
Con Ñöôøng Tu Taäp Cuûa Haønh Giaû  

Luoân Tin Theo Chaùnh Kieán 

 

Thieän Phuùc 

 

Tu haønh trong Phaät giaùo laø thöïc haønh nhöõng 

giaùo phaùp cuûa Ñöùc Phaät treân caên baûn lieân tuïc vaø ñeàu 

ñaën. Tu taäp trong Phaät giaùo cuõng coù nghóa laø tröôûng 

döôõng Boà Ñeà baèng caùch tu taäp giôùi, ñònh, tueä. Nhö 

vaäy tu taäp trong Phaät giaùo khoâng chæ thuaàn laø ngoài 

thieàn hay nieäm Phaät, maø noù bao goàm caû vieäc tu taäp 

luïc ba la maät, thaäp ba la maät, hay ba möôi baûy phaåm 

trôï ñaïo, vaân vaân. Phaät töû chaân thuaàn neân luoân nhôù 

raèng thôøi gian raát ö laø quyù baùu. Moät taác thôøi gian laø 

moät taác maïng soáng, chôù neân ñeå cho thôøi gian troâi qua 

moät caùch laõng phí. Coù ngöôøi nghó raèng: “Hoâm nay 

khoan haún tu, chôø ñeán ngaøy mai roài haõy tu.” Nhöng 

khi ngaøy mai ñeán thì hoï laïi heïn laàn heïn löïa ñeán ngaøy 

mai nöõa, roài ngaøy mai nöõa, heïn maõi cho ñeán luùc ñaàu 

baïc, raêng long, maét môø, tai ñieác. Luùc ñoù daàu coù 

muoán tu ñi nöõa thì thaân theå cuõng ñaõ raõ rôøi, chaúng 

coøn linh hoaït, thaân naøo coøn coù nghe mình nöõa ñaâu. 

Phaät töû chaân thuaàn neân luoân nhôù raèng chuùng ta soáng 

treân ñôøi naày naøo khaùc chi caù naèm trong vuõng nöôùc 

nhoû, chaúng bao laâu sau, nöôùc seõ caïn, roài mình seõ ra 

sao? Bôûi theá coå ñöùc coù daïy: “Moät ngaøy troâi qua, 

maïng ta giaûm daàn. Nhö caù trong nöôùc, thöû hoûi coù gì 

maø vui söôùng? Haõy sieâng naêng tinh taán tu haønh, nhö 

löûa ñoát ñaàu. Chæ nhôù voâ thöôøng, ñöøng coù buoâng 

lung.” Töø voâ löôïng kieáp, chuùng ta khoâng coù cô may 

gaëp ñöôïc Phaät Phaùp neân khoâng bieát laøm sao tu haønh, 

neân heát sanh roài laïi töû, heát töû roài laïi sanh. Thaät ñaùng 

thöông laøm sao! Hoâm nay chuùng ta coù duyeân may, 

gaëp ñöôïc Phaät Phaùp, theá maø chuùng ta vaãn coøn chaàn 

chôø chaúng chòu tu. Quyù vò ôi! Thôøi gian khoâng chôø 

ñôïi ai, thoaùng moät caùi laø thaân ta ñaõ giaø, maïng ta roài 

seõ keát thuùc. 

Phaät töû thuaàn thaønh neân luoân nhôù raèng muïc ñích 

tu taäp cuûa ngöôøi Phaät töû laø phaûi phaùt trieån söï töï tin 
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vaøo khaû naêng cuûa chính mình, khaû naêng töï mình coù 

theå ñaït ñöôïc trí tueä giaûi thoaùt khoûi moïi heä luïy cuûa 

khoå ñau phieàn naõo. Ñaïo Phaät cöïc löïc choáng laïi moät 

nieàm tin muø quaùng vaøo söï cöùu ñoä cuûa tha löïc, khoâng 

coù caên cöù. Ñöùc Phaät thöôøng nhaéc nhôû töù chuùng: “Caùc 

ngöôi phaûi töø boû nieàm tin muø quaùng. Ñöøng xeùt ñoaùn 

theo tin ñoàn, theo truyeàn thoáng, theo nhöõng lôøi ñoan 

chaéc voâ caên cöù, theo Thaùnh thö, theo beà ngoaøi, hoaëc 

ñöøng voäi tin vaøo baát cöù thöù gì  maø moät baäc tu haønh 

hay moät vò thaày ñaõ noùi nhö vaäy maø khoâng coù kieåm 

chöùng.” Trong haàu heát giaùo ñieån Phaät giaùo, Ñöùc 

Phaät luoân daïy chuùng ta neân coá gaéng nhaän bieát chaân 

lyù cuûa chaùnh kieán, töø ñoù chuùng ta môùi coù khaû naêng 

thoâng hieåu söï sôï haõi cuûa chuùng ta, tìm caùch giaûm 

thieåu loøng ham muoán cuûa ta, tìm caùch trieät tieâu loøng 

töï kyû cuûa chính mình, cuõng nhö traàm tænh chaáp nhaän 

nhöõng gì maø chuùng ta khoâng theå thay ñoåi ñöôïc. Ñöùc 

Phaät thay theá noãi lo sôï khoâng phaûi baèng moät nieàm tin 

muø quaùng vaø khoâng thuaän lyù nôi thaàn linh, maø baèng 

söï hieåu bieát thuaän lyù vaø hôïp vôùi chaân lyù cuûa taát caû 

chaùnh kieán. 

Theo Phaät giaùo, treân ñöôøng tu taäp, haønh giaû 

luoân tin nôi chaùnh kieán vì noù laø neàn taûng trong tu taäp 

trí tueä. Haønh giaû neân maïnh meõ tin töôûng vaøo vai troø 

cuûa chaùnh kieán trong Töù Thaùnh Ñeá vaø Baùt Thaùnh 

Ñaïo. Haønh giaû cuõng neân luoân tin töôûng maïnh meõ vaøo 

vai troø cuûa chaùnh kieán vaø chaùnh tö duy; luoân soáng 

ñuùng theo lyù nhaân quaû; khoâng laõng phí thôøi gian vôùi 

nhöõng vaán ñeà sieâu hình; luoân bieát chòu traùch nhieäm 

cho nghieäp cuûa mình. Haønh giaû luoân tin nôi chaùnh 

kieán vì noù giuùp mình can ñaûm choái boû ñaïo Phaät cheát; 

vì noù laø ngoïn haûi ñaêng giuùp chuùng ta phaù tan voâ 

minh vaø phôi baøy baûn chaát thaät cuûa nguõ uaån; vì noù laø 

neàn taûng ñình chæ aùc nghieäp ñoàng thôøi taêng tröôûng 

thieän nghieäp. Haønh giaû luoân tin nôi chaùnh kieán veà 

baûn chaát cuûa khoå, voâ thöôøng, voâ ngaõ cuûa vaïn höõu, vì 

noù giuùp mình ñaåy qua moät beân nhöõng chöôùng ngaïi ñeå 

tieán böôùc treân ñöôøng tu. 

Noùi toùm laïi, moät khi ngöôøi tu Phaät ñöôïc trang bò 

vôùi chaùnh kieán coù khaû naêng thaáy roõ ñöôïc baûn chaát 

thaät cuûa khoå cuõng ñoàng nghóa vôùi vieäc chuùng ta coù 
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theå ñaåy ñöôïc qua moät beân nhöõng phieàn naõo chöôùng 

vaø baét ñaàu tieán tôùi nhöõng böôùc raát quan troïng treân 

böôùc ñöôøng tu taäp cuûa chính mình. Haønh giaû tu Phaät 

neân luoân nhôù raèng maëc daàu muïc ñích chính cuûa tu 

taäp trong Phaät giaùo laø giaùc ngoä vaø giaûi thoaùt, muïc 

tieâu tröôùc maét vaø quan troïng cuûa tu taäp laø coù ñöôïc 

chaùnh kieán giuùp haønh giaû tu haønh ñuùng theo chaùnh 

phaùp ñeå coù theå trieät tieâu söï chaáp ngaõ. Moät khi chaáp 

ngaõ ñaõ bò trieät tieâu thì voâ minh seõ töï ñoäng chaám döùt. 

Chöøng ñoù tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, 

daâm, voïng... ñeàu cuõng seõ töï nhieân chaám döùt. Chöøng 

ñoù haønh giaû seõ ñaït ñöôïc söï giaùc ngoä gioáng nhö söï 

giaùc ngoä maø Ñöùc Thích Toân Töø Phuï ñaõ tuyeân boá 26 

theá kyû tröôùc ñaây.  

 

(A) Toång Quan Veà Tu Haønh  

Trong Phaät Giaùo 

 

I. Sô Löôïc Veà Tu Haønh Trong Phaät Giaùo: 

Tu haønh trong Phaät giaùo laø thöïc haønh nhöõng giaùo phaùp cuûa Ñöùc 

Phaät treân caên baûn lieân tuïc vaø ñeàu ñaën. Tu taäp trong Phaät giaùo cuõng coù 

nghóa laø tröôûng döôõng Boà Ñeà baèng caùch tu taäp giôùi, ñònh, tueä. Nhö vaäy 

tu taäp trong Phaät giaùo khoâng chæ thuaàn laø ngoài thieàn hay nieäm Phaät, maø 

noù bao goàm caû vieäc tu taäp luïc ba la maät, thaäp ba la maät, hay ba möôi 

baûy phaåm trôï ñaïo, vaân vaân. Phaät töû chaân thuaàn neân luoân nhôù raèng thôøi 

gian raát ö laø quyù baùu. Moät taác thôøi gian laø moät taác maïng soáng, chôù neân 

ñeå cho thôøi gian troâi qua moät caùch laõng phí. Coù ngöôøi nghó raèng: “Hoâm 

nay khoan haún tu, chôø ñeán ngaøy mai roài haõy tu.” Nhöng khi ngaøy mai 

ñeán thì hoï laïi heïn laàn heïn löïa ñeán ngaøy mai nöõa, roài ngaøy mai nöõa, heïn 

maõi cho ñeán luùc ñaàu baïc, raêng long, maét môø, tai ñieác. Luùc ñoù daàu coù 

muoán tu ñi nöõa thì thaân theå cuõng ñaõ raõ rôøi, chaúng coøn linh hoaït, thaân 

naøo coøn coù nghe mình nöõa ñaâu. Phaät töû chaân thuaàn neân luoân nhôù raèng 

chuùng ta soáng treân ñôøi naày naøo khaùc chi caù naèm trong vuõng nöôùc nhoû, 

chaúng bao laâu sau, nöôùc seõ caïn, roài mình seõ ra sao? Bôûi theá coå ñöùc coù 

daïy: “Moät ngaøy troâi qua, maïng ta giaûm daàn. Nhö caù trong nöôùc, thöû hoûi 

coù gì maø vui söôùng? Haõy sieâng naêng tinh taán tu haønh, nhö löûa ñoát ñaàu. 

Chæ nhôù voâ thöôøng, ñöøng coù buoâng lung.” Töø voâ löôïng kieáp, chuùng ta 
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khoâng coù cô may gaëp ñöôïc Phaät Phaùp neân khoâng bieát laøm sao tu haønh, 

neân heát sanh roài laïi töû, heát töû roài laïi sanh. Thaät ñaùng thöông laøm sao! 

Hoâm nay chuùng ta coù duyeân may, gaëp ñöôïc Phaät Phaùp, theá maø chuùng ta 

vaãn coøn chaàn chôø chaúng chòu tu. Quyù vò ôi! Thôøi gian khoâng chôø ñôïi ai, 

thoaùng moät caùi laø thaân ta ñaõ giaø, maïng ta roài seõ keát thuùc. 

Phaùp moân tu Ñaïo thì coù ñeán taùm möôi boán ngaøn thöù. Noùi veà hieåu 

bieát thì thöù naøo chuùng ta cuõng neân hieåu bieát, chôù ñöøng töï haïn heïp mình 

trong moät thöù maø thoâi. Tuy nhieân, noùi veà tu taäp thì chuùng ta neân taäp 

trung vaøo phaùp moân naøo thích hôïp vôùi chuùng ta nhaát. Tu coù nghóa laø tu 

taäp hay thöïc taäp nhöõng lôøi giaùo huaán cuûa Ñöùc Phaät, baèng caùch tuïng 

kinh saùng chieàu, baèng aên chay hoïc kinh vaø giöõ giôùi; tuy nhieân nhöõng 

yeáu toá quan troïng nhaát trong “thöïc tu” laø söûa taùnh, laø loaïi tröø nhöõng thoùi 

hö taät xaáu, laø töø bi hyû xaû, laø xaây döïng ñaïo haïnh. Trong khi tuïng kinh ta 

phaûi hieåu lyù kinh. Hôn theá nöõa, chuùng ta neân thöïc taäp thieàn quaùn moãi 

ngaøy ñeå coù ñöôïc tueä giaùc Phaät. Vôùi Phaät töû taïi gia, tu laø söûa ñoåi taâm 

taùnh, laøm laønh laùnh döõ. Theo Toå Boà Ñeà Ñaït Ma, ñaây laø moät trong boán 

haïnh cuûa Thieàn giaû. Ngöôøi tu haønh khi gaëp caûnh khoå neân töï nghó nhö 

vaày: “Ta töø bao kieáp tröôùc buoâng lung khoâng chòu tu haønh, naëng loøng 

thöông gheùt, gaây toån haïi khoâng cuøng. Ñôøi nay tuy ta khoâng phaïm loãi, 

nhöng nghieäp döõ ñaõ gieo töø tröôùc nay keát traùi chín, ñieàu aáy naøo phaûi do 

trôøi hoaëc ngöôøi taïo ra ñaâu, vaäy ta ñaønh nhaãn nhuïc chòu khoå, ñöøng neân 

oaùn traùch chi ai. Nhö kinh ñaõ noùi ‘gaëp khoå khoâng buoàn.’ Vì sao vaäy? Vì 

ñaõ thaáu suoát luaät nhaân quaû vaäy. Ñaây goïi laø haïnh traû oaùn ñeå tieán böôùc 

treân ñöôøng tu taäp.” 

Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Chuyeân laøm nhöõng vieäc 

khoâng ñaùng laøm, nhaùc tu nhöõng ñieàu caàn tu, boû vieäc laønh maø chaïy theo 

duïc laïc, ngöôøi nhö theá duø coù haâm moä keû khaùc ñaõ coá gaéng thaønh coâng, 

cuõng chæ laø haâm moä suoâng (209).” Theo Kinh Töù Thaäp Nhò Chöông, coù 

moät vò sa moân ban ñeâm tuïng kinh Di Giaùo cuûa Ñöùc Phaät Ca Dieáp, tieáng 

oâng buoàn baõ nhö tieác nuoái muoán thoái lui. Ñöùc Phaät lieàn hoûi: “Xöa kia 

khi ôû nhaø oâng thöôøng laøm ngheà gì?” OÂng ñaùp: “Baïch Theá Toân, con 

thích chôi ñaøn caàm.” Ñöùc Phaät hoûi tieáp: “Khi daây ñaøn chuøng thì oâng 

laøm sao?” OÂng beøn traû lôøi: “Baïch Theá Toân, khi daây ñaøn chuøng thì ñaøn 

khoâng keâu ñöôïc.”  Phaät hoûi laïi: “Khi daây ñaøn caêng quaù thì oâng laøm 

sao?” OÂng ñaùp: “Baïch Theá Toân, khi ñaøn caêng quaù thì maát tieáng.” Phaät 

laïi hoûi: “Khoâng caêng khoâng chuøng thì sao?” OÂng ñaùp: “Baïch Theá Toân, 

khi daây khoâng caêng khoâng chuøng thì tieáng keâu toát vôùi aâm thanh ñaày 
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ñuû.” Ñöùc Phaät beøn daïy: “Ngöôøi Sa Moân hoïc ñaïo laïi cuõng nhö vaäy, taâm 

lyù ñöôïc quaân bình thì môùi ñaéc ñaïo. Ñoái vôùi söï Tu Haønh maø caêng thaúng 

quaù, laøm cho thaân meät moûi, khi thaân meät moûi thì taâm yù sanh phieàn naõo. 

Taâm yù ñaõ sanh phieàn naõo thì coâng haïnh seõ thoái lui. Khi coâng haïnh ñaõ 

thoái lui thì toäi loãi taêng tröôûng. Chæ coù söï thanh tònh vaø an laïc, ñaïo môùi 

khoâng maát ñöôïc.” 

Chuùng ta coù theå tu taäp bi ñieàn”. Thöông xoùt nhöõng ngöôøi ngheøo hay 

cuøng khoå, ñaây laø cô hoäi cho boá thí. Chuùng ta cuõng coù theå tu taäp kính 

ñieàn. Kính troïng Phaät vaø Hieàn Thaùnh Taêng. Hoaëc hoïc nhaân ñieàn, hay tu 

taäp phöôùc baèng caùch cuùng döôøng nhöõng ngöôøi haõy coøn ñang tu hoïc. 

Hoaëc voâ hoïc nhaân ñieàn, hay tu taäp phöôùc baèng caùch cuùng döôøng cho 

nhöõng ngöôøi ñaõ hoaøn thaønh tu taäp. Theo Thaäp Truï Tyø Baø Sa Luaän, coù 

hai loái tu haønh. Thöù nhaát laø “Nan Haønh Ñaïo”. Nan haønh ñaïo laø chuùng 

sanh ôû coõi ñôøi nguõ tröôïc aùc theá naày ñaõ traûi qua voâ löôïng ñôøi chö Phaät, 

caàu ngoâi A Beä Baït Trí, thaät laø raát khoù ñöôïc. Noãi khoù naày nhieàu voâ soá 

nhö caùt buïi, noùi khoâng theå xieát; tuy nhieân, ñaïi loaïi coù naêm ñieàu: ngoaïi 

ñaïo daãy ñaày laøm loaïn Boà Taùt phaùp; bò ngöôøi aùc hay keû voâ laïi phaù hö 

thaéng ñöùc cuûa mình; deã bò phöôùc baùo theá gian laøm ñieân ñaûo, coù theå 

khieán hoaïi maát phaïm haïnh; deã bò laïc vaøo loái töï lôïi cuûa Thanh Vaên, laøm 

chöôùng ngaïi loøng ñaïi töø ñaïi bi; vaø bôûi duy coù töï löïc, khoâng tha löïc hoä 

trì, neân söï tu haønh raát khoù khaên; ví nhö ngöôøi queø yeáu ñi boä moät mình 

raát ö laø khoù nhoïc, moät ngaøy chaúng qua ñöôïc vaøi daëm ñöôøng. Thöù nhì laø 

“Dò Haønh Ñaïo”. Dò haønh ñaïo laø chuùng sanh ôû coõi naày neáu tin lôøi Phaät, 

tu moân nieäm Phaät nguyeän veà Tònh Ñoä, taát seõ nhôø nguyeän löïc cuûa Phaät 

nhieáp trì, quyeát ñònh ñöôïc vaõng sanh khoâng coøn nghi. Ví nhö ngöôøi 

nöông nhôø söùc thuyeàn xuoâi theo doøng nöôùc, tuy ñöôøng xa ngaøn daëm 

cuõng ñeán nôi khoâng maáy choác. Laïi ví nhö ngöôøi taàm thöôøng nöông theo 

luaân baûo cuûa Thaùnh Vöông coù theå trong moät ngaøy moät ñeâm du haønh 

khaép naêm chaâu thieân haï; ñaây khoâng phaûi do söùc mình, maø chính nhôø 

theá löïc cuûa Chuyeån Luaân Vöông.  Coù keû suy theo lyù maø cho raèng haïng 

phaøm phu höõu laäu khoâng theå sanh veà Tònh Ñoä vaø khoâng theå thaáy thaân 

Phaät. Nhöng coâng ñöùc nieäm Phaät thuoäc veà voâ laäu thieän caên, haïng phaøm 

phu höõu laäu do phaùt taâm Boà Ñeà caàu sanh Tònh Ñoä vaø thöôøng nieäm Phaät, 

neân coù theå phuïc dieät phieàn naõo, ñöôïc vaõng sanh, vaø tuøy phaàn thaáy ñöôïc 

thoâ töôùng cuûa Phaät. Coøn baäc Boà Taùt thì coá nhieân ñöôïc vaõng sanh, laïi 

thaáy töôùng vi dieäu cuûa Phaät, ñieàu aáy khoâng coøn nghi ngôø chi nöõa. Cho 

neân Kinh Hoa Nghieâm noùi: “Taát caû caùc coõi Phaät ñeàu bình ñaúng nghieâm 
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tònh, vì chuùng sanh haïnh nghieäp khaùc nhau neân choã thaáy chaúng ñoàng 

nhau.” 

Phaàn lôùn chuùng ta ñeàu muoán laøm vieäc thieän; tuy nhieân, chuùng ta 

thöôøng maâu thuaãn vôùi chính chuùng ta giöõa laïc thuù vaø tu haønh. Coù nhieàu 

ngöôøi hieåu laàm raèng toân giaùo laø töø boû haïnh phuùc cuoäc ñôøi theá tuïc. Noùi 

nhö theá, thay vì toân giaùo laø moät phöông tieän giuùp ngöôøi ta giaûi thoaùt thì 

ngöôïc laïi, toân giaùo ñöôïc xem nhö traïng thaùi ñaøn aùp naëng neà nhaát, moät 

kieåu meâ tín dò ñoan caàn ñöôïc loaïi boû neáu chuùng ta thöïc söï muoán giaûi 

thoaùt. Ñieàu teä haïi nhaát laø hieän nay nhieàu xaõ hoäi ñaõ vaø ñang duøng toân 

giaùo nhö laø moät phöông tieän ñeå ñaøn aùp vaø kieåm soaùt veà maët chính trò. 

Hoï cho raèng haïnh phuùc maø mình coù hieän nay chæ laø taïm bôï, neân hoï 

höôùng veà caùi goïi laø “Ñaáng saùng taïo sieâu nhieân” ñeå nhôø ñaáng aáy ban 

cho caùi goïi laø haïnh phuùc vónh haèng. Hoï khöôùc töø nhöõng thuù vui treân ñôøi. 

Thaäm chí hoï khoâng theå thöôûng thöùc moät böõa aên vôùi ñaày ñuû thöùc aên, duø 

laø aên chay. Thay vì chaáp nhaän vaø thöôûng thöùc caùi gì maø hoï ñang coù, thì 

hoï laïi töï taïo cho mình moät guùt maéc toäi loãi “Trong khi bao nhieâu ngöôøi 

treân theá giôùi ñang cheát ñoùi vaø khoå sôû, taïi sao ta laïi buoâng mình trong loái 

soáng nhö theá naøy ñöôïc!” Thaùi ñoä chaáp tröôùc vaø töø choái nhöõng phöông 

tieän toái caàn cho cuoäc soáng haèng ngaøy naøy cuõng sai laàm khoâng khaùc chi 

thaùi ñoä cuûa nhöõng keû ñaém mình trong laïc thuù traàn tuïc. Kyø thöïc, ñaây chæ 

laø moät hình thöùc chaáp thuû khaùc. Phaät töû thuaàn thaønh phaûi neân luoân nhôù 

raèng chuùng ta choái boû nhöõng laïc thuù traàn tuïc nhaèm loaïi boû nhöõng baùm 

víu cho deã tu haønh. Chöù chuùng ta khoâng bao giôø choái boû phöông tieän 

cuûa cuoäc soáng ñeå chuùng ta tieáp tuïc soáng tu. Vì theá ngöôøi con Phaät vaãn 

aên, nhöng khoâng aên maïng (maïng soáng cuûa chuùng sanh). Ngöôøi con Phaät 

vaãn nguû, nhöng khoâng nguû ngaøy nguû ñeâm nhö con heo. Ngöôøi con Phaät 

vaãn ñaøm luaän trong cuoäc soáng haèng ngaøy, nhöng khoâng noùi moät ñöôøng 

laøm moät neûo. Noùi toùm laïi, Phaät töû thuaàn thaønh khoâng choái boû phöông 

tieän tieän nghi trong cuoäc soáng, maø chæ töø choái khoâng luùn saâu hay baùm 

víu vaøo nhöõng duïc laïc traàn tuïc vì chuùng chæ laø nhöõng nhaân toá cuûa khoå 

ñau vaø phieàn naõo maø thoâi. 

Trong Phaät giaùo, tu haønh khoâng chæ laø ñaàu troøn aùo vuoâng beà ngoaøi 

hay chæ laø söï thöïc haønh theo hình thöùc beân ngoaøi cuûa thaân. Tinh taán tu 

taäp khoâng chæ ñôn thuaàn laø thieàn quaùn, ngoài cho ñuùng, kieåm soaùt hôi 

thôû, ñoïc tuïng kinh ñieån, hoaëc chuùng ta khoâng löôøi bieáng cho thôøi gian 

troâi qua voâ ích, maø coøn laø bieát tri tuùc thieåu duïc ñeå cuoái cuøng chaám döùt 

tham duïc hoaøn toaøn. Tinh taán tu hoïc coøn coù nghóa laø chuùng ta phaûi duøng 
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heát thì giôø vaøo vieäc quaùn chieáu töù dieäu ñeá, voâ thöôøng, khoå, voâ ngaõ vaø 

baát tònh. Tinh taán tu hoïc cuõng laø quaùn saâu vaøo chaân nghóa cuûa Töù nieäm 

xöù ñeå thaáy raèng vaïn höõu cuõng nhö thaân naày luoân thay ñoåi, töø sanh, roài 

ñeán truï, dò, vaø dieät. Tinh taán tu hoïc coøn coù nghóa laø chuùng ta phaûi tu taäp 

cho ñöôïc chaùnh kieán vaø chaùnh ñònh ñeå taän dieät thieån kieán. Trong nhaân 

sinh, thieån kieán laø coäi reã saâu nhaát. Vì theá maø khi thieån kieán bò nhoã thì 

tham duïc, saân, si, maïn, nghi ñeàu bò nhoã taän goác. Theo Kinh Töù Thaäp 

Nhò Chöông, Chöông 40, Ñöùc Phaät daïy: “Sa Moân haønh ñaïo, ñöøng nhö 

con traâu keùo vaát vaû; thaân tuy coù tu taäp maø taâm khoâng tu taäp. Neáu taâm 

thaät söï tu taäp thì khoâng caàn hình thöùc beân ngoaøi cuûa thaân.” Phaät töû 

thuaàn thaønh choïn laáy moät phaùp moân duy nhaát naøo ñoù roài y theo phaùp 

moân aáy maø tu cho ñeán suoát ñôøi khoâng thay ñoåi; thí duï nhö choïn phaùp 

moân Tònh Ñoä thì suoát ñôøi chæ chuyeân nieäm Phaät caàu vaõng sanh maø thoâi. 

Neáu tu thieàn thì chæ chuù taâm vaøo thieàn quaùn maø thoâi, chöù khoâng neân 

nay tu phaùp moân naày, mai ñoåi phaùp moân khaùc. 

Haønh giaû tu Phaät neân laøm nhöõng coâng vieäc haèng ngaøy moät caùch 

thong thaû, nheï nhaøng, vaø khoan thai. Duø baän roän theá maáy, neáu baïn tin 

baïn caàn chaùnh nieäm trong moãi sinh hoaït thì baïn phaûi laøm nhöõng coâng 

vieäc haèng ngaøy moät caùch thong thaû, nheï nhaøng, vaø khoan thai. Coå ñöùc 

coù noùi: “Ñöøng lo, roài thì moïi vieäc seõ qua ñi.” Haõy nhìn chö Taêng Ni, 

moïi moïi coâng vieäc hay moïi taùc ñoäng nhö ñi, ñöùng, ngoài, naèm, hoï ñeàu 

khoan thai, nhaát cöû nhaát ñoäng ñeàu nheï nhaøng, khoâng vuït chaïc hoaëc 

noùng naûy. Khi caàn noùi thì hoï noùi, khi khoâng caàn noùi thì hoï khoâng noùi. 

Ñieàu toái quan troïng laø söï thaønh khaån tuaân thuû giôùi haïnh. Phaät töû thuaàn 

thaønh khoâng neân chaïy theo kieåu thaùi ñoä thaùi quaù vaø noâng noåi ñoái vôùi söï 

giaûng daïy Thieàn. Thaùi ñoä naøy naûy sinh khi moät ngöôøi töôûng mình ñaõ laø 

Phaät, roài ñi ñeán keát luaän raèng mình khoâng caàn tu taäp, khoâng caàn soáng 

ñôøi giôùi haïnh, khoâng caàn ñaïi giaùc nöõa. Thaùi ñoä naøy, ñaëc bieät laø giaùo 

thuyeát cuûa phaùi Thieàn Taøo Ñoäng, coù theå daãn ñeán söï hieåu laàm trong 

phöông caùch tu haønh. Theo Kinh Töù Thaäp Nhò Chöông, Chöông 34, coù 

moät vò sa Moân ban ñeâm tuïng kinh Di Giaùo cuûa Ñöùc Phaät Ca Dieáp, tieáng 

oâng buoàn baõ nhö tieác nuoái muoán thoái lui. Ñöùc Phaät lieàn hoûi: “Xöa kia 

khi ôû nhaø oâng thöôøng laøm ngheà gì?” OÂng ñaùp: “Baïch Theá Toân, con 

thích chôi ñaøn caàm.” Ñöùc Phaät hoûi tieáp: “Khi daây ñaøn chuøng thì oâng 

laøm sao?” OÂng beøn traû lôøi: “Baïch Theá Toân, khi daây ñaøn chuøng thì ñaøn 

khoâng keâu ñöôïc.”  Phaät hoûi laïi: “Khi daây ñaøn caêng quaù thì oâng laøm 

sao?” OÂng ñaùp: “Baïch Theá Toân, khi ñaøn caêng quaù thì maát tieáng.” Phaät 
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laïi hoûi: “Khoâng caêng khoâng chuøng thì sao?” OÂng ñaùp: “Baïch Theá Toân, 

khi daây khoâng caêng khoâng chuøng thì tieáng keâu toát vôùi aâm thanh ñaày 

ñuû.” Ñöùc Phaät beøn daïy: “Ngöôøi sa Moân hoïc ñaïo laïi cuõng nhö vaäy, taâm 

lyù ñöôïc quaân bình thì môùi ñaéc ñaïo. Ñoái vôùi söï tu ñaïo maø caêng thaúng 

quaù, laøm cho thaân meät moûi, khi thaân meät moûi thì taâm yù sanh phieàn naõo. 

Taâm yù ñaõ sanh phieàn naõo thì coâng haïnh seõ thoái lui. Khi coâng haïnh ñaõ 

thoái lui thì toäi loãi taêng tröôûng. Chæ coù söï thanh tònh vaø an laïc, ñaïo môùi 

khoâng maát ñöôïc.” Neân nhôù loøng ngöôøi deã tinh taán maø cuõng deã thoái 

chuyeån; khi nghe phaùp vaø lôøi khuyeân thì tinh taán tieán tu, nhöng khi gaëp 

chöôùng ngaïi thì chaúng nhöõng ngaïi nguøng muoán thoái lui, maø coøn muoán 

chuyeån höôùng khaùc vaø laém khi phaûi sa vaøo taø ñaïo. Phaät töû thuaàn thaønh 

neân luoân tinh taán tu haønh vaø luoân traùnh tö töôûng “Nhöùt nieân Phaät taïi 

tieàn, nhò nieân Phaät taïi Taây Thieân, tam nieân vaán Phaät yeáu tieàn.” 

Ngöôøi tu Ñaïo ñöøng neân quaù gaáp gaùp, ñöøng nghæ raèng hoâm nay tu 

ngaøy mai khai ngoä. Tu Ñaïo chaúng phaûi deã daøng nhö vaäy ñaâu. Mình caàn 

phaûi ngaøy ngaøy tu luyeän. Mieãn laø mình khoâng thoái chuyeån thì ñöøng lo 

nghó ñeán chuyeän tieán boä. Neáu moãi ngaøy mình caøng ngaøy caøng ít coù 

voïng nieäm, caøng ngaøy caøng coù ít tham saân si, töùc laø mình ñaõ tieán boä roài 

vaäy. Chuùng ta tu haønh laø ñeå loaïi boû caùi taäp khí, loãi laàm xaáu xa, boû ñi 

nhöõng tö töôûng laàm laïc, khieán cho phaùt sanh trí hueä quang minh. Trí 

hueä naày ai trong chuùng ta cuõng ñeàu coù, ngaët noãi bò voâ minh che laáp. 

Chuyeän tu haønh khoâng phaûi laø chuyeän moät ngaøy moät böõa. Chuùng ta 

phaûi tu töø saùng ñeán toái trong töøng nieäm, phaûi tu töø thaùng naày qua thaùng 

noï, töø naêm naày qua naêm noï ñeàu phaûi tu haønh thöôøng haèng baát bieán nhö 

vaäy. Vaø treân heát, ngaøy ngaøy chuùng ta phaûi tu haønh moät caùch chôn thaät. 

Trong khi tu taäp, chuùng ta phaûi luoân bình thaûn duø gaëp ma chöôùng, 

nghòch caûnh hay thuaän caûnh gì cuõng vaäy. Chuùng ta phaûi luoân tinh taán tu 

taäp vaø nghó raèng hình nhö nghòch caûnh hay thuaän caûnh cuõng ñeàu ñang 

noùi dieäu phaùp cho mình nghe ñaây. Ngöôøi tu Ñaïo chôn thuaàn phaûi luoân 

nhôù raèng mình ñang möôïn phaùp theá gian ñeå vöôït khoûi theá gian. Vì theá 

khoâng coù thöù gì coù theå laøm cho mình meâ laàm, mình khoâng bò hình töôùng 

laøm meâ hoaëc. Khoâng coøn hoaøn caûnh naøo coù theå laøm mình chöôùng ngaïi 

nöõa. Sôû dó chuùng ta luoân bò thuït luøi thay vì tieán boä trong tu haønh laø vì 

khi gaëp duyeân laønh thì chuùng ta laïi nghi ngôø khoâng caû quyeát, luùc gaëp 

duyeân aùc thì laïi lieàn theo. Do ñoù maø chuùng ta cöù maõi laên troâi trong sanh 

töû, töû sanh; soáng say cheát moäng trong ñieân ñaûo ñaûo ñieân chöù khoâng bieát 

phaûi laøm gì ñeå thoaùt ra. 
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Theo Thieàn Sö Thích Nhaát Haïnh trong phaàn giaûng giaûi kinh Baùt 

Ñaïi Nhaân Giaùc, Tinh Taán Ba La Maät laø moät trong nhöõng ñeà taøi thieàn 

quaùn quan troïng trong Phaät giaùo. Tinh Taán phaù bieáng löôøi. Sau khi ñaõ 

ngöøng theo ñuoåi tham duïc, sau khi ñaõ bieát thöïc haønh tri tuùc ñeå thaân taâm 

ñöôïc thaûnh thôi, ngöôøi haønh ñaïo khoâng vì söï thaûnh thôi ñoù maø giaûi ñaõi 

ñeå cho ngaøy thaùng troâi qua moät caùch uoång phí. Tinh taán laø caàn maãn 

ngaøy ñeâm, caàn maãn doài maøi söï nghieäp trí tueä. Phaûi duøng baát cöù thì giôø 

naøo mình coù ñöôïc ñeå quaùn chieáu “Töù Nieäm Xöù” (voâ thöôøng, khoå khoâng, 

voâ ngaõ, baát tònh). Phaûi ñi saâu theâm vaøo giaùo nghóa “Töù Nieäm Truù,” phaûi 

hoïc pheùp quaùn nieäm veà hôi thôû, veà caùc tö theá cuûa thaân theå, veà söï thaønh 

truï hoaïi khoâng cuûa theå xaùc, veà caûm giaùc, tö töôûng, haønh nghieäp vaø 

nhöõng nhaän thöùc cuûa mình. Phaûi tìm ñoïc kinh ñieån chæ daãn raønh reõ veà 

phöông phaùp tu taäp vaø thieàn quaùn, ñieàu hoøa hôi thôû vaø quaùn nieäm, nhö 

Kinh Quaùn Nieäm (Nieäm Xöù), Kinh An Bang Thuû YÙ vaø Kinh Ñaïi Baùt 

Nhaõ. Phaûi theo lôøi chæ daãn trong caùc kinh aáy maø haønh trì moät caùch 

thoâng minh, nghóa laø phaûi choïn nhöõng caùch tu thích hôïp vôùi tröôøng hôïp 

caù nhaân cuûa mình. Neáu caàn thì coù theå söûa ñoåi cho phuø hôïp. Haï thuû coâng 

phu cho tôùi khi naøo nhöõng phieàn naõo caên baûn nhö tham, saân, si, maïn, 

nghi, taø kieán ñeàu bò nhoå taän goác, thì töï nhieân ta thaáy thaân taâm vöôït 

thoaùt khoûi nguïc tuø cuûa sinh töû, nguõ aám vaø tam giôùi.  

Theo Kinh Hoa Nghieâm, Phaåm 38, chö ñaïi Boà Taùt coù möôøi ñieàu tu 

tinh chuyeân. Chö Boà Taùt an truï trong nhöõng phaùp naày thôøi ñöôïc sieâng tu 

ñaïi trí hueä voâ thöôïng cuûa Nhö Lai. Thöù nhaát laø sieâng tu boá thí, vì ñeàu 

xaû thí taát caû maø khoâng caàu baùo ñaùp. Thöù nhì laø sieâng tu trì giôùi, vì ñaàu 

ñaø khoå haïnh, thieåu duïc tri tuùc. Thöù ba laø sieâng tu nhaãn nhuïc, vì rôøi quan 

nieäm ta vaø ngöôøi (töï tha), nhaãn chòu taát caû ñieàu khoå naõo, troïn khoâng 

sanh loøng saân haïi. Thöù tö laø sieâng tu tinh taán, vì thaân ngöõ yù ba nghieäp 

chöa töøng taùn loaïn, taát caû vieäc laøm ñeàu chaúng thoái chuyeån maõi ñeán khi 

roát raùo. Thöù naêm laø sieâng tu thieàn ñònh, vì giaûi thoaùt, tam muoäi xuaát 

hieän thaàn thoâng, rôøi lìa taát caû quyeán thuoäc, duïc laïc, phieàn naõo, vaø maõn 

nguyeän. Thöù saùu laø sieâng tu trí hueä, vì tu taäp chöùa nhoùm taát caû coâng ñöùc 

khoâng nhaøm moûi. Thöù baûy laø sieâng tu ñaïi töø, vì bieát taát caû chuùng sanh 

khoâng coù töï taùnh. Thöù taùm laø sieâng tu ñaïi bi, vì bieát caùc phaùp ñeàu 

khoâng, thoï khoå cho taát caû chuùng sanh khoâng nhaøm moûi. Thöù chín laø 

sieâng tu giaùc ngoä thaäp löïc Nhö Lai, vì roõ thaáu voâ ngaïi chæ baøy cho 

chuùng sanh. Thöù möôøi laø sieâng tu phaùp luaân baát thoái, vì chuyeån ñeán taâm 

cuûa taát caû chuùng sanh. Noùi toùm laïi, heã Hình Ngay thì Boùng Thaúng. Neáu 
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baïn muoán gaët quaû vò Phaät, baïn phaûi gieo chuûng töû Phaät. Hình ñeïp xaáu 

theá naøo, boùng hieän trong göông cuõng nhö theá aáy, lôøi Phaät daïy muoân ñôøi 

vaãn theá, bieát ñöôïc quaû baùo ba ñôøi, laøm laønh ñöôïc phöôùc, laøm döõ mang 

hoïa laø chuyeän ñöông nhieân. Ngöôøi trí bieát söûa ñoåi hình, keû daïi luoân hôøn 

vôùi boùng. Tröôùc caûnh nghòch caûnh thuaän caûnh, ngöôøi con Phaät chôn 

thuaàn ñeàu an nhieân töï taïi, chöù khoâng oaùn trôøi traùch ñaát. Ngöôïc laïi, 

ngöôøi con Phaät chôn thuaàn phaûi duïng coâng tu haønh cho ñeán khi thaønh 

Phaät quaû. 

 

II. Hai Caùch Tu Haønh Trong Haàu Heát Caùc Truyeàn Thoáng Phaät 

Giaùo: 

Theo caùc truyeàn thoáng Phaät giaùo, coù hai phöông caùch hay giaù trò 

cuûa trì giôùi: Thöù nhaát laø “Chæ trì”, töùc laø traùnh laøm nhöõng vieäc aùc. Thöù 

nhì laø “Taùc trì”, töùc laø laøm nhöõng ñieàu laønh. Theo Hoøa Thöôïng Thích 

Thieàn Taâm trong Lieân Toâng Thaäp Tam Toå, nieäm Phaät coù Söï Trì vaø Lyù 

Trì. Haønh giaû nieäm Phaät giöõ maõi ñöôïc söï trì vaø lyù trì vieân dung cho ñeán 

troïn ñôøi, aét seõ hieän tieàn chöùng “Nieäm Phaät Tam Muoäi” vaø khi laâm 

chung seõ ñöôïc “Vaõng Sanh veà Kim Ñaøi Thöôïng Phaåm nôi coõi Cöïc 

Laïc.” Thöù nhaát laø “Söï Trì”: Ngöôøi “söï trì” laø ngöôøi tin coù Phaät A Di Ñaø 

ôû coõi taây Phöông Tònh Ñoä, nhöng chöa thoâng hieåu theá naøo laø “Taâm 

mình taïo taùc ra Phaät, Taâm mình chính laø Phaät.” Nghóa laø ngöôøi aáy chæ 

coù caùi taâm quyeát chí phaùt nguyeän caàu vaõng sanh Tònh Ñoä, nhö luùc naøo 

cuõng nhö con thô nhôù meï chaúng bao giôø queân. Ñaây laø moät trong hai loaïi 

haønh trì maø Hoøa Thöôïng Thích Thieàn Taâm ñaõ noùi ñeán trong Lieân Toâng 

Thaäp Tam Toå. Tin coù Phaät A Di Ñaø ôû phöông Taây, vaø hieåu roõ caùi lyù 

taâm naøy laøm Phaät, taâm naøy laø Phaät, neân chæ moät beà chuyeân caàn nieäm 

Phaät nhö con nhôù meï, khoâng luùc naøo queân. Roài töø ñoù chí thieát phaùt 

nguyeän caàu ñöôïc Vaõng Sanh Cöïc Laïc. Söï trì coù nghóa laø ngöôøi nieäm 

Phaät aáy chæ chuyeân beà nieäm Phaät, chöù khoâng caàn phaûi bieát kinh giaùo 

ñaïi thöøa, tieåu thöøa chi caû. Chæ caàn nghe lôøi thaày daïy raèng: “ÔÛ phöông 

Taây coù theá giôùi Cöïc Laïc. Trong theá giôùi aáy coù Ñöùc Phaät A Di Ñaø, Boà 

Taùt Quaùn Theá AÂm, Boà Taùt Ñaïi Theá Chí, vaø chö Thanh Tònh Ñaïi Haûi 

Chuùng Boà Taùt.” Neáu chuyeân taâm nieäm “Nam Moâ A Di Ñaø Phaät” cho 

thaät nhieàu ñeán heát söùc cuûa mình, roài keá ñeán nieäm Quaùn Theá AÂm, Ñaïi 

Theá Chí, vaø Thanh Tònh Ñaïi Haûi Chuùng Boà Taùt. Roài chí thieát phaùt 

nguyeän caàu vaõng sanh Cöïc Laïc maõi maõi suoát cuoäc ñôøi, cho ñeán giôø 

phuùt cuoái cuøng, tröôùc khi laâm chung cuõng vaãn nhôù nieäm Phaät khoâng 
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queân. Haønh trì nhö theá goïi laø Söï Trì, quyeát ñònh chaéc chaén seõ ñöôïc 

vaõng sanh Cöïc Laïc. Thöù nhì laø “Lyù Trì”: Ñaây laø moät trong hai loaïi haønh 

trì maø Hoøa Thöôïng Thích Thieàn Taâm ñaõ noùi ñeán trong Lieân Toâng Thaäp 

Tam Toå. Lyù Trì laø tin raèng Ñöùc Phaät A Di Ñaø ôû phöông Taây laø taâm 

mình ñaõ saún coù ñuû, laø taâm mình taïo ra. Töø ñoù ñem caâu “Hoàng Danh” 

saún ñuû maø taâm cuûa mình taïo ra ñoù laøm caûnh ñeå buoäc Taâm laïi, khieán 

cho khoâng luùc naøo queân caâu nieäm Phaät caû. Lyù trì coøn coù nghóa laø ngöôøi 

nieäm Phaät laø ngöôøi coù hoïc hoûi kinh ñieån, bieát roõ caùc toâng giaùo, laøu 

thoâng kinh keä, vaø bieát roõ raèng. Taâm mình taïo ra ñuû caû möôøi giôùi luïc 

phaøm töù Thaùnh. Vì vaäy cho neân hoï bieát raèng Phaät A Di Ñaø vaø möôøi 

phöông chö Phaät ñeàu do nôi taâm mình taïo ra caû. Cho ñeán caûnh thieân 

ñöôøng, ñòa nguïc cuõng ñeàu do taâm cuûa mình taïo ra heát. Caâu hoàng danh 

A Di Ñaø Phaät laø moät caâu nieäm maø ôû trong ñoù ñaõ coù saün ñuû heát muoân 

vaïn coâng ñöùc do nguyeän löïc cuûa Phaät A Di Ñaø huaân taäp thaønh. Duøng 

caâu nieäm Phaät “Nam Moâ A Di Ñaø Phaät” ñoù laøm sôïi daây vaø moät caûnh ñeå 

buoäc caùi taâm vieân yù maõ cuûa mình laïi, khoâng cho noù loaïn ñoäng nöõa, neân 

ít ra cuõng ñònh taâm ñöôïc trong suoát thôøi gian nieäm Phaät, hoaëc ñoâi ba 

phuùt cuûa khoùa leã. Khoâng luùc naøo queân nieäm caû. Phaùt nguyeän caàu vaõng 

sanh.  

 

III. Ba Pheùp Tu Trong Nhieàu Truyeàn Thoáng Phaät Giaùo: 

Theo nhieàu truyeàn thoáng Phaät giaùo khaùc nhau, coù ba pheùp tu: Thöù 

nhaát laø Phaùp Tu Töø Bi. Thöù nhì laø Phaùp Tu Nhaãn Nhuïc. Thöù ba laø Phaùp 

Tu Phaùp Khoâng. Taùnh khoâng hay söï khoâng thaät cuûa chö phaùp. Moïi vaät 

ñeàu tuøy thuoäc laãn nhau, chöù khoâng coù caù nhaân hieän höõu, taùch rôøi khoûi 

vaät khaùc. Ñoái vôùi Phaät töû taïi gia, Ñöùc Phaät thöôøng nhaéc nhôû veà ba 

phöông tieän tu haønh trong cuoäc sinh hoaït haèng ngaøy: Thöù nhaát laø “Keàm 

thaân”, töùc laø keàm khoâng cho thaân laøm ñieàu aùc. Thöù nhì laø “Keàm khaåu”, 

töùc laø keàm khoâng cho mieäng noùi nhöõng ñieàu voâ ích hay toån haïi. Thöù ba 

laø “Keàm taâm”, töù laø keàm khoâng cho taâm dong ruoåi taïo nghieäp baát thieän. 

Rieâng haøng Thanh Vaên cuõng coù ba caùch tu. Ñaây cuõng laø ba maët thöïc 

haønh cuûa Phaät giaùo khoâng theå thieáu treân ñöôøng tu taäp. Ba caùch theo 

truyeàn thoáng Phaät giaùo Ñaïi Thöøa: Thöù nhaát laø “Voâ thöôøng tu”.  Thanh 

vaên tuy bieát söï thöôøng truï cuûa phaùp thaân, song chæ quaùn töôûng leõ voâ 

thöôøng cuûa vaïn phaùp. Thöù nhì laø “Phi laïc tu”. Tuy bieát Nieát Baøn tòch 

dieät laø vui söôùng, song chæ quaùn töôûng leõ khoå cuûa chö phaùp. Thöù ba laø 

“Voâ ngaõ tu”. Tuy bieát chôn ngaõ laø töï taïi, nhöng chæ quaùn töôûng leõ khoâng 
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cuûa nguõ uaån maø thoâi. Coøn theo truyeàn thoáng Phaät giaùo Nguyeân Thuûy, ba 

caùch tu haønh laø “Giôùi-Ñònh-Hueä”: Thöù nhaát laø “Giöõ Giôùi”, coù nghóa laø 

huaán luyeän ñaïo ñöùc, töø boû nhöõng hoaït ñoäng nghieäp khoâng trong saïch. 

Thöù nhì laø “Ñònh”, coù nghóa laø huaán luyeän taâm linh, thöïc hieän söï taäp 

trung. Thöù ba laø “Hueä”, coù nghóa laø huaán luyeän trí naêng, ñeå phaùt trieån 

söï hieåu bieát veà chaân lyù. Ñaây cuõng laø ba phaàn hoïc cuûa haøng voâ laäu, hay 

cuûa haïng ngöôøi ñaõ döùt ñöôïc luaân hoài sanh töû. 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. Töông töï nhö 

“giôùi,” trong Phaät giaùo, khoâng coù pheùp goïi laø tu haønh naøo maø khoâng tu 

luyeän cho taâm ñònh tónh. 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.  

 

IV. Tu Taäp Ba Thöù Nôi Thaân-Boán Thöù Nôi Khaåu & Ba Thöù Nôi 

YÙ:   

Nôi thaân coù ba thöù caàn ñöôïc ñieàu phuïc hay ba giôùi veà thaân: Thöù 

nhaát laø khoâng saùt sanh. Chuùng ta chaúng nhöõng khoâng phoùng sanh cöùu 

maïng, maø ngöôïc laïi coøn tieáp tuïc saùt sanh haïi maïng nöõa, chaúng haïn nhö 

ñi caâu hay saên baén, vaân vaân. Thöù nhì laø khoâng troäm caép. Chuùng ta 

chaúng nhöõng khoâng boá thí cuùng döôøng, maø ngöôïc laïi coøn laïi tieáp tuïc ích 

kyû, keo kieát, troäm caép nöõa. Thöù ba laø khoâng taø daâm. Chuùng ta chaúng 

nhöõng khoâng ñoan trang, chaùnh haïnh, maø ngöôïc laïi coøn tieáp tuïc taø daâm 

taø haïnh nöõa.  

Nôi khaåu coù boán thöù caàn ñöôïc ñieàu phuïc hay boán giôùi caàn phaûi giöõ 

gìn: Thöù nhaát laø khoâng noùi doái. Chuùng ta chaúng nhöõng khoâng noùi lôøi 

ngay thaúng chôn thaät, maø ngöôïc laïi luoân noùi lôøi doái laùo. Thöù nhì laø 

khoâng noùi lôøi ñaâm thoïc. Chuùng ta khoâng noùi lôøi hoøa giaûi eâm aùi, maø 

ngöôïc laïi luoân noùi löôõi hai chieàu hay noùi lôøi xaáu aùc laøm toån haïi ñeán 

ngöôøi khaùc. Thöù ba laø khoâng chöûi ruõa. Chuùng ta chaúng nhöõng khoâng noùi 

lôøi oân hoøa hieàn dòu, maø ngöôïc laïi luoân noùi lôøi hung aùc nhö chöõi ruõa hay 

sæ vaû. Thöù tö laø khoâng noùi lôøi voâ tích söï. Chuùng ta khoâng noùi lôøi chaùnh 

lyù ñuùng ñaén, maø ngöôïc laïi luoân noùi lôøi voâ tích söï. 

Nôi yù coù ba thöù caàn ñöôïc ñieàu phuïc hay ba giôùi veà yù: Thöù nhaát laø 

khoâng ganh gheùt. Chuùng ta khoâng chòu thieåu duïc tri tuùc, maø ngöôïc laïi 
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coøn khôûi taâm tham lam vaø ganh gheùt. Thöù nhì laø khoâng xaáu aùc. Chuùng 

ta chaúng nhöõng khoâng chòu nhu hoøa nhaãn nhuïc; maø laïi coøn luoân sanh 

khôûi caùc nieàm saân haän xaáu aùc. Thöù ba laø khoâng baát tín. Chuùng ta chaúng 

nhöõng khoâng tin luaät luaân hoài nhaân quaû; maø ngöôïc laïi coøn baùm víu vaøo 

söï ngu toái si meâ, khoâng chòu thaân caän caùc baäc thieän höõu tri thöùc ñeå hoïc 

hoûi ñaïo phaùp vaø tu haønh. 

Tuy nhieân, trong Phaät giaùo, vaán ñeà ñieàu phuïc taâm yù laø voâ cuøng 

quan troïng. Thöôøng thì taâm coù nghóa laø tim oùc. Trong Phaät giaùo, taâm 

khoâng chæ coù nghóa laø boä oùc vaø trí tueä; maø noù coøn coù nghóa laø “Thöùc” 

hay quan naêng cuûa tri giaùc, giuùp ta nhaän bieát moät ñoái töôïng cuøng vôùi 

moïi caûm thoï cuûa noù lieân heä ñeán caùi bieát naøy. Nhö vaäy tu taâm chính laø 

phaùp moân “Töù Chaùnh Caàn” maø Ñöùc Phaät ñaõ daïy: Tu taâm laø coá laøm sao 

dieät tröø nhöõng baát thieän ñaõ sanh; nhöõng baát thieän chöa sanh thì giöõ cho 

chuùng ñöøng sanh. Ñoàng thôøi coá gaéng nuoâi döôõng vaø cuûng coá nhöõng 

thieän taâm naøo chöa sanh. Töï kieåm soaùt mình laø yeáu toá chính daãn ñeán 

haïnh phuùc. Ñoù chính laø naêng löïc naèm sau taát caû moïi thaønh töïu chaân 

chính. Nhaát cöû nhaát ñoäng maø thieáu söï töï kieåm soaùt mình seõ khoâng ñöa 

mình ñeán muïc ñích naøo caû. Chæ vì khoâng töï kieåm ñöôïc mình maø bao 

nhieâu xung ñoät xaûy ra trong taâm. Vaø neáu nhöõng xung ñoät phaûi ñöôïc 

kieåm soaùt, neáu khoâng noùi laø phaûi loaïi tröø, ngöôøi ta phaûi keàm cheá nhöõng 

tham voïng vaø sôû thích cuûa mình, vaø coá gaéng soáng ñôøi töï cheá vaø thanh 

tònh. Ai trong chuùng ta cuõng ñeàu bieát söï lôïi ích cuûa vieäc luyeän taäp thaân 

theå. Tuy nhieân, chuùng ta phaûi luoân nhôù raèng chuùng ta khoâng chæ coù moät 

phaàn thaân theå maø thoâi, chuùng ta coøn coù caùi taâm, vaø taâm cuõng caàn phaûi 

ñöôïc reøn luyeän. Reøn luyeän taâm hay thieàn taäp laø yeáu toá chaùnh ñöa ñeán 

söï töï chuû laáy mình, cuõng nhö söï thoaûi maùi vaø cuoái cuøng mang laïi haïnh 

phuùc. Ñöùc Phaät daïy: “Daàu chuùng ta coù chinh phuïc caû ngaøn laàn, caû ngaøn 

ngöôøi ôû chieán tröôøng, tuy vaäy ngöôøi chinh phuïc vó ñaïi nhaát laø ngöôøi töï 

chinh phuïc ñöôïc laáy mình.” Chinh phuïc chính mình khoâng gì khaùc hôn 

laø töï chuû, töï laøm chuû laáy mình hay töï kieåm soaùt taâm mình. Noùi caùch 

khaùc, chinh phuïc laáy mình coù nghóa laø naém vöõng phaàn taâm linh cuûa 

mình, laøm chuû nhöõng kích ñoäng, nhöõng tình caûm, nhöõng öa thích vaø 

gheùt boû, vaân vaân, cuûa chính mình. Vì vaäy, töï ñieàu khieån mình laø moät 

vöông quoác maø ai cuõng ao öôùc ñi tôùi, vaø teä haïi nhaát laø töï bieán mình 

thaønh noâ leä cuûa duïc voïng. 

Theo Hoøa Thöôïng Piyadassi trong quyeån “Con Ñöôøng Coå Xöa,” 

kieåm soaùt taâm laø maáu choát ñöa ñeán haïnh phuùc. Noù laø vua cuûa moïi giôùi 
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haïnh vaø laø söùc maïnh ñaèng sau moïi söï thaønh töïu chaân chaùnh. Chính do 

thieáu kieåm soaùt taâm maø caùc xung ñoät khaùc nhau ñaõ daáy leân trong taâm 

chuùng ta. Neáu chuùng ta muoán kieåm soaùt taâm, chuùng ta phaûi hoïc caùch 

buoâng xaû nhöõng khaùt voïng vaø khuynh höôùng cuûa mình vaø phaûi coá gaéng 

soáng bieát töï cheá, khaéc kyû, trong saïch vaø ñieàm tónh. Chæ khi naøo taâm 

chuùng ta ñöôïc cheá ngöï vaø höôùng vaøo con ñöôøng tieán hoùa chaân chaùnh, 

luùc ñoù taâm cuûa chuùng ta môùi trôû neân höõu duïng cho ngöôøi sôû höõu noù vaø 

cho xaõ hoäi. Moät caùi taâm loaïn ñoäng, phoùng ñaõng laø gaùnh naëng cho caû 

chuû nhaân laãn moïi ngöôøi. Taát caû nhöõng söï taøn phaù treân theá gian naày ñeàu 

taïo neân bôûi nhöõng con ngöôøi khoâng bieát cheá ngöï taâm mình. 

 

V. Tieát Ñoä Trong Tu Taäp Phaät Giaùo: 

Theo Thieàn Sö Achaan Chah trong “Maët Hoà Tónh Laëng,” coù ba 

ñieåm caên baûn ñeå thöïc haønh laø thu thuùc luïc caên, nghóa laø khoâng chìm 

ñaém vaø dính maéc trong duïc laïc nguõ traàn, aên uoáng tieát ñoä, vaø tænh thöùc. 

