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Tiéu Sir Thién Sw Khippapanno Kim Triéu

Thién Su Kim Triéu sanh ngay 5 thang 12 nim 1930 tai
lang Phuong Thanh, huyén Cang Long, tinh Tra Vinh, Viét
Nam. Than sinh va than mau Ngai 1a Kim Cham va Thach Thi
Ngach. Chi gai va em trai Ngai 1a Kim Thi Lé va Kim Mudn.

Tir thoi tho au, Ngai thuong duoc thin miu, 1a mot phat tir
thuan thanh, dan di nhiéu chua va lam quen nép sdng & tu vién.
Cin co ctia Ngai hién 16 rat sém nén tir nho Ngai chi mong
mudn vao chia tu hoc trong lac cha Ngai mubn Ngai c6 von
hoc van ngoai doi. Me Ngai mat nim Ngai méi 1én 9 va ba nim
sau d6 Ngai lai mét cha. Nhitng nim & véi nguoi chi, Ngai co
nhiéu dip s6t bat cho cac su tri binh khat thuc hang ngay di
ngang nha. Hinh anh an nhién thanh tinh cta chu ting khién
Ngai phat tam mudn xuat gia sdng doi pham hanh.

Niam 14 tudi, Ngai xin vao ¢ trong chiia. Nam 17 tudi, Ngai
tho gidi Sa Di ¢ chua Binh Phu. Nam 1949, ltc 19 tudi, xut gia
ty kheo & chua Phuong Thanh (cung tinh Tra Vinh), phap hi¢u
1a Khippapanno (nghia 1 Thién Tri hay Tdc Tri) thudng dugc
goi 1a Su Panno hodc Su Kim Tri¢u.

Nam 1950 dén 1956, Ngai tu hoc tai chua Giac Quang, Chg
Loén. Nam 1956, nhép ha tai chua Ky Vién, Saigon.

Niam 1957, Ngai ra chiia Tam Bao tai thanh phd Da Ning
hoc Pali va giao 1y vai Ngai Gidi Nghiém va Pai Puc Shanti
Bhadra, nguoi Tich Lan, dong thoi cling day Pali va Phat Phap
cin ban cho cac em nhi dong Phat tu.

Nam 1958, Ngai Gidi Nghiém phai Ngai ra Binh Dinh day
dao. Sau d6 Ngai trd vé tu hoc nhan bang cap danh duy vé Pali va
Phat hoc. Ngai luu lai Phat Hoc Vién Phap Hoang cua Pai Buc
Ho Giéc tai Gia Pinh dé phu day Vin pham Pali va kinh ké.



Nam 1962-1963, Ngai nhap ha & chua Buu Quang, Thu
buc.

Niam 1964, duge Vién Pai Hoc Phat Gido Nalanda, An D0,
cap hoc bong di du hoc véi nhiéu gido su An Do, Tich Lan,
Mién Pién. Ciing nim nay Ngai viéng Bodh Gaya, noi Dt
Phat Thanh Pao, lic d6 Ngai ciing 35 tudi.

Nam 1970, Ngai d6 bang Pali Achariya (Su Pham mén
Pali), bang B.A. Phat Hoc va bang M.A. Pali. Sau d6 Ngai dén
cu ngu tai B6 Dé Pao Trang 9 nam vd&i Ngai Munindra. Hai
nim dau cua thoi gian nay, Ngai hoc vé C6 St An Do va A
Chau (Ancient India and Asia Studies) tai Pai hoc Maghadh.

Tir nam 1979 dén 1981, Ngai doi vé ¢ tai New Delhi.

V& thién tap, tir ndm 1967 dén 1980, Ngai c6 co duyén
thuc tap Thién Minh Séat Vipassana tai An Do, Thai Lan, Mién
Dién dudi sy huéng dan cua cac thién su ndi tieng nhu Ngai
Munindra, Goenka, Dipa Ma, Taungpulu.

Nim 1967, bat dau hoc thién Vipassana véi Ngai Munindra.
Sau do, Ngai theo hoc phap Quan Tho véi Ngai Goenka trong
6 nam.

Tir 1975 dén 1980, Ngai tiép tuc duoc tho gido véi cc thién
su khac ke ca ba Dipa Ma, Ngai Rastrapal, Ngai Taungpulu.

Niam 1980, Ngai sang Ngudng Quang (Yangon), Mién
Dién, thuc tap tich cuc phap mon nay véi Pai Lao Hoa Thugng
Mahasi va dat dugc thanh qua kha quan.

Nam 1977, tix Hoa Thinh Dén, Ngai trd lai Yangon dé hoc
phap Quan Tam tai Trung tdm cua Ngai Hoa Thuong Shwe Oo
Min va ciing dat duoc két qua my man.

Trong khoang thoi gian trén, Ngai dam nhan nhiéu phat sy
v€ hoang phap, xay cat co sé thién dinh quoc té, ctru tro dong
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huong, va cung Dai Dirc Dr. Rastrapal t6 chic khoa thién ¢
Nepal, An D9.

Nam 1981, sau khi hoan man vi¢c thuc tap, Ngai dugc Hoi
Phat Gido Viét My & Washington D.C. moi sang My hoang
phap, va luu ngu tai chua Ky Vién, Hoa Thinh Pon. Noi day
Ngai thuong xuyén mé cac khoa thién hiang nim ngoai nhiing
nghi thirc sinh hoat hang ngay ciia mot ngdi chua Phat Gido
Nguyén Thuy. Ciing tir d6, cac chua, cac truong thién & céc tiéu
bang hay & cac nudc khac thuong xuyén thinh Ngai dén day
dao. O Cali, c6 cac chua Phap Van, Kim Son, Nhu Lai Thién
Vién. O Texas, c6 cac chua nhu Phap Ludn, Pao Quang, Huong
Pao, va cac noi khac nita nhu chia Phat An (Minnesota), B
Dé Thién Vién (Florida). Cac nhom dé tir & Au, Uc, Viét Nam
cling hay thinh Ngai dén huéng dan khoa thién.

Nam 1988, Phat tir ving Nam Cali cung thinh Ngai dung ra
sang 1ap mdt dao trang dé dong bao dia phuong co6 noi tu tap.
V61 nhan duyén do, Thich Ca Thién Vién, Riverside bat dau
hoat dong va phat trién. Nam 1997, bat dau xay dung Bao Thap
tho X4 Loi, dugc khanh thanh vao nam 2012.

Nam 2007, Ngai hoan thanh cong trinh xay dung mot thién
vién & B6 Dé Pao Trang, An Do. Ciing tr nam ay, trung tam
Insight Meditation Society (IMS), Boston, thinh Ngai day thién
va tiép tuc vao nhitng nam 2010, 2012, va 2014.

Nam 2008, Ngai chinh thurc xay dung lai Thién Vién TAm
Phap tai Pumpass, Virginia, thanh mdt trung tdm hanh thién.

Nam 2010, Ngai sang lap Ky Vién Ty & Melbourne, ngoi
chuia Phat Gido Nguyén Thuy dau tién tai Uc Chau.

Ngoai ra cling c6 vai chua ¢ vai dia phuong khac do tang
ni va phat tor dia phuong dang Ngai dé xin Ngai huéng dan
tinh than nhu chia Tam Bao & Apopka, Florida; Nhu Lai Thién
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Vién & Brisbane, Uc Chau; Thién Trac Ty ¢ Ha Tién, Viét Nam.

Tt nam 1981 dén nay, Ngai huéng dan khoang 20 chuyén
hanh huong xt Phat dén An Do, Nepal. Nho kién thirc va kinh
nghiém sdng tai qué huong Dtrc Phat trong sudt 17 nam, Ngai
da hudng dan phat tir dén chiém bai Bon Chd Pong Tam, giai
thich rat ranh mach lich str cac phat tich lam gia ting duc tin
vao Tam Bao, giup ich rat nhiéu cho phat tir trén duong thuc
hanh gido phap ctuia Durc Phat.

Niam nay du da ngoai 90 tudi, sttc khoé co phan suy giam,
Ngai van khong nging phuc vu cho dao phép, giang day nhiéu
noi trén thé gidi. Vi kinh nghiém thyc chting, dao hanh thanh
cao, tu cach khiém cung binh di, tran day tir tim cong véi sy
huéng dan tan tuy, khéo 1éo, Ngai dd gitp thién sinh hudng
nhiéu loi lac ctia Gido phap va dé lai trong tAm moi ngudi co
duyén lanh gip Ngai mot niém kinh mén v bo.
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LOI NOI PAU

Trong sudt cudc doi hodng phap, Su ludn ludn dat duc tin
tuyét d6i vao Tam Bao va hét long phung su Gido Phap. Mot
trong nhitng wdc nguyén 16n nhat cua Su 1a xay dung nhiing co
so thich hop cho viéc tu tap cua phat tor dung theo con duong
Dtic Phat di chi day. Va tat ca déu 1a tuy duyen thuan dao. Nay
v6i diéu kién stre khoe va tudi tac, Su mong rang Dai Nlem X
Thlen Vién tai tiéu bang Florida nay 13 ngdi chua cudi cung
nam trén dao nghié¢p cua Su co su dong tam hiép luc cua rat
nhiéu thién tin khip noi. Dé dap lai niém tin kinh cua ba con
xa gan, Su xin c¢6 moén qua tinh than don so 1a quyén “Kinh
nghiém Phap Bao”. Cudn sach song ngit nay 1a két tap 12 bai
phap vé Thién Ta Niém X Su d3 giang vao nim 2009 va 2012
& IMS (Trung tdm Thién Quan tai Barre, Massachusetts) cho
cac thién sinh qudc té.

Sach “Kinh nghiém Phap Bao” dugc thuc hién voi sy cong
tac cia mot s6 Tang Ni Phat tir thuan thanh, dic biét 13 do phat
tam 4an tong manh mé& cta Thién sinh Kathy Nguyén Ngoc
Lién & Phap.

Su mong mudn céac phat tir thién sinh ldnh hoi va thyc tap
nhitng cin ban vé phap hanh trong sach nay. Ngudng nguyén
qua phudc ciing dudng trong sach cua tit ca s& gieo duyén lanh
cho moi thé hé duoc tu tap theo Gido phap cua Ptrc Phat ding
nhu hoai bao khi thanh 1ap Pai Ni¢m X Thién Vién nay.

Nam M Bon Su Thich Ca Mau Ni Phat.
Ty Khuu Kim Triéu
Khippapaiifio
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PHAN I

12 Bai Phap Vé
Phap Hanh Tw Niém Xuw
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GIOI THIEU SO LUQC VE
PHAP QUAN TAM
(TAM QUAN NIEM XU)

BAI 1
Con Puong Duy Nhat

Hom nay chiing ta dén day dé cung nhau di trén con dudng
ma dirc Phat da kham phé ra cach day hon hai muoi lam thé
ky. Khong biét bao kiép séng trudc chung ta da di bang duong
nao. Nhung trong kiép ndy, trai qua qua bao nhiéu niam, ching
ta da di con duong luan hoi. Va hom nay chiing ta chon di trén
con duong giai thoat.

D6 1a con duong Dirc Phét da tuyén b trong phan md dau
cua Kinh Pai Niém Xur:

“Nay cdc vi Ty kheo, day la con dwong duy nhat dwa dén su
thanh loc tam cua chung sanh, vuot khoi lo du, sau ndo, diét trir
khoé wu, thanh twu chanh tri, va chitng ngé Niét Ban. P6 la Ti
Niém Xir. Nhw thé nao la Tir Niém Xur? Nay cac vi Ty kheo, vi
Ty kheo song, qudn thén trong thén, tinh can, tinh gidc va chanh
niém, dé logi trir tham wu ¢ doi. Vi Ty kheo qudn tho trong tho.
Tinh can, tinh gidc, chanh niém dé logi trir tham wu & doi. Vi T hY
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kheo quan tam trong tam, tinh can, tinh gidc, chanh niém, dé diét
triv tham wu ¢ doi. Vi Ty kheo qudn phdp trong phdp, tinh can,

’

tinh gidc, va chanh niém, dé logi trie tham wu o doi.’

Trudc khi di siu vao ndi dung cta phan kinh ndy, ching
ta ciing nén hiéu thém chi tiét thé nao 1a con dudng duy nhat.
Thong thuong, khi di trén nhitng con duong khac, ching ta
thuong ciing di chung voi ban bé. Nhung trén con dudng nay,
chung ta di chi mot minh. D6 1a con duong duy nhit vi nd di
thang va khong c6 ngi r&. Con duong nay di thang t6i Niét
Ban, con dudng ciia mot dang Giac Ngd, cling 14 con duong
ma chung ta mudn di bay gio vay.

Quan Than Trong Than

Tro lai voi 101 day cua Buc Phat, thé nao 1a vi Ty kheo séng
quan than trong than? Tai sao Ptrc Phat khong néi quan than
trong tho hay quéan than trong phap? Y chinh & day 1a néu vi Ty
kheo tinh can, tinh giac va chanh niém, chi niém than thoi thi
vi 4y ciing s& ching ngd Niét Ban.

Tai sao Puc Phat nhdn manh 13 vi ty khuu chi quén than
trong than thi ciing t6i Niét Ban? Su xin 1ay thi du trong doi
song thue t& dé quy vi hiéu thém vé 161 day nay cua Dtc Phat.
Hom qua khi di may bay, su quan sat thdy chiéc may bay co rat
nhiéu bo phan nhu than may bay, hé théng dién, nguoi 1ai may
bay, tiép vién hang khong, dung cu computer ... T4t ca nhiing
cai nay hop lai 1am thanh chiéc may bay. Nhung dé song bang
nghé may bay, mot ngudi khong can phai biét lam tat ca nhiing
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bd phan ndy. Ngudi ky su chi can biét dong thing may bay ma
khong can phai biét dién tir. Ngudi phi cong chi biét 1ai may
bay ma khong can phai biét bat dién trén may bay. Mdi nguoi
chi can lam cho tot nghé cia minh nhu dong thung méy bay, bat
dién, xay dung h¢ théng computer, 1ai may bay... la c6 thé xem
nhu séng duoc bang nghé d6. Ciing trong tinh than ay, Phat day
rang vi ty khuu chi cin quan than sudng trong than 1a s& giac
ngd Niét Ban, gidng nhu ngudi phi cong chi can 1ai tt chiée
may bay, nguoi ki su chi can dong cho t6t thing may bay 14 ho
c6 thé xem nhu séng bang nghé may bay 1a nhu vay.

Tuy nhién, Ptrc Phat khong chdm dut & day. Ngai ciing noi
dén cam tho v6i ciing ndi dung. Khi chi quan tho trong tho thoi,
s& thdy Niét Ban gidng nhu chuyén vién dién tr ¢ thé song
bang nghé dién tir. Su giéng nhau giira cudc sdng ngoai doi va
su giai thoat tm linh 1a nhu thé. TAm quan niém x& va phap
quan niém xu ciing nhu vay. TAm quan chang khac nao nguoi
lai may bay va phap quan chang khac nao nguoi lam dung cu
gin trén may bay dé biét thoi tiét, biét toc do... Nho nhimng
dung cu ndy ma mot chiéc may bay c6 thé bay tir chd ndy dén
chd khac. Nhu vay, bon cai--niém than, niém tho, niém tam, va
niém phap--1a khac nhau nhung khong tach rdi nhau va cudi
cung di dén mot chd gidng nhau. D6 1a Niét Ban.

Mot trong chin hong danh cta Btc Phat 1a lokavidu, c¢6
nghia 14 Thé gian gidi, 1a vi biét tat ca troi dat hay Tam gioi.
Puc Phat chi day cai quan trong nhat ma loai nguoi khong lam
duogc. La lam sao thoat khoi con duong luan hdi ma loai ngudi
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da di, dang di, va dang tim cach thoat ra. Vi ching ta dang tim
con duong giai thoat nén phai di theo cach ma Ngai chi cho
chung ta dé c6 su loi ich mai mai.

Po6i Twong Cita Thién T Niém Xir

Quy vi c6 mat & day hau hét 1a nhiing thién sinh da hanh
thién minh sat 1au nim, va c6 nhiéu tién bo. o 1a thién Tu
Ni¢m Xr. Nhu vay su s€ khong chi hét tit ca bon niém xu. Su
chi hudng dan quy vi mot niém x thoi dé quy vi thuc tap trong
khoa thién nay. D6 1a phap niém TAm hay TAm quéan niém xt.

Thé ky 20 va thé ky 21 ¢ nhiéu thién su noi tiéng day thién
T Niém X Mdi vi ¢6 d6i tuong riéng ciia ho. Noi danh nhét
1a Thién sw Mahasi & Mién Dién. Ngai day T niém xtr nhung
chon d6i tuong dé niém 1a Than. Niém than 1a d6i tuong dau
tién ma su hoc dudi su hudng dan cia ngai. D6 13 niém hoi thd
noi bung hay su phong va xep cua bung. Ké dén 1a thién su ndi
danh U Ba Khin, d¢ tr ciia ngai Ledi Sayadaw, di sau vao Tho
quéan niém xir. Vi thién su thir ba 1 ngai Shwe Oo Min. Ngai
day T& niém xt nhung chu yéu 1a chd tdm, theo ddi tAm, va
niém tdm. Mot thién su dé tir cta ngai Shwe Oo Min hudng dan
thién TG niém x& nhung day thién sinh phap Quan niém x.
Nhu véy, ciing hanh thién T niém xt nhung thién sinh c6 thé
chon mot trong bdn dbi tuong dé niém. Vi thé, trong kinh Pai
Niém X1, Burc Phat da thuyét thé nao 1a quan than trong than,
quan tho trong tho, quan tdm trong tdm, quan phép trong phap
bang nhirng két luan giéng nhau. D6 1a hanh gia hay, “Tinh can,
tinh giac, chanh ni¢m dé loai trir tham uu & doi”. Doi & day la
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su dinh mac hay ua ghét vao cac doi tuong giac quan cua con

nguoi vay.
Quin Tam Hay Biét

Trong khoa thién ndy, su hudng dan quy vi niém tdm. Thé
nao 1a niém tam? Ni¢m tam la niém sy hay biét. Pac tanh cua
tam 13 hay biét. Thé thi Tam hay biét cai gi? N6 hay biét d6i
tugng. Noi khac di, d6 1a tam hay biét d6i tuong.

Dé hiéu r6 thém dic tinh ciia TAm hay biét, chung ta cin phan
biét hai tir tiéng Anh. D6 1a knowing va awareness. Knowing
1a hay biét. Awareness 1a chanh niém. Khi chung ta 4n ngén tay
nE‘AIy vao san nha (Ngai thién su dé ban tay trén san nha, roi giang...),
do6 1a sy xuc cham. Ai hay biét sy xtc cham nay? Chinh la tam
hay biét. (Pé cho thién sinh hiéu ré thém vé ban chdt cia tam, Ngai
thién sw go cai chuéng trén ban roi giang tiép..) Khi ta ddnh mot tiéng
chudng, céi gi hay biét tiéng chuéng? D6 1a tim. TAm nghe
tiéng chudng va hay biét co tiéng chuéng. Nhu vay dic tinh cia
tam 13 ludn ludn hay biét ddi twong va chi hay biét suong. Bay
gio, dbi tugng cuia hién tai 1a gi? D6 1a tiéng chudng dang vang
1én. Do 1a ddi twong cuia hién tai. Cai gi biét trude cai nghe do?
D6 1a tam. Tam biét lién khi co tiéng chuéng. Chanh niém la
nhu thé nao? Khi chung ta niém, “nghe, nghe”, dé6 1a chanh
niém. Chanh niém di lién sau tdm hay biét tiéng chudng.

Tam hay biét 1am viéc & dau? Tam hay biét lam viéc & sau
can. Bay gio, mat mo va thay. Do 1a sy hay biét cia tim. TAm
hay biét mau sic. N6 thay suéng nhu vay do. Bay gio co tiéng
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chudng. Tiéng chudng di vao cira tai. TAm nghe sudng vay thoi.
Tam lam vi¢c ¢ cac can con lai cling thé. Mii biét mui. Ludi
biét vi. Than biét dung. Nhu vy chi mot tim thoi nhung nd lam
viéc & nhirng chd khac nhau. Pic tanh ctia n6 ¢ cac chd nay la
hay biét suéng. Chung ta c6 thé vira thiy, vira nghe, vira ngiti,
vira ném... mot luot nhung sy that chi c6 mot tdm. Tam lam
viéc rat 1a nhanh. Vira thdy thi bat dau chuyén qua nghe, roi
qua ngiri... D6 1 dic tanh cta tam. N6 chi hay biét, hay biét. ..
Quan tAm chinh 13 quéan sy hay biét ctia tim vay.

Nhung tdm khong don gian nhu vdy. Tam luon c6 tam so di
chung v6i no. Trong cac tim s& c6 cai tot cai xau. N6 sanh 1én
do d6i tuong ¢ ngoai cho du do la dbi tuong manh, yéu, tdt,
hay xau. Khi ngdi thién, ching ta s& thdy ro thé nao 1 tim va
thé nao 1 tAm so sinh khoi trong lac hién tai ndy. Mot pham
nhan thuong c6 sy nhan thirc khac nhau ddi véi mot déi tugng:
Thich hodc khong thich. Tam cua pham nhan luén luén phan
mg nhu vay. Chi ¢6 by nhiéu phan tmg dé théi ma cudc doi
ctia chiing ta ctr di t6i, khong bao gio dut, mai cho dén ngay
hom nay.

“Séng va Séng Mai Mai”

Bay gio chung ta moi tim con duong dic biét hon dé thoat
khoi nhitng dau kho ma chung ta dang gip tir do, toi v6i Diic
Phat. Nguoi da kham pha ra con duong thoat khd. Do 1a con
duong Bat Chanh Pao. Con dudng ndy c6 tam chi. D6 1a chanh
kién, chanh tu duy, chanh ngir, chanh nghiép, chanh mang,
chanh tin tin, chanh niém, chanh dinh. Ptrc Phat khang dinh
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rang, di trén con dudng ndy, ching ta s& song va sdng mai
maivéi didu kién “Phai tinh can tinh gidc va chanh niém.” Pay
1a bude dau tap dé séng va sébng mai mai, khong chét. Trong
cudc doi nay, chiing ta thdy ai ciing chét thanh ra ching ta so
hai cai chét. Nhung Duc Phat day, “Néu cac con mudn sdng
va sébng mai mii, cac con phai tinh can, tinh giac, va chanh
niém.”. Lam duoc diéu nﬁy, chung ta s€ duoc giai thoat khoi
su chét vay. Tinh can, tinh giac, chanh niém la ba tdm so thién.
Bat Chanh Pao ¢ tdm tAm sé thién: chanh kién, chanh tu duy,
chanh ngit, nghi¢p, chanh mang, chanh tinh tan, chanh niém,
chénh dinh...Chi c6 con duong véi tam tadm sé d6 thoi sé dua
ching ta dén sy giai thoat va gitip ching ta sdng mai mai.

Thé Nao La Quan TAm?

Déi twong cua chung ta bay gio 1a Tam. Dé niém tim ching
ta phai tinh can, tinh giac, va chanh niém. Trudc hét, quy vi ¢6
thé dé tAm noi mili hodc noi bung. Khi da chon dé tim ¢ mili,
quy vi phai cha ¥ dén tim dé ¢ mii. Khi dé tAm & bung, phai
cha ¥ dén tam dé ¢ bung. Tom lai, quy vi phai dung tri nhé hay
chanh niém dé theo ddi tam.

Tam la cai ludn ludn hay biét ddi twong. Bay gio, néu dé tim
& mili, thi d6i twong hay biét cta n6 1a gi? N6 hay biét gio--gid
vO, gi6 ra & miii. Chanh niém phai theo ddi tim hay biét gio.
N6 phai theo ddi tim-- tam hay biét. Tam dang hay biét cai d6
d6. Tam hay biét gi6 vo gi6 ra. Hay nhin tam! Tri nhé theo ddi
tam hay biét. Chi c6 vay thoi.
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Khi di kinh hanh, quy vi cling niém nhu vay. Khi di, chan
quy vi ludn ludn dung. Ai biét dung? D6 1a tim. Theo ddi dung,
dung. Biét su xtc cham, biét dung, dung 14 tAm... Chi hay biét
sudng su dung, chinh 13 tam. Khi c¢6 su ¢d ging va chinh niém,
ching ta thay rd tim chiing ta dang & d6. D6 1a tinh giac. Ludn
thdy tdm & d6... thdy tim & d6... tim & d6. Roi véi tinh tén,
chung ta giit tim khong cho di day di do. Tri nh¢ theo ddi thdy
tam & d6. Rdi chung ta bt dau thay rd. Thay rd 1a tinh giac.
Thay rd tim & d6. Thay tim & bung va thiy tdm ¢ bat ct noi
nao. Thay tim & d6 1a ludn ludn theo ddi tim. D6 14 quan tim

vay.
Kién Nhin Dé Thiy Tam

Nhu vay, quy vi cd gang hiéu va lanh hoi cai goi 1a tim hay
biét vi tAm c6 dic tinh duy nhat 1a hay biét. Khi & trong mit, no
hay biét va ta goi d6 1a thiy. O tai, n6 hay biét va ta goi d6 1a
nghe. O mili, n6 hay biét va ta goi 1a ngtri. O ludi n6 hay biét va
ta goi 1a ném. O than, n6 hay biét va ta goi 1a dung. D6 1a sy hay
biét trong hién tai. Nhung thuong thuong ching ta quén nhin
tam ma c6 xu hudng nhin ra ngoai va dé y ddi tugng ctia tim
thdy, tim nghe, va tdm ném. .. nhiéu hon. Thi du nhu khi nhin,
chung ta khong dé y 1a mat dang thdy ma chi lo nhin mau sac.
Khi nghe 4m thanh, chtng ta it dé y 1a tai dang nghe 4m thanh
ma chi lo d y dén 4m thanh. Chiing ta khong theo ddi hay chii
y dén cai tim hay biét.

Du chua theo dbi duoc tdm thay hay tim nghe, quy vi van
thiy mau sic hay 4m thanh. D6 1a dbi twong cta tim thiy hay
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tam nghe. Lam dugc nhu thé 1a quy vi dang quan phap. Quy vi
van dang hanh dung, khong c6 sai, mién lam sao quy vi luén
ludn c6 tri nhé, chanh niém va tinh giac vé mau sic hay am
thanh d6. D6 1a tbt roi.

Dé cham dut thoi phap hém nay, su xin nhéc lai. Néu quy vi
van chua rd vé phap niém tim, quy vi c¢6 thé trg vé ddi tugng
hay phuong phap ma quy vi da chon tir trudc tdi nay nhu niém
than hay niém tho chang han. R6i dan dan trong khoa thién nay,
quy vi s& biét thém cach niém mot ddi twong méi. P6 1a niém
tam. Su khong nghi 1a quy vi c6 thé lanh hoi phap niém tam
ngay sau thoi phap nay. Nhung déy 1a lan dau tién, quy vi hoc
va hiéu nhu thé nao 1a niém tdm. Chiing ta luén ludn hanh thién
T niém x@, cho du chua biét rd niém tam 1a gi. Lam dugc nhu
thé 1a diéu rt dang hoan hy r6i. Khong c6 sai trai gi dau.

Chuc quy vi an vui va tién héa trén con duong giai thoat
trong khoa thién nay.
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BAX 2
POI TUQNG CUA THIEN MINH SAT

Suw Hiéu Lam V& Tam va P6i Twong Ciia TAm

Thién sinh nén nhan thirc rd thé nao 1a tim va thé nao 1a ddi
twong cua tim. Khi noi vé tim, d6 1a n6i vé phan & trong con
ngudi cia chiing ta. Nhung khi néi vé déi tuong cua tam, d6 1a
no6i vé phan & ngoai chung ta . Khi phén tach dugc nhu vay va
biét rd thé nao 1a tim va thé nao 1a ddi twong cia tm, hanh gia
s€ dugc su an vui.

Déi voi con nguoi, tim 1a quan trong nhét. Ddi tugng chi
1a d6i twong cta tim hay biét. Vi thé, hanh gia nén gin giir tim
va trao dbi tim cho dugc trong sach. Hau hét ching ta déu
hiéu 1am va 1an 16n giita tim va d6i twong ciia tim. Chung ta
hiéu 1am nhu thé nao? Thi du tiéng dong. DS 1a doi tuong cua
tai nghe. Cai hiéu 1dm cua ching ta 1a khi tleng dong hay d6i
tuong clia tai nghe khong con nira, da mat rdi ma tam chung ta
van con tlep tuc 6m giir di tugng d6. Mau séc ciing vay. Kh1
mau sic dén VO’l mit thi chiing ta thy no. Nhung khi mau sic
di roi, tAm ta van tiép tuc 6m gitr mau sic, khong chiu budng.
Vi véy chiing ta ludn cam thiy c6 su budn véi chung ta. Tai
sa0? Vi dbi twong di di roi, mau sic da di roi, 4m thanh da di
rdi ma tdm chung ta van con thuong tiéc cai da bién mét.

Ly Thuyét va Thue Tién

Thong thuong, ching ta hiéu rat rd 1y thuyét. Nhung khi
thuc hanh thi da phﬁn khong c6 kinh nghiém. Vi vay Dtrc Phat
méi day cac dé tir cia ngai vé phuong phap kinh nghiém. D6
1a phuwong phap Thién T Niém X hay Thién Minh Sat vay.
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Puc Phat day 1a “Con ngudi chi séng that khi song ngay
trong luc bay gio.” Hiy xem lai trong may ngiy qua, chung ta
da tap dé kinh nghiém su séng ngay trong luc bay gio. C6 mot
d6i twong ma thong thudng va binh thudng ai ciing ¢6 va ciing
biét hét. P 1a hoi thd. Ngudi ta noi hoi thé 13 hoi thé. Can theo
n6 lam chi. Khong theo ddi, n6 ciing & d6. Ly thuyét 1a nhu vay.

Nhung khi thuc hanh, chung ta hoan toan khong c6 kinh
nghiém. Chung ta cho hoi thd 1a binh thuong. Ching ta nghi
rang khong niém hoi thd, no ciing tiép tuc & d6. Nhung dén mot
ltc nao do, khi hoi gioé hay hoi thd ciia minh khong con 1a cia
minh nita, nghia 14 khi n6 tro thanh vo thuong, chung ta dau kho
va trd tay khong kip. Vi vay, Ptic Phat day ching ta phai thay
1 thé nao 1a hoi thé--hoi thé 1a mot ddi twong & ngoai va khong
phai 13 cua ta. Chiing ta phai thay rd that nhu vay. Thé vao rdi
thé ra. Tho ra rdi thd vao. Puc Phat day chung ta phai thiy, phai
hiéu, phai kinh nghi¢m sy v6 thuong cua hoi thé béng tué minh
sat. Hoi th qua 1a mot d6i twong don gian. Nhung néu thuc hanh
t6t , ching ta s& gidc ngd qua sy niém hoi thé cua chiing ta.

Hién tai, ching ta c¢6 hiéu hoi tho nhung chua rét rdo. Tho
vO chiing ta biét 14 thd vo. Tho ra, chiing ta biét 1a tho ra. Va
chung ta biét nhu vay. Nhung chung ta chua thay hoi tho nay
1a vo thuong va hoi thd nay khong phai 1a cia ta. Vi vy, ching
ta nén tiép tuc tap-- Ngdi va don thuan theo ddi hoi thd hay sy
chuyén dong cta gio trong co thé ching ta. Ctr tiép tuc biét,
tiép tuc biét cho dén khi nao chung ta thdy rd voi tué minh sat
nhirng dic tanh ctia hoi tha. N6 1a vo thudng, thay d6i va ching
ta khong lam chu n6 dugc.

Con mot cai khac nita ma khi ngdi thién chiing ta can phai
thdy. D6 1a tim. Dic tinh ctia tim 1a hay biét. Khi c6 mot suy
nghi t6i, cho du d6 1a suy nghi vé qua khr hay tuong lai, tim
hay biét lién. Sy suy nghi d6 1a d6i twong cta tim. Luc d6, tam
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thdy tam. Tam thay su suy nghi. Ptrc Phat day chl'mg ta luon
ludn hay biét ngay bay gio. Nhu vy, suy nghi vé qua khar hay
tuong lai 1a ddi tuong cua tam hay blet Suy nghi vé qua khu
t6i 10i di va suy nghi vé tuong lai t6i roi di. Co phai nhu vay
khong? Nhung chiing ta hiéu 1dm vi chung ta khong c6 tri nhé
hay khong c¢6 chanh niém. Chung ta dé cho su suy nghi tro
thanh sy suy nghi cta t6i, tr¢ thanh su budn va lo cua toi. Tdi
budn, tdi lo. Tai sao? Tai ching ta chép gitr, dm giilr sy suy nghi
hay ddi twong ctia tim ma thyc chat no khong phai la cia ta. N6
t6i roi di, t6i roi di. Nhu vy, ddi twong khong phai 13 cua ta. N6
téi, n6 mat. N6 sanh, n6 diét. Dé hiéu d6i tuong cho rd, ching
ta phai hiéu d6i twong 1 & ngoai, khong phai cta tam. Tam 1a
tam. Doi tuong la ddi tuong. Khi hiéu 5 nhu vay, chiung ta bat
dau ra khoi s dau khd.

Cau Chuyén Ngai Bahiya

Su mubn ké mot su tich lac Ptic Phat con tai thé dé chiing
ta thdy dugc bai hoc ma Puc Phat day cho dé tir ctia ngai thé
nao 1a “ddi tuong 1a ddi twong” va “tam 1 tdm”. Trong Tam
Tang c6 bai kinh tén 1a Bahiya Sutta vé mot thanh nién tén 1a
Bahiya. Vi 6ng chi mic 4o lam bang vé cdy nén ngudi ta goi
6ng la Bahidharuciriya nghia 1a Bahiya mic 4o lam bang vo
cdy. Vi thanh nién d6 séng tai mot lang nho canh mot bai bién
tén 1a Supparaka. Dan lang thay Bahiya tanh tinh tot va c6 dao
hanh nén thuong cang duong y phuc, vat thuc, chd ¢ va thude
men cho ong.

Mot ngay no Bahiya ty suy nghi rang néu trong cdi troi
va cdi nguoi cé mot vi A la han, nghia 1a bac hoan toan thanh
tinh va dang duoc cling dudong, thi co phai ta 1a mdt nguoi nhu
vay khéng‘? Ltc d6, c6 mdt vi chu thién da tung 1a ba con than
quyen ctia Bahiya thiy du’orc tu tuo’ng cua 6ng nén sinh long bi
mén va dén no6i voi 6ng rang, “Nay Bahiya, nha nguoi khong
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phai 1 mot vi A la hdn va phuong phdp ma nha nguoi dang
thuc hanh cting khong phai l1a phuong phép cua vi A la han!”
Nghe nhu thé, Bahiya bat dau kinh s¢ bén hoi vi chu thién,
«Xin ngai cho biét trén thé gian ndy co ai 1a A la han hay dang
hanh dao cua cac vi A la han?” Vi chu thién maéi bao rﬁng, “Co,
O xu goi la Savatthi, vé huong bic, c6 mot vi A la han va vi d6
dang day nguoi ta trd thanh A la han.”

Khi nghe nhu vay, Bahiya bén 1én duong di tim béac A la
han ma vi chu thién vira mach bao. Ong di thing mot mach qua
dém khong nghi dén Tinh x4 Ky Vién ctia Truong gia Cap Co
Poc. Khi dén Ky Vién, 6ng di thang vao chua. Luc d0, cac vi ty
kheo dang di kinh hanh. Bahiya md&i hoi, “Thua cac ngai, DPtc
Phat c6 ngu tai day khong?” Cac vi ty kheo tra 101 rang Dtic
Phat vira di tri binh ¢ trong thanh Savatthi. Bahiya di thing
vao thanh Savatthi va gip Dtc Phat dang di khat thuc. Theo
phong tuc ctia nguodi An Do thoi d6, Bahiya dén va quy xudng,
ctii dau sat dat danh 1€, roi bach v6i Dirc Phat, “Bach Thé Tén,
con nghe noi ngai 1a mdt vi A la han, va day con ngudi phuong
phap tu hanh dé thanh A la han.”. Phat tra 10i, “Vang, Nhu Lai
la mdt vi A la han va day nguoi doi tré thanh A la han”. Bahiya
mimg 15 , “O! Bach Thé Tén, xin ngai tir bi, day con phuong
phap dé thanh vi A la han.” Phat néi, “Nay Bahiya, thoi nay
khong phai 12 thoi ma Nhu Lai day dao vi dang di tri binh khat
thyc.” Lan tht nhi, Bahiya yéu cau, “Bach Thé Tén, biét dau
c6 nhitng su hiém nguy dang chd doi Ngai va con. Lam sao con
biét chic duoc mang séng cia minh. Vay xin Thé ton vi 10ng bi
man, day con phuong phép trd thanh A la han. Pirc Phat tra 10i,
“Nay Bahiya, khong nén. Trong lac ndy, Nhu Lai dang di tri
binh khat thyc.” Bahiya lai khan khoan lan thir ba, “Bach Puc
Thé Ton, doi séng ctia Thé Ton ciing nhu doi sng cua con that
1a ngan ngui, khong biét nhitng nguy hiém sé& xay ra luc nao.
Cai chét khong biét s& xay ra cho Thé Tén va con nhu thé nao.
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Xin Ptrc Thé Tén hoan hy day dé con duoc loi ich va an vui lau
dai trong cudc doi.”

Puc Phat noi, “Vay Bahiya, hiy nghe 10i day ndy, khi con
thiy, con chi nén biét 1a con dang thay. Khi con nghe, con chi
nén biét 13 con dang nghe. Khi mui huong, vi ném, dung cham
tiép xtic v6i con, chi nén biét 1a bay gid dang co su tiép xic.
Va khi hay biét, chi nén biét 1a dang c6 sy hay biét. Ngoai ra
khong c6 cai téi cia con trong d6.” Roi Puc Phat tom tat, “Nay
Bahiya, néu séng nhu vay, cudc doi nﬁy con co, cudc doi sau
con ciing co, va giita cudc doi nay va cudc doi sau, con ciing cd
su an vui. P6 chinh 1a sy an vui ciia tdm linh vay.” Nghe xong,
Bahiya chirng ngd qua vi A la han ngay luc do.

Sau khi chidm dut thoi Phap, Pic Phat lién roi chd d6 va
tiép tuc di tri binh khét thyc trong thanh Savatthi. Nhung trén
duong trd vé Ky vién tinh x4 cung voi cac vi Ty kheo, Dt
Phat thiy Bahiya da nam chét bén 1& duong. C6 mot con bo cai
tim cach bao vé con n6 da chay ddm sam vao ngudi ctia Bahiya
va 1am 6ng chét ngay tai chd. Puc Phat bao cac vi Ty kheo, «
Céc con hdy dem cai x4c cua Bahiya di thiéu, dé trén giuong,
cho nam dang hoang, rdi khiéng giuong di hoa tang. Sau khi
hoa tang roi, cac con hiy xay mot cai thap dé thd xuong cia
Bahiya.”

Sau khi lam xong nhiém vy hoa tang, cac vi Ty kheo tr¢
vé bach voi Duc Phat, “Bach Dtic Thé Ton, chung con da lam
theo 101 Ngai day, dem hda tang cai xac ctia Bahiya va xay cai
théap dé tho cdt ctia 6ng & mot noi thich nghi.” Xong cac vi Ty
kheo hoi, “Bach Purc Thé Ton, vay tuong lai va nghi€p bdo cua
Bahiya 1 nhu thé nao? Dirc Phat tra 101, “Bahiya la ban dong
tu clia cac con. Sau khi nghe gido Phap ciia Nhu Lai day rdi,
ong da déc dao qua A la han va tr¢ thanh mot bac Ung Cang.”
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Bai Hoc Ap Dung Tir Kinh Bahiya

Dy 1a bai hoc ma ngai Bahiya da hoc tir Ptrc Phat. Chung
ta nén dem no6 vao doi séng va thuc tap nhu thé nao? Dya vao
bai kinh nay, ching ta nén hiéu thém mot chit nita ma Durc
Phat d3 day. D6 1a chir “chip” va “khéng chap”. Chap 1a dau
khé. Khong chip 14 an vui. Than ndy, con duoc goi 1a than ngii
uan, chia ra 1am nam phén: sic, tho, tudng, hanh, thuc. Bo6 chi
1a uan, udn, va uan.... Nhung ching ta dau c6 nghi nhu vay.
Chung ta cho than ndy 1a cua t6i, cam giac 13 cua t6i, twong 1a
cuia toi, hanh 1a cta tdi, thic 1a clia toi. Tat ca 1a cua toi hét. Chi
c6 by nhiéu d6 thoéi ma con ngudi dau khé. Vi vay Dt Phat
day ching ta phu’O’ng phap kinh nghlem qua su thuc hanh chu
khong phai bang su hiéu biét Iy thuyét sudng.

Vi chung ta hay sbng trong qua khir va tuong lai nén khong
théy dugc thyc t ai. Ptrc Phat day chung ta phai séng trong hi¢n
tai va kinh nghiém hi¢n tai. Chi c¢6 hién tai méi la that. Va qua
kinh nghiém sdng trong hién tai, chung ta méi thay rd rang “déi
tuong 1a d6i twong” va “tam 1a tim.” Va khi thdy dugc nhu vay,
ching ta bat dau di ra khoi sy kho dau.

Khi ngdi thién, 1am thé nao dé chung ta kinh nghiém hién
tai? C6 hoi thd vao va hoi thé ra. C6 gio di vao gi6 dira. Vacod
tam ludn ludn hay biét hoi thé vao va hoi tho ra. Bdi twong nd
t6i roi né di. Poi tuong 1a ddi twong. Chung ta nhin thiy tam.
Chung ta ciing 1anh hoi mét sb didu trong lac tim theo ddi hoi
thd. Khi hoi thd vao, chung ta nhin tim. Ching ta thiy tim
khong mung, khong vui véi hoi thd vao va tdm cling khong
budn khong lo khi hoi tho di ra. Mot trang thai tim khong
budn, khong lo va ciing khong quén dbi twong. Hoi thd vo roi
ra. Tu dong no6 vo. Khi né vo, nd dau cé xin phép. Tu dong nd
ra, n6 cling khong xin phép. Nhu vy, c6 mot trang thai goi 1a
tam binh than va quan binh ¢ trong hoi thé chung ta. B4 chinh
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1a phuwong phap ching ta hoc dé thiy dwoc hoi tho. N6 gitp
chung ta coi tm c6 bi phién nao chi phéi, c6 bi thuong bi ghét
trong hoi thd, hay ching ta c6 quén hoi thd hay khong. B¢ 1a
ddc diém cua Tam Quan Niém Xu.

Dbi v6i cac ddi twong khac cling vay. Khi mat thdy, tim ¢
dau? Tam & noi mét dé thdy d6i twong 1a mau sic. Mau sic clr
tiép tuc sinh khoi, tiép tuc sinh khoi... khong biét bao nhiéu la
mau sic. N6 toi rdi di, toi roi di. TAm chi 1am nhiém vu 13 thay
thoi. Mau sdc t6i, né thiy. Mau sic t6i nita, né lai thdy. Dutc
Phat dau c6 cdm minh sdng trong mau sic, trong anh sang. Pt
Phit ciing song trong mau sic nhung ngai song nhu thé nao?
Ngai séng khong dinh mac véi mau sic. Nhu vdy ching ta méi
hiéu tai sao Ptrc Phat day, “Cac vi Ty kheo séng quan than
trong than, quan tho trong tho, quan tam trong tdm, va quan
phap trong phap.” Tt niém x 13 nhu vay. Mot cai thay, mot cai
nghe, déu c6 bai kinh T niém xu ¢ trong do.

Thé ndo 1a su song & trong mat? Co ba chi phap lam nén
su thdy. Thir nhat 1a c6 d6i twong bén ngoai nhu mau sic va
hinh thé, con goi 1a sac phap. Thu hai 1a mat. Mat thudc vé
than hay than kinh than. Dé thiy duoc, méit chung ta phai tot,
khong bi dui mu. Thir ba 13 4nh sang. Phai c6 4nh sang mat méi
thdy ciling nhu dé tai nghe duoc thi bau khong khi phai khong
c6 cai gi can. Thr tu 1a phai c6 sy chi tam. Khi hdi du nhiing
diéu kién nay, tu dong s& c6 su thdy. D6 1a quy luat thién nhién.
Tat ca danh phap va sic phap déu lam viéc theo quy luat thién
nhién nay. Nhu vay khi mat thay, khong c6 t6i trong mat thay.
Khi c6 ddy du nhitng diéu kién nay la mat thay. Co mat t6t, c6
ngudi ngdi dang trude ma khong c6 anh sang, s& khong co su
thdy. Bay gio c6 mat tdt, co d6i tuong phia trude, c6 anh sang
ma khong c6 sy chi tim, cling s& khong thiy. Khong chu tam
nghia 1 tim dang nghi vé qué khtr, vé tuong lai va khong chu
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¥ trong lac mat dang thay. Thiéu mot diéu kién 1a khong thy.
Khi c6 dit bon diéu kién nay thi c6 su thdy. Ptrc Phat goi d6 1a
“chung ta dang sdng & trong mat.” Tém lai, chi mot cai quan
thoi ma trong d6 than, tho, tim, phép cung lam viéc chung véi
nhau thanh mdt hé théng la nhu vay.

Nhu vay tr¢ lai voi ndi dung chinh ctia bai phédp hom nay,
chung ta phai biét tam 1a tam, ddi tuong la ddi tuong. béi tuong
la vat & ngoai. Tam la tdm & bén trong. Khi chiing ta phan tach
va thdy rd nhu vay thi chung ta s& duoc sy an vui. Pay 1a bai
giang 1y thuyét dé quy vi hiéu va ap dung xuyén qua sy thuc
hanh ngay va dém ctia chung ta trong khoa thién nay.

Cau hoi: Lam thé nao dé diét trir cai nga hay sy nga man
qua viéc thuc tap thién minh sat?

Tra 1i: Cai ngd tir hoi nao toi gio that sw khong co. Qua
khur khong c6. Bay gid khong co. Tuong lai khong c6. Nhung
vi chung ta hiéu 1am giira tAm va ddi tugng va nghi 1a ¢ cai
ngi, thé thoi. TAm va ddi twgng, hai cai ndy 1a riéng. Ddi tugng
1a d6i twgng. Tam 1a tim. Nhung chiing ta van nghi va van thy
d6i twong 14 t61 va tAm van 1a t6i. Van dé 1a nhu vay d6. Ching
ta dau c6 thay do 1a hai cai riéng biét.

Loi day cua buc Phat ma su vira giang ¢ trén lién quan dén
cau hoi nay buc Phat day, “Thay ch1 1a thay, roi qua. Thay chi
1a théy, roi qua. Thay roi qua, thay 10i qua. Giéng nhu quy vi
coi video. Théy r6i qua, thay rdi qua Vay Chung ta khong tru &
trong moét cai nao dugc. Ludn luén thay roi qua. Néu dbi tugng
1a thay d6i, tim ching ta ciing thay dbi. Ddi tuong sanh diét
thi tdm ciing sanh diét. Cau hoi cia thién sinh nay vira la cau
hoi ma ciing vira chtra dung cau tra 10i. N6 ngu ¥ rang chi bang
cach thuc tap Vipassana va ctr thuc tap nhu vay, thién sinh s&
tim thay 10i giai dap cho cau hoi nay. Ct tap va tap. Khi nao tu
nhién né mét cai chit Toi, chit Ta & trong tam, thi n6 mét thoi.
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Hanh gia chi con thiy cai nay 1a mau sic va cai nay 1a tim. Con
cai gi nita khong? Khong! mat hét roi. Nghi 1a khong thay co
t6i hay cai ngd. Thay ddi tugng thay d6i. Thiy tim ciing thay
d6i. Con cai gi nita. Mat hét r6i. Chi c6 bay nhiéu thoi.

