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Lôøi Ñaàu Saùch 

 

Baùt Thaùnh Ñaïo bao goàm trong chaân lyù thöù tö trong Töù Dieäu Ñeá, laø 

chaân lyù veà con ñöôøng cuûa söï dieät khoå. Ñöùc Phaät ñaõ daïy raèng: “Baát cöù 

ai chaáp nhaän Töù Dieäu Ñeá vaø chòu haønh trì Baùt Thaùnh Ñaïo, ngöôøi aáy seõ 

heát khoå vaø chaám döùt luaân hoài sanh töû.” 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. Noùi moät caùch 

toùm löôïc, 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 tö duy laø 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. Chaùnh tö duy laø 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. Chaùnh ngöõ laø noùi lôøi thaønh 

thaät vaø saùng suoát, noùi hôïp lyù, noùi khoâng thieân vò, noùi thaúng chöù khoâng 

noùi xeùo hay xuyeân taïc, noùi lôøi thaän troïng vaø hoøa nhaõ; noùi lôøi khoâng toån 

haïi vaø coù lôïi ích chung. Chaùnh nghieäp laø haønh ñoäng chaân chaùnh, ñuùng 

vôùi leõ phaûi, coù ích lôïi chung. Luoân luoân haønh ñoäng trong söï toân troïng 

haïnh phuùc chung; toân troïng löông taâm ngheà nghieäp cuûa mình; khoâng 

laøm toån haïi ñeán quyeàn lôïi, ngheà nghieäp, ñòa vò, danh döï, vaø tính maïng 

cuûa ngöôøi khaùc; giöõ gìn thaân khaåu yù baèng caùch luoân tu taäp möôøi nghieäp 

laønh vaø nhoå döùt möôøi nghieäp döõ. Chaùnh maïng coù nghóa laø sinh soáng 

chaân chính vaø löông thieän; khoâng laøm giaøu treân moà hoâi nöôùc maét cuûa 

ngöôøi khaùc; khoâng ñoái xöû teä baïc vôùi ngöôøi khaùc; khoâng soáng baùm vaøo 

ngöôøi khaùc; khoâng meâ tín dò ñoan; khoâng soáng baèng mieäng löôõi moái laùi 

ñeå kieám lôïi. Chaùnh maïng coøn coù nghóa laø möu sinh ñuùng laø traùnh 

nhöõng ngheà gaây phöông haïi cho nhöõng chuùng sanh khaùc. Möu sinh 

ñuùng coøn coù nghóa laø choái boû moïi loái soáng taø vaïy. Chaùnh tinh taán laø taát 

caû nhöõng noã löïc ñeàu daønh cho söï giaùc ngoä. Chaùnh tinh taán coù nghóa laø 

laø tinh taán caûi thieän töï thaân. Thí duï nhö ôû tröôøng vaø ôû sôû thì coá gaéng 

hoïc haønh chaêm chæ, laøm vieäc sieâng naêng vaø loaïi boû taùnh xaáu nhö löôøi 

bieáng, noùng naûy, huùt thuoác vaø sì ke ma tuùy. Coøn ôû nhaø, coá gaéng laø moät 

ngöôøi choàng toát, vôï toát, con trai, con gaùi toát, vaân vaân. Chaùnh tinh taán coù 
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nghóa laø taâm thaùi luoân höôùng veà muïc tieâu giaûi thoaùt khoûi voøng luaân hoài 

sanh töû vaø vì theá maø töï thaân luoân noã löïc tu taäp theo ñuùng vôùi chaùnh 

phaùp. Chaùnh nieäm laø nhôù ñuùng, nghó ñuùng laø giai ñoaïn thöù baûy trong 

Baùt Thaùnh ñaïo. Nhìn vaøo hay quaùn vaøo thaân taâm ñeå luoân tænh thöùc. 

Chaùnh nieäm coù nghóa laø lìa moïi phaân bieät maø nieäm thöïc tính cuûa chö 

phaùp. Theo Baùt Chaùnh Ñaïo, chaùnh nieäm laø “Nhaát Taâm.” Chaùnh ñònh laø 

taäp trung tö töôûng ñuùng laø taäp trung vaøo vieäc töø boû nhöõng ñieàu baát 

thieän vaø taäp trung tinh thaàn ñöôïc hoaøn taát trong thieàn ñònh. 

Vaøo khoaûng naêm 2009, Thieän Phuùc ñaõ bieân soaïn boä Phaät Phaùp 

Caên Baûn, goàm 8 taäp. Tuy nhieân, quaû laø raát khoù ñaëc bieät laø ngöôøi taïi gia 

vôùi nhieàu gia vuï ñoïc hay nghieân cöùu moät boä saùch vôùi khoaûng 6184 

trang giaáy khoå lôùn. Vì vaäy maø Thieän Phuùc ñaõ trích chöông 20 trong taäp 

II ra, coá gaéng bieân soaïn goïn laïi vaø in thaønh taäp saùch nhoû coù nhan ñeà laø 

Baùt Thaùnh Ñaïo. Quyeån saùch nhoû naøy khoâng phaûi laø moät nghieân cöùu 

thaâm saâu veà Phaät giaùo, maø noù chæ ñôn thuaàn trình baøy yù nghóa coát loõi 

veà Taùm Con Ñöôøng Thaùnh cuûa ñöùc Phaät, moät baäc giaùc ngoä vó ñaïi trong 

lòch söû nhaân loaïi. Phaät töû chaân thuaàn neân luoân nhôù raèng tu Phaät khoâng 

haún laø phaûi xuaát gia vaøo chuøa laøm Taêng hay Ni, maø noù coù nghóa laø 

böôùc vaøo vieäc thöïc taäp ñuùng theo nhöõng lôøi daïy cuûa ñöùc Phaät daïy vaø 

aùp duïng nhöõng lôøi daïy aáy trong cuoäc soáng haèng ngaøy cuûa mình, laøm 

cho ñôøi soáng cuûa chuùng ta trôû neân yeân bình, tænh thöùc vaø haïnh phuùc 

hôn. Ñöùc Nhö Lai ñaõ giaûi thích roõ veà con ñöôøng dieät khoå maø Ngaøi ñaõ 

tìm ra vaø treân con ñöôøng ñoù Ngaøi ñaõ tieán tôùi quaû vò Phaät. Cuoäc haønh 

trình “Tieán Tôùi Giaùc Ngoä vaø Giaûi Thoaùt” coøn ñoøi hoûi nhieàu coá gaéng vaø 

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

saùch vieát veà Phaät giaùo, toâi cuõng maïo muoäi bieân soaïn taäp saùch “Baùt 

Thaùnh Ñaïo” song ngöõ Vieät Anh nhaèm giôùi thieäu giaùo lyù nhaø Phaät cho 

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

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

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

 

       Thieän Phuùc 
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Preface 

 

The Eightfold Noble Path included in the fourth of the four axioms, 

the path leading to the end (extinction) of suffering, the truth of the 

PATH that leads to the cessation of suffering (the way of cure). The 

Buddha taught: “Whoever accepts the four dogmas, and practises the 

Eighfold Noble Path will put an end to births and deaths.” The Noble 

Eightfold Path is the fourth Noble Truth in the Four Noble Truths that 

can help us prevent problems or 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. Briefly speaking, 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 eye. Correct or Right Thought 

or Perfect Resolve means thinking correctly. A mind free from sensual 

lust, ill-will and cruelty. Right thought means resolve in favour of 

renunciation, goodwill and nonharming of sentient beings. Right speech 

implies sincere, sound, impartial, direct, not distorting, cautious, 

affable, harmless, useful words and discourses. Right action involves 

action beneficial to both others and ourselves. We must always act for 

the happiness of the community, conforming to our sense of duty, 

without any ulterior motive for damaging others’ interests, occupations, 

positions, honors, or lives. We must also keep strict control of our 

"action, speech, and mind," carrying out ten meritorious actions and 

avoiding ten evil ones. Right livelihood means to lead a decent and 

honest life. We must keep from exploiting or mistreating others or 

sponging on them. Do not be superstitious; do not act as a go-between 

to take profit. Right Livelihood also means that to earn a living in an 

appropriate way. Devout Buddhists should not engage in any of the 

physical or verbal negative actions to earn a living, nor should we 

cause others to do so. All efforts must be for enlightenment. Right 

effort means to do our best to become a better person. Examples of this 

are to work hard at school and at work and try to drop bad habits such 

as laziness, quick temper, smoking and drugs. At home, try to be a good 

husband, wife, son, daughter, etc. “Correct effort” refers to an attitude 
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of properly orienting the mind toward the desired goal of liberation 

from cyclic existence and steadily applying oneself to practices that are 

concordant with it. Right remembrance, the seventh of the eightfold 

noble path, means remembering correctly and thinking correctly. The 

looking or contemplating on the body and the spirit in such a way as to 

remain ardent, self-possessed and mindful. Right remembrance means 

looking on the body and spirit in such a way as to remain ardent, self-

possessed and mindful, having overcome both hankering and dejection. 

According to the eightfold noble path, right mindfulness means the 

one-pointedness of the mind. Correct Concentration means detached 

from sensual objects, detached from unwholesome things, and enters 

into the absorption. 

In around 2009, Thieän Phuùc composed a set of 8 books titled “Basic 

Buddhist Doctrines”. However, it's really difficult for people, 

especially lay people with a lot of familiy duties, to read or to study the 

total of 6,184 big-sized pages. So, Thieän Phuùc extracted Chapter 20 in 

Volume II, tried to revise and publish it as a small book titled “The 

Eightfold Noble Path”. This little book is not a profound study of 

Buddhist teachings, but a book that simply presents the core meanings 

of the Eightfold Noble Path taught by the Buddha, the Great 

Enlightened in human history. Devout Buddhists should always 

remember that cultivation in Buddhism does not mean to renounce the 

world and to enter into a temple as a monk or nun, but it means to put  

the Buddha's teachings into practicing and to establish them in our daily 

life patterns, makes our lives more peaceful, more mindful and 

happier. The Buddha already explained clearly about the path of 

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

Buddhahood on that path. The journey “Advancing to Enlightenment 

and Emancipation” still demands continuous efforts with right 

understanding and practice. Presently even with so many books 

available on Buddhism, I venture to compose this booklet titled “The 

Eightfold Noble Path” in Vietnamese and English to introduce basic 

things in Buddhism to all Vietnamese Buddhist followers, especially 

Buddhist beginners, hoping this little contribution will help Buddhists in 

different levels to understand on how to achieve and lead a life of 

peace, mindfulness, and happiness. 

       Thieän Phuùc 
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Chöông Moät 

Chapter One 

 

Toång Quan Vaø YÙ Nghóa Cuûa Baùt Thaùnh Ñaïo 

 

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. Baùt Thaùnh Ñaïo laø taùm con ñöôøng daãn tôùi söï 

chaám döùt ñau khoå, muïc ñích cuûa dieäu ñeá thöù ba trong töù dieäu ñeá, dieät  

ñeá. Baùt Chaùnh Ñaïo laø taùm neûo trong 37 neûo boà ñeà. 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; tu baùt 

chaùnh ñaïo coøn laø 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.   

Baùt Chaùnh ñaïo hay Baùt Thaùnh Ñaïo laø taùm con ñöôøng ñuùng hay 

taùm con ñöôøng cuûa caùc baäc Thaùnh. Baùt Thaùnh Ñaïo chính laø thaáy ñuùng, 

suy nghó ñuùng, noùi naêng ñuùng, haønh ñoäng ñuùng, soáng ñuùng, noã löïc 

ñuùng, ghi nhôù ñuùng, vaø thieàn ñònh ñuùng. Thuaät ngöõ “Ñuùng” trong Phaät 

giaùo coù nghóa laø baát cöù suy nghó hay haønh ñoäng naøo khoâng gaây trôû 

ngaïi, phieàn naõo vaø ñau khoå cho ngöôøi vaø cho mình; maø ngöôïc laïi, söï 

suy nghó vaø haønh ñoäng naøy seõ ñöa ñeán an laïc, tænh thöùc vaø haïnh phuùc 

cho mình vaø cho ngöôøi. 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 tö duy laø khoâng thieân veà thaùi ñoä quy ngaõ ñoái vôùi söï vaät, 

maø suy nghó veà söï vaät moät caùch ñuùng ñaén. Chaùnh tö duy daïy chuùng ta 
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töø boû ba caùi xaáu ñeå coù ñöôïc caùi taâm ñoä löôïng nhö taâm Phaät: khoâng 

tham muoán hay chæ nghó ñeán söï thuû ñaéc cho rieâng mình; khoâng giaän 

gheùt hay khoâng öa thích khi söï vieäc xaûy ra khoâng nhö yù mình muoán; vaø 

khoâng aùc ñoäc hay muoán ñöôïc theo yù mình trong moïi söï. Chaùnh ngöõ 

daïy chuùng ta söû duïng ngoân töø ñuùng ñaén trong ñôøi soáng haèng ngaøy vaø 

traùnh boán thöù xaáu aùc veà mieäng nhö noùi doái, noùi löôõi hai chieàu, noùi lôøi 

vu khoáng vaø noùi lôøi khoâng caån thaän. Chaùnh nghieäp laø söï öùng xöû haèng 

ngaøy phuø hôïp vôùi giôùi luaät cuûa Ñöùc Phaät, nghóa laø phaûi keàm cheá ba 

ñieàu xaáu nôi thaân, laøm trôû ngaïi cho nhöõng haønh ñoäng ñuùng nhö saùt haïi 

khoâng caàn thieát, troäm caép, vaø taø daâm. Chaùnh maïng laø thu hoaïch thöùc 

aên, quaàn aùo, nhaø cöûa vaø caùc nhu caàu khaùc trong cuoäc soáng moät caùch 

ñuùng ñaén. Chaùnh maïng daïy chuùng ta kieám soáng baèng coâng vieäc khoâng 

gaây phieàn khoå cho ngöôøi khaùc hay nhöõng ngheà voâ ích cho xaõ hoäi, maø 

phaûi soáng baèng söï thu nhaäp chính ñaùng baèng ngheà nghieäp chính ñaùng 

vaø coù ích cho ngöôøi khaùc. Chaùnh tinh taán laø luoân haønh söû ñuùng ñaén, 

khoâng löôøi bieáng hay ñi leäch khoûi con ñöôøng chaân chaùnh, traùnh nhöõng 

sai laàm nhö ba ñieàu xaáu veà yù, boán ñieàu xaáu veà mieäng vaø ba ñieàu xaáu 

veà thaân. Chaùnh nieäm laø tu taäp baèng caùi taâm ñuùng ñaén nhö Ñöùc Phaät ñaõ 

tu taäp, nghóa laø chuùng ta phaûi chuù taâm vaøo vaïn söï vaïn vaät trong vuõ truï 

baèng caùi taâm thanh tònh vaø chính ñaùng. Cuoái cuøng laø chaùnh ñònh, nghóa 

laø luoân luoân khoâng bò dao ñoäng vì nhöõng thay ñoåi cuûa hoaøn caûnh beân 

ngoaøi.  

Phaät töû, nhaát laø haønh giaû tu thieàn neân luoân nhôù lôøi Phaät daïy veà 

“Baùt Chaùnh Ñaïo”trong kinh Phaùp Cuù nhö sau: Baùt Chaùnh Ñaïo laø ñaïo 

thuø thaéng hôn caùc ñaïo. Töù ñeá laø lyù thuø thaéng hôn caùc lyù. Ly duïc laø 

phaùp thuø thaéng hôn caùc phaùp. Cuï nhaõn laø baäc thuø thaéng hôn caùc baäc 

Thaùnh hieàn (Phaùp Cuù 273). Chæ coù con ñöôøng naày, chaúng coøn con 

ñöôøng naøo khaùc coù theå laøm cho tri kieán caùc ngöôi thanh tònh. Caùc ngöôi 

thuaän laøm theo, thì boïn ma bò roái loaïn (Phaùp Cuù 274). Caùc ngöôi thuaän 

tu theo Chaùnh ñaïo treân naøy, thì khoå naõo seõ döùt heát, vaø bieát raèng Ñaïo ta 

noùi coù söùc tröø dieät choâng gay (Phaùp Cuù 275). Thaän troïng lôøi noùi, keàm 

cheá yù nghó, thaân khoâng laøm aùc, ba nghieäp thanh tònh, laø ñöôïc Ñaïo 

Thaùnh Nhôn (Phaùp Cuù 281).   
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Overview and Meanings of Eightfold Noble Path 

 

The Noble Eightfold Path is the fourth Noble Truth in the Four 

Noble Truths that can help us prevent problems or 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 that are leading to release from suffering, the goal of the third in 

the four noble truths, the extinction of sufferings. These are eight in the 

37 bodhi ways to enlightenment. 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; attainment 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.  

The eightfold noble path consists in right view, right thinking, right 

speech, right action, right living, right endeavor, right memory, and 

right meditation. The term “Correct” in Buddhism means any thinking 

or action that does not cause troubles, afflictions and sufferings for 

oneself and others; on the contrary, this thinking or action will bring to 

oneself or others peace, mindfulness and happiness. 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 

thinking means not to include toward a self-centered attitude toward 

things but to think of things rightly. Right view teaches us to abandon 

the three evils of the mind such as coveteousness, resentment, and evil-

mindedness; and to think of things rightly, with as generous a mind as 

the Buddha: not to have greedy mind (coveteousness) or not to think 

only of one’s own gain; not to have the angry mind (resentment) or not 
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to get angry when things do not turn out as one wishes; not to have the 

evil mind (evil-mindedness). Right speech teaches us to use right words 

in our daily lives and to avoid the four evils of the mouth such as not to 

lie (to use false language), not to speak with a double tongue, not to 

commit ill-speaking, and not to use improper language (careless 

language). Right action means daily conduct in accordance with the 

precepts of the Buddha. It is to say one must refrain from the three 

evils of the body that hinder right action such as needless killing, 

stealing, and committing adultery or other sexual misconduct. Right 

living means to gain food, clothing, shlter, and other necessities of life 

in a right way. Right living teaches us not to earn our livelihood 

through work that makes trouble for others or through a career useless 

to society, but to live on a justifiable income that we can obtain through 

right work and a vocation useful to others. Right endeavor means to 

engage constantly in right conduct without being idle or deviating from 

the right way, avoid such wrongs as the three evils of the mind, the 

evils of the mouth, and the three evils of the body. Right memory 

means to practice with a right mind as the Buddha did, that is, we must 

address ourselves to all things in the universe with a fair and right 

mind. And finally, right meditation means not to be agitated by any 

change of external circumstances.  

Buddhists, especially, Zen practitioners should always remember 

the Buddha’s teachings on the Eightfold Noble Path in the Dharmapada 

Sutra as follows: The best of paths is the Eightfold Path. The best of 

truths are the Four Noble Truths. Non-attachment is the best of states. 

The best of men is he who has eyes to see (Dharmapada 273). This is 

the only way. There is no other way that leads to the purity of vision. 

You follow this way, Mara is helpless before it (Dharmapada 274). 

Entering upon that path, you will end your suffering. The way was 

taught by me when I understood the removal of thorns (arrows of grief) 

(Dharmapada 275). Be watchful of speech, control the mind, do not let 

the body do any evil. Let purify these three ways of action and achieve 

the path realized by the sages (Dharmapada 281). 
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Chöông Hai 

Chapter Two 

 

Chaùnh Kieán 

 

Toång Quan Vaø YÙ Nghóa Cuûa Chaùnh Kieán: 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 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 
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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 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 
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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. 

Chaùnh Kieán Vaø Tueä Hoïc: 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 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. 

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 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 
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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. 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 
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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 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 
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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. 

 

Right Understanding 

 

Overview and Meanings of Right Understanding: 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 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 
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(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 

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 
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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. 

Right Understanding and the Training of Wisdom: 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 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 
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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.  

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. 

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 

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 
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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 

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 
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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.  
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Chöông Ba 

Chapter Three 

 

Chaùnh Tö Duy 

 

Toång Quan Vaø YÙ Nghóa Cuûa Chaùnh Tö Duy: 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. Chaùnh tö duy coù nghóa laø 

suy nghó ñuùng. Nhöõng ai chaát chöùa nhöõng tö töôûng tham saân seõ deã daøng 

bò trôû ngaïi. Nhöng neáu chuùng ta suy nghó ñuùng, chuùng ta seõ laøm ñuùng. 

Tyû nhö neáu caùc em hoïc sinh chaát chöùa nhöõng tö töôûng ñuùng, caùc em seõ 

bieát raèng traây löôøi seõ ñöa ñeán thi rôùt. Nhö vaäy caùc em seõ phaûi ngoài laïi 

moät naêm khaùc ñeå hoïc laïi nhöõng gì mình ñaõ hoïc. Bieát ñöôïc nhö vaäy caùc 

em seõ coá gaéng hoïc taäp nhieàu hôn ñeå thi ñaäu trong caùc kyø thi. Chæ coù 

nhöõng tö töôûng vò tha maø thoâi. Nhö vaäy, chaùnh tö duy coù nghóa laø 

khoâng coù nhöõng chaáp tröôùc veà tö töôûng, töø boû nhöõng tö töôûng saân haän 

vaø toån haïi. Chaùnh tö duy cuõng coù nghóa laø söï thanh tònh taâm giuùp cho 

con ngöôøi khoâng coøn tö töôûng nhieãm tröôïc nöõa. 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 tö duy lieân heä 

ñeán tu taäp ñuùng, nghóa laø taâm thaùi luoân höôùng veà con ñöôøng cuûa ngöôøi 

Phaät töû ñeå ñi ñeán giaùc ngoä Boà Ñeà.  

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 



 26 

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. Noùi toùm laïi, 

chaùnh tö duy coù nghóa laø söï suy nghó ñuùng vôùi leõ phaûi vaø khoâng ñöa 

ñeán khoå ñau vaø phieàn naõo cho mình vaø cho ngöôøi; maø ngöôïc laïi, noù seõ 

ñem laïi an laïc, tænh thöùc vaø haïnh phuùc cho caû mình vaø ngöôøi khaùc.  

Chaùnh Tö Duy Vaø Tueä Hoïc: 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 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 
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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. 

 

Right Thought 

 

Overview and Meanings of Right Thought: 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. Correct or Right Thought or Perfect Resolve. A mind free from 

sensual lust, ill-will and cruelty. Right thought means resolve in favour 

of renunciation, goodwill and nonharming of sentient beings. Right 

thought means to think in the right way. Those who harbor thoughts of 

greed and anger will easily get into trouble. But if we think correctly, 

we would end up doing the right things. For example, if students harbor 

the right thoughts, they will know that being lazy may make them fail 

in exams. This would mean spending another year doing the same 

things. So they would decide to work hard rather to pass all exams. 

Having only thoughts which are unselfish. Thus, right thought means 

freedom from mental attachments, to have renounced thoughts of 

hatred and harm. Right thought also means the purification of the mind 

so that one no longer has any polluted thinking. Right thoughts includes 

thoughts of renunciation, good will, and of compassion, or non-harm. 

These thoughts are to be cultivated and extended towards all living 

beings regardless of race, caste, clan, or creed. As they embrace all 

that breathes there are no compromising limitations. Correct intention 

or right thinking involves cultivating a proper orientation, that is, a 

mental attitude that aims at following the Buddhist path to awakening 

(Bodhi). 
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       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 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. In 

short, right thought means that our reflection must be consistent with 

common sense and that does not cause sufferings and afflictions for 

people and for self; on the contrary, it would bring us and other people 

peace, mindfulness and happiness. 

Right Thought and the Training in Wisdom: 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 
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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 

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. 
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Chöông Boán 

Chapter Four 

 

Chaùnh Ngöõ 

 

Toång Quan Vaø YÙ Nghóa Cuûa Chaùnh Ngöõ: Chaùnh ngöõ hay noùi 

ñuùng laø giai ñoaïn thöù ba trong Baùt Thaùnh ñaïo. Chaùnh ngöõ laø noùi lôøi 

thaønh thaät vaø saùng suoát, noùi hôïp lyù, noùi khoâng thieân vò, noùi thaúng chöù 

khoâng noùi xeùo hay xuyeân taïc, noùi lôøi thaän troïng vaø hoøa nhaõ; noùi lôøi 

khoâng toån haïi vaø coù lôïi ích chung. Noùi ñuùng laø khoâng voïng ngöõ, khoâng 

ba hoa, taùn gaãu hay deøm pha. Chaùnh ngöõ laø khoâng noùi lôøi doái traù, huûy 

baùng hay aùc ngöõ, vaø cuõng khoâng nhaøn ñaøm hyù luaän. Ngöôïc laïi luoân noùi 

lôøi chaân thaät, vui veû vaø khoâng noùi lôøi tranh chaáp. Chaùnh ngöõ laø traùnh 

noùi doái, traùnh ngoài leâ ñoâi maùch, traùnh noùi sau löng ngöôøi khaùc, traùnh 

taùn gaãu, vaø traùnh noùi lôøi thoâ loã. Lôøi noùi thoâ loã coù gaây toån haïi coøn hôn 

laø khí giôùi, trong khi noùi lôøi aùi ngöõ coù theå laøm thay ñoåi traùi tim cuûa keû 

phaïm toäi. Ñieàu naøy chöùng toû lôøi noùi cuûa chuùng ta coù aûnh höôûng tôùi 

ngöôøi khaùc. Ñöùc Phaät daïy: “Lôøi noùi vui veû nhö maät; lôøi chaân thaät nhö 

hoa; vaø taø ngöõ baát thieän nhö muøi tanh hoâi.” Chính vì vaäy maø chuùng ta 

neân noùi lôøi chaân thaät, coù yù nghóa vaø vôùi thieän yù. Trong Phaät giaùo, noùi 

ñuùng laø khoâng noùi xaáu phæ baùng vu khoáng vaø noùi naêng coù theå mang laïi 

saân haän, thuø oaùn, chia reõ vaø baát hoøa giöõa caù nhaân vaø caùc ñoaøn theå. 

Khoâng noùi nhöõng ñieàu sau ñaây: khoâng noùi doái, khoâng laïm duïng nhaøn 

ñaøm hyù luaän, khoâng noùi lôøi coäc caèn thoâ loã, thieáu leã ñoä, hieåm ñoäc vaø 

nhöõng lôøi sæ nhuïc, khoâng noùi lôøi böøa baõi. Traùi laïi, chaùnh ngöõ bao goàm 

noùi nhöõng lôøi sau ñaây: noùi ñieàu chaân thaät, noùi baèng lôøi dòu daøng thaân 

höõu vaø nhaân ñöùc, duøng lôøi vui veû lòch söï, coù yù nghóa vaø coù lôïi ích, noùi 

ñuùng luùc ñuùng choã. Neáu khoâng caàn noùi, hay khoâng noùi ñöôïc ñieàu lôïi 

ích, thì Ñöùc Phaät khuyeân chuùng ta neân giöõ im laëng, vì ñaây laø söï im laëng 

cao thöôïng. Chaùnh ngöõ laø khoâng noùi nhöõng gì sai vôùi söï thaät, hoaëc 

nhöõng lôøi chia reõ vaø caêm thuø, maø chæ noùi nhöõng lôøi chaân thaät vaø coù giaù 

trò xaây döïng söï hieåu bieát vaø hoøa giaûi. Chaùnh ngöõ laø noùi lôøi thaønh thaät 

vaø saùng suoát, noùi hôïp lyù, noùi khoâng thieân vò, noùi thaúng chöù khoâng noùi 

xeùo hay xuyeân taïc, noùi lôøi thaän troïng vaø hoøa nhaõ; noùi lôøi khoâng toån haïi 

vaø coù lôïi ích chung. Noùi ñuùng laø khoâng noùi doái, khoâng ba hoa, taùn gaãu 

hay deøm pha. Chaùnh ngöõ laø moät trong nhöõng phöông caùch coù khaû naêng 

giuùp chuùng ta soáng hoøa aùi giöõa chuùng ta vaø ngöôøi khaùc vaø theá giôùi. Noùi 
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toùm laïi, chaùnh ngöõ coù nghóa laø lôøi noùi khoâng gaây khoå ñau vaø phieàn naõo 

cho mình vaø cho ngöôøi; maø ngöôïc laïi, noù seõ ñem laïi an laïc, tænh thöùc 

vaø haïnh phuùc cho caû mình vaø ngöôøi khaùc. 

Chaùnh Ngöõ Vaø Giôùi Hoïc: Chaùnh Ngöõ laø moät trong ba phaàn cuûa 

Giôùi Hoïc (hai phaàn khaùc laø Chaùnh Nghieäp vaø Chaùnh Maïng). Lôøi noùi coù 

theå laøm aûnh höôûng ñeán haøng trieäu ngöôøi. Ngöôøi ta noùi raèng moät lôøi noùi 

thoâ baïo coù theå laøm toån thöông hôn vuõ khí, trong khi moät lôøi noùi nheï 

nhaøng coù theå thay ñoåi caû traùi tim vaø taâm hoàn cuûa moät phaïm nhaân 

böôùng bænh nhaát. Vì vaäy chaùnh ngöõ trong Phaät giaùo bao haøm söï toân 

troïng chaân lyù vaø phuùc lôïi cuûa ngöôøi khaùc. Chaùnh Ngöõ baét ñaàu vôùi vieäc 

traùnh xa boán loaïi lôøi noùi gaây toån haïi: noùi doái, noùi lôøi ly giaùn, noùi lôøi thoâ 

aùc vaø noùi chuyeän phuø phieám. Chaúng nhöõng vaäy, Phaät töû thuaàn thaønh 

neân luoân coá gaéng duøng lôøi noùi nhö theá naøo cho ngöôøi khaùc ñöôïc vui veû. 

Thay vì truùt ñi söï giaän döõ vaø böïc doïc leân ngöôøi khaùc, Phaät töû thuaàn 

thaønh neân nghó ñeán nhöõng caùch höõu hieäu ñeå truyeàn ñaït nhöõng nhu caàu 

vaø caûm xuùc cuûa chuùng ta. Ngoaøi ra, Chaùnh Ngöõ coøn laø noùi lôøi khen 

ngôïi nhöõng thaønh töïu cuûa ngöôøi khaùc moät caùch chaân tình, hay an uûi 

ngöôøi ñang buoàn khoå, hay giaûng Phaùp cho ngöôøi. Lôøi noùi laø moät coâng 

cuï coù coâng naêng aûnh höôûng maïnh meõ leân ngöôøi khaùc, neáu chuùng ta 

bieát duøng lôøi noùi moät caùch khoân ngoan thì seõ coù raát nhieàu ngöôøi ñöôïc 

lôïi laïc. Lôøi noùi coù theå laøm aûnh höôûng ñeán haøng trieäu ngöôøi. Ngöôøi ta 

noùi raèng moät lôøi noùi thoâ baïo coù theå laøm toån thöông hôn vuõ khí, trong 

khi moät lôøi noùi nheï nhaøng coù theå thay ñoåi caû traùi tim vaø taâm hoàn cuûa 

moät phaïm nhaân böôùng bænh nhaát. Vì vaäy chaùnh ngöõ trong Phaät giaùo bao 

haøm söï toân troïng chaân lyù vaø phuùc lôïi cuûa ngöôøi khaùc, nghóa laø traùnh 

noùi doái, traùnh noùi xaáu hay vu khoáng, traùnh noùi lôøi hung döõ, vaø traùnh noùi 

chuyeän voâ ích. 

 

Right Speech 

 

Overview and Meanings of Right Speech: Right speech, the third of 

the eightfold noble path. Right speech implies sincere, sound, impartial, 

direct, not distorting, cautious, affable, harmless, useful words and 

discourses. Avoidance of lying, slander and gossip (false and idle talk). 

Abstaining from lying, tale-bearing, harsh words, and foolish babble. 

Abstention from lying, slander, harsh or abusive language, and idle 

chatter. Right speech means always speak truthfully, pleasantly, and 
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non-belligerently. Right speech means to avoid lying, tale telling, 

gossiping, backbiting, idle talk and harsh words. Harsh words can 

wound more deeply than weapons, while gentle words can change the 

heart of a hardened criminal. This shows the effect on others in the 

way we speak. The Buddha said: “Pleasant speech is as sweet as 

honey; truthful speech like a flower; and wrong speech is 

unwholesome like filth.” Therefore, we should speak words that are 

truthful, meaningful and with good will. In Buddhism, abstaining from 

backbiting slander and talk that may bring about hatred, enmity, 

disunity and disharmony among individuals or groups of people. Right 

speech means not to speak the followings: abstaining from lying, 

abstaining from abuse and idle talk, abstaining from harsh, rude, 

impolite, malicious language, abstaining from careless words. On the 

contrary, right speech includes speaking the followings: to speak the 

truth, utilize words that are soft, friendly and benevolent; utilize words 

that are pleasant, gentle, meaningful and useful; speak at the right time 

and place. If not necessary, or if one cannot say something useful, the 

Buddha advised people to keep silent. This is a noble silence. Right 

speech means not speaking what is untrue, or using slanderous, abusive 

or harsh language; rather, speaking words which are honest and 

helpful, creating a vibration of peace and harmony. Right speech 

implies sincere, sound, impartial, direct, not distorting, cautious, 

affable, harmless, useful words and discourses. Avoidance of lying, 

slander and gossip (false and idle talk), or abstaining from lying, tale-

bearing, harsh words, and foolish babble. Right speech is one of the 

methods that can help us to live in harmony with other people and the 

world. In short, right speech means speech that does not cause 

sufferings and afflictions for people and for self; on the contrary, it 

would bring us and other people peace, mindfulness and happiness. 

Right Speech and the Training of Ethics: Correct or Right Speech 

or Perfect Speech is one of the three higher trainings in Ethics (two 

other trainings are Right Action and Right Livelihood). Speech can 

influence millions of people. It is said that a harsh word can wound 

more deeply than a weapon, whereas a gentle word can change the 

heart and mind of even the most hardened criminal. Therefore, right 

speech implies respect for truth and respect for the well being of 

others. Right speech begins with avoiding four destructive actions of 
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speech: lying, divisive words, harsh words and idle talk. Not only that, 

devout Buddhists should always try to communicate in a way pleasing 

to others. Rather than venting our anger or frustration onto another, 

devout Buddhists should think about effective ways to communicate 

our needs and feelings to them. Besides, Right Speech also means to 

sincerely make an effort to notice and comment upon others’ good 

qualities and achievements, or to console people in time of grief, or to 

teach people Dharma. Speech is a powerful tool to influence others and 

if we use it wisely, many people will benefit. It is to say right speech 

means the avoidance of lying, backbiting or slander, harsh speech and 

idle talk. 
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Chöông Naêm 

Chapter Five 

 

Chaùnh Nghieäp 

 

Toång Quan Vaø YÙ Nghóa Cuûa Chaùnh Nghieäp: Chaùnh Nghieäp laø 

haønh ñoäng ñuùng, traùnh laøm vieäc aùc, thanh tònh thaân, laø giai ñoaïn thöù tö 

trong Baùt Thaùnh Ñaïo. Chaùnh nghieäp laø haønh ñoäng chaân chaùnh, ñuùng 

vôùi leõ phaûi, coù ích lôïi chung. Luoân luoân haønh ñoäng trong söï toân troïng 

haïnh phuùc chung; toân troïng löông taâm ngheà nghieäp cuûa mình; khoâng 

laøm toån haïi ñeán quyeàn lôïi, ngheà nghieäp, ñòa vò, danh döï, vaø tính maïng 

cuûa ngöôøi khaùc; giöõ gìn thaân khaåu yù baèng caùch luoân tu taäp möôøi nghieäp 

laønh vaø nhoå döùt möôøi nghieäp döõ. Chaùnh nghieäp coøn coù nghóa laø traùnh 

nhöõng haønh ñoäng taø vaïy, soáng thanh khieát, khoâng laøm gì toån haïi ñeán 

tha nhaân, khoâng troäm caép, khoâng taø daâm. Chaùnh nghieäp laø haønh ñoäng 

ñuùng theo giôùi luaät ñöôïc ñaët ra trong giôùi luaät cuûa Phaät, vôùi ngöôøi taïi 

gia thì coá gaéng giöõ gìn nguõ giôùi. Chaùnh nghieäp coù nghóa laø khoâng saùt 

sanh, khoâng troäm caép, khoâng taø daâm. Ñoàng thôøi neân laøm nhöõng ñieàu 

sau ñaây: neân trau doài töø bi, chæ laáy khi ñöôïc cho, soáng thanh tònh vaø 

trong saïch. Trong Phaät giaùo, chaùnh nghieäp laø choïn caùch soáng chaân 

chaùnh cho chính mình, khoâng saùt sanh haïi vaät, khoâng laøm cho ngöôøi 

khaùc khoå ñau phieàn naõo, khoâng troäm caép, khoâng laáy nhöõng gì khoâng 

phaûi laø cuûa mình, khoâng taø daâm, cuõng khoâng vì nhöõng ham muoán cuûa 

mình maø laøm khoå ñau ngöôøi khaùc. Chaùnh nghieäp laø haønh ñoäng chaân 

chaùnh, ñuùng vôùi leõ phaûi, coù ích lôïi chung. Luoân luoân haønh ñoäng trong 

söï toân troïng haïnh phuùc chung; toân troïng löông taâm ngheà nghieäp cuûa 

mình; khoâng laøm toån haïi ñeán quyeàn lôïi, ngheà nghieäp, ñòa vò, danh döï, 

vaø tính maïng cuûa ngöôøi khaùc; giöõ gìn thaân khaåu yù baèng caùch luoân tu 

taäp möôøi nghieäp laønh vaø nhoå döùt möôøi nghieäp döõ. Khoâng ai trong 

chuùng ta traùnh ñöôïc nghieäp quaû; tuy nhieân, chuùng ta coù quyeàn löïa choïn 

caùch phaûn öùng, vì noù hoaøn toaøn tuøy thuoäc vaøo chuùng ta. Noùi caùch khaùc, 

löïa choïn caùch soáng chaân chaùnh hay khoâng chaân chaùnh cho chính mình 

laø tuøy ôû mình. Noùi nhö vaäy ñeå thaáy raèng nhöõng gì chuùng ta ñaõ gieo 

trong quaù khöù thì nay chuùng ta phaûi gaët, khoâng coù ngoaïi leä; tuy nhieân, 

chuùng ta coù quyeàn coá gaéng tu taäp trong ñôøi naày ñeå ít nhaát cuoäc soáng 

cuûa mình trong hieän taïi ñöôïc an laïc hôn. Noùi toùm laïi, chaùnh nghieäp coù 

nghóa laø choïn caùch laøm ñuùng ñeå khoâng gaây khoå ñau vaø phieàn naõo cho 
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mình vaø cho ngöôøi; maø ngöôïc laïi, noù seõ ñem laïi an laïc, tænh thöùc vaø 

haïnh phuùc cho caû mình vaø ngöôøi khaùc. 

Chaùnh Nghieäp Vaø Giôùi Hoïc: Chaùnh Nghieäp laø moät trong ba phaùp 

tu hoïc cao thöôïng veà Giôùi Hoïc (hai phaùp khaùc laø Chaùnh Ngöõ vaø Chaùnh 

Maïng). Nhö vaäy chaùnh nghieäp bao haøm toân troïng ñôøi soáng, toân troïng 

taøi saûn vaø toân troïng quan heä caù nhaân. Toân troïng ñôøi soáng laø khoâng gieát 

haïi vaø khoâng baûo ngöôøi khaùc gieát haïi, toân troïng taøi saûn laø khoâng troäm 

caép vaø khoâng baûo ngöôøi khaùc troäm caép, toân troïng nhöõng quan heä caù 

nhaân laø traùnh taø daâm. Chaùnh Nghieäp laø haønh ñoäng chaân chaùnh khieán 

cho chuùng ta coù theå traùnh ñöôïc ba vieäc laøm toån haïi veà thaân (saùt sanh, 

troäm caép vaø taø daâm). Chaùnh Nghieäp daïy cho chuùng ta yù thöùc ñöôïc 

nhöõng tai haïi maø chuùng ta gaây ra cho ngöôøi khaùc. Thay vì laøm nhöõng 

ñieàu maø tröôùc maét chuùng ta caûm thaáy öa thích thì chuùng ta laïi quan taâm 

ñeán tha nhaân. Moät khi coù Chaùnh Nghieäp thì dó nhieân töï ñoäng caùc moái 

quan heä cuûa chuùng ta vôùi moïi ngöôøi seõ ñöôïc toát ñeïp hôn vaø moïi ngöôøi 

seõ caûm thaáy haïnh phuùc hôn khi cuøng soáng vôùi chuùng ta. Chaùnh Nghieäp 

cuõng bao goàm vieäc ra tay giuùp ñôõ ngöôøi khaùc nhö phuï giuùp ngöôøi giaø 

caû, cöùu trôï thieân tai baõo luït, hay cöùu giuùp ngöôøi ñang laâm naïn, vaân 

vaân.  

 

Right Action 

 

Overview and Meanings of Right Action: Right action, avoiding all 

wrong, purity of body, the fourth of the eightfold noble path. Right 

action involves action beneficial to both others and ourselves. We must 

always act for the happiness of the community, conforming to our sense 

of duty, without any ulterior motive for damaging others’ interests, 

occupations, positions, honors, or lives. We must also keep strict 

control of our "action, speech, and mind," carrying out ten meritorious 

actions and avoiding ten evil ones. Correct or Right Deed or Action 

(conduct). Perfect conduct means getting rid of all improper action or 

dwelling in purity. Right action also means to abstain from injuring 

living beings, from stealing and from unlawful sexual intercourse. 

Perfect conduct also means avoidance of actions that conflict with 

moral discipline. “Correct actions” entails adhering to the monastic 

rules outlined in the Pratimoksa, and for laypeople trying to adhere to 

the five or ten lay precepts. Right action means abstaining from taking 
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life, abstaining from taking what is not given, abstaining from carnal 

indulgence or illicit sexual indulgence. At the same time, one should do 

the followings: cultivate compassion, take only things that are given, 

and living pure and chaste. In Buddhism, right action means to choose a 

right way to do things for ourselves, not killing, not inflicting pain and 

afflictions on others, not stealing, not taking what is not ours, not 

committing sexual misconduct, and not causing suffering to others out 

of greed or desire for pleasant sensations. Right action involves action 

beneficial to both others and ourselves. We must always act for the 

happiness of the community, conforming to our sense of duty, without 

any ulterior motive for damaging others’ interests, occupations, 

positions, honors, or lives. We must also keep strict control of our 

"“action, speech, and mind," carrying out ten meritorious actions and 

avoiding ten evil ones. Right action also means to abstain from injuring 

living beings, from stealing and from unlawful sexual intercourse. No 

one among us can avoid our past karma; however, we have the right to 

choose the right way to do things for ourselves. To say this so we can 

understand that we have to reap what we sowed in the past; however, 

we have the right to try to cultivate to have a more peaceful life in the 

present time. In short, right action means to choose a right way to do 

things that does not cause sufferings and afflictions for people and for 

self; on the contrary, it would bring us and other people peace, 

mindfulness and happiness. 

Right Action and Trainings in Ethics: Right action is one of the 

three higher trainings in Ethics (two other trainings are Right Speech 

and Right Livelihood). Right action implies respect for life, respect for 

property, and respect for personal relationships. Respect for life means 

not to kill or tell others to kill living beings, respect for property means 

not to steal or tell others to steal, respect for personal relationships 

means to avoid sexual misconduct (avoid adultery). Right action means 

acting properly. Right action can help us avoid creating the three 

destructive actions of the body (killing, stealing and unwise sexual 

behavior). Right action teaches us to be aware of the effects of our 

actions on others. Once we possess Right Action, instead of doing 

whatever pleases us at the moment, we’ll be considerate of others, and 

of course, automatically our relationships will improve and others will 

be happier in our company. Right Action also includes giving old 
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people a hand in their house work, helping storm and flood victims, and 

rescuing people from danger, and so on. 
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Chöông Saùu 

Chapter Six 

 

Chaùnh Maïng 

 

Toång Quan Vaø YÙ Nghóa Cuûa Chaùnh Maïng: Chaùnh maïng coù nghóa 

laø sinh soáng chaân chính vaø löông thieän; khoâng laøm giaøu treân moà hoâi 

nöôùc maét cuûa ngöôøi khaùc; khoâng ñoái xöû teä baïc vôùi ngöôøi khaùc; khoâng 

soáng baùm vaøo ngöôøi khaùc; khoâng meâ tín dò ñoan; khoâng soáng baèng 

mieäng löôõi moái laùi ñeå kieám lôïi. Chaùnh maïng coøn coù nghóa laø möu sinh 

ñuùng laø traùnh nhöõng ngheà gaây phöông haïi cho nhöõng chuùng sanh khaùc. 

Möu sinh ñuùng coøn coù nghóa laø choái boû moïi loái soáng taø vaïy. Chaùnh 

maïng laø töø boû nhöõng loái laøm aên sinh soáng taø vaïy, ñem laïi söï tai haïi, 

khoå ñau cho mình vaø cho ngöôøi khaùc. Chaùnh maïng coù nghóa laø soáng vaø 

laøm vieäc khoâng laøm toån haïi ñeán chuùng sanh. Phaät töû khoâng neân laøm 

naêm ngheà nghieäp coù lieân heä tôùi aùc nghieäp nhö sau: buoân baùn con 

ngöôøi, buoân baùn vuõ khí, buoân baùn thuù vaät ñeå laøm thòt, buoân baùn nhöõng 

chaát cay ñoäc. Ñöùc Phaät daïy: “Khoâng sinh soáng baèng caùch laøm toån haïi 

ngöôøi khaùc. Khoâng möu tìm haïnh phuùc treân söï khoå ñau cuûa keû khaùc.” 

Chaùnh maïng coù nghóa laø möu sinh ôû möùc khoâng vi phaïm nhöõng giaù trò 

ñaïo ñöùc caên baûn. Chaùnh maïng laø söï môû roäng veà luaät cuûa chaùnh nghieäp 

ñoái vôùi sinh keá cuûa Phaät töû trong xaõ hoäi. Chaùnh maïng coøn coù nghóa laø 

taïo ra cuûa caûi taøi saûn baèng nhöõng phöông caùch thích ñaùng. Phaät töû 

thuaàn thaønh khoâng neân nhuùng tay tham gia vaøo loaïi haønh ñoäng hay lôøi 

noùi toån haïi ñeå möu sinh, hoaëc giaû xuùi giuïc khieán ngöôøi khaùc laøm vaø noùi 

nhö vaäy. Chaùnh maïng laø khí giôùi cuûa Boà Taùt, vì xa rôøi taát caû taø maïng. 

Chö Boà Taùt an truï nôi phaùp naày thôøi coù theå dieät tröø nhöõng phieàn naõo, 

kieát söû ñaõ chöùa nhoùm töø laâu cuûa taát caû chuùng sanh. Chaùnh maïng laø 

choïn cho mình moät ngheà ñeå soáng chaân chaùnh, khoâng laøm toån haïi ñeán 

ngöôøi khaùc; ngheà nghieäp naøo khoâng lieân quan ñeán söï saùt haïi, troäm caép 

hay khoâng löông thieän. Cuõng nhö chaùnh nghieäp, chaùnh maïng laø haønh 

ñoäng chaân chaùnh, ñuùng vôùi leõ phaûi, coù ích lôïi chung. Trong khi laøm 

vieäc ñeå sinh nhai, chuùng ta luoân luoân haønh ñoäng trong söï toân troïng 

haïnh phuùc chung; toân troïng löông taâm ngheà nghieäp cuûa mình; khoâng 

laøm toån haïi ñeán quyeàn lôïi, ngheà nghieäp, ñòa vò, danh döï, vaø tính maïng 

cuûa ngöôøi khaùc; giöõ gìn thaân khaåu yù baèng caùch luoân tu taäp möôøi nghieäp 

laønh vaø nhoå döùt möôøi nghieäp döõ. Chaùnh maïng coøn coù nghóa laø traùnh 
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nhöõng haønh ñoäng taø vaïy, soáng thanh khieát, khoâng laøm gì toån haïi ñeán 

tha nhaân, khoâng troäm caép, khoâng taø daâm. Noùi toùm laïi, chaùnh maïng laø 

söï môû roäng veà luaät cuûa chaùnh nghieäp ñoái vôùi sinh keá cuûa Phaät töû trong 

xaõ hoäi. Chaùnh maïng coøn coù nghóa laø taïo ra cuûa caûi taøi saûn baèng nhöõng 

phöông caùch thích ñaùng. Phaät töû thuaàn thaønh khoâng neân nhuùng tay 

tham gia vaøo loaïi haønh ñoäng hay lôøi noùi toån haïi ñeå möu sinh, hoaëc giaû 

xuùi giuïc khieán ngöôøi khaùc laøm vaø noùi nhö vaäy. Trí tueä vaø hieåu bieát cuûa 

ñaïo Phaät phaûi ñöôïc theå hieän vaøo ñôøi soáng cuûa chuùng ta, thì ñaïo ñoù môùi 

ñöôïc goïi laø ñaïo Phaät soáng. Khoâng ai trong chuùng ta traùnh ñöôïc nghieäp 

quaû; tuy nhieân, chuùng ta coù quyeàn löïa choïn caùch phaûn öùng, vì noù hoaøn 

toaøn tuøy thuoäc vaøo chuùng ta. Noùi caùch khaùc, choïn cho mình moät ngheà 

ñeå soáng chaân chaùnh laø tuøy ôû mình. Noùi nhö vaäy ñeå thaáy raèng nhöõng gì 

chuùng ta ñaõ gieo trong quaù khöù thì nay chuùng ta phaûi gaët, khoâng coù 

ngoaïi leä; tuy nhieân, chuùng ta coù quyeàn coá gaéng tu taäp trong ñôøi naày ñeå 

ít nhaát cuoäc soáng cuûa mình trong hieän taïi ñöôïc an laïc hôn. Noùi toùm laïi, 

chaùnh maïng coù nghóa laø choïn cho mình moät ngheà ñeå soáng chaân chaùnh 

ñeå khoâng gaây ra khoå ñau vaø phieàn naõo cho mình vaø cho ngöôøi; maø 

ngöôïc laïi, noù seõ ñem laïi an laïc, tænh thöùc vaø haïnh phuùc cho caû mình vaø 

ngöôøi khaùc. 

Vai Troø Cuûa Chaùnh Maïng Trong Tu Taäp Cho Haønh Giaû: Chaùnh 

Maïng laø moät trong ba phaùp tu hoïc cao thöôïng veà Giôùi Hoïc (hai phaùp 

khaùc laø Chaùnh Ngöõ vaø Chaùnh Nghieäp). Chaùnh maïng laø laøm vieäc hay 

coù ngheà nghieäp chaân chaùnh khieán cho chuùng ta coù theå traùnh ñöôïc ba 

vieäc laøm toån haïi veà thaân (saùt sanh, troäm caép vaø taø daâm). Chaùnh maïng 

coøn daïy cho chuùng ta yù thöùc ñöôïc nhöõng tai haïi maø chuùng ta gaây ra cho 

ngöôøi khaùc. Thay vì laøm nhöõng ñieàu maø tröôùc maét chuùng ta caûm thaáy 

öa thích thì chuùng ta laïi quan taâm ñeán tha nhaân. Ñöùc Phaät daïy: “Coù 

naêm loaïi sinh keá  maø ngöôøi Phaät töû khoâng neân laøm laø buoân baùn suùc vaät 

ñeå laøm thòt, buoân baùn noâ leä, buoân baùn vuõ khí, ñoäc döôïc, vaø caùc chaát 

say nhö ma tuùy vaø röôïu. Naêm loaïi ngheà nghieäp naøy ngöôøi Phaät töû 

khoâng neân laøm vì chuùng goùp phaàn laøm cho xaõ hoäi baêng hoaïi vaø vi 

phaïm nguyeân taéc toân troïng söï soáng vaø phuùc lôïi cuûa ngöôøi khaùc.” 

Ngöôïc laïi, ngöôøi Phaät töû neân soáng baèng nhöõng ngheà nghieäp löông 

thieän, khoâng laøm haïi mình haïi ngöôøi. Theo Kinh Hoa Nghieâm, chaùnh 

maïng laø khí giôùi cuûa Boà Taùt, vì xa rôøi taát caû taø maïng. Thieàn giaû an 

ñònh nôi phaùp naày thôøi coù theå dieät tröø nhöõng phieàn naõo, kieát söû ñaõ chöùa 

nhoùm töø laâu cuûa taát caû chuùng sanh.  
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Right Livelihood 

 

Overview and Meanings of Right Livelihood: Right livelihood 

means to lead a decent and honest life. We must keep from exploiting 

or mistreating others or sponging on them. Do not be superstitious; do 

not act as a go-between to take profit. Right Livelihood also means that 

to earn a living in an appropriate way. Devout Buddhists should not 

engage in any of the physical or verbal negative actions to earn a 

living, nor should we cause others to do so. Right livelihood is 

abandoning wrong ways of living which bring harm and suffering to 

others. Right livelihood means not to live on work that would in any 

way bring harm to living beings. Buddhists are discouraged from 

engaging in the following five kinds of livelihood that are involved in 

negative actions: trading people, weapons, animals for slaughter, 

intoxicating drinks and drugs. The Buddha said: “Do not earn your 

living by harming others. Do not seek happiness by making others 

unhappy.” Right livelihood means earning a living in a way that does 

not violate basic moral values. Right livelihood is an extension of the 

rules of right action to our roles as breadwinners in society. Right 

Livelihood also means that to earn a living in an appropriate way. 

Devout Buddhists should not engage in any of the physical or verbal 

negative actions to earn a living, nor should we cause others to do so. 

Right livelihood is a weapon of enlightening beings, leading away from 

all wrong livelihood. Enlightening Beings who abide by these can 

annihilate the afflictions, bondage, and compulsion accumulated by all 

sentient beings in the long night of ignorance. Right livelihood means 

to choose a right career for ourselves, which is not harmful to others; 

not having work which involves killing, stealing or dishonesty. Similar 

to right action, right livelihood involves action beneficial to both others 

and ourselves. We must always act for the happiness of the community, 

conforming to our sense of duty, without any ulterior motive for 

damaging others’ interests, occupations, positions, honors, or lives. We 

must also keep strict control of our "“action, speech, and mind," 

carrying out ten meritorious actions and avoiding ten evil ones. Right 

livelihood also means to abstain from injuring living beings, from 

stealing and from unlawful sexual intercourse. Perfect conduct also 
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means avoidance of actions that conflict with moral discipline. Right 

livelihood means earning a living in a way that does not violate basic 

moral values. In short, right livelihood is an extension of the rules of 

right action to our roles as breadwinners in society. Right Livelihood 

also means that to earn a living in an appropriate way. Devout 

Buddhists should not engage in any of the physical or verbal negative 

actions to earn a living, nor should we cause others to do so. Wisdom 

and understanding in Buddhism must be integrated into our lives, then 

Buddhism can be called a living Buddhism. No one among us can avoid 

our past karma; however, we have the right to choose a right career for 

ourselves because it is very much within our freedom. To say this so 

we can understand that we have to reap what we sowed in the past; 

however, we have the right to try to cultivate to have a more peaceful 

life in the present time. In short, right livelihood means to choose a 

right career for ourselves that does not cause sufferings and afflictions 

for people and for self; on the contrary, it would bring us and other 

people peace, mindfulness and happiness. 

Roles of Right Livelihood in Cultivation for Practitioners: Right 

livelihood is one of the three higher trainings in Ethics (two other trainings are 

Right Speech and Right Action). Right livelihood means to have a right work 

or a right occupation that can help us avoid creating the three destructive 

actions of the body (killing, stealing and unwise sexual behavior). Right 

livelihood teaches us to be aware of the effects of our actions on others. Once 

we possess Right Action, instead of doing whatever pleases us at the moment, 

we’ll be considerate of others. The Buddha taught: “There are five kinds of 

livelihood that are discouraged for Buddhists: trading in animals for food 

(selling animals for slaughter), slaves (dealing in slaves), arms (selling arms 

and lethal weapons), poisons, and intoxicants (drugs and alcohol, selling 

intoxicating and/or poisonous drinks). These five are not recommended 

because they contribute to the destruction of society and violate the values of 

respect for life and for the welfare of others.” Right Livelihood is an extension 

of the rules of right action to our roles as breadwinners in society. In the 

contrary, Buddhists should live by an honest profession that is free from harm 

to self and others. According to the Adornment Sutra, right livelihood is a 

weapon of enlightening beings, leading away from all wrong livelihood. Zen 

practitioners who abide by these can annihilate the afflictions, bondage, and 

compulsion accumulated by all sentient beings in the long night of ignorance. 
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Chöông Baûy 

Chapter Seven 

 

Chaùnh Tinh Taán 

 

Toång Quan Vaø YÙ Nghóa Cuûa Chaùnh Tinh Taán: Chaùnh tinh taán 

hay coá gaéng ñuùng laø giai ñoaïn thöù saùu trong Baùt Thaùnh ñaïo. Chaùnh 

tinh taán laø taát caû nhöõng noã löïc ñeàu daønh cho söï giaùc ngoä. Chaùnh tinh 

taán coù nghóa laø laø tinh taán caûi thieän töï thaân. Thí duï nhö ôû tröôøng thì hoïc 

haønh chaêm chæ vaø loaïi boû taùnh xaáu nhö löôøi bieáng, noùng naûy, huùt thuoác 

vaø sì ke ma tuùy. Coøn ôû nhaø, coá gaéng laø moät ngöôøi choàng toát, vôï toát, con 

trai, con gaùi toát, vaân vaân. Chaùnh tinh taán coù nghóa laø taâm thaùi luoân 

höôùng veà muïc tieâu giaûi thoaùt khoûi voøng luaân hoài sanh töû vaø vì theá maø 

töï thaân luoân noã löïc tu taäp theo ñuùng vôùi chaùnh phaùp. Chaùnh tinh taán coù 

nghóa laø chuyeân caàn sieâng naêng laøm lôïi mình vaø lôïi ngöôøi; khoâng laøm 

nhöõng vieäc baát chính nhö saùt haïi, gian xaûo, ñaøng ñieám, côø baïc, aùc ñoäc 

vaø bæ oåi, vaân vaân; ngöôïc laïi phaûi chuù taâm laøm nhöõng vieäc laønh, taïo 

phöôùc nghieäp. Chaùnh tin taán coøn coù nghóa laø noã löïc ñuùng coù nghóa laø coá 

gaéng khoâng cho phaùt khôûi nhöõng ñieàu taø vaïy, coá gaéng vöôït qua nhöõng 

taø vaïy ñang maéc phaûi, coá gaéng laøm naåy nôû nhöõng ñieàu thieän laønh chöa 

naåy nôû, coá gaéng phaùt huy nhöõng ñieàu thieän laønh ñaõ phaùt khôûi. Chaùnh 

tinh taán coøn coù nghóa laø vun boài thieän nghieäp cuøng luùc nhoå boû aùc 

nghieäp. Noùi toùm laïi, chaùnh tinh taán coù nghóa laø caûnh giaùc vaø chaën ñöùng 

nhöõng tö duy khoâng laønh maïnh, ñoàng thôøi tu taäp, thuùc ñaåy, duy trì 

nhöõng tö duy thieän vaø trong saùng ñang sanh trong taâm haønh giaû ñeå 

khoâng gaây khoå ñau vaø phieàn naõo cho mình vaø cho ngöôøi; maø ngöôïc laïi, 

noù seõ ñem laïi an laïc, tænh thöùc vaø haïnh phuùc cho caû mình vaø ngöôøi 

khaùc. 

Nhieäm Vuï Cuûa Chaùnh Tin Taán: Nhieäm vuï cuûa chaùnh tin taán laø ñeå 

caûnh giaùc vaø chaën ñöùng nhöõng tö duy khoâng laønh maïnh, ñoàng thôøi tu 

taäp, thuùc ñaåy, duy trì nhöõng tö duy thieän vaø trong saùng ñang sanh trong 

taâm haønh giaû. Thöù nhaát laø ngaên chaän caùc tö töôûng toäi loãi vaø baát thieän 

chöa sanh. Thöù nhì laø traán aùp taát caû nhöõng traïng thaùi xaáu xa. Thöù ba laø 

loaïi boû khi chuùng vöøa chôùm khôûi daäy. Thöù tö laø laøm cho phaùt sanh vaø 

phaùt trieån nhöõng tö töôûng thieän chöa sanh. Thöù naêm laø nuoâi döôõng vaø 

laøm taêng tröôûng nhöõng traïng thaùi toát.  
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Phaùt Trieån Chaùnh Tinh Taán: Khi tu taäp chaùnh tinh taán chuùng ta 

caàn phaûi thöïc haønh vôùi nhöõng tö duy cuûa chuùng ta. Neáu suy xeùt chuùng 

ta seõ thaáy raèng nhöõng tö duy naày khoâng phaûi luùc naøo cuõng laø thieän laønh 

trong saùng. Ñoâi khi chuùng chæ laø nhöõng tö duy baát thieän vaø ngu xuaån, 

maëc duø khoâng phaûi luùc naøo chuùng ta cuõng boäc loä chuùng thaønh lôøi noùi 

hay haønh ñoäng. Nhö vaäy, neáu chuùng ta cöù ñeå cho nhöõng tö duy naày 

khôûi leân, ñoù laø moät daáu hieäu khoâng toát, vì khi moät tö duy khoâng thieän 

laønh ñöôïc pheùp taùi dieãn nhieàu laàn, noù seõ thaønh thoùi quen. Vì theá, ñieàu 

thieát yeáu laø phaûi noã löïc khoâng ñeå cho nhöõng tö duy baát thieän naày tôùi 

gaàn, vì cho ñeán khi naøo chuùng ta thaønh coâng trong vieäc cheá ngöï chuùng, 

nhöõng tö duy baát thieän naày vaãn seõ xaâm chieám taâm chuùng ta. Khoâng 

phaûi chæ trong nhöõng giôø haønh thieàn chuùng ta môùi ñeå yù ñeán tính chaát voâ 

cuøng quan troïng cuûa chaùnh tinh taán. Chaùnh tinh taán caàn phaûi ñöôïc 

thöôøng xuyeân tu taäp baát cöù khi naøo vaø baát cöù ôû ñaâu coù theå ñöôïc. Trong 

moïi lôøi noùi cuûa chuùng ta, moïi haønh ñoäng cuûa chuùng ta vaø caùch cö xöû 

cuûa chuùng ta trong ñôøi soáng haèng ngaøy, chuùng ta caàn chaùnh tinh taán ñeå 

thöïc hieän nhöõng boån phaän cuûa chuùng ta moät caùch toaøn haûo. Neáu chuùng 

ta thieáu chaùnh tinh taán hay ñöùc tính nhieät taâm tinh caàn naày, chuùng ta coù 

theå bò nhöõng traïng thaùi hoân traàm vaø löôøi bieáng khuaát phuïc, thì chaéc 

chaén khoâng theå naøo chuùng ta coù theå tieán trieån vieäc tu taäp ñöôïc. 

Chaùnh Tinh Taán Trong Thieàn Ñònh: Chaùnh Tinh Taán laø moät trong 

ba phaàn hoïc cuûa Thieàn Ñònh (hai phaàn hoïc khaùc laø Chaùnh Nieäm vaø 

Chaùnh Ñònh). Theo Phaät giaùo, chaùnh tinh taán laø trau doài moät thaùi ñoä töï 

tin cuûa taâm, chuù yù vaø tænh thöùc: Chaùnh tinh taán laø söï noã löïc trau doài thaùi 

ñoä töï tin ñoái vôùi coâng vieäc hay ñaûm nhaän vaø theo ñuoåi nhieäm vuï baèng 

nghò löïc vaø yù chí thi haønh nhieäm vuï aáy cho ñeán cuøng. Ñeå tieán boä treân 

con ñöôøng ñaïo, chuùng ta caàn phaûi noã löïc trong vieäc tu taäp theo Chaùnh 

Phaùp. Nhôø nhieät taâm tinh caàn chuùng ta coù theå laøm cho nhöõng haønh 

ñoäng quaáy aùc oâ nhieãm maø mình ñaõ laøm tröôùc ñaây trôû neân thanh tònh, 

ñoàng thôøi ngaên ngöøa nhöõng haønh ñoäng naøy phaùt sinh trong töông lai. 

Laïi nöõa, tinh caàn raát caàn thieát ñeå duy trì ñöùc haïnh maø chuùng ta ñaõ tu 

taäp, cuõng nhö xaây döïng nhöõng ñöùc haïnh môùi trong töông lai.  

 

Right Effort 

 

Overview and Meanings of Right Effort: Right effort, zeal or 

progress, unintermitting perseverance, the sixth of the eightfold noble 
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path. All efforts must be for enlightenment. Right effort means to do 

our best to become a better person. Examples of this are to work hard 

at school and to drop bad habits such as laziness, quick temper, 

smoking and drugs. At home, try to be a good husband, wife, son, 

daughter, etc. “Correct effort” refers to an attitude of properly orienting 

the mind toward the desired goal of liberation from cyclic existence 

and steadily applying oneself to practices that are concordant with it. 

Right effort means we must be always hard-working, helpful to others 

and ourselves. Do not kill, cheat, or lead a wanton, gamble life. On the 

contrary, always try to perform good deeds for having good karma. 

Correct (Right or Perfect) Zeal or Effort or Energy also means to try to 

avoid the arising of evil, demeritorious things have not yet arisen. Try 

to overcome the evil, demeritorious things that have already arisen. At 

the same time, try to produce meritorious things that have not yet 

arisen and try to maintain the meritorious things that have already 

arisen and not let them disappear, but to bring them to growth, to 

maturity and to the full perfection of development. Right effort also 

means cultivation of what is karmically wholesome and avoidance of 

what is karmically unwholesome. In short, right effort means to be 

vigilant and check all unhealthy thoughts, and to cultivate, promote and 

maintain wholesome and pure thoughts arising in a man’s mind that 

does not cause sufferings and afflictions for people and for self; on the 

contrary, it would bring us and other people peace, mindfulness and 

happiness. 

The Function of the Right Effort: The function of the right effort is 

to be vigilant and check all unhealthy thoughts, and to cultivate, 

promote and maintain wholesome and pure thoughts arising in a man’s 

mind. First, to prevent the arising of evil and unwholesome thoughts 

that have not yet arisen. Second, to supress the rising of evil states. 

Third, to eradicate (discard) those which have arisen. Fourth, to 

produce and develop wholesome thoughts not yet arisen. Fifth, to 

stimulate good states, and to perfect those which have come into being 

(to promote and maintain the good thoughts already present).  

Development of “Right Effort”: When developing right effort we 

must be sincere about our thoughts. If we analyze them we will find 

that our thoughts are not always good and wholesome. At times they 

are unwholesome and foolish, though we may not always express them 
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in words and actions or both. Now if we allow such thoughts to rise 

repeatedly, it is a bad sign, for when an unhealthy thought is allowed to 

recur again and again, it tends to become a habit. It is, therefore, 

essential to make a real effort to keep unwholesome thoughts away 

from us. Until we succeed in stopping them to rise in our mind, 

unhealthy thoughts will always be taking possession of our mind. It is 

not only during the time of meditation that we need to cultivate our 

right effort. Right effort should be cultivated always whenever 

possible. In all our speech, actions and behavior, in our daily life, we 

need right effort to perform our duties wholeheartedly and 

successfully. If we lack right effort and give in to sloth and indolence, 

we can not proceed with our cultivation.  

Right Effort in Meditation: Right effort is one of the three trainings 

in meditation (two other trainings are Right Mindfulness and Right 

Concentration). Right effort means cultivating a confident attitude 

toward our undertakings, taking up and pursuing our task with energy 

and a will to carry them through to the end. In Buddhism, right effort 

means cultivating a confident attitude of mind, being attentive and 

aware. To progress on the path, we need to put our energy into Dharma 

practice. With enthusiastic effort, we can purify negative actions 

already done to prevent doing new ones in the future. In addition, 

effort also is necessary to maintain the virtuous states we’ve already 

generated, as well as to induce new ones in the future.  
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Chöông Taùm 

Chapter Eight 

 

Chaùnh Nieäm 

 

Toång Quan Vaø YÙ Nghóa Cuûa Chaùnh Nieäm: Chaùnh nieäm laø nhôù 

ñuùng, nghó ñuùng laø giai ñoaïn thöù baûy trong Baùt Thaùnh ñaïo. Nhìn vaøo 

hay quaùn vaøo thaân taâm ñeå luoân tænh thöùc. Chaùnh nieäm coù nghóa laø lìa 

moïi phaân bieät maø nieäm thöïc tính cuûa chö phaùp. Theo Baùt Chaùnh Ñaïo, 

chaùnh nieäm laø “Nhaát Taâm.” Chaùnh nieäm laø nhôù ñeán nhöõng ñieàu hay leõ 

phaûi, nhöõng ñieàu lôïi laïc cho mình vaø cho ngöôøi. Chaùnh nieäm coù nghóa 

laø luoân tænh thöùc. Chuùng ta neân luoân tænh thöùc veà nhöõng ñieàu chuùng ta 

suy nghó, noùi naêng vaø haønh ñoäng. Chuùng ta phaûi taäp trung tö töôûng vaøo 

moïi vieäc tröôùc khi chuùng ta coù theå laøm toát ñöôïc. Tyû nhö, neáu chuùng ta 

taäp trung tö töôûng trong lôùp hoïc, chuùng ta seõ khoâng boû soùt nhöõng lôøi 

daïy cuûa thaày coâ. Chaùnh nieäm coøn coù nghóa laø öùc nieäm hay nghó nhôù tôùi 

caûnh quaù khöù, nhôù ñeán loãi laàm cuõ ñeå söûa ñoåi, nhôù aân cha meï thaày baïn 

ñeå baùo ñaùp, nhôù aân toå quoác ñeå phuïng söï baûo veä; nhôù aân chuùng sanh ñeå 

giuùp ñôû traû ñeàn; nhôù aân Phaät Phaùp Taêng ñeå tinh taán tu haønh. Chaùnh 

nieäm coøn coù nghóa laø quaùn nieäm hay quaùn saùt caûnh hieän taïi vaø töôûng 

töôïng caûnh töông lai. Chuùng ta neân quaùn töôûng ñeán caûnh ñôøi ñau khoå, 

beänh taät, meâ môø cuûa chuùng sanh maø khuyeán tu; töôûng nieäm laøm nhöõng 

ñieàu lôïi ích chung, khoâng thoái lui, khoâng e ngaïi khoù khaên nhoïc nhaèn. 

Chaùnh nieäm coøn coù nghóa laø chuù taâm ñuùng laø töôûng ñeán söï thaät vaø choái 

boû taø vaïy. Luùc naøo cuõng tænh taùo deïp boû tham lam vaø buoàn khoå cuûa theá 

tuïc. Chaùnh nieäm coøn coù nghóa laø luùc naøo cuõng tænh giaùc veà thaân theå, 

caûm xuùc, tö töôûng cuõng nhö nhöõng ñoái taùc beân ngoaøi. Chaùnh nieäm laø tu 

taäp sao cho taâm mình luoân trong saùng vaø tænh thöùc, trong ñoù mình phaûi 

tænh thöùc nhöõng bieán chuyeån trong taâm cuõng nhö taâm thaùi cuûa chính 

mình, vaø quan troïng hôn heát laø mình phaûi kieåm soaùt ñöôïc taâm mình. 

Xuyeân qua söï töï quaùn saùt vaø taâm thaùi tænh thöùc, ngöôøi ta coù theå phaùt 

trieån chaùnh nieäm nhaèm laøm cho mình coù theå töï kieåm vaø taäp trung 

nhöõng tình caûm, tö töôûng vaø caûm giaùc cuûa mình veà höôùng tu taäp giaùc 

ngoä Boà Ñeà. Noùi toùm laïi, chaùnh nieäm coù nghóa laø nhôù ñuùng nghó ñuùng 

vaø kieåm soaùt taâm cuûa chuùng ta ñeå noù khoâng gaây khoå ñau vaø phieàn naõo 

cho mình vaø cho ngöôøi; maø ngöôïc laïi, noù seõ ñem laïi an laïc, tænh thöùc 

vaø haïnh phuùc cho caû mình vaø ngöôøi khaùc. 
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Chaùnh Nieäm Theo Phaät Giaùo Nguyeân Thuûy: Theo Phaät giaùo 

Nguyeân Thuûy, nieäm ñöôïc xem nhö laø moät sôïi daây maïnh meõ vì noù giöõ 

moät vai troø quan troïng trong caû hai loaïi thieàn ñònh laø tònh truù vaø bieät 

quaùn. Nieäm laø moät cô naêng naøo ñoù cuûa taâm vaø vì vaäy, noù laø moät yeáu toá 

cuûa taâm hay moät taâm sôû. Khoâng coù nieäm, moät taâm sôû toái quan troïng, 

chuùng ta khoâng coù khaû naêng nhaän ra baát cöù thöù gì, khoâng theå hay bieát 

ñaày ñuû caùc taùc phong cuûa chính mình. Ñöôïc goïi laø chaùnh nieäm, vì noù 

vöøa traùnh chuù taâm sai laïc, maø cuõng vöøa traùnh cho taâm ñeå yù vaøo nhöõng 

ñieàu baát thieän, vaø ñaøng khaùc noù höôùng daãn taâm cuûa haønh giaû treân con 

ñöôøng chaân chaùnh, trong saïch vaø giaûi thoaùt moïi phieàn tröôïc. Chaùnh 

nieäm laøm beùn nhaïy khaû naêng quan saùt cuûa haønh giaû, vaø hoã trôï chaùnh tö 

duy vaø chaùnh kieán. Hieåu bieát vaø suy tö ñöôïc coù traät töï cuõng nhôø chaùnh 

nieäm. Trong hai kinh Nieäm Xöù vaø Nhaäp Töùc Xuaát Töùc Nieäm, Ñöùc Phaät 

daïy roõ raøng laøm caùch naøo moät haønh giaû coù theå hay bieát luoàng tö töôûng 

cuûa mình, tænh giaùc theo doõi, ghi nhaän vaø quan saùt töøng yù nghó cuûa 

chính mình, töø toát cuõng nhö xaáu. Caû hai baøi kinh ñeàu caûnh giaùc chuùng 

ta khoâng neân xao laõng vaø mô moäng, cuõng nhö thuùc hoái chuùng ta neân 

luoân canh chöøng vaø luoân giöõ taâm chaùnh nieäm. Kyø thaät, moät haønh giaû 

chuyeân caàn tu nieäm seõ ghi nhaän raèng chính nhôø söï kieän ñoïc laïi kinh 

ñieån seõ laøm cho chuùng ta tænh giaùc hôn, quyeát taâm hôn, vaø thaän troïng 

chuù nieäm nhieàu hôn. Khoûi noùi ai trong chuùng ta cuõng bieát raèng chaùnh 

nieäm laø moät ñöùc ñoä maø khoâng ai coù theå xem thöôøng ñöôïc. Nhö vaäy 

vieäc tu taäp chaùnh nieäm thaät laø thieát yeáu trong thôøi buoåi hoãn taïp maø 

chuùng ta ñang soáng ñaây trong khi raát nhieàu ngöôøi phaûi gaùnh chòu khoå 

ñau vì taâm trí maát thaêng baèng. Chaùnh nieäm laø moät phöông tieän mang 

laïi tònh truï, laøm thaêng tieán chaùnh kieán vaø chaùnh maïng. Chaùnh nieäm laø 

moät yeáu toá toái caàn thieát cho nhöõng haønh ñoäng cuûa chuùng ta trong ñôøi 

soáng haèng ngaøy cuõng nhö cho taâm linh. 

