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Lôøi Ñaàu Saùch 

 

Sau khi ñeán Thi Thaønh, luùc Ñöùc Phaät saép nhaäp dieät, Ngaøi yeâu caàu 

chö Taêng hoïp laïi neáu hoï coù vaán ñeà naøo caàn muoán hoûi. Taát caû moïi 

ngöôøi ñeàu im laëng. Ñöùc Phaät nhìn thoaùng qua moïi ngöôøi tröôùc khi Ngaøi 

toùm taéc laïi nhöõng lôøi di huaán sau cuøng cuûa mình bao goàm vaøi lôøi nhaéc 

nhôû vaø nhaán maïnh veà nhöõng giaùo phaùp maø Ngaøi ñaõ thuyeát giaûng tröôùc 

ñaây. Noùi veà trì giôùi, ñöùc Phaät nhaéc nhôû: “Moät vò Tyø Kheo phaûi trì giöõ 

Ba La Ñeà Moäc Xoa (hay giôùi luaät caên baûn, giôùi luaät ñöôïc ghi trong 

taïng luaät. Chö Taêng Ni moãi thaùng phaûi tuïng giôùi boån hai laàn trong 

nhöõng ngaøy Boá Taùt vaøo ngaøy möôøi boán vaø ba möôi moãi thaùng).” Trong 

giaùo thuyeát nhaø Phaät, giôùi luaät laø nhöõng qui taéc caên baûn trong ñaïo 

Phaät. Giôùi ñöôïc Ñöùc Phaät cheá ra nhaèm giuùp Phaät töû giöõ mình khoûi toäi 

loãi cuõng nhö khoâng laøm caùc vieäc aùc. Toäi loãi phaùt sanh töø ba nghieäp 

thaân, khaåu vaø yù. Trong tu taäp Phaät giaùo, töø Giôùi sanh ñònh, töø Ñònh sanh 

hueä. Vôùi trí tueä khoâng giaùn ñoaïn chuùng ta coù theå ñoaïn tröø ñöôïc tham 

saân si vaø ñaït ñeán giaûi thoaùt vaø an laïc. Noùi caùch khaùc, luaät phaùp vaø quy 

taéc cho pheùp ngöôøi Phaät töû thuaàn thaønh haønh ñoäng ñuùng trong moïi 

hoaøn caûnh (phaùp ñieàu tieát thaân taâm ñeå ngaên ngöøa caùi aùc goïi laø luaät, 

phaùp giuùp thích öùng vôùi pheùp taùc chaân chính beân ngoaøi goïi laø nghi). 

Giôùi coù nghóa laø haïnh nguyeän soáng ñôøi phaïm haïnh cho Phaät töû taïi gia 

vaø xuaát gia. Coù 5 vaø 8 giôùi cho ngöôøi taïi gia, 250 cho Tyø kheo, 348 cho 

Tyø kheo Ni vaø 58 giôùi Boà Taùt (goàm 48 giôùi khinh vaø 10 giôùi troïng). 

Ñöùc Phaät nhaán maïnh söï quan troïng cuûa giôùi haïnh nhö phöông tieän ñi 

ñeán cöùu caùnh giaûi thoaùt roát raùo (chaân giaûi thoaùt) vì haønh trì giôùi luaät 

giuùp phaùt trieån ñònh löïc, nhôø ñònh löïc maø chuùng ta thoâng hieåu giaùo 

phaùp, thoâng hieåu giaùo phaùp giuùp chuùng ta taän dieät tham saân si, tieán boä 

vaø ñaït ñöôïc an laïc, giaùc ngoä, vaø giaûi thoaùt. 

Giôùi luaät bao goàm giaø giôùi vaø taùnh giôùi. Giaø giôùi laø nhöõng luaät phuï 

hay thöù luaät maø Phaät cheá ra nhö caám uoáng röôïu, ñoái laïi vôùi “taùnh giôùi” 

laø nhöõng giôùi luaät caên baûn cuûa con ngöôøi nhö caám gieát ngöôøi. Chuùng ta 

ai cuõng bieát trì giôùi laø giöõ gìn giôùi luaät Phaät, nhöng ñeán luùc gaëp thöû 

thaùch, chaúng nhöõng mình khoâng giöõ giôùi maø coøn phaù giôùi nöõa laø khaùc. 

Giôùi coát yeáu laø giöõ taát caû nhöõng giôùi luaät ñaõ ñöôïc Ñöùc Phaät thieát laäp 

cho söï oån ñònh tinh thaàn cuûa caùc ñeä töû cuûa Ngaøi. Giôùi giuùp loaïi boû 

nhöõng aùc nghieäp. Trì giôùi coù nghóa laø ngöng khoâng laøm nhöõng vieäc xaáu 
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aùc. Ñoàng thôøi, laøm taát caû nhöõng vieäc thieän laønh. Trì giôùi laø ñeå traùnh 

nhöõng haäu quaû xaáu aùc do thaân khaåu yù gaây neân. Ñieàu chaùnh yeáu ñoái vôùi 

ngöôøi tu Phaät laø chuùng ta phaûi töï kheùp mình vaøo khuoân khoå kyû cöông, 

ñaët haønh ñoäng vaø lôøi noùi trong giôùi luaät. Giôùi luaät trong Phaät Giaùo 

nhaèm ñieàu ngöï thaân nghieäp vaø khaåu nghieäp, noùi caùch khaùc, giôùi luaät 

nhaèm giuùp lôøi noùi vaø haønh ñoäng trong saïch. Trong Baùt Chaùnh Ñaïo, ba 

chi lieân heä tôùi giôùi luaät laø chaùnh ngöõ, chaùnh nghieäp, vaø chaùnh maïng. 

Baát cöù ai muoán tu taäp coù keát quaû thì tröôùc tieân phaûi trì giöõ nguõ giôùi caên 

baûn khoâng saùt sanh, troäm caép, taø daâm, voïng ngöõ vaø uoáng röôïu cuõng 

nhö nhöõng chaát cay ñoäc laøm cho taâm thaàn buoâng lung phoùng tuùng, 

khoâng tænh giaùc. Ñöùc Phaät thöôøng daïy raèng chuùng ta khoâng theå cöùu ñoä 

ngöôøi khaùc neáu chuùng ta khoâng töï mình thaùo gôõ nhöõng nhieãm tröôïc cuûa 

chuùng ta baèng caùch soáng theo phaïm haïnh vaø chaùnh tröïc. Tuy nhieân, 

cuõng ñöøng neân nghó raèng chuùng ta khoâng theå daãn daét ngöôøi khaùc vì 

chuùng ta chöa ñöôïc hoaøn haûo. Trì giôùi coøn laø taám göông toát cho ngöôøi 

khaùc noi theo nöõa, ñaây cuõng laø moät trong nhöõng hình thöùc giuùp ñôõ 

ngöôøi khaùc toát nhaát. Trì giôùi cuõng coù nghóa laø giöõ giôùi vôùi caùi taâm baát 

ñoäng cho daàu mình coù gaëp baát cöù tình huoáng naøo. Daàu cho nuùi Thaùi 

Sôn coù saäp lôû tröôùc maët, loøng mình chaúng kinh sôï. Daàu cho coù ngöôøi 

ñaøn baø tuyeät myõ ñi qua, loøng ta cuõng khoâng xao xuyeán. Ñaây chính laø 

chieác chìa khoùa môû caùnh cöûa ñaïi giaùc trong ñaïo Phaät. Ñaây cuõng chính 

laø ñònh löïc caàn thieát cho baát kyø ngöôøi tu Phaät naøo nhaèm chuyeån hoùa 

caûnh giôùi. Baát keå laø caûnh giôùi thieän hay aùc, thuaän hay nghòch, neáu 

mình thaûn nhieân, khoâng sanh taâm kinh sôï ñeå roài phaûi phaù giôùi thì töï 

nhieân gioù seõ yeân, soùng seõ laëng. Trong giaùo thuyeát nhaø Phaät, Phaïn ngöõ 

“Sila” laø tuaân thuû nhöõng giaùo huaán cuûa Ñöùc Phaät, ñöa ñeán ñôøi soáng coù 

ñaïo ñöùc. Trong tröôøng hôïp cuûa nhöõng ngöôøi xuaát gia, nhöõng giôùi luaät 

nhaém duy trì traät töï trong Taêng giaø. Taêng giaø laø moät ñoaøn theå khuoân 

maãu maø lyù töôûng laø soáng moät cuoäc soáng thanh bình vaø haøi hoøa. Trì giôùi 

haïnh thanh tònh nghóa laø thöïc haønh taát caû caùc giôùi raên cuûa ñaïo Phaät, 

hay taát caû nhöõng thieän haïnh daãn tôùi choã toaøn thieän ñaïo ñöùc cho mình 

vaø cho taát caû moïi ngöôøi. Taát caû Phaät töû chuùng ta ñeàu phaûi giöõ gìn caùc 

giôùi luaät vaø baûo veä chuùng nhö ñang giöõ gìn moät vieân ngoïc quyù vaäy. Cö 

só taïi gia, neáu khoâng giöõ ñöôïc hai traêm naêm chuïc hay ba traêm boán möôi 

taùm giôùi, cuõng neân coá gaéng trì giöõ naêm hay möôøi giôùi thieän nghieäp: 

khoâng saùt haïi chuùng sanh, khoâng laáy cuûa khoâng cho, khoâng taø haïnh, 

khoâng uoáng röôïu, khoâng noùi laùo, khoâng noùi lôøi thoâ baïo, khoâng noùi lôøi 
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nhaõm nhí, khoâng tham duïc, khoâng saân haän vaø khoâng taø kieán. Theo 

Kinh Phaùp Hoa, chö Boà Taùt giöõ gìn caùc giôùi luaät vaø baûo veä chuùng nhö 

ñang giöõ gìn nhöõng vieân ngoïc quí trong tay hoï. Caùc ngaøi nghieâm trì 

khoâng vi phaïm, duø moät loãi raát nhoû. Do nôi taâm khoâng chaáp thuû, luoân 

trong saùng vaø xa lìa thaønh kieán, neân ngöôøi trì giôùi luoân traàm tónh nôi tö 

töôûng vaø haønh ñoäng ñoái vôùi ngöôøi phaïm giôùi, vaø khoâng coù söï töï haøo öu 

ñaõi naøo ñoái vôùi ngöôøi ñöùc haïnh.  

Trong khi ñoù, theo Phaät giaùo, phaù giôùi laø vi phaïm nhöõng giôùi ñieàu 

toân giaùo. Phaù giôùi coøn coù nghóa laø phaù phaïm giôùi luaät maø Ñöùc Phaät ñaõ 

ñaët ra. Trong Kinh Phaïm Voõng Boà Taùt Giôùi 48 giôùi khinh ñieàu thöù 36, 

Ñöùc Phaät daïy:  “Thaø roùt nöôùc ñoàng soâi vaøo mieäng, nguyeän khoâng ñeå 

mieäng naày phaù giôùi khi haõy coøn thoï duïng cuûa cuùng döôøng cuûa ñaøn na 

tín thí. Thaø duøng löôùi saét quaán thaân naày, nguyeän khoâng ñeå thaân phaù 

giôùi naày tieáp tuïc thoï nhaän nhöõng y phuïc cuûa tín taâm ñaøn vieät.” Trong 

Phaät giaùo, haønh vi phi ñaïo ñöùc laø moät hình thöùc phaù giôùi nghieâm troïng. 

Haønh vi phi ñaïo ñöùc coù theå gaây toån haïi cho chính mình vaø cho ngöôøi 

khaùc. Chuùng ta chæ coù theå ngaên ngöøa nhöõng haønh vi naøy moät khi chuùng 

ta bieát ñöôïc haäu quaû cuûa chuùng maø thoâi. Coù ba loaïi haønh vi phi ñaïo 

ñöùc: haønh vi phi ñaïo ñöùc nôi thaân goàm ba thöù khaùc nhau laø saùt sanh, 

troäm caép vaø taø daâm; haønh vi phi ñaïo ñöùc nôi khaåu, goàm nhöõng lôøi noùi 

doái, noùi chia reõ, noùi phæ baùng vaø noùi lôøi voâ nghóa; vaø tö töôûng phi ñaïo 

ñöùc bao goàm loøng tham, söï aùc ñoäc vaø taø kieán hay nhöõng quan ñieåm sai 

traùi. Ñöùc Phaät daïy: “Khoâng moät loaøi naøo coù theå aên thaây con sö töû, maø chæ coù 

nhöõng con truøng beân trong môùi aên chính noù; cuõng nhö Phaät phaùp, khoâng moät 

giaùo phaùp naøo coù theå tieâu dieät ñöôïc, maø chæ nhöõng aùc Taêng môùi coù khaû naêng 

laøm haïi giaùo phaùp maø thoâi.” (trong Kinh Dieäu Phaùp Lieân Hoa, Phaät baûo A 

Nan: “Naøy oâng A Nan, ví nhö con sö töû meänh tuyeät thaân cheát, taát caû chuùng 

sanh khoâng ai daùm aên thòt con sö töû aáy, maø töï thaân noù sinh ra doøi boï ñeå aên thòt 

töï noù. Naøy oâng A Nan, Phaät phaùp cuûa ta khoâng coù caùi gì khaùc coù theå haïi ñöôïc, 

chæ coù boïn aùc Tyø Kheo trong ñaïo phaùp cuûa ta môùi coù theå phaù hoaïi maø thoâi.” YÙ 

noùi nhöõng ngöôøi phaù giôùi vaø phaù hoøa hôïp Taêng). Ñöùc Phaät ñöa ra boán thí duï 

veà Phaù Giôùi hay Ba La Di Töù Duï cho töù chuùng. Ñaây laø boán thí duï veà Ba La Di 

toäi maø Phaät ñaõ daïy chö Taêng Ni veà nhöõng keû phaïm vaøo ñieàu daâm: keû phaïm 

vaøo ñieàu daâm nhö chieác kim meû muõi gaåy ñích, khoâng xaøi ñöôïc nöõa; nhö sinh 

meänh cuûa moät ngöôøi ñaõ heát, khoâng theå soáng ñöôïc nöõa; nhö ñaù vôõ khoâng theå 

chaáp laïi; nhö caây gaåy khoâng theå soáng laïi.  

Noùi toùm laïi, giôùi luaät trong Phaät giaùo coù raát nhieàu vaø ña daïng, tuy nhieân, 

nhieäm vuï cuûa giôùi luaät chæ coù moät. Ñoù laø kieåm soaùt nhöõng haønh ñoäng cuûa thaân 

vaø khaåu, caùch cö xöû cuûa con ngöôøi, hay noùi khaùc ñi, laø ñeå thanh tònh lôøi noùi vaø 
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haønh vi cuûa hoï. Taát caû nhöõng ñieàu hoïc ñöôïc ban haønh trong ñaïo Phaät ñeàu daãn 

ñeán muïc ñích chaùnh haïnh naày. Tuy nhieân, giôùi luaät töï thaân noù khoâng phaûi laø 

cöùu caùnh, maø chæ laø phöông tieän, vì noù chæ hoã trôï cho ñònh (samadhi). Ñònh 

ngöôïc laïi laø phöông tieän cho cho söï thu thaäp trí tueä, vaø chính trí tueä naày laàn 

löôït daãn ñeán söï giaûi thoaùt cuûa taâm, muïc tieâu cuoái cuøng cuûa ñaïo Phaät. Do ñoù, 

Giôùi, Ñònh vaø Tueä laø moät söï keát hôïp haøi hoøa giöõa nhöõng caûm xuùc vaø tri thöùc 

cuûa con ngöôøi. Ñöùc Phaät vaïch ra cho haøng ñeä töû cuûa Ngaøi nhöõng caùch ñeå khaéc 

phuïc taø haïnh veà thaân vaø khaåu. Theo Kinh Tröôøng Boä (Majjhima Nikaya), Ñöùc 

Phaät daïy: “Sau khi ñieàu phuïc lôøi noùi, ñaõ cheá ngöï ñöôïc caùc haønh ñoäng cuûa thaân 

vaø töï laøm cho mình thanh tònh trong caùch nuoâi maïng, vò ñeä töû töï ñaët mình vaøo 

neáp soáng giôùi haïnh. Nhö vaäy vò aáy thoï trì vaø hoïc taäp caùc hoïc giôùi, giöõ giôùi moät 

caùch thaän troïng, vaø thaáy söï nguy hieåm trong nhöõng loãi nhoû nhaët. Trong khi tieát 

cheá lôøi noùi vaø haønh ñoäng nhö vò aáy phaûi coá gaéng phoøng hoä caùc caên. Vì neáu vò 

aáy thieáu söï kieåm soaùt caùc caên cuûa mình thì caùc tö duy baát thieän seõ xaâm nhaäp 

ñaày taâm cuûa mình. Thaáy moät saéc, nghe moät aâm thanh, vaân vaân... Vò aáy khoâng 

thích thuù, cuõng khoâng khoù chòu vôùi nhöõng ñoái töôïng giaùc quan aáy, maø giöõ loøng 

bình thaûn, boû qua moät beân moïi öa gheùt.” 

Taäp saùch nhoû coù töïa ñeà laø “Giôùi Luaät Phaät Giaùo Yeáu Löôïc” chæ 

nhaèm trình baøy sô löôïc veà nhöõng giôùi luaät coát loõi trong giaùo phaùp nhaø 

Phaät, chöù khoâng phaûi laø moät boä saùch nghieân cöùu thaâm saâu veà giôùi luaät 

Phaät giaùo. Phaät töû chaân thuaàn neân luoân nhôù raèng ñaïo Phaät laø con ñöôøng 

tìm trôû veà vôùi chính mình (höôùng noäi) neân giaùo duïc trong nhaø Phaät 

cuõng laø neân giaùo duïc höôùng noäi chöù khoâng phaûi laø höôùng ngoaïi caàu 

hình caàu töôùng. Ñieàu quan troïng nhaát ôû ñaây laø haønh giaû phaûi böôùc vaøo 

thöïc taäp nhöõng giôùi luaät maø ñöùc Phaät ñaõ ñeà ra nhaèm thieát laäp nhöõng 

maãu möïc ñaïo ñöùc trong cuoäc soáng haèng ngaøy cuûa mình, laøm cho ñôøi 

soáng cuûa chuùng ta trôû neân yeân bình, tænh thöùc vaø haïnh phuùc hôn. Ñöùc 

Nhö Lai ñaõ giaûi thích roõ veà con ñöôøng dieät khoå maø Ngaøi ñaõ tìm ra vaø 

treân con ñöôøng ñoù Ngaøi ñaõ tieán tôùi quaû vò Phaät. Baây giôø laø traùch nhieäm 

cuûa chính chuùng ta laø coù tu taäp hay khoâng maø thoâi. Ñöôøng tu taäp coøn 

ñoøi hoûi nhieàu coá gaéng vaø hieåu bieát lieân tuïc. Chính vì theá maø maëc duø 

hieän taïi ñaõ coù quaù nhieàu saùch vieát veà Phaät giaùo, toâi cuõng maïo muoäi 

bieân soaïn taäp saùch “Giôùi Luaät Phaät Giaùo Yeáu Löôïc” song ngöõ Vieät 

Anh nhaèm giôùi thieäu nhöõng giôùi luaät coát loõi trong giaùo phaùp nhaø Phaät 

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

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

ñöôïc cuoäc soáng an bình, tænh thöùc, vaø haïnh phuùc. 

 

      Thieän Phuùc 
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Preface 

 

After arriving in Kusinagara, at his death approached, the Buddha 

asked the assembly of monks if they had any questions. The gathering 

remained silent. The Buddha took a quick look at all of his disciples 

before summarized his Last Teachings which include some of his 

reminders on the previously preached teachings. Talking about keeping 

precepts, the Buddha reminded: “A monk is expected to observe all 

Patimokkha Sila (or the fundamental moral code, disciplinary rules 

binding on the Bhikkhu and Bhikkhuni, recited on Uposatha days for 

the purposes of confession). In Buddhist teachings, precepts, 

commandments, discipline, prohibition, morality, etc. are basic rules in 

Buddhism. Precepts are designed by the Buddha to help Buddhists 

guard against transgressions and stop evil. Transgressions spring from 

the three karmas of body, speech and mind. In Buddhist cultivation, 

from Observing moral precepts develops concentration, from 

Concentrating leads to understanding. Continuous Understanding 

means wisdom that enables us to eliminate greed, anger, and ignorance 

and to obtain liberation, peace and joy. In other words, rules and 

ceremonies, an intuitive apprehension of which, both written and 

unwritten, enables devotees to practice and act properly under all 

circumstances. Precepts mean vows of moral conduct taken by lay and 

ordained Buddhists. There are five and eight precepts for lay people, 

250 for fully ordained monks, 348 for fully ordained nuns, 58 for 

Bodhisattvas (48 minor and 10 major). The Buddha emphasized the 

importance of morals as a means to achieve the end of real freedom for 

observing moral precepts develops concentration; concentration leads 

to understanding; continuous understanding means wisdom that enables 

us to eliminate greed, anger, and ignorance and to advance and obtain 

peace, joy, enlightenment and liberation. 

Precepts comprise of secondary and primary rules. Secondary 

commandments, deriving from the mandate of Buddha, i.e. against 

drinking wine, as opposed to a commandment based on the primary 

laws of human nature, i.e., against murder. We all know that holding 

precepts means keeping the precepts that the Buddha taught, but when 

states come, we break the precepts instead of keeping them. Discipline 
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or morality consists in observing all the precepts laid down by the 

Buddha for the spiritual welfare of his disciples. Discipline (training in 

moral discipline) wards off bodily evil. Learning by the commandments 

or cultivation of precepts means putting a stop to all evil deeds and 

avoiding wrong doings. At the same time, one should try one’s best to 

do all good deeds. Learning by the commandments or prohibitions, so 

as to guard against the evil consequences of error by mouth, body or 

mind. It is essential for us, Buddhist practitioners, to discipline 

ourselves in speech and action before we undertake the arduous task of 

training our mind through meditation. The aim of Buddhism morality is 

the control of our verbal and physical action, in other words, purity of 

speech and action. This is called training in virtue. Three factors of the 

Noble Eightfold Path form the Buddhsit code of conduct. They are right 

speech, right action, and right livelihood. Anyone who wishes to be 

successful in cultivation should try to observe at least the five basic 

precepts of morality, abstinence from killing, stealing, illicit sexual 

indulgence, speaking falsehood and from taking any liquor, including 

narcotic drugs that cause intoxication and heedlessness. The Buddha 

always teaches us that we cannot truly save others unless we remove 

our own cankers by living a moral and upright life. However, we must 

not think that we cannot guide others just because we are not perfect 

ourselves. Keeping precepts is also a good example for others to 

follow, this is also one of the best forms of helping others. Holding the 

precepts also means to observe the precepts with the mind that does not 

move. No matter what state you encounter, your mind does not move. 

Even though when Mount T’ai has a landslide, you are not startled. 

When a beautiful woman passes in front of you, you are not affected. 

This is the key to the door of the great enlightenment in Buddhism. This is also 

an essential samadhi for any Buddhist cultivator to turn states around. Whether 

the state is good or bad, pleasant or adverse, if you remain calm, composed, 

and not to break any precepts, the wind will surely calm down and the waves 

will naturally subside. In Buddhist teachings, the Sanskrit term “Sila” means 

observing the precepts, given by Buddha, which are conducive to moral life. In 

the case of the homeless ones, the precepts are meant to maintain the order of 

the brotherhood. The brotherhood is a model society the ideal of which is to 

lead a peaceful, harmonious life. Sila-paramita or pure observance of precepts 

(keeping the commandments, upholding the precepts, the path of keeping 

precepts, or moral conduct, etc) is the practicing of all the Buddhist precepts, 
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or all the virtuous deeds that are conducive to the moral welfare of oneself 

and that of others. We, all Buddhists, must observe the moral precepts and 

guard them as they would hold a precious pearl. Lay people, if they cannot 

observe two hundred-fifty or three hundred forty-eight precepts, they should 

try to observe at least five or ten precepts of wholesome actions: abstention 

from taking life, abstention from taking what is not given, abstention from 

wrong conduct, abstention from intoxicants, abstention from lying speech, 

abstention from harsh speech, abstention from indistinct prattling, abstention 

from covetousness, abstention from ill-will, abstention from wrong views. 

According to the Lotus Sutra, Bodhisattvas observe and guard the moral 

precepts as they would hold a precious pearl in their hand. Their precepts are 

not the slightest deficient. The perfection of morality lies in equanimity in 

thought and action toward the sinner and no remarkable pride to appreciate 

the merited. This is the non-clinging way of looking into things that provides 

reason to the thought of pure kind and a clear vision unblurred from biases.  

Meanwhile, according to Buddhism, breaking precepts means to violate or 

to break religious commandments. Breaking precepts alos means to turn one’s 

back on the precepts. To offend against or break the moral or ceremonial laws 

of Buddhism. The Buddha taught in the thirty-sixth of the forty-eight 

secondary precepts in the Brahma-Net Sutra: "I vow that I would rather pour 

boiling metal in my mouth than allow such a mouth ever to break the precepts 

and still partake the food and drink offered by followers. I would rather wrap 

my body in a red hot metal net than allow such a body to break the precepts 

and still wear the clothing offered by the followers.” In Buddhism, non-ethical 

behaviors are serious forms of “Breaking Precepts”. Nonvirtuous actions that 

can cause harm to ourselves or to others. There are three kinds of nonvirtuous 

actions. We can only restrain such nonvirtuous acts once we have recognized 

the consequences of these actions: nonvirtuous acts done by the body which 

compose of three different kinds: killing, stealing and sexual misconduct; 

nonvirtuous acts by speech which compose of lying, divisive, offensive, and 

senseless speeches; and nonvirtuous thoughts which compose of covetousness, 

malice and wrong views. The Buddha taught: “Just as no animal eats a dead 

lion, but it is destroyed by worms produced within itself, so no outside force 

can destroy Buddhism, only evil monks within it can destroy it.” The Buddha 

indicated four metaphors of breaking the vow of chasity for the assembly. 

These are four metaphors addressed by the Buddha to monks and nuns about 

he or she who breaks the vow of chasity: he who breaks the vow of chasity is 

as a needle without an eye; as a dead man; as a broken stone which cannot be 

united; as a tree cut in two which cannot live any longer.  

In short, the moral code taught in Buddhism is very vast and varied and 

yet the function of Buddhist morality is one and not many. It is the control of 
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man’s verbal and physical actions. All morals set forth in Buddhism lead to 

this end, virtuous behavior, yet moral code is not an end in itself, but a means, 

for it aids concentration (samadhi). Samadhi, on the other hand, is a means to 

the acquisition of wisdom (panna), true wisdom, which in turn brings about 

deliverance of mind, the final goal of the teaching of the Buddha. Virtue, 

Concentration, and Wisdom therefore is a blending of man’s emotions and 

intellect. The Buddha points out to his disciples the ways of overcoming verbal 

and physical ill behavior. According to the Majjhima Nikaya, the Buddha 

taught: “Having tamed his tongue, having controlled his bodily actions and 

made himself pure in the way he earns his living, the disciple establishes 

himself well in moral habits. Thus he trains himself in the essential precepts of 

restraint observing them scrupulously and seeing danger in the slightest fault. 

While thus restraining himself in word and deed he tries to guard the doors of 

the senses, for if he lacks control over his senses unhealthy thoughts are bound 

to fill his mind. Seeing a form, hearing a sound, and so on, he is neither 

attracted nor repelled by such sense objects, but maintains balance, putting 

away all likes and dislikes.” 

This little book titled “Essential Summaries of Buddhist Precepts” 

is only showing three core commandments in Buddhist teachings; it is 

not a profound study of Buddhist rules. Devout Buddhists should 

always remember that Buddhist religion is the path of returning to self 

(looking inward), the goal of its education must be inward and not 

outward for appearances and matters. The most important thing here is 

to enter into practicing exercises of commandments that are linked to 

established daily life patterns, makes our lives more peaceful, mindful 

and happy. The Buddha already explained clearly about the path of 

elimination of sufferings which He found out and He advanced to the 

Buddhahood on that path. Now, it's our own responsibility to practice or 

not to practice. The path of cultivation still demands continuous efforts 

with right understanding and practice. Presently even with so many 

books available on Buddhism, I venture to compose this booklet titled 

“Essential Summaries of Buddhist Precepts” in Vietnamese and 

English to introduce basic things in Buddhism to all Vietnamese 

Buddhist followers, especially Buddhist beginners, hoping this little 

contribution will help Buddhists in different levels to understand on 

how to achieve and lead a life of peace, mindfulness and happiness. 

 

         Thieän Phuùc 
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Chöông Ba Möôi Saùu 

Chapter Thirty-Six 

 

Vai Troø Cuûa  

Giôùi Luaät Trong Phaät Giaùo 

 

I. Sô Löôïc Veà Vai Troø Cuûa Giôùi Luaät Trong Phaät Giaùo: 

Trong Phaät giaùo, khoâng coù pheùp goïi laø tu haønh naøo maø khoâng phaûi 

trì giôùi, khoâng coù phaùp tu haønh naøo maø khoâng coù giôùi. Giôùi laø nhöõng 

qui luaät giuùp chuùng ta khoûi phaïm toäi. Ñoái vôùi haønh giaû tu Phaät thì giôùi 

nhö nhöõng chieác loàng nhoát nhöõng teân troäm tham, saân, si, maïn, nghi, taø 

kieán, saùt, ñaïo, daâm, voïng. Giôùi tuy coù naêm giôùi, möôøi giôùi, hay Boà Taùt 

Giôùi, vaân vaân, nhöng caên baûn nhaát vaãn laø Nguõ Giôùi: khoâng saùt sanh, 

khoâng troäm caép, khoâng taø daâm, khoâng voïng ngöõ, khoâng uoáng nhöõng 

chaát cay ñoäc. Trì giôùi thì khoâng taïo toäi. Giôùi laø moät trong ba phaùp tu 

quan troïng cuûa ngöôøi Phaät töû. Hai phaùp kia laø Ñònh vaø Tueä. Trì giôùi laø 

ñeå traùnh nhöõng haäu quaû xaáu aùc do thaân khaåu yù gaây neân. Giôùi ñöùc laø 

moät trong nhöõng yeáu toá quan troïng nhaát trong thieàn ñònh. Rieâng ñoái vôùi 

haønh giaû Phaät giaùo, giôùi ñöùc coøn bao goàm töø bi, khieâm cung, nhaãn 

nhuïc, kieân trì, vaø bieát ôn, vaân vaân. Haønh giaû Phaät giaùo phaûi laø ngöôøi coù 

giôùi haïnh nghieâm minh, vaø thöôùc ño cuûa söï tu taäp laø caùch cö xöû cuûa 

haønh giaû vôùi nhöõng ngöôøi chung quanh. Haønh giaû Phaät giaùo luùc naøo 

cuõng soáng hoøa aùi vaø khoan dung vôùi moïi ngöôøi chöù khoâng phaûi lui vaøo 

röøng saâu nuùi thaúm xa laùnh moïi ngöôøi. Nhö vaäy, muoán tu taäp, tröôùc heát 

phaûi coù khaû naêng soáng toát ñeïp vôùi moïi ngöôøi tröôùc khi ñi vaøo nôi vaéng 

veû ñeå tu taäp thieàn ñònh thaâm saâu, vì chính trong cuoäc sinh hoaït vôùi 

coäng ñoàng mình môùi coù cô hoäi vaø ñieàu kieän tu söûa giôùi haïnh cuûa chính 

mình. Nhöõng luùc naøo ñeán thôøi khaéc tu taäp thì mình cöù tu, nhöng trong 

cuoäc soáng haèng ngaøy chuùng ta phaûi coá gaéng soáng toát ñeïp vaø hoøa aùi vôùi 

moïi ngöôøi. Theo Phaät Giaùo Nhìn Toaøn Dieän cuûa Tyø Kheo Piyadassi 

Mahathera, tröôùc khi gia coâng thöïc haønh nhöõng nhieäm vuï khoù khaên 

hôn, nhö tu taäp thieàn ñònh, ñieàu chaùnh yeáu laø chuùng ta phaûi töï kheùp 

mình vaøo khuoân khoå kyû cöông, ñaët haønh ñoäng vaø lôøi noùi trong giôùi luaät. 

Giôùi luaät trong Phaät Giaùo nhaèm ñieàu ngöï thaân nghieäp vaø khaåu nghieäp, 

noùi caùch khaùc, giôùi luaät nhaèm giuùp lôøi noùi vaø haønh ñoäng trong saïch. 
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Trong Baùt Chaùnh Ñaïo, ba chi lieân heä tôùi giôùi luaät laø chaùnh ngöõ, chaùnh 

nghieäp, vaø chaùnh maïng. Ngöôøi muoán haønh thieàn coù keát quaû thì tröôùc 

tieân phaûi trì giöõ nguõ giôùi caên baûn khoâng saùt sanh, troäm caép, taø daâm, 

voïng ngöõ vaø uoáng röôïu cuõng nhö nhöõng chaát cay ñoäc laøm cho taâm thaàn 

buoâng lung phoùng tuùng, khoâng tænh giaùc. 

Haønh giaû tu Phaät neân luoân nhôù raèng giôùi luoân ñoùng vai troø cöïc kyø  

quan troïng trong tu taäp. Caên thieän ñöôïc vun ñaép do vieäc thoï trì giôùi 

luaät, neáu thoï trì nguõ giôùi seõ ñöôïc tieáp tuïc sanh vaøo coõi ngöôøi, neáu tu 

taäp thaäp thieän seõ ñöôïc sanh vaøo coõi trôøi hay sanh laøm quoác vöông. Thaät 

vaäy, giôùi luaät hình thaønh neàn moùng cuûa söï tieán trieån treân con ñöôøng 

chaùnh ñaïo. Noäi dung cuûa giôùi haïnh trong Phaät giaùo bao goàm caû chaùnh 

ngöõ, chaùnh nghieäp, vaø chaùnh maïng. Giôùi luaät trong Phaät giaùo coù raát 

nhieàu vaø ña daïng, tuy nhieân, nhieäm vuï cuûa giôùi luaät chæ coù moät. Ñoù laø 

kieåm soaùt nhöõng haønh ñoäng cuûa thaân vaø khaåu, caùch cö xöû cuûa con 

ngöôøi, hay noùi khaùc ñi, laø ñeå thanh tònh lôøi noùi vaø haønh vi cuûa hoï. Taát 

caû nhöõng ñieàu hoïc ñöôïc ban haønh trong ñaïo Phaät ñeàu daãn ñeán muïc 

ñích chaùnh haïnh naày. Tuy nhieân, giôùi luaät töï thaân noù khoâng phaûi laø cöùu 

caùnh, maø chæ laø phöông tieän, vì noù chæ hoã trôï cho ñònh (samadhi). Ñònh 

ngöôïc laïi laø phöông tieän cho cho söï thu thaäp trí tueä, vaø chính trí tueä 

naày laàn löôït daãn ñeán söï giaûi thoaùt cuûa taâm, muïc tieâu cuoái cuøng cuûa ñaïo 

Phaät. Do ñoù, Giôùi, Ñònh vaø Tueä laø moät söï keát hôïp haøi hoøa giöõa nhöõng 

caûm xuùc vaø tri thöùc cuûa con ngöôøi. Thieàn sö Ñôn Ñoàng Ñaïi Nhaãn vieát 

trong quyeån 'Trôû Veà Vôøi Söï Tónh Laëng': "Tam Baûo trong Phaät giaùo 'Ñeä 

töû nguyeän quy-y Phaät, nguyeän quy-y Phaùp, nguyeän quy-y Taêng' laø neàn 

taûng cuûa giôùi luaät. Trong Phaät giaùo, giôùi luaät khoâng phaûi laø moät boä luaät 

ñaïo ñöùc maø moät ai ñoù hoaëc ñieàu gì ñoù beân ngoaøi chuùng ta buoäc chuùng 

ta phaûi tuaân theo. Giôùi luaät laø Phaät taùnh, laø tinh thaàn cuûa vuõ truï. Thoï 

nhaän giôùi luaät laø trao truyeàn moät ñieàu gì ñoù coù yù nghóa vöôït leân treân söï 

hieåu bieát cuûa giaùc quan, nhö tinh thaàn cuûa vuõ truï hay ñieàu maø chuùng ta 

goïi laø Phaät taùnh. Nhöõng gì maø chuùng ta chöùng ngoä ñöôïc qua thaân theå 

vaø taâm thöùc ñöôïc truyeàn töø theá heä naøy qua theá heä khaùc, ngoaøi taàm 

kieåm soaùt cuûa chuùng ta. Traûi nghieäm söï chöùng ngoä naøy, chuùng ta coù 

theå bieát ôn söï cao caû nhö theá naøo cuûa cuoäc soáng con ngöôøi. Daàu chuùng 

ta bieát hay khoâng bieát, daàu chuùng ta muoán hay khoâng muoán, tinh thaàn 

vuõ truï vaãn löu truyeàn. Nhö theá chuùng ta coù theå hoïc ñöôïc tinh thaàn ñích 

thöïc cuûa nhaân loaïi... Phaät laø vuõ truï vaø Phaùp laø giaùo huaán töø vuõ truï, vaø 

Taêng giaø laø moät nhoùm ngöôøi laøm cho vuõ truï vaø giaùo huaán cuûa noù soáng 
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ñoäng trong ñôøi soáng cuûa chuùng ta. Trong cuoäc soáng haèng ngaøy, chuùng 

ta phaûi coù chaùnh nieäm veà Phaät, Phaùp, Taêng, daàu chuùng ta coù hieåu hay 

khoâng." 

 

II. Vai Troø Cuûa Giôùi Luaät Trong Thieàn Taäp: 

Phaät töû tu taäp Thieàn ñònh laø ñeå huaán luyeän taâm vaø kyû luaät töï giaùc 

baèng caùch nhìn vaøo chính mình. Tu taäp thieàn ñònh coøn laø tìm caùch hieåu 

roõ baûn chaát cuûa taâm vaø söû duïng noù moät caùch höõu hieäu trong cuoäc soáng 

haèng ngaøy, vì taâm laø chìa khoùa cuûa haïnh phuùc, maø cuõng laø chìa khoùa 

cuûa khoå ñau phieàn naõo. Tu taäp thieàn quaùn trong cuoäc soáng haèng ngaøy 

laø giaûi thoaùt tinh thaàn ra khoûi nhöõng troùi buoäc cuûa tö töôûng cuõng nhö 

nhöõng nhieãm oâ loaïn ñoäng. Tu taäp thieàn quaùn laø con ñöôøng tröïc tieáp 

nhaát ñeå ñaït tôùi ñaïi giaùc. Muïc ñích chuû yeáu cuûa söï tu taäp thieàn quaùn laø 

ñaït ñöôïc caùi taâm khoâng voïng nieäm nhöng vaãn tænh thöùc tröôùc moïi söï 

moïi vaät. Tuy nhieân, khoâng deã gì chuùng ta coù theå ñaït ñöôïc caùi taâm 

khoâng voïng nieäm vì nhöõng voïng nieäm ngaøn ñôøi luoân cheá ngöï taâm 

mình. Vì vaäy, neáu chuùng ta khoâng coù ñuû kieân nhaãn, chuùng ta seõ boû 

cuoäc giöõa chöøng khoâng bieát luùc naøo. May maén laø trong Phaät giaùo 

chuùng ta coù tam tu Giôùi-Ñònh-Hueä. Giôùi luaät laø nhöõng qui taéc caên baûn 

trong ñaïo Phaät. Giôùi ñöôïc Ñöùc Phaät cheá ra nhaèm giuùp Phaät töû giöõ mình 

khoûi toäi loãi cuõng nhö khoâng laøm caùc vieäc aùc. Toäi loãi phaùt sanh töø ba 

nghieäp thaân, khaåu vaø yù. Giôùi sanh ñònh, ñònh sanh hueä. Vôùi trí tueä 

khoâng giaùn ñoaïn chuùng ta coù theå ñoaïn tröø ñöôïc tham saân si vaø ñaït ñeán 

giaûi thoaùt vaø an laïc. Trong Phaät giaùo, giôùi laø luaät phaùp vaø quy taéc cho 

pheùp ngöôøi Phaät töû thuaàn thaønh haønh ñoäng ñuùng trong moïi hoaøn caûnh 

(phaùp ñieàu tieát thaân taâm ñeå ngaên ngöøa caùi aùc goïi laø luaät, phaùp giuùp 

thích öùng vôùi pheùp taùc chaân chính beân ngoaøi goïi laø nghi). Giôùi coù nghóa 

laø haïnh nguyeän soáng ñôøi phaïm haïnh cho Phaät töû taïi gia vaø xuaát gia. Coù 

5 giôùi cho ngöôøi taïi gia, 250 cho Tyø kheo, 348 cho Tyø kheo Ni vaø 58 

giôùi Boà Taùt (goàm 48 giôùi khinh vaø 10 giôùi troïng). Ñöùc Phaät nhaán maïnh 

söï quan troïng cuûa giôùi haïnh nhö phöông tieän ñi ñeán cöùu caùnh giaûi thoaùt 

roát raùo (chaân giaûi thoaùt) vì haønh trì giôùi luaät giuùp phaùt trieån ñònh löïc, 

nhôø ñònh löïc maø chuùng ta thoâng hieåu giaùo phaùp, thoâng hieåu giaùo phaùp 

giuùp chuùng ta taän dieät tham saân si vaø tieán boä treân con ñöôøng giaùc ngoä. 

Giôùi luaät trong Phaät giaùo coù raát nhieàu vaø ña daïng, tuy nhieân, nhieäm vuï 

cuûa giôùi luaät chæ coù moät. Ñoù laø kieåm soaùt nhöõng haønh ñoäng cuûa thaân vaø 

khaåu, caùch cö xöû cuûa con ngöôøi, hay noùi khaùc ñi, laø ñeå thanh tònh lôøi 
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noùi vaø haønh vi cuûa hoï. Taát caû nhöõng ñieàu hoïc ñöôïc ban haønh trong ñaïo 

Phaät ñeàu daãn ñeán muïc ñích chaùnh haïnh naày. Tuy nhieân, giôùi luaät töï 

thaân noù khoâng phaûi laø cöùu caùnh, maø chæ laø phöông tieän, vì noù chæ hoã trôï 

cho ñònh (samadhi). Ñònh ngöôïc laïi laø phöông tieän cho cho söï thu thaäp 

trí tueä, vaø chính trí tueä naày laàn löôït daãn ñeán söï giaûi thoaùt cuûa taâm, muïc 

tieâu cuoái cuøng cuûa ñaïo Phaät. Do ñoù, Giôùi, Ñònh vaø Tueä laø moät söï keát 

hôïp haøi hoøa giöõa nhöõng caûm xuùc vaø tri thöùc cuûa con ngöôøi. Ñöùc Phaät 

vaïch ra cho haøng ñeä töû cuûa Ngaøi nhöõng caùch ñeå khaéc phuïc taø haïnh veà 

thaân vaø khaåu. Theo Kinh Tröôøng Boä (Majjhima Nikaya), Ñöùc Phaät 

daïy: “Sau khi ñieàu phuïc lôøi noùi, ñaõ cheá ngöï ñöôïc caùc haønh ñoäng cuûa 

thaân vaø töï laøm cho mình thanh tònh trong caùch nuoâi maïng, vò ñeä töû töï 

ñaët mình vaøo neáp soáng giôùi haïnh. Nhö vaäy vò aáy thoï trì vaø hoïc taäp caùc 

hoïc giôùi, giöõ giôùi moät caùch thaän troïng, vaø thaáy söï nguy hieåm trong 

nhöõng loãi nhoû nhaët. Trong khi tieát cheá lôøi noùi vaø haønh ñoäng nhö vò aáy 

phaûi coá gaéng phoøng hoä caùc caên. Vì neáu vò aáy thieáu söï kieåm soaùt caùc 

caên cuûa mình thì caùc tö duy baát thieän seõ xaâm nhaäp ñaày taâm cuûa mình. 

Thaáy moät saéc, nghe moät aâm thanh, vaân vaân... Vò aáy khoâng thích thuù, 

cuõng khoâng khoù chòu vôùi nhöõng ñoái töôïng giaùc quan aáy, maø giöõ loøng 

bình thaûn, boû qua moät beân moïi öa gheùt.” Giôùi luaät maø Ñöùc Phaät ñaõ ban 

haønh khoâng phaûi laø nhöõng ñieàu raên tieâu cöïc maø roõ raøng xaùc ñònh yù chí 

cöông quyeát haønh thieän, söï quyeát taâm coù nhöõng haønh ñoäng toát ñeïp, 

moät con ñöôøng toaøn haûo ñöôïc ñaép xaây baèng thieän yù nhaèm taïo an laønh 

vaø haïnh phuùc cho chuùng sanh. Nhöõng giôùi luaät naày laø nhöõng quy taéc 

ñaïo lyù nhaèm taïo döïng moät xaõ hoäi chaâu toaøn baèng caùch ñem laïi tình 

traïng hoøa hôïp, nhaát trí, ñieàu hoøa, thuaän thaûo vaø söï hieåu bieát laãn nhau 

giöõa ngöôøi vôùi ngöôøi. Giôùi laø neàn taûng vöõng chaéc trong loái soáng cuûa 

ngöôøi Phaät töû. Ngöôøi quyeát taâm tu haønh thieàn ñònh ñeå phaùt trí hueä, phaûi 

phaùt taâm öa thích giôùi ñöùc, vì giôùi ñöùc chính laø yeáu toá boài döôõng ñôøi 

soáng taâm linh, giuùp cho taâm deã daøng an truï vaø tónh laëng. Ngöôøi coù taâm 

nguyeän thaønh ñaït traïng thaùi taâm trong saïch cao thöôïng nhaát haèng thöïc 

haønh phaùp thieâu ñoát duïc voïng, chaát lieäu laøm cho taâm oâ nhieãm. Ngöôøi 

aáy phaûi luoân suy tö raèng: “Keû khaùc coù theå gaây toån thöông, nhöng ta 

quyeát khoâng laøm toån thöông ai; keû khaùc coù theå saùt sanh, nhöng ta quyeát 

khoâng saùt haïi sinh vaät; keû khaùc coù theå laáy vaät khoâng ñöôïc cho, nhöng 

ta quyeát khoâng laøm nhö vaäy; keû khaùc coù theå soáng phoùng tuùng lang chaï, 

nhöng ta quyeát giöõ mình trong saïch; keû khaùc coù theå aên noùi giaû doái ñaâm 

thoïc, hay thoâ loã nhaûm nhí, nhöng ta quyeát luoân noùi lôøi chaân thaät, ñem 
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laïi hoøa hôïp, thuaän thaûo, nhöõng lôøi voâ haïi, nhöõng lôøi thanh nhaõ dòu hieàn, 

ñaày tình thöông, nhöõng lôøi laøm ñeïp daï, ñuùng luùc ñuùng nôi, ñaùng ñöôïc 

ghi vaøo loøng, cuõng nhö nhöõng lôøi höõu ích; keû khaùc coù theå tham lam, 

nhöng ta seõ khoâng tham; keû khaùc coù theå ñeå taâm cong queïo quaøng xieân, 

nhöng ta luoân giöõ taâm ngay thaúng. Kyø thaät, tu taäp giôùi luaät cuõng coù 

nghóa laø tu taäp chaùnh tö duy, chaùnh ngöõ vaø chaùnh nghieäp, vaân vaân, vì 

giöõ giôùi laø tu taäp chaùnh tö duy veà loøng vò tha, töø aùi, baát toån haïi; giöõ giôùi 

laø tu taäp chaùnh ngöõ ñeå coù theå kieåm soaùt gioïng löôõi taùc haïi cuûa chính 

mình; giöõ giôùi laø tu taäp chaùnh nghieäp baèng caùch keàm haõm khoâng saùt 

sanh, khoâng troäm caép duø tröïc tieáp hay giaùn tieáp, khoâng taø daâm; giöõ giôùi 

coøn laø tu taäp chaùnh maïng, nghóa laø khoâng soáng baèng nhöõng phöông tieän 

baát chính cuõng nhö khoâng thuû ñaéc taøi saûn moät caùch phi phaùp. 

 

Roles of Precepts in Buddhist Cultivation 

 

I. Summaries of Roles of Precepts in Buddhist Cultivation: 

In Buddhism, there is no so-called cultivation without discipline, 

and also there is no Dharma without discipline. Precepts are rules 

which keep us from committing offenses. For Buddhist practitioners, 

precepts are considered as cages to capture the thieves of greed, anger, 

stupidity, pride, doubt, wrong views, killing, stealing, lust, and lying. 

Although there are the Five Precepts, the Ten Precepts, the 

Bodhisattva Precepts, and so on, the Five Precepts are the most 

fundamental. They are: do not kill, do not steal, do not engage in 

sexual misconduct, do not engage in false speech, and do not consume 

intoxicants. If one can hold the precepts, one will not make 

transgressions. Learning by commandments is one of the three 

important practices of all Buddhists. The other two are meditation and 

wisdom. Learning by the commandments or prohibitions, so as to guard 

against the evil consequences of error by mouth, body or mind. 

Morality is one of the most important factors in meditation. Especially 

for Buddhist practitioners, virtues also include compassion, loving-

kindness, modest, patience, tolerance, courage, and gratitude, and so 

on. A good Buddhist practitioner is needed to be a good virtue one, and 

cultivation progress is valued from the cultivator’s behavior toward 

people around. Buddhist practitioners always live peacefully and 
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tolerantly with people, not retreat in deep jungle to be away from 

people. Therefore, in order to cultivate, first of all, we must be able to 

live together with everyone before turning into solitude life for deep 

meditation. While living in the community, we have chances and 

conditions to improve our morality. Beside the times of practicing, we 

use the rest of our time to live nicely and kindly to people. According 

to Bhikkhu Piyadassi Mahathera in The Spetrum of Buddhism, it is 

essential for us to discipline ourselves in speech and action before we 

undertake the arduous task of training our mind through meditation. 

The aim of Buddhism morality is the control of our verbal and physical 

action, in other words, purity of speech and action. This is called 

training in virtue. Three factors of the Noble Eightfold Path form the 

Buddhsit code of conduct. They are right speech, right action, and right 

livelihood. If you wish to be successful in meditation practice, you 

should try to observe at least the five basic precepts of morality, 

abstinence from killing, stealing, illicit sexual indulgence, speaking 

falsehood and from taking any liquor, including narcotic drugs that 

cause intoxication and heedlessness. 

Buddhist practitioners should always remember that sila plays an 

extremely important role in cultivation. The good root of keeping the 

commandments, from which springs the power for one who keeps the 

five to be reborn as a man; or for one who keeps the ten to be reborn in 

the heaven, or as a king. As a matter of fact, sila or morality forms the 

foundation of further progress on the right path. The contents of 

morality in Buddhism compose of right speech, right action, and right 

livelihood. The moral code taught in Buddhism is very vast and varied 

and yet the function of Buddhist morality is one and not many. It is the 

control of man’s verbal and physical actions. All morals set forth in 

Buddhism lead to this end, virtuous behavior, yet moral code is not an 

end in itself, but a means, for it aids concentration (samadhi). Samadhi, 

on the other hand, is a means to the acquisition of wisdom (panna), true 

wisdom, which in turn brings about deliverance of mind, the final goal 

of the teaching of the Buddha. Virtue, Concentration, and Wisdom 

therefore is a blending of man’s emotions and intellect. Dainin Katagiri 

wrote in Returning to Silence: "The Triple Treasure in Buddhism, 'I 

take refuge in the Buddha, I take refuge in the Dharma, I take refuge 

in the Sangha,' is the foundation of the precepts. The precepts in 
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Buddhism are not a moral code that someone or something outside 

ourselves demands that we follow. The precepts are the Buddha-

nature, the spirit of the universe. To receive the precepts is to transmit 

something significant beyond the understanding of our sense, such as 

the spirit of the universe or what we call Buddha-nature. What we have 

awakened to, deeply, through our body and mind, is transmitted from 

generation to generation, beyond our control. Having experienced this 

awakening, we can appreciate how sublime human life is. Whether we 

know it or not, or whether we like it or not, the spirit of the universe is 

transmitted. So we all can learn what the real spirit of a human being 

is... Buddha is the universe and Dharma is the teaching from the 

universe, and Sangha is the group of people who make the universe 

and its teaching alive in their lives. In our everyday life we must be 

mindful of the Buddha, Dharma and Sangha whether we understand 

this or not." 

 

II. Roles of Precepts in Meditation Practice: 

Buddhists practise meditation for mind-training and self-discipline 

by looking within ourselves. To meditate is also to try to understand the 

nature of the mind and to use it effectively in daily life. The mind is the 

key to happiness, and also the key to sufferings. To practice meditation 

and meditation daily will help free the mind from bondage to any 

thought-fetters, defilements, as well as distractions in daily life. 

Practicing meditation and contemplation is the most direct way to reach 

enlightenment. The main purpose of practicing meditation and 

contemplation is to gain a mind without thoughts, but with awaking on 

everything. However, it is not easy to achieve a thoughtless mind 

because of long lasting thoughts that always occupy our minds. Thus, if 

we are not patient enough, we might give up any time. Luckily, in 

Buddhism we have the three studies of Precept-Concentration-

Wisdom. Basic precepts, commandments, discipline, prohibition, 

morality, or rules in Buddhism. Precepts are designed by the Buddha to 

help Buddhists guard against transgressions and stop evil. 

Transgressions spring from the three karmas of body, speech and mind. 

Observe moral precepts develops concentration. Concentration leads to 

understanding. Continuous Understanding means wisdom that enables 

us to eliminate greed, anger, and ignorance and to obtain liberation, 
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peace and joy. In Buddhism, desciplines are rules and ceremonies, an 

intuitive apprehension of which, both written and unwritten, enables 

devotees to practice and act properly under all circumstances. Precepts 

mean vows of moral conduct taken by lay and ordained Buddhists. 

There are five vows for lay people, 250 for fully ordained monks, 348 

for fully ordained nuns, 58 for Bodhisattvas (48 minor and 10 major). 

The Buddha emphasized the importance of morals as a means to 

achieve the end of real freedom for observing moral precepts develops 

concentration. Concentration leads to understanding. Continuous 

understanding means wisdom that enables us to eliminate greed, anger, 

and ignorance and to advance and obtain liberation, peace and joy. The 

moral code taught in Buddhism is very vast and varied and yet the 

function of Buddhist morality is one and not many. It is the control of 

man’s verbal and physical actions. All morals set forth in Buddhism 

lead to this end, virtuous behavior, yet moral code is not an end in 

itself, but a means, for it aids concentration (samadhi). Samadhi, on the 

other hand, is a means to the acquisition of wisdom (panna), true 

wisdom, which in turn brings about deliverance of mind, the final goal 

of the teaching of the Buddha. Virtue, Concentration, and Wisdom 

therefore is a blending of man’s emotions and intellect. The Buddha 

points out to his disciples the ways of overcoming verbal and physical 

ill behavior. According to the Majjhima Nikaya, the Buddha taught: 

“Having tamed his tongue, having controlled his bodily actions and 

made himself pure in the way he earns his living, the disciple 

establishes himself well in moral habits. Thus he trains himself in the 

essential precepts of restraint observing them scrupulously and seeing 

danger in the slightest fault. While thus restraining himself in word and 

deed he tries to guard the doors of the senses, for if he lacks control 

over his senses unhealthy thoughts are bound to fill his mind. Seeing a 

form, hearing a sound, and so on, he is neither attracted nor repelled by 

such sense objects, but maintains balance, putting away all likes and 

dislikes.” The code of conduct set forth by the Buddha is not a set of 

mere negative prohibitions, but an affirmation of doing good things, a 

career paved with good intentions for the welfae of happiness of 

mankind. These moral principles aim at making society secure by 

promoting unity, harmony and mutual understanding among people. 

This code of conduct is the stepping-stone to the Buddhist way of life. 
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It is the basis for mental development. One who is intent on meditation 

or concentration of mind should develop a love of virtue that nourishes 

mental life makes it steady and calm. This searcher of highest purity of 

mind practises the burning out of the passions. He should always think: 

“Other may harm, but I will become harmless; others may slay living 

beings, but I will become a non-slayer; others may wrongly take things, 

but I will not; others may live unchaste, but I will live pure; other may 

slander, talk harshly, indulge in gossip, but I will talk only words that 

promote concord, harmless words, agreeable to the ear, full of love, 

heart pleasing, courteous, worthy of being borne in mind, timely, fit to 

the point; other may be covetous, but I will not covet; others may 

mentally lay hold of things awry, but I will lay mental hold of things 

fully aright.” In fact, observation of morality also means cultivation or 

exercise of right thoughts of altruism, loving-kindness and 

harmlessness; observation of morality also means cultivation of the 

right speech because that enables one to control one’s mischievous 

tongue; right action by refraining from killing sentient beings, and from 

sexual misconduct; and right livelihood which should be free from 

exploitation misappropriation or any illegal means of acquiring wealth 

or property.  
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Chöông Ba Möôi Baûy 

Chapter Thirty-Seven 

 

Vai Troø Cuûa Quy-Y Tam Baûo  

Trong Tu Taäp Phaät Giaùo 

 

I. Toång Quan Veà Quy-Y Tam Baûo Trong Caùc Tröôøng Phaùi 

Phaät Giaùo: 

Quy Y Tam Baûo laø tin vaøo Phaät giaùo vaø veà nöông nôi ba ngoâi Tam 

Baûo. Quy Y Tam Baûo laø ba trong nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi 

giaùc. Ngöôøi Phaät töû maø khoâng quy y Tam Baûo seõ coù nhieàu vaán ñeà bao 

goàm vieäc phaïm giôùi, gaây toäi taïo nghieäp. Nhöõng vaán ñeà naày caûn trôû raát 

nhieàu treân böôùc ñöôøng tu taäp. Neáu khoâng coù dòp thaân caän chö Taêng 

(Taêng Baûo) ñeå ñöôïc chæ daïy daãn daét. Kinh Phaät thöôøng daïy, “khoâng 

quy y Taêng deã ñoïa suùc sanh.” Khoâng quy-y Taêng chuùng ta khoâng coù 

göông haïnh laønh ñeå baét chöôùc, cuõng nhö khoâng coù ai ñöa ñöôøng chæ loái 

cho ta laøm laønh laùnh aùc, neân si meâ phaùt khôûi, maø si meâ laø moät trong 

nhöõng nhaân chính ñöa ta taùi sanh vaøo coõi suùc sanh. Neáu khoâng coù dòp 

thaân caän Phaùp ñeå tìm hieåu vaø phaân bieät chaùnh taø chaân nguïy. Do ñoù 

tham duïc daáy leân, maø tham duïc laø moät trong nhöõng nhaân chính ñeå taùi 

sanh vaøo coõi ngaï quyû. Vì theá maø kinh Phaät luoân daïy, “khoâng quy y 

phaùp deã ñoïa ngaï quyû”. Khoâng ñöôïc dòp thaân caän vôùi chö Phaät chaúng 

nhöõng khoâng caûm ñöôïc hoàng aân cuûa quyù ngaøi, maø khoâng coù dòp baét 

chöôùc ñöùc töø bi cuûa caùc Ngaøi. Do ñoù saân haän ngaøy moät taêng, maø saân 

haän laø moät trong nhöõng nguyeân nhaân chính cuûa ñòa nguïc. Vì theá maø 

kinh Phaät luoân daïy, “khoâng quy y Phaät deã bò ñoïa ñòa nguïc”. Trong Kinh 

Phaùp Cuù, Ñöùc Phaät daïy: “Vì sôï haõi baát an maø ñeán quy-y thaàn nuùi, quy-

y röøng caây, quy-y mieãu thôø thoï thaàn (188). Nhöng ñoù chaúng phaûi laø choã 

nöông döïa yeân oån, laø choã quy-y toái thöôïng, ai quy-y nhö theá khoå naõo 

vaãn coøn nguyeân (189). Traùi laïi, quy-y Phaät, Phaùp, Taêng, phaùt trí hueä 

chôn chaùnh (190). Hieåu thaáu boán leõ maàu: bieát khoå, bieát khoå nhaân, bieát 

khoå dieät vaø bieát taùm chi Thaùnh ñaïo, dieät tröø heát khoå naõo (191). Ñoù laø 

choã quy-y an oån, laø choã quy-y toái thöôïng. Ai quy-y ñöôïc nhö vaäy môùi 

giaûi thoaùt khoå ñau (192).” 
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Muoán quy y Tam Baûo, tröôùc heát ngöôøi Phaät töû neân tìm ñeán moät vò 

thaày tu haønh giôùi ñöùc trang nghieâm ñeå xin laøm leã quy y thoï giôùi tröôùc 

ñieän Phaät. Ñöôïc nhaän laøm ñeä töû taïi gia sau nghi thöùc saùm hoái vaø laäp laïi 

nhöõng lôøi moät vò Taêng veà quy y. Quy y Phaät vò ñaïo sö voâ thöôïng. Töï 

quy y Phaät, ñöông nguyeän chuùng sanh, theå giaûi ñaïi ñaïo, phaùt voâ thöôïng 

taâm (1 laïy). Quy y Phaùp thaàn y löông döôïc. Töï quy y Phaùp, ñöông 

nguyeän chuùng sanh, thaâm nhaäp kinh taïng, trí hueä nhö haûi (1 laïy). Quy y 

Taêng ñeä töû tuyeät vôøi cuûa Phaät. Töï quy y Taêng, ñöông nguyeän chuùng 

sanh, thoáng lyù ñaïi chuùng, nhöùt thieát voâ ngaïi. Trong luùc laéng nghe ba 

phaùp quy-y thì loøng mình phaûi nhaát taâm höôùng veà Tam Baûo vaø tha thieát 

phaùt nguyeän giöõ ba phaùp aáy troïn ñôøi, duø gaëp hoaøn caûnh naøo cuõng 

khoâng bieán ñoåi. 

Veà nöông vôùi Phaät, Phaùp, Taêng. Ngöôøi thaønh taâm quy y Tam Baûo 

seõ khoâng coøn sa vaøo caùc ñöôøng döõ nöõa. Heát kieáp ngöôøi seõ ñöôïc sanh 

vaøo caùc coõi trôøi. Ñaõ laø Phaät töû thì phaûi quy-y ba ngoâi Tam Baûo Phaät 

Phaùp Taêng, nghóa laø cung kính nöông veà vôùi Phaät, tu theo giaùo phaùp 

cuûa Ngaøi, cuõng nhö toân kính Taêng Giaø. Phaät töû theä nguyeän khoâng quy 

y thieân thaàn quyû vaät, khoâng thôø taø giaùo, khoâng theo toån höõu, aùc ñaûng. 

Quy y laø trôû veà nöông töïa. Coù nhieàu loaïi nöông töïa. Khi con ngöôøi caûm 

thaáy baát haïnh, hoï tìm ñeán baïn beø; khi aâu lo kinh sôï hoï tìm veà nöông 

nôi nhöõng nieàm hy voïng aûo huyeàn, nhöõng nieàm tin voâ caên cöù; khi laâm 

chung hoï tìm nöông töïa trong söï tin töôûng vaøo caûnh trôøi vónh cöûu. Ñöùc 

Phaät daïy, khoâng choã naøo trong nhöõng nôi aáy laø nhöõng nôi nöông töïa 

thaät söï cung öùng cho ta traïng thaùi thoaûi maùi vaø chaâu toaøn thaät söï. Ñoái 

vôùi ngöôøi Phaät töû thì chuyeän quy-y Tam Baûo laø chuyeän caàn thieát. Leã 

quy-y tuy laø moät hình thöùc toå chöùc ñôn giaûn, nhöng raát quan troïng ñoái 

vôùi Phaät töû, vì ñaây chính laø böôùc ñaàu tieân treân ñöôøng tu hoïc ñeå tieán veà 

höôùng giaûi thoaùt vaø giaùc ngoä. Ñaây cuõng laø cô hoäi ñaàu tieân cho Phaät töû 

nguyeän tinh taán giöõ nguõ giôùi, aên chay, tuïng kinh nieäm Phaät, tu taâm, 

döôõng taùnh, quyeát taâm theo daáu chaân Phaät ñeå töï giuùp mình ra khoûi 

sanh töû luaân hoài. 

Quy-y laø nguyeän Veà Nöông Phaät Phaùp Taêng. Ngöõ caên “Sr” trong 

tieáng Baéc Phaïn (Sanskrit) hoaëc “Sara” trong tieáng Nam Phaïn (Pali) coù 

nghóa laø di chuyeån hay ñi tôùi, nhö  vaäy “Saranam” dieãn taû söï chuyeån 

ñoäng, hoaëc ngöôøi aáy ñi ñeán tröôùc hay cuøng ñi ñeán vôùi ngöôøi khaùc. Nhö 

vaäy caâu “Gachchaømi Buddham Saranam” coù nghóa laø “Toâi ñi ñeán vôùi 

Ñöùc Phaät nhö baäc höôùng daãn cho toâi.” Veà nöông nôi ba ngoâi Tam Baûo 
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hay ba ngoâi cao quyù. Trong Phaät giaùo, moät nôi ñeå veà nöông laø nôi maø 

ngöôøi ta coù theå töïa vaøo ñoù ñeå coù söï hoã trôï vaø daãn daét, chöù khoâng phaûi 

laø chaïy vaøo ñoù ñeå troán hay aån naùu. Trong haàu heát caùc truyeàn thoáng 

Phaät giaùo, “veà nöông” hay “tam quy y” hay “Tam Baûo”: Phaät, Phaùp, 

Taêng ñöôïc xem nhö laø moät haønh ñoäng chuû yeáu ñeå trôû thaønh Phaät töû. 

Quy y laø coâng nhaän raèng mình caàn söï trôï giuùp vaø höôùng daãn, vaø quyeát 

ñònh ñi theo con ñöôøng cuûa Phaät giaùo. Ñöùc Phaät laø vò ñaõ saùng laäp moät 

caùch thaønh coâng con ñöôøng ñi ñeán giaûi thoaùt, vaø Ngaøi ñaõ daïy cho ngöôøi 

khaùc veà giaùo phaùp cuûa Ngaøi. Taêng giaø laø coäng ñoàng Taêng löõ soáng 

trong töï vieän, goàm nhöõng ngöôøi ñaõ coáng hieán ñôøi mình ñeå tu taäp vaø 

hoaèng hoùa, vaø cuõng laø nguoàn giaùo huaán vaø maãu möïc cho ngöôøi taïi gia. 

Lôøi nguyeän tieâu chuaån cuûa Tam Quy-Y laø:  

         “Con nguyeän quy-y Phaät 

           Con nguyeän quy-y Phaùp 

           Con nguyeän quy-y Taêng.” 

Ba caâu naày coù nghóa laø “Con nguyeän quy-y Phaät, Phaùp, Taêng nhö 

nhöõng ngöôøi dieät tröø caùc ñieàu sôï haõi cuûa toâi, tröôùc heát baèng lôøi daïy cuûa 

Ñöùc Phaät, keá thöù baèng chaân lyù roõ raøng cuûa giaùo phaùp, vaø cuoái cuøng 

baèng söï göông maãu vaø giôùi ñöùc cuûa chö Taêng. 

Coù naêm giai ñoaïn Quy y: quy y Phaät, quy y Phaùp, quy y Taêng, quy 

y baùt giôùi, quy y Thaäp giôùi. Ñaây laø naêm caùch tin töôûng vaøo Tam Baûo, 

ñöôïc nhöõng baäc sau ñaây trì giöõ. Thöù nhaát laø baäc Phieân taø, töùc nhöõng 

ngöôøi traùnh xa neûo taø. Thöù nhì laø baäc trì nguõ giôùi. Thöù ba laø baäc trì baùt 

giôùi. Thöù tö laø baäc trì Thaäp giôùi. Thöù naêm laø baäc trì cuï tuùc giôùi. Leã quy 

y Tam Baûo vaø thoï giôùi neân cöû haønh moät caùch trang nghieâm tröôùc ñieän 

Phaät. Nghi thöùc quy-y neân toå chöùc ñôn giaûn, tuøy theo hoaøn caûnh moãi 

nôi. Tuy nhieân, khung caûnh leã caàn phaûi trang nghieâm, treân laø ñieän 

Phaät, döôùi coù Thaày chöùng tri, chung quanh coù söï hoä nieäm cuûa chö Taêng 

ni, caùc Phaät töû khaùc, vaø thaân baèng quyeán thuoäc. Veà phaàn baûn thaân cuûa 

vò Phaät töû quy-y caàn phaûi trong saïch, quaàn aùo chænh teà maø giaûn dò. Ñeán 

giôø quy-y, theo söï höôùng daãn cuûa Thaày truyeàn trao quy-giôùi, phaùt 

nguyeän taâm thaønh, ba laàn saùm hoái cho ba nghieäp ñöôïc thanh tònh: “Ñeä 

töû xin suoát ñôøi quy-y Phaät, nguyeän khoâng quy-y Thieân thaàn, quyû vaät. 

Ñeä töû xin suoát ñôøi quy-y Phaùp, nguyeän khoâng quy-y ngoaïi ñaïo taø giaùo. 

Ñeä töû xin quy-y Taêng, nguyeän khoâng quy-y toån höõu aùc ñaûng.” 

Ñöùc Phaät ñaõ noùi, “Ta laø Phaät ñaõ thaønh, caùc ngöôøi laø Phaät seõ 

thaønh.” YÙ noùi trong chính chuùng ta tieàm aån Phaät taùnh chöa ñöôïc xuaát 
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hieän, neân khi ta ñaõ quy-y Tam Baûo beân ngoaøi, chuùng ta cuõng phaûi quy-

y Tam Baûo trong taâm cuûa chuùng ta, vì vaäy chuùng ta phaûi nguyeän: “Ñeä 

töû nguyeän xin töï quy-y Phaät (nghóa laø Phaät trong taâm). Töï quy y Phaät, 

ñöông nguyeän chuùng sanh, theå giaûi ñaïi ñaïo, phaùt voâ thöôïng taâm (1 

laïy). Ñeä töû nguyeän xin töï quy-y Phaùp (nghóa laø Phaùp trong taâm). Töï 

quy y Phaùp, ñöông nguyeän chuùng sanh, thaâm nhaäp kinh taïng, trí hueä 

nhö haûi (1 laïy). Ñeä töû nguyeän xin töï quy-y Taêng (nghóa laø Taêng trong 

taâm). Töï quy y Taêng, ñöông nguyeän chuùng sanh, thoáng lyù ñaïi chuùng, 

nhöùt thieát voâ ngaïi.” Trong luùc laéng nghe ba phaùp quy-y thì loøng mình 

phaûi nhaát taâm höôùng veà Tam Baûo vaø tha thieát phaùt nguyeän giöõ ba phaùp 

aáy troïn ñôøi, duø gaëp hoaøn caûnh naøo cuõng khoâng bieán ñoåi. 

Quy-Y Tam Baûo trong tröôøng phaùi Maät toâng, theo Ngaøi Ban Thieàn 

Laït Ma ñôøi thöù nhaát bieân soaïn: “Trong nieàm ñaïi hyû laïc, ñeä töû bieán 

thaønh Ñöùc Phaät Boån Sö. Töø thaân con trong suoát, voâ löôïng aùnh haøo 

quang toûa raïng möôøi phöông. Chuù nguyeän hoä trì choán naøy cuøng moïi 

chuùng sanh nôi ñaây. Taát caû bieán thaønh toaøn haûo vaø chæ mang nhöõng 

phaåm haïnh cöïc kyø thanh tònh. Töø traïng thaùi cuûa taâm thöùc sieâu vieät vaø 

ñöùc haïnh. Ñeä töû cuøng voâ löôïng chuùng sanh ñaõ töøng laø meï cuûa ñeä töû. Töø 

baây giôø cho ñeán khi Giaùc Ngoä. Chuùng con nguyeän xin quy-y Ñöùc Boån 

Sö vaø Tam Baûo. Ñeä töû xin ñaûnh leã Ñöùc Boån Sö. Ñeä töû xin ñaûnh leã Ñöùc 

Phaät. Ñeä töû xin ñaûnh leã Phaùp. Ñeä töû xin ñaûnh leã Taêng Giaø (ba laàn). Vì 

taát caû chuùng sanh meï. Ñeä töû xin hoùa thaønh Ñöùc Phaät Boån Sö. Vaø xin 

nguyeän daãn daét moïi chuùng sanh ñaït ñeán Giaùc Ngoä toái thöôïng cuûa Ñöùc 

Phaät Boån Sö (ba laàn). Vì taát caû caùc chuùng sanh meï, ñeä töû xin nguyeän 

nhanh choùng ñaït ñeán Giaùc Ngoä toái thöôïng cuûa Ñöùc Phaät Boån Sö ngay 

trong kieáp naøy (ba laàn). Ñeä töû xin nguyeän giaûi thoaùt moïi chuùng sanh 

meï khoûi khoå ñau vaø daãn daét hoï ñeán coõi Cöïc Laïc cuûa Phaät quoác (ba 

laàn). Vì muïc ñích naøy, ñeä töû xin nguyeän tu taäp phaùp moân thaâm dieäu Du 

Giaø Ñöùc Phaät Boån Sö (ba laàn). Om-Ah-Hum (ba laàn). Maây thanh tònh 

cuùng döôøng beân ngoaøi, beân trong vaø bí maät. Duyeân hôïp chuùng con laïi 

vôùi Ñöùc Boån Sö, quaùn töôûng cuùng döôøng traøn ngaäp taän cuøng hö khoâng, 

ñaát vaø trôøi, traûi roäng khaép cuøng, toät cuøng baát khaû tö nghì. Tinh tuùy 

chính laø Kim Cang Boà Ñeà Giaùc Ngoä, hieån baøy baèng söï cuùng döôøng beân 

trong vaø caùc phaåm vaät cuùng döôøng coát ñeå phaùt sinh toái thöôïng Kim 

Cang Boà Ñeà Giaùc Ngoä cuûa Taùnh khoâng vaø Hyû laïc. Ñoù cuõng laø nieàm hyû 

laïc maø luïc caên an truï.  
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Ngoaøi ra, Phaät giaùo Maät toâng coøn quy-y Tam Baûo vaø Baùch Thieân 

Chö Phaät taïi Cöïc Laïc Quoác theo ngaøi Toáng Laït Ba: “Ñeä töû xin quy-y 

Tam Baûo vaø xin nguyeän giaûi thoaùt moïi chuùng sanh höõu tình. Ñeä töû xin 

phaùt nguyeän haønh trì ñaït Giaùc Ngoä (ba laàn). Xin cho toaøn coõi möôøi 

phöông treân traùi ñaát naøy thaønh thanh tònh, khoâng coù caû moät haït saïn. 

Trôn tru nhö loøng baøn tay treû thô. Saùng boùng töï nhieân nhö phieán ñaù ñaõ 

maøi nhaün. Xin cho moïi nôi ñeàu traøn ngaäp phaåm vaät cuùng döôøng cuûa 

chö nhaân thieân, tröôùc maët ñeä töû vaø trong nieàm quaùn töôûng nhö ñaùm 

maây tuyeät traàn cuùng döôøng Ñöùc Phoå Hieàn Boà Taùt. Töø traùi tim cuûa Ñöùc 

Hoä Phaùp Baùch Thieân Chö Phaät taïi Cöïc Laïc Quoác bay ra ñaùm maây nhö 

khoái söõa ñaëc traéng, töôi maùt. Baäc Toaøn Trí Toáng Laït Ba, vò Phaùp 

Vöông, cuøng caùc chö toân ñeä töû, con caàu xin nguôøi thò hieän ra ngay nôi 

ñaây. Hôõi Ñöùc Boån Sö Toân Kính ñang mæm cöôøi töø bi an laïc. Toïa treân 

ngai sö töû, nguyeät luaân vaø nhaät luaân trong khoâng gian tröôùc maët ñeä töû. 

Con caàu xin ngaøi thöôøng truï laïi voâ löôïng a taêng kyø kieáp ñeå hoaèng hoùa 

ñaïo phaùp. Vaø laø Toái Thöôïng Phöôùc Ñieàn trong loøng tín taâm suøng kính 

cuûa con. Taâm thöùc cuûa ngaøi mang trí hueä Toaøn Giaùc Toaøn Trí thaáu 

hieåu moïi söï vaät vaø taát caû moïi phaùp. Khaåu ngöõ cuûa Ngaøi truyeàn ñaït 

giaùo phaùp, hoùa thaønh ñoâi hoa tai cuûa nhöõng baäc phuù quí. Thaân ngaøi ñeïp 

toûa raïng haøo quang löøng laãy. Ñeä töû xin ñaûnh leã nôi ngaøi, chieâm 

ngöôõng, laéng nghe vaø töôûng nhôù ñeán ngaøi, ngöôøi ñaõ mang laïi thaät 

nhieàu lôïi laïc. Nöôùc cuùng döôøng, hoa ñuû loaïi cuùng döôøng hoan hyû chö 

Phaät. Höông traàm, ñeøn vaø nöôùc thôm vaø vaân vaân. Moät bieån phaåm vaät 

hieän höõu vaø quaùn töôûng nhö maây cuùng döôøng. Ñeä töû xin daâng leân ngaøi, 

baäc Toái Thöôïng Phöôùc Ñieàn. Taát caû moïi nghieäp aùc töø thaân khaåu yù maø 

con ñaõ tích tuï töø voâ thæ voâ löôïng kieáp, vaø nhaát laø nhöõng toäi vi phaïm ba 

giôùi, ñeä töû xin saùm hoái nhieàu nöõa vôùi loøng thieát tha töø taän ñaùy loøng. Töø 

thaâm saâu trong loøng con, con hoan hyû, hôõi ñaáng Hoä Phaùp, trong voâ taän 

ñöùc haïnh cuûa ngöôøi, baäc tinh taán tu hoïc vaø haønh trì trong thôøi maït phaùp 

naøy, vaø mang laïi cho kieáp soáng yù nghóa khi töø boû taùm ngoïn gioù tö lôïi. 

Hôõi baäc Boån Sö Thaùnh Trí toân kính, töø ñaùm maây töø bi hình thaønh treân 

baàu trôøi trí hueä cuûa Phaùp Thaân Ngaøi, xin raûi ñaùm möa ñaïo Phaùp roäng 

lôùn vaø thaâm dieäu, kheá hôïp kyø dieäu vôùi caên cô cuûa ñeä töû. Ñeä töû xin hoài 

höôùng moïi coâng ñöùc ñaõ tích luõy cho söï lôïi ích  hoaèng Phaùp ñeán moïi 

chuùng sanh höõu tình, vaø nhaát laø cho giaùo Phaùp tinh tuùy cuûa Toå Toáng 

Laït Ba toân quyù thöôøng truï toûa raïng. Xin daâng Maïn Ñaø La naøy leân coõi 

chö Phaät treân Baûo Ñaøn loäng laãy huy hoaøng ñaày hoa, nöôùc ngheä thôm 
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ñeå trang hoaøng nuùi Tu Di, boán Ñaïi Chaâu cuøng Nhaät Nguyeät. Xin 

nguyeän moïi chuùng sanh ñöôïc tieáp daãn veà coõi Cöïc Laïc. Ñeä töû xin daâng 

maïn ñaø la chaâu baùu naøy leân caùc ngaøi, Ñöùc Boån Sö toân quyù. Nhôø 

nguyeän löïc vôùi loøng thieát tha caàu xin nhö theá. Coät aùnh saùng traéng toûa 

töø taâm, töø ñaáng Töø Phuï toân kính vaø töø hai ñeä töû, cuoái cuøng nhaäp moät vaø 

ñi vaøo ñaûnh ñaàu cuûa con. Töø nöôùc Cam Loä traéng, maàu nhö söõa ñeà hoà, 

chaûy doïc theo coät aùnh saùng traéng daãn ñöôøng, giuùp con taåy saïch moïi 

beänh taät, phieàn naõo, aùc nghieäp, chöôùng ngaïi vaø caùc huaân taäp khoâng soùt 

chuùt naøo. Thaân con trôû thaønh thanh tònh vaø trong suoát nhö pha leâ. Ngaøi 

laø hieän thaân cuûa Ñöùc Quaùn Theá AÂm, nguoàn töø bi traân quí lôùn, khoâng 

nhaèm muïc ñích hieän höõu ñích thöïc. Vaø hieän thaân Boà Taùt Vaên Thuø Sö 

Lôïi, baäc ñaïi trí toaøn myõ. Cuõng laø ñaáng Kim Cang Thuû, tieâu dieät ñaùm 

ma vöông khoâng ngoaïi leä. Hôõi Toå Toáng Laït Ba, vò vua cuûa moïi hieàn 

giaû treân Xöù Tuyeát. Ñeä töû xin quyø ñaûnh leã Toå, Phaùp danh ngöôøi laø 

Lozang-Dragpa (ba laàn). Xin ñaáng Boån Sö toân quyù vaø röïc rôõ ñeán ngöï 

treân toøa sen vaø nguyeät luaân ngöï trò treân ñænh ñaàu cuûa con. Gìn giöõ hoä 

trì con trong aùnh ñaïi töø ñaïi bi cuûa ngöôøi. Cuùi xin ngöôøi ban pheùp laønh 

cho con ñeå con ñaït ñeán thaân khaåu yù giaùc ngoä cuûa ngöôøi. Xin ñaáng Boån 

Sö toân quyù vaø röïc rôõ ñeán ngöï treân toøa sen vaø nguyeät luaân ngöï trò trong 

traùi tim con. Gìn giöõ hoä trì con trong aùnh ñaïi töø ñaïi bi cuûa ngöôøi. Xin 

ngöôøi thöôøng truï ôû theá gian hoaèng phaùp cho ñeán khi chuùng con Giaùc 

Ngoä Boà Ñeà. Nguyeän xin coâng ñöùc naøy giuùp cho ñeä töû mau choùng ñaït 

ñeán taâm giaùc ngoä cuûa Ñöùc Boån Sö vaø xin nguyeän daãn daét voâ löôïng 

chuùng sanh khoâng tröø ai ñaït ñeán taâm giaùc ngoä cuûa Ñöùc Phaät Boån Sö.   

 

II. Vai Troø Cuûa Quy-Y Tam Baûo Trong Tu Taäp Phaät Giaùo: 

Ñoái vôùi taát caû Phaät töû khaép nôi treân theá giôùi, quy y Tam Baûo ñoùng 

moät vai troø voâ cuøng quan troïng trong tu taäp, ñaëc bieät laø trong vieäc thoï 

giôùi vaø giöõ giôùi. Thaät tình maø noùi, ñaïo Phaät ñaõ ban cho caùc daân toäc maø 

noù ñi qua nhöõng ñöùc haïnh cao caû nhaát cuûa con ngöôøi. Neáp soáng hoøa 

nhaõ, lòch söï vaø chaùnh tröïc cuûa ngöôøi Phaät töû treân khaép theá giôùi cho 

thaáy raèng ñaïo Phaät thöïc söï ñaõ chöùng minh laø chaân thaät. Chính ñaïo Phaät 

ñaõ ban cho caùc daân toäc maø noù ñi qua nhöõng ñöùc haïnh cao caû nhaát cuûa 

con ngöôøi. Neáu haïnh phuùc laø haäu quaû cuûa tö töôûng, ngoân ngöõ vaø haønh 

ñoäng toát ñeïp thì quaû thaät nhöõng Phaät töû thuaàn thaønh ñaõ tìm ra bí quyeát 

cuûa cuoäc soáng chaân chaùnh. Maø thaät vaäy, coù bao giôø chuùng ta thaáy haïnh 

phuùc thaät söï phaùt sanh töø nhöõng haønh ñoäng sai laàm hay coù bao giôø 
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chuùng ta gieo nhaân xaáu maø haùi ñöôïc quaû töôi ñeïp ñaâu. Ñi xa hôn chuùt 

nöõa, coù ai trong chuùng ta coù theå thoaùt khoûi ñònh luaät voâ thöôøng hay 

chaïy ra ngoaøi voøng khoå ñau phieàn naõo ñaâu. Theo Phaät giaùo, quy-y sai 

laïc laø khoâng quy-y vaøo Phaät, Phaùp, Taêng. Thuaät ngöõ Phaät giaùo duøng 

tieáng “Quy-Y” ñeå coâng boá nieàm tin cuûa mình nôi Phaät, Phaùp vaø Taêng. 

Töø voâ thæ, chuùng ta ñaõ quy-y sai laïc vôùi nhöõng laïc thuù taïm bôï nhaát thôøi 

vôùi hy voïng tìm thoûa maõn trong nhöõng laïc thuù naøy. Ta xem nhöõng thöù 

aáy nhö moät loái thoaùt ra khoûi nhöõng chaùn chöôøng buoàn baõ cuûa mình, 

neân chaïy theo chuùng ñeå roài keát quaû cuoái cuøng cuõng vaãn laø khoå ñau 

phieàn naõo. Khi Ñöùc Phaät noùi ñeán quy-y, Ngaøi khuyeân daïy chuùng ta neân 

ñoaïn tuyeät vôùi caùi loái ñi tìm thoûa maõn moät caùch voâ voïng nhö vaäy. Quy-

Y chaân thaät laø moät söï thay ñoåi thaùi ñoä, do thaáy nhöõng chuyeän phuø 

phieám maø ta thöôøng baùm víu, roát roài chaúng coù ích lôïi gì. Moät khi chuùng 

ta thaáy roõ ñöôïc baûn chaát baát toaïi cuûa söï vaät maø chuùng ta haèng theo 

ñuoåi, chuùng ta neân quyeát taâm veà nöông nôi Tam Baûo. Lôïi Ích cuûa söï 

quy y chaân thaät. Phaät töû chaân thuaàn, nhaát laø nhöõng Phaät töû taïi gia neân 

coá gaéng am töôøng Töù Dieäu Ñeá, vì neáu söï hieåu bieát veà töù dieäu ñeá caøng 

nhieàu vaø caøng roõ  thì chuùng ta seõ coù ñöôïc söï kính ngöôõng voâ bieân ñeán 

vôùi Phaät, vôùi Phaùp, vaø vôùi nhöõng Thaùnh ñeä töû cuûa Ngaøi. Ñöông nhieân 

ai trong chuùng ta cuõng kính ngöôõng Ñöùc Phaät, nhöng chuùng ta cuõng 

phaûi coù ñöôïc söï kính ngöôõng saâu xa ñoái vôùi chaùnh phaùp vì chaùnh phaùp 

laø ñoái töôïng chaân thaät cuûa söï quy y. Sau thôøi khoâng coù Phaät, thì chính 

Giaùo Phaùp cuûa Ngaøi laø ngoïn haûi ñaêng giuùp chuùng ta tu taäp giaûi thoaùt. 

Söï quy-y khoâng chæ dieãn ra trong caùi ngaøy maø chuùng ta laøm leã quy-y, 

hay chæ dieãn ra trong voøng vaøi ba ngaøy, hay vaøi ba naêm, noù chaúng 

nhöõng laø moät tieán trình cuûa caû moät ñôøi naày, maø coøn cho nhieàu ñôøi 

nhieàu kieáp veà sau naày nöõa. Phaät töû chaân thuaàn phaûi thaáy ñöôïc ñaïi loä 

duy nhaát leân Phaät laø quy y Tam baûo, khoâng coù ngoaïi leä! Ngoaøi ra, coøn 

nhöõng lôïi laïc khaùc khi chuùng ta trôû thaønh Phaät töû vaø quy-y Tam Baûo 

bao goàm thöù nhaát chuùng ta trôû thaønh moät ngöôøi coù thoï giôùi; thöù nhì, 

chuùng ta coù theå tieâu tröø taát caû chöôùng ngaïi do nhieàu nghieäp tích luõy töø 

tröôùc; thöù ba, chuùng ta seõ deã daøng tích luõy moät soá coâng ñöùc coù lôïi trong 

vieäc tu taäp; thöù tö, chuùng ta ít bò phieàn nhieãu vì nhöõng haønh vi taùc haïi 

cuûa ngöôøi khaùc; thöù naêm, chuùng ta seõ khoâng rôi vaøo ñoïa xöù; thöù saùu, 

chuùng ta seõ khoâng khoù khaên thaønh töïu nhöõng muïc tieâu tu taäp cuûa mình; 

vaø cuoái cuøng, con ñöôøng giaùc ngoä seõ ñeán vôùi chuùng ta, vaán ñeà chæ coøn 

laø thôøi gian vaø möùc ñoä tu taäp maø thoâi. 
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Roles of Taking Refuge  

In the Three Gems In Buddhist Cultivation 

 

I. An Overview of Taking Refuge In the Three Gems In 

Different Buddhist Schools:  

The three Refuges are three of the most important entrances to the 

great enlightenment. There are several problems for a Buddhist who 

does not take refuge in the Three Gems including breaking rules, 

committing offenses and creating more and more karmas. These 

problems are very obstructive to the path of cultivation. There is no 

chance to meet the Sangha for guidance. Buddhist sutras always say, 

“If one does not take refuge in the Sangha, it’s easier to be reborn into 

the animal kingdom.”  Not taking refuge in the Sangha means that 

there is no good example for one to follow. If there is no one who can 

show us the right path to cultivate all good and eliminate all-evil, then 

ignorance arises, and ignorance is one of the main causes of rebirth in 

the animal realms. There is no chance to study Dharma in order to 

distinguish right from wrong, good from bad. Thus desire appears, and 

desire is one of the main causes of rebirth in the hungry ghost. 

Therefore, Buddhist sutras always say, “If one does not take refuge in 

the Dharma, it’s easier to be reborn in the hungry ghost realms.” There 

is not any chance to get blessings from Buddhas, nor chance to imitate 

the compassion of the Buddhas. Thus, anger increased, and anger is 

one of the main causes of the rebirth in hell. Therefore, Buddhist sutras 

always say, “if one does not take refuge in Buddha, it’s easier to be 

reborn in hell. In the Dharmapada Sutra, the Buddha taught: “Men 

were driven by fear to go to take refuge in the mountains, in the 

forests, and in sacred trees (Dharmapada 188). But that is not a safe 

refuge or no such refuge is supreme. A man who has gone to such 

refuge, is not delivered from all pain and afflictions (Dharmapada 189). 

On the contrary, he who take refuge in the Buddhas, the Dharma and 

the angha, sees with right knowledge (Dharmapada 190). With clear 

understanding of the four noble truths: suffering, the cause of suffering, 

the destruction of suffering, and the eighfold noble path which leads to 

the cessation of suffering (Dharmapada 191). That is the secure refuge, 
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the supreme refuge. He who has gone to that refuge, is released from 

all suffering (Dharmapada 192).”       

To take refuge in the Triratna, a Buddhist must first find a virtuous 

monk who has seriously observed precepts and has profound 

knowledge to represent the Sangha in performing an ordination 

ceremony. An admission of a lay disciple, after recantation of his 

previous wrong belief and sincere repetition to the abbot or monk of 

the Three Refuges. Take refuge in the Buddha as a supreme teacher. 

To the Buddha, I return to rely, vowing that all living beings understand 

the great way profoundly, and bring forth the bodhi mind (1 bow). Take 

refuge in the Dharma as the best medicine in life. To the Dharma, I 

return and rely, vowing that all living beings deeply enter the sutra 

treasury, and have wisdom like the sea (1 bow). Take refuge in the 

Sangha, wonderful Buddha’s disciples. To the Sangha, I return and 

rely, vowing that all living beings form together a great assembly, one 

and all in harmony without obstructions (1 bow). When listening to the 

three refuges, Buddhists should have the full intention of keeping them 

for life; even when life is hardship, never change the mind. 

To take refuge in the Triratna, or to commit oneself to the Triratna, 

i.e. Buddha, Dharma, Sangha (Buddha, his Truth, and his Order). Those 

who sincerely take refuge in Buddha, Dharma and Sangha shall not go 

to the woeful realm. After casting human life away, they will fill the 

world of heaven. Any Buddhist follower must attend an initiation 

ceremony with the Three Gems, Buddha, Dharma, and Sangha, i.e., he 

or she must venerate the Buddha, follow his teachings, and respect all 

his ordained disciples. Buddhists swear to avoid deities and demons, 

pagans, and evil religious groups. A refuge is a place where people go 

when they are distressed or when they need safety and security. There 

are many types of refuge. When people are unhappy, they take refuge 

with their friends; when they are worried and frightened they might 

take refuge in false hope and beliefs. As they approach death, they 

might take refuge in the belief of an eternal heaven. But, as the 

Buddha says, none of these are true refuges because they do not give 

comfort and security based on reality. Taking refuge in the Three 

Gems is necessary for any Buddhists. It should be noted that the 

initiation ceremony, though simple, is the most important event for any 

Buddhist disciple, since it is his first step on the way toward liberation 
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and illumination.  This is also the first opportunity for a disciple to vow 

to diligently observe the five precepts, to become a vegetarian, to 

recite Buddhist sutras, to cultivate his own mind, to nurture himself 

with good deeds, and to follow the Buddha’s footsteps toward his own 

enlightenment.    

To take refuge means to vow to Take Refuge in the Buddha-

Dharma-Sangha. The root “Sr” in Sanskrit, or “Sara” in Pali means to 

move, to go; so that “Saranam” would denote a moving, or he that 

which goes before or with another. Thus, the sentence “Gachchaømi 

Buddham Saranam” means “I go to Buddha as my Guide”. Take refuge 

in the three Precious Ones, or the Three Refuges. In Buddhism, a 

refuge is something on which one can rely for support and guidance, 

not in a sense of fleeing back or a place of shelter. In most Buddhist 

traditions, “going for refuge” in the “three refuges” or “three jewels”: 

Buddha, Dharma, and Sangha, is considered to be the central act that 

establishes a person as a Buddhist. Going for refuge is an 

acknowledgment that one requires aid and instruction and that one has 

decided that one is committed to following the Buddhist path. The 

Buddha is one who has successfully found the path to liberation, and he 

teaches it to others through his instructions on dharma. The Sangha, or 

monastic community, consists of people who have dedicated their lives 

to this practice and teaching, and so are a source of instruction and role 

models for laypeople. The standard refuge prayer is: 

       “I go for refuge in the Buddha. 

           I go for refuge in the Dharma 

             I go for refuge in the Sangha.” 

These three phrases mean: “I go to Buddha, the Law, and the 

Order, as the destroyers of my fears, the first by the Buddha’s 

teachings, the second by the truth of His teachings, and the third by 

good examples and virtues of the Sangha.  

There are five stages of taking refuge: Take refuge in the Buddha, 

take refuge in the Dharma, take refuge in the Sangha, take refuge in 

the eight commandments, and take refuge in the Ten Commandments. 

These are five modes of trisarana, or formulas of trust in the Triratna, 

taken by those who: First, those who turn from heresy. Second, those 

who take the five commandments. Third, those who take the eight 

commandments. Fourth, those who take the Ten Commandments. Fifth, 
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those who take the complete commandments. The ceremony of taking 

refuge in the Triratna and observing precepts should be celebrated 

solemnly in front of the Buddha’s Shrine with the represent of the 

Sangha in performing an ordination ceremony. The initiation ceremony 

must be simple, depend on the situation of each place. However, it 

must be solemn. It is led by Buddhist Master who would grace it by 

standing before the altar decorated with the Buddha’s portrait, with the 

assistance of other monks and nuns, relatives, and friends. As for the 

initiated, he must be clean and correctly dressed. Under the guidance 

of the Master, he must recite three times the penance verses in order to 

cleanse his karmas: “As a Buddhist disciple, I swear to follow in 

Buddha’s footsteps during my lifetime, not in any god, deity or demon. 

As a Buddhist disciple, I swear to perform Buddhist Dharma during my 

lifetime, not pagan, heretic beliefs or practices. As a Buddhist disciple, 

I swear to listen to the Sangha during my lifetime, not evil religious 

groups.”  

The Buddha had said: “I am a realized Buddha, you will be the 

Buddha to be realized,” meaning that we all have a Buddha-nature 

from within. Therefore, after having taken the initiation with the Three 

Gems, we must repeat the above vows, addressing this time the inner 

Buddha, Dharma, and Sangha: “As a Buddhist disciple, I vow to take 

refuge in the inner Buddha. To the Buddha, I return to rely, vowing that 

all living beings understand the great way profoundly, and bring forth 

the bodhi mind (1 bow). As a Buddhist disciple, I vow to take refuge in 

the inner Dharma. To the Dharma, I return and rely, vowing that all 

living beings deeply enter the sutra treasury, and have wisdom like the 

sea (1 bow). As a Buddhist disciple, I vow to take refuge in the inner 

Sangha. To the Sangha, I return and rely, vowing that all living beings 

form together a great assembly, one and all in harmony without 

obstructions (1 bow).” When listening to the three refuges, Buddhists 

should have the full intention of keeping them for life; even when life 

is hardship, never change the mind. 

Take refuge in the Triple Gem in Secret Sects according to the first 

Tibetan Panchen Lama: “With great bless, I arise as my Guru Yidam. 

From my clear body masses of light rays diffuse into the ten directions. 

Blessing the world and all sentient beings. All becomes perfectly 

arrayed with only extremely pure qualities. From the state of an 
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exalted and virtuous mind. I and all infinite, old mother sentient beings. 

From this moment until our supreme enlightenment. We vow to go for 

refuge to the Gurus and the Three Precious Gems. Homage to the Guru 

(Namo Gurubhya). Homage to the Buddha (Namo Buddhaya). Homage 

to the Dharma (Namo Dharmaya). Homage to the Sangha (Namo 

Sanghaya three times). For the sake of all mother sentient beings. I 

shall become my Guru Deity. And place all sentient beings in the 

supreme state of a Guru Deity (three times). For the sake of all mother 

sentient beings, I shall quickly attain supreme state of a Guru Deity in 

this very life (three times). I shall free all mother sentient beings from 

suffering and place them in the great bliss of Buddhahood (three 

times). Therefore, I shall now practice the profound path of Guru-

Yidam yoga (three times). Om-Ah-Hum (three times). Pure clouds of 

outer, inner and secret offerings. Fearsome items and objects to bond 

us closely and fields of vision pervade the reaches of space, earth and 

sky spreading out inconceivably. In essence wisdom-knowledge in 

aspect inner offerings and various offerings objects as enjoyments of 

the six senses they function to generate the special wisdom-knowledge 

of bliss and voidness.   

Take refuge in the Triple Gem and Hundred Thousand Buddhas in 

the Pure Land for Secret Sects according to Lozang-Dragpa: “I take 

safe direction from the Three Precious Gems; I shall liberate every 

limited being. I reaffirm and correct my bodhicitta aim (three times). 

May the surface of the land in every direction be pure, without even a 

pebble. As smooth as the palm of a child’s hand; naturally polished, as 

is a beryl gem. May divine and human objects of offering actually 

arrayed and those envisioned as peerless clouds of Samantabhadra 

offerings. From the heart of the Guardian of the hundreds of deities of 

Tusita, the Land of Joy, on the tip of a rain-bearing cloud resembling a 

mound of fresh, white curd. We request you alight and grace this site, 

King of the Dharma, Lozang-Dragpa, the omniscient, with the pair of 

your spiritual sons. Seated on lion-thrones, lotus, and moon in the sky 

before us, ennobling, impeccable gurus, we request you remain, with 

white smile of delight. For hundreds of eons to further the teachings as 

the foremost fields for growing a positive force for us with minds of 

belief in the facts. Your minds have the intellect that comprehends the 

full extent of what can be known. Your speech, with its elegant 
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explanations, becomes an adornment for the ears of those of good 

fortune. Your bodies are radiantly handsome with glorious renown.  

We prostrate to you whom to behold, hear, or recall is worthwhile. 

Refreshing offerings of water, assorted flowers, fragrant incense, 

lights, scented water, and more. This ocean of clouds of offerings, 

actually arranged and imagined here. We present to you foremost 

fields for growing a positive force. Whatever destructive actions of 

body, speech and mind that we have committed, since beginningless 

time, and especially the breaches of our three sets of vows, we openly 

admit, one by one, with fervent regret from our heart. In this 

degenerate age, you perserved with a phenominal amount of study and 

practice and, by riding yourselves of the eight childish feelings, you 

made the respites and enrichments of your lives worthwhile, and from 

the depth of our hearts, we rejoice, O Guardians, in the towering waves 

of your enlightening deeds. In the towering waves of your enlightening 

deeds that billow in the skies of your Dharmakayas, we request you to 

release a rain of profound and vast Dharma to rain upon the absorbent 

earth of us, eager to be tamed in fitting ways. May whatever 

constructive forces built up by this benefit the teachings and those who 

wander, and may they especially enable the heart of the teachings of 

the ennobling, impeccable Lozang-dragpa to beat ever on. By directing 

and offering to the Buddha-fields this base, anointed with fragrant 

waters, strewn with flowers, and decked with Mount Meru, four 

islands, the sun, and the mon. May all those who wander be led to pure 

land. I send forth this mandala to you precious gurus by the force of 

having made fervent requests in this way. From the hearts of the 

ennobling, impeccable father and the pairs of his spiritual sons, hollow 

beams of white light radiate forth. Their tips combine into one and 

penetrate us through the crowns of our heads. Through the conduit of 

these white tubes of light, white nectars flow freely, the color of milk, 

purging us of diseases, demons, negative forces, obstacles, and 

constant habits, baring none. Our bodies become as pure and as clear 

as a crystal. You are Avalokitesvara, a great treasury of compassion. 

Manjushri, a commander of flawless wisdom. Vajrapani, a destroyer of 

all hordes of demonic forces. Tsongkhapa, the crown jewel of the 

erudite masters of the Land of Snow. At your feet, Lozang-Dragpa, we 

make you requests (three times). Glorious, precious root guru, come 
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grace the lotus and moon seats at the crowns of our heads. Taking care 

of us through your great kindness. Direct us to the actual attainments of 

your body, speech and mind. Glorious, precious guru, come grace the 

lotus seats at our hearts. Taking care of us through your great kindness. 

Remain steadfast to the core of our enlightenment. By this constructive 

act, may we quickly actualize ourselves as Guru-Buddhas and 

thereafter lead to that state, all wandering beings, not neglecting even 

one. 

 

II. Roles of Taking Refuge In the Three Gems In Buddhist 

Cultivation: 

For all Buddhists from all over the world, taking refuge in the 

Three Treasures plays an important role in cultivation, especially in 

receiving and keeping precepts. Truly speaking, Buddhism has indeed 

proved to be the genuine article and has given those people where it 

has come the highest right conduct for a human being. The gentle, 

courtesy and upright lives of the Buddhists from all over the world 

show that Buddhism has indeed proved to be the genuine article and 

has given those people where it has come the highest right conduct for 

a human being. If happiness is the result of good thoughts, words and 

actions; then indeed devout Buddhists have found the secred of right 

living. In fact, have we ever found true happiness resulting from wrong 

thinking and wrong doing, or can we ever sow evil cause and reap 

sweet fruits? Furthermore, Can any of us escape from the Law of 

Change or run away from the sufferings and afflictions? According to 

Buddhism, false refuge means not to take refuge in the Buddha, the 

Dharma, and the Sangha. From the beginningless time, we had taken 

refuge in momentary and transitory pleasures with the hope to find 

some satisfaction in these pleasures. We consider them as a way out of 

our depression and boredom, only end up with other sufferings and 

afflictions. When the Buddha talked about “taking refuge”, he wanted 

to advise us to break out of such desperate search for satisfaction. 

Taking true refuge involves a changing of our attitude; it comes from 

seeing the ultimate worthlessness of the transitory phenomena we are 

ordinarily attached to. When we see clearly the unsatisfactory nature of 

the things we have been chasing after, we should determine to take 

refuge in the Triple Gem. The Benefits of a true refuge. Devout 
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Buddhists, especially laypeople, should try to understand the Four 

Noble Truths because the more we have the understanding of the Four 

Noble Truths, the more we respect the Buddha, the Dharma, and the 

Sacred Disciples of the Buddha. Of course we all respect the Buddha, 

but all of us should gain a profound admiration for the Dharma too for 

at the time we do not have the Buddha, the Dharma is the true refuge 

for us, the lighthouse that guide us in our path of cultivation towards 

liberation. The process of “Taking refuge” is not a process that happens 

on the day of the ceremony of “Taking refuge”, or take place within 

just a few days, or a few years. It takes place not only in this very life, 

but also for many many aeons in the future. Devout Buddhists should 

always see that the only great avenue to Buddhahood is taking refuge 

in the Triratna without any exception! Besides, there are still other 

benefits of taking refuge include the followings: first, we become a 

Buddhist; second, we can destroy all previously accumulated karma; 

third, we will easily accumulate a huge amount of merit; fourth, we 

will seldom be bothered by the harmful actions of others; fifth, we will 

not fall to the lower realms; sixth, we will effortlessly achieve our goal 

in the path of cultivation; and lastly, it is a matter of time, we will soon 

be enlightened. 
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Chöông Ba Möôi Taùm 

Chapter Thirty-Eight 

 

Leã Thoï Giôùi:  

Söï Töï Nguyeän Giöõ Giôùi 

 

I. Toång Quan & YÙ Nghóa Cuûa Leã Thoï Giôùi: 

Ngoaïi ñaïo cho raèng duø hoï coù laøm gì ñi nöõa, toäi loãi cuûa hoï seõ ñöôïc 

hoaøn toaøn röûa saïch bôûi caùi goïi laø röûa toäi. Trong Phaät giaùo, Tam baûo laø 

nôi ñeå veà nöông laø nôi maø ngöôøi ta coù theå töïa vaøo ñoù ñeå coù söï hoã trôï 

vaø daãn daét. Trong haàu heát caùc truyeàn thoáng Phaät giaùo, “veà nöông” hay 

“tam quy y” hay “Tam Baûo”: Phaät, Phaùp, Taêng ñöôïc xem nhö laø moät 

haønh ñoäng chuû yeáu ñeå trôû thaønh Phaät töû. Quy y laø coâng nhaän raèng mình 

caàn söï trôï giuùp vaø höôùng daãn, vaø quyeát ñònh ñi theo con ñöôøng cuûa 

Phaät giaùo. Quy-Y chaân thaät laø moät söï thay ñoåi thaùi ñoä, do thaáy nhöõng 

chuyeän phuø phieám theá gian maø ta thöôøng hay baùm víu, khoâng coù lôïi ích 

gì maø chæ khieán chuùng ta quanh quaån maõi trong voøng luaân hoài sanh töû. 

Treân böôùc ñöôøng tu taäp, sau khi Quy-Y, ngöôøi Phaät töû phaûi thoï giôùi. 

Thoï giôùi laø thoï nhaän giôùi luaät do Phaät cheá ra. Ñeä töû sô cô thoï laõnh nguõ 

giôùi. Chö Taêng Ni vaø Phaät töû thuaàn thaønh tieán haønh thoï laõnh baùt giôùi.  

Chö Taêng Ni Thoï giôùi ñaày ñuû coù theå thoï trì töø thaäp giôùi trôû leân. Giôùi 

luaät ñöôïc xem nhö moät söùc maïnh ñaïo ñöùc noäi taïi naèm ngay trong taâm 

ngöôøi thoï giôùi. Vaäy chuùng ta coù theå nhaän ra taàm quan troïng ôû ñaây ñöôïc 

ñaët treân söï hieäu nghieäm tinh thaàn cuûa vieäc thoï giôùi hôn laø vieäc cöû haønh 

nghi leã. Giai ñoaïn chuaån bò cho leã thoï cuï tuùc giôùi luoân baét ñaàu vôùi söï 

quy-y Tam Baûo, nghóa laø trôû thaønh moät Phaät töû, taäp giöõ 10 giôùi Sa Di 

hay Sa Di Ni, hay taùm giôùi Thöùc Xoa Ma Ni trong thôøi gian hoïc ñaïo toái 

thieåu laø ba naêm.  

Ñoái vôùi Phaät töû taïi gia nam hay nöõ, vaãn ôû nhaø maø giöõ 8 giôùi. Phaät 

giaùo khoâng ñoøi hoûi ngöôøi cö só taïi gia taát caû nhöõng ñieàu maø moät thaønh 

vieân cuûa Taêng ñoaøn phaûi coù traùch nhieäm gìn giöõ. Nhöng duø laø vò sö hay 

cö só, chaùnh haïnh cuõng laø neàn taûng cô baûn cho con ñöôøng höôùng 

thöôïng. Moät ngöôøi trôû thaønh Phaät töû baèng caùch thoï Tam Quy, ít nhaát hoï 

cuõng phaûi gìn giöõ naêm giôùi caên baûn, ñöôïc coi laø khôûi ñieåm cuûa ñaïo loä 

giaûi thoaùt. Nguõ giôùi naày khoâng haïn cuoäc trong moät ngaøy ñaëc bieät hay 
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nôi ñaëc bieät naøo, maø caàn phaûi ñöôïc thöïc haønh suoát ñôøi duø ôû ñaâu vaø baát 

cöù luùc naøo. Dó nhieân, ngoaïi tröø caùc baäc ñaõ chöùng Thaùnh Quaû, coøn laïi 

taát caû moïi ngöôøi ñeàu coù theå phaïm vaøo nhöõng hoïc giôùi naày. Tuy nhieân, 

laàm loãi theo ñaïo Phaät khoâng ñöôïc xem nhö laø moät caùi toäi, vì Ñöùc Phaät 

khoâng phaûi laø moät quan toøa ñöùng ra tröøng phaït nhöõng haønh ñoäng toäi loãi 

vaø ban thöôûng cho nhöõng haønh ñoäng thieän laønh cuûa con ngöôøi. Ngöôøi 

Phaät töû taïi gia neân luoân nhôù raèng ngöôøi taïo nghieäp phaûi coù traùch nhieäm 

ñoái vôùi nhöõng ñieàu mình laøm; ngöôøi aáy phaûi thoï laõnh nhöõng quaû khoå 

vui cuûa noù, do ñoù, laøm thieän hay laøm moät keû phaïm giôùi phaûi laø moái 

quan taâm cuûa chính mình, chöù khoâng xin xoû tha toäi töø ai heát. Leã quy y 

vaø thoï naêm giôùi caên baûn cho Phaät töû taïi gia raát quan troïng. Thoï Tam 

Quy, Trì Nguõ Giôùi, Giöõ Oai Nghi: Quy-y Tam Baûo, thoï giôùi luaät do 

Phaät cheá ra, vaø giöõ ñuùng uy nghi cuûa ngöôøi tu Phaät. Quy-y Tam Baûo 

nhö hai maét, trì nguõ giôùi nhö hai chaân. Chuùng ta luoân caàn maét ñeå thaáy 

ñöôøng thaáy neûo, vaø caàn chaân ñeå du haønh ñeán muïc tieâu ñaõ ñònh. 

Ñoái vôùi ngöôøi xuaát gia, ñeå ñöôïc gia nhaäp vaøo Taêng ñoaøn, ñoøi hoûi 

phaûi coù moät buoåi leã quy-y thoï giôùi, trong ñoù ngöôøi thoï giôùi phaûi theä 

nguyeän soáng ñôøi phaïm haïnh. Trong truyeàn thoáng Nguyeân Thuûy, hay 

caùc tröôøng phaùi khaùc theo luaät cuûa Thuyeát Nhaát Thieát Höõu Boä coù hai 

loaïi thoï giôùi: thoï giôùi sa di vaø cuï tuùc. Thoï giôùi sa di daønh cho sa di vaø 

sa di ni, thöôøng laø quy-y Tam Baûo: Phaät, Phaùp, Taêng vaø thoï nhaän möôøi 

giôùi. Ngöôøi thoï giôùi phaûi tuaân thuû luaät daønh cho Taêng Ni ñaõ ñaët ra 

trong Ba La Ñeà Moäc Xoa vaø ñöôïc daïy doã bôûi hai vò giaùo thoï: 1) giaùo 

thoï sö vaø 2) giôùi thoï sö. Ñaàu phaûi caïo, vaø vò sa di hay sa di ni seõ ñöôïc 

cung caáp cho ba boä y aùo vaø moät bình baùt. Söï thoï giôùi naøy ñöôïc xem 

nhö laø leã xuaát gia (töø boû cuoäc soáng theá tuïc ñeå böôùc vaøo cuoäc soáng 

khoâng nhaø). Thoï giôùi cuï tuùc ñöôïc goïi laø upasampada, vaø phaûi ñöôïc 

truyeàn thoï töø moät vò coù ñaày ñuû thaåm quyeàn vaø cao haï trong giaùo ñoaøn. 

Caû hai loaïi thoï giôùi naøy ñeàu ñoøi hoûi moät soá nhaát ñònh veà söï hieän dieän 

cuûa soá Taêng trong giaùo hoäi (thöôøng laø 5, 7 hay 10 vò). Thoï giôùi trong 

Phaät giaùo laø moät haønh ñoäng töï nguyeän vaø ngöôøi thoï giôùi coù theå baát cöù 

luùc naøo quyeát ñònh rôøi boû töï vieän ñeå hoaøn tuïc.  

Leã thoï giaùo (giôùi) hay leã ñöôïc chaáp nhaän vaøo Taêng ñoaøn, vôùi söï coù 

maët cuûa tam sö thaát chöùng, tröø nhöõng vuøng xa chæ caàn hai ngöôøi chöùng 

laø ñuû. Theo Giaùo Sö Soothill trong Trung Anh Phaät Hoïc Töø Ñieån, thoï 

giôùi laø thoï nhaän giôùi luaät do Phaät cheá ra. Ngöôøi Phaät töû sô cô thoï laõnh 

nguõ giôùi. Chö Taêng Ni vaø Phaät töû thuaàn thaønh tieán haønh thoï laõnh baùt 
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giôùi. Chö Taêng Ni Thoï giôùi ñaày ñuû coù theå thoï trì töø thaäp giôùi trôû leân, coù 

leõ leân tôùi 227, 250 hoaëc 348. Nhö treân ñaõ noùi, trong nghi thöùc thoï giôùi 

vaø truyeàn giôùi ñaày ñuû hay ñaïi giôùi ñaøn phaûi coù söï chöùng minh cuûa Tam 

Sö Thaát Chöùng: ba vò Taêng cao tuoåi Haï vaø baûy ngöôøi chöùng. Tam sö 

goàm A xaø leâ, Giaùo thoï vaø Hoøa thöôïng truï trì. Thaát chöùng goàm baûy vò 

sö. Tuy nhieân, nhöõng vuøng xa chæ caàn hai ngöôøi chöùng laø ñuû. Trong 

Phaät giaùo coù boán baäc thuï phong: Thöù nhaát laø Leã phong chöùc thaáp (cho 

haøng sa di). Thöù nhì laø Leã phong chöùc cao (töø Sa Di leân Tyø Kheo hay 

Tyø Kheo Ni). Thöù ba laø Leã Phong Boà Taùt trong Ñaïi thöøa. Thöù tö laø Leã 

phong hai giôùi taïi gia: a) Taïi gia nguõ giôùi. b) Taïi gia baùt quan trai giôùi. 

 

II. Ngöôøi Phaät Töû Thoï Giôùi Vaøo Thôøi Ñöùc Phaät:  

Thoï giôùi laø thoï nhaän giôùi luaät do Phaät cheá ra. Ñeä töû sô cô thoï laõnh 

nguõ giôùi. Chö Taêng Ni vaø Phaät töû thuaàn thaønh tieán haønh thoï laõnh baùt 

giôùi.  Chö Taêng Ni Thoï giôùi ñaày ñuû coù theå thoï trì töø thaäp giôùi trôû leân. 

Vaøo thôøi Ñöùc Phaät coøn taïi theá, luùc moät moân ñeä môùi baét ñaàu ñöôïc chaáp 

nhaän vaøo Taêng ñoaøn, Ñöùc Phaät noùi vôùi hoï nhöõng lôøi ñôn giaûn, “haõy laïi 

ñaây, Tyø Kheo!” Nhöng khi soá ngöôøi gia nhaäp ngaøy caøng gia taêng vaø 

giaùo hoäi phaân taùn. Nhöõng quy ñònh ñaõ ñöôïc Ñöùc Phaät ban haønh. Moãi 

ngöôøi Phaät töû phaûi tuaân giöõ “Nguõ Giôùi” trong söï trau doài cuoäc soáng 

phaïm haïnh, vaø chö Taêng Ni tuaân theâm 5 giôùi luaät phuï ñöôïc Ñöùc Phaät 

soaïn thaûo tæ mæ nhö laø nhöõng ñieàu luaät reøn luyeän vaø noùi chung nhö laø 

nhöõng giôùi luaät tu taäp. Naêm giôùi luaät phuï cho ngöôøi xuaát gia thôøi ñoù laø 

traùnh vieäc aên sau giôø ngoï, traùnh ca muùa, traùnh trang ñieåm son phaán vaø 

daàu thôm, traùnh ngoài hay naèm treân giöôøng cao, vaø traùnh giöõ tieàn hay 

vaøng baïc, chaâu baùu. Veà sau naøy, nhieàu traïng huoáng khaùc nhau khôûi leân 

neân con soá luaät leä trong “Ba La Ñeà Moäc Xoa” cuõng khaùc bieät nhau 

trong caùc truyeàn thoáng khaùc nhau, maëc duø coù moät soá ñieåm coát loõi 

chung khoaûng 150 ñieàu. Ngaøy nay, trong caùc truyeàn thoáng Ñaïi Thöøa vaø 

Khaát Só, coù 250 cho Tyø Kheo vaø 348 giôùi cho Tyø Kheo Ni; trong khi 

truyeàn thoáng Theravada coù 227 giôùi cho Tyø Kheo vaø 311 giôùi cho Tyø 

Kheo Ni. Trong taát caû caùc truyeàn thoáng, caû truyeàn thoáng Ñaïi Thöøa bao 

goàm Khaát Só, vaø truyeàn thoáng Theravada, cöù nöûa thaùng moät laàn nhöõng 

giôùi luaät naøy ñöôïc toaøn theå chö Taêng Ni tuïng ñoïc, taïo cho chö Taêng Ni 

cô hoäi ñeå saùm hoái nhöõng toäi loãi ñaõ gaây neân. 

 

 



586 

 

III.Töï Taùnh Thoï Giôùi & Töï Nguyeän Thoï Giôùi: 

Theo Thieàn Toâng, yù nieäm veà giôùi luaät nguyeân lai coù saün trong baûn 

taùnh cuûa con ngöôøi. Khía caïnh hình thöùc cuûa luaät hoïc ngaøy nay cuõng 

ñöôïc Thieàn Toâng tuaân haønh caån thaän, nhöng baûn chaát noäi quaùn cuûa 

thieàn raát quan troïng trong vieäc tu taäp giôùi luaät. Thieàn Toâng tin raèng neáu 

chòu hoài quang phaûn chieáu, ngöôøi ta coù theå keùo giôùi luaät ra maø thöïc 

haønh moät caùch deã daøng. Ngoaøi ra, trong vaøi tröôøng hôïp, coù nhöõng nôi 

khoâng theå thoûa maõn nhöõng ñoøi hoûi toái thieåu cuûa moät leã thoï giôùi, ngöôøi 

ta coù theå thöïc hieän moät cuoäc töï theä nguyeän thoï giôùi. Theo Kinh Phaïm 

Voõng Boà Taùt Giôùi, trong moät vaøi tröôøng hôïp ñaëc bieät, leã thoï giôùi töï 

nguyeän ñöôïc cho pheùp. Taïi nhöõng nôi khoâng kieám ra minh sö truyeàn 

thoï, ngöôøi ta coù theå töï mình phaùt theä thoï giôùi. Ñaây cuõng laø kieåu thoï Boà 

Taùt Giôùi. Vaøo theá kyû thöù 13, Ñaïi Sö Dueä Toân (1201-1290) khôûi daïy 

moät phong traøo “Thoï Giôùi Töï Nguyeän.” Ñaây laø moät hình thöùc caûi ñoåi 

cuûa Luaät Toâng neân ngöôøi ta goïi noù laø Taân Luaät Toâng. 

Trong giôùi luaät chính thöùc, luùc thoï giôùi phaûi coù moät vò Hoaø Thöôïng, 

moät vò Yeát Ma, vaø caùc vò cao Taêng toân chöùng khaùc. Leã thoï giôùi phaûi 

ñöôïc thöïc hieän qua giaùo hoäi Taêng Giaø. Khi ñieàu khoaûn trong giôùi luaät 

ñöôïc ñoïc leân, ngöôøi thoï giôùi phaûi phaùt nguyeän vaâng giöõ baèng caùch laäp 

laïi giôùi boån maø mình vöaø thoï. Tuy nhieân, trong vaøi tröôøng hôïp, coù 

nhöõng nôi khoâng theå thoûa maõn nhöõng ñoøi hoûi toái thieåu cuûa moät leã thoï 

giôùi, ngöôøi ta coù theå thöïc hieän moät cuoäc töï theä nguyeän thoï giôùi. Theo 

Kinh Phaïm Voõng Boà Taùt Giôùi, trong moät vaøi tröôøng hôïp ñaëc bieät, leã 

thoï giôùi töï nguyeän ñöôïc cho pheùp. Taïi nhöõng nôi khoâng kieám ra minh 

sö truyeàn thoï, ngöôøi ta coù theå töï mình phaùt theä thoï giôùi. Ñaây laø kieåu 

thoï Boà Taùt Giôùi. Vaøo theá kyû thöù 13, Ñaïi Sö Dueä Toân (1201-1290) khôûi 

daïy moät phong traøo “Thoï Giôùi Töï Nguyeän.” Ñaây laø moät hình thöùc caûi 

ñoåi cuûa Luaät Toâng neân ngöôøi ta goïi noù laø Taân Luaät Toâng. Töï mình theä 

nguyeän thoï giôùi tröôùc baøn thôø Phaät khi khoâng theå thoï Giôùi Ñaøn (Boà Taùt 

giôùi cuûa Ñaïi Thöøa khi khoâng coù giôùi sö, cho pheùp töï theä nguyeän tröôùc 

Ñöùc Phaät maø thoï giôùi, song phaûi ñöôïc dieäu töôùng, thöôøng laø naèm moäng 

thaáy). Trong giôùi luaät chính thöùc, luùc thoï giôùi phaûi coù moät vò Hoøa 

Thöôïng, moät vò Yeát Ma, vaø caùc vò cao Taêng toân chöùng khaùc. Coù ba loaïi 

thoï giôùi: Thöù nhaát laø Ñaéc Giôùi: Ñöôïc trao truyeàn giôùi phaùp, hieåu vaø 

haønh trì ñöôïc theo giôùi phaùp moät caùch tinh chuyeân. Thöù nhì laø Taùc 

Phaùp Ñaéc, töùc laø ñöôïc truyeàn giôùi qua nghi thöùc. Thöù ba laø Töï Theä Ñaéc 

hay töï theä Thoï Giôùi.  
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IV. Voâ Töôùng Quy-Y Thoï Giôùi: 

Trong Kinh Phaùp Baøo Ñaøn, Luïc Toå Hueä Naêng daïy veà Voâ Töôùng 

Tam Quy-Y Giôùi nhö sau: “Naày thieän tri thöùc! Quy y giaùc löôõng tuùc 

toân, quy y chaùnh ly duïc toân, quy y tònh chuùng trung toân. Töø ngaøy nay 

trôû ñi xöng ‘Giaùc’ laøm thaày, laïi chaúng quy y taø ma ngoaïi ñaïo, duøng töï 

taùnh Tam Baûo thöôøng töï chöùng minh, khuyeân thieän tri thöùc quy y töï 

taùnh Tam Baûo. Phaät laø ‘Giaùc’ vaäy, Phaùp laø ‘Chaùnh’ vaäy, Taêng laø 

‘Tònh’ vaäy. Töï taâm quy y Giaùc, taø meâ chaúng sanh, thieåu duïc tri tuùc hay 

lìa taøi saéc, goïi laø Löôõng Tuùc Toân. Töï taâm quy y Chaùnh, nieäm nieäm 

khoâng taø kieán, vì khoâng taø kieán töùc laø khoâng nhôn ngaõ coáng cao, tham 

aùi, chaáp tröôùc, goïi laø Ly Duïc Toân. Töï taâm quy y Tònh, taát caû caûnh giôùi 

traàn lao aùi duïc, töï taùnh ñeàu khoâng nhieãm tröôùc, goïi laø Chuùng Trung 

Toân. Neáu tu haïnh naày, aáy laø töï quy y. Phaøm phu khoâng hieåu, töø saùng 

ñeán toái, thoï tam quy giôùi, neáu noùi quy y Phaät, Phaät ôû choã naøo? Neáu 

chaúng thaáy Phaät thì nöông vaøo choã naøo maø quy, noùi laïi thaønh voïng. 

Naày thieän tri thöùc! Moãi ngöôøi töï quan saùt, chôù laàm duïng taâm, kinh vaên 

roõ raøng, noùi töï quy y Phaät, chaúng noùi quy y vôùi Phaät khaùc, töï Phaät maø 

chaúng quy, thì khoâng coù choã naøo maø y ñöôïc. Nay ñaõ töï ngoä, moãi ngöôøi 

phaûi quy y töï taâm Tam Baûo, trong thì ñieàu hoøa taâm taùnh, ngoaøi thì cung 

kính moïi ngöôøi, aáy laø töï quy y vaäy.” 

 

 Celebration of Ordination:  

A Volunteer In Keeping Precepts 

 

I. An Overview & Meanings of Celebration of Ordination: 

Externalists believe that no matter what they do, their sins will be 

completely washed by a so-called Baptism. In Buddhism, three refuges 

are something on which one can rely for support and guidance. In most 

Buddhist traditions, “going for refuge” in the “three refuges” or “three 

jewels”: Buddha, Dharma, and Sangha, is considered to be the central 

act that establishes a person as a Buddhist. Going for refuge is an 

acknowledgment that one requires aid and instruction and that one has 

decided that one is committed to following the Buddhist path. Taking 

true refuge involves a change of our attitude; it comes from seeing the 

worthlessness of worldly affairs we are usually attached to, they only 
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cause us to continue to wander in the cycle of birth and death. On the 

path of cultivation, after taking refuges, Buddhists should receive 

precepts. To receive or  accept the commandments. A novice disciple, 

or  the beginner receives the first five commandments. The monks, 

nuns, and the earnest laity proceed to the reception of eight 

commandments. Fully ordained monks and nuns can receive or accept 

ten or more commandments. The essence of discipline was considered 

to be unmanifested moral force immanent in the recipient’s mind. We 

can thus realize that importance was here laid upon the spiritual effect 

of ordination rather than the ceremonial performance of the rite. The 

preoaratory period begins with taking refuge with the three jewels, that 

is, formally becoming a Buddhist, then taking the ten precepts for 

Sramanera or Sramaneri, or eight precepts for Siksamana in a period of 

a minimum of three years’ formal training.  

For laymen or laywomen who remain at home and observe the 

eight commandments. Buddhism does not demand of the lay follower 

all that a member of the Order is expected to observe. But whether 

monk or layman, moral habits are essential to the upward path. One 

who becomes a Buddhist by taking the three refuges is expected, at 

least, to observe the five basic precepts which is the very starting point 

on the path. They are not restricted to a particular day or place, but are 

to be practiced throughout life everywhere, always. There is also the 

possibility of their being violated, except those who have attained 

stages of sanctity. However, according to Buddhism, wrongdoing is not 

regarded as a ‘sin’, for the Buddha is not a lawyer or a judge who 

punished the bad and rewarded the good deeds of beings. Laypeople 

should always remember that the doer of the deed is responsible for his 

actions; he suffers or enjoys the consequences, and it is his concern 

either to do good, or to be a transgressor. The ceremony to accept new 

upasakas and upasikaswhen they vow to take refuge in the Triratna and 

to keep five basic precepts is very important. Take refuge in the three 

jewels (Triratna), accept and perfectly observe all moral precepts, and 

maintain a dignified conduct (an appropriate dignity for a monk). In 

Buddhism, taking refuge in the Three Gems is like having two eyes; 

observing the five precepts is like two legs. We always need eyes to 

see the path, and legs to travel on the path to reach the aiming goal. 
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For the renunciants, in order to enter the Buddhist monastic 

community (samgha or sangha), a formal initiation procedure is 

required, in which the ordinand takes certain vows with respect to 

lifestyle and conduct. In the Theravada tradition (and in other traditions 

that follow the Mulasarvastivada Vinaya), there are two main types of 

ordination: novice ordination and full monastic ordination. The novice 

ordination (Sramanera for males, Sramaneri for females) involves 

formally “taking refuge” (in the ‘three refuges’ or Sarana: Buddha, 

Dharma, and Samgha) and acceptance of ten rules of conduct (dasa-

sila). The ordinand is required to follow the code of conduct outline in 

the Pratimoksa (a set of rules for monks and nuns) and is assigned two 

teachers: 1) an acarya (instructor); and 2) an upadhyaya (preceptor). 

The novice’s head is shaved, and he or she presented with three robes 

(tricivara) and a begging bowl. This ordination is referred to as 

“Pravrajya” (going forth from the home life into homelessness). The 

full ordination is called upasampada, and through this a person 

becomes a full-fledged adult member of the Samgha or Sangha (Bhiksu 

for males, and Bhiksuni for females). Both types of ordination require a 

quorum of (ñònh soá) properly ordained members of the samgha or 

sangha (generally either five or ten). Buddhist ordination is a voluntary 

act, and the ordinand may at any time decide to leave the monastic 

community and return to lay life.  

Ordination in Buddhism is initiation into the Buddhist Order 

(Sangha) in the presence of witnesses and self-dedication to monastic 

life. In Buddhism it is required three superior monks and a minimum of 

seven witnesses except in outlandish places, two witnesses are valid. 

According to Professor Soothill in The Dictionary of Chinese-English 

Buddhist Terms, to embrace Buddhism means receiving the precepts or 

to receive or  accept the commandments. A novice disciple, or  the 

beginner receives the first five commandments. The monks, nuns, and 

the earnest laity proceed to the reception of eight commandments. 

Fully ordained monks and nuns can receive or accept ten or more 

commandments, maybe up to 227, 250, or 348. Ordination in Buddhism 

is initiation into the Buddhist Order (Sangha) in the presence of 

witnesses and self-dedication to monastic life. As mentioned above, for 

a full ordination or triple platform ordination, it is required three 

superior monks and a minimum of seven witnesses, except in 
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outlandish places, two witnesses are valid. Witnesses are usually 

monks. Three superior monks include the Dharma master, the teaching 

spiritual advisor, and the most venerable (head of the ceremony). 

Seven witnesses include seven venerables. However, in outlandish 

places, two witnesses are valid. There are four different types of 

ordination: First, the ceremony for the novices: The lower ordination, 

through which one becomes a novice or Shramanera. Second, the 

ceremony for Monks and Nuns: The higher ordination, through which a 

novice is consecrated as a monk or nun (becomes either a bhiksu or 

bhiksuni). Third, the ceremony for Mahayana Bodhisattvas: The 

Bodhisattva ordination in the Mahayana. This ordination is for both 

monks, nuns and lay followers. Fourth, the ceremony for two kinds of 

commandments observed by the lay: a) Five commandments for the 

lay. b) Eight commandments for the lay. 

 

II. A Buddhist’s Reception of Precepts During the Time of the 

Buddha:  

To receive the commandments means to accept precepts set by the 

Buddha. A novice disciple, or  the beginner receives the first five 

commandments. The monks, nuns, and the earnest laity proceed to the 

reception of eight commandments. Fully ordained monks and nuns can 

receive or accept ten or more commandments. At the time of the 

Buddha, in the beginning a follower was accepted into the Sangha, the 

Buddha talked to them with the simple words “Ehi-bhikku” (Come, O 

monk)! But as numbers grew and the community dispersed, regulations 

were established by the Buddha. Every Buddhist undertakes the “Five 

Precepts” in the cultivation of the moral life, and monks and nuns 

follow follow five additional precepts, which are elaborated as training 

rules and referred to collectively as the “Pratimoksa.” The five 

additional precepts are to abstain from eating after midday, from 

dancing and singing, from personal adornments, from using high seats 

or beds, and from handling gold or silver. Later, situations arised so the 

number of rules in the “Pratimoksa” varies among the different 

traditions, although there is a common core of approximately 150. 

Nowadays, in Mahayana and Sangha Bhiksu traditions, there are about 

250 rules for monks and 348 for nuns; while in the Theravadin 

tradition, there are 227 rules for monks and 311 for nuns. In all 
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traditions, both Mahayana, including Sangha Bhiksu and Theravada, 

every fortnight these rules are recited communally, providing an 

occasion for the members of the Sangha to confess and breaches. 

 

III. Self-Nature Discipline & Self-Vow Ordination: 

According to the Zen Sect, the idea of moral discipline is originally 

innate in human nature. The formal side of discipline is now also 

carefully attended by the Zen Sect, but in Zen the introspective nature 

is extremely important for cultivating discipline. Zen believes that by 

introspective meditation one can draw it out and put it to practice. In 

addition, in some cases when such formal requirement cannot be 

fulfilled, one is as the self-vow discipline. According to the Brahma-

Jala Sutra, in some special situations, self-vow ordination is permitted. 

In some places, one cannot obtain the proper instructor in discipline, 

one can accept the precepts by self-vow. This is also a kind of 

Bodhisattva Ordination. In Japan in the thirteenth century, Eison Daishi 

taught a new movement of “self-vow discipline.” This was a reformed 

doctrine, called the Reformed or New Ritsu or Reformed Disciplinary 

School. 

In the formal discipline, there should be a private tutor, a 

ceremonial teacher, and some other senior monks as witnesses. An 

ordination should be carried through by a Committee or an Order of 

Sangha. When the article of a disciplinary code is read, the recipient 

makes a vow of obeisance by repeating the code of discipline. 

However, in some cases when such formal requirement cannot be 

fulfilled, one is as the self-vow discipline. According to the Brahma-

Jala Sutra, in some special situations, self-vow ordination is permitted. 

In some places, one cannot obtain the proper instructor in discipline, 

one can accept the precepts by self-vow. This is a kind of Bodhisattva 

Ordination. In Japan in the thirteenth century, Eison Daishi taught a 

new movement of “self-vow discipline.” This was a reformed doctrine, 

called the Reformed or New Ritsu or Reformed Disciplinary School. 

To make the vows and undertake the commandments oneself before 

the image of a Buddha (self ordination when unable to obtain 

ordination from the Ordained); however, the person must see 

auspicious marks, usually in dreams.  In the formal discipline, there 

should be a private tutor, a ceremonial teacher, and some other senior 
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monks as witnesses. There are three kinds of obtaining the 

commandments: The first kind is to obtain the commandments; or to 

attain to the understanding and performance of the moral law. The 

second kind is to obtain ordination in a ceremony, or to receive 

ceremonial ordination as a monk. The third kind is self-ordination. 

 

IV. Precepts of the Triple Refuge That Have No Marks: 

In the Dharma Jewel Platform Sutra, the Sixth Patriarch taught 

about the Precepts of the Triple Refuge That Has No Mark as follows: 

“Good Knowing Advisors, take refuge with the enlightened, the 

honored, the doubly complete. Take refuge with the right, the honored 

that is apart from desire. Take refuge with the pure, the honored among 

the multitudes. ‘From this day forward, we call enlightenment our master 

and will never again take refuge with deviant demons or outside religions. We 

constantly enlighten ourselves by means of the Triple Jewel of our own self-

nature.’ Good Knowing Advisors, I exhort you all to take refuge with the 

Triple Jewel of your own nature: the Buddha, which is enlightenment; the 

Dharma, which is right; and the Sangha, which is pure. When your mind takes 

refuge with enlightenment, deviant confusion does not arise. Desire 

decreases, so that you know contentment and are able to keep away from 

wealth and from the opposite sex. That is called the honored, the doubly 

complete. When your mind takes refuge with what is right, there are no 

deviant views in any of your thoughts. Because there are no deviant views, 

there is no self, other, arrogance, greed, love, or attachment. That is called the 

honored that is apart from desire. When your own mind takes refuge with the 

pure, your self-nature is not stained by attachment to any state of defilement, 

desire or love. That is called the honored among the multitudes. If you 

cultivate this practice, you take refuge with yourself.  Common people do not 

understand that, and so, from morning to night, they take the triple-refuge 

precepts. They say they take refuge with the Buddha, but where is the 

Buddha? If they cannot see the Buddha, how can they return to him? Their talk 

is absurd. Good Knowing Advisors, each of you examine yourselves. Do not 

make wrong use of the mind. The Avatamsaka Sutra clearly states that you 

should take refuge with your own Buddha, not with some other Buddha. If you 

do not take refuge with the Buddha in yourself, there is no one you can rely 

on. Now that you are self-awakened, you should each take refuge with the 

Triple Jewel of your own mind. Within yourself, regulate your mind and 

nature; outside yourself, respect others. That is to take refuge with yourself.”  
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Chöông Ba Möôi Chín 

Chapter Thirty-Nine 

 

Luoân Coá Gaéng Thanh Tònh Giôùi Ñöùc 

 

I. Lôïi Vaø Haïi Cuûa Phoùng Daät & Khoâng Phoùng Daät Trong Vieäc 

Thanh Tònh Giôùi Ñöùc:  

Tröôùc khi nhaäp Nieát Baøn, ñöùc Phaät ñaõ töøng nhaán maïnh raèng ngöôøi 

Phaät töû nhaát ñònh phaûi coù moät neàn taûng hieåu bieát vöõng chaéc ñeå tu haønh, 

trong ñoù chuùng ta khoâng theå thieáu vieäc thoâng hieåu veà Lôïi & Haïi Cuûa 

Söï Phoùng Daät & Khoâng Phoùng Daät. Trong ñaïo Phaät, Phoùng daät buoâng 

lung laø ñaàu haøng söï phoùng daät cuûa chính mình. Theo Phaät giaùo, ñaây laø 

moät trong nhöõng ma chöôùng lôùn treân ñöôøng tu taäp cuûa ngöôøi Phaät töû. 

Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy “Neáu buoâng lung thì tham aùi taêng 

leân hoaøi nhö gioáng coû Tyø-la-na moïc traøn lan, töø ñôøi naày tieáp ñeán ñôøi 

noï nhö vöôïn chuyeàn caây tìm traùi (Dharmapada 334). Töï thaéng mình 

coøn veû vang hôn thaéng keû khaùc. Muoán thaéng mình phaûi luoân luoân cheá 

ngöï loøng tham duïc. Baèng söï coá gaéng, haêng haùi khoâng buoâng lung, töï 

khaéc cheá laáy mình, keû trí töï taïo cho mình moät hoøn ñaûo chaúng coù ngoïn 

thuûy trieàu naøo nhaän chìm ñöôïc (25).” Ñöùc Phaät bieát roõ taâm tö cuûa 

chuùng sanh moïi loaøi. Ngaøi bieát raèng keû ngu si chuyeân soáng ñôøi Phoùng 

Daät Buoâng Lung, coøn ngöôøi trí thôøi khoâng phoùng tuùng. Do ñoù Ngaøi 

khuyeân ngöôøi coù trí noã löïc kheùo cheá ngöï, töï xaây döïng moät hoøn ñaûo maø 

nöôùc luït khoâng theå ngaäp traøn. Ai tröôùc kia soáng phoùng ñaõng nay khoâng 

phoùng daät seõ choùi saùng ñôøi naøy nhö traêng thoaùt maây che. Ñoái vôùi chö 

Phaät, moät ngöôøi chieán thaéng ngaøn quaân ñòch ôû chieán tröôøng khoâng theå 

so saùnh vôùi ngöôøi ñaõ töï chieán thaéng mình, vì töï chieán thaéng mình laø 

chieán thaéng toái thöôïng. Moät ngöôøi töï ñieàu phuïc mình thöôøng soáng cheá 

ngöï. Vaø moät töï ngaõ kheùo cheá ngöï vaø kheùo ñieàu phuïc trôû thaønh moät 

ñieåm töïa coù giaù trò vaø ñaùng tin caäy, thaät khoù tìm ñöôïc. Ngöôøi naøo ngoài 

naèm moät mình, ñoäc haønh khoâng buoàn chaùn, bieát töï ñieàu phuïc, ngöôøi 

nhö vaäy coù theå soáng thoaûi maùi trong röøng saâu. Ngöôøi nhö vaäy seõ laø baäc 

Ñaïo Sö ñaùng tin caäy, vì raèng töï kheùo ñieàu phuïc mình roài môùi daïy cho 

ngöôøi khaùc kheùo ñieàu phuïc. Do vaäy Ñöùc Phaät khuyeân moãi ngöôøi haõy töï 

coá ñieàu phuïc mình. Chæ nhöõng ngöôøi kheùo ñieàu phuïc, nhöõng  ngöôøi 
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khoâng phoùng daät môùi bieát con ñöôøng chaám döùt tranh luaän, caõi vaõ, gaây 

haán vaø bieát soáng hoøa hôïp, thaân aùi vaø soáng haïnh phuùc trong hoøa bình. 

Trong kinh Phaùp Cuù, ñöùc Phaät daïy: Thaéng ngaøn quaân ñòch chöa theå 

goïi laø thaéng, töï thaéng ñöôïc mình môùi laø chieán coâng oanh lieät nhöùt. 

Chính töï mình laøm choã nöông cho mình, chöù ngöôøi khaùc laøm sao nöông 

ñöôïc? Töï mình kheùo tu taäp môùi ñaït ñeán choã nöông döïa nhieäm maàu. 

Ngöôøi naøo tröôùc buoâng lung sau laïi tinh taán, ngöôøi ñoù laø aùnh saùng 

chieáu coõi theá gian nhö vaàng traêng ra khoûi maây muø. Neáu muoán khuyeân 

ngöôøi khaùc neân laøm nhö mình, tröôùc haõy töï söûa mình roài sau söûa ngöôøi, 

vì töï söûa mình voán laø ñieàu khoù nhöùt. Ngoài moät mình, naèm moät mình, ñi 

ñöùng moät mình khoâng buoàn chaùn, moät mình töï ñieàu luyeän, vui trong 

choán röøng saâu. Chính caùc ngöôi laø keû baûo hoä cho caùc ngöôi, chính caùc 

ngöôi laø nôi nöông naùu cho caùc ngöôi. Caùc ngöôi haõy gaéng ñieàu phuïc 

laáy mình nhö thöông khaùch lo ñieàu phuïc con ngöïa mình.  

Cuõng trong kinh Phaùp Cuù, ñöùc Phaät daïy: Khoâng buoâng lung ñöa tôùi 

coõi baát töû, buoâng lung ñöa tôùi ñöôøng töû sanh; ngöôøi khoâng buoâng lung 

thì khoâng cheát, keû buoâng lung thì soáng nhö thaây ma (21). Keû trí bieát 

chaéc ñieàu aáy, neân gaéng laøm chöù khoâng buoâng lung. Khoâng buoâng lung 

thì ñaëng an vui trong caùc coõi Thaùnh (22). Khoâng buoâng lung, maø ngöôïc 

laïi coá gaéng, haêng haùi, chaùnh nieäm, khaéc kyû theo tònh haïnh, sinh hoaït 

ñuùng nhö phaùp, thì tieáng laønh caøng ngaøy caøng taêng tröôûng (24). Ngöôøi 

aùm ñoän ngu si ñaém chìm trong voøng buoâng lung, nhöng keû trí laïi chaêm 

giöõ taâm mình khoâng cho buoâng lung nhö anh nhaø giaøu chaêm lo giöõ cuûa 

(26). Chôù neân ñaém chìm trong buoâng lung, chôù neân meâ say vôùi duïc laïc; 

haõy neân caûnh giaùc vaø tu thieàn, môùi mong ñaëng ñaïi an laïc (27). Nhôø tröø 

heát buoâng lung, keû trí khoâng coøn lo sôï gì. Baäc Thaùnh Hieàn khi böôùc leân 

laàu cao cuûa trí tueä, nhìn laïi thaáy roõ keû ngu si oâm nhieàu lo sôï, chaúng 

khaùc naøo khi leân ñöôïc nuùi cao, cuùi nhìn laïi muoân vaät treân maët ñaát (28). 

Tinh taán giöõa ñaùm ngöôøi buoâng lung, tænh taùo giöõa ñaùm ngöôøi meâ nguû, 

keû trí nhö con tuaán maõ thaúng tieán boû laïi sau con ngöïa gaày heøn (29). 

Nhôø khoâng buoâng lung, Ma Giaø leân laøm chuû coõi chö Thieân, khoâng 

buoâng lung luoân luoân ñöôïc khen ngôïi, buoâng lung luoân luoân bò khinh 

cheâ (30).Tyø kheo naøo thöôøng öa khoâng buoâng lung hoaëc sôï thaáy söï 

buoâng lung, ta ví hoï nhö ngoïn löûa hoàng, ñoát tieâu taát caû kieát söû töø lôùn 

chí nhoû (31). Tyø kheo naøo thöôøng öa khoâng buoâng lung hoaëc sôï thaáy söï 

buoâng lung, ta bieát hoï laø ngöôøi gaàn tôùi Nieát baøn, nhaát ñònh khoâng bò sa 

ñoïa deã daøng nhö tröôùc (32). Ngöôøi naøo thaønh töïu caùc giôùi haïnh, haèng 
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ngaøy chaúng buoâng lung, an truï trong chính trí vaø giaûi thoaùt, thì aùc ma 

khoâng theå doøm ngoù ñöôïc (57). Chôù neân theo ñieàu ty lieät, chôù neân ñem 

thaân buoâng lung, chôù neân theo taø thuyeát, chôù laøm taêng tröôûng tuïc traàn 

(167). Haêng haùi ñöøng buoâng lung, laøm laønh theo Chaùnh phaùp. Ngöôøi 

thöïc haønh ñuùng Chaùnh phaùp thì ñôøi naày vui ñôøi sau cuõng vui (168).  

 

II. Luoân Coá Gaéng Thanh Tònh Giôùi Ñöùc: 

Giôùi ñöùc hay löïc cuûa giôùi luaät. Giôùi ñöùc laø moät trong nhöõng yeáu toá 

quan troïng nhaát trong thieàn ñònh, neân haønh giaû chôn thuaàn nhaát ñònh 

phaûi coù giôùi haïnh trang nghieâm. Thöôùc ño cuûa söï tieán boä trong tu taäp laø 

caùch cö xöû cuûa haønh giaû vôùi nhöõng ngöôøi chung quanh. Nhôø thanh tònh 

giôùi ñöùc vaø ñaïo haïnh maø haønh giaû luùc naøo cuõng soáng hoøa aùi vaø khoan 

dung vôùi moïi ngöôøi, chöù khoâng caàn thieát phaûi lui vaøo röøng saâu nuùi 

thaúm, xa laùnh moïi ngöôøi. Thaät vaäy, luùc chung soáng trong coäng ñoàng, 

chuùng ta môùi coù cô hoäi vaø ñieàu kieän tu söûa giôùi haïnh cuûa chính mình. 

Nhö vaäy, ngöôøi sô cô tu taäp tröôùc heát phaûi coù khaû naêng soáng toát ñeïp 

vôùi moïi ngöôøi tröôùc khi ruùt vaøo nôi vaéng veû ñeå tu taäp thaâm saâu hôn. 

Nghóa laø beân caïnh tu taäp, chuùng ta phaûi luoân coá gaéng soáng toát ñeïp vaø 

hoøa aùi vôùi moïi ngöôøi trong cuoäc soáng haèng ngaøy. Coù ngöôøi noùi ‘tu 

thieàn chaúng caàn haønh thieän traùnh aùc’. Nhöõng ai daùm noùi nhö vaäy, quaû 

thaät hoï chaúng phaûi laø Phaät töû chaân thuaàn. Ngöôïc laïi, coù raát nhieàu teá 

haïnh maø chuùng ta phaûi chuaån bò tröôùc cuõng nhö trong khi tu taäp thieàn 

ñònh. Caùi maø chuùng ta goïi laø teá haïnh, nhöng kyø thaät nhöõng thöù naày aûnh 

höôûng raát lôùn treân ñöôøng tu taäp cuûa chuùng ta. Khi chöùng kieán söï thaønh 

coâng cuûa ngöôøi khaùc, chuùng ta khôûi taâm tuøy hyû; khi thaáy ngöôøi khaùc 

khoå ñau, chuùng ta khôûi taâm thöông xoùt vaø caûm thoâng. Khi thaønh coâng, 

mình phaûi luoân giöõ taâm khieâm cung. Chính vì nhöõng lyù do vöøa keå treân 

maø sau khi ñeán Thi Thaønh, luùc Ñöùc Phaät saép nhaäp dieät, Ngaøi yeâu caàu 

chö Taêng hoïp laïi neáu hoï coù vaán ñeà naøo caàn muoán hoûi. Taát caû moïi 

ngöôøi ñeàu im laëng. Ñöùc Phaät nhìn thoaùng qua moïi ngöôøi tröôùc khi Ngaøi 

toùm taéc laïi nhöõng lôøi di huaán sau cuøng cuûa mình bao goàm vaøi lôøi nhaéc 

nhôû vaø nhaán maïnh veà nhöõng giaùo phaùp maø Ngaøi ñaõ thuyeát giaûng tröôùc 

ñaây. Ñöùc Phaät ñaõ nhaán maïnh raèng ngöôøi Phaät töû nhaát ñònh phaûi coù moät 

neàn taûng hieåu bieát vöõng chaéc ñeå tu haønh, trong ñoù chuùng ta khoâng theå 

thieáu thoâng hieåu veà lôïi ích cuûa vieäc Thanh Tònh Giôùi Ñöùc. 

Tònh giôùi coù nghóa laø giôùi luaät thanh tònh hay giôùi haïnh thanh tònh 

trong saïch, giôùi haïnh giuùp haønh giaû giöõ ñöôïc söï  thanh tònh. Theo Phaät 
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giaùo, coù Tam Tuï Tònh Giôùi hay ba loaïi tuï giôùi cuûa chö Boà Taùt. Ba tuï 

tònh giôùi naày haøng Thanh Vaên Duyeân Giaùc Tieåu Thöøa khoâng coù, maø 

chæ coù nôi caùc baäc Boà Taùt Ñaïi Thöøa. Chö Boà Taùt thöôøng kheùo hoä trì 

tònh giôùi cuûa Nhö Lai, ba nghieäp thaân, khaåu, yù khoâng laàm loãi, vì muoán 

giaùo hoùa chuùng sanh phaïm giôùi neân thò hieän laøm taát caû haïnh phaøm phu. 

Daàu ñaõ ñaày ñuû phöôùc ñöùc thanh tònh truï böïc Boà Taùt, maø thò hieän sanh 

nôi taát caû ñòa nguïc, suùc sanh, ngaï quyû, cuøng nhöõng choã hieåm naïn baàn 

cuøng, laøm cho nhöõng chuùng sanh ñoù ñeàu ñöôïc giaûi thoaùt. Kyø thaät, Boà 

Taùt chaúng sanh vaøo nhöõng loaøi ñoù. Ba tuï tònh giôùi naày nhieáp heát thaûy 

Töù Hoaèng Theä Nguyeän. Thöù Nhaát Laø Nhieáp Luaät Nghi Giôùi: Traùnh laøm 

vieäc aùc baèng caùch trì giôùi baèng caùch thaâu nhieáp heát taát caû caùc giôùi 

chaúng haïn nhö 5 giôùi, 8 giôùi, 10 giôùi Sa Di, 250 giôùi Tyø Kheo, 348 giôùi 

Tyø Kheo Ni, 10 giôùi troïng vaø 48 giôùi kinh cuûa Boà Taùt, giöõ kyõ khoâng 

cho sai phaïm moät giôùi naøo. Thöù Nhì Laø Nhieáp Thieän Phaùp Giôùi: Laø baäc 

Boà Taùt phaûi hoïc heát taát caû phaùp laønh cuûa Phaät daïy trong caùc kinh ñieån, 

ñeå bieát roõ ñöôøng loái vaø phöông caùch “ñoä taän chuùng sanh,” khoâng ñöôïc 

boû soùt baát cöù phaùp moân naøo caû. Ñaây goïi laø phaùp moân voâ löôïng theä 

nguyeän hoïc. Thöù Ba Laø Nhieáp Chuùng Sanh Giôùi hay Nhieâu Ích Höõu 

Tình Giôùi: Nghóa laø phaûi phaùt loøng töø bi laøm lôïi ích vaø cöùu ñoä taát caû 

chuùng sanh. Ñaây goïi laø “Chuùng sanh voâ bieân theä nguyeän ñoä.” 

 

Always Try to Purify Morality 

 

I. Advantages & Disadvantages of Heedlessness & Heedfulness 

In Purifying Morality:  

 Before entering Nirvana, the Buddha emphasized in front of his 

disciples that Buddhists must definitely build up their foundation of 

knowledge in cultivation in which we cannot lack understanding of the 

Advantages & Disadvantages of Heedlessness & Heedfulness. In 

Buddhism, to give rein to one’s emotion means to surrender one’s 

heedlessnesses. According to Buddhism, this is one of the big demonic 

obstructions for Buddhists on their paths of cultivation. In the 

Dharmapada Sutra, the Buddha taught: “Craving grows like a creeper 

which creeps from tree to tree just like the ignorant man wanders from 

life to life like a fruit-loving monkey in the forest (Dharmapada 334). 

Self-conquest is, indeed, better than the conquest of all other people. 



597 

 

To conquer onself, one must be always self-controlled and disciplined 

one’s action. By sustained effort, earnestness, temperance and self-

control, the wise man may make for himself an island which no flood 

can overwhelm (Dharmapada 25).” The Buddha knows very well the 

mind of human beings. He knows that the foolish indulge in 

heedlessness, while the wise protect heedfulness. So he advises the 

wise with right effort, heedfulness and discipline to build up an island 

which no flood can overflow. Who is heedless before but afterwards 

heedless no more, will outshine this world, like a moon free from 

clouds. To the Buddhas, a person who has conquered thousands of 

thousands of people in the battlefield cannot be compared with a 

person who is victorious over himself because he is truly a supreme 

winner. A person who controls himself will always behave in a self-

tamed way. And a self well-tamed and restrained becomes a worthy 

and reliable refuge, very difficult to obtain. A person who knows how 

to sit alone, to sleep alone, to walk alone, to subdue oneself alone will 

take delight in living in deep forests. Such a person is a trustworthy 

teacher because being well tamed himself, he then instructs others 

accordingly. So the Buddha advises the well-tamed people to control 

themselves. Only the well tamed people, the heedful people, know the 

way to stop contentions, quarrels and disputes and how to live in 

harmony, in friendliness and in peace.  

 In the Dharmapada Sutra, the Buddha taught about Heedlessness: 

One who conquers himself is greater than one who is able to conquer a 

thousand men in the battlefield. Oneself is indeed one’s own saviour, 

who else could be the saviour? With self-control and cultivation, one 

can obtain a wonderful saviour. Whoever was formerly heedless and 

afterwards overcomes his sloth; such a person illuminates this world 

just like the moon when freed from clouds. Before teaching others, one 

should act himself as what he teaches. It is easy to subdue others, but to 

subdue oneself seems very difficult. He who sits alone, sleeps alone, 

walks and stands alone, unwearied; he controls himself, will find joy in 

the forest. You are your own protector. You are your own refuge. Try 

to control yourself as a merchant controls a noble steed.  

Also, in the Dharmapada Sutra, the Buddha taught about 

Heedlessness: Heedfulness or watchfulness is the path of immortality. 

Heedlessness is the path of death. Those who are heedful do not die; 
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those who are heedless are as if already dead (Dharmapada 21). Those 

who have distinctly understood this, advance and rejoice on 

heedfulness, delight in the Nirvana (Dharmapada 22). If a man is 

earnest, energetic, mindful; his deeds are pure; his acts are considerate 

and restraint; lives according to the Law, then his glory will increase 

(Dharmapada 24). The ignorant and foolish fall into sloth. The wise 

man guards earnestness as his greatest treasure (Dharmapada 26). Do 

not indulge in heedlessness, nor sink into the enjoyment of love and 

lust. He who is earnest and meditative obtains great joy (Dharmapada 

27). When the learned man drives away heedlessness by heedfulness, 

he is as the wise who, climbing the terraced heights of wisdom, looks 

down upon the fools, free from sorrow he looks upon sorrowing crowd, 

as a wise on a mountain peak surveys the ignorant far down on the 

ground (Dharmapada 28). Heedful  among the heedless, awake among 

the sleepers, the wise man advances as does a swift racehorse outrun a 

weak jade (Dharmapada 29). It was through earnestness that 

Maghavan rised to the lordship of the gods. Earnestness is ever 

praised; negligence is always despised (blamed) (Dharmapada 30). A 

mendicant who delights in earnestness, who looks with fear on 

thoughtlessness, cannot fall away, advances like a fire, burning all his 

fetters both great and small (Dharmapada 31). A mendicant who 

delights in earnestness, who looks with fear on thoughtlessness, cannot 

fall away, he is in the presence of Nirvana (Dharmapada 32). Mara 

never finds the path of those who are virtuous, careful in living and 

freed by right knowledge (Dharmapada 57). Do not follow the evil law, 

do not live in heedlessness. Do not embrace false views, do not be a 

world-upholder (Dharmapada 167). Eagerly try not to be heedless, 

follow the path of righteousness. He who observes this practice lives 

happily both in this world and in the next (Dharmapada 168). 

 

II. Always Try to Purify Morality: 

Virtue of morality or the power of the discipline. Morality is one of 

the most important factors in meditation, so, a devout practitioner must 

be a good virtue one. One’s cultivation progress is valued from his or 

her behavior toward people around. Through the purification of 

morality and behavior, practitioners always live peacefully and 

tolerantly with people, not necessarily retreat in deep jungle to be 
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away from people. In fact, while living in the community, we have 

chances and conditions to improve our morality. Therefore, a beginner 

must be able to live together with everyone before turning into solitude 

life for profound cultivation. That is to say, besides practicing in 

cultivation, we use the rest of our time to live nicely and kindly to 

people. Some people say that they do not need to do good deeds, nor 

do they need to prevent unwholesome deeds. Those who dare to say 

so, they are really not devout Buddhists. In the contrary, there are a lot 

of small virtues need be prepared before and during we practice 

meditation. The so-called ‘small virtues’ are, in fact, play a big role on 

our way of cultivation. We would be happy with other’s success and 

sympathy with other’s miseries. We will keep ourselves modest when 

achieving success. For these above mentioned reasons, after arriving in 

Kusinagara, at his death approached, the Buddha asked the assembly 

of monks if they had any questions. The gathering remained silent. The 

Buddha took a quick look at all of his disciples before summarized his 

Last Teachings which include some of his reminders on the previously 

preached teachings. The Buddha emphasized in front of his disciples 

that Buddhists must definitely build up their foundation of knowledge 

in cultivation in which we cannot lack understanding of the advantages 

of Purification of  Morality. 

Pure precepts (impeccable observation of the precepts) mean pure 

commandments that help keep practitioners in purity. According to 

Buddhism, there are three collections of pure precept or three 

accumulations of pure precepts of the Bodhisattvas. Those cultivating 

Hinayana’s Sravaka Way do not have these three accumulations of 

purity precepts. Only Mahayana Bodhisattvas practice them. 

Bodhisattvas always maintain the Buddha’s pure precepts, and their 

thoughts, words, and deeds are faultless, but because they want to edify 

immoral sentient beings, they appear to perform the acts of ordinary 

ignorant people; though they are already filled with pure virtues and 

abide in the course of Enlightening Beings, yet they appear to live in 

such realms as hells, animality, ghosthood, and in difficulty and 

poverty, in order to enable the beings therein to gain liberation; really 

the Enlightening Beings are not born in those states. These three 

accumulations of pure precepts encompass the “Four Propagation 

Vows.” First, the Pure Precepts Which Include All Rules and 
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Observances, or to Avoid Evil by Keeping the Discipline: Which means 

to gather all precepts such as five precepts, eight precepts, ten precepts 

of Sramanera, 250 precepts of Bhiksus, 348 precepts of Bhiksunis, 10 

major and 48 minor precepts of Bodhisattvas, and maintain them purely 

without violating a single precept. Second, the Pure Precepts Which 

Include All Wholesome Dharmas: Accumulating wholesome precepts 

means Bodhisattvas who must learn all the wholesome dharmas that 

the Buddha taught in various sutras, so they will know all the clear 

paths and means necessary to “lead and guide sentient beings” to 

liberation and enlightenment. Thus, no matter how insignificant a 

dharma teaching may seem, they are not to abandon any dharma door. 

This vow is made by all Mahayana practicing Buddhists that 

“Innumerable Dharma Door, I vow to master.” Third, the Pure Precepts 

Which Include All Living Beings: This means to develop the 

compassionate nature to want to benefit and aid all sentient beings, and 

this is the vow “Infinite sentient beings, I vow to take across.”  
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Chöông Boán Möôi  

Chapter Forty 

 

Gìn Giöõ Giôùi Luaät 

 

I. Toång Quan & YÙ Nghóa Cuûa Vieäc Gìn Giöõ Giôùi Luaät: 

Giôùi coát yeáu laø giöõ taát caû nhöõng giôùi luaät ñaõ ñöôïc Ñöùc Phaät thieát 

laäp cho söï oån ñònh tinh thaàn cuûa caùc ñeä töû cuûa Ngaøi. Giôùi giuùp loaïi boû 

nhöõng aùc nghieäp. Trì giôùi coù nghóa laø ngöng khoâng laøm nhöõng vieäc xaáu 

aùc. Ñoàng thôøi, laøm taát caû nhöõng vieäc thieän laønh. Trì giôùi laø ñeå traùnh 

nhöõng haäu quaû xaáu aùc do thaân khaåu yù gaây neân. Theo Phaät Giaùo Nhìn 

Toaøn Dieän cuûa Tyø Kheo Piyadassi Mahathera, tröôùc khi gia coâng thöïc 

haønh nhöõng nhieäm vuï khoù khaên hôn, nhö tu taäp thieàn ñònh, ñieàu chaùnh 

yeáu laø chuùng ta phaûi töï kheùp mình vaøo khuoân khoå kyû cöông, ñaët haønh 

ñoäng vaø lôøi noùi trong giôùi luaät. Giôùi luaät trong Phaät Giaùo nhaèm ñieàu 

ngöï thaân nghieäp vaø khaåu nghieäp, noùi caùch khaùc, giôùi luaät nhaèm giuùp 

lôøi noùi vaø haønh ñoäng trong saïch. Trong Baùt Chaùnh Ñaïo, ba chi lieân heä 

tôùi giôùi luaät laø chaùnh ngöõ, chaùnh nghieäp, vaø chaùnh maïng. Ngöôøi muoán 

haønh thieàn coù keát quaû thì tröôùc tieân phaûi trì giöõ nguõ giôùi caên baûn khoâng 

saùt sanh, troäm caép, taø daâm, voïng ngöõ vaø uoáng röôïu cuõng nhö nhöõng 

chaát cay ñoäc laøm cho taâm thaàn buoâng lung phoùng tuùng, khoâng tænh 

giaùc. Trong chuùng ta ai cuõng bieát raèng trì giôùi laø trì giôùi, nhöng khi thöû 

thaùch ñeán thì chuùng ta laïi phaù giôùi thay vì giöõ giôùi. Trì giôùi daïy chuùng 

ta raèng chuùng ta khoâng theå cöùu ñoä ngöôøi khaùc neáu chuùng ta khoâng töï 

mình thaùo gôõ nhöõng nhieãm tröôïc cuûa chuùng ta baèng caùch soáng theo 

phaïm haïnh vaø chaùnh tröïc. Tuy nhieân, cuõng ñöøng neân nghó raèng chuùng 

ta khoâng theå daãn daét ngöôøi khaùc vì chuùng ta chöa ñöôïc hoaøn haûo. Trì 

giôùi coøn laø taám göông toát cho ngöôøi khaùc noi theo nöõa, ñaây laø moät hình 

thöùc giuùp ñôõ ngöôøi khaùc. Trì giôùi cuõng coù nghóa laø giöõ giôùi vôùi caùi taâm 

baát ñoäng cho daàu mình coù gaëp baát cöù tình huoáng naøo. Daàu cho nuùi Thaùi 

Sôn coù saäp lôû tröôùc maët, loøng mình chaúng kinh sôï. Daàu cho coù ngöôøi 

ñaøn baø tuyeät myõ ñi qua, loøng ta cuõng khoâng xao xuyeán. Ñaây chính laø 

chieác chìa khoùa môû caùnh cöûa ñaïi giaùc trong ñaïo Phaät. Ñaây cuõng chính 

laø ñònh löïc caàn thieát cho baát kyø ngöôøi tu Phaät naøo nhaèm chuyeån hoùa 

caûnh giôùi. Baát keå laø caûnh giôùi thieän hay aùc, thuaän hay nghòch, neáu 

mình thaûn nhieân, khoâng sanh taâm kinh sôï ñeå roài phaûi phaù giôùi thì töï 
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nhieân gioù seõ yeân, soùng seõ laëng. Phaïn ngöõ “Sila” laø tuaân thuû nhöõng giaùo 

huaán cuûa Ñöùc Phaät, ñöa ñeán ñôøi soáng coù ñaïo ñöùc. Trong tröôøng hôïp 

cuûa nhöõng ngöôøi xuaát gia, nhöõng giôùi luaät nhaém duy trì traät töï trong 

Taêng giaø. Taêng giaø laø moät ñoaøn theå khuoân maãu maø lyù töôûng laø soáng 

moät cuoäc soáng thanh bình vaø haøi hoøa. Trì giôùi haïnh thanh tònh nghóa laø 

thöïc haønh taát caû caùc giôùi raên cuûa ñaïo Phaät, hay taát caû nhöõng thieän haïnh 

daãn tôùi choã toaøn thieän ñaïo ñöùc cho mình vaø cho taát caû moïi ngöôøi. Trì 

giöõ giôùi haïnh thanh tònh. Trì giôùi Ba La Maät ñöôïc duøng ñeå dieät tröø 

phaïm giôùi vaø huûy baùng Phaät Phaùp. Giôùi Ba La Maät, ba la maät thöù hai 

trong saùu ba la maät. Boà Taùt phaûi giöõ gìn caùc giôùi luaät vaø baûo veä chuùng 

nhö ñang giöõ gìn moät vieân ngoïc quyù vaäy. Cö só taïi gia, neáu khoâng giöõ 

ñöôïc hai traêm naêm chuïc hay ba traêm boán möôi taùm giôùi, cuõng neân coá 

gaéng trì giöõ naêm hay möôøi giôùi thieän nghieäp: khoâng saùt haïi chuùng sanh, 

khoâng laáy cuûa khoâng cho, khoâng taø haïnh, khoâng uoáng röôïu, khoâng noùi 

laùo, khoâng noùi lôøi thoâ baïo, khoâng noùi lôøi nhaõm nhí, khoâng tham duïc, 

khoâng saân haän vaø khoâng taø kieán. Theo Kinh Phaùp Hoa, chö Boà Taùt giöõ 

gìn caùc giôùi luaät vaø baûo veä chuùng nhö ñang giöõ gìn nhöõng vieân ngoïc 

quí trong tay hoï. Caùc ngaøi nghieâm trì khoâng vi phaïm, duø moät loãi raát 

nhoû. Do nôi taâm khoâng chaáp thuû, luoân trong saùng vaø xa lìa thaønh kieán, 

neân ngöôøi trì giôùi Ba La Maät luoân traàm tónh nôi tö töôûng vaø haønh ñoäng 

ñoái vôùi ngöôøi phaïm giôùi, vaø khoâng coù söï töï haøo öu ñaõi naøo ñoái vôùi 

ngöôøi ñöùc haïnh. 

 

II. Trong Giaùo Thuyeát Nhaø Phaät Haønh Trì Giôùi Luaät Ñoàng 

Nghóa Vôùi Thu Thuùc Thaân Taâm:  

Loái soáng theá tuïc coù tính caùch höôùng ngoaïi, buoâng lung. Loái soáng 

cuûa moät Phaät töû thuaàn thaønh thì bình dò vaø tieát cheá. Phaät töû thuaàn thaønh 

coù loái soáng khaùc haún ngöôøi theá tuïc, töø boû thoùi quen, aên nguû vaø noùi ít 

laïi. Neáu laøm bieáng, phaûi tinh taán theâm; neáu caûm thaáy khoù kham nhaãn, 

chuùng ta phaûi kieân nhaãn theâm; neáu caûm thaáy yeâu chuoäng vaø dính maéc 

vaøo thaân xaùc, phaûi nhìn nhöõng khía caïnh baát tònh cuûa cô theå mình. Thu 

thuùc thaân taâm cuõng coù nghóa laø thu thuùc luïc caên vaø theo doõi caûm giaùc 

cuûa mình laø moät söï thöïc taäp toát ñeïp. Luùc naøo chuùng ta cuõng phaûi chuù 

taâm tænh thöùc, ghi nhaän moïi caûm giaùc ñeán vôùi mình, nhöng ñöøng thaùi 

quaù. Haõy ñi, ñöùng, naèm, ngoài moät caùch töï nhieân. Ñöøng quaù thuùc eùp 

vieäc haønh thieàn cuûa mình, cuõng ñöøng quaù boù buoäc chính mình vaøo 

trong moät khuoân khoå ñònh saün naøo ñoù. Quaù thuùc eùp cuõng laø moät hình 
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thöùc cuûa tham aùi. Haõy kieân nhaãn, kieân nhaãn chòu ñöïng laø ñieàu kieän caàn 

thieát cuûa haønh giaû. Neáu chuùng ta haønh ñoäng moät caùch töï nhieân vaø chuù 

taâm tænh thöùc thì trí tueä seõ ñeán vôùi chuùng ta moät caùch töï nhieân. Giôùi 

luaät vaø thieàn ñònh hoã trôï tích cöïc cho vieäc luyeän taâm, giuùp cho taâm an 

tònh vaø thu thuùc. Nhöng beà ngoaøi thu thuùc chæ laø söï cheá ñònh, moät duïng 

cuï giuùp cho taâm an tònh. Bôûi vì duø chuùng ta coù cuùi ñaàu nhìn xuoáng ñaát 

ñi nöõa, taâm chuùng ta vaãn coù theå bò chi phoái bôûi nhöõng vaät ôû trong taàm 

maét chuùng ta. Coù theå chuùng ta caûm thaáy cuoäc soáng naày ñaày khoù khaên 

vaø chuùng ta khoâng theå laøm gì ñöôïc. Nhöng caøng hieåu roõ chaân lyù cuûa söï 

vaät, chuùng ta caøng ñöôïc khích leä hôn. Phaûi giöõ taâm chaùnh nieäm thaät saéc 

beùn. Trong khi laøm coâng vieäc phaûi laøm vôùi söï chuù yù. Phaûi bieát mình 

ñang laøm gì, ñang coù caûm giaùc gì trong khi laøm. Phaûi bieát raèng khi taâm 

quaù dính maéc vaøo yù nieäm thieän aùc cuûa nghieäp laø töï mang vaøo mình 

gaùnh naëng nghi ngôø vaø baát an vì luoân lo sôï khoâng bieát mình haønh ñoäng 

coù sai laàm hay khoâng, coù taïo neân aùc nghieäp hay khoâng? Ñoù laø söï dính 

maéc caàn traùnh. Chuùng ta phaûi bieát tri tuùc trong vaät duïng nhö thöùc aên, y 

phuïc, choã ôû, vaø thuoác men. Chaúng caàn phaûi maëc y thaät toát, y chæ ñeå ñuû 

che thaân. Chaúng caàn phaûi coù thöùc aên ngon. Thöïc phaåm chæ ñeå nuoâi 

maïng soáng. Ñi treân ñöôøng ñaïo laø ñoái khaùng laïi vôùi moïi phieàn naõo vaø 

ham muoán thoâng thöôøng. 

 

III. Tuaân Thuû Giôùi Luaät Taïo Theâm Söùc Maïnh Trong Tu Taäp:  

Giôùi hình thaønh neàn moùng cuûa söï tieán trieån treân con ñöôøng chaùnh 

ñaïo. Noäi dung cuûa giôùi haïnh trong Phaät giaùo bao goàm caû chaùnh ngöõ, 

chaùnh nghieäp, vaø chaùnh maïng. Giôùi luaät trong Phaät giaùo coù raát nhieàu 

vaø ña daïng, tuy nhieân, nhieäm vuï cuûa giôùi luaät chæ coù moät. Ñoù laø kieåm 

soaùt nhöõng haønh ñoäng cuûa thaân vaø khaåu, caùch cö xöû cuûa con ngöôøi, hay 

noùi khaùc ñi, laø ñeå thanh tònh lôøi noùi vaø haønh vi cuûa hoï. Taát caû nhöõng 

ñieàu hoïc ñöôïc ban haønh trong ñaïo Phaät ñeàu daãn ñeán muïc ñích chaùnh 

haïnh naày. Tuy nhieân, giôùi luaät töï thaân noù khoâng phaûi laø cöùu caùnh, maø 

chæ laø phöông tieän, vì noù chæ hoã trôï cho ñònh (samadhi). Ñònh ngöôïc laïi 

laø phöông tieän cho cho söï thu thaäp trí tueä, vaø chính trí tueä naày laàn löôït 

daãn ñeán söï giaûi thoaùt cuûa taâm, muïc tieâu cuoái cuøng cuûa ñaïo Phaät. Do 

ñoù, Giôùi, Ñònh vaø Tueä laø moät söï keát hôïp haøi hoøa giöõa nhöõng caûm xuùc 

vaø tri thöùc cuûa con ngöôøi. Thieàn sö Ñôn Ñoàng Ñaïi Nhaãn vieát trong 

quyeån 'Trôû Veà Vôøi Söï Tónh Laëng': "Tam Baûo trong Phaät giaùo 'Ñeä töû 

nguyeän quy-y Phaät, nguyeän quy-y Phaùp, nguyeän quy-y Taêng' laø neàn 
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taûng cuûa giôùi luaät. Trong Phaät giaùo, giôùi luaät khoâng phaûi laø moät boä luaät 

ñaïo ñöùc maø moät ai ñoù hoaëc ñieàu gì ñoù beân ngoaøi chuùng ta buoäc chuùng 

ta phaûi tuaân theo. Giôùi luaät laø Phaät taùnh, laø tinh thaàn cuûa vuõ truï. Thoï 

nhaän giôùi luaät laø trao truyeàn moät ñieàu gì ñoù coù yù nghóa vöôït leân treân söï 

hieåu bieát cuûa giaùc quan, nhö tinh thaàn cuûa vuõ truï hay ñieàu maø chuùng ta 

goïi laø Phaät taùnh. Nhöõng gì maø chuùng ta chöùng ngoä ñöôïc qua thaân theå 

vaø taâm thöùc ñöôïc truyeàn töø theá heä naøy qua theá heä khaùc, ngoaøi taàm 

kieåm soaùt cuûa chuùng ta. Traûi nghieäm söï chöùng ngoä naøy, chuùng ta coù 

theå bieát ôn söï cao caû nhö theá naøo cuûa cuoäc soáng con ngöôøi. Daàu chuùng 

ta bieát hay khoâng bieát, daàu chuùng ta muoán hay khoâng muoán, tinh thaàn 

vuõ truï vaãn löu truyeàn. Nhö theá chuùng ta coù theå hoïc ñöôïc tinh thaàn ñích 

thöïc cuûa nhaân loaïi... Phaät laø vuõ truï vaø Phaùp laø giaùo huaán töø vuõ truï, vaø 

Taêng giaø laø moät nhoùm ngöôøi laøm cho vuõ truï vaø giaùo huaán cuûa noù soáng 

ñoäng trong ñôøi soáng cuûa chuùng ta. Trong cuoäc soáng haèng ngaøy, chuùng 

ta phaûi coù chaùnh nieäm veà Phaät, Phaùp, Taêng, daàu chuùng ta coù hieåu hay 

khoâng." Trong Phaät giaùo, coâng duïng söùc maïnh cuûa giôùi luaät hoaëc cuûa 

vieäc gìn giöõ giôùi luaät khieán cho ngöôøi giöõ nguõ giôùi ñöôïc taùi sanh laøm 

ngöôøi, ngöôøi giöõ thaäp thieän ñöôïc sanh leân coõi trôøi. Trì giôùi laø cöûa ngoõ 

ñi vaøo haøo quang chö phaùp, vì nhôø ñoù maø chuùng ta xa lìa theá giôùi 

nhieãm tröôïc, vaø cuõng nhôø ñoù maø chuùng ta coù theå höôùng daãn nhöõng 

chuùng sanh hay buoâng lung phaù giôùi. Noùi toùm laïi, trong tu taäp ai maø coá 

gaéng tuaân thuû giôùi luaät thì chaéc chaén seõ coù theâm nhieàu söùc maïnh treân 

ñöôøng ñaïo. Coâng duïng söùc maïnh cuûa söï tuaân thuû giôùi luaät seõ khieán cho 

haønh giaû daàu chöa ñaït ñöôïc giaùc ngoä vaø giaûi thoaùt, nhöng neáu chòu tu 

haønh thieän phaùp cuõng ñöôïc taùi sanh laøm ngöôøi hay ñöôïc sanh leân coõi 

trôøi. 

 

IV. Nhöõng Lôøi Phaät Daïy Veà “Giôùi Haïnh” Trong Kinh Ñieån 

Phaät Giaùo:  

Kinh Ñaïi Baùt Nieát Baøn vaø Kinh Phuùng Tuïng trong Tröôøng Boä 

Kinh: Theo Kinh Ñaïi Baùt Nieát Baøn vaø Kinh Phuùng Tuïng trong Tröôøng 

Boä Kinh, Coù Naêm Ñieàu Lôïi Ích Cho Ngöôøi Ñuû Giôùi: Thöù nhaát laø ngöôøi 

giöõ giôùi nhôø khoâng phoùng tuùng neân ñöôïc taøi saûn sung tuùc. Thöù nhì laø 

ngöôøi giöõ giôùi tieáng toát ñoàn khaép. Thöù ba laø ngöôøi giöõ giôùi, khi vaøo hoäi 

chuùng naøo, Saùt Ñeá Lôïi, Baø La Moân. Sa Moân hay cö só, vò aáy vaøo moät 

caùch ñöôøng hoaøng, khoâng dao ñoäng. Thöù tö laø ngöôøi giöõ giôùi khi meänh 

chung seõ cheát moät caùch khoâng sôï seät, khoâng dao ñoäng. Thöù naêm laø 
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ngöôøi giöõ giôùi, sau khi thaân hoaïi meänh chung ñöôïc sanh leân thieän thuù 

hay Thieân giôùi. Taêng Chi Boä Kinh: Theo Taêng Chi Boä Kinh, Coù Naêm 

Ñieàu Lôïi Ích Cho Ngöôøi Ñöùc Haïnh Toaøn Thieän Giôùi: Thöù nhaát laø ngöôøi 

coù giôùi ñöùc thöøa höôûng gia taøi lôùn nhôø tinh caàn. Thöù nhì laø ngöôøi coù 

giôùi ñöùc, ñöôïc tieáng toát ñoàn xa. Thöù ba laø ngöôøi coù giôùi ñöùc, khoâng sôï 

haõi ruït reø khi ñeán giöõa chuùng hoäi Saùt ñeá lôïi, Baø-La-Moân, gia chuû hay 

Sa Moân. Thöù tö laø ngöôøi coù giôùi ñöùc khi cheát taâm khoâng taùn loaïn. Thöù 

naêm laø ngöôøi coù giôùi ñöùc, luùc meänh chung ñöôïc sanh vaøo coõi an laïc 

hay caûnh trôøi. Trong Kinh Phaùp Cuù, Ñöùc Phaät Daïy: “Muøi höông cuûa 

caùc thöù hoa, duø laø hoa chieân ñaøn, hoa ña giaø la, hay hoa maït ly ñeàu 

khoâng theå bay ngöôïc gioù, chæ coù muøi höông ñöùc haïnh cuûa ngöôøi chaân 

chính, tuy ngöôïc gioù vaãn bay khaép caû muoân phöông (54). Höông chieân 

ñaøn, höông ña giaø la, höông baït taát kyø, höông thanh lieân, trong taát caû 

thöù höông, chæ thöù höông ñöùc haïnh laø hôn caû (55). Höông chieân ñaøn, 

höông ña giaø la ñeàu laø thöù höông vi dieäu, nhöng khoâng saùnh baèng 

höông ngöôøi ñöùc haïnh, xoâng ngaùt taän chö thieân (56). Ngöôøi naøo thaønh 

töïu caùc giôùi haïnh, haèng ngaøy chaúng buoâng lung, an truï trong chính trí 

vaø giaûi thoaùt, thì aùc ma khoâng theå doøm ngoù ñöôïc (57). Giaø vaãn soáng 

ñöùc haïnh laø vui, thaønh töïu chaùnh tín laø vui, ñaày ñuû trí tueä laø vui, khoâng 

laøm ñieàu aùc laø vui (333). 

 

Observation of Precepts 

 

I. An Overview & Meanings of Observation of Precepts: 

Discipline or morality consists in observing all the precepts laid 

down by the Buddha for the spiritual welfare of his disciples. Discipline 

(training in moral discipline) wards off bodily evil. Learning by the 

commandments or cultivation of precepts means putting a stop to all 

evil deeds and avoiding wrong doings. At the same time, one should try 

one’s best to do all good deeds. Learning by the commandments or 

prohibitions, so as to guard against the evil consequences of error by 

mouth, body or mind. According to Bhikkhu Piyadassi Mahathera in 

The Spectrum of Buddhism, it is essential for us to discipline ourselves 

in speech and action before we undertake the arduous task of training 

our mind through meditation. The aim of Buddhism morality is the 

control of our verbal and physical action, in other words, purity of 
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speech and action. This is called training in virtue. Three factors of the 

Noble Eightfold Path form the Buddhsit code of conduct. They are right 

speech, right action, and right livelihood. If you wish to be successful in 

meditation practice, you should try to observe at least the five basic 

precepts of morality, abstinence from killing, stealing, illicit sexual 

indulgence, speaking falsehood and from taking any liquor, including 

narcotic drugs that cause intoxication and heedlessness. Every one of 

us knows that holding precepts means holding precepts, but when 

challenges comes, we break the precepts instead of holding them. 

Keeping precepts teaches us that we cannot truly save others unless we 

remove our own cankers by living a moral and upright life. However, 

we must not think that we cannot guide others just because we are not 

perfect ourselves. Keeping precepts is also a good example for others 

to follow, this is another form of helping others. Holding the precepts 

also means to observe the precepts with the mind that does not move. 

No matter what state you encounter, your mind does not move. Even 

though when Mount T’ai has a landslide, you are not startled. When a 

beautiful woman passes in front of you, you are not affected. This is 

the key to the door of the great enlightenment in Buddhism. This is also 

an essential samadhi for any Buddhist cultivator to turn states around. 

Whether the state is good or bad, pleasant or adverse, if you remain 

calm, composed, and not to break any precepts, the wind will surely 

calm down and the waves will naturally subside. The Sanskrit term 

“Sila” means observing the precepts, given by Buddha, which are 

conducive to moral life. In the case of the homeless ones, the precepts 

are meant to maintain the order of the brotherhood. The brotherhood is 

a model society the ideal of which is to lead a peaceful, harmonious 

life. Sila-paramita or pure observance of precepts (keeping the 

commandments, upholding the precepts, the path of keeping precepts, 

or moral conduct, etc) is the practicing of all the Buddhist precepts, or 

all the virtuous deeds that are conducive to the moral welfare of 

oneself and that of others. Maintaining Precept Paramita is used to 

destroy violating precepts and degrading the Buddha-Dharma. The 

rules of the perfect morality of Bodhisattvas, the second of the six 

paramitas. Bodhisattvas must observe the moral precepts and guard 

them as they would hold a precious pearl. Lay people, if they cannot 

observe two hundred-fifty or three hundred forty-eight precepts, they 
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should try to observe at least five or ten precepts of wholesome 

actions: abstention from taking life, abstention from taking what is not 

given, abstention from wrong conduct, abstention from intoxicants, 

abstention from lying speech, abstention from harsh speech, abstention 

from indistinct prattling, abstention from covetousness, abstention from 

ill-will, abstention from wrong views. According to the Lotus Sutra, 

Bodhisattvas observe and guard the moral precepts as they would hold 

a precious pearl in their hand. Their precepts are not the slightest 

deficient. The perfection of morality lies in equanimity in thought and 

action toward the sinner and no remarkable pride to appreciate the 

merited. This is the non-clinging way of looking into things that 

provides reason to the thought of pure kind and a clear vision unblurred 

from biases.  

 

II. In Buddhist Teachings Observation of Precepts Means to 

Restrain and Control the Body and Mind:  

The worldly way is outgoing exuberant; the way of the devoted 

Buddhist’s life is restrained and controlled. Constantly work against the 

grain, against the old habits; eat, speak, and sleep little. If we are lazy, 

raise energy. If we feel we can not endure, raise patience. If we like 

the body and feel attached to it, learn to see it as unclean. Restraint and 

control the body and mind also mean sense restraint which is 

monitoring proper practices. We should be mindful of it throughout the 

day. But do not overdo it. Walk, eat, and act naturally, and then 

develop natural mindfulness of what  is going on within ourselves. To 

force our meditation or force ourselves into awkward patterns is 

another form of craving. Patience and endurance are necessary. If we 

act naturally and are mindful, wisdom will come naturally. Virtue or 

following precepts, and concentration or meditation are aids to the 

practice. They make the mind calm and restrained. But outward 

restraint is only a convention, a tool to help gain inner coolness. We 

may keep our eyes cast down, but still our mind may be distracted by 

whatever enters our field of vision. Perhaps we feel that this life is too 

difficult, that we just can not do it. But the more clearly we understand 

the truth of things, the more incentive we will have. Keep our 

mindfulness sharp. In daily activity, the important point is intention. ; 

know what we are doing and know how we feel about it. Learn to know 
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the mind that clings to ideas of purity and bad karma, burdens itself 

with doubt and excessive fear of wrongdoing. This, too, is attachment. 

We must know moderation in our daily needs. Robes need not be of 

fine material, they are merely to protect the body. Food is merely to 

sustain us. The Path constantly opposes defilements and habitual 

desires. 

 

III. To Observe Buddhist Precepts Creates More Strength in 

Cultivation: 

Morality forms the foundation of further progress on the right path. 

The contents of morality in Buddhism compose of right speech, right 

action, and right livelihood. The moral code taught in Buddhism is very 

vast and varied and yet the function of Buddhist morality is one and not 

many. It is the control of man’s verbal and physical actions. All morals 

set forth in Buddhism lead to this end, virtuous behavior, yet moral 

code is not an end in itself, but a means, for it aids concentration 

(samadhi). Samadhi, on the other hand, is a means to the acquisition of 

wisdom (panna), true wisdom, which in turn brings about deliverance of 

mind, the final goal of the teaching of the Buddha. Virtue, 

Concentration, and Wisdom therefore is a blending of man’s emotions 

and intellect. Dainin Katagiri wrote in Returning to Silence: "The 

Triple Treasure in Buddhism, 'I take refuge in the Buddha, I take 

refuge in the Dharma, I take refuge in the Sangha,' is the foundation of 

the precepts. The precepts in Buddhism are not a moral code that 

someone or something outside ourselves demands that we follow. The 

precepts are the Buddha-nature, the spirit of the universe. To receive 

the precepts is to transmit something significant beyond the 

understanding of our sense, such as the spirit of the universe or what 

we call Buddha-nature. What we have awakened to, deeply, through 

our body and mind, is transmitted from generation to generation, 

beyond our control. Having experienced this awakening, we can 

appreciate how sublime human life is. Whether we know it or not, or 

whether we like it or not, the spirit of the universe is transmitted. So we 

all can learn what the real spirit of a human being is... Buddha is the 

universe and Dharma is the teaching from the universe, and Sangha is 

the group of people who make the universe and its teaching alive in 

their lives. In our everyday life we must be mindful of the Buddha, 
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Dharma and Sangha whether we understand this or not." In Buddhism, 

the power derived from observing the commandments, enabling one 

who observes the five commandments to be reborn among men, and 

one who observes the ten positive commands to be born among devas. 

Observing of precepts is a gate of Dharma-illumination; for with it, we 

distantly depart from the hardships of evil worlds, and we teach and 

guide precept-breaking living beings. In short, in cultivation whoever 

try to observe Buddhist precepts will surely have more strength on the 

path. The power derived from observing Buddhist precepts enables 

Buddhist practitioners, if not yet attain enlightenment and 

emancipation, but if practicing good deeds still can be reborn among 

men, and or  to be born among devas. 

 

IV. The Buddha’s Teachings on “Virtues” in Buddhist 

Scriptures: 

The Mahaparinibbana Sutta and the Sangiti Sutta in the Long 

Discourses of the Buddha: According to the Mahaparinibbana Sutta 

and the Sangiti Sutta in the Long Discourses of the Buddha, There are 

five advantages to one of good morality and of success in morality: 

First, through careful attention to his affairs, he gains much wealth. 

Second, he gets a good reputation for morality and good conduct. Third, 

whatever assembly he approaches, whether of Khattiyas, Brahmins, 

Ascetics, or Householders, he does so with confidence and assurance. 

Fourth, at the end of his life, he dies unconfused. Fifth, after death, at 

breaking up of the body, he arises in a good place, a heavenly world. 

The Sutra on Numerical Discourses: According to the Sutra on the 

Numerical Arranged Subjects, there are five benefits for the virtuous in 

the perfecting of virtue: First, one who is virtuous, possessed of virtue, 

comes into a large fortune as consequence of diligence. Second, one 

who is virtuous, possessed of virtue, a fair name is spread abroad. 

Third, one who is virtuous, possessed of virtue, enters an assembly of 

Khattiyas, Brahmans, householders or ascetics without fear or 

hesitation. Fourth, one who is virtuous, dies unconfused. Fifth, one who 

is virtuous, possessed of virtue, on the break up of the body after death, 

reappears in a happy destiny or in the heavenly world. In the 

Dharmapada Sutra, the Buddha Taught: “The scent of flowers does 

not blow against the wind, nor does the fragrance of sandalwood and 
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jasmine, but the fragrance of the virtuous blows against the wind; the 

virtuous man pervades every direction (Dharmapada 54). Of little 

account is the fragrance of sandal-wood, lotus, jasmine; above all these 

kinds of fragrance, the fragrance of  virtue is by far the best 

(Dharmapada 55). Of little account is the fragrance of sandal; the 

fragrance of the virtuous rises up to the gods as the highest 

(Dharmapada 56). Mara never finds the path of those who are virtuous, 

careful in living and freed by right knowledge (Dharmapada 57). To be 

virtue until old age is pleasant; to have steadfast faith is pleasant; to 

attain wisdom is pleasant; not to do evil is pleasant (Dharmapada 333). 
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Chöông Boán Möôi Moát 

Chapter Forty-One 

 

Phaù Phaïm Giôùi Luaät 

 

I. Toång Quan & YÙ Nghóa Cuûa Vieäc Phaù Giôùi: 

Theo Phaät giaùo, phaù giôùi laø vi phaïm nhöõng giôùi ñieàu toân giaùo. Phaù 

giôùi coøn coù nghóa laø phaù phaïm giôùi luaät maø Ñöùc Phaät ñaõ ñaët ra. Trong 

Kinh Phaïm Voõng Boà Taùt Giôùi 48 giôùi khinh ñieàu thöù 36, Ñöùc Phaät daïy:  

“Thaø roùt nöôùc ñoàng soâi vaøo mieäng, nguyeän khoâng ñeå mieäng naày phaù 

giôùi khi haõy coøn thoï duïng cuûa cuùng döôøng cuûa ñaøn na tín thí. Thaø duøng 

löôùi saét quaán thaân naày, nguyeän khoâng ñeå thaân phaù giôùi naày tieáp tuïc thoï 

nhaän nhöõng y phuïc cuûa tín taâm ñaøn vieät.” (ngöôøi ñaõ thoï giôùi laïi töï mình 

hay do söï xuùi duïc maø phaù giôùi: Theo saùch Thaäp Luaân, vò Tyø Kheo phaù 

giôùi, tuy ñaõ cheát nhöng dö löïc cuûa giôùi aáy vaãn coøn baûo ñöôøng cho nhaân 

thieân, ví nhö höông cuûa ngöu hoaøng xaï. Phaät do ñoù maø thuyeát baøi keä: 

“Thieäm baïc hoa tuy ny, thaéng ö nhöùt thieát hoa, phaù giôùi chö Tyø Kheo, 

do thaéng chö ngoaïi ñaïo,” nghóa laø hoa thieäm baïc tuy heùo vaãn thôm hôn 

caùc thöù hoa khaùc, caùc Tyø Kheo tuy phaù giôùi nhöng vaãn coøn hôn heát 

thaûy ngoaïi ñaïo). Theá naøo ñöôïc goïi laø Phaù Giôùi trong Ñaïo Phaät? Trong 

Phaät giaùo, haønh vi phi ñaïo ñöùc laø moät hình thöùc phaù giôùi nghieâm troïng. 

Haønh vi phi ñaïo ñöùc coù theå gaây toån haïi cho chính mình vaø cho ngöôøi 

khaùc. Chuùng ta chæ coù theå ngaên ngöøa nhöõng haønh vi naøy moät khi chuùng 

ta bieát ñöôïc haäu quaû cuûa chuùng maø thoâi. Coù ba loaïi haønh vi phi ñaïo 

ñöùc: haønh vi phi ñaïo ñöùc nôi thaân goàm ba thöù khaùc nhau laø saùt sanh, 

troäm caép vaø taø daâm; haønh vi phi ñaïo ñöùc nôi khaåu, goàm nhöõng lôøi noùi 

doái, noùi chia reõ, noùi phæ baùng vaø noùi lôøi voâ nghóa; vaø tö töôûng phi ñaïo 

ñöùc bao goàm loøng tham, söï aùc ñoäc vaø taø kieán hay nhöõng quan ñieåm sai 

traùi. Phaù Trai hay phaù luaät trai giôùi cuûa tònh xaù, hoaëc aên saùi giôø, hình 

phaït cho söï phaù giôùi naày laø ñòa nguïc hoaëc trôû thaønh ngaï quyû, nhöõng 

con ngaï quyû coå nhoû nhö caây kim, buïng oûng nhö caùi troáng chaàu, hoaëc coù 

theå taùi sanh laøm suùc sanh (Phaät töû taïi gia khoâng baét buoäc tröôøng chay; 

tuy nhieân, khi ñaõ thoï baùt quan trai giôùi trong moät ngaøy moät ñeâm thì 

phaûi trì giöõ cho troøn. Neáu ñaõ thoï maø phaïm thì phaûi toäi cuõng nhö treân). 

Phaù hoøa hôïp Taêng hay Phaù Yeát Ma Taêng laø moät hình thöùc khaùc 

cuûa phaù giôùi. Trong phaù hoøa hôïp Taêng, cuøng trong moät giôùi maø ñöa ra 
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yù kieán ngoaïi ñaïo hay laäp ra loaïi yeát ma khaùc ñeå phaù vôû söï hoøa hôïp cuûa 

yeát ma Taêng. Theo Ñöùc Phaät, taïo söï phaù hoøa hôïp trong Taêng giaø laø 

moät trong saùu troïng toäi. Ñaây laø söï phaù giôùi lôùn nhaát trong caùc söï phaù 

giôùi khaùc trong Phaät giaùo. Ñieàu naøy noùi leân moái quan taâm raát lôùn cuaû 

Ñöùc Phaät ñoái vôùi Taêng giaø vaø töông lai Phaät giaùo veà sau naøy. Tuy 

nhieân, khoâng nhaát thieát caùc cuoäc ly khai trong Taêng giaø ñeàu laø coá yù 

phaùt sinh töø söï thuø nghòch, vaø coù veû nhö söï xa caùch veà ñòa lyù do caùc 

hoaït ñoäng truyeàn giaùo, coù leõ ñaõ ñoùng moät vai troø quan troïng trong vieäc 

phaùt sinh caùc khaùc bieät veà giôùi luaät trong nhöõng cuoäc hoäi hoïp tuïng giôùi 

cuaû Taêng giaø. Sau naêm baûy laàn keát taäp kinh ñieån, nhöõng khaùc bieät xuaát 

hieän vaø caùc toâng phaùi khaùc nhau cuõng xuaát hieän. Nhöõng khaùc bieät 

thöôøng xoay quanh nhöõng vaán ñeà khoâng maáy quan troïng, nhöng chuùng 

chính laø nguoàn goác phaùt sinh ra caùc tröôøng phaùi khaùc nhau. Neáu chuùng 

ta nhìn kyõ chuùng ta seõ thaáy raèng nhöõng khaùc bieät chæ lieân heä ñeán vaán 

ñeà giôùi luaät cuûa chö Taêng Ni chöù khoâng lieân quan gì tôùi nhöõng Phaät töû 

taïi gia. Ngoaøi ra, phaù Taêng hay phaù phaùp luaân Taêng, töùc laø phaù roái söï 

thieàn ñònh cuûa vò Taêng, hay ñöa ra moät phaùp ñeå ñoái laäp vôùi Phaät phaùp 

(nhö tröôøng hôïp Ñeà Baø Ñaït Ña) cuõng laø phaù giôùi. 