Nhu vay néu chiing ta ¢ gang giai thich cau hoi nay, thi du
c6 giai thich hét ca cudc doi, ngudi nghe ciing khong thé lanh
hoi dugc. Chi c6 ngudi hanh thién moi biét duoc 101 giai dap
cho cau hoi nay thoi. Poi tuong nao ciing thay d6i. Ta khong
lam chu dugc nd. Thay doi thi 1am sao 1am chu duge. Chi co
bao nhiéu do6 thoi. Vay su xin guri cau hoi ndy lai cho nguoi hoi
dé vi éy thuc hanh va tg minh chiém nghi¢m. Khi cau hoi nﬁy
khong con trong tAm thi vi d6 1a bac Thanh nhan roi.

Cau hoi: Ngoai ba Dipa Ma ra, ai hay nhiing ai 1a vi thay
c¢6 anh huong 16n dbi voi ngai? Va tai sao?

Tra 16i: Ba Dipa Ma la mot thién su ma su tin tuong. Vi do
no6i 1am sao, su tin twong nhu vay. Ba c6 mot pham chat dic
biét khién cho su c6 niém tin. Thuong thuong ching ta hiéu
chit Tin nhu thé nao? D6 1a Tin Phat, Tin Phap, Tin Tang. Phat
thi su khong thay Phat. Ngai chi con 1a hinh anh théi. Gido
Phép thi su doc, doc va hoc... Nhung khi no6i dén Tang thi su co
kinh nghiém that. Ba Dipa Ma 1a m¢t vi tang vi di¢u. Ba kinh
nghiém Tir diéu dé va no6i 101 chan that, ba thdy sao, ba ndi nhur
vay. Vi thé nén su c6 niém tin ¢ ba. Niém tin chic chin & noi
ba trd thanh mot su sach tin cho su, su mai tim cach hoc thém.
nho Ba chi néi cau, “Su rang hoc di. Quy vi rang hanh di. Quy
vi rang hanh, quy vi s€ thanh bac thanh nhan hét d6.” Néu quy
vi gép ba Dipa Ma, ba cling s€ n6i nhu vay. “Réng hanh di. Quy
vi s& thanh bac thanh nhan.” Su bat dau ¢ ging hanh. Su gip
vi thdy dau tién ctia sur 1a ngai Munindra. Ké d6 1a ngai Goenka.
Roi ngai Mahasi 14 thay ctia ba Dipa Ma. Va cudi cing 1a ngai
Shwe Oo Min. Day la nhitng bac thiy chanh. Con phu thi nhiéu
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1dm, dém khong hét.Nho ¢6 nhiéu théy nhu vay, su déu hoc
duoc hét & mdi thay. Théy 16p mot, su cling hoc dugc. Thay 16p
hai su ciing hoc dugc. Thay 16p ba cing thé. Thay nao su cling
hoc duwge mot sé kinh nghlem ctia cac thay. Do 1a nhing vi thay
ma su da gip va hoc qua. K& tom tit 1a nhu vay.

Cau hoi: Xin su chia sé¢ véi ching con kinh nghiém vé
khoa thién di lam phat sinh tué minh sat trong doi tu tip cta su.

Tra 16i: Khi & An do 17 nidm, su thyuc tip rat nhiéu. Tap
mot minh ciing ¢6 va tap chung vai cac thay ciing c6. Khi Thay
Goenka dén An do hanh thién, su cling da hanh thién véi ngai.
Sau khi roi An d6 va Mién Dién, bao nhiéu phap hanh ma su
da hanh duoc, su séng voi phap hanh d6. Pong thoi, su ¢ thé
chi va huéng dan ngudi khac dugc. Nhu vay trong doi séng,
su song voi chanh niém hang ngay. Céc vi thién su thuong day
ba cai thién. Mot 1a khi di, quy vi tu. Hai 1 khi ngdi, quy vi
tu. Va ba 1a khi 1am viéc, quy vi ciing tu. Ba cai nay déu c6 loi
ich hét. Nhu vay, Thién minh sat khong phai chi 1a ngoi thién
va di thién tai day 1a cham dut dau. Di thién, ngdi thién, duoc
bao nhiéu kinh nghiém, hiy iy nhimng kinh nghiém d6 dem ap
dung trong doi séng hang ngay cta chung ta. D6 méi 1a séng
v6i thién vi néu khong 1am nhu thé, chiing ta s& bo hét, chi lo
thién ma khong lam dugc viée gi. Chung ta hoc thién dé ma
song va sdng nhu Prc Phat day chiing ta séng. Khi biét phuong
phap rdi, chung ta dem vé ap dung dé sdng véi thién. Du chi
mot sat na chanh niém, d6 cling 1a mot su giai thoat rodi. Nhu
vdy, su mong rang quy vi dem sy tu niém ¢ dy vé ap dung
trong doi song chung ta. Nhat 1 chung ta phai thay tdm ching
ta.

Cau hoi: Phy nit (du khong phai tat ca) thuong c6 khuynh
hudéng dinh mac hon nam gigi. Xin ngai chi chung con cach
khac phuc sy dinh mac bang nhiing thi du cu thé trong cudc
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song hang ngay.

Tra 16i: Chi c¢6 thién minh sat méi giup khic phuc duoc su
dinh méc. Khi c6 chanh ni¢m, bat dau sy dinh mic s& bot di.
Chi ¢6 vay thoi. Dinh mac 13 do minh khéng c¢6 chanh niém.
Khi c6 chanh niém, bat dau co sy tach roi khoi dinh méc. Hoi
nao téi gid bat ctr ai ciing dinh méc. Ngudi nam ciing ¢ su
dinh mac vay. Nhung khi minh tap, 1an lan sy dinh méc s& bot
dan.

Nguoi nit c6 ddc tinh 14 chiu dung su kho nhiéu hon. Vi thé
nén ngudi nir thudng phan Gng rat tinh cam. Nguodi nam thuong
khong chiu dung céi kho nhu nguoi nir. Cling trach nhiém con
cai nhu nguoi nam, ngudi nit con phai chiu dung chin thang
mudi ngady mang thai va sinh dé dau kho v6i con nén ho rat tinh
cam. Nhung trong viéc hanh thién, nguoi nit tu rat nhiéu vi ho
kinh nghiém sy dau kho rat nhiéu. Nguoi nit dé tu ma ciing dé
déc. Ngudi nam hay di bon duong ac dao 1im vi thuong thuong
ho thich Iy thuyét va tir Iy thuyét, ho dé bi dan dén ta kién. Thay
vay ma nguoi nam di bén dudng ac dao rat nhiéu. Quy vi thiy
do6, cang dé xuc dong va tinh cam nhiéu chirng ndo, ngudi nir tu
nhiéu chirng ndy. Ma nguoi nam thi it xic dong va it phan tng
tinh cam nén ho ciing it di tu. Nhu vay trong cai xau, c6 cai tot.
Ptic Phat day nhu vay. Ludn luén minh phai nhin trong cai xau
c6 cai tot. Khong phai 13 x4u tit ca. Nguoi nir di sanh 1am chu
thién cling nhiéu. Nguoi nit hoc phap ciing rat nhanh vi ho thay
cai sy dau kho qua gan voi ho. Néi vé su bat tinh, ho cling thay
su bat tinh rat rd rang. Su dau kho trong doi séng thuong gitp
chung ta c6 tri tu¢ va mau giac ngo.

Cau hoi: Bach ngai, néu duogc, xin ngai chia sé vdi chiing
con kinh nghiém tu tap cta ngai, nhat la lan dau tién ngai biét
la ngai khong con dinh mac hay san han nira. ..

Tra 161: Bicu nay rat kho néi. Cau hoi nay, su ciing da hoéi
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thay cua su. Su hanh thién & Mién Dién trong séu thang TI'IIOC
khi vé, s con mot cau hoi phai hoi thiy cua su. Su sdp xép va
dinh dit cau hoi nhu thé nay, “Con hanh thién & day duoc sau
thang, xin ngai cho biét con da dat toi dau? Kinh nghiém toi
dau?” Su nghi thé nao thay ciing cho su biét. Su thuong di trinh
phéap véi mot vi phu té ciia ngai Mahasi. Su gap hai vi va trinh
phap mdi ngay voi hai vi nén cac ngai biét hét. Khi su dat cau
héi nhu vay, cac ngai mai tra 101, “Cau hoi do chi co diac Phat
moi tra 101 duge.” Nhung cdc ngai m¢ thém mot cai ngodc,
“Ong hanh thién, thi ong biét chir! Tai sao 6ng hoéi?” Cac ngai
tra 101 nhu vay do.

Khi quy vi hanh thién cling vay. Khi co su tién bo 1o, tuy
khong doan duoc 1a minh dat t6i ddu nhung minh biét. Poan
¢6 thé khong ding. Véi mot ngudi kinh nghiém nhu ba Dipa
Ma, cau tra 10i cho cdu hoi ndy c6 thé khac. Su gip ba Dipa
Ma hoi nim 1969, ba di néi 1a su nén c¢d gang hanh thién di.
Nhitng emotions (phan g tinh cam) ma su c6 s& qua khoi hét.
R6i sau d6, vao nam1984, ba Dipa Ma c6 dip qua IMS (Insight
Meditation Society) & My va ghé thim Hoa Thinh Pon, su ¢6
gdp ba va hoi thém ciu nay.

Su xin cho mot thi du. Khi bi binh, chung ta cam thay mét
moi.Khi hét binh, chiing ta cam thay khoe. Nhung chung ta
khong biét dién ta strc khoe bang cach nao. Ngay nay, nho khoa
hoc ¢6 may do cho biét trong mau, luong dudng va md nhu
thé nao thi bi binh va nhu thé nao thi khoe . So di chiing ta biét
duogc 1a nho khoa hoc. Ciing twong tu nhu thé, nhimg vi dic
biét nhu ba Dipa Ma biét nhu vay. Ba biét su hanh thién nhu
thé ndo va kinh nghiém lam sao. Ba néi ra duoc vi ba 1a mot
nguoi cu si. Ba khong pha1 la mot vi tang phai gin glu gidi luat.
Céc ngai thién su giir rat ky 10i day cua buc Phat vé gioi luat.
Ba Dipa Ma 1a ngudi doi va cé thé néi nhitng diéu ma céc vi
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xudt gia khong dugc phép néi. Ai ciing biét ba Dipa Ma c6 than
thong. Céc vi thién su cling c6 nhung cac ngai dau c6 dung. Su
khéc biét trong cach tra 161 1a & cho do.
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BAI 3
SU LAM VIEC CUA TAM

Gié tri con nguoi, do ¢ noi tam. Khi mdt ngudi con tam,
chung ta goi d6 1a con nguoi sdng. Khi tim khéng con hoat
dong, than nay s& khong con gia tri. Ching ta thay duoc tim
khi chung ta biét va hiéu dugc su lam viée cua tim. Thi du,
trong lac ngu, chung ta khong biét gi hét. Nhung khi tinh day,
chung ta bit dau biét. Nhu vy chung ta biét va hiéu tAm chung
ta tir luc ching ta bit dau thirc day. Vay ching ta hiy tim hiéu
su lam viéc cua tam.

Ghi Nhén Tac Y

Khi thirc day, ai ciing biét 1a ching ta phai mé mat. Tir hoi
nao dén gio, ching ta c6 biét va dé ¥ dén sy kién 1a ching ta
mudn mo mét khong? Khong, chung ta khong biét vé diéu nay.
Chinh vi diém d6 ma Pic Phat nhic nhé chung ta. Ngai day,
“Tat ca hanh dong cua ching ta trén thé gian nay déu 1a do tam
chung ta.” Bay gio, dé phan tach thém, ching ta hay theo doi
sy lam viéc cua tam. Kh1 thure day, chung ta muén mé mat vi
chi khi ndo ching ta muén mé mat, chung ta méi mo mat dugc.
Vi vay Parc Phat day, “Téc ¥ chinh 1a nghiép.” S¢ di mét (hay
than) chiing ta md duogc vi tim chung ta muén mo.

RO6i sau khi m& mit, chiing ta phai lam gi ké tiép? C6 phai
1a chung ta mubn ngdi day khéng‘7 Ttir hdi ndo t6i gid, ching ta
c6 ghi nhan la ching ta muon ngoi day khong7 Khong! Bay glo’
ching ta phai niém Ia chung ta muon ngdi day” vi c6 mudn
ngdi day, chiing ta méi ngdi day duoc.
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Khi ngdi day ré)i c6 phai ching ta mudn xubng khoi giuong
khong? Va khi xudng khoi gluong, ching ta pha1 lam nhiing
hoat dong gi? C6 hai viéc ma tdm can phai quyét dinh? Mot 1a
sap xép giudng ngl va hai 1a di ria mat. D6 1a hoat dong cua
tdm, chiing ta phai ludn luén ghi nhan.

Khi chung ta di t6i va mudn rira mat. Mudn 13 cai muén
ctia tAm. Ching ta phai biét “Tam mudn di rira mat”. Nhung
khi di, d6 1a than ching ta dang di. Chung ta phai biét trong luc
bay gio tim mudn di. Tir giwdng ngl dén chd rira mit, chung ta
mat bao nhiéu gidy dé di? Puc Phat day rang mot hanh gia phai
ludn gitr than va tdm di chung véi nhau. Ngai nhan manh, “Mot
ngudi mudn giai thoat phai lam nhu vay.” No6i nhimng diéu nay
vGi cac ban vi su biét 1 su dang noi chuyén véi cac hanh gia
chur khong phdi voi nguoi ngoai doi. Nhu vay, trong luc di tu
giwdng ngl dén chd rira mit, than va tim chung ta hop nhat véi
nhau d¢ di t6i noi do.

Khi dén chd rira mat va bat dau rira mat, chung ta phai lam
gi? Tir hoi nao téi gio chung ta ludn 1am viée voi su phan tng.
Khi thtrc day vao budi sdng, chung ta thuong tu hoi, “Toi phai
lam gi trong ngay hom nay?” Rdi ching ta bat ddu c6 nhiing
suy nghi riéng tu khac. Chung ta khong bao gio tu hoi 1a ngay
bay gid minh phai 1am gi day? Chung ta phai biét 1a khi mo
nude, tim ¢6 mudn md nude thi tay moi dua ra mo dugc. Khi
mé nudc, chiung ta cam gidc nudc nhu thé nao. Mot 1a nong
hai 13 lanh. Ai biét nong lanh? Khong phai t6i biét ma chinh 1a
tam vay! Chi c6 tim moi biét nong hay lanh. R6i chiing ta bat
dau rira mat, danh rang va suc miéng. Khi nudce tiép xuc voi
mat chl'mg ta va cho cam giac nong hay lanh, do chinh la tdm
hay biét sw nong lanh vay. Khi danh ring, ching ta co cam giac
dang danh ring. Ai hay biét day? Tam' Tam mudn 1am va tim
hay biét. Xong viéc, chiing ta trd vé chd cii. Chung ta phai ludn
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xem tam chiing ta. Chiing ta phai xem cdi tac y muon trg vé chd
cli cua chung ta dé méc quan 40 va tlep tuc 1én ngdi thlen o day.
Tam mudn mic quan 4o. Than mic quan 4o xong xudi roi. By
gid tam mudn ngdi thién. Ta chuan bi di bd dén phong thién.
Hanh dong cua than ctr thé ma tiép tuc.

Bay gio cira dang dong va chung ta mudn mé cira. Ai mudn
m¢? Chinh 13 tic ¥ mudn mo cira. Trong mot phut hay nta
phut, ching ta mé ctra va ra khoi cira. Rdi chung ta dong cira.
C6 khong biét bao nhiéu 1a tac y! Ngay ¢ chd cira, da co ba cai
tac y. Tac ¥ mudn mé cira. Mo cira r0i, lai c6 tac y mudn di ra
khoi ctra. Di ra khoi cira rdi, lai ¢6 tac y mubn dong cira. Moi
dong ctra xong, lai c6 tac y di kinh hanh hoac 1a mubn tro lai
ngoi thién & day.

Khi dén chd ngdi thién, trudc khi ngdi, 1am sao ching ta
ngdi dugce? Trude hét, chl'mg ta phai c6 tac y mudn ngoi. Thién
smh phai ludn ludn thiy rd tac ¥ nhu vay. Trong luc dang ngdi
Xuong, tam pha1 luon ludn hay biét, dang ng01 xuong, dang
ng01 xudng”, biét 16 cam glac than ndy bat dau nang nang, cho
dén luc chung ta ngdi xudng hoan toan. Khi ngdi rdi, chiing ta
phai kiém soét lai oai nghi ngdi xem c6 thoai mai khong? C6
thu gian khong? C¢é thu thai khong?

Bay gio tam dang ¢ trong than, no lai tiép tuc lam viéc.
Than chung ta van ludn ludn lam viéc. Pang c6 hoi tho vao va
tho ra. TUr hoi nao dén gio, ludn co hoi the vao va thd ra. Hanh
gia ¢6 tac y mudn hiéu biét tim ctia minh nhu thé nao. Tai sao
t61 khd? Tai sao cudc doi cua toi di xéy ra nhu vay? Toi con
phai giai quyet khong biét bao nhiéu van dé trong tuong lai? Dé
giai quyét nhimng cau hoi lién quan dén doi séng tam linh nhu
vira néu ra, Pirc Phat day hanh gia phdi ludn ludn ¢ tri tu¢. Chi
cO tri tu¢ madi roi sang cho tam cua ching ta duogc.
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Tiép Tuc Thiay Tam Hay Biét

Thong thuong chiing ta nghi rang ngdi thién 1a dé tap cho
tam dinh (samadhi). That ra, khong nhét thiét phai ngdi thién
méi ¢6 tim dinh. Nhung ngdi thién gitp chung ta c6 trang thai
tam dinh nhiéu hon vi ltc do, cai tam mudn suy nghl va lam
viéc bat dau ling xudng. Khi khong c6 tac ¥ mudn lam mot
cai gi do, tim ching ta c6 s& trd nén yén lang. Khi ngdi thién,
chung ta can c6 tam dinh. D4i voi cac hanh gia thién minh sat,
chi can sat na dinh la du roi.

Khi ngdi mot chd, ching ta méi bat dau thu gian vi khong
can phai 1am cai gi khac ngay trong luc bay giod. Nhung hanh
gia phai tiép tuc thay tim. Nhu cic ban da thay, tir & chd phong
ngu dén ddy, chung ta c6 biét bao nhiéu 1a tic y, than lam viéc;
tac v, than lam vi¢c...Tam va than lam viéc lién tuc. Nhu vay
c6 su quyét dinh ciia tim rat nhiéu trong sinh hoat hang ngay
clia chung ta. Bay gio ching ta mu6n dé tim ¢ mot chd dé
d& nhin hon. Nhu vay, d6i twong cua tim bay gio 1a hoi tho.
Chung ta dé tim noi miii hodc noi bung. Nhung lam sao tdm c6
thé di toi mii hodc bung dugc? Phai ¢6 sy hudng tam hay cha
tam, tam chung ta méi t6i d6 dugc.

Khi chung ta thé, c6 hoi thd vao va hoi tho ra & miii, hodc
¢6 su phong va xep ¢ bung. Tir hbi nao dén gio, chung ta c6
hay biét hoi thd vao va ra & miii khong? Ching ta c6 hay biét
su phong vaxep o bung khong? Chung ta hoan toan khong biét
vi tir hoi nao dén gio, ching ta ddu c6 chi tim & cac noi do.
Nhung bay gio chung ta tap chi tim noi d6 va chung ta bat dau
thdy. Chung ta thdy hai cai. Thir nhat 14 hoi thé vao va hoi tho
ra; va thir hai 1a tim hay biét hoi thd vao va hoi thd ra. Nhu vay
chung ta méi théy, “Q, ddc tanh cua tdm chi 1a hay biét suong.”

Nhu vay ching ta méi thdy sic manh ciia chanh niém 1a
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nhu thé nao. Cai chanh niém ndy tir hdi nao chung ta co tap
khong? That ra, chi c6 hanh gia nao da c6 tap hay biét--hay biét
hoi thd vao va hoi tho ra hay su phong va xep & bung-- thi mai
ap dung chanh niém dugc, trong khoa thién hoac ngoai khoa
thién. Bang khong, ngudi doi khong hé ding cai chanh niém
nay. D6 1a su loi ich ma quy vi da tap trong nhiing ngay viia
qua.

Con duong di cia chung ta chi c6 vay thoi, khong co gi
khéc nita. B&i vi noi dén tham thién 1a néi dén sy lam viée
cua tam. Hoan toan 1a tdm lam viéc. Khi chung ta doc vé cac
chi ph'?ln cua Bat Chanh Pao, do toan la tam va tén cua tam-
- Chénh Kién, Chanh Tu Duy, Chanh Ngitt, Chanh Nghiép,
Chanh Mang, Chanh Tinh Téan, Chanh Niém, Chéanh dinh. D6
12 mot khdi cua tam tam so.

Tinh T4n Ghi Nhan TAm Suy Nghi

Khi ngdi thién, hanh gia méi co kinh nghiém thdy tam
phong. Hoi trude, chung ta khong thay loai tim ndy vi chung
ta khong c6 chdnh niém, khong c6 tri tu¢. Nhu vay tam ching
ta luon ludn hay biét. Hay biét chuyén qua khir hodc twong lai.
Khi néi dén qua khir hay twong lai, chung ta kinh nghiém cam
giac nhu thé nao? C6 phai cai qua cua né lam cho tim ching
ta budn va lo. Cai chuyén ma tdm chung ta nghi trong qua khi
c6 dem loi ich gi cho chung ta trong luc bay gio? Khong! Thi
nghi vé tuong lai cling nhu vay. Dtc Phat day, “Su séng that
chi 1a trong luc bay gi¢.” Hay coi tdm chung ta bay gio dang &
dau. Co phai la chung ta dang tap cho than va tam cung di voi
nhau khi chung ta quan hoi tho hay quan phdng xep ctia bung?
Nhu vy chiing ta phai nguyén 1a trong mét gio chiing ta ngdi
thién nhu vy, chiing ta khong nghi dén chuyén trong qua khi
hodc tuong lai.
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O doi, trude khi ngii, chung ta quyét dinh, “Bay gio toi di
ngu, toi sé khong nghi chuyén qua khur hay tuong lai.” Vi mudn
cho cai than nay c6 suc khoe, co6 mot giac ngu ngon nén chung
ta quyét dinh khong suy nghi gi hét. Ciing thé, khi ngdi thién,
dé cho tam linh c6 stic khoe, chung ta nén quyet dinh khong
suy nghi. Vai ngudi c6 thé phan dbi 161 khuyén nay. Ho noi “O,
d6 1a chuyén 1y thuyét. Bi nga va khong suy nghi 1 chuyén
phai lam roi. Nhung bay gio t6i thirc, t6i ngdi, toi phai suy nghi
chtr! Lam sao khong suy nghi dugc? Tam 1a phai suy nghi.” Vé
diém nay, Puc Phat luén nhic nho hanh gia dang di trén con
duong dao can c6 mot cai tAm goi la Chanh Tinh Tén.

Chanh Tinh Téan 1 nhu thé nao? Do 1a ¢d ging séng dé
loai trir nhitng tAm bat thién, 1a c¢6 gang khong suy nghi cai gi
dd qua. Cai dd qua 13 cai bat thién (vi dem lai qua bat thién)
nén ching ta bo, khong nghi téi. Cai trong tuong lai cling vay.
Chtng ta ngdn ngura khong cho tam chay di trong tuong lai.
Bay gid tam chiing ta dang ¢ trong hién tai. Chanh Tinh T4n bat
dau lam viéc. Bay gid chung ta cin mot cai gi d6 tot cho tim
linh chung ta. Chiing ta can phai c6 tim khong suy nghi. Nhu
vay khi chung ta ngdi, chiing ta cht tim rdi hudng tim vé ddi
tugng, bat dau tri nhd ghi nhan. Bay gio tim dang ¢ day va tim
biét cai gi xdy ra trong luc bay gio.

Tir hdi nao t6i gid, ching ta dau co tap cai tim khong suy
nghi ndy. Nguoi doi khong c6 tip cai tim nay dau. Puc Phat
dau c6 luon luén cdm minh suy nghi. Nhung Ngai day minh
phai c6 Chénh Tu Duy, nghia la phai suy nghi cho dung Nhu
Vay, hanh gia phai luén luén coé tri nhé (chanh niém). Néu tim
mudn suy nghi, ching ta phai biét 1a tim muon suy nghi. Ching
ta phai xem cho dung 1 trong gio phiit ndy, tim c6 suy nghi
khong? Nhu vay, chung ta ngdi va khong c6 suy nghi gi nira.
Nhung bay gio tdm no lai suy nghi. D6 1a loai tdm suy nghi ma
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chung ta thudng co tir hdi nao dén gio. Nhu vy, chung ta phai
lam gi? Chung ta phai ghi nhan. Nho ghi nhén nhu vay, ching
ta méi thay rang dic tanh cta tdm 1a ludn ludn hay biét trong
lac bay gio. Trong luc bay gid, no hay biét gi? N6 hay biét tho
vao, hay biét tho ra. D6 1a dic tanh hay biét cta tim vay.

N6i Thém Vé TAm Quan Trong Ciia Phap Ni ém Tam

Nhu vy chung ta méi thdy tam ludn ludn 1am viéc nhu thé
nao va chanh niém 1a nhu thé nao. D6 méi goi la chung ta Niém
Tam. Niém la chanh niém. Tam la cai dac tinh cia sy hay biét.
D6 1a tam thirc vay. Khi dé tAm & bung, chung ta méi thay tam
1d rang & noi d6. N6 bat dau thay su chuyén dong noi bung
hodc sy run run noi miii.

Trong doi song, ngoal viéc ngdi thién, chung ta cling phai
“thdy”. Trong luc thy, ai thay? Vi chiing ta mudn thay nén tim
moi thdy. Vi tim c6 thay thi chung ta méi thay dugc. Nhu vay,
mot cai tim lam nhiéu viéc khac nhau. Khi & trong than, no
chi biét cam giac 1a nhu thé nao. P6 1a cam giac chuyén dong,
noéng lanh, cliing mém. Khi & trong mit, né lai 1am viéc khac.
N6 chi biét duoc mau sic. Khi mot doi tuong nao manh xay
ra nhu tiéng dong chfmg han, tAm bat dau lam viéc & noi tai.
Nhiing ddi tugng khac cting c6 tac dong tuong tu nhu vay; Khi
mui téi miii, tim bat dau biét & mi. Vi téi ludi, tim bat dau
biét & ludi. Nhu vay mdi goi la chung ta niém ddi tuong. Do
chinh 1a Tam Quan Niém Xt vay.

Tai sao Tam Quan Niém X1 la quan trong? Vi tdm rat quan
trong cho doi séng ciia chung ta. Khi tim mudn 1am cai gi d6
thi 161 n6i hodc cai than nay bat dau lam theo y mudn cua no.
Néu hanh gia muén 1am mét cai gi d6 ma khong thiy cai tim
mudn 1am cai d6, vi ay bat dau khong co chanh niém. Ngay
trong luc khong c6 chanh niém, nhitng phan tir khac hay nhiing
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tam s& khac nhu tdam tham hay tam san s€ len vao. Biéu nay
nghia 1a ngud1 d6 muon lam véi tam tham hodc tdm san. Va céi
qua s€ khong thé luong dugc.

Dé hiéu duoc cai qua bat thién cua sy thiéu chanh niém vé
tac y cua tam, chung ta hay nhin hoan canh chung quanh. Tai
sao co ngudi séng lau, co ngudi chét yeu‘7 Co6 nguoi giau, co
nguoi nghéo? Co ngudi dep, c6 nguoi xau.? Co nguodi ngu, ¢
ngudi tri?... Tt ca nhitng sy khac biét d6 1a két qua ctia nghiép.
Nhung 1am sao c¢6 nghiép ma xay ra nhu vay? Trudc hét 1a tim.
Tai sao tam hanh dong nhu Vay‘7 Néu ta lam vé6i tAim thlen qua
tdt s& tra cho ta. Nguoc lai, néu lam voi tim ac, qua xau sé dua
dén cho chung ta vay. Co nhiéu cau chuyén trong cudc doi,
doi khi khong ai hiéu va giai thich dugc. Chi c6 mdt Vi Chanh
Pang Chanh Giac mdi biét chuyén trong quéa khtr va tuong lai.

Hai Thi Du Vé Tam Quan Trong Ciia Niém Tac Y Trong
Phap Niém Tam

Chuyén Vi Ty Kheo Mu Cakkhupala

Su s€ ké mot cau chuyén vé hdu qua cta tac y. Tam nghi ac
roi bat dau hanh dong 4c. Qua xau theo lién. B¢ 1a cau chuyén
vé mdt vi ty kheo mu, mot vi a la han mu tén 1a Cakkhupala.

Khi con la thanh men sau khi nghe Puc Phat thuyet phap
tai Ky Vlen tinh Xa vi nay phat tam trong sach muon Xudt gia
di tu. Vi a ay trd vé nha, giao hét cua cai lai cho may nguoi em
rdi vao chia xuit gia v6i phap danh 1a Cakkhupala. Sau khi
xuét gia dugc nam nam, Cakkhupala xin phép Pic Phat duoc
di hanh thién. Vi éy hoi, “Bach Puc Thé Tén, trong dao Phat
c6 bao nhiéu phan su?” Buc Phat tra 101, “Co hai--Phap hoc va
Phap hanh”. Vi éy noéi, “Nhu vay, con khong thé hoc Phép hoc
dugc vi phai hoc Tam tang ma tudi con di gia. Nhung con xin
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siéng nang vé Phap hanh.” Ong bén xin B¢ Phat cho di nhap
ha trong ba thang Ha cuing v&i sdu muoi vi ty kheo ban.

Trong thoi gian nhap ha, cac vi ty kheo co nhfmg nguyén
khac nhau. Rleng Ty kheo Cakkupala nguyén rang, “Trong ba
thang ha ndy, t6i s& khong nam, chi dung ba oai nghi thoi--T61
ngoi, toi di, va t6i dung. Toi s& khong nam.” Nhung trong ba
thang ha, mat ctia ngai bat ¢au dau va binh mat ngay cang tram
trong. ROi ¢6 mot vi luong y dén tri cho ngai. Vi luong y yéu
cau ngai phai nam dé nho thude, “Chi ¢6 nhu vay, mat ngal maoi
lanh dugc.” Nhung ngai da nguyén la ngai sé khong nam va
cuong quyét giit 101 nguyén. Vi thé, binh ngay cang ning. Va
vao cubi ha, mit ngai trd nén mu.

Nhung ngay luc mit ctia ngai bi mu ciing 1a lac tri tué giai
tho4t ctia ngai phat sinh—Ngai chung quéd A la han Sau khi ra
ha, ngai tro vé KV vién tinh xa dé danh 1& Puc Phat. Sau mot
dém mua to gi6 lon, budi sang ngai di kinh hanh, di té1i, di lui,
trude cai cde cua ngai. Trong luc do, vi tro1 mua to, cac con mbi
bét dau bay ra rat nhiéu. Chung bay t6i bay lui rdi rot xudng dat
Ngai di kinh hanh, di toi, di lui va dap chét rat 1 nhidu mbi vi
mat mu khong thdy. Céc vi ty kheo khac thay nhu vay bat dau
phé binh chi trich, “Tai sao mdt ty kheo ma lai di dap chét ca
ngan con mdi nhu vay?” Céac Vl ty kheo ay bén dem cau chuyén
vi ty kheo di kinh hanh giét mbi ndy bach véi Puc Phat.

Dlﬁ:c Phat méi hoi, “Vay cac con co thdy vi dy di dap cac
con m01 khong?” “Noi chung, chung con khong thay Ngai di
qua r0i, chiing con méi thiy may con mbi d6 chét.” Pirc Phat
moi tra 101, “Céc con khong thay vi do dap chet moi thi cling
nhu vi ay Vi mu nén vi ay khong thay con mbi. Vi khong thiy
con mbi nén vi dy khong co tac ¥ glet may con vat do. Mot vi
A la han khong bao gio ¢6 tac y mudn giét.” Cac vi ty kheo lai
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hoi, “Bach Thé Tén, tai sao vi ty kheo A la han d6 bi mu mit
nhu vay?”

Duc Phat méi thuat lai cau chuyén cua vi ty kheo 4y trong
mot klep qua kht. Trong kiép do, vi ty kheo ay la mot y si tri
binh mét cho mét phu nit. Nguoi phu nir ay cO htra vdi viy si
réng, “ Néu mét t6i duogc chira lanh, con toi va toi s& 1am nguoi
nd 1€ phuc dich cho 6ng.” Nhung sau khi binh mét duoc lanh,
nguoi phu nit méi hdi tiéc vé 161 htra ciia minh, “Oi! Néu thé thi
con ta va ta s& 12 nd 1& cho y si ndy!”. Ba bén tim cach n6i dbi dé
khong phai lam nd 1&, “Ngay trude mat toi con do. Nhung sau
khi nhé thube do, mét toi cang t¢ va khong théy bot.” Vi luong
y kham lai va thdy mat d6 da lanh r6i ma ngudi phu nit néi van
con binh. Biét la nguoi phu nir nﬁy néi doi, y si gidn va tim cach
ché ra mét loai thudc khac dé 1am mu mét cua ba.

Vi tdm san han, 6ng ché mot loai thude khac, dem thudce
nay giao cho binh nhan va néi, “ Néu thudc ngay trudc chira
khong lanh binh, thude nﬁy s& chita hét.” Nguoi bénh nhan
nght, “Q, thudc trude d3 1am mit ta sang nhu viy. Chic chin
thudc nay phai tot hon nira.” Vira khi binh nhan nhé thudc vao
mat thi con mét n6 tung. Thudc méi da lam cho binh nhan mu
mat. Vi y si 4y chinh 1a ngudi thanh nién gip Duc Phat, tu dac
dao qua, tro thanh mot vi A la han va bi mu mét trong kiép nay.

Ptrc Phat bén thuyét mot cau ké day réng:
Manopubbangama dhamma

Manosettha manomaya

Manasa ce padutthena

Bhasati va karoti va

Tato nam dukkhamanveti
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Cakkamva vahato padam!
Tam dan dau moi phap
Tam chu tam tao tac

Néu n6i nang hanh dong
Bang tim tu 6 nhiém
Kho nao sé& theo ta

Nhu xe theo vat kéo

Viét dich 1a: “Trong tt ca cic phap, tim 1a chu. Tam toi
trude nhat va thanh tyu do nho tdm. Khi tam suy nghi ac va
hanh dong 4c. Qua trd giong nhu banh xe lan theo chan con bo
Vay'),

Cau chuyén vé cai nghiép ac va qua xau tra 1a nhu vay.
Chuyén Chu Bé Matthakundali

Su xin ké mot cau chuyén khac vé hau qua ctia tac y nhung
la tac y thién dua dén qua thién. Khi Puc Phat con tai thé, co
mot nguoi Ba la mon rat keo kiét va bon xén. Ong néy c6 mot
dtra con trai duy nhét tén 13 Matthakundali. Mot ngay no, dira
con trai bi binh nang. Ong ndy tiéc ctia nén khong lo kiém thay
gioi thude hay dé tri cho con Ong bon xén dén ndi con binh
gan chét ma khong dam dé con & trong nha vi so phai tén kém
dai cic mon an vat udng cho cac ngudi dén thim. Ong bén
cho nguoi con ra ndm & ngoai hang ba. Nhu vy 6ng vira tranh
khong cho ngudi ta vao nha thiy cta cai ciia minh vira khong

1 Cdu ké s6 mot Pham Song Déi (Yamakavagga). Phdp Cii Kinh
(The Dhammapada, Verses and Stories Translated by Daw Mya
Tin) Myanmar Pitaka Association, Yangon, Myanmar 1995.
trang 1
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phai ton tién bac trau cau gi hét. Mot dua tré ngay tho trong
sach, chua lam t01 chi hét ma phai gép hoan canh dang thuong
v6i nguoi cha keo kiét va bon xén nhu vay!

Puc Phat biét dira bé dang thuong sip 1am chung nay la
mot nguoi co tam tdt, Ngai bén di tdi do. Trong luc dira bé dang
nam trén givdong binh ngoai hang ba va quay mit vao trong
vach nha, Buc Phat phong hao quang cho dira tré d6 thdy ngai.
Pua bé ngac nhién, “O! Anh sing ¢ ddu ma chiéu nhu vay?
N6 bén nhin theo ludng anh sang d6 va thay Dt Phat dung &
ngoai. Mot tdm vui sinh khéi khi théy duoc anh sang vi di¢u
ma trong doi n6 chua hé thay. Anh sang chira ddy tam tir bi cta
Durc Phat!. Dira bé chép tay va thdt 1oi, “Bach Duc Thé Ton,
trong luc nay, con khong c6 gi dang cung Ngai. Con chi c6 ban
tay v6i mudi ngon ndy, con xin ciing dudng ngai. Con xin ngai
la noi nuong nho ctua con vay.” Chi véi tdm trong sach nhu
vay, sau khi than hoai mang chung, dtra tré tai sanh thanh mat
vi thién trong c0i tro1 Tam thap Tam thién (Pao Loi).Khi ¢ coi
troi, vi ay m(')i tu hoi, “Ta tir du ma sinh ra day?” Nhin xudng
coi ngu:m vi ay nhin thiy ngudi cha dang dau kho vi dira con
trai da chét, vi ay bén tir ¢di troi xudng gap ngudi cha va hoi tai
sao ong dau kho nhu vay. Ngudi cha dép, “Ta dau kho vi con ta
chét.” Vi chu thién dé noi, “Con ong chét nhung da dugc sanh
vé ¢di troi réi. Chinh toi 14 con cua 6ng day. Néu ong khong
tin, 6ng c6 thé di hoi dirc Phat. Nhung trudc hét, ong nén thinh
Puc Phat d&én nha ding com rdi hoi sau d6.” Nguoi cha rét
ngac nhién, “Tai sao c6 chuyén xay ra nhu Vay‘7” Tuy thic mic
nhung ong bét dau tin 101 ngudi con. Ong lién di moi Pirc Phat
va dang vat thuc dén Ngai.

Sau khi Burc Phat dung ngo xong, 6ng ba ho Ba la mén mai
noéi, “Bach Btic Thé Ton, cé phai mdt nguoi, tuy khong lam gi
hét ma chi can c6 durc tin trong sach noi Ngai, s€ dugc sinh vé
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coi tro1? Co vi¢e nhu vay khong?” Ngay luc do, buc Phat mai
dung than thong goi chu thién ngu0’1 con Xuong gdp ng uoi cha.
Luc d6, vi Ba la mén méi c6 niém tin that, “O, mot ngum chico
dtrc tin trong sach v&i Tam bao vay ma dugc sanh vé coi troi!”
Nhu vay, mot nguoi cod niém tin trong sach vdi nguoi khéc,
khién cho tam nguoi d6 dugc trong sach. Nguoi do s€ dugce
sanh vé ¢di an vui.

Nhan dip néy, Purc Phat doc bai ké:
Manopubbabgama dhamma

Manosettha manomaya

Manasa ce pasannena

Bhasati va karoti va

Tato nam sukhamanveti

Chayava anapayini’

Viét dich la:

Tam trude nhat.

Tam quan trong va thanh tuu do nho tam.
Khi tam trong sach 101, nguoi ta hanh dong.
Céi qua theo ngudi do nhu bong theo hinh.

Tuy nhién, trong cau chuyén ndy, thdy Duc Phat, phat tim
trong sach va dugc sanh vé ¢di troi nhu cau bé d6 chi méi 1a
thdy d6i twong gian tiép. Ptrc Phat day rang ngudi mudn thay
Phat that 1a ngudi thay tdm ctia minh. P6 mai 1a ngudi thay
Ptrc Phat truc tiép vay.

2 Céu ké s6 2. Nhur trén
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Nhung lam sao dé théy tam cta minh? Dé lam viéc do,
chung ta phai c6 chanh niém.

Chung ta khong thé ra 1énh cho tim chiing ta bé tham san
si duoc. Chung ta khong ¢ quyén nang gi hét dé 1am viéc nay.
Tuy nhién, Burc Phat chi cho chung ta mgt cong cu co thé gilp
chung ta thdy tim chung ta. Cong cu d6 1a chanh niém. Khi
ching ta ¢ chanh niém va theo ddi tam, chiing ta s& thay tam
chung ta. Tri nhé hay chanh ni ¢ m va tri tu¢ thuong thuong
di d6i voi nhau. Hay ) géng ¢6 chanh niém va tri tué. Tri tué
gidng nhu anh sang. Khi ¢ anh sang, tu nhién bong tdi khong
dén duogc. Tam chung ta ciling vay. Ching ta chi loai tror dugc
tham san si khi nao chung ta cé tri tug.

Vay su khuyén quy vi nén luén ludén co6 tri nhé va theo doi
tam. Khi theo dai tAm, quy vi s& thdy tim, thiy than va thay tat
ca. P6 1a muyc dich ctia chung ta. Chung ta tham thién dé thay
tam. Chung ta phai thiy duoc tac ¥ trong ta va thiy tim vay.
Vi tac ¥ 12 nguyén nhan cta sy an vui va sy dau khé. Nhu vay
ching ta phai c6 tri nhé. Trong lic tAm chiing ta mudn 1am diéu
gi, v&i tri nhd hay chédnh niém, tdm chung ta bién thanh tam tt.
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BAX 4
THU THUC CAC CAN

Cii Kho Ciia Nguoi Tu Thién

Trong thé gian nay, chung ta thudng gip hai diéu: mot 1a
khd, hai 14 vui. Hodc mot 1a d&, hai 1a kho. bay la kinh nghi¢m
ma mdi nguoi ching ta déu trai qua trong doi. Ngudi hanh gia
di tim su an vui vi biét rang trong doi ngudi, ching ta gip nhiéu
su kho, kho.

Gip kho trén doi 1a chuyén thudng. Nhung trong lac hanh
dao dé tim sy an vui ma lai gap tro ngai va dau khd méi 1a van
dé dic biét ddi v6i cac thién sinh nhu chiing ta ngay hom nay.
Khong phai 1a tat ca thién sinh déu gip kho trong luc hanh
thién. Tuy nhién, hau hét thién sinh khi di hanh thién déu gip
tré ngai va dau kho.

Khé khin va dau khd ctia hanh gia trong lac tu thién khac
v6i su dau kho gip ngoai doi. O ngoai doi, gia dinh, truong
hoc, hay x hoi khong day chung ta phuong phép thién nhu ¢
day. Khi di thién, chung ta hoc va tap mot phuong phap maoi.
Va trong khi tap phuO’ng phap méi nay, chung ta c¢6 sy kho
mdi nén mot s6 thién sinh d6i khi chan nan va mudn bo su tu.
Trudng hop nay 1a binh thudng. Tuy nhién, su xin nhic nhé 1a
néu chung ta thay kho khan rdi bo cudc, thi day 14 chuyén riéng
ctia mdi ca nhan, khong phai 1a mot nguyén tic chung nao hét.

Duc Phat 1a mot vi dao su chi duong. Bi hay khong di
la chuyén cua chung ta, khong phai cua Ngai. Cling nhu nha
thuong 1a chd tri binh va cac bac si & d6 c6 nhiém vu sén sang
tri binh. Con khong muén di nha thuong hay dén nha thuong
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10i bo vé nira chimg 13 chuyén cua binh nhan chir khong phai
chuyén cta bac si hay binh vién. Vai nguoi cé thé néu van deé,
“C6 ai mudn nam nha thuong dau!”. Nhung khi bi binh, ching
ta khong thé khong can nha thuong dugc. O day ciing vay. Vi
chung ta c6 van dé tam linh va mudn tri binh dé tam c6 duoc su
an vui, chiing ta méi dén day dé thuc tap.

Sw Khoé Khin Ciia Nim Vi Ty Kheo O Thanh Savatthi

Vi nhiéu thién sinh gap kho khan trong lac hanh thién nén
khi con tai thé, Ptic Phat c6 dé cap dén trudng hop cua nim vi
ty khuu & Ky Vién tinh x4, thanh Savatthi. Vi ty khuu tha nhat
chuyén niém vé cai thiy & nhan cin. Vi tht hai niém vé cai
nghe ¢ nhi can. Mot vi khac chuyén thu thic cai mii. Vi thu
tu tdp trung thu thic céi ludi. Va vi thit ndm thu thuc cai than
nghia 1a chuyén chu tdm vé xtic cham noi than va quan niém
than thuec.

Khi gip nhau, nam vi déu than tho vé nhitng trd ngai cua
ho. Vi thir nhét néi t6i chii tam thu thiic noi mét rat 1a kho. Vi
thtr hai noi to1 con gdp kho hon nita khi thu thuc tai. Nam vi ty
khuu ndy ban cdi s6i ndi nhung van khong thdng nhét y kién.
Vi thé, nam vi méi thong bach voi Dlic Phat va nho Ngai giai
quyét dum. Luc d6, Ptic Phat méi thuyét cho cac vi ty khuu
nghe cau k¢ ngdn nhu sau:

Cakkhuna samvaro sadhu
sadhu sotena samvaro
ghanena samvaro sadhu

sadhu ji vhaya samvaro.

Kayena samvaro sadhu

sadhu vacaya samvaro
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manasa samvaro sadhu
sadhu sabbatha samvaro
sabbattha samvuto bhikkhu
sabbadukkha pamuccati'
Viét dich:

Lanh thay thu thuc mét
lanh thay thu thuc tdm
lanh thay thu thiic miii
lanh thay thu thac ludi.

Lanh thay thu thtc than

lanh thay thu thtc 161 noi

lanh thay thu thac tam.

lanh thay thu thic tat ca.

vi ty khuu thu thic tat ca

duogc goi 1a giai thoat tat ca sy dau kh.

Phuong Phap Thu Thic Cac Cian

Thé nao 1a thu thac? Thé nao 1a ché ngu cac can?

Tur hoi ndo dén gio, ching ta déu c6 mat dé thdy nhung
chung ta da thay nhu thé nao? Khi thay, chung ta thudng ¢ hai
thai d§. Mot 1a thuong. Hai la ghét. Khi nghe ciling vay. Mot la
thich; hai la khong thich. Mui cling vay. Vi cling vay. Va dung
cham ciling vay. Chung ta ludn c6 hai phan ng trai ngugc nhu

1 Cau ké s6 360 va 361, Nam vi Ty Kheo (Pancabhikkhu Vatthu),
Phdam Ty Khuu, Kinh Phdp Cii (Dhammapada), Daw Mya Tin
dich, Hoi Tam Tang Mién Pién (Myanna Pitaka Association),
Yangon, Phdt lich 2539, Duwong lich 1995. trang 115
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thé. Do 1a doi séng chung ta--doi song cua nhung su thang
tram. Vi the ching ta cam thay vui r0i kho, khé rdi vui, vui rdi
khd, khé rdi vui v.v... Cude song thé gian 1a nhu vay!

buc Phat 1a bac giac ngd biét dugc can bénh TAM cua cac
ty khuu. Vi thé, ho di tim Puc Phat va nhd Ngai cho thude.
Roi Ptc Phat méi day phuong phap ma su vira giang. Do 1a
phuong phép thu thic céac can.