Thöù nhaát laø thu thuùc luïc caên. Chuùng ta coù theå deã daøng nhaän ra moät cô 

theå baát thöôøng, ñui, ñieác, caâm, queø, vaân vaân, nhöng khoù nhaän ra moät 

traïng thaùi taâm baát thöôøng. Khi baét ñaàu haønh thieàn, haønh giaû seõ thaáy moïi 

söï khaùc haún. Baïn seõ nhìn thaáy moät traïng thaùi taâm meùo moù, maø tröôùc 

ñaây ñoái vôùi baïn laø bình thöôøng. Baïn seõ thaáy nguy hieåm ôû nôi maø tröôùc 

ñaây baïn khoâng thaáy. Ñieàu naày giuùp baïn thu thuùc. Baïn seõ trôû neân nhaïy 

caûm, nhö ngöôøi ñi vaøo röøng saâu yù thöùc ñöôïc moái nguy hieåm cuûa thuù döõ, 

raén ñoäc, gai nhoïn, vaân vaân. Moät ngöôøi coù veát thöông, raát thaän troïng 

tröôùc söï nguy hieåm cuûa loaøi ruoài. Cuõng nhö vaäy, ñoái vôùi ngöôøi haønh 

thieàn, moái nguy hieåm phaùt xuaát töø caùc ñoái töôïng cuûa giaùc quan, töùc laø 

luïc traàn. Bôûi theá, thu thuùc luïc caên laø ñöùc haïnh cao nhaát. Thöù nhaát laø thu 

thuùc luïc caên. Chuùng ta coù theå deã daøng nhaän ra moät cô theå baát thöôøng, 

ñui, ñieác, caâm, queø, vaân vaân, nhöng khoù nhaän ra moät traïng thaùi taâm baát 

thöôøng. Khi baét ñaàu haønh thieàn, haønh giaû seõ thaáy moïi söï khaùc haún. Baïn 

seõ nhìn thaáy moät traïng thaùi taâm meùo moù, maø tröôùc ñaây ñoái vôùi baïn laø 

bình thöôøng. Baïn seõ thaáy nguy hieåm ôû nôi maø tröôùc ñaây baïn khoâng 

thaáy. Ñieàu naày giuùp baïn thu thuùc. Baïn seõ trôû neân nhaïy caûm, nhö ngöôøi 

ñi vaøo röøng saâu yù thöùc ñöôïc moái nguy hieåm cuûa thuù döõ, raén ñoäc, gai 

nhoïn, vaân vaân. Moät ngöôøi coù veát thöông, raát thaän troïng tröôùc söï nguy 

hieåm cuûa loaøi ruoài. Cuõng nhö vaäy, ñoái vôùi ngöôøi haønh thieàn, moái nguy 

hieåm phaùt xuaát töø caùc ñoái töôïng cuûa giaùc quan, töùc laø luïc traàn. Bôûi theá, 

thu thuùc luïc caên laø ñöùc haïnh cao nhaát. Thöù nhì laø Tieát Ñoä trong AÊn 
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Uoáng. AÊn ít vaø tieát ñoä ñoái vôùi chuùng ta quaû thaät laø khoù khaên. Haõy hoïc 

caùch aên trong chaùnh nieäm. YÙ thöùc ñöôïc nhu caàu thöïc söï cuûa mình; hoïc 

caùch phaân bieät giöõa muoán vaø caàn. Ñaøo luyeän cô theå khoâng phaûi laø haønh 

xaùc. Khoâng nguû, khoâng aên, duø coù giaù trò cuûa chuùng, nhöng cuõng chæ laø 

nhöõng cöïc ñoan. Haønh giaû phaûi thöïc söï muoán choáng laïi söï bieáng nhaùc 

vaø phieàn naõo. Khuaáy ñoäng chuùng leân vaø quan saùt chuùng. Moät khi hieåu 

ñöôïc chuùng thì nhöõng söï thöïc haønh coù veû cöïc ñoan treân seõ khoâng caàn 

thieát nöõa. Ñoù laø lyù do taïi sao chuùng ta phaûi aên, nguû, vaø noùi ít laïi, nhaèm 

ñeø neùn taâm luyeán aùi vaø khieán chuùng töï loä dieän. Theo Kinh Höõu Hoïc 

trong Trung Boä Kinh, Ñöùc Phaät ñaõ daïy ‘Vò Thaùnh ñeä töû bieát tieát ñoä 

trong aên uoáng. Thöù nhaát quaùn saùt moät caùch khoân ngoan khi thoï duïng 

caùc moùn aên, khoâng phaûi ñeå vui ñuøa, khoâng phaûi ñeå ñam meâ, khoâng phaûi 

ñeå trang söùc hay töï laøm ñeïp mình, chæ ñeå thaân naày ñöôïc duy trì, ñöôïc 

baûo döôõng, khoûi bò gia haïi, ñeå chaáp trì phaïm haïnh. Vò aáy neân nghó raèng: 

“Nhö vaäy ta dieät tröø caùc caûm thoï cuõ vaø khoâng cho khôûi leân caùc caûm thoï 

môùi; vaø ta seõ khoâng phaïm loãi laàm, soáng ñöôïc an oån.” Theo Kinh Phaùp 

Cuù, caâu 325, Ñöùc Phaät daïy: “Nhö heo kia öa nguû, laïi tham aên, keû phaøm 

ngu vì tham aên öa nguû, neân phaûi bò tieáp tuïc sanh maõi trong voøng luaân 

hoài.” Söï tieát ñoä thöù ba laø tænh thöùc. Muoán coù chaùnh nieäm thì phaûi coù noã 

löïc lieân tuïc, chöù khoâng phaûi chæ sieâng naêng moät luùc roài thoâi. Daàu chuùng 

ta coù haønh thieàn suoát ñeâm nhöng trong luùc khaùc chuùng ta ñeå cho söï löôøi 

bieáng cheá ngöï thì cuõng khoâng phaûi laø haønh thieàn ñuùng caùch. Chuùng ta 

phaûi luoân quan saùt, theo doõi taâm chuùng ta nhö cha meï theo doõi con caùi, 

baûo veä khoâng ñeå chuùng hö hoûng. 

 

VI. Chuaån Bò Tu Taäp Baùt Thaùnh Ñaïo: 

Theo Töông Öng Boä Kinh, Phaåm Taàm Caàu, Ñöùc Phaät ñaõ daïy raèng 

ñeå tu taäp Baùt Thaùnh Ñaïo, caùc Tyø Kheo phaûi tu taäp phaùt trieån nhöõng 

phaùp nhö taàm caàu, kieâu maïn, laäu hoaëc, höõu, khoå, hoang vu, caáu nhieãm, 

dao ñoäng, thoï, khaùt aùi, aùch phöôïc, chaáp thuû, heä phöôïc, duïc, trieàn caùi vaø 

thuû uaån, vaân vaân.   

Coù ba loaïi taàm caàu: Thöù nhaát laø “Taàm Caàu Veà Duïc”. Thöù nhì laø 

“Taàm Caàu Veà Höõu”. Thöù ba laø “Taàm Caàu Veà Phaïm Haïnh”. Ñeå tu taäp 

ba thöù taàm caàu naày Phaät töû thuaàn thaønh phaûi laøm nhöõng ñieàu sau ñaây: 

thaéng tri tam taàm caàu, lieãu tri tam taàm caàu, ñoaïn dieät tam taàm caàu, vaø 

ñoaïn taän tam taàm caàu.  
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Laïi coù ba thöù “Kieâu Maïn”: Thöù nhaát laø “kieâu maïn ‘Toâi hôn’”. Thöù 

nhì laø “kieâu maïn ‘Toâi baèng’”. Thöù ba laø “kieâu maïn ‘Toâi thua’”.  Ñeå tu 

taäp ba thöù kieâu maïn naày Phaät töû thuaàn thaønh phaûi laøm nhöõng ñieàu sau 

ñaây: thaéng tri tam kieâu maïn, lieãu tri tam kieâu maïn, ñoaïn dieät tam kieâu 

maïn, vaø ñoaïn taän tam kieâu maïn.  

Laïi coù ba thöù “Laäu Hoaëc”: Thöù nhaát laø “duïc laäu” (say meâ veà duïc 

laïc traàn theá). Thöù nhì laø “höõu laäu” (söï ham muoán hieän höõu trong moät 

trong nhöõng caûnh giôùi höõu laäu). Thöù ba laø “voâ minh laäu” (söï ueá nhieãm 

trong taâm khôûi leân töø söï ngu si).  Ñeå tu taäp ba thöù laäu hoaëc naày Phaät töû 

thuaàn thaønh phaûi laøm nhöõng ñieàu sau ñaây: thaéng tri tam laäu hoaëc, lieãu 

tri tam laäu hoaëc, ñoaïn dieät tam laäu hoaëc, vaø ñoaïn taän tam laäu hoaëc.  

Coù ba loaïi “Höõu”: Thöù nhaát laø “töôùng trì höõu”. Thöù nhì laø “giaû 

danh höõu”. Thöù ba laø “phaùp höõu”. Laïi coù ba loaïi “Höõu” khaùc. Thöù nhaát 

laø “duïc Höõu” (hieän höõu duïc giôùi). Thöù nhì laø “saéc höõu” (hieän höõu saéc 

giôùi). Thöù ba laø “voâ saéc höõu” (hieän höõu hay quaû baùo thöïc taïi cuûa voâ saéc 

giôùi). Laïi coù ba loaïi “Höõu” khaùc. Thöù nhaát laø “boån höõu” (hieän höõu). 

Thöù nhì laø “trung höõu” (thaân taâm sau khi cheát). Thöù ba laø “ñöông höõu” 

(thaân taâm ñôøi sau). Ñeå tu taäp ba thöù “Höõu” naày Phaät töû thuaàn thaønh 

phaûi laøm nhöõng ñieàu sau ñaây: thaéng tri tam höõu, lieãu tri tam höõu, ñoaïn 

dieät tam höõu, vaø ñoaïn taän tam höõu. 

Coù ba loaïi “Khoå”: Thöù nhaát laø “khoå khoå taùnh” (khoå gaây ra bôûi 

nhöõng nguyeân nhaân tröïc tieáp hay khoå khoå, goàm nhöõng noãi khoå xaùc thaân 

nhö ñau ñôùn, giaø, cheát; cuõng nhö nhöõng lo aâu tinh thaàn). Thöù nhì laø 

“hoaïi khoå taùnh” (khoå gaây ra bôûi nhöõng thay ñoåi). Thöù ba laø “haønh khoå 

taùnh” (khoå vì chö phaùp voâ thöôøng, thaân taâm naày voâ thöôøng). Ñeå tu taäp 

ba thöù khoå naày Phaät töû thuaàn thaønh phaûi laøm nhöõng ñieàu sau ñaây: thaéng 

tri tam khoå, lieãu tri tam khoå, ñoaïn dieät tam khoå, vaø ñoaïn taän tam khoå. 

Coù ba loaïi “Hoang Vu”: Thöù nhaát laø “Tham Hoang Vu”. Thöù nhì laø 

“Saân Hoang Vu”. Thöù ba laø “Si Hoang Vu”. Ñeå tu taäp ba thöù hoang vu 

naày Phaät töû thuaàn thaønh phaûi laøm nhöõng ñieàu sau ñaây: thaéng tri tam 

hoang vu, lieãu tri tam hoang vu, ñoaïn dieät tam hoang vu, vaø ñoaïn taän 

tam hoang vu. 

Coù ba loaïi caáu nhieãm: Thöù nhaát laø “tham caáu nhieãm”. Thöù nhì laø 

“saân caáu nhieãm”. Thöù ba laø “si caáu nhieãm”. Ñeå tu taäp ba thöù caáu nhieãm 

naày Phaät töû thuaàn thaønh phaûi laøm nhöõng ñieàu sau ñaây: thaéng tri tam caáu 

nhieãm, lieãu tri tam caáu nhieãm, ñoaïn dieät tam caáu nhieãm, vaø ñoaïn taän 

tam caáu nhieãm. 
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Coù ba loaïi dao ñoäng: Thöù nhaát laø “tham dao ñoäng”. Thöù nhì laø “saân 

dao ñoäng”. Thöù ba laø “si dao ñoäng”. Ñeå tu taäp ba thöù dao ñoäng naày 

Phaät töû thuaàn thaønh phaûi laøm nhöõng ñieàu sau ñaây: thaéng tri tam dao 

ñoäng, lieãu tri tam dao ñoäng, ñoaïn dieät tam dao ñoäng, vaø ñoaïn taän tam 

dao ñoäng. 

Coù ba loaïi thoï: Thöù nhaát laø “khoå”. Thöù nhì laø “laïc”. Thöù ba laø “xaû”. 

Ñeå tu taäp ba thöù thoï naày Phaät töû thuaàn thaønh phaûi laøm nhöõng ñieàu sau 

ñaây: thaéng tri tam thoï, lieãu tri tam thoï, ñoaïn dieät tam thoï, vaø ñoaïn taän 

tam thoï. 

Coù ba loaïi khaùt aùi: Thöù nhaát laø “duïc khaùt aùi”. Thöù nhì laø “höõu khaùt 

aùi”. Thöù ba laø “phi höõu khaùt aùi”. Ñeå tu taäp ba thöù khaùt aùi naày Phaät töû 

thuaàn thaønh phaûi laøm nhöõng ñieàu sau ñaây: thaéng tri tam khaùt aùi, lieãu tri 

tam khaùt aùi, ñoaïn dieät tam khaùt aùi, vaø ñoaïn taän tam khaùt aùi.  

Coù boán loaïi boäc löu: Thöù nhaát laø “duïc boäc löu”. Thöù nhì laø “höõu 

boäc löu”. Thöù ba laø “taø kieán boäc löu”. Thöù tö laø “voâ minh boäc löu”. Ñeå 

tu taäp boán thöù boäc löu naày Phaät töû thuaàn thaønh phaûi laøm nhöõng ñieàu sau 

ñaây: thaéng tri töù boäc löu, lieãu tri töù boäc löu, ñoaïn dieät töù boäc löu, vaø 

ñoaïn taän töù boäc löu. 

Coù boán loaïi aùch phöôïc: Thöù nhaát laø “duïc aùch phöôïc”. Thöù nhì laø 

“höõu aùch phöôïc”. Thöù ba laø “kieán aùch phöôïc”. Thöù tö laø “voâ minh aùch 

phöôïc”. Ñeå tu taäp boán thöù aùch phöôïc naày Phaät töû thuaàn thaønh phaûi laøm 

nhöõng ñieàu sau ñaây: thaéng tri töù aùch phöôïc, lieãu tri töù aùch phöôïc, ñoaïn 

dieät töù aùch phöôïc, vaø ñoaïn taän töù aùch phöôïc.  

Coù boán loaïi chaáp thuû: Thöù nhaát laø “duïc chaáp thuû”. Thöù nhì laø “kieán 

chaáp thuû”. Thöù ba laø “giôùi caám chaáp thuû”. Thöù tö laø “ngaõ luaän chaáp 

thuû”. Ñeå tu taäp boán thöù chaáp thuû naày Phaät töû thuaàn thaønh phaûi laøm 

nhöõng ñieàu sau ñaây: thaéng tri töù chaáp thuû, lieãu tri töù chaáp thuû, ñoaïn dieät 

töù chaáp thuû, vaø ñoaïn taän töù chaáp thuû. 

Coù boán loaïi heä phöôïc: Thöù nhaát laø “tham thaân heä phöôïc”. Thöù nhì 

laø “saân thaân heä phöôïc”. Thöù ba laø “giôùi caám thuû heä phöôïc”. Thöù tö laø 

“chaáp chaân lyù heä phöôïc” (chaáp ñaây laø chaân lyù). Ñeå tu taäp boán thöù heä 

phöôïc naày, Phaät töû thuaàn thaønh phaûi laøm nhöõng ñieàu sau ñaây: thaéng tri 

töù heä phöôïc, lieãu tri töû heä phöôïc, ñoaïn dieät töù heä phöôïc, vaø ñoaïn taän töù 

heä phöôïc.  

Coù naêm loaïi duïc: Thöù nhaát laø “taøi duïc” (ham muoán cuûa caûi, theá löïc 

vaø tieàn taøi hay ham muoán veà taøi naêng). Thöù nhì laø “saéc duïc” (ham 

muoán saéc duïc). Thöù ba laø “danh duïc” (ham muoán danh tieáng, aûnh 
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höôûng vaø tieáng khen). Thöù tö laø “thöïc duïc” (ham muoán aên uoáng). Thöù 

naêm laø “thuøy Duïc” (ham muoán nguû nghæ). Ñeå tu taäp naêm thöù duïc naày, 

Phaät töû thuaàn thaønh phaûi laøm nhöõng ñieàu sau ñaây: thaéng tri nguõ duïc, 

lieãu tri nguõ duïc, ñoaïn dieät nguõ duïc, vaø ñoaïn taän nguõ duïc.  

Coù naêm thöù trieàn caùi: Thöù nhaát laø “Tham Duïc Trieàn Caùi”. Thöù nhì 

laø “Saân haän Trieàn Caùi”. Thöù ba laø “Hoân Traàm Thuïy Mieân trieàn Caùi”. 

Thöù tö laø “Traïo Cöû Hoái Quaù Trieàn Caùi”. Thöù naêm laø “Nghi Trieàn Caùi. 

Ñeå tu taäp naêm thöù trieàn caùi naày, Phaät töû thuaàn thaønh phaûi laøm nhöõng 

ñieàu sau ñaây: thaéng tri nguõ trieàn caùi, lieãu tri nguõ trieàn caùi, ñoaïn dieät nguõ 

trieàn caùi, vaø ñoaïn taän nguõ trieàn caùi.  

Coù naêm thöù thuû uaån: Thöù nhaát laø “saéc thuû uaån” (chaáp thuû saéc). Thöù 

nhì laø “thoï thuû uaån” (chaáp thuû tho). Thöù ba laø “töôûng thuû uaån” (chaáp thuû 

töôûng). Thöù tö laø “haønh thuû uaån” (chaáp thuû haønh). Thöù naêm laø “thöùc thuû 

uaån” (chaáp thuû thöùc). Ñeå tu taäp naêm thöù thuû uaån naày, Phaät töû thuaàn 

thaønh phaûi laøm nhöõng ñieàu sau ñaây: thaéng tri nguõ thuû uaån, lieãu tri nguõ 

thuû uaån, ñoaïn dieät nguõ thuû uaån, vaø ñoaïn taän nguõ thuû uaån.  

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, Ñöùc Phaät ñaõ daïy 

raèng ñeå tu taäp Baùt Thaùnh Ñaïo, caùc Tyø Kheo phaûi tu taäp phaùt trieån 

nhöõng phaùp nhö nguõ thöôïng phaàn keát, nguõ haï phaàn keát, vaø thaát tuøy 

mieân, vaân vaân. Coù naêm thöù haï phaàn keát: Thöù nhaát laø “tham keát” (phieàn 

naõo cuûa tham duïc). Thöù nhì laø “saân keát” (phieàn naõo cuûa söï giaän döõ). 

Thöù ba laø “thaân kieán keát” (phieàn naõo cuûa ngaõ kieán hay thaân kieán vaø taø 

kieán veà töï ngaõ). Thöù tö laø “giôùi thuû keát” (phieàn naõo cuûa chaáp thuû giôùi 

caám hay taø kieán moät caùch phi lyù). Thöù naêm laø “nghi keát” (phieàn naõo 

cuûa söï nghi hoaëc hoaøi nghi, khoâng tin chaéc veà Phaät, Phaùp, Taêng vaø söï tu 

taäp tam hoïc, giôùi, ñònh, hueä). Tuy nhieân, theo Vi Dieäu Phaùp, nguõ haï 

phaàn keát bao goàm tham keát (phieàn naõo cuûa tham duïc), saân keát (phieàn 

naõo gaây ra do saân giaän), maïn keát (phieàn naõo gaây ra do ngaõ maïn coáng 

cao), taät keát (phieàn naõo gaây ra do taät ñoá) vaø xan keát (phieàn naõo gaây ra 

do tham lam boûn seûn). Ñeå tu taäp naêm thöù haï phaàn keát naày, Phaät töû 

thuaàn thaønh phaûi laøm nhöõng ñieàu sau ñaây: thaéng tri nguõù haï phaàn keát, 

lieãu tri nguõù haï phaàn keát, ñoaïn dieät nguõù haï phaàn keát, vaø ñoaïn taän nguõ 

thuù haï phaàn keát.  

Cuõng theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh vaø Caâu Xaù 

Luaän, coù naêm phaàn keát sinh khôûi trong caùc caûnh giôùi cao hôn cuûa saéc 

giôùi vaø voâ saéc giôùi hay nguõ thöôïng phaàn keát vì chuùng troùi buoäc höõu tình 

vaøo nguõ uaån ñeå sanh vaøo caùc coõi cao: Thöù nhaát laø “saéc aùi keát” (phieàn 
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naõo cuûa söï tham tröôùc nguõ duïc ôû coõi saéc giôùi hay söï luyeán aùi coõi saéc). 

Thöù nhì laø “voâ saéc aùi keát” (tham voâ saéc hay phieàn naõo cuûa söï tham 

tröôùc caûnh giôùi thieàn ñònh cuûa coõi voâ saéc hay söï luyeán aùi coõi voâ saéc). 

Thöù ba laø “traïo keát hay traïo cöû” (phieàn naõo vì taâm dao ñoäng maø boû maát 

thieàn ñònh). Thöù tö laø “maïn keát” (phieàn naõo gaây ra do bôûi caäy mình hay 

maø laán löôùt ngöôøi khaùc). Thöù naêm laø “voâ minh keát” (phieàn naõo gaây ra 

bôûi ngu muoäi). Ñeå tu taäp naêm thöù thöôïng phaàn keát naày, Phaät töû thuaàn 

thaønh phaûi laøm nhöõng ñieàu sau ñaây: thaéng tri nguõ thöôïng phaàn keát, lieãu 

tri nguõ thöôïng phaàn keát, ñoaïn dieät nguõ thöôïng phaàn keát, vaø ñoaïn taän 

nguõ thöôïng phaàn keát. 

Laïi cuõng theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù baûy tuøy 

mieân: Do chuùng aên saâu neân goïi laø tuøy mieân, chuùng laø caùi nhaân cho tham 

duïc, v.v., sanh ñi sanh laïi maõi. Thöù nhaát laø “Duïc aùi tuøy mieân.” Thöù nhì 

laø “Saân tuøy mieân”. Thöù ba laø “Kieán tuøy mieân”. Thöù tö laø “nghi tuøy 

mieân”. Thöù naêm laø “maïn tuøy mieân”. Thöù saùu laø “höõu tham tuøy mieân”. 

Thöù baûy laø “voâ minh tuøy mieân”. Ñeå tu taäp baûy thöù tuøy mieân naày, Phaät 

töû thuaàn thaønh phaûi laøm nhöõng ñieàu sau ñaây: thaéng tri thaát tuøy mieân, 

lieãu tri thaát tuøy mieân, ñoaïn dieät thaát tuøy mieân, vaø ñoaïn taän thaát tuøy 

mieân. 

 

VII. Möôøi Phaùp Tu Haønh Theo Kinh Hoa Nghieâm: 

Theo Kinh Hoa Nghieâm, Phaåm 38, coù möôøi ñieàu tu cuûa chö Ñaïi Boà 

Taùt: Chö Boà Taùt an truï trong phaùp naày thôøi tu ñöôïc ñaïo quaû voâ thöôïng 

vaø ñaït ñöôïc taát caû caùc phaùp. Möôøi ñieàu tu naày bao goàm: tu caùc moân Ba 

La Maät, tu hoïc, tu hueä, tu nghóa, tu phaùp, tu thoaùt ly, tu thò hieän, tu 

sieâng thöïc haønh chaúng löôøi, tu thaønh chaùnh ñaúng chaùnh giaùc, vaø tu 

chuyeån chaùnh phaùp luaân. Beân caïnh ñoù, theo Kinh Hoa Nghieâm, phaåm 

21 (Thaäp Haïnh), coù möôøi haïnh Boà Taùt maø chö Phaät ñaõ tuyeân thuyeát 

trong tam theá. Möôøi haïnh tu naày bao goàm hoan hyû haïnh, nhieâu ích 

haïnh, voâ vi nghòch haïnh, voâ khuaát nhieãu haïnh, voâ si loaïn haïnh, thieän 

hieän haïnh, voâ tröôùc haïnh, nan ñaéc haïnh, thieän phaùp haïnh, vaø chôn thaät 

haïnh. Theo Kinh Hoa Nghieâm, phaåm 38, coù möôøi ñieàu rôøi boû ma 

nghieäp cuûa chö ñaïi Boà Taùt. Chö Boà Taùt an truï trong möôøi phaùp naày thôøi 

coù theå ra khoûi taát caû ma ñaïo. Thöù nhaát laø gaàn thieän tri thöùc, cung kính 

cuùng döôøng. Thöù nhì laø chaúng töï cao töï ñaïi, chaúng töï khen ngôïi. Thöù ba 

laø tin hieåu thaâm phaùp cuûa Phaät maø chaúng huûy baùng. Thöù tö laø chaúng 

bao giôø queân maát taâm nhöùt thieát trí. Thöù naêm laø sieâng tu dieäu haïnh, 
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haèng chaúng phoùng daät. Thöù saùu laø thöôøng caàu taát caû phaùp daønh cho Boà 

Taùt. Thöù baûy laø haèng dieãn thuyeát chaùnh phaùp, taâm khoâng nhaøm moûi. 

Ñieàu rôøi boû ma nghieäp thöù taùm bao goàm quy y taát caû chö Phaät möôøi 

phöông vaø nghó ñeán chö Phaät nhö nhöõng vò cöùu hoä. Thöù chín laø tin thoï 

öùc nieäm taát caû chö Phaät thaàn löïc gia trì. Thöù möôøi laø cuøng taát caû Boà Taùt 

ñoàng gieo caên laønh bình ñaúng khoâng hai. 

Hôn nöõa, theo lôøi Phaät daïy trong Kinh Hoa Nghieâm, phaåm 38, chö 

Boà Taùt coù möôøi thöù haïnh giuùp hoï ñöôïc ñaïi trí hueä voâ thöôïng cuûa chö 

Nhö Lai: Thöù nhaát laø haïnh tu taäp vì taát caû chuùng sanh, vì nhôø ñoù maø 

laøm cho khaép caû ñöôïc thaønh thuïc. Thöù nhì laø haïnh tu taäp taát caû caùc 

phaùp, vì nhôø ñoù maø tu hoïc taát caû. Thöù ba laø haïnh tu taäp taát caû caùc thieän 

caên vaø khieán cho chuùng taêng tröôûng. Thöù tö laø haïnh tu taäp Tam muoäi vì 

nhôø ñoù maø ñöôïc nhöùt taâm baát loaïn. Thöù naêm laø haïnh tu taäp thöïc haønh 

trí hueä vì nhôø ñoù maø khoâng coù chi laø chaúng roõ chaúng bieát. Thöù saùu laø 

haïnh tu taäp taát caû, do ñoù maø khoâng chi laø khoâng tu ñöôïc. Thöù baûy laø 

haïnh tu taäp nöông nôi taát caû Phaät saùt (Phaät ñoä, Phaät quoác), vì thaûy ñeàu 

trang nghieâm. Thöù taùm laø haïnh tu taäp toân troïng vaø hoã trôï taát caû thieän 

höõu tri thöùc. Thöù chín laø haïnh tu taäp toân kính vaø cuùng döôøng chö Nhö 

Lai. Thöù möôøi laø haïnh tu taäp thaàn thoâng bieán hoùa, vì nhôø ñoù maø coù theå 

bieán hoùa töï taïi ñeå hoùa ñoä chuùng sanh. 

Cuõng theo Kinh Hoa Nghieâm, phaåm 38, coù möôøi luaät nghi cuûa chö 

Ñaïi Boà Taùt: Chö Boà Taùt an truï trong phaùp naày thôøi ñöôïc luaät nghi ñaïi 

trí voâ thöôïng. Thöù nhaát laø chaúng huûy baùng Phaät phaùp. Thöù nhì laø tín taâm 

nôi chö Phaät chaúng hoaïi dieät. Thöù ba laø toân troïng cung kính taát caû Boà 

Taùt. Thöù tö laø chaúng boû taâm meán thích taát caû thieän tri thöùc. Thöù naêm laø 

chaúng moùng loøng ghi nhôù nhöõng Thanh Vaên Ñoäc Giaùc. Thöù saùu laø xa 

lìa taát caû nhöõng thoái chuyeån Boà Taùt ñaïo. Thöù baûy laø chaúng khôûi taát caû 

taâm toån haïi chuùng sanh. Thöù taùm laø tu taát caû thieän caên ñeàu khieán roát 

raùo. Thöù chín laø coù theå haøng phuïc chuùng ma. Thöù möôøi laø laøm cho ñaày 

ñuû taát caû Ba-La-Maät. Laïi cuõng theo Kinh Hoa Nghieâm, Phaåm 38, coù 

möôøi phaùp tu haønh cuûa chö Ñaïi Boà Taùt. Chö Boà Taùt an truï trong phaùp 

naày thôøi ñöôïc phaùp tu haønh voâ thöôïng cuûa Nhö Lai. Thöù nhaát laø cung 

kính toân troïng chö thieän tri thöùc. Thöù nhì laø thöôøng ñöôïc chö Thieân 

caûnh giaùc. Thöù ba laø tröôùc chö Phaät thöôøng bieát taøm quí. Thöù tö laø 

thöông xoùt chuùng sanh vaø chaúng boû sanh töû. Thöù naêm laø thöïc haønh coâng 

vieäc ñeán roát raùo maø taâm khoâng bieán ñoäng. Phaùp tu haønh thöù saùu bao 

goàm chuyeân nieäm theo doõi chuùng Boà Taùt, phaùt taâm ñaïi thöøa, vaø tinh 
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caàn tu hoïc. Phaùp tu haønh thöù baûy bao goàm xa lìa taø kieán vaø sieâng caàu 

chaùnh ñaïo. Thöù taùm laø deïp phaù chuùng ma vaø nghieäp phieàn naõo. Phaùp tu 

haønh thöù chín bao goàm bieát caên taùnh cuûa chuùng sanh vaø vì hoï maø thuyeát 

phaùp cho hoï ñöôïc an truï nôi Phaät ñòa. Phaùp tu haønh thöù möôøi bao goàm 

an truï trong phaùp giôùi quaûng ñaïi voâ bieân vaø dieät tröø phieàn naõo vaø thanh 

tònh nôi thaân.  

 

VIII. Taàm Quan Troïng Cuûa Vieäc Tu Haønh Trong Phaät Giaùo: 

Phaät töû thöôøng coù truyeàn thoáng toân Phaät kính Taêng, vaø baøy toû loøng 

toân kính vôùi xaù lôïi Phaät, nhöõng bieåu töôïng toân giaùo nhö hình aûnh, tònh 

xaù hay töï vieän. Tuy nhieân, Phaät töû chaúng bao giôø thôø ngaåu töôïng. Thôø 

cuùng Phaät, toå tieân, vaø cha meï quaù vaõng ñaùng ñöôïc khuyeán khích. Tuy 

nhieân, chöõ “thôø cuùng” töï noù ñaõ khoâng thích ñaùng theo quan ñieåm cuûa 

ñaïo Phaät. Töø “Baøy toû loøng toân kính” coù leõ thích hôïp hôn. Phaät töû khoâng 

neân muø quaùng thôø phuïng nhöõng thöù naày ñeán noãi queân ñi muïc tieâu chính 

cuûa chuùng ta laø tu haønh. Ngöôøi Phaät töû quyø tröôùc töôïng Phaät ñeå toû loøng 

toân kính ñaáng maø hình töôïng aáy töôïng tröng, vaø höùa seõ coá gaéng ñaït 

ñöôïc nhöõng gì Ngaøi ñaõ ñaït 25 theá kyû tröôùc, chöù khoâng phaûi sôï Phaät, 

cuõng khoâng tìm caàu aân hueä theá tuïc töø hình töôïng aáy. Thöïc haønh laø khía 

caïnh quan troïng nhaát trong ñaïo Phaät. Ñem nhöõng lôøi Phaät khuyeân daïy 

ra thöïc haønh trong ñôøi soáng haèng ngaøy môùi thöïc söï goïi laø “tu haønh.” 

Ñöùc Phaät thöôøng nhaéc nhôû töù chuùng raèng Phaät töû khoâng neân tuøy thuoäc 

vaøo ngöôøi khaùc, ngay caû ñeán chính Ñöùc Phaät, ñeå ñöôïc cöùu ñoä. Trong 

thôøi Ñöùc Phaät coøn taïi theá, coù nhieàu ñeä töû hay ngaém nghía veû ñeïp cuûa 

Phaät, neân Ngaøi nhaéc nhôû töù chuùng raèng: “Caùc oâng khoâng theå nhìn thaáy 

Ñöùc Phaät thaät söï baèng caùch ngaém nhìn veû ñeïp nôi thaân Phaät. Nhöõng ai 

nhìn thaáy giaùo lyù cuûa ta môùi thaät söï nhìn thaáy ta.” 

 

IX. Tu Laø Chuyeån Nghieäp: 

 Duø muïc ñích toái thöôïng cuûa ñaïo Phaät laø giaùc ngoä vaø giaûi thoaùt, 

Ñöùc Phaät cuõng daïy raèng tu laø coäi nguoàn haïnh phuùc, heát phieàn naõo, heát 

khoå ñau. Phaät cuõng laø moät con ngöôøi nhö bao nhieâu con ngöôøi khaùc, 

nhöng taïi sao Ngaøi trôû thaønh moät baäc giaùc ngoä vó ñaïi? Ñöùc Phaät chöa 

töøng tuyeân boá Ngaøi laø thaàn thaùnh gì caû. Ngaøi chæ noùi raèng chuùng sanh 

moïi loaøi ñeàu coù Phaät tính hay haït gioáng giaùc ngoä vaø söï giaùc ngoä ôû 

trong taàm tay cuûa moïi ngöôøi, roài nhôø rôøi boû ngai vò Thaùi Töû, cuûa caûi, vaø 

quyeàn löïc ñeå tu taäp vaø taàm caàu chaân lyù maø Ngaøi ñaït ñöôïc giaùc ngoä. 
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Phaät töû chuùng ta tu khoâng phaûi mong caàu xin aân hueä, maø phaûi tu taäp 

theo göông haïnh cuûa Ñöùc Phaät, phaûi chuyeån nghieäp xaáu thaønh nghieäp 

laønh hay khoâng coøn nghieäp naøo nöõa. Con ngöôøi ôû ñôøi giaøu coù vaø thoâng 

minh, ngheøo heøn vaø ngu doát. Moãi ngöôøi moãi khaùc, moãi ngöôøi moät hoaøn 

caûnh rieâng bieät sai khaùc nhau. Phaät töû tin raèng nguyeân nhaân chæ vì moãi 

ngöôøi taïo nghieäp rieâng bieät. Ñaây chính laø luaät nhaân duyeân hay nghieäp 

quaû, vaø chính nghieäp taùc ñoäng vaø chi phoái taát caû. Chính nghieäp nôi thaân 

khaåu yù taïo ra keát quaû, haïnh phuùc hay khoå ñau, giaøu hay ngheøo. Nghieäp 

khoâng coù nghóa laø soá phaän hay ñònh meänh. Neáu tin vaøo soá phaän hay 

ñònh meänh thì söï tu taäp ñaâu coøn caàn thieát vaø lôïi ích gì? Nghieäp khoâng 

coá ñònh cuõng khoâng phaûi laø khoâng thay ñoåi ñöôïc. Con ngöôøi khoâng theå 

ñeå bò giam haõm trong boán böùc töôøng kieân coá cuûa nghieäp. Ngöôïc laïi, 

con ngöôøi coù khaû naêng vaø nghò löïc coù theå laøm thay ñoåi ñöôïc nghieäp. 

Vaän meänh cuûa chuùng ta hoaøn toaøn tuøy thuoäc vaøo haønh ñoäng cuûa chính 

chuùng ta; noùi caùch khaùc, chuùng ta chính laø nhöõng nhaø kieán truùc ngoâi 

nhaø nghieäp cuûa chính chuùng ta. Tu theo Phaät laø töï mình chuyeån nghieäp. 

Chuyeån nghieäp laø chaúng nhöõng phaûi boû moïi taät xaáu cuûa chính mình, 

maø cuõng ñöøng quan taâm ñeán nhöõng haønh ñoäng xaáu cuûa ngöôøi khaùc. 

Chuùng ta khoâng theå naøo ñoå loãi cho ai khaùc veà nhöõng khoå ñau vaø baát 

haïnh cuûa chính mình. Chuùng ta phaûi ñoái dieän vôùi cuoäc soáng chöù khoâng 

boû chaïy, vì coù choã naøo treân quaû ñaát naày laø choã cho chuùng ta chaïy troán 

nghieäp cuûa mình ñaâu. Vì theá chuùng ta phaûi chuyeån nghieäp baèng caùch tu 

taäp caùc haïnh laønh ñeå mang laïi haïnh phuùc cho chính mình, hôn laø caàu 

xin hoaëc saùm hoái. Chuyeån nghieäp laø thöôøng nhôù tôùi nghieäp, phaûi duøng 

trí tueä ñeå phaân bieät thieän aùc, laønh döõ, töï do vaø troùi buoäc ñeå traùnh 

nghieäp aùc, laøm nghieäp laønh, hay khoâng taïo nghieäp naøo caû. Chuyeån 

nghieäp coøn laø thanh loïc töï taâm hôn laø caàu nguyeän, nghi leã cuùng kieán 

hay töï haønh xaùc. Ngoaøi ra, chuyeån nghieäp coøn laø chuyeån caùi taâm heïp 

hoøi ích kyû thaønh caùi taâm meán thöông roäng lôùn vaø thaønh töïu taâm töø bi 

baèng caùch thöông xoùt chuùng sanh moïi loaøi. Noùi caùch khaùc, chuyeån 

nghieäp laø thaønh töïu töù voâ löôïng taâm, ñaëc bieät laø hai taâm töø vaø bi. Phaät 

töû chaân thuaàn neân luoân nhôù raèng trong ñôøi naày ai cuõng phaûi moät laàn 

cheát, hoaëc sôùm hoaëc muoän; khi cheát, khoâng ai mang theo ñöôïc baát cöù 

thöù gì cuûa traàn tuïc, chæ coù nghieäp laønh hay nghieäp döõ do mình taïo ra seõ 

phaûi theo mình nhö hình vôùi boùng maø thoâi. 
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X. Chuùng Ta Coù Neân Ñôïi Ñeán Sau Khi Höu Trí Roài Haún Tu 

Hay Khoâng?: 

Coù ngöôøi tin raèng hoï neân ñôïi ñeán sau khi höu trí roài haún tu vì sau 

khi höu trí hoï seõ coù nhieàu thì giôø troáng traûi hôn. Nhöõng ngöôøi naøy coù leõ 

khoâng hieåu thaät nghóa cuûa chöõ “tu” neân hoï môùi chuû tröông ñôïi ñeán sau 

khi höu trí roài haún tu. Theo ñaïo Phaät, tu laø söûa cho caùi xaáu thaønh caùi toát, 

hay laø caûi thieän thaân taâm. Vaäy thì khi naøo chuùng ta coù theå ñoåi caùi xaáu 

thaønh caùi toát hay khi naøo chuùng ta coù theå caûi thieän thaân taâm chuùng ta? 

Coå ñöùc coù daïy: “Ñöøng ñôïi ñeán luùc khaùt nöôùc môùi ñaøo gieáng; ñöøng ñôïi 

ngöïa ñeán vöïc thaúm môùi thaâu cöông thì quaù treã; hay ñöøng ñôïi thuyeàn 

ñeán giöõa doøng soâng môùi treùt loã ræ thì ñaõ quaù chaäm, vaân vaân.” Ña soá 

phaøm nhaân chuùng ta ñeàu coù trôû ngaïi trong vaán ñeà truø tröø hay trì hoaûn 

trong coâng vieäc. Neáu chuùng ta ñôïi ñeán khi nöôùc tôùi troân môùi chòu nhaûy 

thì ñaõ quaù muoän maøng. Nhö theá aáy, luùc bình thôøi chuùng ta chaúng ñeám 

xæa gì ñeán haønh ñoäng cuûa chính mình xem coi chuùng ñuùng hay sai, maø 

ñôïi ñeán sau khi höu trí roài môùi ñeám xæa thì e raèng chuùng ta chaúng bao 

giôø coù cô hoäi ñoù ñaâu. Phaät töû thuaàn thaønh phaûi neân luoân nhôù raèng voâ 

thöôøng vaø caùi cheát chaúng ñôïi moät ai. Chính vì vaäy maø chuùng ta neân lôïi 

duïng baát cöù thôøi gian naøo coù ñöôïc trong hieän taïi ñeå tu taäp, vun troàng 

thieän caên vaø tích taäp coâng ñöùc.  

Phaät töû thuaàn thaønh neân luoân nhôù raèng duïc giôùi, saéc giôùi vaø voâ saéc 

giôùi ñang thieâu ñoát chuùng sanh vôùi nhöõng khoå ñau khoâng keå xieát. Tam 

giôùi gioáng nhö nhaø löûa ñang höøng höïc chaùy. Kinh Phaùp Hoa daïy: “Ba 

coõi khoâng an, döôøng nhö nhaø löûa, söï khoå daãy ñaày, ñaùng neân sôï haõi.” 

Chuùng sanh trong ba coõi, ñaëc bieät laø chuùng sanh trong coõi Ta Baø naày, 

luoân bò nhöõng söï khoå naõo vaø phieàn muoän böùc baùch. Soáng chen chuùc 

nhau trong ñoù nhö ôû giöõa moät caên nhaø ñang boác chaùy, daãy ñaày hieåm 

hoïa, chaúng bieát coøn maát luùc naøo. AÁy theá maø moïi ngöôøi chaúng bieát, 

chaúng hay, cöù maõi nhôûn nhô vui thuù cuûa nguõ duïc, laøm nhö khoâng coù 

chuyeän gì xaõy ra caû. Phaät töû chôn thuaàn neân luoân nhôù vaäy ñeå luùc naøo 

cuõng chuyeân caàn tinh taán tu haønh caàu giaûi thoaùt. Thí duï veà nhaø löûa ñang 

chaùy, moät trong baûy nguï ngoân trong Kinh Dieäu Phaùp Lieân Hoa, trong 

ñoù oâng Tröôûng giaû duøng ñeå daãn duï nhöõng ñöùa con voâ taâm baèng nhöõng 

phöông tieän xe deâ, xe nai, xe traâu, ñaëc bieät laø Baïch Ngöu Xa. Duïc giôùi, 

saéc giôùi vaø voâ saéc giôùi ñang thieâu ñoát chuùng sanh vôùi nhöõng khoå ñau 

khoâng keå xieát. Tam giôùi gioáng nhö nhaø löûa ñang höøng höïc chaùy. Kinh 

Phaùp Hoa daïy: “Ba coõi khoâng an, döôøng nhö nhaø löûa, söï khoå daãy ñaày, 
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ñaùng neân sôï haõi.” Chuùng sanh trong ba coõi, ñaëc bieät laø chuùng sanh trong 

coõi Ta Baø naày, luoân bò nhöõng söï khoå naõo vaø phieàn muoän böùc baùch. 

Soáng chen chuùc nhau trong ñoù nhö ôû giöõa moät caên nhaø ñang boác chaùy, 

daãy ñaày hieåm hoïa, chaúng bieát coøn maát luùc naøo. AÁy theá maø moïi ngöôøi 

chaúng bieát, chaúng hay, cöù maõi nhôûn nhô vui thuù cuûa nguõ duïc, laøm nhö 

khoâng coù chuyeän gì xaõy ra caû. Phaät töû chôn thuaàn neân luoân nhôù vaäy ñeå 

luùc naøo cuõng chuyeân caàn tinh taán tu haønh caàu giaûi thoaùt. Thaät vaäy, 

chuùng ta thaáy cuoäc soáng treân coõi ñôøi naày naøo coù ñöôïc bình an laâu daøi. 

Thaûm caûnh xaûy ra khaép nôi, binh ñao, khoùi löûa, thieân tai, baõo luït, ñoùi 

keùm, thaát muøa, xaõ hoäi thì daãy ñaày troäm cöôùp, gieát ngöôøi, hieáp daâm, 

löôøng gaït, vaân vaân khoâng bao giôø thoâi döùt. Coøn veà noäi taâm cuûa mình thì 

ñaày daãy caùc söï lo aâu, buoàn phieàn, aùo naõo, vaø baát an. Trong kinh Phaùp 

Cuù, caâu 146, Ñöùc Phaät daïy: “Laøm sao vui cöôøi, coù gì thích thuù, khi ôû 

trong coõi ñôøi luoân luoân bò thieâu ñoát? ÔÛ trong choã toái taêm böng bít, sao 

khoâng tìm tôùi aùnh quang minh?” 

Giaùo thuyeát Phaät giaùo veà thôøi gian lieân heä thaät gaàn vôùi hoïc thuyeát 

veà voâ thöôøng. Noùi caùch khaùc, thôøi gian khoâng chôø ñôïi moät ai. Theo 

Phaät giaùo thì thôøi gian troâi ñi khoâng ngöøng nghæ, khoâng ai coù theå naém 

baét ñöôïc thôøi gian. Khaùi nieäm veà toác ñoä thôøi gian thay ñoåi trong nhöõng 

hoaøn caûnh khaùc nhau, tuøy theo taâm traïng cuûa mình. Thôøi gian troâi qua 

nhanh hôn khi mình haïnh phuùc, vaø coù veû noù troâi qua chaäm hôn khi mình 

khoå ñau phieàn naõo. Vôùi Phaät töû, moät ngaøy maø khoâng tu taäp phöôùc ñöùc 

hay thieàn ñònh keå nhö laø moät ngaøy maát traéng. Ñieàu naøy töông ñöông vôùi 

vieäc ñi tôùi nhaø moà baèng söï voâ minh. Haønh giaû tu Tònh Ñoä neân taän duïng 

taát caû nhöõng thôøi gian mình coù ñöôïc ñeå tu taäp vaø luoân nhôù raèng muïc 

ñích tröôùc maét cuûa vieäc tu haønh trong ñaïo Phaät laø ñaït ñöôïc nhaát taâm, töø 

nhaát taâm ngöôøi ta coù theå töø töø thaáy taùnh ñeå roài ñaït ñöôïc muïc ñích toái 

haäu laø Phaät quaû. 

 

(B) Haønh Giaû Neân Luoân Tin Theo Chaùnh Kieán Vì  

Luùc Naøo Chuùng Cuõng Ñuùng Theo Chaùnh Phaùp 

 

I. Toång Quan & YÙ Nghóa Cuûa Nieàm Tin Vaøo Chaùnh Kieán:  

Phaät töû thuaàn thaønh neân luoân nhôù raèng muïc ñích tu taäp cuûa ngöôøi 

Phaät töû laø phaûi phaùt trieån söï töï tin vaøo khaû naêng cuûa chính mình, khaû 

naêng töï mình coù theå ñaït ñöôïc trí tueä giaûi thoaùt khoûi moïi heä luïy cuûa khoå 
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ñau phieàn naõo. Ñaïo Phaät cöïc löïc choáng laïi moät nieàm tin muø quaùng vaøo 

söï cöùu ñoä cuûa tha löïc, khoâng coù caên cöù. Ñöùc Phaät thöôøng nhaéc nhôû töù 

chuùng: “Caùc ngöôi phaûi töø boû nieàm tin muø quaùng. Ñöøng xeùt ñoaùn theo 

tin ñoàn, theo truyeàn thoáng, theo nhöõng lôøi ñoan chaéc voâ caên cöù, theo 

Thaùnh thö, theo beà ngoaøi, hoaëc ñöøng voäi tin vaøo baát cöù thöù gì  maø moät 

baäc tu haønh hay moät vò thaày ñaõ noùi nhö vaäy maø khoâng coù kieåm chöùng.” 

Trong haàu heát giaùo ñieån Phaät giaùo, Ñöùc Phaät luoân daïy chuùng ta neân coá 

gaéng nhaän bieát chaân lyù cuûa chaùnh kieán, töø ñoù chuùng ta môùi coù khaû naêng 

thoâng hieåu söï sôï haõi cuûa chuùng ta, tìm caùch giaûm thieåu loøng ham muoán 

cuûa ta, tìm caùch trieät tieâu loøng töï kyû cuûa chính mình, cuõng nhö traàm tænh 

chaáp nhaän nhöõng gì maø chuùng ta khoâng theå thay ñoåi ñöôïc. Ñöùc Phaät 

thay theá noãi lo sôï khoâng phaûi baèng moät nieàm tin muø quaùng vaø khoâng 

thuaän lyù nôi thaàn linh, maø baèng söï hieåu bieát thuaän lyù vaø hôïp vôùi chaân lyù 

cuûa taát caû chaùnh kieán. 

Chaùnh kieán laø töø boû caùch nhìn höôùng veà caùi ngaõ cuûa caùc söï vaät vaø 

coù caùi thaáy nhö thaät cuûa Ñöùc Phaät, nghóa laø vaïn söï vaïn vaät khoâng coù töï 

taùnh, khoâng ñoäc laäp, maø hieän höõu do söï toång hôïp cuûa nhau, caùi naøy coù 

thì caùi kia coù, caùi naøy khoâng thì caùi kia khoâng. Chaùnh kieán cuõng coù 

nghóa laø thaáy vaø hieåu ñöôïc caùi taùnh chaân thaät hay caùi chaân nhö cuûa 

mình. Trong Phaät Giaùo, chaùnh kieán laø söï hieåu bieát veà khoå hay tính chaát 

baát toaïi nguyeän cuûa moïi hieän höõu duyeân sanh, hieåu bieát veà nhaân sanh 

khoå, veà söï dieät khoå vaø con ñöôøng daãn ñeán söï dieät khoå. Chaùnh kieán chæ 

vieäc chaáp nhaän nhöõng khaùi nieäm chính yeáu trong Phaät giaùo nhö töù dieäu 

ñeá, möôøi hai nhaân duyeân, nghieäp, vaân vaân., ñoàng thôøi loaïi tröø taát caû 

nhöõng taø kieán. Chaùnh kieán laø khoâng bò aûo giaùc, laø hieåu bieát ñuùng veà töù 

dieäu ñeá veà khoå, vì sao coù khoå, laøm caùch naøo dieät khoå vaø con ñöôøng daãn 

tôùi dieät khoå. Hieåu roõ veà   tính voâ ngaõ cuûa söï toàn taïi. Chaùnh kieán coù 

nghóa laø chuùng ta coù söï hieåu bieát ñuùng ñaén veà baûn ngaõ vaø theá giôùi beân 

ngoaøi. Maëc duø chuùng ta coù söï hieåu bieát cuûa chính mình veà theá giôùi, 

thöôøng thöôøng söï hieåu bieát cuûa mình laïi khoâng ñuùng. Neáu chuùng ta hieåu 

söï vaät ñuùng nhö thaät, coù theå cuoäc soáng cuûa chuùng ta seõ haïnh phuùc vaø coù 

yù nghóa hôn. Thí duï caùc sinh vieân hieåu ñöôïc caùi lôïi cuûa vieäc hoïc ñoái vôùi 

hoï thì hoï seõ coá gaéng hoïc taäp toát hôn. Khi hoï hoïc taäp toát thì moïi ngöôøi 

keå caû cha meï vaø thaày giaùo seõ thaáy sung söôùng. Chaùnh kieán cuõng coù 

nghóa laø hieåu bieát töôøng taän vaø ñuùng ñaén veà töù dieäu ñeá vaø tueä giaùc thaâm 

saâu vaøo chôn lyù.  
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II. Phaân Loaïi Chaùnh Kieán Trong Giaùo Thuyeát Nhaø Phaät:  

Theo Tieán Só K. Sri. Dhammananda trong Nhöõng Haït Ngoïc Trí Tueä 

Phaät Giaùo, coù hai loaïi Chaùnh Kieán: Phaøm kieán vaø Thaùnh kieán. Phaøm 

Kieán hay kieán thöùc veà moät söï tích luõy cuûa trí nhôù. Thaùnh Kieán hay söï 

hieåu bieát thaät vaø saâu xa, hay thaâm nhaäp, nghóa laø nhìn söï vaät ñuùng baûn 

chaát cuûa noù, chöù khoâng theo teân hay nhaõn hieäu beà ngoaøi. Söï thaâm nhaäp 

naày chæ xaûy ra khi taâm ta ñaõ goät röõa heát nhöõng baát tònh vaø ñaõ hoaøn toaøn 

phaùt trieån qua thieàn ñònh. Ngöôøi tu theo Phaät neân phaùt trieån chaùnh kieán 

baèng caùch nhìn moïi vaät döôùi aùnh saùng cuûa voâ thöôøng, khoå vaø voâ ngaõ seõ 

chaám döùt ñöôïc luyeán aùi vaø meâ laàm. Khoâng luyeán aùi khoâng coù nghóa laø 

gheùt boû. Gheùt boû thöù gì maø chuùng ta ñaõ coù vaø öa thích tröôùc ñaây chæ laø 

söï gheùt boû taïm thôøi, vì söï luyeán aùi laïi seõ trôû veà vôùi chuùng ta. Muïc ñích 

cuûa haønh giaû khoâng phaûi laø ñi tìm söï khoaùi laïc, maø laø ñi tìm söï bình an. 

Bình an naèm ngay trong moãi chuùng ta, söï bình an ñöôïc tìm thaáy cuøng 

choã giao ñoäng vôùi khoå ñau. Khoâng theå naøo tìm thaáy söï bình an trong 

röøng saâu nuùi thaúm. Bình an cuõng khoâng theå ñöôïc ban phaùt bôûi ngöôøi 

khaùc. Haønh giaû tu thieàn ñònh laø ñeå theo doõi ñau khoå, thaáy nguyeân nhaân 

cuûa noù vaø chaám döùt noù ngay baây giôø hôn laø ñöông ñaàu vôùi keát quaû cuûa 

noù veà sau naày. Chaùnh kieán laø trí tueä nhö thaät baûn chaát cuûa theá gian. 

Muoán ñöôïc vaäy, chuùng ta caàn phaûi coù söï thaáu thò roõ raøng veà Töù Thaùnh 

Ñeá. Ñoù laø Khoå ñeá, Taäp ñeá, Dieät ñeá vaø Ñaïo ñeá. Ñoái vôùi ngöôøi coù chaùnh 

kieán, khoù coù theå coù caùi nhìn meâ môø veà moïi hieän töôïng (chö phaùp), vì 

ngöôøi aáy ñaõ voâ nhieãm vôùi moïi baát tònh vaø ñaõ ñaït ñeán baát ñoäng taâm giaûi 

thoaùt (Akuppa ceto vimutti). Chaùnh kieán coù nghóa laø hieåu bieát caùc phaùp 

nhö chuùng thaät söï laø chöù khoâng nhö chuùng döôøng nhö laø. Ñieàu quan 

troïng laø phaûi nhaän thöùc ñöôïc raèng chaùnh kieán trong ñaïo Phaät coù moät yù 

nghóa ñaëc bieät khaùc haún vôùi nhöõng gì thöôøng ñöôïc moïi ngöôøi gaùn cho. 

Trong Phaät giaùo, Chaùnh kieán laø soi chieáu tueä giaùc treân naêm thuû uaån vaø 

hieåu ñöôïc baûn chaát thaät cuûa noù, ñieàu naày coù nghóa laø phaûi hieåu ñöôïc 

chính thaân taâm con ngöôøi. Ñoù laø tröïc nghieäm, töï quan saùt thaân taâm cuûa 

chính mình. Chaùnh kieán laø söï hieåu bieát veà khoå hay tính chaát baát toaïi 

nguyeän cuûa moïi hieän höõu duyeân sanh, hieåu bieát veà nhaân sanh khoå, veà 

söï dieät khoå vaø con ñöôøng ñöa ñeán söï dieät khoå.  
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III. Nhöõng Ñieàu Kieän Daãn Tôùi Chaùnh Kieán Trong Tu Taäp Phaät 

Giaùo:  

Coù hai ñieàu kieän caàn thieát ñeå ñöa tôùi chaùnh kieán; do nghe ngöôøi 

khaùc, nghóa laø nghe chaùnh phaùp (saddhamma) töø nôi ngöôøi khaùc; vaø do 

nhö lyù taùc yù. Ñieàu kieän thöù nhaát thuoäc veà beân ngoaøi, nghóa laø nhöõng gì 

chuùng ta thu thaäp ñöôïc töø beân ngoaøi; trong khi ñieàu kieän thöù hai naèm ôû 

beân trong, ñoù laø nhöõng gì chuùng ta tu taäp, hay nhöõng gì ôû trong taâm cuûa 

chuùng ta. Nhöõng gì chuùng ta nghe taïo thaønh thöùc aên cho tö duy vaø 

höôùng daãn chuùng ta trong vieäc thaønh hình nhöõng quan ñieåm rieâng cuûa 

mình. Do vaäy, nghe laø ñieàu raát caàn thieát, nhöng chæ ñoái vôùi nhöõng gì 

lieân quan ñeán chaùnh kieán, vaø neân traùnh taát caû nhöõng lôøi noùi baát thieän 

cuûa ngöôøi khaùc, vì noù laøm caûn trôû tö duy chaân chính. Ñieàu kieän thöù hai 

laø taùc lyù nhö yù, khoù tu taäp hôn, vì noù ñoøi hoûi phaûi coù söï tænh giaùc thöôøng 

xuyeân treân nhöõng ñoái töôïng chuùng ta gaëp trong cuoäc soáng haèng ngaøy. 

Taùc lyù nhö yù thöôøng ñöôïc duøng trong caùc baøi phaùp coù yù nghóa raát quan 

troïng, vì noù coù theå laøm cho chuùng ta thaáy ñöôïc caùc phaùp moät caùch saâu 

xa hôn. Töø “Yoniso” coù nghóa laø baèng ñöôøng ruoät, thay vì chæ treân beà 

maët noâng caïn. Do ñoù, dieãn ñaït theo loái aån duï, thì ñoù laø söï chuù yù trieät ñeå 

hay söï chuù yù hôïp lyù. Hai ñieàu kieän nghe vaø taùc yù nhö lyù phoái hôïp vôùi 

nhau seõ giuùp cho vieäc phaùt trieån chaùnh kieán. Ngöôøi taàm caàu chaân lyù seõ 

khoâng thoûa maõn vôùi kieán thöùc beà maët, vôùi caùi giaû töôûng hôøi hôït beân 

ngoaøi cuûa chö phaùp, maø muoán tìm toøi saâu hôn ñeå thaáy nhöõng gì naèm 

ngoaøi taàm thaáy cuûa maét thöôøng. Ñoù laø loaïi nghieân cöùu ñöôïc Ñöùc Phaät 

khuyeán khích, vì noù daãn ñeán chaùnh kieán. Ngöôøi coù ñaàu oùc phaân tích 

tuyeân boá moät ñieàu gì sau khi ñaõ phaân tích chuùng thaønh nhöõng tính chaát 

khaùc nhau, ñöôïc saép ñaët laïi theo heä thoáng, laøm cho moïi vieäc trôû neân roõ 

raøng deã hieåu, ngöôøi aáy khoâng bao giôø tuyeân boá moät ñieàu gì khi chuùng 

coøn nguyeân theå, maø seõ phaân tích chuùng theo nhöõng neùt ñaëc thuø sao cho 

söï thaät cheá ñònh vaø söï thaät tuyeät ñoái coù theå ñöôïc hieåu roõ raøng khoâng bò 

laãn loän. Ñöùc Phaät laø moät baäc toaøn giaùc, moät nhaø phaân tích ñaõ ñaït ñeán 

trình ñoä tuyeät luaân. Cuõng nhö moät nhaø khoa hoïc phaân tích con ngöôøi 

thaønh caùc moâ vaø caùc moâ thaønh caùc teá baøo. Ñöùc phaät cuõng phaân tích caùc 

phaùp höõu vi thaønh nhöõng yeáu toá cô baûn, cho ñeán khi ñaõ phaân tích thaønh 

nhöõng phaùp cuøng toät, khoâng coøn coù theå phaân tích ñöôïc nöõa. Ñöùc Phaät 

baùc boû loái phaân tích noâng caïn, khoâng taùc yù nhö lyù, coù khuynh höôùng 

laøm cho con ngöôøi trôû neân ñaàn ñoän vaø ngaên trôû vieäc nghieân cöùu tìm toøi 

vaøo baûn chaát thaät söï cuûa chö phaùp.  
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IV. Vöõng Tin Vaøo Vai Troø Cuûa Chaùnh Kieán Trong Tu Taäp Vì 

Luùc Naøo Chuùng Cuõng Ñuùng Theo Chaùnh Phaùp:  

Trong nhieàu kinh ñieån Phaät giaùo, ñaëc bieät laø Kinh Kalam, veà nieàm 

tin, ñöùc Phaät muoán khuyeân chuùng ñeä töû cuûa Ngaøi laø ñöøng tin ñieàu gì chæ 

vì baïn ñaõ nghe noù. Ñöøng tin vaøo caùc truyeàn thoáng chæ vì chuùng ñaõ ñöôïc 

truyeàn laïi qua nhieàu theá heä. Ñöøng tin ñieàu gì vì noù ñöôïc nhieàu ngöôøi 

noùi hay ñoàn ñaïi. Ñöøng tin ñieàu gì chæ vì noù ñöôïc tìm thaáy trong caùc saùch 

giaùo ñieån. Ñöøng tin ñieàu gì chæ vì noù ñöôïc caùc giaùo sö hay caùc baäc 

tröôûng thöôïng daïy baûo. Nhöng sau khi quan saùt vaø phaân tích, khi baïn 

thaáy moïi söï hôïp vôùi leõ phaûi vaø coù lôïi ích cho moïi ngöôøi, thì haõy chaáp 

nhaän noù vaø soáng phuø hôïp theo ñoù. Tuy nhieân, ñoái vôùi chaùnh kieán, ngöôøi 

Phaät töû neân maïnh meõ tin töôûng vaø tu taäp theo vì luùc naøo chuùng cuõng 

ñuùng theo chaùnh phaùp.  