Chaùnh Nieäm Vaø Thieàn Ñònh: Chaùnh nieäm laø nhôù ñuùng, nghó ñuùng 

laø giai ñoaïn thöù baûy trong Baùt Thaùnh ñaïo. Nhìn vaøo hay quaùn vaøo thaân 

taâm ñeå luoân tænh thöùc. Chaùnh nieäm coù nghóa laø lìa moïi phaân bieät maø 

nieäm thöïc tính cuûa chö phaùp. Chaùnh nieäm laø nhôù ñeán nhöõng ñieàu hay 

leõ phaûi, nhöõng ñieàu lôïi laïc cho mình vaø cho ngöôøi. Theo Baùt Chaùnh 

Ñaïo, chaùnh nieäm laø “Nhaát Taâm” vaø Thieàn seõ giuùp haønh giaû coù ñöôïc 

Chaùnh Nieäm. Nhôø Thieàn maø chuùng ta luoân tænh thöùc. Thaät vaäy, trong 

cuoäc soáng haèng ngaøy, chuùng ta neân luoân tænh thöùc veà nhöõng ñieàu chuùng 

ta suy nghó, noùi naêng vaø haønh ñoäng. Chuùng ta phaûi taäp trung tö töôûng 
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vaøo moïi vieäc tröôùc khi chuùng ta coù theå laøm toát ñöôïc. Tyû nhö, neáu 

chuùng ta taäp trung tö töôûng trong lôùp hoïc, chuùng ta seõ khoâng boû soùt 

nhöõng lôøi daïy cuûa thaày coâ. Chaùnh nieäm coøn coù nghóa laø öùc nieäm hay 

nghó nhôù tôùi caûnh quaù khöù, nhôù ñeán loãi laàm cuõ ñeå söûa ñoåi, nhôù aân cha 

meï thaày baïn ñeå baùo ñaùp, nhôù aân toå quoác ñeå phuïng söï baûo veä; nhôù aân 

chuùng sanh ñeå giuùp ñôû traû ñeàn; nhôù aân Phaät Phaùp Taêng ñeå tinh taán tu 

haønh. Chaùnh nieäm coøn coù nghóa laø quaùn nieäm hay quaùn saùt caûnh hieän 

taïi vaø töôûng töôïng caûnh töông lai. Chuùng ta neân quaùn töôûng ñeán caûnh 

ñôøi ñau khoå, beänh taät, meâ môø cuûa chuùng sanh maø khuyeán tu; töôûng 

nieäm laøm nhöõng ñieàu lôïi ích chung, khoâng thoái lui, khoâng e ngaïi khoù 

khaên nhoïc nhaèn. Chaùnh nieäm coøn coù nghóa laø chuù taâm ñuùng laø töôûng 

ñeán söï thaät vaø choái boû taø vaïy. Luùc naøo cuõng tænh taùo deïp boû tham lam 

vaø buoàn khoå cuûa theá tuïc. Chaùnh nieäm coøn coù nghóa laø luùc naøo cuõng tænh 

giaùc veà thaân theå, caûm xuùc, tö töôûng cuõng nhö nhöõng ñoái taùc beân ngoaøi. 

Chaùnh Nieäm laø moät trong ba phaàn hoïc cuûa Thieàn Ñònh (hai phaàn 

hoïc khaùc laø Chaùnh Tinh Taán vaø Chaùnh Ñònh). Chaùnh Nieäm laø yù thöùc, 

hay söï chuù yù, nhö vaäy chaùnh nieäm laø traùnh söï xao laõng hay tình traïng 

taâm trí vaån ñuïc. Trong vieäc tu taäp Phaät phaùp, chaùnh nieäm giöõ vai troø 

moät sôïi daây cöông kieåm soaùt taâm cuûa chuùng ta vì taâm chuùng ta khoâng 

bao giôø taäp trung hay ñöùng yeân moät choã. Ñöùc Phaät daïy: “Tu taäp chaùnh 

nieäm laø tu taäp chuù taâm vaøo thaân, chuù taâm vaøo caûm nghó, chuù taâm vaøo 

thöùc, vaø chuù taâm vaøo ñoái töôïng cuûa taâm.” Noùi toùm laïi, chaùnh nieäm laø 

kieåm soaùt thaân vaø taâm vaø bieát chuùng ta ñang laøm gì vaøo moïi luùc.  

Chaùnh Nieäm laø moät yeáu toá taâm thöùc quan troïng coù chöùc naêng laøm cho 

chuùng ta nhôù tôùi nhöõng gì coù lôïi laïc. Chaùnh nieäm giöõ moät vai troø quan 

troïng trong thieàn ñònh, thí duï Chaùnh Nieäm coù theå giuùp chuùng ta laøm tan 

ñi nhöõng tö töôûng roän ròp xoân xao trong taâm thöùc, vaø cuoái cuøng giuùp 

chuùng ta coù ñuû naêng löïc ñaït ñöôïc söï nhaát taâm treân hôi thôû. Chaùnh nieäm 

laø phaùt khôûi nieäm hay gaùn söï chuù taâm vaøo: Thöù nhaát laø thaân haønh 

nieäm. Nôi thaân tænh thöùc baèng caùch thöïc taäp taäp trung vaøo hôi thôû. Thöù 

nhì laø thoï nieäm. Nôi caûm thoï tænh thöùc baèng caùch quaùn saùt söï ñeán ñi 

trong ta cuûa taát caû moïi hình thöùc cuûa caûm thoï, vui, buoàn, trung tính. 

Thöù ba laø taâm haønh nieäm. Nôi nhöõng hoaït ñoäng cuûa taâm tænh thöùc baèng 

caùch xem coi taâm ta coù chöùa chaáp duïc voïng, saân haän, löøa doái, xao laõng, 

hay taäp trung. Thöù tö laø nieäm phaùp. Nôi vaïn phaùp tænh thöùc baèng caùch 

quaùn saùt baûn chaát voâ thöôøng cuûa chuùng töø sanh truï dò dieät ñeå taän dieät 

chaáp tröôùc vaø luyeán aùi.  
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Boán Nôi Caàn Phaûi Giöõ Chaùnh Nieäm: Boán nôi caàn phaûi giöõ chaùnh 

nieäm hay Töù Nieäm Xöù laø boán ñoái töôïng thieàn quaùn ñeå truï taâm hay boán 

caùch Thieàn theo Phaät giaùo ñeå dieät tröø aûo töôûng vaø ñaït thaønh giaùc ngoä. 

Phaät giaùo Tieåu thöøa goïi nhöõng phöông phaùp naày laø “nghieäp xöù” 

(kammatthana), laø moät trong nhöõng phöông phaùp tö duy phaân bieät. Coù 

loái boán möôi phaùp Thieàn nhö vaäy ñöôïc lieät keâ trong Thanh Tònh Ñaïo 

Luaän (Visuddhi-Magga) bao goàm Töù Voâ Löôïng Taâm, Möôøi Baát Tònh, 

Boá Voâ Saéc, Möôøi Bieán Xöù, Möôøi Nieäm, Moät Töôùng vaø Moät Töôûng. 

Thöù nhaát laø Thaân Nieäm Xöù: Coøn goïi laø quaùn thaân baát tònh. Quaùn vaø 

toaøn chöùng ñöôïc thaân naày baát tònh. Vì ñieân ñaûo moäng töôûng maø ña soá 

chuùng ta ñeàu cho raèng thaân naày quyù baùu hôn heát. Neân thaân naày caàn 

phaûi ñöôïc aên ngon maëc ñeïp. Chính vì vaäy maø chuùng ta vaät loän vôùi cuoäc 

soáng haèng ngaøy. Ñôøi soáng haèng ngaøy khoâng coøn laø nôi an oån nöõa, maø 

trôû thaønh ñaáu tröôøng cuûa tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, 

daâm, voïng, tî hieàm, ganh gheùt vaø voâ minh. Töø ñoù aùc nghieäp ñöôïc töø töø 

keát taïo. Ngöôøi tu chaân thuaàn phaûi quaùn thaân töø maét, tai, muõi, löôõi, 

mieäng, haäu moân, vaân vaân ñeàu laø baát tònh. Khi ngoài chuùng ta neân quaùn 

töôûng thaân naày laø baát tònh, ñöôïc bao phuû bôûi moät caùi tuùi da nhô nhôùp, 

beân trong nhö thòt, môõ, xöông, maùu, ñaøm, vaø nhöõng chaát thöøa thaûi maø 

khoâng moät ai daùm ñuïng tôùi. Thaân naày, neáu khoâng ñöôïc taém röõa baèng 

nöôùc thôm daàu thôm vaø xaø boâng thôm, thì chaéc chaén khoâng ai daùm tôùi 

gaàn. Hôn nöõa, thaân naày ñang hoaïi dieät töøng phuùt töøng giaây. Khi ta 

ngöøng thôû thì thaân naày laø caùi gì neáu khoâng phaûi laø caùi thaây ma? Ngaøy 

ñaàu thì thaây ma baét ñaàu ñoåi maøu. Vaøi ngaøy sau ñoù thaây thaûy ra muøi hoâi 

thuùi khoù chòu. Luùc naày, duø laø thaây cuûa moät nöõ tuù hay nam thanh luùc 

coøn sanh thôøi, cuõng khoâng ai daùm ñeán gaàn. Ngöôøi tu Phaät neân quaùn 

thaân baát tònh ñeå ñoái trò vôùi tham aùi, ích kyû, vaø kieâu ngaïo, vaân vaân. Moät 

khi ai trong chuùng ta cuõng ñeàu hieåu raèng thaân naày ñeàu gioáng nhau cho 

moïi loaøi thì chuùng ta seõ deã thoâng hieåu, kham nhaãn vaø töø bi hôn vôùi 

mình vaø vôùi ngöôøi. Söï phaân bieät giöõa ngöôøi giaø, ngöôøi pheá taät, vaø caùc 

chuûng toäc khaùc seõ khoâng coøn nöõa. Nhö treân ta thaáy khi quaùn thaân thì 

thaân naày laø baát tònh. Noù bò coi nhö laø moät caùi tuùi da ñöïng ñaày nhöõng 

raùc röôõi dô baån, vaø chaúng bao laâu thì noù cuõng bò tan raõ. Vì vaäy chuùng ta 

khoâng neân luyeán chaáp vaøo thaân naày. Baûn chaát cuûa thaân taâm chuùng ta laø 

baát tònh, chöù khoâng ñeïp maø cuõng chaúng Thaùnh thieän. Theo quan ñieåm 

taâm sinh lyù thì thaân theå con ngöôøi laø baát tònh. Ñieàu naày khoâng coù nghóa 

tieâu cöïc hay bi quan. Khaùch quan maø noùi veà thaân theå con ngöôøi, neáu 
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chuùng ta xem xeùt cho kyõ thì seõ thaáy raèng söï keát thaønh cuûa thaân naày töø 

toùc, maùu, muû, phaân, nöôùc tieåu, ruoät, gan, bao töû, vaân vaân, laø hang oå cuûa 

vi khuaån, laø nhöõng nôi maø beänh taät chôø phaùt trieån. Thaät vaäy, thaân 

chuùng ta baát tònh vaø bò hoaïi dieät töøng phuùt töøng giaây. Quaùn thaân caáu ueá 

baát tònh, phuû nhaän yù nghó veà “tònh.” ÔÛ ñaây vò Tyø Kheo quaùn thaân treân 

thaân, tinh caàn, tænh giaùc, chaùnh nieäm ñeå nhieáp phuïc tham saân treân ñôøi. 

Thöù nhì laø “Thoï Nieäm Xöù”: Coøn goïi laø quaùn thoï thò khoå. Quaùn vaø toaøn 

chöùng ñöôïc nhöõng caûm thoï laø xaáu xa, duø laø caûm thoï khoå ñau, vui söôùng 

hay trung tính. Quaùn raèng caûm thoï laø ñau khoå. Coù ba loaïi caûm thoï laø 

vui söôùng, khoå ñau vaø trung tính; tuy nhieân, Phaät daïy moïi caûm thoï ñeàu 

ñau khoå vì chuùng voâ thöôøng, ngaén nguûi, khoâng naém baét ñöôïc, vaø do ñoù 

chuùng laø khoâng thaät, aûo töôûng. Hôn nöõa, khi chuùng ta nhaän cuûa ai caùi gì 

thì leõ ñöông nhieân laø chuùng ta phaûi laøm caùi gì ñoù ñeå ñeàn traû laïi. Raát coù 

theå chuùng ta phaûi traû giaù cao hôn cho nhöõng gì maø chuùng ta ñaõ nhaän. 

Tuy nhieân, söï nhaän veà phaàn vaät chaát vaãn coøn deã nhaän ra ñeå ñeà phoøng 

hôn laø söï caûm thoï tinh thaàn, vì caûm thoï laø moät hình thöùc thoï nhaän maø 

phaàn ñoâng chuùng ta ñeàu vöôùng baãy. Noù raát vi teá, nhöng haäu quaû taøn 

phaù cuûa noù thaät laø khoác lieät. Thöôøng thì chuùng ta caûm thoï qua saùu caên. 

Thí duï nhö khi nghe ai noùi xaáu mình ñieàu gì thì mình laäp töùc noåi traän 

loâi ñình. Thaáy caùi gì coù lôïi thì mình beøn ham muoán. Tham saân laø hai 

thöù thoáng trò nhöõng sinh hoaït haèng ngaøy cuûa chuùng ta maø chuùng ta 

khoâng taøi naøo kieåm soaùt chuùng ñöôïc neáu chuùng ta khoâng coù tu. Quaùn 

thoï thò khoå daàn daàn giuùp chuùng ta kieåm soaùt ñöôïc nhöõng caûm thoï cuõng 

nhö thanh tònh taâm cuûa chuùng ta, keát quaû seõ laøm cho chuùng ta coù ñöôïc 

an laïc vaø töï taïi. Chuùng ta kinh qua nhöõng caûm thoï toát vaø xaáu töø nguõ 

quan. Nhöng caûm thoï toát chaúng bao laâu chuùng seõ tan bieán. Chæ coøn laïi 

nhöõng caûm thoï xaáu laøm cho chuùng ta khoå ñau phieàn naõo. Khoâng coù thöù 

gì treân coõi ñôøi naày hieän höõu rieâng leõ, ñoäc laäp hay tröôøng cöûu. Vaïn höõu 

keå caû thaân theå con ngöôøi chæ laø söï keát hôïp cuûa töù ñaïi ñaát, nöôùc, löûa, 

gioù. Khi boán thöù naày lieân hôïp chaët cheû thì ñöôïc yeân vui, ví baèng coù söï 

truïc traëc laø khoå. Quaùn thoï thò khoå ñeå phuû nhaän yù nghó veà “laïc.” ÔÛ ñaây 

vò Tyø Kheo quaùn thoï treân caùc caûm thoï; thoï thò khoå, töø ñoù tinh caàn, tænh 

giaùc, chaùnh nieäm ñeå nhieáp phuïc tham saân treân ñôøi. Theo Kinh Nieäm 

Xöù, quaùn thoï quaùn phaùp nieäm thoï coù nghóa laø tænh thöùc vaøo nhöõng caûm 

thoï: vui söôùng, khoå ñau vaø khoâng vui khoâng khoå. Khi kinh qua moät 

caûm giaùc vui, chuùng ta bieát ñaây laø caûm giaùc vui bôûi chính mình theo 

doõi quan saùt vaø hay bieát nhöõng caûm thoï cuûa mình. Cuøng theá aáy chuùng 
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ta coá gaéng chöùng nghieäm nhöõng caûm giaùc khaùc theo ñuùng thöïc teá cuûa 

töøng caûm giaùc. Thoâng thöôøng chuùng ta caûm thaáy buoàn chaùn khi kinh 

qua moät caûm giaùc khoå ñau vaø phaán chaán khi kinh qua moät caûm giaùc vui 

söôùng. Quaùn phaùp nieäm thoï seõ giuùp chuùng ta chöùng nghieäm taát caû 

nhöõng caûm thoï moät caùch khaùch quan, vôùi taâm xaû vaø traùnh cho chuùng ta 

khoûi bò leä thuoäc vaøo caûm giaùc cuûa mình. Nhôø quaùn phaùp nieäm thoï maø 

chuùng ta thaáy raèng chæ coù thoï, moät caûm giaùc, vaø chính caùi thoï aáy cuõng 

phuø du taïm bôï, ñeán roài ñi, sanh roài dieät, vaø khoâng coù thöïc theå ñôn 

thuaàn nguyeân veïn hay moät töï ngaû naøo caûm thoï caû. Theo Kinh Töù Nieäm 

Xöù trong Kinh Trung Boä, Ñöùc Phaät daïy: “Naày caùc Tyø Kheo, nhö theá 

naøo laø Tyø Kheo soáng quaùn nieäm caûm thoï treân caùc caûm thoï? Naày caùc 

Tyø Kheo, ôû ñaây Tyø Kheo khi caûm giaùc laïc thoï, vò aáy yù thöùc raèng: “Ta 

ñang coù moät caûm thoï khoaùi laïc.” Moãi khi coù moät caûm thoï ñau khoå, vò 

aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï ñau khoå.” Moãi khi coù moät 

caûm thoï khoâng khoaùi laïc cuõng khoâng ñau khoå, vò aáy yù thöùc raèng: “Ta 

ñang coù moät caûm thoï khoâng khoaùi laïc cuõng khoâng ñau khoå.” Khi coù 

moät caûm thoï khoaùi laïc vaät chaát, vò aáy yù thöùc raèng: “Ta ñang coù moät 

caûm thoï khoaùi laïc vaät chaát.” Khi coù moät caûm thoï khoaùi laïc tinh thaàn, vò 

aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï khoaùi laïc tinh thaàn.” Khi coù 

moät caûm thoï khoå ñau vaät chaát, vò aáy yù thöùc raèng: “Ta ñang coù moät caûm 

thoï khoå ñau vaät chaát.” Khi coù moät caûm thoï khoå ñau tinh thaàn, vò aáy yù 

thöùc raèng: “Ta ñang coù moät caûm thoï khoå ñau tinh thaàn.” Khi coù moät 

caûm thoï vaät chaát khoâng khoaùi laïc cuõng khoâng khoå ñau, vò aáy yù thöùc 

raèng: “Ta ñang coù moät caûm thoï vaät chaát khoâng khoaùi laïc cuõng khoâng 

ñau khoå.” Khi coù moät caûm thoï tinh thaàn khoâng khoaùi laïc cuõng khoâng 

khoå ñau, vò aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï tinh thaàn khoâng 

khoaùi laïc cuõng khoâng khoå ñau.” Nhö vaäy vò aáy soáng quaùn nieäm caûm 

thoï treân caùc noäi thoï; hay soáng quaùn nieäm caûm thoï treân caùc ngoaïi thoï; 

hay soáng quaùn caûm thoï theå treân caû noäi thoï laãn ngoaïi thoï. Hay vò aáy 

soáng quaùn nieäm taùnh sanh khôûi treân caùc thoï; hay soáng quaùn nieäm taùnh 

dieät taän treân caùc thoï. Hay soáng quaùn nieäm taùnh sanh dieät treân caùc thoï. 

“Coù thoï ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán 

chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp 

tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng 

quaùn nieäm caûm thoï treân caùc caûm thoï.” Tu Taäp Thoï Nieäm Xöù laø quaùn 

vaø toaøn chöùng ñöôïc nhöõng caûm thoï laø xaáu xa, duø laø caûm thoï khoå ñau, 

vui söôùng hay trung tính. Chuùng ta kinh qua nhöõng caûm thoï toát vaø xaáu 
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töø nguõ quan. Nhöng caûm thoï toát chaúng bao laâu chuùng seõ tan bieán. Chæ 

coøn laïi nhöõng caûm thoï xaáu laøm cho chuùng ta khoå ñau phieàn naõo. 

Khoâng coù thöù gì treân coõi ñôøi naày hieän höõu rieâng leõ, ñoäc laäp hay tröôøng 

cöûu. Vaïn höõu keå caû thaân theå con ngöôøi chæ laø söï keát hôïp cuûa töù ñaïi ñaát, 

nöôùc, löûa, gioù. Khi boán thöù naày lieân hôïp chaët cheû thì ñöôïc yeân vui, ví 

baèng coù söï truïc traëc laø khoå. Quaùn thoï thò khoå ñeå phuû nhaän yù nghó veà 

“laïc.” ÔÛ ñaây vò Tyø Kheo quaùn thoï treân caùc caûm thoï; thoï thò khoå, töø ñoù 

tinh caàn, tænh giaùc, chaùnh nieäm ñeå nhieáp phuïc tham saân treân ñôøi. Thöù 

ba laø Taâm Nieäm Xöù: Coøn goïi laø quaùn taâm voâ thöôøng. Quaùn vaø toaøn 

chöùng ñöôïc taâm laø voâ thöôøng. Quaùn thaáy taâm ngaén nguûi voâ thöôøng. 

Nhieàu ngöôøi cho raèng taâm hoï khoâng thay ñoåi vì theá cho neân hoï luoân 

chaáp vaøo nhöõng gì hoï nghó vaø tin raèng ñoù laø chaân lyù. Raát coù theå moät soá 

cuõng thaáy taâm mình luoân thay ñoåi, nhöng hoï khoâng chaáp nhaän maø cöù lôø 

ñi. Ngöôøi tu Phaät neân quaùn saùt taâm thieän, taâm aùc cuûa ta ñeàu laø töôùng 

sanh dieät voâ thöôøng khoâng coù thöïc theå. Taát caû caùc loaïi taâm sôû töôùng noù 

chôït coù chôït khoâng, chôït coøn chôït maát thì laøm gì coù thaät maø chaáp laø 

taâm mình. Trong khi ngoài thieàn ñònh, ngöôøi ta seõ coù cô hoäi nhaän ra raèng 

taâm naày cöù tieáp tuïc nhaåy nhoùt coøn nhanh hôn caû nhöõng hình aûnh treân 

maøn aûnh xi neâ. Cuõng chính vì vaäy maø thaân khoâng an vì phaûi luoân phaûn 

öùng theo nhöõng nhòp ñaäp cuûa doøng suy töôûng. Cuõng chính vì vaäy maø 

con ngöôøi ta ít khi ñöôïc tónh laëng vaø chieâm nghieäm ñöôïc haïnh phuùc 

thaät söï. Phaät töû thuaàn thaønh neân luoân nhôù raèng taâm khoâng phaûi laø moät 

thöïc theå cuûa chính noù. Noù thay ñoåi töøng giaây. Chính vì theá maø Phaät ñaõ 

daïy raèng taâm cuûa phaøm phu nhö con vöôïn chuyeàn caây, nhö gioù, nhö 

ñieån chôùp hay nhö gioït söông mai treân ñaàu coû. Phaùp quaùn naày giuùp cho 

haønh giaû thaáy ñöôïc moïi söï moïi vaät ñeàu thay ñoåi töø ñoù coù khaû naêng döùt 

tröø ñöôïc beänh chaáp taâm sôû laø thaät cuûa ta. Voâ thöôøng laø baûn chaát chính 

yeáu cuûa vaïn höõu. Vaïn höõu keå caû thaân taâm con ngöôøi voâ thöôøng, töøng 

giaây töøng phuùt bieán ñoåi. Taát caû ñeàu phaûi traûi qua tieán trình sinh truï dò 

dieät. Quaùn taâm voâ thöôøng, phuû nhaän yù nghó veà “thöôøng.” ÔÛ ñaây vò Tyø 

Kheo quaùn taâm treân taâm, tinh caàn, tænh giaùc, chaùnh nieäm ñeå nhieáp phuïc 

tham saân treân ñôøi. Tuy nhieân, chuùng ta phaûi quaùn Caùi Taâm Naøo? Haønh 

giaû tu taäp ñi tìm taâm mình. Nhöng tìm caùi taâm naøo? Coù phaûi tìm taâm 

tham, taâm giaän hay taâm si meâ? Hay tìm taâm quaù khöù, vò lai hay hieän 

taïi? Taâm quaù khöù khoâng coøn hieän höõu, taâm töông lai thì chöa ñeán, coøn 

taâm hieän taïi cuõng khoâng oån. Theo Kinh Töù Nieäm Xöù trong Kinh Trung 

Boä, Ñöùc Phaät daïy: “Naøy Ca Dieáp, taâm khoâng theå naém baét töø beân trong 
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hay beân ngoaøi, hoaëc ôû giöõa. Taâm voâ töôùng, voâ nieäm, khoâng coù choã sôû 

y, khoâng coù nôi quy tuùc. Chö Phaät khoâng thaáy taâm trong quaù khöù, hieän 

taïi vaø vò lai. Caùi maø chö Phaät khoâng thaáy thì laøm sao maø quaùn nieäm 

cho ñöôïc? Neáu coù quaùn nieäm chaúng qua chæ laø quaùn nieäm veà voïng 

töôûng sinh dieät cuûa caùc ñoái töôïng taâm yù maø thoâi.” Taâm nhö moät aûo 

thuaät, vì voïng töôûng ñieân ñaûo cho neân coù sinh dieät muoân truøng. Taâm 

nhö nöôùc trong doøng soâng, khoâng bao giôø döøng laïi, vöøa sinh ñaõ dieät. 

Taâm nhö ngoïn löûa ñeøn, do nhaân duyeân maø coù. Taâm nhö chôùp giaät, loùe 

leân roài taét. Taâm nhö khoâng gian, nôi muoân vaät ñi qua. Taâm nhö baïn 

xaáu, taïo taùc nhieàu laàm loãi. Taâm nhö löôõi caâu, ñeïp nhöng nguy hieåm. 

Taâm nhö ruoài xanh, ngoù töôûng ñeïp nhöng laïi raát xaáu. Taâm nhö keû thuø, 

taïo taùc nhieàu nguy bieán. Taâm nhö yeâu ma, tìm nôi hieåm yeáu ñeå huùt 

sinh khí cuûa ngöôøi. Taâm nhö keû troäm heát caùc caên laønh. Taâm öa thích 

hình daùng nhö con maét thieâu thaân, öa thích aâm thanh nhö troáng traän, öa 

thích muøi höông nhö heo thích raùc, öa thích vò ngon nhö ngöôøi thích aên 

nhöõng thöùc aên thöøa, öa thích xuùc giaùc nhö ruoài sa dóa maät. Tìm taâm 

hoaøi maø khoâng thaáy taâm ñaâu. Ñaõ tìm khoâng thaáy thì khoâng theå phaân 

bieät ñöôïc. Nhöõng gì khoâng phaân bieät ñöôïc thì khoâng coù quaù khöù, hieän 

taïi vaø vò lai. Nhöõng gì khoâng coù quaù khöù, hieän taïi vaø vò lai thì khoâng coù 

maø cuõng khoâng khoâng. Haønh giaû tìm taâm beân trong cuõng nhö beân ngoaøi 

khoâng thaáy. Khoâng thaáy taâm nôi nguõ uaån, nôi töù ñaïi, nôi luïc nhaäp. 

Haønh giaû khoâng thaáy taâm neân tìm daáu cuûa taâm vaø quaùn nieäm: “Taâm do 

ñaâu maø coù?” Vaø thaáy raèng: “Heã khi naøo coù vaät laø coù taâm.” Vaäy vaät vaø 

taâm coù phaûi laø hai thöù khaùc bieät khoâng? Khoâng, caùi gì laø vaät, caùi ñoù 

cuõng laø taâm. Neáu vaät vaø taâm laø hai thöù hoùa ra coù ñeán hai taàng. Cho neân 

vaät chính laø taâm. Vaäy thì taâm coù theå quaùn taâm hay khoâng? Khoâng, taâm 

khoâng theå quaùn taâm. Löôõi göôm khoâng theå töï caét ñöùt laáy mình, ngoùn 

tay khoâng theå töï sôø mình, cuõng nhö vaäy, taâm khoâng theå töï quaùn mình. 

Bò daèn eùp töù phía, taâm phaùt sinh, khoâng coù khaû naêng an truù, nhö con 

vöôïn chuyeàn caønh, nhö hôi gioù thoaûng qua. Taâm khoâng coù töï thaân, 

chuyeån bieán raát nhanh, bò caûm giaùc laøm dao ñoäng, laáy luïc nhaäp laøm 

moâi tröôøng, duyeân thöù naøy, tieáp thöù khaùc. Laøm cho taâm oån ñònh, baát 

ñoäng, taäp trung, an tónh, khoâng loaïn ñoäng, ñoù goïi laø quaùn taâm vaäy. 

Toùm laïi, quaùn Taâm noùi leân cho chuùng ta bieát taàm quan troïng cuûa vieäc 

theo doõi, khaûo saùt vaø tìm hieåu taâm mình vaø cuûa söï hay bieát nhöõng tö 

töôûng phaùt sanh ñeán vôùi mình, bao goàm nhöõng tö töôûng tham, saân, vaø 

si, laø nguoàn goác phaùt khôûi taát caû nhöõng haønh ñoäng sai traùi. Qua phaùp 
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nieäm taâm, chuùng ta coá gaéng thaáu ñaït caû hai, nhöõng traïng thaùi baát thieän 

vaø thieän. Chuùng ta quaùn chieáu, nhìn thaáy caû hai maø khoâng dính maéc, 

luyeán aùi, hay baát maõn khoù chòu. Ñieàu naøy seõ giuùp chuùng ta thaáu ñaït 

ñöôïc cô naêng thaät söï cuûa taâm. Chính vì theá maø nhöõng ai thöôøng xuyeân 

quaùn taâm seõ coù khaû naêng hoïc ñöôïc phöông caùch kieåm soaùt taâm mình. 

Phaùp quaùn taâm cuõng giuùp chuùng ta nhaän thöùc raèng caùi goïi laø “taâm” 

cuõng chæ laø moät tieán trình luoân bieán ñoåi, goàm nhöõng traïng thaùi taâm 

cuõng luoân luoân bieán ñoåi, vaø trong ñoù khoâng coù caùi gì nhö moät thöïc theå 

nguyeân veïn, ñôn thuaàn goïi laø “baûn ngaõ” hay “ta.” Theo Kinh Töù Nieäm 

Xöù trong Kinh Trung Boä, Ñöùc Phaät daïy: “Naày caùc Tyø Kheo, nhö theá 

naøo laø Tyø Kheo soáng quaùn nieäm taâm thöùc nôi taâm thöùc? Naày caùc Tyø 

Kheo, moäi khi nôi taâm thöùc coù tham duïc, vò aáy yù thöùc raèng taâm thöùc 

cuûa mình ñang coù tham duïc. Moãi khi taâm thöùc khoâng coù tham duïc, vò 

aáy yù thöùc raèng taâm thöùc cuûa mình khoâng coù tham duïc. Moãi khi trong 

taâm thöùc mình coù saân haän, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang 

coù saân haän. Moãi khi taâm thöùc cuûa mình khoâng coù saân haän, vò aáy yù thöùc 

raèng taâm thöùc cuûa mình ñang khoâng coù saân haän. Moãi khi taâm thöùc mình 

coù si meâ, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang si meâ. Moãi khi taâm 

thöùc cuûa mình khoâng coù si meâ, vò aáy yù thöùc raèng taâm thöùc cuûa mình 

ñang khoâng coù si meâ. Moãi khi taâm thöùc mình coù thu nhieáp, vò aáy yù thöùc 

raèng taâm thöùc cuûa mình ñang coù thu nhieáp. Moãi khi taâm thöùc mình taùn 

loaïn, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang taùn loaïn. Moãi khi taâm 

thöùc mình trôû thaønh khoaùng ñaït, vò aáy yù thöùc raèng taâm thöùc cuûa mình 

ñang trôû thaønh khoaùng ñaït. Moãi khi taâm thöùc mình trôû neân haïn heïp, vò 

aáy yù thöùc raèng taâm thöùc cuûa mình ñang trôû neân haïn heïp. Moãi khi taâm 

thöùc mình ñaït ñeán traïng thaùi cao nhaát, vò aáy yù thöùc raèng taâm thöùc cuûa 

mình ñang ñaït ñeán traïng thaùi cao nhaát. Moãi khi taâm thöùc mình khoâng 

ñaït ñeán traïng thaùi cao nhaát, vò aáy yù thöùc raèng taâm thöùc mình khoâng ñaït 

ñeán traïng thaùi cao nhaát. Moãi khi taâm thöùc mình coù ñònh, vò aáy yù thöùc 

raèng taâm thöùc cuûa mình ñang coù ñònh. Moãi khi taâm thöùc mình khoâng coù 

ñònh, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang khoâng coù ñònh. Moãi khi 

taâm thöùc mình giaûi thoaùt, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang 

giaûi thoaùt. Moãi khi taâm thöùc mình khoâng coù giaûi thoaùt, vò aáy yù thöùc 

raèng taâm thöùc cuûa mình ñang khoâng coù giaûi thoaùt. Nhö vaäy vò aáy soáng 

quaùn nieäm taâm thöùc treân noäi taâm; hay soáng quaùn nieäm taâm thöùc treân caû 

noäi taâm laãn ngoaïi taâm. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân 

taâm thöùc; hay soáng quaùn nieäm taùnh dieät taän treân taâm thöùc. Hay soáng 
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quaùn nieäm taùnh sanh dieät treân taâm thöùc. “Coù taâm ñaây, vò aáy an truù 

chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø 

vò aáy soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày 

caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm taâm thöùc treân caùc 

taâm thöùc.” Thöù tö laø Phaùp Nieäm Xöù: Coøn goïi laø quaùn phaùp voâ ngaõ. 

Quaùn vaø toaøn chöùng vaïn phaùp voâ ngaõ. Quaùn Phaùp coù nghóa laø tænh thöùc 

treân taát caû caùc phaùp. Quaùn Phaùp khoâng phaûi laø suy tö hay lyù luaän suoâng 

maø cuøng ñi chung vôùi taâm tænh giaùc khi caùc phaùp khôûi dieät. Thí duï nhö 

khi coù tham duïc khôûi leân thì ta lieàn bieát coù tham duïc ñang khôûi leân; khi 

coù tham duïc ñang hieän höõu, ta lieàn bieát coù tham duïc ñang hieän höõu, vaø 

khi tham duïc ñang dieät, chuùng ta lieàn bieát tham duïc ñang dieät. Noùi 

caùch khaùc, khi coù tham duïc hay khi khoâng coù tham duïc, chuùng ta ñeàu 

bieát hay tænh thöùc laø coù hay khoâng coù tham duïc trong chuùng ta. Chuùng 

ta neân luoân tænh thöùc cuøng theá aáy vôùi caùc trieàn caùi (chöôùng ngaïi) khaùc, 

cuõng nhö nguõ uaån thuû (chaáp vaøo nguõ uaån). Chuùng ta cuõng neân tænh thöùc 

vôùi luïc caên beân trong vaø luïc caûnh beân ngoaøi. Qua quaùn phaùp treân luïc 

caên vaø luïc caûnh, chuùng ta bieát ñaây laø maét, hình theå vaø nhöõng troùi buoäc 

phaùt sanh do bôûi maét vaø traàn caûnh aáy; roài tai, aâm thanh vaø nhöõng troùi 

buoäc; roài muõi, muøi vaø nhöõng troùi buoäc cuûa chuùng; löôõi, vò vaø nhöõng troùi 

buoäc lieân heä; thaân, söï xuùc chaïm vaø nhöõng troùi buoäc; yù, ñoái töôïng cuûa 

taâm vaø nhöõng troùi buoäc do chuùng gaây neân. Chuùng ta luoân tænh thöùc 

nhöõng troùi buoäc do luïc caên vaø luïc traàn laøm khôûi leân cuõng nhö luùc chuùng 

hoaïi dieät. Töông töï nhö vaäy, chuùng ta tænh thöùc treân thaát boà ñeà phaàn 

hay thaát giaùc chi, vaø Töù Dieäu Ñeá, vaân vaân. Nhôø vaäy maø chuùng ta luoân 

tænh thöùc quaùn chieáu vaø thaáu hieåu caùc phaùp, ñoái töôïng cuûa taâm, chuùng 

ta soáng giaûi thoaùt, khoâng baùm víu vaøo baát luaän thöù gì treân theá gian. 

Cuoäc soáng cuûa chuùng ta nhö vaäy laø cuoäc soáng hoaøn toaøn thoaùt khoûi 

moïi troùi buoäc. Haønh giaû phaûi quaùn saùt ñeå thaáy raèng chö phaùp voâ ngaõ 

vaø khoâng coù thöïc töôùng. Moïi vaät treân ñôøi, vaät chaát hay tinh thaàn, ñeàu 

tuøy thuoäc laãn nhau ñeå hoaït ñoäng hay sinh toàn. Chuùng khoâng töï hoaït 

ñoäng. Chuùng khoâng coù töï taùnh. Chuùng khoâng theå töï toàn taïi ñöôïc. Thaân 

theå con ngöôøi goàm haøng tyû teá baøo nöông töïa vaøo nhau, moät teá baøo cheát 

seõ aûnh höôûng ñeán nhieàu teá baøo khaùc. Cuõng nhö vaäy, nhaø cöûa, xe coä, 

ñöôøng xaù, nuùi non, soâng ngoøi ñeàu ñöôïc keát hôïp bôûi nhieàu thöù chöù 

khoâng töï toàn. Do vaäy, moïi vaät treân ñôøi naày ñeàu laø söï keát hôïp cuûa nhieàu 

vaät khaùc. Chaúng haïn nhö neáu khoâng coù chaát boå döôõng, nöôùc, vaø khoâng 

khí thì thaân theå naày chaéc chaén seõ oám o gaày moøn vaø cuoái cuøng seõ bò 
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hoaïi dieät. Chính vì vaäy maø Ñöùc Phaät daïy raèng vaïn phaùp voâ ngaõ, khoâng, 

vaø voâ thöôøng. Haønh giaû naøo thöôøng quaùn phaùp voâ ngaõ thì nhöõng vò aáy 

seõ trôû neân khieâm nhöôøng vaø ñaùng meán hôn. Thaät vaäy, vaïn phaùp khoâng 

coù thöïc töôùng, chuùng chæ laø söï keát hôïp cuûa töù ñaïi, vaø moãi ñaïi khoâng coù 

töï taùnh, khoâng theå ñöùng rieâng leõ, neân vaïn phaùp voâ ngaõ. Quaùn phaùp voâ 

ngaõ, chuùng chæ nöông töïa vaøo nhau ñeå thaønh laäp, töø ñoù phuû nhaän yù nghó 

veà “Ngaõ.” ÔÛ ñaây vò Tyø Kheo quaùn phaùp treân caùc phaùp, tinh caàn, tænh 

giaùc, chaùnh nieäm ñeå nhieáp phuïc tham saân treân ñôøi. Theo Kinh Trung 

Boä vaø Tröôøng Boä, Ñöùc Phaät daïy: “Naøy caùc Tyø Kheo! Baát cöù ai tu taäp 

boán nieäm xöù naøy trong baûy naêm, vò aáy coù theå ñaït ñöôïc moät trong hai 

quaû naøy: A La Haùn trong hieän taïi, hoaëc quaû Baát Hoaøn trong vò lai. Naøy 

caùc Tyø Kheo! Khoâng keå gì baûy naêm, neáu vò naøo tu taäp boán nieäm xöù 

naøy trong 6 naêm, 5 naêm, 4 naêm, 3 naêm, 2 naêm hay moät naêm thì cuõng coù 

theå ñaït ñöôïc moät trong hai quaû vöøa noùi treân. Naøy caùc Tyø Kheo! Khoâng 

keå gì moät naêm, vò naøo tu taäp ñöôïc töù nieäm xöù naøy trong 7 thaùng, 6 

thaùng... hoaëc nöûa thaùng, laïi cuõng coù theå ñaït ñöôïc moät trong hai quaû vöøa 

keå treân. Naøy caùc Tyø Kheo! Khoâng keå gì nöûa thaùng. Neáu vò naøo tu taäp 

boán nieäm xöù naøy trong moät tuaàn, cuõng coù theå mong ñaït ñöôïc moät trong 

hai quaû vöøa keå treân. Ñaây laø con ñöôøng ñoäc nhaát, naøy caùc Tyø Kheo, ñeå 

thanh tònh hoùa chuùng sanh, ñeå nhieáp phuïc saàu bi, ñeå ñoaïn taän khoå öu, 

ñeå thaønh ñaït chaùnh ñaïo, ñeå chöùng ñaéc Nieát Baøn, ñoù laø tu taäp Töù Nieäm 

Xöù.” 

Vai Troø Cuûa Chaùnh Nieäm Ñoái Vôùi Ngöôøi Tu Thieàn: Chaùnh nieäm 

coù nghóa laø yù thöùc ñöôïc nhöõng gì ñang xaûy ra trong giôø phuùt hieän taïi. 

Coù nghóa laø phaûi bieát ñöôïc söï bieán chuyeån cuûa moïi hieän töôïng; khi ñi 

thì mình yù thöùc ñöôïc nhöõng cöû ñoäng cuûa thaân theå; khi quaùn hôi thôû, 

mình yù thöùc ñöôïc caûm giaùc ra-vaøo nôi muõi hay leân-xuoáng nôi buïng; 

phaûi yù thöùc söï coù maët cuûa tö töôûng hay caûm giaùc khi chuùng khôûi leân 

hay khi chuùng bieán maát. Chaùnh nieäm seõ ñem laïi cho taâm chuùng ta söï 

thaêng baèng vaø an tónh. Chaùnh nieäm coøn coù khaû naêng giöõ cho taâm ñöôïc 

linh hoaït, ñeå chuùng ta coù theå ngoài laïi quan saùt, theo doõi nhöõng hieän 

töôïng ñang xaûy ra nhö moät vôû tuoàng chung quanh chuùng ta. Chaùnh 

Nieäm laø moät trong ba phaàn hoïc cuûa Thieàn Ñònh (hai phaàn hoïc khaùc laø 

Chaùnh Tinh Taán vaø Chaùnh Ñònh). Chaùnh Nieäm laø yù thöùc, hay söï chuù yù, 

nhö vaäy chaùnh nieäm laø traùnh söï xao laõng hay tình traïng taâm trí vaån 

ñuïc. Trong vieäc tu taäp Phaät phaùp, chaùnh nieäm giöõ vai troø moät sôïi daây 

cöông kieåm soaùt taâm cuûa chuùng ta vì taâm chuùng ta khoâng bao giôø taäp 
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trung hay ñöùng yeân moät choã. Ñöùc Phaät daïy: “Tu taäp chaùnh nieäm laø tu 

taäp chuù taâm vaøo thaân, chuù taâm vaøo caûm nghó, chuù taâm vaøo thöùc, vaø chuù 

taâm vaøo ñoái töôïng cuûa taâm.” Noùi toùm laïi, chaùnh nieäm laø kieåm soaùt 

thaân vaø taâm vaø bieát chuùng ta ñang laøm gì vaøo moïi luùc.  Chaùnh Nieäm laø 

moät yeáu toá taâm thöùc quan troïng coù chöùc naêng laøm cho chuùng ta nhôù tôùi 

nhöõng gì coù lôïi laïc. Chaùnh nieäm giöõ moät vai troø quan troïng trong thieàn 

ñònh, thí duï Chaùnh Nieäm coù theå giuùp chuùng ta laøm tan ñi nhöõng tö 

töôûng roän ròp xoân xao trong taâm thöùc, vaø cuoái cuøng giuùp chuùng ta coù ñuû 

naêng löïc ñaït ñöôïc söï nhaát taâm treân hôi thôû. Chaùnh nieäm laø phaùt khôûi 

nieäm hay gaùn söï chuù taâm vaøo thaân, thoï, taâm vaø phaùp. Thaân nieäm: Nôi 

thaân tænh thöùc baèng caùch thöïc taäp taäp trung vaøo hôi thôû. Thoï nieäm: Nôi 

caûm thoï tænh thöùc baèng caùch quaùn saùt söï ñeán ñi trong ta cuûa taát caû moïi 

hình thöùc cuûa caûm thoï, vui, buoàn, trung tính. Taâm nieäm: Nôi nhöõng 

hoaït ñoäng cuûa taâm tænh thöùc baèng caùch xem coi taâm ta coù chöùa chaáp 

duïc voïng, saân haän, löøa doái, xao laõng, hay taäp trung. Nieäm phaùp: Nôi 

vaïn phaùp tænh thöùc baèng caùch quaùn saùt baûn chaát voâ thöôøng cuûa chuùng 

töø sanh truï dò dieät ñeå taän dieät chaáp tröôùc vaø luyeán aùi.  

 

Right Mindfulness 

 

Overview and Meanings of Right Mindfulness: Right 

remembrance, the seventh of the eightfold noble path, means 

remembering correctly and thinking correctly. The looking or 

contemplating on the body and the spirit in such a way as to remain 

ardent, self-possessed and mindful. Right remembrance means looking 

on the body and spirit in such a way as to remain ardent, self-possessed 

and mindful, having overcome both hankering and dejection. According 

to the eightfold noble path, right mindfulness means the one-

pointedness of the mind. Right mindfulness means to give heed to good 

deed for our own benefit and that of others. Right mindfulness means 

to be always aware and attentive. We should always be aware of what 

we think, say and do. We must concentrate on everything we do before 

we can do it well. For instance, if we concentrate in class, we would 

not miss anything the teacher says. Right mindfulness also means 

remembrance including old mistakes to repent of and deep gratitude 

towards parents, country, humankind, and Buddhist Triple Gems. Right 

mindfulness also means the reflection on the present and future events 
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or situations. We must meditate upon human sufferings that are caused 

by ignorance and decide to work for alleviating them, irrespective of 

possible difficulties and boredom. Correct (Right or Perfect) 

Remembrance or Mindfulness or correct memory which retains the true 

and excludes the false. Dwell in contemplation of corporeality. Be 

mindful and putting away worldly greed and grief.  Correct mindfulness 

also means ongoing mindfulness of body, feelings, thinking, and 

objects of thought. “Correct mindfulness” involves cultivating a state of 

mental clarity and alertness in which one is aware of one’s mental 

processes and attitudes and, more importantly, in which one is in 

control of them. Through continuous self-examination and mental 

alertness, one can develop the mindfulness that enables one to master 

one’s emotions, thoughts and feelings and focus them in the direction 

of awakening (bodhi). In short, right remembrance means remembering 

correctly, thinking correctly, and controlling the mind so that it does not 

cause sufferings and afflictions for people and for self; on the contrary, 

it would bring us and other people peace, mindfulness and happiness. 

Right Mindfulness According to the Theravada Buddhism: 

According to Theravada Buddhism, mindfulness is considered as the 

strongest strand for it plays an important role in the acquisition of both 

calm and insight. Mindfulness is a certain function of the mind, and 

therefore, a mental factor. Without this all important factor of 

mindfulness one cannot cognize sense-objects, one cannot be fully 

aware of one’s behavior. It is call right mindfulness because it avoids 

misdirected attention, and prevents the mind from paying attention to 

things unwholesome, and guides its possessor on the right path to purity 

and freedom. Right mindfulness sharpens the power of observation, 

and assists right thinking and right understanding. Orderly thinking and 

reflection is conditioned by man’s right mindfulness. In the 

Satipatthana and Anapanasati sutras, the Buddha states clearly how a 

meditator becomes aware of his thoughts, mindfully watching and 

observing each and every one of them, be they good or evil, salutary or 

otherwise. The sutras warn us against negligence and day-dreaming 

and urges us to be mentally alert and watchful. As a matter of fact, the 

earnest student will note that the very reading of the discourse, at 

times, makes him watchful, earnest and serious-minded. It goes without 

saying that right mindfulness is a quality that no sensible man would 
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treat with contempt. Thus, it is truly essential to cultivate mindfulness 

in this confused age when so many people suffer from mental 

imbalance. Right mindfulness is an instrumental not only in bringing 

concentration calm, but in promoting right understanding and right 

living. It is an essential factor in all our actions both worldly and 

spiritual.  

Right Mindfulness and Meditation: Right remembrance, the 

seventh of the eightfold noble path, means remembering correctly and 

thinking correctly. The looking or contemplating on the body and the 

spirit in such a way as to remain ardent, self-possessed and mindful. 

Right remembrance means looking on the body and spirit in such a way 

as to remain ardent, self-possessed and mindful, having overcome both 

hankering and dejection. Right mindfulness means to give heed to good 

deed for our own benefit and that of others. According to the eightfold 

noble path, right mindfulness means the one-pointedness of the mind, 

and Zen will help practitioner to have Right Remmbrance. Through 

Zen we always have Right mindfulness. In fact, in our daily life 

activities, we should always be aware and attentive. We should always 

be aware of what we think, say and do. We must concentrate on 

everything we do before we can do it well. For instance, if we 

concentrate in class, we would not miss anything the teacher says. 

Right mindfulness also means remembrance including old mistakes to 

repent of and deep gratitude towards parents, country, humankind, and 

Buddhist Triple Gems. Right mindfulness also means the reflection on 

the present and future events or situations. We must meditate upon 

human sufferings that are caused by ignorance and decide to work for 

alleviating them, irrespective of possible difficulties and boredom. 

Correct Memory which retains the true and excludes the false. Dwell in 

contemplation of corporeality. Be mindful and putting away worldly 

greed and grief. Correct mindfulness also means ongoing mindfulness 

of body, feelings, thinking, and objects of thought.  

Right Mindfulness is one of the three trainings in meditation (two 

others are Right Effort and Right Concentration). Mindfulness is 

awareness or attention, and as such it means avoiding a distracted or 

cloudly state of mind. In the practice of the Dharma, right mindfulness 

plays as a kind of rein upon our minds for our minds are never 

concentrated or still. The Buddha taught: “The practice of mindfulness 
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means mindfulness of the body, mindfulness of feelings, mindfulness of 

consciousness, and mindfulness of objects of the mind.” In short, right 

mindfulness means to watch our body and mind and to know what we 

are doing at all times.  Right Mindfulness is an important mental factor 

that enables us to remember and keep our attention on what is 

beneficial. Right Mindfulness plays an important role in meditation, 

i.e., Right mindfulness can help us clear the flurry of thoughts from our 

minds, and eventually, we’ll be able to concentrate single-pointedly on 

our breath. Right mindfulness is the application or arousing of 

attention: First, activities of the body. Be attentive to the activities of 

the body with the practice of concentration on breathing. Second, 

feelings or sensations. Be aware of all forms of feelings and sensations, 

pleasant, unpleasant, and neutral, by contemplating their appearance 

and disappearance within oneself. Third, the activities of the mind 

(Cittanupassana (p). Be aware whether one’s mind is lustful, hatred, 

deluded, distracted or concentrated. Fourth, mental objects 

(Dhammanapassana (p). Contemplate the impermanence of all things 

from arise, stay, change and decay to eliminate attachment.  

Four Places Need Be Mindful: Four meditations, or four 

foundations of Mindfulness, or four objects on which memory or 

thought should dwell. Four types of Buddhist meditation for eradicating 

illusions and attaining enlightenment. Hinayana calls these practices 

‘basis of action’ (kammathana) which is one of the modes of analytical 

meditation. Some forty such meditations are given in the Visuddha-

Magga: four ‘measureless meditations, ten impurities, four formless 

states, ten universals, ten remembrances, one sign, and one mental 

reflex. First, meditation and full realization on the impurity of the body: 

Due to illusions, most of us think that our body is more valuable than 

any thing else. So it needs be provided with better foods and expensive 

clothes. Therefore, the ‘struggle for life’ has come into play. Life is no 

longer a peaceful place, but a battle field with greed, hatred, envy, 

arrogance, doubt, wrong views, killing, stealing, sexual misconduct, 

lying. Evil karma is gradually formed as a result. Earnest Buddhists 

should view the body (eye, ear, skin, hair, nose, tongue, mouth, anus, 

etc) is unclean (Quaùn thaân baát tònh) which covered with a bag of skin, 

inside are flesh, fat, bone, blood, mucus and waste matters of which no 

one wishes to touch. The body itself, if not being washed frequently 
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with fragrant water and soap, no one wants to stay close to it. In 

addition, it is prone to decay minute after minute, second after second. 

If we stop breathing, what is the body called if not a corpse? During the 

first day, its color is changing. A few days later, it becomes bluish and 

produces offensive odor. At this time, even if that disintegrated body 

once was the most beautiful woman or a handsome man, no one wants 

to be close to it. Earnest Buddhist should always contemplate that the 

body is unclean. This contemplation is designed to cure greed, 

attachment, selfishness, and arrogance. Also, when people realize that 

they are physically and biologically the same, they would easily 

understand, tolerate and compassionate among themselves and others. 

The discrimination against the aging, people with disabilities, and the 

other race would be diminished. As we see above, through 

contemplation we see that our body is not clean. It is viewed as a 

skinned bag containing dirty trash that will soon be disintegrated. 

Therefore, we must not become attached to it. The nature of our bodies 

and minds are impure which is neither holy nor beautiful. From 

psychological and physiological standpoint, human beings are impure. 

This is not negative or pessimistic. Objectively speaking, if we 

examine the constituents of our bodies from the hair, blood, pus, 

excrement, urine, intestines, liver, and stomach, etc., they are dwelling 

places for many bacteria. Many diseases are awaiting for the 

opportunity to develop. In fact, our bodies are impure and subject to 

decay. The body as an abode of mindfulness. Contemplation of the 

impurity of the body, or to contemplate the body as impure. Midfulness 

of the body as impure and utterly filthy (consider the body is impure). 

This negates the idea of “Purity.”. Here a monk abides contemplating 

body as body, ardent, clearly aware and mindful, having put aside 

hankering and fretting for the world. Second, meditation and full 

realization on the evils of sensations: Contemplate on the evils of 

sensations, no matter they are painful, joyous, or indifferent sensations. 

To view all the feelings are painful. There are three kinds of feelings: 

pleasures, pain and neutral ones; however, according to Buddha’s 

teaching, all feelings are painful because they are impermanent, 

transcient, ungraspable, and therefore, they are unreal, illusive and 

deceptive. (Quaùn thoï thò khoå). Furthermore, when you accept 

something from others, naturally, you have to do something else for 
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them in return. It might cost you more than what you have accepted. 

However, we can easily refuse material things, but the hardest thing to 

escape is our own feelings. Feeling is a form of acceptance that most of 

us could easily be trapped. It is very subtle, but its effect is so 

destructible. We usually feel whatever conveyed to us by the six 

senses. For example, hearing someone bad-mouth on us, we feel angry 

at once. Seeing something profitable, we readily feel greedy. After all, 

if we don’t cultivate, greed and angry are two uncontrollable agents 

which dominate and overwhelm our daily activities. To contemplate all 

the feelings are painful will gradually assist us to keep the feelings 

under control as well as to purify our mind; and as a result, provide us 

the joy and peace. We experience good and bad feelings from our five 

senses. But good feelings never last long; and sooner or later they will 

disappear. Only bad feelings remain from which we will suffer. 

Nothing in the universe can exist independently or permanently. All 

things including bodies of human beings are composed of four 

elements: earth, water, fire, and air. When there is a harmonious 

relationship among these four elements, there is peace. When the four 

elements are not in harmony, there is suffering. Feelings as an abode 

of mindfulness, or to contemplate all feelings or sensations lead to 

suffering, or mindfulness of feeling as the cause of suffering. Sensation 

or consciousness as always resulting in suffering (receiving is self-

binding—consider feelings or the senses as a source of suffering). This 

negates the idea of “Joy.” Here a monk abides contemplating feelings 

as feelings, ardent, clearly aware and mindful, having put aside 

hankering. According to the Satipatthanasutta, contemplation of 

feelings or sensations means to be mindful of our feeling, including 

pleasant, unpleasant and indifferent or neutral. When experiencing a 

pleasant feeling we should know that it is a pleasant feeling because 

we are mindful of the feeling. The same with regard to all other 

feelings. We try to experience each feeling as it really is. Generally, 

we are depressed when we are experiencing unpleasant feelings and 

are elated by pleasant feelings. Contemplation of feelings or sensations 

will help us to experience all feelings with a detached outlook, with 

equanimity and avoid becoming a slave to sensations. Through the 

contemplation of feelings, we also learn to realize that there is only a 

feeling, a sensation. That feeling or sensation itself is not lasting and 
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there is no permanent entity or “self” that feels. According to the 

Satipatthana Sutta in the Majjhima Nikaya, the Buddha taught “How, 

Bhikkhus, does a Bhikkhu abide contemplating feelings as feelings? 

Here, when feeling a pleasant feeling, a Bhikkhu understands: ‘I feel a 

pleasant feeling;’ when feeling a painful feeling, he understands: ‘I 

feel a painful feling;’ when feeling a neither-painful-nor-pleasant 

feeling, he understands: ‘I feel a neither-painful-nor-pleasant feeling.’ 

When feeling a worldly pleasant feeling, he understands: ‘I feel a 

worldly pleasant feling;’ when feeling an unworldly pleasant feling, he 

understands: ‘I feel an unworldly pleasant feeling;’ when feeling a 

worldly painful feeling, he understands: ‘I feel a worldly painful 

feeling;’ when feeling an unworldly painful feeling, he understands: ‘I 

feel an unworldly painful feeling;’ when feeling a worldly neither-

painful-nor pleasant feeling, he understands: ‘I feel a worldly neither-

painful-nor-pleasant feeling;’ when feeling an unworldly neither-

painful-nor-pleasant feeling, he understands: ‘I feel an unworldly 

neither-painful-nor-pleasant feeling.’ In this way he abides 

contemplating feelings as feelings internally, or he abides 

contemplating feelings as feelings externally, or he abides 

contemplating feelings as feelings both internally and externally. Or 

else he abides contemplating in feelings their arising factors, or he 

abides contemplating in feelings their vanishing factors, or he abides 

contemplating in feelings both their arising and vanishing factors. Or 

else, mindfulness that ‘there is feeling’ is simply established in him to 

the extent necessary for bare knowledge and mindfulness. And, he 

abides independent, not clinging to anything in the world. That is how a 

Bhikkhu abides contemplating feelings as feelings.” Cultivation on the 

Senasations means meditation and full realization on the evils of 

sensations, no matter they are painful, joyous, or indifferent sensations. 

We experience good and bad feelings from our five senses. But good 

feelings never last long; and sooner or later they will disappear. Only 

bad feelings remain from which we will suffer. Nothing in the universe 

can exist independently or permanently. All things including bodies of 

human beings are composed of four elements: earth, water, fire, and 

air. When there is a harmonious relationship among these four 

elements, there is peace. When the four elements are not in harmony, 

there is suffering. Feelings as an abode of mindfulness, or to 
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contemplate all feelings or sensations lead to suffering, or mindfulness 

of feeling as the cause of suffering. Sensation or consciousness as 

always resulting in suffering (receiving is self-binding. Consider 

feelings or the senses as a source of suffering). This negates the idea of 

“Joy.” Here a monk abides contemplating feelings as feelings, ardent, 

clearly aware and mindful, having put aside hankering and fretting for 

the world. Third, meditation and full realization on the evanescence or 

impermanence of mind and thoughts: Contemplating the impermanence 

of the thought or to view the mind is transcient or impermanent.  Most 

people think that their mind is not changed; therefore, they attach to 

whatever they think. They believe that what they think reflects the 

truth. Probably some of them would discover that their mind is 

changing, but they refuse to accept it. Buddhist practitioners should 

always contemplate their wholesome and unwholesome minds, they 

are all subject to rising and destroying. They have no real entity. In 

sitting meditation, one will have the chance to recognize the facts that 

the mind keeps jumping in a fast speed as pictures on a movie screen. 

The body, therefore, always feels restless and eager to react on the 

thinking pulses. That is why people are rarely calm down or 

experiencing true happiness. Earnest Buddhists should always 

remember that the mind does not have any “real entity” to itself. It 

changes from second to second. That’s why the Buddha viewed the 

mind of an ordinary person is like a swinging monkey, the wind, 

lightning or a drop of morning dew. This contemplation helps the 

practitioners see that everything is changed so that the practitioners 

will have the ability to eliminate attachment to what they think. 

Impermanence is the key nature of all things. From moment to 

moment, all things in this universe, including human’s bodies and 

minds are in constant transformation. Everything passes through a 

period of birth, maturity, transformation and destruction. Mind as an 

abode of mindfulness, or mindfulness of the mind as impermanent, or 

to contemplate the mind as impermanent. Ordinary mind is 

impermanent, merely one sensation after another (mind is 

everchanging, consider the mind to be a constant state of flux). This 

negates the idea of “Permanence.” Here a monk abides contemplating 

mind as mind, ardent, clearly aware and mindful, having put aside 

hankering and fretting for the world. However, on What Mind do we 
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have to contemplate? According to the Siksasamuccaya Sutra, the 

Buddha taught: “Cultivator searches all around for this thought. But 

what thought? Is it the passionate, hateful or confused one? Or is it the 

past, future, or present one? The past one no longer exists, the future 

one has not yet arrived, and the present one has no stability. In the 

Satipatthana Sutta in the Majjhima Nikaya, the Buddha taught: “For 

thought, Kasyapa, cannot be apprehended, inside, or outside, or in 

between. For thought is immaterial, invisible, nonresisting, 

inconceivable, unsupported, and non-residing. Thought has never been 

seen by any of the Buddhas, nor do they see it, nor will they see it. And 

what the Buddhas never see, how can that be observable process, 

except in the sense that dharmas proceed by the way of mistaken 

perception? Thought is like a magical illusion; by an imagination of 

what is actually unreal it takes hold of a manifold variety of rebirths. A 

thought is like the stream of a river, without any staying power; as soon 

as it is produced it breaks up and disappears. A thought is like a flame 

of a lamp, and it proceeds through causes and conditions. A thought is 

like lightning, it breaks up in a moment and does not stay on… 

Searching thought all around, cultivator does not see it in the skandhas, 

or in the elements, or in the sense-fields. Unable to see thought, he 

seeks to find the trend of thought, and asks himself: “Whence is the 

genesis of thought?” And it occurs to him that “where is an object, 

there thought arises.” Is then the thought one thing and the object 

another? No, what is the object just that is the thought. If the object 

were one thing and the thought another, then there would be a double 

state of thought. So the object itself is just thought. Can then thought 

review thought? No, thought cannot review thought. As the blade of a 

sword cannot cut itself, so can a thought not see itself. Moreover, 

vexed and pressed hard on all sides, thought proceeds, without any 

staying power, like a monkey or like the wind. It ranges far, bodiless, 

easily changing, agitated by the objects of sense, with the six sense-

fields for its sphere, connected with one thing after another. The 

stability of thought, its one-pointedness, its immobility, its 

undistraughtness, its one-pointed calm, its nondistraction, that is on the 

other hand called mindfulness as to thought. In short, the contemplation 

of mind speaks to us of the importance of following and studying our 

own mind, of being aware of arising thoughts in our mind, including 
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lust, hatred, and delusion which are the root causes of all wrong doing. 

In the contemplation of mind, we know through mindfulness both the 

wholesome and unwholesome states of mind. We see them without 

attachment or aversion. This will help us understand the real function 

of our mind. Therefore, those who practice contemplation of mind 

constantly will be able to learn how to control the mind. Contemplation 

of mind also helps us realize that the so-called “mind” is only an ever-

changing process consisting of changing mental factors and that there is 

no abiding entity called “ego” or “self.” According to the Satipatthana 

Sutta in the Majjhima Nikaya, the Buddha taught: “Bhikkhus, doeas a 

Bhikhu abide contemplating mind as mind? Here a Bhikhu understands 

mind affected by lust as mind affected by lust, and mind unaffected by 

lust as mind unaffected by lust. He understands mind affected by hate 

as mind affected by hate, and mind unaffected by hate as mind 

unaffected by hate. He understands mind affected by delusion as mind 

affected by delusion, and mind unaffected by delusion as mind 

unaffected by delusion. He understands contracted mind as contracted 

mind, and distracted mind as distracted mind. He understands exalted 

mind as exalted mind, and unexalted mind as unexalted mind. He 

understands surpassed mind as surpassed mind, and unsurpassed mind 

as unsurpassed mind. He understands concentrated mind as 

concentrated mind, and unconcentrated mind as unconcentrated mind. 

He understands liberated mind as liberated mind, and unliberated mind 

as unliberated mind. In this way he abides contemplating mind as mind 

internally, or he abides contemplating mind as mind externally, or he 

abides contemplating mind as mind both internally and externally. Or 

else, he abides contemplating in mind its arising factors, or he abides 

contemplating in mind its vanishing factors, or he abides contemplating 

in mind both its arising and vanishing factors. Or else mindfulness that 

‘there is mind’ is simply established in him to the extent necessary for 

bare knowledge and mindfulness. And he abides independent, not 

clinging to anything in the world. That is how a Bhikkhu abides 

contemplating mind as mind.” Fourth, contemplation of mental objects: 

“Contemplation of mind-objects” means meditation and full realization 

on the transiency selflessness of all elements (contemplating that all 

the dharmas are without their own nature). The contemplation of 

mental objects or mind contents means to be mindful on all essential 
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dharmas. The contemplation of mental objects is not mere thinking or 

deliberation, it goes with mindfulness in discerning mind objects as 

when they arise and cease. For example, when there is a sense dersire 

arising, we immediately know that a sense desire is arising in us; when 

a sense desire is present, we immediately know that a sense desire is 

present in us; when a sense desire is ceasing, we immediately know 

that a sense desire is ceasing. In other words, when there is sense 

desire in us, or when sense desire is absent, we immediately know or 

be mindful that there is sense desire or no sense desire in us. We 

should always be mindful with the same regard to the other hindrances, 

as well as the five aggregates of clinging (body or material form, 

feelings, perception, mental formation, and consciousness). We should 

also be mindful with the six internal and six external sense-bases. 

Through the contemplation of mental factors on the six internal and 

external sense-bases, we know well the eye, the visible form and the 

fetter that arises dependent on both the eye and the form. We also 

know well the ear, sounds, and related fetters; the nose, smells and 

related fetters; the tongue and tastes; the body and tactile objects; the 

mind and mind objects, and know well the fetter arising dependent on 

both. We also know the ceasing of the fetter. Similarly, we discern the 

seven factors of enlightenment, and the Four Noble Truths, and so on. 

Thus we live mindfully investigating and understanding the mental 

objects. We live independent, clinging to nothing in the world. Our live 

is totally free from any attachments. Practitioners must contemplate to 

see that everything is without-self and has no real nature. Everything in 

the world, either physical or mental, is depend upon each other to 

function or survive. They are not free from one another or free to act 

on their own will. They do not have a "self.” They are not capable of 

being self-existed. A human body is composed of billions of cells that 

depend on one another; one cell dies will effect so many other cells.  

Similarly, a house, a car, a road, a mountain, or a river all are 

compounded, not being self-existed. Everything, therefore, is a 

combination of other things.  For instance, without nutritious foods, 

water, and fresh air, this body will certainly be reduced to a skeleton 

and eventually disintegrated.  Thus the Buddha taught: “All existents 

are selfless, empty, and impermanent.” Practitioners who always 

contemplate ‘the dharma is without-self,’ they should become more 
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humble and likable. In fact, everything has no real nature, they are 

only a combination of the four elements, and each element is empty 

and without a self of itself, thus everything is without a self. Dharmas 

(real things and phenomena) as an abode of mindfulness, or 

mindfulness of dharmas as dependent, without self-entity, or to 

contemplate all things as being dependent, without self-nature or self-

identity. All phenomena lack self-nature. There is no such thing as an 

ego. Things in general as being dependent and without a nature of their 

own (things are composed and egoless, consider everything in the 

world as being a consequence of causes and conditions and that nothing 

remains unchanged forever). This negates the idea of “Personality.” 

Here a monk abides contemplating monf-objects as mind-objects, 

ardent, clearly aware and mindful, having put aside hankering and 

fretting for the world. According to Majjhima Nikaya and Digha 

Nikaya, the Buddha taught: “Bhiksus! Whoever should be able to 

develop these Four Foundations of mindfulness for seven years, one of 

these two fruits may be expected by him: ‘either Arahantship in this 

life or the state of Non-returning in the future. Bhiksus! Let alone 7 

years. Should anyone be able to develop these Four Foundations of 

mindfulness for six years, five years, four years, three years, two years, 

one year... then one of the two above mentioned fruits may also be 

expected by him. Bhiksus! Let alone one year. Should anyone be able 

to develop these Four Foundations of mindfulness for seven months, 

six months... half a month, then one of the two above mentioned fruits 

may also be expected by him. Bhiksus! Let alone half a month. Should 

anyone be able to develop these Four Foundations of mindfulness for a 

week, then one of the two above mentioned fruits may also be 

expected by him. This is the only way, Bhiksus, for the purification of 

beings, for the overcoming of sorrow and lamentation, for the 

destruction of suffering and grief, for winning the right path, for 

realizing Nirvana, namely, the Four Foundations of mindfulness.”  

Roles of Right Mindfulness for Zen Practitioners: Mindfulness 

means being aware of what is happening in the present moment. It 

means noticing the flow of things, when walking, to be aware of the 

movement of the body; in observing the breath, to be aware of the 

sensations of the in-out or raising-falling; to notice thoughts or feelings 

as they arise or as they disappear.  Mindfulness brings the quality of 
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poise, equilibrium and balance to the mind. Mindfulness also keeps the 

mind sharply focused, with the atttitude of sitting back and watching 

the passing show of our surroundings. The function of the right effort is 

to be vigilant and check all unhealthy thoughts, and to cultivate, 

promote and maintain wholesome and pure thoughts arising in a man’s 

mind. Right Mindfulness is one of the three trainings in meditation (two 

others are Right Effort and Right Concentration). Mindfulness is 

awareness or attention, and as such it means avoiding a distracted or 

cloudly state of mind. In the practice of the Dharma, right mindfulness 

plays as a kind of rein upon our minds for our minds are never 

concentrated or still. The Buddha taught: “The practice of mindfulness 

means mindfulness of the body, mindfulness of feelings, mindfulness of 

consciousness, and mindfulness of objects of the mind.” In short, right 

mindfulness means to watch our body and mind and to know what we 

are doing at all times.  Right Mindfulness is an important mental factor 

that enables us to remember and keep our attention on what is 

beneficial. Right Mindfulness plays an important role in meditation, 

i.e., Right mindfulness can help us clear the flurry of thoughts from our 

minds, and eventually, we’ll be able to concentrate single-pointedly on 

our breath. Right mindfulness is the application or arousing of attention 

in the body, feeling, mind and mental objects. Activities of the body: 

Be attentive to the activities of the body with the practice of 

concentration on breathing. Feelings or sensations: Be aware of all 

forms of feelings and sensations, pleasant, unpleasant, and neutral, by 

contemplating their appearance and disappearance within oneself. The 

activities of the mind: Be aware whether one’s mind is lustful, hatred, 

deluded, distracted or concentrated. Mental objects: Contemplate the 

impermanence of all things from arise, stay, change and decay to 

eliminate attachment. 

 

 

 

 

 

 

 



 71 

Chöông Chín 

Chapter Nine 

 

Chaùnh Ñònh 

 

Toång Quan Vaø YÙ Nghóa Cuûa Chaùnh Ñònh: Ñònh töùc laø Thieàn 

Ñònh, laø pheùp luyeän cho taâm ñöôïc ñònh tónh. Trong Phaät giaùo, khoâng coù 

pheùp goïi laø tu haønh naøo maø khoâng tu luyeän cho taâm ñònh tónh. Ñònh laø 

pheùp tu taäp nhôø ñoù ngöôøi ta ñi ñeán yeân tònh. Ñònh giuùp laøm yeân tónh 

nhöõng nhieãu loaïn tinh thaàn. Thieàn ñònh (thu nhieáp nhöõng tö töôûng hoãn 

taïp) vaø trí tueä (quaùn chieáu thaáu suoát söï lyù), gioáng nhö hai caùnh tay, tay 

traùi laø thieàn ñònh, tay phaûi laø trí tueä. Phaät töû chôn thuaàn neân luoân kieân 

ñònh trong phaùp tu chöù khoâng nay vaày mai khaùc. Coù ngöôøi hoâm nay tu 

Thieàn, ngaøy mai nghe noùi nieäm Phaät chaéc chaén vaõng sanh löu xaù lôïi 

hay ñöôïc coâng ñöùc lôùn lao, laïi boû Thieàn maø nieäm Phaät. Sau ñoù laïi nghe 

noùi trì chuù thuø thaéng hôn lieàn boû nieäm Phaät maø trì chuù. Nhöõng ngöôøi 

nhö vaäy seõ tieáp tuïc thay ñoåi töø phaùp moân naày qua phaùp moân khaùc, ñeå 

roài keát quaû chaúng thaønh caùi gì heát. Phaät töû chôn thuaàn neân luoân nhôù 

raèng ñònh löïc ñoái vôùi ngöôøi tu raát ö laø caàn thieát. Neáu chuùng ta khoâng coù 

ñònh löïc, chaéc chaén chuùng ta seõ khoâng thaønh coâng trong tu taäp. Ngoaøi 

ra, neáu chuùng ta thieáu ñònh löïc thì ñaïo taâm khoâng kieân coá, neân coù theå 

deã daøng bò aûnh höôûng beân ngoaøi chi phoái khieán bò ñoïa laïc. Chaùnh ñònh 

laø söï an ñònh vöõng chaéc cuûa taâm coù theå so saùnh vôùi ngoïn ñeøn chaùy 

saùng khoâng dao ñoäng ôû nôi kín gioù. Chính söï taäp trung ñaõ laøm cho taâm 

an truù vaø khieán cho noù khoâng bò dao ñoäng, xaùo troän. Vieäc thöïc haønh 

ñònh taâm (samadhi) ñuùng ñaén seõ duy trì taâm vaø caùc taâm sôû ôû traïng thaùi 

quaân bình. Haønh giaû coù theå phaûi ñöông ñaàu vôùi raát nhieàu chöôùng ngaïi 

cuûa tinh thaàn, nhöng vôùi söï hoã trôï cuûa chaùnh tinh taán vaø chaùnh nieäm, 

taâm ñònh vöõng vaøng coù khaû naêng ñaåy luøi nhöõng chöôùng ngaïi, nhöõng 

tham duïc ñang khuaáy ñoäng taâm cuûa vò haønh giaû. Taâm ñònh vöõng chaéc 

khoâng bò caùc phaùp traàn laøm cho xao laõng, vì noù ñaõ cheá ngöï ñöôïc naêm 

trieàn caùi. Chaùnh ñònh laø taäp trung tö töôûng ñuùng laø taäp trung vaøo vieäc 

töø boû nhöõng ñieàu baát thieän vaø taäp trung tinh thaàn ñöôïc hoaøn taát trong 

boán giai ñoaïn thieàn ñònh. Chaùnh ñònh coøn coù nghóa laø taäp trung tö töôûng 

vaøo moät vaán ñeà gì ñeå thaáy cho roõ raøng, ñuùng vôùi chaân lyù, coù lôïi ích cho 

mình vaø cho ngöôøi. Chaùnh ñònh coù nghóa laø chuùng ta phaûi giöõ cho taâm 

mình ñònh tænh ñeå thaáy roõ baûn chaát thaät cuûa vaïn höõu. Thöïc taäp chaùnh 
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ñònh coù theå laøm cho chuùng trôû thaønh moät con ngöôøi hieåu bieát vaø haïnh 

phuùc hôn. Chaùnh ñònh ñoøi hoûi haønh giaû phaûi tu taäp nhöõng böôùc vöøa keå 

treân. Tröø phi naøo mình coù chaùnh ñònh, ñeå taâm coù theå an truï nhaát ñieåm 

maø khoâng bò loâi cuoán hay laøm cho lo ra bôûi söï buoâng thaû hay kích 

thích, chöøng ñoù mình môùi coù theå ñi vaøo thieàn ñònh ñoøi hoûi söï taäp trung 

maõnh lieät. Noùi toùm laïi, chaùnh ñònh coù nghóa laø chuù taâm trong tu taäp ñeå 

khoâng gaây khoå ñau vaø phieàn naõo cho mình vaø cho ngöôøi. Ngöôïc laïi, 

chaùnh ñònh seõ giuùp haønh giaû ñem laïi an laïc, tænh thöùc vaø haïnh phuùc cho 

caû mình vaø ngöôøi khaùc. 

Chaùnh Ñònh Vaø Tam Muoäi: Chaùnh Ñònh laø moät trong ba phaàn hoïc 

cuûa Thieàn Ñònh (hai phaàn khaùc laø Chaùnh Tinh Taán vaø Chaùnh Nieäm). 

Chaùnh ñònh laø taäp trung taâm vaøo moät ñoái töôïng. Chaùnh ñònh tieán boä töø 

töø ñeán traïng thaùi taâm an truù nhôø vaøo Chaùnh Tinh Taán vaø Chaùnh Nieäm. 