Trong bai ké, ¢6 cau thuyét, “Vi ty khuu thu thic tim. D6
goi 1a thu thuc tat ca.” Nhu vay, tim chung ta ¢ ddu? Tam
khong c6 hinh anh gi ca. Pic tanh cia no 1a hay biét. N6 hay
biét dbi tuong. Hay biét dbi twong 1 dic tanh cua tam. Doi
tuong 1a nhu thé nao? Do 1a ddi twong hang ngay ma ching
ta da timg biét qua mat, tai, miii, ludi...Nhiing gi mat thay, tai
nghe, ludi ném, mili ngui, than dung cham. .. 13 ddi twong cta
chung ta.

buc Phat day: “Nay céc ty khuu, vi ty khuu phai co su cd
ging hay t1nh tan Khi tinh tin roi, vi ty khuu cé chanh niém.
Khi ¢o su ¢b ging giir tam, nghia la gilr tim ¢ “chd d6” d6, &

“chd can” do, tam s& song voi mot dbi tuong ¢ can do. Thi du
khi vi ty khuu giir tAm & nhén can, tam s& sdng voi mau sic &
do.

Ptrc Phat tiép tuc day, “ Hay ludén luon ctr séng vO1 no.
Ping c6 nghi dén mot dbi twong nao khac.” “Ci séng ¢ d6” 1a
ludén ludn c¢o tri nhé (chanh niém). Tri nhé ghi nhén ddi tuong
cho r6. Khi vi ty khuu hoan toan ¢ trong mot ddi tuong va co
chanh ni¢ém ghi nhan ddi tuong. Ty nhién vi éy s€ cO su hay
biét hay tri tué.

Toém lai, thu thiic trong mét, trong tai, trong mili, trong ludi,
trong than, trong 161 noi...c6 nghia la trong luc do, vi ty khuu
phai c6 su c6 gang. Khi c6 gang 161, vi ay phai c6 chanh niém.
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C6 chanh niém tu nhién sé& c6 tri tué. Va khi mdi vi ty khuu
séng nhu vay, tu nhién vi éy s& dugc giai thoat khoi sy dau kho.
Chinh vi khong biét thu thic cac cin ma sy dau khd phat sinh.
Kho vi thich va khong thich. D6 1a gbc cua phién nio.

TAm Séng & Cac Cin Nhuw Thé Nao?

Mit, tai,mdi, ludi, than, v 1a cac ctra hay cac can. Pay la
nhirng chd ma tdm lam viéc. Tir y cin, tAm bat dau chay. Nhung
n6 chi chay dén mat, chay dén tai, chay dén miii, chay dén ludi,
chay dén than thoi. Tam chi chay dén biy nhiéu chd d6 thoi,
khong c6 chd nao khac ca. Do 1a dic tanh cia tim hay biét.

R6i d6i tuong xuét hién. Ddi tuong nao rd, co6 anh sang va
mau sic, tim bat dau thay. Am thanh rd, tim bat ¢au nghe. Mui
rd, tim bat dau biét ngui. Vi rd, tam bét dau biét vi. Trong mot
ngay, chiing ta khong biét lic nio, ddi tuong nio sé tdi can nao.
Nhu vy, vi ty khuu phai ludn 1udn c6 tri nhé. Khi dbi tuong
t6i roi, & noi cin ndo, vi ty khuu phai ludn tinh giac va chanh
niém. Lam nhu thé, vi ty khuu s€ loai trir dugce su dau khd tai
can do, ngay trong luc do.

Pbi tuong cla cac can 1a su sdng ctia than nay. Anh sang
la su séng cua than. Mui vi la su séng cua than v.v... Puc Phat
ngai day cac vi ty khuu phai ludn luén séng va sdng chi trong
lac bay gio. Do 1a séng voi dbi tuong d6. Nhung vi hdi nao dén
gio chung ta khong biét séng theo cach Puc Phat day. Chl'mg
ta thudng song trong qua khir hodc trong tuong lai. Khi gip d6i
tugng, chiing ta bt dau so sanh nd véi chuyén qua khtr hodc
v6i chuyén tuong lai. Thé 1a tham va san méi lai phat sinh.
Tham san cii d c6 va nam trong tim chung ta. Bay gio no lai
¢ co hoi dé duge nudi dudng va sinh khoi. Chung ta lai bat
dau c6 thém tham san maoi nita. Nhu vay su luan hdi va dau khd
s& khong bao gio chdm durt.
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Chanh Niém—Céng Cu Pon Giin Va Hitu Hiéu Dé
Loai Trir Phién Nio

Chung ta chi c6 thé loai trir phién ndo ngay trong lic bay
gid. Qua khtr chung ta khong lam gi duoc hét. N6 da qua roi.
Tuong lai chung ta cling khong lam gi duoc vi n6 chua toi.
Chung ta chi ¢6 nhiém vu va chi c6 thé 1am duoc ngay trong
luc bay gio. Pé 1am duoc viéc nﬁy, buc Phat day ching ta mdt
phuong phap don gian. D6 1a 1a phuong phap sdng trong lac
bay gid, ngay trong luc bay gio. Do 1a duy tri chanh niém trén
dbi twong hién tai.

Khi c6 chanh niém, ching ta nhu ¢6 nguoi gac ctra. Gac ctra
& dau? Gac cira mit, gac cura tai, gac ctra ¢ ludi, gac ctra ¢ mili,
gac cua ¢ than v.v... Khi nguoi gac cua c6 mat ¢ do, nhiing ké
nguy hiém khong bao gid hai ngudi chii duoc. Khi tin tirc ding
va tot, tAm trd thanh t6t vay. Do 1a phuong phap Puc Phat day
ching ta. Do ciing 1 1y do tai sao Dwrc Phat thuyét, “Thu thuc
tam 1a thu thuc tat ca. Va khi thu thiic tat ca, vi Ty khuu giai thoat
khoi su dau kho.” Nhu vdy su song that chi trong lac bay gid
thoi. Nhung diéu nay rat 1a kho hiéu dbi véi ngudi doi thuong.
Chung ta nén thuc tap va thyc tap. .. cho dén khi nao chiing ta co
day du tri nho, day du sy hiéu biét, chung ta s& thiy cai qua tot
tra cho chung ta ngay trong kiép nay.

Trung Pao La Con Puong Duy Nhit

Chtng ta dang thuc tdp phuong phap lam cho mot pham
nhan tr¢ thanh mét vi thanh nhan. D6 1a Trung Pao hay Bat
Chanh Pao. Luc dau Puc Phat chua phai 1a mgt vi Phat. Ngai
con 1a mot vi Bo tat. Nhung sau khi thuc tap phuong phap nay
thanh cong, Ngai tr¢ thanh mdt vi Phat. Ngai day r?mg khi mot
dé tir Phat nghe, hiéu, va thuc hanh phuong phap néy, vi do
cling s€ dat dugc nhu Ngai vay. Khong co6 su khac biét.
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Khi Ptc Phét con tai thé, Ngai 1a Phap vuong. Ngai giac
ngd va dugc an vui. Ngai day khong biét bao nhiéu dé tir cua
Ngai cling dugc an vui. Nhu vay an vui cia Dtrc Phat va sy an
vui ctia dé tir ngai co khac nhau khong? Vé chat thi khong khac
nhau vi tAm giai thoat déu gidng nhau. Nhung vé luong thi ¢6
khéac. Vi Ptrc Phat 1a ngudi kham phé ra con dudng ndy va ching
sanh phai nho Ptrc Phat chi duong madi di dugce. Tri tué siéu thé
cua Ngai cao hon. Cac d¢ tr cia Ngai c6 mot s6 tri tué diét trir
duoc phién ndo nhung céc tri tu¢ khéc thi khong bfmg Ptrc Phat.
Thi du vé nguoi bénh nhan va bac si dé cac thién sinh dé hiéu.
Vian dé stc khoe cta hai nguoi déu giéng nhau cting nhu: su an
vui cua Ptrc Phat Va cac Thanh dé tir cuia Ngai déu glong nhau.
Nhung Pirc Phat gidng nhu nguoi bac s, Ngai biét cach chan
bénh va cho thude. Céc dé tir cia Ngai glong nhu bénh nhan. Ho
khong biét chan binh va cho thudc ma chi biét dung thudc thoi.
Su hiéu biét giita Ptrc Phat va cac dé tir ciia Ngai 1a khac nhau.

Tom lai, cai kho khin trong tu hanh bat nguon tir van dé doi
tugng. Nhung khi ching ta hiéu va theo ddi tAm thi bat cir ddi
tugng nao ciing déu c6 dic tanh gidng nhau. Hom trude su di
giai thich roi. DPbi tuong 1a dbi twong. Pbi tugng chi & ngoai.
Tam méi 13 quan trong. Khi c6 su hay biét dung cho tim, tim
s€ duoc su an vui. Nhu vay, hanh gia hay nhd luon luon di trén
con duong Trung Pao. Trung Pao ludén ludn 1a con duong thoai
mai, khong ép xac ciing nhu khong loi dudng. Trung Pao cudi
cung s€ dem lai su an vui cho chung ta.

Cau hoi: Bach ngai, ngai néi rang khi cé chanh niém, ching
ta s& thay phién ndo sinh khoi trong tdm. Ngoai ra, chung ta
khong c6 quyén ning gi dé xua dudi phién nio ca. Nhu vay,
chung con c6 thé 1am gi khi chiing con bat dau chanh niém trén
nhitng phién nio ciia tim?

Tra 101: Phan 16n thién sinh déu c6 mot su hiéu biét vé cai
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t6i va su suy nghi. Tir hoi ndo dén gio, chiing ta ludn cho rang
c6 mdt cai ban ngd va c6 mot cai ddc tanh 1a “t61” hay “ta”. Do
1a mot sy hiéu biét ché dinh ma ching ta thudng ¢ va thuong
dwa vao d6 dé nghi rang minh c6 mdt quyén lyc nao d6 trén
cudc song ctia minh. Vi thé, & ngoai doi, khi muén lam mot
viéc gi do, chiing ta thuong dung stre manh hay quyén ning c4
nhan dé ap dit va thuc hién ¥ mudn doé.

Nhung ddi véi ngudi tu, khong c6 mot stitc manh bén ngoai
nao cé thé dung dé tay trir phién ndo trong tdm ca. Thién sinh
chi c6 thé chanh niém trén phlen nao ngay trong luc bay glo
No1 khac di, thién sinh chi c6 thé biét rang trong glay phut nay,
vi ay ¢6 phién ndo. Khi tdm ¢6 phlen nao, V1 ay biét 1a tam c6
phién ndo. Khi tam khong c6 phién nio, vi dy biét 1a tim khong
c6 phién ndo. Néu chi can biét biy nhiéu do6 thoi, d6 1a thién
sinh hanh dang. Vi 4y loai trir dugc phién nio khi biét phién
ndo 1a phién ndo. Ngoai ra khong c6 mét sitc manh nao khac
bén ngoai c6 th é loai tr ir dugc nd. Néi khac di, chung ta khong
loai trir dugc phién nio vi chung ta chua c6 tri tué. Thé thoi!

Chanh niém giéng nhu cai cong tic ciia dén. Khi chung ta
bét cai cong tic 1én, anh sang s& xuat hién. Ty ching ta, ching
ta khong c6 quyén luc dé dudi bong t6i duge. Chi cé anh sang
moi dudi duge bong toi. Ma lam sao c6 anh sang? Diém quan
trong 14 1am sao bat duoc céi cong tic. Cong tic d6 chinh 14 tri
nh¢ (chanh niém) vay! Chung ta chi can tri nhg thoi. Ching ta
chi can ghi nhan, ghi nhan.. thi tu nhién anh sang c6 lién.

Hanh gia nén c¢6 gang lam sao dua tay t6i chd cai cong tic
va bat n6 1én. Pay chinh 1a tinh tan. Hanh gia tinh tan dwa tam,
gom tam lai va chanh ni€ém. Khi chanh ni€m, tu nhién tri tué
hay su biét s& phét sinh. Dirc Phat day chung ta phai tinh can,
tinh giac, chanh niém 1a nhu vay d6. Dé giai quyét cau hoi nay,
nguoi thién sinh chi tap mot chir thoi: PBo 1a chanh niém hay tri
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nhé. Nhu vy ching ta dén day d v khoa thién ch i & é hoc chi
mot chir thoi. B6 1a Chanh niém, Tri nhéd, Chanh ni€ém, Tri nhé.
Chanh niém tu né s€ lam nhiém vu loai trir phién nao.

Cau hoi: Bach Ngai, Ngai c6 nghi rang biét duogc kiép qua
khtr (tic mang minh) 1a viéc hitu ich va nén lam?

Tra 10i: Trong lic thién sinh dang hanh thién, biét duoc
kiép qua khtr khong c6 loi. Nhung khi hanh thién thanh cong
o1, sy hi€u bict nay rat c6 loi.

Day la diéu xay ra luc Dirc Phat thanh dao. Trong canh dau
tién, Ngai thay du’orc kiép qué khir, nghia 1a biét doi séng cua
Ngai trong v6 s kiép qua khu. Nhu vay, cai tam cua Duc Phat
c6 thé thay vo luong kiép. Cai biét ndy (tc mang minh) 1a mot
loai than thong. Nhung tdm chung ta thi khong thé thiy nhu
vay. Chiing ta chi c6 thé nhé lai luc chung ta ba hay bén tudi.
Dén Itc hai tudi 1a chung ta hét biét roi. Puc Phat khong nhimng
biét vo s kiép qua khir ma con thay doi séng trong tuong lai
nita. Ngai thiy ching sanh sanh tir chd nay rdi chét chd khac,
chét chd nay roi sanh chd khac.

Quan sat duoc nhu vay, cudi cing Ngai cling khong thay
co gi quan trong giup cho chung sanh thoat kho. Roi Ngai di
dén két luan rang chi cai thiy ngay trong luc bay gi0 moi la
quan trong va loi ich. Loi ich 1a vi cai thdy doi song ctia minh
ngay trong lic bay giod, khong phai thay qua khir hay twong lai,
s& giup hanh gia loai trir duoc phién ndo. Nhung ddi voi mot
ngudi da doan trir tit ca 1au hodc hay phién ndo nga ngam trong
tam roi, cai thdy nay s& rat co loi. Do 1a cai loi ctua phap than
thong gido hoa.

Su xin ké mot cau chuyén vé loi ich cta su biét cac kiép qua
khtr va tuong lai. Khi DPuc Phat con tai thé, Ngai ¢c6 mot nguoi
em cung cha khac me 1a Nanda. Khi Nanda lam 1€ héi vo, th'?iy
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duc Phat 14 anh ctiia minh dang vé thim phu vuong & thanh
Kapilavatthu nén 6ng moi Pirc Phat d¢én du dam hoi. Khi Dt
Phat du xong 18 hoi va dang trén dudng tré vé chuia, Ngai giao
cai binh bat cua Ngai cho Nanda cAm. Vi 1a em ctia Ptrc Phat,
Nanda t6 10ng kinh trong va cAm binh bat ctia Ngai vé chua.

C6 nguoi thay Nanda di véi Ptc Phat, ho chay vé bao cho
o vo sip cudi ciia Nanda 1a Janapadakalyani, “C6 oi, Ptrc Phat
goi Nanda di r6i!!.” Nang méi lo ling chay theo va goi Nanda,
“Nay anh, anh di mau vé nhé! Anh di mau vé nhé!” Nhiing 15i
goi thiét tha ctia ngudi vo sip cudi bat dau nam trong trai tim
cua Nanda. D1 dugc mot quang du:0'ng, Nanda nghi rang Duc
Phat s& ldy lai bat va cho ong vé vi 10i n01 clia ngudi vo sip
cudi cr thoi thic trai tim ctia Nanda. Ctr mdi ching duO’ng, thtr
tu, thir nam, roi thir sau. .. Nanda lai nghi, “Dtrc Phat s& lay bat
va cho ta vé!” Va dng tiép tuc nghi nhu thé cho lac vé dén chua.

Khi t6i chuia, Ptrc Phat méi hoi, “Nay Nanda, dé c6 mudn
xuat gia khong?” Vi kinh trong Dtrc Phat, Nanda khong dam
néi la khong nhung tinh thuwong danh cho nguoi vo sép cudi
van s6i dong trong tim cua ong. Nanda Xuat gia nhufng van nh&
thuong ngum vo sap cudi ciia minh. Vi khong biét chanh niém,
Nanda d dé cho hinh anh cta c6 Janapadakalyana lién tuc ngu
tri tam cua ong.

Théy duoc cai tim yéu dudi cia Nanda, Dirc Phat bén dung
than thong dan Nanda 1én sau cdi troi. O d6, Nanda thay nang
tién nao cling dep. Drc Phat hdi cac nang tién, “Tai sao & day
¢6 phong tréng? Tai sao dang kia c6 phong trong?” Cac nang
tién tra 101, “Bach Ngai, chung con dang chd doi Nanda”. Khi
nghe cac nang tién tra 161 nhu vdy, Nanda tam quén nguoi vg
sap cudi than yéu ctia ong va sinh tim yéu thich cdi troi, “O!
chd niy dep qua. Nang tién nao ciing dep.”
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Durc Phat lai dung than thong dan Nanda Xuéng dia nguc. O
d6, Nanda thay quy sir dang cua cit va trimg phat nhitng ching
sanh t6i 16i. Nanda méi hoi, “Ua sao chd ndy con trong?”” Quy
st tra 101, “O, chd nﬁy tréng 1a dé cho doi Nanda d6. Néu ong
lam tQi1, Ong s& Xuéng day. O day co6 du loai hinh phat hét!”

Sau khi dugc Btrc Phat dung than thong dua di tham coi
tro1 va dia nguc, Nanda dung trudc hai lga chon. Mot 1a, néu
tu 161 thoi, 6ng s€ bi phan thay dudi dia nguc. Hai la, néu tu
t6t, ong s& duoc vé cdi troi noi cac nang tién dang cho doi.” Di
nhién, Nanda quyét dinh cb gang tu dé dugc vé cdi troi.

Tuy nhién, sau khi biét chuyén Nanda dugc Puc Thé Ton
cho di tham cdi troi va dia nguc, cac vi ty khuu khac méi ban
v6i nhau, “Nanda dang hdi 16 Phat. Ong ta rang tu chi dé duoc
sinh vé ¢bi troi.” Nghe dugc tiéng don khong tét vé minh,
Nanda xau ho trong 10ng va ¢6 gang tu that su. Vi thé, khong
lau sau d6, ong dac dao qua A la han.

Nhu vy, trong ciu chuyén nay, su kién Dirc Phat biét duoc
kiép trude kiép sau 1a c6 lgi vi Ngai co thé dung than thong dé
gido hoa chung sanh. Nhung néu nguoi trin mat thit ma biét
kiép trude kiép sau thi rat nguy hiém. Cau chuyén lién quan
dén su 14 phap than thong gido hoa cua ba Dipa Ma. Ba 1a mot
thién su. Sau khi hanh thién t@ niém x& thanh cong, ba hanh
thién chi hay thién dinh va c6 duogc than thong. Khi gip ba
Dipa Ma, su dang gap nhiéu khé khan trong viéc hanh thién.
Nhung ba Dipa Ma sach tin su. Ba ndi, “Rang hanh thién di,
su s€ vugt qua nhiing sy kho khan.” Nho su sach tAn cua ba, su
c6 thém nhiéu nghi luc dé hanh thién, hanh thién, va hanh thién
cho dén ngay hom nay.

Nhu vay, su co niém tin v6i Tam Bao, véi Puc Phat va
Phap bao. Nhung doi véi su, niém tin voi Tang Bdo 1a tin ba
Dipa Ma. Ba Dipa Ma la m¢t vi Tang vi di¢u. Ba thay dugc Tu
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diéu dé. Nguoi nao théy duoc Tu Diéu Bé duoc goi la Tang.
Loi n6i ciia mot ngudi thiy Ta Diéu Dé da cing ¢d niém tin
noi su, gitp cho su ¢ ging thém, thiy rd rang hon, va khong
b6 15 viée tu niém. D6 1a niém tin cta su véi Tam Bao. Nhu
vay, khi nguoi hanh gia thdy rd Phap bao, vi ay s& khong bao
gid quén Pirc Phat vi thdy Phép 1a thay Phat, thdy Phat 1a thay
Phap. Nhung bay gio, su thdy dugc Phap bao nhd sy chi din
va sach tin cua nhu'ng nguoi Tang vi di¢u, d¢ tu cua Buc Phat.
Hom qua su c6 no6i vé mot s thién su ma su dd duge hoc hoi.
Su hoc véi ho va duoce rat nhiéu sy loi ich. D6 la cac vi Tang.
Niém tin noi Tam Bao luén luén ¢ trong tim cia su.

Nhu vay trong su tu niém, quy vi phai co niém tin r?mg
minh s& ludn ludn tién hoa chtr khong thoai héa, s& di t6i chir
khong di lui. Nho niém tin d6, quy vi sé diét trir dugc cai quén.
Mot ni€ém nhd la diét trr mot cai quén. Mgt gidy phut quén
niém la mot gidy phut chét cua cudc doi. Nhu vay, c0 tri nho
1a tién 1én hay hudng thuong. Khi tri nhé day du, lac d6 con
ngudi hét quén. Ngudi hét quén 1a con ngudi khong chét! B6 1a
con duong chung ta dang di vay.

Cau nguyén quy vi ¢ gang tinh tdn tu hanh mau chdm dut
su dau kho.
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BALS

BA PAC TANH C UA CAC PHAP:
VO THUONG, KHO, VO NGA

Khi dén day tap thién, ai ciing c6 nhitng ¥ nghi tot vé phap
hanh: “T6i tap thién dé tré thanh mot nguoi tot voi ban than
minh, véi gia dinh cling nhu véi xa héi.” Voi ude nguyén trd
thanh ngudi t6t, 1a tu nhién ching ta s& thy phan xau ctia minh
trude nhét rdi. Gidng nhu khi ching ta di hoc. Ngay nao chiing
ta con thay minh dét, chung ta cang c¢d ging hoc. Va két qua la
chung ta cang hiéu biét nhiéu thém. Ciing giéng nhu khi chiing
ta mudn gilr than cho sach, chung ta di tdm. Moi 1an tim 201,
chung ta thdy than niy do. Chung ta bén ky co va cha xat than
r0i rira bang nudc sach. Chung ta s& thay than ching ta dan dan
tré nén sach s& nhu thé nao. Hanh thién ciing gidng nhu vay.
D6 12 mot tién trinh lam trong sach than tam.

Cau Chuyén Nam Tram Vi Ty Kheo Quan Phap V6 Thuong

Céc ban cam thiy nhu thé nao khi dén day hanh thién? O
ngoai doi, it hay nhiéu, chung ta ai ciing kinh nghiém su dau
kho6--vé than ciing nhu vé tim. Nhung khi dén day dé tu thién,
v6i hy vong s& an lac hon, chiing ta lai cang gap nhiéu khé khd.
Day 1a diéu chung ta khong hinh dung hay tudng twong duoc
trude khi di du khoa thién.
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O day su mudn giai thich vé cAu chuyén tu thién cta nim
tram vi ty kheo vao thoi Bac Phat'. Khi Bac Phat con tai thé,
c6 ndm trdm vi ty kheo xin di hoc thién voi Pac Phat. Sau khi
chon d& muc thién rdi, cac vi 4y di vao trong rimg sdu ving
lang dé tap thién. Khi xuét gia di tu, cac vi 4y déu udc mong tré
thanh vi A la han hau dem loi lac lai cho minh va xa hoi. Nhung
khi hanh thién trong rimg, cac vi iy gip rat nhiéu chudng ngai
va khong thé tro thanh A la han nhu ho hang mong doi. Vi thé,
ho méi rit nhau tré vé Tinh x4 Ky Vién gip Puc Phat va xin
duoc ddi dé muc thién: “Bach Puc Thé Tén, con khong théy
tién bd. Nén con dén ddy dé xin Thé Ton cho con mot d6i tuong
méi dé con tu niém.”

Ptic Phat dung than thong quan sat va thdy rang, vao thoi
buc c6 Phat Kassapa (Ca Di€p), nam tram vi ty kheo nay da
tung hanh thién veé sy vo thuong. Vi thé, Ngai ndi 1én 101 ké
bang tiéng Pali rang:

Sabbe sankhara aniccati

Yada pannaya passati

Atha nibbindati dukkhe

Esa maggo visuddhiya?

Viét dich la:

“Nhitng bac thién tri thirc trén thé gian nay, sau khi co tri
tu€, quan sat thay cac phap hiru vi, nghia la danh sac nay, la vo

1 Cdu chuyén vé nam tram vi ty kheo tu thién dwoc ghi lai trong
Kinh Phéap Cii (Dhammapada Sutta), Pham Pao (Maggavagga),
Chuong XX (The dhammapada, Verses and Stories, translated by
Daw Mya Tin, MA., edited by the Editorial Committee, Myanmar
Pitaka Association, Yagon, Myanmayr 1995. pp. 381-382.

2 Cauké s6 277. Nhu trén
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thuong trong gio nao s& chan nan su kho trong gio ay. D6 1a
con duong trong sach vay.”

Nghe xong bai phap, nim trim vi ty kheo ny déu dic qua
Ala han

Céu Chuyén Nim Trim Vi Ty Kheo Quan Phap Khé

Lai ¢6 cau chuyén thir hai vé nam tram vi ty kheo hanh
thién cling gdp kho khan, ciing tr¢ vé Tinh x4 Ky Vién va xin
Durc Phat doi dé muc thién Dtrc Phat quan sat va thay rang nam
tram vi nay trong thoi Puc c6 Phat Kassapa da ting hanh thién
ve su kho. Vi thé Ngai ndi lén cau ké bang tieng Pali rang:

Sabbe sankhara dukkhati

Yada pannaya passati

Atha nibbindati dukkhe

Esa maggo visuddhiya

Viét dich la:

“Nhirng bac thién tri thuc trén thé gian nﬁy, sau khi co tri
tu€, quan sat thay cac phap hiru vi, nghia la danh sac nay, 1a kho
trong gio nao s€ chan nan sy kho trong gio ay. D6 1a con duong
trong sach vay.”

Nghe xong bai phap, ndm tram vi ty kheo nay déu dic qua
Ala han

Cau Chuyén Nam Tram Vi Ty Kheo Quan Phap Vo Nga

Lai c¢6 cdu chuyén thtr ba vé nam trim vi ty kheo hanh thién
cling gap kho khan, cling da tr¢ veé Tinh xa Ky Vién va xin Dtic
Phat d6i dé muc thién Ptrc Phat quén sat va thay rang nam tram
vi ndy trong thoi Pic ¢6 Phat Kassapa da timg hanh thién vé

3 Céu ké s6 278. Nhu trén
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tanh vo ngi cia cac phap. Vi thé Ngai néi 1én ciu ké bang tiéng
Pali rang:

Sabbe dhamma anattati

Yada pannaya passati

Atha nibbindati dukkhe
Esa maggo visuddhiya*

Viét dich la:

Khi hanh gia quén sat thiy

Céc phép hitu vi 1a v6 nga trong gio khic nao
At chan nan su kho trong gio 4y

Do 1a con duong thanh tinh cao thuong vay.

Nghe xong bai phap, ndm trim vi ty kheo nay déu dic qua
A'la han

Sw Khac Biét Gitra Nguwoi Tri Thire va Nguwdi Thién Tri
Thirc?

Nguoi tri thirc & ngoai doi khac véi nguoi cé tri tué¢ ma
Durc Phat goi 1a bac thién tri thue nhu thé nao? Nguoi tri thue &
ngoai doi phai hoc nhiéu va ¢ bang cip dai hoc cao nhu bang
Thac si hay Tién si thuong dugc goi 1a hoc gid hay tri thire. Trai
lai, Btc Phat goi nguoi cé tri tu¢ hay thién tri thuc la nguoi
quan sat va thiy duoc ba dic tinh cua cac phap 1a vo thudng,
kho, va vo ngi. Pirc Phat am chi d6 1a nguoi tri thirc vé phan
tam linh 1a mdt nguoi co phém chét tot, ¥y noi la cé tam tdt, biét
mic c& hay xau ho khi lam viée t6i 161, biét so hai viée toi 161
vi so ludt nhan qué, va cd ging giit ngil gidi. Va nguoi tri thirc
d6, sau khi hanh thién, s& c6 su kinh nghiém vé ba dic tinh cta

4 Cdaukésd279. Nhu trén
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cac phap thé gian nhu trong ba cau ké ma su vira noi hdi nay.
Do chinh 1a nguoi thién tri thue trong dao Phat

Khi hanh gia di dén trung tam thlen du gla hay tré, tri thic
hay khong tri thirc, trudng thién yéu cau it nhat vi d6 phai gitr
ngil gidi trong sach trong sudt khoa thién. D6 1a con dudng
trong sach Trudc nhét than phai trong sach. Loi noi phai trong
sach Hanh gia git than trong sach va 161 n6i trong sach bang
cach gilr ngii gidi vay.

Bay glo hanh gla moi tién thém mot budc nira 1a quan sat
thdy ngii uan. Khi liy ngii gioi lam can ban, than chung ta moi
trong sach. Khi than trong sach 101, thm méi chap nhén & trong
than trong sach d6. Luc do, quy vi d ugc goi la mot nguoi thién
tri thirc va nguoi thién tri thirc ndy dang hanh thién véi Puc
Phat dé thay tat ca than hodc tam déu 1a thay ddi, khd va vo nga.
Vi thé, khi gap su kho khan trong luc hanh thién, quy vi hay
nhd téi ba cau k¢ Puc Phat day & trén.

Séng Trong Hién Tai Pé Thiy Ba Pic Tinh ciia Cac
Phap—V6 Thuong, Kho, Vo Nga

O trudng thién, quy vi duogc khuyén khich va nhic nho phai
luén chanh niém hay phai luon song trong hién tai trong tat ca
oai nghi-- di, du’ng nam, ngdi. Nhu vy y nghla cua song trong
hién tai 1a nhu thé nao? Trude hét, ching ta thdy than nay luon
luén 1am mét trong bdn viée sau day. Do 1a di, du’ng, nam, ngdi.
Nhu vay khi than bat dau di, quy vi bat dau song trong hién tai,
bat dau thiy dong tac di, di, di... Sau mot tiéng dong ho di, quy
vi thiy mét moi, thdy thay d6i, kho. Quy vi dung lai. Thu xem
quy vi dimg duoc bao 1au? Nhiéu nhét 1a mot tiéng dong ho.
R6i quy vi cling thay khé. Di mét. Du’ng ciing mét. Vay thoi
t6i di nam. Ma khi nam trong mét tiéng déng hd, quy vi ciing
phai c6 chanh niém. Ludn ludn c6 chanh niém. Khi nam lau ma
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khong ngu, quy vi tinh tan, ¢6 gang gilr tdm trong than va ludn
ludn ghi nhan dé co sy hiéu biét, c6 tri tué., quy vi ciing s& thdy
kho. Kh1 nam thay kho, quy vi lai bét dau nghi, “Thoi bay gio
t61 di ngdi thlen ROi quy vi bat dau ngdi, quan sat, theo doi,
chanh niém, c6 ging giir tim & trong than, ghi nhan. Quy vi bat
dau c6 su biét va ciing thay kho.

Nhu vay c6 khd vi c6 su thay d6i. Thay doi 1a khd. Khi hanh
gid ¢6 tri nhé hay c6 chanh niém trong bdn oai nghi trong luc bay
gi0, quy vi s& théy su thay ddi, ¥ noi la su sinh di¢t cua than va
tam. Thay ddi, kho; Thay ddi, kho; Thay ddi, kho. .. Cang nhin
thdy rd danh sic hay than tdm chimg nao, hanh gia s& thiy kho
chirg ndy. Toan 1a sy kho. Nhu véy thay doi 1a mot cai kho. Cac
phap hiru vi ludn thay d6i ndy 1a kho. Than nay kho va tam ciing
kho. Mot khdi cac phap hitu vi 1a mot khdi dau kho. Than kho rdi
tam ciing khd. Than thay doi, than kho. Tam thay d6i, tim kho.
Tét ca dua lai mot sy chan nan. Quan td1 quén lui, hanh gia cang
thdy bt luc. Chiing ta khong 1am chu trong mot phap nao hét.
Thén ciing nhu tim. Hanh gia c6 thiy dugc nhu vay khong? Néu
quy vi théy duoc su kho va trd nén chan nan viée do, d6 chinh 1a
con duong trong sach ma DPtrc Phat day vay. Céc vi thién su ludn
luén khfing dinh ¢ dau ciing 1a ba Phap 4n--Vo thuong, Khd, Vo
Ngi. Hanh gia phai kinh nghiém ba Phap 4n thi méi duoc giai
thoat khoi su dau kho. Bang khong hanh gia kho ma tién bo trén
con duong giai thoat.

D6 1a y nghia tom tit cua ba ciu ké Dtc Phat thuyét cho
nam tram vi ty khuu. Va ba cau ké do, cac vi ty khuu luén luon
thuc hanh trong cudc doi ctia minh. Théy va so toi 10i cua su
ludn hdi va mudn duoc giai thoat ciing chua du. Chi khi nao
hanh gia thiy dugc ba Phap an ndy, quy vi méi that su di dang
con duong giai thoat.
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Vay quy vi dang di trén con duong trong sach tam y. Do 1a
con duong dang. Mong quy vi tiép tuc di nhu vay, tly theo kha
nang, tiy theo sirc khoe, tiry theo thi gio ma quy vi c6 thé thuc
tap trong cudc séng cua minh vay.

HOI-DAP

Cau héi: Bach Ngai, con mudn biét v nghia thit su cua tac
. Co phai d6 13 y nghi sip 1am mot diéu gi hay do 1a su thoi
thiic hay cam xuc trudc mdt dong thai hay sy van dong vé than?
Con di quan sat ca hai va khong biét chic c6 phai ca hai (¥ nghi
va cam xtc) déu 1a tac y?

Tra 10: Tac ¥ 1a gi? Tac ¥ 1a sy quyét dinh cua tim. Tac
c6 thé x4u hay tbt, thién hay bat thién. Tac y sanh 1én trong luc
nao? Tac ¥ c6 thé sanh Ién tir cam giac nhung ciing c6 thé sanh
1én tir sy suy tuong hay suy nghi cia minh. Nhu vay, 1am thé
nao dé biét chic chin dé 1a tac y?

Tac y 1a mdt cam gidc manh sinh khéi trong mot con nguoi.
Cam giac manh nay thoi thiic nguoi d6 phai hanh dong dé giai
quyét van dé. Cam giac ndy duoc coi 1a tac ¥ vay. Thi du hanh
gia phai ngdi thién diing mot tiéng ddng ho theo chuong trinh
¢ day. Nhung sau ndm phtt, muoi phut, hai muoi phut, cai dau
dén va hanh gia biét 1a dau. Hanh gia niém dau, dau...Cai gi
xay dén, hanh gia ciing c¢6 gang niém. Nhung cai dau nay van
luén & @6, khong bao gid giam ma chi ting 1én. Cai dau ctr tién
t6i va tién t6i... Hanh gia d6 khéng chiu néi cém giac dau nira
bén phat sinh y nght, ¢ Khong thé nao ngdi ndi nua"’ Hanh gia
d6 biét nhu vay va c6 ¥ mudn doi chan. Cai y mudn d6i chan do
chinh 1a tic y vay. DPay 1a truong hop ctia nhitng thién sinh méi
bat diu hanh thién. Vi ¢6 it kinh nghiém va chénh niém chua
viing chic, nén khi khong chiu ndi con dau, vi éy coy muén
d6i chan va da 1am dong tac doi chan.
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Thai D¢ Ding DPin D6i Véi Tac Y

Béy gio su s& noi vé thai do hay cach xir ly dbi vai tac y
cua nhiing thién sinh c6 trinh do cao hon. Khi dau qud, ty nhién
hanh gia c6 y mu6n doi chan. Nhung vi 4y kip thoi c6 thai do
tt. Vi éy tiép tuc niém hoi thd, khong dé y dén chd dau ma chi
biét 1a c6 sy dau ¢ chd do6. Vi Ay niém “dau, dau” rdi trd lai theo
doi hoi tho. Khi theo doi hoi thd, tam hanh gia sé dinh ¢ trong
hoi tho. Vi khong dé y dén cai dau cai dau tr¢ nén giam bat di.
Va khi cai dau giam, tac ¥ mudn doi chan ciing khong con nira.

Déi v6i thién sinh c6 mot su quyét tam ghi nhan céi dau, vi
ay ghi nhan, “Pau chi 1a dau thoi! Cam giac chi la cam giac!”
Vi dy khong suy nghi, “O, cai niy la chén t6i dau, hay 1a ¢6 toi
dau, hay 14 v.v. “ Vi 4y khong dit tén hay dong hoa minh véi cai
dau ma chi ghi nhan céi dau voi mot tdm dinh. Tam dinh 1a tam
khong suy nghi. Vi 4y chi dé tim ¢ chd d6 va tri nhé tiép tuc ghi
nhén, ghi nhan... Cai tim khong suy nghi d6 bat dau ghi nhan
cai dau nhu 1a mot cam giac tho r0i nd tiép tuc xuyén théu, di sau,
di sau vao cai dau cho dén Ic cai dau tro thanh mot cai cam giac
t& t& ma thoi. Vi thé, cac vi thién su thudng noéi, “Khi tdm chiing
ta dinh, chung ta vuot khéi sy dau” 1a nhu vay.

Hodc trong truong hop cua thién sinh chuyén niém tam va
theo ddi tAm, cai dau dén gy kho chiu khién cho vi dy co ¥
mudn thay ddi chan. Nhung nho ¢6 thai d¢ diung dén, vi éy tu
nhic nho, “A, bay gio t6i coi tim cua t6i. Than t6i dau nhung
tam to1 c6 kho chiu khong?” Vi d6 tr¢ lai nhin cai tdm cua
minh. Khi nhin tam, vi €'1y c6 tri nh¢ ghi nhén tdm, “Tam thich
hay tdm khong thich.” Va trong lic tip trung ghi nhan tam, anh
hudng cua tho dau s& khong tac dong t6i tim nhidu. Va vi thé,
tac ¥ mudn d6i chan ciing khong con nira.
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Khi ghi nhan nhu vy, hanh gia s& thdy trang thai ctia cac
phap hitu vi 14 luén ludn thay doi. T cai ndy nd chuyén sang
cai no, cai kia. Hanh gia cu tiép tuc theo doi nhu vdy. Hanh gia
s& thdy c6 khong biét bao nhiéu tac ¥ sanh 1én roi diét, sanh 1én
roi diét... Khi co ¥ muén d6i chan, tri nhé bat ddu ghi nhan,

“mudn d6i, mudn ddi...”. R6i ndé mat. Ctr nhu vay. Trix truong
hop, hanh gla c6 ¥ mudn ddi chan that. Hanh gia ghi nhan, “A,
t61 c6 y mudn that!”. Ghi nhan tac ¥ muén lam hanh dong do.
“Mudn, mubn d6i chan.” R6i hanh gia bat dau d6i chan. Va
trong khi d6i chan, hanh gia niém “Doi chan, doi chan.” Hanh
gid niém tac y trudce 1o bit dau niém than sau, ghi nhan that ky
ting dong tac nho cua dong tac doi chan.

Vay tac ¥ ¢6 thé sanh khdi trong nhiéu truong hop khac
nhau. N6 c6 thé sinh Ién tir cam giac hay tir vong tudng. Thinh
thoang, khi chung ta c6 mot y nghi manh mudn 1am cai gi do thi
tu nhién mot cam giac manh phat sinh trong than ndy nhu cam
giac dau bung, khé chiu hay xac dong. Nguoi khong thay duoc
tac y thuong khong thé ngdi yén vi ho ¢6 xu hudng hanh dong
theo su thoi thuc cua tac y. Khi bat dau c6 mot y mudn nao do,
Vi éy ding day roi di. R&i ¢6 mot y mudn nao khac, vi éy lai
thay doi dong thai ciia minh, ctr nhu vy hoai. Vi khong thiy
duogc cai y nghi ctia minh, khong thay tir ¥ nghi d6 phat sinh
mot cdi cam xuc manh va khong théy duoc cam xuc manh do,
vi ay chi thdy, “Téi phai lam nhu vay.” Vi thé vi 4y hanh dong
v6i su xuc dong. Néu khong c6 chanh niém, phan dong ching
ta déu hanh dong theo ban nang. Nhung khi biét ghi nhén tac ¥,
ching ta s& thay tac y sanh rdi diét, khong ton t ai thudng hang.
Va khi théy duoc nhu vay, hanh gia s€ théy duogc tac y that cuia
minh. Tac y ding that chi co6 trong luc bay gio. Bay gio lam cai
gi? P6 1a diing tac ¥ do!. Ngoai tac y dung nghia, hau hét ching
ta déu tinh toan va ké hoach.
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Cach Niém Tac Y Trong Khéa Thién

Vi phap niém tac y rat quan trong nén su xin gidi thich thém
dé it nhat quy vi co thé thay rd duoc tac ¥ trong lac hanh dao.
Trong khoa thién nay, chiing ta nén niém tac y nhu thé nao?

Ngdi tai ddy, quy vi dé niém vi c6 thé thay tac y rat rd. D6
1a tac ¥ gi? Tac ¥ trén bon oai nghi. O day c6 khong khi thién.
Vao day, quy vi c6 cam giac mudn ngdi, “O dau khac thi minh
¢6 thé d& dudi. Nhung dén ddy minh phai c6 chanh ni¢m, phai
thy tam rd rang.” Nhu’ vay quy vi den day muén ngoi va thiy
rd 12 minh mudn ngdi. R6i quy vi ngdi. Do 1a tac v vay.

ROi sau khi ngdi thién, trudc khi ding vay, quy vi thiy rd
1a quy vi mubn ding vay. D6 chinh 1a tac y. Nhu vay, it nhét
quy vi c6 thé thay nhiing tac y 16 rang. Ngoai nhiing hoat dong
vé than, lu6n ludn cé tac ¥. Nhidu tac y nho nam trong mot tac
¥ 16n. Quy vi nén c¢d gang niém nhiing tac ¥ nay. Thi dy, trong
gio di kinh hanh, quy vi niém “T6i dang muén di kinh hanh.”
Roi than nay di kinh hanh. Cai tim tiép tuc ndm & trong tac ¥.
Tam theo d&i su chuyén dong, chuyén dong. C6 tac ¥ mudn di,
than moi di. Khong 6 tac y mudn di, than khong di duoc.

O day c6 mot can phong dé di kinh hanh. Khi di hét duong
di kinh hanh, quy vi lam gi? Néu di thém mot chut nita, quy
vi s€ dung vach. Vay bay gio quy vi lam gi? Quy vi phai dung
lai. Lam sao dtng lai? Quy vi phai c¢6 tic y mudn ding. Sau
khi dimg rdi, quy vi niém, “A dung a, ding a.” Niém cht‘rng hai
hay ba glay, quy vi biét 1a “T01 dang dimg.” R01 quy vi biét la
c¢6 y mudn quay. Phai c6 y mudn quay, thén nay méi quay. Quy
vi phai niém, “Mudn quay a"’ C6 y mudn tro than, quy vi méi
trd. Sau khi quy vi trd than roi, con cai gi nira? Quy vi dau c6 di
lién. Quy vi phai ding & d6 mot chiit. Trong khi dting khoang
mot hay hai gidy, quy vi ghi nhan “dung, dung...” khoang ba
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1an” (ba cai notings hay ba cai quan sat). Roi 1am sao di dugc?
Tam bat ddu mudn di, ghi nhan “mudn di!” Bay gio quy vi méi
di téi. Nhu Vay, quy vi thay & dau duong dl kinh hanh, co ba
tac y va & cudi duong c6 ba tac y: tac y mudn dung, tac ¥ mudn
quay, va tac y muon di. Po 1a niém tac y vay. Quy vi phai nho
su dung phap niém tac y trong cudc doi. Puoc bay nhiéu, hay
bay nhiéu. Mot ngdy, niém mot tac y 1a quy roi. Hon 1a hoi
trude téi gid, quy vi khong bao gio thiy duoc tac ¥.

“Tac Y Goi Tac Y”

Khi ¢6 tac y dung dén, viéc 1am cua ching ta s& ludn luén
dang. Hoi méi hoc thién, su bach véi vi thién su 1a su khong
thiy tac y. Di t6i, su khong thiy tac ¥ mudn di t6i. Ping, su
khong thdy tac y mubn ding. Ngai thién su khuyén, “Hay goi
tac y di! kéu tac ¥ di! Néu di toi d6 ma con khong thiy tac y
dung, hiy noi ‘dimg’. Giéng nhu minh ra 1énh cho no ding
vay.” Su ben noi, “PDing!” Cai tac y ding sinh 1&€n. Su ding lai.
ROi su niém, “Plng, dtng...” Nhu’ng su van khong thiy tac y
quay, su bén nodi “Quay' ’ Roi su bat dau quay, quay.. .. Quay
10i, su ndi “dimg”. Roi su dimg, ding... Roi su noi “Dl"’ su
di, di...

Tu minh kéu goi tdc y ciia minh la nhu vay do. b6 la tac y
goi tac y. Tam goi tdm Tam minh chang khac gi dra nho. N6
c¢6 nhiéu ching tat, chung ta phai goi dé nhac nho né 1a nhu
vay. Néu quy vi thay duogc tac y, do 1a mot trong nhirng tién bod
quan trong nhét cua cudc doi tu niém. Kinh Thanh Tinh Pao
(Visuddhimagga) co ghi 1a nguoi nao thiy ré duoc tic ¥ va
hanh dong di theo sau do co thé dlmc xem la Bac Tiéu Tu Pa
Hoan. Vay mong rang quy vi ¢d gang hanh thién va ghi nhan
cho nhiéu tac y. Thay dugc tac ¥ 13 sy tién bo thir nh1 trong
thién minh sat. D6 1a tué thdy nhan va qua--tac ¥ mudn di la
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nhan va hanh dong di theo la qua.

Tién bo thtr nhat trong thién minh sat 13 tué thdy danh va
sdc hay tué thay than va tam. Khi ngdi thién, ching ta cht tim
noi d6i trong. Thi du, quy vi cha tdm noi bung hay noi miii,
thdy c6 su chuyén dong hodc c6 su hay biét. Ai biét sy chuyen
dong? Chinh 1a tam. Chinh tam lam vi¢c theo ddi su chuyen
dong & bung hay ¢ miii. Va tri nhé ghi nhan. Ty nhién quy vi
phat sinh sy hiéu biét vé than (su chuyén dong & bung hay &
mul) va sy hiéu biét vé tAm (tdm hay biét). Nhu vy khi quy vi
ngoi, tu nhién quy vi ¢6 tri tug. Tri tue 1a su biét va su thdy nhu
that. Su thdy dau tién 1 thdy danh sic hay than va tim. Khi bat
dau hoc 16p mot, méy dtra nho c6 mot tim bang den. Trén bang
den d6, n6 viét ra nguyén am va phu 4m. Roi nd rap nguyén am
va phu am thanh mot chit mang mot y nghia. Néu dé riéng phu
am va nguyén am ra, chung s& khong c6 nghia. Giéng nhu tir
Me. Néu M dé riéng va E dé riéng s& khong c6 nghia. Nhung
khi nguyén am E va phu 4m M rap lai thanh tir Me. Tl ndy c6
nghia 12 ngudi me. Con ngudi chiing ta ciing thé. Néu than tim
tach roi ra, sé khong c6 nghia. Nhung néu rap lai sé tro thanh
c6 nghia. Day 1 tri tué cia mot hanh gia thién minh sat vay.