Maïnh Meõ Tin Töôûng Vai Troø Cuûa Chaùnh Kieán Trong Töù Thaùnh 

Ñeá & Baùt Thaùnh Ñaïo: Trong Phaät giaùo, Chaùnh Kieán ñoùng vai troø cöïc 

kyø quan troïng trong caû giaùo thuyeát Töù Thaùnh Ñeá vaø Baùt Thaùnh Ñaïo. 

Qua chaùnh kieán vaø chaùnh tö duy chuùng ta ñoaïn tröø tham, saân, si. Caùi 

taâm ñöôïc söï hoã trôï cuûa trí tueä seõ mang laïi chaùnh kieán giuùp cho chuùng ta 

hoaøn toaøn thoaùt khoûi tham duïc, taø kieán vaø si meâ. Chaùnh kieán cuõng coù 

nghóa laø nhìn thaáy ñöôïc baûn taùnh cuûa Phaùp Thaân Phaät. Chaùnh kieán noùi 

ñeán thaùi ñoä cuûa chính mình veà söï vaät, caùi nhìn cuûa mình baèng tinh thaàn 

vaø yù kieán cuûa chính mình, chöù khoâng phaûi laø thöù maø mình nhìn thaáy 

baèng maét thöôøng. Chaùnh kieán laø hieåu ñuùng theo “Töù Dieäu Ñeá.” Chaùnh 

kieán cuõng coù nghóa laø nhìn thaáy ñöôïc baûn taùnh cuûa Phaùp Thaân Phaät. 

Chaùnh kieán noùi ñeán thaùi ñoä cuûa chính mình veà söï vaät, caùi nhìn cuûa mình 

baèng tinh thaàn vaø yù kieán cuûa chính mình, chöù khoâng phaûi laø thöù maø 

mình nhìn thaáy baèng maét thöôøng. Hieåu ñöôïc boán söï thaät cao quí. Söï 

hieåu bieát naày laø trí tueä cao caû nhaát nhìn thaáy söï thaät toái haäu, nghóa laø 

thaáy söï vaät ñuùng laø nhö theá. Chaùnh kieán laø nhaän thaáy moät caùch khaùch 

quan ngay thaúng; thaáy theá naøo thì ghi ñuùng theá aáy, khoâng bò thaønh kieán 

hoaëc tình caûm aûnh höôûng maø laøm cho söï nhaän xeùt bò sai leäch; bieát phaân 

bieät caùi thaät caùi giaû; nhaän thöùc ñaïo lyù chaân chaùnh ñeå tieán tôùi tu haønh 

giaûi thoaùt. Chaùnh kieán laø phaàn quan troïng nhaát trong Baùt Thaùnh Ñaïo, vì 

baûy yeáu toá coøn laïi ñeàu do chaùnh kieán daãn daét. Chaùnh kieán ñoan chaéc 

vieäc duy trì ñöôïc chaùnh tö duy vaø saép xeáp caùc yù töôûng; khi nhöõng tö 

duy vaø yù töôûng trôû neân trong saùng vaø thieän laønh thì lôøi noùi vaø haønh 
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ñoäng cuûa chuùng ta cuõng seõ chaân chaùnh. Chính nhôø coù chaùnh kieán maø 

ngöôøi ta boû ñöôïc nhöõng coá gaéng laøm toån haïi vaø khoâng coù lôïi, ñoàng thôøi 

giuùp tu taäp chaùnh tinh taán ñeå hoã trôï cho söï phaùt trieån chaùnh nieäm. 

Chaùnh tinh taán vaø chaùnh nieäm coù chaùnh kieán höôùng daãn seõ ñem laïi 

chaùnh ñònh.  

Nhö vaäy, chaùnh kieán ñöôïc xem laø nhaân toá chính trong Baùt Thaùnh 

Ñaïo, noù thuùc ñaåy caùc yeáu toá khaùc vaän haønh nhaèm giuùp ñöa ñeán moái 

töông quan hoaøn chænh. Noùi caùch khaùc, Chaùnh kieán laø hieåu ñöôïc chaân 

lyù toái haäu hay söï thaät cao quí.  Söï hieåu bieát naày laø trí tueä cao caû nhaát 

nhìn thaáy söï thaät toái haäu, nghóa laø thaáy söï vaät ñuùng laø nhö theá. Ñaây laø 

giai ñoaïn ñaàu tieân trong Baùt Thaùnh ñaïo. Trong khi ñoù, theo Phaät giaùo, 

Baùt Chaùnh Ñaïo ñoùng vai troø heát söùc quan troïng trong tu taäp Phaät giaùo, 

vì ñaây laø taùm con ñöôøng Thaùnh daãn tôùi söï chaám döùt ñau khoå, muïc ñích 

cuûa dieäu ñeá thöù ba trong töù dieäu ñeá (Ñaïo ñeá). Baùt Chaùnh Ñaïo cuõng laø 

taùm neûo trong 37 neûo boà ñeà. Chính vì theá maø Baùt Thaùnh Ñaïo ñoùng moät 

vai troø raát quan troïng trong tu taäp Phaät giaùo. Theo Tieåu Kinh Phöông 

Quaûng, Trung Boä Kinh, soá 44, ñeå traû lôøi cö só Visakha veà söï lieân heä 

giöõa ‘Baùt Thaùnh Ñaïo’ vaø ‘Giôùi-Ñònh-Tueä’, Tyø Kheo Ni Dhammadinna 

ñaõ giaûi thích: “Thaùnh ñaïo Taùm ngaønh töùc laø chaùnh tri kieán, chaùnh tö 

duy, chaùnh ngöõ, chaùnh nghieäp, chaùnh maïng, chaùnh tinh taán, chaùnh nieäm 

vaø chaùnh ñònh. Thaùnh ñaïo Taùm ngaønh laø phaùp höõu vi. Thaùnh ñaïo Taùm 

ngaønh bò ‘Giôùi-Ñònh-Tueä’ thaâu nhieáp. Chaùnh ngöõ, chaùnh nghieäp, chaùnh 

maïng ñöôïc ‘Giôùi’ thaâu nhieáp. Chaùnh tinh taán, chaùnh nieäm vaø chaùnh 

ñònh ñöôïc ‘Ñònh’ thaâu nhieáp. Chaùnh tri kieán vaø chaùnh tö duy ñöôïc 

‘Tueä’ thaâu nhieáp. Trong ñoù, nhaát taâm laø ñònh, töù nieäm xöù laø ñònh töôùng, 

töù tinh caàn laø ñònh tö cuï; söï luyeän taäp, söï tu taäp vaø söï taùi tu taäp cuûa 

nhöõng phaùp aáy laø ñònh tu taäp ôû ñaây vaäy!” Theo kinh ‘Coã Xe Thuø 

Thaéng’ trong Töông Öng Boä Kinh, quyeån boán, nhaân duyeân vaøo buoåi 

saùng, toân giaû A Nan Ñaø, ñaép y, caàm baùt, ñi vaøo thaønh Xaù Veä ñeå khaát 

thöïc. Toân giaû thaáy Baø la moân Jaønusoni ñi xe ra khoûi thaønh, coã xe ngöïa 

toaøn moät maøu traéng. Nhöõng con ngöïa maøu traéng, nhöõng ñoà trang söùc 

maøu traéng, nhöõng boä phaän xe cuõng maøu traéng, daây cöông, loäng xe, 

ngöôøi ñaùnh xe cuõng maëc toaøn maøu traéng, töø khaên quaán ñaàu, quaàn aùo vaø 

ñoâi giaày, chí ñeán caây quaït... taát caû ñeàu moät maøu traéng. Daân chuùng trong 

thaønh thaáy vaäy lieàn noùi: “Thaät laø coã xe thuø thaéng. Thaät laø coã xe thuø 

thaéng veà dung saéc!” Toân giaû A Nan Ñaø lieàn baïch ñöùc Theá Toân veà coã xe 

thuø thaéng naày. Nhaân ñoù Ñöùc Phaät daïy: “Naøy Ananda, Thaùnh ñaïo Taùm 
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ngaønh naày laø ñoàng nghóa vôùi coã xe thuø thaéng, coã xe phaùp naày. Voâ 

thöôïng laø söï chinh phuïc trong chieán traän. Chaùnh tri kieán, naày Ananda, 

ñöôïc tu taäp, ñöôïc laøm cho vieân maõn, cuoái cuøng ñöa ñeán nhieáp phuïc 

tham, nhieáp phuïc saân, nhieáp phuïc si. Chaùnh tö duy, naày Ananda, ñöôïc 

tu taäp, ñöôïc laøm cho vieân maõn, cuoái cuøng ñöa ñeán nhieáp phuïc tham, 

nhieáp phuïc saân, nhieáp phuïc si. Chaùnh ngöõ, naày Ananda, ñöôïc tu taäp, 

ñöôïc laøm cho vieân maõn, cuoái cuøng ñöa ñeán nhieáp phuïc tham, nhieáp 

phuïc saân, nhieáp phuïc si. Chaùnh nghieäp, naày Ananda, ñöôïc tu taäp, ñöôïc 

laøm cho vieân maõn, cuoái cuøng ñöa ñeán nhieáp phuïc tham, nhieáp phuïc saân, 

nhieáp phuïc si. Chaùnh maïng, naày Ananda, ñöôïc tu taäp, ñöôïc laøm cho 

vieân maõn, cuoái cuøng ñöa ñeán nhieáp phuïc tham, nhieáp phuïc saân, nhieáp 

phuïc si. Chaùnh tinh taán, naày Ananda, ñöôïc tu taäp, ñöôïc laøm cho vieân 

maõn, cuoái cuøng ñöa ñeán nhieáp phuïc tham, nhieáp phuïc saân, nhieáp phuïc 

si. Chaùnh nieäm, naày Ananda, ñöôïc tu taäp, ñöôïc laøm cho vieân maõn, cuoái 

cuøng ñöa ñeán nhieáp phuïc tham, nhieáp phuïc saân, nhieáp phuïc si. Chaùnh 

ñònh, naày Ananda, ñöôïc tu taäp, ñöôïc laøm cho vieân maõn, cuoái cuøng ñöa 

ñeán nhieáp phuïc tham, nhieáp phuïc saân, nhieáp phuïc si. Naày Ananda, 

chính vôùi phaùp moân naày, caùc oâng caàn phaûi hieåu nhö theá naày: ‘Coã xe thuø 

thaéng’, ‘coã xe Phaùp’, voâ thöôïng laø söï chinh phuïc trong chieán traän, laø 

ñoàng nghóa vôùi Thaùnh ñaïo Taùm ngaønh naày.” Sau khi Theá Toân thuyeát 

giaûng nhö vaäy, Ngaøi laïi noùi theâm:  

             “Ai ñöôïc tín, trí hueä, 

   Thöôøng xuyeân lieân keát laïi, 

   Laáy hoå theïn laøm caùn, 

   Laáy yù laøm aùch xe. 

   Nieäm laø ngöôøi ñaùnh xe, 

   Bieát hoä trì, phoøng hoä, 

   Coã xe laáy giôùi luaät 

   Laøm vaät duïng cho xe. 

   Thieàn laø truïc baùnh xe, 

   Tinh taán laø baùnh xe, 

   Xaû laø ñònh thöôøng haèng, 

   Voâ duïc laø neäm xe 

   Voâ saân vaø voâ haïi, 

   Vieãn ly laø binh khí, 

   Nhaãn nhuïc laø aùo giaùp 

   An oån khôûi khoå aùch, 
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   Laøm muïc ñích ñaït ñeán, 

   Coã xe ñöôïc chuyeån vaän. 

   Phaùp naày töï ngaõ laøm, 

   Trôû thaønh thuoäc töï ngaõ. 

   Laø coã xe thuø thaéng, 

   Voâ thöôïng, khoâng saùnh baèng. 

   Ngoài treân coã xe aáy, 

   Baäc Trí thoaùt ly ñôøi, 

   Chaéc chaén, khoâng sai chaïy, 

   Hoï ñaït ñöôïc chieán thaéng.” 

Maïnh Meõ Tin Töôûng Vai Troø Cuûa Chaùnh Kieán Vaø Chaùnh Tö Duy 

Trong Tu Taäp: Taùm chi cuûa Baùt Thaùnh Ñaïo coù theå ñöôïc chia laøm ba 

nhoùm: giôùi, ñònh vaø tueä. Ñaây laø con ñöôøng duy nhaát; khoâng coù con 

ñöôøng naøo khaùc daãn ñeán giaùc ngoä vaø giaûi thoaùt taâm. Ñaây laø taát caû 

nhöõng gì ñöùc Töø Phuï ñaõ chæ daïy vaø daãn daét ñeå giuùp haønh giaû dieät tröø 

nhöõng xung ñoät tinh thaàn do hoaøn caûnh baát toaïi nguyeän cuûa ñôøi soáng 

taïo neân ñeàu naèm troïn trong Baùt Thaùnh Ñaïo, töø chaùnh kieán, chaùnh tö 

duy, chaùnh ngöõ, chaùnh nghieäp, chaùnh maïng, chaùnh tinh taán, chaùnh nieäm 

vaø chaùnh ñònh. Tu taäp Phaät giaùo vaø thieàn ñònh coù lieân heä maät thieát vôùi 

Tueä Hoïc qua hai chi: chaùnh kieán vaø chaùnh tö duy. Qua chaùnh kieán vaø 

chaùnh tö duy chuùng ta ñoaïn tröø tham, saân, si.  

Veà Chaùnh Kieán, ngöôøi tu taäp neân coá gaéng thaáy ñöôïc nhöõng luaät 

thieân nhieân ñang chi phoái ñôøi soáng cuûa mình. Chaùnh kieán laø nhaän thaáy 

moät caùch khaùch quan ngay thaúng; thaáy theá naøo thì ghi ñuùng theá aáy, 

khoâng bò thaønh kieán hoaëc tình caûm aûnh höôûng maø laøm cho söï nhaän xeùt 

bò sai leäch; bieát phaân bieät caùi thaät caùi giaû; nhaän thöùc ñaïo lyù chaân chaùnh 

ñeå tieán tôùi tu haønh giaûi thoaùt. Chaùnh kieán coù nghóa laø thaáy ñöôïc nhöõng 

luaät thieân nhieân ñang chi phoái ñôøi soáng cuûa mình. Moät trong nhöõng luaät 

quan troïng laø luaät ‘Nhôn Quaû’, moãi haønh ñoäng ñeàu seõ mang ñeán moät 

keát quaû naøo ñoù, khoâng coù baát cöù ngoaïi leä naøo. Khoâng coù chuyeän ‘khoâng 

thieän khoâng aùc’ trong Phaät giaùo. Nhö vaäy, thieàn giaû neân luoân nhôù raèng 

moãi khi chuùng ta haønh ñoäng vì tham-saân-si, aét khoå ñau seõ ñeán vôùi mình. 

Ngöôïc laïi, khi chuùng ta laøm vì loøng töø bi hay trí tueä, keát quaû seõ laø haïnh 

phuùc vaø an laïc. Phaät töû chôn thuaàn neân luoân coù taâm tænh thöùc ñeå khoân 

kheùo bieát phoái hôïp luaät nhôn quaû vaøo cuoäc soáng haèng ngaøy cuûa mình. 

Chaùnh kieán cuõng coù nghóa laø thaáy vaø hieåu ñöôïc caùi taùnh chaân thaät hay 

caùi chaân nhö cuûa mình. Trong Phaät Giaùo, chaùnh kieán laø söï hieåu bieát veà 



 32 

khoå hay tính chaát baát toaïi nguyeän cuûa moïi hieän höõu duyeân sanh, hieåu 

bieát veà nhaân sanh khoå, veà söï dieät khoå vaø con ñöôøng daãn ñeán söï dieät 

khoå. Chaùnh Kieán laø moät trong hai phaàn hoïc cuûa Trí Tueä (phaàn hoïc khaùc 

laø Chaùnh Tö Duy). Chaùnh kieán laø thaáy ñuùng baûn chaát, hieåu bieát chaân lyù 

thaät söï cuûa moïi söï, khoâng phaûi nhìn thaáy chuùng coù veû nhö theá. Theo 

quan ñieåm Phaät giaùo, chaùnh kieán coù nghóa laø tueä giaùc, laø söï hieåu bieát 

thaâm saâu, hay nhìn thaáy ñöôïc maët döôùi cuûa söï vieäc qua laêng kính cuûa 

Töù Dieäu Ñeá, lyù nhaân duyeân, voâ thöôøng, voâ ngaõ, vaân vaân. Chuùng ta coù 

theå töï mình ñaït ñöôïc chaùnh kieán hay hieåu bieát chaân lyù do ngöôøi khaùc 

chæ baøy. Tieán trình ñaït ñöôïc chaùnh kieán phaûi theo thöù töï, tröôùc nhaát laø 

quan saùt khaùc quan nhöõng vieäc quanh ta, keá thöù xem xeùt yù nghóa cuûa 

chuùng. Nghóa laø nghieân cöùu, xem xeùt, vaø kieåm tra, vaø cuoái cuøng laø ñaït 

ñöôïc chaùnh kieán qua thieàn ñònh. Vaøo thôøi ñieåm naøy thì hai loaïi hieåu 

bieát, töï mình hay thoâng qua ngöôøi khaùc, trôû neân khoâng theå phaân bieät 

ñöôïc. Noùi toùm laïi, tieán trình ñaït ñöôïc chaùnh kieán nhö sau: quan saùt vaø 

nghieân cöùu, khaûo saùt moät caùch coù trí tueä nhöõng ñieàu mình ñaõ quan saùt 

vaø nghieân cöùu, vaø cuoái cuøng laø taäp trung tö töôûng ñeå tö duy veà caùi maø 

mình ñaõ khaûo saùt. Noùi toùm laïi, chaùnh kieán coù nghóa laø söï hieåu bieát veà töù 

dieäu ñeá: khoå ñeá vaø taäp ñeá hay nhöõng nguyeân nhaân khieán keùo daøi doøng 

luaân hoài sanh töû, dieät ñeá vaø ñaïo ñeá hay con ñöôøng ñöa ñeán chaám döùt 

khoå ñau vaø giaûi thoaùt hoaøn toaøn. Ngöôøi tu theo Phaät neân phaùt trieån 

chaùnh kieán baèng caùch nhìn moïi vaät döôùi aùnh saùng cuûa voâ thöôøng, khoå 

vaø voâ ngaõ seõ chaám döùt ñöôïc luyeán aùi vaø meâ laàm. Khoâng luyeán aùi khoâng 

coù nghóa laø gheùt boû. Gheùt boû thöù gì maø chuùng ta ñaõ coù vaø öa thích tröôùc 

ñaây chæ laø söï gheùt boû taïm thôøi, vì söï luyeán aùi laïi seõ trôû veà vôùi chuùng ta. 

Muïc ñích cuûa haønh giaû khoâng phaûi laø ñi tìm söï khoaùi laïc, maø laø ñi tìm 

söï bình an. Bình an naèm ngay trong moãi chuùng ta, söï bình an ñöôïc tìm 

thaáy cuøng choã giao ñoäng vôùi khoå ñau. Khoâng theå naøo tìm thaáy söï bình 

an trong röøng saâu nuùi thaúm. Bình an cuõng khoâng theå ñöôïc ban phaùt bôûi 

ngöôøi khaùc. Haønh giaû tu thieàn ñònh laø ñeå theo doõi ñau khoå, thaáy nguyeân 

nhaân cuûa noù vaø chaám döùt noù ngay baây giôø hôn laø ñöông ñaàu vôùi keát quaû 

cuûa noù veà sau naày. Ngoaøi ra, Chaùnh Kieán vaø söï tænh thöùc coøn giuùp 

höôùng daãn Chaùnh Tinh Taán vaø Chaùnh Nieäm ñeå ñem laïi Chaùnh Ñònh. 

Chaùnh kieán laø trí tueä nhö thaät baûn chaát cuûa theá gian. Muoán ñöôïc vaäy, 

chuùng ta caàn phaûi coù söï thaáu thò roõ raøng veà Töù Thaùnh Ñeá. Ñoù laø Khoå 

ñeá, Taäp ñeá, Dieät ñeá vaø Ñaïo ñeá. Ñoái vôùi ngöôøi coù chaùnh kieán, khoù coù 

theå coù caùi nhìn meâ môø veà moïi hieän töôïng (chö phaùp), vì ngöôøi aáy ñaõ voâ 
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nhieãm vôùi moïi baát tònh vaø ñaõ ñaït ñeán baát ñoäng taâm giaûi thoaùt (Akuppa 

ceto vimutti). Chaùnh kieán coù nghóa laø hieåu bieát caùc phaùp nhö chuùng thaät 

söï laø chöù khoâng nhö chuùng döôøng nhö laø. Ñieàu quan troïng laø phaûi nhaän 

thöùc ñöôïc raèng chaùnh kieán trong ñaïo Phaät coù moät yù nghóa ñaëc bieät khaùc 

haún vôùi nhöõng gì thöôøng ñöôïc moïi ngöôøi gaùn cho. Trong Phaät giaùo, 

Chaùnh kieán laø soi chieáu tueä giaùc treân naêm thuû uaån vaø hieåu ñöôïc baûn 

chaát thaät cuûa noù, ñieàu naày coù nghóa laø phaûi hieåu ñöôïc chính thaân taâm 

con ngöôøi. Ñoù laø tröïc nghieäm, töï quan saùt thaân taâm cuûa chính mình. 

Chaùnh kieán laø söï hieåu bieát veà khoå hay tính chaát baát toaïi nguyeän cuûa 

moïi hieän höõu duyeân sanh, hieåu bieát veà nhaân sanh khoå, veà söï dieät khoå 

vaø con ñöôøng ñöa ñeán söï dieät khoå. Chaùnh kieán raát quan troïng trong Baùt 

Chaùnh Ñaïo, vì baûy phaàn coøn laïi ñeàu do chaùnh kieán höôùng daãn. Chaùnh 

kieán ñoan chaéc raèng caùc tö duy chaân chaùnh ñaõ ñöôïc duy trì vaø nhieäm 

vuï cuûa noù laø saép xeáp laïi caùc yù nieäm; khi nhöõng tö duy vaø yù nieäm naày ñaõ 

trôû neân trong saùng vaø thieän laønh thì lôøi noùi vaø haønh ñoäng cuûa chuùng ta 

cuõng seõ chaân chaùnh nhö vaäy. Laïi nöõa, chính nhôø coù chaùnh kieán maø 

ngöôøi ta töø boû ñöôïc nhöõng tinh taán coù haïi hay baát lôïi, ñoàng thôøi tu taäp 

chaùnh tinh taán hoã trôï cho söï phaùt trieån chaùnh nieäm. Chaùnh tinh taán vaø 

chaùnh nieäm coù chaùnh kieán höôùng daãn seõ ñem laïi chaùnh ñònh. Nhö vaäy 

chaùnh kieán ñöôïc xem laø ñoäng löïc chính trong Phaät giaùo, thuùc ñaåy caùc 

phaàn khaùc trong Baùt Chaùnh Ñaïo vaän haønh trong moïi söï töông quan 

hoaøn chænh. Coù hai ñieàu kieän caàn thieát ñeå ñöa tôùi chaùnh kieán; do nghe 

ngöôøi khaùc, nghóa laø nghe chaùnh phaùp (saddhamma) töø nôi ngöôøi khaùc; 

vaø do nhö lyù taùc yù. Ñieàu kieän thöù nhaát thuoäc veà beân ngoaøi, nghóa laø 

nhöõng gì chuùng ta thu thaäp ñöôïc töø beân ngoaøi; trong khi ñieàu kieän thöù 

hai naèm ôû beân trong, ñoù laø nhöõng gì chuùng ta tu taäp, hay nhöõng gì ôû 

trong taâm cuûa chuùng ta. Nhöõng gì chuùng ta nghe taïo thaønh thöùc aên cho 

tö duy vaø höôùng daãn chuùng ta trong vieäc thaønh hình nhöõng quan ñieåm 

rieâng cuûa mình. Do vaäy, nghe laø ñieàu raát caàn thieát, nhöng chæ ñoái vôùi 

nhöõng gì lieân quan ñeán chaùnh kieán, vaø neân traùnh taát caû nhöõng lôøi noùi 

baát thieän cuûa ngöôøi khaùc, vì noù laøm caûn trôû tö duy chaân chính. Ñieàu 

kieän thöù hai laø taùc lyù nhö yù, khoù tu taäp hôn, vì noù ñoøi hoûi phaûi coù söï tænh 

giaùc thöôøng xuyeân treân nhöõng ñoái töôïng chuùng ta gaëp trong cuoäc soáng 

haèng ngaøy. Taùc lyù nhö yù thöôøng ñöôïc duøng trong caùc baøi phaùp coù yù 

nghóa raát quan troïng, vì noù coù theå laøm cho chuùng ta thaáy ñöôïc caùc phaùp 

moät caùch saâu xa hôn. Töø “Yoniso” coù nghóa laø baèng ñöôøng ruoät, thay vì 

chæ treân beà maët noâng caïn. Do ñoù, dieãn ñaït theo loái aån duï, thì ñoù laø söï 
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chuù yù trieät ñeå hay söï chuù yù hôïp lyù. Hai ñieàu kieän nghe vaø taùc yù nhö lyù 

phoái hôïp vôùi nhau seõ giuùp cho vieäc phaùt trieån chaùnh kieán. Ngöôøi taàm 

caàu chaân lyù seõ khoâng thoûa maõn vôùi kieán thöùc beà maët, vôùi caùi giaû töôûng 

hôøi hôït beân ngoaøi cuûa chö phaùp, maø muoán tìm toøi saâu hôn ñeå thaáy 

nhöõng gì naèm ngoaøi taàm thaáy cuûa maét thöôøng. Ñoù laø loaïi nghieân cöùu 

ñöôïc Ñöùc Phaät khuyeán khích, vì noù daãn ñeán chaùnh kieán. Ngöôøi coù ñaàu 

oùc phaân tích tuyeân boá moät ñieàu gì sau khi ñaõ phaân tích chuùng thaønh 

nhöõng tính chaát khaùc nhau, ñöôïc saép ñaët laïi theo heä thoáng, laøm cho moïi 

vieäc trôû neân roõ raøng deã hieåu, ngöôøi aáy khoâng bao giôø tuyeân boá moät ñieàu 

gì khi chuùng coøn nguyeân theå, maø seõ phaân tích chuùng theo nhöõng neùt ñaëc 

thuø sao cho söï thaät cheá ñònh vaø söï thaät tuyeät ñoái coù theå ñöôïc hieåu roõ 

raøng khoâng bò laãn loän. Ñöùc Phaät laø moät baäc toaøn giaùc, moät nhaø phaân 

tích ñaõ ñaït ñeán trình ñoä tuyeät luaân. Cuõng nhö moät nhaø khoa hoïc phaân 

tích con ngöôøi thaønh caùc moâ vaø caùc moâ thaønh caùc teá baøo. Ñöùc phaät cuõng 

phaân tích caùc phaùp höõu vi thaønh nhöõng yeáu toá cô baûn, cho ñeán khi ñaõ 

phaân tích thaønh nhöõng phaùp cuøng toät, khoâng coøn coù theå phaân tích ñöôïc 

nöõa. Ñöùc Phaät baùc boû loái phaân tích noâng caïn, khoâng taùc yù nhö lyù, coù 

khuynh höôùng laøm cho con ngöôøi trôû neân ñaàn ñoän vaø ngaên trôû vieäc 

nghieân cöùu tìm toøi vaøo baûn chaát thaät söï cuûa chö phaùp. Nhôø chaùnh kieán 

maø ngöôøi ta thaáy ñöôïc taùc ñoäng nhaân quaû, söï sanh vaø söï dieät cuûa caùc 

phaùp höõu vi. Thaät taùnh cuûa chö phaùp chæ coù theå naém baét theo caùch ñoù, 

chôù khoâng phaûi do nieàm tin muø quaùng, taø kieán, söï suy dieãn hay ngay caû 

baèng trieát lyù tröøu töôïng maø chuùng ta coù theå hieåu ñöôïc söï thaät cuûa chö 

phaùp. Theo Kinh Taêng Chi Boä, Ñöùc Phaät daïy: “Phaùp naày daønh cho 

ngöôøi coù trí chöù khoâng phaûi cho ngöôøi voâ trí.” Trong caùc kinh ñieån, Ñöùc 

Phaät luoân giaûi thích caùc phaùp haønh vaø caùc phöông tieän ñeå ñaït ñeán trí 

tueä vaø traùnh nhöõng taø kieán hö voïng. Chaùnh kieán thaám nhuaàn toaøn boä 

giaùo phaùp, lan toûa ñeán moïi phöông dieän cuûa giaùo phaùp, vaø taùc ñoäng nhö 

yeáu toá chaùnh cuûa phaät giaùo. Do thieáu chaùnh kieán maø phaøm phu bò troùi 

buoäc vaøo baûn chaát thaät cuûa cuoäc ñôøi, vaø khoâng thaáy ñöôïc söï thaät phoå 

quaùt cuûa cuoäc soáng laø khoå, thaäm chí hoï coøn khoâng muoán hieåu nhöõng söï 

thaät naày, theá nhöng laïi voäi keát aùn giaùo phaùp nhaø Phaät veà Töù Dieäu Ñeá laø 

bi quan yeám theá. Coù leõ ñaây cuõng laø ñieàu töï nhieân, vì ñoái vôùi nhöõng 

ngöôøi coøn maõi meâ trong nhöõng laïc thuù traàn gian, nhöõng ngöôøi luùc naøo 

cuõng muoán thoûa maõn caùc giaùc quan vaø chaùn gheùt khoå, thì ngay caû yù 

nieäm veà khoå naày cuõng ñaõ laøm cho hoï böïc boäi vaø xoay löng laïi vôùi noù. 

Tuy nhieân, hoï khoâng nhaän ra raèng cho duø hoï coù leân aùn caùi yù nieäm veà 
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khoå naày, vaø cho duø hoï coù trung thaønh vôùi chuû nghóa lôïi ích caù nhaân, vaø 

laïc quan veà caùc phaùp, hoï vaãn bò ñeø beïp bôûi tính chaát baát toaïi nguyeän coá 

höõu cuûa cuoäc ñôøi. 

Veà Chaùnh Tö Duy, ngöôøi tu taäp khoâng bò chi phoái bôûi nhöõng caûm 

giaùc tham lam, saân haän vaø taøn ñoäc. Chaùnh tö duy laø nhöõng tö töôûng 

khoâng bò chi phoái bôûi nhöõng caûm giaùc tham lam, saân haän vaø taøn ñoäc. Tö 

töôûng khoâng bò chi phoái bôûi nhöõng aùc taâm coù nghóa laø chuùng ta khoâng bò 

cai quaû bôûi söï giaän döõ, vì giaän döõ coù khaû naêng thieâu ñoát chuùng ta vaø 

nhöõng ngöôøi chung quanh neáu chuùng ta khoâng caån thaän. Tö duy chaân 

chaùnh laø nhöõng tö duy coù lieân quan ñeán söï xuaát ly (Nekkhamma-

samkappa), tö duy voâ saân hay töø aùi (Avyapada-samkappa). Nhöõng tö 

duy naày caàn ñöôïc tu taäp vaø môû roäng ñeán muoân loaøi chuùng sanh baát keå 

chuûng toäc, giai caáp, doøng doõi hay tín ngöôõng, vì chuùng bao truøm moïi 

loaøi coù hôi thôû, khoâng coù nhöõng giôùi haïn quy ñònh. Chaùnh tö duy laø suy 

nghó ñuùng vôùi leõ phaûi, coù lôïi cho mình, vaø coù lôïi cho ngöôøi khaùc. Suy 

nghó nhöõng haønh vi laàm loãi, nhöõng taâm nieäm xaáu xa caàn phaûi caûi söûa. 

Suy nghó giôùi ñònh tueä ñeå tu taäp giaûi thoaùt. Suy xeùt voâ minh laø nguyeân 

nhaân cuûa moïi söï ñau khoå, laø nguoàn goác cuûa moïi toäi aùc; suy nghó tìm 

phöông phaùp ñuùng ñeå tu haønh giaûi thoaùt cho mình vaø cho ngöôøi. Nghó 

ñuùng laø yù nghó töø boû moïi duïc voïng tham saân si. Nghó ñuùng laø luoân nghó 

veà loøng khoan dung vaø nhaân töø vôùi moïi loaøi. Nhôø thieàn quaùn maø ta coù 

khaû theå nhaän dieän vaø buoâng boû aùc taâm, khi ñoù taâm ta seõ trôû neân nheï 

nhaøng vaø thoaûi maùi, baûn chaát thöông yeâu cuûa taâm seõ töï nhieân hieån loä. 

Cuõng nhôø thieàn quaùn maø ta coù khaû theå nhaän dieän vaø buoâng boû taâm taùnh 

taøn baïo, khi ñoù chuùng ta seõ coù taâm thöông xoùt nhöõng ai bò ñau khoå vaø 

muoán cöùu giuùp hoï. Chaùnh Tö Duy laø moät trong hai phaàn hoïc cuûa trí tueä 

(phaàn khaùc laø Chaùnh Kieán). Chaùnh tö duy coù nghóa laø traùnh luyeán aùi vaø 

saân haän. Theo Phaät giaùo, nguoàn goác cuûa khoå ñau vaø phieàn naõo laø voâ 

minh, luyeán aùi vaø saân haän. Trong khi chaùnh kieán loaïi boû voâ mình thì 

chaùnh tö duy loaïi boû luyeán aùi vaø saân haän; vì vaäy chaùnh kieán vaø chaùnh 

tö duy cuøng nhau loaïi boû nguyeân nhaân cuûa khoå ñau vaø phieàn naõo. Ñeå 

loaïi boû luyeán aùi vaø tham lam, chuùng ta phaûi trau doài buoâng boû, trong 

khi muoán loaïi boû saân haän vaø giaän döõ chuùng ta phaûi trau doài loøng yeâu 

thöông vaø bi maãn. Buoâng boû phaùt trieån baèng caùch suy gaãm veà baûn chaát 

baát toaïi nguyeän cuûa ñôøi soáng, ñaëc bieät laø baûn chaát baát toaïi cuûa laïc thuù 

giaùc quan. Laïc thuù giaùc quan cuõng gioáng nhö nöôùc maën, caøng uoáng 

caøng khaùt. Do hieåu bieát baûn chaát baát toaïi cuûa cuoäc soáng, vaø coâng nhaän 
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nhöõng haäu quaû khoâng ñöôïc öa thích cuûa laïc thuù giaùc quan, chuùng ta coù 

theå trau doài söï buoâng boû vaø khoâng luyeán chaáp moät caùch deã daøng. 

Chuùng ta coù theå phaùt trieån loøng yeâu thöông vaø bi maãn do coâng nhaän söï 

bình ñaúng thieát yeáu ôû chuùng sanh moïi loaøi. Gioáng nhö con ngöôøi, taát caû 

chuùng sanh ñeàu sôï cheát vaø run raåy tröôùc hình phaït. Hieåu thaáu ñieàu naøy 

chuùng ta khoâng neân gieát haïi hay laøm cho chuùng sanh khaùc bò gieát haïi. 

Cuõng gioáng nhö con ngöôøi, taát caû chuùng sanh ñeàu muoán soáng vaø haïnh 

phuùc. Hieåu thaáu ñieàu naøy, chuùng ta khoâng neân töï cho mình cao hôn 

ngöôøi khaùc hay ñaùnh giaù mình khaùc vôùi caùch maø chuùng ta ñaùnh giaù 

ngöôøi khaùc. Chaùnh Tö Duy coù nghóa laø nhöõng tö duy khoâng coá chaáp, töø 

aùi vaø baát toån haïi. ÔÛ möùc ñoä cao hôn, Chaùnh Tö Duy chæ cho loaïi taâm 

thöùc coù khaû naêng giuùp chuùng ta phaân tích khoâng tính moät caùch vi teá, ñeå 

nhaän bieát ñöôïc tính khoâng moät caùch tröïc tieáp.  

 

(C) Con Ñöôøng Tu Taäp Cuûa  

Haønh Giaû Coù Nieàm Tin Nôi Chaùnh Kieán 

 

I. Nieàm Tin Nôi Chaùnh Kieán Theo Quan Ñieåm Phaät Giaùo: 

Haønh giaû tu Phaät neân luoân nhôù raèng maëc daàu muïc ñích chính cuûa tu 

taäp trong Phaät giaùo laø giaùc ngoä vaø giaûi thoaùt, muïc tieâu tröôùc maét vaø 

quan troïng cuûa tu taäp laø coù ñöôïc chaùnh kieán giuùp haønh giaû tu haønh ñuùng 

theo chaùnh phaùp ñeå coù theå trieät tieâu söï chaáp ngaõ. Moät khi chaáp ngaõ ñaõ 

bò trieät tieâu thì voâ minh seõ töï ñoäng chaám döùt. Chöøng ñoù tham, saân, si, 

maïn, nghi, taø kieán, saùt, ñaïo, daâm, voïng... ñeàu cuõng seõ töï nhieân chaám 

döùt. Chöøng ñoù haønh giaû seõ ñaït ñöôïc söï giaùc ngoä gioáng nhö söï giaùc ngoä 

maø Ñöùc Thích Toân Töø Phuï ñaõ tuyeân boá 26 theá kyû tröôùc ñaây. Taát caû 

Phaät töû ñeàu coù cuøng moät muïc ñích gioáng nhau, ñoù laø dieät taän söï chaáp 

ngaõ, töø boû quan nieäm veà moät baûn ngaõ rieâng bieät cuûa caù nhaân, vaø coâng 

phu tu taäp cuûa hoï ñeàu höôùng ñeán söï vun boài cho caùc ñöùc taùnh taâm linh 

raát deã daøng nhaän ra, nhö laø ñieàm tónh, tính ñoäc laäp, hoaëc luoân quan taâm 

vaø töø aùi vôùi ngöôøi khaùc. Trong giaùo ñieån, giaùo phaùp ñöôïc so saùnh nhö laø 

moät muøi vò ñeå tröïc tieáp caûm nhaän, chöù khoâng phaûi ñeå hoïc vaø ñeå naém 

giöõ. Lôøi vaøng cuûa Ñöùc Phaät ñöôïc xaùc ñònh coù muøi vò an laïc, giaûi thoaùt 

vaø Nieát baøn. Dó nhieân, söï ñaëc bieät cuûa caùc muøi vò naày khoâng deã gì dieãn 

taû ñöôïc, vaø nhöõng muøi vò naày chaéc chaén seõ khoâng ñeáng vôùi nhöõng ai töø 

choái khoâng chòu töï mình töï neám chuùng. Chöøng naøo chuùng ta trieät tieâu 
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ñöôïc söï chaáp ngaõ, chöøng ñoù taâm trí cuûa chuùng ta seõ hoaøn toaøn thanh 

tònh vaø chuùng ta coù khaû naêng nhaän bieát heát moïi vaät trong vuõ truï baèng trí 

tueä. Chöøng naøo chuùng ta trieät tieâu ñöôïc söï chaáp ngaõ, chöøng ñoù chuùng ta 

seõ coù khaû naêng thaáy ñöôïc taát caû nhöõng ñau khoå cuûa chuùng sanh moïi 

loaøi, vaø chöøng ñoù chuùng ta seõ coù khaû naêng yeâu thöông chuùng sanh vôùi 

loøng ñaïi bi. Nhö vaäy Thieàn Quaùn chaúng nhöõng giuùp chuùng ta thanh tònh 

thaân taâm, maø coøn giuùp cho chuùng ta vöôït thoaùt khoûi söï chaáp ngaõ truyeàn 

kieáp cuûa chuùng sanh.  

Nhôø chaùnh kieán maø ngöôøi ta thaáy ñöôïc taùc ñoäng nhaân quaû, söï sanh 

vaø söï dieät cuûa caùc phaùp höõu vi. Thaät taùnh cuûa chö phaùp chæ coù theå naém 

baét theo caùch ñoù, chôù khoâng phaûi do nieàm tin muø quaùng, taø kieán, söï suy 

dieãn hay ngay caû baèng trieát lyù tröøu töôïng maø chuùng ta coù theå hieåu ñöôïc 

söï thaät cuûa chö phaùp. Theo Kinh Taêng Chi Boä, Ñöùc Phaät daïy: “Phaùp 

naày daønh cho ngöôøi coù trí chöù khoâng phaûi cho ngöôøi voâ trí.” Trong caùc 

kinh ñieån, Ñöùc Phaät luoân giaûi thích caùc phaùp haønh vaø caùc phöông tieän 

ñeå ñaït ñeán trí tueä vaø traùnh nhöõng taø kieán hö voïng. Chaùnh kieán thaám 

nhuaàn toaøn boä giaùo phaùp, lan toûa ñeán moïi phöông dieän cuûa giaùo phaùp, 

vaø taùc ñoäng nhö yeáu toá chaùnh cuûa phaät giaùo. Do thieáu chaùnh kieán maø 

phaøm phu bò troùi buoäc vaøo baûn chaát thaät cuûa cuoäc ñôøi, vaø khoâng thaáy 

ñöôïc söï thaät phoå quaùt cuûa cuoäc soáng laø khoå, thaäm chí hoï coøn khoâng 

muoán hieåu nhöõng söï thaät naày, theá nhöng laïi voäi keát aùn giaùo phaùp nhaø 

Phaät veà Töù Dieäu Ñeá laø bi quan yeám theá. Coù leõ ñaây cuõng laø ñieàu töï 

nhieân, vì ñoái vôùi nhöõng ngöôøi coøn maõi meâ trong nhöõng laïc thuù traàn 

gian, nhöõng ngöôøi luùc naøo cuõng muoán thoûa maõn caùc giaùc quan vaø chaùn 

gheùt khoå, thì ngay caû yù nieäm veà khoå naày cuõng ñaõ laøm cho hoï böïc boäi vaø 

xoay löng laïi vôùi noù. Tuy nhieân, hoï khoâng nhaän ra raèng cho duø hoï coù 

leân aùn caùi yù nieäm veà khoå naày, vaø cho duø hoï coù trung thaønh vôùi chuû 

nghóa lôïi ích caù nhaân, vaø laïc quan veà caùc phaùp, hoï vaãn bò ñeø beïp bôûi 

tính chaát baát toaïi nguyeän coá höõu cuûa cuoäc ñôøi.  

Thaät vaäy, trong phaät giaùo, chaùnh kieán laø neàn taûng trong tu taäp trí 

tueä. Chaùnh kieán coøn laø ngoïn haûi ñaêng giuùp haønh giaû phaù tan voâ minh vaø 

phôi baøy baûn chaát thaät cuûa nguõ uaån. Nhôø coù chaùnh kieán maø haønh giaû 

môùi coù can ñaûm choái boû ñaïo Phaät cheát. Ngöôøi tin vaøo chaùnh kieán luoân 

bieát mình chòu traùch nhieäm cho nghieäp maø mình ñaõ gaây taïo. Beân caïnh 

ñoù, chaùnh kieán coøn laø neàn taûng giuùp haønh giaû ñình chæ aùc nghieäp, ñoàng 

thôøi taêng tröôûng thieän nghieäp. Tin nôi chaùnh kieán veà khoå giuùp haønh giaû 

ñaåy qua moät beân nhöõng chöôùng ngaïi vaø tieán böôùc treân ñöôøng tu. Tin nôi 
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chaùnh kieán veà baûn chaát voâ ngaõ vaø voâ thöôøng cuûa vaïn höõu coù theå giuùp 

ñaåy qua moät beân nhöõng chöôùng ngaïi nhaèm tieán böôùc treân ñöôøng tu. Tin 

nôi chaùnh kieán veà möôøi hai nhaân duyeân  cuõng ñoàng nghóa vôùi vieäc thaáy 

ñöôïc ñaïo, vaân vaân.  

 

II. Con Ñöôøng Tu Taäp Cuûa Haønh Giaû Coù Nieàm Tin Nôi Chaùnh 

Kieán: 

Tin Nôi Chaùnh Kieán Haønh Giaû Seõ Tu Taäp & Soáng Ñuùng Theo Lyù 

Nhaân Quaû: Trong giaùo thuyeát nhaø Phaät, chaùnh kieán veà nhaân quaû laø 

thaáy raèng nhaân quaû 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. Phaûi thöïc tình maø noùi, nhöõng ai coù 

chaùnh kieán veà nhaân quaû, hay laø nhöõng ngöôøi ñang tu taäp vaø soáng ñuùng 

theo luaät nhaân quaû laø hoï ñang thaáy ñaïo. Theo 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 
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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 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 nhaân quaû ñoàng thôøi. Nhaân laø quaû, quaû laø 

nhaân. Nhaân coù quaû nhö laø nhaân cuûa chính noù, gieo haït cho quaû, roài quaû 

laïi cho haït. 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. 

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.  

Ngöôøi tu Phaät neân coá gaéng thaáy ñöôïc nhöõng luaät thieân nhieân ñang 

chi phoái ñôøi soáng cuûa mình. Chaùnh kieán laø nhaän thaáy moät caùch khaùch 

quan ngay thaúng; thaáy theá naøo thì ghi ñuùng theá aáy, khoâng bò thaønh kieán 

hoaëc tình caûm aûnh höôûng maø laøm cho söï nhaän xeùt bò sai leäch; bieát phaân 

bieät caùi thaät caùi giaû; nhaän thöùc ñaïo lyù chaân chaùnh ñeå tieán tôùi tu haønh 

giaûi thoaùt. Chaùnh kieán coù nghóa laø thaáy ñöôïc nhöõng luaät thieân nhieân 

ñang chi phoái ñôøi soáng cuûa mình. Moät trong nhöõng luaät quan troïng laø 

luaät ‘Nhôn Quaû’, moãi haønh ñoäng ñeàu seõ mang ñeán moät keát quaû naøo ñoù, 

khoâng coù baát cöù ngoaïi leä naøo. Khoâng coù chuyeän ‘khoâng thieän khoâng aùc’ 

trong Phaät giaùo. Nhö vaäy, haønh giaû tu Phaät neân luoân nhôù raèng moãi khi 

chuùng ta haønh ñoäng vì tham-saân-si, aét khoå ñau seõ ñeán vôùi mình. Ngöôïc 

laïi, khi chuùng ta laøm vì loøng töø bi hay trí tueä, keát quaû seõ laø haïnh phuùc 

vaø an laïc. Phaät töû chôn thuaàn neân luoân coù chaùnh kieán coù theå khoân kheùo 

bieát phoái hôïp luaät nhôn quaû vaøo cuoäc soáng haèng ngaøy cuûa mình.  

Moät soá ngöôøi tin theo moät soá toân giaùo khaùc, thì ñònh meänh cuûa con 

ngöôøi ñöôïc Thöôïng ñeá quyeát ñònh. Thöôïng ñeá quyeát ñònh cho moät 

ngöôøi ñöôïc leân thieân ñaøng hay xuoáng ñòa nguïc; Thöôïng ñeá coøn ñònh 
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tröôùc caû cuoäc ñôøi cuûa con ngöôøi treân theá gian naày. Vaøi ngöôøi khaùc tin 

vaøo thuyeát ñònh meänh, raèng moãi ngöôøi chuùng ta ñeàu coù soá phaän saün maø 

chuùng ta khoâng theå naøo thay ñoåi, cuõng nhö khoâng laøm gì khaùc hôn 

ñöôïc. Hoï tin raèng ‘Vieäc gì ñeán seõ ñeán’. Trong trieát lyù naày, nhaân toá 

quyeát ñònh soá phaän con ngöôøi khoâng phaûi laø Thöôïng ñeá, maø laø moät söùc 

maïnh huyeàn bí goïi laø ‘soá phaän’ vöôït quaù taàm hieåu bieát cuûa chuùng ta. 

Coøn moät soá ngöôøi khaùc nöõa laïi tin vaøo söï traùi ngöôïc laïi vôùi soá phaän, hoï 

laø nhöõng ngöôøi tin vaøo thuyeát ‘voâ ñònh’: moïi vieäc xaûy ra ñeàu do söï tình 

côø hay ngaãu nhieân naøo ñoù. Hoï tin raèng neáu moät ngöôøi may maén, ngöôøi 

ñoù seõ ñaït ñöôïc haïnh phuùc vaø söï thaønh coâng; neáu khoâng may thì seõ phaûi 

chòu khoå ñau vaø thaát baïi, nhöng taát caû nhöõng gì maø con ngöôøi nhaän laõnh 

ñeàu khoâng do moät tieán trình cuûa söï quyeát ñònh, maø ñeàu do tình côø, hoaøn 

toaøn ngaãu nhieân.  

Theo luaät ‘Nhaân Quaû’ cuûa nhaø Phaät, hieän taïi laø caùi boùng cuûa quaù 

khöù, töông lai laø caùi boùng cuûa hieän taïi. Vì vaäy maø haønh ñoäng cuûa chuùng 

ta trong hieän taïi laø quan troïng nhaát, vì ñieàu maø chuùng ta laøm ngaøy nay 

aán ñònh con ñöôøng cuûa söï phaùt trieån töông lai cuûa mình. Vì lyù do naày 

maø ngöôøi tu taäp theo Phaät giaùo neân luoân chuù taâm vaøo hieän taïi haàu coù 

theå tieán trieån toát treân ñöôøng tu ñaïo. Theo giaùo lyù veà taùi sanh trong ñaïo 

Phaät, quan heä nhaân quaû giöõa haønh ñoäng vaø haäu quaû cuûa noù khoâng 

nhöõng chæ coù giaù trò trong hieän ñôøi, maø coøn coù giaù trò vôùi nhöõng ñôøi quaù 

khöù vaø töông lai nöõa. Luaät nhaân quaû phoå thoâng naày khoâng theå naøo traùnh 

ñöôïc. Gioáng nhö mình khoâng theå naøo chaïy troán ñöôïc caùi boùng cuûa 

chính mình, chuùng ta khoâng theå naøo troán chaïy haäu quaû cuûa nhöõng haønh 

ñoäng cuûa mình. Chuùng seõ maõi ñeo ñuoåi chuùng ta daàu chuùng ta coù laãn 

troán ôû baát cöù nôi ñaâu. Ngoaøi ra, Ñöùc Phaät coøn daïy, 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, nhöõng vui söôùng hay ñau khoå trong kieáp naày laø aûnh 

höôûng hay quaû baùo cuûa tieàn kieáp. Theá cho neân coå ñöùc coù noùi: “Duïc tri 

tieàn theá nhaân, kim sanh thoï giaû thò. Duïc tri lai theá quaû, kim sanh taùc giaû 

thò.” Coù nghóa laø muoán bieát nhaân kieáp tröôùc cuûa ta nhö theá naøo, thì haõy 

nhìn xem quaû baùo maø chuùng ta ñang thoï laõnh trong kieáp naày. Muoán bieát 

quaû baùo keá tieáp cuûa ta ra sao, thì haõy nhìn vaøo nhöõng nhaân maø chuùng ta 

ñaõ vaø ñang gaây taïo ra trong kieáp hieän taïi. Moät khi hieåu roõ ñöôïc nguyeân 

lyù naày roài, thì trong cuoäc soáng haèng ngaøy cuûa ngöôøi con Phaät chôn 
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thuaàn, chuùng ta seõ luoân coù khaû naêng traùnh caùc ñieàu döõ, laøm caùc ñieàu 

laønh. Moïi haønh ñoäng laøm nhaân seõ coù moät keát quaû hay haäu quaû. Cuõng 

nhö vaäy, keát quaû hay haäu quaû ñeàu coù nhaân cuûa noù. Luaät nhaân quaû laø 

khaùi nieäm caên baûn trong ñaïo Phaät, noù chi phoái taát caû moïi tröôøng hôïp. 

Ngöôøi Phaät töû tin luaät nhaân quaû chöù khoâng khoâng phaûi thöôûng phaït. 

Moïi haønh ñoäng heã laø nhaân aét coù quaû. Töông töï, heã laø quaû aét coù nhaân. 

Luaät nhaân quaû laø yù nieäm caên baûn trong Phaät giaùo chi phoái moïi hoaøn 

caûnh. Ñaây laø ñònh luaät caên baûn cuûa vaïn höõu, neáu moät ngöôøi gieo haït 

gioáng toát thì chaéc chaén ngöôøi ñoù seõ gaët quaû toát; neáu ngöôøi aáy gieo haït 

gioáng xaáu thì hieån nhieân phaûi gaët quaû xaáu. Duø keát quaû coù theå mau hay 

chaäm, moïi ngöôøi chaéc chaén seõ nhaän nhöõng keát quaû töông öùng vôùi nhöõng 

haønh ñoäng cuûa mính. Ngöôøi naøo thaâm hieåu nguyeân lyù naøy seõ khoâng bao 

giôø laøm ñieàu xaáu.  

Theo Phaät Giaùo, moïi haønh ñoäng laø nhaân seõ coù keát quaû hay haäu quaû 

cuûa noù. Gioáng nhö vaäy, moïi haäu quaû ñeàu coù nhaân cuûa noù. Luaät nhaân 

quaû laø luaät caên baûn trong Phaät giaùo chi phoái moïi hoaøn caûnh. Luaät aáy 

daïy raèng ngöôøi laøm vieäc laønh, döõ hoaëc voâ kyù seõ nhaän laáy haäu quaû töông 

ñöông. Ngöôøi laønh ñöôïc phöôùc, ngöôøi döõ bò khoå. Nhöng thöôøng thöôøng 

ngöôøi ta khoâng hieåu chöõ phöôùc theo nghóa taâm linh, maø hieåu theo nghóa 

giaøu coù, ñòa vò xaõ hoäi, hoaëc uy quyeàn chaùnh trò. Chaúng haïn nhö ngöôøi ta 

baûo raèng ñöôïc laøm vua laø do quaû cuûa möôøi nhaân thieän ñaõ gieo tröôùc, 

coøn ngöôøi cheát baát ñaéc kyø töû laø do traû quaû xaáu ôû kieáp naøo, daàu kieáp naày 

ngöôøi aáy khoâng laøm gì ñaùng traùch. Nhaân quaû laø moät ñònh luaät taát nhieân 

neâu roõ söï töông quan, töông duyeân giöõa nhaân vaø quaû, khoâng phaûi coù ai 

sinh, cuõng khoâng phaûi töï nhieân sinh. Neáu khoâng coù nhaân thì khoâng theå 

coù quaû; neáu khoâng coù quaû thì cuõng khoâng coù nhaân. Nhaân naøo quaû naáy, 

khoâng bao giôø nhaân quaû töông phaûn hay maâu thuaãn nhau. Noùi caùch 

khaùc, nhaân quaû bao giôø cuõng ñoàng moät loaïi. Neáu muoán ñöôïc ñaäu thì 

phaûi gieo gioáng ñaäu. Neáu muoán ñöôïc cam thì phaûi gieo gioáng cam. Moät 

khi ñaõ gieo coû daïi maø mong gaët ñöôïc luùa baép laø chuyeän khoâng töôûng. 

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 
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phaùt hieän lieàn. Coù khi nhaân ñaõ gaây roài nhöng phaûi ñôïi thôøi gian sau quaû 

môùi hình thaønh nhö 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 

ñeán ngaøy thaønh taøi phaûi traûi qua thôøi gian ít nhaát laø 10 naêm. Coù nhöõng 

tröôøng hôïp khaùc töø nhaân ñeán quaû coù theå daøi hôn, töø ñôøi tröôùc ñeán ñôøi 

sau môùi phaùt hieän.  

Noùi toùm laïi, theo giaùo thuyeát nhaø Phaät, gieo nhaân naøo gaët quaû naáy, 

khoâng coù ngoaò leä. Hieåu vaø tin vaøo luaät nhaân quaû, Phaät töû seõ khoâng meâ 

tín 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. Nhö treân ñaõ 

noùi, chính nhôø coù chaùnh kieán maø haønh giaû thaáy vaø hieåu ñöôïc baûn chaát 

thaät cuûa nhaân quaû, töø ñoù luoân tu taäp ñeå duy trì chaùnh kieán veà nhaân quaû 

trong cuoäc tu cuoäc soáng haèng ngaøy. Nhöõng ai phuû nhaän luaät nhaân quaû 

luaân hoài seõ huûy hoaïi taát caû nhöõng traùch nhieäm luaân lyù cuûa chính mình. 

Tin Nôi Chaùnh Kieán Vì Chaùnh Kieán Laø Neàn Taûng Trong Tu Taäp 

Trí Tueä: Baùt Thaùnh Ñaïo chính laø dieäu ñeá thöù tö trong töù dieäu ñeá coù theå 

giuùp cho chuùng ta ngaên ngöøa nhöõng trôû ngaïi trong cuoäc soáng haèng 

ngaøy. Ñaây laø con ñöôøng ñöa ñeán chaám döùt khoå ñau phieàn naõo. Neáu 

chuùng ta ñi theo Baùt Thaùnh Ñaïo thì cuoäc soáng cuûa chuùng ta seõ ít khoå 

ñau vaø nhieàu haïnh phuùc hôn. Taùm con ñöôøng ñuùng daãn tôùi söï chaám döùt 

ñau khoå, muïc ñích cuûa taát caû nhöõng ngöôøi tu Phaät. Baùt Chaùnh Ñaïo laø 

taùm neûo trong 37 neûo boà ñeà. Taùm chi cuûa Baùt Thaùnh Ñaïo coù theå ñöôïc 

chia laøm ba nhoùm: giôùi, ñònh vaø tueä. Ñaây laø con ñöôøng duy nhaát; khoâng 

coù con ñöôøng naøo khaùc daãn ñeán giaùc ngoä vaø giaûi thoaùt taâm. Ñaây laø taát 
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caû nhöõng gì ñöùc Töø Phuï ñaõ chæ daïy vaø daãn daét ñeå dieät tröø nhöõng xung 

ñoät tinh thaàn do hoaøn caûnh baát toaïi nguyeän cuûa ñôøi soáng taïo neân ñeàu 

naèm troïn trong Baùt Thaùnh Ñaïo, töø chaùnh kieán, chaùnh tö duy, chaùnh ngöõ, 

chaùnh nghieäp, chaùnh maïng, chaùnh tinh taán, chaùnh nieäm vaø chaùnh ñònh. 