Coù boán thí duï veà Phaù Giôùi hay Ba La Di toäi maø Phaät ñaõ daïy chö 

Taêng Ni veà nhöõng keû phaïm vaøo ñieàu daâm: Thí duï thöù nhaát: Keû phaïm 

vaøo ñieàu daâm nhö chieác kim meû muõi gaåy ñích, khoâng xaøi ñöôïc nöõa. Thí 

duï thöù nhì: Nhö sinh meänh cuûa moät ngöôøi ñaõ heát, khoâng theå soáng ñöôïc 

nöõa. Thí duï thöù ba: Phaù giôùi nhö Chieát Thaïch hay nhö ñaù vôõ khoâng theå 

chaáp laïi. Thí duï thöù tö: Nhö  caây gaåy khoâng theå soáng laïi. Theo Kinh 

Ñaïi Baùt Nieát Baøn vaø Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm 

ñieàu nguy hieåm cuûa ngöôøi aùc giôùi. Ñieàu nguy hieåm thöù nhaát: Ngöôøi aùc 

giôùi vì phaïm giôùi luaät do phoùng daät thieät haïi nhieàu taøi saûn. Ñieàu nguy 

hieåm thöù nhì: Ngöôøi aùc giôùi, tieáng xaáu ñoàn khaép. Ñieàu nguy hieåm thöù 

ba: Ngöôøi aùc giôùi, khi vaøo hoäi chuùng saùt Ñeá Lôïi, Baø La Moân, Sa Moân 

hay cö só, ñeàu vaøo moät caùch sôï seät vaø dao ñoäng. Ñieàu nguy hieåm thöù tö: 

Ngöôøi aùc giôùi, cheát moät caùch meâ loaïn khi meänh chung. Ñieàu nguy hieåm 

thöù naêm: Ngöôøi aùc giôùi, khi thaân hoaïi maïng chung seõ sanh vaøo khoå 

giôùi, aùc thuù, ñoïa xöù, ñòa nguïc. 

 

II. Moät Caâu Chuyeän Veà Phaù Phaïm Naêm Giôùi: 

Ngaøy xöa coù moät vò Phaät töû taïi gia thoï tam qui nguõ giôùi. Ban ñaàu 

thì ñoái vôùi ngöôøi aáy nhöõng giôùi luaät naøy raát quan troïng vaø ngöôøi aáy giöõ 
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giôùi raát nghieâm maät. Tuy nhieân, sau moät thôøi gian thì thoùi cuõ trôû laïi, 

ngöôøi aáy laïi muoán nhaêm nhi chuùt röôïu. Ngöôøi aáy nghó raèng, trong naêm 

giôùi coù leõ giôùi caám uoáng röôïu quaû thöïc khoâng maáy caàn thieát. “Coù gì sai 

traùi vôùi moät hai ly röôïu chöù?” Ñoaïn ngöôøi aáy mua ba chai röôïu va ø baét 

ñaàu uoáng. Trong khi uoáng ñeán chai thöù nhì thì moät con gaø cuûa nhaø 

haøng xoùm chaïy vaøo nhaø. Ngöôøi aáy nghó “Cha chaû, hoï göûi moài ñeán cho 

mình nhaäu ñaây!” Ta seõ thòt con gaø naøy cho röôïu xuoáng ñöôïc deã daøng. 

Noùi xong ngöôøi aáy beøn tuùm laáy con gaø laøm thòt. Vì theá maø ngöôøi aáy 

phaïm toäi saùt sanh. Vì baét con gaø khoâng maø khoâng ñöôïc pheùp chuû neân 

ngöôøi aáy cuõng phaïm toäi troäm caép. Thình lình moät ngöôøi ñaøn baø böôùc 

vaøo hoûi, “OÂng coù thaáy con gaø cuûa toâi chaïy sang ñaây khoâng?” Ñaõ say 

meøm maø mieäng laïi ñaày thòt gaø, ngöôøi aáy noùi laép baép, “Khoâng, toâi naøo 

coù thaáy con gaø naøo ñaâu. Gaø naøo cuûa baø laïi chaïy sang ñaây!” Noùi nhö 

vaäy laø ngöôøi aáy ñaõ phaïm phaûi loãi noùi doái. Sau ñoù ngöôøi aáy nhìn ngöôøi 

ñaøn baø vaø nghó raèng baø naøy thieät ñeïp. Haén chaïy ñeán sôø moù ngöôøi ñaøn 

baø, theá laø oâng ta ñaõ phaïm toäi taø daâm. Khoâng giöõ moät giôùi maø oâng ta 

cho laø khoâng quan troïng ñaõ daãn ñeán vieäc huûy phaïm taát caû nhöõng giôùi 

khaùc. Trong kinh Di Lan Ñaø, Ñöùc Phaät daïy: “Gioáng nhö moät löïc só doïn 

saân bieåu dieãn, ñöùc haïnh laø caên baûn cuûa taát caû moïi phaåm haïnh.” Uoáng 

röôïu vaø nhöõng chaát cay ñoäc seõ laøm cho chuùng ta maát trí. Chính vì theá 

maø Ñöùc Phaät khuyeân chuùng ta khoâng neân uoáng röôïu. 

 

III. Phaïm Giôùi Nguõ Nghòch:  

Taát caû caùc Phaät töû ñeàu bieát raèng phaïm moät trong naêm troïng toäi nguõ 

nghich, chuùng sanh phaûi sa vaøo A tyø voâ giaùn ñòa nguïc vaø chòu khoå hình 

khoâng ngöøng trong taän cuøng ñòa nguïc. Goïi laø “nghòch” hay “toäi” vì thay 

vì phaûi hieáu kính, ñaùp laïi baèng töø aùi vaø cuùng döôøng hay nuoâi döôõng, thì 

ngöôøi ta laøm ngöôïc laïi (trong Töù Thaäp Baùt Nguyeän cuûa Ñöùc Phaät A Di 

Ñaø, ñieàu nguyeän thöù 18 coù noùi raèng: “Neáu toâi ñöôïc laøm Phaät, thì chuùng 

sanh möôøi phöông chí taâm tín laïc, muoán sanh veà nöôùc toâi, cho ñeán 

möôøi nieäm maø chaúng sanh ñoù, xin chaúng giöõ laáy ngoâi Chaùnh Giaùc. Chæ 

tröø ra keû phaïm toäi nguõ nghòch, deøm pha Chaùnh Phaùp.” Nhö theá ñuû cho 

chuùng ta thaáy toäi nguõ nghòch laø cöïc kyø nghieâm troïng. Theo Phaät giaùo 

Nguyeân Thuûy, coù naêm toäi nguõ nghòch. Thöù nhaát laø gieát cha (saùt phuï). 

Thöù nhì laø gieát meï (saùt maãu). Thöù ba laø gieát A La Haùn. Gieát hay laøm 

toån haïi A-La-Haùn, moät vò ñaõ giaùc ngoä, hoaëc haõm hieáp moät nöõ tu cuõng 

laø phaïm moät trong nguõ nghòch. Thöù tö laø gaây baát hoøa trong Taêng 
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chuùng. Gaây baát hoøa hay roái loaïn trong Taêng chuùng baèng caùch loan 

truyeàn nhöõng tin ñoàn hay noùi chuyeän nhaõm nhí laøm cho hoï pheá boû ñôøi 

soáng tu haønh. Thöù naêm laø laøm thaân Phaät chaûy maùu baèng caùch ñaâm, hay 

huûy hoaïi hình töôïng Phaät, hay gaây thöông tích cho thaân Phaät, hoaëc huûy 

baùng Phaät phaùp. Theo Phaät giaùo Ñaïi Thöøa, coù naêm toäi Nguõ Nghòch. 

Thöù nhaát laø phaù haïi chuøa thaùp, thieâu huûy kinh töôïng, laáy vaät cuûa Phaät 

hay chö Taêng, hoaëc khuyeán khích ngöôøi laøm, hoaëc thaáy ngöôøi laøm maø 

sanh taâm hoan hyû. Thöù nhì laø huûy baùng phaùp cuûa Thanh Vaên, Duyeân 

Giaùc hay Boà Taùt. Thöù ba laø ngöôïc ñaõi gieát choùc chö Taêng Ni hoaëc 

buoäc hoï phaûi hoaøn tuïc. Thöù tö laø phaïm moät trong naêm troïng toäi treân. 

Thöù naêm laø choái boû luaät nhôn quaû nghieäp baùo, thöôøng xuyeân gaây 

nghieäp baát thieän maø coøn daïy ngöôøi gaây aùc nghieäp, luoân soáng ñôøi xaáu 

xa. Ngoaøi ra, haønh giaû neân luoân nhôù ñeán ñoàng toäi Nguõ Nghòch. Thöù 

nhaát laø xuùc phaïm tôùi meï vaø Tyø Kheo Ni thuoäc haøng voâ hoïc laø ñoàng vôùi 

toäi gieát meï. Thöù nhì laø gieát haïi moät vò Boà Taùt ñang nhaäp ñònh ñoàng vôùi 

toäi gieát cha. Thöù ba laø gieát haïi moät baäc Thaùnh giaû höõu hoïc ñoàng toäi 

gieát baäc Thaùnh voâ hoïc A La Haùn. Thöù tö laø khoâng ñeå cho thaønh töïu 

hoøa hôïp Taêng laø ñoàng toäi vôùi phaù hoøa hôïp Taêng. Thöù naêm laø phaù thaùp 

Phaät laø ñoàng toäi vôùi laøm thaân Phaät chaûy maùu. 

 

IV. Nhöõng Lôøi Phaät Daïy Veà Phaù Phaïm Giôùi Luaät Trong Kinh 

Ñieån Phaät Giaùo: 

Theo Phaät giaùo, phaù giôùi laø vi phaïm nhöõng giôùi ñieàu toân giaùo. Phaù 

giôùi laø vi phaïm giôùi luaät maø Ñöùc Phaät ñaõ ñaët ra. Theo Kinh Ñaïi Baùt 

Nieát Baøn vaø Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm ñieàu 

nguy hieåm cuûa ngöôøi aùc giôùi: Thöù nhaát laø ngöôøi aùc giôùi vì phaïm giôùi 

luaät do phoùng daät thieät haïi nhieàu taøi saûn. Thöù nhì laø ngöôøi aùc giôùi, 

tieáng xaáu ñoàn khaép.  Thöù ba laø ngöôøi aùc giôùi, khi vaøo hoäi chuùng saùt Ñeá 

Lôïi, Baø La Moân, Sa Moân hay cö só, ñeàu vaøo moät caùch sôï seät vaø dao 

ñoäng. Thöù tö laø ngöôøi aùc giôùi, cheát moät caùch meâ loaïn khi meänh chung. 

Thöù naêm laø ngöôøi aùc giôùi, khi thaân hoaïi maïng chung seõ sanh vaøo khoå 

giôùi, aùc thuù, ñoïa xöù, ñòa nguïc. Trong Kinh Phaïm Voõng Boà Taùt Giôùi 48 

giôùi khinh ñieàu thöù 36, Ñöùc Phaät daïy: “Thaø roùt nöôùc ñoàng soâi vaøo 

mieäng, nguyeän khoâng ñeå mieäng naày phaù giôùi khi haõy coøn thoï duïng cuûa 

cuùng döôøng cuûa ñaøn na tín thí. Thaø duøng löôùi saét quaán thaân naày, 

nguyeän khoâng ñeå thaân phaù giôùi naày tieáp tuïc thoï nhaän nhöõng y phuïc cuûa 

tín taâm ñaøn vieät.” (ngöôøi ñaõ thoï giôùi laïi töï mình hay do söï xuùi duïc maø 
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phaù giôùi: Theo saùch Thaäp Luaân, vò Tyø Kheo phaù giôùi, tuy ñaõ cheát 

nhöng dö löïc cuûa giôùi aáy vaãn coøn baûo ñöôøng cho nhaân thieân, ví nhö 

höông cuûa ngöu hoaøng xaï. Phaät do ñoù maø thuyeát baøi keä: “Thieäm baïc 

hoa tuy ny, thaéng ö nhöùt thieát hoa, phaù giôùi chö Tyø Kheo, do thaéng chö 

ngoaïi ñaïo,” nghóa laø hoa thieäm baïc tuy heùo vaãn thôm hôn caùc thöù hoa 

khaùc, caùc Tyø Kheo tuy phaù giôùi nhöng vaãn coøn hôn heát thaûy ngoaïi 

ñaïo). Trong Phaät giaùo, haønh vi phi ñaïo ñöùc laø moät hình thöùc phaù giôùi 

nghieâm troïng. Haønh vi phi ñaïo ñöùc coù theå gaây toån haïi cho chính mình 

vaø cho ngöôøi khaùc. Chuùng ta chæ coù theå ngaên ngöøa nhöõng haønh vi naøy 

moät khi chuùng ta bieát ñöôïc haäu quaû cuûa chuùng maø thoâi. Coù ba loaïi 

haønh vi phi ñaïo ñöùc: Thöù nhaát laø haønh vi phi ñaïo ñöùc nôi thaân goàm ba 

thöù khaùc nhau laø saùt sanh, troäm caép vaø taø daâm. Thöù nhì laø haønh vi phi 

ñaïo ñöùc nôi khaåu, goàm nhöõng lôøi noùi doái, noùi chia reõ, noùi phæ baùng vaø 

noùi lôøi voâ nghóa. Thöù ba laø tö töôûng phi ñaïo ñöùc bao goàm loøng tham, söï 

aùc ñoäc vaø taø kieán hay nhöõng quan ñieåm sai traùi. Phaù giôùi coøn coù nghóa 

laø phaù hoøa hôïp Taêng, cuøng trong moät giôùi maø ñöa ra yù kieán ngoaïi ñaïo 

hay laäp ra loaïi yeát ma khaùc ñeå phaù vôû söï hoøa hôïp cuûa yeát ma Taêng. 

Theo Ñöùc Phaät, taïo söï phaù hoøa hôïp trong Taêng giaø laø moät trong saùu 

troïng toäi. Ñaây laø söï phaù giôùi lôùn nhaát trong caùc söï phaù giôùi khaùc trong 

Phaät giaùo. Ñieàu naøy noùi leân moái quan taâm raát lôùn cuaû Ñöùc Phaät ñoái vôùi 

Taêng giaø vaø töông lai Phaät giaùo veà sau naøy. Tuy nhieân, khoâng nhaát 

thieát caùc cuoäc ly khai trong Taêng giaø ñeàu laø coá yù phaùt sinh töø söï thuø 

nghòch, vaø coù veû nhö söï xa caùch veà ñòa lyù do caùc hoaït ñoäng truyeàn 

giaùo, coù leõ ñaõ ñoùng moät vai troø quan troïng trong vieäc phaùt sinh caùc 

khaùc bieät veà giôùi luaät trong nhöõng cuoäc hoäi hoïp tuïng giôùi cuaû Taêng giaø. 

Sau naêm baûy laàn keát taäp kinh ñieån, nhöõng khaùc bieät xuaát hieän vaø caùc 

toâng phaùi khaùc nhau cuõng xuaát hieän. Nhöõng khaùc bieät thöôøng xoay 

quanh nhöõng vaán ñeà khoâng maáy quan troïng, nhöng chuùng chính laø 

nguoàn goác phaùt sinh ra caùc tröôøng phaùi khaùc nhau. Neáu chuùng ta nhìn 

kyõ chuùng ta seõ thaáy raèng nhöõng khaùc bieät chæ lieân heä ñeán vaán ñeà giôùi 

luaät cuûa chö Taêng Ni chöù khoâng lieân quan gì tôùi nhöõng Phaät töû taïi gia. 

Trong Kinh Dieäu Phaùp Lieân Hoa, Phaät baûo A Nan: “Naøy oâng A Nan, ví 

nhö con sö töû meänh tuyeät thaân cheát, taát caû chuùng sanh khoâng ai daùm aên 

thòt con sö töû aáy, maø töï thaân noù sinh ra doøi boï ñeå aên thòt töï noù. Naøy oâng 

A Nan, Phaät phaùp cuûa ta khoâng coù caùi gì khaùc coù theå haïi ñöôïc, chæ coù 

boïn aùc Tyø Kheo trong ñaïo phaùp cuûa ta môùi coù theå phaù hoaïi maø thoâi.” 

YÙ noùi nhöõng ngöôøi phaù giôùi vaø phaù hoøa hôïp Taêng.   
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Trong kinh Phaùp Cuù, ñöùc Phaät daïy: Söï phaù giôùi laøm haïi mình nhö 

daây mang-la bao quanh caây Ta-la laøm cho caây naày khoâ heùo. Ngöôøi phaù 

giôùi chæ laø ngöôøi laøm ñieàu maø keû thuø muoán laøm cho mình (162). Phaù 

giôùi chaúng tu haønh, thaø nuoát höôøn saét noùng höøng höïc löûa ñoát thaân coøn 

hôn thoï laõnh cuûa tín thí (308). Buoâng lung theo taø duïc, seõ chòu boán vieäc 

baát an: maéc toäi voâ phöôùc, nguû khoâng yeân, bò cheâ laø voâ luaân, ñoïa ñòa 

nguïc (309). Voâ phöôùc ñoïa aùc thuù bò khuûng boá, ít vui, quoác vöông keát 

troïng toäi: ñoù laø keát quaû cuûa taø daâm. Vaäy chôù neân phaïm ñeán (310). 

Cuõng nhö vuïng naém coû coâ-sa (coû thôm) thì bò ñöùt tay, laøm sa-moân maø 

theo taø haïnh thì bò ñoïa ñòa nguïc (311). Nhöõng ngöôøi giaûi ñaõi, nhieãm oâ 

vaø hoaøi nghi vieäc tu phaïm haïnh, seõ khoâng laøm sao chöùng thaønh quaû lôùn 

(312). Vieäc ñaùng laøm haõy laøm cho heát söùc! Phoùng ñaõng vaø rong chôi 

chæ taêng theâm traàn duïc maø thoâi (313). Khoâng taïo aùc nghieäp laø hôn, vì 

laøm aùc nhöùt ñònh thoï khoå; laøm caùc thieän nghieäp laø hôn, vì laøm laønh 

nhöùt ñònh thoï vui (314). Nhö thaønh quaùch ñöôïc phoøng hoä theá naøo, töï 

thaân caùc ngöôi cuõng phaûi neân phoøng hoä nhö theá. Moät giaây laùt cuõng chôù 

buoâng lung. Heã moät giaây laùt buoâng lung laø moät giaây laùt sa ñoïa ñòa 

nguïc (315).  

Theo kinh Duy Ma Caät, ñöùc Phaät daïy: Khi Ñöùc Theá Toân coøn taïi 

theá, coù hai vò Tyø Kheo phaïm luaät haïnh, laáy laøm hoå theïn, khoâng daùm 

hoûi Phaät, ñeán hoûi Öu Ba Li raèng: “Daï thöa ngaøi Öu Ba Li! Chuùng toâi 

phaïm luaät thaät laáy laøm hoå theïn, khoâng daùm hoûi Phaät, mong nhôø ngaøi 

giaûi roõ choã nghi hoái cho chuùng toâi ñöôïc khoûi toäi aáy.” Öu Ba Li lieàn y 

theo phaùp, giaûi noùi cho hai vò. Baáy giôø oâng Duy Ma Caät ñeán noùi vôùi Öu 

Ba Li: “Thöa ngaøi Öu Ba Li, ngaøi chôù keát theâm toäi cho hai vò Tyø Kheo 

naày, phaûi tröø döùt ngay, chôù laøm roái loaïn loøng hoï. Vì sao? Vì toäi taùnh 

kia khoâng ôû trong, khoâng ôû ngoaøi, khoâng ôû khoaûng giöõa. Nhö lôøi Phaät 

ñaõ daïy: ‘Taâm nhô neân chuùng sanh nhô, taâm saïch neân chuùng sanh 

saïch.’ Taâm cuõng khoâng ôû trong, khoâng ôû ngoaøi, khoâng ôû khoaûng giöõa. 

Taâm kia nhö theá naøo, toäi caáu cuõng nhö theá aáy. Caùc phaùp cuõng theá, 

khoâng ra ngoaøi chôn nhö. Nhö ngaøi Öu Ba Li, khi taâm töôùng ñöôïc giaûi 

thoaùt thì coù toäi caáu chaêng?” Öu Ba Li ñaùp: ‘Khoâng.” OÂng Duy Ma Caät 

noùi: ‘Taát caû chuùng sanh taâm töôùng khoâng nhô  cuõng nhö theá! Thöa ngaøi 

Öu Ba Li! Voïng töôûng laø nhô, khoâng voïng töôûng laø saïch; ñieân ñaûo laø 

nhô, khoâng ñieân ñaûo laø saïch; chaáp ngaõ laø nhô, khoâng chaáp ngaõ laø saïch. 

Ngaøi Öu Ba Li! Taát caû phaùp sanh dieät khoâng döøng, nhö huyeãn, nhö 

chôùp; caùc Phaùp khoâng chôø nhau cho ñeán moät nieäm khoâng döøng; caùc 
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Phaùp ñeàu laø voïng kieán, nhö chieâm bao, nhö naéng dôïn, nhö traêng döôùi 

nöôùc, nhö boùng trong göông, do voïng töôûng sanh ra. Ngöôøi naøo bieát 

nghóa naày goïi laø giöõ luaät, ngöôøi naøo roõ nghóa naày goïi laø kheùo hieåu.” 

Luùc ñoù hai vò Tyø Kheo khen raèng: “Thaät laø böïc thöôïng trí! Ngaøi Öu Ba 

Li naày khoâng theå saùnh kòp. Ngaøi laø böïc giöõ luaät hôn heát maø khoâng noùi 

ñöôïc.” Öu Ba Li ñaùp raèng: “Tröø Ñöùc Nhö Lai ra, chöa coù böïc Thanh 

Vaên vaø Boà Taùt naøo coù theå cheá phuïc ñöôïc choã nhaïo thuyeát bieän taøi cuûa 

oâng Duy Ma Caät. Trí tue ä oâng thoâng suoát khoâng löôøng.” Khi aáy, hai vò 

Tyø Kheo döùt heát nghi hoái, phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc 

vaø phaùt nguyeän raèng: “Nguyeän laøm cho taát caû chuùng sanh ñeàu ñöôïc 

bieän taøi nhö vaäy.” 

 

V. Ñoùng Caùc Cöûa Ñöa Ñeán Phaïm Giôùi: 

Chuùng ta luoân töï cho mình ñaõ hoïc ba moân taêng thöôïng, nhöng 

chuùng ta chæ coù moät yù nieäm môø nhaït trong taâm thöùc veà ñònh vaø tueä maø 

thoâi. Rieâng veà giôùi, chuùng ta coù theå giöõ giôùi baèng khaû naêng cuûa chính 

mình vôùi nhöõng bieän phaùp cuï theå. Muoán giöõ giôùi chuùng ta phaûi ñoùng 

caùc cöûa daãn ñeán söï phaïm giôùi. Thöù Nhaát Laø Cöûa Voâ Minh: Neáu chuùng 

ta khoâng bieát chuùng ta phaûi giöõ ñieàu gì thì chuùng ta seõ khoâng bieát laø 

chuùng ta coù phaù giôùi hay khoâng phaù giôùi. Vì vaäy muoán ñoùng caùnh cöûa 

voâ minh, chuùng ta caàn phaûi bieát roõ, phaûi hoïc giôùi, hoïc kinh. Chuùng ta 

cuõng phaûi hoïc nhöõng baøi keä toùm taét caùc giôùi luaät. Thöù Nhì Laø Cöûa Baát 

Kính: Söï baát kính cuõng laø moät caùch daãn ñeán phaïm giôùi. Chuùng ta phaûi 

kính troïng caùc baäc thaày cuõng nhö caùc thieän höõu tri thöùc coù haønh vi phuø 

hôïp vôùi phaùp. Ngöôøi Phaät töû neân coù thaùi ñoä raèng giôùi luaät trong doøng 

taâm thöùc cuûa mình thay theá cho baäc ñaïo sö hay Ñöùc Phaät. Vì theo Ñöùc 

Phaät, giôùi luaät cuõng laø thaày vaø ngöôøi thaày tröôùc maët mình cuõng laø hieän 

thaân cuûa giôùi luaät maø Ñöùc Phaät ñaõ ban haønh caùch nay gaàn 26 theá kyû veà 

tröôùc. Chính theá theá maø Ngaøi ñaõ khuyeân chuùng ñeä töû: “Ñöøng thôø ô vôùi 

giôùi luaät, vì giôùi luaät cuõng nhö moät söï thay theá cho baäc thaày cuûa caùc 

ngöôi sau khi Ta dieät ñoä.” Thöù Ba Laø Cöûa Voïng Töôûng: Söï phaïm giôùi 

seõ theo lieàn baát cöù voïng töôûng naøo. Ba voïng töôûng lôùn nhaát laø tham, 

saân, vaø si. Nhö vaäy, muoán giöõ giôùi, chuùng ta phaûi ñoái trò nhöõng voïng 

töôûng trong doøng taâm thöùc cuûa mình. Ñeå ñoái trò voïng töôûng tham aùi, 

haõy quaùn veà baát tònh cuûa thaân xaùc, xem noù nhö moät tuùi ñöïng ñaày ñoà 

dô, vaø nhìn noù döôùi khía caïn ñaày maùu, phình tröông, bò doøi boï aên, noù seõ 

thaønh moät boä xöông, vaân vaân. Ñeå ñoái trò voïng töôûng thuø haän haõy thieàn 
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quaùn veà töø bi. Ñeå ñoái trò voïng töôûng kieâu maïn, haõy nghó veà nhöõng noãi 

khoå ñau phieàn naõo coõi ta baø nhö giaø, beänh, cheát, nhöõng baát traéc, söï lieân 

tuïc leân voi xuoáng choù, vaân vaân. Ñeå ñoái trò voïng töôûng  si meâ aùm muoäi 

haõy thieàn quaùn veà duyeân sanh. Toùm laïi,  thieàn quaùn veà taùnh khoâng laø 

caùch ñoái trò voïng töôûng höõu hieäu nhaát. Thöù Tö Laø Cöûa Buoâng Lung: Ñeå 

traùnh buoâng lung, chuùng ta phaûi coù chaùnh nieäm, khoâng queân ñieàu chænh 

loái haønh xöû vaøo moïi thôøi khaéc trong ngaøy, trong ñi, ñöùng, ngoài, naèm. 

Luùc naøo chuùng ta cuõng phaûi kieåm soaùt thaân, khaåu, yù cuûa mình xem coi 

mình coù bò hoen oá hay khoâng. 

 

Breaking Precepts 

 

I. An Overview & Meanings of Breaking Precepts: 

According to Buddhism, breaking precepts means to violate or to 

break religious commandments. Breaking precepts alos means to turn 

one’s back on the precepts. To offend against or break the moral or 

ceremonial laws of Buddhism. The Buddha taught in the thirty-sixth of 

the forty-eight secondary precepts in the Brahma-Net Sutra: "I vow that 

I would rather pour boiling metal in my mouth than allow such a mouth 

ever to break the precepts and still partake the food and drink offered 

by followers. I would rather wrap my body in a red hot metal net than 

allow such a body to break the precepts and still wear the clothing 

offered by the followers.” What can be called “Breaking-Precepts” in 

Buddhism? In Buddhism, non-ethical behaviors are serious forms of 

“Breaking Precepts”. Nonvirtuous actions that can cause harm to 

ourselves or to others. There are three kinds of nonvirtuous actions. We 

can only restrain such nonvirtuous acts once we have recognized the 

consequences of these actions: nonvirtuous acts done by the body 

which compose of three different kinds: killing, stealing and sexual 

misconduct; nonvirtuous acts by speech which compose of lying, 

divisive, offensive, and senseless speeches; and nonvirtuous thoughts 

which compose of covetousness, malice and wrong views. To break the 

monastic rule of the time for meals, for which the punishment is hell, or 

to become a hungry ghost like with throats small as needles and 

distended bellies, or become an animal.  
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Sanghabheda is another form of breaking precepts. To disrupt the 

harmony of the community of monks and cause schism by heretical 

opinions, e.g. by heretical opinions. According to the Buddha, causing a 

split in the Sangha was one of the six heinous crimes. This is the most 

serious violation in all violations in Buddhism. This demonstrates the 

Buddha’s concerns of the Sangha and the future of Buddhism. 

However, it is not necessarily the case that all such splits were 

intentional or adversarial in origin, and it seems likely that 

geographical isolation, possibly resulting from the missionary activities 

may have played its part in generating differences in the moralities 

recited by various gatherings. After several Buddhist Councils, 

differences appeared and different sects also appeared. The 

differences were usually insignificant, but they were the main causes 

that gave rise to the origination of different sects. If we take a close 

look on these differences, we will see that they are only differences in 

Vinaya concerning the Bhiksus and Bhiksunis and had no relevance for 

the laity. Besides, to break (disrupt or destroy) a monk’s meditation or 

preaching as in the case of Devadatta is also considered as breaking 

precepts. 

There are four metaphors addressed by the Buddha to monks and 

nuns about he who breaks the vow of chasity. The first metaphor: He 

who breaks the vow of chasity is as a needle without an eye. The 

second metaphor: As a dead man. The third metaphor: As a broken 

stone which cannot be united. The fourth metaphor: As a tree cut in two 

which cannot live any longer. According to the Mahaparinibbana Sutta 

and the Sangiti Sutta in the Long Discourses of the Buddha, there are 

five dangers to the immoral through lapsing from morality (bad 

morality or failure in morality). The first danger: He suffers great loss 

of property through neglecting his affairs. The second danger: He gets 

bad reputation for immorality and misconduct. The third danger: 

Whatever assembly he approaches, whether of Khattiyas, Bramins, 

Ascetics, or Householders, he does so differently and shyly. The fourth 

danger: At the end of his life, he dies confused. The fifth danger: After 

death, at the breaking up of the body, he arises in an evil state, a bad 

fate, in suffering and hell. 
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II. A Story of Violation of the Five Precepts: 

Once there was a layman who received the Five Precepts. At first, 

these precepts were very important to him and he strictly observed 

them. After a time, however, his past habits came back and he longed 

for a taste of alcohol. He thought, of the five precepts, the one against 

drinking is really unnecessary. “What’s wrong with a tot or two?” Then 

he bought three bottles of wine and started to drink. As he was drinking 

the second bottle, the neighbor’s little chicken ran into his house. 

“They’ve sent me a snack,” he thought. “I will put this chicken on the 

menu to help send down my wine.” He then grabbed the bird and killed 

it. Thus, he broke the precept against killing. Since he took the chicken 

without owner’s permission, he also broke the precept against stealing. 

Suddenly, the lady next door walked in and said, “Say, did you see my 

chicken?” Drunk as he was, and full of chicken, he slurred, “No… I 

didn’t see no chicken. Your old pullet didn’t run over here.” So saying, 

he broke the precept against lying. Then he took a look at the woman 

and thought she was quite pretty. He molested the lady and broke the 

precept against sexual misconduct. Not keeping to one precept that he 

thought was not important had led him to break all the precepts. In the 

Milinda Sutra, the Buddha taught: “As an acrobat clears the ground 

before he shows his tricks, so good conduct (keeping the precepts) is 

the basis of all good qualities.” Taking intoxicant drinks and drugs will 

make us lose our senses. That is why the Buddha advised us to refrain 

from using them. 

 

III. Committing the Five Grave Sins: 

All Buddhists know that the five grave sins (offenses) which cause 

rebirth in the Avici or hell of interrupted (endless) suffering in the 

deepest and most suffering level of hell. They are considered 

“betrayals” or “sin” because instead of being filial, repaying kindness, 

offering, and providing nourishment, one commits the ultimate 

betrayals. According to the Hinayana, there are five grave sins. First, 

killing (murdering) one’s father. Second, killing (murdering) one’s 

mother. Third, killing (murdering) or hurting an Arhat (a saint—an 

enlightened one). Intentionally murder an Arhat, who has already 

achieved enlightenment or raping a Buddhist nun also considered as an 

Ultimate Betrayal. Fourth, to disrupt the Buddhist Order, or causing 
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dissension within the Sangha. Causing disturbance and disruption of 

harmony (disunity or destroying the harmony) among Bhiksus and nuns 

in monasteries by spreading lies and gossip, forcing them into 

abandoning their religious lives. Fifth, causing the Buddhas to bleed or 

to spill the Buddha’s blood. Stabbing and causing blood to fall from 

Buddha or destroying Buddha statues or injuring the body of a Buddha 

or insult the Dharma. According to the Mahayana Buddhism, there are 

five great sins. First, sacrilege, such as destroying temples, burning 

sutras or images of Buddhas, stealing a Buddha’s or monk’s things, 

inducing others to do so, or taking pleasure therein. Second, slander or 

abuse the teaching of Sravakas, Pratyeka-buddhas, or Bodhisattvas. 

Third, ill-treatment, or killing of monks or nuns, or force them to leave 

the monasteries to return to worldly life. Fourth, commit any one of the 

five deadly sins given above. Fifth, denial of the karma consequences 

of ill deeds, acting or teaching others accordingly, and unceasing evil 

life. Besides, Buddhist practitioners should always remember about the 

five Sins that equal to the first five. First, violation of a mother, or a 

fully ordained nun is equal to the sin of killing one’s mother. Second, 

killing a Bodhisattva in dhyana is equal to the sin of killing one’s 

father. Third, killing anyone in training to be an arhat is equal to the sin 

of killing an arhat. Fourth, preventing the restoration of harmony in a 

sangha is equal to the sin of destroying the harmony of the sangha. 

Fifth, destroying the Buddha’s stupa is equal to the sin of shedding the 

blood of a Buddha. 

 

IV. The Buddha’s Teachings on Breaking Precepts in Buddhist 

Scriptures: 

According to Buddhism, breaking precepts means to violate or to 

break religious commandments. Breaking precepts means to turn one’s 

back on the precepts or to offend against or break the moral or 

ceremonial laws of Buddhism. According to the Mahaparinibbana Sutta 

and the Sangiti Sutta in the Long Discourses of the Buddha, there are 

five dangers to the immoral through lapsing from morality (bad 

morality or failure in morality). First, precept breaker suffers great loss 

of property through neglecting his affairs. Second, precept breaker gets 

bad reputation for immorality and misconduct. Third, whatever 

assembly the precept breaker approaches, whether of Khattiyas, 
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Bramins, Ascetics, or Householders, he does so differently and shyly. 

Fourth, at the end of his life, he dies confused. Fifth, after death, at the 

breaking up of the body, he arises in an evil state, a bad fate, in 

suffering and hell. The Buddha taught in the thirty-sixth of the forty-

eight secondary precepts in the Brahma-Net Sutra: "I vow that I would 

rather pour boiling metal in my mouth than allow such a mouth ever to 

break the precepts and still partake the food and drink offered by 

followers. I would rather wrap my body in a red hot metal net than 

allow such a body to break the precepts and still wear the clothing 

offered by the followers.” In Buddhism, non-ethical behaviors are 

serious forms of “Breaking Precepts”. Nonvirtuous actions that can 

cause harm to ourselves or to others. There are three kinds of  

nonvirtuous actions. We can only restrain such nonvirtuous acts once 

we have recognized the consequences of these actions: First, 

nonvirtuous acts done by the body which compose of three different 

kinds: killing, stealing and sexual misconduct. Second, nonvirtuous acts 

by speech which compose of lying, divisive, offensive, and senseless 

speeches. Third, nonvirtuous thoughts which compose of covetousness, 

malice and wrong views. Breaking precepts also means to disrupt the 

harmony of the community of monks and cause schism by heretical 

opinions, e.g. by heretical opinions. According to the Buddha, causing a 

split in the Sangha was one of the six heinous crimes. This is the most 

serious violation in all violations in Buddhism. This demonstrates the 

Buddha’s concerns of the Sangha and the future of Buddhism. 

However, it is not necessarily the case that all such splits were 

intentional or adversarial in origin, and it seems likely that 

geographical isolation, possibly resulting from the missionary activities 

may have played its part in generating differences in the moralities 

recited by various gatherings. After several Buddhist Councils, 

differences appeared and different sects also appeared. The 

differences were usually insignificant, but they were the main causes 

that gave rise to the origination of different sects. If we take a close 

look on these differences, we will see that they are only differences in 

Vinaya concerning the Bhiksus and Bhiksunis and had no relevance for 

the laity. In the Lotus Sutra, the Buddha taught: Ananda! Just as no 

animal eats a dead lion, but it is destroyed by worms produced within 
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itself, so no outside force can destroy Buddhism, only evil monks 

within it can destroy it. 

In the Dharmapada Sutra, the Buddha taught:Breaking 

commandments is so harmful as a creeper is strangling a sala tree. A 

man who breaks commandments does to himself what an enemy would 

wish for him (Dharmapada 162). It is better to swallow a red-hot iron 

ball than to be an immoral and uncontrolled monk feeding on the alms 

offered by good people (Dharmapada 308). Four misfortunes occur to a 

careless man who commits adultery: acquisition of demerit, 

restlessness, moral blame and downward path (Dharmapada 309). 

There is acquisition of demerit as well as evil destiny. No joy of the 

frightened man. The king imposes a heavy punishment. Therefore, man 

should never commit adultery (Dharmapada 310). Just as kusa grass 

cuts the hand of those who wrongly grasped. Even so the monk who 

wrongly practised ascetism leads to a woeful state (Dharmapada 311). 

An act  carelessly performed, a broken vow, and a wavering obedience 

to religious discipline, no reward can come from such a life 

(Dharmapada 312). Thing should be done, let’s strive to do it 

vigorously, or do it with all your heart. A debauched ascetic only 

scatters the dust more widely (Dharmapada 313). An evil deed is better 

not done, a misdeed will bring future suffering. A good deed is better 

done now, for after doing it one does not grieve (Dharmapada 314). 

Like a frontier fortress is well guarded, so guard yourself, inside and 

outside. Do not let a second slip away, for each wasted second makes 

the downward path (Dharmapada 315). 

According to the Vimalakirti Sutra, the Buddha taught: At the time 

of the Buddha, there were two bhiksus who broke the prohibitions, and 

being shameful of their sins they dared not call on the Buddha.  They 

came to ask Upali and said to him: “Upali, we have broken the 

commandments and are ashamed of our sins, so we dare not ask the 

Buddha about this and come to you.  Please teach us the rules of 

repentance so as to wipe out our sins.” Upali then taught them the rules 

of repentance. At that time, Vimalakirti came to Upali and said: “Upali, 

do not aggravate their sins which you should wipe out at once without 

further disturbing their minds.  Why?  Because the nature of sin is 

neither within nor without, nor in between.  As the Buddha has said, 

‘living beings are impure because their mind are impure; if their 
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minds are pure they are all pure.’  And mind also is neither within nor 

without, nor in between. Their minds being such, so are their sins.  

Likewise all things do not go beyond (their ) suchness.  Upali, when 

your mind is liberated, is there any remaining impurity?’ Upali replied: 

“There will be no more.” Vimalakirti said: “Likewise, the minds of all 

living beings are free from impurities.  Upali, false thoughts are impure 

and the absence of false thought is purity. Inverted (ideas) are impure 

and the absence of inverted (ideas) is purity.  Clinging to ego is impure 

and non-clinging to ego is purity.  Upali, all phenomena rise and fall 

without staying (for an instant) like an illusion and lightning. All 

phenomena do not wait for one another and do not stay for the time of 

a thought.  They all derive from false views and are like a dream and a 

flame, the moon in water, and an image in a mirror for they are born 

from wrong thinking.  He who understands this is called a keeper of the 

rules of discipline and he who knows it is called a skillful interpreter 

(of the precepts).” At that “time, the two bhiksus declared: ‘What a 

supreme wisdom which is beyond the reach of Upali who cannot 

expound the highest principle of discipline and morality?” Upali said: 

‘Since I left the Buddha I have not met a sravaka or a Bodhisattva who 

can surpass hi rhetoric for his great wisdom and perfect enlightenment 

have reached such a high degree.’ Thereupon, the two bhiksus got rid 

of their doubts and repentance, set their mind on the quest of supreme 

enlightenment and took the vow that make all living beings acquire the 

same power of speech.   

 

V. Close the Doors That Lead to Breaking Precepts:  

We always pretend to follow the three high trainings, but we have 

only a vague reflection of the other two in our mind-streams. As for 

precepts, we must try hard to keep them. In order to keep them, we 

must shut the doors that lead to breaking them. First, the Door of 

Ignorance: If we do not know what basic commitment we must keep, 

we will not know whether we have broken it. So in order to shut the 

door of ignorance, we should know clearly the classical texts on 

vinaya. We should also study verse summaries of the precepts. Second, 

the Door of Disrespect: Disrespect is also a door leading to broken 

precepts. We should respect our masters as well as good-knowing 

advisors whose actions accord with Dharma. Buddhists should ahve the 
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attitude that the precepts in our mind-stream represent our Teacher or 

the Buddha. According to the Buddha, precepts represent our Teacher 

and our teacher manifests the precepts that the Buddha established 

almost twenty-six hundred years ago. Therefore, the Buddha advised: 

“Do not be indifferent to your precepts; they are like a substitute for 

your teacher after my Nirvana.” Third, the Door of Delusion: Breach of 

precepts follows from whichever delusion. Three biggest delusions are 

greed, hatred and ignorance. Thus, in order to keep  precepts, we must 

try to overcome delusions in our mind-stream or apply antidotes  to the 

most predominant delusions. When attachment is our greatest delusion, 

we should contemplate on the impurity of the body, that it is a sack full 

of filth; and develop the attitude that it will have a bloody aspect, a 

swelling aspect, that it will be eaten by worms, that it will be a 

skeleton, and so on. As an antidote to hatred, contemplate on love. As 

an antidote to pride, contemplate on the samsaric sufferings and 

afflictions, such as old age, sicknesses, death, life uncertainty, and 

other ups and downs. As antidote to delusions, contemplate on 

interdependent origination. In short, contemplate on view concerning 

emptiness is the general antidote to delusion. Fourth, the Door of 

Recklessness: In order to prevent recklessness, we should have 

rememberance and not forget to modify our behavior at all times 

during our daily routine, when we walk, stand, sit and lie down. From 

time to time, we should check to see if our body, speech and mind have 

been tarnished by misdeeds or broken precepts.  
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Chöông Boán Möôi Hai 

Chapter Forty-Two 

 

Tu Taäp Tam Tuï Tònh Giôùi 

 

Tònh giôùi coù nghóa laø giôùi luaät thanh tònh hay giôùi haïnh thanh tònh 

trong saïch, giôùi haïnh giuùp haønh giaû giöõ ñöôïc söï  thanh tònh. Tu taäp Tam 

Tuï Tònh Giôùi hay tu taäp ba loaïi tuï giôùi cuûa chö Boà Taùt. Ba tuï tònh giôùi 

naày haøng Thanh Vaên Duyeân Giaùc Tieåu Thöøa khoâng coù, maø chæ coù nôi 

caùc baäc Boà Taùt Ñaïi Thöøa. Chö Boà Taùt thöôøng kheùo hoä trì tònh giôùi cuûa 

Nhö Lai, ba nghieäp thaân, khaåu, yù khoâng laàm loãi, vì muoán giaùo hoùa 

chuùng sanh phaïm giôùi neân thò hieän laøm taát caû haïnh phaøm phu. Daàu ñaõ 

ñaày ñuû phöôùc ñöùc thanh tònh truï böïc Boà Taùt, maø thò hieän sanh nôi taát caû 

ñòa nguïc, suùc sanh, ngaï quyû, cuøng nhöõng choã hieåm naïn baàn cuøng, laøm 

cho nhöõng chuùng sanh ñoù ñeàu ñöôïc giaûi thoaùt. Kyø thaät, Boà Taùt chaúng 

sanh vaøo nhöõng loaøi ñoù. Ba tuï tònh giôùi naày nhieáp heát thaûy Töù Hoaèng 

Theä Nguyeän. Thöù Nhaát Laø Nhieáp Luaät Nghi Giôùi: Traùnh laøm vieäc aùc 

baèng caùch trì giôùi baèng caùch thaâu nhieáp heát taát caû caùc giôùi chaúng haïn 

nhö 5 giôùi, 8 giôùi, 10 giôùi Sa Di, 250 giôùi Tyø Kheo, 348 giôùi Tyø Kheo 

Ni, 10 giôùi troïng vaø 48 giôùi kinh cuûa Boà Taùt, giöõ kyõ khoâng cho sai 

phaïm moät giôùi naøo. Thöù Nhì Laø Nhieáp Thieän Phaùp Giôùi: Laø baäc Boà Taùt 

phaûi hoïc heát taát caû phaùp laønh cuûa Phaät daïy trong caùc kinh ñieån, ñeå bieát 

roõ ñöôøng loái vaø phöông caùch “ñoä taän chuùng sanh,” khoâng ñöôïc boû soùt 

baát cöù phaùp moân naøo caû. Ñaây goïi laø phaùp moân voâ löôïng theä nguyeän 

hoïc. Thöù Ba Laø Nhieáp Chuùng Sanh Giôùi Hay Nhieâu Ích Höõu Tình Giôùi: 

Nghóa laø phaûi phaùt loøng töø bi laøm lôïi ích vaø cöùu ñoä taát caû chuùng sanh. 

Ñaây goïi laø “Chuùng sanh voâ bieân theä nguyeän ñoä.” 

 

Cultivation of Three Collections of Pure Precepts 

 

Pure precepts (impeccable observation of the precepts) mean pure 

commandments that help keep practitioners in purity. Cultivation of 

these three collections of pure precept or cultivation of three 

accumulations of pure precepts of the Bodhisattvas. Those cultivating 

Hinayana’s Sravaka Way do not have these three accumulations of 
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purity precepts. Only Mahayana Bodhisattvas practice them. 

Bodhisattvas always maintain the Buddha’s pure precepts, and their 

thoughts, words, and deeds are faultless, but because they want to edify 

immoral sentient beings, they appear to perform the acts of ordinary 

ignorant people; though they are already filled with pure virtues and 

abide in the course of Enlightening Beings, yet they appear to live in 

such realms as hells, animality, ghosthood, and in difficulty and 

poverty, in order to enable the beings therein to gain liberation; really 

the Enlightening Beings are not born in those states. These three 

accumulations of pure precepts encompass the “Four Propagation 

Vows.” First, the pure precepts which include all rules and 

observances, or to avoid evil by keeping the discipline. Which means 

to gather all precepts such as five precepts, eight precepts, ten precepts 

of Sramanera, 250 precepts of Bhiksus, 348 precepts of Bhiksunis, 10 

major and 48 minor precepts of Bodhisattvas, and maintain them purely 

without violating a single precept. Second, the pure precepts which 

include all wholesome dharmas. Accumulating wholesome precepts 

means Bodhisattvas who must learn all the wholesome dharmas that 

the Buddha taught in various sutras, so they will know all the clear 

paths and means necessary to “lead and guide sentient beings” to 

liberation and enlightenment. Thus, no matter how insignificant a 

dharma teaching may seem, they are not to abandon any dharma door. 

This vow is made by all Mahayana practicing Buddhists that 

“Innumerable Dharma Door, I vow to master.” Third, the pure precepts 

which include all living beings. This means to develop the 

compassionate nature to want to benefit and aid all sentient beings, and 

this is the vow “Infinite sentient beings, I vow to take across.”  
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Chöông Boán Möôi Ba 

Chapter Forty-Three 

 

Tu Taäp Giôùi Ñöa Ñeán  

Söï Xuaát Ly & Ñoaïn Taän 

 

Giôùi hình thaønh neàn moùng cuûa söï tieán trieån treân con ñöôøng chaùnh 

ñaïo. Noäi dung cuûa giôùi haïnh trong Phaät giaùo bao goàm caû chaùnh ngöõ, 

chaùnh nghieäp, vaø chaùnh maïng. Giôùi luaät trong Phaät giaùo coù raát nhieàu 

vaø ña daïng, tuy nhieân, nhieäm vuï cuûa giôùi luaät chæ coù moät. Ñoù laø kieåm 

soaùt nhöõng haønh ñoäng cuûa thaân vaø khaåu, caùch cö xöû cuûa con ngöôøi, hay 

noùi khaùc ñi, laø ñeå thanh tònh lôøi noùi vaø haønh vi cuûa hoï. Trong Phaät 

giaùo, giôùi luaät khoâng phaûi laø moät boä luaät ñaïo ñöùc maø moät ai ñoù hoaëc 

ñieàu gì ñoù beân ngoaøi chuùng ta buoäc chuùng ta phaûi tuaân theo. Giôùi luaät 

laø Phaät taùnh, laø tinh thaàn cuûa vuõ truï. Theo Kinh Phuùng Tuïng Ttrong 

Tröôøng Boä Kinh, Coù Naêm Xuaát Ly Giôùi: Thöù Nhaát Laø Giaûi Thoaùt Ñoái 

Vôùi Duïc Voïng: ÔÛ ñaây vò Tyø Kheo coù taùc yù ñoái vôùi duïc voïng, taâm 

khoâng höôùng nhaäp duïc voïng, khoâng tín laïc, khoâng an truù, khoâng bò chi 

phoái bôûi duïc voïng. Khi vò naày coù taùc yù ñoái vôùi ly duïc, taâm höôùng nhaäp 

ly duïc, tín laïc, an truù vaø bò chi phoái bôûi ly duïc, taâm cuûa vò aáy kheùo ly, 

kheùo tu, kheùo khôûi, kheùo giaûi thoaùt, kheùo ly heä ñoái vôùi caùc duïc laïc. Vaø 

caùc laäu hoaëc, caùc toån haïi, caùc nhieät naõo khôûi leân do duyeân caùc duïc laïc, 

vò aáy ñoái vôùi chuùng ñöôïc giaûi thoaùt, khoâng coøn caûm thoï caûm giaùc aáy. 

Thöù Nhì Laø Giaûi Thoaùt Ñoái Vôùi Saân Haän: Gioáng nhö thöù nhaát. Thay 

theá tham duïc vôùi saân haän. Thöù Ba Laø Giaûi Thoaùt Ñoái Vôùi Haïi Taâm: 

Gioáng nhö thöù nhaát. Thay theá tham duïc vôùi haïi taâm. Thöù Tö Laø Giaûi 

Thoaùt Ñoái Vôùi Saéc: Gioáng nhö thöù nhaát. Thay theá tham duïc vôùi saéc. 

Thöù Naêm Laø Giaûi Thoaùt Ñoái Vôùi Töï Thaân: Gioáng nhö thöù nhaát. Thay 

theá tham duïc vôùi töï thaân. Theo Kinh Potaliya Trong Trung Boä Kinh, 

Coù Taùm Giôùi Caàn Ñöôïc Tu Taäp: Coøn ñöôïc goïi laø taùm giôùi ñöa ñeán söï 

ñoaïn taän. Thöù Nhaát laø do duyeân gì, lôøi noùi nhö vaäy ñöôïc noùi leân? ÔÛ 

ñaây, naày gia chuû, vò Thaùnh ñeä töû suy nghó nhö sau: “Do nhôn nhöõng 

kieát söû naøo ta coù theå saùt sanh, ta ñoaïn taän, thaønh töïu söï töø boû caùc kieát 

söû aáy. Neáu ta saùt sanh, khoâng nhöõng ta töï traùch maéng ta vì duyeân saùt 

sanh, maø caùc baäc coù trí, sau khi tìm hieåu, cuõng seõ khieån traùch ta vì 
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duyeân saùt sanh, vaø sau khi thaân hoaïi maïng chung, aùc thuù seõ chôø ñôïi ta, 

vì duyeân saùt sanh. Thaät laø moät kieát söû, thaät laø moät trieàn caùi, chính söï 

saùt sanh naày. Nhöõng laäu hoaëc, phieàn lao nhieät naõo naøo coù theå khôûi leân, 

do duyeân saùt sanh, ñoái vôùi vò ñaõ töø boû saùt sanh, nhöõng laäu hoaëc, phieàn 

lao nhieät naõo nhö vaäy khoâng coøn nöõa.” Y cöù khoâng saùt sanh, saùt sanh 

caàn phaûi töø boû,” do duyeân nhö vaäy, lôøi noùi nhö vaäy ñöôïc noùi leân. Thöù 

Nhì laø “y cöù khoâng laáy cuûa khoâng cho, laáy cuûa khoâng cho caàn phaûi töø 

boû.” Thöù Bba laø “y cöù noùi lôøi chaân thaät, noùi laùo caàn phaûi töø boû.” Thöù Tö 

laø “y cöù khoâng noùi hai löôõi, noùi hai löôõi caàn phaûi töø boû.” Thöù Naêm laø “y 

cöù khoâng tham duïc, tham du ïc caàn phaûi töø boû.” Thöù Saùu laø “y cöù khoâng 

huûy baùng saân haän, huûy baùng saân haän caàn phaûi töø boû.” Thöù Baûy laø “y cöù 

khoâng phaãn naõo, phaãn naõo caàn phaûi töø boû.” Thöù Taùm laø “y cöù khoâng 

quaù maïn, quaù maïn caàn phaûi töø boû.”  

 

Cultivation of Precepts That Lead to  

Deliverance & the Cutting Off of Affairs 

 

Morality forms the foundation of further progress on the right path. 

The contents of morality in Buddhism compose of right speech, right 

action, and right livelihood. The moral code taught in Buddhism is very 

vast and varied and yet the function of Buddhist morality is one and not 

many. It is the control of man’s verbal and physical actions. The 

precepts in Buddhism are not a moral code that someone or something 

outside ourselves demands that we follow. The precepts are the 

Buddha-nature, the spirit of the universe. According to the Sangiti 

Sutta in the Long Discourses of the Buddha, There Are Five Elements 

Making for Deliverance: First, the Deliverance From SENSE-

DESIRES: Here when a monk considers sense-desires, his mind does 

not leap forward and take satisfaction in them, fix on them or make 

free with them, but when he considers renunciation it does leap 

forward, take satisfaction in it, fix on it, and make free with it. And he 

gets this thought well-set, well-developed, well-raised up, well freed 

and disconnected from sense-desires. And thus he is freed from the 

corruptions (asava), the vexations and fevers that arise from sense-

desires, and he does not feel that sensual feeling. Second, the 

Deliverance From ILL-WILL: Same as in 1. Replace “sense-desires” 
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with “ill-will”. Third, the Deliverance From CRUELTY: Same as in 1. 

Replace “sense-desires” with “cruelty”. Fourth, the Deliverance From 

FORMS (rupa): Same as in 1. Replace “sense-desires” with “forms”. 

Fifth, the Deliverance From PERSONALITY: Same as in 1. Replace 

“sense-desires” with “personality”. According to the Potaliya Sutta in 

the Middle Length Discourses of the Buddha, There Are Eight 

Precepts That Need Be Cultivated: Also called eight things in the 

Noble One’s Discipline that lead to the cutting off of affairs. The First 

Thing That Leads to the Cutting Off of Affairs: “with the support of the 

non-killing of living beings, the killing of living beings is to be 

abandoned.” So it was said. And with reference to what was this said? 

Here a noble disciple considers thus: ‘I am practicing the way to 

abandoning and cutting off of those fetters because of which I might 

kill living beings. If I were to kill living beings, I would blame myself 

for doing so; the wise, having investigated, would censure me for doing 

so; and on the dissolution of the body, after death, because of killing 

living beings an unhappy destination would be expected. But this 

killing of living beings is itself a fetter and a hindrance. And while 

taints, vexation, and fever might arise through the killing of living 

beings, there are no taints, vexation, and fever in one who abstains 

from killing living beings.’ So it is with reference to this that it was 

said: “With the support of the non-killing of living beings, the killing of 

living beings is to be abandoned." The Second Thing That Leads to the 

Cutting Off of Affairs: “with the support of taking only what is given, 

the taking of what is not given is to be abandoned.” (the rest remains 

the same as in the first one). The Third Thing That Leads to the Cutting 

Off of Affairs: “with the support of truthful speech, false speech is to be 

abandoned.” (the rest remains the same as in the first one). The Fourth 

Thing That Leads to the Cutting Off of Affairs: “with the support 

unmalicious speech, malicious speech is to be abandoned.” (the rest 

remains the same as in the first one). The Fifth Thing That Leads to the 

Cutting Off of Affairs: “with the support of refraining from rapacious 

greed, rapacious greed is to be abandoned.” (the rest remains the same 

as in the first one). The Sixth Thing That Leads to the Cutting Off of 

Affairs: “with the support of refraining from spiteful scolding, spiteful 

scolding is to be abandoned.” (the rest remains the same as in the first 

one). The Seventh Thing That Leads to the Cutting Off of Affairs: “with 
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the support of refraining from angry despair, angry despair is to be 

abandoned.” (the rest remains the same as in the first one). The Eighth 

Thing That Leads to the Cutting Off of Affairs: “with the support of non-

arrogance, arrogance is to be abandoned.” (the rest remains the same 

as in the first one). 
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Chöông Boán Möôi Boán 

Chapter Forty-Four 

 

Giôùi Vaø Tam Voâ Laäu Hoïc  

Trong Tu Taäp Phaät Giaùo 

 

I. Toång Quan Veà Tu Taäp Giôùi  Trong Phaät Giaùo: 

Trong Phaät giaùo, khoâng coù pheùp goïi laø tu haønh naøo maø khoâng phaûi 

trì giôùi, khoâng coù phaùp naøo maø khoâng coù giôùi. Giôùi tuy coù naêm giôùi, 

möôøi giôùi, hay Boà Taùt Giôùi, vaân vaân, nhöng caên baûn nhaát vaãn laø Nguõ 

Giôùi: khoâng saùt sanh, khoâng troäm caép, khoâng taø daâm, khoâng voïng ngöõ, 

khoâng uoáng nhöõng chaát cay ñoäc. Trì giôùi thì khoâng taïo toäi. Giôùi nhö 

nhöõng chieác loàng nhoát nhöõng teân troäm tham, saân, si, maïn, nghi, taø kieán, 

saùt, ñaïo, daâm, voïng. Giôùi coát yeáu laø giöõ taát caû nhöõng giôùi luaät ñaõ ñöôïc 

Ñöùc Phaät thieát laäp cho söï oån ñònh tinh thaàn cuûa caùc ñeä töû cuûa Ngaøi. 

Giôùi giuùp loaïi boû nhöõng aùc nghieäp. Trì giôùi coù nghóa laø ngöng khoâng 

laøm nhöõng vieäc xaáu aùc. Ñoàng thôøi, laøm taát caû nhöõng vieäc thieän laønh. 

Trì giôùi laø ñeå traùnh nhöõng haäu quaû xaáu aùc do thaân khaåu yù gaây neân. 

Theo Phaät Giaùo Nhìn Toaøn Dieän cuûa Tyø Kheo Piyadassi Mahathera, 

tröôùc khi gia coâng thöïc haønh nhöõng nhieäm vuï khoù khaên hôn, nhö tu taäp 

thieàn ñònh, ñieàu chaùnh yeáu laø chuùng ta phaûi töï kheùp mình vaøo khuoân 

khoå kyû cöông, ñaët haønh ñoäng vaø lôøi noùi trong giôùi luaät. Giôùi luaät trong 

Phaät Giaùo nhaèm ñieàu ngöï thaân nghieäp vaø khaåu nghieäp, noùi caùch khaùc, 

giôùi luaät nhaèm giuùp lôøi noùi vaø haønh ñoäng trong saïch. Trong Baùt Chaùnh 

Ñaïo, ba chi lieân heä tôùi giôùi luaät laø chaùnh ngöõ, chaùnh nghieäp, vaø chaùnh 

maïng. Ngöôøi muoán haønh thieàn coù keát quaû thì tröôùc tieân phaûi trì giöõ nguõ 

giôùi caên baûn khoâng saùt sanh, troäm caép, taø daâm, voïng ngöõ vaø uoáng röôïu 

cuõng nhö nhöõng chaát cay ñoäc laøm cho taâm thaàn buoâng lung phoùng tuùng, 

khoâng tænh giaùc. Chuùng ta luoân töï cho mình ñaõ hoïc ba moân taêng 

thöôïng, nhöng chuùng ta chæ coù moät yù nieäm môø nhaït trong taâm thöùc veà 

ñònh vaø tueä maø thoâi. Rieâng veà giôùi, chuùng ta coù theå giöõ giôùi baèng khaû 

naêng cuûa chính mình vôùi nhöõng bieän phaùp cuï theå. Muoán giöõ giôùi chuùng 

ta phaûi ñoùng caùc cöûa daãn ñeán söï phaïm giôùi. Voâ minh daãn ñeán söï phaïm 

giôùi. Thaät vaäy, neáu chuùng ta khoâng bieát chuùng ta phaûi giöõ ñieàu gì thì 

chuùng ta seõ khoâng bieát laø chuùng ta coù phaù giôùi hay khoâng phaù giôùi. Vì 
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vaäy muoán ñoùng caùnh cöûa voâ minh, chuùng ta caàn phaûi bieát roõ, phaûi hoïc 

giôùi, hoïc kinh. Chuùng ta cuõng phaûi hoïc nhöõng baøi keä toùm taét caùc giôùi 

luaät. Söï baát kính cuõng laø moät caùch daãn ñeán phaïm giôùi. Chuùng ta phaûi 

kính troïng caùc baäc thaày cuõng nhö caùc thieän höõu tri thöùc coù haønh vi phuø 

hôïp vôùi phaùp. Ngöôøi Phaät töû neân coù thaùi ñoä raèng giôùi luaät trong doøng 

taâm thöùc cuûa mình thay theá cho baäc ñaïo sö hay Ñöùc Phaät. Vì theo Ñöùc 

Phaät, giôùi luaät cuõng laø thaày vaø ngöôøi thaày tröôùc maët mình cuõng laø hieän 

thaân cuûa giôùi luaät maø Ñöùc Phaät ñaõ ban haønh caùch nay gaàn 26 theá kyû veà 

tröôùc. Chính theá theá maø ñöùc Phaät ñaõ khuyeân chuùng ñeä töû: “Ñöøng thôø ô 

vôùi giôùi luaät, vì giôùi luaät cuõng nhö moät söï thay theá cho baäc thaày cuûa 

caùc ngöôi sau khi Ta dieät ñoä.” Söï phaïm giôùi seõ theo lieàn baát cöù voïng 

töôûng naøo. Ba voïng töôûng lôùn nhaát laø tham, saân, vaø si. Nhö vaäy, muoán 

giöõ giôùi, chuùng ta phaûi ñoái trò nhöõng voïng töôûng trong doøng taâm thöùc 

cuûa mình. Ñeå ñoái trò voïng töôûng tham aùi, haõy quaùn veà baát tònh cuûa thaân 

xaùc, xem noù nhö moät tuùi ñöïng ñaày ñoà dô, vaø nhìn noù döôùi khía caïn ñaày 

maùu, phình tröông, bò doøi boï aên, noù seõ thaønh moät boä xöông, vaân vaân. 

Ñeå ñoái trò voïng töôûng thuø haän haõy thieàn quaùn veà töø bi. Ñeå ñoái trò voïng 

töôûng kieâu maïn, haõy nghó veà nhöõng noãi khoå ñau phieàn naõo coõi ta baø 

nhö giaø, beänh, cheát, nhöõng baát traéc, söï lieân tuïc leân voi xuoáng choù, vaân 

vaân. Ñeå ñoái trò voïng töôûng si meâ aùm muoäi haõy thieàn quaùn veà duyeân 

sanh. Toùm laïi, thieàn quaùn veà taùnh khoâng laø caùch ñoái trò voïng töôûng höõu 

hieäu nhaát. Ñeå traùnh buoâng lung, chuùng ta phaûi coù chaùnh nieäm, khoâng 

queân ñieàu chænh loái haønh xöû vaøo moïi thôøi khaéc trong ngaøy, trong ñi, 

ñöùng, ngoài, naèm. Luùc naøo chuùng ta cuõng phaûi kieåm soaùt thaân, khaåu, yù 

cuûa mình xem coi mình coù bò hoen oá hay khoâng. 

 

II. Toång Quan Vaø YÙ Nghóa Cuûa Tam Voâ Laäu Hoïc Giôùi-Ñònh-

Hueä: 

Giôùi-Ñònh-Hueä laø ba phaàn hoïc cuûa haøng voâ laäu, hay cuûa haïng 

ngöôøi ñaõ döùt ñöôïc luaân hoài sanh töû. Giôùi coát yeáu laø giöõ taát caû nhöõng 

giôùi luaät ñaõ ñöôïc Ñöùc Phaät thieát laäp cho söï oån ñònh tinh thaàn cuûa caùc 

ñeä töû cuûa Ngaøi. Giôùi giuùp loaïi boû nhöõng aùc nghieäp. Ñònh laø pheùp tu taäp 

nhôø ñoù ngöôøi ta ñi ñeán yeân tònh. Ñònh giuùp laøm yeân tónh nhöõng nhieãu 

loaïn tinh thaàn. Hueä giuùp loaïi tröø aûo voïng ñeå ñaït ñöôïc chaân lyù. Noùi 

caùch khaùc, Hueä hay Baùt Nhaõ laø naêng löïc thaâm nhaäp vaøo baûn taùnh cuûa 

töï theå vaø ñoàng thôøi noù cuõng laø chaân lyù ñöôïc caûm nghieäm theo caùch tröïc 

giaùc. Neáu chuùng ta khoâng trì giôùi thì chuùng ta coù theå tieáp tuïc gaây toäi 
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taïo nghieäp; thieáu ñònh löïc chuùng ta khoâng coù khaû naêng tu ñaïo; vaø keát 

quaû chaúng nhöõng chuùng ta khoâng coù trí hueä, maø chuùng ta coøn trôû neân 

ngu ñoän hôn. Vì vaäy ngöôøi tu Phaät naøo cuõng phaûi coù tam voâ laäu hoïc 

naøy. Giôùi luaät giuùp thaân khoâng laøm aùc, ñònh giuùp laéng ñoïng nhöõng xaùo 

troän taâm linh, vaø hueä giuùp loaïi tröø aûo töôûng vaø chöùng ñöôïc chaân lyù. 

Neáu khoâng coù giôùi haïnh thanh tònh seõ khoâng theå ñình chæ söï loaïn ñoäng 

cuûa tö töôûng; neáu khoâng ñình chæ söï loaïn ñoäng cuûa tö töôûng seõ khoâng 

coù söï thaønh töïu cuûa tueä giaùc. Söï thaønh töïu cuûa tueä giaùc coù nghóa laø söï 

vieân maõn cuûa tri thöùc vaø trí tueä, töùc giaùc ngoä troïn veïn. Ñoù laø keát quaû 

cuûa chuoãi töï taïo vaø lyù töôûng cuûa ñôøi soáng töï taùc chuû. Ñöông nhieân, 

Giôùi Ñònh Hueä raát caàn thieát cho Phaät töû. Nhöng sau Ñöùc Phaät, Tam 

Hoïc daàn daàn bò chia thaønh ba ñeà taøi rieâng reû: nhöõng ngöôøi tuaân giöõ giôùi 

luaät trôû thaønh nhöõng Luaät sö; caùc haønh giaû tham thieàn nhaäp ñònh trôû 

thaønh nhöõng Thieàn sö; nhöõng ngöôøi tu Baùt Nhaõ (tu hueä) trôû thaønh 

nhöõng trieát gia hay nhöõng nhaø bieän chöùng. Noùi chung, giôùi hình thaønh 

neàn moùng cuûa söï tieán trieån treân con ñöôøng chaùnh ñaïo. Noäi dung cuûa 

giôùi haïnh trong Phaät giaùo bao goàm caû chaùnh ngöõ, chaùnh nghieäp, vaø 

chaùnh maïng. Giôùi luaät trong Phaät giaùo coù raát nhieàu vaø ña daïng, tuy 

nhieân, nhieäm vuï cuûa giôùi luaät chæ coù moät. Ñoù laø kieåm soaùt nhöõng haønh 

ñoäng cuûa thaân vaø khaåu, caùch cö xöû cuûa con ngöôøi, hay noùi khaùc ñi, laø 

ñeå thanh tònh lôøi noùi vaø haønh vi cuûa hoï. Taát caû nhöõng ñieàu hoïc ñöôïc 

ban haønh trong ñaïo Phaät ñeàu daãn ñeán muïc ñích chaùnh haïnh naày. Tuy 

nhieân, giôùi luaät töï thaân noù khoâng phaûi laø cöùu caùnh, maø chæ laø phöông 

tieän, vì noù chæ hoã trôï cho ñònh (samadhi). Ñònh ngöôïc laïi laø phöông tieän 

cho cho söï thu thaäp trí tueä, vaø chính trí tueä naày laàn löôït daãn ñeán söï giaûi 

thoaùt cuûa taâm, muïc tieâu cuoái cuøng cuûa ñaïo Phaät. Do ñoù, Giôùi, Ñònh vaø 

Tueä laø moät söï keát hôïp haøi hoøa giöõa nhöõng caûm xuùc vaø tri thöùc cuûa con 

ngöôøi. Thieàn sö Ñôn Ñoàng Ñaïi Nhaãn vieát trong quyeån 'Trôû Veà Vôøi Söï 

Tónh Laëng': "Tam Baûo trong Phaät giaùo 'Ñeä töû nguyeän quy-y Phaät, 

nguyeän quy-y Phaùp, nguyeän quy-y Taêng' laø neàn taûng cuûa giôùi luaät. 

Trong Phaät giaùo, giôùi luaät khoâng phaûi laø moät boä luaät ñaïo ñöùc maø moät 

ai ñoù hoaëc ñieàu gì ñoù beân ngoaøi chuùng ta buoäc chuùng ta phaûi tuaân theo. 

Giôùi luaät laø Phaät taùnh, laø tinh thaàn cuûa vuõ truï. Thoï nhaän giôùi luaät laø 

trao truyeàn moät ñieàu gì ñoù coù yù nghóa vöôït leân treân söï hieåu bieát cuûa 

giaùc quan, nhö tinh thaàn cuûa vuõ truï hay ñieàu maø chuùng ta goïi laø Phaät 

taùnh. Nhöõng gì maø chuùng ta chöùng ngoä ñöôïc qua thaân theå vaø taâm thöùc 

ñöôïc truyeàn töø theá heä naøy qua theá heä khaùc, ngoaøi taàm kieåm soaùt cuûa 
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chuùng ta. Traûi nghieäm söï chöùng ngoä naøy, chuùng ta coù theå bieát ôn söï 

cao caû nhö theá naøo cuûa cuoäc soáng con ngöôøi. Daàu chuùng ta bieát hay 

khoâng bieát, daàu chuùng ta muoán hay khoâng muoán, tinh thaàn vuõ truï vaãn 

löu truyeàn. Nhö theá chuùng ta coù theå hoïc ñöôïc tinh thaàn ñích thöïc cuûa 

nhaân loaïi... Phaät laø vuõ truï vaø Phaùp laø giaùo huaán töø vuõ truï, vaø Taêng giaø 

laø moät nhoùm ngöôøi laøm cho vuõ truï vaø giaùo huaán cuûa noù soáng ñoäng 

trong ñôøi soáng cuûa chuùng ta. Trong cuoäc soáng haèng ngaøy, chuùng ta phaûi 

coù chaùnh nieäm veà Phaät, Phaùp, Taêng, daàu chuùng ta coù hieåu hay khoâng." 

Tam Voâ Laäu Hoïc hay Tam Tu “Giôùi-Ñònh-Tueä” naèm goïn trong Baùt 

Thaùnh Ñaïo maø Ñöùc Phaät ñaõ daïy. Ñaây laø taùm con ñöôøng chính maø 

ngöôøi tu Phaät naøo cuõng phaûi daãm leân ñeå ñöôïc giaùc ngoä vaø giaûi thoaùt. 

Phaät töû chôn thuaàn neân luoân nhôù raèng duø chuùng ta ñaõ tieán ñeán möùc ñoä 

khaù cao trong ñònh, cuõng chöa chaéc caùi ñònh naøy baûo ñaûm ñöôïc cho 

chuùng ta vò trí giaùc ngoä cuoái cuøng vì nhöõng khuynh höôùng oâ nhieãm 

ngaàm vaãn chöa bò loaïi boû hoaøn toaøn.  Chuùng ta chæ laøm chuùng laéng 

xuoáng taïm thôøi maø thoâi. Vaøo baát cöù luùc naøo chuùng cuõng ñeàu coù theå trôû 

laïi neáu hoaøn caûnh cho pheùp, vaø ñaàu ñoäc taâm trí chuùng ta neáu chuùng ta 

khoâng luoân aùp duïng chaùnh tinh taán, chaùnh nieäm vaø chaùnh ñònh trong 

cuoäc tu cuûa chính mình. Vì leõ chuùng ta vaãn coøn baát tònh neân chuùng ta 

vaãn coøn bò aûnh höôûng bôûi nhöõng loâi cuoán baát thieän. Daàu chuùng ta ñaõ 

ñaït ñeán traïng thaùi taâm vaéng laëng nhôø chaùnh ñònh, nhöng chuùng ta vaãn 

chöa ñaït ñeán traïng thaùi thanh tònh tuyeät ñoái. Nhö vaäy coâng phu haønh 

thieàn nhaèm phaùt trieån taâm ñònh vaéng laëng khoâng bao giôø laø cöùu caùnh 

cuûa ngöôøi tu Phaät. Chuyeän quan troïng nhaát cho baát cöù ngöôøi tu Phaät 

naøo ôû ñaây cuõng laø phaùt trieån “trí hueä,” vì chính trí hueä môùi giuùp ñöôïc 

chuùng ta loaïi tröø meâ hoaëc, phaù boû voâ minh ñeå thaúng tieán treân con 

ñöôøng giaùc ngoä vaø giaûi thoaùt. Trong ñaïo Phaät, ñaïo loä giaûi thoaùt goàm 

Giôùi, Ñònh vaø Tueä, thöôøng ñöôïc trong Kinh ñieån nhö laø Tam Hoïc 

(Tividhasikkha) vaø khoâng coù hoïc naøo trong Tam hoïc naày töï thaân noù laø 

cöùu caùnh caû; moãi hoïc chæ laø moät phöông tieän ñeå ñi ñeán cöùu caùnh. 

Nghóa laø moãi hoïc khoâng theå ñöôïc tu taäp ñoäc laäp vôùi caùc hoïc khaùc. Nhö 

tröôøng hôïp moät caùi giaù ba chaân, neáu moät chaân gaõy thì caû caùi giaù aáy seõ 

saäp, vì vaäy trong Tam Hoïc, hoïc naày khoâng theå laøm nhieäm vuï cuûa noù 

moät caùch chu toaøn neáu khoâng coù söï hoã trôï cuûa hai hoïc kia. Tam Hoïc 

thöôøng nöông töïa vaø hoã trôï laãn nhau. Giôùi cuûng coá Ñònh, vaø Ñònh trôû 

laïi thuùc ñaåy Hueä. Trí tueä giuùp haønh giaû loaïi tröø taø kieán ñoái vôùi caùc 

phaùp nhö chuùng thöïc söï laø, ñoù laø thaáy cuoäc soáng vaø taát caû chö phaùp 
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lieân quan ñeán cuoäc soáng ñeàu phaûi chòu sanh, dieät, voâ thöôøng. Theo 

Giaùo sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo: Phaät 

giaùo ñaët neàn taûng treân Tam Hoïc (siksa): Giôùi, Ñònh, Tueä nghóa laø neáu 

khoâng trì giôùi thì taâm khoâng ñònh, taâm khoâng ñònh thì khoâng phaùt tueä. 

Hay noùi khaùc ñi, do giôùi maø coù ñònh, do ñònh maø coù hueä. Ñònh ôû ñaây 

bao goàm nhöõng keát quaû vöøa tö bieän vöøa tröïc quaùn. Tieáp ñoù Ñaïo Phaät 

coøn daïy haønh giaû phaûi ñi vaøo Tam Ñaïo laø Kieán ñaïo, Tu ñaïo, vaø Voâ 

hoïc ñaïo. Ñaây laø ba giai ñoaïn maø haønh giaû phaûi traûi qua khi tu taäp Kieán 

Ñaïo vôùi Töù Dieäu Ñeá baèng caùch thöïc haønh Baùt Chaùnh Ñaïo; keá ñeán, 

haønh giaû tu taäp Tu Ñaïo vôùi Thaát Giaùc Chi. Tu ñaïo ôû ñaây laïi coù nghóa laø 

keát quaû cuûa suy tö chaân chaùnh; vaø cuoái cuøng laø thöïc hieän hoaøn toaøn 

baèng Voâ Hoïc Ñaïo. Noùi caùch khaùc, khoâng thaáy ñöôïc ñaïo thì khoâng tu 

ñöôïc ñaïo vaø khoâng thöïc hieän ñöôïc ñôøi soáng lyù töôûng. Trong kinh Phaùp 

Cuù, ñöùc Phaät daïy: “Baèng trì giôùi, ngöôøi ta coù theå ñaït ñeán taäp trung tö 

töôûng vaø chaùnh nieäm; töø taäp trung tö töôûng vaø chaùnh nieäm, ngöôøi ta ñaït 

ñöôïc trí hueä. Trí hueä seõ mang laïi an bình noäi taïi vaø giuùp cho con ngöôøi 

vöôït qua nhöõng côn baõo toá cuûa traàn tuïc.” 

 

III. Tam Voâ Laäu Hoïc Giôùi-Ñònh-Tueä Laø Phöông Tieän Tuyeät Vôøi 

Trong Tu Taäp Phaät Giaùo:  

Tu taäp laø vun boài, trau doài, tu döôõng ñöôøng ñaïo. Haønh giaû neân luoân 

nhôù raèng muoân söï treân ñôøi naày, khoù nhaát laø luùc ban ñaàu, nhöng chuyeán 

ñi ngaøn daëm cuõng chæ baét ñaàu vôùi moät böôùc ñi ngaén ñaàu tieân. Theo 

Thieàn sö Linh Moäc Tuaán Long trong quyeån Thieàn Taâm, Sô Taâm, tu taäp 

khoâng coù nghóa laø baát cöù ñieàu gì baïn laøm, ngay caû vieäc naèm xuoáng, 

cuõng goïi laø tu taäp toïa thieàn. Khi nhöõng giôùi haïn ñaët ra cho baïn khoâng 

coøn caâu thuùc baïn nöõa, aáy laø ñieàu maø chuùng ta goïi laø tu taäp, Khi baïn 

noùi: "Baát cöù ñieàu gì toâi laøm cuõng ñeàu coù Phaät taùnh, vaäy thì toâi laøm gì 

khoâng phaûi laø ñieàu quan troïng, khoâng caàn thieát toâi phaûi toïa thieàn," ñoù 

ñaõ laø moät loái hieåu theo kieåu nhò nguyeân veà cuoäc soáng haèng ngaøy cuûa 

baïn. Neáu ñieàu ñoù thaät tình khoâng quan troïng, haø taát baïn phaûi noùi ra 

laøm gì. Chöøng naøo maø baïn coøn baên khoaên veà ñieàu baïn laøm laø baïn coøn 

laån quaån trong nhò nguyeân. Neáu khoâng coøn baên khoaên veà ñieàu baïn 

laøm, baïn seõ khoâng noùi nhö vaäy nöõa. Khi baïn muoán tu taäp, baïn cöù tu 

taäp. Khi baïn aên, baïn cöù aên. Chæ coù theá thoâi. Neáu baïn noùi: "Ñieàu ñoù 

chaúng quan troïng gì," coù nghóa laø baïn muoán töï baøo chöõa veà chuyeän baïn 

ñaõ laøm theo caùch cuûa mình, theo taâm thöùc haïn heïp cuûa mình. Ñieàu ñoù 
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coù nghóa laø baïn khö khö chaáp tröôùc moät vaät hay moät cung caùch ñaëc 

bieät. Ñoù khoâng phaûi laø ñieàu chuùng toâi muoán noùi trong caâu: "Chæ ngoài 

xuoáng tu taäp laø ñuû" hoaëc "Baát cöù ñieàu gì baïn laøm cuõng laø tu taäp." Taát 

nhieân, taát caû nhöõng gì chuùng ta laøm ñeàu laø tu taäp, nhöng neáu thaät laø 

nhö theá, khoâng caàn phaûi noùi ra laøm gì. 

Trong tu taäp, giôùi luaät giuùp thaân khoâng laøm aùc, ñònh giuùp laéng ñoïng 

nhöõng xaùo troän taâm linh, vaø hueä giuùp loaïi tröø aûo töôûng vaø chöùng ñöôïc 

chaân lyù. Neáu khoâng coù giôùi haïnh thanh tònh seõ khoâng theå ñình chæ söï 

loaïn ñoäng cuûa tö töôûng; neáu khoâng ñình chæ söï loaïn ñoäng cuûa tö töôûng 

seõ khoâng coù söï thaønh töïu cuûa tueä giaùc. Söï thaønh töïu cuûa tueä giaùc coù 

nghóa laø söï vieân maõn cuûa tri thöùc vaø trí tueä, töùc giaùc ngoä troïn veïn. Ñoù 

laø keát quaû cuûa chuoãi töï taïo vaø lyù töôûng cuûa ñôøi soáng töï taùc chuû. Neáu 

khoâng coù giôùi haïnh thanh tònh seõ khoâng theå ñình chæ söï loaïn ñoäng cuûa 

tö töôûng; neáu khoâng ñình chæ söï loaïn ñoäng cuûa tö töôûng seõ khoâng coù söï 

thaønh töïu cuûa tueä giaùc. Söï thaønh töïu cuûa tueä giaùc coù nghóa laø söï vieân 

maõn cuûa tri thöùc vaø trí tueä, töùc giaùc ngoä troïn veïn. Ñoù laø keát quaû cuûa 

chuoãi töï taïo vaø lyù töôûng cuûa ñôøi soáng töï taùc chuû. Ñöông nhieân, Giôùi 

Ñònh Hueä raát caàn thieát cho Phaät töû. Nhöng sau Ñöùc Phaät, Tam Hoïc daàn 

daàn bò chia thaønh ba ñeà taøi rieâng reû: nhöõng ngöôøi tuaân giöõ giôùi luaät trôû 

thaønh nhöõng Luaät sö; caùc haønh giaû tham thieàn nhaäp ñònh trôû thaønh 

nhöõng Thieàn sö; nhöõng ngöôøi tu Baùt Nhaõ (tu hueä) trôû thaønh nhöõng trieát 

gia hay nhöõng nhaø bieän chöùng. Giôùi coát yeáu laø giöõ taát caû nhöõng giôùi 

luaät ñaõ ñöôïc Ñöùc Phaät thieát laäp cho söï oån ñònh tinh thaàn cuûa caùc ñeä töû 

cuûa Ngaøi. Giôùi giuùp loaïi boû nhöõng aùc nghieäp. Ñònh laø pheùp tu taäp nhôø 

ñoù ngöôøi ta ñi ñeán yeân tònh. Ñònh giuùp laøm yeân tónh nhöõng nhieãu loaïn 

tinh thaàn. Hueä giuùp loaïi tröø aûo voïng ñeå ñaït ñöôïc chaân lyù. Noùi caùch 

khaùc, Hueä hay Baùt Nhaõ laø naêng löïc thaâm nhaäp vaøo baûn taùnh cuûa töï theå 

vaø ñoàng thôøi noù cuõng laø chaân lyù ñöôïc caûm nghieäm theo caùch tröïc giaùc. 

Ñaïo loä giaûi thoaùt goàm Giôùi, Ñònh vaø Tueä, thöôøng ñöôïc trong Kinh ñieån 

nhö laø Tam Hoïc (Tividhasikkha) vaø khoâng coù hoïc naøo trong Tam hoïc 

naày töï thaân noù laø cöùu caùnh caû; moãi hoïc chæ laø moät phöông tieän ñeå ñi 

ñeán cöùu caùnh. Nghóa laø moãi hoïc khoâng theå ñöôïc tu taäp ñoäc laäp vôùi caùc 

hoïc khaùc. Nhö tröôøng hôïp moät caùi giaù ba chaân, neáu moät chaân gaõy thì 

caû caùi giaù aáy seõ saäp, vì vaäy trong Tam Hoïc, hoïc naày khoâng theå laøm 

nhieäm vuï cuûa noù moät caùch chu toaøn neáu khoâng coù söï hoã trôï cuûa hai 

hoïc kia. Tam Hoïc thöôøng nöông töïa vaø hoã trôï laãn nhau. Giôùi cuûng coá 

Ñònh, vaø Ñònh trôû laïi thuùc ñaåy Hueä. Trí tueä giuùp haønh giaû loaïi tröø taø 
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kieán ñoái vôùi caùc phaùp nhö chuùng thöïc söï laø, ñoù laø thaáy cuoäc soáng vaø taát 

caû chö phaùp lieân quan ñeán cuoäc soáng ñeàu phaûi chòu sanh, dieät, voâ 

thöôøng. 

 

Precepts & the Three Non-Outflow  

Studies in Buddhist Cultivation 

 

I. An Overview of Cultivation of Precepts In Buddhism: 

Precepts or training in moral discipline. In Buddhism, there is no 

so-called cultivation without discipline, and also there is no Dharma 

without discipline. Although there are the Five Precepts, the Ten 

Precepts, the Bodhisattva Precepts, and so on, the Five Precepts are the 

most fundamental. They are: do not kill, do not steal, do not engage in 

sexual misconduct, do not engage in false speech, and do not consume 

intoxicants. If one can hold the precepts, one will not make 

transgressions. Precepts are considered as cages to capture the thieves 

of greed, anger, stupidity, pride, doubt, wrong views, killing, stealing, 

lust, and lying. Discipline or morality consists in observing all the 

precepts laid down by the Buddha for the spiritual welfare of his 

disciples. Discipline (training in moral discipline) wards off bodily evil. 

Learning by the commandments or cultivation of precepts means 

putting a stop to all evil deeds and avoiding wrong doings. At the same 

time, one should try one’s best to do all good deeds. Learning by the 

commandments or prohibitions, so as to guard against the evil 

consequences of error by mouth, body or mind. According to Bhikkhu 

Piyadassi Mahathera in The Spectrum of Buddhism, it is essential for 

us to discipline ourselves in speech and action before we undertake the 

arduous task of training our mind through meditation. The aim of 

Buddhism morality is the control of our verbal and physical action, in 

other words, purity of speech and action. This is called training in 

virtue. Three factors of the Noble Eightfold Path form the Buddhsit 

code of conduct. They are right speech, right action, and right 

livelihood. If you wish to be successful in meditation practice, you 

should try to observe at least the five basic precepts of morality, 

abstinence from killing, stealing, illicit sexual indulgence, speaking 

falsehood and from taking any liquor, including narcotic drugs that 
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cause intoxication and heedlessness. We always pretend to follow the 

three high trainings, but we have only a vague reflection of the other 

two in our mind-streams. As for precepts, we must try hard to keep 

them. In order to keep them, we must shut the doors that lead to 

breaking them. Ignorance leads to breaking precepts. In fact, if we do 

not know what basic commitment we must keep, we will not know 

whether we have broken it. So in order to shut the door of ignorance, 

we should know clearly the classical texts on vinaya. We should also 

study verse summaries of the precepts. Disrespect is also a door 

leading to broken precepts. We should respect our masters as well as 

good-knowing advisors whose actions accord with Dharma. Buddhists 

should ahve the attitude that the precepts in our mind-stream represent 

our Teacher or the Buddha. According to the Buddha, precepts 

represent our Teacher and our teacher manifests the precepts that the 

Buddha established almost twenty-six hundred years ago. Therefore, 

the Buddha advised: “Do not be indifferent to your precepts; they are 

like a substitute for your teacher after my Nirvana.” Breach of precepts 

follows from whichever delusion. Three biggest delusions are greed, 

hatred and ignorance. Thus, in order to keep precepts, we must try to 

overcome delusions in our mind-stream or apply antidotes to the most 

predominant delusions. When attachment is our greatest delusion, we 

should contemplate on the impurity of the body, that it is a sack full of 

filth; and develop the attitude that it will have a bloody aspect, a 

swelling aspect, that it will be eaten by worms, that it will be a 

skeleton, and so on. As an antidote to hatred, contemplate on love. As 

an antidote to pride, contemplate on the samsaric sufferings and 

afflictions, such as old age, sicknesses, death, life uncertainty, and 

other ups and downs. As antidote to delusions, contemplate on 

interdependent origination. In short, contemplate on view concerning 

emptiness is the general antidote to delusion. In order to prevent 

recklessness, we should have rememberance and not forget to modify 

our behavior at all times during our daily routine, when we walk, stand, 

sit and lie down. From time to time, we should check to see if our body, 

speech and mind have been tarnished by misdeeds or broken precepts. 
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II. Overview and Meanings of Three Non-Outflow Studies of 

Discipline-Meditation-Wisdom: 

Discipline-Meditation-Wisdom are threefold training, or three 

studies or endeavors of the non-outflow, or those who have passionless 

life and escape from transmigration. Discipline or morality consists in 

observing all the precepts laid down by the Buddha for the spiritual 

welfare of his disciples. Discipline (training in moral discipline) wards 

off bodily evil. Meditation is the exercise to train oneself in 

tranquilization. Meditation (training the mind) calms mental 

disturbance. Wisdom (training in wisdom). In other words, Wisdom or 

Prajna is the power to penetrate into the nature of one’s being, as well 

as the truth itself thus intuited. If we do not hold the precepts, we can 

continue to commit offenses and create more karma; lacking trance 

power, we will not be able to accomplish cultivation of the Way; and as 

a result, we will not only have no wisdom, but we also may become 

duller. Thus, every Buddhist cultivator (practitioner) must have these 

three non-outflow studies. Discipline wards off bodily evil, meditation 

calms mental disturbance, and wisdom gets rid of delusion and proves 

the truth. Without purity of conduct there will be no calm equipoise of 

thought; without the calm equipoise of thought there will be no 

completion of insight. The completion of insight (prajna) means the 

perfection of intellect and wisdom, i.e., perfect enlightenment. It is the 

result of self-creation and the ideal of the self-creating life. Obviously, 

all these three are needed for any Buddhist. But after the Buddha, as 

time went on, the Triple Discipline was split into three individual items 

of study. The observers of the rules of morality became teachers of the 

Vinaya; the yogins of meditation were absorbed in various samadhis 

and became Zen Masters; those who pursued Prajna became 

philosophers or dialectricians. Generally speaking, morality forms the 

foundation of further progress on the right path. The contents of 

morality in Buddhism compose of right speech, right action, and right 

livelihood. The moral code taught in Buddhism is very vast and varied 

and yet the function of Buddhist morality is one and not many. It is the 

control of man’s verbal and physical actions. All morals set forth in 

Buddhism lead to this end, virtuous behavior, yet moral code is not an 

end in itself, but a means, for it aids concentration (samadhi). Samadhi, 

on the other hand, is a means to the acquisition of wisdom (panna), true 
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wisdom, which in turn brings about deliverance of mind, the final goal 

of the teaching of the Buddha. Virtue, Concentration, and Wisdom 

therefore is a blending of man’s emotions and intellect. Dainin Katagiri 

wrote in Returning to Silence: "The Triple Treasure in Buddhism, 'I 

take refuge in the Buddha, I take refuge in the Dharma, I take refuge 

in the Sangha,' is the foundation of the precepts. The precepts in 

Buddhism are not a moral code that someone or something outside 

ourselves demands that we follow. The precepts are the Buddha-

nature, the spirit of the universe. To receive the precepts is to transmit 

something significant beyond the understanding of our sense, such as 

the spirit of the universe or what we call Buddha-nature. What we have 

awakened to, deeply, through our body and mind, is transmitted from 

generation to generation, beyond our control. Having experienced this 

awakening, we can appreciate how sublime human life is. Whether we 

know it or not, or whether we like it or not, the spirit of the universe is 

transmitted. So we all can learn what the real spirit of a human being 

is... Buddha is the universe and Dharma is the teaching from the 

universe, and Sangha is the group of people who make the universe 

and its teaching alive in their lives. In our everyday life we must be 

mindful of the Buddha, Dharma and Sangha whether we understand 

this or not." 

The Three Non-Outflow Studies or the Threefold study of 

“Precept-Concentration-Wisdom” completely encloses itself in the 

Eightfold Noble Path is eight main roads that any Buddhist must tread 

on in order to achieve enlightenment and liberation. Sincere Buddhists 

should always remember that even the higher practice of calming 

concentration or samadhi does not assure and place us in an ultimate 

position of enlightenment, for defilements or latent tendencies are not 

totally removed yet. We only calm them down temporarily. At any 

moment they may re-appear when circumstances permit, and poison 

our mind if we don’t always apply right effort, right mindfulness, and 

righ concentration in our own cultivation. As we still have impurities, 

we are still impacted by unwholesome impulses. Even though we have 

gained the state of calm of mind through concentration or samadhi, but 

that state is not an absolute state of purity. Thus the efforts to develop 

concentration never an end itself to a Buddhist cultivator. The most 

important thing for any Buddhist cultivator here is to develop his 
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“Insight” for only “insight” can help us eliminating perversions and 

destroying ignorance, and to advance on the Path of Enlightenment and 

Liberation. In Buddhism, the path of liberation includes Virtue, 

Concentration, and Wisdom, which are referred to in the discourses as 

the “Threefold Training” (Tividha-sikkha) and none of them is an end 

in itself; each is a means to an end. One can not function independently 

of the others. As in the case of a tripod which falls to the ground if a 

single leg gives away, so here one can not function without the support 

of the others. These three go together supporting each other. Virtue or 

regulated behavior strengthens meditation and meditation in turn 

promotes Wisdom. Wisdom helps one to get rid of the clouded view of 

things, to see life as it really is, that is to see life and all things 

pertaining to life as arising and passing away. According to Prof. 

Junjiro Takakusu in The Essentials of Buddhist Philosophy, Buddhism 

lays stress on the Threefold Learning (siksa) of Higher Morality, 

Higher Thought, and Higher Insight. That is to say, without higher 

morals one cannot get higher thought and without higher thought one 

cannot attain higher insight. In other words, morality is often said to 

lead to samadhi, and samadhi to prajna. Higher thought here comprises 

the results of both analytical investigation and meditative intuition. 

Buddhism further instructs the aspirants, when they are qualified, in the 

Threefold Way (marga) of Life-View, Life-Culture and Realization of 

Life-Ideal or No-More Learning. These are three stages to be passed 

through in the study of the Fourfold Truth by the application of the 

Eightfold Noble Path; in the second stage it is investigated more fully 

and actualized by the practice of the Seven Branches of Enlightenment, 

life-culture here again means the results of right meditation; and in the 

last stage the Truth is fully realized in the Path of No-More-Learning. 

In other words, without a right view of life there will be no culture, and 

without proper culture there will be no realization of life. In the 

Dhammamapada, the Buddha taught: “By observing precepts, one can 

reach concentration and mindfulness; from concentration and 

mindfulness, one can achieve knowledge and wisdom. Knowledge 

brings calmness and peace to life and renders human beings 

indifference to the storms of the phenomenal world.” 
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III. Three Non-Outflow Studies of Precept-Concentration-

Wisdom Are Excellent Means in Buddhist Cultivation:  

To cultivate means to practice the path. Practitioners should always 

remember that in any undertaking, the most difficult part is right at the 

start, but a thousand-mile journey begins with just one first step. 

According to Zen Master Shunryu Suzuki in Zen Mind, Beginner's 

Mind, practice does not mean that whatever you do, even lying down, 

is meditation. When the restrictions you have do not limit you, this is 

what we mean by practice. When you say, "Whatever I do is Buddha 

nature, so it doesn't matter what I do, and there is no need to practice 

meditation," that is already a dualistic understanding of our everyday 

life. If it really does not matter, there is no need for you even to say so. 

As long as you are concerned about what you do, that is dualistic. If 

you are not concerned about what you do, you will not say so. When 

you sit, you will sit. When you eat, you will eat. That is all. If you say, 

"It doesn't matter," it means that you are making some excuse to do 

something in your own way with your small mind. It means you are 

attached to some particular thing or way. That is not what we mean 

when we say, "Just to sit enough," or "Whatever you do is zazen." Of 

course whatever we do is zazen, but if so, there is no need to say it. 

In cultivation, discipline wards off bodily evil, meditation calms 

mental disturbance, and wisdom gets rid of delusion and proves the 

truth. Without purity of conduct there will be no calm equipoise of 

thought; without the calm equipoise of thought there will be no 

completion of insight. The completion of insight (prajna) means the 

perfection of intellect and wisdom, i.e., perfect enlightenment. It is the 

result of self-creation and the ideal of the self-creating life. Without 

purity of conduct there will be no calm equipoise of thought; without 

the calm equipoise of thought there will be no completion of insight. 

The completion of insight (prajna) means the perfection of intellect and 

wisdom, i.e., perfect enlightenment. It is the result of self-creation and 

the ideal of the self-creating life. Obviously, all these three are needed 

for any Buddhist. But after the Buddha, as time went on, the Triple 

Discipline was split into three individual items of study. The observers 

of the rules of morality became teachers of the Vinaya; the yogins of 

meditation were absorbed in various samadhis and became Zen 

Masters; those who pursued Prajna became philosophers or 
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dialectricians. Discipline or morality consists in observing all the 

precepts laid down by the Buddha for the spiritual welfare of his 

disciples. Discipline (training in moral discipline) wards off bodily evil. 

Meditation is the exercise to train oneself in tranquilization. Meditation 

(training the mind) calms mental disturbance. Wisdom (training in 

wisdom). In other words, Wisdom or Prajna is the power to penetrate 

into the nature of one’s being, as well as the truth itself thus intuited. 

The path of liberation includes Virtue, Concentration, and Wisdom, 

which are referred to in the discourses as the “Threefold Training” 

(Tividha-sikkha) and none of them is an end in itself; each is a means 

to an end. One can not function independently of the others. As in the 

case of a tripod which falls to the ground if a single leg gives away, so 

here one can not function without the support of the others. These three 

go together supporting each other. Virtue or regulated behavior 

strengthens meditation and meditation in turn promotes Wisdom. 

Wisdom helps one to get rid of the clouded view of things, to see life as 

it really is, that is to see life and all things pertaining to life as arising 

and passing away. 
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Chöông Boán Möôi Laêm 

Chapter Forty-Five 

 

Nhöõng Yeáu Toá Keát Thaønh  

Boán Toäi Ñoïa Vaø Haäu Quaû Cuûa Chuùng 

 

Theo Phaät giaùo, toäi laø nhöõng gì ñaùng traùch vaø ñem laïi nghieäp xaáu. 

Cuõng theo Phaät giaùo, chuùng sanh sanh ra khoâng coù maëc caûm sôï haõi veà 

toäi loãi, vaø khoâng sôï Thöôïng ñeá tröøng phaït cho vieäc laøm sai traùi. Tuy 

nhieân, sôï nghieäp baùo theo luaät nhaân quaû. Khi chuùng ta laøm sai laø chuùng 

ta laõnh quaû cho vieäc laøm sai traùi aáy, vaø baèng caùch naày chuùng ta phaûi 

chòu ñau khoå cho chính toäi loãi cuûa chuùng ta. Theo caû Ñaïi Thöøa laãn 

Nguyeân Thuûy, coù boán toäi Ba La Di. Chöõ Parajika ñöôïc laáy töø goác chöõ 

Baéc Phaïn Para vaø Jika coù nghóa laø ÑOÏA. Töù Ñoïa coù nghóa laø boán toäi 

Ba La Di thoaùi ñoïa phaùp haûi vaø bò khai tröø khoûi Taêng Chuùng. Theo 

quan ñieåm xuaát gia cuûa Phaät giaùo thì nhöõng vi phaïm naày ñöôïc xem laø 

coù tính chaát nghieâm troïng. Baát cöù vò Taêng naøo, baát keå thöù baäc vaø thaâm 

nieân trong Giaùo Ñoaøn, heã phaïm phaûi moät trong Töù Ba La Di naày seõ bò 

truïc xuaát khoûi Giaùo Ñoaøn. Moät khi bò truïc xuaát seõ khoâng bao giôø ñöôïc 

pheùp trôû laïi Giaùo Ñoaøn (baát cöù heä phaùi naøo trong Phaät Giaùo). Nhöõng vò 

naày seõ vónh vieãn bò ñoïa laïc. Vì theá maø Ñöùc Phaät khuyeán caùo chö Taêng 

Ni phaûi caån troïng ñöøng ñeå vöôùng phaûi moät trong Töù Ba La Di naày. Lôøi 

khuyeân khoâng phaïm phaûi boán troïng toäi naøy chaúng nhöõng thaùch thöùc 

chuùng ta phaûi saùng taïo ra nhöõng phöông caùch khaùc hôn baïo ñoäng nhaèm 

giaûi quyeát nhöõng xung ñoät, maø veà maët nhaân quaû noù coøn khieán chuùng ta 

phaûi coá tìm hieåu nhöõng yeáu toá caàn thieát ñeå gaây toäi taïo nghieäp vaø 

nhöõng haäu quaû cuûa chuùng. Boán toäi ñoïa bao goàm toäi saùt sanh, troäm ñaïo, 

daâm duïc vaø voïng ngöõ. 

Thöù Nhaát Laø Saùt Sanh: Saùt sanh laø gieát haïi chuùng sanh, moät trong 

boán troïng toäi trong Phaät giaùo. Saùt sanh laø coá yù gieát haïi maïng soáng cuûa 

chuùng sanh, keå caû thuù vaät. Theo giaùo thuyeát nhaø Phaät thì gieát ngöôøi laø 

phaïm troïng giôùi, gieát baát cöù loaøi sinh vaät naøo cuõng ñeàu phaïm khinh 

giôùi. Töï vaån cuõng ñöa ñeán nhöõng hình phaït naëng neà trong kieáp lai sanh. 

Theo Phaät giaùo, coù naêm ñieàu kieän caàn thieát ñeå thaønh laäp moät nghieäp 

saùt sanh: 1) Coù moät chuùng sanh, 2) Bieát raèng ñoù laø moät chuùng sanh, 3) 
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YÙ muoán gieát chuùng sanh, 4) Coá gaéng ñeå gieát chuùng sanh, vaø 5) Gieát 

cheát chuùng sanh. Haäu quaû hay quaû baùo cuûa saùt sanh: Nghieäp döõ gaây ra 

do haønh ñoäng saùt sanh naëng hay nheï tuøy söï quan troïng cuûa chuùng sanh 

bò gieát. Gieát moät baäc vó nhaân hieàn ñöùc hay moät con thuù to lôùn taïo 

nghieäp naëng hôn laø gieát moät teân saùt nhaân hung döõ hay moät sinh vaät beù 

nhoû, vì söï coá gaéng ñeå thöïc hieän haønh ñoäng saùt sanh vaø tai haïi gaây ra 

quan troïng hôn. Quaû döõ cuûa nghieäp saùt sanh bao goàm: Yeåu maïng, beänh 

hoaïn, buoàn raàu khoå naïn vì chia ly, vaø luoân luoân lo sôï. 

Thöù Nhì Laø Troäm Ñaïo: Troäm ñaïo hay troäm caép laø laáy baát cöù thöù 

gì maø khoâng ñöôïc cho bôûi chuû nhaân hay troäm caép cuõng sai ngay caû veà 

maët phaùp lyù. Troäm caép laø laáy nhöõng gì maø ngöôøi ta khoâng cho, keå caû 

vieäc khoâng ñoùng thueá hay tieàn leä phí maø mình phaûi traû, hay möôïn ñoà 

maø khoâng traû, vaân vaân. Theo Phaät giaùo, coù naêm ñieàu kieän caàn thieát ñeå 

thaønh laäp moät nghieäp troäm caép: 1) Moät vaät sôû höõu cuûa ngöôøi khaùc, 2) 

Bieát ñoù laø vaät sôû höõu cuûa ngöôøi khaùc, 3) Coá yù muoán ñoaït vaät aáy laøm sôû 

höõu cuûa mình, 4) Coá gaéng troäm caép, vaø 5) Thaät söï troäm caép hay söï 

troäm caép ñöôïc thöïc hieän baèng haønh ñoäng. Cuõng theo Phaät giaùo, coù boán 

quaû baùo nhaát ñònh cho toäi troäm caép:  Ngheøo naøn, khoán khoå, thaát voïng, 

vaø laøm thaân noâ leä. 

Thöù Ba Laø Daâm Duïc: Daâm duïc laø giôùi thöù ba trong nguõ giôùi cho 

haøng taïi gia, caám ham muoán nhieàu veà saéc duïc hay taø haïnh vôùi ngöôøi 

khoâng phaûi laø vôï choàng cuûa mình. Giôùi thöù ba trong möôøi giôùi troïng 

cho haøng xuaát gia trong Kinh Phaïm Voõng, caét ñöùt moïi ham muoán veà 

saéc duïc. Ngöôøi xuaát gia phaïm giôùi daâm duïc töùc laø phaïm moät trong töù 

ñoïa, phaûi bò truïc xuaát khoûi giaùo ñoaøn vónh vieãn. Vò Tyø Kheo hay Tyø 

Kheo Ni naøo laøm vieäc daâm duïc, duø vôùi ngöôøi nöõ hay ngöôøi nam, duø coù 

hay khoâng coù söï ñoàng yù cuûa ngöôøi naøy, vò aáy phaïm vaøo giôùi thöù nhaát 

cuûa boán giôùi Rôi Ruïng. Vò naøy khoâng coøn xöùng ñaùng laøm moät Tyø Kheo 

hay Tyø Kheo Ni trong Taêng ñoaøn hay Ni ñoaøn nöõa. Theo Phaät giaùo, coù 

boán ñieàu kieän caàn thieát ñeå taïo nghieäp taø daâm: 1) YÙ nghó muoán thoûa 

maõn nhuïc duïc, 2) Coá gaéng thoûa maõn nhuïc duïc, 3) Tìm phöông tieän ñeå 

ñaït ñöôïc muïc tieâu, vaø 4) Söï thoûa maõn. Theo Ñöùc Phaät vaø Phaät Phaùp 

cuûa Hoøa Thöôïng Narada, ñaây laø nhöõng quaû baùo khoâng traùnh khoûi cuûa 

taø daâm: 1) Coù nhieàu keû thuø, 2) Ñôøi soáng vôï choàng khoâng haïnh phuùc, vaø 

3) Sanh ra laøm ñaøn baø hay laøm ngöôøi baùn nam baùn nöõ. 

Thöù Tö Laø Voïng Ngöõ: Voïng ngöõ hay noùi doái coù nghóa laø noùi thaønh 

lôøi hay noùi baèng caùch gaät ñaàu hay nhuùn vai ñeå dieãn ñaït moät ñieàu gì maø 
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chuùng ta bieát laø khoâng ñuùng söï thaät. Tuy nhieân, khi noùi thaät cuõng phaûi 

noùi thaät moät caùch saùng suoát keát hôïp vôùi taâm töø aùi. Thaät laø thieáu loøng töø 

bi vaø u meâ khi thaät thaø noùi cho keû saùt nhaân bieát veà choã ôû cuûa naïn nhaân 

maø haén muoán tìm, vì noùi thaät nhö theá coù theå ñöa ñeán caùi cheát cho naïn 

nhaân. Noùi doái bao goàm luoân caû lôøi noùi giaû doái ñeå phæ baùng, khoe 

khoang hay löøa doái ngöôøi khaùc. Theo Phaät giaùo, coù boán ñieàu kieän caàn 

thieát ñeå taïo neân nghieäp noùi doái: 1) Coù söï giaû doái khoâng chaân thaät, 2) YÙ 

muoán ngöôøi khaùc hieåu sai laïc söï thaät, 3) Thoát ra lôøi giaû doái, vaø 4) Taïo 

söï hieåu bieát sai laïc cho ngöôøi khaùc. Theo Ñöùc Phaät vaø Phaät Phaùp cuûa 

Hoøa Thöôïng Narada, coù nhöõng haäu quaû khoâng traùnh khoûi cuûa söï noùi 

doái: Bò maéng chöôûi nhuïc maï, taùnh tình ñeâ tieän, khoâng ai tín nhieäm, vaø  

mieäng moàm hoâi thuùi. 

 

Elements That Are Necessary to Complete  

Four Parajika Sins and Their Results 

 

According to Buddhism, sin is blameworthy and brings about bad 

karma; entangled in the net of wrong-doing. Also according to 

Buddhism, sentient beings who have no feeling of guilt in the sense of 

fear of a God who will punish him for his wrong-doing. However, they 

feel guilty by the law of karma. When you do some wrong-doing, you 

will receive the effects of your wrong-doing and in this way suffer the 

effect of your own sin. According to both Mahayana and Theravada, 

there are four grave prohibitions or sins. The word Parajika is derived 

from the Sanskrit root Para and Jika which means that makes DEFEAT. 

Four parajikas mean four causes of falling from grace and final 

excommunication or expulsion of a monk or nun. According to the 

monastic point of view, these offences are regarded as very serious in 

nature. Any monks, regardless of their ranks and years in the Order, 

violate any one of these offences, are subject to expulsion from the 

Order. Once they are expelled, they are never allowed to join the 

Order again. They are defeated forever. Therefore, the Buddha 

cautioned all monks and nuns not to indulge in any one of them. The 

advice of not committing these sins does not only challenge us to think 

creatively of alternate means to resolve conflict besides violence, but 

regarding the aspect of cause and effect, it also causes us to try to find 
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out necessary elements for completing these four grave sins and their 

results. Four Parajika Sins comprise of killing, stealing, committing 

sexual intercourses, and lying.   

The First Parajika Sins Is Killing: Killing is one of the four grave 

prohibitions or sins in Buddhism. Killing is intentionally taking the life 

of any being, including animals. According to the Buddhist laws, the 

taking of human life offends against the major commands, of animal 

life against the less stringent commands. Suicide also leads to severe 

penalties in the next lives. According to Buddhism, there are five 

conditions that are necessary to complete the evil of killing: 1) A living 

being, 2) Knowledge that it is a living being, 3) Intention of killing a 

living being, 4) Effort to kill a living being, 5) Consequent death of a 

living being. The consequences of killing: The gravity of the evil deed 

of killing depends on the goodness and the magnitude of the being 

concerned. The killing of a virtuous person or a big animal is regarded 

as more heinous than the killing of a vicious person or a small animal, 

because a greater effort is needed to commit the evil and the loss 

involved is considerably great. The evil effetcs of killing include: 

Brevity of life, ill-health (sicknesses), constant grief due to the 

separation from the loved one, and constant fear. 

The Second Parajika Sins Is Stealing: Stealing means taking 

possession of anything that has not been given by its owner or stealing, 

is also wrong, even legally speaking. Stealing includes not paying taxes 

or fees that are due, borrowing things and not returning them, and so 

on. According to Buddhism, there are five conditions that are necessary 

for the completion of the evil of stealing: 1) Another’s property, 2) 

Knowledge that it is so, 3) Intention of stealing, 4) Effort to steal, and 

5) Actual removal. Also according to Buddhism, there are four certain 

consequences of stealing: Poverty, misery, disappointment, and 

dependent livelihood. 

The Third Parajika Sins Is Committing Sexual Intercourses: 

Sexual misconduct is the third commandment of the five basic 

commandments for lay people, and the third precept of the ten major 

precepts for monks and nuns in the Brahma Net Sutra. Monks or nuns 

who commit this offence will be expelled from the Order forever. A 

Bhiksu or Bhiksuni who has sexual intercourse with another person, 

whether a female or male, and whether that person has given consent 
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or not, breaks the first of the Four Degradation Offences. He or she is 

no longer worthy to remain a Bhiksu or Bhiksuni and cannot participate 

in the activities of the Bhiksu or Bhiksuni Sangha. According to 

Buddhism, there are four conditions that are necessary to complete the 

evil of sexual misconduct: 1) The thought to enjoy, 2) Consequent 

effort, 3) Means to gratify, and 4) Gratification. According to The 

Buddha and His Teachings, written by Most Venerable Narada, these 

are the inevitable consequences of Kamesu-micchacara: 1) Having 

many enemies, 2) Union with undesirable wives and husbands 

(spouses), and 3) Birth as a woman or as a eunuch (thaùi giaùm).  

The Fourth Parajika Sins Is Lying: Lying means verbally saying 

or indicating through a nod or a shrug somethng we know isn’t true. 

However, telling the truth should be tempered and compassion. For 

instance, it isn’t wise to tel the truth to a murderer about a potential 

victim’s whereabouts, if this would cause the latter’s death. False 

speaking or lying includes either slander, false boasting, or deception 

to cheat others. According to Buddhism, there are four conditions that 

are necessary to complete the evil of lying: 1) An untruth, 2) Deceiving 

intention, 3) Utterance, and 4) Actual deception. According to The 

Buddha and His Teachings, written by Most Venerable Narada, there 

are some inevitable consequences of lying as follow: Being subject to 

abusive speech, vilification, untrustworthiness, and stinking mouth. 
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Chöông Boán Möôi Saùu 

Chapter Forty-Six 

 

Kinh Bieät Giaûi Thoaùt 

 

Kinh Bieät Giaûi Thoaùt noùi veà giôùi luaät (giôùi boån). Giôùi Boån Ba La 

Ñeà Moäc Xoa hay Kinh noùi veà Giôùi Luaät cuûa töï vieän thuoäc Luaät Taïng. 

Luaät Ba La Ñeà Moäc Xoa bao goàm taát caû nhöõng toäi phaïm, ñöôïc soaïn 

thaønh nhoùm, tuøy theo möùc ñoä traàm troïng cuûa toäi.  Giôùi Boån Ba La Ñeà 

Moäc Xoa ñöôïc tuïng hai laàn trong thaùng vaøo dòp leã Boá Taùt, luùc traêng 

non vaø traêng troøn. Giôùi boån Ba La Ñeà Moäc Xoa ñöôïc duøng  nhö laø 

coâng cuï ñaûm baûo kyõ luaät trong töï vieän. Ngoaøi söï phaân bieät veà giôùi luaät 

ra, Giôùi Boån Ba La Ñeà Moäc Xoa coøn bao goàm nhöõng caâu keä giôùi thieäu 

vaø keát thuùc leã Boá Taùt. Phaàn môû ñaàu duøng ñeå keâu goïi Taêng Ni trong 

giaùo ñoaøn cuøng nhau baét ñaàu leã Boá Taùt vôùi phöông thöùc xöng toäi vaø 

caùch hoûi, tuïng heát toäi naày qua ñeán toäi khaùc, vôùi muïc ñích khaùm phaù 

xem ai thanh tònh vaø ai baát tònh. Kinh Bieät Giaûi Thoaùt laø coát loõi cuûa 

Taïng Luaät. Ñaây laø phaàn coå xöa nhaát cuûa Luaät Taïng baèng tieáng Ba Li. 

Phaïn ngöõ coù nghóa laø “Caù nhaân giaûi thoaùt” hay “Bieät giaûi thoaùt.” Ba La 

Ñeà Moäc Xoa, coøn goïi laø Kinh Giaûi Thoaùt, moät phaàn cuûa Vinaya-

pitaka, chöùa ñöïng caùc qui taéc kyû luaät goàm giôùi luaät cho tyø kheo vaø tyø 

kheo ni. Caùc qui taéc naày ñöôïc nhaéc laïi trong Taêng hay Ni ñoaøn moãi laàn 

laøm leã boá taùc (Uposatha) vaø ñaây laø dòp cho chö taêng ni xöng toäi veà 

nhöõng thieáu xoùt ñaõ phaïm phaûi. Tuy nhieân, luaät ñoøi hoûi vò Taêng hay vò 

Ni naøo phaïm toäi phaûi nhaän toäi vaø chòu kyõ luaät cuûa giaùo ñoaøn. Caùc 

tröôøng phaùi khaùc nhau coù giôùi luaät khaùc nhau, vaø soá giôùi luaät thay ñoåi 

töø 227 ñeán 348. Phaät giaùo Ñaïi Thöøa, Tyø kheo coù 250 giôùi vaø Tyø kheo 

Ni coù 348 giôùi; trong khi Phaät giaùo Nguyeân Thuûy, Tyø kheo coù 227 giôùi 

vaø Tyø kheo Ni coù 348 giôùi.  

 

The Pratimoksa Sutra 

 

Pratimoksa talks about disciplinary code or Code of monk’s and 

nun's rules. Monastic disciplinary text included in the Vinaya, and 

preserved separate versions for monks and nuns. Pratimoksa-sutra is a 
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monastic disciplinary text included in the Vinaya. The Pratimoksa sutra 

is an inventory of offenses  organized into categories classified 

according to the gravity of the offense. It is recited twice a month at the 

Uposattha observance on the new moon and full moon, and is 

employed as a device for insuring proper monastic discipline. In 

addition to the categories of offenses, a series of verses that introduce 

and conclude the text. An introduction used to call the Sangha together 

and initiate the confessional procedure, and an interrogatory formula, 

recited after each category of offenses, aimed at discovering who was 

pure and who was not. Pratimoksa sutra is the nucleus of the Vinaya-

pitaka. It is the oldest part of the Pali Pitaka. “Pratimoksa” is a Sanskrit 

term for “Individual liberation.” Called Sutra of emancipation or part of 

the Vinaya-pitaka that contains precepts for bhiksus and bhiksunis. 

These precepts are recited in an assembly of the whole Order of monks 

and/or nuns at every Uposatha or and this is the opportunity for the 

monks and nuns confess any violations of these rules. However, the 

rules required a monk or nun who is guilty of any of these offenses is 

required to confess the matter and submit to the appropriate discipline 

or penalty from the Order. Different traditions have different 

Pratimoksas, and the number of rules for monks and nuns varies 

between 227 and 348. In Mahayana Buddhism, Bhiksus have 250 rules 

and Bhiksunis have 348  rules; while in Theravada, Bhiksus have 227 

rules and Bhiksunis have 348 rules. 
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Chöông Boán Möôi Baûy 

Chapter Forty-Seven 

 

Ba Pheùp Tu Trong Phaät Giaùo:  

Giôùi-Ñònh-Hueä  

 

I. Toång Quan Vaø YÙ Nghóa Cuûa Ba Pheùp Tu Giôùi-Ñònh-Hueä:  

Giôùi-Ñònh-Hueä laø ba phaàn hoïc cuûa haøng voâ laäu, hay cuûa haïng 

ngöôøi ñaõ döùt ñöôïc luaân hoài sanh töû. Giôùi coát yeáu laø giöõ taát caû nhöõng 

giôùi luaät ñaõ ñöôïc Ñöùc Phaät thieát laäp cho söï oån ñònh tinh thaàn cuûa caùc 

ñeä töû cuûa Ngaøi. Giôùi giuùp loaïi boû nhöõng aùc nghieäp. Ñònh laø pheùp tu taäp 

nhôø ñoù ngöôøi ta ñi ñeán yeân tònh. Ñònh giuùp laøm yeân tónh nhöõng nhieãu 

loaïn tinh thaàn. Hueä giuùp loaïi tröø aûo voïng ñeå ñaït ñöôïc chaân lyù. Noùi 

caùch khaùc, Hueä hay Baùt Nhaõ laø naêng löïc thaâm nhaäp vaøo baûn taùnh cuûa 

töï theå vaø ñoàng thôøi noù cuõng laø chaân lyù ñöôïc caûm nghieäm theo caùch tröïc 

giaùc. Neáu chuùng ta khoâng trì giôùi thì chuùng ta coù theå tieáp tuïc gaây toäi 

taïo nghieäp; thieáu ñònh löïc chuùng ta khoâng coù khaû naêng tu ñaïo; vaø keát 

quaû chaúng nhöõng chuùng ta khoâng coù trí hueä, maø chuùng ta coøn trôû neân 

ngu ñoän hôn. Vì vaäy ngöôøi tu Phaät naøo cuõng phaûi coù tam voâ laäu hoïc 

naøy. Giôùi luaät giuùp thaân khoâng laøm aùc, ñònh giuùp laéng ñoïng nhöõng xaùo 

troän taâm linh, vaø hueä giuùp loaïi tröø aûo töôûng vaø chöùng ñöôïc chaân lyù. 

Neáu khoâng coù giôùi haïnh thanh tònh seõ khoâng theå ñình chæ söï loaïn ñoäng 

cuûa tö töôûng; neáu khoâng ñình chæ söï loaïn ñoäng cuûa tö töôûng seõ khoâng 

coù söï thaønh töïu cuûa tueä giaùc. Söï thaønh töïu cuûa tueä giaùc coù nghóa laø söï 

vieân maõn cuûa tri thöùc vaø trí tueä, töùc giaùc ngoä troïn veïn. Ñoù laø keát quaû 

cuûa chuoãi töï taïo vaø lyù töôûng cuûa ñôøi soáng töï taùc chuû. Ñöông nhieân, 

Giôùi Ñònh Hueä raát caàn thieát cho Phaät töû. Nhöng sau Ñöùc Phaät, Tam 

Hoïc daàn daàn bò chia thaønh ba ñeà taøi rieâng reû: nhöõng ngöôøi tuaân giöõ giôùi 

luaät trôû thaønh nhöõng Luaät sö; caùc haønh giaû tham thieàn nhaäp ñònh trôû 

thaønh nhöõng Thieàn sö; nhöõng ngöôøi tu Baùt Nhaõ (tu hueä) trôû thaønh 

nhöõng trieát gia hay nhöõng nhaø bieän chöùng.  

Noùi chung, giôùi hình thaønh neàn moùng cuûa söï tieán trieån treân con 

ñöôøng chaùnh ñaïo. Noäi dung cuûa giôùi haïnh trong Phaät giaùo bao goàm caû 

chaùnh ngöõ, chaùnh nghieäp, vaø chaùnh maïng. Giôùi luaät trong Phaät giaùo coù 

raát nhieàu vaø ña daïng, tuy nhieân, nhieäm vuï cuûa giôùi luaät chæ coù moät. Ñoù 
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laø kieåm soaùt nhöõng haønh ñoäng cuûa thaân vaø khaåu, caùch cö xöû cuûa con 

ngöôøi, hay noùi khaùc ñi, laø ñeå thanh tònh lôøi noùi vaø haønh vi cuûa hoï. Taát 

caû nhöõng ñieàu hoïc ñöôïc ban haønh trong ñaïo Phaät ñeàu daãn ñeán muïc 

ñích chaùnh haïnh naày. Tuy nhieân, giôùi luaät töï thaân noù khoâng phaûi laø cöùu 

caùnh, maø chæ laø phöông tieän, vì noù chæ hoã trôï cho ñònh (samadhi). Ñònh 

ngöôïc laïi laø phöông tieän cho cho söï thu thaäp trí tueä, vaø chính trí tueä 

naày laàn löôït daãn ñeán söï giaûi thoaùt cuûa taâm, muïc tieâu cuoái cuøng cuûa ñaïo 

Phaät. Do ñoù, Giôùi, Ñònh vaø Tueä laø moät söï keát hôïp haøi hoøa giöõa nhöõng 

caûm xuùc vaø tri thöùc cuûa con ngöôøi. Thieàn sö Ñôn Ñoàng Ñaïi Nhaãn vieát 

trong quyeån 'Trôû Veà Vôøi Söï Tónh Laëng': "Tam Baûo trong Phaät giaùo 'Ñeä 

töû nguyeän quy-y Phaät, nguyeän quy-y Phaùp, nguyeän quy-y Taêng' laø neàn 

taûng cuûa giôùi luaät. Trong Phaät giaùo, giôùi luaät khoâng phaûi laø moät boä luaät 

ñaïo ñöùc maø moät ai ñoù hoaëc ñieàu gì ñoù beân ngoaøi chuùng ta buoäc chuùng 

ta phaûi tuaân theo. Giôùi luaät laø Phaät taùnh, laø tinh thaàn cuûa vuõ truï. Thoï 

nhaän giôùi luaät laø trao truyeàn moät ñieàu gì ñoù coù yù nghóa vöôït leân treân söï 

hieåu bieát cuûa giaùc quan, nhö tinh thaàn cuûa vuõ truï hay ñieàu maø chuùng ta 

goïi laø Phaät taùnh. Nhöõng gì maø chuùng ta chöùng ngoä ñöôïc qua thaân theå 

vaø taâm thöùc ñöôïc truyeàn töø theá heä naøy qua theá heä khaùc, ngoaøi taàm 

kieåm soaùt cuûa chuùng ta. Traûi nghieäm söï chöùng ngoä naøy, chuùng ta coù 

theå bieát ôn söï cao caû nhö theá naøo cuûa cuoäc soáng con ngöôøi. Daàu chuùng 

ta bieát hay khoâng bieát, daàu chuùng ta muoán hay khoâng muoán, tinh thaàn 

vuõ truï vaãn löu truyeàn. Nhö theá chuùng ta coù theå hoïc ñöôïc tinh thaàn ñích 

thöïc cuûa nhaân loaïi... Phaät laø vuõ truï vaø Phaùp laø giaùo huaán töø vuõ truï, vaø 

Taêng giaø laø moät nhoùm ngöôøi laøm cho vuõ truï vaø giaùo huaán cuûa noù soáng 

ñoäng trong ñôøi soáng cuûa chuùng ta. Trong cuoäc soáng haèng ngaøy, chuùng 

ta phaûi coù chaùnh nieäm veà Phaät, Phaùp, Taêng, daàu chuùng ta coù hieåu hay 

khoâng." 

Ba pheùp tu “Giôùi-Ñònh-Tueä” naèm goïn trong Baùt Thaùnh Ñaïo maø 

Ñöùc Phaät ñaõ daïy. Ñaây laø taùm con ñöôøng chính maø ngöôøi tu Phaät naøo 

cuõng phaûi daãm leân ñeå ñöôïc giaùc ngoä vaø giaûi thoaùt. Phaät töû chôn thuaàn 

neân luoân nhôù raèng duø chuùng ta ñaõ tieán ñeán möùc ñoä khaù cao trong ñònh, 

cuõng chöa chaéc caùi ñònh naøy baûo ñaûm ñöôïc cho chuùng ta vò trí giaùc ngoä 

cuoái cuøng vì nhöõng khuynh höôùng oâ nhieãm ngaàm vaãn chöa bò loaïi boû 

hoaøn toaøn.  Chuùng ta chæ laøm chuùng laéng xuoáng taïm thôøi maø thoâi. Vaøo 

baát cöù luùc naøo chuùng cuõng ñeàu coù theå trôû laïi neáu hoaøn caûnh cho pheùp, 

vaø ñaàu ñoäc taâm trí chuùng ta neáu chuùng ta khoâng luoân aùp duïng chaùnh 

tinh taán, chaùnh nieäm vaø chaùnh ñònh trong cuoäc tu cuûa chính mình. Vì leõ 
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chuùng ta vaãn coøn baát tònh neân chuùng ta vaãn coøn bò aûnh höôûng bôûi 

nhöõng loâi cuoán baát thieän. Daàu chuùng ta ñaõ ñaït ñeán traïng thaùi taâm vaéng 

laëng nhôø chaùnh ñònh, nhöng chuùng ta vaãn chöa ñaït ñeán traïng thaùi thanh 

tònh tuyeät ñoái. Nhö vaäy coâng phu haønh thieàn nhaèm phaùt trieån taâm ñònh 

vaéng laëng khoâng bao giôø laø cöùu caùnh cuûa ngöôøi tu Phaät. Chuyeän quan 

troïng nhaát cho baát cöù ngöôøi tu Phaät naøo ôû ñaây cuõng laø phaùt trieån “trí 

hueä,” vì chính trí hueä môùi giuùp ñöôïc chuùng ta loaïi tröø meâ hoaëc, phaù boû 

voâ minh ñeå thaúng tieán treân con ñöôøng giaùc ngoä vaø giaûi thoaùt. Trong 

ñaïo Phaät, ñaïo loä giaûi thoaùt goàm Giôùi, Ñònh vaø Tueä, thöôøng ñöôïc trong 

Kinh ñieån nhö laø ba pheùp tu hay tam hoïc (Tividhasikkha) vaø khoâng coù 

hoïc naøo trong Tam hoïc naày töï thaân noù laø cöùu caùnh caû; moãi hoïc chæ laø 

moät phöông tieän ñeå ñi ñeán cöùu caùnh. Nghóa laø moãi hoïc khoâng theå ñöôïc 

tu taäp ñoäc laäp vôùi caùc hoïc khaùc. Nhö tröôøng hôïp moät caùi giaù ba chaân, 

neáu moät chaân gaõy thì caû caùi giaù aáy seõ saäp, vì vaäy trong Tam Hoïc, hoïc 

naày khoâng theå laøm nhieäm vuï cuûa noù moät caùch chu toaøn neáu khoâng coù 

söï hoã trôï cuûa hai hoïc kia. Tam Hoïc thöôøng nöông töïa vaø hoã trôï laãn 

nhau. Giôùi cuûng coá Ñònh, vaø Ñònh trôû laïi thuùc ñaåy Hueä. Trí tueä giuùp 

haønh giaû loaïi tröø taø kieán ñoái vôùi caùc phaùp nhö chuùng thöïc söï laø, ñoù laø 

thaáy cuoäc soáng vaø taát caû chö phaùp lieân quan ñeán cuoäc soáng ñeàu phaûi 

chòu sanh, dieät, voâ thöôøng. Theo Giaùo sö Junjiro Takakusu trong Cöông 

Yeáu Trieát Hoïc Phaät Giaùo: Phaät giaùo ñaët neàn taûng treân Tam Hoïc 

(siksa): Giôùi, Ñònh, Tueä nghóa laø neáu khoâng trì giôùi thì taâm khoâng ñònh, 

taâm khoâng ñònh thì khoâng phaùt tueä. Hay noùi khaùc ñi, do giôùi maø coù 

ñònh, do ñònh maø coù hueä. Ñònh ôû ñaây bao goàm nhöõng keát quaû vöøa tö 

bieän vöøa tröïc quaùn. Tieáp ñoù Ñaïo Phaät coøn daïy haønh giaû phaûi ñi vaøo 

Tam Ñaïo laø Kieán ñaïo, Tu ñaïo, vaø Voâ hoïc ñaïo. Ñaây laø ba giai ñoaïn maø 

haønh giaû phaûi traûi qua khi tu taäp Kieán Ñaïo vôùi Töù Dieäu Ñeá baèng caùch 

thöïc haønh Baùt Chaùnh Ñaïo; keá ñeán, haønh giaû tu taäp Tu Ñaïo vôùi Thaát 

Giaùc Chi. Tu ñaïo ôû ñaây laïi coù nghóa laø keát quaû cuûa suy tö chaân chaùnh; 

vaø cuoái cuøng laø thöïc hieän hoaøn toaøn baèng Voâ Hoïc Ñaïo. Noùi caùch khaùc, 

khoâng thaáy ñöôïc ñaïo thì khoâng tu ñöôïc ñaïo vaø khoâng thöïc hieän ñöôïc 

ñôøi soáng lyù töôûng. Trong kinh Phaùp Cuù, ñöùc Phaät daïy: “Baèng trì giôùi, 

ngöôøi ta coù theå ñaït ñeán taäp trung tö töôûng vaø chaùnh nieäm; töø taäp trung 

tö töôûng vaø chaùnh nieäm, ngöôøi ta ñaït ñöôïc trí hueä. Trí hueä seõ mang laïi 

an bình noäi taïi vaø giuùp cho con ngöôøi vöôït qua nhöõng côn baõo toá cuûa 

traàn tuïc.” 
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II. Ba Pheùp Tu Giôùi-Ñònh-Tueä Laø Phöông Tieän Tuyeät Vôøi 

Trong Tu Taäp: 

Ñaïo loä giaûi thoaùt goàm Giôùi, Ñònh vaø Tueä, thöôøng ñöôïc trong Kinh 

ñieån nhö laø Tam Hoïc (Tividhasikkha) vaø khoâng coù hoïc naøo trong Tam 

hoïc naày töï thaân noù laø cöùu caùnh caû; moãi hoïc chæ laø moät phöông tieän ñeå 

ñi ñeán cöùu caùnh. Nghóa laø moãi hoïc khoâng theå ñöôïc tu taäp ñoäc laäp vôùi 

caùc hoïc khaùc. Nhö tröôøng hôïp moät caùi giaù ba chaân, neáu moät chaân gaõy 

thì caû caùi giaù aáy seõ saäp, vì vaäy trong Tam Hoïc, hoïc naày khoâng theå laøm 

nhieäm vuï cuûa noù moät caùch chu toaøn neáu khoâng coù söï hoã trôï cuûa hai 

hoïc kia. Tam Hoïc thöôøng nöông töïa vaø hoã trôï laãn nhau. Giôùi cuûng coá 

Ñònh, vaø Ñònh trôû laïi thuùc ñaåy Hueä. Trí tueä giuùp haønh giaû loaïi tröø taø 

kieán ñoái vôùi caùc phaùp nhö chuùng thöïc söï laø, ñoù laø thaáy cuoäc soáng vaø taát 

caû chö phaùp lieân quan ñeán cuoäc soáng ñeàu phaûi chòu sanh, dieät, voâ 

thöôøng. 

 

III. Giôùi Ñònh Tueä Vaø Hôi Thôû Toaøn Thaân Trong Thieàn Taäp 

Cuûa Haønh Giaû:  

Theo Kinh Nhaäp Töùc Xuaát Töùc Nieäm: “Haønh giaû tu taäp nhö vaày: 

‘Caûm giaùc roõ raøng toaøn thaân hôi thôû, toâi seõ thôû ra.’” Vò aáy taäp nhö vaày: 

“Caûm giaùc roõ raøng toaøn thaân hôi thôû, toâi seõ thôû ra.” Vò aáy luyeän taäp vôùi 

yù nghó nhö sau: “Toâi seõ vöøa hít vaøo vöøa laøm cho mình bieát vaø roõ veà 

ñieåm baét ñaàu, ñoaïn giöõa vaø ñieåm keát thuùc cuûa toaøn boä thaân moãi hôi thôû 

vaøo. Toâi seõ vöøa thôû ra vöøa laøm cho mình bieát vaø roõ veà ñieåm baét ñaàu, 

ñoaïn giöõa vaø ñieåm keát thuùc cuûa toaøn boä thaân moãi hôi thôû ra. Vaø nhö 

theá, vò aáy thôû vaøo vaø thôû ra vôùi taâm hôïp trí giuùp mình bieát roõ veà hôi 

thôû. Trong tröôøng hôïp naày, quyù vò khoâng neân hieåu laàm raèng quyù vò neân 

ghi nhaän hôi thôû theo caùch: ‘ñaây laø ñieåm baét ñaàu, ñaây laø ñoaïn giöõa, vaø 

ñaây laø ñieåm keát thuùc.’ Chæ vieäc bieát toaøn boä hôi thôû moät caùch lieân tuïc 

laø ñuû. Ñoái vôùi moät haønh giaû, trong hôi thôû voâ vaø hôi thôû ra bò yeáu ôùt 

hay taùn loaïn, chæ coù ñieåm baét ñaàu laø roõ, coøn ñoaïn giöõa vaø ñieåm cuoái 

khoâng ñöôïc roõ, vò aáy coù theå chæ naém baét ñöôïc ñieåm baét ñaàu, vaø gaëp 

khoù khaên ôû ñoaïn giöõa vaø ñieåm keát thuùc. Vôùi vò khaùc, coù ñoaïn giöõa laø 

roõ, coøn ñieåm baét ñaàu vaø ñieåm keát thuùc thì khoâng roõ. Vôùi moät vò thöù ba 

thì ñieåm keát thuùc laø roõ, ñieåm baét ñaàu vaø ñoaïn giöõa laïi khoâng roõ. Nhöng 

ñoái vôùi vò thöù tö thì caû ba ñoaïn ñeàu roõ, vaø vò aáy coù theå naém baét ñöôïc 

heát caû ba. Vò aáy chaúng gaëp raéc roái naøo caû. Ñeå chæ ra raèng neân phaùt 

trieån ñeà muïc haønh thieàn nhö haønh giaû thöù tö, Ñöùc Phaät daïy: “Vò aáy taäp 
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nhö vaày: ‘Caûm giaùc roõ raøng toaøn thaân hôi thôû, toâi seõ thôû voâ.’ Vò aáy taäp 

nhö vaày: ‘Caûm giaùc roõ raøng toaøn thaân hôi thôû, toâi seõ thôû ra.’ Vaøo giai 

ñoaïn ñaàu cuûa thieàn naày, chaúng coù vieäc gì khaùc caàn laøm ngoaøi vieäc thôû 

vaøo vaø thôû ra. Khi thôû vaøo, vò aáy hít vaøo hôi thôû daøi, vò aáy hieåu roõ: ‘Toâi 

thôû vaøo daøi.’ Khi thôû ra moät hôi thôû daøi, vò aáy hieåu roõ: ‘Toâi thôû ra moät 

hôi thôû daøi.’ Khi hít vaøo moät hôi thôû ngaén, vò aáy hieåu roõ: ‘Toâi thôû vaøo 

ngaén.’ Khi thôû ra moät hôi thôû ngaén, vò aáy hieåu roõ: ‘Toâi thôû ra moät hôi 

thôû ngaén.’ Sau ñoù, vò aáy neân noã löïc ñeå khôûi sinh trí tueä vaø hôn nöõa, vì 

theá maø ñieàu naày ñöôïc noùi ñeán: “Toâi seõ vöøa hít vaøo vöøa caûm giaùc roõ 

raøng toaøn thaân hôi thôû.” Bieát roõ hôi thôû laø phaàn tueä hoïc; taäp trung treân 

hôi thôû laø phaàn ñònh hoïc; cheá ngöï taâm khoûi caùc phieàn naõo laø phaàn giôùi 

hoïc. Vò aáy neân noã löïc thaønh töïu tam hoïc naày trong khi thôû. 

 

IV. Giôùi Ñònh Hueä Theo Ñaïi Sö Thaàn Tuù:  

The Phaùp Baûo Ñaøn Kinh, moät hoâm, Sö Chí Thaønh vaâng meänh Thaàn 

Tuù ñi ñeán Taøo Kheâ ñeå hoïc hoûi nhöõng gì maø Ñaïi sö Hueä Naêng daïy cho 

ñeä töû roài trôû veà baùo caùo vôùi Thaàn Tuù. Tuy nhieân, sau khi ñaõ naém ñöôïc 

nhöõng lôøi daïy cuûa Hueä Naêng, Chí Thaønh cuùi ñaàu ñaûnh leã, thöa: “Con 

töø chuøa Ngoïc Tuyeàn ñeán ñaây, nhöng theo söï chæ daïy cuûa thaày con laø 

Tuù Ñaïi Sö, con chöa kheá ngoä ñöôïc. Hoâm nay nghe phaùp cuûa Hoøa 

Thöôïng, con chôït bieát ñöôïc boån taâm. Mong Hoøa Thöôïng töø bi chæ daïy 

theâm cho.” Luïc Toå Hueä Naêng baûo: “Döôøng nhö thaày oâng coù phaùp tam 

hoïc Giôùi Ñònh Hueä. Haõy noùi ta nghe!” Chí Thaønh thöa: “Tuù Ñaïi sö daïy 

Giôùi, Ñònh, Hueä nhö vaày ‘chaúng laøm ñieàu aùc laø giôùi, laøm nhöõng vieäc 

laønh laø hueä, töï laøm cho taâm trong saïch laø ñònh’. Ñoù laø caùch hieåu tam 

hoïc cuûa Thaày con vaø daïy raèng cöù y theo ñoù maø laøm. Baïch Hoøa Thöôïng 

coøn caùch cuûa Hoøa Thöôïng thì theá naøo?”  

 

V. Giôùi Ñònh Hueä Theo Luïc Toå Hueä Naêng:  

Sau khi laéng nghe Chí Thaønh noùi veà Tam Hoïc cuûa Thaàn Tuù, Hueä 

Naêng beøn noùi veà Tam Hoïc cuûa Ngaøi: “Ñaát taâm khoâng beänh laø giôùi cuûa 

töï taùnh, ñaát taâm khoâng loaïn laø ñònh cuûa töï taùnh, ñaát taâm khoâng loãi laø 

hueä cuûa töï taùnh. Tam Hoïc nhö Thaàn Tuù daïy laø duøng cho ngöôøi coù caên 

trí nhoû, coøn phaùp tam hoïc cuûa toâi laø noùi vôùi ngöôøi coù caên trí lôùn. Khi 

ngöôøi ta ngoä ñöôïc töï taùnh, chaúng duïng laäp Taâm hoïc nöõa. Moät khi Taâm 

töùc Töï taùnh khoâng beänh, khoâng loaïn, khoâng loãi, moãi nieäm ñeàu coù Baùt 

Nhaõ quaùn chieáu, thöôøng lìa caùc phaùp töôùng. Do ñoù chaúng duïng laäp taát 
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caû caùc phaùp. Ngöôøi ta ñoán ngoä töï taùnh vaø chaúng coù thöù lôùp tu chöùng. 

Ñaây laø lyù do taïi sao ngöôøi ta coù theå chaúng kham duïng laäp taát caû.” Luïc 

Toå Hueä Naêng noùi raèng ñeå ñaït ñeán söï thaáu hieåu toaøn trieät, phaûi bieát 

raèng Thieàn ñònh khoâng khaùc gì vôùi Trí hueä vaø Trí hueä khoâng phaûi laø 

ñieàu coù theå ñaït ñöôïc qua Thieàn taäp. Khi chuùng ta tu taäp, ngay vaøo luùc 

chuùng ta tu taäp, Trí hueä hieän ra trong töøng dieän maïo cuûa cuoäc soáng cuûa 

chuùng ta: queùt nhaø, röûa cheùn, laøm beáp, trong moãi haønh ñoäng cuûa chuùng 

ta. Ñoù laø ñieàu ñoäc ñaùo trong nhöõng lôøi giaùo huaán cuûa Hueä Naêng, qua 

ñoù, ngaøi ñaùnh daáu söï khôûi ñaàu cuûa Phaät giaùo Thieàn. Moãi söï vieäc daïy 

cho chuùng ta moät ñieàu naøo ñoù. Moãi söï vieäc chæ cho chuùng ta thaáy aùnh 

saùng tuyeät vôøi cuûa Phaät phaùp. Taát caû nhöõng gì chuùng ta phaûi laøm chæ laø 

môû roäng ñoâi maét, vaø môû roäng traùi tim.  

 

Threefold Training in Buddhism:  

Discipline-Meditation-Wisdom  

 

I. An Overview and Meanings of Threefold Training of 

Discipline-Meditation-Wisdom: 

Discipline-Meditation-Wisdom are threefold training, or three 

studies or endeavors of the non-outflow, or those who have passionless 

life and escape from transmigration. Discipline or morality consists in 

observing all the precepts laid down by the Buddha for the spiritual 

welfare of his disciples. Discipline (training in moral discipline) wards 

off bodily evil. Meditation is the exercise to train oneself in 

tranquilization. Meditation (training the mind) calms mental 

disturbance. Wisdom (training in wisdom). In other words, Wisdom or 

Prajna is the power to penetrate into the nature of one’s being, as well 

as the truth itself thus intuited. If we do not hold the precepts, we can 

continue to commit offenses and create more karma; lacking trance 

power, we will not be able to accomplish cultivation of the Way; and as 

a result, we will not only have no wisdom, but we also may become 

duller. Thus, every Buddhist cultivator (practitioner) must have these 

three non-outflow studies. Discipline wards off bodily evil, meditation 

calms mental disturbance, and wisdom gets rid of delusion and proves 

the truth. Without purity of conduct there will be no calm equipoise of 

thought; without the calm equipoise of thought there will be no 
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completion of insight. The completion of insight (prajna) means the 

perfection of intellect and wisdom, i.e., perfect enlightenment. It is the 

result of self-creation and the ideal of the self-creating life. Obviously, 

all these three are needed for any Buddhist. But after the Buddha, as 

time went on, the Triple Discipline was split into three individual items 

of study. The observers of the rules of morality became teachers of the 

Vinaya; the yogins of meditation were absorbed in various samadhis 

and became Zen Masters; those who pursued Prajna became 

philosophers or dialectricians.   

Generally speaking, morality forms the foundation of further 

progress on the right path. The contents of morality in Buddhism 

compose of right speech, right action, and right livelihood. The moral 

code taught in Buddhism is very vast and varied and yet the function of 

Buddhist morality is one and not many. It is the control of man’s verbal 

and physical actions. All morals set forth in Buddhism lead to this end, 

virtuous behavior, yet moral code is not an end in itself, but a means, 

for it aids concentration (samadhi). Samadhi, on the other hand, is a 

means to the acquisition of wisdom (panna), true wisdom, which in turn 

brings about deliverance of mind, the final goal of the teaching of the 

Buddha. Virtue, Concentration, and Wisdom therefore is a blending of 

man’s emotions and intellect. Dainin Katagiri wrote in Returning to 

Silence: "The Triple Treasure in Buddhism, 'I take refuge in the 

Buddha, I take refuge in the Dharma, I take refuge in the Sangha,' is 

the foundation of the precepts. The precepts in Buddhism are not a 

moral code that someone or something outside ourselves demands that 

we follow. The precepts are the Buddha-nature, the spirit of the 

universe. To receive the precepts is to transmit something significant 

beyond the understanding of our sense, such as the spirit of the 

universe or what we call Buddha-nature. What we have awakened to, 

deeply, through our body and mind, is transmitted from generation to 

generation, beyond our control. Having experienced this awakening, 

we can appreciate how sublime human life is. Whether we know it or 

not, or whether we like it or not, the spirit of the universe is 

transmitted. So we all can learn what the real spirit of a human being 

is... Buddha is the universe and Dharma is the teaching from the 

universe, and Sangha is the group of people who make the universe 

and its teaching alive in their lives. In our everyday life we must be 
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mindful of the Buddha, Dharma and Sangha whether we understand 

this or not." 

The threefold training or threefold study of “Precept-

Concentration-Wisdom” completely encloses itself in the Eightfold 

Noble Path is eight main roads that any Buddhist must tread on in order 

to achieve enlightenment and liberation. Sincere Buddhists should 

always remember that even the higher practice of calming 

concentration or samadhi does not assure and place us in an ultimate 

position of enlightenment, for defilements or latent tendencies are not 

totally removed yet. We only calm them down temporarily. At any 

moment they may re-appear when circumstances permit, and poison 

our mind if we don’t always apply right effort, right mindfulness, and 

righ concentration in our own cultivation. As we still have impurities, 

we are still impacted by unwholesome impulses. Even though we have 

gained the state of calm of mind through concentration or samadhi, but 

that state is not an absolute state of purity. Thus the efforts to develop 

concentration never an end itself to a Buddhist cultivator. The most 

important thing for any Buddhist cultivator here is to develop his 

“Insight” for only “insight” can help us eliminating perversions and 

destroying ignorance, and to advance on the Path of Enlightenment and 

Liberation. In Buddhism, the path of liberation includes Virtue, 

Concentration, and Wisdom, which are referred to in the discourses as 

the “Threefold Training” (Tividha-sikkha) and none of them is an end 

in itself; each is a means to an end. One can not function independently 

of the others. As in the case of a tripod which falls to the ground if a 

single leg gives away, so here one can not function without the support 

of the others. These three go together supporting each other. Virtue or 

regulated behavior strengthens meditation and meditation in turn 

promotes Wisdom. Wisdom helps one to get rid of the clouded view of 

things, to see life as it really is, that is to see life and all things 

pertaining to life as arising and passing away. According to Prof. 

Junjiro Takakusu in The Essentials of Buddhist Philosophy, Buddhism 

lays stress on the Threefold Learning (siksa) of Higher Morality, 

Higher Thought, and Higher Insight. That is to say, without higher 

morals one cannot get higher thought and without higher thought one 

cannot attain higher insight. In other words, morality is often said to 

lead to samadhi, and samadhi to prajna. Higher thought here comprises 
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the results of both analytical investigation and meditative intuition. 

Buddhism further instructs the aspirants, when they are qualified, in the 

Threefold Way (marga) of Life-View, Life-Culture and Realization of 

Life-Ideal or No-More Learning. These are three stages to be passed 

through in the study of the Fourfold Truth by the application of the 

Eightfold Noble Path; in the second stage it is investigated more fully 

and actualized by the practice of the Seven Branches of Enlightenment, 

life-culture here again means the results of right meditation; and in the 

last stage the Truth is fully realized in the Path of No-More-Learning. 

In other words, without a right view of life there will be no culture, and 

without proper culture there will be no realization of life. In the 

Dhammamapada, the Buddha taught: “By observing precepts, one can 

reach concentration and mindfulness; from concentration and 

mindfulness, one can achieve knowledge and wisdom. Knowledge 

brings calmness and peace to life and renders human beings 

indifference to the storms of the phenomenal world.” 

 

II. Threefold Study of Precept-Concentration-Wisdom Are 

Excellent Means in Cultivation:  

The path of liberation includes Virtue, Concentration, and Wisdom, 

which are referred to in the discourses as the “Threefold Training” 

(Tividha-sikkha) and none of them is an end in itself; each is a means 

to an end. One can not function independently of the others. As in the 

case of a tripod which falls to the ground if a single leg gives away, so 

here one can not function without the support of the others. These three 

go together supporting each other. Virtue or regulated behavior 

strengthens meditation and meditation in turn promotes Wisdom. 

Wisdom helps one to get rid of the clouded view of things, to see life as 

it really is, that is to see life and all things pertaining to life as arising 

and passing away. 

 

III. The Training of Morality, Concentrating, and Wisdom and 

the Practitioners' Whole Breath in Meditation Practice:  

According to the Anapanasatisuttam, ‘A practitioner trains thus: “I 

shall breathe in experiencing the whole breath (body) clearly.” He 

trains thus: “I shall breathe out experiencing the whole breath (body) 
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clearly.”’ He trains himself with the following idea: ‘I shall breathe in 

making known, making clear to myself the beginning, middle, and end 

of the whole body of in-breaths. I shall breathe out making known, 

making clear, to myself the beginning, middle, and end of the whole 

body of out-breaths. And he breathes in and out with consciousness 

associated with the knowledge that makes known, makes the breaths 

clear to himself. In this case you should not misunderstand that you 

have to note the breath as: ‘this is the beginning, this is the middle, and 

this is the end.’ Just knowing the whole breath continuously is enough. 

To a bhikkhu in the tenuous, diffused body of in-breathing or body of 

out-breathing only the beginning is clear, not the middle or the end. He 

is able to take up only the beginning. In the middle and at the end he 

has trouble. To another only the middle is clear and not the beginning 

or the end. To a third only the end is clear. The beginning and the 

middle are not clear and he is able to take up only the breath at the 

end. He has trouble at the beginning and at the middle. But to a fourth 

all the three stages are clear and he is able to take up all. He has 

trouble nowhere. To point out that this meditation subject should be 

developed following the example of the fourth one. The Buddha said: 

‘He trains thus: ‘I shall breathe in experiencing the whole breath 

(body) clearly.’ He trains thus: ‘I shall breathe out experiencing the 

whole breath (body) clearly.’’ At the early stage of this meditation 

there is nothing else to be done but just breathing in and out, as it is 

said: When he breathes in long, he understands: ‘I breathe in long’ 

When he breathes out long, he understands: ‘I breathe out long.’ When 

he breathes in short, he understands: ‘I breathe in short.’ When he 

breathes out short, he understands: ‘I breathe out short.’ Thereafter he 

should endeavour to bring about knowledge and so forth, therefore it is 

said, ‘I shall breathe in experiencing the whole breath body.’ Knowing 

the breath clearly is the training of wisdom; concentrating on the breath 

is the training of concentration; restraining the mind from defilements 

is the training of morality. He should endeavour to fulfill the three 

trainings while breathing. 
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IV. Discipline-Meditation-Wisdom According to Great Master 

Shen-Hsiu:  

According to the Platform Sutra, one day, Master Chi-Ch’eng 

obeyed Shen-Hsiu’s order to go to Ts’ao-Ch’i to learn what Great 

Master Hui Neng taught his disciples, then came back to report to 

Shen-Hsiu. However, after grasping the purport of Hui Neng’s 

teaching, Chi-Ch’eng stood up and made bows to Hui-Neng, saying: “I 

come from the Yu-Ch’uan Monastery, but under my Master, Hsiu, I 

have not been able to come to the realization. Now, listening to your 

sermon, I have at once come to the knowledge of the original mind. Be 

merciful, O Master, and teach me further about it.” The Great Master 

said to Chi-Ch’eng: “I hear that your Master only instructs people in 

the triple discipline of precepts, meditation and transcendental 

knowledge. Tell me how your Master does this.” Chi-Ch’eng said: 

“The Master, Hsiu, teaches the Precepts, Meditation, and Knowledge 

in this way ‘Not to do evil is the precept; to do all that is good is 

knowledge; to purify one’s mind is meditation’. This is his view of the 

triple discipline, and his teaching is in accord with this. What is your 

view, O Master?” 

 

V. Discipline-Meditation-Wisdom According to the Sixth 

Patriarch Hui-Neng:  

After listening to Chi-Ch’eng’s report about Shen-Hsiu’s Three 

Studies, Hui Neng told Chi-Ch’eng about his teaching: “The Mind as it 

is in itself is free from illnesses, this is the Precepts of Self-being. The 

Mind as it is in itself is free from disturbances, this is the Meditation of 

Self-being. The Mind as it is in itself is free from follies, this is the 

knowledge of Self-being. The triple discipline as taught by your Master 

is meant for people of inferior endowments, whereas my teaching of 

the triple discipline is for superior people. When Self-being is 

understood, there is no furher use in establishing the triple discipline. 

The Mind as Self-being is free from illnesses, disturbances and follies, 

and every thought is thus of transcendental knowledge; and within the 

reach of this illuminating light there are no forms to be recognized as 

such. Being so, there is no use in establishing anything. One is 

awakened to this Self-being abruptly, and there is no gradual 

realization in it. This is the reason for no establishment.” Hui-neng, the 
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Sixth Ancestor, said that for true understanding, we must know that 

dhyana is not different from prajna, and that prajna is not something 

attained after practicing meditation. When we are practicing, in this 

very moment of practicing, prajna is unfolding itself in every single 

aspect of our lives: sweeping the floor, washing the dishes, cooking the 

food, everything we do. This was the very original teaching of Hui-

neng, and it marked the beginning of true Zen Buddhism. Everything is 

teaching us, everything is showing us this wonderful Dharma light. All 

we have to do is open our eyes; open our hearts. 
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Chöông Boán Möôi Taùm 

Chapter Forty-Eight 

 

Haønh Giaû, Keå Caû Thieàn Giaû  

Luoân Caàn Ñeán Giôùi Luaät  

 

Giôùi luaät laø nhöõng qui taéc caên baûn trong ñaïo Phaät. Giôùi ñöôïc Ñöùc 

Phaät cheá ra nhaèm giuùp Phaät töû giöõ mình khoûi toäi loãi cuõng nhö khoâng 

laøm caùc vieäc aùc. Toäi loãi phaùt sanh töø ba nghieäp thaân, khaåu vaø yù. Giôùi 

sanh ñònh. Ñònh sanh hueä. Vôùi trí tueä khoâng giaùn ñoaïn chuùng ta coù theå 

ñoaïn tröø ñöôïc tham saân si vaø ñaït ñeán giaûi thoaùt vaø an laïc. Luaät phaùp vaø 

quy taéc cho pheùp ngöôøi Phaät töû thuaàn thaønh haønh ñoäng ñuùng trong moïi 

hoaøn caûnh (phaùp ñieàu tieát thaân taâm ñeå ngaên ngöøa caùi aùc goïi laø luaät, 

phaùp giuùp thích öùng vôùi pheùp taùc chaân chính beân ngoaøi goïi laø nghi). 

Giôùi coù nghóa laø haïnh nguyeän soáng ñôøi phaïm haïnh cho Phaät töû taïi gia 

vaø xuaát gia. Coù 5 giôùi cho ngöôøi taïi gia, 250 cho Tyø kheo, 348 cho Tyø 

kheo Ni vaø 58 giôùi Boà Taùt (goàm 48 giôùi khinh vaø 10 giôùi troïng). Ñöùc 

Phaät nhaán maïnh söï quan troïng cuûa giôùi haïnh nhö phöông tieän ñi ñeán 

cöùu caùnh giaûi thoaùt roát raùo (chaân giaûi thoaùt) vì haønh trì giôùi luaät giuùp 

phaùt trieån ñònh löïc, nhôø ñònh löïc maø chuùng ta thoâng hieåu giaùo phaùp, 

thoâng hieåu giaùo phaùp giuùp chuùng ta taän dieät tham saân si vaø tieán boä treân 

con ñöôøng giaùc ngoä. Giôùi luaät trong Phaät giaùo coù raát nhieàu vaø ña daïng, 

tuy nhieân, nhieäm vuï cuûa giôùi luaät chæ coù moät. Ñoù laø kieåm soaùt nhöõng 

haønh ñoäng cuûa thaân vaø khaåu, caùch cö xöû cuûa con ngöôøi, hay noùi khaùc 

ñi, laø ñeå thanh tònh lôøi noùi vaø haønh vi cuûa hoï. Taát caû nhöõng ñieàu hoïc 

ñöôïc ban haønh trong ñaïo Phaät ñeàu daãn ñeán muïc ñích chaùnh haïnh naày. 

Tuaân thuû giôùi luaät trong khi tu taäp thieàn ñònh laø chuùng ta ñang töï ñieàu 

chænh loái soáng cuûa mình cho ñöôïc haøi hoøa hôn. Thieàn ñaõ ñöôïc Ñöùc 

Phaät daïy töø hôn hai ngaøn naêm traêm naêm tröôùc ñaõ giuùp giaûi quyeát ñöôïc 

nhieàu vaán ñeà. Tuy nhieân, khoâng deã daøng ñöa ñöôïc Thieàn vaøo trong 

nhöõng sinh hoaït haèng ngaøy. Noùi chung laø ngöôøi taïi gia vaãn laøm nhöõng 

coâng vieäc bình thöôøng, nhöng phaûi coá gaéng thoaùt ra khoûi loái haønh söû 

keùm hieåu bieát cuûa mình trong quaù khöù. 

Tuy nhieân, giôùi luaät töï thaân noù khoâng phaûi laø cöùu caùnh, maø chæ laø 

phöông tieän, vì noù chæ hoã trôï cho ñònh (samadhi). Ñònh ngöôïc laïi laø 
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phöông tieän cho cho söï thu thaäp trí tueä, vaø chính trí tueä naày laàn löôït 

daãn ñeán söï giaûi thoaùt cuûa taâm, muïc tieâu cuoái cuøng cuûa ñaïo Phaät. Do 

ñoù, Giôùi, Ñònh vaø Tueä laø moät söï keát hôïp haøi hoøa giöõa nhöõng caûm xuùc 

vaø tri thöùc cuûa con ngöôøi. Giôùi laø nhöõng ñieàu luaät maø Ñöùc Phaät vaïch ra 

cho haøng ñeä töû cuûa Ngaøi nhöõng caùch ñeå khaéc phuïc taø haïnh veà thaân vaø 

khaåu. Theo Kinh Tröôøng Boä (Majjhima Nikaya), Ñöùc Phaät daïy: “Sau 

khi ñieàu phuïc lôøi noùi, ñaõ cheá ngöï ñöôïc caùc haønh ñoäng cuûa thaân vaø töï 

laøm cho mình thanh tònh trong caùch nuoâi maïng, vò ñeä töû töï ñaët mình 

vaøo neáp soáng giôùi haïnh. Nhö vaäy vò aáy thoï trì vaø hoïc taäp caùc hoïc giôùi, 

giöõ giôùi moät caùch thaän troïng, vaø thaáy söï nguy hieåm trong nhöõng loãi nhoû 

nhaët. Trong khi tieát cheá lôøi noùi vaø haønh ñoäng nhö vò aáy phaûi coá gaéng 

phoøng hoä caùc caên. Vì neáu vò aáy thieáu söï kieåm soaùt caùc caên cuûa mình 

thì caùc tö duy baát thieän seõ xaâm nhaäp ñaày taâm cuûa mình. Thaáy moät saéc, 

nghe moät aâm thanh, vaân vaân... Vò aáy khoâng thích thuù, cuõng khoâng khoù 

chòu vôùi nhöõng ñoái töôïng giaùc quan aáy, maø giöõ loøng bình thaûn, boû qua 

moät beân moïi öa gheùt.” Giôùi luaät maø Ñöùc Phaät ñaõ ban haønh khoâng phaûi 

laø nhöõng ñieàu raên tieâu cöïc maø roõ raøng xaùc ñònh yù chí cöông quyeát haønh 

thieän, söï quyeát taâm coù nhöõng haønh ñoäng toát ñeïp, moät con ñöôøng toaøn 

haûo ñöôïc ñaép xaây baèng thieän yù nhaèm taïo an laønh vaø haïnh phuùc cho 

chuùng sanh. Nhöõng giôùi luaät naày laø nhöõng quy taéc ñaïo lyù nhaèm taïo 

döïng moät xaõ hoäi chaâu toaøn baèng caùch ñem laïi tình traïng hoøa hôïp, nhaát 

trí, ñieàu hoøa, thuaän thaûo vaø söï hieåu bieát laãn nhau giöõa ngöôøi vôùi ngöôøi. 

Giôùi luaät coøn laø neàn taûng vöõng chaéc trong loái soáng cuûa ngöôøi Phaät töû. 

Ngöôøi quyeát taâm tu haønh thieàn ñònh ñeå phaùt trí hueä, phaûi phaùt taâm öa 

thích giôùi ñöùc, vì giôùi ñöùc chính laø yeáu toá boài döôõng ñôøi soáng taâm linh, 

giuùp cho taâm deã daøng an truï vaø tónh laëng. Ngöôøi coù taâm nguyeän thaønh 

ñaït traïng thaùi taâm trong saïch cao thöôïng nhaát haèng thöïc haønh phaùp 

thieâu ñoát duïc voïng, chaát lieäu laøm cho taâm oâ nhieãm. Ngöôøi aáy phaûi luoân 

suy tö raèng: “Keû khaùc coù theå gaây toån thöông, nhöng ta quyeát khoâng 

laøm toån thöông ai; keû khaùc coù theå saùt sanh, nhöng ta quyeát khoâng saùt 

haïi sinh vaät; keû khaùc coù theå laáy vaät khoâng ñöôïc cho, nhöng ta quyeát 

khoâng laøm nhö vaäy; keû khaùc coù theå soáng phoùng tuùng lang chaï, nhöng ta 

quyeát giöõ mình trong saïch; keû khaùc coù theå aên noùi giaû doái ñaâm thoïc, hay 

thoâ loã nhaûm nhí, nhöng ta quyeát luoân noùi lôøi chaân thaät, ñem laïi hoøa 

hôïp, thuaän thaûo, nhöõng lôøi voâ haïi, nhöõng lôøi thanh nhaõ dòu hieàn, ñaày 

tình thöông, nhöõng lôøi laøm ñeïp daï, ñuùng luùc ñuùng nôi, ñaùng ñöôïc ghi 

vaøo loøng, cuõng nhö nhöõng lôøi höõu ích; keû khaùc coù theå tham lam, nhöng 
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ta seõ khoâng tham; keû khaùc coù theå ñeå taâm cong queïo quaøng xieân, nhöng 

ta luoân giöõ taâm ngay thaúng. Kyø thaät, Ñoái vôùi haønh giaû tu thieàn, tu taäp 

giôùi luaät cuõng coù nghóa laø tu taäp chaùnh tö duy, chaùnh ngöõ vaø chaùnh 

nghieäp, vaân vaân, vì giöõ giôùi laø tu taäp chaùnh tö duy veà loøng vò tha, töø aùi, 

baát toån haïi; giöõ giôùi laø tu taäp chaùnh ngöõ ñeå coù theå kieåm soaùt gioïng löôõi 

taùc haïi cuûa chính mình; giöõ giôùi laø tu taäp chaùnh nghieäp baèng caùch keàm 

haõm khoâng saùt sanh, khoâng troäm caép duø tröïc tieáp hay giaùn tieáp, khoâng 

taø daâm; giöõ giôùi coøn laø tu taäp chaùnh maïng, nghóa laø khoâng soáng baèng 

nhöõng phöông tieän baát chính cuõng nhö khoâng thuû ñaéc taøi saûn moät caùch 

baát hôïp phaùp. 

Phaät töû, nhaát laø nhöõng ngöôøi taïi gia neân luoân ghi nhôù raèng loái soáng 

theá tuïc coù tính caùch höôùng ngoaïi, buoâng lung; trong khi loái soáng cuûa 

moät Phaät töû thuaàn thaønh thì bình dò vaø tieát cheá. Phaät töû thuaàn thaønh coù 

loái soáng khaùc haún ngöôøi theá tuïc, töø boû thoùi quen, aên nguû vaø noùi ít laïi. 

Neáu laøm bieáng, phaûi tinh taán theâm; neáu caûm thaáy khoù kham nhaãn, 

chuùng ta phaûi kieân nhaãn theâm; neáu caûm thaáy yeâu chuoäng vaø dính maéc 

vaøo thaân xaùc, phaûi nhìn nhöõng khía caïnh baát tònh cuûa cô theå mình. Giôùi 

luaät vaø thieàn ñònh hoã trôï tích cöïc cho vieäc luyeän taâm, giuùp cho taâm an 

tònh vaø thu thuùc. Nhöng beà ngoaøi thu thuùc chæ laø söï cheá ñònh, moät duïng 

cuï giuùp cho taâm an tònh. Bôûi vì duø chuùng ta coù cuùi ñaàu nhìn xuoáng ñaát 

ñi nöõa, taâm chuùng ta vaãn coù theå bò chi phoái bôûi nhöõng vaät ôû trong taàm 

maét chuùng ta. Coù theå chuùng ta caûm thaáy cuoäc soáng naày ñaày khoù khaên 

vaø chuùng ta khoâng theå laøm gì ñöôïc. Nhöng caøng hieåu roõ chaân lyù cuûa söï 

vaät, chuùng ta caøng ñöôïc khích leä hôn. Phaûi giöõ taâm chaùnh nieäm thaät saéc 

beùn. Trong khi laøm coâng vieäc phaûi laøm vôùi söï chuù yù. Phaûi bieát mình 

ñang laøm gì, ñang coù caûm giaùc gì trong khi laøm. Phaûi bieát raèng khi taâm 

quaù dính maéc vaøo yù nieäm thieän aùc cuûa nghieäp laø töï mang vaøo mình 

gaùnh naëng nghi ngôø vaø baát an vì luoân lo sôï khoâng bieát mình haønh ñoäng 

coù sai laàm hay khoâng, coù taïo neân aùc nghieäp hay khoâng? Ñoù laø söï dính 

maéc caàn traùnh. Chuùng ta phaûi bieát tri tuùc trong vaät duïng nhö thöùc aên, y 

phuïc, choã ôû, vaø thuoác men. Chaúng caàn phaûi maëc y thaät toát, y chæ ñeå ñuû 

che thaân. Chaúng caàn phaûi coù thöùc aên ngon. Thöïc phaåm chæ ñeå nuoâi 

maïng soáng. Ñi treân ñöôøng ñaïo laø ñoái khaùng laïi vôùi moïi phieàn naõo vaø 

ham muoán thoâng thöôøng. 

Thieàn giaû phaûi luoân caån maät vôùi Boán Giôùi Thanh Tònh Thaân Taâm, 

ñoù laø giôùi Ba Ñeà Moäc Xoa (Patimokkha), giôùi Phoøng Hoä Caùc Caên, giôùi 

Thanh Tònh Sanh Maïng, giôùi Lieân Heä Boán Vaät Duïng. Thöù nhaát laø giôùi 
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Ba Ñeà Moäc Xoa laø giôùi ñöôïc Ñöùc Theá Toân moâ taû: “Vò Tyø Kheo soáng 

cheá ngöï vôùi söï cheá ngöï cuûa giôùi boån, ñaày ñuû haønh xöù vaø chaùnh haïnh, 

thaáy sôï haõi trong nhöõng loãi nhoû, neân vò aáy laõnh thoï caùc hoïc giôùi. Thöù 

nhì laø giôùi Phoøng hoä caùc Caên: Khi maét thaáy saéc, khoâng naém giöõ töôùng 

chung töôùng rieâng. Khi nhaõn caên khoâng ñöôïc phoøng hoä, khieán cho tham 

aùi, öu saàu vaø baát thieän phaùp khôûi leân, vò aáy lieàn bieát maø trôû veà hoä trì 

nhaõn caên, thöïc haønh söï hoä trì nhaõn caên. Khi tai nghe tieáng, muõi ngöûi 

muøi, löôõi neám vò, thaân xuùc chaïm, yù nhaän thöùc caùc phaùp, vò aáy khoâng 

naém giöõ töôùng chung, khoâng naém giöõ töôùng rieâng, maø quay veà hoä trì yù 

caên. Thöù ba laø giôùi Thanh Tònh Maïng Soáng: Söï töø boû nhöõng taø maïng, 

khoâng vi phaïm saùu hoïc giôùi lieân heä ñeán caùch sinh soáng, taø maïng loâi 

keùo theo nhöõng aùc phaùp nhö löøa ñaûo, ba hoa, hieän töôùng cheâ  bai, laáy 

lôïi caàu lôïi. Thöù tö laø giôùi Lieân Heä Ñeán Boán Vaät Duïng: Söï söû duïng boán 

vaät duïng, ñöôïc thanh tònh nhôø giaùc saùt. Nhö khi noùi chaân chaùnh giaùc 

saùt, vò aáy thoï duïng y phuïc ñeå che thaân khoûi reùt.  

Kyø thaät, trong Phaät giaùo, khoâng coù pheùp goïi laø tu haønh naøo maø 

khoâng phaûi trì  giôùi, khoâng coù phaùp tu haønh naøo maø khoâng coù giôùi. Giôùi 

laø nhöõng qui luaät giuùp chuùng ta khoûi phaïm toäi. Ñoái vôùi haønh giaû tu 

Thieàn thì giôùi nhö nhöõng chieác loàng nhoát nhöõng teân troäm tham, saân, si, 

maïn, nghi, taø kieán, saùt, ñaïo, daâm, voïng. Duø coù nhieàu loaïi giôùi khaùc 

nhau nhö nguõ giôùi, thaäp giôùi, Boà Taùt giôùi, vaân vaân, nguõ giôùi laø caên baûn 

nhaát. Giôùi laø moät trong ba phaùp tu quan troïng cuûa ngöôøi Phaät töû. Hai 

phaùp kia laø Ñònh vaø Tueä. Trì giôùi laø ñeå traùnh nhöõng haäu quaû xaáu aùc do 

thaân khaåu yù gaây neân. Theo Phaät Giaùo Nhìn Toaøn Dieän cuûa Tyø Kheo 

Piyadassi Mahathera, tröôùc khi gia coâng thöïc haønh nhöõng nhieäm vuï 

khoù khaên hôn, nhö tu taäp thieàn ñònh, ñieàu chaùnh yeáu laø chuùng ta phaûi töï 

kheùp mình vaøo khuoân khoå kyû cöông, ñaët haønh ñoäng vaø lôøi noùi trong 

giôùi luaät. Giôùi luaät trong Phaät Giaùo nhaèm ñieàu ngöï thaân nghieäp vaø 

khaåu nghieäp, noùi caùch khaùc, giôùi luaät nhaèm giuùp lôøi noùi vaø haønh ñoäng 

trong saïch. Trong Baùt Chaùnh Ñaïo, ba chi lieân heä tôùi giôùi luaät laø chaùnh 

ngöõ, chaùnh nghieäp, vaø chaùnh maïng. Ngöôøi muoán haønh thieàn coù keát quaû 

thì tröôùc tieân phaûi trì giöõ nguõ giôùi caên baûn khoâng saùt sanh, troäm caép, taø 

daâm, voïng ngöõ vaø uoáng röôïu cuõng nhö nhöõng chaát cay ñoäc laøm cho 

taâm thaàn buoâng lung phoùng tuùng, khoâng tænh giaùc. Ngöôøi taïi gia neân 

luoân coá gaéng huaán luyeän ñaïo ñöùc, töø boû nhöõng hoaït ñoäng nghieäp 

khoâng trong saïch. Muïc ñích chính cuûa vieäc giöõ giôùi laø nhaèm giuùp cho 

thaân, khaåu, yù thanh saïch cho haønh giaû deã daøng tieán tu. Ngoaøi ra, vieäc 
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giöõ giôùi coøn khieán cho ñôøi soáng chuùng ta coù phaåm chaát hôn; khieán cho 

chuùng ta ñöôïc moïi ngöôøi kính troïng; khieán cho chuùng ta trôû thaønh moät 

thaønh vieân toát trong gia ñình, moät ngöôøi cha hieàn, meï toát, con ngoan; 

vaø coøn khieán chuùng ta trôû thaønh coâng daân toát cuûa xaõ hoäi.  

Naêm Troïng Toäi Nguõ Nghòch: Thieàn giaû cuõng nhö taát caû caùc Phaät 

töû khaùc, nhaát laø ngöôøi taïi gia, ñeàu bieát raèng phaïm moät trong naêm troïng 

toäi nguõ nghòch, chuùng sanh phaûi sa vaøo A tyø voâ giaùn ñòa nguïc vaø chòu 

khoå hình khoâng ngöøng trong taän cuøng ñòa nguïc. Goïi laø “nghòch” hay 

“toäi” vì thay vì phaûi hieáu kính, ñaùp laïi baèng töø aùi vaø cuùng döôøng hay 

nuoâi döôõng, thì ngöôøi ta laøm ngöôïc laïi (trong Töù Thaäp Baùt Nguyeän cuûa 

Ñöùc Phaät A Di Ñaø, ñieàu nguyeän thöù 18 coù noùi raèng: “Neáu toâi ñöôïc laøm 

Phaät, thì chuùng sanh möôøi phöông chí taâm tín laïc, muoán sanh veà nöôùc 

toâi, cho ñeán möôøi nieäm maø chaúng sanh ñoù, xin chaúng giöõ laáy ngoâi 

Chaùnh Giaùc. Chæ tröø ra keû phaïm toäi nguõ nghòch, deøm pha Chaùnh Phaùp.” 

Nhö theá ñuû cho chuùng ta thaáy toäi nguõ nghòch laø cöïc kyø nghieâm troïng. 

Theo Phaät giaùo Nguyeân Thuûy, coù naêm toäi nguõ nghòch. Thöù nhaát laø gieát 

cha (saùt phuï). Thöù nhì laø gieát meï (saùt maãu). Thöù ba laø gieát A La Haùn. 

Gieát hay laøm toån haïi A-La-Haùn, moät vò ñaõ giaùc ngoä, hoaëc haõm hieáp 

moät nöõ tu cuõng laø phaïm moät trong nguõ nghòch. Thöù tö laø gaây baát hoøa 

trong Taêng chuùng. Gaây baát hoøa hay roái loaïn trong Taêng chuùng baèng 

caùch loan truyeàn nhöõng tin ñoàn hay noùi chuyeän nhaõm nhí laøm cho hoï 

pheá boû ñôøi soáng tu haønh. Thöù naêm laø laøm thaân Phaät chaûy maùu baèng 

caùch ñaâm, hay huûy hoaïi hình töôïng Phaät, hay gaây thöông tích cho thaân 

Phaät, hoaëc huûy baùng Phaät phaùp. Theo Phaät giaùo Ñaïi Thöøa, coù naêm toäi 

Nguõ Nghòch. Thöù nhaát laø phaù haïi chuøa thaùp, thieâu huûy kinh töôïng, laáy 

vaät cuûa Phaät hay chö Taêng, hoaëc khuyeán khích ngöôøi laøm, hoaëc thaáy 

ngöôøi laøm maø sanh taâm hoan hyû. Thöù nhì laø huûy baùng phaùp cuûa Thanh 

Vaên, Duyeân Giaùc hay Boà Taùt. Thöù ba laø ngöôïc ñaõi gieát choùc chö Taêng 

Ni hoaëc buoäc hoï phaûi hoaøn tuïc. Thöù tö laø phaïm moät trong naêm troïng 

toäi treân. Thöù naêm laø choái boû luaät nhôn quaû nghieäp baùo, thöôøng xuyeân 

gaây nghieäp baát thieän maø coøn daïy ngöôøi gaây aùc nghieäp, luoân soáng ñôøi 

xaáu xa. Ngoaøi ra, haønh giaû tu thieàn neân luoân nhôù ñeán ñoàng toäi Nguõ 

Nghòch. Thöù nhaát laø xuùc phaïm tôùi meï vaø Tyø Kheo Ni thuoäc haøng voâ 

hoïc laø ñoàng vôùi toäi gieát meï. Thöù nhì laø gieát haïi moät vò Boà Taùt ñang 

nhaäp ñònh ñoàng vôùi toäi gieát cha. Thöù ba laø gieát haïi moät baäc Thaùnh giaû 

höõu hoïc ñoàng toäi gieát baäc Thaùnh voâ hoïc A La Haùn. Thöù tö laø khoâng ñeå 
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cho thaønh töïu hoøa hôïp Taêng laø ñoàng toäi vôùi phaù hoøa hôïp Taêng. Thöù 

naêm laø phaù thaùp Phaät laø ñoàng toäi vôùi laøm thaân Phaät chaûy maùu. 

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm ñieàu maø 

moät haønh giaû khoâng theå laøm ñöôïc: Thöù nhaát laø moät haønh giaû tu theo 

Phaät khoâng theå coá yù saùt haïi ñôøi soáng loaøi höõu tình. Thöù nhì laø moät haønh 

giaû tu theo Phaät khoâng theå coá yù laáy cuûa khoâng cho ñeå taïo toäi troâm caép. 

Thöù ba laø moät haønh giaû tu theo Phaät khoâng theå coá yù haønh daâm. Thöù tö 

laø moät haønh giaû tu theo Phaät khoâng theå töï mình bieát maø noùi laùo. Thöù 

naêm laø moät haønh giaû tu theo Phaät khoâng theå tieâu duøng caùc vaät chöùa caát 

vaøo caùc thuù vui duïc laïc nhö khi coøn laø cö só. Theo Kinh Phuùng Tuïng 

trong Tröôøng Boä Kinh, coù naêm caàn chi: Caàn chi thöù nhaát: ÔÛ ñaây vò Tyø 

Kheo coù loøng tin, tin töôûng söï giaùc ngoä cuûa Nhö Lai: “Ñaây laø Theá Toân, 

baäc A La Haùn, Chaùnh Ñaúng Giaùc (Chaùnh Ñaúng Chaùnh Giaùc), Minh 

Haïnh Tuùc, Thieän Theä, Theá Gian Giaûi, Voâ Thöôïng Só, Ñieàu Ngöï 

Tröôïng Phu, Thieân Nhaân Sö, Phaät, Theá Toân.” Caàn chi thöù nhì: Vò aáy 

thieåu beänh, thieåu naõo, söï tieâu hoùa ñöôïc ñieàu hoøa, khoâng laïnh quaù, 

khoâng noùng quaù, trung bình hôïp vôùi söï tinh taán. Caàn chi thöù ba: Vò aáy 

khoâng löôøng ñaûo, doái gaït, neâu roõ töï mình moät caùch chôn thaät ñoái vôùi 

baäc Ñaïo Sö, ñoái vôùi caùc vò saùng suoát hay ñoái vôùi caùc vò ñoàng phaïm 

haïnh. Caàn chi thöù tö: Vò aáy soáng sieâng naêng, tinh taán, töø boû caùc aùc 

phaùp, thaønh töïu caùc thieän phaùp, cöông quyeát, kieân trì noã löïc, khoâng 

traùnh neù ñoái vôùi caùc thieän phaùp. Caàn chi thöù naêm: Vò aáy coù trí tueä, 

thaønh töïu trí tueä höôùng ñeán söï sanh dieät cuûa caùc phaùp, thaønh töïu Thaùnh 

quyeát traïch, ñöa ñeán söï ñoaïn dieät chôn chaùnh caùc khoå ñau. Theo Thieàn 

Toâng, yù nieäm veà giôùi luaät nguyeân lai coù saün trong baûn taùnh cuûa con 

ngöôøi. Khía caïnh hình thöùc cuûa luaät hoïc ngaøy nay cuõng ñöôïc Thieàn 

Toâng tuaân haønh caån thaän, nhöng baûn chaát noäi quaùn cuûa thieàn raát quan 

troïng trong vieäc tu taäp giôùi luaät. Thieàn Toâng tin raèng neáu chòu hoài 

quang phaûn chieáu, ngöôøi ta coù theå keùo giôùi luaät ra maø thöïc haønh moät 

caùch deã daøng. Ngoaøi ra, trong vaøi tröôøng hôïp, coù nhöõng nôi khoâng theå 

thoûa maõn nhöõng ñoøi hoûi toái thieåu cuûa moät leã thoï giôùi, ngöôøi ta coù theå 

thöïc hieän moät cuoäc töï theä nguyeän thoï giôùi. Theo Kinh Phaïm Voõng Boà 

Taùt Giôùi, trong moät vaøi tröôøng hôïp ñaëc bieät, leã thoï giôùi töï nguyeän ñöôïc 

cho pheùp. Taïi nhöõng nôi khoâng kieám ra minh sö truyeàn thoï, ngöôøi ta coù 

theå töï mình phaùt theä thoï giôùi. Ñaây cuõng laø kieåu thoï Boà Taùt Giôùi. Vaøo 

theá kyû thöù 13, Ñaïi Sö Dueä Toân (1201-1290) khôûi daïy moät phong traøo 



673 

 

“Thoï Giôùi Töï Nguyeän.” Ñaây laø moät hình thöùc caûi ñoåi cuûa Luaät Toâng 

neân ngöôøi ta goïi noù laø Taân Luaät Toâng.  

Nhö treân ñaõ noùi, trong Phaät giaùo, khoâng coù pheùp goïi laø tu haønh naøo 

maø khoâng phaûi trì  giôùi, khoâng coù phaùp tu haønh naøo maø khoâng coù giôùi. 

Nhö vaäy, tam tuï tònh giôùi cuõng raát quan troïng ñoái vôùi haønh giaû tu thieàn. 

Kyø thaät, Tam Tuï Tònh Giôùi laø ba tuï giôùi cuûa chö Boà Taùt. Ba tuï tònh giôùi 

naày haøng Thanh Vaên Duyeân Giaùc Tieåu Thöøa khoâng coù, maø chæ coù nôi 

caùc baäc Boà Taùt Ñaïi Thöøa. Chö Boà Taùt thöôøng kheùo hoä trì tònh giôùi cuûa 

Nhö Lai, ba nghieäp thaân, khaåu, yù khoâng laàm loãi, vì muoán giaùo hoùa 

chuùng sanh phaïm giôùi neân thò hieän laøm taát caû haïnh phaøm phu. Daàu ñaõ 

ñaày ñuû phöôùc ñöùc thanh tònh truï böïc Boà Taùt, maø thò hieän sanh nôi taát caû 

ñòa nguïc, suùc sanh, ngaï quyû, cuøng nhöõng choã hieåm naïn baàn cuøng, laøm 

cho nhöõng chuùng sanh ñoù ñeàu ñöôïc giaûi thoaùt. Kyø thaät, Boà Taùt chaúng 

sanh vaøo nhöõng loaøi ñoù. Ba tuï tònh giôùi naày nhieáp heát thaûy Töù Hoaèng 

Theä Nguyeän. Thöù nhaát laø Nhieáp luaät nghi giôùi. Traùnh laøm vieäc aùc baèng 

caùch trì giôùi baèng caùch thaâu nhieáp heát taát caû caùc giôùi chaúng haïn nhö 5 

giôùi, 8 giôùi, 10 giôùi Sa Di, 250 giôùi Tyø Kheo, 348 giôùi Tyø Kheo Ni, 10 

giôùi troïng vaø 48 giôùi kinh cuûa Boà Taùt, giöõ kyõ khoâng cho sai phaïm moät 

giôùi naøo. Thöù nhì laø Nhieáp thieän phaùp giôùi. Baäc Boà Taùt phaûi hoïc heát taát 

caû phaùp laønh cuûa Phaät daïy trong caùc kinh ñieån, ñeå bieát roõ ñöôøng loái vaø 

phöông caùch “ñoä taän chuùng sanh,” khoâng ñöôïc boû soùt baát cöù phaùp moân 

naøo caû. Ñaây goïi laø phaùp moân voâ löôïng theä nguyeän hoïc. Thöù ba laø 

Nhieáp chuùng sanh giôùi hay nhieâu ích höõu tình giôùi. Nghóa laø phaûi phaùt 

loøng töø bi laøm lôïi ích vaø cöùu ñoä taát caû chuùng sanh. Ñaây goïi laø “Chuùng 

sanh voâ bieân theä nguyeän ñoä.” 

Theo Kinh Ñaïi Baùt Nieát Baøn vaø Kinh Phuùng Tuïng trong Tröôøng 

Boä Kinh, coù naêm ñieàu lôïi ích cho ngöôøi ñuû giôùi: Thöù nhaát, ngöôøi giöõ 

giôùi nhôø khoâng phoùng tuùng neân ñöôïc taøi saûn sung tuùc. Thöù nhì, ngöôøi 

giöõ giôùi tieáng toát ñoàn khaép. Thöù ba, ngöôøi giöõ giôùi, khi vaøo hoäi chuùng 

naøo, Saùt Ñeá Lôïi, Baø La Moân, Sa Moân hay cö só, vò aáy vaøo moät caùch 

ñöôøng hoaøng, khoâng dao ñoäng. Thöù tö, ngöôøi giöõ giôùi khi meänh chung 

seõ cheát moät caùch khoâng sôï seät, khoâng dao ñoäng. Thöù naêm, ngöôøi giöõ 

giôùi, sau khi thaân hoaïi meänh chung ñöôïc sanh leân thieän thuù hay Thieân 

giôùi. Theo Kinh Taêng Chi Boä, coù naêm ñieàu lôïi ích cho ngöôøi ñuû giôùi. 

Thöù nhaát, ngöôøi coù giôùi ñöùc thöøa höôûng gia taøi lôùn nhôø tinh caàn. Thöù 

nhì, ngöôøi coù giôùi ñöùc, ñöôïc tieáng toát ñoàn xa. Thöù ba, ngöôøi coù giôùi 

ñöùc, khoâng sôï haõi ruït reø khi ñeán giöõa chuùng hoäi Saùt ñeá lôïi, Baø-La-
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Moân, gia chuû hay Sa Moân. Thöù tö, ngöôøi coù giôùi ñöùc khi cheát taâm 

khoâng taùn loaïn. Thöù naêm, ngöôøi coù giôùi ñöùc, luùc meänh chung ñöôïc 

sanh vaøo coõi an laïc hay caûnh trôøi. Theo Kinh Ñaïi Baùt Nieát Baøn vaø 

Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm ñieàu nguy hieåm cuûa 

ngöôøi aùc giôùi: Thöù nhaát, ngöôøi aùc giôùi vì phaïm giôùi luaät do phoùng daät 

thieät haïi nhieàu taøi saûn. Thöù nhì, ngöôøi aùc giôùi, tieáng xaáu ñoàn khaép. Thöù 

ba, ngöôøi aùc giôùi, khi vaøo hoäi chuùng saùt Ñeá Lôïi, Baø La Moân, Sa Moân 

hay cö só, ñeàu vaøo moät caùch sôï seät vaø dao ñoäng. Thöù tö, ngöôøi aùc giôùi, 

cheát moät caùch meâ loaïn khi meänh chung. Thöù naêm, ngöôøi aùc giôùi, khi 

thaân hoaïi maïng chung seõ sanh vaøo khoå giôùi, aùc thuù, ñoïa xöù, ñòa nguïc.  

Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Muøi höông cuûa caùc thöù hoa, 

duø laø hoa chieân ñaøn, hoa ña giaø la, hay hoa maït ly ñeàu khoâng theå bay 

ngöôïc gioù, chæ coù muøi höông ñöùc haïnh cuûa ngöôøi chaân chính, tuy ngöôïc 

gioù vaãn bay khaép caû muoân phöông (54). Höông chieân ñaøn, höông ña 

giaø la, höông baït taát kyø, höông thanh lieân, trong taát caû thöù höông, chæ 

thöù höông ñöùc haïnh laø hôn caû (55). Höông chieân ñaøn, höông ña giaø la 

ñeàu laø thöù höông vi dieäu, nhöng khoâng saùnh baèng höông ngöôøi ñöùc 

haïnh, xoâng ngaùt taän chö thieân (56). Ngöôøi naøo thaønh töïu caùc giôùi haïnh, 

haèng ngaøy chaúng buoâng lung, an truï trong chính trí vaø giaûi thoaùt, thì aùc 

ma khoâng theå doøm ngoù ñöôïc (57). Giaø vaãn soáng ñöùc haïnh laø vui, thaønh 

töïu chaùnh tín laø vui, ñaày ñuû trí tueä laø vui, khoâng laøm ñieàu aùc laø vui 

(333).” 

 

Practitioners, Including Zen Practitioners  

Always Need Disciplines 

 

Basic precepts, commandments, discipline, prohibition, morality, or 

rules in Buddhism. Precepts are designed by the Buddha to help 

Buddhists guard against transgressions and stop evil. Transgressions 

spring from the three karmas of body, speech and mind. Observe moral 

precepts develops concentration. Concentration leads to understanding. 

Continuous Understanding means wisdom that enables us to eliminate 

greed, anger, and ignorance and to obtain liberation, peace and joy. 

Rules and ceremonies, an intuitive apprehension of which, both written 

and unwritten, enables devotees to practice and act properly under all 

circumstances. Precepts mean vows of moral conduct taken by lay and 
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ordained Buddhists. There are five vows for lay people, 250 for fully 

ordained monks, 348 for fully ordained nuns, 58 for Bodhisattvas (48 

minor and 10 major). The Buddha emphasized the importance of 

morals as a means to achieve the end of real freedom for observing 

moral precepts develops concentration. Concentration leads to 

understanding. Continuous understanding means wisdom that enables 

us to eliminate greed, anger, and ignorance and to advance and obtain 

liberation, peace and joy. The moral code taught in Buddhism is very 

vast and varied and yet the function of Buddhist morality is one and not 

many. It is the control of man’s verbal and physical actions. All morals 

set forth in Buddhism lead to this end, virtuous behavior. Keeping 

precepts while practicing Zen means to learn to live a more 

harmonious life. Zen was taught by the Buddha over twenty-five 

hundred years ago and it really helps solved a lot of problems. 

However, it is not easy to apply Zen in our daily activities. Generally 

speaking, lay people still have to do daily works, but try to escape our 

ignorant way of thinking in the past.  

However, moral code is not an end in itself, but a means, for it aids 

concentration (samadhi). Samadhi, on the other hand, is a means to the 

acquisition of wisdom (panna), true wisdom, which in turn brings about 

deliverance of mind, the final goal of the teaching of the Buddha. 

Virtue, Concentration, and Wisdom therefore is a blending of man’s 

emotions and intellect. Precepts are rules that the Buddha points out to 

his disciples the ways of overcoming verbal and physical ill behavior. 

According to the Majjhima Nikaya, the Buddha taught: “Having tamed 

his tongue, having controlled his bodily actions and made himself pure 

in the way he earns his living, the disciple establishes himself well in 

moral habits. Thus he trains himself in the essential precepts of 

restraint observing them scrupulously and seeing danger in the slightest 

fault. While thus restraining himself in word and deed he tries to guard 

the doors of the senses, for if he lacks control over his senses unhealthy 

thoughts are bound to fill his mind. Seeing a form, hearing a sound, and 

so on, he is neither attracted nor repelled by such sense objects, but 

maintains balance, putting away all likes and dislikes.” The code of 

conduct set forth by the Buddha is not a set of mere negative 

prohibitions, but an affirmation of doing good, a career paved with 

good intentions for the welfae of happiness of mankind. These moral 
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principles aim at making society secure by promoting unity, harmony 

and mutual understanding among people. This code of conduct is also 

the stepping-stone to the Buddhist way of life. It is the basis for mental 

development. One who is intent on meditation or concentration of mind 

should develop a love of virtue that nourishes mental life makes it 

steady and calm. This searcher of highest purity of mind practises the 

burning out of the passions. He should always think: “Other may harm, 

but I will become harmless; others may slay living beings, but I will 

become a non-slayer; others may wrongly take things, but I will not; 

others may live unchaste, but I will live pure; other may slander, talk 

harshly, indulge in gossip, but I will talk only words that promote 

concord, harmless words, agreeable to the ear, full of love, heart 

pleasing, courteous, worthy of being borne in mind, timely, fit to the 

point; other may be covetous, but I will not covet; others may mentally 

lay hold of things awry, but I will lay mental hold of things fully 

aright.” In fact, for Zen practitioners, the observation of morality also 

means cultivation or exercise of right thoughts of altruism, loving-

kindness and harmlessness; observation of morality also means 

cultivation of the right speech because that enables one to control one’s 

mischievous tongue; right action by refraining from killing sentient 

beings, and from sexual misconduct; and right livelihood which should 

be free from exploitation misappropriation or any illegal means of 

acquiring wealth or property. 

Buddhists, especially lay people should keep in mind that the 

worldly way is outgoing exuberant; the way of the devoted Buddhist’s 

life is restrained and controlled. Constantly work against the grain, 

against the old habits; eat, speak, and sleep little. If we are lazy, raise 

energy. If we feel we can not endure, raise patience. If we like the 

body and feel attached to it, learn to see it as unclean. Virtue or 

following precepts, and concentration or meditation are aids to the 

practice. They make the mind calm and restrained. But outward 

restraint is only a convention, a tool to help gain inner coolness. We 

may keep our eyes cast down, but still our mind may be distracted by 

whatever enters our field of vision. Perhaps we feel that this life is too 

difficult, that we just can not do it. But the more clearly we understand 

the truth of things, the more incentive we will have. Keep our 

mindfulness sharp. In daily activity, the important point is intention. ; 
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know what we are doing and know how we feel about it. Learn to 

know the mind that clings to ideas of purity and bad karma, burdens 

itself with doubt and excessive fear of wrongdoing. This, too, is 

attachment. We must know moderation in our daily needs. Robes need 

not be of fine material, they are merely to protect the body. Food is 

merely to sustain us. The Path constantly opposes defilements and 

habitual desires. 

Zen practitioners should always be careful with the four rules of 

purification of the body and mind, which include the Patimokkha 

Restraint, virtue of Restraint of Sense Faculties, virtue of Purification 

of Livelihood, and virtue Concerning Requisites. First, the virtue of 

Patimokkha, which is the virtue that described by the Blessed One 

Thus, “Here a Bhikkhu dwells restrained with the Patimokkha restraint, 

possessed of the proper conduct and resort, and seeing fear in the 

slightest fault, he trains himself  by undertaking the precepts of 

training. Second, the virtue of restraint of the sense faculties: On seeing 

a visible object with eye, he apprehends neither the signs nor the 

particulars. When he left the eye faculty unguarded, evil and 

unprofitable states  of covetousness and grief may invade him; he 

immediately realizes them and turns back to guard the eye faculty, 

undertakes the restraint of the eye faculty. On hearing a sound with 

ear, smelling an odour with the nose, tasting a flavor with the tongue, 

touching a tangible object with the body, cognizing a mental object 

with the mind, he apprehends neither the signs nor the particulars; if he 

left the mind faculty unguarded, evil and unprofitable states of 

covetousness and grief might invade him, he immediately realizes this 

and goes back to enter upon the way of its restraint, he guard the mind 

faculty, undertakes the restraint of the mind faculty. Third, the virtue of 

Livelihood Purification: The abstinence from such wrong livelihood as 

entails transgression of the six training precepts announced to respect 

to livelihood and entails the evil states beginning with ‘scheming, 

talking, hinting, belittling, pursuing gain with gain. Fourth, the virtue 

concerning Requisites: The use of the four requisites that is purified by 

the reflection stated in the way beginning ‘Reflecting wisely, he uses 

the robe only for protection from cold.    

In fact, in Buddhism, there is no so-called cultivation without 

discipline, and also there is no Dharma without discipline.  Precepts are 
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rules which keep us from committing offenses. For Zen practitioners, 

precepts are considered as cages to capture the thieves of greed, anger, 

stupidity, pride, doubt, wrong views, killing, stealing, lust, and lying. 

Although there are various kinds of precepts, i.e., the five precepts, the 

ten precepts, the Bodhisattva precepts, etc, the five precepts are the 

most basic. Learning by commandments is one of the three important 

practices of all Buddhists. The other two are meditation and wisdom. 

Learning by the commandments or prohibitions, so as to guard against 

the evil consequences of error by mouth, body or mind. According to 

Bhikkhu Piyadassi Mahathera in The Spetrum of Buddhism, it is 

essential for us to discipline ourselves in speech and action before we 

undertake the arduous task of training our mind through meditation. 

The aim of Buddhism morality is the control of our verbal and physical 

action, in other words, purity of speech and action. This is called 

training in virtue. Three factors of the Noble Eightfold Path form the 

Buddhsit code of conduct. They are right speech, right action, and right 

livelihood. If you wish to be successful in meditation practice, you 

should try to observe at least the five basic precepts of morality, 

abstinence from killing, stealing, illicit sexual indulgence, speaking 

falsehood and from taking any liquor, including narcotic drugs that 

cause intoxication and heedlessness. Lay people should always try to 

train in Moral discipline by avoiding karmically unwholesome 

activities. The main purpose of keeping precepts is to help keep the 

purification of the body, mouth and mind. Besides, keeping precepts 

also help make our life have more quality; help us obtain dignity and 

respect from others; help make us a good member of the family, a good 

father or mother, a filial child; and also help make us good citizens of 

the society. 

Five Grave Offenses: Zen practitioners as well as all other 

Buddhists, especially lay people, know that the five grave sins which 

cause rebirth in the Avici or hell of interrupted (endless) suffering in 

the deepest and most suffering level of hell. They are considered 

“betrayals” or “sin” because instead of being filial, repaying kindness, 

offering, and providing nourishment, one commits the ultimate 

betrayals. According to the Hinayana, there are five grave sins. First, 

killing (murdering) one’s father. Second, killing (murdering) one’s 

mother. Third, killing (murdering) or hurting an Arhat (a saint—an 
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enlightened one). Intentionally murder an Arhat, who has already 

achieved enlightenment or raping a Buddhist nun also considered as an 

Ultimate Betrayal. Fourth, to disrupt the Buddhist Order, or causing 

dissension within the Sangha. Causing disturbance and disruption of 

harmony (disunity or destroying the harmony) among Bhiksus and nuns 

in monasteries by spreading lies and gossip, forcing them into 

abandoning their religious lives. Fifth, causing the Buddhas to bleed or 

to spill the Buddha’s blood. Stabbing and causing blood to fall from 

Buddha or destroying Buddha statues or injuring the body of a Buddha 

or insult the Dharma. According to the Mahayana Buddhism, there are 

five great sins. First, sacrilege, such as destroying temples, burning 

sutras or images of Buddhas, stealing a Buddha’s or monk’s things, 

inducing others to do so, or taking pleasure therein. Second, slander or 

abuse the teaching of Sravakas, Pratyeka-buddhas, or Bodhisattvas. 