Chaùnh ñònh coøn coù theå giuùp chuùng ta tieán saâu vaøo söï nhaát taâm cao hôn, 

hay nhöõng taàng thieàn (saéc giôùi vaø voâ saéc giôùi). Luùc naøy, traïng thaùi cuûa 

taâm cuûa haønh giaû truï treân moät ñoái töôïng duy nhaát. Trong Phaät giaùo Ñaïi 

Thöøa, “tam muoäi” chæ söï thaêng baèng beân trong, söï yeân tónh vaø taäp trung 

tinh thaàn, hay traïng thaùi tónh taâm hoaøn toaøn cuûa tinh thaàn, nhöng khoâng 

maát ñi yù thöùc veà hieän thöïc. Ñaây laø moät traïng thaùi phi nhò nguyeân, maø 

ñaëc tröng cuûa noù laø moïi söï phaân bieät giöõa chuû theå vaø ñoái töôïng, beân 

trong vaø beân ngoaøi, ñeàu bieán maát. Chuû theå vaø ñoái töôïng chæ laø moät. 

Theo Phaät giaùo, chaùnh ñònh coù nghóa laø taâm ñònh tónh, khoâng bò quaáy 

roái. Söï noái keát giöõa ngöôøi quaùn töôûng vaø ñoái töôïng thieàn. Trong nhaø 

Thieàn, Tam Muoäi chaúng nhöõng aùm chæ söï quaân bình, tónh laëng hay nhaát 

taâm baát loaïn, maø noù coøn aùm chæ traïng thaùi taäp trung maõnh lieät nhöng 

khoâng heà gaéng söùc, maø laø söï thaám nhaäp troïn veïn cuûa taâm trong chính 

noù hay laø söï tröïc quan cao roäng (nhaäp chaùnh ñònh). Tam Muoäi vaø Boà 

Ñeà ñoàng nhaát vôùi nhau theo caùi nhìn cuûa taâm Boà Ñeà Giaùc Ngoä, tuy 

nhieân nhìn theo giai ñoaïn ñang phaùt trieån thì tam muoäi vaø ngoä khaùc 

nhau. Chaùnh ñònh laø taäp trung taâm vaøo moät ñoái töôïng. Tam muoäi coøn 

coù nghóa laø ñònh hay taäp trung tinh thaàn vaøo moät ñoái töôïng duy nhaát, 

ñaït ñöôïc do thöïc taäp thieàn ñònh hay söï phoái hôïp giöõa thieàn ñònh vaø trí 

tueä Baùt nhaõ. Ñònh laø traïng thaùi taäp trung tinh thaàn, keát quaû tröïc tieáp 

cuûa thieàn vaø quaùn töôûng.  Ñònh laø coâng cuï chính daãn tôùi ñaïi giaùc. Ñònh 

laø traïng thaùi yù thöùc phi nhò nguyeân, keát hôïp caû chuû theå vaø ñoái töôïng. 

Ñònh chaúng phaûi laø keàm giöõ taâm taïi moät ñieåm, maø cuõng khoâng laø dôøi 
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taâm töø choã naày ñeán choã khaùc, vì laøm nhö vaäy laø theo tieán trình cuûa nhò 

nguyeân. Böôùc vaøo ñònh laø böôùc vaøo traïng thaùi tónh taâm. 

Muïc Ñích Cuûa Söï Tu Taäp “Ñònh”: Söï tu taäp “ñònh” töï noù khoâng 

phaûi laø cöùu caùnh cuûa söï giaûi thoaùt. Ñònh chæ laø phöông tieän ñeå ñaït ñeán 

moät caùi gì ñoù vi dieäu hôn, thöôøng ñöôïc coi laø coù taàm quan troïng soáng 

coøn, ñoù laø tueä (vipassana). Noùi caùch khaùc, ñònh laø phöông tieän ñeå ñi 

ñeán chaùnh kieán, chi ñaàu tieân trong Baùt Thaùnh Ñaïo. Maëc duø chæ laø 

phöông tieän ñeå ñaït ñeán cöùu caùnh, ñònh cuõng ñoùng moät vai troø quan 

troïng trong Baùt Thaùnh Ñaïo, noù ñöôïc xem nhö laø söï thanh tònh taâm, maø 

söï thanh tònh taâm naày ñöôïc taïo ra nhôø söï laëng yeân cuûa naêm trieàn caùi. 

Neáu moät ngöôøi coøn bò nhöõng thoï khoå böùc baùch, ngöôøi aáy khoâng theå 

troâng ñôïi söï ñònh taâm. Nghóa laø chöøng naøo thaân taâm chuùng ta coøn bò 

khoå sôû vì ñau ñôùn, thì khoâng theå naøo coù ñöôïc söï ñònh taâm ñuùng nghóa. 

Theo Kinh Töông Öng Boä, Ñöùc Phaät ñaõ daïy: “Do khoâng coù khinh an, 

neân soáng ñau khoå. Do taâm ñau khoå neân khoâng coù ñònh tónh. Do taâm 

khoâng ñònh tónh, neân caùc phaùp khoâng hieän roõ.” 

Phaùt Trieån Ñònh Löïc: Nhö treân ñaõ noùi, trong Phaät giaùo, chaùnh ñònh 

laø taäp trung tö töôûng ñuùng laø taäp trung vaøo vieäc töø boû nhöõng ñieàu baát 

thieän vaø taäp trung tinh thaàn ñöôïc hoaøn taát trong boán giai ñoaïn thieàn 

ñònh. Chaùnh ñònh coøn coù nghóa laø taäp trung tö töôûng vaøo moät vaán ñeà gì 

ñeå thaáy cho roõ raøng, ñuùng vôùi chaân lyù, coù lôïi ích cho mình vaø cho 

ngöôøi. Chaùnh ñònh coù nghóa laø chuùng ta phaûi giöõ cho taâm mình ñònh 

tænh ñeå thaáy roõ baûn chaát thaät cuûa vaïn höõu. Thöïc taäp chaùnh ñònh coù theå 

laøm cho chuùng trôû thaønh moät con ngöôøi hieåu bieát vaø haïnh phuùc hôn. 

Chaùnh ñònh ñoøi hoûi haønh giaû phaûi tu taäp nhöõng böôùc vöøa keå treân. Tröø 

phi naøo mình coù chaùnh ñònh, ñeå taâm coù theå an truï nhaát ñieåm maø khoâng 

bò loâi cuoán hay laøm cho lo ra bôûi söï buoâng thaû hay kích thích, chöøng ñoù 

mình môùi coù theå ñi vaøo thieàn ñònh ñoøi hoûi söï taäp trung maõnh lieät. 

Chaùnh ñònh laø moät trong ba muïc tieâu cuûa Thieàn quaùn. Ñaây laø ñònh löïc 

laø naêng löïc hay söùc maïnh phaùt sinh khi taâm ñöôïc hôïp nhaát qua söï taäp 

trung. Ngöôøi ñaõ phaùt trieån ñònh löïc khoâng coøn noâ leä vaøo caùc ñam meâ, 

ngöôøi aáy luoân laøm chuû caû chính mình laãn caùc hoaøn caûnh beân ngoaøi, 

ngöôøi aáy haønh ñoäng vôùi söï töï do vaø bình tónh hoaøn toaøn. Taâm cuûa 

ngöôøi aáy nhö traïng thaùi nöôùc ñaõ laéng trong vaø tónh laëng. 

Tu Taäp Ñònh Trong Thieàn: Trong khi haønh thieàn chuùng ta thöôøng 

nghó raèng söï oàn aøo, tieáng xe chaïy, tieáng ngöôøi noùi, hình aûnh beân ngoaøi 

laø nhöõng chöôùng ngaïi ñeán quaáy nhieãu chuùng ta khieán chuùng ta phoùng 
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taâm, trong khi chuùng ta ñang caàn söï yeân tænh. Kyø thaät, ai quaáy nhieãu 

ai? Coù leõ chính chuùng ta laø ngöôøi quaáy nhieãu chuùng. Xe coä, aâm thanh 

vaãn hoaït ñoäng theo ñöôøng loái töï nhieân cuûa chuùng. Chuùng ta quaáy nhieãu 

chuùng baèng nhöõng yù töôûng sai laàm cuûa chuùng ta, cho raèng chuùng ôû 

ngoaøi chuùng ta. Chuùng ta cuõng bò dính chaët vaøo yù töôûng muoán duy trì 

söï yeân laëng, muoán khoâng bò quaáy nhieãu. Phaûi hoïc ñeå thaáy raèng chaúng 

coù caùi gì quaáy nhieãu chuùng ta caû, maø chính chuùng ta ñaõ ra ngoaøi ñeå 

quaáy nhieãu chuùng. Haõy nhìn cuoäc ñôøi nhö moät taám göông phaûn chieáu 

chuùng ta. Khi taäp ñöôïc caùch naày thì chuùng ta tieán boä trong töøng thôøi 

khaéc, vaø moãi kinh nghieäm cuûa chuùng ta ñeàu laøm hieån loä chaân lyù vaø 

mang laïi söï hieåu bieát. Moät caùi taâm thieáu huaán luyeän thöôøng chöùa ñaày 

lo aâu phieàn muoän. Bôûi theá chæ moät chuùt yeân tònh do thieàn ñem laïi cuõng 

deã khieán cho chuùng ta dính maéc vaøo ñoù. Ñoù laø söï hieåu bieát sai laàm veà 

söï an tònh trong thieàn. Coù ñoâi luùc chuùng ta nghó raèng mình ñaõ taän dieät 

ñöôïc tham saân si, nhöng sau ñoù chuùng ta laïi thaáy bò chuùng traøn ngaäp. 

Thaät vaäy, tham ñaém vaøo söï an tònh coøn teä hôn laø dính maéc vaøo söï dao 

ñoäng. Bôûi vì khi dao ñoäng, ít ra chuùng ta coøn muoán thoaùt ra khoûi chuùng; 

trong khi ñoù chuùng ta raát haøi loøng löu giöõ söï an tònh vaø mong muoán 

ñöôïc ôû maõi trong ñoù. Ñoù chính laø lyù do khieán chuùng ta khoâng theå tieán 

xa hôn trong haønh thieàn. Vì vaäy, khi ñaït ñöôïc hyû laïc, baïn haõy töï nhieân, 

ñöøng dính maéc vaøo chuùng. Duø höông vò cuûa söï an tònh coù ngoït ngaøo ñi 

nöõa, chuùng ta cuõng phaûi nhìn chuùng döôùi aùnh saùng cuûa voâ thöôøng, khoå 

vaø voâ ngaõ. Haønh giaû haønh thieàn nhöng ñöøng mong caàu phaûi ñaït ñöôïc 

taâm ñònh hay baát cöù möùc ñoä tieán boä naøo. Chæ caàn bieát taâm coù an tònh 

hay khoâng an tònh, vaø neáu coù an tònh thì möùc ñoä cuûa noù nhieàu hay ít maø 

thoâi. Laøm ñöôïc nhö vaäy thì taâm cuûa chuùng ta seõ töï ñoäng phaùt trieån. 

Phaûi coù söï chuù taâm kieân coá thì trí tueä môùi phaùt sanh. Chuù taâm nhö baät 

ñeøn vaø trí tueä laø aùnh saùng phaùt sanh do söï baät ñeøn ñoù. Neáu khoâng baät 

ñeøn thì ñeøn seõ khoâng saùng, nhöng khoâng neân phí thì giôø vôùi caùi baät 

ñeøn. Cuõng vaäy ñònh taâm chæ laø caùi cheùn troáng khoâng, trí tueä laø thöïc 

phaåm ñöïng trong caùi cheùn aáy. Ñöøng dính maéc vaøo ñoái töôïng nhö dính 

maéc vaøo moät loaïi chuù thuaät. Phaûi hieåu muïc tieâu cuûa noù. Neáu chuùng ta 

thaáy nieäm Phaät khieán chuùng ta deã chuù taâm thì nieäm Phaät, nhöng ñöøng 

nghó sai laàm raèng nieäm Phaät laø cöùu caùnh trong vieäc tu haønh. 

“Ñònh” Theo Phaät Giaùo Nhìn Toaøn Dieän: Theo Tyø Kheo 

Piyadassi Mahathera trong Phaät Giaùo Nhìn Toaøn Dieän, giôùi ñöùc trang 

nghieâm giuùp phaùt trieån ñònh taâm. Ba chi cuoái cuøng cuûa Baùt Chaùnh Ñaïo 
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laø chaùnh tinh taán, chaùnh nieäm, vaø chaùnh ñònh, hôïp thaønh nhoùm ñònh. 

Haønh giaû coù theå ngoài laïi trong moät tònh thaát, döôùi moät coäi caây hay 

ngoaøi trôøi, hoaëc moät nôi naøo thích hôïp khaùc ñeå gom taâm chaêm chuù vaøo 

ñeà muïc haønh thieàn, ñoàng thôøi khoâng ngöøng tinh taán goäi röõa nhöõng bôïn 

nhô trong taâm vaø daàn daàn trieät tieâu naêm trieàn caùi ñeå ñònh taâm vaøo moät 

ñieåm. 

Söï Tu Taäp “Ñònh”Theo Luïc Toå Hueä Naêng: Toå daïy chuùng raèng: 

Naày thieän tri thöùc! Phaùp moân cuûa ta ñaây laáy ñònh tueä laøm goác, ñaïi 

chuùng chôù laàm noùi ñònh tueä rieâng. Ñònh tueä moät theå khoâng hai. Ñònh laø 

theå cuûa tueä, tueä laø duïng cuûa ñònh. Ngay khi tueä, ñònh ôû taïi tueä; ngay 

khi ñònh, tueä ôû taïi ñònh. Neáu bieát ñöôïc nghóa naày töùc laø caùi hoïc ñònh 

tueä bình ñaúng. Nhöõng ngöôøi hoïc ñaïo chôù noùi tröôùc ñònh roài sau môùi 

phaùt tueä, hay tröôùc tueä roài sau môùi phaùt ñònh, moãi caùi rieâng khaùc. Khôûi 

caùi thaáy nhö theá aáy, thì phaùp coù hai töôùng. Mieäng noùi lôøi thieän, maø 

trong taâm khoâng thieän thì khoâng coù ñònh tueä, ñònh tueä khoâng bình ñaúng. 

Neáu taâm mieäng ñeàu laø thieän, trong ngoaøi moät thöù, ñònh tueä töùc laø bình 

ñaúng. Töï ngoä tu haønh khoâng ôû choã tranh caõi, neáu tranh tröôùc sau töùc laø 

ñoàng vôùi ngöôøi meâ, khoâng döùt söï hôn thua, trôû laïi taêng ngaõ vaø phaùp, 

khoâng lìa boán töôùng. Toå laïi noùi theâm: “Naày thieän tri thöùc! Ñònh tueä ví 

nhö caùi gì? Ví nhö ngoïn ñeøn vaø aùnh saùng. Coù ngoïn ñeøn töùc coù aùnh 

saùng, khoâng ñeøn töùc laø toái, ñeøn laø theå cuûa aùnh saùng, aùnh saùng laø duïng 

cuûa ñeøn; teân tuy coù hai maø theå voán ñoàng moät. Phaùp ñònh tueä naày laïi 

cuõng nhö theá.” 

Thieàn Ñònh Ba La Maät: Thieàn ñònh coù nghóa laø tö duy, nhöng 

khoâng theo nghóa tö duy veà moät phöông dieän ñaïo ñöùc hay moät caùch 

ngoân trieát hoïc; noù laø vieäc tu taäp tónh taâm. Noùi khaùc ñi, thieàn ñònh laø 

luoân tu theo phaùp tö duy ñeå ñình chæ söï taùn loaïn trong taâm. Thieàn ñònh 

Ba la maät ñöôïc duøng ñeå dieät tröø söï taùn loaïn vaø hoân traàm. Töø “Dhyana” 

laø giöõ traïng thaùi taâm bình laëng cuûa mình trong baát cöù hoaøn caûnh naøo, 

nghòch cuõng nhö thuaän, vaø khoâng heà bò xao ñoäng hay luùng tuùng ngay caû 

khi nghòch caûnh ñeán tôùi taáp. Ñieàu naøy ñoøi hoûi raát nhieàu coâng phu tu 

taäp. Chuùng ta tham thieàn vì muoán tinh thaàn ñöôïc taäp trung, taâm khoâng 

voïng töôûng, khieán trí hueä phaùt sanh. Thieàn ñònh laø haønh phaùp giuùp 

chuùng sanh ñaït hoaøn toaøn tònh löï, vöôït thoaùt sanh töû, ñaùo bæ ngaïn. Ñaây 

laø Ba La Maät thöù naêm trong Luïc Ñoä Ba La Maät. Tieáng Phaïn laø 

“Dhyana” vaø tieáng Nhaät laø “Zenjo.” Zen coù nghóa laø “caùi taâm tónh 

laëng” hay “tinh thaàn baát khuaát,” vaø Jo laø traïng thaùi coù ñöôïc caùi taâm 
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tónh laëng, khoâng dao ñoäng. Ñieàu quan troïng laø khoâng nhöõng chuùng ta 

phaûi noã löïc thöïc haønh giaùo lyù cuûa ñöùc Phaät, maø chuùng ta coøn phaûi nhìn 

heát söï vaät baèng caùi taâm tónh laëng vaø suy nghó veà söï vaät baèng caùi nhìn 

“nhö thò” (nghóa laø ñuùng nhö noù laø). Ñöôïc vaäy chuùng ta môùi coù theå thaáy 

ñöôïc khía caïnh chaân thöïc cuûa vaïn höõu vaø tìm ra caùch ñuùng ñaén ñeå ñoái 

phoù vôùi chuùng. Theo Kinh Phaùp Hoa, chöông XV, Phaåm Tuøng Ñòa 

Doõng Xuaát, Ñöùc Phaät daïy raèng: “Chö Boà Taùt khoâng chæ moät kieáp maø 

nhieàu kieáp tu taäp thieàn ba la maät. Vì Phaät ñaïo neân sieâng naêng tinh taán, 

kheùo nhaäp xuaát truï nôi voâ löôïng muoân ngaøn öùc tam muoäi, ñöôïc thaàn 

thoâng lôùn, tu haïnh thanh tònh ñaõ laâu, hay kheùo taäp caùc phaùp laønh, gioûi 

nôi vaán ñaùp, theá gian ít coù.” 

 

Right Concentration 

 

Overview and Meanings of Right Concentration: Concentration 

here refers to dhyana, meditation, trance, or training the mind. In 

Buddhism, there is no so-called cultivation without concentration, or 

training the mind. Meditation is the exercise to train oneself in 

tranquilization. Meditation (training the mind) calms mental 

disturbance. Meditation and wisdom, two of the six paramitas; likened 

to the two hands, the left meditation, the right wisdom. Sincere 

Buddhists should always be firm in the method of cultivation, not to 

change the method day after day. Some undetermined Buddhists 

practice meditation today, but tomorrow they hear that reciting the 

Buddha’s name will easily be reborn in the Pure Land with a lot of 

relics and have a lot of merit and virtue, so they give up meditation and 

start reciting the Buddha’s name. Not long after that they hear the 

merit and virtue of reciting mantras is supreme, so they stop reciting 

the Buddha’s name and start reciting mantras instead. Such people will 

keep changing from one Dharma-door to another Dharma-door, so they 

end up achieving nothing. Sincere Buddhists should always remember 

that “Power of Concentration” is extremely important in our 

cultivation. If we have no Power of Concentration, we will surely have 

no success in our cultivation. Furthermore, if we do not have sufficient 

power of concentration, we will surely lack a firm resolve in the Way, 

external temptations can easily influence us and cause us to fall. Right 

concentration is the intensified steadiness of the mind comparable to 
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the unflickering flame of a lamp in a windless place. It is concentration 

that fixes the mind right and causes it to be unmoved and undisturbed. 

The correct practice of “samadhi” maintains the mind and the mental 

properties in a state of balance. Many are the mental impedments that 

confront a practitioner, a meditator, but with support of Right Effort and 

Right Mindfulness the fully concentrated mind is capable of dispelling 

the impediments, the passions that disturb man. The perfect 

concentrated mind is not distracted by sense objects, for it sees things 

as they are, in their proper perspective. Correct Concentration means 

detached from sensual objects, detached from unwholesome things, 

and enters into the first, second, third and fourth absorption. Right 

concentration means a strong concentration of our thoughts on a certain 

subject in order to set it clearly, consistent with Buddhist doctrine and 

for the benefit of others and ourselves. Right meditation means to keep 

the mind steady and calm in order to see clearly the true nature of 

things. This type of mental practice can make us become more 

understanding and a happier person. “Correct concentration” requires 

the previous steps. Unless one has a concentrated mind that can fix 

itself calmly and one-pointedly on a single object without being 

distracted by laxity or excitement, one cannot properly enter into 

meditation, which requires intense concentration. In short, right 

concentration means to learn to concentrate in cultivation so that we do 

not cause sufferings and afflictions for people and for self. On the 

contrary, it would bring us and other people peace, mindfulness and 

happiness. 

Right Concentration and Samadhi: Right Concentration is one of 

the three trainings in Samadhi (two other trainings are Right Effort and 

Right Mindfulness). Right concentration means to concentrate the mind 

single-pointedly on an object. Our concentration or single-pointedness 

slowly improves through effort and mindfulness, until we attain calm 

abiding. Right Concentration may also help us progress to deeper states 

of concentration, the actual meditative stabilizations (form and 

formless realms). At the moment, the practitione rhas the balanced 

state or concentration of thought. In Mahayana Buddhism, samadhi 

designates equilibrium, tranquility, and collectedness of mind. It also 

designates a completely wakeful total absorption of the mind in itself. 

It is a nondualistic state of mind in which there is no distinction 
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between subject and object, either inner or outer. There is no mind of 

the meditator (subject) that is directed toward an object of meditation 

or concentrated on a point (so-called one-pointedness of mind). In Zen, 

the subject and object are one. In Buddhism, right concentration means 

the mind fixed and undisturbed. Composing the mind, intent 

contemplation, perfect absorption, union of the meditator with the 

object of meditation. In Zen it implies not merely equilibrium, 

tranquility, and one-pointedness, but a state of intense yet effortless 

concentration, of complete absorption of the mind in itself, of 

heightened and expanded awareness. Samadhi and Bodhi are identical 

from the view of the enlightened Bodhi-mind. Seen from the 

developing stages leading to enlightenment-awakening; however, 

samadhi and enlightenment are different. Right concentration means to 

concentrate the mind single-pointedly on an object. Samadhi also 

means one-pointedness of mind which is obtained from the practices of 

meditation or the combination of meditation (Dhyana) and Prajna 

(Transcendental wisdom). The state of mental concentration resulting 

from the practice of meditation and contemplation on Reality (the state 

of even-mindedness). Samadhi is the key tool that leads to 

enlightenment. Samadhi is a non-dualistic state of consciousness in 

which the consciousness of the experiencing “subject” becomes one 

with the experienced “object.” Samadhi is neither a straining 

concentration on one point, nor the mind is directed from here (subject) 

to there (object), which would be dualistic mode of experience. To 

enter samadhi means to attain the state of absorption of dhyana. 

The Goal of Development of Concentrative Calmness: The 

development of concentrative calmness itself is never an end of the 

deliverance. It is only a means to something more sublime which is of 

vital importance, namely insight (vipassana). In other words, a means 

to the gaining of Right Understanding, the first factor of the Eightfold 

Noble Path. Though only a means to an end, it plays an important role 

in the Eightfold Noble Path. It is also known as the purity of mind 

(citta-visuddhi), which is brought about by stilling the hindrances. A 

person who is oppressed with painful feeling can not expect the purity 

of mind, nor concentrative calm. It is to say that so long as a man’s 

body or mind is afflicted with pain, no concentrative calm can be 
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achieved. According to the Samyutta Nikaya, the Buddha taught: “The 

mind of him who suffers is not concentrated.” 

The Development of the Power of Concentration: As above 

mentioned, in Buddhism, correct concentration means to concentrate in 

detaching from sensual objects, detaching from unwholesome things, 

and entering into the first, second, third and fourth absorption. Right 

concentration means a strong concentration of our thoughts on a certain 

subject in order to set it clearly, consistent with Buddhist doctrine and 

for the benefit of others and ourselves. Right meditation means to keep 

the mind steady and calm in order to see clearly the true nature of 

things. This type of mental practice can make us become more 

understanding and a happier person. “Correct concentration” requires 

the previous steps. Unless one has a concentrated mind that can fix 

itself calmly and one-pointedly on a single object without being 

distracted by laxity or excitement, one cannot properly enter into 

meditation, which requires intense concentration. Right concentration 

is one of the three aims of meditation. This is the power or strength that 

arises when the mind has been unified and brought to one-pointedness 

in meditation concentration. One who has developed the power of 

concentration is no longer a slave to his passions, he is always in 

command of both himself and the circumstances of his life, he is able to 

move with perfect freedom and equanimity. His mind becomes like 

clear and still water. 

Learning Concentration in Meditation: In our meditation, we think 

that noises, cars, voices, sights, and so forth, are distractions that come 

and bother us when we want to be quiet. But who is bothering whom? 

Actually, we are the ones who go and bother them. The car, the sound, 

the noise, the sight, and so forth, are just following their own nature. 

We bother things through some false idea that they are outside of us 

and cling to the ideal of remaining quiet, undisturbed. We should learn 

to see that it is not things that bother us that we go out to bother them. 

We should see the world as a mirror. It is all a reflection of mind. 

When we know this, we can grow in every moment, and every 

experience reveals truth and brings understanding. Normally, the 

untrained mind is full of worries and anxieties, so when a bit of 

tranquility arises from practicing meditation, we easily become 

attached to it, mistaking states of tranquility for the end of meditation. 
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Sometimes we may even think we have put an end to lust or greed or 

hatred, only to be overwhelmed by them later on. Actually, it is worse 

to be caught in calmness than to be stuck in agitation, because at least 

we will want to escape from agitation, whereas we are content to 

remain in calmness and not go any further. Thus, when extraordinarily 

blissful, clear states arise from insight meditation practice, do not cling 

to them. Although this tranquility has a sweet taste, it too, must be seen 

as impermanent, unsatisfactory, and empty. Practicing meditation 

without thought of attaining absorption or any special state. Just know 

whether the mind is calm or not and, if so, whether a little or a lot. In 

this way it will develop on its own. Concentration must be firmly 

established for wisdom to arise. To concentrate the mind is like turning 

on the switch, there is no light, but we should not waste our time 

playing with the switch. Likewise, concentration is the empty bowl and 

wisdom is the food that fills it and makes the meal. Do not be attached 

to the object of meditation such as a mantra. Know its purpose. If we 

succeed in concentrating our mind using the Buddha Recitation, let the 

Buddha recitation go, but it is a mistake to think that Buddha recitation 

is the end of our cultivation. 

“Concentration” in the Spectrum of Buddhism: By Dhyana or 

quiet meditation. According to Bhikkhu Piyadassi Mahathera in The 

Spectrum of Buddhism, virtue aids the cultivation of concentration. The 

first three factors of the Noble Eightfold Path, right effort, right 

mindfulness and right concentration, form the concentration group. This 

called training in concentration or samadhi-sikkha. Progressing in 

virtue the meditator practices mental culture, Seated in cloister cell, or 

at the foot of a tree, or in the open sky, or in some other suitable place, 

he fixes his mind on a subject of meditation and by unceasing effort 

washes out the impurities of his mind and gradually gains mental 

absorption by abandoning the five hindrances. 

Development of Concentrative Calmness According to the Sixth 

Patriarch Hui Neng: The Master instructed the assembly: “Good 

Knowing Advisors, this Dharma-door of mine has concentration and 

wisdom as its foundation. Great assembly, do not be confused and say 

that concentration and wisdom are different. Concentration and wisdom 

are one substance, not two. Concentration is the substance of wisdom, 

and wisdom is the function of concentration. Where there is wisdom, 
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concentration is in the wisdom. Where there is concentration, wisdom 

is in the concentration. If you understand this principle, you understand 

the balanced study of concentration and wisdom. Students of the Way, 

do not say that first there is concentration, which produces wisdom, or 

that first there is wisdom, which produces concentration: do not say that 

the two are different. To hold this view implies a duality of dharma. If 

your speech is good, but your mind is not, then concentration and 

wisdom are useless because they are not equal. If mind and speech are 

both good, the inner and outer are alike, and concentration and wisdom 

are equal. Self-enlightenment, cultivation, and practice are not a matter 

for debate. If you debate which comes first, then you are similar to a 

confused man who does not cut off ideas of victory and defeat, but 

magnifies the notion of self and dharmas, and does not disassociate 

himself from the four makrs. The Patriarch added: “Good Knowing 

Advisors, what are concentration and wisdom like? They are like a 

lamp and its light. With the lamp, there is light. Without the lamp, there 

is darkness. The lamp is the substance of the light and the light is the 

function of the lamp. Although there are two names, there is one 

fundamental substance. The dharma of concentration and wisdom is 

also thus.” 

Meditation-Paramita: Dhyana means meditation, not in the sense 

of meditating on a moral maxim or a philosophical saying, but the 

disciplining of oneself in tranquillization. In other words, Dhyana 

(meditation, contemplation, quiet thoughts, abstraction, or serenity) 

means the path of concentration of mind to stop the scattered mind. 

Meditation Paramita is used to destroy chaos and drowsiness. Dhyana 

is retaining one’s tranquil state of mind in any circumstance, 

unfavorable as well as favorable, and not being at all disturbed or 

frustrated even when adverse situations present themselves one after 

another. This requires a great deal of training. We practice meditation 

because we want to concentrate our mind until there are no more idle 

thoughts, so that our wisdom can manifest. The attainment of 

perfection in the mystic trance, crossing the shore of birth and death. 

This is the fifth of the six paramitas. “Dhyana” in Sanskrit and “Zenjo” 

in Japanese. “Zen” means “a quiet mind” or “an unbending spirit,” and 

“jo” indicates the state of having a calm, unagitated mind. It is 

important for us not only to devote ourselves to the practice of the 
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Buddha’s teachings but also to view things thoroughly with a calm 

mind and to think them over well. Then we can see the true aspect of 

all things and discover the right way to cope with them. According to 

the Lotus Sutra, Chapter XV “Emerging from the Earth”, the Buddha 

taught: “The Dhyana-paramita which Bodhisattvas attained not only in 

one kalpa but numerous. These Bodhisattvas have already for 

immeasurable thousands, ten thousands, millions of kalpas applied 

themselves diligently and earnestly for the sake of the Buddha way. 

They have acquired great trasncendental powers, have over a long 

period carried out brahma practices, and have been able to step by step 

to practice various good doctrines, becoming skilled in questions and 

answers, something seldom known in the world.”  
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Chöông Möôøi 

Chapter Ten 

 

Lôïi Ích Trong Vieäc  

Tu Taäp Baùt Thaùnh Ñaïo   

 

Nhö ñaõ ñeà caäp trong nhöõng chöông treân, 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 dieäu ñeá thöù ba 

trong töù dieäu ñeá (Ñaïo ñeá). 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 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. 
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The Benefits in Practicing  

the  Eightfold Noble Path   

 

As mentioned in above chapters, the Noble Eightfold Path is the 

fourth Noble Truth in the Four Noble Truths that can help us prevent 

problems or 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 the third in the four noble truths. 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. 
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Chöông Möôøi Moät 

Chapter Eleven 

 

Döï 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.  

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.  

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 
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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. 

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 



 87 

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 

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 haï phaàn keát, nguõ thöôïng phaàn keát, vaø thaát tuøy 

mieân, vaân vaân.  
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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.  

Coù naêm thöù Thöôïng 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 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. 

Coù baûy thöù Tuøy Mieân: 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. 
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Noùi toùm laïi, Ñöùc Phaät ñaõ daïy raèng tröôùc khi tu taäp Baùt Thaùnh Ñaïo, 

haønh giaû phaûi tu taäp 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, baèng caùch Phaät töû thuaàn 

thaønh phaûi laøm nhöõng ñieàu sau ñaây: thaéng tri, lieãu tri, vaø ñoaïn dieät taát 

caû nhöõng thöù vöøa keå treân. 

 

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 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 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 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. 
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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 

all three kinds of barrenness, and the abandoning of all three kinds of 

barrenness.  
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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 Craving: 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 of ignorance. To cultivate these four kinds of yokes, devout 

Buddhists should do the followings: direct knowledge of four yokes, 
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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 (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 

aggregate of grasping of feelings (the feeling aggregate subject to 

clinging). Third, the aggregate of grasping of perceptions (the 
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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. 

There are five Higher 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 conceit. Fifth, ignorance. To cultivate 
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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.  

There are seven Latent Proclivities: Also according to the Sangiti 

Sutta in the Long Discourses of the Buddha, there are seven 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. 

In short, the Buddha taught that before cultivating 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. In order to  

cultivate all these above mentioned dharmas, devout Buddhists should 

do the followings: having direct knowledge of them, full understanding 

of them, the utter destruction of them, and the abandoning of them all. 
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Chöông Möôøi Hai 

Chapter Twelve 

 

Vai Troø Cuûa Baùt Thaùnh Ñaïo Trong Tu Taäp 

 

Baùt Chaùnh Ñaïo 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.  

Thöù Nhaát Laø Söï Lieân Heä Giöõa Baùt Thaùnh Ñaïo vaø Giôùi-Ñònh-

Tueä’: 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!”  

Thöù Nhì Toaøn Boä Thaùnh Ñaïo Taùm Ngaønh Naày Laø Ñoàng Nghóa 

Vôùi Coã Xe Thuø Thaéng, Coã Xe Chaùnh Phaùp, Coã Xe Voâ Thöôïng Laø Söï 

Chinh Phuïc Trong Chieán Traän: 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 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 
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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, 

   Laøm muïc ñích ñaït ñeán, 

   Coã xe ñöôïc chuyeån vaän. 

   Phaùp naày töï ngaõ laøm, 
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   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.”  

 

Roles of the Eightfold Noble Truth in Cultivation 

 

The eightfold noble path, 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.  

First, the Relationship between the “Eightfold Noble Path” and 

“Virtue-Concentration-Wisdom”: 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.”  

Second, the Noble Eightfold Path also means 'the Divine Vehicle' 

and 'the Vehicle of Correct Dhamma' and 'the Unsurpassed Victory in 

Battle: 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 
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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 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, 
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       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,  

       In evitably winning the victory.” 
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Chöông Möôøi Ba 

Chapter Thirteen 

 

Tu Taäp Thieàn Laø Coá Gaéng  

Ñaït Ñöôïc Chaùnh Ñònh 

 

Thieàn na dòch laø “tö duy.” Tö duy trong coõi saéc giôùi thì goïi laø thieàn. 

Thieàn theo tieáng Phaïn laø Dhyana. Thieàn laø moät yeáu toá cuûa Ñònh; tuy 

nhieân, caû hai töø ñöôïc duøng gaàn nhö laãn loän vôùi nhau. Thieàn laø thuaät 

ngöõ Trung Hoa, do töø tieáng Phaïn “Dhyana” maø ra. Thieàn Na chæ söï taäp 

trung tinh thaàn vaø söï tónh taâm, trong ñoù moïi söï phaân bieät nhò nguyeân 

ñeàu bieán maát. Tònh löï laø laøm vaéng laëng doøng suy töôûng. Thieàn Na laø 

Ba La Maät thöù naêm trong luïc ñoä Ba La Maät (thöïc taäp thieàn na ñeå ñöôïc 

trí hueä Baùt Nhaõ), trong ñoù taát caû moïi bieän bieät giöõa chuû theå vaø ñoái 

töôïng, giöõa thaät vaø giaû, ñeàu bò xoùa boû. Ch’an laø chöõ töông ñöông gaàn 

nhaát cuûa Hoa ngöõ cho chöõ “Dhyana” trong Phaïn ngöõ, coù nghóa laø tónh 

löï. Tònh löï hay ñình chæ caùc tö töôûng khaùc, chæ chuyeân chuù suy nghó vaøo 

moät caûnh. Thieàn laø moät tröôøng phaùi phaùt trieån taïi Ñoâng AÙ, nhaán maïnh 

ñeán voâ nieäm, hieåu thaúng thöïc chaát cuûa vaïn höõu. Chöõ Thieàn ñöôïc dòch 

töø Phaïn ngöõ “Dhyana”. Dhyana duøng ñeå chæ moät traïng thaùi tònh löï ñaït 

ñöôïc bôûi buoâng boû. Thieàn duøng ñeå laøm laéng dòu vaø loaïi boû luyeán aùi, 

haän thuø, ganh gheùt vaø si meâ trong taâm chuùng ta haàu ñaït ñöôïc trí tueä 

sieâu vieät coù theå daãn tôùi ñaïi giaùc. Thöïc taäp thieàn coù theå daãn ñeán ñònh. 

Theo daáu tích ngöôïc veà thôøi moät vò sö AÁn Ñoä teân laø Boà Ñeà Ñaït Ma, 

ngöôøi ñaõ du haønh sang Trung quoác vaøo ñaàu theá kyû thöù saùu. Ngöôøi ta tin 

raèng oâng laø vò toå thöù 28 cuûa doøng Thieàn ôû AÁn Ñoä vaø laø vò toå ñaàu tieân 

cuûa doøng Thieàn ôû Trung Quoác. Tröôøng phaùi naøy nhaán maïnh ñeán 

“thieàn,” vaø moät vaøi tröôøng phaùi coøn duøng nhöõng lôøi noùi bí aån (coâng aùn) 

nhaèm ñaùnh baïi loái suy nghó baèng nhaän thöùc hay quan nieäm, vaø hoã trôï 

thöïc chöùng chaân lyù. Khi nhìn laïi nguoàn goác cuûa Thieàn, chuùng ta thaáy 

raèng ngöôøi saùng laäp thaät söï cuûa Thieàn khoâng ai khaùc hôn laø Ñöùc Phaät. 

Qua quaùn töôûng noäi taïi maø Ñöùc Phaät ñaït ñöôïc chaùnh ñaúng chaùnh giaùc 

vaø do ñoù trôû thaønh baäc Giaùc Giaû, vò Chuùa cuûa Trí Tueä vaø Töø Bi. Trong 

ñaïo Phaät coù nhieàu phöông phaùp tu taäp vaø thieàn ñònh laø moät trong 

phöông phaùp chính vaø quan troïng nhaát cuûa Phaät giaùo. Theo lòch söû Phaät 

giaùo thì Ñöùc Thích Toân Töø Phuï cuûa chuùng ta ñaõ ñaït ñöôïc quaû vò Voâ 
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Thöôïng Chaùnh Ñaúng Chaùnh Giaùc sau nhieàu ngaøy thaùng toïa thieàn döôùi 

coäi Boà Ñeà. Hôn 25 theá kyû veà tröôùc chính Ñöùc Phaät ñaõ daïy raèng thöïc 

taäp thieàn laø coá gaéng ñaït ñöôïc chaùnh ñònh ñeå coù theå quay trôû laïi vôùi 

chính mình haàu tìm ra chaân taùnh cuûa mình. Chuùng ta khoâng nhìn leân, 

khoâng nhìn xuoáng, khoâng nhìn sang ñoâng hay sang taây, hay baéc hay 

nam; chuùng ta nhìn laïi chính chuùng ta, vì chính ôû trong chuùng ta vaø chæ 

ôû trong ñoù thoâi laø trung taâm xoay chuyeån cuûa caû vuõ truï. Maõi ñeán ngaøy 

nay, chuùng ta vaãn coøn kính thôø Ngaøi qua hình aûnh toïa thieàn laéng saâu 

trong chaùnh ñònh cuûa Ngaøi. Thieàn toâng ñöôïc truy nguyeân töø thôøi Ñöùc 

Phaät laëng leõ ñöa leân moät caùnh sen vaøng. Luùc aáy hoäi chuùng caûm thaáy 

boái roái, duy chæ coù Ngaøi Ñaïi Ca Dieáp hieåu ñöôïc vaø mæm cöôøi. Caâu 

chuyeän naøy ngaàm noùi leân raèng yeáu chæ cuûa Chaùnh Phaùp vöôït ngoaøi 

ngoân ngöõ vaên töï. Trong nhaø Thieàn, yeáu chæ naøy ñöôïc ngöôøi thaày truyeàn 

cho ñeä töû trong giaây phuùt xuaát thaàn, xuyeân phaù böùc töôøng tri kieán haïn 

heïp thoâng thöôøng cuûa con ngöôøi.  

Yeáu chæ maø Ngaøi Ñaïi Ca Dieáp nhaän hieåu ñaõ ñöôïc truyeàn thöøa qua 

28 vò toå AÁn Ñoä cho ñeán toå Boà Ñeà Ñaït Ma. Toå Boà Ñeà Ñaït Ma laø moät 

thieàn sö AÁn Ñoä coù chí höôùng phuïng haønh theo kinh Laêng Giaø, moät baûn 

kinh cuûa toâng Du Giaø. Ngaøi du hoùa sang Trung Quoác vaøo naêm 470 vaø 

baét ñaàu truyeàn daïy Thieàn taïi ñaây. Sau ñoù Thieàn toâng lan toûa sang 

Trieàu Tieân vaø Vieät Nam. Ñeán theá kyû thöù 12 Thieàn toâng phoå bieán maïnh 

meõ vaø roäng raõi ôû Nhaät Baûn. Thieàn theo tieáng Nhaät laø Zen, tieáng Trung 

Hoa laø Ch’an, tieáng Vieät laø “Thieàn”, vaø tieáng Sanskrit laø “Dhyana” coù 

nghóa laø nhaát taâm tónh löï. Coù nhieàu doøng Thieàn khaùc nhau taïi Trung 

Hoa, Nhaät Baûn vaø Vieät Nam, moãi truyeàn thoáng ñeàu coù lòch söû vaø 

phöông thöùc tu taäp cuûa rieâng mình, nhöng taát caû ñeàu cho raèng mình 

thuoäc doøng thieàn baét ñaàu töø Ñöùc Phaät Thích Ca Maâu Ni. Thieàn söû cho 

raèng Ñöùc Phaät ñaõ truyeàn laïi tinh tuùy cuûa taâm giaùc ngoä cuûa Ngaøi cho ñeä 

töû laø Ca Dieáp, roài tôùi phieân Ca Dieáp laïi truyeàn thöøa cho ngöôøi keá thöøa. 

Tieán trình naøy tieáp tuïc qua 28 vò toå AÁn Ñoä cho ñeán toå Boà Ñeà Ñaït Ma, 

ngöôøi ñaõ mang Thieàn truyeàn thöøa vaøo Trung Hoa. Taát caû nhöõng vò ñaïo 

sö AÁn Ñoä vaø Trung Hoa thôøi tröôùc ñeàu laø nhöõng vò Thieàn sö. Thieàn laø 

moät trong nhöõng phaùp moân maø Ñöùc Phaät truyeàn giaûng song song vôùi 

giôùi luaät, boá thí, nhaãn nhuïc vaø trí tueä. Moät soá haønh giaû muoán laäp phaùp 

moân Thieàn laøm coát loõi cho vieäc tu taäp neân Thieàn toâng daàn daàn ñöôïc 

thaønh hình. Nguyeân lyù caên baûn cuûa Thieàn toâng laø taát caû chuùng sanh 

ñeàu coù Phaät taùnh, töùc laø haït gioáng Phaät maø moãi ngöôøi töï coù saün. 
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Nguyeân lyù naøy ñöôïc moät soá Thieàn sö trình baøy qua caâu “Taát caû chuùng 

sanh ñeàu ñaõ laø Phaät”, nhöng chæ vì nhöõng taâm thaùi nhieãu loaïn vaø nhöõng 

chöôùng ngaïi phaùp ñang coøn che môø taâm thöùc maø thoâi. Nhö vaäy coâng 

vieäc cuûa thieàn giaû chæ laø nhaän ra taùnh Phaät vaø ñeå cho taùnh Phaät aáy phaùt 

haøo quang xuyeân vöôït qua nhöõng chöôùng ngaïi phaùp. Vì tieàn ñeà cô baûn 

ñeå chöùng ñaït quaû vò Phaät, töùc laø chuûng töû Phaät ñaõ naèm saün trong moãi 

ngöôøi roài neân Thieàn toâng nhaán maïnh ñeán vieäc thaønh Phaät ngay trong 

kieáp naøy. Caùc vò Thieàn sö tuy khoâng phuû nhaän giaùo lyù taùi sanh hay 

giaùo lyù nghieäp baùo, nhöng khoâng giaûng giaûi nhieàu veà nhöõng giaùo lyù 

naøy. Theo Thieàn toâng, ngöôøi ta khoâng caàn phaûi xa laùnh theá gian naøy ñeå 

tìm kieám Nieát Baøn ôû moät nôi naøo khaùc, vì taát caû chuùng sanh ñeàu coù saün 

Phaät taùnh. Hôn nöõa, khi ngöôøi ta chöùng ngoä ñöôïc taùnh khoâng thì ngöôøi 

ta thaáy raèng sinh töû vaø Nieát Baøn khoâng khaùc nhau.  

Thieàn toâng nhaän thöùc saâu saéc nhöõng giôùi haïn cuûa ngoân ngöõ vaø tin 

chaéc raèng coâng phu tu taäp coù chieàu höôùng vöôït qua phaïm vi dieãn ñaït 

cuûa ngoân ngöõ. Thöïc taäp thieàn laø coá gaéng ñaït ñöôïc chaùnh ñònh ñeå coù theå 

quay trôû laïi vôùi chính mình haàu tìm ra chaân taùnh cuûa mình. Chuùng ta 

khoâng nhìn leân, khoâng nhìn xuoáng, khoâng nhìn sang ñoâng hay sang taây, 

sang baéc hay sang nam; maø laø nhìn laïi chính chuùng ta, vì chính ôû trong 

chuùng ta vaø chæ trong ñoù thoâi môùi laø trung taâm xoay chuyeån cuûa caû vuõ 

truï. Vì vaäy Thieàn toâng ñaëc bieät nhaán maïnh ñeán vieäc thöïc nghieäm vaø 

khoâng ñaët troïng taâm vaøo vieäc hieåu bieát suoâng. Do ñoù neân vôùi ngöôøi tu 

Thieàn thì ñieàu quan troïng tröôùc tieân laø phaûi gaén boù vôùi moät vò Thieàn sö 

coù nhieàu kinh nghieäm. Boån phaän cuûa vò Thieàn sö laø ñöa thieàn sinh ñi 

ngöôïc trôû laïi caùi thöïc taïi hieän tieàn baát cöù khi naøo taâm tö cuûa thieàn sinh 

coøn dong ruoåi vôùi nhöõng khaùi nieäm coù saün. Hieåu theo nghóa naày, Thieàn 

laø moät toân giaùo mang hoïc thuyeát vaø caùc phöông phaùp nhaèm muïc ñích 

ñöa tôùi choã nhìn thaáy ñöôïc baûn tính rieâng cuûa chuùng ta, vaø tôùi giaùc ngoä 

hoaøn toaøn, nhö Ñöùc Phaät Thích Ca Maâu Ni ñaõ traûi qua döôùi coäi Boà Ñeà 

sau moät thôøi kyø thieàn ñònh maõnh lieät. Hôn baát cöù moät phaùi Phaät giaùo 

naøo, Thieàn ñaët leân haøng ñaàu söï theå nghieäm ñaïi giaùc vaø nhaán maïnh tôùi 

tính voâ ích cuûa caùc nghi leã toân giaùo. Con ñöôøng ngaén hôn nhöng gay go 

trong tu haønh laø “toïa thieàn.” Nhöõng ñaëc tröng cuûa Thieàn coù theå toùm taét 

baèng boán nguyeân lyù sau ñaây: Giaùo ngoaïi bieät truyeàn; baát laäp vaên töï; 

tröïc chæ nhaân taâm; kieán taùnh thaønh Phaät. Theo quan ñieåm bí truyeàn: 

Thieàn khoâng phaûi laø moät toân giaùo, maø laø moät nguoàn goác khoâng theå xaùc 

ñònh ñöôïc vaø khoâng theå truyeàn thuï ñöôïc. Ngöôøi ta chæ coù theå töï mình 
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theå nghieäm. Thieàn khoâng mang moät caùi teân naøo, khoâng coù moät töø naøo, 

khoâng coù moät khaùi nieäm naøo, noù laø nguoàn cuûa taát caû caùc toân giaùo, vaø 

caùc toân giaùo chæ laø nhöõng hình thöùc bieåu hieän cuûa cuøng moät söï theå 

nghieäm gioáng nhau. Theo nghóa naày, Thieàn khoâng lieân heä vôùi moät 

truyeàn thoáng toân giaùo rieâng bieät naøo, keå caû Phaät giaùo. Thieàn laø “söï 

hoaøn thieän nguyeân lai” cuûa moïi söï vaät vaø moïi thöïc theå, gioáng vôùi söï 

theå nghieäm cuûa taát caû caùc Ñaïi Thaùnh, caùc nhaø hieàn trieát vaø caùc nhaø 

tieân tri thuoäc taát caû moïi toân giaùo, duø coù duøng nhöõng teân goïi khaùc nhau 

ñeán maáy ñeå chæ söï theå nghieäm aáy. Trong Phaät giaùo, ngöôøi ta goïi noù laø 

“söï ñoàng nhaát cuûa Sanh töû vaø Nieát baøn.” Thieàn khoâng phaûi laø moät 

phöông phaùp cho pheùp ñi ñeán söï giaûi thoaùt ñoái vôùi moät ngöôøi soáng 

trong voâ minh, maø laø bieåu hieän tröïc tieáp, laø söï caäp nhaät hoùa söï hoaøn 

thieän voán coù trong töøng ngöôøi ôû baát cöù luùc naøo.  

Theo quan ñieåm coâng truyeàn: Thieàn laø moät phaùi cuûa Phaät giaùo Ñaïi 

Thöøa, phaùt trieån ôû caùc theá kyû thöù saùu vaø thöù baûy, nhôø söï hoøa troän Phaät 

giaùo Thieàn do toå Boà Ñeà Ñaït Ma du nhaäp vaøo Trung Quoác vaø Ñaïo giaùo. 

Tuy nhieân, theo caùc truyeàn thoáng Phaät giaùo, coù naêm loaïi Thieàn khaùc 

nhau: Ngoaïi ñaïo Thieàn, Phaøm phu Thieàn, Tieåu Thöøa Thieàn, Ñaïi Thöøa 

Thieàn, vaø Toái thöôøng thöøa Thieàn. Thieàn ngoaïi ñaïo goàm nhieàu loaïi 

khaùc nhau. Chaúng haïn nhö Thieàn Cô Ñoác giaùo, thieàn thieâng lieâng vaø 

thieàu sieâu vieät, vaân vaân. Phaøm phu thieàn laø söï taäp trung tinh thaàn ñeán 

choã saâu xa, vaän ñoäng theå duïc theå thao, traø ñaïo thieàn, vaø nhöõng nghi 

thöùc khaùc. Tieåu thöøa thieàn laø quaùn taâm voâ thöôøng, quaùn thaân baát tònh 

vaø quaùn phaùp voâ ngaõ. Thieàn Ñaïi thöøa laø a) quaùn phaùp sanh dieät laø töï 

taùnh cuûa chö phaùp; b) quaùn söï thaät veà caùi gì thuoäc veà hình töôùng beân 

ngoaøi ñeàu hö doái khoâng thaät; c) quaùn söï hieän höõu, khoâng vaø trung ñaïo; 

d) quaùn thaät töôùng cuûa cuûa moïi hieän töôïng; e) quaùn söï thaâm nhaäp hoã 

töông qua laïi cuûa moïi hieän töôïng; f) quaùn moïi hieän töôïng töï chuùng laø 

tuyeät ñoái. Taát caû saùu phaùp quaùn naày töông ñöông vôùi lôøi Phaät daïy trong 

Kinh Hoa Nghieâm: “Neáu baïn muoán bieát roõ taát caû chö Phaät ba ñôøi quaù 

khöù, hieän taïi vaø vò lai, thì baïn neân quaùn taùnh cuûa phaùp giôùi laø taát caû chæ 

do taâm taïo maø thoâi.” Toái thöôïng thöøa Thieàn ñöôïc chia ra laøm ba loaïi: 

Nghóa Lyù Thieàn, Nhö Lai Thieàn vaø Toå Sö Thieàn.  

Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Tu Du-giaø thì trí phaùt, boû Du-

giaø thì tueä tieâu. Bieát roõ hay leõ naøy theá naøo laø ñaéc thaát, roài noã löïc thöïc 

haønh, seõ taêng tröôûng theâm trí tueä (282). Gìn giöõ tay chaân vaø ngoân ngöõ, 

gìn giöõ caùi ñaàu cao, taâm meán thích thieàn ñònh, rieâng ôû moät mình, thanh 
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tònh vaø töï bieát ñaày ñuû, aáy laø baäc Tyø kheo (362). Naøy caùc Tyø Kheo, haõy 

mau tu thieàn ñònh! Chôù buoâng lung, chôù meâ hoaëc theo duïc aùi. Ñöøng ñôïi 

ñeán khi nuoát höôøn saét noùng, môùi aên naên than thôû (371). Ai nhaäp vaøo 

thieàn ñònh, an truï choã ly traàn, söï tu haønh vieân maõn, phieàn naõo laäu döùt 

saïch, chöùng caûnh giôùi toái cao, Ta goïi hoï laø Baø-la-moân (386).” 

Phaûi, muïc tieâu toái haäu cuûa thieàn Phaät giaùo laø chöùng ngoä toaøn giaùc, 

hoaøn toaøn töï chuû vaø taâm trí tuyeät ñoái laønh maïnh hay traïng thaùi nieát baøn 

qua ñieàu phuïc taâm vaø goät röûa heát thaûy nhöõng bôïn nhô tinh thaàn. Tuy 

nhieân, ngoaøi caùi muïc tieâu toái haäu aáy coøn coù nhöõng lôïi ích maø haønh giaû 

coù theå thoï höôûng ñöôïc. Thieàn taäp coù theå gôïi nguoàn caûm höùng cho 

chuùng ta khaùm phaù traïng thaùi saùng suoát minh maãn (söï thoâng minh) vaø 

söï phong phuù cuûa phaåm caùch töï nhieân cuûa chính mình. Haønh thieàn 

cuõng coù theå giuùp chuùng ta khôi daäy tieàm naêng trong taâm, suy nghó saùng 

suoát, hieåu bieát saâu saéc, vaø caân baèng vaø laøm dòu ñi tình traïng caêng thaúng 

trong taâm. Noùi toùm laïi, thöïc taäp thieàn laø coá gaéng ñaït ñöôïc chaùnh ñònh 

ñeå coù theå quay trôû laïi vôùi chính mình haàu tìm ra chaân taùnh cuûa mình ñeå  

chuùng ta coù theå bieán ñoåi nhöõng caûm xuùc voïng ñoäng vaø tö töôûng baát 

thieän thaønh traïng thaùi tinh thaàn ñieàu hoøa vaø thanh saïch. Neáu haønh thieàn 

coù nghóa laø kyû luaät tinh thaàn hay phöông phaùp trau doài taâm trí, thì khoûi 

phaûi noùi gì caû, taát caû moïi ngöôøikhoâng phaân bieät giôùi tính, maøu da, 

chuûng toäc, hay baát luaän laø loài phaân chia naøo ñi nöõa, ñeàu neân haønh 

thieàn. Xaõ hoäi taân tieán hieän nay ñang sa laày vaøo trong nhöõng voïng ñoäng 

vaø quyeán ruõ maø chæ coù coâng phu thieàn taäp môùi mong kieåm soaùt ñöôïc. 

Taát caû chuùng ta neân tænh thöùc vaø nhaän dieän ra söï kieän chuùng ta caàn 

phaûi thay ñoåi caùch soáng baèng caùch thay ñoåi nhaân sinh quan maø chuùng 

ta ñang coù, vaø muoán ñöôïc nhö vaäy, chuùng ta caàn phaûi tu taäp thieàn 

quaùn. Chuùng ta caàn phaûi thoâng suoát söï khaùc bieät giöõa caùi “Baûn Ngaõ” 

vaø “Taùnh Giaùc”; vaø chæ coù coâng phu tu taäp môùi coù khaû naêng laøm cho söï 

khaùc bieät nhoû daàn; cho ñeán moät luùc naøo ñoù caû hai hoøa nhaäp thaønh moät, 

luùc ñoù chuùng ta nhaän dieän ñöôïc chaân lyù cuoäc ñôøi. 

Coù leõ ai trong chuùng ta cuõng thaáy raèng cuoäc soáng naày ñaày daãy 

nhöõng khoù khaên chöôùng ngaïi, hoang mang vaø baát coâng. Ngay nhöõng 

luùc maø moïi vieäc ñeàu troâi chaûy toát ñeïp, chuùng ta cuõng caûm thaáy lo laéng 

raèng chuùng seõ khoâng toàn taïi laâu daøi. Ñaây chính laø lyù do maø ai trong 

chuùng ta cuõng neân haønh thieàn. Noùi veà thieàn, taïi sao chuùng ta phaûi tu 

thieàn? Chuùng ta thöôøng nghe noùi ñeán thuaät ngöõ “ñònh” hay “thieàn”, töùc 

laø phöông thöùc laøm cho taâm mình an ñònh. Khi taâm ñöôïc an ñònh, noù 
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khoâng voïng ñoäng vaø chuùng ta ñaït ñöôïc nhaát ñieåm taâm. Muïc ñích cuûa 

thieàn laø laøm tan chaûy ñi khoái voïng töôûng choàng chaát baáy laâu nay cuûa 

chuùng ta. Caùi coøn toàn ñoïng laïi trong chuùng ta chæ laø caùi chaân ngaõ vaø 

cuoái cuøng chuùng ta theå nhaäp vaøo caûnh giôùi voâ ngaõ. Neáu chuùng ta khoâng 

döøng laïi ôû ñaây, khoâng nghó töôûng hay chaáp tröôùc veà caûnh giôùi naày, 

chuùng ta seõ tieáp tuïc tu taäp cho ñeán khi chöùng nhaäp vaøo Tuyeät ñoái. Nhö 

vaäy thì phöông phaùp tu thieàn coù khaùc nhöõng phöông phaùp tu Phaät khaùc 

hay khoâng? Trong khi tuïng kinh, nieäm chuù, nieäm Phaät, chuùng ta ngoài 

yeân vaø chæ nhieáp taâm vaøo tuïng kinh, nieäm chuù, hay nieäm Phaät maø thoâi. 

Vì vaäy khi tuïng kinh, nieäm chuù, hay nieäm Phaät, chuùng ta kieåm soaùt 

ñöôïc caû thaân, khaåu vaø yù neáu chuùng ta khoâng muoán cho yù rong ruoåi 

(thaân ngoài yeân, khaåu chæ tuïng nieäm vaø yù chæ chuù taâm vaøo vieäc tuïng 

kinh, nieäm chuù, hay nieäm Phaät maø thoâi). Cuõng nhö theá, khi tu taäp thieàn 

ñònh, chuùng ta cuõng kieåm soaùt ñöôïc caû thaân, khaåu vaø yù neáu chuùng ta 

khoâng muoán cho yù dong ruoåi. Thaät laø khoù khaên trong vieäc ñieàu phuïc 

taâm yù; tuy nhieân, neáu chuùng ta keàm giöõ ñöôïc thaân khaåu laø chuùng ta 

cuõng coù nhieàu coâng ñöùc laém roài vaäy. Neáu muoán ñaït tôùi möùc ñoä coâng 

ñöùc cao hôn, chuùng ta phaûi coá gaéng ñieàu phuïc cho baèng ñöôïc taâm yù 

cuûa mình. Muïc ñích chính cuûa haønh giaû tu thieàn laø taàm caàu chaân lyù, 

taàm caàu giaùc ngoä. Treân cuoäc haønh trình naày, neáu chuùng ta böôùc ñi moät 

böôùc töùc laø chuùng ta tieán gaàn ñeán giaùc ngoä moät böôùc. Ñöùc Phaät laø baäc 

Giaùc Ngoä, vì vaäy hoïc Phaät laø hoïc phöông phaùp giaùc ngoä. Nhö vaäy treân 

ñöôøng giaùc ngoä, caøng tieán tôùi laø caøng ñeán gaàn vôùi giaùc ngoä. 

Thieàn quaùn laø tu taäp ñeå ñaït ñöôïc caùi thaáy vöôït ra ngoaøi taàm möùc 

thoâng thöôøng, thaáy moät caùch roõ raøng, chöù khoâng chæ thaáy phôùt qua nôi 

beà maët, hay thaáy caùi daùng beà ngoaøi, maø laø thaáy söï vaät ñuùng trong boái 

caûnh cuûa noù, töùc laø thaáy döôùi ba ñaëc töôùng hay ‘tam phaùp aán’ trong 

nhaø Phaät, ñoù laø voâ thöôøng, khoå vaø voâ ngaõ. Ñaây laø ba daáu hieäu ñaëc thuø 

cuûa taát caû caùc phaùp höõu vi, taát caû nhng hieän töôïng sinh toàn. Chính thieàn 

minh saùt naày döïa treân neàn taûng cuûa thieàn vaéng laëng, giuùp cho haønh giaû 

coù khaû naêng goät röûa taát caû moïi oâ nhieãm trong taâm ñeán möùc taän cuøng, 

buoâng boû moïi aûo kieán veà caùi ‘ngaõ’, nhìn thaáy thöïc töôùng cuûa vaïn phaùp 

vaø chöùng ngoä Nieát Baøn. Nhö vaäy, caû hai phaùp thieàn vaéng laëng vaø minh 

saùt ñeàu hoã trôï cho nhau giuùp haønh giaû chöùng ngoä ñöôïc Nieát Baøn. Muïc 

tieâu toái haäu cuûa thieàn laø ñeå loaïi tröø nhöõng bôïn nhô trong taâm cuûa 

chuùng ta. Tröôùc khi ñaït ñöôïc muïc tieâu naày, haønh giaû seõ coù ñöôïc nhöõng 

lôïi ích thieát thöïc nhö seõ coù moät caùi taâm bình an, tónh laëng vaø coù ñuû 



 107 

naêng löïc ñeå chaáp nhaän nhöõng gì xaûy ñeán cho mình. Thieàn giuùp chuùng 

ta nhìn söï vaät ñuùng nhö thöïc töôùng cuûa chuùng chöù khoâng phaûi thaáy 

chuùng qua nhöõng bieåu hieän beân ngoaøi. Söï vaät xuaát hieän tröôùc maét 

chuùng ta döôùi traïng thaùi tröôøng toàn, vöõng beàn, ñaùng yeâu vaø coù thöïc 

chaát, nhöng treân thöïc teá thì chuùng khoâng phaûi nhö vaäy. Khi thöïc haønh 

thieàn quaùn, chuùng ta seõ töï mình thaáy ñöôïc söï sinh dieät cuûa hieän töôïng 

vaät chaát vaø tinh thaàn. Ñoàng thôøi chuùng ta cuõng yù thöùc ñöôïc moät caùch roõ 

raøng hôn nhöõng dieãn bieán trong thaân taâm mình. Chuùng ta seõ coù ñuû khaû 

naêng chaáp nhaän moïi chuyeän xaõy ñeán vôùi mình vôùi moät phong caùch an 

nhieân, chöù khoâng bò xao ñoäng hay caûm xuùc vaø ñöông ñaàu vôùi hoaøn 

caûnh moät caùch laïc quan hôn. Ñuùng, muïc tieâu cao nhaát trong thieàn taäp 

Phaät giaùo laø chöùng ngoä toaøn giaùc, hoaøn toaøn töï chuû vaø taâm trí hoaøn 

toaøn laønh maïnh hay traïng thaùi Nieát Baøn, baèng caùch ñieàu phuïc taâm vaø 

goät röûa taän cuøng nhöõng bôïn nhô tinh thaàn. Tuy nhieân, ngoaøi caùi muïc 

tieâu cuøng toät aáy, thieàn taäp coøn coù nhieàu lôïi ích maø haønh giaû coù theå 

höôûng ñöôïc. Chính Chaùnh Ñònh trong Baùt Thaùnh Ñaïo gôïi höùng cho ta 

khaùm phaù traïng thaùi saùng suoát minh maãn cuûa chính mình, söï phong phuù 

vaø phaåm caùch töï nhieân cuûa mình. Chaùnh Ñònh trong Baùt Thaùnh Ñaïo 

coøn coù theå khôi daäy khaû naêng tieàm taøng trong taâm, giuùp chuùng ta suy 

nghó saùng suoát, hieåu bieát thaâm saâu, caân baèng traïng thaùi taâm vaø söï tænh 

laëng. Vaø cuõng chính Chaùnh Ñònh trong Baùt Thaùnh Ñaïo taïo ra moät tieán 

trình saùng taïo nhaèm bieán ñoåi nhöõng caûm xuùc voïng ñoäng vaø nhöõng tö 

töôûng baát thieän thaønh traïng thaùi tinh thaàn hoøa hôïp vaø thanh saïch. Nhö 

vaäy, neáu chuùng ta chôø ñeán luùc ngoài xuoáng môùi thöïc taäp thieàn trong moät 

vaøi giôø thì nhöõng giôø khaùc trong ngaøy cuûa chuùng ta seõ ra sao? Neáu noùi 

toïa thieàn laø tu taäp thieàn ñònh laø chuùng ta thaät söï phaù huûy caùi khaùi nieäm 

thaät cuûa thieàn. Neáu chuùng ta bieát caùch tu taäp thieàn ñònh thì chuùng ta 

phaûi bieát lôïi duïng taát caû thôøi giôø coù ñöôïc trong ngaøy cuûa mình. Ñeå laøm 

ñöôïc chuyeän naày, chuùng ta neân thöïc taäp thieàn ngay trong nhöõng coâng 

vieäc haèng ngaøy cuûa mình. 

 

To Practice Zen Is to Try  

to Gain Right Concentration 

 

Dhyana is considered meditating. Meditation in the visible or 

known is called Dhyana. Dhyana is Meditation (Zen), probably a 

transliteration. Meditation is an element of Concentration; however, 
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the two words (dhyana and samadhi) are loosely used. Ch’an-na is a 

Chinese version from the Sanskrit word “Dhyana,” which refers to 

collectedness of mind or meditative absorption in which all dualistic 

distinctions disappear. The fifth paramita (to practice dhyana to obtain 

real wisdom or prajna). In dhyana all dualistic distinctions like subject, 

object, true, false are eliminated. Ch’an is a Chinese most equivalent 

word to the Sanskrit word “Dhyana,” which means meditation. To enter 

into meditation. A school that developed in East Asia, which 

emphasized meditation aimed at a non-conceptual, direct 

understanding of reality. Its name is believed to derive from the 

Sanskrit term “Dhyana.” Dhyana is a general term for meditation or a 

state of quietude or equanimity gained through relaxation. To meditate, 

to calm down, and to eliminate attachments, the aversions, anger, 

jealousy and the ignorance that are in our heart so that we can achieve 

a transcendental wisdom which leads to enlightenment. It traces itself 

back to the Indian monk named Bodhidharma, who according to 

tradition travelled to China in the early sixth century. He is considered 

to be the twenty-eighth Indian and the first Chinese patriarch of the 

Zen tradition. The school’s primary emphasis on meditation, and some 

schools make use of enigmatic riddles called “kung-an,” which are 

designed to defeat conceptual thinking and aid in direct realization of 

truth. When looking into the origins of Zen, we find that the real 

founder of Zen is none other than the Buddha himself. Through the 

practice of inward meditation the Buddha attained Supreme 

Enlightenment and thereby became the Awakened One, the Lord of 

Wisdom and Compassion. In Buddhism, there are many methods of 

cultivation, and meditation is one of the major and most important 

methods in Buddhism. According to the Buddhist History, our 

Honorable Gautama Buddha reached the Ultimate Spiritual Perfection 

after many days of meditation under the Bodhi Tree. The Buddha 

taught more than 25 centuries ago that by practicing Zen we  try to 

reach the right concentration, so we can turn within and discover our 

true nature. We do not look above, we do not look below, we do not 

look to the east or west or north or south; we look into ourselves, for 

within ourselves and there alone is the center upon which the whole 

universe turns. To this day, we, Buddhist followers still worship Him in 

a position of deep meditation. Zen is traced to a teaching the Buddha 
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gave by silently holding a golden lotus. The general audience was 

perflexed, but the disicple Mahakasyapa understood the significance 

and smiled subtly. The implication of this is that the essence of the 

Dharma is beyond words. In Zen, that essence is transmitted from 

teacher to disciple in sudden moments, breakthroughs of understanding.  

The meaning Mahakasyapa understood was passed down in a 

lineage of 28 Indian Patriarchs to Bodhidharma. Bodhidharma, an 

Indian meditation master, strongly adhered to the Lankavatara Sutra, a 

Yogacara text. He went to China around 470 A.D., and began the Zen 

tradition there. It spread to Korea and Vietnam, and in the 12
th

 century 

became popular in Japan. Zen is a Japanese word, in Chinese is Ch’an, 

in Vietnamese is Thieàn, in Sanskrit is “Dhyana” which means 

meditative concentration. There are a number of different Zen lineages 

in China, Japan and Vietnam, each of it has its own practices and 

histories, but all see themselves as belonging to a tradition that began 

with Sakyamuni Buddha. Zen histories claim that the lineage began 

when the Buddha passed on the essence of his awakened mind to his 

disciple Kasyapa, who in turn transmitted to his successor. The process 

continued through a series of twenty-eight Indian patriarchs to 

Bodhidharma, who transmitted it to China. All the early Indian 

missionaries and Chinese monks were meditation masters. Meditation 

was one of many practices the Buddha gave instruction in, ethics, 

generosity, patience, and wisdom were others, and the Ch’an tradition 

arose form some practitioners’ wish to make meditation their focal 

point. An underlying principle in Zen is that all being have Buddha 

nature, the seed of intrinsic Buddhahood. Some Zen masters express 

this by saying all beings are already Buddhas, but their minds are 

clouded over by disturbing attitudes and obscurations. Their job, then, 

is to perceive this Buddha nature and let it shine forth without 

hindrance. Because the fundamental requirement for Buddhahood, 

Buddha nature, is already within everyone, Zen stresses attaining 

enlightenment in this very lifetime. Zen masters do not teach about 

rebirth and karma in depth, although they accept them. According to 

Zen, there is no need to avoid the world by seeking nirvana elsewhere. 

This is because first, all beings have Buddha-nature already, and 

second, when they realize emptiness, they will see that cyclic 

existence and nirvana are not different.  
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Zen is accurately aware of the limitations of language, and gears 

its practice to transcend it. When we practice meditation, we try to 

reach the right concentration, so we can turn within and discover our 

true nature. We do not look above, we do not look below, we do not 

look to the east or to the west, or to the north, or to the south; we look 

into ourselves, for within ourselves and there alone is the center upon 

which the whole universe turns. Experience is stressed, not mere 

intellectual learning. Thus, associating with an experienced teacher is 

important. The Zen teacher’s duty is to bring the students back to the 

reality existing in the present moment whenever their fanciful minds 

get involved in conceptual wanderings. In this sense, Ch’an is a 

religion, the teachings, and practices of which are directed toward self-

realization and lead finally to complete awakening or enlightenment as 

experienced by Sakyamuni Buddha after intensive meditative self-

discipline under the Bodhi-tree. More than any other school, Ch’an 

stresses the prime importance of the enlightenment experience and the 

useless of ritual religious practices and intellectual analysis of doctrine 

for the attainment of liberation. Ch’an teaches the practice of sitting in 

meditative absorption as the shortest, but also steepest, way to 

awakening. The essential nature of Ch’an can be summarized in four 

short statements: Special transmission outside the orthodox teaching; 

nondependence on sacred writings; direct pointing to the human heart; 

leading to realization of one’s own nature and becoming a Buddha. 

Esoterically regarded, Ch’an is not a religion, but rather an indefinable, 

incommunicable root, free from all names, descriptions, and concepts, 

that can only be experienced by each individual for him or herself. 

From expressed forms of this, all religions have sprung. In this sense, 

Ch’an is not bound to any religion, including Buddhism. It is the 

primor-dial perfection of everything existing, designated by the most 

various names, experienced by all great sages, and founders of 

religions of all cultures and times. Buddhism has referred to it as the 

“identity of Samsara and Nirvana.” From this point of view, Ch’an is 

not a method that brings people living in ignorance to the goal of 

liberation; rather it is the immediate expression and actualization of the 

perfection present in every person at every moment. 

Exoterically regarded, Zen, or Ch’an as it is called when referring 

to its history in China, is a school of Mahayana Buddhism, which 
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developed in China in the 6
th

 and 7
th

 centuries from the meeting of 

Dhyana Buddhism, which was brought to China by Bodhidharma, and 

Taoism. However, according to Buddhist traditions, there are five 

different kinds of Zen: Outer Path Zen, Common People’s Zen, 

Hinayana Zen, Mahayana Zen, and Utmost Vehicle Zen. Outer Path 

Zen: Outer Path Zen includes many different types of meditation. For 

example, Christian meditation, Divine Light, Transcendental 

Meditation, and so on. Common People’s Zen: Common People’s Zen 

is concentration meditation, Dharma Play meditation, sports, the tea 

ceremony, ritual ceremonies, etc. Hinayana Zen: Hinayana Zen is 

insight into impermanence, impurity, and non-self. Mahayana Zen: 

Mahayana Zen a) insight into the existence and nonexistence of the 

nature of the dharmas; b) insight into the fact that there are no external, 

tangible characteristics, and that all is empty; c) insight into existence, 

emptiness, and the Middle Way; d) insight into the true aspect of all 

phenomena; e) insight into the mutual interpenetration of all 

phenomena; f) insight that sees that phenomena themselves are the 

Absolute. These six are equal to the following statement from the 

Avatamsaka Sutra: “If you wish thoroughly understand all the Buddhas 

of the past, present, and future, then you should view the nature of the 

whole universe as being created by the mind alone.” Utmost Vehicle 

Zen: Utmost Vehicle Zen, which is divided into three types: 

Theoretical Zen, Tathagata Zen, and Patriarchal Zen.  

In the Dharmapada Sutra, the Buddha taught: “From meditation 

arises wisdom. Lack of meditation wisdom is gone. One who knows 

this twofold road of gain and loss, will conduct himself to increase his 

wisdom (Dharmapada 282). He who controls his hands and legs; he 

who controls his speech; and in the highest, he who delights in 

meditation; he who is alone, serene and contented with himself. He is 

truly called a Bhikhshu (Dharmapada 362). Meditate monk! Meditate! 

Be not heedless. Do not let your mind whirl on sensual pleasures. 

Don’t wait until you swallow a red-hot iron ball, then cry, “This is 

sorrow!” (Dharmapada 371). He who is meditative, stainless and 

secluded; he who has done his duty and is free from afflictions; he who 

has attained the highest goal, I call him a Brahmana (Dharmapada 

386).” 



 112 

Yes, the ultimate aim of Buddhist meditation is to gain full 

enlightenment, self-mastery and complete mental health or Nirvana 

through the conquest of mental defilements. However, apart from this 

ultimate aim there are other advantages and benefits that can be 

derived through meditation. It can inspire us to discover our own 

intelligence, richness and natural dignity. Meditation can also stimulate 

the latent powers of the mind, aid clear thinking, deep understanding, 

mental balance and tranquility. In short, by practicing meditation we  

try to reach the right concentration, so we can turn within and discover 

our true nature so that we can convert the chaotic feelings and 

unwholesome thoughts into mental harmony and purity. If by 

meditation is meant mental discipline or mind culture, it goes without 

saying that all should cultivate meditation irrespective of sex, color, 

creed or any other division. Modern society in in danger of being 

swamped by distractions and temptation which can only be controlled if 

we undertake the difficult taks of steadilt training our minds. All of us 

should wake up to the fact that we need to work with our life, we need 

to practice Zen. We have to see through the mirage that there is an “I” 

that is separating from our “Original Nature”. Our cultivation is to close 

the gap. Only in that instant when we and the object become one can 

we see what our life is.  