Tu taäp Baùt Chaùnh Ñaïo seõ ñöa ñeán nhöõng lôïi ích thöïc söï nhö töï caûi taïo 

töï thaân, vì tu baùt chaùnh ñaïo laø söûa ñoåi moïi baát chính, söûa ñoåi moïi toäi loãi 

trong ñôøi soáng hieän taïi, ñoàng thôøi coøn taïo cho thaân mình coù moät ñôøi 

soáng chaân chaùnh, lôïi ích vaø thieän myõ; caûi taïo hoaøn caûnh vì neáu ai cuõng 

tu baùt chaùnh ñaïo thì caûnh theá gian seõ an laønh tònh laïc, khoâng coøn caûnh 

khoå ñau baát haïnh gaây neân bôûi haän thuø, tranh chaáp hay chieán tranh giöõa 

ngöôøi vôùi ngöôøi, giöõa nöôùc naày vôùi nöôùc kia, hay chuûng toäc naày vôùi 

chuûng toäc khaùc, ngöôïc laïi luùc ñoù thanh bình seõ vónh vieãn ngöï trò treân 

quaû ñaát naày. Ngoaøi ra, tu taäp baùt chaùnh ñaïo coøn laø tu taäp thieàn ñònh caên 

baûn ñaàu tieân cho söï giaùc ngoä, laø neàn taûng chaùnh giaùc, laø caên baûn giaûi 

thoaùt, ngaøy nay tu baùt chaùnh ñaïo laø gieo troàng cho mình nhöõng haït 

gioáng Boà Ñeà ñeå ngaøy sau gaët haùi quaû Nieát Baøn Voâ Thöôïng. 

Theo giaùo thuyeát Phaät giaùo, tueä laø söï caáu taïo cuûa Chaùnh Kieán vaø 

Chaùnh Tö Duy, hai con ñöôøng Thaùnh ñaàu tieân cuûa Baùt Thaùnh Ñaïo. 

Chaùnh kieán laø hieåu ñuùng theo “Töù Dieäu Ñeá.” Chaùnh kieán cuõng coù nghóa 

laø nhìn thaáy ñöôïc baûn taùnh cuûa Phaùp Thaân Phaät. Chaùnh kieán noùi ñeán 

thaùi ñoä cuûa chính mình veà söï vaät, caùi nhìn cuûa mình baèng tinh thaàn vaø yù 

kieán cuûa chính mình, chöù khoâng phaûi laø thöù maø mình nhìn thaáy baèng 

maét thöôøng. Chaùnh kieán laø phaàn quan troïng nhaát trong Baùt Thaùnh Ñaïo, 

vì baûy yeáu toá coøn laïi ñeàu do chaùnh kieán daãn daét. Chaùnh kieán ñoan chaéc 

vieäc duy trì ñöôïc chaùnh tö duy vaø saép xeáp caùc yù töôûng; khi nhöõng tö 

duy vaø yù töôûng trôû neân trong saùng vaø thieän laønh thì lôøi noùi vaø haønh 

ñoäng cuûa chuùng ta cuõng seõ chaân chaùnh. Chính nhôø coù chaùnh kieán maø 

ngöôøi ta boû ñöôïc nhöõng coá gaéng laøm toån haïi vaø khoâng coù lôïi, ñoàng thôøi 

giuùp tu taäp chaùnh tinh taán ñeå hoã trôï cho söï phaùt trieån chaùnh nieäm. 

Chaùnh tinh taán vaø chaùnh nieäm coù chaùnh kieán höôùng daãn seõ ñem laïi 

chaùnh ñònh. Nhö vaäy, chaùnh kieán ñöôïc xem laø nhaân toá chính trong Baùt 

Thaùnh Ñaïo, noù thuùc ñaåy caùc yeáu toá khaùc vaän haønh nhaèm giuùp ñöa ñeán 

moái töông quan hoaøn chænh. Trong Phaät Giaùo, chaùnh kieán laø söï hieåu 

bieát veà khoå hay tính chaát baát toaïi nguyeän cuûa moïi hieän höõu duyeân sanh, 

hieåu bieát veà nhaân sanh khoå, veà söï dieät khoå vaø con ñöôøng daãn ñeán söï 

dieät khoå. Chaùnh kieán laø hieåu ñöôïc boán söï thaät cao quí. Söï hieåu bieát naày 

laø trí tueä cao caû nhaát nhìn thaáy söï thaät toái haäu, nghóa laø thaáy söï vaät ñuùng 
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laø nhö theá. Ñaây laø giai ñoaïn ñaàu tieân trong Baùt Thaùnh ñaïo. Chaùnh kieán 

chæ vieäc chaáp nhaän nhöõng khaùi nieäm chính yeáu trong Phaät giaùo nhö töù 

dieäu ñeá, möôøi hai nhaân duyeân, nghieäp, vaân vaân, ñoàng thôøi loaïi tröø taát 

caû nhöõng taø kieán. Duø khoâng coù söï ñònh nghóa raønh maïch veà Chaùnh Kieán 

trong Phaät giaùo, ñaïi cöông Chaùnh kieán laø nhaän thaáy moät caùch khaùch 

quan ngay thaúng; thaáy theá naøo thì ghi ñuùng theá aáy, khoâng bò thaønh kieán 

hoaëc tình caûm aûnh höôûng maø laøm cho söï nhaän xeùt bò sai leäch; bieát phaân 

bieät caùi thaät caùi giaû; nhaän thöùc ñaïo lyù chaân chaùnh ñeå tieán tôùi tu haønh 

giaûi thoaùt. Chaùnh kieán laø khoâng bò aûo giaùc, laø hieåu bieát ñuùng veà töù dieäu 

ñeá veà khoå, vì sao coù khoå, laøm caùch naøo dieät khoå vaø con ñöôøng daãn tôùi 

dieät khoå. Hieåu roõ veà tính voâ ngaõ cuûa söï toàn taïi. Chaùnh kieán coù nghóa laø 

chuùng ta coù söï hieåu bieát ñuùng ñaén veà baûn ngaõ vaø theá giôùi beân ngoaøi. 

Maëc duø chuùng ta coù söï hieåu bieát cuûa chính mình veà theá giôùi, thöôøng 

thöôøng söï hieåu bieát cuûa mình laïi khoâng ñuùng. Neáu chuùng ta hieåu söï vaät 

ñuùng nhö thaät, coù theå cuoäc soáng cuûa chuùng ta seõ haïnh phuùc vaø coù yù 

nghóa hôn. Thí duï caùc sinh vieân hieåu ñöôïc caùi lôïi cuûa vieäc hoïc ñoái vôùi 

hoï thì hoï seõ coá gaéng hoïc taäp toát hôn. Khi hoï hoïc taäp toát thì moïi ngöôøi 

keå caû cha meï vaø thaày giaùo seõ thaáy sung söôùng. Chaùnh kieán cuõng coù 

nghóa laø hieåu bieát töôøng taän vaø ñuùng ñaén veà töù dieäu ñeá vaø tueä giaùc thaâm 

saâu vaøo chôn lyù. Chaùnh kieán hôïp theá nghóa laø söï hieåu bieát cuûa haøng 

phaøm nhaân veà nghieäp vaø quaû cuûa nghieäp. Vì theá, chaùnh kieán hôïp theá coù 

nghóa laø söï hieåu bieát hôïp vôùi Töù Thaùnh Ñeá. Goïi laø chaùnh kieán hôïp theá 

vì söï hieåu bieát naày chöa thoaùt khoûi caùc laäu hoaëc (caáu ueá). Chaùnh kieán 

hôïp theá coù theå goïi laø “tuøy giaùc trí.”  

Theo Tieán Só K. Sri. Dhammananda trong Nhöõng Haït Ngoïc Trí Tueä 

Phaät Giaùo, coù hai loaïi Chaùnh Kieán: Thöù nhaát laø Phaøm Kieán hay kieán 

thöùc veà moät söï tích luõy cuûa trí nhôù. Thöù nhì laø Thaùnh Kieán hay hieåu 

bieát thaät vaø saâu xa, hay thaâm nhaäp, nghóa laø nhìn söï vaät ñuùng baûn chaát 

cuûa noù, chöù khoâng theo teân hay nhaõn hieäu beà ngoaøi. Söï thaâm nhaäp naày 

chæ xaõy ra khi taâm ta ñaõ goät röõa heát nhöõng baát tònh vaø ñaõ hoaøn toaøn phaùt 

trieån qua thieàn ñònh. Ngöôøi tu Phaät neân coá gaéng thaáy ñöôïc nhöõng luaät 

thieân nhieân ñang chi phoái ñôøi soáng cuûa mình. Chaùnh kieán laø nhaän thaáy 

moät caùch khaùch quan ngay thaúng; thaáy theá naøo thì ghi ñuùng theá aáy, 

khoâng bò thaønh kieán hoaëc tình caûm aûnh höôûng maø laøm cho söï nhaän xeùt 

bò sai leäch; bieát phaân bieät caùi thaät caùi giaû; nhaän thöùc ñaïo lyù chaân chaùnh 

ñeå tieán tôùi tu haønh giaûi thoaùt. Chaùnh kieán coù nghóa laø thaáy ñöôïc nhöõng 

luaät thieân nhieân ñang chi phoái ñôøi soáng cuûa mình. Moät trong nhöõng luaät 
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quan troïng laø luaät ‘Nhôn Quaû’, moãi haønh ñoäng ñeàu seõ mang ñeán moät 

keát quaû naøo ñoù, khoâng coù baát cöù ngoaïi leä naøo. Khoâng coù chuyeän ‘khoâng 

thieän khoâng aùc’ trong Phaät giaùo. Nhö vaäy, haønh giaû tu taäp thieàn ñònh 

neân luoân nhôù raèng moãi khi chuùng ta haønh ñoäng vì tham-saân-si, aét khoå 

ñau seõ ñeán vôùi mình. Ngöôïc laïi, khi chuùng ta laøm vì loøng töø bi hay trí 

tueä, keát quaû seõ laø haïnh phuùc vaø an laïc. Phaät töû chôn thuaàn neân luoân coù 

taâm tænh thöùc ñeå khoân kheùo bieát phoái hôïp luaät nhôn quaû vaøo cuoäc soáng 

haèng ngaøy cuûa mình. Chaùnh kieán cuõng coù nghóa laø thaáy vaø hieåu ñöôïc 

caùi taùnh chaân thaät hay caùi chaân nhö cuûa mình. Trong Phaät Giaùo, chaùnh 

kieán laø söï hieåu bieát veà khoå hay tính chaát baát toaïi nguyeän cuûa moïi hieän 

höõu duyeân sanh, hieåu bieát veà nhaân sanh khoå, veà söï dieät khoå vaø con 

ñöôøng daãn ñeán söï dieät khoå. Noùi toùm laïi, qua chaùnh kieán chuùng ta coù theå 

nhìn moïi vaät döôùi aùnh saùng cuûa voâ thöôøng, khoå vaø voâ ngaõ, töø ñoù khoâng 

gaây khoå ñau vaø phieàn naõo cho mình vaø cho ngöôøi; maø ngöôïc laïi, chaùnh 

kieán seõ giuùp chuùng ta ñem laïi an laïc, tænh thöùc vaø haïnh phuùc cho caû 

mình vaø ngöôøi khaùc. Qua chaùnh kieán vaø chaùnh tö duy chuùng ta ñoaïn tröø 

tham, saân, si. Chaùnh Kieán laø moät trong hai phaàn hoïc cuûa Trí Tueä (phaàn 

hoïc khaùc laø Chaùnh Tö Duy). Chaùnh kieán laø thaáy ñuùng baûn chaát, hieåu 

bieát chaân lyù thaät söï cuûa moïi söï, khoâng phaûi nhìn thaáy chuùng coù veû nhö 

theá. Theo quan ñieåm Phaät giaùo, chaùnh kieán coù nghóa laø tueä giaùc, laø söï 

hieåu bieát thaâm saâu, hay nhìn thaáy ñöôïc maët döôùi cuûa söï vieäc qua laêng 

kính cuûa Töù Dieäu Ñeá, lyù nhaân duyeân, voâ thöôøng, voâ ngaõ, vaân vaân. 

Chuùng ta coù theå töï mình ñaït ñöôïc chaùnh kieán hay hieåu bieát chaân lyù do 

ngöôøi khaùc chæ baøy. Tieán trình ñaït ñöôïc chaùnh kieán phaûi theo thöù töï, 

tröôùc nhaát laø quan saùt khaùc quan nhöõng vieäc quanh ta, keá thöù xem xeùt yù 

nghóa cuûa chuùng. Nghóa laø nghieân cöùu, xem xeùt, vaø kieåm tra, vaø cuoái 

cuøng laø ñaït ñöôïc chaùnh kieán qua thieàn ñònh. Vaøo thôøi ñieåm naøy thì hai 

loaïi hieåu bieát, töï mình hay thoâng qua ngöôøi khaùc, trôû neân khoâng theå 

phaân bieät ñöôïc. Noùi toùm laïi, tieán trình ñaït ñöôïc chaùnh kieán nhö sau: 

quan saùt vaø nghieân cöùu, khaûo saùt moät caùch coù trí tueä nhöõng ñieàu mình 

ñaõ quan saùt vaø nghieân cöùu, vaø cuoái cuøng laø taäp trung tö töôûng ñeå tö duy 

veà caùi maø mình ñaõ khaûo saùt. Noùi toùm laïi, chaùnh kieán laø neàn taûng trong 

tu taäp trí tueä cuûa söï hieåu bieát veà töù dieäu ñeá: khoå ñeá vaø taäp ñeá hay 

nhöõng nguyeân nhaân khieán keùo daøi doøng luaân hoài sanh töû, dieät ñeá vaø ñaïo 

ñeá hay con ñöôøng ñöa ñeán chaám döùt khoå ñau vaø giaûi thoaùt hoaøn toaøn. 

Qua chaùnh kieán, chuùng ta coù theå nhìn moïi vaät döôùi aùnh saùng cuûa voâ 

thöôøng, khoå vaø voâ ngaõ. Ngöôøi tu theo Phaät neân phaùt trieån chaùnh kieán 
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baèng caùch nhìn moïi vaät döôùi aùnh saùng cuûa voâ thöôøng, khoå vaø voâ ngaõ seõ 

chaám döùt ñöôïc luyeán aùi vaø meâ laàm. Khoâng luyeán aùi khoâng coù nghóa laø 

gheùt boû. Gheùt boû thöù gì maø chuùng ta ñaõ coù vaø öa thích tröôùc ñaây chæ laø 

söï gheùt boû taïm thôøi, vì söï luyeán aùi laïi seõ trôû veà vôùi chuùng ta. Muïc ñích 

cuûa haønh giaû khoâng phaûi laø ñi tìm söï khoaùi laïc, maø laø ñi tìm söï bình an. 

Bình an naèm ngay trong moãi chuùng ta, söï bình an ñöôïc tìm thaáy cuøng 

choã giao ñoäng vôùi khoå ñau. Khoâng theå naøo tìm thaáy söï bình an trong 

röøng saâu nuùi thaúm. Bình an cuõng khoâng theå ñöôïc ban phaùt bôûi ngöôøi 

khaùc. Haønh giaû tu taäp thieàn ñònh laø ñeå theo doõi ñau khoå, thaáy nguyeân 

nhaân cuûa noù vaø chaám döùt noù ngay baây giôø hôn laø ñöông ñaàu vôùi keát quaû 

cuûa noù veà sau naày. Noùi toùm laïi, chaùnh kieán laø trí tueä nhö thaät baûn chaát 

cuûa theá gian. Muoán ñöôïc vaäy, chuùng ta caàn phaûi coù söï thaáu thò roõ raøng 

veà Töù Thaùnh Ñeá. Ñoù laø Khoå ñeá, Taäp ñeá, Dieät ñeá vaø Ñaïo ñeá. Ñoái vôùi 

ngöôøi coù chaùnh kieán, khoù coù theå coù caùi nhìn meâ môø veà moïi hieän töôïng 

(chö phaùp), vì ngöôøi aáy ñaõ voâ nhieãm vôùi moïi baát tònh vaø ñaõ ñaït ñeán baát 

ñoäng taâm giaûi thoaùt (Akuppa ceto vimutti). Chaùnh kieán coù nghóa laø hieåu 

bieát caùc phaùp nhö chuùng thaät söï laø chöù khoâng nhö chuùng döôøng nhö laø. 

Ñieàu quan troïng laø phaûi nhaän thöùc ñöôïc raèng chaùnh kieán trong ñaïo Phaät 

coù moät yù nghóa ñaëc bieät khaùc haún vôùi nhöõng gì thöôøng ñöôïc moïi ngöôøi 

gaùn cho. Trong Phaät giaùo, Chaùnh kieán laø soi chieáu tueä giaùc treân naêm 

thuû uaån vaø hieåu ñöôïc baûn chaát thaät cuûa noù, ñieàu naày coù nghóa laø phaûi 

hieåu ñöôïc chính thaân taâm con ngöôøi. Ñoù laø tröïc nghieäm, töï quan saùt 

thaân taâm cuûa chính mình. Chaùnh kieán laø söï hieåu bieát veà khoå hay tính 

chaát baát toaïi nguyeän cuûa moïi hieän höõu duyeân sanh, hieåu bieát veà nhaân 

sanh khoå, veà söï dieät khoå vaø con ñöôøng ñöa ñeán söï dieät khoå. Chaùnh kieán 

raát quan troïng trong Baùt Chaùnh Ñaïo, vì baûy phaàn coøn laïi ñeàu do chaùnh 

kieán höôùng daãn. Chaùnh kieán ñoan chaéc raèng caùc tö duy chaân chaùnh ñaõ 

ñöôïc duy trì vaø nhieäm vuï cuûa noù laø saép xeáp laïi caùc yù nieäm; khi nhöõng tö 

duy vaø yù nieäm naày ñaõ trôû neân trong saùng vaø thieän laønh thì lôøi noùi vaø 

haønh ñoäng cuûa chuùng ta cuõng seõ chaân chaùnh nhö vaäy.  

Laïi nöõa, chính nhôø coù chaùnh kieán maø ngöôøi ta töø boû ñöôïc nhöõng 

tinh taán coù haïi hay baát lôïi, ñoàng thôøi tu taäp chaùnh tinh taán hoã trôï cho söï 

phaùt trieån chaùnh nieäm. Chaùnh tinh taán vaø chaùnh nieäm coù chaùnh kieán 

höôùng daãn seõ ñem laïi chaùnh ñònh. Nhö vaäy chaùnh kieán ñöôïc xem laø 

ñoäng löïc chính trong Phaät giaùo, thuùc ñaåy caùc phaàn khaùc trong Baùt 

Chaùnh Ñaïo vaän haønh trong moïi söï töông quan hoaøn chænh. Coù hai ñieàu 

kieän caàn thieát ñeå ñöa tôùi chaùnh kieán; do nghe ngöôøi khaùc, nghóa laø nghe 
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chaùnh phaùp (saddhamma) töø nôi ngöôøi khaùc; vaø do nhö lyù taùc yù. Ñieàu 

kieän thöù nhaát thuoäc veà beân ngoaøi, nghóa laø nhöõng gì chuùng ta thu thaäp 

ñöôïc töø beân ngoaøi; trong khi ñieàu kieän thöù hai naèm ôû beân trong, ñoù laø 

nhöõng gì chuùng ta tu taäp, hay nhöõng gì ôû trong taâm cuûa chuùng ta. Nhöõng 

gì chuùng ta nghe taïo thaønh thöùc aên cho tö duy vaø höôùng daãn chuùng ta 

trong vieäc thaønh hình nhöõng quan ñieåm rieâng cuûa mình. Do vaäy, nghe 

laø ñieàu raát caàn thieát, nhöng chæ ñoái vôùi nhöõng gì lieân quan ñeán chaùnh 

kieán, vaø neân traùnh taát caû nhöõng lôøi noùi baát thieän cuûa ngöôøi khaùc, vì noù 

laøm caûn trôû tö duy chaân chính. Ñieàu kieän thöù hai laø taùc lyù nhö yù, khoù tu 

taäp hôn, vì noù ñoøi hoûi phaûi coù söï tænh giaùc thöôøng xuyeân treân nhöõng ñoái 

töôïng chuùng ta gaëp trong cuoäc soáng haèng ngaøy. Taùc lyù nhö yù thöôøng 

ñöôïc duøng trong caùc baøi phaùp coù yù nghóa raát quan troïng, vì noù coù theå 

laøm cho chuùng ta thaáy ñöôïc caùc phaùp moät caùch saâu xa hôn. Töø 

“Yoniso” coù nghóa laø baèng ñöôøng ruoät beân trong, thay vì chæ treân beà 

maët noâng caïn beân ngoaøi. Do ñoù, dieãn ñaït theo loái aån duï, thì ñoù laø söï chuù 

yù trieät ñeå hay söï chuù yù hôïp lyù. Hai ñieàu kieän nghe vaø taùc yù nhö lyù phoái 

hôïp vôùi nhau seõ giuùp cho vieäc phaùt trieån chaùnh kieán. Ngöôøi taàm caàu 

chaân lyù seõ khoâng thoûa maõn vôùi kieán thöùc beà maët, vôùi caùi giaû töôûng hôøi 

hôït beân ngoaøi cuûa chö phaùp, maø muoán tìm toøi saâu hôn ñeå thaáy nhöõng gì 

naèm ngoaøi taàm thaáy cuûa maét thöôøng. Ñoù laø loaïi nghieân cöùu ñöôïc Ñöùc 

Phaät khuyeán khích, vì noù daãn ñeán chaùnh kieán. Ngöôøi coù ñaàu oùc phaân 

tích tuyeân boá moät ñieàu gì sau khi ñaõ phaân tích chuùng thaønh nhöõng tính 

chaát khaùc nhau, ñöôïc saép ñaët laïi theo heä thoáng, laøm cho moïi vieäc trôû 

neân roõ raøng deã hieåu, ngöôøi aáy khoâng bao giôø tuyeân boá moät ñieàu gì khi 

chuùng coøn nguyeân theå, maø seõ phaân tích chuùng theo nhöõng neùt ñaëc thuø 

sao cho söï thaät cheá ñònh vaø söï thaät tuyeät ñoái coù theå ñöôïc hieåu roõ raøng 

khoâng bò laãn loän. Ñöùc Phaät laø moät baäc toaøn giaùc, moät nhaø phaân tích ñaõ 

ñaït ñeán trình ñoä tuyeät luaân. Cuõng nhö moät nhaø khoa hoïc phaân tích con 

ngöôøi thaønh caùc moâ vaø caùc moâ thaønh caùc teá baøo. Ñöùc phaät cuõng phaân 

tích caùc phaùp höõu vi thaønh nhöõng yeáu toá cô baûn, cho ñeán khi ñaõ phaân 

tích thaønh nhöõng phaùp cuøng toät, khoâng coøn coù theå phaân tích ñöôïc nöõa. 

Ñöùc Phaät baùc boû loái phaân tích noâng caïn, khoâng taùc yù nhö lyù, coù khuynh 

höôùng laøm cho con ngöôøi trôû neân ñaàn ñoän vaø ngaên trôû vieäc nghieân cöùu 

tìm toøi vaøo baûn chaát thaät söï cuûa chö phaùp. Nhôø chaùnh kieán maø ngöôøi ta 

thaáy ñöôïc taùc ñoäng nhaân quaû, söï sanh vaø söï dieät cuûa caùc phaùp höõu vi. 

Thaät taùnh cuûa chö phaùp chæ coù theå naém baét theo caùch ñoù, chôù khoâng 
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phaûi do nieàm tin muø quaùng, taø kieán, söï suy dieãn hay ngay caû baèng trieát 

lyù tröøu töôïng maø chuùng ta coù theå hieåu ñöôïc söï thaät cuûa chö phaùp.  

Theo Kinh Taêng Chi Boä, Ñöùc Phaät daïy: “Phaùp naày daønh cho ngöôøi 

coù trí chöù khoâng phaûi cho ngöôøi voâ trí.” Trong caùc kinh ñieån, Ñöùc Phaät 

luoân giaûi thích caùc phaùp haønh vaø caùc phöông tieän ñeå ñaït ñeán trí tueä vaø 

traùnh nhöõng taø kieán hö voïng. Chaùnh kieán thaám nhuaàn toaøn boä giaùo 

phaùp, lan toûa ñeán moïi phöông dieän cuûa giaùo phaùp, vaø taùc ñoäng nhö yeáu 

toá chaùnh cuûa phaät giaùo. Do thieáu chaùnh kieán maø phaøm phu bò troùi buoäc 

vaøo baûn chaát thaät cuûa cuoäc ñôøi, vaø khoâng thaáy ñöôïc söï thaät phoå quaùt 

cuûa cuoäc soáng laø khoå, thaäm chí hoï coøn khoâng muoán hieåu nhöõng söï thaät 

naày, theá nhöng laïi voäi keát aùn giaùo phaùp nhaø Phaät veà Töù Dieäu Ñeá laø bi 

quan yeám theá. Coù leõ ñaây cuõng laø ñieàu töï nhieân, vì ñoái vôùi nhöõng ngöôøi 

coøn maõi meâ trong nhöõng laïc thuù traàn gian, nhöõng ngöôøi luùc naøo cuõng 

muoán thoûa maõn caùc giaùc quan vaø chaùn gheùt khoå, thì ngay caû yù nieäm veà 

khoå naày cuõng ñaõ laøm cho hoï böïc boäi vaø xoay löng laïi vôùi noù. Tuy 

nhieân, hoï khoâng nhaän ra raèng cho duø hoï coù leân aùn caùi yù nieäm veà khoå 

naày, vaø cho duø hoï coù trung thaønh vôùi chuû nghóa lôïi ích caù nhaân, vaø laïc 

quan veà caùc phaùp, hoï vaãn bò ñeø beïp bôûi tính chaát baát toaïi nguyeän coá 

höõu cuûa cuoäc ñôøi. 

Tin Nôi Chaùnh Kieán Seõ Giuùp Khoâng Laõng Phí Thôøi Gian Vôùi  

Nhöõng Vaán Ñeà Sieâu Hình: Ñöùc Phaät khoâng quan taâm ñeán nhöõng vaán 

ñeà sieâu hình, nhöõng vaán ñeà chæ laøm boái roái con ngöôøi vaø laøm ñaûo loän söï 

caân baèng cuûa taâm trí hoï nhö vaäy. Söï giaûi quyeát cuûa chuùng chaéc chaén seõ 

khoâng giaûi thoaùt nhaân loaïi khoûi nhöõng aùc nghieäp vaø khoå ñau. Ñoù laø lyù 

do taïi sao Ñöùc Phaät do döï khi traû lôøi nhöõng caâu hoûi nhö vaäy, vaø ñoâi luùc 

Ngaøi phaûi traùnh giaûi thích nhöõng caâu hoûi thöôøng ñöôïc ñaët ra moät caùch 

sai laàm. Ñöùc Phaät laø moät baäc Thaày thöïc tieãn, muïc ñích duy nhaát cuûa 

Ngaøi laø giaûi thích töôøng taän veà vaán ñeà khoå, söï kieän phoå quaùt cuûa cuoäc 

ñôøi, laøm cho moïi ngöôøi caûm nhaän ñöôïc aûnh höôûng maïnh meõ cuûa noù vaø 

tröïc nhaän söï thöïc cuûa cuoäc ñôøi naày. Ñöùc Phaät ñaõ noùi roõ cho chuùng ta 

bieát nhöõng gì Ngaøi caàn giaûi thích vaø nhöõng gì Ngaøi seõ khoâng bao giôø 

giaûi thích. Ngay caû nhöõng caâu hoûi lieân quan ñeán quaù khöù vaø töông lai, 

caâu traû lôøi cuûa Ñöùc Phaät thaät laø roõ raøng: “Haõy ñeå yeân quaù khöù, haõy ñeå 

yeân vò lai.” Ñöùc Phaät luoân nhaán maïnh: “Khi caùi naày coù maët, caùi kia coù 

maët. Do caùi naày sanh, caùi kia sanh. Khi caùi naày khoâng coù, caùi kia cuõng 

khoâng coù. Do caùi naày dieät, caùi kia dieät.” Ñaây laø giaùo lyù cuûa ñaïo Phaät veà 

taùnh duyeân khôûi hay Phaùp Tuøy Thuoäc Phaùt Sanh (Paticca-samup-pada). 
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Giaùo lyù naày taïo thaønh neàn taûng cuûa Töù Thaùnh Ñeá, chaân lyù trung taâm 

cuûa ñaïo Phaät. Noùi toùm laïi, qua nhöõng lôøi daïy cuûa ñöùc Phaät, chuùng ta 

thaáy roõ raøng ngöôøi coù chaùnh kieán seõ khoâng bao giôø quan taâm ñeán nhöõng 

vaán ñeà sieâu hình vì taát caû chuùng ñeàu khoâng lôïi ích gì cho haønh giaû tu 

Phaät vaø ñöôïc xem nhö teä haïi hôn taø kieán. 

Tin Nôi Chaùnh Kieán Vì Noù Laø Ngoïn Haûi Ñaêng Giuùp Phaù Tan Voâ 

Minh & Phôi Baøy Baûn Chaát Thaät Cuûa Nguõ Uaån: Töôûng cuõng neân nhaéc 

laïi, theo Phaät giaùo, chaùnh kieán chaúng nhöõng laø thaáy ñuùng theo chaùnh 

phaùp nhaø Phaät, maø noù coøn phuø hôïp vôùi nhöõng giaùo thuyeát tuyeät vôøi cuûa 

ñöùc Theá Toân. Nhöõng ngöôøi coù chaùnh kieán veà nguõ uaån laø nhöõng ngöôøi 

thaáy vaø hieåu ñuùng nguõ uaån theo giaùo thuyeát nhaø Phaät. Theo giaùo thuyeát 

nhaø Phaät, Nguõ Uaån chæ coù nghóa laø naêm nhoùm, naêm hieän töôïng hay naêm 

yeáu toá keát thaønh söï toàn taïi cuûa chuùng sanh. Theo trieát hoïc Phaät giaùo, 

moãi hieän höõu caù nhaân goàm naêm thaønh toá hay uaån, ñoù laø saéc, thoï, töôûng, 

haønh, thöùc, vaø vì chuùng luoân thay ñoåi neân nhöõng ai coá gaéng luyeán chaáp 

vaøo chuùng seõ phaûi chòu khoå ñau phieàn naõo. Tuy nhöõng yeáu toá naøy 

thöôøng ñöôïc coi nhö laø “söï luyeán aùi cuûa caùc uaån” vì, duø chuùng laø voâ 

thöôøng vaø luoân thay ñoåi, phaøm phu luoân luoân phaùt trieån nhöõng ham 

muoán veà chuùng. Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm 

nhoùm caáu thaønh moät con ngöôøi (nguõ uaån). Nguõ uaån laø naêm thöù laøm 

thaønh con ngöôøi. Nguõ uaån laø caên ñeá cuûa moïi si meâ laøm cho chuùng sanh 

xa rôøi Phaät Taùnh haèng höõu cuûa mình. Nguõ uaån ñöôïc coi nhö laø nhöõng 

ma quaân choáng laïi vôùi Phaät tính nôi moãi con ngöôøi. Saéc cuøng boán yeáu 

toá tinh thaàn cuøng nhau keát hôïp thaønh ñôøi soáng. Baûn chaát thöïc söï cuûa 

naêm uaån naày ñöôïc giaûi thích trong giaùo lyù cuûa nhaø Phaät nhö sau: “Saéc 

töông ñoàng vôùi moät ñoáng boït bieån, thoï nhö boït nöôùc, töôûng moâ taû nhö 

aûo aûnh, haønh nhö caây chuoái vaø thöùc nhö moät aûo töôûng. Noùi toùm laïi, theo 

Phaät giaùo, chaùnh kieán chính laø ngoïn haûi ñaêng giuùp haønh giaû phaù tan voâ 

minh ñeå coù theå thaáy ñöôïc baûn chaát thaät cuûa nguõ uaån voán dó laø khoâng. 

Caùi thaáy naày hoaøn toaøn ñuùng theo chaùnh phaùp nhaø Phaät. Caùi thaáy naày 

cuõng phuø hôïp vôùi nhöõng giaùo thuyeát tuyeät vôøi maø ñöùc Phaät ñaõ tuyeân 

thuyeát gaàn 26 theá kyû veà tröôùc. Chính vì theá maø haønh giaû tu Phaät luoân 

kieân trì chaùnh kieán veà nguõ uaån giai khoâng vaø luoân coá gaéng tu taäp nhaèm 

phaù tröø nhöõng con ma chöôùng ngaïi khôûi leân töø nguõ uaån. 

Haønh Giaû Tu Phaät Luoân Coá Gaéng Duy Trì Chaùnh Kieán Veà Nguõ Uaån 

Giai Khoâng: Trong tu taäp, muoán ñöôïc tieán boä, haønh giaû chaân chaùnh neân 

luoân coá gaéng duy trì chaùnh kieán veà caùi  giai khoâng naày cuûa nguõ uaån. 
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Kinh ñieån Pali ñaõ tuyeân boá saùu caên, saùu traàn vaø saùu thöùc cuõng nhö naêm 

uaån ñeàu laø khoâng taùnh nhö sau: “Maét laø khoâng phaûi ngaõ vaø baát cöù caùi gì 

thuoäc veà ngaõ; saéc khoâng phaûi laø ngaõ vaø baát cöù caùi gì thuoäc veà ngaõ; thöùc 

khoâng phaûi laø ngaõ vaø baát cöù caùi gì thuoäc veà ngaõ.” Trong Baùt Nhaõ Taâm 

Kinh, Ñöùc Phaät baûo ngaøi Xaù Lôïi Phaát: “Naøy Xaù Lôïi Phaát! Theá giôùi hieän 

töôïng hay saéc töôùng naøy laø khoâng, vaø khoâng quaû thöïc laø theá giôùi hieän 

töôïng. Khoâng khoâng khaùc vôùi theá giôùi hieän töôïng hay Saéc, theá giôùi hieän 

töôïng hay Saéc khoâng khaùc vôùi Khoâng. Caùi gì laø theá giôùi hieän töôïng thì 

caùi ñoù laø Khoâng, caùi gì Khoâng thì caùi ñoù laø theá giôùi hieän töôïng.” Taâm 

Kinh giaûi thích yù nieäm Taùnh Khoâng roäng ra nhö sau: “Saéc chaúng khaùc 

vôùi khoâng,” hoaëc “Khoâng chaúng khaùc vôùi saéc” vaø “Taùnh khoâng cuûa chö 

phaùp khoâng sanh khoâng dieät, khoâng nhieãm, khoâng tònh, khoâng taêng, 

khoâng giaûm,” nghóa laø saéc khoâng coù baûn chaát cuûa chính noù, noù sanh 

khôûi laø do duyeân sanh, do ñoù saéc laø khoâng hoaëc ñoàng nghóa vôùi khoâng. 

Nhö vaäy, khaùch theå, chuû theå vaø thöùc ñeàu tuøy thuoäc laãn nhau. Thöïc teá 

cuûa caùi naøy laø phuï thuoäc vaøo caùi khaùc; neáu caùi naøy giaû thì nhöõng caùi 

khaùc cuõng laø giaû. Chuû theå nhaän thöùc vaø yù thöùc cuûa khaùch theå beân ngoaøi 

haún cuõng laø giaû. Vì vaäy, khi moät ngöôøi nhaän thöùc beân trong hoaëc beân 

ngoaøi ñeàu laø voïng töôûng, thì seõ thaáy khoâng coù gì caû, taïo taùc vaø huûy dieät, 

nhieãm vaø tònh, taêng vaø giaûm... Do theá, noùi raèng “Taùnh khoâng cuûa chö 

phaùp khoâng sanh, khoâng dieät, khoâng nhieãm, khoâng tònh, khoâng taêng, 

khoâng giaûm.” Tuy nhieân, treân thöïc teá chuùng ta khoâng theå noùi raèng moät 

phaùp vöøa laø thaät vaø ñoàng thôøi vöøa laø khoâng thaät. ÔÛ ñaây taùnh khoâng phaûi 

ñöôïc ñònh nghóa nhö lyù duyeân khôûi. Coù söï lieân heä maät thieát toàn taïi giöõa 

lyù duyeân khôûi vaø taùnh khoâng. Caùi naøy bao haøm caùi kia, caû hai khoâng 

theå taùch rôøi nhau. Taùnh khoâng laø heä quaû hôïp lyù cuûa quan ñieåm cuûa Ñöùc 

Phaät veà lyù duyeân khôûi. 

Theo quan ñieåm Kinh ñieån Ñaïi Thöøa, taùnh khoâng laø chuû ñeà trung 

taâm cuûa heä thoáng trieát hoïc Ñaïi Thöøa. Töø naøy ñöôïc duøng trong heä thoáng 

Baùt Nhaõ Ba La Maät ñeå chæ moät traïng thaùi nôi maø taát caû caùc chaáp thuû 

ñöôïc xem nhö baûn chaát thaät cuûa hieän töôïng laø hoaøn toaøn bò choái boû. Noùi 

caùch khaùc, neáu chuùng ta bieát chö phaùp thöôøng khoâng coù töôùng coá ñònh 

laø chuùng ta gieo ñöôïc chuûng töû tueä giaùc nhö Kinh Dieäu Phaùp Lieân Hoa 

daïy: “Bieát chö phaùp khoâng coù töôùng coá ñònh thöôøng haèng, haït gioáng veà 

Phaät taùnh seõ sanh khôûi.” Trong Baùt Nhaõ Taâm Kinh, Ñöùc Phaät baûo ngaøi 

Xaù Lôïi Phaát: “Naøy Xaù Lôïi Phaát! Theá giôùi hieän töôïng hay saéc töôùng naøy 

laø khoâng, vaø khoâng quaû thöïc laø theá giôùi hieän töôïng. Khoâng khoâng khaùc 
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vôùi theá giôùi hieän töôïng hay Saéc, theá giôùi hieän töôïng hay Saéc khoâng 

khaùc vôùi Khoâng. Caùi gì laø theá giôùi hieän töôïng thì caùi ñoù laø Khoâng, caùi gì 

Khoâng thì caùi ñoù laø theá giôùi hieän töôïng.” Theo Thieàn sö Taêng Xaùn 

trong Tín Taâm Minh, khoâng truù ôû nôi naøo nhöng truù ôû khaép nôi. Möôøi 

phöông ñang ôû ngay tröôùc maët baïn. Caùi nhoû nhaát cuõng gioáng nhö caùi 

lôùn nhaát nôi maø voâ minh bò ñoaïn taän. Caùi lôùn nhaát cuõng gioáng nhö caùi 

nhoû nhaát, khoâng coøn thaáy bieân giôùi nöõa. Söï hieän höõu ñuùng laø troáng roãng 

(Saéc laø Khoâng). Söï troáng roãng ñuùng laø söï hieän höõu (Khoâng laø Saéc). Neáu 

noù khoâng gioáng nhö theá thì baïn khoâng neân duy trì noù. 

Theo ñaïo Phaät Skandha coù nghóa laø thaân caây hay thaân ngöôøi. Noù 

cuõng coù nghóa laø naêm nhoùm, naêm hieän töôïng hay naêm yeáu toá keát thaønh 

söï toàn taïi cuûa chuùng sanh. Theo trieát hoïc Phaät giaùo, moãi hieän höõu caù 

nhaân goàm naêm thaønh toá hay uaån, ñoù laø saéc, thoï, töôûng, haønh, thöùc, vaø vì 

chuùng luoân thay ñoåi neân nhöõng ai coá gaéng luyeán chaáp vaøo chuùng seõ 

phaûi chòu khoå ñau phieàn naõo. Tuy nhöõng yeáu toá naøy thöôøng ñöôïc coi 

nhö laø “söï luyeán aùi cuûa caùc uaån” vì, duø chuùng laø voâ thöôøng vaø luoân thay 

ñoåi, phaøm phu luoân luoân phaùt trieån nhöõng ham muoán veà chuùng. Theo 

Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm nhoùm caáu thaønh moät 

con ngöôøi (nguõ uaån). Nguõ uaån laø naêm thöù laøm thaønh con ngöôøi. Nguõ 

uaån laø caên ñeá cuûa moïi si meâ laøm cho chuùng sanh xa rôøi Phaät Taùnh haèng 

höõu cuûa mình. Nguõ uaån ñöôïc coi nhö laø nhöõng ma quaân choáng laïi vôùi 

Phaät tính nôi moãi con ngöôøi. Saéc cuøng boán yeáu toá tinh thaàn cuøng nhau 

keát hôïp thaønh ñôøi soáng. Baûn chaát thöïc söï cuûa naêm uaån naày ñöôïc giaûi 

thích trong giaùo lyù cuûa nhaø Phaät nhö sau: “Saéc töông ñoàng vôùi moät ñoáng 

boït bieån, thoï nhö boït nöôùc, töôûng moâ taû nhö aûo aûnh, haønh nhö caây chuoái 

vaø thöùc nhö moät aûo töôûng. Thieàn sö Thích Nhaát Haïnh vieát trong quyeån 

'Traùi Tim Hieåu Bieát': Neáu toâi caàm moät ly nöôùc vaø hoûi baïn: "Coù phaûi caùi 

ly naøy roãng hay khoâng?" Baïn seõ traû lôøi: "Khoâng, coù ñaày nöôùc." Nhöng 

neáu toâi truùt heát nöôùc vaø hoûi laïi, baïn seõ noùi: "Ñuùng, noù roãng." Nhöng, 

roãng caùi gì? Caùi ly cuûa toâi roãng nöôùc nhöng khoâng roãng khoâng khí. 

Roãng, chính laø roãng caùi gì ñoù. Ñöùc Quaùn Theá AÂm, vò Boà Taùt hieän thaân 

cuûa ñöùc töø bi, noùi trong Taâm Kinh raèng nguõ uaån giai khoâng (ñeàu troáng 

roãng). Ñeå giuùp ñöùc Quaùn Theá AÂm dieãn ñaït chính xaùc hôn, chuùng ta coù 

theå hoûi raèng: "Baïch Boà Taùt, roãng caùi gì?" Nguõ uaån, coù theå ñöôïc dòch 

sang Anh ngöõ laø naêm ñoáng, laø naêm yeáu toá taïo neân con ngöôøi. Thaät ra, 

aáy laø naêm doøng soâng cuøng chaûy trong chuùng ta: doøng soâng saéc laø thaân 

cuûa chuùng ta, doøng soâng thoï, doøng soâng töôûng, doøng soâng haønh, doøng 
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soâng thöùc. Naêm doøng soâng ñoù lieân tuïc chaûy qua ngöôøi chuùng ta. Ñöùc 

Quaùn Theá AÂm chieáu nguõ uaån vaø thaáy raèng khoâng moät uaån naøo coù theå töï 

thaân toàn taïi moät caùch ñoäc laäp. Thaân saéc roãng caùi töï ngaõ voán toàn taïi 

rieâng bieät, nhöng laïi haøm chöùa vuõ truï vaïn höõu. Ñieàu naøy cuõng ñuùng vôùi 

caùc uaån kia, thoï, töôûng, haønh vaø thöùc cuõng ñeàu nhö vaäy.  

Theo Thieàn Sö Suøng Sôn Haïnh Nguyeän trong quyeån Thieàn Ñònh 

Chæ Nam, Taâm Kinh daïy raèng: "Saéc laø khoâng, khoâng laø saéc." Nhieàu 

ngöôøi khoâng hieåu ñöôïc yù nghóa cuûa caâu naøy, keå caû nhöõng ngöôøi ñaõ 

quaùn töôûng nhieàu naêm. Nhöng coù moät caùch hieåu raát ñôn giaûn, döïa theo 

cuoäc soáng ñôøi thöôøng cuûa chuùng ta. Chaúng haïn, ñaây laø chieác gheá baèng 

caây. Chieác gheá maøu naâu, chaéc chaén, naëng neà vaø coù veû raát beàn vöõng. 

Baïn ngoài leân, chieác gheá chòu söùc naëng cuûa baïn moät caùch vöõng chaõi. 

Baïn ñaët ñoà ñaïc leân gheá cuõng khoâng sao. Nhöng roài baïn chaâm löûa vaøo 

gheá vaø boû ñi. Moät laùt sau khi baïn trôû laïi, chieác gheá khoâng coøn nöõa! Caùi 

vaät vöøa môùi ñaây coù veû chaéc chaén, beàn vöõng, vaø hieän thaät maø baây giôø 

chæ coøn laø moät ñoáng tro buïi, bò gioù thoåi bay töù taùn. Thí duï naøy chæ ra tính 

khoâng cuûa caùi gheá; noù khoâng phaûi laø moät vaät thöôøng truï. Noù luoân thay 

ñoåi, khoâng töï hieän höõu. Khoâng choùng thì chaày, cuoái cuøng caùi gheá seõ 

thay ñoåi, bieán thaønh moät thöù khaùc. Vì vaäy, caùi gheá maøu naâu naøy hoaøn 

toaøn laø "khoâng". Nhöng daàu baûn chaát voán khoâng, caùi "khoâng" aáy vaãn laø 

"saéc": baïn coù theå ngoài leân chieác gheá vaø noù vaãn chòu ñöôïc baïn ñaáy. "Saéc 

laø khoâng, khoâng laø saéc." 

Thieàn sö Thích Nhaát Haïnh vieát trong quyeån 'Traùi Tim Hieåu Bieát': 

Neáu toâi caàm moät ly nöôùc vaø hoûi baïn: "Coù phaûi caùi ly naøy roãng hay 

khoâng?" Baïn seõ traû lôøi: "Khoâng, coù ñaày nöôùc." Nhöng neáu toâi truùt heát 

nöôùc vaø hoûi laïi, baïn seõ noùi: "Ñuùng, noù roãng." Nhöng, roãng caùi gì? Caùi ly 

cuûa toâi roãng nöôùc nhöng khoâng roãng khoâng khí. Roãng, chính laø roãng caùi 

gì ñoù. Ñöùc Quaùn Theá AÂm, vò Boà Taùt hieän thaân cuûa ñöùc töø bi, noùi trong 

Taâm Kinh raèng nguõ uaån giai khoâng (ñeàu troáng roãng). Ñeå giuùp ñöùc Quaùn 

Theá AÂm dieãn ñaït chính xaùc hôn, chuùng ta coù theå hoûi raèng: "Baïch Boà 

Taùt, roãng caùi gì?" Nguõ uaån, coù theå ñöôïc dòch sang Anh ngöõ laø naêm 

ñoáng, laø naêm yeáu toá taïo neân con ngöôøi. Thaät ra, aáy laø naêm doøng soâng 

cuøng chaûy trong chuùng ta: doøng soâng saéc laø thaân cuûa chuùng ta, doøng 

soâng thoï, doøng soâng töôûng, doøng soâng haønh, doøng soâng thöùc. Naêm doøng 

soâng ñoù lieân tuïc chaûy qua ngöôøi chuùng ta. Ñöùc Quaùn Theá AÂm chieáu 

nguõ uaån vaø thaáy raèng khoâng moät uaån naøo coù theå töï thaân toàn taïi moät 

caùch ñoäc laäp. Thaân saéc roãng caùi töï ngaõ voán toàn taïi rieâng bieät, nhöng laïi 
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haøm chöùa vuõ truï vaïn höõu. Ñieàu naøy cuõng ñuùng vôùi caùc uaån kia, thoï, 

töôûng, haønh vaø thöùc. 

Thieàn sö Thoâng Thieàn (?-1228) laø moät vò Thieàn sö Vieät Nam, queâ ôû 

An La, Baéc Vieät. Ngaøi laø ñeä töû cuûa Thieàn sö Thöôøng Chieáu taïi chuøa 

Luïc Toå. Sau khi trôû thaønh phaùp töû ñôøi thöù 13 doøng Thieàn Voâ Ngoân 

Thoâng, ngaøi trôû veà laøng cuõ ñeå chaán höng vaø hoaèng hoùa Phaät giaùo cho 

ñeán khi ngaøi thò tòch vaøo naêm 1228. Ngaøi thöôøng nhaéc nhôû ñeä töû: “Coå 

ñöùc thöôøng khuyeân daïy raèng chæ neân xem naêm uaån ñeàu khoâng, töù ñaïi 

voâ ngaõ, chaân taâm khoâng töôùng, khoâng ñi, khoâng laïi. Khi sanh taùnh 

chaúng ñeán; khi töû taùnh chaúng ñi; yeân tónh, troøn laëng, taâm caûnh nhaát nhö. 

Chæ hay nhö theá, lieàn ñoù choùng lieãu ngoä, khoâng bò ba ñôøi raøng buoäc, 

beøn laø ngöôøi xuaát theá. Caàn thieát chaúng ñöôïc coù moät maûy may thuù 

höôùng. Phaøm phu khoâng nhìn nguõ uaån nhö laø nhöõng hieän töôïng maø 

chuùng ta laïi nhìn chuùng nhö moät thöïc theå do bôûi taâm meâ môø löøa doái 

chuùng ta, do ham ham muoán baåm sinh cuûa chuùng ta cho nhöõng thöù treân 

laø cuûa ta ñeå thoûa maõn caùi ‘Ngaõ’ quan troïng cuûa chuùng ta. Kyø thaät, baûn 

chaát thöïc söï cuûa naêm uaån naày ñöôïc giaûi thích trong giaùo lyù cuûa nhaø 

Phaät nhö sau: ‘Saéc töông ñoàng vôùi moät ñoáng boït bieån, thoï nhö boït nöôùc, 

töôûng moâ taû nhö aûo aûnh, haønh nhö caây chuoái vaø thöùc nhö moät aûo 

töôûng.’ Theo kinh Thuû Laêng Nghieâm, caùc töôùng huyeãn hoùa nôi phuø traàn 

ñeàu do nôi voïng nieäm phaân bieät maø sinh ra, laïi cuõng do nôi ñoù maø maát. 

Huyeãn voïng laø caùi töôùng beân ngoaøi. Tính saâu xa vaãn laø dieäu giaùc minh. 

Nhö vaäy cho ñeán nguõ aám, luïc nhaäp, töø thaäp nhò xöù ñeán thaäp baùt giôùi, khi 

nhaân duyeân hoøa hôïp, hö voïng nhö coù sinh. Khi nhaân duyeân chia reõ, hö 

voïng goïi laø dieät. Khoâng bieát raèng duø sinh dieät, ñi laïi, ñeàu trong voøng 

Nhö Lai taïng truøm khaép möôøi phöông, khoâng lay ñoäng, khoâng theâm 

bôùt, sinh dieät. Trong tính chaân thöôøng aáy, caàu nhöõng söï ñi, laïi, meâ, ngoä, 

sinh, töû, ñeàu khoâng theå ñöôïc. Chính vì vaäy neáu chòu nhaãn naïi vaø coù yù 

chí, caùc oâng seõ thaáy ñöôïc boä maët thaät cuûa söï vaät. Neáu caùc oâng chòu 

quay vaøo noäi taâm vaø quaùn chieáu beà saâu cuûa taâm khaûm, chuù taâm nhaän 

xeùt moät caùch khaùch quan, khoâng lieân töôûng ñeán baûn ngaõ, vaø chòu trau 

doài nhö vaäy trong moät thôøi gian, caùc oâng seõ thaáy nguõ uaån khoâng phaûi laø 

moät thöïc theå maø laø moät loaït caùc tieán trình vaät chaát vaø tinh thaàn. Roài caùc 

oâng seõ khoâng coøn laàm laãn caùi beà ngoaøi vôùi caùi thöïc. Caùc oâng seõ thaáy 

nguõ uaån phaùt sinh vaø bieán ñi moät caùch lieân tuïc vaø nhanh choùng. Chuùng 

luoân luoân bieán ñoåi töøng phuùt töøng giaây, khoâng bao giôø tónh maø luoân 

ñoäng, khoâng bao giôø laø thöïc theå maø luoân bieán hieän. Ñöùc Phaät ñaõ daïy 
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trong Kinh Laêng Giaø: ‘Nhö Lai khoâng khaùc cuõng khoâng phaûi khoâng 

khaùc vôùi caùc uaån.’” 

Haønh Giaû Tu Phaät Luoân Coá Gaéng Tu Taäp Nhaèm Phaù Tröø Nhöõng 

Con Ma Chöôùng Ngaïi Khôûi Leân Töø Nguõ Uaån: Nhö treân ñaõ noùi, chính 

nhôø coù chaùnh kieán maø haønh giaû thaáy ñöôïc baûn chaát thaät cuûa nguõ uaån, töø 

ñoù luoân kieân trì chaùnh kieán veà nguõ uaån giai khoâng, vì theá maø haønh giaû 

luoân coá gaéng tu taäp nhaèm phaù tröø nhöõng con ma chöôùng ngaïi khôûi leân 

töø nguõ uaån. Nguõ aám thaïnh suy khoå laø söï khoå ñau veà nhöõng thaïnh suy 

cuûa thaân taâm maø chuùng ta khoâng kieåm soaùt ñöôïc neân khoå ñau phieàn 

naõo. Nhö treân ñaõ noùi, theo Phaät giaùo, coù naêm nhoùm caáu thaønh moät con 

ngöôøi (nguõ uaån). Nguõ uaån laø naêm thöù laøm thaønh con ngöôøi. Thöù nhaát laø 

“Saéc uaån” hay tính vaät theå goàm boán yeáu toá, raén, loûng, nhieät vaø di ñoäng; 

caùc giaùc quan vaø ñoái töôïng cuûa chuùng. Thöù nhì laø “Thoï uaån” hay tính tri 

giaùc goàm taát caû caùc loaïi caûm giaùc sung söôùng, khoù chòu hay döûng döng. 

Thöù ba laø “Töôûng uaån” hay yù thöùc chia caùc tri giaùc ra laøm saùu loaïi (saéc, 

thinh, höông, vò, xuùc, vaø nhöõng aán töôïng tinh thaàn). Thöù tö laø “Haønh 

uaån” hay khaùi nieäm hay haønh ñoäng bao goàm phaàn lôùn nhöõng hoaït ñoäng 

taâm thaàn, yù chí, phaùn xeùt, quyeát taâm, vaân vaân. Thöù naêm laø “Thöùc uaån” 

hay nhaän thöùc bao goàm saùu loaïi yù thöùc naûy sinh töø söï tieáp xuùc cuûa giaùc 

quan töông öùng vôùi moät ñoái töôïng tri giaùc. Nguõ uaån laø caên ñeá cuûa moïi 

si meâ laøm cho chuùng sanh xa rôøi Phaät Taùnh haèng höõu cuûa mình. Nguõ 

uaån ñöôïc coi nhö laø nhöõng ma quaân choáng laïi vôùi Phaät tính nôi moãi con 

ngöôøi. Saéc cuøng boán yeáu toá tinh thaàn cuøng nhau keát hôïp thaønh ñôøi soáng. 

Phaøm phu khoâng nhìn nguõ uaån nhö laø nhöõng hieän töôïng maø chuùng ta laïi 

nhìn chuùng nhö moät thöïc theå do bôûi taâm meâ môø löøa doái chuùng ta, do 

ham muoán baåm sinh cuûa chuùng ta cho nhöõng thöù treân laø cuûa ta ñeå thoûa 

maõn caùi “Ngaõ” quan troïng cuûa chuùng ta. Chính vì theá maø Ñöùc Phaät daïy: 

“Neáu chòu nhaãn naïi vaø coù yù chí, baïn seõ thaáy ñöôïc boä maët thaät cuûa söï 

vaät. Neáu baïn chòu quay vaøo noäi taâm vaø quaùn chieáu beà saâu cuûa taâm 

khaûm, chuù taâm nhaän xeùt moät caùch khaùch quan, khoâng lieân töôûng ñeán 

baûn ngaõ, vaø chòu trau doài nhö vaäy trong moät thôøi gian, baïn seõ thaáy nguõ 

uaån khoâng phaûi laø moät thöïc theå maø laø moät loaït caùc tieán trình vaät chaát vaø 

tinh thaàn. Roài baïn seõ khoâng coøn laàm laãn caùi beà ngoaøi vôùi caùi thöïc. Baïn 

seõ thaáy nguõ uaån phaùt sinh vaø bieán ñi moät caùch lieân tuïc vaø nhanh choùng. 

Chuùng luoân luoân bieán ñoåi töøng phuùt töøng giaây, khoâng bao giôø tónh maø 

luoân ñoäng, khoâng bao giôø laø thöïc theå maø luoân bieán hieän.” Haønh giaû tu 

Thieàn neân luoân thaáy baûn chaát thöïc söï cuûa naêm uaån naày vaø luoân nhôù lôøi 
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Phaät daïy veà nhöõng caùch phaù tröø nguõ uaån trong kinh Phaùp Hoa, bao goàm 

caùch phaù tröø saéc aám trong phaåm Döôïc Vöông, thoï aám trong phaåm Dieäu 

AÂm, töôûng aám trong phaåm Quaùn Theá AÂm, haønh aám trong phaåm Ñaø La 

Ni, vaø thöùc aám trong phaåm Dieäu Trang Nghieâm Vöông nhö sau: “Saéc 

töông ñoàng vôùi moät ñoáng boït bieån, thoï nhö boït nöôùc, töôûng moâ taû nhö 

aûo aûnh, haønh nhö caây chuoái vaø thöùc nhö moät aûo töôûng.” Ñieàu naøy cuõng 

ñuùng vôùi caùc uaån kia, thoï, töôûng, haønh vaø thöùc. Neáu chuùng ta tu haønh y 

theo lôøi Phaät daïy, chaéc chaén chuùng ta seõ trieät tieâu ñöôïc saéc aám, thoï aám, 

töôûng aám, haønh aám vaø thöùc aám moät caùch deã daøng.  

Tin Nôi Chaùnh Kieán Vì Noù Giuùp Haønh Giaû Can Ñaûm Choái Boû Ñaïo 

Phaät Cheát: Ñaïo Phaät cheát laø ñaïo Phaät qua nhöõng hình thöùc toå chöùc 

röôøm raø, nghi leã coå ñieån, cuùng kieán, kinh keä baèng nhöõng ngoân ngöõ xa laï 

laøm cho giôùi treû hoang mang. Töø ñoù giôùi treû nhìn veà nhöõng ngoâi chuøa 

nhö moät vieän döôõng laõo cuûa oâng giaø baø caû, cho nhöõng ngöôøi thieáu töï 

tin, hoaëc cho nhöõng thaønh phaàn meâ tín dò ñoan. Ngoaøi ra, ñaïo Phaät cheát 

coù maët khi giaùo lyù nhaø Phaät chæ ñöôïc noùi suoâng chöù khoâng ñöôïc thöïc 

haønh. Noùi raèng tin Phaät chöa ñuû; noùi raèng bieát giaùo lyù nhaø Phaät chæ ñeå 

noùi thì thaø laø ñöøng bieát. Thôøi gian bay nhanh nhö teân bay vaø ngaøy thaùng 

bay qua nhö thoi ñöa. Soùng tröôùc ñuøa soùng sau. Cuoäc ñôøi laïi cuõng qua 

ñi nhanh nhö vaäy. Voâ thöôøng chaúng chöøa moät ai, tuoåi giaø theo lieàn beân 

tuoåi treû trong töøng luùc, vaø chaúng maáy choác chuùng ta roài seõ giaø vaø hoaïi 

dieät chaúng ñeå laïi daáu veát gì. Phaät giaùo khoâng bò raøng buoäc vaøo vaên hoùa. 

Noù khoâng bò haïn cheá tröôùc baát cöù xaõ hoäi hay chuûng toäc naøo. Ngöôïc laïi, 

Phaät giaùo hoäi nhaäp deã daøng töø moät boái caûnh vaên hoùa naøy sang moät boái 

caûnh vaên hoùa khaùc vì taàm quan troïng cuûa noù laø söï tu taäp töø beân trong 

chöù khoâng phaûi cung caùch toân giaùo beân ngoaøi. Theo Tieán só Peter Della 

Santina trong Caây Giaùc Ngoä, thì caùi quan troïng nhaát trong Phaät giaùo laø 

moãi ngöôøi phaûi thöïc haønh phaùt trieån taâm cuûa mình chöù khoâng phaûi 

ngöôøi aáy aên maëc ra sao, aên loaïi thöïc phaåm gì, hay caùch ñeå toùc cuûa 

ngöôøi aáy ra sao, vaân vaân vaø vaân vaân.  