Third, ill-treatment, or killing of monks or nuns, or force them to leave 

the monasteries to return to worldly life. Fourth, commit any one of the 

five deadly sins given above. Fifth, denial of the karma consequences 

of ill deeds, acting or teaching others accordingly, and unceasing evil 

life. Besides, Zen practitioners should always remember about the five 

Sins that equal to the first five. First, violation of a mother, or a fully 

ordained nun is equal to the sin of killing one’s mother. Second, killing 

a Bodhisattva in dhyana is equal to the sin of killing one’s father. Third, 

killing anyone in training to be an arhat is equal to the sin of killing an 

arhat. Fourth, preventing the restoration of harmony in a sangha is 

equal to the sin of destroying the harmony of the sangha. Fifth, 

destroying the Buddha’s stupa is equal to the sin of shedding the blood 

of a Buddha. 

According to the Sangiti Sutta, there are five impossible things: 

First, a Buddhist practitioner is incapable of deliberately taking the life 

of a living being. Second, a Buddhist practitioner is incapable of taking 

what is not given so as to constitute theft. Third, a Buddhist practitioner 

is incapable of committing sexual intercourse. Fourth, a Buddhist 

practitioner is incapable of telling a deliberate lie. Fifth, a Buddhist 

practitioner is incapable of storing up goods for sensual indulgence as 

he did formerly in the household life. According to the Sangiti Sutta in 

the Long Discourses of the Buddha, there are five factors of 

endeavour: The first factor of endeavour: Here a monk has faith, 
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trusting in the enlightenment of the Tathagata: “Thus this Blessed Lord 

is an Arahant, a fully-enlightened Buddha, perfected in knowledge and 

conduct, a Well-Farer, Knower of the world, unequalled Trainer of 

men to be tamed, Teacher of gods and humans, a Buddha, a Blessed 

Lord.” The second factor of endeavour: He is in good health, suffers 

little distress sickness, having a good digestion that is neither too cold 

nor too hot, but of a middling temperature suitable for exertion. The 

third factor of endeavour: He is not fraudulent or deceitful, showing 

himself as he really is to his teacher or to the wise among his 

companion in the holy life. The fourth factor of endeavour: He keeps 

his energy constantly stirred up for abandoning unwholesome states 

and arousing wholesome states, and is steadfast, firm in advancing and 

persisting in wholesome states. The fifth factor of endeavour: He is a 

man of wisdom, endowed with wisdom concerning rising and cessation, 

with the Ariyan penetration that leads to the complete destruction of 

suffering. According to the Zen Sect, the idea of moral discipline is 

originally innate in human nature. The formal side of discipline is now 

also carefully attended by the Zen Sect, but in Zen the introspective 

nature is extremely important for cultivating discipline. Zen believes 

that by introspective meditation one can draw it out and put it to 

practice. In addition, in some cases when such formal requirement 

cannot be fulfilled, one is as the self-vow discipline. According to the 

Brahma-Jala Sutra, in some special situations, self-vow ordination is 

permitted. In some places, one cannot obtain the proper instructor in 

discipline, one can accept the precepts by self-vow. This is also a kind 

of Bodhisattva Ordination. In Japan in the thirteenth century, Eison 

Daishi taught a new movement of “self-vow discipline.” This was a 

reformed doctrine, called the Reformed or New Ritsu or Reformed 

Disciplinary School.  

As mentioned above, in Buddhism, there is no so-called cultivation 

without discipline, and also there is no Dharma without discipline. 

Therefore, the three accumulations of pure precepts are very important 

for Zen practitioners. In fact, the three accumulations of pure precepts 

are three Bodhisattvas’ precepts. Those cultivating Hinayana’s Sravaka 

Way do not have these three accumulations of purity precepts. Only 

Mahayana Bodhisattvas practice them. Bodhisattvas always maintain 

the Buddha’s pure precepts, and their thoughts, words, and deeds are 
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faultless, but because they want to edify immoral sentient beings, they 

appear to perform the acts of ordinary ignorant people; though they are 

already filled with pure virtues and abide in the course of Enlightening 

Beings, yet they appear to live in such realms as hells, animality, 

ghosthood, and in difficulty and poverty, in order to enable the beings 

therein to gain liberation; really the Enlightening Beings are not born 

in those states. These three accumulations of pure precepts encompass 

the “Four Propagation Vows.” First, the pure precepts which include all 

rules and observances, or to avoid evil by keeping the discipline. 

Which means to gather all precepts such as five precepts, eight 

precepts, ten precepts of Sramanera, 250 precepts of Bhiksus, 348 

precepts of Bhiksunis, 10 major and 48 minor precepts of Bodhisattvas, 

and maintain them purely without violating a single precept. The pure 

precepts which include all wholesome dharmas. Accumulating 

wholesome precepts means Bodhisattvas who must learn all the 

wholesome dharmas that the Buddha taught in various sutras, so they 

will know all the clear paths and means necessary to “lead and guide 

sentient beings” to liberation and enlightenment. Thus, no matter how 

insignificant a dharma teaching may seem, they are not to abandon any 

dharma door. This vow is made by all Mahayana practicing Buddhists 

that “Innumerable Dharma Door, I vow to master.” Third, the pure 

precepts which include all living beings. This means to develop the 

compassionate nature to want to benefit and aid all sentient beings , 

and this is the vow “Infinite sentient beings, I vow to take across.”  

According to the Mahaparinibbana Sutta and the Sangiti Sutta in 

the Long Discourses of the Buddha, there are five advantages to one of 

good morality and of success in morality: First, through careful 

attention to his affairs, he gains much wealth. Second, he gets a good 

reputation for morality and good conduct. Third, whatever assembly he 

approaches, whether of Khattiyas, Brahmins, Ascetics, or 

Householders, he does so with confidence and assurance. Fourth, at the 

end of his life, he dies unconfused. Fifth, after death, at breaking up of 

the body, he arises  in a good place, a heavenly world. According to the 

Anguttara Sutta, there are five advantages to one of good morality and 

of success in morality. One who is virtuous, possessed of virtue, comes 

into a large fortune as consequence  of diligence. One who is virtuous, 

possessed of virtue, a fair name is spread abroad. One who is virtuous, 



682 

 

possessed of virtue, enters an assembly of Khattiyas, Brahmans, 

householders or ascetics without fear or hesitation. One who is 

virtuous, dies unconfused. Fifth, one who is virtuous, possessed of 

virtue, on the break up of the body after death, reappears in a happy 

destiny or in the heavenly world. According to the Mahaparinibbana 

Sutta and the Sangiti Sutta in the Long Discourses of the Buddha, there 

are five dangers to the immoral through lapsing from morality (bad 

morality or failure in morality). First, he suffers great loss of property 

through neglecting his affairs. Second, he gets bad reputation for 

immorality and misconduct. Third, whatever assembly he approaches, 

whether of Khattiyas, Bramins, Ascetics, or Householders, he does so 

differently and shyly. Fourth, at the end of his life, he dies confused. 

Fifth, after death, at the breaking up of the body, he arises in an evil 

state, a bad fate, in suffering and hell. 

In the Dharmapada Sutra, the Buddha taught: “The scent of flowers 

does not blow  against the wind, nor does the fragrance of sandalwood 

and jasmine, but the fragrance of the virtuous blows against the wind; 

the virtuous man pervades every direction (Dharmapada 54). Of little 

account is the fragrance of sandal-wood, lotus, jasmine; above all these 

kinds of fragrance, the fragrance of virtue is by far the best 

(Dharmapada 55). Of little account is the fragrance of sandal; the 

fragrance of the virtuous rises up to the gods as the highest 

(Dharmapada 56). Mara never finds the path of those who are virtuous, 

careful in living and freed by right knowledge (Dharmapada 57). To be 

virtue until old age is pleasant; to have steadfast faith is pleasant; to 

attain wisdom is pleasant; not to do evil is pleasant (Dharmapada 

333).” 
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Chöông Boán Möôi Chín 

Chapter Forty-Nine 

 

Traùnh Phaïm Giôùi  

Baèng Caùch Thu Thuùc Luïc Caên  

 

Haønh giaû neân luoân quaùn chieáu veà luïc caên chính laø nhöõng lyù do 

khieán con ngöôøi ñoïa ñòa nguïc, laøm ngaï quyû, hoaëc suùc sanh, vaân vaân, 

khoâng ngoaøi söï chi phoái cuûa luïc caên. Con ngöôøi sôû dó sanh laøm a tu la, 

sanh leân coõi trôøi hay sanh vaøo coõi ngöôøi cuõng khoâng ngoaøi taùc duïng 

cuûa saùu caên naày. Ñoàng yù luïc caên giuùp chuùng ta sinh hoaït trong cuoäc 

soáng haèng ngaøy, nhöng chuùng laïi laø taùc nhaân chính röôùc khoå ñau phieàn 

naõo vaøo thaân taâm cuûa chuùng ta. Chuùng chính laø nhöõng nhaân toá chính 

khieán chuùng ta gaây toäi taïo nghieäp, ñeå roài cuoái cuøng phaûi bò ñoïa vaøo 

caùc ñöôøng döõ cuõng vì chuùng. Chuùng ta ñöøng cho raèng maét laø vaät toát, 

giuùp mình nhìn thaáy, bôûi vì chính do söï giuùp ñôõ cuûa maét maø sanh ra ñuû 

thöù phieàn naõo, nhö khi maét nhìn thaáy saéc ñeïp thì mình sanh loøng tham 

saéc ñeïp, tham tôùi möùc daàu ñaït hay khoâng ñaït ñöôïc caùi saéc aáy mình vaãn 

bò phieàn naõo cheá ngöï. Ngay caû tai, muõi, löôõi, thaân, vaø yù cuõng ñeàu nhö 

vaäy. Chuùng khieán mình phaùt sanh ñuû thöù phieàn naõo. Chính vì theá maø 

Ñöùc Phaät khuyeân chuùng ñeä töû cuûa Ngaøi nhö theá naày: “Caùc con phaûi tu 

laøm sao cho treân khoâng bieát coù trôøi, giöõa khoâng bieát coù ngöôøi, döôùi 

khoâng bieát coù ñaát.” Tu nhö theá naøo maø trôøi, ñaát vaø ngöôøi khoâng coøn 

aûnh höôûng ñeán luïc caên, ñoâng taây nam baéc cuõng khoâng coøn aûnh höôûng 

ñeán luïc caên, aáy chính laø luùc chuùng ta giaûi thoaùt khoûi moïi chöôùng ngaïi.  

Luïc Caên coù theå laø nhöõng cöûa ngoõ ñi vaøo ñòa nguïc, ñoàng thôøi chuùng 

cuõng laø nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi giaùc, vì töø ñoù maø chuùng ta 

gaây toäi taïo nghieäp, nhöng cuõng nhôø ñoù maø chuùng ta coù theå haønh trì 

chaùnh ñaïo. Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù saùu caên: 

Maét laø moät trong saùu giaùc quan hay saùu choã ñeå nhaän bieát. Tai laø moät 

trong saùu söï hoøa hôïp giöõa saùu caên vôùi saùu traàn, tai phaûi hoøa hôïp vôùi 

aâm thanh nghe. Muõi phaûi hoøa hôïp vôùi muøi ngöõi, moät trong saùu söï hoøa 

hôïp giöõa saùu caên vôùi saùu traàn. Löôõi phaûi hoøa hôïp vôùi vò ñöôïc neám, ñaây 

laø moät trong saùu söï hoøa hôïp giöõa saùu caên vôùi saùu traàn. Thaân phaûi hoøa 

hôïp vôùi vaät tieáp xuùc, ñaây laø moät trong saùu söï hoøa hôïp giöõa saùu caên vôùi 
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saùu traàn. Vaø YÙ phaûi hoøa hôïp vôùi phaùp ñöôïc nghó ñeán. Ñöùc Phaät daïy: 

“Töï caùc oâng taïo nghieäp thì cuõng chính caùc oâng chuyeån hoùa neáu caùc 

oâng muoán nghieäp tieâu tröø. Khoâng ai coù theå khieán nghieäp tieâu tröø duøm 

caùc oâng ñöôïc. Ta coù nhieàu loaïi thuoác, nhöng Ta khoâng theå uoáng duøm 

cho caùc oâng ñöôïc.” Nhö vaäy, thu thuùc luïc caên vaø theo doõi caûm giaùc cuûa 

mình laø moät söï thöïc taäp toát ñeïp. Luùc naøo chuùng ta cuõng phaûi chuù taâm 

tænh thöùc, ghi nhaän moïi caûm giaùc ñeán vôùi mình, nhöng ñöøng thaùi quaù. 

Haõy ñi, ñöùng, naèm, ngoài moät caùch töï nhieân. Ñöøng quaù thuùc eùp vieäc 

haønh thieàn cuûa mình, cuõng ñöøng quaù boù buoäc chính mình vaøo trong moät 

khuoân khoå ñònh saün naøo ñoù. Quaù thuùc eùp cuõng laø moät hình thöùc cuûa 

tham aùi. Haõy kieân nhaãn, kieân nhaãn chòu ñöïng laø ñieàu kieän caàn thieát cuûa 

haønh giaû. Neáu chuùng ta haønh ñoäng moät caùch töï nhieân vaø chuù taâm tænh 

thöùc thì trí tueä seõ ñeán vôùi chuùng ta moät caùch töï nhieân. Hieån nhieân laø 

trong khi thieàn taäp, saùu caên luoân thanh tònh, nghóa laø tieâu tröø toäi caáu töø 

voâ thuûy ñeå phaùt trieån söùc maïnh voâ haïn (nhö tröôøng hôïp Ñöùc Phaät). Söï 

phaùt trieån troøn ñaày naày laøm cho maét coù theå thaáy ñöôc vaïn vaät trong 

Tam thieân Ñaïi thieân theá giôùi, töø caûnh trôøi cao nhaát xuoáng coõi ñòa nguïc 

thaáp nhöùt, thaáy taát caû chuùng sanh trong ñoù töø quaù khöù, hieän taïi, vò lai, 

cuõng nhö nghieäp löïc cuûa töøng caù nhaân. 

Trong Luïc Caên thì YÙ caên coù söï nhaän thöùc cuûa tö duy hay taâm suy 

nghó (caûnh sôû ñoái cuûa maét, tai, muõi, löôõi, thaân laø do saéc phaùp töù ñaïi ñaát, 

nöôùc, löûa, gioù hình thaønh; trong khi caûnh sôû ñoái vôùi yù caên laø taâm phaùp 

nghóa laø ñoái vôùi phaùp caûnh thì naåy sinh ra yù thöùc). Theo Hoøa Thöôïng 

Piyadassi trong quyeån “Con Ñöôøng Coå Xöa,” yù caên nhaän thöùc caùc phaùp 

traàn, chuùng ta bieát khoâng phaûi laø thöù gì coù theå sôø moù hay nhaän thaáy 

ñöôïc nhö naêm caên khaùc nhaän thöùc naêm traàn, con maét nhaän thöùc theá 

giôùi cuûa maøu saéc, hay nhöõng saéc traàn; loã tai coù theå nghe ñöôïc caùc aâm 

thanh, vaân vaân. Tuy nhieân, taâm nhaän thöùc theá giôùi cuûa nhöõng yù nieäm 

vaø tö töôûng. Caên (Indriya) theo nghóa ñen la ø “thuû laõnh” hay “OÂng chuû”. 

Caùc saéc chæ coù theå ñöôïc thaáy baèng nhaõn caên, chöù khoâng phaûi baèng tai, 

nghe cuõng vaäy, phaûi coù nhó caên, vaân vaân. Khi noùi ñeán theá giôùi cuûa 

nhöõng yù nieäm vaø tö töôûng thì taâm caên laø oâng chuû cai quaûn laõnh vöïc tinh 

thaàn naày. Con maét khoâng theå nghó ra caùc tö töôûng vaø taäp trung caùc yù 

nieäm laïi, nhöng noù laø coâng cuï ñeå thaáy caùc saéc, theá giôùi cuûa maøu saéc. 

Haønh giaû neân luoân thu thuùc caùc caên vaø theo doõi caûm giaùc cuûa mình laø 

moät söï thöïc taäp toát ñeïp. Luùc naøo chuùng ta cuõng phaûi chuù taâm tænh thöùc, 

ghi nhaän moïi caûm giaùc ñeán vôùi mình, nhöng ñöøng thaùi quaù. Haõy ñi, 
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ñöùng, naèm, ngoài moät caùch töï nhieân. Ñöøng quaù thuùc eùp vieäc haønh thieàn 

cuûa mình, cuõng ñöøng quaù boù buoäc chính mình vaøo trong moät khuoân khoå 

ñònh saün naøo ñoù. Quaù thuùc eùp cuõng laø moät hình thöùc cuûa tham aùi. Haõy 

kieân nhaãn, kieân nhaãn chòu ñöïng laø ñieàu kieän caàn thieát cuûa haønh giaû. 

Neáu chuùng ta haønh ñoäng moät caùch töï nhieân vaø chuù taâm tænh thöùc thì trí 

tueä seõ ñeán vôùi chuùng ta moät caùch töï nhieân. Beân caïnh ñoù, tu taäp thieàn 

ñònh coù muïc ñích hieåu taùnh thuaàn khieát vaø khaùch quan trong khi quan 

saùt vaø coá traùnh nhöõng caûm giaùc vui, buoàn, thöông, gheùt, thieän, aùc, ham 

muoán, haän thuø, v.v. Haønh giaû neân luoân coi Luïc Caên laø nhöõng ñoái töôïng 

cuûa Thieàn Taäp. Theo Tyø Kheo Piyananda trong Nhöõng Haït Ngoïc Trí 

Tueä Phaät Giaùo, baïn phaûi luoân tænh thöùc veà nhöõng cô quan cuûa giaùc 

quan nhö maét, tai, muõi, löôõi, thaân vaø söï tieáp xuùc cuûa chuùng vôùi theá giôùi 

beân ngoaøi. Baïn phaûi tænh thöùc veà nhöõng caûm nghó phaùt sinh do keát quaû 

cuûa nhöõng söï tieáp xuùc aáy. Maét ñang tieáp xuùc vôùi saéc. Tai ñang tieáp xuùc 

vôùi thanh. Muõi ñang tieáp xuùc vôùi muøi. Löôõi ñang tieáp xuùc vôùi vò. Thaân 

ñang tieáp xuùc vôùi söï xuùc chaïm. YÙ ñang tieáp xuùc vôùi vaïn phaùp. Theo 

Kinh Sa Moân Quaû trong Tröôøng Boä Kinh, Ñöùc Phaät ñaõ daïy veà moät vò 

Tyø Kheo Hoä Trì Caùc Caên: “Theá naøo laø vò Tyø Kheo hoä trì caùc caên? Khi 

maét thaáy saéc, Tyø Kheo khoâng naém giöõ töôùng chung, khoâng naém giöõ 

töôùng rieâng. Nhöõng nguyeân nhaân gì, khieán nhaõn caên khoâng ñöôïc cheá 

ngöï, khieán tham aùi, öu bi, caùc aùc, baát thieän khôûi leân, Tyø Kheo töï cheá 

ngöï nguyeân nhaân aáy, hoä trì nhaõn caên, thöïc haønh söï hoä trì nhaõn caên. Khi 

tai nghe tieáng, muõi ngöûi höông, thaân caûm xuùc, yù nhaän thöùc caùc phaùp, vò 

aáy khoâng naém giöõ töôùng chung, khoâng naém giöõ töôùng rieâng. Nguyeân 

nhaân gì khieán yù caên khoâng ñöôïc cheá ngöï, khieán tham aùi, öu bi, caùc aùc, 

baát thieän phaùp khôûi leân, Tyø Kheo cheá ngöï nguyeân nhaân aáy, hoä trì yù 

caên, thöïc haønh söï hoä trì yù caên. Vò aáy nhôø söï hoä trì cao quyù caùc caên aáy, 

neân höôûng laïc thoï noäi taâm, khoâng vaån ñuïc. Toùm laïi, haønh giaû naøo coá 

gaéng thu thuùc luïc caên laø ñang coá gaéng khoâng phaïm giôùi, khoâng gaây toäi 

taïo nghieäp, haønh giaû aáy chaúng nhöõng ñang ñi treân ñöôøng leân Phaät, maø 

cuoäc soáng haèng ngaøy cuûa hoï cuõng luoân ñöôïc an laïc, tænh thöùc vaø haïnh 

phuùc. 
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To Prevent Breaking Precepts  

Through Restraint of the Six Faculties 

 

Practitioners should always contemplate on the six faculties are the 

main reasons that cause human beings to fall into hells, to be reborn in 

the realm of the hungry ghosts, or animals, asuras, devas, or human 

beings, etc. It is agreeable that the six faculties that help us maintain 

our daily activities, but they are also the main factors that bring 

sufferings and afflictions to our body and mind. They are the main 

agents that cause us to create unwholesome karma, and eventually we 

will fall into evil ways because of them. Do not think that the eyes are 

that great, just because they help us see things. It is exactly because of 

their help that we give rise to all kinds of sufferings and afflictions. For 

instance, when we see an attractive person of the opposite sex, we 

become greedy for sex. If we do not get what we want, we will be 

afflicted; and if we get what we want, we will also be afflicted. The 

other faculties, ear, nose, tongue, body and mind are the same way. 

They make one give rise to many sufferings and afflictions. Therefore, 

the Buddha advised his disciples thus: “You should cultivate until you 

are unaware of heaven above, people in between, and earth below.” If 

we cultivate until the time heaven, earth, people, east, west, south, 

north, etc., can no longer impact our six faculties, then at that point we 

are liberated from all hindrances. The six sense-organs can be 

entrances to the hells; at the same time, they can be some of the most 

important entrances to the great enlightenment; for with them, we 

create karmas and sins, but also with them, we can practise the right 

way. According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are six roots or faculties (indriyani): Eye is one of the six 

senses on which one relies or from which knowledge is received. Ear is 

one of the six unions of the six sense organs with the six objects of the 

senses, the ears is in union with sound heard. Nose is in union with the 

smell smelt, this is one of the six unions of the six sense organs with 

the six objects of the senses. Tongue is in union with the taste tasted, 

this is one of the six unions of the six sense organs with the six objects 

of the senses. Body is in union with the thing touched, this is one of the 

six unions of the six sense organs with the six objects of the senses. 
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And the Mind is in union with the dharma thought about. The Buddha 

said: “Karma that you have made for yourself can only disappear if you 

want it to. No one can make you want it to disappear. I have many 

kinds of medicine, but I can’t take it for you.” Therefore, we should be 

mindful of it throughout the day. But do not overdo it. Walk, eat, and 

act naturally, and then develop natural mindfulness of what is going on 

within ourselves. To force our meditation or force ourselves into 

awkward patterns is another form of craving. Patience and endurance 

are necessary. If we act naturally and are mindful, wisdom will come 

naturally. It is obvious that during meditation, the six organs are closed 

and purified in order to develop their unlimited power and interchange 

(in the case of Buddha). This full development enables the eye to see 

everything in a great chiliocosm from its highest heaven down to its 

lowest hells and all the beings past, present, and future with all the 

karma of each. 

In the six sense-organs, thought, the mind-sense, the sixth of the 

senses, the perception of thinking or faculty of thinking or the thinking 

mind. According to Most Venerable Piyadassi in “The Buddha’s 

Ancient Path,” faculty of mind recognizes mental objects, we know, is 

not something tangible and perceptible like the other five faculties, 

which recognizes the external world. The eye cognizes the world of 

colors (vanna) or visible objects, the ear audible sounds, and so forth. 

The mind, however, cognizes the world of ideas and thoughts. Faculty 

of mind literally means “chief” or “lord”. Forms can only be seen by 

the faculty of the eye and not by the ear, hearing by the faculty of the 

ear, and so on. When it comes to the world of thoughts and ideas the 

faculty of the mind lord over the mental realm. The eye can not think 

thoughts, and collect ideas, but it is instrumental in seeing visible 

forms, the world of colors. Practitioners’s sense restraint is proper 

practice. We should be mindful of it throughout the day. But do not 

overdo it. Walk, eat, and act naturally, and then develop natural 

mindfulness of what is going on within ourselves. To force our 

meditation or force ourselves into awkward patterns is another form of 

craving. Patience and endurance are necessary. If we act naturally and 

are mindful, wisdom will come naturally. Besides, practicing 

meditation can lead to pure and objective observation and is intended 

to prevent emotions such as joy, sadness, love, jealousy, sympathy, 
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antipathy, desire, hatred, etc. Practitioners always consider the six 

senses are objects of meditation practices. According to Bikkhu 

Piyananda in The Gems of Buddhism Wisdom, you must always be 

aware of the sense organs such as eye, ear, nose, tongue and body and 

the contact they are having with the outside world. You must be aware 

of the feelings that are arising as a result of this contact. Eye is now in 

contact with forms (rupa). Ear is now in contact with sound. Nose is 

now in conatct with smell. Tongue is now in contact with taste. Body is 

now in contact with touching. Mind is now in contact with all things 

(dharma). According to the Samannaphala Sutta in the Long Discourses 

of the Buddha, the Buddha taught about “a guardian of the sense-door.” 

How does a monk become a guardian of the sense-door? Here a monk, 

on seeing a visible object with the eye, does not grasp at its major signs 

or secondary characteristics. Because greed and sorrow, evil unskilled 

states, would overwhelm him if he dwelt leaving this eye-faculty 

unguarded, so he practises guading it, he protects the eye-faculty, 

develops restraint of the eye-faculty. On hearing a sound with the 

ear…; on smelling an odour with the nose…; on tasting a flavour with 

the tongue…; on feeling an object with the body…; on thinking a 

thought with the mind, he does not grasp at its major signs or secondary 

characteristics, he develops restraint of the mind-faculty. He 

experiences within himself the blameless bliss that comes from 

maintaining this Ariyan guarding of the faculties. In short, those who 

try to restraint the six senses are trying not to break the rules, not to 

commit offenses and not to create karmas. They are not only advancing 

on the path to Buddhahood, but they also have peace, mindfulness and 

happiness in their daily life.  
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Chöông Naêm Möôi  

Chapter Fifty 

 

Traùnh Phaïm Giôùi Baèng Caùch  

Tu Taäp Möôøi Thieän Nghieäp  

 

Thieän nghieäp laø nghieäp taïo ra bôûi thieän ñaïo nhö nguõ giôùi thaäp 

thieän, seõ ñöa chuùng sanh ñeán choã an laïc haïnh phuùc. Thieän nghieäp laø 

nhöõng nghieäp ñöa ñeán vaõng sanh Tònh Ñoä. Theo Kinh Phaùp Cuù, caâu 

183, Ñöùc Phaät daïy: “Chôù laøm caùc ñieàu aùc, gaéng laøm caùc vieäc laønh, giöõ 

taâm yù trong saïch. AÁy lôøi chö Phaät daïy.” Thieän nghieäp chaúng nhöõng 

giuùp con ngöôøi cheá ngöï ñöôïc nhöõng phieàn naõo khôûi leân trong taâm, maø 

noù coøn giuùp hoï traùnh ñöôïc phaïm giôùi vaø gaây toäi taïo nghieäp. Ngöôïc laïi, 

neáu con ngöôøi laøm aùc nghieäp seõ phaûi nhaän chòu caùc haäu quaû khoå ñau 

trong ñôøi naøy hay ñôøi keá tieáp. Thieàn sö Philip Kapleau vieát trong 

quyeån 'Giaùc Ngoä Thieàn': "Trong Phaät giaùo coå ñieån, nghieäp khoâng ñöôïc 

ñaùnh giaù laø toát hay xaáu, nhöng ñuùng hôn laø 'thieän nghieäp' hay 'baát thieän 

nghieäp.' Thieän nghieäp laø haønh ñoäng xuaát phaùt töø yù thöùc veà tính nhaát 

theå, khoâng phaân ly. Nhöõng haønh ñoäng nhö theá khoâng bò troùi buoäc vôùi 

caùi chaáp yù töôûng veà ta vaø ngöôøi, nhöõng haønh ñoäng naøy coù tính töï phaùt, 

khoân ngoan vaø bi maãn. Traùi laïi, baát thieän nghieäp laø nhöõng haønh ñoäng 

baét nguoàn töø coäi reã baát thieän cuûa tham, saân, si, vaø aûo töôûng. Nhö caùi aûo 

töôûng ñaàu tieân veà ta vaø ngöôøi, nhöõng tö töôûng vaø haønh ñoäng khôûi leân töø 

ñieàu kieän phaân ly hay chia caùch naøy coù khuynh höôùng phaûn öùng vaø töï 

veä. Nhöõng tö töôûng vaø haønh ñoäng aáy khoù loøng taïo neân neàn taûng cuûa 

cuoäc soáng thieän xaûo, voán dó saùng taïo vaø chu toaøn. Chaúng haïn nhö khi 

nghó ñeán baûn taùnh toát ñaàu tieân: khoâng saùt sanh maø ngöôïc laïi traân quí 

taát caû ñôøi soáng. Ngöôøi ta khoâng theå naøo phaïm toäi gieát ngöôøi tröø phi tö 

töôûng laáy ñi maïng soáng khôûi leân. ngöôøi ta phaûi xem ai ñoù nhö laø moät 

con ngöôøi taùch bieät vôùi mình vaø vì lôïi ích cuûa chính baûn thaân mình 

ngöôøi ta môùi xem ngöôøi aáy laø ngöôøi caàn phaûi bò gieát. Töø haït gioáng 

phaân taùch naøy, töø tö töôûng trong taâm thöùc naøy, haønh ñoäng coù theå xaûy 

ñeán. Saùt sanh laø söï bieåu loä ra ngoaøi moät caùi taâm bò thoáng trò bôûi söï 

phaân taùch vaø ñaëc bieät, bôûi loøng saân haän vaø thuø gheùt. Haønh ñoäng laø do 

tö töôûng laøm hieån loä. Töø nhöõng tö töôûng baát thieän, xuaát phaùt nhöõng 
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haønh ñoäng baát thieän vaø gaây khoå ñau cho ngöôøi khaùc. Haàu nhö taát caû 

moïi haønh ñoäng ñeàu xuaát phaùt töø tö töôûng." 

Phaïn ngöõ chæ “chö Thieân,” nhöõng chuùng sanh truù nguï coõi cao nhaát 

trong saùu ñöôøng sanh töû luaân hoài. Daàu Phaät giaùo phuû nhaän söï hieän höõu 

cuûa moät thöôïng ñeá toaøn naêng, nhöng coù moät soá chö thieân ñöôïc keå trong 

Phaät giaùo. Theo Phaät giaùo, thieân theå hay thaàn thaùnh, chæ laø nhöõng 

chuùng sanh nhôø nhöõng thieän nghieäp trong nhöõng ñôøi quaù khöù maø ñöôïc 

sanh laøm chö thieân. Cuõng theo Phaät giaùo, Thieân truï laø truï xöù cuûa luïc 

duïc thieân. Coõi thieân truï töông ñöông vôùi boá thí, trì giôùi, nhaãn nhuïc, vaø 

thieän taâm. Ñaây laø nhöõng chuùng sanh naèm trong ba ñieàu kieän toát cuûa söï 

taùi sanh do nhöõng nghieäp laønh ñôøi tröôùc; hoï soáng laâu daøi trong moät 

khung caûnh haïnh phuùc treân coõi trôøi, tuy vaãn coøn chòu chu kyø taùi sanh 

nhö caùc chuùng sanh khaùc. Ñaây laø nhöõng chuùng sanh sieâu vieät leân treân 

loaøi ngöôøi. Tuy nhieân, chö thieân laø nhöõng chuùng sanh chæ höôûng thuï 

nhöõng ñam meâ nhaèm thoûa maõn giaùc quan do phöôùc ñöùc tu taäp vaø gieo 

troàng ôû kieáp tröôùc cuûa hoï. Nieàm vui cuûa chö thieân ñöôïc xem laø vui hôn 

ôû coõi ngöôøi vaø nhöõng caûnh giôùi khoå ñau khaùc, nhöng chö thieân khoâng 

bieát ñeán luaät voâ thöôøng hay söï chaám döùt khoâng theå traùnh ñöôïc cuûa 

nhöõng phöôùc baùo taïm bôï vaø sau ñoù hoï seõ rôi vaøo caùc ñöôøng khoå cuûa 

con ngöôøi, a tu la, ngaï quyû, suùc sanh, hay ngay caû ñòa nguïc.  Trong 

Phaät giaùo, ñaây chính laø nhöõng trôû ngaïi chính cho böôùc ñöôøng tu taäp cuûa 

hoï vì hoï bò maûi meâ trong nhöõng haïnh phuùc ñoù, neân khoâng coøn nhaän 

chaân ra söï thaät khoå ñau nöõa. Sau khi nghieäp laønh caïn kieät, hoï laïi phaûi 

taùi sanh vaøo nhöõng ñöôøng döõ vaø chòu khoå. Chính vì theá maø chö thieân 

khoâng phaûi laø ñoái töôïng ñeå caàu nguyeän hay tu taäp vaø chö thieân khoâng 

coù chöùc naêng gì quan troïng trong Phaät giaùo. 

Haønh giaû tu Phaät neân luoân nhôù raèng moät nhaân do thieän caên maø taïo 

ra thieän quaû. Trong Phaät giaùo, moät ngöôøi toát, laø ngöôøi löông thieän, ñaëc 

bieät laø luoân tin theo thuyeát nhaân quaû cuûa Phaät Giaùo vaø soáng moät ñôøi 

thieän laønh. Ñöùc Phaät thöôøng nhaéc nhôû ñeä töû trong töù chuùng raèng con 

ñöôøng duy nhaát ñeå tu taäp tieán tôùi Phaät quaû cho nhöõng ai môùi baét ñaàu 

böôùc ñaàu tu taäp theo Phaät laø phaûi tu taäp möôøi nghieäp laønh. Theo Kinh 

Töù Thaäp Nhò Chöông, Chöông 4, Ñöùc Phaät daïy: “Chuùng sanh do möôøi 

ñieàu maø thaønh thieän, cuõng do möôøi ñieàu maø thaønh aùc. Möôøi ñieàu aáy laø 

gì? Thaân coù ba, mieäng coù boán, vaø yù coù ba. Thaân coù ba laø: Gieát haïi, 

troäm caép, daâm duïc. Löôõi coù boán laø: Noùi löôõi hai chieàu, noùi lôøi ñoäc aùc, 

noùi lôøi doái traù, noùi ba hoa. YÙ coù ba laø: Taät ñoá, saân haän, ngu si. Möôøi 
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ñieàu aáy khoâng phuø hôïp vôùi con ñöôøng cuûa baäc Thaùnh, goïi laø haønh vi 

aùc. Neáu möôøi ñieàu aùc naày ñöôïc chaám döùt thì goïi laø möôøi ñieàu thieän.” 

Theo Phaät Giaùo Ñaïi Thöøa, coù möôøi nghieäp thieän. Nhöõng ai tu taäp roát 

raùo möôøi nghieäp thieän naøy seõ ñöôïc sanh veà Thieân Ñaïo. Thöù nhaát laø 

khoâng saùt sanh maø phoùng sanh laø toát; thöù nhì laø khoâng troäm cöôùp maø 

boá thí laø toát; thöù ba laø khoâng taø haïnh maø ñaïo haïnh laø toát; thöù tö laø 

khoâng noùi lôøi doái traù, maø noùi lôøi ñuùng ñaén laø toát; thöù naêm laø khoâng noùi 

lôøi theâu deät, maø noùi lôøi ñuùng ñaén laø toát; thöù saùu laø khoâng noùi lôøi ñoäc 

aùc, maø noùi lôøi aùi ngöõ laø toát; thöù baûy laø khoâng noùi lôøi voâ ích, maø noùi lôøi 

höõu ích laø toát; thöù taùm laø khoâng tham lam ganh  gheùt ngöôøi laø toát; thöù 

chín laø khoâng saân haän, maø oân nhu laø toát; thöù möôøi laø khoâng meâ muoäi taø 

kieán, maø hieåu theo chaùnh kieán laø toát. Theo Kinh Duy Ma Caät, chöông 

möôøi, phaåm Phaät Höông Tích, cö só Duy Ma Caät ñaõ noùi vôùi caùc Boà Taùt 

nöôùc Chuùng Höông raèng: “Boà Taùt ôû coõi naøy ñoái vôùi chuùng sanh, loøng 

ñaïi bi beàn chaéc thaät ñuùng nhö lôøi  caùc ngaøi ñaõ ngôïi khen. Maø Boà Taùt ôû 

coõi naày lôïi ích cho chuùng sanh trong moät ñôøi coøn hôn traêm ngaøn kieáp tu 

haønh ôû coõi nöôùc khaùc. Vì sao? Vì coõi Ta Baø naày coù möôøi ñieàu laønh maø 

caùc Tònh Ñoä khaùc khoâng coù.” Theá naøo laø möôøi? Ñoù la ø duøng boá thí ñeå 

nhieáp ñoä keû ngheøo naøn; duøng tònh giôùi ñeå nhieáp ñoä ngöôøi phaù giôùi; 

duøng nhaãn nhuïc ñeå nhieáp ñoä keû giaän döõ; duøng tinh taán ñeå nhieáp ñoä keû 

giaûi ñaõi; duøng thieàn ñònh ñeå nhieáp ñoä keû loaïn yù; duøng trí tueä ñeå nhieáp 

ñoä keû ngu si; noùi phaùp tröø naïn ñeå ñoä keû bò taùm naïn; duøng phaùp ñaïi thöøa 

ñeå ñoä keû öa phaùp tieåu thöøa; duøng caùc phaùp laønh ñeå cöùu teá ngöôøi khoâng 

ñöùc; vaø thöôøng duøng töù nhieáp ñeå thaønh töïu chuùng sanh. Theo Phaät 

Giaùo Nguyeân Thuûy, coù möôøi nghieäp laønh taïo quaû troå sanh trong Duïc 

Giôùi ñöôïc ñeà caäp trong Ñöùc Phaät Vaø Phaät Phaùp cuûa Hoøa Thöôïng 

Narada. Boá thí hay ñöùc khoan dung quaûng ñaïi hay taâm boá thí taïo quaû 

nhieàu cuûa caûi; trì giôùi ñem laïi söï taùi sanh trong doøng doõi quyù phaùi vaø 

traïng thaùi an vui; tham thieàn daãn ñeán söï taùi sanh trong coõi saéc giôùi vaø 

voâ saéc giôùi, vaø ñöa haønh giaû ñeán choã giaùc ngoä vaø giaûi thoaùt; leã baùi hay 

bieát troïng ngöôøi ñaùng kính troïng laø nhaân taïo quaû ñöôïc thaân baèng quyeán 

thuoäc quyù phaùi thöôïng löu; phuïc vuï taïo quaû ñöôïc nhieàu ngöôøi theo 

haàu; hoài höôùng phöôùc baùu seõ ñöôïc ñôøi soáng sung tuùc vaø phong phuù; 

hoan hyû vôùi phöôùc baùu cuûa ngöôøi khaùc ñem laïi traïng thaùi an vui, baát 

luaän trong caûnh giôùi naøo; taùn döông haønh ñoäng cuûa keû khaùc cuõng ñem 

laïi keát quaû ñöôïc ngöôøi khaùc taùn döông laïi; nghe phaùp ñem laïi trí tueä; 

hoaèng phaùp cuõng ñem laïi trí tueä; quy y Tam Baûo sôùm deïp tan duïc voïng 
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phieàn naõo; cuûng coá chaùnh kieán cuûa mình; tænh thöùc ñem laïi haïnh phuùc 

döôùi nhieàu hình thöùc. 

Cö só Sasaki Doppo tu hoïc Thieàn phaùp vôùi thieàn sö Ganseki. Sau 

naøy oâng keå laïi oâng ñaõ töøng hoûi thaày "Phaät laø gì?" Sö Ganseki ñaùp: 

"Taâm thieän laø Phaät." Cö só Sasaki Doppo lieàn thöa: "Thieän voán laø chôn 

taùnh cuûa con ngöôøi. Bôûi theá coå ñöùc daïy raèng taâm bình thöôøng laø ñaïo." 

Veà sau cö só Sasaki Doppo coøn theå hieän kieán giaûi naøy trong moät baøi thô 

noùi veà Thaàn Ñaïo: 

   "Bao oâ ueá caám kî 

       Ñeàu do taâm taïo taùc 

       Keû ngoä ñöôïc thaàn taâm 

       Cuøng thaàn chaúng sai khaùc." 

Cö só Sasaki Doppo coøn vieát theâm moät baøi keä nöõa: 

   "Maët trôøi laø maét 

        Baàu trôøi laø maët 

       Hôi thôû laø gioù 

        Nuùi cao soâng roäng 

        Thaûy ñeàu laø ta." 

 

To Prevent Breaking Rules Through  

Cultivation the Ten Good Actions  

 

Good karma created by wholesome path such as practicing of the 

five precepts and the ten wholesome deeds, which will result in 

happiness. Good karmas are deeds that lead to birth in the Pure Land. 

According to the Dharmapada Sutra, verse 183, the Buddha taught: Not 

to do evil, to do good, to purify one’s mind, this is the teaching of the 

Buddhas.” Kusala karmas or good deeds will not only help a person 

control a lot of troubles arising from his mind, but they also help them 

to prevent breaking Buddhist rules, committing offenses, and creating 

more karmas. Inversely, if a person does evil deeds he will receive bad 

results in this life and the next existence which are suffering. Zen 

Master Philip Kapleau wrote in the Awakening to Zen: "In classical 

Buddhism, actions are not termed 'good' or 'bad,' but rather 'skillful' or 

'unskillful.' Skillful actions are those that arise from an awareness of 

Unity, or nonseparation. Such actions, not overly bound by attachment 
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to thoughts of self and other, are spontaneous, wise, and 

compassionate. Unskillful actions, on the other hand, grow out of the 

unwholesome roots of greed, hatred or anger, and delusion. As the 

primary delusion is that of self and other, thoughts and actions that 

arise from such condition of separation, of separateness we might say, 

tend to be reactive and self-protective. They can hardly form the basis 

of skillful life, that is, creative and fullfilling. For example, think of the 

first item of good character: not to kill but to cherish all life. It is not 

possible to commit murder unless the thought to take a life has arisen. 

One must have already seen a person as separate from oneself and 

one's own self-interest to conceive of him or her as someone to be 

killed. Out of this seed of separation, this thought in the mind, the deed 

can happen. Killing is the outward expression of a mind dominated by 

separation, specifically by anger or hatred. Deeds are thoughts made 

manifest. From unskillful thoughts, unskillful or pain-producing acts 

arise. Almost all action proceeds from thought." 

A Sanskrit term for “gods,” beings that inhabit the highest of the six 

destinies (gati) within cyclic existence (samsara). Although Buddhism 

denies the existence of an almighty god, but there are a number of 

mentioned gods in Buddhist literature. According to Buddhism, 

celestial beings or gods, are merely sentient beings whose good deeds 

in past lives result in their being born as gods. Also according to 

Buddhism, the devaloka is the place of the six desire heavens which is 

equivalent of charity, morality, patience and goodness of heart. They 

are beings in one of the three good modes of existence as a reward for 

their previous good deeds. Devas allotted a very long, happy life in the 

Deva although they are still subject to the cycle of rebirth. These are 

superhuman beings who are above the human level. However, gods are 

living beings who can only enjoy various kinds of pleasure to satisfy 

their senses brought back as the result of effort and cultivation of their 

past lives. Their pleasure is considered to be better than human’s and 

other suffering realms, but they are not aware of the law of 

impermanence or the inevitable end of such temporary bliss, then after 

that they will fall down to the suffering worlds of human, asura, hungry 

ghost, animal or even hell. In Buddhism, this happiness may constitute 

a substantial hindrance on their path to liberation for they cannot 

recognize the truth of suffering, and after their good karma is 
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exhausted, they will be reborn in one of the lower realms and 

experience suffering. Therefore, in Buddhism, gods are not objects of 

prayers or religious cultivation, and they have no important role in 

Buddhism. 

Buddhist practitioner should always remember that a wholesome 

(good) cause will produce a wholesome result (good fruit). In 

Buddhism, a good man is an honest man, especially one who always 

believes in Buddhist ideas of causality and lives a good life. The 

Buddha always reminded his disciples in the four assemblies that the 

only way for the beginners of the Path Leading to Buddhahood is 

cultivating the ten good actions. According to the Sutra In Forty-Two 

Sections, Chapter 4, the Buddha said: “Living beings may perform ten 

good practices or ten evil practices. What are the ten? Three are three 

of the Body, four are of the Mouth and the last three are of the Mind. 

The three of the Body are killing, stealing and lust. The four of the 

mouth are double-tongued speech (duplicitous speech), harsh speech, 

lies, and irresponsible speech. The three of the Mind are jealousy, 

hatred, and stupidity. Thus, these ten are not in accordance (consistent) 

with the Holy Way and are called ten evil practices. To put an end to 

these evils is to perform the ten good practices.” According to the 

Mahayana Buddhism, there are ten meritorious deeds, or the ten paths 

of good action. Those who diligently cultivate these ten good deeds 

will be reborn to the Deva-gati. First, to abstain from killing, but 

releasing beings is good; second, to abstain from stealing, but giving is 

good; third, to abstain from sexual misconduct, but being virtuous is 

good; fourth, to abstain from lying, but telling the truth is good; fifth, to 

abstain from speaking double-tongued (two-faced speech), but telling 

the truth is good; sixth, to abstain from hurtful words (abusive slander), 

but speaking loving words is good; seventh, to abstain from useless 

gossiping, but speaking useful words; eighth, to abstain from being 

greedy and covetous; ninth, to abstain from being angry, but being 

gentle is good; tenth, to abstain from being attached (devoted) to wrong 

views, but  understand correctly is good. According to the Vimalakirti 

Sutra, chapter ten, the Buddha of the Fragrant Land, Vimalakirti said to 

Bodhisattvas of the Fragrant Land as follows: “As you have said, the 

Bodhisattvas of this world have strong compassion, and their lifelong 

works of salvation for all living beings surpass those done in other pure 
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lands during hundreds and thousands of aeons.  Why?  Because they 

achieved ten excellent deeds which are not required in other pure 

lands.” What are these ten excellent deeds?  They are: using charity 

(dana) to succour the poor; using precept-keeping (sila) to help those 

who have broken the commandments; using patient endurance (ksanti) 

to subdue their anger; using zeal and devotion (virya) to cure their 

remissness; using serenity (dhyana) to stop their confused thoughts; 

using  wisdom (prajna) to wipe out ignorance;putting an end to the 

eight distressful conditions for those suffering from them; teaching 

Mahayana to those who cling to Hinayana; cultivation of good roots for 

those in want of merits; and using the four Bodhisattva winning devices 

for the purpose of leading all living beings to their goals (in 

Bodhisattva development). According to Hinayana Buddhism, 

according to Most Venerable Narada, there are ten kinds of good 

karma or meritorious actions which may ripen in the sense-sphere. 

Generosity or charity which  yields wealth; morality gives birth in 

noble families and in states of happiness; meditation gives birth in 

realms of form and formless realms; reverence is the cause of noble 

parentage; service produces larger retinue; transference of merit acts 

as a cause to give in abundance in future births;  rejoicing in other’s 

merit is productive of joy wherever one is born; rejoicing in other’s 

merit is also getting praise to oneself; hearing the dhamma is 

conductive to wisdom; expounding the dhamma is also conducive to 

wisdom; taking the three refuges results in the destruction of passions, 

straightening one’s own views and mindfulness is conducive to diverse 

forms of happiness.  

The layman Sasaki Doppo studied Zen with Ganseki. He later 

recounted how he had asked his teacher, "What is Buddha?" Ganseki 

replied, "The good heart is Buddha." The layman added, "What is most 

basic in the human world is a good heart. Therefore the normal mind is 

called the Way." He also expressed these ideas in a verse on Shinto, 

the Spirit Religion: 

  "The defilement known as taboo 

      is made up by the human mind; 

      people who know the divine mind 

      are themselves divine." 

He also wrote another verse,  
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  "The sun my eyes, the sky my face, 

      My breath the wind, mountains and  

    rivers turn out to be me."   
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Chöông Naêm Möôi Moát 

Chapter Fifty-One 

 

Traùnh Phaïm Giôùi & Taïo Toäi  

Baèng Caùch Tu Taäp Giaûm Thieåu Ma Chöôùng 

 

Muoán ñaït ñöôïc cöùu caùnh an laïc, tænh thöùc, haïnh phuùc vaø cuoái cuøng 

ñi ñeán giaûi thoaùt, tröôùc tieân haønh giaû phaûi luoân coá gaéng traùnh phaïm 

giôùi vaø gaây toäi taïo nghieäp baèng caùch tu taäp laøm giaûm thieåu ma chöôùng. 

Coù nhieàu caùch giaûm thieåu ma chöôùng, döôùi ñaây laø nhöõng caùch maø haønh 

giaû phaûi ñaët leân haøng ñaàu. Thöù Nhaát Laø Giaûm Thieåu Ma Chöôùng 

Baèng Caùch Thu Thuùc Luïc Caên Trong Cuoäc Soáng Haèng Ngaøy: Haønh 

giaû tu Phaät neân luoân quaùn chieáu veà luïc caên laø nhöõng lyù do khieán con 

ngöôøi ñoïa ñòa nguïc, laøm ngaï quyû, hoaëc suùc sanh, vaân vaân, khoâng ngoaøi 

söï chi phoái cuûa luïc caên. Con ngöôøi sôû dó sanh laøm a tu la, sanh leân coõi 

trôøi hay sanh vaøo coõi ngöôøi cuõng khoâng ngoaøi taùc duïng cuûa saùu caên 

naày. Ñoàng yù luïc caên giuùp chuùng ta sinh hoaït trong cuoäc soáng haèng 

ngaøy, nhöng chuùng laïi laø taùc nhaân chính röôùc khoå ñau phieàn naõo vaøo 

thaân taâm cuûa chuùng ta. Chuùng chính laø nhöõng nhaân toá chính khieán 

chuùng ta gaây toäi taïo nghieäp, ñeå roài cuoái cuøng phaûi bò ñoïa vaøo caùc 

ñöôøng döõ cuõng vì chuùng. Chuùng ta ñöøng cho raèng maét laø vaät toát, giuùp 

mình nhìn thaáy, bôûi vì chính do söï giuùp ñôõ cuûa maét maø sanh ra ñuû thöù 

phieàn naõo, nhö khi maét nhìn thaáy saéc ñeïp thì mình sanh loøng tham saéc 

ñeïp, tham tôùi möùc daàu ñaït hay khoâng ñaït ñöôïc caùi saéc aáy mình vaãn bò 

phieàn naõo cheá ngöï. Ngay caû tai, muõi, löôõi, thaân, vaø yù cuõng ñeàu nhö 

vaäy. Chuùng khieán mình phaùt sanh ñuû thöù phieàn naõo. Chính vì theá maø 

Ñöùc Phaät khuyeân chuùng ñeä töû cuûa Ngaøi nhö theá naày: “Caùc con phaûi tu 

laøm sao cho treân khoâng bieát coù trôøi, giöõa khoâng bieát coù ngöôøi, döôùi 

khoâng bieát coù ñaát.” Tu nhö theá naøo maø trôøi, ñaát vaø ngöôøi khoâng coøn 

aûnh höôûng ñeán luïc caên, ñoâng taây nam baéc cuõng khoâng coøn aûnh höôûng 

ñeán luïc caên, aáy chính laø luùc chuùng ta giaûi thoaùt khoûi moïi chöôùng ngaïi. 

Luïc Caên coù theå laø nhöõng cöûa ngoõ ñi vaøo ñòa nguïc, ñoàng thôøi chuùng 

cuõng laø nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi giaùc, vì töø ñoù maø chuùng ta 

gaây toäi taïo nghieäp, nhöng cuõng nhôø ñoù maø chuùng ta coù theå haønh trì 

chaùnh ñaïo. Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm caên: 
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Maét laø moät trong saùu giaùc quan hay saùu choã ñeå nhaän bieát. Tai laø moät 

trong saùu söï hoøa hôïp giöõa saùu caên vôùi saùu traàn, tai phaûi hoøa hôïp vôùi 

aâm thanh nghe. Muõi phaûi hoøa hôïp vôùi muøi ngöõi, moät trong saùu söï hoøa 

hôïp giöõa saùu caên vôùi saùu traàn. Löôõi phaûi hoøa hôïp vôùi vò ñöôïc neám, ñaây 

laø moät trong saùu söï hoøa hôïp giöõa saùu caên vôùi saùu traàn. Thaân phaûi hoøa 

hôïp vôùi vaät tieáp xuùc, ñaây laø moät trong saùu söï hoøa hôïp giöõa saùu caên vôùi 

saùu traàn. Vaø YÙ phaûi hoøa hôïp vôùi phaùp ñöôïc nghó ñeán. Ñöùc Phaät daïy: 

“Töï caùc oâng taïo nghieäp thì cuõng chính caùc oâng chuyeån hoùa neáu caùc 

oâng muoán nghieäp tieâu tröø. Khoâng ai coù theå khieán nghieäp tieâu tröø duøm 

caùc oâng ñöôïc. Ta coù nhieàu loaïi thuoác, nhöng Ta khoâng theå uoáng duøm 

cho caùc oâng ñöôïc.” Nhö vaäy, thu thuùc luïc caên vaø theo doõi caûm giaùc cuûa 

mình laø moät söï thöïc taäp toát ñeïp. Luùc naøo chuùng ta cuõng phaûi chuù taâm 

tænh thöùc, ghi nhaän moïi caûm giaùc ñeán vôùi mình, nhöng ñöøng thaùi quaù. 

Haõy ñi, ñöùng, naèm, ngoài moät caùch töï nhieân. Ñöøng quaù thuùc eùp vieäc 

haønh thieàn cuûa mình, cuõng ñöøng quaù boù buoäc chính mình vaøo trong moät 

khuoân khoå ñònh saün naøo ñoù. Quaù thuùc eùp cuõng laø moät hình thöùc cuûa 

tham aùi. Haõy kieân nhaãn, kieân nhaãn chòu ñöïng laø ñieàu kieän caàn thieát cuûa 

haønh giaû. Neáu chuùng ta haønh ñoäng moät caùch töï nhieân vaø chuù taâm tænh 

thöùc thì trí tueä seõ ñeán vôùi chuùng ta moät caùch töï nhieân. Hieån nhieân laø 

trong khi thieàn taäp, saùu caên luoân thanh tònh, nghóa laø tieâu tröø toäi caáu töø 

voâ thuûy ñeå phaùt trieån söùc maïnh voâ haïn (nhö tröôøng hôïp Ñöùc Phaät). Söï 

phaùt trieån troøn ñaày naày laøm cho maét coù theå thaáy ñöôc vaïn vaät trong 

Tam thieân Ñaïi thieân theá giôùi, töø caûnh trôøi cao nhaát xuoáng coõi ñòa nguïc 

thaáp nhöùt, thaáy taát caû chuùng sanh trong ñoù töø quaù khöù, hieän taïi, vò lai, 

cuõng nhö nghieäp löïc cuûa töøng caù nhaân. Trong Luïc Caên thì YÙ caên coù söï 

nhaän thöùc cuûa tö duy hay taâm suy nghó (caûnh sôû ñoái cuûa maét, tai, muõi, 

löôõi, thaân laø do saéc phaùp töù ñaïi ñaát, nöôùc, löûa, gioù hình thaønh; trong khi 

caûnh sôû ñoái vôùi yù caên laø taâm phaùp nghóa laø ñoái vôùi phaùp caûnh thì naåy 

sinh ra yù thöùc). Theo Hoøa Thöôïng Piyadassi trong quyeån “Con Ñöôøng 

Coå Xöa,” yù caên nhaän thöùc caùc phaùp traàn, chuùng ta bieát khoâng phaûi laø 

thöù gì coù theå sôø moù hay nhaän thaáy ñöôïc nhö naêm caên khaùc nhaän thöùc 

naêm traàn, con maét nhaän thöùc theá giôùi cuûa maøu saéc, hay nhöõng saéc traàn; 

loã tai coù theå nghe ñöôïc caùc aâm thanh, vaân vaân. Tuy nhieân, taâm nhaän 

thöùc theá giôùi cuûa nhöõng yù nieäm vaø tö töôûng. Caên (Indriya) theo nghóa 

ñen laø “thuû laõnh” hay “OÂng chuû”. Caùc saéc chæ coù theå ñöôïc thaáy baèng 

nhaõn caên, chöù khoâng phaûi baèng tai, nghe cuõng vaäy, phaûi coù nhó caên, 

vaân vaân. Khi noùi ñeán theá giôùi cuûa nhöõng yù nieäm vaø tö töôûng thì taâm 
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caên laø oâng chuû cai quaûn laõnh vöïc tinh thaàn naày. Con maét khoâng theå 

nghó ra caùc tö töôûng vaø taäp trung caùc yù nieäm laïi, nhöng noù laø coâng cuï 

ñeå thaáy caùc saéc, theá giôùi cuûa maøu saéc. Haønh giaû tu Phaät luoân thu thuùc 

caùc caên vaø theo doõi caûm giaùc cuûa mình laø moät söï thöïc taäp toát ñeïp. Luùc 

naøo chuùng ta cuõng phaûi chuù taâm tænh thöùc, ghi nhaän moïi caûm giaùc ñeán 

vôùi mình, nhöng ñöøng thaùi quaù. Haõy ñi, ñöùng, naèm, ngoài moät caùch töï 

nhieân. Ñöøng quaù thuùc eùp vieäc haønh thieàn cuûa mình, cuõng ñöøng quaù boù 

buoäc chính mình vaøo trong moät khuoân khoå ñònh saün naøo ñoù. Quaù thuùc 

eùp cuõng laø moät hình thöùc cuûa tham aùi. Haõy kieân nhaãn, kieân nhaãn chòu 

ñöïng laø ñieàu kieän caàn thieát cuûa haønh giaû. Neáu chuùng ta haønh ñoäng moät 

caùch töï nhieân vaø chuù taâm tænh thöùc thì trí tueä seõ ñeán vôùi chuùng ta moät 

caùch töï nhieân. Beân caïnh ñoù, tu taäp thieàn ñònh coù muïc ñích hieåu taùnh 

thuaàn khieát vaø khaùch quan trong khi quan saùt vaø coá traùnh nhöõng caûm 

giaùc vui, buoàn, thöông, gheùt, thieän, aùc, ham muoán, haän thuø, v.v. Haønh 

giaû tu Phaät luoân coi Luïc Caên laø nhöõng ñoái töôïng cuûa Thieàn Taäp. Theo 

Tyø Kheo Piyananda trong Nhöõng Haït Ngoïc Trí Tueä Phaät Giaùo, baïn 

phaûi luoân tænh thöùc veà nhöõng cô quan cuûa giaùc quan nhö maét, tai, muõi, 

löôõi, thaân vaø söï tieáp xuùc cuûa chuùng vôùi theá giôùi beân ngoaøi. Baïn phaûi 

tænh thöùc veà nhöõng caûm nghó phaùt sinh do keát quaû cuûa nhöõng söï tieáp 

xuùc aáy. Maét ñang tieáp xuùc vôùi saéc. Tai ñang tieáp xuùc vôùi thanh. Muõi 

ñang tieáp xuùc vôùi muøi. Löôõi ñang tieáp xuùc vôùi vò. Thaân ñang tieáp xuùc 

vôùi söï xuùc chaïm. YÙ ñang tieáp xuùc vôùi vaïn phaùp. Theo Kinh Sa Moân 

Quaû trong Tröôøng Boä Kinh, Ñöùc Phaät ñaõ daïy veà moät vò Tyø Kheo Hoä 

Trì Caùc Caên: “Theá naøo laø vò Tyø Kheo hoä trì caùc caên? Khi maét thaáy saéc, 

Tyø Kheo khoâng naém giöõ töôùng chung, khoâng naém giöõ töôùng rieâng. 

Nhöõng nguyeân nhaân gì, khieán nhaõn caên khoâng ñöôïc cheá ngöï, khieán 

tham aùi, öu bi, caùc aùc, baát thieän khôûi leân, Tyø Kheo töï cheá ngöï nguyeân 

nhaân aáy, hoä trì nhaõn caên, thöïc haønh söï hoä trì nhaõn caên. Khi tai nghe 

tieáng, muõi ngöûi höông, thaân caûm xuùc, yù nhaän thöùc caùc phaùp, vò aáy 

khoâng naém giöõ töôùng chung, khoâng naém giöõ töôùng rieâng. Nguyeân nhaân 

gì khieán yù caên khoâng ñöôïc cheá ngöï, khieán tham aùi, öu bi, caùc aùc, baát 

thieän phaùp khôûi leân, Tyø Kheo cheá ngöï nguyeân nhaân aáy, hoä trì yù caên, 

thöïc haønh söï hoä trì yù caên. Vò aáy nhôø söï hoä trì cao quyù caùc caên aáy, neân 

höôûng laïc thoï noäi taâm, khoâng vaån ñuïc. 

Thöù Nhì Laø Giaûm Thieåu Ma Chöôùng Baèng Caùch Quaân Bình 

Tham Duïc: Neáu chuùng ta khoâng coù ham muoán cho rieâng chuùng ta; neáu 

chuùng ta laøm vieäc vaø kieám tieàn nhaèm giuùp ñôû ngöôøi khaùc; neáu chuùng 
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ta laáy tu taäp laø söï nghieäp vaø söï nghieäp laø tu taäp thì cuoäc soáng cuûa 

chuùng ta trong saùnh vaø haïnh phuùc bieát döôøng naøo! Tuy nhieân, nhieàu 

ngöôøi khoâng hieåu ñieàu naày. Hoï chæ höùng thuù tôùi vieäc kieám tieàn thaät 

nhieàu hoaëc thaønh coâng trong söï nghieäp ngoaøi ñôøi. Neân nhôù raèng ñaây 

chæ laø caùi “Toâi” nhoû nhoi maø thoâi. Phaät töû chaân thuaàn neân laøm thaät 

nhieàu tieàn ñeå giuùp ñôû moïi ngöôøi, thì daàu coù taïo ra söï nghieäp theá tuïc 

cuõng laø söï nghieäp toát. Loøng ham muoán vò kyû thuùc ñaåy chuùng ta thoûa 

maõn nhöõng gì mình caàn cuõng nhö nhöõng gì mình khoâng xöùng ñaùng 

ñöôïc nhö aên uoáng, nhaø cöûa, xe coä, taøi saûn vaø danh voïng, vaân vaân. Maét 

thì ham nhìn nôi saéc ñeïp khoâng bieát chaùn, tai ham nghe moïi thöù aâm 

thanh du döông, muõi ham mong ngöûi muøi höông caùc loaïi, löôõi ham neám 

caùc vò beùo boå ngoït ngon, thaân ham nhöõng xuùc chaïm mòn maøng, vaø yù 

ham caùc söï gheùt thöông bæ thöû, vaân vaân. Loøng tham cuûa con ngöôøi nhö 

thuøng khoâng ñaùy, nhö bieån caû laáy nöôùc lieân tuïc töø traêm ngaøn soâng hoà 

to nhoû, heát ngaøy naày qua ngaøy khaùc. Trong thôøi maït phaùp naày, chuùng 

sanh noùi chung vaø nhaân loaïi noùi rieâng, ñaõ vaø ñang duøng ñuû moïi phöông 

caùch, thuû ñoaïn, möu chöôùc ñeå löôøng gaït vaø taøn haïi laãn nhau. Theá neân 

cuoäc ñôøi cuûa chuùng sanh, nhaát laø nhaân loaïi, voán dó ñaõ ñau khoå, laïi caøng 

ñau khoå hôn. Taát caû ñeàu do nôi taùnh tham lam, loøng ích kyû boûn xeûn maø 

ra. Chính baèng möu gian chöôùc quyû, doái gaït, phöông tieän cuõng nhö laät 

loïng baèng moïi thuû ñoaïn ñeå ñaït cho baèng ñöôïc. Loøng tham laø maõnh löïc 

tinh thaàn maïnh meõ khieán cho ngöôøi ta ñaáu tranh gieát choùc, loïc löøa doái 

traù laãn nhau, ngay caû nhöõng haønh ñoäng taøn ñoäc cuõng khoâng chöøa. 

Tham duïc traàn theá laø voâ haïn, nhöng chuùng ta laïi khoâng coù khaû naêng 

nhaän ra chuùng vaø tham duïc khoâng ñöôïc thoûa maõn thöôøng gaây ra khoå 

ñau phieàn naõo cho mình vaø cho ngöôøi. Khi chuùng ta chæ phaàn naøo thoûa 

maõn tham duïc, chuùng ta luoân coù khuynh höôùng tieáp tuïc theo ñuoåi 

chuùng cho ñeán khi ñöôïc thoûa maõn, chính vì vaäy maø chuùng ta caøng gaây 

neân khoå ñau cho mình vaø cho ngöôøi. Ngay caû khi ñaõ thoûa maõn tham 

duïc, chuùng ta cuõng khoå ñau. Chuùng ta chæ nghieäm ñöôïc chaân haïnh phuùc 

vaø an nhieân töï taïi khi chuùng ta coù ít tham duïc. Ñaây cuõng laø moät trong 

nhöõng böôùc lôùn ñeán beán bôø giaûi thoaùt cuûa chuùng ta. Ñöùc Phaät daïy: 

“Tham lam chính laø nguoàn goác cuûa khoå ñau. Moïi vaät roài seõ thay ñoåi, vì 

theá khoâng neân luyeán aùi hay vöôùng víu vaøo moät thöù gì. Neân nhieáp taâm 

thanh tònh tìm chaân lyù vaø ñaït ñeán haïnh phuùc vónh haèng.” Bieát tri tuùc 

thieåu duïc laø bieát seõ giuùp chuùng ta dieät tröø tham duïc. Ñieàu naày coù nghóa 

laø bieát thoûa maõn vôùi nhöõng ñieàu kieän vaät chaát khaû dó giuùp cho chuùng ta 
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coù ñaày ñuû söùc khoûe ñeå tu taäp. Ñaây laø phöông caùch höõu hieäu nhaát ñeå 

caét ñöùt löôùi tham duïc, an oån thaân taâm vaø coù nhieàu thì giôø giuùp ñôû tha 

nhaân. Tu taäp giuùp chuùng ta quaân bình ñöôïc tham duïc baèng söï chuù taâm 

vaøo ñeà muïc baát tònh. Dính maéc vaøo voùc daùng coù theå laø moät cöïc ñoan. 

Gaëp tröôøng hôïp nhö theá chuùng ta phaûi ñeå taâm ñeán moät cöïc ñoan khaùc 

cuûa cô theå. Chuùng ta haõy quan saùt cô theå vaø xem ñoù nhö moät xaùc cheát. 

Haõy nhìn vaøo tieán trình tan raõ, huûy hoaïi cuûa moät xaùc cheát. Cuõng coù theå 

quan saùt töøng boä phaän cuûa cô theå nhö tim, phoåi, gan, maét, maùu, nöôùc 

tieåu, moà hoâi, vaân vaân. Haõy nhôù laïi hình aûnh cuûa caùc yeáu toá baát tònh cuûa 

cô theå moãi khi tham duïc phaùt sanh. Laøm nhö theá seõ traùnh khoûi tham 

duïc quaáy nhieãu. Hôn nöõa, qua thieàn, chuùng ta coù theå thaáy daây troùi tham 

aùi vaø chaáp thuû buoäc chuùng ta vaøo nguïc tuø sanh töû. Noùi caùch khaùc, tham 

aùi laø goác reã ngaên caûn chuùng ta khoâng phaùt sanh ñoäng löïc töø boû sanh töû, 

maø coøn laø moät trong nhöõng yeáu toá chính troùi buoäc chuùng ta vaøo sanh töû. 

Ñeå ñoái trò tham aùi, haõy thieàn quaùn veà söï baát tònh cuûa thaân xaùc. Khi 

chuùng ta bò raøng buoäc vaøo moät ngöôøi naøo chaúng haïn, haõy quaùn saùt 

ngöôøi aáy chæ laø moät caùi tuùi ñöïng nhöõng thöù oâ ueá. Khi aáy söï tham aùi vaø 

chaáp thuû cuûa chuùng ta seõ giaûm thieåu.  

Thöù Ba Laø Giaûm Thieåu Ma Chöôùng Baèng Caùch Quaân Bình Saân 

Haän: Saân haän laø söï ñaùp laïi caûm xuùc ñoái vôùi vieäc gì khoâng thích ñaùng 

hay khoâng coâng baèng. Neáu khoâng ñaït ñöôïc caùi mình ham muoán cuõng 

coù theå ñöa ñeán saân haän. Saân haän lieân heä tôùi vieäc töï baûo veä mình. Tuy 

nhieân, theo giaùo thuyeát nhaø Phaät thì saân haän töï bieåu loä trong noù moät tö 

caùch thoâ loã, phaù maát haønh giaû moät caùch höõu hieäu nhaát. Ñöùc Phaät tuyeân 

boá raát roõ raøng raèng moät taâm ñaày nhöõng saân haän vaø thuø ñòch khoâng theå 

hieåu moät caùch toát ñeïp, khoâng theå noùi moät caùch toát ñeïp. Moät ngöôøi oâm 

aáp nuoâi döôõng söï baát maõn vaø uaát haän seõ khoâng laøm dòu bôùt haän thuø cuûa 

mình. Chæ vôùi taâm baát haïi vaø loøng töø maãn ñoái vôùi chuùng sanh moïi loaøi 

môùi coù theå chaám döùt ñöôïc haän thuø. Chính vì theá maø trong kinh Phaùp 

Cuù, Ñöùc Phaät daïy ñeå cheá ngöï saân haän, chuùng ta phaûi phaùt trieån loøng töø 

bi baèng caùch thieàn quaùn vaøo loøng töø bi. Theo Phaät giaùo, caên baûn cuûa söï 

saân giaän thöôøng thöôøng laø do söï sôï haõi maø ra. Vì khi chuùng ta noåi giaän 

leân thöôøng chuùng ta khoâng coøn sôï haõi ñieàu gì nöõa, tuy nhieân, ñaây chæ laø 

moät loaïi naêng löôïng muø quaùng. Naêng löôïng cuûa söï giaän döõ coù tính 

caùch taøn phaù vaø khoâng xaây döïng ñöôïc chuyeän gì heát. Thaät vaäy, giaän döõ 

thaùi quaù coù theå daãn ñeán vieäc töï mình keát lieãu ñôøi mình. Vì vaäy Ñöùc 

Phaät daïy: “Khi mình giaän ai, haõy lui laïi vaø raùng maø nghó ñeán moät vaøi 
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ñieàu toát cuûa ngöôøi aáy. Laøm ñöôïc nhö vaäy, côn giaän töï noù seõ nguoâi ñi.” 

Söï saân haän ñoát chaùy trong loøng chuùng sanh, gaây neân bieát bao caûnh traùi 

yù vaø thuø nghòch cho ngöôøi khaùc. Ngöôøi saân haän noùi naêng thoâ bæ khoâng 

coù chuùt töø bi, taïo neân khoâng bieát bao nhieâu laø khoå naõo. Trong Tam 

Ñoäc, moãi thöù coù moät aùc tính ñoäc ñaùo khaùc nhau; tuy nhieân, saân haän coù 

moät töôùng traïng voâ cuøng thoâ baïo, noù laø keû thuø phaù hoaïi ñöôøng tu cuõng 

nhö coâng haïnh cuûa ngöôøi tu Phaät maïnh meõ nhaát. Lyù do laø khi moät nieäm 

saân haän ñaõ sanh khôûi trong taâm thì lieàn theo ñoù coù muoân ngaøn thöù 

chöôùng ngaïi khaùc laäp töùc hieän ra, ngaên trôû con ñöôøng tu ñaïo, coâng 

haïnh cuõng nhö söï tieán tu cuûa ngöôøi hoïc ñaïo. Chính vì theá maø coå ñöùc coù 

daïy raèng: “Nhöùt nieäm saân taâm khôûi, baù vaïn chöôùng moân khai.” (coù 

nghóa laø khi moät nieäm oaùn thuø vöøa chôùm khôûi, thì coù ngaøn muoân cöûa 

chöôùng khai môû). Thí duï nhö ñang luùc ngoài thieàn, boãng chôït nhôù ñeán 

ngöôøi kia baïc aùc, xaáu xa, gaây cho ta nhieàu ñieàu cay ñaéng xöa nay. Do 

nghó nhôù nhö theá neân taâm ta chaúng nhöõng khoâng yeân, maø coøn sanh ra 

caùc söï buoàn giaän, böùc röùc. Thaân tuy ngoài yeân ñoù maø loøng daãy ñaày 

phieàn naõo saân haän. Thaäm chí coù ngöôøi khoâng theå tieáp tuïc toïa thieàn 

ñöôïc nöõa, cuõng nhö khoâng theå tieáp tuïc laøm nhöõng gì hoï ñang laøm vì 

taâm hoï bò traøn ngaäp bôûi phieàn naõo. Laïi coù ngöôøi böïc töùc ñeán queân aên 

boû nguû, nhieàu khi muoán laøm gì cho keû kia phaûi cheát lieàn töùc khaéc môùi 

haû daï. Qua ñoù môùi bieát caùi taâm saân haän noù luoân daøy xeùo taâm can vaø 

phaù hoaïi con ñöôøng tu taäp cuûa ngöôøi tu nhö theá naøo. Chính vì thaáy nhö 

theá maø Ñöùc Phaät ñaõ daïy caùch ñoái trò saân haän trong Kinh Phaùp Hoa nhö 

sau: “Laáy ñaïi töø bi laøm nhaø, laáy nhaãn nhuïc laøm aùo giaùp, laáy taát caû 

phaùp khoâng laøm toøa ngoài.” Chuùng ta phaûi neân nghó raèng khi ta khôûi taâm 

giaän hôøn phieàn naõo laø tröôùc tieân töï ta laøm khoå ta. Chính ngoïn löûa saân 

haän aáy beân trong thì thieâu ñoát noäi taâm, coøn beân ngoaøi thì noù khieán thaân 

ta ngoài ñöùng chaúng yeân, than daøi, thôû vaén. Nhö theá aáy, chaúng nhöõng 

chuùng ta khoâng caûi hoùa ñöôïc keû thuø, maø coøn khoâng ñem laïi chuùt naøo 

an vui lôïi laïc cho chính mình. Tu taäp cuõng giuùp chuùng ta quaân bình 

ñöôïc saân haän baèng söï chuù taâm vaøo taâm töø. Khi saân haän noåi leân phaûi 

nieäm taâm töø. Khi taâm noùng giaän noåi leân chuùng ta phaûi quaân bình chuùng 

baèng caùch khai trieån taâm töø. Neáu coù ai laøm ñieàu xaáu ñoái vôùi chuùng ta 

hay giaän chuùng ta, chuùng ta cuõng ñöøng noùng giaän. Neáu saân haän noåi leân, 

chuùng ta caøng meâ muoäi vaø toái taêm hôn ngöôøi ñoù nöõa. Haõy saùng suoát 

giöõ taâm töø aùi vaø thöông ngöôøi ñoù vì hoï ñang ñau khoå. Haõy laøm cho taâm 

traøn ñaày tình thöông, xem ngöôøi ñang giaän doãi mình nhö anh, chò, em 
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thaân yeâu cuûa mình. Luùc baáy giôø chuùng ta haõy chuù taâm vaøo caûm giaùc töø 

aùi, vaø laáy söï töø aùi laøm ñeà muïc thieàn ñònh. Traûi loøng töø ñeán taát caû chuùng 

sanh treân theá gian naày. Chæ coù loøng töø aùi môùi thaéng ñöôïc söï saân haän maø 

thoâi. 

Thöù Tö Laø Giaûm Thieåu Ma Chöôùng Baèng Saùm Hoái Tam Nghieäp: 

Chuùng ta töø voâ thæ kieáp ñeán nay, do nôi chaáp ngaõ quaù naëng neân bò voâ 

minh haønh xöû, thaân, khaåu, yù vì theá maø taïo ra voâ löôïng nghieäp nhaân, 

thaäm chí ñeán caùc vieäc nghòch aân boäi nghóa ñoái vôùi cha meï, Tam Baûo, 

vaân vaân chuùng ta cuõng khoâng töø. Ngaøy nay giaùc ngoä, aét phaûi sanh loøng 

hoã theïn aên naên baèng caùch ñem ba nghieäp thaân khaåu yù aáy maø chí thaønh 

saùm hoái. Nhö Ñöùc Di Laëc Boà Taùt, ñaõ laø baäc Nhaát sanh Boå xöù thaønh 

Phaät vaäy maø moãi ngaøy coøn phaûi saùu thôøi leã saùm, caàu cho mau döùt voâ 

minh, huoáng laø chuùng ta! Ngöôøi Phaät töû chaân thuaàn neân phaùt nguyeän 

saùm hoái nghieäp chöôùng nôi thaân khaåu yù, höng long ngoâi Tam Baûo, ñoä 

khaép chuùng sanh ñeå chuoäc laïi loãi xöa vaø ñaùp ñeàn boán troïng aân Tam 

Baûo, cha meï, sö tröôûng, vaø chuùng sanh. Thöù nhaát laø Saùm hoái thaân 

nghieäp: Thaân nghieäp toû baøy toäi loãi, nguyeän khoâng saùt sanh, khoâng troäm 

caép, khoâng taø daâm, vaø phaùt loà caàu ñöôïc tieâu tröø, roài duøng thaân aáy maø 

haønh thieän nghieäp nhö boá thí cuùng döôøng, vaân vaân. Ñöùc Phaät daïy: 

“Thaân laø nguoàn goác cuûa taát caû noãi khoå, laø nguyeân nhaân cuûa moïi hình 

phaït vaø quaû baùo trong tam ñoà aùc ñaïo.” Chuùng sanh vì ngu muoäi neân chæ 

bieát coù thaân mình chôù chaúng caàn bieát ñeán thaân ngöôøi khaùc. Chæ bieát noãi 

khoå cuûa mình chôù chaúng nghó ñeán noãi khoå cuûa ngöôøi. Chæ bieát mình caàu 

ñöôïc yeân vui, maø khoâng bieát raèng ngöôøi khaùc cuõng mong ñöôïc yeân vui. 

Hôn nöõa, cuõng vì voâ minh maø ta khôûi taâm bæ thöû, töø ñoù maø sanh ra yù 

töôûng thaân sô, daàn daàn keát thaønh thuø oaùn laãn nhau, gaây nghieäp oan traùi 

tieáp noái ñôøi ñôøi kieáp kieáp. Thaân nghieäp coù ba loãi lôùn laø saùt sanh, troäm 

caép vaø taø daâm. Muoán saùm hoái nôi thaân, phaûi ñem thaân leã kính Tam 

Baûo, nghó bieát raèng saéc thaân naày voâ thöôøng, nhieàu beänh hoaïn khoå ñau, 

vaø haèng luoân thay ñoåi, chuyeån bieán, roát laïi chuùng ta chaúng theå naøo chuû 

trì hay chæ huy ñöôïc thaân naày. Vì theá chuùng ta chôù neân quaù leä thuoäc 

vaøo thaân vaø ñöøng neân vì thaân naày maø taïo ra caùc ñieàu aùc nghieäp. Thöù 

nhì laø Saùm hoái Khaåu nghieäp: Khaåu nghieäp toû baøy toäi loãi, nguyeän khoâng 

noùi doái, khoâng noùi lôøi ñaâm thoïc, khoâng chöûi ruõa, khoâng noùi lôøi voâ tích 

söï, khoâng noùi lôøi hung döõ, khoâng noùi lôøi ñaâm thoïc, khoâng noùi löôõi hai 

chieàu, vaø phaùt loà caàu ñöôïc tieâu tröø. Sau ñoù duøng khaåu aáy maø nieäm 

Phaät, tuïng kinh, hay aên noùi thieän laønh, vaân vaân. Ñöùc Phaät daïy: “Mieäng 



704 

 

laø cöûa ngoû cuûa taát caû moïi oaùn hoïa.” Quaû baùo cuûa khaåu nghieäp naëng neà 

vaøo baäc nhaát. Khaåu nghieäp coù boán thöù laø noùi doái, noùi lôøi maï lî, noùi lôøi 

theâu deät, vaø noùi löôõi hai chieàu. Do nôi boán caùi nghieäp aùc khaåu naày maø 

chuùng sanh gaây taïo ra voâ löôïng voâ bieân toäi loãi, hoaëc noùi lôøi bay böôùm, 

ngoït ngaøo, giaû doái, löøa gaït, ngoân haønh traùi nhau. Moät khi aùc taâm ñaõ 

sanh khôûi thì khoâng noùi chi ñeán ngöôøi khaùc, maø ngay caû cha meï, sö 

tröôûng, chuùng ta cuõng khoâng chöøa, khoâng moät ñieàu naøo maø ta khoâng 

phæ baùng, chuùng ta khoâng töø moät lôøi noùi ñoäc aùc, truø ruûa naøo, hoaëc noùi 

lôøi ly taùn khieán cho coát nhuïc chia lìa, khoâng noùi coù, coù noùi khoâng, noùi 

böøa baõi voâ traùch nhieäm. Phaät töû chôn thuaàn phaûi luoân saùm hoái khaåu 

nghieäp, phaûi duøng caùi mieäng toäi loãi ngaøy xöa maø phaùt ra nhöõng lôøi ca 

tuïng, taùn thaùn coâng ñöùc cuûa chö Phaät, tuyeân noùi nhöõng ñieàu laønh, 

khuyeân baûo keû khaùc tu haønh, ngoài thieàn, nieäm Phaät hay tuïng kinh. Sau 

ñoù, theà troïn ñôøi khoâng duøng mieäng löôõi ñoù noùi ra nhöõng lôøi thoâ tuïc, 

hoån laùo. Ñoái tröôùc Tam Baûo phaûi thaønh kính baøy toû toäi loãi chaúng daùm 

che daáu. Cuõng cuøng caùi mieäng löôõi toäi loãi ngaøy xöa ñaõ töøng gaây taïo ra 

bieát bao aùc khaåu nghieäp, thì ngaøy nay taïo döïng ñöôïc voâ löôïng coâng 

ñöùc vaø phöôùc laønh. Thöù ba laø Saùm hoái YÙ nghieäp: YÙ nghieäp phaûi thaønh 

khaån aên naên, nguyeän khoâng ganh gheùt, khoâng xaáu aùc, khoâng baát tín, 

khoâng tham, khoâng saân, khoâng si meâ, theà khoâng taùi phaïm. Phaät töû chôn 

thuaàn neân luoân nhôù raèng taát caû naêm thöùc töø nhaõn, nhó, tyû, thieät, thaân, sôû 

dó gaây neân voâ soá toäi loãi laø do ôû nôi yù thöùc. YÙ thöùc naày cuõng ví nhö 

meänh leänh cuûa vua ban xuoáng quaàn thaàn. Maét öa ngaém baäy, tai ham 

nghe aâm thanh du döông, muõi öa ngöûi muøi höông hoa, son phaán, löôõi 

öa phaùt ngoân taø vaïy, thaân öa thích söï suùc chaïm mòn maøng. Taát caû toäi 

nghieäp gaây ra töø naêm thöùc naày ñeàu do chuû nhaân oâng laø taâm hay yù thöùc 

maø phaùt sanh ra. Cuoái cuøng phaûi bò ñoïa vaøo tam ñoà aùc ñaïo, chòu voâ 

löôïng thoáng khoå nôi ñòa nguïc, ngaï quyû, suùc sanh. Trong Kinh Phaùp Cuù, 

Ñöùc Phaät daïy: “Phoøng yù nhö phoøng thaønh, giöõ taâm nhö giöõ gìn troøng 

con maét. Giaëc cöôùp coâng ñöùc, moät ñôøi hay nhieàu ñôøi, khoâng gì hôn yù.” 

Nay muoán saùm hoái yù nghieäp, tröôùc heát phaûi nghó raèng ba nghieäp tham 

saân si cuûa yù laø maàm moáng gaây taïo neân voâ löôïng nghieäp toäi, laø maøng 

voâ minh che maát trí hueä, laø phieàn naõo bao phuû chôn taâm. Thaät laø ñaùng 

sôï. Phaät töû chôn thuaàn phaûi ñem heát taâm yù saùm hoái aên naên, theà khoâng 

taùi phaïm. 

Thöù Naêm Laø Giaûm Thieåu Ma Chöôùng Qua Vieäc Tu Taäp Thieän 

Phaùp: Ñieàu Thieän laø haønh ñoäng coá yù phuø hôïp vôùi Baùt Thaùnh Ñaïo. Nhö 
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vaäy ñieàu thieän khoâng nhöõng chæ phuø hôïp vôùi chaùnh nghieäp, maø coøn phuø 

hôïp vôùi chaùnh kieán, chaùnh tö duy, chaùnh chaùnh ngöõ, chaùnh maïng, 

chaùnh tinh taán, chaùnh nieäm vaø chaùnh ñònh nöõa. Theo Kinh Phaùp Cuù, 

caâu 183, Ñöùc Phaät daïy: “Chôù laøm caùc ñieàu aùc, gaéng laøm caùc vieäc laønh, 

giöõ taâm yù trong saïch. AÁy lôøi chö Phaät daïy.” Ñieàu Thieän seõ giuùp con 

ngöôøi cheá ngöï ñöôïc nhöõng phieàn naõo khôûi leân trong taâm. Ngöôïc laïi, 

neáu con ngöôøi laøm ñieàu aùc seõ phaûi nhaän chòu caùc haäu quaû khoå ñau 

trong ñôøi naøy hay ñôøi keá tieáp. Nhö vaäy, thieän nghieäp coù coâng naêng 

thanh loïc boån taâm vaø mang laïi haïnh phuùc cho mình vaø tha nhaân. Thieän 

laø traùi vôùi aùc, laø nhöõng haønh phaùp höõu laäu vaø voâ laäu thuaän ích cho ñôøi 

naày vaø ñôøi khaùc (treân thoâng vôùi Boà Taùt vaø Phaät, döôùi thaáu trôøi vaø 

ngöôøi). Theo Phaät giaùo, thieän nghieäp laø haønh ñoäng coá yù phuø hôïp vôùi 

Baùt Thaùnh Ñaïo. Nhö vaäy thieän nghieäp khoâng nhöõng chæ phuø hôïp vôùi 

chaùnh nghieäp, maø coøn phuø hôïp vôùi chaùnh kieán, chaùnh tö duy, chaùnh 

chaùnh ngöõ, chaùnh maïng, chaùnh tinh taán, chaùnh nieäm vaø chaùnh ñònh 

nöõa. Theo Kinh Phaùp Cuù, caâu 183, Ñöùc Phaät daïy: “Chôù laøm caùc ñieàu 

aùc, gaéng laøm caùc vieäc laønh, giöõ taâm yù trong saïch. AÁy lôøi chö Phaät daïy.” 

Thieän nghieäp seõ giuùp con ngöôøi cheá ngöï ñöôïc nhöõng phieàn naõo khôûi 

leân trong taâm. Ngöôïc laïi, neáu con ngöôøi laøm aùc nghieäp seõ phaûi nhaän 

chòu caùc haäu quaû khoå ñau trong ñôøi naøy hay ñôøi keá tieáp. Moät ngöôøi toát, 

tin theo thuyeát nhaân quaû cuûa Phaät Giaùo vaø soáng moät ñôøi thieän laønh. 

Treân ñôøi naøy coù hai haïng ngöôøi, haïng öa tranh luaän vaø gaây söï vaø haïng 

öa hoøa thuaän vaø hoan hyû. Haïng ngöôøi ñaàu coù theå noùi laø haïng ngöôøi ñoäc 

aùc ngu si vaø phoùng ñaõng. Haïng thöù hai laø loaïi haønh thieän, coù trí hueä vaø 

bieát soáng cheá ngöï ñieàu phuïc. Ñöùc Phaät ñaõ phaân loaïi roõ raøng giöõa thieän 

vaø aùc vaø Ngaøi khuyeân taát caû ñeä töû cuûa mình khoâng neân laøm aùc, laøm 

caùc haïnh laønh vaø giöõ cho taâm yù trong saïch. Ngaøi daïy raèng laøm aùc thì 

deã, laøm laønh khoù hôn, nhöng caùc ñeä töû cuûa Ngaøi phaûi bieát löïa choïn 

giöõa aùc vaø thieän, vì keû aùc phaûi ñi xuoáng ñòa nguïc vaø chòu raát nhieàu khoå 

ñau, coøn baäc Thieän seõ ñöôïc leân coõi trôøi vaø höôûng thoï haïnh phuùc. Theo 

Töông Öng Boä Kinh, Phaåm Ambapali, coù hai phaùp cô baûn veà caùc thieän 

phaùp. Thöù nhaát laø giôùi kheùo thanh tònh bao goàm y cöù treân giôùi vaø an truù 

treân giôùi. Theo Kinh Tröôøng Boä, Phuùng Tuïng Kinh, coù ba thieän caên. 

Ñoái vôùi chö Taêng Ni coù voâ tham, voâ saân, voâ si; boá thí, töø bi, trí hueä; 

thaân laønh, khaåu laønh, yù laønh. Tam thieän caên duøng ñeå phaùt trieån giôùi 

haïnh: voâ tham thieän caên, voâ saân thieän caên, vaø voâ si thieän caên. Ñoái vôùi 

Phaät töû taïi gia, coù ba thöù thieän caên: boá thí thieän caên; bi Maãn thieän caên; 
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vaø trí hueä thieän caên. Laïi coù Tam Thieän Ñaïo hay ba con ñöôøng hay ba 

traïng thaùi ñi leân. Thöù nhaát laø thieân ñaïo, do nghieäp laønh baäc treân maø 

böôùc tôùi. Thöù nhì laø nhôn ñaïo, do nghieäp laønh baäc giöõa maø böôùc tôùi. 

Thöù ba laø a-tu-la ñaïo, do nghieäp laønh baäc döôùi maø böôùc.  Theo Tröôøng 

Boä, Kinh Phuùng Tuïng, coù ba loaïi thieän giôùi. Thöù nhaát laø ly duïc giôùi. 

Thöù nhì laø voâ saân giôùi. Thöù ba laø voâ haïi giôùi. Theo Kinh Tröôøng Boä, 

Phuùng Tuïng Kinh, coù ba thieän haïnh: thaân thieän haïnh, khaåu thieän haïnh, 

vaø yù thieän haïnh. Tam Thieän Nghieäp bao goàm khoâng tham, khoâng saân 

vaø khoâng si. Theo A Tyø Ñaït Ma Luaän, coù ba cöûa thieän nghieäp thuoäc veà 

duïc giôùi. Thöù nhaát laø thaân nghieäp thuoäc nôi Cöûa Thaân: khoâng saùt sanh, 

khoâng troäm caép vaø khoâng taø daâm. Thöù nhì laø khaåu nghieäp thuoäc nôi 

Cöûa Khaåu: khoâng noùi doái, khoâng noùi lôøi ñaâm thoïc, khoâng noùi lôøi thoâ loã, 

vaø khoâng noùi lôøi nhaûm nhí. Thöù ba laø yù nghieäp thuoäc nôi cöûa YÙ: khoâng 

tham aùi, khoâng saân haän, vaø khoâng taø kieán. Theo Tröôøng Boä, Kinh 

Phuùng Tuïng, coù ba loaïi suy nghó thieän laønh. Thöù nhaát laø Ly duïc taàm. 

Thöù nhì laø Voâ saân taàm. Thöù nhì laø Voâ saân taàm. Thöù ba laø Voâ haïi taàm. 

Theo Tröôøng Boä, Kinh Phuùng Tuïng, coù ba loaïi thieän töôûng. Thöù nhaát laø 

Ly duïc töôûng. Thöù nhì laø Voâ saân töôûng. Thöù ba laø Voâ haïi töôûng. Theo 

Ñaïi Thöøa, coù boán thöù thieän caên ñöa ñeán nhöõng quaû vò toát ñeïp: Thanh 

Vaên, Duyeân Giaùc, Boà Taùt, vaø Phaät. Theo Caâu Xaù Toâng, coù boán thöù 

thieän caên ñöa ñeán nhöõng quaû vò toát ñeïp: noaõn phaùp, ñænh phaùp, nhaãn 

phaùp, vaø theá ñeä nhaát phaùp. Theo Kinh Thuû Laêng Nghieâm, quyeån Taùm, 

coù boán thöù thieän caên ñöa ñeán nhöõng quaû vò toát ñeïp. Ñöùc Phaät ñaõ nhaéc 

ngaøi A Nan veà töù gia haïnh nhö sau: “OÂng A Nan! Ngöôøi thieän nam ñoù, 

thaûy ñeàu thanh tònh, 41 taâm gaàn thaønh boán thöù dieäu vieân gia haïnh.” 

Thöù nhaát laø Noaõn Ñòa. Laáy Phaät giaùc ñeå duøng laøm taâm mình, döôøng 

nhö hieåu roõ Phaät giaùc maø kyø thaät chöa hieåu roõ. Ví duï nhö khoang caây 

laáy löûa, löûa saép chaùy leân, maø chöa thaät söï chaùy. Ñaây goïi laø noaõn ñòa. 

Thöù nhì laø Ñænh Ñòa. Laïi laáy taâm mình thaønh ñöôøng loái ñi cuûa Phaät, 

döôøng nhö nöông maø chaúng phaûi nöông. Nhö leân nuùi cao, thaân vaøo hö 

khoâng, döôùi chaân coøn chuùt ngaïi. Goïi laø Ñænh Ñòa. Thöù ba laø Nhaãn Ñòa. 

Taâm vaø Phaät ñoàng nhau, thì kheùo ñöôïc trung ñaïo. Nhö ngöôøi nhaãn 

vieäc, chaúng phaûi mang söï oaùn, maø cuõng chaúng phaûi vöôït haún söï aáy. Ñoù 

goïi laø nhaãn ñòa. Thöù tö laø Theá ñeä nhaát ñòa. Soá löôïng tieâu dieät, trung 

ñaïo giöõa meâ vaø giaùc, ñeàu khoâng coøn teân goïi. Ñaây goïi laø theá ñeä nhaát 

ñòa. Theo Tröôøng Boä, Kinh Phuùng Tuïng, coù taùm loaïi Thieän: Chaùnh 

Kieán, Chaùnh Tö Duy, Chaùnh Ngöõ, Chaùnh Nghieäp, Chaùnh Maïng, Chaùnh 
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Tinh Taán, Chaùnh Nieäm, vaø Chaùnh Ñònh. Trong Kinh Phaùp Cuù, Ñöùc 

Phaät daïy: “Nhö thöù hoa töôi ñeïp chæ phoâ tröông maøu saéc maø chaúng coù 

höông thôm, nhöõng ngöôøi chæ bieát noùi ñieàu laønh maø khoâng laøm ñieàu 

laønh chaúng ñem laïi ích lôïi (51). Nhö thöù hoa töôi ñeïp, vöøa coù maøu saéc, 

laïi coù höông thôm, nhöõng ngöôøi noùi ñieàu laønh vaø laøm ñöôïc ñieàu laønh 

seõ ñöa laïi keát quaû toát (52). Nhö töø ñoáng hoa coù theå laøm neân nhieàu 

traøng hoa, töø nôi thaân ngöôøi coù theå taïo neân nhieàu vieäc thieän (53). Neáu 

ñaõ laøm vieäc laønh haõy neân thöôøng laøm maõi, neân vui laøm vieäc laønh; heã 

chöùa laønh nhöùt ñònh thoï laïc (118). Khi nghieäp laønh chöa thaønh thuïc, 

ngöôøi laønh cho laø khoå, ñeán khi nghieäp laønh thaønh thuïc, ngöôøi laønh môùi 

bieát laø laønh (120). Chôù neân khinh ñieàu laønh nhoû, cho raèng “chaúng ñöa 

laïi quaû baùo cho ta.” Phaûi bieát gioït nöôùc nheåu laâu ngaøy cuõng laøm ñaày 

bình. Keû trí sôû dó toaøn thieän bôûi chöùa doàn töøng khi ít maø neân (122).” 

Trong Kinh Töù Thaäp Nhò Chöông, chöông 14, Ñöùc Phaät daïy: “Coù moät 

vò Sa Moân hoûi Phaät: “Ñieàu gì laø thieän? Ñieàu gì laø lôùn nhaát?” Ñöùc Phaät 

daïy: “Thöïc haønh Chaùnh Ñaïo, giöõ söï chaân thaät laø thieän. Chí nguyeän hôïp 

vôùi Ñaïo laø lôùn nhaát.” Vôùi haønh giaû tu taäp taïi gia, thieän phaùp coù theå laø 

ñi chuøa laøm coâng quaû, nhöng thieän phaùp cuõng coù theå laø taát caû nhöõng gì 

mình laøm cho ngöôøi khaùc khieán hoï ñöôïc haïnh phuùc hôn hay coù ñöôïc 

giôùi ñöùc hôn ñeå tieán gaàn ñeán giaùc ngoä vaø giaûi thoaùt. Haønh giaû tu thieàn 

chaân thuaàn neân luoân nhôù raèng tröôùc khi böôùc vaøo tu taäp thieàn quaùn, 

chuùng ta neân tu taäp thaät nhieàu thieän nghieäp, vì möùc ñoä tònh laëng chaúng 

nhöõng tuøy thuoäc vaøo phöông phaùp thieàn quaùn, maø coøn tuøy thuoäc raát 

nhieàu vaøo nhöõng thieän nghieäp ñaõ ñöôïc chuùng ta hoaøn thaønh. Neáu chöa 

ñöôïc hoaøn toaøn giaûi thoaùt thì söï an laïc trong thieàn ñònh cuõng ñoàng 

nghóa vôùi haïnh phuùc maø chuùng ta laøm ñöôïc cho ngöôøi khaùc. Nhö vaäy, 

haønh giaû tu thieàn phaûi laø ngöôøi caû ñôøi luoân luoân ñem laïi haïnh phuùc, an 

laïc, vaø tænh thöùc cho ngöôøi khaùc. Noùi caùch khaùc, beân caïnh nhöõng noã 

löïc tu taäp thieàn ñònh, haønh giaû tu thieàn phaûi coá gaéng thöïc haønh thaät 

nhieàu thieän nghieäp, vì nhöõng thieän nghieäp aáy seõ hoã trôï ñaéc löïc cho keát 

quaû cuûa thieàn ñònh. 

Thöù Saùu Laø Giaûm Thieåu Ma Chöôùng Baèng Caùch Xa Rôøi Baát 

Thieän Phaùp: Baát thieän phaùp laø ñieàu aùc hay ñieàu baát thieän, hay ñieàu 

khoâng laønh maïnh (laø coäi reã baát thieän) theo sau bôûi tham saân si vaø 

nhöõng haäu quaû khoå ñau veà sau. Treân theá gian naày coù hai loaïi nhaän: 

moät laø nhaân thieän, hai laø nhaân aùc. Khi mình troàng nhaân thieän thì mình 

gaët quaû thieän, khi mình troàng nhaân aùc thì ñöông nhieân mình phaûi gaët 
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quaû aùc. Theo Thanh Tònh Ñaïo, baát thieän nghieäp laø nhöõng vieäc laøm baát 

thieän vaø laø con ñöôøng daãn ñeán aùc ñaïo. Taâm baát thieän taïo ra nhöõng tö 

töôûng baát thieän (haän, thuø, toån haïi vaø taø kieán, vaân vaân), cuõng nhö nhöõng 

haønh ñoäng gaây ra khoå ñau loaïn ñoäng. Taâm baát thieän seõ huûy dieät söï an 

laïc vaø thanh tònh beân trong. Theo Phaät giaùo, neáu chuùng ta troàng nhaân 

aùc thì töông lai chuùng ta seõ gaët quaû xaáu. Nhöõng ai taïo ra oan nghieät, 

phaïm ñuû thöù loãi laàm thì töông lai seõ thoï laõnh quaû baùo cuûa ñòa nguïc, 

ngaï quyû, suùc sanh, vaân vaân. Toùm laïi, laøm ñieàu thieän thì ñöôïc thaêng 

hoa, coøn laøm ñieàu aùc seõ bò ñoïa vaøo aùc ñaïo. Moïi thöù ñeàu do mình töï 

taïo, töï mình laøm chuû laáy mình, chöù ñöøng yû laïi vaøo ai khaùc. Theo Thanh 

Tònh Ñaïo, baát thieän haïnh hay taø haïnh laø laøm nhöõng ñieàu ñaùng lyù khoâng 

neân laøm, vaø khoâng laøm caùi neân laøm, do tham saân si vaø sôï. Chuùng ñöôïc 

goïi laø ñöôøng xaáu vì ñoù laø nhöõng con ñöôøng maø baäc Thaùnh khoâng ñi. AÙc 

haïnh nôi yù, khaåu hay thaân, ñöa ñeán aùc baùo. Baát thieän ngoân hay lôøi noùi 

ñoäc aùc hay mieäng ñoäc aùc (gaây phieàn naõo cho ngöôøi). Trong Kinh Phaùp 

Cuù, Ñöùc Phaät daïy: “Chôù neân noùi lôøi baát thieän thoâ aùc. Khi ngöôi duøng 

lôøi thoâ aùc noùi vôùi ngöôøi khaùc. Ngöôøi khaùc cuõng duøng lôøi thoâ aùc noùi vôùi 

ngöôi, thöông thay nhöõng lôøi noùng giaän thoâ aùc chæ laøm cho caùc ngöôi 

ñau ñôùn khoù chòu nhö ñao gaäy maø thoâi (133). Neáu ngöôi maëc nhieân nhö 

caùi ñoàng la beå tröôùc nhöõng ngöôøi ñem lôøi thoâ aùc caõi vaõ ñeán cho mình, 

töùc laø ngöôi ñaõ töï taïi ñi treân ñöôøng Nieát Baøn. Ngöôøi kia chaúng laøm sao 

tìm söï tranh caõi vôùi ngöôi ñöôïc nöõa (134).” Baát thieän kieán hay aùc kieán 

laø kieán giaûi aùc hay söï thaáy hieåu xaáu aùc vôùi nhöõng quan nieäm sai laàm 

vaø coá chaáp (söï suy löôøng ñieân ñaûo veà töù dieäu ñeá laøm oâ nhieãm trí tueä): 

thaân kieán, bieân kieán, taø kieán, kieán thuû, vaø giôùi caám thuû. Baát thieän laø 

haønh vi traùi ñaïo lyù (seõ chuoác laáy khoå baùo trong hieän taïi vaø töông lai). 

Baát thieän phaùp laø ñieàu ñoäc aùc, laø tìm caùch laøm haïi ngöôøi khaùc. Ñoäc aùc 

bao goàm vieäc raép taâm traû ñuõa ngöôøi ñaõ laøm ñieàu sai traùi ñoái vôùi chuùng 

ta, tìm caùch laøm cho ngöôøi khaùc bò daøy voø trong ñau khoå hay laøm cho 

ngöôøi khaùc bò rôi vaøo tình caûnh theïn thuøa khoù xöû. Töø thôøi khôûi thuûy, tö 

töôûng Phaät giaùo ñaõ tranh luaän raèng nhöõng haønh ñoäng voâ luaân laø keát 

quaû cuûa voâ minh, khieán cho chuùng sanh tham döï vaøo caùc haønh ñoäng 

daãn ñeán nhöõng haäu quaû xaáu cho hoï. Vì vaäy ñieàu aùc trong Phaät giaùo chæ 

laø vaán ñeà thöù yeáu, seõ bò trieät tieâu khi khaéc phuïc ñöôïc voâ minh. Vì vaäy 

ñònh nghóa cuûa toäi loãi vaø xaáu aùc theo giaùo ñieån: nhöõng haønh ñoäng xaáu 

aùc laø nhöõng haønh ñoäng ñöa ñeán khoå ñau vaø haäu quaû ñöôïc nhaän bieát 

nhö laø noãi ñau ñôùn cho chuùng sanh kinh qua. Baát thieän nghieäp hay aùc 
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nghieäp Tham, Saân, Si do Thaân, Khaåu, YÙ gaây. Baát thieän nghieäp laø haønh 

ñoäng cuûa thaân khaåu yù laøm toån haïi caû mình laãn ngöôøi, seõ ñöa ñeán quaû 

baùo xaáu. Baát thieän nghieäp goàm coù nhöõng nghieäp sau ñaây: tham, saân, si, 

maïn, nghi, taø kieán, saùt, ñaïo, daâm, voïng. Theo Kinh Thi Ca La Vieät, coù 

boán nguyeân nhaân gaây neân baát thieän nghieäp: tham duïc, saân haän, ngu si, 

vaø sôï haõi. Theo Kinh Thi Ca La Vieät, Ñöùc Phaät daïy: “Naøy gia chuû töû, 

vì vò Thaùnh ñeä töû khoâng tham duïc, khoâng saân haän, khoâng ngu si, khoâng 

sôï haõi, neân vò aáy khoâng laøm ra baát thieän nghieäp theo boán lyù do keå 

treân.” Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Nhö seùt do saét sinh ra roài 

trôû laïi aên saét, cuõng nhö aùc nghieäp do ngöôøi ta gaây ra roài trôû laïi daét 

ngöôøi ta ñi vaøo coõi aùc (240).” Baát thieän Ñaïo goàm coù ba thöù, coøn goïi laø 

tam ñoà aùc ñaïo goàm ñòa nguïc, ngaï quyû vaø suùc sanh. Ñaây laø ba ñöôøng 

cuûa traïng thaùi taâm, thí duï nhö khi chuùng ta coù taâm töôûng muoán gieát haïi 

ai, thì ngay trong giaây phuùt ñoù, chuùng ta ñaõ sanh vaøo ñòa nguïc vaäy. 

Chuùng sanh trong aùc ñaïo chaúng gaëp ñöôïc Phaät phaùp, chaúng bao giôø tu 

taäp thieän nghieäp, vaø luoân laøm haïi ngöôøi khaùc. Thænh thoaûng A-Tu-La 

cuõng ñöôïc xem nhö baát thieän ñaïo vì duø coù phöôùc ñöùc coõi trôøi nhöng laïi 

thieáu coâng ñöùc vaø coù quaù nhieàu saân haän. Coù boán thöù duïc baát thieän caên 

baûn. Boán thöù naày ñöôïc xem laø nhöõng phieàn naõo caên baûn baét nguoàn töø 

kieán giaûi cho raèng thöïc söï coù moät baûn theå ñöôïc goïi laø ngaõ-linh hoàn 

thöôøng haèng. Thöù nhaát laø tin vaøo söï hieän höõu cuûa moät ngaõ theå. Thöù nhì 

laø söï meâ muoäi veà caùi ngaõ. Thöù ba laø söï kieâu maïn veà caùi ngaõ. Thöù tö laø 

söï töï yeâu thöông mình. Taát caû nghieäp ñöôïc kieåm soaùt bôûi ba thöù thaân, 

khaåu, yù. Coù ba nghieäp nôi thaân, boán nghieäp nôi mieäng, vaø ba nghieäp 

nôi yù. Theo Phaät giaùo, nhöõng hieän töôïng xaáu aùc ñöôïc duøng ñeå chæ 

nhöõng hieän töôïng sieâu nhieân do keát quaû cuûa thieàn taäp, nhö thaàn thoâng, 

vaø nhöõng naêng löïc aûo thuaät khaùc, cuõng nhö nhöõng aûo giaùc. Chuùng laø 

nhöõng thöù laøm cho haønh giaû maát taäp trung, neân haønh giaû ñöôïc daïy laø 

neân caøng phôùt lôø chuùng nhieàu chöøng naøo caøng toát chöùng aáy ñeå chæ lo 

taäp trung vaøo thieàn taäp maø thoâi. Thuaät ngöõ Baéc Phaïn “akusala” ñöôïc 

duøng ñeå chæ “khuynh höôùng xaáu aùc.” Ñaây laø nhöõng trôû ngaïi cho vieäc tu 

taäp thaân vaø taâm. Vaøi bình luaän gia Phaät giaùo cuõng theâm vaøo khuynh 

höôùng thöù 3, ñoù laø “khaåu.” Ngöôøi ta noùi nhöõng khuynh höôùng xaáu aùc 

naøy ñöôïc gaây neân bôûi nghieäp chöôùng hay nhöõng haønh hoaït trong quaù 

khöù, vaø nhöõng daáu tích vi teá vaãn coøn toàn ñoïng sau khi phieàn naõo ñaõ 

ñöôïc ñoaïn taän. Moät thí duï thöôøng ñöôïc ñöa ra laø moät vò A La Haùn, 

ngöôøi ñaõ ñoaïn taän phieàn naõo, thaáy ñöôïc taâm vöông yù maõ ñang chaïy 
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nhaûy vaø laøm oàn aùo nhö moät con khæ, nhöng saâu trong taâm thöùc, nhöõng 

daáu veát vi teá vaãn coøn toàn ñoïng. Theo Phaät giaùo, ngöôøi baát thieän laø 

ngöôøi aùc, laø ngöôøi choái boû luaät Nhaân quaû (thaø khôûi leân ngaõ kieán nhö 

nuùi Tu Di, chöù ñöøng khôûi leân aùc thuû khoâng, hay phuû nhaän lyù nhaân quaû, 

cho raèng caùi naày caùi kia ñeàu laø khoâng). Vì theá Ñöùc Phaät khuyeân chuùng 

ta khoâng neân laøm baïn vôùi keû aùc, maø chæ thaân thieän vôùi baïn laønh. Ngaøi 

neâu roõ raèng, neáu chuùng ta muoán soáng, chuùng ta phaûi traùnh aùc nhö traùnh 

thuoác ñoäc, vì moät baøn tay khoâng thöông tích coù theå caàm thuoác ñoäc maø 

khoâng coù haïi gì. Phaùp cuûa baäc Thieän khoâng maát, nhöng ñi theo ngöôøi 

laøm laønh ñeán choã caùc haïnh laønh daãn daét ñeán. Caùc haïnh laønh ñoùn chaøo 

ngöôøi laøm laønh khi ñi veà töø theá giôùi naøy qua theá giôùi khaùc, nhö baø con 

chaøo ñoùn ngöôøi thaân yeâu töø xa môùi veà. Nhö vaäy, vaán ñeà ñaët ra raát roõ 

raøng vaø döùt khoaùt. AÙc vaø thieän ñeàu do mình taïo ra. AÙc ñöa ñeán caõi 

nhau, gaây haán vaø chieán tranh. Coøn thieän ñöa ñeán hoøa thuaän, thaân höõu 

vaø hoøa bình. Cuõng theo Phaät giaùo, keû baát thieän laø keû phaïm phaûi nhöõng 

toäi loãi gheâ sôï vaø laø nhöõng keû maø taâm trí daãy ñaày tham, saân, si. Nhöõng 

keû phaïm phaûi voïng ngöõ, nhaøn ñaøm hyù luaän, noùi lôøi ñoäc aùc, noùi löôõi hai 

chieàu. Nhöõng keû lôïi duïng loøng toát cuûa keû khaùc; nhöõng keû vì lôïi laïc 

rieâng tö maø löôøng gaït keû khaùc; nhöõng keû saùt sanh, troäm caép, taø daâm, 

möu keá thaâm ñoäc, luoân nghó tôùi quyû keá. Coù ba baát thieän ñaïo hay tam aùc 

ñaïo: ñòa nguïc, ngaï quyû, vaø suùc sanh. AÁn Quang Ñaïi Sö khuyeân ngöôøi 

chuyeân nhaát nieäm Phaät cho taâm mình khoâng coøn tham luyeán chi ñeán 

vieäc traàn lao beân ngoaøi. Ñöøng queân caùi cheát ñang rình raäp beân mình 

chaúng bieát xaõy ra luùc naøo. Neáu nhö khoâng chuyeân nhaát nieäm Phaät caàu 

sanh veà Taây Phöông, thì khi caùi cheát ñeán thình lình, chaéc chaén laø phaûi 

bò ñoïa vaøo trong tam ñoà aùc ñaïo. Nôi ñoù phaûi chòu khoå coù khi ñeán voâ 

löôïng chö Phaät ra ñôøi heát roài maø vaãn coøn bò xoay laên trong aùc ñaïo, 

khoâng ñöôïc thoaùt ly. Vì theá, haønh giaû luùc naøo cuõng phaûi nghó ñeán thaân 

ngöôøi mong manh, caùi cheát thình lình. Ñôøi tröôùc vaø ñôøi naày ñaõ taïo ra 

voâ löôïng voâ bieân aùc nghieäp, vaø luoân nghó ñeán söï khoå nôi tam ñoà aùc ñaïo 

ñang ñôïi chuùng ta, ñeå luoân tænh ngoä maø taâm khoâng coøn tham luyeán chi 

ñeán caùc caûnh nguõ duïc, luïc traàn ôû beân ngoaøi nöõa. Neáu nhö bò ñoïa vaøo 

ñòa nguïc thì bò caûnh non ñao, röøng kieám, loø löûa, vaïc daàu; moät ngaøy 

ñeâm soáng cheát ñeán vaïn laàn, söï ñau khoå cuøng cöïc khoâng sao taû xieát. 

Neáu nhö bò ñoïa vaøo ngaï quyû thì thaân mình xaáu xa hoâi haùm. Buïng lôùn 

nhö caùi troáng, coøn coå hoïng thì nhoû nhö caây kim; ñoùi khaùt maø khoâng aên 

uoáng ñöôïc. Khi thaáy thöùc aên nöôùc uoáng thì caùc vaät aáy ñeàu hoùa thaønh ra 
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than löûa, chòu ñoùi khaùt khoå sôû, laên loän, khoùc la trong muoân vaïn kieáp. 

Neáu nhö bò ñoïa vaøo suùc sanh thì bò nghieäp chôû, keùo, naëng neà, bò ngöôøi 

gieát maø aên thòt, hoaëc bò caûnh loaøi maïnh aên loaøi yeáu, haân taâm kinh sôï, 

khuûng hoaûng, khoâng luùc naøo yeân. Coù naêm loaïi baát thieän hay aêm loaïi aùc 

treân theá gian naày. Thöù nhaát laø taøn baïo. Moïi sinh vaät, ngay caû caùc loaøi 

coân truøng, chieán ñaáu nhau. Maïnh hieáp yeáu, yeáu löøa maïnh; cöù theá maø 

ñaùnh nhau vaø baïo taøn vôùi nhau. Thöù nhì laø löøa gaït vaø thieáu thaønh thaät. 

Khoâng coøn laèn meù (toân ti traät töï) ñuùng ñaén giöõa cha con, anh em, 

choàng vôï, baø con laõo aáu. Heã coù dòp laø truïc lôïi vaø löøa gaït nhau, khoâng 

coøn öu tö gì ñeán thaønh tín. Thöù ba laø thaùi ñoä xaáu aùc daãn ñeán baát coâng 

vaø xaáu aùc. Khoâng coøn laèn meù veà haïnh kieåm cuûa nam nöõ. Moïi ngöôøi 

ñeàu muoán coù tö töôûng xaáu aùc cuûa rieâng mình, töø ñoù daãn ñeán nhöõng 

tranh caõi, ñaùnh nhau, baát coâng vaø xaáu aùc.Thöù tö laø khoâng toân troïng 

quyeàn lôïi cuûa ngöôøi khaùc. Ngöôøi ta coù khuynh höôùng khoâng toân troïng 

quyeàn lôïi cuûa ngöôøi khaùc, töï taâng boác thoåi phoàng mình leân baèng coâng 

söùc cuûa ngöôøi khaùc, laøm göông xaáu veà haïnh kieåm, baát coâng trong lôøi 

noùi, löøa gaït, phæ baùng vaø lôïi duïng ngöôøi khaùc. Thöù naêm laø xao laõng 

nhieäm vuï. Ngöôøi ta coù khuynh höôùng xao laõng boån phaän cuûa mình ñoái 

vôùi ngöôøi khaùc. Hoï chæ nghó ñeán söï thoaûi maùi cho rieâng mình, vaø queân 

maát ñi nhöõng aân hueä maø hoï ñaõ nhaän do ñoù gaây ra söï khoù chòu cho 

ngöôøi khaùc cuõng nhö ñöa ñeán nhöõng baát coâng. Theo Tröôøng Boä, Kinh 

Phuùng Tuïng, coù taùm loaïi baát thieän: taø kieán, taø tö duy, taø ngöõ, taø nghieäp, 

taø maïng, taø tinh taán, taø nieäm, vaø taø ñònh. Coù taùm loaïi baát thieän giaùc hay 

aùc giaùc: duïc giaùc, saân giaùc, naõo giaùc, thaân lyù giaùc (nhôù nhaø), quoác ñoä 

giaùc (aùi quoác hay nghó ñeán söï lôïi ích cuûa quoác gia), baát töû giaùc (khoâng 

thích caùi cheát), toäc tính giaùc (vì cao voïng cho doøng hoï), vaø khinh vuï 

giaùc (khi deã hay thoâ loã vôùi ngöôøi khaùc). Theo Kinh Phuùng Tuïng trong 

Tröôøng Boä Kinh, coù chín söï baát thieän hay xung ñoät khôûi leân bôûi tö 

töôûng baèng caùch nghó raèng: “Coù lôïi ích gì maø nghó raèng moät ngöôøi ñaõ 

laøm haïi, ñang laøm haïi, vaø seõ laøm haïi mình, haïi ngöôøi mình thöông, 

hoaëc haïi ngöôøi mình gheùt.” Thöù nhaát laø ngöôøi aáy ñaõ laøm haïi toâi. Thöù 

nhì laø ngöôøi aáy ñang laøm haïi toâi. Thöù ba laø ngöôøi aáy seõ laøm haïi toâi. 

Thöù tö laø ngöôøi aáy ñaõ laøm haïi ngöôøi toâi thöông meán. Thöù naêm laø ngöôøi 

aáy ñang laøm haïi ngöôøi toâi thöông meán. Thöù saùu laø ngöôøi aáy seõ laøm haïi 

ngöôøi toâi thöông meán. Thöù baûy laø ngöôøi aáy ñaõ laøm haïi ngöôøi toâi khoâng 

thöông khoâng thích. Thöù taùm laø ngöôøi aáy ñang laøm haïi ngöôøi toâi khoâng 

thöông khoâng thích. Thöù chín laø ngöôøi aáy seõ laøm haïi ngöôøi toâi khoâng 
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thöông meán. Coå Ñöùc daïy: “Laøm vieäc baát thieän ‘thí nhö nhôn thoùa 

thieân, hoaøn tuøng kyû thaân truïy.’” Nghóa laø laøm aùc nhö ngöôøi phun nöôùc 

mieáng leân trôøi, nöôùc mieáng rôi trôû xuoáng ngay nôi maët chính hoï. Hoaëc 

laø “Ngaäm maùu phun ngöôøi nhô mieäng mình.” Naêm Ñeà Nghò cuûa Ñöùc 

Phaät ích lôïi thöïc tieãn cho haønh giaû nhaèm traùnh nhöõng tö töôûng baát 

thieän. Thöù nhaát laø coá taïo nhöõng tö töôûng toát, traùi nghòch vôùi loaïi tö 

töôûng trôû ngaïi, nhö khi bò loøng saân haän laøm trôû ngaïi thì neân taïo taâm töø. 

Thöù nhì laø suy nieäm veà nhöõng haäu quaû xaáu coù theå xaûy ra, nhö nghó 

raèng saân haän coù theå ñöa ñeán toäi loãi, saùt nhaân, vaân vaân. Thöù ba laø khoâng 

ñeå yù, coá queân laõng nhöõng tö töôûng xaáu xa aáy. Thöù tö laø ñi ngöôïc doøng 

tö töôûng, phaêng laàn leân, tìm hieåu do ñaâu tö töôûng oâ nhieãm aáy phaùt 

sanh, vaø nhö vaäy, trong tieán trình ngöôïc chieàu aáy, haønh giaû queân daàn 

ñieàu xaáu. Thöù naêm laø giaùn tieáp vaän duïng naêng löïc vaät chaát. Trong 

Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Haõy gaáp ruùt laøm laønh, cheá chæ taâm toäi 

aùc. Heã bieáng nhaùc vieäc laønh giôø phuùt naøo thì taâm öa chuyeän aùc giôø 

phuùt naáy (116). Neáu ñaõ lôõ laøm aùc chôù neân thöôøng laøm hoaøi, chôù vui 

laøm vieäc aùc; heã chöùa aùc nhöùt ñònh thoï khoå (117). Khi nghieäp aùc chöa 

thaønh thuïc, keû aùc cho laø vui, ñeán khi nghieäp aùc thaønh thuïc keû aùc môùi 

hay laø aùc (119). Chôù khinh ñieàu aùc nhoû, cho raèng “chaúng ñöa laïi quaû 

baùo cho ta.” Phaûi bieát gioït nöôùc nheåu laâu ngaøy cuõng laøm ñaày bình. Keû 

ngu phu sôû dó ñaày toäi aùc bôûi chöùa doàn töøng khi ít maø neân (121). Ngöôøi 

ñi buoân mang nhieàu cuûa baùu maø thieáu baïn ñoàng haønh, traùnh xa con 

ñöôøng nguy hieåm laøm sao, nhö keû tham soáng traùnh xa thuoác ñoäc theá 

naøo, thì caùc ngöôi cuõng phaûi traùnh xa ñieàu aùc theá aáy (123). Vôùi baøn tay 

khoâng thöông tích, coù theå naém thuoác ñoäc maø khoâng bò nhieãm ñoäc, vôùi 

ngöôøi khoâng laøm aùc thì khoâng bao giôø bò aùc (124). Ñem aùc yù xaâm phaïm 

ñeán ngöôøi khoâng taø vaïy, thanh tònh vaø voâ nhieãm, toäi aùc seõ trôû laïi keû 

laøm aùc nhö ngöôïc gioù tung buïi (125). Moät soá sinh ra töø baøo thai, keû aùc 

thì ñoïa vaøo ñòa nguïc, ngöôøi chính tröïc thì sinh leân chö thieân, nhöng coõi 

Nieát baøn chæ daønh rieâng cho nhöõng ai ñaõ dieät saïch nghieäp sanh töû 

(126). Chaúng phaûi bay leân khoâng trung, chaúng phaûi laën xuoáng ñaùy beå, 

chaúng phaûi chui vaøo hang saâu nuùi thaúm, duø tìm khaép theá gian naày, 

chaúng coù nôi naøo troán khoûi aùc nghieäp ñaõ gaây 127). AÙc nghieäp chính do 

mình taïo, töø mình sinh ra. AÙc nghieäp laøm haïi keû ngu phu deã daøng nhö 

kim cang phaù hoaïi baûo thaïch 161). Vieäc hung aùc thì deã laøm nhöng 

chaúng lôïi gì cho ta, traùi laïi vieäc töø thieän coù lôïi cho ta thì laïi raát khoù laøm 

(163). Nhöõng ngöôøi aùc tueä ngu si, vì taâm taø kieán maø vu mieät giaùo phaùp 
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A-la-haùn, vu mieät ngöôøi laønh Chaùnh ñaïo vaø giaùo phaùp ñöùc Nhö Lai ñeå 

töï mang laáy baïi hoaïi, nhö gioáng coû caùch-tha heã sinh hoa quaû xong lieàn 

tieâu dieät 164). Laøm döõ bôûi ta maø nhieãm oâ cuõng bôûi ta, laøm laønh bôûi ta 

maø thanh tònh cuõng bôûi ta. Tònh hay baát tònh ñeàu bôûi ta, chöù khoâng ai coù 

theå laøm cho ai thanh tònh ñöôïc 165). Chôù neân phæ baùng, ñöøng laøm naõo 

haïi, giöõ giôùi luaät tinh nghieâm, uoáng aên coù chöøng möïc, rieâng ôû choã tòch 

tònh, sieâng tu taäp thieàn ñònh; aáy lôøi chö Phaät daïy 185). Trong Kinh Töù 

Thaäp Nhò Chöông, Ñöùc Phaät daïy: “Ngöôøi aùc nghe noùi ai laøm ñieàu thieän 

thì ñeán ñeå phaù hoaïi. Khi gaëp ngöôøi nhö vaäy, caùc oâng phaûi töï chuû, ñöøng 

coù töùc giaän traùch moùc. Bôûi vì keû mang ñieàu aùc ñeán thì hoï seõ laõnh thoï 

ñieàu aùc ñoù (6). Coù ngöôøi nghe ta giöõ ñaïo, thöïc haønh taâm ñaïi nhaân töø, 

neân ñeán maéng ta; ta im laëng khoâng phaûn öùng. Ngöôøi kia maéng xong, ta 

lieàn hoûi: OÂng ñem leã vaät ñeå bieáu ngöôøi khaùc, ngöôøi kia khoâng nhaän thì 

leã vaät aáy trôû veà vôùi oâng khoâng? Ngöôøi kia ñaùp: “Veà chöù.” Ta baûo: 

“Nay oâng maéng ta, ta khoâng nhaän thì töï oâng röôùc hoïa vaøo thaân, gioáng 

nhö aâm vang theo tieáng, boùng theo hình, roát cuoäc khoâng theå traùnh khoûi. 

Vaäy haõy caån thaän, ñöøng laøm ñieàu aùc.” (7). Keû aùc haïi ngöôøi hieàn gioáng 

nhö ngöôùc maët leân trôøi maø nhoå nöôùc mieáng, nhoå khoâng tôùi trôøi, nöôùc 

mieáng laïi rôi xuoáng ngay maët mình. Ngöôïc gioù tung buïi, buïi chaúng ñeán 

ngöôøi khaùc, trôû laïi dô thaân mình, ngöôøi hieàn khoâng theå haïi ñöôïc maø 

coøn bò hoïa vaøo thaân.” (8). 

Thöù Baûy Laø Giaûm Thieåu Ma Chöôùng Qua Vieäc Giöõ Gìn Giôùi 

Luaät: Theo Kinh Ñaïi Baùt Nieát Baøn vaø Kinh Phuùng Tuïng trong Tröôøng 

Boä Kinh, coù naêm ñieàu lôïi ích cho ngöôøi ñuû giôùi. Thöù nhaát laø ngöôøi giöõ 

giôùi nhôø khoâng phoùng tuùng neân ñöôïc taøi saûn sung tuùc. Thöù nhì laø ngöôøi 

giöõ giôùi tieáng toát ñoàn khaép. Thöù ba laø ngöôøi giöõ giôùi, khi vaøo hoäi chuùng 

naøo, Saùt Ñeá Lôïi, Baø La Moân, Sa Moân hay cö só, vò aáy vaøo moät caùch 

ñöôøng hoaøng, khoâng dao ñoäng. Thöù tö laø ngöôøi giöõ giôùi khi meänh 

chung seõ cheát moät caùch khoâng sôï seät, khoâng dao ñoäng. Thöù naêm laø 

ngöôøi giöõ giôùi, sau khi thaân hoaïi meänh chung ñöôïc sanh leân thieän thuù 

hay Thieân giôùi. Theo Taêng Chi Boä Kinh, coù naêm lôïi ích cho ngöôøi ñöùc 

haïnh toaøn thieän giôùi. Thöù nhaát laø ngöôøi coù giôùi ñöùc thöøa höôûng gia taøi 

lôùn nhôø tinh caàn. Thöù nhì laø ngöôøi coù giôùi ñöùc, ñöôïc tieáng toát ñoàn xa. 

Thöù ba laø ngöôøi coù giôùi ñöùc, khoâng sôï haõi ruït reø khi ñeán giöõa chuùng 

hoäi Saùt ñeá lôïi, Baø-La-Moân, gia chuû hay Sa Moân. Thöù tö laø ngöôøi coù 

giôùi ñöùc khi cheát taâm khoâng taùn loaïn. Thöù naêm laø ngöôøi coù giôùi ñöùc, 

luùc meänh chung ñöôïc sanh vaøo coõi an laïc hay caûnh trôøi. Trong kinh 
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Phaùp Cuù, Ñöùc Phaät daïy: “Muøi höông cuûa caùc thöù hoa, duø laø hoa chieân 

ñaøn, hoa ña giaø la, hay hoa maït ly ñeàu khoâng theå bay ngöôïc gioù, chæ coù 

muøi höông ñöùc haïnh cuûa ngöôøi chaân chính, tuy ngöôïc gioù vaãn bay khaép 

caû muoân phöông (54). Höông chieân ñaøn, höông ña giaø la, höông baït taát 

kyø, höông thanh lieân, trong taát caû thöù höông, chæ thöù höông ñöùc haïnh laø 

hôn caû (55). Höông chieân ñaøn, höông ña giaø la ñeàu laø thöù höông vi 

dieäu, nhöng khoâng saùnh baèng höông ngöôøi ñöùc haïnh, xoâng ngaùt taän chö 

thieân (56). Ngöôøi naøo thaønh töïu caùc giôùi haïnh, haèng ngaøy chaúng buoâng 

lung, an truï trong chính trí vaø giaûi thoaùt, thì aùc ma khoâng theå doøm ngoù 

ñöôïc (57). Giaø vaãn soáng ñöùc haïnh laø vui, thaønh töïu chaùnh tín laø vui, 

ñaày ñuû trí tueä laø vui, khoâng laøm ñieàu aùc laø vui (333). 

Thöù Taùm Laø Giaûm Thieåu Ma Chöôùng Baèng Vieäc Khoâng Phaù 

Giôùi: Theo Kinh Ñaïi Baùt Nieát Baøn vaø Kinh Phuùng Tuïng trong Tröôøng 

Boä Kinh, coù naêm ñieàu nguy hieåm cuûa ngöôøi aùc giôùi. Thöù nhaát laø ngöôøi 

aùc giôùi vì phaïm giôùi luaät do phoùng daät thieät haïi nhieàu taøi saûn. Thöù nhì 

laø ngöôøi aùc giôùi, tieáng xaáu ñoàn khaép.  Thöù ba laø ngöôøi aùc giôùi, khi vaøo 

hoäi chuùng saùt Ñeá Lôïi, Baø La Moân, Sa Moân hay cö só, ñeàu vaøo moät caùch 

sôï seät vaø dao ñoäng. Thöù tö laø ngöôøi aùc giôùi, cheát moät caùch meâ loaïn khi 

meänh chung. Thöù naêm laø ngöôøi aùc giôùi, khi thaân hoaïi maïng chung seõ 

sanh vaøo khoå giôùi, aùc thuù, ñoïa xöù, ñòa nguïc.  

Thöù Chín Laø Giaûm Thieåu Ma Chöôùng Qua Tu Taäp Chö AÙc Maïc 

Taùc, Chuùng Thieän Phuïng Haønh, Töï Tònh Kyø YÙ: Ñeå giaûm thieåu ma 

chöôùng cuõng nhö chaám döùt khoå ñau phieàn naõo trong cuoäc soáng, Ñöùc 

Phaät khuyeân töù chuùng neân: “Chö AÙc Maïc Taùc, Chuùng Thieän Phuïng 

Haønh, Töï Tònh Kyø YÙ”. Trong Kinh A Haøm, Phaät daïy: “Khoâng laøm 

nhöõng vieäc aùc, chæ laøm nhöõng vieäc laønh, giöõ taâm yù trong saïch, ñoù lôøi 

chö Phaät daïy.”  Bieån phaùp meânh moâng cuõng töø boán caâu keä naày maø ra. 

Nhöõng lôøi Phaät daïy trong Kinh Phaùp Cuù: “Ngöôøi trí haõy neân rôøi boû haéc 

phaùp (aùc phaùp) maø tu taäp baïch phaùp (thieän phaùp), xa gia ñình nhoû heïp, 

xuaát gia soáng ñoäc thaân theo phaùp taéc Sa-moân (87). Ngöôøi trí phaûi goät 

saïch nhöõng ñieàu caáu ueá trong taâm, haõy caàu caùi vui Chaùnh phaùp, xa lìa 

nguõ duïc maø chöùng Nieát baøn (88). Ngöôøi naøo thöôøng chính taâm tu taäp 

caùc pheùp giaùc chi, xa lìa taùnh coá chaáp, rôøi boû taâm nhieãm aùi, dieät heát 

moïi phieàn naõo ñeå trôû neân saùng suoát, thì seõ giaûi thoaùt vaø chöùng ñaéc Nieát 

baøn ngay trong ñôøi hieän taïi (89).” Tuy nhieân, nhöõng lôøi Phaät daïy 

thöôøng laø seã noùi khoù laøm. Vaâng! “Chôù laøm caùc ñieàu aùc, neân laøm nhöõng 

vieäc laønh, giöõ taâm yù trong saïch.” Ñoù laø lôøi chö Phaät daïy. Lôøi Phaät daïy 
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deã ñeán ñoä ñöùa treû leân ba cuõng noùi ñöôïc, nhöng khoù ñeán ñoä cuï giaø 80 

cuõng khoâng thöïc haønh noãi. Theo Kinh Töù Thaäp Nhò Chöông, Phaåm 18, 

Ñöùc Phaät daïy: “Phaùp cuûa ta laø nieäm maø khoâng coøn chuû theå nieäm vaø 

ñoái töôïng nieäm; laøm maø khoâng coøn chuû theå laøm vaø ñoái töôïng laøm; noùi 

maø khoâng coù chuû theå noùi vaø ñoái töôïng noùi; tu maø khoâng coøn chuû theå tu 

vaø ñoái töôïng tu. Ngöôøi ngoä thì raát gaàn, keû meâ thì raát xa. Döùt ñöôøng 

ngoân ngöõ, khoâng bò raøng buoäc baát cöù caùi gì. Sai ñi moät ly thì maát töùc 

khaéc.” 

Thöù Möôøi Laø Giaûm Thieåu Ma Chöôùng Qua Vieäc Cheá Ngöï Tham 

Lam-Saân Haän-Ñoá Kî: Ñeå cheá ngöï nhöõng tö duy tham lam, saân haän vaø 

ganh tî vaø nhöõng tö duy khaùc maø con ngöôøi phaûi chòu, chuùng ta caàn 

phaûi coù nghò löïc, sieâng naêng tinh taán vaø tænh giaùc. Khi thoaùt khoûi nhöõng 

vöôùng baän cuûa cuoäc soáng phoá thò hoaëc nhöõng lo toan vöôùng baän khaùc 

cuûa cuoäc ñôøi, chuùng ta khoâng ñeán noãi bò quyeán ruõ ñeå ñaùnh maát mình, 

nhöng khi hoøa nhaäp vaøo nhòp soáng xaõ hoäi, ñoù laø luùc maø chuùng ta caàn 

phaûi tinh taán ñeå chaën ñöùng nhöõng sai soùt, laàm laãn cuûa mình. Thieàn ñònh 

laø söï trôï löïc lôùn lao giuùp chuùng ta ñieàm tónh khi ñoái dieän vôùi nhöõng tö 

duy xaáu naày. Ngöôøi meâ vôùi baäc giaùc ngoä chæ coù hai ñieåm sai bieät: tònh 

laø chö Phaät, nhieãm laø chuùng sanh. Chö Phaät do thuaän theo tònh taâm neân 

giaùc ngoä, ñuû thaàn thoâng trí hueä; chuùng sanh bôûi tuøy nôi traàn nhieãm neân 

meâ hoaëc, bò luaân hoài sanh töû. Tu Tònh Ñoä laø ñi saâu vaøo Nieäm Phaät Tam 

Muoäi ñeå giaùc ngoä baûn taâm, chöùng leân quaû vò Phaät. Vaäy trong nieäm 

Phaät, neáu thaáy baát cöù moät voïng nieäm voïng ñoäng naøo khaùc noåi leân, lieàn 

phaûi tröø ngay vaø trôû veà tònh taâm. Ñaây laø caùch duøng taâm thieàn ñònh ñeå 

ñoái trò.  

Thöù Möôøi Moät laø Giaûm Thieåu Ma Chöôùng Baèng Caùch Coá Gaéng 

Thieåu Duïc Tri Tuùc: Thieåu duïc laø coù ít duïc laïc; tri tuùc laø bieát ñuû. Thieåu 

duïc tri tuùc laø ít ham muoán maø thöôøng hay bieát ñuû. Tri tuùc laø baèng loøng 

vôùi nhöõng ñieàu kieän sinh hoaït vaät chaát taïm ñuû ñeå soáng maïnh khoûe tieán 

tu. Tri tuùc laø moät phöông phaùp höõu hieäu nhaát ñeå phaù löôùi tham duïc, ñeå 

ñaït ñöôïc söï thaûnh thôi cuûa thaân taâm vaø hoaøn thaønh muïc tieâu toái haäu 

cuûa söï nghieäp tu taäp. Thieåu duïc laø coù ít duïc laïc hay ít ham muoán. ÔÛ 

ñaây “ham muoán” khoâng chæ goàm ham muoán tieàn baïc vaø vaät chaát, maø 

coøn mong öôùc ñòa vò vaø danh voïng. Ham muoán cuõng chæ veà söï mong 

muoán ñöôïc nhöõng ngöôøi khaùc thöông yeâu vaø phuïc vuï. Trong ñaïo Phaät, 

moät ngöôøi ñaõ ñaït ñeán möùc ñoä taâm thöùc thaâm saâu thì seõ coù raát ít caùc 

ham muoán maø coù khi coøn thôø ô vôùi chuùng nöõa laø khaùc. Chuùng ta cuõng 
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neân chuù yù raèng moät ngöôøi nhö theá thôø ô vôùi nhöõng ham muoán theá tuïc, 

nhöng ngöôøi aáy laïi raát khao khaùt vôùi chaân lyù, töùc laø ngöôøi aáy coù söï ham 

muoán lôùn lao ñoái vôùi chaân lyù, vì theo ñaïo Phaät, thôø ô vôùi chaân lyù laø 

bieáng nhaùc trong ñôøi soáng. Thieåu duïc cuõng coøn coù nghóa laø thoûa maõn 

vôùi nhöõng thaâu ñaït vaät chaát ít oûi, töùc laø khoâng caûm thaáy buoàn böïc vôùi 

soá phaän cuûa mình vaø khoâng lo laéng nhieàu ñeán vieäc ñôøi. Tuy nhieân, ñaây 

khoâng coù nghóa laø khoâng quan taâm ñeán söï töï caûi tieán cuûa mình, maø laø 

coá gaéng toái ña vôùi moät thaùi ñoä khoâng chaùn naûn. Moät ngöôøi nhö theá 

chaéc chaén seõ ñöôïc ngöôøi chung quanh bieát tôùi. Maø duø cho nhöõng ngöôøi 

chung quanh coù khoâng bieát tôùi ñi nöõa, thì ngöôøi aáy cuõng caûm thaáy hoaøn 

toaøn haïnh phuùc vaø theo quan ñieåm taâm linh thì ngöôøi aáy ñang soáng nhö 

moät vì vua vaäy. Coù hai thöù caàn phaûi thieåu duïc. Thöù nhaát laø thöùc aên, thöù 

hai laø saéc ñeïp; moät caùi goïi laø thöïc duïc, moät caùi goïi laø saéc duïc. Hai thöù 

naày giuùp ñôû cho voâ minh laøm ñuû thöù chuyeän xaáu, neân Ñöùc Khoång Phu 

Töû coù daî: “Thöïc, saéc taùnh daõ.” Nghóa laø haùo aên, haùo saéc ñeàu laø baûn 

taùnh cuûa chuùng sanh. Ngöôøi tu Phaät phaûi bieát taïi sao voâ minh chaúng 

phaù ñöôïc? Taïi sao phieàn naõo cuõng khoâng ñoaïn ñöôïc? Taïi sao trí hueä 

chaúng hieån loä? Chæ do bôûi mình khoâng bieát thieåu duïc ñoù thoâi. Phaät töû 

chaân thuaàn neân nhôù raèng aên uoáng thì trôï giuùp cho duïc voïng, duïc voïng 

laïi laøm taêng tröôûng voâ minh. Moät khi ñaõ coù loøng tham aên roài thì sau ñoù 

seõ laø tham saéc. Con trai thì ham muoán nöõ saéc, con gaùi thì ham muoán 

nam saéc, cöù theá maø quyeán luyeán khoâng rôøi vaø khoâng theå naøo nhìn söï 

vaät thaáu suoát ñöôïc. AÊn uoáng bao nhieâu thöù thaønh chaát boå döôõng, heã 

chaát boå döôõng sung maõn thì sanh loøng ham meâ saéc duïc. Phaät töû chaân 

thuaàn neân luoân nhôù raèng ñoà aên caøng ít ngon chöøng naøo caøng toát chöøng 

aáy. Khoâng neân coi quaù troïng vaán ñeà aên uoáng. AÊn laø ñeå duy trì maïng 

soáng maø tu taäp, vì theá neân tieát ñoä trong aên uoáng; khoâng caàn phaûi aên ñoà 

aên ngon, maø cuõng khoâng aên nhöõng ñoà ñaõ bò hö hoaïi, vì caû hai ñeàu coù 

haïi cho söùc khoûe cuûa mình. Tri tuùc laø bieát ñuû vaø thoûa maõn vôùi nhöõng gì 

mình coù ngay trong luùc naày. Tri tuùc laø ñaëc ñieåm cuûa haïnh phuùc caù 

nhaân. Phaøm phu thöôøng nghó raèng tri tuùc raát khoù trau doài vaø phaùt trieån. 

Tuy nhieân, neáu chuùng ta kieân trì duõng maõnh, vaø quyeát taâm kieåm soaùt 

nhöõng tö töôûng baát thieän cuõng nhö haäu quaû gaây ra do bôûi khoâng bieát tri 

tuùc, thì chuùng ta seõ caûm thaáy luoân haïnh phuùc vôùi nhöõng gì mình ñang 

coù. Ñoái vôùi nhöõng ngöôøi coù trí tueä, bieát quyeàn bieán, thaùo vaùt, kheùo an 

nhaãn vôùi caûnh ñôøi, bieát suy cuøng nghó caïn, thì trong caûnh ngoä naøo cuõng 

vaãn an nhieân bình thaûn. Vôùi hoaøn caûnh giaøu sang thì bieát ñuû theo caûnh 
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giaøu sang, vôùi caûnh ngheøo heøn thì bieát ñuû theo ngheøo heøn. Thaät vaäy, 

trong ñôøi soáng haèng ngaøy, chuùng ta laøm ñuû caû moïi vieäc, suy tính ñuû 

moïi phöông caùch, chöôùc maàu, thaäm chí ñeán vieäc khoâng töø nan baát cöù 

thuû ñoaïn naøo, mieãn sao cho mình ñöôïc lôïi thì thoâi, coøn thì toån haïi cho 

ai cuõng khoâng caàn nghó ñeán. Thöû hoûi chuùng ta laøm nhö vaäy ñeå chi? 

Chaúng qua laø ñeå coù cuoäc soáng toát ñeïp hôn, aên maëc, nhaø cöûa, caát chöùa 

tieàn baïc nhieàu hôn. Nhöng suy nghó kyõ chuùng ta seõ thaáy maët trôøi moïc, 

ñöùng boùng, roài laën vaø bieán maát veà ñeâm; traêng ñaày roài khuyeát, roài maát 

haún aùnh saùng; goø cao ñoåi thaønh vöïc thaúm, bieån caû hoùa nöông daâu, vaân 

vaân. Cuoäc ñôøi xöa nay thònh suy, ñaéc thaát, vinh nhuïc, boång traàm, coøn 

maát, hôïp tan, chæ laø leõ thöôøng chôù ñaâu coù gì ñöôïc toàn taïi maõi, taát caû roài 

cuõng veà vôùi hö khoâng. Theá neân ngöôøi trí phaûi luoân bieát tri tuùc vôùi hoaøn 

caûnh hieän taïi. Ñöùc Phaät taùn döông cuoäc soáng ñôn giaûn, cuoäc soáng ñôn 

giaûn daãn ñeán vieäc môû mang taâm trí con ngöôøi. Chính vì theá maø Ñöùc 

Phaät luoân thuyeát giaûng söï lôïi ích cho caùc thaày Tyø Kheo veà tri tuùc treân 

nhöõng moùn nhö sau: Y aùo maø caùc thaày nhaän ñöôïc, duø thoâ hay duø mòn; 

ñoà cuùng döôøng hay thöïc phaåm caùc thaày nhaän ñöôïc, duø ngon hay khoâng 

ngon; nôi ôû maø caùc thaày nhaän ñöôïc, duø ñôn sô hay sang troïng. Ai maø 

maõn yù vôùi ba ñieàu treân ñaây coù theå giaûm ñöôïc loøng ham muoán vaø ñoàng 

thôøi in saâu vaøo taâm khaûm nhöõng thoùi quen cuûa moät cuoäc soáng ñôn 

giaûn. Bieát ñuû vaø thoûa maõn vôùi nhöõng gì mình coù ngay trong luùc naày. Tri 

tuùc laø ñaëc ñieåm cuûa haïnh phuùc caù nhaân. Phaøm phu thöôøng nghó raèng tri 

tuùc raát khoù trau doài vaø phaùt trieån. Tuy nhieân, neáu chuùng ta kieân trì 

duõng maõnh, vaø quyeát taâm kieåm soaùt nhöõng tö töôûng baát thieän cuõng nhö 

haäu quaû gaây ra do bôûi khoâng bieát tri tuùc, thì chuùng ta seõ caûm thaáy luoân 

haïnh phuùc vôùi nhöõng gì mình ñang coù. Ñoái vôùi nhöõng ngöôøi coù trí tueä, 

bieát quyeàn bieán, thaùo vaùt, kheùo an nhaãn vôùi caûnh ñôøi, bieát suy cuøng 

nghó caïn, thì trong caûnh ngoä naøo cuõng vaãn an nhieân bình thaûn. Vôùi 

hoaøn caûnh giaøu sang thì bieát ñuû theo caûnh giaøu sang, vôùi caûnh ngheøo 

heøn thì bieát ñuû theo ngheøo heøn. Thaät vaäy, trong ñôøi soáng haèng ngaøy, 

chuùng ta laøm ñuû caû moïi vieäc, suy tính ñuû moïi phöông caùch, chöôùc maàu, 

thaäm chí ñeán vieäc khoâng töø nan baát cöù thuû ñoaïn naøo, mieãn sao cho 

mình ñöôïc lôïi thì thoâi, coøn thì toån haïi cho ai cuõng khoâng caàn nghó ñeán. 

Thöû hoûi chuùng ta laøm nhö vaäy ñeå chi? Chaúng qua laø ñeå coù cuoäc soáng 

toát ñeïp hôn, aên maëc, nhaø cöûa, caát chöùa tieàn baïc nhieàu hôn. Nhöng suy 

nghó kyõ chuùng ta seõ thaáy maët trôøi moïc, ñöùng boùng, roài laën vaø bieán maát 

veà ñeâm; traêng ñaày roài khuyeát, roài maát haún aùnh saùng; goø cao ñoåi thaønh 



718 

 

vöïc thaúm, bieån caû hoùa nöông daâu, vaân vaân. Cuoäc ñôøi xöa nay thònh 

suy, ñaéc thaát, vinh nhuïc, boång traàm, coøn maát, hôïp tan, chæ laø leõ thöôøng 

chôù ñaâu coù gì ñöôïc toàn taïi maõi, taát caû roài cuõng veà vôùi hö khoâng. Theá 

neân ngöôøi trí phaûi luoân bieát tri tuùc vôùi hoaøn caûnh hieän taïi. Ñöùc Phaät taùn 

döông cuoäc soáng ñôn giaûn, cuoäc soáng ñôn giaûn daãn ñeán vieäc môû mang 

taâm trí con ngöôøi. Chính vì theá maø Ñöùc Phaät luoân thuyeát giaûng söï lôïi 

ích cho caùc thaày Tyø Kheo veà tri tuùc treân nhöõng moùn nhö sau: Y aùo maø 

caùc thaày nhaän ñöôïc, duø thoâ hay duø mòn; ñoà cuùng döôøng hay thöïc phaåm 

caùc thaày nhaän ñöôïc, duø ngon hay khoâng ngon; nôi ôû maø caùc thaày nhaän 

ñöôïc, duø ñôn sô hay sang troïng. Ai maø maõn yù vôùi ba ñieàu treân ñaây coù 

theå giaûm ñöôïc loøng ham muoán vaø ñoàng thôøi in saâu vaøo taâm khaûm 

nhöõng thoùi quen cuûa moät cuoäc soáng ñôn giaûn. Phaät töû chaân thuaàn neân 

luoân nhôù raèng ñoái vôùi ñaïo Phaät, duïc laïc nguõ traàn thaät laø phuø du vaø hö 

aûo, chôït ñeán roài chôït ñi. Phaûi chaêng ñoù laø haïnh phuùc thaät söï khi mình 

cöù maõi saên ñuoåi moät caùi gì mong manh, mau taøn vaø luoân thay ñoåi? Haõy 

nhìn xem bieát bao nhieâu ñieàu phieàn toaùi khoù khaên maø chuùng ta gaëp 

phaûi khi chuùng ta cöù maõi ñi tìm nhöõng caûm giaùc maø chuùng ta cho laø 

haïnh phuùc. Nhieàu ngöôøi vì quaù ham muoán höôûng thuï laïc thuù neân hoï ñaõ 

coù nhöõng haønh vi phaïm phaùp, gaây ra nhöõng toäi aùc taày trôøi khieán cho 

ngöôøi khaùc phaûi khoå ñau phieàn naõo. Hoï chæ nghó ñeán laïc thuù taïm bôï 

cuûa giaùc quan maø queân ñi söï khoå ñau cuûa ngöôøi khaùc. Hoï khoâng hieåu 

ñöôïc haäu quaû tai haïi, nhöõng keát quaû thaûm khoác hoï phaûi gaët laáy sau naày 

do nhöõng toäi loãi maø hoï ñaõ gaây ra. Ngay caû haïng phaøm phu tuïc töû vaãn 

coù theå bieát ñöôïc nhöõng phuùt giaây haïnh phuùc ngaén nguûi vaø nhöõng khoå 

ñau maø hoï phaûi gaùnh laáy laø khoâng caân xöùng, khoâng ñaùng ñeå hoï ñeo 

ñuoåi theo duïc laïc traàn theá. Phaät töû chaân thuaàn neân luoân nhôù raèng ñau 

khoå ñi lieàn theo ham muoán. Moïi vaán ñeà treân theá gian coù goác reã töø 

nhöõng ham muoán duïc laïc nguõ traàn. Vì con ngöôøi muoán tieáp tuïc höôûng 

thuï duïc laïc nguõ traàn maø coù nhöõng baát hoøa trong gia ñình. Cuõng vì nhu 

caàu höôûng thuï duïc laïc maø baïn beø haøng xoùm ñoâi khi khoâng theå cö xöû 

toát ñeïp vôùi nhau. Cuõng vì duïc laïc nguõ traàn maø ngöôøi naày choáng laïi 

ngöôøi kia, nöôùc naày choáng laïi nöôùc kia. Cuõng chính vì duïc laïc nguõ traàn 

maø bieát bao nhieâu ñieàu khoå ñau, phieàn naõo, vaø moïi thöù phieàn toaùi ñaõ 

xaõy ra treân khaép theá giôùi. Cuõng chính do duïc laïc nguõ traàn maø con 

ngöôøi trôû neân daõ man, ñoäc aùc, taøn baïo vaø maát haún nhaân taùnh. 

Thöù Möôøi Hai laø Giaûm Thieåu Ma Chöôùng Baèng Caùch Coá Gaéng 

Haøng Phuïc Phieàn Naõo: Phieàn naõo laø nhöõng lo aâu theá gian, daãn ñeán 
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luaân hoài sanh töû, laø nhöõng trôû ngaïi nhö ham muoán, thuø gheùt, cao ngaïo, 

nghi ngôø, taø kieán, vaân vaân, daãn ñeán nhöõng haäu quaû khoå ñau trong 

töông lai taùi sanh, vì chuùng laø nhöõng söù giaû bò nghieäp löïc sai khieán. 

Phieàn naõo coøn coù nghóa laø “nhöõng yeáu toá laøm oâ nhieãm taâm,” khieán cho 

chuùng sanh laøm nhöõng vieäc voâ ñaïo ñöùc, taïo neân nghieäp quaû. Phieàn naõo 

chæ taát caû nhöõng nhô baån laøm roái loaïn tinh thaàn, cô sôû cuûa baát thieän, 

cuõng nhö gaén lieàn con ngöôøi vaøo chu kyø sanh töû. Ngöôøi ta coøn goïi 

chuùng laø khaùt voïng cuûa Ma vöông. Muoán giaùc ngoä tröôùc tieân con ngöôøi 

phaûi coá gaéng thanh loïc taát caû nhöõng nhô baån naày baèng caùch thöôøng 

xuyeân tu taäp thieàn ñònh. Nhô baån coù nhieàu thöù khaùc nhau. Ngöôøi tu taäp 

tænh thöùc haøng phuïc phieàn naõo baèng boán caùch: Haøng phuïc phieàn naõo 

baèng taâm, baèng caùch ñi saâu vaøo thieàn quaùn hay nieäm Phaät. Haøng phuïc 

phieàn naõo baèng quaùn chieáu nguyeân lyù cuûa vaïn höõu. Khi voïng taâm khôûi 

leân maø taâm khoâng theå ñieàu phuïc ñöôïc baèng thieàn quaùn hay nieäm Phaät 

thì chuùng ta neân tieán tôùi böôùc keá tieáp baèng caùch quaùn saùt nguyeân lyù 

cuûa vaïn höõu. Khi naøo phieàn naõo cuûa nhöõng ham muoán phaùt trieån thì 

chuùng ta neân quaùn phaùp baát tònh, khoå, khoâng vaø voâ ngaõ. Khi naøo saân 

haän khôûi leân thì chuùng ta neân quaùn töø bi, vò tha vaø taùnh khoâng cuûa vaïn 

phaùp. Haøng phuïc phieàn naõo baèng caùch quaùn saùt hieän töôïng. Khi thieàn 

quaùn, nieäm Phaät vaø quaùn saùt khoâng coù hieäu quaû cho moät soá ngöôøi naëng 

nghieäp, haønh giaû coù theå duøng phöông caùch rôøi boû hieän töôïng, nghóa laø 

rôøi boû hieän tröôøng. Khi chuùng ta bieát raèng côn giaän hay côn gaây goã saép 

söûa buøng noå thì chuùng ta neân rôøi hieän tröôøng vaø töø töø nhaáp nöôùc laïnh 

vaøo mieäng (uoáng thaät chaäm) ñeå laøm dòu chính mình. Haøng phuïc phieàn 

naõo baèng caùch saùm hoái nghieäp chöôùng qua tuïng kinh nieäm chuù.  

Thöù Möôøi Ba Laø Giaûm Thieåu Ma Chöôùng Baèng Caùch Coá Gaéng 

Tu Taäp Thaäp Thieän Nghieäp vaø Thieân Ñaïo: Theo Phaät Giaùo Ñaïi Thöøa, 

coù möôøi nghieäp thieän. Thöù nhaát laø khoâng saùt sanh maø phoùng sanh laø 

toát; thöù nhì laø khoâng troäm cöôùp maø boá thí laø toát; thöù ba laø khoâng taø 

haïnh maø ñaïo haïnh laø toát; thöù tö laø khoâng noùi lôøi doái traù, maø noùi lôøi 

ñuùng ñaén laø toát; thöù naêm laø khoâng noùi lôøi theâu deät, maø noùi lôøi ñuùng 

ñaén laø toát; thöù saùu laø khoâng noùi lôøi ñoäc aùc, maø noùi lôøi aùi ngöõ laø toát; thöù 

baûy laø khoâng noùi lôøi voâ ích, maø noùi lôøi höõu ích laø toát; thöù taùm laø khoâng 

tham lam ganh  gheùt ngöôøi laø toát; thöù chín laø khoâng saân haän, maø oân nhu 

laø toát; thöù möôøi laø khoâng meâ muoäi taø kieán, maø hieåu theo chaùnh kieán laø 

toát. Theo Kinh Duy Ma Caät, chöông möôøi, phaåm Phaät Höông Tích, cö 

só Duy Ma Caät ñaõ noùi vôùi caùc Boà Taùt nöôùc Chuùng Höông raèng: “Boà Taùt 
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ôû coõi naøy ñoái vôùi chuùng sanh, loøng ñaïi bi beàn chaéc thaät ñuùng nhö lôøi  

caùc ngaøi ñaõ ngôïi khen. Maø Boà Taùt ôû coõi naày lôïi ích cho chuùng sanh 

trong moät ñôøi coøn hôn traêm ngaøn kieáp tu haønh ôû coõi nöôùc khaùc. Vì sao? 

Vì coõi Ta Baø naày coù möôøi ñieàu laønh maø ca ùc Tònh Ñoä khaùc khoâng coù.” 

Theá naøo laø möôøi? Ñoù laø duøng boá thí ñeå nhieáp ñoä keû ngheøo naøn; duøng 

tònh giôùi ñeå nhieáp ñoä ngöôøi phaù giôùi; duøng nhaãn nhuïc ñeå nhieáp ñoä keû 

giaän döõ; duøng tinh taán ñeå nhieáp ñoä keû giaûi ñaõi; duøng thieàn ñònh ñeå 

nhieáp ñoä keû loaïn yù; duøng trí tueä ñeå nhieáp ñoä keû ngu si; noùi phaùp tröø 

naïn ñeå ñoä keû bò taùm naïn; duøng phaùp ñaïi thöøa ñeå ñoä keû öa phaùp tieåu 

thöøa; duøng caùc phaùp laønh ñeå cöùu teá ngöôøi khoâng ñöùc; vaø thöôøng duøng 

töù nhieáp ñeå thaønh töïu chuùng sanh. Theo Phaät Giaùo Nguyeân Thuûy, coù 

möôøi nghieäp laønh taïo quaû troå sanh trong Duïc Giôùi ñöôïc ñeà caäp trong 

Ñöùc Phaät Vaø Phaät Phaùp cuûa Hoøa Thöôïng Narada. Boá thí hay ñöùc 

khoan dung quaûng ñaïi hay taâm boá thí taïo quaû nhieàu cuûa caûi; trì giôùi 

ñem laïi söï taùi sanh trong doøng doõi quyù phaùi vaø traïng thaùi an vui; tham 

thieàn daãn ñeán söï taùi sanh trong coõi saéc giôùi vaø voâ saéc giôùi, vaø ñöa haønh 

giaû ñeán choã giaùc ngoä vaø giaûi thoaùt; leã baùi hay bieát troïng ngöôøi ñaùng 

kính troïng laø nhaân taïo quaû ñöôïc thaân baèng quyeán thuoäc quyù phaùi 

thöôïng löu; phuïc vuï taïo quaû ñöôïc nhieàu ngöôøi theo haàu; hoài höôùng 

phöôùc baùu seõ ñöôïc ñôøi soáng sung tuùc vaø phong phuù; hoan hyû vôùi phöôùc 

baùu cuûa ngöôøi khaùc ñem laïi traïng thaùi an vui, baát luaän trong caûnh giôùi 

naøo; taùn döông haønh ñoäng cuûa keû khaùc cuõng ñem laïi keát quaû ñöôïc 

ngöôøi khaùc taùn döông laïi; nghe phaùp ñem laïi trí tueä; hoaèng phaùp cuõng 

ñem laïi trí tueä; quy y Tam Baûo sôùm deïp tan duïc voïng phieàn naõo; cuûng 

coá chaùnh kieán cuûa mình; tænh thöùc ñem laïi haïnh phuùc döôùi nhieàu hình 

thöùc. 

Thöù Möôøi Boán Laø Giaûm Thieåu Ma Chöôùng Baèng Caùch Coá Gaéng 

Cho Nhöõng Ñoùa Hoa Voâ Öu Luoân Nôû Trong Ta: Cô hoäi laøm ngöôøi 

cuûa chuùng ta trong ñôøi soáng quyù baùu cuûa kieáp ngöôøi naày khoâng beàn 

laâu. Khoâng sôùm thì muoän, caùi cheát roài cuõng seõ ñeán vôùi taát caû moïi 

ngöôøi. Baûn chaát thaät söï cuûa kieáp soáng laø voâ thöôøng, vaø caùi cheát khoâng 

mieãn tröø moät ai caû. Chuùng ta ñaõ mang khoâng bieát bao nhieâu laø thaân 

xaùc moãi khi chuùng ta ñöôïc sanh ra. Theo qui luaät töï nhieân, cheát laø vieäc 

phaûi xaûy ñeán vaø khoâng ai coù theå traùnh khoûi. Nhö vaäy caùch toát nhaát laø 

chuùng ta khoâng neân laûng traùnh noù; maø ngöôïc laïi haõy chieâm nghieäm veà 

noù moät caùch nghieâm tuùc. Theo quan ñieåm Phaät giaùo, cheát khoâng phaûi 

laø söï chaám döùt maø laø moät loái daãn ñeán söï taùi sanh khaùc. Taâm thöùc chæ di 
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chuyeån töø ñôøi naøy sang ñôøi khaùc. Ñieåm baét ñaàu cuûa moät tieán trình nhö 

theá thaät khoâng theå naøo truy cöùu ñöôïc. Tuy nhieân, söï hieän höõu cuûa 

chuùng ta trong voøng luaân hoài sanh töû thì khoâng voâ haïn moät caùch töï 

nhieân. Cuõng theo quan ñieåm Phaät giaùo, con ngöôøi coù theå thöïc hieän ñeå 

chaám döùt noù. Moät haït gioáng khoâng coù söï baét ñaàu nhöng baûn chaát cuûa 

noù khoâng phaûi laø voâ haïn. Neáu chuùng ta ñoát haït gioáng aáy laø chuùng ta coù 

theå huûy dieät khaû naêng moïc leân cuûa noù. Ñoù laø söï chaám döùt. Caùch duy 

nhaát ñeå laøm ñöôïc vieäc naøy laø haõy ñeå cho nhöõng ñoùa hoa Voâ Öu luoân 

nôû trong loøng chuùng ta. Vì sao? Vì moät khi hoa Voâ Öu nôû ñöôïc trong 

loøng ta, chuùng ta seõ khoâng coøn tieáp tuïc gieo theâm baát cöù haït gioáng naøo 

cho kieáp luaân hoài naày nöõa. Do taâm voïng töôûng, ngay caû trong cuoäc 

soáng hieän taïi, chuùng ta lieân tuïc hoaït ñoäng vôùi nhöõng haønh ñoäng baát 

thieän. Chuùng ta khoâng coù töï do ñeå traùnh nhöõng caûm xuùc tieâu cöïc. 

Chuùng ta bò noâ leä bôûi chuùng. Chuùng ta laø teân tuø cuûa chính chuùng ta. Thí 

duï nhö khi giaän döõ khôûi leân trong chuùng ta, chuùng ta trôû thaønh hoaøn 

toaøn chòu söï kieåm soaùt cuûa caûm xuùc tieâu cöïc naøy. Noù laøm chuùng ta suy 

nghó vaø haønh xöû nhöõng ñieàu maø chuùng ta khoâng muoán laøm. Neáu chuùng 

ta chòu luøi laïi moät böôùc vaø thöû nhìn vaøo göông khi chuùng ta giaän döõ, thì 

chuùng ta seõ thaáy söï giaän döõ ñaõ laøm gì ñeán chuùng ta. Luùc ñoù chuùng ta seõ 

thaáy quyeàn löïc cuûa söï giaän döõ noù phaù huûy chuùng ta vaø nhöõng ngöôøi 

chung quanh. Chuùng ta coù theå töï hoûi khoâng bieát chuùng ta coù theå chuoäc 

loãi moät haønh vi baát thieän nhö laø moät trong naêm troïng nghieäp hay 

khoâng. Theo Trung Quaùn Luaän, baát cöù haønh vi baát thieän naøo ñeàu coù 

theå ñöôïc chuoäc loãi. Ñaây laø tính chaát cuûa nhöõng ñieàu baát thieän. Neáu 

chuùng ta khoâng queân laõng chuùng, vaø chuùng chöa ñöôïc chín muøi, laø 

chuùng ta coù theå thanh tònh hoùa chuùng. Nhöõng haønh vi khoâng ñaïo ñöùc thì 

baûn chaát laø baát thieän nhöng chuùng coù moät ñaëc tính laø coù theå ñöôïc thanh 

tònh hoùa. Coù ngöôøi tin raèng hoï coù theå traùnh khoûi nhöõng haäu quaû cuûa 

haønh ñoäng tieâu cöïc ñaõ phaïm. Hoï laø nhöõng ngöôøi khoâng tin vaøo luaät 

nhaân quaû. Chuùng ta mieãn baøn ñeán hoï. Phaät töû thuaàn thaønh neân luoân 

nhôù raèng theo luaät nhaân quaû, haäu quaû cuûa baát cöù haønh ñoäng naøo, duø 

thieän hay baát thieän, phaûi ñöôïc ñoái dieän bôûi chính ngöôøi ñoù. Noùi caùch 

khaùc, moïi ngöôøi phaûi chòu traùch nhieäm cho nhöõng haønh ñoäng cuûa chính 

mình. Vaø moät laàn nöõa, caùch duy nhaát ñeå laøm ñöôïc vieäc naøy laø haõy ñeå 

cho nhöõng ñoùa hoa Voâ Öu luoân nôû trong loøng chuùng ta. Vì sao? Vì moät 

khi hoa Voâ Öu nôû ñöôïc trong loøng ta, chuùng ta seõ coù khaû naêng thanh 

tònh hoùa nhöõng haønh vi baát thieän vaø khoâng ñaïo ñöùc trong quaù khöù; 
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ñoàng thôøi traùnh ñöôïc nhöõng haønh vi töông töï naày trong hieän taïi vaø 

töông lai. Tuy nhieân, nhöõng ñoùa hoa Voâ Öu chæ nôû khi chuùng ta thieåu 

duïc, nghóa laø coù ít duïc laïc hay ít ham muoán. ÔÛ ñaây “ham muoán” khoâng 

chæ goàm ham muoán tieàn baïc vaø vaät chaát, maø coøn mong öôùc ñòa vò vaø 

danh voïng. Ham muoán cuõng chæ veà söï mong muoán ñöôïc nhöõng ngöôøi 

khaùc thöông yeâu vaø phuïc vuï. Trong ñaïo Phaät, moät ngöôøi ñaõ ñaït ñeán 

möùc ñoä taâm thöùc thaâm saâu thì seõ coù raát ít caùc ham muoán maø coù khi coøn 

thôø ô vôùi chuùng nöõa laø khaùc. Chuùng ta cuõng neân chuù yù raèng moät ngöôøi 

nhö theá thôø ô vôùi nhöõng ham muoán theá tuïc, nhöng ngöôøi aáy laïi raát khao 

khaùt vôùi chaân lyù, töùc laø ngöôøi aáy coù söï ham muoán lôùn lao ñoái vôùi chaân 

lyù, vì theo ñaïo Phaät, thôø ô vôùi chaân lyù laø bieáng nhaùc trong ñôøi soáng. 

Thieåu duïc cuõng coøn coù nghóa laø thoûa maõn vôùi nhöõng thaâu ñaït vaät chaát 

ít oûi, töùc laø khoâng caûm thaáy buoàn böïc vôùi soá phaän cuûa mình vaø khoâng 

lo laéng nhieàu ñeán vieäc ñôøi. Ñaây khoâng coù nghóa laø khoâng quan taâm ñeán 

söï töï caûi tieán cuûa mình, maø laø coá gaéng toái ña vôùi moät thaùi ñoä khoâng 

chaùn naûn. Moät ngöôøi nhö theá chaéc chaén seõ ñöôïc ngöôøi chung quanh 

bieát tôùi. Maø duø cho nhöõng ngöôøi chung quanh coù khoâng bieát tôùi ñi nöõa, 

thì ngöôøi aáy cuõng caûm thaáy hoaøn toaøn haïnh phuùc vaø theo quan ñieåm 

taâm linh thì ngöôøi aáy ñang soáng nhö moät vì vua vaäy. Coù hai thöù caàn 

phaûi thieåu duïc. Thöù nhaát laø thöùc aên, thöù hai laø saéc ñeïp; moät caùi goïi laø 

thöïc duïc, moät caùi goïi laø saéc duïc. Hai thöù naày giuùp ñôû cho voâ minh laøm 

ñuû thöù chuyeän xaáu, neân Ñöùc Khoång Phu Töû coù daî: “Thöïc, saéc taùnh 

daõ.” Nghóa laø haùo aên, haùo saéc ñeàu laø baûn taùnh cuûa chuùng sanh. Ngöôøi 

tu Phaät phaûi bieát taïi sao voâ minh chaúng phaù ñöôïc? Taïi sao phieàn naõo 

cuõng khoâng ñoaïn ñöôïc? Taïi sao trí hueä chaúng hieån loä? Chæ do bôûi mình 

khoâng bieát thieåu duïc ñoù thoâi. Phaät töû chaân thuaàn neân nhôù raèng aên uoáng 

thì trôï giuùp cho duïc voïng, duïc voïng laïi laøm taêng tröôûng voâ minh. Moät 

khi ñaõ coù loøng tham aên roài thì sau ñoù seõ laø tham saéc. Con trai thì ham 

muoán nöõ saéc, con gaùi thì ham muoán nam saéc, cöù theá maø quyeán luyeán 

khoâng rôøi vaø khoâng theå naøo nhìn söï vaät thaáu suoát ñöôïc. AÊn uoáng bao 

nhieâu thöù thaønh chaát boå döôõng, heã chaát boå döôõng sung maõn thì sanh 

loøng ham meâ saéc duïc. Phaät töû chaân thuaàn neân luoân nhôù raèng ñoà aên 

caøng ít ngon chöøng naøo caøng toát chöøng aáy. Khoâng neân coi quaù troïng 

vaán ñeà aên uoáng. AÊn laø ñeå duy trì maïng soáng maø tu taäp, vì theá neân tieát 

ñoä trong aên uoáng; khoâng caàn phaûi aên ñoà aên ngon, maø cuõng khoâng aên 

nhöõng ñoà ñaõ bò hö hoaïi, vì caû hai ñeàu coù haïi cho söùc khoûe cuûa mình.  

Cuoái cuøng, nhöõng ñoùa hoa Voâ Öu chæ nôû khi chuùng ta saùng suoát hieåu 
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bieát töôøng taän söï vaät ñuùng nhö thaät söï söï vaät laø nhö vaäy, laø thaáu trieät 

thöïc töôùng cuûa söï vaät, töùc laø thaáy roõ baûn chaát voâ thöôøng, khoå, voâ ngaõ 

cuûa nguõ uaån ngay trong chính mình. Khoâng phaûi töï mình hieåu bieát mình 

moät caùch deã daøng vì nhöõng khaùi nieäm sai laàm, nhöõng aûo töôûng voâ caên 

cöù, nhöõng thaønh kieán vaø aûo giaùc. Thaät laø khoù maø thaáy ñöôïc con ngöôøi 

thaät cuûa chuùng ta. Ñöùc Phaät daïy raèng muoán coù theå laøm ñuôïc moät ngöôøi 

hieåu bieát theo Phaät giaùo, chuùng ta phaûi tröôùc heát thaáy vaø hieåu söï voâ 

thöôøng nôi nguõ uaån. Ñöùc Phaät ví saéc nhö moät khoái boït, thoï nhö bong 

boùng nöôùc, töôûng nhö aûo caûnh, haønh leàu beàu nhö luïc bình troâi, vaø thöùc 

nhö aûo töôûng. Ñöùc Phaät daïy: “Baát luaän hình the å vaät chaát naøo trong quaù 

khöù, vò lai vaø hieän taïi, ôû trong hay ôû ngoaøi, thoâ thieån hay vi teá, thaáp hay 

cao, xa hay gaàn... ñeàu troáng roãng, khoâng coù thöïc chaát, khoâng coù baûn 

theå. Cuøng theá aáy, caùc uaån coøn laïi: thoï, töôûng, haønh, thöùc...laïi cuõng nhö 

vaäy. Nhö vaäy nguõ uaån laø voâ thöôøng, maø heã caùi gì voâ thöôøng thì caùi ñoù 

laø khoå, baát toaïi vaø voâ ngaõ. Ai hieåu ñöôïc nhö vaäy laø hieåu ñöôïc chính 

mình.” Ñoái vôùi ngöôøi Phaät töû, söï nôû roä cuûa nhöõng ñoùa hoa Voâ Öu nôû roä 

cuõng coù nghóa laø söï phaùt saùng cuûa trí tueä. Trong ñaïo Phaät, trí tueä laø 

quan troïng toái thöôïng, vì söï thanh tònh coù ñöôïc laø nhôø trí tueä, do trí tueä, 

vaø trí tueä laø chìa khoùa daãn ñeán giaùc ngoä vaø giaûi thoaùt cuoái cuøng. Nhöng 

Ñöùc Phaät khoâng bao giôø taùn thaùn tri thöùc suoâng. Theo Ngaøi, trí phaûi 

luoân ñi ñoâi vôùi thanh tònh nôi taâm, vôùi söï hoaøn haûo veà giôùi: Minh Haïnh 

Tuùc. Trí tueä phaùt saùng töø nhöõng ñoùa hoa Voâ Öu laø loaïi trí tueä ñaït ñöôïc 

do söï hieåu bieát vaø phaùt trieån caùc phaåm chaát cuûa taâm, laø trí tueä sieâu 

vieät, hay trí tueä do tu taäp maø thaønh. Ñoù laø trí tueä cuûa töø, bi, hyû, xaû, vò 

tha, cuûa söï thoâng hieåu veà luaät nhaân quaû, cuûa söï mong moûi giaûi thoaùt, 

vaø cuûa söï taàm caàu giaùc ngoä vaø giaûi thoaùt cho tha nhaân. Ñoù laø trí tueä 

giaûi thoaùt chöù khoâng phaûi laø söï lyù luaän hay suy luaän suoâng. Tuy nhieân, 

ngöôøi Phaät töû thuaàn thaønh khoâng bao giôø yeâu meán trí tueä, khoâng ñi tìm 

trí tueä, cuõng khoâng suøng baùi trí tueä. Maëc duø nhöõng ñieàu naøy coù yù nghóa 

cuûa noù vaø lieân quan ñeán söï soáng coøn cuûa nhaân loaïi, ngöôøi Phaät töû 

thuaàn thaønh chæ duøng trí tueä ñeå aùp duïng thöïc tieãn nhöõng lôøi daïy cuûa 

Ñöùc Phaät nhaèm daãn ngöôøi theo ñi ñeán söï xaû ly, giaùc ngoä, vaø giaûi thoaùt 

cuoái cuøng. Mong sao cho nhöõng ñoùa hoa Voâ Öu nôû roä khaép cuøng naêm 

chaâu boán beå, ñeå moät ngaøy naøo ñoù, phaùp giôùi chuùng sanh ñoàng thaønh 

Phaät Ñaïo! 
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To Prevent Breaking Rules Through  

Cultivating to Reduce Demonic Obstructions 

 

In order to achieve the ends of peace, mindfulness, hapiness, and 

eventual emancipation. practitioners should always try to prevent 

breaking rules, committing offenses and creating more karmas through 

cultivating to reduce demonic obstructions. There are many methods of 

reducing demonic obstructions, below methods are the ones that 

practitioners should place on the top ranks. First, Reducing Demonic 

Obstructions with Sense Restraint in Daily Activities: Buddhist 

practitioners should always contemplate on the six faculties are the 

main reasons that cause human beings to fall into hells, to be reborn in 

the realm of the hungry ghosts, or animals, asuras, devas, or human 

beings, etc. It is agreeable that the six faculties that help us maintain 

our daily activities, but they are also the main factors that bring 

sufferings and afflictions to our body and mind. They are the main 

agents that cause us to create unwholesome karma, and eventually we 

will fall into evil ways because of them. Do not think that the eyes are 

that great, just because they help us see things. It is exactly because of 

their help that we give rise to all kinds of sufferings and afflictions. For 

instance, when we see an attractive person of the opposite sex, we 

become greedy for sex. If we do not get what we want, we will be 

afflicted; and if we get what we want, we will also be afflicted. The 

other faculties, ear, nose, tongue, body and mind are the same way. 

They make one give rise to many sufferings and afflictions. Therefore, 

the Buddha advised his disciples thus: “You should cultivate until you 

are unaware of heaven above, people in between, and earth below.” If 

we cultivate until the time heaven, earth, people, east, west, south, 

north, etc., can no longer impact our six faculties, then at that point we 

are liberated from all hindrances. The six sense-organs can be 

entrances to the hells; at the same time, they can be some of the most 

important entrances to the great enlightenment; for with them, we 

create karmas and sins, but also with them, we can practise the right 

way. According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are five roots or faculties (indriyani): Eye is one of the 

six senses on which one relies or from which knowledge is received. 
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Ear is one of the six unions of the six sense organs with the six objects 

of the senses, the ears is in union with sound heard. Nose is in union 

with the smell smelt, this is one of the six unions of the six sense 

organs with the six objects of the senses. Tongue is in union with the 

taste tasted, this is one of the six unions of the six sense organs with the 

six objects of the senses. Body is in union with the thing touched, this is 

one of the six unions of the six sense organs with the six objects of the 

senses. And the mind is in union with the dharma thought about. The 

Buddha said: “Karma that you have made for yourself can only 

disappear if you want it to. No one can make you want it to disappear. I 

have many kinds of medicine, but I can’t take it for you.” Therefore, 

we should be mindful of it throughout the day. But do not overdo it. 

Walk, eat, and act naturally, and then develop natural mindfulness of 

what is going on within ourselves. To force our meditation or force 

ourselves into awkward patterns is another form of craving. Patience 

and endurance are necessary. If we act naturally and are mindful, 

wisdom will come naturally. It is obvious that during meditation, the six 

organs are closed and purified in order to develop their unlimited 

power and interchange (in the case of Buddha). This full development 

enables the eye to see everything in a great chiliocosm from its highest 

heaven down to its lowest hells and all the beings past, present, and 

future with all the karma of each. In the six sense-organs, thought, the 

mind-sense, the sixth of the senses, the perception of thinking or 

faculty of thinking or the thinking mind. According to Most Venerable 

Piyadassi in “The Buddha’s Ancient Path,” faculty of mind recognizes 

mental objects, we know, is not something tangible and perceptible like 

the other five faculties, which recognizes the external world. The eye 

cognizes the world of colors (vanna) or visible objects, the ear audible 

sounds, and so forth. The mind, however, cognizes the world of ideas 

and thoughts. Faculty of mind literally means “chief” or “lord”. Forms 

can only be seen by the faculty of the eye and not by the ear, hearing 

by the faculty of the ear, and so on. When it comes to the world of 

thoughts and ideas the faculty of the mind lord over the mental realm. 

The eye can not think thoughts, and collect ideas, but it is instrumental 

in seeing visible forms, the world of colors. Buddhist Practitioners’s 

sense restraint is proper practice. We should be mindful of it 

throughout the day. But do not overdo it. Walk, eat, and act naturally, 
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and then develop natural mindfulness of what is going on within 

ourselves. To force our meditation or force ourselves into awkward 

patterns is another form of craving. Patience and endurance are 

necessary. If we act naturally and are mindful, wisdom will come 

naturally. Besides, practicing meditation can lead to pure and objective 

observation and is intended to prevent emotions such as joy, sadness, 

love, jealousy, sympathy, antipathy, desire, hatred, and so on. Buddhist 

Practitioners always consider the six senses are objects of meditation 

practices. According to Bikkhu Piyananda in The Gems of Buddhism 

Wisdom, you must always be aware of the sense organs such as eye, 

ear, nose, tongue and body and the contact they are having with the 

outside world. You must be aware of the feelings that are arising as a 

result of this contact. Eye is now in contact with forms (rupa). Ear is 

now in contact with sound. Nose is now in conatct with smell. Tongue 

is now in contact with taste. Body is now in contact with touching. Mind 

is now in contact with all things (dharma). According to the 

Samannaphala Sutta in the Long Discourses of the Buddha, the Buddha 

taught about “a guardian of the sense-door.” How does a monk become 

a guardian of the sense-door? Here a monk, on seeing a visible object 

with the eye, does not grasp at its major signs or secondary 

characteristics. Because greed and sorrow, evil unskilled states, would 

overwhelm him if he dwelt leaving this eye-faculty unguarded, so he 

practises guading it, he protects the eye-faculty, develops restraint of 

the eye-faculty. On hearing a sound with the ear…; on smelling an 

odour with the nose…; on tasting a flavour with the tongue…; on 

feeling an object with the body…; on thinking a thought with the mind, 

he does not grasp at its major signs or secondary characteristics, he 

develops restraint of the mind-faculty. He experiences within himself 

the blameless bliss that comes from maintaining this Ariyan guarding 

of the faculties. 

Second, Reducing Demonic Obstructions with Balancing Lust: 

Only if we have no desire for ourselves; if we are working and earning 

money in order to help other people; if we make cultivation our 

business and our business is cultivation only, then how clear and happy 

our life will be!  However, most people don’t understand this. They are 

only interested in making a lot of money or becoming successful in 

worldly business. Remember, this is only a small ‘I’. Devout Buddhists 
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should make a lot of money to help all people, then even we create our 

worldly business, it is a good business. It is a selfish desire for more 

than we need or deserve, such as food, house, car, wealth, honors, etc. 

Eyes are longing for viewing beautiful forms without any satisfaction, 

ears are longing for melodious sounds, nose is longing for fragrance, 

tongue is longing for delicate tastes, body is longing for soothing 

touches, and mind is longing for various emotions of love and hate 

from self and others. Human beings’ greediness is like a barrel without 

bottom. It is just as the great ocean obtaining continuously the water 

from hundreds and thousands of large and small rivers and lakes 

everyday. In this Dharma Ending Age, sentient beings, especially 

human beings use every method to manipulate and harm one another. 

Sentient beings’ lives, especially, those of human beings’ are already 

filled with pain and sufferings, now there are even more pain and 

sufferings. Through tricks, expedients, and manipulations we try to 

reach our goal irrespective of whatever happens to others. Greed is a 

powerful mental force that drives people to fight, kill, cheat, lie and 

perform various forms of unwholesome deeds. The desires are 

boundless, but our ability to realize them is not, and unfulfilled desires 

always create suffering. When desires are only partially fulfilled, we 

have a tendency to continue to pursue until a complete fulfillment is 

achieved. Thus, we create even more suffering for us and for others. 

We can only realize the true happiness and a peaceful state of mind 

when our desires are few. This is one of the great steps towards the 

shore of liberation. The Buddha taught: “Greed and desire are the 

cause of all unhappiness or suffering. Everything sooner or later must 

change, so do not become attached to anything. Instead devote yourself 

to clearing your mind and finding the truth, lasting happiness.” 

Knowing how to feel satisfied with few possessions help us destroy 

greed and desire. This means being content with material conditions 

that allow us to be healthy and strong enough to cultivate. This is an 

effective way to cut through the net of passions and desires, attain a 

peaceful state of mind and have more time to help others. Cultivation 

helps us balance ‘Lust’ by contemplation of loathsomeness. 

Attachment to bodily form is one extreme, and one should keep the 

opposite in mind. Examine the body as a corpse and see the process of 

decay, or think of the parts of the body, such as lungs, spleen, fat, 
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feces, and so forth. Remembering these and visualizing the loathsome 

aspects of the body will free us from lust. Furthermore, through Zen, 

we can see the string of craving and attachment confines us to 

samsara’s prison. In other words, craving and attachment are not only 

roots that prevent us from being sufficiently moved to renounce 

samsara, but they are also two of the main things that bind us to 

samsara. In order to overcome craving and attachment, we should 

contemplate on the impurity of the body. When we are attached to 

someone, for example, consider how that person is just a sack full of 

six kinds of filthy substances. Then our attachment and craving will 

diminish. 

Third, Reducing Demonic Obstructions with Balancing Anger: 

Anger is an emotional response to something that is inappropriate or 

unjust. If one does not obtain what one is greedy can lead to anger. 

Anger is an emotion involved in self-protection. However, according to 

Buddhist doctrines, anger manifests itself in a very crude manner, 

destroying the practitioner in a most effective way. The Buddha makes 

it very clear that with a heart filled with hatred and animosity, a man 

cannot understand and speak well. A man who nurtures displeasure and 

animosity cannot appease his hatred. Only with a mind delighted in 

harmlessness and with loving kindness towards all creatures in him 

hatred cannot be found. Thus, according to the Buddha’s teachings in 

the Dharmapada Sutra, to subdue anger and resentment, we must 

develop a compassionate mind by meditating on loving kindness, pity 

and compassion. According to Buddhism, the basis of anger is usually 

fear for when we get angry we feel we are not afraid any more, 

however, this is only a blind power. The energy of anger, if it’s not so 

destructive, it may not be of any constructive. In fact, extreme anger 

could eventually lead us even to taking our own life. Thus the Buddha 

taught: “When you are angry at someone, let step back and try to think 

about some of the positive qualities of that person. To be able to do 

this, your anger would be reduced by its own.” Anger is a fire that 

burns in all human beings, causing a feeling of displeasure or hostility 

toward others. Angry people speak and act coarsely or pitiless, creating 

all kinds of sufferings. Of the three great poisons of Greed, Hatred and 

Ignorance, each has its own unique evil characteristic. However, of 

these poisons, hatred is unimaginably destructive and is the most 
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powerful enemy of one’s cultivated path and wholesome conducts. The 

reason is that once hatred arises from within the mind, thousands of 

karmic obstructions will follow to appear immediately, impeding the 

practitioner from making progress on the cultivated path and learning 

of the philosophy of Buddhism. Therefore, the ancient virtuous beings 

taught: “One vindictive thought just barely surfaced, ten thousands 

doors of obstructions are all open.” Supposing while you were 

practicing meditation, and your mind suddenly drifted to a person who 

has often insulted and mistreated you with bitter words. Because of 

these thoughts, you begin to feel sad, angry, and unable to maintain 

peace of mind; thus, even though your body is sitting there quietly, 

your mind is filled with afflictions and hatred. Some may go so far as 

leaving their seat, stopping meditation, abandoning whatever they are 

doing, and getting completely caught up in their afflictions. 

Furthermore, there are those who get so angry and so depressed to the 

point where they can’t eat and sleep; for their satisfaction, sometimes 

they wish their wicked friend to die right before their eyes. Through 

these, we know that hatred is capable of trampling the heart and mind, 

destroying people’s cultivated path, and preventing everyone from 

practicing wholesome deeds. Thus the Buddha taught the way to tame 

hatred in the Lotus Sutra as follows: “Use great compassion as a home, 

use peace and tolerance as the armor, use all the Dharma of Emptiness 

as the sitting throne.”  We should think that when we have hatred and 

afflictions, the first thing that we should be aware of is we are bringing 

miseries on ourselves. The fire of hatred and afflictions internally 

burns at our soul, and externally influences our bodies, standing and 

sitting restlessly, crying, moaning, screaming, etc. In this way, not only 

are we unable to change and tame the enemy, but also unable to gain 

any peace and happiness for ourselves. Cultivation also helps us 

balance ‘Anger’ by contemplation of loving-kindness. When angry 

states of mind arise strongly, balance them by developing feelings of 

loving-kindness. If someone does something bad or gets angry, do not 

get angry ourselves. If we do, we are being more ignorant than they. 

Be wise. Keep compassion in mind, for that person is suffering. Fill our 

mind with loving-kindness as if he was a dear brother. Concentrate on 

the feeling of loving-kindness as a meditation subject. Spread it to all 

beings in the world. Only through loving-kindness is hatred overcome. 
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Fourth, Reducing Demonic Obstructions with Repentance on the 

Three Karmas: From infinite eons, because we have been drowning 

deeply in the concept of “Self,” ignorance has ruled and governed us. 

Thus, our body, speech, and mind have created infinite karmas and 

even great transgressions, such as being ungrateful and disloyal to our 

fathers, mothers, the Triple Jewels, etc, were not spared. Now that we 

are awakened, it is necessary to feel ashamed and be remorseful by 

using the same three karmas of body, speech, and mind to repent 

sincerely. Maitreya Bodhisattva, even as a “One-Birth Maha-

Bodhisattva,” six times daily he still performs the repentance ceremony 

praying to eliminate binding ignorance quickly. As a Maha-

Bodhisattva, his ‘binding ignorance’ is infinitesimal, yet He still 

repents to eliminate them. Sincere Buddhists should develop vow to 

feel ashamed and be remorseful by using the same three karmas of 

body, speech, and mind to repent sincerely, to make the Triple Jewels 

glorious, help and rescue sentient beings, in order to compensate and 

atone for past transgressions and repay the four-gratefuls including the 

Triple Jewels, parents, teachers of both life and religion, and all 

sentient beings. The first repentance is the repentance of the body 

karma: Body karma openly confess all transgressions, vow not to kill or 

prohibiting taking of life, not to steal or prohibiting stealing, not to 

commit adultery or prohibiting commiting adultery, and pray for them 

to disappear, and then use that body to practice wholesome actions, 

such as alms givings, offerings, etc. The Buddha taught: “The body is 

the origin of all sufferings, is the root of all tortures, punishments and 

karmic retributions in the three domains.” Because of ignorance and 

stupidity, sentient beings are only concerned with our bodies and have 

not the slightest care of other people’s bodies. We are only aware of 

our own sufferings, but completely oblivious of others’ pains and 

sufferings. We only know of our hopes for peace and happiness but 

unaware that others, too, have hope for peace and happiness. 

Moreover, because of ignorance and stupidity, we give rise to the mind 

of self and other, which gives rise to the perception of friends and 

strangers. Gradually over time, this perception sometimes develops 

into feuds and hatred among people, who become enemies for 

countless aeons (life after life, one reincarnation after reincarnation). 

There are three kinds of body karma: killing, stealing, and sexual 
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misconducts. To repent the body karma, we should bow and prostrate 

our body to the Triple Jewels, and realize that our body is inherently 

impermanent, filled with sicknesses, constantly changing, and 

transforming. Thus, in the end, we cannot control and command it.  We 

should never be so obssessed and overly concerned with our body and 

let it causes so many evil deeds. The second repentance is the 

repentance of the speech karma: Speech karma openly confess all 

transgressions, vow not to lie, not to exaggerate, not to abuse (curse), 

not to have ambiguous talk, not to insult, not to exaggerate, not to 

speak with a double-tongue, and pray for them to disappear, and then 

use that speech to practice Buddha Recitation, chant sutras, speak 

wholesomely, etc. The Buddha taught: “The mouth is the gate and door 

to all hateful retaliations.” The karmic retribution for speech-karma is 

the greatest. Speech-karma gives rise to four great karmic offenses: 

lying, insulting, gossiping, and speaking with a double tongue maner. 

Because of these four unwholesome speeches, sentient beings 

accumulate infinite and endless offenses ranging from speaking 

artificially, sweetly, manipulatively to speaking untruthfully, words and 

actions contradicting one another, etc. Once the mind of hatred arises, 

not mention strangers, even one’s parents, religious masters, etc., there 

is not an insult one will not speak. No malicious words will be spared, 

whether saying hateful words with intention of causing separation 

between two people, saying something happened when it didn’t or 

when it didn’t happened saying it did; thus speaking irresponsibly and 

chaotically without the slightest consideration of what is being said. 

Sincere Buddhists should always repent the body-karma by using the 

“mouth of transgressions” of the past to change it into praises and 

glorification of the virtuous practices of the Buddhas. Use that speech 

often to speak of kindness, encouraging others to cultivate the Way and 

change for the better, i.e. sitting meditation, Buddha-Recitation, or 

chanting sutras, etc. Thereafter, for the remainder of this life, vow not 

to use one mouth and tongue to speak vulgarly, disrespectfully, and 

before the Triple Jewels, sincerely confess and willingly admit to all 

offenses without concealment. Thus, use the same mouth and tongue 

which has created countless offenses in the past to give birth to infinite 

merits, virtues, and wholesome karma at the present. The third 

repentance is the repentance of the mind-karma: Mind Karma must be 
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genuine, remorseful, vow not to be covetous, not to be malicious, not to 

be unbelief, not to be greedy, not to be hatred, not to be ignorant, 

vowing not to revert back to the old ways. Sincere Buddhists should 

always remember that the mind consciousness is the reason to give rise 

to infinite offenses of the other five consciousnesses, from Sight, 

Hearing, Scent, Taste, and Touch Consciousnesses. The mind 

consciousness is similar to an order passed down from the King to his 

magistrates and chancellors. Eyes take great pleasure in looking and 

observing unwholesome things, ears take great pleasure in listening to 

melodious sounds, nose takes great pleasure in smelling aromas and 

fragrance, tongue takes great pleasure in speaking vulgarly and 

irresponsibly as well as finding joy in tasting the various delicacies, 

foods, and wines, etc; body takes great pleasure in feeling various 

sensations of warmth, coolness, softness, velvet clothing. Karmic 

offenses arise from these five consciousness come from their master, 

the Mind; the mind consciousness is solely responsible for all their 

actions.  In the end, this will result in continual drowning in the three 

evil paths, enduring infinite pains and sufferings in hells, hungry ghosts, 

and animals. In the Dharmapada, the Buddha taught: “Guard one’s 

mind much like guarding a castle; protect the mind similar to protecting 

the eye ball. Mind is an enemy capable of destroying and eliminating 

all of the virtues and merits one has worked so hard to accumulate 

during one’s existence, or sometimes many lifetimes. To repent the 

mind-karma, sincere Buddhists should think that the three karmas of 

Greed, Hatred, and Ignorance of the mind are the roots and foundations 

of infinite karmic transgressions. The mind-karma is the web of 

ignorance which masks our wisdom and is the affliction and worry that 

cover our true nature. It should be feared and needs be avoided. 

Sincere Buddhists should use their heart and mind to sincerely confess 

and repent, be remorseful, and vow never again to commit such 

offenses. 

Fifth, Reducing Demonic Obstructions through Cultivation of 

Kusala Dharmas: “Kusala” means volitional action that is done in 

accordance with the Aryan Eightfold Noble Path. So, Kusala is not only 

in accordance with the right action, but it is also always in accordance 

with the right view, right understanding, right speech, right livelihood, 

right energy, right concentration and right samadhi. According to the 
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Dharmapada Sutra, verse 183, the Buddha taught: Not to do evil, to do 

good, to purify one’s mind, this is the teaching of the Buddhas.” Kusala 

karmas or good deeds will help a person control a lot of troubles arising 

from his mind. Inversely, if a person does evil deeds he will receive 

bad results in this life and the next existence which are suffering. Thus, 

wholesome deeds clean our mind and give happiness to oneself and 

others. Kusala means good, right, or wholesome. It is contrary to the 

unwholesome.According to Buddhism, kusala karma means volitional 

action that is done in accordance with the Aryan Eightfold Noble Path. 

So, Kusala karma is not only in accordance with the right action, but it 

is also always in accordance with the right view, right understanding, 

right speech, right livelihood, right energy, right concentration and right 

samadhi. According to the Dharmapada Sutra, verse 183, the Buddha 

taught: Not to do evil, to do good, to purify one’s mind, this is the 

teaching of the Buddhas.” Kusala karmas or good deeds will help a 

person control a lot of troubles arising from his mind. Inversely, if a 

person does evil deeds he will receive bad results in this life and the 

next existence which are suffering. An honest man, especially one who 

believes in Buddhist ideas of causality and lives a good life. There are 

two classes of people in this life, those who are inclined to quarrel and 

addicted to dispute, and those who are bent to living in harmony and 

happy in friendliness. The first class can be classified wicked, ignorant 

and heedless folk. The second class comprised of good, wise and 

heedful people. The Buddha has made a clear distinction between 

wickedness and goodness and advises all his disciples not to do evil 

actions, to perform good ones and to purify their own heart. He know 

that it is easy to do evil action. To perform meritorious one far more 

difficult. But His disciples should know how to select in between evil 

and good, because wicked people will go to hell and undergo untold 

suffering, while good ones will go to Heaven and enjoy peaceful bliss. 

Moreover, Good one even from afar shrine like the mountain of snow 

with their meritorious actions, while bad ones are enveloped in 

darkness like an arrow shot in the night.” According to The Connected 

Discourses of the Buddha, Chapter Ambapali, there are two starting 

points of wholesome states. First, virtue that is well purified which 

includes basing upon virtue and establishing upon virtue. Second, view 

that is straight. According to The Long Discourses of the Buddha, there 
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are three good (wholesome) roots. For Monks and Nuns, there are the 

wholesome roots of non-greed, non-hatred, and non-delusion (no 

selfish desire, no ire, no stupidity); the wholesome roots of almsgiving, 

kindness, and wisdom; and the wholesome roots of good deeds, good 

words, good thoughts. Three good roots for all moral development: the 

wholesome root of no lust or selfish desire, the wholesome root of no 

ire or no hatred, and the wholesome root of no stupidity. For Ordinary 

People, there are three wholesome roots: the wholesome root of 

almsgiving; the wholesome root of mercy; and the wholesome root of 

wisdom. There are also three good upward directions or states of 

existence. The first path is the wholesome path. This is the highest 

class of goodness rewarded with the deva life. The second path is the 

path of human beings. The middle class of goddness with a return to 

human life. The third path is the path of asuras. The inferior class of 

goodness with the asura state. According to The Long Discourses of the 

Buddha, Sangiti Sutra, there are three kinds of wholesome element. 

First, the wholesome element of renunciation. Second, the wholesome 

element of non-enmity. Third, the wholesome element of non-cruelty. 

According to the Long Discourses of the Buddha, there are three kinds 

of right conduct: right conduct in body, right conduct in speech, and 

right conduct in thought. Three good deeds (the foundation of all 

development) include no lust (no selfish desire), no anger, and no 

stupidity (no ignorance). According to the Abhidharma, there are three 

doors of wholesome kamma pertaining to the sense-sphere. First, 

bodily action pertaining to the door of the body: not to kill, not to steal, 

and not to commit sexual misconduct. Second, verbal action pertaining 

to the door of speech: not to have false speech, not to slander, not to 

speak harsh speech, and not to speak frivolous talk. Third, mental 

action pertaining to the door of the mind: not to have Covetousness, not 

to have Ill-will, and not to have wrong views. According to The Long 

Discourses of the Buddha, Sangiti Sutra, there are three kinds of 

wholesome investigation. First, the wholesome investigation of 

renunciation. Second, the wholesome investigation of non-enmity. 