Trude khi chidm dat, su mudn trd lai nhan nhi véi hanh gia
dit ra cdu hoi vé tac ¥ ndy. Trudc mit, trong khoa thién nay,
hanh gia hiy c6 giang biét nhiing tac y 16n 16n dé dé niém. Roi
1an 14n, hanh gia s& hiéu va thdy nhiéu hon. Trong mot gid hay
mot ngay, chung ta ¢ khong biét bao nhiéu 1a tac y. N6 sanh,
no dié€t, n6 sanh, n6 diét.. Chi khi co6 tac y that, chung ta méi
tién dén hanh dong

Chuc quy vi luén ludn thdy dugc nhiéu tac y. Chuc quy vi
duoc an vui va hanh phuc.
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BAX 6
Phap Niém Tho

Tho Lac, Tho Khé, va Tho Khong Lac Khong Khé

Tiéng Pali tho 1a Vedana. Buc Phat day co ba loai tho: tho
lac; tho khd; tho vo ky hay tho khong lac khong khd. Tho ¢co
lién quan dén tam. Khi giang vé tho trong Kinh Pai Niém Xir,
buc Phat day niém tho lac trude r6i méi dén tho kho. Nhung
khi hanh thién, chung ta it thiy tho lac truéc ma lai kinh nghiém
tho khé trude. Trong bodn Su That, Dlrc Phat cling dé cap dén sy
that ctia cai kho truée. Khi hanh thién, hanh gia ciing dung dén
cai kho trude. Va chiing ta ai ciing so kh.

Ptic Phat day, “Nay cac ty khuu, khi c6 tho lac, phai chanh
niém 1a dang c6 tho lac. Khi c6 tho kho phét sinh 1én, phai ghi
nhan 1a dang c6 tho khé. Khi ¢6 tho vo ky biét dang c6 tho vo
ky. Khi c¢6 tho kho thé tuc hay kho tho trong thé gian ny, vi ty
kheo biét day 1a tho kho thé tuc. Hodc khi c6 tho lac thé tuc, vi
ty kheo ciing biét ddy 1 tho lac thé tuc. Cling nhu khi ¢6 tho vo
ky thé tuc, vi ty kheo biét day 1a tho vo ky thé tuc. Khi co tho
lac phi thé tuc phét sinh 18n, vi ty kheo biét day 1a tho lac phi
thé tuc. Khi c6 tho kho phi thé tuc, vi ty kheo biét day 1a tho
kho phi thé tuc. Khi c6 tho vo ky phi thé tuc, vi ty kheo biét day
1a tho vo ky phi thé tuc.”

Thé nao 12 tho lac thé tyc hay tho lac thé g1an‘7 Chutng ta
thuong néi dén nhimng dbi tuong xuyén qua mat thay, tai nghe
miii ngiri v.v... Pay la nhitng d6i twong lién quan dén vat chét
& bén ngoai. Trong nhitng dbi twong nay, c6 cai thudc vé phan
so hitu cta con ngudi. Khi ngudi doi co cia cai va biét do thude
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ve€ cua minh, ngudi doi vui, vui c6 cua cai, cd chong, co vg, cod
con v.v...vui voi cai ¢ trén thé gian nay. Cai vui do la tho lac
the tuc.

Thé nao 1a tho kho thé tuc? Khi nhimg dbi twong vat chat
thé gian nhu gia dinh, vo chdng, con cai hay cia cai v.v....
khong t6n tai, khong con ¢ voi minh nita, ching ta bat dau
xudng tinh than va dau kho vi chiing ta nghi cai thudc vé minh
bay gid dd mat. Cai kho d6 1a tho kho thé tuc.

Thé nao 1a tho vo ky thé tuc? Khi c6 mot ddi tugng di qua
mat thay tai nghe, chiing ta khong thiy c¢6 gi thich thu ma ciing
khong thiy gi chan ghét. Sudt ngay tir sang dén t6i, chung ta cir
thdy va thiy, nghe cir nghe va nghe ma khong thuong va ciing
khong ghét dbi twong. D6 1a tho vo ky & trén thé gian nay.

Nhirng Phién Nio Vi Té Niam Sau Cam Tho

Dbi v6i mot hanh gia tu thién, khi ra ngoai doi, gap nhung
diéu d6 va co nhitng cam tho d6 thi ching ta pha1 g xir va dbi
pho nhu thé nao? Pic Phat day chiing ta nén ddi xtr mot cach
don gidn va tu nhién, khong di ngugc vai thién nhién. Khi co
cai gi vui, Ptrc Phit day chung ta ghi nhan la “A, ta vui”. Khi
dau kho hay xudng tinh than, chiing ta ciing phai ghi nhan, “A,
ta dang budn, ta xudng tinh than”

Tuy nhién, chung ta nén c¢b gang ghi nhan dé thay ro nhiing
phién nao vi té ndm sau nhung cam tho va phan ung cua tam.
Bay gid néu thich, chiing ta thiy 5 1a thich roi. Néu khong thich,
chung ciing thay o 1a khong thich rdi. Néu budn chan va xudng
tinh than, chiing ta thdy rd 12 budn va xudng tinh than. Vi tho
v ky, chiing ta dau co thdy budn, dau c6 thay vui. Nhung tai sao
chung ta van khong budng bo ddi tugng dugc. Thay hinh dang
do, t61 bo khong dugc. Nghe am thanh do, t61 budng khong duoc.
Tai sao? Mot phién néo vi té goi 12 tham van con trong tdm. B
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khong duoc. Khong thich, khong thuong, khong ghét ma van
kh()ng b6 duge. Co6 mot tham cai vi té & trong ddi twong. Hodc
thay cting khong biét 1a thay. Nghe cling khong biét la nghe. Tam
khong budn khong chan nhung mot phlen ndo vi té van con & do.

D6 1a tam si. Nhu vay 1am thé nao dé loai trir nhimg phién nio vi
té nay? Pirc Phat day hanh gia phai di xa hon nita, phai quan sat
dé c6 thé thay rd cai bé trong cia mdi dbi tuong, du tot hay xau,
13 ludn ludn thay doi.

Tach Roi Than, Tam va Cam The

Bay gid hdy tré lai hién tai. Chung ta dang hanh thién tich
cuc tai day. O ngoai doi ngudi ta thudng vui trude roi kho sau.
Nhung trong truong thién, cai kho lai thuong dén trudc. Bay
gi0, t61 ngdi thién; t6i thay dau, thdy nhtrc. Roi t6i thay tam cir
chay di dau ny dau kia va luon suy nghi. Chung ta kho vi than
dau, than nhure va vi tam suy nghi, tdm phong. Chung ta khong
lam chii than va tam dugc. Phai tng xtr nhu thé nao trong hoan
canh nay? Puc Phat day hanh gia phai ludn luén cé tri nhd,
phai ghi nhan. Tri nhd phai biét ngay trong luc bay gio. Thay
dau thi phai ghi nhan dau. Khi ghi nhan nhu vay, ching ta sé
thdy ro dic tanh ctia tim hay danh phap ciing nhu dic tanh cta
than hay sic phép.

Béy gio trong than niy, chiing ta dang theo ddi ddi tuong
hoi tha. Hoi thé chi 1a hoi tha. Hoi thé vao rdi hoi tho ra. Hoi
thé vao rdi hoi thé ra. Chiing ta ghi nhan hoi thd vao va hoi tho
ra thay d6i nhu thé nao. Roi chung ta ciing thiy cam giac sanh
1én trong ltc ndy. Hanh gia nén nhén thic cho 16 sy tach roi cia
hoi thd va sy hay biét ctia minh. Hoi thd va sy hay biét 1a hai
cai khac nhau. Ngoai ra, con ¢6 thém mdt cai nlra. D6 1a tdm
chénh ni€ém. Chénh ni€m ghi nhan nh¢ c6 sy chu tam ¢ d6. Vi
tam & d6, t6i bit dau thay. Thay gi? Thay tim t6i ¢ d6. Tam biét
dugc hoi thd vao va hoi thd ra. Ching ta phai thdy tam va hoi
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tho tach roi ra nhu vay. Khi thy rd sic phap va danh phap nhu
vay, hanh gia s& thiy cam gic. Cam giac ciing & trong than nay.
Hanh gid ghi nhén, “A, c¢b cam giac. Cam giac noi do. Cam
giac la cam gidc.” Nhu vay khong phai 1a chan dau, tay dau hay
lung dau ma chi c6 mgt cam giac dau.

Str Dung Tam Khong Suy Nghi Trong Phap Niém Tho

Chung ta nén lanh hoi thém y nghia ctia chit Thién. Bay gid
hanh gia dang ngoi thién va cd gang dinh tim. Nhung tim lai
bat dau suy nghi. Sy suy nghi nay khién tdim mét 6n dinh. Mt
6n dinh 14 sy dau kho ciia tam. Tam dinh 1 tim khong suy nghf;
tam khong dinh 1a tdm suy nghi. Vi tdm dinh, hanh gia theo doi
su chuyén dong cua bung va khong c¢6 su suy nghi, chi theo doi
hoi thd vao rdi hoi thé ra, vao rdi ra, bat dau roi chdm dut, bt
dau roi cham dut. .. Khi cam giac phat sinh, hanh gia khong suy
nghi, chi ghi nhan cam gidc la cam gidc. Ghi nhan cam giac nhu
thé khong khac v6i ghi nhan hoi thd vao va hoi tho ra.

Khi chanh niém tré nén gia din, hanh gia chi ghi nhan chd
do c6 dau ma khong c6 su suy nghi “do 1a cai dau cua tay,
chan, va dau cua toi.” Roi hanh gia di sdu hon véi tri nhé, chi
ghi nhan dau, dau thoi. Cai tim hay biét chi hay biét suéng
théi, “A, dau thi biét dau, dau thi biét dau; mot dau, hai dau, ba
dau...”. Tri nhé tiép tuc tién t6i, tién t6i... cudi ciing cai dau
chi 12 mot cam gidc. .. Nhu vay 1a tir mot cam giac dau tho thién
lic ban dau, hanh gia di sdu vao dé thiy duoc cai vi té ciia cam
giac dau. Luc do cai dau chi con cam giac t€ va €... Ghi nhan
nhu thé, chiing ta méi thay c6 sy thay ddi ctia cai dau, né phat
sinh nhu thé nao, tién toi cuc diém va bién mat nhu thé nao.
Nho tam khong suy nghi, chiing ta ludn ludn hay biét sy thay
d6i ctia cai dau. Dé cudi cung, chiing ta biét cai dau chi la mot
cam gidc, mQt cam giac suong, co su sanh 1én rdi diét, sanh 1én
roi diét. Ludn luén c6 mot sy ran ran noi d6 vay. Khi hanh nhu
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Vay, hanh gia s& co sy tién bo. Hanh gla s& thiy cai dau thay
dbi, tam ciing thay d6i, cam giac thay doi, sy suy nghi va cam
tudng ciing thay d6i. Thi du hanh gia dang c6 su suy nghi, suy
nghi, va suy nghi. Néu c¢6 tri nhg, hanh gia ghi nhan, “A, suy
nghi a.” Chi ghi nhén sudng sy suy nghi. Ghi nhan 101, hanh gia
s& thy sy suy nghi vang mit, khong con nia.

Khi hanh tién bd, hanh gid s€ coO su vui. Vui la vi hdi trude
t6i ngdi khong dugce. Ngdi vao 1a than dau, tim phong, than
dau, tim phong. Bay gio toi thiy than an va tim lac phat sanh.
Nhu vay hanh gia méi thay su van hanh khac nhau cta hai cam
giac vui va kho. Nguoi ngoai doi vui trude roi kho sau. Nhung
hanh gia thi kho trude roi vui sau.

Khi ¢6 sy dé chiu va vui nhu vay, hanh gia ciing khong nén
dinh mac. Phai ludn ludn c6 tri nhé ghi nhéan, “A, bay gio vui,
vui...” Khi ghi nhan sy vui, hanh gia ciling s& thdy su vui thay
d6i. Cai vui nay khong thuong hang. N6 van thay doi. Vé diém
nay, hanh gia luén ludn tinh giac, khong nén dinh mac. Cir tiép
tuc ghi nhan, hanh gia sé co6 sy tién bo thém. bay la tién trinh
clia ngudi di tim su an vui. Nhu vay khi biét phuong phap hanh
la dung roi.. chiing ta ctr ¢ gang nd lyc tién tdi va tién toi.

Thai P$ Piing Pin Trong Liic Niém Tho

Su xin ké cau chuyén ctia mot vi trudng lao kinh nghiém
nhiéu cam giac dau kho trong luc hanh thién. Ngai 1a mot vi
rt gioi vé Tam tang nhat 1a vé Tang Kinh va Tang Luat Trong
nhiéu nim, ngai day chuyén day muoi tim mén hoc cho hon
30,000 dé¢ tur theo hoc. Sau khi hoc thanh cong véi ngai 101, cac
dé tr cua ngai tiép tuc thuc tap va giac ngo.

bac biét c6 mot vi d€ tir da chung ngd A la han. Th?iy duoc
su tu tap tién b ctia minh, vi n?ly chot nghi dén théy va tu hoi
khong biét bay gio thdy minh da tién b nhu thé ndo. Khi biét
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r?mg théy rat ban day, khong thé tu tap duoc va van con la mot
pham nhan, vi dé tir d6 méi tim dén gip thay.

Vi thay hoi, “Ua con di dau vay?.” Vi dé tir néi, “Bach thay,
con dén dé gap thay.” Cau chuyén duoc tiép tuc nhu sau, “Co
viéc gi ma lai gip ta?”, “Bach ngai, con mudn nghe ngai thuyét
phap”, “O, ta ban 1am Ta khong c6 thi gio ranh”, “Con c6 mdt
cau hoi dé hoi ngai. Nhung vi thdy ban day hoc nén con sé& doi
va hoi trong ltc thay di tri binh va khat thue.”, “Lic do, ta cling
khong c6 thi gio dé tra 101 cho con”. Vi dé tir méi hoi, “Bach
thay, thdy noi 1a khong c6 thi gid. Chang 18 cho dén Iuc chét,
thay ciing khong c6 thi gio sao?”

Khi nghe dén chir chét, vi thdy méi giat minh vé 10i néi
ctia vi dé tir da chimg qua A la han. Vi dé tir noi tiép, “Thay chi
giéng nhu mot cai ghé dé cho nguoi ta ngdi dua lung. Nhung
chinh thay lai khong c6 chd nuwong dya cho minh.” Néi xong, vi
dé ttr bo di. Vi thay xtc dong va so hii vé cau noi ctia ngudi dé
tir. Ngai quyét dinh di tu va hanh thién v6i hy vong 1a sy hiéu
biét vé Kinh va Luat su rong clia ngai sé giup ngai dic qua A
la han trong vai ngay.

Nhung sau ba thang ha, ngai van chua thay dugc dao qua gi.
Thay minh d4 ¢ ging trong ba thing ma van khong c6 két qua,
ngai bat dau budn titi va khoc. Nhung van tiép tuc khong bo, ngai
tiép tuc hanh t&i hai muoi chin nam. Nhung téi nam thir ba muoi
ngai van khong duoc gi. Ngai budn rau va khéc to hon.

Luc do c6 mot vi dia tién & gan nghe thiy ngal khéc nhu
vay, vi ay bén khoc theo. Tiéng khoc ciia vi tién ndy con 1on
hon ca tiéng khoc ctia vi truong 130 nira. Vi trudng 1o méi hoi,
“Ua, ai khoc gén day ma tiéng to nhu vay? Vi dia tién mai tra
101, “La t61, vi dia tién ¢ day.” “Tai sao nha nguoi kh6c?”, “Toi
nghi la néu khoc nhu vay, toi s€ dic dao qua. Vi vay toi khoc
dé duoc dao qua.” Vi ty kheo truong 1o cam thay xau hd vi bi
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mot vi tién ché diéu nhu vay. Ngai nghi, “Ngay cd mdt vi tién
cling ché diéu sy tu tip cua ta!”. Ngai bén cb gang hanh thién
trg lai. Ngai 1anh hoi 1a cai khoc s€ khong dem lai dao qua vi
vi tién hdi ndy da khéc miy l1an réi ma déu cé dugc gi. Ngai
khong khoc nita. Véi mot théi do dimg dan, ngai bat dau thu
glan di thu gidn, ngdi thu gian... Sau ba muoi nim ludn ludn cd
gang co tri nho, bay gid tri nhé tré nén gia din va bat dau lam
viéc. Nho c6 su thing bang, quan binh, thu thai cua tam linh
nhu vay, vi truéng 1ao dic dao qua A la han.

Nhu vay, co thai d6 dung dan 1a phan quan trong nhat cta
su tu niém.

Nhé Xem Phin Ung Ciia Tam Trong Liic Niém Tho

Trong khi hanh thién, chiing ta ai ciing c6 su kho. Cai sy
khd va dau nﬁy l1a do su thay ddi cua than, cua tho, cua tam,
va cua phép tao ra. Khi hanh thién, néu khong c6 chanh niém,
hanh gia thuong co6 ba thai d§. Khi cai dau sanh 1én, hanh gia
nghi, “Ta c¢b ging niém dé sy dau nay mat di.” D6 1a thai do thir
nhat. Hodc hanh gia nghi, “Ta khong s¢, du chét ta ciing khong

0.” Vi éy ) géng niém dé su dau don dit khoat hét mot 1an.
D6 1a thai do thir hai. Con thai do thir ba 1 ngdi, biét c6 cam
giac dau, va biét cam giac dau chi 1a cam giac.

Vi thai do thir nhat, hanh gia ghi nhan con dau nhirc vé
than ciing nhu vé tim phat sinh 1én. Nhung vi y c¢6 mot y nghi
mong cau cho su dau nhirc ndy mau tan bién di. D6 1a c¢6 tham
len vao roi. Thai d6 tha nhi 1a ta sé khong bo, ta rang lam, dau
thi dau, nhat dinh khong doi tay, khong d6i chan, dau du chét
ta ciing khong so. Day 1a thai d6 ngdi dé chong véi dau va diét
dau. Thai d6 d6 ciing khong ding dén vi ¢é su nudi dudng cta
san O trong tAm. Con thai do thir ba 14 hanh gia ngdi thién di
qua con dau. Ng01 dau, hanh gia cha tam theo doi dau, “Pau
1a mot cam giac. O, c6 mot cam giac & chd do. Cam giac & chd
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doé do. Khong phai 1a tay, khong phai 1a chan , khong phai 1a
da, khong phai 1a thit, khong phai la xuong, khong phai 1a tay,
ma chi 1a mdt cdm giac suéng.” Hanh gia nhin lai tam, “0, thm
cling ddu c6 dinh méc gi, dau c6 budn, dau co gian véi cai dau
do dau!” Pay 1a thai 6 dtng ddn ma thién sinh nén co.

Vay hanh gia nén hiéu rd thé nao 1a than, thé nao 1a tho hay
cam giac, thé nao 1a tdm, thé ndo 13 phap. Hanh gia phai thiy
bdn ddi twong cho that 1a rd. Chung ta phai phan biét va tach
no ra that rach roi. Than 1a than; Cam giac la cam giac; Tam
1a tam. Tai sao chung ta lai @& cho mot céi gi & dang sau nhay
vao? D6 1a chudng ngai ciia hanh gia trong lac hanh thién ciing
nhu trong doi sdng thudng ngay vay.

Vi thé, khi hanh thién, hanh gia nén ¢ ging thay nhu vay-
-thdy than chi 1a than, cam giac chi la cam giac, tAm chi 1a tim.
Néu tat ca déu duogc thay riéng riéng nhu vay, hanh gia da dat
dén mot kinh nghiém gido phap rat 1a cao. Nhu vay hanh gia
mdi thay, “O, d6 1a phap bao”. O trén thé gian nay, sy that no 1a
nhu vay. D6 14 tri tué phat sinh do su thuc hanh. Nhu vay mdi
khi dau sinh 1én, quy vi phai c6 thai do dung dan. Vi thé, su
ludn ludn day va nhic nhd quy vi phai luon luon thu gian, thoai
mai va coi tAm cta minh. Khi c6 su dau ¢ chd d6 roi, nén nhé
coi phan Gng tdm cua minh.

Va mdi ngdy, trong lic hanh thién voi tim khong tham,
khong san, khong si, quy vi cling khong quén tung, “To6i dang
hanh thién. Tét ca sy hay biét voi tri tug, toi xin cung du’orng
Puc Phat, cang dudng Pic Phap, ciing dudng Pire Tang.” Roi
quy Vi rai tim tir bi dén tat ca chung sanh dugc hudong day du.
D6 1a mot thién sinh ¢6 thai ¢ dimg dén. Cong phu hanh thién
ctia ching ta c6 duoc két qua that nhu vay.

Mong quy vi luén ludn tién bd trong gido phap cia Pic
Phat va trong su gidc ngg.
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BAX 7

Tam Quan Niém X

Phan thtr ba cia tr niém x{r 1a tAm quan niém x, tiéng
Pali goi 1a cittanupassana, goi nOm na la quan tam, theo doi
tam, biét tim, hay ghi nhan tim v.v... Ddi twong chinh ctia phap
quan tdm 1a tam. Khi noi vé tim, d6 1a néi vé mot trang thai
tam hay biét. Biét sudng, thdy sudng, nghe sudng 1a dic tanh
cua tam vay.

Tuy su dang giai thich vé niém tdm nhung qui vi ciing
khong quén 1a chung ta da ting hoc qua va thuan thuc nhu thé
nao trong phap ni¢m than va niém tho. Khi noi vé niém tam,
chung ta nén nhé 1a tAm rat quan trong vi déc tinh cta tam 1a
hay biét ddi twong. Déi tuong cia tim 1a gi? Do 1a danh phap
va sic phap. Than 1a dbi twong ctia tAm va cam giac ciing 1a ddi
tugng cta tdm hay biét. TAm chung ta ludn ludn lam viéc trong
hai muoi bén tiéng ddng hd ngoai trir lic ching ta dang ngi.
Poi khi ngay ca trong gidc ngii tim chung ta van lam viéc.

Kém theo tdm hay biét 1a tAm so chanh niém ma chung ta
thuong goi 14 biét, ghi nhan hay c6 tri nhé. So di, chung ta thy
dic tanh cua tim dugc nhiéu 1a nho ching ta c6 chanh niém
trong bay lau nay. Chanh niém 1a mot tdm s6. Khi ngdi thién,
hanh gia thay dugc tim ctia minh 13 nhd ¢6 tim s& chanh niém.
Chanh ni¢m la tdm sé ma ching ta dang tu tap. D6 1a mot tam
s¢ thién. Khi hanh gia c6 chanh niém, n6 s€ bién thanh co tri
tué va nhd d6 hanh gia méi thy dugc tim ctua minh. Vi thé,
su ludn nhic nhd cac thién sinh phai ludn c6 tri nhé, ¢6 chanh
nié¢m.
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Mudi Sau Loai Tam

Dirc Phat day 14 c6 mudi sau loai tam 1am dé muc cho phap
quan tim. S& di chung ta biét c6 mudi séu loai tim 13 nhd cac
béc thién minh triét va cac bac da dat duoc tha tim thong. Cac
ngai biét duoc tim ciia nguoi khic nhu thé nao va khang dinh
la con nguoi c6 mudi sau loai tdim khac nhau . Su chi doc tén
clia mudi sau loai tim ndy bang tiéng Pali dé quy vi c6 mot khai
niém vé dé muc ctia phap quan tam. Trong truyén thong Phat
gido nguyén thuy, thuong thuong khi giang Kinh Dai Niém X,
cac vi su thuong doc tén ctia mudi sau loai tim ndy bang tiéng
Pali cho cac d¢ tir nghe.

Idha bhikkave bhikkhu saragam va cittam saragam cittanti
pajanati. Vitaragam va cittam vitaragam cittanti pajanati.
Sadosan va cittam sadosam cittanti pajanati. Vitadosam va
cittam vitadosam cittamti pajanati somaham va cittam samohan
cittanti pajanati. Vitamohan va cittam vitamohan -cittanti
pajanati. Sankhittam va cittam sankhittam cittanti pajanati.
Vikkhittam va cittam vikkhitam cittanti pajanati. Mahaggatam
va cittam mahaggatam cittanti pajanati. Amahaggatam va
cittam amahaggatam cittanti pajanati. Sauttaram va cittam
sauttaram cittanti pajanati. Anuttaram va cittam anuttaram
cittanti pajanati. Samahitam va cittam samahittam cittanti
pajanati. Asamahitam va cittam asamahitam cittanti pajanati.
Vimuttam va cittam vimuttam cittanti pajanati. Avimuttm va
cittam avimuttam cittanti pajanati.'

Pay 1a 16 loai tam ma Puc Phat day véi tén goi va phuong
phap quan sat nhu sau. Thtr nhit 12 tAm c6 tham (sardgam). Khi
tam c6 tham, (hanhh gia) biét 1a tim c6 tham. Thi hai 13 tAm
khong co tham (Vitaragam). Khi tam khong c6 tham, biét 1 tAm

1 http://www.metta.lk/tipitaka/2SuttaPitaka/2MijjhimaNikaya.
Satipatthana Sutta - Pali
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khong c6 tham. Thir ba 1a tdm c6 san (Sadosam). Khi tdm co
san, biét 1a tAm c6 san. Thir tu 12 tAm khong c6 san (Vitadosan).
Khi tam khong c6 sin, biét 1a tam khong c6 san. Thir nam 1a
tadm co si (samoham). Tam si la tdm quén. Khi c6 tam si hay
tAm quén, biét 13 tAm si hay tdm quén. Thir sau 1a tim khong c6
si hay tdm khong quén (vitamoham). Khi tam khong c6 si hay
tam khong quén, biét 1a tim khong c6 si hay tam khong quén.
Thir bay 1a tam di duoi va luoi biéng (sankhittam). Khi c6 tim
c¢6 da duoi va ludi biéng, biét 1a tm c6 da duoi va luoi biéng.
Thtr tam 1a tam phong dat, xao lang, va tan loan (vikkhittam).
Khi tdm c6 phong dat, xao lang va tan loan, biét 1a tdm c6
phong dat, xao lang, va tan loan. Thir chin 1a tdm cao thugng
va quang dai (mahaggatam). Khi tdm c6 cao thugng va quang
dai biét 12 tAm c6 cao thuong va quang dai. Day la tam dat dugc
thién sdc giéi. Thir mudi 1a tam khong cao thugng va quang dai
(amahagattatam) Khi tam khong c6 cao thuong va quang dai,
biét 1a tim khong c6 cao thugng va quang dai. Tam nay chua
ddc thién sac gidi. Thir mudi mot 1a tim khong cao qui hay hiru
han (sauttaram). Khi tam khong c¢é cao quy va hitu han, biét 1a
tam khong cao quy va htru han. Day 1a tdm & coi duc gidi. Thu
muoi hai la tam vo thlmng va cao qui (anuttaram). Khi tam co
vo thuong va cao qui, biét 1a tam cao qui va vo thuong. Day
1a tam dat thién sic gii va vo sic gioi. Thir mudi ba 13 tim co
dinh (samahitam). Khi tam c6 dinh biét 1a tim c6 dinh. Tht
mudi bon 1a tam khong dinh (asamahitam). Khi tim khong c6
dinh biét 1a tam khong c6 dinh. Thir mudi 13m 14 tAm giai thoat
(vimuttam). Khi tAm c6 giai thoat, biét 1a tim c6 giai thoat. Thir
muoi sau l1a tm chua giai thoat (avimuttam). Khi tam chua giai
thoat, biét 1a tAm chua giai thoat.

Trong bai phap hom nay, su xin dé qua mot bén mot s tim
trong s& mudi sau tAm nay, cu thé 1a tir tim thir chin dén tim
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thir muoi sau. Day la nhitng loai tam déc thién, tim chua dic
thién, tim cao thuong, tam chua cao thugng ...thudc vé thién
dinh. Su s€ tap trung noi vé dic tinh ctia tAm tham, san, si, tim
khong tham, khong san, khong si... vi day la nhiing loai tam
chung ta thuong gip trong cudc séng hang ngay va trong luc
hanh thién. TAm tham, tim sdm, tdm si, tim phong dat, tam
ludi biéng... 1a nhitng tAm bt thién ma chiing ta da c6. Ching
nam sau & trong tdm ching ta hdi nao dén gio.

N6i R6 Thém Vé Phap Niém Tam

Nhiéu thién sinh hoi c6 phai niém tdm 13 phuong phép cua
ngai Mahasi? That ra, ngai Mahasi day day du phap thlen tor
niém xu trong d6 co phap niém tam. O day, su chi mudn noi

tro1 hon vé phap niém tdm théi. Chtr phuong phap tr niém xu
Ngai da day hét roi.

Niém tam la theo doi tam hay biét . Thinh thoang, khi mai
thirc ddy, chiung ta khong c6 gian, khong c6 tham, khong c6 si
thi Iuc do6 ching ta nén niém nhu thé nao? Chung ta nén ni€ém
su hay biét ctia tm.

Niém tam 1a theo ddi phan ung cia tim. Ngoai gidc ngu,
bat ctr gi0 nao ma tam hoat dong, chiing ta sé théy no co tham,
c6 san, ¢o si. Do 1a phan tng cia tam dbi vai ddi tugng. Khi
thich d6i tuong, tim tham phat sinh Khi khong thich ddi tuong,
tam san phat sinh Khi thay nhu vay, chiing ta phai lam thé nao?
Chung khong trén tranh nd. Chiing ta biét tAm c6 tham trong
gidy phit ndo ma tham sanh 18n, biét tam c6 san trong gidy phit
nao ma san sinh 1én.

Tam si hoat dong nhu thé nao? Trong tham ciing ¢ si mé
va trong san han ciling c6 si mé. Khi khong c6 mat ciia tham va
san thi si hoat dong mot minh. Si mé 1a khong biét. Khi mot
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ngudi dang dimg ma khong biét 1a dang dimg, thdy ma khong
biét 1 dang thiy, nghe ma khong biét 1a dang nghe, c6 thin ma
khong hay biét gi trong lac bay gio, tim nguoi d6 dang co si.
Si mé 1 quén va quén dén ndi khong thay tim, dé tam di mot
minh. Tam di trong qua kht ciing khong thay, tim di trong
tuong lai ciing khong thay. Hau hét chiing ta hay bi nhu vay.
Doi khi nguoi ta néi chiém bao ban ngay la nhu vay do.

Hanh gla dang ng01 thién, tur nhién tam phong va thay da
duoi va budn ngu HE vao ngoi thién thi thay budn ngu; hét
thién thi hét budn ngu. Pay 1a nhimng loai tim ma ching ta
thuong gip nhiéu nhat trong luc ngdi thién. Nhu vay hanh gia
phai niém nhu thé nao? Khi thiy tim phéng, hanh gia niém,
“A, tam phong, biét tim phong” va khi tim khong phong, hanh
gia biét “tam khong phong.” Do 1a hanh gia bat dau cé tri nhé
roi. Ngdi thién, khong phai 1a khong cho tim phong. Trai lai,
ngoi thién 1a dé thay va biét trong lic nay tdm cua chung ta
dang & trong hoan canh nao, trong trang thai nhu thé nao. P6 1a
mot cach ni€ém tam vay..

Bay gio su xin n6i dén loi ich cta nhing tim ma ching ta
dang thuc tap. Ching ta dang thuc tap dé c6 tam dinh va tim
giai thoat. Theo chuong trinh hanh thién ¢ dy, thién sinh phai
luén c6 chanh niém, cangay 1dn dém. Piéu ndy c6 nghia la tim
s& chanh niém phai lun ludn di voi tim hay biét dé tao diéu
kién khong k& hé cho nhitng tim s& bat thién khéac c6 thé chen
vao. Tam s& chanh niém lam chrc ndng cua nguodi gac cua.
Khi nha c¢6 nguoi gac ctra, tu nhién ké XAu s& khong vao dugc.
Cing thé éy, khi tdm c6 chanh niém, phién nao s& khong xen
vao duoc.

Trang thai cta tdm thién 1a tdm khong suy nghi. Néu dé
binh thuong, tdm chung ta ludn luén suy nghi, suy nghi qua
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khu, suy nghi tuong lai, hay suy ngh1 vé hién tai. Nhung khi
hanh thién, chung ta huong tam vé doi tuong dé tap tam khong
suy nghi. Hanh gia c6 thé chon bat cir d6i tuong nao thuong
dung nhu noi miii, hoac noi bung dé cha tam va theo ddi tm
noi d6. Chti tim ¢ miii hay ¢ bung 1a phuong tién dé chiing ta
hanh trong khi ngdi. Néu khong ngdi thi d6i tugng dé chung ta
chu tam 1a gi? Co khong biét bao nhiéu 1a dbi t wong dé ching
ta luyén tdm. Chll tdm noi hoi tho cling 1a niém tam va chu tam
bat ctr d6i tuong nao ma tdm hay biét, d6 cling goi la niém tam.
Niém tdm c6 nghia 1 hanh gia biét tim ¢ ddu va tim biét canh
bén ngoai nhu am thanh, mau sdc, mui vi v.v...nhu thé nao.

Khi ni¢m tho, hanh gid cling c6 thé niém tam. Do 1a lac
hanh gia xem lai phan tng cta tim ddi v6i cac cam tho. Nhu
su ¢ noi qua khi giang vé niém tho. C6 ba loai tho--tho lac, tho
kho, va tho trung tinh. Khi hanh thién, hanh gia thudng kinh
nghiém tho khé trude. Khi co tho kho, hanh gia thudng c¢6 phan
ung khong thich. Nhu vay, ai khong thich & day? Chinh la tam.
Vi thé, khi thdy dau dén va khé chiu, hanh gia nén lap tic ghi
nhdn phan Gng cta tdm “khong thich”, “khong thich”... B¢ 1a
quan tam trong lac ni€m tho vay.

Hanh gié cling c6 thé niém tam qua hoat dong cua cac can.
Khi can tlep xuc v6i canh hay voi dbi tuong bén ngoai, tAm bét
dau hay biét ngay tai can d6. TAm ludn sin sang lam cong viéc
hay biét tai sau can. Vi thé, chung ta co thé theo doi tAm tai cac
noi d6. Ngai Mahashi huéng dan cac thién sinh 1a trong khoa
thién, trong luc di dén ban an dé tho dung thtrc an, hanh gia co6
thé niém tam nhu sau. Trong khi dimg cho doi dén luot minh,
hanh gia biét 1a “dang cho doi”. D6 1a niém tdm. Va khi ma tién
to1 va théy vat thuc, hanh gia niém “théy, théy”. Hoac khi nhin
théy bau khong khi chung quanh, hanh gia ciing niém “thay,
thiy”. Do 13 niém tdm. Cai thay lic nao ciing co, tir chung ta
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thirc day cho dén luc ngi. Nhung chiing ta c6 bao gid thic tinh
dé niém thdy khong? R4t hiém khi ching ta niém sy thdy. Néu
qui vi cht y thdy ddi twong mau sic va cé tri nhé theo ddi tim
thi qui vi chi théy, théy, théy thoi. Do goi 1a hanh gid niém tam
vay. Ngoai thy, nghe ciing 1a d6i twong ctia tam. Néu nghe va
chung ta biét 1a nghe, nghe... d6 1a ching ta dang niém tam
vay.

Than, tho, tam, phap déu co ba dic tinh giéng nhau. Po la
thay ddi, co su kho, va khong & véi ban than minh. Ching ta
khong lam chu duoc chiing. Tam ciing ¢ ba dic tanh ndy. TAm
cling vo thudng, kho va vo nga. Vi du ching ta ding mot ddi
tugng ctia mat va chi dé y 1a thdy thoi. Ban dau chung ta chi
“théy”, c6 khong biét bao nhiéu la “thay”, “thdy”, “thay”
thiy khong c6 ngd, né chi thay thoi, cai gi n6 ciing thdy hét do.
Cam n6 khong thay ciing khong duge. C6 nhing viée né thay,
thy... Chiing ta c6 thé 1am gi véi cai thay bay gio? Hé khong
mé& mat thi thoi, mé mat 1a théy, théy. .. nhu vay dac tanh ctia
thiy 1a thay doi va khong lam chu duoc. Hai dic tinh nay di
chung VO‘l nhau-- thay d6i, khong lam chu, thay déi, khong
thude quyen s& hiru ctia minh. Nhu vay chung ta thay, tiép tuc
thay, tiép tuc thay, cai thdy ludn ludn tiép tuc thay d6i. Gidng
nhu qui vi ngdi trén xe va xe dang chay. Qul Vi thay tam cua qui
vi nhu thé nao? Chi la thdy canh thoi, thiy, thdy... Canh luén
ludn thay d6i va tim ciing thay doi.

Nhu Vay khi hiéu phap thién t&r niém xu r6i, chung ta s&
thay cai doi ‘tuong c6 thé niém nhiéu nhit 13 tam. Tam cling la
d6i twong dé hiéu va dé niém nhat. Nao 1a mau sdc, ndo la &m
thanh, nao la dung .bi dung, ding dung, ng01 dung, ludén luén
c6 tam hay biét. ‘Dang thdy, tim & trong mat thay; dang di, tAm
& chan dung, mét thay, chéan dung, va tai nghe cling Vay Trong
mot gidy, tim c6 thé lam viéc nhanh va nhiéu nhu thé! Ngoi
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hanh thién 1a nhu vay, hanh thlen nghia la khong suy nghl Ma
néu khong suy nghi thi phal sdng trong hién tai. Va néu song
trong hién tai thi phai song trong céc cdn, trong cai clra ma tam
n6 dang séng & d6. Nhu vay, ludn ludn tim ching ta song trong
mat, sdng trong than, trong mét, trong than. Mt lu6n ludn thay,
thay va than luon ludn hoat dong. Khi mat thdy, ta goi do la
nhan thirc hay cai nhan thic ring mat thay. Cai than nay dung,
ai biét dung? Chinh Ia tdm vay. Dt khong biét dung, khong
thdy tim, khong thiy than nhung tim thdy, tim hay biét. Tém 1
lai, niém tam 1a theo doi tAm hay biét

Sat Na Dinh va Sat Na Giai Thoat

Khi théy, chung ta co6 tri nhd, ghi nhan sy théy hay niém
thdy. Do goi 1a sat na thiy. Néu nghe, ta niém nghe. D6 1a sat
na nghe. Néu dung, ta niém dung. D6 1a sat na dung. Khi co
chénh niém trong théy, trong nghe, hodc trong dung, hanh gia
s€ ¢ sat na dinh ¢ trong sat na théy, sat na nghe, hodc sat na
dung. Khi c6 sét na dinh, lién tuc hanh gia di dén tam chot goi
la tam gidi thoat.

Khi niém “thdy”, “thdy” trong gidy phut ma chung ta thay,
chung ta s& khong thay tam tham trong mau sic, ciing khong
thay glan hon trong mau sic, va cling khong thay su si mé trong
mau sic. Vi thé, sat na dinh ciing nhu 12 sat na g1a1 thoat. Cho
du tham, san, si c6 m at & do, chung ciing khong thé hoat dong
duoc vi khong c6 tham, san, si mdi hay vat thuc mai dé nuoi
song chung. Trong gidy phiit ndy ma chi c6 tim thdy sdng mot
cach khong tham, khong san, khong si, s€é khong c6 thém vat
thuc méi dé nudi séng tham, san, va 51 Tu dong tham san, si
phai mat di thoi. Chiing s& mon moi, dm doi tir tir roi chét.

Pay chinh 1a phuong phép loai trir phién ndo ma Dtrc Phat
day. Chung ta song trong hién tai va ching ta chi loai trir dugc
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phién nio trong liic béy gi(‘y thoi. Doi khi chung ta ctr suy nghi
tir chap tir chap. Didu nay khong co loi 1ch g1 bo 1a cai nghi
ctia ngudi doi. Chung ta hdy tin tudng va cb gang lam theo 1oi
Duc Phat day, tr mgt gidy ma 1én t61 sdu muoi gidy trong mat
phut va tr mot phut 1én thanh sau m u o1 phut trong mot gio hay
ba ngan sau trim gidy. Nhu vy trong mot tiéng dong hd, chung
ta loai trir dugc khong biét bao nhiéu tham, san, si & trong tam.
Trong bao nhiéu gidy ching ta c6 chanh niém thi trong bao
nhiéu gidy d6 ching ta loai trir dugc ngudn gdc ctia su dau kho.
Do 1a chiing ta loai trir sat na chét trong ting phut gidy mot.
Giai thoat hay chét chi xdy trong gidy phit bay gid thoi. Khi
chung ta that sy thuc hanh ding theo 101 Phat day, ching ta s€
biét chic day 1a phuong phap giai thoat khoi su chét vay.
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BAI 8

NAM CHUONG NGAI
Nam Chudéng Ngai Trén Con Duong Gidi Thoat

Chung ta da tung c6 kinh nghi¢m di duong xa. Bao lau ma
chua t&i noi téi chdn, ching ta nén chuén bi gap su kho khan.
Con dudng luan hoi xa x6i ¢ khong biét bao nhiéu 13 tré ngai.
Ding néi chi dén twong lai, ngay trong cudc doi nay chung ta
da va dang gap diy chudéng ngai.

Chung ta dang dung trudc hai sy lya chon Mot 1a tiép tuc di
theo con duong luan hoéi xa x61 va day chudng ngai do. Hai la
khong muon di nira, rat ngan né lai va tim con duong giai thoat.

Con dudng ma céc thién sinh dang di ddy 1a con dudng thi
hai. Con duong cua su giai thoat. Nhu cac ban di thdy, con
duong nay s& glup chung ta di ra khoi luan hdi nhu’ng truoc mat
n6 van con nhiéu chuéng ngai. O day su mudn néi vé nhiing
chudng ngai tam linh--hoan toan va thuan tay tdm linh--ma céc
ban s& gip khi chon di trén con dudng nay.

Dtic Phat da day rd vé nim chudéng ngai tAm linh cta con
duong tha hai néy. D6 1a, thir nht, long ham mubn, tham &i;
thtr nhi, long san han, thu 6an; thir ba, sy da duoi, budn ngu;
thtr tu, sy phong dat hay hdi han va bat an; va cubi cung, thu
nam, sy hoai nghi.

Chuéng Ngai Thir Nhat: Tham Ai

Tham 4i xuét phat tir ddu? N6 dén tir chinh tAm cta ching
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ta. That ra, no & trong tdm chung ta tir hdi nao dén gid. Chinh vi
c6 long tham muodn, chiing ta méi luan hoi dén ngay hom nay.

Bay gio chiing ta hanh thién va di trén con dudng giai thoat
ma DPuc Phat chi cho chung ta. D6 1a con dudong c6 tam chi,
chia thanh ba nhom. Nhom thtr nhat con goi 1a nhom Tué gom
¢ chanh kién, chanh tu duy. Nhom thtr hai con goi 1a nhom
Gidi, gém c6 chanh ngtt, chanh nghiép, va chanh mang. Nhom
thir ba con goi 1a nhom Dinh ¢6 chanh tinh tan, chanh niém va
chanh dinh. Pay 1a ban d6 ma chung ta thudc 1ong khi di trén
con dudng nay.

Bay gio chung ta dang hanh thién. Chung ta dang hudng
d?m tam chl'mg ta di. Trén dudng di, ching ta thdy 1ong tham
mudn c6 thé sanh 1én bt cr luc nao, nghla la ngay luc bay gio
day, tam chung ta c6 tham. Nho ngdi thién, ta méi thdy rd su
hién dién cua no.

Céc vi thién su ludn khuyén khich va khuyén nhu thién
sinh phai luon c6 tri nhéd ghi nhan kip thoi. Khi tham ai sanh
1én, hiy biét 1 tham &i sanh 1én. D6i khi tham 4i rat 1a vi té va
chung ta khong thay dugc. Su con nhé luc su hanh thién & An
Do. Khi trinh phép, su néi voi thay caa su: “Sy ham mudn hinh
nhu khong c6 trong tdm con.” Thay su hoi lai, “Vay khi ngdi
thién, 6ng c6 nhé t6i d6i bung, ong c6 nhé téi mon in khong?”
Su giat minh va noi, “Da c6!” Ngai noi, “D6 do! Chinh 1a tham
muén d6.” Nghe vay, Su ciing hoi mic ¢d. N ky la & chd 1a su
ham mudn xay ra ma minh khong biét.

Trén day chi 1a mot vi du tam thoi. Tham ai thé hién bﬁng
nhiéu cach. M&i nguoi, ai cling c6 sy thich, sy mudn riéng. C()
bao nhiéu dbi twong mét thay, tai nghe, miii ngu:l ludi ném,
than dung cham...1a co bay nhiéu sy ham muon luén lién tuc
sanh 1én tir ¢6. H& ching ta thiéu chanh niém 13 n6 sanh 1én

95



lién. N6 sanh 1én vi n6 ndm ngay trong tim chung ta. Nhu vay
khi c6 d6i twong dén, hanh gia phai ludn ludn c6 tri nho, ghi
nhan va theo ddi tim ctia minh. Céc vi thién su ludn khfmg dinh
1a khong c6 gi tot va hitu hiéu hon dé ché ngy tham 4i 1a luén
luén ghi nhan, luén luén chanh niém. Tom lai, bat ctr khi nao
tham mudn sanh Ién, chung ta hdy ghi nhén, “A, c6 su tham
muén sanh 1én.”

Chuwéng Ngai Thir Hai: San Han va Oan Thu

Khi ¢6 su budn phién va san han trong tam, thién sinh nén
tinh giéc, biét c6 su san han trong tam. Thién sinh cling nén
nghi t61 nguyén nhan cia sy buc bdi, kho chiu va san han. boi
tuong nao lam chung ta kho chiu? Khi ddi tuong, nhét 13 tAm
san, phat sinh tir trong tim trong lic hanh thién, chung ta nén
luén nghi dén nghiép bdo va biét rflng nghiép béo la dinh luat
cua thién nhién.

Ping no6i chi trong tim. Noi than nay, khi hanh thién ching
ta s& thay. Cang ngdi lau, cang cam giac sy dau nhirc ¢ trong
than. Néu thiéu chanh niém va c¢6 su dinh méc véi than nay,
chung ta bat dau chép va c6 su buc boi. Buc boi 1a vi ching ta
khong thich su dau nhirc d6. Mdi 1an buc boi 1a mdi 1an ching
ta cOt mot cai nghiép mdi vao tam. Khong ai khic ngoai ching
ta tr6i budc chinh minh ca. Cai dau ctr dén, thay vi budng bo
su buc boi, ching ta tiép tuc khong thich no; va ctr thé, chung
ta tiép tuc cot thém, thit thém cai nghi¢p san mdi vao tam, lam
cho no ngay cang day hon va chic hon.

Nhu vay, chung ta nén niém nhu thé nao khi c6 su dau nhuc
trong than? Durc Phét day chung ta nén ghi nhan cai tdim khong
thich sy dau nhirc d6. Vi cdi dau chi 1a cam gidc va chiing ta
khong thé 1am gi dugc ca. Ngay ltc d6, ching ta chi cé thé sira
d6i tdm cua ching ta ma thoi. Vi vay ching ta nén co tri nhé
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va ghi nhén 1a tdm chung ta dang c6 sy khong thich. Nhu vay
chung ta s& giai quyét dugc nd bang cach ghi nhan no dé thay
no thay ddi. Mot su ghi nhan, hai sy ghi nhan, ba su ghi nhan.
N6 bat dau thay dbi, thay dbi.... Nhu vay, ching ta thdy tim
chung ta thay d6i va khong con gian nita.