Daàu ñoái vôùi nhöõng baäc giaùc ngoä thì meâ vaø ngoä treân caên baûn khoâng 

sai khaùc, chuùng chæ laø moät taùnh. Chuùng thuoäc taùnh ñoàng nhaát cuûa vaïn 

phaùp, nhö nhö bình ñaúng, khoâng coù söï khaùc bieät giöõa caùi naày vôùi caùi 

kia. Chuùng laø chaân lyù Baát Nhò bieåu thò voâ ngaõ vaø voâ phaùp. Tuy nhieân, 

ñoái vôùi phaøm phu chuùng ta thì meâ laø meâ, coøn ngoä laø ngoä. Neáu chuùng ta 

khoâng caån troïng chuùng ta seõ sôùm trôû thaønh nhöõng keû nhaøn ñaøm hyù luaän. 

Phaät töû thuaàn thaønh ñöøng neân nhaøn ñaøm hyù luaän (noùi nhöõng lôøi phuø 
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phieám veà nhöõng chuyeän khoâng ñaâu ra ñaâu) chæ ñeå giaûi khuaây laøm maát 

thì giôø cuûa mình vaø cuûa ngöôøi khaùc maø thoâi. Ñieàu teä haïi nhaát laø chuùng 

ta coù theå theo ñaïo Phaät cheát vôùi voâ soá meâ tín dò ñoan. Ñaây laø loái meâ tín 

nhö thôø ñaàu coïp, ñaàu traâu, hay thôø thaàn raén rít, bình voâi oâng taùo, xin 

xaâm, boùi queû, vaân vaân. Ñaïo Phaät laø ñaïo cuûa trí tueä, theá neân, ñaïo Phaät 

khoâng bao giôø chaáp nhaän meâ tín dò ñoan; tuy nhieân, nhöõng tín ngöôõng 

vaø nghi leã meâ tín ñaõ ñöôïc ñöa vaøo nhaèm toâ son ñieåm phaán cho toân giaùo 

ñeå loâi keùo quaàn chuùng, nhöng moät luùc sau thì nhöõng daây leo ñöôïc troàng 

ñeå trang hoaøng laêng taãm ñaõ leo phuû caû laêng taãm, vaø keát quaû laø giaùo lyù 

toân giaùo bò gaït ra nhöôøng choã cho nhöõng nghi thöùc meâ tín. 

Ñaïo Phaät Cheát thöôøng xuaát hieän taïi caùc töï vieän khoâng coù caùc vò 

Taêng Ni tu taäp nhaèm Phaù Taø Hieån Chaùnh. Nghóa laø taïi caùc chuøa vieän 

khoâng chòu phaù boû taø chaáp taø kieán töùc vaø laøm roõ chaùnh ñaïo chaùnh kieán. 

Ñoái vôùi Phaät giaùo, phaù taø laø caàn thieát ñeå cöùu ñoä chuùng sanh ñang ñaém 

chìm trong bieån chaáp tröôùc, coøn hieån chaùnh cuõng laø caàn thieát vì ñeå xieån 

döông Phaät phaùp. Ngöôøi taïi gia neân luoân nhôù raèng chaân lyù chæ coù theå 

ñaït ñöôïc baèng caùch phuû ñònh hay baøi baùc caùc taø kieán beân trong vaø beân 

ngoaøi Phaät giaùo, cuõng nhö nhöõng sai laàm cuûa nhöõng ngöôøi theo Ñaïo 

Phaät Cheát. Khi oâm giöõ taø kieán sai laàm, con ngöôøi seõ muø quaùng trong 

phaùn ñoaùn. Laøm sao maø moät ngöôøi muø  coù theå coù ñöôïc caùi thaáy ñuùng, 

vaø neáu khoâng coù noù thì khoâng bao giôø traùnh ñöôïc hai cöïc ñoan. Cöùu 

caùnh voïng ngoân tuyeät löï laø buoåi bình minh cuûa trung ñaïo. Phaù taø vaø chæ  

coù phaù taø môùi daãn ñeán cöùu caùnh chaân lyù. Con ñöôøng giöõa hay con 

ñöôøng xa lìa danh vaø töôùng laø con ñöôøng hieån chaùnh. 

Ñaïo Phaät Cheát thöôøng xuaát hieän taïi caùc töï vieän khoâng coù caùc vò 

Taêng Ni soáng chung tu taäp vôùi saùu söï hoøa hôïp caàn thieát trong töï vieän. 

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: 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: 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: Cuøng nhau baøn luaän vaø lyù 

giaûi giaùo phaùp (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 
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vôùi chaùnh kieán nhö vaäy vôùi caùc vò ñoàng phaïm haïnh, tröôùc maët vaø sau 

löng. Thöù tö laø Lôïi Hoøa Ñoàng Quaân: 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: 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: 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. Ngöôøi taïi gia neân luoân nhôù 

raèng chuùng ta raát caàn söï höôùng daãn chaân chính cuûa chö Taêng Ni trong 

nhöõng sinh hoaït haøng ngaøy cuõng nhö vieäc tu cuûa chính mình, nhöng 

chuùng ta khoâng muoán ñeå cho chö Taêng Ni thuoäc caùi goïi laø Ñaïo Phaät 

Cheát phaù naùt kieáp ngöôøi quí baùu voán dó ñaõ khoù ñöôïc cuûa mình treân theá 

gian naøy. Ngöôøi taïi gia neân luoân nhôù raèng baát cöù töï vieän naøo maø trong 

ñoù chö Taêng Ni khoâng cuøng nhau soáng chung tu hoïc trong luïc hoøa maø 

ñöùc Phaät ñaõ thieát laäp, nhöõng töï vieän ñoù thuoäc veà caùi goïi laø Ñaïo Phaät 

Cheát maø baát cöù Phaät töû thuaàn thaønh naøo cuõng neân traùnh xa. Neáu khoâng 

thì daàu sôùm hay muoän gì roài chuùng ta cuõng seõ ñem saùu thöù baát hoøa aáy 

veà gieo raéc trong gia ñình cuûa chính mình.  

Noùi toùm laïi, nhö treân ñaõ noùi, nhöõng ngöôøi coù chaùnh kieán can ñaûm 

choái boû ñaïo Phaät cheát vì nhöõng hình thöùc toå chöùc röôøm raø, nghi leã coå 

ñieån, cuùng kieán, kinh keä baèng nhöõng ngoân ngöõ xa laï. Ñaïo Phaät cheát coù 

maët khi giaùo lyù nhaø Phaät chæ ñöôïc noùi suoâng chöù khoâng ñöôïc thöïc haønh. 

Noùi raèng tin Phaät chöa ñuû; noùi raèng bieát giaùo lyù nhaø Phaät chæ ñeå noùi thì 

thaø laø ñöøng bieát. Ñaïo Phaät Cheát thöôøng xuaát hieän taïi caùc töï vieän khoâng 

coù caùc vò Taêng Ni tu taäp nhaèm Phaù Taø Hieån Chaùnh. Nghóa laø taïi caùc 

chuøa vieän khoâng chòu phaù boû taø chaáp taø kieán töùc vaø laøm roõ chaùnh ñaïo 

chaùnh kieán. Ñaïo Phaät Cheát thöôøng xuaát hieän taïi caùc töï vieän khoâng coù 

caùc vò Taêng Ni soáng chung tu taäp vôùi saùu söï hoøa hôïp caàn thieát trong töï 

vieän. Baát cöù töï vieän naøo maø trong ñoù chö Taêng Ni khoâng cuøng nhau 

soáng chung tu hoïc trong luïc hoøa maø ñöùc Phaät ñaõ thieát laäp, nhöõng töï vieän 

ñoù thuoäc veà caùi goïi laø Ñaïo Phaät Cheát maø baát cöù Phaät töû thuaàn thaønh 

naøo cuõng neân traùnh xa. Neáu khoâng thì daàu sôùm hay muoän gì roài chuùng 

ta cuõng seõ ñem saùu thöù baát hoøa aáy veà gieo raéc trong gia ñình cuûa chính 

mình. Phaät töû thuaàn thaønh neân luoân nhôù raèng neáu chæ tin suoâng theo 
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Phaät maø khoâng haønh trì, cuõng khoâng hôn gì tin theo ñaïo Phaät cheát. Ñieàu 

naøy cuõng gioáng nhö chuùng ta ñi vaøo moät nhaø haøng ñeå ñoïc thöïc ñôn chôi 

cho vui chöù khoâng keâu moùn ñeå aên, chaúng coù lôïi ích gì cho mình caû. Vì 

theá, chuùng ta neân luoân nhôù raèng Ñaïo maø khoâng ñöôïc thöïc haønh laø Ñaïo 

cheát hay Ñaïo cuøng; ñöùc maø khoâng ñaït ñöôïc bôûi tu trì chæ laø ñöùc giaû. 

Chính vì nhöõng lyù do treân maø ngöôøi taïi gia quyeát khoâng u meâ chaïy theo 

ñaïo Phaät cheát! 

Tin Nôi Chaùnh Kieán Vì Noù Giuùp Haønh Giaû Luoân Bieát Chòu Traùch 

Nhieäm Cho Nghieäp Cuûa Mình: Coù ngöôøi cho raèng “Toâi khoâng chòu 

traùch nhieäm cho nhöõng gì toâi ñang laø, vì moïi söï goàm trí oùc, baûn taùnh vaø 

theå chaát cuûa toâi ñeàu mang baûn chaát cuûa cha meï toâi.” Quaû thaät oâng baø 

cha meï coù moät phaàn traùch nhieäm, nhöng ngöôøi coù chaùnh kieán veà luaät 

nhaân quaû nghieäp baùo trong giaùo thuyeát nhaø Phaät luoân bieát chính mình 

chòu traùch nhieäm cho nghieäp cuûa mình chöù khoâng phaûi ai khaùc coù theå 

laõnh laáy caùi traùch nhieäm aáy cho chuùng ta, ngay caû ñöùc Phaät. Thaät vaäy, 

phaàn lôùn nhöõng ñaëc tính khaùc laø traùch nhieäm cuûa chuùng ta, ñeán töø keát 

quaû cuûa nghieäp maø chuùng ta ñaõ taïo ra trong nhöõng ñôøi quaù khöù. Hôn 

nöõa, caùi “ngaõ” ñang hieän höõu sau thôøi thô aáu cuûa moät ngöôøi laø keát quaû 

cuûa nghieäp maø chính ngöôøi aáy ñaõ taïo ra trong ñôøi naøy. Vì theá maø traùch 

nhieäm cuûa caùc baäc cha meï raát giôùi haïn. YÙ nieäm veà nghieäp daïy chuùng ta 

moät caùch roõ raøng raèng moät ngöôøi gaët laáy nhöõng quaû maø mình ñaõ gieo. 

Giaû duï hieän taïi chuùng ta khoâng haïnh phuùc, chuùng ta coù theå maát bình 

tónh vaø toû ra böïc boäi neáu chuùng ta gaùn söï baát haïnh cuûa chuùng ta cho 

ngöôøi khaùc. Nhöng neáu chuùng ta xem noãi baát haïnh trong hieän taïi cuûa 

chuùng ta laø keát quaû cuûa caùc haønh vi cuûa chính chuùng ta trong quaù khöù 

thì chuùng ta coù theå chaáp nhaän noù vaø nhaän traùch nhieäm veà mình. Ngoaøi 

söï chaáp nhaän aáy, hy voïng ôû töông lai seõ traøn ngaäp trong tim chuùng ta: 

“Toâi caøng tích tuï nhieàu thieän nghieäp chöøng naøo thì trong töông lai toâi seõ 

caøng coù nhieàu quaû baùo toát chöøng aáy. Ñöôïc roài, toâi seõ tích tuï nhieàu hôn 

nöõa nhöõng thieän nghieäp trong töông lai.” Chuùng ta khoâng neân chæ giôùi 

haïn yù nieäm naøy trong caùc vaán ñeà cuûa kieáp soáng con ngöôøi trong theá giôùi 

naøy. Chuùng ta cuõng coù theå caûm thaáy hy voïng veà nhöõng daáu veát cuoäc ñôøi 

chuùng ta sau khi cheát. Ñoái vôùi nhöõng ngöôøi khoâng bieát Phaät phaùp, 

khoâng coù gì kinh khuûng baèng caùi cheát. Moïi ngöôøi ñeàu sôï noù. Nhöng neáu 

chuùng ta thaät söï hieåu bieát yù nghóa cuûa nghieäp quaû thì chuùng ta coù theå 

giöõ bình tónh khi ñoái dieän vôùi caùi cheát vì chuùng ta coù theå coù hy voïng ôû 

cuoäc ñôøi sau. Khi chuùng ta khoâng chæ nghó ñeán mình, maø nhaän ra raèng 
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nghieäp do nhöõng haønh vi cuûa chính mình taïo ra seõ gaây moät aûnh höôûng 

ñeán con chaùu chuùng ta thì töï nhieân chuùng ta seõ nhaän thaáy coù traùch 

nhieäm veà haønh vi cuûa chính mình. Chuùng ta cuõng seõ nhaän ra raèng chuùng 

ta laø caùc baäc cha meï, phaûi giöõ moät thaùi ñoä toát trong ñôøi soáng haèng ngaøy 

ñeå coù moät aûnh höôûng hay quaû baùo thuaän lôïi cho con chaùu chuùng ta. 

Chuùng ta seõ caûm thaáy roõ raøng raèng chuùng ta phaûi noùi naêng ñuùng ñaén vôùi 

con caùi vaø nuoâi naáng caùc em moät caùch thích ñaùng trong tình yeâu 

thöông. 

Tin Nôi Chaùnh Kieán Vì Noù Laø Neàn Taûng Ñình Chæ AÙc Nghieäp 

Ñoàng Thôøi Taêng Tröôûng Thieän Nghieäp: Theo Phaät giaùo, chaùnh kieán laø 

neàn taûng trong tu taäp ñình chæ aùc nghieäp ñoàng thôøi taêng tröôûng thieän 

nghieäp. Noùi caùch khaùc, ngöôøi coù chaùnh kieán luoân tuaân thuû vaø tu taäp y 

theo lôøi Phaät daïy trong 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 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 chuùng sanh ñeán caùc coõi thieän laønh hôn. 

Theo Thanh Tònh Ñaïo, ñöôïc goïi laø baát thieän nghieäp vì chuùng vöøa laø baát 

thieän maø vöøa laø con ñöôøng daãn ñeán aùc ñaïo: saùt sanh, troäm caép, taø haïnh 

trong duïc voïng, voïng ngöõ, aùc ngöõ, thoâ ngöõ, phuø phieám ngöõ, tham, saân, 

vaø taø kieán. 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. 

Trong giaùo thuyeát nhaø Phaät, 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. 

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 
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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. Coù Möôøi Thieän 

Nghieäp Theo Phaät Giaùo Ñaïi Thöøa: 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 ngöôùi 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? Thöù nhaát laø duøng boá thí ñeå nhieáp 

ñoä keû ngheøo naøn. Thöù nhì laø duøng tònh giôùi ñeå nhieáp ñoä ngöôøi phaù giôùi. 

Thöù ba laø duøng nhaãn nhuïc ñeå nhieáp ñoä keû giaän döõ. Thöù tö laø duøng tinh 

taán ñeå nhieáp ñoä keû giaûi ñaõi. Thöù naêm laø duøng thieàn quaùn ñeå nhieáp ñoä keû 

loaïn yù. Thöù saùu laø duøng trí tueä ñeå nhieáp ñoä keû ngu si. Thöù baûy laø noùi 

phaùp tröø naïn ñeå ñoä keû bò taùm naïn. Thöù taùm laø duøng phaùp ñaïi thöøa ñeå ñoä 

keû öa phaùp tieåu thöøa. Thöù chín laø duøng caùc phaùp laønh ñeå cöùu teá ngöôøi 

khoâng ñöùc. Thöù möôøi laø thöôøng duøng töù nhieáp ñeå thaønh töïu chuùng sanh.  

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 
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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 haønh ñoäng baát thieän vaø gaây khoå ñau cho 

ngöôøi khaùc. Haàu nhö taát caû moïi haønh ñoäng ñeàu xuaát phaùt töø tö töôûng." 

Noùi veà aùc nghieäp, 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. 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. AÙc nghieäp 

laø haønh ñoäng cuûa thaân khaåu yù laøm toån haïi caû mình laãn ngöôøi, seõ ñöa 

ñeán quaû baùo xaáu. 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. Coù Möôøi AÙc Nghieäp: 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. Ba thöù nôi Thaân Nghieäp: Thöù nhaát laø Saùt 

sanh, bao goàm gieát sanh maïng caû ngöôøi laãn thuù. Chuùng ta chaúng nhöõng 

khoâng phoùng sanh cöùu maïng, maø ngöôïc laïi coøn tieáp tuïc saùt sanh haïi 

maïng nöõa, chaúng haïn nhö ñi caâu hay saên baén, vaân vaân. Thöù nhì laø Troäm 

caép, moïi hình thöùc ñem veà cho mình caùi thuoäc veà ngöôøi khaùc. Chuùng ta 

chaúng nhöõng khoâng boá thí cuùng döôøng, maø ngöôïc laïi coøn laïi tieáp tuïc ích 

kyû, keo kieát, troäm caép nöõa. Thöù ba laø Taø daâm, nhöõng ham muoán nhuïc 

duïc baèng haønh ñoäng hay tö töôûng. Chuùng ta chaúng nhöõng khoâng ñoan 

trang, chaùnh haïnh, maø ngöôïc laïi coøn tieáp tuïc taø daâm taø haïnh nöõa. Boán 

thöù nôi Khaåu Nghieäp: Khaåu nghieäp raát ö laø maõnh lieät. Chuùng ta neân 

bieát raèng lôøi aùc coøn quaù hôn löûa döõ bôûi vì löûa döõ chæ ñoát thieâu taát caû taøi 

saûn vaø cuûa baùu ôû theá gian, traùi laïi löûa giaän aùc khaåu chaúng nhöõng ñoát 

maát caû Thaát Thaùnh Taøi  vaø taát caû coâng ñöùc xuaát theá, maø coøn theâm chieâu 

caûm aùc baùo veà sau naày. Thöù tö laø Voïng ngöõ. Chuùng ta chaúng nhöõng 

khoâng noùi lôøi ngay thaúng chôn thaät, maø ngöôïc laïi luoân noùi lôøi doái laùo. 

Thöù naêm laø noùi lôøi maéng chöûi hay noùi lôøi thoâ aùc hay phæ baùng. Chuùng ta 
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khoâng noùi lôøi hoøa giaûi eâm aùi, maø ngöôïc laïi luoân noùi löôõi hai chieàu hay 

noùi lôøi xaáu aùc laøm toån haïi ñeán ngöôøi khaùc. Thöù saùu laø noùi chuyeän voâ ích 

hay noùi lôøi trau chuoát. Chuùng ta chaúng nhöõng khoâng noùi lôøi oân hoøa hieàn 

dòu, maø ngöôïc laïi luoân noùi lôøi hung aùc nhö chöôûi ruûa hay sæ vaû. Thöù baûy 

laø noùi löôõi hai chieàu. Chuùng ta khoâng noùi lôøi chaùnh lyù ñuùng ñaén, maø 

ngöôïc laïi luoân noùi lôøi voâ tích söï. Ba thöù nôi YÙ Nghieäp: Thöù taùm laø 

Tham. Chuùng ta khoâng chòu thieåu duïc tri tuùc, maø ngöôïc laïi coøn khôûi 

taâm tham lam vaø ganh gheùt. Thöù chín laø Saân. Chuùng ta chaúng nhöõng 

khoâng chòu nhu hoøa nhaãn nhuïc; maø laïi coøn luoân sanh khôûi caùc nieàm saân 

haän xaáu aùc. Thöù möôøi laø Si. Chuùng ta chaúng nhöõng khoâng tin luaät luaân 

hoài nhaân quaû; maø ngöôïc laïi coøn baùm víu vaøo söï ngu toái si meâ, khoâng 

chòu thaân caän caùc baäc thieän höõu tri thöùc ñeå hoïc hoûi ñaïo phaùp vaø tu 

haønh. Toùm laïi, haønh giaû tu Tònh Ñoä neân luoân nhôù ba giôùi veà thaân: 

khoâng saùt sanh, khoâng troäm caép, vaø khoâng taø daâm; boán giôùi veà yù: khoâng 

noùi doái, khoâng noùi lôøi hung döõ, khoâng noùi lôøi ñaâm thoïc, vaø khoâng noùi 

löôõi hai chieàu; ba giôùi veà yù: khoâng tham, khoâng saân, vaø khoâng si. 

Trong Kinh Phaùp Cuù, ñöùc Phaät daïy: ÔÛ choã naày aên naên, tieáp ôû choã 

khaùc cuõng aên naên, keû laøm ñieàu aùc nghieäp, caû hai nôi ñeàu aên naên; vì 

thaáy aùc nghieäp mình gaây ra, keû kia sanh ra aên naên vaø cheát moøn (15). ÔÛ 

choã naày vui, tieáp ôû choã khaùc cuõng vui; keû laøm ñieàu thieän nghieäp, caû hai 

nôi ñeàu an vui; vì thaáy thieän nghieäp mình gaây ra, ngöôøi kia sanh ra an 

laïc vaø cöïc laïc (16). ÔÛ choã naày than buoàn, tieáp ôû choã khaùc cuõng than 

buoàn, keû gaây ñieàu aùc nghieäp, caû hai nôi ñeàu than buoàn: nghó raèng “toâi 

ñaõ taïo aùc” vì vaäy neân noù than buoàn. Hôn nöõa coøn than buoàn vì phaûi ñoïa 

vaøo coõi khoå (17). ÔÛ choã naày hoan hyû, tieáp ôû choã khaùc cuõng hoan hyû, keû 

tu haønh phöôùc nghieäp, caû hai nôi ñeàu hoan hyû: nghó raèng “toâi ñaõ taïo 

phöôùc” vì vaäy neân noù hoan hyû. Hôn nöõa coøn hoan hyû vì ñöôïc sanh vaøo 

coõi laønh (18). Khi nghieäp aùc chöa thaønh thuïc, keû aùc cho laø vui, ñeán khi 

nghieäp aùc thaønh thuïc keû aùc môùi hay laø aùc (119). 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).” 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 
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hang saâu nuùi thaúm, duø tìm khaép theá gian naày, chaúng coù nôi naøo troán 

khoûi aùc nghieäp ñaõ gaây (127). Keû ngu phu taïo caùc aùc nghieäp  vaãn khoâng 

töï bieát coù quaû baùo gì chaêng ? Ngöôøi ngu töï taïo ra nghieäp ñeå chòu khoå, 

chaúng khaùc naøo töï laáy löûa ñoát mình (136).  

Tin Nôi Chaùnh Kieán Veà Baûn Chaát Voâ Ngaõ-Voâ Thöôøng Cuûa Vaïn 

Höõu Giuùp Ñaåy Qua Moät Beân Nhöõng Chöôùng Ngaïi Ñeå Tieán Böôùc Treân 

Ñöôøng Tu: Ngöôøi coù chaùnh kieán luoân thaáy vaø hieåu chaân thieät nghóa cuûa 

voâ ngaõ vaø voâ thöôøng trong giaùo thuyeát nhaø Phaät. Trong Phaät giaùo, caùi 

ñöôïc goïi laø “ngaõ” aáy chæ laø moät khaùi nieäm ñöôïc döïng leân, kyø thaät moãi 

caù nhaân ñeàu laø söï keát hôïp cuûa caùc uaån luoân thay ñoåi. Trong khi ñoù, voâ 

ngaõ coù nghóa laø khoâng coù söï hieän höõu cuûa caùi töï ngaõ tröôøng toàn. Thaân 

naày chæ laø söï keát hôïp cuûa nguõ uaån. Nguõ uaån chæ hieän höõu khi coù ñaày ñuû 

nhôn duyeân maø thoâi. Noùi veà voâ thöôøng, voâ thöôøng nghóa laø khoâng 

thöôøng, khoâng maõi maõi ôû yeân trong moät traïng thaùi nhaát ñònh maø luoân 

thay hình ñoåi daïng. Ñi töø traïng thaùi hình thaønh, cao to, thaáp nhoû, tan raõ, 

vaân vaân, ñaïo Phaät goïi ñaây laø nhöõng giai ñoaïn thay ñoåi ñoù laø thaønh truï 

hoaïi khoâng. Taát caû söï vaät trong vuõ truï, töø nhoû nhö haït caùt, thaân con 

ngöôøi, ñeán lôùn nhö traùi ñaát, maët traêng, maët trôøi ñeàu naèm trong ñònh luaät 

voâ thöôøng. Voâ thöôøng laø neùt caên baûn trong giaùo lyù nhaø Phaät: Soáng, thay 

ñoåi vaø cheát (thay ñoåi lieân tuïc trong töøng phuùt giaây). 

Voâ ngaõ laø moät trong ba ñaëc tính maø Ñöùc Phaät ñaõ daïy aùp duïng cho 

taát caû phaùp höõu vi, hai ñaëc tính khaùc laø voâ thöôøng vaø khoå ñau hay baát 

toaïi. Giaùo phaùp naøy traùi ngöôïc vôùi giaùo phaùp cuûa Baø La Moân vaøo thôøi 

Ñöùc Phaät coøn taïi theá. Truyeàn thoáng Baø La Moân daïy raèng coát loõi cuûa 

moïi ngöôøi laø caùi “thöôøng ngaõ” hay caùi ngaõ vónh haèng khoâng thay ñoåi. 

Ngöôïc laïi, Ñöùc Phaät laïi tuyeân boá raèng caùi ñöôïc goïi laø “ngaõ” aáy chæ laø 

moät khaùi nieäm ñöôïc döïng leân, kyø thaät moãi caù nhaân ñeàu laø söï keát hôïp 

cuûa caùc uaån luoân thay ñoåi. Voâ ngaõ coøn coù nghóa laø khoâng coù söï hieän 

höõu cuûa caùi töï ngaõ tröôøng toàn. Thaân naày chæ laø söï keát hôïp cuûa nguõ uaån. 

Nguõ uaån chæ hieän höõu khi coù ñaày ñuû nhôn duyeân maø thoâi.  

Thuyeát Voâ Ngaõ coù hai ñaëc taùnh chính laø phaùp voâ ngaõ vaø nhaân voâ 

ngaõ. Ñoâi khi giaùo lyù “voâ ngaõ” gaây ra boái roái vaø hieåu laàm. Baát cöù luùc 

naøo chuùng ta noùi “Toâi ñang noùi”, hay “Toâi ñang ñi”, vaân vaân. Nhö vaäy 

laøm sao chuùng ta coù theå choái boû thöïc teá cuûa caùi “Ta”? Phaät töû chôn 

thuaàn neân luoân nhôù raèng Ñöùc Phaät khoâng baûo chuùng ta choái boû vieäc 

xöng hoâ “Ta” hay “Toâi”. Chính Ñöùc Phaät coøn phaûi duøng moät töø naøo ñoù 

ñeå xöng hoâ, nhö töø “Nhö Lai” chaúng haïn, khoâng caàn bieát töø naøy coù 
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nghóa gì, noù vaãn laø moät töø hay moät danh xöng. Khi Ñöùc Phaät daïy veà 

“Voâ ngaõ”, Ngaøi nhaán maïnh ñeán söï töø boû moät yù nieäm cho raèng “Toâi” laø 

moät thöïc theå thöôøng haèng vaø khoâng thay ñoåi. Ngaøi noùi naêm uaån (saéc, 

thoï, töôûng, haønh vaø thöùc) khoâng phaûi laø caùi “Ta”, vaø khoâng coù caùi “Ta” 

naøo ñöôïc tìm thaáy trong naêm uaån naøy caû. Söï phuû nhaän cuûa Ñöùc Phaät coù 

nghóa laø söï phuû nhaän moät nieàm tin coù moät thöïc theå coù thaät, ñoäc laäp vaø 

thöôøng coøn ñöôïc ngöôøi ta goïi laø “Ta” vì moät thöïc theå nhö vaäy phaûi ñoäc 

laäp, phaûi thöôøng coøn, khoâng bieán ñoåi, khoâng hoaùn chuyeån, nhöng moät 

thöïc theå nhö vaäy hay moät caùi “Ta” nhö theá khoâng theå tìm thaáy ôû ñaâu 

ñöôïc. Khi Ñöùc Phaät ñöa ra khaùi nieäm veà “Voâ ngaõ,” Ngaøi ñaõ laøm ñaûo 

loän khoâng bieát bao nhieâu quan nieäm veà vuõ truï vaø nhaân sinh. Ñöùc Phaät 

ñaõ giaùng moät ñoøn lôùn treân yù nieäm phoå bieán vaø kieân coá nhaát cuûa loaøi 

ngöôøi thôøi ñoù: yù nieäm veà söï toàn taïi cuûa caùi “ngaõ” thöôøng coøn. Nhöõng ai 

thaáu hieåu ñöôïc voâ ngaõ ñeàu bieát raèng noù ñöôïc ñöa ra ñeå ñaùnh ñoå yù nieäm 

veà “ngaõ” chöù khoâng phaûi laø moät ñoà aùn môùi cuûa thöïc taïi. Khaùi nieäm “Voâ 

ngaõ” laø phöông tieän, chöù khoâng phaûi laø cöùu caùnh. Neáu noù trôû thaønh moät 

yù nieäm thì noù cuõng caàn ñöôïc phaù vôõ nhö bao nhieâu yù nieäm khaùc. 

Haønh giaû neân luoân nhôù raèng Thaân-Taâm-Caûnh ñeàu voâ ngaõ. Chö 

phaùp voâ ngaõ laø khoâng coù ta, khoâng coù töï theå, töï chuû. Ñieàu naày cuõng 

goàm coù thaân voâ ngaõ, taâm voâ ngaõ vaø caûnh voâ ngaõ. Thaân voâ ngaõ laø thaân 

naày hö huyeãn khoâng töï chuû, ta chaúng theå laøm cho noù treû maõi, khoâng giaø 

cheát. Duø cho baäc thieân tieân cuõng chæ löu truï ñöôïc saéc thaân trong moät 

thôøi haïn naøo thoâi. Taâm voâ ngaõ, chæ cho taâm hö voïng cuûa chuùng sanh 

khoâng coù töï theå; nhö taâm tham nhieãm, nieäm buoàn vui thöông giaän thoaït 

ñeán roài tan, khoâng coù chi laø chaân thaät. Caûnh voâ ngaõ laø caûnh giôùi xung 

quanh ta nhö huyeãn moäng, noù khoâng töï chuû ñöôïc, vaø bò söï sanh dieät chi 

phoái. Ñoâ thò ñoåi ra goø hoang, ruoäng daâu hoùa thaønh bieån caû, vaïn vaät luoân 

luoân bieán chuyeån trong töøng giaây phuùt, caûnh naày aån maát, caûnh khaùc 

hieän leân. Ñöùc Phaät ñaõ duøng caùch phaân tích sau ñaây ñeå chöùng minh raèng 

caùi “Ta” chaúng bao giôø tìm thaáy ñöôïc ôû thaân hay trong taâm. Thaân 

khoâng phaûi laø caùi “Ta”, vì neáu thaân laø caùi “Ta” thì caùi “Ta” phaûi thöôøng 

coøn, khoâng thay ñoåi, khoâng taøn taï, khoâng hö hoaïi vaø khoâng cheát choùc, 

cho neân thaân khoâng theå laø caùi “Ta” ñöôïc. Caùi “Ta” khoâng coù caùi thaân 

theo nghóa khi noùi “Ta” coù moät caùi xe, moät caùi maùy truyeàn hình vì caùi 

“Ta” khoâng kieåm soaùt ñöôïc caùi thaân. Thaân ñau yeáu, meät moûi, giaù nua 

ngöôïc laïi nhöõng ñieàu mình mong muoán. Beà ngoaøi cuûa caùi thaân nhieàu 

khi khoâng theo nhöõng öôùc muoán cuûa mình. Cho neân khoâng theå naøo cho 
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raèng caùi “Ta” coù caùi thaân. Caùi “Ta” khoâng ôû trong thaân. Neáu ta tìm töø 

ñaàu ñeán chaân, chuùng ta khoâng theå tìm ra choã naøo laø caùi “Ta”. Caùi “Ta” 

khoâng ôû trong xöông, trong maùu, trong tuûy, trong toùc hay nöôùc boït. Caùi 

“Ta” khoâng theå tìm thaáy baát cöù nôi naøo trong thaân. haân khoâng ôû trong 

caùi “Ta”. Neáu thaân ôû trong caùi “Ta”, caùi “Ta” phaûi ñöôïc tìm thaáy rieâng 

reõ vôùi thaân vaø taâm, nhöng caùi “Ta” chaúng ñöôïc tìm thaáy ôû ñaâu caû. Taâm 

khoâng phaûi laø caùi “Ta” vì leõ noù gioáng nhö taâm, taâm thay ñoåi khoâng 

ngöøng vaø luoân luoân laêng xaêng nhö con vöôïn. Taâm luùc vui luùc buoàn. Cho 

neân taâm khoâng phaûi laø caùi “Ta” vì noù luoân thay ñoåi. Caùi “Ta” khoâng sôû 

höõu caùi taâm vì taâm höùng thuù hay thaát voïng  traùi vôùi nhöõng ñieàu chuùng ta 

mong muoán. Maëc duø chuùng ta bieát moät soá tö töôûng laø thieän vaø moät soá laø 

baát thieän, nhöng taâm cöù chaïy theo nhöõng tö töôûng baát thieän vaø laïnh 

luøng vôùi nhöõng tö töôûng thieän. Cho neân caùi “Ta” khoâng sôû höõu taâm vì 

taâm haønh ñoäng hoaøn toaøn ñoäc laäp vaø khoâng dính líu gì ñeán caùi “Ta”. 

Caùi “Ta” khoâng ôû trong taâm. Duø chuùng ta caån thaän tìm kieám trong taâm, 

duø chuùng ta heát söùc coá gaéng tìm trong tình caûm, tö töôûng vaø sôû thích, 

chuùng ta cuõng khoâng tìm thaáy ñaâu caùi “Ta” ôû trong taâm hay trong 

nhöõng traïng thaùi tinh thaàn. Taâm cuõng khoâng hieän höõu ôû trong caùi “Ta” 

vì caùi “Ta” neáu noù hieän höõu noù hieän höõu rieâng reõ vôùi taâm vaø thaân, 

nhöng caùi “Ta” nhö theá chaúng theå tìm thaáy ôû choã naøo.  

Chuùng ta neân choái boû yù töôûng veà caùi “Ta” bôûi hai lyù do: 1) Chöøng 

naøo maø chuùng ta coøn chaáp vaøo caùi “Ta”, chöøng aáy chuùng ta coøn phaûi 

baûo veä mình, baûo veä cuûa caûi, taøi saûn, uy tín, laäp tröôøng vaø ngay caû ñeán 

lôøi noùi cuûa mình. Nhöng moät khi vaát boû ñöôïc loøng tin vaøo caùi “Ta” ñoäc 

laäp vaø thöôøng coøn, chuùng ta coù theå soáng vôùi moïi ngöôøi moät caùch thoaûi 

maùi vaø an bình. 2) Ñöùc Phaät daïy: “Hieåu ñöôïc voâ ngaõ laø chìa khoùa ñi 

vaøo ñaïi giaùc, vì tin vaøo caùi “Ta” laø ñoàng nghóa vôùi voâ minh, vaø voâ minh 

laø moät trong ba loaïi phieàn naõo chính (tham, saân, si). Moät khi nhaän bieát, 

hình dung hay quan nieäm raèng chuùng ta laø moät thöïc theå, ngay laäp töùc 

chuùng ta taïo ra söï ly giaùn, phaân chia giöõa mình vaø ngöôøi cuõng nhö söï 

vaät quanh mình. Moät khi coù yù nieäm veà caùi ta, chuùng ta seõ phaûn öùng vôùi 

ngöôøi vaø söï vaät quanh mình baèng caûm tình hay aùc caûm. Ñoù laø söï nguy 

hieåm thaät söï cuûa söï tin töôûng vaøo moät caùi ta coù thaät. Chính vì vaäy maø söï 

choái boû caùi ‘Ta’ chaúng nhöõng laø chìa khoùa chaám döùt khoå ñau phieàn naõo, 

maø noù coøn laø chìa khoùa ñi vaøo cöûa ñaïi giaùc.” Haønh giaû tu Thieàn neân 

quaùn “Voâ Ngaõ” trong töøng böôùc chaân ñi. Haønh giaû coù theå thoâng hieåu 

ñöôïc ba ñaëc taùnh naày qua caùch theo doõi baùm saùt caùc ñoäng taùc böôùc ñi 
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vaø caùc nhaän thöùc cuûa ñoäng taùc. Khi chuyeân taâm chuù nieäm vaøo caùc 

chuyeån ñoäng naày, chuùng ta seõ thaáy vaïn höõu khôûi sinh vaø hoaïi dieät, vaø 

töø ñoù, chuùng ta seõ nhaän thöùc ñöôïc taùnh voâ thöôøng, khoå vaø voâ ngaõ cuûa 

cuûa taát caû moïi hieän töôïng höõu vi. 

Trong khi ñoù, voâ thöôøng nghóa laø khoâng thöôøng, khoâng maõi maõi ôû 

yeân trong moät traïng thaùi nhaát ñònh maø luoân thay hình ñoåi daïng. Ñi töø 

traïng thaùi hình thaønh, cao to, thaáp nhoû, tan raõ, vaân vaân, ñaïo Phaät goïi 

ñaây laø nhöõng giai ñoaïn thay ñoåi ñoù laø thaønh truï hoaïi khoâng. Taát caû söï 

vaät trong vuõ truï, töø nhoû nhö haït caùt, thaân con ngöôøi, ñeán lôùn nhö traùi 

ñaát, maët traêng, maët trôøi ñeàu naèm trong ñònh luaät voâ thöôøng. Voâ thöôøng 

laø neùt caên baûn trong giaùo lyù nhaø Phaät: Soáng, thay ñoåi vaø cheát (thay ñoåi 

lieân tuïc trong töøng phuùt giaây). Ñeå thoâng trieät baûn chaát voâ ngaõ cuûa vaïn 

höõu, haønh giaû caàn phaûi quaùn chieáu moïi vaät treân theá gian naày bieán ñoåi 

trong töøng giaây töøng phuùt, ñoù goïi laø saùt na voâ thöôøng. Moïi vaät treân theá 

gian, keå caû nhaân maïng, nuùi soâng vaø cheá ñoä chính trò, vaân vaân, ñeàu phaûi 

traûi qua nhöõng giai ñoaïn sinh, truï, dò, dieät. Söï tieâu dieät naày ñöôïc goïi laø 

“Nhaát kyø voâ thöôøng.” Phaûi quaùn saùt ñeå thöôøng xuyeân nhìn thaáy tính 

caùch voâ thöôøng cuûa moïi söï vaät, töø ñoù traùnh khoûi caùi aûo töôûng veà söï 

mieân vieãn cuûa söï vaät ñeå coù theå buoâng boû vaø ñoàng thôøi khoâng bò söï vaät 

loâi keùo raøng buoäc. Ñaïo Phaät daïy raèng con ngöôøi ñöôïc naêm yeáu toá keát 

hôïp neân, goïi laø nguõ uaån: vaät chaát, caûm giaùc, tö töôûng, haønh nghieäp vaø 

nhaän thöùc. Neáu vaät chaát laø do töù ñaïi caáu thaønh, troáng roãng, khoâng coù 

thöïc chaát thì con ngöôøi, do nguõ uaån keát hôïp, cuõng khoâng coù töï ngaõ vónh 

cöõu, hay moät chuû theå baát bieán. Con ngöôøi thay ñoåi töøng giaây töøng phuùt, 

cuõng traûi qua saùt na voâ thöôøng vaø nhaát kyø voâ thöôøng. Nhôø nhìn saâu vaøo 

nguõ uaån cho neân thaáy “Nguõ aám voâ ngaõ, sinh dieät bieán ñoåi, hö nguïy 

khoâng chuû” vaø ñaùnh tan ñöôïc aûo giaùc cho raèng thaân naày laø moät baûn ngaõ 

vónh cöõu. Voâ Ngaõ Quaùn laø moät ñeà taøi thieàn quaùn quan troïng vaøo baäc 

nhaát cuûa ñaïo Phaät. Nhôø Voâ Ngaõ Quaùn maø haønh giaû thaùo tung ñöôïc bieân 

giôùi giöõa ngaõ vaø phi ngaõ, thaáy ñöôïc hoøa ñieäu ñaïi ñoàng cuûa vuõ truï, thaáy 

ta trong ngöôøi vaø ngöôøi trong ta, thaáy quaù khöù vaø vò lai trong hieän taïi, 

vaø sieâu vieät ñöôïc sinh töû. Noùi toùm laïi, moät khi ngöôøi tu Phaät ñöôïc trang 

bò vôùi chaùnh kieán coù khaû naêng thaáy roõ ñöôïc baûn chaát thaät cuûa voâ ngaõ vaø 

voâ thöôøng cuûa vaïn höõu cuõng ñoàng nghóa vôùi vieäc chuùng ta coù theå ñaåy 

ñöôïc qua moät beân nhöõng chöôùng ngaïi lôùn veà chaáp tröôùc vaø baét ñaàu tieán 

tôùi nhöõng böôùc buoâng boû raát quan troïng treân böôùc ñöôøng tu taäp cuûa 

chính mình.  
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Haønh giaû tu Phaät neân luoân tænh thöùc raèng vaïn höõu voâ thöôøng vaø voâ 

ngaõ. Haõy nhìn vaøo thaân chuùng ta hoâm nay, noù hoaøn toaøn khaùc vôùi caùi 

thaân hoâm qua. Maø thaät vaäy, caùi thaân cuûa chuùng ta chaúng khaùc gì moät 

doøng nöôùc ñang chaûy, töï noù hieån loä voâ taän trong caùc thaân khaùc nhau, 

gioáng heät nhö nhöõng loïn soùng sinh roài dieät, hoaëc nhö boït nöôùc traøo leân 

roài tan vôõ. Soùng vaø boït nöôùc cöù lieân tuïc xuaát hieän, lôùn hay nhoû, cao hay 

thaáp, saïch vaø dô, vaân vaân vaø vaân vaân. Tuy nhieân, nöôùc luoân luoân khoâng 

coù saéc töôùng, khoâng bò taïo taùc vaø baát ñoäng. Haønh giaû tu Phaät neân luoân 

tænh thöùc nhö vaäy ñeå coù theå haønh ñoäng, noùi naêng vaø suy nghó moät caùch 

tænh thöùc, khoâng phaân bieät. Neáu chuùng ta laøm ñöôïc nhö vaäy, chuùng ta 

ñang ñi ñuùng ñöôøng tu. Cöù maïnh meû thaúng böôùc maø tieán tu ñeán giaûi 

thoaùt, chöù ñöøng baùm víu vaøo theá giôùi ñaày khoå ñau phieàn naõo naày laøm 

gì! Voâ thöôøng nghóa laø khoâng thöôøng, khoâng maõi maõi ôû yeân trong moät 

traïng thaùi nhaát ñònh maø luoân thay hình ñoåi daïng. Ñi töø traïng thaùi hình 

thaønh, cao to, thaáp nhoû, tan raõ, vaân vaân, ñaïo Phaät goïi ñaây laø nhöõng giai 

ñoaïn thay ñoåi ñoù laø thaønh truï hoaïi khoâng. Taát caû söï vaät trong vuõ truï, töø 

nhoû nhö haït caùt, thaân con ngöôøi, ñeán lôùn nhö traùi ñaát, maët traêng, maët 

trôøi ñeàu naèm trong ñònh luaät voâ thöôøng. Moïi vaät treân theá gian naày bieán 

ñoåi trong töøng giaây töøng phuùt, ñoù goïi laø saùt na voâ thöôøng. Moïi vaät treân 

theá gian, keå caû nhaân maïng, nuùi soâng vaø cheá ñoä chính trò, vaân vaân, ñeàu 

phaûi traûi qua nhöõng giai ñoaïn sinh, truï, dò, dieät. Söï tieâu dieät naày ñöôïc 

goïi laø “Nhaát kyø voâ thöôøng.” Phaûi quaùn saùt ñeå thöôøng xuyeân nhìn thaáy 

tính caùch voâ thöôøng cuûa moïi söï vaät, töø ñoù traùnh khoûi caùi aûo töôûng  veà söï 

mieân vieãn cuûa söï vaät vaø khoâng bò söï vaät loâi keùo raøng buoäc. Vaïn vaät ñeàu 

voâ thöôøng, sanh, truï, dò, dieät khoâng luùc naøo ngöøng nghæ. Chính vì vaäy 

maø trong caùc töï vieän thöôøng tuïng baøi keä voâ thöôøng moãi khi xong caùc 

khoùa leã. 

   Moät ngaøy ñaõ qua. 

   Maïng ta giaûm daàn 

   Nhö caù caïn nöôùc. 

   Coù gì ñaâu maø vui söôùng? 

   Neân chuùng ta phaûi caàn tu 

   Nhö löûa ñoát ñaàu. 

   Chæ tænh thöùc veà voâ thöôøng. 

   Chôù neân giaûi ñaõi.   

Ñeå thoâng trieät baûn chaát voâ thöôøng cuûa vaïn höõu, haønh giaû caàn phaûi 

quaùn chieáu moïi vaät treân theá gian naày bieán ñoåi trong töøng giaây töøng 
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phuùt, ñoù goïi laø saùt na voâ thöôøng. Moïi vaät treân theá gian, keå caû nhaân 

maïng, nuùi soâng vaø cheá ñoä chính trò, vaân vaân, ñeàu phaûi traûi qua nhöõng 

giai ñoaïn sinh, truï, dò, dieät. Söï tieâu dieät naày ñöôïc goïi laø “Nhaát kyø voâ 

thöôøng.” Phaûi quaùn saùt ñeå thöôøng xuyeân nhìn thaáy tính caùch voâ thöôøng 

cuûa moïi söï vaät, töø ñoù traùnh khoûi caùi aûo töôûng  veà söï mieân vieãn cuûa söï 

vaät vaø khoâng bò söï vaät loâi keùo raøng buoäc. Kinh Ñaïi Baùt Bieát Baøn daïy: 

“Chö haønh voâ thöôøng (taát caû moïi vaät caáu thaønh ñeàu voâ thöôøng); laø phaùp 

sanh dieät. Khi sanh dieät khoâng coøn thì söï tòch dieät laø an vui.” Ñieàu naày 

coù nghóa laø khi khoâng coøn söï sanh dieät trong taâm chuùng ta, thì taâm ñoù laø 

taâm haïnh phuùc vaø vui söôùng nhaát. Ñaây laø caùi taâm khoâng suy töôûng nhò 

bieân. Kinh Ñaïi Baùt Nieát Baøn daïy: “Vaïn vaät voâ thöôøng. Ñaây laø phaùp 

sanh dieät. Khi sanh dieät döùt baët thì söï tænh laëng laø chaân haïnh phuùc.” 

Kinh Kim Cang daïy: “Phaøm nhöõng gì coù hình töôùng ñeàu hö doái khoâng 

thaät. Neáu thaáy taát caû hình töôùng nhö khoâng hình töôùng, töùc laø thaáy ñöôïc 

theå taùnh.” Taâm Kinh daïy: “Saéc chaúng khaùc khoâng; khoâng chaúng khaùc 

saéc. Saéc töùc laø khoâng; khoâng töùc laø saéc.” Vaäy thì caùi gì laø sanh dieät? 

Caùi gì laø voâ thöôøng vaø thöôøng haèng? Caùi gì laø saéc vaø khoâng? Trong 

caûnh giôùi tænh laëng thaät söï (tòch dieät), trong theå taùnh Nhö Lai, trong caùi 

thaät roãng khoâng, khoâng coù sanh hoaëc dieät, khoâng coù voâ thöôøng hay 

thöôøng haèng, khoâng coù saéc hoaëc khoâng. Luïc Toå Hueä Naêng daïy: “Boån 

lai voâ nhaát vaät.” Khi caû sanh vaø dieät ñeàu döùt roài thì caûnh giôùi tónh laëng 

hay tòch dieät naày laø chaân haïnh phuùc. Nhöng treân thöïc teá chaúng coù tòch 

dieät maø cuõng chaúng coù chaân haïnh phuùc. Neáu chuùng ta thaáy taát caû hình 

töôùng chaúng phaûi hình töôùng, töùc laø thaáy ñöôïc theå taùnh cuûa chö phaùp. 

Nhöng kyø thaät, khoâng coù theå taùnh vaø hieän töôïng söï vaät. Saéc töùc thò 

khoâng, khoâng töùc thò saéc. Nhöng kyø thaät, khoâng coù saéc maø cuõng chaúng 

coù khoâng. Vì vaäy, khi khoâng coù suy nghó, khoâng coù lôøi noùi, ñaõ khoâng coù 

sanh hoaëc dieät; khoâng coù voâ thöôøng hoaëc thöôøng; khoâng coù saéc hoaëc 

khoâng. Nhöng noùi ñieàu naày khoâng toàn taïi laø khoâng ñuùng. Neáu chuùng ta 

môû mieäng ra laø chuùng ta sai ngay. Chuùng ta coù theå thaáy ñöôïc maøu saéc 

hay khoâng?  Coù theå nghe ñöôïc aâm thanh hay khoâng? Coù theå xuùc chaïm 

hay khoâng? Caùi naày laø saéc hay khoâng? Neáu chuùng ta chæ noùi moät tieáng 

laø chuùng ta sai ngay. Vaø neáu chuùng ta khoâng noùi gì caû, chuùng ta cuõng 

sai luoân. Nhö vaäy chuùng ta coù theå laøm ñöôïc gì?  Sanh vaø dieät, haõy 

buoâng boû chuùng ñi! Voâ thöôøng vaø thöôøng haèng, haõy buoâng boû chuùng ñi! 

Saéc vaø khoâng, haõy buoâng boû chuùng ñi! Muøa xuaân ñeán thì tuyeát tan: 

sanh vaø dieät laïi cuõng nhö vaäy. Gioù ñoâng thoåi leân thì maây keùo möa veà 
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höôùng taây: voâ thöôøng vaø thöôøng haèng laïi cuõng nhö vaäy. Khi chuùng ta 

môû ñeøn leân thì caû caên phoøng seõ trôû neân saùng suûa. Toaøn boä chaân lyù chæ 

laø nhö vaäy. Saéc laø saéc; khoâng laø khoâng. 

Thaân voâ thöôøng laø thaân naày mau taøn taï, deã suy giaø roài keát cuoäc seõ 

phaûi ñi ñeán caùi cheát. Ngöôøi xöa ñaõ than: “Nhôù thuôû coøn thô dong ngöïa 

truùc. Thoaùt troâng nay toùc ñieåm maøu söông.” Möu löôïc doõng maõnh nhö 

Vaên Chuûng, Nguõ Töû Tö; saéc ñeïp deã say ngöôøi nhö Taây Thi, Trònh Ñaùn, 

keát cuoäc roài cuõng: “Hoàng nhan giaø xaáu, anh huøng maát. Ñoâi maét thö sinh 

cuõng moûi buoàn.” Taâm voâ thöôøng laø taâm nieäm chuùng sanh luoân luoân 

thay ñoåi, khi thöông giaän, luùc vui buoàn. Nhöõng nieäm aáy xeùt ra hö huyeãn 

nhö boït nöôùc. Caûnh voâ thöôøng laø chaúng nhöõng hoaøn caûnh chung quanh 

ta haèng ñoåi thay bieán chuyeån, maø söï vui cuõng voâ thöôøng. Moùn aên duø 

ngon, qua coå hoïng roài cuõng thaønh khoâng; cuoäc sum hoïp duø ñaàm aám, keát 

cuoäc cuõng phaûi chia tan; buoåi haùt vui roài seõ vaõng; quyeån saùch hay, laàn 

löôït cuõng ñeán trang cuoái cuøng. Theo Kinh Taïp A Haøm, quyeån III, bieán 

ñoåi hay voâ thöôøng laø ñaëc taùnh chính yeáu cuûa söï hieän höõu cuûa caùc hieän 

töôïng. Chuùng ta khoâng theå noùi ñeán baát cöù vaät gì, duø laø voâ tri voâ giaùc 

hay höõu giaùc höõu tri, raèng ‘caùi naøy toàn taïi’ bôûi vì ngay luùc maø chuùng ta 

ñang noùi thì caùi ñoù ñang thay ñoåi. Nguõ uaån cuõng laø thöù ñöôïc keát hôïp laïi 

vaø do ñieàu kieän, vaø nhö vaäy nguõ uaån ñoù luoân bò ñònh luaät nhaân quaû chi 

phoái. Thöùc hay taâm vaø caùc yeáu toá thaønh phaàn cuûa noù hay taâm sôû cuõng 

khoâng ngöøng bieán ñoåi, maëc daàu ôû moät möùc ñoä thaáp hôn, caùi theå xaùc vaät 

chaát cuõng thay ñoåi trong töøng khoaûnh khaéc. Ngöôøi naøo thaáy roõ raøng 

raèng nguõ uaån laø voâ thöôøng, ngöôøi ñoù coù chaùnh kieán. Trong Kinh Trung 

Boä, Ñöùc Phaät ñöa ra naêm hình aûnh cuï theå ñeå chæ daïy veà baûn chaát voâ 

thöôøng cuûa nguõ uaån thuû. Ngaøi ví hình theå vaät chaát hay saéc nhö moät khoái 

boït, caûm giaùc hay thoï nhö bong boùng nöôùc, tri giaùc hay töôûng nhö aûo 

caûnh, nhöõng hoaït ñoäng coù taùc yù cuûa taâm hay haønh nhö moät loaïi caây 

meàm roãng ruoät, vaø thöùc nhö aûo töôûng. Vì vaäy Ngaøi baûo chö Taêng: “Naøy 

chö Tyø Kheo, coù theå naøo chaêng moät baûn theå vöõng beàn naèm trong moät 

khoái boït, trong bong boùng nöôùc, trong aûo caûnh, trong loaïi caây meàm 

roãng ruoät, hay trong aûo töôûng? Baát cöù hình theå vaät chaát naøo, daàu trong 

quaù khöù, vò lai hay hieän taïi , ôû trong hay ôû ngoaøi, thoâ thieån hay vi teá, 

thaáp hay cao, xa hay gaàn... maø haønh giaû nhìn thaáy, haønh giaû neân quaùn 

saùt hình theå vaät chaát aáy vôùi söï chuù taâm khoân ngoan hay söï chuù taâm 

chaân chaùnh. Moät khi haønh giaû nhìn thaáy, suy nieäm, vaø quaùn saùt hình theå 

vaät chaát vôùi söï chuù taâm chaân chaùnh thì haønh giaû seõ thaáy raèng noù roãng 
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khoâng, noù khoâng coù thöïc chaát vaø khoâng coù baûn theå. Naøy chö  Tyø Kheo 

coù chaêng moät baûn theå trong hình theå vaät chaát?” Vaø cuøng theá aáy Ñöùc 

Phaät tieáp tuïc giaûng giaûi veà boán uaån coøn laïi: “Naøy chö Tyø Kheo, coù theå 

naøo thoï, töôûng, haønh, thöùc laïi coù theå naèm trong moät khoái boït, trong 

bong boùng nöôùc, trong aûo caûnh, trong loaïi caây meàm roãng ruoät, hay 

trong aûo töôûng?” 

Moïi söï treân coõi ñôøi naày ñeàu phaûi bieán dòch vaø hoaïi dieät, khoâng vieäc 

gì thöôøng haèng baát bieán duø chæ trong moät phuùt giaây. Söï thaät veà voâ 

thöôøng khoâng nhöõng chæ ñöôïc tö töôûng Phaät giaùo thöøa nhaän, maø lòch söû 

tö töôûng nôi khaùc cuõng thöøa nhaän nhö vaäy. Chính nhaø hieàn trieát Hy Laïp 

thôøi coå ñaõ nhaän ñònh raèng chuùng ta khoâng theå böôùc xuoáng hai laàn cuøng 

moät gioøng soâng. OÂng ta muoán noùi raèng moïi söï moïi vaät luoân thay ñoåi 

khoâng ngöøng nghæ hay baûn chaát ñoåi thay vaø taïm bôï cuûa moïi söï moïi vaät. 

Thaät vaäy, neáu nhìn laïi chính mình thì chuùng ta seõ thaáy raèng töï mình laø 

voâ thöôøng. Haõy nhìn laïi chính mình ñeå thaáy raèng mình ñang soáng trong 

moät giaác mô. Chính chuùng ta ñang bieán ñoåi moät caùch nhanh choùng vaø 

baát taän. Chæ rieâng moät ngaøy hoâm qua thoâi, chuùng ta ñaõ coù haøng trieäu 

thaân khaùc nhau, haøng trieäu caûm thoï khaùc nhau, haøng trieäu caùi taâm khaùc 

nhau, gioáng nhö moät doøng suoái ñang chaûy xieát. Haõy nhìn thì seõ thaáy taát 

caû caùc thaân ñoù, caûm thoï ñoù, taâm ñoù y heät nhö moät giaác mô, nhö tieáng 

vang, nhö aûo aûnh. Roài chuùng ta haõy thöû nhìn vaøo ngaøy hoâm kia, chuùng 

ta seõ caûm thaáy ñöôïc haøng trieäu kieáp xa xoâi veà tröôùc. Taát caû ñeàu nhö 

moät giaác mô. Haõy quaùn saùt ñöôïc nhö vaäy ñeå ñöøng khôûi nieäm. Haõy tænh 

thöùc caûm nhaän ñöôïc söï voâ thöôøng cuûa vaïn höõu ñeå thaáy raèng söï soáng vaø 

söï cheát ñang troâi chaûy mau choùng vaø baát taän trong toaøn thaân chuùng ta.  

Ñôøi soáng con ngöôøi laïi cuõng nhö vaäy. Kyø thaät, ñôøi ngöôøi nhö moät giaác 

mô, noù taïm bôï nhö maây muøa thu, sanh töû baäp beành, töø tuoåi treû qua tuoåi 

thanh nieân, roài tuoåi giaø cuõng gioáng nhö töø buoåi saùng chuyeån qua buoåi 

tröa, roài buoåi toái. Haõy nhìn vaøo thaân naøy ñeå thaáy noù ñoåi thay töøng giaây 

trong cuoäc soáng. Thaân naøy giaø nhanh nhö aùnh ñieån chôùp. Moïi vaät quanh 

ta cuõng thay ñoåi khoâng ngöøng nghæ. Khoâng moät vaät gì chuùng ta thaáy 

quanh ta maø ñöôïc tröôøng toàn caû, treân cuøng moät doøng soâng nhöng doøng 

nöôùc hoâm qua khoâng phaûi laø doøng nöôùc maø chuùng ta thaáy ngaøy hoâm 

nay. Ngay ñeán taâm taùnh chuùng ta cuõng bò thay ñoåi khoâng ngöøng, baïn 

thaønh thuø, roài thuø thaønh baïn. Roài nhöõng vaät sôû höõu cuûa ta cuõng khoâng 

chaïy ra khoûi söï chi phoái cuûa voâ thöôøng, caùi xe ta mua naêm 2000 khoâng 

coøn laø caùi xe môùi vaøo naêm 2022 nöõa, caùi aùo maø chuùng ta cho hoäi Töø 
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Thieän Goodwill hoâm nay ñaõ moät thôøi ñöôïc chuùng ta öa thích, vaân vaân 

vaø vaân vaân. Hieåu voâ thöôøng khoâng nhöõng quan troïng cho chuùng ta trong 

vieäc tu taäp giaùo phaùp maø coøn cho cuoäc soáng bình nhaät nöõa vì noù chính 

laø chìa khoùa môû cöûa boä maët thaät cuûa vaïn höõu vaø cuõng laø lieàu thuoác giaûi 

ñoäc cho saân haän vaø chaáp tröôùc. Khi chuùng ta hieåu moïi söï moïi vaät ñeàu 

seõ taøn luïi vaø ñoåi thay khoâng ngöøng thì chaéc chaén chuùng ta seõ khoâng coøn 

muoán luyeán chaáp vaøo chuùng nöõa.  