Third, the wholesome investigation of non-cruelty. According to The 

Long Discourses of the Buddha, Sangiti Sutra, there are three kinds of 

wholesome perception. First, the wholesome perception of 

renunciation. Second, the wholesome perception of non-enmity. Third, 
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the wholesome perception of non-cruelty. According to the Mahayana, 

there are four good roots, or sources from which spring good fruit or 

development: Sravakas, Pratyeka-buddhas, Bodhisattvas, and Buddhas. 

According to the Kosa Sect, there are four good roots, or sources from 

which spring good fruit or development: the level of heat, the level of 

the summit, the level of patience, and the level of being first in the 

world. According to the Surangama Sutra, book Eight, There are four 

good roots, or sources from which spring good fruit or development. 

The Buddha reminded Ananda as follows: “Ananda! When these good 

men have completely purified these forty-one minds, they further 

accomplish four kinds of wonderfully perfect additional practices.” The 

first root is the level of heat. When the enlightenment of a Buddha is 

just about to become a function of his own mind, it is on the verge of 

emerging but has not yet emerged, and so it can be compared to the 

point just before wood ignites when it is drilled to produce fire. 

Therefore, it is called ‘the level of heat.’ The second root is the level 

of the summit. He continues on with his mind, treading where the 

Buddhas tread, as if relying and yet not. It is as if he were climbing a 

lofty mountain, to the point where his body is in space but there 

remains a slight obstruction beneath him. Therefore it is called ‘the 

level of the summit.’ The third root is the level of patience. When the 

mind and the Buddha are two and yet the same, he has well obtained 

the middle way. He is like someone who endures something when it 

seems impossible to either hold it in or let it out. Therefore it is called 

'‘he level of patience.'’ The fourth root is the level of being first in the 

world. When numbers are destroyed, there are no such designations as 

the middle way or as confusion and enlightenment; this is called the 

‘level of being first in the world.’ According to the Long Discourses of 

the Buddha, Sangiti Sutra, there are eight right factors: Right views, 

Right thinking, Right speech, Right action, Right livelihood, Right 

effort, Right mindfulness, and Right concentration. In the Dharmapada 

Sutra, the Buddha taught: “As a flower that is colorful and beautiful, 

but without scent, even so fruitless is the well-spoken words of one 

who does not practice it (Dharmapada 51). As the flower that is 

colorful, beautiful, and full of scent, even so fruitful is the well-spoken 

words of one who practices it (Dharmapada 52). As from a heap of 

flowers many a garland is made, even so many good deeds should be 
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done by one born to the mortal lot (Dharmapada 53). If a person does a 

meritorious deed, he should do it habitually, he should find pleasures 

therein, happiness is the outcome of merit (Dharmapada 118). Even a 

good person sees evil as long as his good deed has not yet ripened; but 

when his good deed has ripened, then he sees the good results 

(Dharmapada 120). Do not disregard small good, saying, “It will not 

matter to me.” Even by the falling of drop by drop, a water-jar is filled; 

likewise, the wise man, gathers his merit little by little (Dharmapada 

122).” In the Forty-Two Sections Sutra, chapter 14, the Buddha taught: 

“A Sramana asked the Buddha: “What is goodness? What is the 

foremost greatness?” The Buddha replied: “To practice the Way and to 

protect the Truth is goodness. To unite your will with the Way is 

greatness.” For lay Buddhists, kusala dharmas can be going to a temple 

to do good deeds there, but kusala dharmas can also be what we do to 

make others happier or moraler so that they can come closer to 

enlightenment and emancipation. Devout Zen practitioners should 

always remember that before entering meditation practices, we should 

do a lot of good deeds, for the level of mind stillness depends not only 

on methods of Zen, but also greatly depends the good deeds that we 

accomplished. If we are not completely emancipated, our happiness in 

meditation also synonymous with the happiness that we did for others. 

Therefore, a Zen practitioner must be the one who always gives the 

happiness, peace, and mindfulness to others all his life. In other words, 

deside the effort for meditation, Zen practitioners should always try to 

do many good deeds, for good deeds will support meditation result very 

well. 

Sixth, Reducing Demonic Obstructions by Staying Away From 

Akusala Dharmas: Unwholesome deeds (anything connected with the 

unwholesome root or akasula mula) accompanied by greed, hate or 

delusion and cause undesirable karmic results or future suffering. 

There are two kinds of causes in the world: good causes and bad 

causes. If we create good causes, we will reap good results; if we 

create bad causes, we will surely reap bad results. According to The 

Path of Purification, unwholesome deeds are both unprofitable action 

and courses that lead to unhappy destinies. Unwholesome mind creates 

negative or unwholesome thoughts (anger, hatred, harmful thoughts, 

wrong views, etc), speech (lying, harsh speech, double-tongued, etc), 
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as well as deeds which are the causes of our sufferings, confusion and 

misery. Unwholesome or negative mind will destroy our inner peace 

and tranquility. According to Buddhism, if we create bad causes, we 

will surely reap bad results. People who create many offenses and 

commit many transgressions will eventually have to undergo the 

retribution of being hell-dwellers, hungry-ghosts, and animals, etc. In 

general, doing good deeds allows us to ascend, while doing evil causes 

us to descend. In everything we do, we must take the responsibility 

ourselves; we cannot rely on others. According to The Path of 

Purification, “Bad Ways” is a term for doing what ought not to be done 

and not doing what ought to be done, out of desire, hate, delusion, and 

fear. They are called “bad ways” because they are ways not to be 

travel by Noble Ones. Incorrect conduct in thought, word or deed, 

which leads to evil recompense. Unwholesome speech or slanderous or 

evil-speech which cause afflictions. In the Dharmapada Sutra, the 

Buddha taught: “Do not speak unwholesome or harsh words to anyone. 

Those who are spoken to will respond in the same manner. Angry 

speech nourishes trouble. You will receive blows in exchange for 

blows (Dharmapada 133). If like a cracked gong, you silence yourself, 

you already have attained Nirvana. No vindictiveness (quarrels) will be 

found in you (Dharmapada 134).” Unwholesome views or wrong views 

mean seeing or understanding in a wrong or wicked and grasping 

manner. There are five kinds of wrong views: wrong views of the body, 

one-sided views, wrong views which are inconsistent with the dharma, 

wrong views caused by attachment to one’s own errouneous 

understanding, and wrong views or wrong understandings of the 

precepts. Unwholesome deeds are bad, wrong, cruel, evil or 

mischievous acts. Unwholesome or wicked deeds which are against the 

right. Maliciousness is planning to harm others. It includes thinking how 

to revenge a wrong done to us, how to hurt others’ feelings or how to 

embarrass them. From the earliest period, Buddhist thought has argued 

that immoral actions are the result of ignorance (avidya), which 

prompts beings to engage in actions (karma) that will have negative 

consequences for them. Thus evil for Buddhism is a second-order 

problem, which is eliminated when ignorance is overcome. Thus the 

definition of sin and evil is pragmatic: evil actions are those that result 

in suffering and whose consequences are perceived as painful for 
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beings who experience them. Unwholesome or evil karmas of greed, 

hatred and ignorance, all created by body, mouth and speech. 

Unwholesome or harmful actions, or conduct in thought, word, or deed 

(by the body, speech, and mind) to self and others which leads to evil 

recompense (negative path, bad deeds, or black path). Unwholesome 

or negative Karma includes: greed, anger, ignorance, pride, doubt, 

wrong views, killing, stealing, sexual misconduct, and unwholesome 

thoughts. According to the Sigalaka Sutra, there are four causes of 

unwholesome or evil actions: unwholesome action springs from 

attachment, ill-will, ignorance, and fear. According to the Sigalaka 

Sutra, the Buddha taught: “If the Ariyan disciple does not act out of 

attachment, ill-will, folly or fear, he will not do evil from any one of 

the four above mentioned causes.” In the Dharmapada Sutra, the 

Buddha taught: “As rust sprung from iron eats itself away when arisen, 

just like ill deeds lead the doer to a miserable state (Dharmapada 240). 

There are three kinds of unwholesome paths (the states of woe, realms 

of woe, evil realms, or evil ways). Also called evil ways or three evil 

paths, or destinies of hells, hungry ghosts and animals. These are three 

paths which can be taken as states of mind, i.e., when someone has a 

vicious thought of killing someone, he is effectively reborn, for that 

moment, in the hells. Sentient beings in evil realms do not encounter 

the Buddhadharma, never cultivate goodness, and always harm others. 

Sometimes the Asura realm is also considered an unwholesome or evil 

realm because though they have heavenly merits, they lack virtues and 

have much hatred. There are four fundamental unwholesome passions. 

These four are regarded as the fundamental evil passions originating 

from the view that there is really an eternal substance known as ego-

soul. First, the belief in the existence of an ego-substance. Second, 

ignorance about the ego. Third, conceit about the ego. The fourth 

fundamental unwholesome passion is self-love. All karmas are 

controlled by the threefold deed (body, speech, and mind). Three deeds 

of the body, four deeds of the mouth, and three deeds of the mind. 

Accoridng to Buddhism, evil phenomena refers to supernatural 

phenomena which are said to be side effects of Zazen, such as 

clairvoyance and othe magical abilities, as well as hallucinations. They 

are considered to be distractions, and so meditators are taught to ignore 

them as much as possible and to concentrate on meditative practice 
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only. “Akusala” is a Sanskrit term for “bonds of assumptions of bad 

states.” These are obstructions of body (kayavarana) and of mind 

(manas-avarana). Some Buddhist exegetes also add the third type, 

obstructions of speech (vag-avarana). These are said to be caused by 

influences of past karma, in imitation of past activities, and are the 

subtle traces that remain after the afflictions (klesa) have been 

destroyed. An example that is commonly given is of an Arhat, who has 

eliminated the afflictions, seeing a monkey and jumping up and down 

while making noises like a monkey, but the subtle traces still remain 

deep in the conscious. According to Buddhism, an unwholesome person 

means an evil person, one who has evil ideas of the doctrine of 

voidness, to deny the doctrine of cause and effect. Thus, the Buddha 

advises us not make friends with wicked ones, but to associate only 

with good friends. He points out very clearly that if we yearn for life, 

we should avoid wickedness like we shun poison because a hand free 

from wound can handle poison with impurity. The dhammas of the 

good ones do not decay, but go along with the good ones to where 

meritorious actions will lead them. Good actions will welcome the well 

doer who has gone from this world to the next world, just as relatives 

welcome a dear one who has come back. So the problem poses itself 

very clear and definite. Wickedness and goodness are all done by 

oneself. Wickedness will lead to dispute and to war, while goodness 

will lead to harmony, to friendliness and to peace. Also according to 

the Buddhism, the unwholesome people are those who commit 

unbelievable crimes and whose minds are filled with greed, hatred and 

ignorance. Those who commit lying, gossip, harsh speech, and double-

tongued. Those who abuse others’ good heart; those who cheat others 

for their own benefits; those who kill, steal; those who act lasciviously; 

those who think of wicked plots; those who always think of wicked 

(evil) scheme. There are three unwholesome paths or three evil paths: 

hells, hungry ghosts, and animals.  Great Master Ying-Kuang reminded 

Buddhist followers to singlemindedly recite the Buddha’s name if they 

wish for their mind not to be attaching and wandering to the external 

world. Do not forget that death is lurking and hovering over us, it can 

strike us at any moment. If we do not wholeheartedly concentrate to 

practice Buddha Recitation, praying to gain rebirth to the Western 

Pureland, then if death should come suddenly, we are certain to be 
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condemned to the three unwholesome realms where we must endure 

innumerable sufferings and sometime infinite Buddhas have in turn 

appeared in the world, but we are still trapped in the evil paths and 

unable to find liberation. Thus, cultivators should always ponder the 

impermanence of a human life, while death could come at any moment 

without warning. We should always think that we have committed 

infinite and endles unwholesome karmas in our former life and this 

life, and the sufferings awaiting for us in the unwholesome realms. 

Upon thinking all these, we will be awakened in every moment, and 

we no longer have greed and lust for the pleasures of the five desires 

and six elements of the external world. If condemned to hell, then we 

will experience the torturous and agonizing conditions of a moutain of 

swords, a forest of knives, stoves, frying pans; in each day and night 

living and dying ten thousand times, the agony of pain and suffering is 

inconceivable. If condemned to the path of hungry ghost, then the body 

is hideously ugly wreaking foul odors. Stomach is large as a drum but 

neck is as small as a needle; though starving and thirsty, the offenders 

cannot eat or drink. When seeing food and drinks, these items 

transform into coals and fires. Thus, they must endure the torture and 

suffering of famine and thirst, throwing, banging their bodies against 

everything, crying out in pain and agony for tens and thousands of 

kalpas. If condemned to the animal realm, then they must endure the 

karmic consequences of carrying and pulling heavy loads, get 

slaughtered for food, or the strong prey on the weak, mind and body 

always paranoid, frightened, and fearful of being eaten or killed, 

without having any moment of peace. There are five kinds of 

unwholesome deeds in this world. The first kind of unwholesome deed 

is Cruelty. Every creature, even insects, strives against one another. 

The strong attack the weak; the weak deceive the strong; everywhere 

there is fighting and cruelty. The second kind of unwholesome deed is 

Deception and lack of Sincerity. There is a lack of a clear demarcation 

between the rights of a father and a son, between an elder brother and 

a younger; between a husband and a wife; between a senior relative 

and a younger. On every occasion, each one desires to be the highest 

and to profit off others. They cheat each other. They don’t care about 

sincerity and trust. The third kind of unwholesome deed is wicked 

behavior that leads to Injustice and wickedness. There is a lack of a 
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clear demarcation as to the behavior between men and women. 

Everyone at times has impure and lasvicious thoughts and desires that 

lead them into questionable acts and disputes, fighting, injustice and 

wickedness. The fourth kind of unwholesome deed is Disrespect the 

rights of others. There is a tendency for people to disrespect the rights 

of others, to exaggerate their own importance at the expense of others, 

to set bad examples of behavior and, being unjust in their speech, to 

deceive, slander and abuse others. The fifth kind of unwholesome deed 

is to neglect their duties. There is a tendency for people to neglect their 

duties towards others. They think too much of their own comfort and 

their own desires; they forget the favors they have received and cause 

annoyance to others that often passes into great injustice. According to 

the Long Discourses of the Buddha, Sangiti Sutra, there are eight 

unwholesome factors: wrong views, wrong thinking, wrong speech, 

wrong action, wrong livelihood, wrong effort, wrong mindfulness, and 

wrong concentration. Eight wrong perceptions of thought: desire, 

hatred, vexation with others, home-sickness, patriotism or thoughts of 

the country’s welfare, dislike of death, ambition for one’s clan or 

family, and slighting or being rude to others. According to the Sangiti 

Sutta in the Long Discourses of the Buddha, there are nine 

unwholesome causes of malice which are stirred up by the thought 

“There is no use to think that a person has harmed, is harming, or will 

harm either you, someone you love, or someone you hate”. First, he 

has done me an injury. Second, he is doing me an injury. Third, he will 

do me an injury. Fourth, he has done an injury to someone who is dear 

and pleasant to me. Fifth, he is doing an injury to someone and 

pleasant to me. Sixth, he will do an injury to someone who is dear and 

pleasant to me. Seventh, he has done an injury to someone who is 

hateful and unpleasant to me. Eighth, he is doing an injury to someone 

who is hateful and unpleasant to me. Ninth, he will do an injury to 

someone who is hateful and unpleasant to me. Ancient virtues taught 

on unwholesome doings as followed: “Those who spit at the sky, 

immediately the spit will fall back on their face.” Or to harbor blood to 

spit at someone, the mouth is the first to suffer from filth. Five practical 

suggestions to prevent evil thoughts given by the Buddha. First, 

harbouring a good thought opposite to the encroaching one, e.g., 

loving-kindness in the case of hatred. Second, reflecting upon possible 
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evil consequences, e.g., anger sometimes results in murder. Third, 

simple neglect or becoming wholly inattentive to them. Fourth, tracing 

the cause which led to the arising of the unwholesome thoughts and 

thus forgetting them in the retrospective process. Fifth, direct physical 

force. In the Dharmapada Sutra, the Buddha taught: “Let’s hasten up to 

do good. Let’s restrain our minds from evil thoughts, for the minds of 

those who are slow in doing good actions delight in evil (Dharmapada 

116). If a person commits evil, let him not do it again and again; he 

should not rejoice therein, sorrow is the outcome of evil (Dharmapada 

117). Even an evil-doer sees good as long as evil deed has not yet 

ripened; but when his evil deed has ripened, then he sees the evil 

results (Dharmapada 119). Do not disregard (underestimate) small evil, 

saying, “It will not matter to me.” By the falling of drop by drop, a 

water-jar is filled; likewise, the fool becomes full of evil, even if he 

gathers it little by little (Dharmapada 121). A merchant with great 

wealth but lacks of companions, avoids a dangerous route, just as one 

desiring to live avoids poison, one should shun evil things in the same 

manner (Dharmapada 123). With a hand without wound, one can touch 

poison; the poison does not afftect one who has no wound; nor is there 

ill for him who does no wrong. (Dharmapada 124). Whoever harms a 

harmless person who is pure and guiltless, the evil falls back upon that 

fool, like dust thrown against the wind (Dharmapada 125). Some are 

born in a womb; evil-doers are reborn in hells; the righteous people go 

to blissful states; the undefiled ones pass away into Nirvana 

(Dharmapada 126). Neither in the sky, nor in mid-ocean, nor in 

mountain cave, nowhere on earth where one can escape from the 

consequences of his evil deeds (Dharmapada 127). The evil is done by 

oneself; it is self-born, it is self-nursed. Evil grinds the unwise as a 

diamond grinds a precious stone (Dharmapada 161). Bad deeds are 

easy to do, but they are harmful, not beneficial to oneself. On the 

contrary, it is very difficult to do that which is beneficial and good for 

oneself (Dharmapada 163). The foolish man who slanders the 

teachings of the Arhats, of the righteous and the Noble Ones. He 

follows false doctrine, ripens like the kashta reed, only for its own 

destruction (Dharmapada 164). By oneself the evil is done, by oneself 

one is defiled or purified. Purity or impurity depend on oneself. No one 

can purify another (Dharmapada 165). Not to slander, not to harm, but 
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to restrain oneself in accordance with the fundamental moral codes, to 

be moderate in eating, to dwell in secluded abode, to meditate on 

higher thoughts, this is the teaching of the Buddhas (Dharmapada 

185).” In the Forty-Two Sections Sutra, the Buddha taught: “The 

Buddha said: “When an evil person hears about virtue and intentionally 

or voluntarily comes to cause trouble, you should restrain yourself and 

should not become angry or upbraid him. Then, the one who has come 

to do evil will do evil to himself.” There was one who, upon hearing 

that I protect the way and practice great humane compassion, 

intentionally or voluntarily came to scold me. I was silent and did not 

reply. When he finished scolding me, I asked, ‘If you are courteous to 

people and they do not accept your courtesy, the courtesy returns to 

you, does it not?’ He replied, ‘It does.’ I said, ‘Now you are scolding 

me but I do not receive it. So, the misfortune returns to you and must 

remain with you. It is just as inevitable as the echo that follows a sound 

or as the shadow that follows a form. In the end, you cannot avoid it. 

Therefore, be careful not to do evil.” An evil person who harms a sage 

is like one who raises his head and spits at heaven. Instead of reaching 

heaven, the spittle falls back on him. It is the same with one who 

throws dust into the wind instead of going somewhere else, the dust 

returns to fall on the thrower’s body. The sage cannot be harmed; 

misdeed will inevitably destroy the doer.” 

Seventh, Reducing Demonic Obstructions Through Keeping 

Precepts: According to the Mahaparinibbana Sutta and the Sangiti 

Sutta in the Long Discourses of the Buddha, there are five advantages 

to one of good morality and of success in morality. First, through 

careful attention to his affairs, he gains much wealth. Second, precept 

keeper gets a good reputation for morality and good conduct. Third, 

whatever assembly he approaches, whether of Khattiyas, Brahmins, 

Ascetics, or Householders, he does so with confidence and assurance. 

Fourth, at the end of his life, he dies unconfused. Fifth, after death, at 

breaking up of the body, he arises in a good place, a heavenly world. 

According to the Uttarasanghati Sutra, there are five benefits for the 

virtuous in the perfecting of virtue. First, one who is virtuous, 

possessed of virtue, comes into a large fortune as consequence of 

diligence. Second, one who is virtuous, possessed of virtue, a fair name 

is spread abroad. Third, one who is virtuous, possessed of virtue, enters 
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an assembly of Khattiyas, Brahmans, householders or ascetics without 

fear or hesitation. Fourth, one who is virtuous, dies unconfused. Fifth, 

one who is virtuous, possessed of virtue, on the break up of the body 

after death, reappears in a happy destiny or in the heavenly world.  In 

the Dharmapada Sutra, the Buddha taught: “The scent of flowers does 

not blow against the wind, nor does the fragrance of sandalwood and 

jasmine, but the fragrance of the virtuous blows against the wind; the 

virtuous man pervades every direction (Dharmapada 54). Of little 

account is the fragrance of sandal-wood, lotus, jasmine; above all these 

kinds of fragrance, the fragrance of  virtue is by far the best 

(Dharmapada 55). Of little account is the fragrance of sandal; the 

fragrance of the virtuous rises up to the gods as the highest 

(Dharmapada 56). Mara never finds the path of those who are virtuous, 

careful in living and freed by right knowledge (Dharmapada 57). To be 

virtue until old age is pleasant; to have steadfast faith is pleasant; to 

attain wisdom is pleasant; not to do evil is pleasant (Dharmapada 333). 

Eighth, Reducing Demonic Obstructions by Not Breaking 

Precepts: According to the Mahaparinibbana Sutta and the Sangiti 

Sutta in the Long Discourses of the Buddha, there are five dangers to 

the immoral through lapsing from morality (bad morality or failure in 

morality). First, precept breaker suffers great loss of property through 

neglecting his affairs. Second, precept breaker gets bad reputation for 

immorality and misconduct. Third, whatever assembly the precept 

breaker approaches, whether of Khattiyas, Bramins, Ascetics, or 

Householders, he does so differently and shyly. Fourth, at the end of 

his life, he dies confused. Fifth, after death, at the breaking up of the 

body, he arises in an evil state, a bad fate, in suffering and hell. 

Ninth, Reducing Demonic Obstructions Through the Cultivation of 

Doing no Evil, Doing Only Good, and Purifying the Mind: In order to 

reduce demonic obstructions as well as to terminate the suffering and 

affliction in life, The Buddha advises his fourfold disciple: “Do no evil, 

to do only good, to purify the mind.” In the Agama Sutra, the Buddha 

taught: “Do not commit wrongs, devoutly practice all kinds of good, 

purify the mind, that’s Buddhism”, or “To do no evil, to do only good, 

to purify the will, is the doctrine of all Buddhas.” These four sentences 

are said to include all the Buddha-teaching. The Buddha’s teachings in 

the Dharmapada Sutra: “A wise man should abandon the way of 
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woeful states and follows the bright way. He should go from his home 

to the homeless state and live in accordance with the rules for 

Sramanas (Dharmapada 87). A wise man should purge himself from all 

the impurities of the mind, give up sensual pleasures, and seek great 

delight in Nirvana (Dharmapada 88). Those whose minds are well-

trained and well-perfected in the seven factors of enlightenment, who 

give up of grasping, abandon defiled minds, and eradicate all 

afflictions. They are shinning ones and have completely liberated and 

attained Nirvana even in this world (Dharmapada 89).” However, the 

Buddha’s teachings are usually easy to speak but very difficult to put in 

practice. Yes! “Not to commit any sin, to do good, to purify one’s 

mind.” Buddha’s teaching is so easy to speak about, but very difficult 

to put into practice. The Buddha’s teaching is so easy that a child of 

three knows how to speak, but it is so difficult that even an old man of 

eighty finds it difficult to practice. According to the Forty-Two Sections 

Sutra, Chapter 18, the Buddha said: “My Dharma is the mindfulness 

that is both mindfulness and no-mindfulness. It is the practice that is 

both practice and non-practice. It is words that are words and non-

words. It is cultivation that is cultivation and non-cultivation. Those 

who understand are near to it; those who are confused are far from it 

indeed. The path of words and language is cut off; it cannot be 

categorized as a thing. If you are off (removed) by a hair’s breadth, you 

lose it in an instant.” 

Tenth, Reducing Demonic Obstructions Through Overcoming 

Greed, Anger, and Jealousy: To refrain from greed, anger, jealousy, 

and other evil thoughts to which people are subject, we need strength 

of mind, strenuous effort and vigilance. When we are free from the city 

life, from nagging preoccupation with daily life, we are not tempted to 

lose control; but when we enter in the real society, it becomes an effort 

to check these troubles. Meditation will contribute an immense help to 

enable us to face all this with calm. There are only two points of 

divergence between the deluded and the enlightened, i.e., Buddhas and 

Bodhisattvas: purity is Buddhahood, defilement is the state of sentient 

beings. Because the Buddhas are in accord with the Pure Mind, they 

are enlightened, fully endowed with spiritual powers and wisdom. 

Because sentient beings are attached to worldly Dusts, they are 

deluded and revolve in the cycle of Birth and Death. To practice Pure 
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Land is to go deep into the Buddha Recitation Samadhi, awakening to 

the Original Mind and attaining Buddhahood. Therefore, if any 

deluded, agitated thought develops during Buddha Recitation, it should 

be severed immediately, allowing us to return to the state of the Pure 

Mind. This is the method of counteracting afflictions with the 

meditating mind. 

Eleventh, Reducing Demonic Obstructions Through Striving to Be 

Content With Few Desires and Be Satisfied With What We Have At 

This Very Moment: Content with few desires. “Thieåu Duïc” means 

having few desires; “tri tuùc” means being content. Knowing how to feel 

satisfied with few possessions means being content with material 

conditions that allow us to be healthy and strong enough to practice the 

Way. “Knowing how to feel satisfied and being content with material 

conditions” is an effective way to cut through the net of passions and 

desires, attain a peaceful state of body and mind and accomplish our 

supreme goal of cultivation. Being content with few desires means 

having few desires. Here “desires” include not only the desire for 

money and material things but also the wish for status and fame. It also 

indicates seeking the love and service of others. In Buddhism, a person 

who has attained the mental stage of deep faith has very few desires 

and is indifferent to them. We must note carefully that though such a 

person is indifferent to worldly desires, he is very eager for the truth, 

that is, he has a great desire for the truth. To be indifferent to the truth 

is to be slothful in life. To be content with few desires also means to be 

satisfied with little material gain, that is, not to feel discontented with 

one’s lot and to be free from worldly cares. Nevertheless, this does not 

mean to be unconcerned with self-improvement but to do one’s best in 

one’s work without discontent. Such a person will never be ignored by 

those around him. But even if people around him ignored him, he 

would feel quite happy because he lives like a king from a spiritual 

point of view. We must have few desires in two areas: the desires for 

food and sex. Food and sex support ignorance in perpetrating all sort of 

evil. Thus, Confucius taught: “Food and sex are part of human nature.” 

That is to say we are born with the craving for foods and sex. Why is 

that we have not been able to demolish our ignorance, eliminate our 

afflictions, and reveal our wisdom? Because we always crave for food 

and sex. Sincere Buddhists should always remember that food gives 
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rise to sexual desire, and sexual desire gives rise to ignorance. Once 

the desire for food arises, the desire for sex arises as well. Men are 

attracted to beautiful women, and women are charmed by handsome 

men. People become infatuated and obsessed and cannot see through 

their desires. The nourishment from the food we eat is transformed into 

reporductive essence; and once that essence is full, sexual desire 

arises. Sincere Buddhists should always remember that the less tasty 

the food is, the better. Food should not be regarded as too important. 

Sincere Buddhists should practice moderation and eat only enough to 

sustain ourselves. We should neither eat very rich food, nor eat spoilt 

food, for either one could ruin our health. To be satisfied with what we 

have at this very moment means satisfaction or contentment is a 

characteristic of the really happy individual. The ordinary people seem 

to think that it is difficult to cultivate and develop contentment. 

However, with courage and determination to control one’s evil 

inclination, as well as to understand the consequences of these evil 

thoughts, one can keep the mind from being soiled and experience 

happiness through contentment. For those who have wisdom, know 

how to apply themselves and are able to endure life, and are able to 

think cleverly, will find peace in his fate under whatever 

circumstances.  With the conditions of wealth, one satisfies and is at 

peace with being wealthy; with the conditions of poverty, one satisfies 

and is at peace with being impoverished. In fact, in our lifetime, we 

engage in all kinds of activities, think and calculate every imaginable 

method without abandoning any plot, so long as it is beneficial, but 

whether or not our actions affect others we never care. We have been 

doing all these for what? For a better life, clothes, house, and for 

storing more money.  If we think carefully, we will see that the sun 

rises, reaches its stand still, and then it will set and disappears in the 

evening;  a full moon will soon become half, quarter, then lose its 

brightness; mountains become deep canyons; oceans become hills of 

berries, etc. The way of life has always been rise and fall, success and 

failure, victory and defeat, lost and found, together and apart, life and 

death, etc., goes on constantly and there is absolutely nothing that 

remain unchanged and eternal. People with wisdom should always 

satisfy with their current circumstances. The Buddha extols simple 

living as being more conducive to the development of one’s mind. 
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Thus, the Buddha always preaches the self-contentment for the benefit 

of the Bhikkhus as follow: The robes or clothes they receive, whether 

coarse or fine; alms or food they receive, whether unpalatable or 

delicious; the abodes or houses they receive, whether simple or 

luxurious. Those who satisfy with these three conditions can reduce the 

desires, and at the same time develop the habits and values of simple 

living. Satisfaction or contentment is a characteristic of the really 

happy individual. The ordinary people seem to think that it is difficult 

to cultivate and develop contentment. However, with courage and 

determination to control one’s evil inclination, as well as to understand 

the consequences of these evil thoughts, one can keep the mind from 

being soiled and experience happiness through contentment. For those 

who have wisdom, know how to apply themselves and are able to 

endure life, and are able to think cleverly, will find peace in his fate 

under whatever circumstances. With the conditions of wealth, one 

satisfies and is at peace with being wealthy; with the conditions of 

poverty, one satisfies and is at peace with being impoverished. In fact, 

in our lifetime, we engage in all kinds of activities, think and calculate 

every imaginable method without abandoning any plot, so long as it is 

beneficial, but whether or not our actions affect others we never care. 

We have been doing all these for what? For a better life, clothes, 

house, and for storing more money. If we think carefully, we will see 

that the sun rises, reaches its stand still, and then it will set and 

disappears in the evening;  a full moon will soon become half, quarter, 

then lose its brightness; mountains become deep canyons; oceans 

become hills of berries, etc. The way of life has always been rise and 

fall, success and failure, victory and defeat, lost and found, together 

and apart, life and death, etc., goes on constantly and there is 

absolutely nothing that remain unchanged and eternal. People with 

wisdom should always satisfy with their current circumstances. The 

Buddha extols simple living as being more conducive to the 

development of one’s mind. Thus, the Buddha always preaches the 

self-contentment for the benefit of the Bhikkhus as follow: The robes 

or clothes they receive, whether coarse or fine; alms or food they 

receive, whether unpalatable or delicious; the abodes or houses they 

receive, whether simple or luxurious. Those who satisfy with these 

three conditions can reduce the desires, and at the same time develop 
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the habits and values of simple living. Devout Buddhists should always 

remember that to Buddhism, sensual pleasure are something fleeting, 

something that comes and goes. Can something be really called 

“Happiness” when it is here one moment and gone the next? Is it really 

so enjoyable to go around hunting for something so ephemeral, which 

is changing all the time? Look at the amount of trouble we have to go 

through to get all those sensual pleasures which we think will bring us 

happiness. Some people have such strong desire for pleasure that they 

will break the law, commit brutal crimes and cause others to suffer just 

so they can experience these pleasures. They may not understand how 

much suffering they themselves will have to endure in the future as a 

consequence of the unwholesome acts they have committed. Even 

ordinary people may become aware that a disproportionate amount of 

suffering is necessary to bring together a few moments of happiness so 

much that it really is not worth it. Devout Buddhists should always 

remember that suffering will always follow craving. All the problems 

in this world are rooted in the desire for pleasure. It is on account of the 

need for pleasure that quarrels occur within the family that neighbors 

do not get along well, that states have conflict and nations go to war. It 

is also on account of sense-based pleasures that sufferings, afflictions, 

and all kinds of problems plague our world, that people have gone 

beyond their humanness into great cruelty and inhumanity. 

Twelfth, Reducing Demonic Obstructions Through Striving to 

Subdue Afflictions: Afflictions are distress, worldly cares, vexations, 

and as consequent reincarnation. They are such troubles as desire, 

hate, stupor, pride, doubt, erroneous views, etc., leading to painful 

results in future rebirths, for they are karma-messengers executing its 

purpose. Klesa also means “negative mental factors,” that lead beings 

to engage in non-virtuous actions, which produce karmic results. 

Afflictions are all defilements that dull the mind, the basis for all 

unwholesome actions that bind people to the cycle of rebirths. 

Afflictions also mean all defilements that dull the mind, the basis for all 

unwholesome actions as well as kinks that bind people to the cycle of 

rebirths. People also call Afflictions the thirst of Mara. In order to 

attain enlightenment, the number one priority is to eliminate these 

defilements by practicing meditation on a regular basis. Practitioners of 

mindfulness subdue afflictions in four basic ways: Subduing afflictions 
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with the mind by going deep into meditation or Buddha recitation. 

Subduing afflictions with noumenon. When deluded thoughts arise 

which cannot be subdued with mind through meditation or Buddha 

recitation, we should move to the next step by visualizing principles. 

Whenever afflictions of greed develops, we should visualize the 

principles of impurity, suffering, impermanence and no-self. When 

anger arises, we should visualize the principles of compassion, 

forgiveness and emptiness of all dharmas. Subduing afflictions with 

phenomena. When meditation, Buddha recitation and Noumenon don’t 

work for someone with heavy karma, leaving phenomena (external 

form/leaving the scene) can be used.  That is to say to leave the scene. 

When we know that anger or quarrel is about to burst out, we can leave 

the scene and slowly sip a glass of water to cool ourselves down. 

Subduing afflictions with repentance and recitation sutras, mantras, or 

reciting the noble name of Amitabha Buddha.  

Thirteenth, Reducing Demonic Obstructions Through Striving to 

Cultivate the Ten Good Actions and Deva-Gati: According to the 

Mahayana Buddhism, there are ten meritorious deeds, or the ten paths 

of good action. First, to abstain from killing, but releasing beings is 

good; second, to abstain from stealing, but giving is good; third, to 

abstain from sexual misconduct, but being virtuous is good; fourth, to 

abstain from lying, but telling the truth is good; fifth, to abstain from 

speaking double-tongued (two-faced speech), but telling the truth is 

good; sixth, to abstain from hurtful words (abusive slander), but 

speaking loving words is good; seventh, to abstain from useless 

gossiping, but speaking useful words; eighth, to abstain from being 

greedy and covetous; ninth, to abstain from being angry, but being 

gentle is good; tenth, to abstain from being attached (devoted) to wrong 

views, but  understand correctly is good. According to the Vimalakirti 

Sutra, chapter ten, the Buddha of the Fragrant Land, Vimalakirti said to 

Bodhisattvas of the Fragrant Land as follows: “As you have said, the 

Bodhisattvas of this world have strong compassion, and their lifelong 

works of salvation for all living beings surpass those done in other pure 

lands during hundreds and thousands of aeons.  Why?  Because they 

achieved ten excellent deeds which are not required in other pure 

lands.” What are these ten excellent deeds?  They are: using charity 

(dana) to succour the poor; using precept-keeping (sila) to help those 
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who have broken the commandments; using patient endurance (ksanti) 

to subdue their anger; using zeal and devotion (virya) to cure their 

remissness; using serenity (dhyana) to stop their confused thoughts; 

using  wisdom (prajna) to wipe out ignorance;putting an end to the 

eight distressful conditions for those suffering from them; teaching 

Mahayana to those who cling to Hinayana; cultivation of good roots for 

those in want of merits; and using the four Bodhisattva winning devices 

for the purpose of leading all living beings to their goals (in 

Bodhisattva development). According to Hinayana Buddhism, 

according to Most Venerable Narada, there are ten kinds of good 

karma or meritorious actions which may ripen in the sense-sphere. 

Generosity or charity which  yields wealth; morality gives birth in 

noble families and in states of happiness; meditation gives birth in 

realms of form and formless realms; reverence is the cause of noble 

parentage; service produces larger retinue; transference of merit acts 

as a cause to give in abundance in future births;  rejoicing in other’s 

merit is productive of joy wherever one is born; rejoicing in other’s 

merit is also getting praise to oneself; hearing the dhamma is 

conductive to wisdom; expounding the dhamma is also conducive to 

wisdom; taking the three refuges results in the destruction of passions, 

straightening one’s own views and mindfulness is conducive to diverse 

forms of happiness.  

Fourteenth, Reducing Demonic Obstructions Through Striving to 

Let the Sorrowless Flowers Always Bloom In Our Minds: The 

opportunity our precious human lives does not last forever. Sooner or 

later, death comes to everyone. The very true nature of our lives is 

impermanent, and death inevitable. When we first took birth, given the 

countless number of bodies into which we have been born. Death is an 

irrevocable result of living. Therefore, we should not ignore it; on the 

contrary, it is good to think about it seriously. According to the 

Buddhist point of view, death is not an end but a means leading to 

another rebirth. The conscious mind only migrates from life to life. The 

starting point of such a process is impossible to retrace. However, our 

existence in samsara is not naturally infinite. Also according to the 

Buddhist point of view, it is possible to put an end to it. A seed has no 

beginning but it is not naturally infinite, if we burn the seed we can 

destroy its potential to grow. That is the end of it. The only way to do is 
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to let the sorrowless flowers always bloom in our minds. Why? 

Because once the sorrowless flowers bloom in our minds, we no longer 

continue to grow any seed for this rebirth cycle. Due to our deluded 

mind, even in this present life, we are constantly operating with 

negative actions. We do not have much freedom from afflictive 

emotions. We are enslaved by them. We are prisoners of our own 

devices. For example, when anger rises in us, we become completely 

under the control of this afflictive emotion. It makes us think and act in 

ways we do not want to. If we step back and look in a mirror when we 

become angry, we will see what anger has done to us. We will see 

anger’s power to destroy us and others around us. We might wonder if 

it is indeed possible to expiate a non-virtuous deed such as one of these 

five heinous crimes. According to “Prasanghika Madhyamika,” any 

kind of negative deed can be expiated. This is a property of 

negativities. If we do not leave them unattended until they are ripen, 

we can purify them. Non-virtuous deeds are negative by nature but 

have the quality of being purified. There are people who believe that 

they can get away with whatever negative action they commit. They 

are those who do not believe in the law of cause and effect. We have 

no comment on these people. Sincere Buddhists should always 

remember that according to the law of cause and effect, the 

consequences of any kind of act one commits, virtuous or non-virtuous, 

must be faced by that same person. In other words, each person is 

responsible for his own actions. And again, the only way to do this is to 

let the sorrowless flowers always bloom in our minds. Why? Because 

once the sorrowless flowers bloom in our minds, we are able to purify 

all negative and non-virtuous deeds in the past; at the same time, we 

can avoid similar negative and non-virtuous deeds at the present and in 

the future. However, the sorrowless flowers only bloom when we are 

content with few desires; or when we have few desires. Here “desires” 

include not only the desire for money and material things but also the 

wish for status and fame. It also indicates seeking the love and service 

of others. In Buddhism, a person who has attained the mental stage of 

deep faith has very few desires and is indifferent to them. We must 

note carefully that though such a person is indifferent to worldly 

desires, he is very eager for the truth, that is, he has a great desire for 

the truth. To be indifferent to the truth is to be slothful in life. To be 



753 

 

content with few desires also means to be satisfied with little material 

gain, that is, not to feel discontented with one’s lot and to be free from 

worldly cares. This does not mean to be unconcerned with self-

improvement but to do one’s best in one’s work without discontent. 

Such a person will never be ignored by those around him. But even if 

people around him ignored him, he would feel quite happy because he 

lives like a king from a spiritual point of view. We must have few 

desires in two areas: the desires for food and sex. Food and sex support 

ignorance in perpetrating all sort of evil. Thus, Confucius taught: “Food 

and sex are part of human nature.” That is to say we are born with the 

craving for foos and sex. Why is that we have not been able to 

demolish our ignorance, eliminate our afflictions, and reveal our 

wisdom? Because we always crave for food and sex. Sincere Buddhists 

should always remember that food gives rise to sexual desire, and 

sexual desire gives rise to ignorance. Once the desire for food arises, 

the desire for sex arises as well. Men are attracted to beautiful women, 

and women are charmed by handsome men. People become infatuated 

and obsessed and cannot see through their desires. The nourishment 

from the food we eat is transformed into reporductive essence; and 

once that essence is full, sexual desire arises. Sincere Buddhists should 

always remember that the less tasty the food is, the better. Food should 

not be regarded as too important. Sincere Buddhists should practice 

moderation and eat only enough to sustain ourselves. We should 

neither eat very rich food, nor eat spoilt food, for either one could ruin 

our health. Finally, the sorrowless flowers only bloom when we 

understands things as they really are, that is seeing the impermanent, 

unsatisfactory, and non-substantial or non-self nature of the five 

aggregates of clinging in ourselves. It is not easy to understand 

ourselves because of our wrong concepts, baseless illusions, 

perversions and delusions. It is so difficult to see the real person. The 

Buddha taught that to be a real knower, we must first see and 

understand the impemanence of the five aggregates. He compares 

material form or body to a lump of foam, feeling to a bubble, 

perception to a mirage, mental formations or volitional activities to 

water-lily plant which is without heartwood, and consciousness to an 

illusion. The Buddha says: “Whatever material form there be whether 

past, future or present, internal, external, gross or subtle, low or lofty, 
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far or near that material form is empty, unsubstantial and without 

essence. In the same manner, the remaining aggregates: feeling, 

perception, mental formation, and consciousness are also empty, 

unsubstantial and without essence. Thus, the five aggregates are 

impermanent, whatever is impermanent, that is suffering, 

unsatisfactory and without self. Whenever you understand this, you 

understand yourselves.” To Buddhists, the blooming of the sorrowless 

flowers bloom also means the illumination of wisdom. In Buddhism, 

wisdom is of the highest importance; for purification comes through 

wisdom, through understanding; and wisdom in Buddhism is the key to 

enlightenment and final liberation. But the Buddha never praised mere 

intellect. According to him, knowledge should go hand in hand with 

purity of heart, with moral excellence. Wisdom gained by 

understanding and development of the qualities of mind and heart is 

wisdom par excellence. It is the knowledge of loving kindness, of 

compassion, of joy, of letting go, of altruism, of understanding of the 

law of cause and effect, of wishing for freedom, of seeking 

enlightenment and emancipation for others. It is saving knowledge, and 

not mere speculation, logic or specious reasoning. However, devout 

Buddhists never fall in love with wisdom; nor induce the search after 

wisdom; nor adore wisdom. Although wisdom really has its significance 

and bearing on mankind, devout Buddhists should use it as an 

encouragement of a practical application of the teaching that leads the 

follower to dispassion, enlightenment and final deliverance. Hoping 

that the sorrowless flowers are blooming everywhere, so that one day 

all beings will achieve Buddhahood together! 
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Chöông Naêm Möôi Hai 

Chapter Fifty-Two 

 

Nhöõng Thöù Caàn Laøm &  

Nhöõng Thöù Khoâng Neân Laøm 

 

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm caàn chi hay 

naêm thöù maø moät ngöôøi Phaät töû luoân chuyeân caàn laøm. Naêm thöù naøy 

chaúng nhöõng raát caàn thieát cho Taêng Ni chuùng, maø cuõng raát caàn cho 

ngöôøi taïi gia ñi theo. Thöù nhaát laø ôû ñaây moät vò ñeä töû thuaàn thaønh coù 

loøng tin, tin töôûng söï giaùc ngoä cuûa Nhö Lai: “Ñaây laø Theá Toân, baäc A 

La Haùn, Chaùnh Ñaúng Giaùc, Minh Haïnh Tuùc, Thieän Theä, Theá Gian 

Giaûi, Voâ Thöôïng Só, Ñieàu Ngöï Tröôïng Phu, Thieân Nhaân Sö, Phaät, Theá 

Toân.” Thöù nhì laø vò aáy thieåu beänh, thieåu naõo, söï tieâu hoùa ñöôïc ñieàu 

hoøa, khoâng laïnh quaù, khoâng noùng quaù, trung bình hôïp vôùi söï tinh taán. 

Thöù ba laø vò aáy khoâng löôøng ñaûo, doái gaït, neâu roõ töï mình moät caùch 

chôn thaät ñoái vôùi baäc Ñaïo Sö, ñoái vôùi caùc vò saùng suoát hay ñoái vôùi caùc 

vò ñoàng phaïm haïnh. Thöù tö laø vò aáy soáng sieâng naêng, tinh taán, töø boû caùc 

aùc phaùp, thaønh töïu caùc thieän phaùp, cöông quyeát, kieân trì noã löïc, khoâng 

traùnh neù ñoái vôùi caùc thieän phaùp. Thöù naêm laø vò aáy coù trí tueä, thaønh töïu 

trí tueä höôùng ñeán söï sanh dieät cuûa caùc phaùp, thaønh töïu Thaùnh quyeát 

traïch, ñöa ñeán söï ñoaïn dieät chôn chaùnh caùc khoå ñau.   

Laïi coù naêm ñieàu maø moät ngöôøi Phaät töû khoâng neân laøm bao giôø. 

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm ñieàu maø moät vò 

ñeä töû Phaät khoâng theå laøm ñöôïc. Naêm thöù naøy chaúng nhöõng raát caàn thieát 

cho Taêng Ni chuùng, maø cuõng raát caàn cho ngöôøi taïi gia. Thöù nhaát laø ôû 

ñaây moät vò ñeä töû thuaàn thaønh khoâng theå coá yù saùt haïi ñôøi soáng loaøi höõu 

tình. Thöù nhì laø vò aáy khoâng theå coá yù laáy cuûa khoâng cho ñeå taïo toäi troäm 

caép. Thöù ba laø vò aáy khoâng theå coá yù haønh daâm. Thöù tö laø vò aáy khoâng 

theå töï mình bieát maø noùi laùo. Thöù naêm laø vò aáy khoâng theå tieâu duøng caùc 

vaät chöùa caát vaøo caùc thuù vui duïc laïc nhö khi coøn laø cö só.  
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Things A Buddhist Should Always Do &  

Things A Buddhist Should Never Do 

 

According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are five factors of endeavour or five things that a 

Buddhist should always do. These five factors are very important for 

the Sangha, but they are also very necessary for lay people to follow. 

First, here a devout Buddhist follower has faith, trusting in the 

enlightenment of the Tathagata: “Thus this Blessed Lord is an Arahant, 

a fully-enlightened Buddha, perfected in knowledge and conduct, a 

Well-Farer, Knower of the world, unequalled Trainer of men to be 

tamed, Teacher of gods and humans, a Buddha, a Blessed Lord.” 

Second, he is in good health, suffers little distress sickness, having a 

good digestion that is neither too cold nor too hot, but of a middling 

temperature suitable for exertion. Third, he is not fraudulent or 

deceitful, showing himself as he really is to his teacher or to the wise 

among his companion in the holy life. Fourth, he keeps his energy 

constantly stirred up for abandoning unwholesome states and arousing 

wholesome states, and is steadfast, firm in advancing and persisting in 

wholesome states. Fifth, he is a man of wisdom, endowed with wisdom 

concerning rising and cessation, wuth the Ariyan penetration that leads 

to the complete destruction of suffering. 

There are also five things that a Buddhist should never do. 

According to the Sangiti Sutta in the Long Discourses of the Buddha, 

there are five impossible things. These five factors are very important 

for the Sangha, but they are also very necessary for lay people. First, 

here a devout Buddhist follower is incapable of deliberately taking the 

life of a living being. Second, he is incapable of taking what is not 

given so as to constitute theft. Third, he is incapable of committing 

sexual intercourse. Fourth, he is incapable of telling a deliberate lie. 

Fifth, he is incapable of storing up goods for sensual indulgence as he 

did formerly in the household life. 
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Chöông Naêm Möôi Ba 

Chapter Fifty-Three 

 

Saùm Hoái & Leã Boá Taùt  

Theo Quan Ñieåm Phaät Giaùo 

 

(A) Sô Löôïc Veà Saùm Hoái  

Theo Quan Ñieåm Phaät Giaùo 

 

I. Toång Quan Veà Saùm Hoái: 

Trong tu taäp Phaät giaùo, taát caû caùc phaùp tu ñeàu caàn coù tu taäp saùm 

hoái. Saùm hoái laø ñieàu tieân quyeát khoâng theå thieáu ñöôïc trong ñôøi soáng 

toân giaùo. Treân ñöôøng tu taäp, moïi ngöôøi neân khoâng ngöøng lieân tuïc thöïc 

haønh saùm hoái trong cuoäc soáng haèng ngaøy cuûa mình. Noùi toång quaùt, saùm 

hoái hay Saùm ma coù nghóa laø thaân noùi ra nhöõng loãi laàm cuûa mình, phaùt 

taâm hoå theïn aên naên, ñem ba nghieäp thaân khaåu yù ra maø chí thaønh saùm 

hoái. Saùm hoái laø moät trong nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi giaùc, vì 

nhôø ñoù maø noäi taâm chuùng ta luoân ñöôïc goäi röõa. Saùm hoái nghieäp chöôùng 

laø haïnh nguyeän thöù tö trong Phoå Hieàn Thaäp Haïnh Nguyeän. Saùm hoái 

nghieäp chöôùng laø vì töø voâ thæ tham, saân, si ñaõ khieán thaân khaåu yù taïp 

gaây voâ bieân aùc nghieäp, nay ñem troïn caû ba nghieäp thanh tònh thaân, 

khaåu vaø yù thaønh taâm saùm hoái tröôùc möôøi phöông tam theá caùc Ñöùc Nhö 

Lai. Chuùng ta töø voâ thæ kieáp ñeán nay, do nôi chaáp ngaõ quaù naëng neân bò 

voâ minh haønh xöû, thaân, khaåu, yù vì theá maø taïo ra voâ löôïng nghieäp nhaân, 

thaäm chí ñeán caùc vieäc nghòch aân boäi nghóa ñoái vôùi cha meï, Tam Baûo, 

vaân vaân chuùng ta cuõng khoâng töø. Ngaøy nay giaùc ngoä, aét phaûi sanh loøng 

hoã theïn aên naên baèng caùch ñem ba nghieäp thaân khaåu yù aáy maø chí thaønh 

saùm hoái. Haønh giaû neân luoân nhôù raèng trong kieáp luaân hoài, moïi loaøi 

haèng ñoåi thay laøm quyeán thuoäc laãn nhau. Theá maø ta vì meâ môø laàm laïc, 

töø kieáp voâ thæ ñeán nay, do taâm chaáp ngaõ muoán lôïi mình neân laøm toån haïi 

chuùng sanh, taïo ra voâ löôïng voâ bieân aùc nghieäp. Thaäm chí ñeán chö Phaät, 

Thaùnh nhôn, vì taâm ñaïi bi ñaõ ra ñôøi thuyeát phaùp cöùu ñoä loaøi höõu tình, 

trong aáy coù ta, maø ñoái vôùi ngoâi Tam Baûo ta laïi sanh loøng vong aân huûy 

phaù. Ngaøy nay giaùc ngoä, ta phaûi hoå theïn aên naên, ñem ba nghieäp chí 



758 

 

thaønh saùm hoái. Ñöùc Di Laëc Boà Taùt ñaõ leân ngoâi baát thoái, vì muoán mau 

chöùng quaû Phaät, moãi ngaøy coøn leã saùm saùu thôøi. Vaäy ta phaûi ñem thaân 

nghieäp kính leã Tam Baûo, khaåu nghieäp toû baøy toäi loãi caàu ñöôïc tieâu tröø, 

yù nghieäp thaønh khaån aên naên theà khoâng taùi phaïm. Ñaõ saùm hoái, phaûi döùt 

haún taâm haïnh aùc, khoâng coøn cho tieáp tuïc nöõa, ñi ñeán choã taâm vaø caûnh 

ñeàu khoâng, môùi laø chaân saùm hoái. Laïi phaûi phaùt nguyeän, nguyeän höng 

long ngoâi Tam Baûo, nguyeän ñoä khaép chuùng sanh ñeå chuoäc laïi loãi xöa 

vaø ñeàn ñaùp boán aân naëng (aân Tam Baûo, aân cha meï, aân sö tröôûng, aân 

thieän höõu tri thöùc, vaø aân chuùng sanh). Coù taâm saùm nguyeän nhö vaäy toäi 

chöôùng môùi tieâu tröø, coâng ñöùc ngaøy theâm lôùn, vaø môùi ñi ñeán choã phöôùc 

hueä löôõng toaøn. 

 

II. Nghóa Cuûa Saùm Hoái: 

Saùm nghóa laø saùm tröø caùi loãi laàm xöa, caûm thaáy hoå theïn vôùi nhöõng 

loãi laàm ñaõ phaïm phaûi trong quaù khöù. Hoái laø caûi söûa, quyeát taâm söûa ñoåi 

ñeå khoâng coøn taùi phaïm nöõa. Saùm hoái hay Saùm ma coù nghóa laø thaân neân 

kieân trì nhaãn naïi noùi ra nhöõng loãi laàm cuûa mình, vaø thænh caàu tieàn nhaân 

tha thöù. Hôn nöõa, saùm hoái laø söï thuù loãi veà nhöõng haønh ñoäng ñaõ qua cuûa 

mình, nhöõng sai laàm veà vaät lyù vaø taâm lyù, taâm ta ñöôïc thanh tònh do söï 

saùm hoái nhö vaäy, vaø vì noù giaûi thoaùt cho ta khoûi moät caûm giaùc toäi loãi 

neân ta caûm thaáy deã chòu hôn. Trong voâ soá kieáp luaân hoài cuûa ta keå töø voâ 

thuûy cho ñeán ngaøy nay, vì voâ minh tham aùi taøi, saéc, danh, thöïc, thuøy, 

cuûa caûi, quyeàn uy, vaân vaân phuû che khieán cho chôn taùnh cuûa chuùng ta 

bò meâ môø, do ñoù thaân khaåu yù gaây taïo khoâng bieát bao nhieâu ñieàu laàm 

laïc. Hôn nöõa, do töø nôi ngaõ vaø ngaõ sôû chaáp, nghóa laø chaáp laáy caùi ta vaø 

caùi cuûa ta, maø chuùng ta chæ muoán giöõ phaàn lôïi cho rieâng mình maø 

khoâng caàn quan taâm ñeán nhöõng toån haïi cuûa ngöôøi khaùc, vì theá maø 

chuùng ta voâ tình hay coá yù laøm naõo haïi voâ löôïng chuùng sanh, taïo ra voâ 

bieân toäi nghieäp, oan traùi chaát choàng. Ngay caû ñeán ngoâi Tam Baûo chuùng 

ta cuõng khoâng chöøa, nhöõng toäi nghieäp nhö vaäy khoâng sao keå xieát. Nay 

may maén coøn chuùt duyeân laønh dö laïi töø kieáp tröôùc neân gaëp vaø ñöôïc 

thieän höõu tri thöùc daïy doã, daét dìu, khieán hieåu ñöôïc ñoâi chuùt ñaïo lyù, 

thaáy bieát söï loãi laàm. Phaät töû thuaàn thaønh neân luoân nhôù raèng nhöõng ñieàu 

xaáu mình laøm töø tröôùc thì hoâm qua keå nhö laø ngaøy cuoái. Cuõng keå töø 

hoâm nay chuùng ta baét ñaàu moät cuoäc ñôøi môùi. Neáu nhö mình khoâng 

sieâng naêng saùm hoái nghieäp toäi do mình taïo ra seõ tieáp tuïc khieán mình 

maõi ñoïa laïc theâm maõi maø thoâi. Theá neân chuùng ta phaûi phaùt taâm hoå 
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theïn aên naên, ñem ba nghieäp thaân khaåu yù ra maø chí thaønh saùm hoái. Saùm 

hoái laø moät trong nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi giaùc, vì nhôø ñoù 

maø noäi taâm chuùng ta luoân ñöôïc goäi röõa. Saùm hoái khoâng coù nghóa laø daøn 

xeáp vôùi chính mình, khoâng phaûi laø coù moät thaùi ñoä laõnh ñaïm hay maäp 

môø, maø laø ñaùnh boùng Phaät taùnh cuûa mình baèng caùch loaïi boû daàn nhöõng 

aûo töôûng vaø oâ nhieãm ra khoûi taâm mình. Söï thöïc haønh saùm hoái chính laø 

haïnh Boà Taùt, qua ñoù khoâng nhöõng ngöôøi ta ñaùnh boùng Phaät taùnh cuûa 

mình maø coøn phuïc vuï tha nhaân nöõa. Saùm hoái laø ñieàu tieân quyeát khoâng 

theå thieáu ñöôïc trong ñôøi soáng toân giaùo. Hy voïng laø moïi ngöôøi seõ khoâng 

ngöøng lieân tuïc thöïc haønh saùm hoái trong cuoäc soáng haèng ngaøy cuûa mình. 

Chính vì vaäy maø Ñöùc Phaät daïy trong Kinh Phaùp Hoa: “Trong töông lai, 

neáu coù ai thöïc haønh (tu taäp) phaùp saùm hoái thì haõy neân bieát raèng ngöôøi 

aáy ñaõ maëc aùo cuûa hoå theïn, ñöôïc chö Phaät che chôû vaø giuùp ñôõ, chaúng 

bao laâu ngöôøi aáy seõ ñaït ñöôïc trí tueä toái thöôïng.” 

Saùm hoái vì “nhö thò ñaúng toäi, voâ löôïng voâ bieân.” Nghóa laø saùm hoái 

vì nhöõng toäi nhö vaäy khoâng bôø beán, khoâng haïn löôïng. Khoâng nhöõng toäi 

mình khoâng theå keå heát ñöôïc maø noù coøn nhieàu khoâng bieân teá. Neáu nhö 

ñaõ bieát toäi nghieäp cuûa mình saâu daày nhö vaäy thì mình neân ñoái tröôùc 

Phaät tieàn maø saùm hoái. Trong saùm hoái, söï thaønh taâm laø toái yeáu. Khi saùm 

hoái phaûi thaønh taâm maø saùm hoái, ví baèng gian doái thì duø coù traûi qua traêm 

ngaøn vaïn öùc, haèng haø sa soá kieáp cuõng khoâng theå naøo laøm cho toäi 

nghieäp tieâu tröø ñöôïc. Coå ñöùc coù daïy moät baøi saùm hoái nhö sau:  

  Moïi thöù aùc nghieäp trong quaù khöù 

  Ñeàu do voâ thæ tham, saân, si 

  Nôi thaân, khaåu, yù maø sanh ra, 

  Con nay thaûy ñeàu xin saùm hoái.  

Baøi saùm vaên naày chaúng nhöõng coù theå laøm mình saùm hoái ñöôïc toäi 

chöôùng, maø noù coøn cho mình thaáy nguyeân nhaân cuûa vieäc taïo toäi. Phaät 

töû chaân thuaàn neân luoân nhôù raèng baát luaän laø toäi do thaân taïo ra nhö laø 

saùt sanh, troäm caép, taø daâm; hoaëc do nôi mieäng taïo ra nhö noùi laùo, noùi 

lôøi ñoäc aùc, noùi lôøi theâu deät, noùi löôõi hai chieàu; hoaëc laø toäi phaùt sinh töø 

nôi yù nhö tham, saân, si, vaân vaân, mình phaûi khaån thieát saùm hoái. Neáu 

khoâng thì mình seõ ngaøy caøng sa laày trong bieån nghieäp chöôùng naëng neà.  

Caûm giaùc toäi loãi thöôøng hieän dieän moãi khi chuùng ta noùi hay laøm 

ñieàu gì baát thieän vaø gaây neân ñau khoå cho ngöôøi khaùc, maëc daàu hoï 

khoâng bieát. Ngöôøi Phaät töû khoâng neân mang thöù maëc caûm naøy, maø neân 

thay vaøo ñoù baèng söï hoái caûi saùng suoát. Ngöôøi Phaät töû chaân thuaàn neân 
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luoân nhôù raèng lôøi noùi vaø vieäc laøm baát thieän seõ mang laïi haäu quaû xaáu 

neân moãi khi laøm vieäc gì khoâng phaûi chuùng ta neân thaønh thaät chaáp nhaän 

vaø söûa sai. Ngoaïi ñaïo tin raèng coù caùi goïi laø “Ñaáng cöùu chuoäc” treân theá 

gian naøy, nhöng ñaïo Phaät khoâng nhaán maïnh ñeán söï chuoäc loãi. Theo 

ñaïo Phaät, moãi ngöôøi phaûi töï tu ñeå cöùu laáy chính mình. Chuùng ta coù theå 

giuùp ñôû ngöôøi khaùc baèng tö töôûng, lôøi noùi hay vieäc laøm, nhöng chuùng ta 

khoâng theå nhaän laõnh haäu quaû theá cho nhöõng nghieäp döõ maø ngöôøi aáy ñaõ 

gaây taïo. Tuy nhieân, Phaät giaùo nhaán maïnh ñeán loøng bi maãn cuûa caùc vò 

Boà Taùt nhaèm giuùp chuùng sanh nheï bôùt khoå ñau phieàn naõo. Theo Phaät 

giaùo, hoái haän coù nghóa laø caûm thaáy tieác cho nhöõng haønh ñoäng trong quaù 

khöù. Hoái haän cho nhöõng vieäc laøm baát thieän hay khoâng coù ñaïo ñöùc trong 

quaù khöù laø hoái haän tích cöïc; tuy nhieân neáu hoái tieác cho nhöõng vieäc laøm 

toát trong quaù khöù laø hoái haän tieâu cöïc. Theo Phaät giaùo, Phaät töû chaân 

thuaàn neân luoân luoân saùm hoái nghieäp chöôùng laø vì töø voâ thæ tham, saân, si 

ñaõ khieán thaân khaåu yù taïp gaây voâ bieân aùc nghieäp. Cuõng do ba thöù ñoäc 

naày laøm chuû neân thaân theå mình môùi phaïm vaøo nhöõng toäi nhö saùt sanh, 

troäm caép, taø daâm. Nôi mieäng thì saûn sanh ra nhöõng toäi voïng ngöõ, noùi 

lôøi theâu deät, aùc ñoäc, noùi löôõi hai chieàu. Nay ñem troïn caû ba nghieäp 

thanh tònh thaân, khaåu vaø yù thaønh taâm saùm hoái tröôùc möôøi phöông tam 

theá caùc Ñöùc Nhö Lai. Saùm Hoái Nghieäp Chöôùng coøn laø haïnh nguyeän 

thöù tö trong Phoå Hieàn Thaäp Haïnh Nguyeän. Beân caïnh ñoù, nghi thöùc phaùt 

loà saùm hoái toäi loãi laø nghi thöùc tu taäp thöôøng xuyeân trong caùc khoùa leã 

cuûa chö Taêng Ni. 

Ngöôøi tu Phaät ñöøng neân buoâng lung taïo toäi loãi, maø ngöôïc laïi caàn 

phaûi laøm nhieàu vieäc coâng ñöùc. Laøm ñöôïc nhö vaäy môùi mong buø ñaép 

ñöôïc phaàn naøo toäi loãi maø mình ñaõ gaây taïo töø tröôùc. Tuy nhieân, neáu 

phaïm loãi chuùng ta caàn phaûi phaùt loà saùm hoái, vì toäi loãi daàu lôùn taày trôøi, 

neáu bieát saùm hoái, toäi thôøi tieâu tan. Phaät töû chaân thuaàn phaûi saùm hoái nhö 

theá naøo? Chuùng ta phaûi ôû tröôùc töù chuùng keå ra taát caû toäi loãi maø mình ñaõ 

phaïm phaûi, phaûi noùi roõ moïi chi tieát cuûa caùc toäi vaø phaùt nguyeän raèng töø 

nay veà sau tuyeät ñoái seõ khoâng taùi phaïm. Nhö vaäy chö Phaät vaø chö Boà 

Taùt seõ hoä trì cho chuùng ta tu taäp tröø saïch nghieäp toäi. Vì nhöõng toäi loãi 

tröôùc kia cuûa chuùng ta ñeàu laø “Voâ taâm sôû phaïm,” töùc laø do voâ yù maø 

phaïm. Neáu mình ñaõ phaùt loà saùm hoái maø vaãn coøn tieáp tuïc taùi phaïm, töùc 

laø ñaõ bieát roõ maø vaãn coá yù vi phaïm, thì goïi laø minh tri coá phaïm, thì daàu 

cho coù saùm hoái ñi nöõa cuõng khoâng coù taùc duïng, bôûi vì noù thuoäc loaïi 

ñònh nghieäp, töông lai taát nhieân chuùng ta phaûi chòu quaû baùo. Phaät töû 
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chaân thuaàn ñöøng neân coù tö töôûng taïo toäi roài saùm hoái laø heát, laø keå nhö 

voâ toäi. Roài töø ñoù cöù gaây nghieäp taïo toäi, gaây xong roài laïi saùm hoái, saùm 

hoái roài laïi gaây. Neáu nhö vaäy thì toäi cuûa chuùng ta seõ chaát choàng cao leân 

nhö hoøn nuùi Tu Di, keát quaû taát nhieân laø con ñöôøng ñòa nguïc khoâng theå 

traùnh khoûi. Coù ngöôøi tin nôi “Thuû töôùng saùm hoái”, töùc laø pheùp saùm hoái 

caàu söï coù maët cuûa Phaät ñeå ñöôïc taän tröø toäi loãi. Ñònh taâm tin chaéc raèng 

Phaät xoa ñaàu vaø xaû toäi cho mình. Tuy nhieân, haønh giaû neân tu taäp thieàn 

vaø quaùn töôûng leõ voâ sanh, döùt caùc phieàn naõo, traùnh ñöôïc nhöõng tö 

töôûng sai traùi cuõng nhö aûo töôûng vaø maøn voâ minh che laáp Trung ñaïo.  

Ñöùc Phaät daïy: “Thaân laø nguoàn goác cuûa taát caû noãi khoå, laø nguyeân 

nhaân cuûa moïi hình phaït vaø quaû baùo trong tam ñoà aùc ñaïo.” Chuùng sanh 

vì ngu muoäi neân chæ bieát coù thaân mình chôù chaúng caàn bieát ñeán thaân 

ngöôøi khaùc. Chæ bieát noãi khoå cuûa mình chôù chaúng nghó ñeán noãi khoå cuûa 

ngöôøi. Chæ bieát mình caàu ñöôïc yeân vui, maø khoâng bieát raèng ngöôøi khaùc 

cuõng mong ñöôïc yeân vui. Hôn nöõa, cuõng vì voâ minh maø ta khôûi taâm bæ 

thöû, töø ñoù maø sanh ra yù töôûng thaân sô, daàn daàn keát thaønh thuø oaùn laãn 

nhau, gaây nghieäp oan traùi tieáp noái ñôøi ñôøi kieáp kieáp. Thaân nghieäp coù 

ba loãi lôùn laø saùt sanh, troäm caép vaø taø daâm. Muoán saùm hoái nôi thaân, 

phaûi ñem thaân leã kính Tam Baûo, nghó bieát raèng saéc thaân naày voâ thöôøng, 

nhieàu beänh hoaïn khoå ñau, vaø haèng luoân thay ñoåi, chuyeån bieán, roát laïi 

chuùng ta chaúng theå naøo chuû trì hay chæ huy ñöôïc thaân naày. Vì theá chuùng 

ta chôù neân quaù leä thuoäc vaøo thaân vaø ñöøng neân vì thaân naày maø taïo ra 

caùc ñieàu aùc nghieäp. Cuõng theo Ñöùc Phaät, mieäng laø cöûa ngoû cuûa taát caû 

moïi oaùn hoïa. Quaû baùo cuûa khaåu nghieäp naëng neà vaøo baäc nhaát. Khaåu 

nghieäp coù boán thöù laø noùi doái, noùi lôøi maï lî, noùi lôøi theâu deät, vaø noùi löôõi 

hai chieàu. Do nôi boán caùi nghieäp aùc khaåu naày maø chuùng sanh gaây taïo 

ra voâ löôïng voâ bieân toäi loãi, hoaëc noùi lôøi bay böôùm, ngoït ngaøo, giaû doái, 

löøa gaït, ngoân haønh traùi nhau. Moät khi aùc taâm ñaõ sanh khôûi thì khoâng 

noùi chi ñeán ngöôøi khaùc, maø ngay caû cha meï, sö tröôûng, chuùng ta cuõng 

khoâng chöøa, khoâng moät ñieàu naøo maø ta khoâng phæ baùng, chuùng ta 

khoâng töø moät lôøi noùi ñoäc aùc, truø ruûa naøo, hoaëc noùi lôøi ly taùn khieán cho 

coát nhuïc chia lìa, khoâng noùi coù, coù noùi khoâng, noùi böøa baõi voâ traùch 

nhieäm. Phaät töû chôn thuaàn phaûi luoân saùm hoái khaåu nghieäp, phaûi duøng 

caùi mieäng toäi loãi ngaøy xöa maø phaùt ra nhöõng lôøi ca tuïng, taùn thaùn coâng 

ñöùc cuûa chö Phaät, tuyeân noùi nhöõng ñieàu laønh, khuyeân baûo keû khaùc tu 

haønh, ngoài thieàn, nieäm Phaät hay tuïng kinh. Sau ñoù, theà troïn ñôøi khoâng 

duøng mieäng löôõi ñoù noùi ra nhöõng lôøi thoâ tuïc, hoån laùo. Ñoái tröôùc Tam 
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Baûo phaûi thaønh kính baøy toû toäi loãi chaúng daùm che daáu. Cuõng cuøng caùi 

mieäng löôõi toäi loãi ngaøy xöa ñaõ töøng gaây taïo ra bieát bao aùc khaåu nghieäp, 

thì ngaøy nay taïo döïng ñöôïc voâ löôïng coâng ñöùc vaø phöôùc laønh. Phaät töû 

chôn thuaàn neân luoân nhôù raèng taát caû naêm thöùc töø nhaõn, nhó, tyû, thieät, 

thaân, sôû dó gaây neân voâ soá toäi loãi laø do ôû nôi yù thöùc. YÙ thöùc naày cuõng ví 

nhö meänh leänh cuûa vua ban xuoáng quaàn thaàn. Maét öa ngaém baäy, tai 

ham nghe aâm thanh du döông, muõi öa ngöûi muøi höông hoa, son phaán, 

löôõi öa phaùt ngoân taø vaïy, thaân öa thích söï suùc chaïm mòn maøng. Taát caû 

toäi nghieäp gaây ra töø naêm thöùc naày ñeàu do chuû nhaân oâng laø taâm hay yù 

thöùc maø phaùt sanh ra. Cuoái cuøng phaûi bò ñoïa vaøo tam ñoà aùc ñaïo, chòu 

voâ löôïng thoáng khoå nôi ñòa nguïc, ngaï quyû, suùc sanh. Trong Kinh Phaùp 

Cuù, Ñöùc Phaät daïy: “Phoøng yù nhö phoøng thaønh, giöõ taâm nhö giöõ gìn 

troøng con maét. Giaëc cöôùp coâng ñöùc, moät ñôøi hay nhieàu ñôøi, khoâng gì 

hôn yù.” Nay muoán saùm hoái yù nghieäp, tröôùc heát phaûi nghó raèng ba 

nghieäp tham saân si cuûa yù laø maàm moáng gaây taïo neân voâ löôïng nghieäp 

toäi, laø maøng voâ minh che maát trí hueä, laø phieàn naõo bao phuû chôn taâm. 

Thaät laø ñaùng sôï. Phaät töû chôn thuaàn phaûi ñem heát taâm yù saùm hoái aên 

naên, theà khoâng taùi phaïm. Chuùng ta töø voâ thæ kieáp ñeán nay, do nôi chaáp 

ngaõ quaù naëng neân bò voâ minh haønh xöû, thaân, khaåu, yù vì theá maø taïo ra 

voâ löôïng nghieäp nhaân, thaäm chí ñeán caùc vieäc nghòch aân boäi nghóa ñoái 

vôùi cha meï, Tam Baûo, vaân vaân chuùng ta cuõng khoâng töø. Ngaøy nay giaùc 

ngoä, aét phaûi sanh loøng hoã theïn aên naên baèng caùch ñem ba nghieäp thaân 

khaåu yù aáy maø chí thaønh saùm hoái. Nhö Ñöùc Di Laëc Boà Taùt, ñaõ laø baäc 

Nhaát sanh Boå xöù thaønh Phaät vaäy maø moãi ngaøy coøn phaûi saùu thôøi leã 

saùm, caàu cho mau döùt voâ minh, huoáng laø chuùng ta! Ngöôøi Phaät töû chaân 

thuaàn neân phaùt nguyeän saùm hoái nghieäp chöôùng nôi thaân khaåu yù, höng 

long ngoâi Tam Baûo, ñoä khaép chuùng sanh ñeå chuoäc laïi loãi xöa vaø ñaùp 

ñeàn boán troïng aân Tam Baûo, cha meï, sö tröôûng, vaø chuùng sanh. Thaân 

nghieäp toû baøy toäi loãi, nguyeän khoâng saùt sanh, khoâng troäm caép, khoâng taø 

daâm, vaø phaùt loà caàu ñöôïc tieâu tröø, roài duøng thaân aáy maø haønh thieän 

nghieäp nhö boá thí cuùng döôøng, vaân vaân. Khaåu nghieäp toû baøy toäi loãi, 

nguyeän khoâng noùi doái, khoâng noùi lôøi ñaâm thoïc, khoâng chöûi ruõa, khoâng 

noùi lôøi voâ tích söï, khoâng noùi lôøi hung döõ, khoâng noùi lôøi ñaâm thoïc, 

khoâng noùi löôõi hai chieàu, vaø phaùt loà caàu ñöôïc tieâu tröø. Sau ñoù duøng 

khaåu aáy maø nieäm Phaät, tuïng kinh, hay aên noùi thieän laønh, vaân vaân. YÙ 

nghieäp phaûi thaønh khaån aên naên, nguyeän khoâng ganh gheùt, khoâng xaáu 
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aùc, khoâng baát tín, khoâng tham, khoâng saân, khoâng si meâ, theà khoâng taùi 

phaïm. Khi saùm hoái chuùng ta phaùt nguyeän:  

 “Con xin saùm hoái taát caû nhöõng haønh vi baát thieän cuûa con.  

     Möôøi haønh vi baát thieän vaø naêm troïng nghieäp. 

     Ñaõ phaïm töø voâ thuûy ñeán nay. 

     Bôûi taâm thöùc bò voâ minh laán aùp.” 

Chuùng ta coá gaéng saùm hoái taát caû nhöõng haønh ñoäng baát thieän ñaõ 

phaïm töø voâ thuûy. Chuùng ta ñaõ mang khoâng bieát bao nhieâu laø thaân xaùc 

moãi khi chuùng ta ñöôïc sanh ra. Theo quan ñieåm Phaät giaùo, cheát khoâng 

phaûi laø söï chaám döùt maø laø moät loái daãn ñeán söï taùi sanh khaùc. Taâm thöùc 

chæ di chuyeån töø ñôøi naøy sang ñôøi khaùc. Ñieåm baét ñaàu cuûa moät tieán 

trình nhö theá thaät khoâng theå naøo truy cöùu ñöôïc. Tuy nhieân, söï hieän höõu 

cuûa chuùng ta trong voøng luaân hoài sanh töû thì khoâng voâ haïn moät caùch töï 

nhieân. Coù theå thöïc hieän ñeå chaám döùt noù. Caùch duy nhaát ñeå laøm ñöôïc 

vieäc naøy laø thöïc chöùng söï voâ ngaõ. Gioáng nhö moät haït gioáng khoâng coù 

söï baét ñaàu nhöng baûn chaát cuûa noù khoâng phaûi laø voâ haïn. Neáu chuùng ta 

ñoát haït gioáng aáy laø chuùng ta coù theå huûy dieät khaû naêng moïc leân cuûa noù. 

Ñoù laø söï chaám döùt. Raát khoù cho chuùng ta nhôù laïi taát caû nhöõng haønh vi 

baát thieän maø chuùng ta ñaõ laøm trong taát caû nhöõng kieáp quaù khöù, nhöng 

chuùng ta coù theå nghó ñeán nhöõng haønh vi baát thieän maø chuùng ta ñaõ phaïm 

töø luùc maø chuùng ta coù theå nhôù ñöôïc. Khi saùm hoái, Phaät töû thuaàn thaønh 

neân luoân nghó veà nhöõng haønh vi baát thieän ñaõ phaïm trong voâ soá kieáp 

quaù khöù, caøng xa caøng toát ngay caû khoâng nhaän ra chuùng ñöôïc. Saùm hoái 

khoâng phaûi laø chuyeän giaûn dò ñeå töôøng thuaät nhöõng haønh vi baát thieän 

maø khoâng coù yù nghó nghieâm tuùc veà söï aên naên. Caùch thieän xaûo ñeå saùm 

hoái laø saùm hoái vôùi moät caûm giaùc hoái haän chaân thaät. Do ñoù, nhôù laïi 

nhöõng haønh vi baát thieän ñaõ phaïm trôû neân caàn thieát vaø nhôø ñoù chuùng ta 

coù theå nhôù vaø caûm thaáy hoái loãi veà chuùng. Ñieàu naøy seõ daãn ñöôøng cho 

chuùng ta chuoäc loãi nhöõng toäi aùc cuûa chính mình. Baûn chaát töï nhieân saün 

coù cuûa taâm chuùng ta laø aùnh saùng trong suoát. Noù chính laø söï nhaân caùch 

hoùa cuûa söï hoaøn haûo. Nhöng baûn chaát trong suoát aáy taïm thôøi bò che 

ñaäy. Noù bò baån nhô; bò che môø bôûi chính nhöõng caûm xuùc tieâu cöïc cuûa 

chuùng ta. Ñoù laø taïi sao chuùng ta noùi trong khi saùm hoái raèng bôûi vì taâm 

con bò voâ minh laán aùp, töø voâ thuûy con ñaõ phaïm nhöõng haønh vi baát 

thieän. Do taâm voïng töôûng, ngay caû trong cuoäc soáng hieän taïi, chuùng ta 

lieân tuïc hoaït ñoäng vôùi nhöõng haønh ñoäng baát thieän. Chuùng ta khoâng coù 

töï do ñeå traùnh nhöõng caûm xuùc tieâu cöïc. Chuùng ta bò noâ leä bôûi chuùng. 



764 

 

Chuùng ta laø teân tuø cuûa chính chuùng ta. Thí duï nhö khi giaän döõ khôûi leân 

trong chuùng ta, chuùng ta trôû thaønh hoaøn toaøn chòu söï kieåm soaùt cuûa caûm 

xuùc tieâu cöïc naøy. Noù laøm chuùng ta suy nghó vaø haønh xöû nhöõng ñieàu maø 

chuùng ta khoâng muoán laøm. Neáu chuùng ta chòu luøi laïi moät böôùc vaø thöû 

nhìn vaøo göông khi chuùng ta giaän döõ, thì chuùng ta seõ thaáy söï giaän döõ ñaõ 

laøm gì ñeán chuùng ta. Luùc ñoù chuùng ta seõ thaáy quyeàn löïc cuûa söï giaän döõ 

noù phaù huûy chuùng ta vaø nhöõng ngöôøi chung quanh. Chuùng ta coù theå töï 

hoûi khoâng bieát chuùng ta coù theå chuoäc loãi moät haønh vi baát thieän nhö laø 

moät trong naêm troïng nghieäp hay khoâng. Theo Trung Quaùn Luaän, baát cöù 

haønh vi baát thieän naøo ñeàu coù theå ñöôïc chuoäc loãi. Ñaây laø tính chaát cuûa 

nhöõng ñieàu baát thieän. Neáu chuùng ta khoâng queân laõng chuùng, vaø chuùng 

chöa ñöôïc chín muøi, laø chuùng ta coù theå thanh tònh hoùa chuùng. Nhöõng 

haønh vi khoâng ñaïo ñöùc thì baûn chaát laø baát thieän nhöng chuùng coù moät 

ñaëc tính laø coù theå ñöôïc thanh tònh hoùa. Coù ngöôøi tin raèng hoï coù theå 

traùnh khoûi nhöõng haäu quaû cuûa haønh ñoäng tieâu cöïc ñaõ phaïm. Hoï laø 

nhöõng ngöôøi khoâng tin vaøo luaät nhaân quaû. Chuùng ta mieãn baøn ñeán hoï. 

Phaät töû thuaàn thaønh neân luoân nhôù raèng theo luaät nhaân quaû, haäu quaû cuûa 

baát cöù haønh ñoäng naøo, duø thieän hay baát thieän, phaûi ñöôïc ñoái dieän bôûi 

chính ngöôøi ñoù. Noùi caùch khaùc, moïi ngöôøi phaûi chòu traùch nhieäm cho 

nhöõng haønh ñoäng cuûa chính mình.  

Theo Kinh Töù Thaäp Nhò Chöông, Chöông 3, Ñöùc Phaät daïy: “Ngöôøi 

coù laàm loãi maø khoâng töï saùm hoái ñeå mau chaám döùt taâm taïo toäi aùc, thì toäi 

loãi seõ choàng chaát vaøo thaân nhö nöôùc chaûy veà bieån, daàn daàn trôû neân saâu 

roäng. Neáu ngöôøi coù toäi maø töï nhaän bieát toäi, boû aùc laøm laønh thì toäi loãi töï 

dieät, nhö beänh ñöôïc ñoå moà hoâi daàn daàn seõ khoûi.” Trong Kinh Phaùp 

Hoa, Ñöùc Phaät daïy veà söï saùm hoái cuûa ba haïng ngöôøi nhö sau: Giaû nhö 

moät Thanh Vaên phaù boû tam quy, nguõ giôùi, taùm giôùi, caùc giôùi cuûa Tyø 

Kheo, caùc giôùi cuûa Sa di, Sa di Ni, Thöùc xoa ma na vaø caùc uy nghi; vaø 

giaû nhö do ngöôøi aáy ngu si, do taâm xaáu aùc hay taø vaïy maø phaïm caùc 

giôùi vaø uy nghi. Neáu ngöôøi aáy muoán dieät tröø khieán khoâng coøn caùc laàm 

loãi ñeå trôû laïi thaønh moät Tyø kheo ñaày ñuû caùc phaùp cuûa haøng Sa moân thì 

ngöôøi aáy phaûi chaêm chæ ñoïc caùc kinh Phöông Ñaúng, tö duy veà phaùp 

“Khoâng” thaâm saâu cuûa ñeä nhaát nghóa, khieán caùi trí tueä “Khoâng” töông 

öùng vôùi taâm cuûa mình. Neân bieát raèng trong moãi moät nieäm, moïi oâ nhieãm 

cuûa toäi loãi cuûa ngöôøi aáy seõ vónh vieãn chaám döùt, khoâng coøn chuùt taøn dö. 

Ñaáy goïi laø ngöôøi ñaày ñuû caùc phaùp vaø giôùi cuûa haøng Sa moân vaø ñaày ñuû 

caùc uy nghi. Ngöôøi nhö theá seõ xöùng ñaùng ñöôïc heát thaûy trôøi vaø ngöôøi 
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cuùng döôøng. Giaû nhö coù Öu Baø Taéc vi phaïm caùc oai nghi vaø laøm caùc 

vieäc xaáu. Laøm caùc vieäc xaáu töùc laø baûo raèng Phaät phaùp laø sai laàm, laø 

xaáu; baøn luaän nhöõng vieäc xaáu cuûa töù chuùng; phaïm toäi troäm caép, taø daâm 

maø khoâng bieát hoå theïn. Neáu ngöôøi aáy muoán saùm hoái vaø ñoaïn tröø caùc 

toäi loãi thì phaûi chuyeân ñoïc tuïng caùc kinh Phöông Ñaúng vaø tö duy veà ñeä 

nhaát nghóa. Giaû nhö coù moät vò vua, ñaïi thaàn, Baø la moân, tröôûng giaû hay 

vieân quan maûi meâ tham caàu caùc duïc laïc, phaïm naêm nghòch toäi, phæ 

baùng caùc kinh Phöông Ñaúng, laøm ñuû möôøi ñieàu aùc. Quaû baùo cuûa nhöõng 

ñieàu aùc lôùn lao naøy seõ khieán hoï bò ñoïa laïc vaøo caùc ñöôøng aùc nhanh hôn 

möa baõo. Chaéc chaén hoï seõ rôi vaøo ñòa nguïc A tyø. Neáu hoï muoán dieät tröø 

caùc nghieäp chöôùng naøy thì hoï phaûi khôûi loøng hoå theïn vaø caûi hoái caùc toäi 

loãi. Neáu hoï muoán dieät tröø caùc nghieäp chöôùng naøy thì hoï phaûi khôûi loøng 

hoå theïn vaø caûi hoái caùc toäi loãi. Hoï phaûi chaùnh taâm, khoâng phæ baùng Tam 

Baûo, khoâng gaây chöôùng ngaïi cho haøng xuaát gia, khoâng laøm aùc ñoái vôùi 

ngöôøi thöïc haønh phaïm haïnh. Hoï phaûi uûng hoä cuùng döôøng ngöôøi trì giöõ 

Ñaïi thöøa, hoï phaûi nhôù nieäm ñeán caùi “Khoâng” cuûa yù nghóa ñeä nhaát cuûa 

kinh phaùp thaâm saâu. Hoï phaûi hieáu döôõng cha meï, cung kính caùc baäc 

thaày vaø caùc vò tröôûng thöôïng. Hoï phaûi trò nöôùc theo chaùnh phaùp vaø 

khoâng eùp uoång nhaân daân moät caùch baát coâng. Hoï phaûi ra leänh khaép 

nöôùc neân giöõ saùu ngaøy trai giôùi vaø khoâng ñöôïc saùt sanh. Hoï phaûi tin 

vaøo nhôn quaû moät caùch saâu ñaäm, tin vaøo con ñöôøng cuûa caùi thöïc taùnh 

duy nhaát vaø bieát raèng Ñöùc Phaät baát dieät.  

 

III. Caùc Loaïi Saùm Hoái: 

Ngöôøi tu Phaät ñöøng neân buoâng lung taïo toäi loãi, maø ngöôïc laïi caàn 

phaûi laøm nhieàu vieäc coâng ñöùc. Laøm ñöôïc nhö vaäy môùi mong buø ñaép 

ñöôïc phaàn naøo toäi loãi maø mình ñaõ gaây taïo töø tröôùc. Tuy nhieân, neáu 

phaïm loãi chuùng ta caàn phaûi phaùt loà saùm hoái, vì toäi loãi daàu lôùn taày trôøi, 

neáu bieát saùm hoái, toäi thôøi tieâu tan. Coù Hai Loaïi Saùm Hoái: Thöù nhaát laø 

voâ taâm sôû phaïm saùm hoái: Phaät töû chaân thuaàn phaûi saùm hoái nhö theá 

naøo? Chuùng ta phaûi ôû tröôùc töù chuùng keå ra taát caû toäi loãi maø mình ñaõ 

phaïm phaûi, phaûi noùi roõ moïi chi tieát cuûa caùc toäi vaø phaùt nguyeän raèng töø 

nay veà sau tuyeät ñoái seõ khoâng taùi phaïm. Nhö vaäy chö Phaät vaø chö Boà 

Taùt seõ hoä trì cho chuùng ta tu taäp tröø saïch nghieäp toäi. Vì nhöõng toäi loãi 

tröôùc kia cuûa chuùng ta ñeàu laø “Voâ taâm sôû phaïm,” töùc laø do voâ yù maø 

phaïm. Thöù nhì laø minh tri coá phaïm: Neáu mình ñaõ phaùt loà saùm hoái maø 

vaãn coøn tieáp tuïc taùi phaïm, töùc laø ñaõ bieát roõ maø vaãn coá yù vi phaïm, thì 
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goïi laø minh tri coá phaïm, thì daàu cho coù saùm hoái ñi nöõa cuõng khoâng coù 

taùc duïng, bôûi vì noù thuoäc loaïi ñònh nghieäp, töông lai taát nhieân chuùng ta 

phaûi chòu quaû baùo. Phaät töû chaân thuaàn ñöøng neân coù tö töôûng taïo toäi roài 

saùm hoái laø heát, laø keå nhö voâ toäi. Roài töø ñoù cöù gaây nghieäp taïo toäi, gaây 

xong roài laïi saùm hoái, saùm hoái roài laïi gaây. Neáu nhö vaäy thì toäi cuûa 

chuùng ta seõ chaát choàng cao leân nhö hoøn nuùi Tu Di, keát quaû taát nhieân laø 

con ñöôøng ñòa nguïc khoâng theå traùnh khoûi. Laïi Coù Ba Loaïi Saùm Hoái: 

Thöù nhaát laø voâ sinh saùm hoái (Voâ Sanh Hoái). Thieàn quaùn töôûng leõ voâ 

sanh, döùt caùc phieàn naõo, traùnh ñöôïc nhöõng tö töôûng sai traùi cuõng nhö aûo 

töôûng vaø maøn voâ minh che laáp Trung ñaïo. Thöù nhì laø thuû töôùng saùm 

hoái: Thuû Töôùng Saùm laø pheùp saùm hoái caàu söï coù maët cuûa Phaät ñeå ñöôïc 

taän tröø toäi loãi. Ñònh taâm tin chaéc raèng Phaät xoa ñaàu vaø xaû toäi cho mình. 

Thöù ba laø taùc phaùp saùm. Theo Toâng Thieân Thai, Coù Naêm Loaïi Saùm 

Hoái (Nguõ Hoái Thieân Thai): Thöù nhaát laø Saùm Hoái, nghóa laø phaùt loà saùm 

hoái toäi loãi ñaõ qua ñeå ngaên ngöøa taùi phaïm. Thöù nhì laø Khuyeán Thænh, coù 

nghóa laø khuyeán thænh thaäp phöông chö Phaät chuyeån phaùp luaân. Thöù ba 

laø Tuøy Hyû, coù nghóa laø tuøy hyû thieän taùc hay ñoái vôùi moïi thieän caên ñeàu 

hoan hyû taùn thaùn. Thöù tö laø Hoài Höôùng, coù nghóa laø hoài höôùng coâng ñöùc 

hay ñem taát caû thieän caên sôû tu höôùng vaøo chuùng sanh vaø Phaät ñaïo. Thöù 

naêm laø Phaùt Nguyeän, coù nghóa laø theä nguyeän thaønh Phaät baèng caùch laøm 

taát caû caùc haïnh laønh, traùnh taát caû caùc vieäc aùc, thanh tònh taâm yù vaø hoài 

höôùng coâng ñöùc hay phaùt nguyeän tu trì töù hoaèng theä nguyeän. Theo 

Chaân Ngoân Toâng, Coù Naêm Loaïi Saùm Hoái: Coøn goïi laø naêm phaùp saùm 

hoái cuûa toâng Chaân ngoân: qui meänh, leã kænh chö Phaät, Quaûng tu cuùng 

döôøng, xöng taùn Nhö Lai, vaø saùm hoái nghieäp chöôùng. Laïi Coù Baûy Loaïi 

Taâm Saùm Hoái (Thaát Chuûng Taâm Saùm Hoái): Thöù nhaát laø caûm thaáy xaáu 

hoå vì chöa thoaùt ñöôïc luaân hoài sanh töû. Thöù nhì laø caûm thaáy sôï haõi 

tröôùc nhöõng khoå ñau cuûa ñòa nguïc. Thöù nhì laø caûm thaáy sôï haõi tröôùc 

nhöõng khoå ñau cuûa ñòa nguïc. Thöù ba laø traùnh xa theá giôùi aùc ñoäc. Thöù tö 

laø mong caàu xuaát gia giaùc ngoä. Thöù naêm laø tình thöông khoâng phaân 

bieät. Thöù saùu laø caûm vì aân ñöùc cuûa Phaät. Thöù baûy laø thieàn quaùn ñeå thaáy 

roõ baûn chaát khoâng thaät cuûa toäi loãi; toäi loãi khôûi leân töø söï taø vaïy vaø 

khoâng coù thöïc höõu. 

 

IV. Söï Saùm Hoái Cuûa Ba Haïng Ngöôøi: 

Trong Kinh Phaùp Hoa, Ñöùc Phaät daïy veà söï saùm hoái cuûa ba haïng 

ngöôøi. Thöù Nhaát Laø Söï Saùm Hoái Cuûa Haøng Thanh Vaên: Giaû nhö moät 
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Thanh Vaên phaù boû tam quy, nguõ giôùi, taùm giôùi, caùc giôùi cuûa Tyø Kheo, 

caùc giôùi cuûa Sa di, Sa di Ni, Thöùc xoa ma na vaø caùc uy nghi; vaø giaû nhö 

do ngöôøi aáy ngu si, do taâm xaáu aùc hay taø vaïy maø phaïm caùc giôùi vaø uy 

nghi. Neáu ngöôøi aáy muoán dieät tröø khieán khoâng coøn caùc laàm loãi ñeå trôû 

laïi thaønh moät Tyø kheo ñaày ñuû caùc phaùp cuûa haøng Sa moân thì ngöôøi aáy 

phaûi chaêm chæ ñoïc caùc kinh Phöông Ñaúng, tö duy veà phaùp “Khoâng” 

thaâm saâu cuûa ñeä nhaát nghóa, khieán caùi trí tueä “Khoâng” töông öùng vôùi 

taâm cuûa mình. Neân bieát raèng trong moãi moät nieäm, moïi oâ nhieãm cuûa toäi 

loãi cuûa ngöôøi aáy seõ vónh vieãn chaám döùt, khoâng coøn chuùt taøn dö. Ñaáy 

goïi laø ngöôøi ñaày ñuû caùc phaùp vaø giôùi cuûa haøng Sa moân vaø ñaày ñuû caùc 

uy nghi. Ngöôøi nhö theá seõ xöùng ñaùng ñöôïc heát thaûy trôøi vaø ngöôøi cuùng 

döôøng. 

Thöù Nhì Laø Söï Saùm Hoái Cuûa Haøng Öu Baø Taéc: Giaû nhö coù Öu Baø 

Taéc vi phaïm caùc oai nghi vaø laøm caùc vieäc xaáu. Laøm caùc vieäc xaáu töùc laø 

baûo raèng Phaät phaùp laø sai laàm, laø xaáu; baøn luaän nhöõng vieäc xaáu cuûa töù 

chuùng; phaïm toäi troäm caép, taø daâm maø khoâng bieát hoå theïn. Neáu ngöôøi 

aáy muoán saùm hoái vaø ñoaïn tröø caùc toäi loãi thì phaûi chuyeân ñoïc tuïng caùc 

kinh Phöông Ñaúng vaø tö duy veà ñeä nhaát nghóa. 

Thöù Ba Laø Söï Saùm Hoái Cuûa Haøng Vua Chuùa, Quan Quyeàn, vaø 

Nhöõng Coâng Daân Khaùc: Giaû nhö coù moät vò vua, ñaïi thaàn, Baø la moân, 

tröôûng giaû hay vieân quan maûi meâ tham caàu caùc duïc laïc, phaïm naêm 

nghòch toäi, phæ baùng caùc kinh Phöông Ñaúng, laøm ñuû möôøi ñieàu aùc. Quaû 

baùo cuûa nhöõng ñieàu aùc lôùn lao naøy seõ khieán hoï bò ñoïa laïc vaøo caùc 

ñöôøng aùc nhanh hôn möa baõo. Chaéc chaén hoï seõ rôi vaøo ñòa nguïc A tyø. 

Neáu hoï muoán dieät tröø caùc nghieäp chöôùng naøy thì hoï phaûi khôûi loøng hoå 

theïn vaø caûi hoái caùc toäi loãi. Coù naêm phaùp saùm hoái cho nhöõng baäc naøy. 

Pheùp saùm hoái thöù nhaát. Neáu hoï muoán dieät tröø caùc nghieäp chöôùng naøy 

thì hoï phaûi khôûi loøng hoå theïn vaø caûi hoái caùc toäi loãi. Hoï phaûi chaùnh taâm, 

khoâng phæ baùng Tam Baûo, khoâng gaây chöôùng ngaïi cho haøng xuaát gia, 

khoâng laøm aùc ñoái vôùi ngöôøi thöïc haønh phaïm haïnh. Hoï phaûi uûng hoä 

cuùng döôøng ngöôøi trì giöõ Ñaïi thöøa, hoï phaûi nhôù nieäm ñeán caùi “Khoâng” 

cuûa yù nghóa ñeä nhaát cuûa kinh phaùp thaâm saâu. Phaùp saùm hoái thöù hai. Hoï 

phaûi hieáu döôõng cha meï, cung kính caùc baäc thaày vaø caùc vò tröôûng 

thöôïng. Phaùp saùm hoái thöù ba. Hoï phaûi trò nöôùc theo chaùnh phaùp vaø 

khoâng eùp uoång nhaân daân moät caùch baát coâng. Phaùp saùm hoái thöù tö. Hoï 

phaûi ra leänh khaép nöôùc neân giöõ saùu ngaøy trai giôùi vaø khoâng ñöôïc saùt 

sanh. Phaùp saùm hoái thöù naêm. Hoï phaûi tin vaøo nhôn quaû moät caùch saâu 



768 

 

ñaäm, tin vaøo con ñöôøng cuûa caùi thöïc taùnh duy nhaát vaø bieát raèng Ñöùc 

Phaät baát dieät. 

 

V. Saùm Hoái Tam Nghieäp:  

Chuùng ta töø voâ thæ kieáp ñeán nay, do nôi chaáp ngaõ quaù naëng neân bò 

voâ minh haønh xöû, thaân, khaåu, yù vì theá maø taïo ra voâ löôïng nghieäp nhaân, 

thaäm chí ñeán caùc vieäc nghòch aân boäi nghóa ñoái vôùi cha meï, Tam Baûo, 

vaân vaân chuùng ta cuõng khoâng töø. Ngaøy nay giaùc ngoä, aét phaûi sanh loøng 

hoã theïn aên naên baèng caùch ñem ba nghieäp thaân khaåu yù aáy maø chí thaønh 

saùm hoái. Nhö Ñöùc Di Laëc Boà Taùt, ñaõ laø baäc Nhaát sanh Boå xöù thaønh 

Phaät vaäy maø moãi ngaøy coøn phaûi saùu thôøi leã saùm, caàu cho mau döùt voâ 

minh, huoáng laø chuùng ta! Ngöôøi Phaät töû chaân thuaàn neân phaùt nguyeän 

saùm hoái nghieäp chöôùng nôi thaân khaåu yù, höng long ngoâi Tam Baûo, ñoä 

khaép chuùng sanh ñeå chuoäc laïi loãi xöa vaø ñaùp ñeàn boán troïng aân Tam 

Baûo, cha meï, sö tröôûng, vaø chuùng sanh.  

Thöù Nhaát Laø Saùm Hoái Thaân Nghieäp: Thaân nghieäp toû baøy toäi loãi, 

nguyeän khoâng saùt sanh, khoâng troäm caép, khoâng taø daâm, vaø phaùt loà caàu 

ñöôïc tieâu tröø, roài duøng thaân aáy maø haønh thieän nghieäp nhö boá thí cuùng 

döôøng, vaân vaân. Ñöùc Phaät daïy: “Thaân laø nguoàn goác cu ûa taát caû noãi khoå, 

laø nguyeân nhaân cuûa moïi hình phaït vaø quaû baùo trong tam ñoà aùc ñaïo.” 

Chuùng sanh vì ngu muoäi neân chæ bieát coù thaân mình chôù chaúng caàn bieát 

ñeán thaân ngöôøi khaùc. Chæ bieát noãi khoå cuûa mình chôù chaúng nghó ñeán 

noãi khoå cuûa ngöôøi. Chæ bieát mình caàu ñöôïc yeân vui, maø khoâng bieát 

raèng ngöôøi khaùc cuõng mong ñöôïc yeân vui. Hôn nöõa, cuõng vì voâ minh 

maø ta khôûi taâm bæ thöû, töø ñoù maø sanh ra yù töôûng thaân sô, daàn daàn keát 

thaønh thuø oaùn laãn nhau, gaây nghieäp oan traùi tieáp noái ñôøi ñôøi kieáp kieáp. 

Thaân nghieäp coù ba loãi lôùn laø saùt sanh, troäm caép vaø taø daâm. Muoán saùm 

hoái nôi thaân, phaûi ñem thaân leã kính Tam Baûo, nghó bieát raèng saéc thaân 

naày voâ thöôøng, nhieàu beänh hoaïn khoå ñau, vaø haèng luoân thay ñoåi, 

chuyeån bieán, roát laïi chuùng ta chaúng theå naøo chuû trì hay chæ huy ñöôïc 

thaân naày. Vì theá chuùng ta chôù neân quaù leä thuoäc vaøo thaân vaø ñöøng neân 

vì thaân naày maø taïo ra caùc ñieàu aùc nghieäp. 

Thöù Nhì Laø Saùm Hoái Khaåu Nghieäp: Khaåu nghieäp toû baøy toäi loãi, 

nguyeän khoâng noùi doái, khoâng noùi lôøi ñaâm thoïc, khoâng chöûi ruõa, khoâng 

noùi lôøi voâ tích söï, khoâng noùi lôøi hung döõ, khoâng noùi lôøi ñaâm thoïc, 

khoâng noùi löôõi hai chieàu, vaø phaùt loà caàu ñöôïc tieâu tröø. Sau ñoù duøng 

khaåu aáy maø nieäm Phaät, tuïng kinh, hay aên noùi thieän laønh, vaân vaân. Ñöùc 
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Phaät daïy: “Mieäng laø cöûa ngoû cuûa taát caû moïi oaùn hoïa.” Quaû baùo cuûa 

khaåu nghieäp naëng neà vaøo baäc nhaát. Khaåu nghieäp coù boán thöù laø noùi doái, 

noùi lôøi maï lî, noùi lôøi theâu deät, vaø noùi löôõi hai chieàu. Do nôi boán caùi 

nghieäp aùc khaåu naày maø chuùng sanh gaây taïo ra voâ löôïng voâ bieân toäi loãi, 

hoaëc noùi lôøi bay böôùm, ngoït ngaøo, giaû doái, löøa gaït, ngoân haønh traùi 

nhau. Moät khi aùc taâm ñaõ sanh khôûi thì khoâng noùi chi ñeán ngöôøi khaùc, 

maø ngay caû cha meï, sö tröôûng, chuùng ta cuõng khoâng chöøa, khoâng moät 

ñieàu naøo maø ta khoâng phæ baùng, chuùng ta khoâng töø moät lôøi noùi ñoäc aùc, 

truø ruûa naøo, hoaëc noùi lôøi ly taùn khieán cho coát nhuïc chia lìa, khoâng noùi 

coù, coù noùi khoâng, noùi böøa baõi voâ traùch nhieäm. Phaät töû chôn thuaàn phaûi 

luoân saùm hoái khaåu nghieäp, phaûi duøng caùi mieäng toäi loãi ngaøy xöa maø 

phaùt ra nhöõng lôøi ca tuïng, taùn thaùn coâng ñöùc cuûa chö Phaät, tuyeân noùi 

nhöõng ñieàu laønh, khuyeân baûo keû khaùc tu haønh, ngoài thieàn, nieäm Phaät 

hay tuïng kinh. Sau ñoù, theà troïn ñôøi khoâng duøng mieäng löôõi ñoù noùi ra 

nhöõng lôøi thoâ tuïc, hoån laùo. Ñoái tröôùc Tam Baûo phaûi thaønh kính baøy toû 

toäi loãi chaúng daùm che daáu. Cuõng cuøng caùi mieäng löôõi toäi loãi ngaøy xöa 

ñaõ töøng gaây taïo ra bieát bao aùc khaåu nghieäp, thì ngaøy nay taïo döïng 

ñöôïc voâ löôïng coâng ñöùc vaø phöôùc laønh. 

Thöù Ba Laø Saùm Hoái YÙ Nghieäp: YÙ nghieäp phaûi thaønh khaån aên naên, 

nguyeän khoâng ganh gheùt, khoâng xaáu aùc, khoâng baát tín, khoâng tham, 

khoâng saân, khoâng si meâ, theà khoâng taùi phaïm. Phaät töû chôn thuaàn neân 

luoân nhôù raèng taát caû naêm thöùc töø nhaõn, nhó, tyû, thieät, thaân, sôû dó gaây 

neân voâ soá toäi loãi laø do ôû nôi yù thöùc. YÙ thöùc naày cuõng ví nhö meänh leänh 

cuûa vua ban xuoáng quaàn thaàn. Maét öa ngaém baäy, tai ham nghe aâm 

thanh du döông, muõi öa ngöûi muøi höông hoa, son phaán, löôõi öa phaùt 

ngoân taø vaïy, thaân öa thích söï suùc chaïm mòn maøng. Taát caû toäi nghieäp 

gaây ra töø naêm thöùc naày ñeàu do chuû nhaân oâng laø taâm hay yù thöùc maø 

phaùt sanh ra. Cuoái cuøng phaûi bò ñoïa vaøo tam ñoà aùc ñaïo, chòu voâ löôïng 

thoáng khoå nôi ñòa nguïc, ngaï quyû, suùc sanh. Trong Kinh Phaùp Cuù, Ñöùc 

Phaät daïy: “Phoøng yù nhö phoøng thaønh, giöõ taâm nhö giöõ gìn troøng con 

maét. Giaëc cöôùp coâng ñöùc, moät ñôøi hay nhieàu ñôøi, khoâng gì hôn yù.” Nay 

muoán saùm hoái yù nghieäp, tröôùc heát phaûi nghó raèng ba nghieäp tham saân si 

cuûa yù laø maàm moáng gaây taïo neân voâ löôïng nghieäp toäi, laø maøng voâ minh 

che maát trí hueä, laø phieàn naõo bao phuû chôn taâm. Thaät laø ñaùng sôï. Phaät 

töû chôn thuaàn phaûi ñem heát taâm yù saùm hoái aên naên, theà khoâng taùi phaïm. 
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VI. Voâ Töôùng Saùm Hoái Theo Luïc Toå Hueä Naêng: 

Khi Luïc Toå Hueä Naêng thaáy só thöù boán phöông töø Quaûng Chaâu, 

Thieàu Chaâu ñua nhau ñeán trong nuùi nghe phaùp, Toå môùi ñaêng toøa baûo 

chuùng raèng: “Ñeán ñaây, caùc thieän tri thöùc! Taùnh naày phaûi töø trong töï 

taùnh maø khôûi, trong taát caû thôøi, moãi nieäm töï tònh taâm kia, töï tu, töï haønh, 

thaáy phaùp thaân cuûa mình, thaáy taâm Phaät cuûa mình, töï ñoä, töï giôùi môùi 

ñöôïc, khoâng nhôø ñeán ñaây. Ñaõ töø xa ñeán, moät hoäi ôû ñaây ñeàu cuøng coù 

duyeân, nay coù theå moãi vò quyø goái, tröôùc toâi vì truyeàn cho Töï Taùnh Nguõ 

Phaàn Phaùp Thaân Höông, keá ñoù laø trao Voâ Töôùng Saùm Hoái. Chuùng ñeàu 

quyø goái, Toå baûo: “Moät laø giôùi höông, töùc laø trong taâm mình khoâng coù 

quaáy, khoâng coù aùc, khoâng taät ñoá, khoâng tham saân, khoâng cöôùp haïi, goïi 

laø giôùi höông. Hai laø ñònh höông, töùc laø thaáy caùc caûnh töôùng thieän aùc 

maø töï taâm chaúng loaïn goïi laø ñònh höông. Ba laø hueä höông, töùc laø taâm 

mình khoâng ngaïi, thöôøng duøng trí hueä quaùn chieáu töï taùnh, chaúng taïo 

caùc aùc, tuy tu caùc haïnh laønh maø taâm khoâng chaáp tröôùc, kính baäc treân 

thöông keû döôùi, cöùu giuùp ngöôøi coâ baàn, goïi laø hueä höông. Boán laø giaûi 

thoaùt höông, töùc laø töï taâm mình khoâng coù choã phan duyeân, chaúng nghó 

thieän, chaúng nghó aùc, töï taïi voâ ngaïi goïi laø giaûi thoaùt höông. Naêm laø giaûi 

thoaùt tri kieán höông, töùc laø töï taâm ñaõ khoâng coù choã phan duyeân thieän 

aùc, khoâng theå traàm, khoâng treä tòch, töùc phaûi hoïc roäng nghe nhieàu, bieát 

baûn taâm mình, ñaït ñöôïc lyù cuûa chö Phaät, hoøa quang tieáp vaät, khoâng ngaõ 

khoâng nhôn, thaúng ñeán Boà Ñeà, chôn taùnh khoâng ñoåi, goïi laø giaûi thoaùt 

tri kieán höông. Naày thieän tri thöùc! Moãi ngöôøi ñoàng thôøi noùi theo lôøi toâi: 

“Ñeä töû chuùng con, töø nieäm tröôùc, nieäm hieän taïi vaø nieäm sau, moãi nieäm 

khoâng bò ngu meâ laøm nhieãm, töø tröôùc coù nhöõng nghieäp aùc, ngu meâ, vaân 

vaân, caùc toäi thaûy ñeàu saùm hoái, nguyeän moät luùc tieâu dieät, haèng khoâng 

khôûi laïi. Ñeä töû chuùng con, töø nieäm tröôùc, nieäm hieän nay vaø nieäm sau, 

moãi nieäm khoâng bò kieâu cuoáng laøm nhieãm, töø tröôùc coù nhöõng nghieäp 

aùc, kieâu cuoáng, vaân vaân, caùc toäi thaûy ñeàu saùm hoái, nguyeän moät thôøi 

tieâu dieät, haèng khoâng khôûi laïi. Ñeä töû chuùng con, töø nieäm tröôùc, nieäm 

hieän nay vaø nieäm sau, moãi nieäm khoâng bò taät ñoá laøm nhieãm, töø tröôùc 

ñoù coù nhöõng nghieäp aùc, taät ñoá, vaân vaân, caùc toäi thaûy ñeàu saùm hoái, 

nguyeän moät luùc tieâu dieät, haèng khoâng khôûi laïi. 

Luïc Toå Hueä Naêng daïy: “Naày thieän tri thöùc! Nay toâi vì caùc oâng maø 

trao ‘Voâ Töôùng Saùm Hoái’ ñeå dieät toäi trong ba ñôøi, khieán ñöôïc ba 

nghieäp thanh tònh. Naày thieän tri thöùc! Moãi ngöôøi ñoàng thôøi noùi theo lôøi 

toâi: “Ñeä töû chuùng con, töø nieäm tröôùc, nieäm hieän taïi vaø nieäm sau, moãi 
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nieäm khoâng bò ngu meâ laøm nhieãm, töø tröôùc coù nhöõng nghieäp aùc, ngu 

meâ, vaân vaân, caùc toäi thaûy ñeàu saùm hoái, nguyeän moät luùc tieâu dieät, haèng 

khoâng khôûi laïi. Ñeä töû chuùng con, töø nieäm tröôùc, nieäm hieän nay vaø nieäm 

sau, moãi nieäm khoâng bò kieâu cuoáng laøm nhieãm, töø tröôùc coù nhöõng 

nghieäp aùc, kieâu cuoáng, vaân vaân, caùc toäi thaûy ñeàu saùm hoái, nguyeän moät 

thôøi tieâu dieät, haèng khoâng khôûi laïi. Ñeä töû chuùng con, töø nieäm tröôùc, 

nieäm hieän nay vaø nieäm sau, moãi nieäm khoâng bò taät ñoá laøm nhieãm, töø 

tröôùc ñoù coù nhöõng nghieäp aùc, taät ñoá, vaân vaân, caùc toäi thaûy ñeàu saùm hoái, 

nguyeän moät luùc tieâu dieät, haèng khoâng khôûi laïi. Naày thieän tri thöùc! Veà 

tröôùc laø ‘Voâ Töôùng Saùm Hoái.’ Theá naøo goïi laø saùm? Theá naøo goïi laø 

hoái? Saùm laø saùm nhöõng loãi veà tröôùc, töø tröôùc coù nhöõng nghieäp aùc ngu 

meâ, kieâu cuoáng, taät ñoá, vaân vaân, caùc toäi thaûy ñeàu saùm heát, haèng khoâng 

khôûi laïi, goïi ñoù laø saùm. Hoái laø hoái nhöõng loãi veà sau, töø nay veà sau coù 

nhöõng nghieäp aùc ngu meâ, kieâu cuoáng, taät ñoá, vaân vaân, caùc toäi nay ñaõ 

giaùc ngoä, thaûy ñeàu haèng ñoaïn, laïi khoâng taïo laïi, aáy goïi laø hoái, neân goïi 

laø saùm hoái. Ngöôøi phaøm phu ngu meâ, chæ bieát saùm loãi tröôùc, chaúng bieát 

hoái loãi sau, do vì khoâng hoái neân toäi tröôùc chaúng dieät, loãi sau laïi sanh. 

Toäi tröôùc ñaõ chaúng dieät, loãi sau laïi sanh, sao goïi laø saùm hoái ñöôïc. 

 

(B) Sô Löôïc Veà Leã Boá Taùt  

Taïi Caùc Töï Vieän Phaät Giaùo 

 

I. Toång Quan Veà Söï Saùm Hoái Trong Leã Tuïng Giôùi: 

Nhö treân ñaõ noùi, theo Phaät giaùo, Saùm hoái laø moät trong nhöõng yeáu 

toá cöïc kyø quan troïng trong tu taäp, ñaëc bieät laø tu taäp trì giôùi. Saùm hoái 

hay Saùm ma coù nghóa laø thaân neân kieân trì nhaãn naïi noùi ra nhöõng loãi 

laàm cuûa mình, vaø thænh caàu tieàn nhaân tha thöù. Trong voâ soá kieáp luaân 

hoài cuûa ta keå töø voâ thuûy cho ñeán ngaøy nay, vì voâ minh tham aùi taøi, saéc, 

danh, thöïc, thuøy, cuûa caûi, quyeàn uy, vaân vaân phuû che khieán cho chôn 

taùnh cuûa chuùng ta bò meâ môø, do ñoù thaân khaåu yù gaây taïo khoâng bieát bao 

nhieâu ñieàu laàm laïc. Hôn nöõa, do töø nôi ngaõ vaø ngaõ sôû chaáp, nghóa laø 

chaáp laáy caùi ta vaø caùi cuûa ta, maø chuùng ta chæ muoán giöõ phaàn lôïi cho 

rieâng mình maø khoâng caàn quan taâm ñeán nhöõng toån haïi cuûa ngöôøi khaùc, 

vì theá maø chuùng ta voâ tình hay coá yù laøm naõo haïi voâ löôïng chuùng sanh, 

taïo ra voâ bieân toäi nghieäp, oan traùi chaát choàng. Ngay caû ñeán ngoâi Tam 

Baûo chuùng ta cuõng khoâng chöøa, nhöõng toäi nghieäp nhö vaäy khoâng sao 
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keå xieát. Nay may maén coøn chuùt duyeân laønh dö laïi töø kieáp tröôùc neân 

gaëp vaø ñöôïc thieän höõu tri thöùc daïy doã, daét dìu, khieán hieåu ñöôïc ñoâi 

chuùt ñaïo lyù, thaáy bieát söï loãi laàm. Theá neân chuùng ta phaûi phaùt taâm hoå 

theïn aên naên, ñem ba nghieäp thaân khaåu yù ra maø chí thaønh saùm hoái. Saùm 

hoái laø moät trong nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi giaùc, vì nhôø ñoù 

maø noäi taâm chuùng ta luoân ñöôïc goäi röõa. Saùm nghóa laø saùm tröø caùi loãi 

laàm xöa, caûm thaáy hoå theïn vôùi nhöõng loãi laàm ñaõ phaïm phaûi trong quaù 

khöù. Hoái laø caûi söûa, quyeát taâm söûa ñoåi ñeå khoâng coøn taùi phaïm nöõa. 

Saùm hoái hay Saùm ma coù nghóa laø thaân neân kieân trì nhaãn naïi noùi ra 

nhöõng loãi laàm cuûa mình, vaø thænh caàu tieàn nhaân tha thöù. Trong voâ soá 

kieáp luaân hoài cuûa ta keå töø voâ thuûy cho ñeán ngaøy nay, vì voâ minh tham 

aùi taøi, saéc, danh, thöïc, thuøy, cuûa caûi, quyeàn uy, vaân vaân phuû che khieán 

cho chôn taùnh cuûa chuùng ta bò meâ môø, do ñoù thaân khaåu yù gaây taïo 

khoâng bieát bao nhieâu ñieàu laàm laïc. Hôn nöõa, do töø nôi ngaõ vaø ngaõ sôû 

chaáp, nghóa laø chaáp laáy caùi ta vaø caùi cuûa ta, maø chuùng ta chæ muoán giöõ 

phaàn lôïi cho rieâng mình maø khoâng caàn quan taâm ñeán nhöõng toån haïi cuûa 

ngöôøi khaùc, vì theá maø chuùng ta voâ tình hay coá yù laøm naõo haïi voâ löôïng 

chuùng sanh, taïo ra voâ bieân toäi nghieäp, oan traùi chaát choàng. Ngay caû 

ñeán ngoâi Tam Baûo chuùng ta cuõng khoâng chöøa, nhöõng toäi nghieäp nhö 

vaäy khoâng sao keå xieát. Nay may maén coøn chuùt duyeân laønh dö laïi töø 

kieáp tröôùc neân gaëp vaø ñöôïc thieän höõu tri thöùc daïy doã, daét dìu, khieán 

hieåu ñöôïc ñoâi chuùt ñaïo lyù, thaáy bieát söï loãi laàm. Theá neân chuùng ta phaûi 

phaùt taâm hoå theïn aên naên, ñem ba nghieäp thaân khaåu yù ra maø chí thaønh 

saùm hoái. Saùm hoái laø moät trong nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi 

giaùc, vì nhôø ñoù maø noäi taâm chuùng ta luoân ñöôïc goäi röõa. Ngöôøi tu Phaät 

ñöøng neân buoâng lung taïo toäi loãi, maø ngöôïc laïi caàn phaûi laøm nhieàu vieäc 

coâng ñöùc. Laøm ñöôïc nhö vaäy môùi mong buø ñaép ñöôïc phaàn naøo toäi loãi 

maø mình ñaõ gaây taïo töø tröôùc. Tuy nhieân, neáu phaïm loãi chuùng ta caàn 

phaûi phaùt loà saùm hoái, vì toäi loãi daàu lôùn taày trôøi, neáu bieát saùm hoái, toäi 

thôøi tieâu tan. Phaät töû chaân thuaàn phaûi saùm hoái nhö theá naøo? Chuùng ta 

phaûi ôû tröôùc töù chuùng keå ra taát caû toäi loãi maø mình ñaõ phaïm phaûi, phaûi 

noùi roõ moïi chi tieát cuûa caùc toäi vaø phaùt nguyeän raèng töø nay veà sau tuyeät 

ñoái seõ khoâng taùi phaïm. Nhö vaäy chö Phaät vaø chö Boà Taùt seõ hoä trì cho 

chuùng ta tu taäp tröø saïch nghieäp toäi. Vì nhöõng toäi loãi tröôùc kia cuûa chuùng 

ta ñeàu laø “Voâ taâm sôû phaïm,” töùc laø do voâ yù maø phaïm. Neáu mình ñaõ 

phaùt loà saùm hoái maø vaãn coøn tieáp tuïc taùi phaïm, töùc laø ñaõ bieát roõ maø vaãn 

coá yù vi phaïm, thì goïi laø minh tri coá phaïm, thì daàu cho coù saùm hoái ñi 
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nöõa cuõng khoâng coù taùc duïng, bôûi vì noù thuoäc loaïi ñònh nghieäp, töông lai 

taát nhieân chuùng ta phaûi chòu quaû baùo. Phaät töû chaân thuaàn ñöøng neân coù 

tö töôûng taïo toäi roài saùm hoái laø heát, laø keå nhö voâ toäi. Roài töø ñoù cöù gaây 

nghieäp taïo toäi, gaây xong roài laïi saùm hoái, saùm hoái roài laïi gaây. Neáu nhö 

vaäy thì toäi cuûa chuùng ta seõ chaát choàng cao leân nhö hoøn nuùi Tu Di, keát 

quaû taát nhieân laø con ñöôøng ñòa nguïc khoâng theå traùnh khoûi. 

 

II. Sô Löôïc Veà Leã Boá Taùt Taïi Caùc Töï Vieän Phaät Giaùo:  

Boá Taùt, tieáng Haùn dòch laø Tònh Truï, Thieân Truùc hay Tröôûng 

Döôõng. Theo pheùp cuûa ngöôøi xuaát gia cöù nöûa thaùng moät laàn (vaøo ngaøy 

raèm, 29 hoaëc 30), chuùng Taêng Ni taäp hôïp thuyeát giôùi kinh, khieán cho 

moïi ngöôøi ñeàu truï trong tònh giôùi vaø tröôûng döôõng thieän phaùp. Trong 

khi ñoù ngöôøi taïi gia thì giöõ troøn taùm giôùi trong saùu ngaøy chay ñeå ñoaïn 

tröø aùc nghieäp vaø tröôûng döôõng thieän phaùp. Theo Luaät Taïng, leã Boá Taùt 

laø baét buoäc ñoái vôùi chö taêng Ni. Thöïc haønh chuû yeáu laø tuïng luaät töï vieän 

hay thanh quy trong boä Ba La Ñeà Moäc Xoa, theo sau ñoù laø töï thuù toäi ñaõ 

sai phaïm cuûa chö Taêng hay chö Ni tröôùc chuùng. Cuõng theo Luaät Taïng, 

leã Boá Taùt neân ñöôïc toaøn theå chö Taêng vaø chö Ni thöïc haønh trong khu 

vöïc rieâng bieät vaø trong phaïm vi cô sôû maø Luaät Taïng ñaõ ñaët ra. Trong 

ngaøy Tuïng Giôùi Boà Taùt, phaûi coù ít nhaát moät chuùng goàm boán vò Tyø 

Kheo trôû leân. Vò Taêng Chuû Yeát Ma seõ laø vò Taêng höôùng daãn buoåi leã. 

Chuùng Taêng Ni taäp hôïp thuyeát giôùi kinh, khieán cho moïi ngöôøi ñeàu truï 

trong tònh giôùi vaø tröôûng döôõng thieän phaùp. Ñaây laø moät buoåi hoïp hay 

nghi thöùc tuyeân caùo thuï giôùi, saùm hoái, hay truïc xuaát ra khoûi giaùo ñoaøn 

nhöõng ngöôøi phaïm toái “baát khaû hoái.” Trong khi ñoù, ngöôøi taïi gia thì giöõ 

troøn taùm giôùi trong saùu ngaøy chay ñeå ñoaïn tröø aùc nghieäp vaø tröôûng 

döôõng thieän phaùp. Trong leã Boá Taùt, Nhaãn Thöù hay kieân nhaãn thænh caàu 

ñöôïc tha thöù cho nhöõng loãi laàm laø ñieàu raát caàn thieát. Theo Kinh Phaïm 

Voõng Boà Taùt Giôùi, luùc Ñöùc Phaät Thích Ca Maâu Ni môùi thaønh ñaïo voâ 

thöôïng chaùnh  giaùc, trong khi ngoài döôùi coäi Boà Ñeà, Ngaøi baét ñaàu kieát 

Boà Taùt Giôùi. Ngaøi daïy: “Hieáu thuaän vôùi cha meï, Sö Taêng, Tam Baûo. 

Hieáu thuaän phaùp chí ñaïo. Hieáu goïi laø giôùi, cuõng goïi laø caám ngaên.” 

Lieàn ñoù töø nôi mieäng, Ñöùc Phaät phoùng ra voâ löôïng tia saùng. Baáy giôø coù 

ñeán traêm vaïn öùc ñaïi chuùng, caùc Boà Taùt, möôøi taùm Phaïm Thieân, saùu coõi 

trôøi duïc giôùi, möôøi saùu ñaïi Quoác Vöông ñoàng chaép tay chí taâm nghe 

Ñöùc Phaät tuïng giôùi phaùp Ñaïi thöøa cuûa taát caû chö Phaät. Ñöùc Phaät noùi 

vôùi caùc vò Boà Taùt: “Nay ta cöù moãi nöûa thaùng töï tuïng giôùi phaùp cuûa chö 
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Phaät. Taát caû haøng Boà Taùt sô phaùt taâm, nhaãn ñeán caùc Boà Taùt Thaäp Phaùt 

Thuù, Thaäp Tröôûng Döôõng, thaäp Kim Cöông, Thaäp Ñòa cuõng tuïng giôùi 

aáy. Vì theá neân giôùi quang töø mieäng ta phoùng ra. Phoùng quang laø vì coù 

nguyeân do, chôù chaúng phaûi voâ côù. Giôùi quang aáy  chaúng phaûi maøu 

xanh, vaøng, ñoû, traéng vaø ñen; chaúng phaûi saéc phaùp, cuõng chaúng phaûi 

taâm phaùp, chaúng phaûi phaùp höõu, phaùp voâ, cuõng chaúng phaûi phaùp nhôn, 

phaùp quaû. Noù chính laø boån nguyeân cuûa chö Phaät, laø caên baûn cuûa chuùng 

Phaät töû. Vì theá neân chuùng Phaät töû phaûi thoï trì, phaûi ñoïc tuïng, phaûi hoïc 

kyõ giôùi phaùp naày. Ngaøy nay caùc xöù theo truyeàn thoáng Nguyeân Thuûy vaø 

Ñaïi Thöøa haõy coøn tuaân thuû theo leã Boá taùt naøy. Ngöôøi ta thöôøng toå chöùc 

nhöõng ngaøy leã Boá Taùt vaøo nhöõng ngaøy raèm, 29 vaø 30 trong thaùng aâm 

lòch. Taïi caùc chuøa, ngöôøi ta cuõng toå chöùc caùc buoåi Boá taùt Giôùi Trai cho 

ngöôøi tu taïi gia, vì öu baø taéc vaø öu baø di taïi gia giöõ taùm giôùi maø thaønh 

Boá Taùt (taïi taâm thì goïi laø hoä, taïi thaân khaåu thì goïi laø giôùi). 

 

Repentance & Uposatha  

In Buddhist Point of View 

 

I. An Overview of Repentance: 

In Buddhist cultivation, all methods need practice of repentance. 

Repentance is an indispensable requisite of religious life. On the path 

of cultivation, it is a must that all people will repeatedly perform 

repentance in their daily lives. Generally speaking, repentance means 

repenting or regretting of past errors, to feel ashame, be remorseful, 

and bring forth the three karmas of body, speech and mind to repent 

sincerely. Repentance is one of the most entrances to the great 

enlightenment; for with it, the mind within is always stilled. Repent 

misdeeds and mental hindrances is the fourth of the ten conducts and 

vows of Universal Worthy Bodhisattva. Repent misdeeds and mental 

hindrances means from beginningless kalpas in the past, we have 

created all measureless and boundless evil karma with our body, mouth 

and mind because of greed, hatred and ignorance; now we bow before 

all Buddhas of ten directions that we completely purify these three 

karmas. From infinite eons, because we have been drowning deeply in 

the concept of “Self,” ignorance has ruled and governed us. Thus, our 

body, speech, and mind have created infinite karmas and even great 
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transgressions, such as being ungrateful and disloyal to our fathers, 

mothers, the Triple Jewels, etc, were not spared. Now that we are 

awakened, it is necessary to feel ashamed and be remorseful by using 

the same three karmas of body, speech, and mind to repent sincerely. 

Practitioners should always remember that in the endless cycle of Birth 

and Death, all sentient beings are at one time or another related to one 

another. However, because of delusion and attachment to self, we 

have, for countless eons, harmed other sentient beings and created an 

immense amount of evil karma. The Buddhas and the sages appear in 

this world out of compassion, to teach and liberate sentient beings, of 

whom we are a part. Even so, we engender a mind of ingratitude and 

destructiveness toward the Triple Jewel (Buddha, Dharma, Sangha). 

Now that we know this, we should feel remorse and repent the three 

evil karmas. Even the Maitreya Bodhisattva, who has attained non-

retrogression, still practices repentance six times a day, in order to 

achive Buddhahood swiftly. We should use our bodies to pay respect to 

the Triple Jewel, our mouth to confess our transgression and seek 

expiation, and our minds to repent sincerely and undertake not to 

repeat them. Once we have repented, we should put a complete stop to 

our evil mind and conduct, to the point where mind and objects are 

empty. Only then will there be true repentance. We should also vow to 

foster the Triple Jewel, rescue and liberate all sentient beings, atone 

for our past transgressions, and repay the “for great debts,” which are 

the debt to the triple Jewel, the debt to our parents and teachers, the 

debt to our spiritual friends, and finally the debt we owe to all sentient 

beings. Through this repentant mind, our past transgressions will 

disappear, our virtues will increase with time, leading us to the stage of 

perfect merit and wisdom.  

 

II. The Meanings of Repentance: 

Repentance means repenting of past errors, feeling a great sense of 

shame and remorse for the transgressions we made in the past (repent 

misdeeds and mental hindrances or karmic obstacles). Reform means 

turning away from the future errors, resolving to improve oneslef and 

never making those mistakes again. Patience or forebearance of 

repentance or regret for error. In addition, repentance is the confession 

of our own past physical and mental misdeeds, our minds are purified 
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by such repentance, and because it frees us from a sense of sin, we feel 

greatly refreshed. From infinite reincarnations in the past to the 

present, we have existed in this cycle of rebirths. Because of ignorance 

and greediness for desires of talent, beauty, fame, food, sleep, wealth, 

and power, etc. which have masked and covered our true nature, 

causing us to lose our ways and end up committing endless karmic 

transgressions. Moreover, because of our egotistical nature, we only 

hold to the concept of self and what belong to us, we are only 

concerned with benefitting to ourselves but have absolutely no regards 

on how our actions may affect others. Thus, in this way, whether 

unintentionally or intentionally, we often bring pains and sufferings to 

countless sentient beings, committing infinite and endless 

unwholesome karma, consequently, creating countless enemies. Even 

the most precious Triple Jewels, we still make false accusations and 

slander. All such karmic transgressions are countless. Now we are 

fortunate enough, having a few good karma leftover from former lives, 

to be able to meet a good knowing advisor to guide and lead us, giving 

us the opportunity to understand the philosophy of Buddhism, begin to 

see clearly our former mistakes and offenses. Sincere Buddhists should 

always remember that all bad deeds ended yesterday. Since today, we 

start a new day for our life. If we don’t diligently repent, then the 

karma from past offenses will continue to make us fall. Therefore, it is 

necessary to feel ashame, be remorseful, and bring forth the three 

karmas of body, speech and mind to repent sincerely. Repentance is 

one of the most important entrances to the great enlightenment; for 

with it, the mind within is always stilled. Repentance does not mean to 

compromise with oneself, not having a lukewarm or equivocal attitude, 

but polishing one’s Buddha-nature by gradually removing illusions and 

defilements from one’s mind. The practice of repentance consists in the 

Bodhisattva practice, through which one not only polishes his Buddha-

nature but also renders service to others. Repentance is an 

indispensable requisite of religious life. It is to be hoped that all people 

will repeatedly perform repentance in their daily lives. Thus the 

Buddha taught in the Lotus Sutra: “If, in the future worlds, there be any 

who practices laws of repentance, know that such a man has put on the 

robes of shame, is protected and helped by the Buddhas, and will attain 

Perfect Enlightenment before long.” 
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Repentance of all offenses for “all such offenses, limitless and 

boundless.” Our offenses are not only beyond reckoning, they are 

indeed vast beyond all bounds. Now that we realize how deep our 

offenses are and how serious our obstructions are, we should sincerely 

repent before the Buddhas. In repentance, sincerity is essential. When 

we seek to repent and reform we must confess sincerely. If we are not 

sincere about repenting of our sins, then even after many eons as there 

are sands in a hundred million Ganges Rivers, the karma of our 

offenses will never be cancelled. Ancient virtues taught the following 

verse of repentance:  

  For all the bad karmas created in the past, 

  Based upon beginningless greed, hatred and stupidity. 

  And born of body, mouth and mind, 

  I now repent and reform.  

This verse of repentance not only allows us to repent of our 

offenses which have become obstructions, it also explains what caused 

us to create those offenses. Sincere Buddhists should always remember 

that whether it is the three offenses of killing, stealing, and sexual 

misconduct which we commit with our bodies; or the lying, frivolous 

talks, scolding, and backbiting committed in our speech; or the greed, 

hatred and stupidity in our mind, we must sincerely repent of them all. 

Otherwise, we will be sinking deeper and deeper in the sea of karmas 

as our offenses grow heavier.  

The state of feeling of guilt presents when we have spoken or done 

something that cause suffering to others, even though they don’t know. 

Buddhists should not bear in their mind such feeling. Instead, we 

should genuinely remorse. Good Buddhists should always remember 

that unwholesome speeches and deeds will surely bear their bad fruits. 

Thus, whenever we have done something wrong, we should honestly 

admit and correct our wrong-doings. Externalists believe that there 

exists a so-called “Redeemer” in this world, but Buddhism does not 

stress on atonement. According to Buddhism, each person must work 

out his own salvation. We can help others by thought, words, and 

deeds, but cannot bear another’s results or take over consequences of 

another’s errors or misdeeds. However, Buddhism stresses on 

compassion of Bodhisattvas which help other beings relieve sufferings 

and afflictions. According to Buddhism, regret can be either a 
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wholesome or unwholesome or neutral mind. Regret is a mind which 

feels sorrow or remorse about past actions. Regret for negative past 

actions (non-virtuous) is a positive regret; however, regret for positive 

past actions (virtuous) is a negative regret. According to Buddhism, 

sincere Buddhists should always repent misdeeds and mental 

hindrances means from beginningless kalpas in the past, we have 

created all measureless and boundless evil karma with our body, mouth 

and mind because of greed, hatred and ignorance. And due to the evil 

influence of the three poisons, our bodies engage in the karma of 

killing, stealing, and sexual misconduct. In our speech, we engage in 

lying, frivolous talks, scolding, backbiting, and so on. Now we bow 

before all Buddhas of ten directions that we completely purify these 

three karmas. Repent misdeeds and mental hindrances, the fourth of 

the ten conducts and vows of Universal Worthy Bodhisattva. Besides, 

the rules for repentance and confession is a regular confessional 

service for monks and nuns.  

Buddhists should not commit offenses. On the contrary, we should 

create more merit and virtue to offset the offenses that we committed 

before. However, if we commit offenses, we should repent, for once 

repented, great offenses will be eradicated. What should devout 

Buddhists repent? We should tell all of our offenses in front of the 

fourfold assembly and vow not to repeat those offenses again. To be 

able to do this, Buddhas and Bodhisattvas will support and help us 

eradicate our karmas, for our offenses from before were all committed 

unintentionally. If we already vowed to repent and we still deliberately 

commit the same offense again, repentance will not help. Our act will 

become fixed karma and in the future we will definitely receive the 

retribution. Devout Buddhists should not think that if we create 

offenses, we can simply repent to eradicate these offenses, and so keep 

on creating more offenses while continuously vowing to repent. In the 

future, the offenses accumulated will be as high as Mount Meru. This 

way, there is no way we can avoid falling into hells. Some people seek 

the presence of the Buddha to rid one of sinful thoughts and passions. 

To hold repentance before the mind until the sign of Buddha’s 

presence annihilates the sin. However, Zen practitioners should 

cultivate meditation and contemplation to prevent wrong thoughts and 

delusions that hinder the truth. 
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The Buddha taught: “The body is the origin of all sufferings, is the 

root of all tortures, punishments and karmic retributions in the three 

domains.” Because of ignorance and stupidity, sentient beings are only 

concerned with our bodies and have not the slightest care of other 

people’s bodies. We are only aware of our own sufferings, but 

completely oblivious of others’ pains and sufferings. We only know of 

our hopes for peace and happiness but unaware that others, too, have 

hope for peace and happiness. Moreover, because of ignorance and 

stupidity, we give rise to the mind of self and other, which gives rise to 

the perception of friends and strangers. Gradually over time, this 

perception sometimes develops into feuds and hatred among people, 

who become enemies for countless aeons (life after life, one 

reincarnation after reincarnation). There are three kinds of body 

karma: killing, stealing, and sexual misconducts. To repent the body 

karma, we should bow and prostrate our body to the Triple Jewels, and 

realize that our body is inherently impermanent, filled with sicknesses, 

constantly changing, and transforming. Thus, in the end, we cannot 

control and command it.  We should never be so obssessed and overly 

concerned with our body and let it causes so many evil deeds. Also 

according to the Buddha, the mouth is the gate and door to all hateful 

retaliations. The karmic retribution for speech-karma is the greatest. 

Speech-karma gives rise to four great karmic offenses: lying, insulting, 

gossiping, and speaking with a double-tongue maner. Because of these 

four unwholesome speeches, sentient beings accumulate infinite and 

endless offenses ranging from speaking artificially, sweetly, 

manipulatively to speaking untruthfully, words and actions 

contradicting one another, etc. Once the mind of hatred arises, not 

mention strangers, even one’s parents, religious masters, etc., there is 

not an insult one will not speak. No malicious words will be spared, 

whether saying hateful words with intention of causing separation 

between two people, saying something happened when it didn’t or 

when it didn’t happened saying it did; thus speaking irresponsibly and 

chaotically without the slightest consideration of what is being said. 

Sincere Buddhists should always repent the body-karma by using the 

“mouth of transgressions” of the past to change it into praises and 

glorification of the virtuous practices of the Buddhas. Use that speech 

often to speak of kindness, encouraging others to cultivate the Way and 
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change for the better, i.e. sitting meditation, Buddha-Recitation, or 

chanting sutras, etc. Thereafter, for the remainder of this life, vow not 

to use one mouth and tongue to speak vulgarly, disrespectfully, and 

before the Triple Jewels, sincerely confess and willingly admit to all 

offenses without concealment. Thus, use the same mouth and tongue 

which has created countless offenses in the past to give birth to infinite 

merits, virtues, and wholesome karma at the present. Sincere Buddhists 

should always remember that the mind consciousness is the reason to 

give rise to infinite offenses of the other five consciousnesses, from 

Sight, Hearing, Scent, Taste, and Touch Consciousnesses. The mind 

consciousness is similar to an order passed down from the King to his 

magistrates and chancellors. Eyes take great pleasure in looking and 

observing unwholesome things, ears take great pleasure in listening to 

melodious sounds, nose takes great pleasure in smelling aromas and 

fragrance, tongue takes great pleasure in speaking vulgarly and 

irresponsibly as well as finding joy in tasting the various delicacies, 

foods, and wines, etc; body takes great pleasure in feeling various 

sensations of warmth, coolness, softness, velvet clothing. Karmic 

offenses arise from these five consciousness come from their master, 

the Mind; the mind consciousness is solely responsible for all their 

actions.  In the end, this will result in continual drowning in the three 

evil paths, enduring infinite pains and sufferings in hells, hungry ghosts, 

and animals. In the Dharmapada, the Buddha taught: “Guard one’s 

mind much like guarding a castle; protect the mind similar to protecting 

the eye ball. Mind is an enemy capable of destroying and eliminating 

all of the virtues and merits one has worked so hard to accumulate 

during one’s existence, or sometimes many lifetimes. To repent the 

mind-karma, sincere Buddhists should think that the three karmas of 

Greed, Hatred, and Ignorance of the mind are the roots and foundations 

of infinite karmic transgressions. The mind-karma is the web of 

ignorance which masks our wisdom and is the affliction and worry that 

cover our true nature. It should be feared and needs be avoided. 

Sincere Buddhists should use their heart and mind to sincerely confess 

and repent, be remorseful, and vow never again to commit such 

offenses. From infinite eons, because we have been drowning deeply 

in the concept of “Self,” ignorance has ruled and governed us. Thus, 

our body, speech, and mind have created infinite karmas and even 



781 

 

great transgressions, such as being ungrateful and disloyal to our 

fathers, mothers, the Triple Jewels, etc, were not spared. Now that we 

are awakened, it is necessary to feel ashamed and be remorseful by 

using the same three karmas of body, speech, and mind to repent 

sincerely. Maitreya Bodhisattva, even as a “One-Birth Maha-

Bodhisattva,” six times daily he still performs the repentance ceremony 

praying to eliminate binding ignorance quickly. As a Maha-

Bodhisattva, his ‘binding ignorance’ is infinitesimal, yet He still 

repents to eliminate them. Sincere Buddhists should develop vow to 

feel ashamed and be remorseful by using the same three karmas of 

body, speech, and mind to repent sincerely, to make the Triple Jewels 

glorious, help and rescue sentient beings, in order to compensate and 

atone for past transgressions and repay the four-gratefuls including the 

Triple Jewels, parents, teachers of both life and religion, and all 

sentient beings. Body karma openly confess all transgressions, vow not 

to kill or prohibiting taking of life, not to steal or prohibiting stealing, 

not to commit adultery or prohibiting commiting adultery, and pray for 

them to disappear, and then use that body to practice wholesome 

actions, such as alms givings, offerings, etc. Speech karma openly 

confess all transgressions, vow not to lie, not to exaggerate, not to 

abuse (curse), not to have ambiguous talk, not to insult, not to 

exaggerate, not to speak with a double-tongue and pray for them to 

disappear, and then use that speech to practice Buddha Recitation, 

chant sutras, speak wholesomely, etc. Mind Karma must be genuine, 

remorseful, vow not to be covetous, not to be malicious, not to be 

unbelief, not to be greedy, not to be hatred, not to be ignorant, vowing 

not to revert back to the old ways. When making confession, we should 

vow: 

 “I confess all my unwholesome deeds. 

   The ten non-virtues and the five heinous crimes. 

   Committed to date from time without beginning. 

   Through my mind overwhelmed by ignorance.” 

We try to confess our negative actions committed from time 

without beginning. When we first took birth, given the countless 

number of bodies into which we have been born. According to 

Buddhism point of view, death is not an end but a means leading to 

another rebirth. The conscious mind only migrates from life to life. The 
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starting point of such a process is impossible to retrace. However, our 

existence in samsara is not naturally infinite. It is possible to put an end 

to it. The only way to do is by realizing selflessness. As seed has no 

beginning but it is not naturally infinite, if we burn the seed we can 

destroy its potential to grow. That is the end of it. It is extremely 

difficult for us to remember the negative conduct of all our past lives, 

but we can think of negative deeds we have committed since such a 

time we can remember. When making confession, sincere Buddhists 

should always think about the non-virtuous deeds of countless past 

lives even though we cannot identify them. Confession is not a simple 

thing of narrating our negative deeds with no serious thought of 

repentance. The skillful way of making confessions is to do it with a 

real feeling of remorse. Therefore, it becomes necessary to recollect 

our misdeeds so that one can think about them and feel sorry about 

them. This will lead you to expiate your crime. The innate nature of 

our mind is clear light. It is the very personification of perfection; 

however, this clear light is temporarily obscured. It is contaminated; 

beclouded by our own afflictive emotions. That is why we say in our 

confession that through our mind overwhelmed by ignorance we have 

committed since time without beginning unwholesome deeds. Due to 

our deluded mind, even in this present life, we are constantly operating 

with negative actions. We do not have much freedom from afflictive 

emotions. We are enslaved by them. We are prisoners of our own 

devices. For example, when anger rises in us, we become completely 

under the control of this afflictive emotion. It makes us think and act in 

ways we do not want to. If we step back and look in a mirror when we 

become angry, we will see what anger has done to us. We will see 

anger’s power to destroy us and others around us. We might wonder if 

it is indeed possible to expiate a non-virtuous deed such as one of these 

five heinous crimes. According to “Prasanghika Madhyamika,” any 

kind of negative deed can be expiated. This is a property of 

negativities. If we do not leave them unattended until they are ripen, 

we can purify them. Non-virtuous deeds are negative by nature but 

have the quality of being purified. There are people who believe that 

they can get away with whatever negative action they commit. They 

are those who do not believe in the law of cause and effect. We have 

no comment on these people. Sincere Buddhists should always 
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remember that according to the law of cause and effect, the 

consequences of any kind of act one commits, virtuous or non-virtuous, 

must be faced by that same person. In other words, each person is 

responsible for his own actions. 

According to the Sutra In Forty-Two Sections, Chapter 5, the 

Buddha said: “If a person has many offenses and does not repent of 

them but merely stop thinking about them, the offenses will engulf him, 

just as water returning to the sea will gradually become deeper and 

broader. If a person has offenses and repents (practices good), the 

offenses will dissolve of themselves, just as a sick person begins to 

perspire and is gradually be cured.” In the Lotus Sutra, the Buddha 

taught about repentance of the three major classes as follows: Suppose 

that a Sravaka breaks the threefold refuge, the five precepts, the eight 

precepts, the precepts of Bhikshus, of Bhikshunis, of Sramaneras, of 

Sramanerikas, and of Sikshamanas, and their dignified behavior, and 

also suppose that because of his foolishness, evil, and bad and false 

mind he infringes many precepts and the rules of dignified behavior. If 

he desires to rid himself of and destroy these errors, to become a 

Bhikshu again and to fulfill the laws of monks, he must diligently read 

the all the Vaipulya sutras (sutras of Great Extent), considering the 

profound Law of the Void of the first principle, and must bring this 

wisdom of the Void to his heart; know that in each one of his thoughts 

such a one will gradually end the defilement of all his longstanding sins 

without any remainder. This is called one who is perfect in the laws 

and precepts of monks and fulfills their dignified behavior. Such a one 

will be deserved to be served by all gods and men. Suppose any 

Upasaka violates his dignified behavior and does bad things. To do bad 

things means, namely, to proclaim the error and sins of the Buddha-

laws, to discuss evil things perpetrated by the four groups, and not to 

feel shamed even in committing theft and adultery. If he desires to 

repent and rid himself of these sins, he must zealously read and recite 

the Vaipulya sutras and must think of the first principle. Suppose a 

king, a minister, a Brahman, and other citizens, an elder, a state 

official, all of these persons seek greedily and untiringly after desires, 

commit the five deadly sins, slander the the Vaipulya sutras, and 

perform the ten evil karma. Their recompense for these great evils will 

cause them to fall into evil paths faster than the breaking of a 
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rainstorm. They will be sure to fall into the Avici hell. If they desire to 

rid themselves of and destroy these impediments of karmas, they must 

raise shame and repent all their sins. They want to rid themselves of 

karmas, they must constantly have the right mind, not slander the Three 

Treasures nor hinder the monks nor persecute anyone practicing 

brahma-conduct. They must support, pay homage to, and surely salute 

the keeper of the Great Vehicle; they must remember the profound 

doctrine of sutras and the Void of the first principle. They must 

discharge their filial duty to their fathers and mothers and to respect 

their teachers and seniors. They must rule their countries with the 

righteous law and not to oppress their people unjustly. They must issue 

within their states the ordinance of the six day of fasting and to cause 

their people to abstain from killing wherever their powers reach. They 

must believe deeply the causes and results of things, to have faith in 

the way of one reality, and to know that the Buddha is never extinct.  

 

III. Different Categories of Repentance: 

Buddhists should not commit offenses. On the contrary, we should 

create more merit and virtue to offset the offenses that we committed 

before. However, if we commit offenses, we should repent, for once 

repented, great offenses will be eradicated. There Are Two Kinds of 

Repentance: First, Unintentional Offenses: What should devout 

Buddhists repent? We should tell all of our offenses in front of the 

fourfold assembly and vow not to repeat those offenses again. To be 

able to do this, Buddhas and Bodhisattvas will support and help us 

eradicate our karmas, for our offenses from before were all committed 

unintentionally. Second, Intentional Offenses: If we already vowed to 

repent and we still deliberately commit the same offense again, 

repentance will not help. Our act will become fixed karma and in the 

future we will definitely receive the retribution. Devout Buddhists 

should not think that if we create offenses, we can simply repent to 

eradicate these offenses, and so keep on creating more offenses while 

continuously vowing to repent. In the future, the offenses accumulated 

will be as high as Mount Meru. This way, there is no way we can avoid 

falling into hells. There Are Also Three Modes of Repentance: The first 

mode of repentance is to meditate to prevent wrong thoughts and 

delusions that hinder the truth. The second mode of repentance is to 
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seek the presence of the Buddha to rid one of sinful thoughts and 

passions. To hold repentance before the mind until the sign of 

Buddha’s presence annihilates the sin. The third mode of repentance is 

to confess one’s breach of the rules before the Buddha and seek 

remission (in proper form). The Five Stages in a Penitential Service in 

T’ien-T’ai Sect: First, confess of past sins and forbidding them for the 

future. Second, appeal to the universal Buddhas to keep the law-wheel 

rolling. Third, rejoicing over the good in self and others. Fourth, 

offering all one’s goodness to all the living and to the Buddha-way. The 

fifth mode of repentance is to vow to become a Buddha by doing all 

good deeds, avoiding all bad deeds, purifying the mind and bestowal of 

acquired merits or resolve to observe and practice the four universal 

vows (magnanimous vows). According to the Shingon Sect, there are 

five stages in a penitential service. Shingon Sect divides the ten great 

vows of the Universal Good Bodhisattva (Samantabhadra) into five 

stages of penitential service: submission, worship and respect all 

Buddhas, praise the Thus Come Ones, make abundanct offerings, and 

repent misdeeds and mental hindrances or karmic obstacles. There Are 

Also Seven Mental Attitudes in Penitential Meditation or Worship: 

First, shame for not yet being free from mortality. Second, fear of the 

pains of hells. Third, turning from the evil world. Fourth, desire for 

renunciation and enlightenment. Fifth, impartiality in love to all. Sixth, 

gratitude to the Buddha. Seventh, meditation on the unreality of the sin-

nature, that sin arises from perversion and that it has no real existence.   

 

IV. Repentance of the Three Major Classes: 

In the Lotus Sutra, the Buddha taught about repentance of the three 

major classes. First, Repentance of Sravakas: Suppose that a Sravaka 

breaks the threefold refuge, the five precepts, the eight precepts, the 

precepts of Bhikshus, of Bhikshunis, of Sramaneras, of Sramanerikas, 

and of Sikshamanas, and their dignified behavior, and also suppose that 

because of his foolishness, evil, and bad and false mind he infringes 

many precepts and the rules of dignified behavior. If he desires to rid 

himself of and destroy these errors, to become a Bhikshu again and to 

fulfill the laws of monks, he must diligently read the all the Vaipulya 

sutras (sutras of Great Extent), considering the profound Law of the 

Void of the first principle, and must bring this wisdom of the Void to his 
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heart; know that in each one of his thoughts such a one will gradually 

end the defilement of all his longstanding sins without any remainder. 

This is called one who is perfect in the laws and precepts of monks and 

fulfills their dignified behavior. Such a one will be deserved to be 

served by all gods and men. 

Second, Repentance of an Upasaka: Suppose any Upasaka violates 

his dignified behavior and does bad things. To do bad things means, 

namely, to proclaim the error and sins of the Buddha-laws, to discuss 

evil things perpetrated by the four groups, and not to feel shamed even 

in committing theft and adultery. If he desires to repent and rid himself 

of these sins, he must zealously read and recite the Vaipulya sutras and 

must think of the first principle.  

Third, Repentance of Kshatriyas, Mandarins, and Other Citizens: 

Suppose a king, a minister, a Brahman, and other citizens, an elder, a 

state official, all of these persons seek greedily and untiringly after 

desires, commit the five deadly sins, slander the the Vaipulya sutras, 

and perform the ten evil karma. Their recompense for these great evils 

will cause them to fall into evil paths faster than the breaking of a 

rainstorm. They will be sure to fall into the Avici hell. If they desire to 

rid themselves of and destroy these impediments of karmas, they must 

raise shame and repent all their sins. There are five ways of 

repentance for these people. First, they want to rid themselves of 

karmas, they must constantly have the right mind, not slander the Three 

Treasures nor hinder the monks nor persecute anyone practicing 

brahma-conduct. They must support, pay homage to, and surely salute 

the keeper of the Great Vehicle; they must remember the profound 

doctrine of sutras and the Void of the first principle. Second, they must 

discharge their filial duty to their fathers and mothers and to respect 

their teachers and seniors. Third, they must rule their countries with the 

righteous law and not to oppress their people unjustly. Fourth, they 

must issue within their states the ordinance of the six day of fasting and 

to cause their people to abstain from killing wherever their powers 

reach. Fifth, they must believe deeply the causes and results of things, 

to have faith in the way of one reality, and to know that the Buddha is 

never extinct.  

 

 



787 

 

V. Repentance on the Three Karmas: 

From infinite eons, because we have been drowning deeply in the 

concept of “Self,” ignorance has ruled and governed us. Thus, our 

body, speech, and mind have created infinite karmas and even great 

transgressions, such as being ungrateful and disloyal to our fathers, 

mothers, the Triple Jewels, etc, were not spared. Now that we are 

awakened, it is necessary to feel ashamed and be remorseful by using 

the same three karmas of body, speech, and mind to repent sincerely. 

Maitreya Bodhisattva, even as a “One-Birth Maha-Bodhisattva,” six 

times daily he still performs the repentance ceremony praying to 

eliminate binding ignorance quickly. As a Maha-Bodhisattva, his 

‘binding ignorance’ is infinitesimal, yet He still repents to eliminate 

them. Sincere Buddhists should develop vow to feel ashamed and be 

remorseful by using the same three karmas of body, speech, and mind 

to repent sincerely, to make the Triple Jewels glorious, help and rescue 

sentient beings, in order to compensate and atone for past 

transgressions and repay the four-gratefuls including the Triple Jewels, 

parents, teachers of both life and religion, and all sentient beings. 

The First Repentance Is the Repentance of the Body Karma: Body 

karma openly confess all transgressions, vow not to kill or prohibiting 

taking of life, not to steal or prohibiting stealing, not to commit adultery 

or prohibiting commiting adultery, and pray for them to disappear, and 

then use that body to practice wholesome actions, such as alms givings, 

offerings, etc. The Buddha taught: “The body is the origin of all 

sufferings, is the root of all tortures, punishments and karmic 

retributions in the three domains.” Because of ignorance and stupidity, 

sentient beings are only concerned with our bodies and have not the 

slightest care of other people’s bodies. We are only aware of our own 

sufferings, but completely oblivious of others’ pains and sufferings. We 

only know of our hopes for peace and happiness but unaware that 

others, too, have hope for peace and happiness. Moreover, because of 

ignorance and stupidity, we give rise to the mind of self and other, 

which gives rise to the perception of friends and strangers. Gradually 

over time, this perception sometimes develops into feuds and hatred 

among people, who become enemies for countless aeons (life after 

life, one reincarnation after reincarnation). There are three kinds of 

body karma: killing, stealing, and sexual misconducts. To repent the 
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body karma, we should bow and prostrate our body to the Triple 

Jewels, and realize that our body is inherently impermanent, filled with 

sicknesses, constantly changing, and transforming. Thus, in the end, we 

cannot control and command it.  We should never be so obssessed and 

overly concerned with our body and let it causes so many evil deeds.  

The Second Repentance Is the Repentance of the Speech Karma: 

Speech karma openly confess all transgressions, vow not to lie, not to 

exaggerate, not to abuse (curse), not to have ambiguous talk, not to 

insult, not to exaggerate, not to speak with a double-tongue and pray 

for them to disappear, and then use that speech to practice Buddha 

Recitation, chant sutras, speak wholesomely, etc. The Buddha taught: 

“The mouth is the gate and door to all hateful retaliations.” The karmic 

retribution for speech-karma is the greatest. Speech-karma gives rise to 

four great karmic offenses: lying, insulting, gossiping, and speaking 

with a double-tongue maner. Because of these four unwholesome 

speeches, sentient beings accumulate infinite and endless offenses 

ranging from speaking artificially, sweetly, manipulatively to speaking 

untruthfully, words and actions contradicting one another, etc. Once the 

mind of hatred arises, not mention strangers, even one’s parents, 

religious masters, etc., there is not an insult one will not speak. No 

malicious words will be spared, whether saying hateful words with 

intention of causing separation between two people, saying something 

happened when it didn’t or when it didn’t happened saying it did; thus 

speaking irresponsibly and chaotically without the slightest 

consideration of what is being said. Sincere Buddhists should always 

repent the body-karma by using the “mouth of transgressions” of the 

past to change it into praises and glorification of the virtuous practices 

of the Buddhas. Use that speech often to speak of kindness, 

encouraging others to cultivate the Way and change for the better, i.e. 

sitting meditation, Buddha-Recitation, or chanting sutras, etc. 

Thereafter, for the remainder of this life, vow not to use one mouth and 

tongue to speak vulgarly, disrespectfully, and before the Triple Jewels, 

sincerely confess and willingly admit to all offenses without 

concealment. Thus, use the same mouth and tongue which has created 

countless offenses in the past to give birth to infinite merits, virtues, 

and wholesome karma at the present.  
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The Third Repentance Is the Repentance of the Mind-Karma: Mind 

Karma must be genuine, remorseful, vow not to be covetous, not to be 

malicious, not to be unbelief, not to be greedy, not to be hatred, not to 

be ignorant, vowing not to revert back to the old ways. Sincere 

Buddhists should always remember that the mind consciousness is the 

reason to give rise to infinite offenses of the other five 

consciousnesses, from Sight, Hearing, Scent, Taste, and Touch 

Consciousnesses. The mind consciousness is similar to an order passed 

down from the King to his magistrates and chancellors. Eyes take great 

pleasure in looking and observing unwholesome things, ears take great 

pleasure in listening to melodious sounds, nose takes great pleasure in 

smelling aromas and fragrance, tongue takes great pleasure in 

speaking vulgarly and irresponsibly as well as finding joy in tasting the 

various delicacies, foods, and wines, etc; body takes great pleasure in 

feeling various sensations of warmth, coolness, softness, velvet 

clothing. Karmic offenses arise from these five consciousness come 

from their master, the Mind; the mind consciousness is solely 

responsible for all their actions.  In the end, this will result in continual 

drowning in the three evil paths, enduring infinite pains and sufferings 

in hells, hungry ghosts, and animals. In the Dharmapada, the Buddha 

taught: “Guard one’s mind much like guarding a castle; protect the 

mind similar to protecting the eye ball. Mind is an enemy capable of 

destroying and eliminating all of the virtues and merits one has worked 

so hard to accumulate during one’s existence, or sometimes many 

lifetimes. To repent the mind-karma, sincere Buddhists should think 

that the three karmas of Greed, Hatred, and Ignorance of the mind are 

the roots and foundations of infinite karmic transgressions. The mind-

karma is the web of ignorance which masks our wisdom and is the 

affliction and worry that cover our true nature. It should be feared and 

needs be avoided. Sincere Buddhists should use their heart and mind to 

sincerely confess and repent, be remorseful, and vow never again to 

commit such offenses. 

 

VI. The Sixth Patriarch Hui Neng's Markless Repentance: 

Seeing the scholars and common people of Kuang-Chou and Shao-

Kuan and the four directions assembled on the mountain to hear the 

Dharma, the Great Master Hui Neng took his seat and spoke to the 
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assembly saying: “Come, each of you, Good Knowing Advisors! This 

work must begin within your self-nature. At all times, in every thought, 

purify your mind, cultivate your own conduct, see your own Dharm-

body and the Buddha of your own mind. Take yourself across; 

discipline yourself. Only then will your coming here have not been in 

vain. You have come from afar to attend this gathering because we 

have karmic affinities in common. Now all of you kneel and I will first 

transmit to you the fivefold Dharma-body refuge of the self-nature, and 

then the markless repentance and reform.” The assembly knelt and the 

Master said, “The first is the morality-refuge, which is simply your own 

mind when free from error, evil, jealousy, greed, hatred and hostility. 

The second is the concentration-refuge, which is just your own mind 

and does not become confused when seeing the marks of all good and 

evil conditions. The third is the wisdom-refuge, which is simply your 

own mind when it is unobstructed and when it constantly uses wisdom 

to contemplate and illuminate the self-nature, when it does no evil, 

does good without becoming attached and, is respectful of superior, 

considerate of inferiors, and sympathetic towards orphans and widows. 

The fourth is the liberation-refuge, which is simply your own mind 

independent of conditions, not thinking of good or evil, free and 

unobstructed. The fifth is the refuge of knowledge and views, which is 

simply your own mind when it is independent of good and evil 

conditions and when it does not dwell in emptiness or cling to stillness. 

You should then study this in detail, listen a great deal, recognize your 

original mind and penetrate the true principle of all the Buddhas. You 

should welcome and be in harmony with living creatures; the 

unchanging true nature. Good Knowing Advisors, repeat after me: 

“May this disciple be, in past, present, and future thought, in every 

thought, unstained by stupidity and confusion. May it be wiped away at 

once and never arise again. May this disciple be, in past, present, and 

future thought, in every thought, unstained by ignorance and deceit. 

Now I completely repent of and reform all bad actions done in the past 

out of arrogance and deceit and other such offenses. May their effects 

be wiped away at once and may never be perpetrated again. May this 

disciple be in past, present, and future thought, in every thought 

unstained by jealousy. Now I completely repent and reform all bad 
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actions done in the past out of jealousy and other such offenses. May 

they be wiped away at once and never arise again.   

According to the Platform Sutra of the Sixth Patriarch’s Dharma 

Treasure, the Sixth Patriarch, Hui-Neng, taught: “Good Knowing 

Advisors, I will now transmit to you the markless repentance and 

reform to destroy the offensive actions done within the three periods of 

time and to purify the three karmas. Good Knowing Advisors, repeat 

after me: “May this disciple be, in past, present, and future thought, in 

every thought, unstained by stupidity and confusion. May it be wiped 

away at once and never arise again. May this disciple be, in past, 

present, and future thought, in every thought, unstained by ignorance 

and deceit. Now I completely repent of and reform all bad actions done 

in the past out of arrogance and deceit and other such offenses. May 

their effects be wiped away at once and may never be perpetrated 

again. May this disciple be in past, present, and future thought, in every 

thought unstained by jealousy. Now I completely repent and reform all 

bad actions done in the past out of jealousy and other such offenses. 

May they be wiped away at once and never arise again.  Good 

Knowing Advisors, the above has been the markless repentance and 

reform. What is repentance and what is reform? Repentance is to 

repent of past errors, to repent so completely of all bad actions done in 

the past out of stupidity, confusion, arrogance, deceit, jealousy, and 

other such offenses, that they never arise again. Reform is to refrain 

from such transgressions in the future. Awakening and cutting off such 

offenses completely and never committing them again is called 

repentance and reform. Common people, stupid and confused, know 

only how to repent of former errors and do not know how to reform and 

refrain from transgressions in the future. Because they do not reform, 

their former errors are not wiped away, and they will occur in the 

future. If former errors are not wiped away and transgressions are 

again committed, how can that be called repentance and reform?” 
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(B) A Summary of Uposatha  

In Buddhist Temples 

 

I. An Overview of Repentance in the Uposatha days: 

According to Buddhism, repentance is one of the extremely 

important elements in cultivation, especially in the cultivation of 

keeping precepts. Patience or forebearance of repentance or regret for 

error. From infinite reincarnations in the past to the present, we have 

existed in this cycle of rebirths. Because of ignorance and greediness 

for desires of talent, beauty, fame, food, sleep, wealth, and power, etc. 

which have masked and covered our true nature, causing us to lose our 

ways and end up committing endless karmic transgressions. Moreover, 

because of our egotistical nature, we only hold to the concept of self 

and what belong to us, we are only concerned with benefitting to 

ourselves but have absolutely no regards on how our actions may affect 

others. Thus, in this way, whether unintentionally or intentionally, we 

often bring pains and sufferings to countless sentient beings, 

committing infinite and endless unwholesome karma, consequently, 

creating countless enemies. Even the most precious Triple Jewels, we 

still make false accusations and slander. All such karmic transgressions 

are countless. Now we are fortunate enough, having a few good karma 

leftover from former lives, to be able to meet a good knowing advisor 

to guide and lead us, giving us the opportunity to understand the 

philosophy of Buddhism, begin to see clearly our former mistakes and 

offenses. Therefore, it is necessary to feel ashame, be remorseful, and 

bring forth the three karmas of body, speech and mind to repent 

sincerely. Repentance is one of the most entrances to the great 

enlightenment; for with it, the mind within is always stilled. 

Repentance means repenting of past errors, feeling a great sense of 

shame and remorse for the transgressions we made in the past (repent 

misdeeds and mental hindrances or karmic obstacles). Patience or 

forebearance of repentance or regret for error. From infinite 

reincarnations in the past to the present, we have existed in this cycle 

of rebirths. Because of ignorance and greediness for desires of talent, 

beauty, fame, food, sleep, wealth, and power, etc. which have masked 

and covered our true nature, causing us to to lose our ways and end up 
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committing endless karmic transgressions. Moreover, because of our 

egotistical nature, we only hold to the concept of self and what belong 

to us, we are only concerned with benefiting ourselves but have 

absolutely no regards on how our actions may affect others. Thus, in 

this way, whether unintentionally or intentionally, we often bring pains 

and sufferings to countless sentient beings, committing infinite and 

endless unwholesome karma, consequently, creating countless 

enemies. Even the most precious Triple Jewels, we still make false 

accusations and slander. All such karmic transgressions are countless. 

Now we are fortunate enough, having a few good karma leftover from 

former lives, to be able to meet a good knowing advisor to guide and 

lead us, giving us the opportunity to understand the philosophy of 

Buddhism, begin to see clearly our former mistakes and offenses. 

Therefore, it is necessary to feel ashame, be remorseful, and bring 

forth the three karmas of body, speech and mind to repent sincerely. 

Repentance is one of the most entrances to the great enlightenment; for 

with it, the mind within is always stilled. Buddhists should not commit 

offenses. On the contrary, we should create more merit and virtue to 

offset the offenses that we committed before. However, if we commit 

offenses, we should repent, for once repented, great offenses will be 

eradicated. What should devout Buddhists repent? We should tell all of 

our offenses in front of the fourfold assembly and vow not to repeat 

those offenses again. To be able to do this, Buddhas and Bodhisattvas 

will support and help us eradicate our karmas, for our offenses from 

before were all committed unintentionally. If we already vowed to 

repent and we still deliberately commit the same offense again, 

repentance will not help. Our act will become fixed karma and in the 

future we will definitely receive the retribution. Devout Buddhists 

should not think that if we create offenses, we can simply repent to 

eradicate these offenses, and so keep on creating more offenses while 

continuously vowing to repent. In the future, the offenses accumulated 

will be as high as Mount Meru. This way, there is no way we can avoid 

falling into hells.  

 

II. A Summary of Uposatha In Buddhist Temples: 

The nurturing or renewal of vows by abiding in retreat for spiritual 

refreshment. The Buddhist monks and nuns should meet at the new, 
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full moons, 29
th

 and 30
th

 to read the Pratimoksa Sutra for their moral 

edification. Also disciples at home should observe the fast days (1
st

, 

15
th

, 29
th

, 30
th 

) and the eight commands.  It is required of monks and 

nuns according to the rules of the Vinaya. The central practice is a 

recitation of the monastic rules as contained in the Pratimoksa-sutra, 

followed by public confession of any transgressions of them. Also 

according to the rules of the Vinaya, it should be performed by all the 

monks of a particular area and should occur within an established 

boundary and according to a prescribed formula. In the day of reciting 

the Bodhisattva precepts, there must be at least a monastery assembly, 

usually composed of four or more monks. A monk on duty in an 

Uposatha will lead the ceremony. The Buddhist monks and nuns should 

meet at the new, full moons, 29
th

 and 30
th

 to read the Pratimoksa Sutra 

for their moral edification. This is a  meeting of the monks for the 

purpose of ordination, or for the confession of sins and absolution, or 

for expulsion of the unrepentant. Also disciples at home should observe 

the fast days (1
st

, 15
th

, 29
th

, 30
th 

) and the eight commands. In the 

Uposatha, to forebear or to have patience with or to ask for 

consideration or pardon is extremely necessary. According to the 

Brahma Net Sutra, at that time, when Sakyamuni Buddha first attained 

Supreme Enlightenment under the Bodhi tree, he explained the 

Bodhisattva precepts. The Buddha taught filial piety towards one 

parents, Elder Masters and the Triple Jewel. Filial piety and obedience, 

he said, are the Ultimate Path to Buddhahood. Filial piety is called the 

precepts, thus, it means restraint and cessation. The Buddha then 

emitted limitless lights from his mouth. Thereupon, the whole Great 

Assembly, consisting of innumerable Bodhisattvas, the gods of the 

eighteen Brahma Heavens, the gods of the six Desire Heavens, and the 

rulers of the sixteen great kingdoms all joined their palms and listened 

singlemindedly to the Buddha recite the Mahayana precepts. The 

Buddha then said to the Bodhisattvas: “Twice a month I recite the 

precepts observed by all Buddhas. All Bodhisattvas, from those who 

have just developed the Bodhi Mind to the Bodhisattvas of the Ten 

Dwellings, the Ten Practices, the Ten Dedications and the Ten 

Grounds also recite them. Therefore, this precept-light shines forth 

from my mouth. It does not arise without a cause. This light is neither 

blue, yellow, red, white nor black. It is neither form nor thought. It is 
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neither existent nor nonexistent, neither cause nor effect. This 

precepts-light is precisely the original source of all Buddhas and all 

members of this Great Assembly. Therefore all you disciples of the 

Buddha should receive and observe, read, recite and study these 

precepts with utmost attention. It is still observed today in both 

Theravada and Mahayana countries. The fast days are usually 

organized on the 15
th

, 29
th

, and 30
th  

of the moon. In Buddhist temples, 

the fast days are also organized for lay observance of the first eight 

commandments, and it is used as a name for those commands. 
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Chöông Naêm Möôi Boán 

Chapter Fifty-Four 

 

Nhöõng Traän Phaùp Vuõ Sau Cuøng 

 Cuûa Ñöùc Phaät Trong Thaønh Caâu Thi Na 

 

I. Taïi Thaønh Caâu Thi Na, Ñöùc Phaät Nhaéc Nhôû Ñeä Töû Veà Vieäc 

Khoâng Theå Thieáu Söï Thoâng Hieåu Giôùi Luaät Trong Tu Taäp: 

Töôûng cuõng neân nhaéc laïi, taïi thaønh Caâu Thi Na, tröôùc khi nhaäp 

dieät, ñöùc Phaät ñaõ nhaéc nhôû chuùng ñeä töû raèng trong tu taäp chuùng ta 

khoâng theå naøo thieáu söï thoâng hieåu veà giôùi luaät. Veà sau naày, nhöõng lôøi 

nhaéc nhôû veà giôùi luaät cuûa ñöùc Phaät ñaõ ñöôïc ghi laïi trong nhieàu kinh 

ñieån Phaät giaùo. Giôùi luaät laø nhöõng qui taéc caên baûn trong ñaïo Phaät. 

Haønh trì giôùi luaät giuùp phaùt trieån ñònh löïc, nhôø ñònh löïc maø chuùng ta 

thoâng hieåu giaùo phaùp, thoâng hieåu giaùo phaùp giuùp chuùng ta taän dieät 

tham saân si vaø tieán boä treân con ñöôøng giaùc ngoä. Giôùi laø moät trong 

nhöõng ñieàu kieän toái caàn thieát cho baát cöù haønh giaû tu taäp naøo. Neáu vò 

naøo khoâng coá heát söùc trì giöõ giôùi luaät raát deã bò ma chöôùng laøm toån haïi. 

Haønh giaû giöõ gìn caùc giôùi luaät vaø baûo veä chuùng nhö ñang giöõ gìn moät 

vieân ngoïc quyù vaäy. Cö só taïi gia, neáu khoâng giöõ ñöôïc hai traêm naêm 

chuïc hay ba traêm boán möôi taùm giôùi, cuõng neân coá gaéng trì giöõ naêm hay 

möôøi giôùi thieän nghieäp: khoâng saùt haïi chuùng sanh, khoâng laáy cuûa 

khoâng cho, khoâng taø haïnh, khoâng uoáng röôïu, khoâng noùi laùo, khoâng noùi 

lôøi thoâ baïo, khoâng noùi lôøi nhaõm nhí, khoâng tham duïc, khoâng saân haän vaø 

khoâng taø kieán. Trì giôùi Ba la maät coøn laø cöûa ngoõ ñi vaøo haøo quang chö 

phaùp, vì nhôø ñoù maø chuùng ta xa lìa theá giôùi nhieãm tröôïc, vaø cuõng nhôø 

ñoù maø chuùng ta coù theå höôùng daãn nhöõng chuùng sanh hay buoâng lung 

phaù giôùi. 

Ñöùc Phaät daïy: “Khoâng moät loaøi naøo coù theå aên thaây con sö töû, maø 

chæ coù nhöõng con truøng beân trong môùi aên chính noù; cuõng nhö Phaät phaùp, 

khoâng moät giaùo phaùp naøo coù theå tieâu dieät ñöôïc, maø chæ nhöõng aùc Taêng 

môùi coù khaû naêng laøm haïi giaùo phaùp maø thoâi.” (trong Kinh Dieäu Phaùp 

Lieân Hoa, Phaät baûo A Nan: “Naøy oâng A Nan, ví nhö con sö töû meänh 

tuyeät thaân cheát, taát caû chuùng sanh khoâng ai daùm aên thòt con sö töû aáy, 

maø töï thaân noù sinh ra doøi boï ñeå aên thòt töï noù. Naøy oâng A Nan, Phaät 
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phaùp cuûa ta khoâng coù caùi gì khaùc coù theå haïi ñöôïc, chæ coù boïn aùc Tyø 

Kheo trong ñaïo phaùp cuûa ta môùi coù theå phaù hoaïi maø thoâi.” YÙ noùi 

nhöõng ngöôøi phaù giôùi vaø phaù hoøa hôïp Taêng). Ñöùc Phaät ñöa ra boán thí 

duï veà Phaù Giôùi hay Ba La Di Töù Duï cho töù chuùng. Ñaây laø boán thí duï 

veà Ba La Di toäi maø Phaät ñaõ daïy chö Taêng Ni veà nhöõng keû phaïm vaøo 

ñieàu daâm: keû phaïm vaøo ñieàu daâm nhö chieác kim meû muõi gaåy ñích, 

khoâng xaøi ñöôïc nöõa; nhö sinh meänh cuûa moät ngöôøi ñaõ heát, khoâng theå 

soáng ñöôïc nöõa; nhö ñaù vôõ khoâng theå chaáp laïi; nhö caây gaåy khoâng theå 

soáng laïi. Theo Kinh Ñaïi Baùt Nieát Baøn vaø Kinh Phuùng Tuïng trong 

Tröôøng Boä Kinh, coù naêm ñieàu nguy hieåm cuûa ngöôøi aùc giôùi: ngöôøi aùc 

giôùi vì phaïm giôùi luaät do phoùng daät thieät haïi nhieàu taøi saûn; ngöôøi aùc 

giôùi, tieáng xaáu ñoàn khaép; ngöôøi aùc giôùi, khi vaøo hoäi chuùng saùt Ñeá Lôïi, 

Baø La Moân, Sa Moân hay cö só, ñeàu vaøo moät caùch sôï seät vaø dao ñoäng; 

ngöôøi aùc giôùi, cheát moät caùch meâ loaïn khi meänh chung; ngöôøi aùc giôùi, 

khi thaân hoaïi maïng chung seõ sanh vaøo khoå giôùi, aùc thuù, ñoïa xöù, ñòa 

nguïc.  

Ngaøy xöa coù moät vò Phaät töû taïi gia thoï tam qui nguõ giôùi. Ban ñaàu 

thì ñoái vôùi ngöôøi aáy nhöõng giôùi luaät naøy raát quan troïng vaø ngöôøi aáy giöõ 

giôùi raát nghieâm maät. Tuy nhieân, sau moät thôøi gian thì thoùi cuõ trôû laïi, 

ngöôøi aáy laïi muoán nhaêm nhi chuùt röôïu. Ngöôøi aáy nghó raèng, trong naêm 

giôùi coù leõ giôùi caám uoáng röôïu quaû thöïc khoâng maáy caàn thieát. “Coù gì sai 

traùi vôùi moät hai ly röôïu chöù?” Ñoaïn ngöôøi aáy mua ba chai röôïu vaø baét 

ñaàu uoáng. Trong khi uoáng ñeán chai thöù nhì thì moät con gaø cuûa nhaø 

haøng xoùm chaïy vaøo nhaø. Ngöôøi aáy nghó “Cha chaû, hoï göûi moài ñeán cho 

mình nhaäu ñaây!” Ta seõ thòt con gaø naøy cho röôïu xuoáng ñöôïc deã daøng. 

Noùi xong ngöôøi aáy beøn tuùm laáy con gaø laøm thòt. Vì theá maø ngöôøi aáy 

phaïm toäi saùt sanh. Vì baét con gaø khoâng maø khoâng ñöôïc pheùp chuû neân 

ngöôøi aáy cuõng phaïm toäi troäm caép. Thình lình moät ngöôøi ñaøn baø böôùc 

vaøo hoûi, “OÂng coù thaáy con gaø cuûa toâi chaïy sang ñaây khoâng?” Ñaõ say 

meøm maø mieäng laïi ñaày thòt gaø, ngöôøi aáy noùi laép baép, “Khoâng, toâi naøo 

coù thaáy con gaø naøo ñaâu. Gaø naøo cuûa baø laïi chaïy sang ñaây!” Noùi nhö 

vaäy laø ngöôøi aáy ñaõ phaïm phaûi loãi noùi doái. Sau ñoù ngöôøi aáy nhìn ngöôøi 

ñaøn baø vaø nghó raèng baø naøy thieät ñeïp. Haén chaïy ñeán sôø moù ngöôøi ñaøn 

baø, theá laø oâng ta ñaõ phaïm toäi taø daâm. Khoâng giöõ moät giôùi maø oâng ta 

cho laø khoâng quan troïng ñaõ daãn ñeán vieäc huûy phaïm taát caû nhöõng giôùi 

khaùc. Trong kinh Di Lan Ñaø, Ñöùc Phaät daïy: “Gioáng nhö moät löïc só doïn 

saân bieåu dieãn, ñöùc haïnh laø caên baûn cuûa taát caû moïi phaåm haïnh.” Uoáng 
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röôïu vaø nhöõng chaát cay ñoäc seõ laøm cho chuùng ta maát trí. Chính vì theá 

maø Ñöùc Phaät khuyeân chuùng ta khoâng neân uoáng röôïu. 

Theo Kinh Ñaïi Baùt Nieát Baøn vaø Kinh Phuùng Tuïng trong Tröôøng Boä 

Kinh, coù naêm ñieàu nguy hieåm cuûa ngöôøi aùc giôùi: Thöù nhaát laø ngöôøi aùc 

giôùi vì phaïm giôùi luaät do phoùng daät thieät haïi nhieàu taøi saûn. Thöù nhì laø 

ngöôøi aùc giôùi, tieáng xaáu ñoàn khaép. Thöù ba laø ngöôøi aùc giôùi, khi vaøo hoäi 

chuùng saùt Ñeá Lôïi, Baø La Moân, Sa Moân hay cö só, ñeàu vaøo moät caùch sôï 

seät vaø dao ñoäng. Thöù tö laø ngöôøi aùc giôùi, cheát moät caùch meâ loaïn khi 

meänh chung. Thöù naêm laø ngöôøi aùc giôùi, khi thaân hoaïi maïng chung seõ 

sanh vaøo khoå giôùi, aùc thuù, ñoïa xöù, ñòa nguïc. Trong Kinh Phaùp Cuù, Ñöùc 

Phaät daïy: “Söï phaù giôùi laøm haïi mình nhö daây mang-la bao quanh caây 

Ta-la laøm cho caây naày khoâ heùo. Ngöôøi phaù giôùi chæ laø ngöôøi laøm ñieàu 

maø keû thuø muoán laøm cho mình (162). Phaù giôùi chaúng tu haønh, thaø nuoát 

höôøn saét noùng höøng höïc löûa ñoát thaân coøn hôn thoï laõnh cuûa tín thí (308). 

Buoâng lung theo taø duïc, seõ chòu boán vieäc baát an: maéc toäi voâ phöôùc, nguû 

khoâng yeân, bò cheâ laø voâ luaân, ñoïa ñòa nguïc (309). Voâ phöôùc ñoïa aùc thuù 

bò khuûng boá, ít vui, quoác vöông keát troïng toäi: ñoù laø keát quaû cuûa taø daâm. 

Vaäy chôù neân phaïm ñeán (310). Cuõng nhö vuïng naém coû coâ-sa (coû thôm) 

thì bò ñöùt tay, laøm sa-moân maø theo taø haïnh thì bò ñoïa ñòa nguïc (311). 

Nhöõng ngöôøi giaûi ñaõi, nhieãm oâ vaø hoaøi nghi vieäc tu phaïm haïnh, seõ 

khoâng laøm sao chöùng thaønh quaû lôùn (312). Vieäc ñaùng laøm haõy laøm cho 

heát söùc! Phoùng ñaõng vaø rong chôi chæ taêng theâm traàn duïc maø thoâi (313). 

Khoâng taïo aùc nghieäp laø hôn, vì laøm aùc nhöùt ñònh thoï khoå; laøm caùc thieän 

nghieäp laø hôn, vì laøm laønh nhöùt ñònh thoï vui (314). Nhö thaønh quaùch 

ñöôïc phoøng hoä theá naøo, töï thaân caùc ngöôi cuõng phaûi neân phoøng hoä nhö 

theá. Moät giaây laùt cuõng chôù buoâng lung. Heã moät giaây laùt buoâng lung laø 

moät giaây laùt sa ñoïa ñòa nguïc (315). 

Theo Kinh Duy Ma Caät, khi Ñöùc Theá Toân coøn taïi theá, coù hai vò Tyø 

Kheo phaïm luaät haïnh, laáy laøm hoå theïn, khoâng daùm hoûi Phaät, ñeán hoûi 

Öu Ba Li raèng: “Daï thöa ngaøi Öu Ba Li! Chuùng toâi phaïm luaät thaät laáy 

laøm hoå theïn, khoâng daùm hoûi Phaät, mong nhôø ngaøi giaûi roõ choã nghi hoái 

cho chuùng toâi ñöôïc khoûi toäi aáy.” Öu Ba Li lieàn y theo phaùp, giaûi noùi 

cho hai vò. Baáy giôø oâng Duy Ma Caät ñeán noùi vôùi Öu Ba Li: “Thöa ngaøi 

Öu Ba Li, ngaøi chôù keát theâm toäi cho hai vò Tyø Kheo naày, phaûi tröø döùt 

ngay, chôù laøm roái loaïn loøng hoï. Vì sao? Vì toäi taùnh kia khoâng ôû trong, 

khoâng ôû ngoaøi, khoâng ôû khoaûng giöõa. Nhö lôøi Phaät ñaõ daïy: ‘Taâm nhô 

neân chuùng sanh nhô, taâm saïch neân chuùng sanh saïch.’ Taâm cuõng 
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khoâng ôû trong, khoâng ôû ngoaøi, khoâng ôû khoaûng giöõa. Taâm kia nhö theá 

naøo, toäi caáu cuõng nhö theá aáy. Caùc phaùp cuõng theá, khoâng ra ngoaøi chôn 

nhö. Nhö ngaøi Öu Ba Li, khi taâm töôùng ñöôïc giaûi thoaùt thì coù toäi caáu 

chaêng?” Öu Ba Li ñaùp: ‘Khoâng.” OÂng Duy Ma Caät noùi: ‘Taát caû chuùng 

sanh taâm töôùng khoâng nhô cuõng nhö theá! Thöa ngaøi Öu Ba Li! Voïng 

töôûng laø nhô, khoâng voïng töôûng laø saïch; ñieân ñaûo laø nhô, khoâng ñieân 

ñaûo laø saïch; chaáp ngaõ laø nhô, khoâng chaáp ngaõ laø saïch. Ngaøi Öu Ba Li! 

Taát caû phaùp sanh dieät khoâng döøng, nhö huyeãn, nhö chôùp; caùc Phaùp 

khoâng chôø nhau cho ñeán moät nieäm khoâng döøng; caùc Phaùp ñeàu laø voïng 

kieán, nhö chieâm bao, nhö naéng dôïn, nhö traêng döôùi nöôùc, nhö boùng 

trong göông, do voïng töôûng sanh ra. Ngöôøi naøo bieát nghóa naày goïi laø 

giöõ luaät, ngöôøi naøo roõ nghóa naày goïi laø kheùo hieåu.” Luùc ñoù hai vò Tyø 

Kheo khen raèng: “Thaät laø böïc thöôïng trí! Ngaøi Öu Ba Li naày khoâng theå 

saùnh kòp. Ngaøi laø böïc giöõ luaät hôn heát maø khoâng noùi ñöôïc.” Öu Ba Li 

ñaùp raèng: “Tröø Ñöùc Nhö Lai ra, chöa coù böïc Thanh Vaên vaø Boà Taùt naøo 

coù theå cheá phuïc ñöôïc choã nhaïo thuyeát bieän taøi cuûa oâng Duy Ma Caät. 

Trí tueä oâng thoâng suoát khoâng löôøng.” Khi aáy, hai vò Tyø Kheo döùt heát 

nghi hoái, phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc vaø phaùt nguyeän 

raèng: “Nguyeän laøm cho taát caû chuùng sanh ñeàu ñöôïc bieän taøi nhö vaäy.” 

Nhöõng Lôøi Phaät Daïy Veà “Giôùi Haïnh” Trong Kinh Phaùp Cuù: Soáng 

traêm tuoåi maø phaù giôùi vaø buoâng lung, chaúng baèng soáng chæ moät ngaøy 

maø trì giôùi, tu thieàn ñònh (110). Veà saùt sanh, ñöùc Phaät daïy: Ai ai cuõng 

sôï göôm ñao, ai ai cuõng thích ñöôïc soáng coøn; vaäy neân laáy loøng mình 

suy loøng ngöôøi, chôù gieát chôù baûo gieát (130). Söï phaù giôùi laøm haïi mình 

nhö daây mang-la bao quanh caây Ta-la laøm cho caây naày khoâ heùo. Ngöôøi 

phaù giôùi chæ laø ngöôøi laøm ñieàu maø keû thuø muoán laøm cho mình (162). 

Trong theá gian naày, ai hay saùt sinh, hay noùi doái, hay laáy caép, hay phaïm 

daâm, hay röôïu cheø say söa (246). Ai coù caùc haønh vi ñoù, töùc ñaõ töï ñaøo 

boû thieän caên cuûa mình ngay ôû coõi ñôøi naày (247). Thöôøng noùi lôøi voïng 

ngöõ thì sa ñoïa; coù laøm maø noùi khoâng, ngöôøi taïo hai nghieäp aáy, cheát 

cuõng ñoïa ñòa nguïc (306). Nhö thaønh quaùch ñöôïc phoøng hoä theá naøo, töï 

thaân caùc ngöôi cuõng phaûi neân phoøng hoä nhö theá. Moät giaây laùt cuõng chôù 

buoâng lung. Heã moät giaây laùt buoâng lung laø moät giaây laùt sa ñoïa ñòa 

nguïc (315). Giaø vaãn soáng ñöùc haïnh laø vui, thaønh töïu chaùnh tín laø vui, 

ñaày ñuû trí tueä laø vui, khoâng laøm ñieàu aùc laø vui (333). Cheá phuïc ñöôïc 

maét, laønh thay; cheá phuïc ñöôïc tai, laønh thay; cheá phuïc ñöôïc muõi, laønh 

thay; cheá phuïc ñöôïc löôõi, laønh thay (360). Cheá phuïc ñöôïc thaân, laønh 
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thay; cheá phuïc ñöôïc lôøi noùi, laønh thay; cheá phuïc ñöôïc taâm yù, laønh thay; 

cheá phuïc ñöôïc heát thaûy, laønh thay. Tyø kheo naøo cheá phuïc ñöôïc heát 

thaûy thì giaûi thoaùt heát thaûy khoå (361). 

 

 

II. Nhöõng Traän Phaùp Vuõ Sau Cuøng  Cuûa Ñöùc Phaät Trong 

Thaønh Caâu Thi Na:  

Nhöõng traän Phaùp Vuõ cuoái cuøng hay nhöõng lôøi di huaán sau cuøng cuûa 

ñöùc Phaät trong thaønh Caâu Thi Na. Di giaùo laø nhöõng lôøi daïy cuûa ñöùc 

Phaät ñöôïc caùc ñeä töû cuûa Ngaøi ghi cheùp laïi trong kinh, kinh noùi veà giaùo 

phaùp cuoái cuøng truyeàn laïi khi ñöùc Phaät saép nhaäp dieät. Sau khi thaønh 

ñaïo vaø hôn boán thaäp nieân hoaèng hoùa lôïi sinh, ñöùc Phaät ñaõ ñeå laïi cho 

chuùng sanh moät thoâng ñieäp voâ giaù veà Töù Dieäu Ñeá. Böùc thoâng ñieäp laø 

moät trong nhöõng phaàn quan troïng nhaát trong giaùo phaùp cuûa ñöùc Phaät. 

Ñöùc Phaät ñaõ ban truyeàn thoâng ñieäp naøy nhaèm höôùng daãn nhaân loaïi ñau 

khoå, côûi môû nhöõng troùi buoäc baát toaïi nguyeän ñeå ñi ñeán haïnh phuùc, 

töông ñoái vaø tuyeät ñoái (haïnh phuùc töông ñoái hay haïnh phuùc traàn theá, 

haïnh phuùc tuyeät ñoái hay Nieát Baøn). Ñöùc Phaät noùi: “Ta khoâng phaûi laø 

caùi goïi moät caùch muø môø ‘Thaàn linh’ ta cuõng khoâng phaûi laø hieän thaân 

cuûa baát cöù caùi goïi thaàn linh muø môø naøo. Ta chæ laø moät con ngöôøi khaùm 

phaù ra nhöõng gì ñaõ bò che laáp. Ta chæ laø moät con ngöôøi ñaït ñöôïc toaøn 

giaùc baèng caùch hoaøn toaøn thaáu trieät heát thaûy nhöõng chaân lyù.” Thaät vaäy, 

ñoái vôùi chuùng ta, ñöùc Phaät laø moät con ngöôøi ñaùng ñöôïc kính moä vaø toân 

suøng, khoâng phaûi chæ nhö moät vò thaày maø nhö moät vò Thaùnh. Ngaøi laø 

moät con ngöôøi, nhöng laø moät ngöôøi sieâu phaøm, moät chuùng sanh duy 

nhaát trong vuõ truï ñaït ñeán tuyeät luaân tuyeät haûo. Taát caû nhöõng gì maø 

Ngaøi thaønh ñaït, taát caû nhöõng gì maø Ngaøi thaáu trieät ñeàu laø thaønh quaû 

cuûa nhöõng coá gaéng cuûa chính Ngaøi, cuûa moät con ngöôøi. Ngaøi thaønh töïu 

söï chöùng ngoä tri thöùc vaø taâm linh cao sieâu nhaát, tieán ñeán tuyeät ñænh cuûa 

söï thanh tònh vaø traïng thaùi toaøn haûo trong nhöõng phaåm haïnh cao caû 

nhaát cuûa con ngöôøi. Ngaøi laø hieän thaân cuûa töø bi vaø trí tueä, hai phaåm 

haïnh cao caû nhaát trong Phaät giaùo. Ñöùc Phaät khoâng bao giôø töï xöng 

mình laø vò cöùu theá vaø khoâng töï haøo laø mình cöùu roãi nhöõng linh hoàn theo 

loái thaàn linh maëc khaûi cuûa nhöõng toân giaùo khaùc. Thoâng ñieäp cuûa Ngaøi 

thaät ñôn giaûn nhöng voâ giaù ñoái vôùi chuùng ta: “Beân trong moãi con ngöôøi 

coù nguû ngaàm moät khaû naêng voâ cuøng voâ taän maø con ngöôøi phaûi noã löïc 

tinh taán trau doài vaø phaùt trieån nhöõng tieàm naêng aáy. Nghóa laø trong moãi 
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con ngöôøi ñeàu coù Phaät taùnh, nhöng giaùc ngoä vaø giaûi thoaùt naèm troïn veïn 

trong taàm möùc noã löïc vaø coá gaéng cuûa chính con ngöôøi.”  

Tröôùc khi nhaäp Nieát Baøn, ñöùc Phaät ñaõ töøng nhaán maïnh raèng ngöôøi 

Phaät töû nhaát ñònh phaûi coù moät neàn taûng hieåu bieát vöõng chaéc ñeå tu haønh, 

trong ñoù chuùng ta khoâng theå thieáu vieäc thoâng hieåu Giôùi Luaät. Ñöùc Phaät 

daïy: “Khoâng moät loaøi naøo coù theå aên thaây con sö töû, maø chæ coù nhöõng 

con truøng beân trong môùi aên chính noù; cuõng nhö Phaät phaùp, khoâng moät 

giaùo phaùp naøo coù theå tieâu dieät ñöôïc, maø chæ nhöõng aùc Taêng môùi coù khaû 

naêng laøm haïi giaùo phaùp maø thoâi.” (trong Kinh Dieäu Phaùp Lieân Hoa, 

Phaät baûo A Nan: “Naøy oâng A Nan, ví nhö con sö töû meänh tuyeät thaân 

cheát, taát caû chuùng sanh khoâng ai daùm aên thòt con sö töû aáy, maø töï thaân 

noù sinh ra doøi boï ñeå aên thòt töï noù. Naøy oâng A Nan, Phaät phaùp cuûa ta 

khoâng coù caùi gì khaùc coù theå haïi ñöôïc, chæ coù boïn aùc Tyø Kheo trong ñaïo 

phaùp cuûa ta môùi coù theå phaù hoaïi maø thoâi.” YÙ noùi nhöõng ngöôøi phaù giôùi 

vaø phaù hoøa hôïp Taêng). Ñöùc Phaät ñöa ra boán thí duï veà Phaù Giôùi hay Ba 

La Di Töù Duï cho töù chuùng. Ñaây laø boán thí duï veà Ba La Di toäi maø Phaät 

ñaõ daïy chö Taêng Ni veà nhöõng keû phaïm vaøo ñieàu daâm: keû phaïm vaøo 

ñieàu daâm nhö chieác kim meû muõi gaåy ñích, khoâng xaøi ñöôïc nöõa; nhö 

sinh meänh cuûa moät ngöôøi ñaõ heát, khoâng theå soáng ñöôïc nöõa; nhö ñaù vôõ 

khoâng theå chaáp laïi; nhö caây gaåy khoâng theå soáng laïi.  

Sau khi ñeán Thi Thaønh, luùc Ñöùc Phaät saép nhaäp dieät, Ngaøi yeâu caàu 

chö Taêng hoïp laïi neáu hoï coù vaán ñeà naøo caàn muoán hoûi. Taát caû moïi 

ngöôøi ñeàu im laëng. Ñöùc Phaät nhìn thoaùng qua moïi ngöôøi tröôùc khi Ngaøi 

toùm taéc laïi nhöõng lôøi di huaán sau cuøng cuûa mình bao goàm vaøi lôøi nhaéc 

nhôû vaø nhaán maïnh veà nhöõng giaùo phaùp maø Ngaøi ñaõ thuyeát giaûng tröôùc 

ñaây. Noùi veà trì giôùi, ñöùc Phaät nhaéc nhôû: “Moät vò Tyø Kheo phaûi trì giöõ 

Ba La Ñeà Moäc Xoa hay giôùi luaät caên baûn (Giôùi luaät ñöôïc ghi trong 

taïng luaät (227 giôùi cho Tyø khöu vaø 311 giôùi cho Tyø khöu ni), taïng ñaàu 

tieân trong Tam Taïng Pali cuûa Phaät giaùo nguyeân thuûy. Chö Taêng Ni moãi 

thaùng phaûi tuïng giôùi boån hai laàn vaøo ngaøy möôøi boán vaø ba möôi moãi 

thaùng).” Noùi veà cheá ngöï saân haän, ñöùc Phaät nhaéc nhôû: “Naøy caùc Tyø 

Kheo! Ñeå cheá ngöï saân haän, chuùng ta phaûi phaùt trieån loøng töø bi baèng 

caùch thieàn quaùn vaøo loøng töø bi. Caên baûn cuûa söï saân giaän thöôøng thöôøng 

laø do söï sôï haõi maø ra. Vì khi chuùng ta noåi giaän leân thöôøng chuùng ta 

khoâng coøn sôï haõi ñieàu gì nöõa, tuy nhieân, ñaây chæ laø moät loaïi naêng 

löôïng muø quaùng. Naêng löôïng cuûa söï giaän döõ coù tính caùch taøn phaù vaø 

khoâng xaây döïng ñöôïc chuyeän gì heát. Thaät vaäy, giaän döõ thaùi quaù coù theå 
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daãn ñeán vieäc töï mình keát lieãu ñôøi mình. Khi mình giaän ai, haõy lui laïi vaø 

raùng maø nghó ñeán moät vaøi ñieàu toát cuûa ngöôøi aáy. Laøm ñöôïc nhö vaäy, 

côn giaän töï noù seõ nguoâi ñi.” Noùi veà Voâ sôû caàu, ñöùc Phaät nhaéc nhôû: 

“Naøy caùc Tyø Kheo, ngöôøi ñôøi maõi maõi ñaém meâ, vieäc gì cuõng tham 

tröôùc, theá goïi laø caàu. Baäc trí ngoä leõ chaân, chuyeån ngöôïc theá tuïc, neân an 

taâm truï nôi voâ vi, thaân hình tuøy nghi maø vaän chuyeån. Muoân vaät ñeàu laø 

khoâng, coù gì vui maø caàu ñöôïc. Heã coù coâng ñöùc thì lieàn coù haéc aùm ñuoåi 

theo. ÔÛ laâu trong ba coõi khaùc naøo nhö trong nhaø löûa. Coù thaân coù khoå, 

ñöôïc gì maø vui? Thoâng suoát ñöôïc vaäy aét buoâng heát söï vaät, döùt töôøng, 

chaúng caàu. ‘Coøn caàu coøn khoå. Heát caàu môùi ñöôïc vui. Xeùt bieát khoâng 

caàu môùi thöïc laø ñaïo haïnh neân noùi laø haïnh Voâ Sôû Caàu (khoâng caàu 

mong).” Noùi veà coáng cao ngaõ maïn, ñöùc Phaät nhaéc nhôû: “Kieâu maïn laø 

caäy taøi mình cao hôn maø khinh mieät ngöôøi khaùc. Kieâu maïn laø teân moät 

loaïi phieàn naõo, moät trong nguõ thöôïng phaàn keát. Kieâu maïn laø khôûi taâm 

kieâu maïn cho raèng mình hôn hay mình baèng ngöôøi. Maïn laø töï naâng cao 

mình leân, döông döông töï ñaéc. Hoï coù khuynh höôùng laán aùt ngöôøi treân, 

chaø ñaïp ngöôøi döôùi, khoâng hoïc hoûi, khoâng laéng nghe lôøi khuyeân hay lôøi 

giaûi thích, haäu quaû laø hoï phaïm phaûi nhieàu loãi laàm ñaùng tieác. Kieâu maïn 

thöôøng khôûi leân khi haønh giaû baét ñaàu caûm nhaän an laïc, thö thaùi, khinh 

an, vaø nhöõng khoaùi laïc khaùc trong vieäc haønh thieàn. Kieâu maïn mang 

ñaëc tính cuûa moät caùi taâm tinh taán traøn ñaày hyû laïc vaø nhieät taâm cao ñoä. 