Perhaps every one of us finds life difficult, perplexing, and 

oppressive. Even when everything goes well for some time, we still 

worry that it probably will not keep on that way. This is the very reason 

for all of us to practice Zen. Speaking of Zen, why do we have to 

practice Zen? We often hear about ‘Samadhi’, that is a ‘Ch’an’ method 

of meditation to pacify the mind. When the mind is pacified, it is 

unperturbed, and we attain the one-pointedness of mind. The purpose 

of Zen is to dissolve our accumulated ‘thought-mass’. What is finally 

left in us is just the real self and eventually we enter into the world of 

the selfless. And if we do not stop there, if we do not think about this 

realm or cling to it, we will continue in our practice until we become 

one with the Absolute. Then, is Zen method different from any other 

methods in Buddhism? While reciting the sutra, reading the mantras, 

and practicing Buddha Recitation, we are sitting still and fixing our 

mind in reciting the sutra, reading the mantras, and practicing Buddha 

Recitation. Thus, when practicing reciting the sutra, reading the 
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mantras, and practicing Buddha Recitation, we may have accomplished 

controlling the body, speech and mind if we want to stop our mind from 

wandering about. In the same manner, when practicing meditation, 

may also have accomplished controlling the body, speech and mind if 

we want to stop our mind from wandering about. It is really difficult to 

control the mind; however, if we can halt our body and speech still, we 

earn some merits. If we want to get the highest level of all merits, we 

have to control our mind. The main purpose of a Zen practitioner is the 

search for truth, the search for awakening. On our journey, if we move 

one step, we are one step closer to the truth, one step closer to 

awakening. The Buddha is the Awakened, so learning the Buddha’s 

teachings is learning about his methods of awakening. Thus, on the 

way to enlightenment, the more we move forward, the closer we come 

to awakening. 

Meditation and contemplation means practice to obtain the seeing 

which goes beyond what is ordinary, clear vision. It is not surface 

seeing or skimming, not seeing mere appearance, but seeing things as 

they really are. This means seeing everything in terms of the three 

characteristics, the signs of all phenomenal existence: impermanence, 

suffering, and egolessness. It is this insight meditation, with calm 

concentration of mind as its basis that enables the practitioner to purge 

his mind of all defilements, to remove ego-illusion, to see reality, and 

to experience Nirvana. The ultimate purpose of meditation is to 

eradicate mental impurities from our mind altogether. Before that 

stage, there are benefits of tranquillity, peace of mind and the ability to 

accept things as they come. Meditation helps us to see things as they 

truly are, not as they appear to be. Things appear to be permanent, 

desirable and substantial, but actually they are not. When we practice 

meditation, we will see for ourselves the arising and disappearing of 

mental and physical phenomena. And we will have a clearer 

comprehension of what is going on in our mind and body. We will be 

able to accept things as they come to us with less agitation and deal 

with situations in a more positive way. Yes, the ultimate aim of 

Buddhist meditation is to gain full enlightenment, self-mastery and 

complete mental health or Nirvana through the conquest of mental 

defilements. However, apart from this ultimate aim there are other 

advantages and benefits that can be derived through meditation. It is 
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the Right Concentration in the Eightfold Nobel Path that inspires us to 

discover our own intelligence, richness and natural dignity. The Right 

Concentration in the Eightfold Nobel Path can also stimulate the latent 

powers of the mind, aid clear thinking, deep understanding, mental 

balance and tranquility. It is the Right Concentration in the Eightfold 

Nobel Path that creates a creative process which aims at converting the 

chaotic feelings and unwholesome thoughts into mental harmony and 

purity. Therefore, if we wait until we sit down and compose ourselves 

to practice meditation for a couple of hours, then what happens to the 

other hours of our day? Saying that sitting meditation is Zen, we really 

destroy the true concept of Zen. If we know how to practice meditation, 

we will certainly make good use of our whole day. In order for us to do 

this, we should devote our day to Zen while accomplishing our daily 

tasks.  
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Chöông Möôøi Boán 

Chapter Fourteen 

 

Chaùnh Ñònh Giuùp Haønh Giaû  

Thaáy Ñöôïc Maët Muõi Cuûa Thöïc Taïi 

 

Trong Phaät giaùo, thaáy ñöôïc maët muõi cuûa thöïc taïi laø giaùc ngoä. Ngoä 

laø toaøn theå cuûa Thieàn. Thieàn baét ñaàu töø ñoù maø chaám döùt cuõng ôû ñoù. 

Bao giôø khoâng coù ngoä, baáy giôø khoâng coù Thieàn. Ngoä laø thöôùc ño cuûa 

Thieàn nhö moät toân tuùc ñaõ noùi. Ngoä khoâng phaûi laø moät traïng thaùi an tónh 

khoâng thoâi; noù khoâng phaûi laø söï thanh thaûn maø laø moät kinh nghieäm noäi 

taâm khoâng coù daáu veát cuûa tri thöùc phaân bieät; phaûi laø söï thöùc tænh naøo 

ñoù phaùt khôûi töø laõnh vöïc ñoái ñaõi cuûa taâm lyù, moät söï trôû chieàu vôùi hình 

thaùi bình thöôøng cuûa kinh nghieäm voán laø ñaëc tính cuûa ñôøi soáng thöôøng 

nhaät cuûa chuùng ta. Chaùnh ñònh trong thieàn quaùn giuùp cho taâm cuûa 

chuùng ta khoâng coøn quaù baän bòu vôùi ngoaïi vaät, vaø khieán cho chuùng ta 

taän höôûng söï thanh tònh thaät söï töø beân trong, vaø töø ñoù chuùng ta coù theå 

hieåu ñöôïc luaät chi phoái vaïn höõu. Trong Phaät giaùo, chöõ ‘Phaùp’ coù nghóa 

laø luaät, con ñöôøng cuûa vaïn höõu, hay söï bieán chuyeån cuûa moïi hieän 

töôïng. Phaùp cuõng coù nghóa laø nhöõng yeáu toá vaät lyù vaø taâm lyù taïo neân 

con ngöôøi; moïi yeáu toá trong taâm nhö yù nghó, caùi nhìn, tình caûm, taâm 

thöùc; vaø nhöõng yeáu toá taïo neân vaät chaát, vaân vaân. Ngöôøi tu taäp thieàn 

ñònh trong Phaät giaùo chæ coù nhieäm vuï laø tìm hieåu nhöõng phaùp vöøa noùi 

treân trong thaân vaø taâm cuûa mình, yù thöùc ñöôïc töøng yeáu toá, cuõng nhö 

hieåu ñöôïc luaät bieán chuyeån vaø söï lieân heä cuûa chuùng. Ngöôøi tu taäp chaân 

thuaàn laø phaûi kinh nghieäm ñöôïc theå chaân thaät cuûa nhöõng thöù naày töøng 

giaây töøng phuùt. Thieàn khoâng phaûi chæ laø traàm tö maëc töôûng. Ngoä khoâng 

coát taïo ra moät ñieàu kieän naøo ñoù theo chuû taâm ñaõ ñònh tröôùc baèng caùch 

taäp trung tö töôûng maïnh vaøo ñoù. Traùi laïi, Thieàn laø söï nhaän chaân moät 

naêng löïc taâm linh môùi coù theå phaùn ñoaùn söï vaät treân moät quan ñieåm 

môùi. Phaùp tu Thieàn vôùi muïc ñích laø döùt khoaùt laät ñoå ngoâi nhaø giaû taïo 

maø mình ñang coù ñeå döïng leân caùi khaùc treân moät neàn moùng hoaøn toaøn 

môùi. Cô caáu cuõ goïi laø voâ minh, vaø ngoâi nhaø môùi goïi laø giaùc ngoä. Do ñoù 

trong Thieàn khoâng heà coù vieäc traàm tö veà nhöõng caâu noùi töôïng tröng 

hoaëc sieâu hình naøo thuoäc veà saûn phaåm cuûa yù thöùc hay cô trí.  
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Chaùnh ñònh trong thieàn quaùn giuùp cho chuùng ta laøm cho taát caû duïc 

voïng tieâu tröø, töø ñoù taâm coù theå quay veà taâm baûn lai. Taâm baûn lai laø 

tröôùc khi suy nghó. Ñang khôûi sanh suy nghó, lieàn coù ñoái nghòch. Tröôùc 

suy nghó khoâng coù ñoái nghòch. Ñaây môùi ñích thöïc laø tuyeät ñoái, khoâng 

coù ngoân ngöõ hay vaên töï. Neáu chuùng ta môû mieäng ra, laäp töùc chuùng ta 

sai lieàn. Vì vaäy, tröôùc khi suy nghó laø taâm saùng suoát. Taâm saùng suoát 

khoâng trong khoâng ngoaøi. Ñöùc Phaät daïy trong kinh Kim Cang: “Taát caû 

söï vaät treân ñôøi ñeàu hö doái khoâng thaät. Neáu thaáy taát caû töôùng chaúng 

phaûi töôùng, lieàn thaáy Nhö Lai.” Vaäy neáu chuùng ta chaáp vaøo hình töôùng 

cuûa baát cöù thöù gì, töùc laø chuùng ta khoâng theå naøo thaáu roõ chaân lyù. Nhöng 

taâm baûn lai laø taâm gì? Theo Phaät giaùo, taâm baûn lai laø taâm ‘khoâng’, laø 

taâm bò dính chaët vaø khoâng theå bò lay chuyeån. Noù gioáng nhö coá gaéng 

xuyeân thuûng moät böùc töôøng theùp hoaëc coá leo leân moät ngoïn nuùi baïc. Taát 

caû moïi voïng töôøng ñeàu bò ñoaïn dieät. Theo Kinh Ñaïi Baùt Nieát Baøn, “taát 

caû moïi söï thaønh hình ñeàu voâ thöôøng; laø phaùp sanh dieät. Khi sanh dieät 

khoâng coøn, thì tòch dieät laø vui.” Coù nghóa laø khi khoâng coù söï sanh dieät 

trong taâm chuùng ta, thì caùi taâm ñoù laø vui söôùng haïnh phuùc. Ñaây laø caùi 

taâm khoâng suy töôûng.  

Luïc Toå Hueä Naêng noùi: “Boån lai voâ nhaát vaät.” Khi sanh vaø dieät caû 

hai ñeàu döùt baët roài, thì caûnh giôùi tónh laëng naày laø chaân haïnh phuùc. 

Nhöng kyø thaät, khoâng coù söï tónh laëng vaø khoâng coù chaân haïnh phuùc. 

Neáu chuùng ta thaáy taát caû hình töôùng chaúng phaûi hình töôùng, töùc thaáy 

theå taùnh moïi hieän töôïng söï vaät. Nhöng kyø thaät, khoâng coù theå taùnh vaø 

hieän töôïng söï vaät. Saéc töùc laø khoâng, khoâng töùc laø saéc. Nhöng kyø thaät, 

khoâng saéc khoâng khoâng. Chuùng ta coù theå thaáy ñöôïc maøu saéc khoâng? 

Chuùng ta coù theå nghe aâm thanh khoâng? Chuùng ta coù theå xuùc chaïm 

khoâng? Ñaây laø saéc hay ñaây laø khoâng? Neáu chuùng ta chæ oùi moät chöõ laø 

ñaõ sai. Vaø neáu chuùng ta khoâng noùi gì caû chuùng ta cuõng sai luoân. Vaäy 

thì chuùng ta phaûi laøm sao? Sanh dieät, buoâng noù xuoáng! Voâ thöôøng, 

buoâng noù xuoáng! Saéc khoâng, buoâng noù xuoáng! Theá laø ñuû laém cho moät 

ñôøi haønh thieàn! Xuaân ñeán tuyeát tan, sanh dieät chæ laø nhö theá. Gioù ñoâng 

thoåi, keùo maây möa ôû höôùng taây; voâ thöôøng vaø thöôøng chæ laø nhö theá. 

Khi chuùng ta baät ñeøn leân, caû phoøng trôû neân saùng suûa. Toaøn boä chaân lyù 

laø nhö theá. Saéc laø saéc, khoâng laø khoâng.  

Theo Thieàn sö Thích Nhaát Haïnh trong quyeån “Traùi Tim Maët Trôøi,” 

muïc ñích cuûa thieàn quaùn laø ñeå thaáy ñöôïc maët muõi cuûa thöïc taïi, thöïc taïi 

naøy chính laø taâm cuûa ñoái töôïng nhaän thöùc cuûa taâm. Khi chuùng ta noùi 
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taâm vaø caûnh, laäp töùc chuùng ta bò keït ngay vaøo vuõ truï veà khaùi nieäm nhò 

nguyeân. Neáu chuùng ta duøng chöõ taâm vaø ñoái töôïng cuûa taâm, chuùng ta coù 

theå traùnh ñöôïc nhöõng thieät haïi gaây neân bôûi löôõi kieám cuûa phaân bieät nhò 

nguyeân. Taùc duïng cuûa thieàn quaùn cuõng gioáng nhö löûa döôùi caùi noài ñang 

naáu, hay nhöõng tia naéng maët trôøi ñang chieáu roïi treân tuyeát, hay hôi aám 

cuûa con gaø maùi ñang aáp tröùng. Trong caû ba tröôøng hôïp, khoâng coù noã 

löïc phaân tích hay suy dieãn maø chæ coù coâng phu taäp trung beàn bæ. Chuùng 

ta chæ coù theå laøm cho thöïc taïi hieån loä, chöù chuùng ta khoâng theå naøo dieãn 

taû ñöôïc thöïc taïi baèng toaùn hoïc, baèng hình hoïc, trieát hoïc hay baát cöù hình 

thöùc tri thöùc naøo cuûa chuùng ta. Haønh giaû tu thieàn phaûi neân luoân nhôù lôøi 

Ñöùc Phaät daïy trong kinh Kim Cang: “Taát caû moïi söï vaät treân ñôøi laø 

khoâng thaät. Neáu thaáy taát caû hình töôùng khoâng phaûi hình töôùng, laø thaáy 

ñöôïc thöïc taùnh cuûa vaïn höõu.” Vì vaäy neáu chuùng ta chaáp vaøo hình töôùng 

cuûa söï vaät, chuùng ta khoâng thaáu roõ ñöôïc chaân lyù. Hay noùi caùch khaùc, 

chuùng ta khoâng theå naøo thaáy roõ ñöôïc maët muõi cuûa thöïc taïi. Thaät vaäy, 

moïi söï vaät treân ñôøi laø khoâng thaät vaø hình töôùng khoâng phaûi hình töôùng, 

taát caû ñeàu töø taùnh thaáy bieát maø ra. Neáu thaáy ñöôïc nhö vaäy laø chuùng ta 

thaáy ñöôïc thöïc taùnh cuûa vaïn höõu.   

 

Right Concentration Helps Practitioners  

See the True Face of Reality 

 

In Buddhism, seeing the true face of reality means enlightenment. 

Enlightenment is the whole of practice of meditation. Meditation starts 

with it and ends with it. When there is no enlightenment, there is no 

Zen. Enlightenment is the measure of Zen, as is announced by a 

master. Enlightenment is not a state of mere quietude, it is not 

tranquilization, it is an inner experience which has no trace of 

knowledge of discrimination; there must be a certain awakening from 

the relative field of consciousness, a certain turning-away from the 

ordinary form of experience which characterizes our everyday life. 

Right concentration in meditation helps us free our mind from the 

excessive occupation with outward things and let us enjoy the true rest 

and quiet that comes from within, and therefore, we can understand the 

law that governs everything. In Buddhism, ‘Dharma’ means the law, 

the way things are, or the process of all phenomena. Dharma also 

means psychic and physical elements which comprise all beings; the 
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elements of minds such as thoughts, visions, emotions, consciousness; 

and the elements of matter, and so on. The responsibilities of a Zen 

practitioner is only to explore these ‘dharmas’ within us, to be aware of 

each of them, as well as understand the law governing their process 

and relationship. A devout Zen practitioner should experience in every 

moment the truth of out nature. Meditation is not only a state of self-

suggestion. Enlightenment does not consist in producing a certain 

premeditated condition by intensely thinking of it. Meditation is the 

growing conscious of a new power in the mind, which enabled it to 

judge things from a new point of view. The cultivation of Zen consists 

in upsetting the existing artificially constructed framework once for all 

and in remodelling it on an entirely new basis. The older frame is call 

‘ignorance’ and the new one ‘enlightenment.’ It is eveident that no 

products of our relative consciousness or intelligent faculty can play 

any part in meditation.  

Right concentration in meditation helps us let go of all desires, so 

that the mind can return to its original status. Original mind is before 

thinking. After thinking, there are opposites. Before thinking, there are 

no opposites. This is exactly the absolute, where there are no words or 

speech. If we open our mouth, we are immediately wrong. So before 

thinking is clear mind. In clear mind there is no inside and no outside. 

The Buddha taught in the Diamond Sutra: “All things that appear in the 

world are transient. If we view all appearances as non-apprearance, 

then we will see the true nature of everything.” So if we are attached 

to the form of anything, we don’t understand the truth. But, what is the 

original mind? According to Buddhism, orginal mind is the ‘No’ mind, 

the mind that is stuck and cannot budge. It is like trying to break 

through a steel wall or trying to climb a silver mountain. All thinking is 

cut off. According to the Mahaparinirvana Sutra, “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 Sixth Patriarch said: “Orignially there is nothing at all.” When 

appearing and disappearing disappear, then this stillness is bliss. But 

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 



 119 

no true nature and no things. Form is emptiness, emptiness is form. But 

there is no emptiness and no form. 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. So, what can we do?  Appearing and disappearing, put it down! 

Impermanence and permanence, put it down! Form and emptiness, put 

it down! That is enough for our whole life of meditation! 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. 

According to Zen Master Thich Nhat Hanh in The Sun My Heart, 

the aim of this practice is to see the true face of reality, which is mind 

and mind-object. When we speak of mind and of the outside world, we 

immediately are caught in a dualistic conception of the universe. If we 

use the words mind and mind-object, we can avoid the damage done by 

the sword of conceptualized discrimination. The effect of meditation is 

like the fire under the pot, the sun’s rays on the snow, and the hen’s 

warmth on her eggs. In these three cases, there is no attempt at 

reasoning or analysis, just patient and continuous concentration. We 

can allow the truth to appear, but we cannot describe it using math, 

geometry, philosophy, or any other image of our intellect. Zen 

practitioners should always remember the Buddha’s teachings in the 

Diamond Sutra: “All things that appear in the world are transient. If 

you view all appearances as non-apprearance, then you will see the 

true nature of everything.” So if we are attached to the form of 

anything, we don’t understand the truth. Or speaking in another way, 

we cannot see the true face of reality. In fact, all things that appear in 

the world are transient and all appearances are non-apprearance; all 

things come from the seeing. If we can view all things in this way, then 

we see the true nature of everything. 
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Chöông Möôøi Laêm 

Chapter Fifteen 

 

Chaùnh Ñònh Giuùp Haønh Giaû  

Thanh Tònh Thaân Taâm 

 

Coù leõ khi vaøi ngöôøi thaáy chuùng ta ngoài thieàn, hoï seõ hoûi taïi sao 

chuùng ta laïi phí thôøi giôø nhö vaäy. Ñoái vôùi hoï thieàn quaùn khoâng coù 

nghóa lyù gì caû; nhöng vôùi chuùng ta laø nhöõng ngöôøi tu taäp thieàn quaùn, thì 

thieàn quaùn laø coát yeáu vaø raát coù yù nghóa trong ñôøi soáng cuûa mình. Suoát 

caû ngaøy, roài moãi ngaøy trong tuaàn, moãi tuaàn trong thaùng, moãi thaùng 

trong naêm... chuùng ta baän roän lu buø vôùi coâng vieäc. Theo Phaät giaùo, taâm 

cuûa chuùng ta haønh xöû nhö con vöôïn chuyeàn caây, khoâng chòu ôû yeân vaø 

luoân nhaûy nhoùt; vì theá maø ngöôøi ta goïi noù laø ‘taâm vieân’. Ñaây laø nhöõng 

lyù do khieán taïi sao chuùng ta phaûi tham thieàn. Ñeå quaân bình ñôøi soáng, 

chuùng ta caàn phaûi coù luùc ngoài yeân laëng ñeå taäp chaáp nhaän vaø thöû 

nghieäm thay vì höôùng ngoaïi caàu hình, chuùng ta nhìn vaøo beân trong ñeå 

töï hieåu mình hôn. Qua thieàn quaùn, chuùng ta coá gaéng giöõ cho caùi taâm 

vieân naày ñöùng yeân, giöõ cho noù tónh laëng vaø thanh tònh. Khi taâm ta ñöùng 

yeân, chuùng ta seõ nhaän thöùc raèng Phaät ôû ngay trong taâm mình, raèng caû 

vuõ truï ôû trong ta, raèng töï taùnh vaø Phaät taùnh khoâng sai khaùc. Nhö vaäy 

ñieàu quan troïng nhaát trong thieàn taäp laø giöõ cho taâm mình ñöôïc yeân 

tònh, moät vieäc coù leõ deã hieåu nhöng khoâng deã laøm chuùt naøo caû. Theá 

nhöng thöïc haønh laø quan troïng hôn caû; caùi hieåu bieát töï noù khoâng coù giaù 

trò gì caû neáu chuùng ta khoâng chòu ñem caùi hieåu bieát ra maø thöï haønh. 

Phöông phaùp thieàn taäp laø moät phöông phaùp coù khoa hoïc, chuùng ta hoïc 

baèng caùch thöïc haønh vaø baèng kinh nghieäm cuûa chính chuùng ta. Taïi sao 

chuùng ta phaûi tu taäp thieàn quaùn? Moät lyù do khaùc khieán taïi sao chuùng ta 

neân tu taäp thieàn quaùn laø vì thieàn quaùn laø ñænh cao nhaát trong tu taäp Phaät 

giaùo. Nhôø chaùnh ñònh trong thieàn quaùn maø chuùng ta chaúng nhöõng coù 

theå thanh tònh thaân taâm, maø coøn ñaït ñöôïc trí hueä giaûi thoaùt nöõa. Hôn 

nöõa, nhôø thieàn quaùn maø chuùng ta coù khaû naêng thaáy ñöôïc vaïn söï vaïn 

vaät nhö thaät, töø ñoù khôûi loøng töø bi, khieâm cung, nhaãn nhuïc, kieân trì, vaø 

bieát ôn, vaân vaân. 

 

 



 122 

 

Right Concentration Helps Practitioners  

Purify Body and Mind 

 

Perhaps when some people see us sitting in meditation, they ask us 

why we are wasting our time. To them meditation is meaningless; but 

to us who practice meditation, it is an essential and very meaningful 

part of our lives. All day long, every day of the week, every week of 

the month, and every month of the year, we are so busy with our 

business or occupation. According to Buddhism, our mind behaves like 

a monkey, restless and always jumping; it is therefore called a 

‘monkey-mind’. These are reasons why we have to meditate.  To give 

balance to our lives it is necessary to sit quietly, to learn to accept and 

experience rather than to look outward for forms, we look within in 

order to understand ourselves better. Through meditation we try to 

keep that monkey-mind still, to keep it calm, quiet and pure. When our 

mind is still, we will realize that the Buddha is inside us, that the whole 

universe is inside us and that our true nature is one with the Buddha 

nature. So the most important task is to keep our minds qiet, a task 

which may be simple to understand but is not simple to practice at all. 

Yet practice is all important; knowing by itself has no value at all if we 

do not put our knowledge into practice. The method of Zen is the 

scientific method, that is to say we learn by doing, by our own 

experience. Another reason to cause us to practice meditation and 

contemplation is that meditation is a ‘peak’ of practice in Buddhism. 

Through the right concentration in meditation, we can not only purify 

our body and mind, but also attain wisdom of emancipation. 

Furthermore, through meditation we can see things as they really are, 

and we can generate inside ourselves compassion, modest, patient, 

tolerance, courage, and gratitude, and so on.  
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Chöông Möôøi Saùu 

Chapter Sixteen 

 

Thanh Tònh Giôùi Ñöùc Trong Tu Taäp 

Seõ Daãn Tôùi Chaùnh Nieäm Vaø Chaùnh Ñònh 

 

Giôùi luaät nghóa laø nhöõng qui taéc caên baûn trong ñaïo Phaät. Haønh trì 

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

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

tieán boä treân con ñöôøng giaùc ngoä, giaûi thoaùt, vaø an laïc. Ñöùc hay löïc cuûa 

giôùi luaät. Theo kinh Phaùp Cuù, ñöùc Phaät daïy: “Baèng trì giôùi, ngöôøi ta coù 

theå ñaït ñeán taäp trung tö töôûng vaø chaùnh nieäm; töø taäp trung tö töôûng vaø 

chaùnh nieäm, ngöôøi ta ñaït ñöôïc trí hueä. Trí hueä seõ mang laïi an bình noäi 

taïi vaø giuùp cho con ngöôøi vöôït qua nhöõng côn baõo toá cuûa traàn tuïc.” 

Giôùi ñöùc laø moät trong nhöõng yeáu toá quan troïng nhaát trong thieàn ñònh, 

neân haønh giaû chôn thuaàn nhaát ñònh phaûi coù giôùi haïnh trang nghieâm. 

Thöôùc ño cuûa söï tieán boä trong tu taäp laø caùch cö xöû cuûa haønh giaû vôùi 

nhöõng ngöôøi chung quanh. Nhôø thanh tònh giôùi ñöùc vaø ñaïo haïnh maø 

haønh giaû luùc naøo cuõng soáng hoøa aùi vaø khoan dung vôùi moïi ngöôøi, chöù 

khoâng caàn thieát phaûi lui vaøo röøng saâu nuùi thaúm, xa laùnh moïi ngöôøi. 

Thaät vaäy, luùc chung soáng trong coäng ñoàng, chuùng ta môùi coù cô hoäi vaø 

ñieàu kieän tu söûa giôùi haïnh cuûa chính mình. Nhö vaäy, ngöôøi sô cô tu taäp 

thieàn ñònh tröôùc heát phaûi coù khaû naêng soáng toát ñeïp vôùi moïi ngöôøi tröôùc 

khi ruùt vaøo nôi vaéng veû ñeå tu taäp thieàn ñònh thaâm saâu hôn. Nghóa laø 

beân caïnh tu taäp toïa thieàn, chuùng ta phaûi luoân coá gaéng soáng toát ñeïp vaø 

hoøa aùi vôùi moïi ngöôøi trong cuoäc soáng haèng ngaøy. Coù ngöôøi noùi ‘tu 

thieàn chaúng caàn haønh thieän traùnh aùc’. Nhöõng ai daùm noùi nhö vaäy, quaû 

thaät hoï chaúng phaûi laø Phaät töû chaân thuaàn. Ngöôïc laïi, coù raát nhieàu teá 

haïnh maø chuùng ta phaûi chuaån bò tröôùc cuõng nhö trong khi tu taäp thieàn 

ñònh. Caùi maø chuùng ta goïi laø teá haïnh, nhöng kyø thaät nhöõng thöù naày aûnh 

höôûng raát lôùn treân ñöôøng tu taäp cuûa chuùng ta. Khi chöùng kieán söï thaønh 

coâng cuûa ngöôøi khaùc, chuùng ta khôûi taâm tuøy hyû; khi thaáy ngöôøi khaùc 

khoå ñau, chuùng ta khôûi taâm thöông xoùt vaø caûm thoâng. Khi thaønh coâng, 

mình phaûi luoân giöõ taâm khieâm cung.  
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Purifying Morality in Cultivation Will Lead to  

Righ Mindfulness and Right Concentration  

 

Basic precepts, commandments, discipline, prohibition, morality, 

etc, mean rules in Buddhism. Observe moral precepts develops 

concentration. Concentration leads to understanding. Continuous 

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

and ignorance and to advance and obtain enlightenment, liberation, 

peace and joy. Virtue of morality or the power of the discipline. 

According to the Dhammamapada Sutta, the Buddha taught: “By 

observing precepts, one can reach concentration and mindfulness; from 

concentration and mindfulness, one can achieve knowledge and 

wisdom. Knowledge brings calmness and peace to life and renders 

human beings indifference to the storms of the phenomenal world.” 

Morality is one of the most important factors in cultivation, so, a devout 

practitioner must be a good virtue one. One’s cultivation progress is 

valued from his or her behavior toward people around. Through the 

purification of morality and behavior, practitioners always live 

peacefully and tolerantly with people, not necessarily retreat in deep 

jungle to be away from people. In fact, while living in the community, 

we have chances and conditions to improve our morality. Therefore, a 

beginner must be able to live together with everyone before turning 

into solitude life for deep meditation. That is to say, besides practicing 

meditation, we use the rest of our time to live nicely and kindly to 

people. Some people say that they do not need to do good deeds, nor 

do they need to prevent unwholesome deeds. Those who dare to say 

so, they are really not devout Buddhists. In the contrary, there are a lot 

of small virtues need be prepared before and during we practice 

meditation. The so-called ‘small virtues’ are, in fact, play a big role on 

our way of cultivation. We would be happy with other’s success and 

sympathy with other’s miseries. We will keep ourselves modest when 

achieving success. 
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Chöông Möôøi Baûy 

Chapter Seventeen 

 

Chaùnh Ñònh Giuùp Haønh Giaû  

Bieát Ñöôïc Baûn Chaát Thaät Cuûa Chính Mình 

 

Baûn chaát thaät coøn goïi laø Chaân taùnh hay Phaät taùnh. Giaùc taùnh laø 

taùnh giaùc ngoä saún coù ôû moãi ngöôøi, hieåu roõ ñeå döùt boû moïi thöù meâ muoäi 

giaû doái. Trong Lieân Taâm Thaäp Tam Toå, Ñaïi Sö Haønh Saùch ñaõ khaúng 

ñònh: “Taâm, Phaät, vaø Chuùng sanh khoâng sai khaùc. Chuùng sanh laø Phaät 

chöa thaønh; A Di Ñaø laø Phaät ñaõ thaønh. Giaùc taùnh ñoàng moät chôù khoâng 

hai. Chuùng sanh tuy ñieân ñaûo meâ laàm, song Giaùc Taùnh chöa töøng maát; 

chuùng sanh tuy nhieàu kieáp luaân hoài, song Giaùc Taùnh chöa töøng ñoäng. 

Chính theá maø Ñaïi Sö daïy raèng moät nieäm ñònh tænh hoài quang thì ñoàng 

veà nôi baûn ñaéc.” Chaùnh ñònh laø söï an ñònh vöõng chaéc cuûa taâm. Vôùi söï 

hoã trôï cuûa chaùnh tinh taán vaø chaùnh nieäm, haønh giaû vôùi taâm chaùnh ñònh 

vöõng vaøng coù khaû naêng bieát ñöôïc baûn chaát thaät cuûa chính mình. Tu taäp 

laø tìm caùch “töï tri” hay laø caùi bieát. Nhöng caùi bieát naøy khoâng phaûi laø 

caùi bieát “khoa hoïc” cuûa moät nhaø taâm lyù, maø laø caùi bieát cuûa naêng tri trí 

thöùc töï bieát mình nhö ñoái töôïng; bieát baûn ngaõ trong tu taäp laø caùi bieát 

khoâng coù tính caùch trí thöùc, caùi bieát khoâng vong thaân, maø ñoù laø kinh 

nghieäm vieân maõn trong aáy naêng tri vaø sôû tri trôû thaønh moät. YÙ nieäm caên 

baûn cuûa thieàn laø tieáp xuùc vôùi nhöõng taùc ñoäng noäi taïi cuûa con ngöôøi 

mình, vaø tieáp xuùc moät caùch heát söùc tröïc tieáp, chöù khoâng nhôø ñeán baát cöù 

thöù gì töø beân ngoaøi. Hôn nöõa, tu taäp trong Phaät giaùo coøn giuùp chuùng ta 

thaáy söï khaùc bieät giöõa beà ngoaøi theá giôùi mình thaáy vaø thaät taùnh cuûa theá 

giôùi aáy. Moät Thieàn sö ñaõ noùi: “Tröôùc khi toâi ngoä thì toâi thaáy soâng laø 

soâng, nuùi laø nuùi. Khi toâi baét ñaàu ngoä neân soâng khoâng coøn laø soâng, nuùi 

khoâng coøn laø nuùi nöõa. Baây giôø khi toâi ñaõ ngoä thì soâng laïi laø soâng, nuùi 

laïi laø nuùi.” Laàn nöõa chuùng ta laïi thaáy moät loái nhaän thöùc thöïc taïi môùi. 

Con ngöôøi trung bình gioáng nhö con ngöôøi trong hang cuûa Plato, chæ 

thaáy nhöõng chieác boùng vaø laàm töôûng chuùng laø thöïc theå. Moät khi ngöôøi 

aáy ñaõ nhaän ra laàm loãi naøy, ngöôøi aáy chæ bieát raèng nhöõng chieác boùng 

khoâng phaûi laø thöïc theå. Nhöng khi ñaõ ngoä roài, ngöôøi aáy rôøi boû caùi hang 

vaø boùng toái cuûa noù ñeå ra ngoaøi aùnh saùng. ÔÛ ñoù ngöôøi aáy thaáy ñöôïc thöïc 

theå chöù khoâng phaûi laø nhöõng chieác boùng. Ngöôøi aáy thöùc tænh. Khi naøo 
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coøn ôû trong boùng toái, ngöôøi aáy khoâng hieåu ñöôïc aùnh saùng. Khi ra khoûi 

boùng toái, ngöôøi aáy hieåu ngay söï khaùc bieät giöõa vieäc mình thaáy theá giôùi 

nhö nhöõng chieác boùng maø mình ñang thaáy vôùi thöïc taïi. Noùi caùch khaùc, 

chuùng sanh tuy ñieân ñaûo meâ laàm, song Giaùc Taùnh chöa töøng maát; 

chuùng sanh tuy nhieàu kieáp luaân hoài, song Giaùc Taùnh chöa töøng ñoäng. 

Chính theá maø neáu chuùng ta duïng coâng tu taäp cho ñöôïc chaùnh ñònh thì 

chæ caàn moät nieäm hoài quang laø veà ngay nôi baûn ñaéc, thaáy ñöôïc baûn 

chaát thaät cuûa chính mình. Dennis Genpo Merzel vieát trong quyeån 'Con 

Maét Khoâng Bao Giôø Nguû': "Chaân taùnh cuûa taát caû moïi vaät vaãn ñöôïc 

phaùt loä moät caùch lieân tuïc. Khi con choù suûa hay teø ra ñaát, aáy laø noù phaùt 

loä caùi chaân taùnh cuûa noù. Con choù phaùt loä taùnh choù cuûa noù, gioáng nhö 

caây gaäy quaúng xuoáng ñaát phaùt loä taùnh gaäy cuûa noù. Taát caû nhöõng gì toàn 

taïi treân ñôøi chung qui ñeàu phaùt loä chaân taùnh cuûa mình. Chuùng ta khoâng 

bao giôø nhìn moät caùi caây vaø noùi: 'Caây naøy khoâng toaøn thieän, noù khoâng 

phaùt loä chaân taùnh cuûa noù.' Chuùng ta chæ töï nhìn mình hay nhìn ngöôøi 

khaùc vaø noùi: 'Chuùng ta khoâng phaùt loä chaân taùnh cuûa mình.' Taïi sao 

chuùng ta noùi nhö vaäy? Bôûi vì khi noùi veà con ngöôøi, chuùng ta coù yù nieäm 

veà tính thaùnh thieän, veà söï hoaøn haûo cuûa con ngöôøi. Vaø chuùng ta khoâng 

hieåu raèng con ngöôøi, trong moïi vieäc y laøm, ñeàu phaùt loä chaân taùnh cuûa 

mình. Ñôn giaûn theá thoâi. Laø con ngöôøi, baïn khoâng theå laøm gì khaùc hôn 

laø phaùt loä chaân taùnh cuûa baïn." 

 

Right Concentration Helps Practitioners  

Know Their Own Real Nature 

 

Real nature is also called True Nature or Buddha Nature. The 

enlightened mind free from all illusion. The mind as the agent of 

knowledge, or enlightenment. In the Thirteen Patriarchs of Pureland 

Buddhism, the Tenth Patriarch Ching-She confirmed: “Mind, Buddha, 

and Sentient Beings, all three are not any different. Sentient beings are 

Buddhas yet to be attained, while Amitabha is Buddha who has 

attained. Enlightened Nature is one and not two. Even though we are 

delusional, blind, and ignorant, but even so our Enlightened Nature has 

never been disturbed. Thus, once a thought of concentration and seeing 

the light, all will return to the inherent enlightenment nature.” Right 

concentration is the intensified steadiness of the mind. With support of 

Right Effort and Right Mindfulness, practitioners with the fully 
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concentrated mind is capable of knowing their own nature. Cultivation 

means searching to “know oneself.” But this knowledge is not the 

scientific knowledge of the modern psychologist, the knowledge of the 

knower-intellect who knows himself as object; knowledge of self in 

cultivation is knowledge which is not intellectual, which is a non-

alienated, it is full experience in which knower and known become 

one. The basic idea of the Buddhist cultivation is to come in touch with 

the inner workings of one’s being, and to do this in the most direct way 

possible, without resorting to anything external. Furthermore, 

cultivation in Buddhism also helps us see the difference between the 

appearance of the world and the reality of the world. A Zen master 

said: “Before I was enlightened the rivers were rivers and the 

mountains were mountains. When I began to be enlightened the rivers 

were not rivers anymore and the mountains were not mountains. Now, 

since I am enlightened, the rivers are rivers again and the mountains 

are mountains.” Again we see the new approach to reality. The 

average is like the man in Plato’s cave, seeing only the shadows and 

mistaking them for the substance. Once he has recognized this error, he 

knows only that the shadows are not the substance. But when he 

becomes enlightened, he has left the cave and its darkness for the light: 

there he sees the substance and not the shadows. He is awake. As long 

as he is in the dark, he cannot understand the light. When he be out of 

the darkness, he understands the difference between how he saw the 

world as shadows and how he sees it now, as reality. In other words, 

Enlightened Nature is one and not two. Even though we are delusional, 

blind, and ignorant, but even so our Enlightened Nature has never been 

disturbed. Thus, once attaining right concentration, one can see the 

light, all will return to the inherent enlightenment nature, and will see 

our own nature. Dennis Genpo Merzel wrote in The Eye Never Sleeps: 

"The true nature of all things is continuously manifesting. When a dog 

barks or pees on the ground, that dog's true nature is in realization. The 

dog is manifesting dog nature, just as a stick lying on the ground 

manifests its stick nature. All things are always manifesting their true 

nature. We never look out at a tree and say, 'That tree is imperfect, that 

tree is not manifesting its true nature.' We only look at ourselves and 

other human beings and say, 'We are not manifesting our true nature.' 

Why do we say that? Because when it comes to humans, we have an 
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idea of what it is to be saintlike, to be a perfect human being. We don't 

realize that each human being is always manifesting his true nature, no 

matter what that person is doing. It is that simple. As a human being, 

you cannot do anything but manifest your true nature.'' 
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Chöông Möôøi Taùm 

Chapter Eighteen 

 

Chaùnh Ñònh Giuùp Haønh Giaû Nhaän Chaân Ñöôïc 

Baûn Chaát Voâ Thöôøng Cuûa Vaïn Höõu 

 

Chaùnh ñònh laø söï an ñònh vöõng chaéc cuûa taâm coù theå so saùnh vôùi 

ngoïn ñeøn chaùy saùng khoâng dao ñoäng ôû nôi kín gioù. Chính söï taäp trung 

ñaõ laøm cho taâm an truù vaø khieán cho noù khoâng bò dao ñoäng, xaùo troän. 

Vieäc thöïc haønh ñònh taâm (samadhi) ñuùng ñaén seõ duy trì taâm vaø caùc taâm 

sôû ôû traïng thaùi quaân bình. Haønh giaû coù theå phaûi ñöông ñaàu vôùi raát 

nhieàu chöôùng ngaïi cuûa tinh thaàn, nhöng vôùi söï hoã trôï cuûa chaùnh tinh 

taán vaø chaùnh nieäm, taâm ñònh vöõng vaøng coù khaû naêng nhaän chaân ñöôïc 

baûn chaát voâ thöôøng cuûa vaïn höõu. Haønh giaû 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 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 
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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 

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 
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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. 

Noùi 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 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 
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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 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 moät 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 
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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 2011 nöõa, caùi aùo maø chuùng ta cho 

hoäi Töø 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.  

 

Right Concentration Helps Practitioners Realize 

the Impermacence of All Things 

 

Right concentration is the intensified steadiness of the mind 

comparable to the unflickering flame of a lamp in a windless place. It 

is concentration that fixes the mind right and causes it to be unmoved 

and undisturbed. The correct practice of “samadhi” maintains the mind 

and the mental properties in a state of balance. Many are the mental 

impedments that confront a practitioner, a meditator, but with support 

of Right Effort and Right Mindfulness the fully concentrated mind is 

capable of realizing the impermanence of all things. 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 
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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 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. 
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To understand thoroughly the impermacence of all things, Zen 

practitioners should contemplate that all things in this world, including 

human life, mountains, rivers, and political systems, are constantly 

changing from moment to moment. This is called impermanence in 

each moment. Everything passes through a period of birth, maturity, 

transformation, and destruction. This destruction is called 

impermanence in each cycle. To see the impermanent nature of all 

things, we must examine this closely. Doing so will 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. We say 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 
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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.   

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 
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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 

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 
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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 2011, 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 

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. 
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Chöông Möôøi Chín 

Chapter Nineteen 

 

Chaùnh Nieäm Vaø Chaùnh Ñònh Giuùp Haønh Giaû  

Nhaän Chaân Ñöôïc Traïng Thaùi Voâ Minh Cuûa Chính Mình 

 

Chaùnh nieäm giöõ moät vai troø quan troïng trong thieàn ñònh, thí duï 

Chaùnh Nieäm coù theå giuùp chuùng ta laøm tan ñi nhöõng tö töôûng roän ròp 

xoân xao trong taâm thöùc, vaø cuoái cuøng giuùp chuùng ta coù ñuû naêng löïc ñaït 

ñöôïc söï nhaát taâm trong khi thieàn ñònh. Trong khi ñoù chaùnh ñònh laø söï an 

ñònh vöõng chaéc cuûa taâm coù theå so saùnh vôùi ngoïn ñeøn chaùy saùng khoâng 

dao ñoäng ôû nôi kín gioù. Chính söï taäp trung ñaõ laøm cho taâm an truù vaø 

khieán cho noù khoâng bò dao ñoäng, xaùo troän. Vieäc thöïc haønh ñònh taâm 

(samadhi) ñuùng ñaén seõ duy trì taâm vaø caùc taâm sôû ôû traïng thaùi quaân 

bình. Haønh giaû coù theå phaûi ñöông ñaàu vôùi raát nhieàu chöôùng ngaïi cuûa 

tinh thaàn, nhöng vôùi söï hoã trôï cuûa chaùnh tinh taán vaø chaùnh nieäm, taâm 

haønh giaû coù chaùnh ñònh vöõng vaøng coù khaû naêng nhaän chaân ñöôïc traïng 

thaùi voâ minh cuûa chính mình. Trong Phaät giaùo, voâ minh laø khoâng bieát 

hay muø quaùng hay söï cuoàng si cuûa taâm thöùc, khoâng coù khaû naêng phaân 

bieät veà tính thöôøng haèng vaø tính khoâng thöôøng haèng. Voâ minh laø söï ngu 

doát veà Töù Dieäu Ñeá, Tam baûo, Luaät Nhaân quaû, v.v. Voâ minh laø giai 

ñoaïn ñaàu tieân cuûa Thaäp nhò nhaân duyeân daãn ñeán moïi raéc roái treân ñôøi 

vaø laø goác reã cuûa moïi ñoäc haïi treân ñôøi. Ñaây laø yeáu toá chính laøm vöôùng 

víu chuùng sanh trong voøng luaân hoài sanh töû. Theo nghóa cuûa Phaät giaùo, 

Voâ minh chæ vieäc thieáu hieåu bieát veà töù dieäu ñeá, nghieäp baùo, nhaân 

duyeân, vaø nhöõng giaùo thuyeát chuû yeáu trong Phaät giaùo. Theo tröôøng 

phaùi Trung Quaùn, “voâ minh” chæ traïng thaùi cuûa moät tinh thaàn bò nhöõng 

thieân kieán vaø nhöõng ñònh kieán thoáng trò khieán cho moïi ngöôøi töï mình 

döïng leân moät theá giôùi lyù töôûng laãn loän hình thöùc vaø tính ña daïng vôùi 

hieän thöïc thöôøng ngaøy, haïn cheá caùch nhìn ñoái vôùi hieän thöïc. Voâ minh 

laø söï khoâng am hieåu baûn tính thaät cuûa theá giôùi laø hö khoâng vaø hieåu sai 

thöïc chaát cuûa caùc hieän töôïng. Nhö vaäy voâ minh coù hai chöùc naêng: moät 

laø che daáu baûn chaát thaät, vaø hai laø döïng leân moät hieän thöïc hö aûo. “Voâ 

minh” ñöôïc coi nhö laø hieän thöïc öôùc leä. Theo caùc phaùi Kinh Löôïng Boä 

vaø Tyø Baø Sa Luaän Boä, “voâ minh” laø moät caùch nhìn thoáng nhaát vaø 

thöôøng haèng ñoái vôùi theá giôùi, trong khi thaät ra theá giôùi laø ña daïng vaø 
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khoâng thöôøng haèng. “Voâ minh” laø laãn loän baûn chaát cuûa theá giôùi vôùi 

nhöõng veû beân ngoaøi. Theo quan ñieåm cuûa tröôøng phaùi Du Giaø, “voâ 

minh” coi ñoái töôïng nhö moät ñôn vò ñoäc laäp vôùi yù thöùc, nhöng trong 

hieän thöïc, noù gioáng nhö yù thöùc. 

Voâ minh laø khoâng giaùc ngoä, laø maéc xích thöù nhaát hay maét xích cuoái 

cuøng trong Thaäp Nhò Nhaân Duyeân. Voâ minh laø caùi taâm aùm ñoän, khoâng 

chieáu roïi ñöôïc roõ raøng söï lyù cuûa caùc phaùp. Voâ minh khoâng bieát gì ñeán 

con ñöôøng thoaùt khoå laø moät trong ba laäu hoaëc nuoâi döôõng doøng sanh töû 

luaân hoài. Voâ minh laø nguyeân nhaân chính cuûa söï khoâng giaùc ngoä cuûa 

chuùng ta. Voâ minh chæ laø giaû töôùng neân noù chòu aûnh höôûng cuûa sanh, 

dieät, taêng, giaûm, ueá, tònh, vaân vaân. Coù khi Voâ minh coù nghóa laø aûo 

töôûng. Nghóa laø boùng toái hoaøn toaøn khoâng coù aùnh chieáu saùng. Voâ minh 

laø laàm caùi döôøng nhö vôùi caùi thaät laø, hay hieän töôïng aûo töôûng maø cho 

laø thöïc taïi. Voâ minh chính laø nguyeân nhaân cuûa, sanh, laõo, lo aâu, saàu 

muoän, khoå sôû, beänh hoaïn, vaø cheát choùc. Voâ minh laø moät trong ba ngoïn 

löûa caàn phaûi daäp taét tröôùc khi böôùc chaân vaøo Nieát baøn. Ñaây laø traïng 

thaùi sai laàm cuûa taâm laøm khôûi daäy söï tin töôûng veà baûn ngaõ. 

Trong Phaät giaùo, voâ minh laø nhìn moïi söï moïi vaät khoâng ñuùng nhö 

thaät. Khoâng hieåu söï thaät veà cuoäc ñôøi. Chöøng naøo maø chuùng ta khoâng 

phaùt trieån taâm mình ñeå ñaït ñöôïc trí tueä chöøng ñoù chuùng ta vaãn voâ minh 

veà baûn chaát ñuùng cuûa söï vaät. Theo Phaät giaùo, voâ minh coù nghóa laø coi 

caùi ngaõ hay caùi ta laø thaät. Vì si meâ maø ngöôøi ta khoâng thaáy ñöôïc caùi 

nhìn nhö thò, khoâng theå phaân bieät ñuùng sai. Ngu si laøm cho ngöôøi ta muø 

quaùng veà chaáp ngaõ, chaáp phaùp laø nhöõng thöù voâ thöôøng, luoân thay ñoåi 

vaø hoaïi dieät. Khi giaän döõ ñaõ khôûi leân thì con ngöôøi seõ khoâng coøn gì 

ngoaøi “si meâ.” Ñeå trieät tieâu si meâ baïn neân thieàn quaùn “nhaân duyeân.” 

Taát caû nhöõng vaán ñeà khoù khaên cuûa chuùng ta ñeàu baét nguoàn töø voâ minh 

vaø meâ hoaëc. Voâ minh laø bôïn nhô ñöùng haøng ñaàu. Tham lam, saân haän, 

ngaõ maïn vaø raát nhieàu bôïn nhô khaùc cuøng phaùt sanh chung vôùi voâ minh. 

Giaûi phaùp phaûi naèm trong nhöõng vaán ñeà aáy, vaø do ñoù, chuùng ta khoâng 

neân taùch rôøi, chaïy ñi tìm ôû ñaâu ngoaøi vaán ñeà. Phaân taùch vaø nghieân cöùu 

cho taän töôøng chuùng ta seõ thaáy raèng taát caû nhöõng vaán ñeà aáy ñeàu laø 

nhöõng vaán ñeà cuûa kieáp nhaân sinh, cuûa con ngöôøi, vaäy thì chuùng ta 

khoâng neân ñoå traùch nhieäm cho ai khaùc hôn laø con ngöôøi. Nhöõng vaán ñeà 

thaät söï chuû chuùng ta phaûi ñöôïc vaø chæ ñöôïc giaûi quyeát baèng caùch döùt boû 

nhöõng aûo kieán vaø nhöõng khaùi nieäm sai laàm, vaø thu xeáp neáp soáng cuûa 

chuùng ta vaøo khuoân khoå ñieàu hoøa ñoàng nhòp vôùi thöïc taïi. Vaø ñieàu naøy 
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chæ coù theå thöïc hieän ñöôïc qua thieàn haønh maø thoâi. Voâ minh coøn laø 

nhöõng tö töôûng vaø taùc yù naøo ngaên trôû khoâng cho chuùng ta giaûi thoaùt. 

Neáu chuùng ta muoán giaûi thoaùt khoûi nhöõng phieàn tröôïc naày, tröôùc tieân 

chuùng ta phaûi thaáy ñöôïc maët muõi cuûa chuùng qua Thieàn ñònh. Töông töï 

nhö nhöõng lôøi Phaät daïy trong kinh ñieån moãi khi gaëp ma vöông, Ngaøi 

lieàn baûo: “Ma Vöông! Ra ñaõ thaáy maët muõi cuûa ngöôi roài”. Ngöôøi tu taäp 

neân nhôù raèng muïc tieâu cuûa söï tu taäp thieàn quaùn theo ñuùng phöông phaùp 

laø ñeå loaïi tröø voâ minh, khai môû chaân taâm vaø duy trì chaùnh nieäm vaø 

chaùnh ñònh. Qua thieàn taäp, chuùng ta chuù troïng vaøo söï vieäc vôùi moät yù 

thöùc khoâng xao laõng. Chuùng ta cuõng khoâng suy nghó veà vieäc gì, khoâng 

phaân taùch, cuõng khoâng troâi laïc theo chö phaùp, maø luùc naøo cuõng nhìn 

thaáy ñöôïc töï taùnh cuûa baát cöù vieäc gì ñang xaûy ra trong taâm mình. Nhôø 

ñoù maø taâm cuûa chuùng ta daàn daàn ñöôïc soi saùng, coù nghóa laø voâ minh bò 

loaïi daàn ra khoûi taâm yù cuûa ngöôøi tu taäp thieàn quaùn. Neáu baïn nghó raèng 

taâm cuûa baïn coù theå ñöôïc khai môû bôûi moät vò thaày naøo ñoù ngoaøi kia, töùc 

laø baïn chaúng bao giôø tu taäp theo giaùo lyù nhaø Phaät caû. Neáu baïn nghó ai 

ñoù coù theå phaù vôû voâ minh cho baïn, baïn cuõng chaúng phaûi laø ngöôøi Phaät 

töû thuaàn thaønh. 

 

Right Mindfulness and Right Concentration  

Helps Practitioners Realize Their Own State of Ignorance 

 

Right Mindfulness plays an important role in meditation, i.e., Right 

mindfulness can help us clear the flurry of thoughts from our minds, 

and eventually, we’ll be able to concentrate single-pointedly on our 

meditation. Meanwhile, right concentration is the intensified steadiness 

of the mind comparable to the unflickering flame of a lamp in a 

windless place. It is concentration that fixes the mind right and causes it 

to be unmoved and undisturbed. The correct practice of “samadhi” 

maintains the mind and the mental properties in a state of balance. 

Many are the mental impedments that confront a practitioner, a 

meditator, but with support of Right Effort and Right Mindfulness, 

practitioners with fully concentrated mind are capable of realizing their 

own state of ignorance. In Buddhism, Avidya is noncognizance of the 

four noble truths, the three precious ones (triratna), and the law of 

karma, etc. Avidya is the first link of conditionality (pratityasampada), 

which leads to entanglement of the world of samsara and the root of all 
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unwholesome in the world. This is the primary factor that enmeshes 

(laøm vöôùng víu) beings in the cycle of birth, death, and rebirth. In a 

Buddhist sense, it refers to lack of understanding of the four noble 

truths (Arya-satya), the effects of actions (karma), dependent arising 

(pratitya-samutpada), and other key Buddhist doctrines. In 

Madhyamaka, “Avidya” refers to the determination of the mind 

through ideas and concepts that permit beings to construct an ideal 

world that confers upon the everyday world its forms and manifold 

quality, and that thus block vision of reality. “Avidya” is thus the 

nonrecognition of the true nature of the world, which is empty 

(shunyata), and the mistaken understanding of the nature of 

phenomena. Thus “avidya” has a double function: ignorance veils the 

true nature and also constructs the illusory appearance. “Avidya” 

characterizes the conventional reality. For the Sautrantikas and 

Vaibhashikas, “Avidya” means seeing the world as unitary and 

enduring, whereas in reality it is manifold and impermanent. “Avidya” 

confers substantiality on the world and its appearances. In the 

Yogachara’s view, “avidya” means seeing the object as a unit 

independent of consciousness, when in reality it is identical with it. 

Ignorance means Unenlightened, the first or last of the twelve 

nidanas. Ignorance is Illusion or darkness without illumination, the 

ignorance which mistakes seeming for being, or illusory phenomena for 

realities. Ignorance of the way of escape from sufferings, one of the 

three affluences that feed the stream of mortality or transmigration. 

Sometimes ignorance means “Maya” or “Illusion.” It means complete 

darkness without illumination. The ignorance which mistakes seeming 

for being, or illusory phenomena for realities. Ignorance is the main 

cause of our non-enlightenment. Ignorance os only a false mark, so it is 

subject to production, extinction, increase, decrease, defilement, purity, 

and so on. Ignorance is the main cause of our birth, old age, worry, 

grief, misery, and sickness, and death. Ignorance is one of the three 

fires which must be allowed to die out before Nirvana is attained. The 

erroneous state of mind which arises from belief in self. 

In Buddhism, ignorance is not seeing things as they really are. It is 

failing to understand the truth about life. As long as we have not 

develop our minds to obtain wisdom, we remain ignorant of the tru 

nature of things. According to Buddhism, ignorance means regarding 
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the self as real. Due to ignorance, people do not see things as they 

really are, and cannot distinguish between right and wrong. They 

become blind under the delusion of self, clinging to things which are 

impermanent, changeable, and perishable. Once anger arises, one has 

nothing but “ignorance.” In order to eliminate “ignorance,” you should 

meditate on causality. All of our psychological problems are rooted in 

ignorance, in delusion. Ignorance is the crowning corruption. Our 

greeds, hates, conceits and a host of other defilements go hand in hand 

with our ignorance. The solutions are to be found in the problems 

themselves and hence we should not run away from our problems. 

Analyze and scrutinize the problems, and you will see that they are 

human problems, so do not attribute them to non-humans. Our real 

problems can be solved only by giving up illusions and false concepts 

and bringing our lives into harmony with reality and this can be done 

only through meditation. Ignorance is also thoughts and impulses that 

try to draw us away from emancipation. If we wish to liberate 

ourselves from these hindrances, we should first recognize them 

through meditation. Just as the Buddha described in His discourses how 

He would exclaim, “Mara! I see you.” Buddhist practitioners should 

remember that the purpose of disciplined meditation practice is to 

eliminate ignorance, to open the essential nature of mind, and to 

stabilize awareness. Through meditation, we concentrate on things with 

an undistracted awareness. We are not thinking about anything, not 

analyzing, not getting lost in flux of things, but just seeing the nature of 

what is happening in the mind. Through practices of meditation, our 

mind becomes clearer and clearer; it is to say ‘ignorance’ is gradually 

eliminated through the course of meditation. If you think that your 

mind can only be opened by a certain master out there, you are never 

cultivating in accordance with Buddhism at all. If you think someone 

out there can eliminate ignorance for you, you are not a devout 

Buddhist. 
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Chöông Hai Möôi 

Chapter Twenty 

 

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 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 
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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 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 
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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 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 
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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 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. 
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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 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 
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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.  

 

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 
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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 

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 
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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 

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 
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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 

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 
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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 

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 
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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 

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. 
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Chöông Hai Möôi Moát 

Chapter Twenty-One 

 

Baùt Thaùnh Ñaïo Giuùp Haønh Giaû Duy Trì Ñöôïc 

Kham Nhaãn Vaø Ñieàu Hoøa Trong Cuoäc Soáng Haèng Ngaøy 

 

Ñoái vôùi ngöôøi tu Phaät, kham nhaãn ñoùng vai troø raát quan troïng trong 

tu taäp vì Nhaãn Nhuïc Ñòa (ñòa vò nhaãn nhuïc) hay giai ñoaïn kham nhaãn 

laø sô ñòa trong thaäp ñòa Boà Taùt (ôû giai ñoaïn naày Boà Taùt treân thì thoï trì 

Phaät Phaùp, döôùi thì cöùu ñoä chuùng sanh. Ñoái vôùi sanh töû vaø Nieát Baøn 

ñeàu töï taïi. Theo Thöôøng Ñöùc thì goïi laø Baát Ñoäng Ñòa, theo Laïc Ñöùc thì 

goïi laø Kham Nhaãn Ñòa, theo Ngaõ Ñöùc thì goïi laø Voâ UÙy Ñòa, theo Tònh 

Ñöùc thoâng ba Ñöùc treân ñeå böôùc leân Haøng Ñòa). Thôøi kyø nhaãn nhuïc, yù 

noùi caùc baäc ñaõ chöùng ngoä chaân lyù, baäc thöù saùu trong baûy baäc hieàn, hay 

vò thöù ba trong töù thieän caên. Noùi veà ñieàu hoøa, haønh giaû phaûi thöïc taäp 

ñieàu hoøa moïi thöù trong ñôøi soáng. 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. Haønh giaû neân luoân nhôù ñaëc bieät noùi veà ñieàu ñoä veà vaät chaát, 

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." 

Kham nhaãn vaø ñieàu hoøa laø hai ñieàu caên baûn trong söï tu taäp cuûa 

chuùng ta. Baét ñaàu vieäc thöïc haønh, muoán huaán luyeän taâm chuùng ta phaûi 

töï keàm cheá chính mình. Ngöôøi tu Phaät phaûi tieát cheá thöùc aên, y phuïc, 

choã ôû, vaân vaân, chæ giöõ nhöõng nhu caàu caên baûn ñeå caét ñöùt tham aùi. Ñeå 

laøm ñöôïc nhöõng ñieàu naøy ngöôøi tu Phaät phaûi luoân duy trì chaùnh kieán, 

chaùnh töï duy, chaùnh ngöõ, chaùnh nghieäp, chaùnh maïng, chaùnh tinh taán, 

chaùnh nieäm vaø chaùnh ñònh trong moïi tö theá, ñaëc bieät laø haønh giaû phaûi 

giöõ chaùnh nieäm trong moïi hoaït ñoäng vì noù seõ laøm cho taâm an tònh vaø 
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trong saùng. Nhöng söï an tònh naày khoâng phaûi laø muïc tieâu cuoái cuøng cuûa 

haønh giaû. Vaéng laëng vaø an tònh chæ giuùp cho taâm an nghæ taïm thôøi, cuõng 

nhö aên uoáng chæ taïm thôøi giaûi quyeát côn ñoùi, chöù ñôøi soáng chuùng ta 

khoâng phaûi chæ coù chuyeän aên vôùi uoáng. Chuùng ta phaûi duøng taâm tænh 

laëng cuûa mình ñeå nhìn söï vaät döôùi moät aùnh saùng môùi, aùnh saùng cuûa trí 

tueä. Khi taâm ñaõ vöõng chaéc trong trí tueä, chuùng ta khoâng coøn bò dính 

maéc vaøo nhöõng tieâu chuaån toát xaáu cuûa theá tuïc, vaø khoâng coøn bò chi 

phoái bôûi nhöõng ñieàu kieän beân ngoaøi nöõa. Vôùi trí tueä thì chaát thöøa thaûi 

nhö phaân seõ trôû thaønh chaát phaân boùn, taát caû kinh nghieäm cuûa chuùng ta 

trôû thaønh nguoàn trí tueä saùng suoát. Bình thöôøng, chuùng ta muoán ñöôïc 

ngöôøi khen ngôïi vaø gheùt khi bò chæ trích, nhöng khi nhìn vôùi moät caùi 

taâm saùng suoát, chuùng ta seõ thaáy khen taëng vaø chæ trích ñeàu troáng roãng 

nhö nhau. Vaäy chuùng ta haõy ñeå moïi söï troâi qua moät caùch töï nhieân ñeå 

tìm thaáy söï an bình tónh laëng trong taâm. Suoát thôøi gian haønh thieàn 

chuùng ta phaûi tænh giaùc, chaùnh nieäm vaøo hôi thôû. Neáu chuùng ta coù caûm 

giaùc khoù chòu ôû ngöïc, haõy ñeå ra vaøi phuùt thôû thaät saâu. Neáu bò phoùng 

taâm chæ caàn theo doõi hôi thôû vaø ñeå cho taâm muoán ñi ñaâu thì ñi, noù seõ 

khoâng ñi ñaâu heát. Chuùng ta coù theå thay ñoåi tö theá sau moät thôøi gian toïa 

thieàn, nhöng ñöøng ñeå söï baát an hay khoù chòu chi phoái taâm mình. Nhieàu 

luùc söï kieân trì chòu ñöïng ñem laïi keát quaû toát. Chaúng haïn nhö khi caûm 

thaáy noùng, chaân ñau, khoâng theå ñònh taâm ñöôïc, haõy quaùn vaïn höõu vaø 

chính thaân naày döôùi aùnh saùng voâ thöôøng, khoå vaø voâ ngaõ, haõy ngoài yeân 

ñöøng nhuùc nhích. Caûm giaùc ñau ñôùn seõ leân ñeán toät ñieåm, sau ñoù laø söï 

tænh laëng vaø maùt meû. Ñöøng baän taâm vaøo chuyeän giaûi thoaùt. Khi troàng 

caây, chuùng ta chæ caàn troàng caây xuoáng, töôùi nöôùc, boùn phaân. Neáu moïi 

chuyeän ñöôïc thöïc hieän ñaày ñuû thì ñöông nhieân caây seõ lôùn leân töï nhieân. 

Bao laâu caây seõ lôùn, ñieàu ñoù vöôït khoûi taàm kieåm soaùt cuûa chuùng ta. Luùc 

ñaàu thì kham nhaãn vaø kieân trì laø hai yeáu toá caàn thieát, nhöng sau ñoù 

nieàm tin vaø quyeát taâm seõ khôûi sinh. Luùc baáy giôø chuùng ta seõ thaáy giaù 

trò cuûa vieäc thöïc haønh. Chuùng ta seõ khoâng coøn thích quaàn tuï vôùi baïn beø 

nöõa, maø chæ thích ôû nôi vaéng veû yeân tænh moät mình ñeå thieàn taäp. Haõy 

tænh giaùc trong moïi vieäc maø chuùng ta ñang laøm, thì töï nhieân bình an vaø 

tænh laëng seõ theo sau. 
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The Eightfold Noble Truth Help Practitioners 

Maintain Endurance and Moderation in Daily Life 

 

For Buddhist practitioners, stage of patience or the stage of right 

assurance or endurance plays an extremely role in cultivation for it is 

the first of the ten Bodhisattva stages. The method or stage of patience, 

the sixth of the seven stages of the Hinayana in the attainment of 

Arahanship or sainthood, or the third of the four roots of goodness. 

Endurance and moderation are the foundation, the beginning of our 

practice. To start we simply follow the practice and schedule set up by 

ourself or in a retreat or monastery. Talking about moderation, 

practitioners must paractice moderation on everything in life. 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. Buddhist practitioners should 

always remember especially relating to manage to provision for 

material needs, 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 

rebirth again and again." 

Those who practice Buddhist teachings should limit themselves in 

regard to food, robes, and living quarters, to bring them down to bare 

essentials, to cut away infatuation. In order to be able to accomplish 

these things, Buddhist practitioners should always maintain right view, 

right thought, right speech, right action, right living, right effort, right 

mindfulness, and right concentration in their daily activities, especially 

right mindfulness because these practices are the basis for 

concentration. Constant mindfulness in all postures and activities will 

make the mind calm and clear. But this calm is not the end point of 

practice. Tranquil states give the mind a temporary rest, as eating will 

temporarily remove hunger, but that is not all there is to life. We must 

use the calm mind to see things in a new light, the light of wisdom. 
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When the mind becomes firm in this wisdom, we will not adhere to 

worldly standards of good and bad and will not be swayed by external 

conditions. With wisdom, dung can be used for fertilizer, all our 

experiences become sources of insight. Normally, we want praise and 

dislike criticism, but, seen with a clear mind, we see them as equally 

empty. Thus, we can let go of all these things and find peace. During 

the period of meditation, we should be mindful on our breathing. If we 

have uncomfortable feelings in the chest, just take some deep breaths. 

If the mind wanders, just hold our breath and let the mind go where it 

will, it will not go anyhwere. You can change postures after an 

appropriate time, but do not let restlessness or feelings of discomfort 

bother us. Sometimes it is good just to sit on them. We feel hot, legs 

are painful, we are unable to concentrate, just contemplate all things in 

the light of impermanence, unsatisfactoriness and no-self, and just 

continue to sit still. The feelings will get more and more intense and 

then hit a breaking point, after which we will be calm and cool. Do not 

worry about enlightenment. When growing a tree, we plant it, fertilize 

it, keep the bugs away and if these things are done properly, the tree 

will naturally grow. How quickly it grows, however, is something 

beyond our control. At first, endurance and persistence are necessary, 

but after a time, faith and certainty arise. Then we see the value of 

practice and want to do it, at the same time, we want to avoid 

socializing and be by ourselves in quiet places for practicing 

meditation. Being aware of whatever we do, peace and calmness will 

follow naturally. 
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Chöông Hai Möôi Hai 

Chapter Twenty-Two 

 

Baùt Thaùnh Ñaïo Giuùp 

Haønh Giaû Ñieàu Phuïc Voïng Taâm 

 

Nhö treân ñaõ noùi, chaùnh nieäm giöõ moät vai troø quan troïng trong thieàn 

ñònh, thí duï Chaùnh Nieäm coù theå giuùp chuùng ta laøm tan ñi nhöõng tö 

töôûng roän ròp xoân xao trong taâm thöùc. Trong khi ñoù chaùnh ñònh laø söï an 

ñònh vöõng chaéc cuûa taâm coù theå so saùnh vôùi ngoïn ñeøn chaùy saùng khoâng 

dao ñoäng ôû nôi kín gioù. Chính söï taäp trung ñaõ laøm cho taâm an truù vaø 

khieán cho noù khoâng bò dao ñoäng, xaùo troän. Vôùi söï hoã trôï cuûa chaùnh tinh 

taán vaø chaùnh nieäm, taâm haønh giaû coù chaùnh ñònh vöõng vaøng coù khaû 

naêng ñieàu phuïc voïng taâm cuûa mình. Ñieàu phuïc voïng taâm coøn ñöôïc goïi 

laø Tu Taâm, nghóa laø gìn giöõ taâm, khoâng cho noù phoùng tuùng kieâu ngaïo. 

Trong giai ñoaïn ñaàu cuûa thieàn taäp, ña soá chuùng ta seõ luoân baän roän vôùi 

caùi taâm voïng töôûng vaø dao ñoäng cuûa mình. Tuy nhieân, chuùng ta phaûi 

kieân trì trong tu taäp cho ñeán khi naøo taâm mình trôû neân trong saùng, bình 

thaûn vaø khoâng coøn phan duyeân, ñoù laø luùc khôûi ñaàu cho moät bieån 

chuyeån lôùn treân böôùc ñöôøng tu taäp. Chöøng ñoù may ra chuùng ta môùi coù 

theå nhaän chaân ñöôïc mình laø ai. Ngöôøi khoâng bieát töï ñieàu chænh taâm 

mình cho hoøa hôïp vôùi töøng hoaøn caûnh cuõng gioáng nhö moät töû thi trong 

quan taøi. Haõy quay trôû laïi höôùng vaøo taâm mình, coá tìm nieàm vui trong 

chính baûn taâm, baïn seõ luoân tìm thaáy trong ñoù suoái nguoàn baát taän cuûa söï 

an vui ñang saün saøng chôø ñoùn baïn thöôûng thöùc. Chæ khi naøo taâm baïn 

ñöôïc ñieàu phuïc vaø ñi treân con ñöôøng chaân chính thì taâm aáy môùi höõu 

duïng cho chính baïn vaø cho xaõ hoäi. Moät caùi taâm baát thieän chaúng nhöõng 

nguy hieåm cho chính baïn, maø coøn nguy hieåm cho caû xaõ hoäi nöõa.  

Thaät vaäy, Ngoaïi tröø taâm ra, khoâng coøn thöù gì khaùc. Taâm, Phaät, 

chuùng sanh khoâng sai khaùc. Haønh giaû tu Thieàn neân luoân nhôù raèng neáu 

chuùng ta cho pheùp taâm buoâng lung vôùi nhöõng tö töôûng xaáu xa, taâm coù 

theå gaây neân nhöõng tai hoïa, laém khi toån haïi ñeán taùnh maïng. Nhöng 

ngöôïc laïi, moät caùi taâm thaám nhuaàn tö töôûng thieän laønh coù theå chöõa 

laønh moät thaân xaùc beänh hoaïn. Khi taâm taäp trung vaøo chaùnh tö duy vaø 

chaùnh tinh taán cuõng nhö chaùnh kieán (söï hieåu bieát ñuùng ñaén) thì aûnh 

höôûng cuûa noù thaät saâu roäng voâ cuøng. Vì vaäy maø moät caùi taâm thanh tònh 
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vaø thieän laønh seõ laøm cho cuoäc soáng maïnh khoûe vaø thö giaõn hôn. Taâm 

laø moät hieän töôïng vi teá vaø phöùc taïp ñeán noãi khoâng theå tìm ra hai ngöôøi 

vôùi cuøng moät taâm taùnh gioáng nhau. Tö töôûng cuûa con ngöôøi dieãn ñaït ra 

lôøi noùi vaø haønh ñoäng. Söï laëp ñi laëp laïi cuûa lôøi noùi vaø haønh ñoäng khôûi 

leân thoùi quen vaø cuoái cuøng thoùi quen laâu ngaøy seõ bieán thaønh taâm taùnh. 

Taâm taùnh laø keát quaû cuûa nhöõng haønh ñoäng ñöôïc höôùng bôûi taâm, vaø nhö 

vaäy taâm taùnh cuûa moãi ngöôøi khaùc nhau. Nhö vaäy ñeå thaáu ñaït baûn chaát 

thaät söï cuûa ñôøi soáng chuùng ta caàn phaûi khaûo saùt töôøng taän nhöõng hoùc 

hieåm saâu taän trong taâm chæ coù theå hoaøn taát ñöôïc baèng caùch duy nhaát laø 

phaûi nhìn trôû laïi saâu vaøo beân trong cuûa chính mình döïa treân giôùi ñöùc vaø 

ñaïo haïnh cuûa thieàn ñònh. Theo quan ñieåm Phaät giaùo, taâm hay thöùc, laø 

phaàn coát loõi cuûa kieáp nhaân sinh. Taát caû nhöõng kinh nghieäm taâm lyù, nhö 

ñau ñôùn vaø sung söôùng, phieàn muoän vaø haïnh phuùc, thieän aùc, soáng cheát, 

ñeàu khoâng do moät nguyeân lyù ngoaïi caûnh naøo mang ñeán, maø chæ laø keát 

quaû cuûa nhöõng tö töôûng cuûa chuùng ta cuõng nhö nhöõng haønh ñoäng do 

chính nhöõng tö töôûng aáy mang ñeán. Ñieàu phuïc taâm coù nghóa laø höôùng 

daãn taâm chuùng ta ñi theo thieän ñaïo vaø traùnh xa aùc ñaïo. Theo giaùo 

thuyeát nhaø Phaät, luyeän taâm khoâng coù nghóa laø hoäi nhaäp vôùi thaàn linh, 

cuõng khoâng nhaèm ñaït tôùi nhöõng chöùng nghieäm huyeàn bí, hay töï thoâi 

mieân, maø nhaèm thaønh töïu söï tænh laëng vaø trí tueä cuûa taâm mình cho muïc 

tieâu duy nhaát laø thaønh ñaït taâm giaûi thoaùt khoâng lay chuyeån. Trong moät 

thôøi gian daøi chuùng ta luoân noùi veà söï oâ nhieãm cuûa khoâng khí, ñaát ñai vaø 

moâi tröôøng, coøn söï oâ nhieãm trong taâm chuùng ta thì sao?  Chuùng ta coù 

neân laøm moät caùi gì ñoù ñeå traùnh cho taâm chuùng ta ñöøng ñi saâu hôn vaøo 

nhöõng con ñöôøng oâ nhieãm hay khoâng? Vaâng, chuùng ta neân laøm nhö 

vaäy. Chuùng ta neân vöøa baûo veä vöøa thanh loïc taâm mình. Ñöùc Phaät daïy: 

“Töø laâu roài taâm chuùng ta ñaõ töøng bò tham, saân, si laøm oâ nhieãm. Nhöõng 

nhô bôïn trong taâm laøm cho chuùng sanh oâ nhieãm, vaø chæ coù phöông caùch 

goäi röõa taâm môùi laøm cho chuùng sanh thanh saïch maø thoâi.” Phaät töû 

thuaàn thaønh neân luoân nhôù raèng loái soáng haèng ngaøy cuûa chuùng ta phaûi laø 

moät tieán trình thanh loïc oâ nhieãm lôøi noùi vaø haønh ñoäng moät caùch tích 

cöïc. Vaø chuùng ta chæ coù theå thöïc hieän loaïi thanh loïc naøy baèng thieàn 

taäp, chöù khoâng phaûi baèng tranh luaän trieát lyù hay lyù luaän tröøu töôïng. 