Tin Nôi Chaùnh Kieán Veà Khoå Giuùp Ñaåy Qua Moät Beân Nhöõng 

Chöôùng Ngaïi Ñeå Tieán Böôùc Treân Ñöôøng Tu: Trong giaùo thuyeát nhaø 

Phaät, chaùnh kieán veà khoå ñau laø thaáy vaø hieåu ñöôïc nhöõng thöù aùc caên baûn 

gaén lieàn trong ñôøi soáng khôûi sanh ñau khoå. Ngöôøi ta noùi Ñöùc Phaät Thích 

Ca Maâu Ni ñaõ giaûng baøi phaùp ñaàu tieân veà “Töù Dieäu Ñeá” trong vöôøn 

Loäc Uyeån, sau khi Ngaøi giaùc ngoä thaønh Phaät. Trong ñoù Ñöùc Phaät ñaõ 

trình baøy: “Cuoäc soáng chöùa ñaày ñau khoå, nhöõng khoå ñau ñoù ñeàu coù 

nguyeân nhaân, nguyeân nhaân cuûa nhöõng khoå ñau naày coù theå bò huûy dieät 

baèng con ñöôøng dieät khoå.” Thaät vaäy, sau khi ñaït ñöôïc ñaïi giaùc, lôøi 

tuyeân boá ñaàu tieân cuûa Ñöùc Phaät taïi vöôøn Nai laø: “Ñôøi chæ laø khoå ñau” 

vaø “Naêm thuû uaån laø khoå ñau”. Moät laàn khaùc taïi thaønh Xaù Veä, Ñöùc Phaät 

ñaõ laäp laïi: “Naày caùc Tyø Kheo, Nhö Lai seõ giaûng cho caùc ngöôi veà khoå 

vaø goác cuûa khoå. Haõy laéng nghe, naày caùc Tyø Kheo, theá naøo laø khoå? Naày 

caùc Tyø Kheo, Saéc laø khoå, Thoï laø khoå, Töôûng laø khoå, Haønh laø khoå, Thöùc 

laø khoå. Naày caùc Tyø Kheo, ñoù laø yù nghóa cuûa khoå. Vaø naày caùc Tyø Kheo, 

theá naøo laø goác cuûa khoå? Chính AÙi naày daãn ñeán taùi sanh, ñi cuøng vôùi laïc 

thuù vaø tham luyeán, tìm caàu laïc thuù choã naày choã kia: ñoù laø duïc aùi, höõu aùi 

vaø voâ höõu aùi.” Noùi caùch khaùc, khoå ñau cuûa con ngöôøi voán laø keát quaû 

cuûa söï sinh khôûi cuûa duyeân khôûi, cuõng laø keát quaû cuûa söï sinh khôûi cuûa 

nguõ uaån. Vaø nhö vaäy khoâng phaûi nguõ uaån, hay con ngöôøi vaø cuoäc ñôøi 

gaây neân ñau khoå, maø laø söï chaáp thuû naêm uaån cuûa con ngöôøi gaây neân 

ñau khoå. Coù khi chuùng ta khoå vì ñau ñôùn coù nghóa laø khi chuùng ta bò 

caûm giaùc ñau ñôùn theå xaùc hay khoå sôû veà tinh thaàn. Coù khi chuùng ta ñau 

ñôùn veà theå xaùc bao goàm nhöùc ñaàu, ñau löng, nhöùc nhoái do beänh ung thö 

hay ñau thaét tim, vaân vaân. Coù khi chuùng ta khoå sôû tinh thaàn khi khoâng 

ñaït ñöôïc ñieàu maø chuùng ta mong muoán, khi maát söï vaät maø chuùng ta öa 

thích hoaëc khi chuùng ta gaëp nhöõng baát haïnh trong ñôøi. Chuùng ta buoàn 

khi ngheà nghieäp khoâng thaønh ñaït, chuùng ta suy suïp tinh thaàn khi phaûi xa 

lìa nhöõng ngöôøi thaân yeâu, chuùng ta caûm thaáy lo aâu khi troâng chôø tin töùc 

thô töø cuûa con caùi, vaân vaân. Coù khi chuùng ta khoå do söï bieán chuyeån hay 



 72 

ñoåi thay coù nghóa laø nhöõng söï vieäc maø chuùng ta thöôøng xem laø haïnh 

phuùc khoâng bao giôø giöõ nguyeân traïng nhö theá maõi, chaéc chaén chuùng 

phaûi bieán chuyeån theo caùch naøy hay caùch khaùc vaø trôû thaønh noãi thoáng 

khoå cho chuùng ta. Khi chuùng ta mua moät caùi aùo môùi, chuùng ta thích noù 

vì noù troâng loäng laãy; tuy nhieân, ba naêm sau chuùng ta seõ caûm thaáy khoå 

sôû hay khoù chòu khi maëc laïi chieác aùo aáy vì noù ñaõ cuõ kyõ raùch sôøn. Khoâng 

caàn bieát laø chuùng ta thích moät ngöôøi nhö theá naøo vaø chuùng ta caûm thaáy 

sung söôùng khi ôû caïnh ngöôøi aáy; tuy nhieân, neáu chuùng ta ôû beân ngöôøi 

aáy laâu ngaøy chaày thaùng thì chuùng ta seõ caûm thaáy khoù chòu. Nhö vaäy söï 

sung söôùng khoâng phaûi laø baûn chaát coù saün trong caùi ngöôøi maø chuùng ta 

caûm thaáy öa thích, maø noù chæ laø keát quaû cuûa söï töông taùc trong moái 

quan heä giöõa chuùng ta vaø ngöôøi aáy. Caùi khoå vì duyeân khôûi noùi tôùi hoaøn 

caûnh thaân taâm cuûa chuùng ta coù khuynh höôùng khoå ñau. Chuùng ta caûm 

thaáy khoå sôû vì moâi tröôøng beân ngoaøi thay ñoåi. Thôøi tieát thay ñoåi laøm 

cho chuùng ta caûm thaáy laïnh; baïn beø thay ñoåi caùch cö xöû laøm cho chuùng 

ta caûm thaáy buoàn khoå. Thaân theå maø chuùng ta ñang coù laø cô sôû ñeå cho 

chuùng ta coù nhöõng caûm nhaän veà söùc khoûe toài teä. Neáu chuùng ta khoâng coù 

moät cô theå nhaän bieát ñau ñôùn vaø nhöùc nhoái thì chuùng ta seõ khoâng bao 

giôø bò beänh taät cho duø chuùng ta coù tieáp caän vôùi bieát bao nhieâu vi khuaån 

hay vi truøng  ñi nöõa. Taâm thöùc maø chuùng ta ñang coù chính laø cô sôû ñeå 

chuùng ta caûm nhaän nhöõng caûm giaùc ñau buoàn khoå naõo. Neáu chuùng ta coù 

moät taâm thöùc maø saân haän khoâng nhieãm vaøo ñöôïc thì chuùng ta seõ khoâng 

bao giôø phaûi chòu caûm giaùc töùc giaän khi ñoái nghòch vaø xuùc chaïm vôùi 

ngöôøi khaùc. Noùi moät caùch toång quaùt, theo Phaät giaùo coù taùm thöù khoå 

chính: sanh khoå, giaø khoå, beänh khoå, töû khoå, aùi bieät ly khoå, oaùn taéng hoäi 

khoå, caàu baát ñaéc khoå, vaø nguõ aám thaïnh suy khoå. 

Ñöùc Phaät xem theá giôùi naày laø theá giôùi cuûa khoå ñau, vaø Ngaøi ñaõ daïy 

nhöõng phöông phaùp ñoái trò noù. Vaäy caùi gì ñaõ laøm theá giôùi naày trôû thaønh 

khoå ñau? Lyù do ñaàu tieân nhö Ñöùc Phaät ñaõ daïy, laø caùc phaùp ñeàu voâ ngaõ, 

nghóa laø vaïn vaät, höõu tình hay voâ tình, taát caû ñeàu khoâng coù caùi maø 

chuùng ta coù theå goïi laø baûn ngaõ hay thöïc theå. Chuùng ta thöû khaûo saùt con 

ngöôøi. Moät ngöôøi khoâng theå xem tinh thaàn hay hoàn cuûa y laø moät thöïc 

ngaõ. Y hieän höõu nhöng khoâng theå naøo naém ñöôïc caùi thöïc theå cuûa y, 

khoâng theå tìm thaáy ñöôïc tinh thaàn cuûa y, bôûi vì söï hieän höõu cuûa con 

ngöôøi khoâng gì ngoaøi caùi ‘hieän höõu tuøy thuoäc vaøo moät chuoãi nhaân 

duyeân.’ Moïi vaät hieän höõu ñeàu laø vì nhaân duyeân, vaø noù seõ tan bieán khi 

nhöõng taùc duïng cuûa chuoãi nhaân duyeân aáy chaám döùt. Nhöõng laøn soùng 
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treân maët nöôùc quaû laø hieän höõu, nhöng coù theå goïi moãi laøn soùng ñeàu coù töï 

ngaõ hay khoâng? Soùng chæ hieän höõu khi coù gioù lay ñoäng. Moãi laøn soùng 

ñeàu coù rieâng ñaëc tính tuøy theo söï phoái hôïp cuûa nhöõng nhaân duyeân, 

cöôøng ñoä cuûa gioù vaø nhöõng chuyeån ñoäng, phöông höôùng cuûa gioù, vaân 

vaân. Nhöng khi nhöõng taùc duïng cuûa nhöõng nhaân duyeân ñoù chaám döùt, 

soùng seõ khoâng coøn nöõa. Cuõng vaäy, khoâng theå naøo coù caùi ngaõ bieät laäp 

vôùi nhaân duyeân ñöôïc. Khi con ngöôøi coøn laø moät hieän höõu tuøy thuoäc moät 

chuoãi nhaân duyeân thì, neáu y coá gaéng trì giöõ laáy chính mình vaø nhìn moïi 

vaät quanh mình töø quan ñieåm ñoäc toân ngaõ laø moät ñieàu thaät voâ lyù. Moïi 

ngöôøi phaûi töø boû caùi ngaõ cuûa mình, coá gaéng giuùp ñôõ keû khaùc vaø phaûi 

nhaän höùc caùi hieän höõu coäng ñoàng, vì khoâng theå naøo con ngöôøi hoaøn 

toaøn hieän höõu ñoäc laäp ñöôïc. Neáu moïi vaät ñeàu hieän höõu tuøy thuoäc vaøo 

moät chuoãi nhöõng nhaân duyeân thì caùi hieän höõu ñoù cuõng chæ laø tuøy thuoäc 

ñieàu kieän maø thoâi; khoâng coù moät vaät chaát naøo trong vuõ truï naày coù theå 

tröôøng toàn hay töï taïi. Do ñoù Ñöùc Phaät daïy raèng voâ ngaõ laø yeáu tính cuûa 

vaïn vaät, vaø töø ñoù, ñöa ñeán moät lyù thuyeát nöõa laø vaïn vaät ñeàu voâ thöôøng, 

laø ñieàu khoâng theå traùnh. Haàu heát moïi ngöôøi ñeàu doác heát naêng löïc vaøo 

vieäc gìn giöõ söï hieän höõu cuûa mình vaø nhöõng tö höõu cuûa hoï. Nhöng thöïc 

ra, khoâng theå naøo tìm ñöôïc trung taâm hieän höõu cuûa noù, cuõng khoâng theå 

naøo giöõ noù ñôøi ñôøi ñöôïc. Khoâng vaät naøo laø khoâng bieán chuyeån, ngay caû 

trong moät saùt na. Khoâng nhöõng noù baát oån trong töông quan vôùi khoâng 

gian, maø noù cuõng baát oån trong töông quan vôùi thôøi gian nöõa. Neáu ta coù 

theå tìm ñöôïc moät theá giôùi khoâng coù khoâng gian vaø thôøi gian, theá giôùi ñoù 

môùi thaät laø theá giôùi töï do chaân thaät, töùc laø Nieát Baøn. Neáu nhö nhöõng 

nhaø vaät lyù hieän ñaïi xaùc nhaän, khoâng gian laø moät trong nhöõng soá löôïng 

bieán ñoåi vaø thôøi gian laø töông ñoái thì theá giôùi cuûa khoâng gian thôøi gian 

naày laø caùi nguïc tuø maø chuùng ta khoâng theå naøo thoaùt ra ñöôïc, töùc laø 

chuùng ta ñaõ bò troùi buoäc trong voøng nhaân quaû roài vaäy. Khi naøo con 

ngöôøi chöa tìm ñöôïc caùi theá giôùi khoâng bò haïn cuoäc bôûi thôøi gian vaø 

khoâng gian, con ngöôøi vaãn phaûi laø moät taïo vaät khoå ñau. Xaùc nhaän raèng 

con ngöôøi coù theå ñaït ñöôïc caûnh giôùi ñoù, caûnh giôùi khoâng bò haïn cuoäc 

bôûi thôøi gian vaø khoâng gian laø söù meänh cuûa Phaät Giaùo. Leõ dó nhieân 

khoâng coù gì coù theå ñöôïc xem nhö laø khoâng gian voâ haïn vaø thôøi gian voâ 

cuøng. Ngay caû vaät lyù hoïc ngaøy nay cuõng nhìn nhaän caùi voâ taän cuûa thôøi 

gian vaø khoâng gian. Tuy nhieân, Ñöùc Phaät ñaõ xöôùng thuyeát veà lyù töôûng 

Nieát Baøn hay tòch dieät, theo nguyeân taéc voâ thöôøng vaø voâ ngaõ. Nieát Baøn 

coù nghóa laø huûy dieät sinh töû, huûy dieät theá giôùi duïc voïng, huûy dieät nhöõng 
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ñieàu kieän thôøi gian vaø khoâng gian. Sau heát, Nieát Baøn coù nghóa laø caûnh 

giôùi cuûa giaûi thoaùt vieân maõn. Voâ ngaõ hay khoâng coù söï baát bieán, voâ 

thöôøng hay khoâng coù söï tröôøng toàn laø traïng huoáng thaät söï cuûa söï hieän 

höõu cuûa chuùng ta. Nieát Baøn theo nghóa tieâu cöïc laø huûy dieät, nhöng theo 

nghóa tích cöïc laø troøn ñaày, laø lyù töôûng cuûa chuùng ta, aáy laø söï giaûi thoaùt 

troïn veïn. Noùi toùm laïi, moät khi ngöôøi tu Phaät ñöôïc trang bò vôùi chaùnh 

kieán coù khaû naêng thaáy roõ ñöôïc baûn chaát thaät cuûa khoå cuõng ñoàng nghóa 

vôùi vieäc chuùng ta coù theå ñaåy ñöôïc qua moät beân nhöõng phieàn naõo 

chöôùng vaø baét ñaàu tieán tôùi nhöõng böôùc raát quan troïng treân böôùc ñöôøng 

tu taäp cuûa chính mình. 
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The Path of Cultivation of Practitioners  

Who Always Have Faith in the Correct Views 

 

Thieän Phuùc 

 

Cultivation in Buddhism is to put the Buddha’s 

teachings into practice on a continued and regular 

basis. Cultivation in Buddhism also means to 

nourish the seeds of Bodhi by practicing and 

developing precepts, dhyana, and wisdom. Thus, 

cultivation in Buddhism is not soly practicing 

Buddha recitation or sitting meditation, it also 

includes cultivation of six paramitas, ten paramitas, 

thirty-seven aids to Enlightenment, etc. Sincere 

Buddhists should always remember that time is 

extremely precious. An inch of time is an inch of life, 

so do not let the time pass in vain. Someone is 

thinking, “I will not cultivate today. I will put it off 

until tomorrow.” But when tomorrow comes, he will 

put it off to the next day. He keeps putting it off until 

his hair turns white, his teeth fall out, his eyes 

become blurry, and his ears go deaf. At that point in 

time, he wants to cultivate, but his body no longer 

obeys him. Sincere Buddhists should always 

remember that living in this world, we all are like 

fish in a pond that is evaporating. We do not have 

much time left. Thus ancient virtues taught: “One 

day has passed, our lives are that much less. We are 

like fish in a shrinking pond. What joy is there in 

this? We should be diligently and vigorously 

cultivating as if our own heads were at stake. Only 

be mindful of impermanence, and be careful not to 

be lax.” From beginningless eons in the past until 

now, we have not had good opportunity to know 

Buddhism, so we have not known how to cultivate. 

Therefore, we undergo birth and death, and after 

death, birth again. Oh, how pitiful!  Today we have 

good opportunity to know Buddhism, why do we still 

want to put off cultivating? Sincere Buddhists! Time 
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does not wait anybody. In the twinkling of an eye, we 

will be old and our life will be over!  

Devout Buddhists should always remember that 

the goal of a Buddhist is the development of self-

dependency, the ability to set oneself free of 

sufferings and afflictions. Buddhism is strongly 

against a blind belief on other forces of salvation 

with no basic factors. The Buddha always reminded 

his disciples: “You should reject blind belief. Do not 

judge by hearsay, not on mere assertion, not on 

authority of so-called sacred scriptures. Do not 

hurrily judge according to appearances, not believe 

anything because an ascetic or a teacher has said 

it.” In most Buddhist scriptures, the Buddha always 

taught us to try to recognize the truth of right views, 

so we can understand our fear, to lessen our desires, 

to eliminate our selfishness, and to calmly and 

courageously accept things we cannot change. He 

replaced fear, not with blindly and irrational belief 

but with rational understanding which corresponds 

to the truth of all right views. 

According to Buddhism, on the path of 

cultivation, practitioners should always have faith in 

the right view for it is the foundation in the 

cultivation of wisdom. Practitioners should strongly 

believe in the roles of right views in the four noble 

truths and the eightfold noble path. Practitioners 

should also strongly believe in the roles of right 

understanding and right thought; always live in 

accordance with the theory of cause and effect; not 

be wasting time with metaphysical issues; always 

being responsible for our own karmas. Practitioners 

always have faith in the correct view for it helps us 

bravely denying the dead Buddhism; for it is the 

lighthouse that helps us destroying ignorance and 

showing the real nature of the five aggregates; for it 

is the foundation for cultivating to stop evil actions 

and to increase  good actions. Practitioners always 

have faith in the correct view on the nature of 

suffering, and the nature of selflessness and 
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impermanence of all things for it helps us pushing 

away obstacles to advance on the path of cultivation. 

In short, once Buddhist practitioners equipped 

with correct views and have the ability to see the 

truth of sufferings also means we are able to push 

away great obstacles of afflictions and begin to 

advance on the very important steps on our own path 

of cultivation. Buddhist practitioners should always 

remembere that although the main purpose of 

cultivation in Buddhism is enlightenment and 

emancipation, the immediate and important purpose 

of cultivation in Buddhism is to have correct views 

that help practitioners to cultivate the correct 

dharmas to eliminate the self. Once the attachment 

of the self is eliminated, the ignorance will 

automatically end. At that moment, desires, angers, 

ignorance, arrogance, doubt, wrong views, killing, 

stealing, sexual desire (sexual passion), and lying...  

will also naturally end. At that moment, the 

practitioner will gain the enlightenment which the 

Honorable Buddha declared 26 centuries ago.  

 

(A) An Overview of Cultivation &  

Practices In Buddhism 

 

I. A Summary of Cultivation in Buddhism: 

Cultivation in Buddhism is to put the Buddha’s teachings into 

practice on a continued and regular basis. Cultivation in Buddhism also 

means to nourish the seeds of Bodhi by practicing and developing 

precepts, dhyana, and wisdom. Thus, cultivation in Buddhism is not 

soly practicing Buddha recitation or sitting meditation, it also includes 

cultivation of six paramitas, ten paramitas, thirty-seven aids to 

Enlightenment, etc. Sincere Buddhists should always remember that 

time is extremely precious. An inch of time is an inch of life, so do not 

let the time pass in vain. Someone is thinking, “I will not cultivate 

today. I will put it off until tomorrow.” But when tomorrow comes, he 

will put it off to the next day. He keeps putting it off until his hair turns 

white, his teeth fall out, his eyes become blurry, and his ears go deaf. 
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At that point in time, he wants to cultivate, but his body no longer 

obeys him. Sincere Buddhists should always remember that living in 

this world, we all are like fish in a pond that is evaporating. We do not 

have much time left. Thus ancient virtues taught: “One day has passed, 

our lives are that much less. We are like fish in a shrinking pond. What 

joy is there in this? We should be diligently and vigorously cultivating 

as if our own heads were at stake. Only be mindful of impermanence, 

and be careful not to be lax.” From beginningless eons in the past until 

now, we have not had good opportunity to know Buddhism, so we have 

not known how to cultivate. Therefore, we undergo birth and death, 

and after death, birth again. Oh, how pitiful!  Today we have good 

opportunity to know Buddhism, why do we still want to put off 

cultivating? Sincere Buddhists! Time does not wait anybody. In the 

twinkling of an eye, we will be old and our life will be over!  

There are as many as eighty-four thousand Dharma-doors for 

cultivating the Path. For the sake of understanding, we should be 

familiar with each one of these Dharma-doors. You should not limit 

yourself in just a single method of cultivation. However, for the sake of 

practicing, we should focus on the dharma-door that is the most 

appropriate for us. “Tu” means correct our characters and obey the 

Buddha’s teachings. “Tu” means to study the law by reciting sutras in 

the morning and evening, being on strict vegetarian diet and studying 

all the scriptures of the Buddha, keep all the precepts; however,  the 

most important factors in real  “Tu” are to correct your character, to 

eliminate bad habits, to be joyful and compassionate, to build virtue. In 

reciting sutras, one must thoroughly understand the meaning. 

Furthermore, one should also practise meditation on a daily basis to get 

insight. For laypeople, “Tu” means to mend your ways, from evil to 

wholesome (ceasing transgressions and performing good deeds). 

According to the first patriarch Bodhidharma, “Requite hatred” is one 

of the four disciplinary processes. What is meant by ‘How to requite 

hatred?’ Those who discipline themselves in the Path should think thus 

when they have to struggle with adverse conditions: “During the 

innumerable past eons I have wandered through multiplicity of 

existences, never thought of cultivation, and thus creating  infinite 

occasions for hate, ill-will, and wrong-doing. Even though in this life I 

have committed no violations, the fruits of evil deeds in the past are to 
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be gathered now. Neither gods nor men can fortell what is coming upon 

me. I will submit myself willingly and patiently to all the ills that befall 

me, and I will never bemoan or complain. In the sutra it is said not to 

worry over ills that may happen to you, because I thoroughly 

understand the law of cause and effect. This is called the conduct of 

making the best use of hatred and turned it into the service in one’s 

advance towards the Path.  

In the Dharmapada Sutra, the Buddha taught: “He who applies 

himself to that which should be avoided, not cultivate what should be 

cultivated; forgets the good, but goes after pleasure. It’s only an empty 

admiration when he says he admires people who exert themselves in 

meditation (Dharmapada 209).” According to the Forty-Two Sections 

Sutra, one evening a Sramana was reciting the Sutra of Bequeating the 

Teaching by Kasyapa Buddha. His mind was mournful as he reflected 

repentantly on his desie to retreat. The Buddha asked him: “When you 

were a householder in the past, what did you do?” He replied: “I was 

fond of playing the lute.” The Buddha said: “What happened when the 

strings were slack?” He replied: “They did not sound good.” The 

Buddha then asked: “What happened when the strings were taut?” He 

replied: “The sounds were brief.” The Buddha then asked again: “What 

happened when they were tuned between slack and taut?” He replied: 

“The sounds carried.” The Buddha said: “It is the same with a Sramana 

who cultivates or studies the Way. If his mind is harmonious, he can 

obtain (achieve) the Way. If he is impetuous about the Way, this 

impetuousness will tire out his body, and if his body is tired, his mind 

will give rise to afflictions. If his mind produces afflictions, then he will 

retreat from his practice. If he retreats from his practice, it will 

certainly increase his offenses. You need only be pure, peaceful, and 

happy and you will not lose the Way.”  

We can cultivate in charity. The pitiable, or poor and needy, as the 

field or opportunity for charity. We can also cultivate the field of 

religion and reverence of the Buddhas, the saints, the priesthood. We 

can also cultivate of happiness by doing offerings to those who are still 

in training in religion. Or we can cultivate by making Offerings to those 

who have completed their course. According to The Commentary on 

the Ten Stages of Bodhisattvahood, there are two paths of cultivation. 

The first way is “the Difficult Path”. The difficult path refers to the 
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practices of sentient beings in the world of the five turbidities, who, 

through countless Buddha eras, aspire to reach the stage of Non-

Retrogression. The difficulties are truly countless, as numerous as 

specks of dust or grains of sand, too numerous to imagine; however, 

there are basically five major kinds of difficulties: externalists are 

legion, creating confusion with respect to the Bodhisattva Dharma; evil 

beings destroy the practitioner’s good and wholesome virtues; worldly 

merits and blessings can easily lead the practitioner astray, so that he 

ceases to engage in virtuous practices; it is easy to stray onto the 

Arhat’s path of self-benefit, which obstructs the Mind of great loving 

kindness and great compassion; and relying exclusively on self-power, 

without the aid of the Buddha’s power, make cultivation very difficult 

and arduous; it is like the case of a feeble, handicapped person, 

walking alone, who can only go so far each day regardless of how 

much effort he expends. The second way is the Easy Path. The easy 

path of cultivation means that, if sentient beings in this world believe in 

the Buddha’s words, practice Buddha Recitation and vow to be reborn 

in the Pure Land, they are assisted by the Buddha’s vow-power and 

assured of rebirth. This is similar to a person who floats downstream in 

a boat; although the distance may be thousands of miles far away, his 

destination will be reached sooner or later. Similarly, a common being, 

relying on the power of a ‘universal mornach’ or a deity, can traverse 

the five continents in a day and a night, this is not due to his own 

power, but, rather, to the power of the monarch. Some people, 

reasoning according to ‘noumenon,’ or principle may say that common 

beings, being conditioned, cannot be reborn in the Pure Land or see the 

Buddha’s body. The answer is that the virtues of Buddha Recitation are 

‘unconditioned’ good roots. Ordinary, impure persons who develop the 

Bodhi Mind, seek rebirth and constantly practice Buddha Recitation 

can subdue and destroy afflictions, achieve rebirth and, depending on 

their level of cultivation, obtain vision of the rudimentary aspects of the 

Buddha (the thirty-two marks of greatness, for example). Bodhisattvas, 

naturally, can achieve rebirth and see the subtle, loftier aspects of the 

Buddha, i.e., the Dharma body. There can be no doubt about this. Thus 

the Avatamsaka Sutra states: “All the various Buddha lands are equally 

purely adorned. Because the karmic practices of sentient beings differ, 

their perceptions of these lands are different.” 



 81 

Most of us want to do good deeds; however, we are always 

contraditory ourselves between pleasure and cultivation. A lot of 

people misunderstand that religion means a denial or rejection of 

happiness in worldly life. In saying so, instead of being a method for 

transcending our limitations, religion itself is viewed as one of the 

heaviest forms of suppression. It’s just another form of superstition to 

be rid of if we really want to be free. The worst thing is that nowadays, 

many societies have been using religion as a means of political 

oppression and control. They believe that the happiness we have here, 

in this world, is only a temporary, so they try to aim at a so-called 

“Almighty Creator” to provide them with a so-called eternal happiness. 

They deny themselves the everyday pleasures of life. They cannot 

enjoy a meal with all kinds of food, even with vegetarian food. Instead 

of accepting and enjoying such an experience for what it is, they tie 

themselves up in a knot of guilt “while so many people in the world are 

starving and miserable, how dare I indulge myself in this way of life!” 

This kind of attitude is just mistaken as the attitude of those who try to 

cling to worldly pleasures. In fact, this just another form of grasping. 

Sincere Buddhists should always remember that we deny to indulge in 

worldly pleasures so that we can eliminate “clinging” to make it easy 

for our cultivation. We will never reject means of life so we can 

continue to live to cultivate. A Buddhist still eat everyday, but never 

eats lives. A Buddhist still sleeps but is not eager to sleep round the 

clock as a pig. A Buddhist still converse in daily life, but not talk in one 

way and act in another way. In short, sincere Buddhists never reject 

any means of life, but refuse to indulge in or to cling to the worldly 

pleasures because they are only causes of sufferings and afflictions.  

In Buddhism, cultivation does not barely mean to shave one’s head 

or to wear the yellow robe; nor does it mean outer practices of the 

body. Diligent cultivation does not only include meditation, correct 

sitting and controlling the breath; or that we must not be lazy, letting 

days and months slip by neglectfully, we should also know how to feel 

satisfied with few possessions and eventually cease loking for joy in 

desires and passions completely. Diligent cultivation also means that 

we must use our time to meditate on the four truths of permanence, 

suffering, selflessness, and impurity. We must also penetrate deeply 

into the profound meaning of the Four Foundations of Mindfulness to 
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see that all things as well as our bodies are constantly changing from 

becoming, to maturing, transformation, and destruction. Diligent 

cultivation also means to obtain correct understanding and 

concentration so that we can destroy narrow-mindedness. Among the 

basic desires and passions, narrow-mindedness has the deepest roots. 

Thus, when these roots are loosened, all other desires, passions, greed, 

anger, ignorance, and doubt are also uprooted. According to the Sutra 

In Forty-Two Sections, Chapter 40, the Buddha said: “A Sramana who 

practices the Way should not be like an ox turning a millstone because 

an ox is like one who practices the way with his body but his mind is 

not on the Way.  If the mind is concentrated on the Way, one does not 

need the outer practices of the body.” Sincere Buddhists should select a 

single Dharma Door and then practice according to the teachings of 

that Dharma Door for the remainder of the cultivator’s life without 

changing and mixing in other practices. For example, once a person 

chooses to practice Pureland Buddhism, then for the entire life, he 

should always and often focus his energy into reciting the Buddha’s 

virtuous name and pray to gain rebirth. If he or she chooses to practice 

meditation, he or she should always focus on meditation and 

contemplation. Thus, the wrong thing to do is to practice one Dharma 

Door one day and switch to another the next. 

No matter how busy you are, if you believe that you need be 

mindful in every activity, Buddhist practitioners should perform your 

daily activities in a slow, calm, and relaxing manner. The ancient said: 

“Don’t worry, everything will pass.” Look at monks and Nuns, no 

matter what task or motion they undertake, i.e., walking, standing, 

sitting or lying, they do it slowly and evenly, without reluctance. When 

they need to speak, they speak; when they don’t need to speak, they 

don’t. The most important thing is the sincere observation of Buddhist 

rules. Sincere Buddhists should not follow a kind of exaggerated, 

frivolous attitude towards the training and discipline of Zen. It comes 

about, for example, when someone, based on the mere thought that he 

is already Buddha, comes to the conclusion that he need not concern 

himself with practice, a disciplined life, or enlightenment. This is an 

attitude can lead to a misunderstanding to the method of cultivation, 

particularly of the teaching of the Tao-Tung School of Zen. According 

to the Sutra in Forty-Two Sections, Chapter 34, one evening a Sramana 
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was reciting the Sutra of Bequeating the Teaching by Kasyapa Buddha. 

His mind was mournful as he reflected repentantly on his desie to 

retreat. The Buddha asked him: “When you were a householder in the 

past, what did you do?” He replied: “I was fond of playing the lute.” 

The Buddha said: “What happened when the strings were slack?” He 

replied: “They did not sound good.” The Buddha then asked: “What 

happened when the strings were taut?” He replied: “The sounds were 

brief.” The Buddha then asked again: “What happened when they were 

tuned between slack and taut?” He replied: “The sounds carried.” The 

Buddha said: “It is the same with a Sramana who studies the Way. If 

his mind is harmonious, he can obtain (achieve) the Way. If he is 

impetuous about the Way, this impetuousness will tire out his body, and 

if his body is tired, his mind will give rise to afflictions. If his mind 

produces afflictions, then he will retreat from his practice. If he retreats 

from his practice, it will certainly increase his offenses. You need only 

be pure, peaceful, and happy and you will not lose the Way.”  

Remember our mind is easy to set great effort but is also easily prone 

to retrogression; once hearing the dharma and advice, we bravely 

advance with our great efforts, but when we encounter obstacles, we 

not only grow lax and lazy retrogression, but also change our direction 

and sometimes fall into heterodox ways. Sincere Buddhists should 

always have Diligent Cultivation and aty away from this thinking “In 

the first year of cultivation, the Buddha stands right before our eyes; 

the second year he has already returned to the West; third year if 

someone inquires about the Buddha or request recitations, payment is 

required before a few words are spoken or a few verses recited”.  

People who cultivate should not be rush, thinking that we can 

cultivate today and become enlightened tomorrow. It is not tha easy. 

We must train and cultivate everyday. As long as we do not retreat, do 

not worry too much about progress we are making. If each day we have 

less and less random thoughts, less and less lust, anger and ignorance, 

then we are making progress. We cultivate to eliminate our bad habits 

and faults, cast out our defiled thoughts, and reveal our wisdom. The 

wisdom that each one of us once possessed, but it has been covered up 

by ignorance. Cultivation is not a one-day affair. We should cultivate in 

thought after thought, from morning to night, month after month, and 

year after year with unchanging perseverance. And above all, we 
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should cultivate sincerely every day. As we practice, we should remain 

calm whether we encounter demonic obstacles, adverse situations, or 

even favorable situations. We should maintain our vigor in both 

adversity and favorable situations, and we should think that all things 

seem to be proclaiming the wonderful dharma to us. Sincere cultivators 

should always remember that we are trying to reach the transcendental 

dharma within worldly affairs. Thus, nothing will confuse us. No 

situations will obstruct us. The reasons why we have been backsliding 

instead of advancing: when we encounter good conditions, we hesitate 

and feel unsure ourselves; when meeting evil conditions, we follow 

right along. Thus, we continue to linger on birth and death, and rebirth. 

We are born muddled, died confused, and do not know what we are 

doing, cannot figure out what life is all about.  

According to Zen Master Thích Nhaát Haïnh in the explanation of 

the sutra on the Eight Realizations of the Great Beings, diligence-

paramita is one of the most important subjects of meditation in 

Buddhism. Diligent practice destroys laziness. After we cease looking 

for joy in desires and passions and know how to feel satisfied with few 

possessions, we must not be lazy, letting days and months slip by 

neglectfully. Great patience and diligence are needed continually to 

develop our concentration and understanding in the endeavor of self-

realization. We must whatever time we have to meditate on the four 

truths of impermanence, suffering, selflessness, and impurity. We must 

penetrate deeply into the profound meaning of the Four Foundations of 

Mindfulness, practicing, studying, and meditating on the postures and 

cycles of becoming, maturing, transformation, and destruction of our 

bodies, as well as our feelings, sensations, mental formations, and 

consciousness. We should read sutras and other writings which explain 

cultivation and meditation, correct sitting and controlling the breath, 

such as The Satipatthana Sutta and The Maha Prajna Paramita Heart 

Sutra. We have to follow the teachings of these sutras and practice 

them in an intelligent way, choosing the methods which best apply to 

our own situation. As necessary, we can modify the methods suggested 

in order to accommodate our own needs. Our energy must also be 

regulated until all the basic desires and passions, greed, anger, narrow-

mindedness, arrogance, doubt, and preconceived ideas, are uprooted. 

At this time we will know that our bodies and minds are liberated from 
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the imprisonment of birth and death, the five skandhas, and the three 

worlds. 

According to the Flower Adornment Sutra, Chapter 38, there are 

ten kinds of diligent practices of Great Enlightening Beings. 

Enlightening Beings who abide by these can attain the supreme 

practice of great knowledge and wisdom of Buddhas. First, diligent 

practice of giving, relinquishing all without seeking reward. Second, 

diligent practice of self-control, practicing austerities, having few 

desires, and being content. Third, diligent practice of forbearance, 

detaching from notions of self and other, tolerating all evils without 

anger or malice. Fourth, diligent practice of vigor, their thoughts, words 

and deeds never confused, not regressing in what they do, reaching the 

ultimate end. Fifth, diligent practice of meditation, liberations, and 

concentrations, discovering spiritual powers, leaving behind all desires, 

afflictions, and contention. Sixth, diligent practice of wisdom, tirelessly 

cultivating and accumulating virtues. Seventh, diligent practice of great 

benevolence, knowing that all sentient beings have no nature of their 

own. Eighth, diligent practice of great compassion, knowing that all 

things are empty, accepting suffering in place of all sentient beings 

without wearying. Ninth, diligent practice to awaken the ten powers of 

enlightenment, realizing them without obstruction, manifesting them 

for sentient beings. Tenth, diligent practice of the non receding wheel 

of teaching, proceeding to reach all sentient beings. In summary, a 

straight mirror image requires a straight object. If you want to reap the  

“Buddhahood,” you must sow the Buddha-seed. A mirror reflects 

beauty and ugliness as they are, the Buddha’s Teachings prevail 

forever, knowing that requital spans three generations, obviously good 

deeds cause good results, evil deeds causes evil results. The wise know 

that it is the object before the mirror that should be changed, while the 

dull and ignorant waste time and effort hating and resenting the image 

in the mirror. Encountering good or adverse circumstances, devoted 

Buddhists should always be peaceful, not resent the heaven nor hate 

the earth. In the contrary, sincere Buddhists should strive their best to 

cultivate until they attain the Buddhahood.  
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II. Two Modes of Practices in Most Buddhist Traditions:  

According to Buddhist traditions, there are two modes or values of 

observing commandments. First, prohibitive or restraining from evil. 

Second, constructive or constraining to goodness. According to Most 

Venerable Thích Thieàn Taâm in The Thirteen Patriarchs of Pureland 

Buddhism, Buddha Recitation has two components: Practice-Recitation 

and Theory-Recitation. The application of harmonizing Theory and 

Practice. If cultivators are able to practice Buddha Recitation in this 

way and maintain it throughout their lives, then in the present life, they 

will attain the Buddha Recitation Samadhi and upon death they will 

gain Rebirth to the Highest Level in the Ultimate Bliss World. The first 

way is the “Practice-Recitation”: Reciting the Buddha-name at the 

level of phenomenal level means believing that Amitabha Buddha 

exists in His Pure Land in the West, but not yet comprehending that he 

is a Buddha created by the Mind, and that this Mind is Buddha. It 

means you resolve to make vows and to seek birth in the Pure Land, 

like a child longing for its mother, and never forgetting her for a 

moment. This is one of the two types of practices that Most Venerable 

Thích Thieàn Taâm mentioned in The Thirteen Patriarchs of Pureland 

Buddhism. Practice-Recitation means having faith that there is a 

Buddha named Amitabha in the West of this Saha World, the 

cultivators should be about the theory: mind can become Buddha, and 

mind is Buddha. In this way, they practice Buddha Recitation diligently 

and vigorously like children missing their mother, without a moment of 

discontinuity. Thereafter, sincerely vow and pray to gain rebirth in the 

Ultimate Bliss World. Practice-Recitation simply means people reciting 

Buddha’s name without knowing the sutra, the doctrine, Mahayana, 

Hinayana teachings, or anything else. It is only necessary for them to 

listen to the teaching of a Dharma Master that in the Western direction, 

there is a world caled Ultimate Bliss; in that world there are Amitabha 

Buddha, Avalokitesvara, Mahasthamaprapta, and Great Ocean 

Assembly of Peaceful Bodhisattvas. To regularly and diligently 

practice Reciting Amitabha Buddha’s Name as many times as they 

possibly can, follow by reciting the three enlightened ones of 

Avalokitesvara, Mahasthamaprapta, and Great Ocean Assembly of 

Peaceful Bodhisattvas. Thereafter, sincerely and wholeheartedly vow 

and pray to gain rebirth in the Pureland of Ultimate Bliss. After hearing 
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the above teachings, practictioners should maintain and cultivate as 

they were taught, making vows to pray for rebirth in the Ultimate Bliss 

World for the remainder of their lives, to their last bath, and even after 

they have passed away, they continue to remember to recite Buddha’s 

name without forgetting. This is called Practice-Recitation. Cultivators 

are guaranteed to gain rebirth in the Ultimate Bliss World. The second 

method is the “Theory-Recitation”: This is one of the two types of 

practices that Most Venerable Thích Thieàn Taâm mentioned in The 

Thirteen Patriarchs of Pureland Buddhism. Theory-Recitation is to 

have faith that Amitabha Buddha in the Western Direction is pre-

existing and is an inherent nature within everyone because Buddha 

arises from within cultivator’s mind. Thereafter, the cultivators use the 

“Virtuous Name” already complete within their minds to establish a 

condition to tame the mind and influence it to “Never ever forget to 

recite the Buddh’a name.” Theory-Recitation also means “the people 

reciting Buddha” are individuals who learn and examine the sutra 

teachings, clearly knowing different traditions, doctrines, and deepest 

and most profound dharma teachings, etc. Generally speaking, they are 

well-versed knowledgeable, and understand clearly the Buddha’s 

Theoretical teachings such as the mind creates all ten realms of the 

four Saints and the six unenlightened. Amitabha Buddha and Buddhas 

in the ten directions are manifested within the mind. This extends to 

other external realities such as heaven, hell, or whatever, all are the 

manifestations within the mind. The virtuous name of Amitabha 

Buddha is a recitation that already encompasses all the infinite virtues 

and merits accumulated through the vow-power of Amitabha Buddha. 

Use the one recitation of “Namo Amitabha Buddha” as a rope and a 

single condition to get hold of the monkey-mind and horse-thoughts, so 

it can no longer wander but remain undisturbed and quiescent. At 

minimum, this will allow the cultivator to have a meditative mind 

during the ritual or at least for several minutes of that time. Never 

forgetting to maintain that recitation. Vowing to gain rebirth. 

 

III. Three Kinds of Cultivation in Many Buddhist Traditions: 

According to many different Buddhist traditions, there are three 

sources of cultivation: The first method is the cultivation of 

Compassion and pity. The second method is the cultivation of Patience. 
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The third method is the cultivation of emptiness or unreality of all 

things. Everything is being dependent on something else and having no 

individual existence apart from other things; hence the illusory nature 

of all things as being composed of elements and not possessing reality. 

For lay people, the Buddha always reminded about the three means to 

cultivate or practice Buddha dharma in their daily activities: First, to 

control one’s body for not doing bad deeds. Second, to control one’s 

mouth for not speaking vain talk or harsh speech. Third, to control 

one’s mind for not wandering with unwholesome karma. For the 

hearers, there are also three ways of cultivation. These are also three 

ways of discipline of Sravaka. These three trainings are the three 

inseparable aspects for any cultivators. The three Universal 

Characteristics (Existence is universally characterized by 

impermanence, suffering and not-self). Three methods according to the 

Mahayana Buddhism: First, practice on the impermanence. No 

realization of the eternal, seeing everything as everchanging and 

transient. Second, practice on suffering. Joyless, through only 

contemplating misery and not realizing the ultimate nirvana-joy. Third, 

practice on non-self. Non-ego discipline, seeing only the perishing self 

and not realizing the immortal self. While according to the Theravadan 

Buddhism, three ways to Enlightenment are “Sila-Samdhi-Prajna”: 

First, keeping the precepts, or training in Moral discipline by avoiding 

karmically unwholesome activities. Cultivating ethical conduct. 

Second, mental discipline, or training the mind in Concentration, or 

practicing concentration of the mind. Third, wisdom or prajna, meaning 

always acting wisely, or training in Wisdom, the development of prajna 

through insight into the truth of Buddhism. These are also the three 

studies or endeavors of the non-outflow, or those who have passionless 

life and escape from transmigration. 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. In the same manner with keeping precepts, in Buddhism, 

there is no so-called cultivation without concentration, or training the 

mind. The resulting 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 
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wisdom paramita, you can destroy these thieves and terminate all 

afflictions.  

 

IV. Cultivation on Three Things With Body-Four Things With 

Mouth &  Three Things With Mind:  

With the body, there are three things that need be brought into 

submission or three commandments dealing with the body. First, not to 

kill or prohibiting taking of life. We do not free trapped animals; but, in 

contrast, we continue to kill and murder innocent creatures, such as 

fishing, hunting, etc. Second, not to steal or prohibiting stealing. We do 

not give, donate, or make offerings; but, in contrast, we continue to be 

selfish, stingy, and stealing from others. Third, not to commit adultery 

or prohibiting commiting adultery. We do not behave properly and 

honorably; but, in contrast, we continue to commit sexual misconduct 

or sexual promiscuity.  

With the mouth, there are four things that need be brought into 

submission or four commandments dealing with the mouth. First, not to 

lie. We do not speak the truth; but, in contrast, we continue to lie and 

speak falsely. Second, not to exaggerate. We do not speak soothingly 

and comfortably; but, in contrast, we continue to speak wickedly and 

use a double-tongue maner to cause other harm and disadvantages. 

Third, not to abuse. We do not speak kind and wholesome words; but, 

in contrast, we continue to speak wicked and unwholesome words, i.e., 

insulting or cursing others. Fourth, not to have ambiguous talk. We do 

not speak words that are in accordance with the dharma; but, in 

contrast, we continue to speak ambiguous talks. 

With the mind, there are three things that need be brought into 

submission or three commandments dealing with the mind. Not to be 

covetous. We do not know how to desire less and when is enough; but 

we continue to be greedy and covetous. Second, not to be malicious. 

We do not have peace and tolerance toward others; but, in contrast, we 

continue to be malicious and to have hatred. Third, not to be unbelief. 

We do not believe in the Law of Causes and Effetcs, but in contrast we 

continue to attach to our ignorance, and refuse to be near good 

knowledgeable advisors in order to learn and cultivate the proper 

dharma. 
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However, discipline the Mind in Buddhism is extremely important. 

Usually the word “mind” is understood for both heart and brain. 

However, in Buddhism, mind does not mean just the brain or the 

intellect; mind also means consciousness or the knowing faculty that 

which knows an object, along with all of the mental and emotional 

feeling states associated with that knowing. Thus, cultivating the mind 

means practicing the “four great efforts” in the Buddha’s teachings: We 

try to diminish the unwholesome mental states that have already arisen 

and to prevent those that have not yet arisen from arising. At the same 

time, we make effort to strengthen those wholesome mental states that 

are already developed, and to cultivate and develop the wholesome 

states that have not yet arisen. Control of the self or of one’s own mind 

is the key to happiness. It is the force behind all true achievement. The 

movement of a man void of control are purposeless. It is owing to lack 

of control that conflicts of diverse kinds arise in man’s mind. And if 

conflicts are to be controlled, if not eliminated, man must give less rein 

to his longings and inclinations and endeavor to live a life self-

governed and pure. Everyone is aware of the benefits of physical 

training. However, we should always remember that we are not merely 

bodies, we also possess a mind which needs training. Mind training or 

meditation is the key to self-mastery and to that contentment which 

finally brings happiness. The Buddha once said: “Though one conquers 

in battle thousand times thousand men, yet he is the greatest conqueror 

who conquers himself.” This is nothing other than “training of your own 

monkey mind,” or “self-mastery,” or “control your own mind.” In other 

words, it means mastering our own mental contents, our emotions, likes 

and dislikes, and so forth. Thus, “self-mastery” is the greatest kingdom 

a man can aspire unto, and to be subject to oue own passions is the 

most grievous slavery.   

According to Most Venerable Piyadassi in “The Buddha’s Ancient 

Path,” control of the mind is the key to happiness. It is the king of 

virtues and the force behind all true achievement. It is owing to lack of 

control that various conflicts arise in man’s mind. If we want to control 

them we must learn to give free to our longings and inclinations and 

should try to live self-governed, pure and calm. It is only when the 

mind is controlled that it becomes useful for its pocessor and for others. 
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All the havoc happened in the world is caused by men who have not 

learned the way of mind control.  

 

V. Moderation in Buddhist Cultivation: 

According to Zen Master Achan Chah in “A Still Forest Pool,” 

there are three basic points of practice to work with are sense restraint, 

which means taking care not to indulge and attach to sensations; 

moderation in eating; and wakefulness. The first moderation is the 

sense restraint. We can easily recognize physical irregularities, such as 

blindness, deafness, deformed limbs, but irregularities of mind are 

another matter. When you begin to meditate, you see things 

differently. You can see the mental distortions that formerly seemed 

normal, and you can see danger where you did not see it before. This 

brings sense restraint. You become sensitive, like one who enters a 

forest or jungle and becomes aware of danger from poisonous 

creatures, thorns, and so forth. One with a raw wound is likewise more 

aware of danger from flies. For one who meditates, the danger is from 

sense objects. Sense restraint is thus necessary; in fact, it is the highest 

kind of virtue. The second Moderation is moderation in Eating. It is 

difficult to eat little or in moderation. Let learn to eat with mindfulness 

and sensitivity to our needs, learn to distinguish needs from desires. 

Training the body is not in itself self-torment. Going without sleep or 

without food may seem extreme at times. We must be willing to resist 

laziness and defilement, to stir them up and watch them. Once these 

are understood, such practices are no longer necessary. This is why we 

should eat, sleep, and talk little, for the purpose of opposing our desires 

and making them reveal themselves. According to the Sekha Sutta in 

the Middle Length Discourses of the Buddha, the Buddha confirmed 

his noble disciples on moderating in eating includes reflecting wisely 

when taking food, not for amusement, not for intoxication, not for the 

sake of physical beauty and attractivenes, only for the endurance and 

continuance of this body, for enduring discomfort, and for assisting the 

holy life. Considering: “Thus I shall terminate old feelings without 

arousing new feelings and I shall be healthy and blameless and shall 

live in comfort.” According to the Dharmapada Sutra, verse 325, the 

Buddha taught: “The stupid one, who is torpid, gluttonous, sleepy and 

rolls about lying like a hog nourished on pig-wash, that fool finds 
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rebirth again and again.” The third moderation is the wakefulness. To 

establish wakefulness, effort is required constantly, not just when we 

feel diligent. Even if we meditate all night at times, it is not correct 

practice if at other times we still follow our laziness. You should 

constantly watch over the mind of a child, protect it from its own 

foolishness, teach it what is right. It is incorrect to think that at certain 

times we do not have the opportunity to meditate. We must constantly 

make the effort to know ourselves; it is as necessary as our breathing, 

which continues in all situations. If we do not like certain activities, 

such as chanting or working, and give up on them as meditation, we 

will never learn wakefulness. 

 

VI. Preparation for Developping the Noble Eightfold Path: 

In the Connected Discourses of the Buddha, Chapter Esanavaggo 

(Searches), the Buddha taught that in order to develop the Noble 

Eightfold Path, Buddhist cultivators should cultivate many kinds of 

dharmas from searches, arrogances, existence, sufferings, to 

barrenness, stains, troubles, feelings, cravings, floods, yokes, clinging, 

knots, desires, hindrances, aggregate of grasping, and so on.  

There are three kinds of searches: First, the search for sensual 

pleasure. Second, the search for existence. Third, the search for a holy 

life. To cultivate these three searches, devout Buddhists should do the 

followings: direct knowledge of the three searches, full understanding 

of the three searches, the utter destruction of the three searches, and 

the abandoning of the three searches. 

There are also three kinds of “Arrogance”: First, the arrogance of ‘I 

am superior. Second, the arrogance of ‘I am equal.’ Third, the 

arrogance of ‘I am inferior.’ To cultivate these three arrogances, 

devout Buddhists should do the followings: direct knowledge of all 

three kinds of arrogance, full understanding of all three kinds of 

arrogance, the utter destruction of all three kinds of arrogance, and the 

abandoning of all three kinds of arrogance. 

There are also three kinds of “Taints”: First, the intoxicant of 

worldly desires or sensual pleasures. Second, the love of existence in 

one of the conditioned realms. Third, the defilements of ignorance in 

mind. To cultivate these three taints, devout Buddhists should do the 

followings: direct knowledge of all three kinds of taints, full 
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understanding of all three kinds of taints, the utter destruction of all 

three kinds of taints, and the abandoning of all three kinds of taints. 

There are three kinds of existence or three states of mortal existence 

in the trailikya: First, the qualities (good, bad, length, shortness). 

Second, the phenomenal things. Third, the noumenal or imaginary, 

understood as facts and not as illusions. There are also three other 

kinds of existence or three states of mortal existence in the trailikya. 

First, the existence in the realm of desire (sense-sphere existence). 

Second, the existence in the realm of form (form-sphere existence). 

Third, the existence in the realm of formlessness or the immaterial 

realm (formless-sphere existence). There are also three other kinds of 

existence or three states of mortal existence in the trailikya: First, the 

present existence or the present body and mind. Second, the 

intermediate state of existence. Third, the existence in the future state. 

To cultivate these three kinds of existence, devout Buddhists should do 

the followings: direct knowledge of these three kinds of existence, full 

understanding of the three searches, the utter destruction of these three 

kinds of existence, and the abandoning of these three kinds of 

existence. 

There are three kinds of suffering: First, “suffering due to pain” 

(dukkha as ordinary suffering, or suffering that produce by direct 

causes or suffering of misery, Including physical sufferings such as 

pain, old age, death; as well as mental anxieties). Second, “suffering 

due to change” (dukkha as produced by change, or suffering by loss or 

deprivation or change). Third, “suffering due to formations” (dukkha as 

conditioned states, or suffering by the passing or impermanency of all 

things, body and mind are impermanent). To cultivate these three 

sufferings, devout Buddhists should do the followings: direct 

knowledge of all three kinds of suffering, full understanding of all three 

kinds of suffering, the utter destruction of all three kinds of suffering, 

and the abandoning of all three kinds of suffering. 

There are three kinds of barrenness: First, the barrenness of lust. 

Second, the barrenness of hatred. Third, the barrenness of delusion. To 

cultivate these three kinds of barrenness, devout Buddhists should do 

the followings: direct knowledge of all three kinds of barrenness, full 

understanding of all three kinds of barrenness, the utter destruction of 
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all three kinds of barrenness, and the abandoning of all three kinds of 

barrenness. 

There are three kinds of stain: First, the stain of lust (desire or 

greed). Second, the stain of hatred (anger). Third, the stain of delusion 

(stupidity or ignorance). To cultivate these three stains, devout 

Buddhists should do the followings: direct knowledge of all three 

stains, full understanding of all three stains, the utter destruction of all 

three stains, and the abandoning of all three stains. 

There are three kinds of troubles: First, the trouble of lust. Second, 

the trouble of hatred. Third, the trouble of delusion. To cultivate these 

three troubles, devout Buddhists should do the followings: direct 

knowledge of three kinds of troubles, full understanding of three kinds 

of troubles, the utter destruction of three kinds of troubles, and the 

abandoning of three kinds of troubles. 

There are three kinds of feelings: First, the painful (suffering). 

Second, the pleasurable (happy or joyful). Third, the freedom from 

both suffering and joyfull. To cultivate these three feelings, devout 

Buddhists should do the followings: direct knowledge of three kinds of 

feelings, full understanding of three kinds of feelings, the utter 

destruction of three kinds of feelings, and the abandoning of three 

kinds of feelings. 

There are three kinds of cra ving: First, the craving (thirst) for 

sensual pleasures. Second, the craving (thirst) for existence. Third, the 

craving (thirst) for extermination. To cultivate these three kinds of 

craving, devout Buddhists should do the followings: direct knowledge 

of three kinds of craving, full understanding of three kinds of craving, 

the utter destruction of three kinds of craving, and the abandoning of 

three kinds of craving. 

There are four floods: First, the flood of sensuality. Second, the 

flood of becoming or existence. Third, the flood of wrong views. 

Fourth, the flood of ignorance. To cultivate these four kinds of floods, 

devout Buddhists should do the followings: direct knowledge of four 

floods, full understanding of four floods, the utter destruction of four 

floods, and the abandoning of four floods. 

There are four yokes (bonds): First, the yoke of desire or sensuality. 

Second, the yoke of possession or existence. Third, the yoke of 

unenlightened or non-Buddhist views or wrong views. Fourth, the yoke 
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of ignorance. To cultivate these four kinds of yokes, devout Buddhists 

should do the followings: direct knowledge of four yokes, full 

understanding of four yokes, the utter destruction of four yokes, and the 

abandoning of  four yokes. 

There are four kinds of clinging: First, clinging to sensual pleasure. 

Second, clinging to views. Third, clinging to rules and vows. Fourth, 

clinging to a doctrine of self. To cultivate these four kinds of clinging, 

devout Buddhists should do the followings: direct knowledge of four 

kinds of clinging, full understanding of four kinds of clinging, the utter 

destruction of four kinds of clinging, and the abandoning of four kinds 

of clinging. 

There are four kinds of knot: First, the bodily knot of covetousness. 

Second, the bodily knot of ill-will. Third, the bodily knot of distorted 

grasp of rules and vows. Fourth, the bodily knot of adherence to 

dogmatic assertion of truth. To cultivate these four kinds of knot, 

devout Buddhists should do the followings: direct knowledge of four 

knots, full understanding of four knots, the utter destruction of four 

knots, and the abandoning of four knots. 

  There are five cords of sensual pleasure or five desires: First, the 

desire of wealth, power, money, and talent. Second, the desire of sex 

or beauty. Third, the desire of fame, influence and praises. Fourth, the 

desire of food and drink or eating. Fifth, the desire of sleep and rest. To 

cultivate these five kinds of desire, devout Buddhists should do the 

followings: direct knowledge of five cords of sensual pleasure, full 

understanding of five cords of sensual pleasure, the utter destruction of 

five cords of sensual pleasure, and the abandoning of five cords of 

sensual pleasure. 

 There are five hindrances: First, the hindrance of sensuality 

(sensual desire). Second, the hindrance of ill-will. Third, the hindrance 

of sloth and torpor. Fourth, the hindrance of worry and flurry, also 

called restlessness and remorse. Fifth, the hindrance of sceptical doubt 

or uncertainty. To cultivate these five hindrances, devout Buddhists 

should do the followings: direct knowledge of five hindrances, full 

understanding of five hindrances, the utter destruction of five 

hindrances, and the abandoning of five hindrances. 

There are five kinds of aggregate of grasping: First, the aggregate 

of grasping of body (the form agregate subject to clinging). Second, the 
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aggregate of grasping of feelings (the feeling aggregate subject to 

clinging). Third, the aggregate of grasping of perceptions (the 

perception aggregate subject to clinging). Fourth, aggregate of grasping 

of mental formations (the volition aggregate subject to clinging). Fifth, 

the aggregate of grasping of consciousness (the consciousness 

aggregate subject to clinging). To cultivate these five kinds of 

aggregate of grasping, devout Buddhists should do the followings: 

direct knowledge of five kinds of aggregate of grasping, full 

understanding of five kinds of aggregate of grasping, the utter 

destruction of five kinds of aggregate of grasping, and the abandoning 

of five kinds of aggregate of grasping. 

According to the Sangiti Sutta in the Long Discourses of the 

Buddha, the Buddha taught that in order to develop the Noble Eightfold 

Path, Buddhist cultivators should cultivate many kinds of dharmas from 

the five lower fetters, five higher fetters, to the seven underlying 

tendencies, and so on. There are five lower fetters: First, the sensual 

desire or sensuality. Second, the resentment or dislike. Third, the 

wrong view on Personality-belief, self, identity view, or egoism. 