Khi haønh giaû traøn ñaày naêng löïc, traøn ñaày hyû laïc, caûm thaáy mình thaønh 

coâng lôùn lao, neân coù yù nghó: “Ta thaät laø vó ñaïi, khoâng ai baèng ñöôïc ta.” 

Moät khía caïnh noåi baät cuûa kieâu maïn laø söï thoâ cöùng, ngöng ñoïng, taâm 

cuûa haønh giaû seõ ngaøy caøng caêng phoàng vaø cöùng nhaét nhö moät con traên 

vöøa môùi nuoát moät sinh vaät khaùc. Khía caïnh naøy cuûa kieâu maïn cuõng taïo 

neân söï caêng thaúng trong cô theå vaø trong tö theá cuûa haønh giaû. Naïn nhaân 

cuûa söï kieâu maïn coù caùi ñaàu raát to, nhöng caùi coå cöùng nhaét neân khoù 

loøng coù theå cuùi ñaàu ñeå thi leã ai ñöôïc. Kieâu maïn thaät ñaùng sôï vì noù huûy 

dieät loøng bieát ôn, laøm cho ta khoù coù theå thöøa nhaän ñöôïc raèng mình ñaõ 

nôï bieát bao nhieâu ngöôøi khaùc. Noù khieán chuùng ta queân ñi nhöõng vieäc 

toát ñeïp maø ngöôøi khaùc ñaõ laøm cho chuùng ta tröôùc ñaây. Noù laøm cho 

chuùng ta xem thöôøng vò aân nhaân vaø cheâ bai, gieøm pha ñöùc haïnh cuûa hoï. 

Khoâng nhöõng theá, ta coøn tìm caùch che daáu ñöùc haïnh cuûa aân nhaân mình 

ñeå khoâng ai coi troïng hoï. Taát caû chuùng ta ñeàu coù aân nhaân. Ñaëc bieät laø 

luùc coøn nhoû. Thí duï nhö cha meï chuùng, nhöõng ngöôøi ñaõ ban boá cho 

chuùng ta tình thöông yeâu, söï hoïc haønh vaø nhöõng thöù caàn thieát trong ñôøi 
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soáng. Thaày giaùo giuùp chuùng ta kieán thöùc. Baïn beø giuùp ñôõ chuùng ta 

nhöõng luùc khoù khaên. Haõy nhôù nhöõng moùn nôï maø chuùng ta ñaõ nhaän töø 

caùc baäc aân nhaân naøy. Luoân luoân khieâm nhöôøng bieát ôn vaø coá gaéng tìm 

cô hoäi ñeå giuùp ñôõ caùc baäc aân nhaân. Coù hai loaïi ngöôøi hieám quyù treân 

theá gian naøy. Loaïi ngöôøi thöù nhaát laø loaïi ngöôøi ban ôn, coá gaéng giuùp ñôõ 

ngöôøi khaùc vì nhöõng lyù do cao caû, giuùp ñoä thoaùt hoï khoûi nhöõng khoå ñau 

cuûa voøng sanh töû luaân hoài. Loaïi ngöôøi thöù hai laø nhöõng ai ñaõ töøng chòu 

ôn, laïi bieát mang ôn vaø tìm caùch ñeàn traû nhöõng ôn nghóa naøy khi thôøi cô 

ñeán.” Noùi veà phoùng daät buoâng lung, ñöùc Phaät nhaéc nhôû: “Keû ngu si 

chuyeân soáng ñôøi Phoùng Daät Buoâng Lung, coøn ngöôøi trí thôøi khoâng 

phoùng tuùng. Ngöôøi coù trí luoân noã löïc kheùo cheá ngöï, töï xaây döïng moät 

hoøn ñaûo maø nöôùc luït khoâng theå ngaäp traøn. Ai tröôùc kia soáng phoùng 

ñaõng nay khoâng phoùng daät seõ choùi saùng ñôøi naøy nhö traêng thoaùt maây 

che. Ñoái vôùi chö Phaät, moät ngöôøi chieán thaéng ngaøn quaân ñòch ôû chieán 

tröôøng khoâng theå so saùnh vôùi ngöôøi ñaõ töï chieán thaéng mình, vì töï chieán 

thaéng mình laø chieán thaéng toái thöôïng. Moät ngöôøi töï ñieàu phuïc mình 

thöôøng soáng cheá ngöï. Vaø moät töï ngaõ kheùo cheá ngöï vaø kheùo ñieàu phuïc 

trôû thaønh moät ñieåm töïa coù giaù trò vaø ñaùng tin caäy, thaät khoù tìm ñöôïc. 

Ngöôøi naøo ngoài naèm moät mình, ñoäc haønh khoâng buoàn chaùn, bieát töï 

ñieàu phuïc, ngöôøi nhö vaäy coù theå soáng thoaûi maùi trong röøng saâu. Ngöôøi 

nhö vaäy seõ laø baäc Ñaïo Sö ñaùng tin caäy, vì raèng töï kheùo ñieàu phuïc mình 

roài môùi daïy cho ngöôøi khaùc kheùo ñieàu phuïc. Do vaäy Ñöùc Phaät khuyeân 

moãi ngöôøi haõy töï coá ñieàu phuïc mình. Chæ nhöõng ngöôøi kheùo ñieàu phuïc, 

nhöõng ngöôøi khoâng phoùng daät môùi bieát con ñöôøng chaám döùt tranh luaän, 

caõi vaõ, gaây haán vaø bieát soáng hoøa hôïp, thaân aùi vaø soáng haïnh phuùc trong 

hoøa bình.” Noùi veà thuïy mieân hoân traàm, ñöùc Phaät nhaéc nhôû: “ Thuïy 

mieân coù nghóa laø ngaày ngaät, traïng thaùi hoân traàm hay raõ röôïi hay traïng 

thaùi beänh hoaïn cuûa taâm vaø caùc taâm sôû. Noù khoâng phaûi nhö moät soá 

ngöôøi coù khuynh höôùng nghó laø traïng thaùi ueå oaûi meät moûi cuûa thaân; vì 

ngay caû caùc baäc A La Haùn vaø caùc baäc Toaøn Giaùc, nhöõng vò ñaõ ñoaïn tröø 

hoaøn toaøn söï raõ röôïi hoân traàm naày vaãn phaûi chòu söï meät moûi nôi thaân. 

Traïng thaùi hoân traàm cuõng gioáng nhö bô ñaëc khoâng theå treùt ñöôïc. Hoân 

traàm laøm cho taâm chuùng ta cöùng nhaéc vaø trô lì, vì theá nhieät taâm vaø tinh 

thaàn cuûa haønh giaû ñoái vôùi vieäc haønh thieàn bò lô laø, haønh giaû trôû neân 

löôøi bieáng vaø beänh hoaïn veà tinh thaàn. Traïng thaùi ueå oaûi naày thöôøng 

daãn ñeán söï löôøi bieáng caøng luùc caøng teä hôn, cho ñeán cuoái cuøng bieán 

thaønh moät traïng thaùi laõnh ñaïm trô lì.” Noùi veà tham duïc, ñöùc Phaät nhaéc 



805 

 

nhôû: “Tham lam chính laø nguoàn goác cuûa khoå ñau. Moïi vaät roài seõ thay 

ñoåi, vì theá khoâng neân luyeán aùi hay vöôùng víu vaøo moät thöù gì. Neân 

nhieáp taâm thanh tònh tìm chaân lyù vaø ñaït ñeán haïnh phuùc vónh haèng.” 

Bieát tri tuùc thieåu duïc laø bieát seõ giuùp chuùng ta dieät tröø tham duïc. Ñieàu 

naày coù nghóa laø bieát thoûa maõn vôùi nhöõng ñieàu kieän vaät chaát khaû dó giuùp 

cho chuùng ta coù ñaày ñuû söùc khoûe ñeå tu taäp. Ñaây laø phöông caùch höõu 

hieäu nhaát ñeå caét ñöùt löôùi tham duïc, an oån thaân taâm vaø coù nhieàu thì giôø 

giuùp ñôû tha nhaân.” Ñöùc Phaät noùi tieáp: “Töï caùc oâng taïo nghieäp thì cuõng 

chính caùc oâng chuyeån hoùa neáu caùc oâng muoán nghieäp tieâu tröø. Khoâng ai 

coù theå khieán nghieäp tieâu tröø duøm caùc oâng ñöôïc. Ta coù nhieàu loaïi thuoác, 

nhöng Ta khoâng theå uoáng duøm cho caùc oâng ñöôïc.” Noùi veà chæ thaáy loãi 

ngöôøi maø khoâng thaáy loãi mình, ñöùc Phaät nhaéc nhôû: “Ña phaàn chuùng ta 

ai cuõng vaäy, thaáy loãi ngöôøi thì deã, thaáy loãi mình khoù. Ñöùc Phaät daïy 

chuùng ta khoâng neân traùnh neù traùch nhieäm cuûa chính mình baèng caùch ñoã 

thöøa cho ngöôøi khaùc veà nhöõng hoaøn caûnh khoâng may hay nhöõng ñieàu 

sui ruûi. Thoâng thöôøng con ngöôøi khi phaûi ñöông ñaàu vôùi nhöõng khuyeát 

ñieåm cuûa mình, hoï thöôøng doái mình vaø traùnh neù nhaän söï loãi laàm ñoù. Hoï 

seõ tìm ñuû moïi caùch ñeå baøo chöõa, ngay caû söû duïng phöông caùch teä haïi 

nhaát ñeå bieän minh cho vieäc laøm cuûa hoï. Hoï coù theå thaønh coâng trong 

vieäc baøo chöõa naøy. Ñoâi khi hoï ñaït ñöôïc keát quaû baèng caùch coá gaéng löøa 

gaït ngöôøi khaùc, ngay caû vieäc töï doái mình vôùi nhöõng yù töôûng xaáu xa naûy 

sinh trong taâm trí. Tuy nhieân, baïn coù theå löøa ñaûo vaøi ngöôøi trong moät 

ñoâi luùc, chöù baïn khoâng theå luùc naøo cuõng löøa ñaûo ñöôïc moïi ngöôøi. Keû 

thöïc söï xaáu aùc, khi hoï gaây taïo toäi loãi maø khoâng töï bieát. Vaø ngöôøi laøm 

aùc nhöng bieát saùm hoái toäi loãi cuûa mính laø ngöôøi coù trí tueä vaäy. Neáuình  

phaïm loãi, ình neân chaáp nhaän ñieàu aáy. Dó nhieân mình caàn coù can ñaûm 

ñeå thaáy ñöôïc söï sai quaáy cuûa chính mình. Ngöôøi coù loãi maø bieát nhaän 

loãi vaø söûa loãi. Nhöõng ngöôøi naøy khoâng khaùc gì nhöõng baäc thaùnh nhaân. 

Phaät töû thuaàn thaønh ñöøng bao giôø nghó raèng mình khoâng may, baát haïnh, 

hay mình laø naïn nhaân cuûa vaän soá. Baïn neân yù thöùc raèng taâm cuûa baïn 

taïo neân nhöõng nguyeân nhaân gaây neân moïi khoå ñau phieàn naõo cho chính 

baïn. Chæ coù nhö vaäy mình môùi coù theå ñi ñeán ñôøi soáng haïnh phuùc thaät söï 

ñöôïc. Hôn nöõa, ngöôøi lôùn khoâng nhôù loãi cuûa ngöôøi nhoû. Ngöôøi tu Phaät 

neân luoân laøm ngöôøi lôùn. Naøy caùc Tyø Kheo! Thaáy loãi ngöôøi deã, thaáy loãi 

mình khoù” raát roõ raøng. Loãi ngöôøi ta coá phanh tìm nhö tìm thoùc trong 

gaïo, coøn loãi mình ta coá che daáu nhö keû côø gian baïc laän thu daáu quaân 

baøi (252). Neáu thaáy loãi ngöôøi thì taâm ta deã sinh noùng giaän maø phieàn 
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naõo taêng theâm, neáu boû ñi thì phieàn naõo cuõng xa laùnh (253). Loãi bieát 

raèng loãi, khoâng loãi bieát raèng khoâng loãi, giöõ taâm chaùnh kieán aáy, ñöôøng 

laønh thaáy chaúng xa (319).” Sau ñoù, ñöùc Phaät cuõng nhaéc laïi vaø nhaán 

maïnh ñeán nhöõng giaùo phaùp coát loõi maø Ngaøi ñaõ daïy tröôùc ñaây: Tam 

Phaùp AÁn, Töù Thaùnh Ñeá, Baùt Thaùnh Ñaïo, Töù Voâ Löôïng Taâm, Nhaân 

Quaû Nghieäp Baùo, Möôøi Hai Nhaân Duyeân, Luïc Ñoä Ba La Maät, Thieåu 

Duïc Tri Tuùc, Thu Thuùc Luïc Caên, Quaân Bình Tham Duïc, Tieát Ñoä vaø Töï 

Cheá trong Cuoäc Soáng, Thaân Caän Thieän Tri Thöùc, Khoâng Thaân Caän AÙc 

Tri Thöùc, Tuaân Thuû Giôùi Luaät, Tam Tu Giôùi Ñònh Hueä, Y Nöông Nôi 

Phaät Phaùp, Haõy Laøm Nôi Nöông Töïa Nôi Chính Mình, Chö Phaùp Voâ 

Thöôøng, Thaân Taâm Voâ Thöôøng, Nhöõng Chöôùng Ngaïi & Thöû Thaùch 

Lôùn Treân Ñöôøng Tu Taäp, Vöôït Qua Chöôùng Ngaïi Vaø Thöû Thaùch Trong 

Tu Taäp, vaân vaân. Cuoái cuøng, Ñöùc Phaät nhaán maïnh vôùi chö Taêng nhöõng 

lôøi daïy cuoái cuøng cuûa Ngaøi: “Taát caû vaïn vaät ñeàu ñi ñeán hoaïi dieät. Baây 

giôø caùc con haõy noã löïc tinh taán.” 

Khi saép nhaäp dieät, ñöùc Phaät cuõng ñaõ daën doø töù chuùng moät caâu cuoái 

cuøng: “Moïi vaät treân ñôøi khoâng coù gì quyù giaù. Thaân theå roài seõ tan raõ. 

Chæ coù ñaïo Ta laø quyù baùu. Chæ coù chaân lyù cuûa Ñaïo Ta laø baát di baát 

dòch.” Khi ngaøy Phaät nhaäp dieät saép gaàn keà, chö Tyø kheo bòn ròn khoân 

nguoâi. Thaáy vaäy ñöùc Phaät beøn daïy: “ÖÙng thaân cuûa Phaät khoâng theå ôû 

maõi treân theá gian, ñaây laø qui luaät töï nhieän, nhöng giaùo Phaùp cuûa ta thì 

coøn maõi. Caùc ngöôøi theo ñoù maø phuïng haønh.” Keá ñoù A Nan laïi thænh 

caàu ñöùc Phaät noùi nhöõng vieäc lieân quan ñeán nhöõng quan taâm cuûa haøng 

ñeä töû sau khi Phaät nhaäp dieät. Ngay tröôùc luùc nhaäp dieät, döôùi haøng caây 

Ta La Song Thoï taïi thaønh Caâu Thi Na, ñöùc Phaät ñaõ caên daën ñeä töû cuûa 

Ngaøi nhöõng lôøi di giaùo cuoái cuøng nhö sau: Thöù nhaát laø haõy töï thaáp ñuoác 

leân maø ñi. Haõy veà nöông nôi chính mình, chôù ñöøng nöông töïa vaøo baát 

cöù ai khaùc. Thöù nhì laø haõy laáy giaùo phaùp cuûa ta laøm ñuoác maø ñi. Haõy 

nöông vaøo giaùo phaùp aáy, chôù ñöøng nöông vaøo baát cöù giaùo phaùp naøo 

khaùc. Thöù ba laø nghó veà thaân theå thì neân nghó veà söï baát tònh cuûa noù. 

Thöù tö laø nghó veà thaân theå thì neân nghó raèng caû ñau ñôùn laãn deã chòu ñeàu 

laø nhöõng nhaân ñau khoå gioáng nhau, thì laøm gì coù chuyeän ham chuoäng 

duïc voïng? Thöù naêm laø nghó veà caùi “ngaõ” neân nghó veà söï phuø du (qua 

mau) cuûa noù ñeå khoâng rôi vaøo aûo voïng hay oâm aáp söï ngaõ maïn vaø ích 

kyû khi bieát nhöõng thöù naày seõ keát thuùc baèng khoå ñau phieàn naõo? Thöù 

saùu laø nghó veà vaät chaát, caùc oâng haõy tìm xem coi chuùng coù caùi “ngaõ” 

toàn taïi laâu daøi hay khoâng? Coù phaûi chuùng chæ laø nhöõng keát hôïp taïm bôï 
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ñeå roài chaúng choùng thì chaày, chuùng seõ tan hoaïi? Thöù baûy laø ñöøng laàm 

loän veà söï phoå quaùt cuûa khoå ñau, maø haõy y theo giaùo phaùp cuûa ta, ngay 

khi ta ñaõ nhaäp dieät, laø caùc oâng seõ ñoaïn tröø ñau khoå. Laøm ñöôïc nhö vaäy, 

caùc oâng môùi quaû thaät laø ñeä töû cuûa Nhö Lai. Thöù taùm laø naày chuùng ñeä 

töû, giaùo phaùp maø Nhö Lai ñaõ ñeå laïi cho caùc oâng, khoâng neân queân laõng, 

maø phaûi luoân xem nhö baûo vaät, phaûi luoân suy nghieäm vaø thöïc haønh. 

Neáu caùc oâng y theo nhöõng giaùo phaùp aáy maø tu haønh, thì caùc oâng seõ 

luoân haïnh phuùc. Thöù chín laø naày chuùng ñeä töû, ñieåm then choát trong 

giaùo phaùp laø nhaéc nhôû caùc oâng keàm giöõ taâm mình. Haõy giöõ ñöøng cho 

taâm “tham” laø caùc ñöùc haïnh cuûa caùc oâng luoân chaùnh tröïc. Haõy giöõ taâm 

thanh tònh laø lôøi noùi cuûa caùc oâng luoân thaønh tín. Luoân nghó raèng ñôøi naày 

phuø du moäng huyeãn laø caùc oâng coù theå choáng laïi tham vaø saân, cuõng nhö 

traùnh ñöôïc nhöõng ñieàu aùc. Thöù möôøi laø neáu caùc oâng thaáy taâm mình bò 

caùm doã quyeän queán bôûi tham lam, caùc oâng neân duïng coâng trì giöõ taâm 

mình. Haõy laø chuû nhaân oâng cuûa chính taâm mình. Thöù möôøi moät laø taâm 

caùc oâng coù theå khieán caùc oâng laøm Phaät, maø taâm aáy cuõng coù theå bieán 

caùc oâng thaønh suùc sanh. Heã meâ laø ma, heã ngoä töùc laø Phaät. Theá neân caùc 

oâng phaûi luoân trì giöõ taâm mình ñöøng ñeå cho noù xa rôøi Chaùnh Ñaïo. Thöù 

möôøi hai laø caùc oâng neân töông kính laãn nhau, phaûi luoân tuaân thuû giaùo 

phaùp cuûa Nhö Lai, chôù khoâng neân tranh chaáp. Caùc oâng phaûi gioáng nhö 

nöôùc vaø söõa töông hôïp nhau, chôù ñöøng nhö nöôùc vaø daàu, khoâng töông 

hôïp vôùi nhau. Thöù möôøi ba laø chuùng ñeä töû, caùc oâng neân cuøng nhau oân 

taàm, hoïc hoûi vaø thöïc haønh giaùo phaùp cuûa Nhö Lai. Ñöøng laõng phí thaân 

taâm vaø thì giôø nhaøn taûn hay tranh caõi. Haõy cuøng nhau thuï höôûng nhöõng 

boâng hoa giaùc ngoä vaø quaû vò cuûa Chaùnh Ñaïo. Thöù möôøi boán laø chuùng 

ñeä töû, giaùo phaùp maø Nhö Lai ñaõ truyeàn laïi cho caùc oâng laø do töï thaân 

Nhö Lai chöùng ngoä, caùc oâng neân kieân thuû y nöông theo giaùo phaùp aáy 

maø tu haønh chöùng ngoä. Thöù möôøi laêm laø chuùng ñeä töû, neáu caùc oâng boû 

beâ khoâng y nöông theo giaùo phaùp Nhö Lai maø tu haønh, coù nghóa laø caùc 

oâng chöa bao giôø gaëp Nhö Lai. Cuõng coù nghóa laø caùc oâng xa Nhö Lai 

vaïn daäm, cho duø caùc oâng coù ñang ôû caïnh Nhö Lai. Ngöôïc laïi, neáu caùc 

oâng tuaân thuû vaø thöïc haønh giaùo phaùp aáy, duø ôû xa Nhö Lai vaïn daäm, caùc 

oâng cuõng ñang ñöôïc caïnh keà Nhö Lai. Thöù möôøi saùu laø chuùng ñeä töû, 

Nhö Lai saép xa rôøi caùc oâng ñaây, nhöng caùc oâng ñöøng than khoùc saàu 

muoän. Ñôøi laø voâ thöôøng; khoâng ai coù theå traùnh ñöôïc söï hoaïi dieät nôi 

thaân. Nhuïc thaân Nhö Lai roài ñaây cuõng seõ tan hoaïi nhö moät caùi xe muïc 

naùt vaäy. Thöù möôøi baûy laø caùc oâng khoâng neân bi thöông; caùc oâng neân 
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nhaän thöùc raèng khoâng coù chi laø thöôøng haèng vaø neân giaùc ngoä thaät taùnh 

(taùnh khoâng) cuûa nhaân theá. Ñöøng oâm aáp nhöõng öôùc voïng khoâng töôûng 

voâ giaù trò raèng bieán dò coù theå trôû thaønh thöôøng haèng. Thöù möôøi taùm laø 

chuùng ñeä töû, caùc oâng neân luoân nhôù raèng ma duïc voïng phieàn naõo luoân 

tìm cô hoäi ñeå löøa gaït taâm caùc oâng. Neáu moät con raén ñoäc ñang ôû trong 

phoøng cuûa caùc oâng, muoán nguû yeân caùc oâng phaûi ñuoåi noù ra. Caùc oâng 

phaûi böùt boû nhöõng heä phöôïc cuûa duïc voïng phieàn naõo vaø ñuoåi chuùng ñi 

nhö ñuoåi moät con raén ñoäc. Caùc oâng phaûi tích cöïc baûo hoä taâm mình. Thöù 

möôøi chín laø chuùng ñeä töû, giaây phuùt cuoái cuøng cuûa ta ñaõ tôùi, caùc oâng 

ñöøng queân raèng caùi cheát chæ laø söï chaám döùt cuûa thaân xaùc. Thaân xaùc 

ñöôïc sanh ra töø tinh cha huyeát meï, ñöôïc nuoâi döôõng baèng thöïc phaåm, 

thì beänh hoaïn vaø töû vong laø ñieàu khoâng traùnh khoûi. Thöù hai möôi laø baûn 

chaát cuûa moät vò Phaät khoâng phaûi laø nhuïc theå, maø laø söï giaùc ngoä Boà Ñeà. 

Moät nhuïc thaân phaûi töû vong, nhöng Trí hueä Boà Ñeà seõ toàn taïi maõi maõi 

trong chôn lyù cuûa ñaïo phaùp. Ai chæ thaáy ta baèng nhuïc theå laø chöa bao 

giôø thaáy ta; ai chaáp nhaän vaø thöïc haønh giaùo phaùp Nhö Lai môùi thaät söï 

thaáy ñöôïc Nhö Lai. Thöù hai möôi moát laø sau khi Nhö Lai dieät ñoä, thì 

giaùo phaùp cuûa Nhö Lai chính laø Ñaïo Sö. Nhöõng ai y nöông theo giaùo 

phaùp Nhö Lai maø tu haønh môùi chính laø ñeä töû thaät cuûa Nhö Lai. Thöù hai 

möôi hai laø trong boán möôi laêm naêm qua, ta chöa töøng giöõ laïi moät thöù 

gì trong giaùo phaùp cuûa ta. Khoâng coù gì bí maät, khoâng coù gì aån nghóa; taát 

caû ñeàu ñöôïc chæ baøy roõ raøng caën keû. Hôõi chuùng ñeä töû thaân thöông, ñaây 

laø giaây phuùt cuoái cuøng. Laùt nöõa ñaây ta seõ nhaäp Nieát Baøn. Vaø ñaây laø 

nhöõng lôøi caên daën cuoái cuøng cuûa ta.   

Theo kinh Ñaïi Baùt Nieát Baøn trong Tröôøng Boä Kinh, quyeån 16, 

tröôùc khi nhaäp dieät, Ñöùc Phaät ñaõ aân caàn daën doø töù chuùng baèng caùch 

nhaén göûi vôùi ngaøi A Nan raèng: “Chính vì khoâng thoâng hieåu Töù Thaùnh 

Ñeá maø chuùng ta phaûi laên troâi baáy laâu nay trong voøng luaân hoài sanh töû, 

caû ta vaø chö vò nöõa!” Trong nhöõng ngaøy cuoái cuøng, Ñöùc Phaät luoân 

khuyeán giaùo chö ñeä töû neân luoân chuù taâm, chaùnh nieäm tænh giaùc tu taäp 

giôùi ñònh hueä “Giôùi laø nhö vaäy, ñònh laø nhö vaäy, tueä laø nhö vaäy.” Trong 

nhöõng lôøi di giaùo sau cuøng, Ñöùc Theá Toân ñaõ nhaéc nhôû A Nan Ña: “Nhö 

Lai khoâng nghó raèng Ngaøi phaûi laõnh ñaïo giaùo ñoaøn hay giaùo ñoaøn phaûi 

leä thuoäc vaøo Ngaøi. Vì vaäy, naøy A Nan Ña, haõy laøm ngoïn ñeøn cho chính 

mình. Haõy laøm nôi nöông töïa cho chính mình. Khoâng ñi tìm nôi nöông 

töïa beân ngoaøi. Haõy giöõ laáy chaùnh phaùp laøm ngoïn ñeøn. Coá giöõ laáy 

chaùnh phaùp laøm nôi nöông töïa. Vaø naøy A Nan Ña, theá naøo laø vò Tyø 
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Kheo phaûi laøm ngoïn ñeøn cho chính mình, laøm nôi nöông töïa cho chính 

mình, khoâng ñi tìm nôi nöông töïa beân ngoaøi, coá giöõ laáy chaùnh phaùp laøm 

ngoïn ñeøn? ÔÛ ñaây, naøy A Nan Ña, vò Tyø Kheo soáng nhieät taâm, tinh caàn, 

chaùnh nieäm, tænh giaùc, nhieáp phuïc tham aùi öu bi ôû ñôøi, quaùn saùt thaân, 

thoï, taâm, vaø phaùp.” Ñoaïn Ñöùc Theá Toân quay sang töù chuùng ñeå noùi lôøi 

khích leä sau cuøng: “Haõy ghi nhôù lôøi Ta ñaõ daïy caùc con. Loøng tham vaø 

duïc voïng laø nguyeân nhaân cuûa moïi khoå ñau. Cuoäc ñôøi luoân luoân bieán 

ñoåi voâ thöôøng, vaäy caùc con chôù neân tham ñaém vaøo baát cöù thöù gì ôû theá 

gian naày. Maø caàn noã löïc tu haønh, caûi ñoåi thaân taâm ñeå tìm thaáy haïnh 

phuùc chaân thaät vaø tröôøng cöûu. Naøy chö Tyø Kheo, ta khuyeán giaùo chö 

vò, haõy quaùn saùt kyõ, caùc phaùp höõu vi ñeàu voâ thöôøng bieán hoaïi, chö vò 

haõy noã löïc tinh taán!” 

 

The Last Showers of Dharmas 

of the Buddha In Kusunagara 

 

I. In the Kusinagara, the Buddha Reminded His Disciples That 

We Cannot Lack Understanding of Rules in Cultivation: 

It should be reminded that in the Kusinagara, before passing away, 

the Buddha reminded his disciples that we cannot lack understanding of 

precepts in cultivation. Later on, the Buddha's reminders on precepts 

have been recorded in many Buddhist scriptures. Precepts are basic 

commandments, prohibitions, or rules in Buddhism. To observe moral 

precepts develops concentration. Concentration leads to understanding. 

Continuous understanding means wisdom that enables us to eliminate 

greed, anger, and ignorance and to advance and obtain liberation, 

peace and joy. Keeping precepts is one of the most necessary 

conditions for any practitioners. If a practitioner does not try the best to 

keep precepts, he is very easily subject to get harm from demon. 

Practitioners must observe the moral precepts and guard them as they 

would hold a precious pearl. Lay people, if they cannot observe two 

hundred-fifty or three hundred forty-eight precepts, they should try to 

observe at least five or ten precepts of wholesome actions: abstention 

from taking life, abstention from taking what is not given, abstention 

from wrong conduct, abstention from intoxicants, abstention from lying 

speech, abstention from harsh speech, abstention from indistinct 
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prattling, abstention from covetousness, abstention from ill-will, 

abstention from wrong views. The Sila-paramita is a gate of Dharma-

illumination; for with it, we distantly depart from the hardships of evil 

worlds, and we teach and guide precept-breaking living beings. 

The Buddha taught: “Just as no animal eats a dead lion, but it is 

destroyed by worms produced within itself, so no outside force can 

destroy Buddhism, only evil monks within it can destroy it.” The 

Buddha indicated four metaphors of breaking the vow of chasity for the 

assembly. These are four metaphors addressed by the Buddha to 

monks and nuns about he or she who breaks the vow of chasity: he who 

breaks the vow of chasity is as a needle without an eye; as a dead man; 

as a broken stone which cannot be united; as a tree cut in two which 

cannot live any longer. According to the Mahaparinibbana Sutta and 

the Sangiti Sutta in the Long Discourses of the Buddha, there are five 

dangers to the immoral through lapsing from morality (bad morality or 

failure in morality): he suffers great loss of property through neglecting 

his affairs; he gets bad reputation for immorality and misconduct; 

whatever assembly he approaches, whether of Khattiyas, Bramins, 

Ascetics, or Householders, he does so differently and shyly; at the end 

of his life, he dies confused; after death, at the breaking up of the body, 

he arises in an evil state, a bad fate, in suffering and hell. 

Once there was a layman who received the Five Precepts. At first, 

these precepts were very important to him and he strictly observed 

them. After a time, however, his past habits came back and he longed 

for a taste of alcohol. He thought, of the five precepts, the one against 

drinking is really unnecessary. “What’s wrong with a tot or two?” Then 

he bought three bottles of wine and started to drink. As he was drinking 

the second bottle, the neighbor’s little chicken ran into his house. 

“They’ve sent me a snack,” he thought. “I will put this chicken on the 

menu to help send down my wine.” He then grabbed the bird and killed 

it. Thus, he broke the precept against killing. Since he took the chicken 

without owner’s permission, he also broke the precept against stealing. 

Suddenly, the lady next door walked in and said, “Say, did you see my 

chicken?” Drunk as he was, and full of chicken, he slurred, “No… I 

didn’t see no chicken. Your old pullet didn’t run over here.” So saying, 

he broke the precept against lying. Then he took a look at the woman 

and thought she was quite pretty. He molested the lady and broke the 
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precept against sexual misconduct. Not keeping to one precept that he 

thought was not important had led him to break all the precepts. In the 

Milinda Sutra, the Buddha taught: “As an acrobat clears the ground 

before he shows his tricks, so good conduct (keeping the precepts) is 

the basis of all good qualities.” Taking intoxicant drinks and drugs will 

make us lose our senses. That is why the Buddha advised us to refrain 

from using them. 

According to the Mahaparinibbana Sutta and the Sangiti Sutta in 

the Long Discourses of the Buddha, there are five dangers to the 

immoral through lapsing from morality (bad morality or failure in 

morality): First, he suffers great loss of property through neglecting his 

affairs. Second, he gets bad reputation for immorality and misconduct. 

Third, whatever assembly he approaches, whether of Khattiyas, 

Bramins, Ascetics, or Householders, he does so differently and shyly. 

Fourth, at the end of his life, he dies confused. Fifth, after death, at the 

breaking up of the body, he arises in an evil state, a bad fate, in 

suffering and hell. In the Dharmapada Sutra, the Buddha taught: 

“Breaking commandments is so harmful as a creeper is strangling a 

sala tree. A man who breaks commandments does to himself what an 

enemy would wish for him (Dharmapada 162). It is better to swallow a 

red-hot iron ball than to be an immoral and uncontrolled monk feeding 

on the alms offered by good people (Dharmapada 308). Four 

misfortunes occur to a careless man who commits adultery: acquisition 

of demerit, restlessness, moral blame and downward path 

(Dharmapada 309). There is acquisition of demerit as well as evil 

destiny. No joy of the frightened man. The king imposes a heavy 

punishment. Therefore, man should never commit adultery 

(Dharmapada 310). Just as kusa grass cuts the hand of those who 

wrongly grasped. Even so the monk who wrongly practised ascetism 

leads to a woeful state (Dharmapada 311). An act carelessly 

performed, a broken vow, and a wavering obedience to religious 

discipline, no reward can come from such a life (Dharmapada 312). 

Thing should be done, let’s strive to do it vigorously, or do it with all 

your heart. A debauched ascetic only scatters the dust more widely 

(Dharmapada 313). An evil deed is better not done, a misdeed will 

bring future suffering. A good deed is better done now, for after doing 

it one does not grieve (Dharmapada 314). Like a frontier fortress is 
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well guarded, so guard yourself, inside and outside. Do not let a second 

slip away, for each wasted second makes the downward path 

(Dharmapada 315). 

According to the Vimalakirti Sutra, at the time of the Buddha, there 

were two bhiksus who broke the prohibitions, and being shameful of 

their sins they dared not call on the Buddha.  They came to ask Upali 

and said to him: “Upali, we have broken the commandments and are 

ashamed of our sins, so we dare not ask the Buddha about this and 

come to you.  Please teach us the rules of repentance so as to wipe out 

our sins.” Upali then taught them the rules of repentance. At that time, 

Vimalakirti came to Upali and said: “Upali, do not aggravate their sins 

which you should wipe out at once without further disturbing their 

minds.  Why?  Because the nature of sin is neither within nor without, 

nor in between.  As the Buddha has said, ‘living beings are impure 

because their mind are impure; if their minds are pure they are all 

pure.’  And mind also is neither within nor without, nor in between. 

Their minds being such, so are their sins.  Likewise all things do not go 

beyond (their) suchness.  Upali, when your mind is liberated, is there 

any remaining impurity?’ Upali replied: “There will be no more.” 

Vimalakirti said: “Likewise, the minds of all living beings are free 

from impurities.  Upali, false thoughts are impure and the absence of 

false thought is purity. Inverted (ideas) are impure and the absence of 

inverted (ideas) is purity.  Clinging to ego is impure and non-clinging to 

ego is purity.  Upali, all phenomena rise and fall without staying (for an 

instant) like an illusion and lightning. All phenomena do not wait for 

one another and do not stay for the time of a thought.  They all derive 

from false views and are like a dream and a flame, the moon in water, 

and an image in a mirror for they are born from wrong thinking.  He 

who understands this is called a keeper of the rules of discipline and he 

who knows it is called a skillful interpreter (of the precepts).” At that 

“time, the two bhiksus declared: ‘What a supreme wisdom which is 

beyond the reach of Upali who cannot expound the highest principle of 

discipline and morality?” Upali said: ‘Since I left the Buddha I have not 

met a sravaka or a Bodhisattva who can surpass hi rhetoric for his great 

wisdom and perfect enlightenment have reached such a high degree.’ 

Thereupon, the two bhiksus got rid of their doubts and repentance, set 
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their mind on the quest of supreme enlightenment and took the vow 

that make all living beings acquire the same power of speech.  

The Buddha’s Teachings on “Virtues” in the Dharmapada Sutra: To 

live a hundred years, immoral and uncontrolled, is no better than a 

single-day life of being moral and meditative (110). All tremble at 

sword and rod, all love life; comparing others with oneself; one should 

not kill nor cause to kill (130). Breaking commandments is so harmful 

as a creeper is strangling a sala tree. A man who breaks 

commandments does to himself what an enemy would wish for him 

(162). He who in this world destroys life, tells lie, takes others’ wealth, 

commits adultery, is addicted to intoxicating liquors (246). A person 

who has such actions, digs up his own good roots right in this life (247).  

The speaker of untruth goes down; also he who denies what he has 

done, both sinned against truth. After death they go together to hells 

(306). Like a frontier fortress is well guarded, so guard yourself, inside 

and outside. Do not let a second slip away, for each wasted second 

makes the downward path (315). To be virtue until old age is pleasant; 

to have steadfast faith is pleasant; to attain wisdom is pleasant; not to 

do evil is pleasant (Dharmapada 333). It is good to have control of the 

eye; it is good to have control of the ear; it is good to have control of 

the nose; it is good to have control of the tongue (360). It is good to 

have control of the body; it is good to have control of speech; it is good 

to have control of everything. A monk who is able to control 

everything, is free from all suffering (361). 

 

II. The Last Showers of Dharmas of the Buddha In 

Kusunagara: 

The last showers of Dharmas or the last teachings of the Buddha 

(Instructions left by the Buddha at his last gasp) in the Kusinagara 

which were recorded by his disciples in the sutra on the last 

instructions, the sutra on transforming teaching handed down or 

bequeathed by the Buddha. After attaining enlightenement and more 

than four decades of spreading message of the truth regarding the Four 

Noble Truths. This message is one of the most important parts in the 

Buddha’s Teachings. The Buddha gave this message to suffering 

humanity for their guidance, to help them to be rid of the bondage of 

“Dukkha” and to attain happiness, both relative and absolute (relative 



814 

 

happiness or worldly happiness, absolute happiness or Nirvana). These 

Truths are not the Buddha’s creation. He only re-discovered their 

existence. The Buddha said: “I am neither a vaguely so-called God nor 

an incarnation of any vaguely so-called God. I am only a man who re-

discovers what had been covered for so long. I am only a man who 

attains enlightenment by completely comprehending all Noble Truths.” 

In fact, the Buddha is a man who deserves our respect and reverence 

not only as a teacher but also as a Saint. He was a man, but an 

extraordinary man, a unique being in the universe. All his 

achievements are attributed to his human effort and his human 

understanding. He achieved the highest mental and intellectual 

attainments, reached the supreme purity and was perfect in the best 

qualities of human nature. He was an embodiment of compassion and 

wisdom, two noble principles in Buddhism. The Buddha never claimed 

to be a savior who tried to save ‘souls’ by means of a revelation of 

other religions. The Buddha’s message is simple but priceless to all of 

us: “Infinite potentialities are latent in man and that it must be man’s 

effort and endeavor to develop and unfold these possibilities. That is to 

say, in each man, there exists the Buddha-nature; however, 

deliverance and enlightenment lie fully within man’s effort and 

endeavor.”  

Before entering Nirvana, the Buddha emphasized in front of his 

disciples that Buddhists must definitely build up their foundation of 

knowledge in cultivation in which we cannot lack understanding of 

Rules or Precepts. The Buddha taught: “Just as no animal eats a dead 

lion, but it is destroyed by worms produced within itself, so no outside 

force can destroy Buddhism, only evil monks within it can destroy it.” 

The Buddha indicated four metaphors of breaking the vow of chasity 

for the assembly. These are four metaphors addressed by the Buddha 

to monks and nuns about he or she who breaks the vow of chasity: he 

who breaks the vow of chasity is as a needle without an eye; as a dead 

man; as a broken stone which cannot be united; as a tree cut in two 

which cannot live any longer.  

After arriving in Kusinagara, at his death approached, the Buddha 

asked the assembly of monks if they had any questions. The gathering 

remained silent. The Buddha took a quick look at all of his disciples 

before summarized his Last Teachings which include some of his 
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reminders on the previously preached teachings. Talking about keeping 

precepts, the Buddha reminded: “A monk is expected to observe all 

Patimokkha Sila or the fundamental moral code (The 227 disciplinary 

rules binding on the Bhikkhu and 311 for Bhikkhuni, according to the 

Theravada Buddhism, recited on Uposatha days (nhöõng ngaøy Boá Taùt) 

for the purposes of confession). Talking about subduing anger, the 

Buddha reminded: “O, Monks! In order to subdue anger and 

resentment, we must develop a compassionate mind by meditating on 

loving kindness, pity and compassion. The basis of anger is usually fear 

for when we get angry we feel we are not afraid any more, however, 

this is only a blind power. The energy of anger, if it’s not so 

destructive, it may not be of any constructive. In fact, extreme anger 

could eventually lead us even to taking our own life. When you are 

angry at someone, let step back and try to think about some of the 

positive qualities of that person. To be able to do this, your anger 

would be reduced by its own. Talking about seeking after nothing, the 

Buddha reminded: “O, Monks! Men of the world, in eternal confusion, 

are attached everywhere to one thing or another, which is called 

seeking. The wise, however, understand the truth and are not  like the 

vulgar. Their minds abide serenely in the uncreated  while the body 

turns about in accordance with the laws of causation. All things are 

empty and there is nothing desirable and to be sought after. Wherever 

there is nothing merit of brightness there follows the demerit of 

darkness. The triple world there one stays too long is like a house on 

fire; all that has a body suffers, and who would ever know what is rest? 

Because the wise are thoroughly acquainted with this truth, they get 

neer attached to anything that becomes, their thoughts are quieted, they 

never seek. ‘Wherever there is seeking, there you have sufferings; 

when seeking ceases you are blessed. Thus we know that not to seek is 

verily the way to the truth. Therefore, one should not seek after 

anything.” Talking about Elevated Pride the Budd reminded: “Elevated 

Pride means arrogance or haughtiness. Arrogance and pride, a kind of 

klesa, one of the five higher bonds of desire. Pride is asserting 

superiority over inferiors and equality with equals. Looking down on 

others. Haughty people are self-aggrandized and boasting. They tend to 

bully their superiors and trample the inferior. They refuse to learn any 

more or listen to advice or explanations; and as a result commit 
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regretable errors. Conceit arises when practitioners begin to 

experience joy, rapture, delight, and other interesting things in practice. 

Mana or conceit has the characteristic of bubbly energy, of a great zeal 

and enthusiasm arising in the mind. One overflows with energy and is 

filled with self-centered, self-glorifying thoughts like, “I’m so great, no 

one can compare with me.” A prominent aspect of conceit is “stiffness 

and rigidity.” One’s mind feels stiff and bloated, like a python that has 

just swallowed some other creature. This aspect of mana is also 

reflected as tension in the body and posture. Its victims get big-headed 

and stiff-necked, and thus may find it difficult to bow respectfully to 

others. Conceit is really a fearsome mental state because it destroys 

gratitude, making it difficult to acknowledge that one owes any kind of 

debt to another person. Forgetting the good deeds other have done for 

us in the past, one belittles them and denigrates their virtues. Not only 

that, but one also actively conceals the virtues of others so that no one 

will hold them in esteem. All of us have had benefactors in our lives, 

especially in childhood and younger days. Our parents, for example, 

gave us love, education and necessities of life at a time when we were 

helpless. Our teachers gave us knowledge. Friends helped us when we 

got into trouble. Remembering our debts to those who have helped us, 

we feel humble and grateful, and we hope for a chance to help them in 

turn. There are two types of rare and precious people in the world. The 

first types is a benefactor, one who is benevolent and kind, who helps 

another person for noble reasons, sparing no effort to help beings 

liberate themselves from the sufferings of samsara. The second type is 

the one who is grateful, who appreciates the good that has been done 

for him or her, and who tries to repay it when the time is ripe.” Talking 

about heedlessness, the Buddha reminded: “The foolish indulge in 

heedlessness, while the wise protect heedfulness. The wise with right 

effort, heedfulness and discipline to build up an island which no flood 

can overflow. Who is heedless before but afterwards heedless no more, 

will outshine this world, like a moon free from clouds. To the Buddhas, 

a person who has conquered thousands of thousands of people in the 

battlefield cannot be compared with a person who is victorious over 

himself because he is truly a supreme winner. A person who controls 

himself will always behave in a self-tamed way. And a self well-tamed 

and restrained becomes a worthy and reliable refuge, very difficult to 
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obtain. A person who knows how to sit alone, to sleep alone, to walk 

alone, to subdue oneself alone will take delight in living in deep 

forests. Such a person is a trustworthy teacher because being well 

tamed himself, he then instructs others accordingly. So the Buddha 

advises the well-tamed people to control themselves. Only the well 

tamed people, the heedful people, know the way to stop contentions, 

quarrels and disputes and how to live in harmony, in friendliness and in 

peace.” Talking about sleepiness and sloth, the Buddha reminded: 

“Thina or Middha (sleepiness) is sloth or morbid state of the mind and 

mental properties,  yielding to sleep or drowsiness. It is not, as some 

are inclined to think, sluggishness of the body; for even the Arahats, 

the Perfect Ones, who are free from this ill also experience bodily 

fatigue. This sloth and torpor, like butter too stiff to spread, make the 

mind rigid and inert and thus lessen the practitioner’s enthusiasm and 

earnestness from meditation so that he becomes mentally sick and lazy. 

Laxity leads to greater slackness until finally there arises a state of 

callous indifference.” Talking about greed and desire, the Buddha 

reminded: “Greed and desire are the cause of all unhappiness or 

suffering. Everything sooner or later must change, so do not become 

attached to anything. Instead devote yourself to clearing your mind and 

finding the truth, lasting happiness.” Knowing how to feel satisfied with 

few possessions help us destroy greed and desire. This means being 

content with material conditions that allow us to be healthy and strong 

enough to cultivate. This is an effective way to cut through the net of 

passions and desires, attain a peaceful state of mind and have more 

time to help others. Cultivation helps us balance ‘Lust’ by 

contemplation of loathsomeness.” The Buddha added: “Karma that you 

have made for yourself can only disappear if you want it to. No one can 

make you want it to disappear. I have many kinds of medicine, but I 

can’t take it for you.” Talking about seeing only others' faults, not our 

own ones, the Buddha reminded: “For the majority of us, it is easy seen 

are others’ faults, but hard indeed to see one’s own faults. We should 

not evade self-responsibility for our own actions by blaming them on 

circumstances or unluckiness. Usually when a man is forced to see his 

own weakness, he avoids it and instead gives it to self-deceit. He will 

search his brain for an excuse, even the lamest one will do, to justify 

his actions. He may succeed in doing this. Sometimes he succeeds so 
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well in trying to fool others, he even manages to fool himself with the 

very ghost created by his mind. However, you may fool some of the 

people for some of the time, but not all the people all the time. The 

fool who does not admit he is a fool is a real fool. And the fool who 

admits he is a fool is wise to that extent. If you have made a mistake, 

then admit it. You need courage, of course admission of your own 

mistake is not pleasant. You also need wisdom to see your own faults. 

The Buddha once taught: Those who make mistakes, but admit that 

they make mistakes and correct them. Those people are not different 

from the saints. Sincere Buddhists should not think that you have been 

unlucky, or you have been a victim of fate. Face your shortcomings. 

You must realize that your mind has created the conditions which gave 

rise to the miseries and difficulties you are experiencing. This is the 

only way that can help lead you to a happy life. Ancients often said: 

“Great men do not remember the faults of lesser men.” We, lay 

Buddhists, should always try to be great men. It is very clearly that it's 

easy to see the faults of others, but it is difficult to perceive our own 

faults. A man winnows his neighbor’s faults like chaff, but hides his 

own, as a dishonest gambler conceals a losing dice (Dharmapada 252). 

He who sees others’ faults, is easy to get irritable and increases 

afflictions. If we abandon such a habit, afflictions will also be gone 

(Dharmapda 253). Those who perceive wrong as wrong and what is 

right as right, such men, embracing right views and go to the blissful 

state (Dharmapada 319).” Then, the Buddha also reminded his 

disciples of previous parts of his core teachings: Three Dharma Seals, 

Four Noble Truths, the Noble Eightfold Path, Four Immeasurable 

Minds, Causes-Effects-Retributions in Buddhism, the Twelve 

Conditions of Cause-and-Effect, Six Paramitas, Be Content with Few 

Desires and Be Satisfied with What We Have, Sense Restraint in Daily 

Activities, To Balance Lust,  Be Moderate and Self-Restraint in Daily 

Life, Closely Associate With Good-Knowing Advisors, Not to Closely 

Associate With Evil Friends, To Observe Buddhist Precepts Meaning to 

Restrain and Control the Body and Mind, Three Studies of Discipline-

Meditation-Wisdom, Reliance on the Buddha's Dharma, Be A Refuge 

to Yourselves, Everything Is Impermanent, Impermanence of the Body 

and Mind, Big Obstructions & Challenges on the Path of Cultivation, 

Overcoming Obstructions and Challenges in Cultivation, and so on. 
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Finally, the Buddha emphasized his last words to the monks: “All 

things composed are perishable. Now strive diligently.” 

When it was about time for Him to enter Nirvana, the Buddha also 

uttered His last words: “Nothing in this world is precious. The human 

body will disintegrate. Ony is Dharma precious. Only is Truth 

everlasting.” When the day of the Buddha’s passing away was drawing 

near, and the Bhiksus were reluctant for the parting. The Buddha 

instructed them saying: “The Buddha’s incarnation body cannot say in 

the world forever. This is the natural law. But my dharma can live on 

for a long time. You should observe and practice according to my 

teachings.” Ananda and others then consulted the Buddha on things of 

the Buddha’s disciples after the Buddha’s passing away. Right before 

entering Nirvana, beneath the Sala Trees at Kusinagara, the Buddha 

taught his last words to his disciples as follows: First, make yourself a 

light. Rely upon yourself, do not depend upon anyone else. Second, 

make my teachings your light. Rely on them; do not rely on any other 

teaching. Third, consider your body, think of its impurity. Fourth, 

consider your body, knowing that both its pains and its delight are alike 

causes of suffering, how can you indulge in its desires? Fifth, consider 

your “self,” think of its transciency, how can you fall into delusion 

about it and cherish pride and selfishness, knowing that they must end 

in inevitable suffering and afflictions? Sixth, consider substances, can 

you find among them any enduring “self”? Are they aggregates that 

sooner or later will break apart and be scattered? Seventh, do not be 

confused by the universality of suffering, but follow my teaching, even 

after my death, and you will be rid of pain. Do this and you will indeed 

be my disciples. Eighth, my disciples, the teachings that I have given 

you are never be forgotten or abandoned. They are always to be 

treasured, they are to be thought about, they are to be practiced. If you 

follow these teachings, you will always be happy. Ninth, my disciples, 

the point of the teachings is to control your own mind. Keep your mind 

from greed, and you will keep your behavior right; keep your mind 

pure and your words faithful. By always thinking about the transciency 

of your life, you will be able to resist greed and anger, and will be able 

to avoid all evils. Tenth, if you find your mind tempted and so 

entangled in greed, you must try to suppress and control the temptation; 

be the master of your own mind. Eleventh, a man’s mind may make 
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him a Buddha, or it may make him a beast. Misled by error, one 

becomes a demon; enlightened, one become a Buddha. Therefore, 

control your mind and do not let it deviate from the right path. Twelfth, 

you should respect each other, follow my teachings, and refrain from 

disputes. You should not like water and oil, repel each other, but 

should like milk and water, mingle together. Thirteenth, my disciples, 

you should always study together, learn together, practise my teachings 

together. Do not waste your mind and time in idleness and quarreling. 

Enjoy the blossoms of Enlightenment in their season and harvest the 

fruit of the right path. Fourteenth, my disciples, the teachings which I 

have given you, I gained by following the path myself. You should 

follow these teachings and conform to their spirit on every occasion. 

Fifteenth, my disciples, if you neglect them, it means that you have 

never really met me. It means that you are far from me, even if you are 

actually with me. But if you accept and practice my teachings, then you 

are very near to me, even though you are far away. Sixteenth, my 

disciples, my end is approaching, our parting is near, but do not lament. 

Life is ever changing; none can escape the disolution of the body. This 

I am now to show by my own death, my body falling apart like a 

dilapidated cart. Seventeenth, do not vainly lament, but realize that 

nothing is permanent and learn from it the emptiness of human life. Do 

not cherish the unworthy desire that the changeable might become 

unchanging. Eighteenth, my disciples, you should always remember 

that the demon of worldly desires is always seeking chances to deceive 

the mind. If a viper lives in your room and you wish to have a peaceful 

sleep, you must first chase it out. You must break the bonds of worldly 

passions and drive them away as you would a viper. You must 

positively protect your own mind. Nineteenth, my disciples, my last 

moment has come, do not forget that death is only the end of the 

physical body. The body was born from parents and was nourished by 

food; just as inevitable are sickness and death. Twentieth, but the true 

Buddha is not a human body: it is Enlightenment. A human body must 

die, but the Wisdom of Enlightenment will exist forever in the truth of 

the Dharma, and in the practice of the Dharma. He who sees merely 

my body does not see me. Only he who accepts and practies my 

teaching truly sees me. Twenty-first, after my death, the Dharma shall 

be your teacher. Follow the Dharma and you will be true to me: 
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Twenty-Second, during the last forty-five years of my life, I have 

withheld nothing from my teachings. There is no secret teaching, no 

hidden meaning; everything has been taught openly and clearly. My 

dear disciples, this is the end. In a moment, I shall be passing into 

Nirvana. This is my last instruction.   

According to the Mahaparinirvana Sutra in the Digha Nikaya, 

volume 16, the Buddha compassionately reminded Ananda: “It is 

through not understanding the Four Noble Truths, o Bhiksus, that we 

have had to wander so long in this weary path of rebirth, both you and 

I!” On his last days, the Buddha always reminded his disciples to be 

mindful and self-possessed in learning the Three-fold training “Such is 

right conduct, such is concentration, and such is wisdom.” In His last 

instructions to the Order, the Buddha told Ananda: “The Tathagata 

does not think that he should lead the Order or the Order is dependent 

on Him. Therefore, Ananda, be lamps to yourselves. Be a refuge to 

yourselves. Go to no external refuge. Hold fast to the Dharma as a 

lamp. Hold fast to the Dharma as a refuge. And how, O Ananda, is a 

Bhiksu to be a lamp to himself, a refuge to himself, going to no 

external refuge, holding fast to the Dharma as a lamp? Herein, a 

Bhiksu lives diligent, mindful, and self-possessed, overcoming desire 

and grief in the world, reflecting on the body, feeling, and mind and 

mental objects.” Then the Buddha turned to everyone and said his final 

exhortation: “Remember what I have taught you. Craving and desire 

are the cause of all unhappiness. Everything sooner or later must 

change, so do not become attached to anything. Instead, devote 

yourself to clearing your mind and finding true and lasting happiness. 

Behold now, O Bhiksus, I exhort you! Subject to change are all 

component things! Strive on with diligence!” 
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Chöông Naêm Möôi Laêm 

Chapter Fifty-Five 

 

Haønh Giaû Tu Thieàn & Giôùi Luaät  

 

I. Toång Quan Veà Thieàn Vaø Giôùi Hoïc Trong Phaät Giaùo:  

Trong Phaät giaùo, khoâng coù pheùp goïi laø tu haønh naøo maø khoâng phaûi 

trì  giôùi, khoâng coù phaùp tu haønh naøo maø khoâng coù giôùi. Giôùi laø nhöõng 

qui luaät giuùp chuùng ta khoûi phaïm toäi. Kyø thaät, Ñoái vôùi haønh giaû tu 

thieàn, tu taäp giôùi luaät cuõng coù nghóa laø tu taäp chaùnh tö duy, chaùnh ngöõ 

vaø chaùnh nghieäp, vaân vaân, vì giöõ giôùi laø tu taäp chaùnh tö duy veà loøng vò 

tha, töø aùi, baát toån haïi; giöõ giôùi laø tu taäp chaùnh ngöõ ñeå coù theå kieåm soaùt 

gioïng löôõi taùc haïi cuûa chính mình; giöõ giôùi laø tu taäp chaùnh nghieäp baèng 

caùch keàm haõm khoâng saùt sanh, khoâng troäm caép duø tröïc tieáp hay giaùn 

tieáp, khoâng taø daâm; giöõ giôùi coøn laø tu taäp chaùnh maïng, nghóa laø khoâng 

soáng baèng nhöõng phöông tieän baát chính cuõng nhö khoâng thuû ñaéc taøi saûn 

moät caùch baát hôïp phaùp. Loái soáng theá tuïc coù tính caùch höôùng ngoaïi, 

buoâng lung. Ñoái vôùi haønh giaû tu Thieàn thì giôùi nhö nhöõng chieác loàng 

nhoát nhöõng teân troäm tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, daâm, 

voïng. Duø coù nhieàu loaïi giôùi khaùc nhau nhö nguõ giôùi, thaäp giôùi, Boà Taùt 

giôùi, vaân vaân, nguõ giôùi laø caên baûn nhaát. Giôùi laø moät trong ba phaùp tu 

quan troïng cuûa ngöôøi Phaät töû. Hai phaùp kia laø Ñònh vaø Tueä. Trì giôùi laø 

ñeå traùnh nhöõng haäu quaû xaáu aùc do thaân khaåu yù gaây neân. Theo Phaät 

Giaùo Nhìn Toaøn Dieän cuûa Tyø Kheo Piyadassi Mahathera, tröôùc khi gia 

coâng thöïc haønh nhöõng nhieäm vuï khoù khaên hôn, nhö tu taäp thieàn ñònh, 

ñieàu chaùnh yeáu laø chuùng ta phaûi töï kheùp mình vaøo khuoân khoå kyû 

cöông, ñaët haønh ñoäng vaø lôøi noùi trong giôùi luaät. Giôùi luaät trong Phaät 

Giaùo nhaèm ñieàu ngöï thaân nghieäp vaø khaåu nghieäp, noùi caùch khaùc, giôùi 

luaät nhaèm giuùp lôøi noùi vaø haønh ñoäng trong saïch. Trong Baùt Chaùnh Ñaïo, 

ba chi lieân heä tôùi giôùi luaät laø chaùnh ngöõ, chaùnh nghieäp, vaø chaùnh maïng. 

Ngöôøi muoán haønh thieàn coù keát quaû thì tröôùc tieân phaûi trì giöõ nguõ giôùi 

caên baûn khoâng saùt sanh, troäm caép, taø daâm, voïng ngöõ vaø uoáng röôïu 

cuõng nhö nhöõng chaát cay ñoäc laøm cho taâm thaàn buoâng lung phoùng tuùng, 

khoâng tænh giaùc. 
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II. Haønh Giaû Tu Thieàn Tuaân Thuû Giôùi Luaät Ñoàng Nghóa Vôùi 

Thu Thuùc Thaân Taâm: 

Loái soáng cuûa moät Phaät töû thuaàn thaønh thì bình dò vaø tieát cheá. Phaät 

töû thuaàn thaønh coù loái soáng khaùc haún ngöôøi theá tuïc, töø boû thoùi quen, aên 

nguû vaø noùi ít laïi. Neáu laøm bieáng, phaûi tinh taán theâm; neáu caûm thaáy khoù 

kham nhaãn, chuùng ta phaûi kieân nhaãn theâm; neáu caûm thaáy yeâu chuoäng 

vaø dính maéc vaøo thaân xaùc, phaûi nhìn nhöõng khía caïnh baát tònh cuûa cô 

theå mình. Giôùi luaät vaø thieàn ñònh hoã trôï tích cöïc cho vieäc luyeän taâm, 

giuùp cho taâm an tònh vaø thu thuùc. Nhöng beà ngoaøi thu thuùc chæ laø söï cheá 

ñònh, moät duïng cuï giuùp cho taâm an tònh. Bôûi vì duø chuùng ta coù cuùi ñaàu 

nhìn xuoáng ñaát ñi nöõa, taâm chuùng ta vaãn coù theå bò chi phoái bôûi nhöõng 

vaät ôû trong taàm maét chuùng ta. Coù theå chuùng ta caûm thaáy cuoäc soáng naày 

ñaày khoù khaên vaø chuùng ta khoâng theå laøm gì ñöôïc. Nhöng caøng hieåu roõ 

chaân lyù cuûa söï vaät, chuùng ta caøng ñöôïc khích leä hôn. Phaûi giöõ taâm 

chaùnh nieäm thaät saéc beùn. Trong khi laøm coâng vieäc phaûi laøm vôùi söï chuù 

yù. Phaûi bieát mình ñang laøm gì, ñang coù caûm giaùc gì trong khi laøm. Phaûi 

bieát raèng khi taâm quaù dính maéc vaøo yù nieäm thieän aùc cuûa nghieäp laø töï 

mang vaøo mình gaùnh naëng nghi ngôø vaø baát an vì luoân lo sôï khoâng bieát 

mình haønh ñoäng coù sai laàm hay khoâng, coù taïo neân aùc nghieäp hay 

khoâng? Ñoù laø söï dính maéc caàn traùnh. Chuùng ta phaûi bieát tri tuùc trong 

vaät duïng nhö thöùc aên, y phuïc, choã ôû, vaø thuoác men. Chaúng caàn phaûi 

maëc y thaät toát, y chæ ñeå ñuû che thaân. Chaúng caàn phaûi coù thöùc aên ngon. 

Thöïc phaåm chæ ñeå nuoâi maïng soáng. Ñi treân ñöôøng ñaïo laø ñoái khaùng laïi 

vôùi moïi phieàn naõo vaø ham muoán thoâng thöôøng. 

 

III. Haønh Giaû Tu Thieàn & Boán Giôùi Thanh Tònh Thaân Taâm:  

Haønh giaû tu Thieàn phaûi luoân caån maät vôùi boán giôùi thanh tònh thaân 

taâm, ñoù laø giôùi Ba Ñeà Moäc Xoa (Patimokkha), giôùi Phoøng Hoä Caùc Caên, 

giôùi Thanh Tònh Sanh Maïng, giôùi Lieân Heä Boán Vaät Duïng. Thöù nhaát laø 

giôùi Ba Ñeà Moäc Xoa laø giôùi ñöôïc Ñöùc Theá Toân moâ taû: “Vò Tyø Kheo 

soáng cheá ngöï vôùi söï cheá ngöï cuûa giôùi boån, ñaày ñuû haønh xöù vaø chaùnh 

haïnh, thaáy sôï haõi trong nhöõng loãi nhoû, neân vò aáy laõnh thoï caùc hoïc giôùi. 

Thöù nhì laø giôùi Phoøng hoä caùc Caên. Khi maét thaáy saéc, khoâng naém giöõ 

töôùng chung töôùng rieâng. Khi nhaõn caên khoâng ñöôïc phoøng hoä, khieán 

cho tham aùi, öu saàu vaø baát thieän phaùp khôûi leân, vò aáy lieàn bieát maø trôû 

veà hoä trì nhaõn caên, thöïc haønh söï hoä trì nhaõn caên. Khi tai nghe tieáng, 
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muõi ngöûi muøi, löôõi neám vò, thaân xuùc chaïm, yù nhaän thöùc caùc phaùp, vò aáy 

khoâng naém giöõ töôùng chung, khoâng naém giöõ töôùng rieâng, maø quay veà 

hoä trì yù caên. Thöù ba laø giôùi Thanh Tònh Maïng Soáng. Söï töø boû nhöõng taø 

maïng, khoâng vi phaïm saùu hoïc giôùi lieân heä ñeán caùch sinh soáng, taø maïng 

loâi keùo theo nhöõng aùc phaùp nhö löøa ñaûo, ba hoa, hieän töôùng cheâ  bai, 

laáy lôïi caàu lôïi. Thöù tö laø giôùi Lieân Heä Ñeán Boán Vaät Duïng. Söï söû duïng 

boán vaät duïng, ñöôïc thanh tònh nhôø giaùc saùt. Nhö khi noùi chaân chaùnh 

giaùc saùt, vò aáy thoï duïng y phuïc ñeå che thaân khoûi reùt. 

 

IV.Haønh Giaû Tu Thieàn vaø Naêm Ñieàu Khoâng Theå Laøm Ñöôïc:  

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm ñieàu maø 

moät haønh giaû khoâng theå laøm ñöôïc). Thöù nhaát laø moät haønh giaû tu theo 

Phaät keå caû haønh giaû tu thieàn khoâng theå coá yù saùt haïi ñôøi soáng loaøi höõu 

tình. Thöù nhì laø moät haønh giaû tu theo Phaät khoâng theå coá yù laáy cuûa 

khoâng cho ñeå taïo toäi troâm caép. Thöù ba laø moät haønh giaû tu theo Phaät 

khoâng theå coá yù haønh daâm. Thöù tö laø moät haønh giaû tu theo Phaät khoâng 

theå töï mình bieát maø noùi laùo. Thöù naêm laø moät haønh giaû tu theo Phaät 

khoâng theå tieâu duøng caùc vaät chöùa caát vaøo caùc thuù vui duïc laïc nhö khi 

coøn laø cö só.  

 

V. Haønh Giaû Tu Thieàn & Nguõ Caàn Chi: 

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm caàn chi cho 

ngöôøi tu Phaät, keå caû haønh giaû tu thieàn. Thöù nhaát, ôû ñaây ngöôøi Phaät töû 

coù loøng tin, tin töôûng söï giaùc ngoä cuûa Nhö Lai: “Ñaây laø Theá Toân, baäc A 

La Haùn, Chaùnh Ñaúng Giaùc, Minh Haïnh Tuùc, Thieän Theä, Theá Gian 

Giaûi, Voâ Thöôïng Só, Ñieàu Ngöï Tröôïng Phu, Thieân Nhaân Sö, Phaät, Theá 

Toân.” Thöù nhì, ôû ñaây ngöôøi Phaät töû thieåu beänh, thieåu naõo, söï tieâu hoùa 

ñöôïc ñieàu hoøa, khoâng laïnh quaù, khoâng noùng quaù, trung bình hôïp vôùi söï 

tinh taán. Thöù tö, ôû ñaây ngöôøi Phaät töû soáng sieâng naêng, tinh taán, töø boû 

caùc aùc phaùp, thaønh töïu caùc thieän phaùp, cöông quyeát, kieân trì noã löïc, 

khoâng traùnh neù ñoái vôùi caùc thieän phaùp. Thöù naêm, ôû ñaây ngöôøi Phaät töû 

coù trí tueä, thaønh töïu trí tueä höôùng ñeán söï sanh dieät cuûa caùc phaùp, thaønh 

töïu Thaùnh quyeát traïch, ñöa ñeán söï ñoaïn dieät chôn chaùnh caùc khoå ñau. 
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VI. Haønh Giaû Tu Thieàn vaø Töï Taùnh Thoï Giôùi:  

Theo Thieàn Toâng, yù nieäm veà giôùi luaät nguyeân lai coù saün trong baûn 

taùnh cuûa con ngöôøi. Khía caïnh hình thöùc cuûa luaät hoïc ngaøy nay cuõng 

ñöôïc Thieàn Toâng tuaân haønh caån thaän, nhöng baûn chaát noäi quaùn cuûa 

thieàn raát quan troïng trong vieäc tu taäp giôùi luaät. Thieàn Toâng tin raèng neáu 

chòu hoài quang phaûn chieáu, ngöôøi ta coù theå keùo giôùi luaät ra maø thöïc 

haønh moät caùch deã daøng. Ngoaøi ra, trong vaøi tröôøng hôïp, coù nhöõng nôi 

khoâng theå thoûa maõn nhöõng ñoøi hoûi toái thieåu cuûa moät leã thoï giôùi, ngöôøi 

ta coù theå thöïc hieän moät cuoäc töï theä nguyeän thoï giôùi. Theo Kinh Phaïm 

Voõng Boà Taùt Giôùi, trong moät vaøi tröôøng hôïp ñaëc bieät, leã thoï giôùi töï 

nguyeän ñöôïc cho pheùp. Taïi nhöõng nôi khoâng kieám ra minh sö truyeàn 

thoï, ngöôøi ta coù theå töï mình phaùt theä thoï giôùi. Ñaây cuõng laø kieåu thoï Boà 

Taùt Giôùi. Vaøo theá kyû thöù 13, Ñaïi Sö Dueä Toân (1201-1290) khôûi daïy 

moät phong traøo “Thoï Giôùi Töï Nguyeän.” Ñaây laø moät hình thöùc caûi ñoåi 

cuûa Luaät Toâng neân ngöôøi ta goïi noù laø Taân Luaät Toâng. 

 

VII.Haønh Giaû Tu Thieàn & Tam Tuï Tònh Giôùi:  

Nhö treân ñaõ noùi, trong Phaät giaùo, khoâng coù pheùp goïi laø tu haønh naøo 

maø khoâng phaûi trì  giôùi, khoâng coù phaùp tu haønh naøo maø khoâng coù giôùi. 

Nhö vaäy, tam tuï tònh giôùi cuõng raát quan troïng ñoái vôùi haønh giaû tu thieàn. 

Kyø thaät, Tam Tuï Tònh Giôùi laø ba tuï giôùi cuûa chö Boà Taùt. Ba tuï tònh giôùi 

naày haøng Thanh Vaên Duyeân Giaùc Tieåu Thöøa khoâng coù, maø chæ coù nôi 

caùc baäc Boà Taùt Ñaïi Thöøa. Chö Boà Taùt thöôøng kheùo hoä trì tònh giôùi cuûa 

Nhö Lai, ba nghieäp thaân, khaåu, yù khoâng laàm loãi, vì muoán giaùo hoùa 

chuùng sanh phaïm giôùi neân thò hieän laøm taát caû haïnh phaøm phu. Daàu ñaõ 

ñaày ñuû phöôùc ñöùc thanh tònh truï böïc Boà Taùt, maø thò hieän sanh nôi taát caû 

ñòa nguïc, suùc sanh, ngaï quyû, cuøng nhöõng choã hieåm naïn baàn cuøng, laøm 

cho nhöõng chuùng sanh ñoù ñeàu ñöôïc giaûi thoaùt. Kyø thaät, Boà Taùt chaúng 

sanh vaøo nhöõng loaøi ñoù. Ba tuï tònh giôùi naày nhieáp heát thaûy Töù Hoaèng 

Theä Nguyeän. Thöù nhaát laø Nhieáp luaät nghi giôùi. Traùnh laøm vieäc aùc baèng 

caùch trì giôùi baèng caùch thaâu nhieáp heát taát caû caùc giôùi chaúng haïn nhö 5 

giôùi, 8 giôùi, 10 giôùi Sa Di, 250 giôùi Tyø Kheo, 348 giôùi Tyø Kheo Ni, 10 

giôùi troïng vaø 48 giôùi kinh cuûa Boà Taùt, giöõ kyõ khoâng cho sai phaïm moät 

giôùi naøo. Thöù nhì laø Nhieáp thieän phaùp giôùi. Baäc Boà Taùt phaûi hoïc heát taát 

caû phaùp laønh cuûa Phaät daïy trong caùc kinh ñieån, ñeå bieát roõ ñöôøng loái vaø 

phöông caùch “ñoä taän chuùng sanh,” khoâng ñöôïc boû soùt baát cöù phaùp moân 

naøo caû. Ñaây goïi laø phaùp moân voâ löôïng theä nguyeän hoïc. Thöù ba laø 
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Nhieáp chuùng sanh giôùi hay nhieâu ích höõu tình giôùi. Nghóa laø phaûi phaùt 

loøng töø bi laøm lôïi ích vaø cöùu ñoä taát caû chuùng sanh. Ñaây goïi laø “Chuùng 

sanh voâ bieân theä nguyeän ñoä.” 

 

VIII.Haønh Giaû Tu Thieàn & Taùm Giôùi Ñöa Ñeán Söï Ñoaïn Taän:  

Theo Kinh Potaliya trong Trung Boä Kinh, coù taùm phaùp ñöa ñeán söï 

ñoaïn taän. Thöù nhaát laø “y cöù khoâng saùt sanh, saùt sanh caàn phaûi töø boû”. 

Do duyeân gì, lôøi noùi nhö vaäy ñöôïc noùi leân? ÔÛ ñaây, naày gia chuû, vò 

Thaùnh ñeä töû suy nghó nhö sau: “Do nhôn nhöõng kieát söû naøo ta coù theå 

saùt sanh, ta ñoaïn taän, thaønh töïu söï töø boû caùc kieát söû aáy. Neáu ta saùt 

sanh, khoâng nhöõng ta töï traùch maéng ta vì duyeân saùt sanh, maø caùc baäc 

coù trí, sau khi tìm hieåu, cuõng seõ khieån traùch ta vì duyeân saùt sanh, vaø sau 

khi thaân hoaïi maïng chung, aùc thuù seõ chôø ñôïi ta, vì duyeân saùt sanh. Thaät 

laø moät kieát söû, thaät laø moät trieàn caùi, chính söï saùt sanh naày. Nhöõng laäu 

hoaëc, phieàn lao nhieät naõo naøo coù theå khôûi leân, do duyeân saùt sanh, ñoái 

vôùi vò ñaõ töø boû saùt sanh, nhöõng laäu hoaëc, phieàn lao nhieät naõo nhö vaäy 

khoâng coøn nöõa.” Y cöù khoâng saùt sanh, saùt sanh caàn phaûi töø boû,” do 

duyeân nhö vaäy, lôøi noùi nhö vaäy ñöôïc noùi leân. Thöù nhì laø “y cöù khoâng 

laáy cuûa khoâng cho, laáy cuûa khoâng cho caàn phaûi töø boû.” Thöù ba laø “y cöù 

noùi lôøi chaân thaät, noùi laùo caàn phaûi töø boû.” Thöù tö laø “y cöù khoâng noùi hai 

löôõi, noùi hai löôõi caàn phaûi töø boû.” Thöù naêm laø “y cöù khoâng tham duïc, 

tham duïc caàn phaûi töø boû.” Thöù saùu laø “y cöù khoâng huûy baùng saân haän, 

huûy baùng saân haän caàn phaûi töø boû.” Thöù baûy laø “y cöù khoâng phaãn naõo, 

phaãn naõo caàn phaûi töø boû.” Thöù taùm laø “y cöù khoâng quaù maïn, quaù maïn 

caàn phaûi töø boû.” 

 

IX. Haønh Giaû Tu Thieàn & Vieäc Giöõ Giôùi vaø Phaù Giôùi:  

Nhö treân ñaõ noùi, trong Phaät giaùo, khoâng coù pheùp goïi laø tu haønh naøo 

maø khoâng phaûi trì  giôùi, khoâng coù phaùp tu haønh naøo maø khoâng coù giôùi. 

Nhö vaäy, vieäc giöõ giôùi vaø phaïm giôùi laø cöïc kyø quan troïng ñoái vôùi haønh 

giaû tu thieàn. Theo Kinh Ñaïi Baùt Nieát Baøn vaø Kinh Phuùng Tuïng trong 

Tröôøng Boä Kinh, coù naêm ñieàu lôïi ích cho ngöôøi ñuû giôùi. Thöù nhaát, 

ngöôøi giöõ giôùi nhôø khoâng phoùng tuùng neân ñöôïc taøi saûn sung tuùc. Thöù 

nhì, ngöôøi giöõ giôùi tieáng toát ñoàn khaép. Thöù ba, ngöôøi giöõ giôùi, khi vaøo 

hoäi chuùng naøo, Saùt Ñeá Lôïi, Baø La Moân, Sa Moân hay cö só, vò aáy vaøo 

moät caùch ñöôøng hoaøng, khoâng dao ñoäng. Thöù tö, ngöôøi giöõ giôùi khi 

meänh chung seõ cheát moät caùch khoâng sôï seät, khoâng dao ñoäng. Thöù naêm, 
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ngöôøi giöõ giôùi, sau khi thaân hoaïi meänh chung ñöôïc sanh leân thieän thuù 

hay Thieân giôùi. Theo Kinh Taêng Chi Boä, coù naêm ñieàu lôïi ích cho ngöôøi 

ñuû giôùi. Thöù nhaát, ngöôøi coù giôùi ñöùc thöøa höôûng gia taøi lôùn nhôø tinh 

caàn. Thöù nhì, ngöôøi coù giôùi ñöùc, ñöôïc tieáng toát ñoàn xa. Thöù ba, ngöôøi 

coù giôùi ñöùc, khoâng sôï haõi ruït reø khi ñeán giöõa chuùng hoäi Saùt ñeá lôïi, Baø-

La-Moân, gia chuû hay Sa Moân. Thöù tö, ngöôøi coù giôùi ñöùc khi cheát taâm 

khoâng taùn loaïn. Thöù naêm, ngöôøi coù giôùi ñöùc, luùc meänh chung ñöôïc 

sanh vaøo coõi an laïc hay caûnh trôøi. Theo Kinh Ñaïi Baùt Nieát Baøn vaø 

Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm ñieàu nguy hieåm cuûa 

ngöôøi aùc giôùi. Thöù nhaát, ngöôøi aùc giôùi vì phaïm giôùi luaät do phoùng daät 

thieät haïi nhieàu taøi saûn. Thöù nhì, ngöôøi aùc giôùi, tieáng xaáu ñoàn khaép. Thöù 

ba, ngöôøi aùc giôùi, khi vaøo hoäi chuùng saùt Ñeá Lôïi, Baø La Moân, Sa Moân 

hay cö só, ñeàu vaøo moät caùch sôï seät vaø dao ñoäng. Thöù tö, ngöôøi aùc giôùi, 

cheát moät caùch meâ loaïn khi meänh chung. Thöù naêm, ngöôøi aùc giôùi, khi 

thaân hoaïi maïng chung seõ sanh vaøo khoå giôùi, aùc thuù, ñoïa xöù, ñòa nguïc. 

 

X. Haønh Giaû Tu Thieàn Luoân Nhôù Nhöõng Lôøi Phaät Daïy Veà 

“Giôùi Haïnh” Trong Kinh Phaùp Cuù:  

Trong thieàn taäp, giôùi haïnh cuûa moät haønh giaû voâ cuøng quan troïng 

treân böôùc ñöôøng tu taäp cuûa ngöôøi aáy. Moät hoâm coù moät vò Taêng ñeán hoûi 

Thieàn Sö Baøn Khueâ Vónh Traùc: “Coù phaûi vui ñuøa chuùt ñænh vôùi duïc 

voïng traàn tuïc thì chaúng coù gì laø toäi loãi?” Baøn Khueâ ñaùp: “Toát thoâi, neáu 

oâng thöïc söï ñaùnh maát nieàm tin.” Giôùi laø nhöõng qui taéc caên baûn trong 

ñaïo Phaät. Haønh trì giôùi luaät giuùp phaùt trieån ñònh löïc, nhôø ñònh löïc maø 

chuùng ta thoâng hieåu giaùo phaùp, thoâng hieåu giaùo phaùp giuùp chuùng ta taän 

dieät tham saân si vaø tieán boä treân con ñöôøng giaùc ngoä. Haønh giaû tu thieàn 

phaûi luoân nhôù veà lôøi Phaät daïy veà Giôùi Ha ïnh” trong Kinh Phaùp Cuù: Muøi 

höông cuûa caùc thöù hoa, duø laø hoa chieân ñaøn, hoa ña giaø la, hay hoa maït 

ly ñeàu khoâng theå bay ngöôïc gioù, chæ coù muøi höông ñöùc haïnh cuûa ngöôøi 

chaân chính, tuy ngöôïc gioù vaãn bay khaép caû muoân phöông (54). Höông 

chieân ñaøn, höông ña giaø la, höông baït taát kyø, höông thanh lieân, trong 

taát caû thöù höông, chæ thöù höông ñöùc haïnh laø hôn caû (55). Höông chieân 

ñaøn, höông ña giaø la ñeàu laø thöù höông vi dieäu, nhöng khoâng saùnh baèng 

höông ngöôøi ñöùc haïnh, xoâng ngaùt taän chö thieân (56). Ngöôøi naøo thaønh 

töïu caùc giôùi haïnh, haèng ngaøy chaúng buoâng lung, an truï trong chính trí 

vaø giaûi thoaùt, thì aùc ma khoâng theå doøm ngoù ñöôïc (57). Giaø vaãn soáng 
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ñöùc haïnh laø vui, thaønh töïu chaùnh tín laø vui, ñaày ñuû trí tueä laø vui, khoâng 

laøm ñieàu aùc laø vui (333). 

 

Zen Practitioners & Vinaya 

 

I. An Overview of Zen and Precepts in Buddhism:  

In Buddhism, there is no so-called cultivation without discipline, 

and also there is no Dharma without discipline. Precepts are rules 

which keep us from committing offenses. In fact, for Zen practitioners, 

the observation of morality also means cultivation or exercise of right 

thoughts of altruism, loving-kindness and harmlessness; observation of 

morality also means cultivation of the right speech because that 

enables one to control one’s  mischievous tongue; right action by 

refraining from killing sentient beings, and from sexual misconduct; 

and right livelihood which should be free from exploitation 

misappropriation or any illegal means of acquiring wealth or property. 

For Zen practitioners, precepts are considered as cages to capture the 

thieves of greed, anger, stupidity, pride, doubt, wrong views, killing, 

stealing, lust, and lying. Although there are various kinds of precepts, 

i.e., the five precepts, the ten precepts, the Bodhisattva precepts, etc, 

the five precepts are the most basic. Learning by commandments is one 

of the three important practices of all Buddhists. The other two are 

meditation and wisdom. Learning by the commandments or 

prohibitions, so as to guard against the evil consequences of error by 

mouth, body or mind. According to Bhikkhu Piyadassi Mahathera in 

The Spetrum of Buddhism, it is essential for us to discipline ourselves 

in speech and action before we undertake the arduous task of training 

our mind through meditation. The aim of Buddhism morality is the 

control of our verbal and physical action, in other words, purity of 

speech and action. This is called training in virtue. Three factors of the 

Noble Eightfold Path form the Buddhsit code of conduct. They are right 

speech, right action, and right livelihood. If you wish to be successful in 

meditation practice, you should try to observe at least the five basic 

precepts of morality, abstinence from killing, stealing, illicit sexual 

indulgence, speaking falsehood and from taking any liquor, including 

narcotic drugs that cause intoxication and heedlessness. 
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II. A Zen Practitioner Observes Buddhist Precepts Meaning to 

Restrain and Control the Body and Mind: 

The worldly way is outgoing exuberant; the way of the devoted 

Buddhist’s life is restrained and controlled. Constantly work against the 

grain, against the old habits; eat, speak, and sleep little. If we are lazy, 

raise energy. If we feel we can not endure, raise patience. If we like 

the body and feel attached to it, learn to see it as unclean. Virtue or 

following precepts, and concentration or meditation are aids to the 

practice. They make the mind calm and restrained. But outward 

restraint is only a convention, a tool to help gain inner coolness. We 

may keep our eyes cast down, but still our mind may be distracted by 

whatever enters our field of vision. Perhaps we feel that this life is too 

difficult, that we just can not do it. But the more clearly we understand 

the truth of things, the more incentive we will have. Keep our 

mindfulness sharp. In daily activity, the important point is intention. ; 

know what we are doing and know how we feel about it. Learn to know 

the mind that clings to ideas of purity and bad karma, burdens itself 

with doubt and excessive fear of wrongdoing. This, too, is attachment. 

We must know moderation in our daily needs. Robes need not be of 

fine material, they are merely to protect the body. Food is merely to 

sustain us. The Path constantly opposes defilements and habitual 

desires. 

 

III.Zen Practitioners and the Four Rules of Purification of the 

Body and Mind:  

Zen practitioners should always be careful with the four rules of 

purification of the body and mind, which include the Patimokkha 

Restraint, virtue of Restraint of Sense Faculties, virtue of Purification 

of Livelihood, and virtue Concerning Requisites. First, the virtue of 

Patimokkha, which is the virtue that described by the Blessed One 

Thus, “Here a Bhikkhu dwells restrained with the Patimokkha restraint, 

possessed of the proper conduct and resort, and seeing fear in the 

slightest fault, he trains himself  by undertaking the precepts of 

training. Second, the virtue of restraint of the sense faculties. On seeing 

a visible object with eye, he apprehends neither the signs nor the 
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particulars. When he left the eye faculty unguarded, evil and 

unprofitable states  of covetousness and grief may invade him; he 

immediately realizes them and turns back to guard the eye faculty, 

undertakes the restraint of the eye faculty. On hearing a sound with 

ear, smelling an odour with the nose, tasting a flavor with the tongue, 

touching a tangible object with the body, cognizing a mental object 

with the mind, he apprehends neither the signs nor the particulars; if he 

left the mind faculty unguarded, evil and unprofitable states of 

covetousness and grief might invade him, he immediately realizes this 

and goes back to enter upon the way of its restraint, he guard the mind 

faculty, undertakes the restraint of the mind faculty. Third, the virtue of 

Livelihood Purification. The abstinence from such wrong livelihood as 

entails transgression of the six training precepts announced to respect 

to livelihood and entails the evil states beginning with ‘scheming, 

talking, hinting, belittling, pursuing gain with gain. Fourth, the virtue 

concerning Requisites. The use of the four requisites that is purified by 

the reflection stated in the way beginning ‘Reflecting wisely, he uses 

the robe only for protection from cold.    

 

IV.Zen Practitioners and Five Impossible Things:  

Things that Buddhist practitioners including Zen practitioners 

cannot do. According to the Sangiti Sutta, there are five impossible 

things. First, a Buddhist practitioner is incapable of deliberately taking 

the life of a living being. Second, a Buddhist practitioner is incapable 

of taking what is not given so as to constitute theft. Third, a Buddhist 

practitioner is incapable of committing sexual intercourse. Fourth, a 

Buddhist practitioner is incapable of telling a deliberate lie. Fifth, a 

Buddhist practitioner is incapable of storing up goods for sensual 

indulgence as he did formerly in the household life. 

 

V. Zen Practitioners and the Five Factors of Endeavour:  

According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are five factors of endeavour for Buddhists including 

Zen practitioners. First, here a Buddhist  has faith, trusting in the 

enlightenment of the Tathagata: “Thus this Blessed Lord is an Arahant, 

a fully-enlightened Buddha, perfected in knowledge and conduct, a 

Well-Farer, Knower of the world, unequalled Trainer of men to be 
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tamed, Teacher of gods and humans, a Buddha, a Blessed Lord.”  

Second, here a Buddhist is in good health, suffers little distress 

sickness, having a good digestion that is neither too cold nor too hot, 

but of a middling temperature suitable for exertion. Thöù ba, ôû ñaây 

ngöôøi Phaät töû khoâng löôøng ñaûo, doái gaït, neâu roõ töï mình moät caùch chôn 

thaät ñoái vôùi baäc Ñaïo Sö, ñoái vôùi caùc vò saùng suoát hay ñoái vôùi caùc vò 

ñoàng phaïm haïnh. Third, here a Buddhist is not fraudulent or deceitful, 

showing himself as he really is to his  teacher or to the wise among his 

companion in the holy life. Fourth, here a Buddhist keeps his energy 

constantly stirred up for abandoning unwholesome states and arousing 

wholesome states, and is steadfast, firm in advancing and persisting in 

wholesome states. Fifth, here a Buddhist is a man of wisdom, endowed 

with wisdom concerning rising and cessation, wuth the Ariyan 

penetration that leads to the complete destruction of suffering. 

 

VI. Zen Practitioners and Self-Nature Discipline:  

According to the Zen Sect, the idea of moral discipline is originally 

innate in human nature. The formal side of discipline is now also 

carefully attended by the Zen Sect, but in Zen the introspective nature 

is extremely important for cultivating discipline. Zen believes that by 

introspective meditation one can draw it out and put it to practice. In 

addition, in some cases when such formal requirement cannot be 

fulfilled, one is as the self-vow discipline. According to the Brahma-

Jala Sutra, in some special situations, self-vow ordination is permitted. 

In some places, one cannot obtain the proper instructor in discipline, 

one can accept the precepts by self-vow. This is also a kind of 

Bodhisattva Ordination. In Japan in the thirteenth century, Eison Daishi 

taught a new movement of “self-vow discipline.” This was a reformed 

doctrine, called the Reformed or New Ritsu or Reformed Disciplinary 

School.  

 

VII.Zen Practitioners and the Three Collections of Pure 

Precepts:  

As mentioned above, in Buddhism, there is no so-called cultivation 

without discipline, and also there is no Dharma without discipline. 

Therefore, the three accumulations of pure precepts are very important 

for Zen practitioners. In fact, the three accumulations of pure precepts 



833 

 

are three  Bodhisattvas’ precepts. Those cultivating Hinayana’s 

Sravaka Way do not have these three accumulations of purity precepts. 

Only Mahayana Bodhisattvas practice them. Bodhisattvas always 

maintain the Buddha’s pure precepts, and their thoughts, words, and 

deeds are faultless, but because they want to edify immoral sentient 

beings, they appear to perform the acts of ordinary ignorant people; 

though they are already filled with pure virtues and abide in the course 

of Enlightening Beings, yet they appear to live in such realms as hells, 

animality, ghosthood, and in difficulty and poverty, in order to enable 

the beings therein to gain liberation; really the Enlightening Beings are 

not born in those states. These three accumulations of pure precepts 

encompass the “Four Propagation Vows.” First, the pure precepts 

which include all rules and observances, or to avoid evil by keeping the 

discipline. Which means to gather all precepts such as five precepts, 

eight precepts, ten precepts of Sramanera, 250 precepts of Bhiksus, 348 

precepts of Bhiksunis, 10 major and 48 minor precepts of Bodhisattvas, 

and maintain them purely without violating a single precept. The pure 

precepts which include all wholesome dharmas. Accumulating 

wholesome precepts means Bodhisattvas who must learn all the 

wholesome dharmas that the Buddha taught in various sutras, so they 

will know all the clear paths and means necessary to “lead and guide 

sentient beings” to liberation and enlightenment. Thus, no matter how 

insignificant a dharma teaching may seem, they are not to abandon any 

dharma door. This vow is made by all Mahayana practicing Buddhists 

that “Innumerable Dharma Door, I vow to master.”  Third, the pure 

precepts which include all living beings. This means to develop the 

compassionate nature to want to benefit and aid all sentient beings , 

and this is the vow “Infinite sentient beings, I vow to take across.”  

 

VIII.Zen Practitioners and Eight Precepts that Lead to the 

Cutting Off of Affairs:  

According to the Potaliya Sutta in the Middle Length Discourses of 

the Buddha, there are eight things in the Noble One’s Discipline that 

lead to the cutting off of affairs. First, “with the support of the non-

killing of living beings, the killing of living beings is to be abandoned.” 

So it was said. And with reference to what was this said? Here a noble 

disciple considers thus: ‘I am practicing the way to abandoning and 
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cutting off of those fetters because of which I might kill living beings. If 

I were to kill living beings, I would blame myself for doing so; the 

wise, having investigated, would censure me for doing so; and on the 

dissolution of the body, after death, because of killing living beings an 

unhappy destination would be expected. But this killing of living beings 

is itself a fetter and a hindrance. And while taints, vexation, and fever 

might arise through the killing of living beings, there are no taints, 

vexation, and fever in one who abstains from killing living beings.’ So 

it is with reference to this that it was said: “With the support of the non-

killing of living beings, the killing of living beings is to be abandoned." 

Second, “with the support of taking only what is given, the taking of 

what is not given is to be abandoned.” (the rest remains the same as in 

1). Third, “with the support of truthful speech, false speech is to be 

abandoned.” (the rest remains the same as in 1). Fourth, “with the 

support unmalicious speech, malicious speech is to be abandoned.” (the 

rest remains the same as in 1). Fifth, “with the support of refraining 

from rapacious greed, rapacious greed is to be abandoned.” (the rest 

remains the same as in 1). Sixth, “with the support of refraining from 

spiteful scolding, spiteful scolding is to be abandoned.” (the rest 

remains the same as in 1). Seventh, “with the support of refraining from 

angry despair, angry despair is to be abandoned.” (the rest remains the 

same as in 1). Eighth, “with the support of non-arrogance, arrogance is 

to be abandoned.” (the rest remains the same as in 1). 

 

IX. Zen Practitioners and the Keeping and Breaking Precepts:  

As mentioned above, in Buddhism, there is no so-called cultivation 

without discipline, and also there is no Dharma without discipline. 

Therefore, the keeping and breaking precepts are extremely important 

for Zen practitioners. According to the Mahaparinibbana Sutta and the 

Sangiti Sutta in the Long Discourses of the Buddha, there are five 

advantages to one of good morality and of success in morality. First, 

through careful attention to his affairs, he gains much wealth. Second, 

he gets a good reputation for morality and good conduct. Third, 

whatever assembly he approaches, whether of Khattiyas, Brahmins, 

Ascetics, or Householders, he does so with confidence and assurance. 

Fourth, at the end of his life, he dies unconfused. Fifth, after death, at 

breaking up of the body, he arises  in a good place, a heavenly world. 
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According to the Anguttara Sutta, there are five advantages to one of 

good morality and of success in morality. One who is virtuous, 

possessed of virtue, comes into a large fortune as consequence  of 

diligence. One who is virtuous, possessed of virtue, a fair name is 

spread abroad. One who is virtuous, possessed of virtue, enters an 

assembly of Khattiyas, Brahmans, householders or ascetics without 

fear or hesitation. One who is virtuous, dies unconfused. Fifth, one who 

is virtuous, possessed of virtue, on the break up of the body after death, 

reappears in a happy destiny or in the heavenly world. According to the 

Mahaparinibbana Sutta and the Sangiti Sutta in the Long Discourses of 

the Buddha, there are five dangers to the immoral through lapsing from 

morality (bad morality or failure in morality). First, he suffers great loss 

of property through neglecting his affairs. Second, he gets bad 

reputation for immorality and misconduct. Third, whatever assembly he 

approaches, whether of Khattiyas, Bramins, Ascetics, or Householders, 

he does so differently and shyly. Fourth, at the end of his life, he dies 

confused. Fifth, after death, at the breaking up of the body, he arises in 

an evil state, a bad fate, in suffering and hell. 

 

X. Zen Practitioners Should Always Remember the Buddha’s 

Teachings on “Virtues” in the Dharmapada Sutra:  

In Zen practices, conduct of a practitioner is extremely important 

on his path of cultivation. One day, a monk came and asked Zen 

Master Bankei Eitaku: “Is it harmless to joke around with common 

desires?” Bankei replied: “It's alright if you want to lose trust.” Basic 

precepts, commandments, discipline, prohibition, morality, or rules in 

Buddhism. Observe moral precepts develops concentration. 

Concentration leads to understanding. Continuous understanding means 

wisdom that enables us to eliminate greed, anger, and ignorance and to 

advance and obtain liberation, peace and joy. Zen practitioner should 

always remember about the Buddha’s teachings on “Good Conducts” in 

the Dharmapada Sutra: The scent of flowers does not blow  against the 

wind, nor does the fragrance of sandalwood and jasmine, but the 

fragrance of the virtuous blows against the wind; the virtuous man 

pervades every direction (Dharmapada 54). Of little account is the 

fragrance of sandal-wood, lotus, jasmine; above all these kinds of 

fragrance, the fragrance of virtue is by far the best (Dharmapada 55). 
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Of little account is the fragrance of sandal; the fragrance of the virtuous 

rises up to the gods as the highest (Dharmapada 56). Mara never finds 

the path of those who are virtuous, careful in living and freed by right 

knowledge (Dharmapada 57). To be virtue until old age is pleasant; to 

have steadfast faith is pleasant; to attain wisdom is pleasant; not to do 

evil is pleasant (Dharmapada 333). 
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Chöông Naêm Möôi Saùu 

Chapter Fifty-Six 

 

Trí Tueä Giaûi Thoaùt Laø Keát Quaû Cuûa  

Tu Taäp Giôùi Vaø Ñònh 

 

I. Sô Löôïc Veà Giôùi-Ñònh-Hueä Trong Giaùo Thuyeát Nhaø Phaät: 

Giôùi-Ñònh-Hueä hay Tam Voâ Laäu Hoïc laø ba phaàn hoïc cuûa haøng voâ 

laäu, hay cuûa haïng ngöôøi ñaõ döùt ñöôïc luaân hoài sanh töû. Haønh giaû tu Phaät 

neân luoân nhôù raèng trong Phaät giaùo, khoâng coù pheùp goïi laø tu haønh naøo 

maø khoâng phaûi trì  giôùi, khoâng coù phaùp naøo maø khoâng coù giôùi. Giôùi nhö 

nhöõng chieác loàng nhoát nhöõng teân troäm tham, saân, si, maïn, nghi, taø kieán, 

saùt, ñaïo, daâm, voïng. Ñònh laø pheùp luyeän cho taâm ñöôïc ñònh tónh. Töông 

töï nhö “giôùi,” trong Phaät giaùo, khoâng coù pheùp goïi laø tu haønh naøo maø 

khoâng tu luyeän cho taâm ñònh tónh. Hueä laø pheùp tu taäp trí tueä laø keát quaû 

cuûa giôùi vaø ñònh. Neáu baïn muoán ñoïan tröø tam ñoäc tham lam, saân haän 

vaø si meâ, baïn khoâng coù con ñöôøng naøo khaùc hôn laø phaûi tu giôùi vaø ñònh 

haàu ñaït ñöôïc trí tueä ba la maät. Vôùi trí hueä ba la maät, baïn coù theå tieâu 

dieät nhöõng teân troäm naày vaø chaám döùt khoå ñau phieàn naõo. Neáu chuùng ta 

khoâng trì giôùi thì chuùng ta coù theå tieáp tuïc gaây toäi taïo nghieäp; thieáu ñònh 

löïc chuùng ta khoâng coù khaû naêng tu ñaïo; vaø keát quaû chaúng nhöõng chuùng 

ta khoâng coù trí hueä, maø chuùng ta coøn trôû neân ngu ñoän hôn. Vì vaäy 

ngöôøi tu Phaät naøo cuõng phaûi coù tam voâ laäu hoïc naøy. Giôùi luaät giuùp thaân 

khoâng laøm aùc, ñònh giuùp laéng ñoïng nhöõng xaùo troän taâm linh, vaø hueä 

giuùp loaïi tröø aûo töôûng vaø chöùng ñöôïc chaân lyù. Neáu khoâng coù giôùi haïnh 

thanh tònh seõ khoâng theå ñình chæ söï loaïn ñoäng cuûa tö töôûng; neáu khoâng 

ñình chæ söï loaïn ñoäng cuûa tö töôûng seõ khoâng coù söï thaønh töïu cuûa tueä 

giaùc. Söï thaønh töïu cuûa tueä giaùc coù nghóa laø  söï vieân maõn cuûa tri thöùc vaø 

trí tueä, töùc giaùc ngoä troïn veïn. Ñoù laø keát quaû cuûa chuoãi töï taïo vaø lyù 

töôûng cuûa ñôøi soáng töï taùc chuû. Ñöông nhieân, Giôùi Ñònh Hueä raát caàn 

thieát cho Phaät töû. Nhöng sau Ñöùc Phaät, Tam Hoïc daàn daàn bò chia thaønh 

ba ñeà taøi rieâng reû: nhöõng ngöôøi tuaân giöõ giôùi luaät trôû thaønh nhöõng Luaät 

sö; caùc haønh giaû tham thieàn nhaäp ñònh trôû thaønh nhöõng Thieàn sö; nhöõng 

ngöôøi tu Baùt Nhaõ (tu hueä) trôû thaønh nhöõng trieát gia hay nhöõng nhaø bieän 

chöùng. Trong Phaät giaùo, khoâng coù pheùp goïi laø tu haønh naøo maø khoâng 
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phaûi trì  giôùi, khoâng coù phaùp naøo maø khoâng coù giôùi. Giôùi tuy coù naêm 

giôùi, möôøi giôùi, hay Boà Taùt Giôùi, vaân vaân, nhöng caên baûn nhaát vaãn laø 

Nguõ Giôùi: khoâng saùt sanh, khoâng troäm caép, khoâng taø daâm, khoâng voïng 

ngöõ, khoâng uoáng nhöõng chaát cay ñoäc. Trì giôùi thì khoâng taïo toäi. Giôùi 

nhö nhöõng chieác loàng nhoát nhöõng teân troäm tham, saân, si, maïn, nghi, taø 

kieán, saùt, ñaïo, daâm, voïng. Giôùi coát yeáu laø giöõ taát caû nhöõng giôùi luaät ñaõ 

ñöôïc Ñöùc Phaät thieát laäp cho söï oån ñònh tinh thaàn cuûa caùc ñeä töû cuûa 

Ngaøi. Giôùi giuùp loaïi boû nhöõng aùc nghieäp. Trì giôùi coù nghóa laø ngöng 

khoâng laøm nhöõng vieäc xaáu aùc. Ñoàng thôøi, laøm taát caû nhöõng vieäc thieän 

laønh. Trì giôùi laø ñeå traùnh nhöõng haäu quaû xaáu aùc do thaân khaåu yù gaây 

neân. Theo Phaät Giaùo Nhìn Toaøn Dieän cuûa Tyø Kheo Piyadassi 

Mahathera, tröôùc khi gia coâng thöïc haønh nhöõng nhieäm vuï khoù khaên 

hôn, nhö tu taäp thieàn ñònh, ñieàu chaùnh yeáu laø chuùng ta phaûi töï kheùp 

mình vaøo khuoân khoå kyû cöông, ñaët haønh ñoäng vaø lôøi noùi trong giôùi luaät. 

Giôùi luaät trong Phaät Giaùo nhaèm ñieàu ngöï thaân nghieäp vaø khaåu nghieäp, 

noùi caùch khaùc, giôùi luaät nhaèm giuùp lôøi noùi vaø haønh ñoäng trong saïch. 

Trong Baùt Chaùnh Ñaïo, ba chi lieân heä tôùi giôùi luaät laø chaùnh ngöõ, chaùnh 

nghieäp, vaø chaùnh maïng. Ngöôøi muoán haønh thieàn coù keát quaû thì tröôùc 

tieân phaûi trì giöõ nguõ giôùi caên baûn khoâng saùt sanh, troäm caép, taø daâm, 

voïng ngöõ vaø uoáng röôïu cuõng nhö nhöõng chaát cay ñoäc laøm cho taâm thaàn 

buoâng lung phoùng tuùng, khoâng tænh giaùc. Chuùng ta luoân töï cho mình ñaõ 

hoïc ba moân taêng thöôïng, nhöng chuùng ta chæ coù moät yù nieäm môø nhaït 

trong taâm thöùc veà ñònh vaø tueä maø thoâi. Rieâng veà giôùi, chuùng ta coù theå 

giöõ giôùi baèng khaû naêng cuûa chính mình vôùi nhöõng bieän phaùp cuï theå. 

Muoán giöõ giôùi chuùng ta phaûi ñoùng caùc cöûa daãn ñeán söï phaïm giôùi. Voâ 

minh daãn ñeán söï phaïm giôùi. Neáu chuùng ta khoâng bieát chuùng ta phaûi giöõ 

ñieàu gì thì chuùng ta seõ khoâng bieát laø chuùng ta coù phaù giôùi hay khoâng 

phaù giôùi. Vì vaäy muoán ñoùng caùnh cöûa voâ minh, chuùng ta caàn phaûi bieát 

roõ, phaûi hoïc giôùi, hoïc kinh. Chuùng ta cuõng phaûi hoïc nhöõng baøi keä toùm 

taét caùc giôùi luaät. Söï baát kính cuõng laø moät caùch daãn ñeán phaïm giôùi. 

Chuùng ta phaûi kính troïng caùc baäc thaày cuõng nhö caùc thieän höõu tri thöùc 

coù haønh vi phuø hôïp vôùi phaùp. Ngöôøi Phaät töû neân coù thaùi ñoä raèng giôùi 

luaät trong doøng taâm thöùc cuûa mình thay theá cho baäc ñaïo sö hay Ñöùc 

Phaät. Vì theo Ñöùc Phaät, giôùi luaät cuõng laø thaày vaø ngöôøi thaày tröôùc maët 

mình cuõng laø hieän thaân cuûa giôùi luaät maø Ñöùc Phaät ñaõ ban haønh caùch 

nay gaàn 26 theá kyû veà tröôùc. Chính theá theá maø Ngaøi ñaõ khuyeân chuùng 

ñeä töû: “Ñöøng thôø ô vôùi giôùi luaät, vì giôùi luaät cuõng nhö moät söï thay theá 
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cho baäc thaày cuûa caùc ngöôi sau khi Ta dieät ñoä.” Söï phaïm giôùi seõ theo 

lieàn baát cöù voïng töôûng naøo. Ba voïng töôûng lôùn nhaát laø tham, saân, vaø si. 

Nhö vaäy, muoán giöõ giôùi, chuùng ta phaûi ñoái trò nhöõng voïng töôûng trong 

doøng taâm thöùc cuûa mình. Ñeå ñoái trò voïng töôûng tham aùi, haõy quaùn veà 

baát tònh cuûa thaân xaùc, xem noù nhö moät tuùi ñöïng ñaày ñoà dô, vaø nhìn noù 

döôùi khía caïn ñaày maùu, phình tröông, bò doøi boï aên, noù seõ thaønh moät boä 

xöông, vaân vaân. Ñeå ñoái trò voïng töôûng thuø haän haõy quaùn veà töø bi. Ñeå 

ñoái trò voïng töôûng kieâu maïn, haõy nghó veà nhöõng noãi khoå ñau phieàn naõo 

coõi ta baø nhö giaø, beänh, cheát, nhöõng baát traéc, söï lieân tuïc leân voi xuoáng 

choù, vaân vaân. Ñeå ñoái trò voïng töôûng  si meâ aùm muoäi haõy quaùn veà 

duyeân sanh. Toùm laïi,  quaùn veà taùnh khoâng laø caùch ñoái trò voïng töôûng 

höõu hieäu nhaát. Ñeå traùnh buoâng lung, chuùng ta phaûi coù chaùnh nieäm, 

khoâng queân ñieàu chænh loái haønh xöû vaøo moïi thôøi khaéc trong ngaøy, trong 

ñi, ñöùng, ngoài, naèm. Luùc naøo chuùng ta cuõng phaûi kieåm soaùt thaân, khaåu, 

yù cuûa mình xem coi mình coù bò hoen oá hay khoâng. Trong Kinh Phaùp 

Cuù, ñöùc Phaät: Söï phaù giôùi laøm haïi mình nhö daây mang-la bao quanh 

caây Ta-la laøm cho caây naày khoâ heùo. Ngöôøi phaù giôùi chæ laø ngöôøi laøm 

ñieàu maø keû thuø muoán laøm cho mình (162). Phaù giôùi chaúng tu haønh, thaø 

nuoát höôøn saét noùng höøng höïc löûa ñoát thaân coøn hôn thoï laõnh cuûa tín thí 

(308). Buoâng lung theo taø duïc, seõ chòu boán vieäc baát an: maéc toäi voâ 

phöôùc, nguû khoâng yeân, bò cheâ laø voâ luaân, ñoïa ñòa nguïc (309). Voâ phöôùc 

ñoïa aùc thuù bò khuûng boá, ít vui, quoác vöông keát troïng toäi: ñoù laø keát quaû 

cuûa taø daâm. Vaäy chôù neân phaïm ñeán (310). Cuõng nhö vuïng naém coû coâ-

sa (coû thôm) thì bò ñöùt tay, laøm sa-moân maø theo taø haïnh thì bò ñoïa ñòa 

nguïc (311). Nhöõng ngöôøi giaûi ñaõi, nhieãm oâ vaø hoaøi nghi vieäc tu phaïm 

haïnh, seõ khoâng laøm sao chöùng thaønh quaû lôùn (312). Vieäc ñaùng laøm haõy 

laøm cho heát söùc! Phoùng ñaõng vaø rong chôi chæ taêng theâm traàn duïc maø 

thoâi (313). Khoâng taïo aùc nghieäp laø hôn, vì laøm aùc nhöùt ñònh thoï khoå; 

laøm caùc thieän nghieäp laø hôn, vì laøm laønh nhöùt ñònh thoï vui (314). Nhö 

thaønh quaùch ñöôïc phoøng hoä theá naøo, töï thaân caùc ngöôi cuõng phaûi neân 

phoøng hoä nhö theá. Moät giaây laùt cuõng chôù buoâng lung. Heã moät giaây laùt 

buoâng lung laø moät giaây laùt sa ñoïa ñòa nguïc (315). Theo Kinh Duy Ma 

Caät, khi Ñöùc Theá Toân coøn taïi theá, coù hai vò Tyø Kheo phaïm luaät haïnh, 

laáy laøm hoå theïn, khoâng daùm hoûi Phaät, ñeán hoûi Öu Ba Li raèng: “Daï thöa 

ngaøi Öu Ba Li! Chuùng toâi phaïm luaät thaät laáy laøm hoå theïn, khoâng daùm 

hoûi Phaät, mong nhôø ngaøi giaûi roõ choã nghi hoái cho chuùng toâi ñöôïc khoûi 

toäi aáy.” Öu Ba Li lieàn y theo phaùp, giaûi noùi cho hai vò. Baáy giôø oâng 
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Duy Ma Caät ñeán noùi vôùi Öu Ba Li. “Thöa ngaøi Öu Ba Li, ngaøi chôù keát 

theâm toäi cho hai vò Tyø Kheo naày, phaûi tröø döùt ngay, chôù laøm roái loaïn 

loøng hoï. Vì sao? Vì toäi taùnh kia khoâng ôû trong, khoâng ôû ngoaøi, khoâng ôû 

khoaûng giöõa. Nhö lôøi Phaät ñaõ daïy: ‘Taâm nhô neân chuùng sanh nhô, 

taâm saïch neân chuùng sanh saïch.’ Taâm cuõng khoâng ôû trong, khoâng ôû 

ngoaøi, khoâng ôû khoaûng giöõa. Taâm kia nhö theá naøo, toäi caáu cuõng nhö 

theá aáy. Caùc phaùp cuõng theá, khoâng ra ngoaøi chôn nhö. Nhö ngaøi Öu Ba 

Li, khi taâm töôùng ñöôïc giaûi thoaùt thì coù toäi caáu chaêng?” Öu Ba Li ñaùp: 

‘Khoâng.” OÂng Duy Ma Caät noùi: ‘Taát caû chuùng sanh taâm töôùng khoâng 

nhô  cuõng nhö theá! Thöa ngaøi Öu Ba Li! Voïng töôûng laø nhô, khoâng 

voïng töôûng laø saïch; ñieân ñaûo laø nhô, khoâng ñieân ñaûo laø saïch; chaáp ngaõ 

laø nhô, khoâng chaáp ngaõ laø saïch. Ngaøi Öu Ba Li! Taát caû phaùp sanh dieät 

khoâng döøng, nhö huyeãn, nhö chôùp; caùc Phaùp khoâng chôø nhau cho ñeán 

moät nieäm khoâng döøng; caùc Phaùp ñeàu laø voïng kieán, nhö chieâm bao, nhö 

naéng dôïn, nhö traêng döôùi nöôùc, nhö boùng trong göông, do voïng töôûng 

sanh ra. Ngöôøi naøo bieát nghóa naày goïi laø giöõ luaät, ngöôøi naøo roõ nghóa 

naày goïi laø kheùo hieåu.” Luùc ñoù hai vò Tyø Kheo khen raèng: “Thaät laø böïc 

thöôïng trí! Ngaøi Öu Ba Li naày khoâng theå saùnh kòp. Ngaøi laø böïc giöõ luaät 

hôn heát maø khoâng noùi ñöôïc.” Öu Ba Li ñaùp raèng: “Tröø Ñöùc Nhö Lai ra, 

chöa coù böïc Thanh Vaên vaø Boà Taùt naøo coù theå cheá phuïc ñöôïc choã nhaïo 

thuyeát bieän taøi cuûa oâng Duy Ma Caät. Trí tueä oâng thoâng suoát khoâng 

löôøng.” Khi aáy, hai vò Tyø Kheo döùt heát nghi hoái, phaùt taâm Voâ thöôïng 

Chaùnh ñaúng Chaùnh giaùc vaø phaùt nguyeän raèng: “Nguyeän laøm cho taát caû 

chuùng sanh ñeàu ñöôïc bieän taøi nhö vaäy.” Thöù nhì laø Ñònh töùc laø Thieàn 

Ñònh, laø pheùp luyeän cho taâm ñöôïc ñònh tónh. Töông töï nhö “giôùi,” trong 

Phaät giaùo, khoâng coù pheùp goïi laø tu haønh naøo maø khoâng tu luyeän cho 

taâm ñònh tónh. Ñònh laø pheùp tu taäp nhôø ñoù ngöôøi ta ñi ñeán yeân tònh. 

Ñònh giuùp laøm yeân tónh nhöõng nhieãu loaïn tinh thaàn. Thieàn ñònh (thu 

nhieáp nhöõng tö töôûng hoãn taïp) vaø trí tueä (quaùn chieáu thaáu suoát söï lyù), 

gioáng nhö hai caùnh tay, tay traùi laø thieàn ñònh, tay phaûi laø trí tueä. Phaät töû 

chôn thuaàn neân luoân kieân ñònh trong phaùp tu chöù khoâng nay vaày mai 

khaùc. Coù ngöôøi hoâm nay tu Thieàn, ngaøy mai nghe noùi nieäm Phaät chaéc 

chaén vaõng sanh löu xaù lôïi hay ñöôïc coâng ñöùc lôùn lao, laïi boû Thieàn maø 

nieäm Phaät. Sau ñoù laïi nghe noùi trì chuù thuø thaéng hôn lieàn boû nieäm Phaät 

maø trì chuù. Nhöõng ngöôøi nhö vaäy seõ tieáp tuïc thay ñoåi töø phaùp moân naày 

qua phaùp moân khaùc, ñeå roài keát quaû chaúng thaønh caùi gì heát. Phaät töû chôn 

thuaàn neân luoân nhôù raèng ñònh löïc ñoái vôùi ngöôøi tu raát ö laø caàn thieát. 



841 

 

Neáu chuùng ta khoâng coù ñònh löïc, chaéc chaén chuùng ta seõ khoâng thaønh 

coâng trong tu taäp. Ngoaøi ra, neáu chuùng ta thieáu ñònh löïc thì ñaïo taâm 

khoâng kieân coá, neân coù theå deã daøng bò aûnh höôûng beân ngoaøi chi phoái 

khieán bò ñoïa laïc. Trong khi haønh thieàn chuùng ta thöôøng nghó raèng söï oàn 

aøo, tieáng xe chaïy, tieáng ngöôøi noùi, hình aûnh beân ngoaøi laø nhöõng chöôùng 

ngaïi ñeán quaáy nhieãu chuùng ta khieán chuùng ta phoùng taâm, trong khi 

chuùng ta ñang caàn söï yeân tænh. Kyø thaät, ai quaáy nhieãu ai? Coù leõ chính 

chuùng ta laø ngöôøi quaáy nhieãu chuùng. Xe coä, aâm thanh vaãn hoaït ñoäng 

theo ñöôøng loái töï nhieân cuûa chuùng. Chuùng ta quaáy nhieãu chuùng baèng 

nhöõng yù töôûng sai laàm cuûa chuùng ta, cho raèng chuùng ôû ngoaøi chuùng ta. 

Chuùng ta cuõng bò dính chaët vaøo yù töôûng muoán duy trì söï yeân laëng, 

muoán khoâng bò quaáy nhieãu. Phaûi hoïc ñeå thaáy raèng chaúng coù caùi gì quaáy 

nhieãu chuùng ta caû, maø chính chuùng ta ñaõ ra ngoaøi ñeå quaáy nhieãu 

chuùng. Haõy nhìn cuoäc ñôøi nhö moät taám göông phaûn chieáu chuùng ta. Khi 

taäp ñöôïc caùch naày thì chuùng ta tieán boä trong töøng thôøi khaéc, vaø moãi 

kinh nghieäm cuûa chuùng ta ñeàu laøm hieån loä chaân lyù vaø mang laïi söï hieåu 

bieát. Moät caùi taâm thieáu huaán luyeän thöôøng chöùa ñaày lo aâu phieàn muoän. 

Bôûi theá chæ moät chuùt yeân tònh do thieàn ñem laïi cuõng deã khieán cho 

chuùng ta dính maéc vaøo ñoù. Ñoù laø söï hieåu bieát sai laàm veà söï an tònh 

trong thieàn. Coù ñoâi luùc chuùng ta nghó raèng mình ñaõ taän dieät ñöôïc tham 

saân si, nhöng sau ñoù chuùng ta laïi thaáy bò chuùng traøn ngaäp. Thaät vaäy, 

tham ñaém vaøo söï an tònh coøn teä hôn laø dính maéc vaøo söï dao ñoäng. Bôûi 

vì khi dao ñoäng, ít ra chuùng ta coøn muoán thoaùt ra khoûi chuùng; trong khi 

ñoù chuùng ta raát haøi loøng löu giöõ söï an tònh vaø mong muoán ñöôïc ôû maõi 

trong ñoù. Ñoù chính laø lyù do khieán chuùng ta khoâng theå tieán xa hôn trong 

haønh thieàn. Vì vaäy, khi ñaït ñöôïc hyû laïc, baïn haõy töï nhieân, ñöøng dính 

maéc vaøo chuùng. Duø höông vò cuûa söï an tònh coù ngoït ngaøo ñi nöõa, chuùng 

ta cuõng phaûi nhìn chuùng döôùi aùnh saùng cuûa voâ thöôøng, khoå vaø voâ ngaõ. 

haønh thieàn nhöng ñöøng mong caàu phaûi ñaït ñöôïc taâm ñònh hay baát cöù 

möùc ñoä tieán boä naøo. Chæ caàn bieát taâm coù an tònh hay khoâng an tònh, vaø 

neáu coù an tònh thì möùc ñoä cuûa noù nhieàu hay ít maø thoâi. Laøm ñöôïc nhö 

vaäy thì taâm cuûa chuùng ta seõ töï ñoäng phaùt trieån. Phaûi coù söï chuù taâm kieân 

coá thì trí tueä môùi phaùt sanh. Chuù taâm nhö baät ñeøn vaø trí tueä laø aùnh saùng 

phaùt sanh do söï baät ñeøn ñoù. Neáu khoâng baät ñeøn thì ñeøn seõ khoâng saùng, 

nhöng khoâng neân phí thì giôø vôùi caùi baät ñeøn. Cuõng vaäy ñònh taâm chæ laø 

caùi cheùn troáng khoâng, trí tueä laø thöïc phaåm ñöïng trong caùi cheùn aáy. 

Ñöøng dính maéc vaøo ñoái töôïng nhö dính maéc vaøo moät loaïi chuù thuaät. 
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Phaûi hieåu muïc tieâu cuûa noù. neáu chuùng ta thaáy nieäm Phaät khieán chuùng 

ta deã chuù taâm thì nieäm Phaät, nhöng ñöøng nghó sai laàm raèng nieäm Phaät 

laø cöùu caùnh trong vieäc tu haønh. Söï tu taäp “ñònh” töï noù khoâng phaûi laø 

cöùu caùnh cuûa söï giaûi thoaùt. Ñònh chæ laø phöông tieän ñeå ñaït ñeán moät caùi 

gì ñoù vi dieäu hôn, thöôøng ñöôïc coi laø coù taàm quan troïng soáng coøn, ñoù laø 

tueä (vipassana). Noùi caùch khaùc, ñònh laø phöông tieän ñeå ñi ñeán chaùnh 

kieán, chi ñaàu tieân trong Baùt Thaùnh Ñaïo. Maëc duø chæ laø phöông tieän ñeå 

ñaït ñeán cöùu caùnh, ñònh cuõng ñoùng moät vai troø quan troïng trong Baùt 

Thaùnh Ñaïo, noù ñöôïc xem nhö laø söï thanh tònh taâm, maø söï thanh tònh 

taâm naày ñöôïc taïo ra nhôø söï laëng yeân cuûa naêm trieàn caùi. Neáu moät ngöôøi 

coøn bò nhöõng thoï khoå böùc baùch, ngöôøi aáy khoâng theå troâng ñôïi söï ñònh 

taâm. Nghóa laø chöøng naøo thaân taâm chuùng ta coøn bò khoå sôû vì ñau ñôùn, 

thì khoâng theå naøo coù ñöôïc söï ñònh taâm ñuùng nghóa. Theo Kinh Töông 

Öng Boä, Ñöùc Phaät ñaõ daïy: “Do khoâng coù khinh an, neân soáng ñau khoå. 

Do taâm ñau khoå neân khoâng coù ñònh tónh. Do taâm khoâng ñònh tónh, neân 

caùc phaùp khoâng hieän roõ.” Ñaây laø ñònh löïc laø naêng löïc hay söùc maïnh 

phaùt sinh khi taâm ñöôïc hôïp nhaát qua söï taäp trung. Ngöôøi ñaõ phaùt trieån 

ñònh löïc khoâng coøn noâ leä vaøo caùc ñam meâ, ngöôøi aáy luoân laøm chuû caû 

chính mình laãn caùc hoaøn caûnh beân ngoaøi, ngöôøi aáy haønh ñoäng vôùi söï töï 

do vaø bình tónh hoaøn toaøn. Taâm cuûa ngöôøi aáy nhö traïng thaùi nöôùc ñaõ 

laéng trong vaø tónh laëng. Theo Tyø Kheo Piyadassi Mahathera trong Phaät 

Giaùo Nhìn Toaøn Dieän, giôùi ñöùc trang nghieâm giuùp phaùt trieån ñònh taâm. 

Ba chi cuoái cuøng cuûa Baùt Chaùnh Ñaïo laø chaùnh tinh taán, chaùnh nieäm, vaø 

chaùnh ñònh, hôïp thaønh nhoùm ñònh. Haønh giaû coù theå ngoài laïi trong moät 

tònh thaát, döôùi moät coäi caây  hay ngoaøi trôøi, hoaëc moät nôi naøo thích hôïp 

khaùc ñeå gom taâm chaêm chuù vaøo ñeà muïc haønh thieàn, ñoàng thôøi khoâng 

ngöøng tinh taán goäi röõa nhöõng bôïn nhô trong taâm vaø daàn daàn trieät tieâu 

naêm trieàn caùi ñeå ñònh taâm vaøo moät ñieåm. Luïc Toå Hueä Naêng daïy chuùng 

raèng: Naày thieän tri thöùc! Phaùp moân cuûa ta ñaây laáy ñònh tueä laøm goác, 

ñaïi chuùng chôù laàm noùi ñònh tueä rieâng. Ñònh tueä moät theå khoâng hai. 

Ñònh laø theå cuûa tueä, tueä laø duïng cuûa ñònh. Ngay khi tueä, ñònh ôû taïi tueä; 

ngay khi ñònh, tueä ôû taïi ñònh. Neáu bieát ñöôïc nghóa naày töùc laø caùi hoïc 

ñònh tueä bình ñaúng. Nhöõng ngöôøi hoïc ñaïo chôù noùi tröôùc ñònh roài sau 

môùi phaùt tueä, hay tröôùc tueä roài sau môùi phaùt ñònh, moãi caùi rieâng khaùc. 

Khôûi caùi thaáy nhö theá aáy, thì phaùp coù hai töôùng. Mieäng noùi lôøi thieän, 

maø trong taâm khoâng thieän thì khoâng coù ñònh tueä, ñònh tueä khoâng bình 

ñaúng. Neáu taâm mieäng ñeàu laø thieän, trong ngoaøi moät thöù, ñònh tueä töùc laø 
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bình ñaúng. Töï ngoä tu haønh khoâng ôû choã tranh caõi, neáu tranh tröôùc sau 

töùc laø ñoàng vôùi ngöôøi meâ, khoâng döùt söï hôn thua, trôû laïi taêng ngaõ vaø 

phaùp, khoâng lìa boán töôùng. Toå laïi noùi theâm: “Naày thieän tri thöùc! Ñònh 

tueä ví nhö caùi gì? Ví nhö ngoïn ñeøn vaø aùnh saùng. Coù ngoïn ñeøn töùc coù 

aùnh saùng, khoâng ñeøn töùc laø toái, ñeøn laø theå cuûa aùnh saùng, aùnh saùng laø 

duïng cuûa ñeøn; teân tuy coù hai maø theå voán ñoàng moät. Phaùp ñònh tueä naày 

laïi cuõng nhö theá.” Thöù ba laø hueä, theo Phaät giaùo, giôùi laø quy luaät giuùp 

chuùng ta ñeà phoøng phaïm toäi. Khi khoâng sai phaïm giôùi luaät, taâm trí 

chuùng ta ñuû thanh tònh  ñeå tu taäp thieàn ñònh ôû böôùc keá tieáp haàu ñaït 

ñöôïc ñònh löïc. Trí tueä laø keát quaû cuûa vieäc tu taäp giôùi vaø ñònh. Neáu baïn 

muoán ñoïan tröø tam ñoäc tham lam, saân haän vaø si meâ, baïn khoâng coù con 

ñöôøng naøo khaùc hôn laø phaûi tu giôùi vaø ñònh haàu ñaït ñöôïc trí tueä ba la 

maät. Vôùi trí hueä ba la maät, baïn coù theå tieâu dieät nhöõng teân troäm naày vaø 

chaám döùt khoå ñau phieàn naõo. Hueä giuùp loaïi tröø aûo voïng ñeå ñaït ñöôïc 

chaân lyù. Noùi caùch khaùc, Hueä hay Baùt Nhaõ laø naêng löïc thaâm nhaäp vaøo 

baûn taùnh cuûa töï theå vaø ñoàng thôøi noù cuõng laø chaân lyù ñöôïc caûm nghieäm 

theo caùch tröïc giaùc. Theo Tyø Kheo Piyadassi Mahathera trong Phaät 

Giaùo Nhìn Toaøn Dieän thì taâm ñònh ôû möùc ñoä cao laø phöông tieän ñeå 

thaønh ñaït trí tueä hay tueä minh saùt. Tueä bao goàm chaùnh kieán vaø chaùnh 

tö duy, töùc laø hai chi ñaàu trong Baùt Chaùnh Ñaïo. Trí tueä giuùp chuùng ta 

phaù tan lôùp maây môø si meâ bao phuû söï vaät vaø thöïc chöùng thöïc töôùng cuûa 

vaïn phaùp, thaáy ñôøi soáng ñuùng nhö thaät söï, nghóa laø thaáy roõ söï sanh dieät 

cuûa vaïn höõu. Theo Giaùo sö Junjiro Takakusu trong Cöông Yeáu Trieát 

Hoïc Phaät Giaùo: Phaät giaùo ñaët neàn taûng treân Tam Hoïc (siksa): Giôùi, 

Ñònh, Tueä. Nghóa laø neáu khoâng trì giôùi thì taâm khoâng ñònh, taâm khoâng 

ñònh thì khoâng phaùt tueä. Hay noùi khaùc ñi, do giôùi maø coù ñònh, do ñònh 

maø coù hueä. Ñònh ôû ñaây bao goàm nhöõng keát quaû vöøa tö bieän vöøa tröïc 

quaùn. Tieáp ñoù Ñaïo Phaät coøn daïy haønh giaû phaûi ñi vaøo Tam Ñaïo laø 

Kieán ñaïo, Tu ñaïo, vaø Voâ hoïc ñaïo. Ñaây laø ba giai ñoaïn maø haønh giaû 

phaûi traûi qua khi tu taäp Kieán Ñaïo vôùi Töù Dieäu Ñeá baèng caùch thöïc haønh 

Baùt Chaùnh Ñaïo; keá ñeán, haønh giaû  tu taäp Tu Ñaïo vôùi Thaát Giaùc Chi. Tu 

ñaïo ôû ñaây laïi coù nghóa laø keát quaû cuûa suy tö chaân chaùnh; vaø cuoái cuøng 

laø thöïc hieän hoaøn toaøn baèng Voâ Hoïc Ñaïo. Noùi caùch khaùc, khoâng thaáy 

ñöôïc ñaïo thì khoâng tu ñöôïc ñaïo vaø khoâng thöïc hieän ñöôïc ñôøi soáng lyù 

töôûng. 
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II. Trí Tueä Giaûi Thoaùt Laø Keát Quaû Cuûa Tu Taäp Giôùi Vaø Ñònh: 

Giôùi luaät giuùp thaân khoâng laøm aùc, ñònh giuùp laéng ñoïng nhöõng xaùo 

troän taâm linh, vaø hueä giuùp loaïi tröø aûo töôûng vaø chöùng ñöôïc chaân lyù. 

Neáu khoâng coù giôùi haïnh thanh tònh seõ khoâng theå ñình chæ söï loaïn ñoäng 

cuûa tö töôûng; neáu khoâng ñình chæ söï loaïn ñoäng cuûa tö töôûng seõ khoâng 

coù söï thaønh töïu cuûa tueä giaùc. Söï thaønh töïu cuûa tueä giaùc coù nghóa laø söï 

vieân maõn cuûa tri thöùc vaø trí tueä, töùc giaùc ngoä troïn veïn. Ñoù laø keát quaû 

cuûa chuoãi töï taïo vaø lyù töôûng cuûa ñôøi soáng töï taùc chuû. Neáu khoâng coù 

giôùi haïnh thanh tònh seõ khoâng theå ñình chæ söï loaïn ñoäng cuûa tö töôûng; 

neáu khoâng ñình chæ söï loaïn ñoäng cuûa tö töôûng seõ khoâng coù söï thaønh töïu 

cuûa tueä giaùc. Söï thaønh töïu cuûa tueä giaùc coù nghóa laø söï vieân maõn cuûa tri 

thöùc vaø trí tueä, töùc giaùc ngoä troïn veïn. Ñoù laø keát quaû cuûa chuoãi töï taïo vaø 

lyù töôûng cuûa ñôøi soáng töï taùc chuû. Ñöông nhieân, Giôùi Ñònh Hueä raát caàn 

thieát cho Phaät töû. Nhöng sau Ñöùc Phaät, Tam Hoïc daàn daàn bò chia thaønh 

ba ñeà taøi rieâng reû: nhöõng ngöôøi tuaân giöõ giôùi luaät trôû thaønh nhöõng Luaät 

sö; caùc haønh giaû tham thieàn nhaäp ñònh trôû thaønh nhöõng Thieàn sö; nhöõng 

ngöôøi tu Baùt Nhaõ (tu hueä) trôû thaønh nhöõng trieát gia hay nhöõng nhaø bieän 

chöùng. Giôùi coát yeáu laø giöõ taát caû nhöõng giôùi luaät ñaõ ñöôïc Ñöùc Phaät 

thieát laäp cho söï oån ñònh tinh thaàn cuûa caùc ñeä töû cuûa Ngaøi. Giôùi giuùp 

loaïi boû nhöõng aùc nghieäp. Ñònh laø pheùp tu taäp nhôø ñoù ngöôøi ta ñi ñeán 

yeân tònh. Ñònh giuùp laøm yeân tónh nhöõng nhieãu loaïn tinh thaàn. Hueä giuùp 

loaïi tröø aûo voïng ñeå ñaït ñöôïc chaân lyù. Noùi caùch khaùc, Hueä hay Baùt Nhaõ 

laø naêng löïc thaâm nhaäp vaøo baûn taùnh cuûa töï theå vaø ñoàng thôøi noù cuõng laø 

chaân lyù ñöôïc caûm nghieäm theo caùch tröïc giaùc. Theo Kinh Phaùp Cuù, ñöùc 

Phaät daïy: “Baèng trì giôùi, ngöôøi ta coù theå ñaït ñeán taäp trung tö töôûng vaø 

chaùnh nieäm; töø taäp trung tö töôûng vaø chaùnh nieäm, ngöôøi ta ñaït ñöôïc trí 

hueä. Trí hueä seõ mang laïi an bình noäi taïi vaø giuùp cho con ngöôøi vöôït 

qua nhöõng côn baõo toá cuûa traàn tuïc.” 

Sö Chí Thaønh vaâng meänh Thaàn Tuù ñi ñeán Taøo Kheâ ñeå hoïc hoûi 

nhöõng gì maø Ñaïi sö Hueä Naêng daïy cho ñeä töû roài trôû veà baùo caùo vôùi 

Thaàn Tuù. Tuy nhieân, sau khi ñaõ naém ñöôïc nhöõng lôøi daïy cuûa Hueä 

Naêng, Chí Thaønh cuùi ñaàu ñaûnh leã, thöa: “Con töø chuøa Ngoïc Tuyeàn ñeán 

ñaây, nhöng theo söï chæ daïy cuûa thaày con laø Tuù Ñaïi Sö, con chöa kheá 

ngoä ñöôïc. Hoâm nay nghe phaùp cuûa Hoøa Thöôïng, con chôït bieát ñöôïc 

boån taâm. Mong Hoøa Thöôïng töø bi chæ daïy theâm cho.” Luïc Toå Hueä 

Naêng baûo: “Döôøng nhö thaày oâng coù phaùp tam hoïc Giôùi Ñònh Hueä. Haõy 

noùi ta nghe!” Chí Thaønh thöa: “Tuù Ñaïi sö daïy Giôùi, Ñònh, Hueä nhö vaày 
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‘chaúng laøm ñieàu aùc laø giôùi, laøm nhöõng vieäc laønh laø hueä, töï laøm cho taâm 

trong saïch laø ñònh’. Ñoù laø caùch hieåu tam hoïc cuûa Thaày con vaø daïy raèng 

cöù y theo ñoù maø laøm.” 

Noùi chung, theo giaùo thuyeát nhaø Phaät, giôùi luaät giuùp thaân khoâng 

laøm aùc, ñònh giuùp laéng ñoïng nhöõng xaùo troän taâm linh, vaø hueä giuùp loaïi 

tröø aûo töôûng vaø chöùng ñöôïc chaân lyù. Neáu khoâng coù giôùi haïnh thanh tònh 

seõ khoâng theå ñình chæ söï loaïn ñoäng cuûa tö töôûng; neáu khoâng ñình chæ söï 

loaïn ñoäng cuûa tö töôûng seõ khoâng coù söï thaønh töïu cuûa tueä giaùc. Söï 

thaønh töïu cuûa tueä giaùc coù nghóa laø söï vieân maõn cuûa tri thöùc vaø trí tueä, 

töùc giaùc ngoä troïn veïn. Ñoù laø keát quaû cuûa chuoãi töï taïo vaø lyù töôûng cuûa 

ñôøi soáng töï taùc chuû. Neáu khoâng coù giôùi haïnh thanh tònh seõ khoâng theå 

ñình chæ söï loaïn ñoäng cuûa tö töôûng; neáu khoâng ñình chæ söï loaïn ñoäng 

cuûa tö töôûng seõ khoâng coù söï thaønh töïu cuûa tueä giaùc. Söï thaønh töïu cuûa 

tueä giaùc coù nghóa laø söï vieân maõn cuûa tri thöùc vaø trí tueä, töùc giaùc ngoä 

troïn veïn. Ñoù laø keát quaû cuûa chuoãi töï taïo vaø lyù töôûng cuûa ñôøi soáng töï 

taùc chuû. Ñöông nhieân, Giôùi Ñònh Hueä raát caàn thieát cho Phaät töû. Nhöng 

sau Ñöùc Phaät, Tam Hoïc daàn daàn bò chia thaønh ba ñeà taøi rieâng reû: nhöõng 

ngöôøi tuaân giöõ giôùi luaät trôû thaønh nhöõng Luaät sö; caùc haønh giaû tham 

thieàn nhaäp ñònh trôû thaønh nhöõng Thieàn sö; nhöõng ngöôøi tu Baùt Nhaõ (tu 

hueä) trôû thaønh nhöõng trieát gia hay nhöõng nhaø bieän chöùng. Giôùi coát yeáu 

laø giöõ taát caû nhöõng giôùi luaät ñaõ ñöôïc Ñöùc Phaät thieát laäp cho söï oån ñònh 

tinh thaàn cuûa caùc ñeä töû cuûa Ngaøi. Giôùi giuùp loaïi boû nhöõng aùc nghieäp. 

Ñònh laø pheùp tu taäp nhôø ñoù ngöôøi ta ñi ñeán yeân tònh. Ñònh giuùp laøm yeân 

tónh nhöõng nhieãu loaïn tinh thaàn. Hueä giuùp loaïi tröø aûo voïng ñeå ñaït ñöôïc 

chaân lyù. Noùi caùch khaùc, Hueä hay Baùt Nhaõ laø naêng löïc thaâm nhaäp vaøo 

baûn taùnh cuûa töï theå vaø ñoàng thôøi noù cuõng laø chaân lyù ñöôïc caûm nghieäm 

theo caùch tröïc giaùc. Theo Truyeàn Ñaêng Luïc, quyeån V, vaø Kinh Phaùp 

Baûo Ñaøn, chöông taùm, sau khi laéng nghe Chí Thaønh noùi veà Tam Hoïc 

cuûa Thaàn Tuù, Hueä Naêng (638-713) beøn noùi veà Tam Hoïc cuûa Ngaøi: 

“Ñaát taâm khoâng beänh laø giôùi cuûa töï taùnh, ñaát taâm khoâng loaïn laø ñònh 

cuûa töï taùnh, ñaát taâm khoâng loãi laø hueä cuûa töï taùnh. Tam Hoïc nhö Thaàn 

Tuù daïy laø duøng cho ngöôøi coù caên trí nhoû, coøn phaùp tam hoïc cuûa toâi laø 

noùi vôùi ngöôøi coù caên trí lôùn. Khi ngöôøi ta ngoä ñöôïc töï taùnh, chaúng duïng 

laäp Taâm hoïc nöõa. Moät khi Taâm töùc Töï taùnh khoâng beänh, khoâng loaïn, 

khoâng loãi, moãi nieäm ñeàu coù Baùt Nhaõ quaùn chieáu, thöôøng lìa caùc phaùp 

töôùng. Do ñoù chaúng duïng laäp taát caû caùc phaùp. Ngöôøi ta ñoán ngoä töï taùnh 

vaø chaúng coù thöù lôùp tu chöùng. Ñaây laø lyù do taïi sao ngöôøi ta coù theå 
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chaúng kham duïng laäp taát caû.” Luïc Toå Hueä Naêng noùi raèng ñeå ñaït ñeán 

söï thaáu hieåu toaøn trieät, phaûi bieát raèng Thieàn ñònh khoâng khaùc gì vôùi Trí 

hueä vaø Trí hueä khoâng phaûi laø ñieàu coù theå ñaït ñöôïc qua Thieàn taäp. Khi 

chuùng ta tu taäp, ngay vaøo luùc chuùng ta tu taäp, Trí hueä hieän ra trong töøng 

dieän maïo cuûa cuoäc soáng cuûa chuùng ta: queùt nhaø, röûa cheùn, laøm beáp, 

trong moãi haønh ñoäng cuûa chuùng ta. Ñoù laø ñieàu ñoäc ñaùo trong nhöõng lôøi 

giaùo huaán cuûa Hueä Naêng, qua ñoù, ngaøi ñaùnh daáu söï khôûi ñaàu cuûa Phaät 

giaùo Thieàn. Moãi söï vieäc daïy cho chuùng ta moät ñieàu naøo ñoù. Moãi söï 

vieäc chæ cho chuùng ta thaáy aùnh saùng tuyeät vôøi cuûa Phaät phaùp. Taát caû 

nhöõng gì chuùng ta phaûi laøm chæ laø môû roäng ñoâi maét, vaø môû roäng traùi 

tim. Cuõng theo Truyeàn Ñaêng Luïc, quyeån V, vaø Kinh Phaùp Baûo Ñaøn, 

chöông taùm, moät hoâm, Trí Thaønh leã baùi thöa raèng: “Ñeä töû ôû choã ñaïi sö 

Thaàn Tuù, hoïc ñaïo chín naêm maø khoâng ñöôïc kheá ngoä. Ngaøy nay nghe 

Hoøa Thöôïng noùi moät baøi keä lieàn kheá ngoä ñöôïc boån taâm. Sanh töû laø 

vieäc lôùn, ñeä töû xin Hoøa Thöôïng vì loøng ñaïi bi chæ daïy theâm.” Toå baûo: 

“Toâi nghe thaày oâng daïy hoïc nhôn phaùp giôùi ñònh hueä, haønh töôùng nhö 

theá naøo, oâng vì toâi noùi xem?” Trí Thaønh thöa: “Ñaïi sö Thaàn Tuù noùi caùc 

ñieàu aùc chôù laøm goïi laø giôùi, caùc ñieàu thieän vaâng laøm goïi laø hueä, töï tònh 

yù mình goïi laø ñònh, chöa bieát Hoøa Thöôïng laáy phaùp gì daïy ngöôøi?” Toå 

baûo: “Neáu toâi noùi coù phaùp cho ngöôøi töùc laø noùi doái, oâng chæ tuøy phöông 

môû troùi, giaû danh laø tam muoäi. Nhö thaày oâng noùi giôùi ñònh hueä, thaät laø 

khoâng theå nghó baøn, nhöng choã thaáy giôùi ñònh hueä cuûa toâi laïi khaùc.” Trí 

Thaønh thöa: “Giôùi ñònh hueä chæ laø moät thöù vì sao laïi coù khaùc?” Toå baûo: 

“Thaày oâng noùi giôùi ñònh hueä laø tieáp ngöôøi Ñaïi thöøa, coøn toâi noùi giôùi 

ñònh hueä laø tieáp ngöôøi toái thöôïng thöøa, ngoä hieåu chaúng ñoàng, thaáy coù 

mau chaäm; oâng nghe toâi noùi cuøng vôùi kia ñoàng hay chaêng? Toâi noùi 

phaùp chaúng lìa töï taùnh, lìa theå noùi phaùp thì goïi laø noùi töôùng, töï taùnh 

thöôøng meâ, phaûi bieát taát caû muoân phaùp ñeàu töø nôi töï taùnh khôûi duïng, 

aáy laø phaùp chôn giôùi, chôn ñònh, chôn hueä.” Haõy laéng nghe toâi noùi keä 

ñaây: 

         “Ñaát taâm khoâng loãi töï taùnh giôùi, 

             Ñaát taâm khoâng si töï taùnh hueä, 

             Ñaát taâm khoâng loaïn töï taùnh ñònh. 

             Chaúng taêng chaúng giaûm töï kim cang, 

             Thaân ñeán thaân ñi voán tam muoäi.” 

Trí Thaønh nghe keä roài hoái taï, môùi trình moät baøi keä:  

         “Naêm uaån thaân huyeãn hoùa, 
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             Huyeãn laøm sao cöùu caùnh, 

             Xoay laïi tìm chaân nhö, 

             Phaùp trôû thaønh baát tònh.” 

Toå lieàn aán khaû ñoù, laïi baûo Trí Thaønh raèng: “Giôùi ñònh hueä cuûa 

Thaày oâng laø khuyeân daïy ngöôøi tieåu caên tieåu trí, coøn giôùi ñònh hueä cuûa 

toâi ñaây laø daïy ngöôøi ñaïi caên ñaïi trí. Neáu ngoä ñöôïc töï taùnh cuõng chaúng 

laäp Boà Ñeà, Nieát Baøn, cuõng chaúng laäp giaûi thoaùt tri kieán, khoâng moät 

phaùp coù theå ñöôïc môùi hay döïng laäp muoân phaùp. Neáu hieåu ñöôïc yù naày 

cuõng goïi laø thaân Phaät, cuõng goïi laø Boà Ñeà Nieát Baøn, cuõng goïi laø giaûi 

thoaùt tri kieán. Ngöôøi thaáy taùnh laäp cuõng ñöôïc, khoâng laäp cuõng ñöôïc, ñi 

laïi töï do, khoâng bò treä ngaïi, öùng duïng tuøy vieäc laøm, noùi naêng tuøy ñaùp, 

khaép hieän hoùa thaân, chaúng lìa töï taùnh, lieàn ñöôïc töï taïi thaàn thoâng, du 

hyù tam muoäi, aáy goïi laø kieán taùnh.” 

Thieàn sö Baûo Giaùm (teân cuûa moät vò Thieàn sö Vieät Nam ?-1173) 

luoân nhaéc nhôû haønh giaû tu thieàn raèng: “Muoán tieán ñeán toâng thöøa cuûa 

Phaät laø phaûi sieâng naêng, song thaønh Phaät chaùnh giaùc phaûi nhôø trí tueä. 

Ví nhö nhaém baén caùi ñích ngoaøi traêm böôùc, muõi teân ñeán ñöôïc laø nhôø 

söùc maïnh, tuy vaäy truùng ñöôïc ñích hay khoâng thì khoâng phaûi do söùc 

nöõa.” Khi thaày cuûa ngaøi thò tòch, ngaøi tieáp tuïc truï taïi chuøa Baûo Phöôùc 

ñeå hoaèng phaùp cho ñeán khi thò tòch vaøo naêm 1173. Ngaøi thöôøng daïy ñeä 

töû: “Tu taäp trí tueä laø keát quaû cuûa giôùi vaø ñònh. Duø trí hueä quan heä tôùi 

nhaân quaû. Nhöõng ai ñaõ töøng tu taäp vaø vun troàng thieän caên trong nhöõng 

ñôøi quaù khöù seõ coù ñöôïc trí tueä toát hôn. Tuy nhieân, ngay trong kieáp naøy, 

neáu muoán ñoaïn tröø tam ñoäc tham lam, saân haän vaø si meâ, khoâng coù con 

ñöôøng naøo khaùc hôn laø phaûi tu giôùi vaø ñònh haàu ñaït ñöôïc trí tueä ba la 

maät. Vôùi trí hueä ba la maät, haønh giaû coù theå tieâu dieät nhöõng teân troäm 

naày vaø chaám döùt khoå ñau phieàn naõo. Trí tueä laø moät trong ba phaùp tu 

hoïc quan troïng trong Phaät giaùo. Hai phaùp kia laø Giôùi vaø ñònh. Taâm ñònh 

ôû möùc ñoä cao laø phöông tieän ñeå thaønh ñaït trí tueä. Tueä bao goàm chaùnh 

kieán vaø chaùnh tö duy, töùc laø hai chi ñaàu trong Baùt Chaùnh Ñaïo. Trí tueä 

giuùp chuùng ta phaù tan lôùp maây môø si meâ bao phuû söï vaät vaø thöïc chöùng 

thöïc töôùng cuûa vaïn phaùp, thaáy ñôøi soáng ñuùng nhö thaät söï, nghóa laø thaáy 

roõ söï sanh dieät cuûa vaïn höõu. Haønh giaû naøo coù hueä trí, ñaày ñuû sanh dieät 

trí, höôùng ñeán söï quyeát traïch caùc baäc Thaùnh, chôn chaùnh dieät tröø moïi 

ñau khoå.” Theo ngaøi ñöôïc thaønh chaùnh quaû khoâng caàn phaûi ngoài söûng 

maõi ñoù maø ñöôïc. Caùch hay nhaát laø phaûi ñaït cho baèng ñöôïc trí tueä, coøn 

baát cöù thöù gì khaùc chæ laø hoaøi coâng voâ ích. Vì trí hueä coù theå giuùp haønh 
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giaû veït ñöôïc böùc maøn voâ minh. Töông töï nhö vaäy, baäc giaùc ngoä cuõng 

gioáng nhö aùnh traêng chieáu saùng khaép caùc coõi ñeán voâ taän. 

Noùi toùm laïi, trong tu taäp Phaät giaùo, ñaëc bieät laø thieàn taäp, trí tueä giaûi 

thoaùt laø keát quaû cuûa tu taäp Giôùi vaø Ñònh. Giôùi luaät giuùp thaân khoâng laøm 

aùc, ñònh giuùp laéng ñoïng nhöõng xaùo troän taâm linh, vaø hueä giuùp loaïi tröø 

aûo töôûng vaø chöùng ñöôïc chaân lyù. Neáu khoâng coù giôùi haïnh thanh tònh seõ 

khoâng theå ñình chæ söï loaïn ñoäng cuûa tö töôûng; neáu khoâng ñình chæ söï 

loaïn ñoäng cuûa tö töôûng seõ khoâng coù söï thaønh töïu cuûa tueä giaùc. Söï 

thaønh töïu cuûa tueä giaùc coù nghóa laø söï vieân maõn cuûa tri thöùc vaø trí tueä, 

töùc giaùc ngoä troïn veïn. Ñoù laø keát quaû cuûa chuoãi töï taïo vaø lyù töôûng cuûa 

ñôøi soáng töï taùc chuû. Neáu khoâng coù giôùi haïnh thanh tònh seõ khoâng theå 

ñình chæ söï loaïn ñoäng cuûa tö töôûng; neáu khoâng ñình chæ söï loaïn ñoäng 

cuûa tö töôûng seõ khoâng coù söï thaønh töïu cuûa tueä giaùc. Söï thaønh töïu cuûa 

tueä giaùc coù nghóa laø söï vieân maõn cuûa tri thöùc vaø trí tueä, töùc giaùc ngoä 

troïn veïn. Ñoù laø keát quaû cuûa chuoãi töï taïo vaø lyù töôûng cuûa ñôøi soáng töï 

taùc chuû. Ñöông nhieân, Giôùi Ñònh Hueä raát caàn thieát cho Phaät töû. Nhöng 

sau Ñöùc Phaät, Tam Hoïc daàn daàn bò chia thaønh ba ñeà taøi rieâng reû: nhöõng 

ngöôøi tuaân giöõ giôùi luaät trôû thaønh nhöõng Luaät sö; caùc haønh giaû tham 

thieàn nhaäp ñònh trôû thaønh nhöõng Thieàn sö; nhöõng ngöôøi tu Baùt Nhaõ (tu 

hueä) trôû thaønh nhöõng trieát gia hay nhöõng nhaø bieän chöùng. Giôùi coát yeáu 

laø giöõ taát caû nhöõng giôùi luaät ñaõ ñöôïc Ñöùc Phaät thieát laäp cho söï oån ñònh 

tinh thaàn cuûa caùc ñeä töû cuûa Ngaøi. Giôùi giuùp loaïi boû nhöõng aùc nghieäp. 

Ñònh laø pheùp tu taäp nhôø ñoù ngöôøi ta ñi ñeán yeân tònh. Ñònh giuùp laøm yeân 

tónh nhöõng nhieãu loaïn tinh thaàn. Hueä giuùp loaïi tröø aûo voïng ñeå ñaït ñöôïc 

chaân lyù. Noùi caùch khaùc, Hueä hay Baùt Nhaõ laø naêng löïc thaâm nhaäp vaøo 

baûn taùnh cuûa töï theå vaø ñoàng thôøi noù cuõng laø chaân lyù ñöôïc caûm nghieäm 

theo caùch tröïc giaùc. Maurine Stuart vieát trong quyeån 'AÂm Thanh Vi 

Teá': “Trong vieäc tu taäp trong Phaät giaùo, coù ba hình thöùc kyõ luaät. Thöù 

nhaát laø giôùi, nhöõng lôøi daïy veà luaân lyù giuùp haønh giaû traùnh ñöôïc troäm 

caép, noùi xaáu ngöôøi khaùc, tham lam, vaân vaân. Thöù nhì laø thieàn ñònh. Thöù 

ba laø baùt nhaõ hay trí tueä. Luïc Toå Hueä Naêng noùi raèng ñeå coù söï hieåu bieát 

chaân chaùnh, chuùng ta phaûi bieát raèng thieàn ñònh khoâng khaùc vôùi baùt nhaõ, 

vaø baùt nhaõ hay trí tueä khoâng phaûi laø thöù coù theå ñaït ñöôïc qua thieàn taäp. 

Khi chuùng ta tu taäp taäp, ngay vaøo luùc chuùng ta ñang tu taäp, baùt nhaõ hay 

trí tueä loä ra trong moïi khía caïnh cuûa cuoäc soáng cuûa chuùng ta: queùt nhaø, 

röûa cheùn dóa, naáu aên, trong moïi vieäc chuùng ta laøm. Ñaây laø lôøi daïy 

nguyeân thuûy cuûa Hueä Naêng, vaø ñieàu naøy ñaùnh daáu söï khôûi ñaàu cuûa 
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chaân Thieàn trong Phaät giaùo. Moïi thöù ñeàu daïy chuùng ta caùi gì ñoù, moïi 

thöù ñeàu chæ baøy cho chuùng ta aùnh saùng huyeàn dieäu cuûa Phaùp. Taát caû 

nhöõng gì chuùng ta phaûi laøm laø môû roäng ñoâi maét mình, môû roäng traùi tim 

mình.” Theo Phaät Giaùo Nhìn Toaøn Dieän cuûa Tyø Kheo Piyadassi 

Mahathera, tröôùc khi gia coâng thöïc haønh nhöõng nhieäm vuï khoù khaên 

hôn, nhö tu taäp thieàn ñònh, ñieàu chaùnh yeáu laø chuùng ta phaûi töï kheùp 

mình vaøo khuoân khoå kyû cöông, ñaët haønh ñoäng vaø lôøi noùi trong giôùi luaät. 

Giôùi luaät trong Phaät Giaùo nhaèm ñieàu ngöï thaân nghieäp vaø khaåu nghieäp, 

noùi caùch khaùc, giôùi luaät nhaèm giuùp lôøi noùi vaø haønh ñoäng trong saïch. 

Trong Baùt Chaùnh Ñaïo, ba chi lieân heä tôùi giôùi luaät laø chaùnh ngöõ, chaùnh 

nghieäp, vaø chaùnh maïng. Ngöôøi muoán haønh thieàn coù keát quaû thì tröôùc 

tieân phaûi trì giöõ nguõ giôùi caên baûn khoâng saùt sanh, troäm caép, taø daâm, 

voïng ngöõ vaø uoáng röôïu cuõng nhö nhöõng chaát cay ñoäc laøm cho taâm thaàn 

buoâng lung phoùng tuùng, khoâng tænh giaùc. Thöù nhì laø Ñònh. Thieàn ñònh. 

Theo Tyø Kheo Piyadassi Mahathera trong Phaät Giaùo Nhìn Toaøn Dieän, 

giôùi ñöùc trang nghieâm giuùp phaùt trieån ñònh taâm. Ba chi cuoái cuøng cuûa 

Baùt Chaùnh Ñaïo laø chaùnh tinh taán, chaùnh nieäm, vaø chaùnh ñònh, hôïp 

thaønh nhoùm ñònh. Haønh giaû coù theå ngoài laïi trong moät tònh thaát, döôùi 

moät coäi caây hay ngoaøi trôøi, hoaëc moät nôi naøo thích hôïp khaùc ñeå gom 

taâm chaêm chuù vaøo ñeà muïc haønh thieàn, ñoàng thôøi khoâng ngöøng tinh taán 

goäi röõa nhöõng bôïn nhô trong taâm vaø daàn daàn trieät tieâu naêm trieàn caùi ñeå 

ñònh taâm vaøo moät ñieåm. Thöù ba laø Hueä. Cuõng theo Tyø Kheo Piyadassi 

Mahathera trong Phaät Giaùo Nhìn Toaøn Dieän thì taâm ñònh ôû möùc ñoä cao 

laø phöông tieän ñeå thaønh ñaït trí tueä hay tueä minh saùt. Tueä bao goàm 

chaùnh kieán vaø chaùnh tö duy, töùc laø hai chi ñaàu trong Baùt Chaùnh Ñaïo. 

Trí tueä giuùp chuùng ta phaù tan lôùp maây môø si meâ bao phuû söï vaät vaø thöïc 

chöùng thöïc töôùng cuûa vaïn phaùp, thaáy ñôøi soáng ñuùng nhö thaät söï, nghóa 

laø thaáy roõ söï sanh dieät cuûa vaïn höõu. 

 

Wisdom of Liberation Is the Result From  

Cultivating in Precepts and Concentration 

 

I. Summaries of Discipline-Meditation-Wisdom In Buddhist 

Teachings:  

Discipline, Meditation, and Wisdom are the threefold training, or 

three studies or endeavors of the non-outflow, or those who have 
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passionless life and escape from transmigration. Buddhist practitioners 

should always remember that in Buddhism, there is no so-called 

cultivation without discipline, and also there is no Dharma without 

discipline.  Precepts are considered as cages to capture the thieves of 

greed, anger, stupidity, pride, doubt, wrong views, killing, stealing, lust, 

and lying. Samadhi, meditation, trance is a method of training the mind. 

In the same manner as in the previous sentence, in Buddhism, there is 

no so-called cultivation without concentration, or training the mind. The 

resulting wisdom is a training in wisdom. If you want to get rid of 

greed, anger, and ignorance, you have no choice but cultivating 

discipline and samadhi so that you can obtain wisdom paramita. With 

wisdom paramita, you can destroy these thieves and terminate all 

afflictions. If we do not hold the precepts, we can continue to commit 

offenses and create more karma; lacking trance power, we will not be 

able to accomplish cultivation of the Way; and as a result, we will not 

only have no wisdom, but we also may become more dull. Thus, every 

Buddhist cultivator (practitioner) must have these three non-outflow 

studies. Discipline wards off bodily evil, meditation calms mental 

disturbance, and wisdom gets rid of delusion and proves the truth. 

Without purity of conduct there will be no calm equipoise of thought; 

without the calm equipoise of thought there will be no completion of 

insight. The completion of insight (prajna) means the perfection of 

intellect and wisdom, i.e., perfect enlightenment. It is the result of self-

creation and the ideal of the self-creating life. Obviously, all these 

three are needed for any Buddhist. But after the Buddha, as time went 

on, the Triple Discipline was split into three individual items of study. 

The observers of the rules of morality became teachers of the Vinaya; 

the yogins of meditation were absorbed in various samadhis and 

became Zen Masters; those who pursued Prajna became philosophers 

or dialectricians. Precepts or training in moral discipline. In Buddhism, 

there is no so-called cultivation without discipline, and also there is no 

Dharma without discipline. Although there are the Five Precepts, the 

Ten Precepts, the Bodhisattva Precepts, and so on, the Five Precepts 

are the most fundamental. They are: do not kill, do not steal, do not 

engage in sexual misconduct, do not engage in false speech, and do not 

consume intoxicants. If one can hold the precepts, one will not make 

transgressions. Precepts are considered as cages to capture the thieves 
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of greed, anger, stupidity, pride, doubt, wrong views, killing, stealing, 

lust, and lying. Discipline or morality consists in observing all the 

precepts laid down by the Buddha for the spiritual welfare of his 

disciples. Discipline (training in moral discipline) wards off bodily evil. 

Learning by the commandments or cultivation of precepts means 

putting a stop to all evil deeds and avoiding wrong doings. At the same 

time, one should try one’s best to do all good deeds. Learning by the 

commandments or prohibitions, so as to guard against the evil 

consequences of error by mouth, body or mind. According to Bhikkhu 

Piyadassi Mahathera in The Spectrum of Buddhism, it is essential for 

us to discipline ourselves in speech and action before we undertake the 

arduous task of training our mind through meditation. The aim of 

Buddhism morality is the control of our verbal and physical action, in 

other words, purity of speech and action. This is called training in 

virtue. Three factors of the Noble Eightfold Path form the Buddhsit 

code of conduct. They are right speech, right action, and right 

livelihood. If you wish to be successful in meditation practice, you 

should try to observe at least the five basic precepts of morality, 

abstinence from killing, stealing, illicit sexual indulgence, speaking 

falsehood and from taking any liquor, including narcotic drugs that 

cause intoxication and heedlessness. We always pretend to follow the 

three high trainings, but we have only a vague reflection of the other 

two in our mind-streams. As for precepts, we must try hard to keep 

them. In order to keep them, we must shut the doors that lead to 

breaking them. Ignorance leads to breaking precets. If we do not know 

what basic commitment we must keep, we will not know whether we 

have broken it. So in order to shut the door of ignorance, we should 

know clearly the classical texts on vinaya. We should also study verse 

summaries of the precepts. Disrespect is also a door leading to broken 

precepts. We should respect our masters as well as good-knowing 

advisors whose actions accord with Dharma. Buddhists should ahve the 

attitude that the precepts in our mind-stream represent our Teacher or 

the Buddha. According to the Buddha, precepts represent our Teacher 

and our teacher manifests the precepts that the Buddha established 

almost twenty-six hundred years ago. Therefore, the Buddha advised: 

“Do not be indifferent to your precepts; they are like a substitute for 

your teacher after my Nirvana.” Breach of precepts follows from 
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whichever delusion. Three biggest delusions are greed, hatred and 

ignorance. Thus, in order to keep  precepts, we must try to overcome 

delusions in our mind-stream or apply antidotes  to the most 

predominant delusions. When attachment is our greatest delusion, we 

should contemplate on the impurity of the body, that it is a sack full of 

filth; and develop the attitude that it will have a bloody aspect, a 

swelling aspect, that it will be eaten by worms, that it will be a 

skeleton, and so on. As an antidote to hatred, contemplate on love. As 

an antidote to pride, contemplate on the samsaric sufferings and 

afflictions, such as old age, sicknesses, death, life uncertainty, and 

other ups and downs. As antidote to delusions, contemplate on 

interdependent origination. In short, contemplate on view concerning 

emptiness is the general antidote to delusion. In order to prevent 

recklessness, we should have rememberance and not forget to modify 

our behavior at all times during our daily routine, when we walk, stand, 

sit and lie down. From time to time, we should check to see if our body, 

speech and mind have been tarnished by misdeeds or broken precepts. 

In the Dharmapada Sutra, the Buddha taught: Breaking commandments 

is so harmful as a creeper is strangling a sala tree. A man who breaks 

commandments does to himself what an enemy would wish for him 

(Dharmapada 162). It is better to swallow a red-hot iron ball than to be 

an immoral and uncontrolled monk feeding on the alms offered by 

good people (Dharmapada 308). Four misfortunes occur to a careless 

man who commits adultery: acquisition of demerit, restlessness, moral 

blame and downward path (Dharmapada 309). There is acquisition of 

demerit as well as evil destiny. No joy of the frightened man. The king 

imposes a heavy punishment. Therefore, man should never commit 

adultery (Dharmapada 310). Just as kusa grass cuts the hand of those 

who wrongly grasped. Even so the monk who wrongly practised 

ascetism leads to a woeful state (Dharmapada 311). An act  carelessly 

performed, a broken vow, and a wavering obedience to religious 

discipline, no reward can come from such a life (Dharmapada 312). 

Thing should be done, let’s strive to do it vigorously, or do it with all 

your heart. A debauched ascetic only scatters the dust more widely 

(Dharmapada 313). An evil deed is better not done, a misdeed will 

bring future suffering. A good deed is better done now, for after doing 

it one does not grieve (Dharmapada 314). Like a frontier fortress is 
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well guarded, so guard yourself, inside and outside. Do not let a second 

slip away, for each wasted second makes the downward path 

(Dharmapada 315). According to the Vimalakirti Sutra, at the time of 

the Buddha, there were two bhiksus who broke the prohibitions, and 

being shameful of their sins they dared not call on the Buddha.  They 

came to ask Upali and said to him: “Upali, we have broken the 

commandments and are ashamed of our sins, so we dare not ask the 

Buddha about this and come to you.  Please teach us the rules of 

repentance so as to wipe out our sins.” Upali then taught them the rules 

of repentance. At that time, Vimalakirti came to Upali and said: “Upali, 

do not aggravate their sins which you should wipe out at once without 

further disturbing their minds.  Why?  Because the nature of sin is 

neither within nor without, nor in between.  As the Buddha has said, 

‘living beings are impure because their mind are impure; if their 

minds are pure they are all pure.’  And mind also is neither within nor 

without, nor in between. Their minds being such, so are their sins.  

Likewise all things do not go beyond (their ) suchness.  Upali, when 

your mind is liberated, is there any remaining impurity?’ Upali replied: 

“There will be no more.” Vimalakirti said: “Likewise, the minds of all 

living beings are free from impurities.  Upali, false thoughts are impure 

and the absence of false thought is purity. Inverted (ideas) are impure 

and the absence of inverted (ideas) is purity.  Clinging to ego is impure 

and non-clinging to ego is purity.  Upali, all phenomena rise and fall 

without staying (for an instant) like an illusion and lightning. All 

phenomena do not wait for one another and do not stay for the time of 

a thought.  They all derive from false views and are like a dream and a 

flame, the moon in water, and an image in a mirror for they are born 

from wrong thinking.  He who understands this is called a keeper of the 

rules of discipline and he who knows it is called a skillful interpreter 

(of the precepts).” At that “time, the two bhiksus declared: ‘What a 

supreme wisdom which is beyond the reach of Upali who cannot 

expound the highest principle of discipline and morality?” Upali said: 

‘Since I left the Buddha I have not met a sravaka or a Bodhisattva who 

can surpass hi rhetoric for his great wisdom and perfect enlightenment 

have reached such a high degree.’ Thereupon, the two bhiksus got rid 

of their doubts and repentance, set their mind on the quest of supreme 

enlightenment and took the vow that make all living beings acquire the 
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same power of speech. Second, Samadhi refers to Dhyana, meditation, 

trance, or training the mind. In the same manner as in (1), in Buddhism, 

there is no so-called cultivation without concentration, or training the 

mind. Meditation is the exercise to train oneself in tranquilization. 

Meditation (training the mind) calms mental disturbance. Meditation 

and wisdom, two of the six paramitas; likened to the two hands, the left 

meditation, the right wisdom. Sincere Buddhists should always be firm 

in the method of cultivation, not to change the method day after day. 

Some undetermined Buddhists practice meditation today, but tomorrow 

they hear that reciting the Buddha’s name will easily be reborn in the 

Pure Land with a lot of relics and have a lot of merit and virtue, so they 

give up meditation and start reciting the Buddha’s name. Not long after 

that they hear the merit and virtue of reciting mantras is supreme, so 

they stop reciting the Buddha’s name and start reciting mantras instead. 

Such people will keep changing from one Dharma-door to another 

Dharma-door, so they end up achieving nothing. Sincere Buddhists 

should always remember that “Power of Concentration” is extremely 

important in our cultivation. If we have no Power of Concentration, we 

will surely have no success in our cultivation. Furthermore, if we do not 

have sufficient power of concentration, we will surely lack a firm 

resolve in the Way, external temptations can easily influence us and 

cause us to fall. In our meditation, we think that noises, cars, voices, 

sights, and so forth, are distractions that come and bother us when we 

want to be quiet. But who is bothering whom? Actually, we are the 

ones who go and bother them. The car, the sound, the noise, the sight, 

and so forth, are just following their own nature. We bother things 

through some false idea that they are outside of us and cling to the 

ideal of remaining quiet, undisturbed. We should learn to see that it is 

not things that bother us, that we go out to bother them. We should see 

the world as a mirror. It is all a reflection of mind. When we know this, 

we can grow in every moment, and every experience reveals truth and 

brings understanding. Normally, the untrained mind is full of worries 

and anxieties, so when a bit of tranquility arises from practicing 

meditation, we easily become attached to it, mistaking states of 

tranquility for the end of meditation. Sometimes we may even think we 

have put an end to lust or greed or hatred, only to be overwhelmed by 

them later on. Actually, it is worse to be caught in calmness than to be 
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stuck in agitation, because at least we will want to escape from 

agitation, whereas we are content to remain in calmness and not go any 

further. Thus, when extraordinarily blissful, clear states arise from 

insight meditation practice, do not cling to them. Although this 

tranquility has a sweet taste, it too, must be seen as impermanent, 

unsatisfactory, and empty. Practicing meditation without thought of 

attaining absorption or any special state. Just know whether the mind is 

calm or not and, if so, whether a little or a lot. In this way it will 

develop on its own. Concentration must be firmly established for 

wisdom to arise. To concentrate the mind is like turning on the switch, 

there is no light, but we should not waste our time playing with the 

switch. Likewise, concentration is the empty bowl and wisdom is the 

food that fills it and makes the meal. Do not be attached to the object 

of meditation such as a mantra. Know its purpose. If we succeed in 

concentrating our mind using the Buddha Recitation, let the Buddha 

recitation go, but it is a mistake to think that Buddha recitation is the 

end of our cultivation. The development of concentrative calmness 

itself is never an end of the deliverance. It is only a means to 

something more sublime which is of vital importance, namely insight 

(vipassana). In other words, a means to the gaining of Right 

Understanding, the first factor of the Eightfold Noble Path. Though 

only a means to an end, it plays an important role in the Eightfold 

Noble Path. It is also known as the purity of mind (citta-visuddhi), 

which is brought about by stilling the hindrances. A person who is 

oppressed with painful feeling can not expect the purity of mind, nor 

concentrative calm. It is to say that so long as a man’s body or mind is 

afflicted with pain, no concentrative calm can be achieved. According 

to the Samyutta Nikaya, the Buddha taught: “The mind of him who 

suffers is not concentrated.” This is the power or strength that arises 

when the mind has been unified and brought to one-pointedness in 

meditation concentration. One who has developed the power of 

concentration is no longer a slave to his passions, he is always in 

command of both himself and the circumstances of his life, he is able to 

move with perfect freedom and equanimity. His mind becomes like 

clear and still water. By Dhyana or quiet meditation. According to 

Bhikkhu Piyadassi Mahathera in The Spectrum of Buddhism, virtue 

aids the cultivation of concentration. The first three factors of the 
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Noble Eightfold Path, right effort, right mindfulness and right 

concentration, form the concentration group. This called training in 

concentration or samadhi-sikkha. Progressing in virtue the meditator 

practices mental culture, Seated in cloister cell, or at the foot of a tree, 

or in the open sky, or in some other suitable place, he fixes his mind on 

a subject of meditation and by unceasing effort washes out the 

impurities of his mind and gradually gains mental absorption by 

abandoning the five hindrances. The Sixth Patriarch Hui Neng 

instructed the assembly: “Good Knowing Advisors, this Dharma-door 

of mine has concentration and wisdom as its foundation. Great 

assembly, do not be confused and say that concentration and wisdom 

are different. Concentration and wisdom are one substance, not two. 

Concentration is the substance of  wisdom, and wisdom is the function 

of concentration. Where there is wisdom, concentration is in the 

wisdom. Where there is concentration, wisdom is in the concentration. 

If you understand this principle, you understand the balanced study of 

concentration and wisdom. Students of the Way, do not say that first 

there is concentration, which produces wisdom, or that first there is 

wisdom, which produces concentration: do not say that the two are 

different. To hold this view implies a duality of dharma. If  your speech 

is good, but your mind is not, then concentration  and wisdom are 

useless because they are not equal. If mind and speech are both good, 

the inner and outer are alike, and concentration and wisdom are equal. 

Self-enlightenment, cultivation, and practice are not a matter for 

debate. If you debate which comes first, then you are similar to a 

confused man who does not cut off ideas of victory and defeat, but 

magnifies the notion of self and dharmas, and does not disassociate 

himself from the four makrs. The Patriarch added: “Good Knowing 

Advisors, what are concentration and wisdom like? They are like a 

lamp and its light. With the lamp, there is light. Without the lamp, there 

is darkness. The lamp is the substance of the light and the light is the 

function of the lamp. Although there are two names, there is one 

fundamental substance. The dharma of concentration and wisdom is 

also thus.” Third, wisdom. According to Buddhism, precepts are rules 

which keep us from committing offenses. When we are able to refrain 

from committing offenses, our mind is pure to cultivate meditation in 

the next step to achieve the power of concentration. The resulting 



857 

 

wisdom, or training in wisdom. If you want to get rid of greed, anger, 

and ignorance, you have no choice but cultivating discipline and 

samadhi so that you can obtain wisdom paramita. With wisdom 

paramita, you can destroy these thieves and terminate all afflictions. 

Wisdom (training in wisdom). In other words, Wisdom or Prajna is the 

power to penetrate into the nature of one’s being, as well as the truth 

itself thus intuited. Study of principles and solving of doubts. Also 

according to Bhikkhu Piyadassi Mahathera in The Spectrum of 

Buddhism, high concentration is the means to the acquisition of wisdom 

or insight. Wisdom consists of right understanding and right thought, the 

first two factors of the path. This is called the training in wisdom or 

panna-sikkha. Wisdom helps us get rid of the clouded view of things, 

and to see life as it really is, that is to see life and things pertaining to 

life as arising and passing. According to Prof. Junjiro Takakusu in The 

Essentials of Buddhist Philosophy, Buddhism lays stress on the 

Threefold Learning (siksa) of Higher Morality, Higher Thought, and 

Higher Insight. That is to say, without higher morals one cannot get 

higher thought and without higher thought one cannot attain higher 

insight. In other words, morality is often said to lead to samadhi, and 

samadhi to prajna. Higher thought here comprises the results of both 

analytical investigation and meditative intuition. Buddhism further 

instructs the aspirants, when they are qualified, in the Threefold Way 

(marga) of Life-View, Life-Culture and Realization of Life-Ideal or 

No-More Learning. These are three stages to be passed through in the 

study of the Fourfold Truth by the application of the Eightfold Noble 

Path; in the second stage it is investigated more fully and actualized by 

the practice of the Seven Branches of Enlightenment, life-culture here 

again means the results of right meditation; and in the last stage the 

Truth is fully realized in the Path of No-More-Learning. In other words, 

without a right view of life there will be no culture, and without proper 

culture there will be no realization of life. 

 

II. Wisdom of Liberation Is the Result From Cultivating in 

Precepts and Concentration: 

Discipline wards off bodily evil, meditation calms mental 

disturbance, and wisdom gets rid of delusion and proves the truth. 

Without purity of conduct there will be no calm equipoise of thought; 
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without the calm equipoise of thought there will be no completion of 

insight. The completion of insight (prajna) means the perfection of 

intellect and wisdom, i.e., perfect enlightenment. It is the result of self-

creation and the ideal of the self-creating life. Without purity of 

conduct there will be no calm equipoise of thought; without the calm 

equipoise of thought there will be no completion of insight. The 

completion of insight (prajna) means the perfection of intellect and 

wisdom, i.e., perfect enlightenment. It is the result of self-creation and 

the ideal of the self-creating life. Obviously, all these three are needed 

for any Buddhist. But after the Buddha, as time went on, the Triple 

Discipline was split into three individual items of study. The observers 

of the rules of morality became teachers of the Vinaya; the yogins of 

meditation were absorbed in various samadhis and became Zen 

Masters; those who pursued Prajna became philosophers or 

dialectricians. Discipline or morality consists in observing all the 

precepts laid down by the Buddha for the spiritual welfare of his 

disciples. Discipline (training in moral discipline) wards off bodily evil. 

Meditation is the exercise to train oneself in tranquilization. Meditation 

(training the mind) calms mental disturbance. Wisdom (training in 

wisdom). In other words, Wisdom or Prajna is the power to penetrate 

into the nature of one’s being, as well as the truth itself thus intuited. 

According to the Dhammamapada, Buddha taught: “By observing 

precepts, one can reach concentration and mindfulness; from 

concentration and mindfulness, one can achieve knowledge and 

wisdom. Knowledge brings calmness and peace to life and renders 

human beings indifference to the storms of the phenomenal world.” 

Master Chi-Ch’eng obeyed Shen-Hsiu’s order to go to Ts’ao-Ch’i 

to learn what Great Master Hui Neng taught his disciples, then came 

back to report to Shen-Hsiu. However, after grasping the purport of Hui 

Neng’s teaching, Chi-Ch’eng stood up and made bows to Hui-Neng, 

saying: “I come from the Yu-Ch’uan Monastery, but under my Master, 

Hsiu, I have not been able to come to the realization. Now, listening to 

your sermon, I have at once come to the knowledge of the original 

mind. Be merciful, O Master, and teach me further about it.” The Great 

Master said to Chi-Ch’eng: “I hear that your Master only instructs 

people in the triple discipline of precepts, meditation and 

transcendental knowledge. Tell me how your Master does this.” Chi-
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Ch’eng said: “The Master, Hsiu, teaches the Precepts, Meditation, and 

Knowledge in this way ‘Not to do evil is the precept; to do all that is 

good is knowledge; to purify one’s mind is meditation’. This is his view 

of the triple discipline, and his teaching is in accord with this.” 

Generally speaking, according to Buddhist teachings, discipline 

helps warding off bodily evil, meditation calms mental disturbance, and 

wisdom gets rid of delusion and proves the truth. Without purity of 

conduct there will be no calm equipoise of thought; without the calm 

equipoise of thought there will be no completion of insight. The 

completion of insight (prajna) means the perfection of intellect and 

wisdom, i.e., perfect enlightenment. It is the result of self-creation and 

the ideal of the self-creating life. Without purity of conduct there will 

be no calm equipoise of thought; without the calm equipoise of thought 

there will be no completion of insight. The completion of insight 

(prajna) means the perfection of intellect and wisdom, i.e., perfect 

enlightenment. It is the result of self-creation and the ideal of the self-

creating life. Obviously, all these three are needed for any Buddhist. 

But after the Buddha, as time went on, the Triple Discipline was split 

into three individual items of study. The observers of the rules of 

morality became teachers of the Vinaya; the yogins of meditation were 

absorbed in various samadhis and became Zen Masters; those who 

pursued Prajna became philosophers or dialectricians. Discipline or 

morality consists in observing all the precepts laid down by the Buddha 

for the spiritual welfare of his disciples. Discipline (training in moral 

discipline) wards off bodily evil. Meditation is the exercise to train 

oneself in tranquilization. Meditation (training the mind) calms mental 

disturbance. Wisdom (training in wisdom). In other words, Wisdom or 

Prajna is the power to penetrate into the nature of one’s being, as well 

as the truth itself thus intuited. According to the Records of the 

Transmission of the Lamp (Ch’uan-Teng-Lu), Volume V, and the 

Flatform Sutra, after listening to Chi-Ch’eng’s report about Shen-

Hsiu’s Three Studies, Hui Neng told Chi-Ch’eng about his teaching: 

“The Mind as it is in itself is free from illnesses, this is the Precepts of 

Self-being. The Mind as it is in itself is free from disturbances, this is 

the Meditation of Self-being. The Mind as it is in itself is free from 

follies, this is the knowledge of Self-being. The triple discipline as 

taught by your Master is meant for people of inferior endowments, 
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whereas my teaching of the triple discipline is for superior people. 

When Self-being is understood, there is no further use in establishing 

the triple discipline. The Mind as Self-being is free from illnesses, 

disturbances and follies, and every thought is thus of transcendental 

knowledge; and within the reach of this illuminating light there are no 

forms to be recognized as such. Being so, there is no use in establishing 

anything. One is awakened to this Self-being abruptly, and there is no 

gradual realization in it. This is the reason for no establishment.” Hui-

neng, the Sixth Ancestor, said that for true understanding, we must 

know that dhyana is not different from prajna, and that prajna is not 

something attained after practicing Zen. When we are practicing, in this 

very moment of practicing, prajna is unfolding itself in every single 

aspect of our lives: sweeping the floor, washing the dishes, cooking the 

food, everything we do. This was the very original teaching of Hui-

neng, and it marked the beginning of true Zen Buddhism. Everything is 

teaching us, everything is showing us this wonderful Dharma light. All 

we have to do is open our eyes; open our hearts. Also according to the 

Records of the Transmission of the Lamp (Ch’uan-Teng-Lu), Volume 

V, and the Flatform Sutra, one day, Chih-Ch’eng bowed again and said, 

“Your disciple studied the way for nine years at the place of great 

Master Hsiu but obtained no enlightenment. Now, hearing one speech 

from the High Master, I am united with my original mind. Your 

disciple’s birth and death is a serious matter. Will the High Master be 

compassionate enough to instruct me further?” The Master said, “I 

have heard that your Master instructs his students in the dharmas of 

morality, concentration, and wisdom. Please tell me how he defines the 

terms.” Chih-Ch’eng said, “The great Master Shen-Hsiu says that 

morality is abstaining from doing evil, wisdom is offering up all good 

conduct, and concentration is purifying one’s own mind. This is how he 

explains them, but I do not know, High Master, what dharma of 

instruction you use.” The Master said, “If I said that I had a dharma to 

give to others, I would be lying to you. I merely use expedients to untie 

bonds and falsely call that samadhi. Your master’s explanation of 

morality, concentration, and wisdom is truly inconceivably good but my 

conception of morality, concentration and wisdom is different from 

his.” Chih-Ch’eng said, “There can only be one kind of morality, 

concentration, and wisdom. How can there be a difference?” The 
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Master said, “Your master’s morality, concentration, and wisdom guide 

those of the Great Vehicle, whereas my morality, concentration, and 

wisdom guide those of the Supreme Vehicle. Enlightenment is not the 

same as understanding; seeing may take place slowly or quickly. Listen 

to my explanation. Is it the same as Shen-Hsiu’s? The Dharma which I 

speak does not depart from the self-nature, for to depart from the self-

nature in explaining the Dharma is to speak of marks and continually 

confuse the self-nature. You should know that the functions of the ten 

thousand dharmas all arise from the self-nature and that this is the true 

morality, concentration, and wisdom. Listen to my verse: 

       "Mind-ground without wrong: 

          Self-nature morality. 

          Mind-ground without delusion: 

          Self-nature wisdom. 

          Mind-ground without confusion: 

          Self-nature concentration. 

          Neither increasing nor decreasing: 

          You are vajra. 

          Body comes, body goes: 

          The original samadhi." 

Hearing this verse, Chih-Ch’eng regretted his former mistakes and 

he expressed his gratitude by saying this verse: 

       "These five heaps are a body of illusion. 

          And what is illusion? 

          Ultimately? If you tend toward True suchness 

          The Dharma is not yet pure." 

The Master approved, and he said further to Chih-Ch’eng, “Your 

Master’s morality, concentration and wisdom exhort those of lesser 

faculties and lesser wisdom, while my morality, concentration, and 

wisdom exhort those of great faculties and great wisdom. If you are 

enlightened to your self-nature, you do not set up in your mind the 

notion of Bodhi or of Nirvana or of the liberation of knowledge and 

vision. When not a single dharma is established in the mind, then the 

ten thousand dharmas can be established there. To understand this 

principle is to achieve the Buddha’s body which is also called Bodhi, 

Nirvana, and the liberation of knowledge and vision as well. Those 

who see their own nature can establish dharmas in their minds or not 
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establish them as they choose. They come and go freely, without 

impediments or obstacles. They function correctly and speak 

appropriately, seeing all transformation bodies as intregral with the 

self-nature. That is precisely the way they obtain independence, 

spiritual powers and the samadhi of playfulness. This is what is called 

seeing the nature."  

Zen master Baûo Giaùm (name of a Vietnamese Zen master) always 

reminded Zen practitioners that: “Learning the way of Buddha, we 

must have zeal; to become a Buddha, we need wisdom. Shooting an 

arrow to a target more than a hundred paces away, we must be strong; 

however, to hit the target, we need more than strength.” After his 

master passed away, he continued to stay at Baûo Phöôùc temple to 

expand Buddhism until he passed away in 1173. He always taught his 

disciples: “Wisdom is the result from cultivating in precepts and 

concentration or training in wisdom. Even though wisdom involves 

cause and effect. Those who cultivated and planted good roots in their 

past lives would have a better wisdom. However, in this very life, if 

you want to get rid of greed, anger, and ignorance, you have no choice 

but cultivating discipline and samadhi so that you can obtain wisdom 

paramita. With wisdom paramita, you can destroy these thieves and 

terminate all afflictions. Wisdom is one of the three studies in 

Buddhism. The other two are precepts and meditation. High 

concentration is the means to the acquisition of wisdom or insight. 

Wisdom consists of right understanding and right thought, the first two 

factors of the path. This is called the training in wisdom. Wisdom helps 

us get rid of the clouded view of things, and to see life as it really is, 

that is to see life and things pertaining to life as arising and passing. 

Here a practitioner who is wise, with wise perception of arising and 

passing away, that Ariyan perception that leads to the complete 

destruction of suffering.” According to him, we do not need to sit still 

for long periods of time to attain the complete enlightenment. The best 

way is to gain wisdom; anything else is only useless effort. For wisdom 

can help practitioners to eliminate the curtain of ignorance. Similarly, 

an enlightened one is just like the moon shinning above, lightening all 

the realms endlessly. 

In short, in Buddhist cultivations, especially Zen practices, wisdom 

of liberation is the result from cultivating in Precepts and 
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Concentration. Discipline wards off bodily evil, meditation calms 

mental disturbance, and wisdom gets rid of delusion and proves the 

truth. Without purity of conduct there will be no calm equipoise of 

thought; without the calm equipoise of thought there will be no 

completion of insight. The completion of insight (prajna) means the 

perfection of intellect and wisdom, i.e., perfect enlightenment. It is the 

result of self-creation and the ideal of the self-creating life. Without 

purity of conduct there will be no calm equipoise of thought; without 

the calm equipoise of thought there will be no completion of insight. 

The completion of insight (prajna) means the perfection of intellect and 

wisdom, i.e., perfect enlightenment. It is the result of self-creation and 

the ideal of the self-creating life. Obviously, all these three are needed 

for any Buddhist. But after the Buddha, as time went on, the Triple 

Discipline was split into three individual items of study. The observers 

of the rules of morality became teachers of the Vinaya; the yogins of 

meditation were absorbed in various samadhis and became Zen 

Masters; those who pursued Prajna became philosophers or 

dialectricians. Discipline or morality consists in observing all the 

precepts laid down by the Buddha for the spiritual welfare of his 

disciples. Discipline (training in moral discipline) wards off bodily evil. 

Meditation is the exercise to train oneself in tranquilization. Meditation 

(training the mind) calms mental disturbance. Wisdom (training in 

wisdom). In other words, Wisdom or Prajna is the power to penetrate 

into the nature of one’s being, as well as the truth itself thus intuited. 

Maurine Stuart wrote in Subtle Sound: “There are three forms of 

discipline in Buddhist practice. The first is 'Sila', moral precepts against 

stealing, gossiping, coveting, etc. The second is dhyana, or Zen. The 

third is prajna or wisdom. Hui Neng (638-713), the Sixth Patriarch, said 

that for true understanding, we must know that dhyana is not different 

from prajna, and that prajna is not something attained after practicing 

Zen. When we are practicing, in this very moment of practicing, prajna 

is unfolding itself in every single aspect of our lives: sweeping the 

floor, washing the dishes, cooking the food, everything we do. This was 

the very original teaching of Hui-neng, and it marked the beginning of 

true Zen Buddhism. Everything is teaching us, everything is showing us 

this wonderful Dharma light. All we have to do is open our eyes, open 

our hearts.” According to Bhikkhu Piyadassi Mahathera in The 
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Spetrum of Buddhism, it is essential for us to discipline ourselves in 

speech and action before we undertake the arduous task of training our 

mind through meditation. The aim of Buddhism morality is the control 

of our verbal and physical action, in other words, purity of speech and 

action. This is called training in virtue. Three factors of the Noble 

Eightfold Path form the Buddhsit code of conduct. They are right 

speech, right action, and right livelihood. If you wish to be successful in 

meditation practice, you should try to observe at least the five basic 

precepts of morality, abstinence from killing, stealing, illicit sexual 

indulgence, speaking falsehood and from taking any liquor, including 

narcotic drugs that cause intoxication and heedlessness. Second, 

dhyana or meditation (by Dhyana or quiet meditation). According to 

Bhikkhu Piyadassi Mahathera in The Spectrum of Buddhism, virtue 

aids the cultivation of concentration. The first three factors of the 

Noble Eightfold Path, right effort, right mindfulness and right 

concentration, form the concentration group. This called training in 

concentration or samadhi-sikkha. Progressing in virtue the meditator 

practices mental culture, Seated in cloister cell, or at the foot of a tree, 

or in the open sky, or in some other suitable place, he fixes his mind on 

a subject of meditation and by unceasing effort washes out the 

impurities of his mind and gradually gains mental absorption by 

abandoning the five hindrances. Third, prajna or wisdom (by 

philosophy) or study of principles and solving of doubts. Also according 

to Bhikkhu Piyadassi Mahathera in The Spectrum of Buddhism, high 

concentration is the means to the acquisition of wisdom or insight. 

Wisdom consists of right understanding and right thought, the first two 

factors of the path. This is called the training in wisdom or panna-

sikkha. Wisdom helps us get rid of the clouded view of things, and to 

see life as it really is, that is to see life and things pertaining to life as 

arising and passing. 
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Phuï Luïc A 

Appendix A 

 

Luaän Veà Saùu Phaùp Hoøa Kính 

 

I. Toång Quan Veà Saùu Phaùp Hoøa Kính:  

Luïc hoøa coøn goïi saùu phaùp hoøa kính trong töï vieän. Trong Kinh 

Trung Boä, Ñöùc Phaät daïy: “Na øy caùc Tyû Kheo, coù saùu phaùp caàn phaûi ghi 

nhôù, taïo thaønh töông aùi, taïo thaønh töông kính, ñöa ñeán hoøa ñoàng, ñöa 

ñeán khoâng tranh luaän, ñöa ñeán hoøa hôïp. Theá naøo laø saùu? ÔÛ ñaây, naøy 

caùc Tyû kheo, Tyû kheo an truù vôùi thaân haønh ñoái vôùi caùc vò ñoàng phaïm 

haïnh, caû tröôùc maët laãn sau löng. Phaùp naøy caàn phaûi ghi nhôù, taïo thaønh 

töông aùi, taïo thaønh töông kính, ñöa ñeán hoøa ñoàng, ñöa ñeán khoâng tranh 

luaän, ñöa ñeán hoøa hôïp. Laïi nöõa, naøy caùc Tyû kheo, Tyû kheo an truù vôùi 

khaåu haønh ñoái vôùi caùc vò ñoàng phaïm haïnh, caû tröôùc maët laãn sau löng. 

Phaùp naøy caàn phaûi ghi nhôù, taïo thaønh töông aùi, taïo thaønh töông kính, 

ñöa ñeán hoøa ñoàng, ñöa ñeán khoâng tranh luaän, ñöa ñeán hoøa hôïp. Laïi 

nöõa, naøy caùc Tyû kheo, ñoái vôùi caùc taøi vaät nhaän ñöôïc ñuùng phaùp, hôïp 

phaùp, cho ñeán nhöõng taøi vaät thaâu nhaän chæ trong bình baùt, Tyû kheo 

khoâng phaûi laø ngöôøi  khoâng san seû caùc taøi vaät nhaän ñöôïc nhö vaäy, phaûi 

laø ngöôøi san seû duøng chung vôùi caùc vò ñoàng phaïm haïnh coù giôùi ñöùc, caû 

tröôùc maët laãn sau löng. Phaùp naøy caàn phaûi ghi nhôù, taïo thaønh töông aùi, 

taïo thaønh töông kính, ñöa ñeán hoøa ñoàng, ñöa ñeán khoâng tranh luaän, ñöa 

ñeán hoøa hôïp. Laïi nöõa naøy caùc Tyû kheo, ñoái vôùi caùc giôùi luaät khoâng coù 

vi phaïm, khoâng coù tyø veát, khoâng coù vaån ñuïc, khoâng coù ueá taïp, giaûi 

thoaùt, ñöôïc ngöôøi trí taùn thaùn, khoâng bò chaáp tröôùc, ñöa ñeán thieàn ñònh, 

Tyû kheo soáng thaønh töïu trong caùc giôùi luaät aáy vôùi caùc vò ñoàng phaïm caû 

tröôùc maët laãn sau löng. Phaùp naøy caàn phaûi ghi nhôù, taïo thaønh töông aùi, 

taïo thaønh töông kính, ñöa ñeán hoøa ñoàng, ñöa ñeán khoâng tranh luaän, ñöa 

ñeán hoøa hôïp. Laïi nöõa naøy caùc Tyû kheo, ñoái vôùi caùc tri kieán, thuoäc veà 

baäc Thaùnh, coù khaû naêng höôùng thöôïng, khieán ngöôøi thöïc haønh chaân 

chaùnh dieät taän khoå ñau, Tyû kheo soáng thaønh töïu tri kieán nhö vaäy chung 

vôùi caùc vò ñoàng phaïm haïnh coù giôùi ñöùc, caû tröôùc maët laãn sau löng. 

Phaùp naøy caàn phaûi ghi nhôù, taïo thaønh töông aùi, taïo thaønh töông kính, 

ñöa ñeán hoøa ñoàng, ñöa ñeán khoâng tranh luaän, ñöa ñeán hoøa hôïp. Naøy 

caùc Tyû kheo, coù saùu phaùp naøy, caàn phaûi ghi nhôù, taïo thaønh töông aùi, 
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taïo thaønh töông kính, ñöa ñeán hoøa ñoàng, ñöa ñeán khoâng tranh luaän, ñöa 

ñeán hoøa hôïp.” Luïc Hoøa Kính Phaùp trong töï vieän bao goàm thaân hoøa 

ñoàng truï, khaåu hoøa voâ tranh, yù hoøa ñoàng duyeät, giôùi hoøa ñoàng tu, kieán 

hoøa ñoàng giaûi, vaø lôïi hoøa ñoàng quaân. 

 

II. Toùm Löôïc Veà Saùu Phaùp Hoøa Kính:  

Theo Kinh Ñaïi Baùt Nieát Baøn vaø Kinh Phuùng Tuïng trong Tröôøng Boä 

Kinh, coù  saùu ñieåm soáng chung hoøa hôïp trong töï vieän. Thöù nhaát laø 

“Giôùi Hoøa Ñoàng Tu”: Giôùi Hoøa Ñoàng Tu coù nghóa laø luoân cuøng nhau 

giöõ giôùi tu haønh. Vò Tyø Kheo, tröôùc maët hay sau löng, khoâng phaù giôùi, 

khoâng vi phaïm, maø kieân trì tuaân haønh, khoâng coù tyø veát, laøm cho con 

ngöôøi ñöôïc giaûi thoaùt, ñöôïc ngöôøi taùn thaùn, khoâng ueá taïp vaø höôùng ñeán 

thieàn ñònh. Thöù nhì laø “Thaân Hoøa Ñoàng Truï”: Thaân Hoøa Ñoàng Truï 

coù nghóa laø cuøng moät thaân luoân cuøng nhau leã baùi trong an tònh. Vò Tyø 

Kheo thaønh töïu töø aùi nôi thaân nghieäp, tröôùc maët hay sau löng ñoái vôùi 

caùc vò ñoàng phaïm. Thöù ba laø “Kieán Hoøa Ñoàng Giaûi”: Kieán Hoøa Ñoàng 

Giaûi coù nghóa laø cuøng nhau baøn luaän vaø lyù giaûi giaùo phaùp hay cuøng 

chung kieán giaûi. Vò Tyø Kheo soáng ñôøi ñöôïc chaùnh kieán höôùng daãn, 

chôn chaùnh ñoaïn dieät khoå ñau, vò aáy soáng thaønh töïu vôùi chaùnh kieán nhö 

vaäy vôùi caùc vò ñoàng phaïm haïnh, tröôùc maët vaø sau löng. Thöù tö laø “Lôïi 

Hoøa Ñoàng Quaân”: Lôïi Hoøa Ñoàng Quaân coù nghóa laø cuøng nhau chia 

ñeàu nhöõng lôïi laïc vaät chaát veà aên, maëc, ôû vaø thuoác men hay chia ñeàu 

nhau veà lôïi, haønh, hoïc, thí. Ñoái vôùi caùc ñoà vaät cuùng döôøng moät caùch 

hôïp phaùp, cho ñeán ñoà vaät nhaän trong bình baùt, ñeàu ñem chia ñoàng chöù 

khoâng giöõ rieâng. Thöù naêm laø “Khaåu Hoøa Voâ Tranh”: Khaåu Hoøa Voâ 

Tranh coù nghóa laø cuøng nhau taùn tuïng kinh ñieån hay noùi nhöõng lôøi hay 

yù ñeïp, chöù khoâng bao giôø tranh caõi. Vò Tyø Kheo, tröôùc maët hay sau 

löng, thaønh töïu töø aùi nôi khaåu nghieäp ñoái vôùi caùc vò ñoàng phaïm. Thöù 

saùu laø “YÙ Hoøa Ñoàng Duyeät”: YÙ Hoøa Ñoàng Duyeät coù nghóa laø cuøng 

nhau tín hyû phuïng haønh giaùo phaùp nhaø Phaät. Vò Tyø Kheo, tröôùc maët 

hay sau löng, thaønh töïu töø aùi nôi yù nghieäp ñoái vôùi caùc vò ñoàng phaïm.  
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Six Points of Harmony 

 

I. An Overview of Six Points of Harmony:  

Six points of harmony are also called six points of reverent 

harmony or unity in a monastery. In the Middle Length Discourses, the 

Buddha taught: “O Bhiksus, there are six Dharmas that should be 

remembered, building up mutual love, mutual respect, leading to 

harmony, to no quarrel, to mutual understanding, to common aspiration. 