Ñöùc Phaät daïy: “Daàu ta coù chinh phuïc caû ngaøn laàn, caû ngaøn ngöôøi nôi 

chieán tröôøng, ngöôøi chinh phuïc vó ñaïi nhaát vaãn laø ngöôøi chinh phuïc 

ñöôïc chính mình.” Chinh phuïc chính mình khoâng gì khaùc hôn laø töï chuû, 

hay töï laøm chuû laáy mình. Chinh phuïc chính mình laø naém vöõng phaàn 
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taâm linh cuûa mình, laøm chuû nhöõng caûm kích, tình caûm, nhöõng öa thích 

vaø gheùt boû cuûa chính mình. Vì vaäy, chinh phuïc chính mình laø moät 

vöông quoác vó ñaïi maø moïi ngöôøi ñeàu mô öôùc, vaø bò duïc voïng ñieàu 

khieån laø söï noâ leä ñau ñôùn nhaát cuûa ñôøi ngöôøi. Haønh giaû tu Thieàn neân 

luoân nhôù raèng treân ñôøi naøy khoâng coù caùi gì heát ngoaøi yù thöùc, vì caùc 

hieän töôïng chæ laø nhöõng phoùng chieáu cuûa yù thöùc maø thoâi. Muïc ñích cuûa 

thöïc taäp Thieàn laø ñeå ñieàu taâm vaø coù ñöôïc söï tænh thöùc nôi taâm. Haønh 

giaû neáu bieát roõ ñöôïc taâm mình thì seõ khoâng laõng phí coâng khoâng, ngöôïc 

laïi thì chæ laø uoång coâng phí söùc maø thoâi. Muoán bieát taâm mình, baïn phaûi 

luoân quaùn saùt vaø nhaän bieát veà noù. Vieäc naøy phaûi ñöôïc thöïc taäp baát cöù 

luùc naøo, duø ñi, ñöùng, naèm, ngoài, noùi, nín. Ñieàu quan troïng laø coá gaéng 

ñöøng bò chi phoái bôûi caùc cöïc ñoan, toát xaáu, thieän aùc, chaùnh taø. Khi moät 

nieäm thieän phaùt khôûi, ta chæ neân nhaän dieän: “Moät nieäm thieän vöøa môùi 

phaùt sanh.” Khi moät nieäm baát thieän phaùt khôûi, ta cuõng nhaän dieän: “Moät 

nieäm baát thieän vöøa môùi phaùt khôûi.” Coá gaéng ñöøng loâi keùo hoaëc xua 

ñuoåi chuùng. Nhaän dieän nieäm ñeán nieäm ñi laø ñuû. Neáu chuùng coøn, bieát 

chuùng ñang coøn. Neáu chuùng ñaõ ñi roài thì bieát chuùng ñaõ ñi roài. Nhö vaäy 

laø haønh giaû coù khaû naêng ñieàu taâm vaø ñaït ñöôïc söï tænh thöùc nôi taâm. 

Neân nhôù raèng taát caû nhöõng tai öông gaây neân bôûi con ngöôøi ñeàu baét 

nguoàn töø töø nhöõng ngöôøi khoâng kieåm soaùt ñöôïc taâm mình hay nhöõng 

ngöôì khoâng bieát caùch ñieàu phuïc taâm mình. Theo doøng thieàn Phaät giaùo, 

ñeå ñieàu phuïc voïng taâm, chuùng ta phaûi khoâng boû gì vaøo trong ñoù (voâ 

taâm). Trong ñaïo Phaät, tu chæ laø chuyeån hoùa taâm, nghóa laø duøng moät thöù 

kyû luaät noäi taïi ñeå chuyeån ñoåi taâm. Trong cuoäc soáng haèng ngaøy, thöôøng 

thì con ngöôøi chuùng ta luoân kinh qua hai traïng thaùi ñoái nghòch nhau (coù 

aûnh höôûng tröïc tieáp ñeán taâm con ngöôøi): haïnh phuùc vaø khoå ñau. Duø 

chuùng ta khoâng muoán baøn luaän xa ñeå phaân bieät veà moät caùi thöùc trong 

tieåu ñeà naøy, ai trong chuùng ta cuõng phaûi thöøa nhaän raèng ngoaøi caùi cô 

theå hieån hieän chuùng ta coøn moät phaàn khaùc thoáng trò caû phaàn cô theå aáy. 

Ai trong chuùng ta cuõng phaûi ñoàng yù raèng kinh nghieäm veà khoå ñau vaø 

haïnh phuùc khoâng ñôn thuaàn xaûy ra nôi thaân theå chuùng ta, maø noù baét 

nguoàn töø moät choã tröøu töôïng beân trong maø ñaïo Phaät goïi noù laø “taâm”. 

Theo ñaïo Phaät, nhöõng sinh hoaït tinh thaàn maïnh meõ döôùi hình thöùc tình 

caûm vaø tö töôûng, maïnh meõ ñeán noãi chuùng coù khaû naêng thoáng trò luoân 

caû kinh nghieäm veà theå xaùc. Ñaây laø ñieåm then choát trong ñaïo Phaät, vì töø 

quan ñieåm naøy chuùng ta môùi thöøa nhaän raèng tu chính laø chuyeån hoùa 

taâm, vaø chuyeån hoùa taâm chính laø tu. Vaø töø chính quan ñieåm naøy chuùng 
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ta thöøa nhaän raèng chính traïng thaùi taâm, bao goàm thaùi ñoä, tö töôûng vaø 

tình caûm, ñoùng vai troø quyeát ñònh cho nhöõng kinh nghieäm veà haïnh phuùc 

vaø ñau khoå cuûa chuùng ta. Trong vaán ñeà chuyeån hoùa taâm, ngöôøi Phaät töû 

neân nhôù raèng khoâng coù moät thöù kyû luaät naøo coù theå ñöôïc duøng ñeå eùp 

buoäc taâm mình phaûi theo. Noù phaûi ñöôïc haønh söû treân caên baûn töï 

nguyeän chaáp nhaän chuyeån hoùa. Tuy nhieân, söï töï nguyeän chaáp nhaän 

naøy chæ xaûy ra sau khi chuùng ta ñaõ nhaän dieän vaø thaáy roõ thaùi ñoä, tö 

töôûng hoaëc tình caûm hay loái soáng naøo laø coù lôïi ích cho mình vaø cho 

ngöôøi. Vaø chæ coù con ñöôøng taâm linh maø mình quyeát ñònh theo ñuoåi 

môùi coù theå giuùp cho chuùng ta chuyeån hoùa taâm mình maø thoâi. Tuy 

nhieân, ñeå coù khaû naêng chuyeån hoùa taâm mình, chuùng ta phaûi hieåu thaùi 

ñoä, tö töôûng vaø tình caûm chuùng ta laøm vieäc nhö theá naøo. Chuùng ta phaûi 

hieåu roõ söï khaùc bieät giöõa thieän vaø baát thieän. Trong ñaïo Phaät, noùi khoâng 

phaûi laø tu, maø thöïc haønh baèng taát caû naêng löïc vaø söï thaønh khaån cuûa 

chính mình môùi laø tu. Neáu chuùng ta noùi ñeå giaûm thieåu nhöõng naêng löïc 

baát thieän nhö tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, daâm, voïng, 

chuùng ta phaûi coù taám loøng töø, bi, hyû, xaû, vaân vaân, thì ñoù chæ laø lôøi noùi 

troáng roãng. Chæ noùi raèng ñaây laø thöù caàn cho moät caùi taâm thieän laø chöa 

ñuû, hay chæ mong öôùc mình töø bi hôn, thöông yeâu hôn hay hyû xaû hôn 

thoâi cuõng chöa ñuû. Ngöôïc laïi, ngöôøi Phaät töû phaûi coá gaéng lieân tuïc ñeå tu 

taäp nhöõng taùnh thieän beân trong mình. Chìa khoùa cuûa vieäc chuyeån hoùa 

taâm laø söï coá gaéng vaø thaønh khaån lieân tuïc. Ñeå coù theå böôùc leân con 

ñöôøng chuyeån hoùa taâm mình, ngöôøi Phaät töû  khoâng coù söï löïa choïn naøo 

khaùc hôn laø phaûi tu taäp giôùi luaät vaø  töï quaùn saùt laáy mình xem coi 

nhöõng thaùi ñoä, tö töôûng vaø tình caûm phaùt khôûi ra sao trong taâm mình. 

Nhöõng tu taäp naøy seõ cho chuùng ta trí tueä chaân thaät coù theå giuùp chuùng ta 

bieát roõ raøng phaûi laøm caùi gì thieän vaø khoâng laøm caùi gì baát thieän. Ñoù laø 

caùch chuyeån hoùa taâm chaân chính nhaát cuûa ngöôøi Phaät töû.  

Moät trong nhöõng muïc ñích chính cuûa vieäc haønh thieàn laø ñieàu phuïc 

voïng töôûng. Khi chuùng ta coù khaû naêng truï trong traïng thaùi hoaøn toaøn 

saùng suoát baèng caùch ñoaïn tröø moïi voïng töôûng vaø khoâng rôi vaøo traïng 

thaùi hoân traàm, ñoù laø tònh toïa. Khi trong ngoaøi nhö nhöùt, vaø khoâng coù baát 

cöù hoaøn caûnh naøo coù theå gaây trôû ngaïi cho mình, ñoù laø Thieàn. Khi chuùng 

ta hieåu ñöôïc chaân thaät nghóa cuûa toïa thieàn, chuùng ta seõ hieåu ñöôïc chính 

mình. Trong taâm chuùng ta coù moät thanh kieám kim cöông. Neáu chuùng ta 

muoán hieåu chính mình thì haõy laáy thanh kieám kim cöông aáy ra maø 

ñoaïn tröø taát caû moïi thöù toát xaáu, daøi ngaén, ñeán ñi, cao thaáp, Phaät ma, 
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vaân vaân. Haõy caét ñöùt heát thaûy moïi thöù. Neáu chuùng ta khoâng suy nghó 

thì chuùng ta vaø haønh ñoäng laø moät. Chuùng ta laø traø maø chuùng ta ñang 

uoáng. Chuùng ta caùi coï maø chuùng ta ñang sôn. Khoâng suy nghó coù nghóa 

laø tröôùc khi suy nghó. Khi maø chuyeän “khoâng suy nghó” hieän höõu, 

chuùng ta laø toaøn boä vuõ truï; toaøn boä vuõ truï laø chuùng ta. Ñaây môùi ñích 

thöïc laø taâm thieàn, caùi taâm tuyeät ñoái. Noù vöôït treân caû khoâng gian vaø 

thôøi gian; vöôït leân caû söï ñoái ñaõi nhò nguyeân ta vaø ngöôøi, toát vaø xaáu, 

soáng vaø cheát. Chaân lyù chæ laø nhö thò. Chaân lyù chæ hieän höõu treân ñaàu coï 

cuûa anh thôï sôn maø thoâi. Maø thaät vaäy, söï giaûi thoaùt thaät söï laø söï giaûi 

thoaùt töø suy nghó, giaûi thoaùt töø taát caû moïi chaáp tröôùc, ham muoán vaø 

voïng töôûng, ngay caû chuyeän soáng vaø cheát. 

Theo Kinh Töù Nieäm Xöù trong Kinh Trung Boä, Ñöùc Phaät daïy: “Naày 

caùc Tyø Kheo, nhö theá naøo laø Tyø Kheo soáng quaùn nieäm taâm thöùc nôi 

taâm thöùc? Naày caùc Tyø Kheo, moäi khi nôi taâm thöùc coù tham duïc, vò aáy yù 

thöùc raèng taâm thöùc cuûa mình ñang coù tham duïc. Moãi khi taâm thöùc 

khoâng coù tham duïc, vò aáy yù thöùc raèng taâm thöùc cuûa mình khoâng coù 

tham duïc. Moãi khi trong taâm thöùc mình coù saân haän, vò aáy yù thöùc raèng 

taâm thöùc cuûa mình ñang coù saân haän. Moãi khi taâm thöùc cuûa mình khoâng 

coù saân haän, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang khoâng coù saân 

haän. Moãi khi taâm thöùc mình coù si meâ, vò aáy yù thöùc raèng taâm thöùc cuûa 

mình ñang si meâ. Moãi khi taâm thöùc cuûa mình khoâng coù si meâ, vò aáy yù 

thöùc raèng taâm thöùc cuûa mình ñang khoâng coù si meâ. Moãi khi taâm thöùc 

mình coù thu nhieáp, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang coù thu 

nhieáp. Moãi khi taâm thöùc mình taùn loaïn, vò aáy yù thöùc raèng taâm thöùc cuûa 

mình ñang taùn loaïn. Moãi khi taâm thöùc mình trôû thaønh khoaùng ñaït, vò aáy 

yù thöùc raèng taâm thöùc cuûa mình ñang trôû thaønh khoaùng ñaït. Moãi khi taâm 

thöùc mình trôû neân haïn heïp, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang 

trôû neân haïn heïp. Moãi khi taâm thöùc mình ñaït ñeán traïng thaùi cao nhaát, vò 

aáy yù thöùc raèng taâm thöùc cuûa mình ñang ñaït ñeán traïng thaùi cao nhaát. 

Moãi khi taâm thöùc mình khoâng ñaït ñeán traïng thaùi cao nhaát, vò aáy yù thöùc 

raèng taâm thöùc mình khoâng ñaït ñeán traïng thaùi cao nhaát. Moãi khi taâm 

thöùc mình coù ñònh, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang coù ñònh. 

Moãi khi taâm thöùc mình khoâng coù ñònh, vò aáy yù thöùc raèng taâm thöùc cuûa 

mình ñang khoâng coù ñònh. Moãi khi taâm thöùc mình giaûi thoaùt, vò aáy yù 

thöùc raèng taâm thöùc cuûa mình ñang giaûi thoaùt. Moãi khi taâm thöùc mình 

khoâng coù giaûi thoaùt, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang khoâng 

coù giaûi thoaùt. Nhö vaäy vò aáy soáng quaùn nieäm taâm thöùc treân noäi taâm; 
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hay soáng quaùn nieäm taâm thöùc treân caû noäi taâm laãn ngoaïi taâm. Hay vò aáy 

soáng quaùn nieäm taùnh sanh khôûi treân taâm thöùc; hay soáng quaùn nieäm 

taùnh dieät taän treân taâm thöùc. Hay soáng quaùn nieäm taùnh sanh dieät treân 

taâm thöùc. “Coù taâm ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng 

höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, 

khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø 

Kheo soáng quaùn nieäm taâm thöùc treân caùc taâm thöùc.” 

Theo Kinh Duy Ma Caät, luùc cö só Duy Ma Caät laâm beänh; vaâng 

meänh Phaät, Vaên Thuø Sö Lôïi Boà Taùt ñeán thaêm cö só. Vaên Thuø hoûi: “Cö 

só! Boà Taùt coù beänh phaûi ñieàu phuïc taâm mình nhö theá naøo?” Duy Ma 

Caät ñaùp: “Boà Taùt coù beänh phaûi nghó theá naày: ‘Ta nay beänh ñaây ñeàu töø 

caùc moùn phieàn naõo, ñieân ñaûo, voïng töôûng ñôøi tröôùc sanh ra, laø phaùp 

khoâng thaät coù, laáy ai chòu beänh ñoù. Vì sao? Vì töù ñaïi hoøa hôïp giaû goïi laø 

thaân, maø töù ñaïi khoâng chuû, thaân cuõng khoâng ngaõ. Laïi nöõa, beänh naày 

khôûi ra ñeàu do chaáp ngaõ, vì theá ôû nôi ngaõ khoâng neân sanh loøng chaáp 

ñaém.’ Baây giôø ñaõ bieát goác beänh, tröø ngay ngaõ töôûng vaø chuùng sanh 

töôûng, phaûi khôûi phaùp töôûng. Neân nghó raèng: ‘Thaân naày chæ do caùc 

phaùp hieäp thaønh, khôûi chæ laø phaùp khôûi, dieät chæ laø phaùp dieät. Laïi caùc 

phaùp aáy ñeàu khoâng bieát nhau, khi khôûi khoâng noùi noù khôûi, khi dieät 

khoâng noùi noù dieät?’ Boà Taùt coù beänh muoán dieät tröø phaùp töôûng phaûi 

nghó raèng: ‘Phaùp töôûng naày cuõng laø ñieân ñaûo, ñieân ñaûo töùc laø beänh lôùn, 

ta neân xa lìa noù.’ Theá naøo laø xa lìa? Lìa ngaõ vaø ngaõ sôû. Theá naøo laø lìa 

ngaõ vaø ngaõ sôû? Laø lìa hai phaùp. Theá naøo laø lìa hai phaùp? Laø khoâng 

nghó caùc phaùp trong, ngoaøi, maø thöïc haønh theo bình ñaúng. Sao goïi laø 

bình ñaúng? Laø ngaõ bình ñaúng, Nieát Baøn bình ñaúng. Vì sao? Ngaõ vaø 

Nieát Baøn hai phaùp naày ñeàu khoâng. Do ñaâu maø khoâng? Vì do vaên töï 

neân khoâng. Nhö theá, hai phaùp khoâng coù taùnh quyeát ñònh. Neáu ñaëng 

nghóa bình ñaúng ñoù, thì khoâng coù beänh chi khaùc, chæ coøn coù beänh 

KHOÂNG, maø beänh KHOÂNG cuõng khoâng nöõa.’ Vò Boà Taùt coù beänh duøng 

taâm khoâng thoï maø thoï caùc moùn thoï, neáu chöa ñaày ñuû Phaät phaùp cuõng 

khoâng dieät thoï maø thuû chöùng. Duø thaân coù khoå, neân nghó ñeán chuùng 

sanh trong aùc thuù maø khôûi taâm ñaïi bi. Ta ñaõ ñieàu phuïc ñöôïc taâm ta, 

cuõng neân ñieàu phuïc cho taát caû chuùng sanh. Chæ tröø beänh chaáp maø 

khoâng tröø phaùp, daïy cho döùt tröø goác beänh. Sao goïi laø goác beänh? Nghóa 

laø coù phan duyeân, do coù phan duyeân maø thaønh goác beänh. Phan duyeân 

nôi ñaâu? ÔÛ trong ba coõi. Laøm theá naøo ñoaïn phan duyeân? Duøng voâ sôû 

ñaéc; neáu voâ sôû ñaéc thì khoâng coù phan duyeân. Sao goïi laø voâ sôû ñaéc? 
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Nghóa laø ly hai moùn chaáp. Sao goïi laø hai moùn chaáp? Nghóa laø chaáp 

trong vaø chaáp ngoaøi; ly caû hai ñoù laø voâ sôû ñaéc. Ngaøi Vaên Thuø Sö Lôïi! 

Ñoù laø Boà Taùt coù beänh, ñieàu phuïc taâm mình ñeå ñoaïn caùc khoå nhö giaø, 

beänh, cheát laø Boà Ñeà cuûa Boà Taùt. Neáu khoâng nhö theá thì choã tu haønh 

cuûa mình khoâng ñöôïc trí tueä thieän lôïi. Ví nhö ngöôøi chieán thaéng keû oaùn 

taëc môùi laø doõng, coøn vò naøo tröø caû giaø, beänh, cheát nhö theá môùi goïi laø 

Boà Taùt. Boà Taùt coù beänh neân nghó theâm theá naày: ‘Nhö beänh cuûa ta ñaây, 

khoâng phaûi laø thaät, khoâng phaûi coù; beänh cuûa chuùng sanh cuõng khoâng 

phaûi thaät, khoâng phaûi coù.’ Khi quaùn saùt nhö theá, ñoái vôùi chuùng sanh 

neáu coù khôûi loøng ñaïi bi aùi kieán thì phaûi boû ngay. Vì sao? Boà Taùt phaûi 

döùt tröø khaùch traàn phieàn naõo maø khôûi ñaïi bi, chôù ñaïi bi aùi kieán ñoái vôùi 

sanh töû coù taâm nhaøm chaùn, neáu lìa ñöôïc aùi kieán thì khoâng coù taâm nhaøm 

chaùn, sanh ra nôi naøo khoâng bò aùi kieán che ñaäy, khoâng coøn bò söï raøng 

buoäc, laïi noùi phaùp côûi môû söï raøng buoäc cho chuùng sanh nöõa. Nhö Phaät 

noùi: ‘Neáu mình bò troùi maø laïi ñi môû troùi cho ngöôøi khaùc, khoâng theå 

ñöôïc; neáu mình khoâng bò troùi môùi môû troùi cho ngöôøi khaùc ñöôïc.’ Ngaøi 

Vaên Thuø Sö Lôïi! Boà Taùt coù beänh neân ñieàu phuïc taâm mình nhö theá, maø 

khoâng truï trong ñoù, cuõng khoâng truï nôi taâm khoâng ñieàu phuïc. Vì sao? 

Neáu truï nôi taâm khoâng ñieàu phuïc laø phaùp cuûa phaøm phu, neáu truï nôi 

taâm ñieàu phuïc laø phaùp cuûa Thanh Vaên, cho neân Boà Taùt khoâng truï nôi 

taâm ñieàu phuïc hay khoâng ñieàu phuïc, lìa hai phaùp aáy laø haïnh Boà Taùt. ÔÛ 

trong sanh töû maø khoâng bò nhieãm oâ, ôû nôi Nieát Baøn maø khoâng dieät ñoä 

haún laø haïnh Boà Taùt. Khoâng phaûi haïnh phaøm phu, khoâng phaûi haïnh 

Hieàn Thaùnh laø haïnh Boà Taùt. Khoâng phaûi haïnh nhô, khoâng phaûi haïnh 

saïch laø haïnh Boà Taùt. Tuy vöôït khoûi haïnh ma maø hieän caùc vieäc haøng 

phuïc ma laø haïnh Boà Taùt. Caàu nhöùt thieát trí, khoâng caàu saùi thôøi laø haïnh 

Boà Taùt. Duø quaùn saùt caùc phaùp khoâng sanh maø khoâng vaøo chaùnh vò 

(chôn nhö) laø haïnh Boà Taùt. Quaùn möôøi hai duyeân khôûi maø vaøo caùc taø 

kieán laø haïnh Boà Taùt. Nhieáp ñoä taát caû chuùng sanh maø khoâng meâ ñaém 

chaáp tröôùc laø haïnh Boà Taùt. Öa xa lìa maø khoâng nöông theo söï döùt ñoaïn 

thaân taâm laø haïnh Boà Taùt. Tuy ôû trong ba coõi maø khoâng hoaïi phaùp taùnh 

laø haïnh Boà Taùt. Tuy quaùn ‘Khoâng’ maø gieo troàng caùc coäi coâng ñöùc laø 

haïnh Boà Taùt. Duø thöïc haønh voâ töôùng maø cöùu ñoä chuùng sanh laø haïnh Boà 

Taùt. Duø thöïc haønh voâ taùc maø quyeàn hieän thoï thaân laø haïnh Boà Taùt. Duø 

thöïc haønh voâ khôûi maø khôûi taát caû caùc haïnh laø haïnh Boà Taùt. Duø thöïc 

haønh saùu phaùp Ba la maät maø bieát khaép caùc taâm, taâm sôû cuûa chuùng sanh 

laø haïnh Boà Taùt. Duø thöïc haønh saùu pheùp thaàn thoâng maø khoâng döùt heát 
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laäu hoaëc phieàn naõo laø haïnh Boà Taùt. Duø thöïc haønh töù voâ löôïng taâm maø 

khoâng tham ñaém sanh veà coõi Phaïm theá (Phaïm Thieân) laø haïnh Boà Taùt. 

Duø thöïc haønh thieàn ñònh, giaûi thoaùt tam muoäi, maø khoâng theo thieàn 

ñònh thoï sanh laø haïnh Boà Taùt. Duø thöïc haønh töù nieäm xöù maø khoâng hoaøn 

toaøn lìa haún thaân, thoï, taâm, phaùp laø haïnh Boà Taùt. Duø thöïc haønh töù 

chaùnh caàn maø khoâng rôøi thaân taâm tinh taán laø haïnh Boà Taùt. Duø thöïc 

haønh töù nhö yù tuùc maø ñaëng thaàn thoâng töï taïi laø haïnh Boà Taùt. Duø thöïc 

haønh nguõ caên maø phaân bieät raønh reõ caùc caên lôïi ñoän cuûa chuùng sanh laø 

haïnh Boà Taùt. Duø thöïc haønh nguõ löïc maø öa caàu thaäp löïc cuûa Phaät laø 

haïnh Boà Taùt. Duø thöïc haønh baûy phaùp giaùc chi maø phaân bieät roõ trí tueä 

cuûa Phaät laø haïnh Boà Taùt. Duø thöïc haønh baùt chaùnh ñaïo maø öa tu voâ 

löôïng Phaät ñaïo laø haïnh Boà Taùt. Duø thöïc haønh caùc phaùp chæ quaùn trôï 

ñaïo maø troïn khoâng thieân haún nôi tòch dieät (Nieát Baøn) laø haïnh Boà Taùt. 

Duø thöïc haønh caùc phaùp baát sanh baát dieät, maø duøng töôùng haûo trang 

nghieâm thaân mình laø haïnh Boà Taùt. Duø hieän oai nghi theo Thanh Vaên, 

Duyeân Giaùc maø khoâng rôøi Phaät phaùp laø haïnh Boà Taùt. Duø tuøy theo 

töôùng hoaøn toaøn thanh tònh cuûa caùc phaùp maø tuøy theo choã sôû öùng hieän 

thaân laø haïnh Boà Taùt. Duø quaùn saùt coõi nöôùc cuûa chö Phaät troïn vaéng laëng 

nhö hö khoâng maø hieän ra raát nhieàu coõi Phaät thanh tònh laø haïnh Boà Taùt. 

Duø chöùng ñaëng quaû Phaät, chuyeån Phaùp Luaân, nhaäp Nieát Baøn maø khoâng 

boû ñaïo Boà Taùt laø haïnh Boà Taùt vaäy.  

 

The Eightfold Noble Path Help 

Practitioners Taming Their Deluded Minds 

 

As mentioned above, right Mindfulness plays an important role in 

meditation, i.e., Right mindfulness can help us clear the flurry of 

thoughts from our minds. Meanwhile, right concentration is the 

intensified steadiness of the mind comparable to the unflickering flame 

of a lamp in a windless place. It is concentration that fixes the mind 

right and causes it to be unmoved and undisturbed. With support of 

Right Effort and Right Mindfulness, practitioners with fully 

concentrated mind are capable of taming their own mind. To tame the 

mind also called to cultivate the mind, or to maintain and watch over 

the mind, not letting it get out of control, become egotistical, self-

centered, etc. In the beginning of meditation practice, most of us find 

that the primary thing we must work with is our busy and chaotic mind. 
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However, we must be firm in our practice until our mind becomes clear 

and balanced, and is no longer caught by external objects, that is the 

time of a big change in our cultivation. At that time, we may be able to 

realize who we really are. A man who does not know how to adjust his 

mind according to circumstances would be like a corpse in a coffin. 

Turn your mind to yourself, and try to find pleasure within yourself, 

and you will always find therein an infinite source of pleasure ready 

for your enjoyment. Only when your mind is under control and put in 

the right path, it will be useful for yourself and for society. An 

unwholesome mind is not only danger to yourself, but also to the whole 

society.  

As a matter of fact, Outside the mind, there is no other thing. Mind, 

Buddha, and all the living, these three are not different (the Mind, the 

Buddha and sentient beings are not three different things). Zen 

practitioners should always remember that if the mind is allowed to 

function viciously and indulge in unwholesome thoughts, it can cause 

disaster, can even cause one’s death. But on the other hand, a mind 

imbued with wholesome thoughts can cure a sick body. When the mind 

is concentrated on right thoughts with right effort and right 

understanding, the effects it can produce are immense. Thus a mind 

with pure and wholesome thoughts leads to a healthy and relaxed life. 

Mind is such a subtle and intricate phenomenon that it is impossible to 

fine two men of the same mind. Man’s thoughts are translated into 

speech and action. Repetition of such speech and action gives rise to 

habits and finally habits form character. Character is the result of man’s 

mind-directed activities and so the characters of human beings vary. 

Thus to understand the real nature of life, one has to explore the 

innermost recesses of one’s mind which can only be accomplished by 

deep self-introspection based on purity of conduct and meditation.  The 

Buddhist point of view is that the mind or consciousness is the core of 

our existence. Of all forces the force of mind is the most potent. It is 

the power by itself. All our psychological experiences, such as pain and 

pleasure, sorrow and happiness, good and evil, life and death, are not 

attributed to any external agency. They are the result of our own 

thoughts and their resultant actions. To tame the mind means to try to 

guide our minds to follow the wholesome path and to stay away from 

the unwholesome path. According to Buddhism teachings, training the 



 170 

mind doesn’t mean to gain union with any supreme beings, nor to bring 

about any mystical experiences, nor is it for any self-hypnosis. It is for 

gaining tranquility of mind and insight for the sole purpose of attaining 

unshakable deliverance of the mind. For a long long period of time, we 

all talk about air, land and environment pollution, what about our mind 

pollution? Should we do something to prevent our minds from 

wandering far deep into the polluted courses? Yes, we should. We 

should equally protect and cleanse our mind. The Buddha once taught: 

“For a long time has man’s mind been defiled by greed, hatred and 

delusion. Mental defilements make beings impure; and only mental 

cleansing can purify them.” Devout Buddhists should always keep in 

mind that our daily life is an intense process of cleansing our own 

action, speech and thoughts. And we can only achieve this kind of 

cleansing through practice, not philosophical speculation or logical 

abstraction. Remember 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.” It 

means mastering our own mental contents, our emotions, likes and 

dislikes, and so forth. Thus, “self-mastery” is the greatest empire a man 

can aspire unto, and to be subject to our own passions is the most 

grievous slavery. Zen practitioners should always remember that 

nothing exists outside the mind (consciousness), since all phenomena 

are projections of consciousness. The purpose of practicing meditation 

to take hold of our mind and to obtain the mindfulness of the mind. If 

the practitioner knows his own mind, he will not waste his time and 

effort, otherwise, his time and effort will be useless. To know your 

mind, you should always observe and and recognize everything about 

it. This must be practiced at all times, while you are walking, standing, 

lying, sitting, speaking, or even when you are not speaking. The most 

important thing is to try not to be dominated by the distinction between 

extremes of good and bad, wholesome and unwholesome, just and 

unjust, etc. Whenever a wholesome thought arises, acknowledge it: “A 

wholesome thought has just arisen.” If an unwholesome thought arises, 

acknowledge it as well: “An unwholesome thought has just arisen.” 

Don’t dwell on it or try to get rid of it. To acknowledge it is enough. If 

they are still there, acknowledge they are still there. If they have gone, 
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acknowledge they have gone. That way the practitioner is able to hold 

of his mind and to obtain the mindfulness of the mind. 

Remember all man-made calamities in the world is created by men 

who have not learned the way of mind control or men who don’t know 

how to tame their minds. According to the Buddhist Zen, to tame the 

deluded mind we must not have any thing in it (take the mind of non-

existence or the empty mind). In Buddhism, cultivating is simply 

transforming the mind, it is to say that we use some kind of inner 

discipline to transform the heart. In our daily life, we usually 

experience two contrary states of mind (that have direct bearing on 

human mind): happiness and suffering. Even though we don’t want to 

further discuss about the consciousness in this subtitle, we all recognize 

that besides our concrete body we still have another part that 

dominates the body. We all agree that the experiences of suffering and 

happiness do not originate or stem from the body itself, they originate 

from an inner abstract place which Buddhism calls “mind”. According 

to Buddhism, powerful mental experiences under the forms of thoughts 

and emotions are so strong that they have the capability to dominate all 

physical levels of experience. This is the key point in Buddhism, for 

from this point of view, we recognize that cultivating is transforming 

the mind, and transforming the mind means cultivating. And from this 

very viewpoint, we agree that our state of mind, including our attitudes, 

thoughts and emotions, plays a crucial role in our experiences of 

happiness and suffering. In transforming the mind, Buddhists should 

remember that there’s no discipline can be used to force our mind. It 

must be done on the basis of voluntary acceptance. However, this 

voluntary acceptance or voluntary follow a spiritual discipline happens 

only after we ourselves have recognized that certain attitudes, 

thoughts, emotions and ways of life are beneficial to us and to others. 

And the spiritual path is the only way that will help us transform our 

minds. However, to be able to transform our minds we must understand 

the way our attitudes, thoughts and emotion work. We must understand 

the differences between “wholesome” and “unwholesome”. In 

Buddhism, speaking is in no way cultivating, cultivating means 

practicing with our own energy and sincerity. If we say in order to 

reduce greed, hatred, ignorance, pride, doubt, wrong views, killing, 

stealing, lying, etc., we must have the mind of loving-kindness, 
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compassion, joy, and renunciation. This is only an empty word. It is not 

enough to recognize that this is what is required to obtain a wholesome 

mind. It is not enough simply to wish that we should have more loving-

kindness, more compassion, more joy or more renunciation. On the 

contrary, Buddhists must make an on going effort, again and again, to 

cultivate the positive aspects within us. The key for transforming the 

mind is a sustained effort and sincerity. To be able to step on the way 

of transforming the mind, Buddhists have no other choice but observing 

the rules and contemplating the way to examine how attitudes, thoughts 

and emotions arise in us through introspection. These will give us the 

real wisdom that can help us understand clearly what we should do and 

what we should not do with the wholesome and the unwholesome. This 

is the real way of transforming of the mind of a Buddhist. 

One of the main purposes of meditation is to tame the deluded 

thoughts. When we are able to stay perfectly clear by cutting off all 

thinking and yet not falling into a trance-like sleep, this is called ‘quiet 

sitting’. When inside and outside become one, and no circumstances 

can hinder us, this is Zen. When we understand the real meaning of 

sitting Zen, we understand ourselves. In our mind there is a diamond 

sword. If we want to understand ourselves, take it and cut off good and 

bad, long and short, coming and going, high and low, Buddha and 

demons, etc. Let’s cut off all things. If we are not thinking, we are one 

with our action. We are the tea that we are drinking. We are the brush 

that we are painting with. Not-thinking is before thinking. When there 

exists “not-thinking”, we are the whole universe; the universe is us. 

This is exactly the Zen mind, absolute mind. It is beyond space and 

time, beyond the dualities of self and other, good and bad, life and 

death. The truth is just what it is. The truth is just verse is present in the 

tip of his brush. In fact, true freedom is freedom from thinking, freedom 

from all attachments, desires, and deluded thoughts, freedom from 

even from life and death. 

According to the Satipatthana Sutta in the Majjhima Nikaya, the 

Buddha taught: “Bhikkhus, doeas a Bhikhu abide contemplating mind 

as mind? Here a Bhikhu understands mind affected by lust as mind 

affected by lust, and mind unaffected by lust as mind unaffected by 

lust. He understands mind affected by hate as mind affected by hate, 

and mind unaffected by hate as mind unaffected by hate. He 
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understands mind affected by delusion as mind affected by delusion, 

and mind unaffected by delusion as mind unaffected by delusion. He 

understands contracted mind as contracted mind, and distracted mind as 

distracted mind. He understands exalted mind as exalted mind, and 

unexalted mind as unexalted mind. He understands surpassed mind as 

surpassed mind, and unsurpassed mind as unsurpassed mind. He 

understands concentrated mind as concentrated mind, and 

unconcentrated mind as unconcentrated mind. He understands liberated 

mind as liberated mind, and unliberated mind as unliberated mind. In 

this way he abides contemplating mind as mind internally, or he abides 

contemplating mind as mind externally, or he abides contemplating 

mind as mind both internally and externally. Or else, he abides 

contemplating in mind its arising factors, or he abides contemplating in 

mind its vanishing factors, or he abides contemplating in mind both its 

arising and vanishing factors. Or else mindfulness that ‘there is mind’ is 

simply established in him to the extent necessary for bare knowledge 

and mindfulness. And he abides independent, not clinging to anything 

in the world. That is how a Bhikkhu abides contemplating mind as 

mind.” 

According to the Vimalakirti Sutra, when Upasaka Vimalakirti was 

sick; obeying the Buddha’s command, Manjusri Bodhisattva called on 

Vimalakirti to enquire after his health. Manjusri asked: “How does a 

sick Bodhisattva control his mind?” Vimalakirti replied: “A sick 

Bodhisattva should think thus: ‘My illness comes from inverted 

thoughts and troubles (klesa) during my previous lives but it has no real 

nature of its own. Therefore, who is suffering from it? Why is it so? 

Because when the four elements unite to form a body, the former are 

ownerless and the latter is egoless. Moreover, my illness comes from 

my clinging to an ego; hence I should wipe out this clinging.’ Now that 

he knows the source of his illness, he should forsake the concept of an 

ego and a living being. He should think of things (dharma) thus: ‘A 

body is created by the union of all sorts of dharmas (elements) which 

alone rise and all, without knowing one another and without 

announcing their rise and fall.’ In order to wipe out the concept of 

things (dharmas) a sick Bodhisattva should think thus: ‘This notion of 

dharma is also an inversion which is my great calamity. So I should 

keep from it.’ What is to be kept from? From both subject and object. 
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What does this keeping from subject and object mean?  It means 

keeping from dualities. What does this keeping from dualities mean? It 

means not thinking of inner and outer dharmas (i.e. contraries) by the 

practice of impartiality. What is impartiality? It means equality (of all 

contraries e.g.) ego and nirvana. Why is it so? Because both ego and 

nirvana are void. Why are both void? Because they exist only by 

names which have no independent nature of their own. “When you 

achieve this equality you are free from all illnesses but there remains 

the conception of voidness which also is an illusion and should be 

wiped out as well.’ A sick Bodhisattva should free himself from the 

conception of sensation (vedana) when experiencing any one of its 

three states (which are painful, pleasurable and neither painful nor 

pleasurable feeling). Before his full development into Buddhahood 

(that is before delivering all living beings in his own mind) he should 

not wipe out vedana for his own benefit with a view to attaining 

nirvana for himself only.  Knowing that the body is subject to suffering 

he should think of living beings in the lower realms of existence and 

give rise to compassion (for them). Since he has succeeded in 

controlling his false views, he should guide all living beings to bring 

theirs under control as well. He should uproot theirs (inherent) illnesses 

without (trying to) wipe out non-existence dharmas (externals for sense 

data). For he should teach them how to cut off the origin of illness.  

What is the origin of illness?  It is their clinging which causes their 

illness. What are the objects of their clinging?  They are the three 

realms (of desire, form and beyond form).  By what means should they 

cut off their clinging?  By means (of the doctrine that) nothing 

whatsoever can be found, and (that) if nothing can be found there will 

be no clinging.  What is meant by ‘nothing can be found? It means 

(that) apart from dual views (There is nothing else that can be had).  

What are dual views? They are inner and outer views beyond which 

there is nothing. Manjusri, this is how a sick Bodhissattva should 

control his mind. Top wipe out suffering from old age, illness and death 

is the Bodhisattva’s bodhi (enlightened practice). If he fails to do so his 

practice lacks wisdom and is unprofitable. For instance, a Bodhisattva 

is (called) courageous if he overcomes hatred; if in addition he wipes 

out (the concept of) old age, illness and death he is a true Bodhisattva. 

A sick Bodhisattva should again reflect: Since my illness is neither real 
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nor existing, the illnesses of all living beings are also unreal and non-

existent. But while so thinking if he develops a great compassion 

derived from his love for living beings and from his attachment to this 

false view, he should (immediately) keep from these feelings. Why is it 

so? Because a Bodhisattva should wipe out all external causes of 

troubles (klesa) while developing great compassion. For (this) love and 

(these) wrong views result from hate of birth and death.  If he can keep 

from this love and these wrong views he will be free from hatred, and 

wherever he may be reborn he will not be hindered by love and wrong 

views. His next life will be free from obstructions and he will be able 

to expound the Dharma to all living beings and free them from 

bondage.  As the Buddha has said, there is no such thing as untying 

others when one is still held in bondage for it is possible to untie others 

only after one is free from bonds. Manjusri, a sick Bodhisattva should 

thus control his mind while dwelling in neither the (state of) controlled 

mind nor its opposite, that of uncontrolled mind. For if he dwells in (the 

state of) uncontrolled mind, this is stupidity and if he dwells in (that of) 

controlled mind, this is the sravaka stage. Hence a Bodhisattva should 

not dwell in either and so keep from both; this is the practice of the 

Bodhisattva stage. When staying in the realm of birth and death he 

keeps from its impurity, and when dwelling in nirvana he keeps from 

(its condition of) extinction of reincarnation and escape from suffering; 

this is the practice of the Bodhisattva stage. That which is neither 

worldly nor saintly is Bodhisattva development (into Buddhahood). 

That which is neither impure nor pure is Bodhisattva practice. Although 

he is beyond the demonic state he appears (in the world) to overcome 

demons; this is Bodhisattva conduct. In his quest of all knowledge 

(sarvajna) he does not seek it at an inappropriate moment; this is 

Bodhisattva conduct.  Although he looks into the uncreated he does not 

achieve Buddhahood; this is Bodhisattva conduct. Although he looks into 

nidana (or the twelve links in the chain of existence) he enters all states of 

perverse views (to save living beings); this is Bodhisattva conduct. Although 

he helps all living beings he does not give rise to clinging; this is Bodhisattva 

conduct. Although he keeps from the phenomenal he does not lean on the 

voidness of body and mind; this is Bodhisattva conduct. Although he passes 

through the three worlds (of desire, form and beyond form) he does not injure 

the Dharmata; this is the Bodhisattva conduct. Although he realizes the 

voidness (of thing) he sows the seeds of all merits; this is Bodhisattva conduct. 
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Although he dwells in formlessness he continues delivering living beings; this 

is Bodhisattva conduct.  Although he refrains from (creative) activities he 

appears in his physical body; this is Bodhisattva conduct.  Although he keeps 

(all thoughts) from rising he performs all good deeds; this is Bodhisattva 

conduct. Although he practices the six perfections (paramitas) he knows all the 

mental states of living beings; this is Bodhisattva conduct. Although he 

possesses the six supernatural powers he refrains from putting an end to all 

worldy streams; this is Bodhisattva conduct. Although he practices the four 

infinite states of mind, he does not wish to be reborn in the Brahma heavens, 

this Bodhisattva conduct. Although he practices meditation, serenity (dhyana), 

liberation and samadhi, he does not avail himself of these to be reborn in 

dhyana heavens; this is Bodhisattva conduct. Although he practice the four 

states of mindfulness he does not keep for ever from the karma of body and 

mind; this is Bodhisattva conduct. Although he practices the four right efforts 

he persists in physical and mental zeal and devotion; this is Bodhisattva 

conduct. Although he practices the four Hinayana steps to supernatural powers 

he will continue doing so until he achieves all Mahayana supernatural powers; 

this is Bodhisattva conduct. Although he practices the five spiritual faculties of 

the sravaka stage he discerns the sharp and dull potentialities of living beings; 

this is Bodhisattva conduct. Although he practices the five powers of the 

sravaka stage he strives to achieve the ten powers of the Buddha; this is 

Bodhisattva conduct. Although he practices the seven Hinayana degrees of 

enlightenment he discerns the Buddha’s all-wisdom (sarvajna); this is 

Bodhisattva conduct. Although he practices the eightfold noble truth (of 

Hinayana) he delights in treading the Buddha’s boundless path; this is 

Bodhisattva conduct. Although he practices samathavipasyana which 

contributes to the realization of bodhi (enlightenment) he keeps from slipping 

into nirvana; this is Bodhisattva conduct. Although he practices the doctrine of 

not creating and not annihilating things (dharma) he still embellishes his body 

with the excellent physical marks of the Buddha; this is Bodhisattva conduct. 

Although he appears as a sravaka or a pratyeka-buddha, he does not stray 

from the Buddha Dharma; this is Bodhisattva conduct.  Although he has 

realized ultimate purity he appears in bodily form to do his work of salvation; 

this is Bodhisattva conduct.  Although he sees into all Buddha lands which are 

permanently still like space, he causes them to appear in their purity and 

cleanness; this is Bodhisattva conduct. Although he has reached the Buddha 

stage which enables him to turn the wheel of the Law (to preach the Dharma) 

and to enter the state of nirvana, he does not forsake the Bodhisattva path; this 

is Bodhisattva conduct.” 
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Chöông Hai Möôi Ba 

Chapter Twenty-Three 

 

Vai Troø Cuûa Chaùnh Nieäm Vaø Chaùnh Ñònh  

Trong Vieäc Phaùt Trieån Trí Tueä 

 

Maëc daàu chaùnh nieäm vaø chaùnh ñònh ñeàu khoâng phaûi laø cöùu caùnh 

cuûa ngöôøi tu Phaät, nhöng caû hai ñeàu ñoùng moät vai troø cöïc kyø quan 

troïng trong vieäc phaùt trieån trí hueä, thöù maø chuùng ta caàn ñeå phaù tan böùc 

maøn voâ minh ñeå thaúng tieán ñeán giaùc ngoä. Chaùnh Nieäm coù theå giuùp 

chuùng ta laøm tan ñi nhöõng tö töôûng roän ròp xoân xao trong taâm thöùc, vaø 

cuoái cuøng giuùp chuùng ta coù ñuû naêng löïc ñaït ñöôïc söï nhaát taâm trong khi 

tu taäp. Trong khi ñoù chaùnh ñònh laø söï an ñònh vöõng chaéc cuûa taâm, laø 

chính söï taäp trung ñaõ laøm cho taâm an truù vaø khieán cho noù khoâng bò dao 

ñoäng, xaùo troän. Baùt Thaùnh Ñaïo maø Ñöùc Phaät ñaõ daïy laø taùm con ñöôøng 

chính maø ngöôøi tu Phaät naøo cuõng phaûi daãm leân ñeå ñöôïc giaùc ngoä vaø 

giaûi thoaùt. Phaät töû chôn thuaàn neân luoân nhôù raèng duø chuùng ta ñaõ tieán 

ñeán möùc ñoä khaù cao trong ñònh, cuõng chöa chaéc caùi ñònh naøy baûo ñaûm 

ñöôïc cho chuùng ta vò trí giaùc ngoä cuoái cuøng vì nhöõng khuynh höôùng oâ 

nhieãm ngaàm vaãn chöa bò loaïi boû hoaøn toaøn. Chuùng ta chæ laøm chuùng 

laéng xuoáng taïm thôøi maø thoâi. Vaøo baát cöù luùc naøo chuùng cuõng ñeàu coù 

theå trôû laïi neáu hoaøn caûnh cho pheùp, vaø ñaàu ñoäc taâm trí chuùng ta neáu 

chuùng ta khoâng luoân aùp duïng chaùnh tinh taán, chaùnh nieäm vaø chaùnh ñònh 

trong cuoäc tu cuûa chính mình. Vì leõ chuùng ta vaãn coøn baát tònh neân 

chuùng ta vaãn coøn bò aûnh höôûng bôûi nhöõng loâi cuoán baát thieän. Daàu 

chuùng ta ñaõ ñaït ñeán traïng thaùi taâm vaéng laëng nhôø chaùnh ñònh, nhöng 

chuùng ta vaãn chöa ñaït ñeán traïng thaùi thanh tònh tuyeät ñoái. Nhö vaäy 

coâng phu haønh thieàn nhaèm phaùt trieån taâm ñònh vaéng laëng khoâng bao 

giôø laø cöùu caùnh cuûa ngöôøi tu Phaät. Chuyeän quan troïng nhaát cho baát cöù 

ngöôøi tu Phaät naøo ôû ñaây cuõng laø phaùt trieån “trí hueä,” vì chính trí hueä 

môùi giuùp ñöôïc chuùng ta loaïi tröø meâ hoaëc, phaù boû voâ minh ñeå thaúng tieán 

treân con ñöôøng giaùc ngoä vaø giaûi thoaùt.  

Theo Phaät giaùo Nguyeân Thuûy, nieäm ñöôïc xem nhö laø moät sôïi daây 

maïnh meõ vì noù giöõ moät vai troø quan troïng trong caû hai loaïi thieàn ñònh 

laø tònh truù vaø bieät quaùn. Nieäm laø moät cô naêng naøo ñoù cuûa taâm vaø vì 

vaäy, noù laø moät yeáu toá cuûa taâm hay moät taâm sôû. Khoâng coù nieäm, moät 
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taâm sôû toái quan troïng, chuùng ta khoâng coù khaû naêng nhaän ra baát cöù thöù 

gì, khoâng theå hay bieát ñaày ñuû caùc taùc phong cuûa chính mình. Ñöôïc goïi 

laø chaùnh nieäm, vì noù vöøa traùnh chuù taâm sai laïc, maø cuõng vöøa traùnh cho 

taâm ñeå yù vaøo nhöõng ñieàu baát thieän, vaø ñaøng khaùc noù höôùng daãn taâm 

cuûa haønh giaû treân con ñöôøng chaân chaùnh, trong saïch vaø giaûi thoaùt moïi 

phieàn tröôïc. Chaùnh nieäm laøm beùn nhaïy khaû naêng quan saùt cuûa haønh 

giaû, vaø hoã trôï chaùnh tö duy vaø chaùnh kieán. Hieåu bieát vaø suy tö ñöôïc coù 

traät töï cuõng nhôø chaùnh nieäm. Trong hai kinh Nieäm Xöù vaø Nhaäp Töùc 

Xuaát Töùc Nieäm, Ñöùc Phaät daïy roõ raøng laøm caùch naøo moät haønh giaû coù 

theå hay bieát luoàng tö töôûng cuûa mình, tænh giaùc theo doõi, ghi nhaän vaø 

quan saùt töøng yù nghó cuûa chính mình, töø toát cuõng nhö xaáu. Caû hai baøi 

kinh ñeàu caûnh giaùc chuùng ta khoâng neân xao laõng vaø mô moäng, cuõng 

nhö thuùc hoái chuùng ta neân luoân canh chöøng vaø luoân giöõ taâm chaùnh 

nieäm. Kyø thaät, moät haønh giaû chuyeân caàn tu nieäm seõ ghi nhaän raèng 

chính nhôø söï kieän ñoïc laïi kinh ñieån seõ laøm cho chuùng ta tænh giaùc hôn, 

quyeát taâm hôn, vaø thaän troïng chuù nieäm nhieàu hôn. Khoûi noùi ai trong 

chuùng ta cuõng bieát raèng chaùnh nieäm laø moät ñöùc ñoä maø khoâng ai coù theå 

xem thöôøng ñöôïc. Nhö vaäy vieäc tu taäp chaùnh nieäm thaät laø thieát yeáu 

trong thôøi buoåi hoãn taïp maø chuùng ta ñang soáng ñaây trong khi raát nhieàu 

ngöôøi phaûi gaùnh chòu khoå ñau vì taâm trí maát thaêng baèng. Chaùnh nieäm 

laø moät phöông tieän mang laïi tònh truï, laøm thaêng tieán chaùnh kieán vaø 

chaùnh maïng. Chaùnh nieäm laø moät yeáu toá toái caàn thieát cho nhöõng haønh 

ñoäng cuûa chuùng ta trong ñôøi soáng haèng ngaøy cuõng nhö cho taâm linh.  

Trong khi ñoù, theo Kinh Phaùp Baûo Ñaøn, ñònh vaø tueä khoâng theå taùch 

rôøi. Trong Phaåm Thöù Tö, Luïc Toå Hueä Naêng daïy: “Naày thieän tri thöùc! 

Phaùp moân cuûa ta ñaây laáy ñònh tueä laøm goác, ñaïi chuùng chôù laàm noùi ñònh 

tueä rieâng. Ñònh tueä moät theå khoâng hai. Ñònh laø theå cuûa tueä, tueä laø duïng 

cuûa ñònh. Ngay khi tueä, ñònh ôû taïi tueä; ngay khi ñònh, tueä ôû taïi ñònh. 

Neáu bieát ñöôïc nghóa naày töùc laø caùi hoïc ñònh tueä bình ñaúng. Nhöõng 

ngöôøi hoïc ñaïo chôù noùi tröôùc ñònh roài sau môùi phaùt tueä, hay tröôùc tueä 

roài sau môùi phaùt ñònh, moãi caùi rieâng khaùc. Khôûi caùi thaáy nhö theá aáy, thì 

phaùp coù hai töôùng. Mieäng noùi lôøi thieän, maø trong taâm khoâng thieän thì 

khoâng coù ñònh tueä, ñònh tueä khoâng bình ñaúng. Neáu taâm mieäng ñeàu laø 

thieän, trong ngoaøi moät thöù, ñònh tueä töùc laø bình ñaúng. Töï ngoä tu haønh 

khoâng ôû choã tranh caõi, neáu tranh tröôùc sau töùc laø ñoàng vôùi ngöôøi meâ, 

khoâng döùt söï hôn thua, trôû laïi taêng ngaõ vaø phaùp, khoâng lìa boán töôùng. 

Toå laïi noùi theâm: “Naày thieän tri thöùc! Ñònh tueä ví nhö caùi gì? Ví nhö 



 179 

ngoïn ñeøn vaø aùnh saùng. Coù ngoïn ñeøn töùc coù aùnh saùng, khoâng ñeøn töùc laø 

toái, ñeøn laø theå cuûa aùnh saùng, aùnh saùng laø duïng cuûa ñeøn; teân tuy coù hai 

maø theå voán ñoàng moät. Phaùp ñònh tueä naày laïi cuõng nhö theá.” 

 

Roles of Right Remembrance and Right Concentration  

In the Development of Insight or Wisdom 

 

Although both right mindfulness and right concentration are not our 

ends in cultivation, but both of them play an extremely important role 

in the development of the wisdom, which cultivators need to destroy 

ignorance to advance directly to enlightenment. Right mindfulness can 

help us clear the flurry of thoughts from our minds, and eventually, 

we’ll be able to concentrate single-pointedly on our meditation. 

Meanwhile, right concentration fixes the mind right and causes it to be 

unmoved and undisturbed. The Eightfold Noble Path is eight main 

roads that any Buddhist must tread on in order to achieve 

enlightenment and liberation. Sincere Buddhists should always 

remember that even the higher practice of calming concentration or 

samadhi does not assure and place us in an ultimate position of 

enlightenment, for defilements or latent tendencies are not totally 

removed yet. We only calm them down temporarily. At any moment 

they may re-appear when circumstances permit, and poison our mind if 

we don’t always apply right effort, right mindfulness, and righ 

concentration in our own cultivation. As we still have impurities, we are 

still impacted by unwholesome impulses. Even though we have gained the 

state of calm of mind through concentration or samadhi, but that state is not an 

absolute state of purity. Thus the efforts to develop concentration never an 

end itself to a Buddhist cultivator. The most important thing for any Buddhist 

cultivator here is to develop his “Insight” for only “insight” can help us 

eliminating perversions and destroying ignorance, and to advance on the Path 

of Enlightenment and Liberation. 

According to Theravada Buddhism, mindfulness is considered as the 

strongest strand for it plays an important role in the acquisition of both calm 

and insight. Mindfulness is a certain function of the mind, and therefore, a 

mental factor. Without this all important factor of mindfulness one cannot 

cognize sense-objects, one cannot be fully aware of one’s behavior. It is call 

right mindfulness because it avoids misdirected attention, and prevents the 

mind from paying attention to things unwholesome, and guides its possessor 
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on the right path to purity and freedom. Right mindfulness sharpens the power 

of observation, and assists right thinking and right understanding. Orderly 

thinking and reflection is conditioned by man’s right mindfulness. In the 

Satipatthana and Anapanasati sutras, the Buddha states clearly how a 

meditator becomes aware of his thoughts, mindfully watching and observing 

each and every one of them, be they good or evil, salutary or otherwise. The 

sutras warn us against negligence and day-dreaming and urges us to be 

mentally alert and watchful. As a matter of fact, the earnest student will note 

that the very reading of the discourse, at times, makes him watchful, earnest 

and serious-minded. It goes without saying that right mindfulness is a quality 

that no sensible man would treat with contempt. Thus, it is truly essential to 

cultivate mindfulness in this confused age when so many people suffer from 

mental imbalance. Right mindfulness is an instrumental not only in bringing 

concentration calm, but in promoting right understanding and right living. It is 

an essential factor in all our actions both worldly and spiritual.  

While in the Dharma Jewel Platform Sutra, concentration and wisdom can 

not be separated. In Chapter Fourth, the Sixth Patriarch taught: “The Master 

instructed the assembly: “Good Knowing Advisors, this Dharma-door of mine 

has concentration and wisdom as its foundation. Great assembly, do not be 

confused and say that concentration and wisdom are different. Concentration 

and wisdom are one substance, not two. Concentration is the substance of 

wisdom, and wisdom is the function of concentration. Where there is wisdom, 

concentration is in the wisdom. Where there is concentration, wisdom is in the 

concentration. If you understand this principle, you understand the balanced 

study of concentration and wisdom. Students of the Way, do not say that first 

there is concentration, which produces wisdom, or that first there is wisdom, 

which produces concentration: do not say that the two are different. To hold 

this view implies a duality of dharma. If  your speech is good, but your mind is 

not, then concentration  and wisdom are useless because they are not equal. If 

mind and speech are both good, the inner and outer are alike, and 

concentration and wisdom are equal. Self-enlightenment, cultivation, and 

practice are not a matter for debate. If you debate which comes first, then you 

are similar to a confused man who does not cut off ideas of victory and defeat, 

but magnifies the notion of self and dharmas, and does not disassociate 

himself from the four makrs. The Patriarch added: “Good Knowing Advisors, 

what are concentration and wisdom like? They are like a lamp and its light. 

With the lamp, there is light. Without the lamp, there is darkness. The lamp is 

the substance of the light and the light is the function of the lamp. Although 

there are two names, there is one fundamental substance. The dharma of 

concentration and wisdom is also thus.” 
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Chöông Hai Möôi Boán 

Chapter Twenty-Four 

 

Chaùnh Ñònh Vaø Tam Muoäi 

 

Chaùnh Ñònh laø moät trong ba phaàn hoïc cuûa Thieàn Ñònh (hai phaàn 

khaùc laø Chaùnh Tinh Taán vaø Chaùnh Nieäm). Chaùnh ñònh laø taäp trung taâm 

vaøo moät ñoái töôïng. Chaùnh ñònh tieán boä töø töø ñeán traïng thaùi taâm an truù 

nhôø vaøo Chaùnh Tinh Taán vaø Chaùnh Nieäm. Chaùnh ñònh coøn coù theå giuùp 

chuùng ta tieán saâu vaøo söï nhaát taâm cao hôn, hay nhöõng taàng thieàn (saéc 

giôùi vaø voâ saéc giôùi). Trong khi ñoù, tam muoäi laø traïng thaùi cuûa taâm truï 

treân moät ñoái töôïng duy nhaát. Trong Phaät giaùo Ñaïi Thöøa, “samadhi” chæ 

söï thaêng baèng beân trong, söï yeân tónh vaø taäp trung tinh thaàn, hay traïng 

thaùi tónh taâm hoaøn toaøn cuûa tinh thaàn, nhöng khoâng maát ñi yù thöùc veà 

hieän thöïc. Ñaây laø moät traïng thaùi phi nhò nguyeân, maø ñaëc tröng cuûa noù 

laø moïi söï phaân bieät giöõa chuû theå vaø ñoái töôïng, beân trong vaø beân ngoaøi, 

ñeàu bieán maát. Chuû theå vaø ñoái töôïng chæ laø moät. Theo Phaät giaùo, Tam 

Muoäi coù nghóa laø taâm ñònh tónh, khoâng bò quaáy roái. Söï noái keát giöõa 

ngöôøi quaùn töôûng vaø ñoái töôïng thieàn. Trong nhaø Thieàn, Tam Muoäi 

chaúng nhöõng aùm chæ söï quaân bình, tónh laëng hay nhaát taâm baát loaïn, maø 

noù coøn aùm chæ traïng thaùi taäp trung maõnh lieät nhöng khoâng heà gaéng söùc, 

maø laø söï thaám nhaäp troïn veïn cuûa taâm trong chính noù hay laø söï tröïc 

quan cao roäng (nhaäp chaùnh ñònh). Tam Muoäi vaø Boà Ñeà ñoàng nhaát vôùi 

nhau theo caùi nhìn cuûa taâm Boà Ñeà Giaùc Ngoä, tuy nhieân nhìn theo giai 

ñoaïn ñang phaùt trieån thì tam muoäi vaø ngoä khaùc nhau. Tam muoäi coøn coù 

nghóa laø ñònh hay taäp trung tinh thaàn vaøo moät ñoái töôïng duy nhaát, ñaït 

ñöôïc do thöïc taäp thieàn ñònh hay söï phoái hôïp giöõa thieàn ñònh vaø trí tueä 

Baùt nhaõ. Ñònh laø traïng thaùi taäp trung tinh thaàn, keát quaû tröïc tieáp cuûa 

thieàn vaø quaùn töôûng.  Ñònh laø coâng cuï chính daãn tôùi ñaïi giaùc. Ñònh laø 

traïng thaùi yù thöùc phi nhò nguyeân, keát hôïp caû chuû theå vaø ñoái töôïng. Ñònh 

chaúng phaûi laø keàm giöõ taâm taïi moät ñieåm, maø cuõng khoâng laø dôøi taâm töø 

choã naày ñeán choã khaùc, vì laøm nhö vaäy laø theo tieán trình cuûa nhò 

nguyeân. Böôùc vaøo ñònh laø böôùc vaøo traïng thaùi tónh taâm. 

Tam muoäi goàm coù hai loaïi: 1) ñònh trong thieàn chæ coù nghóa laø 

khoâng phoùng taâm, nghóa laø taâm chaùnh nieäm kòp thôøi vaø chính xaùc vaøo 

nhöõng gì ñang xaûy ra. Khi taâm chaùnh nieäm moät caùch toát ñeïp vaø lieân tuïc 

vaøo taát caû nhöõng gì ñang xaõy ra thì taâm seõ ôû vaøo tình traïng maø thieàn 
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giaû goïi laø ñònh tam muoäi hay nhaäp ñònh. Nhö vaäy, nhaäp ñònh coù nghóa 

laø taâm dính chaët vaøo ñeà muïc vaø quaùn saùt ñeà muïc ñoù. luùc baáy giôø taâm 

hoaøn toaøn taäp trung, dính chaët vaøo moät ñeà muïc duy nhaát, moät hình aûnh 

trong taâm chaúng haïn, nhö taâm taäp trung vaøo moät töôïng Phaät. Taâm bò 

huùt vaøo ñeà muïc ñoù, khoâng bò lay ñoäng hay di chuyeån ñi nôi khaùc; 2) 

ñònh trong thieàn Minh Saùt khaùc vôùi ñònh trong thieàn chæ ôû choã taâm 

chuyeån töø ñeà muïc naày sang ñeà muïc khaùc vaø an ñònh taâm vaøo ñaëc tính 

voâ thöôøng, khoå vaø voâ ngaõ cuûa taát caû ñoái töôïng. Ñònh trong thieàn minh 

saùt cuõng bao goàm tröôøng hôïp taâm chuyeân chuù vaø gaén chaët vaøo söï an 

laïc tónh laëng cuûa Nieát baøn. Trong khi muïc ñích cuûa thieàn chæ laø ñaït 

ñöôïc traïng thaùi taâm an laïc vaø nhaäp ñònh, thì muïc ñích cuûa thieàn minh 

saùt laø ñaït ñöôïc caùc taàng tueä giaùc vaø giaûi thoaùt. Ngoaøi ra, tam muoäi coøn 

bao goàm khoâng tam muoäi, coù nghóa laø hieåu ñöôïc baûn chaát cuûa vaïn höõu  

voán khoâng neân laøm cho caùi taâm khoâng, caùi toâi khoâng, caùi cuûa toâi 

khoâng, khoå khoâng, laø giaûi thoaùt; voâ töôùng tam muoäi, coù nghóa laø ñoaïn 

tröø moïi hình töôùng beân ngoaøi laø giaûi thoaùt; vaø voâ nguyeän tam muoäi, coù 

nghóa laø ñoaïn tröø taát caû moïi mong caàu cho ñeán khi naøo khoâng coøn moät 

maûy may ham muoán hay coá gaéng ñeå ñaït ñöôïc baát cöù thöù gì laø giaûi 

thoaùt.   

Theo Lieãu Dö Ñaïi Sö, moät cao taêng trong toâng phaùi Tònh Ñoä Trung 

Quoác, ngöôøi nieäm Phaät khi ñi ñeán choã tuyeät ñænh taän cuøng duy coù moät 

ñònh theå laø nieäm Phaät tam muoäi. Ñaây laø caûnh hö linh saùng laëng, voïng 

giaùc tieâu tan, haønh giaû duy coøn truï taâm nôi töôùng haûo hoaëc hoàng danh 

cuûa Phaät. Nhöng tuy noùi truï maø thaät ra voâ truï, vì aâm thanh saéc töôùng 

ñöông theå nhö huyeãn, chính ñoù laø khoâng. Töôùng tam muoäi aáy nhö theá 

naøo?  Khi haønh giaû chuyeân nhöùt nieäm Phaät, queân heát thaân taâm ngoaïi 

caûnh, tuyeät caû thôøi gian khoâng gian, ñeán luùc söùc löïc cöïc coâng thuaàn, 

ngay nôi ñöông nieäm traàn voïng boãng thoaït tieâu tan, taâm theå böøng saùng, 

chöùng vaøo caûnh giôùi “Voâ nieäm voâ baát nieäm.” Caûnh aáy nhö hö khoâng 

maây tan, trôøi xanh moät veû, nieäm, maø khoâng nieäm, khoâng nieäm maø 

nieäm, khoâng thaáy bieát môùi laø söï thaáy bieát chaân thaät, coù thaáy bieát töùc 

laïc theo traàn. Ñeán ñaây thì nöôùc baïc non xanh ñeàu laø chaân ñeá, suoái reo 

chim hoùt toaøn dieãn dieäu thöøa, taâm quang bao haøm muoân töôïng maø 

khoâng truï moät phaùp, tòch maø chieáu, chieáu maø tòch, ñeàu coøn ñeàu maát, 

tuyeät ñaõi vieân dung. Caûnh giôùi tam muoäi ñaïi ñeå laø nhö theá, khoù taû neân 

lôøi, duy chöùng môùi theå nghieäm ñöôïc. Nieäm Phaät tam muoäi vaãn laø moät 

theå, nhöng ñeå ñi vaøo ñònh caûnh aáy, ngöôøi xöa ñaõ caên cöù theo kinh, y 
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nôi yù nghóa vaø oai nghi haønh trì maø chia thaønh boán loaïi tam muoäi. Baùt 

Chu Tam Muoäi laø loaïi tam muoäi maø khi thöïc haønh thì chö Phaät hieän ra 

tröôùc maët. Coøn ñöôïc goïi laø Thöôøng Haønh Ñaïo hay Thöôøng Haønh Tam 

Muoäi vì phaûi thöïc haønh khoâng giaùn ñoaïn töø 7 ñeán 90 ngaøy. Moät trong 

boán loaïi tam muoäi. Nhöõng tam muoäi kia laø Tuøy Töï YÙ Tam Muoäi, Nhaát 

Haïnh Tam Muoäi, vaø Phaùp Hoa Tam Muoäi. Baùt Chu coù nghóa laø “Phaät 

laäp.” Haønh trì moân tam muoäi naày coù ba oai löïc phuø trôï: Oai löïc cuûa 

Phaät, oai löïc cuûa phaùp tam muoäi, vaø oai löïc coâng ñöùc cuûa ngöôøi tu. Khi 

thöïc haønh Baùt Chu Tam Muoäi, phaûi laáy chín möôi ngaøy laøm moät ñònh 

kyø. Trong thôøi gian aáy, ngaøy ñeâm haønh giaû chæ ñöùng hoaëc ñi, töôûng 

Ñöùc Phaät A Di Ñaø hieän thaân ñöùng treân ñaûnh mình ñuû ba möôi hai 

töôùng toát, taùm möôi veû ñeïp; hay mieäng thöôøng nieäm danh hieäu Phaät, 

taâm thöôøng töôûng Phaät khoâng xen hôû. Khi coâng thaønh trong tam muoäi 

haønh giaû thaáy Ñöùc Phaät A Di Ñaø vaø chö Phaät möôøi phöông hieän ra 

ñöùng tröôùc mình khuyeán taán khen ngôïi. Baùt Chu Tam Muoäi cuõng goïi laø 

“Thöôøng Haønh Ñaïo.” Ngöôøi tu khi ñi, moãi böôùc moãi tieáng ñeàu khoâng 

rôøi danh hieäu Phaät, ba nghieäp haønh trì khoâng giaùn ñoaïn nhö doøng nöôùc 

chaûy. Phaùp naày coâng ñöùc raát cao, song chæ baäc thöôïng caên môùi kham tu 

trì, haïng ngöôøi trung haï vaø tinh löïc yeáu keùm khoâng theå thöïc haønh noåi. 

Nhaát Haïnh Tam Muoäi, coù nghóa laø chuyeân nhaát veà moät haïnh. Khi tu 

moân tam muoäi naày, haønh giaû thöôøng ngoài vaø chæ chuyeân nhaát quaùn 

töôûng, hoaëc nieäm danh hieäu Ñöùc A Di Ñaø. Laïi tuy chæ tu moät haïnh maø 

ñöôïc dung thoâng troøn ñuû taát caû haïnh, neân “Nhaát Haïnh” cuõng goïi laø 

“Vieân Haïnh.” Töø phaùp tam muoäi naày cho ñeán hai moân sau, ba haïng 

caên cô ñeàu coù theå tu taäp ñöôïc. Phaùp Hoa Tam Muoäi, moät trong möôøi 

saùu moân tam muoäi trong kinh Phaùp Hoa, phaåm Dieäu AÂm Boà Taùt ñaõ 

traàn thuaät. Theo yù chæ cuûa toâng Thieân Thai, thì ba ñeå vieân dung laø 

“Phaùp,” quyeàn thaät khoâng hai laø “Hoa.” Ví nhö hoa sen khi caùnh hoa 

chöa nôû, maø göông sen thaät ñaõ thaønh, göông vôùi caùnh ñoàng thôøi; nôi 

moät ñoùa hoa maø goàm ñuû yù nghóa quyeàn vaø thaät vaäy. Noùi theo toâng Tònh 

Ñoä thì töùc nieäm laø Phaät, töùc saéc laø taâm; moät caâu nieäm Phaät goàm ñuû taát 

caû ba ñeá, nhieáp caû thaät quyeàn. Neáu toû ngoä lyù naày maø nieäm Phaät, goïi laø 

tu haïnh Phaùp Hoa Tam Muoäi. Khi tu moân tam muoäi naày, haønh giaû duøng 

hai oai nghi ngoài vaø ñi maø thay ñoåi ñeå quaùn Phaät hoaëc nieäm Phaät, kyø 

cho ñeán khi naøo chöùng nhaäp vaøo chaùnh ñònh. Phaùp nghi tu taäp naày laïi 

coù phaàn deã hôn Nhaát Haïnh Tam Muoäi (khoâng ñeá, töùc lyù “khoâng 

töôùng”; giaû ñeá, töùc lyù “giaû töôùng”; trung ñeá, töùc lyù “thöïc töôùng”). Vaø 
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“tuøy töï yù tam muoäi,” phaùp thöùc naày coù nghóa laø tuøy taâm hoaëc ñi ñöùng, 

hoaëc naèm ngoài, ñeàu nhieáp nieäm khoâng rôøi danh hieäu Ñöùc A Di Ñaø ñeå 

tu chöùng vaøo tam muoäi. Haønh nghi ñaây laïi coøn coù teân laø “Löu Thuûy 

Nieäm Phaät.” Ví nhö doøng nöôùc nôi soâng cöù lieân tuïc chaûy maõi, duø gaëp 

caây ñaù ngaên caûn, noù chæ doäi laïi roài tìm loái chaûy tieáp. Thoâng thöôøng 

ngöôøi tu theo moân naày, cöù moãi buoåi khuya leã Phaät A Di Ñaø boán möôi 

taùm laïy, Quaùn AÂm, Theá Chí vaø Ñaïi Haûi Chuùng moãi danh hieäu ñeàu baûy 

laïy, keá quyø xuoáng saùm hoái. Roài töø ñoù cho ñeán toái, luùc ñi ñöùng naèm 

ngoài ñeàu nieäm Phaät, hoaëc laàn chuoãi ghi soá, hoaëc nieäm suoâng, ñeán tröôùc 

khi ñi nguû, laïi leã Phaät moät laàn nöõa vaø ñem coâng ñöùc tu trong ngaøy, maø 

phaùt nguyeän hoài höôùng vaõng sanh. Trong khi haønh trì neáu coù tieáp xuùc 

vôùi caùc duyeân, khi qua roài vaãn trôû laïi nieäm Phaät. Phaùp tu naày tuy tuøy 

tieän deã daøng, nhöng phaûi kheùo traùnh bôùt duyeân vaø taâm beàn bó môùi 

mong thaønh töïu.  

 

Right Concentration and Samadhi 

 

Right Concentration is one of the three trainings in Samadhi (two 

other trainings are Right Effort and Right Mindfulness). Right 

concentration means to concentrate the mind single-pointedly on an 

object. Our concentration or single-pointedness slowly improves 

through effort and mindfulness, until we attain calm abiding. Right 

Concentration may also help us progress to deeper states of 

concentration, the actual meditative stabilizations (form and formless 

realms). While the samadhi is the balanced state, concentration of 

thought, putting together, joining or combining with. In Mahayana 

Buddhism, samadhi designates equilibrium, tranquility, and 

collectedness of mind. It also designates a completely wakeful total 

absorption of the mind in itself. It is a nondualistic state of mind in 

which there is no distinction between subject and object, either inner or 

outer. There is no mind of the meditator (subject) that is directed 

toward an object of meditation or concentrated on a point (so-called 

one-pointedness of mind). In Zen, the subject and object are one. In 

Buddhism, it means the mind fixed and undisturbed. Composing the 

mind, intent contemplation, perfect absorption, union of the meditator 

with the object of meditation. In Zen it implies not merely equilibrium, 

tranquility, and one-pointedness, but a state of intense yet effortless 
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concentration, of complete absorption of the mind in itself, of 

heightened and expanded awareness. Samadhi and Bodhi are identical 

from the view of the enlightened Bodhi-mind. Seen from the 

developing stages leading to enlightenment-awakening; however, 

samadhi and enlightenment are different. Samadhi also means one-

pointedness of mind which is obtained from the practices of meditation 

or the combination of meditation (Dhyana) and Prajna (Transcendental 

wisdom). The state of mental concentration resulting from the practice 

of meditation and contemplation on Reality (the state of even-

mindedness). Samadhi is the key tool that leads to enlightenment. 

Samadhi is a non-dualistic state of consciousness in which the 

consciousness of the experiencing “subject” becomes one with the 

experienced “object.” Samadhi is neither a straining concentration on 

one point, nor the mind is directed from here (subject) to there (object), 

which would be dualistic mode of experience. To enter samadhi means 

to attain the state of absorption of dhyana. 

Samadhi includes: 1) Jhana Samadhi means “not wandering of the 

mind”. The mind that is not wandering is the mind that is penetratively 

mindful of what is happening, which Zen practitioners call 

“penetrative” or “Absorption”. Therefore, Jhana Samadhi refers to the 

quallity of the mind that is able to stick to an object and observe it. 

Samatha means pure concentration, or fixed awareness of a single 

object, a mentla image, for example, a Buddha statue. The mind is 

fixed on this object without wavering or moving elsewhere. Eventually 

the mind develops a very peaceful, tranquil, concentrated states and 

becomes absorbed in the object; 2) Vipassana Samadhi allows the mind 

to move freely from object to object, staying focused on the 

characteristics of impermanence, suffering and absence of self that are 

common to all objects. Vipassana Samadhi also includes the mind 

which can stay focused and fixed uopn the bliss of Nirvana. Rather than 

the tranquility and absorption which are the goal of samatha jhana 

practitioners, the most important results of Vipassana Samadhi are 

insight and wisdom. Besides, samadhi also includes samadhi of sunyata 

or emptiness, which means to empty the mind of the ideas of me, mine 

and sufferings which are unreal; samadhi of animitta or signlessness, 

which means to get rid of the idea of form, or externals (there are no 

objects to be perceived by sense-organs); samadhi of apranihita or 
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wishlessness, which means to get rid of all wishes or desires until no 

wish of any kind whatsoever remains in the cultivator’s mind, for he no 

longer needs to strive for anything.  