Fourth, heretical ideals (false tenets) or attachment to rite and ritual, or 

distorted grasp of rules and vows. Fifth, doubt about the Buddha, the 

Dharma, the Sangha and the cultivation on the three studies of 

discipline, concentration and wisdom. However, according to 

Abhidharma, these five lower fetter include desire, dislike, pride, envy, 

and stinginess. To cultivate these five lower fetters, devout Buddhists 

should do the followings: the direct knowledge of five lower fetters, 

full understanding of five lower fetters, the utter destruction of five 

lower fetters, and the abandoning of five lower fetters. 

Also according to the Sangiti Sutta in the Long Discourses of the 

Buddha and Kosa Sastra, there are five higher bonds of desire still 

exist in the upper realms of form and formlessness, for they fetter 

beings to aggregates, etc., produced in the higher forms of becoming. 

There are five higher fetters: First, the lust or desire for form 

(attachment to the world of forms, or greed for the fine-material, or 

love in the realm of form, or craving for the world of form). Second, the 

lust or desire for formlessness (attachment to the formless world, or 

greed for the immaterial, or love in the realm of formlessness, or 

craving for the formless world). Third, the restlessness. Fourth, pride or 
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conceit. Fifth, ignorance. To cultivate these five higher fetters, devout 

Buddhists should do the followings: the direct knowledge of five higher 

fetters, full understanding of five higher fetters, the utter destruction of 

five  higher fetters, and the abandoning of five  higher fetters.  

Also according to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are seven latent proclivities or underlying tendencies, or 

inherent tendencies: For it is owing to their inveteracy that they are 

called inherent tendencis (anusaya) since they inhere (anusenti) as 

cause for the arising of greed for sense desire, etc., again and again. 

First, the sensous greed (the underlying tendency to sensual lust, or the 

inherent tendency to greed for sense desire). Second, the resentment 

(the underlying tendency to aversion, or the inherent tendency to 

resentment). Third, the wrong views (the underlying tendency to views, 

or the inherent tendency to false view). Fourth, doubt (the underlying 

tendency to doubt or the uncertainty). Fifth, conceit (the underlying 

tendency to conceit or pride). Sixth, craving for becoming (the 

underlying tendency to lust for existence or becoming). Seventh, 

ignorance (the underlying tendency to ignorance).  To cultivate these 

seven underlying tendencies, devout Buddhists should do the 

followings: the direct knowledge of these seven underlying tendencies, 

full understanding of these seven underlying tendencies, the utter 

destruction of these seven underlying tendencies, and the abandoning 

of these seven underlying tendencies. 

 

VII. Ten Methods of Cultivation in the  Flower Adornment 

Sutra:  

According to the Flower Adornment Sutra, there are ten kinds of 

cultivation of Great Enlightening Beings: Enlightening beings who 

abide by these can achieve the supreme cultivation and practice all 

truths. These ten methods of cultivation include cultivation of the ways 

of transcendence, learning, wisdom, purpose, righteousness, 

emancipation, manifestation, diligence, accomplishment of true 

awakening, and operation of right teaching. Besides, according to the 

Flower Adornment Sutra, Chapter 21, there are ten kinds of practices, 

which are expounded by the Buddhas of past, present and future. They 

are the practice of giving joy, beneficial practice, practice of 

nonopposition, practice of indomitability, practice of nonconfusion, 
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practice of good manifestation, practice of nonattachment, practice of 

that which is difficult to attain, practice of good teachings, and practice 

of truth. According to the Flower Adornment Sutra, Chapter 38, there 

are ten ways of getting rid of demons’ actions of Great Enlightening 

Beings. Enlightening Beings who abide by these can escape all 

demonic ways. First, associating with the wise and honoring and 

serving them. Second, not elevating themselves or praising themselves. 

Third, believing in the profound teaching of Buddha without 

repudiating it. Fourth, never ever forgetting the determination for 

omniscience. Fifth, diligently cultivating refined practices, never being 

lax. Sixth, always seeking all the teachings for enlightening beings. 

Seventh, always expounding the truth tirelessly. The eighth way of 

getting rid of demons’ actions includes taking refuge with all the 

Buddhas in the ten directions and thinking of them as saviors and 

protectors. Ninth, faithfully accepting and remembering the support of 

the spiritual power of the Buddhas. Tenth, equally planting the same 

roots of goodness with all enlightening beings. 

Furthermore, according to the Buddha in The Flower Adornment 

Sutra, Chapter 38, Great Enlightening Beings have ten kinds of practice 

which help them attain the practice of the unexcelled knowledge and 

wisdom of Buddhas: First, the practice dealing with all sentient beings, 

to develop them all to maturity. Second, the practice seeking all truths, 

to learn them all. Third, the practice of all roots of goodness, to cause 

them all to grow. Fourth, the practice of all concentration, to be single-

minded, without distraction. Fifth, the practice of all knowledge, to 

know everything. Sixth, the practice of all cultivations, to be able to 

cultivate them all. Seventh, the practice dealing with all Buddha-lands, 

to adorn them all. Eighth, the practice dealing with all good 

companions, respecting and supporting them. Ninth, the practice 

dealing with all Buddhas, honoring and serving them. Tenth, the 

practice all supernatural powers, to be able to transform anywhere, 

anytime to help sentient beings. 

Also according to the Flower Adornment Sutra, Chapter 38, there 

are ten kinds of rules of behavior of great enlightening beings: 

Enlightening beings who abide by these can attain the supreme 

discipline of great knowledge. First, Bodhisattvas should not slander 

any enlightening teachings. Second, Bodhisattvas’ faith in the Buddhas 
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should be indestructible. Third, Bodhisattvas should honor and respect 

all enlightening beings. Fourth, Bodhisattvas should never give up their 

friendship with wise people. Fifth, Bodhisattvas should not think of 

those who seek individual salvation. Sixth, Bodhisattvas should avoid 

all regression on the path of enlightening beings. Seventh, Bodhisattvas 

should not give rise to any malice toward sentient beings. Eighth, 

Bodhisattvas should cultivate all roots of goodness to perfection. Ninth, 

Bodhisattvas should be able to conquer all demons. Tenth, 

Bodhisattvas should fulfill all the ways of transcendence. Also 

according to the Flower Adornment Sutra, Chapter 38, there are ten 

norms of practice of Great Enlightening Beings: Enlightening Beings 

who abide by these can attain the Buddhas’ supreme method of 

practice. First, honoring the wise. Second, always being alerted by the 

celestial spirits. Third, always having shame and conscience before the 

Buddhas. The fourth norm of practice includes having pity for sentient 

beings and not abandoning birth and death. Fifth, carrying tasks through 

consummation without change of mind. The sixth norm of practice 

includes single-mindedly following the enlightening beings, aspiring to 

universal enlightenment, and diligently learning. The seventh norm of 

practice includes getting rid of wrong views and earnestly seeking the 

right Path. Eighth, destroying demons and the actions of afflictions. The 

ninth norm of practice includes knowing the different faculties and 

temperaments of sentient beings and teaching them and enable them to 

live in the state of Buddhahood. The tenth norm of practice includes 

abiding in the infinitely vast cosmos of reality and removing the 

afflictions and purifying the body. 

 

VIII. The Importance of Practice in Buddhism: 

It is traditional for Buddhists to honour the Buddha, to respect the 

Sangha and to pay homage the religious objects of veneration such as 

the relics of the Buddha, Buddha images, monastery, pagoda, and 

personal articles used by the Buddha. However, Buddhists never pray 

to idols. The worship of the Buddha, ancestors, and deceased parents, 

are encouraged. However, the word “worship” itself is not appropriate 

from the Buddhist point of view. The term “Pay homage” should be 

more appropriate. Buddhists do not blindly worship these objects and 

forget their main goal is to practice. Buddhists kneel before the image 
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of the Buddha to pay respect to what the image represents, and promise 

to try to achieve what the Buddha already achieved 25 centuries ago, 

not to seek worldly favours from the image. Buddhists pay homage to 

the image not because they are fear of the Buddha, nor do they 

supplicate for worldly gain. The most important aspect in Buddhism is 

to put into practice the teaching given by the Buddha. The Buddha 

always reminded his disciples that Buddhists should not depend on 

others, not even on the Buddha himself, for their salvation. During the 

Buddha’s time, so many disciples admired the beauty of the Buddha, so 

the Buddha also reminded his disciples saying: “You cannot see the 

Buddha by watching the physical body. Those who see my teaching see 

me.”  

 

IX. Cultivation Means Changing the Karma: 

Although the supreme goal of Buddhism is the supreme 

Enlightenment and liberation, the Buddha also taught that Buddhist 

practice is the source of happiness. It can lead to the end of human 

suffering and miseries. The Buddha was also a man like all other men, 

but why could he become a Great Enlightened One?  The Buddha 

never declared that He was a Deity. He only said that all living beings 

have a Buddha-Nature that is the seed of Enlightenment. He attained it 

by renouncing his princely position, wealth, prestige and power for the 

search of Truth that no one had found before.  As Buddhist followers, 

we practice Buddhist tenets, not for entreating favors but for for 

following the Buddha’s example by changing bad karmas to good ones 

or no karma at all. Since people are different from one another, some 

are rich and intelligent, some are poor and stupid. It can be said that 

this is due to their individual karma, each person has his own 

circumstances. Buddhists believe that we reap what we have sown. 

This is called the law of causality or karma, which is a process, action, 

energy or force. Karmas of deeds, words and thoughts all produce an 

effect, either happiness or miseries, wealth or poverty. Karma does not 

mean “determinism,” because if everything is predetermined, then 

there would be no free will and no moral or spiritual advancement. 

Karma is not fixed, but can be changed. It cannot shut us in its 

surroundings indefinitely. On the contrary, we all have the ability and 

energy to change it. Our fate depends entirely on our deeds; in other 
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words, we are the architects of our karma. Cultivating in accordance 

with the Buddha’s Teachings means we change the karma of ourselves; 

changing our karmas by not only giving up our bad actions or misdeeds, 

but also forgiving offences directed against us by others. We cannot 

blame anyone else for our miseries and misfortunes. We have to face 

life as it is and not run away from it, because there is no place on earth 

to hide from karma. Performing good deeds is indispensable for our 

own happiness; there is no need of imploring favors from deities or 

simply showing repentance. Changing karma also means remembrance 

of karma and using wisdom to distinguish virtue from evil and freedom 

from constraint so that we are able to avoid evil deeds, to do 

meritorious deeds, or not to create any deeds at all. Changing karma 

also means to purify our minds rather than praying, performing rites, or 

torturing our bodies. Changing karma also means to change your 

narrow-minded heart into a heart full of love and compassion and 

accomplish the four boundless hearts, especially the hearts of loving-

kindness and compassion. True Buddhists should always remember that 

sooner or later everyone has to die once. After death, what can we 

bring with us? We cannot bring with us any worldly possessions; only 

our bad or good karma will follow us like a shadow of our own. 

 

X. Should We Wait Until After Retirement to Cultivate?: 

Some people believe that they should wait until after their 

retirement to cultivate because after retirement they will have more 

free time. Those people may not understand the real meaning of the 

word “cultivation”, that is the reason why they want to wait until after 

retirement to cultivate. According to Buddhism, cultivation means to 

turn bad things into good things, or to improve your body and mind. So, 

when can we turn bad things into good things, or when can we improve 

our body and mind? Ancient virtues taught: “Do not wait until your are 

thirsty to dig a well, or don’t wait until the horse is on the edge of the 

cliff to draw in the reins for it is too late; or don’t wait until the boat is 

in the middle of the river to patch the leaks for it’s too late, and so on”. 

Most of us have the same problem of waiting and delaying of doing 

things. If we wait until the water reaches our navel to jump, it’s too 

late, no way we can escape the drown if we don’t know how to swim. 

In the same way, at ordinary times, we don’t care about proper or 
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improper acts, but wait until after retirement or near death to start 

caring about our actions, we may never have that chance. Sincere 

Buddhists should always remember that impermanence and death 

never wait for anybody. So, take advantage of whatever time we have 

at the present time to cultivate, to plant good roots and to accumulate 

merits and virtues.   

Devout Buddhists should always remember that the three realms of 

Desire, Form and Formless realms scorching sentient beings, such 

sufferings are limitless. The triple worlds as a burning house. In the 

Lotus Sutra, the Buddha taught: “The three worlds are unsafe, much 

like a house on fire. Suffering is all pervasive, truly deserving to be 

terrified and frightened.” Sentient beings in the three worlds, 

especially those in the Saha World, are hampered constantly by 

afflictions and sufferings. Living crowded in the suffering conditions of 

this Saha World is similar to living in a house on fire, full of dangers, 

life can end at any moment. Even so, everyone is completely oblivious 

and unaware, but continues to live leisurely, chasing after the five 

desires, as if nothing was happening. Sincere Buddhists should always 

remember this and should always diligently cultivate to seek liberation. 

The burning house, one of the seven parables in the Wonder Lotus 

sutra, from which the owner tempts his heedless children by the device 

of the three kinds of carts (goat, deer and bullock), especially the white 

bullock cart. The three realms of Desire, Form and Formless realms 

scorching sentient beings, such sufferings are limitless. The triple 

worlds as a burning house. In the Lotus Sutra, the Buddha taught: “The 

three worlds are unsafe, much like a house on fire. Suffering is all 

pervasive, truly deserving to be terrified and frightened.” Sentient 

beings in the three worlds, especially those in the Saha World, are 

hampered constantly by afflictions and sufferings. Living crowded in 

the suffering conditions of this Saha World is similar to living in a 

house on fire, full of dangers, life can end at any moment. Even so, 

everyone is completely oblivious and unaware, but continues to live 

leisurely, chasing after the five desires, as if nothing was happening. 

Sincere Buddhists should always remember this and should always 

diligently cultivate to seek liberation. Societies are filled with 

robberies, murders, rapes, frauds, deceptions, etc. All these continue 

without any foreseeable end. To speak of our individual mind, 
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everyone is burdened with worries, sadness, depression, and anxieties, 

etc. In the Dharmapada Sutra, verse 146, the Buddha taught: “How can 

there be laughter, how can there be joy, when the whole world is burnt 

by the flames of passions and ignorance? When you are living in 

darkness, why wouldn’t you seek the light?” 

The Buddhist teaching about time is closely related to the doctrine 

of impermanence. In other words, time waits for no one. According to 

Buddhism, time is moving ceaselessly. It is ungraspable. The concept 

of the speed of time changes in different situations, it is relative to our 

state of mind. It passes more quickly when we are happy and less 

quickly when we are unhappy and afflictive. To Buddhists, a day in 

which no meritorious deeds nor meditation can be achieved is a lost 

day. That is equivalent with going towards your own tomb with 

ignorance. Practitioners of Buddha recitation should maximize all the 

time that we have to practice, and always remember that the 

intermediate goal of cultivation in Buddhism is to achieve one-pointed 

mind; from one-pointed mind gradually one can see one’s own nature 

or to achieve the ultimate goal of Buddhahood. 

 

(B) Practitioners Should Always Believe In  

Right Views For They Are Always In  

Accordance With Buddhist Teachings 

 

I. An Overview & Meanings of the Faith on Right Views:  

Devout Buddhists should always remember that the goal of a 

Buddhist is the development of self-dependency, the ability to set 

oneself free of sufferings and afflictions. Buddhism is strongly against 

a blind belief on other forces of salvation with no basic factors. The 

Buddha always reminded his disciples: “You should reject blind belief. 

Do not judge by hearsay, not on mere assertion, not on authority of so-

called sacred scriptures. Do not hurrily judge according to appearances, 

not believe anything because an ascetic or a teacher has said it.” In 

most Buddhist scriptures, the Buddha always taught us to try to 

recognize the truth of right views, so we can understand our fear, to 

lessen our desires, to eliminate our selfishness, and to calmly and 

courageously accept things we cannot change. He replaced fear, not 
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with blindly and irrational belief but with rational understanding which 

corresponds to the truth of all right views. 

Right view means to abandon a self-centered way of looking at 

things and to have a right view of the Buddha, that is “Nothing has its 

own self; everything exists due to temporary combination. If this exists, 

the other exists; if this ceases to exist, the other is in no way to be able 

to exist.” Right view also means profoundly and subtly understand our 

true nature. In Buddhism, right view means the seeing and 

understanding of suffering or the unsatisfactory nature of all 

phenomenal existence, its arising, its cessation and the path leading to 

its cessation. Right View is one of the two trainings in Wisdom, the 

other training is Right Thought. Right view can be said to mean seeing 

things as they really are, or understanding the real truth about things, 

rather than simply seeing them as they appear to be. According to 

Buddhist point of view, it means insight, penetrative understanding, or 

seeing beneath the surface of things, etc., under the lens of the Four 

Noble Truths, Interdependent origination, impermanence, 

impersonality, and so forth. Right understanding can be acquired by 

ourselves or by acquiring the truths that are shown by others. The 

process of acquiring right understanding must follow the following 

order: first we must observe objectively the facts which we are 

presented, then consider their significance. It is to say first to study and 

then to consider and examine them, and finally attaining right 

understanding through contemplation. At this point, the two types of 

understanding, either by ourselves or through others, become 

indistinguishable. To summarize, the process of acquiring right 

understanding are as follows: to observe and to study, to examine 

intellectually what we have observed and studied, to contemplate what 

we have examined. In short, Right view means the understanding of 

the four noble truths: the truths of suffering and its causes perpetuate 

cyclic existence, the truths of cessation and the path are the way to 

liberation. Correct views refer to accepting certain key Buddhist 

concepts such as the four noble truths (arya-satya), dependent arising 

(pratiya-samutpada), karma, etc., as well as to eliminating wrong 

views. Correct or Right View or Perfect View, freedom from the 

common delusion. Understanding correctly of the four noble truths of 

suffering, of the origin of suffering, of the extinction of suffering, and 
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of the path leading to the extinction of suffering. Understand correctly 

on the non-ego of existence (nonindividuality of existence). Right view 

means to have a correct understanding of oneself and the world. 

Although we may have our own view of the world, it may not always 

be right. If we understand things as they really are, we would be able 

to live a happier and more meaningful life. For example, students who 

understand that it is to their own benefit to learn would work hard to 

learn more and do better. When they do well, everyone will be happy, 

including their parents and teachers. Right view also means 

understanding thoroughly and correctly the four noble truths and having 

penetrative insight into reality.  

 

II. Categories of Right View in Buddhist Teachings:  

According to Dr. K. Sri. Dhammananda in the Gems of Buddhism 

Wisdom, there are two sorts of right understanding: An accumulated 

memory and a real deep understanding. An accumulated of memory, 

an intellectual grasping of a subject according to certain given data. 

Real deep understanding, a penetration or an intellectual seeing a thing 

in its true nature, without name and external label. This penetration is 

possible only when the mind is free from all impurities and is fully 

developed through meditation. Buddhist practitioners should develop 

right understanding by seeing impermanence, suffering, and not-self in 

everything, which leads to detachment and loss infatuation. 

Detachment is not aversion. An aversion to something we once liked is 

temporary, and the craving for it will return. Practitioners do not seek 

for a life of pleasure, but to find peace. Peace is within oneself, to be 

found in the same place as agitation and suffering. It is not found in a 

forest or on a hilltop, nor is it given by a teacher. Practitioners meditate 

to investigate suffering, see its causes, and put an end to them right at 

the very moment, rather dealing with their effects later on. Right 

Understanding, in the ultimate sense, is to understand life as it really is. 

For this, one needs a clear comprehension of the Four Noble Truths, 

namely: the Truth of Suffering or Unsatisfactoriness, the Arising of 

Suffering, the Cessation of Suffering, and the Path leading to the 

Cessation of Suffering. Right understanding means to understand things 

as they really are and not as they appear to be. It is important to realize 

that right understanding in Buddhism has a special meaning which 
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differs from that popularly attributed to it. In Buddhism, right 

understanding is the application of insight to the five aggregates of 

clinging, and understanding their true nature, that is understanding 

oneself. It is self-examination and self-observation. Right 

understanding is the understanding of suffering or the unsatisfactory 

nature of all phenomenal existence, its arising, its cessation, and the 

path leading to its cessation.  

 

III. Conditions That Lead to Right View In Buddhist Cultivation:  

There are two conditions that are conducive to right understanding: 

Hearing from others that is hearing the Correct Law (Saddhamma), 

from others (Paratoghosa), and systematic attention or wise attention 

(Yoniso-manasikara). The first condition is external, that is, what we 

get from outside, while the second is internal, what we cultivate 

(manasikara literally means doing-in-the-mind). What we hear gives us 

food for thought and guides us in forming our own views. It is, 

therefore, necessary to listen, but only to that which is conducive to 

right understanding and to avoid all the harmful and unwholesome 

utterances of others which prevent straight thinking. The second 

condition, systematic attention, is more difficult to cultivate, because it 

entails constant awareness of the things that one meets with in 

everyday life. The word ‘Yoniso-manasikara’ which is often used in 

the discourses is most important, for it enables one to see things 

deeply. ‘Yoniso’ literally means by-way-of-womb instead of only on 

the surface. Metaphorically, therefore, it is ‘radical’ or ‘reasoned 

attention’. These two conditions, learning and systematic attention, 

together help to develop right understanding. One who seeks truth is 

not satisfied with surface knowledge, with the mere external 

appearance of things, but wants to dig deep and see what is beyond the 

reach of naked eye. That is the sort of search encouraged in Buddhism, 

for it leads to right understanding. The man of analysis states a thing 

after resolving it into its various qualities, which he puts in proper 

order, making everything plain. He does not state things unitarily, 

looking at them as a whole, but divides them up according to their 

outstanding features so that the conventional and the highest truth can 

be understood unmixed. The Buddha was discriminative and analytical 

to the highest degree. As a scientist resolves a limb into tissues and the 
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tissues into cells, the Buddha analyzed all component and conditioned 

things into their fundamental elements, right down to their ultimates, 

and condemned shallow thinking, unsystematic attention, which tends 

to make man muddle-headed and hinders the investigation of the true 

nature of things. It is through right understanding that one sees cause 

and effect, the arising and ceasing of all conditioned things. The truth 

of the Dhamma can be only grasped in that way, and not through blind 

belief, wrong view, speculation or even by abstract philosophy. 

According to the Anguttara Nikaya, the Buddha says: “This Dhamma is 

for the wise and not for the unwise.” The Nikaya also explains the 

ways and means of attaining wisdom by stages and avoiding false 

views. Right understanding permeates the entire teaching, pervades 

every part and aspect of the Dhamma and functions as the key-note of 

Buddhism. Due to lack of right understanding, the ordinary man is blind 

to the true nature of life and fails to see the universal fact of life, 

suffering or unsatisfactoriness. He does not even try to grasp these 

facts, but hastily considers the doctrine as pessimism. It is natural 

perhaps, for beings engrossed in mundane pleasures, beings who  crave 

more and more for gratification of the senses and  hate pain, to resent 

the very idea of suffering and turn their back on it. They do not, 

however, realize that even as they condemn the idea of suffering and 

adhere to their own convenient and optimistic view of things, they are 

still being oppressed by the ever recurring unsatisfactory nature of life.  

 

IV. Strongly Belive in the Roles of Right Views in Cultivation For 

They Are in Accordance With Correct Dharmas At All 

Times:  

In many Buddhist scriptures, especially in the Kalama Sutra, on 

sraddha, the Buddha wanted to advise his disciples that not to have 

Faith (believe) in anything simply because you have heard it. Not to 

believe in traditions because they have been handed down for many 

generations. Not to believe in anything because it is spoken or 

rumoured by many. Not to believe in anything simply because it is 

found in religious books. Not to believe in anything only because it is 

taught by your teachers or elders. But after observation and analysis, 

when you find that everything agrees with reason and is for the benefit 

of all beings, then accept it and live accordingly. However, Buddhists 
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should always strongly believe to and cultivate on right views for they 

are always in accordance with Buddhist teachings.  

Strongly Believe in the Roles of Right Views In the Four Noble 

Truths & the Eightfold Noble Path: In Buddhism, right view plays an 

extremely important role in both the teachings of the Four Noble Truths 

and the Eightfold Noble Path. Through Right view and right thought we 

eliminate greed, anger and ignorance: Through right view and right 

thinking we can eliminate greed, anger, and ignorance. The mind 

supported by wisdom will bring forth the Right Understanding which 

help us wholly and entirely free from the intoxication of sense desire 

(kama), from becoming (bhava), wrong views (ditthi) and ignorance 

(avijja). Right view also can refer to insight into the nature of the 

Dharma Body of the Buddha. Right view refers to your manner of 

regarding something, your mental outlook and your opinions, not to 

what you view with your eyes. Right view refers to understanding of 

the “Four Holy Truths.” It also can refer to insight into the nature of the 

Dharma Body of the Buddha. Right view refers to your manner of 

regarding something, your mental outlook and your opinions, not to 

what you view with your eyes. Right understanding, right views, or 

knowledge of the four noble truth. This understanding is the highest 

wisdom which sees the Ultimate Reality. That is to say to see things as 

they are. The understanding the four noble truths. Right understanding 

or right view is viewing things objectively; seeing them and reporting 

them exactly as they are without being influenced by prejudice or 

emotion. Right view helps differentiate the true from the false, and 

determines the true religious path for attaining liberation. Right 

understanding is of the highest importance of the Eighfold Noble Path, 

for the remaining seven factors of the path are guided by it. It ensures 

that right thoughts are held and it co-ordinates ideas; when as a result 

thoughts and ideas become clear and wholesome, man’s speech and 

action are also brought into proper relation. It is through right 

understanding that one gives up harmful or profitless effort and 

cultivates right effort which aids the development of right mindfulness. 

Right effort and right mindfulness guided by right understanding bring 

about right concentration.  

Thus, right understanding, which is the main spring in the Eightfold 

Noble Path, causes other factors of the co-ordinate system to move in 
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proper relation. In other words, this view or understanding is the 

highest wisdom which sees the Ultimate Reality. That is to say to see 

things as they are. Understanding the four noble truths, the first of the 

eightfold noble path. Meanwhile, according to Buddhism, the eight 

noble paths play an extremely important role in Buddhist cultivation for 

these are the  eight right (correct) ways; the paths leading to release 

from suffering, the goal of the third in the four noble truths. These are 

also eight  in the 37 bodhi ways to enlightenment. Thus, the eigh noble 

paths play a very important role cultivation in Buddhism. In order to 

provide answers to layman Visakha on the relationships between 

“eightfold noble path” and “disciplines-concentration-wisdom”, 

Bhikhuni Dhammadinna explained in the Culavedalla Sutta (the 

Shorter Set of Questions-and-Answers), in Majjhima Nikaya, book 44: 

“This is the noble eightfold path, friend Visakha: right view, right 

resolve, right speech, right action, right livelihood, right effort, right 

mindfulness, right concentration. The noble eightfold path is fabricated 

(unconditioned). The noble eightfold path is included under the three 

studies of ‘Virtue-Concentration-Wisdom’. Right speech, right action, 

and right livelihood come under the study of virtue. Right effort, right 

mindfulness, and right concentration come under the study of 

concentration. Right view and right resolve come under the study of 

discernment. Among which, singleness of mind is concentration; the 

four frames of reference are its themes; the four right exertions are its 

requisites; and any cultivation, development, and pursuit of these 

qualities is its development.” According to the “Supreme Vehicle” 

Sutta in the Samyutta Nikaya, volume four, in the morning, the 

Venerable Ananda dressed and, taking bowl and robe, entered Savatthi 

for alms. The Venerable Ananda saw the Brahmin Janusoni departing 

from Savatthi in an all-white chariot drawn by mares. The horses that 

were yoked to it were white, its ornaments were white, the chariot was 

white, its upholstery was white, the reins, goad, and canopy were 

white, his turban, clothes, and sandals were white, and he was being 

fanned by a white fan. People, having seen this, said: "Divine, indeed, 

sir, is the vehicle! It appears to be a divine vehicle, indeed, sir!" Then, 

when the Venerable Ananda said to the Blessed One about the divine 

vehicle. By that opportunity, the Buddha taught: “Ananda, this noble 

eightfold path is the divine vehicle and the vehicle of Dharma and the 
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unsurpassed victory in battle. Right view, Ananda, when developed and 

cultivated, has as its final goal the removal of lust, the removal of 

hatred, and the removal of delusion. Right intention, Ananda, when 

developed and cultivated, has as its final goal the removal of lust, the 

removal of hatred, and the removal of delusion. Right speech, Ananda, 

when developed and cultivated, has as its final goal the removal of lust, 

the removal of hatred, and the removal of delusion. Right action, 

Ananda, when developed and cultivated, has as its final goal the 

removal of lust, the removal of hatred, and the removal of delusion. 

Right livelihood, Ananda, when developed and cultivated, has as its 

final goal the removal of lust, the removal of hatred, and the removal 

of delusion. Right effort, Ananda, when developed and cultivated, has 

as its final goal the removal of lust, the removal of hatred, and the 

removal of delusion. Right mindfulness, Ananda, when developed and 

cultivated, has as its final goal the removal of lust, the removal of 

hatred, and the removal of delusion. Right concentration, Ananda, 

when developed and cultivated, has as its final goal the removal of lust, 

the removal of hatred, and the removal of delusion. In this way, 

Ananda, it may be understood how this is a designation for this noble 

eightfold path: 'the divine vehicle' and 'the vehicle of Dhamma' and 'the 

unsurpassed victory in battle.” This is what the Blessed One said. 

Having said this, the Sublime One, the Buddha, further said this:  

“Its qualities of faith and wisdom  

       Are always yoked evenly together. 

       Shame is its pole, mind its yoke-tie,  

       Mindfulness the watchful charioteer. 

       The chariot's ornament is virtue, 

       Its axles meditation, energy its wheels; 

       Equanimity keeps the burden balanced,  

       Desirelessness its upholstery. 

       Good will, non-harming, and seclusion:  

       These are the chariot's weaponry, 

       Forbearance its armour and shield, 

       As it rolls towards security from bondage. 

       This divine vehicle unsurpassed  

       Originates from within oneself. 

       The wise depart from the world in it,  
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       In evitably winning the victory.” 

Strongly Believe in the Roles of Right Understanding and Right 

Thought in Cultivation: The Noble Eightfold Path can be divided into 

three groups: virtue, concentration and wisdom. This is the only path; 

there are no short cuts to enlightenment and deliverance of the mind. 

All the practical guidance and instructions given by the Buddha to 

remove mental conflicts due to the unsatisfactoriness of life are to be 

found in the Noble Eightfold Path, from right understanding, right 

thoughts, right speech, right action, right livelihood, right effort, right 

mindfulness, right concentration. Buddhist cultivation and practicing of 

meditation have close relationship with the branch of wisdom through 

two branches of right understanding and right thought. Through Right 

understanding and right thought we eliminate greed, anger and 

ignorance.  

Regarding the Right Understanding, practitioners should try to 

understand the natural laws which govern our everyday life. Right 

understanding or right view is viewing things objectively; seeing them 

and reporting them exactly as they are without being influenced by 

prejudice or emotion. Right view helps differentiate the true from the 

false, and determines the true religious path for attaining liberation. 

Right understanding means to understand the natural laws which 

govern our everyday life. One of the most important of these is the law 

of karma, the law of cause and effect, every action brings a certain 

result, without any exception. There is no such ‘no wholesome nor 

unwholesome’ in Buddhism. Practitioners should always remember 

that whenever we act with greed, hatred, or delusion, pain and 

suffering come back to us. On the contrary, when our actions are 

motivated by generosity, love or wisdom, the results are happiness and 

peace. Devout Buddhists should always have a mindful mind to 

skilfully integrate the understanding of the law of karma into our lives. 

Right understanding also means profoundly and subtly understand our 

true nature. In Buddhism, right understanding means the understanding 

of suffering or the unsatisfactory nature of all phenomenal existence, 

its arising, its cessation and the path leading to its cessation. Right 

Understanding or Right View is one of the two trainings in Wisdom 

(the other training is Right Thought). Right understanding can be said to 

mean seeing things as they really are, or understanding the real truth 
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about things, rather than simply seeing them as they appear to be. 

According to Buddhist point of view, it means insight, penetrative 

understanding, or seeing beneath the surface of things, etc., under the 

lens of the Four Noble Truths, Interdependent origination, 

impermanence, impersonality, and so forth. Right understanding can be 

acquired by ourselves or by acquiring the truths that are shown by 

others. The process of acquiring right understanding must follow the 

following order: first we must observe objectively the facts which we 

are presented, then consider their significance. It is to say first to study 

and then to consider and examine them, and finally attaining right 

understanding through contemplation. At this point, the two types of 

understanding, either by ourselves or through others, become 

indistinguishable. To summarize, the process of acquiring right 

understanding are as follows: to observe and to study, to examine 

intellectually what we have observed and studied, to contemplate what 

we have examined. In short, Right Understanding means the 

understanding of the four noble truths: the truths of suffering and its 

causes perpetuate cyclic existence, the truths of cessation and the path 

are the way to liberation. Buddhist practitioners should develop right 

understanding by seeing impermanence, suffering, and not-self in 

everything, which leads to detachment and loss infatuation. 

Detachment is not aversion. An aversion to something we once liked is 

temporary, and the craving for it will return. Practitioners do not seek 

for a life of pleasure, but to find peace. Peace is within oneself, to be 

found in the same place as agitation and suffering. It is not found in a 

forest or on a hilltop, nor is it given by a teacher. Practitioners meditate 

to investigate suffering, see its causes, and put an end to them right at 

the very moment, rather dealing with their effects later on. Besides, 

Right Effort and Right Mindfulness guided by Right Understanding to 

bring about Right Concentration. Right Understanding, in the ultimate 

sense, is to understand life as it really is. For this, one needs a clear 

comprehension of the Four Noble Truths, namely: the Truth of 

Suffering or Unsatisfactoriness, the Arising of Suffering, the Cessation 

of Suffering, and the Path leading to the Cessation of Suffering. Right 

understanding means to understand things as they really are and not as 

they appear to be. It is important to realize that right understanding in 

Buddhism has a special meaning which differs from that popularly 
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attributed to it. In Buddhism, right understanding is the application of 

insight to the five aggregates of clinging, and understanding their true 

nature, that is understanding oneself. It is self-examination and self-

observation. Right understanding is the understanding of suffering or 

the unsatisfactory nature of all phenomenal existence, its arising, its 

cessation, and the path leading to its cessation. Right understanding is 

of the highest important in the Eightfold Noble Path, for the remaining 

seven factors of the path are guided by it. It ensures that right thoughts 

are held and it co-operates ideas; when as a result thoughts and ideas 

become clear and wholesome, man’s speech and action are also 

brought into proper relation. Moreover, it is through right understanding 

that one gives up harmful or profitless effort and cultivates right effort 

which aids the development of right mindfulness. Right effort and right 

mindfulness guided by right understanding bring about right 

concentration. Thus, right understanding, which is the main spring in 

Buddhism, causes the other limbs of the co-ordinate system to move in 

proper relation. There are two conditions that are conducive to right 

understanding: Hearing from others means hearing the Correct Law 

(Saddhamma), from others (Paratoghosa), and having a systematic 

attention or a wise attention (Yoniso-manasikara). The first condition is 

external, that is, what we get from outside, while the second is internal, 

what we cultivate (manasikara literally means doing-in-the-mind).  

What we hear gives us food for thought and guides us in forming our 

own views. It is, therefore, necessary to listen, but only to that which is 

conducive to right understanding and to avoid all the harmful and 

unwholesome utterances of others which prevent straight thinking. The 

second condition, systematic attention, is more difficult to cultivate, 

because it entails constant awareness of the things that one meets with 

in everyday life. The word ‘Yoniso-manasikara’ which is often used in 

the discourses is most important, for it enables one to see things 

deeply. ‘Yoniso’ literally means by-way-of-womb instead of only on 

the surface. Metaphorically, therefore, it is ‘radical’ or ‘reasoned 

attention’. These two conditions, learning and systematic attention, 

together help to develop right understanding. One who seeks truth is 

not satisfied with surface knowledge, with the mere external 

appearance of things, but wants to dig deep and see what is beyond the 

reach of naked eye. That is the sort of search encouraged in Buddhism, 
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for it leads to right understanding. The man of analysis states a thing 

after resolving it into its various qualities, which he puts in proper 

order, making everything plain. He does not state things unitarily, 

looking at them as a whole, but divides them up according to their 

outstanding features so that the conventional and the highest truth can 

be understood unmixed. The Buddha was discriminative and analytical 

to the highest degree. As a scientist resolves a limb into tissues and the 

tissues into cells, the Buddha analyzed all component and conditioned 

things into their fundamental elements, right down to their ultimates, 

and condemned shallow thinking, unsystematic attention, which tends 

to make man muddle-headed and hinders the investigation of the true 

nature of things. It is through right understanding that one sees cause 

and effect, the arising and ceasing of all conditioned things. The truth 

of the Dhamma can be only grasped in that way, and not through blind 

belief, wrong view, speculation or even by abstract philosophy. 

According to the Anguttara Nikaya, the Buddha says: “This Dhamma is 

for the wise and not for the unwise.” The Nikaya also explains the 

ways and means of attaining wisdom by stages and avoiding false 

views. Right understanding permeates the entire teaching, pervades 

every part and aspect of the Dhamma and functions as the key-note of 

Buddhism. Due to lack of right understanding, the ordinary man is blind 

to the true nature of life and fails to see the universal fact of life, 

suffering or unsatisfactoriness. He does not even try to grasp these 

facts, but hastily considers the doctrine as pessimism. It is natural 

perhaps, for beings engrossed in mundane pleasures, beings who crave 

more and more for gratification of the senses and hate pain, to resent 

the very idea of suffering and turn their back on it. They do not, 

however, realize that even as they condemn the idea of suffering and 

adhere to their own convenient and optimistic view of things, they are 

still being oppressed by the ever recurring unsatisfactory nature of life.  

Regarding the Right Thought, practitioners should be free from 

sensual desire, ill-will, and cruelty. Right thought means thoughts that 

are free from sensual desire, ill-will, and cruelty. Thoughts free from 

ill-will means thoughts that are free from anger, for when anger is 

burning in the mind, both us and people around us will suffer. Right 

thoughts includes thoughts of renunciation, good will, and of 

compassion, or non-harm. These thoughts are to be cultivated and 
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extended towards all living beings regardless of race, caste, clan, or 

creed. As they embrace all that breathes there are no compromising 

limitations. Right thought means that our reflection must be consistent 

with common sense, useful both to others and ourselves. We must 

strive to correct our faults, or change our wicked opinions. While 

meditating on the noble formula of “Precept, Concentration, and 

Wisdom,” we must realize that ‘ignorance’ is the main cause of 

suffering, the root of all wicked acts; therefore, we must look for a way 

to get rid of suffering for us and for others. A mind free from sensual 

lust, ill-will and cruelty. Right thought means resolve in favour of 

renunciation, goodwill and nonharming of sentient beings. Through 

meditation, we can recognize anger and let it go. At that time, the mind 

becomes light and easy, expressing its natural loving-kindness. Also 

through meditation, we can recognize cruelty and let it go. At that time, 

we will have the mind of understanding the suffering of others and 

wanting to alleviate it. Right Thought is one of the two trainings in 

Wisdom (the other training is Right View or Right Understanding). 

Right thought or right thinking means avoiding attachment and 

aversion. According to Buddhism, the causes of suffering and 

afflictions are said to be ignorance, attachment, and aversion. When 

right understanding removes ignorance, right thought removes 

attachment and aversion; therefore, right understanding and right 

thought remove the causes of suffering. To remove attachment and 

greed we must cultivate renunciation, while to remove aversion and 

anger we must cultivate love and compassion. Renunciation is 

developed by contemplating the unsatisfactory nature of existence, 

especially the unsatisfactory nature of pleasures of the senses, for 

pleasures of the sens are likened to salt water, the more we drink, the 

more we feel thirsty. Through understanding the unsatisfactory nature 

of existence and recognizing the undesirable consequences of 

pleasures of the senses, we can easily cultivate renunciation and 

detachment. To develop love and compassion through recognizing the 

essential equality of all living beings. Like human beings, all other 

beings fear death and tremble at the idea of punishment. 

Understanding this, we should not kill other beings or cause them to be 

killed. Like human beings, all other beings desire life and happiness. 

Understanding this, we should not place ourselves above others or 
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regard ourselves any differently from the way we regard others. Right 

thought means the thoughts of non-attachment, benevolence and non-

harmfulness. On a deeper level, Right Thought refers to the mind that 

subtly analyzes Emptiness, thus leading us to perceive it directly. 

 

(C) The Path of Cultivation of Practitioners  

Who Have Faith in the Correct Views 

 

I. The Faith in the Correct Views In Buddhist Point of View: 

Buddhist practitioners should always remembere that although the 

main purpose of cultivation in Buddhism is enlightenment and 

emancipation, the immediate and important purpose of cultivation in 

Buddhism is to have correct views that help practitioners to cultivate 

the correct dharmas to eliminate the self. Once the attachment of the 

self is eliminated, the ignorance will automatically end. At that 

moment, desires, angers, ignorance, arrogance, doubt, wrong views, 

killing, stealing, sexual desire (sexual passion), and lying...  will also 

naturally end. At that moment, the practitioner will gain the 

enlightenment which the Honorable Buddha declared 26 centuries ago. 

All Buddhists have had one and the same aim, which is the “extinction 

of self, the giving up the concept of a separate individuality, and all 

their practices have generally tended to foster such easily recognizable 

spiritual virtues as serenity, detachment, consideration and tenderness 

for others. In the scriptures, the Dharma has been compared to a taste 

for direct feeling, not for learning and keeping. The golden word of the 

Buddha is there defined as that which has the taste of Peace, the taste 

of Emancipation, the taste of Nirvana. It is, of course, a perculiarity of 

tastes that they are not easily described, and must elude those who 

refuse actually to taste them for themselves.” Once we are able to 

eliminate the attachment of the self, our minds will completely purify 

and we are able to know everything in the universe with wisdom. Once 

we are able to eliminate the attachment of the self, we are able to see 

all sentient beings’ sufferings, thus we are able to develop loving 

kindness toward all beings with great compassion. Thus, meditation and 

contemplation does not only help us purify our bodies and minds, but 

they also set us free from the long-term clinging of self.  
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It is through right understanding that one sees cause and effect, the 

arising and ceasing of all conditioned things. The truth of the Dhamma 

can be only grasped in that way, and not through blind belief, wrong 

view, speculation or even by abstract philosophy. According to the 

Anguttara Nikaya, the Buddha says: “This Dhamma is for the wise and 

not for the unwise.” The Nikaya also explains the ways and means of 

attaining wisdom by stages and avoiding false views. Right 

understanding permeates the entire teaching, pervades every part and 

aspect of the Dhamma and functions as the key-note of Buddhism. Due 

to lack of right understanding, the ordinary man is blind to the true 

nature of life and fails to see the universal fact of life, suffering or 

unsatisfactoriness. He does not even try to grasp these facts, but hastily 

considers the doctrine as pessimism. It is natural perhaps, for beings 

engrossed in mundane pleasures, beings who  crave more and more for 

gratification of the senses and  hate pain, to resent the very idea of 

suffering and turn their back on it. They do not, however, realize that 

even as they condemn the idea of suffering and adhere to their own 

convenient and optimistic view of things, they are still being oppressed 

by the ever recurring unsatisfactory nature of life.  

As a matter of fact, right view is the foundation in the cultivation of 

wisdom. The right view is also the lighthouse that helps destroying 

ignorance and showing the real nature of the five aggregates. Owing to 

the correct view, practitioners bravely deny the dead Buddhism. Those 

who have faith in correct views always know that they, themselves, are 

responsible for their own karmas. Besides, correct views are also the 

foundation for cultivating to stop evil actions and to increase  good 

actions. To have faith in correct views on sufferings will help 

practitioners pushing away obstacles and to advance on the path of 

cultivation. To have faith in correct views on the selflessness and 

impermanence of all things will help pushing away obstacles to 

advance on the path of cultivation. To have faith in correct views on 

the twelve links of causation also means seeing the Way, and so on.  

 

II. The Path of Cultivation of Practitioners Who Have Faith in 

the Correct Views:  

To Have Faith in the Right View, Practitioners Will Cultivate & 

Live In Accordance With the Theory of Cause and Effect: In Buddhist 
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teachings, right view on cause and effect is seeing that causality is a 

natural law, mentioning the relationship between cause and effect. All 

things come into being not without cause, since if there is no cause, 

there is no effect and vice-versa. As so sow, so shall you reap! Cause 

and effect never conflict with each other. Truly speaking, those who 

have correct view on cause and effect, or those who cultivate and live 

in accordance with the law of causality, they see the Way. According to 

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, 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 
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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. Someimes cause is result, result is cause or 

simultaneity of Cause and Effect. The cause has result as its cause, 

while the result has the cause as its result. It is like planting seeds; the 

seeds produce fruit, the fruit produces seeds. 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. 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.  

Practitioners of mindfulness should try to understand the natural 

laws which govern our everyday life. Right understanding or right view 

is viewing things objectively; seeing them and reporting them exactly 

as they are without being influenced by prejudice or emotion. Right 

view helps differentiate the true from the false, and determines the 

true religious path for attaining liberation. Right understanding means 

to understand the natural laws which govern our everyday life. One of 

the most important of these is the law of karma, the law of cause and 

effect, every action brings a certain result, without any exception. 

There is no such ‘no wholesome nor unwholesome’ in Buddhism. 

Buddhist practitioners should always remember that whenever we act 

with greed, hatred, or delusion, pain and suffering come back to us. On 

the contrary, when our actions are motivated by generosity, love or 

wisdom, the results are happiness and peace. Devout Buddhists should 

always have right views to be able to skilfully integrate the 

understanding of the law of karma into our lives. 

Some people believe in some other religions that man’s destiny is 

basically determined for him by God. God determines if a man 

deserves heaven or hell; he may even decide each man’s earthly 
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destiny. Some other people believe in fatalism that each of us has a 

fate which we cannot change and about which we can do nothing. They 

believe that ‘Whatever will be will be.’ In this philosophy the agent 

that determines destiny is not a God, but rather a mysterious 

impersonal power called ‘Fate’ which transcend our understanding. 

Still some other people believe the exact opposite, they believe in 

indeterminism: everything happens by accident. They believe that if 

man is lucky, he will achieve happiness or success; if he is unlucky, he 

will suffer or fail, but whatever he receives, he receives not through 

any process of determination but by accident, by sheer coincidence.  

According to the Karma Law in Buddhism, the present is a shadow 

of the past, the future a shadow of the present. Hence our action in the 

present is most important, for what we do in the present determines the 

course of our future development. For this reason, Buddhist 

practitioners should always apply their minds to the present so that they 

may advance on the way. According to the Buddhist doctrine of rebirth, 

the causal relation between action and its results holds not only with 

regard to the present life but also with regard to past and future lives. 

This universal law of cause and effect is non-negotiable. Just as we 

cannot run away from our own shadows, so we cannot run away from 

the results of our actions. They will pursue us no matter where we hide. 

Besides, the Buddha also taught that negative or unwholesome mind 

creates negative or unwholesome thoughts (anger, hatred, harmful 

thoughts, wrong views, etc), speech (lying, harsh speech, double-

tongued, etc), 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, the pain or pleasure resulting in this life 

from the practices or causes and retributions of a previous life. 

Therefore, ancient virtues said: “If we wish to know what our lives 

were like in the past, just look at the retributions we are experiencing 

currently in this life. If we wish to know what retributions will happen 

to us in the future, just look and examine the actions we have created 

or are creating in this life.”  If we understand clearly this theory, then 

in our daily activities, sincere Buddhists are able to avoid 

unwholesome deeds and practice wholesome deeds. Every action 

which is a cause will have a result or an effect. Likewise, every 
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resultant action has its cause. The law of cause and effect is a 

fundamental concept within Buddhism governing all situation. 

Buddhists believe in a just rational of karma that operates 

automatically and speak in terms of cause and effect instead of rewards 

and punishments. Every action which is a cause will have a result or an 

effect. Likewise every resultant action has its cause. The law of cause 

and effect is a fundamental concept within Buddhism goverining all 

situation. Buddhists believe in a just rational of karma that operates 

automatically and speak in terms of cause and effect instead of rewards 

and punishments. It’s a fundamental principle for all living beings and 

all things that if one sows good deeds, he will surely reap a good 

harvest; if he sows bad deeds, he must inevitably reap a bad harvest. 

Though the results may appear quickly or slowly, everyone will be sure 

to receive the results that accord with their actions. Anyone who has 

deeply understood this principle will never do evil. 

According to Buddhism, every action which is a cause will have a 

result or an effect. Likewise every resultant action or effect has its 

cause. The law of cause and effect is a fundamental concept within 

Buddhism governing all situations. The Moral Causation in Buddhism 

means that a deed, good or bad, or indifferent, brings its own result on 

the doer. Good people are happy and bad ones unhappy. But in most 

cases “happiness” is understood not in its moral or spiritual sense but in 

the sense of material prosperity, social position, or political influence. 

For instance, kingship is considered the reward of one’s having 

faithfully practiced the ten deeds of goodness. If one meets a tragic 

death, he is thought to have committed something bad in his past lives 

even when he might have spent a blameless life in the present one. 

Causality is a natural law, mentioning the relationship between cause 

and effect. All things come into being not without cause, since if there 

is no cause, there is no effect and vice-versa. As so sow, so shall you 

reap. Cause and effect never conflict with each other. In other words, 

cause and effect are always consistent with each other. If we want to 

have beans, we must sow bean seeds. If we want to have oranges, we 

must sow orange seeds. If wild weeds are planted, then it’s 

unreasonable for one to hope to harvest edible fruits. 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 
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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 10 years. Other causes may involve more time to produce 

effects, may be the whole life or two lives.  

In short, according to Buddhist teachings, you reap what you sow 

without any exception. By understanding and believing in the law of 

causality, Buddhists will not become superstitious, or alarmed, and rely 

passively on heaven authority. He 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. 

As mentioned above, owing to having the correct view on cause and 

effect, practitioners see and understand the true nature of causality, 

thus, they always try to cultivate to maintain correct view on the 

causality in their life and cultivation. Those who deny the rule of 

“cause and effect” will destroy all moral responsibility. 

To Have Faith in the Right View For It Is the Foundation In the 

Cultivation of Wisdom: The Noble Eightfold Path is the fourth Noble 

Truth in the Four Noble Truths that can help us prevent problems or 
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deal with any problems we may come across in our daily life. This is 

the path that leads to the end of sufferings and afflictions. If we follow 

it, we are on the way to less suffering and more happiness. The  eight 

right (correct) ways. The path leading to release from suffering, the 

goal of all Buddhist practitioners. These are eight in the 37 bodhi ways 

to enlightenment. The Noble Eightfold Path can be divided into three 

groups: virtue, concentration and wisdom. This is the only path; there 

are no short cuts to enlightenment and deliverance of the mind. All the 

practical guidance and instructions given by the Buddha to remove 

mental conflicts due to the unsatisfactoriness of life are to be found in 

the Noble Eightfold Path, from right understanding, right thoughts, right 

speech, right action, right livelihood, right effort, right mindfulness, 

right concentration. Practicing the Noble Eight-fold Path can bring 

about real advantages such as improvement of personal conditions. It is 

due to the elimination of all evil thoughts, words, and actions that we 

may commit in our daily life, and to the continuing practice of 

charitable work; improvement of living conditions. If everyone 

practiced this noble path, the world we are living now would be devoid 

of all miseries and sufferings caused by hatred, struggle, and war 

between men and men, countries and countries, or peoples and 

peoples. Peace would reign forever on earth. Besides, to cultivate the 

Eightfold Noble Path also means to practice meditation to attain of 

enlightenment or Bodhi Awareness. The Noble Eigh-fold Path is the 

first basic condition for attaining Bodhi Consciousness that is 

untarnished (while Alaya Consciousness is still defiled).   

According to Buddhist teachings, Right Understanding and Right 

Thought constitute wisdom, the first two Noble Paths of the Eightfold 

Noble Path. Right view refers to understanding of the “Four Holy 

Truths.” It also can refer to insight into the nature of the Dharma Body 

of the Buddha. Right view refers to your manner of regarding 

something, your mental outlook and your opinions, not to what you 

view with your eyes. Right understanding is of the highest importance 

of the Eighfold Noble Path, for the remaining seven factors of the path 

are guided by it. It ensures that right thoughts are held and it co-

ordinates ideas; when as a result thoughts and ideas become clear and 

wholesome, man’s speech and action are also brought into proper 

relation. It is through right understanding that one gives up harmful or 
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profitless effort and cultivates right effort which aids the development 

of right mindfulness. Right effort and right mindfulness guided by right 

understanding bring about right concentration. Thus, right 

understanding, which is the main spring in the Eightfold Noble Path, 

causes other factors of the co-ordinate system to move in proper 

relation. In Buddhism, right understanding means the understanding of 

suffering or the unsatisfactory nature of all phenomenal existence, its 

arising, its cessation and the path leading to its cessation. Right 

understanding, right views, or knowledge of the four noble truth. This 

understanding is the highest wisdom which sees the Ultimate Reality. 

That is to say to see things as they are. Understanding the four noble 

truths, the first of the eightfold noble path. Correct views refer to 

accepting certain key Buddhist concepts such as the four noble truths 

(arya-satya), dependent arising (pratiya-samutpada), karma, etc., as 

well as to eliminating wrong views. Although there is no specific 

definition for the term sammaditthi in Buddhism, generaly speaking, 

Right view is viewing things objectively; seeing them and reporting 

them exactly as they are without being influenced by prejudice or 

emotion. Right view helps differentiate the true from the false, and 

determines the true religious path for attaining liberation. Correct or 

Right View or Perfect View, freedom from the common delusion. 

Understanding correctly of the four noble truths of suffering, of the 

origin of suffering, of the extinction of suffering, and of the path 

leading to the extinction of suffering. Understand correctly on the non-

ego of existence (nonindividuality of existence). Right understanding 

means to have a correct understanding of oneself and the world. 

Although we may have our own view of the world, it may not always 

be right. If we understand things as they really are, we would be able 

to live a happier and more meaningful life. For example, students who 

understand that it is to their own benefit to learn would work hard to 

learn more and do better. When they do well, everyone will be happy, 

including their parents and teachers. Right Understanding also means 

understanding thoroughly and correctly the four noble truths and having 

penetrative insight into reality. Mundane right understanding means an 

ordinary worldling’s knowledge of the efficacy of moral causation or of 

actions and their results. Therefore, mundane right understanding 

means the knowledge that accords with the Four Noble Truths. This is 
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called mundane because the understanding is not yet free from taints. 

This may be called “knowing accordingly.”  

According to Dr. K. Sri. Dhammananda in the Gems of Buddhism 

Wisdom, there are two sorts of understanding: First, an accumulated of 

memory, an intellectual grasping of a subject according to certain given 

data. Second, real deep understanding, a penetration or an intellectual 

seeing a thing in its true nature, without name and external label. This 

penetration is possible only when the mind is free from all impurities 

and is fully developed through meditation. Buddhist practitioners 

should try to understand the natural laws which govern our everyday 

life. Right understanding or right view is viewing things objectively; 

seeing them and reporting them exactly as they are without being 

influenced by prejudice or emotion. Right view helps differentiate the 

true from the false, and determines the true religious path for attaining 

liberation. Right understanding means to understand the natural laws 

which govern our everyday life. One of the most important of these is 

the law of karma, the law of cause and effect, every action brings a 

certain result, without any exception. There is no such ‘no wholesome 

nor unwholesome’ in Buddhism. Practitioners who practice meditation 

should always remember that whenever we act with greed, hatred, or 

delusion, pain and suffering come back to us. On the contrary, when 

our actions are motivated by generosity, love or wisdom, the results are 

happiness and peace. Devout Buddhists should always have a mindful 

mind to skilfully integrate the understanding of the law of karma into 

our lives. Right understanding also means profoundly and subtly 

understand our true nature. In Buddhism, right understanding means the 

understanding of suffering or the unsatisfactory nature of all 

phenomenal existence, its arising, its cessation and the path leading to 

its cessation. In short, through right understanding, we can see things 

under the light of impermanence, suffering, and not-self, and this will 

lead not causing sufferings and afflictions for people and for self; on 

the contrary, it would bring us and other people peace, mindfulness and 

happiness. Through Right understanding and right thought we eliminate 

greed, anger and ignorance: The mind supported by wisdom will bring 

forth the Right Understanding which help us wholly and entirely free 

from the intoxication of sense desire (kama), from becoming (bhava), 

wrong views (ditthi) and ignorance (avijja). Right Understanding or 
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Right View is one of the two trainings in Wisdom (the other training is 

Right Thought). Right understanding can be said to mean seeing things 

as they really are, or understanding the real truth about things, rather 

than simply seeing them as they appear to be. According to Buddhist 

point of view, it means insight, penetrative understanding, or seeing 

beneath the surface of things, etc., under the lens of the Four Noble 

Truths, Interdependent origination, impermanence, impersonality, and 

so forth. Right understanding can be acquired by ourselves or by 

acquiring the truths that are shown by others. The process of acquiring 

right understanding must follow the following order: first we must 

observe objectively the facts which we are presented, then consider 

their significance. It is to say first to study and then to consider and 

examine them, and finally attaining right understanding through 

contemplation. At this point, the two types of understanding, either by 

ourselves or through others, become indistinguishable. To summarize, 

the process of acquiring right understanding are as follows: to observe 

and to study, to examine intellectually what we have observed and 

studied, to contemplate what we have examined. In short, Right 

Understanding is the foundation in the cultivation of wisdom of the 

understanding of the four noble truths: the truths of suffering and its 

causes perpetuate cyclic existence, the truths of cessation and the path 

are the way to liberation.  

Through Right understanding, we can see things under the light of 

impermanence, suffering, and not-self. Buddhist practitioners should 

develop right understanding by seeing impermanence, suffering, and 

not-self in everything, which leads to detachment and loss infatuation. 

Detachment is not aversion. An aversion to something we once liked is 

temporary, and the craving for it will return. Practitioners do not seek 

for a life of pleasure, but to find peace. Peace is within oneself, to be 

found in the same place as agitation and suffering. It is not found in a 

forest or on a hilltop, nor is it given by a teacher. Practitioners meditate 

to investigate suffering, see its causes, and put an end to them right at 

the very moment, rather dealing with their effects later on. In short, 

Right understanding is to understand life as it really is. Right 

Understanding, in the ultimate sense, is to understand life as it really is. 

For this, one needs a clear comprehension of the Four Noble Truths, 

namely: the Truth of Suffering or Unsatisfactoriness, the Arising of 
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Suffering, the Cessation of Suffering, and the Path leading to the 

Cessation of Suffering. Right understanding means to understand things 

as they really are and not as they appear to be. It is important to realize 

that right understanding in Buddhism has a special meaning which 

differs from that popularly attributed to it. In Buddhism, right 

understanding is the application of insight to the five aggregates of 

clinging, and understanding their true nature, that is understanding 

oneself. It is self-examination and self-observation. Right 

understanding is the understanding of suffering or the unsatisfactory 

nature of all phenomenal existence, its arising, its cessation, and the 

path leading to its cessation. Right understanding is of the highest 

important in the Eightfold Noble Path, for the remaining seven factors 

of the path are guided by it. It ensures that right thoughts are held and it 

co-operates ideas; when as a result thoughts and ideas become clear 

and wholesome, man’s speech and action are also brought into proper 

relation.  