Su xin ké mot thi du nira vé cach niém chudng ngai san han
va oan thi. C6 mot hinh anh khong kha i ctia ai d6 dén véi mat
ching ta; c6 mot 16i noi khong vira y ctia ngudi nao do dén véi
tai cua chung ta. Luc do, vi thiéu chanh niém, chung ta tirc gian
va buc boi. That ra ngay sau d6, hinh anh cting nhu 161 n6i cta
ngudi d6 da di mét rdi. Nhung ching ta van giit lai hinh anh
va 10i néi d6 trong tam dé rdi tiép tuc gidn va gian thém. Puc
Phat day ching ta phap Tam quan niém x (cittanupassati) dé
chung ta tap ghi nhan tdm. Khi chung ta ghi nhan tam khong
thich, tu nhién chung ta s& thay tam thay d6i va tir d6 chudng
ngai san han s€ yéu dan.

Tam ludn ludn phan tng—thich hodac khong thich. Khi
than dau nhtrc, n6 phan ing khong thich va tréd nén buc boi véi
than. Khi nghe 10'1 noi khong vura ¥, n6 phan trng khong thich
va tirc gian, mudn chiri, mudn danh nguoi ndi ra 10i d6. Tam
lam vié€c theo thtr ty nhu vay. Khi tdm phan tng khoé chiu voi
than nay hay khi tam phan tmg gian dit véi mot ddi d6i tuong
nao dé, phan tng nay sé tic dong manh t6i than. Than sé cang
thang va dau nhic hon. Néu gian qua, tay chan c¢é thé run ray
va miéng lap cap.

Trong nhiing truong hop nhu vay, Bic Phat day ching ta
phai luon luon ghi nhan. Khi chung ta ghi nhan kip thoi l(‘)’i
noi, do 1a phap Phap quan ni¢m xtr (Dhammanupassatz) N éu
chung ta ghi nhan khong kip, 11 néi s& tién vao trong tam. Néu
chung ta lai ghi nhan khong kip phan ng cta tam véi 101 néi,
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su khong thich va tirc gidn s€ tang dan, s& tac dong tro lai than.
Khi gian qua, chung ta s& cam thay kho chiu trong tim va nguc.
Su gian nay, von la phan tng cta tam, tr¢ lai thanh phan Gng
cua than. Lac do, chung ta nén tr¢ lai ghi nhan sy khé chiu ¢
than, sy cang thang dang day toi dy lui ¢ chan thuy va 1ong
nguec. R6i 14n 14n sy kho chiu vé than s& bat dau tan. N6 tan 1a
nhd su ghi nhan ciia chiing ta. P6 1 nhitng phuong phap dé
vuot qua chudng ngai thir hai --su san han va odn thu.

Chuéng Ngai Thir Ba: Da Dugi va Budn Ngii

O day thién sinh khong thiéu ngu nhung khi ngdi thién,
cai di duoi budn ngt lai dén. C6 nhiéu nguyén nhan khién cho
ching ta budn ngu. Dung vt thuc ma khong biét du va diéu
do cling gdy ra budn ngi. Khi hanh gia biét nguyen nhan cua
su budn ngu la nhu vay, hay chap nhan né. Khi chap nhan roi,
chung ta nén nd lyc tinh tan va theo doi di tuong cho chat ché.
Khi biét nguyén nhan nhu vay, vé sau minh can than va tri tac
hon trong van d& an ung dé tranh bi da duoi va budn ngi trong
It hanh thién.

Khi budn ngu t6i chiing ta nén tinh gidc va ghi nhan, “A!
budn ngu t61, budn ngi t6i.” P6 1a ddi twong trude nhat vaquan
trong nhat ma hanh gia nén luén chanh niém. Néu vin budn
ngu, hanh gia c6 thé mo mat, nghi t6i 4nh sang hodc nghi toi
nhing gido 1y quan trong ma hanh gia yéu thich va cam thay
thl vi.

Chuéng Ngai Thir Tu: H6i Han va Bit An

Trong ltc hanh thién, hau hét chung ta ai cling c6 su hdi han
nay. Doi khi chiing ta nghi 1a trong qua khir ctia cudc doi ny,
chung ta da khong lam dugc gi loi ich cho minh va trong xa
hoi. Hay 1a hoi truée chung ta di co nhitng hanh dong khong tot
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nhung chung ta quén. Bay gi0, tinh glac va nhé lai d6i tuong
da cu xir khong tot, chung ta budn va hdi han. Dtrc Phat day 1a
trong lac hanh thién, néu tim hoi hén téi, chung ta ghi nhan “A,
¢4 hdi han t6i.” Céc vi thién su day thién sinh ludn luén phai
ghi nhén sy hdi han cia minh.

Su xin ké cau chuyén vé su héi han ciia mot dé tir Dirc Phat
la ngai Anguhmala (V6 Nio). Vi d6 1a mot nguoi tot, nghia 1a
trong nhiéu kiép trude ngai di lam nhiéu thién hanh. Nhung
trong klep hién tai, vi sy v0 minh nghi t61 danh vong, ngai da
bi nguoi ta dau doc va xui giuc da giét hai gﬁn cd ngan nguoi.

Trong lic d6, nhd ¢ thién nhan, Pirc Phat thiy ring trong
kiép trude, Angulimala 12 mot nguoi rat t6t va co thé do dugc.
Nhung trong kiép nay, ong da vO minh theo xu hudng cua
nguoi ac, ong co y nghi mudn giét nguoi me cua minh trong
ngay hom nay. Néu dé Angulimala giét me thi s& khong con
cach nao do dugc ong.' Vi thé, Puc Phat lién tim cach ngan can
khong cho 6ng giét me.

Trong luc Angulimala dang tiép tuc tim ngu’(‘)ri dé giét thi
me cua ong biét tin 1a con mmh da 1am nhiéu chuyen ddc ac
va nha vua dang tim cach rudng bat nén ba c¢6 ¥ mudn gip va
khuyén 6ng tron khoi noi nay. Vi qua vé minh va san han, cho
du ba 1a me, Angulimala van mudn giét ba vi phai giét cho du
1.000 nguoi trong ngay hom do, 6ng mai dat thanh nguyén
vong.

Trong luc Angulimala vira thdy me va c6 ¥ mudn giét ba,
Dirc Phat lién hién ti. Angulimala doi y. Thay vi giét me, Ong
mudn giét vi sa mon nay. Ong ta lién chay nhanh téi gan Puc

1 Giét me la mét trong nam trong toi dwea toi pham thcfng xu(fng dia
nguc. Nam trong toi do la giét cha, giét me, giét A la han, lam
chay mau Phat, va chia ré Tang doan
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Phat va dinh ham hai Ngai. Nhung Duc Phat ctr thong tha va tu
nhién di toi. ROi Ngai dung than thong khién cho Angulimala
khong thé nao ruot kip. Angulimala ben goi, “Nay Sa mon Co
Dam, hay dung lai! Hay dung lai!” Dtrc Phat néi, “Ta da ngung
r0i!”. Angulimala hoi, “D3 ngimg sao chin 6ng van con budc?”
Puc Phat tra 10i, “Ta di nging! Ta nglng ban tay giét nguoi

",

nhu con vay do. Chi ¢6 con la chua nging d6 thoi!

Khi nghe nhu vdy, Angulimala giat minh va bt dau so 10
no6i cia mot bac Gidc Ngd-- mot nguoi khong cd tham, san, si
& trong tam. Ong ta bat ddu suy nghi, “Day la t6i 16i ma ta da
lam.” Ptrc Phat bén tién tdi huéng dan 6 ong vé luat nhan qua.
Sau d6, Angulimala phat tim trong sach mudn xuat gia.

Pirc Phat bén dan 6ng toi chua, cho xuét gia, va day ong
phan su ciia nguoi xuat gia trong giao phap ctua Dtic Thé Ton.
Ngai day rang gido phap ctia Nhu Lai ¢6 hai phan: Phap hoc va
Phap hanh. Va Angulimala da chon con duong thuc hanh gido
phap.

Nhung khi hanh thién, Angulimala khong thé dinh tim
duogc vi sy hdi han di giét gan ca ngan nguoi ci phat sinh va
tran ngdp trong tam. Nhitng hinh dnh 6ng rugt nguoi ta, nhirng
dong thai giét nguoi; nhitng canh ngudi chét doi dau, doi tay,
doi chan.. ctr luén ludn hién ra trong tam cua 6ng. Tam khong
dinh ma chi toan hdi han. Ong bén dén véi Pie Phat va bach
rang, “Bach Pirc Thé Ton con khong ngdi thién duoc. Cai gi
ma con da lam, ludn ludén con nhé, con khong thé quén.” Purc
Phat khuyén, “ Nhitng chuyén con lam trudc khi xuat gia da
qua roi. Bay gid con 1a mot vi Ty khuu. Con phai séng trong
hién tai.”

Cong thirc ma Pic Phat day va Angulimala ludn ludn cb
gang thuc hanh cling 1a cong thic ma chiing ta dang thuc tip
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tai day va bay gio. bo la séng trong hién tai. Khi co su héi
han tir trong qua khtr sanh 1én, chiing ta phai luén co6 tri nhé
ghi nhan. Cai gi xay ra déu c6 sanh va c6 diét. Than va tim
ctia ching ta ciing th . Khi ¢6 sy tinh toan va bat an vé tuong
lai tién t6i, chung ta cling phai ldy bai hoc ma Puc Phat day
Angulimala. Qua khtr dd qua rdi; twong lai chua t6i; chi nén
song trong hién tai. Piéu quan trong 1a ching ta khong lam
nhitng diéu bat thién dé khong phai hdi han va bat an trong
tuong lai.

Chuwéng Ngai Thir Nam: Hoai Nghi

Hoai nghi & dau? Hoai nghi ¢ Phat, Phap, Tang. Néu hoai
nghi Dtrc Phat, hoai nghi Gido Phap, hoai nghi Chu Tang, d6 goi
1a hoai nghi Tam bdo. Khi c6 hoai nghi t&i trong tm, hanh gia
nén ludn ghi nhan, “A, c6 hoai nghi t61! Hoai nghi to1 voi ta!”

Hoai Nghi Phat: Néu hoai nghi vé DPtrc Phat, chung ta hiy
nghi dén an duc cia Ngai nhu sau: Pac Phat 13 nguoi c6 dirc.
Ngai 1a mdt vi A la han, tam Ngai khong c6 tham, san, si. Vi
nay tu Ngai gidc ngd, khong ai day Ngai. Ngai biét roi Ngai
hanh. Ngai hanh nhu thé nao Ngai noi ra cling vay; Ngai da di
t6i su an vui va Ngai chi lai con duong an vui ndy cho chung
ta. Ngai hiéu hét Tam gidi va van dé giéi luat; Ngai cao thuong
hon tat c4 nhan loai trén thé gian nay. Roi Ngai huéng dan va
day nhitng nguoi c6 duyén; Ngai da huéng dan thanh cong.

Ciing nhu hodi ndy, su ké lai sy tich 6ng Angulimala. Trong
cau chuyén néy, Ngai hudng dan mot ké toi 16i tu tap tré thanh
ngudi giac ngd nhu Ngai. Pirc Phat 14 thay cta chu thién va
nhan loai. Nhu chiing ta biét 1a ngoai ¢di ngudi nay con co cdi
chu thién, ba Phat Mau? sau khi bang ha tai sanh lam chu thién.

2 Hoang hdu Maya sau khi bang ha tdi sinh vé céi troi Tam Thip
Tam Thién hay coi troi Pau Loi (Tavatimsa)
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Duc Phat Ngai [én trén do day cho Phat Mau va tat ca chu
thién. Purc Phat giac ngd Ta Diéu Dé rdi Ngai day nguoi khac
cling thay T Diéu Bé giac ngd gidng nhu Ngai vay.

Hoai Nghi Phap: Do6i khi, ching ta hoai nghi phdp hanh.
Hoai nghi phap hanh 1a nhu thé nao? Khi nim chudng ngai
phat sinh va tién t6i, chung ta nghi ngd, « Ua, t6i hanh thién la
dé bt tham, bét san, bot si nhung tai sao toi chi théy toan la
tham san si chi phdi?”

Ltc d6, chung ta nén nhd té1 101 day cua Bac Phat. Cho
nhitng nguoi thue hanh theo Ngai dé ho tu théy va tu biét noi
tam cta minh. Ngdi dé thay gi? Ngdi dé thdy c6 tam dinh, biét
tam dinh; tam khong dinh, biét tam khong dinh; ngé)i théy cod
tam tham, biét tim tham; tim khong tham, biét tam khong
tham; hanh gia tu minh théy, khong c6 ai lai chi cho ho théy
trong luc nay. Ho tu théy cac phap diét roi sanh, sanh roi diét,
sanh di¢t 1a thuong. D6 1a mot tri tué ma chung ta chi kham pha
ra trong luc chiing ta dang hanh thién. Loai tri tug¢ nay khong
cho dogi ngay gio. Khong phai la chung ta ng01 thién roi ngay
sau, ndm sau moi biét. Khong phai nhu vay. Rdi chung ta hoan
hi voi phu’ong phap hanh thién ciia chiing ta. Thudng thuong
trén thé glan nay, khi c6 cai gi dac biét va la, chung ta mudn
cdng hién mon qua d6 cho ngudi than cua chiing ta. Nhu vay,
khi théy duoc su an vui va thoai mai, chung ta mudn 1am sao
cho cha me, vo chéng con céi, va ban bé chung ta cling théy
nhu vay. Nho do, sy hiéu biét ban dau c6 dugc trong tam cang
tang thém, tang thém. Nguoi do6 duogc goi 1a ngudi thugng can,
thién tri. Nguoi ¢6 duyén lanh méi thiy giao phap nhu vay.

Hoai Nghi Tang: Doi khi ching ta con hoai nghi & Tang
Béo. Tang Bdo la tang gia hay tang doan. Cho du la tang hay 1a
tuc, nguoi co dic do cting dugc goi 1a thanh nhan. Khi nghi dén
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durc d6 cuia mot vi thay duoc T Diéu Dé hay mot bac thanh
nhan, chiing ta s€ c6 tdm trong sach.

Riéng su, su co niém tin dau tién & Tang Bao khi dugc biét
13 c6 mot bac thanh nhén tai B4 Bé Pao Trang (An Po). Nguoi
d6 chinh 1a Ngai Munindra ma qui vi thuong nghe tiéng. Roi
thanh nhén thtr nhi 1a Ba Dipa Ma. Chi qua vai hanh dong va
101 n6i khi gip ba, ba da sach tan su. Biét 1a su ludn ludn cod
tam héi han, Ba khuyén khich, “O, cai sy bt an va hbi han d6
s& qua néu su rang tinh tan tu niém.”

Tai sao su hdi han? Vi su ludn song trong qua khir va tuong
lai ma luén quén trong hién tai. Cai do goi la hdi han va bét an.
Su da tu hanh m{t nam, hai nam hay hai ba chuc nam, su cling
khong thay toi dau ca. Nhung khi su & gan Thay Munindra tim
chin ndm, Ngai luon c6 11 ndi diu dang va tam tir rat 13 nhiéu.
Ba Dipa Ma ciing vdy. Ba thuong noi néu ching ta ¢ ging
hanh thién thi tam chung ta s@ duoc an Vu1 Su tin tudng & cac
vi thanh nhan nay. Roi su ¢b gang va cb gang Mot ngay nao
do, qua kinh nghlem hanh thién, su bat dau hiéu thé nao 1a sy
héi han va bat an. Ly do chinh 1a vi tAm su luén ludn nghi téi
tuong lai.

Séng Trong Hién Tai

Qui vi ciing vay, hily c¢b ging song trong hién tai, c6 ging
séng trong hién tai. Mgt ngay nao do khi hién tai tr¢ thanh
su that, d6 chinh la sy gidc ngd. Quy vi s€ hiéu, “Oi cai vong
tudng qua khir hay tuong lai chi 1a vong tuong thoi. Hién tai la
quan trong. Hién tai trong lic ngéi, hién tai trong luc di, hoac
1a hién tai trong lic chiing ta 1am viéc. Ptrc Phét day chung ta
song trong hién tai 1a nhu thé.

Chtng ta séng trong su thay, trong su nghe, su ngui, ném,
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dung cham voi tri tué sang sudt cta chung ta. Sy sang sudt nay
khong c6 diéu kién. Khong ai che 1dp duoc su hiéu biét cua
chung ta vi n6 khong phal qua khtr cling khong phai tuong lai.
Trong hi¢n tai ching ta song véi nd. N6 la than va tam, 1a d6i
tuong cta tim. Puc Phat day ching ta song véi tri tué. Khi
chung ta séng voi tri tué, chung ta s& sdng mai mai. Nhu vay
nguyén nhan cua sy dau kho 13 tham, san, si. Liic ndo ma chung
ta théy bt tham, bot san, bdt si thi lac do chung ta dugc an vui.
Nhu vay, chiing ta dang di trén con dudng tién hoa vé tam linh.
V&i niém tin nhu vay, ching ta s€ khong hoai nghi trong Phat,
Phap, Téang.

Nguwdoi Ban Lanh

Toém lai, d6 chinh 1a dac tin. Ching ta luén ludn ¢ tinh tan.
Roi chung ta dang tap chanh niém. Nhu vay dinh, tu¢ 1a qua
bau ciia dic tin va tinh tdn vdy. Cai ndy khac v6i naim chudng
ngai tam linh. Bay gid ching ta hoan toan c6 nguoi ban lanh
ma Tay phuong goi 13 ngudi ban tinh than. D6 1a dirc tin, tinh
tan, chanh niém, dinh va tué vay. Nguoi ban nay luén luon di
theo ta bat ky ngay gio ndo trong lic ma chung ta co chanh
niém. Ngudi ban nay luon ludn ho tro chung ta trén con dudng
gidi thoat vay. Chuc qui vi dugc su an vui, mau gidi thoat, sém
giac ngo.
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BAXL 9
NGU UAN

Tai Sao Pirc Phat Giang Vé Ngii Uan?

Pé chung ta hiéu biét thé nao 1a con nguoi, Puc Phat da
dung nhiéu danh tir dé phan tich va mé ta. Ngai noi con nguoi
c6 than, c6 tam; roi dé cho dé hiéu hon, Ngai day con nguoi co
nam uan. Poi khi chung ta van khong hiéu, Ngai mo ta than 13
c6 can hay tran v.v.

Tai sao DPurc Phat day thém vé ngli uan? Vi ai ai trong chung
ta cling khong hiéu vé cai ngii uan nay. Chung ta c6 su hic¢u biét
9% ¢¢

sai lam, chap ngli uan nay 1a “cuda ta”, “cta t6i”. Vi con nguoi
chap vao ngii uan nén n6 con dugc goi 1a ngti uan thu.

C6 hai nguyén nhan chinh lam chung ta phai dau kho. Mot
1a ¢6 sy tham mudn; hai 13 hiéu 1am va chap sai, con goi la ta
kién. Chi c¢6 hai phap ndy thoi! Hai phap ndy da lam ching ta
quanh quan luan hdi va dau kho cho dén ngay hom nay. Vi ly
do tham 4i va su hiéu 1am tir hoi nao t&i gio, Pl Phat ¢ mo ta
va chi 16 cho chung ta thdy nim uan chi 1 nim uan dé ching ta
khong con hiéu sai va bot dau khd.

Ngii Uan La Gi?

O day su chi giai thich tom tat dé chung ta c6 thé hiéu cin
ban thé nao 1a nam uvan. Nhu tén goi, ngii uan cé6 nam thanh
phan.
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* Tht nhat 13 sic uan. Sac udn 1a vat gi ma chung ta cO thé
thay bang mat hay ro dung bang tay. Séc ¢ trong 1a sic cua ta,
sac o ngoal 1a sdc ma ching ta thdy. Sic phap duoc chia ra lam
bdn phan ma ching ta di timg kinh nghiém va biét. Do 1a dat,
nudéc, lua, gid, thuong dugc goi 1a tir dai.

* Thtr hai 13 tho uén. Tho uén 1a sy cam giac. Cam gidc la
mot phan trong con ngudi chung ta. Cam giac c6 lac va kho.
Hai cadm giac nay--lac va khd-- hoan toan thudc vé than. Khi
ching ta cam thay dau, chinh 13 than nay dau. Tuy nhién, tho
uan khong ngimg ¢ cam giac khoe hay bénh vé than. Khi chung
ta c6 mot cam giac khong thich mdt ddi tuong nao do, tho trd
thanh van dé cta tdm. Su thich, khong thich hay tho lac, khd
trong tdm c6 khuynh hudng kéo dai, kéo dai.. dua con nguoi tur
su dau kho n'?ly dén su dau kho khéc. Tam co ba loai tho: khd,
lac va vo ky. Néu tho khé va tho lac thudc vé than, thi tho vo
ky hay tho xa thudc vé tam.

* Thu ba la tudng van. Tuong van 1a su ghi nhd, ghi nhan,
nhé ddi tugng. Tudng uan cb lién quan dén tri nhé va sy hoc
hoi cua minh. Thi du hom nay, chung ta thiy mot vat nao do.
Chung ta lam dau vat dé va c6 gang nh¢. Ngay hom sau, thdy
lai vat do, chung ta nhd lién. “O! Cai d6 1a nhu vay do.” bo la
mot phan cua tudng udn ma chung ta thuong co.

* Thir tu 13 hanh uan. Hanh udn 1 mot trang thai tim hay
mot dac tinh cua tdm, con goi 1a tdm s¢. CO ndm muoi tam
s& thudc vé hanh uan. Thét ra co tAt ca ndm muoi hai tAm sé
nhung c6 hai tim s¢ khong thudc hanh uan. D6 1a tho va tudng.
Tudng la dé nhé. Tho 1a dé cam giac. Hai tdm sé ndy ding
riéng ra thanh hai udn ma su vira giai thich. Nam muoi tim s
con lai thudc hanh uan. Ping dau 50 tim sé nay 1a TAC Y 1a
tam s¢ tao nghiép. Tom lai, hanh van 1a tap hgp nhiing sinh
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hoat tim gom:
* 13 tam s& dong sanh khoi véi tam thién va bat thién.
* 14 tam s bat thién
* 12 tam so thién

Thé nao 1a tAm s&? Tham, sén, si 1a tim s¢. Duc tin, tinh
tén, niém, dinh, tu€ 1a tdm s¢. Nho thyc tap, chung ta moi théy
dugc tam s¢. Con dudong dao ma ching ta dang di c6 tdm tdm
sO va chiing ta dang c¢b gang thuc tap dé phat trién toan hao va
dong bo tam tim sé nay. D6 1a chanh kién, chanh tu duy, chanh
ngtt, chanh nghi€p, chanh man, chanh tinh tan, chanh niém,
chanh dinh... Tuy nhién, hoat dong ctia hanh uan khong ngimg
& d6. N6 ludn di chung véi thirc udn.

* Thir nam 14 thirc uan. Dic tinh cta thic uan 13 hay biét
d6i twong. N6 chi hay biét suéng. Thé nao 14 hay biét suong?
Khi c6 mot d6i twong tiép xtic voi mét, cai thirc ¢ trong mét chi
thdy suong. Théy suong 1a chi thay ma khong biét 1a mau gi,
cai gi dugc thiy. Thay ma khong biét ngu’orl dugc thay, khong
biét mau do, mau trang, hay mau vang gi hét duoc goi la thay
sudng, 1a sy hay biét sudng. Ciing nhur 4m thanh t6i, tai bat dau
nghe tiéng. Thirc chi nghe thoi ma khf)ng biét am thanh dén tir
dau, cua ai, 16n hay nho. .. Khi bat cir dbi trong nao rd rang xay
ra trong lic bay glor qua mat thiy, tai nghe, mili ngiri, ludi ném
.. thirc hay biét 1ién. Tom lai, ddc tanh cua thirc 13 ludn ludn hay
biét ddi twong va chi hay biét suéng.

Sw Lam Viéc Cia Nam Uan

Khi thuc tap, chung ta s€ thay ngli uan lam vi¢c nhu thé
nao. Thuong thuong ngii uan lam viéc chung véi nhau. O day
su muon noi dén sy lam viéce cia hai uan sau chot 1a hanh uan
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va thtrc uan.! Khi c6 tam hay biét, con goi la tam vuong, sinh
1€n, tu dong mot loat tdm s cling sanh [én cung mot lugt. Khi
tdm vuong diét, tu dong tdm s¢ cling diét cung mdt lac... Vidu
c6 mot tiéng chudng. Khi c6 tiéng chudng thi su nghe t6i trudc
nhat, lién sau do, bay tdm so khac nhau sanh 1én cfmg thoi voi
tam vuong nghe. Do 1a xtc, tho, tU:O’ng, tac ¥, nhat tAm, mang
can, su chu y y- Bay tam s& sudng nay gitp chung ta hay bi ét va
cam nhan doi tuong.

“C6 mot am thanh dén.” D6 1a lac chung ta bét dﬁu co su
tiép xuc (tAm 5O xuc) va cam giac (tam so tho) vé tiéng vang.
Sau khi ¢6 su tiép xtic va cam giac voi doi tuong, ching ta bat
dau tién t6i va nghi dén mot viéc khac. “Do 1a tiéng gi?” Tam
sO tuong bat dau 1am viéc. N6 nhé lai va nhan ra “O! P6 1a
tleng chuong O, Tiéng chudng nay thanh qua!” Tam s¢ tham
bat dau sanh 1én. Nguogc lai, néu tiéng chudng chat qua. <O,
tiéng chudng sao chat qua!”. Tam khong thich hay tdm s& san
bét dau dén. Mau séc ciing thé Khi mau sic hip din dén véi
mit, chung ta thay dep qua r0i bat dau thich. Mui thom ciing
thé. “Oi! C6 mot mui giéng nhu mui nude hoa dic biét tén 1a

*Soir de Paris'--Mui thom ctia budi chiéu Paris. Oi! Pac biét
qua! thom qua!”. Roi chung ta tién thém mot bude nita. D6 1a
chap giit vao 4m thanh, mau sic, mui thom do6. Su chap sanh
1én vi tham va hiéu sai. Chung ta khong biét 1a theo quy luat
cta thién nhién, Am thanh, mau sic, mui vi, cho du rat ém diu,
hap dan dén dau, ching dén rdi sé di, sinh roi sé diét.. Va chung
ta tiép tuc gilt chat nhitng ddi tugng do trong tdm va tiép tuc
dudi theo chiing.

Sirc Manh Ciia Sy Dinh Mic

Nhin chung, tat ca cac d6i tuogng trén the gian déu 1a 601
tuong cua su dinh mac. Chung ta dinh mic ¢ trong mau sic,

1 Theo Vi Di¢u Phap, co 89 hodc 121 tam
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am thanh, huong, vi, xtic cham... «Than néy cua t61! Cam giac
nay cua t6i! Tudng ciing cta toi! Cai vui, cai budn cua toi. Qué
khu, tuong lai cua t61 Ngay gio va dbi tuong da dl qua roi
nhung tam chiing ta van khong chiu buong, van om ap gin gitr
d6i twong cho dii d6 13 vat nho nhiém nhat.

Su xin ké thi du v& mot vat nho, gia tri khong bao nhiéu
ma su dinh mic vao n6 lam cho con ngudi dau kho khong biét
1a duong nao. Su con nhé cau chuyén thay Goenka cta su ndi
vé su dinh méc. Trong mot budi giang phap cta ngai, c6 mot
ba gla di nghe. Ba c6 mdt cai goi nho nhu:ng khong dem vao
thién duong ma dé & ngoal Trong lac ba ngdi thién, bén ngoai
c6 mot con khi thdy va 1dy cai goi nho cua ba chay di. Sau thoi
phap, ba di ra va thdy mat goi do. Ba bat dau khoc b lu bu loa,
khong ai db ba duge. Ba khong néi rd 1y do khéc ma chi noi,
“Oi, t6i mat dd! Oi, Cai goi dd cua t6i!” Co nguoi khuyén, “Gia
g6i d0 1a bao nhiéu? Noi 6 di, toi s& tra tién cho ba. Ba dung
c¢6 khoc.” Ba néi, “Khong! Khong! Tién khong bang céi vat toi
6.” “Vay vat d6 1a cai gi?” Do 1a mot chiée ca ra ma chong ba
tang cho ba hoi dam cudi. Nguoi do hoi tiép, « Vay chiée ca ra
do tri gia bao nhi€u?” Ba ndi, “Su that n6 khong co6 gia tri bao
nhiéu. Nhung cai d6 1a ciia t6i. Chong t6i tang t6i. Nhu vay tién
bac ma qui vi cho t6i dau co bfmg cai vat toi mat. Do 1a vat ky
niém. Téi dau kho vi d6 1a vat ky niém cua t61.”

Pay 1a sy dinh méc voi vat & ngoai, khong phai trong than
ciia minh. Trén doi ndy, con biét bao nhiéu ciu chuyén dinh
méc ma chung ta khong ké hét dugce. Nu cudi ciia mot nguoi
mo&i gap 1a mot sy dinh méc. Mot bong héng cua nguoi khac
tang cling 1a mdt sy dinh méc. Vi thé, Dirc Phat méi day ching
ta sy dinh mic vé ngii udn nay.
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Thwe Hanh Pé Thay Su That Vé Ngii Uan

Thién sinh & ddy c6 co hoi tot dén trudng thién hoc phuong
phap sdng trong hién tai dé biét sy that ctia ngii uan. Than uan
1 chi 1a than. Tho uan hay cam giac chi 1a cam giac. Hanh uan,
thirc uan ciing thé. Chiing ta s& hiéu 16i day ctia Dtic Phat qua
kinh nghiém thyc tap dé thay rd ddc tanh va ddc tudng ciia ngii
uan. Mdi uan déu co dic tanh cua sy vo thudng va mdi un déu
c6 trang thai cua sy dau kho va khong & dudi quyén so hitu cia
minh. C6 mdt bai phap ching ta nghe rat d& hiéu, nhung sau
khi nghe 10i, chung ta lai tr¢ lai bai hoc cti vi chua théy va chua
kinh nghiém dugc sy that. Nhung néu chung ta kinh nghiém
chi mot uan thoi, nghia 14 thay rd né c6 trang thai thay doi, kho
va khong phai 14 cua ta, chung ta s& 1an 1an mét di su chap.

Thoi gido 1y hom nay chi 1a mot bai hoc 1y thuyét vé nim
uan dé chung ta suy nghi. Dé bai hoc trd thanh su that, chung
ta phai tu tap tri tu¢ nhu quy vi dang thuc tp trong khoa thién
nay vay.

Cau héi va Tra Loi

Cdu hoi: Trong nam uan, thién sinh c6 thé hanh thién va
lam viéc chi trén hai uan va bé qua ba uan con lai dugc khong?

Trd loi: Trong thuc té, chanh niém hay tri nh¢ chi c6 thé
ghi nhan mot 14n mot uan ma thoi. No khong thé ghi nhan mot
lan hai uan. Vi vay Kinh Pai Niém X n6i rat 13, “Vi ty khuu
quan than trong than”, nghia 1a vi Ty kheo chi ni¢ém than thoi
chur khong thé vira niém than, vira niém tho. Vi éy chi ghi nhan
hoan toan than va trong thdn ma thoi. Trong ndm uan, hanh gia
chi can ghi nhan hoan toan mot uén thoi dé hiéu rd cai uan do
nhu thé nao.
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Péi tuong dau tién ma hanh gia nao ciing niém hét 1a sic
van. Sic uin 1a than. Niém than y noi 1a niém hoi thd cua minh.
Khi thd vao, hanh gia biét c6 hoi thd vao; khi thé ra, biét co
hoi tho ra.

Trong thién minh sat, vi thién su ludn ludn hudng dan hanh
gia co tri nhé theo doi dbi tugng mot cach rd rang va chinh xéc.
Diéu ndy co6 nghia I hanh gia niém mot cach chin chin, xuyén
thau, khong hoi hot. Hanh gia can thay rd cai cam giac nhu thé
nao cia mot hot tho. Hanh gia bt dau théy tién trinh mét hoi
tho bat dau vao, vao, vao... Néu cht tim noi bung, hanh gia bat
dau thy phong, phong, phong. .. Nhu vay hanh gia theo ddi va
thiy su bat dau, su kéo dai va sy cham dit cua hoi tho. Mot hoi
tho vao rdi kéo dai, kéo dai... va chdm dut. Tho vao ciing nhu
tho ra déu gidng nhau. Chung c6 su bat dau, kéo dai, cham dut.
Su phong va xep ctia bung ciing gidng nhu thé. Day 1a mot bai
hoc rat don gian vé niém hoi thd ma ching ta da qué thudc 1ong
nhung kinh nghiém thyc té thi chua co.

Nhu vay kinh nghiém khac hin vé6i sy suy nghi. Néu c6 day
du tri nho, ching ta s& thiy tAm rat rd. Vi thé, chung ta hiy bat
dau tap chanh niém. Khi c6 hoi thé vao, chung ta dua tam ngay
dén d6. Pic tinh cta tam 1a hay biét ddi tuong nén nd biét lién
1a ¢6 hoi thd vao. N6 hay biét gi vé hoi thé vao? N6 biét 6 su
chuyén dong hoac biét phéng va xep. D6 goi 1a sy 1am vi¢e cta
thirc uan. Ngay sau do, chung ta dua tdm s& chanh niém t6i.
Bay gio tam ching ta c6 chanh ni¢m hay tri nhé. Tri nhé theo
ddi, theo di tam & chd do, nghia la theo ddi tim & noi bung va
tam hay biét c¢6 su phong va su xep ¢ do.

Trong khi bung phdng, néu khong c6 sy suy nghi chen
vao, tri nhd ¢o6 thé lién tuc theo doi sy phong. Khi tri nhé [am
vi€c lién tuc nhu vay, lan lan tri tu¢ s€ phat sanh. Nghia la s¢
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co su thay ngay by gid, thdy rd su phong, thiy tim hay biét
su phong, thdy tim so chanh niém, ghl nhan, ghi nhan, theo
ddi, theo ddi sy phong, rdi thdy sy cham du:t cua su phong Ba
cai “thdy” nay: “thay” rd bung phong 1a séc phap dang phong,

“thdy” 1d tdm dang hay biét, hay biét; va “thay” tri nhé dang
ghi nhan, ghi nhén... déu di cung mot luot voi nhau. Liuc do,
c6 sy sang sudt, sy hiéu biét, su tinh giac hay tri tu¢ trong tam.

ROi cai Xep dén. Ciing vay tdm biét cai Xep béat dau, theo
doi, biét, biét... Tam s6 tri nhé ghi nhan, thay, thay cai xep
cham dit. TAm hay biét cling cham dirt va tri nhé ghi nhan
cling chim dut. Bay gid c6 su tinh giac thiy 16 co sy sanh cua
mot sic phap (su xep), thiy rd sy chuyén dong cua mot sic
phap (bung dang xep), thdy 16 mot danh phap 13 cai tim hay
biét, thdy r& mot danh phap nita 1 tAm sé chanh niém hay tri
nhé luén ghi nhan, ghi nhan, va théy r0 ba cai nay sanh Ién mdt
lugt va diét cung mdt luot. Thay nh u thé duoc goi 1a chl'lng ta
thay su sanh diét cua mot d01 tuong la hoi tho hay su phong
Xep cua bung DPbi tuong nay luén tlep tuc, tlep tuc va tlep tuc
ca ngay lan dém.

Hoi tho Vao Va ra hay bung phdng Xep ma chung ta thdy
day chinh 1a sic uan. Néu ching ta ctr tiép tuc, tiép tuc thuc
hanh .nhu thé, cai thiy d6 s& dua chung ta t6i su giac ngd. Khi
hanh gia thdy voi tri tué 1a kh6ng c6 cai gi ca. Uan chi 1a uan
thoi, vi ay s€ khong con chap trong doi tuong, khéng dinh méc
trong dbi tuong, khong hiéu sa1 trong dbi tuong. Do 1a khong
chap trong ngil uan cho du vi dy chi thdy sic udn, mot trong
nam uan

Thién sinh c6 thé giac ngd trong than quan niém xu hodc
giac ngo trong phap quan cai xtr khac nhu tho, tam, va phap
Su khong dam di siu vo chi tiét phap mén cua cac vi thién su
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vi mdi vi déu ¢6 kinh nghiém riéng. Ngai Mahasi day tir niém
xtr nhung ngai huéng dan thién sinh theo ddi ki ludng va quan
chat ché cac oai nghi cua than. Cac ngai Ledi Sayadaw, U Ba
Khin va hién nay, thay cta su 1a ngai Goenka day vé tho quan
niém xtr. Cc ngai luén luén hudng dan khi cam giac sanh 1én,
hanh gia lu6n luén theo ddi v6i mot y niém vo thuong cho ré
thi kho cling 0 d6 va vo nga ciing & do Ngai Shwe Oo Min va
dé tir ké tuc 1a ngai Tezanlya day vé tdm quan niém x@. Day
cling 1a Tt niém xt nhung ddi tugng dau tién 13 tim. Sau khi
thuan thuc trong phap quan tdm roi, thién sinh c6 thé chuyén
qua quan ddi twong ctia tim, con goi 1a phap quan niém xtr. Khi
hanh gia biét thay chi la thiy sudng, nghe chi la nghe sudng;
Khi biét 1a trong tam c6 tam tham, “0O tam tham dén!” hoic khi
san han sanh 1én, “O! San, san, san”, d6 1a hanh gia dang quan
tam va quan phap.

Tém lai, néu ching ta théy 6 mdt uan nhu sic uan hodc tho
uan thi cac uan khac ciing giéng nhau, khong khac. Khi thién
sinh thiy & mot uan va khong con thic méc gi nita, thi d6i véi
cac udn con lai cling thé. Vi éy s€ khong con thic mic, hiéu 1am
va hoai nghi vé bat ctr diéu gi trong gido phap nay.
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BAX 10 ‘
QUAN PHAP: SAU CAN VA SAU TRAN

Sw Lam Viéc Ciia Cén, Tran, Va Thirc

O cdi ngu:m ai cling co can. Trong cudc doi, chung ta dung
cac can dé tlep xuc va séng véi cac ddi tuong ciia cac can ay.
S4u can la mat, tai, mii, ludi, than, va tim. Sau dbi tuong hay
sau tran 1a sic, thinh, huong, vi, xtic (nhﬁ:ng dbi tugng co thé
xtc cham bang than) va phap (nhitng dbi tuong cua tam). Khi
sau can va sau tran tiép xtic voi nhau tao diéu kién cho su sanh
khéi cua thirc, con goi l1a su hay biét. La thién sinh, ching ta ai
cling quen thudc véi tir chanh niém. Nhung khi su n6i vé& quan
tam, qui vi lai thac mic khong biét rd thé nao la tam, thé nao
1a thue.

Bay gio su n6i ro hon vé su lam viéc cua can, tran va thic.
Chung ta co saiu can. Do 1a mét, tai, mii, ludi, than, va tam.
Bay glo su noi vé tran hay (101 tuong bén ngoai. Thi duy, chung
ta thdy trudc mat co mau sdc va biét ro--day 1a mit thiy hay
nhan cdn; d6 1a mau sic hay tran canh. Nhu vy tdm hay biét
ndm & chd nao? Néu bay gio, su nhim mat, su s& khong thiy gi
ca. Nhung khi su mé mat, su s& thay tat ca trude mat. Nhu vy,
su hay biét chi phat sanh khi su m& mat. Néu phan tich thém,
chung ta s& thay can phai c6 thém mot s diéu kién nira. D6 1a
mat phai con tot thi méi thiy duoc. Van chua du, phai c6 anh
sang su moi thay dugc ddi trong. Van chua du, phai ¢6 su chi
y hay hlmng tam dén ddi twong, méi thdy duoc. Tom tit lai:
Mit tot, mo mit, co ddi twong bén ngoai, c¢6 anh sang, va su

114



chu y 13 nhitng diéu kién lam cho sy thdy hay nhin thirc, con
goi la sy thay sudng hay hay biét suong, sinh khoi.

Qui vi dang ngdi trén san nha. Than quy vi dang tiép xuc
v6i san nha. Dé than thirc hay sy hay biét suéng phat sinh, phai
c6 mot s6 diéu kién. Trude hét 1a than khong té li€t, con cam
giac khi c6 sy xtc cham. Ké dén 1a san nha phai dung than.
Truong hop cia than can khac véi nhan can va nhi can 1a hai
cin nay c6 thé tiép xac va hay biét ddi twong ma khong can
cham sat vao d6i twong. Than cin phai dung sat d6i twong méi
co sy hay biét. Sau cung, phdi co6 sy chi tdm. Hoi tu nhitng diéu
kién nay s& lam phat sinh tdm hay biét suéng hay than thuc.

Ghi Nhéin Sv Lam Vi éc Caa Cin, Trin, Thirc

Hanh gia dén day dé hoc va thyc hanh mot diéu thoi. D6 1a
“chanh niém” hay “biét chi trong lac bay gio.” Su phét sinh cua
tam hay biét suéng & mat, tai, va than ma ching ta con goi 1a
nhan thire, nhi thire, va than thirc. Bay gid su giang vé su chanh
niém hay su ghi nhan tim hay biét d6. Khi tiéng chuéng ma su
vura gd vang 1én, su bt dau c6 tri nhé va ghi nhan, “ 0! nghe,
nghe, nghe... O! mat rdi.” Mot tiéng chudng nita vang 1én, su
ghi nhén, “0! Nghe, nghe, nghe...” D6 1a tam chanh niém ghi
nhan tim hay biét xay ra ¢ nhi cin, chanh niém hay tim ghi
nhan tim hay biét trong ltic bay gio.

Hoi trudc ching ta khong c6 chanh niém hay khong co su
hay biét trong luc bay gid nay. Vi vdy chiing ta hodc cam thay
budn va lo hodc cam thay thich thi khi sau can tiép xuc véi sau
tran. Khi ddi tuong sanh 1én, tim hay biét suong ciing bat dau
sanh 1én. Néu khong chanh niém va néu chung ta cdm nhéan ddi
tuong do6 1a hap dan, tim thich hay tim tham phat sinh lién sau
d6. Hodc néu chung ta cdm nhén ddi tuong d6 khong hép dan,
tdm khong thich hay tdm san phat sinh ngay sau do6. Nhiing
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phan ung thich hay khong thich ndy xay ra vi cdi nay la coi duc
gidi--cBi ctia sy ham mudn. N6 1am cho chung ta budn lo va bat
an. Nhu vay 1am sao dé tim ching ta khong budn lo va c6 duoc
sw an vui trong cudc séng nay?

Vuwot Khéi Buon va Lo Bang Phiap Hanh Thién Pinh--
Thién Tam T (Metta bhavana)

Chi c6 hai phuong phap: Thién dinh (samatha) va Thién
quan (vzpassana) maoi giup ching ta c6 dugce sy an vui trong
cudc sdng nay. Hom qua su di giai thich thé nao 13 niém tam
tir. Niém tam tir 1a mot trong bén muoi dé muc cua phap hanh
thién dinh. Bay gid chiing ta hoc cach niém tim tir dé vuot khoi
nhing sy budn lo khi tim chung ta tiép xtic véi tran canh.

Pbi twong ctia tAm tir phai ¢ hinh déng cu thé. D6 14 hinh
anh cua chinh chiing ta hay cha me, nguoi than... Néu ching ta
khong gian ddi twong 13 chiing ta phai thuong. Va néu thuong,
trudc nhat ching ta phai thuong chinh ching ta. Rdi ké do6
chung ta méi thuong nhitng ngudi ching ta thwong va kinh nhu
thay t6 va cha me. Ngoai nhitng ngudi than, chiing ta ciing toi
nghiép va thuong nhitng ngudi dau kho. Roi chung ta thuong
nhitng ngudi ma ching ta chua ting gip ¢ trén thé gian ndy.
Chung ta hoan hi va vui mimng khi tat ca nhitng ngudi nay co
duoc sy an vui va strc khoe. Khi rai tim tir dén nhiéu doi tuong
va nhiéu lan nhu thé, tAm tir s& dan dan phat trién dén chuan
muc rat cao. TAm tir nﬁy s& dan dén tAm bi, tAm hy, va tam xa.

Cai ma hanh gia phai duoc lanh hoi & day 1a két qua cua
thién tAm tir, “A, ngdy hém nay toi khf)ng budn. Toi khong
gian véi toi va khong gian voi moi nguoi.” Thién tam tir khong
nhitng dem lai an vui trudc mat ma con gitp phat trién sy dinh
tdm. Khi tdm dinh, chung ta lai cang c6 thém an vui.
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Nhung phude bau cia thién tim tir con 16n hon thé nita. C6
tat ca mudi mot phude bau. Thir nhit cia ngudi niém tim tir 4
ngu dugc an vui, ngon gidc. Thir hai, gidc ngi d6 phai kh()ng
co ac mong Thir ba, gidc ngt ngon sé& gitip ngu:m thire day thay
khoe khoan, tuoi tinh. Thir tu, khi ngudi thién tim tir thuc day
thdy vui vé, twoi tinh, ngudi khac ciing thiy thuong mén vi mat
may cta vi 6 vui vé va c6 duyén. Thir nim dugc tat ca ching
sinh déu thuong mén. Tht sau, vi d6 duoc chu thién ho tri.
Thir bay, lira, thudc doc khong 1am hai dwoc. Thir tam, khi ngdi
thién s& dic thién dé dang. Thtr chin, sdc dién va mau da cua
nguoi d6 dep dé. Thir muoi, lac 1am chung, tam khong loan.
Thr muoi moét, khi tdm khong loan ma tu nhién chét, néu chua
dic duoc Pao Qua, nguoi fiy s€ duoc sanh vao coi troi Pham
Thién. D6 1a cach ché ngu sy budn va lo bang phap hanh thién
dinh

Vuot Khéi Budn va Lo Bing Phap Thién Minh Sit
(Vipassana)

Khac v6i thién tim tir, d6i tugng cua thi én minh sat khong
ph ai 14 nhimg con ngudi cy thé ma 1a than va tdm hay danh
va sac. TAm hanh gia phai ludn ludn & trong hién tai. Hanh gia
ludn ludn theo ddi cin va tran vi tim hay biét luén lam viéc &
trong cac can. Thi du, c6 mot mau sdc hién rd trude mit chung
ta. D6 1a nho tdm hay biét hay nhédn thuc thay rd ddi tuong
d6. Trong cau chuyen cua ngal Bahiya, Buc Phat day, “Nay
Bahiya, khi con thiy mot d6i tuong, con niém «O, thiy r6i””.
Vi moi vira thiy, su thiy dd qua — thiy, qua — thdy, qua — nhin
thire ludn ludn sinh diét 1a nhu vay. Hanh gia chi can ghi nhan
su hay biét sinh diét khong ngimg nay. Néu qui vi nhin dong ho
deo tay, thay cay kim chi gidy ctr nhay qua, thiy n6 nhay qua,
thay n6 nhay qua, ctr nhu vay, biét no nhay qua, nhay qua... Am
thanh ciing vay. Mot tiéng chudng ngan c6 biét bao 1a sy rung
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dong xay ra. Hanh gia théy n6 dén, mat — dén, mat — dén mét. ..
Tat ca cac doi tuong khac cling sinh diét vay va hanh gia phai
thay nhu vay.