According to Great Master Liu-Yu, a noted Chinese monk in the 

Pure Land School, when the practitioner assiduously recites the 

Buddha’s name with one-pointedness of mind, oblivious to body, mind 

and the external world, transcending time and space, and when he has 

exerted the utmost effort and reached the goal, right in the midst of 

present thought, worldly delusions suddenly disappear, the mind 

experiences sudden Enlightenment, attaining the realm of “No-

Thought, No No-Thought.” That realm is like empty space, all clouds 

have dissipated, the sky is all blue, reciting is not reciting, not reciting 

is reciting, not seeing and knowing is truly seeing and knowing, to see 

and to know is to stray towards worldly dusts. At this stage, the silver 

water and green mountains are all Ultimate Truth, the babbling brooks 

and singing birds all express the wonderful Dharma. The light of the 

Mind encompasses ten thousand phenomena but does not dwell on any 

single dharma, still-but-illuminating, illuminating-but-still, existing and 

lost at the same time, all is perfect. The realm of samadhi is, in 

general, as just described. It is difficult to express in words, and only 

when we attain it do we experience it. Buddha Recitation Samadhi is 

always the same state. However, the ancients distinguished four 

variants: Pratyutpanna Samadhi is the samadhi in which the Buddhas of 

the ten directions are seen as clearly as the stars at night. Also called as 

the prolonged samadhi, because of the length of time required, either 

seven or ninety days. One of the four kinds of samadhi. The other three 

samadhis are Following One’s Inclinations Samadhi, Single-Practice 

Samadhi, and Lotus-Blossom Samadhi. When practicing this samadhi, 

the cultivator has three powers to assist him: the power of Amitabha 

Buddha, the power of the samadhi and the power of his own virtues. 

The unit of practice of this samadhi should be ninety days. In that span 

of time, day and night the practitioner just stands or walks around, 

visualizing Amitabha Buddha appearing as a body standing on the 

practitioner’s crown, replete with the thirty-two auspicious marks and 

the eighty beautiful characteristics. He may also recite Amitabha 

Buddha’s name continuously, while constantly visualizing Him. When 

practice is perfected, the cultivator, in samadhi, can see Amitabh 
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Buddha and the Buddhas of the ten directions standing in front of him, 

praising and encouraging him. Pratyupanna is also called the 

“Constantly Walking Samadhi.” As the practitioner walks, each step, 

each word is inseparable from the name of Amitabha Buddha. His 

body, speech and mind are always practicing Buddha Recitation 

without interruption, like a continuous flow of water. This method 

brings very lofty benefits, but only those of high capacity have the 

endurance to practice it. Those of limited or moderate capacities or 

lacking in energy cannot pursue this difficult practice. Single-Practice 

Samadhi, which means specializing in one practice. When cultivating 

this samadhi, the practitioner customarily sits and concentrates either 

on visualizing Amitabha Buddha or on reciting His name. Although he 

actually cultivates only one practice, in effect, he achieves proficiency 

in all other practices; consequently, single-practice is also called 

“Perfected Practice.” This samadhi as well as the following two 

samadhis, can be put into practice by people of all capacities. Lotus-

Blossom Samadhi, which is one of the sixteen samadhis explained in 

Chapter 24 of the Lotus Sutra. According to the T’ien-T’ai School, the 

‘three truths’ (emptiness, conditional existence, the Middle Way) 

perfectly fused, are “Dharma,” while the Expedient and the True, 

being non-dual, are “blossom.” For example, when the petals (the 

Expedient) of the lotus blossom are not yet opened, its seeds (the True) 

are already formed; the seeds and the petals exist simultaneously. 

Thus, in a single flower, the full meaning of the True and the 

Expedient is examplified. In Pure Land terminology, we would say, 

“recitation is Buddha,” “form is Mind,” and one utterance of the 

Buddha’s name includes the “three truths,” encompassing the True and 

the Expedient. If we recite the Buddha’s name while understanding 

this principle, we are practicing the Lotus Blossom Samadhi. In 

cultivating this samadhi, the practitioner alternates between sitting and 

walking while visualizing Amitabha Buddha or reciting His name, to 

the point where he enters samadhi. This technique is somewhat easier 

than the Single-Practice Samadhi described above (the dogma of 

unreality or the noumenal; the dogma of dependent reality or 

phenomenal; the dogma of transcendence or the absolute which unites 

both noumenal and phenomenal). And “following one’s inclinations 

samadhi,” with this technique, we walk or stand, lie down or sit up as 
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we wish, constantly focussing our thoughts and never abandoning the 

sacred name Amitabha Buddha, attaining samadhi in the process. This 

practice is also called “Flowing Water Buddha Recitation.” It is like 

water continuously flowing in a river; if it encounters an obstacle such 

as a rock or a tree, it simply bounces back and continues to flow around 

it.  Normally, the practitioner of this method, early each morning, bows 

forty-eight times to Amitabha Buddha, and seven times each to the 

Bodhisattva Avalokitesvara, the Bodhisattva Mahasthamaprapta, and 

the Ocean-Wide Assembly. He then kneels down to seek repentance. 

From then on until nightfall, whether walking, standing, lying down, or 

sitting up, he recites the Buddha’s name, either fingering the rosary or 

simply reciting. Before going to bed, he bows once more to Amitabha 

Buddha and dedicates the merits of the whole day’s practice toward 

rebirth in the Pure Land. If he is distracted during practice, he should 

resume recitation as soon as the circumstances of the distraction have 

passed. This method is flexible and easy, but the cultivator should 

minimize distracting conditions and have a good deal of perseverance. 
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Chöông Hai Möôi Laêm 

Chapter Twenty-Five 

 

Tu Taäp Baùt Thaùnh Ñaïo 

Laø Tu Taäp Kyû Luaät Taâm Linh 

 

Ñeå tu taäp kyû luaät taâm linh theo lôøi ñöùc Phaät daïy trong Baùt Thaùnh 

Ñaïo, haønh giaû phaûi theo nhöõng böôùc sau ñaây. Thöù nhaát laø Coá Gaéng 

Naém Baét Laáy Hôi Thôû: Kinh Quaùn Nieäm daïy veà caùch naém hôi thôû nhö 

sau: “Tænh thöùc khi thôû vaøo vaø tænh thöùc khi thôû ra. Khi thôû vaøo moät hôi 

daøi, ta bieát laø ta ñang thôû vaøo moät hôi daøi. Khi thôû ra moät hôi daøi, ta 

bieát laø ta ñang thôû ra moät hôi daøi. Thôû vaøo moät hôi ngaén, ta bieát laø ta 

ñang thôû vaøo moät hôi ngaén. Thôû ra moät hôi ngaén, ta bieát laø ta ñang thôû 

ra moät hôi ngaén. Ta töï tu taäp ‘kinh qua troïn veïn hôi thôû nôi thaân khi thôû 

vaøo.’ Ta töï tu taäp ‘kinh qua troïn veïn hôi thôû nôi thaân khi thôû ra’. Ta töï 

tu taäp laø ta ñang thôû vaøo vaø laøm cho söï ñieàu haønh trong thaân theå trôû 

neân tónh laëng. Ta töï tu taäp laø ta ñang thôû ra vaø laøm cho söï ñieàu haønh 

trong thaân theå trôû neân tónh laëng.”  Nhö vaäy khi tu taäp chuùng ta neân bieát 

xöû duïng hôi thôû ñeå duy trì chaùnh nieäm, bôûi vì hôi thôû laø duïng cuï raát 

maàu nhieäm ñeå ñình chæ loaïn töôûng. Hôi thôû laø moâi giôùi giöõa thaân vaø 

taâm. Moãi khi taâm yù mình phaân taùn, dong ruoåi, chuùng ta neân duøng hôi 

thôû ñeå giöõ noù laïi. 

Thöù nhì laø Phaûi Bieát Ñöôøng Loái Qui Cuû Cuûa Taâm Linh: Theo 

quan ñieåm cuûa Phaät giaùo, thieàn laø moät thöù kyû luaät taâm linh, vì thieàn 

giuùp chuùng ta ôû möùc ñoä naøo ñoù kieåm soaùt ñöôïc thaùi ñoä, tö töôûng vaø 

caûm xuùc cuûa chuùng ta. Theo ñaïo Phaät, traïng thaùi taâm cuûa chuùng ta bao 

goàm caû tö töôûng laãn tình caûm thöôøng hoang ñaøng vaø khoâng ñöôïc kieåm 

soaùt vì chuùng ta thieáu soùt phaàn kyû luaät taâm linh caàn thieát ñeå thuaàn hoùa 

noù. Taâm chuùng ta cuõng gioáng nhö moät con ngöïa hoang khoâng ñöôïc 

kieåm soaùt. Chæ coù xuyeân qua kyû luaät taâm linh môùi coù theå giuùp chuùng ta 

ñi ngöôïc laïi söï hoang ñaøng vaø khoâng kieåm soaùt cuûa taâm naøy vaø giuùp 

chuùng ta coù khaû naêng kieåm soaùt laïi ñöôïc taâm mình. Neáu chuùng ta coá 

gaéng thöïc taäp kyû luaät taâm linh thì chuùng ta seõ coù khaû naêng chuù taâm vaøo 

moät ñoái töôïng thieän laønh nhaát ñònh naøo ñoù, moät ñoái töôïng coù theå laøm 

taêng khaû naêng taäp trung cuûa chuùng ta ñuùng theo quan ñieåm cuûa Phaät 

giaùo hay coøn goïi laø chaùnh ñònh. Roài sau ñoù chuùng ta aùp duïng phaùp 
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quaùn phaân tích (lyù luaän) do söï nhaän bieát söùc maïnh vaø yeáu ñieåm cuûa 

caùc loaïi tö töôûng vaø caûm tình khaùc nhau, nhaän bieát nhöõng lôïi haïi cuûa 

chuùng, chuùng ta coù theå taêng cöôøng nhöõng traïng thaùi tích cöïc cuûa traïng 

thaùi taâm giuùp ñöa tôùi söï thanh thoaùt, an bình vaø haïnh phuùc, cuõng nhö 

laøm giaûm thieåu nhöõng thaùi ñoä, tö töôûng vaø tình caûm ñöa ñeán khoå ñau 

phieàn naõo vaø thaát voïng. Nhö vaäy coù hai caùch kyû luaät taâm linh, caùch thöù 

nhaát laø chæ chuù taâm vaøo moät ñoái töôïng truï nôi tònh laëng (chæ quaùn), vaø 

caùch thöù hai laø quaùn saùt hay phaân tích. Thí duï nhö thieàn chæ vaø thieàn 

quaùn veà “voâ thöôøng”. Neáu chuùng ta chæ chuù taâm vaøo yù töôûng “vaïn höõu 

voâ thöôøng”, aáy laø thieàn chæ. Neáu chuùng ta luoân aùp duïng luaän cöù voâ 

thöôøng trong vaïn höõu, aáy laø thieàn quaùn. Neáu chuùng ta thieàn quaùn baèng 

caùch luoân luoân aùp duïng luaän cöù voâ thöôøng vaøo vaïn höõu, laøm taêng theâm 

söï tin töôûng cuûa chuùng ta veà luaät voâ thöôøng treân vaïn höõu, ñoù laø chuùng 

ta ñang thieàn quaùn. Tuy nhieân, ngöôøi Phaät töû phaûi caån thaän vì nhöõng 

trôû ngaïi luoân chôø chöïc chuùng ta nhö söï taùn loaïn cuûa tö töôûng, söï buoàn 

chaùn hay hoân traàm, söï buoâng lung, vaø söï laêng xaêng cuûa taâm chuùng ta. 

Noùi toùm laïi, thöïc hieän kyû luaät taâm linh laø cöïc kyø khoù khaên, nhöng 

khoâng phaûi laø khoâng thöïc hieän ñöôïc. Phaät töû thuaàn thaønh phaûi thöïc taäp 

kyû luaät taâm baèng taát caû nghò löïc vaø loøng thaønh. 

Thöù ba laø Tónh Löï Tö Töôûng: Chöõ thieàn nghóa laø “Tónh löï”, cuõng 

dòch laø “Tö duy tu” theo ñuùng lôøi Phaät daïy trong chaùnh tö duy. Tö duy 

chính laø “tham”, tónh löï nghóa laø ‘thôøi thôøi caàn phaát thöùc, vaät söû nhaï 

traàn ai.’ Tu taäp tö duy tu chuùng ta luoân taâm nieäm, khoâng giaây phuùt naøo 

rôøi: “Saùng nhö theá aáy, chieàu nhö theá aáy.” Phaûi baèng vaøo töï taùnh maø 

duïng coâng chöù khoâng caàu ôû hình töôùng beân ngoaøi. Neáu gaëp caûnh maø 

chaïy theo caûnh, aét seõ ñi laàm ñöôøng. Caûnh giôùi töø töï taùnh sanh môùi laø 

caûnh giôùi chaân thaät. Phaùp moân tónh löï ñoøi hoûi söï duïng coâng lieân tuïc, 

trieàn mieân, khoâng luùc naøo giaùn ñoaïn. Duïng coâng nhö kieåu gaø aáp tröùng. 

Tham thieàn phaûi coù kieân taâm, thaønh taâm vaø haèng taâm. Khoâng theå coù 

taâm kieâu ngaïo, thaáy mình cao hôn hoaëc hay hôn ngöôøi khaùc. Nhö coù 

nhöõng tö töôûng ñoù, thì loaïi ma cuoàng thieàn seõ nhaäp vaøo khieán cho coâng 

phu khoâng coù hieäu quaû. Khi tham thieàn khoâng neân sanh voïng töôûng. Coù 

voïng töôûng thì chaúng coù lôïi ích gì, chæ phí thôøi giôø maø thoâi. Tham thieàn 

phaûi coù taâm nhaãn naïi, taâm nghó veà laâu daøi. Bí quyeát tham thieàn laø chöõ 

“Nhaãn”, caùi gì nhaãn khoâng ñöôïc cuõng phaûi nhaãn, nhaãn ñeán cöïc ñieåm, 

thì boãng nhieân tröïc ngoä. Neáu khoâng kham nhaãn, khoâng chòu ñöïng ñau 

ñôùn, khoù nhoïc, khi gaëp trôû ngaïi seõ boû cuoäc. 
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Cultivating the Eightfold Noble Path Means  

Cultivating on the Spiritual Discipline 

 

In order to practice spiritual discipline in accordance with the 

Buddha's teachings in the eightfold noble path, practitioners should 

follow the following steps. The first thing Practitioners Should Try to 

Do is to Take Hold of the Breath: The Sutra of Mindfulness teaches the 

method of taking hold of one’s breath as follows: “Be ever mindful 

when you breathe in and mindful when you breathe out. Breathing in a 

long breath, you know ‘I am breathing in a long breath’. Breathing out 

a long breath, you know ‘I am breathing out a long breath’. Breathing 

in a short breath, you know ‘I am breathing in a short breath’. 

Breathing out a short breath, you know ‘I am breathing out a short 

breath.’ ‘Experiencing a whole breath-body, I shall breathe in,’ thus 

you train yourself. ‘Experiencing the whole breath-body, I shall 

breathe out,’ thus you train yourself. ‘Calming the activity of the 

breath-body, I shall breathe in,’ thus you train yourself. ‘Calming the 

activity of the breath-body, I shall breathe out,’ thus you train 

yourself.” Thus when we practice, we should know how to breathe to 

maintain mindfulness, for breathing is not only a wonderful tool to 

prevent dispersion, but it is also a connection between our body and our 

thoughts. Whenever our mind becomes scattered, we should use our 

breath as a means to take hold of our mind again. 

Second, Cultivators Should Know Guidelines for Spiritual 

Discipline:  From a Buddhist point of view, meditation is a spiritual 

discipline for meditation allows us to have some degree of control over 

our attitudes, thoughts and emotions. According to Buddhism, our state 

of mind which composes of thoughts and emotions, is usually wild and 

uncontrolled because we lack the spiritual discipline needed to tame it. 

Our mind is like a wild and uncontrolled horse. Only through a spiritual 

discipline we are able to reverse our wild and uncontrolled mind, and it 

also helps us regain control of our own minds. If we try to practice a 

spiritual discipline on our minds, we are able to concentrate or to place 

our minds on a given wholesome or positive object, an object that will 

enhance our ability to focus in accordance with the Buddhist viewpoint; 

this is also called right concentration. Then we utilize the practice of 
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reasoning application, by recognizing the strengths and weaknesses of 

different types of thoughts and emotions with their advantages and 

disadvantages. We are able to enhance our states of mind which 

contribute towards a sense of serenity, tranquillity and contentment, as 

well as reducing those attitudes, thoughts and emotions that lead to 

sufferings, afflictions and dissatisfactions. Thus there are two ways of 

spiritual discipline, the first one is a single-pointed meditation or 

tranquil abiding, and the second one is penetrative insight or reasoning 

application. An example of the single-pointed and the analytic 

meditation on the “impermanence”. If we remain single-pointedly 

focused on the thought that everything changes from moment to 

moment, that is single-pointed meditation. If we remain focus on the 

impermanence by constantly applying to everything we encounter with 

various reasonings concerning the impermanent nature of things, 

reinforcing our conviction in the fact of impermanence through this 

analytical process, we are practicing analytic meditation on 

impermanence. However, Buddhists should always be careful with 

obstacles that are always waiting for us during practicing of a spiritual 

discipline, such as mental scattering or distraction, drowsiness or 

dullness, mental laxity, and mental excitement. In short, spiritual 

discipline is extremely difficult to achieve, but it is not impossible for 

us to achieve. Devout Buddhists should practice with all their energy 

and sincerity. 

Third, Stilling the Thought: Zen translates as ‘stilling the thought.’ 

It also means ‘thought cultivation’ in accordance with the Buddha's 

teaching on the right thought. ‘Thought’ refers to investigating the 

meditation topic. ‘Stilling the thought’ means ‘at all times, wipe it 

clean, and let no dust alight.’ ‘Thought cultivation’ is done by means of 

raising the meditation topic in thought after thought and never 

forgetting it. We must think it this way: “We do it in the morning, and 

we also do it in the evening.’ We should apply effort within our own 

nature and not seek outside. If we follow after any external state, it is 

easy to go astray. Only states that arise from our own nature are true 

states. The Dharma door of ‘stilling the thought’ requires that we apply 

continuous, unrelenting effort, without any interruption. In our 

meditation, we should as concentrated as a mother-hen sitting on her 

eggs. Meditation requires determination, sincerity, and perseverance. 
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We can not be arrogant and assume that we are higher and better than 

anyone else. If we have thoughts like these, that means a demon of 

insanity has possessed us, and our skill will never advance. When we 

practice meditation, we should not indulge in idle thoughts. When we 

have idle thoughts, we do not gain any benefit, but we waste a 

tremendous amount of time. Practicing meditation requires patience 

and perseverance. The secret of success in Zen meditation is patience, 

whatever we can not endure, we must still endure. If we can endure to 

the ultimate point, then suddenly we can penetrate through and 

experience the clarity of enlightenment. If we lack patience and can 

not endure bitterness and fatigue, then we will surrender to the states 

that we encounter.  
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Chöông Hai Möôi Saùu 

Chapter Twenty-Six 

 

Taâm Ñònh Tónh Giuùp Haønh Giaû Thaáy Ñöôïc 

Chaân Töôùng Cuûa Nhöõng Khaûo Ñaûo Trong Tu Taäp 

 

Haønh giaû tu Phaät neân luoân nhôù raèng khi taâm ñöôïc phaùt trieån ñuùng 

caùch, noù seõ mang laïi nieàm vui vaø haïnh phuùc nhaát. Neáu taâm bò xao laõng 

noù seõ mang laïi cho baïn trôû ngaïi vaø khoù khaên khoâng theå keå xieát. Taâm 

kyõ luaät raát maïnh meõ vaø höõu hieäu. Ngöôøi trí huaán luyeän taâm hoï nhö 

ngöôøi ta huaán luyeän ngöïa vaäy. Vì theá baïn neân quan saùt taâm mình ñeå 

thaáy raèng khi taâm ñònh tónh, chuùng ta seõ thaáy heát ñöôïc chaân töôùng cuûa 

nhöõng khaûo ñaûo trong tu taäp. Khaûo laø nhöõng aûnh höôûng dieãn bieán cuûa 

nghieäp thieän aùc, nhöng chuùng coù söùc thaàm loâi cuoán haønh giaû laøm cho 

beâ treã söï tu trì. Khi môùi tu ai cuõng coù loøng haûo taâm, nhöng laàn löôït bò 

nhöõng duyeân nghieäp beân ngoaøi, neân moät traêm ngöôøi ñaõ rôùt heát chín 

möôi chín. Coå Ñöùc noùi: “Tu haønh nhöùt nieân Phaät taïi tieàn, nhò nieân Phaät 

taïi Taây Thieân, tam nieân vaán Phaät yeáu tieàn.” Nghóa laø ‘söï tu haønh naêm 

ñaàu Phaät nhö ôû tröôùc maët, naêm thöù hai Phaät ñaõ veà taây, sang naêm thöù ba 

ai muoán hoûi ñeán Phaät hay baûo nieäm Phaät, phaûi traû tieàn môùi chòu noùi tôùi, 

hoaëc nieäm qua ít caâu.’   

Coù ngöôøi trong luùc tu taäp, boãng khôûi leân nhöõng taâm nieäm tham 

lam, giaän hôøn, duïc nhieãm, ganh gheùt, khinh maïn, nghi ngôø, hoaëc si meâ 

deã hoân traàm buoàn nguû. Nhöõng taâm nieäm aáy ñoâi khi phaùt hieän raát maõnh 

lieät, gaëp duyeân söï nhoû cuõng deã cau coù böïc mình. Nhieàu luùc trong giaác 

mô, laïi thaáy caùc töôùng thieän aùc bieán chuyeån. Trong ñaây nhöõng tình tieát 

chi ly khoâng theå taû heát ñöôïc. Gaëp caûnh naày haønh giaû phaûi yù thöùc ñoù laø 

coâng naêng tu haønh neân nghieäp töôùng phaùt hieän. Ngay luùc aáy neân giaùc 

ngoä caùc nghieäp töôùng ñeàu nhö huyeãn, neâu cao chaùnh nieäm, thì töï nhieân 

caùc töôùng aáy seõ laàn löôït tieâu tan. Neáu khoâng nhaän thöùc roõ raøng, taát seõ . 

bò noù xoay chuyeån laøm cho thoái ñoïa. Tieân ñöùc baûo: “Chaúng sôï nghieäp 

khôûi sôùm, chæ e giaùc ngoä chaäm” chính laø ñieåm naày. Coù ngöôøi ñang luùc 

duïng coâng, boãng phaùt sanh taùn loaïn moûi nhoïc khoù cöôõng noåi. Ngay khi 

aáy neân ñöùng leân leã Phaät roài ñi kinh haønh, hoaëc taïm xaû lui ra ngoaøi ñoïc 

moät vaøi trang saùch, söûa naêm ba caønh hoa, chôø cho thanh tònh seõ trôû vaøo 

nieäm Phaät laïi. Neáu khoâng yù thöùc, cöù cöôõng eùp caàu cho mau nhöùt taâm, 
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thì caøng coá gaéng laïi caøng loaïn. Ñaây laø söï uyeån chuyeån trong luùc duïng 

coâng, ví nhö theá giaëc quaù maïnh tôï nöôùc traøn, ngöôøi chuû soaùy phaûi tuøy 

cô, neân coá thuû chôù khoâng neân ra ñaùnh. Coù vò tu haønh khi nieäm Phaät, 

boãng thaáy coâ tòch nhö baûn ñaøn ñoäc ñieäu deã sanh buoàn chaùn, thì khoâng 

ngaïi gì phuï theâm trì chuù, quaùn töôûng, hoaëc tuïng kinh. Haønh giaû neân 

luoân nhôù raèng chæ khi taâm mình ñònh tónh, chuùng ta môùi coù theå thaáy 

heát ñöôïc chaân töôùng cuûa taát caû nhöõng khaûo ñaûo beân trong naøy. 

Nhöõng chöôùng duyeân nghòch caûnh beân ngoaøi cuõng goùp phaàn khoâng 

nhoû laøm duyeân khoù khaên thoái ñoïa cho haønh giaû. Nhöõng chöôùng caûnh 

naày laø söï noùng böùc, oàn aøo, ueá taïp, hoaëc choã quaù reùt laïnh, hay nhieàu 

truøng kieán muoãi moøng. Gaëp caûnh naày cuõng neân uyeån chuyeån, ñöøng 

chaáp theo hình thöùc, chæ caàu ñöôïc an taâm. Chaúng haïn nhö ôû caûnh quaù 

noùng böùc, chaúng ngaïi gì maëc aùo traøng moûng leã Phaät, roài ra ngoaøi choã 

maùt maø trì nieäm, ñeán khi xong laïi trôû vaøo baøn Phaät phaùt nguyeän hoài 

höôùng. Hoaëc gaëp choã nhieàu muoãi, coù theå ngoài trong maøn thöa maø nieäm 

Phaät. Coù nôi vì thôøi tieát quaù laïnh, caùc sö khi leân chaùnh ñieän tuïng kinh, 

cuõng phaûi mang giaøy vôù vaø ñoäi muû caån thaän. Coù haøng Phaät töû vì nhaø 

ngheøo, laøm luïng vaát vaû, ñi sôùm veà khuya, hoaëc nôï naàn thieáu huït, raùch 

röôùi ñoùi laïnh, vôï yeáu con ñau, khoâng coù choã thôø cuùng trang nghieâm. 

Trong nhöõng hoaøn caûnh naày söï tu taäp thaät ra raát khoù, phaûi coù theâm söï 

nhaãn naïi coá gaéng, môùi coù theå thaønh coâng ñöôïc. Hoaëc coù ngöôøi vì nhieàu 

chöôùng nghieäp, luùc khoâng tu thì thoâi, khi saép vaøo baøn Phaät laïi nhöùc ñaàu 

choùng maët vaø sanh ñuû chöùng beänh. Gaëp nhöõng caûnh nhö theá, haønh giaû 

phaûi coá gaéng vaø kheùo uyeån chuyeån tìm phöông tu haønh. Neân nhôù gaëp 

hoaøn caûnh baát ñaéc dó, phaûi chuù troïng phaàn taâm, ñöøng caâu neä phaàn 

töôùng, môùi coù theå dung thoâng ñöôïc. Luùc naøy, haønh giaû neân luoân nhôù 

raèng chæ khi taâm mình ñònh tónh, chuùng ta môùi coù theå thaáy heát ñöôïc 

chaân töôùng cuûa taát caû nhöõng khaûo ñaûo töø ngoaïi caûnh naøy.  

Coù ngöôøi khoâng gaëp caûnh nghòch maø laïi gaëp caûnh thuaän, nhö caàu gì 

ñöôïc naáy, nhöng söï thaønh coâng ñeàu thuoäc duyeân raøng buoäc chôù khoâng 

phaûi giaûi thoaùt. Coù vò khi phaùt taâm muoán yeân tu, boãng caûnh danh lôïi 

saéc thanh chôït ñeán, hoaëc nhieàu ngöôøi thöông meán muoán theo phuïng söï 

gaàn beân. Thí duï ngöôøi xuaát gia khi phaùt taâm tu, boãng coù keû ñeán thænh 

laøm toïa chuû moät ngoâi chuøa lôùn; hoaëc nhö ngöôøi taïi gia, thì coù thô môøi 

laøm toång, boä tröôûng, hay moät cuoäc laøm aên mau phaùt taøi. Ñaây laø nhöõng 

caûnh thuaän theo duyeân ñôøi quyeán ruû ngöôøi tu, roài daãn laàn ñeán caùc söï 

phieàn toaùi khaùc laøm maát ñaïo nieäm. Ngöôøi ta cheát vì löûa thì ít, maø cheát 
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vì nöôùc laïi nhieàu, neân treân ñöôøng tu caûnh thuaän thaät ra ñaùng sôï hôn 

caûnh nghòch. Caûnh nghòch ñoâi khi laøm cho haønh giaû tænh ngoä, deã thoaùt 

ly nieäm tham nhieãm, hoaëc phaãn chí lo tu haønh. Coøn caûnh thuaän laøm cho 

ngöôøi aâm thaàm thoái ñaïo luùc naøo khoâng hay, khi böøng tænh môùi thaáy 

mình ñaõ laên xa xuoáng doác. Ngöôøi xöa noùi: “Vieäc thuaän toát ñöôïc ba. Meâ 

luïy ngöôøi ñeán giaø.” Lôøi naày ñaùng goïi laø moät tieáng chuoâng caûnh tænh. 

Theá neân duyeân thöû thaùch cuûa söï thuaän khaûo raát vi teá, ngöôøi tu caàn phaûi 

löu yù. Nhöõng luùc nhö theá naøy, haønh giaû neân luoân nhôù raèng chæ khi taâm 

mình ñònh tónh, chuùng ta môùi coù theå thaáy heát ñöôïc chaân töôùng cuûa taát 

caû nhöõng hoaøn caûnh thuaän lôïi naøy. Kyø thaät, coù khi nhöõng thuaän duyeân 

naøy coù theå khieán cho chuùng ta maát ñi yù chí kieân cöôøng trong tu taäp. 

Treân ñöôøng ñaïo, nhieàu khi haønh giaû bò nghòch caûnh laøm cho trôû 

ngaïi. Coù ngöôøi bò cha meï, anh em hay vôï choàng con caùi ngaên trôû hoaëc 

phaù hoaïi khoâng cho tu. Coù vò thaân mang coá taät ñau yeáu maõi khoâng 

laønh. Coù keû bò oan gia luoân theo ñuoåi tìm caùch möu haïi. Coù ngöôøi bò vu 

oan giaù hoïa, khieán cho ngoài tuø chòu tra khaûo hoaëc löu ñaøy. Coù vò bò söï 

tranh ñua ganh gheùt, hoaëc beâu reâu nhieàu tieáng xaáu xa, laøm cho khoù an 

nhaãn. Ñieàu sau naày laïi thöôøng xaõy ra nhieàu nhöùt. Nhöõng caûnh ngoä nhö 

theá ñeàu do söùc nghieäp. Lôøi xöa töøng noùi: “Höõu baát ngu chi döï, höõu caàu 

toaøn chi huûy,” nghóa laø ‘coù nhöõng tieáng khen, nhöõng vinh döï baát ngôø, 

khoâng ñaùng khen maø ñöôïc khen; vaø coù nhöõng söï kieän thaät ra khoâng 

ñaùng khinh cheâ, laïi dieãn thaønh caûnh khinh huûy cheâ bai troïn veïn.’ 

Nhöõng luùc nhö theá naøy, haønh giaû neân luoân nhôù raèng chæ khi taâm mình 

ñònh tónh, chuùng ta môùi coù theå thaáy heát ñöôïc chaân töôùng cuûa taát caû 

nhöõng nghòch caûnh naøy. Kyø thaät, coù khi nhöõng nghòch duyeân naøy coù theå 

khieán cho yù chí cuûa chuùng ta theâm kieân cöôøng trong tu taäp. 

Laém khi haønh giaû gaëp söï thöû thaùch roõ raøng tröôùc maét maø khoâng töï 

tænh ngoä. Theo Hoøa Thöôïng Thích Thieàn Taâm trong Nieäm Phaät Thaäp 

Yeáu, chaúng haïn nhö moät vò Taêng taøi ñöùc khoâng bao nhieâu, nhöng ñöôïc 

ngöôøi böng bôï khen laø nhieàu ñöùc haïnh, taøi naêng, coù phöôùc lôùn, roài sanh 

ra töï kieâu töï ñaéc, khinh thöôøng moïi ngöôøi, laøm nhöõng ñieàu caøn dôû, keát 

cuoäc bò thaûm baïi. Hoaëc coù moät vò ñuû khaû naêng tieán cao treân ñöôøng ñaïo, 

nhöng bò keû khaùc gaøn trôû, nhö baûo aên chay seõ bò beänh, nieäm Phaät trì 

chuù nhieàu seõ bò ñoå nghieäp, hay gaëp nhieàu vieäc khoâng laønh, roài sanh ra 

e deø lo sôï, thoái thaát ñaïo taâm. Hoaëc coù nhöõng caûnh töï mình bieát neáu 

tieán haønh thì deã röôùc laáy söï loãi laàm thaát baïi, nhöng vì tham voïng hay töï 

aùi, vaãn ñeo ñuoåi theo. Hoaëc ñoái vôùi caùc duyeân beân ngoaøi, tuy bieát ñoù 
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laø giaû huyeãn nhöng khoâng buoâng boû ñöôïc, roài töï chuoác laáy söï buoàn khoå 

vaøo taâm. Keû deã daõi nheï daï thöôøng hay bò phænh gaït. Khi chöa dieät ñöôïc 

tham voïng thì deã bò ngöôøi khaùc duøng tieàn taøi, saéc ñeïp hoaëc danh vò loâi 

cuoán. Cho ñeán neáu coøn taùnh noùng naûy taát deã bò ngöôøi khích ñoäng, gaùnh 

laáy nhöõng vieäc phieàn phöùc vaøo thaân. Ñaây laø nhöõng caïm baãy cuûa caû ñôøi 

laãn ñaïo, xin neâu ra ñeå cuøng nhau khuyeân nhaéc, neáu khoâng deø daët 

nhöõng ñieåm ñoù, seõ vöôùng vaøo voøng chöôùng nghieäp. Ñoái vôùi nhöõng 

duyeân thöû thaùch nhö theá, haønh giaû phaûi nhaän ñònh cho saùng suoát, vaø 

sanh loøng quaû quyeát tieán theo ñöôøng loái hôïp ñaïo môùi coù theå thaéng noù 

ñöôïc. Noùi caùch khaùc, nhöõng luùc nhö theá naøy, haønh giaû neân luoân nhôù 

raèng chæ khi taâm mình ñònh tónh, chuùng ta môùi coù theå thaáy heát ñöôïc 

chaân töôùng cuûa taát caû nhöõng tröôøng hôïp naøy. Haønh giaû neân nhôù, chæ coù 

mình môùi bieát ñöôïc khaû naêng thaät söï cuûa chính mình maø thoâi, chöù 

khoâng moät ai khaùc. Neân phaûi caån troïng tröôùc nhöõng lôøi voâ thöôûng voâ 

phaït cuûa ngöôøi ñôøi! 

Treân böôùc ñöôøng tu taäp, coù nhöõng söï thöû thaùch trong aâm thaàm 

khoâng loä lieåu, haønh giaû neáu chaúng kheùo löu taâm, taát khoù hay bieát. Coù 

ngöôøi ban sô tinh taán nieäm Phaät, roài bôûi gia keá laàn sa suùt, laøm ñieàu chi 

thaát baïi vieäc aáy, sanh loøng lo laéng chaùn naõn treã boû söï tu. Coù vò coâng 

vieäc laïi aâm thaàm tieán trieån thuaän tieän roài ham meâ ñeo ñuoåi theo lôïi loäc 

maø queân laõng söï tu haønh. Coù keû tröôùc tieân sieâng naêng tuïng nieäm, 

nhöng vì thieáu söï kieåm ñieåm, phieàn naõo ôû noäi taâm moãi ngaøy taêng theâm 

moät ít, laàn löôït sanh ra bieáng treã, coù khi ñoâi ba thaùng hay moät vaøi naêm 

khoâng nieäm Phaät ñöôïc moät caâu. Coù ngöôøi tuy söï soáng vaãn ñieàu hoøa 

ñaày ñuû, nhöng vì thôøi cuoäc beân ngoaøi bieán chuyeån, thaân theå nhaø cöûa 

nay ñoåi mai dôøi, taâm maõi hoang mang höôùng ngoaïi, baát giaùc queân boû 

söï trì nieäm hoài naøo khoâng hay. Tröôùc nhöõng hoaøn caûnh nhö theá naøy, 

haønh giaû neân luoân nhôù raèng chæ khi taâm mình ñònh tónh, chuùng ta môùi 

coù theå thaáy heát ñöôïc chaân töôùng cuûa chuùng. Haønh giaû neân luoân nhôù veà 

söï thay ñoåi nhanh choùng cuûa phaùp höõu vò hay phaùp ñöôïc thaønh laäp bôûi 

nhaân duyeân hay ñieàu kieän, bò aûnh höôûng bôûi quy luaät sanh, truï, dò vaø 

dieät. Neáu chuùng ta quyeát taâm tu thì trong baát cöù hoaøn caûnh naøo cuõng 

kieân cöôøng trong tu haønh. Haønh giaû neân nhôù thôøi gian khoâng chôø ñôïi 

moät ai. 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. 
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A Concentrative Mind Helps Practitioners See 

The Real Faces of Testing Conditions in Cultivation 

 

Buddhist practitioners should always remember that when the mind 

is properly developed, it brings happiness and bliss. If the mind is 

neglected, it runs you into endless troubles and difficulties. The 

disciplined mind is strong and effective, while the wavering mind is 

weak and ineffective. The wise train their minds as thoroughly as a 

horse-trainer train their horses. Therefore, you should watch you mind 

to see that a concentrative mind will help practitioners see the real 

faces of all testing conditions in cultivation. Testing conditions are the 

fluctuating effects of good and bad karma, which have the power to 

influence the practitioner and retard his cultivation. When first taking 

up cultivation, every practitioner has a seed of good intentions. 

However, as they encounter karmic conditions, one after another, both 

internal and external, ninety-nine cultivators out of a hundred will fail. 

The ancients had a saying: “In the first year of cultivation, Amitabha 

Buddha is right before eyes; the second year, He has already returned 

to the West; by the time the third year rolls around, if someone inquires 

about Him or requests recitation, payment is required before a few 

words are spoken or a few versess recited.”  

During cultivation, some people suddenly develop thoughts of 

greed, anger, lust, jealousy, scorn or doubt. They may also suffer 

delusion, leading to drowsiness and sleep. These thoughts sometimes 

arise with great intensity, making the practitioner feel annoyed and 

upset over, at times, trivial matters. Sometimes auspicious and evil 

events alternate in his dreams. The specific details of these events are 

too numerous to be described. Faced with these occurences, the 

practitioner should realize that these karmic marks have appeared as a 

consequence of his cultivation. He should immediately understand that 

all karmic occurences and marks are illusory and dream-like; he should 

foster right thought and they will disappear one after another. 

Otherwise, he will certainly be swayed, lose his concentration and 

retrogress. The ancients used to say in this respect: “Do not fear an 

early manifestation of evil karma, fear only a late Awakening.”  

Sometimes the practitioner, in the midst of intense cultvation, 
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suddently becomes confused and weary, which is a state difficult to 

fight off. At that very moment, he should arise and bow to the Buddhas 

or circumambulate the altar. Or else, he may take a temporary break, 

read a few pages of a book or rearrange some flowers, waiting for his 

mind to calm down before returning to the altar to resume recitation. 

Otherwise, the more he tries to focus his mind, the more scattered it 

becomes. This is a case of flexibility in cultivation. It is similar to the 

situation of a commander-in-chief facing an invading army as powerful 

as a river overflowing its banks. In such a situation, the general should 

stay on the defensive, consolidating his position, rather than charging 

into battle. Some practitioners suddenly feel solitary and isolated when 

reciting the Buddha’s name like a single-note musical piece, and grow 

melancholy and bored. In such cases, they should not hesitate to add 

mantra or sutra recitation or visualization to their practice. 

Practitioners should always remember that only when we have a 

concentrative mind, we will be able to see the real faces of all these 

internal testing conditions. 

The demonic testing conditions and external obstacles contribute 

greatly in creating difficult conditions which can make the practitioner 

retrogress. These obstacles include heat, noise, dirt and pollution, 

freezing weather, or an outbreak of mosquitoes and other insects. 

When faced with these conditions, the cultivator should be flexible and 

not become attached to forms and appearances. He should just seek 

tranquility and peace of mind. For instance, in sweltering heat, he 

should not mind donning a light robe to bow to the Buddhas, and then 

retiring to a shady spot outdoors to recite the Buddha’s name. At the 

end of the session, he can return to the altar to make his vows and 

transfer the merit. If the practitioner happens to be living in a mosquito-

infested area, he can sit inside a net while reciting the Buddha’s name. 

In some areas where the weather can be freezing, monks and nuns 

must dress carefully in socks, shoes and hats when going to the Buddha 

hall to recite sutras. As another example, some destitude laymen, living 

from hand to mouth, going to work early and coming home late, 

pursued by creditors, tattered, hungry and cold, with sickly wives and 

malnourished children, can hardly afford a decent place to practice. In 

such situations, cultivation is truly difficult. In order to succeed, the 

practitioner should redouble his efforts and have more patience and 
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endurance. Other people, with heavy karmic obstructions, do not 

experience outward occurences as long as they do not cultivate, but as 

soon as they are ready to bow before the altar, they develop 

headaches, grow dizzy, and are afflicted with all kinds of ailments.  

Faced with these occurences, the practitioner should redouble his 

efforts and find ways to cultivate flexibly. One point, however, should 

always be kept in mind: when faced with difficult circumstances, pay 

attention to the mind, and do not cling to appearances and forms. At the 

moment, practitioners should always remember that only when we 

have a concentrative mind, we will be able to see the real faces of all 

these external testing conditions.  

Some practitioner do not encounter adverse circumstances, but on 

the contrary, meet with favorable circumstances, such as having their 

wishes and prayers fulfilled. However, such successes belong to the 

category of ‘binding’ conditions, rather than conditions conducive to 

liberation. Thus, just as some practitioners set their minds to peaceful 

cultivation, they suddenly encounter opportunities leading to fame and 

fortune, ‘beautiful forms and enchanting sounds.’ Or else, family 

members, relatives and supporters seek to follow and serve them on 

their retreats. For example, a monk who has made up his mind to 

cultivate in earnest may suddenly be requested to become the abbot of 

a large temple complex. Or else, a layman may unexpectedly receive a 

letter inviting him to become a minister heading such and such a 

government department, or offering him a chance to participate in a 

business venture which promises a quick profit. These instances, all of 

which are advantageous under mundane circumstances, are seductive 

to the cultivator, and may gradually lead to other complications. 

Ultimately, he may forget his high aspirations and retrogress. As the 

saying goes, more lives are lost in a flood than in a fire. Thus, on the 

path of cultivation, favorable circumstances should be feared more than 

unfavorable ones. Unfavorable events sometimes awaken the 

practitioner, making it easier for him to escape thoughts of attachment 

and redouble his efforts in cultivation. Favorable events, on the other 

hand, may make him quietly retrogress, without being aware of it. 

When he suddenly awakens, he may discover that he has slipped far 

down the slope. The ancients have said: “Even two or three favorable 

circumstances may cause one to be deluded until old age.” This saying 
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is trully a ringing bell to wake cultivators up. Therefore, challenge of 

favorable events is very subtle, practitioners need to pay close 

attention to them. At these moments, practitioners should always 

remember that only when we have a concentrative mind, we will be 

able to see the real faces of all these favorable circumstances. As a 

matter of fact, sometimes these favorable circumstances can cause us 

to lose our strong will in cultivation. 

Practitioners on the path of cultivation are at times impeded by 

adverse circumstances. Some are prevented from cultivating or 

frustrated in their practice by parents, brothers and sisters, wives, 

husbands or children. Others suddenly develop a chronic disease, from 

which they never completely recover. Still others are continually 

pursued by oponents and enemies looking for ways to harm them. 

Others are slandered or meet misfortunes which land them in prison, 

subject to torture, or they are sent into exile. Others, again, victims of 

jealous competition or calumny, lose all peace of mind. This last 

occurrence is the most frequent. Such cases occur because of the power 

of evil karma. The ancients had a saying: “There are instances of 

sudden praise and unexpected honors which are underserved, and other 

instances, not deserving of blame, which create major opportunities for 

censure and contempt.” At these moments, practitioners should always 

remember that only when we have a concentrative mind, we will be 

able to see the real faces of all these adverse circumstances. As a 

matter of fact, sometimes these adverse circumstances can make our 

will stronger in cultivation. 

In many cases, the conditions are clear which occur right before the 

practitioner’s eyes, without his realizing their implications. According 

to Most Venerable Thích Thieàn Taâm in The Pure Land Buddhism in 

Theory and Practice, for instance, a monk of relatively mediocre 

talents and virtues becomes the object of adulation, praised for great 

merit, virtue and talent. He then develops a big ego and looks down on 

everyone; giving rise to thoughtless action resulting in his downfall. Or 

else we have the case of a layman with the potential to progress far 

along the Way. However, he is blocked and opposed by others, who 

advise him, for example, that vegetarianism will make him sick, or that 

overly diligent mantra and Buddha Recitation will ‘unleash his evil 

karma,’ causing him to encounter many untoward events. He then 
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develops a cautious, anxious attitude, retrogressing in his determination 

to achieve the Way. There are also circumstances in which the 

practitioner realizes that to advance further is to invite failure and 

defeat, yet, out of ambition or pride, he continues all the same. Or else, 

even though the cultivator knows that external circumstances are 

illusory and dream-like, he cannot let go of them, and thus brings great 

suffering upon himself. The easy-going and credulous are often duped. 

When they have not eliminated greed, it is easy for others to deceive 

them with money, sex and fame. It also applies to those who have a 

temper and too much pride. Easily aroused, they bring a great deal of 

trouble and anguish upon themselves. These are trappings and the 

pitfalls of the outside world, which are also encounterd within the 

Order. I bring them up here as a warning to fellow cultivators. If they 

are not careful, they will become entangled in the cycle of obstructing 

karma. The practitioner should develop a clear understanding of these 

adverse condition and resolve to progress along a path consonant with 

the Way. Only then will he be able to overcome these obstacles. At 

these moments, practitioners should always remember that only when 

we have a concentrative mind, we will be able to see the real faces of 

all these circumstances. Practitioners should remember only us can 

truly understand our true capacities and no one else can do this. Be 

careful with these no harm no fault words of worldly people! 

On the path of cultivation, there are many silent challenges, 

inconspicuous in nature. If the practitioner is not skillful in taking 

notice, they are very difficult to recognize and defeat. Some people, 

who may have recited the Buddha’s name diligently in the beginning, 

grow worried and discouraged by deteriorating family finances or 

repeated failures in whatever they undertake, and abandon cultivation. 

Others see their affairs quietly progressing in a favorable way; they 

then become attached to profit and gain, forgetting all about the way. 

Others diligently engage in Buddha and Sutra Recitation at the 

beginning, but because they fail to examine themselves, the afflictions 

within their minds increase with each passing day. They then grow 

lethargic and lazy, to the point where they do not recite a single time 

for months, or even years. Still others, although their lives are 

progressing normally, see their living conditions continuously 

fluctuating with changing external circumstances. With their minds 
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always in confusion and directed toward the outside, they unwittingly 

neglect recitation or abandon it together.  In these circumstances, 

practitioners should always remember that only when we have a 

concentrative mind, we will be able to see the real faces of all these 

circumstances. Practitioners should always remember the speedy 

changes of all phenomena which are influenced by the production or 

birth, duration or existence, change, and annihilation. If we decide to 

cultivate, we will firmly cultivate in any circumstances. Practitioners 

should remember that time waits for no one. 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. 
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Chöông Hai Möôi Baûy 

Chapter Twenty Seven 

 

Kinh Nhaäp Töùc Xuaát Töùc Nieäm Vaø 

Tu Taäp Chaùnh Nieäm-Chaùnh Ñònh 

 

Ñöùc Phaät ñaõ daïy nhieàu veà vieäc phaùt trieån vaø tu taäp chuyeân taâm, 

chuù taâm vaø tænh thöùc töùc laø chaùnh nieäm vaø chaùnh ñònh trong Kinh 

“Nhaäp Töùc Xuaát Töùc Nieäm”. Ñöùc Theá Toân giaûng Kinh “Nhaäp Töùc 

Xuaát Töùc Nieäm” taïi thaønh Xaù Veä, trong khu Ñoâng Vieân, giaûng ñöôøng 

Loäc Maãu, khi Ngaøi cuøng vôùi raát nhieàu vò Thöôïng Toïa coù thôøi danh, coù 

danh xöng, nhö Toân giaû Xaù Lôïi Phaát, Toân giaû Muïc Kieàn Lieân, Toân giaû 

Ñaïi Ca Dieáp, Toân giaû Ma Ha Ca Chieân Dieân, Toân giaû Ñaïi Caâu Hy La, 

Toân giaû Ñaïi Kieáp Taân Na, Toân giaû Ñaïi Thuaàn Ñaø, Toân giaû A Na Luaät, 

Toân giaû Ly Baø Ña, Toân giaû A Nan, cuøng vôùi nhieàu baäc Thöôïng Toïa ñeä 

töû khaùc coù thôøi danh, coù danh xöng. Ñöùc Theá Toân daïy: “Naày caùc Tyø 

Kheo, trong chuùng Tyø Kheo naày, coù nhöõng Tyø Kheo laø nhöõng A La 

Haùn, caùc laäu hoaëc ñaõ ñoaïn tröø, phaïm haïnh ñaõ thaønh, caùc vieäc neân laøm 

ñaõ laøm, gaùnh naëng ñaõ ñaët xuoáng, muïc ñích ñaõ thaønh ñaït, kieát söû ñaõ 

ñoaïn taän, ñöôïc giaûi thoaùt nhôø chaùnh trí. Naày caùc Tyø Kheo, coù nhöõng 

baäc Tyø Kheo nhö vaäy trong chuùng Tyø Kheo naày. Naày caùc Tyø Kheo, 

trong chuùng Tyø Kheo naày, coù nhöõng Tyø Kheo ñaõ ñoaïn tröø nguõ haï phaàn 

kieát söû, ñöôïc hoùa sanh, töø ôû ñaáy ñöôïc nhaäp Nieát Baøn, khoâng coøn phaûi 

trôû laïi ñôøi naày nöõa. Caùc baäc Tyø Kheo nhö vaäy, naày caùc Tyø Kheo, coù 

maët trong chuùng Tyø Kheo naày. Naày caùc Tyø Kheo, trong chuùng Tyø 

Kheo naày, coù nhöõng Tyø Kheo ñaõ ñoaïn tröø ba kieát söû, ñaõ laøm cho muoäi 

löôïc tham, saân, si, laø baäc Nhaát Lai, sau khi sanh vaøo ñôøi naày moät laàn 

nöõa, seõ ñoaïn taän khoå ñau. Caùc baäc Tyø Kheo nhö vaäy, naøy caùc Tyø 

Kheo, coù maët trong chuùng Tyø Kheo naày. Naày caùc Tyø Kheo, trong 

chuùng Tyø Kheo naày, coù nhöõng Tyø Kheo ñaõ ñoaïn tröø ba kieát söû ñaõ ñoaïn 

tröø ba kieát söû, laø baäc Dö Löu, khoâng coøn ñoïa vaøo aùc ñaïo, chaéc chaén seõ 

ñöôïc giaùc ngoä. Caùc baäc Tyø Kheo nhö vaäy, naøy caùc Tyø Kheo, coù maët 

trong chuùng Tyø Kheo naày. Naày caùc Tyø Kheo, trong chuùng Tyø Kheo 

naày, coù nhöõng Tyø Kheo laø nhöõng vò soáng chuyeân taâm, chuù taâm, tu taäp 

boán nieäm xöù. Caùc baäc Tyø Kheo nhö vaäy, naày caùc Tyø Kheo, coù maët 

trong chuùng Tyø Kheo naày. Naày caùc Tyø Kheo, trong chuùng Tyø Kheo 
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naày, coù nhöõng Tyø Kheo laø nhöõng vò soáng chuyeân taâm, chuù taâm, tu taäp 

boán chaùnh caàn. Caùc baäc Tyø Kheo nhö vaäy, naày caùc Tyø Kheo, coù maët 

trong chuùng Tyø Kheo naày. Naày caùc Tyø Kheo, trong chuùng Tyø Kheo 

naày, coù nhöõng Tyø Kheo laø nhöõng vò soáng chuyeân taâm, chuù taâm, tu taäp 

boán nhö yù tuùc. Caùc baäc Tyø Kheo nhö vaäy, naày caùc Tyø Kheo, coù maët 

trong chuùng Tyø Kheo naày. Naày caùc Tyø Kheo, trong chuùng Tyø Kheo 

naày, coù nhöõng Tyø Kheo laø nhöõng vò soáng chuyeân taâm, chuù taâm, tu taäp 

nguõ caên. Caùc baäc Tyø Kheo nhö vaäy, naày caùc Tyø Kheo, coù maët trong 

chuùng Tyø Kheo naày. Naày caùc Tyø Kheo, trong chuùng Tyø Kheo naày, coù 

nhöõng Tyø Kheo laø nhöõng vò soáng chuyeân taâm, chuù taâm, tu taäp nguõ löïc. 

Caùc baäc Tyø Kheo nhö vaäy, naày caùc Tyø Kheo, coù maët trong chuùng Tyø 

Kheo naày. Naày caùc Tyø Kheo, trong chuùng Tyø Kheo naày, coù nhöõng Tyø 

Kheo laø nhöõng vò soáng chuyeân taâm, chuù taâm, tu taäp thaát giaùc chi. Caùc 

baäc Tyø Kheo nhö vaäy, naày caùc Tyø Kheo, coù maët trong chuùng Tyø Kheo 

naày. Naày caùc Tyø Kheo, trong chuùng Tyø Kheo naày, coù nhöõng Tyø Kheo 

laø nhöõng vò soáng chuyeân taâm, chuù taâm, tu taäp baùt chaùnh ñaïo. Caùc baäc 

Tyø Kheo nhö vaäy, naày caùc Tyø Kheo, coù maët trong chuùng Tyø Kheo naày. 

Naày caùc Tyø Kheo, trong chuùng Tyø Kheo naày, coù nhöõng Tyø Kheo laø 

nhöõng vò soáng chuyeân taâm, chuù taâm, tu taäp töø taâm. Caùc baäc Tyø Kheo 

nhö vaäy, naày caùc Tyø Kheo, coù maët trong chuùng Tyø Kheo naày. Naày caùc 

Tyø Kheo, trong chuùng Tyø Kheo naày, coù nhöõng Tyø Kheo laø nhöõng vò 

soáng chuyeân taâm, chuù taâm, tu taäp bi taâm. Caùc baäc Tyø Kheo nhö vaäy, 

naày caùc Tyø Kheo, coù maët trong chuùng Tyø Kheo naày. Naày caùc Tyø Kheo, 

trong chuùng Tyø Kheo naày, coù nhöõng Tyø Kheo laø nhöõng vò soáng chuyeân 

taâm, chuù taâm, tu taäp hyû taâm. Caùc baäc Tyø Kheo nhö vaäy, naày caùc Tyø 

Kheo, coù maët trong chuùng Tyø Kheo naày. Naày caùc Tyø Kheo, trong 

chuùng Tyø Kheo naày, coù nhöõng Tyø Kheo laø nhöõng vò soáng chuyeân taâm, 

chuù taâm, tu taäp xaû taâm. Caùc baäc Tyø Kheo nhö vaäy, naày caùc Tyø Kheo, 

coù maët trong chuùng Tyø Kheo naày. Naày caùc Tyø Kheo, trong chuùng Tyø 

Kheo naày, coù nhöõng Tyø Kheo laø nhöõng vò soáng chuyeân taâm, chuù taâm, 

tu taäp baát tònh. Caùc baäc Tyø Kheo nhö vaäy, naày caùc Tyø Kheo, coù maët 

trong chuùng Tyø Kheo naày. Naày caùc Tyø Kheo, trong chuùng Tyø Kheo 

naày, coù nhöõng Tyø Kheo laø nhöõng vò soáng chuyeân taâm, chuù taâm, tu taäp 

voâ thöôøng töôûng. Caùc baäc Tyø Kheo nhö vaäy, naày caùc Tyø Kheo, coù maët 

trong chuùng Tyø Kheo naày. Naày caùc Tyø Kheo, trong chuùng Tyø Kheo 

naày, coù nhöõng Tyø Kheo laø nhöõng vò soáng chuyeân taâm, chuù taâm, tu taäp 

Nhaäp Töùc Xuaát Töùc Nieäm. Nhaäp Töùc Xuaát Töùc Nieäm, naày caùc Tyø 
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Kheo, ñöôïc tu taäp, ñöôïc laøm cho sung maõn, ñöa ñeán quaû lôùn. Nhaäp Töùc 

Xuaát Töùc Nieäm, naày caùc Tyø Kheo, ñöôïc tu taäp, ñöôïc laøm cho sung 

maõn, khieán cho boán nieäm xöù ñöôïc vieân maõn. Boán nieäm xöù ñöôïc tu taäp, 

laøm cho sung maõn, khieán cho thaát giaùc chi ñöôïc vieân maõn. Thaát giaùc 

chi ñöôïc tu taäp, laøm cho sung maõn, khieán cho minh giaûi thoaùt ñöôïc vieân 

maõn.” 

Nhö theá naøo laø tu taäp Nhaäp Töùc Xuaát Töùc Nieäm? Nhö theá naøo laøm 

cho sung maõn? Nhö theá naøo laø quaû lôùn, coâng ñöùc lôùn? ÔÛ ñaây, naày caùc 

Tyø Kheo, Tyø Kheo ñi ñeán khu röøng, ñi ñeán goác caây, hay ñi ñeán ngoâi 

nhaø troáng, vaø ngoài kieát giaø, löng thaúng vaø truù nieäm tröôùc maët. Chaùnh 

nieäm, vò aáy thôû voâ; chaùnh nieäm vò aáy thôû ra. Thôû voâ daøi, vò aáy bieát 

mình ñang thôû voâ daøi. Hay thôû ra daøi, vò aáy bieát mình ñang thôû ra daøi. 

Hay thôû voâ ngaén, vò aáy bieát mình ñang thôû voâ ngaén. Hay thôû ra ngaén, vò 

aáy bieát mình ñang thôû ra ngaén. Vò aáy taäp: “Caûm giaùc toaøn thaân, toâi seõ 

thôû voâ.” Vò aáy taäp: “An tònh toaøn thaân toâi seõ thôû voâ.” Vò aáy taäp: “An 

tònh toaøn thaân, toâi seõ thôû ra.” Vò aáy taäp: “Caûm giaùc hyû thoï, toâi seõ thôû 

voâ.” Vò aáy taäp: “Caûm giaùc hyû thoï, toâi seõ thôû ra.” Vò aáy taäp: “Caûm giaùc 

laïc thoï, toâi seõ thôû voâ.” Vò aáy taäp: “Caûm giaùc laïc thoï, toâi seõ thôû ra.” Vò 

aáy taäp: “Caûm giaùc taâm haønh, toâi seõ thôû voâ.” Vò aáy taäp: “Caûm giaùc taâm 

haønh, toâi seõ thôû ra.” Vò aáy taäp: “Caûm giaùc an tònh taâm haønh, toâi seõ thôû 

voâ.” Vò aáy taäp: “Caûm giaùc an tònh taâm haønh, toâi seõ thôû ra.” Vò aáy taäp: 

“Caûm giaùc veà taâm, toâi seõ thôû voâ.” Vò aáy taäp: “Caûm giaùc veà taâm, toâi seõ 

thôû ra.” Vò aáy taäp: “Vôùi taâm haân hoan, toâi seõ thôû voâ.” Vò aáy taäp: “Vôùi 

taâm haân hoan, toâi seõ thôû ra.” Vò aáy taäp: “Vôùi taâm ñònh tónh, toâi seõ thôû 

voâ.” Vò aáy taäp: “Vôùi taâm ñònh tónh, toâi seõ thôû ra.” Vò aáy taäp: “Vôùi taâm 

giaûi thoaùt, toâi seõ thôû voâ.” Vò aáy taäp: “Vôùi taâm giaûi thoaùt, toâi seõ thôû ra.” 

Vò aáy taäp: “Quaùn voâ thöôøng, toâi seõ thôû voâ.” Vò aáy taäp: “Quaùn voâ 

thöôøng, toâi seõ thôû ra.” Vò aáy taäp: “Quaùn ly tham, toâi seõ thôû voâ.” Vò aáy 

taäp: “Quaùn ly tham, toâi seõ thôû ra.” Vò aáy taäp: “Quaùn ñoaïn dieät, toâi seõ 

thôû voâ.” Vò aáy taäp: “Quaùn ñoaïn dieät, toâi seõ thôû ra.” Vò aáy taäp: “Quaùn töø 

boû, toâi seõ thôû voâ.” Vò aáy taäp: “Quaùn ñoaïn töø boû, toâi seõ thôû ra.” Nhaäp 

Töùc Xuaát Töùc Nieäm, naày caùc Tyø Kheo, tu taäp nhö vaäy, laøm cho sung 

maõn nhö vaäy, ñöôïc quaû lôùn, ñöôïc coâng ñöùc lôùn.”  

Tu taäp Nhaäp töùc xuaát töùc nieäm khieán cho boán nieäm xöù ñöôïc vieân 

maõn. Khi naøo, naày caùc Tyø Kheo, Tyø Kheo thôû voâ daøi, vò aáy bieát laø 

mình ñang thôû voâ daøi. Hay khi thôû ra daøi, vò aáy bieát laø mình ñang thôû ra 

daøi. Hay thôû voâ ngaén, vò aáy bieát laø mình ñang thôû voâ ngaén. Hay thôû ra 
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ngaén, vò aáy bieát laø mình ñang thôû ra ngaén. Vò aáy taäp: “Caûm giaùc toaøn 

thaân, toâi seõ thôû voâ.” Vò aáy taäp: “Caûm giaùc toaøn thaân, toâi seõ thôû ra.” Vò 

aáy taäp: “An tònh thaân haønh, toâi seõ thôû voâ.” Vò aáy taäp: “An tònh thaân 

haønh, toâi seõ thôû ra.” Trong khi tuøy quaùn thaân theå treân thaân theå, naøy caùc 

Tyø Kheo, vò Tyø Kheo truù, nhieät taâm, tænh giaùc, chaùnh nieäm ñeå cheá ngöï 

tham öu ôû ñôøi. Naày caùc Tyø Kheo, ñoái vôùi caùc thaân, Ta ñaây noùi laø moät, 

töùc laø thôû voâ thôû ra. Do vaäy, naày caùc Tyø Kheo, trong khi tuøy quaùn thaân 

theå treân thaân theå, vò Tyø Kheo truù, nhieät taâm, tænh giaùc, chaùnh nieäm ñeå 

cheá ngöï tham öu ôû ñôøi. 

Khi naøo, naày caùc vò Tyø Kheo, vò Tyø Kheo nghó raèng vò aáy taäp: 

“Caûm giaùc hyû thoï, toâi seõ thôû voâ”; vò aáy taäp: “Caûm giaùc hyû thoï, toâi seõ 

thôû ra”; vò aáy taäp: “Caûm giaùc laïc thoï, toâi seõ thôû voâ”; vò aáy taäp: “Caûm 

giaùc laïc thoï, toâi seõ thôû ra”; vò aáy taäp: “Caûm giaùc taâm haønh, toâi seõ thôû 

voâ”; vò aáy taäp: “Caûm giaùc taâm haønh, toâi seõ thôû ra”; vò aáy taäp: “An tònh 

taâm haønh, toâi seõ thôû voâ”; vò aáy taäp: “An tònh taâm haønh, toâi seõ thôû ra.” 

Trong khi tuøy quaùn thoï treân caùc thoï, naày caùc Tyø Kheo, Tyø Kheo truù, 

nhieät taâm, tænh giaùc, chaùnh nieäm ñeå cheá ngöï tham öu ôû ñôøi. Naày caùc 

Tyø Kheo, ñoái vôùi caùc thoï, Ta ñaây noùi laø moät, töùc laø thôû voâ thôû ra. Do 

vaäy, naày caùc Tyø Kheo, trong khi tuøy quaùn thoï treân caùc thoï, vò Tyø Kheo 

truù, nhieät taâm, tænh giaùc, chaùnh nieäm ñeå cheá ngöï tham öu ôû ñôøi.  

Khi naøo, naày caùc Tyø Kheo, Tyø Kheo nghó vò aáy taäp: “Caûm giaùc 

taâm, toâi seõ thôû voâ.” Vò aáy taäp: “Caûm giaùc taâm, toâi seõ thôû ra.” Vò aáy taäp: 

“Vôùi taâm haân hoan, toâi seõ thôû voâ.” Vò aáy taäp: “Vôùi taâm haân hoan, toâi 

seõ thôû ra.” Vò aáy taäp: “Vôùi taâm Thieàn ñònh, toâi seõ thôû voâ.” Vò aáy taäp: 

“Vôùi taâm Thieàn ñònh, toâi seõ thôû ra.” Vò aáy taäp: “Vôùi taâm giaûi thoaùt, toâi 

seõ thôû voâ.” Vò aáy taäp: “Vôùi taâm giaûi thoaùt, toâi seõ thôû ra.” Trong khi tuøy 

quaùn taâm treân taâm, naày caùc Tyø Kheo, Tyø Kheo truù, nhieät taâm, tænh 

giaùc, chaùnh nieäm ñeå cheá ngöï tham öu ôû ñôøi. Naày caùc Tyø Kheo, söï tu 

taäp nhaäp töùc xuaát töùc nieäm khoâng theå ñeán vôùi keû thaát nieäm, khoâng coù 

tænh giaùc. Do vaäy, naày caùc Tyø Kheo, trong khi tuøy quaùn taâm treân taâm, 

vò Tyø Kheo truù, nhieät taâm, tænh giaùc, chaùnh nieäm ñeå cheá ngöï tham öu ôû 

ñôøi. 

Khi naøo naày caùc Tyø Kheo, Tyø Kheo nghó vò aáy taäp: “Quaùn voâ 

thöôøng, toâi seõ thôû voâ.” Vò aáy taäp: “Quaùn voâ thöôøng, toâi seõ thôû ra.” Vò 

aáy taäp: “Quaùn ly tham, toâi seõ thôû voâ.” Vò aáy taäp: “Quaùn ly tham, toâi seõ 

thôû ra.” Vò aáy taäp: “Quaùn ñoaïn dieät, toâi seõ thôû voâ.” Vò aáy taäp: “Quaùn 

ñoaïn dieät, toâi seõ thôû ra.” Vò aáy taäp: “Quaùn töø boû, toâi seõ thôû voâ.” Vò aáy 
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taäp: “Quaùn töø boû, toâi seõ thôû ra.” Trong khi tuøy quaùn phaùp treân phaùp, 

naày caùc Tyø Kheo, Tyø Kheo truù, nhieät taâm, tænh giaùc, chaùnh nieäm ñeå 

cheá ngöï tham öu ôû ñôøi. Vò aáy, do ñoaïn tröø tham öu, sau khi thaáy vôùi trí 

tueä, kheùo nhìn söï vaät vôùi nieäm xaû ly. Do vaäy, naày caùc Tyø Kheo, trong 

khi tuøy quaùn phaùp treân caùc phaùp, vò Tyø Kheo truù, nhieät taâm, tænh giaùc, 

chaùnh nieäm ñeå cheá ngöï tham öu ôû ñôøi. Nhaäp töùc xuaát töùc nieäm, naày 

caùc Tyø Kheo, ñöôïc tu taäp nhö vaäy laøm cho sung maõn nhö vaäy, khieán 

cho boán nieäm xöù ñöôïc vieân maõn.  

Veà phaàn tu taäp Töù nieäm xöù sao cho taâm haønh giaû ñöôïc ñònh tónh vaø 

Thaát giaùc chi ñöôïc vieân maõn, Ñöùc Theá Toân daïy: “Naày caùc Tyø Kheo, 

trong khi tuøy quaùn thaân treân thaân, Tyø Kheo truù, nhieät taâm, tænh giaùc, 

chaùnh nieäm ñeå cheá ngöï tham öu ôû ñôøi, trong khi aáy, nieäm khoâng hoân 

meâ cuûa vò aáy ñöôïc an truù. Trong khi nieäm khoâng hoân meâ cuûa vò aáy 

cuõng ñöôïc an truù, naày caùc Tyø Kheo, trong khi aáy nieäm giaùc chi ñöôïc 

baét ñaàu khôûi leân vôùi Tyø Kheo, trong khi aáy, Tyø Kheo tu taäp nieäm giaùc 

chi. Trong khi aáy nieäm giaùc chi ñöôïc Tyø Kheo tu taäp ñi ñeán vieân maõn. 

Naày caùc Tyø Kheo, trong khi truù vôùi chaùnh nieäm nhö vaäy, Tyø Kheo vôùi 

trí tueä suy tö, tö duy, thaåm saùt phaùp aáy. Naày caùc Tyø Kheo, trong khi truù 

vôùi chaùnh nieäm nhö vaäy, Tyø Kheo vôùi trí tueä suy tö, tö duy, thaåm saùt 

phaùp aáy, trong khi aáy traïch phaùp giaùc chi  ñöôïc baét ñaàu khôûi leân vôùi Tyø 

Kheo. Trong khi aáy, Tyø Kheo tu taäp traïch phaùp giaùc chi. Trong khi aáy 

traïch phaùp giaùc chi ñöôïc Tyø Kheo tu taäp ñi ñeán vieân maõn. Naày caùc Tyø 

Kheo, trong khi truù vôùi chaùnh nieäm nhö vaäy, Tyø Kheo vôùi trí tueä suy tö, 

tö duy, thaåm saùt phaùp aáy, söï tinh taán khoâng thuï ñoäng baét ñaàu khôûi leân 

vôùi vò Tyø Kheo. Naày caùc Tyø Kheo, trong khi Tyø Kheo vôùi trí tueä suy tö, 

tö duy, thaåm saùt phaùp aáy, söï tinh taán khoâng thuï ñoäng ñöôïc baét ñaàu khôûi 

leân vôùi Tyø Kheo aáy. Trong khi aáy tinh taán giaùc chi ñöôïc Tyø Kheo tu 

taäp ñi ñeán vieân maõn. Hyû khoâng lieân heä ñeán vaät chaát ñöôïc khôûi leân nôi 

vò tinh taán tinh caàn. Naày caùc Tyø Kheo, trong khi hyû khoâng lieân heä ñeán 

vaät chaát khôûi leân nôi Tyø Kheo tinh taán tinh caàn, trong khi aáy hyû giaùc 

chi  baét ñaàu khôûi leân trong vò Tyø Kheo. Trong khi aáy hyû giaùc chi ñöôïc 

vò Tyø Kheo tu taäp ñi ñeán vieân maõn. Thaân cuûa vò aáy ñöôïc taâm hoan hyû 

trôû thaønh khinh an, taâm cuõng ñöôïc khinh an. Naày caùc Tyø Kheo, trong 

khi Tyø Kheo vôùi yù hoan hyû ñöôïc thaân khinh an, ñöôïc taâm cuõng khinh 

an, trong khi aáy, khinh an giaùc chi baét ñaàu khôûi leân nôi Tyø Kheo. Trong 

khi aáy, khinh an giaùc chi ñöôïc Tyø Kheo tu taäp. Trong khi aáy, khinh an 

giaùc chi ñöôïc Tyø Kheo laøm cho ñi ñeán sung maõn. Moät vò coù thaân khinh 
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an, an laïc, taâm vò aáy ñöôïc ñònh tónh. Naày caùc Tyø Kheo, trong khi Tyø 

Kheo coù thaân khinh an, an laïc, taâm vò aáy ñöôïc ñònh tónh, trong khi aáy 

ñònh giaùc chi baét ñaàu khôûi leân nôi vò Tyø Kheo naày. Trong khi aáy ñònh 

giaùc chi ñöôïc Tyø Kheo tu taäp. Trong khi aáy ñònh giaùc chi ñöôïc Tyø Kheo 

laøm cho ñi ñeán sung maõn. Vò aáy vôùi taâm ñònh tónh nhö vaäy, kheùo nhìn 

söï vaät vôùi yù nieäm xaû ly. Naày caùc Tyø kheo, trong khi Tyø Kheo laøm vôùi 

taâm ñònh tónh nhö vaäy, kheùo nhìn söï vaät vôùi yù nieäm xaû ly, trong khi aáy 

xaû giaùc chi ñöôïc Tyø Kheo tu taäp. Trong khi aáy xaû giaùc chi ñöôïc vò Tyø 

Kheo laøm cho ñi ñeán sung maõn. Naày caùc Tyø Kheo, trong khi quaùn thoï 

treân caùc caûm thoï nhö treân, quaùn taâm treân taâm, quaùn phaùp treân caùc 

phaùp, Tyø Kheo an truù, nhieät taâm, tænh giaùc, chaùnh nieäm vôùi muïc ñích 

ñieàu phuïc tham öu ôû ñôøi, trong khi aáy nieäm cuûa vò aáy ñöôïc an truù, 

khoâng coù hoân meâ. Naày caùc Tyø Kheo, trong khi nieäm cuûa Tyø Kheo ñöôïc 

an truù, khoâng coù hoân meâ, nieäm giaùc chi trong khi aáy ñöôïc baét ñaàu khôûi 

leân  trong vò Tyø Kheo naày. Nieäm giaùc chi trong khi aáy ñöôïc vò Tyø Kheo 

tu taäp laøm cho ñi ñeán sung maõn. Vò aáy an truù vôùi chaùnh nieäm nhö vaäy, 

suy tö, tö duy, thaåm saùt phaùp aáy vôùi trí tueä. Naày caùc Tyø Kheo, trong khi 

an truù vôùi chaùnh nieäm nhö vaäy, vò aáy suy tö, tö duy, thaåm saùt vôùi trí 

tueä. Traïch giaùc chi trong khi aáy baét ñaàu khôûi leân trong vò Tyø Kheo. 

Traïch phaùp giaùc chi trong khi aáy ñöôïc vò Tyø Kheo tu taäp ñeå ñi ñeán sung 

maõn, tinh taán khoâng thuï ñoäng baét ñaàu khôûi leân nôi vò aáy. Naày caùc Tyø 

Kheo,trong khi Tyø Kheo suy tö, tö duy, thaåm saùt phaùp aáy vôùi trí tueä, vaø 

tinh taán khoâng thuï ñoäng baét ñaàu khôûi leân nôi vò Tyø Kheo aáy, tinh taán 

giaùc chi trong khi aáy baét ñaàu khôûi leân  nôi vò Tyø Kheo. Tinh taán giaùc 

chi ñöôïc Tyø Kheo tu taäp laøm cho ñi ñeán sung maõn. Ñoái vôùi vò aáy tinh 

caàn tinh taán, hyû khoâng lieân heä ñeán vaät chaát khôûi leân. Naày caùc Tyø Kheo, 

trong khi Tyø Kheo tinh caàn tinh taán vaø hyû khoâng lieân heä ñeán vaät chaát 

khôûi leân, hyû giaùc chi khi aáy baét ñaàu ñöôïc khôûi leân nôi Tyø Kheo. Hyû 

giaùc chi trong khi aáy ñöôïc Tyø Kheo tu taäp laøm cho ñi ñeán sung maõn. 

Thaân cuûa vò aáy ñöôïc taâm hoan hyû trôû thaønh khinh an, taâm cuõng ñöôïc 

khinh an. Naày caùc Tyø Kheo, trong khi Tyø Kheo noùi vôùi yù hoan hyû ñöôïc 

thaân khinh an, ñöôïc taâm cuõng khinh an, trong khi aáy khinh an giaùc chi 

baét ñaàu khôûi leân nôi Tyø Kheo. Trong khi aáy khinh an giaùc chi ñöôïc vò 

Tyø Kheo tu taäp laøm cho ñi ñeán sung maõn. Moät vò coù taâm khinh an, an 

laïc, taâm vò aáy ñöôïc ñònh tónh. Naày caùc Tyø Kheo, trong khi vò aáy coù thaân 

khinh an, an laïc, taâm vò aáy ñöôïc ñònh tónh, trong khi aáy ñònh giaùc chi 

baét ñaàu khôûi leân nôi vò Tyø Kheo. Trong khi ñònh giaùc chi ñöôïc vò Tyø 
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Kheo tu taäp laøm cho ñi ñeán sung maõn. Vò aáy vôùi taâm ñònh tónh nhö vaäy, 

kheùo nhìn söï vaät vôùi yù nieäm xaû ly. Naày caùc Tyø Kheo, trong khi Tyø 

Kheo vôùi taâm ñònh tónh nhö vaäy, kheùo nhìn söï vaät vôùi yù nieäm xaû ly, 

trong khi aáy xaû giaùc chi baét ñaàu khôûi leân nôi Tyø Kheo. Trong khi aáy xaû 

giaùc chi ñöôïc vò Tyø Kheo naày tu taäp laøm cho ñi ñeán sung maõn. Naày caùc 

Tyø Kheo, boán nieäm xöù ñöôïc tu taäp nhö vaäy, ñöôïc laøm cho sung maõn 

nhö vaäy khieán cho thaát giaùc chi ñöôïc sung maõn.” 