What are the six? Here O Bhiksus, the monk performs his bodily 

activities imbued with love towards his religious companions, in public 

as well as in private. This Dharma should be remembered, building up 

mutual love, mutual respect, leading to harmony, to no quarrel, to 

mutual understanding, to common aspiration. Again O Bhiksus, the 

monk performs his vocal and his mental  activities imbued with love 

towards his religious companions, in public as well as in private. This 

Dharma should be remembered, building up mutual love, mutual 

respect, leading to harmony, to no quarrel, to mutual understanding, to 

common aspiration.  Again O Bhiksus, anything that is accepted 

according to Dharma, lawfully, even offerings deposited in the begging 

bowl, the monk should not be the one who does not share them with his 

virtuous religious companions. This Dharma should be remembered… 

(repeat above statement)… to common aspiration. Again O Bhiksus, as 

to monastic rules, which are unbroken, unspoilt, unsullied, which have 

no impurities, leading to emancipation, praised by the wise, which are 

not be grasped at, leading to concentration, the monk should live in 

keeping with these rules along with his religious companions, in public 

as well as in private. This Dharma should be remembered… (repeat 

above statement)… to common aspiration. Again O Bhiksus, as to the 

views which belong to the Noble Ones, leading up towards helping 

those who practice them, putting an end to suffering, the monk should 

uphold these views along with his religious companions, in public as in 

private. This Dharma should be remembered, building up mutual love, 

mutual repsect, leading to harmony, to no quarrel, to mutual 

understanding, to common aspiration. O Bhiksus, these six Dharmas 

should be remembered, building up mutual love, mutual respect, 

leading to harmony, to no quarrel, to mutual understanding, to common 
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aspiration. The six points of reverent harmony or unity in a monastery 

include bodily unity in form of worship, oral unity in chanting, mental 

unity in faith, moral unity in observing the commandments, doctrinal 

unity in views and explanations. Doctrinal unity in views and 

explanations, and economic unity in community of goods, deeds, 

studies or charity.  

 

II. A Summary of Six Points of Harmony:  

According to the Mahaparinibbana Sutta and Sangiti Sutta, there 

are six points of reverent harmony or unity in a monastery or convent 

(Sixfold rules of conduct for monks and nuns in a monastery). The first 

harmony is precept concord. Precept concord means moral unity in 

observing the commandments, or always observing precepts together. 

A monk who, in public and in private, keeps persistently, unbroken and 

unaltered those rules of conduct that are spotless, leading to liberation, 

praised by the wise, unstained and conducive to concentration. The 

second harmony is living concord. Living concord means bodily unity 

in form of worship, or always living together in peace. A monk who, in 

public and in private, shows loving-kindness to their fellows in acts of 

body. The third harmony is idea concord. Idea concord means doctrinal 

unity in views and explanations or always discussing and obsorbing the 

dharma together. A monk who, in public and in private, continues in 

that noble view that leads to liberation, to the utter destruction of 

suffering. The fourth harmony is beneficial concord. Beneficial concord 

means economic unity in community of goods, deeds, studies or 

charity. They share with their virtuous fellows whatever they receive 

as a rightful gift, including the contents of their alms-bowls, which they 

do not keep to themselves. The fifth harmony is speech concord. 

Speech concord means oral unity in chanting or never arguing. A monk 

who, in public and in private, shows loving-kindness to their fellows in 

acts of speech. The sixth harmony is thinking concord. Thinking 

concord means mental unity in faith or always being happy. A monk 

who, in public or in private, shows loving-kindness to their fellows in 

acts of thought.  
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Phuï Luïc B 

Appendix B 

 

Sa Moân Baát Kính Vöông Giaû 

 

Hueä Vieãn (334-416) laø Sô Toå cuûa Tònh Ñoä Toâng Trung Quoác, ngaøi 

hoï Coå, nguyeân quaùn thuoäc xöù Laâu Phieàn, quaän Nhaïn Moân, tænh Sôn 

Taây. Ngaøi sanh ra vaøo ñôøi vua Vuõ Ñeá nhaø Taán. Thôøi naày Trung Quoác 

goïi laø thôøi “Nguõ Hoà.” Maëc daàu soáng trong caûnh loaïn laïc nhieãu nhöông, 

nhöng caùc tö töôûng vaø hoïc thuyeát cuûa chö Thaùnh Hieàn lan roäng ñaõ töø 

laâu, neân ngay töø thuôû aáu thô ngaøi ñaõ thaám nhuaàn neáp soáng thuaàn phong 

ñaïo ñöùc. Naêm 13 tuoåi ngaøi ñöôïc song thaân cho ñi hoïc. Khoâng bao laâu 

sau, ngaøi ñaõ laøu thoâng Nho, Laõo, Trang, cuøng Baùch Gia Chu Töû. Naêm 

21 tuoåi, ngaøi caûm thaáy nhöõng hoïc thuyeát sôû ñaéc khoâng theå giaûi quyeát 

ñöôïc vaán ñeà sinh töû luaân hoài maø ngaøi vaãn haèng thao thöùc, neân ngaøi 

cuøng vôùi moät soá aån só du phöông tìm ñaïo, nhö luùc aáy coù naïn “Thaïch 

Hoà” neân giao thoâng trôû ngaïi vaø chí nguyeän cuûa ngaøi khoâng thaønh. 

Khoâng laâu sau ñoù, moät baäc danh taêng ñaïo cao ñöùc troïng teân laø Ñaïo An 

Phaùp Sö taïi nuùi Haèng Sôn, vaân taäp Taêng chuùng, giaûng daïy kinh ñieån, 

caùc haøng ñaïo tuïc, vua quan ñeàu höôùng veà. Ngaøi nghe danh meán ñöùc 

beøn tìm ñeán quy-y tu taäp. Sau khi nghe Ñaïo An Phaùp Sö giaûng kinh Baùt 

Nhaõ, ngaøi ñöôïc thoâng suoát, toû ngoä. Töø ñoù ngaøi chuyeân taâm sôùm hoâm 

ñoïc tuïng suy nghó nghóa lyù vaø tu taäp. Ñaïo An Phaùp Sö thaáy bieát neân 

khen ngôïi veà sau Phaät phaùp ñöôïc löu thoâng nôi Ñoâng Ñoä aâu cuõng nhôø 

nôi Hueä Vieãn. OÂng ñöôïc xem nhö laø sô toå Tònh Ñoä cuûa Trung Hoa. 

Vaøo naêm 402 oâng nhoùm hoïp 123 ñoà ñeä ñöùng tröôùc töôïng Phaät maø theä 

nguyeän vaõng sanh Taây Phöông Cöïc Laïc. Nhoùm naøy ñöôïc ñaët teân laø 

“Baïch Lieân Xaõ.” Theo truyeàn thuyeát Tònh Ñoä Trung Hoa, thì khi thaønh 

laäp Baïch Lieân Xaõ, Ñaïi Sö Hueä Vieãn ñaõ quy tuï hôn 3000 vò, trong ñoù coù 

123 vò ñöôïc toân laø Hieàn, trong 123 baäc Hieàn naày coù 18 baäc Thöôïng 

Thuû, ñöôïc goïi laø Ñoâng Laâm Thaäp Baùt Ñaïi Hieàn. Sö truï taïi Loä Sôn treân 

30 naêm vaø thò tòch naêm 83 tuoåi. Vua An Voõ Ñeá ñôøi nhaø Taán saéc phong 

ngaøi laø “Loâ Sôn Toân Giaû, Hoàng Loâ Ñaïi Khanh, Baïch Lieân Xaõ Chuû. 

Tuy xieån döông Tònh Ñoä, nhöng Ñaïi Sö cuõng vaãn löu taâm ñeán caùc phaùp 

moân khaùc, vieát nhieàu baøi töïa kinh, luaän cuøng hoaøn thaønh ñöôïc moät soá 

taùc phaåm nhö sau: 1) Ñaïi Trí Luaän Yeáu Löôïc goàm 20 quyeån, 2) Phaùp 
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Taùnh Luaän, 3) Sa Moân Baát Kính Vöông Giaû Luaän, 4) Ñaïi Thöøa Nghóa 

Chöông goàm ba quyeån, 5) Thích Tam Baûo Luaän, 6) Minh Baùo ÖÙng 

Luaän, 7) Sa Moân Ñaûn Phuïc Luaän, 8) Bieän Taâm Thöùc Luaän, 9) Phaät 

AÛnh Taùn, 10) Du Loâ Sôn Thi, 11) Loâ Sôn Löôïc Kyù, 12) Du Sôn Kyù. 

Thôøi vua Taán An Ñeá, vua xa giaù töø Giang Laêng ñeán Giang Taây, quan 

Traán Nam laø Haø Voâ Kî yeâu caàu Ñaïi Sö Hueä Vieãn ñích thaân xuoáng nuùi 

nghinh tieáp ñöùc vua. Ñaïi sö laáy côù ñau yeáu, khöôùc töø khoâng baùi yeát. 

Ñeán naêm Nguyeân Höng thöù hai, quan Phuï Chaùnh Hoaøn Huyeàn laïi gôûi 

cho Ñaïi sö Hueä Vieãn moät vaên thô, trong ñoù coù nhieàu lyù luaän baét buoäc 

haøng Sa Moân phaûi leã baùi quoác vöông. Ñaïi sö soaïn vaên thö phuùc ñaùp vaø 

quyeån “Sa Moân Baát Kinh Vöông Giaû Luaän” goàm 5 thieân ñöôïc thaønh 

hình ñeå hoài aâm. Trieàu ñình xem xong raát laáy laøm neå troïng vaø phaûi chaáp 

nhaän quan ñieåm cuûa ngaøi. 

 

Ordained Buddhists  

Do Not Have to Honor Royalty 

 

The Great Master Hui-Yuan, the first Patriarch of Chinese 

Pureland Buddhism, his family’s name Coå, originated in the Laâu Phieàn 

village, Nhaïn Moân district, Shan-Tsi province. He was born while 

Emperor Wu-Ti of the Chin Dynasty. This period in Chinese history is 

often referred as “Five barbarians.” Despite the country being in a 

state of chaos, the ideas and teachings left behind by previous sages 

had been around for a long time. Therefore, from childhood, the Great 

Master was immersed in a life of virtues and ethics. At the age of 

thirteen, his parents sent him to school. Soon after, he completely 

mastered subject matters in Confucianism, Taoism, Chuang-Tzu, as 

well as Legalism. When he was twenty-one years old, he felt his 

knowledge did not provide answers to the matter of life and death and 

the cycle of rebirths which he often thought and pondered. Therefore, 

he and some other Taoist cultivators considered traveling abroad to 

learn from different spiritual teachers. However, during that time, the 

“Thaïch Hoà” Rebellion had begun; thus, the roads were blocked and 

their wish went unfulfilled. Not long thereafter, a well-known great 

master named Dharma Master Tao-An, living at Haèng Sôn Mountain, 

assembling Buddhist monks and lay people including royal magistrates 
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and the educated, teaching and elucidating sutras ordained. Hearing 

and admiring this Great Master’s virtues, he found his way there to 

learn and eventually became a disciple. After hearing Dharma Master 

tao-An expound the Maha-Prajna Sutra, he fully penetrated the 

teachings and was awakened. From that time on, day and night he 

diligently chanted and read sutras, pondering their deep and hidden 

meanings as well as practicing the Dharma teachings.  Master Tao-An 

was aware of this, so he praised Hui-Yuan that in the future, when the 

Buddha Dharma is spread widely in China, Hui-Yuan would be the best 

person. He is considered by the Chinese Pure Land to be its first 

patriarch. In 402 he gathered a group 123 followers in front of an image 

of Amitabha Buddha, and they all vowed to be reborn in Amitabha’s 

Pure Land of Sukhavati. The group was named the “White Lotus 

Society,” and it was conceived as a mutual help society, with the idea 

that those who succeeded in being reborn in the Pure Land would work 

to bring the others there. According to the Chinese Buddhist legends, 

when founding the White Lotus Congregation, great master Hui-Yuan 

gathered more than 3,000 Buddhists. Among them, 123 were honored 

as the Virtuous. Additionally, 18 were considered as the Highest 

Virtues. They were often referred as Ñoâng Laâm Temple’s Eighteen 

Greatly Virtuous Beings. Great Master Hui-Yuan resided in Mt. Lu for 

more than 30 years. He died at the age of 83. After his death, Emperor 

An-Wu-Ti honored the great master with the title “The Venerable 

Mount Lu Great Gentleman Hong Lo Headmaster of White Lotus.” 

Although the great master concentrated his energy into propagating 

Pureland Buddhism, he still devoted some of his time to other Dharma 

Doors. These texts include: 1) Great Wisdom, 20 volumes, 2) Dharma 

Nature Commentary, 3) Buddhist Masters Do Not Have to Honor 

Loyalty, 4) The Meanings of Mahayana Buddhism, 5) The Triple 

Jewels Commentary, 6) Minh Baûo ÖÙng Commentary, 7) Ordained 

Buddhist Do Not Have To Honor Royalty, 8) Bieän Taâm Thöùc 

Commentary, 9) Phaät AÛnh Taùn Commentary, 10) Du Loä Sôn Poetry, 

11) Brief Records of Loä Sôn, 12) Du Sôn Records. During the time of 

Emperor An Ñeá, the emperor traveled from the Giang Laêng region to 

Jiang-Tsi; the Great General of the North named Haø-Voâ-Kî requested 

the Great Master to descend the mountain to welcome the Emperor. 

The Great Master used the excuse he was ill and weak to decline this 
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request. Then the second year  of Nguyeân Höng reign period, 

Magistrate Hoaøn Huyeàn once again sent the Greta Master another 

document. In it this magistrate gave many reasons why Buddhist 

Monks must bow and prostrate to the emperor. In response, the Great 

Master  wrote a letter and the book with five volumes titled “Ordained 

Buddhists Do Not Have To Honor Royalty.” After the imperial court 

reviewed his writing, they highly repsected him and had no choice but 

to honor his views.  
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Phuï Luïc C 

Appendix C 

 

Toäi Nguõ Nghòch 

 

Trong Phaät giaùo, nguõ nghòch laø naêm troïng toäi. Phaïm moät trong naêm 

troïng toäi nguõ nghòch, chuùng sanh phaûi sa vaøo A tyø voâ giaùn ñòa nguïc vaø 

chòu khoå hình khoâng ngöøng trong taän cuøng ñòa nguïc. Goïi laø “nghòch” 

hay “toäi” vì thay vì phaûi hieáu kính, ñaùp laïi baèng töø aùi vaø cuùng döôøng 

hay nuoâi döôõng, thì ngöôøi ta laøm ngöôïc laïi (trong Töù Thaäp Baùt Nguyeän 

cuûa Ñöùc Phaät A Di Ñaø, ñieàu nguyeän thöù 18 coù noùi raèng: “Neáu toâi ñöôïc 

laøm Phaät, thì chuùng sanh möôøi phöông chí taâm tín laïc, muoán sanh veà 

nöôùc toâi, cho ñeán möôøi nieäm maø chaúng sanh ñoù, xin chaúng giöõ laáy ngoâi 

Chaùnh Giaùc. Chæ tröø ra keû phaïm toäi nguõ nghòch, deøm pha Chaùnh Phaùp.” 

Nhö theá chuùng ta thaáy toäi nguõ nghòch laø cöïc kyø nghieâm troïng. Tieåu 

Thöøa Nguõ Nghòch bao goàm: 1) Gieát cha (saùt phuï). 2) gieát meï (saùt 

maãu). 3) Gieát A La Haùn: Gieát hay laøm toån haïi A-La-Haùn, moät vò ñaõ 

giaùc ngoä, hoaëc haõm hieáp moät nöõ tu cuõng laø phaïm moät trong nguõ 

nghòch. 4) Gaây baát hoøa trong Taêng chuùng: Gaây baát hoøa hay roái loaïn 

trong Taêng chuùng baèng caùch loan truyeàn nhöõng tin ñoàn hay noùi chuyeän 

nhaõm nhí laøm cho hoï pheá boû ñôøi soáng tu haønh. 5) Laøm thaân Phaät chaûy 

maùu baèng caùch ñaâm, hay huûy hoaïi hình töôïng Phaät, hay gaây thöông 

tích cho thaân Phaät, hoaëc huûy baùng Phaät phaùp. Ñeà Baø Nguõ Nghòch bao 

goàm: Thöù nhaát laø phaù hoøa hôïp Taêng. Thöù nhì laø neùm ñaù lôùn laøm thaân 

Phaät chaûy maùu. Thöù ba laø xuùi duïc vua A Xaø Theá thaû voi say ñeå giaøy 

xeùo Phaät. Thöù tö laø ñaám cheát moät vò Tyø Kheo Ni teân laø Hoa Saéc. Thöù 

naêm laø Taåm thuoác ñoäc vaøo nhöõng moùng tay, ñònh khi vaøo leã Phaät seõ 

haïi ngaøi. Ñoàng Toäi Nguõ Nghòch bao goàm: Thöù nhaát laø xuùc phaïm tôùi 

meï vaø Tyø Kheo Ni thuoäc haøng voâ hoïc laø ñoàng vôùi toäi gieát meï. Thöù nhì 

laø gieát Boà Taùt ñang nhaäp ñònh ñoàng vôùi toäi gieát cha. Thöù ba laø gieát baäc 

Thaùnh giaû höõu hoïc ñoàng toäi gieát baäc Thaùnh voâ hoïc A La Haùn. Thöù tö laø 

khoâng ñeå cho thaønh töïu hoøa hôïp Taêng laø ñoàng toäi vôùi phaù hoøa hôïp 

Taêng. Thöù naêm laø phaù thaùp Phaät laø ñoàng toäi vôùi laøm thaân Phaät chaûy 

maùu. Ñaïi Thöøa Nguõ Nghòch bao goàm: Thöù nhaát laø phaù haïi chuøa thaùp, 

thieâu huûy kinh töôïng, laáy vaät cuûa Phaät hay chö Taêng, hoaëc khuyeán 

khích ngöôøi laøm, hoaëc thaáy ngöôøi laøm maø sanh taâm hoan hyû. Thöù nhì laø 
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huûy baùng phaùp cuûa Thanh Vaên, Duyeân Giaùc hay Boà Taùt. Thöù ba laø 

ngöôïc ñaõi gieát choùc chö Taêng Ni hoaëc buoäc hoï phaûi hoaøn tuïc. Thöù tö laø 

Phaïm moät trong naêm troïng toäi treân. Thöù naêm laø Choái boû luaät nhôn quaû 

nghieäp baùo, thöôøng xuyeân gaây nghieäp baát thieän maø coøn daïy ngöôøi gaây 

aùc nghieäp, luoân soáng ñôøi xaáu xa. 

 

Five Grave Sins 

 

In Buddhism, five grave sins are five hellish deeds, five cardinal 

sins or five ultimate betrayals. Five grave sins (offenses) which cause 

rebirth in the Avici or hell of interrupted (endless) suffering in the 

deepest and most suffering level of hell. They are considered 

“betrayals” or “sin” because instead of being filial, repaying kindness, 

offering, and providing nourishment, one commits the ultimate 

betrayals. Therefore, the five grave sins are ultimately serious. The 

Five Deadly Sins in Hinayana include: 1) Killing (murdering) one’s 

father. 2) Killing (murdering) one’s mother. 3) Killing (murdering) or 

hurting an Arhat (a saint or an enlightened one). Intentionally murder 

an Arhat, who has already achieved enlightenment or raping a 

Buddhist nun also considered as an Ultimate Betrayal. 4) To disrupt the 

Buddhist Order: Causing dissension within the Sangha. Causing 

disturbance and disruption of harmony (disunity or destroying the 

harmony) among Bhiksus and nuns in monasteries by spreading lies 

and gossip, forcing them into abandoning their religious lives. 5) 

Causing the Buddhas to bleed: To spill the Buddha’s blood, or stabbing 

and causing blood to fall from Buddha or destroying Buddha statues; 

injuring the body of a Buddha or insult the Dharma. The Five 

Unpardonable Sins of Devadatta include: First, destroyed the harmony 

of the community. Second, injured Sakyamuni with a big stone, 

shedding his blood. Third, induced King Ajatasatruto let loose a rutting 

elephant to trample down Sakyamuni. Fourth, killed a nun (whose 

name was Color of Lotus Flower). Fifth, put poison on his finger-nails 

and saluted Sakyamuni intending to destroy him thereby. Five Sins 

That Equal to the First Five include: First, violation of a mother, or a 

fully ordained nun is equal to the sin of killing one’s mother. Second, 

killing a Bodhisattva in dhyana is equal to the sin of killing one’s 
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father. Third, killing anyone in training to be an arhat is equal to the sin 

of killing an arhat. Fourth, preventing the restoration of harmony in a 

sangha is equal to the sin of destroying the harmony of the sangha. 

Fifth, destroying the Buddha’s stupa is equal to the sin of shedding the 

blood of a Buddha. The Five Great Sins in the Mahayana include: 

First, sacrilege, such as destroying temples, burning sutras or images of 

Buddhas, stealing a Buddha’s or monk’s things, inducing others to do 

so, or taking pleasure therein. Second, slander or abuse the teaching of 

Sravakas, Pratyeka-buddhas, or Bodhisattvas. Third, ill-treatment, or 

killing of monks or nuns, or force them to leave the monasteries to 

return to worldly life. Fourth, commit any one of the five deadly sins 

given above. Fifth, denial of the karma consequences of ill deeds, 

acting or teaching others accordingly, and unceasing evil life. 
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Phuï Luïc D 

Appendix D 

 

Giôùi Xuaát Ly 

 

Theo Phaät giaùo, xuaát ly laø giaûi thoaùt khoûi voøng luaân hoài sanh töû, 

giaûi thoaùt khoûi moïi trôû ngaïi cuûa cuoäc soáng, nhöõng heä luïy cuûa duïc voïng 

vaø taùi sanh. Noùi caùch khaùc, xuaát ly laø giaûi thoaùt laø lìa boû moïi troùi buoäc 

ñeå ñöôïc töï taïi, giaûi thoaùt khoûi voøng luaân hoài sanh töû, côûi boû troùi buoäc 

cuûa nghieäp hoaëc, thoaùt ra khoûi nhöõng khoå ñau phieàn naõo cuûa nhaø löûa 

tam giôùi. Trong Phaät giaùo, Phaät khoâng phaûi laø ngöôøi giaûi thoaùt cho 

chuùng sanh, maø Ngaøi chæ  daïy hoï caùch töï giaûi thoaùt. Xuaát ly hay giaûi 

thoaùt toái haäu, giaûi thoaùt vónh vieãn, giaûi thoaùt khoûi söï taùi sanh trong 

voøng luaân hoài sanh töû. Theo Kinh Phuùng Tuïng trong tröôøng Boä Kinh, 

coù naêm xuaát ly giôùi. Thöù nhaát laø Giaûi Thoaùt Ñoái Vôùi Duïc Voïng: ÔÛ ñaây 

vò Tyø Kheo coù taùc yù ñoái vôùi duïc voïng, taâm khoâng höôùng nhaäp duïc 

voïng, khoâng tín laïc, khoâng an truù, khoâng bò chi phoái bôûi duïc voïng. Khi 

vò naày coù taùc yù ñoái vôùi ly duïc, taâm höôùng nhaäp ly duïc, tín laïc, an truù vaø 

bò chi phoái bôûi ly duïc, taâm cuûa vò aáy kheùo ly, kheùo tu, kheùo khôûi, kheùo 

giaûi thoaùt, kheùo ly heä ñoái vôùi caùc duïc laïc. Vaø caùc laäu hoaëc, caùc toån haïi, 

caùc nhieät naõo khôûi leân do duyeân caùc duïc laïc, vò aáy ñoái vôùi chuùng ñöôïc 

giaûi thoaùt, khoâng coøn caûm thoï caûm giaùc aáy. Thöù nhì laø Giaûi Thoaùt Ñoái 

Vôùi Saân Haän: Gioáng nhö thöù nhaát. Thay theá tham duïc vôùi saân haän. Thöù 

ba laø Giaûi Thoaùt Ñoái Vôùi Haïi Taâm: Gioáng nhö thöù nhaát. Thay theá tham 

duïc vôùi haïi taâm. Thöù tö laø Giaûi Thoaùt Ñoái Vôùi SAÉC: Gioáng nhö thöù 

nhaát. Thay theá tham duïc vôùi saéc. Thöù naêm laø Giaûi Thoaùt Ñoái Vôùi TÖÏ 

THAÂN: Gioáng nhö thöù nhaát. Thay theá tham duïc vôùi töï thaân.  

 

Precepts That Lead to Deliverance 

 

According to Buddhism, to emancipate means to Deliverance from 

all the trammels of life, the bondage of the passion and reincarnation. 

In other words, emancipation means the escaping from bonds and the 

obtaining of freedom, freedom from transmigration, from karma, from 

illusion, from suffering of the burning house in the three realms 
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(lokiya). In Buddhism, it is not the Buddha who delivers men, but he 

teaches them to deliver themselves, even as he delivered himself. 

Final emancipation or liberation, eternal liberation, release from 

worldly existence or the cycle of birth and death. According to the 

Sangiti Sutta in the Long Discourses of the Buddha, there are five 

elements making for deliverance. First, the deliverance from SENSE-

DESIRES: Here when a monk considers sense-desires, his mind does 

not leap forward and take satisfaction in them, fix on them or make 

free with them, but when he considers renunciation it does leap 

forward, take satisfaction in it, fix on it, and make free with it. And he 

gets this thought well-set, well-developed, well-raised up, well freed 

and disconnected from sense-desires. And thus he is freed from the 

corruptions (asava), the vexations and fevers that arise from sense-

desires, and he does not feel that sensual feeling. Second, the 

deliverance from ILL-WILL: Same as in 1. Replace “sense-desires” 

with “ill-will”. Third, the deliverance from CRUELTY: Same as in 1. 

Replace “sense-desires” with “cruelty”. Fourth, the deliverance from 

FORMS (rupa): Same as in 1. Replace “sense-desires” with “forms”. 

Fifth, the deliverance from PERSONALITY: Same as in 1. Replace 

“sense-desires” with “personality”. 
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Phuï Luïc E 

Appendix E 

 

Toäi Taùnh Khoâng ÔÛ Trong,  

Khoâng ÔÛ Ngoaøi, Khoâng ÔÛ Giöõa 

 

Toäi taùnh laø baûn tính cuûa toäi nghieäp (baûn taùnh aáy voán khoâng vaø baát 

khaû ñaéc, khoâng thaät, nghóa laø theo ñuùng leõ chaân nhö, toäi khoâng coù thöïc, 

maø phuùc cuõng chaúng coù thöïc). Theo Phaät giaùo, toäi taùnh kia khoâng ôû 

trong, khoâng ôû ngoaøi, khoâng ôû khoaûng giöõa. Trong kinh Duy Ma Caät, 

chöông ba, Ñöùc Phaät baûo Öu Ba Li: “OÂng ñi ñeán thaêm beänh oâng Duy 

Ma Caät duøm ta.” Öu Ba Li baïch Phaät: “Baïch Theá Toân! Con khoâng 

kham laõnh ñeán thaêm beänh oâng ta. Vì sao? Con nhôù laïi ngaøy tröôùc coù 

hai vò Tyø Kheo phaïm luaät haïnh, laáy laøm hoå theïn, khoâng daùm hoûi Phaät, 

ñeán hoûi con raèng, ‘Daï thöa ngaøi Öu Ba Li! Chuùng toâi phaïm luaät thaät 

laáy laøm hoå theïn, khoâng daùm hoûi Phaät, mong nhôø ngaøi giaûi roõ choã nghi 

hoái cho chuùng toâi ñöôïc khoûi toäi aáy.’ Con lieàn y theo phaùp, giaûi noùi cho 

hai vò. Baáy giôø oâng Duy Ma Caät ñeán noùi vôùi con: ‘Thöa ngaøi Öu Ba Li, 

ngaøi chôù keát theâm toäi cho hai vò Tyø Kheo naày, phaûi tröø döùt ngay, chôù 

laøm roái loaïn loøng hoï. Vì sao? Vì toäi taùnh kia khoâng ôû trong, khoâng ôû 

ngoaøi, khoâng ôû khoaûng giöõa. Nhö lôøi Phaät ñaõ daïy: ‘Taâm nhô neân chuùng 

sanh nhô, taâm saïch neân chuùng sanh saïch.’ Taâm cuõng khoâng ôû trong, 

khoâng ôû ngoaøi, khoâng ôû khoaûng giöõa. Taâm kia nhö theá naøo, toäi caáu 

cuõng nhö theá aáy. Caùc phaùp cuõng theá, khoâng ra ngoaøi chôn nhö. Nhö 

ngaøi Öu Ba Li, khi taâm töôùng ñöôïc giaûi thoaùt thì coù toäi caáu chaêng?’ 

Con ñaùp: ‘Khoâng.” OÂng Duy Ma Caät noùi: ‘Taát caû chuùng sanh taâm 

töôùng khoâng nhô cuõng nhö theá! Thöa ngaøi Öu Ba Li! Voïng töôûng laø 

nhô, khoâng voïng töôûng laø saïch; ñieân ñaûo laø nhô, khoâng ñieân ñaûo laø 

saïch; chaáp ngaõ laø nhô, khoâng chaáp ngaõ laø saïch. Ngaøi Öu Ba Li! Taát caû 

phaùp sanh dieät khoâng döøng, nhö huyeãn, nhö chôùp; caùc Phaùp khoâng chôø 

nhau cho ñeán moät nieäm khoâng döøng; caùc Phaùp ñeàu laø voïng kieán, nhö 

chieâm bao, nhö naéng dôïn, nhö traêng döôùi nöôùc, nhö boùng trong göông, 

do voïng töôûng sanh ra. Ngöôøi naøo bieát nghóa naày goïi laø giöõ luaät, ngöôøi 

naøo roõ nghóa naày goïi laø kheùo hieåu.’ Luùc ñoù hai vò Tyø Kheo khen raèng: 

‘Thaät laø böïc thöôïng trí! Ngaøi Öu Ba Li naày khoâng theå saùnh kòp. Ngaøi laø 
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böïc giöõ luaät hôn heát maø khoâng noùi ñöôïc.’ Con ñaùp raèng: ‘Tröø Ñöùc Nhö 

Lai ra, chöa coù böïc Thanh Vaên vaø Boà Taùt naøo coù theå cheá phuïc ñöôïc 

choã nhaïo thuyeát bieän taøi cuûa oâng Duy Ma Caät. Trí tueä oâng thoâng suoát 

khoâng löôøng.’ Khi aáy, hai vò Tyø Kheo döùt heát nghi hoái, phaùt taâm Voâ 

thöôïng Chaùnh ñaúng Chaùnh giaùc vaø phaùt nguyeän raèng: “Nguyeän laøm 

cho taát caû chuùng sanh ñeàu ñöôïc bieän taøi nhö vaäy.” Vì theá neân con 

khoâng kham laõnh ñeán thaêm beänh oâng.” 

 

The Nature of Sin Is Neither Within  

Nor Without, Nor in Between 

 

Nature of a sin means a sinful nature. According to Buddhism, 

nature of a sin is neither within, nor without, nor in between. In the 

Vimalakirti Sutra, Chapter Three, the Buddha said to Upali: “You call 

on Vimalakirti to inquire after his health on my behalf.” Upali said: 

“World Honoured One, I am not qualified to call on Vimalakirti to 

inquire after his health.  For once, two bhiksus broke the prohibitions, 

and being shameful of their sins, they dared not call on the Buddha. 

They came to ask me: ‘Upali, we have broken the commandments and 

are ashamed of our sins, so we dare not ask the Buddha about this and 

come to you. Please teach us the rules of repentance so as to wipe out 

our sins.’  I then taught them the rules of repentance. At that time, 

Vimalakirti came and said: ‘Hey, Upali, do not aggravate their sins 

which you should wipe out at once without further disturbing their 

minds.  Why? Because the nature of sin is neither within nor without, 

nor in between. As the Buddha has said, living beings are impure 

because their mind are impure; if their minds are pure, they are all 

pure.  And, mind also is neither within nor without nor in between.  

Their minds being such, so, are their sins.  Likewise all things do not go 

beyond (their) suchness. Upali, when your mind is liberated, is there 

any remaining impurity?’ I replied: ‘There will be no more.’ He said: 

‘Likewise, the minds of all living beings are free from impurities.  

Upali, false thoughts are impure and the absence of false thoughts is 

purity. Inverted (ideas) are impure and the absence of inverted (ideas) 

is purity.  Clinging to ego is impure and non-clinging to ego is purity.  

Upali, all phenomena rise and fall without staying (for an instant) like 
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an illusion and lightning.  All phenomena do not wait for one another 

and do not stay for the time of a thought.  They all derive from false 

views and are like a dream and a flame, the moon in water, and an 

image in a mirror for they are born from wrong thinking.  He who 

understands this is called a keeper of the rules of discipline and he who 

knows it is called a skillful interpreter (of the precepts).’ At that time, 

the two bhiksus declared: ‘What a supreme wisdom which is beyond 

the reach of Upali who cannot expound the highest principle of 

discipline and morality?’ I said: ‘Since I left the Buddha I have not met 

a sravaka or a Bodhisattva who can surpass his rhetoric, for his great 

wisdom and perfect enlightenment have reached such a high degree.’ 

Thereupon, the two bhiksus got rid of their doubts and repentance, set 

their mind on the quest of supreme enlightenment and took the vow to 

make all living beings acquire the same power of speech.  Hence, I am 

not qualified to call on Vimalakirti and inquire after his health.” 
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Phuï Luïc F 

Appendix F 

 

An Cö Kieát Haï 

 

An Cö Kieát Haï: “Vassa” laø töø Phaïn ngöõ coù nghóa laø “An Cö Kieát 

Haï.” Taêng ñoaøn vaâng theo lôøi chæ daïy cuûa Phaät maø toïa vuõ an cö hay an 

cö kieát haï veà muøa möa (ñeå giaûm thieåu söï toån haïi caùc loaøi coân truøng, 

ñoàng thôøi nhaäp thaát tònh tu). Ba thaùng an cö kieát haï moãi naêm vaøo muøa 

möa (töø 15 thaùng tö ñeán 15 thaùng baûy aâm lòch). Vaøo muøa möa khoù maø 

di chuyeån vaø khoâng muoán laøm toån haïi coân truøng, neân chö Taêng Ni truï 

laïi moät nôi ñeå duïng coâng tu taäp. Khi chaám döùt muøa an cö kieát haï cuõng 

truøng vaøo dòp leã Vu Lan Boàn, ngaøy maø chö Taêng Ni tham döï an cö  

ñöôïc taêng moät tuoåi ñaïo. Cuoái kyø tu taäp ba thaùng an cö kieát haï cuûa moät 

vò Taêng ñöôïc moät tuoåi ñaïo. Soá naêm Tyø Kheo ñaõ an cö kieát haï sau khi 

thoï giôùi hay tuoåi haï laïp cuûa Tyø Kheo (soá naêm thoï giôùi cuûa moät vò Tyø 

Kheo, vò thöù cuûa Tyø Kheo tuøy theo giôùi laïp nhieàu ít maø xaùc ñònh). Tuoåi 

cuûa Taêng Ni ñöôïc tính baèng soá an cö kieát haï maø caùc vò ñaõ traûi qua. Sau 

kieát haï an cö, chö Taêng Ni naøo ñaõ nhaäp haï ñeàu ñöôïc taêng moät tuoåi 

ñaïo. Quyeàn ñi tröôùc cuûa Taêng Ni trong ñoaøn tuøy thuoäc vaøo tuoåi haï laïp. 

Taêng ñoaøn vaâng theo lôøi chæ daïy cuûa Phaät maø toïa vuõ an cö hay an cö 

kieát haï veà muøa möa (ñeå giaûm thieåu söï toån haïi caùc loaøi coân truøng, ñoàng 

thôøi nhaäp thaát tònh tu). Ba thaùng an cö kieát haï moãi naêm vaøo muøa möa 

(töø 15 thaùng tö ñeán 15 thaùng baûy aâm lòch. Ñaây laø thôøi kyø ba thaùng tu 

taäp taâm linh cao ñoä trong moät töï vieän hay Thieàn vieän vaøo thôøi kyø möa 

gioù vaøo muøa heø. Töôûng cuõng neân nhaéc laïi, trong boán möôi laêm naêm 

hoaèng hoùa, ñöùc Phaät ñaõ traûi qua boán nöôi saùu muøa an cö kieát haï taïi 

nhöõng nôi sau ñaây: 1) Rsi-patana, 2-4) Vöông Xaù: Rajagrha (skt), 5) Tyø 

Xaù Ly: Vaisali, 6) Mankula-parvata, 7) Ñao Lôïi Thieân: Trayastrimsa 

Heaven, 8) Bhesakalavana (gaàn Summanra-giri), 9) Kieàu Thöôøng Di: 

Kausambi, 10) Parikeyyaka, 11) Nala, 12) Veranja, 13) Caliya-parvata, 

14) Tònh Xaù Kyø Hoaøn trong thaønh Xaù Veä: Jetavana in Sravasti, 15) 

Thaønh Ca Tyø La Veä: Kapilavastu, 16) Alavi, 17) Thaønh Vöông Xaù: 

Rajagrha, 18-19) Caliya-parvata, 20) Thaønh Vöông Xaù: Rajagrha, 21-

46) Tònh Xaù Kyø Hoaøn trong thaønh Xaù Veä: Jetavana in Sravasti. Theo 

Thieàn Sö D.T. Suzuki trong quyeån "Söï Huaán Luyeän cuûa Moät Thieàn 



886 

 

Taêng", sau moãi kyø an cö, muøa heø vaø muøa ñoâng, moãi vò Taêng coù nhieäm 

vuï phaûi töôøng trình laïi haønh vi cuûa mình suoát trong kyø an cö aáy. Roài vò 

Taêng ñöôïc töï do rôøi töï vieän nôi oâng soáng suoát kyø an cö vaø ñi nôi khaùc. 

Moãi vò Taêng ñöôïc vò vieän tröôûng goïi ñeán trình dieän vaø hoûi xem oâng ta 

seõ laøm gì bôûi vì muøa haønh cöôùc ñaõ baét ñaàu vaø oâng ta coù quyeàn lôïi duïng 

cô hoäi aáy. Neáu oâng muoán ñi vì moät lyù do naøo ñoù, oâng seõ ñöôïc ghi trong 

soå boä nhö theá. Nhöng neáu oâng muoán tieáp tuïc ñôøi soáng thieàn ñöôøng ôû 

ñaây, vò vieän tröôûng coù theå nhaän xeùt veà haønh vi cuûa oâng trong suoát thôøi 

gian qua. Neáu nhö vò Taêng cö xöû thích ñaùng, vieän tröôûng seõ cho pheùp 

oâng ôû laïi maø khoâng goùp yù theâm gì nöõa. Khi söï theå khoâng nhö theá, vò 

Taêng kia seõ bò khieån traùch naëng neà vì nhöõng loãi laàm cuûa oâng ta, vaø 

trong moät soá tröôøng hôïp nghieâm troïng, baûn aùn coù theå laø truïc xuaát khoûi 

thieàn vieän. Ñieàu naøy coù taàm quan troïng soáng coøn ñoái vôùi söï nghieäp cuûa 

Taêng só, bôûi vì veát nhô kia baùm laáy oâng ta maõi, vaø vì lyù do ñoù maø caùc 

thieàn ñöôøng khaùc coù theå ñoùng cöûa töø choái oâng ta. Kyø thi cuoái khoùa naøy 

do ñoù laø moät bieán coá raát gay go trong ñôøi soáng thieàn ñöôøng. 

 

Summer Retreats 

 

“Vassa” is a Sanskrit term for the retreat or rest during the summer 

rains (based on the instruction of the Buddha). Peaceful residing during 

the summer retreat. The  three months of summer retreat every year 

(from 15
th

 of the Lunar fourth month to 15
th

 of the Lunar seventh 

month)—Monsoon-season (Rain) Retreat—The period of three months 

in the monsoon season (Indian rainy season). During the rains it was 

difficult to move about without injuring the insect life, so monks and 

nuns are expected to reside in one place and devote themselves to their 

practice. The end of the Rain Retreat coincides with theUllambana 

Festival. It is an auspicious day for monks and nuns, as on that day 

those who attended the Rain Retreat become one year older in the 

Order. The end of the monk’s year after the summer retreat. The 

number of summer retreat or discipline years indicating the years since 

a monk’s ordination (number of years a monk or nun has been 

ordained). The age of a monk as monk, the years of his ordination, or 

the years a person has been a monk are counted by the number of 

summer retreats passed. To receive one’s monastic age. To add to 
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one’s monastic age on the conclusion of the summer retreat. The 

precedence of monks and nuns in the Order is determined by the 

number of summer retreats they have attended. Based on the 

instruction of the Buddha, the sangha retreat or rest during the summer 

rains. Peaceful residing during the summer retreat. The  three months 

of summer retreat every year (from 15
th

 of the Lunar fourth month to 

15
th

 of the Lunar seventh month). This is a three-month period of 

intensive spiritual training in a temple or a Zen monastery during the 

rainy season in summer. It should be reminded that in forty-five years 

of preaching the Dharma, the Buddha spent forty-six rainy season 

retreats in the following places: 1) Rsi-patana, 2-4) Rajagrha (skt), 5) 

Vaisali, 6) Mankula-parvata, 7) Trayastrimsa Heaven, 8) 

Bhesakalavana (gaàn Summanra-giri), 9) Kausambi, 10) Parikeyyaka, 

11) Nala, 12) Veranja, 13) Caliya-parvata, 14) Jetavana in Sravasti, 15) 

Kapilavastu, 16) Alavi, 17) Rajagrha, 18-19) Caliya-parvata, 20) 

Rajagrha, 21-46) Jetavana in Sravasti. According to Zen master D.T. 

Suzuki in "The Training of the Zen Buddhist Monk" (p.119), at the end 

of each sojourn, the summer and the winter, each monk is taken to task 

to render account for his behavior during the term. He is then free to 

leave the monastery where he has spent his term and go somewhere 

else. Each is summoned before the chief monk-official and asked what 

he is going to do now that the retreat season has  set in and he is at 

liberty to take advantage of it. If he expresses the desire to leave for 

one reason or another, he is so registered in the book. But if he wish to 

continue his Zendo life here, the chief monk may have something to 

say about his conduct during the period that has just past. If the monk 

behaved properly, he will pass without much comment. When 

otherwise, he will quite severely be reprimanded for his misdemeanor, 

and in some extreme cases even a refusal to renew his term will be the 

verdict. This is fatal to the career of the monk, because the stain clings 

to him wherever he goes, and all the Zendo doors may by found closed 

to him. This term-end examination is therefore quite a never-racking 

event in life of the Zendo monk. 
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Phuï Luïc G 

Appendix G 

 

Giôùi Ma Ha Taêng Kyø 

 

Ma Ha Taêng Kyø hay Ñaïi Chuùng Boä laø tröôøng phaùi chuû tröông giaø 

treû cuøng hoïp beân ngoaøi vaø cuøng keát taäp Luaät boä, moät trong hai tröôøng 

phaùi ñaàu tieân. Taïi cuoäc hoäi nghò ôû Tyø Xaù Leâ, ñaõ coù moät soá Taêng löõ baát 

ñoàng yù kieán traàm troïng vôùi moät soá Taêng löõ khaùc nhöõng ñieåm quan 

troïng lieân quan tôùi giaùo phaùp. Soá Taêng löõ coù nhöõng yù kieán khaùc bieät 

tuy chieám ña soá nhöng hoï laïi bò moät soá Taêng löõ khaùc leân aùn  vaø goïi laø 

AÙc Tyø Kheo vaø keû thuyeát phi phaùp ñoàng thôøi ñaõ truïc xuaát hoï. Trong 

lòch söû Phaät giaùo, soá Tyø Kheo naày ñöôïc goïi laø Ñaïi Chuùng Boä vì trong 

cuoäc hoäi taäp hoï ñaõ chieám ña soá  vaø phaûn aûnh ñöôïc yù kieán cuûa ñaïi ña soá 

tuïc chuùng. Nhöõng Taêng löõ ñaõ xua ñuoåi nhöõng vò naày ñaõ töï xöng laø 

Thöôïng Toïa Boä hoaëc Tröôûng Laõo vì hoï töï cho laø ñaïi bieåu chính thoáng 

giaùo nghóa Phaät Giaùo Nguyeân Thuûy. Ñaïi Chuùng Boä laø nhöõng ngöôøi 

phaân phaùi sôùm nhaát, vaø laø tieàn thaân cuûa Phaät giaùo Ñaïi Thöøa. Hoï beânh 

vöïc cho boä phaùi môùi cuûa hoï moät caùch taän tình vaø chæ sau vaøi chuïc naêm 

ñaõ phaùt trieån ñaùng keå veà maët quyeàn uy vaø ñaïi chuùng. Hoï söûa ñoåi caùc 

giôùi luaät cuûa boä Luaät Taïng (Vinaya) cho phuø hôïp vôùi chuû thuyeát cuûa 

hoï vaø ñöa theâm vaøo nhöõng giôùi luaät môùi, do ñoù ñaõ coù söï caûi caùch canh 

taân ñoái vôùi haøng Taêng giaø Phaät Giaùo. Ngoaøi ra, hoï coøn thay ñoåi caùch 

saép xeáp vaø caùch luaän giaûi caùc ñoaïn vaên cuûa Kinh vaø Luaät. Hoï coøn ñöa 

ra moät soá kinh môùi, cho raèng ñoù laø nhöõng lôøi do chính Ñöùc Phaät phaùn 

truyeàn. Hoï baùc boû moät soá ñoaïn trong kinh ñieån ñaõ ñöôïc Nghò Hoäi laàn 

thöù nhaát chaáp nhaän. Hoï khoâng thöøa nhaän nhieàu ñoaïn trong boä kinh Boån 

Sanh, phaàn phuï luïc Parivara trong Luaät Taïng vì cho raèng ñaây laø saùng 

taùc cuûa moät tu só ngöôøi Tích Lan. Hoï khoâng chaáp nhaän boä Luaän Taïng 

ñöôïc keát taäp trong Nghò Hoäi thöù ba döôùi söï baûo trôï cuûa vua A Duïc. Hoï 

cho raèng nhöõng quyeån saùch naày chæ môùi ñöôïc soaïn sau naày, chæ ñöôïc 

xem nhö laø phaàn phuï luïc chöù khoâng ñöôïc  ñöa vaøo trong boä söu taäp 

kinh ñieån cuûa hoï. Nhö theá hoï ñaõ keát taäp laïi laàn nöõa caùc boä taïng Kinh, 

taïng Luaät, vaø ñöa vaøo nhöõng phaàn ñaõ bò Nghò Hoäi Ca Dieáp gaït boû. Do 

ñoù maø coù söï phaân chia giaùo ñieån ñeán hai laàn. Boä keát taäp cuûa Ñaïi 
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Chuùng boä mang teân Acariyavada, khaùc vôùi boä keát taäp cuûa Thöôïng Toïa 

boä taïi Nghò Hoäi laàn thöù nhaát.  

Tröôøng phaùi Ma Ha Taêng Kyø raát maïnh taïi xöù Ma Kieät Ñaø, ñaëc bieät 

laø taïi thaønh Hoa Thò. Cuõng coù nhöõng chöùng côù laø tröôøng phaùi naøy ñaõ coù 

maët taïi xöù Ma Thaãn Ñaø vaøo naêm 120 tröôùc Taây Lòch. Sau ñoù tröôøng 

phaùi naøy ñaõ phaùt trieån moät trung taâm ôû mieàn Nam AÁn Ñoä, quanh nhöõng 

khu Guntur, Amaravati, Jaggayapeta vaø Nagarjunakonda. Tuy nhieân, 

vaøo theá kyû thöù 12, tröôøng phaùi naøy bò trieät tieâu bôûi cuoäc xaâm laêng cuûa 

Hoài Giaùo vaø ña phaàn kinh ñieån cuûa tröôøng phaùi naøy ñeàu bò huyû dieät. 

Tuy nhieân, daáu veát cuûa boä luaät Ma Ha Taêng Kyø vaãn coøn toàn taïi. Boä 

Taêng Kyø Luaät ñöôïc Ngaøi Phaät Ñaø Baït Ñaø La ñôøi Ñoâng Taán dòch ra 

Hoa ngöõ, 40 quyeån. Nhöõng luaät naøy (boä luaät dòch 40 taäp) ñöôïc dòch ra 

töø boä luaät cuûa Ñaïi Chuùng Boä, moät tröôøng phaùi Tieåu Thöøa Nguyeân 

Thuûy. Sau khi Phaät nhaäp dieät 100 naêm thì coäng ñoàng Phaät giaùo thôøi 

baáy giôø chia laøm hai phaùi, Thöôïng Toïa vaø Ñaïi Chuùng. Beân Ñaïi Chuùng 

Boä ñaõ töï keát taäp thaønh boä luaät Ma Ha Taêng Chæ, noùi veà chi tieát nhöõng 

giôùi luaät cuûa chö Taêng Ni. Luaät cuûa tröôøng phaùi Ma Ha Taêng Kyø nhaán 

maïnh nhöõng ñieàu sau ñaây: Thöù nhaát laø moät vò A La Haùn vaãn coøn bò 

caùm doã. Thöù nhì laø moät vò A La Haùn vaãn coøn daáu veát cuûa söï ngu doát. 

Thöù ba laø moät vò A La Haùn vaãn coøn nghi ngôø veà hoïc thuyeát. Thöù tö laø 

moät vò A La Haùn coù theå tu haønh giaùc ngoä nhôø söï giuùp ñôû cuûa tha löïc. 

Thöù naêm laø moät vò A La haùn coù cô may ñöôïc cöùu roãi baèng vieäc laäp ñi 

laäp laïi nhöõng aâm thanh.  

 

Mahasamghika Vinaya 

 

The school of the community or majority; one of the chief early 

divisions. At the council held at Vaisali, certain monks differed widely 

from the opinions of other monks on certain important points of the 

dharma. Though the monks that differed formed the majority, they 

were excommunicated by the others who called them Papa-Bhikkhus 

and Adhamma-vadins. In Buddhist history, these Bhikkhus were known 

as Mahasanghikas because they formed the majority at the council or 

probably  because they reflected the opinions of the larger section of 

the laity. The Bhikkhus who excommunicated them styled themselves 

Sthaviras or the Elders, because they believed that they represented 
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the original, orthodox doctrine of the Buddha. We have seen that 

Mahasanghikas coined the term Mahayana to represent their system of 

belief and practice, and called the Sthaviras Hinayana. It is universally 

believed that the Mahasinghikas were the earliest seceders, and the 

forerunners of the Mahayana. They took up the cause of their new sect 

with zeal and enthusiasm and in a few decades grew remarkably in 

power and popularity. They adapted the existing rules of the Vinaya to 

their doctrine and introduced new ones , thus revolutionizing the 

Buddhist Sangha. Moreover, they made alterations in the arrangement 

and interpretation of the Sutra and the Vinaya texts. They also 

canonized a good number of sutras, which they claimed to be the 

sayings of the Buddha. They rejected certain portions of the canon 

which had been accepted in the First Council, and did not recognize as 

the Buddha’s sayings (the Buddhavacana) parts of the Jataka, the 

Parivara (an appendix to the Vinaya) for they believed that this portion 

was composed by a Simhalese monk. They also rejected the 

Abhidharma which was compiled in the Third Council held under the 

patronage of King Asoka. Opinion differs as to their authenticity as 

canonical texts since these works were compositions of a later period. 

All these texts are therefore additional and are not included in the 

canonical collection of the Mahasanghikas. Thus they compiled afresh 

the texts of the Dhamma and the Vinaya and included those texts 

which had been rejected in Mahakasyapa’s Council. Thus arose a 

twofold division in the Canon. The compilation of the Mahsanghikas 

was designated the Acariyavada as distinguished from Theravada, 

compiled at the First Council. 

The Mahasanghika School was very strong in Magadha, at 

Pataliputra in particular, and there is epigraphical evidence of its 

presence in Mathura, dating from 120 B.C. And at a later point, it 

developed a center in Southern India, concentrated in the Guntur 

district, around Amaravati, Jaggayapeta, and Nagarjunakonda. 

However, in the twelfth century, the Mahasanghika School was 

eliminated by the Muslim invasion and most of its canon were 

destroyed. However, the traces of the Mahasamghika Vinaya still 

survived. The Samghika-Vinaya version was translated into Chinese in 

40 books by Buddhabhadra. Precepts for the Great Sangha: These 

precepts (a 40-fascicle translation) were translated from the Vinaya of 
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the Mahasanghika School of Hinayana Buddhism. 100 years after the 

Buddha’s nirvana, Buddhist community was divided into two divisions: 

Theravada and Mahasanghika. The Theravada wanted to keep the 

same rules since the Buddha’s time; however, the Mahasanghika, the 

majority, believed proposed five points which laid foundation for the 

Mahasanghika-Vinaya. Mahasamghika Vinaya emphasized the 

followings: First, an arhat is still subject to temptation. Second, an arhat 

is still not yet free from ignorance. Third, an arhat is still subject to 

doubts concerning the teaching. Fourth, an arhat can make progress on 

the path to enlightenment through the help of others. Fifth, an arhat can 

advance on the path through utterance of certain sounds.  
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Phuï Luïc H 

Appendix H 

 

Boä Töù Phaàn Luaät Cuûa Ñaøm Ma Cuùc Ña 

 

Töôûng cuõng neân nhaéc laïi, Luaät Toâng laø moät nhaùnh Phaät Giaùo thoaùt 

thai töø phaùi Hoùa Ñòa Boä (Mahishasaka) vaø trôû thaønh moät boä phaän lôùn 

cuûa nhoùm Sthavira, ñöôïc sö Dharmagupta, ngöôøi Tích Lan thaønh laäp. 

Tuy nhieân, coù nhieàu ngöôøi cho raèng ngöôøi ñaàu tieân saùng laäp ra Luaät 

Toâng taïi AÁn Ñoä chính laø ngaøi Öu Ba Ly, moät trong möôøi ñeä töû lôùn cuûa 

Ñöùc Phaät. Ngaøi noåi tieáng vôùi taùc phaåm Luaät Töù Phaàn. Truyeàn thoáng 

naøy nhaán maïnh ñeán vieäc trì giöõ giôùi luaät vaø phaïm haïnh cuûa töï vieän. 

Luaät toâng phaùt trieån nhieàu nhaát ôû mieàn nam AÁn Ñoä. Luaät Toâng laø 

tröôøng phaùi maø chuû thuyeát döïa vaøo luaät nghi tu haønh cuûa cuoäc soáng 

trong töï vieän, moät tröôøng phaùi Phaät giaùo lôùn cuûa Trung Quoác vaø Nhaät, 

nhaán maïnh ñaëc bieät vieäc tuaân thuû nghieâm ngaët caùc qui taéc ñöôïc Luaät 

taïng ñeà ra. Taïi Trung Quoác, Luaät toâng ñöôïc ngaøi Ñaïo Tuyeân saùng laäp 

vaøo ñôøi nhaø Ñöôøng (theo toâng naày thì ngöôøi ta chæ caàn tinh chuyeân 

haønh trì giôùi luaät laø ñöôïc giaûi thoaùt, vì giöõ giôùi trì luaät maø sanh ñònh, 

nhôø ñònh maø sanh hueä).  

Boä Töù Phaàn Luaät bao goàm Phaùp chính, phaùp hoä, phaùp kinh, vaø 

phaùp maät. Luaät Töù Phaàn laø moät trong nhöõng boä luaät quan troïng cuûa 

Luaät Toâng, moät nhaùnh Phaät Giaùo thoaùt thai töø phaùi Hoùa Ñòa Boä 

(Mahishasaka) vaø trôû thaønh moät boä phaän lôùn cuûa nhoùm Sthavira, ñöôïc 

sö Dharmagupta, ngöôøi Tích Lan thaønh laäp. Tuy nhieân, coù nhieàu ngöôøi 

cho raèng ngöôøi ñaàu tieân saùng laäp ra Luaät Toâng taïi AÁn Ñoä chính laø ngaøi 

Öu Ba Ly, moät trong möôøi ñeä töû lôùn cuûa Ñöùc Phaät. Ngaøi noåi tieáng vôùi 

taùc phaåm Luaät Töù Phaàn. Luaät toâng phaùt trieån nhieàu nhaát ôû mieàn nam 

AÁn Ñoä. Luaät Toâng laø tröôøng phaùi maø chuû thuyeát döïa vaøo luaät nghi tu 

haønh cuûa cuoäc soáng trong töï vieän, moät tröôøng phaùi Phaät giaùo lôùn cuûa 

Trung Quoác vaø Nhaät, nhaán maïnh ñaëc bieät vieäc tuaân thuû nghieâm ngaët 

caùc qui taéc ñöôïc Luaät taïng ñeà ra. Taïi Trung Quoác, Luaät toâng ñöôïc ngaøi 

Ñaïo Tuyeân saùng laäp vaøo ñôøi nhaø Ñöôøng (theo toâng naày thì ngöôøi ta chæ 

caàn tinh chuyeân haønh trì giôùi luaät laø ñöôïc giaûi thoaùt, vì giöõ giôùi trì luaät 

maø sanh ñònh, nhôø ñònh maø sanh hueä). Vaên baûn chính yeáu cuûa phaùi naày 

laø “Töù Phaàn Luaät”. Boä Töù Phaàn Luaät ñöôïc Ngaøi Phaät Ñaø Da Xaù vaø 
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ngaøi Truùc Phaät Nieäm ñôøi Dieâu Taàn dòch ra Hoa Ngöõ 60 quyeån. Boä 

Luaät Phaät giaùo, goàm boán phaàn: Phaàn thöù nhaát: Goàm 20 quyeån, noùi veà 

250 giôùi Tyø Kheo. Phaàn thöù nhì: Goàm 16 quyeån, noùi veà 348 giôùi Tyø 

Kheo Ni. Phaàn thöù ba: Goàm 12 quyeån, noùi veà töï töù (chaám döùt kyø kieát haï 

an cö), y aùo, phaù Taêng (phaù roái söï tu taäp hay thuyeát phaùp cuûa vò Taêng, 

hay ñöa ra moät phaùp ñeå ñoái laäp vôùi Phaät phaùp, nhö tröôøng hôïp Ñeà Baø 

Ñaït Ña) vaø dieät traùnh (phaùp duøng ñeå hoøa giaûi moãi khi coù söï tranh caõi 

giöõa chö Taêng), vaân vaân. Phaàn thöù tö: Goàm 14 quyeån, noùi veà phoøng xaù 

cho chö taêng Ni.  

 

Dharmagupta's Discipline of Four Divisions 

 

It should be reminded that the Vinaya school, or Discipline school, 

or Dhammaguttika literally means “protector of the teaching;” Buddhist 

school belonging to the larger grouping of Sthaviras. Developed out of 

the Mahishasaka school. It was founded by the Sinhalese monk 

Dhammagupta and was prevalent primarily in Southern India. 

However, Buddhist scholars believe that the founder of the school was 

Upali, one of the ten great disciples of the Buddha. He is known as the 

author of the “The Discipline of Four Divisions.” It followed the 

tradition of Dharmaguptaka-Vinaya in all temples. The Vinaya School 

was mostly developed in Southern India. Vinaya School  emphasizes 

the monastic discipline, a major school of Buddhism in China and Japan 

that primarily stresses strict observance of the rules laid down in the 

Vinaya-pitaka.  The school was founded in China by T’ao-Hsuan of the 

T’ang dynasty. The main text of this school is the Four Parts of 

“Vinaya-Pitaka.” Chinese term for “Monastic Discipline School.” 

Chinese tradition founded by Tao-Hsuan (596-667), which focused on 

monastic discipline (Vinaya).  

The Discipline of Four Divisions is one of the most important sets 

of Vinaya in the Vinaya school or Discipline school, or Dhammaguttika 

which literally means “protector of the teaching;” Buddhist school 

belonging to the larger grouping of Sthaviras. Developed out of the 

Mahishasaka school. It was founded by the Sinhalese monk 

Dhammagupta and was prevalent primarily in Southern India. 

However, Buddhist scholars believe that the founder of the school was 
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Upali, one of the ten great disciples of the Buddha. He is known as the 

author of the “The Discipline of Four Divisions.” Vinaya School  

emphasizes the monastic discipline, a major school of Buddhism in 

China and Japan that primarily stresses strict observance of the rules 

laid down in the Vinaya-pitaka.  The school was founded in China by 

T’ao-Hsuan of the T’ang dynasty. Dharmagupta’s version was 

translated into Chinese by Buddhayasas and Chu-Fo-Nien in 60 books. 

The main text of this school is the Four Parts of “Vinaya-Pitaka.” The 

first part: 20 books, talking on Buddhist vinaya which contains 250 

rules for monks. The second part:  16 books, talking on Buddhist vinaya 

which contains 348 for nuns. The third part: 12 books, talking about 

Pravarana (the end of restraint, following the period of retreat), robes, 

disrupting a monk’s cultivation or preaching (breaking or destroying a 

monk’s cultivation or preaching, as in the case of Devadatta), and rules 

given in the Vinaya for settling disputes among monks (disputes arise 

from arguments, misconduct, judgment and punishment, correctness of 

a religious observance). The fourth part: 14 books, talking about rooms 

and boards for Monks and Nuns.  
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Phuï Luïc I 

Appendix I 

 

Phaøm Phu Taùn Thaùn  

Nhö Lai Veà Nhöõng Giôùi Nhoû 

 

Theo Kinh Phaïm Voõng trong Tröôøng Boä Kinh, keû phaøm phu taùn 

thaùn Nhö Lai vì nhöõng tieåu giôùi nhoû nhaët khoâng quan troïng. Thöù nhaát, 

sa moân Coà Ñaøm töø boû saùt sanh, traùnh xa saùt sanh. Thöù nhì, töø boû ñao 

kieám, bieát taøm quyù, coù loøng soáng töø, soáng thöông xoùt ñeán haïnh phuùc 

cuûa taát caû chuùng sanh vaø loaøi höõu tình. Thöù ba, sa moân Coà Ñaøm töø boû 

laáy cuûa khoâng cho, traùnh xa söï laáy cuûa khoâng cho, chæ laáy nhöõng vaät ñaõ 

cho, chæ mong nhöõng vaät ñaõ cho, söï soáng thanh tònh khoâng coù troäm 

cöôùp. Thöù tö, sa moân Coà Ñaøm töø boû taø haïnh, tònh tu phaïm haïnh, soáng 

giaûi thoaùt, töø boû daâm duïc heøn haï. Thöù naêm, sa moân Coà Ñaøm töø boû noùi 

laùo, traùnh xa noùi laùo, noùi nhöõng lôøi chaân thaät, y chæ nôi söï thaät, chaéc 

chaén, ñaùng tin caäy, khoâng löøa gaït, khoâng phaûn laïi lôøi höùa ñoái vôùi ñôøi. 

Thöù saùu, sa moân Coà Ñaøm töø boû noùi hai löôõi, traùnh xa noùi hai löôõi; nghe 

ñieàu gì ôû choã naày, khoâng ñi noùi ñeán choã kia ñeå sanh chia reõ ôû nhöõng 

ngöôøi naày; nghe ñieàu gì ôû choã kia, khoâng ñi noùi vôùi nhöõng ngöôøi naày 

ñeå sanh chia reõ ôû nhöõng ngöôøi kia. Nhö vaäy Sa moân Coà Ñaøm soáng hoøa 

hôïp nhöõng keû ly giaùn, taêng tröôûng nhöõng keû ñaõ hoøa hôïp, hoan hyû trong 

hoøa hôïp, noùi nhöõng lôøi ñöa ñeán hoøa hôïp. Thöù baûy, sa moân Coà Ñaøm töø 

boû lôøi noùi ñoäc aùc, traùnh xa lôøi noùi ñoäc aùc, maø chæ noùi nhöõng lôøi noùi 

khoâng loãi laàm, ñeïp tai, deã thöông, thoâng caûm ñeán taâm, tao nhaõ, ñeïp 

loøng nhieàu ngöôøi, vui loøng nhieàu ngöôøi. Thöù taùm, sa moân Coà Ñaøm töø 

boû lôøi noùi yû ngöõ, traùnh xa lôøi noùi yû ngöõ, noùi ñuùng thôøi, noùi nhöõng lôøi 

chaân thaät, noùi nhöõng lôøi coù yù nghóa, noùi nhöõng lôøi veà chaùnh phaùp, noùi 

nhöõng lôøi veà luaät, noùi nhöõng lôøi ñaùng ñöôïc gìn giöõ, nhöõng lôøi hôïp thôøi, 

thuaän lyù, coù heä thoáng vaø maïch laïc, coù ích lôïi. Thöù chín, sa moân Coà 

Ñaøm khoâng laøm haïi ñeán caùc haït gioáng vaø caùc loaïi caây coû; sa moân Coà 

Ñaøm duøng moãi ngaøy moät böõa, khoâng aên ban ñeâm, töø boû khoâng aên ban 

ñeâm, töø boû khoâng aên phi thôøi. Thöù möôøi, sa moân Coà Ñaøm töø boû khoâng 

ñi xem muùa, haùt, nhaïc, dieãn kòch. Thöù möôøi moät, sa moân Coà Ñaøm töø boû 

khoâng trang söùc baèng voøng hoa, höông lieäu, daàu thoa vaø caùc thôøi trang. 
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Thöù möôøi hai, sa moân Coà Ñaøm töø boû khoâng duøng giöôøng cao vaø giöôøng 

lôùn. Thöù möôøi ba, sa moân Coà Ñaøm töø boû khoâng nhaän vaøng baïc. Thöù 

möôøi boán, sa moân Coà Ñaøm töø boû khoâng nhaän caùc haït gioáng. Thöù möôøi 

laêm, sa moân Coà Ñaøm töø boû khoâng nhaän thòt soáng. Thöù möôøi saùu, sa 

moân Coà Ñaøm töø boû khoâng nhaän ñaøn baø con gaùi. Thöù möôøi baûy, sa moân 

Coà Ñaøm töø boû khoâng nhaän noâ tyø gaùi vaø trai. Thöù möôøi taùm, sa moân Coà 

Ñaøm töø boû khoâng nhaän cöøu vaø deâ, gaø vaø heo, voi, boø, ngöïa, vaø ngöïa 

caùi. Thöù möôøi chín, sa moân Coà Ñaøm töø boû khoâng nhaän ruoäng ñaát. Thöù 

hai möôi, sa moân Coà Ñaøm töø boû khoâng phaùi ngöôøi moâi giôùi hoaëc töï 

mình laøm moâi giôùi. Thöù hai möôi moát, sa moân Coà Ñaøm töø boû khoâng 

buoân baùn. Thöù hai möôi hai, sa moân Coà Ñaøm töø boû caùc söï gian laän 

baèng caân, tieàn baïc vaø ño löôøng. Thöù hai möôi ba, sa moân Coà Ñaøm töø 

boû caù taùnh taø haïnh nhö hoái loä, gian traù, löøa ñaûo. Thöù hai möôi boán, sa 

moân Coà Ñaøm töø boû khoâng laøm thöông toån, saùt haïi, caâu thuùc, böùc ñoaït, 

troäm caép, cöôùp phaù. 

 

Ordinary People Praise Tathagata  

For Elementary Precepts 

 

According to the Brahmajala Sutta in the Long Discourses of the 

Buddha, ordinary people would praise the Tathagata for elementary, 

inferior matters of moral practice. First, abandoning the taking of life, 

the ascetic Gotama dwells refraining from taking life. Second, without 

stick or sword, scrupulous, compassionate, trembling for the welfare of 

all living beings. Third, abandoning from taking what is not given, the 

ascetic Gotama dwells refraining from taking what is not given, living 

purely, accepting what is given, awaiting what is given, without 

stealing. Fourth, abandoning unchasity, the ascetic Gotama lives far 

from it, aloof from the village-practice of sex. Fifth, abandoning false 

speech, the ascetic Gotama dwells refraining from false speech, a 

truth-speaker, one to be relied on, trustworthy, dependable, not a 

deceiver of the world. Sixth, abandoning malicious speech, he does not 

repeat there what he has heard here to the detriment of these, or repeat 

what he as heard there to the detriment of those. Thus he is a 

reconciler of those at variance and an encourager of those at one, 

rejoicing in peace, loving it, delighting in it, one who speaks up for 
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peace. Seventh, abandoning harsh speech, he refrains from it. He 

speaks whatever is blameless, pleasing to the ear, agreeable, reaching 

the heart, urbane, pleasing and attractive to the multitude. Eighth, 

abandoning idle chatter, he speaks at the right time, what is correct and 

to the point, of Dhamma and discipline. He is a speaker whose words 

are to be treasured, seasonable, reasoned, well-defined and connected 

with the goal. Ninth, the ascetic Gotama is a refrainer from damaging 

seeds and crops. He eats once a day and not at night, refraining from 

eating at improper times. Tenth, the ascetic Gotama avoids watching 

dancing, singing, music and shows. Eleventh, the ascetic Gotama 

abstains from using garlands, perfumes, cosmetics, ornaments and 

adornments. Twelfth, the ascetic Gotama avoids using high or wide 

beds. Thirteenth, the ascetic Gotama avoids accepting gold and silver. 

Fourteenth, the ascetic Gotama avoids accepting raw grain. Fifteenth, 

the ascetic Gotama avoids accepting raw flesh. Sixteenth, the ascetic 

Gotama does not accept women and young girls. Seventeenth, the 

ascetic Gotama does not accept male or female slaves. Eighteenth, the 

ascetic Gotama does not accept sheep and goats, coks and pigs, 

elephants, cattle, horses and mares. Nineteenth, the ascetic Gotama 

does not accept fields and plots. Twentieth, the ascetic Gotama refrains 

from running errands. Twenty-first, the ascetic Gotama refrains from 

buying and selling. Twenty-second, the ascetic Gotama refrains from 

cheating with false weights and measures. Twenty-third, the ascetic 

Gotama refrains from bribery and corruption, deception and insincerity. 

Twenty-fourth, the ascetic Gotama refrains from wounding, killing, 

imprisoning, highway robbery, and taking food by force.  
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Phuï Luïc J 

Appendix J 

 

Phaøm Phu Taùn Thaùn Nhö Lai  

Veà Nhöõng Giôùi Trung Bình 

 

Theo Kinh Phaïm Voõng trong Tröôøng Boä Kinh, phaøm phu thöôøng 

taùn thaùn Nhö Lai vì nhöõng thaønh töïu trung giôùi. Thöù nhaát, trong khi moät 

soá Sa Moân, Baø La Moân, daàu ñaõ duøng caùc moùn aên do tín thí cuùng 

döôøng, vaãn coøn soáng laøm haïi caùc haït gioáng vaø caây coái. Nhö caùc haït 

gioáng töø reã sanh, haït gioáng töø nhaønh caây sanh, haït gioáng töø ñaát sanh, 

haït gioáng töø chieát caây sanh, vaø haït gioáng töø haït caây sanh. Coøn Sa Moân 

Coà Ñaøm thì khoâng laøm haïi hoät gioáng hay caây coái naøo. Thöù nhì, trong 

khi moät soá Sa Moân, Baø La Moân, daàu ñaõ duøng caùc moùn aên do tín thí 

cuùng döôøng, vaãn coøn soáng caát chöùa vaø thoï höôûng caùc ñoà vaät, Nhö caát 

chöùa caùc moùn aên, ñoà uoáng, vaûi, xe coä, ñoà naèm, höông lieäu, vaø myõ vò. 

Coøn sa moân Coà Ñaøm thì töø boû khoâng caát chöùa caùc vaät treân. Thöù ba, 

trong khi moät soá Sa Moân, Baø La Moân, daàu ñaõ duøng caùc moùn aên do tín 

thí cuùng döôøng, vaãn coøn soáng theo caùc du hyù khoâng chaân chaùnh nhö 

muùa, haùt, nhaïc, kòch, ngaâm vònh, nhòp tay, tuïng chuù, ñaùnh troáng, dieãn 

caùc tuoàng thaàn tieân, maõi voõ, ñaáu voi, ñaáu ngöïa, ñaáu traâu, ñaáu boø ñöïc, 

ñaáu deâ, ñaáu cöøu, ñaáu gaø, ñaáu chim cun cuùt, ñaáu gaäy, ñaáu quyeàn, ñaáu 

vaät, ñaùnh giaëc, daøn traän, thao döôït, dieãn binh. Coøn Sa moân Coà Ñaøm thì 

töø boû caùc loaïi du hyù khoâng chaân chaùnh nhö treân. Thöù tö, trong khi moät 

soá Sa moân, Baø La Moân, daàu ñaõ duøng caùc moùn aên do tín thí cuùng döôøng, 

vaãn coøn soáng ñaùnh baøi vaø theo caùc troø giaûi trí nhö côø taùm hình vuoâng, 

côø möôøi hình vuoâng, côø treân khoâng, troø chôi treân ñaát, chæ böôùc vaøo 

nhöõng oâ coù quyeàn böôùc, troø chôi quaêng theû roài chuïp nhöng khoâng cho 

suïp ñoáng theû, chôi suùc saéc, chôi  khaên, laáy tay laøm vieát, chôi banh, chôi 

thoåi keøn baèng laù, chôi xe con, chôi cung nhoû, chôi ñoaùn chöõ vieát thieáu 

treân khoâng hay treân löng, chôi ñoaùn tö töôûng, chôi baét chöôùc boä ñieäu. 

Coøn sa moân Coà Ñaøm thì töø boû ñaùnh baøi vaø caùc loaïi giaûi trí nhö treân. 

Thöù naêm, trong khi moät soá Sa Moân, Baø La Moân, daàu ñaõ duøng caùc moùn 

aên do tín thí cuùng döôøng, cuõng vaãn soáng duøng caùc giöôøng cao vaø 

giöôøng lôùn nhö gheá baønh, gheá daøi, neäm traûi giöôøng baèng len, vaûi traûi 
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giöôøng nhieàu taám nhieàu maøu, chaên len traéng, chaên len theâu boâng, neäm 

boâng, neäm theâu hình caùc con thuù, meàn baèng loâng thuù caû hai phía, meàn 

baèng loâng thuù moät phía, meàn coù ñính ngoïc, meàn baèng luïa, taám thaûm 

lôùn coù theå chöùa möôøi saùu ngöôøi muùa, neäm voi, neäm ngöïa, neäm xe, 

neäm baèng da sôn döông khaâu laïi vôùi nhau, neäm baèng da sôn döông goïi 

laø kadali, taám khaûm vôùi laàu che phía treân, gheá daøi coù ñoà goái chaân maøu 

ñoû. Coøn Sa moân Coà Ñaøm thì töø boû khoâng duøng caùc giöôøng cao vaø 

giöôøng lôùn nhö treân. Thöù saùu, trong khi moät soá Sa Moân, Baø La Moân, 

daàu ñaõ duøng caùc moùn cuùng döôøng cuûa tín thí, cuõng vaãn soáng duøng caùc 

ñoà myõ phaåm. Nhö thoa daàu, ñaám boùp, taém, ñaäp tay chaân cho meàm deûo, 

göông, kem ñaùnh maët, voøng hoa vaø phaán son, phaán maët, saùp maët, voøng 

ñeo tay, toùc giaû, gaäy caàm tay, oáng thuoác, göôm, loïng, deùp theâu, khaên 

ñaàu, ngoïc, phaát traàn, vaûi traéng coù vieàn tu daøi. Coøn Sa moân Coà Ñaøm thì 

töø boû khoâng duøng caùc loaïi trang söùc vaø myõ phaåm nhö treân. Thöù baûy, 

trong khi moät soá Sa moân, Baø La Moân, daàu ñaõ duøng caùc moùn ñoà aên do 

tín thí cuùng döôøng, vaãn coøn soáng noùi nhöõng caâu chuyeän voâ ích, taàm 

thöôøng nhö caâu chuyeän veà vua chuùa, caâu chuyeän veà aên troäm, caâu 

chuyeän veà ñaïi thaàn, binh lính, caâu chuyeän haõi huøng, chieán tranh, caâu 

chuyeän veà ñoà aên, ñoà uoáng, vaûi maëc, giöôøng naèm, caâu chuyeän veà voøng 

hoa, höông lieäu, caâu chuyeän veà baø con, xe coä, laøng xoùm, thò töù, thaønh 

phoá, quoác ñoä, caâu chuyeän veà ñaøn baø, ñaøn oâng, caâu chuyeän veà vò anh 

huøng, caâu chuyeän beân leà ñöôøng, caâu chuyeän taïi choã laáy nöôùc, caâu 

chuyeän veà ngöôøi ñaõ cheát, caùc caâu chuyeän taïp thoaïi, caâu chuyeän veà 

hieän traïng cuûa theá giôùi, hieän traïng cuûa ñaïi döông, caâu chuyeän veà söï 

hieän höõu vaø söï khoâng hieän höõu. Coøn Sa moân Coà Ñaøm thì töø boû khoâng 

noùi nhöõng caâu chuyeän voâ ích, taàm thöôøng keå treân. Thöù taùm, trong khi 

moät soá Sa Moân, Baø La Moân, daàu ñaõ duøng caùc moùn aên do tín thí cuùng 

döôøng, vaãn coøn soáng baøn luaän tranh chaáp, nhö noùi: ‘Ngöôi khoâng bieát 

phaùp vaø luaät naøy, toâi bieát phaùp vaø luaät naày.’ ‘Sao ngöôi coù theå bieát 

phaùp vaø luaät naày?’ ‘Ngöôi ñaõ phaïm vaøo taø kieán, ta môùi thaät ñuùng 

chaùnh kieán; lôøi noùi cuûa ta môùi töông öng, lôøi noùi cuûa ngöôi khoâng 

töông öng; nhöõng ñieàu ñaùng noùi tröôùc ngöôi laïi noùi sau; nhöõng ñieàu 

ñaùng noùi sau ngöôi laïi noùi tröôùc;’ ‘chuû kieán cuûa ngöôi ñaõ bò baøi baùc;’ 

‘caâu noùi cuûa ngöôi ñaõ bò thaùch ñaáu;’ ‘ngöôi ñaõ bò thuyeát baïi.’ ‘Haõy ñeán 

maø giaûi vaây lôøi noùi aáy; neáu coù theå ñöôïc, gaéng thoaùt ra khoûi loái bí.’ Coøn 

Sa moân Coà Ñaøm thì töø boû nhöõng cuoäc bieän luaän tranh chaáp ñaõ keå treân. 

Thöù chín, trong khi moät soá Sa Moân, Baø La Moân daàu  ñaõ duøng caùc ñoà aên 
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do tín thí cuùng döôøng, vaãn coøn soáng cho ñöa caùc tin töùc, hoaëc töï ñöùng 

laøm moâi giôùi, nhö cho caùc vua chuùa, ñaïi thaàn, caùc vò Saùt Ñeá Lôïi, Baø La 

Moân, gia chuû, cho caùc thanh nieân vaø noùi raèng: “Haõy ñi ñe án choã aáy, haõy 

ñi laïi choã kia; mang caùi naày laïi, ñem caùi naày ñeán choã kia.” Coøn Sa 

moân Coà Ñaøm thì töø boû khoâng cho ñöa caùc tin töùc vaø töï ñöùng laøm moâi 

giôùi. Thöù möôøi, trong khi moät soá Sa moân, Baø La Moân, daàu ñaõ duøng caùc 

moùn aên do tín thí cuùng döôøng, vaãn coøn soáng löøa ñaûo, noùi lôøi sieåm nònh 

nhö treân.  

 

Ordinary People Often Praise the Tathagata 

For The Average Precepts 

 

According to the Brahmajala Sutta in the Long Discourses of the 

Buddha, ordinary people often praise the Tathagata for these average 

matters. First, whereas, some ascetics and Brahmins, feeding on the 

food of the faithful, are addicted to the destruction of such seeds as are 

propagated from roots, from stems, from joints, from cuttings, from 

seeds, the ascetic Gotama refrains from such destruction. Second, 

whereas, some ascetics and Brahmins, feeding on the food of the 

faithful, remain addicted to the enjoyment of stored-up goods such as 

food, drink, clothing, carriage, beds, pefumes, meat, the acetic Gotama 

refrains from such enjoyment. Third, whereas, some ascetics and 

Brahmins remain addicted to attending such shows as dancing, singing, 

music, displays, recitations, hand-music, cymbals and drums, fairy 

shows, acrobatic and conjuring tricks, combats of elephants, buffaloes, 

bulls, goats, rams, cocks and quail, fighting with staves, boxing, 

wrestling, sham-fights, parades, manoeuvers and military reviews, the 

ascetic Gotama refrains from such displays. Fourth, whereas, some 

ascetics and Brahmins remain addicted to such games and idle pursuits 

as eight-or ten-row chess, chess in the air, hopscotch, spillikins, dicing, 

hitting sticks, hand-pictures, ball-games, blowing through toy pipes, 

playing with toy ploughs, turning someersaults, playing with toy 

windmills, measures, carriages and bows, guessing letters, guessing 

thoughts, mimicking deformities, the ascetic Gotama refrains from such 

idle pursuit. Fifth, whereas, some ascetics and Brahmins remain 

addicted to high and wide beds and long chairs, couches adorned with 
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animal figures, fleecy or variegated coverlets, coverlets with hair on 

both sides or one side, silk coverlets, embroidered with gems or 

without, elephant-rugs, horse-rugs, or chariot-rugs, choice spreads of 

antelope-hide, couches with awnings, or with red cushions at both ends, 

the ascetics Gotama refrains from such high and wide beds. Sixth, 

whereas, some ascetics and Brahmins remain adicted to such forms of 

self-adornment and embellishment as rubbing the body with perfumes, 

massaging, bathing in scented water, shampooing, using mirrors, 

ointments, garlands, scents, unguents, cosmetics, bracelets, headbands, 

fancy sticks, bottles, swords, sunshades, decorated sandals, turbans, 

gems, yak-tail fans, long-fringed white robes, the ascetic Gotama 

refrains from such self-adornment. Seventh, whereas, some ascetics and 

Brahmins remain addicted to such unedifying conversation as about 

kings, robbers, ministers, armies, dangers, wars, food, drink, clothes, 

beds, garlands, perfumes, relatives, carriages, villages, towns, and 

cities, countries, women, heroes, street gossip and well gossip, talk of 

the departed, desultory chat, speculations about land and sea, talk 

about being and non-being, the ascetic Gotama refrains from such 

conversation. Eighth, whereas, some ascetics and Brahmins remain 

addicted to disputation such as: ‘You don’t understand this doctrine and 

discipline; I do!’ ‘How could you understand this doctrine and 

discipline?’ ‘Your way is all wrong; Mine is right!’ ‘I am consistent-- 

you aren’t!’ ‘You said last what you have said first, and you said first 

what you should have said last!’ ‘What you took so long to think up has 

been refuted!’ ‘Your argument has been overthrown, you’re defeated!’ 

‘Go on, save your doctrine – get out of that if you can!’ The ascetic 

Gotama refrains from such disputation. Ninth, whereas,  some ascetics 

and Brahmins remain addicted to such things as running errands and 

messages, such as for kings, ministers, nobles, Brahmins, householders 

and young men who say: “Go here – go there! Take this there–bring 

that from there!’ The acetic Gotama refrains from such errand-running. 

Tenth, whereas, some ascetics and Brahmins remain addicted to 

deception, patter, hinting, belittling, and are always on the make for 

further gains, the ascetic Gotama refrains from such deception. 
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Phuï Luïc K 

Appendix K 

 

Phaøm Phu Taùn Thaùn  

Nhö Lai Veà Nhöõng Giôùi Lôùn 

 

 Theo Kinh Phaïm Voõng trong Tröôøng Boä Kinh, phaøm phu thöôøng 

taùn thaùn Nhö Lai vì Nhö Lai thaønh töïu ñaïi giôùi. Thöù nhaát, trong khi moät 

soá Sa Moân, Baø La Moân, daàu ñaõ duøng caùc moùn aên do tín thí cuùng 

döôøng, vaãn coøn töï nuoâi soáng baèng nhöõng taø haïnh nhö xem töôùng tay 

chaân, chieâm töôùng, trieäu töôùng, moäng töôùng, thaân töôùng, daáu chuoät 

caén, teá löûa, teá muoãng, duøng mieäng phun hoät caûi, v.v… vaøo löûa, teá voû 

luùa, teá taám, teá gaïo, teá thuïc toâ, teá daàu, teá maùu, khoa xem chi tieát, khoa 

xem ñòa lyù, khoa xem moäng, khoa caàu thaàn ban phöôùc, khoa caàu ma 

quyû, khoa duøng buøa chuù khi ôû trong nhaø baèng ñaát, khoa raén, khoa thuoác 

ñoäc, khoa boà caïp, khoa chim, khoa chim quaï, khoa ñoaùn soá maïng, khoa 

ngöøa teân baén, khoa bieát tieáng noùi cuûa chim. Coøn Sa moân Coà Ñaøm thì 

traùnh xa nhöõng taø haïnh keå treân. Thöù nhì, trong khi moät soá Sa moân, Baø 

La Moân, daàu ñaõ duøng caùc moùn aên do tín thí cuùng döôøng, vaãn coøn nuoâi 

soáng mình baèng nhöõng taø maïng nhö xem töôùng caùc hoøn ngoïc, töôùng 

que gaäy, töôùng aùo quaàn, töôùng göôm kieám, töôùng muõi teân, töôùng caây 

cung, töôùng voõ khí, töôùng ñaøn baø, töôùng ñaøn oâng, töôùng thieáu nieân, 

töôùng thieáu nöõ, töôùng ñaày tôù nam, töôùng ñaày tôù nöõ, töôùng voi, töôùng 

ngöïa, töôùng traâu, töôùng boø ñöïc, töôùng boø caùi, töôùng deâ, töôùng cöøu, 

töôùng gia caàm, töôùng chim cun cuùt, töôùng con caéc keø, töôùng vaät tai daøi, 

töôùng ma, töôùng thuù vaät. Coøn Sa moân Coà Ñaøm thì töø boû nhöõng taø maïng 

keå treân. Thöù ba, trong khi moät soá Sa Moân, Baø La Moân, daàu ñaõ duøng 

caùc moùn aên do tín thí cuùng döôøng, vaãn coøn töï nuoâi soáng baèng nhöõng taø 

maïng nhö ñoaùn tröôùc: Vua seõ tieán quaân, vua seõ lui quaân, vua baûn xöù seõ 

taán coâng, vua ngoaïi bang seõ trieät thoaùi, vua baûn xöù seõ thaéng traän, vua 

ngoaïi bang seõ baïi traän; vua ngoaïi bang seõ thaéng traän, vua baûn xöù seõ 

baïi traän. Nhö vaäy seõ coù söï thaéng traän cho phe beân naày, seõ coù söï thaát 

baïi cho phe beân kia. Coøn Sa moân Coà Ñaøm thì  töø boû nhöõng taø maïng keå 

treân. Thöù tö, trong khi moät soá Sa moân, Baø La Moân, daàu ñaõ duøng caùc 

moùn aên do tín thí cuùng döôøng, vaãn coøn töï nuoâi soáng baèng nhöõng taø 
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maïng nhö ñoaùn tröôùc seõ coù nguyeät thöïc, seõ coù nhöït thöïc, seõ coù tinh 

thöïc, maët traêng, maët trôøi seõ ñi ñuùng chaùnh ñaïo, maët traêng, maët trôøi seõ 

ñi ngoaøi chaùnh ñaïo, caùc tinh tuù seõ ñi ñuùng chaùnh ñaïo, caùc tinh tuù seõ ñi 

ngoaøi chaùnh ñaïo, seõ coù sao baêng, seõ coù löûa chaùy caùc phöông höôùng, seõ 

coù ñoäng ñaát, seõ coù saám trôøi, maët traêng, maët trôøi, caùc sao seõ moïc, seõ laën, 

seõ môø, seõ saùng, nguyeät thöïc seõ coù keát quaû nhö theá naày, nhöït thöïc seõ coù 

keát quaû nhö theá naày, tinh thöïc seõ coù keát quaû nhö theá naày, maët traêng 

maët trôøi ñi ñuùng chaùnh ñaïo seõ coù keát quaû nhö theá naày, maët traêng maët 

trôøi ñi ngoaøi chaùnh ñaïo seõ coù keát quaû nhö theá naày, caùc tinh tuù ñi ñuùng 

chaùnh ñaïo seõ coù keát quaû nhö theá naày, sao baêng seõ coù keát quaû nhö theá 

naày, löûa chaùy caùc phöông höôùng seõ coù keát quaû nhö theá naày, ñoäng ñaát 

seõ coù keát quaû nhö theá naày, saám trôøi seõ coù keát quaû nhö theá naày, maët 

traêng, maët trôøi, caùc sao moïc, laën, môø, saùng, seõ coù keát quaû nhö theá naày. 

Coøn Sa moân Coà Ñaøm thì traùnh xa, khoâng töï nuoâi soáng baèng nhöõng taø 

maïng keå treân. Thöù naêm, trong khi moät soá sa moân, Baø La Moân, daàu ñaõ 

duøng caùc moùn ñoà aên do tín thí cuùng döôøng, vaãn coøn töï nuoâi soáng baèng 

nhöõng taø maïng nhö ñoaùn tröôùc seõ coù nhieàu möa, seõ coù ñaïi haïn, seõ ñöôïc 

muøa, seõ maát muøa, seõ ñöôïc an oån, seõ coù hieåm hoïa, seõ coù beänh, seõ khoâng 

coù beänh, hay laøm caùc ngheà nhö ñeám treân ngoùn tay, keá toaùn, coäng soá 

lôùn, laøm thö, laøm theo theá tình. Coøn Sa moân Coà Ñaøm traùnh xa caùc taø 

haïnh keå treân. Thöù saùu, trong khi moät soá Sa moân, Baø La Moân, daàu ñaõ 

duøng caùc moùn aên do tín thí cuùng döôøng, vaãn coøn töï nuoâi soáng baèng 

nhöõng taø maïng. Nhö saép ñaët ngaøy laønh ñeå röôùc daâu hay reã, löïa ngaøy 

giôø toát ñeå hoøa giaûi, löïa ngaøy giôø toát ñeå chia reõ, löïa ngaøy giôø toát ñeå ñoøi 

nôï, löïa ngaøy giôø toát ñeå cho möôïn hay tieâu duøng, duøng buøa chuù ñeå giuùp 

ngöôøi ñöôïc may maén, duøng buøa chuù ñeå khieán ngöôøi bò ruûi ro, duøng buøa 

chuù ñeå phaù thai, duøng buøa chuù ñeå laøm coùng löôõi, duøng buøa chuù khieán 

quai haøm khoâng cöû ñoäng, duøng buøa chuù khieán cho ngöôøi phaûi boû tay 

xuoáng, duøng buøa chuù khieán cho tai bò ñieác, hoûi göông soi, hoûi phuø 

ñoàng, thieáu nöõ, hoûi thieân thaàn ñeå bieát hoïa phöôùc, thôø maët trôøi, thôø ñaïi 

ñòa, phun ra löûa, caàu Siri thaàn taøi. Coøn Sa moân Coà Ñaøm traùnh xa caùc taø 

maïng keå treân. Thöù baûy, trong khi moät soá Sa Moân, Baø La Moân, daàu ñaõ 

duøng caùc moùn aên do tín thí cuùng döôøng, vaãn coøn töï nuoâi soáng baèng 

nhöõng taø maïng nhö duøng caùc aûo thuaät ñeå ñöôïc yeân oån, ñeå khoûi laøm caùc 

ñieàu ñaõ höùa, ñeå ñöôïc che chôû khi ôû trong nhaø ñaát, ñeå döông ñöôïc thònh, 

ñeå laøm ngöôøi lieät döông, ñeå tìm ñaát toát laøm nhaø, ñeå caàu phöôùc cho nhaø 

môùi, leã röûa mieäng, leã hy sinh, laøm cho möûa, laøm cho xoå, baøi tieát caùc 
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nhô baån veà phía treân, baøi tieát caùc nhô baån veà phía döôùi, taåy tònh trong 

ñaàu, thoa daàu trong tai, nhoû thuoác maét, cho thuoác xòt qua loå muõi, xöùc 

thuoác maét, thoa daàu  cho maét, chöõa beänh ñau maét, laøm thaày thuoác moå 

xeû, chöõa beänh cho con nít, cho uoáng thuoác laøm baèng caùc loaïi reã caây, 

ngaên ngöøa coâng hieäu cuûa thuoác. Coøn Sa moân Coà Ñaøm traùnh xa caùc taø 

maïng keå treân.  

 

Ordinary People Would Praise the Tathagata  

For His Superiority of Morality 

 

According to the Brahmajala Sutta in the Long Discourses of the 

Buddha, ordinary people would praise the Tathagata for his superiority 

of morality. First, whereas some asectics and Brahmins, feeding on the 

food of the faithful, make their living by such base arts, such wrong 

means of livelihood as palmistry, divining signs, portents, dreams, 

body-marks, mouse-gnawings, fire-oblations, oblations from a ladle, of 

husks, rice-powder, rice-grains, ghee or oil, from the mouth or of blood, 

reading the finger-tips, house-lore and garden-lore, skill in charm, 

ghost-lore, earth-house lore, snake-lore, poison-lore, rat-lore, bird-lore, 

crow-lore, foretelling a person’s life-span, charms against arrows, 

knowledge of animals’ cries, the ascetic Gotama refrains from such 

base arts and wrong means  of livelihood. Second, whereas some 

ascetics and Brahmins make their living by such base arts as judging 

the marks of gems, sticks, clothes, swords, spears, arrows, weapons, 

women, men, boys, girls, male and female slaves, elephants, horses, 

buffaloes, bulls, cows, goats, rams, cocks, quail, iguanas, bamboo-rats, 

tortoises, deer, the ascetic Gotama refrains from such base arts. Third, 

whereas some ascetics and Brhamins make their living by such base 

arts as predicting: ‘the chiefs will march out. The chiefs will march 

back,’ Our chiefs will advance and other chiefs will retreat,’ ‘Our 

chiefs will win and the other chiefs will lose,’ ‘The other chiefs will 

win and ours will lose,’ ‘Thus there will be victory for one side and 

defeat for the other,' the ascetci Gotama refrains from such base arts. 

Fourth, whereas some ascetics and Brahmins make their living by such 

base arts as predicting an eclipse of the moon, the sun, a star; that the 

sun and moon will go on their proper course – will go astray; that a star 
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will go on its proper course – will go astray; that there will be a shower 

of meteors, a blaze in the sky, an earthquake, thunder; a rising, setting, 

darkening, brightening of the moon, the sun, the stars; and ‘such will be 

the outcome of these things,’ the ascetic Gotama refrains from such 

base arts and wrong means of livelihood. Fifth, whereas some ascetics 

and Brahmins make their living by such base arts as predicting good or 

bad rainfall; a good or bad harvest; security, danger, disease, health; or 

accounting, computing, calculating, poetic composition, philosophising, 

the ascetic Gotama refrains from such base arts and wrong means of 

livelihood. Sixth, whereas some ascetics and Brahmins make their 

living by such base arts as arranging the giving and taking in marriage, 

engagements and divorces; declaring the time for saving and spending, 

bringing good or bad luck, procuring abortions, using spells to bind the 

tongue, binding the jaw, making the hands jerk, causing deafness, 

getting answers with a mirror, a girl-medium, a deva; worshipping the 

sun or Great Brahma, breathing fire, invoking the goddess of luck, the 

ascetic Gotama refrains from such base arts and wrong means of 

livelihood. Seventh, whereas some ascetics and Brahmins, feeding on 

the food of the faithful, make their living by such base arts, such wrong 

means of livelihood as appeasing the devas and redeeming vows to 

them, making earth-house spells, causing virility or impotence, 

preparing and consecrating building-sites, giving ritual rinsing and 

bathings, making sacrifices, giving emetics, purges, expectorants and 

phlegmagogues, giving ear-medicine, eye-medicine, and nose-

medicine, ointments and counter-ointments, eye-surgery, surgery, 

pediatry, using balms to counter the side-effects of previous remedies, 

the ascetic Gotama refrains from such base arts and wrong means of 

livelihood.  

 

 

 

 

 

 

 

 

 



909 

 

Phuï Luïc L 

Appendix L 

 

Sö Töû Thaân Trung Truøng 

 

Theo söï tieân ñoaùn cuûa Ñöùc Phaät, vaän meänh cuûa Phaät giaùo cuõng 

gioáng nhö truøng trong thaân sö töû. Khoâng moät loaøi naøo coù theå aên thaây 

con sö töû, maø chæ coù nhöõng con truøng beân trong môùi aên chính noù; cuõng 

nhö Phaät phaùp, khoâng moät giaùo phaùp naøo coù theå tieâu dieät ñöôïc, maø chæ 

nhöõng aùc Taêng môùi coù khaû naêng laøm haïi giaùo phaùp maø thoâi (trong Kinh 

Dieäu Phaùp Lieân Hoa, Phaät baûo A Nan: “Naøy oâng A Nan, ví nhö con sö 

töû meänh tuyeät thaân cheát, taát caû chuùng sanh khoâng ai daùm aên thòt con sö 

töû aáy, maø töï thaân noù sinh ra doøi boï ñeå aên thòt töï noù. Naøy oâng A Nan, 

Phaät phaùp cuûa ta khoâng coù caùi gì khaùc coù theå haïi ñöôïc, chæ coù boïn aùc 

Tyø Kheo trong ñaïo phaùp cuûa ta môùi coù theå phaù hoaïi maø thoâi.”). Tính 

ñeán ngaøy nay Phaät giaùo ñaõ toàn taïi gaàn 26 theá kyû, vaø trong suoát thôøi 

gian naày Phaät giaùo ñaõ traûi qua nhöõng thaêng traàm vôùi nhieàu söï thay ñoåi 

saâu xa vaø cô baûn. Nhöõng thay ñoåi trong moãi giai ñoaïn môùi ñeàu ñöôïc hoã 

trôï bôûi söï thaønh hình moät loaïi kinh taïng môùi, maëc daàu ñöôïc vieát ra 

nhieàu theá kyû sau ngaøy Ñöùc Phaät nhaäp Nieát Baøn, nhöng vaãn ñöôïc xem 

laø lôøi Phaät daïy. Thaät ra, giaùo lyù nhaø Phaät ñöôïc lieân keát vôùi nhau bôûi 

caùc giai ñoaïn chuyeån tieáp töø caùi cuõ ñeán caùi môùi maø ngöôøi ta chæ coù theå 

nhaän ra ñöôïc qua söï nghieân cöùu töôøng taän. Giaùo lyù Phaät giaùo qua caùc 

thôøi ñaïi khoâng coù gì thaät söï ñöôïc xem laø môùi meõ caû, nhöõng gì coù veû 

nhö môùi, chæ laø söï ñieàu chænh moät caùch tinh teá nhöõng yù töôûng ñaõ coù 

ngay töø thôøi Ñöùc Phaät coøn taïi theá.  

Thôøi kyø ñaàu laø thôøi kyø Phaät giaùo coå xöa hay Phaät giaùo Nguyeân 

thuûy. Trong thôøi kyø 500 naêm ñaàu cuûa Phaät giaùo haàu nhö noù chæ giôùi haïn 

thuaàn tuùy trong phaïm vi cuûa xöù AÁn Ñoä. Trong thôøi kyø naày Phaät giaùo 

taäp trung vaøo nhöõng vaán ñeà taâm lyù, trong ñoù chuyeân chuù ñeán vieäc caù 

nhaân töï nhieáp phuïc taâm yù cuûa chính mình, vaø söï phaân tích taâm lyù laø 

phöông tieän ñöôïc duøng ñeå ñaït ñeán söï cheá ngöï taâm. Lyù töôûng cuûa ngöôøi 

tu taäp trong thôøi kyø Phaät giaùo ban sô laø nhaém vaøo Thaùnh quaû A La 

Haùn, nghóa laø baäc ñaõ döùt tröø heát aùi nhieãm, moïi duïc voïng ñeàu döùt saïch, 

vaø khoâng coøn phaûi taùi sanh trong luaân hoài sanh töû nöõa. Coäng ñoàng 

Taêng giaø nguyeân thuûy ñaõ sôùm ñöôïc thieát laäp ngay töø ñaàu nhöõng cuoäc 
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hoäi hoïp ñònh kyø haèng thaùng ñöôïc goïi laø leã Boá Taùt, nhaèm muïc ñích duy 

trì söï ñoaøn keát vaø ñieàu haønh ñôøi soáng cuûa coäng ñoàng Taêng löõ. Trong 

khoaûng thôøi gian 500 naêm ñaàu, cuõng coøn coù nhöõng cuoäc hoäi hoïp lôùn 

hôn, ñöôïc goïi laø Ñaïi Hoäi Keát Taäp Kinh Ñieån, ñeå thaûo luaän vaø laøm 

saùng toû nhöõng vaán ñeà coù taàm möùc quan troïng hôn. Thôøi kyø thöù hai laø 

thôøi kyø phaùt trieån cuûa Phaät giaùo Ñaïi Thöøa. Vaøo khoaûng 700 naêm sau 

ngaøy Ñöùc Phaät nhaäp Nieát Baøn, Phaät giaùo baét ñaàu phaùt trieån sang caùc 

nöôùc Ñoâng AÙ. Thôøi kyø thöù hai taäp trung vaøo nhöõng vaán ñeà baûn chaát 

cuûa söï hieän höõu. Vaøo thôøi kyø naày ngöôøi ta baøn luaän veà “baûn chaát töï 

nhieân cuûa thöïc theå” hay “töï taùnh”, vaø söï nhaän thöùc cuûa taâm veà “töï 

taùnh” cuûa vaïn höõu ñöôïc xem laø yeáu toá quyeát ñònh ñeå ñaït ñeán söï giaûi 

thoaùt. Muïc tieâu höôùng ñeán cuûa haønh giaû trong thôøi kyø thöù hai laø quaû vò 

Boà Taùt, ngöôøi phaùt nguyeän cöùu ñoä toaøn theå chuùng sanh vaø tin töôûng 

chaéc chaén vaøo vieäc töï mình coù theå ñaït ñeán söï giaùc ngoä hoaøn toaøn ñeå 

trôû thaønh moät vò Phaät. Ñieàu naày coù nghóa laø hoï mong muoán chuyeån hoùa 

chuùng sanh baèng caùch phaùt trieån Phaät taùnh nôi hoï vaø khieán hoï ñaït ñöôïc 

giaùc ngoä. Thôøi kyø thöù ba laø thôøi kyø cuûa Maät giaùo vaø Thieàn toâng. 

Khoaûng 11 hay 12 theá kyû sau ngaøy Ñöùc Phaät nhaäp Nieát Baøn, nhieàu 

trung taâm phaùt huy caùc tö töôûng Phaät giaùo beân ngoaøi AÁn Ñoä xuaát hieän, 

ñaëc bieät laø ôû Trung Hoa. Thôøi kyø thöù ba taäp trung luaän baøn veà caùc vaán 

ñeà cuûa vuõ truï. Trong thôøi kyø naày ngöôøi ta xem vieäc ñieàu chænh töï thaân 

sao cho noù haøi hoøa vôùi vuõ truï laø ñaàu moái ñeå ñaït ñeán giaùc ngoä, vaø hoï söû 

duïng phöông thöùc coù tính caùch maàu nhieäm, huyeàn bí töø thôøi coå xöa ñeå 

laøm ñöôïc ñieàu naày. Haønh giaû trong giai ñoaïn naày mong muoán ñaït ñeán 

söï hoøa hôïp hoaøn toaøn vôùi vuõ truï, khoâng coøn baát cöù giôùi haïn naøo, vaø 

hoaøn toaøn töï taïi trong söï vaän duïng nhöõng naêng löïc cuûa vuõ truï trong töï 

thaân cuõng nhö ñoái vôùi ngoaïi caûnh. Vaø thôøi kyø thöù tö laø thôøi kyø moät 

ngaøn naêm gaàn ñaây, Phaät giaùo baét ñaàu phaùt trieån, chaäm nhöng thaät chaéc 

chaén, sang caùc quoác gia AÂu Chaâu. Ñaây laø thôøi kyø Phaät giaùo hoaøn chænh 

vaø khoâng coøn phaûi boå tuùc theâm tö töôûng hay giaùo thuyeát môùi naøo nöõa. 

Tuy nhieân, ñaây cuõng laø giai ñoaïn ñaùnh daáu cho söï suy taøn cuûa Phaät 

giaùo khaép nôi treân theá giôùi. Caøng veà sau naày theo bieán thieân cuûa lòch 

söû, giaùo lyù Phaät giaùo lieân tuïc suy yeáu. Sau moãi thôøi kyø, phaàn tu taäp taâm 

linh seõ suy yeáu daàn. Trong khoaûng thôøi gian 1.000 naêm gaàn ñaây nhaát, 

söï tu taäp taâm linh seõ ñi daàn ñeán choã taét lòm.  

Tuy AÁn giaùo bò maát aûnh höôûng vì söï lôùn maïnh cuûa Phaät giaùo töø theá 

kyû thöù saùu tröôùc Taây lòch. AÁn giaùo luoân tìm caùch pha troän tö töôûng cuûa 
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toân giaùo mình vôùi Phaät giaùo, maø moät ngöôøi bình thöôøng khoâng theå naøo 

phaân bieät ñöôïc moät caùch roõ raøng. Thí duï nhö theo giaùo lyù AÁn Ñoä giaùo 

vaø theo heä thoáng giai caáp, thì moãi ngöôøi coù moät vò trí rieâng trong cuoäc 

soáng vaø traùch nhieäm rieâng bieät. Tuy nhieân, hoï laïi pha troän vôùi thuyeát 

nghieäp baùo cuûa nhaø Phaät vaø noùi raèng “Moãi ngöôøi ñöôïc sanh ra ôû moät 

choã vôùi nhöõng khaû naêng rieâng bieät vì nhöõng haønh ñoäng vaø thaùi ñoä trong 

quaù khöù”. Ngöôøi theo AÁn Ñoä giaùo cuõng tin töôûng vaøo luaät cuûa Nghieäp 

löïc. Trung thaønh hay tin töôûng tuyeät ñoái vaøo thuyeát nghieäp quaû luaân 

hoài, laáy söï taùi sanh vaøo coõi trôøi laøm muïc tieâu toái thöôïng cho ngöôøi traàn 

tuïc. Hoï tin coù moät ñònh luaät hoaït ñoäng suoát cuoäc ñôøi. Gieo gì gaët naáy ôû 

moät luùc naøo ñoù vaø ôû moät choã naøo ñoù. Ñoù laø ñònh luaät moãi haønh ñoäng, 

moãi yù ñònh haønh ñoäng, moãi thaùi ñoä ñeàu mang quaû rieâng cuûa noù. Ngöôøi 

trôû thaønh thieän do nhöõng haønh ñoäng thieän vaø trôû thaønh aùc do nhöõng 

haønh ñoäng aùc. Nghóa laø moãi ngöôøi phaûi chòu traùch nhieäm veà hoaøn caûnh 

cuûa chính mình, chöù khoâng theå ñoå loãi cho ngöôøi khaùc ñöôïc. Baïn chính 

laø baïn vì nhöõng thöù maø baïn ñaõ laøm trong quaù khöù. Ñoái vôùi ngöôøi theo 

AÁn Ñoä giaùo, ñöông nhieân quaù khöù bao goàm taát caû nhöõng kieáp soáng 

tröôùc cuûa baïn. Hoï traùnh nhaán maïnh ñeán giai caáp vì noù hoaøn toaøn maâu 

thuaãn vôùi nhöõng gì maø hoï muoán baøy toû cho Phaät töû: Giaùo lyù cuûa hoï 

cuõng gaàn gioáng nhö giaùo lyù Phaät ñaø. Chính vì vaäy maø ngay caû nhöõng 

ngöôøi Pala, voán töï coi mình laø Phaät töû, cuõng töï haøo vì ñaõ tuaân giöõ hoaøn 

haûo giaùo phaùp cuûa mình veà giai caáp, laø nhöõng ñieàu khoaûn luaät quy ñònh 

trong töông quan xaõ hoäi cuûa ngöôøi theo AÁn Ñoä giaùo. Söï phaùt trieån cuûa 

Maät giaùo laøm phaùt sanh voâ soá caùc vò Phaät vaø Boà Taùt, ñaõ laøm cho Phaät 

giaùo trôû thaønh khoâng khaùc gì vôùi AÁn Ñoä giaùo chính thoáng, ñöa ra moät 

nhoùm caùc vò thaàn cuûa hoï. Thaäm chí moät thôøi gian ngaén tröôùc khi quaân 

ñoäi Hoài xaâm laêng AÁn Ñoä vaøo theá kyû thöù 11, ñaõ coù moät söï tieáp nhaän 

giaùo lyù Phaät giaùo vaøo trong AÁn giaùo, nhö vieäc xem Ñöùc Phaät nhö moät 

hoùa thaân cuûa thaàn Visnu.  

Ngay töø khi môùi ñöôïc thaønh laäp, Phaät giaùo coù veû nhö ñaõ trôû thaønh 

moät toân giaùo cuûa caùc hoaøng gia. Beân caïnh ñoù, söï thaäm thaâm cuûa giaùo 

lyù nhaø Phaät ñaõ taùch rôøi toân giaùo naày ra khoûi quaàn chuùng vaø khieán cho 

toân giaùo naày trôû thaønh moät toân giaùo chæ daønh rieâng cho nhöõng ngöôøi trí 

thöùc maø thoâi. Döôùi trieàu Gupta vaø Pala, tröôøng ñaïi hoïc Na Lan Ñaø ñaõ 

ñöôïc 100 ngoâi laøng baûo trôï ñeå xaây döïng, vaø cung caáp vieäc ñaøo taïo 

mieãn phí cho hôn möôøi ngaøn sinh vieân, Phaät giaùo cuõng nhö khoâng Phaät 

giaùo. Thaät ra ngay caû söï baûo trôï cuûa hoaøng gia chöa haún laø ñieàu coù lôïi. 
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Ñaïi hoïc Na Lan Ñaø töøng ñöôïc vua Harsa (606-647) baûo trôï raát maïnh, 

nhöng sau ñaõ bò trieàu ñaïi Pala laøm ngô, ngöôïc laïi, trieàu ñaïi naày quay 

sang baûo trôï caùc tröôøng ñaïi hoïc do chính trieàu ñaïi thieát laäp laø hai 

tröôøng Vikramasila vaø Odantapura. Theo Andrew Skilton trong “Ñaïi 

Cöông Lòch Söû Phaät Giaùo Theá Giôùi”, trong khi Phaät giaùo ngaøy caøng 

gaén lieàn vôùi hoaït ñoäng tri thöùc taäp trung, tu trì, thì AÁn Ñoä giaùo vaãn duy 

trì ñöôïc tính bình daân cuûa noù, döïa treân ñôøi soáng caùc laøng maïc, vaø 

nhöõng nhaø tu AÁn giaùo ñi tôùi töøng nhaø ñeå phuïc vuï nhöõng nhu caàu toân 

giaùo cuûa ngöôøi ñoàng ñaïo. Ngöôïc laïi, ngöôøi tu theo Phaät giaùo khoâng 

phaûi lo laéng veà nhöõng nhu caàu kinh teá tröïc tieáp cuûa mình vì coù nhöõng 

taøi saûn doài daøo ñaõ tích luõy do cuûa daâng cuùng töø nhöõng tín ñoà haûo taâm 

vaø nhöõng vò vua baûo trôï tröôùc ñaây. Coù leõ hoï ñaõ maát ñi phaàn naøo söï tieáp 

xuùc vôùi vaên hoùa bình daân, ngöng thu naïp tín ñoà môùi, vaø kheùp kín trong 

caùc cuoäc tranh luaän trieát hoïc tinh vi vaø nhöõng nghi leã theo Maät giaùo. 

Ngay caû nhöõng thaày tu khoå haïnh cuûa AÁn giaùo cuõng chæ laø nhöõng ngöôøi 

khaát só ñôn giaûn, gioáng nhö nhöõng khaát só Phaät giaùo buoåi ban sô, vaø vì 

theá hoï khoâng bò leä thuoäc vaøo caùc toå chöùc tu vieän vaø söï baûo trôï caàn thieát 

cuûa caùc vò vua gioáng nhö thaân phaän cuûa nhöõng ngöôøi Phaät giaùo.  

Tuy nhieân, söï “Möôïn Ñaïo Taïo Ñôøi” cuûa moät soá nhoû chö Taêng Ni 

laø moät trong nhöõng nguyeân nhaân chính goùp phaàn vaøo söï suy taøn cuûa 

Phaät giaùo taïi AÁn Ñoä. Thöù nhaát laø söï laïm duïng cuûa Tam Baûo cuûa moät 

soá nhoû chö Taêng Ni. Moät vaøi nhaø tu Phaät giaùo khoâng chôn chaùnh (aùc 

Taêng vaø aùc Ni), thay vì lo tu haønh vaø giuùp cho tín ñoà cuøng tu taäp vôùi 

mình, thì hoï chæ bieát boøn veùt cuûa ñaøn na tín thí lo xaây döïng chuøa to 

Phaät lôùn. Thaäm chí hoï coøn tieâu tieàn cuûa daâng cuùng cuûa ñaøn na tín thí 

ñeå lo cho gia ñình hay baø con gioøng hoï cuûa mình. Chính nhöõng vieäc 

laøm xaáu aùc voâ löông taâm naày cuûa hoï ñaõ laøm cho Phaät töû thuaàn thaønh 

naûn loøng vaø maát tín taâm nôi Phaät giaùo. Thöù nhì, söï hieåu sai veà Phaät 

Phaùp vaø Chaân Chính Tu Haønh trong Phaät giaùo cuûa moät soá nhoû Taêng Ni. 

Theo Ñöùc Phaät, Phaät Phaùp chính laø theá gian phaùp maø trong ñoù ngöôøi 

bieát tu haønh quay ngöôïc laïi. Noù laø phaùp maø ngöôøi theá gian khoâng 

muoán laøm. Ngöôøi theá gian ñang laën huïp trong theá gian phaùp, ai cuõng 

laêng xaêng baän roän khoâng ngoaøi loøng ích kyû rieâng tö, chæ lo baûo veä thaân 

maïng vaø cuûa caûi cuûa chính mình. Trong khi Phaät phaùp thì chæ coù coâng 

ích chöù khoâng coù tö lôïi. Ngöôøi chaân tu luùc naøo cuõng nghó ñeán lôïi ích 

cuûa ngöôøi khaùc. Ngöôøi chaân tu luùc naøo cuõng xem nheï caùi “Toâi”, luùc 

naøo cuõng queân mình vì ngöôøi vaø khoâng bao giôø laøm cho ngöôøi khaùc 
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caûm thaáy khoù chòu hay phieàn naõo. Tuy nhieân, phaàn lôùn ngöôøi ta khoâng 

nhaän thöùc ñöôïc roõ raøng veà Phaät Phaùp nhö chính Ñöùc Phaät ñaõ moät laàn 

tuyeân thuyeát. Vì theá maø ngay chính trong noäi boä Phaät giaùo ñaõ xaõy ra 

ñuû thöù tranh chaáp, caõi vaõ, phieàn naõo vaø thò phi. Nhöõng thöù naày xem ra 

chaúng khaùc gì hôn choán traàn tuïc, neáu chuùng ta khoâng muoán noùi laø coù 

khi chuùng coøn coù phaàn teä haïi  nöõa laø ñaèng khaùc. Nhöõng ngöôøi naày moät 

ñaèng noùi laø tu Phaät, ñaèng khaùc laïi gaây toäi taïo nghieäp. Vöøa môùi laäp 

ñöôïc chuùt ít phöôùc ñöùc thì toån ñöùc ngay sau ñoù. Do ñoù, chaúng nhöõng hoï 

khoâng mang lôïi ích ñeán cho ñaïo Phaät maø ngöôïc laïi, coøn laøm toån haïi 

nöõa laø ñaèng khaùc. Ñöùc Phaät goïi ñaây laø “Sö töû thaân trung truøng” (hay 

chính doøi boï trong thaân sö töû seõ gaëm nhaém thòt sö töû). Ñöùc Phaät ñaõ tieân 

ñoaùn ñöôïc taát caû nhöõng ñieàu naày, vì theá maø Ngaøi ñaõ ñi ñeán keát luaän 

raèng chaân lyù naøy seõ trôû neân voâ nghóa khi Ngaøi coá tìm caùch giaûng daïy 

cho ngöôøi khaùc veà söï giaùc ngoä cuûa Ngaøi, nhöng vò ñaïi Phaïm Thieân 

Sahampati hieän ra thænh caàu Ngaøi chia xeû söï khaùm phaù cuûa Ngaøi cho 

nhaân loaïi.  

Ngoaøi ra, AÁn Ñoä giaùo traûi qua moät cuoäc hoài sinh tröôùc khi bò Hoài 

giaùo xaâm laêng cuõng ñoùng moät vai troø khoâng nhoû trong söï suy taøn cuûa 

Phaät giaùo taïi AÁn Ñoä. Tröôùc khi bò quaân ñoäi Hoài giaùo xaâm laêng vaøo theá 

kyû thöù 12, hình nhö AÁn giaùo ñaõ traûi qua moät cuoäc hoài sinh, vaø hoï ñaõ 

baønh tröôùng giaùo phaùi Visnu ôû mieàn Nam, Siva, vaø Kashmir, vaø caùc 

trieát gia AÁn giaùo thuø nghòch vôùi Phaät giaùo nhö Sankara vaø Kumarila ñaõ 

ñi rao giaûng khaép caùc vuøng ñoàng queâ vaø thu huùt ñöôïc raát nhieàu tín ñoà. 

Vaøo khoaûng theá kyû thöù taùm, quaân ñoäi Hoài giaùo ñaõ tieán haønh cuoäc xaâm 

laêng treân ñaát AÁn Ñoä. Hoï taøn phaù thaønh phoá vaø tröôøng ñaïi hoïc ôû 

Valabhi. Tuy nhieân, quaân Hoài ñaõ bò chaän ñöùng bôûi caùc laõnh chuùa ñòa 

phöông. Boán theá kyû sau (theá kyû thöù 12), quaân Thoå Nhó Kyø töø töø tieán 

quaân, vaø caùc vöông quoác laàn löôït rôi vaøo tay hoï. Ngöôøi Hoài môû roäng söï 

hieän dieän taøn phaù cuûa hoï treân khaép mieàn Baéc AÁn Ñoä. naêm 1197, 

tröôøng ñaïi hoïc Na Lan Ñaø bò chieám. Roài ñeán naêm 1203, tröôøng 

Vikramasila cuõng chòu chung soá phaän. Taïi nhöõng caùnh ñoàng mieàn Baéc 

AÁn, caùc söû gia Hoài giaùo ghi laïi raèng caùc tröôøng ñaïi hoïc luùc baáy giôø ñeàu 

bò laàm töôûng laø nhöõng phaùo ñaøi, neân ñaõ bò taøn phaù khoâng nhaân nhöôïng, 

caùc thö vieän bò ñoát, vaø nhöõng ngöôøi cö nguï trong ñoù ñeàu bò taøn saùt maø 

khoâng kòp giaûi thích mình laø ai vaø laøm gì taïi ñoù. Chaúng bao laâu sau ñoù, 

caû vuøng löu vöïc soâng Haèng Haø, ñaát Thaùnh truyeàn thoáng cuûa Phaät giaùo, 

hoaøn toaøn naèm döôùi quyeàn kieåm soaùt cuûa quaân ñoäi Hoài giaùo. Tuy 
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nhieân, phaàn lôùn caùc cô sôû vaø coäng ñoàng Phaät giaùo ôû mieàn Nam AÁn Ñoä 

vaãn coøn toàn taïi theâm maáy theá kyû nöõa, cho tôùi khi daàn daàn bò tan raõ 

tröôùc cuoäc hoài sinh cuûa phaùi Siva töø theá kyû thöù taùm hay chín trôû veà sau 

naày. Coù baèng chöùng cho thaáy phaùi Nam Phöông Thöôïng Toïa Boä vaãn 

toàn taïi taïi Kamataka cho ñeán ít nhaát laø theá kyû thöù 16 vaø ôû Tamil Nadu 

ñeán theá kyû thöù 17. 

 

A Dead Lion Is Destroyed By  

Worms Produced Within Itself 

 

According to the Buddha’s prediction, the fate of Buddhism is just 

the same as worms inside a dead lion. No animal eats a dead lion, but it 

is destroyed by worms produced within itself, so no outside force can 

destroy Buddhism, only evil monks within it can destroy it. Buddhism 

so far persisted for almost 26 centuries and during that period it has 

undergone so many ups and downs with profound and radical changes. 

The innovations of each new phase were backed up by the production 

of a fresh canonical literature which, although clearly composed many 

centuries after the Buddha’s Nirvana, claims to be the word of the 

Buddha Himself.  In fact, Buddhist theories are connected by many 

transitions, which lead from one to the other and which only close study 

can detect. In Buddhism, there is really no innovation, what seems so is 

in fact a subtle adaptation of pre-existing ideas.    

The first period is that of the old or original Buddhism. During the 

first 500 years of Buddhism it remained almost purely Indian. The first 

period focused on psychological issues, which concerned with 

individuals gaining control over their own minds, and psychological 

analysis is the method by which self-control is sought. The ideal of 

practitioners in this period is an Arhat, or a person who has non-

attachment, in whom all craving is extinct and who will no more be 

reborn in the Samsara. The Early Sangha soon established a regular 

Uposatha meetings, which helped unify and regulate the life of the 

community of monks. During the first five hundred years of its life, 

several large meetings or Buddhist Councils, in which matters of 

greater importance were discussed and clarified. The second period is 

the period of the development of Mahayana Buddhism. Around 700 



915 

 

years after the Buddha’s Nirvana, Buddhism began to develop in 

Eastern Asian countries. The second period focused on ontological 

issues. During this period people discussed  about the nature of true 

reality and the realization in oneself of that true nature of things is held 

to be decisive for emancipation. The goal of practitioners in the second 

period is the Bodhisattva, a person who wishes to save all sentient 

beings  and who hopes ultimately to become a Buddha. That is to say 

they want to transform all beings by developing their Buddha-nature 

and causing them to obtain enlightenment. The third period is the 

period of the Tantra and Zen. Around 11 or 12 centuries after the 

Buddha’s Nirvana, many centers of Buddhist thought were established 

outside India, especially in China. The third period focused on cosmic 

issues. In this period people see adjustment and harmony with the 

cosmos as the clue to enlightenment and they use age-old magical and 

occult methods to achieve it. Practitioners in this period want to be so 

much in harmony with the cosmos that they are under no constraint 

whatsoever and as free as agent who is able to manipulate the cosmic 

forces both inside and outside himself. The fourth period is considered 

the period of the recent one thousand years, Buddhism started to 

develop, slowly but very surely, to European countries. This is the 

period of a complete Buddhism, and there is no need to add up any 

new thought or doctrine. However, this is the marking period of 

degeneration of Buddhism from all over the world. Buddhist theories 

have been degenerated with time. After each period spiritual practices 

will be diminished. During the period of the most recent one thousand 

years, spiritual practices will be near extinction.  

Even though Hinduism lost its influence when Buddhism gained its 

popularity since the sixth century B.C. Hinduism always tried to 

intermingle theories of Hinduism and Buddhism, which is extremely 

difficult for an ordinary person to distinguish the differences. For 

instance, according to Hindu teachings and its castes, every person has 

a specific place in life and specific responsibilities. However, it 

intermingles with the theory of “Karma” in Buddhism by saying this: 

“Each person is born where he is, and with particular abilities that he 

has, because of past actions and attitudes.” Hindus also believe in the 

law of karma. Complete faith and fidelity to the theory of karma and 

reincarnation, with rebirth in heaven seen as the final goal of earthly 
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life. There is a universal law, which operates throughout all life. 

Whatever is sown must be reaped sometime and somewhere. This is 

the law: every action, every intention to act, every attitude bears its 

own fruit. A man becomes good by good deeds and bad by bad deeds. 

It is to say each person is fully responsible for his own condition, and 

cannot put the blame on anyone else. You are what you are because of 

what you have done in the past. To  a Hindu the past, of course, would 

include all previous lives or existences. They tried not to emphasize on 

the caste system because it totally contradicts with what they want to 

show Buddhist followers: Hindu theories and Buddhist theories are 

almost the same. Therefore, even the Palas, who regarded themselves 

as Buddhists, also prided themselves on their full observance of caste 

dharma, the Hindu relations governing all aspects of social interaction. 

The development of the Trantric Buddhism, which gave rise to a host 

of Buddhas and Bodhisattvas, must have made Buddhism seem little 

difference to the outsider or non-specialist from orthodox Hinduism, 

with its multiplicity of deities. Before the invasion of Muslim military 

in the eleventh century, there was even some degree an absorption of 

Buddhism by Hinduism, i.e. considering the Buddha as a Visnu.   

From the very beginning, Buddhism seemed to be a religion of 

royal familes. Besides, the profundity of Buddhist teachings separated 

itself with the public and caused it to become a religion for intellectual 

people only. Under the sponsorship of the Gupta and Pala patron kings, 

Nalanda was supported to build by one hundred villages, and offered 

free training to more than ten thousand students, both Buddhists and 

non-Buddhists. In fact, the support of royalty was itself ambiguous in its 

benefits. Nalanda, so heavily sponsored by Harsa, was later neglected 

by the Pala dynasty, who instead favored the monastic universities that 

they themselves had founded, Vikramasila and Odantapura.  According 

to Andrew Skilton in “A Concise History of Buddhism”, while 

Buddhism had become increasingly associated with centralized, 

monastic learning, Hinduism remained based in the village, the 

brahmin priest ministering to the religious needs of his fellow 

householders. The Buddhists by contrast, were free from any 

immediate economic dependence on the communities around them 

through the cumulative effect of generous endowments from past lay 

followers and royal patrons. Perhaps they lost touch to some degree 
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with popular culture, ceasing to proselytize, and turning inward towards 

subtle philosophical debate and Tantric ritual. Even the Hindu ascetics 

were mere wanderers, as had been the first Buddhists, and thus were 

free from this independence upon monastic organization and the 

necessary royal patronage which had become the lot of the Buddhists.  

However, the problems of “Using Religion as only a Stepping 

Stone for one’s own business” of a few of monks and nuns is one of the 

main causes of the degeneration of Buddhism in India. First, the 

misusing of the donation of a few of Monks and Nuns. Quite a few evil 

monks and nuns, instead of  devoting their time to cultivate and to help 

other Buddhists to cultivate, they utlize their time to plan on how to 

squeeze money out of sincere donators so that they can build big 

temples and big Buddha statues. They even spend the donating money 

to care for their families and relatives. Their evil acts without any 

conscience cause sincere Buddhists to lose their good faith in 

Buddhism. Second, the Misunderstanding of the Buddha-dharma and 

Real Cultivation of a few of Monks and Nuns. According to the 

Buddha, the Buddha-dharma is simply worldly dharma in which we 

turn ourselves around. It is the dharma that most ordinary people are 

unwilling to use. Worldly people are sinking and floating in the worldly 

dharma; they are always busy running here and there, constantly 

hurried and agitated. The source of all these activities is invarably 

selfishness, motivated by a concern to protect their own lives and 

properties. Buddha-dharma, on the other hand, is unselfish and public-

spirited, and springs from a wish to benefit others. Sincere cultivators 

always think of others’ welfare. Sincere cultivators always forget their 

own “Ego”. They always give up their own interests in service to 

others, and never bring uncomfortable circumstances and afflictions to 

others. However, most people fail to clearly understand the basic ideas 

that the Buddha once preached. As a result as we can see now, within 

Buddhist circles we find struggle and contention, troubles and hassles, 

quarrels and strife. These problems seem to be no different from that of 

ordinary people, if we do not want to say worst than what we can find 

in worldly life.  Such people cultivate Buddhism on the one hand and 

create offenses on the other hand. They do some good deeds, and 

immediately destroy the merit and virtue they have just earned. Instead 

of advancing the good cause of Buddhism, such people actually harm 
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it. The Buddha referred such people as “Parasites in the lion, feeding 

off the lion’s flesh.” The Buddha predicted all these problems, thus He 

concluded that it would be pointless to try to teach others about his 

enlightenment, but the great god Brahma Sahampati intervened and 

implored the Buddha to share his discoveries with humankind.  

Besides, Hinduism underwent a resurgence before the Muslim 

invasion also played a big role in the degeneration of Buddhism in 

India.. Before the Muslim invasion, it seems that Hinduism underwent 

a resurgence, and they spreaded of Vaisnavism in the South, Saivism in 

Kasmir, and philosophers hostile to Buddhism, such as Sankara and 

Kuarila, teaching across the country and gathering a considerable 

number of followers. Around the eighth century, Muslim military 

started to invade India. They destroyed the town and the Buddhist 

university at Valabhi. However, Muslim military was stopped by local 

Indian rulers. Four centuries later (the twelfth century), the Turkish 

military made a gradual advance into the mainland, and successive 

kingdoms fell to their troops. The Muslims extended their destruction 

presence across the whole of the north of the subcontinent. In 1197, 

Nalanda was sacked. Vikramasila followed suit in 1203. Muslim 

historians record that the universities, standing out upon the northern 

Indian plains, were initially mistaken for fortresses, and were cruelly 

ravaged, the library burnt, and the occupants murdered before they 

could even explain who and what they were. Soon after that the 

Ganges basin, the traditional heartland of Buddhism, was under the 

control of Muslim rulers. However, a majority of Buddhist institutions 

and Buddhist communities in southern India survived for several more 

centuries, until slow succumbing to resurgent Saivism from the eighth 

or ninth centuries onwards. There is evidence to show that Theravada 

Buddhism survived in Kamataka until at least the sixteenth century and 

Tamil Nadu until as late as the seventeenth century.  
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Phuï Luïc M 

Appendix M 

 

AÊn Chay Hay AÊn Thòt? 

 

AÊn Thòt Theo Quan Ñieåm Phaät Giaùo: Trong giôùi luaät caám saùt sanh 

cuûa Phaät giaùo, ngöôøi ta mong ñôïi Phaät töû phaûi theo luaät aên chay. Tuy 

nhieân, theo kinh taïng Pali, kinh taïng ñöôïc caùc tröôøng phaùi Theravada 

buoåi sô khai söu taäp, vaø ñöôïc tröôøng phaùi Theravada duy nhaát coøn toàn 

taïi tin töôûng, coù nhieàu choã ñeà taøi naøy ñaõ ñöôïc neâu leân, vaø trong taát caû 

caùc tröôøng hôïp aáy roõ raøng Ñöùc Phaät töø choái ñoøi hoûi caùc vò Taêng phaûi 

kieâng thòt. Hoï cho raèng laø caùc nhaø sö khaát só chæ nhôø vaøo ñoà khaát thöïc, 

vaø Luaät taïng noùi ñi noùi laïi nhieàu laàn laø hoï phaûi aên nhöõng gì maø ngöôøi 

ta cho, coi ñoù nhö laø phöông tieän duy nhaát ñeå soáng. Töø choái thöïc phaåm 

cuùng döôøng laø choái boû cô hoäi cho ñaøn na tín thí laøm vieäc phöôùc ñöùc, vaø 

ñieàu naøy cuõng ñöa tôùi vieäc nhöõng ngöôøi bò töø choái cuùng döôøng coù 

nhöõng caûm nghó tieâu cöïc veà Taêng Ñoaøn. Tuy nhieân, coù nhöõng giôùi haïn 

naøo ñoù, moät vaøi loaïi thòt bò caám, bao goàm thòt ngöôøi, cuõng nhö thòt choù, 

thòt raén, thòt voi, vaø thòt caùc loaøi aên thòt soáng. Trong Luaät Taïng quyeån 

IV. 237 noùi raèng chö Taêng chæ coù theå aên caùc loaïi “tam tònh nhuïc,” coù 

nghóa laø hoï khoâng thaáy gieát, khoâng nghe gieát vaø khoâng nghi ngôø raèng 

con vaät bò gieát ñeå laøm thöùc aên cho mình. Luaät Taïng giaûi thích raèng neáu 

moät vò Taêng nghi ngôø veà nguoàn goác cuûa thòt, vò aáy neân hoûi coi thòt aáy 

laáy töø ñaâu. Nhöõng lyù do nghi ngôø bao goàm baèng chöùng veà saên baén, hay 

laø khoâng coù haøng baùn thòt ôû gaàn ñoù, hay laø tính chaát khoâng toát cuûa 

ngöôøi thí chuû. Tuy nhieân, neáu hoäi ñuû nhöõng ñieàu kieän aáy thì khoâng ai 

coù theå traùch ñöôïc vò Taêng veà vieäc aên thòt. Neáu thí chuû gieát con vaät, hay 

baûo ai gieát con vaät ñeå cuùng döôøng chö Taêng, thì keát quaû cuûa aùc nghieäp 

laø cuûa thí chuû. Kinh taïng Pali cuõng baùo caùo raèng ngöôøi em hoï cuûa Ñöùc 

Phaät laø Ñeà Baø Ñaït Ña ñaëc bieät yeâu caàu Ñöùc Phaät baét buoäc vieäc aên 

chay, nhöng Ñöùc Phaät ñaõ töø choái, chæ cho pheùp vieäc naøy nhö laø söï löïa 

choïn trong thöïc haønh khoå haïnh. Nhöõng thí duï treân cho thaáy Ñöùc Phaät 

vaø caùc ñeä töû cuûa Ngaøi cuõng ñaõ thöôøng aên thòt trong caùc buoåi khaát thöïc. 

Tuy nhieân, vieäc naøy khoâng coù nghóa laø gieát haïi sinh vaät laø coù theå tha 

thöù ñöôïc. Nhöõng ngaønh ngheà lieân heä ñeán saùt sanh nhö gieát vaø baùn thòt 

ñeàu bò leân aùn nhö laø nhöõng thí duï cuûa “taø maïng,” vaø ngaøy nay trong 
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caùc xöù theo Phaät giaùo nhöõng coâng vieäc naøy thöôøng ñöôïc laøm bôûi nhöõng 

ngöôøi khoâng phaûi laø Phaät töû. Nhöõng ngöôøi laøm nhöõng coâng vieäc naøy 

thöôøng ñöôïc xem nhö laø nhöõng keû naëng nghieäp. Veà vieäc tieâu thuï thòt 

nhö thöïc phaåm, chính caùc Phaät töû cuõng chia thaønh hai phaùi. Moät phaùi 

cho raèng aên thòt khoâng keùm phaàn toäi loãi nhö haønh ñoäng cuûa ngöôøi gieát. 

Hoï cho raèng neáu thòt khoâng ñöôïc duøng laøm thöïc phaåm thì khoâng coù 

nguyeân nhaân phaûi gieát choùc suùc vaät, cho neân tieâu thuï thòt chòu traùch 

nhieäm tröïc tieáp veà vieäc gieát, vì vaäy aên thòt laø sai. Nhoùm khaùc cho raèng 

vieäc aên thòt ñöôïc Ñöùc Phaät cho pheùp. Hoï cho raèng giôùi luaät hay kyõ luaät 

cho pheùp caùc thaày tu aên thòt trong nhieàu tröôøng hôïp goïi laø “Tam Tònh 

Nhuïc,” “Nguõ Tònh Nhuïc,” hay “Cöûu Tònh Nhuïc.” Duø noùi theá naøo ñi 

nöõa, aên thòt vaãn laø aên thòt. Ngöôøi tu, nhaát laø chö Taêng Ni, phaûi toû taám 

loøng töø bi ñoái vôùi chuùng sanh muoân loaøi. Chö Taêng Ni phaûi coá gaéng heát 

mình chaúng nhöõng khoâng gieát, maø coøn khoâng laø nguyeân nhaân cuûa söï 

gieát qua hình thöùc cuùng döôøng caùi goïi laø tònh nhuïc.  

Trong caùc xöù theo Phaät giaùo Theravada, ngöôøi aên chay ñöôïc moïi 

ngöôøi kính troïng, nhöng ít ñöôïc thöïc haønh. Haàu heát Phaät töû taïi gia ñeàu 

aên thòt, nhöng cuõng coù moät vaøi ngaøy nhieàu ngöôøi cöû thòt. Trong caùc xöù 

aáy, ngöôøi ta thöôøng nghó neân aên nhöõng con vaät ít thoâng minh hôn, nhö 

caù, vaø aên nhöõng con vaät nhoû hôn laø nhöõng con vaät to. Tuy nhieân, taïi 

Taây Taïng trieát lyù öu theá thì ngöôïc laïi: ngöôøi Taây Taïng thöôøng tin raèng 

neân aên nhöõng con vaät lôùn hôn, vì chæ moät con vaät lôùn bò gieát coù theå 

nuoâi aên ñöôïc nhieàu ngöôøi, neân hoï khoâng caàn phaûi gieát nhieàu con vaät 

nhoû. Tuy nhieân, moät soá caùc giaùo ñieån Ñaïi Thöøa thì tranh luaän choáng laïi 

vieäc aên thòt, nhaán maïnh raèng vieäc naøy khoâng thích hôïp vôùi tu taäp Boà 

Taùt laø phaùt loøng bi maãn ñeán chuùng sanh moïi loaøi vaø coi hoï nhö nhöõng 

cha meï ñôøi tröôùc cuûa mình. Thí duï nhö kinh Ñaïi Baùt Nieát Baøn, noùi raèng 

vì vieäc aên thòt laøm trieät tieâu chuûng töû töø bi neân Ñöùc Phaät ñaõ baûo caùc ñeä 

töû cuûa Ngaøi neân aên chay. Kinh Laêng Giaø cuõng coù moät chöông trong ñoù 

Ñöùc Phaät coù keå ra taùm lyù do taïi sao moät ngöôøi Phaät töû, ñaëc bieät laø moät 

Taêng hay moät vò Ni khoâng neân aên thòt. Ngaøi noùi trong buoåi sô khai cuûa 

ñaïo Phaät, trình ñoä hieåu bieát Phaät phaùp thaäm thaâm cuûa Phaät töû haõy coøn 

quaù giôùi haïn neân Ngaøi khoâng muoán baét buoäc hoï phaûi theo nhöõng giôùi 

luaät khaét khe ngay laäp töùc. Nhöng ñeán luùc naøy Ñöùc Phaät phaûi nhaéc laïi 

cho Phaät töû nhôù raèng neáu hoï coøn tin nôi luaät nhaân quaû thì hoï neân giaûm 

thieåu tôùi möùc thaáp nhaát möùc ñoä aên thòt cuûa hoï, vì heã coù nhaân, khoâng 

caàn bieát aáy laø loaïi nhaân gì, chaéc chaén seõ coù “quaû” khoâng coù ngoaïi leä. 
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Ñöùc Phaät nhaéc tieáp, “Phaät töû neân luoân nhôù raèng taát caû chuùng sanh trong 

ñôøi quaù khöù ñeàu ñaõ ít nhaát moät laàn laø cha, laø meï, laø thaân baèng quyeán 

thuoäc.” Hôn nöõa, caùi muøi cuûa ngöôøi aên thòt coù theå laøm kinh ñoäng chuùng 

sanh vaø ñöa ñeán tieáng xaáu, aên thòt coøn gaây trôû ngaïi cho vieäc thieàn taäp, 

ñöa ñeán nhöõng côn aùc moäng vaø lo laéng, vaø ñöa ñeán taùi sanh vaøo aùc 

ñaïo, vaø ngay caû vieäc aên thòt cuûa nhöõng con vaät maø mình bieát chaéc laø 

khoâng phaûi gieát cho mình aên, ngöôøi aên thòt aáy vaãn ñang tham döï vaøo 

tieán trình saùt sinh vaø laøm taêng noãi khoå ñau cuûa chuùng sanh. Kinh Ñaïi 

Baùt Nieát Baøn, Laêng Giaø vaø nhöõng kinh vaên Ñaïi Thöøa khaùc raát phoå 

bieán ôû caùc xöù Ñoâng AÙ vaø ñieàu naøy cho thaáy taïi sao haàu heát caùc töï vieän 

ôû nhöõng vuøng nhö Trung Hoa, Ñaïi Haøn vaø Vieät Nam ñeàu aên chay. Taïi 

Nhaät Baûn, ngöôøi Phaät töû kính troïng vieäc aên chay vaø chính thöùc ñöôïc 

thöïc haønh trong caùc Thieàn vieän.  Nhöõng ngöôøi aên chay cuõng tuaân thuû 

theo giôùi luaät ñöôïc bieát tôùi trong Kinh Phaïm Voõng, kinh coù aûnh höôûng 

roäng raõi taïi caùc xöù Ñoâng AÙ. Moät thí duï cuûa vuøng Ñoâng AÙ buoåi ban sô 

veà thaùi ñoä naøy laø luaät caám aên thòt vaø saên baén cuûa vua Vuõ Ñeá naêm 511. 

AÊn chay luoân ñöôïc caùc Phaät töû taïi gia thuaàn thaønh cuûa caùc xöù vuøng 

Ñoâng AÙ tuaân thuû cuõng laø keát quaû cuûa luaät caám saùt sanh. Tuy nhieân, 

Phaät giaùo Moâng Coå vaø Taây Taïng ít khi aùp duïng luaät aên chay. Ñöùc Ñaït 

Lai Laït Ma khuyeán khích ngöôøi Taây Taïng neân ít aên thòt hôn, vaø neáu aên 

thì neân aên nhöõng ñoäng vaät lôùn ñeå giaûm thieåu soá löôïng suùc sanh bò saùt 

haïi, nhöng chính Ñöùc Ñaït Lai Laït Ma khoâng phaûi laø ngöôøi aên chay. 

Trong moâi tröôøng khaét nghieät cuûa Taây Taïng thì vieäc aên chay khoù thöïc 

hieän ñöôïc vì ñaát ñai vaø khí haäu khoâng thuaän tieän cho ngaønh troàng troït, 

neân chæ coù moät vaøi vò Laït Ma aên chay khi löu vong. Vaán ñeà laø laøm sao 

noùi roõ ñöôïc giaùo phaùp nhaø Phaät ñeå cho Phaät töû thaáy ñöôïc raèng, theo 

luaät nhaân quaû hay nghieäp löïc, thì taát caû chuùng sanh ñeàu moät thôøi trong 

quaù khöù ñaõ laø cha, laø meï, laø thaân baèng quyeán thuoäc. Tuy nhieân, caùc vò 

Laït Ma thöôøng traùnh neù caùc chuû ñeà vaø thöôøng khuyeân caùc ñeä töû neân trì 

chuù nhaèm giuùp caùc sinh vaät aáy ñöôïc sanh vaøo coõi toát hôn. Vaãn coøn coù 

söï khoù chòu ñaùng keå veà vaán ñeà naøy trong soá caùc vò thaày trong Phaät giaùo 

Taây Taïng, maø ña phaàn caùc vò aáy roõ raøng laø traùnh neù vaàn ñeà naøy. Nhö 

treân ñaõ thaáy khoâng coù söï ñoàng nhaát trong soá Phaät töû veà vieäc aên thòt, vaø 

coù nhöõng khaùc bieät lôùn lao veà yù kieán trong caùc vaên kinh Phaät giaùo veà 

vieäc naøy.  

Tònh Vaø Baát Tònh Nhuïc: Tònh Nhuïc hay loaïi thòt ñöôïc coi laø thanh 

tònh ñoái vôùi chö Taêng Ni. Trong thôøi phoâi thai cuûa Phaät giaùo, Ñöùc Phaät 
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luoân nhaán maïnh ñeán “loøng töø bi.” Phaät töû, keå caû chö Taêng Ni chaéc haún 

ñaõ bieát Ñöùc Phaät muoán noùi gì. Neáu baïn noùi baïn töø bi ñoái vôùi chuùng 

sanh muoân loaøi maø ngaøy ngaøy vaãn aên thòt chuùng sanh (ñaëc bieät laø chö 

Taêng Ni), thì nghóa cuûa chöõ “töø bi” maø baïn noùi laø nghóa gì? Trong thôøi 

Phaät coøn taïi theá, sôû dó Ngaøi cho pheùp chö Taêng Ni thoï duïng baát cöù moùn 

gì maø ngöôøi taïi gia cuùng döôøng laø vì vaøo thôøi aáy ñaõ xaõy ra moät traän 

haïn haùn kinh khuûng taïi AÁn Ñoä laøm cho haàu heát caây coû ñeàu bieán maát. 

Vaøo thôøi ñoù Ñöùc Phaät cho pheùp chö Taêng thoï duïng thòt maø Ngaøi goïi laø 

“Tam Tònh Nhuïc” khi vò Taêng khoâng töï mình gieát con vaät hay con vaät 

khoâng bò gieát ñeå cuùng döôøng cho mình, hay vò Taêng khoâng nghe thaáy 

con vaät bò gieát. Noùi caùch khaùc, khi vò Taêng khoâng thaáy gieát, töùc laø 

khoâng thaáy ngöôøi ta gieát con vaät ñeå laøm thöïc phaåm cho mình; khoâng 

nghe gieát, töùc laø khoâng nghe tieáng ngöôøi ta gieát con vaät ñeå laøm thöïc 

phaåm cho mình; vaø khoâng nghi ngôø con vaät bò gieát ñeå cuùng döôøng cho 

mình, töùc laø khoâng gieát con vaät ñeå laøm thöïc phaåm cho mình. Ngöôïc laïi, 

thòt ñöôïc xem laø baát tònh khi vò Taêng chính maét thaáy gieát; tai nghe gieát; 

vaø ngôø laø ngöôøi ta gieát con vaät vì mình. Ngoaøi ra, thòt cuõng ñöôïc xem 

laø “Tònh Nhuïc” khi con thuù töï cheát; hay thòt thuù coøn thöøa do thuù khaùc 

gieát xong aên coøn dö laïi. Hay con vaät khoâng phaûi vì mình maø bò gieát; 

hoaëc thòt khoâ töï nhieân do con vaät töï cheát laâu ngaøy döôùi aùnh naéng laøm 

cho thòt khoâ laïi; hoaëc nhöõng moùn khoâng phaûi do öôùc heïn, nhöng tình côø 

gaëp maø aên. Ñoù laø chuyeän thôøi Ñöùc Phaät, coøn baây giôø, chuùng ta naøo coù 

thieáu rau caûi thöïc vaät, nhöõng thöù cuõng cung caáp ñaày ñuû chaát boå cho 

thaân theå con ngöôøi. Quí vò neân caån troïng!!! 

Taùm Lyù Do Nhöõng Vò Tu Haïnh Boà Taùt Khoâng Neân AÊn Thòt: Coù 

vaøi tröôøng phaùi khoâng caám duøng thòt (tam tònh, nguõ tònh, hay cöûu tònh 

nhuïc), vì hoï cho raèng trong thôøi Theá Toân coøn taïi theá Ngaøi ñaõ khoâng 

caám ñoaùn vieäc aên thòt, nhöng trong luaät Ñaïi Thöøa Boà Taùt ñaïo, laáy taâm 

ñaïi bi laøm goác neân nghieâm caám vieäc aên thòt (trong Kinh Ñaïi Baùt Nieát 

Baøn, Ngaøi Ca Dieáp hoûi Ñöùc Theá Toân: “Vì sao maø Theá Toân laïi khoâng 

cho aên thòt?” Ñöùc Theá Toân baûo: “AÊn thòt laø laøm maát ñi haït gioáng töø 

bi.”). Theo Thieàn Sö D.T. Suzuki trong Nghieân Cöùu Kinh Laêng Giaø, coù 

taùm lyù do khoâng neân aên thòt ñöôïc neâu ra trong Kinh Laêng Giaø: Thöù 

nhaát, taát caû chuùng sanh höõu tình ñeàu luoân luoân traûi qua nhöõng voøng 

luaân hoài vaø coù theå coù lieân heä vôùi nhau trong moïi hình thöùc. Moät soá 

chuùng sanh ñoù raát coù theå giôø ñang soáng döôùi hình thöùc nhöõng con vaät 

thaáp keùm. Trong khi hieän taïi chuùng ñang khaùc vôùi chuùng ta, taát caû 
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chuùng ñeàu cuøng moät loaïi vôùi ta. Gieát vaø aên thòt chuùng töùc laø gieát haïi 

chuùng ta vaäy. Con ngöôøi khoâng theå caûm nhaän ñieàu naày neáu hoï quaù 

nhaãn taâm. Khi hieåu ñöôïc söï kieän naày thì ngay caû caùc loaøi La Saùt cuõng 

khoâng nôû aên thòt chuùng sanh. Moät vò Boà Taùt xem chuùng sanh nhö con 

moät cuûa mình, khoâng theå meâ ñaém trong vieäc aên thòt. Thöù nhì, coát tuûy 

cuûa Boà Taùt ñaïo laø loøng ñaïi bi, vì neáu khoâng coù loøng ñaïi bi thì Boà Taùt 

khoâng coøn laø Boà Taùt nöõa. Do ñoù keû naøo xem ngöôøi khaùc nhö laø chính 

mình vaø coù yù töôûng thöông xoùt laø laøm lôïi ích cho keû khaùc cuõng nhö cho 

chính mình, thì keû aáy khoâng aên thòt. Vò Boà Taùt vì chôn lyù neân hy sinh 

thaân theå, ñôøi soáng, vaø taøi saûn cuûa mình; vò aáy khoâng ham muoán gì caû; 

vò aáy ñaày loøng töø bi ñoái vôùi taát caû chuùng sanh höõu tình vaø saün saøng tích 

luõy thieän haïnh, thanh tònh vaø töï taïi ñoái vôùi söï phaân bieät sai laàm, thì laøm 

sao vò aáy coù theå coù söï ham aên thòt ñöôïc? Laøm sao vò aáy coù theå maéc 

phaûi nhöõng thoùi quen aùc haïi cuûa caùc loaøi aên thòt ñöôïc? Thöù ba, thoùi 

quen aên thòt taøn nhaãn naày laøm thay ñoåi toaøn boä daùng veû ñaëc tröng cuûa 

moät vò Boà Taùt, khieán da cuûa vò aáy phaùt ra moät muøi hoâi thoái khoù chòu vaø 

ñoäc haïi. Nhöõng con vaät khaù nhaïy beùn ñeå caûm thaáy söï ñeán gaàn cuûa moät 

ngöôøi nhö vaäy, moät ngöôøi maø töï thaân gioáng nhö loaøi La Saùt, vaø chuùng 

seõ sôï haõi maø traùnh xa. Do ñoù, ai böôùc vaøo con ñöôøng töø bi phaûi neân 

traùnh vieäc aên thòt. Thöù tö, nhieäm vuï cuûa moät vò Boà Taùt laø taïo ra thieän 

taâm vaø caùi nhìn thaân aùi veà giaùo lyù nhaø Phaät giöõa caùc chuùng sanh thaân 

thieát cuûa ngaøi. Neáu hoï thaáy ngaøi aên thòt vaø gaây kinh haõi cho thuù vaät, thì 

taâm cuûa hoï töï nhieân seõ traùnh xa vò aáy vaø cuõng traùnh xa giaùo lyù maø vò 

aáy ñang thuyeát giaûng. Keá ñoù hoï seõ maát nieàm tin veà Phaät giaùo. Thöù 

naêm, neáu vò Boà Taùt maø aên thòt thì vò aáy seõ khoâng theå naøo ñaït ñöôïc cöùu 

caùnh mình muoán, vì vò aáy seõ bò chö Thieân, nhöõng vò aùi moä vaø baûo hoä, 

gheùt boû. Mieäng cuûa vò aáy seõ coù muøi hoâi, vò aáy coù theå nguû khoâng yeân; 

khi thöùc daäy, vò aáy khoâng caûm thaáy saûng khoaùi; nhöõng giaác moäng cuûa 

vò aáy seõ ñaày daãy nhöõng ñieàu baát töôøng; khi vò aáy ôû moät nôi vaéng veû 

rieâng bieät moät mình trong röøng, vò aáy seõ bò aùc quyû aùm aûnh; vò aáy seõ bò 

roái ren loaïn ñoäng; khi coù moät chuùt kích thích laø vò aáy  hoaûng sôï; vò aáy 

seõ luoân beänh hoaïn, khoâng coù khaåu vò rieâng, cuõng nhö khoâng coù söï 

töông ñoàng giöõa vieäc aên uoáng vaø tieâu hoùa; quaù trình tu taäp taâm linh cuûa 

vò aáy luoân bò giaùn ñoaïn. Do ñoù ai muoán laøm lôïi mình vaø lôïi ngöôøi trong 

söï tu taäp taâm linh, ñöøng neân nghó ñeán vieäc aên thòt thuù vaät. Thöù saùu, thòt 

cuûa thuù vaät dô baån, chaúng saïch seõ chuùt naøo ñeå laøm nguoàn dinh döôõng 

cho moät vò Boà Taùt. Noù ñaõ hö hoaïi, thoái röõa vaø dô baån. Noù ñaày caû oâ ueá 
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vaø khi bò ñoát noù phaùt ra muøi laøm toån haïi baát cöù ai coù sôû thích tinh teá veà 

caùc thöù thuoäc veà taâm linh. Thöù baûy, veà maët taâm linh, ngöôøi aên thòt chia 

xeû söï oâ ueá naày. Khi xöa khi vua Sö Töû Toâ Ñaø Baø voán thích aên thòt, khi 

oâng baét ñaàu aên thòt ngöôøi laøm cho thaàn daân cuûa oâng chaùn gheùt. OÂng bò 

ñuoåi ra khoûi vöông quoác cuûa chính oâng. Thích Ñeà Hoaøn Nhaân, moät vò 

Trôøi, coù laàn bieán thaønh moät con dieàu haâu vaø ñuoåi theo moät con boà caâu, 

do bôûi oâng coù moät quaù khöù dô baån laø ñaõ töøng laø moät keû aên thòt. Söï aên 

thòt khoâng nhöõng laøm oâ ueá cuoäc soáng caù nhaân, maø noù coøn laøm oâ ueá 

cuoäc soáng cuûa con chaùu sau naày nöõa. Thöù taùm, ñoà aên thích hôïp cuûa moät 

vò Boà Taùt maø taát caû haøng Thaùnh Hieàn ñi theo chaân lyù tröôùc ñaây ñeàu 

coâng nhaän laø gaïo, luùa mì, luùa maïch, taát caû caùc thöù ñaäu, bô loïc, daàu, 

maät, vaø ñöôøng ñöôïc laøm theo nhieàu caùch. ÔÛ choã naøo khoâng coù söï aên 

thòt, seõ khoâng coù ngöôøi ñoà teå saùt haïi ñôøi soáng cuûa chuùng sanh vaø seõ 

khoâng coù ai phaïm nhöõng haønh ñoäng nhaãn taâm trong theá giôùi naày. 

AÊn Chay: Giaùo thuyeát nhaø Phaät luoân nhaán maïnh ñeán töù voâ löôïng 

taâm, ñaïi töø, ñai bi, ñaïi hyû vaø ñaïi xaû. Ngöôøi Phaät töû coi thaâm maïng laø 

thieâng lieâng neân khoâng saùt haïi baát cöù chuùng sanh naøo. Vaø chính vì theá 

maø ña phaàn Phaät töû tu theo Ñaïi thöøa ñeàu phaùt nguyeän aên chay. Phaät töû 

khoâng neân gieát haïi chuùng sanh ñeå aên thòt. Saùt sanh laø giôùi caám ñaàu tieân 

trong nguõ giôùi. Saùt sanh ñeå laáy thòt chuùng sanh laøm thöïc phaåm laø toäi 

naëng nhaát trong Phaät giaùo. Theo Maät giaùo, trong kinh Ñöùc Phaät coù noùi 

vôùi ngaøi A Nan: “Naøy A Nan, neáu khoâng coù hình töôùng thì cuõng khoâng 

coù phaùp. Neáu khoâng coù thöùc aên, thì cuõng khoâng coù phaùp. Neáu khoâng coù 

y phuïc thì cuõng khoâng coù phaùp. Haõy giöõ gìn cô theå ñeå oâng phuïc vuï 

phaùp. Trong truyeàn thoáng Maät giaùo coù söï lieân heä giöõa caùc hình töôùng 

voâ cuøng quan troïng. Nhöng khoâng phaûi vì vaäy maø chuùng ta bieán noù 

thaønh moät cuoäc phieâu löu treân hình töôùng. Chuùng ta coù theå trôû thaønh 

ngöôøi aên chay tröôøng vaø cheá dieãu ngöôøi aên thòt. Chuùng ta coù theå chæ 

maët toaøn ñoà baèng vaûi vaø khoâng duøng da thuù. Hay chuùng ta coù theå quyeát 

ñònh ñi ñeán moät nôi khoâng coù caùc oâ nhieãm moâi tröôøng ñeå sinh soáng. 

Nhöng baát cöù moät loái soáng naøo maø chuùng ta choïn cuõng ñeàu coù theå trôû 

thaønh thaùi quaù. Neáu moät ngöôøi tröôøng trai seõ thoâi khoâng duøng thòt nöõa, 

nhöng anh ta vaãn coù theå thaáy khoan khoaùi khi loät moät traùi chuoái baèng 

moät caùi taâm khaùt maùu, hay caén vaøo traùi ñaøo baèng caùi taâm tham muoán 

vaø naáu traùi caø tím ñeå tìm trong ñoù höông vò cuûa mieáng thòt môõ beùo, 

Nhöõng böôùc doø giaãm cuûa chuùng ta treân con ñöôøng cuûa hieän töôïng voâ 

cuøng gian nan vaø phöùc taïp. Noùi theá chuùng ta khoâng nhaèm coå voõ cho 
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vieäc aên thòt. Chuùng ta chæ muoán neâu ra ñieåm laø ñöøng neân nghó raèng theá 

giôùi hieän töôïng naøy vaø ngay caû thaân theå chuùng ta noù ñang hieän haønh 

nhö chuùng ta töôûng. Chuùng ta luoân tìm moät phöông caùch nhaèm laøm cho 

cuoäc soáng nheï nhaøng hôn. Khi chuùng ta khoâng haïnh phuùc hay khoâng 

thoaûi maùi, chuùng ta thöôøng muoán ñi ñeán moät nôi khaùc, leân hay xuoáng, 

hay baát cöù nôi naøo. Coù ngöôøi keâu noù laø ñòa nguïc, coù ngöôøi keâu noù laø 

thieân ñaøng, nhöng laø caùi gì ñi nöõa cuõng khoâng quan troïng, chuùng ta chæ 

muoán coù moät choã ñeå döôõng thaàn maø thoâi.  

Ñöùc Phaät ñaõ khoâng cho raèng vieäc ñeà ra caùch aên chay cho caùc ñeä töû 

tu só cuûa mình laø ñieàu thích ñaùng, ñieàu maø Ngaøi ñaõ laøm laø khuyeân hoï 

traùnh aên thòt thuù vaät, vì cho duø laø loaïi thòt gì ñi nöõa thì aên thòt vaãn laø 

tieáp tay cho saùt sanh, vaø thuù vaät chæ bò saùt haïi ñeå laøm thöïc phaåm cho 

ngöôøi ta maø thoâi. Chính vì theá maø tröôùc khi nhaäp dieät, Ngaøi khuyeân töù 

chuùng neân aên chay. Tuy nhieân, coù leõ Ñöùc Phaät khoâng ñoøi hoûi caùc ñeä töû 

taïi gia cuûa Ngaøi phaûi tröôøng chay. Ngöôøi Phaät töû neân aên chay coù 

phöông phaùp vaø töø töø. Khoâng neân boû aên maën ngay töùc thôøi ñeå chuyeån 

qua aên chay, vì laøm nhö vaäy coù theå gaây söï xaùo troän vaø beänh hoaïn cho 

cô theå vì khoâng theå aên nhöõng moùn chay coù ñuû chaát dinh döôõng; phaûi töø 

töø giaûm soá löôïng caù thòt, roài sau ñoù coù theå baét ñaàu moãi thaùng hai ngaøy, 

roài boán ngaøy, saùu ngaøy, möôøi ngaøy, vaø töø töø nhieàu hôn. Phaät töû neân aên 

chay ñeå nuoâi döôõng loøng töø bi vaø tinh thaàn bình ñaúng, maø coøn traùnh 

ñöôïc nhieàu beänh taät. Ngoaøi ra, thöùc aên chay cuõng coù nhieàu sinh toá boå 

döôõng, thanh khieát vaø deã tieâu hoùa. Chuùng ta khoâng neân phaùn xeùt ai 

thanh tònh hay baát tònh qua chay maën, thanh tònh hay baát tònh laø do tö 

töôûng vaø haønh ñoäng thieän aùc cuûa ngöôøi aáy. Tuy nhieân, duø sao thì nhöõng 

ngöôøi aên tröôøng chay ñöôïc thì thaät laø ñaùng taùn thaùn. Coøn nhöõng ngöôøi 

aên maën cuõng phaûi caån troïng, vì duø bieän luaän theá naøo ñi nöõa, thì baïn 

vaãn laø nhöõng ngöôøi aên thòt chuùng sanh. Baïn coù theå noùi “toâi khoâng 

nghe,” hay “toâi khoâng thaáy” con vaät bò gieát, nhöng baïn coù chaéc raèng 

nhöõng con vaät aáy khoâng bò gieát vì muïc ñích ñeå laáy thòt laøm thöïc phaåm 

cho baïn hay khoâng? Caån troïng!!! 

Trai Nhaät: Trong ñaïo Phaät, lyù töôûng nhaát vaãn laø tröôøng trai; tuy 

nhieân, vieäc tröôøng trai raát ö laø khoù khaên cho Phaät töû taïi gia, neân coù moät 

soá ngaøy trong thaùng cho cö só taïi gia. Lyù do aên chay thaät laø ñôn giaûn, vì 

theo lôøi Phaät daïy thì taát caû chuùng sanh, keå caû loaøi caàm thuù ñeàu quyù 

maïng soáng, neân ñeå tu taäp loøng töø bi, ngöôøi Phaät töû khoâng neân aên thòt. 

Nhöõng ngaøy trai laït theo ñaïo Phaät thöôøng laø moàng moät, 14, 15, vaø 30 
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aâm lòch. Ngoaøi ra, nhöõng ngaøy trai laït coøn laø nhöõng ngaøy trai thaát hay 

ngaøy cuùng vong, hay nhöõng ngaøy maø cö só Phaät giaùo thoï baùt quan trai 

trong moät ngaøy moät ñeâm. Hôn nöõa, coøn coù “Cöûu Trai Nhöït” hay chín 

ngaøy aên chay, trì giôùi, vaø cöû aên quaù ngoï. Trong chín ngaøy naày vua Trôøi 

Ñeá Thích vaø Töù Thieân vöông doø xeùt söï thieän aùc cuûa nhaân gian. Cöûu 

Trai Nhöït bao goàm: moãi ngaøy trong ba thaùng: gieâng, naêm, chín, moãi 

ngaøy trong thaùng gieâng, moãi ngaøy trong thaùng naêm, moãi ngaøy trong 

thaùng chín; vaø caùc thaùng khaùc moãi thaùng saùu ngaøy: moàng taùm, moàng 

chín, möôøi boán, haêm ba, haêm chín, vaø ba möôi. 

Ngoaøi nhöõng ngaøy vöøa keå treân, ngöôøi Phaät töû thuaàn thaønh coøn thoï 

trai trong “Tam Thaäp Duyeân Nhaät” vì ñaây laø nhöõng ngaøy coù duyeân vôùi 

coõi Ta Baø cuûa moãi Ñöùc Phaät. Tam Thaäp Duyeân Nhaät bao goàm: Ñònh 

Quang Phaät, ngaøy moàng moät trong thaùng; Nhieân Ñaêng Phaät, ngaøy 

moàng hai trong thaùng; Ña Baûo Phaät, ngaøy moàng ba trong thaùng; A Suùc 

Beä Phaät, ngaøy moàng boán trong thaùng; Di Laëc Boà Taùt, ngaøy moàng naêm 

trong thaùng; Nhò Vaïn Ñaêng Phaät, ngaøy moàng saùu trong thaùng; Tam Vaïn 

Ñaêng Phaät, ngaøy moàng baûy trong thaùng; Döôïc Sö Phaät, ngaøy moàng taùm 

trong thaùng; Ñaïi Thoâng Trí Thaéng Phaät, ngaøy moàng chín trong thaùng; 

Nhaät Nguyeät Ñaêng Minh Phaät, ngaøy moàng möôøi trong thaùng; Hoan Hyû 

Phaät, ngaøy möôøi moät trong thaùng; Nan Thaéng Phaät, ngaøy möôøi hai 

trong thaùng; Hö Khoâng Taïng Boà Taùt, ngaøy möôøi ba trong thaùng; Phoå 

Hieàn Boà Taùt, ngaøy möôøi boán trong thaùng; A Di Ñaø Phaät, ngaøy raèm 

trong thaùng; Ñaø La Ni Boà Taùt, ngaøy möôøi saùu trong thaùng; Long Thoï 

Boà Taùt, ngaøy möôøi baûy trong thaùng; Quaùn Theá AÂm Boà Taùt, ngaøy möôøi 

taùm trong thaùng; Nhaät Quang Boà Taùt, ngaøy möôøi chín trong thaùng; 

Nguyeät Quang Boà Taùt, ngaøy hai möôi trong thaùng; Voâ Taän YÙ Boà Taùt, 

ngaøy hai möôi moát trong thaùng; Thí Voâ UÙy Boà Taùt, ngaøy hai möôi hai 

trong thaùng; Ñaéc Ñaïi Theá Chí Boà Taùt, ngaøy hai möôi ba trong thaùng; 

Ñòa Taïng Boà Taùt, ngaøy hai möôi boán trong thaùng; Vaên Thuø Sö Lôïi Boà 

Taùt, ngaøy hai möôi laêm trong thaùng; Döôïc Thöôïng Boà Taùt, ngaøy hai 

möôi saùu trong thaùng; Lö Giaø Na Phaät, ngaøy hai möôi baûy trong thaùng; 

Ñaïi Nhaät Nhö Lai, ngaøy hai möôi taùm trong thaùng; Döôïc Vöông Boà 

Taùt, ngaøy hai möôi chín trong thaùng; vaø Thích Ca Maâu Ni Phaät, ngaøy 

ba möôi trong thaùng.  
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To Be on a Vegetarian Diet or Eating Meat? 

 

“Meat Eating” in the Buddhist Point of View: In the Buddhist 

precept of prohibiting killing, one might expect that Buddhists would 

also enjoin (baét phaûi theo) vegetarianism. However, according to the 

Pali Canon, which is collected by early Theravada schools and is 

believed by the current only exisitng Theravada, there are several 

places in which the subject is raised, and in all of them the Buddha 

explicitly refuses to require that monks abstain from meat. They said as 

mendicants, the monks subsisted on alms food, and the Vinaya 

repeatedly indicates that they are to eat whatever is given to them, 

viewing it only as a means to sustain life. Refusing alms food deprives 

the donor of an opportunity for making merit, and it also leads to 

negative feelings toward the Samgha from people whose offerings are 

refused. There are, however, some restrictions. Certain types of meat 

are forbidden, including human flesh, as well as meat from dogs, 

snakes, elephants, horses, and carnivores (loaøi aên thòt soáng). The 

Vinaya-Pitaka (IV. 237) states that monks can only eat meat that is 

“pure in the three respects,” which means that they must not have seen, 

heard, or suspected that an animal was killed for them. The Vinaya 

commentary explains that if a monk is suspicious of the origin of meat, 

he should inquire how it was obtained. Reasons for suspicion include 

evidence of hunting, absence of a butcher nearby, or the bad character 

of a donor. If these conditions are met, however, the monk is 

“blameless.” If a donor kills, or causes someone else to kill an animal 

to feed monks, this results in negative karma for the giver. The Pali 

Canon also reports that the Buddha’s cousin Devadatta specifically 

asked him to make vegetarianism compulsory, but he refused to do so, 

only allowing that it was acceptable as an optional ascetic practice. 

These examples indicate that the Buddha and his followers would have 

frequently eaten meat on their begging rounds. This does not mean, 

however, that the killing of animals is condoned (ñöôïc tha thöù). 

Occupations that involve killing, such as butchery, are condemned as 

examples of “wrong livelihood,” and in Buddhist countries today these 

tasks are commonly performed by non-Buddhists. Those who perform 

them are often treated as being karmically polluted. With regard to the 
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consumption of meat as food, Buddhists themselves are divided into 

groups. One group regards eating meat as being no less wicked than 

the act of slaughter. It holds that, if meat was not used as food, there 

would be no cause for the destruction of animals, hence consumption of 

meat is directly responsible for their slaughter and is therefore wrong. 

Another group regards the consumption of meat is allowed by the 

Buddha. They claim that the Vinaya or diciplinary rule allows monks to 

eat meat under several conditions, called “three kinds of clean flesh,” 

“five kinds of clean flesh,” or “nine kinds of clean flesh.” No matter 

what you say, eating flesh still means eating flesh. Buddhists, 

especially, monks and nuns should show their loving-kindness and 

compassion to all sentient beings. Monks and nuns should try their best 

to prevent killing, and not to be the cause of killing through the form of 

offering of a so-called ‘clean flesh.’ 

In Theravada countries, vegetarianism is widely admired, but 

seldom practiced. Most laypeople eat meat, but there are certain 

observance days during which many people avoid it. In these countries, 

it is generally thought that is better to eat less intelligent animals, such 

as fish, and to eat small animals, rather than large ones. However, in 

Tibet the prevailing (thaéng theá) philosophy is just the opposite: 

Tibetans generally believe that it is better to eat larger animals, since a 

single large animals can be used to feed many people, and they don’t 

need to kill so many small ones. There are, however, a number of 

Mahayana texts that argue against eating meat, emphasizing that it is 

incompatible with the Bodhisattva practices of generating compassion 

toward all sentient beings and viewing them as one’s former mothers. 

The Mahaparinirvana-Sutra, for example, states that meat-eating 

“extinguishes the seed of great compassion,” and in it the Buddha 

orders his followers to adopt a vegetarian diet. The Lankavatara Sutra 

also has a chapter in which the Buddha mentions eight reasons why a 

Buddhist, especially a monk or a nun should not eat meat. He mentions 

that in early days of Buddhism, most of Buddhists’ ability of 

understanding his profound teachings is very limited so he did not want 

to force them to follow strict discipline right away. But to this moment, 

the Buddha must remind all of his followers that if they still believe in 

the rule of “cause and effect,” they should minimize their “meat 

eating” for there is a cause, no matter what kind of cause it is, there 
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will be surely an effect, without any exception. The Buddha further 

reminded, “Buddhists should always remember that all beings in past 

lives were at least once one’s fathers, mothers, relatives, and friends.” 

In addition that the smell of carnivores frightens beings and leads to a 

bad reputation; that eating meat interferes with meditative practice; 

that eating meat leads to bad dreams and anxiety; that it leads to bad 

rebirths; and that even if one only eats meat that was not explicitly 

killed for oneself, one is still participating in the process of of killing 

and thus promotes the suffering of sentient beings. The 

Mahaparinirvana-Sutra, Lankavatara Sutra and other Mahayana sutras 

were widely popular in East Asia, and this may partly account for the 

fact that most monasteries in China, Korea and Vietnam are strictly 

vegetarian. In Japan, vegetarianism is often viewed as admirable by 

Buddhists, and is formally practiced in most Zen monasteries. 

Vegetarianism is also enjoined in the supplementary monastic code 

known as the Brahma-jala-sutra, which is widely influential in East 

Asia. An early East Asian example of this attitude is the proclamation 

by Emperor Wu in 511 prohibiting meat eating and hunting. 

Vegetarianism is always practiced by some pious laypeople in East 

Asia and is often seen as being entailed (keát quaû cuûa) by the precept 

prohibiting killing. In Tibetan and Mongolian Buddhism, however, 

vegetarianism is seldom practiced. The Dalai Lama has urged Tibetans 

to eat less meat, and if still eating meat, they should eat larger animals 

in order to reduce the number of deaths, but is not a vegetarian himself. 

In the harsh environment of Tibet, vegetarianism was not feasible, 

since the soil and climate could not support large-scale agriculture, so 

only a few lamas have adopted a vegetarian diet in exile. The question 

of how monks and nuns can clearly expound the Buddha teachings so 

that Buddhists can view that according to the rule of “cause and 

effect,” or “karma,” all sentient beings as their fathers, mothers, 

relatives, or friends. However, most lamas either avoid the subject or 

advise students to chant Mantras to help the animals achieve a better 

rebirth. There is considerable uneasiness concerning this subject 

among Tibetan Buddhist teachers, most of whom would clearly prefer 

to avoid it altogether. As the remarks above indicate, there is no 

unanimity among Buddhists regarding the eating of meat, and there is a 

wide variety of opinions in Buddhist canonical literature. 
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 Clean and Unclean Flesh: Pure flesh, or clean flesh or pure meat 

to a monk. In early time of Buddhism, the Buddha always emphasizes 

“Compassion.” All Buddhists, including monks and nuns, should know 

what he means. If you say you are compassionate to all sentient beings 

and you are still eating meat every day (especially monks and nuns), 

what does “compassion” mean? At the time of the Buddha, the reason 

why the Buddha allowed monks and nuns to eat whatever lay people 

offered because there was huge drought in India that caused the 

disappearance of most vegetables. That was why the Buddha allowed 

monks and nuns to eat what he called “Three kinds of clean flesh.” As 

long as a monk does not kill an animal himself or the animal has not 

been killed specifically for him, or he does not see or is not aware of it 

being killed specifically for him, or he does not hear it cries. Other 

words, the meat is considered clean when the Monk has not seen the 

animal killed (or the animal’s slaughter is not witnessed by the 

consumer); has not heard the animal killed (or the sound of the 

animal’s slaughter is not heard by the consumer); and has not doubt 

about the animal killed to offer to the monk’s meal (or the animal is not 

slaughtered for the consumer). On the contrary, the meat is considered 

unclean when the Monk has seen the animal killed; has heard the 

animal killed; and has doubted that the animal killed to offer to him. 

Besides, the meant is also considered clean when the creatures that 

have died a natural death; and the creatures that have been killed by 

other creatures. Or the creatures not killed for us; or naturally dried 

meat; or things not seasonable or at the right time. That was the time of 

the Buddha when one could not find any vegetables. What about now, 

we do not lack vegetables and a varieties of fruits and vegetables 

contain adequate vitamins for a human body. Be careful!!!  

Eight Reasons for Those Who Practice Bodhisattvahood Not 

Eating Animal Food: There exist some sects that do not forbid flesh. 

They argue that meat was permitted by the Buddha during His time, 

but forbidden in Mahayana under the Bodhisattva cult.  According to 

Zen Master Suzuki in Studies in The Lankavatara Sutra, there are eight 

reasons for not eating animal food as recounted in The Lankavatara 

Sutra: First, all sentient beings are constantly going through a cycle of 

transmigration and stand to one another in every possible form of 

relationship. Some of these are living at present even as the lower 
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animals. While they so differ from us now, they all are of the same 

kind as ourselves. To take their lives and eat their flesh is like eating 

our own. Human feelings cannot stand this unless one is quite callous. 

When this fact is realized even the Rakshasas may cease from eating 

meat. The Bodhisattva who regards all beings as if they were his only 

child cannot indulge in flesh-eating. Second, the essence of 

Bodhisattvaship is a great compassionate heart, for without this the 

Bodhisattva loses his being. Therefore, he who regards others as if they 

were himself, and whose pitying thought is to benefit others as well as 

himself, ought not to eat meat. He is willing for the sake of the truth to 

sacrifice himself, his body, his life, his property; he has no greed for 

anything; and full of compassion towards all sentient beings and ready 

to store up good merit, pure and free from wrong discrimination, how 

can he have any longing for meat? How can he be affected by the evil 

habits of the carnivorous races? Third, this cruel habit of eating meat 

causes an entire transformation in the features of a Bodhisattva, whose 

skin emits an offensive and poisonous odour. The animals are keen 

enough to sense the approach of such a person, a person who is like a 

Rakshasa himself, and would be frightened and run away from him. He 

who walks in compassion, therefore, ought not to eat meat. Fourth, the 

mission of a Bodhisattva is to create among his fellow-beings a kindly 

heart and friendly regard for Buddhist teaching. If they see him eating 

meat and causing terror among animals, their hearts will naturally turn 

away from him and from the teaching he professes. They will then 

loose faith in Buddhism. Fifth, if a Bodhisattva eats meat, he cannot 

attain the end he wishes; for he will be alienated by the Devas, the 

heavenly beings who are his spiritual sympathizers and protectors. His 

mouth will smell bad; he may not sleep soundly; when he awakes he is 

not refreshed; his dreams are filled with inauspicious omens; when he 

is in a deserted place, all alone in the woods, he will be haunted by evil 

spirits; he will be nervous, excitable at least provocations; he will be 

sickly, have no proper taste, digestion, nor assimilation; the course of 

his spiritual discipline will be constantly interrupted. Therefore, he who 

is intent on benefitting himself and others in their spiritual progress, 

ought not to think of partaking of animal flesh. Sixth, animal food is 

filthy, not at all clean as a nourishing agency for the Bodhisattva. It 

readily decays, putrefies (spoils), and taints. It is filled with pollutions, 
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and the odour of it when burned is enough to injure anybody with 

refined taste for things spiritual. Seventh, the eater of meat shares in 

this pollution, spiritualy. Once King Sinhasaudasa who was fond of 

eating meat began to eat human flesh, and this alienated the affections 

of his people. He was thrown out of his own kingdom. Sakrendra, a 

celestial being, once turned himself into a hawk and chased a dove 

because of his past taint as a meat-eater. Meat-eating not only thus 

pollutes the life of the individual concerned, but also his descendants. 

Eighth, the proper food of a Bodhisattva, as was adopted by all the 

previous saintly followers of truth, is rice, barley, wheat, all kinds of 

beans, clarified butter, oil, honey, molasses and sugar prepared in 

various ways. Where no meat is eaten, there will be no butchers taking 

the lives of living creatures, and no unsympathetic deeds will be 

committed in the world. 

To Be on a Vegetarian Diet: Buddhist doctrine always emphasizes 

on the four sublime states of boundless loving-kindness, boundless 

compassion, boundless joy and boundless equanimity. Buddhists hold 

life to be sacred. They do not, therefore, kill or harm any sentient 

beings. And thus, most of Mahayana Buddhists vow to be vegetarians. 

Buddhists should not kill living beings to eat. Killing or slaughtering is 

the first of the five precepts. Killing animals for food is among the 

worst transgression in Buddhism. According to Tantric Buddhism, in the 

sutras, the Buddhist scriptures, Buddha once said to Ananda: “Ananda, 

if there is nobody, there is no dharma. If there is no food, there is no 

dharma. If there are no clothes, there is no dharma. Take care of your 

body, for the sake of the dharma.” Relating with the body is extremely 

important in the tantric tradition. However, we don’t make a personal 

trip out of it. We could become a vegetarian and sneer at meat eaters. 

We could wear pure cotton and renounce wearing any leather. Or we 

could decide to search for a country to live in that is free from 

pollution. But any of those approaches could be going too far. When 

someone becomes a vegetarian, he stops eating meat, but he might 

take a bloodthirsty delight in peeling bananas and crunching his teeth 

into peaches and cooking eggplants as meat substitutes. So our 

attempts to relate with the body can become very complicated. We’re 

not particularly advocating eating meat. Rather, we are pointing out 

that we do not accept our body as it is, and we do not accept our world. 
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We are always searching for some way to have an easy ride. When we 

feel unhappy or uncomfortable, we think that we would like to go 

somewhere else, up or down or wherever. Some people call it hell, 

some people call it heaven, but whatever it is, we would like to have 

an easy ride somewhere. 

The Buddha did not feel justified in prescribing a vegetarian diet 

for his disciples among the monks. What he did was to advise them to 

avoid eating meat because for whatever reason, eating meat means to 

support ‘killing,’ and animals had to be slaughtered only to feed them. 

Thus, before His parinirvana, the Buddha advised his disciples (monks 

and nuns) to practice vegetarianism. However, the Buddha did not 

insist his lay disciples to adhere to a vegetarian diet. Buddhists should 

practice vegetarianism methodically and gradually. We should not give 

up right away the habit of eating meat and fish to have vegetarian diet. 

Instead, we should gradually reduce the amount of meat and fish, then, 

start eating vegetables two days a month, then four days, ten days, and 

more, etc. Eating a vegetarian diet is not only a form of cultivating 

compassion and equality, but it is also free us from many diseases. 

Furthermore, such a diet can provide us with a lot of vitamins, and easy 

to digest.  We should not judge the purity and impurity of a man simply 

by observing what he eats. Through his own evil thoughts and actions, 

man makes himself impure. Those who eat vegetables and abstain 

from animal flesh are praiseworthy. Those who still eat meat should be 

cautious, for no matter what you say, you are still eating sentient 

beings’ flesh. You can say “I don’t hear,” or “I don’t see” the animal 

was killed for my food, but are you sure that the purpose of killing is 

not the purpose of obtaining food for you? Be careful!!!  

Vegetarian Days: In Buddhism, ideally speaking, Buddhists should 

be lifetime vegetarians; however, this is very difficult for lay people. 

So certain days out of each month are denoted as a day not to eat meat. 

The reason behind this is simple. The Buddha taught that each sentient 

being, including animals, values life, so not to eat meat is to practice 

being compassionate. Vegetarian Days of the month are the first, the 

fourteenth, the fifteenth, and the thirtieth lunar calendar. Besides, 

vegetarian days also include days of offerings to the dead, ceremonial 

days, or the day lay Buddhists strictly follow the eight commandments 

in one day and one night. Furthermore, there are also nine days of 
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abstinence on which no food is eaten after twelve o’clock and all the 

commandments must be observed. On these days Indras and the four 

deva-kings investigate the conduct of men. Nine days of abstinence 

include every day of the three months: the first, the fifth, and the ninth 

month, every day of the first month, every day of the fifth month, 

everyday of the ninth month; and other months each month six days as 

follow:  the 8
th

, the 9
th

, the 14
th

, the 23
rd

, the 29
th

, and the 30
th

.   

Besides the above mentioned vegetarian days, devout Buddhists 

don’t eat meat on the “Thirty Worshipping Days” because these days 

of the month on which a particular Buddha or Bodhisattva is 

worshipped, he is being in special charge of mundane affairs on that 

day (lunar calendar). These Thirty Worshipping Days include: Dhyana-

Light Buddha on the first day of the month; Dipankara Buddha on the 

second day of the month; Prabhutaratna on the third day of the month; 

Aksobhya Buddha on the fourth day of the month; Maitreya 

Bodhisattva on the fifth of the month; Twenty Thousand-Lamp Buddha 

on the sixth day of the month; Thirty Thousand-Lamp Buddha on the 

seventh day of the month; Bhaisajyaraja-Samudgata Buddha on the 

eighth day of the month; Mahabhijna-Jnanabhibhu Buddha on the ninth 

day of the month; Candra-Surya-Pradipa Buddha on the tenth day of 

the month; Delightful Buddha, the eleventh day of the month; 

Unconquerable Buddha on the twelfth day of the month; Akasagarbha 

Bodhisattva (Bodhisattva of Space) on the thirteenth day of the month; 

Samantabhadra Bodhisattva, the fourteenth day of the month; 

Amitabha Buddha on the fifteenth of the month; Dharani Bodhisattva 

on the sixteenth of the month; Nagarjuna Bodhisattva on the 

seventeenth of the month; Kuan-Yin or Avalokitesvara Bodhisattva on the 

eighteenth of the month; The Sun-Light Bodhisattva on the nineteenth of the 

month; The Moon-Light Bodhisattva on the twentieth of the month; Infinite 

Resolve Bodhisattva on the twenty-first day of the month; Abhayandada 

Bodhisattva on the twenty-second day of the month; Mahasthamaprapta 

Bodhisattva on the twenty-third day of the month; Earth-Store Bodhisattva on 

the twenty-fourth of the month; Manjusri Bodhisattva on the twenty-fifth of 

the month; Supreme Bhaisajyaraja-samudgata Bodhisattva on the twenty-sixth 

day of the month; Vairocana Buddha on the twenty-seventh day of the month 

(same as in #28); Vairocana Buddha on the twenty-eighth of the month (same 

as in #27); Bhaisajyaraja-samudgata Bodhisattva on the twenty-ninth day of 

the month; and Sakyamuni Buddha on the thirtieth of the month. 
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Phuï Luïc N 

Appendix N 

 

Quy Y Phaät Phaùp Taêng Laø Ñieåm Khôûi Ñaàu  

Trong Neàn Taûng Cuûa Taát Caû Giôùi Luaät Phaät 

 

Giôùi hình thaønh neàn moùng cuûa söï tieán trieån treân con ñöôøng chaùnh 

ñaïo. Theo Phaät giaùo, quy y Phaät Phaùp Taêng laø ñieåm khôûi ñaàu cuûa neàn 

taûng giôùi luaät Phaät. Noäi dung cuûa giôùi haïnh trong Phaät giaùo bao goàm caû 

chaùnh ngöõ, chaùnh nghieäp, vaø chaùnh maïng. Giôùi luaät trong Phaät giaùo coù 

raát nhieàu vaø ña daïng, tuy nhieân, nhieäm vuï cuûa giôùi luaät chæ coù moät. Ñoù 

laø kieåm soaùt nhöõng haønh ñoäng cuûa thaân vaø khaåu, caùch cö xöû cuûa con 

ngöôøi, hay noùi khaùc ñi, laø ñeå thanh tònh lôøi noùi vaø haønh vi cuûa hoï. Taát 

caû nhöõng ñieàu hoïc ñöôïc ban haønh trong ñaïo Phaät ñeàu daãn ñeán muïc 

ñích chaùnh haïnh naày. Tuy nhieân, giôùi luaät töï thaân noù khoâng phaûi laø cöùu 

caùnh, maø chæ laø phöông tieän, vì noù chæ hoã trôï cho ñònh (samadhi). Ñònh 

ngöôïc laïi laø phöông tieän cho cho söï thu thaäp trí tueä, vaø chính trí tueä 

naày laàn löôït daãn ñeán söï giaûi thoaùt cuûa taâm, muïc tieâu cuoái cuøng cuûa ñaïo 

Phaät. Do ñoù, Giôùi, Ñònh vaø Tueä laø moät söï keát hôïp haøi hoøa giöõa nhöõng 

caûm xuùc vaø tri thöùc cuûa con ngöôøi. Thieàn sö Ñôn Ñoàng Ñaïi Nhaãn vieát 

trong quyeån 'Trôû Veà Vôøi Söï Tónh Laëng': "Tam Baûo trong Phaät giaùo 'Ñeä 

töû nguyeän quy-y Phaät, nguyeän quy-y Phaùp, nguyeän quy-y Taêng' laø neàn 

taûng cuûa giôùi luaät. Trong Phaät giaùo, giôùi luaät khoâng phaûi laø moät boä luaät 

ñaïo ñöùc maø moät ai ñoù hoaëc ñieàu gì ñoù beân ngoaøi chuùng ta buoäc chuùng 

ta phaûi tuaân theo. Giôùi luaät laø Phaät taùnh, laø tinh thaàn cuûa vuõ truï. Thoï 

nhaän giôùi luaät laø trao truyeàn moät ñieàu gì ñoù coù yù nghóa vöôït leân treân söï 

hieåu bieát cuûa giaùc quan, nhö tinh thaàn cuûa vuõ truï hay ñieàu maø chuùng ta 

goïi laø Phaät taùnh. Nhöõng gì maø chuùng ta chöùng ngoä ñöôïc qua thaân theå 

vaø taâm thöùc ñöôïc truyeàn töø theá heä naøy qua theá heä khaùc, ngoaøi taàm 

kieåm soaùt cuûa chuùng ta. Traûi nghieäm söï chöùng ngoä naøy, chuùng ta coù 

theå bieát ôn söï cao caû nhö theá naøo cuûa cuoäc soáng con ngöôøi. Daàu chuùng 

ta bieát hay khoâng bieát, daàu chuùng ta muoán hay khoâng muoán, tinh thaàn 

vuõ truï vaãn löu truyeàn. Nhö theá chuùng ta coù theå hoïc ñöôïc tinh thaàn ñích 

thöïc cuûa nhaân loaïi... Phaät laø vuõ truï vaø Phaùp laø giaùo huaán töø vuõ truï, vaø 

Taêng giaø laø moät nhoùm ngöôøi laøm cho vuõ truï vaø giaùo huaán cuûa noù soáng 
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ñoäng trong ñôøi soáng cuûa chuùng ta. Trong cuoäc soáng haèng ngaøy, chuùng 

ta phaûi coù chaùnh nieäm veà Phaät, Phaùp, Taêng, daàu chuùng ta coù hieåu hay 

khoâng." 

 

Taking Refuge in the Triple Treasure Is  

The Starting Point in the Foundation of All Precepts 

 

Morality forms the foundation of further progress on the right path. 

According to Buddhism, taking refuge in the Buddha-Dharma-Sangha 

is the starting point in the foundation of all precepts. The contents of 

morality in Buddhism compose of right speech, right action, and right 

livelihood. The moral code taught in Buddhism is very vast and varied 

and yet the function of Buddhist morality is one and not many. It is the 

control of man’s verbal and physical actions. All morals set forth in 

Buddhism lead to this end, virtuous behavior, yet moral code is not an 

end in itself, but a means, for it aids concentration (samadhi). Samadhi, 

on the other hand, is a means to the acquisition of wisdom (panna), true 

wisdom, which in turn brings about deliverance of mind, the final goal 

of the teaching of the Buddha. Virtue, Concentration, and Wisdom 

therefore is a blending of man’s emotions and intellect. Dainin Katagiri 

wrote in Returning to Silence: "The Triple Treasure in Buddhism, 'I 

take refuge in the Buddha, I take refuge in the Dharma, I take refuge 

in the Sangha,' is the foundation of the precepts. The precepts in 

Buddhism are not a moral code that someone or something outside 

ourselves demands that we follow. The precepts are the Buddha-

nature, the spirit of the universe. To receive the precepts is to transmit 

something significant beyond the understanding of our sense, such as 

the spirit of the universe or what we call Buddha-nature. What we have 

awakened to, deeply, through our body and mind, is transmitted from 

generation to generation, beyond our control. Having experienced this 

awakening, we can appreciate how sublime human life is. Whether we know it 

or not, or whether we like it or not, the spirit of the universe is transmitted. So 

we all can learn what the real spirit of a human being is... Buddha is the 

universe and Dharma is the teaching from the universe, and Sangha is the 

group of people who make the universe and its teaching alive in their lives. In 

our everyday life we must be mindful of the Buddha, Dharma and Sangha 

whether we understand this or not." 
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Phuï Luïc O 

Appendix O 

 

Khoâng Saùt Sanh  

Theo Quan Ñieåm Nhaø Thieàn 

 

Moät hoâm, thieàn sö Nga Sôn Thieàu Thaïc daïy caùc ñeä töû: “Khoâng saùt 

sanh laø khoâng gieát haïi vì loøng töø bi maãn chuùng. Ñaây laø giôùi luaät ñaàu 

tieân daønh cho caû xuaát gia laãn taïi gia, khoâng saùt sanh bao goàm khoâng 

gieát, khoâng baûo ngöôøi gieát, khoâng hoan hyû khi thaáy gieát, khoâng nghó 

ñeán gieát haïi baát cöù luùc naøo, khoâng töï vaän, khoâng taùn thaùn söï gieát hay 

söï cheát. Khoâng saùt sanh cuõng bao goàm khoâng gieát haïi thuù vaät. Khoâng 

saùt sanh cuõng bao goàm khoâng gieát thuù laøm thòt, vì laøm nhö vaäy, chuùng 

ta chaúng nhöõng caét ngaén ñôøi soáng maø coøn gaây ñau ñôùn vaø khoå sôû cho 

chuùng nöõa. Maáy oâng neân luoân nhôù raèng nhöõng ai phaûn ñoái söï gieát haïi 

vaø mong muoán baûo veä söï soáng cho taát caû nhöõng sinh linh ñeàu laø ñuùng 

ñaén. Nhöõng ai bieát baûo veä ngay caû ñoäng vaät vaø coân truøng laø ñieàu raát 

toát. Nhöng coøn nhöõng ngöôøi hoang phí thôøi gian, nhöng ngöôøi phaù hoaïi 

taøi saûn vaø nhöõng keû phaù hoaïi kinh teá chính trò thì sao? Chuùng ta khoâng 

neân boû qua nhöõng keû naøy! Hôn theá nöõa, coøn keû thuyeát giaûng giaùo phaùp 

maø khoâng coù söï giaùc ngoä thì sao? Haén laø keû ñang gieát haïi Ñaïo Phaät!” 

Helen Tworkov vieát trong quyeån 'Thieàn Treân Ñaát Myõ': "Vieát veà giôùi 

raên thöù nhaát: 'Khoâng saùt sanh' Robert Aitken keå raèng 'Coù ngöôøi hoûi 

Alan Watts taïi sao oâng ta aên chay? OÂng ta noùi: vì luõ boø keâu to hôn cuû 

caø roát. Caâu traû lôøi naøy coù theå duøng nhö moät caâu chæ ñaïo. Nhieàu ngöôøi 

khoâng aên thòt ñoû, nhieàu ngöôøi khoâng uoáng söõa. Nhieàu ngöôøi khaùc aên 

nhöõng gì ngöôøi ta doïn leân baøn, nhöng haïn cheá mua nhöõng thöïc phaåm 

ñoäng vaät...' Moät caùch toång quaùt, Robert Aitken giöõ moät cheá ñoä aên chay 

nhöng noùi raèng neáu ñöôïc môøi döï moät böõa aên toái coù thòt, oâng vaãn aên vì 

'con boø ñaõ cheát coøn baø chuû nhaø thì vaãn coøn soáng.'" 
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Not to Kill In the  

Point of View of the Zen School 

 

One day, Zen master Gasan Joseki instructed his adherents: “Not to 

kill will help us become kind and full of pity. This is the first Buddhist 

precept, binding upon clergy and laity, not to kill and this includes not 

to kill, not to ask other people to kill, not to be joyful seeing killing, not 

to think of killing at any time, not to kill oneself (commit suicide), not 

to praise killing or death by saying “it’s better death for someone than 

life.”  Not to kill is also including not to slaughtering animals for food 

because by doing this, you do not only cut short the lives of other 

beings, but you also cause pain and suffering for them. You all should 

always remember that those who speak against killing and who desire 

to spare the lives of all conscious beings are right. It is very good for 

those who to protect even animals and insects. But what about those 

persons who kill time, what about those who are destroying wealth, and 

those who destroy political economy? We should not overlook them! 

Furthermore, what of the one who preaches without enlightenment? He 

is killing Buddhism.” Helen Tworkov wrote in Zen In America, writing 

on the first precept, 'No Killing,' Robert Aitken recalls "that someone 

once asked Alan Watts why he was a vegetarian. He said, 'Because 

cows scream louder than carrots.' This reply may serve as a guidance. 

Some people will refuse to eat red meat. Some people will not drink 

milk. Some people will eat what is served to them, but will limit their 

own purchase of animal products..." Aitken, who generally maintains a 

vegetarian diet, has said that if he goes to a dinner party and is served 

meat he will eat it because "the cow is dead and the hostess is not." 

 

 

 

 

 

 

 



939 

 

Phuï Luïc P 

Appendix P 

 

Möôøi Thanh Tònh Giôùi  

Theo Kinh Hoa Nghieâm 

 

Theo Kinh Hoa Nghieâm, Phaåm 38, coù möôøi thanh tònh giôùi cuûa chö 

Ñaïi Boà Taùt. Chö Boà Taùt an truï trong phaùp naày thôøi ñöôïc thanh tònh giôùi 

voâ thöôïng khoâng loãi laàm cuûa chö Nhö Lai. Thöù nhaát laø thaân thanh tònh 

giôùi, vì giöõ gìn ba ñieàu aùc nôi thaân. Thöù nhì laø ngöõ thanh tònh giôùi, vì xa 

lìa caùc loãi nôi lôøi noùi. Thöù ba laø taâm thanh tònh giôùi, vì maõi maõi xa lìa 

tham, saân, taø kieán. Thöù tö laø thanh tònh giôùi chaúng phaù taát caû hoïc xöù, vì 

laøm toân chuû trong taát caû nhôn thieân. Thöù naêm laø thanh tònh giôùi thuû hoä 

taâm Boà Ñeà, vì chaúng ham thích tieåu thöøa töï ñoä. Thöù saùu laø thanh tònh 

giôùi giöõ gìn ñieàu cheá qui luaät cuûa Ñöùc Phaät, vì nhaãn ñeán toäi vi teá cuõng 

sanh loøng e sôï. Thöù baûy laø thanh tònh giôùi aån maät hoä trì, vì kheùo cöùu 

chuùng sanh phaïm giôùi. Thöù taùm laø thanh tònh giôùi chaúng laøm caùc ñieàu 

aùc, vì theä tu taát caû caùc phaùp laønh. Thöù chín laø thanh tònh giôùi xa lìa taát 

caû kieán chaáp höõu laäu, vì khoâng chaáp nôi giôùi. Thöù möôøi laø thanh tònh 

giôùi thuû hoä taát caû chuùng sanh, vì phaùt khôûi ñaïi bi. 