Sau day l1a mot thi du vé su vuot khoi buon lo béng phap
thién minh sat. Ai ciing biét dn 13 mot trong nhitng hoat dong
quan trong nhét cta con ngudi. Ching ta an dé séng va dé tu
tap giai thoat. Su chon vi¢c tho dung thurc an lam thi du vi an
la mot hoat dong ma trong do cac can, trin va thirc hoat dong
v6i nhip do va cuong do rat manh. Khi di tham céc xa phuong
Pong nhu An Do, quy vi sé thay ¢ d6 nglroi ta it dung mudng
nia ma dung tay bc. Tay nguoi an dung vao vat thuc. BPong tac
néy tao mot xic cham rat 1a manh trong luc an.

Giai doan 1: Thiy, liy va dwa vét thuc dén miéng: Hoat
d()ng dau tién cua sy tho dung vat thuc la théy vat thuc Khi
thay vt thuc, chung ta phai niém la théy, thay”. Khi mubn lay
vat thuc, chung ta nlem tac y “mudn 1ay”. Sau khi 14y vat thuc
xong, ching ta tr& vé ban an, chung ta niém “biét, biét” (blet
hanh dong tr& vé ban an). Khi chuén bi an, ching ta niém “biét,
biét” (biét tAm chuan bi an).

Vat thuc tu n6 khong thé dén vai miéng clia nguoi an.
Chtng ta phai thay, muc, ro6i dua thic an 1én miéng. Ching
tép hay biét tat ca nhitng hoat df)ng nay bang cach niém “thay,

thay”, “muc, mac”, “dua, dua ”... Niém sy hay biét di theo cai
chuyén dong dua thirc an dén miéng.

Miéng khong phai tu nhlen mo. Phal co tac y mudn mé
miéng. Ching ta niém “mudn mo, mudn mo...”. Khi miéng
mo, ching ta nlem “biét, blet (biét mleng mo) Khi vat thuc
di vao mleng ri, chiing ta van chua biét vi vi chua nhai. Phai
¢6 tac Y mudn nhai va sy chuyén dong cua ham nhai. Ching ta
phai ghi nhan tit ca nhitng hoat dong niy cua than va tm.
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Vat thuc 12 mot sic phap. Vat thuc nay nuoi cho than nay
song. Tam con ngudi khong thé can thiép vao qua trinh vat
thuc nudi séng than. Nho niém lién tuc nhitng hoat dong tho
dung vat thuc, ching ta khong théy tham va san han sanh 1én
trong luc léy va dua vat thuc vao mi éng.

Giai doan 2: Nhai va nuét thirc dn: Dé biét vi cua vat
thuc, chiing ta cling phai c6 mot s6 diéu kién. Néu mit phai
c6 anh sang moi thay, tai phai khong co gi ngin can méi nghe
duogc, cai ludi phai dung vat thuc va nho nude miéng tudn ra
moi bat duge vi. Ludi biét vi, d6 goi 1a su hay biét. Ching ta
phai ghi nhan sy hay biét nay.

Nhai xong rdi thi phai nuét. Phai c¢6 tic ¥ mudn nudt va
dong tac nudt cua thue quan Khi nudt, vat thue di qua thuc
quan va xuc cham vao thanh cta thuc quan. Chung ta biét co su
xuc cham gitra vat thuc va thuc quan va ghi nhan “biét, biét.”
Sy hay biét nay chinh 1a than thirc.

Day la cach buc Phat day chiang ta vuot khoi budn va lo
trong lc dn dé ma sdng. An ma van co thé giai thoat trong luc
an. Thay thtc an, d6 13 sy hay biét. Ghi nhén su hay biét, d6 1a
chanh niém. Khi ma vat thuc té1 miéng va cham vao ludi, do
1a su hay biét. Khi ludi biét vi, d6 1a su hay biét. Nhu vay vi
hanh gia loai trir tham 4i, sin han ngay trong luc biy gio--trong
luc théy, trong luc nghe, trong luc dung cham, trong ltc biét vi.
ROi tri tué phat sanh 1én. Hanh gia thiy day Ia than; day Ia tim
hay su hay biét; va day la tri nhé hay sy ghi nhan. C6 sy an vi
¢ cam giac doi. Cam giac doi 1a tho kho. Hanh gia an dé loai
trir tho kho doi.

That niém trong khi iin: Khi hanh gia ludn luén c6 tri nho
ghi nhan — ghi nhén va tiép tuc ghi nhan dé biét khi nao minh
tho dung thurc an vira da roi. Hanh gia biét bung c6 vura du vat
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thuc roi vi khong thdy c6 su mudn cho v6 thém nira. Néu khong
c6 tri nhé day du, trong mot gidy phut nao d6, hanh gia s& mudn
an thém. D¢ 1a tdm tham. Vi khong c¢6 tri tu¢, hanh gid khong
thdy 16 cai bao tir ndy da co vira du roi va khong thdy cai tim
khong mudn cho vo thém nira (tim khong tham). Hanh gia s&
an nhiéu hon can thiét. Két qua 1a bung cing no lam hanh gia
cam thay kho chiu.

Vi khong chanh niém trong lic an, sy dau kho tré lai phat
sinh trong hanh gia. Kh tdm trudc mot kinh nghiém kho than
1a c6 thém mét sy dau khd. An thém mdt chut, ngéi thién kho
lam. Doi khi phai tranh dau véi sy khod gan ca tiéng dong ho.
Khi chép nhén tai minh dung vat thuc nhiéu qué nén moi bi khd
va chi béy nhiéu do6 thoéi--chi mot su chép nhén, su bit dau ngéi
thién duoc trd lai. Tom lai, minh phai theo doi tam. Than dau
nhung tam dimg co gian va buc boi gi hét.

Trén day 1a cach khic phuc su budn va lo bang phap thién
minh sat trong van dé tho dung thtrc an. Con biét bao nhiéu
phién ndo khac phat sinh do mét thiy, thich-khong thich, tai
nghe, thich-khong thich, mui ngui, thich-khong thich, vi ném,
thich-khong thich, than dung cham, thich-khong thich... ctia
con ngudi. Su budn lo ludn ludn téi véi ngudi khong chanh
niém, khong co6 tri nhé. Puc Phat dau co biéu chung ta dung
an, ding udng ma day chung ta phai in trong chanh niém dé tu
minh vuot qua sy budn lo trong luc an. B 1a cach vuot qua sy
budn khé bang phap thién minh sat vay.
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BAX 11

BAY YEU TO GIAC NGO
(27-7-09)

Thét giac chi, con goi 1a Bay yéu t6 dua dén sy gidc ngo.
Giang day du vé gido 1y Thét giac chi s& rat dai. Nhung vi loi
ich ctia That giac chi, bai ndy tom tit vé Thét giac chi dua theo
kinh nghi¢m thyc hanh va su hiéu biét cua qui vi.

Trong tiéng Pali, Bay giac chi 13 bojjhanga. Khi bay giac
chi nay sanh 1én mot luot, trong tdm hanh gia s& thiy gido phap
hay giac ngo trong gidao phap cua Pirc Phat. Kinh nghi¢m cua
su gidc ngo trong dao Phat co bdn mirc do tir thép dén cao. Po
1a bén qua thanh--Nhap Luu, Nhat Lai, Bat Lai, va A la han.
Khi bay giac chi nay sanh 1én tron ven va cung mot luc thi
ngudi d6 méi dic dao qua Alahan. Khi hanh gia hanh thién, d6
cling la dang thyc tap Bay giac chi vay.

Pinh Nghia Thit Gidc Chi

Nhu tén goi, That giac chi c6 bay chi: Chi thir nhit
goi la niém Gidc chi (sati); tht hai la trach phap giac chi
(dhammavicaya); thir ba 13 tinh tin giac chi (viriya); tht tu 1a
hy gidc chi (piti); thit nam la tinh giac chi hay thu thai giac chi
(passaddhi); thu sau 1a dinh gidc chi (samadhi); va thi bay la
xa giac chi (upekkha).

1. Niém giac Chi, hay Chanh niém. Chanh ni¢m Ia sy ghi
nhd, ghi nhan hay su biét trong luc bay gio. Bé lam dugc viéc

121



néy, trude hét chung ta phai ghi nhan. Khi néi vé chanh niém,
trong kinh Dtrc Phét day c6 bon doi tuong hanh gia phai niém.
la than, tho, tdm, va phap.

Trong khoa thién nay, su thuong huéng dan qui vi vé niém
tam. Nhu vay khi qui vi niém mot ddi tuong goi la tdm thi céc
dbi tuong khéc qui vi cling niém nhu vdy. Tam ¢ trong than.
Tam gom co tho, tam va phap Nhu vay khi hanh gia chon mot
trong bbn d6i tuong lam d6i tugng chinh dé niém th1 nén cd
gang niém cho nhiéu d6i twong d6. Tuy nhién, diéu nay khong
c6 nghia 12 hanh gia cir bam chat ddi twong d6 va bo qua cac
d6i tugng khéc.

Tri nhé hay chanh niém luén ghi nhan cai gi xay ra trong
lac bay gid. Thi du, khi dang ngdi, chung ta ghi nhan la tim
dang & trong than. Hodc 4m thanh tdi, ching ta cling biét 1a
tam dang nghe hay biét 4m thanh. Hodc tdm phong, chung ta
cling biét 1a tam dang suy nghl dbi tugng. Nhu vay chung ta
thay c6 su lién quan giira cac dbi twong va cac can. Am thanh
1a dbi tuong cua tai nghe; su suy nghi la ddi tuong cua tam...
Néu hanh gia ludn ludn thie tinh, khéng quén séng trong luc
béy 210, hanh gia s& co sy hay biét. Tém lai, chanh niém gilp
chung ta c6 sy hay biét.

2. Trach phap giac chi: Sau day su xin md ta vai kinh
nghiém hanh thién dé quy vi hi€u rd thém veé trach phap giac
chi.

Khi chung ta c6 chanh ni€ém, thi du c6 chanh niém ¢ trong
hoi thé. Hoi tho 1a mot sic phap. TAm hay biét 1a mot danh
phéap. Chanh niém la mot s¢ hitu cia tm hay tdm s¢. Do cling
1a danh phap. Niém nhu thé, ching ta s& thiy va hiéu—Thay va
hiéu rang trong luc t6i theo ddi hoi thd vao, hoi tho ra toi thay
13 ¢ hoi thé vao, hoi tho ra; thay va hiéu rang tim toi hay biét
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hoi thd vao va hoi tho ra va ludn ludn co tri nhé ghi nhan. Thay
va hiéu nhu vay dugc goi 1a c6 trach phép gidc chi.

Mot thi du khéc. Khi c6 chanh ni¢m, t61 thay duoc séc phap,
nghla 1a thay duoc hoi the. Bay gio toi thay hon nita, t6i thdy
mdi hoi thd cia t6i déu ludn ludn cham dut; hoi thd vao ciing
cham dirt va hoi tho ra cling chAm dat. Nhu vy t6i thay su that
cua su sanh va su diét cua ddi tuong. Théy dugc nhu vay vi toi
chd tam vao do6i tuong. Tu do, to1 théy duoc su chu tam va hiéu
lIuc cua su chu tam. Théy va hiéu nhu vay duoc goi la co trach
phép giéc chi.

Mot thi du khac. Bay gio to61 c6 mot tac y: mubn ngéi thién
Khi ngdi thién, t6i ludn ludn theo ddi ddi twong. Roi i bat dau
thdy nhiéu d6i twong, nghia 1a nhiéu danh phap va sic phap
trong mot hoi thd vao va mot hoi tho ra. Toi thay rd vi tAm toi
mudn ngdi thién nén than t6i méi ngdi thién. Néu tim t6i khong
muén, lam sao toi ngéi duoc, di dugc, ding dugc? R6i hon thé
nita, t6i con thdy nhiing khia canh vi té khac. Khi toi chii tim
n01 hoitho lacotacy theo ddi hoi tho. Bay gio toi thay r0 thém
vé luat nhan qua. Vi muén di nén t6i méi di duoc, mudn dung
nén t61 madi dung dugce. Toi muén chi tim noi bung thi tam t61
by gid mé&i & noi bung. Thiy va hiéu nhu vay duoc goi la ¢6
trach phép giéac chi.

Mot thi du khac. Roi t6i bat dau hiéu hon nita. Téi hiéu la
khong phai chi ¢6 tdm 13 nhan thoi. Cai sic hay than ciing 1a
nhan. N6 khién cho tdm theo ddi. Thi du, khi ngéi khoang mot
tiéng dong hd va cht tim noi hoi tho, toi thay c¢6 hoi thd vao va
hoi thé ra, théy hoi thé [uon ludn tiép tuc vao rdi ra mot cach tu
nhién. Hoi thé 1a mot hién tuong thién nhién. Bay gio toi thay
hoi thé 1a chanh. C6 thd vao, tim méi biét 1a c6 thd vao; ¢b th
ra, tim mai biét 1a c6 thd ra. Nhu vay hoi thé 1a mot cai nhan
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va tam hay biét 1a mot cai qua. Thay va hiéu nhu vay duoc goi
la c6 trach phap giac chi.

Trong con nguoi, khong cé gi khac ngoai than va tam. Doi
khi tdm 1a cai nhan, than 1a cdi qua va nguoc lai, tam la cai
quéa va than 13 cai nhan. Khi thiy va hiéu rd nhu vy, hanh gia
duoc goi la co trach phap giac chi. Tir hoi ndo t6i gio, hanh gié
luén nghi doi séng 1a thuong hang va khong c6 gi thay doi hét.
Nhung khi hanh thlen——ngm thién, di thién...hanh gia bat dau
c6 tué minh sat, thdy c6 su thay doi cuia ddi tuong trong than
cling nhu tam. Khi thdy va phan tach duoc 14 cai than nay thay
d6i nén no kho, cai tim nay thay d6i nén né kho, d6 1a hanh gia
da co6 trach phap giac chi.

3. Tinh Té4n Giac Chi: Tinh tin 1a sy ¢d ging. Tat ca su
thanh cong trén thé gian nay 1 nhod su ¢ gang. Thiéu tinh tan,
con nguoi khong thanh cong dugce. Cling nhu Dic Phét, nho
tinh tin Ngai di tré thanh mot vi Phat T6. Roi cac dé tir Ngai
cling vay.

La thién sinh, d6i khi ching ta thiéu su tinh tin. Nhu vay,
chung ta phai lam thé nao dé khic phuyc sy giai dii? Chung ta
nén cé nhing suy nghi nhu sau: “Néu khong tinh tin, chung ta
s& that bai. That bai 1a nhu thé nao? That bai 1a roi vao su dau
khé. Pau kho 1a nhu thé nao? Cude séng luan hoi s& kéo dai
khong biét bao 1au nita. Khong khéo, chung ta s& di bon ac dao.
Chung ta khong can phai chd doi 1au. Thién dang va dia nguc
1a & ngay trong doi séng biy gid day.” Chung ta ciing co thé
nhé lai 101 day cua Dtrc Phat. Ngai c¢6 cau noi: “Qua bién khd
duogc 12 nho sy ¢b ging”. Ciing nhu mot ngudi mudn qua song,
ho phai boi 16i. Khi boi, ho phai dung hét strc lyc cua hai tay
va hai chan dé vuot qua dong song. Khi hanh thién, chung ta
cling phai nhu thé.

124



4. Hy Giac Chi: Khi hanh gia bat dau tinh tin trg lai va
theo ddi sat sao ddi tuong, hy giac chi s& phat sanh. Hy giac chi
c6 trong thién dinh 1an thién quan. O day, su chi giai thich vé
hy giac chi trong thién quan.

Trong thién quan, ¢ nam loai hy, xép theo mirc d¢ tir thap
dén cao. D¢ 1a tiéu hy, sat na hy, hai triéu hy, thugng thang hy,
va sung man hy.

Khi than yén va tdm tinh lac, hy giac chi s& sanh 1én. Dau
tién, tiéu hy giac chi 1a trang thai 1am hanh gia n6i da ga hodc
toc dung 1én, con goi la dung toc gdy.

Thir hai 14 sat na hy giac chi. Khi troi mua, ching ta thay
troi chdp. Anh chép xet xet mot gidy rdi tan mét. Sat na hy giac
chi ma chung ta kinh nghiém trong than ciing giéng nhu vay.
Co6 mot cam giac xet, xet, xet... dé chiu va thoai mai, khong
phai mot chd ma nhiéu chd trong ngudi ching ta. Thi du nd co
thé bat dau tir dau roi chay ran ran xuéng duoi. Hoac tir dudi,
no dua Ién va xet Ién trén. Nhitng cdm gidc nhu vy goi la sat
na hy giéc chi.

Thir ba 1a hai tridu hy giac chi. Néu da timg di tim bién,
chic qui vi da co kinh nghiém véi séng nude Khi song téi,
nude doi vao nguoi. Roi song nudce bt dau dua ngudi 1én rdi
kéo nguoi xudng, 1én, xudng, 1én, xudng nhu vay. Nguoi do
khong chdng dugc véi sirc manh ciia song nude. Voi hai tridu
hy giac chi, hanh gia ciing kinh nghiém tuong tu. Hanh gia c6
thé cam nhan cai strc dua ciia song nude trong ngudi, chuyén
qua chuyén lai nhe nhang va khong dau nhtc.

Tht tu 12 thugng thang hy giac chi. Chic qui vi da timg thay
bong gon hay 14 cay bi gi6 cudn tir dudi dat [én trén khong trung.
Kinh nghi¢ém thuong thing hy ciing giong nhu vay. N6 bat dau
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tur trong ngum lac dau nhe nhang va rdi cudn hut 1én. Hoi trudc
hanh gia ngdi thién thay nang né trong nguoi. Nhung trong giay
phut thu:ong thang hy, hanh g1a s& thiy nguoi nhe nhang gan nhu
bay bong 1én. Luc su hoc thién tai Trung tam thién Mahasi vao
nam 1980, Ngai hoa thugng pho thién su c6 ké mot cau chuyén
ma chinh mit ngai thiy. Ngai thdy mot thién sinh dang ngdi thién
10i vi 4y bat ddu nhe nhang bay 1én, dung ti trin nha rdi bit dau
xudng, xubng. .. Ngai noi d6 chinh 1a thugng thiang hy.

Thir nam 14 sung man hy, khi phat sanh, thién sinh cam
thdy thoai mai va dé chiu. N6 tham trim ¢ trong tdm. Thién
sinh cam giac it doi va it khat. Trong nam loai hy, cai hy nay
thuong kéo dai.

Du cai hy nao phat sinh, hanh gia cling phai c6 tri nhé ghi
nhan. Néu khong ghi nhén, hanh gia s€ dinh méc v6i nd. Vi khi
ghi nhan, hanh gia s& thay hy sanh 1én rdi diét di. Diéu quan
trong 1a hanh gia phai thdy sanh diét. Céi gi cing sanh rdi diét.
Néu khong ghi nhan, cai hy sé tré thanh chudng ngai.

Nhu vay, mot ngudi c6 thé thanh cong trong phap thién.
Nhu:ng néu bo thyc tap, cai hy lac d6 van dit nhu thudng vi né
van la phap thé gian. Chi ¢6 ¢ cac vi a la han, tim hy & mu:c do
cao nay s& khong dut. Vi khong con phién nio nita, cac vi dy co
thé dung than théng dé gido hoa va do chiing sanh.

5. Tinh Giac Chi: Tinh gidc chi 1a mét trang thai thoai mai,
thu thai va nhu nhuyén cta than. TAm ciing bat dau thanh tinh.
Tam tinh dua t6i tim dinh. D6i khi hanh gia ngdi va cam thay
“ O! Tam t6i tinh”. Do 1a hanh gia théy duoc tinh giac chi hay
khinh an gidc chi.

6. Pinh giac chi. O diy su mudn giai thich dé hanh gia hiéu
rd su lién quan gitra dinh giéc chi va thién t¢ niém x&. Pinh
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giac chi con goi 1a sat na dinh giac chi phat sinh trong luc hanh
gia ngdi thién hodc di kinh hanh. Hanh gia thdy rd 1a “khi c6
chanh niém ghi nhan ddi tuong thi tim toi hay biét ddi tuong
do6.” Nho co6 tam dinh, hanh gia moi théy ro tron ven mot hoi
tho, thiy su bat ddu cia hoi thd va sy chAm dat cta hoi tho.
Thé vao ciing nhu tho ra, mdi sat na hanh gia déu thiy tam cua
minh. Vi thé mdi niém cling la mdi sat na dinh.

* Mgt bwé’c mot niém: Vi du hanh gia di kinh hanh véi su
chi tam lién tuc cua sy di kinh hanh. Chan mat budc, biét
12 chan mat bude; chan trai budce, biét 1a chan trai bude.
Trong lac hién tai, chan nﬁy bét dau do, biét chan do; chan
nay bat dau budc, biét chan budc. Chan kia bét dau budc,
biét chan budc. Hanh gia ludn ludn tiép tuc ghi nhan va
khong dé tam suy nghi chen vao. Nhu vay, chi mdt niém
thoi, mot budc, mdt niém. Mat bude, niém. Trai budc,
niém. Moi st na niém tao diéu kién cho sat na dinh phat
sinh dé hanh gia c6 thé thiy tron ven su di kinh hanh cua
minh. Vi thé ¢6 sat na niém ciing bao gdm y nghia la ¢6
sat na dinh.

e M&di buéc hai niém: Co6 hanh gia di cham hon--di mot
budc ma c6 hai niém. Vi éy théy budce, niém; roi théy
dap, niém Nhu vay, vi éy c6 hai niém hay hai sat na dinh.
D&, biét d&. Pap, biét dap.

« Mbi buéc ba niém: C6 hanh gia di cham hon nita. Di
mot budc ma cé t6i ba niém D& mot cai, biét. Budce t6i
mot cai, biét. bap Xuéng mot cai, biét. Vi ba niém trong
mot bude, hanh giad co ba sat na dinh trong do.

Tai sao ma hanh gid phai niém nhiéu nhu vay? Ni¢m mait
budc, trai budc khong duge sao? Hanh gid c6 thé niém mat
budc, trai budc mot cach ty nhién. Nhung néu thay ni¢m mat
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bude trai bude ma tim van suy nghi, hanh gia ¢6 thé ting thém
thanh hai niém--d&, dap. Néu tim van suy nghi, hanh gia niém
thém ba cdi--dd, budc, dap, nghia 1a c6 ba niém trong mat
bude. Khi niém nhiéu nhu vay, cai tam khong thé di dau duoc.
Do goi la co6 sat na dinh.

Binh thudng, hanh gia c6 thé két hop nhiing cach niém
nhiéu it khac nhau trong mot thoi di kinh hanh. Néu di kinh
hanh trong bon muoi lam phit, hanh gia c6 thé chia thoi gian
nay lam ba phan. Trong mudi lam phat dau, hanh gia di binh
thuong, mat budc, trdi budc - mat budc, trai bude, nghia la
mot niém trong mdt budce. Trong muoi lam phut gitra, hanh gia
niém dg, dap, d&, dap, nghia 1a hai niém trong mot bude. Trong
muoi lam phut cudi cung, hanh gia di cham lai va niém do,
budc, dap... nghia la ba niém trong mot budc. Con viéc chon
niém trong mot bude 14 thy mdi hanh gia. Néu thay tam khong
dinh, hanh gia c6 thé tang thém s6 niém. Piéu quan trong hanh
gia can 1anh hoi 1a thiéu chanh niém s& dan dén thiéu sat na
dinh va c6 bao nhiéu chanh niém la c6 bao nhiéu sat na dinh
vay.

7. X4 Giac Chi: TAm xa 13 tim thing bang, tim quan binh.
X4 giac chi sanh 1én khi hanh gia thay su thay d6i hay sy sanh
diét ctia danh va sic ma tim van thang béng, quan binh, khong
budn, khong lo, khong c6 kho khdn. Khi tdm ldng yén, quan
binh, hanh gia s& cam thay it c6 budn nga va khong mét moi,
chan nan. Hanh gia c6 thé ngdi lau, di 1au va it ngi.

Phap Hanh va Thét Giac Chi

Trong khi hanh dao, c6 ba gidc chi ludn luén c6 mat trong
hanh gia. 6 1 niém giac chi, tinh tan giac chi va tinh giac gic
chi hay trach phap giac chi. Pic Phat day diéu nay trong phan
dau cua Kinh Pai Niém Xu: “Vi Ty khuu séng quan than trong
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than..., quan tho trong tho...,quan tam trong tam..., quan phap
trong phap... Tinh can, Tinh Giac, va Chanh niém...” Khi bat
ctr giac chi nao khac sanh khoi, hanh gia luén luén co6 ba gidc
chi nay--tinh can, tri nh¢ ghi nhan va tim hay biét-- dé thay va
biét. D6 goi 1a thiy thit giac chi tir chi nay sanh 1én chi khac.

Nhu vay khi hanh thién, thit giac giac chi ludn luon sanh
1én trong qui vi. Mot trong thét giac chi, hoac hai trong that
giac chi, hodc ba trong that giac chi ludn ludn c6 mit trong tim
quy vi. D& hanh thién di nhién qui vi phai c6 niém giac chi roi.
Khi ¢6 chanh ni€m, qui vi s€ c6 trach phap glac chi... Khi ma
that giac chi sanh 1én mot luot thi qua bd dé s& tr. Hién nay,
trong ltic chung ta hanh thién, that giac chi c¢6 sanh 1én nhung
ma chua tron ven va chua dé)ng bd mét lugt véi nhau. Vi thé, sy
giac ngd chua tdi va chiing ta chua kinh nghiém dugc toan bg
that giac chi. Nhung hanh gia nén tin tuéng rang day 1a nhiing
giac chi hay nhitng tdm s¢ thién s& dwa hanh gia dén sy giai
thoat. Hay tiép tuc thyc hanh va hanh gia s& thanh cong.
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BAX 12
TU DIEU PE
(090729)

Gi6i Thigu Tir Diéu Dé

Chung ta dang thyc tap thién minh sat hay tir niém x@. N6i
chinh xé&c hon, ching ta dang thuc tap Pao B¢, chan ly tha tu
trong bon chan ly cao thugng ma cach day hon 2.000 ndm, Buc
Phat da kham phé va truyén day cho ching ta.

Sy that luén ludn c6 trén thé gian nay nhung chi khi c6
mot vi Phét ra doi, Ngai méi tuyén b rd vé nhitng su that nay.
Chiing ta c6 diém phiic dugc sanh ra trong thoi ky c6 chanh
phap ctia Ptrc Phat. Va may mén hon nita, chung ta dang di trén
con dudng giai thoat ma Ngai da di qua va truyén lai cho chung
ta. Vi thé, ching ta ciing nén hiéu rd thé nao goi 1a bon su that
ma Ngai da chiing ngo.

Puc Phat tuyén bd bon chan 1y nay trong bai phap Ngai
giang gan thanh phd Ba la nai cua xtr Vanarasi. Pay 1a thoi
phapdéu tién nhung ciing 1a thoi phap cudi cling ciia Pirc Phat.
Trudc khi nhap Niét Ban, Duc Phat di héi cac dé tir xem ho
c6 con hoai nghi gi trong gido Phap cta Ngai. Khong cé vi nao
thac méc vi tat ca cac vi d6 déu 1a bac thanh nhan. Tuy vay, véi
tam dai bi, Pirc Phat van tom tit gido 1y cta Ngai trong mot cau
ngan gon va day cho cac dé tir, “D& dudi 1a chét, khong dé dudi
1a séng”. Con dudng chung ta dang di theo 1a con duong dung
ma Pirc Phat da day. Ngay ciing nhu dém, trir khi chung ta
quén, chung ta tdp nhd, nhd. Néu khong quén, chiing ta khong
chét nghia 1a nhu vay.
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Bay gid chiing ta tim hiéu vai diém trong Tt diéu dé. Trudc
nhét 1a Kho dé. Kho dé 1a c6 that vi trong cudc doi, chung ta
luén gap va séng voi su dau kho. Néu c6 sy khd thi phai c6
nguyén nhan cta sy kho. Ptrc Phat noi nguyén nhén cia su kho
la l1ong ham mudn. Tuy nhién, néu Pirc Phat chi néi vé su dau
kho va nguyén nhan cua sy dau kho thi gido 1y ctia Ngai s& lam
cho con ngudi bi quan. Pirc Phat néi thém 1a néu c6 kho that
nhu vay thi cling cd cai vui that. Ngai noi céi vui that nay cling
la mot cai qua. Nhu vay, nhan cua céi vui do la gi? Ngai noi
nhan cua su an vui that dé chinh 1a Bat Chanh Pao hay Pao dé.
Do chinh 1a con duong ma ching ta dang di vay.

Khi di trén Bat Chanh Pao, ching ta can phai thay gi? Puc
Phat day chiing ta can phai thdy kho. Néu da thay kho that thi
cong viée ké tiép cua chung ta 1a phai diét cai nhan caa kho. Vi
vy chiing ta ngdi thién dé c6 thé thay su kho. Nhung chung ta
phai thay su kho nhu thé nao méi dugc goi 1a “thdy sy kho that
su”. Puc Phat tuyén b, “sanh kho, gia kho, bénh kho, chét 1a
kh6” nhung chung ta khé thiy thé nao 1a khé cua sy gia. Khi
con tré, ban bé gip nhau, ching ta ddu c6 thiy gia, thiy kho.
Nhung sau nhiéu nam, khi gip lai ngudi ban d6, ching ta than
tho, “Oi, toc ngudi d6 bac réi! ring nguoi d6 rung roi! Thiy
vy méi 1 thdy kho that. Nhung thiy nhu vy van chua du.
Chung ta chi moi thay cai qua cia sy gia cht chua thdy cai
nhan cua né. Tai sao chung ta khéng thdy cai nhan cua sy gia
duoc? Do 1a vi ching ta khong c6 tri tu¢ minh sat, khong hanh
thién minh sat, hay néi khac di, ching ta khong di trén Pao dé
hay Bat Chanh dao.

Ba Loai Kho

buc Phat day, “ Khd 1a cai kho chiu dung” va “Cé ba loai
kho.” Mot 1a kho vi “hai lan kho” con goi 1a kho kho. Hai 1a
kho vi su thay doi. Va ba la kho vi su tao tac cia cac phap hanh.
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Khé vi Sw Thay Péi: Thé nao 1a kho vi sy thay ddi? Ca
ngay 1an dém, chiing ta luon ludn kho vi sy thay doi nay. Bat cir
d6i twong nao khi di sau vao chung ta déu gip sy kho nay. Thi
du, ching ta di xem mot vo kich rat hay. Khi vo kich bat dau,
chung ta rat thich tha va hao hirc xem. Nhung ¢ doan giira hodc
doan cudi cua vo kich, chung ta bt dau théy mét va budn ngu.
Mit moi va stre khoe bat dau kém lai. D6 1a kho vi su thay doi.

Nghe mot giong hat ciing vy. Lic dau chiang ta thich tha
lang nghe. Nhung ngdi nghe mot thoi gian, ching ta bat dau
chan vi sy thay doi. C6 hai truong hop. Néu ngudi d6 hat do
qua, ching ta thay d6i va khong thich. D6 1a khd vi sy thay doi.
Hoic giong hat d6 van tiép tuc rat hay nhung chung ta mét moi
va khong c6 stic dé nghe. D6 1a kho vi su thay doi.

C6 mdt mam com don giita ban an rat 1a ngon. Chiing ta
ding va thiy tha vi trong lac dung. Nhung sau mot thoi gian
ding, chiing ta bat dau thay doi, khong mudn in nira. Néu ¢
gdng dn, co thé cling khong thé tiép thu duoc nita. D6 1a kho vi
su thay doi.

Khé trong su thay ddi cua théy, nghe, ngui, ném, dung cham
...tat ca déu 1a kho vi sy thay doi. Than kinh c¢6 thé cho mot cam
gidc vi t& vé sy khoai lac nhung né ciing cho mot cam giac dau
khé khi c6 su thay dbi. Vi thé, Ptrc Phat khong cho sac tot, tiéng
hay, muii thom. .. 1a x4u. Ddi tugng chi 1a ddi twong nhung tam
minh dau kho vi n6 thay déi. Do 1a kho vi sy thay doi.

Kho Vi Su Tao Tac Ciia Phap Hanh: Tht ba 1a khé do su
tao tac ctia cac phap hanh. Tiéng Pali 1a sankhara dukkha. Than
va tdm ctia chiing ta 12 nhitng phap hanh. Chung do nhiing diéu
kién hop lai va tao thanh. Nhirng diéu kién néy hop lai, tao tac
vathay d6i. Su tao tac va thay ddi ny chinh 1a sy dau kho.
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Phai Thiy Vé Thwong, Kho, Vé Ngi

M&i budi sang, su thuong doc ba cau ké trong Kinh Phap
cti bang tiéng Pali.!

Sabbe sankhara anicca

Yada pannaya passati

Atha nibbindati dukkhe

Esa maggo visuddhiya

Sabbe sankhara dukkha
Yadadnnaya passati
Atha nibbindati dukkhe
Esa maggo visuddhiya

Sabbe dhamma anatta
Yada pannaya passati

Atha nibbindati dukkhe
Esa maggo visddudiya

Nghia tiéng Viét 1a

Khi nguoi ¢é tri tué quan sat thdy rang cdc tdp hop phép la
thay doi trong gio nao, vi do thay thay doi, thay doi, thay doi...
roi bat dau chan nan sy thay doi do. Po la con dwong dung roi!
Nguwoi do di trén con dwong trung dao.

Khi nguoi ¢é tri tué quan sat thdy rang cdc tdp hop phép la
kho trong gio nao, vi ay thay kho, kho, kho... roi bat dau chan
nan sy kho do. Do la con dwong trung dao vay.

Khi nguoi cé tri tué quan sat thdy rang céac phap la vé nga
trong gio nao, vi do chan nan su kho trong gio do. Do la con
dwong trong sach. Do la con duong trung dao vay.

1 Cdu 277, 278, 279. Kinh Phdp Ci (Pham Dao) (The
Dhammapada, Verses and Stories Myanmar Pitaka Association,
Yangon. Myanmar 1995. Trang 381-382)
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Trong mdt gio ngdi thién, vira khi chung ta bat dau ngdi
va chll tim quan sat sy chuyén dong cua than thi tAm chiing ta
ciing bat dau phong. Chung ta suy nghi, suy nghl . 161 budn va
lo, budn va lo. Vira thiy tdm budn va lo, budn va lo, chung ta
lai thiy cai dau hién ra trong than. Nhu vay than thay d6i, kho!
ROi tAm thay doi, khd! Sy ciu tao ciia than ciing 1a nguyén nhan
su dau kho ctia than. Khi ngdi thién, chic chan quy vi s& thdy
va kinh nghiém nhu vay!

Vé diém nay, Puc Phat ndi kho can phai thdy. Khi thay
khé nhu vay, tim tham 4i khong sanh 1én duge. Khod qua thi
khong thé huong vui duoc. Hai cai ndy sanh 1én mot lugt. Vi
vy chung ta méi thiy 10i day ctia Ptrc Phat 1 dung dan. Néu
chi bao hiy thay kho, nguoi ta s& hoi, “Lam sao thiy duoc kho?
Néu chi bao hdy bo tham ai vi né 1a cai nhan cta kho, ngudi
ta s& n6i “Lam sao bo tham &i dugc? Sic tbt, tiéng hay, mui
thom...ai ma chiu bo.” Nhung néu chung ta ngdi thién va thiy
cai qua kho nay, khong phai cai kho cua gia, dau, chét ma cai
khé vi su thay doi, thdy kho nhu thé s& dan dén sy budng bo
tham &i. Thay kho nhu thé 1a thdy véi tri tug.

Khi chung ta thay cai kho vi thay d6i ndy mot cach rd rang
va tron ven, tué minh sat s& chin mudi. Chiing ta s& thdy rang
khong c6 quyén lyc nao dam bao than nay ludn dugc khoe
manh ciing nhu khéng c6 cai gi c6 thé lam chu va sai khién
dugc tam. Tam mudn di dau thi nd di. C6 mot ddi twgng nao rd
rang, n6 chay theo dbi twong d6. Nho ¢6 tué minh sat, ching ta
méi thiy duoc sy thay doi. Ching ta thay thay do6i, kho, thay
do6i, kho... va dén mot gidy phut nao d6 ching ta khong thay
cai gi nita ngoai than tim nay chi 1a mot khdi dau kho. Po 1a
gidy phut ma ba phap vo thuong, kho ndo, vo nga sanh 1én cling
mot luot. Vao gidy phat ma hanh gia thiy ba phap ndy voi tué
minh sat, hanh gia méi thay c6 vui that vi da thay kho that roi.
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Céi vui that s€ hién ra trong giay phut do.

Dirc Phat tuyén bo cai nhan cua sy dau kho 1a long 4i duc.
Ai duc khong chi trong trong 001 duc gidi nay. Kh1 quy vi mudn
sanh, muon ¢ va ton tai & coi sdc gidi va vo sic g101 do cling
1a mot su tham mudn. Du sanh & ¢8i nao, sy dau kho cudi cling
ctia chiing ta ciing 1a sy chét.

Nhu vdy, noi ndo khong c¢6 dau kho thi noi d6 ¢ su an vui
that sy. Néu cai kho cubi ciing ctia chung ta 1a chét thi sy khong
chét hay bét tir chinh 1a an vui. Sy an vui qua kinh nghiém tu
tap khong phai dén tir sic, thinh, hwong, vi, xic ¢ bén ngoai. ..
ma & sau kin trong tim. Khong gia, khong bénh, khong chét,
do6 1a nghia phu dinh cua su an vui. Nhung nghia xac dinh cta
su an vui don gian chi 1a sy an vui that sy va tuyét doi. Sy an
vui nay khong ¢ trong qua khtr, khong ¢ trong tuong lai, khong
& dau hét ma ¢ trong hién tai. D6 1a dic tanh cua tAm yén ling
vang bong su dau khod. Nhu vay an vui 1a su giai thoat khoi qué
khir, khoi tuong lai, va khoi hién tai vi n6 khong con mot céi gi
ca ma don gian chi la sy an vui.

X4ac Pinh Con Duong Di

Pao dé chinh 1a con duodng thi qui vi dang thuc tap. Qui vi
dang hanh dung vi quy vi co g101 dinh va tué. Néu biét minh
dang di ding thi quy vi hay tiép tuc di dé t6i noi. Quy vi sé déc
Pao tam khi thay tir diéu dé cung mot lugt. Ba Dipa Ma thuong
khuyén khich nhu sau, “Dtrc Phat da giac ngd nhu vay, néu minh
rang tu, minh ciing s& giac ngd nhu Ngai.” Mudn tré thanh mot
vi gidc ngd hoan toan 1a rat khé nhung di theo con dudng ma mot
béc toan giac da tim ra thi dau c6 kho. Quy vi chi can biét sb trén
con duong minh da chon va ctr tiép tuc di téi thdi—“Con dudng
di ctia t6i 14 tir s6 ba, 1én s6 ndm rdi 1én s tam 1a diém cudi cing
cua nd.” D6 chinh la Bat Thanh dao vay.
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...Nhiing gi khién ta dén khoa thién nay 1a do ta d nhan ra
duoc réng cach di tim hanh phuc ¢ doi thuong thuc sy khong
c6 hiéu qua. Rét nhiéu khi ta cam thay bat an, tham 4i, san han,
va ¢ tim cach budng bo chung. Trong thién tap, ta biét cach
nim bat noi nao cua tién trinh tim ma THAM AI dang tro
thanh DINH MAC hoic noi naio ma CAM THO dang chuyén
dan sang THAM Al

Ciing thé nho duy tri chanh niém, ta c6 thé dang kinh
nghiém mot LAC THO nhung biét cach khong cho no6 tré thanh
TAM HAM THICH (Ai). Hodc ¢6 thé dang kinh nghiém mot
KHO THOQ nhung biét cach khong dé né thanh tim SAN. Do
d6 ta biét cach lam sao tuy c6 dau noi than nhung khong dé tim
bi khé vi né. Pau than 12 mot viéc con khod tam tir cai dau do
lai 1a mot viéc khac. Do d6 ta co thé giir an tinh giita con dau
thé chat nay. TAm hay biét ddi twong cang tron ven thi chanh
niém cang duy tri lién tyc nén tham ai, dinh mac khong thé bién
thanh hanh dong. Thé 13 nguyén nhan cta dau kho (TAP) da bi
loai trir nhé biét duy tri chdnh niém lién tuc. No6i tom lai do 1a
cach thuc tap dé chdm dirt «Sanh va Chét» ciia Dirc Phat.

Trong gido phap cua Duc Phat, Ngai khong tao ra mot thé
glol siéu hinh nao dé ta lac 16ng trong &y ma chi day ta CAN
NHIN VAO TAM TA xem diéu gi dang xay ra bang tam hay
biét va bang tim chanh niém ghi nhan.Thi dy ta hay biét trong
tam dang c6 THAM hay SAN, tir 46 phing 1an dén cin nguyén
ctia n6 (do mot cam tho hay xtic cham nao d6 chang han). Phai
thay rd tién trinh tAm nay méi c6 thé tach roi va budng bé dugc
n6. Po chinh 13 sy chim dat kho (Diét dé).

Su chidm dit nay chi xay ra noi va lic ndo ma kho khéi
sanh. Chi khi nao ta tim dugc ddu vét, coi nguén ctia no rdi theo
ddi dugc sy van hanh cua nd, ta méi biét cach budng bo khod
dau ngay tai chd d6 (trong khoanh khic hién tai) va do vay ta
méi khong bi khd nita (Pao).
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PHAN II

Hoi Dap
Vé Phap Hanh Tw Niém X
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CAU HOI VA TRA LOI

* Cdu héi: Lam thé nao dé chung con c6 thé séng trong doi
thuong ma khong gip nam chudng ngai?

Tra Loi: Chi c6 bac A la han méi séng trong doi thudng
ma khong gdp nam chudng ngai. Ching ta phai lam gi khi gap
ndm chudng ngai gitra doi thuong? Puc Phat day hay ghi nhan
va n6i nho nho trong tim, “O! Do 1a chuéng ngai! O! D6 1a
chudng ngai!” Ludn ludn phai 1am nhu vay. Hoi trudc ching
ta khong biét chuéng ngai, bay gio biét chudng ngai roi thi chi
can ghi nhan. Chudng ngai la chuéng ngai. Chudéng ngai chi 1a
d6i tuong dé ghi nhan thoi. Néu suy nghi dén, chung ta chi can
ghi nhan, “A! suy nghi 1a suy nghi! Suy nghi 1a vong tuong”.
Tu nhién suy nghi s& mét vi trén thé gian nay, khong co gi 1a
thuong ca. D61 voi tham hay san ciing vay. Chiing ta ghi nhan,
“A, tham a!”, “A, san a!” Chi can biét nhu vay. Noi khéc di,
minh can biét tim. Cai biét d6 1a cai s& gin gitr dugc tam.

* Cdu héi: Ban ngay ching con biét 1a ching con ludn
chanh niém nhung ban dém, trong gidc ngu, nhét 1a trong gic
mo, thi viéc chanh niém s& nhu thé nao? Va thém nita, néu ngu
ma khong mo thi 1am thé nao dé biét 1a minh chanh niém?

Tra 10i: Tht nhat, thién sinh c6 thé chanh niém trong gidc
ngu khong?

Hoi méi tap thién, su c6 nghe vi thién su noi 1 ban ngay
néu cé tri nhé day di thi trong lic ngl minh ciing c6 tri nhd,
su ciing thic mac: Ban ngiy, su con khong co tri nhd day du
thi 1am sao trong lic ngii su ¢6 thé c6 tri nhd dé ma niém ngi?
Nhung Duc Phat co giai thich diéu nay trong kinh tang Pali.
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Ngai day rang trong luc ngl, né€u c6 tri nhéd, minh c6 thé niém
duogc giac chiém bao.

Trd lai truong hop ciia chiing ta. Hoi trudce chiing ta dau co
tri nhd day du, ctr quén trude quén sau. O ngoai doi, ching ta
thuong nhé céi ma chiing ta co diéu kién ghi nhan va hoc hoi
déy da. Thi dy, ching ta hoc gioi va nhé gidi. Khi doc sach,
ching ta nhd mot quyén rdi hai quyén, nhé viée nay viée no...
Do 1a céi nhd ¢ ngoai doi.

Nhung “cai nhé ngay trong luc hién tai” hay chanh niém la
cai ma chung ta khong c6. Pay la cai nhd ma Puc Phat kham
pha ra. Khi nguoi ta tu niém day dua rdi, cai tri nhd nay c6 mot
suc manh dac bi¢t. N6 tro thanh mot loai nghi€p bao va tur do,
dua dén tri tué. Tri nhé nay c6 su sang sudt 1a nhu vay.

Sau mat thoi gian hanh thién, su md&i bit dau hiéu cau noi
trén cta vi thién su. Nhung lic thdy su noi cau do, su khong
hiéu. Giéng nhu qui vi trinh phap vay. Ngay nao su ciing noi

“yo thuong, khod ndo, vo ngd’ " nhung qui vi dau co hiéu. Tham
chi, su co thé noi, “vo thuong, khd ndo, vo nga” sudt ca doi,
quy vi van khong hiéu. Nhung mét ngay nao do, ty nhién qui
vi tinh giac, “O! Ty nhién n6 khong co! N6 méat! Co mot giay
phut, n6 méat!”. Tu d6 ching ta moi théy su vi diéu cua viéc
chanh niém trong gi4c chiém bao. Kha ning thiy duoc cai ndy
thudc vé nhitng thién sinh ty dong c6 chanh niém. O giai doan
ma tri nhé tré nén déy du va chin mudi, hanh gia s€ tu dong co
chanh niém trong lic chiém bao.

Vé phan th{r hai ctia cau hoi. Khi gidc ngii khong co chiém
bao, lam sao chung ta biét 1a minh ¢ chanh niém?

Trong lac ngi, khong thé c6 chanh niém. Néu co chanh
niém thi hanh gia khong nga duogc. Vi vy khong can chanh
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niém trong lac ngu. Pon gidn, ngu chi dé ngu.

Tai sao chung ta khong ngi dugc khi c6 chanh niém? Vi
chanh niém la mot dc tanh tinh thic cia tim. Néu qui vi niém,
niém, qui vi s€ khong ngu dugc dau. Néu tiép tuc ni€m, qui vi
cang khong ngi duge. Néu mubn ngu, qui vi khong nén chanh
niém tich cuc va chi tiét ma chi nén niém téng quat. Quy vi dé
tam & hoi thé roi theo ddi hoi tho. Qui vi s& ngt v&i chanh niém
khong nhin thay chi tiét. Néu nhin va theo dai chi tiét, quy vi s&
khong ngu dugc. Muc dich chinh cia chanh niém la gitp cho
c6 tri tué thay rd cac dic tanh cua phap. Vi thé, khi bat dau gidc
ngu, chung ta chi cin niém dé ngu thoi.

* Cau héi: Bach Ngai niém hoi thd ¢ bung va ¢ mii co
dem lai nhimng két qua khac nhau hay khong?

Tra 10i: Két qua khac nhau tiy theo vi thién su huéng dan.
Theo phuong phéap cta Ngai Mahashi, Ngai thiy chu tim noi
bung thi dé nhan thirc dugc than quan niém xtr. Boi vi than quan
niém xtr, than 1a xac phéi dung Nhu vay khi chiing ta theo doi
bung: phdng, phdng, bit dau né s& co trang thai chuyén dong va
no cung. Khi xep thi chiing ta ciing thdy di dong va cudi cling
cling thdy c6 sy cung. Vi vay Ngai Mahashi, Ngai giai thich
rat 10. Ngai no6i chtl tdm noi miii thuong nhe, n6 vao thién dinh
nhiéu hon. Nhung ddi vaéi doi tuong cua tho quan niém xur va
tdm quan niém xu thi khong phai la chudng ngai. Ching ta thé
noi bung ciing dugc, noi mili cling dugc mién lam sao biét tim
¢ noi do 1a dugce. Tho noi nguce 1a nhung nguoi tap yoga hay
la tap the thao, ngudi ta thd noi nguc dé ma co stc khoe. Boi
vay muén than khoe, ho phai hit thé cho manh cho ph01 no no
cho than khoe. Néu thién minh sat, minh phai thdy thay doi rat
hoi kho cho ngudi thién sinh mai. Khi ma thién sinh tién bo thi
khong c6 chudng ngai. Nhung bao dam thién chi noi miii noi
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bung d6 1a truyén théng c6 nhiéu nhat.