Veà phaàn tu taäp Thaát giaùc chi sao cho Minh Giaûi thoaùt ñöôïc vieân 

maõn, Ñöùc Phaät daïy: “ÔÛ ñaây, naày caùc Tyø Kheo, Tyø Kheo tu taäp nieäm 

giaùc chi, lieân heä ñeán vieãn ly, lieân heä ñeán ly tham, lieân heä ñeán dieät, 

höôùng ñeán xaû ly, tu taäp traïch phaùp giaùc chi…, tu taäp tinh taán giaùc 

chi…, tu taäp hyû giaùc chi…, tu taäp khinh an giaùc chi…, tu taäp ñònh giaùc 

chi…, tu taäp xaû giaùc chi, lieân heä ñeán vieãn ly, lieân heä ñeán ly tham, lieân 

heä ñeán dieät, höôùng ñeán xaû ly. Naày caùc Tyø Kheo, thaát giaùc chi ñöôïc tu 

taäp nhö vaäy, ñöôïc laøm cho sung maõn nhö vaäy, khieán cho minh giaûi 

thoaùt ñöôïc vieân maõn.” Theá Toân thuyeát giaûng nhö vaäy. Caùc Tyø Kheo aáy 

hoan hyû tín thoï lôøi Theá Toân daïy.  

 

The Anapanasatisuttam and 

the Cultivation of Right Mindfulness and Concentration 

 

The Buddha taught a lot about developing and cultivating 

mindfulness concentration and in the Anapanasatisuttam Sutta. The 

Buddha taught the Anapanasatisuttam when He was living at Savatthi 

in the Eastern Park, in the Palace of Migara’s Mother, together with 

many well-known elder disciples, the venerable Sariputta, the 

venerable Maha-Moggallana, the venerable Maha-Kassapa, the 

venerable Maha-Kaccana, the venerable Maha-Kotthita, the venerable 

Maha-Kappina, the venerable Maha-Cunda, the venerable Maha-

Anuruddha, the venerable Revata, the venerable Ananda, and other 

very well-known elder disciples. The Buddha taught: “Bhikkhus! In this 

Sangha of Bhikkhus there are Bhikkhus who are arahants with taints 

destroyed, who have lived the holy life, done what had to be done, laid 

down the burden, reached the true goal, destroyed the fetters of being, 

and are completely liberated through final knowledge, such Bhikkhus 

are there in this sangha of Bhikkhus. Bhikkhus! In this Sangha of 

Bhikkhus there are Bhikkhus who, with destruction of the five lower 
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fetters, are due to reappear spontaneously in the Pure Abodes and 

there attain final Nibbana, without ever returning from that world, such 

Bhikkhus are there in this Sangha of Bhikkus. Bhikkhus! In this Sangha 

of Bhikkhus there are Bhikkhus who, with the destruction of the three 

fetters and with the attenuation (söï laøm cho vôi ñi) of lust, hate, and 

delusion, are once-returners, returning once to this world to make an 

end of suffering, such Bhikkhus are there in this Sangha of Bhikkhus. 

Bhikkhus! In this Sangha of Bhikkhus there are Bhikkhus who, with the 

destruction of the three fetters, are stream-enterers, no longer subject 

to perdition, bound for deliverance, headed for enlightenment, such 

Bhikkhus are there  in this Sangha of Bhikkhus. Bhikkhus! In this 

Sangha of Bhikkhus there are Bhikkhus who abide devoted to the 

development of the four foundations of mindfulness, such Bhikkhus are 

there in this Sangha of Bhikkhus there are Bhikkhus who abide devoted 

to the development of the four right kinds of striving, of four bases of 

spiritual powers, of the five faculties, of the five powers, of the seven 

enlightenment factors and of the Eightfold Noble Path, such Bhikkhus 

are there in this Sangha of Bhikkhus. In this Sangha of Bhikkhus there 

are Bhikkhus who abide devoted to the development of loving-

kindness, of compassion, of appreciative joy, of equanimity, of the 

meditation on foulnessand of the perception of impermanence, such 

Bhikkhus are in this Sangha of Bhikkhus. In this Sangha of Bhikkhus 

who abide devoted to the development of mindfulness of breathing. 

Bhikkhus! When mindfulness of breathing is developed and cultivated, 

it is of great fruit and great benefit. When mindfulness of breathing is 

developed and cultivated, it fulfills the four foundations of mindfulness. 

When the four foundations of mindfulness are developed and 

cultivated, they fulfill the seven enlightenment factors. When the seven 

enlightenment factors are developed and cultivated, they fulfill true 

knowledge and deliverance (liberation).”    

How is mindfulness of breathing developed and cultivated? What is 

the great fruit and great benefit? Here a Bhikkhu, gone to the forest or 

to the root of a tree or to an empty hut, sits down; having folded his 

legs crosswise, set his body erect, and established mindfulness in front 

of him, ever mindful he breathes in, mindful he breathes out. Breathing 

in long, he understands: “I breathe in long;” or breathing out long, he 

understands: “I breathe out long.”  Breathing in short, he understands: 
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“I breathe in short;” or breathing out short, he understands: “I breathe 

out short.” He trains thus: “I shall breathe in experiencing the whole 

body of breath;” he trains thus: “I shall breathe out experiencing the 

whole body of breath.” He trains thus: “I shall breathe in traqilizing the 

bodily formation;” he trains thus: “I shall breathe out tranquilizing 

(quieting) the bodily formation.” He trains thus: “I shall breathe in 

experiencing rapture;” he trains thus: “I shall breathe out experiencing 

rapture.” He trains thus: “I shall breathe in experiencing pleasure;” he 

trains thus: “I shall breathe out experiencing pleasure.” He trains thus: 

“I shall breathe in experiencing the mental formation;” he trains this: “I 

shall breathe out experiencing the mental formation.” He trains thus: “I 

shall breathe in tranquilizing the mental formation;” he trains thus: “I 

shall breathe out tranquilizing the mental formation.” He trains thus: “I 

shall breathe in experiencing the mind;” he trains thus: “I shall breathe 

out experiencing the mind.” He trains thus: “I shall breathe in 

gladdening the mind;” he trains thus: “I shall breathe out gladdening 

the mind.” He trains thus: “I shall breathe in concentrating the mind;” 

he trains thus: “I shall breathe out concentrating the mind.” He trains 

thus: “I shall breathe in liberating the mind;” he trains thus: “I shall 

breathe out liberating the mind.” He trains thus: “I shall breathe in 

contemplating impermanence;” he trains thus: “I shall breathe out 

contemplating impermanence.” He trains thus: “I shall breathe in 

contemplating fading away;” he trains thus: “I shall breathe out 

contemplating fading away.” He trains thus: “I shall breathe in 

contemplating cessation;” he trains thus: “I shall breathe out 

contemplating cessation.” He trains thus: “I shall breathe in 

contemplating relinquishment;” he trains thus: “I shall breathe out 

contemplating relinquishment.” Bhikkhus that is how mindfulness of 

breathing is developed and cultivated, so that it is of great fruit and 

great benefit.  

To Develop and cultivate mindfulness of breathing to fulfill the 

four foundations of mindfulness. Bhikkhus, on whatever occasion a 

Bhikkhu, breathing in long, understands: “I breathe in long;” or breathe 

out long, understands: “I breathe out long;” breathing in short, 

understands: “I breathe in short;” breathing out short, understands: “I 

breathe out short.” He trains thus: “I shall breathe in experiencing the 

whole body of breath;” he trains thus: “I shall breathe out experiencing 
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the whole body of breath;” he trains thus: “I shall breathe in 

tranquilizing (quieting) the bodily formation;” he trains thus: “I shall 

breathe out tranquilizing the bodily formation.” On that occasion, a 

Bhikkhu abides contemplating the body as a body, ardent, fully aware, 

and mindful, having put away covetousness and grief for the world. I 

say that this is a certain body among the bodies, namely, in-breathing 

and out-breathing. That is why on that occasion a Bhikku abides 

contemplating the body as a body, ardent, fully aware, and mindful, 

having put away covetousness (envy) and grief for the world.   

Bhikkhus! On whatever occasion a Bhikkhu thinks that he trains 

thus: “I shall breathe in experiencing rapture; I shall breathe out 

experiencing rapture; I shall breathe in experiencing pleasure; I shall 

breathe out experiencing pleasure; I shall breathe in experiencing the 

mental formation; I shall breathe out experiencing the mental 

formation; I shall breathe in tranquilizing the mental formation; I shall 

breathe out tranquilizing the mental formation. On that occasion, a 

Bhikhu abides contemplating feelings as feelings, ardent, fully aware, 

and mindful, having put away covetousness (envy) and grief for the 

world. I say that this is a certain feeling among the feelings, namely, 

giving close attention to in-breathing and out-breathing. This is why on 

that occasion a Bhikkhu abides contemplating feelings as feelings, 

ardent, fully aware, and mindful, having put away covetousness (envy) 

and grief for the world.    

Bhikkhus, on whatever occasion, a Bhikkhu trains thus: “I shall 

breathe in experiencing the mind.” He trains thus: “I shall breathe out 

experiencing the mind.” A Bhikkhu trains thus: “I shall breathe in 

gladdening the mind.” A Bhikkhu trains thus: “I shall breathe out 

gladdening the mind.”  A Bhikkhu trains thus: A Bhikkhu trains thus: “I 

shall breathe in gladdening the mind.” A Bhikkhu trains thus: “I shall 

breathe out concentrating the mind.” He trains thus: A Bhikkhu trains 

thus: “I shall breathe in liberating the mind.” He trains thus: A Bhikkhu 

trains thus: “I shall breathe out liberating the mind.” On that occasion a 

Bhikkhu abides contemplating mind as mind, ardent, fully aware, and 

mindful, having put away covetousness (envy) and grief for the world. I 

do not say that there is the development of mindfulness of breathing for 

one who is forgetful, who is not fully aware. That is why on that 

occasion a Bhikkhu abides contemplating mind as mind, ardent, fully 
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aware, and mindful, having put away covetousness (envy) and grief for 

the world.  

Bhikkhu, on whatever occasion, a Bhikkhu thinks he trains thus: “I 

shall breathe in contemplating impermanence.” He trains thus: “I shall 

breathe out contemplating impermanence.” He trains thus: “I shall 

breathe in contemplating fading away.” He trains thus: “I shall breathe 

out contemplating fading away.” He trains thus: “I shall breathe in 

contemplating cessation.” He trains thus: “I shall breathe out 

contemplating cessation.” He trains thus: “I shall breathe in 

contemplating relinquishment.”  He trains thus: “I shall breathe out 

contemplating relinquishment.” On that occasion a Bhikkhu abides 

contemplating mind-objects as mind-objects, ardent, fully aware, and 

mindful, having put away covetousness (envy) and grief for the world. 

Having seen the wisdom the abandoning of covetousness (envy) and 

grief, he closely looks on with equanimity. That is why on that occasion 

a Bhikkhu abides contemplating mind-objects as mind-objects, ardent, 

fully aware, and mindful, having put away covetousness (envy) and 

grief for the world. Bhikkhus, that is how mindfulness of breathing, 

developed and cultivated, fulfills the four foundations of mindfulness.    

To cultivate the four foundations of mindfulness to fulfill the seven 

enlightenment factors, the Buddha taught: “Bhikkhus, on whatever 

occasion a Bhikkhu abides contemplating the body as a body, ardent, 

fully aware, and mindful, having put away covetousness (envy) and 

grief for the world, on that occasion unremitting mindfulness is 

established in him. On whatever occasion unremitting mindfulness is 

established in a Bhikkhu, on that occasion the mindfulness 

enlightenment factor is aroused in him, and he develops it, and by 

development, it comes to fulfillment in him. Abiding thus mindful, he 

investigates and examines that state with wisdom and embarks upon a 

full inquiry into it. On whatever occasion, abiding thus mindful, a 

Bhikkhu investigates and examines that state with wisdom embarks 

upon a full inquiry into it. On that occasion, the investigation-of-states 

enlightenment factor is aroused in him, and he develops it, and by 

development it comes to fulfillment in him. In one who investigates 

and examines that state with wisdom and embarks upon a full inquiry 

into it, tireless energy is aroused. On whatever occasion, tireless 

energy is aroused in a Bhikkhu who investigates and examines that 
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state with wisdom embarks upon a full inquiry into it. On that occasion, 

the energy enlightenment factor is aroused in him, and he develops it, 

and by development it comes to fulfillment in him. In one who arouses 

energy, worldly rapture arises. On whatever occasion, unworldly 

rapture arises in a Bhikkhu who has aroused energy, on that occasion, 

the rapture enlightenment factor is aroused in him, and he develops it, 

and by development it comes to fulfillment in him. In one who is 

rapturous, the body and mind become tranquil. On whatever occasion, 

the body and mind become tranquil in a Bhikkhu who is rapturous, on 

that occasion, the tranquility enlightenment factor is aroused in him, 

and he develops it, an by development it comes to fulfillment in him. In 

one whose body is tranquil and who feels pleasure, the mind becomes 

concentrated. On whatever occasion, the mind become concentrated in 

a Bhikkhu who is tranquil and feels pleasure, on that occasion, the 

concentration enlightenment factor is aroused in him, and he develops 

it, an by development it comes to fulfillment in him. He closely looks 

on with equanimity at the mind thus. On whatever occasion, a Bhikkhu 

closely looks on with equanimity at the mind thus, on that occasion, the 

equanimity enlightenment factor is aroused in him, and he develops it, 

and by development it comes to fulfillment in him. Bhikkhus, on 

whatever occasion a Bhikkhu abides contemplating feelings as 

feelings, ardent, fully aware, and mindful, having put away 

covetousness (envy) and grief for the world, on that occasion 

unremitting mindfulness is established in him. On whatever occasion 

unremitting mindfulness is established in a Bhikkhu, on that occasion 

the mindfulness enlightenment factor is aroused in him, and he 

develops it, and by development, it comes to fulfillment in him. 

Abiding thus mindful, he investigates and examines that state with 

wisdom and embarks upon a full inquiry into it. On whatever occasion, 

abiding thus mindful, a Bhikkhu investigates and examines that state 

with wisdom embarks upon a full inquiry into it. On that occasion, the 

investigation-of-states enlightenment factor is aroused in him, and he 

develops it, and by development it comes to fulfillment in him. 

Bhikkhus, while the Bhikkhu investigates and examines that state with 

wisdom and embarks upon a full inquiry into it, tireless energy is 

aroused in that Bhikkhu. On that occasion, the energy enlightenment 

factor is aroused in him, and he develops it, and by development it 
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comes to fulfillment in him. In one who arouses energy, unworldly 

rapture arises. On whatever occasion, unworldly rapture arises in a 

Bhikkhu who has aroused energy, on that occasion, the rapture 

enlightenment factor is aroused in him, and he develops it, an by 

development it comes to fulfillment in him. In one who is rapturous, the 

body and mind become tranquil. On whatever occasion, the body and 

mind become tranquil in a Bhikkhu who is rapturous, on that occasion, 

the tranquility enlightenment factor is aroused in him, and he develops 

it, an by development it comes to fulfillment in him. In one whose body 

is tranquil and who feels pleasure, the mind becomes concentrated. 

Bhikkhus, on whatever occasion, the mind become concentrated in a 

Bhikkhu who is tranquil and feels pleasure, on that occasion, the 

concentration enlightenment factor is aroused in him, and he develops 

it, an by development it comes to fulfillment in him. With the 

concentrated mind, a Bhikkhu closely looks on with equanimity. 

Bhikkhus! On whatever occasion, a Bhikkhu closely looks on with 

equanimity at the mind thus, on that occasion, the equanimity 

enlightenment factor is aroused in him, and he develops it, and by 

development it comes to fulfillment in him. Bhkkhus that is how the 

four foundations of mindfulness, developed and cultivated, fulfill the 

seven enlightenment factors.”  

To develop and cultivate the seven enlightenment factors to fulfill 

the true knowledge and deliverance, the Buddha taught: “Here, 

Bhikkhus, a Bhikkhu develops the mindfulness enlightenment factor, 

which is supported by seclusion, dispassion, and cessation, and ripens 

in relinquishment. He develops the investigation-of-states 

enlightenment factor, the energy enlightenment factor, the rapture 

enlightenment factor, the tranquility enlightenment factor, the 

concentration enlightenment factor and the equanimity enlightenment 

factor, which is supported by seclusion, dispassion (lack of passion or 

free of passion), and cessation, and ripens in relinquishment. Bhikkhus, 

that is how the seven enlightenment factors, developed and cultivated, 

fulfill true knowledge and deliverance.” That is what the Blessed One 

said. The Bhikkhus were satisfied and delighted in the Blessed One’s 

words.  
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Chöông Hai Möôi Taùm 

Chapter Twenty-Eight 

 

Chaùnh Nieäm Vaø Chaùnh Ñònh Giuùp 

Ñieàu Phuïc Naêm Thöù Voïng Töôûng 

 

Coâng phu haønh thieàn nhaèm phaùt trieån chaùnh nieäm vaø taâm ñònh 

vaéng laëng khoâng bao giôø laø cöùu caùnh cuûa ngöôøi tu Phaät. Chuyeän quan 

troïng nhaát cho baát cöù ngöôøi tu Phaät naøo ôû ñaây cuõng laø phaùt trieån “trí 

hueä,” vì chính trí hueä môùi giuùp ñöôïc chuùng ta thaáy ñöôïc taát caû nhöõng 

voïng töôûng, loaïi tröø meâ hoaëc, phaù boû voâ minh, vaø cuoái cuøng thaúng tieán 

treân con ñöôøng giaùc ngoä vaø giaûi thoaùt. Haønh giaû tu Phaät ñöøng bao giôø 

mong ñeán moät nôi huyeàn dieäu, nôi maø taâm khoâng phaùt sanh voïng 

töôûng. Voïng töôûng voán dó khoâng coù thaät. Chuùng xuaát hieän vaø vaøo moät 

thôøi ñieåm naøo ñoù chuùng seõ môø daàn vaø ít thuùc baùch nhö luùc ban ñaàu, vaø 

cuoái cuøng chuùng seõ töï tan bieán. Caùch hay nhaát ñeå thaáy ñöôïc söï khoâng 

thaät cuûa voïng töôûng laø chuùng ta cöù bình thaûn ngoài khoâng chaáp tröôùc 

cuõng khoâng pheâ phaùn. Ngoài bình thaûn trong chaùnh nieäm vaø chaùnh ñònh 

vaø cöù ñeå cho voïng töôûng noåi leân roài töï bieán maát. Trong Kinh Thuû Laêng 

Nghieâm, quyeån Möôøi, oâng A Nan sau khi nghe Phaät daïy veà nguõ aám, 

ñöùng daäy leã Phaät, giöõa ñaïi chuùng laïi baïch Phaät, “Nhö Phaät daïy trong 

töôùng nguõ aám, naêm thöù hö voïng laøm goác töôûng taâm. Chuùng toâi chöa 

ñöôïc Nhö Lai giaûng giaûi kyõ caøng. Coù theå naøo moät löôït tröø heát naêm aám 

ñoù? Hay laø thöù lôùp tröø heát? Naêm lôùp ñoù ñeán ñaâu laø giôùi haïn? Mong ñöùc 

Nhö Lai phaùt loøng ñaïi töø, vì ñaïi chuùng naày, daïy cho taâm muïc trong 

suoát, ñeå laøm con maét töông lai cho taát caû chuùng sanh trong ñôøi maït 

phaùp.” Ñöùc Phaät ñaõ daïy ngaøi A Nan veà naêm thöù voïng töôûng nhö sau: 

“OÂng A Nan! Tinh chaân dieäu minh, baûn chaát vieân tònh chaúng phaûi sinh 

ra vaø sinh töû caùc traàn caáu, cho ñeán hö khoâng thaûy ñeàu nhaân voïng töôûng 

sinh khôûi. AÁy goác nôi baûn giaùc dieäu minh tinh chaân, hö voïng phaùt sinh 

caùc theá giôùi. Nhö oâng Dieãn Nhaõ Ña nhìn hình mình trong göông, phaùt 

cuoàng cho laø mình khoâng coù ñaàu. Voïng vaãn khoâng nhaân. Trong voïng 

töôûng laäp tính nhaân duyeân. Meâ nhaân duyeân, noùi laø töï nhieân. Tính hö 

khoâng thaät laø huyeãn sinh. Nhaân duyeân vaø töï nhieân ñeàu laø voïng taâm cuûa 

chuùng sanh so ño chaáp tröôùc. OÂng A Nan! OÂng bieát hö voïng khôûi ra, 

noùi laø voïng nhaân duyeân. Neáu hö voïng vaãn khoâng coù, thì noùi caùi voïng 
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nhaân duyeân vaãn laø khoâng phaûi coù. Huoáng chi chaúng bieát maø cho laø töï 

nhieân. Vaäy neân Nhö Lai cuøng oâng phaùt minh baûn nhaân cuûa nguõ aám, 

ñoàng laø voïng töôûng.”  

Thöù nhaát laø Saéc AÁm Voïng Töôûng: Thaân theå cuûa oâng, tröôùc heát 

nhaân caùi töôûng cuûa cha meï sinh ra. Caùi taâm cuûa oâng khoâng phaûi töôûng 

thì khoâng theå ñeán trong töôûng aáy maø truyeàn meänh. Nhö toâi ñaõ noùi 

tröôùc; taâm töôûng vò chua, nöôùc mieáng chaûy ra, taâm töôûng treøo cao thaáy 

rôïn. Bôø cao chaúng coù, vaät chua chöa ñeán, thaân theå cuûa oâng quyeát ñònh 

khoâng ñoàng loaïi vôùi hö voïng ñöôïc, taïi sao nöôùc daõi laïi nhaân noùi chua 

maø ra? Bôûi theá neân bieát; oâng hieän coù saéc thaân, ñoù laø kieân coá voïng 

töôûng thöù nhaát.  

Thöù hai laø Thuï AÁm Voïng Töôûng: Nhö ñaõ noùi treân, treøo cao, töôûng 

taâm coù theå khieán oâng thaáy rôïn, bôûi nhaân lónh thuï ra, coù theå ñoäng ñeán 

thaân theå. Nay roõ raøng, thuaän thì ñöôïc lôïi ích, nghòch thì chòu toån haïi, 

hai thöù dong ruoåi nhau. Ñoù laø hö minh, voïng töôûng thöù hai.  

Thöù ba laø Töôûng AÁm Voïng Töôûng: Bôûi caùi suy nghó noù sai söû saéc 

thaân cuûa oâng. Thaân chaúng phaûi ñoàng loaïi vôùi nieäm, thaân oâng nhaân ñaâu 

bò theo caùc nieäm sai söû? Ñoù laø do moãi thöù ñeàu duøng hình daïng, taâm 

sinh ra thì thaân duøng laáy, thaân vaø taâm töông öùng. Thöùc laø töôûng taâm, 

nguû laø chieâm bao, thì töôûng nieäm cuûa oâng noù lay ñoäng caùi voïng tình. 

Ñoù laø dung thoâng, voïng töôûng thöù ba.  

Thöù tö laø Haønh AÁm Voïng Töôûng: Lyù bieán hoùa khoâng ngöøng, trong 

moãi nieäm aâm thaàm dôøi ñoåi, moùng tay daøi, toùc moïc, khí hao moøn, hình 

daïng nhaên nhoù, ngaøy ñeâm thay nhau, khoâng heà hieåu bieát. OÂng A Nan! 

Vieäc ñoù neáu khoâng phaûi laø oâng thì theá naøo thaân theå thay ñoåi? Coøn neáu 

laø oâng, sao oâng khoâng bieát? Caùc haønh cuûa oâng nieäm nieäm khoâng nghæ.  

Thöù naêm laø Thöùc AÁm Voïng Töôûng: Caùi tinh minh traïm tòch, khoâng 

lay ñoäng cuûa oâng, goïi laø haèng thöôøng. Ñoái vôùi thaân khoâng vöôït ra 

ngoaøi caùi kieán vaên giaùc tri. Neáu thöïc laø tinh chaân thì khoâng dung ñeå taäp 

khí hö voïng. Nhaân sau caùc oâng ñaõ töøng coù töø nhieàu naêm tröôùc, thaáy 

moät vaät laï, traûi qua nhieàu naêm, nhôù vaø queân ñeàu khoâng coøn. Veà sau 

boãng döng laïi thaáy caùi vaät laï tröôùc, ghi nhôù roõ raøng, chaúng heà soùt maát. 

Trong caùi tinh traïm lieãu chaúng lay ñoäng, moãi nieäm bò huaán luyeän, ñaâu 

coù tính löôøng ñöôïc. OÂng A Nan! Neân bieát raèng caùi tình traïng aáy chaúng 

phaûi chaân, nhö doøng nöôùc chaûy maïnh, xem qua nhö yeân laëng. Chaûy 

mau vaø chaûy chaúng thaáy, chöù khoâng phaûi khoâng chaûy. Neáu chaúng phaûi 

töôûng caên nguyeân, thì ñaâu laïi chòu hö voïng taäp khí. Chaúng phaûi oâng 
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duøng ñöôïc laãn loän caû saùu caên, thì voïng töôûng ñoù khoâng bao giôø döùt 

ñöôïc. Cho neân hieän taïi, trong kieán vaên giaùc tri cuûa oâng, quaùn taäp nhoû 

nhieäm, thì trong caùi traïm lieåu, möôøng töôïng hö voâ. Ñoù laø ñieân ñaûo thöù 

naêm, vi teá tinh töôûng.  

 

Right Mindfulness and Right Concentration Help 

Subdue Five Kinds of False Thinking 

 

The efforts to develop right concentration and fixed mind is never 

an end itself to a Buddhist cultivator. The most important thing for any 

Buddhist cultivator here is to develop his “Insight” for only “insight” 

can help us seeing all false thinkings, eliminating perversions,  

destroying ignorance, and eventually advancing on the Path of 

Enlightenment and Liberation. Buddhist practitioners should never look 

for some wonderful place where thoughts will not occur. Since the 

thoughts are basically not real. They appear and at some point they get 

dimmer and less imperative, and eventually they will fade out by 

themselves. The best way for us to realize the unreality of thoughts is 

just sitting still. Sitting still in the position of right mindfulness and and 

right concentration, and letting thoughts apear and disappear by 

themselves. In the Surangama Sutra, book Ten, having heard the 

Buddha’s instruction on the five skandhas, Ananda arose from his seat. 

He bowed and respectfully asked the Buddha: “The Buddha has told us 

that in the manifestation of the five skandhas, there are five kinds of 

falseness that come from our own thinking minds. We have never 

before been blessed with such subtle and wonderful instructions as the 

Tathagata has now given. Further, are these five skandhas destroyed 

all at the same time, or are they extinguished in sequence? What are 

the boundaries of these five layers? We only hope the Tathagata, out 

of great compassion, will explain this in order to purify the eyes and 

illuminate the minds of those in the great assembly, and in order to 

serve as eyes for living beings of the future.” The Buddha told Ananda, 

“the essential, true, wonderful brightness and perfect purity of basic 

enlightenment does not admit birth and death, nor any mundane 

defilements, nor even empty space itself. All these are brought forth 

because of false thinking. The source of basic enlightenment, which is 

wonderfully bright, true, and pure, falsely gives rise to the material 
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world, just as Yajnadatta became confused about his head when he saw 

his own reflection in the mirror. The falseness basically has no cause, 

but in your false thinking, you set up causes and conditions. But those 

who are confused about the principle of causes and conditions call it 

spontaneity. Even empty space is an illusory creation; how much more 

so are causes and conditions and spontaneity, which are mere 

speculations made by the false minds of living beings.Ananda! If you 

perceive the arising of falseness, you can speak of the causes and 

conditions of that falseness. But if the falseness has no source, you will 

have to say that the causes and conditions of that falseness basically 

have no source. How much the more is this the case for those who fail 

to understand this and advocate spontaneity.Therefore, the Tathagata 

has explained to you that the fundamental cause of all five skandhas is 

false thinking.”  

First, the False Thinking of the Form Skandha: Your body’s 

initial cause was a thought on the part of your parents. But if you had 

not entertained any thought in your own mind, you would not have 

been born. Life is perpetuated by means of thought. As I have said 

before, when you call to mind the taste of vinegar, your mouth waters. 

When you think of walking along a precipice, the soles of your feet 

tingle. Since the precipice doesn’t exist and there isn’t any vinegar, 

hoe could your mouth water at the mere mention of vinegar, if it were 

not the case that your body oridinated from falseness. Therefore, you 

should know that your present physical body is brought about by the 

first kind of false thinking, which is characterized by solidity.  

Second, the False Thinking of the Feeling Skandha: As described 

earlier, merely thinking about a high place can cause your body to 

tingle and ache. Due to that cause, feeling arise and affect your body, 

so that at present you pursue pleasant feelings and are repelled by 

unpleasant feelings. These two kinds of feelings that compel you are 

brought about by the second kind of false thinking, which is 

characterized by illusory clarity.  

Third, the False Thinking of the Thinking Skandha: Once your 

thoughts arise, they can control your body. Since your body is not the 

same as your thoughts, why is it that your body follows your thoughts 

and engages in every sort of grasping at objects. A thought arises, and 

the body grasps at things in response to the thought. When you are 
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awake, your mind thinks. When you are asleep, you dream. Thus, your 

thinking is stirred to perceive false situations. This is the third kind of 

false thinking, which is characterized by interconnectedness.  

Fourth, the False Thinking of the Formation Skandha: The 

metabolic processes never stop; they progress through subtle changes: 

your nails and hair grow, your energy wanes; and your skin becomes 

wrinkled. These processes continue day and night, and yet you never 

wake up to them. If these things aren’t part of you, Ananda, then why 

does your body keep changing? And if they are really part of you, then 

why aren’t you aware of them? Your formations skandha continues in 

thought after thought without cease. It is the fourth kind of false 

thinking which is subtle and hidden.  

Fifth, the False Thinking of the Consciousness Skandha: If you 

are pure, bright, clear, and unmoving state is permanent, then there 

should be no seeing, hearing, awareness, or knowing in your body. If it 

is genuinely pure and true, it should not contain habits or falseness. 

How does it happen, then, that having seen some unusual things in the 

past, you eventually forget it over time, until neither memory nor 

forgetfulness of it  remain; but then later, upon suddenly seeing that 

unusual thing again, you remember it clearly from before without 

forgetting a single detail? How can you keep track of the permeation 

that goes on in thought after thought in this pure, clear, and unmoving 

consciousness? Ananda, you should know that this state of clarity is not 

real. It is like rapidly flowing water that appears to be still on the 

surface. Due to its speed you cannot perceive the flow, but that does 

not mean it is not flowing. If this were not the source of thinking, then 

how could one be subject to false habits? If you do not open and unite 

your six sense faculties so that they function interchangeably, this false 

thinking will never cease. That’s why your seeing, hearing, awareness, 

and knowing are presently strung together by subtle habits, so that 

within the profound clarity, existence and non-existence are both 

unreal. This is the fifth kind of upside-down, minutely subtle thinking. 
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Chöông Hai Möôi Chín 

Chapter Twenty-Nine 

 

Chaùnh Ñònh Giuùp Haønh Giaû  

Nghe Ñöôïc Vaïn Vaät Thuyeát Phaùp 

 

Khaùch quan maø noùi, giaùo lyù nhaø Phaät laø tuyeät luaân ñeán noåi cho ñeán 

baây giôø chöa coù moät nhaø trieát hoïc naøo coù theå tranh luaän hay phaûn baùc 

ñöôïc. Ñoái vôùi nhieàu ngöôøi, Phaät giaùo vaãn luoân laø moät toân giaùo toát ñeïp 

nhaát. Tuy nhieân, vôùi nhöõng ngöôøi khoâng theo Phaät giaùo thì nhöõng thöù 

maø chuùng ta goïi laø giaùo lyù tuyeät luaân aáy cuõng thaønh voâ nghóa neáu hoï 

chöa coù cô hoäi ñöôïc nghe ñeán chuùng. Thaät ñaùng tieác! Chaéc chaén ña 

phaàn caùc truyeàn thoáng toân giaùo ñeàu muoán giuùp chuyeån hoùa ngöôøi xaáu 

thaønh ngöôøi toát, nhöng cuõng coù khoâng ít nhöõng heä phaùi vaãn cöùng nhaéc 

ñöa con ngöôøi ñeán choã tin töôûng muø quaùng khieán hoï ngaøy caøng trôû neân 

meâ muoäi hôn. Chính vì vaäy maø chuùng ta caàn caøng nhieàu ngöôøi thuyeát 

phaùp caøng toát nhaèm quaûng baù Phaät Phaùp Vi Dieäu. Moïi söï moïi vaät treân 

ñôøi ñeàu noùi phaùp, ñeàu hieån baøy chaân lyù. Coù thöù noùi phaùp laønh, coù thöù 

noùi phaùp aùc. Coù thöù noùi phaùp taø ñaïo vôùi quan ñieåm sai laàm. Coù thöù noùi 

phaùp Trung Ñaïo lieãu nghóa vôùi quan ñieåm ñuùng ñaén. Noùi caùch khaùc, 

noùi phaùp laønh töùc laø daïy cho ngöôøi ta nhìn thoâng suoát moïi hieän töôïng, 

buoâng boû moïi chaáp tröôùc, ñaït ñöôïc töï taïi; coøn noùi phaùp aùc töùc laø daïy 

ngöôøi ta ñöøng nhìn thaáu suoát, ñöøng buoâng boû chaáp tröôùc, khoâng caàn töï 

taïi, vaân vaân vaø vaân vaân. Tuy nhieân, muoán laéng nghe ñöôïc tieáng vaïn 

vaät thuyeát phaùp, haønh giaû phaûi coù chaùnh ñònh hay söï an ñònh vöõng chaéc 

cuûa taâm, vôùi söï hoã trôï cuûa chaùnh tinh taán vaø chaùnh nieäm. 

Theo Kinh Hoa Nghieâm, “Phaät thò hieän baùch thieân öùc chuûng aâm 

thanh, vi chuùng sanh dieãn thuyeát dieäu phaùp.” Nghóa laø Phaät thò hieän 

traêm ngaøn loaïi aâm thanh, ñeå dieãn noùi Dieäu Phaùp cho chuùng sanh. Phaøm 

nhaân chuùng ta neân luoân nhôù raèng taát caû caùc aâm thanh treân theá giôùi ñeàu 

laø tieáng thuyeát phaùp. Thí duï nhö tieáng suoái reo roùc raùch nhö tieáng noùi 

eâm dòu töø kim khaåu Ñöùc Phaät. Maøu xanh cuûa nuùi röøng cuõng chính laø 

maøu thanh tònh cuûa phaùp thaân Nhö Lai khieán nhöõng ai troâng thaáy ñeàu 

sanh loøng hoan hyû. Caù loäi trong nöôùc, nhöng chuùng khoâng bieát laø chuùng 

ñang loäi trong nöôùc. Töøng saùt na chuùng ta hít thôû khoâng khí, nhöng 

chuùng ta khoâng yù thöùc ñöôïc ñieàu naày. Chuùng ta chæ yù thöùc veà khoâng khí 
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khi naøo chuùng ta khoâng coù noù. Cuøng theá aáy, chuùng ta luoân nghe tieáng 

xe coä, thaùc nöôùc, möa rôi, vaân vaân; nhöng chuùng ta khoâng nhaän chaân ra 

raèng taát caû nhöõng thöù naày laø nhöõng baøi thuyeát phaùp soáng ñoäng, laø phaùp 

aâm cuûa Phaät ñang thuyeát giaûng cho chuùng ta. Maø thaät vaäy, chuùng ta 

nghe nhieàu baøi thuyeát giaûng trong moïi luùc, ôû moïi nôi, nhöng chuùng ta 

laøm nhö ñieác khoâng nghe. Neáu chuùng ta thaät söï chuùng ta ñang soáng 

trong tænh thöùc vaø chaùnh ñònh, thì baát cöù luùc naøo nghe, thaáy, ngöûi, xuùc 

chaïm, chuùng ta ñeàu nhaän bieát raèng ñaây laø moät baøi giaûng tuyeät vôùi. Neáu 

chuùng ta thaät söï laéng nghe thieân nhieân thì chuùng ta seõ thaáy raèng khoâng 

coù kinh saùch naøo daïy hay baèng kinh nghieäm maø chuùng ta coù ñöôïc vôùi 

thieân nhieân. Neáu ai trong chuùng cuõng ñeàu hieåu ñöôïc trieát lyù naày thì 

treân ñôøi naày, taát caû moïi thöù ñeàu ñang thuyeát phaùp cho mình nghe. 

Ngöôøi thieän noùi phaùp thieän, ngöôøi aùc noùi phaùp aùc, suùc sanh noùi phaùp 

suùc sanh. Taát caû ñeàu noùi cho chuùng ta bieát nguyeân nhaân cuûa toát, xaáu, 

suùc sanh, vaân vaân. Ngay caû chuyeän meøo vôøn chuoät, sö töû röôït coïp, coïp 

röôït beo, beo röôït nai, keû maïnh hieáp ñaùp keû yeáu, vaân vaân, taát caû ñeàu 

noùi phaùp cho mình nghe. Moïi söï ñeàu coù nhaân quaû cuûa noù. Moät khi 

chuùng ta quaùn saùt vaø hieåu ñöôïc taát caû moïi söï vieäc nhö vaäy thì chuùng ta 

seõ coù khaû naêng buoâng xaû moïi thöù. Ví baèng ngöôïc laïi thì chuùng ta seõ 

maõi maõi laën huïp trong bieån ñôøi chaáp tröôùc. 

Ngoaøi ra, vaïn phaùp laïi chính laø taâm chuùng ta hieån loä. Ñieàu naày coù 

nghóa laø vaïn phaùp chæ laø moät caùi taâm naày maø thoâi. Thaät vaäy, neáu coù ai 

hoûi chuùng ta chæ cho hoï veà caùi chaân taùnh cuûa mình, chuùng ta coù theå laøm 

ñöôïc gì? Chuùng ta khoâng theå ñaùp raèng chaân taùnh cuûa mình naèm trong 

maét, tai, muõi, löôõi, thaân, hay yù. Chaân taùnh khoâng theå ñöôïc tìm thaáy ôû 

baát cöù nôi ñaâu. Tuy nhieân, khi nhìn vaøo ngoïn nuùi chuùng ta thaáy ngoïn 

nuùi, nhö vaäy ngoïn nuùi kia chính laø taâm chuùng ta ñang hieån loä. Khi nghe 

ñöôïc tieáng chim hoùt thì tieáng chim hoùt chính laø taâm chuùng ta ñang hieån 

loä. Haønh giaû neân luoân nhôù lôøi Phaät daïy trong kinh Laêng Nghieâm: 

“Toaøn töôùng laø taùnh; vaø toaøn taùnh laø töôùng.”  

 

Right Mindfulness and Concentration Help Practitioners 

Hearing The Preachings of Dharma from All Things 

 

Objectively speaking, the Buddha-dharma is so wonderful that so 

far no philosophers can ever argue or deny. To many people, Buddhism 

is always the best. However, for non-Buddhists, the so-called 



 227 

wonderful teachings seem nonsensical if they do not have the 

opportunity to hear them. How sorry! It is certainly that the majority of 

religions want to transform a bad person into a good one, but there are 

still a lot of religious cults that rigidly give people with blind faith and 

make them more and more ignorant. Therefore, we need more 

Buddhist lecturers to propagate the Wonderful Buddha-dharma. All 

things in the world are constantly expounding the Dharma. Some things 

expound wholesome Dharma, while others expound unwholesome 

Dharma. Some things speak of the deviant knowledge and views of 

heretics; others speak of the proper knowledge and views of the 

Ultimate Meaning of the Middle Way. In other words, those that speak 

wholesome Dharma teach people to see through things, to let things go 

and to become free. Those that speak unwholesome Dharma teach 

people to preserve their illusions and continue to cling tightly to things, 

and so on, and so on. However, in order to be able to listen to the 

preachings of dharma from all things, practitioners should have right 

concentration which is the intensified steadiness of the mind with the 

support of right effort and right mindfulness.  

According to the Avatamsaka Sutra, “The Buddhas manifest 

hundreds of thousands of millions of sounds to proclaim the Wonderful 

Dharma for sentient beings. We, ordinary people, should always 

remember that all the sounds in the world are speaking the Dharma for 

us. For example, the sounds of the stream and creeks are just like the 

soft sounds from the golden mouth of the Buddha. The green color of 

the mountains and forests is the pure color of the Dharma-body 

delighting those who see it. Fish swim in the water, but they don’t 

know they are in water. Every moment we breathe in air, but we do it 

unconsciously. We would be conscious of air only if we were without 

it. In the same way, we are always hearing the sounds of cars, water 

falls, rain, etc.; but we do not realize that all these sounds are sermons, 

they are the voice of the Buddha himself preaching to us. In fact, we 

hear many sermons, all the time, but we are deaf to them. If we were 

really alive in mindfulness and concentration, whenever we heard, 

saw, smelled, tasted, touched, we would realize that this is a fine 

sermon.’ If we really listen to the nature, we would see that there is no 

scripture that teaches so well as this experience with nature. If every 

one of us understands this principle, then absolutely everything in the 
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world is speaking the Dharma for us. Good people speak good Dharma, 

bad people speak bad Dharma, and animals speak the Dharma of being 

animals for us. They enable us to understand how they got to be good, 

bad, animals, and so on. If you observe cats chase mice, lions chase 

tigers, tigers chase bears, bears chase deers, the strong oppress the 

weak, and so on. They are all speaking the Dharma for us. Each has its 

own cause and effect. When we contemplate and understand things this 

way, we can get rid of all attachments. If not, we will forever be 

sinking in the sea of life of attachments. 

Besides, all things are our mind being manifested. That is to say all 

phenomena are just this only one mind. As a matter of fact, if someone 

asks us to show our true nature, what can we do? We cannot reply that 

our true nature is in our eyes, ears, nose, tongue, body or mind. It is 

nowhere to be found. However, when we look at the mountain, we see 

the mountain; that mountain is our mind being manifested. When we 

hear the birdsong, the birdsong itself is our mind being manifested. Zen 

practitioners should always remmber the Buddha’s teaching in the 

Shurangama Sutra: “The existence of all phenomena is the mind 

nature, and the mind nature is the existence of all phenomena.” 
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Chöông Ba Möôi  

Chapter Thirty 

 

Chaùnh Nieäm Vaø Chaùnh Ñònh Giuùp  

Haønh Giaû Ñaït Ñeán Giaùc Ngoä Vaø Giaûi Thoaùt 

 

Coâng phu haønh thieàn nhaèm phaùt trieån chaùnh nieäm vaø taâm ñònh 

vaéng laëng khoâng bao giôø laø cöùu caùnh cuûa ngöôøi tu Phaät. Chuyeän quan 

troïng nhaát cho baát cöù ngöôøi tu Phaät naøo ôû ñaây cuõng laø phaùt trieån “trí 

hueä,” vì chính trí hueä môùi giuùp ñöôïc chuùng ta loaïi tröø meâ hoaëc, phaù boû 

voâ minh ñeå thaúng tieán treân con ñöôøng giaùc ngoä vaø giaûi thoaùt. Tuy 

nhieân, giöõ cho taâm chuùng ta ñöôïc tænh thöùc vaø ñònh tónh hay luoân coù 

chaùnh nieäm vaø chaùnh ñònh laø vieäc raát quan troïng cho ngöôøi tu taäp. 

Caøng muoán chöùng ngoä chöøng naøo chuùng ta caøng xa noù. Neáu chuùng ta 

muoán tìm moät nôi toát ñeå haønh thieàn, thì chaúng coù nôi naøo ñöôïc goïi laø 

ñuû toát caû. Nhöng neáu duø ôû baát cöù ñaâu, chuùng ta coù theå ñoaïn tröø heát moïi 

suy töôûng vaø quay veà caùi sô taâm, ñoù chính laø söï chöùng ngoä tuyeät vôøi 

nhaát cho ngöôøi tu thieàn. Neáu chuùng ta giöõ ñöôïc caùi taâm khoâng thì daàu ôû 

baát cöù ñaâu cuõng laø Nieát Baøn. Vì vaäy ngöôøi tu Phaät chaân chính phaûi giöõ 

kín mieäng; vaø chuùng ta chæ neân hoïc töø trôøi xanh, maây traéng, nuùi non 

yeân tónh, vaø ngay caû nôi phoàn hoa ñoâ hoäi. Taát caû nhöõng thöù ñoù laø ‘nhö 

thò’. Ñoù môùi chính laø baäc thaày chaân chaùnh vaø vó ñaïi cuûa chuùng ta. Phaät 

töû thuaàn thaønh neân tröôùc heát phaûi phaù boû caùi ‘baûn ngaõ’ vaø tìm veà caùi 

taâm luoân saùng suoát, roài môùi noùi ñeán chuyeän giuùp ñôû ngöôøi khaùc thoaùt 

khoûi khoå ñau phieàn naõo. Haønh giaû neân luoân nhôù raèng ñieàu quan troïng 

trong luùc haønh thieàn laø ñöøng mong muoán ñaït ñöôïc caùi gì caû, ngay caû 

loøng mong muoán ñöôïc giaùc ngoä vaø giaûi thoaùt. Chính loøng mong moûi 

giaûi thoaùt hay giaùc ngoä seõ gaây chöôùng ngaïi cho söï giaûi thoaùt. Cho duø 

chuùng ta coù noã löïc haønh thieàn ñeán möùc ñoä naøo ñi nöõa, duø coù haønh thieàn 

suoát ngaøy suoát ñeâm nhöng neáu mình coøn mong muoán ñaït ñöôïc caùi gì 

ñoù thì taâm mình seõ chaúng bao giôø ñöôïc yeân oån ñaâu. Taïi sao laïi nhö 

vaäy? Vì trí tueä chaân thaät khoâng khôûi sanh töø loøng ham muoán. Vì vaäy, 

haønh giaû chæ vieäc buoâng boû taát caû, vaø chæ neân theo doõi thaân taâm maø 

ñöøng mong öôùc ñieàu gì caû. Ñöøng dính maéc vaøo baát cöù thöù gì, ngay caû 

giaùc ngoä vaø giaûi thoaùt. Ñöøng bao giôø giaùn ñoaïn trong vieäc theo doõi 

nhöõng dieãn bieán cuûa thaân taâm, cuõng ñöøng baän taâm laø mình ñang tieán 
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boä ñeán ñaâu. Haõy chuù taâm theo doõi nhöõng dieãn bieán cuûa thaân taâm roài töï 

nhieân mình seõ thaáy. Neân nhôù, caøng theo doõi thaân taâm chöøng naøo thì 

chuùng ta caøng thaáy ñöôïc nhieàu chöøng naáy. Vaø neân nhôù raèng chaân lyù 

khoâng bao giôø hieån loä khi haõy coøn duø chæ moät cuïm maây mong muoán 

ñöôïc giaûi thoaùt duø raát nhoû. Laïi nöõa, söï laõnh hoäi thöïc taïi moät caùch tröïc 

tieáp, khoâng baèng bieän bieät suy tö, khoâng vôùi phieàn naõo vaø trí thöùc hoùa, 

söï thöïc hieän moái quan heä cuûa chính mình vaø vuõ truï. Caùi kinh nghieäm 

môùi naøy laø söï laëp laïi söï laõnh hoäi tieàn trí thöùc, laäp töùc cuûa ñöùa treû, 

nhöng treân moät möùc ñoä môùi, möùc ñoä phaùt trieån vaø vieân maõn lyù trí, 

khaùch quan tính, caù tính cuûa con ngöôøi. Trong khi kinh nghieäm cuûa moät 

ñöùa treû, caùi kinh nghieäm laäp töùc vaø nhaát tính, naèm tröôùc caùi kinh 

nghieäm phaân ly vaø chia cheû chuû-khaùch theå, caùi kinh nghieäm giaùc ngoä 

laïi naèm sau noù. Haønh giaû neân luoân nhôù raèng coát loõi cuûa ñaïo Phaät laø 

giaùo lyù giaûi thoaùt. Nhu caàu giaûi thoaùt khôûi leân töø töø tính chaát khoâng 

thoûa maõn trong voâ voïng cuûa ñôøi soáng. Phaät töû luoân coù moät caùi nhìn öu 

tö veà nhöõng ñieàu kieän khoå ñau trong ñôøi soáng. Chính söï voâ thöôøng cuûa 

vaïn höõu quanh ta ñaõ cho chuùng ta thaáy söï vieäc khoâng coù giaù trò cuûa 

nhöõng tham voïng theá gian, maø baûn chaát cuûa vaïn vaät khoâng theå naøo ñöa 

ñeán cho chuùng ta söï thaønh töï vónh cöûu hay söï thoûa maõn laâu daøi ñöôïc. 

Cuoái cuøng, caùi cheát seõ laáy ñi taát caû nhöõng gì maø chuùng ta ñaõ tìm caùch 

tích luõy, vaø taùch chuùng ta ra khoûi nhöõng gì maø chuùng ta ñang oâm aáp. 

Ñeå ñi ñeán giaùc ngoä vaø giaûi thoaùt, tröôùc heát haønh giaû tu thieàn phaûi tu taäp 

taâm nhaèm thöïc hieän ba muïc ñích rieâng leû, nhöng laïi coù lieân heä chaëc 

cheõ vôùi nhau. Tu taäp thieàn nhaém vaøo vieäc töø boû söï chuù yù thoâng thöôøng 

vaøo nhöõng caûm xuùc lieân tuïc thay ñoåi do caùc giaùc quan gaây ra vaø nhöõng 

yù töôûng taäp trung vaøo töï thaân. Thieàn nhaém vaøo söï thay ñoåi noã löïc cuûa 

söï chuù yù töø theá giôùi giaùc quan ñeán moät caûnh giôùi khaùc thanh cao hôn, 

vaø nhôø ñoù laøm dòu ñi söï loaïn ñoäng trong taâm trí. Nhöõng hieåu bieát döïa 

vaøo giaùc quan thöôøng laøm cho chuùng ta khoâng thoûa maõn. Nhöõng gì 

thuoäc veà giaùc quan vaø nhöõng döõ kieän trong quaù khöù ñeàu khoâng chaéc 

chaén, khoâng coù lôïi ích gì, raát taàm thöôøng, vaø haàu heát ñeàu khoâng ñaùng 

ñöôïc quan taâm ñeán. Chæ coù söï hieåu bieát duy nhaát ñaùng giaù laø söï hieåu 

bieát ñöôïc khaùm phaù nhôø thieàn quaùn, khi caùnh cöûa giaùc quan ñaõ ñöôïc 

ñoùng laïi. Chaân lyù cuûa Thaùnh giaùo naày thaät xa laï vôùi theá giôùi phaøm tuïc 

vôùi nhöõng tri thöùc döïa treân giaùc quan vaø taàm nhìn giôùi haïn bôûi nhöõng 

caûm giaùc. Thieàn ñöa ñeán hoøa nhaäp vaøo thöïc taïi sieâu vieät caùc giaùc 

quan; thieàn ñöa ta töï do dong ruoåi giöõa nhöõng gì vöôït ra ngoaøi tri thöùc 
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vaø kinh nghieäm cuûa con ngöôøi; vaø söï tìm hieåu naày ñöa thieàn tôùi taùnh 

khoâng nhö laø moät thöïc taïi toái thöôïng.   

 

Right Mindfulness and Concentration Help  

Practitioners Reach Enlightenment and Emancipation 

 

The efforts to develop right concentration and fixed mind is never 

an end itself to a Buddhist cultivator. The most important thing for any 

Buddhist cultivator here is to develop his “Insight” for only “insight” 

can help us eliminating perversions and destroying ignorance, and to 

advance on the Path of Enlightenment and Liberation. However, it is 

very important for any practitioners to keep our mind to be mindful and 

concentrative. The more we want enlightenment, the further away it 

will be. If we want to find a good place to practice meditation, no place 

we find will be good enough. But if in anywhere we can cut off all 

thinking and return to beginner’s mind, that itself will be a wonderful 

enlightenment for a practitioner. If we can keep true empty mind, then 

any place we are is Niravana. So true Buddhist practitioners must 

strongly keep a closed mouth; and we must only learn from the blue 

sky, the white clouds, the deep quiet mountains, and the noisy cities. 

They are just like this. That is our true great teacher. Devout Buddhists 

should first kill our strong self and find clear mind all the time, then 

talk about helping all people from sufferings and afflictions. 

Practitioners should always remember that we should not desire to 

achieve anything, even the attainment of enlightenment or 

emancipation. The very desire to be free or to be enlightened will be 

the desire that prevents our freedom. We can try as hard as we wish, 

practice ardently night and day, but if we still have a desire to achieve 

something, we will never find peace. Why? Because real wisdom 

never arises from desires. So, all practitioners need to do is to simply 

let go everything. Simply watch the body and the mind mindfully, and 

do not try to achieve anything, even the enlightenment or the 

emancipation. Never stop paying attention to what is happening in our 

body and mind; and do not concern about our progress. Let’s pay close 

attention to what is happening in our body and mind, then we will 

naturally see. Remember, the more we pay attention, the more we will 

see. And remember, the truth cannot be unfolded when there are still 
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clusters of cloud, even a small cluster of emancipation cloud. 

Furthermore, the immediate, un-reflected grasp of reality, without 

affective contamination and intellectualization, the realization of the 

relation of oneself to the Universe. This new experience is a repetition 

of the pre-intellectual, immediate grasp of the child, but on a new 

level, that the full development of man’s reason, objectively, 

individuality. While the child’s experience, that of immediacy and 

oneness, lies before the experience of alienation and the subject-object 

split, the enlightenment experience lies after it. Practitioners should 

always remember that the core of Buddhism is a doctrine of salvation. 

The need for it arises from the hopelessly unsatisfactory character of 

the world in which we find ourselves. Buddhists always take an 

extremely gloomy view of the conditions in which we have the 

misfortune to live. It is particularly the impermanence of everything in 

and around us that suggests the worthlessness of our worldly 

aspirations which in the nature of things can never lead to any lasting 

achievement or abiding satisfaction. In the end death takes away 

everything we managed to pile up and parts us from everything we 

cherished. In order to reach enlightenment and emancipation, first of 

all, practitioners should cultivate or practice mental training which is 

carried out for three distinct, but interconnected, purposes. Meditation 

aims at a withdrawal of attention from its normal preoccupation with 

constantly changing sensory stimuli and ideas centred on oneself. It 

aims at effecting a shift of attention from the sensory world to another, 

subtler realm, thereby calming the turmoils of the mind. Sense-based 

knowledge is as inherently unsatisfactory as a sense-based life. 

Sensory and historical facts as such are uncertain, unfruitful, trivial, and 

largely a matter of indifference. Only that is worth knowing which is 

discovered in meditation, when the doors of senses are closed. The 

truth of this holy religion must elude the average worldling with his 

sense-based knowledge, and his sense-bounded horizon. It aims at 

penetrating into the suprasensory reality itself, at roaming about among 

the transcendental facts, and this quest leads it to Emptiness, the 

ultimate reality. 
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Chöông Ba Möôi Ba Moát 

Chapter Thirty-One 

 

Chaùnh Nieäm Vaø Chaùnh Ñònh  

Giuùp Haønh Giaû Hieåu Ñöôïc Taâm Töôùng 

 

Taâm töôùng coù nghóa laø taâm haønh laø söï caáu taïo cuûa taâm, söï saùng taïo 

cuûa taâm, duïng cuûa taâm. Taâm haønh laø taâm thay ñoåi töøng giaây töøng phuùt, 

laø haønh hoaït nhaèm kieåm soaùt taâm. Taâm töôùng bieán hoùa voâ cuøng, noù 

hoaït ñoäng khoâng giôùi haïn. Taâm töôùng phaùt khôûi meâ laàm, vì chö Phaät 

daïy “Taát caû söï vaät ñeàu do taâm taïo.” Taâm taïo Nieát baøn; taâm taïo ñòa 

nguïc. Moät caùi taâm oâ nhieãm bò vaây haõm bôûi theá giôùi oâ nhieãm. Taâm 

töôùng thanh tònh xuaát hieän trong moät theá giôùi thanh tònh. Taâm töôùng 

laøm ngoaïi giôùi bieán hoùa voâ haïn. Taâm laøm Phaät, maø taâm cuõng laøm 

chuùng sanh. Taâm laø moät hoïa só kyø taøi coù khaû naêng veû vôøi moïi thöù theá 

giôùi. Khoâng coù thöù gì treân theá gian naày maø khoâng do taâm taïo. Sanh töû 

ñeàu khôûi leân vaø toàn taïi töø taâm naày. Taâm sanh khôûi tham, saân, si; tuy 

nhieân, cuõng chính taâm aáy sanh khôûi boá thí, nhaãn nhuïc vaø trí hueä. Moät 

caùi taâm bò vaây haõm trong theá giôùi aûo töôûng seõ daãn daét chuùng sanh ñeán 

caûnh soáng si meâ u toái. Neáu chuùng ta thaáy raèng khoâng coù theá giôùi aûo 

töôûng ngoaøi taâm naày, thì taâm u toái trôû thaønh trong saùng, khoâng coøn taïo 

caûnh baát tònh, neân Boà Ñeà hieån loä. Taâm laøm chuû taát caû. Do taâm meâ môø 

maø theá giôùi ñaày phieàn naõo xuaát hieän. Theá giôùi thöôøng laïc laïi cuõng do 

taâm taïo, nhöng laø caùi taâm trong saùng. Taâm nhö baùnh xe theo boø keùo, vì 

vaäy maø khoå ñau phieàn naõo ñi lieàn vôùi ngöôøi naøo duøng taâm baát tònh ñeå 

noùi naêng haønh ñoäng. Neáu taâm baát tònh thì con ñöôøng tröôùc maët laø goà 

gheà khoù ñi, nhöng neáu taâm thanh tònh thì con ñöôøng tröôùc maët seõ trôû 

neân baèng phaúng an laønh. Theo quan ñieåm Phaät giaùo, taát caû nhöõng hoaøn 

caûnh chuùng ta gaëp trong ñôøi ñeàu laø nhöõng bieåu hieän cuûa taâm ta. Ñaây laø 

söï hieåu bieát caên baûn cuûa ñaïo Phaät. Töø caûnh ngoä khoå ñau phieàn naõo, raéc 

roái, ñeán haïnh phuùc an laïc... ñeàu coù goác reã nôi taâm. Vaán ñeà cuûa chuùng 

ta laø chuùng ta luoân chaïy theo söï daãn ñaïo cuûa caùi taâm laêng xaêng aáy, caùi 

taâm luoân naûy sanh ra nhöõng yù töôûng môùi. Keát quaû laø chuùng ta cöù bò 

caùm doã töø caûnh naøy ñeán caûnh khaùc vôùi hy voïng tìm ñöôïc haïnh phuùc, 

nhöng chæ gaëp toaøn laø meät moûi vaø thaát voïng, vaø cuoái cuøng chuùng ta bò 

xoay voøng maõi trong voøng luaân hoài sanh töû. Giaûi phaùp khoâng phaûi laø öùc 
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cheá nhöõng tö töôûng hay nhöõng ham muoán, vì ñieàu naøy khoâng theå naøo 

ñöôïc, cuõng gioáng nhö laáy ñaù maø ñeø leân coû, coû roài cuõng tìm ñöôøng ngoi 

leân ñeå sinh toàn. Chuùng ta phaûi tìm moät giaûi phaùp toát hôn giaûi phaùp naøy. 

Chuùng ta haõy thöû giöõ cho taâm tænh thöùc quan saùt nhöõng yù nghó cuûa 

mình, nhöng khoâng laøm theo chuùng. Ñieàu naøy coù theå khieán chuùng 

khoâng coøn naêng löïc aùp cheá chuùng ta, töø ñoù töï chuùng ñaøo thaûi laáy 

chuùng. Noùi toùm laïi, trong tu taäp, söï phaùt trieån chaùnh nieäm vaø taâm ñònh 

vaéng laëng khoâng bao giôø laø cöùu caùnh cuûa ngöôøi tu Phaät. Tuy nhieân, 

nhôø coù chaùnh nieäm vaø chaùnh ñònh chuùng ta môùi hieåu ñöôïc söï vaän haønh 

cuûa taâm. Beân caïnh ñoù, thöïc taäp thieàn laø coá gaéng ñaït ñöôïc chaùnh ñònh 

ñeå coù theå quay trôû laïi vôùi chính mình haàu tìm ra chaân taùnh cuûa mình. 

Vaø vieäc quan troïng nhaát cho baát cöù ngöôøi tu Phaät naøo ôû ñaây cuõng laø 

phaùt trieån “trí hueä,” vì chính trí hueä môùi giuùp ñöôïc chuùng ta loaïi tröø meâ 

hoaëc, phaù boû voâ minh ñeå thaúng tieán treân con ñöôøng giaùc ngoä vaø giaûi 

thoaùt.  

 

Right Mindfulness and Right Concentration  

Helps Practitioners Understand the Mind in Action 

 

Mind in action means citta-samskara or mental formation, the 

creation of the mind, or mental functions.  The activities of the mind 

(heart), or the working on the mind for its control. The activities of the 

mind have no limit. The mind originate delusion because the Buddhas 

taught: “Everything existence or phenomenon arises from the functions 

of the mind.” The mind creates Nirvana; the mind creates Hells. An 

impure mind surrounds itself with impure things. A pure mind 

surrounds itself with pure things. Surroundings have no more limits 

than the activities of the mind. The mind creates Buddhas (Buddha is 

like our mind), and the mind also creates ordinary men (sentient beings 

are is just like our mind). The mind is a skilful painter who creates 

pictures of various worlds. There is nothing in the world that is not 

mind-created. Both life and death arise from the mind and exist within 

the mind. The mind creates greed, anger and ignorance; however, that 

very mind is also able to create giving, patience and wisdom. A mind 

that is bewildered by its own world of delusion will lead beings to an 

unenlightened life. If we learn that there is no world of delusion 

outside of the mind, the bewildered mind becomes clear, we cease to 
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create impure surroundings and we attain enlightenment. The mind is 

the master of every situation (it rules and controls everything). The 

world of suffering is brought about by the deluded mortal mind. The 

world of eternal joy is also brought about by the mind, but a clear mind. 

The mind is as the wheels follow the ox that draws the cart, so does 

suffering follow the person who speaks and acts with an impure mind. 

If the mind is impure, it will cause the feet to stumble along a rogh and 

difficult road; but if a mind is pure, the path will be smooth and the 

journey peaceful. From the Buddhist point of view, all the 

circumstances of our life are manifestations of our own consciousness. 

This is the fundamental understanding of Buddhism. From painful, 

afflictive and confused situations to happy and peaceful 

circumstances... all are rooted in our own mind. Our problems are we 

tend to follow the lead of that restless mind, a mind that continuously 

gives birth to new thoughts and ideas. As a result, we are lured from 

one situation to another hoping to find happiness, yet we only 

experience nothing but fatigue and disappointment, and in the end we 

keep moving in the cycle of Birth and Death. The solution is not to 

suppress our thoughts and desires, for this would be impossible; it 

would be like trying to cover a stone over grass, grass will find its way 

to survive. We must find a better solution than that. Why do we not 

train ourselves to be mindful to observe our thoughts without following 

them. This will deprive them their supressing energy and is therefore, 

they will die out by themselves. In short, in cultivation, the 

development of right concentration and fixed mind is never an end 

itself to a Buddhist cultivator. However, right mindfulness and right 

concentration help practitioners understand the mind in action. Besides, 

by practicing Zen we  try to reach the right concentration, so we can 

turn within and discover our true nature. And the most important thing 

for any Buddhist cultivator here is to develop his “Insight” for only 

“insight” can help us eliminating perversions and destroying ignorance, 

and to advance on the Path of Enlightenment and Liberation. 
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Chöông Ba Möôi Hai 

Chapter Thirty-Two 

 

Haønh Giaû Tu Thieàn Vaø Baùt Thaùnh Ñaïo 

 

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!” 

Thöù nhaát laø Haønh giaû tu Thieàn vaø Chaùnh Kieán: Ngöôøi tu Thieàn 

neân hieåu Chaùnh kieán 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 laø nhö theá. Ñaây laø giai ñoaïn ñaàu tieân trong Baùt Thaùnh ñaïo. 
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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 “tuyø giaùc trí.” Ngoaøi ra, 

haønh giaû tu thieàn coøn phaûi 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. 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 
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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. Haønh giaû thieàn 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. 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 
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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 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 
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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 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. 

Thöù nhì laø Haønh giaû tu Thieàn vaø Chaùnh Tö Duy: 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. Haønh giaû tu thieàn phaûi hieåu raèng suy 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. Chaùnh tö duy coù nghóa laø suy nghó ñuùng. 

Nhöõng ai chaát chöùa nhöõng tö töôûng tham saân seõ deã daøng bò trôû ngaïi. 
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Nhöng neáu chuùng ta suy nghó ñuùng, chuùng ta seõ laøm ñuùng. Tyû nhö neáu 

caùc em hoïc sinh chaát chöùa nhöõng tö töôûng ñuùng, caùc em seõ bieát raèng 

traây löôøi seõ ñöa ñeán thi rôùt. Nhö vaäy caùc em seõ phaûi ngoài laïi moät naêm 

khaùc ñeå hoïc laïi nhöõng gì mình ñaõ hoïc. Bieát ñöôïc nhö vaäy caùc em seõ coá 

gaéng hoïc taäp nhieàu hôn ñeå thi ñaäu trong caùc kyø thi. Chæ coù nhöõng tö 

töôûng vò tha maø thoâi. Nhö vaäy, chaùnh tö duy coù nghóa laø khoâng coù 

nhöõng chaáp tröôùc veà tö töôûng, töø boû nhöõng tö töôûng saân haän vaø toån haïi. 

Chaùnh tö duy cuõng coù nghóa laø söï thanh tònh taâm giuùp cho con ngöôøi 

khoâng coøn tö töôûng nhieãm tröôïc nöõa. 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 tö duy lieân heä ñeán tu taäp 

ñuùng, nghóa laø taâm thaùi luoân höôùng veà con ñöôøng cuûa ngöôøi Phaät töû ñeå 

ñi ñeán giaùc ngoä Boà Ñeà. 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 

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 
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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.  

Thöù ba laø Haønh Giaû tu Thieàn vaø Chaùnh Ngöõ: Chaùnh ngöõ laø noùi 

lôøi thaønh thaät vaø saùng suoát, noùi hôïp lyù, noùi khoâng thieân vò, noùi thaúng 

chöù khoâng noùi xeùo hay xuyeân taïc, noùi lôøi thaän troïng vaø hoøa nhaõ; noùi 

lôøi khoâng toån haïi vaø coù lôïi ích chung. Haønh giaû tu Thieàn neân luoân noùi 

ñuùng, khoâng noùi voïng ngöõ, khoâng ba hoa, taùn gaãu hay deøm pha. Chaùnh 

ngöõ coøn coù nghóa laø khoâng noùi lôøi doái traù, huûy baùng hay aùc ngöõ, vaø 

cuõng khoâng nhaøn ñaøm hyù luaän. Ngöôïc laïi luoân noùi lôøi chaân thaät, vui veû 

vaø khoâng noùi lôøi tranh chaáp. Chaùnh ngöõ laø traùnh noùi doái, traùnh ngoài leâ 

ñoâi maùch, traùnh noùi sau löng ngöôøi khaùc, traùnh taùn gaãu, vaø traùnh noùi lôøi 

thoâ loã. Lôøi noùi thoâ loã coù gaây toån haïi coøn hôn laø khí giôùi, trong khi noùi 

lôøi aùi ngöõ coù theå laøm thay ñoåi traùi tim cuûa keû phaïm toäi. Ñieàu naøy 

chöùng toû lôøi noùi cuûa chuùng ta coù aûnh höôûng tôùi ngöôøi khaùc. Ñöùc Phaät 

daïy: “Lôøi noùi vui veû nhö maät; lôøi chaân thaät nhö hoa; vaø taø ngöõ baát 

thieän nhö muøi tanh hoâi.” Chính vì vaäy maø chuùng ta neân noùi lôøi chaân 

thaät, coù yù nghóa vaø vôùi thieän yù. Noùi ñuùng laø khoâng noùi xaáu phæ baùng vu 

khoáng vaø noùi naêng coù theå mang laïi saân haän, thuø oaùn, chia reõ vaø baát hoøa 

giöõa caù nhaân vaø caùc ñoaøn theå. Chaùnh Ngöõ laø moät trong ba phaàn cuûa 

Giôùi Hoïc (hai phaàn khaùc laø Chaùnh Nghieäp vaø Chaùnh Maïng). Lôøi noùi coù 

theå laøm aûnh höôûng ñeán haøng trieäu ngöôøi. Ngöôøi ta noùi raèng moät lôøi noùi 

thoâ baïo coù theå laøm toån thöông hôn vuõ khí, trong khi moät lôøi noùi nheï 

nhaøng coù theå thay ñoåi caû traùi tim vaø taâm hoàn cuûa moät phaïm nhaân 

böôùng bænh nhaát. Vì vaäy chaùnh ngöõ trong Phaät giaùo bao haøm söï toân 

troïng chaân lyù vaø phuùc lôïi cuûa ngöôøi khaùc. Chaùnh Ngöõ baét ñaàu vôùi vieäc 

traùnh xa boán loaïi lôøi noùi gaây toån haïi: noùi doái, noùi lôøi ly giaùn, noùi lôøi thoâ 

aùc vaø noùi chuyeän phuø phieám. Chaúng nhöõng vaäy, Phaät töû thuaàn thaønh 

neân luoân coá gaéng duøng lôøi noùi nhö theá naøo cho ngöôøi khaùc ñöôïc vui veû. 

Thay vì truùt ñi söï giaän döõ vaø böïc doïc leân ngöôøi khaùc, Phaät töû thuaàn 

thaønh neân nghó ñeán nhöõng caùch höõu hieäu ñeå truyeàn ñaït nhöõng nhu caàu 

vaø caûm xuùc cuûa chuùng ta. Ngoaøi ra, Chaùnh Ngöõ coøn laø noùi lôøi khen 

ngôïi nhöõng thaønh töïu cuûa ngöôøi khaùc moät caùch chaân tình, hay an uûi 

ngöôøi ñang buoàn khoå, hay giaûng Phaùp cho ngöôøi. Lôøi noùi laø moät coâng 

cuï coù coâng naêng aûnh höôûng maïnh meõ leân ngöôøi khaùc, neáu chuùng ta 

bieát duøng lôøi noùi moät caùch khoân ngoan thì seõ coù raát nhieàu ngöôøi ñöôïc 

lôïi laïc. Lôøi noùi coù theå laøm aûnh höôûng ñeán haøng trieäu ngöôøi. Ngöôøi ta 
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noùi raèng moät lôøi noùi thoâ baïo coù theå laøm toån thöông hôn vuõ khí, trong 

khi moät lôøi noùi nheï nhaøng coù theå thay ñoåi caû traùi tim vaø taâm hoàn cuûa 

moät phaïm nhaân böôùng bænh nhaát. Vì vaäy chaùnh ngöõ trong Phaät giaùo bao 

haøm söï toân troïng chaân lyù vaø phuùc lôïi cuûa ngöôøi khaùc, nghóa laø traùnh 

noùi doái, traùnh noùi xaáu hay vu khoáng, traùnh noùi lôøi hung döõ, vaø traùnh noùi 

chuyeän voâ ích. 

Thöù tö laø Haønh giaû tu Thieàn vaø Chaùnh Nghieäp: Haønh giaû tu thieàn 

phaûi hieåu raèng chaùnh nghieäp laø haønh ñoäng chaân chaùnh, ñuùng vôùi leõ 

phaûi, coù ích lôïi chung. Luoân luoân haønh ñoäng trong söï toân troïng haïnh 

phuùc chung; toân troïng löông taâm ngheà nghieäp cuûa mình; khoâng laøm toån 

haïi ñeán quyeàn lôïi, ngheà nghieäp, ñòa vò, danh döï, vaø tính maïng cuûa 

ngöôøi khaùc; giöõ gìn thaân khaåu yù baèng caùch luoân tu taäp möôøi nghieäp 

laønh vaø nhoå döùt möôøi nghieäp döõ. Chaùnh nghieäp coøn coù nghóa laø traùnh 

nhöõng haønh ñoäng taø vaïy, soáng thanh khieát, khoâng laøm gì toån haïi ñeán 

tha nhaân, khoâng troäm caép, khoâng taø daâm. Chaùnh nghieäp laø haønh ñoäng 

ñuùng theo giôùi luaät ñöôïc ñaët ra trong giôùi luaät cuûa Phaät, vôùi haønh giaû 

taïi gia thì coá gaéng giöõ gìn nguõ giôùi. Chaùnh Nghieäp laø moät trong ba 

phaùp tu hoïc cao thöôïng veà Giôùi Hoïc (hai phaùp khaùc laø Chaùnh Ngöõ vaø 

Chaùnh Maïng). Nhö vaäy chaùnh nghieäp bao haøm toân troïng ñôøi soáng, toân 

troïng taøi saûn vaø toân troïng quan heä caù nhaân. Toân troïng ñôøi soáng laø 

khoâng gieát haïi vaø khoâng baûo ngöôøi khaùc gieát haïi, toân troïng taøi saûn laø 

khoâng troäm caép vaø khoâng baûo ngöôøi khaùc troäm caép, toân troïng nhöõng 

quan heä caù nhaân laø traùnh taø daâm. Chaùnh Nghieäp laø haønh ñoäng chaân 

chaùnh khieán cho chuùng ta coù theå traùnh ñöôïc ba vieäc laøm toån haïi veà 

thaân (saùt sanh, troäm caép vaø taø daâm). Chaùnh Nghieäp daïy cho chuùng ta yù 

thöùc ñöôïc nhöõng tai haïi maø chuùng ta gaây ra cho ngöôøi khaùc. Thay vì 

laøm nhöõng ñieàu maø tröôùc maét chuùng ta caûm thaáy öa thích thì chuùng ta 

laïi quan taâm ñeán tha nhaân. Moät khi coù Chaùnh Nghieäp thì dó nhieân töï 

ñoäng caùc moái quan heä cuûa chuùng ta vôùi moïi ngöôøi seõ ñöôïc toát ñeïp hôn 

vaø moïi ngöôøi seõ caûm thaáy haïnh phuùc hôn khi cuøng soáng vôùi chuùng ta. 

Chaùnh Nghieäp cuõng bao goàm vieäc ra tay giuùp ñôõ ngöôøi khaùc nhö phuï 

giuùp ngöôøi giaø caû, cöùu trôï thieân tai baõo luït, hay cöùu giuùp ngöôøi ñang 

laâm naïn, vaân vaân. 

Thöù naêm laø Haønh giaû tu Thieàn vaø Chaùnh Maïng: Haønh giaû tu 

Thieàn neân hieåu raèng Chaùnh maïng coù nghóa laø sinh soáng chaân chính vaø 

löông thieän; khoâng laøm giaøu treân moà hoâi nöôùc maét cuûa ngöôøi khaùc; 

khoâng ñoái xöû teä baïc vôùi ngöôøi khaùc; khoâng soáng baùm vaøo ngöôøi khaùc; 
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khoâng meâ tín dò ñoan; khoâng soáng baèng mieäng löôõi moái laùi ñeå kieám 

lôïi. Chaùnh maïng coøn coù nghóa laø möu sinh ñuùng laø traùnh nhöõng ngheà 

gaây phöông haïi cho nhöõng chuùng sanh khaùc. Möu sinh ñuùng coøn coù 

nghóa laø choái boû moïi loái soáng taø vaïy. Chaùnh maïng laø töø boû nhöõng loái 

laøm aên sinh soáng taø vaïy, ñem laïi söï tai haïi, khoå ñau cho mình vaø cho 

ngöôøi khaùc. Chaùnh maïng coù nghóa laø soáng vaø laøm vieäc khoâng laøm toån 

haïi ñeán chuùng sanh. Phaät töû khoâng neân laøm naêm ngheà nghieäp coù lieân 

heä tôùi aùc nghieäp nhö sau: buoân baùn con ngöôøi, buoân baùn vuõ khí, buoân 

baùn thuù vaät ñeå laøm thòt, buoân baùn nhöõng chaát cay ñoäc. Ñöùc Phaät daïy: 

“Khoâng sinh soáng baèng caùch laøm toån haïi ngöôøi khaùc. Khoâng möu tìm 

haïnh phuùc treân söï khoå ñau cuûa keû khaùc.” Chaùnh maïng coù nghóa laø möu 

sinh ôû möùc khoâng vi phaïm nhöõng giaù trò ñaïo ñöùc caên baûn. Chaùnh maïng 

laø söï môû roäng veà luaät cuûa chaùnh nghieäp ñoái vôùi sinh keá cuûa Phaät töû 

trong xaõ hoäi. Chaùnh maïng coøn coù nghóa laø taïo ra cuûa caûi taøi saûn baèng 

nhöõng phöông caùch thích ñaùng. Phaät töû thuaàn thaønh khoâng neân nhuùng 

tay tham gia vaøo loaïi haønh ñoäng hay lôøi noùi toån haïi ñeå möu sinh, hoaëc 

giaû xuùi giuïc khieán ngöôøi khaùc laøm vaø noùi nhö vaäy. Chaùnh maïng laø khí 

giôùi cuûa Boà Taùt, vì xa rôøi taát caû taø maïng. Chö Boà Taùt an truï nôi phaùp 

naày thôøi coù theå dieät tröø nhöõng phieàn naõo, kieát söû ñaõ chöùa nhoùm töø laâu 

cuûa taát caû chuùng sanh. 