 

Ten Kinds of Pure Discipline  

In the Flower Adornment Sutra 

 

According to the Flower Adornment Sutra, Chapter 38, there are 

ten kinds of pure discipline of Great Enlightening Beings. Enlightening 

Beings who abide by these can attain the supreme flawless pure 

discipline of Buddhas. First, pure discipline of the body, guarding 

themselves from evil deeds. Second, pure discipline of speech, getting 

rid of faults of speech. Third, pure discipline of mind, forever getting 

rid of greed, hatred, and false views. Fourth, the pure discipline of not 

destroying any subjects of study, being honorable leaders among 

people. Fifth, the pure discipline of preserving the aspiration for 

enlightenment, not liking the lesser vehicles of individual salvation. 
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Sixth, the pure discipline of preserving the regulations of the Buddha, 

greatly fearing even minor offenses. Seventh, the pure discipline of 

secret protection, skillfully drawing out undisciplined sentient beings.  

Eighth, the pure discipline of not doing any evil, vowing to practice all 

virtuous principles. Ninth, the pure discipline of detachment all views 

of existence, having no attachment to precepts. Tenth, the pure 

discipline of protecting all sentient beings, activating great compassion. 
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Phuï Luïc Q 

Appendix Q 

 

Chöa Ñoaïn Tröø Tham-Saân-Si-Maïn-Nghi-Taø Kieán-  

Saùt-Ñaïo-Daâm-Voïng, Khoù Loøng Coù Ñöôïc Trí Tueä 

 

Thoâng thöôøng maø noùi, tu taäp ñoái vôùi ngöôøi xuaát gia trong caùc chuøa 

vieän coøn töông ñoái ñôn giaûn vaø deã daøng hôn so vôùi nhöõng ngöôøi taïi gia, 

vì ngaøy ngaøy ngoaøi xaõ hoäi ngöôøi taïi gia luoân phaûi ñöông ñaàu vôùi möôøi 

teân giaëc, keå caû thuø trong laãn giaëc ngoaøi: tham, saân, si, maïn, nghi, taø 

kieán, saùt, ñaïo, daâm, voïng, nhöõng thöù luùc naøo cuõng chöïc chôø haõm haïi vaø 

phaù naùt ñöôøng tu cuûa chuùng ta. Ñoái vôùi ngöôøi tu taäp trí tueä, neáu khoâng 

ñoaïn tröø nhöõng teân giaëc naøy, khoù loøng maø coù ñöôïc moät thöù trí tueä chaân 

chính. Tham duïc laø tham muoán vaø yeâu thích cuûa caûi traàn theá. Haàu heát 

ngöôøi ñôøi thöôøng ñònh nghóa haïnh phuùc traàn tuïc nhö laø söï thoûa maõn cuûa 

moïi tham duïc. Tham duïc traàn theá laø voâ haïn, nhöng chuùng ta laïi khoâng 

coù khaû naêng nhaän ra chuùng vaø tham duïc khoâng ñöôïc thoûa maõn thöôøng 

gaây ra khoå ñau phieàn naõo cho mình vaø cho ngöôøi. Khi chuùng ta chæ 

phaàn naøo thoûa maõn tham duïc, chuùng ta luoân coù khuynh höôùng tieáp tuïc 

theo ñuoåi chuùng cho ñeán khi ñöôïc thoûa maõn, chính vì vaäy maø chuùng ta 

caøng gaây neân khoå ñau cho mình vaø cho ngöôøi. Ngay caû khi ñaõ thoûa 

maõn tham duïc, chuùng ta cuõng khoå ñau. Neáu chuùng ta khoâng coù ham 

muoán cho rieâng chuùng ta; neáu chuùng ta laøm vieäc vaø kieám tieàn nhaèm 

giuùp ñôû ngöôøi khaùc; neáu chuùng ta laáy tu taäp laø söï nghieäp vaø söï nghieäp 

laø tu taäp thì cuoäc soáng cuûa chuùng ta trong saùng vaø haïnh phuùc bieát 

döôøng naøo! Tuy nhieân, nhieàu ngöôøi khoâng hieåu ñieàu naày. Hoï chæ höùng 

thuù tôùi vieäc kieám tieàn thaät nhieàu hoaëc thaønh coâng trong söï nghieäp 

ngoaøi ñôøi. Neân nhôù raèng ñaây chæ laø caùi “Toâi” nhoû nhoi maø thoâi. Phaät töû 

chaân thuaàn neân laøm thaät nhieàu tieàn ñeå giuùp ñôû moïi ngöôøi, thì daàu coù 

taïo ra söï nghieäp theá tuïc cuõng laø söï nghieäp toát. Loøng ham muoán vò kyû 

thuùc ñaåy chuùng ta thoûa maõn nhöõng gì mình caàn cuõng nhö nhöõng gì 

mình khoâng xöùng ñaùng ñöôïc nhö aên uoáng, nhaø cöûa, xe coä, taøi saûn vaø 

danh voïng, vaân vaân. Maét thì ham nhìn nôi saéc ñeïp khoâng bieát chaùn, tai 

ham nghe moïi thöù aâm thanh du döông, muõi ham mong ngöûi muøi höông 

caùc loaïi, löôõi ham neám caùc vò beùo boå ngoït ngon, thaân ham nhöõng xuùc 
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chaïm mòn maøng, vaø yù ham caùc söï gheùt thöông bæ thöû, vaân vaân. Loøng 

tham cuûa con ngöôøi nhö thuøng khoâng ñaùy, nhö bieån caû laáy nöôùc lieân 

tuïc töø traêm ngaøn soâng hoà to nhoû, heát ngaøy naày qua ngaøy khaùc. Trong 

thôøi maït phaùp naày, chuùng sanh noùi chung vaø nhaân loaïi noùi rieâng, ñaõ vaø 

ñang duøng ñuû moïi phöông caùch, thuû ñoaïn, möu chöôùc ñeå löôøng gaït vaø 

taøn haïi laãn nhau. Theá neân cuoäc ñôøi cuûa chuùng sanh, nhaát laø nhaân loaïi, 

voán dó ñaõ ñau khoå, laïi caøng ñau khoå hôn. Taát caû ñeàu do nôi taùnh tham 

lam, loøng ích kyû boûn xeûn maø ra. Chính baèng möu gian chöôùc quyû, doái 

gaït, phöông tieän cuõng nhö laät loïng baèng moïi thuû ñoaïn ñeå ñaït cho baèng 

ñöôïc. Loøng tham laø maõnh löïc tinh thaàn maïnh meõ khieán cho ngöôøi ta 

ñaáu tranh gieát choùc, loïc löøa doái traù laãn nhau, ngay caû nhöõng haønh ñoäng 

taøn ñoäc cuõng khoâng chöøa. Tham duïc traàn theá laø voâ haïn, nhöng chuùng ta 

laïi khoâng coù khaû naêng nhaän ra chuùng vaø tham duïc khoâng ñöôïc thoûa 

maõn thöôøng gaây ra khoå ñau phieàn naõo cho mình vaø cho ngöôøi. Khi 

chuùng ta chæ phaàn naøo thoûa maõn tham duïc, chuùng ta luoân coù khuynh 

höôùng tieáp tuïc theo ñuoåi chuùng cho ñeán khi ñöôïc thoûa maõn, chính vì 

vaäy maø chuùng ta caøng gaây neân khoå ñau cho mình vaø cho ngöôøi. Ngay 

caû khi ñaõ thoûa maõn tham duïc, chuùng ta cuõng khoå ñau. Bieát tri tuùc thieåu 

duïc laø bieát seõ giuùp chuùng ta dieät tröø tham duïc. Ñieàu naày coù nghóa laø 

bieát thoûa maõn vôùi nhöõng ñieàu kieän vaät chaát khaû dó giuùp cho chuùng ta coù 

ñaày ñuû söùc khoûe ñeå tu taäp. Ñaây laø phöông caùch höõu hieäu nhaát ñeå caét 

ñöùt löôùi tham duïc, an oån thaân taâm vaø coù nhieàu thì giôø giuùp ñôû tha nhaân. 

Tu taäp giuùp chuùng ta quaân bình ñöôïc tham duïc baèng söï chuù taâm vaøo ñeà 

muïc baát tònh. Dính maéc vaøo voùc daùng coù theå laø moät cöïc ñoan. Gaëp 

tröôøng hôïp nhö theá chuùng ta phaûi ñeå taâm ñeán moät cöïc ñoan khaùc cuûa 

cô theå. Chuùng ta haõy quan saùt cô theå vaø xem ñoù nhö moät xaùc cheát. Haõy 

nhìn vaøo tieán trình tan raõ, huûy hoaïi cuûa moät xaùc cheát. Cuõng coù theå quan 

saùt töøng boä phaän cuûa cô theå nhö tim, phoåi, gan, maét, maùu, nöôùc tieåu, 

moà hoâi, vaân vaân. Haõy nhôù laïi hình aûnh cuûa caùc yeáu toá baát tònh cuûa cô 

theå moãi khi tham duïc phaùt sanh. Laøm nhö theá seõ traùnh khoûi tham duïc 

quaáy nhieãu. Hôn nöõa, qua tu taäp, chuùng ta coù theå thaáy daây troùi tham aùi 

vaø chaáp thuû buoäc chuùng ta vaøo nguïc tuø sanh töû. Noùi caùch khaùc, tham aùi 

laø goác reã ngaên caûn chuùng ta khoâng phaùt sanh ñoäng löïc töø boû sanh töû, 

maø coøn laø moät trong nhöõng yeáu toá chính troùi buoäc chuùng ta vaøo sanh töû. 

Ñeå ñoái trò tham aùi, haõy thieàn quaùn veà söï baát tònh cuûa thaân xaùc. Khi 

chuùng ta bò raøng buoäc vaøo moät ngöôøi naøo chaúng haïn, haõy quaùn saùt 

ngöôøi aáy chæ laø moät caùi tuùi ñöïng nhöõng thöù oâ ueá. Khi aáy söï tham aùi vaø 



943 

 

chaáp thuû cuûa chuùng ta seõ giaûm thieåu. Chuùng ta chæ nghieäm ñöôïc chaân 

haïnh phuùc vaø an nhieân töï taïi khi chuùng ta buoâng boû hoaëc coù ít tham 

duïc. Ñaây cuõng laø moät trong nhöõng böôùc lôùn ñeán beán bôø giaûi thoaùt cuûa 

chuùng ta. Ñöùc Phaät daïy: “Tham duïc chính laø nguoàn goác cuûa khoå ñau. 

Moïi vaät roài seõ thay ñoåi, vì theá khoâng neân luyeán aùi hay vöôùng víu vaøo 

moät thöù gì. Neân nhieáp taâm thanh tònh tìm chaân lyù vaø ñaït ñeán haïnh phuùc 

vónh haèng.” Bieát tri tuùc thieåu duïc laø bieát seõ giuùp chuùng ta dieät tröø tham 

duïc. Ñieàu naày coù nghóa laø bieát thoûa maõn vôùi nhöõng ñieàu kieän vaät chaát 

khaû dó giuùp cho chuùng ta coù ñaày ñuû söùc khoûe ñeå tu taäp. Ñaây laø phöông 

caùch höõu hieäu nhaát ñeå caét ñöùt löôùi tham duïc, an oån thaân taâm vaø coù 

nhieàu thì giôø giuùp ñôû tha nhaân. Thaät vaäy, moät khi ngöôøi tu Phaät chuùng 

ta töø boû ñöôïc tham duïc cuõng ñoàng nghóa vôùi vieäc chuùng ta ñaåy ñöôïc 

qua moät beân nhöõng chöôùng ngaïi lôùn treân böôùc ñöôøng tu taäp cuûa chính 

mình. Ñeå keát luaän veà tham cho chöông saùch naøy, treân böôùc ñöôøng tu 

taäp haønh giaû neân luoân nhôù lôøi Phaät daïy trong Kinh Töù Thaäp Nhò 

Chöông daïy: “Moät keû vôùi traïng thaùi taâm ñaày tham duïc duø soáng treân 

trôøi cuõng khoâng thaáy ñuû; moät ngöôøi ñaõ lìa tham duïc duø phaûi ôû döôùi ñaát 

vaãn thaáy haïnh phuùc.” 

Saân haän laø söï ñaùp laïi caûm xuùc ñoái vôùi vieäc gì khoâng thích ñaùng 

hay khoâng coâng baèng. Neáu khoâng ñaït ñöôïc caùi mình ham muoán cuõng 

coù theå ñöa ñeán saân haän. Saân haän lieân heä tôùi vieäc töï baûo veä mình. Tuy 

nhieân, theo giaùo thuyeát nhaø Phaät thì saân haän töï bieåu loä trong noù moät tö 

caùch thoâ loã, phaù maát haønh giaû moät caùch höõu hieäu nhaát. Ñöùc Phaät tuyeân 

boá raát roõ raøng raèng moät taâm ñaày nhöõng saân haän vaø thuø ñòch khoâng theå 

hieåu moät caùch toát ñeïp, khoâng theå noùi moät caùch toát ñeïp. Moät ngöôøi oâm 

aáp nuoâi döôõng söï baát maõn vaø uaát haän seõ khoâng laøm dòu bôùt haän thuø cuûa 

mình. Chæ vôùi taâm baát haïi vaø loøng töø maãn ñoái vôùi chuùng sanh moïi loaøi 

môùi coù theå chaám döùt ñöôïc haän thuø. Saân haän laø moät trong tam ñoäc, hay 

moät trong ba ngoïn löûa ñang ñoát chaùy taâm. Saân haän laø nhieân lieäu ñoát 

chaùy caû röøng coâng ñöùc cuûa keû tu haønh. Ngöôøi tu phaûi luoân cheá ngöï saân 

haän vaø phaùt trieån loøng töø bi trong taâm. Theo taâm lyù hoïc Phaät giaùo, yeáu 

toá taâm thöùc veà saân haän luoân noái keát vôùi kinh nghieäm khoå ñau. Ngöôøi ta 

coù theå tham vaø laïc cuøng moät luùc, nhöng khoâng theå naøo vöøa saân haän maø 

laïi vöøa vui veû cuøng moät luùc ñöôïc. Baát kyø ai vun xôùi oaùn gheùt, saân haän, 

giaän döõ, tính aùc nuoâi döôõng söï traû thuø hay baûo toàn loøng caêm giaän ñeàu 

bò troùi buoäc vaøo kinh nghieäm khoå ñau nhö theá, vì ngöôøi aáy ñaõ chaáp 

chaët vaøo moät nguoàn coäi raát maïnh cuûa khoå ñau. Nhöõng ai gieo haän thuø 
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cho ngöôøi khaùc nhö gieát choùc hay haønh haï hay caét xeùo thaân theå, coù theå 

seõ taùi sanh vaøo nhöõng caûnh giôùi nôi maø hoï phaûi caûm thoï nhöõng kinh 

nghieäm cöïc kyø ñau ñôùn, nhöùc nhoái, khaéc nghieät. Chæ trong nhöõng hoaøn 

caûnh nhö theá hoï môùi coù theå kinh nghieäm nhöõng noãi khoán khoå maø do söï 

baát thieän cuûa chính hoï, hoï ñaõ töï ñem ñeán cho chính hoï. Ñöùc Phaät daïy: 

“Giaëc cöôùp coâng ñöùc, khoâng gì hôn saân haän. Vì khi taâm saân haän noåi leân 

thì chuùng sanh laäp töùc taïo nghieäp, vaø do ñoù maø muoân ngaøn chöôùng 

ngaïi laäp töùc hieän ra, ngaên che Thaùnh ñaïo, laáp môø Phaät taùnh. Cho neân 

noùi ‘Nhöùt nieäm saân taâm khôûi, baù vaïn chöôùng moân khai,’ nghóa laø chæ vì 

moät nieäm giaän töùc maø phaûi laõnh chòu bao nhieâu chöôùng naïn.”  

Si meâ hay voâ minh laø nhìn moïi söï moïi vaät khoâng ñuùng nhö thaät. 

Khoâng hieåu söï thaät veà cuoäc ñôøi. Chöøng naøo maø chuùng ta khoâng phaùt 

trieån taâm mình ñeå ñaït ñöôïc trí tueä chöøng ñoù chuùng ta vaãn voâ minh veà 

baûn chaát ñuùng cuûa söï vaät. Theo Phaät giaùo, voâ minh coù nghóa laø coi caùi 

ngaõ hay caùi ta laø thaät. Si meâ hay voâ minh laø nguyeân nhaân chính cuûa söï 

khoâng giaùc ngoä cuûa chuùng ta. Voâ minh chæ laø giaû töôùng neân noù chòu 

aûnh höôûng cuûa sanh, dieät, taêng, giaûm, ueá, tònh, vaân vaân. Voâ minh chính 

laø nguyeân nhaân cuûa, sanh, laõo, lo aâu, saàu muoän, khoå sôû, beänh hoaïn, vaø 

cheát choùc. Voâ minh khoâng bieát gì ñeán con ñöôøng thoaùt khoå laø moät 

trong ba laäu hoaëc nuoâi döôõng doøng sanh töû luaân hoài. Coù khi Voâ minh 

coù nghóa laø aûo töôûng. Nghóa laø boùng toái hoaøn toaøn khoâng coù aùnh chieáu 

saùng. Voâ minh laø laàm caùi döôøng nhö vôùi caùi thaät laø, hay hieän töôïng aûo 

töôûng maø cho laø thöïc taïi. Voâ minh, si meâ hay khoâng giaùc ngoä, moät 

trong ba ngoïn löûa caàn phaûi daäp taét tröôùc khi böôùc chaân vaøo Nieát baøn. 

Ñaây laø traïng thaùi sai laàm cuûa taâm laøm khôûi daäy söï tin töôûng veà baûn 

ngaõ. Vì si meâ maø ngöôøi ta khoâng thaáy ñöôïc caùi nhìn nhö thò, khoâng theå 

phaân bieät ñuùng sai. Ngu si laøm cho ngöôøi ta muø quaùng veà chaáp ngaõ, 

chaáp phaùp laø nhöõng thöù voâ thöôøng, luoân thay ñoåi vaø hoaïi dieät. Khi giaän 

döõ ñaõ khôûi leân thì con ngöôøi seõ khoâng coøn gì ngoaøi “si meâ.” Ñeå trieät 

tieâu si meâ baïn neân thieàn quaùn “nhaân duyeân.” Taát caû nhöõng vaán ñeà khoù 

khaên cuûa chuùng ta ñeàu baét nguoàn töø voâ minh vaø meâ hoaëc. Voâ minh laø 

bôïn nhô ñöùng haøng ñaàu. Tham lam, saân haän, ngaõ maïn vaø raát nhieàu bôïn 

nhô khaùc cuøng phaùt sanh chung vôùi voâ minh. Giaûi phaùp phaûi naèm trong 

nhöõng vaán ñeà aáy, vaø do ñoù, chuùng ta khoâng neân taùch rôøi, chaïy ñi tìm ôû 

ñaâu ngoaøi vaán ñeà. Phaân taùch vaø nghieân cöùu cho taän töôøng chuùng ta seõ 

thaáy raèng taát caû nhöõng vaán ñeà aáy ñeàu laø nhöõng vaán ñeà cuûa kieáp nhaân 

sinh, cuûa con ngöôøi, vaäy thì chuùng ta khoâng neân ñoå traùch nhieäm cho ai 
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khaùc hôn laø con ngöôøi. Nhöõng vaán ñeà thaät söï chuû chuùng ta phaûi ñöôïc 

vaø chæ ñöôïc giaûi quyeát baèng caùch döùt boû nhöõng aûo kieán vaø nhöõng khaùi 

nieäm sai laàm, vaø thu xeáp neáp soáng cuûa chuùng ta vaøo khuoân khoå ñieàu 

hoøa ñoàng nhòp vôùi thöïc taïi. Vaø ñieàu naøy chæ coù theå thöïc hieän ñöôïc qua 

thieàn haønh maø thoâi. 

Maïn hay kieâu maïn laø taät ñoá phaùt sinh do ngöôøi ta coù caûm giaùc 

mình thaáp keùm, trong khi kieâu maïn (taø maïn, ngaõ maïn, taêng thöôïng 

maïn, etc.) phaùt sinh töø caûm giaùc töï toân sai laàm. Nhöõng thöù töï kieâu naøy 

sinh ra do ngöôøi ta nhìn caùc söï vaät töø moät quan ñieåm sai leänh. Nhöõng ai 

ñaõ thöïc söï thoâng hieåu Phaät phaùp vaø coù theå ñaït ñöôïc caùi nhìn ñuùng ñaén 

veà söï vaät seõ khoâng bao giôø nhaân nhöôïng loái suy nghó leäch laïc nhö theá. 

Kieâu maïn coù nhieàu nghóa bao goàm: Kieâu maïn coù nhieàu nghóa bao goàm: 

Thöù nhaát laø maïn kieán hay töï cao töï ñaïi (söï kieâu ngaïo hay kieâu caêng). 

Maïn Keát hay söï ngaõ maïn. Kieâu maïn cho raèng mình hay hôn ngöôøi 

khaùc. Thöù nhì laø maïn caûnh coù nghóa laø kieâu maïn vì tieán boä vaø meâ laàm 

raèng mình ñaõ ñaït ñöôïc Nieát Baøn. Ñaây laø moät trong möôøi caûnh trong 

thieàn quaùn. Thöù ba laø maïn traøng (kieâu maïn nhö taám traøng phan che 

chaén heát thieän nghieäp). Loøng ngaõ maïn boác cao nhö côø phöôùng treo cao 

trong gioù. Thöù tö laø maïn danh, töùc laø caäy nôi gia theá hay tieáng taêm maø 

kieâu maïn. Ñaây laø moät trong taùm thöù kieâu maïn. Thöù naêm laø maïn phöôùc, 

töùc laø caäy nôi phöôùc ñöùc boá thí thieän laønh maø kieâu maïn. Ñaây laø moät 

trong taùm thöù kieâu maïn. Thöù saùu laø maïn tueá, töùc laø caäy nôi lôùn tuoåi maø 

kieâu maïn. Ñaây laø moät trong taùm thöù kieâu maïn. Thöù baûy laø ti maïn, töùc 

laø khôûi taâm kieâu maïn cho raèng ngöôøi cöïc kyø taøi gioûi chæ hôn mình chuùt 

ít thoâi. Thöù taùm laø ti haï maïn. Ngöôøi töï ti ngaïo maïn cho raèng mình chæ 

keùm ngöôøi (thaät söï vöôït thaät xa mình) chuùt ít maø thoâi, ñaây laø moät trong 

thaát maïn. Hoaëc söï ngaõ maïn cho raèng ta khoâng keùm hôn keû hôn ta laø 

bao, ñaây cuõng laø moät trong cöûu maïn. Thöù chín laø ngaõ maïn, töùc laø söï 

kieâu haõnh cuûa töï ngaõ, hoaëc caäy vaøo caùi ta maø khinh maïn hay kieâu 

ngaïo ngöôøi khaùc, hoaëc tính töï cao töï ñaïi cuûa caùi ta. Thöù möôøi laø ngaõ 

ñaúng maïn laø moät trong baûy loaïi kieâu ngaïo. Ngaõ maïn cho raèng ta baèng 

nhöõng keû hôn ta, ñaây cuõng laø moät trong chín loaïi ngaõ maïn. Thöù möôøi 

moät laø quaù maïn, moät trong baûy loaïi kieâu ngaïo, cho raèng ta hôn nhöõng 

keû ngang haøng vôùi ta. Quaù maïn laø khôûi taâm kieâu maïn cho raèng mình 

hôn nhöõng ngöôøi baèng mình, vaø cho raèng mình baèng hay coi thöôøng 

nhöõng ngöôøi hôn mình.    
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Laïi coù boán thöù coáng cao ngaõ maïn: Thöù nhaát laø kieâu maïn vì tieán boä 

vaø meâ laàm raèng mình ñaõ ñaït ñöôïc Nieát Baøn. Ñaây laø moät trong möôøi 

caûnh trong thieàn quaùn. Thöù nhì laø söï kieâu haõnh cuûa töï ngaõ. Thöù ba laø 

caäy vaøo caùi ta maø khinh maïn hay kieâu ngaïo ngöôøi khaùc. Thöù tö laø tính 

töï cao töï ñaïi cuûa caùi ta. Theo Caâu Xaù Luaän, coù baûy loaïi kieâu maïn: Thöù 

nhaát laø “Maïn”: Maïn laø khôûi taâm kieâu maïn cho raèng mình hôn hay 

mình baèng ngöôøi. Thöù nhì laø “Quaù maïn”: Quaù maïn laø khôûi taâm kieâu 

maïn cho raèng mình hôn nhöõng ngöôøi baèng mình, vaø cho raèng mình 

baèng hay coi thöôøng nhöõng ngöôøi hôn mình. Thöù ba laø “Maïn quaù 

maïn”: Maïn quaù maïn laø khôûi taâm kieâu maïn cho raèng mình hôn nhöõng 

ngöôøi hôn mình. Thöù tö laø “Ngaõ maïn”: Ngaõ maïn laø khôûi taâm kieâu maïn 

chaáp coù ta vaø coù caùi sôû höõu cuûa ta. Thöù naêm laø “Taêng thöôïng maïn”: 

Taêng thöôïng maïn laø khôûi taâm kieâu maïn khi chöa chöùng ñaéc Thaùnh ñaïo 

maø cho laø chöùng ñaéc. Moät vò Taêng nghó raèng mình ñaõ chöùng ñaéc, hoaëc 

moät vò Taêng cao ngaïo, töï cho mình laø hay gioûi, khoâng chòu tu trì Phaät 

phaùp. Trong Phaùp Hoäi Phaùp Hoa, trong khi Ñöùc Phaät ñang giaûng Kinh 

Phaùp Hoa, thì naêm ngaøn vò Tyø Kheo Tieåu Thöøa, töôûng raèng mình ñaõ 

chöùng ñaéc, neân boû ra veà, töø choái khoâng nghe Phaät giaûng kinh. Thöù saùu 

laø “Ti maïn”: Ti maïn hay Ti Haï Maïn laø khôûi taâm kieâu maïn cho raèng 

ngöôøi cöïc kyø taøi gioûi chæ hôn mình chuùt ít thoâi. Thöù baûy laø “Taø maïn”: 

Ñaây laø moät trong taùm loaïi maïn. Taø maïn laø khoâng toân kính Tam Baûo, 

laøm nhöõng vieäc quaáy aùc ñeå ñöôïc lôïi mình. Taø maïn laø Ngaõ maïn trong taø 

kieán vaø nhöõng vieäc laøm xaèng baäy. Khôûi taâm kieâu maïn cho raèng mình 

coù ñaïo ñöùc, kyø thaät mình chaúng coù ñaïo ñöùc gì.   

Ngoaøi ra, coøn coù taùm thöù kieâu maïn: Thöù nhaát laø “Löïc maïn”: Caäy 

mình maïnh hôn ngöôøi neân kieâu maïn. Thöù nhì laø “Gia theá maïn”: Caäy 

nôi gia theá hay tieáng taêm maø kieâu maïn. Thöù ba laø “Taøi maïn”: Caäy nôi 

nhieàu tieàn laém baïc maø kieâu maïn. Thöù tö laø “Töï taïi maïn”: Caäy nôi töï 

taïi hay quyeàn cao chöùc troïng maø kieâu maïn. Thöù naêm laø “Tueá maïn”: 

Caäy nôi lôùn tuoåi maø kieâu maïn. Thöù saùu laø “Thoâng minh maïn”: Caäy nôi 

thoâng minh trí tueä maø kieâu maïn. Thöù baûy laø “Boá thí maïn”: Caäy nôi 

phöôùc ñöùc boá thí thieän laønh maø kieâu maïn. Thöù taùm laø “Haûo töôùng 

maïn”: Caäy nôi töôùng haûo maø kieâu maïn. Theo truyeàn thoáng Phaät giaùo 

Ñaïi Thöøa, coù taùm loaïi kieâu maïn khaùc: Thöù nhaát laø “Nhö maïn”. Thöù nhì 

laø “Maïn maïn”. Thöù ba laø “Baát nhö maïn”. Thöù tö laø “Taêng thöôïng 

maïn”. Thöù naêm laø “Ngaõ maïn”. Thöù saùu laø “Taø maïn”. Thöù baûy laø “Kieâu 

maïn”. Thöù taùm laø “Ñaïi maïn”. Theo Vi Dieäu Phaùp thì coù chín loaïi maïn: 
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Thöù nhaát laø “Ngaõ Thaéng Maïn”: Ñoái vôùi ngöôøi baèng mình, laïi sinh taâm 

quaù maïn cho raèng mình hôn hoï. Thöù nhì laø “Ngaõ Ñaúng Maïn”: Ñoái vôùi 

ngöôøi hôn mình, laïi sinh taâm quaù maïn cho raèng mình baèng hoï. Thöù ba 

laø “Ngaõ Lieät Maïn”: Khôûi taâm kieâu maïn cho raèng mình khoâng ñeán noãi 

teä nhö ngöôøi khaùc. Thöù tö laø “Höõu Thaéng Ngaõ Maïn”: Vaãn khôûi taâm 

kieâu maïn duø bieát raèng ngöôøi ñoù hôn mình. Thöù naêm laø “Voâ Ñaúng Ngaõ 

Maïn”: Khôûi taâm kieâu maïn cho raèng khoâng ai baèng mình. Thöù saùu laø 

“Voâ Lieät Ngaõ Maïn”: Duø bieát raèng khoâng ai keùm hôn mình nhöng vaãn 

sanh loøng kieâu maïn cho raèng mình chæ keùm ngöôøi chuùt ít thoâi. Thöù baûy 

laø “Voâ Thaéng Ngaõ Maïn”: Ñoái vôùi ngöôøi baèng mình, laïi sanh taâm kieâu 

maïn cho raèng khoâng ai coù theå hôn mình ñöôïc. Thöù taùm laø “Höõu Ñaúng 

Ngaõ Maïn”: Duø bieát ngöôøi cuõng baèng mình, nhöng vaãn sanh taâm kieâu 

maïn cho raèng hoï chæ baèng ta thoâi. Thöù chín laø “Höõu Lieät Ngaõ Maïn”: 

Ñoái vôùi ngöôøi baèng mình, laïi khôûi taâm kieâu maïn cho raèng hoï teä hôn 

mình. Phaät töû thuaàn thaønh neân luoân nhôù raèng taät ñoá phaùt sinh do ngöôøi 

ta coù caûm giaùc mình thaáp keùm, trong khi kieâu maïn (taø maïn, ngaõ maïn, 

taêng thöôïng maïn, etc.) phaùt sinh töø caûm giaùc töï toân sai laàm. Nhöõng thöù 

töï kieâu naøy sinh ra do ngöôøi ta nhìn caùc söï vaät töø moät quan ñieåm sai 

leänh. Nhöõng ai ñaõ thöïc söï thoâng hieåu Phaät phaùp vaø coù theå ñaït ñöôïc caùi 

nhìn ñuùng ñaén veà söï vaät seõ khoâng bao giôø nhaân nhöôïng loái suy nghó 

leäch laïc nhö theá.  

Kieâu maïn laø quan nieäm töï thoåi phoàng mình leân. Khi chuùng ta nhìn 

xuoáng töø moät ñænh nuùi thì moïi söï ôû döôùi thaáp ñeàu nhö nhoû laïi. Khi 

chuùng ta töï cho mình cao hôn thieân haï, vaø coù moät caùi nhìn töï thoåi 

phoàng mình leân, töùc laø chuùng ta töï khoaùc leân cho mình moät saéc thaùi cao 

vöôït. Thaät khoù cho moät ngöôøi mang taùnh kieâu maïn tu taäp, vì duø cho vò 

thaày coù daïy gì cho ngöôøi aáy cuõng khoâng lôïi ích gì. Söï kieâu ngaïo nghóa 

laø söï kieâu caêng sai laàm, nghó raèng mình ñuùng duø mình sai traùi, nghó 

raèng mình gioûi duø treân thöïc teá mình dôû teä. Kieâu maïn cuõng coù nghóa laø 

töï phuï do caùi aûo töôûng cho raèng mình thoâng hieåu nhöõng gì ngöôøi khaùc 

khoù maø hieåu ñöôïc. Söï kieâu ngaïo laø moät trong nhöõng chöôùng ngaïi chính 

trong vieäc tu taäp cuûa chuùng ta. Trong khi tu ñaïo, chuùng ta caàn phaûi coù 

ñuû trí hueä chaân chaùnh. Ngöôøi coù trí hueä chaân chaùnh khoâng bao giôø töï 

khen ngôïi chính mình vaø huûy baùng ngöôøi khaùc. Nhöõng con ngöôøi aáy 

khoâng bao giôø noùi mình thanh cao, coøn ngöôøi khaùc thì teä haïi, baàn tieän. 

Moät khi nhöõng ngöôøi tu Phaät chuùng ta maø buoâng boû ñöôïc taùnh kieâu 

ngaïo cuõng ñoàng nghóa vôùi vieäc chuùng ta ñaåy ñöôïc qua moät beân moät 
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trong nhöõng chöôùng ngaïi lôùn treân böôùc ñöôøng tu taäp cuûa chính mình. 

Trong ñaïo Phaät, nhöõng keû ngaõ maïn, töï khen mình cheâ ngöôøi khoâng coøn 

ñöôøng tieán tu, tuy hoï soáng maø nhö ñaõ cheát vì hoï ñaõ ñi ngöôïc laïi vôùi 

ñaïo ñöùc cuûa moät ngöôøi con Phaät.   

Nghi hay hoaøi nghi coù nghóa laø hoaøi nghi veà maët tinh thaàn. Theo 

quan ñieåm Phaät giaùo thì hoaøi nghi laø thieáu khaû naêng tin töôûng nôi Phaät, 

Phaùp, Taêng; nghi raèng khoâng bieát thaät söï coù caùi goïi laø gieo nhaân gì gaët 

quaû ñoù hay khoâng, vaân vaân. Nghi laø moät trong naêm chöôùng ngaïi maø 

ngöôøi ta phaûi truùt boû treân ñöôøng nhaäp Thaùnh. Thaät vaäy, moät ngöôøi ôû ôû 

trong tình traïng hoaøi nghi thaät söï laø moät con ngöôøi ñang bò moät chöùng 

beänh taøn khoác nhaát, tröø khi anh ta buoâng boû moái hoaøi nghi cuûa mình, 

baèng khoâng anh ta vaãn phaûi tieáp tuïc lo aâu vaø ñau khoå veà chöùng beänh 

taøn khoác naày. Bao laâu con ngöôøi coøn phaûi chòu tình traïng khoù chòu tinh 

thaàn naày, tình traïng löôõng löï khoâng quyeát ñoaùn ñöôïc naày, con ngöôøi aáy 

seõ vaãn tieáp tuïc coù thaùi ñoä hoaøi nghi veà moïi vieäc maø ñieàu naày ñöôïc 

xem laø baát lôïi nhaát cho vieäc tu taäp. Caùc nhaø chuù giaûi giaûi thích taâm 

trieàn caùi naày nhö laø söï khoâng coù khaû naêng quyeát ñònh ñieàu gì moät caùch 

roõ reät, noù cuõng bao goàm caû söï hoaøi nghi veà khaû naêng coù theå chöùng ñaéc 

caùc thieàn nöõa. Hoaøi nghi laø moät trong nhöõng caên baûn phieàn naõo gaây ra 

ñau khoå. Moät trong naêm chöôùng ngaïi maø ngöôøi ta phaûi truùt boû treân 

ñöôøng nhaäp Thaùnh. Thuaät ngöõ “Vichikiccha” laø töø Nam Phaïn (Pali) laø 

phoái hôïp cuûa “Vi”, coù nghóa laø khoâng, vaø “cikiccha” coù nghóa laø thuoác 

chöõa. Hoaøi nghi coù nhieàu loaïi: nghi ngaïi töï ngaõ, nghi ngaïi toân sö, vaø 

nghi ngaïi phaùp. Coù boán thöù nghi: Thöù nhaát laø nghi veà Thaân: Nghi raèng 

trong quaù khöù mình ñaõ töøng coù thaân hay khoâng? Nghi raèng trong hieän 

taïi thaân naày coù thaät söï hieän höõu hay khoâng? Nghi raèng trong töông lai 

coù ñaàu thai hay khoâng? Nghi raèng trong quaù khöù vaø vò lai thaân ta laø 

nam hay nöõ? Thöù nhì laø nghi veà Maïng: Nghi raèng coù thaân coù maïng hay 

coù thaân khoâng maïng? Nghi raèng thaân cuøng maïng naày laø thöôøng hay voâ 

thöôøng? Nghi raèng thaân cuøng maïng naày do ai taïo ra? Trôøi Töï Taïi taïo 

ra, theo luaät tieán hoùa taïo ra, töï nhieân sanh ra, do ñôøi taïo ra, vaân vaân. 

Nghi raèng thaân naày laø do caùt buïi taïo ra. Nghi raèng neáu thaân naày khoâng 

do caùt buïi taïo ra thì taïi sao khi tan raõ roái thì thaân aáy laïi hoaøn veà caùt 

buïi. Nghi raèng thaân do phaùp hay do chaúng phaûi phaùp taïo ra. Nghi raèng 

thaân naày do nghieäp hay chaúng do nghieäp taïo ra. Nghi raèng thaân naày do 

phieàn naõo taïo ra. Nghi raèng thaân naày coù phaûi do cha meï taïo ra hay 

khoâng. Thöù ba laø nghi veà Ngaõ: Nghi raèng Ngaõ töø ñaâu sanh ra vaø seõ ñi 
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veà ñaâu? Nghi raèng neáu coù caùi Ngaõ, thì Ngaõ aáy laø saéc hay chaúng phaûi 

saéc? Nghi raèng neáu coù Ngaõ thì caùi Ngaõ aáy laø töôùng hay chaúng phaûi laø 

töôùng? Nghi raèng caùi Ngaõ ôû trong thaân hay ôû ngoaøi thaân? Nghi raèng caùi 

Ngaõ ôû trong taâm hay ôû trong maét? Nghi raèng caùi Ngaõ ôû ñôøi quaù khöù 

thuoäc gioáng naøo (laø thuù, hay laø ngöôøi vaø noù haønh xöû ra sao)? Nghi veà 

caùi Ngaõ ñôøi vò lai thuoäc gioáng naøo? Thöù tö laø nghi veà Toäi: Nghi raèng 

saùt sanh coù phaïm toäi hay khoâng? Nghi raèng uoáng röôïu hay nhöõng chaát 

cay ñoäc coù phaïm hay khoâng phaïm toäi? Nghi raèng toäi ta töï taïo hay vì 

ngöôøi khaùc maø gaây taïo? Nghi raèng neáu gaây taïo toäi roài thì thaân naày seõ 

thoï baùo hay Ngaõ naày seõ thoï baùo? Beân caïnh ñoù, coøn coù naêm thöù nghi 

(nguõ nghi). Ñaây laø naêm loaïi nghi hoaëc aån nuùp trong taâm vaø coù khuynh 

höôùng laøm naõn nieàm tin cuûa chuùng ta: Thöù nhaát laø nghi nôi trí hueä cuûa 

Nhö Lai. Thöù nhì laø nghi nôi giaùo phaùp cuûa Phaät. Thöù ba laø nghi ngöôøi 

thuyeát phaùp. Thöù tö laø nghi khoâng bieát con ñöôøng hay phöông caùch ñeà 

nghò ñi theo coù ñaùng tin caäy hay khoâng. Thöù naêm laø nghi ngôø loøng 

thaønh cuûa ngöôøi hieåu vaø ñi theo giaùo phaùp cuûa Theá Toân. Ngoaøi ra, coøn 

coù naêm loaïi hoaøi nghi khaùc nöõa. Ñaây laø nhöõng loaïi nghi ngôõ chaúng 

nhöõng khieán cho haønh giaû traøn ngaäp vôùi saân haän vaø choáng ñoái, maø coøn 

laøm cho taâm haønh giaû bò meâ môø. Coù naêm loaïi hoaøi nghi khieán cho taâm 

meâ môø: Loaïi nghi ngôø thöù nhaát lieân heä tôùi Ñöùc Phaät, vò thaày vó ñaïi ñaõ 

chæ cho chuùng ta con ñöôøng giaûi thoaùt. Loaïi nghi ngôø thöù hai lieân heä tôùi 

Phaùp, con ñöôøng ñöa ñeán giaûi thoaùt. Loaïi nghi ngôø thöù ba lieân heä tôùi 

Taêng giaø, nhöõng baäc cao thöôïng ñaõ nhoå ñöôïc moät phaàn hay heát thaûy 

phieàn naõo. Loaïi nghi ngôø thöù tö laø nghi ngôø chính mình, nghi ngôø giôùi 

luaät vaø caùch haønh thieàn cuûa chính mình. Loaïi nghi ngôø cuoái cuøng laø 

nghi ngôø ngöôøi khaùc, bao goàm caû thieàn sö laãn nhöõng baïn ñoàng tu khaùc. 

Haønh giaû neân luoân nhôù raèng nghi ngôø laø chuyeän töï nhieân. Moïi ngöôøi 

ñeàu baét ñaàu vôùi söï nghi ngôø. Chuùng ta seõ hoïc ñöôïc ôû söï hoaøi nghi 

nhieàu ñieàu lôïi laïc. Ñieàu quan troïng laø ñöøng ñoàng hoùa mình vôùi söï hoaøi 

nghi. Nghóa laø ñöøng chuïp laáy noù, ñöøng baùm víu vaøo noù. Dính maéc vaø 

hoaøi nghi seõ khieán chuùng ta rôi vaøo voøng laån quaån. Thay vaøo ñoù, haõy 

theo doõi toaøn theå tieán trình cuûa hoaøi nghi, cuûa söï baên khoaên. Haõy nhìn 

xem ai ñang hoaøi nghi. Hoaøi nghi ñeán vaø ñi nhö theá naøo. Laøm ñöôïc nhö 

vaäy, chuùng ta seõ khoâng coøn laø naïn nhaân cuûa söï hoaøi nghi nöõa. Chuùng ta 

seõ vöôït ra khoûi söï nghi ngôø vaø taâm chuùng ta seõ yeân tænh. Luùc baáy giôø 

chuùng ta seõ thaáy moïi chuyeän ñeán vaø ñi moät caùch roõ raøng. Toùm laïi, haõy 

ñeå cho moïi söï baùm víu, dính maéc cuûa chuùng ta troâi ñi; chuù taâm quan 
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saùt söï nghi ngôø; ñoù laø caùch hieäu quaû nhaát ñeå thaáy roõ baûn chaát thaät cuûa 

hoaøi nghi. Chæ caàn ñôn thuaàn chuù taâm quan saùt hoaøi nghi, hoaøi nghi seõ 

bieán maát. Noùi toùm laïi, thaáy ñöôïc baûn chaát thaät cuûa hoaøi nghi seõ ñöa 

haønh giaû ñeán choã buoâng boû. Maø thaät vaäy, tröø phi haønh giaû tu Phaät thaáy 

ñöôïc baûn chaát thaät cuûa hoaøi nghi, neáu khoâng laø khoâng bao giôø buoâng 

boû ñöôïc chuùng. Haønh giaû phaûi luoân coá gaéng laéng nghe lôøi Phaät daïy veà 

hoaøi nghi ñeå khoâng bò vöôùng maéc nhöõng khoå ñau vaø phieàn naõo treân 

ñöôøng tu taäp cuûa mình. 

Taø Kieán theo ñaïo Phaät laø khoâng thöøa nhaän nhaân quaû, khoâng theo 

Phaät phaùp, laø moät trong nguõ kieán vaø thaäp aùc. Kyø thaät, khoâng coù söï ñònh 

nghóa raønh maïch veà “taø kieán” trong Phaät giaùo. Trong thôøi Ñöùc Phaät, 

chính Ngaøi ñaõ khaúng ñònh vôùi chuùng ñeä töû cuûa Ngaøi raèng: “Caû ñeán giaù 

trò caùc lôøi tuyeân boá cuûa chính Nhö Lai cuõng phaûi ñöôïc thaéc maéc.” Ñöùc 

Phaät tuyeân boá khoâng coù quyeàn haønh gì veà hoïc thuyeát cuûa Ngaøi ngoaïi 

tröø kinh nghieäm cuûa chính baûn thaân cuûa chính Ngaøi. Taø kieán khôûi leân 

töø quan nieäm laàm laãn veà baûn chaát thaät cuûa söï hieän höõu. Trong thôøi Ñöùc 

Phaät coøn taïi theá, coù ít nhaát laø 62 taø kieán ngoaïi ñaïo. Phaät giaùo nhaán 

maïnh treân thuyeát nhaân quaû. Hieåu ñöôïc thuyeát nhaân quaû laø ñaõ giaûi ñöôïc 

phaàn lôùn caâu hoûi veà nguoàn goác cuûa khoå ñau phieàn naõo. Khoâng hieåu 

hay khoâng chòu hieåu thuyeát nhaân quaû laø moät loaïi taø kieán trong Phaät 

giaùo. Theo Ñöùc Phaät, chuùng sanh phaûi chòu ñöïng khoå ñau phieàn naõo vì 

tham lam, saân haän vaø si meâ, vaø nguyeân nhaân cuûa nhöõng ñieàu ñoäc haïi 

naøy chaúng nhöõng laø voâ minh maø coøn do taø kieán nöõa. Theo Phaät Giaùo 

nguyeân Thuûy ñöôïc ghi laïi trong A Tyø Ñaït Ma Luaän, taø kieán laø ba quan 

kieán sai laàm sau ñaây ñöôïc ghi laïi trong Kinh Taïng: “Tin raèng moïi söï 

vaät töø nhieãm ñeán tònh ñeàu phaùt sanh khoâng coù nguyeân nhaân, nhieãm tònh 

chæ laø tình côø maø thoâi. Tin raèng haønh ñoäng daàu toát hay xaáu ñeàu khoâng 

taïo quaû, do ñoù choái boû luaân lyù ñaïo ñöùc. Tin raèng khoâng coù kieáp soáng 

naøo sau kieáp naày, do ñoù choái boû moïi yù nghóa ñaïo lyù cuûa nghieäp (ñoaïn 

kieán). Cuõng theo Phaät Giaùo Nguyeân Thuûy, coù möôøi loaïi taø kieán khaùc: 

Tin raèng khoâng coù caùi gì goïi laø “ñeå baùt,” nghóa laø ñeå baùt cho chö Taêng 

Ni khoâng ñem laïi lôïi ích gì. Tin raèng khoâng coù gì goïi laø “cuùng döôøng,” 

nghóa laø cuùng döôøng cho chö Taêng Ni khoâng ñem laïi lôïi ích gì. Tin 

raèng khoâng coù gì goïi laø “daâng taëng,” hay daâng taëng vaät duïng ñeán chö 

Taêng Ni khoâng ñem laïi lôïi ích gì. Tin raèng khoâng coù nhaân quaû, nghóa laø 

haønh ñoäng thieän aùc ñeàu khoâng gaây haäu quaû naøo. Tin raèng khoâng coù gì 

goïi laø “theá gian naày”. Tin raèng khoâng coù gì goïi laø “theá giôùi tôùi,” nghóa 
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laø ngöôøi sanh ôû ñaây khoâng chaáp nhaän coù tieàn kieáp vaø kieáp vò lai. Tin 

raèng khoâng coù “meï”. Tin raèng khoâng coù “cha,” nghóa laø ñoái xöû vôùi cha 

meï theá naøo cuõng khoâng coù haäu quaû. Tin raèng khoâng coù chuùng sanh 

cheát vaø taùi sanh. Tin raèng khoâng coù nhöõng baäc tu só xa laùnh choán phoàn 

hoa ñoâ hoäi ñeå tìm nôi vaéng veû tham thieàn nhaäp ñònh, cuõng nhö nhöõng 

baäc thieän tri thöùc, ñöùc ñoä cao thöôïng, ñaïo haïnh trang nghieâm ñaõ chöùng 

ñaït ñaïo quaû (chö Phaät vaø A La Haùn). Theo Ngaøi Boà Ñeà trong Vi Dieäu 

Phaùp thì coù ba loaïi taø kieán: Chuû nghóa ñoaïn kieán, cho raèng sau khi cheát 

laø khoâng coøn gì nöõa, vì vaäy maø ngöôøi theo chuû nghóa naày phuû nhaän yù 

nghóa cuûa thieän nghieäp. Chuû nghóa phuû nhaän nhaân duyeân thì cho raèng 

moïi chuyeän phaùt sanh nhieãm oâ hay thanh tònh ñeàu khoâng coù nguyeân 

nhaân, chuùng sanh nhieãm oâ hay thanh tònh bôûi tình côø hay ñònh meänh. 

Chuû nghóa phuû nhaän haäu quaû thì laïi cho raèng haønh ñoäng duø toát duø xaáu 

cuõng ñeàu khoâng taïo quaû. Theo Kinh Ví Duï Con Raén trong Trung Boä 

Kinh, Ñöùc Phaät ñaõ daïy: “Ngöôøi naøo nghe Nhö Lai hay ñeä töû Nhö Lai 

thuyeát phaùp ñeå baït tröø taát caû kieán xöù, coá chaáp, thieân chaáp, thieân kieán, 

tuøy mieân, söï tònh chæ moïi haønh ñoäng, söï töø boû moïi sanh y, söï dieät tröø 

khaùt aùi ñeå ñöa ñeán ly tham, ñoaïn dieät, Nieát Baøn. Vó aáy nghó raèng chaéc 

chaén ta seõ bò ñoaïn dieät, chaéc chaén ta seõ bò hoaïi dieät, chaéc chaén ta seõ 

khoâng toàn taïi. Vò aáy khoâng saàu muoän, khoâng than vaõn, khoâng khoùc loùc; 

vò aáy khoâng ñaám ngöïc, khoâng ñi ñeán baát tænh.” Trong Kinh Phaùp Cuù, 

Ñöùc Phaät daïy: “Khoâng ñaùng hoå laïi hoå, vieäc ñaùng hoå laïi khoâng, cöù oâm 

taø kieán aáy, ñòa nguïc khoù laùnh xa (316). Khoâng ñaùng sôï laïi sôï, vieäc 

ñaùng sôï laïi khoâng, cöù oâm taø kieán aáy, ñòa nguïc khoù laùnh xa (317). 

Khoâng loãi töôûng laø loãi, coù loãi laïi töôûng khoâng, cöù oâm taø kieán aáy, ñòa 

nguïc khoù laùnh xa (318).” Qua tu taäp, chuùng ta thaáy söï nhö thöïc cuûa vaïn 

höõu, töø ñoù maø cuõng thaáy ñöôïc taø kieán laø khö khö baûo thuû, kieân trì giöõ 

laáy quan ñieåm cuûa mình, khoâng chaáp nhaän raèng coù nhöõng kieáp soáng 

trong quaù khöù vaø nhöõng kieáp soáng keá tieáp trong töông lai, khoâng chaáp 

nhaän raèng con ngöôøi coù theå ñaït tôùi traïng thaùi Nieát Baøn. Taø kieán nghóa 

laø nieàm tin sai laïc cho raèng trong nguõ uaån hay nhöõng thöù taïo neân caù theå 

coù moät linh hoàn tröôøng cöûu. Taø kieán coøn coù nghóa laø thaáy söï vaät moät 

caùch sai laàm. Taø kieán cuõng coù nghóa laø phuû nhaän söï hieän höõu cuûa hieän 

töôïng vaø baùm vaøo chuû nghóa hoaøn toaøn huûy dieät, nghóa laø khi cheát laø 

chaám döùt taát caû, ñoái laïi vôùi chuû tröông cho raèng thaân taâm laø thöôøng truï 

baát dieät; caû hai ñeàu laø taø kieán. Taùnh vaø nghieäp duïng cuûa noù laø giaûi 

thích sai laàm maø cho laø truùng. Nguyeân nhaân gaàn cuûa noù laø khoâng chòu 



952 

 

tin theo töù dieäu ñeá. Chaáp giöõ taø kieán theo ñaïo Phaät laø khö khö baûo thuû, 

kieân trì giöõ laáy quan ñieåm cuûa mình, khoâng chaáp nhaän raèng coù nhöõng 

kieáp soáng trong quaù khöù vaø nhöõng kieáp soáng keá tieáp trong töông lai, 

khoâng chaáp nhaän raèng con ngöôøi coù theå ñaït ñeán traïng thaùi Nieát baøn, 

khoâng chaáp nhaän coù Phaät, Phaùp, Taêng. Hoà nghi khoâng coù nhöõng ñieàu 

treân chöa phaûi laø taø kieán, tuy nhieân, neáu chuùng ta boû lô khoâng chòu 

tham vaán, khoâng chòu tìm hoïc veà nhöõng vaán ñeà naøy ñeå giaûi quyeát 

nhöõng nghi tình aáy thì taø kieán seõ phaùt sinh, chuùng ta seõ tin töôûng vaø ñi 

theo nhöõng giaùo lyù sai laàm aáy. Thaät vaäy, tröø phi haønh giaû tu Phaät thaáy 

ñöôïc baûn chaát thaät cuûa taø kieán, neáu khoâng laø khoâng bao giôø buoâng boû 

ñöôïc chuùng. Haønh giaû phaûi luoân coá gaéng laéng nghe lôøi Phaät daïy veà taø 

kieán ñeå khoâng bò vöôùng maéc nhöõng khoå ñau vaø phieàn naõo treân ñöôøng 

tu taäp cuûa mình. Tuy nhieân, chuùng ta khoâng bao giôø thaáy ñöôïc baûn chaát 

thaät cuûa taø kieán chæ baèng caùch ñôn thuaàn keâu noù ñi, chæ coù tu taäp môùi 

coù theå giuùp cho chuùng ta  thaáy ñöôïc baûn chaát thaät cuûa taø kieán maø thoâi. 

Qua tu taäp, chuùng ta seõ coù cô hoäi phaù tan böùc maøn voâ minh ñeå thaáy 

raèng raát nhieàu thöù maø chuùng ta ñaõ töøng khö khö baûo thuû trong quaù khöù 

laø sai laàm. Vì taø kieán chaúng nhöõng khoâng giuùp ích gì ñöôïc cho chuùng ta 

maø ngöôïc laïi coøn khieán chuùng ta ngaøy caøng ñi traät ñöôøng chaùnh phaùp 

cuûa ñöùc Phaät. Haønh giaû tu Phaät neân luoân nhôù raèng tröø phi chuùng ta thaáy 

ñöôïc baûn chaát thaät cuûa taø kieán qua tu taäp, neáu khoâng laø chuùng ta khoâng 

bao giôø buoâng boû ñöôïc chuùng. Toùm laïi, ngöôøi tu Phaät chuùng ta neân coá 

gaéng thaáy roõ baûn chaát thaät cuûa taø kieán ñeå buoâng boû. Laøm ñöôïc nhö vaäy 

cuõng ñoàng nghóa vôùi vieäc chuùng ta ñaåy ñöôïc qua moät beân nhöõng 

chöôùng ngaïi lôùn treân böôùc ñöôøng tu taäp cuûa chính mình. Ñaây laø moät 

trong nhöõng phöông caùch buoâng boû tuyeät vôøi nhaát cho haønh giaû.  

Saùt sanh laø moät trong möôøi aùc nghieäp, gieát haïi maïng soáng cuûa loaøi 

höõu tình. Theo Ñöùc Phaät vaø Phaät Phaùp cuûa Hoøa Thöôïng Narada, saùt 

sanh laø coá yù gieát cheát moät chuùng sanh. Trong Phaïn ngöõ, “Panatipata,” 

pana coù nghóa laø ñôøi soáng taâm vaät lyù cuûa moät chuùng sanh. Xem thöôøng 

ñôøi soáng, tieâu dieät, caét ñöùt, ngaên chaän söùc tieán cuûa naêng löïc moät ñôøi 

soáng, khoâng cho noù tieáp tuïc troâi chaûy laø panatipata. Pana coøn coù nghóa 

laø caùi gì coù hôi thôû. Do ñoù taát caû nhöõng ñoäng vaät, keå caû loaøi thuù, ñeàu 

ñöôïc xem laø sanh vaät. Tuy nhieân, caây coû khoâng ñöôïc xem laø “sinh vaät” 

vì chuùng khoâng coù phaàn tinh thaàn. Tuy nhieân, chö Taêng Ni cuõng khoâng 

ñöôïc pheùp huûy hoaïi ñôøi soáng cuûa caây coû. Giôùi naày khoâng aùp duïng cho 

nhöõng cö só taïi gia. Coù naêm ñieàu kieän caàn thieát ñeå thaønh laäp moät 
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nghieäp saùt sanh: coù moät chuùng sanh, bieát raèng ñoù laø moät chuùng sanh, yù 

muoán gieát, coá gaéng ñeå gieát, vaø gieát cheát chuùng sanh ñoù. Nghieäp döõ gaây 

ra do haønh ñoäng saùt sanh naëng hay nheï tuøy söï quan troïng cuûa chuùng 

sanh bò gieát. Neáu gieát moät baäc vó nhaân hieàn ñöùc hay moät con thuù to lôùn 

taïo nghieäp naëng hôn laø gieát moät teân saùt nhaân hung döõ hay moät sinh vaät 

beù nhoû, vì söï coá gaéng ñeå thöïc hieän haønh ñoäng saùt sanh vaø tai haïi gaây ra 

quan troïng hôn. Quaû döõ cuûa nghieäp saùt sanh bao goàm yeåu maïng, beänh 

hoaïn, buoàn raàu khoå naïn vì chia ly, vaø luoân luoân lo sôï. Khoâng Saùt Sanh 

laø giôùi thöù nhaát trong Nguõ Giôùi. Chuùng ta ñang soáng trong moät theá giôùi 

baát toaøn, maïnh hieáp yeáu, lôùn hieáp nhoû, gieát choùc traøn lan khaép nôi. 

Ngay trong theá giôùi loaøi vaät, chuùng ta cuõng thaáy coïp aên nai, raén aên 

nhaùi, nhaùi aên nhöõng coân truøng nhoû, hoaëc caù lôùn nuoát caù beù, vaân vaân. 

Vaø haõy nhìn veà theá giôùi loaøi ngöôøi cuûa chuùng ta, chuùng ta gieát thuù, 

thaäm chí coù khi vì quyeàn lôïi maø chuùng ta coøn gieát haïi laãn nhau nöõa. 

Chính vì theá maø Ñöùc Phaät ñaët ra giôùi luaät thöù nhaát cho chuùng ñeä töû cuûa 

Ngaøi: “khoâng saùt sanh.” Khoâng saùt sanh laø giôùi thöù nhaát trong thaäp 

giôùi. Khoâng saùt sanh laø khoâng gieát haïi vì loøng töø bi maãn chuùng. Ñaây laø 

giôùi luaät ñaàu tieân daønh cho caû xuaát gia laãn taïi gia, khoâng saùt sanh bao 

goàm khoâng gieát, khoâng baûo ngöôøi gieát, khoâng hoan hyû khi thaáy gieát, 

khoâng nghó ñeán gieát haïi baát cöù luùc naøo, khoâng töï vaän, khoâng taùn thaùn 

söï gieát hay söï cheát baèng caùch noùi: “OÂng/baø thaø cheát ñi coøn söôùng hôn 

soáng.” Khoâng saùt sanh cuõng bao goàm khoâng gieát haïi thuù vaät. Khoâng saùt 

sanh cuõng bao goàm khoâng gieát thuù laøm thòt, vì laøm nhö vaäy, chuùng ta 

chaúng nhöõng caét ngaén ñôøi soáng maø coøn gaây ñau ñôùn vaø khoå sôû cho 

chuùng nöõa (ba lyù do troïng yeáu ñeå ngaên chaën saùt sanh: a) Nghieäp baùo 

nhôn quaû: saùt nghieäp bò saùt baùo, töùc laø gieát ngöôøi seõ bò ngöôøi gieát laïi. 

Ñöùc Phaät daïy: “Taát caû caùc loaøi höõu tình chuùng sanh loaøi naøo cuõng quyù 

troïng thaân maïng, ñeàu tham soáng sôï cheát. Taát caû giaø treû ñeàu lo tieác giöõ 

thaân maïng, thaäm chí ñeán luùc giaø gaàn cheát ñeán nôi vaãn coøn sôï cheát. Vì 

quyù troïng söï soáng, neân khi bò gia haïi laø hoï caêm thuø troïn kieáp. Luùc gaàn 

cheát laïi oaùn gheùt nhau, laáy oaùn ñeå traû oaùn, oaùn khoâng bao giôø chaám 

döùt.” b) Saùt sanh cuøng vôùi taâm cöùu hoä traùi nhau. c) Boài döôõng thaân 

taâm: Phaät giaùo caám Phaät töû ñích thaân gieát haïi, coá yù gieát haïi, nhôn gieát, 

duyeân gieát; khoâng cho pheùp Phaät töû cheá taïo vaø baùn caùc duïng cuï saùt 

sanh nhö cung teân, ñao göôm, suùng ñaïn, vaân vaân). Phaät töû chaân thuaàn 

neân luoân nhôù lôøi Phaät daïy, chaúng nhöõng khoâng saùt sanh, chaúng nhöõng 

toân troïng söï soáng, maø coøn traân quyù söï soáng. Khoâng saùt sanh ñoàng thôøi 
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môû loøng töø ñeán taát caû chuùng sanh khoâng ñöa ra moät giôùi haïn naøo caû. 

Taát caû chuùng sanh trong ñaïo Phaät, haøm yù taát caû moïi loaøi sinh vaät, moïi 

loaøi coù hôi thôû. Moät ñieàu ai trong chuùng ta cuõng phaûi thöøa nhaän raèng 

moïi loaøi ñeàu coù söï soáng, duø laø ngöôøi hay vaät, ñeàu tham soáng sôï cheát. 

Vì söï soáng quyù giaù ñoái vôùi muoân loaøi nhö vaäy, muïc ñích cuûa chuùng ta 

laø khoâng ñeå noù bò haïi vaø tìm caùch keùo daøi söï soáng. Ñieàu naày aùp duïng 

ñeán caû nhöõng sinh vaät nhoû nhoi nhaát coù yù thöùc veà söï soáng. Theo Kinh 

Phaùp Cuù (131), Ñöùc Phaät daî: “Ai möu caàu haïnh phuùc, baèng caùch haïi 

chuùng sanh, caùc loaøi thích an laønh, ñôøi sau chaúng haïnh phuùc.” Haïnh 

phuùc cuûa moïi loaøi sinh vaät tuøy thuoäc vaøo söï soáng cuûa chuùng. Vì vaäy 

töôùc ñoaït ñi caùi ñöôïc xem laø voâ cuøng quyù giaù ñoái vôùi chuùng laø cöïc kyø 

ñoäc aùc vaø voâ löông taâm. Vì vaäy, khoâng laøm haïi vaø gieát choùc keû khaùc laø 

moät trong nhöõng ñaïo ñöùc quan troïng nhaát cuûa ngöôøi con Phaät. Nhöõng 

ai muoán döôõng thoùi quen ñoái xöû ñoäc aùc vôùi loaøi vaät cuõng hoaøn toaøn coù 

khaû naêng ngöôïc ñaõi con ngöôøi khi coù cô hoäi. Khi moät yù nghó ñoäc aùc daàn 

daàn phaùt trieån thaønh noãi aùm aûnh, noù coù theå daãn ñeán tính taøn baïo. 

Nhöõng ngöôøi saùt sanh phaûi chòu ñau khoå trong kieáp hieän taïi. Sau kieáp 

soáng naày, aùc nghieäp seõ ñaåy hoï vaøo khoå caûnh laâu daøi. Ngöôïc laïi, ngöôøi 

coù loøng thöông töôûng ñeán nhöõng chuùng sanh khaùc vaø traùnh xa vieäc saùt 

sanh seõ ñöôïc taùi sanh vaøo nhöõng coõi an vui vaø neáu coù sanh laïi laøm 

ngöôøi cuõng seõ ñöôïc ñaày ñuû söùc khoûe, saéc ñeïp, giaøu sang, coù aûnh 

höôûng, vaø thoâng minh, vaân vaân. Ñöùc Phaät ñaõ daïy trong caùc kinh ñieån: 

“Toäi aùc lôùn khoâng gì baèng gieát haïi sinh maïng; coâng ñöùc lôùn khoâng gì 

baèng cöùu soáng sinh maïng. Ñôøi soáng thaät quí baùu ñoái vôùi chuùng sanh 

moïi loaøi.” Thaät vaäy, taát caû chuùng sanh ñeàu tham soáng sôï cheát, chuùng ta 

neân toân troïng ñôøi soáng vaø khoâng neân saùt haïi baát cöù sinh vaät naøo. Giôùi 

naøy khoâng nhöõng caám chuùng ta saùt haïi con ngöôøi, maø coøn caám chuùng 

ta saùt haïi baát cöù sinh vaät naøo ñeå kieám tieàn hay xem saùt haïi nhö moät 

moân theå thao (saên baén). Chuùng ta coù moät thaùi ñoä bi maãn ñeán muoân 

loaøi, vaø mong cho hoï coù ñôøi soáng haïnh phuùc vaø giaûi thoaùt. Chaêm soùc 

cho traùi ñaát maø chuùng ta ñang ôû, khoâng laøm oâ nhieãm soâng ngoøi vaø 

khoâng khí, khoâng phaù huûy röøng raäm cuõng ñöôïc bao goàm trong giôùi naøy. 

Gieát haïi chuùng sanh, moät trong boán troïng toäi trong Phaät giaùo. Saùt sanh 

laø coá yù gieát haïi maïng soáng cuûa chuùng sanh, keå caû thuù vaät. Lôøi khuyeân 

khoâng saùt sanh thaùch thöùc chuùng ta phaûi saùng taïo ra nhöõng phöông 

caùch khaùc hôn baïo ñoäng nhaèm giaûi quyeát nhöõng xung ñoät. Khoâng saùt 

sanh hay taøn haïi sinh maïng cuûa loaøi höõu tình. Theo giaùo thuyeát nhaø 
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Phaät thì gieát ngöôøi laø phaïm troïng giôùi, gieát baát cöù loaøi sinh vaät naøo 

cuõng ñeàu phaïm khinh giôùi. Töï vaån hay töï gieát mình cuõng ñöa ñeán 

nhöõng hình phaït naëng neà trong kieáp lai sanh. Theo Hoøa Thöôïng 

Dhammananda trong Nhöõng Haït Ngoïc Trí Tueä Phaät Giaùo, söï caám laáy 

ñi maïng soáng khoâng nhöõng chæ cho loaøi ngöôøi maø cho taát caû caùc sinh 

vaät thuoäc moïi loaøi, caû lôùn laãn beù, töø con saâu con kieán. Moãi ngaøy, moät 

soá lôùn suùc vaät bò gieát ñeå laøm thöïc phaåm, ngöôøi aên thòt nhieàu, trong khi 

ngöôøi aên chay laïi ít. Trong laõnh vöïc khoa hoïc, nhieàu con vaät ñöôïc duøng 

trong nhieàu cuoäc khaûo cöùu vaø thöû nghieäm. Trong laõnh vöïc haønh phaùp, 

vuõ khí ñöôïc xöû duïng ñeå dieät toäi phaïm. Nhöõng cô quan baûo veä luaät 

phaùp tröøng trò keû phaïm phaùp. Nhöõng keû hieáu chieán xöû duïng vuõ khí ñeå 

gieát haïi laãn nhau. Nhöõng haønh ñoäng keå ra treân ñaây laø nhöõng thí duï 

khoâng bò coi laø baát hôïp phaùp hay ñi ngöôïc laïi leà loái sinh hoaït haèng 

ngaøy treân theá giôùi. Thaät ra, ngöôøi ta coøn coù theå cho laø sai khi caám laøm 

nhöõng haønh ñoäng ñoù. Ngaøy nay nhieàu ñoäng vaät bò caáy nhöõng vi truøng, 

vaø nhôø nhöõng vi truøng, nhöõng maàm beänh, vaø nhieàu loaïi vi truøng ñaõ 

ñöôïc khaùm phaù. Haàu heát moïi thöù ñeàu chöùa vi truøng, ngay caû ñeán nöôùc 

uoáng. Tuy coù moät phaàn lôùn nhöõng baát tònh ñöôïc ngaên laïi bôûi maùy loïc, 

vi truøng vaãn qua ñöôïc. Cho neân voâ soá vi truøng vaøo trong cuoáng hoïng ta 

vôùi moãi nguïm nöôùc. Cuõng gioáng nhö vaäy vôùi thuoác men, baát cöù luùc naøo 

thuoác men ñöôïc duøng ñeán, voâ soá vi truøng bò gieát. Nhöõng vi truøng coù 

ñöôïc coi nhö laø chuùng sinh hay khoâng phaûi laø chuùng sinh? Neáu nhö 

vaäy, khoâng ai coù theå hoaøn toaøn tuaân theo giôùi naày ñöôïc. Ngoaøi ra coù 

moät soá ngöôøi quan nieäm laø ngöôøi khoâng gieát maïng soáng con vaät cuõng 

neân khoâng aên thòt, vì aên thòt laø khuyeán khích ngöôøi khaùc saùt sanh, toäi 

cuõng khoâng keùm gì ngöôøi gieát.  

Troäm ñaïo laø laáy baát cöù thöù gì maø khoâng ñöôïc cho bôûi chuû nhaân hay 

troäm caép cuõng sai ngay caû veà maët phaùp lyù. Ñaïo hay Troäm Caép, moät 

trong boán troïng toäi trong Phaät giaùo. Troäm caép laø laáy nhöõng gì maø ngöôøi 

ta khoâng cho, keå caû vieäc khoâng ñoùng thueá hay tieàn leä phí maø mình phaûi 

traû, hay möôïn ñoà maø khoâng traû, hay laáy nhöõng vaät duïng töø sôû laøm ñeå 

duøng cho caù nhaân mình. Vò Tyø Kheo hay Tyø Kheo Ni naøo troäm caép hay 

xaâm phaïm taøi saûn cuûa ngöôøi khaùc, duø laø cuûa tö hay cuûa coâng, ñeàu 

phaïm moät trong boán giôùi Rôi Ruïng. Vò aáy khoâng coøn xöùng ñaùng laøm 

Taêng hay laøm Ni trong giaùo ñoaøn nöõa. Khoâng troäm caép coù nghóa laø 

khoâng tröïc tieáp hay giaùn tieáp phænh gaït ñeå laáy cuûa ngöôøi. Traùi laïi coøn 

phaûi coá gaéng boá thí cho muoân loaøi. Ñöùc Phaät ñaõ töøng daïy “hoïa lôùn 
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khoâng gì baèng tham lam; phöôùc lôùn khoâng gì baèng boá thí”. Khoâng troäm 

caép laø giôùi thöù nhì trong nguõ giôùi. Chuùng ta khoâng coù quyeàn laáy baát cöù 

thöù gì maø ngöôøi ta khoâng cho. Khoâng troäm caép giuùp cho chuùng ta trôû 

neân löông thieän hôn (baát cöù vaät gì cuûa ngöôøi khoâng cho maø mình coá yù 

laáy, thì goïi laø thaâu ñaïo hay troäm caép. YÙ nghóa ngaên caûn troäm caép laø ñeå 

dieät tröø nghieäp baùo, nhôn quaû ôû ngoaøi, chuû yeáu laø tröø taâm nieäm tham 

vaø dieät haún ngaõ chaáp, aùi duïc maïnh thì khôûi taâm tham caàu, tham caàu 

khoâng ñöôïc thì sanh ra troäm caép. Moät khi chaáp ngaõ, nghóa laø chaáp coù 

ta, thì coù cuûa mình maø khoâng coù cuûa ngöôøi, chæ nghó ñeán sôû höõu cuûa ta, 

khoâng nghó ñeán sôû höõu cuûa ngöôøi. Ngaên ngöøa troäm cöôùp töùc laø chaän 

ñöùng loøng tham vaø chaáp ngaõ). 

Daâm duïc laø giôùi thöù ba trong nguõ giôùi cho haøng taïi gia, caám ham 

muoán nhieàu veà saéc duïc hay taø haïnh vôùi ngöôøi khoâng phaûi laø vôï choàng 

cuûa mình. Giôùi thöù ba trong möôøi giôùi troïng cho haøng xuaát gia trong 

Kinh Phaïm Voõng, caét ñöùt moïi ham muoán veà saéc duïc. Ngöôøi xuaát gia 

phaïm giôùi daâm duïc töùc laø phaïm moät trong töù ñoïa, phaûi bò truïc xuaát 

khoûi giaùo ñoaøn vónh vieãn. Boán ñieàu kieän caàn thieát ñeå taïo nghieäp taø 

daâm: yù nghó muoán thoûa maõn nhuïc duïc, coá gaéng thoûa maõn nhuïc duïc, tìm 

phöông tieän ñeå ñaït ñöôïc muïc tieâu, vaø söï thoûa maõn. Theo Ñöùc Phaät vaø 

Phaät Phaùp cuûa Hoøa Thöôïng Narada, ñaây laø nhöõng quaû baùo khoâng traùnh 

khoûi cuûa taø daâm laø coù nhieàu keû thuø, ñôøi soáng vôï choàng khoâng haïnh 

phuùc, vaø sanh ra laøm ñaøn baø hay laøm ngöôøi baùn nam baùn nöõ. Nhöõng lôøi 

Phaät daïy veà “Taø Daâm” Trong Kinh Phaùp Cuù, ñöùc Phaät daî: Buoâng lung 

theo taø duïc, seõ chòu boán vieäc baát an: maéc toäi voâ phöôùc, nguû khoâng yeân, 

bò cheâ laø voâ luaân, ñoïa ñòa nguïc (309). Voâ phöôùc ñoïa aùc thuù bò khuûng 

boá, ít vui, quoác vöông keát troïng toäi: ñoù laø keát quaû cuûa taø daâm. Vaäy chôù 

neân phaïm ñeán (310). Daâm duïc phaùt trieån thaønh thoùi quen vì söï giao 

hôïp trong ñoù hai ngöôøi aâu yeám nhau vaø phaùt sanh söùc noùng kích thích 

söï ham muoán. Chuyeän naày cuõng gioáng nhö vieäc chaø xaùt hai tay vôùi 

nhau. Nhaân daâm duïc coù quaû baùo laø giöôøng saét noùng, coät ñoàng, taùm ñòa 

nguïc noùng (giöôøng saét coù nghóa laø söï ham muoán, vaø coät ñoàng coù nghóa 

laø söï theøm muoán tình du ïc). Ñöùc Phaät daïy: “Daâm taäp giao tieáp, phaùt ra 

töø nôi coï xaùt maõi khoâng thoâi. Nhö vaäy neân luùc cheát thaáy coù löûa saùng, 

trong ñoù phaùt ñoäng. Ví duï nhö ngöôøi laáy tay coï xaùt nhau thaáy coù hôi 

noùng. Hai caùi taäp nöông nhau khôûi, neân coù vieäc giöôøng saét truï ñoàng. 

Cho neân möôøi phöông caùc Ñöùc Phaät noùi daâm laø löûa duïc. Boà Taùt thaáy 

söï daâm duïc nhö traùnh haàm löûa.” Vaøo thôøi Ñöùc Phaät coøn taïi theá, coù moät 
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ngöôøi ñaøn oâng coù thoùi quen taø daâm. Duø ñaõ bò baét nhieàu laàn, nhöng thoùi 

cuõ vaãn khoâng chöøa. Trong khi tuyeät voïng, ngöôøi cha beøn ñöa ngöôøi aáy 

ñeán gaëp Ñöùc Phaät ñeå nghe lôøi khuyeân nhuû. Ñöùc Phaät chæ ra cho ngöôøi 

aáy thaáy raèng moät keû phaïm haïnh taø daâm seõ töï laøm khoå mình cuõng nhö 

laøm khoå ngöôøi khaùc. Ngöôøi aáy chaúng nhöõng phung phí tieàn baïc vaø maát 

ñi tieáng taêm, maø coøn taïo ra nhieàu keû thuø cho chính mình. Ñaây chính laø 

nhöõng haäu quaû nghieâm troïng cuûa söï taø daâm, maø ngöôøi ta thöôøng khoâng 

nhìn thaáy khi phaïm phaûi loãi laàm naøy. Khoâng taø daâm coù nghóa laø khoâng 

lang chaï vôùi vôï hay choàng ngöôøi, hoaëc vôùi ngöôøi khoâng phaûi laø vôï hay 

choàng cuûa mình. Gian daâm laø sai.  Ngöôøi Phaät töû taïi gia neân coù traùch 

nhieäm trong vaán ñeà tình duïc. Neáu chöa xuaát gia ñöôïc ñeå tu haønh giaûi 

thoaùt, thì hai vôï choàng neân gìn giöõ moái quan heä ñöùng ñaén, aân caàn, yeâu 

thöông vaø trung thaønh vôùi nhau, thì gia ñình seõ haïnh phuùc, vaø xaõ hoäi seõ 

toát ñeïp hôn. Ngöôøi phaïm toäi gian daâm khoâng coøn ñöôïc kính neå vaø 

khoâng ñöôïc ai tin caäy. Taø daâm dính líu tôùi nhöõng ngöôøi maø moái lieân heä 

vôï choàng phaûi traùnh theo taäp tuïc, hay vôùi nhöõng ngöôøi caám bôûi phaùp 

luaät, hay bôûi Phaùp, laø sai. Cho neân eùp buoäc baèng phöông tieän vuõ löïc 

hay tieàn baïc moät ngöôøi ñaõ coù gia ñình hay ngöôøi chöa coù gia ñình öng 

thuaän laø taø daâm. Muïc ñích cuûa giôùi thöù ba laø gìn giöõ söï kính troïng gia 

ñình vaø moãi ngöôøi lieân heä ñeå baûo veä tính caùch thieâng lieâng baát khaû 

xaâm phaïm (Giôùi naày chia laøm hai loaïi, taïi gia vaø xuaát gia. Khoâng taø 

daâm chæ daønh cho ngöôøi taïi gia thoï trì naêm giôùi caám, nghóa laø vôï choàng 

khoâng chính thöùc cöôùi hoûi, phi thôøi, phi xöù, ñeàu thuoäc taø daâm. Giôùi caám 

naày chaúng nhöõng giuùp ta traùnh ñöôïc quaû baùo, maø coøn ñaëc bieät gìn giöõ 

vaø tröôûng döôõng thaân taâm khoâng cho chaïy theo tình duïc phi thôøi phi 

phaùp. Veà phaàn Taêng chuùng xuaát gia, vôùi yù chí caàu phaïm haïnh, giôùi naày 

ñoøi hoûi Taêng chuùng ñoaïn tuyeät vôùi taát caû moïi haønh vi daâm duïc, cho 

ñeán khôûi taâm ñoäng nieäm ñeàu laø phaïm giôùi). Theo Thanh Tònh Ñaïo, taø 

haïnh laø laøm nhöõng ñieàu ñaùng lyù khoâng neân laøm, vaø khoâng laøm caùi neân 

laøm, do tham saân si vaø sôï. Chuùng ñöôïc goïi laø ñöôøng xaáu vì ñoù laø nhöõng 

con ñöôøng maø baäc Thaùnh khoâng ñi. Taø daâm ñöôïc noùi trong giaùo lyù nhaø 

Phaät nhö laø moät trong nhöõng hình thöùc töông töï vôùi söï Gian Daâm. Vôùi 

Taêng Ni duø chæ suy nghó hay ao öôùc ñeán chuyeän laøm tình vôùi moät ngöôøi 

khaùc, chöù ñöøng noùi ñeán chuyeän laøm tình, laø ñaõ coù toäi vaø phaïm giôùi luaät 

nhaø Phaät, phaûi bò khai tröø khoûi Giaùo ñoaøn. Rieâng vôùi Phaät töû taïi gia, 

neáu suy nghó hay ao öôùc, hoaëc laøm tình vôùi ngöôøi khoâng phaûi laø vôï 

choàng cuûa mình ñeàu bò caám ñoaùn. Traùnh taø daâm laø toân troïng con ngöôøi 
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vaø nhöõng quan heä caù nhaân. Nhieàu baát haïnh xaõy ñeán vôùi nhöõng con 

ngöôøi taø haïnh vaø coù loái soáng thieáu traùch nhieäm. Keát quaû cuûa söï taø haïnh 

laø nhieàu gia ñình tan vôõ, nhieàu treû em trôû thaønh naïn nhaân cuûa söï laïm 

duïng tình duïc. Ñoái vôùi taát caû Phaät töû taïi gia, haïnh phuùc cuûa chính mình 

cuõng laø haïnh phuùc cuûa ngöôøi khaùc, vì theá vaán ñeà tình duïc phaûi ñöôïc 

thöïc thi baèng söï lo laéng yeâu thöông, chöù khoâng baèng söï ham muoán ñoøi 

hoûi cuûa xaùc thòt. Khi thoï trì giôùi naøy, Phaät töû taïi gia neân töï kieåm vaán ñeà 

tình duïc, vaø vôï choàng neân trung thaønh vôùi nhau. Vaán ñeà naøy cuõng giuùp 

taïo neân söï an laïc trong gia ñình. Trong moät gia ñình haïnh phuùc, ngöôøi 

choàng vaø ngöôøi vôï phaûi töông kính vaø thöông yeâu nhau. Coù ñöôïc gia 

ñình haïnh phuùc, theá giôùi seõ trôû thaønh moät nôi toát hôn cho ñôøi soáng. 

Nhöõng ngöôøi Phaät töû treû neân luoân nhôù coù thaân theå tinh khieát môùi phaùt 

sanh ñöôïc nhöõng vieäc thieän laønh trong cuoäc soáng haèng ngaøy. Ngöôøi 

Phaät töû chôn thuaàn khoâng neân taø haïnh vì thöù nhaát chuùng ta khoâng 

muoán laøm ngöôøi xaáu trong xaõ hoäi; thöù hai laø khoâng taø haïnh giuùp chuùng 

ta trôû neân trong saïch vaø ñaøng hoaøng hôn. Khoâng taø haïnh laø giôùi caám 

thöù ba trong nguõ giôùi cho haøng taïi gia, caám ham muoán nhieàu veà saéc 

duïc hay taø haïnh vôùi ngöôøi khoâng phaûi laø vôï choàng cuûa mình. Giôùi thöù 

ba trong möôøi giôùi troïng cho haøng xuaát gia trong Kinh Phaïm Voõng, caét 

ñöùt moïi ham muoán veà saéc duïc. Ngöôøi xuaát gia phaïm giôùi daâm duïc töùc 

laø phaïm moät trong töù ñoïa, phaûi bò truïc xuaát khoûi giaùo ñoaøn vónh vieãn. 

Ñaây laø moät trong taùm giôùi ñaàu trong Thaäp Giôùi maø Ñöùc Phaät cheá ra 

cho Phaät töû taïi gia cöù moãi nöûa thaùng laø phaûi giöõ taùm giôùi naày trong 24 

giôø. Coù boán ñieàu kieän caàn thieát ñeå taïo nghieäp taø daâm: yù nghó muoán 

thoûa maõn nhuïc duïc, coá gaéng thoûa maõn nhuïc duïc, tìm phöông tieän ñeå 

ñaït ñöôïc muïc tieâu, vaø söï thoûa maõn hay haønh ñoäng taø daâm. Rieâng ñoái 

vôùi ngöôøi xuaát gia, vò Tyø Kheo naøo chuû yù daâm duïc maø noùi vôùi ngöôøi nöõ 

hoaëc ngöôøi nam neân coù quan heä tình duïc vôùi mình, vò aáy phaïm giôùi 

Taêng thaân giaûi cöùu. Vò Tyø Kheo Ni naøo coù chuû yù daâm duïc, vôùi ngöôøi 

nam hay ngöôøi nöõ, laø phaïm moät trong taùm giôùi Rôi Ruïng. Vò aáy khoâng 

coøn xöùng ñaùng laøm Tyø Kheo Ni vaø khoâng theå tham döï vaøo nhöõng sinh 

hoaït cuûa giaùo ñoaøn nöõa. Duøng lôøi noùi hay cöû chæ coù taùc duïng kích ñoäng 

daâm tính, laø phaïm giôùi Rôi Ruïng thöù baûy. Baûo raèng mình saün saøng trao 

hieán tình duïc cho ngöôøi kia, laø phaïm giôùi Rôi Ruïng thöù taùm. Theo Ñöùc 

Phaät vaø Phaät Phaùp cuûa Hoøa Thöôïng Narada, ñaây laø nhöõng quaû baùo 

khoâng traùnh khoûi cuûa taø daâm: coù nhieàu keû thuø, ñôøi soáng vôï choàng 

khoâng haïnh phuùc, vaø sanh ra laøm ñaøn baø hay laøm ngöôøi baùn nam baùn 



959 

 

nöõ. Neáu caùc chuùng sanh trong caùc theá giôùi ôû luïc ñaïo, maø taâm chaúng 

daâm, thì khoâng bò sinh töû noái tieáp. Theo Kinh Thuû Laêng Nghieâm, 

quyeån Saùu, Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A Nan veà giôùi “Ñoaïn daâm,” 

moät trong boán giôùi quan troïng cho chö Taêng Ni trong Phaät giaùo: “A 

Nan! OÂng tu tam muoäi, goác ñeå ra khoûi traàn lao, neáu taâm daâm chaúng 

tröø, thì khoâng theå ra ñöôïc. Duø coù ña trí, thieàn ñònh hieän tieàn, nhöng 

chaúng ñoaïn daâm, thì quyeát bò laïc veà ma ñaïo. Thöôïng phaåm laø ma 

vöông, trung phaåm laø ma daân, haï phaåm laø ma nöõ. Caùc ma kia cuõng coù 

ñoà chuùng, ñeàu töï xöng mình thaønh voâ thöôïng ñaïo. Sau khi toâi dieät ñoä, 

trong ñôøi maït phaùp, phaàn nhieàu caùc ma daân aáy xí thònh trong ñôøi, hay 

laøm vieäc tham daâm, laøm baäc thieän tri thöùc, khieán caùc chuùng sanh laïc 

vaøo haàm aùi kieán, sai maát ñöôøng Boà Ñeà. A Nan! OÂng daïy ngöôøi ñôøi tu 

tam ma ñòa, tröôùc heát phaûi ñoaïn daâm. AÁy goïi laø lôøi daïy roõ raøng thanh 

tònh, quyeát ñònh thöù nhöùt cuûa Nhö Lai. Vì côù ñoù neáu chaúng ñoaïn daâm 

maø tu thieàn ñònh, ví nhö naáu caùt muoán thaønh côm, traûi qua traêm nghìn 

kieáp chæ thaáy caùt noùng maø thoâi. Taïi sao? Bôûi vì caùt khoâng phaûi laø baûn 

nhaân cuûa côm. A Nan! Neáu oâng ñem caùi thaân daâm maø caàu dieäu quaû 

cuûa Phaät, duø ñöôïc dieäu ngoä, cuõng ñeàu laø daâm caên, caên baûn thaønh daâm, 

luaân chuyeån trong ba ñöôøng, quyeát chaúng ra khoûi. Do ñöôøng loái naøo tu 

chöùng Nieát Baøn cuûa Nhö Lai? Quyeát khieán thaân taâm ñeàu ñoaïn cô quan 

daâm duïc, ñoaïn tính cuõng khoâng coøn, môùi coù theå troâng mong tôùi Boà Ñeà 

cuûa Phaät. Nhö theá toâi noùi, goïi laø Phaät thuyeát. Noùi chaúng ñuùng theá, töùc 

laø ma Ba Tuaàn thuyeát. Theo Taêng Chi Boä Kinh, Ñöùc Phaät daïy:  “Naøy 

caùc Tyø Kheo, Nhö Lai khoâng thaáy moät saéc naøo khaùc, do saéc ñoù taâm 

cuûa moät ngöôøi ñaøn oâng bò haáp daãn, xaâm chieám vaø ngöï trò nhö saéc cuûa 

moät ngöôøi ñaøn baø. Naøy caùc Tyø Kheo, saéc cuûa moät ngöôøi ñaøn baø xaâm 

chieám vaø ngöï trò taâm cuûa ngöôøi ñaøn oâng. Naøy caùc Tyø Kheo, Nhö Lai 

khoâng thaáy moät aâm thanh naøo khaùc, do aâm thanh ñoù taâm cuûa moät 

ngöôøi ñaøn oâng bò haáp daãn, xaâm chieám vaø ngöï trò nhö aâm thanh cuûa moät 

ngöôøi ñaøn baø. Naøy caùc Tyø Kheo, aâm thanh cuûa moät ngöôøi ñaøn baø xaâm 

chieám vaø ngöï trò taâm cuûa ngöôøi ñaøn oâng. Laïi cuõng nhö vaäy ñoái vôùi 

höông, vò, xuùc...” Söï haáp daãn veà giôùi tính ñöôïc Ñöùc Phaät moâ taû nhö laø 

moät xung löïc maïnh meõ nhaát trong con ngöôøi. Neáu trôû thaønh moät keû noâ 

leä cho xung löïc naày thì duø coù laø ngöôøi maïnh nhaát cuõng bieán thaønh yeáu 

ôùt, duø laø baäc hieàn nhaân cuõng coù theå töø baäc cao rôùt xuoáng baäc thaáp nhö 

thöôøng. Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Buoâng lung theo taø duïc, 

seõ chòu boán vieäc baát an: maéc toäi voâ phöôùc, nguû khoâng yeân, bò cheâ laø voâ 
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luaân, ñoïa ñòa nguïc (309). Voâ phöôùc ñoïa aùc thuù bò khuûng boá, ít vui, quoác 

vöông keát troïng toäi: ñoù laø keát quaû cuûa taø daâm. Vaäy chôù neân phaïm ñeán 

(310).” Trong Kinh Töù Thaäp Nhò Chöông, Ñöùc Phaät daïy: “Coù ngöôøi lo 

laéng vì loøng daâm duïc khoâng döùt neân muoán ñoaïn aâm. Ñoaïn aâm khoâng 

baèng ñoaïn taâm. Taâm nhö ngöôøi höôùng daãn, moät khi ngöôøi höôùng daãn 

ngöøng thì nhöõng keû tuøng söï ñeàu phaûi ngöøng. Taâm taø khoâng ngöng thì 

ñoaïn aâm coù ích gì? Ñöùc Phaät Ca Dieáp coù daïy raèng: ‘Duïc sinh töø nôi yù. 

YÙ do tö töôûng sinh, hai taâm ñeàu tòch laëng, khoâng meâ saéc cuõng khoâng 

haønh daâm’.” Haønh giaû tu Phaät chuùng neân laéng nghe lôøi Phaät daïy ñeå töø 

boû taø daâm, vì khi chuùng ta coù theå töø boû ñöôïc taø daâm cuõng ñoàng nghóa 

vôùi vieäc chuùng ta ñaõ ñaåy ñöôïc qua moät beân nhöõng chöôùng ngaïi lôùn 

treân böôùc ñöôøng tu taäp cuûa chính mình. 

Voïng hay voïng ngöõ laø lôøi noùi giaû doái ñeå phæ baùng, khoe khoang 

hay löøa doái ngöôøi khaùc. Voïng ngöõ laø khoâng noùi ñuùng söï thaät (noùi doái). 

Voïng ngöõ cuõng coøn coù nghóa laø noùi lôøi ñaâm thoïc, noùi löôõi hai chieàu hay 

noùi lôøi huûy baùng. Voïng ngöõ coøn coù nghóa laø noùi lôøi thoâ loã coäc caèn, hay 

noùi lôøi nhaûm nhí voâ ích. Huûy baùng kinh ñieån Phaät giaùo cuõng ñöôïc xem 

nhö moät thöù voïng ngöõ nghieâm troïng. Huûy baùng kinh ñieån Phaät giaùo coù 

nghóa laø cheá nhaïo nhöõng lôøi Phaät daïy ñöôïc vieát laïi trong kinh ñieån, nhö 

cho raèng nhöõng nguyeân taéc aáy laø giaû, raèng nhöõng lôøi Phaät daïy trong 

kinh ñieån Phaät giaùo hay trong Ñaïi Thöøa Phaät giaùo laø do ma vöông noùi 

ra, vaân vaân. Loaïi phaïm toäi naøy khoâng theå saùm hoái ñöôïc. Theo Ñöùc 

Phaät vaø Phaät Phaùp cuûa Hoøa Thöôïng Narada, coù boán ñieàu kieän caàn thieát 

ñeå taïo neân nghieäp noùi doái: coù söï giaû doái khoâng chaân thaät, yù muoán 

ngöôøi khaùc hieåu sai laïc söï thaät, thoát ra lôøi giaû doái, vaø taïo söï hieåu bieát 

sai laïc cho ngöôøi khaùc. Theo Phaät giaùo, voïng ngöõ laø loái bieän baïch 

chính cho nhöõng toäi loãi khaùc. Phaät töû chaân thuaàn phaûi neân ñeå yù nhöõng 

tröôøng hôïp sau ñaây: vì tranh ñua neân chuùng ta noùi doái; vì tham lam neân 

chuùng ta noùi doái; vì muoán caàu caïnh neân chuùng ta noùi doái; vì ích kyû neân 

chuùng ta noùi doái; vì töï lôïi neân noùi doái. Chuùng ta noùi doái ñeå löøa gaït 

ngöôøi khaùc. Chuùng ta phaïm loãi maø khoâng daùm töï nhaän neân noùi doái, tìm 

lôøi bieän baïch cho mình, vaân vaân vaø vaân vaân. Cuõng theo Ñöùc Phaät vaø 

Phaät Phaùp cuûa Hoøa Thöôïng Narada, coù nhöõng haäu quaû khoâng traùnh 

khoûi cuûa söï noùi doái: bò maéng chöôûi nhuïc maï, taùnh tình ñeâ tieän, khoâng ai 

tín nhieäm, vaø mieäng moàm hoâi thuùi. Ñöùc Phaät muoán chuùng ñeä töû cuûa 

Ngaøi heát söùc ngay thaúng neân Ngaøi ñaõ khuyeán caùo chuùng ta khoâng neân 

noùi doái, maø noùi thaät, söï thaät hoaøn toaøn. Khoâng noùi doái bao goàm khoâng 
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noùi lôøi ñoäc aùc, khoâng noùi lôøi theâu deät, khoâng noùi löôõi hai chieàu, khoâng 

noùi lôøi gian traù, nhö coù noùi khoâng, khoâng noùi coù. Traùi laïi, phaûi noùi lôøi 

chaân thaät ngay thaúng hieàn hoøa, lôïi mình lôïi ngöôøi. Tuy nhieân, trong 

nhöõng tröôøng hôïp ñaëc bieät, ñoâi khi ngöôøi ta khoâng theå noùi ñöôïc söï thaät, 

chaúng haïn hoï phaûi noùi doái ñeå khoûi bò haïi, vaø baùc só noùi doái ñeå giuùp ñôõ 

tinh thaàn beänh nhaân. Noùi doái vaøo nhöõng tröôøng hôïp nhö vaäy coù theå traùi 

ngöôïc vôùi giôùi luaät, nhöng khoâng haún laø traùi ngöôïc vôùi loøng töø bi hay 

muïc ñích. Caám noùi doái muïc ñích laø ñem laïi lôïi ích hoã töông baèng caùch 

gaén vaøo söï thaät vaø traùnh söï xuùc phaïm baèng lôøi noùi. Gioáng nhö vaäy, lôøi 

phaùt bieåu laøm haïi haïnh phuùc ngöôøi khaùc, chaúng haïn nhö lôøi noùi hieåm 

ñoäc, sæ nhuïc, phæ baùng nhaèm nhaïo baùng ngöôøi khaùc vaø khoe khoang 

mình laø ngöôøi ñaùng tin, coù theå laø söï thaät, nhöng nhöõng lôøi nhö vaäy bò 

coi laø sai vì chuùng traùi vôùi giôùi luaät. Phaät töû chôn thuaàn neân luoân toân 

troïng nhau vaø khoâng neân voïng ngöõ hay töï khoaùc laùc. Traùnh voïng ngöõ 

coù theå ñöa ñeán ít tranh caõi vaø hieåu laàm hôn, vaø theá giôùi seõ laø moät nôi 

an laønh hôn. Caùch haønh trì giôùi thöù tö laø chuùng ta neân luoân noùi söï thaät. 

Coù boán söï bieåu hieän voïng ngöõ. Thöù nhaát laø noùi doái: Noùi doái coù nghóa laø 

noùi thaønh lôøi hay noùi baèng caùch gaät ñaàu hay nhuùn vai ñeå dieãn ñaït moät 

ñieàu gì maø chuùng ta bieát laø khoâng ñuùng söï thaät. Tuy nhieân, khi noùi thaät 

cuõng phaûi noùi thaät moät caùch saùng suoát keát hôïp vôùi taâm töø aùi. Thaät laø 

thieáu loøng töø bi vaø u meâ khi thaät thaø noùi cho keû saùt nhaân bieát veà choã ôû 

cuûa naïn nhaân maø haén muoán tìm, vì noùi thaät nhö theá coù theå ñöa ñeán caùi 

cheát cho naïn nhaân. Chuùng ta khoâng neân noùi doái vì neáu chuùng ta noùi doái 

thì seõ khoâng ai tin chuùng ta. Hôn nöõa, khoâng noùi doái giuùp ta trôû neân 

chaân thaät vaø ñaùng tin caäy hôn. Theo Kinh Phaùp Cuù, caâu 306, Ñöùc Phaät 

daïy “Thöôøng noùi lôøi voïng ngöõ thì sa ñoïa; coù laøm maø noùi khoâng, ngöôøi 

taïo hai nghieäp aáy, cheát cuõng ñoïa ñòa nguïc. Thöù nhì laø noùi ñaâm thoïc: 

Coøn goïi laø noùi löôõi hai chieàu hay noùi lôøi huûy baùng. Noùi lôøi ñaâm thoïc laø 

coù noùi khoâng, khoâng noùi coù ñeå gaây chia reõ; hoaëc noùi ly giaùn hay noùi 

löôõi hai chieàu. Theo thuaät ngöõ Pali, Pisunavaca coù nghóa laø phaù vôõ tình 

baïn. Vu khoáng ngöôøi khaùc laø moät ñieàu ñoäc aùc nhaát vì noù ñoøi hoûi phaûi 

ñöa ra moät lôøi tuyeân boá doái traù vôùi yù ñònh laøm haïi thanh danh cuûa 

ngöôøi khaùc. Ngöôøi noùi lôøi ly giaùn thöôøng phaïm vaøo hai toäi aùc moät luùc, 

vì lôøi vu caùo khoâng ñuùng söï thaät neân ngöôøi aáy phaïm toäi noùi doái, vaø sau 

ñoù coøn phaïm toäi ñaâm thoïc sau löng ngöôøi khaùc. Trong thi keä Sanskrit, 

ngöôøi ñaâm thoïc sau löng ngöôøi khaùc ñöôïc so saùnh vôùi con muoãi, tuy 

nhoû nhöng raát ñoäc. Noù bay ñeán vôùi tieáng haùt vo ve, ñaäu leân ngöôøi cuûa 
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baïn, huùt maùu, vaø coù theå truyeàn beänh soát reùt vaøo baïn. Laïi nöõa, lôøi leõ 

cuûa ngöôøi ñaâm thoïc coù theå ngoït ngaøo nhö maät ong, nhöng taâm ñòa cuûa 

hoï ñaày noïc ñoäc. Nhö vaäy chuùng ta phaûi traùnh lôøi noùi ñaâm thoïc, hay lôøi 

noùi ly giaùn phaù huûy tình thaân höõu. Thay vì gaây chia reõ, chuùng ta haõy 

noùi nhöõng lôøi ñem laïi söï an vui vaø hoøa giaûi. Thay vì gieo haït gioáng 

phaân ly, chuùng ta haõy mang an laïc vaø tình baïn ñeán nhöõng ai ñang soáng 

trong baát hoøa vaø thuø nghòch. Thöù ba laø “Noùi lôøi thoâ loã coäc caèn”: Lôøi 

thoâ aùc bao goàm nhuïc maï, maéng chöôûi, nhaïo baùng vaø bieám nheõ, vaân 

vaân. Coù luùc chuùng ta noùi nhöõng lôøi ñoù vôùi nuï cöôøi treân moâi maø chuùng 

ta laïi giaû boä cho raèng lôøi chuùng ta ñang thoát ra khoâng coù gì toån haïi ñeán 

ai. Phaät töû thuaàn thaønh ñöøng bao giôø duøng lôøi thoâ aùc vì nhöõng lôøi ñoù 

laøm toån haïi ñeán ngöôøi. Theo Hoøa Thöôïng Narada trong Ñöùc Phaät vaø 

Phaät Phaùp, coù ba ñieàu kieän caàn thieát ñeå thaønh laäp nghieäp noùi lôøi thoâ loã: 

coù moät ngöôøi khaùc ñeå cho ta noùi lôøi thoâ loã, tö töôûng saân haän, vaø thoát ra 

lôøi thoâ loã. Nhöõng haäu quaû khoâng traùnh khoûi cuûa söï noùi lôøi thoâ loã coäc 

caèn: daàu khoâng laøm gì haïi ai cuõng bò hoï gheùt boû, tieáng noùi khaøn khaøn 

chöù khoâng trong treûo. Vaøo thôøi Ñöùc Phaät coøn taïi theá, moät ngaøy noï, coù 

moät ngöôøi giaän döõ vôùi saéc maët hung tôïn ñeán gaëp Ñöùc Phaät. Ngöôøi aáy 

noùi nhöõng lôøi noùi coäc caèn thoâ loã vôùi Phaät. Ñöùc Phaät laéng nghe moät 

caùch thaûn nhieân, vaø khoâng noùi moät lôøi naøo. Cuoái cuøng khi ngöôøi aáy 

ngöng noùi, Ñöùc Phaät beøn hoûi: “Neáu coù ai ñoù ñem moät vaät gì ñeán cho 

oâng maø oâng khoâng nhaän, thì vaät aáy thuoäc veà ai?” Ngöôøi aáy traû lôøi: “Dó 

nhieân laø vaät aáy vaãn thuoäc veà ngöôøi hoài ñaàu muoán cho.” Ñöùc Phaät beøn 

noùi tieáp: “Cuõng nhö vaäy vôùi nhöõng lôøi maø oâng vöøa noùi ban naõy, ta 

khoâng muoán nhaän, vaäy chuùng vaãn thuoäc veà oâng. OÂng phaûi töï giöõ laáy 

chuùng. Ta e raèng cuoái cuøng roài oâng seõ gaùnh laáy khoå ñau phieàn naõo, vì 

keû aùc thoùa maï ngöôøi hieàn chæ mang laáy khoå ñau cho chính mình maø 

thoâi. Cuõng nhö moät ngöôøi muoán laøm oâ nhieãm baàu trôøi baéng caùch phung 

nöôùc mieáng leân trôøi. Nöôùc mieáng cuûa ngöôøi aáy chaúng bao giôø coù theå 

laøm oâ nhieãm ñöôïc baàu trôøi, maø ngöôïc laïi noù seõ rôi xuoáng ngay treân 

maët cuûa chính ngöôøi ñoù vaäy.” Nghe lôøi Phaät noùi xong, ngöôøi ñoù caûm 

thaáy xaáu hoå, beøn xin Phaät tha thöù vaø nhaän laøm ñeä töû. Ñöùc Phaät noùi: 

“Chæ coù aùi ngöõ vaø söï lyù luaän hôïp lyù môùi coù theå laøm aûnh höôûng vaø 

chuyeån hoùa ñöôïc ngöôøi khaùc maø thoâi.” Phaät töû chaân thuaàn neân coá traùnh 

noùi lôøi thoâ loã. Thöù tö laø “Noùi lôøi nhaûm nhí voâ ích”: Theo Hoøa Thöôïng 

Narada trong Ñöùc Phaät vaø Phaät Phaùp, coù hai ñieàu kieän caàn thieát ñeå 

thaønh laäp nghieäp noùi lôøi nhaûm nhí voâ ích: yù muoán noùi chuyeän nhaûm 
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nhí, vaø thoát ra lôøi noùi nhaûm nhí voâ ích. Nhöõng haäu quaû khoâng traùnh 

khoûi cuûa vieäc noùi lôøi nhaûm nhí:  caùc boä phaän trong cô theå bò khuyeát taät, 

vaø lôøi noùi khoâng minh baïch roõ raøng (laøm cho ngöôøi ta nghi ngôø). Theo 

Kinh Phaùp Cuù, caâu 306, Ñöùc Phaät daïy: “Thöôøng noùi lôøi voïng ngöõ thì sa 

ñoïa; coù laøm maø noùi khoâng, ngöôøi taïo hai nghieäp aáy, cheát cuõng ñoïa ñòa 

nguïc.” Theo Phaät giaùo, gian traù löøa ñaûo quaû baùo laø bò goâng cuøm roi voït. 

Theo Kinh Thuû Laêng Nghieâm, quyeån Taùm, Ñöùc Phaät ñaõ nhaéc nhôû ngaøi 

A Nan veà Traù Taäp Nhaân nhö sau: “Traù taäp duï nhau, phaùt töø nôi doã 

nhau, daãn daét khoâng thoâi. Vì vaäy nhö daây quaán caây ñeå soáng, nöôùc töôùi 

ruoäng thì caây coû sinh tröôûng. Hai taäp nhaân nhau, neân coù caùc vieäc goâng, 

xieàng, cuøm, xích, roi, ñaùnh, vaân vaân. Vì theá möôøi phöông Phaät goïi gian 

nguïy laø giaëc hieåm. Boà Taùt neân traùnh gian traù nhö traùnh lang soùi.” Thaät 

tình maø noùi, töø boû voïng ngöõ khoâng phaûi laø chuyeän deã laøm, khoâng phaûi 

laø chuyeän laøm ñöôïc ngaøy moät ngaøy hai, nhöng khi ñaõ ñi theo con 

ñöôøng tu Phaät, chuùng ta seõ khoâng coù söï löïa choïn naøo khaùc hôn laø phaûi 

töø boû voïng ngöõ. Moät khi chuùng ta töø boû voïng ngöõ cuõng ñoàng nghóa vôùi 

vieäc chuùng ta ñaõ ñaåy ñöôïc qua moät beân nhöõng chöôùng ngaïi lôùn treân 

böôùc ñöôøng tu taäp cuûa chính mình. 

 

Not Yet Eliminating Desires-Anger-Ignorance-

Arrogance-Doubt-Wrong Views-Killing-Stealing 

-Lying, It Is Difficult to Attain Wisdom 

 

Ordinarily speaking, for monks and nuns in temples, cultivation is 

relatively simple and easy than that of lay people, who, everyday, have 

to deal with ten robbers in the society, both internal and external: 

greed, anger, ignorance, arrogance, doubt, wrong views, killing, 

stealing, sexual misconducts, and lying... that are always waiting to 

harm and to destroy completely our path of cultivation. For those who 

cultivate wisdom, if we don't eliminate these robbers, it is difficult to 

attain a real wisdom. Craving (greed, affection, desire) means desire 

for and love of the things of this worldly life. Most people define 

happiness as the satisfaction of all desires. The desires are boundless, 

but our ability to realize them is not, and unfulfilled desires always 

create suffering. When desires are only partially fulfilled, we have a 

tendency to continue to pursue until a complete fulfillment is achieved. 
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Thus, we create even more suffering for us and for others. Only if we 

have no desire for ourselves; if we are working and earning money in 

order to help other people; if we make cultivation our business and our 

business is cultivation only, then how clear and happy our life will be!  

However, most people don’t understand this. They are only interested 

in making a lot of money or becoming successful in worldly business. 

Remember, this is only a small ‘I’. Devout Buddhists should make a lot 

of money to help all people, then even we create our worldly business, 

it is a good business. It is a selfish desire for more than we need or 

deserve, such as food, house, car, wealth, honors, etc. Eyes are longing 

for viewing beautiful forms without any satisfaction, ears are longing 

for melodious sounds, nose is longing for fragrance, tongue is longing 

for delicate tastes, body is longing for soothing touches, and mind is 

longing for various emotions of love and hate from self and others. 

Human beings’ greediness is like a barrel without bottom. It is just as 

the great ocean obtaining continuously the water from hundreds and 

thousands of large and small rivers and lakes everyday. In this Dharma 

Ending Age, sentient beings, especially human beings use every 

method to manipulate and harm one another. Sentient beings’ lives, 

especially, those of human beings’ are already filled with pain and 

sufferings, now there are even more pain and sufferings. Through 

tricks, expedients, and manipulations we try to reach our goal 

irrespective of whatever happens to others. Greed is a powerful mental 

force that drives people to fight, kill, cheat, lie and perform various 

forms of unwholesome deeds. The desires are boundless, but our 

ability to realize them is not, and unfulfilled desires always create 

suffering. When desires are only partially fulfilled, we have a tendency 

to continue to pursue until a complete fulfillment is achieved. Thus, we 

create even more suffering for us and for others.  Knowing how to feel 

satisfied with few possessions help us destroy greed and desire. This 

means being content with material conditions that allow us to be 

healthy and strong enough to cultivate. This is an effective way to cut 

through the net of passions and desires, attain a peaceful state of mind 

and have more time to help others. Cultivation helps us balance ‘Lust’ 

by contemplation of loathsomeness. Attachment to bodily form is one 

extreme, and one should keep the opposite in mind. Examine the body 

as a corpse and see the process of decay, or think of the parts of the 
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body, such as lungs, spleen, fat, feces, and so forth. Remembering 

these and visualizing the loathsome aspects of the body will free us 

from lust. Furthermore, through cultivation, we can see the string of 

craving and attachment confines us to samsara’s prison. In other words, 

craving and attachment are not only roots that prevent us from being 

sufficiently moved to renounce samsara, but they are also two of the 

main things that bind us to samsara. In order to overcome craving and 

attachment, we should contemplate on the impurity of the body. When 

we are attached to someone, for example, consider how that person is 

just a sack full of six kinds of filthy substances. Then our attachment 

and craving will diminish. We can only realize the true happiness and a 

peaceful state of mind when we get rid of greed and desires or when 

our desires are few. This is one of the great steps towards the shore of 

liberation.  The Buddha taught: “Craving and desire are the cause of all 

unhappiness or suffering. Everything sooner or later must change, so do 

not become attached to anything. Instead devote yourself to clearing 

your mind and finding the truth, lasting hapiness.” Knowing how to feel 

satisfied with few possessions help us destroy greed and desire. This 

means being content with material conditions that allow us to be 

healthy and strong enough to cultivate. This is an effective way to cut 

through the net of passions and desires, attain a peaceful state of mind 

and have more time to help others. As a matter of fact, once, we, 

Buddhist practitioners get rid of greed and desire also means that we 

have already pushed away great obstacles on our own path of 

cultivation. In conclusion for this chapter, on the path of cultivation, 

practitioners should always remember the Buddha's teaching in the 

Sutra in Forty Two Chapters taught: “Though a person with a state of 

mind filled with desires dwells in heaven, still that is not enough for 

him; though a person who has ended desire dwells on the ground, still 

he is happy.” 

Ill will or anger is an emotional response to something that is 

inappropriate or unjust. If one does not obtain what one is greedy can 

lead to anger. Anger is an emotion involved in self-protection. 

However, according to Buddhist doctrines, anger manifests itself in a 

very crude manner, destroying the practitioner in a most effective way. 

The Buddha makes it very clear that with a heart filled with hatred and 

animosity, a man cannot understand and speak well. A man who 



966 

 

nurtures displeasure and animosity cannot appease his hatred. Only 

with a mind delighted in harmlessness and with loving kindness 

towards all creatures in him hatred cannot be found. Ill-will or Hatred is 

one of the three poisons in Buddhism (greed, anger, ignorance). This is 

one of the three fires which burn in the mind until allowed to die for 

fuelling. Anger manifests itself in a very crude manner, destroying the 

practitioner in a most effective way. To subdue anger and resentment, 

we must develop a compassionate mind. According to Buddhist 

psychology, the mental factor of aversion is always linked to the 

experience of pain. One may be greedy and happy, but never angry 

and happy at the same time. Anyone who cultures hatred, anger, or 

malice, nurses revenge or keeps alive a grudge is bound to experience 

much suffering for he has laid hold a very potent source of it. Those 

who exercise their hatred on others as in killing, torturing or maiming 

may expect birth in a state, compared in the scriptural simile to a pitfull 

of glowing situations, where they will experience feelings which are 

exclusively painful, sharp, and severe. Only in such an environment 

will they be able to experience all the misery which they, by their own 

cruelty to others, have brought upon themselves. The Buddha taught: 

“Bandits who steal merits are of no comparison to hatred and anger. 

Because when hatred and anger arise, inevitable innumerable karma 

will be created. Immediately thereafter, hundreds and thousands of 

obstructions will appear, masking the proper teachings of 

enlightenment, burying and dimming the Buddha Nature. Therefore, a 

thought of hatred and anger had just barely risen, ten thousands of 

karmic doors will open immediately. It is to say with just one thought of 

hatred, one must endure all such obstructions and obstacles.”  

Delusion or ignorance is not seeing things as they really are. It is 

failing to understand the truth about life. As long as we have not 

develop our minds to obtain wisdom, we remain ignorant of the tru 

nature of things. According to Buddhism, ignorance means regarding 

the self as real. Ignorance is the main cause of our non-enlightenment. 

Ignorance os only a false mark, so it is subject to production, extinction, 

increase, decrease, defilement, purity, and so on. Ignorance is the main 

cause of our birth, old age, worry, grief, misery, and sickness, and 

death. Ignorance of the way of escape from sufferings, one of the three 

affluences that feed the stream of mortality or transmigration. 
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Sometimes ignorance means “Maya” or “Illusion.” It means complete 

darkness without illumination. The ignorance which mistakes seeming 

for being, or illusory phenomena for realities. Ignorance is one of the 

three fires which must be allowed to die out before Nirvana is attained. 

The erroneous state of mind which arises from belief in self. Due to 

ignorance, people do not see things as they really are, and cannot 

distinguish between right and wrong. They become blind under the 

delusion of self, clinging to things which are impermanent, changeable, 

and perishable. Once anger arises, one has nothing but “ignorance.” In 

order to eliminate “ignorance,” you should meditate on causality. All of 

our psychological problems are rooted in ignorance, in delusion. 

Ignorance is the crowning corruption. Our greeds, hates, conceits and a 

host of other defilements go hand in hand with our ignorance. The 

solutions are to be found in the problems themselves and hence we 

should not run away from our problems. Analyze and scrutinize the 

problems, and you will see that they are human problems, so do not 

attribute them to non-humans. Our real problems can be solved only by 

giving up illusions and false concepts and bringing our lives into 

harmony with reality and this can be done only through meditation. 

Arrogance is generated by one’s feeling of inferiority, while pride, 

haughtiness, and arrogance are born from a false sense of superiority. 

These kinds of pride and arrogance are caused by looking at things 

from a distorted, self-centered point of view. Those who have truly 

understood the Buddha’s teachings and been able to obtain a right view 

of things will never succumb to such warped thinking. First, Pride has a 

variety of meanings including the pride of thinking onself is superior to 

others. Second, the Pride in progress and the delusion that one has 

attained Nirvana. This is one of the ten stages or objects in meditation. 

Third, the Pride as a banner rearing itself aloft. Fourth, the Pride 

because of clan or name. This is one of the eight kinds of pride or 

arrogance. Fifth, the Pride because of good or charitable deeds. This is 

one of the eight kinds of pride or arrogance. Sixth, the Pride because of 

years of age. This is one of the eight kinds of pride or arrogance. 

Seventh, the Pride of regarding self as little inferior to those who far 

surpass one. Vaunting one’s inferiority or flase humility. Eighth, the 

Pride of regarding self as little inferior to those who far surpass one. 

Pride of thinking oneself is not much inferior to those who surpass us. 
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The pride of regarding self as little inferior to those who far surpass 

one. This is one of the seven kinds of pride. The pride of thinking 

myself not much inferior to those who far surpass me, one of the nine 

kinds of pride. Ninth, the Pride of self, or the pride of self-superiority. It 

is to say exalting self and depreciating others, or self-intoxication or 

pride of self, or the ego-conceit (egotism). Tenth, the Pride of thinking 

oneself is equal to those who surpass us. The pride which among 

superiors regards self as equal, one of the seven arrogances. The pride 

of thinking oneself equal to those who surpass us, this is also one of the 

nine kinds of pride. Elevenfth, the Pride of thinking oneself is superior 

to equals. The pride which among equals regards self as superior, one 

of the seven arrogances. The pride which among equals regards self as 

superior and among superiors as equal. Superiority over equals and 

equality with superiors.   

There are four different kinds of arrogance: The first kind of pride 

is the arrogance in progress and the delusion that one has attained 

Nirvana. This is one of the ten stages or objects in meditation. The 

second kind of pride is the self-superiority, or self-sufficiency, or the 

pride of self. The third kind of pride is the exalting self and 

depreciating others, or the self-intoxication or pride of self. The fourth 

kind of pride is the ego-conceit or the egotism. According to the Kosa 

Sastra, there are seven pretensions or arrogances: First, asserting 

superiority over inferiors and equality with equals. Second, the pride 

which among equals regards self as superior and among superiors as 

equal (superiority over equals and equality with superiors). Third, 

superiority over manifest superiors. Fourth, egotism or overweening 

pride. Fifth, vaunting assertion of possessing the truth. self-conceit, or 

high opinion of one’s self, or haughtiness. Haughtiness means vaunting 

assertion of possessing the truth. Pride (of superior knowledge), 

haughtiness, self-conceit, high opinion of one’s self. A monk who 

thinks to have attained more than is the fact. A Supremely 

(lofty/haughty) arrogant monk who has high opinion of one’s self (self-

conceit/self pride/haughtiness) and refuses to hear the Buddha’s 

Teachings, one of the seven arrogances. When the Buddha preached 

about the Lotus Sutra, there were 5,000 disciples who, in their 

Hinayana superiority, thought they had gained all wisdom and refused 

to hear the Lotus sutra. Sixth, vaunting one’s inferiority or flase 
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humility. The pride of regarding self as little inferior to those who far 

surpass one. Seventh, vaunting lack of virtue for virtue. The Pride in 

false views or doings. This is one of the eight kinds of pride, mana, 

arrogance or self-conceit. To hold to heterodox views and not to 

reverence Triratna. False views laso means perverse or evil pride or 

doing evil for self-advancement, vaunting lack of virtue for virtue. 

Besides, there are eight kinds of pride or arrogance: First, 

arrogance because of strength. Second, pride because of clan or name. 

Third, arrogance because of wealth. Fourth, arrogance because of 

independence or high position. Fifth, pride because of years of age. 

Sixth, arrogance because of cleverness. Seventh, pride because of good 

or charitable deeds. Eighth, arrogance because of good looks. 

According to the Mahayana Buddhism, there are other eight kinds of 

arrogance: First, though inferior, to think oneself equal to others (in 

religion). Second, thought superior, to think oneself superior among 

manifest superiors. Third, to think oneself not so much inferior among 

manifest superiors. Fourth, to think one has attained more than is the 

fact. Fifth, self-superiority, or self-sufficiency. Sixth, pride in false 

views or doings. Seventh, arrogance. Eighth, extreme arrogance. 

According to Abhidharma, there are nine forms of pride: First, that I 

surpass those who are equal to me. Second, I am equal to those who 

surpass me. The pride of thinking oneself equal to those who surpass 

us. Third, that I am not so bad as others. Fourth, that others surpass me. 

Fifth, none are equal to me. Sixth, none are inferior to me. Seventh, 

none surpass me. Eighth, that are equal to me. Ninth, that are worse 

than me. According to the Flower Adornment Sutra, Chapter 38, there 

are ten kinds of conceited action of Great Enlightening Beings:  

Enlightening Beings who can get rid of these ten kinds of conceited 

action will attain ten kinds of actions of knowledge. First, not 

respecting teachers, parents, mendicants, people on the right Path, 

people aiming for the right Path, or honorable fields of blessings, is 

conceited action. Second, if there are teachers who have attained to 

supreme truth, who ride the Great Vehicle of universal enlightenment, 

who know the way to emancipation, who have attained mental 

command and expound the great principles of the scriptures, to be 

haughty toward them or their teachings and to be disrespectful is 

conceited action. Third, when in an audience hearing the sublime 
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Teaching expounded, to be unwilling to laud its excellence and cause 

others to believe and accept it, is conceited action. The fourth conceited 

action: habitually conceiving the illusion of superiority, elevating 

onself and looking down on others, not seeing one’s own faults, and not 

knowing one’s own shortcoming. The fifth conceited action: habitually 

imagining that one is better than those who are better than onself; not 

praising virtuous people who are praiseworthy; not being happy when 

others praise virtuous people. Sixth, when seeing someone preach, in 

spite of knowing it is the norm, the rule, the truth, the word of Buddha, 

to despise the teaching because of disliking the person, to slander it and 

incite others to slander it, is conceited action. The seventh conceited 

action: seeking a high seat for oneself; edeclaring onself to a teacher; 

declaring onself to be worthy of receiving offerings; not supposed to 

work; failing to rise to greet old people who have cultivated spiritual 

practice for a long time; being unwilling to serve and make offerings to 

enlightening beings. Eighth, frowning unhappily on seeing people with 

virtue, speaking to them harshly and looking for faults in them, is 

conceited action. The ninth conceited action: When seeing intelligent 

people who know the truth, not being willing to approach and attend 

them, not respecting and honoring them, being unwilling to ask them 

what is good and what is not good, what should be done and what 

should not be done, what acts result in various benefits and comforts in 

the long night, being foolish and deluded, stubborn and contentious, 

swallow by self-importance, never able to see the way of 

emancipation. The tenth conceited action: minds shrouded by conceit; 

when Buddhas appear in the world are unable to approach, respect, and 

honor them; no new good arises, and goodness from the past 

evaporates and vanishes; they say what they should not; they contend 

where they should not; in the future they will surely fall into a deep pit 

of danger and; will not even encounter Buddha; much less hearing the 

Teaching for hundreds of thousands of eons; though because of having 

once conceived the aspiration for enlightenment they will in the end 

wake up on their own.  

According to the Surangama Sutra, book Eight, the Buddha 

reminded Ananda about the habit of arrogance as follows: “Habits of 

arrogance and resulting friction which give rise to mutual intimidation. 

When it accelerates without cease, it produces torrents and rapids 
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which create restless waves of water, just as water is produced when a 

person continuously works his tongue in an effort to taste flavors. 

Because these two habits incite one another, there come into being the 

river of blood, the river of ashes, the burning sand, the poisonous sea, 

the molten copper which is poured over one or which must be 

swallowed, and other such experiences. Therefore, the Thus Come 

Ones of the ten directions look upon self-satisfaction and name it 

‘drinking the water of stupidity.’ Bodhisattvas should avoid arrogance 

as they would a huge deluge.” Devout Buddhists should always 

remember that envy is generated by one’s feeling of inferiority, while 

pride, haughtiness, and arrogance are born from a false sense of 

superiority. These kinds of pride and arrogance are caused by looking 

at things from a distorted, self-centered point of view. Those who have 

truly understood the Buddha’s teachings and been able to obtain a right 

view of things will never succumb to such warped thinking.   

Pride is the inflated opinion of ourselves and can manifest in 

relation to some good or bad object. When we look down from a high 

mountain, everyone below seems to have shrunken in size. When we 

hold ourselves to be superior to others, and have an inflated opinion of 

ourselves, we take on a superior aspect. It is extremely difficult to 

develop any good qualities at all when one has pride, for no matter 

how much the teacher may teach that person, it will do no good. 

Haughtiness means false arrogance, thinking oneself correct in spite of 

one’s wrong conduct, thinking oneself is good in spite of one’s very bad 

in reality. Haughtiness also means arrogance and conceit due to one’s 

illusion of having completely understood what one has hardly 

comprehended at all. Haughtiness is one of the main hindrances in our 

cultivation. In cultivating the Way, we must have genuine wisdom. 

Those who have genuine wisdom never praise themselves and 

disparage others. These people never consider themselves the purest 

and loftiest, and other people common and lowly. Once, we, Buddhist 

practitioners, get rid of pride and arrogance also means that we have 

already pushed away one of the great obstacles on our own path of 

cultivation. In Buddhism, those who praise themselve have no future in 

their cultivation of the Way. Even though they are still alive, they can 

be considered as dead, for they have gone against their own conscience 

and integrity.  
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Doubt signifies spiritual doubt, from a Buddhist perspective the 

inability to place confidence in the Buddha, the Dharma, the Sangha, 

and the training; doubt if there really is a so called “you reap what you 

sow”, and so on. Doubt is one of the five hindrances one must 

eliminate on entering the stream of saints. In fact, one who suffers from 

perplexity is really suffering from a dire disease, and unless he sheds 

his doubts, he will continue to worry over and suffer from this illness. 

As long as man is subject to this mental itch, this sitting on the fence, 

he will continue to take a skeptical view of things which is most 

detrimental to mental ability to decide anything definitely; it also 

includes doubt with regard to the possibility of attaining the jhanas. 

Doubt, as wavering uncertainty, a hindrance and fetter to be removed, 

one of the mula-klesa, or root causes of suffering. Skepticism, one of 

the five hindrances one must eliminate on entering the stream of saints. 

Vichikiccha is a Pali term, a combination of “vi”, means without; and 

“cikiccha” means medicine. One who suffers from perplexity is really 

suffering from a dire disease, and unless he sheds his doubts, he will 

continue to worry over and suffer from this illness. As long as man is 

subject to this mental itch, this sitting on the fence, he will continue to 

take a skeptical view of things which is most detrimental to mental 

ability to decide anything definitely; it also includes doubt with regard 

to the possibility of attaining the jhanas. “Doubt”has many categories: 

doubt of self, doubt of teacher, and doubt of dharma. There are four 

types of doubts. First, doubts of the body: Doubting that whether in the 

past one had a body or not? Doubting that whether at the present this 

body really exists or not? Doubting that whether in the future one will 

have another body or not (one will be reincarnated or not)? Doubting 

that in the past and in the future, whether one will have a male’s or 

female’s body? Second, doubts of Life: Doubting that whether there is 

life and body or there is body but no life? Doubting that life and body 

are permanent or impermanent? Doubting about who created this life 

and body? Doubt that the body was created by Isvaradeva (God of 

Free-Will), was created through time or evolution, was naturally 

created, was created by the nature of life, and so on. Doubt that this 

body was created from the soil. Doubting that if the body was not 

formed from the soil, then how come once it deteriorates it returns to 

the soil? Doubting that the body was created by dharma or not dharma. 
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Doubting that this body was created by karma or not karma. Doubting 

that this body was created by afflictions. Doubting that whether this 

body was created by parents or not. The third doubt is the doubts of 

Self: Doubting where does the Self come from and where will it go? 

Doubting if there is a Self, then does that Self have form or doesn’t 

have form? Doubting if there is Self, then does that Self have 

characteristics or doesn’t it have characteristics? Doubting whether the 

Self exists within the body or outside the body?  Doubting whether the 

Self exists within the mind or within the eyes? Doubting about what 

type of the Self in the past (was it an animal, a human, and how did it 

behave, etc)?  Doubting about what will be the type of the Self in the 

future? The fourth doubt is the doubts about Transgressions: Doubting 

if killing living things (animals) is considered transgressions or not? 

Doubting if drinking alcohol or other substances is considered a 

transgression or not? Doubting one’s transgressions are created by the 

individual or created by someone else? Doubting if transgressions are 

created will one reap the retribution or will the Self reap those 

retributions? Besides, there are also five kinds of Doubt. These are five 

doubts that lurk in the shadows of the human mind and tend to 

discourage faith. First, doubt in the Buddha’s wisdom. Second, doubt in 

the Buddha’s Teachings. Third, doubt in the person who explains the 

Buddha’s teachings. Fourth, doubt as to whether the ways and methods 

suggested for following the Noble Path are reliable. Fifth, doubt in the 

sincerity of others who understand and follow the Buddha’s teachings. 

In addition, there are five more kinds of doubt. These doubts that cause 

the practitioner to be filled with anger and resistance, but also cause his 

or her mind become deluded. There are five kinds of doubt that lead to 

a deluded mind. The first doubt is regarding the Buddha, the great 

master who showed the path to enlightenment. The second doubt is 

regarding the Dharma, the path that leads to liberation. The third doubt 

is regarding the Sangha, the noble ones who have uprooted some or all 

of the afflictions. The fourth is the doubt of oneself, of one’s own 

morality and method of practice. The last is the doubt of other people, 

including one’s master and other fellow practitioners. Practitioners 

should always remember that doubting is natural. Everyone starts with 

doubts. We can learn a great deal from them. What is important is that 

we do not identify with our doubts. That is, do not get caught up in 
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them, letting our mind spin in endless circles. Instead, watch the whole 

process of doubting, of wondering. See who it is that doubts. See how 

doubts come and go. Then we will no longer be victimized by our 

doubts. We will step outside of them, and our mind will be quiet. We 

can see how all things come and go. Let go of our doubts and simply 

watch ro see the real nature of them. This is how to end doubting. In 

short, to see the real nature of doubts will lead practitioners to letting 

go. And as a matter of fact, unless Buddhist practitioners see the real 

nature of doubts, if not, we can never let them go. Practitioners should 

always listen to the Buddha's teachings on doubts to prevent us from 

sufferings and afflictions on our path of cultivation. 

Improper views or Wrong views in Buddhism means not 

recognizing the doctrine of normal karma. Perverted (wrong) views or 

opinions, not consistent with the dharma, one of the five heterodox 

opinions and ten evils. In fact, there is no specific definition for the 

term “wrong views” (micchaditthi) in Buddhism. During the Buddha’s 

time, the Buddha confirmed his disciples that even the validity of the 

Buddha’s own statements could be questioned.” The Buddha claimed 

no authority for his doctrine except his own experience. Perverted 

(wrong) views or opinions arises from a misconception of the real 

characteristic of existence. There were at least sixty-two heretical 

views (views of the externalist or non-Buddhist views) in the Buddha’s 

time. Buddhism emphasizes on theory of causation. Understanding the 

theory of causation means to solve most of the question of the causes 

of sufferings and afflictions. Not understanding or refuse of 

understanding of the theory of causation means a kind of wrong view in 

Buddhism. According to the Buddha, sentient beings suffer from 

sufferings and afflictions because of dersires, aversions, and delusion, 

and the causes of these harmful actions are not only from ignorance, 

but also from wrong views. Wrong views according to Hinayana 

Buddhism: “Wrong view is the acausality view, which states that there 

is no cause or condition for the defilement and purification of beings, 

that beings are defiled and purified by chance, or necessity.  The 

inefficacy of action view, which claims that deeds have no efficacy in 

producing results and thus invalidates moral distinctions. Annihilism, 

which denies the survival of the personality in any form after death, 

thus negating the moral significance of deed. Also according to the 
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Hinayana Buddhism, there are another ten kinds of wrong views: There 

is no such virtue and generosity. This means that there is no good 

effect in giving alms: There is no such virtue as liberal alms-giving: 

There is no such virtue as offering gifts to guests. This means there is 

no effetc in such charitable actions. There is neither fruit, nor result of 

good or evil deeds. There is no such belief as “this world.” There is no 

such belief as “a world beyond,” i.e. those born here do not accept a 

past existence, and those living here do not accept future life. There is 

no “mother.” There is no father, i.e. there is no effect in anything done 

to them. There are no beings that died and are reborn. There are no 

righteous and well-disciplined recluses and Brahmins who, having 

realized by their own super-intellect this world and the world beyond, 

make known the same (Buddhas and Arahants). According to Bhikkhu 

Bodhi in Abhidhamma, there are three kinds of wrong views: Nihilism 

(natthika-ditthi), which denies the survival of the personality in any 

form after death, thus negating the moral significance of deeds. The 

causality view (ahetuka-ditthi), which states that there is no cause or 

condition for the defilement and purification of beings, that beings are 

defiled and purified by chance, fate, or necessity. The inefficacy of 

action view (akiriya-ditthi), which claims that deeds have no efficacy in 

producing results and thus invalidates moral distinctions. According to 

the Simile of the Snake in the Middle Length Discourses of the 

Buddha, the Buddha taught about someone who does not have wrong 

views as follows: “Here Bhikkhus! Someone who hears the Tathagata 

or a disciple of the Tathagata teaching the Dharma for the elimination 

of all standpoints, decisions, obsessions, adherences, and underlying 

tendencies, for the stilling of all formations, for the relinquishing of all 

attachments, for the destruction of craving, for dispassion, for cessation, 

for Nirvana. He thinks that he will be annihilated, he will be perished; 

he will have no more sorrow, grieve, and lament; he does not weep 

beating his breast and become distraught.” In the Dharmapada Sutra, 

the Buddha taught: “Those who embrace the wrong views, are 

ashamed of what is not shameful, and are not ashamed of what is 

shameful, will not be able to avoid the hell (Dharmapada 316). Those 

who fear when they should not fear, and don’t fear in the fearsome, 

embrace these false views, will not be able to avoid the hell 

(Dharmapada 317). Those who perceive faults in the faultless, and see 
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no wrong in what is wrong; such men, embracing false doctrines, will 

not be able to avoid the hell (Dharmapada 318).” Through cultivation, 

we can see that holding wrong views involves vigorously and hostilely 

denying the existence of such things as past and future lives, the 

possibility of attaining Nirvana. Wrong views mean the false belief that 

the skandhas, or constituents of personality, contain an immortal soul. 

False view also means seeing wrongly. Wrong views also means 

denying a substantial reality to the phenomenal universe and holding to 

the view of total annihilation, or the view that death ends life, or world-

extinction and the end of causation, in contrast with the view that body 

and soul are eternal, both views being heterodox. Its characteristic is 

unwise or unjustified interpretation or belief. Its function is to 

preassume. It is manifested as a wrong interpretation or belief. Its 

proximate cause is unwillingness to see the noble ones. Holding wrong 

views in Buddhism involves vigorously and hostilely denying the 

existence of such things as past and future lives, the possibility of 

attaining nirvana, the existence of the Buddhas, Dharma and Sangha. 

Doubt about these subjects does not constitute wrong views; however, 

if we neglect to resolve our doubts by asking questions and 

investigating these issues, we could later generate wrong views by 

believing in deceptive doctrines. As a matter of fact, unless Buddhist 

practitioners see the real nature of wrong views, if not, we can never 

let them go. Practitioners should always listen to the Buddha's 

teachings on wrong views to prevent us from sufferings and afflictions 

on our path of cultivation. However, we never lose wrong views by 

saying it has to go, only cultivation and practicing can help us see that 

we the real nature of wrong views. Through cultivation, we will have 

the opportunity to destroy the veil of ignorance to see that there have 

been many things that we used to stubbornly held in the past are wrong. 

For wrong views could not help us nothing, but on the contrary, they 

caused us to derail farther and farther from the Buddha's teachings. 

Buddhist cultivators should always remember that unless we, Buddhist 

practitioners, see the real nature of wrong views, if not, we can never 

let them go. In short, we, Buddhist practitioners should try to see the 

real nature of all wrong views. To be able to do this also means we 

push away great obstacles on our own path of cultivation. This is one of 

the most wonderful methods of letting go for practitioners.  
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Killing is one of the ten kinds of evil karma, to kill living beings, to 

take life, kill the living, or any conscious being. According to The 

Buddha and His Teaching, written by Most Venerable Narada, killing 

means the intentional destruction of any living being. The Pali term 

pana strictly means the psycho-physical life pertaining to one’s 

particular existence. The wanton destruction of this life-force, without 

allowing it to run its due course, is panatipata. Pana also means that 

which breathes. Hence all animate beings, including animals, are 

regarded as pana. However, plants are not considered as “living 

beings” as they possess no mind. Monks and nuns, however, are 

forbidden to destroy even plant life. This rule, it may be mentioned, 

does not apply to lay-followers. Five conditions that are necessary to 

complete the evil of killing: a living being, knowledge that it is a living 

being, intention of killing, effort to kill, and consequent death (cause 

the death of that being). The gravity of the evil deed of killing depends 

on the goodness and the magnitude of the being concerned.If the 

killing of a virtuous person or a big animal is regarded as more heinous 

than the killing of a vicious person or a small animal, because a greater 

effort is needed to commit the evil and the loss involved is 

considerably great. The evil effetcs of killing include brevity of life, ill-

health, constant grief due to the separation from the loved one, and 

constant fear. We are living in an imperfect world where the strong 

prey on the weak, big animals prey on small animals, and killing is 

spreading everywhere. Even in the animal world, we can see a tiger 

would feed on a deer, a snake on a frog, a frog on other small insects, 

or a big fish on a small fish, and so on. Let us take a look at the human 

world, we kill animals, and sometimes we kill one another for power.  

Thus, the Buddha set the first rule for his disciples, “not to kill.” Not to 

kill the living, the first of the Ten Commandments. Not to kill will help 

us become kind and full of pity. This is the first Buddhist precept, 

binding upon clergy and laity, not to kill and this includes not to kill, not 

to ask other people to kill, not to be joyful seeing killing, not to think of 

killing at any time, not to kill  oneself (commit suicide), not to praise 

killing or death by saying “it’s better death for someone than life.”  Not 

to kill is also including not to slaughtering animals for food because by 

doing this, you do not only cut short the lives of other beings, but you 

also cause pain and suffering for them. “Not to Take Life” is one of the 
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first eight of the Ten Commandments which the Buddha set forth for 

lay Buddhists to observe 24 hours every fornight. If we truly believe 

that all sentient beings are the Buddhas of the future, we would never 

think of killing or harming them in any way. Rather, we would have 

feelings of loving-kindness and compassion toward all of them, without 

exception. Buddhists do not take life out of the pity of others. Besides, 

not to kill will help us become kind and full of pity. Devout Buddhists 

should always remember the Buddha’s teachings, not only not to kill, 

not only do we respect life, we also cherish it. Abstain from killing and 

to extend compassion to all beings does not entail any restriction. All 

beings, in Buddhism, implies to all living creatures, or all that breathe. 

It is an admitted fact that all that live, human or animal, love life and 

hate death. As life is precious to all, their one aim is to preserve it from 

harm and prolong it. This implies even to the smallest creatures that 

are conscious of being alive. According to the Dhammapada (131), 

“Whoever in his search for happiness harasses those who are fond of 

happiness will not be happy in the hereafter.” The happiness of all 

creatures depends on their being alive. So to deprive them of that 

which contains all good for them, is cruel and heartless in the extreme. 

Thus, not to harm and kill others is one of the most important virtue of 

a Buddhist. Those who develop the habit of being cruel to animal are 

quite capable of ill treating people as well when the opportunity 

comes. When a cruel thought gradually develops into an obsession it 

may well lead to sadism. Those who kill suffer often in this life. After 

this life, the karma of their ruthless deeds will for long force them into 

states of woe. On the contrary, those who show pity towards others and 

refrain from killing will be born in good states of existence, and if 

reborn as humans, will be endowed with health, beauty, riches, 

influences, and intelligence, and so forth. The Buddha always taught in 

his sutras: “The greatest sin is killing; the highest merit is to save 

sentient lives. Life is dear to all.” In fact, all beings fear death and 

value life, we should therefore respect life and not kill anything. This 

precept forbids not only killing people but also any creature, especially 

if it is for money or sport. We should have an attitude of loving-

kindness towards all beings, wishing them to be always happy and free. 

Caring for the Earth, not polluting its rivers and air, not destroying its 

forests, etc, are also included in this precept. Killing is one of the four 
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grave prohibitions or sins in Buddhism. Killing is intentionally taking 

the life of any being, including animals. The advice of not killing 

challenges us to think creatively of alternate means to resolve conflict 

besides violence. Refraining from taking life. According to the 

Buddhist laws, the taking of human life offends against the major 

commands, of animal life against the less stringent commands. Suicide 

also leads to severe penalties in the next lives. According to Most 

Venerable Dhammananda in the Gems of Buddhism Wisdom, the 

prohibition against the taking of any life applies not only to humanity 

but also to creatures of every kind, both big and small; black ants as 

well as red ants. Each day a vast number of animals are slaughtered as 

food, for most people eat meat, while vegeterians are not common. In 

the field of science, animals are used in many researches and 

experiments. In the administrative field, arms are used in crime 

suppression. Law enforcement agencies punish law breakers. 

Belligerents at war use arms to destroy one another. The actions cited 

here as examples are not regarded as illegal or as running counter to 

normal worldly practice. Indeed, it may even be considered wrong to 

abstain from them, as is the case when constables or soldiers fail in 

their police or military duties. Nowadays many kinds of animals are 

known to be carriers of microbes and, thanks to the microscope, germs 

and many sorts of microbes have been detected. Almost everything 

contains them, even drinking water. Only the larger impurities are 

caught by filter; microbes can pass through. So infinite microbes pass 

into our throats with each draught of water. It is the same medicines. 

Whenever they are used, either externally or internally, they destroy 

myriads of microbes. Are these microbes to be considered as living 

beings in the sense of the first sila or are they not? If so, perhaps no 

one can fully comply with it. Besides, some are of the opinion that 

people who refrain from taking the life of animals should also refrain 

from eating meat, because it amounts to encouraging slaughter and is 

no less sinful according to them.  

Stealing means taking possession of anything that has not been 

given by its owner or stealing, is also wrong, even legally speaking.    

Stealing, one of the four grave prohibitions or sins in Buddhism. 

Stealing is taking what isn’t given to us. It includes not paying taxes or 

fees that are due, borrowing things and not returning them, and taking 
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things from our workplace for our own personal use. A Bhiksu or 

Bhiksuni who steals or violates the property of another, whether the 

property is privately or publicly owned, breaks the second of the Four 

Degradation Offences. He or she is no longer worthy to remain a 

Bhiksu or Bhiksuni and cannot participate in the activities of the Order 

of Bhiksus or Order of Bhiksunis. Not to take anything which does not 

belong to you or what is not given to you. Refraining from taking what 

is not given. Adattadana-viratih means not directly or indirectly taking 

other’s belongings. On the contrary, one should give things, not only to 

human beings, but also to animals. The Buddha always taught in his 

sutras “desire brings great misfortune; giving brings great fortune.” Not 

to steal or no stealing is the second of the ten commandments. Not to 

steal because we have no right to take what is not given. Not to steal 

will help us become honest. 

Lewd, sexual misconduct, fornication, or adultery, the third 

commandment of the five basic commandments for lay people, and the 

third precept of the ten major precepts for monks and nuns in the 

Brahma Net Sutra. Monks or nuns who commit this offence will be 

expelled from the Order forever. Four conditions that are necessary to 

complete the evil of sexual misconduct: the thought to enjoy, 

consequent effort, means to gratify, and gratification. According to The 

Buddha and His Teachings, written by Most Venerable Narada, these 

are the inevitable consequences of Kamesu-micchacara: Having many 

enemies, having an undesirable wives and husbands (spouses), and 

birth as a woman or as a eunuch (thaùi giaùm). In the Dharmapada Sutra, 

the Buddha’s taught: Four misfortunes occur to a careless man who 

commits adultery: acquisition of demerit, restlessness, moral blame and 

downward path (Dharmapada 309). There is acquisition of demerit as 

well as evil destiny. No joy of the frightened man. The king imposes a 

heavy punishment. Therefore, man should never commit adultery 

(Dharmapada 310). Lust grows into a habit because of sexual 

intercourse in which two people caress each other thereby producing 

heat that in turn stimulates desire. This is like the heat caused by 

rubbing the hands together.  Adultery results in the iron bed, the copper 

pillar, and the eight hot hells (the bed stands for sexual desire and the 

pillar for the partner on whom the sinner depends to stimulate his 

sexual appetite). The Buddha taught: “Habits of lust and reciprocal 
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interactions which give rise to mutual rubbing. When this rubbing 

continues without cease, it produces a tremendous raging fire within 

which movement occurs, just as warmth arises between a person’s 

hands when he rubs them together. Because these two habits set each 

other ablaze, there come into being the iron bed, the copper pillar, and 

other such experiences. Therefore, Thus Come Ones of the ten 

directions look upon the practice of lust and name it the ‘fire of desire.’ 

Bodhisattvas avoid desire as they would a fiery pit.” At the time of the 

Buddha, there was a man who had the habit of committing adultery. 

Even though he had been arrested a number of times for his 

misconduct, he did not change his ways. In desperation, his father 

brought him to the Buddha for advice. The Buddha pointed out that a 

person who indulges in sexual misconduct creates problems and 

suffering for himself as well as others. He not only squanders his 

money and loses his reputation but also creates enemies for himself. 

These are serious consequences often result from sexual misconduct, 

but they are usually overlooked at the time when it is being committed. 

Not to engage in improper sexual conduct. Against lust, not to commit 

adultery, to abstain from all sexual excess, or refraining from sexual 

misconduct. This includes not having sexual intercourse with another’s 

husband or wife, or being irresponsible in sexual relationship. Adultery 

is wrong. Laypeople should be responsible in sexual matters. If we do 

not have the great opportunity to renounce the world to become monks 

and nuns to cultivate obtain liberation, we should keep a good 

relationship between husband and wife, we should be considerate, 

loving and faithful to each other, then our family will be happy, and our 

society will be better.  One who commits it does not command respect 

nor does one inspire confidence. Sexual misconduct involving person 

with whom conjugal relations should be avoided to custom, or those 

who are prohibited by law, or by the Dharma, is also wrong. So is 

coercing by physical or even financial means a married or even 

unmarried person into consenting to such conduct. The purpose of this 

third sila is to preserve the respectability of the family of each person 

concerned and to safeguard its sanctity and inviolability. According to 

The Path of Purification, “Bad Ways” is a term for doing what ought 

not to be done and not doing what ought to be done, out of desire, hate, 

delusion, and fear. They are called “bad ways” because they are ways 
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not to be travel by Noble Ones. Adultery is mentioned in Buddhist texts 

as one of a number of forms of similar sexual misconduct. For monks or 

nuns who only think about or wish to commit sexual intercourse with 

any people (not wait until physically commiting sexual intercourse) are 

guilty and violate the Vinaya commandments and must be 

excommunicated from the Order. For laypeople, thinking or wishing to 

make love or physically making love with those who are not their 

husband or wife is forbidden. Avoiding the misuse of sex is respect for 

people and personal relationships. Much unhappiness arises from the 

misuse of sex and from living in irresponsible ways. Many families 

have been broken as a result, and many children have been victims of 

sexual abuse. For all lay Buddhists, the happiness of others is also the 

happiness of ourselves, so sex should be used in a caring and loving 

manner, not in a craving of worldly flesh. When observing this precept, 

sexual desire should be controlled, and husbands and wives should be 

faithful towards each other. This will help to create peace in the family. 

In a happy family, the husband and wife respect, trust and love each 

other. With happy families, the world would be a better place for us to 

live in. Young Buddhists should keep their minds and bodies pure to 

develop their goodness. Devout Buddhists should not commit sexual 

misconduct (to have unchaste) because first, we don’t want to be a bad 

person in the society; second, not to have unchaste will help us become 

pure and good. Not to commit sexual misconduct is the third 

commandment of the five basic commandments for lay people, and the 

third precept of the ten major precepts for monks and nuns in the 

Brahma Net Sutra. Monks or nuns who commit this offence will be 

expelled from the Order forever. This is one of the first eight of the 

Ten Commandments which the Buddha set forth for lay Buddhists to 

observe 24 hours every fornight. There are four conditions that are 

necessary to complete the evil of sexual misconduct: the thought to 

enjoy, consequent effort, means to gratify (gratification or the act of 

sexual misconduct). For Monks and Nuns, a Bhiksu who, when 

motivated by sexual desire, tells a woman or a man that it would be a 

good thing for her or him to have sexual relations with him, commits a 

Sangha Restoration Offence. A Bhiksuni who is intent upon having 

sexual relations with someone, whether male or female, breaks one of 

the eight Degradation Offences. She is no longer worthy to remain a 
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Bhiksuni and cannot participate in the actiivities of the Order of 

Bhiksunis. Through word or gesture arouses sexual desire in that 

person, breaks the seventh of the Eight Degradation Offences. Says to 

that person that she is willing to offer him or her sexual relations, 

breaks the eighth of the Eight Degradation Offences. According to The 

Buddha and His Teachings, written by Most Venerable Narada, these 

are the inevitable consequences of Kamesu-micchacara: having many 

enemies, union with undesirable wives and husbands (spouses), and 

birth as a woman or as a eunuch (thaùi giaùm). If living beings in the six 

paths of any mundane world had no thoughts of lust, they would not 

have to follow a continual succession of births and deaths. According to 

the Surangama Sutra, the Buddha reminded Ananda about “cutting off 

lust”, one of the four important precepts for monks and nuns in 

Buddhism: “Ananda! Your basic purpose in cultivating is to transcend 

the wearisome defilements. But if you don’t renounce your lustful 

thoughts, you will not be able to get out of the dust. Even though one 

may have some wisdom and the manifestation of Zen Samadhi, one is 

certain to enter demonic paths if one does not cut off lust. At best, one 

will be a demon king; on the average, one will be in the retinue of 

demons; at the lowest level, one will be a female demon. These 

demons have their groups of disciples. Each says of himself he has 

accomplished the unsurpassed way. After my extinction, in the 

Dharma-Ending Age, these hordes of demons will abound, spreading 

like wildfire as they openly practice greed and lust. Calming to be good 

knowing advisors, they will cause living beings to fall into the pit of 

love and views and lose the way to Bodhi Ananda! When you teach 

people in the world to cultivate samadhi, they must first of all sever the 

mind of lust. This is the first clear and unalterable instruction on purity 

given by the Thus Come Ones and the Buddhas of the past, World 

Honored Ones. Therefore, Ananda, if cultivators of Zen Samadhi do 

not cut off lust, they will be like someone who cooks sand in the hope 

of getting rice, after hundreds of thousands of eons, it will still be just 

hot sand. Why? It wasn’t rice to begin with; it was only sand. Ananda! 

If you seek the Buddha’s wonderful fruition and still have physical lust, 

then even if you attain a wonderful awakening, it will be based in lust. 

With lust at the source, you will revolve in the three paths and not be 

able to get out. Which road will you take to cultivate and be certified to 
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the Thus Come One’s Nirvana? You must cut off the lust which is 

intrinsic in both body and mind. Then get rid of even the aspect of 

cutting it off. At that point you have some hope of attaining the 

Buddha’s Bodhi. What I have said here is the Buddha’s teaching. Any 

explanation counter to it is the teaching of Papiyan. According to the 

Anguttara Nikaya, the Buddha taught: “Monk, I know not of any other 

single form by which a man’s heart is attracted as it is by that of a 

woman. Monks, a woman’s form fills a man’s mind. Monks, I know not 

of any other single sound by which a man’s heart is attracted as it is by 

that of a woman. Monks, a woman’s sound fills a man’s mind (the same 

thing happens with smell, flavor, touch...” Sex is described by the 

Buddha as the strongest impulse in man. If one becomes a slave to this 

impulse, even the most powerful man turn into a weakling; even the 

sage may fall from the higher to a lower level. In the Dharmapada 

Sutra, the Buddha taught: “Four misfortunes occur to a careless man 

who commits adultery: acquisition of demerit, restlessness, moral 

blame and downward path (Dharmapada 309). There is acquisition of 

demerit as well as evil destiny. No joy of the frightened man. The king 

imposes a heavy punishment. Therefore, man should never commit 

adultery (Dharmapada 310).” In the Forty-Two Sections Sutra, the 

Buddha said: “There was once someone who, plagued by ceaseless 

sexual desire, wished to castrate himself. To cut off your sexual organs 

would not be as good as to cut off your mind. You mind is like a 

supervisor; if the supervisor stops, his employees will also quit. If the 

deviant mind is not stopped, what good does it do to cut off the 

organs?” The Kasyapa Buddha taught: ‘Desire is born from your will; 

your will is born from thought. When both aspects of the mind are still, 

there is neither form nor activity.” We, Buddhist practitioners 

shouldlisten to the Buddha's teaching to get rid of sexual misconducts, 

for once we are able to get rid of sexual misconducts also means that 

we have already pushed away great obstacles on our own path of 

cultivation. 

False speech means nonsense or transgression speaking, or lying, 

either slander, false boasting, or deception. Lying also means not to tell 

the truth. Lying also means tale-bearing speech, or double tongue 

speech, or slandering speech. Lying also means harsh speech or 

frivolous talk.  Slander the Buddhist Sutras is considered a serious 
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lying. Slandering the Buddhist sutras means ridiculing Buddhist 

theories taught by the Buddha and written in the sutras, i.e., saying that 

the principles in the Buddhist sutras are false, that the Buddhist and 

Great Vehicle sutras were spoken by demon kings, and so on. This sort 

of offense cannot be pardoned through repentance. According to The 

Buddha and His Teachings, there are four conditions that are necessary 

to complete the evil of lying: an untruth, deceiving intention, utterance, 

and actual deception. According to Buddhism, “Lying” is the main 

rationalization for other offenses. Devout Buddhists should always be 

aware of the following situations: we tell lies when we contend; we tell 

lies when we are greedy; we tell lies when we seek gratification; we 

tell lies as we are selfish; we tell lies as we chase personal advantages. 

We tell lies to deceive people. We commit mistakes but do not want to 

admit, so we tell lies and try to rationalize for ourselves, and so on, and 

so on. Also according to The Buddha and His Teachings, written by 

Most Venerable Narada, there are some inevitable consequences of 

lying as follow: being subject to abusive speech, vilification, 

untrustworthiness, and stinking mouth.The Buddha wanted His 

disciples to be so perfectly truthful that He encouraged us not to lie, but 

to speak the truth, the whole truth.  Against lying, deceiving and 

slandering. Not to lie includes not saying bad things, not gossiping, not 

twisting stories, and not lying. On the contrary, one must use the right 

gentle speech, which gives benefit to oneself and others.  However, 

sometimes they are unable to speak the truth; for instance, they may 

have to lie to save themselves from harm, and doctors lie to bolster 

their patients’ morale. Lying under these circumstances may be 

contrary to the sila, but it is not entirely contrary to the loving-kindness 

and to its purpose. This sila aims at bringing about mutual benefits by 

adhering to truth and avoiding verbal offences. Similarly, utterances 

harmful to another’s well-being, for example, malicious, abusive or 

slanderous speech intended either to deride others or to vaunt oneself 

may be truthful, yet they must be regarded as wrong, because they are 

contrary to the sila. Sincere Buddhists should always respect each other 

and not tell lies or boast about ourselves. This would result in fewer 

quarrels and misunderstandings, and the world would be a more 

peaceful place. In observing the fourth precept, we should always 

speak the truth. There are four ways of “Mrsavadaviratih”. The first 
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way is “lying”. Lying means verbally saying or indicating through a 

nod or a shrug somethng we know isn’t true. However, telling the truth 

should be tempered and compassion. For instance, it isn’t wise to tell 

the truth to a murderer about a potential victim’s whereabouts, if this 

would cause the latter’s death. We should not to lie because if we lie, 

nobody would believe us. Furthermore, not to lie will help us become 

truthful and trustful. According to the Dharmapada Sutra, verse 306, the 

Buddha taught: “The speaker of untruth goes down; also he who denies 

what he has done, both sinned against truth. After death they go 

together to hells.” The second way is “Tale-bearing” or “Slandering”. 

To slander means to twist stories, or to utilize slandering words. The 

Pali word means literally ‘breaking up of fellowship’. To slander 

another is most wicked for it entails making a false statement intended 

to damage someone’s reputation. The slanderer often commits two 

crimes simultaneously, he says what is false because his report is 

untrue and then he back-bites. In Sanskrit poetry the back-biter is 

compared to a mosquito which though small is noxious. It comes 

singing, settles on you, draws blood and may give you malaria. Again 

the tale-bearer’s words may be sweet as honey, but his mind is full of 

poison. Let us then avoid tale-bearing and slander which destroy 

friendships. Instead of causing trouble let us speak words that make for 

peace and reconciliation. Instead of sowing the seed of dissension, let 

us bring peace and friendship to those living in discord and enmity. The 

third way is “Harsh speech” (Pharusavaca p). Harsh words include 

insult, abuse, ridicule, sarcasm, and so on. Sometimes harsh words can 

be said with a smile, as when we innocently pretend what we have said 

won’t hurt other people. Devout Buddhists should never use harsh 

words because harsh words hurt others. According to The Buddha and 

His Teaching, written by Most Venerable Narada, there are three 

conditions that are necessary to complete the evil of harsh speech: a 

person to be abused, an angry thought, and the actual abuse. The 

inevitable consequences of harsh speech:  being detested by others 

though absolutely harmless, and having a harsh voice. At the time of 

the Buddha, one day, an angry man with a bad temper went to see the 

Buddha. The man used harsh words to abuse the Buddha. The Buddha 

listened to him patiently and quietly, and did not say anything as the 

man spoke. The angry man finally stopped speaking. Only then did the 
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Buddha ask him, “If someone wants to give you something, but you 

don’t want to accept it, to whom does the gift belong?” “Of course it 

belongs to the person who tried to give it away in the first place,” the 

man answered. “Likewise it is with your abuse,” said the Buddha. “I do 

not wish to accept it, and so it belongs to you. You should have to keep 

this gift of harsh words and abuse for yourself. And I am afraid that in 

the end you will have to suffer it, for a bad man who abuses a good 

man can only bring suffering on himself. It is as if a man wanted to 

dirty the sky by spitting at it. His spittle can never make the sky dirty, it 

would only fall onto his own face and make it dirty instead.” The man 

listened to the Buddha and felt ashamed. He asked the Buddha to 

forgive him and became one of his followers. The Buddha the said, 

“Only kind words and reasoning can influence and transform others.” 

Sincere Buddhist should avoid using harsh words in speech. The fourth 

way is “Frivolous talk” (Samphappalapa p). According to Most 

Venerable in The Buddha and His Teachings, there are two conditions 

that are necessary to complete the evil of frivolous talk: the inclination 

towards frivolous talk, and its narration. The inevitable consequences 

of frivolous talk: defective bodily organs and incredible speech. 

According to the Dharmapada Sutra, verse 306, the Buddha taught: 

“The speaker of untruth goes down; also he who denies what he has 

done, both sinned against truth. After death they go together to hells.” 

According to Buddhism, habits of deceptions (deceitfulness) result in 

yokes and being beaten with rods. According to the Surangama Sutra, 

book Eight, the Buddha reminded Ananda about the habit of 

deceitfulness as follows: “Habits of deception and misleading 

involments which give rise to mutual guile. When such maneucering 

continues without cease, it produces the ropes and wood of gallows for 

hanging, like the grass and trees that grow when water saturates a field. 

Because these two habits perpetuate one another, there come into 

being handcuffs and fetters, cangues and locks, whips and clubs, sticks 

and cudgels, and other such experiences. Therefore, the Thus Come 

Ones of the ten directions look upon deception and name it a 

‘treacherous crook.’ Bodhisattvas fear deception as they would a 

savage wolf.” Truly speaking, to let go these lying speeches is not an 

easy thing to do; they are not easy to be eliminated in one or two days, 

but when we want to follow the Buddha's Path, we have no other 
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choice but to let go these lying speeches. Once we are able to let them 

go, it also means that we have already pushed away great obstacles on 

our own path of cultivation.  
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Phuï Luïc R 

Appendix R 

 

Thaân Taâm Vaø Giôùi Ñöùc Thanh Tònh  

Laø Ñang Ñi Vaøo Ñöôøng Trí Tueä 

 

Coù leõ khi vaøi ngöôøi thaáy chuùng ta ngoài thieàn, hoï seõ hoûi taïi sao 

chuùng ta laïi phí thôøi giôø nhö vaäy. Ñoái vôùi hoï thieàn quaùn khoâng coù 

nghóa lyù gì caû; nhöng vôùi chuùng ta laø nhöõng ngöôøi tu taäp thieàn quaùn, thì 

thieàn quaùn laø coát yeáu vaø raát coù yù nghóa trong ñôøi soáng cuûa mình. Suoát 

caû ngaøy, roài moãi ngaøy trong tuaàn, moãi tuaàn trong thaùng, moãi thaùng 

trong naêm... chuùng ta baän roän lu buø vôùi coâng vieäc. Theo Phaät giaùo, taâm 

cuûa chuùng ta haønh xöû nhö con vöôïn chuyeàn caây, khoâng chòu ôû yeân vaø 

luoân nhaûy nhoùt; vì theá maø ngöôøi ta goïi noù laø ‘taâm vieân’. Ñaây laø nhöõng 

lyù do khieán taïi sao chuùng ta phaûi tham thieàn. Ñeå quaân bình ñôøi soáng, 

chuùng ta caàn phaûi coù luùc ngoài yeân laëng ñeå taäp chaáp nhaän vaø thöû 

nghieäm thay vì höôùng ngoaïi caàu hình, chuùng ta nhìn vaøo beân trong ñeå 

töï hieåu mình hôn. Qua thieàn quaùn, chuùng ta coá gaéng giöõ cho caùi taâm 

vieân naày ñöùng yeân, giöõ cho noù tónh laëng vaø thanh tònh. Khi taâm ta ñöùng 

yeân, chuùng ta seõ nhaän thöùc raèng Phaät ôû ngay trong taâm mình, raèng caû 

vuõ truï ôû trong ta, raèng töï taùnh vaø Phaät taùnh khoâng sai khaùc. Nhö vaäy 

ñieàu quan troïng nhaát trong thieàn taäp laø giöõ cho taâm mình ñöôïc yeân 

tònh, moät vieäc coù leõ deã hieåu nhöng khoâng deã laøm chuùt naøo caû. Theá 

nhöng thöïc haønh laø quan troïng hôn caû; caùi hieåu bieát töï noù khoâng coù giaù 

trò gì caû neáu chuùng ta khoâng chòu ñem caùi hieåu bieát ra maø thöï haønh. 

Phöông phaùp thieàn taäp laø moät phöông phaùp coù khoa hoïc, chuùng ta hoïc 

baèng caùch thöïc haønh vaø baèng kinh nghieäm cuûa chính chuùng ta. Taïi sao 

chuùng ta phaûi tu taäp thieàn quaùn? Moät lyù do khaùc khieán taïi sao chuùng ta 

neân tu taäp thieàn quaùn laø vì thieàn quaùn laø ñænh cao nhaát trong tu taäp Phaät 

giaùo. Nhôø thieàn quaùn maø chuùng ta chaúng nhöõng coù theå thanh tònh thaân 

taâm, maø coøn ñaït ñöôïc trí hueä giaûi thoaùt nöõa. Hôn nöõa, nhôø thieàn quaùn 

maø chuùng ta coù khaû naêng thaáy ñöôïc vaïn söï vaïn vaät nhö thaät, töø ñoù khôûi 

loøng töø bi, khieâm cung, nhaãn nhuïc, kieân trì, vaø bieát ôn, vaân vaân. 

Giôùi ñöùc laø moät trong nhöõng yeáu toá quan troïng nhaát trong thieàn 

ñònh, neân haønh giaû tu thieàn chôn thuaàn nhaát ñònh phaûi coù giôùi haïnh 



990 

 

trang nghieâm. Thöôùc ño cuûa söï tieán boä trong thieàn ñònh laø caùch cö xöû 

cuûa haønh giaû vôùi nhöõng ngöôøi chung quanh. Nhôø thanh tònh giôùi ñöùc vaø 

ñaïo haïnh maø haønh giaû tu thieàn luùc naøo cuõng soáng hoøa aùi vaø khoan 

dung vôùi moïi ngöôøi, chöù khoâng caàn thieát phaûi lui vaøo röøng saâu nuùi 

thaúm, xa laùnh moïi ngöôøi. Thaät vaäy, luùc chung soáng trong coäng ñoàng, 

chuùng ta môùi coù cô hoäi vaø ñieàu kieän tu söûa giôùi haïnh cuûa chính mình. 

Nhö vaäy, ngöôøi sô cô tu taäp thieàn ñònh tröôùc heát phaûi coù khaû naêng soáng 

toát ñeïp vôùi moïi ngöôøi tröôùc khi ruùt vaøo nôi vaéng veû ñeå tu taäp thieàn ñònh 

thaâm saâu hôn. Nghóa laø beân caïnh tu taäp toïa thieàn, chuùng ta phaûi luoân 

coá gaéng soáng toát ñeïp vaø hoøa aùi vôùi moïi ngöôøi  trong cuoäc soáng haèng 

ngaøy. Coù ngöôøi noùi ‘tu thieàn chaúng caàn haønh thieän traùnh aùc’. Nhöõng ai 

daùm noùi nhö vaäy, quaû thaät hoï chaúng phaûi laø Phaät töû chaân thuaàn. Ngöôïc 

laïi, coù raát nhieàu teá haïnh maø chuùng ta phaûi chuaån bò tröôùc cuõng nhö 

trong khi tu taäp thieàn ñònh. Caùi maø chuùng ta goïi laø teá haïnh, nhöng kyø 

thaät nhöõng thöù naày aûnh höôûng raát lôùn treân ñöôøng tu taäp cuûa chuùng ta. 

Khi chöùng kieán söï thaønh coâng cuûa ngöôøi khaùc, chuùng ta khôûi taâm tuøy 

hyû; khi thaáy ngöôøi khaùc khoå ñau, chuùng ta khôûi taâm thöông xoùt vaø caûm 

thoâng. Khi thaønh coâng, mình phaûi luoân giöõ taâm khieâm cung.  

 

Purification of Body, Mind, and Morality 

Means Entering the Path of Wisdom 

 

Perhaps when some people see us sitting in meditation, they ask us 

why we are wasting our time. To them meditation is meaningless; but 

to us who practice meditation, it is an essential and very meaningful 

part of our lives. All day long, every day of the week, every week of 

the month, and every month of the year, we are so busy with our 

business or occupation. According to Buddhism, our mind behaves like 

a monkey, restless and always jumping; it is therefore called a 

‘monkey-mind’. These are reasons why we have to meditate.  To give 

balance to our lives it is necessary to sit quietly, to learn to accept and 

experience rather than to look outward for forms, we look within in 

order to understand ourselves better. Through meditation we try to 

keep that monkey-mind still, to keep it calm, quiet and pure. When our 

mind is still, we will realize that the Buddha is inside us, that the whole 

universe is inside us and that our true nature is one with the Buddha 
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nature. So the most important task is to keep our minds qiet, a task 

which may be simple to understand but is not simple to practice at all. 

Yet practice is all important; knowing by itself has no value at all if we 

do not put our knowledge into practice. The method of Zen is the 

scientific method, that is to say we learn by doing, by our own 

experience. Another reason to cause us to practice meditation and 

contemplation is that meditation is a ‘peak’ of practice in Buddhism. 

Through meditation, we can not only purify our body and mind, but also 

attain wisdom of emancipation. Furthermore, through meditation we 

can see things as they really are, and we can generate inside ourselves 

compassion, modest, patient, tolerance, courage, and gratitude, and so 

on.  

Morality is one of the most important factors in meditation, so, a 

devout zen practitioner must be a good virtue one. One’s meditation 

progress is valued from his or her behavior toward people around. 

Through the purification of morality and behavior, zen practitioners 

always live peacefully and tolerantly with people, not necessarily 

retreat in deep jungle to be away from people. In fact, while living in 

the community, we have chances and conditions to improve our 

morality. Therefore, a zen beginner must be able to live together with 

everyone before turning into solitude life for deep meditation. That is 

to say, beside practicing meditation, we use the rest of our time to live 

nicely and kindly to people. Some people say that they do not need to 

do good deeds, nor do they need to prevent unwholesome deeds. Those 

who dare to say so, they are really not devout Buddhists. In the 

contrary, there are a lot of small virtues need be prepared before and 

during we practice meditation. The so-called ‘small virtues’ are, in fact, 

play a big role on our way of cultivation. We would be happy with 

other’s success and sympathy with other’s miseries. We will keep 

ourselves modest when achieving success. 
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Phuï Luïc S 

Appendix S 

 

Haønh Giaû Tu Taäp Boá Thí-Trì Giôùi-Tinh Taán  

Laø Ñang Ñi Vaøo Cöûa Phöôùc Ñöùc 

 

Saùu Ba La Maät coù nghóa laø söï tích luõy naêng löïc thanh saïch trong 

moät caùi taâm. Moãi khi taâm chuùng ta khoâng bò aûnh höôûng bôûi tham, saân, 

si, noù seõ coù naêng löïc laøm cho doøng taâm thöùc trôû neân tinh khieát. Treân 

böôùc ñöôøng tu taäp, nhaát laø tu thieàn, chuùng ta raát caàn moät chuoãi lieân tuïc 

cuûa doøng taâm thöùc tinh khieát ñeå coù theå vöôït qua khoûi caûnh giôùi ta baø 

naày. Ñoái vôùi haønh giaû tu Phaät, khi nhöõng yeáu toá voâ tham, voâ saân vaø voâ 

si ñöôïc tích luõy ñaày ñuû, doøng taâm thöùc trôû neân tinh khieát vaø trôû thaønh 

söùc maïnh sanh ra nhöõng quaû haïnh phuùc ñuû loaïi, keå caû quaû vò an laïc 

giaûi thoaùt cao toät nhaát. Luïc ñoä Ba La Maät laø saùu giaùo phaùp ñöa ngöôøi 

vöôït qua bieån sanh töû. Ngoaøi ra, Luïc Ñoä Ba La Maät coøn coù muïc tieâu 

cöùu ñoä heát thaûy chuùng sanh. Luïc ñoä Ba La Maät hay saùu ñöùc tính coát 

yeáu cuûa Boà Taùt. Saùu Ba La Maät ñöa chuùng sanh qua bieån sanh töû ñeå ñi 

ñeán Nieát Baøn. Saùu giai ñoaïn hoaøn thieän tinh thaàn cuûa chö Boà taùt trong 

tieán trình thaønh Phaät. Chaúng nhöõng Luïc ñoä Ba La Maät laø ñaëc tröng cho 

Phaät Giaùo Ñaïi Thöøa trong nhieàu phöông dieän, maø chuùng coøn goàm 

nhöõng cô baûn ñaïo ñöùc chung cho taát caû caùc toân giaùo. Luïc ñoä bao goàm 

söï thöïc taäp vaø söï phaùt trieån khaû dó cao nhaát. Vì vaäy, thöïc haønh saùu Ba 

La Maät seõ giuùp haønh giaû vöôït bôø meâ qua ñeán beán giaùc. Tuy nhieân, 

rieâng ñoái vôùi vieäc tu taäp phöôùc ñöùc, thì boá thí, trì giôùi, vaø tinh taán ñoùng 

vai troø voâ cuøng quan troïng trong vieäc tích taäp phöôùc ñöùc cuûa baát cöù 

haønh giaû tu Phaät naøo.  

Theo giaùo thuyeát nhaø Phaät, boá thí, trì giôùi, vaø tinh taán ñoùng vai troø 

voâ cuøng quan troïng trong vieäc tích taäp phöôùc ñöùc. Boá thí laø cho vì ích 

lôïi vaø haïnh phuùc cuûa taát caû chuùng sanh baát cöù thöù gì vaø taát caû nhöõng gì 

ta coù theå cho ñöôïc: khoâng nhöõng chæ cuûa caûi vaät chaát, maø caû kieán thöùc , 

theà tuïc cuõng nhö toân giaùo hay taâm linh. Chö Boà Taùt ñeàu saün saøng boá 

thí ngay caû sinh maïng mình ñeå cöùu keû khaùc. Boá thí taøi saûn vaät chaát, 

nghóa laø cho ngöôøi tieàn baïc hay vaät chaát. Treân ñôøi naøy, khoâng ai laø 

khoâng theå thöïc hieän moät hình thöùc boá thí naøo ñoù. Duø cho moät ngöôøi 
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baàn cuøng ñeán ñaâu, ngöôøi aáy cuõng coù theå boá thí cho nhöõng ngöôøi coøn teä 

hôn mình hay coù theå giuùp vaøo vieäc coâng ích baèng söï boá thí duø nhoû 

nhaët, neáu ngöôøi aáy muoán. Ngay caû moät ngöôøi hoaøn toaøn khoâng theå laøm 

ñöôïc nhö theá, ngöôøi aáy cuõng coù theå coù ích cho ngöôøi khaùc vaø cho xaõ 

hoäi baèng caùch phuïc vuï. Boá thí Phaùp, nghóa laø daïy doã ngöôøi khaùc moät 

caùch ñuùng ñaén. Moät ngöôøi coù kieán thöùc hay trí tueä veà moät laõnh vöïc naøo 

ñoù, haún cuõng coù theå daïy ngöôøi khaùc hay daãn daét hoï ngay caû khi hoï 

khoâng coù tieàn hay bò trôû ngaïi veà theå chaát. Duø cho moät ngöôøi coù hoaøn 

caûnh haïn heïp cuõng coù theå thöïc hieän boá thí phaùp. Noùi leân kinh nghieäm 

cuûa rieâng mình laøm lôïi cho ngöôøi khaùc cuõng laø boá thí phaùp. Boá thí voâ 

uùy nghóa laø gôõ boû nhöõng öu tö hay khoå ñau cuûa ngöôøi khaùc baèng noã löïc 

cuûa chính mình. An uûi ai vöôït qua luùc khoù khaên cuõng ñöôïc xem nhö laø 

“voâ uùy thí.” Ñaây khoâng chæ coù nghóa laø cho ñi thöù gì maø ngöôøi ta coù 

thöøa; noù coøn bao goàm caû vieäc thí xaû thaân meänh mình cho chính nghóa. 

Ñaøn na bao goàm taøi thí, phaùp thí vaø voâ uùy thí. Boá thí Ba la Maät ñöôïc 

duøng ñeå dieät tröø xan tham, boûn xeûn. 

Trì giôùi daïy chuùng ta raèng chuùng ta khoâng theå cöùu ñoä ngöôøi khaùc 

neáu chuùng ta khoâng töï mình thaùo gôõ nhöõng nhieãm tröôïc cuûa chuùng ta 

baèng caùch soáng theo phaïm haïnh vaø chaùnh tröïc. Tuy nhieân, cuõng ñöøng 

neân nghó raèng chuùng ta khoâng theå daãn daét ngöôøi khaùc vì chuùng ta chöa 

ñöôïc hoaøn haûo. Trì giôùi coøn laø taám göông toát cho ngöôøi khaùc noi theo 

nöõa, ñaây laø moät hình thöùc giuùp ñôõ ngöôøi khaùc. Trì giôùi haïnh thanh tònh 

nghóa laø thöïc haønh taát caû caùc giôùi raên cuûa ñaïo Phaät, hay taát caû nhöõng 

thieän haïnh daãn tôùi choã toaøn thieän ñaïo ñöùc cho mình vaø cho taát caû moïi 

ngöôøi. Trì giöõ giôùi haïnh thanh tònh. Trì giôùi Ba La Maät ñöôïc duøng ñeå 

dieät tröø phaïm giôùi vaø huûy baùng Phaät Phaùp. Giôùi luaät coøn coù moät yù 

nghóa saâu xa hôn theá nöõa ñoái vôùi ngöôøi tu thieàn vì giôùi luaät giaûi thoaùt 

taâm chuùng ta ra khoûi moïi hoái haän vaø lo aâu. Haønh giaû neân luoân nhôù raèng 

maëc caûm toäi loãi veà nhöõng chuyeän trong quaù khöù khoâng mang laïi lôïi ích 

gì; chuùng chæ laøm cho taâm chuùng ta theâm lo buoàn maø thoâi. Haønh giaû 

phaûi coá gaéng taïo döïng cho mình moät caên baûn trong saïch cho haønh ñoäng 

trong giaây phuùt hieän taïi vì noù coù theå giuùp laøm cho taâm mình an tónh vaø 

nhaát taâm moät caùch deã daøng hôn. Chính vì vaäy maø neàn taûng giôùi luaät trôû 

thaønh moät caên baûn voâ cuøng caàn thieát cho vieäc phaùt trieån taâm linh cuûa  

haønh giaû. Ngöôøi tu taäp phöôùc hueä song haønh luoân haêng haùi coá gaéng, 

tinh taán tu taäp haønh trì giôùi luaät vaø keàm cheá doøng taâm thöùc ñeå haønh xöû 

theo  nhöõng lôøi nguyeän thanh tònh cuûa chö Boà Taùt, con ñöôøng duy nhaát 
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maø chö Phaät ñaõ töøng ñi qua trong nhieàu ñôøi kieáp. Cuoái cuøng, ngöôøi tu 

taäp phöôùc hueä song haønh luoân hoaøn thaønh haïnh trì giôùi ba la maät, vaø 

luoân haønh ñoäng lôïi ích cho chuùng sanh höõu tình, taïo coâng ñöùc laønh vaø 

khoâng phaïm aùc giôùi caám. Hoï luoân giöõ Boà ñeà taâm nguyeän vaø nghieâm trì 

caùc giôùi luaät duø phaûi hy sinh tính maïng. 

Tinh taán coù nghóa laø tieán thaúng leân moät muïc tieâu quan troïng maø 

khoâng bò xao laõng vì nhöõng vieäc nhoû nhaët. Chuùng ta khoâng theå baûo 

raèng chuùng ta tinh taán khi yù töôûng vaø caùch haønh söû cuûa chuùng ta khoâng 

thanh saïch, duø cho chuùng ta coù noã löïc tu taäp giaùo lyù cuûa Ñöùc Phaät. 

Ngay caû khi chuùng ta noã löïc tu taäp, ñoâi khi chuùng ta vaãn khoâng ñaït 

ñöôïc keát quaû toát, maø ngöôïc laïi coøn coù theå laõnh laáy haäu quaû xaáu, trôû 

ngaïi trong vieäc tu haønh do bôûi ngöôøi khaùc; ñoù chæ laø nhöõng boùng ma, seõ 

bieán maát ñi khi gioù laëng. Do ñoù, moät khi chuùng ta ñaõ quyeát ñònh tu Boà 

Taùt ñaïo, chuùng ta caàn phaûi giöõ vöõng loøng kieân quyeát tieán ñeán yù höôùng 

cuûa chuùng ta maø khoâng ñi leäch. Ñoù goïi laø “tinh taán.” Tinh taán laø kieân 

trì theå hieän ñoäng löïc  chí thieän. Ñôøi soáng cuûa caùc vò tu theo Phaät giaùo 

Ñaïi Thöøa laø moät cuoäc ñôøi haêng say toät böïc, khoâng chæ trong ñôøi soáng 

hieän taïi maø caû trong ñôøi soáng töông lai vaø nhöõng cuoäc ñôøi keá tieáp 

khoâng bao giôø cuøng taän. Tinh taán coøn coù nghóa laø luoân khích leä thaân 

taâm tieán tu naêm Ba La Maät coøn laïi. Tinh taán Ba la maät ñöôïc duøng ñeå 

dieät tröø caùc söï giaûi ñaõi. 

 

Practitioners Who Cultivate Almsgivings- 

Observation of Precepts-Right Efforts   

Are Entering the Door of Merits 

 

Six Paramitas mean the accumulated force of purity within the 

mind. Each time our mind is free of greed, hatred and delusion, it has a 

certain purifying force in the flow of consciousness. On our path of 

cultivation, especially practicing of meditation, we need a continuous 

flow of consciousness so that we can cross-over the samsara world. For 

Buddhist practitioners, when there is a great accumulation of the 

factors of non-greed, non-hatred, and non-delusion, the “Paramita” 

become forceful and result in all kinds of happiness including the 

highest happiness of enlightenment. The six paramitas are six things 

that ferry one beyond the sea of birth and death. In addition, the Six 
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Paramitas are also the doctrine of saving all living beings. The six 

paramitas are also sometimes called the cardinal virtues of a 

Bodhisattva. Six Paramitas mean the six things that ferry one beyond 

the sea of mortality to nirvana. Six stages of spiritual perfection 

followed by the Bodhisattva in his progress to Buddhahood. The six 

virtues of perfection are not only characteristic of Mahayana Buddhism 

in many ways, they also contain virtues commonly held up as cardinal 

by all religious systems. They consist of the practice and highest 

possible development. Thus, practicing the six paramitas will lead the 

practitioner to cross over from the shore of the unenlightened to the 

dock of enlightenment. However, as for the cultivation of merits, 

almsgivings, observation of precepts, and right efforts play an 

extremely important role in the accumulations of merits for any 

Buddhist practitioners.  

According to Buddhist teachings, almsgivings, observation of 

precepts, and right efforts play extremely important roles in the 

accumulations of merits. Charity or giving, is to give away for the 

benefit and welfare of all beings anything and everything one is 

capable of giving: not only material goods, but knowledge, worldly as 

well as religious or spiritual (or knowledge belonging to the Dharma, 

the ultimate truth). The Bodhisattvas were all ready to give up even 

their lives to save others. Giving of material goods, that is, to give 

others money or goods. In this world, there is no one who is unable to 

perform some form of giving. No matter how impoverished one is, he 

should be able to give alms to those who are worst off than he or to 

support a public work with however small a donation, if he has the will 

to do so. Even if there is someone who absolutely cannot afford to do 

so, he can be useful to others and to society by offering his services. 

Giving of law means to teach others rightly. A person who has 

knowledge or wisdom in some field should be able to teach others or 

guide them even if he has no money or is physically handicapped. 

Even a person of humble circumstances can perform giving of the Law. 

To speak of his own experience in order to benefit others can be his 

giving of the Law. Giving of fearlessness means to remove the 

anxieties or sufferings of others through one’s own effort. To comfort 

others in order to help them overcome their difficult time can be 

considered as “giving of fearlessness.” Charity does not merely mean 
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to give away what one has in abundance, but it involves even the 

giving-up of one’s whole being for a cause. Charity, or giving, 

including the bestowing of the truth and courage giving on others. 

Giving Paramita is used to destroy greed, selfishness, and stinginess.  

Keeping precepts teaches us that we cannot truly save others 

unless we remove our own cankers by living a moral and upright life. 

However, we must not think that we cannot guide others just because 

we are not perfect ourselves. Keeping precepts is also a good example 

for others to follow, this is another form of helping others. Sila-

paramita or pure observance of precepts (keeping the commandments, 

upholding the precepts, the path of keeping precepts, or moral conduct, 

etc) is the practicing of all the Buddhist precepts, or all the virtuous 

deeds that are conducive to the moral welfare of oneself and that of 

others. Maintaining Precept Paramita is used to destroy violating 

precepts and degrading the Buddha-Dharma. For practitioners, the 

precepts have an even more profound meaning because they free our 

minds of remorse and anxiety. Practitioners should always remember 

that guilt about past actions is not very helpful; it only keeps our minds 

more agitated. Practitioners should try to establish basic purity of action 

in the present moment for it can help our minds becomes tranquil and 

one-pointed easier. Therefore, the foundation in morality becomes the 

basis of spritual development for practitioners. Practitioners who 

cultivate merits alongside wisdom always eagerly endeavor to put into 

practice the moral codes and restrain our mindstream with pure 

Bodhisattva vows, the single path journeyed by all Buddhas of many 

aeons. Finally, practitioners who cultivate merits alongside wisdom 

always complete the perfection of moral discipline, by working for the 

sake of sentient beings, enacting virtuous deeds and not transgressing. 

They always bound to the pratimoksha, bodhicitta and vows, even at 

the cost of their life.  

Making right efforts means to proceed straight torward an 

important target without being distracted by trivial things. We cannot 

say we are assiduous when our ideas and conduct are impure, even if 

we devoted ourselves to the study and practice of the Buddha’s 

teachings. Even when we devote ourselves to study and practice, we 

sometimes do not meet with good results or may even obtain adverse 

effects, or we may be hindered in our religious practice by others. But 
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such matters are like waves rippling on the surface of the ocean; they 

are only phantoms, which will disappear when the wind dies down. 

Therefore, once we have determined to practice the bodhisattva-way, 

we should advance single-mindedly toward our destination without 

turning aside. This is “making right efforts.” Devotion or Striving 

means a constant application of oneself to the promotion of good. The 

Mahayanists’ life is one of utmost strenuousness not only in this life, 

but in the lives to come, and the lives to come may have no end. Virya 

also means energy or zeal (earnestness, diligence, vigour, the path of 

endeavor) and progress in practicing the other five paramitas. Vigor 

Paramita is used to destroy laziness and procrastination.   

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



999 

 

Phuï Luïc T 

Appendix T 

 

Haønh Giaû Tu Taäp Trì Giôùi-Nhaãn Nhuïc- 

Tinh Taán-Thieàn Ñònh Laø Ñang Ñi Vaøo Cöûa Trí Hueä 

 

Saùu Ba La Maät coù nghóa laø söï tích luõy naêng löïc cuûa moät caùi taâm 

trong saïch. Moãi khi taâm chuùng ta khoâng bò aûnh höôûng bôûi tham, saân, si, 

noù seõ coù naêng löïc laøm cho doøng taâm thöùc trôû neân tinh khieát. Treân böôùc 

ñöôøng tu taäp, nhaát laø tu thieàn, chuùng ta raát caàn moät chuoãi lieân tuïc cuûa 

doøng taâm thöùc tinh khieát ñeå coù theå vöôït qua khoûi caûnh giôùi ta baø naày. 

Ñoái vôùi haønh giaû tu Phaät, khi nhöõng yeáu toá voâ tham, voâ saân vaø voâ si 

ñöôïc tích luõy ñaày ñuû, doøng taâm thöùc trôû neân tinh khieát vaø trôû thaønh söùc 

maïnh sanh ra nhöõng quaû haïnh phuùc ñuû loaïi, keå caû quaû vò an laïc giaûi 

thoaùt cao toät nhaát. Luïc ñoä Ba La Maät laø saùu giaùo phaùp ñöa ngöôøi vöôït 

qua bieån sanh töû. Ngoaøi ra, Luïc Ñoä Ba La Maät coøn coù muïc tieâu cöùu ñoä 

heát thaûy chuùng sanh. Luïc ñoä Ba La Maät hay saùu ñöùc tính coát yeáu cuûa 

Boà Taùt. Saùu Ba La Maät ñöa chuùng sanh qua bieån sanh töû ñeå ñi ñeán 

Nieát Baøn. Saùu giai ñoaïn hoaøn thieän tinh thaàn cuûa chö Boà taùt trong tieán 

trình thaønh Phaät. Chaúng nhöõng Luïc ñoä Ba La Maät laø ñaëc tröng cho Phaät 

Giaùo Ñaïi Thöøa trong nhieàu phöông dieän, maø chuùng coøn goàm nhöõng cô 

baûn ñaïo ñöùc chung cho taát caû caùc toân giaùo. Luïc ñoä bao goàm söï thöïc taäp 

vaø söï phaùt trieån khaû dó cao nhaát. Vì vaäy, thöïc haønh saùu Ba La Maät seõ 

giuùp haønh giaû vöôït bôø meâ qua ñeán beán giaùc. Tuy nhieân, rieâng ñoái vôùi 

vieäc phaùt trieån trí tueä thì tinh taán, nhaãn nhuïc, vaø thieàn ñònh ñoùng vai troø 

voâ cuøng quan troïng treân böôùc ñöôøng tu taäp cho baát cöù haønh giaû tu Phaät 

naøo.  

Theo giaùo thuyeát nhaø Phaät, trì giôùi, nhaãn nhuïc, tinh taán, vaø thieàn 

ñònh ñoùng vai troø voâ cuøng quan troïng trong vieäc phaùt trieån trí hueä. Trì 

giôùi daïy chuùng ta raèng chuùng ta khoâng theå cöùu ñoä ngöôøi khaùc neáu 

chuùng ta khoâng töï mình thaùo gôõ nhöõng nhieãm tröôïc cuûa chuùng ta baèng 

caùch soáng theo phaïm haïnh vaø chaùnh tröïc. Tuy nhieân, cuõng ñöøng neân 

nghó raèng chuùng ta khoâng theå daãn daét ngöôøi khaùc vì chuùng ta chöa ñöôïc 

hoaøn haûo. Trì giôùi coøn laø taám göông toát cho ngöôøi khaùc noi theo nöõa, 

ñaây laø moät hình thöùc giuùp ñôõ ngöôøi khaùc. Trì giôùi haïnh thanh tònh nghóa 
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laø thöïc haønh taát caû caùc giôùi raên cuûa ñaïo Phaät, hay taát caû nhöõng thieän 

haïnh daãn tôùi choã toaøn thieän ñaïo ñöùc cho mình vaø cho taát caû moïi ngöôøi. 

Trì giöõ giôùi haïnh thanh tònh. Trì giôùi Ba La Maät ñöôïc duøng ñeå dieät tröø 

phaïm giôùi vaø huûy baùng Phaät Phaùp. Giôùi luaät coøn coù moät yù nghóa saâu xa 

hôn theá nöõa ñoái vôùi ngöôøi tu thieàn vì giôùi luaät giaûi thoaùt taâm chuùng ta 

ra khoûi moïi hoái haän vaø lo aâu. Haønh giaû neân luoân nhôù raèng maëc caûm toäi 

loãi veà nhöõng chuyeän trong quaù khöù khoâng mang laïi lôïi ích gì; chuùng chæ 

laøm cho taâm chuùng ta theâm lo buoàn maø thoâi. Haønh giaû phaûi coá gaéng taïo 

döïng cho mình moät caên baûn trong saïch cho haønh ñoäng trong giaây phuùt 

hieän taïi vì noù coù theå giuùp laøm cho taâm mình an tónh vaø nhaát taâm moät 

caùch deã daøng hôn. Chính vì vaäy maø neàn taûng giôùi luaät trôû thaønh moät 

caên baûn voâ cuøng caàn thieát cho vieäc phaùt trieån taâm linh cuûa  haønh giaû. 

Ngöôøi tu taäp phöôùc hueä song haønh luoân haêng haùi coá gaéng, tinh taán tu 

taäp haønh trì giôùi luaät vaø keàm cheá doøng taâm thöùc ñeå haønh xöû theo  

nhöõng lôøi nguyeän thanh tònh cuûa chö Boà Taùt, con ñöôøng duy nhaát maø 

chö Phaät ñaõ töøng ñi qua trong nhieàu ñôøi kieáp. Cuoái cuøng, ngöôøi tu taäp 

phöôùc hueä song haønh luoân hoaøn thaønh haïnh trì giôùi ba la maät, vaø luoân 

haønh ñoäng lôïi ích cho chuùng sanh höõu tình, taïo coâng ñöùc laønh vaø khoâng 

phaïm aùc giôùi caám. Hoï luoân giöõ Boà ñeà taâm nguyeän vaø nghieâm trì caùc 

giôùi luaät duø phaûi hy sinh tính maïng. 

Nhaãn nhuïc laø moät trong nhöõng phaåm chaát quan troïng nhaát trong xaõ 

hoäi hoâm nay. Ñöùc Thích Ca Maâu Ni Phaät coù taát caû nhöõng ñöùc haïnh vaø 

thaønh Phaät do söï kieân trì tu taäp cuûa Ngaøi. Tieåu söû cuûa Ngaøi maø ta ñoïc 

ñöôïc baát cöù ôû ñaâu hay trong kinh ñieån, chöa coù choã naøo ghi raèng Ñöùc 

Phaät ñaõ töøng giaän döõ. Duø Ngaøi bò ngöôïc ñaõi naëng neà hay duø caùc ñeä töû 

Ngaøi nhaãn taâm choáng Ngaøi vaø boû ñi, Ngaøi vaãn luoân luoân coù thaùi ñoä 

caûm thoâng vaø töø bi. Laø ñeä töû cuûa Ngaøi, chuùng ta phaûi neân luoân nhôù 

raèng: “Khoâng coù haønh ñoäng naøo laøm cho Ñöùc Phaät thaát voïng hôn laø khi 

chuùng ta trôû neân giaän döõ veà ñieàu gì vaø traùch maéng hay ñoå thöøa cho 

ngöôøi khaùc vì söï sai laàm cuûa chính chuùng ta.” Toùm laïi, moät khi chuùng 

ta kieân nhaãn theo söï tu taäp cuûa Boà Taùt, chuùng ta khoâng coøn trôû neân 

giaän döõ hay traùch maéng keû khaùc hay ñoái vôùi moïi söï moïi vaät trong vuõ 

truï. Chuùng ta coù theå than phieàn veà thôøi tieát khi trôøi möa trôøi naéng vaø 

caèn nhaèn veà buïi baëm khi chuùng ta gaëp buoåi ñeïp trôøi. Tuy nhieân, nhôø 

nhaãn nhuïc, chuùng ta seõ coù ñöôïc moät taâm trí bình laëng thanh thaûn, luùc 

ñoù chuùng ta seõ bieát ôn caû möa laãn naéng. Roài thì loøng chuùng ta seõ trôû 

neân töï taïi vôùi moïi thay ñoåi trong moïi hoaøn caûnh cuûa chuùng ta. “Nhaãn 
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nhuïc,” thöôøng ñöôïc hieåu laø chòu ñöïng nhöõng vieäc sæ nhuïc moät caùch 

nhaãn naïi, hay ñuùngg hôn laø chòu ñöïng vôùi loøng bình thaûn. Hay nhö Ñöùc 

Khoång Töû noùi: “Ngöôøi quaân töû khoâng buoàn khi coâng vieäc hay taøi naêng 

cuûa mình khoâng ñöôïc ngöôøi khaùc bieát ñeán.” Khoâng ngöôøi Phaät töû naøo 

laïi caûm thaáy toån thöông khi mình khoâng ñöôïc taùn döông ñaày ñuû; khoâng, 

ngay caû khi hoï bò boû lô moät caùch baát coâng. Hoï cuõng tieáp tuïc moät caùch 

nhaãn naïi trong moïi nghòch caûnh. Nhaãn nhuïc ñoâi khi cuõng ñöôïc goïi laø 

nhaãn naïi, nhöng nhaãn nhuïc thì ñuùng nghóa hôn. Vì raèng noù khoâng chæ laø 

söï kieân nhaãn chòu nhöõng beänh hoaïn cuûa xaùc thòt, maø noù laø caûm giaùc veà 

söï voâ nghóa, voâ giôùi haïn, vaø xaáu aùc. Noùi caùch khaùc, nhaãn nhuïc laø nín 

chòu moïi söï maéng nhuïc cuûa caùc loaøi höõu tình, cuõng nhö nhöõng noùng 

laïnh cuûa thôøi tieát. Nhaãn nhuïc Ba la maät ñöôïc duøng ñeå dieät tröø noùng 

giaän vaø saân haän. 

Tinh taán coù nghóa laø tieán thaúng leân moät muïc tieâu quan troïng maø 

khoâng bò xao laõng vì nhöõng vieäc nhoû nhaët. Chuùng ta khoâng theå baûo 

raèng chuùng ta tinh taán khi yù töôûng vaø caùch haønh söû cuûa chuùng ta khoâng 

thanh saïch, duø cho chuùng ta coù noã löïc tu taäp giaùo lyù cuûa Ñöùc Phaät. 

Ngay caû khi chuùng ta noã löïc tu taäp, ñoâi khi chuùng ta vaãn khoâng ñaït 

ñöôïc keát quaû toát, maø ngöôïc laïi coøn coù theå laõnh laáy haäu quaû xaáu, trôû 

ngaïi trong vieäc tu haønh do bôûi ngöôøi khaùc; ñoù chæ laø nhöõng boùng ma, seõ 

bieán maát ñi khi gioù laëng. Do ñoù, moät khi chuùng ta ñaõ quyeát ñònh tu Boà 

Taùt ñaïo, chuùng ta caàn phaûi giöõ vöõng loøng kieân quyeát tieán ñeán yù höôùng 

cuûa chuùng ta maø khoâng ñi leäch. Ñoù goïi laø “tinh taán.” Tinh taán laø kieân 

trì theå hieän ñoäng löïc  chí thieän. Ñôøi soáng cuûa caùc vò tu theo Phaät giaùo 

Ñaïi Thöøa laø moät cuoäc ñôøi haêng say toät böïc, khoâng chæ trong ñôøi soáng 

hieän taïi maø caû trong ñôøi soáng töông lai vaø nhöõng cuoäc ñôøi keá tieáp 

khoâng bao giôø cuøng taän. Tinh taán coøn coù nghóa laø luoân khích leä thaân 

taâm tieán tu naêm Ba La Maät coøn laïi. Tinh taán Ba la maät ñöôïc duøng ñeå 

dieät tröø caùc söï giaûi ñaõi. 

Thieàn ñònh coù nghóa laø “caùi taâm tónh laëng”, “tinh thaàn baát khuaát,” 

hay laø traïng thaùi coù ñöôïc caùi taâm tónh laëng, khoâng dao ñoäng. Ñieàu quan 

troïng laø khoâng nhöõng chuùng ta phaûi noã löïc thöïc haønh giaùo lyù cuûa ñöùc 

Phaät, maø chuùng ta coøn phaûi nhìn heát söï vaät baèng caùi taâm tónh laëng vaø 

suy nghó veà söï vaät baèng caùi nhìn “nhö thò” (nghóa laø ñuùng nhö noù laø). 

Ñöôïc vaäy chuùng ta môùi coù theå thaáy ñöôïc khía caïnh chaân thöïc cuûa vaïn 

höõu vaø tìm ra caùch ñuùng ñaén ñeå ñoái phoù vôùi chuùng. Töø “Thieàn Ñònh” laø 

giöõ traïng thaùi taâm bình laëng cuûa mình trong baát cöù hoaøn caûnh naøo, 



1002 

 

nghòch cuõng nhö thuaän, vaø khoâng heà bò xao ñoäng hay luùng tuùng ngay caû 

khi nghòch caûnh ñeán tôùi taáp. Ñieàu naøy ñoøi hoûi raát nhieàu coâng phu tu 

taäp. Thieàn ñònh coù nghóa laø tö duy, nhöng khoâng theo nghóa tö duy  veà 

moät phöông dieän ñaïo ñöùc hay moät caùch ngoân trieát hoïc; noù laø vieäc tu 

taäp tónh taâm. Noùi khaùc ñi, thieàn ñònh laø luoân tu theo phaùp tö duy ñeå 

ñình chæ söï taùn loaïn trong taâm. Thieàn ñònh Ba la maät ñöôïc duøng ñeå dieät 

tröø söï taùn loaïn vaø hoân traàm. 