* Cau héi: Néu mot hanh gia dang hanh vipassana ma thuc
tap thém 1 dé& muc thién dinh nao dé thi du dé muc tam tir cd
lam tré ngai cho qua trinh hanh thién Vipassana hay khong?
Kinh xin Ngai giai thich thém.

Tra 1oi: Chudng ngai thi khong c6 chudng ngai ma phai
biét cach dung. Thi dy, dang hanh thién minh sat, nhung sau 1
gid nao d6 mudn hanh thién tm tir thi hanh thién tim tir. Ching
ta khong chuyén qua chuyén lai trong 1 gio ma chung ta hanh
thién riéng r&. Vi mdi loai thién co stitc manh riéng. Nhung ma
néu minh thanh cong rdi, kinh nghiém rdi thi khong c6 van dé
gi hét. Bt ctr gid nao minh ding duoc hét vi d6 déu 1a Phéap cua
Duc Phat . No6i vi du cho ching ta dé hiéu: thudc dé trji bénh.
Nguoi d()ng phuong nguoi ta thu:(‘)'ng tin tuong thude béc cling
nhu thude tay. Nhu vay doi khl thude tay ngu(n ta uong bu01
sang, chleu ngum ta méi dam udng thude bic. Khong udng gan
nhau — néu gan nhau nd cong phat Vi thude tay no cling co
cong hiéu ciia nd, néu ma ding gan v6i thude bac né s& co cong
phat v&i nhau. Néu dung 1 tha thude cling vay, sang 1 vién, trua
1 vién, chiéu 1 vién, nhé uéng nhu vay. Thi cai thién nay ching
ta cling phai biét cach sir dung. Khi Su qua My, nam 1984 ba
Dipa Ma day thién niém tam tir nén ba day : “Khi su ngdi thi
Su niém tam tur, khi su di dung nam thi su niém thién quan luon
lu6n minh ghi nhan ddi tuong trong hién tai. Nhu vay dé chia
thoi gio riéng thi tap duoc. Nhat 13 ngudi méi tap thién khong
nén trong 1 khoa thién ma dung 2 phuong phap thi khong nén.
Ciing nhu ddy rai tam tir chi mdi budi sang 10 phut, 13 da trau
doi tam trong sach ca ngay roi.

* Cau héi: Xin ngai giai thich 1am thé nao dé tdm ching ta
c6 thé tap budng bo vinh vién va triét dé nhitng tim bat thién
dé ching khong thé phat sinh tré lai nira.
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Tra 10i: Triét & budng bo nhiing tam bt thién dé ching
khong tr¢ lai nira, d6 1a bac thanh nhan. Bay gi¢ ching ta méi
tap budng bo cho n6 ding sanh 1én tir bac tir bac. Diéu thir nhat
hanh gia tap lam sao xa lanh t0i, nghia 1a hanh gia tho tri gidi,
diét trir nhimg phién nio thd. Hanh gia ¢d gang tho gidi. C6
gidi roi, quy vi tap hanh thién dé xa lanh. Cai diém nao ma quy
vi ghi nhan thay no thay ddi quy vi Iui lai, tat ca trong than tho
tam phap. Nhu vay chiing ta mgi diét trir nhitng tdm bét thién,
nhitng hiéu sai ctia chung ta ngay trong gidy phut nay. Ching
ta tap thién nhu vay. Hoi nao t&i gid, chung ta hiéu 1am cho tat
ca la thuong 1a vui. Bay gio chung ta méi tap ngii luc hoi nay,
chiing ta di séu vo, chung ta thay n6 1 vo thuong, 1a kho roi
ching ta budng. Roi ddi tuong sanh 1én, ching ta theo ddi, thay
thay ddi, khd va ching ta budng. Cir nhu vay, cir nhu vay... Nhur
vay cai tug, cai do hiéu biét cuia minh, né xa lanh, xa lanh tir tir..
ding do cua no, nguoi hanh gia goi 1a kinh nghiém budng bd
duogc tung khia canh mdt. Nhu vay 1a qua sy kinh nghi¢ém chu
khong phai qua su suy nghi.

* Cau héi: Ngai day rang,“Khi chanh niém, chung ta thay
nhitng phién ndo sanh khoi trong tim nhung ching ta khong co
quyén luc gi hét dé xua dudi ching!” Nhu vy, khi thay phién
ndo, ching ta nén lam gi?

Tra 1oi: Phién ndo 12 nhitng tim s¢. Néu khong hanh thién,
chung ta s& khong thiy duoc chung. C6 tam so tham, san, si la
c6 v6 minh ¢ do. Chiing ta khong ¢6 quyén lyc dudi phién ndo
ra khéi tam vi khong c6 van dé “toi, ta” trong gido phap cua
Dtrc Phat. Nhung néu ching ta chanh niém, cai chanh niém sé&
lam viéc cho chung ta. Khi biét c6 bong tdi, chung ta khong
thé liy quyén lu:c hay sirc manh ctia tim ma xua dudi bong tdi
dugc. Nhung néu ching ta bat dén 1én (switch on), anh sang s&
xuét hién. Khi c6 anh sang, bong t6i tyr dong s& mat di. D6 1a
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cong viéc cla Phap bao. Chmh phép bdo thién nhién chtr khong
phal “t61” hay “ta” c6 quyén nang dudi no. Chi ¢6 anh sang méi
dudi dugc bong t01. Chanh niém (mindfulness) 1a mot tam s&.
Néu chiing ta chanh niém duoc mot luc, ching ta c6 kha ning
loai trir bong ti tham san si duge mot lac. Qui vi dang thuc tap
chanh niém. Hay tin tudng 1 chanh niém s& xua dudi phién nio
trong tam qui vi.

* Cau héi: Khi mot thién sinh c6 duge tué minh sat trong
khoa thién, lam sao vi dy c6 thé giit duoc tué nay khi tré vé
nha, noi ma cudc séng doi thuong khong cho phép? Co bao gid
thién sinh bi rét tué va mat di luon khong?

Tra loi: Khi n61 c6 dugc tué minh sat trong khoa thién,
ching ta nén noi va hiéu cho 13 1a thién sinh d6 c6 dugc bao
nhiéu tu¢ minh sat. B6 1a mdt tu¢ minh sat hay chi la chut chat
thoi, chua tdi noi téi chdn.

Khi mét thién sinh c¢6 duge tué minh sat, diéu nﬁy ¢ nhiéu
¥ nghia rat sau xa. Nghia dau tién 1a thién sinh 4y biét thé nao
1a hanh thién. Vi 4y biét rang “Hoi trudc toi khong biét hanh
thién gi hét. Bay gid toi day, toi ¢b gang hoc. A, bay gio toi biét
hanh thién. Khi di, t6i c¢6 tri nh¢ nhu vay; khi ngdi, toi ¢ tri
nhé nhu vay.” C6 tri nhd nhu vy, & day goi 1a hanh thién. Hiéu
biét 16 cong thirc hanh thién va phuong phap song trong hién
tai s& ting thém gia trj ctia nguoi thién sinh khi vi dy tro vé doi
song doi thuong.

Su xin nhic lai 1a cudc sdng doi thuong khong ngin cam
hay can tro viée thién sinh c6 dugc tué minh sat. Nguoc lai,
thién sinh nén tiép tuc van dung su hiéu biét va kinh nghiém
hanh thién ctia minh & day vao cudc song khi tré vé nha. Van
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deé chinh 1a uyén chuyén st dung chanh niém nhu thé nao.

O trudong thién, thién sinh hoan toan khong lam gi het—
- “Toi di, toi thién; toi du’ng, t6i thién; toi ngdi, toi thién..
Ngoai viéc chanh niém trén bon oai nghi, trudng thién con yéu
cAu thién sinh gitp lam mot s6 viéc nhu quét nha, rira chén, lau
chui, don dep nha an, nha v€ sinh... Pay Ia “lam viéc thién”
nghia 1a thién sinh phai 4p dung chanh niém véao nhing viéc
1am cta minh. Lam dén dau, chanh niém ngay luc dé.

C6 mét thién sinh vira trinh phap, ké lai klnh nghlem “lam
viéc thién” ctia minh ma su thay rt hay. C6 4y noi, “Néu lam
cham chim, t6i mat khoang bén muoi lim phut hay mot tiéng.
Bay gio toi quyét dinh lam nhanh va bat diu 1am nhanh thi mét
chi hai muoi phut thoi. Hai muoi phut cong viée xong 1a do tac
¥ mudn 1am nhanh. Roi t6i bit ddu lam nhanh. Téi c¢6 chanh
niém va bié t 1a chi can hai muoi phut thoi. Cong vi¢e cua toi,
néu cham, toi biét 1a s& xong trong bén muoi lim phut.” Su
thdy d6 chinh 1a thién trong doi séng rdi. Néu c6 ap dung kinh
nghiém nﬁy vao doi song thuong ng'c‘ly cta ¢ thi rat 13 hay.
Nhu: vay, song 0 doi khong c6 chd nao khong cho phép hay
cAm chung ta sdng v6i chinh ban than minh va véi tri nhé cua
minh.

Ngal Munindra, vi thay dau tién ma Su hoc thién, thuong
noi rang khi mot nglml biét chanh niém (chanh niém cua phap
thién TG niém xt) r01 ngucn do lam viée gi cling tot. Néu la
dau bép, ngucn d6 ndu bép rat gioi; néu 1a gido su, nguoi d6 day
rat hay; néu 1a hoa s, nguoi d6 vé rat dep. Nhu vy tué minh sat
s& gitp cho cong viéc cia minh dugc tron du va hoan hdo thém.

Bay gio su ciing khuyén khich thién sinh ¢ géng thyc tap.
Thuc tap khong phai 1a chi thuc tap & day dé roi khi vé tra lai
chénh niém cho thay. Thuc tap dé bi€t chanh niém la gi r6i dem
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phuong phap nay vé nha ap dung vao doi séng. Chinh vi lgi ich
ndy ma qui vi méi dén ddy hanh thién.

C6 bao gid rét tué roi mat di ludn khong?

Néu chi c¢6 chit chut tué giac thi mat ludn. Néu co tué giac
cao va that thi khong mat. Quy viditu dé dat duoc cac téng tué
cling giéng nhu qui vi di hoc vay. Quy vi dén 16p hoc, thi ddu
thi dugc 1én 16p. Quy vi du mot khoa thién minh sat, dat dén hét
mot tién trinh tué gidc thi cai tué nay s& khong mat.

Bay giod su n6i dén cai tué nho. Pay 1a cai tué ma qui vi co
nhu qui vi hiéu sau khi trai qua kinh nghiém hanh thién. Thi
du nhu quy vi nghi, “A, hdi trude t6i khong hiéu vo thuong.
Nhung t6i bat dau ngdi thién. HE khong ngdi thi thoi, khi ngdi
va chu tim t6i ddu, toi thay toi d6. Oi! That 1a méi la! Hoi trude
t6i khong thiy va nghi nhu vdy. Sang ciing vay; trua cling vay.
Nhung bay gio di hoc thién, toi bat dau xem lai. Ping nghi t6i
ngay, ding nghi td1 gid, dung nghi toi phut. Hay nghi tdi giay.
Khi ngdi, t6i thdy timg chap (than va tim) nhay nhay hoai. O,
day chinh 14 vo thuong!” Pay 1a tué suy dién ma qui vi co tir
nhirng kinh nghiém hanh thién dau tién. Néu quy vi khong tiép
tuc tu thi cai tué nay sé rét va mat.

Nhung néu quy vi thiy duoc su sanh diét ciia cac phap, cai
tué nay s& & lai v6i quy vi.' Néu quy vi khong tiép tuc hanh
thién trong thoi ky gido phap ctia Pic Phat Thich Ca (sasana),
né van sé o lai.

Cau héi: buc Phat day nhu thé nao vé mot nguoi thuc hanh
gido phap nhung khong tin vé thuyét tai sinh trong dao Phat. Va
dao Phat noi gi vé mot nguoi thuc hanh gido phap nhung theo

1 Tué thii tu la tué thdy ro su sanh va diét cua doi tugng. Tué ndy
dén sau ba tué gidc ddu tién la tué thdy than tam, tué thdy nhan
qud, tué thdy vé thudng, kho , va vé nga.
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mot ton gido khac nhu dao cong gido chéng han. What do the
teachings say about the person who practice the dhamma but do
not believe in the Budhist explanation of the afterlife, meaning
rebirth. And what do they say about a dhamma practitioner
who follow a different religion like Christianity for example.

Tra 10i: Nhu thé nao 1a mot ngudi thuc hanh gido phap
ma khong tin vé thuyét tai sinh? Pirc Phat ngai day chung ta
dé giai thoat sy dau kho ngay trong kiép néy, vay do thoi, ngay
trong ngay hom nay. Tin hay khong tin. Néu minh c6 su dau
kho trong kiép nay nhu budn va lo, lam sao hét budn va lo, thi
dtrc Phat day song trong hién tai. Vi vay, nguoi ta lai véi duc
Phat, dirc Phat c6 mot oai nghi, mdt cai thé tham thién, thé cam
thing ma vuong, va thé ngin can chiing sanh dung lo ding so.
C6 mdt thé nhu vay. Buc Phat day hay séng trong hién tai,ding
lo dung so. Dirng gdy voi nhau lam dau kho. Puc Phat day cho
ching ta cai ly song sao cho binh yen dung lo dung so ngay
trong kiép song nay. Tin tuong kiép sau hay trong kiép sau?
Hoi trong kiép nay dang dau kho 1am sao giai thoat? Pic Phat
noéi: “ Pung cob lo, cb sg, dung gay dau kho, séng trong hién
tai.” Buc Phat day nhu vay.

Con mot nguoi thyc hanh gido phap nhung theo mdt ton
giao khac nhu dao cong gido chéng han, thi duc Phat day nhu
thé nao? Purc Phat ngai day phap, khong day phai c6 mot niém
tin mu quang ddi voi ngai. Nhu thé nao 1a dirc Phat day phap?
Ngai day than 1a phép, tim 14 phap, tat ca 1a phap, 14 thién nhién
hét. Vay dirc Phat dau c6 bét phai niém Ngai. Nhu vdy khi mot
nguoi nao tin tudng dirc Phat khong phai 1a tin tudng Ngai ma
phai tin tuong phap. Su thudng hay noi vé di may bay. May
bay lam gi? Mdy bay dua minh t6i: American airline, Delta
airline, Alaska airline c6 nhi¢m vu dua minh téi. Cai d6 1a quan
trong. Nhu khi minh udng thudc, thudc khong noi 1a nguoi
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nao d6 mai udng thude ndy duoc: Nguoi noi tiéng khac, mau
da khac khong udng thude d6 duoc, khong cé nhu vay. Tat ca
ai dau kho déu tri binh gidng nhau. May bay ciing vay, khong
n6i nguoi do do to61 mai cho bay. Con nguoi khac khong dugc.
Ai 1én may bay né déu ché di dén chd. Pao day goi 1a tri tué.
Khong can phai ¢6 mot niém tin mu quang.

Cau héi: Tai sao mudn kinh nghiém Phap Bao phai niém
than, niém tam, ni¢m phép ma khong ni¢m Phat”

Néu than c6 gi6i han, tho c6 gii han, va tim c6 giéi han
cua no la sy hay biét & mat, tai, mi, ludi, than.. chi & chd d6
thoi. Nhung quan phép rat 1a rong vi Pac Phat goi tat ca chi
mot chit théi. P6 1a dhamma. Thién cling 1a phap, ac cling 1a
phap. Khong thién khong ac ciing 1a phap. Rat rong. Ngoai
quan than, quan tho, quan tim, tat ca 1a phap hét. Nhu vay khoi
can dat tén d6 1a cai gi. D6 1a phap bao. Nhu vay chiing ta méi
kinh nghiém va lanh hoi hét trong doi séng ching ta. Chung ta
song véi phap bao ma chiing ta khong hay. Phap bao 1a gi? Do
1a than, tho, tAm, phap. Va néu cung ta hiéu thé nio 1a phap va
chung hét thay 1a phap, nhu vay méi goi 14 sy quy y, nuong nho
v6i Phat, v6i Phép, v6i ting. Nguoi nao hiéu sau rong va kinh
nghiém Purc Phat nhu thé nao, Phap bao nhu thé nao, Tang bao
nhu thé nao, khong con hoai nghi trong 3 bao nay. Vi d6 1a bac
Thanh nhan. Nhu vay néu ngudi ndo cé niém tin khong thay
d6i 1a mot bac thanh nhan. Péi khi chung ta ai cling muén duoc
1a thanh nhan hét vi bac thanh nhén 1a bac da giai thoat khoi sy
dau kho. Tai sao voi niém tin voi Phat lai khong cho toi niém
Phat? Tai tin tudng Phat, tai sao khong ni¢m Phat ma lai niém
than, néng lanh cng mém, chuyén dong. Niém 1a dau, niém
la hay biét, nao 1a than, nao 1a tho, nao 1 than, nao la phap v.v.
Khong nhic nhd dic Phat. Toi niém Phat, toi phai thiy Phat
cht? Tai sao khong cho niém ma lai ¢t nhic nhé van dé & trong
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than cua toi vay? Do 1a mot vin dé ma chung ta phai hiéu va
kinh nghiém méi 1a thanh cong trong cudc doi tu tp cua ching
ta. Trong tam bao, néu ma chiing ta suy nghi, chi ¥ va co hiéu,
chung ta s& thdy khac. Ba d6i twong khac nhau. Quy y Phat,
quy y Phap, quy y Tang. Phat 1a m¢t con nguoi. Nhung bay
gi0 Buc Phat khong con. Vi vay khi ai quy y ngai lic ngai con
sdng, ngai bit budc phai quy y phap. Ngai gidc ngd va chua néi
phap, ngai ciing bat phai quy y phap. Hai ngudi 1ai budn gip
dtrc phat dau tién tin tudng ngai la mot bac gidc ngd, xin lam
thay va xin quy y ngai. Ngai cho quy y Phat va cho quy y phap
vi ngai giac ngd. Ngai thiy duoc phap, ngai kham phé ra phap
r0i ngai méi chi ngudi khac duoc gidc ngd gidng nhu ngai. P6
goi 12 Phat phap ma ngai kham pha ra. Nhu vdy Dutc Phat 1a dbi
tugng & ngoai da thuyét phap trong 45 nam. Ngai ndi véi con
ngudi. Ngai ndi ngdy trude ngai dau khd nhu ching ta. Bay gio
ngai giai thoat khoi van dé dau kho. Tam linh ngai khong con
dau kho budn lo nhu chung ta. Nhu vay Dtic Phat néi chung ta
quy y phap ma Pirc Phat thuyét trong 45 ndm. Vi vay chiing ta
moi thuc hanh theo 101 day cua ngai.

Ngai day: « Thién ciing 1a phap, dat nude lira gid ciing 1a
phéap. Ta la nguoi chiu trach nhiém cua ta. Con 1a nguoi sé€
gidng nhu Nhu Lai néu con thiy dugc con. Néu con khéng
thiy duoc con, con khong thiy duogc ta vi ta dd nhap niét ban
r0i. Piém d6 rat 1a quan trong. Vi ta thay duoc ta nén ta da giai
thoat khoi sy dau kho. Vi vay khi hanh gia ngdi thién, hanh gia
moi chu tdm niém phap—niém than, ni€ém tho, ni€ém tadm, ni¢m
phap. D6 1a ching ta 6. Va néu thiy duoc ching ta, chung ta
méi nhan ra r?mg buirc Phat da théy dugc than tam ngai. Ngai
chi con dudng 13 ri. Ai di con duong nhu vay s& thay phép. Ai
thdy phép sé& thiy Duc Phat.
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* Cau héi:. Xin ngai gidng vé hanh kham nhan va tim xa
hay tdm quan binh. Hai tim nay quan hé v6i phap hanh nhu thé
nao? Could you talk a little bit about patience and equanimity
in relation to our practice.

Tra 10i: Cau thir 1, thé nao 1a hanh kham nhdn? Hai tim
ndy khac nhau. Kham nhan lién quan dén sy ¢d gang va nhin
nai trong con duong tu hanh ctia minh. Khi hanh gié cO kham
nhan, hanh gia s& thanh cong. Khi dirc bo tat di xuat gia, ngal
luon luoén hanh hanh kham nhan. Kh1 ngai bé ngai vang roi,
ngai chap nhan kham nhin trong doi séng ctia nguoi tu si. Ngai
kham nhan véi thoi tiét nong lanh, véi vat thuc va lién quan
dén sy thuc tap cta ngai. Ngai ludn ludn khong bo su ¢b ging.
Ngai nguyén ludén ca cudc doi cua minh du mau néy can, thit
ndy kho, chi con da boc xwong, ngai nguyén khong roi bo.
Diém nay hoan toan lién quan dén tam.

*Cdu héi: Nguoi hanh thién ¢ thé chita binh cho minh
hodc nguoi khac khong?

Tra 10i: Trong thién minh sat, hanh gia chi c6 thé chira binh
tam cho minh. i véi nhitng nguoi bi binh tdm khac, minh
khong thé trj binh cho ho ma chi c6 thé huéng dan, khuyén khich
ho tri bénh cho chinh ho ma thoi. Hanh thién 1a dé trj bénh tam.
Vi thé chi ¢6 thé trj dugc nhitrng bénh nao lién quan toi tam. Thi
du, nguoi dat dén tué sanh diét c¢6 thé tu tri cho minh nhitng bénh
nhe nhe. Nguoi dat duoc téi tué€ xa cod thé vuot qua mat s6 bénh
nan y ma thay gioi thude hay khong tri duoc.

* Cdu hoi: Bach Ngai, [am thé nao dé biét duoc su dinh
mac ma nguoi khac &p dat trén minh? Lam thé nao dé loai tru
loai dinh mac nay bang phuong phép tot nhat?

Tra 10i: Su xin giai thich 13 khong c6 gi 1am t6t viéc nay
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béng tu¢ minh sat ma qui vi dang thuc hanh. Tu¢ minh sét c6
cong nang hoan hdao ma khong 1y thuyét nao c6 thé lam dugc.
Tu¢ minh sat ndy c6 sttc manh tay trir bat ctr cai gi.

Nguyén nhan cua sy dau khd 1a dinh mic, 1a &i duc. Ma
mudn diét trir sy dinh mac khong gi ngoai con duong dao ma
qui vi dang thyc tap. Day 1a con duong dung nhat rdi. Sy dinh
mic khong phai & trong da, trong thit, trong gan, trong xuong,
trong tiy ma & trong tim ching ta. Vi vay khi chung ta thay
tam chiing ta rd, ty nhién gidng nhu ching ta c¢6 anh sang. Khi
c¢6 anh sang tri tué roi, ty nhién khong c6 bong tbi. Anh sang
va bong toi khong di d6i voi nhau. Nhu vy the best method
of wisdom is insight meditation (phuwong phép rén luyén tri tué
t6t nhat 1a phap thién minh sat). Khong c6 phuong phap nao tét
hon nira.

Chung ta khong c6 quyén luc gi dé day lui dugc su dinh
mac. Chi c6 tri tué méi tay trir duge. Khi c6 bong t6i thi khong
c¢6 anh sang. Khi c6 anh sang thi khong c6 bong tbi. C {ing vay,
khi ¢6 tri tu¢, tu nhién ching ta khong dinh méc. Khi ching
ta dinh méc, tu nhién chung ta mat tri tué. Day 1a quy luat ca
thién nhién. Tai sao ching ta dinh mic? Vi chung ta khong thay
su that dung theo su that ciia n6. Vi thé, khong c6 gi phuc tap
hét. Chl'mg ta chi can ngdi dé théy su that 1a nhu vay. Khi tué
minh sat day du, ai ciing thay: “A, su that 1a nhu Vay"’ ROi tri
tué bat dau chin mudi. Bong tdi trong tim s& bi day lui timg
budc. Anh sdng ngon den tri tué mot watt s& day Iui mot chuat
bong tdi. Anh sang ngon dén tri tué hai watts s& day Iui thém
mot chit bong ti cho dén lic bong tdi hoan toan mat hian va
chi con lai anh sang. Pay 14 phuong phap tot nhat dé lai trir su
dinh mac ma Pc Phat da dé lai cho chung ta.
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Cau héi: Khi mot vi a la han nhap Niét Ban, vi éy con kha
nang gitip loai ngudi khong? Vi dy c6 con giit dugce ca tinh hay
nhan cach cia minh khong?

Tra loi: Khi mét vi da nhap diét 101, cai than khong gitp
dugc. Nhung cai dirc con dé lai, anh huong con ngudi. Ching
ta nén hiéu cai dic nhu thé nao? Chung ta thudng niém Durc
Phat, bac Phap, Puc Tang... Tang nﬁy la Bac Tang, mot vi a
la han. Su lay mot thi du. O day c6 nhiéu vi tong thdng, c6 dén
bén muoi may vi. Nhiéu vi tong théngkhong con nira. Nhung
cai dirc ma ho da lam, khi thdy hinh anh 13 nhé dén vi tong
théng d6, nhé cai die vi do dé lai. Cai dirc d6 nguoi doi nén cb
gdng nuong theo, hudng theo.

Cau thtr 2, khi mot ngudi tro thanh A la han, vi iy con giir
c4 tinh hay nhan cich ciia minh khong? Quy vi sé thiy nhan
cach mot vi A la han troi hon, minh khong dién ta duoc. Bay
gid n6i vé Purc Phat, khi con 1 bd tat, ngai 13 vua. Nhung khi
ngai la Phat lai 1a khac. Cling 1a ngai S1 dat ta nhung tén 1a Phat.
Ngai ¢6 32 tudng t6t va 80 tudng phu. N6 hién ra thém, trén
pham cach, trén nguodi d6. N6 ting thém vé dep minh khong
tudng tuong duoc.

Chung ta hoc phuong phap thay d6i: Vo thuong. Thay do6i
gi? Thay d6i hét. Thay ddi tir ban chat, tir héa hoc trong nguoi.
Va thay d6i dén hanh dong, di , ding, nam, ngdi... Bay gio quy
vi dén day, quy vi di khac. No6i ning khac. Nhin khac. Chua t6i
la bac thanh nhan chi maéi tap thoi. Nhan cach cua quy vi ciing
vay, n6 ting thém . Dang di ngudi d6 khac. An udng ciing khac.
Nhu vay, tudng twong quy vi di hanh thién mot khoa rdi hai
khéa thay doi nhu thé nio so vai trude.

Cau héi: Ching ta nguyén dé lam gi? Tac dung cua 1oi
nguyén la nhu theé nao?
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Tra 1oi: DSi véi ngudi mudn giac ngd va mudn giai thoat
khéi su dau khd, 1oi nguyén c6 mdt suc manh 1én nhét. Néu
qui vi khong nguyén lai day thi qui vi s€ khong lai day dugc
va khong chiu dyng dugce dén ngay hom nay. Hanh thién ciing
vay. boi khi minh ngéi thién mot cach hoi hot, ngéi cho co €.
Khong c6 nguyén, minh ciing khong thanh cong dugc.

O cac xtr Phat phép, chu ting thuong huéng din cac Phat
tir, khi bé thi nén nguyén 1a sy cung dudng sé tro duyén cho su
gidc ngd. Néu minh khong nguyén duoc giai thoat khi bd thi,
c4i qua ty nhién vé sau 1a minh c6 ciia cai nhiéu nhung minh s&
bi dinh méic véi cua cai d6.

Su xin ké mot chuyén lién quan véi sy khong nguyen xay
ra vao thoi Dtirc Phat: Mgt ba ho glau sang co rat nhiéu vang
bac. Ong dao dudi givdng nga mot 16 dé chén vang vi so rang
néu cac con ong biét s& 1dy ctia cai nay tiéu xai. Nhung khi gan
chét, 6ng lai nhd téi hii vang va tai sanh lam con ché trong nha
d6. Mot hom BPuce Phat di ngang nha, con cho chay ra sua. Buc
Phat n6i: “O, nha nguoi vi si mé ma sanh thanh con ch6™. Con
cho hiéu dugc, budn, rdi chay vao nam & dudi giuong.

ROi con trai cta 6ng hién nay 1a cha nha tré vé. Thuong
thuong con ché chay ra mimg chii nhung hém nay né nam yén
dudi giuvong. Ong chu ngac nhién hoi:”Ua con ché bi bénh hay
sao ma khong théy chay ra? Tai sao nd bi bénh vay”. Nguoi
trong nha no6i: “Hoi sang n6 chay ra sia Duc Phat, khong biét
Duc Phat noi gi ma né chay trd vao va budn t6i bay gio”. Ngudi
chu nha chay lai chua bach héi Buc Phat: « Thua Ngai, Ngai
no6i gi ma con ché ciia t6i budn nhur vay?”. Prc Phat noi: “Hiy
vé nha dd né va hoi bay gid hil vang chén & dau. N6 sé& chi cho
biét. “ Khi chi nha vé va hoi nhu vay. Con cho chay lai cai 16
dudi giwong va cio cao chd d6. Ong chi dio 1én va thay hii
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vang rd rang. Ong ben tu hoi: “O! Tai sao lai nhu vay?” Su xin
cham duat cau chuyén & day. Vi si mé nén 6ng ba ho khong co
nguyén. Ong c6 cua cdi nhung lai dinh mac trong cuia cai do.

Trudc khi thanh dao vao mot ngay ram thang tu, Dic Phat
cling nguyén. Sau khi Ngai dung com cuia mdt tin nit dang cing
va thiy stc khoe da day di, Ngai di tim. Bén bo song, Ngai
cAm cai bat dung com va nguyén, «Néu ta giac ngo, xin cho cai
bat nay troi ngugce dong nude ». Roi Ngai tha cai bat troi trén
song Ni lién thién.

Sau khi co mot niém tin manh phat sinh tir 161 nguyén, Nga1
tré vé va ngdi dudi coi cay bo dé. Trong dém do, Ngai ngdi véi
mot sttc manh tinh than rat cao. Rdi Ngai nguyén, «Cho du méau
nay can, thit nay kho, chi con da boc xuong, néu khong gidc
ngd, ta s& khong bao gid roi khoi chd nay.” Sau khi nguyén nhu
vay, Ngai bat dau ngé)i va dat duoc thién. Ngai déc tir tic mang
minh, :[hién nhan minh rdi lau tdn minh. Ngai tré thanh mdt vi
Phat to.

* Cau héi: Trong lac hanh thién, con c6 kinh nghiém véi
nhiéu loai tham ai, xin ngai giai thich vé nhitng loai tham i
khac nhau nhu ai hitu, ai duc v.v. [ have been noticing different
kinds of desires. Please talk about diffferent kinds of desires
e.g. desire to exist, desire for sensual pleasures...

Tra 10i: Nhu thé nao 13 sy khac biét gitra tham i nhu ai hiru

va ai duc. Ai dyc 0 cdi thé gian nay goi 1a sic thanh, huong, vi,
c... thich & trong séc tot tiéng hay, mui thom, vi ngon, d6 goi

1a sac duc, tham & ¢di duc. C6 mot cai nghia cua 4i hitu, & mot
chd nita, cao hon chd nay, & chd d6 khong co dau dén nhu cdi
troi Pham thién. Vi dy hanh gia dang hanh thién & day nhung
suy nghi dén cai cdi cao hay lam phudc gi nghi dén cai cdi do.
D6 1a hitu 4i. Chép 1a chd d6 c6 mot sy an vui hon. D6 12 hitu
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ai. Cho du tham 4&i loai nao, hanh gia khong quén ghi nhan, ghi
nhan, ghi nhan... D6 1a di trén con duong bat chanh dao.

Cau héi: Co6 phai thu thac luc can 1a ngan ngtra khong cho
phién nio len vao tdm hay 1a dé cho phién nio sanh khi trong
tam dé ching ta c6 thé hoc hiéu vé chiing? Are we guarding so
that defilements do not get into our mind or are we allowing
them to arise so we can learn about them?

Tra 16i: Quy vi muén hoc hiéu phién ndo bang cach nao
nita? Thu thac luc cin goi 1a ngira binh réi. C6 ging tot nglra
binh hon trj binh. Quy vi ngira binh tét hon 1a quy vi dé binh
sinh ra roi di nha thuong. Quy vi nghi sao? Cai van dé tham &i
nay, su xin giai thich mot cai su tich dé quy vi thay. Khong don
gian. Khi Birc Phat con tai thé, c6 mot vi ty khuu duge ngudi
chi dang mét bo y dep. Tu nhién vi ty khuu tich trong dém do.
Nhung trong khi tich, ngai nghi dén cai y dep. Trong lac chét
nghi dén cai y dep, vi ty khuru sanh 1am con ran & trong cai y do.
Dtic Phat thdy vi Ay mat rdi, cc vi ty khuu khac lai muén chia
y d6. Con ran & trong y bo t6i bo lui la 1én vi ny giut y cua toi,
vi ndy giut y ctia t6i.” N6 la 1én nhu vay. Ptc Phat c6 thién nhi
nén nghe dugc. Pirc Phat mai bao cac vi ty khuu khoan chia.
Sau 7 ngay roi, Puc Phat mai cho chia y d6 vi sau 7 ngay, con
ran s& chét trong y d6. Viéc d6 bay gio tro thanh luat. Khi mot
vi tich rdi phai qua 7 ngay méi dugc chia dd. Cac vi ty khuu
m&i hoi Pac Phat, Dt Phat moi thuyét rang sit co sét sanh ra
tir sat va sét an sat tro lai nhu thé nao. Khi tim chung ta khong
quan sat véi tri tué ching khac gi phién ndo trong tim sanh ra
n6 diét chung ta gidng nhu vay, gibng nhu sét nd & trong sit,
tir st ra, né an tro lai sat. Tam tham hai minh cing nhu vay.
Nhu vay minh dé cho phién néo sanh 1én rdi hoc héi vé né bang
cach nao? Cai ngii uan néy, sédc tho, tuong, hanh thic, minh cr
no6i 1a cua minh hoai. Ptrc Phat noi sy that nd khong phai 1a ctua
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minh. Ngay t6i tbi, viy do, cir nhu vay. D(’) hoc phién nio &
trong minh. Vay quy vi hiéu duoc, quy vi ¢ gang 1am sao thu
thac luc can dé diét trir phién ndo & trong tim

* Cau héi: Xin ngai giang vé su khac biét giita tim tham
4i va tam so chanda, wéc mudn lam mot viéc gi d6. Co phai
chanda chi phat sinh voi tam thién khong? Could you please
explain the difference between desire and the mental factor
chanda which means the desire to do something. Does chanda
only arise with wholesome consciousness?

Tra loi: Co 3 loai chanda. Mot la kama chanda. Kama
chanda 12 tham 4i, 12 bat thién. Thi hai 13 chanda, tirc 12 khong
thién khong 4c, chi siéng nang thich lam viéc. Kama chanda
lién quan dén sic, thanh, huong, vi, xuc... 1a bat thién. Con
tham &i tht hai nay chi 1am viéc thoi. Thich lam viéc. Thich
1am cai ndy, thich 1am cai kia. D6 1a loai chanda khong thién va
khong 4c. Thir 3 quan trong goi la dhamma chanda hay phap
duc. Dhamma chanda nay khién dirc bo tat bo ngai vang ma di
xuat gia. Dhamma chanda nay khién cho quy vi dén day 2 tuén,
1 thang, 2 thang, 3 thang va nam v.v... Nhu vy chung ta thiy 3
chanda nay khac nhau. M6t 1 chanda thudc vé bat thién, thich
sdc tot tiéng hay, mui thom vi ngon... Loai thir ba tré lai lam
nhing viéc thién. Mudn di xuat gia. D6 goi 1a thién. Khac nhau
la nhu vay.

* Cau héi: Mot thién sinh hanh mot ngan gio trong khoa
thién dai ngay 3 thang c6 dugc loi lac hon mot thién sinh ciing
hanh 1000 gio trong luc & nha sdng va lam viéc trong 1 hodc 2
ndm? Does the yogi benefit more from 1000 hours of practice
while on a three months retreat or a thousand hours of practice
at home while living and working say for 1 or 2 years?

Tra 16i: Dé hiéu cau hoi, tom tit, c6 mot cdu Dt Phat day:
mot nguoi song 100 nam ma khong thay phép sanh diét, khong
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bang nguoi ta séng mot ngay hodc mot dém ma thay phéap sinh
diét. Khong té1 1000 g10’ dau. 24 gio ma thay phap sinh diét
cling bang ngudi ta song mot trim nim ma thdy khong thay
phap sinh diét. Chi liy cau Puc Phat néi thi quy vi nghi gia tri
ctia viéc hanh thién 1a nhu thé nao. chi 24 tiéng dong ho thoi
ma thiy phap sinh diét Nhu vay nhan 1én 100 nim coi 1a bao
nhiéu gid. Nhu vay do su ¢d ging cua chung ta , ¢6 ging nhiéu
hay cb ging it tiy theo ba la mat ciia chung ta. Nhu ngai Xa
loi phat, chi nghe mot cau la: “ Trén thé gian nay c6 nhan sinh
thi co diét”. Ngai lién giac ngd. La do ba la mat cua chung ta
hoi trude, chung ta ¢6 hanh rdi. Kiép ndy chung ta hanh it. Néu
kiép trudc chung ta chua c6 hanh. Nam nay, kiép nay chung ta
méi hanh thi ¢b géng nhiéu, quy vi cling dat dugc nhu viy. Tat
ca gidng nhau.

Cau héi: C6 phai viéc budng bo nhitng tim bat thién nhu
tham san va si 1a kho khin vi vin con mot phan trong tim cta
chung ta tin rang nhiing trang thai tim nay 1a tt. C6 phai muc
dich chinh cua thién minh sat 1a cam nhan duoc sy dau kho cua
tAm san va tan tham dé toan bo tim chung ta hiéu duogc su that
nay va su that ndy sé tir tir chim ling xudng? Is it the reason
that it is hard to let go of unhealthy states of mind such as greed
and anger because there is still part of the mind that believe
that these states of mind are healthy. Is the main purpose of
vipassana practice to feel the pain of greed ang anger so that the
whole mind understand this truth so that the truth sinks little by
little.

Tra 1oi: Su that [a nguoi hanh gid khi di tu 1a da kinh nghiém
tam tham, tam san va tam si. B4 1a nhitng tdm lam ching ta dau
kho. Ai cling vay déu c6 cam nhan nhu vay. Vi vay quy vi méi
t6i day dé tu dé budng bo nhitng tAm tham, sin va si. Nhu vay,
hanh thién minh sat 13 dé ching ta nhan biét trang thai cua
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tdm tham san si. Pay la nhiing trang théai lam cho tam ching
ta dau khd. Nhu vay ching ta ngdi dé kinh nghiém tham san
si ¢6 trong ta nhu thé ndo. Va nhitng phan tng ciia tham, sin,
va si da lam cho ching ta dau kho nhu thé nao. Chung ta ngdi
thién 1a dé thay nhu vay dé. Trong 1y tir diéu dé, Puc Phat day
nguyén nhan cua sy dau kho 12 sy tham 4i. Drc Phat da day nhu
vay. Ai dua day chiing ta di dau thai, mot kiép roi mot kiép nira.
Khong c6 cai gi khac ngoai cai tim tham 4i nay ca. Mot cai 1a
dua dy chung ta di. Rdi mot cai trang thai tim khac lam cho
chung ta gia. Mot trang thai tam khac lam chung ta chét. Nhu
vay, 3 cai tim ndy ¢ trong chung ta. Chung ta sanh, chung ta gia
va ching ta chét déu Ia do tham, san, si.

Chulng ta ng01 thién, chung ta m&i thay Chuing ta luén luén
nhu nguoi bi mac ng. Mic no cai gi? Mac no véi long ham
mudn. Chung mubn cai gi d6 ma than nay phai di 1am ca ngay
1An dém. Poi khi chung ta phai 1am overtime, mét méi budn
ngu, ching ta cling phai rang lam. Tai sao? Tai long chung ta
mudn phai 1am nhu vay, giéng nhu ching ta mic no véi 1ong
tham mudn.

* Cau héi: Khi mot ngudi cam thay vui véi su mat mé, sau
con mua, voi anh sang mit troi vao budi sang voi lan gié mat
trong mot ngay néng nuc, d6 c6 phai 1a sy dinh méic véi ngii
duc khong? Is there attachment to sensual pleasure when one
feels joy with the freshness after rain morning sun on one’s
face, cool breeze on hot day, or just be present to what is, does
this deepening our understanding in connection to the four
elements.

Tra 16i: Néu c6 sy mat mé, chung ta ghi nhan c6 mat mé
va dé chiu c6 anh sang chung ta ciling ghi nhan nhiing gi xdy
ra trong ltc bay gio, nhu vay chiing ta tranh khoi sy dinh mic.
Dirc Phat khong cdm chiing ta huong cai gi trong doi nay. Dt
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Phat chi cho chung ta cang di sat ro trong glay phut nay nhung
gi xay ra. Bdi véi mot nguoi khac vui khi thay mot budi sang
tuoi nhu vy nhung c6 nguoi khac d6i khi budn. Budn tai sao?
Vi cai tim khong & trong hién tai. Diém nay 1a chung ta khong
séng trong thuc tai, vi ching ta séng so sanh, danh gia, phan
xét v.v. Cau ké hoi chi 1a kinh nghiém séng v6i1 nhiing gi trong
hién tai. Phai 1a nhu vay. Ching ta phai song voi nhurng gi trong
hién tai. Séng nhu Vay c6 gitp chiing ta hiéu thém vé tir dai hay
khong? Chung ta song trong_ hién tai 1 ching ta biét duoc tir
dai. btrc Phat day chung ta vé paramattha—chan dé, hién hiru,
va thyc tai. Nhu vay thi coi cai may hinh n6 chyp hinh nhu thé
nao, may ghi am nhu thé nao, ngay trong luc do, sy that nhu
vay, su that 1a nhu vay. Chtr khong c6 so sdnh, khong phai nhu
ngum A\ ngum v€ khac hon 1a may chup h1nh Chtng ta c6 2
16i song. Song thuong trong thé gian ndy va song trong su gidi
thoat. Nho phuong phap ma chung ta dang tap song nay, ching
ta ma&i gidi thodt khoi ma vuong.

* Cdu héi: Khi nhitng suy nghi hay trang thai tim don dap
xay dén, d6i khi con thay can phai manh dan khing dinh minh
thay vi chi don thudn ghi nhan chiing. Con mudn néi, “Nay su
so hii, t6i d thay ban du rdi d6 nhen; ban c6 thé di ra khoi tim
t6i ngay bay gio!” Thién sinh c¢6 nén lay thai do d6 hay khong?

Tra 1oi: Néu mudn tAm san di ra khoi tam 1a da co su san
16i. Nhu vay cai san cii chua di, minh da tao thém cai san mai.
Hanh gia chi can c6 thém c6 tri nhg dé ghi nhan sy that nhu
vay thoi. C6 sao biét vay. Khi san, hanh gia chi can biét 1a dang
san ma thoi.

* Cdu héi: Lam thé nao dé quan su thay? Co phai doi khi
phap hanh thuan thuc r6i méi tip quan su thay?

Tra 10i: Bt diu hanh thién 13 phai tdp quan su thay. Trong
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cudc séng, mét lam viéc théy trude nhat va lam tir sang dén tdi.
Nhu vdy quéan sy thiy rat dé. Khong can tim d6i tuong gi hét.
Khi di, néu khong théy, lam sao qui vi théy duong di dugc?
Phai str dung ci thy trudc hét. Hom trude, su n6i nhic nho 1a
khi trg vé nha, quy vi ¢6 thé quén nhung cb ging du’ng co quen
niém “thay, nghe, va dung.” bay 1a ba dbi tuong dé niém nhat.
Lam sao chung ta tranh “thdy” tir sang dén t6i? Roi biét bao
nhiéu 14 tiéng “nghe” dén voi tai. Lam sao chl'mg ta tranh khoi
“dung”? D1 dung, dung dung, ngdi dung, nim dung. Vi thé,
ching ta khong nén chan chd tap quan sy thay.

* Cdu hoi: Ni¢ém hoi thd ¢ bung, ¢ nguc va & miii c6 dem
lai nhitng két qua khac nhau khong?

Tra 1oi: C6 két qua khac nhau 13 tiy vi thién su huéng dan.
Ngai Mahashi théy chti tam noi bung 1a dé nhan thirc duoc than
quén niém x1. Than la phai dung va c6 su xtic cham. Khi ching
ta theo ddi bung phong, phong...nod c6 trang thai chuyen dong
va cimg. Khi n6 xep, chung ta thdy c6 su di dong va cubi ciing
c6 su cing. Ngai Mahasi gii thich rat r5. Ngai néi chii tim noi
mili, su xtic cham thuong 1a nhe va dua hanh gia vao thién dinh
nhiéu hon.

Nhung trong tho quan niém x va tam quan niém xt, niém
hoi thé s€ khong c6 sy chudng ngai. Chung ta chl tim noi
bung hay noi miii ciing dugc. Mién 1am sao hanh gia biét tim
& noi d6 1a duoc. Nhitng ngudi tap yoga hay tap thé thao dé co
suc khoe thuong thd noi nguc. Muén cho than khoe, ho phai
hit tho cho manh dé phéi c6 thém dudng khi. Trong thién minh
sat, thién sinh phai thiy su thay ddi cta ddi twong. Diéu nay hoi
kho cho cac thién sinh méi. Nhung khi thién sinh tién bo, diéu
nay sé& khong 1a chuéng ngai nira.

Cau héi: Xin ngai giai thich su khéc bi¢t gitra chdnh ni¢m
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va thién minh sat.