Thöù saùu laø Haønh giaû tu Thieàn vaø Chaùnh Tinh Taán: Haønh giaû tu 

thieàn neân hieåu raèng Chaùnh tinh taán laø taát caû nhöõng noã löïc ñeàu daønh cho 

söï giaùc ngoä. Chaùnh tinh taán coù nghóa laø laø tinh taán caûi thieän töï thaân. Thí 

duï nhö ôû tröôøng thì hoïc haønh chaêm chæ vaø loaïi boû taùnh xaáu nhö löôøi 

bieáng, noùng naûy, huùt thuoác vaø sì ke ma tuùy. Coøn ôû nhaø, coá gaéng laø moät 

ngöôøi choàng toát, vôï toát, con trai, con gaùi toát, vaân vaân. Chaùnh tinh taán coù 

nghóa laø taâm thaùi luoân höôùng veà muïc tieâu giaûi thoaùt khoûi voøng luaân hoài 

sanh töû vaø vì theá maø töï thaân luoân noã löïc tu taäp theo ñuùng vôùi chaùnh 

phaùp. Chaùnh tinh taán coù nghóa laø chuyeân caàn sieâng naêng laøm lôïi mình 

vaø lôïi ngöôøi; khoâng laøm nhöõng vieäc baát chính nhö saùt haïi, gian xaûo, 

ñaøng ñieám, côø baïc, aùc ñoäc vaø bæ oåi, vaân vaân; ngöôïc laïi phaûi chuù taâm 

laøm nhöõng vieäc laønh, taïo phöôùc nghieäp. Chaùnh tin taán coøn coù nghóa laø 

noã löïc ñuùng coù nghóa laø coá gaéng khoâng cho phaùt khôûi nhöõng ñieàu taø 

vaïy, coá gaéng vöôït qua nhöõng taø vaïy ñang maéc phaûi, coá gaéng laøm naåy 

nôû nhöõng ñieàu thieän laønh chöa naåy nôû, coá gaéng phaùt huy nhöõng ñieàu 

thieän laønh ñaõ phaùt khôûi. Chaùnh tinh taán coøn coù nghóa laø vun boài thieän 

nghieäp cuøng luùc nhoå boû aùc nghieäp. Nhieäm vuï cuûa chaùnh tin taán laø ñeå 
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caûnh giaùc vaø chaën ñöùng nhöõng tö duy khoâng laønh maïnh, ñoàng thôøi tu 

taäp, thuùc ñaåy, duy trì nhöõng tö duy thieän vaø trong saùng ñang sanh trong 

taâm haønh giaû. Haønh giaû tu thieàn cuõng phaûi luoân nhôù raèng nhieäm vuï cuûa 

chaùnh tinh taán laø ñeå ngaên chaän caùc tö töôûng toäi loãi vaø baát thieän chöa 

sanh, traán aùp taát caû nhöõng traïng thaùi xaáu xa, loaïi boû khi chuùng vöøa 

chôùm khôûi daäy, laøm cho phaùt sanh vaø phaùt trieån nhöõng tö töôûng thieän 

chöa sanh, vaø nuoâi döôõng vaø laøm taêng tröôûng nhöõng traïng thaùi toát. Khi 

tu taäp chaùnh tinh taán chuùng ta caàn phaûi thöïc haønh vôùi nhöõng tö duy cuûa 

chuùng ta. Neáu suy xeùt chuùng ta seõ thaáy raèng nhöõng tö duy naày khoâng 

phaûi luùc naøo cuõng laø thieän laønh trong saùng. Ñoâi khi chuùng chæ laø nhöõng 

tö duy baát thieän vaø ngu xuaån, maëc duø khoâng phaûi luùc naøo chuùng ta 

cuõng boäc loä chuùng thaønh lôøi noùi hay haønh ñoäng. Nhö vaäy, neáu chuùng ta 

cöù ñeå cho nhöõng tö duy naày khôûi leân, ñoù laø moät daáu hieäu khoâng toát, vì 

khi moät tö duy khoâng thieän laønh ñöôïc pheùp taùi dieãn nhieàu laàn, noù seõ 

thaønh thoùi quen. Vì theá, ñieàu thieát yeáu laø phaûi noã löïc khoâng ñeå cho 

nhöõng tö duy baát thieän naày tôùi gaàn, vì cho ñeán khi naøo chuùng ta thaønh 

coâng trong vieäc cheá ngöï chuùng, nhöõng tö duy baát thieän naày vaãn seõ xaâm 

chieám taâm chuùng ta. Khoâng phaûi chæ trong nhöõng giôø haønh thieàn chuùng 

ta môùi ñeå yù ñeán tính chaát voâ cuøng quan troïng cuûa chaùnh tinh taán. 

Chaùnh tinh taán caàn phaûi ñöôïc thöôøng xuyeân tu taäp baát cöù khi naøo vaø 

baát cöù ôû ñaâu coù theå ñöôïc. Trong moïi lôøi noùi cuûa chuùng ta, moïi haønh 

ñoäng cuûa chuùng ta vaø caùch cö xöû cuûa chuùng ta trong ñôøi soáng haèng 

ngaøy, chuùng ta caàn chaùnh tinh taán ñeå thöïc hieän nhöõng boån phaän cuûa 

chuùng ta moät caùch toaøn haûo. Neáu chuùng ta thieáu chaùnh tinh taán hay ñöùc 

tính nhieät taâm tinh caàn naày, chuùng ta coù theå bò nhöõng traïng thaùi hoân 

traàm vaø löôøi bieáng khuaát phuïc, thì chaéc chaén khoâng theå naøo chuùng ta 

coù theå tieán trieån vieäc tu taäp ñöôïc. Chaùnh Tinh Taán laø moät trong ba 

phaàn hoïc cuûa Thieàn Ñònh (hai phaàn hoïc khaùc laø Chaùnh Nieäm vaø Chaùnh 

Ñònh). Theo Phaät giaùo, chaùnh tinh taán laø trau doài moät thaùi ñoä töï tin cuûa 

taâm, chuù yù vaø tænh thöùc: Chaùnh tinh taán laø söï noã löïc trau doài thaùi ñoä töï 

tin ñoái vôùi coâng vieäc hay ñaûm nhaän vaø theo ñuoåi nhieäm vuï baèng nghò 

löïc vaø yù chí thi haønh nhieäm vuï aáy cho ñeán cuøng. Ñeå tieán boä treân con 

ñöôøng ñaïo, chuùng ta caàn phaûi noã löïc trong vieäc tu taäp theo Chaùnh 

Phaùp. Nhôø nhieät taâm tinh caàn chuùng ta coù theå laøm cho nhöõng haønh 

ñoäng quaáy aùc oâ nhieãm maø mình ñaõ laøm tröôùc ñaây trôû neân thanh tònh, 

ñoàng thôøi ngaên ngöøa nhöõng haønh ñoäng naøy phaùt sinh trong töông lai. 
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Laïi nöõa, tinh caàn raát caàn thieát ñeå duy trì ñöùc haïnh maø chuùng ta ñaõ tu 

taäp, cuõng nhö xaây döïng nhöõng ñöùc haïnh môùi trong töông lai.  

Thöù baûy laø Haønh giaû tu Thieàn vaø Chaùnh Nieäm: Haønh giaû tu thieàn 

neân hieåu raèng Chaùnh nieäm laø nhôù ñuùng, nghó ñuùng laø giai ñoaïn thöù baûy 

trong Baùt Thaùnh ñaïo. Nhìn vaøo hay quaùn vaøo thaân taâm ñeå luoân tænh 

thöùc. Chaùnh nieäm coù nghóa laø lìa moïi phaân bieät maø nieäm thöïc tính cuûa 

chö phaùp. Theo Baùt Chaùnh Ñaïo, chaùnh nieäm laø “Nhaát Taâm.” Chaùnh 

nieäm laø nhôù ñeán nhöõng ñieàu hay leõ phaûi, nhöõng ñieàu lôïi laïc cho mình 

vaø cho ngöôøi. Chaùnh nieäm coù nghóa laø luoân tænh thöùc. Chuùng ta neân 

luoân tænh thöùc veà nhöõng ñieàu chuùng ta suy nghó, noùi naêng vaø haønh 

ñoäng. Chuùng ta phaûi taäp trung tö töôûng vaøo moïi vieäc tröôùc khi chuùng ta 

coù theå laøm toát ñöôïc. Tyû nhö, neáu chuùng ta taäp trung tö töôûng trong lôùp 

hoïc, chuùng ta seõ khoâng boû soùt nhöõng lôøi daïy cuûa thaày coâ. Chaùnh nieäm 

coøn coù nghóa laø öùc nieäm hay nghó nhôù tôùi caûnh quaù khöù, nhôù ñeán loãi 

laàm cuõ ñeå söûa ñoåi, nhôù aân cha meï thaày baïn ñeå baùo ñaùp, nhôù aân toå quoác 

ñeå phuïng söï baûo veä; nhôù aân chuùng sanh ñeå giuùp ñôû traû ñeàn; nhôù aân 

Phaät Phaùp Taêng ñeå tinh taán tu haønh. Chaùnh nieäm coøn coù nghóa laø quaùn 

nieäm hay quaùn saùt caûnh hieän taïi vaø töôûng töôïng caûnh töông lai. Chuùng 

ta neân quaùn töôûng ñeán caûnh ñôøi ñau khoå, beänh taät, meâ môø cuûa chuùng 

sanh maø khuyeán tu; töôûng nieäm laøm nhöõng ñieàu lôïi ích chung, khoâng 

thoái lui, khoâng e ngaïi khoù khaên nhoïc nhaèn. Chaùnh nieäm coøn coù nghóa 

laø chuù taâm ñuùng laø töôûng ñeán söï thaät vaø choái boû taø vaïy. Luùc naøo cuõng 

tænh taùo deïp boû tham lam vaø buoàn khoå cuûa theá tuïc. Chaùnh nieäm coøn coù 

nghóa laø luùc naøo cuõng tænh giaùc veà thaân theå, caûm xuùc, tö töôûng cuõng 

nhö nhöõng ñoái taùc beân ngoaøi. Chaùnh nieäm laø tu taäp sao cho taâm mình 

luoân trong saùng vaø tænh thöùc, trong ñoù mình phaûi tænh thöùc nhöõng bieán 

chuyeån trong taâm cuõng nhö taâm thaùi cuûa chính mình, vaø quan troïng hôn 

heát laø mình phaûi kieåm soaùt ñöôïc taâm mình. Xuyeân qua söï töï quaùn saùt 

vaø taâm thaùi tænh thöùc, ngöôøi ta coù theå phaùt trieån chaùnh nieäm nhaèm laøm 

cho mình coù theå töï kieåm vaø taäp trung nhöõng tình caûm, tö töôûng vaø caûm 

giaùc cuûa mình veà höôùng tu taäp giaùc ngoä Boà Ñeà. Theo Phaät giaùo 

Nguyeân Thuûy, nieäm ñöôïc xem nhö laø moät sôïi daây maïnh meõ vì noù giöõ 

moät vai troø quan troïng trong caû hai loaïi thieàn ñònh laø tònh truù vaø bieät 

quaùn. Nieäm laø moät cô naêng naøo ñoù cuûa taâm vaø vì vaäy, noù laø moät yeáu toá 

cuûa taâm hay moät taâm sôû. Khoâng coù nieäm, moät taâm sôû toái quan troïng, 

chuùng ta khoâng coù khaû naêng nhaän ra baát cöù thöù gì, khoâng theå hay bieát 

ñaày ñuû caùc taùc phong cuûa chính mình. Ñöôïc goïi laø chaùnh nieäm, vì noù 
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vöøa traùnh chuù taâm sai laïc, maø cuõng vöøa traùnh cho taâm ñeå yù vaøo nhöõng 

ñieàu baát thieän, vaø ñaøng khaùc noù höôùng daãn taâm cuûa haønh giaû treân con 

ñöôøng chaân chaùnh, trong saïch vaø giaûi thoaùt moïi phieàn tröôïc. Chaùnh 

nieäm laøm beùn nhaïy khaû naêng quan saùt cuûa haønh giaû, vaø hoã trôï chaùnh tö 

duy vaø chaùnh kieán. Hieåu bieát vaø suy tö ñöôïc coù traät töï cuõng nhôø chaùnh 

nieäm. Trong hai kinh Nieäm Xöù vaø Nhaäp Töùc Xuaát Töùc Nieäm, Ñöùc Phaät 

daïy roõ raøng laøm caùch naøo moät haønh giaû coù theå hay bieát luoàng tö töôûng 

cuûa mình, tænh giaùc theo doõi, ghi nhaän vaø quan saùt töøng yù nghó cuûa 

chính mình, töø toát cuõng nhö xaáu. Caû hai baøi kinh ñeàu caûnh giaùc chuùng 

ta khoâng neân xao laõng vaø mô moäng, cuõng nhö thuùc hoái chuùng ta neân 

luoân canh chöøng vaø luoân giöõ taâm chaùnh nieäm. Kyø thaät, moät haønh giaû 

chuyeân caàn tu nieäm seõ ghi nhaän raèng chính nhôø söï kieän ñoïc laïi kinh 

ñieån seõ laøm cho chuùng ta tænh giaùc hôn, quyeát taâm hôn, vaø thaän troïng 

chuù nieäm nhieàu hôn. Khoûi noùi ai trong chuùng ta cuõng bieát raèng chaùnh 

nieäm laø moät ñöùc ñoä maø khoâng ai coù theå xem thöôøng ñöôïc. Nhö vaäy 

vieäc tu taäp chaùnh nieäm thaät laø thieát yeáu trong thôøi buoåi hoãn taïp maø 

chuùng ta ñang soáng ñaây trong khi raát nhieàu ngöôøi phaûi gaùnh chòu khoå 

ñau vì taâm trí maát thaêng baèng. Chaùnh nieäm laø moät phöông tieän mang 

laïi tònh truï, laøm thaêng tieán chaùnh kieán vaø chaùnh maïng. Chaùnh nieäm laø 

moät yeáu toá toái caàn thieát cho nhöõng haønh ñoäng cuûa chuùng ta trong ñôøi 

soáng haèng ngaøy cuõng nhö cho taâm linh. Chaùnh Nieäm laø moät trong ba 

phaàn hoïc cuûa Thieàn Ñònh (hai phaàn hoïc khaùc laø Chaùnh Tinh Taán vaø 

Chaùnh Ñònh). Chaùnh Nieäm laø yù thöùc, hay söï chuù yù, nhö vaäy chaùnh 

nieäm laø traùnh söï xao laõng hay tình traïng taâm trí vaån ñuïc. Trong vieäc tu 

taäp Phaät phaùp, chaùnh nieäm giöõ vai troø moät sôïi daây cöông kieåm soaùt 

taâm cuûa chuùng ta vì taâm chuùng ta khoâng bao giôø taäp trung hay ñöùng 

yeân moät choã. Ñöùc Phaät daïy: “Tu taäp chaùnh nieäm laø tu taäp chuù taâm vaøo 

thaân, chuù taâm vaøo caûm nghó, chuù taâm vaøo thöùc, vaø chuù taâm vaøo ñoái 

töôïng cuûa taâm.” Noùi toùm laïi, chaùnh nieäm laø kieåm soaùt thaân vaø taâm vaø 

bieát chuùng ta ñang laøm gì vaøo moïi luùc.  Chaùnh Nieäm laø moät yeáu toá taâm 

thöùc quan troïng coù chöùc naêng laøm cho chuùng ta nhôù tôùi nhöõng gì coù lôïi 

laïc. Chaùnh nieäm giöõ moät vai troø quan troïng trong thieàn ñònh, thí duï 

Chaùnh Nieäm coù theå giuùp chuùng ta laøm tan ñi nhöõng tö töôûng roän ròp 

xoân xao trong taâm thöùc, vaø cuoái cuøng giuùp chuùng ta coù ñuû naêng löïc ñaït 

ñöôïc söï nhaát taâm treân hôi thôû. Chaùnh nieäm laø phaùt khôûi nieäm hay gaùn 

söï chuù taâm vaøo. Nôi thaân tænh thöùc baèng caùch thöïc taäp taäp trung vaøo 

hôi thôû. Nôi caûm thoï tænh thöùc baèng caùch quaùn saùt söï ñeán ñi trong ta 
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cuûa taát caû moïi hình thöùc cuûa caûm thoï, vui, buoàn, trung tính. Nôi nhöõng 

hoaït ñoäng cuûa taâm tænh thöùc baèng caùch xem coi taâm ta coù chöùa chaáp 

duïc voïng, saân haän, löøa doái, xao laõng, hay taäp trung. Nôi vaïn phaùp tænh 

thöùc baèng caùch quaùn saùt baûn chaát voâ thöôøng cuûa chuùng töø sanh truï dò 

dieät ñeå taän dieät chaáp tröôùc vaø luyeán aùi.  

Thöù taùm laø Haønh giaû tu Thieàn vaø Chaùnh Ñònh: Haønh giaû tu thieàn 

neân hieåu raèng Chaùnh ñònh laø söï an ñònh vöõng chaéc cuûa taâm coù theå so 

saùnh vôùi ngoïn ñeøn chaùy saùng khoâng dao ñoäng ôû nôi kín gioù. Chính söï 

taäp trung ñaõ laøm cho taâm an truù vaø khieán cho noù khoâng bò dao ñoäng, 

xaùo troän. Vieäc thöïc haønh ñònh taâm (samadhi) ñuùng ñaén seõ duy trì taâm 

vaø caùc taâm sôû ôû traïng thaùi quaân bình. Haønh giaû coù theå phaûi ñöông ñaàu 

vôùi raát nhieàu chöôùng ngaïi cuûa tinh thaàn, nhöng vôùi söï hoã trôï cuûa chaùnh 

tinh taán vaø chaùnh nieäm, taâm ñònh vöõng vaøng coù khaû naêng ñaåy luøi nhöõng 

chöôùng ngaïi, nhöõng tham duïc ñang khuaáy ñoäng taâm cuûa vò haønh giaû. 

Taâm ñònh vöõng chaéc khoâng bò caùc phaùp traàn laøm cho xao laõng, vì noù ñaõ 

cheá ngöï ñöôïc naêm trieàn caùi. Chaùnh ñònh laø taäp trung tö töôûng ñuùng laø 

taäp trung vaøo vieäc töø boû nhöõng ñieàu baát thieän vaø taäp trung tinh thaàn 

ñöôïc hoaøn taát trong boán giai ñoaïn thieàn ñònh. Chaùnh ñònh coøn coù nghóa 

laø taäp trung tö töôûng vaøo moät vaán ñeà gì ñeå thaáy cho roõ raøng, ñuùng vôùi 

chaân lyù, coù lôïi ích cho mình vaø cho ngöôøi. Chaùnh ñònh coù nghóa laø 

chuùng ta phaûi giöõ cho taâm mình ñònh tænh ñeå thaáy roõ baûn chaát thaät cuûa 

vaïn höõu. Thöïc taäp chaùnh ñònh coù theå laøm cho chuùng ta trôû thaønh nhöõng 

con ngöôøi hieåu bieát vaø haïnh phuùc hôn. Chaùnh ñònh ñoøi hoûi haønh giaû 

phaûi tu taäp nhöõng böôùc vöøa keå treân. Tröø phi naøo mình coù chaùnh ñònh, 

ñeå taâm coù theå an truï nhaát ñieåm maø khoâng bò loâi cuoán hay laøm cho lo ra 

bôûi söï buoâng thaû hay kích thích, chöøng ñoù mình môùi coù theå ñi vaøo thieàn 

ñònh ñoøi hoûi söï taäp trung maõnh lieät. Chaùnh Ñònh laø moät trong ba phaàn 

hoïc cuûa Thieàn Ñònh (hai phaàn khaùc laø Chaùnh Tinh Taán vaø Chaùnh 

Nieäm). Chaùnh ñònh laø taäp trung taâm vaøo moät ñoái töôïng. Chaùnh ñònh 

tieán boä töø töø ñeán traïng thaùi taâm an truù nhôø vaøo Chaùnh Tinh Taán vaø 

Chaùnh Nieäm. Chaùnh ñònh coøn coù theå giuùp chuùng ta tieán saâu vaøo söï 

nhaát taâm cao hôn, hay nhöõng taàng thieàn (saéc giôùi vaø voâ saéc giôùi). 

 

Zen Practitioners and the Eightfold Noble Path 

 

According to the Culavedalla Sutta (the Shorter Set of Questions-

and-Answers), in Majjhima Nikaya, book 44: “This is the noble 
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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.” 

First, Zen practitioners and the Right Understanding: Zen 

practitioners should understand Right view in accordance with 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 

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 
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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 

called mundane because the understanding is not yet free from taints. 

This may be called “knowing accordingly.” Besides, Zen practitioners 

also should have a 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. 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 

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 
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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. 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 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 
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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, 

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.  

Second, Zen practitioners and the Right Thinking: 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. Zen practitioners should understand that Correct or Right 

Thought or Perfect Resolve means a mind free from sensual lust, ill-

will and cruelty. Right thought means resolve in favour of renunciation, 

goodwill and nonharming of sentient beings. Right thought means to 

think in the right way. Those who harbor thoughts of greed and anger 

will easily get into trouble. But if we think correctly, we would end up 

doing the right things. For example, if students harbor the right 
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thoughts, they will know that being lazy may make them fail in exams. 

This would mean spending another year doing the same things. So they 

would decide to work hard rather to pass all exams. Having only 

thoughts which are unselfish. Thus, right thought means freedom from 

mental attachments, to have renounced thoughts of hatred and harm. 

Right thought also means the purification of the mind so that one no 

longer has any polluted thinking. Right thoughts includes thoughts of 

renunciation, good will, and of compassion, or non-harm. These 

thoughts are to be cultivated and extended towards all living beings 

regardless of race, caste, clan, or creed. As they embrace all that 

breathes there are no compromising limitations. Correct intention or 

right thinking involves cultivating a proper orientation, that is, a mental 

attitude that aims at following the Buddhist path to awakening (Bodhi). 

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 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 
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refers to the mind that subtly analyzes Emptiness, thus leading us to 

perceive it directly. 

Third, Zen practitioners and the Right Speech: Right speech 

implies sincere, sound, impartial, direct, not distorting, cautious, 

affable, harmless, useful words and discourses. Zen practitioners 

should avoidance of lying, slander and gossip (false and idle talk), tale-

bearing, harsh words, and foolish babble. Right speech also means 

abstention from lying, slander, harsh or abusive language, and idle 

chatter. Right speech means always speak truthfully, pleasantly, and 

non-belligerently. Right speech means to avoid lying, tale telling, 

gossiping, backbiting, idle talk and harsh words. Harsh words can 

wound more deeply than weapons, while gentle words can change the 

heart of a hardened criminal. This shows the effect on others in the 

way we speak. The Buddha said: “Pleasant speech is as sweet as 

honey; truthful speech like a flower; and wrong speech is 

unwholesome like filth.” Therefore, we should speak words that are 

truthful, meaningful and with good will. Abstaining from backbiting 

slander and talk that may bring about hatred, enmity, disunity and 

disharmony among individuals or groups of people. Correct or Right 

Speech or Perfect Speech is one of the three higher trainings in Ethics 

(two other trainings are Right Action and Right Livelihood). Speech 

can influence millions of people. It is said that a harsh word can wound 

more deeply than a weapon, whereas a gentle word can change the 

heart and mind of even the most hardened criminal. Therefore, right 

speech implies respect for truth and respect for the well being of 

others. Right speech begins with avoiding four destructive actions of 

speech: lying, divisive words, harsh words and idle talk. Not only that, 

devout Buddhists should always try to communicate in a way pleasing 

to others. Rather than venting our anger or frustration onto another, 

devout Buddhists should think about effective ways to communicate 

our needs and feelings to them. Besides, Right Speech also means to 

sincerely make an effort to notice and comment upon others’ good 

qualities and achievements, or to console people in time of grief, or to 

teach people Dharma. Speech is a powerful tool to influence others and 

if we use it wisely, many people will benefit. It is to say right speech 

means the avoidance of lying, backbiting or slander, harsh speech and 

idle talk. 
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Fourth, Zen practitioners and the Right Action: Zen practitioners 

should understand that Right action involves action beneficial to both 

others and ourselves. We must always act for the happiness of the 

community, conforming to our sense of duty, without any ulterior 

motive for damaging others’ interests, occupations, positions, honors, or 

lives. We must also keep strict control of our "action, speech, and 

mind," carrying out ten meritorious actions and avoiding ten evil ones. 

Correct or Right Deed or Action (conduct). Perfect conduct means 

getting rid of all improper action. Right action also means to abstain 

from injuring living beings, from stealing and from unlawful sexual 

intercourse. Perfect conduct also means avoidance of actions that 

conflict with moral discipline. “Correct actions” entails adhering to the 

monastic rules outlined in the Pratimoksa, and for lay practitioners 

trying to adhere to the five or ten lay precepts. Right action is one of 

the three higher trainings in Ethics (two other trainings are Right 

Speech and Right Livelihood). Right action implies respect for life, 

respect for property, and respect for personal relationships. Respect for 

life means not to kill or tell others to kill living beings, respect for 

property means not to steal or tell others to steal, respect for personal 

relationships means to avoid sexual misconduct (avoid adultery). Right 

action means acting properly. Right action can help us avoid creating 

the three destructive actions of the body (killing, stealing and unwise 

sexual behavior). Right action teaches us to be aware of the effects of 

our actions on others. Once we possess Right Action, instead of doing 

whatever pleases us at the moment, we’ll be considerate of others, and 

of course, automatically our relationships will improve and others will 

be happier in our company. Right Action also includes giving old 

people a hand in their house work, helping storm and flood victims, and 

rescuing people from danger, and so on. 

Fifth, Zen practitioners and the Right Livelihood: Zen 

practitioners should understand that Right livelihood means to lead a 

decent and honest life. We must keep from exploiting or mistreating 

others or sponging on them. Do not be superstitious; do not act as a go-

between to take profit. Right Livelihood also means that to earn a 

living in an appropriate way. Devout Buddhists should not engage in 

any of the physical or verbal negative actions to earn a living, nor 

should we cause others to do so. Right livelihood is abandoning wrong 
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ways of living which bring harm and suffering to others. Right 

livelihood means not to live on work that would in any way bring harm 

to living beings. Buddhists are discouraged from engaging in the 

following five kinds of livelihood that are involved in negative actions: 

trading people, weapons, animals for slaughter, intoxicating drinks and 

drugs. The Buddha said: “Do not earn your living by harming others. 

Do not seek happiness by making others unhappy.” Right livelihood 

means earning a living in a way that does not violate basic moral 

values. Right livelihood is an extension of the rules of right action to 

our roles as breadwinners in society. Right Livelihood also means that 

to earn a living in an appropriate way. Devout Buddhists should not 

engage in any of the physical or verbal negative actions to earn a 

living, nor should we cause others to do so. Right livelihood is a 

weapon of enlightening beings, leading away from all wrong 

livelihood. Enlightening Beings who abide by these can annihilate the 

afflictions, bondage, and compulsion accumulated by all sentient 

beings in the long night of ignorance. 

Sixth, Zen practitioners and the Right Effort: Zen practitioners 

should understand that all efforts must be for enlightenment. Right 

effort means to do our best to become a better person. Examples of this 

are to work hard at school and to drop bad habits such as laziness, quick 

temper, smoking and drugs. At home, try to be a good husband, wife, 

son, daughter, etc. “Correct effort” refers to an attitude of properly 

orienting the mind toward the desired goal of liberation from cyclic 

existence and steadily applying oneself to practices that are concordant 

with it. Right effort means we must be always hard-working, helpful to 

others and ourselves. Do not kill, cheat, or lead a wanton, gamble life. 

On the contrary, always try to perform good deeds for having good 

karma. Correct (Right or Perfect) Zeal or Effort or Energy also means 

to try to avoid the arising of evil, demeritorious things have not yet 

arisen. Try to overcome the evil, demeritorious things that have 

already arisen. At the same time, try to produce meritorious things that 

have not yet arisen and try to maintain the meritorious things that have 

already arisen and not let them disappear, but to bring them to growth, 

to maturity and to the full perfection of development. Right effort also 

means cultivation of what is karmically wholesome and avoidance of 

what is karmically unwholesome. The function of the right effort is to 
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be vigilant and check all unhealthy thoughts, and to cultivate, promote 

and maintain wholesome and pure thoughts arising in a man’s mind. 

Zen practitioners should also remember that the function of the right 

effort is to prevent the arising of evil and unwholesome thoughts that 

have not yet arisen, to supress the rising of evil states, to eradicate 

(discard) those which have arisen, to produce and develop wholesome 

thoughts not yet arisen, and to stimulate good states, and to perfect 

those which have come into being (to promote and maintain the good 

thoughts already present). When developing right effort we must be 

sincere about our thoughts. If we analyze them we will find that our 

thoughts are not always good and wholesome. At times they are 

unwholesome and foolish, though we may not always express them in 

words and actions or both. Now if we allow such thoughts to rise 

repeatedly, it is a bad sign, for when an unhealthy thought is allowed to 

recur again and again, it tends to become a habit. It is, therefore, 

essential to make a real effort to keep unwholesome thoughts away 

from us. Until we succeed in stopping them to rise in our mind, 

unhealthy thoughts will always be taking possession of our mind. It is 

not only during the time of meditation that we need to cultivate our 

right effort. Right effort should be cultivated always whenever 

possible. In all our speech, actions and behavior, in our daily life, we 

need right effort to perform our duties wholeheartedly and 

successfully. If we lack right effort and give in to sloth and indolence, 

we can not proceed with our cultivation. Right effort is one of the three 

trainings in meditation (two other trainings are Right Mindfulness and 

Right Concentration). Right effort means cultivating a confident 

attitude toward our undertakings, taking up and pursuing our task with 

energy and a will to carry them through to the end. In Buddhism, right 

effort means cultivating a confident attitude of mind, being attentive 

and aware. To progress on the path, we need to put our energy into 

Dharma practice. With enthusiastic effort, we can purify negative 

actions already done to prevent doing new ones in the future. In 

addition, effort also is necessary to maintain the virtuous states we’ve 

already generated, as well as to induce new ones in the future. 

Seventh, Zen practitioners and the Right Mindfulness: Zen 

practitioners should understand that Right remembrance means 

remembering correctly and thinking correctly. The looking or 
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contemplating on the body and the spirit in such a way as to remain 

ardent, self-possessed and mindful. Right remembrance means looking 

on the body and spirit in such a way as to remain ardent, self-possessed 

and mindful, having overcome both hankering and dejection. According 

to the eightfold noble path, right mindfulness means the one-

pointedness of the mind. Right mindfulness means to give heed to good 

deed for our own benefit and that of others. Right mindfulness means 

to be always aware and attentive. We should always be aware of what 

we think, say and do. We must concentrate on everything we do before 

we can do it well. For instance, if we concentrate in class, we would 

not miss anything the teacher says. Right mindfulness also means 

remembrance including old mistakes to repent of and deep gratitude 

towards parents, country, humankind, and Buddhist Triple Gems. Right 

mindfulness also means the reflection on the present and future events 

or situations. We must meditate upon human sufferings that are caused 

by ignorance and decide to work for alleviating them, irrespective of 

possible difficulties and boredom. Correct (Right or Perfect) 

Remembrance or Mindfulness or Correct Memory which retains the 

true and excludes the false. Dwell in contemplation of corporeality. Be 

mindful and putting away worldly greed and grief.  Correct mindfulness 

also means ongoing mindfulness of body, feelings, thinking, and 

objects of thought. “Correct mindfulness” involves cultivating a state of 

mental clarity and alertness in which one is aware of one’s mental 

processes and attitudes and, more importantly, in which one is in 

control of them. Through continuous self-examination and mental 

alertness, one can develop the mindfulness that enables one to master 

one’s emotions, thoughts and feelings and focus them in the direction 

of awakening (bodhi). According to Theravada Buddhism, mindfulness 

is considered as the strongest strand for it plays an important role in the 

acquisition of both calm and insight. Mindfulness is a certain function 

of the mind, and therefore, a mental factor. Without this all important 

factor of mindfulness one cannot cognize sense-objects, one cannot be 

fully aware of one’s behavior. It is call right mindfulness because it 

avoids misdirected attention, and prevents the mind from paying 

attention to things unwholesome, and guides its possessor on the right 

path to purity and freedom. Right mindfulness sharpens the power of 

observation, and assists right thinking and right understanding. Orderly 
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thinking and reflection is conditioned by man’s right mindfulness. In 

the Satipatthana and Anapanasati sutras, the Buddha states clearly how 

a meditator becomes aware of his thoughts, mindfully watching and 

observing each and every one of them, be they good or evil, salutary or 

otherwise. The sutras warn us against negligence and day-dreaming 

and urges us to be mentally alert and watchful. As a matter of fact, the 

earnest student will note that the very reading of the discourse, at 

times, makes him watchful, earnest and serious-minded. It goes without 

saying that right mindfulness is a quality that no sensible man would 

treat with contempt. Thus, it is truly essential to cultivate mindfulness 

in this confused age when so many people suffer from mental 

imbalance. Right mindfulness is an instrumental not only in bringing 

concentration calm, but in promoting right understanding and right 

living. It is an essential factor in all our actions both worldly and 

spiritual. Right Mindfulness is one of the three trainings in meditation 

(two others are Right Effort and Right Concentration). Mindfulness is 

awareness or attention, and as such it means avoiding a distracted or 

cloudly state of mind. In the practice of the Dharma, right mindfulness 

plays as a kind of rein upon our minds for our minds are never 

concentrated or still. The Buddha taught: “The practice of mindfulness 

means mindfulness of the body, mindfulness of feelings, mindfulness of 

consciousness, and mindfulness of objects of the mind.” In short, right 

mindfulness means to watch our body and mind and to know what we 

are doing at all times.  Right Mindfulness is an important mental factor 

that enables us to remember and keep our attention on what is 

beneficial. Right Mindfulness plays an important role in meditation, 

i.e., Right mindfulness can help us clear the flurry of thoughts from our 

minds, and eventually, we’ll be able to concentrate single-pointedly on 

our breath. Right mindfulness is the application or arousing of 

attention. Activities of the body: be attentive to the activities of the 

body with the practice of concentration on breathing. Feelings or 

sensations: be aware of all forms of feelings and sensations, pleasant, 

unpleasant, and neutral, by contemplating their appearance and 

disappearance within oneself. Activities of the mind: be aware whether 

one’s mind is lustful, hatred, deluded, distracted or concentrated. 

Mental objects: contemplate the impermanence of all things from arise, 

stay, change and decay to eliminate attachment. 
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       Eighth, Zen practitioners and the Right Concentration: Zen 

practitioners should understand that Right concentration is the 

intensified steadiness of the mind comparable to the unflickering flame 

of a lamp in a windless place. It is concentration that fixes the mind 

right and causes it to be unmoved and undisturbed. The correct practice 

of “samadhi” maintains the mind and the mental properties in a state of 

balance. Many are the mental impedments that confront a practitioner, 

a meditator, but with support of Right Effort and Right Mindfulness the 

fully concentrated mind is capable of dispelling the impediments, the 

passions that disturb man. The perfect concentrated mind is not 

distracted by sense objects, for it sees things as they are, in their proper 

perspective. Correct Concentration means detached from sensual 

objects, detached from unwholesome things, and enters into the first, 

second, third and fourth absorption. Right concentration means a strong 

concentration of our thoughts on a certain subject in order to set it 

clearly, consistent with Buddhist doctrine and for the benefit of others 

and ourselves. Right meditation means to keep the mind steady and 

calm in order to see clearly the true nature of things. This type of 

mental practice can make us become more understanding and a 

happier person. “Correct concentration” requires the previous steps. 

Unless one has a concentrated mind that can fix itself calmly and one-

pointedly on a single object without being distracted by laxity or 

excitement, one cannot properly enter into meditation, which requires 

intense concentration. Right Concentration is one of the three trainings 

in Samadhi (two other trainings are Right Effort and Right 

Mindfulness). Right concentration means to concentrate the mind 

single-pointedly on an object. Our concentration or single-pointedness 

slowly improves through effort and mindfulness, until we attain calm 

abiding. Right Concentration may also help us progress to deeper states 

of concentration, the actual meditative stabilizations (form and 

formless realms).  
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Phuï Luïc A 

Appendix A 

 

Tu Taäp Ñònh Trong Thieàn 

 

Tu taäp Ñònh trong Thieàn hay taäp chuù taâm trong Thieàn ñònh. Trong 

khi haønh thieàn chuùng ta thöôøng nghó raèng söï oàn aøo, tieáng xe chaïy, tieáng 

ngöôøi noùi, hình aûnh beân ngoaøi laø nhöõng chöôùng ngaïi ñeán quaáy nhieãu 

chuùng ta khieán chuùng ta phoùng taâm, trong khi chuùng ta ñang caàn söï yeân 

tænh. Kyø thaät, ai quaáy nhieãu ai? Coù leõ chính chuùng ta laø ngöôøi quaáy 

nhieãu chuùng. Xe coä, aâm thanh vaãn hoaït ñoäng theo ñöôøng loái töï nhieân 

cuûa chuùng. Chuùng ta quaáy nhieãu chuùng baèng nhöõng yù töôûng sai laàm 

cuûa chuùng ta, cho raèng chuùng ôû ngoaøi chuùng ta. Chuùng ta cuõng bò dính 

chaët vaøo yù töôûng muoán duy trì söï yeân laëng, muoán khoâng bò quaáy nhieãu. 

Phaûi hoïc ñeå thaáy raèng chaúng coù caùi gì quaáy nhieãu chuùng ta caû, maø 

chính chuùng ta ñaõ ra ngoaøi ñeå quaáy nhieãu chuùng. Haõy nhìn cuoäc ñôøi 

nhö moät taám göông phaûn chieáu chuùng ta. Khi taäp ñöôïc caùch naày thì 

chuùng ta tieán boä trong töøng thôøi khaéc, vaø moãi kinh nghieäm cuûa chuùng ta 

ñeàu laøm hieån loä chaân lyù vaø mang laïi söï hieåu bieát. Moät caùi taâm thieáu 

huaán luyeän thöôøng chöùa ñaày lo aâu phieàn muoän. Bôûi theá chæ moät chuùt 

yeân tònh do thieàn ñem laïi cuõng deã khieán cho chuùng ta dính maéc vaøo ñoù. 

Ñoù laø söï hieåu bieát sai laàm veà söï an tònh trong thieàn. Coù ñoâi luùc chuùng 

ta nghó raèng mình ñaõ taän dieät ñöôïc tham saân si, nhöng sau ñoù chuùng ta 

laïi thaáy bò chuùng traøn ngaäp. Thaät vaäy, tham ñaém vaøo söï an tònh coøn teä 

hôn laø dính maéc vaøo söï dao ñoäng. Bôûi vì khi dao ñoäng, ít ra chuùng ta 

coøn muoán thoaùt ra khoûi chuùng; trong khi ñoù chuùng ta raát haøi loøng löu 

giöõ söï an tònh vaø mong muoán ñöôïc ôû maõi trong ñoù. Ñoù chính laø lyù do 

khieán chuùng ta khoâng theå tieán xa hôn trong haønh thieàn. Vì vaäy, khi ñaït 

ñöôïc hyû laïc, baïn haõy töï nhieân, ñöøng dính maéc vaøo chuùng. Duø höông vò 

cuûa söï an tònh coù ngoït ngaøo ñi nöõa, chuùng ta cuõng phaûi nhìn chuùng döôùi 

aùnh saùng cuûa voâ thöôøng, khoå vaø voâ ngaõ. Haønh thieàn nhöng ñöøng mong 

caàu phaûi ñaït ñöôïc taâm ñònh hay baát cöù möùc ñoä tieán boä naøo. Chæ caàn 

bieát taâm coù an tònh hay khoâng an tònh, vaø neáu coù an tònh thì möùc ñoä cuûa 

noù nhieàu hay ít maø thoâi. Laøm ñöôïc nhö vaäy thì taâm cuûa chuùng ta seõ töï 

ñoäng phaùt trieån. Phaûi coù söï chuù taâm kieân coá thì trí tueä môùi phaùt sanh. 

Chuù taâm nhö baät ñeøn vaø trí tueä laø aùnh saùng phaùt sanh do söï baät ñeøn ñoù. 

Neáu khoâng baät ñeøn thì ñeøn seõ khoâng saùng, nhöng khoâng neân phí thì giôø 
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vôùi caùi baät ñeøn. Cuõng vaäy ñònh taâm chæ laø caùi cheùn troáng khoâng, trí tueä 

laø thöïc phaåm ñöïng trong caùi cheùn aáy. Ñöøng dính maéc vaøo ñoái töôïng 

nhö dính maéc vaøo moät loaïi chuù thuaät. Phaûi hieåu muïc tieâu cuûa noù. Neáu 

chuùng ta thaáy nieäm Phaät khieán chuùng ta deã chuù taâm thì nieäm Phaät, 

nhöng ñöøng nghó sai laàm raèng nieäm Phaät laø cöùu caùnh trong vieäc tu 

haønh. Ngöôøi tu Thieàn neân coù caùi taâm ñònh vöõng chaéc khoâng bò caùc 

phaùp traàn laøm cho xao laõng. Chaùnh ñònh laø söï an ñònh vöõng chaéc cuûa 

taâm coù theå so saùnh vôùi ngoïn ñeøn chaùy saùng khoâng dao ñoäng ôû nôi kín 

gioù. Chính söï taäp trung ñaõ laøm cho taâm an truù vaø khieán cho noù khoâng bò 

dao ñoäng, xaùo troän. Vieäc thöïc haønh ñònh taâm (samadhi) ñuùng ñaén seõ 

duy trì taâm vaø caùc taâm sôû ôû traïng thaùi quaân bình. Haønh giaû coù theå phaûi 

ñöông ñaàu vôùi raát nhieàu chöôùng ngaïi cuûa tinh thaàn, nhöng vôùi söï hoã trôï 

cuûa chaùnh tinh taán vaø chaùnh nieäm, taâm ñònh vöõng vaøng coù khaû naêng 

ñaåy luøi nhöõng chöôùng ngaïi, nhöõng tham duïc ñang khuaáy ñoäng taâm cuûa 

vò haønh giaû. Taâm ñònh vöõng chaéc khoâng bò caùc phaùp traàn laøm cho xao 

laõng, vì noù ñaõ cheá ngöï ñöôïc naêm trieàn caùi.  

 

Cultivating Concentration in Meditation 

 

Cultivating concentration in meditation means to learn to 

concentrate. In our meditation, we think that noises, cars, voices, sights, 

and so forth, are distractions that come and bother us when we want to 

be quiet. But who is bothering whom? Actually, we are the ones who 

go and bother them. The car, the sound, the noise, the sight, and so 

forth, are just following their own nature. We bother things through 

some false idea that they are outside of us and cling to the ideal of 

remaining quiet, undisturbed. We should learn to see that it is not 

things that bother us that we go out to bother them. We should see the 

world as a mirror. It is all a reflection of mind. When we know this, we 

can grow in every moment, and every experience reveals truth and 

brings understanding. Normally, the untrained mind is full of worries 

and anxieties, so when a bit of tranquility arises from practicing 

meditation, we easily become attached to it, mistaking states of 

tranquility for the end of meditation. Sometimes we may even think we 

have put an end to lust or greed or hatred, only to be overwhelmed by 

them later on. Actually, it is worse to be caught in calmness than to be 

stuck in agitation, because at least we will want to escape from 
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agitation, whereas we are content to remain in calmness and not go any 

further. Thus, when extraordinarily blissful, clear states arise from 

insight meditation practice, do not cling to them. Although this 

tranquility has a sweet taste, it too, must be seen as impermanent, 

unsatisfactory, and empty. Practicing meditation without thought of 

attaining absorption or any special state. Just know whether the mind is 

calm or not and, if so, whether a little or a lot. In this way it will 

develop on its own. Concentration must be firmly established for 

wisdom to arise. To concentrate the mind is like turning on the switch, 

there is no light, but we should not waste our time playing with the 

switch. Likewise, concentration is the empty bowl and wisdom is the 

food that fills it and makes the meal. Do not be attached to the object 

of meditation such as a mantra. Know its purpose. If we succeed in 

concentrating our mind using the Buddha Recitation, let the Buddha 

recitation go, but it is a mistake to think that Buddha recitation is the 

end of our cultivation. Zen practitioners should have a perfect 

concentrated mind which is not distracted by sense objects. Right 

concentration is the intensified steadiness of the mind comparable to 

the unflickering flame of a lamp in a windless place. It is concentration 

that fixes the mind right and causes it to be unmoved and undisturbed. 

The correct practice of “samadhi” maintains the mind and the mental 

properties in a state of balance. Many are the mental impedments that 

confront a practitioner, a meditator, but with support of Right Effort and 

Right Mindfulness the fully concentrated mind is capable of dispelling 

the impediments, the passions that disturb man. The perfect 

concentrated mind is not distracted by sense objects, for it sees things 

as they are, in their proper perspective.  
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Phuï Luïc B 

Appendix B 

 

Tieán Trình Ñi Ñeán Chaùnh Ñònh 

 

Tu taäp thieàn ñònh khoâng chæ giôùi haïn vaøo nhöõng luùc ngoài thieàn saùng 

vaø chieàu. Neáu mình nghó mình chæ tu thieàn vaøo nhöõng giôø ngoài thieàn, 

coøn luùc khaùc thì khoâng, töùc laø töï mình ñaõ phaù huûy cuoäc tu cuûa chính 

mình. Tu taäp, nhöùt laø tu taäp thieàn ñònh phaûi ñöôïc aùp duïng cho moïi luùc, 

moïi hoaøn caûnh, trong khi ñi, ñöùng, naèm, ngoài, noùi chuyeän, hay aên uoáng. 

Chuùng ta phaûi kheùo bieát taäp trung chaùnh nieäm cho moïi ñoái töôïng, moïi 

taâm traïng, vaø trong moïi hoaøn caûnh. Ngöôøi tu thieàn chôn thuaàn luoân bieát 

soáng troïn veïn töøng giaây, töøng phuùt trong hieän taïi. Luùc ñaàu chuùng ta coøn 

phaûi theo doõi moïi cöû ñoäng moät caùch thaät chaäm chaïp, töøng böôùc chaân, 

töøng hôi thôû... Tuy nhieân, sau moät luùc tu taäp thieàn ñònh, khi taâm ñaõ 

ñöôïc huaán luyeän tænh thöùc moät caùch thuaàn thuïc, chaùnh nieäm seõ taêng 

tröôûng moät caùch töï nhieân. Luùc aáy, thoâng qua chaùnh nieäm maø khoâng 

phaûi coá gaéng, moïi sinh hoaït cuûa chuùng ta seõ trôû neân deã daøng, ñôn giaûn, 

vaø töï nhieân. Muïc ñích chính trong tu taäp thieàn quaùn laø ñeå phaùt trieån 

chaùnh nieäm vaø trí tueä. Moät khi chaùnh nieäm ñaõ ñöôïc phaùt trieån toaøn 

veïn, chuùng ta seõ coù khaû naêng kinh nghieäm ñöôïc söï vieäc xaûy ra vôùi moät 

taäm tónh laëng, khoâng söû duïng tö töôûng hay khaùi nieäm. Noùi caùch khaùc, 

taâm chuùng ta seõ ñi töø möùc ñoä suy nghó vôùi yù nieäm leân möùc ñoä tröïc nhaän 

baèng kinh nghieäm. Muoán ñöôïc nhö vaäy, tröôùc heát chuùng ta phaûi taäp 

trung tö töôûng ñeå phaùt trieån ñònh löïc, roài sau ñoù môùi duøng ñònh löïc ñeå 

phaùt sinh trí tueä. Coâng phu tu taäp chaùnh nieäm trong töøng phuùt giaây ñoøi 

hoûi moät söï coá gaéng luyeän taäp. Tuy nhieân, ñaây khoâng phaûi laø söï coá gaéng 

ñeå ñaït ñöôïc moät muïc ñích naøo trong töông lai. Ñaây laø söï coá gaéng ôû 

ñaây, baây giôø laø soáng trong hieän taïi, chuù yù vôùi moät caùi taâm bình thaûn 

tröôùc nhöõng gì ñang xaûy ra trong giôø phuùt naày. Noùi gì thì noùi, ngöôøi tu 

thieàn phaûi luoân coá gaéng phaùt trieån chaùnh nieäm vaø taäp trung taâm yù trong 

töøng giaây töøng phuùt cuûa cuoäc soáng. Tieán trình phaùt trieån chaùnh nieäm vaø 

chaùnh ñònh phaûi qua nhöõng giai ñoaïn sau ñaây: 

Thöù nhaát laø haønh ñoäng moät caùch chaäm raõi: Thoùi quen cuûa chuùng 

ta baáy laâu nay laø laøm vieäc gì cuõng voäi vaõ, ñoå nhaøo tôùi giaây phuùt töông 

lai, hay lao vaøo hoaït ñoäng keá tieáp, luùc naøo chuùng ta cuõng ôû trong traïng 

thaùi chuyeån tieáp. Chuùng ta neân coá gaéng an truù trong giaây phuùt hieän taïi 
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naày. Khoâng coù gì ñaùng ñeå cho chuùng ta phaûi voäi vaõ caû. Khoâng coù moät 

nôi choán naøo ñeå ñi ñeán caû. Muïc ñích cuûa chuùng ta ôû ñaây laø tu taäp khaû 

naêng ghi nhaän nhöõng gì ñang xaûy ra trong giaây phuùt hieän taïi. Haõy luoân 

coá gaéng giöõ cho taâm mình thoaûi maùi nhöng trong chaùnh nieäm saéc beùn. 

Laøm ñöôïc nhö vaäy, taâm chuùng ta seõ daàn daàn thaâm nhaäp vaøo nhöõng 

möùc ñoä chaùnh nieäm saâu saéc hôn. Söï tónh laëng vaø chaäm raõi chaúng nhöõng 

chæ giuùp ích cho chính mình maø coøn cho nhöõng ngöôøi quanh mình nöõa. 

Thöù nhì laø buoâng xaû: Phaät töû chôn thuaàn neân luoân nhôù raèng moïi 

hieän töôïng treân coõi ñôøi naày ñeàu chòu söï chi phoái cuûa nhöõng luaät voâ 

thöôøng gioáng nhau. Moïi vaät, heã coù sanh laø coù baûn chaát hoaïi dieät. 

Chaúng coù gì ñaëc bieät ñeå cho chuùng ta luyeán tieác hay naém baét caû. Muoán 

ñöôïc an laïc, chuùng ta khoâng coù söï löïa choïn naøo khaùc hôn laø buoâng boû 

taát caû. Thieàn giaû neân coá gaéng tu taäp thieàn ñònh ñeå kinh nghieäm ñöôïc söï 

bieán chuyeån cuûa ñònh luaät voâ thöôøng moät caùch saâu saéc. Moïi yeáu toá cuûa 

thaân taâm chæ toàn taïi trong giaây laùt, sinh ra roài dieät ñi moät caùch lieân tuïc. 

Hôi thôû vaøo roài ra, tö töôûng ñeán roài ñi, caûm giaùc coù roài khoâng. Moïi 

hieän töôïng ñeàu luoân bieán ñoåi vaø chuyeån dòch khoâng ngöøng. Trong tieán 

trình voâ thöôøng, khoâng coù thöù gì ñöôïc höôûng söï ngoaïi leä caû. Moät khi 

chuùng ta thaät söï hieåu ñöôïc baûn chaát coâ ngaõ cuûa moïi vaät, quan nieäm cuûa 

chuùng ta veà ñôøi soáng vaø theá giôùi chung quanh seõ hoaøn toaøn thay ñoåi. 

Chæ khi naøo chuùng ta tröïc nhaän ra raèng chính con ngöôøi chuùng ta ñang 

bieán ñoåi trong töøng giaây phuùt, khi ñoù chuùng ta seõ coù khaû naêng buoâng xaû 

heát moïi raøng buoäc vaø dính maéc ñeå hoøa hôïp vôùi thöïc taïi. Nghóa laø 

chuùng ta khoâng coøn choáng cöï, khoâng coøn naém baét, cuõng khoâng coøn oâm 

giöõ, luùc ñoù chuùng ta môùi thaät söï hoaøn toaøn buoâng xaû. 

Thöù ba laø quan saùt khaùch quan vaø söï chuù yù ñôn thuaàn: Theá naøo laø 

quan saùt khaùch quan? Quan saùt khaùch quan laø söï quan saùt maø trong ñoù 

khoâng coù yù nieäm pheâ bình hay phaân tích noäi dung cuûa söï quan saùt. 

Haønh giaû chæ neân quan saùt söï sanh dieät cuûa nhöõng hình aûnh. Khi nghe 

aâm thanh, mình bieát mình ñang nghe, chöù khoâng neân coá tìm hieåu 

nguyeân nhaân hay taïo neân moät khaùi nieäm naøo heát. Khi ngöûi ñöôïc moät 

muøi thôm hay hoâi thuùi, mình cuõng chæ bieát mình ñang ngöûi, vaø trôû veà 

vôùi hôi thôû cuûa mình. Ñöùc Phaät ñaõ nhaán maïnh ñeán söï quan troïng cuûa 

vieäc quan saùt khaùch quan laø moät trong nhöõng ñieàu toái quan troïng trong 

vieäc tu taäp theo Phaät phaùp. Qua quan saùt khaùch quan chuùng ta nhaän 

chaân ra boä maët thaät cuûa khoå ñau phieàn naõo. Töø ñoù chuùng ta môùi coù cô 

hoäi tu taäp ñeå taän dieät hoaøn toaøn khoå ñau vaø phieàn naõo. Chính vì theá maø 
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ôû vaøo baát cöù thôøi ñieåm naøo trong tieán trình tu taäp, quan saùt khaùch quan 

luùc naøo cuõng giöõ vai troø chính yeáu. Theá naøo laø söï chuù yù ñôn thuaàn? 

Haønh giaû tu thieàn coá gaéng tu taäp thieàn ñònh ñeå ñaït ñöôïc söï chuù yù ñôn 

thuaàn. Chuù yù ñôn thuaàn coù nghóa laø nhìn söï vaät nhö laø noù hieän thöïc, noù 

laø nhö vaäy, khoâng pheâ phaùn, khoâng so saùnh, khoâng choïn löïa, hoaëc 

khoâng coù baát cöù thaønh kieán naøo cuûa mình treân söï chuù yù naày. Söï chuù yù 

ñôn thuaàn coøn laø taäp laéng nghe nhöõng gì ñang xaûy ra trong thaân, taâm 

vaø theá giôùi chung quanh ta. Noùi caùch khaùc, thieàn giaû chôn thuaàn neân coá 

gaéng tu taäp thieàn ñònh ñeán choã ñaït ñöôïc söï tænh thöùc khoâng löïa choïn vaø 

khoâng can döï vaøo baát cöù thöù gì. Söï chuù yù ñôn thuaàn laø moät trong nhöõng 

phöông caùch hay nhaát giuùp ta soáng trong tænh thöùc töøng giaây phuùt trong 

hieän taïi. Taâm chuùng ta thöôøng hay phaûn öùng nhö baùm víu vaøo nhöõng gì 

mình caûm thaáy deã chòu, vaø xua ñuoåi nhöõng gì mình khoù chòu. Chính söï 

chuù yù ñôn thuaàn ñaõ ñem laïi cho taâm chuùng ta söï tænh laëng. Haønh giaû tu 

thieàn phaûi coá gaéng phaùt trieån cho baèng ñöôïc söï chuù yù ñôn thuaàn ñeå 

kinh nghieäm ñöôïc nhöõng caûm xuùc, yù nghó cuûa mình, hoaøn caûnh vaø 

nhöõng ngöôøi xung quanh maø khoâng bò loâi cuoán hay sanh baát thieän caûm. 

Moät khi chuùng ta coù ñöôïc söï chuù yù ñôn thuaàn, chuùng ta seõ coù khaû naêng 

kinh nghieäm ñöôïc hoaøn toaøn nhöõng gì ñang xaûy ra vôùi caùi taâm tónh 

laëng vaø quaân bình. Söï chuù yù ñôn thuaàn ñöôïc phaùt trieån bôûi hai taâm 

haønh, ñoù laø taâm ñònh vaø taâm chaùnh nieäm. Taâm ñònh töùc laø khaû naêng 

chuù yù vaøo moät ñoái töôïng duy nhaát; trong khi taâm chaùnh nieäm laø khaû 

naêng bieát ñöôïc nhöõng gì ñang xaûy ra trong hieän taïi, khoâng ñeå cho taâm 

thöùc chìm trong queân laõng, cuõng nhö giöõ cho taâm luoân taäp trung. Haønh 

giaû neân quan saùt nhöõng taâm sôû khôûi lean. Taâm töùc laø khaû naêng hieåu 

bieát hay yù thöùc cuûa mình veà moät ñoái töôïng naøo ñoù. Moät soá ngöôøi cho 

raèng coù moät taâm thöùc töø luùc sanh ra cho ñeán luùc lìa ñôøi. YÙ nieäm naày 

daãn tôùi caùi chaáp veà moät caùi ngaõ, hay moät caùi toâi baát bieán. Theo Phaät 

giaùo, khoâng coù moät taâm thöùc duy nhaát naøo hieän dieän quan saùt vaïn höõu 

töø ñaàu ñeán cuoái, maø töøng saùt na coù moät taâm thöùc môùi sanh leân roài dieät 

ñi. Caùi thöùc duøng ñeå nghe khaùc vôùi caùi thöùc duøng ñeå thaáy, hay ñeå ngöûi, 

ñeå neám, hay ñeå suy nghó. Qua thieàn taäp, chuùng ta seõ thaáy raèng trong 

chuùng ta khoâng coù moät caùi ngaõ hay moät quan saùt vieân naøo caû, maø chæ laø 

moät dieãn bieán lieân tuïc thay ñoåi trong töøng giaây töøng phuùt. Ñoù laø luùc 

chuùng ta phaù vôõ caùi aûo voïng veà moät ‘caùi toâi’ thöôøng haèng vaø coù thaät 

naøo ñoù. Taâm sôû laø tính chaát cuûa taâm quyeát ñònh moät phöông thöùc ñeå 

ñoái phoù vôùi caùc ñoái töôïng. Moãi khi trong ta coù moät taâm thöùc naøo khôûi 
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leân laø coù nhieàu taâm sôû khaùc nhau cuøng phaùt sanh theo trong luùc aáy. 

Tham, saân, si laø ba taâm sôû caên baûn, laø goác reã cuûa nhöõng haønh ñoäng baát 

thieän. Taát caû moïi haønh ñoäng xaáu aùc ñeàu ñöôïc xuùi giuïc bôûi moät trong ba 

taâm sôû baát thieän naày. Khi taâm tham khôûi leân trong ta, noù xuùi ta chieám 

höõu, gom goùp, baùm víu, vaø theo ñuoåi baát cöù chuyeän gì chuùng ta muoán. 

Ñoù laø tính caùch töï nhieân cuûa taâm tham, chöù khoâng coù ngöôøi tham, 

khoâng coù moät caùi ngaõ, hay caùi toâi naøo ñöùng phía sau söï tham lam naày 

caû. Ñaây chæ laø caùi taâm sôû ñang trong tieán trình laøm vieäc cuûa noù maø 

thoâi. Taâm sôû saân haän cuõng vaän haønh nhö vaäy. Taâm sôû saân haän coù ñaëc 

taùnh töï nhieân laø thuø gheùt, choái boû ñoái töôïng. Söï gheùt boû, aùc yù, khoù 

chòu, vaân vaân chæ laø nhöõng traïng thaùi cuûa taâm sôû saân haän maø thoâi. Loøng 

saân haän khoâng phaûi laø ‘toâi’, khoâng phaûi laø caùi ‘ngaõ’, khoâng phaûi laø cuûa 

toâi; noù khoâng thöôøng haèng, maø chæ laø moät thöù taâm sôû khôûi leân roài dieät 

ñi maø thoâi. Si meâ cuõng laø moät taâm sôû coù khaû naêng laøm môø mòt nhaän 

thöùc cuûa chuùng ta, khieán chuùng ta khoâng thaáy roõ ñöôïc ñoái töôïng, khieán 

chuùng ta khoâng yù thöùc ñöôïc nhöõng gì ñang xaûy ra trong giôø phuùt hieän 

taïi. Haønh giaû tu thieàn coá gaéng ñaït ñöôïc trí tueä, töùc laø taâm tænh thöùc, coù 

khaû naêng nhìn roõ moïi söï vaät. Taâm trí tueä ñöôïc ví nhö moät ngoïn ñeøn 

saùng trong taâm, giuùp chuùng ta nhaän dieän roõ raøng tieán trình cuûa thaân taâm 

cuûa chính chuùng ta. 

Thöù tö laø chaùnh nieäm saâu saéc: Chaùnh nieäm laø nhôù ñeán nhöõng ñieàu 

hay leõ phaûi, nhöõng ñieàu lôïi laïc cho mình vaø cho ngöôøi. Chaùnh nieäm 

coøn coù nghóa laø öùc nieäm hay nghó nhôù tôùi caûnh quaù khöù, nhôù ñeán loãi 

laàm cuõ ñeå söûa ñoåi, nhôù aân cha meï thaày baïn ñeå baùo ñaùp, nhôù aân toå quoác 

ñeå phuïng söï baûo veä; nhôù aân chuùng sanh ñeå giuùp ñôû traû ñeàn; nhôù aân 

Phaät Phaùp Taêng ñeå tinh taán tu haønh. Chaùnh nieäm coøn laø moät taâm haønh 

coù khaû naêng ghi nhôù ñoái töôïng, khoâng ñeå cho taâm rôi vaøo söï queân laõng. 

Chaùnh nieäm coù theå ñöôïc duøng ñeå nhaän dieän moät ñoái töôïng hay laø nhaän 

dieän chính noù, töùc laø chuû theå cuûa ñoái töôïng. Quan saùt moät ñoái töôïng 

vaãn deã daøng hôn bôûi vì ít nhaát chuùng ta coøn coù theå ñuïng chaïm noù ñöôïc, 

coøn quan saùt chính taâm thöùc cuûa mình quaû laø khoù khaên. Tuy nhieân, moät 

khi taâm cuûa chuùng ta thaät tónh laëng, chuùng ta seõ coù khaû naêng quan saùt 

ñöôïc chính söï sanh dieät cuûa taâm mình. Luùc ñoù chuùng ta ñaõ phaù ñöôïc söï 

ñoàng hoùa mình vôùi taâm, vôùi söï nhaän thöùc, vôùi söï hieåu bieát, vôùi caùi ngaõ 

chaáp, vaân vaân. Chaùnh nieäm laø moät trong nhöõng vaán ñeà quan troïng ñoái 

vôùi ngöôøi tu thieàn laø phaûi phaùt trieån cho mình moät chaùnh nieäm saâu saéc 

vaø ñeàu ñaën trong baát cöù vieäc gì maø mình ñang laøm, töø luùc vöøa môùi thöùc 
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daäy vaøo buoåi saùng cho ñeán khi ñi nguû vaøo buoåi toái. Luùc vöøa môùi thöùc 

giaác, chuùng ta phaûi ñeå yù ngay ñeán hôi thôû ‘ra-vaøo’, vaø cuõng baét ñaàu töø 

giaây phuùt ñoù, chuùng ta phaûi chuù yù ñeán moïi cöû ñoäng, töø xuoáng giöôøng, 

ñöùng daäy, ñi ñaùnh raêng, röûa maët, böôùc ñi, ngoài xuoáng, aên saùng, vaân vaân 

vaø vaân vaân. Cho ñeán luùc cuoái cuøng cuûa buoåi chieàu toái, khi naèm xuoáng 

nguû, chuùng ta vaãn phaûi theo doõi töøng haønh ñoäng moät, vaø theo doõi hôi 

thôû ‘vaøo-ra’ cuûa mình. Söï thöïc taäp naày seõ mang laïi cho chuùng ta nhöõng 

lôïi ích lôùn lao trong thieàn quaùn. Chuùng ta khoâng neân nghó raèng chæ coù 

ngoài thieàn vaø ñi kinh haønh môùi laø thieàn quaùn, coøn nhöõng luùc khaùc laø 

khoâng quan troïng. Neáu chuùng ta suy nghó nhö vaäy laø chuùng ta ñaõ laøm 

maát ñi söï lieân tuïc trong vieäc tu taäp cuûa mình. Söï thöïc taäp veà söï tænh 

thöùc maïnh meõ vaøo moïi haønh ñoäng trong ngaøy cuûa mình coøn giuùp cho 

taâm cuûa chuùng ta luùc naøo cuõng taäp trung vaø tónh laëng. Kyø thaät, trong 

cuoäc soáng naày, khoâng coù thôøi gian naøo hay hoaøn caûnh naøo maø khoâng 

ñaùng cho chuùng ta giöõ chaùnh nieäm caû, vì söï cheát coù theå ñeán vôùi chuùng 

ta baát cöù luùc naøo, maø ngay caû söï giaùc ngoä cuõng coù theå xaûy ra trong baát 

cöù giaây phuùt naøo. Haõy coi moãi haønh ñoäng cuûa chuùng ta trong ngaøy nhö 

laø moät ñoái töôïng cuûa thieàn quaùn. Töø khi vöøa môùi thöùc daäy cho ñeán khi 

ñi nguû, ghi nhaän moïi vieäc xaûy ra moät caùch roõ raøng vaø saùng suoát, trong 

moãi haønh ñoäng, khi taém röûa, khi thay ñoà, khi aên uoáng. Moãi khi yù thöùc 

ñöôïc taâm mình phoùng ñi nôi khaùc, lieàn nheï nhaøng ñem noù trôû veà vôùi 

hôi thôû cuûa mình. Khoâng caàn bieát noù xaûy ra bao nhieâu laàn, cöù moãi laàn 

taâm phoùng ñi laø moãi laàn chuùng ta ñem ñöôïc noù trôû veà vôùi hôi thôû, laø thì 

giôø ngoài thieàn cuûa chuùng ta seõ raát coù lôïi ích. Phaät töû chôn thuaàn phaûi coá 

gaéng ñöøng ñeå cho thôøi gian luoáng qua voâ ích! 

 

The Process of Meditation Toward Right Concentration 

 

Zen practice is not limited to a certain time of sitting in the morning 

and evening. If we think that sitting meditation is the only time for 

awareness and the rest of the day is not, we, ourselves, have destroyed 

our own cultivation. Cultivation, especially, practice meditation is 

applicable and appropriate in each moment, whether we are walking, 

standing, lying down, sitting, talking, or eating. We should try to 

skilfully concentrate on all subjects, on all states of mind, and in all 

situations.  A Zen practitioner should know how to live completely and 

wholeheartedly in every moment. At first, we star out very slowly, 
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aware of every step and every breath. However, after a certain period 

of time of meditation, as the mind becomes trained in being aware and 

mindful, it will become increasingly natural. At that time, through that 

effortless awareness, our activities will be with ease and simplicity and 

naturalness. The purpose of practice of meditation and contemplation is 

to develop mindfulness and wisdom. Once mindfulness is fully 

developed, we will have the ability to experience things with a silent 

mind, not with our thoughts and concepts about them. In other words, 

our mind is going from thought-conceptual level to the intuitive-

experiential level. To achieve this purpose, first of all, we should 

develop concentration, then use that power of mind to develop wisdom 

or insight. Effort of cultivating mindfulness is involved in developing a 

‘moment-to-moment’ awareness. However, this is not the effort to 

attain anything in the future. The effort is to stay just in the present, in 

paying attention with equanimity to what is happening in the moment. 

Whatever we say, Zen practitioners should always develop 

mindfulness and concentration at all times. The process of developing a 

‘moment-to-moment’ awareness and concentration should follow the 

following steps:  

First, slow down our actions: Our habitual way of doing things is to 

rush, toppling forward into the next moment or the next activity, being 

always in transition. We should try to settle back into the moment. 

There is no hurry. There is no place to go. The whole purpose of our 

being here is to cultivate the ability to notice what is happening in the 

moment. Always try to keep a relaxed but sharply attentive mind. If we 

are able to do this, the mind will penetrate to deeper and deeper levels. 

Keeping silence and slowing down helps not only ourselves but 

everyone around us. 

Second, letting go: Devout Buddhists should always remember that 

all phenomena in this world are subject to the same laws of 

impermanence. All things which arise have the nature to pass away. 

There is no special thing to attain or grasp at, nothing special to hold 

on. To have peace in mind, we we no choice but to let go everything. 

Zen practitioners should try their best to experience the flow of 

impermanence very deeply. All the elements of mind and body exist in 

a moment and pass away, arising and disappearing continuously. The 

breath comes in and goes out, thoughts arise and pass away, sensations 
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come into being and vanish. All phenomena are in constant flux 

without any exception. When we really understand the nature of 

selflessness of all elements, we will have a totally different 

perspective on our lives and the world. Only when we have a clear and 

direct vision that every part of our being is in change or in 

transformation in every second and every minute, we are able to let go 

of our most deeply conditioned attachments, and we come into 

harmony with the flow. That is to say, we do not resist, nor hold on, nor 

grasp to anything. At that time, we really let go everything.  

Third, objective observation and bare attention: What is ‘Objective 

Observation’? Objective Observation is an observation in which there 

exist no judging or evaluating the content. Zen practitioners should 

only observe the arising and passing away of the images. When we 

hear a sound, we know that we are hearing a sound, not analyzing or 

conceptualizing its causes. When we smell a smell, either fragrant or 

odor, we know that we are smelling a smell, not analyzing or 

conceptualizing its causes, and go back to our breathing. The Buddha 

stressed the importance of objective observation, one of the keys to the 

Buddhist cultivation. Through objective observation we realize the real 

face of sufferings and afflictions. It’s is objective observation that gives 

us an opportunity to cultivate to totally destroy sufferings and 

afflictions. Thus, objective observation plays a key role in the process 

of cultivation. What is bare attention? A Zen practitioner try to practice 

meditation to attain a ‘bare attention’. A bare attention means 

observing things as they are, without judgment, without comparing, 

without choosing, without having any prejudice on to what is 

happening. Bare attention also means to listen to our bodies, our minds, 

and environments. In other words, a devout Zen practitioner should try 

to practice meditation to attain a choiceless and non-interfering 

awareness. Bare attention is one of the best methods that helps us live 

and awake in every minute in the present. Our mind is often reactive, 

clinging to what is pleasant and condemning what is unpleasant. It is 

the bare attention that brings our mind to a state of rest. Zen 

practitioners should try to develop and achieve a bare attention so that 

we can experience our feelings, thoughts, situations, and other people, 

without tension of attachment and aversion. Once we achieve a bare 

attention, we will begin to experience a full and total experience of 
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what is that’s happening, with a restful and balanced mind. Bare 

attention is developed by two main mental factors, they are 

concentration and mindfulness. Concentration is the ability of the mind 

to stay steady on an object; while mindfulness notices what is 

happening in the moment, not allowing the mind to become forgetful; 

mindfulness also keeps the mind concentrated. Practitioner should 

make observation of the Arising of Mental Factors.  Consciousness is 

the knowing faculty, that which knows the object. Some people believe 

that there is one consciousness from birth to death. This idea gives rise 

to the concept of a permanent self. According to Buddhism, there is not 

one mind which is observing all phenomena from the beginning to the 

end of one’s life, but in every instant, consciousness itself is arising and 

passing away. The consciousness that hears is different from the 

consciousness that sees, tastes, smells, touches, or thinks. Through 

meditation, we will see that there is no such so called ‘one knower’, or 

‘one observer’, but rather an ongoing process at every moment. At that 

time, we discover the illusion of a permanent self. Mental factors are 

the qualities of mind which determine how consciousness relates to the 

object. Different mental factors arise with each moment of 

consciousness and pass away with it. Greed, anger, and delusion are 

the three mental factors that are the roots of all unwholesome 

activities. All unwholesome karma or action is motivated by one of 

these three roots. When greed arises it influences the mind in such a 

way that the mind would cling, stick, grasp, or attach to the thing that 

we desire. That is the nature of the greed factor; there is not a self, nor 

an ‘I’ which stays behind this greed. This is merely a factor of mind 

working in its own way. The mental factor of hatred operates similarly. 

Hatred is a mental factor which has the nature of condemning the 

object, of having aversion. Aversion, ill-will, or annoyance are only 

expressions of the mental factors of hatred. Hatred is not I, not self, not 

mine; it is an impermanent factor which arises and passes away. 

Delusion is a factor which has the function of clouding the mind so that 

we are unaware of what the object is, so that we do not know what is 

happening. Zen practitioners try to attain insight, which has the function 

of seeing clearly. It is like the light in the mind that helps us to see 

clearly the process of our own body and mind.   
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Fourth, penetrating awareness: Right mindfulness means to give 

heed to good deed for our own benefit and that of others. Right 

mindfulness also means remembrance including old mistakes to repent 

of and deep gratitude towards parents, country, humankind, and 

Buddhist Triple Gems. Mindfulness is also a mental factor which has 

the ability to remember the object, and not allowing the mind to forget. 

The mindfulness can be turned toward the object or it can be turned 

toward the consciousness, the knowing of itself. It is easier to observe 

an object because it is more tangible, while observing our own 

consciousness is extremely difficult. However, when the mind is very 

quiet, we can observe our knowing faculty arising and passing away. At 

that time, we have break our identification with our mind, with 

knowing, with the attachment of an ‘I’, and so on.  Mindfulness is one 

of the most important things for Zen practitioners is to develop a steady 

penetrating awareness with regard to everything we do, from the time 

of waking up in the morning to the time of going to sleep at night. Just 

upon wakening, be aware of your breath ‘in-out’, and from that first 

moment, we should be mindful of the actions involved in geting up, 

getting out of bed, beginning to stand up to walk, going to brush your 

teeth,  washing your face, going to sit down to have breakfast, and so 

on and so on. Until last moment in the evening when we go to bed, we 

should still follow up every single action and our breath ‘in-out’. This 

kind of practice will be of great benefit in the Zen cultivation. We 

should not think that the practice is only sitting and walking, and the 

rest of the time is not important. If we think that way, then in all those 

breaks, we lose the momentum that has been building in our course of 

cultivation. Cultivating a strong awareness in every action throughout 

the day also helps the mind to remain concentrated and still. In fact, in 

this life, there is no time or circumstance at all which we should 

consider unworthy of awareness, for death can come any time, and at 

the same time, sudden enlightenment can happen in any moment. 

Make every movement of the body all day long an object of 

meditation. From the moment of getting up to the moment of going to 

sleep, notice everything very clearly and sharply, every movement in 

bathing, in dressing, in eating. Each time, there is an awareness of the 

mind wandering, gently bring it back to the breath. No matter how 

many times this happens, if each time the wandering mind is brought 
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back, the hour of our practice is well spent. Devout Buddhists should 

not let the time passes by in vain! 
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