Moät khi haønh giaû ñaõ tu taäp troøn ñaày tinh taán, nhaãn nhuïc, vaø thieàn 

ñònh thì trí tueä töï nhieân töï noù phaùt trieån cuõng troøn ñaày. Trí tueä laø caùch 

nhìn ñuùng veà söï vaät vaø naêng löïc nhaän ñònh caùc khía caïnh chaân thaân 

thaät cuûa vaïn höõu. Trí tueä laø khaû naêng nhaän bieát nhöõng dò bieät giöõa caùc 

söï vaät, ñoàng thôøi thaáy caùi chaân lyù chung cho caùc söï vaät aáy. Toùm laïi, trí 

tueä laø caùi khaû naêng nhaän ra raèng baát cöù ai cuõng coù theå trôû thaønh moät vò 

Phaät. Giaùo lyù cuûa Ñöùc Phaät nhaán maïnh raèng chuùng ta khoâng theå nhaän 

thöùc taát caû caùc söï vaät treân ñôøi moät caùch ñuùng ñaén neáu chuùng ta khoâng 

coù khaû naêng troïn veïn hieåu bieát söï dò bieät laãn söï töông ñoàng. Chuùng ta 

khoâng theå cöùu ngöôøi khaùc neáu chuùng ta khoâng coù trí tueä, vì duø cho 

chuùng ta muoán laøm toát cho keû khaùc ñeå cöùu giuùp hoï, nhöng khoâng coù ñuû 

trí tueä ñeå bieát neân laøm nhö theá naøo, caùi gì neân laøm vaø caùi gì khoâng neân 

laøm, chuùng ta coù theå laøm haïi ngöôøi khaùc chöù khoâng laøm ñöôïc lôïi ích gì 

cho hoï. Khoâng coù chöõ Anh naøo töông ñöông vôùi töø “Prajna” trong Phaïn 

ngöõ. Thaät ra, khoâng coù ngoân ngöõ AÂu chaâu naøo töông ñöông vôùi noù, vì 

ngöôøi AÂu khoâng coù kinh nghieäm naøo ñaëc bieät töông ñöông vôùi chöõ 

“prajna.” Prajna laø caùi kinh nghieäm moät ngöôøi coù ñöôïc khi ngöôøi aáy 

caûm thaáy caùi toaøn theå tính voâ haïn cuûa söï vaät trong yù nghóa caên baûn 

nhaát cuûa noù, nghóa laø, noùi theo taâm lyù hoïc, khi caùi baûn ngaõ höõu haïn  

ñaäp vôõ caùi voû cöùng cuûa noù, tìm ñeán vôùi caùi voâ haïn bao truøm taát caû 

nhöõng caùi höõu haïn do ñoù voâ thöôøng. Chuùng ta coù theå xem kinh nghieäm 

naøy gioáng vôùi moät tröïc giaùc toaøn theå veà moät caùi gì vöôït qua taát caû 

nhöõng kinh nghieäm ñaëc thuø rieâng leû cuûa chuùng ta. Trong Phaät giaùo, Baùt 

Nhaõ laø trí tueä sieâu vieät, yeáu toá giaùc ngoä. Noù laø tröïc giaùc thoâng ñaït moïi 

phaùp ñeå chöùng ñaït chaân lyù, hay ñeå nhìn vaøo chaân lyù cöùu caùnh cuûa vaïn 

höõu, nhôø ñoù maø ngöôøi ta thoaùt ra ngoaøi trieàn phöôïc cuûa hieän höõu vaø trôû 

thaønh töï chuû laáy mình. Baùt Nhaõ hay Trí hueä Ba la maät ñöôïc duøng ñeå 

dieät tröø söï hoân aùm ngu si. Noùi toùm laïi, trí tueä laø ñieåm cao toät nhaát ñoái 

vôùi haønh giaû tu Phaät. Tuy nhieân, noù phaûi ñöôïc baét ñaàu baèng söï thöïc 

haønh boá thí, trì giôùi vaø phaùt trieån ñònh löïc. Töø caên baûn trong saïch aáy, 
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haønh giaû môùi coù khaû naêng phaùt sanh ra moät trí tueä coù khaû naêng soi thaáu 

ñöôïc thöïc chaát cuûa thaân vaø taâm. Baèng caùch giöõ chaùnh nieäm hoaøn toaøn 

trong hieän taïi, nhöõng gì huaân taäp trong taâm mình töø baáy laâu nay seõ baét 

ñaàu hieån loä. Moïi tö töôûng, moïi taø yù, tham duïc, luyeán aùi, vaân vaân, trong 

taâm seõ ñöôïc mang leân bình dieän nhaän thöùc. Vaø baèng söï thöïc haønh 

chaùnh nieäm, khoâng dính maéc, khoâng gheùt boû, khoâng nhaän baát cöù ñoái 

töôïng naøo laøm mình, taâm mình seõ trôû neân thö thaùi vaø töï taïi. 

 

Practitioners Who Cultivate Observation of Precepts- 

Patience-Right Efforts-Right Concentration  

Are Entering the Door of Wisdom 

 

Six Paramitas mean the accumulated force of purity within the 

mind. Each time our mind is free of greed, hatred and delusion, it has a 

certain purifying force in the flow of consciousness. On our path of 

cultivation, especially practicing of meditation, we need a continuous 

flow of consciousness so that we can cross-over the samsara world. For 

Buddhist practitioners, when there is a great accumulation of the 

factors of non-greed, non-hatred, and non-delusion, the “Paramita” 

become forceful and result in all kinds of happiness including the 

highest happiness of enlightenment. The six paramitas are six things 

that ferry one beyond the sea of birth and death. In addition, the Six 

Paramitas are also the doctrine of saving all living beings. The six 

paramitas are also sometimes called the cardinal virtues of a 

Bodhisattva. Six Paramitas mean the six things that ferry one beyond 

the sea of mortality to nirvana. Six stages of spiritual perfection 

followed by the Bodhisattva in his progress to Buddhahood. The six 

virtues of perfection are not only characteristic of Mahayana Buddhism 

in many ways, they also contain virtues commonly held up as cardinal 

by all religious systems. They consist of the practice and highest 

possible development. Thus, practicing the six paramitas will lead the 

practitioner to cross over from the shore of the unenlightened to the 

dock of enlightenment. However, as for the development of wisdom, 

right efforts, patience, and meditation play an extremely important role 

in the path of cultivation for any Buddhist practitioners.  
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According to Buddhist teachings, observation of precepts, patience, 

right efforts, and right concentration play extremely important roles in 

the development of wisdom. Keeping precepts teaches us that we 

cannot truly save others unless we remove our own cankers by living a 

moral and upright life. However, we must not think that we cannot 

guide others just because we are not perfect ourselves. Keeping 

precepts is also a good example for others to follow, this is another 

form of helping others. Sila-paramita or pure observance of precepts 

(keeping the commandments, upholding the precepts, the path of 

keeping precepts, or moral conduct, etc) is the practicing of all the 

Buddhist precepts, or all the virtuous deeds that are conducive to the 

moral welfare of oneself and that of others. Maintaining Precept 

Paramita is used to destroy violating precepts and degrading the 

Buddha-Dharma. For practitioners, the precepts have an even more 

profound meaning because they free our minds of remorse and anxiety. 

Practitioners should always remember that guilt about past actions is 

not very helpful; it only keeps our minds more agitated. Practitioners 

should try to establish basic purity of action in the present moment for 

it can help our minds becomes tranquil and one-pointed easier. 

Therefore, the foundation in morality becomes the basis of spritual 

development for practitioners. Practitioners who cultivate merits 

alongside wisdom always eagerly endeavor to put into practice the 

moral codes and restrain our mindstream with pure Bodhisattva vows, 

the single path journeyed by all Buddhas of many aeons. Finally, 

practitioners who cultivate merits alongside wisdom always complete 

the perfection of moral discipline, by working for the sake of sentient 

beings, enacting virtuous deeds and not transgressing. They always 

bound to the pratimoksha, bodhicitta and vows, even at the cost of their 

life. 

Endurance is one of the most important qualities in nowadays 

society. Sakyamuni Buddha was endowed with all the virtues and 

became the Buddha through his constant practice. No matter what 

biography of Sakyamuni Buddha we read or which of the sutras, we 

find that nowhere is it recorded that the Buddha ever became angry. 

However severely he was persecuted and however coldly his disciples 

turned against him and departed from him, he was always sympathetic 

and compassionate. As Buddhists, we should always remember that: 
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“No action that makes Sakyamuni Buddha more disappointed than 

when we become agry about something and we reproach others or 

when we blame others for our own wrongs.” In short, if we are able to 

practice the “endurance” of the Bodhisattvas, we cease to become 

angry or reproachful toward others, or toward anything in the universe. 

We are apt to complain about the weather when it rains or when it 

shines, and to grumble about the dust when we have a day with fine 

weather. However, when through “endurance” we attain a calm and 

untroubled mind, we become thankful for both the rain and the sun. 

Then our minds become free from changes in our circumstances. 

“Patience,” really means patiently, or rather with equanimity, to go 

through deeds of humiliation. Or as Confucius says, “The superior man 

would cherish no ill-feeling even when his work or merit is not 

recognized by others.” No Buddhist devotees would feel humiliated 

when they were not fully appreciated, no, even when they were 

unjustly ignored. They would also go on patiently under all unfavorable 

conditions. Patience-paramita or humility is sometomes rendered 

patience, but humility is more to the point. Rather than merely 

enduring all sorts of ills of the body, it is the feeling of unworthiness, 

limitlessness, and sinfulness. In other words, humility or patience, or 

forebearance  under insult of other beings as well hot and cold 

weather. Tolerance Paramita is used to destroy anger and hatred.   

Making right efforts means to proceed straight torward an 

important target without being distracted by trivial things. We cannot 

say we are assiduous when our ideas and conduct are impure, even if 

we devoted ourselves to the study and practice of the Buddha’s 

teachings. Even when we devote ourselves to study and practice, we 

sometimes do not meet with good results or may even obtain adverse 

effects, or we may be hindered in our religious practice by others. But 

such matters are like waves rippling on the surface of the ocean; they 

are only phantoms, which will disappear when the wind dies down. 

Therefore, once we have determined to practice the bodhisattva-way, 

we should advance single-mindedly toward our destination without 

turning aside. This is “making right efforts.” Devotion or Striving 

means a constant application of oneself to the promotion of good. The 

Mahayanists’ life is one of utmost strenuousness not only in this life, 

but in the lives to come, and the lives to come may have no end. Virya 
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also means energy or zeal (earnestness, diligence, vigour, the path of 

endeavor) and progress in practicing the other five paramitas. Vigor 

Paramita is used to destroy laziness and procrastination.   

Meditation means “a quiet mind” or “an unbending spirit,” or the 

state of having a calm, unagitated mind. It is important for us not only 

to devote ourselves to the practice of the Buddha’s teachings but also 

to view things thoroughly with a calm mind and to think them over 

well. Then we can see the true aspect of all things and discover the 

right way to cope with them. Dhyana is retaining one’s tranquil state of 

mind in any circumstance, unfavorable as well as favorable, and not 

being at all disturbed or frustrated even when adverse situations 

present themselves one after another. This requires a great deal of 

training. Dhyana means meditation, not in the sense of meditating on a 

moral maxim or a philosophical saying, but the disciplining of oneself 

in tranquillization. In other words, Dhyana (meditation, contemplation, 

quiet thoughts, abstraction, serenity) means the path of concentration of 

mind to stop the scattered mind. Meditation Paramita is used to destroy 

chaos and drowsiness.  

Once practitioners have cultivated right efforts, patience and 

concentration in a complete manner, naturally wisdom will develop 

itself also in a complete manner. Wisdom means the right way of 

seeing things and the power of discerning the true aspects of all things. 

Wisdom is the ability both to discern the differences among all things 

and to see the truth common to them. In short, wisdom is the ability to 

realize that anybody can become a Buddha. The Buddha’s teachings 

stress that we cannot discern all things in the world correctly until we 

are completely endowed with the ability to know both distinction and 

equality. We cannot save others without having wisdom, because even 

though we want to do good to others but we don’t have adequate 

knowledge on what should be done and what should not be done, we 

may end up doing some harm to others. There is no corresponding 

English word for prajna, in fact, no European word, for it, for European 

people have no experience specifically equivalent to prajna. Prajna is 

the experience a man has when he feels in its most fundamental sense 

the infinite totality of things, that is, psychologically speaking, when 

the finite ego, breaking its hard crust, refers itself to the infinite which 

envelops everything that is finite and limited and therefore transitory. 
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We may take this experience as being somewhat akin to a totalistic 

intuition of something that transcends all our particularized, specified 

experiences. In Buddhism, Prajna (the path of wisdom) means 

transcendental knowledge. This is what constitutes enlightenment; it is 

an intuition into the power to discern reality or truth, or into the 

ultimate truth of things, by gaining which one is released from the 

bondage of existence, and becomes master of one’s self. Wisdom 

Paramita is used to destroy ignorance and stupidity. In short, wisdom is 

the culmination of the spiritual path for Buddhist practitioners. 

However, we must start from the practice of generosity, moral 

restraint, and the development of concentration. From that base of 

purity comes penetrating insight into the nature of the mind and body. 

By being perfectly aware in the moment, all that has been accumulated 

in our minds begins to surface. All the thoughts and emotions, all the ill 

will, greed and desire, all the lust and attachment in our minds begins 

to be brought to the conscious level. And through the practice of 

mindfulness, of not clinging, not condemning, not identifying with 

anything, the mind becomes lighter and free. 
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Phuï Luïc U 

Appendix U 

 

Muïc Kieàn Lieân Thuaän Nhaän  

Quaû Baùo Ñeå Caûnh Baùo Haäu Theá 

 

Töôûng cuõng neân nhaéc laïi, trong Phaät giaùo, nhaân laø nguyeân nhaân, laø 

naêng löïc phaùt ñoäng; quaû laø keát quaû, laø söï hình thaønh cuûa naêng löïc phaùt 

ñoäng. Ñònh luaät nhaân quaû chi phoái vaïn söï vaïn vaät trong vuõ truï khoâng 

coù ngoaïi leä. Luaät nhaân quaû hay söï töông quan giöõa nguyeân nhaân vaø keát 

quaû trong luaät veà “Nghieäp” cuûa Phaät giaùo. Moïi haønh ñoäng laø nhaân seõ 

coù keát quaû hay haäu quaû cuûa noù. Gioáng nhö vaäy, moïi haäu quaû ñeàu coù 

nhaân cuûa noù. Luaät nhaân quaû laø luaät caên baûn trong Phaät giaùo chi phoái 

moïi hoaøn caûnh. Luaät aáy daïy raèng ngöôøi laøm vieäc laønh, döõ hoaëc voâ kyù 

seõ nhaän laáy haäu quaû töông ñöông. Ngöôøi laønh ñöôïc phöôùc, ngöôøi döõ bò 

khoå. Nhöng thöôøng thöôøng ngöôøi ta khoâng hieåu chöõ phöôùc theo nghóa 

taâm linh, maø hieåu theo nghóa giaøu coù, ñòa vò xaõ hoäi, hoaëc uy quyeàn 

chaùnh trò. Chaúng haïn nhö ngöôøi ta baûo raèng ñöôïc laøm vua laø do quaû 

cuûa möôøi nhaân thieän ñaõ gieo tröôùc, coøn ngöôøi cheát baát ñaéc kyø töû laø do 

traû quaû xaáu ôû kieáp naøo, daàu kieáp naày ngöôøi aáy khoâng laøm gì ñaùng 

traùch. Nhaân quaû laø moät ñònh luaät taát nhieân neâu roõ söï töông quan, töông 

duyeân giöõa nhaân vaø quaû, khoâng phaûi coù ai sinh, cuõng khoâng phaûi töï 

nhieân sinh. Neáu khoâng coù nhaân thì khoâng theå coù quaû; neáu khoâng coù 

quaû thì cuõng khoâng coù nhaân. Nhaân naøo quaû naáy, khoâng bao giôø nhaân 

quaû töông phaûn hay maâu thuaãn nhau. Noùi caùch khaùc, nhaân quaû bao giôø 

cuõng ñoàng moät loaïi. Neáu muoán ñöôïc ñaäu thì phaûi gieo gioáng ñaäu. Neáu 

muoán ñöôïc cam thì phaûi gieo gioáng cam. Moät khi ñaõ gieo coû daïi maø 

mong gaët ñöôïc luùa baép laø chuyeän khoâng töôûng. Moät nhaân khoâng theå 

sinh ñöôïc quaû, maø phaûi ñöôïc söï trôï giuùp cuûa nhieàu duyeân khaùc, thí duï, 

haït luùa khoâng theå naåy maàm luùa neáu khoâng coù nhöõng trôï duyeân nhö aùnh 

saùng, ñaát, nöôùc, vaø nhaân coâng trôï giuùp. Trong nhaân coù quaû, trong quaû 

coù nhaân. Chính trong nhaân hieän taïi chuùng ta thaáy quaû vò lai, vaø chính 

trong quaû hieän taïi chuùng ta tìm ñöôïc nhaân quaù khöù. Söï chuyeån töø nhaân 

ñeán quaû coù khi nhanh coù khi chaäm. Coù khi nhaân quaû xaûy ra lieàn nhau 

nhö khi ta vöøa ñaùnh tieáng troáng thì tieáng troáng phaùt hieän lieàn. Coù khi 

nhaân ñaõ gaây roài nhöng phaûi ñôïi thôøi gian sau quaû môùi hình thaønh nhö 
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töø luùc gieo haït luùa gioáng, naåy maàm thaønh maï, nhoå maï, caáy luùa, maï lôùn 

thaønh caây luùa, troå boâng, roài caét luùa, vaân vaân, phaûi qua thôøi gian ba boán 

thaùng, hoaëc naêm saùu thaùng. Coù khi töø nhaân ñeán quaû caùch nhau haèng 

chuïc naêm nhö moät ñöùa beù caép saùch ñeán tröôøng hoïc tieåu hoïc, ñeán ngaøy 

thaønh taøi 4 naêm ñaïi hoïc phaûi traûi qua thôøi gian ít nhaát laø 14 naêm. Coù 

nhöõng tröôøng hôïp khaùc töø nhaân ñeán quaû coù theå daøi hôn, töø ñôøi tröôùc 

ñeán ñôøi sau môùi phaùt hieän.   

Ma Ha Muïc Kieàn Lieân laø moät trong nhöõng vò ñaïi ñeä töû cuûa Ñöùc 

Phaät. Muïc Kieàn Lieân cuõng laø moät vò ñeä töû A-La-Haùn coù thaàn thoâng 

pheùp löïc baäc nhaát cuûa Phaät. xuaát thaân töø moät gia ñình Baø La Moân. OÂng 

gia nhaäp giaùo ñoaøn cuøng luùc vôùi Xaù Lôïi Phaát, moät ngöôøi baïn luùc thieáu 

thôøi. OÂng ñaõ giao keát vôùi Xaù Lôïi Phaát, neáu ai tìm ñöôïc chaân lyù tröôùc 

thì phaûi noùi cho ngöôøi kia cuøng bieát. Xaù Lôïi Phaát tìm veà vôùi Ñöùc Phaät 

vaø beøn mang Muïc Kieàn Lieân ñeán gaëp Phaät ñeå cuøng trôû thaønh ñeä töû 

Phaät.  OÂng ñaõ nhanh choùng noåi tieáng nhôø vaøo nhöõng naêng löïc thaàn 

thoâng. Sau khi chöùng ñaïo, oâng duøng thieân nhaõn nhìn thaáy meï mình bò 

ñoïa trong coõi ngaï quyû chòu thoáng khoå. Phaät cho bieát: “Vaøo ngaøy traêng 

troøn kieát haï an cö, ñaët leã Vu Lan Boàn cuùng döôøng chö Taêng, coù theå 

giuùp cho vong maãu ngöôi giaûi thoaùt.” Veà sau naày oâng bò aùm haïi bôûi 

nhöõng keû thuø gheùt Phaät giaùo. Veà sau Vu Lan Boàn Kinh ñöôïc goïi laø 

Baùo Hieáu Kinh, löu truyeàn trong daân gian taïi caùc nöôùc Trung Hoa, Vieät 

Nam vaø Nhaät Boån cho ñeán ngaøy nay. Trong caùc tranh aûnh Phaät giaùo, 

oâng thöôøng ñöùng beân traùi Ñöùc Phaät, trong khi Xaù Lôïi Phaát beân phaûi. 

Beân Trung Hoa ngöôøi ta noùi Muïc Kieàn Lieân laø hieän thaân cuûa Ngaøi Ñaïi 

Theá Chí Boà Taùt. Muïc Kieàn Lieân ñöôïc Phaät thoï kyù sau naày seõ thaønh 

Phaät hieäu laø Tamala-patra-candana-gandha.  

Tröôùc luùc ñöùc Phaät nhaäp Nieát Baøn, trong khi Ngaøi vaø giaùo ñoaøn 

ñang löu truù trong thaønh Tyø Xaù Ly, moät laàn noï, toân giaû Muïc Kieàn Lieân 

treân ñöôøng khuyeán giaùo, qua nuùi Y Tö Dieâm Lôïi (Rsigiri Mountain), bò 

boïn ngoaïi ñaïo loõa theå saùt haïi khi ñang thieàn ñònh. Ñöùc Phaät, Xaù Lôïi 

Phaát cuøng chuùng tyø kheo khi nghe tin, ai cuõng ñeàu thöông caûm. Ñöùc 

Phaät bieát roõ veà pheùp thaàn thoâng quaûng ñaïi cuûa Muïc Kieàn Lieân ñuû söùc 

ñeå choáng laïi söï haûm haïi cuûa ngoaïi ñaïo, nhöng toân giaû cuõng hieåu bieát 

saâu saéc veà nghieäp baùo cuûa mình ñaõ ñeán, töï nguyeän baùo thaân, thuaän 

nhaän quaû baùo ñeå caûnh giaùc cho ngöôøi ñôøi sau. Böùc thoâng ñieäp maø ngaøi 

Muïc Kieàn Lieân ñaõ ñeå laïi cho haäu theá coù theå ñöôïc toùm taéc vaøo söï thoâng 

hieåu vaø tin töôûng vaøo luaät nhaân quaû ñeå ngöôøi Phaät töû seõ khoâng meâ tín 
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dò ñoan, khoâng yû laïi thaàn quyeàn, khoâng lo sôï hoang mang. Bieát cuoäc 

ñôøi mình laø do nghieäp nhaân cuûa chính mình taïo ra, ngöôøi Phaät töû vôùi 

loøng töï tin, coù theâm söùc maïnh to lôùn seõ laøm nhöõng haønh ñoäng toát ñeïp 

thì chaéc chaén nghieäp quaû seõ chuyeån nheï hôn, chöù khoâng phaûi traû ñuùng 

quaû nhö luùc taïo nhaân. Neáu laøm toát nöõa, bieát tu thaân, giöõ giôùi, tu taâm, 

nghieäp coù theå chuyeån hoaøn toaøn. Khi bieát mình laø ñoäng löïc chính cuûa 

moïi thaát baïi hay thaønh coâng, ngöôøi Phaät töû seõ khoâng chaùn naûn, khoâng 

traùch moùc, khoâng yû laïi, coù theâm nhieàu coá gaéng, coù theâm töï tin ñeå hoaøn 

thaønh toát moïi coâng vieäc. Bieát giaù trò cuûa luaät nhaân quaû, ngöôøi Phaät töû 

khi laøm moät vieäc gì, khi noùi moät lôøi gì, neân suy nghó tröôùc ñeán keát quaû 

toát hay xaáu cuûa noù, chöù khoâng laøm lieàu, ñeå roài phaûi chòu haäu quaû khoå 

ñau trong töông lai. Phaät töû thuaàn thaønh neân luoân nhôù raèng nhaân quaû 

öùng baùo laø söï ñaùp traû laïi cho caùc nhaân nghieäp aùc vaø thieän. Theo Phaät 

giaùo, nhöõng ai phuû nhaän luaät nhaân quaû luaân hoài seõ huûy hoaïi taát caû 

nhöõng traùch nhieäm luaân lyù cuûa chính mình. 

 

Maudgalyayan Willingly Accepted Results of  

Previous Karmas to Give Due Caution to Posterity 

 

It should be reminded that in Buddhism, cause is a primary force 

that produces an effect; effect is a result of that primary force. The law 

of causation governs everything in the universe without exception. Law 

of cause and effect or the relation between cause and effect in the 

sense of the Buddhist law of “Karma” The law of causation (reality 

itself as cause and effect in momentary operation). Every action which 

is a cause will have a result or an effect. Likewise every resultant 

action or effect has its cause. The law of cause and effect is a 

fundamental concept within Buddhism governing all situations. The 

Moral Causation in Buddhism means that a deed, good or bad, or 

indifferent, brings its own result on the doer. Good people are happy 

and bad ones unhappy. But in most cases “happiness” is understood not 

in its moral or spiritual sense but in the sense of material prosperity, 

social position, or political influence. For instance, kingship is 

considered the reward of one’s having faithfully practiced the ten 

deeds of goodness. If one meets a tragic death, he is thought to have 

committed something bad in his past lives even when he might have 

spent a blameless life in the present one. Causality is a natural law, 
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mentioning the relationship between cause and effect. All things come 

into being not without cause, since if there is no cause, there is no 

effect and vice-versa. As so sow, so shall you reap! Cause and effect 

never conflict with each other. In other words, cause and effect are 

always consistent with each other. If we want to have beans, we must 

sow bean seeds. If we want to have oranges, we must sow orange 

seeds. If wild weeds are planted, then it’s unreasonable for one to hope 

to harvest edible fruits. One cause cannot have any effect. To produce 

an effect, it is necessary to have some specific conditions. For instance, 

a grain of rice cannot produce a rice plant without the presence of 

sunlight, soil, water, and care.  In the cause there is the effect; in the 

effect there is the cause. From the current cause, we can see the future 

effect and from the present effect we discerned the past cause. The 

development process from cause to effect is sometimes quick, 

sometimes slow. Sometimes cause and effect are simultaneous like 

that of beating a drum and hearing its sound. Sometimes cause and 

effect are three or four months away like that of the grain of rice. It 

takes about three to four, or five to six months from a rice seed to a 

young rice plant, then to a rice plant that can produce rice. Sometimes 

it takes about ten years for a cause to turn into an effect. For instance, 

from the time the schoolboy enters the elementary school to the time 

he graduates a four-year college, it takes him at least 14 years. Other 

causes may involve more time to produce effects, may be the whole 

life or two lives.  

Moggallana was one of the ten major Arhat disciples of the 

Buddha. Maudgalyayana also has the greatest supernatural power 

(miraculous powers) among all of Buddha’s Arhat disciples. He came 

from a Brahmin family. He entered the Buddhist order at the same time 

with Sariputra, a friend since youth. He agreed with Sariputra that 

whoever first found the truth would reveal it to the other. Sariputra 

found the Buddha and brought Maudgalyayana to him; the former is 

placed on the Buddha’s right, and the latter on his left. He soon became 

famous (noted) for his supernatural (miraculous) powers or abilities. 

After he attained arhatship, he observed with his deva-eye and found 

that his mother had fallen into the realm of the pretas (hungry-ghosts) 

in great suffering. The Buddha advised him to make offerings to monks 

at the Ullambana festival on the last day of their retreat. It could 
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deliver his mother from suffering. Later he was murdered shortly 

before the death of the Buddha by enemies  of Buddhism. The 

Ullambana Sutra was later termed the Sutra of Filial Piety and has 

been popular among the Chinese, Vietnam and Japan to this day. In 

Buddhist pictures, he is always standing at the left of Sakyamuni, while 

Sariputra being on the right. In China, Mahasthamaprapta is said to be 

a form of Mahamaudgalyayana. The Buddha predicted that when 

Maudgalyayana is reborn, he is the Buddha with his title of Tamal-

patra-candana-gandha. 

Before the Buddha entered into Nirvana, while the Blessed One 

and his assembly stayed in Vaisali, once the venerable Maudgalyayana 

was on a preaching mission. he passed through the Rsigiri Mountain. 

While meditating, he was murdered by members of the naked ascetics 

cult. The Buddha, Sariputra. all the Bhiksus were overcome with grief 

on hearing the news. The Buddha was well aware of the transcendent 

supernatural powers possessed by Maudgalyayana, which could 

withstand any act to harm him by the ascetics. but the Buddha 

profoundly understood that when one's karma in previous lifetimes 

came to maturity, this retribution-body of ours would be given up to 

compensate for the previous karma and to give due caution to posterity. 

The message left by Maudgalyayana can be summarized as follows: 

By understanding and believing in the law of causality, Buddhists will 

not become superstitious, or alarmed, and rely passively on heaven 

authority. A Buddhist knows that his life depends on his karmas. If he 

truly believes in such a causal mecahnism, he strives to accomplish 

good deeds, which can reduce and alleviate the effect of his bad 

karmas. If he continues to live a good life, devoting his time and effort 

to practicing Buddhist teachings, he can eliminate all of his bad karmas. 

He knows that he is the only driving force of his success or failure, so 

he will be discouraged, put the blame on others, or rely on them. He 

will put more effort into performing his duties satisfactorily. Ralizing 

the value of the law of causality, he always cares for what he thinks, 

tells or does in order to avoid bad karma. Devout Buddhists should 

always remember that retribution of good and evil karma or cause and 

effect in the moral realm have their corresponding relations. According 

to Buddhism, whoever denies the rule of “cause and effect” will 

destroy all moral responsibility. 
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Phuï Luïc V 

Appendix V 

 

Nhöõng Quaû Thaùnh Daãn Ñeán  

Thaùnh Quaû A La Haùn 

 

I. Toång Quan Veà Nhöõng Quaû Thaùnh Daãn Ñeán Quaû Vò A La 

Haùn: 

Boán quaû A La Haùn hay boán quaû vò Thaùnh trong Phaät giaùo: Ba baäc 

daàu laø ba baäc Höõu Hoïc trong Phaät giaùo Tieåu thöøa. Thöù nhaát laø Tu Ñaø 

Hoaøn (Döï löu, Nhaäp Löu, Nghòch Löu hay quaû vò Döï Löu ñaàu tieân). 

Haønh giaû ñang trong tö theá thaáy ñöôïc Ñaïo. Ngöôøi aáy vaãn coøn phaûi baûy 

laàn sanh töû nöõa. Thöù nhì laø Tö Ñaø Haøm (Nhöùt Lai). Haønh giaû ñang 

trong tö theá tu Ñaïo. Ngöôøi aáy vaãn coøn phaûi sanh thieân moät laàn hay moät 

laàn nöõa trôû laïi trong coõi ngöôøi. Thöù ba laø A Na Haøm hay quaû vò Baát 

Lai. Haønh giaû cuõng ñang trong tö theá tu Ñaïo. Ngöôøi aáy khoâng coøn trôû 

laïi sinh töû trong coõi Duïc giôùi nöõa. Quaû Vò Thöù Tö laø Quaû Vò Voâ Hoïc 

(A La Haùn, ÖÙng Cuùng, Baát Sanh). Giai ñoaïn thöù tö vaø cuõng laø giai 

ñoaïn cuoái cuøng trong Thaùnh quaû (ÖÙng Cuùng) trong ñoù moïi trieàn phöôïc 

nhieãm caáu ñeàu bò nhoå taän goác. Haønh giaû trong giai ñoaïn naày khoâng coøn 

caàn phaûi “hoïc” hay “thöïc taäp” nöõa. Ngöôøi aáy khoâng coøn phaûi sanh töû 

nöõa. A La Haùn laø vò ñaõ ñaït ñöôïc cöùu caùnh toái thöôïng cuûa dôøi soáng Phaät 

giaùo. 

 

II. Toùm Löôïc Noäi Dung Cuûa Nhöõng Quaû Thaùnh Daãn Ñeán 

Thaùnh Quaû A La Haùn: 

Quaû Vò Thöù Nhaát Laø Quaû Döï Löu: Ngöôøi ñaéc quaû Tu Ñaø Höôøn 

hay nhaäp löu laø ngöôøi ñaéc quaû thaùnh thöù nhaát, kinh nghieäm Nieát baøn 

laàn ñaàu tieân, döùt tröø ba daây troùi buoäc: thaân kieán, hoaøi nghi, giôùi caám 

thuû. Vì caùc phieàn naõo ñaõ yeáu neân vò Tu Ñaø Huôøn khoâng bò taùi sinh vaøo 

boán coõi döõ. Haønh giaû ñang trong tö theá thaáy ñöôïc Ñaïo. Coøn goïi laø thaát 

lai vì vò Tu Ñaø Huôøn chæ coøn taùi sinh toái ña baåy kieáp. Ngöôøi ñaéc quaû Tu 

Ñaø Höôøn (giai ñoaïn Döï löu hay Nhaäp löu vaø chaéc chaén ñöôïc ñaïo quaû 

Nieát baøn). Srota-apanna laø töø Baéc Phaïn chæ “Döï Löu hay nhaäp löu,” 

Thaùnh quaû vò ñaàu tieân trong boán Thaùnh quaû cuûa tröôøng phaùi Tieåu 
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Thöøa. Ñaây laø nhöõng ngöôøi ñaõ giaûi thoaùt khoûi ngaõ chaáp, hoaøi nghi vaø 

nghi leã qui taéc, nhöng vaãn chöa vöôït thoaùt ñöôïc duïc voïng. Ngöôøi naày 

coøn baûy laàn luaân hoài trong ñieàu kieän toát tröôùc khi ñaït ñeán giaûi thoaùt. 

Tuy nhieân, neáu ngöôøi aáy coá gaéng vöôït qua nhöõng khuynh höôùng nhuïc 

duïc ñi xuoáng vaø nhöõng aùc yù, thì chæ taùi sanh hai hoaëc ba laàn nöõa maø 

thoâi. Theo Kinh Töù Thaäp Nhò Chöông, Chöông 1, Ñöùc Phaät daïy: 

“Tröôùc khi chöùng quaû Tö-Ñaø-Haøm laø quaû Tu-Ñaø-Hoaøn. Ngöôøi chöùng 

quaû Tu-Ñaø-Hoaøn phaûi baåy laàn sanh töû môùi chöùng quaû A-La-Haùn.”  

Quaû Vò Thöù Nhì Laø Nhaát Lai: Tö ñaø haøm, ngöôøi ñaõ ñaït nhò quaû 

trong Töù Thaùnh Quaû, chæ coøn trôû laïi taùi sanh theâm moät laàn nöõa maø thoâi. 

Haønh giaû ñang trong tö theá tu Ñaïo. Ngöôøi aáy vaãn coøn phaûi sanh thieân 

moät laàn hay moät laàn nöõa trôû laïi trong coõi ngöôøi. Sakadagamin laø töø Baéc 

Phaïn coù nghóa laø “Trôû laïi moät laàn nöõa.” Ñaây laø ngöôøi ñaõ ñaéc quaû vò thöù 

nhì trong boán quaû Thaùnh. Trong con ngöôøi aáy moïi goác reã cuûa ham 

muoán, saân haän vaø si meâ haàu nhö ñaõ bò bieán maát. Ngöôøi aáy chæ coøn taùi 

sanh trôû laïi trong voøng luaân hoài sanh töû moät laàn nöõa maø thoâi, vaø trong 

kieáp tôùi seõ tieán tôùi giaùc ngoä hoaøn toaøn, hay ñaéc quaû A La Haùn hay 

nhaäp vaøo Nieát baøn. Theo Kinh Töù Thaäp Nhò Chöông, Chöông 1, Ñöùc 

Phaät daïy: “Tröôùc khi chöùng quaû A-Na-Haøm laø quaû Tö-Ñaø-Haøm. Ngöôøi 

chöùng quaû Tö-Ñaø-Haøm coøn phaûi sanh leân coõi trôøi moät laàn, roài trôû laïi 

taùi sanh coõi ngöôøi moät laàn nöõa, sau ñoù chöùng quaû A-La-Haùn.” 

Quaû Vò Thöù Ba Laø Baát Lai: Anagamin laø töø Baéc Phaïn coù nghóa laø 

“Baát Lai.” Haønh giaû cuõng ñang trong tö theá tu Ñaïo. Ngöôøi aáy khoâng 

coøn trôû laïi sinh töû trong coõi Duïc giôùi nöõa. A Na Haøm laø moät trong boán 

Thaùnh quaû trong Tieåu Thöøa. Theo Phaät giaùo Nguyeân Thuûy, Anagamin 

laø ngöôøi ñaõ giaûi thoaùt khoûi naêm raøng buoäc ñaàu tieân laø tin vaøo caùi ngaõ, 

nghi ngôø, chaáp tröôùc vaøo nghi leã cuùng kieán, ghen gheùt vaø thuø oaùn. A na 

haøm laø baäc khoâng coøn taùi sanh vaøo theá giôùi Ta baø naày nöõa. Trong kieáp 

tôùi vò naøy seõ taùi sanh vaøo moät trong naêm coõi “tònh truï” vaø seõ thaønh A 

La Haùn taïi ñaây. A Na Haøm laø ngöôøi ñaõ giaûi thoaùt khoûi naêm raøng buoäc 

ñaàu tieân laø tin vaøo caùi ngaõ, nghi ngôø, chaáp tröôùc vaøo nghi leã cuùng kieán, 

ghen gheùt vaø thuø oaùn. A na haøm laø baäc khoâng coøn taùi sanh vaøo theá giôùi 

Ta baø naày nöõa. Ñaây laø quaû vò thöù ba trong töù Thaùnh quaû. Traïng thaùi 

khoâng coøn trôû laïi nöõa, quaû vò thöù ba trong boán quaû vò cuûa ngöôøi tu Phaät 

giaùo. Ngöôøi ñaéc quaû vò naày thì sau khi nhaäp dieät, khoâng coøn trôû laïi taùi 

sanh trong coõi traàn, maø taùi sanh vaøo coõi trôøi voâ saéc cao nhöùt vaø sau ñoù 

ñaït ñöôïc Thaùnh quaû A La Haùn. Theo Kinh Phuùng Tuïng trong Tröôøng 
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Boä Kinh, coù naêm loaïi Baát Hoaøn hay nguõ chuûng A Na Haøm. Thöù Nhaát 

Laø Trung Gian Baùt Nieát Baøn: Thaùnh giaû baát hoaøn cheát ôû Duïc giôùi roài 

vaõng sanh veà Saéc giôùi. Thöù Nhì Laø Sinh Baùt Nieát Baøn: Ñaõ sanh ra 

trong coõi Saéc giôùi thì khoâng bao laâu sau seõ ñoaïn lìa taát caû moïi phieàn 

naõo coøn soùt laïi. Thöù Ba Laø Höõu Haïnh Baùt Nieát Baøn: Ñaõ sanh vaøo coõi 

baát hoaøn moät thôøi gian sau khi tinh taán tu taäp seõ ñi ñeán quaû vò cuoái 

cuøng laø Nieát Baøn. Thöù Tö Laø Voâ Haïnh Baùt Nieát Baøn: Ñaõ sanh vaøo coõi 

baát hoaøn maø khoâng chòu tinh taán tu haønh thì quaû vò cuoái cuøng seõ bò trì 

hoaûn. Thöù Naêm Laø Thöôïng Löu Baùt Thuù A-Ca-Ni-Sa: Ngöôøi ñaõ sanh 

vaøo coõi baát hoaøn ñi töø Haï Thieân tieán leân Thöôïng Thieân ñeå cuoái cuøng 

ñaït ñeán cöùu caùnh Nieát Baøn. Theo Kinh Töù Thaäp Nhò Chöông, Chöông 

1, Ñöùc Phaät daïy: “Keát quaû A La Haùn laø quaû A-Na-Haøm. Vò chöùng quaû 

A-Na-Haøm, khi heát tuoåi thoï theá gian seõ sanh leân coõi trôøi thöù 19 vaø 

chöùng quaû A-La-Haùn taïi ñoù.” 

Quaû Vò Thöù Tö Laø Thaùnh Quaû A La Haùn: Toång Quan Veà A La 

Haùn: A La Haùn coù nghóa laø “Boá Ma,” hay “ÖÙng Cuùng.” Trong thôøi 

Phaät giaùo AÁn Ñoä nguyeân thuûy, A La Haùn laø moät hình aûnh ñaùng kính 

nhaát trong coäng ñoäng Phaät giaùo, vì A La Haùn laø baäc ñaõ ñaït ñöôïc Nieát 

Baøn, baäc ñaõ caét ñöùt phieàn naõo vaø seõ khoâng coøn taùi sanh trong theá giôùi 

khoå ñau nöõa. Theo Phaät giaùo Nguyeân Thuûy, A La Haùn laø möùc ñoä ñaït 

ñaïo cao nhaát trong Phaät giaùo Nguyeân Thuûy. A La Haùn laø baäc ñaõ ñaït tôùi 

giai ñoaïn “Voâ Hoïc.” Ñaây laø Thaùnh quaû cao nhaát trong Töù Thaùnh Quaû 

Tieåu Thöøa. Vaø töø A La Haùn coøn ñöôïc duøng nhö laø moät trong möôøi danh 

hieäu cuûa Ñöùc Phaät. Tuy nhieân, trong caùc taùc phaåm gaàn ñaây cuûa tröôøng 

phaùi Ñaïi Thöøa, A La Haùn cuøng vôùi Ñoäc Giaùc Phaät ñöôïc caùc thaày Ñaïi 

Thöøa aùm chæ nhö laø söï tu taäp ôû caáp thaáp. Caùc vò naøy haï thaáp giaù trò  cuûa 

A La Haùn vì cho raèng söï tu taäp theo A La Haùn vaø Ñoäc Giaùc Phaät laø töï 

kyû vaø chöa ñaït ñöôïc trí tueä taùnh khoâng cuûa Ñaïi Thöøa. A La Haùn laø moät 

vò Phaät töû ñaõ döùt tröø moïi phieàn naõo, ngöôøi ñaõ thaønh töïu nhöõng gì caàn 

thaønh töïu vaø ñaõ ñaït ñeán giaùc ngoä, khoâng coøn phaûi luaân hoài sanh töû nöõa. 

Moät vò Thanh Vaên ñaõ ñaït ñöôïc quaû vò giaùc ngoä cao nhaát. A La Haùn 

töôïng tröng cho maãu möïc ñöùc haïnh thanh tònh. Theá neân A La Haùn laø 

moät ñoái töôïng ñaùng kính vaø ruoäng phöôùc ñieàn cho chuùng sanh khaùc 

cuùng döôøng, cuõng nhö noi theo maø tu taäp. Coù nhieàu ngöôøi cho raèng lyù 

töôûng A La Haùn laø thaáp hôn lyù töôûng Boà Taùt, kyø thaät hai baäc ñoù ñeàu 

ñöôïc xem troïng nhö nhau, vaø moãi lyù töôûng coù moät yù nghóa ñaëc bieät cuûa 

noù.   
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Nghóa Cuûa A La Haùn: Töø Nam Phaïn A La Haùn coù nghóa laø “ÖÙng 

Cuùng.” Töø “Arahant” ñöôïc thaønh hình töø hai phaàn: Ari vaø hanta. ‘Ari’ 

coù nghóa laø keû thuø hoaëc phieàn naõo, ‘hanta’ laø gieát hoaëc tieâu dieät. Neân 

‘A La Haùn’ laø moät vò ñaõ giaûi thoaùt taát caû caùc phieàn naõo nhö khao khaùt, 

saân haän, si meâ, vaân vaân. Ñaây laø moät quaû vò lyù töôûng trong Phaät giaùo 

Nguyeân Thuûy; moät vò ñaõ loaïi tröø ñöôïc heát thaûy nhöõng nhieãm oâ vaø 

phieàn naõo moät caùch hoaøn toaøn vaø chuùng seõ khoâng coøn taùi xuaát hieän 

trong töông lai nöõa. Ñeán luùc vieân tòch thì vò A La Haùn seõ nhaäp nieát baøn, 

vaø seõ khoâng khoâng coøn taùi sanh nöõa. Maëc daàu A La Haùn thöôøng bò caùc 

kinh vaên Ñaïi Thöøa chæ trích moät caùch nghieâm khaéc laø theo ñuoåi muïc 

tieâu giaûi thoaùt nieát baøn caù nhaân vò kyû, hoï laø nhöõng vò “öùng cuùng” vì hoï 

ñaõ ñaït ñöôïc söï phaùt trieån taâm linh cao ñoä. Hình aûnh cuûa vò La Haùn ñaõ 

trôû neân phoå caäp treân khaép caùc vuøng Ñoâng AÙ, ñaëc bieät laø trong Thieàn 

Toâng, vì Thieàn nhaán maïnh ñeán söï giaûi thoaùt caù nhaân. Nhöõng bieåu 

töôïng sôùm nhaát veà A La Haùn ñöôïc bieát ñeán ôû Trung Hoa laø vaøo theá kyû 

thöù baûy, vaø chuû ñeà A La Haùn ñaõ trôû neân phoå bieán roäng raõi vaøo nhöõng 

theá kyû thöù chín vaø thöù möôøi. Ngaøy nay nhöõng nhoùm hình aûnh cuûa 500 

vò La Haùn thöôøng ñöôïc thaáy khaép caùc thieànï vieän, vaø vaøi töï vieän lôùn ñaõ 

xaây rieâng moät A La haùn Ñöôøng. Ngöôøi ta cuõng neân nhaéc laïi laø töø A La 

Haùn cuõng daønh ñeå chæ chö Phaät, vì chö Phaät cuõng laø nhöõng baäc ñaõ ñoaïn 

tröø heát nhieãm oâ vaø nhaäp nieát baøn khi vieân tòch. Trong thôøi Phaät giaùo 

nguyeân thuûy, töø “A La Haùn” ñöôïc ñònh nghóa nhö laø ngöôøi ñaõ ñaït ñöôïc 

baûn chaát thaät cuûa caùc phaùp vaø Ñöùc Phaät ñöôïc coi laø vò A La Haùn ñaàu 

tieân. Sau thôøi phaùp “Chuyeån Phaùp Luaân,” naêm anh em Kieàu Traàn Nhö 

cuõng trôû thaønh nhöõng baäc A La Haùn. Theo Töông Öng Boä Kinh, Taêng 

Chi Boä Kinh vaø Trung Boä Kinh, A La Haùn laø ngöôøi hieåu lyù duyeân sanh, 

ñaõ dieät taän ba laäu hoaëc, tu taäp thaát boà ñeà phaàn, côûi boû nguõ chöôùng, 

thoaùt khoûi nguõ phieàn naõo vaø möôøi taø kieán. Vò aáy tu taäp giôùi, ñònh vaø 

ñaït ñöôïc nhieàu naêng löïc sieâu nhieân cuõng nhö thöùc tænh ñöôïc baûn chaát 

ñau khoå cuûa theá giôùi ta baø. Vò aáy ñaõ tu taäp töù thieàn, baùt ñònh, baùt thaéng 

trí, tam minh... ñöa ñeán giaûi thoaùt an laïc toái haäu, thoaùt khoûi vónh vieãn 

voøng troùi buoäc cuûa luaân hoài sanh töû, vaø trôû thaønh baäc xöùng ñaùng ñöôïc 

cuùng döôøng ôû theá gian naøy. Theo Thöôïng Toïa Boä, A La Haùn laø moät 

baäc hoaøn thieän hoaøn myõ; nhöng theo Ñaïi Chuùng Boä, A La Haùn chöa 

phaûi laø baäc hoaøn myõ, hoï vaãn coøn bò nhöõng nghi hoaëc quaáy nhieãu vaø 

vaãn coøn raát nhieàu ñieàu chöa ñöôïc lieãu giaûi. Chính vì theá maø Phaät Giaùo 

Ñaïi Thöøa khuyeân Phaät töû khoâng neân ñeà cao lyù töôûng A La Haùn. Thay 
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vì vaäy, neân noi göông nhöõng baäc ñaõ hieán troïn ñôøi mình, ñaõ hy sinh töï 

ngaõ vaø khoâng ngöøng coá gaéng nhaèm ñaït ñeán muïc ñích cöùu ñoä chuùng 

sanh cuõng nhö caûnh giôùi cuûa chö Phaät. Trong Töông Öng Boä Kinh, Ñöùc 

Phaät khoâng coù söï phaân bieät khaùc nhau giöõa Ngaøi vaø A La Haùn: “Naày 

caùc Tyø Kheo! Nhö Lai laø baäc A La Haùn, laø baäc giaùc ngoä hoaøn toaøn, 

laøm cho con ñöôøng khôûi leân maø tröôùc ñoù chöa khôûi, ñem ñeán con 

ñöôøng maø tröôùc ñoù chöa coù, tuyeân boá con ñöôøng maø tröôùc ñoù chöa 

ñöôïc tuyeân boá. Ngaøi laø ngöôøi bieát, hieåu vaø thieän xaûo veà con ñöôøng. Vaø 

naày caùc Tyø Kheo, caùc ñeä töû cuûa Ngaøi laø nhöõng vò soáng theo ñaïo, tieáp 

tuïc thaønh töïu ñaïo. Naày caùc Tyø Kheo, ñoù laø söï sai bieät, ñieåm ñaëc bieät 

ñeå phaân bieät Nhö Lai, baäc A La Haùn, hoaøn toaøn giaùc ngoä vôùi caùc Tyø 

Kheo ñöôïc giaûi thoaùt nhôø trí tueä.” Theo taùc phaåm “Baäc Toaøn Thieän 

trong Phaät Giaùo”, Nathan Katz ñaõ chæ ra raèng: “A La Haùn ñöôïc noùi laø 

ñoàng vôùi Ñöùc Phaät veà phöông dieän chöùng ñaït vaø giaûi thoaùt vì caû hai 

ñeàu hoaøn toaøn vöôït qua caùc kieát söû laäu hoaëc. Trong Kinh Na Tieân Tyø 

Kheo, A La Haùn noåi baät saùng choùi vaø traàm tónh giöõa caùc Tyø Kheo 

khaùc, bôûi leõ caùc ngaøi coù söï giaûi thoaùt vaø an tónh trong thaân taâm. A La 

Haùn ñöôïc goïi traân baùu cuûa söï giaûi thoaùt. A-la-haùn coøn coù ba nghóa: 

ÖÙng Cuùng: Ngöôøi xöùng ñaùng ñöôïc cuùng döôøng cuûa ngöôøi vaø trôøi,  laø 

baäc ñaõ xa lìa moïi ñieàu aùc, moät trong möôøi danh hieäu cuûa Nhö Lai. 

Ngöôøi ta tin raèng neáu baïn cuùng döôøng cho moät vò A La Haùn thì baïn 

ñöôïc voâ löôïng phöôùc ñöùc, khoâng coù caùch chi maø tính toaùn cho ñöôïc. Boá 

Ma: Coøn goïi laø Saùt Taëc hay Phaù si, ngöôøi ñaõ tieâu dieät heát ma chöôùng 

naõo phieàn. Ma chöôùng phieàn naõo ôû ñaây khoâng phaûi laø ngoaïi ma, maø 

nhöõng teân giaëc ôû ngay beân trong chính baïn: giaëc si meâ, giaëc phieàn naõo, 

giaëc tham, saân, maïn, nghi, taø kieán, saùt, ñaïo, daâm, voïng. vaân vaân. Baïn 

khoâng bieát, nhöng chuùng aâm thaàm cöôùp maát ñi heát ñaïo ñöùc cuûa baïn. 

Voâ Sanh Phaùp Nhaãn: A La Haùn ñaõ ñaït ñöôïc voâ sanh phaùp nhaãn. Hoï 

khoâng coøn taùi sanh vì ñaõ dieät heát nghieäp luaân hoài sanh töû. 

A La Haùn Theo Baùch Khoa Toaøn Thö Phaät Hoïc: Töø Arahant xuaát 

phaùt töø goác ‘Arh”, nghóa laø ‘xöùng ñaùng’ hay ‘thích hôïp’, vaø ñöôïc duøng 

ñeå bieåu thò cho moät ngöôøi ñaõ ñaït ñöôïc muïc ñích cuûa ñôøi soáng phaïm 

haïnh theo Phaät Giaùo Nguyeân Thuûy. Arahant ñöôïc thaønh hình töø hai 

phaàn: ‘Ari’ vaø ‘hanta’. ‘Ari’ coù nghóa laø keû thuø hoaëc phieàn naõo. 

‘Hanhta’ laø gieát hoaëc tieâu huûy. Theá neân A La Haùn laø moät vò ñaõ giaûi 

thoaùt taát caû caùc phieàn naõo nhö tham lam, saân haän vaø si meâ. I.B. 

Hornoor trong Giaùo Lyù Nguyeân Thuûy veà Baäc Toaøn Thieän, ñaõ ñöa ra 
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boán maãu cuûa danh töø A La Haùn nhö sau: Araha, Arahat, Arahanta, vaø 

Arahan. Trong Phaät giaùo Nguyeân Thuûy, töø A La Haùn chæ ngöôøi ñaõ ñaït 

ñöôïc baûn chaát thaät cuûa caùc phaùp, vaø Ñöùc Phaät ñöôïc coi laø vò A La Haùn 

ñaàu tieân. Sau khi thuyeát baøi phaùp ñaàu tieân ‘Kinh Chuyeån Phaùp Luaân’, 

naêm anh em Kieàu Traàn Nhö cuõng trôû thaønh nhöõng baäc A La Haùn. 

Nhöõng vò A La Haùn naày ñöôïc moâ taû nhö laø nhöõng ngöôøi ñaõ ñöôïc giaûi 

thoaùt sau baäc giaùc ngoä hoaøn toaøn, töùc laø Ñöùc Phaät. Theo doøng thôøi 

gian, khaùi nieäm A La Haùn töø töø ñöôïc Ñöùc Phaät vaø nhöõng ñeä töû cuûa 

Ngaøi keá tieáp môû roäng vaø chi tieát hoùa. Do ñoù, A La Haùn cuõng coù nghóa 

laø ngöôøi hieåu lyù Duyeân Sanh, ñaõ dieät ñöôïc ba laäu hoaëc, tu taäp thaát giaùc 

chi, ruõ boû ñöôïc naêm trieàn caùi, thoaùt khoûi caên baûn phieàn naõo vaø möôøi taø 

kieán. Vò aáy ñaõ tu taäp giôùi, ñònh, vaø ñaït ñöôïc nhieàu naêng löïc sieâu phaøm, 

vaø tænh thöùc ñöôïc baûn chaát ñau khoå cuûa theá giôùi ta baø. Vò aáy ñaõ tu taäp 

Töù Thieàn, ñaït ñöôïc Töù ñònh, saùu thaéng trí, tam minh, vaân vaân, ñöa ñeán 

giaûi thoaùt an laïc toái haäu. Söï giaûi thoaùt naày ñöa vò aáy thaønh baäc A La 

Haùn, thoaùt khoûi voøng troùi buoäc cuûa luaân hoài sanh töû vaø an höôûng Nieát 

Baøn, trôû thaønh baäc xöùng ñaùng ñöôïc cuùng döôøng ôû theá gian. Trong Kinh 

Thanh Tònh, Ñöùc Phaät ñaõ ñöa ra coâng thöùc veà moät vò A La Haùn nhö 

sau: “Vò aáy laø baäc A La Haùn, laäu hoaëc ñaõ dieät tröø, nhöõng vieäc neân laøm 

ñaõ laøm, gaùnh naëng ñaõ ñaët xuoáng, ñaõ giaûi thoaùt hoaøn toaøn nhöõng troùi 

buoäc cuûa taùi sanh, vò aáy giaûi thoaùt bôûi söï thöùc tænh caùc phaùp.” Muïc ñích 

tu taäp cuûa ngöôøi Phaät töû laø ñaït ñeán quaû vò A La Haùn. Noùi caùch khaùc, A 

La Haùn laø baäc giaùc ngoä hay baäc phaïm haïnh ñaõ ñaït ñöôïc ñænh cao nhaát 

trong tieán trình phaùt trieån taâm linh.  

A La Haùn Theo Quan Ñieåm Nguyeân Thuûy: Trong thôøi Ñöùc Phaät coøn 

taïi theá, nhieàu ñeä töû cuûa Ngaøi ñaït ñöôïc giaùc ngoä döôùi söï chöùng kieán cuûa 

Ngaøi. Hoï ñaõ hoaøn toaøn ñoaïn tröø nhöõng ngoïn löûa tham, saân, si vaø ñaït 

ñöôïc Nieát Baøn, khoâng coøn luaân hoài sanh töû nöõa. Nhöõng baäc “Cao Quyù” 

hay A La Haùn naøy thaønh hình moät phaàn cuûa ñoaøn theå Taêng Giaø (nôi veà 

nöông cuûa caùc Phaät töû), cuøng vôùi Phaät vaø Phaùp; vaø töôïng tröng cho lyù 

töôûng cuûa Phaät giaùo Nguyeân Thuûy. Vì hoï tieáp nhaän giaùo phaùp töø Ñöùc 

Phaät, chöù khoâng phaûi töï thaân khaùm phaù ra nhöõng phaùp aáy, neân hoï 

khoâng phaûi laø nhöõng vò Phaät “Toaøn Giaùc.” Caùc vò A La Haùn noåi tieáng 

goàm coù caùc ngaøi Xaù Lôïi Phaát, ñöôïc bieát ñeán bôûi trí tueä vaø khaû naêng 

thuyeát phaùp; Muïc Kieàn Lieân noåi tieáng nhôø thaàn thoâng vaø khaû naêng 

thieàn ñònh, vaø ngaøi A Nan, thò giaû cuûa Ñöùc Phaät, noåi tieáng do söï taän tuïy 

vaø trí nhôù sieâu phaøm trong vieäc truøng tuïng laïi nhöõng lôøi Phaät daïy trong 
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laàn keát taäp kinh ñieån laàn thöù nhaát. Ngaøi A Nan cuõng noåi tieáng trong vai 

troø thaønh laäp giaùo hoäi Tyø Kheo Ni ñaàu tieân cuûa Phaät giaùo. A La Haùn laø 

baäc ñaõ tröø dieät hoaøn toaøn tam ñoäc Tham, Saân, Si ñöa ñeán taùi sanh. Vò 

aáy ñaõ giaûi thoaùt khoûi nhöõng troùi buoäc cuûa voøng luaân hoài, khoâng coøn 

phaûi taùi sanh. Vò aáy ñöôïc töï do vaø khoâng coøn ñieàu gì khieán vò aáy phaûi 

taùi sanh laïi laøm ngöôøi. Vò aáy ñaõ chöùng ñaéc Nieát Baøn, söï taän dieät hoaøn 

toaøn cuûa doøng höõu dieät (tieán sanh vaø trôû thaønh: Bhava-Nirodha). Vò aáy 

ñaõ vöôït qua nhöõng hoaït ñoäng bình thöôøng cuûa theá gian maëc duø vaãn 

soáng trong cuoäc ñôøi thöôøng cuûa theá gian. Duø vaãn coøn soáng trong traàn 

tuïc, vò aáy ñaõ töï naâng mình leân moät traïng thaùi sieâu theá. Nhöõng haønh 

ñoäng cuûa vò aáy khoâng bò taùc ñoäng bôûi Tam Ñoäc Tham Saân Si. Vò aáy voâ 

nhieãm vôùi moïi ñieàu aùc vaø vôùi caùc caáu ueá cuûa taâm. Trong vò aáy khoâng 

coøn caùc tuøy mieân phieàn naõo hay nhöõng khuynh höôùng nguû ngaàm 

(anusaya). Vò aáy vöôït qua caû thieän laãn aùc, töø boû caû toát laãn xaáu. Quaù 

khöù, hieän taïi vaø vò lai khoâng coøn laøm cho vò aáy phaûi lo laéng. Vò aáy 

khoâng chaáp tröôùc ñieàu gì trong theá gian naày, vì vaäy khoâng coøn saàu lo. 

Nhöõng thaêng traàm cuûa cuoäc soáng khoâng laøm vò aáy xao xuyeán lo sôï nöõa. 

Theo Kinh Haïnh Phuùc (Mangala Sutta): “Khi xuùc chaïm vieäc ñôøi, taâm 

khoâng ñoäng khoâng saàu.” 

A La Haùn Theo Quan Ñieåm Ñaïi Thöøa: Nhöõng ngöôøi theo Phaät giaùo 

Ñaïi Thöøa luoân cho raèng A La Haùn laø vò chöa hoaøn toaøn ruõ heát söï troùi 

buoäc ñoái vôùi ‘ngaõ’ vaø ‘ngaõ sôû’ (caùi ‘ta’ vaø caùi ‘cuûa ta’). Vò A La Haùn 

saép ñaët Nieát Baøn cho chính mình, vaø ñaõ ñaït ñöôïc Nieát Baøn cho chính 

mình, nhöng vaãn boû ngöôøi khaùc beân ngoaøi. Baèng caùch nhö vaäy, ngöôøi 

ta coù theå noùi vò A La Haùn vaãn coøn phaân bieät giöõa ta vaø ngöôøi; vaø nhö 

vaäy A La Haùn vaãn coøn giöõ moät vaøi khaùi nieäm veà mình vôùi tö caùch khaùc 

bieät vôùi ngöôøi khaùc, do vaäy chöùng toû raèng vò A La Haùn vaãn chöa coù 

khaû naêng chöùng ngoä vieân maõn chaân lyù veà “Voâ Ngaõ.” Phaät giaùo Ñaïi 

Thöøa so saùnh moät vò A La Haùn moät caùch baát lôïi nhö vaäy ñoái vôùi moät vò 

Boà Taùt, vaø tuyeân boá raèng taát caû phaûi noi theo ñöôøng cuûa vò Boà Taùt chöù 

khoâng phaûi laø con ñöôøng cuûa vò A La Haùn.  

Chuûng Loaïi A La Haùn: Beân caïnh Ñaïi A La Haùn, coøn coù chín loaïi A 

La Haùn khaùc. Ñaïi A La Haùn: Ñaïi A La Haùn laø caùc vò ñaõ baäc voán laø 

Phaùp Thaân Ñaïi Só, ñaõ chöùng ñöôïc Phaùp Thaân, thò hieän ra laøm ñeä töû 

Phaät. Caùc baäc naøy ñeàu chöùng thöïc pheùp tu baát khaû tö nghì Phaät Phaùp, 

cho neân goïi laø Ñaïi A La Haùn. Töø khi Ñöùc Phaät chuyeån Phaùp Luaân, caùc 

baäc naøy luùc naøo cuõng theo Phaät, mang laïi lôïi ích cho khaép coõi nhaân 
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thieân, cho neân ñöôïc ñaïi chuùng bieát ñeán (trong caùc kinh Phaät ñeàu coù keå 

ñeán 1.250 vò). Chín Loaïi A La Haùn: Coù chín loaïi voâ hoïc hay cöûu voâ hoïc 

cuûa caùc baäc A-La-Haùn ñaõ ñaït ñöôïc muïc ñích toái haäu khoâng caàn phaûi 

hoïc nöõa: Baát Thoaùi töôùng, baát Thuû töôùng, baát töû töôùng, baát truï töôùng, 

khaû tieán töôùng, baát hoaïi töôùng, baát khoaùi töôùng, tueä giaûi thoaùt töôùng, 

vaø caâu giaûi thoaùt töôùng. 

Nhöõng Lôøi Phaät Daïy Veà A La Haùn: Nhöõng Lôøi Phaät Daïy Veà A La 

Haùn trong kinh Phaùp Cuù: Ngöôøi ñaõ giaûi thoaùt heát thaûy, ñaõ döùt heát thaûy 

buoäc raøng, laø ngöôøi ñi ñöôøng ñaõ ñeán ñích (90). Keû duõng maõnh chaùnh 

nieäm, taâm khoâng öa thích taïi gia, ví nhö con ngoãng khi ra khoûi ao, 

chuùng boû laïi caùi nhaø ao hoà cuûa chuùng khoâng chuùt nhôù tieác (91). Nhöõng 

vò A-la-haùn khoâng chaát chöùa taøi saûn, bieát roõ muïc ñích söï aên uoáng, töï taïi 

ñi trong caûnh giôùi  “khoâng, voâ töôùng, giaûi thoaùt” nhö  chim bay giöõa hö 

khoâng (92). Nhöõng vò A-la-haùn, döùt saïch caùc hoaëc laäu, khoâng tham 

ñaém uoáng aên, töï taïi ñi trong caûnh giôùi “khoâng, voâ töôùng, giaûi thoaùt” 

nhö chim bay giöõa hö khoâng (93). Nhöõng vò A-la-haùn ñaõ tòch tònh ñöôïc 

caùc caên, nhö teân kî maõ ñaõ ñieàu luyeän ñöôïc ngöïa laønh, neân khoâng coøn 

phieàn naõo ngaõ maïn vaø ñöôïc caùc haøng nhôn thieân kính moä (94). Nhöõng 

vò A-la-haùn ñaõ boû heát loøng saân haän, taâm nhö coõi ñaát baèng, laïi chí thaønh 

kieân coá nhö nhaân ñaø yeát la, nhö ao baùu khoâng buøn, neân chaúng coøn bò 

luaân hoài xoay chuyeån (95). Nhöõng vò A-la-haùn yù nghieäp thöôøng vaéng 

laëng, ngöõ nghieäp haønh nghieäp thöôøng vaéng laëng, laïi coù chaùnh trí giaûi 

thoaùt, neân ñöôïc an oån luoân (96). Nhöõng vò A-la-haùn chaúng coøn phaûi tin 

ai, ñaõ thaáu hieåu ñaïo voâ vi, döùt tröø vónh vieãn nguyeân nhaân, cuøng quaû 

baùo raøng buoäc, loøng tham duïc cuõng xa lìa. Chính ñoù laø baäc Voâ thöôïng 

só (97). Duø ôû xoùm laøng, duø ôû röøng nuùi, duø ôû ñaát baèng, duø ôû goø truûng, duø 

ôû bieån caû hay ñaát khoâ, duø ôû baát cöù choán naøo maø coù vò A-la-haùn, thì ôû 

ñoù ñaày daãy caûnh töôïng yeân vui (98). Laâm daõ laø caûnh raát vui ñoái vôùi vò 

A-la-haùn, nhöng ngöôøi ñôøi chaúng öa thích, traùi laïi duïc laïc laø caûnh öa 

thích ñoái vôùi ngöôøi ñôøi, vò A-la-haùn laïi laùnh xa (99). Nhöõng Lôøi Phaät 

Daïy Veà A La Haùn Trong Kinh Töù Thaäp Nhò Chöông: Theo Kinh Töù 

Thaäp Nhò Chöông, Chöông 1, Ñöùc Phaät daïy: “Thöôøng giöõ gìn 250 giôùi, 

soáng ñôøi thanh tònh, thöïc haønh Töù Dieäu Ñeá, thaønh töïu quaû vò A-La-

Haùn. Vò chöùng quaû A-La-Haùn coù theå phi haønh, bieán hoùa, keùo daøi maïng 

soáng, nôi naøo ngöôøi aáy soáng ñeàu laøm ñoäng ñeán ñaát trôøi. Ngöôøi chöùng 

quaû A-La-Haùn laø ngöôøi ñaõ ñoaïn taän aùi duïc, nhö chaân tay bò chaët khoâng 

theå xöû duïng trôû laïi ñöôïc.” 
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III. Töù Thaùnh Quaû Theo Quan Ñieåm Cuûa Tònh Ñoä Toâng Cuûa AÁn 

Quang Ñaïi Sö:  

Thöù nhaát laø Sô Quaû Tu Ñaø Hoaøn: Söï thaáy bieát roõ raøng cuûa caùc baäc 

naày giôùi haïn trong phaïm vi cuûa moät tieåu theá giôùi, goàm chuùng sanh 

trong luïc ñaïo, boán ñaïi chaâu, nuùi Tu Di, saùu coõi trôøi duïc giôùi, vaø moät coõi 

sô Thieàn. Thöù nhì laø Nhò Quaû Tö Ñaø Haøm: Söï thaáy bieát cuûa caùc baäc 

naày giôùi haïn trong moät tieåu thieân theá giôùi, goàm 1000 tieåu theá giôùi. Thöù 

ba laø Tam Quaû A Na Haøm: Söï thaáy bieát cuûa caùc baäc naày bao haøm trong 

moät trung thieân theá giôùi, goàm moät ngaøn tieåu thieân theá giôùi. Thöù tö laø 

Töù Quaû A La Haùn: Söï thaáy bieát cuûa caùc baäc naày goàm thaâu moät Ñaïi 

Thieân Theá Giôùi, töùc goàm moät ngaøn trung thieân theá giôùi, 84.000 kieáp veà 

tröôùc vaø 84.000 kieáp veà sau. Quaù nöõa thì khoâng hieåu thaáu. 

 

Holy Fruits Leading to the  

Holy Fruit of Arhat 

 

I. An Overview of Holy Fruits Leading to the Holy Fruit of 

Arhat: 

The four kinds of holy men in Buddhism: The first three stages 

requiring study: First, the Path of Stream-Entry (Srota-apanna or 

Sotapatti) or the fruit of Stream-entry or Stream-enterer. This is the 

first fruit of “Stream Winner”, one who has entered the stream. The 

position of the way of seeing. He still has to undergo seven instances of 

birth and death. The second fruit of “Once-Returner” (Sakrdagamin or 

Sakadagami) or the Path of Once-returner. The state of returning only 

once again, or once more to arrive, or be born. One who is still subject 

to “One-return.” The position of the way of cultivation. He still has to 

undergo “one birth” in the heavens or “once return” among people. 

The second grade of arahatship involving only one rebirth. The third 

fruit of “Never returned” (Anagami) or the Path of Non-Returner or the 

state which is not subject to return. One who is not subject to returning. 

The position of the Way of Cultivation. He no longer has to undergo 

birth and death in the Desire realm. The fourth stage is no longer 

learning (Arahant or Arahatta). The Path of Arahantship or the fourth 
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and final stage of sainthood (Worthy of offerings) in which all fetters 

and hindrances are severed and taints rooted out. The position of the 

Way of Cultivation without need of study and practice. He no longer 

has to undergo birth and death. Arahant is he who has attained the 

highest end of the Buddhist life. 

 

II. Summaries of the Content of Holy Fruits Leading to the Holy 

Fruit of Arhat:  

The First Fruit Is the Sotapanna:  Sotapanna is one who attains 

the first stage of Sainthood, or one who has entered the stream 

(Stream-enterer). The first of the Four Paths to liberation. The position 

of the way of seeing. He still has to undergo seven instances of birth 

and death. Sotapanna is in the stage of  a definite stream-winner and 

assure Nirvana. Srota-apanna is a Sanskrit term for “One who has 

entered the stream,” or “stream enterer,” the first level of the four of 

sacred accomplishments in the Hinayana (supramundane paths). This is 

one who is free from the first three fetters of individualistic views, of 

doubt, and of clinging to rites and rules, but has not yet freed himself of 

passions. He must be reborn at least seven times  in order to attain 

liberation; however, his rebirths will be only in one of the higher modes 

of existence. However, if he can overcome the inclination toward 

sensual pleasure and aggression, he only has to be reborn two or three 

times. According to the Sutra In Forty-Two Sections, Chapter 1, the 

Buddha said: “Prior to the Sakridagamin is the Srotaapanna. 

Srotaapanna is one who still has seven deaths and births before 

achieving to Arahantship.”  

The Second Fruit Is the Sakadagamin: Sakrdagami is one who has 

attained the second stage of the Path to be reborn on the earth only 

once (Once-Returner). The state of returning only once again, or once 

more to arrive, or be born. One who is still subject to “One-return.” The 

position of the way of cultivation. He still has to undergo “one birth” in 

the heavens or “once return” among people. The second grade of 

arahatship involving only one rebirth. Sakadagamin is a Sanskrit term 

which means “Once returner.” This is a person, who has attained the 

second of the supramundane paths  (Arya-marga). In such a person the 

three unwholesome roots of desire, hatred and ignorance are almost 

eliminated. Such a person will only be reborn once more within cyclic 
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existence, and in the immediately following life will be fully 

enlightened, or become an Arhat or enter Nirvana. According to the 

Sutra In Forty-Two Sections, Chapter 1, the Buddha said: “Prior to the 

Anagamin is the Sakridagamin. Sakridagamin  ascends to the heaven 

once, returns (to be reborn as a human being) once more and 

thereafter, attains Arahantship.” 

The Third Fruit Is the Anagamin: Anagamin is a Sanskrit term for 

“Non-returner.” The position of the Way of Cultivation. He no longer 

has to undergo birth and death in the Desire realm. Anagamin is one of 

the four stages in Hinayana sanctity. According to Theravada 

Buddhism, anagamin is a person is free from the first five fetters of 

believing ego, doubt, clinging to rites and rules, sensual appetite, and 

resentment (who eliminated the first five fetters (samyojana): clinging 

to the idea of self, doubt, clinging to rituals and rules, sexual desire, 

and resentment). One who is never again reborn in this world. In his or 

her next life, such a person will be reborn in one of the five “pure 

abodes”. (suddhavasa) and will become an Arhat there. Non (never)-

returner are those who are free from the first five fetters of believing 

ego, doubt, clinging to rites and rules, sensual appetite, and resentment. 

One who is never again reborn in this world. Never Returner is the 

third of the four stages on the Path, the state which is not subject to 

returning. The Anagami does not return to the earth after his death, but 

is reborn in the highest formless heaven and there attains arhatship. 

According to the Sangiti Sutta in the Long Discourses of the Buddha, 

there are five kinds of anagamins (Na Haøm) who never return to the 

desire-real. First, the “less-than-half-timer”: The anagamin who enters 

on the intermediate stage between the realm of desire and the higher 

realm of form. Second, the “more-than-half-timer”: The anagamin who 

is born into the form world and soon overcome the remains of illusions. 

Third, the “gainer with exertion”: The anagamin who diligently works 

his way through the final stage. Fourth, the “gainer without exertion”: 

The anagamin whose final departure is delayed through lack of aid and 

slackness. Fifth, he who goes upstream to the highest: The anagamin 

who proceeds from lower to higher heavens into nirvana. According to 

the Sutra In Forty-Two Sections, Chapter 1, the Buddha said: “Prior to 

the Arahant is the Anagamin. At the end of his life, an Anagamin (vital 
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spirit) will ascend to the nineteenth heaven and there, he will certify 

(achieve) to Arahantship.” 

The Fourth Fruit Is the Holy Fruit of Arhat: An Overview of 

“Arhat”: Arhat literally means “foe destroyer,” or “worthy of respect.” 

In early Indian Buddhism, the arhat was the most respected figure in 

the Buddhist community, for arhat was the one who had attained 

nirvana, who had servered affliction and would not be  reborn into the 

world of suffering. According to the Theravada School, Arhat is the 

highest rank of attainment in Theravada Buddhism. Araht is one who 

has cut off all afflictions and reached the stage of “Nothing left to 

learn.” This is the highest stage of the four kinds of holy phalas in 

Hinayana Buddhism. And it has been using as one of the Buddha’s ten 

epithets However, in most recent Mahayana Buddhist writings, 

Mahayana teachers imply arhats, along with the pratyekabuddhas as 

low practice. They disparage the Arhats’s lower vehicle practices for 

being self-centered and incomplete in the wisdom of emptiness. Arhat 

is a Buddhist adept who has overcome all afflictions. Who has  done 

what needs be done, and attained enlightenment and is no longer 

subject to death and rebirth. A sravaka who has attained the highest 

rank. Arahant represents the example of a virtually pure superhuman 

teacher. So, he is an object of veneration and a merit-field which other 

Buddhist should follow to cultivate. Some people consider Arahant’s 

ideal as low, compared to the Bodhisattva ideal; however, devoted 

Buddhists should always remember that both of them are on the same 

level, but each ideal has its own special meaning. 

The Meanings of Arhat: Arhat is a Pali term for a “Worthy One.” 

The term ‘Arahanta’ is composed of two parts: Ari and hanta. Ari 

means enemies or defilements. Hanta means killing or destroying. So, 

an Arahant is a man who killed or destroyed all defilements like lust, 

hatred, and delusion, etc. This is an ideal phala of Theravada 

Buddhism; a person who has extinguished all defilements (asrava) and 

afflictions (klesa) so thoroughly that they will not reappear in the 

future. At death, the arhat enters Nirvana, and will not be reborn again. 

Although arhats are commonly castigated in Mahayana literature for 

pursuing a “selfish” goal of personal nirvana, they are also said to be 

worthy of respect and to have attained a higher level of spiritual 

development. The figure of the lo-han (arhat) became widely popular 
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in East Asia, particularly in Ch’an, which emphasized personal striving 

for liberation. The earliest known representations of the arhat in China 

date to the seventh century, and the arhat motif became widespread in 

the ninth and tenth centuries. Today groups of 500 arhat figures are 

often seen in Ch’an monasteries, and some larger complexes have a 

separate “arhat hall.” It should also be mentioned that the term “arhat” 

is also applied to Buddhas, because they too have eliminated all 

defilements and enter nirvana at death. In early Buddhism, “Arahant” 

denotes a person who has gained insight intot the true nature of things 

and the Buddha was the first Arahant. After the first conversion, five 

brothers of Kondanna also became Arahantas. According to the Pali 

Nikayas such as Samyutta Nikaya, Anguttara Nikaya, and Majjhima 

Nikaya, Arahantas are those who comprehend the formula of the 

twelve causes (nidanas), had eradicated the three taints or affluences 

(asravas), practiced the seven factors of enlightenment (sambojjhanga), 

got rid of the five hindrances (nivaranas), freed himself from the three 

roots of evil, and ten fetters. He practiced self-restraint and 

concentration, and acquired various supernatural powers, and 

awakened the nature of the misery of samsara. He practice four 

dhyanas, eight attainments. He obtained eight kinds of super 

knowledge, threefold knowledge, resulted in the liberation in the end. 

This freedom made him an Arahant who destroyed the fetter of rebirth 

in the cycle of samsara and enjoyed himself in Nirvana, and was 

worthy of being revered in this world. According to the Sthaviras, 

Arhats are perfect beings; but according to the Mahasanghikas, Arhats 

are not perfect, they are still troubled by doubts and are ignorant of 

many things.  Thus, Mahayana Buddhism advises Buddhists not to hold 

up Arhats as ideals. Rather those should be emulated as ideals who 

during aeons of self-sacrifice and continuous struggle to save sentient 

beings and to attain Buddhahood. In the Book of Kindred Sayings, the 

Buddha does not make any statement differentiating between Himself 

and an Arahant: “The Tathagata, Brethren, who being Arahant, is fully 

enlightened, he it is who doth cause a way to arise which had not arisen 

before; who doth bring about a way not brought about before; who doth 

proclaim a way not proclaimed before; who is the knower of a way, 

who understands a way, who is skilled in a way. And now, brethren, his 

disciples are way-farers who follow after him. That, brethren, is the 
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distinction, the specific feature which distinguishes the Tathagat who, 

being Arahant, is fully enlightened, from the brother who is free be 

insight.” According to the “Buddhist Images of Human Perfection”, 

Nathan Katz showed that: “The Arahant is said to be equal to the 

Buddha in terms of spiritual attainment, as they have both completely 

overcome the asava. According the the Milindapanha, Arahants 

outshining all other Bhiksus, overwhelming them in glory and splendor, 

because they are emancipted in heart. Arahantship is called the jewel 

of emancipation. Arhat still has three meanings: Worthy of Offerings: 

Worthy of offerings, worthy of worship or respect from humans and 

gods, one of the ten titles of a Tathagata. It is said that if you make 

offerings to an Arahan, you thereby attain limitless and boundless 

blessings. There is no way to calculate how many. Slayer of Thieves: 

Killer of the demons of ignorance, or slayer of the enemy. The thieves 

here are not external thieves, but the thieves within yourself: the 

thieves of ignorance, the thieves of afflictions, the thieves of greed, 

hatred, pride, doubt, wrong views, killing, stealing, lying, and so on. 

They are unknown to you, but they quietly rob all your virtues. 

Patience With the Nonproduction of Dharmas: They have attained the 

patience with the nonproduction of dharmas. They do not have to be 

reborn, because they have destroyed all the karma of reincarnation. 

Arhat According to the Encyclopedia of Buddhism: The word 

‘Arahanta’ is derived from the root ‘Arh’, to deserve, to be worthy, to 

be fit, and is used to denote a person who has achieved the goal of 

religious life in Theravada Buddhism. Arahanta is composed of two 

parts’Ari’ and ‘Hanta’. ‘Ari’ means enemies or defilements. ‘Hanta’ 

means killing or destroying. So, an Arahant is a man who killed or 

destroyed all defilements like lust, hatred and ignorance. I.B. Hornor in 

“The Early Buddhist Theory of Man Perfected” gives us the following 

four forms of the nouns: araha, arahat, arahanta, and arahan. In early 

Buddhism, the term denotes a person who has gained insight into true 

nature of things, and the Buddha was the first Arahant. After the first 

conversion, five brothers of Kondanna also became Arahants. The 

Arahants are described as Buddhanubuddha, i.e., those who attained 

enlightenment after the fully Enlightened One. Then, as time passed, 

the conception of Arahantship was gradually widened and elaborated 

by the Buddha and his successors. Thus, an Arahant who was also 
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supposed to comprehend the formula of the twelve nidanas, had 

eradicated the three asravas, practiced the seven factors of 

enlightement, got rid of the five hindrances, freed himself from the 

three roots of evil, ten fetters of belief. He practiced self-restraint and 

concentration, and acquired various supernatural power, and awakened 

the nature of the misery of samsara. He practiced the Four meditations, 

four ecstatic attainments and the supreme condition of trance and 

obtained the six kinds of super knowledge, threefold knowledge, etc, 

resulted in the liberation in the end. This freedom made him an 

Arahant who destroyed the fetter of rebirth in the cycle of samsara and 

enjoyed himself in Nibbana, and was worthy of being revered in this 

world. In the Pasadika Sutta, the Buddha reminded us the following 

Arahant formula: “The brother who is an Arahant in whom the 

intoxicants are destroyed, who has done his task, who has laid down his 

burden, who has attained salvation, who has utterly destroyed the 

fetters of rebirth, who is emancipated by true dharmas. The dicipline of 

a Buddhist is aimed at the attainment of Arahantship. In other words, 

Arahant is an ideal man or sage at the highest of spiritual development. 

Arhat According to the View of Theravada  Buddhism: During the 

life of the Buddha, many of his disciples attained enlightenment in his 

presence. They fully eradicated the fires of greed, hatred and delusion 

and, having attained Nirvana, were released from samsara, the endless 

cycle of rebirth. These “Worthy Ones” (Arhats) form part of the Noble 

Sangha (in which Buddhists take refuge), along with the Buddha and 

the Dharma, and represent the ideal of the Theravada tradition. 

Because they received the teaching as disciples, rather than 

discovering it for themselves, they are not “Perfect Buddhas.” Famous 

Arhats include Sariputra, known for his wisdom and ability to teach; 

Mogallana, renowned for his mental and meditational power; and 

Ananda, the Buddha’s attendant, who was recognized for his devotion 

and supernatural memory in reciting the Buddha’s teaching at the First 

Council. Ananda is also known for his role in establishing the first 

Buddhist order of nuns. The position of the Arhat, the Consummate 

One, is very clear. When a person totally eradicates the lust, hatred, 

and delusion, that leads to becoming, he is liberated from the shackles 

of samsara, from repeated existence. He is free in the full sense of the 

word. He no longer has any quality which will cause him to be reborn 
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as a living being, because he has realized Nibbana, the entire cessation 

of continuity and becoming (bhava-nirodha); he has transcended 

common or worldly activities and has raised himself to a state above 

the world while yet living in the world: his actions are issueless, are 

karmically ineffective, for they are not motivated by the lust, hatred 

and delusion, by the mental defilements (kilesa). He is immune to all 

evil, to all defilements of the heart. In him, there are no latent or 

underlying tendencies (anusaya); he is beyond good and evil, he has 

given up both good and bad; he is not worried by the past, the future, 

nor even the present. He clings to nothing in the world and so is not 

troubled. He is not perturbed by the vicissitudes of life. His mind is 

unshaken by contact with worldly contingencies; he is sorrowless, 

taintless and secure. 

Arhat According to the View of Mahayana Buddhism: The 

Mahayanists always maintained that an Arhat had not completely 

shaken off all attachment to ‘I’ and ‘mine.’ He set out to obtain 

Nirvana for himself, and he won Nirvana for himself, but others were 

left out of it. In this way, the Arhat could be said to make a difference 

between himself and others, and thereby to retain, by implication, 

some notion of himself as different from others, thus showing his 

inability to realize the truth of ‘Not-self’ to the full. Mahayana 

Buddhism compared the Arhat unfavorably with the Bodhisattva, and it 

claimed that all should emulate the Bodhisattva and not the Arhat. 

Categories of Arhat: Besides the great Arhat, there are nine other 

kinds of Arhat. Great Arhats: Great Arhats are great beings belonging 

to the Dharmakaya, i.e. Great Bodhisattvas, who expendiently take the 

appearance of monastic disciples of the Buddha. They have realized 

the inconceivable reality of the Buddha Dharma, and so they are called 

“great”. They accompanied the Buddha as He turned the Wheel of the 

Dharma, bringing benefits to all the realms of humans and gods, and so 

they were well known to all (in all Buddhist Sutras, 1,250 bhiksus were 

always mentioned). Nine Grades of Arhats: There are nine grades of 

arhats who are no longer learning, having atained their goal: The stage 

beyond study where intuition rules (Asaiksa-skt), ungrasping mark, 

immortal mark, undwelling mark, mark of advancement, indestructible 

mark (Avinasya-skt), unpleasurable mark, mark of wisdom of 

liberation, and Mark of complete release.    
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The Buddha’s Teachings on Arhat: The Buddha’s Teachings on 

Arhat in the Dharmapada Sutra: There is no more suffering for him 

who has completed the journey; he who is sorrowless and wholly free 

from everything; who has destroyed all fetters (Dharmapada 90). The 

mindful exert themselves, they do not enjoy in an abode; like swans 

who have left their pools without any regret (Dharmapada 91). Arhats 

for whom there is no accumulation, who reflect well over their food, 

who have perceived void, signless and deliverance, and their path is 

like that of birds in the air  which cannot be traced (Dharmapada 92). 

Arhats whose afflictions are destroyed, who are not attached to food, 

who have perceived void, signless and deliverance, and their path is 

like that of birds in the air which cannot be traced (Dharmapada 93). 

The gods even pay homage to Arhats whose senses are subdued, like 

steeds well-trained by a charioteer, those whose pride and afflictions 

are destroyed (Dharmapada 94). Like the earth, Arhats who are 

balanced and well-disciplined, resent not. He is like a pool without 

mud; no new births are in store for him (Dharmapada 95). Those Arhats 

whose mind is calm, whose speech and deed are calm. They have also 

obtained right knowing, they have thus become quiet men 

(Dharmapada 96). The man who is not credulous, but knows the 

uncreated, who has cut off all links and retributions, and renounces all 

desires. He is indeed a supreme man (Dharmapada 97). In a village or 

in a forest, in a valley or on the hills, on the sea or on the dry land, 

wherever Arhats dwell, that place is delightful (Dharmapada 98). For 

Arhats, delightful are the forests, where common people find no 

delight. There the passionless will rejoice, for they seek no desires nor 

sensual pleasures (Dharmapada 99). The Buddha's Teachings on Arhat 

in the Sutra In Forty-Two Section: According to the Sutra In Forty-Two 

Sections, Chapter 1, the Buddha said: “Always observe the 250 

precepts; enter into and abide in purity by practicing the Four Noble 

Truths, which accomplish Arahantship. Arahants can fly and transform 

themselves. They have a lifespan of vast aeons and wherever they 

dwell they can move earth and heaven. One who achieves (certifies) 

Arahantship severes love and desire in the same manner as severing 

the four limbs; one is never able to use them again.” 
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III. The Four Degrees of Saintliness Considered by the Pure 

Land’s Aspects From the Great Master Yin-Kuang:  

The first fruit of Srotapanna Enlightenment: The clear perception 

and knowledge of the enlightened beings at this level is limited to a 

World System, which includes the six unwholesome paths, four great 

continents, Sumeru Mountain, six Heavens of Desires, First Dhyana 

Heaven. The second fruit of Sakadagami Enlightenment: The 

perception and knowledge of these beings are limited to a Small World 

System, consisting of 1,000 World Systems. The third fruit of Anagami 

Enlightenment: The perception and knowledge of these beings include 

a Medium World System, consisting of 1,000 Small World Systems. 

The fourth fruit of Arahat Enlightenment: The perception and 

knowledge of these beings encompass a Great World System, 

consisting of 1,000 Medium World Systems or one billion World 

Systems. They are able to know clearly and perfectly 84,000 kalpas in 

the past and 84,000 kalpas into the future. Beyond that, they cannot 

fully perceive. 
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Phuï Luïc W 

Appendix W 

 

Naêm Möôi Hai Giai Ñoaïn  

Trong Tieán Trình Tieán Tôùi Phaät Quaû  

Cuûa Haønh Giaû Tu Theo Tinh Thaàn Boà Taùt 

 

I. Sô Löôïc Veà Chö Ñaïi Boà Taùt & Taâm Ñòa Cuûa Haønh Giaû Tu 

Theo Tinh Thaàn Boà Taùt:  

Sô Löôïc Veà Chö Ñaïi Boà Taùt: Nhö ñaõ noùi trong caùc chöông tröôùc, 

Boà Taùt, moät chuùng sanh giaùc ngoä, vaø nguyeän chæ ñaït ñöôïc ñaïi giaùc moät 

khi cöùu ñoä heát thaûy chuùng sanh. Töø Baéc Phaïn coù nghóa laø “Höõu tình 

giaùc,” hay “moät chuùng sanh giaùc ngoä,” hay “moät chu ùng sanh maø baûn 

chaát laø trí tueä” hay “moät chuùng sanh khao khaùt giaùc ngoä.” Nhö vaäy, Boà 

Taùt ñöôïc xem nhö laø moät con ngöôøi cuõng vôùi nghieäp cuûa chính mình ôû 

coõi ñôøi naøy nhö nhöõng ngöôøi khaùc, nhöng vò Boà Taùt baèng chính söï noã 

löïc cuûa mình, khoâng phuï thuoäc vaøo nhöõng yeáu toá beân ngoaøi, tu taäp theo 

phöông phaùp cuï theå vaø thöïc teá ñeå vöôït qua nhöõng xung ñoät beân trong 

chính mình bao goàm nhöõng nghieäp xaáu vaø nhöõng khoå ñau, cuõng nhö 

nhöõng khuûng hoaûng beân ngoaøi nhö moâi tröôøng, tai hoïa... ñeå coù theå thay 

ñoåi traïng thaùi maát thaêng baèng vaø ñeå taát caû cuøng soáng vôùi nhau trong 

moät theá giôùi bình an, thònh vöôïng vaø haïnh phuùc. Ñaây laø lyù töôûng cuûa 

Phaät giaùo Ñaïi Thöøa. Baét ñaàu cuoäc haønh hoaït cuûa moät vò Boà Taùt ñöôïc 

ñaùnh daáu baèng “phaùt taâm giaùc ngoä” hay “Boà Ñeà Taâm,” trong ñoù Boà 

Taùt nguyeän thaønh Phaät ñeå laøm lôïi laïc chuùng sanh. Trong kinh vaên Ñaïi 

Thöøa, vieäc naøy thöôøng theo sau moät nghi leã coâng khai nguyeän ñaït 

thaønh Phaät quaû ñeå laøm lôïi laïc chuùng sanh. Coù nghóa laø: “Thöôïng caàu 

Phaät ñaïo, haï hoùa chuùng sanh.” Ñaây laø moät trong nhöõng ñaïi nguyeän cuûa 

moät vò Boà Taùt. Sau ñoù thì vò Boà Taùt theo ñuoåi muïc tieâu Phaät quaû baèng 

caùch tieán tu töø töø Luïc Ba La Maät hay Thaäp Ba La Maät: boá thí, trì giôùi, 

nhaãn nhuïc, tinh taán, thieàn ñònh, vaân vaân (see Luïc Ñoä Ba La Maät and 

Thaäp Ñoä Ba La Maät). Hai phaåm chaát chính trong ñoù vò Boà Taùt tu taäp laø 

töø bi vaø trí tueä, vaø khi maø caùc Ba La Maät ñaõ ñöôïc tu taäp kieän toaøn, vaø 

töø bi cuõng nhö trí tueä ñaõ ñöôïc phaùt trieån ñeán möùc ñoä cao nhaát, thì vò Boà 

Taùt trôû thaønh moät vò Phaät. Boà Taùt ñaïo thöôøng ñöôïc chia laøm 10 giai 
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ñoaïn. Tuy nhieân töø Boà Taùt chæ haïn heïp trong Phaät giaùo Ñaïi Thöøa. Theo 

truyeàn thoáng Theravada, thì Ñöùc Phaät Thích Ca Maâu Ni ñöôïc coi nhö 

moät vò Boà Taùt (Ñaïi Só) trong nhöõng tieàn kieáp trong Kinh Boån Sanh, 

trong suoát nhöõng tieàn kieáp ñoù, ngöôøi ta noùi Ngaøi ñaõ töø töø kieän toaøn 

phaåm chaát cuûa moät vò Phaät. Tuy nhieân, trong Phaät giaùo Ñaïi Thöøa, khaùi 

nieäm Boà Taùt laø moät söï choái boû roõ raøng lyù töôûng A La Haùn cuûa Phaät 

giaùo Nguyeân Thuûy. Trong Ñaïi Thöøa A La Haùn ñöôïc xem nhö laø haïn 

heïp vaø ích kyû, chæ lo cho cho caù nhaân giaûi thoaùt, ngöôïc laïi vôùi moät vò 

Boà Taùt, ngöôøi laøm vieäc caät löïc vì chuùng sanh moïi loaøi. Nhö vaäy töø “Boà 

Taùt” noùi chung, coù nghóa laø moät chuùng sanh giaùc ngoä, chuùng sanh 

höôùng ñeán giaùc ngoä hoaøn toaøn hay Phaät quaû. Theo Tröôøng Boä Kinh, 

nghóa ñen cuûa “Boà Taùt” laø ngöôøi coù trí, hoaëc ngöôøi quyeát ñònh hay naém 

giöõ con ñöôøng ñi ñeán giaùc ngoä. Vaøi theá kyû sau khi Ñöùc Phaät nhaäp dieät, 

Boà Taùt laø moät trong nhöõng tö töôûng quan troïng nhaát cuûa Phaät töû Ñaïi 

Thöøa. Tuy nhieân, khaùi nieäm Boà Taùt khoâng phaûi laø sôû höõu cuûa rieâng 

tröôøng phaùi Ñaïi Thöøa. Töø “Boà Taùt” ñaõ ñöôïc noùi ñeán trong kinh ñieån 

Pali vaø xuaát phaùt töø Phaät giaùo Nguyeân Thuûy, ñöôïc duøng rieâng ñeå chæ 

Ñöùc Phaät Thích Ca Maâu Ni tröôùc khi Ngaøi giaùc ngoä. Theo tröôøng phaùi 

Thöôïng Toïa Boä, Boà Taùt ñöôïc ñònh nghóa nhö laø moät ngöôøi chaéc chaén 

seõ thaønh Phaät. Vò aáy laø baäc saùng suoát ñöôïc ngöôøi trí baûo veä vaø uûng hoä. 

Theo Baùt Thieân Tuïng Baùt Nhaõ Ba La Maät, khoâng coù nghóa naøo thaät 

cho töø Boà Taùt, bôûi vì Boà Taùt tu taäp khoâng chaáp thuû ñoái vôùi taát caû caùc 

phaùp. Vì Boà Taùt laø baäc ñaõ thöùc tænh khoâng coøn tham ñaém, ñaõ hieåu taát 

caû caùc phaùp vaø giaùc ngoä laø muïc ñích cuûa Boà Taùt. Noùi toùm laïi, Boà Taùt 

laø moät baäc giaùc giaû trong haøng caùc chuùng sanh. Vò aáy thöôøng laäp 

nguyeän ñem söï giaùc ngoä vaø trí tueä maø mình ñaõ môû baøy ra nhaèm giaùc 

ngoä taát caû caùc chuùng sanh khaùc. Coâng vieäc cuûa moät vò Boà Taùt khoâng 

deã chuùt naøo caû. Tuy khoâng hy höõu nhö moät vò Phaät, nhöng cuõng thaät 

khoù ñeå coù moät vò Boà Taùt thò hieän vaø cuõng thaät khoù cho phaøm phu 

(ngöôøi thöôøng) gaëp ñöôïc moät vò Boà Taùt thaät. Boà Taùt laø moät “Ma ha 

Taùt-ñoûa”nhö ñöôïc ñònh nghóa theo ngoân ngöõ Baéc Phaïn. ‘Maha’ nghóa 

laø ‘lôùn’ vaø ‘sattva’ nghóa laø ‘chuùng sanh’ hoaëc ‘can ñaûm’. Ngaøi Long 

Thoï ñaõ ñöa ra moät soá nguyeân nhaân vì sao Boà Taùt ñöôïc goïi laø 

‘Mahasattva.’ Bôûi vì  ñaïi Boà Taùt ñaõ ñaït ñöôïc phaïm haïnh cao caû, 

thöôïng thuû giöõa nhöõng Boà Taùt ñöùc haïnh khaùc. Caùc ñaïi Boà Taùt raát hoan 

hyû, töø bi giuùp ñôõ voâ soá chuùng sanh moät caùch tích cöïc khoâng moûi meät. 

Ngöôøi Taây Taïng dòch ‘Mahasattvas’ nhö laø nhöõng ‘vò  anh huøng vôùi 
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tinh thaàn vó ñaïi’ vaø nhöõng nguyeän voïng cuûa ñaïi Boà Taùt thaät söï laø toái 

thöôïng cao caû, hy sinh vì vieäc lôùn. Caùc ñaïi Boà Taùt ñi hoaèng phaùp ôû moïi 

nôi, phuïng söï chuùng sanh nhö cuùng döôøng chö Phaät vaø bieán Ta baø 

thaønh caûnh Tònh ñoä. Caùc ñaïi Boà Taùt luoân thöïc haønh taát caû nhöõng lôøi 

daïy cuûa chö Phaät, quaùn chieáu taát caû caûnh giôùi Tònh ñoä, ñeå hoäi tuï quaàn 

chuùng ôû moïi nôi veà vôùi Ñöùc Phaät baèng caùch caûm hoùa tö töôûng chuùng 

sanh, loaïi boû phieàn naõo vaø phaùt khôûi nhöõng tieàm naêng giaûi thoaùt cuûa 

hoï. Noùi caùch khaùc, Ma Ha Taùt laø Ñaïi Boà Taùt, phaåm haïnh vaø coâng ñöùc 

hôn moät Boà Taùt bình thöôøng. Ma Ha Taùt laø nhöõng vò coù theå chuyeån hoùa 

taát caû nghieäp xaáu vaø khoå ñau cuûa chính mình vaø seõ chæ  ra con ñöôøng 

giaûi thoaùt cho taát caû chuùng sanh baèng loøng töø bi hyû xaû voâ löôïng. Boà Taùt 

laø moät chuùng sanh vó ñaïi, moät con ngöôøi cao thöôïng hay moät ngöôøi daãn 

daét chuùng sanh loaøi ngöôøi. Tieáng goïi chung cho chö Thanh Vaên, Boà 

Taùt hay Phaät. Moät baäc töï lôïi lôïi tha. Ñaïi höõu tình, toaøn thieän hôn baát cöù 

loaøi höõu tình naøo ngoaïi tröø Ñöùc Phaät. Ma ha taùt laø vò coù taâm ñaïi bi vaø 

ñaïi naêng löïc, ngöôøi ñem ñeán söï cöùu ñoä cho taát caû chuùng sanh. Trong 

phaàn baét ñaàu cuûa Kinh Baùt Thieân Tuïng Baùt Nhaõ Ba La Maät, Ñöùc Phaät 

ñaõ giaûi thích veà yù nghóa cuûa ‘Ma Ha Taùt’ khi ngaøi Tu Boà Ñeà hoûi Ñöùc 

Phaät veà ñieàu naày. Ñöùc Phaät traû lôøi raèng moät Boà Taùt ñöôïc goïi laø Ma Ha 

Taùt trong yù nghóa bôûi vò Boà Taùt aáy ñaõ ban phaùp thoaïi ñeå chuyeån hoùa 

caùc chaáp thuû, nhöõng quan ñieåm chaáp thuû sai laàm nhö ngaõ, nhaân, chuùng 

sanh, thoï giaû, hieän höõu, khoâng hieän höõu, ñoaïn dieät, thöôøng haèng, vaân 

vaân. Theo Kinh Dieäu Phaùp Lieân Hoa, Ma Ha Taùt coù phaåm haïnh toát vaø 

tu taäp caùc Ba la maät nhö Boà Taùt vaø troàng caên laønh nôi haøng traêm ngaøn 

chö Phaät. Trong Phaät giaùo Nguyeân Thuûy, Boà Taùt laø ngöôøi tu taäp ñoaïn 

tröø kieát söû, thanh tònh taâm ñeå trôû thaønh baäc toaøn thieän vaø giaùc ngoä. 

Chính nhöõng Boà Taùt nhö vaäy xuaát hieän trong kinh ñieån Pali. Thaønh töïu 

nhö vaäy laø Boà Taùt ñaõ hoaøn toaøn thaønh lyù töôûng phaïm haïnh cuûa mình. 

Nhöng lyù töôûng Ñaïi Thöøa ñaõ ñöa Boà Taùt ñeán nhöõng noã löïc lôùn hôn döïa 

treân nhöõng hoaït ñoäng tích cöïc ñeå giuùp taát caû chuùng sanh ñau khoå ñaït 

ñöôïc haïnh phuùc toái haäu maø tröôùc ñoù Boà Taùt khoâng quan taâm. Khoâng 

thoûa maõn vôùi nhöõng tu taäp chæ laøm giaûm thieåu tham, saân, si, tieâu tröø 

kieát söû vaø hoaøn thaønh ñôøi soáng phaïm haïnh cho chính mình, neân Boà Taùt 

chuù taâm noã löïc giuùp taát caû chuùng sanh vöôït qua cuoäc phaán ñaáu tìm an 

laïc giaûi thoaùt cho hoï. Coøn moät chuùng sanh naøo chöa giaûi thoaùt thì Boà 

Taùt chöa giaûi thoaùt. Ñoù laø lyù töôûng cuûa Boà Taùt. Trong khi ñoù, Ñöùc Phaät 

nhaéc Mahamati veà söï khaùc bieät giöõa Boà Taùt vaø haøng Nhò Thöøa trong 
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Kinh Laêng Giaø nhö sau: “Naøy Mahamati, söï khaùc bieät giöõa Boà Taùt vaø 

haøng Nhò Thöøa nhö sau: Nhò Thöøa khoâng theå tieán qua ñòa thöù saùu vaø taïi 

ñoù chö vò nhaäp Nieát Baøn. Trong khi vò Boà Taùt ôû ñòa thöù baûy, ñi qua moät 

kinh nghieäm taâm linh hoaøn toaøn môùi, ñöôïc goïi laø anabhogacarya vaø coù 

theå ñöôïc dòch laø moät ñôøi soáng  voâ muïc ñích hay voâ coâng duïng. Nhöng 

ñöôïc hoä trì bôûi thaàn löïc chö Phaät laø caùi naêng löïc nhaäp vaøo caùc ñaïi 

nguyeän maø vò Boà Taùt thieát laäp ñaàu tieân khi ngaøi môùi khôûi ñaàu söï 

nghieäp cuûa ngaøi vaø giôø ñaây ngaøi thieát ñònh nhieàu phöông phaùp cöùu ñoä 

khaùc haún nhau nhaèm lôïi laïc cho chuùng sanh u meâ laàm laïc cuûa ngaøi. Töø 

quan ñieåm  tuyeät ñoái  veà chaân lyù toái haäu maø vò Boà Taùt ñaït ñöôïc, thì 

khoâng coù söï tieán boä cuûa taâm linh nhö theá trong ñôøi soáng cuûa ngaøi, vì ôû 

ñaây quaû thöïc khoâng coù taàng baäc, khoâng coù söï thaêng tieán töông tuïc maø 

rieâng chaân lyù laø khoâng coù töôùng traïng vaø taùch ly hoaøn toaøn vôùi söï phaân 

bieät. Theo Kinh Duy Ma Caät, Ñöùc Phaät baûo Ngaøi Di Laëc: “OÂng phaûi 

bieát, Boà Taùt coù hai töôùng. Sao goïi laø hai? Moät laø nhöõng ngöôøi öa nhöõng 

caâu vaên hay ñeïp, hai laø nhöõng ngöôøi khoâng sôï nghóa saâu xa, hieåu ñöôïc 

ñuùng nhö thaät. Nhö haïng öa nhöõng caâu vaên hay ñeïp, phaûi bieát ñoù laø Boà 

Taùt môùi hoïc. Neáu ôû  nôi kinh ñieån thaäm thaâm khoâng nhieãm, khoâng 

tröôùc, khoâng coù chuùt sôï seät vaø hieåu roõ ñöôïc ñoù, nghe roài taâm thanh tònh 

thoï trì, ñoïc tuïng ñuùng nhö lôøi noùi maø tu haønh, phaûi bieát ñoù laø haïng tu 

haønh ñaõ laâu. Naày Di Laëc! Laïi coù hai phaùp goïi laø Boà Taùt môùi hoïc, 

khoâng theå quyeát ñònh phaùp thaäm thaâm. Hai phaùp laø chi? Moät laø nhöõng 

kinh ñieån thaäm thaâm chöa töøng nghe neáu nghe thôøi sôï seät sanh loøng 

nghi, khoâng tuøy thuaän ñöôïc, cheâ bai khoâng tin ro ài noùi raèng: “Kinh naày 

töø tröôùc ñeán giôø ta chöa töøng nghe, töø ñaâu ñeán ñaây?” Hai laø neáu coù 

ngöôøi hoä trì giaûi noùi nhöõng kinh saâu xa nhö theá, khoâng chòu gaàn guõi, 

cuùng döôøng cung kính, hoaëc ôû nôi ñoù noùi loãi xaáu xa  cuûa ngöôøi kia. Coù 

hai phaùp ñaáy, phaûi bieát Boà Taùt môùi hoïc chæ laø töï toån haïi, chöù khoâng theå 

ôû nôi phaùp thaäm thaâm maø ñieàu phuïc ñöôïc taâm mình” Naày Di Laëc! Laïi 

coù hai phaùp, Boà Taùt daàu tin hieåu thaâm phaùp, vaãn coøn töï toån haïi chôù 

khoâng theå chöùng ñöôïc voâ sanh phaùp nhaãn. Hai phaùp laø chi? Moät laø 

khinh deã caùc Boà Taùt môùi hoïc maø khoâng daïy baûo. Hai laø tin hieåu thaâm 

phaùp maø laïi chaáp töôùng phaân bieät. Sau khi nghe Phaät thuyeát giaûng, Boà 

Taùt Di Laëc baïch Phaät raèng: “Baïch Theá Toân! Thaät chöa töøng coù! Nhö 

lôøi Theá Toân ñaõ noùi, con quyeát xa lìa caùc loãi nhö theá, xin vaâng giöõ phaùp 

Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc ñaõ chöùa nhoùm töø voâ löôïng a taêng 

kyø kieáp cuûa Nhö Lai. Neáu vò lai coù ngöôøi thieän nam töû hay thieän nöõ 
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nhaân naøo caàu phaùp Ñaïi thöøa, con seõ laøm cho tay ngöôøi ñoù ñöôïc nhöõng 

kinh nhö theá vaø cho hoï caùi söùc  ghi nhôù ñeå thoï trì ñoïc tuïng, dieãn noùi 

cho ngöôøi. Baïch Theá Toân! Neáu ñôøi sau coù ngöôøi thoï trì, ñoïc tuïng, dieãn 

noùi kinh naày cho ngöôøi khaùc, ñoù chính laø thaàn löïc cuûa Di Laëc laäp neân.” 

Sô Löôïc Veà Taâm Ñòa Cuûa Haønh Giaû Tu Theo Tinh Thaàn Boà Taùt: 

Theo Phaät giaùo, Taâm laø moät teân khaùc cuûa A Laïi Da Thöùc (vì noù tích 

taäp haït gioáng cuûa chö phaùp hoaëc huaân taäp caùc haït gioáng töø chuûng töû 

chuûng phaùp maø noù huaân taäp). Khoâng gioáng nhö xaùc thaân vaät chaát, caùi 

taâm laø phi vaät chaát. Chuùng ta nhaän thöùc ñöôïc nhöõng tö töôûng vaø caûm 

nghó cuûa chuùng ta cuøng nhieàu ñieàu khaùc baèng tröïc giaùc, vaø chuùng ta keát 

luaän söï hieän höõu cuûa chuùng baèng pheùp loaïi suy. Taâm laø goác cuûa muoân 

phaùp. Trong Taâm Ñòa Quaùn Kinh, Ñöùc Phaät daïy: “Trong Phaät phaùp, laáy 

taâm laøm chuû. Taát caû caùc phaùp ñeàu do taâm sanh.” Taâm taïo ra chö Phaät, 

taâm taïo thieân ñöôøng, taâm taïo ñòa nguïc. Taâm laø ñoäng löïc chính laøm cho 

ta sung söôùng hay ñau khoå, vui hay buoàn, traàm luaân hay giaûi thoaùt. 

Trong Thieàn, töø naày chæ hoaëc laø tinh thaàn cuûa moät ngöôøi theo nghóa 

toaøn boä nhöõng söùc maïnh veà yù thöùc, tinh thaàn, traùi tim, hay taâm hoàn, 

hoaëc laø söï hieän thöïc tuyeät ñoái, tinh thaàn thaät söï naèm beân ngoaøi nhò 

nguyeân cuûa taâm vaø vaät. Ñeå cho haønh giaû deã hieåu hôn veà Taâm, caùc vò 

thaày Phaät giaùo thöôøng chia Taâm ra laøm nhieàu giai taàng, nhöng ñoái vôùi 

Thieàn, Taâm laø moät toaøn theå vó ñaïi, khoâng coù nhöõng thaønh phaàn hay 

phaân boä. Caùc ñaëc tính theå hieän, chieáu dieäu vaø voâ töôùng cuûa Taâm hieän 

höõu ñoàng thôøi vaø thöôøng haèng, baát khaû phaân ly trong caùi toaøn theå. Noùi 

toùm laïi, Taâm laø goác cuûa vaïn phaùp, coù theå saûn sanh ra heát thaûy vaïn 

phaùp. Taâm ñòa laø moät töø khaùc cuûa “taâm.” Taâm ñöôïc so saùnh vôùi “ñaát.” 

Theo Luïc Toå Hueä Naêng thì taâm laø nguoàn phoùng ra vaïn phaùp vaø cuõng 

chính laø nôi thu veà vaïn phaùp.  

 

II. Sô Löôïc Veà Naêm Möôi Hai Giai Ñoaïn Trong Tieán Trình 

Tieán Tôùi Phaät Quaû Cuûa Haønh Giaû Tu Theo Tinh Thaàn Boà 

Taùt: 

Naêm möôi hai giai ñoaïn trong tieán trình thaønh Phaät: Thaäp Tín, 

Thaäp Truï, Thaäp Haïnh, Thaäp Hoài Höôùng, Thaäp Ñòa, Ñaúng Giaùc, and 

Dieäu Giaùc. Töø Thöù Nhaát Ñeán Thöù Möôøi Laø Möôøi Giai Ñoaïn Veà Loøng 

Tin Cuûa Haønh Giaû Tu Theo Tinh Thaàn Boà Taùt: Trong Kinh Thuû Laêng 

Nghieâm, quyeån Taùm, Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A Nan veà möôøi thöù 

tín taâm cuûa Boà Taùt. Thöù nhaát laø Tín Taâm Truï: Cöù taâm aáy, nöông theo 



1038 

 

trung ñaïo tieán vaøo, thì vieân dieäu phaùt ra. Töø nôi chaân dieäu vieân, caøng 

phaùt caøng chaân dieäu. Dieäu tín thöôøng truï. Taát caû voïng töôûng voâ dö ñeàu 

döùt heát, thuaàn laø chaân trung ñaïo. Ñoù goïi laø tín taâm truï. Thöù nhì laø Nieäm 

Taâm: Chaân tín roõ raøng, taát caû vieân thoâng. Ba thöù aám, xöù, giôùi khoâng theå 

laøm ngaïi. Nhö theá cho ñeán quaù khöù vò lai voâ soá kieáp, boû thaân naày thoï 

thaân khaùc, bao nhieâu taäp khí ñeàu hieän ra tröôùc. Ngöôøi thieän nam ñoù 

ñeàu coù theå ghi nhôù khoâng soùt. Ñoù goïi laø nieäm taâm truï. Thöù ba laø Tinh 

Taán Taâm Truï: Dieäu vieân thuaàn chaân, chaân tinh phaùt ra. Töø voâ thuûy taäp 

khí thoâng moät tinh minh. Chæ do tinh minh tieán tôùi chaân tònh. Ñoù goïi laø 

tinh taán taâm. Thöù tö laø Tueä Taâm Truï: Taâm tinh, hieän tieàn, thuaàn laø trí 

tueä, goïi laø tueä taâm truï. Thöù naêm laø Ñònh Taâm Truï: Giöõ gìn trí saùng, 

khaép caû traïm tòch, tòch dieäu thöôøng yeân laëng. Ñaây goïi laø ñònh taâm truï. 

Thöù saùu laø Baát Thoái Taâm Truï: Ñònh quang phaùt saùng, tính saùng tieán saâu 

vaøo, chæ coù tieán maø khoâng thoaùi. Ñoù goïi laø baát thoái taâm truï. Thöù baûy laø 

Hoä Phaùp Taâm Truï: Taâm caøng tieán tôùi, caøng yeân laønh, giöõ gìn khoâng sai 

maát. Giao tieáp vôùi khí phaàn cuûa möôøi phöông Nhö Lai. Ñoù goïi laø hoä 

phaùp taâm truï. Thöù taùm laø Hoài Höôùng Taâm Truï: Giaùc minh giöõ gìn coù 

theå laáy ñöôïc dieäu löïc xoay töø quang cuûa Phaät, ñeán caûnh Phaät maø an 

truï. Ví nhö hai göông saùng choùi ñoái nhau. Chaëng giöõ dieäu aûnh choàng 

chaäp xen vaøo nhau. Ñoù goïi laø hoài höôùng taâm truï. Thöù chín laø Giôùi Taâm 

Truï: Taâm saùng suoát bí maät xoay laïi, ñöôïc thöôøng truï voâ thöôïng dieäu 

tònh khoâng gì vöôït noåi cuûa Phaät, an truï vôùi voâ vi khoâng bò maát xoùt. Ñoù 

goïi laø giôùi taâm truï. Thöù möôøi laø Nguyeän Taâm Truï: An truï giôùi töï taïi, coù 

theå daïo chôi möôøi phöông, ñeán ñaâu ñeàu theo nhö nguyeän. Ñoù goïi laø 

nguyeän taâm truï. 

Töø Thöù Möôøi Moät Ñeán Thöù Hai Möôi Laø Möôøi Truï Cuûa Haønh 

Giaû Tu Theo Tinh Thaàn Boà Taùt: Trong Kinh Thuû Laêng Nghieâm, 

quyeån Taùm, Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A Nan veà möôøi truï cuûa moät vò 

Boà Taùt nhö sau: “A Nan, truï thöù nhaát laø Phaùt taâm truï. Do chaân nhö 

phöông tieän maø phaùt möôøi thöù tín taâm naày, taâm tinh phaùt saùng möôøi thöù 

duïng xen vaøo, vieân maõn thaønh moät taâm, goïi laø phaùt taâm truï. Truï thöù 

nhì laø Trì ñòa truï. Trong taâm phaùt saùng suoát nhö trong ngoïc löu ly trong 

suoát hieän chaát tinh kim. Laáy dieäu taâm tröôùc thaønh choã ñeå truï. Ñaây goïi 

laø trì ñòa truï. Truï thöù ba laø Tu haønh truï. Taâm vaø ñòa ñaõ bieát nhau, ñeàu 

ñöôïc toû roõ. Daïo khaép möôøi phöông ñeàu khoâng löu ngaïi. Ñoù goïi laø tu 

haønh truï. Truï thöù tö laø Sinh quí truï. Haïnh ñoàng vôùi Phaät, haáp thuï khí 

phaàn cuûa Phaät. Nhö caùi thaân trung aám, töï caàu cha meï, aâm tín thaàm 
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thoâng hôïp vaøo gioáng Nhö Lai. Ñoù goïi laø sinh quí truï. Truï thöù naêm laø 

Phöông tieän cuï tuùc truï (phöông tieän ñaày ñuû trong cuoäc töï lôïi lôïi tha). 

Ñaõ du nhaäp trong ñaïo thai roài, thì vaâng noái theo doøng giaùc. Nhö caùi 

thai ñaõ thaønh, nhaân töôùng chaúng thieáu. Ñoù goïi laø phöông tieän cuï tuùc 

truï. Truï thöù saùu laø Chaùnh taâm truï. Dung maïo vaø taâm töôùng nhö Phaät, 

goïi laø chính taâm truï. Truï thöù baûy laø Baát thoái truï. Thaân taâm hôïp thaønh, 

caøng ngaøy caøng theâm lôùn. Trong giai ñoaïn naày Boà Taùt chöùng ñöôïc taâm 

thanh tònh vaø thöôøng an truï nôi lyù voâ ngaïi giaûi thoaùt. Ñaây goïi laø baát 

thoái truï. Truï thöù taùm laø Ñoàng chôn truï (Con Phaät vôùi ñuû ñaày  Töôùng 

Phaät). Linh töôùng cuûa möôøi thaân ñeàu ñaày ñuû trong moät luùc, goïi laø ñoàng 

chôn truï.Truï thöù chín laø Phaùp vöông töû: (Con tinh thaàn cuûa baäc Phaùp 

vöông). Hình thaønh, ra khoûi thai, thaân laøm Phaät töû. Ñaây goïi laø phaùp 

vöông töû truï. Truï thöù möôøi laø Quaùn ñænh truï. Nghi bieåu ñaõ thaønh ngöôøi. 

Ví duï nhö vieäc quoác vöông trao vieäc nöôùc cho thaùi töû. Thaùi töû ñaõ 

tröôûng thaønh, traàn thieán laøm leã quaùn ñaûnh. Ñaây goïi laø quaùn ñænh truï.”  

Töø Thöù Hai Möôi Moát Ñeán Thöù Ba Möôi Laø Möôøi Haïnh Caàn 

Thieát Cuûa Haønh Giaû Tu Theo Tinh Thaàn Boà Taùt: Toång Quan Veà Boà 

Taùt Haïnh Trong Giaùo Thuyeát Nhaø Phaät: Boà Taùt Haïnh theo truyeàn 

thoáng Phaät Giaùo Ñaïi Thöøa (moät vò Boà Taùt muoán thöïc haønh Boà Taùt 

Haïnh phaûi tröôùc heát phaùt taâm Boà Ñeà, ñoái vôùi chuùng höõu tình phaûi coù 

ñaày ñuû taâm töø bi hyû xaû khoâng ngaèn meù. Ngoaøi ra, Boà Taùt phaûi luoân 

thöïc haønh haønh nguyeän ñoä tha vôùi luïc Ba La Maät. Cuoái cuøng vò aáy phaûi 

laáy Töù Nhieáp Phaùp trong coâng vieäc hoaèng hoùa cuûa mình). Theo Kinh 

Duy Ma Caät, Boà Taùt laø nhöõng vò coù tieáng taêm, ñeàu ñaõ thaønh töïu trí 

haïnh Ñaïi Thöøa. Do nhôø söï chæ giaùo cuûa chö Phaät maø caùc ngaøi ñaõ laøm 

thaønh böùc thaønh hoä phaùp, giöõ gìn Chaùnh Phaùp, dieãn noùi phaùp aâm töï taïi 

voâ uùy nhö sö töû hoáng giaùo hoùa chuùng sanh, danh ñoàn xa khaép möôøi 

phöông. Ngöôøi ñôøi khoâng caàu thænh maø caùc saün saøng ñeán chuùng hoäi ñeå 

tuyeân löu Tam Baûo, khoâng ñeå döùt maát. Caùc ngaøi haøng phuïc taát caû ma 

oaùn, ngaên deïp caùc ngoaïi ñaïo; saùu caên tam nghieäp thaân khaåu yù ñeàu 

thanh tònh; troïn lìa naêm moùn ngaên che vaø möôøi ñieàu raøng buoäc. Taâm 

thöôøng an truï nôi lyù voâ ngaïi giaûi thoaùt. Nhôø nieäm ñònh toång trì vaø vaø 

taâm bình ñaúng maø caùc ngaøi coù khaû naêng bieän taøi thoâng suoát khoâng heà 

trôû ngaïi. Caùc ngaøi ñaõ thaønh töïu Luïc Ba La Maät, caùc haïnh boá thí, trì 

giôùi, nhaãn nhuïc, tinh taán, thieàn ñònh, trí tueä, cuõng nhö giaùo phaùp 

phöông tieän thieän xaûo lôïi mình lôïi ngöôøi thaûy ñeàu ñaày ñuû. Tuy nhieân, 

vôùi caùc ngaøi, nhöõng thaønh töïu naày khoâng coù nghóa laø laøm lôïi cho chính 
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hoï, maø caùc ngaøi ñaõ ñöôïc ñeán baäc voâ sôû ñaéc maø khoâng khôûi phaùp nhaãn 

(voâ sinh phaùp nhaãn). Caùc ngaøi coù khaû naêng tuøy thuaän dieãn noùi phaùp 

luaân baát thoái; kheùo hieåu roõ chaân töôùng vaïn phaùp, thaáu bieát caên cô 

chuùng sanh; oai ñöùc bao truøm ñaïi chuùng vaø thaønh töïu phaùp voâ uùy. Caùc 

ngaøi duøng coâng ñöùc trí tueä ñeå trau söûa taâm mình, baèng caùch laáy töôùng 

toát trang nghieâm thaân hình saéc töôùng dung nhan baäc nhaát, vì theá boû haún 

taát caû trang söùc toát ñeïp trong ñôøi. Danh tieáng caùc ngaøi cao xa vöôït haún 

nuùi Tu Di. Loøng tin thaäm thaâm cuûa caùc ngaøi beàn chaéc khoâng bò phaù vôû 

nhö kim cöông. Phaùp baûo cuûa caùc ngaøi soi khaép, vaø möa cam loà tuoân 

ñoå nôi nôi. Tieáng thuyeát phaùp cuûa caùc ngaøi laø thaäm thaâm vi dieäu baäc 

nhaát. Caùc ngaøi ñaõ thaâm nhaäp lyù duyeân khôûi, döùt boû caùc taäp khí kieán 

chaáp sai laàm, thoaùt khoûi nhò bieân. Caùc ngaøi dieãn noùi caùc phaùp khoâng sôï 

seät nhö sö töû hoáng, nhöõng lôøi giaûng noùi nhö saám vang. Caùc ngaøi khoâng 

theå bò haïn löôïng haïn cheá, vì caùc ngaøi ñaõ vöôït ra ngoaøi söï haïn löôïng. 

Caùc ngaøi töï chöùa nhoùm raát nhieàu Phaùp Baûo nhö Haûi Ñaïo Sö. Caùc ngaøi 

hieåu roõ nghóa thaäm thaâm cuûa caùc phaùp, bieát roõ hieän traïng qua laïi trong 

caùc caûnh thuù vaø haønh vi toát xaáu trong taâm nieäm cuûa chuùng sanh. Caùc 

ngaøi ñaõ ñaït ñeán traïng thaùi gaàn nhö trí tueä töï taïi voâ thöôïng cuûa chö 

Phaät, ñaõ thaønh ñaït thaäp löïc voâ uùy, vaø thaäp baùt baát coäng. Duø caùc ngaøi ñaõ 

ngaên ñoùng caùc cöûa neûo aùc thuù, caùc ngaøi vaãn hieän thaân trong naêm 

ñöôøng hoùa ñoä chuùng sanh, laøm vò ñaïi y vöông kheùo trò laønh caùc beänh, 

tuøy theo tröôøng hôïp caù nhaân maø cho thuoác moät caùch coâng hieäu. Vì theá 

maø caùc ngaøi ñaõ thaønh töïu voâ löôïng coâng ñöùc, trang nghieâm thanh tònh 

voâ löôïng coõi Phaät. Chuùng sanh naøo ñöôïc nghe danh thaáy hình ñeàu ñöôïc 

lôïi ích vì caùc haønh ñoäng cuûa caùc ngaøi ñeàu khoâng uoång phí. Vì theá caùc 

ngaøi ñeàu ñaõ thaønh töïu moïi coâng ñöùc tuyeät haûo. Möôøi Haïnh Caàn Thieát 

Cuûa Haønh Giaû Tu Theo Tinh Thaàn Boà Taùt: Trong Kinh Thuû Laêng 

Nghieâm, quyeån Taùm, Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A Nan veà möôøi haïnh 

caàn thieát cuûa Boà Taùt. Thöù nhaát laø Hoan hyû haïnh. Haïnh hoan hyû tuøy 

thuaän möôøi phöông. Ñöùc Phaät noùi vôùi A Nan: “OÂng A Nan! Ngöôøi 

thieän nam ñoù thaønh Phaät töû roài, ñaày ñuû dieäu ñöùc cuûa voâ löôïng Nhö Lai. 

Tuøy thuaän möôøi phöông  chuùng sanh ñeå ban boá ñöùc maàu. Ñoù goïi laø 

hoan hyû haïnh. Thöù nhì laø Nhieâu ích haïnh. Haïnh laøm lôïi ích cho tha 

nhaân, hay thöôøng laøm vieäc lôïi ích cho taát caû chuùng sanh. Ñöùc Phaät baûo 

ngaøi A Nan: “Khoân kheùo coù theå lôïi ích taát caû chuùng sanh goïi laø nhieâu 

ích haïnh.” Thöù ba laø Voâ saân haän haïnh. Neát haïnh khoâng giaän hôøn; töï 

giaùc ngoä cho mình, giaùc ngoä cho ngöôøi, chaúng traùi nghòch. Ñöùc Phaät 
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baûo ngaøi A Nan: “Töï giaùc, giaùc tha ñöôïc khoûi choáng traùi, goïi laø voâ saân 

haän haønh.” Thöù tö laø Voâ taän haïnh. Laøm vieäc lôïi tha voâ taän (tuøy cô loaïi 

cuûa chuùng sanh maø hieän caùi thaân mình ñeå cöùu ñoä chuùng sanh maõi maõi). 

Ñöùc Phaät baûo ngaøi A Nan: “Xuaát sinh chuûng naày, loaïi khaùc, cho ñeán 

maõi maõi trong töông lai. Bình ñaúng vôùi ba ñôøi, thoâng ñaït möôøi phöông, 

goïi laø voâ taän haïnh.” Thöù naêm laø Ly si loaïn haïnh. Lìa khoûi taùnh ngu si, 

roái loaïn. Ñöùc Phaät baûo A Nan: “Taát caû hôïp ñoàng caùc phaùp moân, ñöôïc 

khoâng sai laàm goïi laø ly si loaïn haïnh.” Thöù saùu laø Thieän hieän haïnh. Neát 

haïnh kheùo hieän, nhôø rôøi khoûi taùnh ngu si meâ loaïn maø coù theå hieän ra 

caùc töôùng ôû trong ñoàng loaïi ñeå cöùu ñoä hoï. Ñöùc Phaät baûo ngaøi A Nan: 

“Trong choã ‘ñoàng’ ñoù, hieän ra caùc ‘dò.’ Moãi moãi töôùng dò, ñeàu thaáy 

ñoàng. Ñoù goïi laø thieän hieän haønh.” Thöù baûy laø Voâ tröôùc haïnh. Neát haïnh 

khoâng chaáp tröôùc, nghóa laø ôû trong coõi traàn maø chaúng bò nhieãm tröôùc. 

Ñöùc Phaät baûo ngaøi A Nan: “Nhö vaäy cho ñeán möôøi phöông  hö khoâng 

ñaày vi traàn, trong moãi vi traàn  hieän möôøi phöông theá giôùi. Hieän vi traàn, 

hieän theá giôùi, maø chaúng löu ngaïi nhau. Ñaây goïi laø voâ tröôùc haïnh.” Thöù 

taùm laø Toân troïng haïnh. Coøn goïi laø “Nan Ñaéc Haïnh.” Neát haïnh toân 

troïng Baùt Nhaõ. Ñöùc Phaät baûo ngaøi A Nan: “Caùc thöù bieán hieän ñeàu laø 

ñeä nhaát ba la maät ña, ñoù goïi laø toân troïng haønh.” Thöù chín laø Thieän 

phaùp haïnh. Neát haïnh pheùp laønh, ñöùc vieân dung ñeå laøm thaønh quy taéc 

cuûa chö Phaät möôøi phöông. Ñöùc Phaät baûo ngaøi A Nan: “Nhö vaäy vieân 

dung, coù theå thaønh töïu quyõ taéc cuûa caùc Ñöùc Phaät möôøi phöông, ñoù goïi 

laø thieän phaùp haønh.” Thöù möôøi laø Chôn thaät haïnh. Neát haïnh chôn thaät 

cuûa vaïn höõu ñeàu hieän ra trong giai ñoaïn naày. Ñöùc Phaät baûo ngaøi A 

Nan: “Moãi moãi ñeàu thanh tònh, khoâng meâ laäu. Nhaát chaân voâ vi, tính 

baûn nhieân. Ñoù goïi laø chaân thaät haïnh.” 

Töø Thöù Ba Möôi Moát Ñeán Thöù Boán Möôi Laø Möôøi Thöù Hoài 

Höôùng Trong Tu Taäp Cuûa Haønh Giaû Tu Theo Tinh Thaàn Boà Taùt: 

Trong Kinh Thuû Laêng Nghieâm, quyeån Taùm, Ñöùc Phaät ñaõ nhaéc nhôû 

ngaøi A Nan veà möôøi thöù hoài höôùng. Thöù nhaát laø cöùu hoä nhaát thieát 

chuùng sanh, ly chuùng sanh hoài höôùng. Ngöôøi thieän nam ñoù, ñaõ maõn tuùc 

thaàn thoâng, thaønh Phaät söï roài, thuaàn khieán tinh chaân, xa lìa caùc löu 

hoaïn. Neân ñoä chuùng sanh, dieät tröø töôùng ñoä, xoay taâm voâ vi ñeán ñöôøng 

Nieát Baøn. Ñoù goïi laø cöùu hoä nhaát thieát chuùng sanh, ly chuùng sanh töôùng 

hoài höôùng. Thöù nhì laø Baát hoaïi hoài höôùng. Boû caùi ñaùng boû, xa lìa caùi 

ñaùng xa lìa, goïi laø baát hoaïi hoài höôùng. Thöù ba laø Ñaúng nhaát thieát Phaät 

hoài höôùng. Baûn giaùc traïm nhieân, giaùc trí ñaõ ñoàng ngang vôùi chö Phaät. 
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Thöù tö laø Trí nhaát thieát xöù hoài höôùng. Tinh chaân phaùt minh, ñòa vò ñoàng 

vôùi ñòa vò cuûa chö Phaät. Thöù naêm laø Voâ taän coâng ñöùc taïng hoài höôùng. 

Theá giôùi vaø Nhö Lai xen vaøo nhau ñöôïc khoâng chöôùng ngaïi. Thöù saùu 

laø Tuøy thuaän bình ñaúng thieän caên hoài höôùng. Ñoái vôùi ñoàng Phaät ñòa, 

trong ñòa vò ñeàu sinh nhaân thanh tònh. Nöông theo nhaân aáy phaùt huy ñeå 

laáy ñaïo Nieát Baøn. Thöù baûy laø Tuøy thuaän ñaúng quaùn nhaát thieát chuùng 

sanh hoài höôùng. Chaân caên ñaõ thaønh, möôøi phöông chuùng sanh ñeàu laø 

baûn taùnh cuûa ta. Tính vieân maõn thaønh töïu, chaúng soùt maát chuùng sanh. 

Thöù taùm laø Chaân nhö töôùng hoài höôùng. Töùc taát caû phaùp xa lìa heát thaûy 

töôùng. Töùc vaø ly, hai caùi ñeàu khoâng maéc. Thöù chín laø Voâ phöôïc giaûi 

thoaùt hoài höôùng. Ñöôïc chaân nhö möôøi phöông khoâng ngaên ngaïi. Thöù 

möôøi laø Phaùp giôùi voâ löôïng hoài höôùng. Tính ñöùc ñaõ thaønh töïu hoaøn, 

phaùp giôùi khoâng coøn haïn löôïng. Theo Kinh Hoa Nghieâm, phaåm 25, coù 

möôøi thöù hoài höôùng ñaõ ñöôïc chö Phaät tam theá giaûng giaûi. Thöù nhaát laø 

cöùu hoä taát caû chuùng sanh ly chuùng sanh töôùng hoài höôùng. Thöù nhì laø baát 

hoaïi hoài höôùng. Thöù ba laø ñaúng nhöùt thieát chö Phaät hoài höôùng. Thöù tö 

laø chí nhöùt thieát xöù hoài höôùng. Thöù naêm laø voâ taän coâng ñöùc taïng hoài 

höôùng. Thöù saùu laø nhaäp nhöùt thieát bình ñaúng thieän caên hoài höôùng. Thöù 

baûy laø ñaúng tuøy thuaän nhöùt thieát chuùng sanh hoài höôùng. Thöù taùm laø 

chôn nhö töôùng hoài höôùng. Thöù chín laø voâ phöôïc, voâ tröôùc giaûi thoaùt 

hoài höôùng. Thöù möôøi laø nhaäp phaùp giôùi voâ löôïng hoài höôùng. Theo Kinh 

Hoa Nghieâm, phaåm 38, coù möôøi thöù thieän caên hoài höôùng. Boà Taùt an truï 

trong phaùp naày coù theå ñöôïc thieän caên hoài höôùng voâ thöôïng. Thöù nhaát laø 

do thieän caên ñoàng thieän tri thöùc nguyeän thaønh töïu nhö ñaây chôù thaønh 

töïu khaùc. Thöù nhì laø thieän tri thöùc taâm. Thöù ba laø thieän tri thöùc haønh. 

Thöù tö laø thieän tri thöùc caên. Thöù naêm laø thieän tri thöùc bình ñaúng. Thöù 

saùu laø thieän tri thöùc nieäm. Thöù baûy laø thieän tri thöùc thanh tònh. Thöù taùm 

laø thieän tri thöùc sôû truï. Thöù chín laø thieän tri thöùc thaønh maõn. Thöù möôøi 

laø thieän tri thöùc baát hoaïi. 

Töø Thöù Boán Möôi Moát Ñeán Thöù Naêm Möôi Laø Möôøi Ñòa Hay 

Möôøi Giai Ñoaïn Phaùt Trieån Töø Boà Taùt Leân Phaät Cuûa Haønh Giaû Tu 

Theo Tinh Thaàn Boà Taùt: Noùi chung, Möôøi Giai Ñoaïn Trong Taâm Ñòa 

Cuûa Moät Vò Boà Taùt (Tam Thöøa) bao goàm Caøn Hueä Ñòa, Taùnh ñòa, 

Nhaäp nhôn ñòa (Nhaãn ñòa hay Baùt Nhaân Ñòa), Kieán ñòa, Baïc ñòa, Ly 

duïc ñòa, Dó bieän ñòa, Bích Chi Phaät ñòa, Boà Taùt ñòa, vaø Phaät ñòa. Trong 

Kinh Hoa Nghieâm, coù möôøi ñòa vò cuûa Ñaïi Thöøa Boà Taùt. Ñaây laø Thaäp 

Ñòa Boà Taùt hay möôøi giai ñoaïn cuûa Boà Taùt nguyeân lai ñöôïc tìm thaáy 
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trong Thaäp Ñòa Kinh cuûa toâng Hoa Nghieâm, chaúng qua chæ duøng nhö 

nhöõng danh xöng cho nhöõng phaøm phu chöa coù söï chöùng nghieäm trong 

Voâ Hoïc Ñaïo. Möôøi giai ñoaïn cuûa Ñaïi Thöøa Giaùo naày ñöôïc coi nhö laø 

ñöôïc xieån döông ñeå phaân bieät ñòa vò cuûa Boà Taùt vôùi ñòa vò cuûa Tieåu 

Thöøa Thanh Vaên vaø Duyeân Giaùc. Thöù nhaát laø Hoan Hyû ñòa. Giai ñoaïn 

Boà taùt caûm thaáy nieàm vui traøn ngaäp vì ñang vöôït thaéng nhöõng khoù 

khaên trong quaù khöù, phaàn chöùng chôn lyù  vaø baây giôø ñang tieán vaøo 

traïng thaùi cuûa Phaät vaø söï giaùc ngoä. Trong giai ñoaïn naày Boà Taùt ñaït 

ñöôïc baûn taùnh Thaùnh Hieàn laàn ñaàu vaø ñaït ñeán tònh laïc khi ñaõ ñoaïn tröø 

meâ hoaëc ôû kieán ñaïo, vaø ñaõ hoaøn toaøn chöùng ñaéc hai thöù taùnh khoâng: 

nhaân vaø phaùp khoâng. Ñaây laø giai ñoaïn maø vò Boà Taùt caûm thaáy hoan hyû 

khi Ngaøi deïp boû ñöôïc lyù töôûng heïp hoøi cuûa Nieát Baøn caù nhaân  ñi ñeán lyù 

töôûng cao ñeïp hôn ñeå giuùp cho taát caû chuùng sanh giaûi thoaùt moïi voâ 

minh ñau khoå. Trong Kinh Thuû Laêng Nghieâm, quyeån Taùm, Ñöùc Phaät 

baûo ngaøi A Nan: “OÂng A Nan! Ngöôøi thieän nam ñoù, ñoái vôùi ñaïi Boà Ñeà 

khoân kheùo ñöôïc thoâng ñaït, veà giaùc phaàn thaân vôùi Nhö Lai, cuøng toät 

caûnh giôùi Phaät. Ñoù goïi laø Hoan Hyû Ñòa.” Thöù nhì laø Ly Caáu ñòa. Ly 

caáu theo nghóa tieâu cöïc laø ‘khoâng bò oâ ueá,’ nhöng theo nghóa tích cöïc laø 

‘taâm thanh tònh.’ Ñaây laø giai ñoaïn maø vò Boà Taùt thanh tònh, hoaøn thieän 

ñaïo ñöùc cuûa mình, vaø töï giaûi thoaùt khoûi moïi khuyeát ñieåm baèng caùch 

thöïc haønh thieàn ñònh. Giai ñoaïn ly caáu laø giai ñoaïn maø vò Boà Taùt lìa boû 

moïi phieàn naõo (duïc voïng vaø ueá tröôïc) cuûa duïc giôùi. Trong giai ñoaïn 

naày vò Boà Taùt ñaït ñeán giôùi ñöùc vieân maõn vaø hoaøn toaøn voâ nhieãm ñoái 

vôùi giôùi haïnh. Trong Kinh Thuû Laêng Nghieâm, quyeån Taùm, Ñöùc Phaät 

baûo ngaøi A Nan: “Tính khaùc vaøo ñoàng. Ñoàng tính cuõng dieät, ñoù goïi laø 

ly caáu ñòa.” Thöù ba laø Phaùt Quang ñòa. Giai ñoaïn Boà Taùt hieåu thaáu trieät 

tính caùch voâ thöôøng cuûa taát caû söï vaät. Ngaøi thaáy roõ tính chaát taïm bôï 

cuûa cuoäc ñôøi vaø phaùt trieån ñöùc tính kieân nhaãn baèng caùch chòu ñöïng 

nhöõng khoù khaên vaø tích cöïc giuùp ñôû sinh linh. Trong giai ñoaïn naày, sau 

khi ñaõ ñaït ñöôïc noäi quaùn thaâm saâu, vò Boà Taùt phaùt ra aùnh saùng trí tueä, 

ñaït ñöôïc nhaãn nhuïc vieân maõn vaø thoaùt khoûi nhöõng meâ voïng cuûa tu ñaïo. 

Theo kinh Thuû Laêng Nghieâm, quyeån Taùm, Ñöùc Phaät baûo ngaøi A Nan: 

“Trong saïch cuøng toät, saùng phaùt sinh ra thì goïi laø phaùt quang ñòa.” Thöù 

tö laø Dieãm Hueä ñòa. Trong giai ñoaïn naày, Boà Taùt thöïc haønh söï an 

nhieân töï taïi vaø ñoát boû nhöõng thöù oâ nhieãm vaø voâ minh. Ñaây laø giai ñoaïn 

maø vò Boà Taùt ñaït ñöôïc söï vieân maõn cuûa tinh taán, nhaân ñoù ngaøy caøng 

taêng naêng löïc quaùn haïnh, thieâu ñoát nhöõng duïc laïc traàn theá cuõng nhö 
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nhöõng tö töôûng sai laïc coøn naèm trong ñaàu, trau doài trí naêng cuõng nhö 

hoaøn thieän ba möôi baûy phaåm trôï ñaïo ñeå ñaït tôùi giaùc ngoä. Trong Kinh 

Thuû Laêng Nghieâm, quyeån Taùm, Ñöùc Phaät baøo ngaøi A Nan: “Saùng cuøng 

toät roài ñöôïc giaùc phaàn vieân maõn thì goïi laø dieãm hueä ñòa.” Thöù naêm laø 

Cöïc Nan Thaéng ñòa. Giai ñoaïn Boà taùt vöôït thaéng moïi khoù khaên vaø 

phieàn naõo cuoái cuøng. Trong giai ñoaïn naày, Boà Taùt phaùt huy tinh thaàn 

bình ñaúng ñoàng nhaát vaø ñaém mình vaøo thieàn ñònh, ñaït ñöôïc söï vieân 

maõn cuûa thieàn ñònh nhaèm ñaït ñöôïc nhaän thöùc tröïc giaùc veà chaân lyù, hieåu 

ñöôïc töù ñeá, töø boû moïi hoaøi nghi vaø do döï, bieát phaân bieät ñuùng sai, trong 

khi vaãn tieáp tuïc hoaøn thieän ba möôi baûy phaåm trôï ñaïo (trong giai ñoaïn 

naày Boà Taùt thuaän nhaãn tu ñaïo, caùc loaïi voâ minh, nghi kieán cuûa tam 

giôùi, heát thaûy ñeàu thaáy laø khoâng). Trong Kinh Thuû Laêng Nghieâm, 

quyeån Taùm, Ñöùc Phaät baûo ngaøi A Nan: “Taát caû ñoàng vaø khaùc khoâng 

theå ñeán, ñoù goïi laø cöïc nan thaéng ñòa.” Thöù saùu laø Hieän Tieàn ñòa. Giai 

ñoaïn Boà taùt ñaït ñöôïc söï vieân maõn cuûa trí hueä, hieåu ra caùc phaùp ñeàu 

khoâng coù daáu phaân bieät, khoâng coù nguoàn goác, khoâng coù toàn taïi vôùi 

khoâng toàn taïi. Boà taùt hieåu ñöôïc quaù trình thaäp nhò nhôn duyeân. Nhôø 

hieåu ñöôïc tính hö khoâng vaø hoaøn thieän trí naêng. Trong giai ñoaïn naày, 

Boà Taùt tröïc dieän vôùi thöïc taïi, vaø yù thöùc ñöôïc söï ñoàng nhaát cuûa taát caû 

caùc hieän töôïng. Nhôø ñoù maø trí hueä toái thöôïng loù daïng vaø vò Boà taùt coù 

theå tòch dieät maõi maõi, Boà Taùt giöõ maõi bình ñaúng tính ñoái vôùi tònh vaø baát 

tònh, nhöng vì caûm thoâng vôùi chuùng sanh, Boà taùt vaãn trôû laïi theá gian. 

Theo Kinh Thuû Laêng Nghieâm, quyeån Taùm, Ñöùc Phaät baûo ngaøi A nan: 

“Voâ vi chaân nhö, tính tònh saùng suoát loä ra, ñoù goïi laø hieän tieàn ñòa.” Thöù 

baûy laø Vieãn Haønh ñòa. Boà Taùt ñaõ boû xa tình traïng ngaõ chaáp cuûa nhò 

thöøa, coù ñaày ñuû nhaän thöùc veà mình cuõng nhö ñaït ñöôïc kieán thöùc veà caùc 

phöông tieän thieän xaûo khieán Boà taùt coù loøng ñaïi bi vaø khaû naêng daãn daét 

tha nhaân tieán veà neûo boà ñeà. Sau khi ñaõ vöôït qua giai ñoaïn naày, Boà Taùt 

vöôït leân treân haøng Nhò Thöøa, vaø seõ khoâng bao giôø rôi trôû laïi vaøo aùc 

ñaïo. Trong giai ñoaïn naày, Boà Taùt ñaõ laõnh hoäi ñöôïc kieán thöùc coù theå 

giuùp Ngaøi giaûi thoaùt, ñaõ chöùng ñaéc Nieát Baøn nhöng vaãn chöa tieán vaøo, 

vì coøn baän roän daán thaân vaøo vieäc giuùp cho nhöõng chuùng sanh ñeàu ñöôïc 

giaûi thoaùt. Trong Kinh Thuû Laêng Nghieâm, quyeån Taùm, Ñöùc Phaät baûo 

ngaøi A Nan: “Cuøng toät ñeán chaân nhö goïi laø vieãn haønh ñòa.” Thöù taùm laø 

Baát Ñoäng ñòa. Baát Ñoäng Ñòa hay giai ñoaïn khoâng chuyeån ñoäng. Khi vò 

Boà Taùt ñaït ñeán ñaây, Ngaøi traûi qua ‘voâ sanh phaùp nhaãn’ (anutpattika-

dharma-ksanti), töùc laø chaáp nhaän söï baát sanh cuûa taát caû caùc hieän töôïng. 
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Nôi ñaây Ngaøi tri nhaän söï tieán hoùa vaø thoaùi hoùa cuûa vuõ truï. Trong giai 

doaïn naày, vò aáy ñoaïn tröø phaân bieät, hieåu thaáu suoát baûn chaát cuûa hieän 

höõu, hieåu taïi sao hieän höõu gioáng nhö huyeãn aûo, vaân vaân, hieåu phaân 

bieät xuaát phaùt töø söï mong moûi voán coù cuûa chuùng ta ñeå ñöôïc thaáy töø söï 

hieän höõu phaân chia chuû khaùch nhö theá naøo, hieåu taâm vaø nhöõng gì thuoäc 

veà taâm bò khuaáy ñoäng leân nhö theá naøo; theá roài vò aáy seõ thöïc hieän hieän 

taát caû nhöõng gì gaén lieàn vôùi ñôøi soáng cuûa moät Phaät töû toát, ñeå töø ñoù giuùp 

ñöa ñeán con ñöôøng chaân lyù nhöõng ai chöa ñeán ñöôïc. Ñaây laø Nieát Baøn 

voán khoâng phaûi laø söï ñoaïn dieät cuûa moät vò Boà Taùt. Trong giai ñoaïn naày 

vò Boà Taùt thaønh töïu nguyeän vieân maõn vaø truï trong voâ töôùng, maø du 

haønh töï taïi tuøy cô. Töø ñaây khoâng coù gì laøm roái ñöôïc söï thanh tònh cuûa 

Boà taùt. Trong giai ñoaïn naày, Boà Taùt truï vöõng vaøng trong Trung Ñaïo, vaø 

ñaït ñöôïc khaû naêng truyeàn thuï nhöõng giaù trò cuûa mình cho ngöôøi khaùc 

vaø töø choái tích tröõ theâm nghieäp. Trong Kinh Thuû Laêng Nghieâm, quyeån 

Taùm, Ñöùc Phaät baûo ngaøi A Nan: “Moät taâm chaân nhö goïi laø baát ñoäng 

ñòa.” Thöù chín laø Thieän Hueä ñòa. Trong giai ñoaïn naày, Boà Taùt chöùng 

ngoä tri thöùc bao quaùt maø trí hueä thoâng thöôøng cuûa nhaân loaïi khoù coù theå 

hieåu ñöôïc. Boà Taùt coù theå bieát ñöôïc nöõng duïc voïng vaø tö töôûng cuûa 

ngöôøi khaùc, vaø coù theå giaùo duïc hoï tuøy theo khaû naêng cuûa moãi ngöôøi. 

Luùc naày trí naêng cuûa Boà taùt ñaït tôùi toaøn thieän, Boà Taùt naém ñöôïc möôøi 

söùc maïnh (dashabala), saùu thaàn thoâng (Abhijna), boán xaùc ñònh (four 

certainties), taùm giaûi thoaùt (eight liberations) vaø caùc Dharani. Luùc naày 

Boà taùt thoâng bieát veà caùc phaùp vaø giaûng daïy hoïc thuyeát khoâng ngaên 

ngaïi, Boà Taùt cuõng bieát khi naøo, taïi ñaâu vaø laøm theá naøo cöùu vôùt chuùng 

sanh. Trong giai ñoaïn naày, Boà Taùt giaûng phaùp khaép nôi, ñoàng thôøi phaùn 

xeùt nhöõng ngöôøi ñaùng cöùu ñoä vaø nhöõng ngöôøi khoâng cöùu ñoä ñöôïc. 

Theo kinh Thuû Laêng Nghieâm, quyeån Taùm, Ñöùc Phaät baûo ngaøi A Nan: 

“Phaùt khôûi ra duïng cuûa chaân nhö maø tuøy duyeân öùng hoùa thì goïi laø thieän 

hueä ñòa. OÂng A Nan! Ñaây caùc vò Boà taùt, töø ñòa vò naày trôû ñi, coâng tu taäp 

xong, coâng ñöùc vieân maõn, neân cuõng goïi ñòa naày laø tu taäp ñòa.” Thöù 

möôøi laø Phaùp Vaân ñòa. Boà Taùt ñaõ thöïc hieän moïi hieåu bieát vaø phaåm chaát 

voâ haïn. Trong giai ñoaïn naày, Boà Taùt thöïc haønh haïnh nguyeän cöùu ñoä 

ñoàng ñeàu heát thaûy chuùng sanh, gioáng nhö möa rôi treân vaïn höõu khoâng 

phaân bieät.  Phaùp thaân Boà Taùt ñaày ñuû. Phaät quaû vò cuûa Boà taùt ñöôïc chö 

Phaät thoï kyù. Trong giai ñoaïn naày, Boà Taùt chöùng ngoä ñöôïc söï minh 

töôûng moät caùch vieân maõn, bieát ñöôïc söï huyeàn bí cuûa söï sinh toàn, vaø 

ñöôïc toân suøng laø moät baäc hoaøn myõ. Kyø thaät, ñaây laø ñòa vò cuûa Ñöùc Phaät 
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bieåu hieän nôi moät Boà Taùt (ñeán ñaây Boà Taùt ñaõ thaønh Phaät). Trong giai 

ñoaïn naày vò Boà Taùt coù theå giaûng phaùp cho taát caû theá giôùi moät caùch bình 

ñaúng nhö nhöõng ñaùm maây tuoân xuoáng nhöõng côn möa lôùn trong muøa 

ñaïi haïn vaäy. Trong Kinh Thuû Laêng Nghieâm, quyeån Taùm, Ñöùc Phaät baûo 

ngaøi A nan: “Tieáng noùi cuûa ñöùc töø bao dung, che chôû nhö maây nhieäm 

maàu bao truøm beå Nieát Baøn neân goïi laø phaùp vaân ñòa.” Theo caùc truyeàn 

thoáng Phaät giaùo, coù möôøi ñòa vò cuûa Thanh Vaên Thöøa (Thaäp Ñòa Thanh 

Vaên). Thöù nhaát laø Thoï Tam Quy ñòa. Trong giai ñoaïn naày, haønh giaû baét 

ñaàu baèng caùch thoï tam quy nguõ giôùi. Thöù hai laø Tín ñòa, giai ñoaïn tin 

töôûng hay coäi reã tin töôûng. Thöù ba laø Tín phaùp ñòa, giai ñoaïn tín thoï Töù 

Thaùnh Ñeá. Thöù tö laø Noäi phaøm phu ñòa, giai ñoaïn tu taäp nguõ ñình taâm 

quaùn. Thöù naêm laø Hoïc tín giaûi ñòa, giai ñoaïn Vaên Tö Tu. Thöù saùu laø 

Nhaäp Nhôn ñòa (Nhaãn ñòa), giai ñoaïn thaáy ñöôïc chaân lyù. Thöù baûy laø Tu 

Ñaø Höôøn (Döï Löu) ñòa, giai ñoaïn Döï löu hay Nhaäp löu vaø chaéc chaén 

ñöôïc ñaïo quaû Nieát baøn. Thöù taùm laø Tö Ñaø Haøm (Nhaát Lai) ñòa, giai 

ñoaïn Nhöùt Lai (chæ coøn taùi sanh moät laàn nöõa maø thoâi). Thöù chín laø A 

Na Haøm (Baát Lai) ñòa, giai ñoaïn Baát Lai (khoâng coøn taùi sanh nöõa). Thöù 

möôøi laø A La Haùn ñòa: A La Haùn quaû. Ngoaøi ra, coøn coù möôøi ñòa vò 

Duyeân Giaùc Thöøa, (Thaäp Ñòa Duyeân Giaùc). Thöù nhaát laø Khoå Haïnh cuï 

tuùc ñòa, giai ñoaïn tu haønh khoå haïnh. Thöù nhì laø Töï giaùc thaäm thaâm thaäp 

nhò nhôn duyeân ñòa, giai ñoaïn tu taäp vaø thoâng hieåu möôøi hai nhôn 

duyeân. Thöù ba laø Giaùc Lieãu Töù Thaùnh ñeá ñòa: Giai ñoaïn tu taäp Töù 

Thaùnh ñeá. Thöù tö laø Thaäm thaâm Lôïi trí ñòa, giai ñoaïn trí hueä phaùt trieån 

thaâm haäu. Thöù naêm laø Baùt Thaùnh Ñaïo ñòa, giai ñoaïn tu taâp Baùt Thaùnh 

ñaïo. Thöù saùu laø Giaùc Lieãu Phaùp Giôùi (Tam Phaùp Giôùi) ñòa, giai ñoaïn 

lieãu phaùp trong tam giôùi. Thöù baûy laø Chöùng tòch Dieät ñòa, giai ñoaïn 

Nieát baøn. Thöù taùm laø Luïc Thoâng ñòa, giai ñoaïn ñaït ñöôïc luïc thoâng. Thöù 

chín laø Trieät Hoøa Maät ñòa, giai ñoaïn ñi ñeán tröïc giaùc. Thöù möôøi laø Taäp 

Khí Tieäm Baïc ñòa, giai ñoaïn cheá ngöï nhöõng aûnh höôûng coøn laïi cuûa thoùi 

quen trong quaù khöù. 

Thöù Naêm Möôi Moát Laø Ñaúng Giaùc: Trong giai ñoaïn naày, haønh giaû 

coù ñöôïc chuûng tính Boà Ñeà tieán veà Phaät quaû. Haønh giaû ñaït ñöôïc Ñaúng 

Giaùc Hueä (coøn goïi laø Chieáu Tòch Hueä) ôû Ñaúng Giaùc Vò, gaàn gioáng nhö 

trí hueä cuûa moät vò Phaät. Töôûng cuõng neân nhaéc laïi, Chieáu Tòch Hueä hay 

Ñaúng Giaùc Hueä laø trí tueä cuûa aùnh saùng vaø söï tòch tónh, hay trí hueä cuûa 

Boà taùt ôû Ñaúng Giaùc Vò ñaõ quaùn trieät thöïc taùnh vaø thöïc töôùng cuûa Nieát 

Baøn. Caùi theå cuûa chaân lyù goïi laø “tòch,” caùi duïng cuûa chaân lyù goïi laø 



1047 

 

“chieáu.” Baäc tu haønh döùt ñöôïc phieàn naõo, trôû neân tòch tónh thì taâm trí 

quang minh choùi raïng. Trong laàn chuyeån phaùp luaân thöù ba, ñöùc Phaät 

giaûng veà caùi khoâng cuûa moïi thöù, nhöng caùi khoâng ôû ñaây khoâng phaûi laø 

hoaøn toaøn troáng roãng vì noù laø söï quang minh choùi raïng trong tòch tónh 

hay tòch chieáu. Tòch chieáu laø söï trong saùng cho pheùp moïi hieän töôïng 

hieän ra vaø ñaây cuõng laø ñaëc tính cuûa 'khoâng'. Ñaây laø söï giaùc ngoä cuûa 

chö Phaät bình ñaúng nhaát nhö. Ñaây laø quaû vò thöù 51 trong 52 quaû vò maø 

Boà Taùt phaûi traûi qua treân ñöôøng ñi ñeán quaû vò Phaät. Ñaúng Giaùc ñi tröôùc 

Dieäu Giaùc hay Phaät Quaû Giaùc Ngoä.  

Thöù Naêm Möôi Hai Laø Dieäu Giaùc: Dieäu giaùc hay Cöùu Caùnh Giaùc 

coù nghóa laø thaønh töïu vieân maõn boån giaùc. Dieäu giaùc trong Phaät giaùo 

Ñaïi thöøa goàm töï giaùc, giaùc tha, giaùc haïnh vieân maõn (töï mình giaùc ngoä, 

giuùp ngöôøi giaùc ngoä, giaùc ngoä troøn ñaày). Ñaây laø quaû vò thöù 52, cuõng laø 

quaû vò cuoái cuøng cuûa moät vò Boà Taùt tröôùc khi thaønh Phaät. Trong giai 

ñoaïn naày, haønh giaû phaù tröø taát caû voâ minh vaø phieàn naõo ñeå ñaït tôùi toaøn 

giaùc. Ñaây laø Phaät quaû toái thöôïng, giai ñoaïn cao nhaát trong naêm giai 

ñoaïn tieán ñeán Phaät Quaû cuûa Phaät Giaùo Ñaïi Thöøa. 

 

Fifty-Two Stages In the Process of  

Becoming A Buddha of Practitioners  

Who Cultivate In the Bodhisattvas' Spirit  

 

I. Summaries of Bodhisattvas & Mind-Grounds of Practitioners 

Who Cultivate In Bodhisattvas' Spirit:  

Summaries of Bodhisattvas: Bodhisattva is a Sanskrit term for an 

Enlightened Being. This is the one whose essence is bodhi whose 

wisdom is resulting from direct perception of Truth with the 

compassion awakened thereby. Enlightened being who is on the path to 

awakening, who vows to forego complete enlightenment until he or she 

helps other beings attain enlightenment. A Sanskrit term which means 

“Awakening being” or a “being of enlightenment,” or “one whose 

essence is wisdom,” or “ a being who aspires for enlightenment.” This 

is the ideal of Mahayana Buddhism. The beginning of the bodhisattva’s 

career is marked by the dawning of the “mind of awakening” (Bodhi-

citta), which is the resolve to become a Buddha in order to benefit 
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others. So, Bodhisattva is considered as a human being with his own 

karmas at his very birth as all other creatures, but he can be able to get 

rid of all his inner conflicts, including bad karmas and sufferings, and 

external crises, including environments, calamities and other dilema, 

can change this unfortunate situation and can make a peaceful, 

prosperous and happy world for all to live in together by using his 

effort and determination in cultivating a realisitc and practical way 

without depending on external powers. In Mahayana literature, this is 

commonly followed by a public ceremony of a vow to attain  

Buddhahood (Pranidhana) in order to benefit other sentient beings. 

That is to say: “Above to seek bodhi, below to save (transform) 

beings.” This is one of the great vows of a Bodhisattva. After that point 

the bodhisattva pursues the goal of Buddhahood by progressively 

cultivating the six, sometimes ten, “perfections” (Paramita): generosity, 

ethics, patience, effort, concentration, and wisdom. The two primary 

qualities in which the Bodhisattva trains are compassion and wisdom, 

and when the perfections are fully cultivated and compassion and 

wisdom developed to their highest level, the Bodhisattva becomes a 

Buddha. The Bodhisattva path is commonly divided into ten levels 

(Bhumi). The term Bodhisattva is not, however, confined solely to 

Mahayana Buddhism: in Theravada, Sakyamuni Buddha is referred to 

as “Bodhisatta” (Bodhisattva) in the past lives described in the Jatakas, 

during which he is said to have gradually perfected the good qualities 

of a Buddha. In the Mahayana sense, however, the Bodhisattva concept 

is an explicit rejection of Nikaya Buddhism’s ideal religious paradigm, 

the Arhat. In Mahayana the Arhat is characterized as limited and 

selfish, concerned only with personal salvation, in contrast to the 

Bodhisattva, who works very hard for all sentient beings. So the 

term”Bodhisattva” in general, means a “Bodhi being”. It denotes a 

being who is destined to obtain fullest Enlightenment or Buddhahood. 

According to the Digha Nikaya, literally, a “Bodhisattva” means one 

who is an intellectual, or one who is resolved or maintained only to the 

paths that lead to enlightenment. Several centuries after the Buddha’s 

parinirvana, Bodhisattva is one of the most important ideas of 

Mahayana Buddhists. However, the concept was not a sole creation of 

the Mahayana. The term “Bodhisattva” had been mentioned in the Pali 

Canon and it stems from the original Pali Buddhism which is used more 
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or less exclusively to designate Sakyamuni Buddha prior to His 

Enlightenment. According to Sarvastivada school, “Bodhisattva” is 

defined as a person who is certain to become a Buddha. He is a person 

who is born of wisdom and protected and served by the wise. 

According to the Astasahasrika Prajnaparamita, nothing real is meant 

by the word “Bodhisattva,” because a Bodhisattva trains himself in 

non-attachment to all dharmas. For the Bodhisattva, the great being 

awakes in non-attachment to full enlightenment in the sense that he 

understands all the dharmas, because he has enlightenment as his aim, 

an enlightened being. In short, a Bodhisattva is an enlightener of 

sentient beings. He usually vows to take the enlightenment that he has 

been certified as having attained and the wisdom that he has uncovered 

to enlighten all other sentient beings. A Bodhisattva’s job is not easy at 

all. Though his appearance is not rare as that of a Buddha, but it is 

extremely difficult for a Bodhisattva to appear, and it is also extremely 

difficult for ordinary people to encounter a real Bodhisattva. A 

Bodhisattva is a Mahasattva as defined in Sanscrit language. ‘Maha’ 

means ‘great’ and ‘sattva’ means either ‘being’ or ‘courage’. 

Nagarjuna gives a number of reasons why Bodhisattvas are called 

‘great beings’. It is because they achieve a great work, stand at the 

head of a great many beings, activate great friendliness and great 

compassion, save a great number of beings. The Tibetans translate 

Mahasattvas as ‘great spiritual hero’ and their aspirations are truly on a 

heroic scale. They desire to discipline all beings everywhere, to serve 

and honor all the Buddhas everywhere. They want to retain firmly in 

their minds all the teachings of the Buddhas, to have a detailed 

knowledge of all the Buddha-fields to comprehend all the assemblies 

which anywhere gather around a Buddha, to plunge into the thoughts of 

all beings, to remove their defilements and to fathom their 

potentialities. In other words, Mahasattva is like Bodhisattva who will 

be able to eliminate all his bad karmas and sufferings and will show the 

emancipation way to all beings with all skills by his compassion. A 

Bodhisattva is the one who benefis himself to help others. A great 

creature, having a great or noble essence, or being. Mahasattva is a 

perfect bodhisattva, greater than any other being except a Buddha. 

Also great being is one with great compassion and energy, who brings 

salvation to all living beings. In the beginning of the Astasahasrika 
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Prajna paramita, the Buddha explained the meaning of ‘Mahasattva’ 

(great being) when Subhuti asked about it. The Buddha says that a 

Bodhisattva is called ‘a great being’ in the sense that he will 

demonstrate Dharma so that the great errors should be forsaken, such 

erronous views as the assumption of a self, a being, a living soul, a 

person, of becoming, of not becoming, of annihilation, of eternity, of 

individuality, etc. According to the Saddharmapundarika Sutra, 

Mahasattvas have good qualities and method of practice paramita and 

under many hundred thousands of Buddhas had planted the roots of 

goodness. In the Theravada Buddhism, a Bodhisattva is a person in the 

school of the elders who is desirous of acquiring the characteristics of a 

perfect being, the enlightened one. It appears as such in the Pali 

Nikayas. The accomplishment of such a state makes him content. But 

the ideal of Mahayana induces him to greater effort based on dynamic 

activity to help other beings attain ultimate bliss; before that he does 

not lay ore to save beings from the state of suffering. Not satisfied with 

his own mitigation of desire some actions that make him subjected to 

malice and all kind of craving, he strives up on helping all other beings 

to overcome their afflictions. While the Buddha reminded Mahamati in 

the Lankavatara Sutra as follows: “Oh Mahamati, the distinction 

between the Bodhisattva and the Two Vehicles is emphasized, as the 

latter are unable to go up further than the sixth stage where they enter 

into Nirvana. At the seventh stage, the Bodhisattva goes through an 

altogether new spiritual experience known as anabhogacarya, which 

may be rendered “a purposeless life.” But , supported by the majestic 

power of the Buddhas, which enters into the great vows first made by 

the Bodhisattva as he started in his career, the latter now devises 

various methods of salvation for the sake of his ignorant and confused 

fellow-beings. But from the absolute point of view of the ultimate truth 

in the Lankavatara Sutra, attained by the Bodhisattva, there is no such 

graded course of spirituality in his life; for here is really no gradation 

(krama), no continuous ascension (kramanusandhi), but the truth 

(dharma) alone which is imageless (nirabhasa), and detached 

altogether from discrimination. According to the Vimalakirti Sutra, the 

Buddha told Maitreya, “You should know that there are two categories 

of Bodhisattvas: those who prefer proud words and a racy style, and 

those who are not afraid (of digging out) the profound meanings which 
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they can penetrate. Fondness of proud words and a racy style denotes 

the superficiality of a newly initiated Bodhisattva; but he who, after 

hearing about the freedom from infection and bondage as taught in 

profound sutras, is not afraid of their deep meanings which he strives to 

master, thereby developing a pure mind to receive, keep, read, recite 

and practise (the Dharma) as preached is a Bodhisattva who has trained 

for a long time. Maitreya, there are two classes of newly initiated 

Bodhisattvas who cannot understand very deep Dharmas:  those who 

have not heard about profound sutras and who, giving way to fear and 

suspicion, cannot keep them but indulge in slandering them, saying: ‘I 

have never heard about them; where do they come from?’, and those 

who refuse to call on, respect and make offerings to the preachers of 

profound sutras or who find fault with the latter; these are two classes 

of newly initiated Bodhisattvas who cannot control their minds when 

hearing the deep Dharma, thereby harming themselves. Maitreya, 

further, there are two categories of Boshisattvas who harm themselves 

and fail to realize the patient endurance of the uncreate in spite of their 

belief and understanding of the deep Dharma: they are (firstly) those 

who belittle newly initiated Boshisattva and do not teach and guide 

them; and (secondly) those who, despite their faith in the deep Dharma, 

still give rise to discrimination between form and formlessness.” After 

hearing the Buddha expound the Dharma, Maitreya said: “World 

Honoured One, I have not heard all this before.  As you have said, I 

shall keep from these evils and uphold the Dharma of supreme 

enlightenment which the Tathagata has collected during countless 

aeons.  In future, if there are virtuous men and women who seek for 

Mahayana, I shall see to it that this sutra will be placed in their hands, 

and shall use transcendental power to make them remember it so that 

they can receive, keep, read, recite and proclaim it widely. 

Summaries of Mind-Grounds of Practitioners Who Cultivate In 

Bodhisattvas' Spirit: “Mind” is another name for Alaya-vijnana. Unlike 

the material body, immaterial mind is invisible. We are aware of our 

thoughts and feelings and so forth by direct sensation, and we infer 

their existence in others by analogy. The mind is the root of all 

dharmas. In Contemplation of the Mind Sutra, the Buddha taught: “All 

my tenets are based on the mind that is the source of all dharmas." The 

mind has brought about the Buddhas, the Heaven, or the Hell. It is the 
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main driving force that makes us happy or sorrowful, cheerful or sad, 

liberated or doomed. In Zen, it means either the mind of a person in the 

sense of all his powers of consciousness, mind, heart and spirit, or else 

absolutely reality, the mind beyond the distinction between mind and 

matter. It is for the sake of giving practitioners an easier understanding 

of Mind, Buddhist teachers usually divide the mind into aspects or 

layers, but to Zen, Mind is one great Whole, without parts or divisions. 

The manifestating, illuminating, and nonsubstantial characteristics of 

Mind exist simultaneously and constantly, inseparable and indivisible 

in their totality. In short, the Mind from which all things spring. ‘Mind-

ground’ is another term for the mind. The mind is compared to the 

ground. According to the Sixth Patriarch Hui-Neng, the mind is the 

source from which all dharmas spring and also the place to which all 

dharmas return. 

 

II. A Summary of Fifty-Two Stages In the Process of Becoming 

A Buddha of Practitioners Who Cultivate In the 

Bodhisattvas' Spirit:  

Fifty-Two Stages In the Process of Becoming A Buddha: ten stages 

of faith, ten grounds, ten practices, ten transferences, ten stages  of 

becoming a Buddha. The fifty-first stage is “the balanced state of truth, 

and the fifty second stage to Buddhahood is “the fine state of truth. 

From the First to the Tenth Are Ten Mind-Grounds of Bodhisattvas' 

Faith: In the Surangama Sutra, book Eight, the Buddha reminded 

Ananda about the ten grades of Bodhisattva faith. First, the mind that 

resides in faith and faith which destroys illusions. With the mind 

centered in the middle, they enter the flow where where wonderful 

perfection reveals itself. From the truth of that wonderful perfection 

there repeatedly arise wonders of truth. They always dwell in the 

wonder of faith, until all false thinking  is completely eliminated  and 

the middle way is totally true. This is called the mind that resides in 

faith. The second Bodhisattva’s faith is the rememberance, the 

unforgetfulness or the mind that resides in mindfulness. When true 

faith is clearly understood, then perfect penetration is total, and the 

three aspects of skandhas, places, and realms are no longer 

obstructions. Then all their habits throughout innumerable kalpas of 

past and future, during which they abandon bodies and receive bodies, 
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appear to them now in the present moment. These good people can 

remember everything and forget nothing. This is called “The mind that 

resides in mindfulness.” The third Bodhisattva’s faith is the zealous 

progress or the mind that resides in vigor. When the wonderful 

perfection is completely true, that essential truth brings about a 

transformation. They go beyond the beginningless habits to reach the 

one essential brightness. Relying solely on this essential brightness, 

they progress toward true purity. This is called the mind of vigor. The 

fourth Bodhisattva’s faith is the wisdom or the mind resides in wisdom. 

The essence of the mind reveals itself as total wisdom; this is called the 

mind that resides in wisdom. The fifth Bodhisattva’s faith is the settled 

firmness on concentration or the mind that resides in samadhi. As the 

wisdom and brightness  are held steadfast, a profound stillness 

pervades. The stage at which  the majesty of this stillness becomes 

constant and solid. This is called the mind that resides in samadhi. The 

sixth Bodhisattva’s faith is the non-retrogression or the mind that 

resides in irreversibility. The light of samadhi emits brightness. When 

the essence of the brightness enters deeply within, they only advance 

and never retreat. This is called the mind of irreversibility. The seventh 

Bodhisattva’s faith is the protection of the Truth or or the mind that 

resides in protecting the Dharma. When the progress of their minds is 

secure, and they hold their minds and protect them without loss, they 

connect with the life-breath of the Thus Come Ones of the ten 

directions. This is called the mind that protects the Dharma. The eighth 

Bodhisattva’s faith is the reflexive powers or the mind that resides in 

Making Transferences. Protecting their light of enlightenment, they can 

use this wonderful force to return to the Buddha’s light of compassion 

and come back to stand firm with the Buddha. It is like two mirrors that 

are set facing one another, so that between them the exquisite images 

interreflect and enter into one another layer upon layer. This is called 

the mind of transference. The ninth Bodhisattva’s faith is the nirvana 

mind in effortlessness or the mind that resides in precepts. With this 

secret interplay of light, they obtain the Buddha’s enternal solidity and 

unsurpassed wonderful purity. Dwelling in the unconditioned, they 

know no loss or dissipation. This is called the mind that resides in 

precepts. The tenth Bodhisattva’s faith is the action at will in anything 

in anywhere or the mind that resides in vows. Abiding in the precepts 
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with self-mastery, they can roam throughout the ten directions, going 

anywhere they wish. This is called the mind that resides in vows. 

From the Eleventh to the Twentieth Are Ten Grounds in the Mind-

Ground of a Bodhisattva: In the Surangama Sutra, book Eight, the 

Buddha reminded Ananda about the Ten Grounds or the ten stages 

(periods) in Bodhisattva-wisdom as follows: “Ananda, the first stage is 

the purposive stage, or the mind set upon Buddhahood or the mind that 

dwells of bringing forth the resolve. These good people use honest 

expedients to bring forth those ten minds of faith. When the essence of 

these minds becomes dazzling, and the ten functions interconnect, then 

a single mind is perfectly accomplished. This is called the dwelling of 

bringing forth the resolve. The second stage is the clear understanding 

and mental control or the dwelling of the ground of regulation. From 

within this mind light comes forth like pure crystal, which reveals pure 

gold inside. Treading upon the previous wonderful mind as a ground is 

called the dwelling of the ground of regulation. The third stage is the 

unhampered liberty in every direction or dwelling of cultivation. When 

the mind-ground connects with wisdom, both become bright and 

comprehensive. Traversing the ten directions then without obstruction.  

This is called the dwelling of cultivation. The fourth stage is the 

acquiring the Tathagata nature or seed or dwelling of noble birth. 

When their conduct is the same as the Buddhas’ and they take on the 

demeanor of a Buddha, then, like the intermediate skandha body 

searching for a father and mother, they penetrate the darkness with a 

hidden trust and enter the lineage of the Thus Come One. This is called 

the dwelling of noble birth. The fifth stage is the perfect adaptability 

and resemblance in self-development and development of others or 

dwelling with endowment with skill-in-means. Since they ride in the 

womb of the way and will themselves become enlightened heirs, their 

human features are in no way deficient. This is called the dwelling of 

endowment with skill-in-means. The sixth stage is the whole mind 

becoming Buddha-like or dwelling of the rectification of the mind. 

With a physical appearance like that of a Buddha and a mind that is the 

same as well, they are said to be dwelling in the rectification of the 

mind. The seventh stage is the non-retrogression. Perfect unity and 

constant progress or dwelling of irreversibility. United in body and 

mind, they easily grow and mature day by day. In this stage, 
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Bodhisattvas realize serenity of mind and also achieve unimpeded 

liberation. This is called the dwelling of irreversibility. The eighth 

stage is the as a Buddha-son now, or the stage of youth in Buddhahood 

or dwelling of pure youth. With the efficacious appearance of ten 

bodies, which are simultaneously perfected, they are said to be at the 

dwelling of a pure youth. The ninth stage is the as prince of the law or 

dwelling of a Dharma Prince. Completely developed, they leave the 

womb and become sons of the Buddha. This is called the dwelling of a 

Dharma Prince. The tenth stage is the Baptism as the summit of 

attainment of the conception of Buddhahood or or dwelling anointing 

the crown of the head. Reaching the fullness of adulthood, they are like 

the chosen prince to whom the great king of a country turns over the 

affairs of state. When this Kshatriya King’s eldest is ceremoniously  

anointed on the crown of the head, he has reached  what is called the 

dwelling of anointing the crown of the head.”  

From the Twenty-First to the Thirtieth Are Ten Necessary 

Practices in the Mind-Ground of a Bodhisattva: An Overview of 

Bodhisattva's Practices In Buddhist Teachings: Bodhisattva practice 

(Bodhisattva’s practising) according to the tradition of Northern 

Buddhism. A Bodhisattva must achieve the following Bodhisattva’s 

practices: to vow to devote the mind to bodhi (bodhicita), to practise 

the four immeasurables, to practise the six Paramitas, and to practise 

the four all-embracing virtues. According to the Vimalakirti Sutra, 

Bodhisattvas are those who were well known for having achieved all 

the perfections that lead to the great wisdom. They had received 

instructions from many Buddhas and formed a Dharma-protecting 

citadel. By upholding the right Dharma, they could fearlessly give the 

lion’s roar to teach sentient beings; so their names were heard in the 

ten directions. They were not invited but came to the assembly to 

spread the teaching on the Three Treasures to transmit it in perpetuity. 

They had overcome all demons and defeated heresies; and their six 

faculties, karmas of deeds, words and thoughts were pure and clean; 

being free from the (five) hindrances and the (ten) bonds. They had 

realized serenity of mind and had achieved unimpeded liberation. They 

had achieved right concentration and mental stability, thereby 

acquiring the uninterrupted power of speech. They had achieved all the 

(six) paramitas: charity (dana), discipline (sila), patience (ksanti), 
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devotion (virya), serenity (dhyana) and wisdom (prajna), as well as the 

expedient method (upaya) of teaching which completely benefit self 

and others. However, to them these realizations did not mean any gain 

whatsoever for themselves, so that they were in line with the patient 

endurance of the uncreate (anutpattika-dharma-ksanti). They were able 

to turn the wheel of the Law that never turns back.  Being able to 

interpret the (underlying nature of) phenomena, they knew very well 

the roots (propensities) of all living beings; they surpassed them all and 

realized fearlessness. They had cultivated their minds by means of 

merits and wisdom with which they embellished their physical features 

which were unsurpassable, thus giving up all earthly adornments. Their 

towering reputation exceeded the height of Mount Sumeru. Their 

profound faith in the uncreated was unbreakable like a diamond. Their 

treasures of the Dharma illuminated all lands and rained down nectar. 

Their speeches were profound and unsurpassable. They entered deep 

into all (worldly) causes, but cut off all heretical views for they were 

already free from all dualities and had rooted out all (previous) habits.  

They were fearless and gave the lion’s roar to proclaim the Dharma, 

their voices being like thunder. They could not be gauged for they 

were beyond all measures. They had amassed all treasures of the 

Dharma and acted like (skillful) seafaring pilots. They were well 

versed in the profound meanings of all Dharmas. They knew very well 

the mental states of all living beings and their comings and goings 

(within the realms of existence). They had reached the state near the 

unsurpassed sovereign wisdom of all Buddhas, having acquired the ten 

fearless powers (dasabala) giving complete knowledge and the 

eighteen different characteristics (of a Buddha as compared with 

Bodhisattvas (avenikadharma).  Although they were free from (rebirth 

in) evil existences, they appeared in five mortal realms as royal 

physicians to cure all ailments, prescribing the right medicine in each 

individual case, thereby winning countless merits to embellish 

countless Buddha lands. Each living being derived great benefit from 

seeing and hearing them, for their deeds were not in vain.  Thus they 

had achieved all excellent merits. Ten Necessary Practices in the Mind-

Ground of a Bodhisattva: In the Surangama Sutra, the Buddha 

reminded Ananda about the ten necessary activities, or practices  of a 

bodhisattva. The first practice of a Bodhisattva is the conduct of 
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happiness. The practice of joyful service, or giving joy. The Buddha 

told Ananda: “Ananda! After these good men have become sons of the 

Buddha, they are replete with the limitlessly many wonderful virtues of 

the Thus Come Ones, and they comply and accord with beings 

throughout the ten directions. This is called the conduct of happiness.” 

The second practice of a Bodhisattva is the conduct of benefitting. The 

practice of beneficial service, or beneficial practice. The Buddha told 

Ananda: “Being well able to accommodate all living beings is called 

the conduct of benefitting.” The third practice of a Bodhisattva is the 

conduct of non-opposition. The practice of never resenting, or non-

opposition. The Buddha told Ananda: “Enlightening oneself and 

enlightening others without putting forth any resistence is called the 

conduct of non-opposition.” The fourth practice of a Bodhisattva is the 

conduct of endlessness. The practice of indomitability, or without limit 

in helping others. The Buddha told Ananda: “To undergobirth in 

various forms continuously to the bounds of the future, equally 

throughout the three periods of time and pervading the ten directions is 

called the conduct of endlessness.” The fifth practice of a Bodhisattva 

is the conduct of freedom from deluded confusion. The practice of 

nonconfusion. The Buddha told Ananda: “When everything is equally 

in accord, one never makes mistakes among the various dharma doors. 

This is called the conduct of freedom from deluded confusion.” The 

sixth practice of a Bodhisattva is the conduct of wholesome 

manifestation. The practice of good manifestation, or appearing in any 

form at will to save sentient beings. The Buddha told Ananda: “Then 

within what is identical, myriad differences appear; the characteristics 

of every difference are seen, one and all, in identity. This is called the 

conduct of wholesome manifestation.” The seventh practice of a 

Bodhisattva is the conduct of non-attachment. The practice of 

nonattachment, or unimpeded practice. The Buddha told Ananda: “This 

continues until it includes all the dust motes that fill up empty space 

throughout the ten directions. In each and every mote of dust there 

appear the worlds of the ten directions. And yet the appearance of 

worlds do not interfere with one another. This is called the conduct of 

non-attachment.” The eighth practice of a Bodhisattva is the conduct of 

veneration. The practice of exalting the paramitas amongst all beings, 

or the practice of that which is difficult to attain. The Buddha told 
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Ananda: “Everything that appears before one is the foremost paramita. 

This is called the conduct of veneration.” The ninth practice of a 

Bodhisattva is the conduct of wholesome Dharma. The practice of good 

teaching, or perfecting the Buddha-law by complete virtue. The 

Buddha told Ananda: “With such perfect fusion, one can model oneself 

after all the Buddhas of the ten directions. This is called the conduct of 

wholesome dharma.” The tenth practice of a Bodhisattva is the conduct 

of true actuality. The practice of truth, or manifest in all things the 

pure, final and true reality. The Buddha told Ananda: “To then be pure 

and without outflows in each and every way is the primary truth, which 

is unconditioned, the essence of the nature. This is called the conduct 

of true actuality.” 

From the Thirty-First to the Fortieth Are Ten Transferences in the 

Mind-Ground of a Bodhisattva: In the Surangama Sutra, book Eight, 

the Buddha reminded Ananda about the ten transferences. The first 

transference is the transference apart from appearances. When these 

good persons replete with spiritual penetrations, have done the 

Buddhas’ work, are totally  pure and absolutely true, and remain 

distant from obstacles and calamities, then they take living beings 

across while casting aside the appearance of taking them across. They 

transform the unconditioned mind and go toward the path of nirvana. 

This is called the transference of saving and protecting living beings, 

while apart from the appearance of living beings. The second 

transference is the transference of indestructibility. To destroy what 

should be destroyed and to remain what should be behind is called the 

transference of indestructibility. The third transference is the 

transference of sameness with all Buddhas. Fundamental 

enlightenment is profound indeed, an enlightenment equal  to the 

Buddhas’s enlightenment. The fourth transference is the transference 

of reaching all places. When absolute truth is discovered, one’s level is 

the same as the level of all Buddhas. The fifth transference is the 

transference of the treasury of inexhaustible merit and virtue. Worlds 

and Thus Come Ones include one another without any obstruction. The 

sixth transference is the transference of the identity of all good roots. 

Since they are identical with the Buddha-ground, they create causes 

which are pure at each and every level. Brilliance emanates  from 

them as they rely on these causes, and they go straight down the path 
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to Nirvana. The seventh transference is the transference of 

contemplating all living beings equally. When the true roots are set 

down, then all living beings in the ten directions are my own nature. 

Not a single being is lost, as this nature is successfully perfected. The 

eighth transference is the transference of the appearance of True 

Suchness. All dharmas are themselves apart from  all appearances, and 

yet there is no attachment either to their existence or to separation 

from them. The ninth transference is the transference of liberation. 

That which is thus is truly obtained, and thee is no obstruction 

throughout the ten directions. The tenth transference is the transference 

of limitlessness of the Dhama Realm. When the virtue of the nature is 

perfectly accomplished, the boundaries of the dharma realm are 

destroyed. According to the Flower Adornment Sutra, chapter 25, there 

are ten kinds of dedication expounded by the Buddhas of past, present 

and future. First, dedication to saving all sentient beings without any 

mental image of sentient beings. Second, indestructible dedication. 

Third, dedication equal to all Buddhas. Fourth, dedication reaching all 

places. Fifth, dedication inexhaustible treasuries of virtue. Sixth, 

dedication causing all roots of goodness to endure. Seventh, dedication 

equally adapting to all sentient beings. Eighth, dedication with the 

character of true Thusness. Ninth, unattached, unbound, liberated 

dedication. Tenth, boundless dedication equal to the cosmos. According 

to the Adornment Sutra, chapter 38, there are ten kinds dedication of 

roots of goodness. Enlightening beings who abide by these can attain 

supreme dedication of roots of goodness. First, Enlightening Beings 

dedicate their roots of goodness to be the same as the enlightened 

guides in terms of vows; they dedicate their roots of goodness to 

develop in this way and none other. Second, in terms of mind. Third, in 

terms of action. Fourth, in terms of faculties. Fifth, in terms of 

impartiality. Sixth, in terms of mindfulness. Seventh, in terms of purity. 

Eighth, in terms of state. Ninth, in terms of fulfillment. Tenth, in terms 

of incorruptibility. 

From the Forty-First to the Fiftieth Are Ten Stages of 

Development in the Mind-Ground of a Bodhisattva into a Buddha: 

Generally speaking, the “ten stages” of the development of a 

bodhisattva into a Buddha include Dry or unfertilized stage of wisdom 

(Unfertilized by Buddha-truth or Worldly wisdom), the embryo-stage of 
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the nature of Buddha-truth, the stage of patient endurances, the stage 

of freedom from wrong views, the stage of freedom from the first six of 

nine delusions in practice, the stage of freedom from the remaining 

worldly desires, the stage of complete discrimination in regard to 

wrong views  and thoughts (the stage of an arhat), 

Pratyekabuddhahood, Bodhisattvahood, and Buddhahood. According to 

the Flower Adornment Sutra (Avatamsaka Sutra), there are ten stages  

or characteristics of a Buddha. The ten stages of a Mahayana 

Bodhisattva development. The Ten Stages of the Bodhisattva, 

originally found in the Dasa-bhumi Sutra of the Avatamsaka School, 

are simply namesakes for ordinary people who have no experience in 

the Path of No Learning (asaiksa-marga). These Mahayanistic Stages 

are said to have been profounded in order to distinguish the position of 

the Bodhisattva from those of the Hinayanistic sravaka and pratyeka-

buddha. The first stage is the land of joy, or ground of happiness or 

delight (Paramudita). The first stage of Joy (or utmost joy) at having 

overcome the former difficulties, realizing a partial aspect of the truth, 

and now entering on the path to Buddhahood and enlightenment. In this 

stage, the Bodhisattva attains the holy nature for the first time and 

reaches the highest pleasure, having been removed from all errors of 

Life-View (darsana-marga) and having fully realized the twofold 

sunyata: pudgala and dharma.  In this stage, a Bodhisattva feels delight 

because he is able to pass from the narrow ideal of personal Nirvana to 

the higher ideal of emancipation all sentient beings from the suffering 

of ignorance. In the Surangama Sutra, book Eight, the Buddha told 

Ananda: “Ananda, these good men have successfullypenetrated 

through to great Bodhi. Their enlightenment is entirely like the Thus 

Come One’s. They have fathomed the state of Buddhahood. This is 

called the ground of happiness.” The second stage is the land of purity, 

or ground of leaving filth, or land of freedom from defilement 

(Vimala). Negatively speaking, Vimala means ‘freedom from 

defilement;’ positively speaking, Vimala means ‘purity of heart.’ This 

is the stage of purity, perfect of discipline, and freedom from all 

possible defilement through practices of dhyana and samadhi. The 

stage of purity in which a bodhisattva overcomes all passions and 

impurity. In this stage, the Bodhisattva reaches the perfection of 

discipline (sila) and becomes utterly taintless with regard to morality. 
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In the Surangama Sutra, book Eight, the Buddha told Anana: “The 

differences enter into identity; the identity is destroyed. This is called 

the ground of leaving filth.” The third stage is the land of radiance, or 

ground of emitting light (Prabhakari). The stage of further 

enlightenment where Bodhisattva’s insight penetrates into the 

impermanence of all things, or where he gains insight into 

impermanence (anitya) of existence and develops the virtue of 

patience (kshanti) in bearing difficulties and in actively helping all 

sentient beings. In this stage of the emission of light, after having 

attained the deepest introspective insight, the Bodhisattva radiates the 

light of wisdom, gets the pefection of forbearance (ksanti) and becomes 

free from the errors of Life-Culture (bhavana-marga). According to the 

Surangama Sutra, book Eight, the Buddha told Ananda: “At the point of 

ultimate purity, brightness comes forth. This is called the ground of 

emitting light.” The fourth stage is the blazing land, or the ground of 

blazing wisdom (Archishmati). Archismati is the stage in which the 

Bodhisattva practices passionlessness and detachment and burns the 

twin coverings of defilement and ignorance. This is the stage of 

glowing or flaming wisdom where Bodhisattva attains the perfection of 

bravery or effort (virya), thereby increasing the power of insight more 

and more. He is able to burn away earthly desires as well as remaining 

false conceptions, develops wisdom and perfects the thirty-seven 

requisites of enlightenment. In the Surangama Sutra, book Eight, the 

Buddha told Ananda: “When the brightness becomes ultimate, 

enlightenment is full. This is called the ground of blazing wisdom.” The 

fifth stage is the land extremely difficult to conquer, or the ground of 

invincibility (Sudurjaya). The stage of  mastery of utmost or final 

difficulties, or illusions of darkness, or ignorance. In this stage, the  

bodhisattva develops the spirit of sameness and absorbs himself in 

meditation, gets the perfection of meditative concentration, in order to 

achieve an intuitive grasp of the truth, to understand the four noble 

truths, to clear away doubt and uncertainty, to know what is proper and 

what is not. During this stage Bodhisattva continues to work on the 

perfection of the thirty-seven requisites of enlightenment. In the 

Surangama Sutra, book Eight, the Buddha told Ananda: “No identity or 

difference can be attained. This is called the ground of invincibility.” 

The sixth stage is the land in view of wisdom, or the ground of 
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manifestation (Abhimukhi). In this stage, the Bodhisattva attains the 

perfection of wisdom or insight (prajna), recognizes that all dharmas 

are free from characteristics origins, and without distinction between 

existence and nonexistence. In this stage, the Bodhisattva stands face 

to face with Reality. He realizes the sameness of all phenomena. Thus, 

the sign of supreme wisdom begins to appear; owing to the perfection 

of the virtue of wisdom and comprehension of nothingness, bodhisattva 

can enter nirvana; however, also retains equanimity as to purity and 

impurity, so he still vow to come back to the world to save beings. This 

is the  stage of the open way of wisdom above definitions of impurity 

and purity. According to the Surangama Sutra, book Eight, the Buddha 

told Ananda: “With unconditioned true suchness, the nature is spotless, 

and brightness is revealed. This is called the ground of manifestation.” 

The seventh stage is the far-reaching land, or the ground of travelling 

far (Duramgama). The stage of proceeding afar, or far-going, which is 

the position farthest removed the selfish state of the two Vehicles. He 

is getting above ideas of self, gaining knowledge and skillful means 

which enable him to exercise great mercy to all beings by helping them 

proceed the way to enlightenment. After passing through this stage, the 

Bodhisattva rises above the states of the Two Vehicles, and it’s 

impossible to fall back to lower levels. In this stage, the Bodhisattva 

acquires the knowledge that enable him to adopt ant means for his 

work of salvation. He has won Nirvana, but without entering it, for he is 

busily engaged for the emancipation of other sentient beings. In the 

Surangama Sutra, book Eight, the Buddha told Ananda: “Coming to the 

farthest limits of true suchness is called the ground of traveling far.” 

The eighth stage is the immovable land (Acala). The immovable  land 

(the stage of immovability), or the ground of immovability. When the 

Bodhisattva reaches here, he experiences the anutpattika-dharma-

ksanti or the acquiescence in the unoriginatedness of all phenomena. 

He knows in detail the evolution and involution of the universe. In this 

stage, he gets rid of discrimination and has a thorough understanding of 

the nature of existence, realizing why it is like maya, etc., how 

discrimination starts from our inmate longing to see existence divided 

into subject and object, and how the mind and what belongs to it are 

stirred up; he would then practice all that pertains to the life of a good 

Buddhist, leading to the path of truth all those who have not yet come 
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to it. This is the Bodhisattva's’nirvana which is not extinction. In this 

stage, the Bodhisattva completes the perfection of vow (pranidhana) 

and abiding in the view of “No Characteristic” (alaksana), wanders 

freely according to any opportunity. In this stage, the Bodhisattva 

dwells firmly in the truth of the Middle Way; he reaches the stage of 

attainment of calm unperturbedness where he no longer be disturbed 

by anything. He gains the ability to transfer his merit to other beings 

and renounce the accumulation of further karmic treasures. In the 

Surangama Sutra, book Eight, the Buddha told Ananda: “The single 

mind of true suchness is called the ground of immovability.” The ninth 

stage is the land of good thoughts, or the ground of good wisdom 

(Sadhumati). In this stage, the Bodhisattva acquires comprehensive 

knowledge, unfathomable by ordinary human intelligence. He knows 

the desires and thoughts og men and is able to teach them according to 

their capacities. This is the stage of wisdom of the Bodhisattva is 

complete (all-penetrating wisdom). In this stage he possesses   the 

finest discriminatory wisdom, six supernatural powers, four certainties, 

eight liberations, all dharanis. He knows the nature of all dharmas and 

expound them without problems (without restriction). He also knows 

when, where and how to save other sentient beings. In this stage, the 

Bodhisattva preaches everywhere discriminating between those who 

are to be saved and those who are not. According to the Surangama 

Sutra, book Eight, the Buddha told Ananda: “Bringing forth the function 

of true suchness is called the ground of good wisdom. Ananda! All 

Bodhisattvas at this point and beyond have reached the effortless way 

in their  cultivation. Their merit and virtue are perfected, and so all the 

previous positions are also called the level of cultivation.” The tenth 

stage is the land of dharma clouds, or the ground of the Dharma cloud 

(Dharmamegha). The stage of attaining to the fertilizing powers of the 

Law-cloud (the Cloud of Teaching).  Bodhisattva has realized all 

understanding and immeasurable virtue. The dharmakaya of the 

bodhisattva is fully developed. In this stage, the Bodhisattva benefits 

all sentient beings with the Law just as a cloud sends down rain 

impartially on all things. His Buddhahood is confirmed by all Buddhas. 

In this he acquires perfection of contemplation, knows the mystery of 

existence, and is consecrated as perfect. In fact, this is the stage of the 

Buddha who is represented by such a Bodhisattva (he attains 
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Buddhahood). In this stage, the Bodhisattva is able to preach the 

Dharma to all the world equally, just as the rainclouds pour down 

heavy rains during drought. The with a wonderful cloud of 

compassionate protection one covers the sea of Nirvana. This is called 

the ground of the Dharma cloud.” 

According to Buddhist traditions, there are ten stages for a hearer 

(Ten Sravaka stages). First, the stage of initiation as a disciple by 

taking (receiving) the three refuges in the Buddha, Dharma and Sangha 

and observing the basic five commandments. Second, the stage of 

belief or faith-root. Third, the stage of belief in the four noble truths. 

Fourth, the stage of an ordinary disciple who observe the five basic 

contemplations. Fifth, the stage of  those who pursue the three studies 

(Listening, Reflecting, Cultivating). Sixth, the stage of seeing the true 

way. Seventh, the stage of  a definite stream-winner and assure nirvana 

(Srota-apanna).  Eighth, the stage of only one more rebirth 

(Sakrdagamin). Ninth, the stage of no-return (no rebirth). Tenth, the 

stage of  an arhat (Arhatship). Besides, there are ten stages of the 

pratyekabuddha. First, the stage of perfect asceticism. Second, the 

stage of mastery of the twelve links of causation. Third, the stage of the 

four noble truths. Fourth, the stage of deeper knowledge. Fifth, the 

stage of the eightfold noble path. Sixth, the stage of  the three realms. 

Seventh, the stage of the nirvana. Eighth, the stage of the six 

supernatural powers. Ninth, the stage of arrival at the intuitive state. 

Tenth, the stage of mastery of the remaining influences of former 

habits.  

The Fifty-First Is the Samyak-Sambodhi: In this phase, 

practitioners have the bodhi-rank germ-nature which produces 

Buddhahood. Practitioners attain the wisdom of understanding of 

nirvana, almost similar to the Buddha-wisdom. It should be reminded 

that Wisdom of illumination and quiescence, also called the wisdom of 

understanding of Nirvana. Buddha-wisdom which comprehends nirvana 

reality and its functioning. Nirvana-illumination; ultimate reality 

shining forth. In the third turning of the wheel, the Buddha's teaching 

on everything is void, but the voidness is not completely empty 

because it has luminosity. Luminosity or clarity allows all phenomena 

to appear and is a characteristic of emptiness. This is the absolute 

universal enlightenment, omniscience or the balanced state of truth, a 
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quality of a term for a Buddha. This is the fifty-first of the fifty-two 

stages through which a bodhisattva is supposed to pass on the road to 

Buddhahood. The attainment of the Buddha-enlightenment which 

precedes the final stage of truth.  

The Fifty-Second Is the Marvellous Enlightenment: The 

marvellous enlightenment or the fine state of truth means to reach the 

final or complete enlightenment or to reach the perfect quiescent stage 

of orginal bodhi. The wonderful enlightenment of Mahayana 

Buddhism, consisting of self-enlightenment to enlighten others and 

Enlightenment of Buddhahood. This the fifty-second and the last stage 

of a bodhisattva before becoming Buddha. In this stage, practitioners 

destroy all ignorance and delusions to attain Perfect enlightenment 

(Fruition of holiness). This is the supreme class or stage of 

Buddhahood, the highest of the five stages of attainment of 

Buddhahood. 
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