Moreover, it is through right understanding that one gives up 

harmful or profitless effort and cultivates right effort which aids the 

development of right mindfulness. Right effort and right mindfulness 

guided by right understanding bring about right concentration. Thus, 

right understanding, which is the main spring in Buddhism, causes the 

other limbs of the co-ordinate system to move in proper relation. There 

are two conditions that are conducive to right understanding: Hearing 

from others means hearing the Correct Law (Saddhamma) from others 

(Paratoghosa), and having a systematic attention or a wise attention 

(Yoniso-manasikara). The first condition is external, that is, what we 

get from outside, while the second is internal, what we cultivate 

(manasikara literally means doing-in-the-mind). What we hear gives us 

food for thought and guides us in forming our own views. It is, 

therefore, necessary to listen, but only to that which is conducive to 

right understanding and to avoid all the harmful and unwholesome 

utterances of others which prevent straight thinking. The second 

condition, systematic attention, is more difficult to cultivate, because it 

entails constant awareness of the things that one meets with in 

everyday life. The word ‘Yoniso-manasikara’ which is often used in 

the discourses is most important, for it enables one to see things deeply 

inside. ‘Yoniso’ literally means by-way-of-womb instead of only on the 
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surface outside. Metaphorically, therefore, it is ‘radical’ or ‘reasoned 

attention’. These two conditions, learning and systematic attention, 

together help to develop right understanding. One who seeks truth is 

not satisfied with surface knowledge, with the mere external 

appearance of things, but wants to dig deep and see what is beyond the 

reach of naked eye. That is the sort of search encouraged in Buddhism, 

for it leads to right understanding. The man of analysis states a thing 

after resolving it into its various qualities, which he puts in proper 

order, making everything plain. He does not state things unitarily, 

looking at them as a whole, but divides them up according to their 

outstanding features so that the conventional and the highest truth can 

be understood unmixed. The Buddha was discriminative and analytical 

to the highest degree. As a scientist resolves a limb into tissues and the 

tissues into cells, the Buddha analyzed all component and conditioned 

things into their fundamental elements, right down to their ultimates, 

and condemned shallow thinking, unsystematic attention, which tends 

to make man muddle-headed and hinders the investigation of the true 

nature of things. It is through right understanding that one sees cause 

and effect, the arising and ceasing of all conditioned things. The truth 

of the Dhamma can be only grasped in that way, and not through blind 

belief, wrong view, speculation or even by abstract philosophy.  

According to the Anguttara Nikaya, the Buddha says: “This 

Dhamma is for the wise and not for the unwise.” The Nikaya also 

explains the ways and means of attaining wisdom by stages and 

avoiding false views. Right understanding permeates the entire 

teaching, pervades every part and aspect of the Dhamma and functions 

as the key-note of Buddhism. Due to lack of right understanding, the 

ordinary man is blind to the true nature of life and fails to see the 

universal fact of life, suffering or unsatisfactoriness. He does not even 

try to grasp these facts, but hastily considers the doctrine as pessimism. 

It is natural perhaps, for beings engrossed in mundane pleasures, 

beings who crave more and more for gratification of the senses and 

hate pain, to resent the very idea of suffering and turn their back on it. 

They do not, however, realize that even as they condemn the idea of 

suffering and adhere to their own convenient and optimistic view of 

things, they are still being oppressed by the ever recurring 

unsatisfactory nature of life. 
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To Have Faith in A Correct View Will Help in Not Be Wasting 

Time With Metaphysical Issues: The Buddha was not concerned with 

such metaphysical issues which only confuse man and upset his mental 

equilibrium. Their solution surely will not free mankind from misery 

and ill. That was why the Buddha hesitated to answer such questions, 

and at times refrained from explaining those which were often wrongly 

formulated. The Buddha was a practical teacher. His sole aim was to 

explain in all its detail the problem of Dukkha, suffering, the universal 

fact of life, to make people feel its full force, and to convince them of 

it. He has definitely told us what he explains and what he does not 

explain. Even questions relating to the past and the future, the 

Buddha’s answers were very clear: “Let be the past, let be the future, I 

will teach you the Dhamma.” The Buddha always emphasized: “When 

this is, that comes to be. With the arising of this, that arises. When this 

is not, that does not come to be. With the cessation of this, that ceases.” 

This in a nutshell is the Buddhist doctrine of conditionality or 

Dependent Arising (paticca samuppada). And this forms the foundation 

of the Four Noble Truths, the central conception of Buddhism. In short, 

through the Buddha's teachings, we clearly see that those who have 

corect views will never be concerned with metaphysical issues for they 

all are useless for Buddhist practitioners and are considered worse than 

wrong views. 

To Have Faith in Correct Views For It Is the Lighthouse That 

Helps Destroying Ignorance & Showing the Real Nature of the Five 

Aggregates: It should be reminded that according to Buddhism, the 

correct view is not only in accordance with Correct Buddhist teachings, 

but it also tally with these wonderful teachings that the World's 

Honered One. Those who have correct views on  the five aggregates 

are those who see and understand  the five aggregates in accordance 

with Buddhist teachings. According to Buddhist teachings, skandha 

only means the five aggregates or five aggregates of conditioned 

phenomena (constituents), or the five causally conditioned elements of 

existence forming a being or entity. According to Buddhist philosophy, 

each individual existence is composed of the five elements and 

because they are constantly changing, so those who attempt to cling to 

the “self” are subject to suffering. Though these factors are often 

referred to as the “aggregates of attachment” because they are 
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impermanent and changing, ordinary people always develop desires for 

them. According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are five aggregates (Five Skandhas). The aggregates 

which make up a human being. The five skandhas are the roots of all 

ignorance. They keep sentient beings from realizing their always-

existing Buddha-Nature. The five aggregates are considered as maras 

or demons fighting against the Buddha-nature of men. In accordance 

with the Dharma, life is comprised of five aggregates (form, feeling, 

perception, mental formation, consciousness). Matter plus the four 

mental factors classified below as feeling, perception, mental 

formation and consciousness combined together from life. The real 

nature of these five aggregates is explained in the Teaching of the 

Buddha as follows: “Matter is equated to a heap of foam, feeling is like 

a bubble, perception is described as a mirage, mental formations are 

like a banana tree and consciousness is just an illusion. In short, 

according to Buddhism, right view is the lighthouse that helps 

practitioners destroy igonrance in order to be able to clearly see the 

real nature of the five aggregates that is basically empty. This view is 

totally in accordance with Buddhist teachings. It also tally with the 

wonderful teachings that the Buddha lectured almost twenty-six 

centuries ago. Therefore, Buddhist practitioners always try to maintain 

the correct view of "the five aggregates are totally empty" and always 

try to cultivate to eliminate obstructive ghosts arise from these five 

aggregates.  

Buddhist Practitioners Always Try to Maintain the Correct View of 

the Five Skandhas Are Equally Empty: In cultivation, wanting to gain 

progress, devout practitioners should try to keep this correct view of the 

emptiness of these five aggregates. The Pali scripture declares six 

sense-organs, six sense-objects and six consciousnesses as well as five 

aggregates are Sunyata as “Eye is void of self and anything belonging 

to self; form is void from self and anything belonging to self; visual 

consciousness is void of self and anything belonging to self.” Matter is 

just the immaterial, the immaterial is just matter (form is emptiness and 

the very emptiness is form). In the Heart Sutra, the Buddha told 

Sariputra: “Sariputra! This phenomenal world or form is emptiness, and 

emptiness is truly the phenomenal world. Emptiness is not different 

from the phenomenal world, the phenomenal world is not different 
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from emptiness. What is the phenomenal world that is emptiness, what 

is emptiness that is the phenomenal world.” The Hrdaya Sutra expands 

this concept by emphasis that “Rupa does not differ from Sunya”, or 

“Sunya does not differ from rupa” and “Sunya of all things is not 

created, not annihilated, not impure, not pure, not increasing, and not 

decreasing.” It means that because rupa must have no nature of its 

own, it is produced by causes or depend on anything else, so rupa is 

sunyata or identical with void. Therefore, the perceived object, the 

perceiving subject and knowledge are mutually interdependent. The 

reality of one is dependent upon others; if one is false, the others must 

be false. The perceiving subject and knowledge of the external object 

must also be false. So what one perceives within or without is illusory. 

Therefore, there is nothing, creation and annihilation, pure and impure, 

increase and decrease and so on. However, in reality, we cannot say a 

thing to be either real or unreal at the same time. Here, Sunyata must 

be defined as Pratityasamutpada. There is the intimate connection that 

exists between causality and sunyata. The one presupposes the other; 

the two are inseparably connected. Sunyata is the logical consequence 

of the Buddha’s view of causality and effection. 

In the point of view of the Mahayana scriptures, sunyata is the 

central theme of the Mahayana philosophical system. This term has 

been used in the Prajna-paramita system to denote a stage where all 

viewpoints with regard to the real nature of mundane world are totally 

rejected. In other words, we may say that to have a viewpoint is to 

cling to a position and there can be various types of positions with 

regard to the real nature of things as Saddharma-Pundaria expressed: 

“Knowing that phenomena have no constant fixed nature, that the 

seeds of Buddhahood sprout through causation.” Matter is just the 

immaterial, the immaterial is just matter (form is emptiness and the 

very emptiness is form). In the Heart Sutra, the Buddha told Sariputra: 

“Sariputra! This phenomenal world or form is emptiness, and emptiness 

is truly the phenomenal world. Emptiness is not different from the 

phenomenal world, the phenomenal world is not different from 

emptiness. What is the phenomenal world that is emptiness, what is 

emptiness that is the phenomenal world.” According to Zen Master 

Seng-Tsan in Faith in Mind, abiding no where, yet everywhere. Ten 

directions are right before you. The smallest is the same as the largest 
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in the realm where delusion is cut off. The largest is the same as the 

smallest, no boundaries are visible. Existence is precisely emptiness 

and emptiness is precisely existence. If it is not like this, you should not 

preserve it. 

Skandha in Sanskrit means “group, aggregate, or heap.” In 

Buddhism, Skandha means the trunk of a tree, or a body. Skandha also 

means the five aggregates or five aggregates of conditioned 

phenomena (constituents), or the five causally conditioned elements of 

existence forming a being or entity. According to Buddhist philosophy, 

each individual existence is composed of the five elements and 

because they are constantly chanching, so those who attempt to cling to 

the “self” are subject to suffering. Though these factors are often 

referred to as the “aggregates of attachment” because they are 

impermanent and changing, ordinary people always develop desires for 

them. According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are five aggregates. The aggregates which make up a 

human being. The five skandhas are the roots of all ignorance. They 

keep sentient beings from realizing their always-existing Buddha-

Nature. The five aggregates are considered as maras or demons 

fighting against the Buddha-nature of men. In accordance with the 

Dharma, life is comprised of five aggregates (form, feeling, perception, 

mental formation, consciousness). Matter plus the four mental factors 

classified below as feeling, perception, mental formation and 

consciousness combined together from life. The real nature of these 

five aggregates is explained in the Teaching of the Buddha as follows: 

“Matter is equated to a heap of foam, feeling is like a bubble, 

perception is described as a mirage, mental formations are like a 

banana tree and consciousness is just an illusion. Zen Master Thich 

Nhat Hanh wrote in 'The Heart of Understanding': "If I am holding a 

cup of water and I ask you, 'Is this cup empty?' You will say, 'No, it is 

full of water.' But if I pour the water and ask you again, you may say, 

'Yes, it is empty.' But, empty of what? My cup is empty of water, but it 

is not empty of air. To be empty is to be empty of something... When 

Avalokitesvara (Kuan-yin or Kannon, the Bodhisattva who embodies 

Compassion) says (in the Heart Sutra) that the five skandhas are 

equally empty, to help him be precise we must ask, 'Mr. 

Avalokitesvara, empty of what?' The five skandhas, which may by 
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translated into English as five heaps, or five aggregates, are the five 

elements that comprise a human being... In fact, these are really five 

rivers flowing together in us: the river of form, which means our body, 

the river of feeling, the river of perceptions, the river of mental 

formations, and the river of consciousness. They are always flowing in 

us... Avalokitesvara looked deeply into the five skandhas..., and he 

discovered that none of them can be by itself alone... Form is empty of 

a separate self, but it is full of everything in the cosmos. The same is 

true with feelings, perceptions, mental formation, and consciousness." 

According to Zen Master Seung Sahn in The Compass of Zen, the 

Heart Sutra teaches that "form is emptiness, and emptiness is form." 

Many people don't know what this means, even some long-time 

students of meditation. But there is a very easy way to see this in our 

everyday lives. For example, here is a wooden chair. It is brown. It is 

solid and heavy. It looks like it could last a long time. You sit in the 

chair, and it holds up your weight. You can place things on it. But then 

you light the chair on fire, and leave. When you come back later, the 

chair is no longer there! This thing that seemed so solid and strong and 

real is now a pile of cinder and ash which the wind blows around. This 

example shows how the chair is empty; it is not a permanent abiding 

things. It is always changing. It has no independent existence. Over a 

long or short time, the chair will eventually change and become 

something other than what it appears. So this brown chair is complete 

emptiness. But though it always has the quality of emptiness, this 

emptiness is form: you can sit in the chair, and it will still hold you up. 

"Form is emptiness, and emptiness is form." 

Zen Master Thich Nhat Hanh wrote in 'The Heart of 

Understanding': "If I am holding a cup of water and I ask you, 'Is this 

cup empty?' You will say, 'No, it is full of water.' But if I pour the water 

and ask you again, you may say, 'Yes, it is empty.' But, empty of what? 

My cup is empty of water, but it is not empty of air. To be empty is to 

be empty of something... When Avalokitesvara (Kuan-yin or Kannon, 

the Bodhisattva who embodies Compassion) says (in the Heart Sutra) 

that the five skandhas are equally empty, to help him be precise we 

must ask, 'Mr. Avalokitesvara, empty of what?' The five skandhas, 

which may by translated into English as five heaps, or five aggregates, 

are the five elements that comprise a human being... In fact, these are 
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really five rivers flowing together in us: the river of form, which means 

our body, the river of feeling, the river of perceptions, the river of 

mental formations, and the river of consciousness. They are always 

flowing in us... Avalokitesvara looked deeply into the five skandhas..., 

and he discovered that none of them can be by itself alone... Form is 

empty of a separate self, but it is full of everything in the cosmos. The 

same is true with feelings, perceptions, mental formation, and 

consciousness." 

Thong Thien was a Vietnamese Zen master from An La, North 

Vietnam. He was a disciple of Zen master Thöôøng Chieáu at Luïc Toå 

Temple. After he became the dharma heir of the thirteenth generation 

of the Wu-Yun-T’ung Zen Sect, he returned to his home town to revive 

and expand Buddhism there. He passed away in 1228. He always 

reminded his disciples: “The ancient virtues always advise us to keep 

seeing that the five aggregates are emptiness, the four elements are 

non-self, the true mind has no form, neither going, nor coming. The 

self-nature did not come when you were born; and will not go when 

you die. The true mind is always serene and all-embracing; and your 

mind and all scenes are one. If you always see that, you will soon 

attain enlightenment, be free from the bondage of the three periods, 

and become those who transcend the secular world. So, it is important 

for you not to cling to anything. We, ordinary people, do not see the 

five aggregates as phenomena but as an entity because of our deluded 

minds, and our innate desire to treat these as a self in oder to pander to 

our self-importance. As a matter of fact, the real nature of these five 

aggregates is explained in the Teaching of the Buddha as follows: 

“Matter is equated to a heap of foam, feeling is like a bubble, 

perception is described as a mirage, mental formations are like a 

banana tree and consciousness is just an illusion. According to the 

Surangama Sutra, all the defiling objects that appear, all the illusory, 

ephemeral characteristics, spring up in the very spot where they also 

come to an end. They are what is called ‘illusory falseness.’ But their 

nature is in truth the bright substance of wonderful enlightenment. Thus 

it is throughout, up to the five skandhas and the six entrances, to the 

twelve places and the eighteen realms; the union and mixture of 

various causes and conditions account for their illusory and false 

existence, and the separation and dispersion of the causes and 
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conditions result in their illusory and false extinction. Who would have 

thought that production, extinction, coming, and going are 

fundamentally  the everlasting, wonderful light of the treasury of the 

Thus Come One, the unmoving, all-pervading perfection, the 

wonderful nature of true suchness! If within the true and permanent 

nature one seeks coming and going, confusion and enlightenment, or 

birth and death, there is nothing that can be obtained. Therefore, if you 

have patience and the will to see things as they truly are. If you would 

turn inwards to the recesses of your own minds and note with just bare 

attention (sati), not objectively without projecting an ego into the 

process, then cultivate this practice for a sufficient length of time, then 

you will see these five aggregates not as an entity but as a series of 

physical and mental processes. Then you wil not mistake the 

superficial for the real. You will then see that these aggregates arise 

and disappear in rapid succession, never being the same for two 

consecutive moments, never static but always in a state of flux, never 

being but always becoming.’ The Buddha taught in the Lankavatara 

Sutra: ‘The Tathatagata is neither different nor not-different from the 

Skandhas.’ (Skandhebhyo-nanyo-nanayas-tathagata). 

Buddhist Practitioners Always Try to Cultivate to  Eliminate 

Obstructive Ghosts Arise From These Five Aggregates: As mentioned 

above, owing to having the correct view on the five aggregates, 

practitioners see that these aggregates are equally empty, thus, 

practitioners always try to cultivate to eliminate obstructive ghosts 

arise from these five aggregates. Suffering of all the ills of the five 

skandhas or suffering due to the raging aggregates. This is the suffering 

of a body and mind that are too demanding and almost uncontrollable. 

As mentioned above, according to Buddhism, there are five aggregates 

which make up a human being. First, “Form” or aggregate of matter 

(material or physical factors), which includes four elements of our own 

body and other material objects such as solidity, fluidity, heat and 

motion comprise matter. The aggregate of form includes the five 

physical sense organs and the corresponding physical objects of the 

sense organs (the eyes and visible objects, the ears and sound, the nose 

and smell, the tongue and taste, the skin and tangible objects). Second, 

“Feeling or sensation” or aggregate of feeling. Aggregate of feeling or 

sensation of three kinds pleasant, unpleasant and indifferent. When an 
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object is experienced, that experience takes on  one of these emotional 

tones, either of pleasure, of displeasure or  of indifference. Third, 

“Thinking” or Thought, cognition or perception. Aggregate of 

perception includes activity of recognition or identification or attaching 

of a name to an object of experience. Perceptions include form, sound, 

smell, taste, body. Fourth, “Aggregate of mental formation” or 

impression. This mental formation is a conditioned response to the 

object of experience including volition, attention, discrimination, 

resolve, etc. Fifth, “Aggregate of consciousness” or consciousnes, 

which includes the six types of consciousness (seeing, hearing, 

smelling, tasting, touching and mental consciousness). Awareness or 

sensitivity to an object, i.e. the consciousness associates with the 

physical factors when the eye and a visible object come into contact, an 

awareness of a visible object occurs in our mind. Consciousness or a 

turning of a mere awareness into personal experience is a combined 

function of feeling, perception and mental formation. The five 

skandhas are the roots of all ignorance. They keep sentient beings from 

realizing their always-existing Buddha-Nature. The five aggregates are  

considered as maras or demons fighting against the Buddha-nature of 

men. In accordance with the Dharma, life is comprised of five 

aggregates (form, feeling, perception, mental formation, 

consciousness). Matter plus the four other mental factors as feeling, 

perception, mental formation and consciousness combined together 

from life. We, normal people, do not see the five aggregates as 

phenomena but as an entity because of our deluded minds, and our 

innate desire to treat these as a self in oder to pander to our self-

importance. Therefore, the Buddha taught: “If you have patience and 

the will to see things as they truly are. If you would turn inwards to the 

recesses of your own minds and note with just bare attention (sati), not 

objectively without projecting an ego into the process, then cultivate 

this practice for a sufficient length of time, then you will see these five 

aggregates not as an entity but as a series of physical and mental 

processes. Then you wil not mistake the superficial for the real. You 

will then see that these aggregates arise and disappear in rapid 

succession, never being the same for two consecutive moments, never 

static but always in a state of flux, never being but always becoming.” 

Zen practitioners should always see the real nature of these five 
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aggregates and should always remember the Teaching of the Buddha 

on how to eliminate these aggregates in the Lotus Sutra, including the 

method of elimination of form aggregate in chapter Bhaisajyaraja-

samudgata (Bodhisattva of Healing), elimination of feeling in chapter 

Wonderful Sound, elimination of perception in chapter Avalokitesvara, 

elimination of mental formations in chapter Dharani, and elimination of 

consciousness in chapter Subhavyuha as follows:  “Matter is equated to 

a heap of foam, feeling is like a bubble, perception is described as a 

mirage, mental formations are like a banana tree and consciousness is 

just an illusion.” The same is true with feelings, perceptions, mental 

formation, and consciousness." If we practice in accordance the 

Buddha’s teachings, then surely we can easily eliminate the grasping 

of form, of feelings, of perceptions, of mental formations, and of 

consciousness.  

To Have Faith in the Correct Views For It Helps Practitioners 

Bravely Denying the Dead Buddhism: Dead Buddhism is a kind of 

Buddhism with its superfluous organizations, classical rituals, multi-

level offerings, dangling and incomprehensible sutras written in strange 

languages which puzzle the young people. In their view the Buddhist 

pagoda is a nursing home, a place especially reserved for the elderly, 

those who lack self-confidence or who are superstituous. Furthermore, 

there exists a dead Buddhism when the Buddhadharma is only in 

talking, not in practice. It’s not enough to say that we believe in the 

Buddha; it’s better not to know the Buddhadharma than knowing it only 

for talking. Time flies really fast like a flying arrow, and days and 

months fly by like a shuttlecock. The water waves follow one after 

another. Life is passing quickly in the same manner. Impermanence 

avoids nobody, youth is followed by old age moment after moment, 

and we gradually return to the decay and extinction of old age and 

death, leaving no trace or shadow. Buddhism is not culture-bound. It is 

not restricted to any particular society or race. In the contrary, it moves 

easily from one culture context to another because its emphasis is on 

internal pratice rather than external forms of religious behavior. 

According to Dr. Peter Della Santina in the Tree of Enlightenment, the 

most important thing in Buddhism is that each practitioner  develops his 

or her own mind, not on how he dresses, the kind of food he eats, the 

way he wears his hair, and so forth.  
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Although for the enlightened, delusions and enlightenment are not 

two (non-duality); delusions and enlightenment (delusion and 

awareness) are fundamentally the same. They are of the one Buddha-

nature. They belong to the unity of all things. They are one and 

undivided truth, the Buddha-truth. They are the non-dual Truth 

represents No-Self and No-Dharma. However, for us, ordinary people, 

delusion is delusion and enlightenment is enlightenment. If we are not 

careful, we will soon become people with vain talk or diffusive trivial 

reasoning. Devout Buddhist should never Idly talk on inconsequential 

topics only for amusement wastes our time and others’ time. The worst 

thing is that we can become followers of a dead Buddhism with 

innumerable superstitions. This is a belief or rite unreasoningly upheld 

by faith such as venerating the head of tiger, and buffalo, the snake and 

centipede deities, the Lares, consulting fortuneteller, reading the 

horoscope, etc. Buddhism means wisdom, therefore, Buddhism never 

accept superstitions; however, superstitious beliefs and rituals are 

adopted to decorate a religion in order to attract the multitude. But 

after some time, the creeper which is planted to decorate the shrine 

outgrows and outshines the shrine, with the result that religious tenets 

are relegated to be the background and superstitious beliefs and rituals. 

Dead Buddhism appears at temples where there are no monks and 

nuns who try to cultivate to break or disprove the false and make 

manifest the right. For Buddhism, refutation is necessary to save all 

sentient beings who are drowned in the sea of attachment while 

elucidation is also important in order to propagate the teaching of the 

Buddha. Lay people should always remember that the truth can be 

attained only by negation or refutation of wrong views within and 

without Buddhism, and of errors of followers of Dead Buddhism. When 

retaining wrong views or error, one will be blind to reason. How can a 

blind man get a right view without which the two extremes can never 

be avoided? The end of verbal refutation is the dawn of the Middle 

Path. Refutation and refutation only, can lead to the ultimate truth. The 

Middel Path, which is devoid of name and character is really the way 

of elucidation of a right view. 

Dead Buddhism appears at temples where there are no monks and 

nuns who try to cultivate with six necessary points of reverent harmony 

or unity in a monastery or convent. According to the Mahaparinibbana 
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Sutta and Sangiti Sutta, there are six points of reverent harmony or 

unity in a monastery or convent or Sixfold rules of conduct for monks 

and nuns in a monastery. First, Precept Concord: Moral unity in 

observing the commandments (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. Second, 

Living Concord: Bodily unity in form of worship (Always living 

together in peace). A monk who, in public and in private, shows loving-

kindness to their fellows in acts of body. Third, Idea Concord: 

Doctrinal unity in views and explanations (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. Fourth, Beneficial Concord: 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. 

Fifth, Speech Concord: Oral unity in chanting (never arguing). A monk 

who, in public and in private, shows loving-kindness to their fellows in 

acts of speech. Sixth, Thinking Concord: Mental unity in faith (Always 

being happy). A monk who, in public or in private, shows loving-

kindness to their fellows in acts of thought.  

Lay people should always remember that we need the true 

guidance from Monks and Nuns very badly for our daily activities and 

our cultivation, but we do not want to let Monks and Nuns who belong 

to a so-called Dead Buddhism to destroy our precious body which is  

difficult to obtain in this world. Lay people should always keep in mind  

that any temples where Monks and Nuns cannot live and cultivate 

together with the six points of reverent harmony set up by the Buddha, 

these temples belong to a so-called Dead Buddhism which any devout 

Buddhists should stay away. If not, sooner or later, we will take their 

dishamony to bring back to spread in our own families.  

In short, as mentioned above, those who have correct views 

bravely deny dead Buddhism withecause of its superfluous 

organizations, classical rituals, multi-level offerings, dangling and 

incomprehensible sutras written in strange languages. There exists a 

dead Buddhism when the Buddhadharma is only in talking, not in 
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practice. It’s not enough to say that we believe in the Buddha; it’s 

better not to know the Buddhadharma than knowing it only for talking. 

Dead Buddhism appears at temples where there are no monks and nuns 

who try to cultivate to break or disprove the false and make manifest 

the right. Dead Buddhism appears at temples where there are no 

monks and nuns who try to cultivate with six necessary points of 

reverent harmony or unity in a monastery or convent. Any temples 

where Monks and Nuns cannot live and cultivate together with the six 

points of reverent harmony set up by the Buddha, these temples belong 

to a so-called Dead Buddhism which any devout Buddhists should stay 

away. If not, sooner or later, we will take their dishamony to bring back 

to spread in our own families. Sincere Buddhists should always 

remember that if we merely believe in Buddhism without practicing, 

it’s no better than believing in a dead Buddhism. It’s like going into a 

restaurant and reading the menu to enjoy ourselves without ordering 

any food for eating. It does not benefit us in the least. Thus, we should 

always bear in mind that if the Way is not put in practice, it’s a dead or 

dead-end Way; if the virtue is not achieved by cultivating, it’s not a 

real virtue. For these above reasons, lay people determine not to 

ignorantly follow Dead Buddhism! 

To Have Faith  in the Correct Views For It Helps Practitioners 

Always Being Responsible for Our Own Karmas: Some people say “I 

am not responsible for what I am because everything, including my 

brain, nature, and physical constitution, partake of the nature of my 

parents.” It’s no doubt that our parents and ancestors must be 

responsible for some of the nature of their descendants, but those who 

have correct views on Buddhist laws of cause and effect and 

retributions always know that we are responsible for our own karmas, 

and no one else can take that responsibility for us, not even the 

Buddha. As a matter of fact, the majority of other characteristics is the 

responsibility of the descendants themselves because beings coming 

into existence with their own karma that they have produced in their 

past lives. Moreover, the self that exists after one’s childhood is the 

effect of the karma that one has produced oneself in this world. So the 

responsibility of one’s parents is very limited. The idea of karma 

teaches us clearly that one will reap the fruits of what he has sown. 

Supposed that we are unhappy at present; we are apt to lose our 
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temper and express discontent if we attribute our unhappiness to 

others. But if we consider our present unhappiness to be the effect of 

our own deeds in the past, we can accept it and take responsibility for 

it. Besides such acceptance, hope for the future wells up strongly in our 

hearts: “The more good karma I accumulate, the happier I will become 

and the better recompense I will receive. All right, I will accumulate 

much more good karma in the future.” We should not limit this idea 

only to the problems of human life in this world. We can also feel hope 

concerning the traces of our lives after death. For those who do not 

know the teachings of the Buddha, nothing is so terrible as death. 

Everyone fears it. But if we truly realize the meaning of karma-result, 

we can keep our composure in the face of death because we can have 

hope for our next life. When we do not think only of ourselves but 

realize that the karma produced by our own deeds exerts an influence 

upon our descendants, we will naturally come to feel responsible for 

our deeds. We will also realize that we, as parents, must maintain a 

good attitude in our daily lives in order to have a favorable influence or 

recompense upon our children. We will feel strongly that we must 

always speak to our children correctly and bring them up properly and 

with affection.   

To Have Faith in the Correct View For It Is the Foundation for 

Cultivating to Stop Evil Actions and to Increase  Good Actions: 

According to Buddhist teachings, correct views are the foundation for 

cultivating to stop evil actions and to increase  good actions. In other 

words, those who have right views always obey and practice in 

accordance with the Buddha's teachings in the Dharmapada Sutra, 

verse 183: Not to do evil, to do good, to purify one’s mind, this is the 

teaching of the Buddhas.” 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 better realms. According to The Path of Purification, ten 

unwholesome deeds are both unprofitable action and courses that lead 

to unhappy destinies: killing living things, taking what is not given, 

sexual misconduct, false speech, malicious speech, harsh speech, 

gossip, covetousness, ill-will, and wrong view. 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.' 
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Skillful actions are those that arise from an awareness of Unity, or 

nonseparation. Such actions, not overly bound by attachment to 

thoughts of self and other, are spontaneous, wise, and compassionate. 

In Buddhist teachings, kusala karma (good karma, good deeds, skillful 

action) 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. 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. A good man, 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. There are ten meritorious deeds, or the ten 

paths of good action according to the Mahayana Buddhism: 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 
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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: First, using charity (dana) to succour the 

poor. Second, using precept-keeping (sila) to help those who have 

broken the commandments. Third, using patient endurance (ksanti) to 

subdue their anger. Fourth, using zeal and devotion (virya) to cure their 

remissness. Fifth, using serenity (dhyana) to stop their confused 

thoughts. Sixth, using  wisdom (prajna) to wipe out ignorance. Seventh, 

putting an end to the eight distressful conditions for those suffering 

from them. Eighth, teaching Mahayana to those who cling to Hinayana. 

Ninth, cultivation of good roots for those in want of merits. Tenth, the 

four Bodhisattva winning devices for the purpose of leading all living 

beings to their goals (in Bodhisattva development).  

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." Talking about evil deeds, 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: 



 144 

evil actions are those that result in suffering and whose consequences 

are perceived as painful for beings who experience them. 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. Unwholesome karmas are harmful actions, or conducts in 

thought, word, or deed (by the body, speech, and mind) to self and 

others which leads to evil recompense. 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 ten Evil Actions: 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. Three in Action of Body (Kaya 

Karma (skt): First, killing, taking the life of any beings, including 

human or animal. We do not free trapped animals; but, in contrast, we 

continue to kill and murder innocent creatures, such as fishing, hunting, 

etc. Second, stealing, all forms of  acquiring for onself that which  

belongs to another. We do not give, donate, or make offerings; but, in 

contrast, we  continue to be selfish, stingy, and stealing from others. 

Third, sexual misconduct, all forms of sex-indulgence, by action or 

thoughts wants. We do not behave properly and honorably; but, in 

contrast, we continue to commit sexual misconduct or sexual 

promiscuity. Four in Action of Mouth (Vac Karma (skt). The evil karma 

of speech is the mightiest. We must know that evil speech is even more 

dangerous than fire because fire can only destroy all material 

possessions and treasures of this world, but the firece fire of evil 

speech not  only burns all the Seven Treasures of Enlightened beings 

and all virtues of liberation, but it will also reflect on the evil karma 

vipaka in the future. Fourth, false speech or telling lies or using 

obscene and lewd words or speech. We do not speak the truth; but, in 

contrast, we continue to lie and speak falsely. Fifth, insulting or 

coarsing abusuve language or abusive slandering. We do not speak 

soothingly and comfortably; but, in contrast, we continue to speak 

wickedly and use a double-tongue to cause other harm and 

disadvantages. Sixth, useless gossiping and frivolous chattering. We do 

not speak kind and wholesome words; but, in contrast, we continue to 

speak wicked and unwholesome words, i.e., insulting or cursing others. 

Seventh, speaking two-faced speech, to slander or speak with a double-
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tongue or to speak ill of one friend to another. We do not speak words 

that are in accordance with the dharma; but, in contrast, we continue to 

speak ambiguous talks. Three in Action of Mind (Moras Karma (skt): 

Eighth, greed or covetousness (Libho (skt). We do not know how to 

desire less and when is enough; but we continue to be greedy and 

covetous. Ninth, hatred or loss of temper profanity (Dosa (skt). We do 

not have peace and tolerance toward others; but, in contrast, we 

continue to be malicious and to have hatred. Tenth, ignorance (Moha 

(skt). We do not believe in the Law of Causes and Effetcs, but in 

contrast we continue to attach to our ignorance, and refuse to be near 

good knowledgeable advisors in order to learn and cultivate the proper 

dharma. In short, Pure Land practitioners should always remember 

about the three commandments dealing with the body: not to kill, not to 

steal, and not to commit adultery; the four dealing with the mouth: not 

to lie, not to insult, not to exaggerate, and not to speak with a double-

tongue; the three dealing with the mind: not to be greedy, not to be 

hatred, and not to be ignorant.   

In the Dharmapada Sutra, the Buddha taught: The evil-doer grieves 

in this world and in the next; he grieves in both. He grieves and suffers 

when he perceives the evil of his own deeds (Dharmapada 15). The 

virtuous man rejoices in this world, and in the next. He is happy in both 

worlds. He rejoices and delights when he perceives the purity of his 

own deeds (Dharmapada 16). The evil man suffers in this world and in 

the next. He suffers everywhere. He suffers whenever he thinks of the 

evil deeds  he has done. Furthermore he suffers even more when he 

has gone to a woeful path (Dharmapada 17). The virtuous man is happy 

here in this world, and he is happy there in the next. He is happy 

everywhere. He is happy when he thinks of the good deeds he has 

done. Furthermore, he is even happier  when he has gone to a blissful 

path (Dharmapada 18). 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). 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).” Some are born in a 
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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). A fool does not realize when he commits wrong 

deeds; by his own deeds the stupid man is tormented, like one is 

lighting fires wherein he must be burnt one day (Dharmapada 136).  

To Have Faith in the Correct Views On the Selflessness-

Impermanence of All Things Will Help Pushing Away Obstacles to 

Advance on the Path of Cultivation: Those who have correct views will 

always see and understand the true meanings of no-self and 

impermanence in Buddhist teachings. In Buddhism, the so-called Self 

is only a conceptual construct and that every individual is in fact 

composed of a constantly changing collection of “aggregates” 

(skandha). Meanwhile, no-self means non-existence of a permanent 

self. The body consists of the five elements and there is no self. 

Elements exist only by means of union of conditions. There is no 

eternal and unchangeable substance in them. Talking about 

impermanence, impermanence is the state of not being permanent, of 

lasting or existing only for a short time, of changing continually. 

Physical changes operating from the state of formation, to that of 

development, decay and disintegration are exact manifestations of the 

law of transformation. All things in the universe, from the small grain 

of sand, the human body, to the big one such as the earth, moon and 

sun are governed by the aove law, and as such, must come through 

these four periods. This process of changes characterizes 

impermanence. Anitya is one of the three fundamental of everything 

existing: Impermanence (Anitya), Suffering (Duhkha) and Non-ego 

(Anatman).  

“No-self” is one of the “three characteristics”  (tri-laksana) that the 

Buddha said apply to all conditioned (samskrita) phenomena, the others 

being impermanence and unsatisfactoriness or suffering. The doctrine 

holds that, contrary to the assertions of the brahmanical orthodoxy of 

the Buddha’s time, there is no permanent, partless, substantial “self” or 

soul. The brahmanical tradition taught that the essence of every 

individual is an eternal, unchanging essence (called the atman). The 

Buddha declared that such a essence is merely a conceptual construct 
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and that every individual is in fact composed of a constantly changing 

collection of “aggregates” (skandha). No-self also means non-existence 

of a permanent self. The body consists of the five elements and there is 

no self. Elements exist only by means of union of conditions. There is 

no eternal and unchangeable substance in them. 

The doctrine of no-self has two main characteristics: selflessness of 

things (dharma-nairatmya) and selflessness of person 

(pudgalanairatmya). Sometimes, the teaching of “not-self” causes 

confusion and misunderstanding. Any time we speak, we do say “I am 

speaking” or “I am talking”, etc. How can we deny the reality of that 

“I”? Sincere Buddhists should always remember that the Buddha never 

asked us to reject the use of the name or term “I”. The Buddha himself 

still use a word “Tatathata” to refer to himself, no matter what is the 

meaning of the word, it is still a word or a name. When the Buddha 

taught about “not-self”, he stressed on the rejection of the idea that this 

name or term “I” stands for a substantial, permanent and changeless 

reality. The Buddha said that the five aggregates (form, feeling, 

perception, volition and consciousness) were not the self and that the 

self was not to be found in them. The Buddha’s rejection of the self is a 

rejection of the belief in a real, independent, permanent entity that is 

represented by the name or term “I”, for such a permanent entity would 

have to be independent, permanent, immutable and impervious to 

change, but such a permanent entity and/or such a self is nowhere to be 

found. When Sakyamuni Buddha put forth the notion of “no-self,” he 

upsets many concepts about life in the universe. He blasted our most 

firm and widespread conviction, that of a permanent self. Those who 

understand “not self” know that its function is to overthrow “self,” not 

to replace it with a new concept of reality. The notion of “not self” is a 

method, not a goal. If it becomes a concept, it must be destroyed along 

with all other concepts.  

Practitioners should always remember about the No-self of “Body-

Mind-Environment”. No-Self means that there is no self, no permanent 

nature per se and that we are not true masters of ourselves. This point, 

too, is divided into the no-self body, the no-self mind, and the no-self 

environment. The no-self body means that this body is illusory, not its 

own master. It cannot be kept eternally young or prevented from 

decaying and dying. Even gods and immortals can only postpone death 
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for a certain period of time. The no-self of mind refers to the deluded 

mind of sentient beings, which has no permanent nature. For example, 

the mind of greed, thoughts of sadness, anger, love, and happiness 

suddenly arise and then disappear, there is nothing real. No-self of 

environment means that our surroundings are illusory, passive and 

subject to birth and decay. Cities and towns are in time replaced by 

abandoned mounds, mulberry fields soon give way to the open seas, 

every single thing changes and fluctuates by the second, one landscape 

disappears and another takes its place.   

The Buddha used the following analysis to prove that the self is 

nowhere to be found either in the body or the mind. The body is not the 

self, for if the body were the self, the self would be impermanent, 

would be subject to change, decay, destruction, and death. Hence the 

body cannot be the self. The self does not possess the body, in the 

sense that I possess a car or a television, because the self cannot 

control the body. The body falls ill, gets tired and old against our 

wishes. The body has an appearance, which often does not agree with 

our wishes. Hence in no way does the self possess the body. The self 

does not exist in the body. If we search our bodies from top to bottom, 

we can find nowhere locate the so-called “Self”. The self is not in the 

bone or in the blood, in the marrow or in the hair or spittle. The “Self” 

is nowhere to be found within the body. The body does not exist in the 

self. For the body to exist in the self, the self would have to be found 

apart from the body and mind, but the self is nowhere to be found. The 

mind is not the self because, like the body, the mind is subject to 

constant change and is agitated like a monkey. The mind is happy one 

moment and unhappy the next. Hence the mind is not the self because 

the mind is constantly changing. The self does not possess the mind 

because the mind becomes excited or depressed against our wishes. 

Although we know that certain thoughts are wholesome and certain 

thoughts unwholesome, the mind pursues unwholesome thoughts and is 

different toward wholesome thoughts. Hence the self does not possess 

the mind because the mind acts independently of the self. The self does 

not exist in the mind. No matter how carefully we search the contents 

of our minds, no matter how we search our feelings, ideas, and 

inclinations, we can nowhere foind the self in the mind and the mental 

states. The mind does not exist in the self because again the self would 
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have to exist apart from the mind and body, but such a self is nowhere 

to be found.  

We should reject the idea of a self for two reasons:  1) As long as 

we still cling to the self, we will always have to defend ourselves, our 

property, our prestige, opinions, and even our words. But once we give 

up the belief in an independent and permanent self, we will be able to 

live with everyone in peace and pleasure.  2) The Buddha taught: 

“Understanding not-self is a key to great enlightenment for the belief 

in a self is synonymous with ignorance, and ignorance is the most basic 

of the three afflictions (greed, anger, and stupidity). Once we identify, 

imagine, or conceive ourselves as an entity, we immediately create a 

schism, a separation between ourselves and the people and things 

around us. Once we have this conception of self, we respond to the 

people and things around us with either attachment or aversion. That’s 

the real danger of the belief of a self. Thus, the rejection of the self is 

not only the key of the end of sufferings and afflictions, but it is also a 

key to the entrance of the great enlightenment.” Zen Practitioners 

should contemplate “No-self” in every step. Zen practitioners can 

comprehend these three characteristics by observing closely the mere 

lifting of the foot and the awareness of the lifting of the foot. By paying 

close attention to the movements, we see things arising and 

disappearing, and consequently we see for ourselves the impermanent, 

unsatisfactory, and non-self nature of all conditioned phenomena. 

Meanwhile, impermanence (Anitya) is the state of not being 

permanent, of lasting or existing only for a short time, of changing 

continually. Physical changes operating from the state of formation, to 

that of development, decay and disintegration are exact manifestations 

of the law of transformation. All things in the universe, from the small 

grain of sand, the human body, to the big one such as the earth, moon 

and sun are governed by the aove law, and as such, must come through 

these four periods. This process of changes characterizes 

impermanence. Anitya is one of the three fundamental of everything 

existing: Impermanence (Anitya), Suffering (Duhkha) and Non-ego 

(Anatman). To understand thoroughly the impermacence of all things, 

Zen practitioners should contemplate that all things in this world, 

including human life, mountains, rivers, and political systems, are 

constantly changing from moment to moment. This is called 
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impermanence in each moment. Everything passes through a period of 

birth, maturity, transformation, and destruction. This destruction is 

called impermanence in each cycle. To see the impermanent nature of 

all things, we must examine this closely. Doing so will help us let go 

and at the same time to prevent us from being imprisoned by the things 

of this world. Buddhism teaches that human beings’ bodies are 

composed of five aggregates, called skandhas in Sanskrit. If the form 

created by the four elements is empty and without self, then human 

beings' bodies, created by the unification of the five skandhas, must 

also be empty and without self. Human beings’ bodies are involved in a 

transformation process from second to second, minute to minute, 

continually experiencing impermanence in each moment. By looking 

very deeply into the five skandhas, we can experience the selfless 

nature of our bodies, our passage through birth and death, and 

emptiness, thereby destroying the illusion that our bodies are 

permanent. In Buddhism, no-self is the most important subject for 

meditation. By meditating no-self, we can break through the barrier 

between self and other. When we no longer are separate from the 

universe, a completely harmonious existence with the universe is 

created. We see that all other human beings exist in us and that we 

exist in all other human beings. We see that the past and the future are 

contained in the present moment, and we can penetrate and be 

completely liberated from the cycle of birth and death. In short, once 

Buddhist practitioners equipped with correct views and have the ability 

to see the selflessness and impermanence of all things also means we 

are able to push away great obstacles of attachments and begin to 

advance on the very important steps of letting go on our own path of 

cultivation.  

Buddhist practitioners should always mindful that all things are 

impermanent and have no-self. Let’s look at ourselves, we will see that 

our bodies of today are completely different from those of yesterday. 

In fact, our body is just like a stream running swiftly, manifesting 

endlessly in different forms as waves rising and falling, as bubbles 

forming and popping. The waves and bubbles continuously appear 

large or small, high or low, clean or unclean, and so on and on so on. 

However, water has no form, is staying unconditioned, and being 

unmoved at all times. Buddhist practitioners should always mindful as 
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such so that we can act, speak, and think mindfully and without 

discrimination. If we are able to do this, we are on the right tract of 

cultivation. Let’s advance firmly on the way to emancipation; and let’s 

not to cling to the world which is full of sufferings and afflictions! 

“Anitya” is the state of not being permanent, of lasting or existing only 

for a short time, of changing continually. Physical changes operating 

from the state of formation, to that of development, decay and 

disintegration are exact manifestations of the law of transformation. All 

things in the universe, from the small grain of sand, the human body, to 

the big one such as the earth, moon and sun are governed by the aove 

law, and as such, must come through these four periods. This process of 

changes characterizes impermanence. All things are impermanent, 

their birth, existence, change, and death never resting for a moment. 

All things in this world, including human life, mountains, rivers, and 

political systems, are constantly changing from moment to moment. 

This is called impermanence in each moment. Everything passes 

through a period of birth, maturity, transformation, and destruction. 

This destruction is called impermanence in each cycle. To see the 

impermanent nature of all things, we must examine this closely. Doing 

so will prevent us from being imprisoned by the things of this world. In 

most monasteries, at the end of ceremonies, monks and nuns often 

chant the verse of impermance. 

  This day is already done. 

  Our lives are that much less. 

  We’re like fish in a shrinking pond; 

  What joy is there in this? 

  We should be diligent and vigorous, 

  As if our own head were at stake. 

  Only be mindful of impermanence, 

  And be careful not to be lax. 

To understand thoroughly the impermacence of all things, Zen 

practitioners should contemplate that all things in this world, including 

human life, mountains, rivers, and political systems, are constantly 

changing from moment to moment. This is called impermanence in 

each moment. Everything passes through a period of birth, maturity, 

transformation, and destruction. This destruction is called 

impermanence in each cycle. To see the impermanent nature of all 
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things, we must examine this closely. Doing so will prevent us from 

being imprisoned by the things of this world. The Mahaparinirvana 

Sutra says: “All formations are impermanent; this is the law of 

appearing and disappearing. When appearing and disappearing 

disappear, then this stillness is bliss.” This means that when there is no 

appearance or disappearance in our mind, that mind is bliss. This is a 

mind devoid of all thinking. The Mahaparinirvana Sutra says: “All 

things are impermanent. This is the law of appearing and disappearing. 

When appearing and disappearing disappear, then this stillness is 

bliss.” The Diamond Sutra says: “All things that appear are transient. If 

we view all appearance as nonappearance, then we will see the true 

nature of all things.” The Heart Sutra says: “Form does not differ from 

emptiness; emptiness does not differ from form. That which form is 

emptiness, that which emptiness is form.” Thus, what is appearing and 

disappearing? What is impermanence and permanence? What is form 

and emptiness? In true stillness, in true nature, in true emptiness, there 

is no appearing or disappearing, no impermanence and permanence, no 

form and emptiness. The Sixth Patriarch said: “Orignially there is 

nothing at all.” When appearing and disappearing disappear, then this 

stillness is bliss. But in reality, there is no stillness and no bliss. If we 

view all appearance as nonappearance, then we will see true nature of 

all things. But there is no true nature and no things. Form is emptiness, 

emptiness is form. But there is no emptiness and no form. So when 

there is no thinking and no speech, already there is no appearing or 

disappearing, no impermanence or permanence, no form or emptiness. 

But to say that these things do not exist is incorrect. If we open our 

mouth, we are wrong. Can we see colors? can we hear sounds? Can we 

touch things? Is this form or is it emptiness? If we say even one word, 

we are wrong. And if we say nothing, we are wrong too. Therefore, 

what can we do?  Appearing and disappearing, put it down! 

Impermanence and permanence, put it down! Form and emptiness, put 

it down! Spring comes and the snow melts: appearing and disappearing 

are just like this. The east wind blows the rainclouds west: 

impermanence and permanence are just like this. When we turn on the 

lamp, the whole room becomes bright:  all truth is just like this. Form is 

form, emptiness is emptiness.   
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Impermanence of the body means that the body withers rapidly, 

soon grows old and delibitated, ending in death. The ancients have 

lamented: “Oh, that time when we were young and would ride bamboo 

sticks, pretending they were horses, in the twinkling of an eye, our hair 

is now spotted with the color of frost.” What happened to all those 

brave and intelligent young men and those beautiful and enchanting 

women of bygone days? They ended as in the following poem: “Rosy 

cheeks have faded, heros have passed away; young students’ eyes, too, 

are weary and sad.” Impermanence of the mind means that the mind 

and thoughts of sentient beings are always changing, at times filled 

with love or anger, at times happy or sad. Those thoughts, upon close 

scrutiny, are illusory and false, like water bubbles. Impermanence of 

the environment means that not only do our surroundings always 

change and fluctuate, but happiness, too, is impermenent. Succulent 

food, once swallowed, loses all tastes; an emotional reunion, however, 

sweet and joyful, ultimately ends in separation; a delightful party soon 

becomes a thing of past; a good book, too, gradually reaches the last 

pages. According to the Samyutta Nikaya, volume III, change or 

impermanence is the essential characteristic of phenomenal existence. 

We cannot say of anything, animate or inanimate, ‘this is lasting’ for 

even while we say, it is undergoing change. The aggregates are 

compounded and conditioned, and, therefore, ever subject to cause and 

effect. Unceasingly does consciousness or mind and its factors change, 

and just as unceasingly, though at a lower rate, the physical body also 

changes from moment to moment. He who sees clearly that the 

impermanent aggregates are impermanent, has right understanding. In 

the Mijjhamaka Sutra, the Buddha gives five striking similes to 

illustrate the impermanent nature of the five aggregates of clinging. He 

compares material form or body to a lump of foam, feeling to a bubble 

of water, perception to a mirage, mental formations or volitional 

activities to a plantain trunk without heartwood, and consciousness to 

an illusion. So He asked the monks: “What essence, monks, could there 

be in a lump of foam, in a bubble, in a mirage, in a plantain trunk, in an 

illusion? Whatever material form there be whether past, future or 

present; internal or external; gross or subtle; low or lofty; far or near; 

that material form the meditator sees, meditates upon, examines with 

systematic and wise attention, he thus seeing, meditating upon, and 
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examining with systematic and wise attention, would find it empty, 

unsubstantial and without essence. Whatever essence, monks, could 

there be in material form?” And the Buddha speaks in the same 

manner of the remaining aggregates and asks: “What essence, monks, 

could there be in feeling, in perception, in mental formation and in 

consciousness?” 

Everything in this world  is subject to change and perish; nothing 

remains constant for even a single moment. The fact of impermanence 

has been recognized not only in Buddhist thought but elsewhere in the 

history of ideas. It was the ancient Greek philosopher Heraclitus who 

remarked that one cannot step into the same river twice. He meant that 

everything keeps changing without a pause or the ever-changing and 

transient nature of things. As a matter of fact, if we watch ourselves, 

we’ll see that we are impermanent. Watch ourselves to see that we are 

living on a dream. We are changing swiftly and endlessly. Only one 

day yesterday, we had millions of different bodies, millions different 

feelings, and millions different minds just like a stream flowing swiftly. 

Look back and see all those bodies, feelings, and minds just like 

dreams, like echoes, like mirages. Then, if we look at the day before 

yesterday, we will be to feel just like millions of lives away. All are 

like a dream. If we are able to think this way, we will be able to feel 

that life and death flowing swiftly and endlessly in our whole body.   

 Human’s life is just like that. In fact, human’s life is like a dream; 

it is impermanent like autumn clouds, that birth and death are like a 

dance; that infant changes to young age and to old age just like 

morning turns into afternoon, then evening. Look at our body and see it 

changes every second of life. The growing (becoming old) of a 

human’s life is not differnt from a flash of lightning. Things around us 

also keep changing. No one of the things we see around us will last 

forever, in the same river, the current of yesterday is not the current we 

see today. Even our minds are constantly subject to changefriends 

become enemies, enemies become friends. Our possessions are also 

impermanent, the brand new car we bought in the year of 2000 is no 

longer a new car in 2022, the shirt we donate to Goodwill Charity today 

was once liked by us, and so on and and so on. Understanding 

impermanence of existence is important not simply four our cultivation 

of the Dharma, but also in our daily lives for this understanding is a key 
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to open the door of the ultimate nature of things and also an antidiote to 

anger and attachment. When we see all things are perishable and 

change every moment, we will not try to attach to them. 

To Have Faith in the Correct Views On Sufferings Will Help 

Pushing Away Obstacles to Advance on the Path of Cultivation: In 

Buddhist teachings, right view on sufferings means seeing and 

understanding fundamental evils inherent in life which give rise to 

human sufferings. Sakyamuni Buddha is said to have expounded the 

Four Noble Truths in the Deer Park in Sarnath during his first sermon 

after attaining Buddhahood. The Buddha organized these ideas into the 

Fourfold Truth as follows: “Life consists entirely of suffering; suffering 

has causes; the causes of suffering can be extinguished; and there 

exists a way to extinguish the cause.” As a mater of fact, after the 

Great Enlightenment, the Buddha declared His first Discourse at the 

Deer Park: “Life is nothing but suffering” and “The five aggregates are 

suffering”. At other time in the Sravasti, the Buddha repeated the same 

discourse: “I will teach you, Bhiksus, pain and the root of pain. Do you 

listen to it. And what, Bhiksus, is pain? Body, Bhiksus, is pain, feeling 

is pain, perception is pain, the activities are pain, and consciousness is 

pain. That, Bhiksus, is the meaning of pain. And what, Bhiksus, is the 

root of pain? It is this craving that leads downward to rebirth, along 

with the lure of lust that lingers longingly now here and there: namely, 

the craving for sense, the craving for rebirth, the craving to have done 

with rebirth.” In other words, human beings’ suffering is really the 

result of the arising of Dependent Origination, also the arising of the 

Five Aggregates. And thus, it is not the five aggregates, or human 

beings and the world that cause suffering, but a person’s craving for the 

five aggregates that causes suffering. Sometimes we have the suffering 

of pain occurs whenever we are mentally or physically miserable. 

Sometimes we have physical suffering which includes headaches and 

scraped knees as well as torment of cancer and heart attacks. 

Sometimes we have mental suffering occurs whenever we fail to get 

what we want, when we lose something we are attached to, or when 

misfortune comes our way. We are sad when our career goal cannot be 

achieved, we’re depressed when we part from loved ones, we are 

anxious when we are waiting to obtain a letter form our children, etc... 

Sometimes we have the suffering of change which indicates that 
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activities we generally regard as pleasurable in fact inevitably change 

and become painful. When we first buy a new shirt, we like it because 

it look gorgeous; however, three years later, we may be suffering or 

feeling uncomfortable when we wear it because it is old and becomes 

worn out. No matter how much we like a person and we feel happy 

when we are with that person; however, when we spend too much time 

with that person, it makes us uncomfortable. Thus, happiness was never 

inherent in the person we like, but was a product of the interaction 

between us and that person. The pervasive compounded suffering 

refers to our situation of having bodies and minds prone to pain. We 

can become miserable simply by the changing of external conditions. 

The weather changes and our bodies suffer from the cold; how a friend 

treats us changes and we become depressed. Our present bodies and 

minds compound our misery in the sense that they are the basis for our 

present problems. Our present bodies are the basis upon which we 

experience bad health. If we did not have a body that was receptive to 

pain, we would not fall ill no matter how many viruses and germs we 

were exposed to. Our present minds are the basis upon which we 

experience the pain and hurt feelings. If we had minds that were not 

contaminated by anger, then we would not suffer from the mental 

anguish of conflict with others. In general, according to Buddhism, 

there are eight major kinds of suffering: Suffering of Birth, Suffering of 

old age, Suffering of Disease , Suffering of Death, Suffering due to 

separation from loved ones, Suffering due to meeting with the 

uncongennial (meeting with what we hate), Suffering due to unfulfilled 

wishes, and Suffering due to the raging aggregates.  

The Buddha regarded this world as a world of hardship, and taught 

the ways to cope with it. Then what are the reasons which make it a 

world of hardship? The first reason, as given by the Buddha is that all 

things are selfless or egoless, which means that no things, men, animals 

and inanimate objects , both living and not living, have what we may 

call their original self or real being. Let us consider man. A man does 

not have a core  or a soul which he can consider to be his true self. A 

man exists, but he cannot grasp his real being, he cannot discover his 

own core, because the existence of a man is nothing but an “existence 

depending on a series of causations.” Everything that exists is there 

because of causations; it will disappear when the effects of the 
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causation cease. The waves on the water’s surface certainly exist, but 

can it be said that a wave has its own self? Waves exist only while 

there is wind or current. Each wave has its own characteristics 

according to the combination of causations, the intensity of the winds 

and currents and their directions, etc. But when the effects of the 

causations cease, the waves are no more. Similarly, there cannot be a 

self which stands independent of causations. As long as a man is an 

existent depending on a series of causations, it is unreasonable for him 

to try to hold on to himself and to regard all things around him from the 

self-centered point of view. All men ought to deny their own selves 

and endeavor to help each other and to look for co-existence, because 

no man can ever be truly independent. If all things owe their existence 

to a series of causations, their existence is a conditional one; there is no 

one thing in the universe that is permanent or independent. Therefore, 

the Buddha’s theory that selflessness is the nature of all things 

inevitably leads to the next theory that all things are impermanent 

(anitya). Men in general seem to be giving all of their energy to 

preserving their own existence and their possessions. But in truth it is 

impossible to discover the core of their own existence, nor is it possible 

to preserve it forever. Even for one moment nothing can stay 

unchanged. Not only is it insecure in relation to space but it is also 

insecure in relation to time. If it were possible to discover a world 

which is spaceless and timeless, that would be a world of true freedom, 

i.e., Nirvana. Men in general seem to be giving all of their energy to 

preserving their own existence and their possessions. But in truth it is 

impossible to discover the core of their own existence, nor is it possible 

to preserve it forever. Even for one moment nothing can stay 

unchanged. Not only is it insecure in relation to space but it is also 

insecure in relation to time. If it were possible to discover a world 

which is spaceless and timeless, that would be a world of true freedom, 

i.e., Nirvana. If, as the modern physicists assert, space is curved and 

time is relative, this world of space and time is our enclosed abode 

from which there is no escape; we are tied down in the cycles of cause 

and effectIf, as the modern physicists assert, space is curved and time 

is relative, this world of space and time is our enclosed abode from 

which there is no escape; we are tied down in the cycles of cause and 

effect. As long as men cannot discover a world which is not limited by 
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time and space, men must be creatures of suffering. To assert that such 

a state, unlimited  in time and space, is attainable by man is the 

message of BuddhismAs long as men cannot discover a world which is 

not limited by time and space, men must be creatures of suffering. To 

assert that such a state, unlimited  in time and space, is attainable by 

man is the message of Buddhism. Of course, there is no such thing as a 

limitless time. Even modern physical science does not recognize 

infinity in time and space. However, the Buddha brought forward his 

ideal, Nirvana (extinction), following his theories of selflessness and 

impermanence. Nirvana means extinction of life and death, extinction 

of worldly desire, and extinction of space and time conditions. This, in 

the last analysis, means unfolding a world of perfect freedom. 

Selflessness (no substance) and impermanence (no duration) are the 

real state of our existence; Nirvana (negatively extinction; positively 

perfection) is our ideal, that is, perfect freedom, quiescence. In short, 

once Buddhist practitioners equipped with correct views and have the 

ability to see the truth of sufferings also means we are able to push 

away great obstacles of afflictions and begin to advance on the very 

important steps on our own path of cultivation. 
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