Chung ta dang hoc mdt chir goi 1a chanh niém. Lam sao
chung ta hoc chir d6. Chit nay chi c6 dao Phat méi c6 dung—
chanh niém Con & trén thé gian ndy, chung ta it co nghe dung
chit nay. Chir chanh niém niy khac sy hiéu biét cta chung ta
hoi trudc dén gid. Nhé qua khir va nhé tuong lai. D6 1a chiung
ta di timg nhé va biét nhu vay. Nhu vdy chang ta méi thdy
chit ma chiing ta hoc d6 1 chiing ta huéng dan tdm khong suy
nghi dén chuyén qua khir va twong lai. D6 1a dé hiéu thé nao 1a
chanh niém. Vi chung ta d kinh nghiém séng voi su hay biét
nay tir hoi nao dén gid khong co bat dau va ciing nhu khong
cham dut. Chang ta van tiép tuc biét chuyén qua khi va tuong
lai. Khi duc Phat giac ng0, ngai day con duong bat chanh dao
ma chiing ta dd hiéu rdi: Trong chi cua gidi c6 3, trong chi cta
dinh c6 3, trong chi cua hué¢ c6 2. Cong lai 1a bat chanh dao.
Nhu vay phuong phap ndy, Puc Phat day chung ta sdng that. Vi
hdi ndo dén gid, chiing ta séng trong cai chét. Tai sao chung ta
goi 14 chung ta song trong chét Tai vi chung ta song voi tham,
san, si. Chung ta ¢6 niém tin 12 c6 mot vi khong chét. Do 1a
buc Phat. Nhu vay chung ta moi tim hoc phuong phéap ciia mat
vi day phuong phap khong chét. Chi co con dudng nay thoi dé
giai thoat khoi gia dau chét. C6 phai vay khong? Ching ta da
va dang so¢ gia, dang s¢ binh, va dang s¢ chét. Vay chung ta
méi di trén con dudong ma quy vi dang di. 3 s6 dau 1a giéi quy
vi da tho tri. Gi61 1a chdnh ngit, chanh nghiép, chanh mang la
nén tang cua cai nha, 13 cai gian cia ngdi nha ma chung ta dang
xay. Nhu vay, cau hoi nay, nhu thé nao 1a chanh niém. Chung ta
dang tu tap dé xay chanh niém, xdy ngdi nha kién ¢ trong tim
ta. Chanh niém nay ciing nhu 1 vién gach ma ching ta phai
luén ludén can nhiéu vién gach. b6 1a chanh niém. Nhu vay,
chung ta ludn ludén phai c6 va ludn luén phai xay. C6 chanh
ni¢ém chanh niém, chanh niém...
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Gi6i roi dinh. Trong dinh c6 3 chi: chanh tin tan, chanh
niém va chanh dinh. Ba chi phap ndy 1a 3 tdm s6. Nhirng tim
s n'?ly 14 tAm s& thién va tim s& tdt. Chanh niém nz‘iy 1a su ghi
nhan. Ghi nhan nhu thé nao? Ghi nhan bay gio, bay gio, va bay
gid. Nhu vay méi goi 1a chiing ta dang song trong ltc bay gid.

Cau héi: Thé nao 12 TAm xa ba la mat?

Tra loi: Do 1a tam thang béng, tam quan binh, tam on dinh.
C6 hai loai tam xa. Tam xa phat sinh tir thién dinh va tam xa
phat sinh tir thién minh sat.

Trong chung ta & day khong c6 ai tap thién dinh nham dat
dugc tam xa. Vi thé dé cho quy vi dé hiéu, su xin néi vé bon
loai tdm vo lugng, trong d6 c6 tdm xa trong doi thuong ma cac
bac cha me luon ludn co.

Vira biét la nguoi me thu thai, tu nhién cha me bat dau co
10ng thuong d6i véi thai nhi. Tuy rang chua thiy mit con, ho da
thuong roi. Ngudi me luén ludn om ap long thuong nay trong
sudt chin thang muoi ngay. Do 13 tim tir hay tdm thuong vay.
Sau khi dira nhoé sinh ra rdi, nguoi me bat dau toi nghiép khi
nghe né khoc. Ba lo lang khong biét 1y do gi. N6 khat nude hay
doi bung hay khat stra hay bi bénh hoan gi Ludn luon ngu(‘)’i me
toi nghlep va toi nghlep D6 1a tam bi. Rdi dira nho bét dau biét
cuoi, biét lan, biét ng01 biét di... Luc d6 ngudi cha me luon
luén mung va mung. R6i dtra nho di hoc. Khi nd qua 16p mot,
16p hai, va tién bo déu déu, cha me ludn ludén hoan hy va hoan
hy. R&i dtra con bat dau 16n, ra 16p muoi hai, vao dai hoc. Léan
1an bat diu né bat dau xa cha xa me. Ra dai hoc rdi, n6 khong
con ¢ voi cha me nira. N6 mudn nha riéng ¢ ngoai. Luc do cha
me bat dau cling budng, “N6 16n rdi! N6 hon mudi tam tudi
r0i! Ta hét trach nhiém rdi!” Cha me bat dﬁu dung tdm x4. Bo
13 bbn tAm vo lu’O’l’lg Tu, Bi, Hy, Xa. D(n song cua gia dinh nao
ciing 6 lién quan dén bon loai tim nay.
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O day su mudn no6i mot chut vé loai tim xa ma quy vi dang
thuc tap trong luc hanh thién minh sat. Khi quy vi hanh thién,
quy vi luon ludn c6 tri nhd, c6 chanh niém. Nhu vay ching ta
ghl nhén gi? Chung ta ghi nhan than va ghi nhan tam. Bay gio
thay than, than thay doi va thay tam, tam cling thay d6i. Cai gi
cing thay d6i. Than thay d6i. TAm thay doi. Hai phap déu thay
d6i hét. Va khi co thay ddi, chiing ta bat dau thdy kho. Kho than
rdi kho tdm. Tam kho, than khd.

ROi cuong do ghi nhan sy thay doi trong than va tim trd
nén cao hon. Su hiéu biét ciia chung ta cling bat dau ting thém.
Chung ta thay rang, “Thay doi thi kho. Cai gi thay doi thi kho.
Bat lyc. Khong 1am gi duge. Khong bao duoc. Sy thay doi
khong & dudi quyén sé hiru ciia minh.” Quy vi bat dau co su
hiéu biét ting thém va ting thém. Thé 1a quy vi bat dau thiy rd
su van hanh cta cac phap hitu vi. Than thay d6i va than kho.
Tam thay doi va tam kho.

Bit dau quy vi c6 mot sy biét nhd quan tém Quén tam la
thdy sy suy ngh. Suy nghl t6i. Ghi nhan no, rdi ndé mat. Suy
nghi tdi, ghl nhan rdi mat. Tat ca deu thay doi. Tir than dén
cam giac déu thay doi. N6 sinh 1én rdi diét. Sinh rdi diét. Quy
vi ngay céng thdy rd. ROi tim ciing thé. N6 t6i, hanh gia théy 0
n6 téi. Hoi trude khong thdy tam. Bay gio thdy tam rd. Thay nd
thay d6i nhu vay. Roi quy vi thay trang thai tdam lam thinh. Vi
thé su thuong khuyen quy vi hay co gang thdy tam. Coi tAm co
kho khong. Roi 1an 1an quy vi sé thay, “O ¢ trang thai tAm 6n
dinh lam thinh.” Cai d6 thay d6i. Cam giac thay doi. Thay vong
tudng, ghi nhan suy nghi, suy nghi. R6i nhin thiy tim khong c6
budn. Chi biét 1a suy nghi. Ghi nhan 1a suy nghi. Suy nghi mat
10i. ROi ¢6 cam giac dau. Pau kho d6! Coi tim. Thay tdm lam
thinh. Khong budn, khong tirc, khong gian véi cai dau d6. Nhu
vay lan 1an hanh gia di t6i mot trang thai tim thang bang, quan
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binh, 6n dinh. D6 13 mot trang thai tam xa.

Tap nhu vay, dan dan hanh gia sé tién toi tri tué hiéu biét
nay. DPay goi la Xa ba la mat.

T4t ca thién sinh ngéi o day, néu hanh thién lién tuc, tit ca
quy vi s€ dat dén trang thai tdm x4 ndy. TaAm xa nay van thudc
ve pham nhan chtr chua phai thanh nhan. Vi vay quy vi co6 thé
dat dugc. N6 van ¢ trong mudi phap ba la mat va duoc goi 1a
xa ba la mat.

Khi dat dén trang thai tim quan binh ndy, hanh gia s& cam
thdy dé chiu, thoai mai, khong khd s¢ nhu lac ban dau. Pay la
su an vui 16n nhat cia ngudi pham khi vi 4y dat dén ting tué
nay. Trang thai tim xa nay gidng nhu chiing ta dang ngdi trén
mot chiéc may bay, khi nd bay dén do cao khong con bi séng
hay gi6 tac dong. ‘May bay rat 1a yén va hanh gia c6 thé ng01
thu gian va tin chic ring may bay s& dua ho t6i noi, ti chon.

Tam xa nay khong thuong. N6 ciling thay ddi va vo thuong.
Khi hanh gia bat diu bét tham thién, n6 s& xubng. Vi day 1a tué
minh sat nén n6 gidéng nhu nhiét d6. Khi néng né 1én. Khi lanh
n6 xuéng. Nong 1én, lanh xuéng. Hanh gia hanh thién ciing vay.
Théy n6 1én, n6 xudng. Vi 1a ting tué nén nd 1én va xudng, 1én
Xuong khong ngoai cai tang tué ma quy vi dang hanh. Nho dat
dén tué xa nady ma hanh gla moi ¢6 niém tin. Hanh thién ciing
phai kho. Nhung ¢ kh roi ¢6 vui. Con dudng di 1a nhu vay.
C6 khd ¢6 vui. Sau tang tué ndy, tim hanh gia bat dau di qua
ba hay bon téng tué nita dé tién dén Thanh tué ma tit ca hanh
gid Minh sat déu ludn mong moi dat dugce. Do 1a sy an vui vinh
vién. Nhu vay, trong tat ca ba la mat, quan trong nhét 12 ba la
mat nay--xa ba la mat. Quy vi phai ludn ludn gin giir khong cho
mat. N6 s& dwa quy vi dén su giai thoat.
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Imaya Dhamma’nudhamma-patipattiya
Buddham pujemi.

Imaya Dhamma’nudhamma-patipattiya
Dhammam pujemi.

Imaya Dhamma’nudhamma-patipattiya
Sangham pujemi.

Con xin cting dwong Pirc Thé Tén
bang sw hanh dao.

Con xin ctiing dwong Phdp Bdo

bang sw hanh dao.

Con xin cung dwong Tdng Bdo

bang sw hanh dao
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Coloi lrcing Cong Dte

Nguyén cho tat ca chiing sanh
Cung chia tron ven phudc lanh hom nay
Nguyén cho tat ca tir day
Luon luén an lac, duyén may moi mién

Nguyén cho chu vi Long Thién
Trén troi dudi dat oai thiéng phép mau
Cung chia cong durc day sau
Ho tri Chanh Phap bén 1au muén doi

167



%@/@?y LC/L/&;{ZJ

May all beings share this merit
Which we have thus acquired

For the acquisition of all kinds of happiness

May beings inhabiting space and earth,
Devas and nagas of mighty power
Share this merit of ours

May they long protect the teachings!
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Bhikkhu Khippapafino, often respectfully and dearly
addressed by his students as Bhante, was born on the
fifth of December, 1930, in Tra Vinh, a seaside city in
the southern part of Viét Nam. He was given the name
Kim Tri¢u. When he was very young, his mother, a
devout Buddhist, used to take him to various temples in
the region and encourage him to explore the monastic
life. His affinity for the Triple Gems manifested early in
his childhood, as he adamantly requested to attend the
temple school while his father wanted him to acquire
secular skills at the village school. His mother passed
away when he was nine years old. Three years later, his
father also passed away. He then stayed with his married
elder sister for a few years. During this time, he had the
auspicious opportunity to offer alms to the monks who
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stopped by his sister’s residence every day. The calm
and peaceful demeanor of the traveling monks inspired
him to leave the household life.

So, at 14, the young Kim Tri¢u entered the temple. Three
years later, he became a Samanera and immediately
developed a keen interest in learning Pali. He attended
introductory classes in Pali and made good progress. On
the eleventh of May, 1949, when he was 20, Samanera
Kim Tri¢u took the Bhikkhu ordination and was given
the Buddhist name Khippapafifio. Bhante Khippapafifio
then moved to Saigon, the capital of South Viet Nam. In
1957, he studied Pali and Dhamma under Venerable
Tithasila (then Head of the Vietnamese Theravada
Sangha Organization) and Venerable Shanti Bhadra, who
had recently come from Sri Lanka.

In 1958, Venerable Tithasila sent him on a Dhamma
propagation mission to the central part of Viet Nam.
While there, Bhante Khippapafifio cooperated with the
lay community to form Dhamma Youth groups, focusing
on imparting the Buddha’s teachings to children.

Upon returning to the capital at the end of 1958, he
resumed his studies under Venerable Buddhapala at
Phap-Quang Buddhist Institute and was subsequently
awarded the diplomas, with highest honours, in Pali and
in Buddhist philosophy. He was invited to stay at the
Institute as a lecturer in Pali grammar.
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In 1964, Bhante Khippapaifio traveled to India on a
scholarship from Nalanda Pali Institute of Maghadh
University. Four years later, he was awarded the Pali
Acharya certification, the B.A. in Special English and the
M.A. in Pali. He then attended the graduate programme
in Ancient Indian and Asian History at Maghadh
University.

Between 1967 and 1980, Bhante Khippapafifio had the
good fortune to practise Satipatthana meditation in India,
Thailand and Myanmar, under many famous masters,
including Shri Acharya Anagarika Munindra, Shri
Goenka, Dipama, Venerable Dr. Rastrapal, Master
Joseph Goldstein and Most Venerable Tuang Pulu Kaba
Yaye Sayadaw. In July of 1980, he went to Yangon,
Myanmar, to practise Satipatthana meditation for six
months under Most Venerable Mahasi Sayadaw and
achieved many excellent experiences. In 1997, he
returned to Yangon to practise under Most Venerable
Shwe Oo Min Sayadaw.

In 1975, his friend Larry Gregory asked him to come to
Kathmandu, Nepal, to lead a meditation retreat. The
practitioners were so enthusiastic about the good results
that more retreats soon followed, totalling seven retreats
in seven months. In 1979, he returned to Nepal the
second time to lead a ten-day retreat. From 1975 to 1979,
Bhante Khippapafifio stayed at the International
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Meditation Centre Buddhagaya and supported Venerable
Dr. Rastrapal in various administrative and construction
efforts.

In 1978 and 1979, while at Asoka Mission Vihara for
vassa, Bhante Khippapaifio cooperated with the
Vietnamese-American ~ Buddhist  Association  in
Washington, D.C., to offer resettlements for Vietnamese
refugees.

In 1981, at the invitation of the President of the
Vietnamese-American Buddhist Association, Bhante
Khippapanfio emigrated to the USA and stayed at
Jetavan Vihara in Washington, D.C. At this small
temple, he has organized and led four ten-day retreats
every year since 1982.

In 1986, a group of devotees in the Southern California
area proposed that he create a meditation center on the
West Coast. After much effort in finding a location and
making changes to the existing buildings, Sakyamuni
Meditation Center officially opened its doors on the
fifteenth of July, 1988. Here, also, four ten-day retreats
are offered in four seasons of every year. The new
meditation hall, the residence and the stupa of Relics
were inaugurated in 1997.
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In 2007, a Vipassana Meditation Center was completed
in Bodhgaya, India. In 2010, Sadhamma Meditation
Society was established in Bumpass, Virginia. And in
2011, Ananda Meditation Society was founded in
Anaheim, Orange County, California.

Requests for his meditation instructions have grown
significantly in the last two decades. Nowadays, Bhante
Khippapaifio travels intensively and tirelessly in the
USA and Canada, and occasionally to Europe, to help
people from all walks of life to make progress on the
path of Mindfulness.

Despite his age and health, he continues to lead Buddhist

devotees on pilgrimages to sacred sites in Nepal and
India.
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NAMO-TASSA-BHAGAVATO ARAHATO SAMMA-
SAMBUDDHASSA

Veneration to the Exalted One, the Homage-Worthy,
the Perfectly Self-Enlightened

EDITOR’S NOTES

This book consists of the 12 Dhamma discourses and 38
questions and answers on insight meditation given by
Bhante Khippapafifio at the Forest Refuge (Insight
Meditation Society, Barre, Massachusetts) in July 2009
and July 2012. It aims to serve the one-month retreat
under Bhante’s guidance that will take place at the same
Forest Refuge in July 2014. It tries to familiarize
prospective yogis with Bhante’s teachings with the hope
that this will facilitate their insight training during and
after the retreat.

We would like to address a few important things about
the book.

1. Bhante Khippapafifio’s teaching is mainly based on
the Maha-Satipatthana Sutta (The Greater Discourse on
The Foundations of Mindfulness, the 22" Text of the
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Collection of Long Discourses of the Buddha). This
Sutta 1s one of the most important teachings of the
Buddha on the practice of insight meditation. However,
in this book, of the Four Foundations of Mindfulness,
namely body, feeling, mind, and mental objects, Bhante
emphasized the contemplation of the mind. This does not
mean that he excluded other foundations of mindfulness.
On the contrary, Bhante taught that if you select the
mind as your main object of meditation and stick to it,
without excluding other objects as they naturally arise in
your mind, you will attain the same insight knowledge as
you would with the other foundations of mindfulness. It
is similar to the experience of climbing a mountain. The
climbers (meditators) can start their journey from
different places around the foot of mountain. However,
as they reach the top of the mountain, they all will see
the same surrounding scenery with broader and clearer
perspectives. With more emphasis on the contemplation
of the mind, Bhante introduced insight meditators to
another way of seeing reality as it is, and therefore, to
help them enrich their insight experiences.

2. Bhante also emphasized the fact that Buddhism is a
religion to be practiced and to be experienced, not only
to be discussed and reflected upon. As a result, his
discourses are relatively short and more practically
oriented. Bhante focused on the core teachings of the
Maha-Satipatthana Sutta and vividly illustrated them
with examples drawn from his own meditative
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experiences and those of the Buddha’s disciples taken
from the Ti-pitaka (the Three Baskets of Buddha’s
Teachings).

3. Bhante gave his Dhamma discourses in Vietnamese,
which is his native language. They were then translated
into English by his Vietnamese disciples. To help the
non-Vietnamese readers understand Bhante’s ideas
correctly and to ensure that the Buddha’s teachings are
not lost through translation, we have inserted the Pali
terms which have the equivalent meanings to the parts
that are important and need to be qualified.

Although we did our best in working on this project, the
book still has many mistakes and shortcomings. (For
example, readers will note that “the meditator” is
referred to as “he” throughout the book. We sincerely
hope that this will not cause offence to any reader.) It is
due first to our finite knowledge of the Dhamma and
restricted language skills, and second to the complex
process of transcribing, translating, and editing the
discourses from oral to written form and from
Vietnamese into English. We are entirely responsible for
these weaknesses and will try our best to correct and
ameliorate them in the future editions of the book.

We would like to express our deep gratitude to Tran Thi

Lan, Lé Minh Thuy Tién, and Cao Hitu Trung for
painstakingly listening to Bhante’s discourses in
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Vietnamese from the compact disks and transcribing
them without overlooking any minute details. We also
would like to thank Nguyén Thi Bing Thu for her help
in the design of the book cover, Citta Luong for his frank
advice on the translated and edited drafts of the
discourses and his prompt technical assistance in the
formatting and layout of the book. And last but not least,
we would like to thank Alan McAllister and Caroline
Byrt, who have faithfully, patiently, and skillfully edited
and transformed the initial translation of the book into its
present form.

Finally, as a devoted group of transcribers, translators,
editors, computer technicians, we would like to pay our
highest respect and deepest gratitude to Bhante
Khippapanfio for giving us the rare and precious
opportunity to serve the Buddha, Dhamma, and Sangha
in working on this Dhamma project. May the merit of
this Dhamma-dana benefit all living beings in this world
in their search for the true peace and happiness and the
end of all suffering.

Translator and Editor
Susanta Nguyén
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INTRODUCTION TO THE
CONTEMPLATION OF THE MIND
(CITTANUPASSANA)

Today, we gather here at the Forest Refuge to walk on
the path that the Buddha discovered more than twenty-
five centuries ago. We do not know what path we took in
our previous existences. But in this very life, for many
years, we have walked on the path that is different from
the one that we are presently taking. That was the path of
samsaric cycles.

Today, we choose to walk on the path of liberation. This
is the path that Lord Buddha revealed in the opening
chapter of Mahda-Satipatthana Sutta:

This is the only way, bhikkhus, for the
purification of beings, for the overcoming
of sorrow and lamentation, for the
disappearance of pain and grief, for the
reaching the right path, for the realization
of Nibbana, namely the four foundations
of Mindfulness.
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What are the four? Here, bhikkhus,

a bhikkhu dwells practising body
contemplation on the body, ardent, clearly
comprehending and mindful, having
overcome covetousness and distress
concerning the world; he dwells practising
feelings contemplation on feelings, ardent,
clearly comprehending and mindful,
having overcome covetousness and distress
concerning the world; he dwells practising
mind-contemplation on the mind, ardent,
clearly comprehending and mindful,
having overcome covetousness and distress
concerning the world; he dwells practising
mind object-contemplation on mind
objects, ardent, clearly comprehending and
mindful, having overcome covetousness
and distress concerning the world.’

“This is the Only Way”

Before exploring more deeply the meaning of this first
paragraph of the Maha-Satipatthana Sutta, we should
understand what the Buddha meant when he said that
“This is the only way.” “This is the only way” means we

! Translated from the Vietnamese version of The Greater Discourse on
the Foundations of Mindfulness in Truong B¢ Kinh (The Long Discourses
of the Buddha, Digha-Nikaya), Volume III, Text No. 22. Jetavana Vihara,
Washington D.C. 1987. p. 291.
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have to walk alone, without any companion, on this path.
“This is the only way” also means this path goes directly
to Nibbana, without turning to the left or to the right.
This is the path of the Noble Ones. It is the path on
which we are now walking.

“Practicing Contemplation of the Body on the Body”

What does the phrase “practicing contemplation of the
body on the body” mean? Why did the Buddha not say
practicing contemplation of the body on the feelings or
on the Dhamma (i.e. mental objects)? The main thrust of
the teaching here is that if a bhikkhu focuses his
contemplation on the body and only on the body and he
does so with ardour, clear comprehension, and
mindfulness, he will certainly realize Nibbana.

This statement may perplex some people. They may
question that, as living beings, we all have body,
feelings, consciousness, and mental objects. Why did the
Buddha teach that the contemplation on the body alone is
sufficient for the realization of Nibbana?

I would like to use an example from our daily life to
illustrate this statement. Yesterday I flew here. In the
airplane, I saw many things such as fuselage, electrical
wires, pilots, flight attendants, computer system, and so
on. All these parts make up what we call an airplane.
However, in order to make a living in the airplane
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industry, a person does not need to know how to build all
those parts. An engineer is required to know only how to
build the fuselage, not the computer system. The pilot
needs to know only how to operate the mechanical
system and navigate the plane in the air, not to build the
electrical wire system. Each person needs to work well in
his respective field such as fuselage construction,
electrical wire system, computer system, and navigation.
Only then can each make a good living. The same
principle is applied in insight meditation. That is why the
Buddha taught that when a bhikkhu observes the body
well, he will be enlightened just like a pilot can make a
good living by navigating an airplane well or an engineer
by building a fuselage well.

The Buddha, however, did not stop his teaching with the
contemplation of body. He taught also the contemplation
of the feelings on the same principles: “When a bhikkhu
dwells, practising contemplation of feelings on the
feelings, ardent, clearly comprehending and mindful,
having overcome covetousness and distress concerning
the world.” When a meditator observes well the feelings,
he will realize Nibbana as an electrical engineer makes a
good living with his skills in electronics.

One of the nine attributes of the Buddha is Lokavidu. The
term means that the Buddha had a thorough knowledge
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of the Three Worlds®>. Some people may ask, if the
Buddha knew all, why did he not teach man how to build
airplanes in his time? Certainly, the Buddha was capable
of doing this but he chose not to do so because he knew
that someday, man could do it himself. And history has
proven his choice was correct. He decided to teach the
most important thing that man cannot do himself. That is
how to be free from the samsaric suffering that mankind
has gone through, is going through, and is trying hard to
be freed from. It is because man has been zealously
searching for a way out of his bondage that the Buddha
decided to show him the way. And he did show the way
that brings true happiness to the human kind.

The Four Main Objects in Insight (Vipassana)
Meditation

I believe that most of you here have been insight
meditators for quite some time. Many of you have made
good progress and understand well the benefits of insight
meditation. As a result, I will guide you to practice the
Four Foundations of Mindfulness with special focus on
the contemplation of the mind (Cittanupassana)

2 The Three Worlds or the Three Spheres of Existences are the Sensuous
World (kamaloka), or the world of the five senses, the Fine Material
World (ritpaloka), corresponding to the four fine material absorptions
(fhanas, 1-4), and (3) the Immaterial World (aripaloka), corresponding
to the four immaterial absorptions (jhanas, 5-8)
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The 20" and 21% centuries witnessed the emergence of
many accomplished meditation masters who taught the
Four Foundations of Mindfulness. Among them, the
most well-known 1s Mahast Sayadaw in Myanmar.
Mahasi Sayadaw taught the Four Foundations of
Mindfulness with the main focus on the contemplation of
the body. When 1 first learned vipassanad meditation
under his guidance, my main objects of meditation were
the risings and fallings of the abdomen. Second was Shri
Goenka, who was the disciple of U Ba Khin. U Ba Khin
also taught the Four Foundations of Mindfulness but he
focused on the contemplation of feelings or sensations.
Third was meditation master Shwe Oo Min, who taught
the Four Foundations of Mindfulness but focused on the
contemplation of the mind. So in practicing the Four
Foundations of Mindfulness, you can choose one of the
four as your main focus. This is why in Maha-
Satipatthana Sutta, Lord Buddha explained at length
how meditators should meditate on different objects —

body, feelings, mind, and mental objects — but
concluded his teachings on each object with the same
statement:  “... a bhikkhu ..., ardent, clearly

comprehending and  mindful, having  overcome
covetousness and distress concerning the world.” The
phrase “covetousness and distress concerning the
world” means the covetousness and distress in body,
feelings, mind, and mental objects.
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How to Be Mindful of the Knowing Mind?

In this retreat, you will learn how to contemplate or to be
mindful of the mind. To contemplate the mind is to be
mindful of the knowing mind. The only characteristic of
the mind is to simply know. It knows its object. That is
why the mind is also called the knowing mind.

To understand more about the knowing mind, we need to
distinguish two terms — knowing and awareness.
Knowing is to recognize, to acknowledge, to perceive.
Awareness is to be mindful. When we touch our finger
on this floor (Bhante pressed his finger on the floor to
demonstrate), a contact arises. Who knows this contact?
The mind does. That is the knowing mind. (Bhante
strikes the bell on the table.) When we strike the bell,
who knows the bell sound? The mind does. It is the mind
that hears the bell sound and knows that there is a bell
sound. The characteristic of the mind is to know its
object, purely and simply. The mind also knows things
such as past, future, and present. The past is among the
objects of the mind; so are the future and the present.
Now, at this very moment, what is the object of the
mind? That is the bell sound. Who knows the bell sound?
The mind does. The mind knows immediately as soon as
the bell sound takes place. When does mindfulness set
in? When we label “hearing, hearing,” that is when
mindfulness arises. We are mindful of the hearing mind.
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Mindfulness arises immediately after the mind hears or
knows that there is a bell sound.

Where does the knowing mind work? The knowing mind
works at the six sense doors. For example, at this very
present moment, our eyes are open and we see various
objects. Seeing is the work of the knowing mind at the
eye door. It knows forms and colors. Its only function is
to know. Now there is a bell sound. The bell sound
comes into contact with our ear sensitivity. The mind
simply hears the bell sound. It works in the same way at
other sense doors. When at the nose, the mind knows
fragrances. When at the tongue, the mind knows tastes.
When at the body, the mind knows touching sensations.
There is only one mind but it can work at different
places. Its main characteristic is just to know. We can
see, hear, smell, and taste at different places but there is
only one mind. The mind works at an extremely fast
speed. As soon as it sees at the eyes, it can quickly move
to the ear and then instantly go to the nose. That is the
nature of the mind. It only knows and simply knows. To
contemplate the mind is to be mindful of this knowing
mind.

The operation of the mind, however, is not simple. It is
always and immediately accompanied by a group of
concomitants or mental factors (cetasika), which can be
either wholesome or unwholesome. Mental factors
always arise under the impact of external objects,

193



regardless of whether the latter are strong, weak,
wholesome, or unwholesome. During meditation, you
will see how the mind arises and operates with its mental
factors. For example, after seeing an object, worldly
people always react to it. They either like or dislike it.
Like (desire) and dislike (aversion) are the mental factors
that accompany the seeing mind. It is these mental
reactions that imprison worldly people in samsaric
cycles, existence after existence, until this very day. This
is also one of the reasons for us to be mindful of the
knowing mind and the mental factors that accompany it
in order to stop our samsaric suffering.

“To Live Truly and Peacefully Forever”

Due to painful experiences in life, we look for a way to
free ourselves from them. In this search, we have met the
Buddha and his teachings. It is the Buddha who
discovered the true path of liberation — the Noble
Eightfold Path. This path has eight components: Right
View  (samma-ditthi), Right Thought (samma—
sankappa), Right Speech (samma-vaca), Right Action
(sammd kammanta), Right Livelihood (samma-ajiva),
Right Energy (samma-vayama), Right Mindfulness
(sammd-sati), and Right Concentration (samma-
samadhi). The Buddha always assured us that if we walk
to the end of this path, we will live truly and peacefully
forever.
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What should we do in order to live truly and to live
forever? The Buddha taught, “You have to be ardent,
clearly comprehending, and mindful.” This is the first
step we should take in order to live forever. Since all
living beings in this world have to die, at one time or
another, we all have a strong and deep fear of death. But
the Buddha asserted that “If you want to live truly and
live forever, try to be ardent, clearly comprehending, and
mindful.” What did the Buddha mean by this? In
essence, to be ardent, clearly comprehending, and
mindful are three wholesome mental states (kusala
cetasika). If we develop, strengthen, and consolidate
them to the highest level, we will gradually and naturally
develop the aforesaid eight components of the Noble
Eightfold Path, which are also the eight wholesome
mental states that will lead us to complete liberation. The
Buddha clearly stated that only by walking to the end of
this path, namely, until the moment that these eight
wholesome mental states are simultaneously developed
to the highest level and coalesce, will we be truly
liberated and peaceful forever.

The Techniques of Contemplating the Mind

To contemplate the mind, at all times, you must be
ardent, clearly comprehending, and mindful. Choose
either the nose or the abdomen as your primary object of
meditation. Once you have selected your primary object,
stick to it. This means, if the nose is your primary object,
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be mindful of the mind at the nose; if the abdomen, be
mindful of the mind at the abdomen. In other words, try
to pay bare attention to the activities of the mind at your
primary object.

As I have just explained, the main characteristic of the
mind is simply and purely to know. In paying attention
to the nose, you should identify the object of the
knowing mind there. That is the air element — the air
going in and out at the nose. Mindfulness must be
continuously applied to the mind that knows the motions
of the air element. It must closely observe the knowing
mind, namely the mind that knows the air going in and
out at the nostrils. Look at the mind. Pay attention to the
mind. Be mindful of the knowing mind. That is the
contemplation of the mind.

You can do the same thing during walking meditation.
When you walk, your feet touch the floor. Who knows
the touching sensations? The mind does. Pay close
attention to the touching sensations by labelling
“touching, touching.” The mind purely and simply
knows the touching sensations. When you make a strong
effort to be mindful of the touching sensations, you will
see the knowing mind there. This is clear
comprehension. Always and persistently be mindful of
the mind there, nonstop, without gaps. Then with more
effort, you will be able to keep the mind anchored there
and prevent it from wandering. Try to be mindful of the
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mind until you can see it clearly. This is clear
comprehension, which is clearly seeing the mind, at
either the nose or abdomen, or at any other place. Seeing
the mind is paying close and bare attention to it. That is
mindfulness or contemplation of the mind.

Be Patient to See the Mind

Try to make an effort to understand and grasp the
meaning of the knowing mind because knowing is the
sole characteristic of the mind. When the mind knows at
the eye base, we call it “seeing”; at the ear base,
“hearing”; at the nose base, “smelling”; at the tongue
base, “tasting”; at the body base, “touching.” This is the
knowing mind at the present moment. As worldly
people, however, we tend not to pay attention to the
knowing mind at our sense doors. Instead, we are
inclined to pay attention to the objects of the seeing,
hearing, smelling, tasting, and touching minds. For
example, in looking at things, we are not mindful of the
seeing mind but only attracted to forms and colors. In
listening to sounds, we tend to pay little attention to the
hearing mind but focus more on sounds. We often do not
follow and pay bare attention to the knowing mind.

While not yet being able to be mindful of the seeing or
hearing mind, you can take note of forms, colors, and
sounds, that is, the objects of the seeing and hearing
mind. According to the Buddha’s teachings on insight
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meditation, you are still on the right track. In doing that,
you are mindful of Dhamma or mind objects. The main
thing is try to be mindful and clearly comprehend these
forms, colors, and sounds. That is good enough.

In conclusion, I would like to make it clear that if you
have not yet known how to be mindful of the mind, it is
perfectly all right for you to practice mindfulness the
way you have done before. Then, step by step, as this
retreat unfolds, you will understand more and more
about the mind and how to be mindful of it. This
Dhamma talk alone is not sufficient to guide you to
practice contemplation of the mind. Please be patient.
Continue to practice the Four Foundations of
Mindfulness as you have done before. We should be
happy with the vipassana method that we have practiced
up to this moment.
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THE MIND AND ITS OBJECTS

Erroneous Views on the Mind and Its Objects

For a human being, the mind is the most important
element. A meditator must make special efforts to
safeguard and purify his mind. Most of us tend to
misconceive and be confused about the relationship
between the mind and its objects. For example, there is a
sound. Sound is the object of the hearing consciousness.
Confusion and misunderstanding happen when the sound
no longer exists but our mind continues to hold on to it.
The same thing happens with forms and colors. When
colors come to the eyes, we see colors. However, when
the colors are gone, our mind still clings to and refuses to
release them. Objects have vanished, colors have
disappeared, and sounds have gone but our mind still
grieves and laments over these losses. This is why there
is always a sense of unsatisfactoriness and sadness in our
mind.

The mind has only one function. That is to know. When
a thought arises, whether it is a thought of the past or the
future, the mind knows it immediately. The thought is
the object of the mind. At that moment, a particular
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mental event takes place. That is the one of “mind sees
mind.” The mind sees its thoughts, so thoughts of the
past and the future are the objects of the knowing mind.
They come and go like all other physical and mental
phenomena. But due to our lack of mindfulness, we
erroneously view them as “my thoughts, my sadness, my
worries.” Why do we think this way? Because we always
try to cling and grasp the objects of the mind that
essentially do not belong to us. They naturally and
continuously arise and pass away. To have a correct view
of mind objects, we have to understand that they exist
outside the mind and do not belong to the mind. The
mind is the mind. The object is the object. As soon as we
see this reality clearly, we will break away from the
bondage of suffering.

Differences in Theory and Practice

Normally we can easily understand the theoretical
aspects of meditation. But in practice, most of us have
very little experience. That is why the Buddha put so
much emphasis on his practical teachings. His methods
of meditation are summarized in the Mahd-Satipatthana
Sutta, also known as the teachings on the Four
Foundations of Mindfulness, or the teachings of
vipassand meditation. The Buddha taught that “a human
being truly lives only when he or she lives at the very
present moment.” In reviewing our practices in the last
few days, we realize that the essential purpose of
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vipassana meditation is to train us to experience life as it
is at the very present moment.

There is one object of meditation that everyone has and
knows very well. That is the breath. Some people
skeptically say, “Breath is breath. Why do we need to
pay attention to it? Without our attention, it is still there.”
This statement seems to be true at face value. However,
as we really try to observe the breath, many of us
discover that we have very little experience with it and
do not know it the way we thought we did.

We often think that our breath is permanent, that it is
always there, and that even if we are not mindful of it, it
continues to be there. However, at a certain time in our
life when the breath is no longer with us or under our
control, we are totally at a loss and do not know how to
cope with it. And we suffer immensely as a result. It is
precisely because of this sad but real prospective that the
Buddha encouraged his disciples to see the breath as it
actually is.

The breath is an object which exists outside us and does
not belong to us. We must see this fact clearly. The
breath comes in and goes out of our body. The breath
goes out and comes into our body. At this moment of our
meditation practice, we have only a limited
understanding of it. When we breathe in, we know that
we are breathing in. When we breathe out, we know that
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we are breathing out. We only understand our breath at
this initial level of insight knowledge. We have not seen
with our own mind that this breath is truly impermanent
and really does not belong to us. That is why we should
continue to sit and pay bare attention to the in-breaths
and out-breaths until we can truly see their main
characteristics, namely their being impermanent,
changing, and not under our control.

The Story of Bahiya

I would like to share with you a story in which the
Buddha taught his disciples to see object as object and
mind as mind. That is the Bahiya Sutta’.

In this sutta, there was a young ascetic named Bahiya.
He lived in a small village next to the seashore called
Supparaka. The villagers saw that Bahiya was a virtuous
man with a sympathetic character so they often offered
him food, clothing, dwelling space, and medicine.

One day, a fanciful idea came across Bahiya’s mind. “If
there is an arahant, namely a living being with a
perfectly pure mind and worthy of being worshipped by
devas and human beings, could I be that person?”” At that
time, there was one deva who had been Bahiya’s blood

3 More details of the story can be found in Bahiya Sutta, Number 1.10,
The Udana & Itivuttaka, translated by John D. Ireland, Buddhist
Publication Society. Kandy, Sri Lanka. 1997. pp. 19-22

202



relative in his previous existence. This deva was able to
read Bahiya’s mind, and out of compassion, decided to
go to see and tell him, “Bahiya, you are not an arahant.
The method you are practicing is not the one of an
arahant either!” Hearing these words made Bahiya
extremely frightened. He then urgently asked the deva,
“Please tell me who is the arahant in this world and who
is practicing the way of arahantship.” The deva said,
“Yes, in the city called Savatthi, north of this village,
there is an arahant and that arahant is teaching many
people to become arahants.”

Bahiya immediately set out to search for the arahant
whom the deva had just informed him about. He
marched without rest through the night to reach Jetavana
monastery the next morning. At that time, the monks
were practicing their walking meditation. Bahiya
requested, “Venerable Sirs, is the Buddha living here?”
The monks answered that the Buddha had just left for his
morning alms rounds in Savatthi.

Bahiya turned around and went straight away to Savatthi.
He then saw the Buddha walking for alms food there.
Approaching the Buddha, Bahiya did what ancient
Indians customarily did to their respected teachers. He
threw himself down on the ground in front of the
Buddha, prostrated respectfully with his head at
Buddha’s feet, and requested, “Oh Blessed One, I learned
that you are an arahant and you are teaching many people
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how to practice to become an arahant.” The Buddha
answered, “Yes, Bahiya, Tathagata is an arahant and is
teaching men to become arahants.”™ Bahiya happily said,
“Oh, Blessed One, out of boundless compassion, please
teach me the method to become an arahant.”

The Buddha answered, “Bahiya, this is not the suitable
time for Tathagata to teach Dhamma. Tathagata is in
town for his alms.” For the second time, Bahiya
requested, “Oh Blessed One, we can never be sure about
the dangers which are waiting for the Blessed One and
me. How can I be certain of my life? As a result, out of
boundless compassion, please teach me the method to
become an arahant.” The Buddha adamantly said,
“Bahiya, this cannot be done. We have entered town for
alms.” For the third time, Bahiya requested, “Oh Blessed
One, your life and my life are very short. We do not
know when dangers will happen to us. We do not know
when death will happen to us. So would you please
kindly teach me the method so that I can find true and
long-lasting happiness in life?”

The Buddha accepted Bahiya’s request after the third
time and said, “Then, Bahiya, listen carefully to the
following teachings. In reference to the seen, there will
be only the seen. In reference to the heard, there will be

* Tathagata is an epithet of the Buddha used by him when speaking of
himself. It literally means the one who has ‘thus gone’ or ‘thus come’.
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only the heard and, in reference to the smelled, the
tasted, the touched, only the smelled, the tasted, the
touched. In reference to the cognized, there will be only
the cognized. This is how you should train yourself.
Then, Bahiya, there is no you in terms of that.” Then the
Buddha summarized, “When there is no you in terms of
that, there is no you there. When there is no you there,
you are neither here, nor yonder, nor between the two.
This, just this, is the end of mental suffering.” Through
hearing this brief explanation of Dhamma from the
Blessed One, Bahiya attained arahantship on the spot.

Having briefly taught Dhamma to Bahiya, the Blessed
One resumed his going for alms in Savatthi. After his
meal, he returned from his alms round with a number of
monks. The Blessed One saw that Bahiya had died on
the roadside. There was a cow which, in trying to protect
her calves, had madly slammed into Bahiya and killed
him instantly. The Buddha said to the monks, “Take
Bahiya’s body and, placing it properly on a bed and
carrying it away, cremate it. After the cremation, build a
memorial stupa to worship his ashes.” >

The Non-Self Characteristic of All Formations
(sankhara)

> In the Buddha’s time, this ceremony of worship was performed only for
those who attained arahantship.
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As worldly people, we have a strong tendency to live in
the past and the future. This is the main reason for our
not being able to see things as they are. The Blessed One
taught us the skills to live and to experience the present
moment. Only living at the present moment is true
living. Only through living in the present moment, we
will see clearly that object is object and mind is mind. As
soon as we can truly see this, we will step out of the
domain of suffering.

The sole job of the mind is to know its objects. When the
eyes see, where should the mind be? The mind should be
at the eyes so that it can see the objects which are either
forms or colors. When colors or forms arise, it sees.
When colors and forms disappear, it does not see. When
colors and forms arise again, it sees again.

There are four elements that make the act of seeing
happen. First are the external objects such as colors and
forms. These are material objects. Second is the eye
sensitivity or the nervous system of the eye. In order to
see, our eye sensitivity must be healthy, namely, we are
not blind. Third is the light. There must be light for our
eyes to see forms and colors. Fourth is the attention of
the one who sees. When these four conditions come
together, the seeing automatically takes place. This is the
law of nature. All matter and mind operate according to
this universal law.
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As a result, when seeing takes place, there is no “I” in
that seeing process. Seeing takes place when the four
aforementioned conditions simultaneously coalesce. If
the eyes are good, the object on the way, and the light
available, but the one who sees is not paying attention,
seeing will not take place. The absence of attention
means that the mind of the one who sees is thinking
about the past or wandering into the future, not being in
the present moment. The absence of one of those four
conditions makes the seeing process incomplete.

On the contrary, if all those four conditions are present,
seeing will naturally take place. When the seeing process
happens, the Buddha said, “We are living at the eyes.”
That is how, in one single moment of seeing, all
conditions such as body, feeling, mind, and mental
objects work together, inseparably and systematically, to
form what we call the seeing process. There is no “I” or
“mine” in the act of seeing but only the mind that knows
and the object that is seen. This is the reason why the
Buddha taught Bahiya, “In reference to the seen, there
will be only the seen ...”

In practicing mindfulness of in-breaths and out-breaths,
we can see several things, depending on our levels of
insight knowledge. First, we see that the mind is neither
happy nor excited as the air comes into the body.
Second, we see that the mind 1s neither sad nor worried
when the air leaves the body. The mind simply knows
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the air coming in and coming out of the body. Third, we
see a particular mental state (cetasika) which is neither
sad nor joyful. It is impersonally and continuously noting
the in-breaths and the out-breaths. That is the mental
factor of mindfulness (sati). Fourth, we see that air enters
our body naturally through the nose without asking our
permission for its entrance. We see that air leaves our
body naturally through the nose without asking our
permission for its departure. Fifth, we see another
particular mental state which is known as “equanimity”
(upekkha). This mental factor produces an equanimous
calmness toward all these happenings. There is no “I”
who is observing in-breaths and out-breaths but only the
continuous operation and interaction of those above
physical and mental elements. This is the reason why the
Buddha said to Bahiya, “When there is no you in terms
of that, there is no you there. When there is no you there,
you are neither here, nor yonder, nor between the two.
This, just this, is the end of mental suffering.”

So try to see clearly that mind 1s mind and its objects its
objects. When we can analyze and see clearly mind and
its objects this way, our spiritual happiness will arise and
be enriched. Please remember that this Dhamma discourse
is only a theoretical guidance. Try to understand it
thoroughly and diligently apply its teachings to your
practice, both day and night, during this retreat.
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RE 4

THE ACTIVITIES OF THE MIND

The essential value of man is his mind. When a man’s
mind is active, we call him a living being. When his
mind stops working, his body becomes valueless. By
nature, we can only see our mind through its activities.
During sleep, we know nothing of our mind. But as soon
as we wake up, we are immediately aware of its
activities. Only when we are awake, can we understand
the activities of our mind.

Noting the Intentions (Cetana)

The Buddha always taught us to note the intentions of
our mind. He said that intention 1s volitional action itself
(kammay).

As we wake up from sleep, the first thing we do is open
our eyes. Have we ever noticed that only when we have
the intention to open our eyes, can we open them? Very
seldom. After opening our eyes, we want to sit up, don’t
we? Have we ever noted the intention to sit up? Hardly
ever. According to the law of nature, only when the
intention to sit up arises in our mind, will our body move
from its lying position to the sitting one. After sitting up,
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our next intention is to get off the bed. After getting off
the bed, there are two things that we have to decide.
These are to arrange our bed and to wash our face. These
intentions are the activities of our mind.

As meditators, we should immediately take note of these
intentions. When we decide to wash our face, we should
immediately note “the mind wants to wash the face.” As
our body is walking to the washroom, we should note
“the mind wants to walk.” And we should continue to
note like that until we reach the washroom. Our body
and mind should work closely and harmoniously
together like that during the entire period of walking
from bedroom to washroom.

Prior to this moment of our life, we have always lived
and worked through mental reactions. We have never
asked ourselves “What should I do at this very present
moment?” What we should do is to attend to the
intentions of our mind. In opening the water faucets, we
should know that only when there is the intention to open
the water faucets, will our hand turn to open them.

Then we begin our daily routines of washing the face,
brushing the teeth, and rinsing the mouth. When the
water comes in contact with our facial skin, we should
note the feelings of heat and coldness. In brushing our
teeth, we should note the movements of hardness and
softness on the gum. Who knows these sensations? The
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mind does. The mind wants to brush the teeth. The mind
knows the sensations of tooth brushing.

After finishing washing, we return to our room. Try to
note the intentions of returning to the room, putting on
your clothes, and going to the meditation hall. The mind
wants to put on the clothes. So the body puts on the
clothes. The mind wants to meditate. So the body walks
to the meditation hall. But our bedroom door is now
closed, so the mind wants to open it. During only half a
minute of performing simple tasks such as opening,
walking through, and closing the door, at least three
intentions take place. The intention of opening the door
is immediately followed by the act of opening the door.
This act of opening is directly followed by the intention
of walking through the door. The intention of walking
through the door is immediately followed by the act of
walking through the door. This act of walking through
the door is directly followed by the intention of closing
the door. The intention of closing the door is
immediately followed by the act of closing the door. The
act of closing the door is directly followed by the
intention of going to the meditation hall. That is how
mind and body are causally related.

In entering the meditation hall, we should note the
intention to sit down. While sitting down, we must
continue to note “sitting down, sitting down”. We should
be keenly aware of the increasing heaviness in our body
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until we are completely settled down on the meditation
cushion. As the sitting process 1s completed, we should
check again if our sitting posture is relaxed and at rest.
That i1s how our body and mind work together. As
meditators, we should closely observe and see clearly
this intricate working process.

Noting the Knowing Mind

As we are sitting in the meditation hall, the mind is
residing in the body. It continues to work. So does the
body. We often believe that the sitting posture facilitates
a concentrated mind (samadhi). Actually, it is only one
of the ways that helps concentration. However, among
all postures, sitting is the most conducive to the
development of concentration. In sitting, the activities of
our mind tend to slow down. When there is no intention
to do things, the mind is calmer and more peaceful.

Then we want to focus the mind on one object so that we
can observe it better. Our primary object is the air
element as manifested in the in-breaths and out-breaths
at the nose or the risings and fallings of the abdomen.
How does the mind go to the nose or the abdomen? First
and foremost, there must be the direction or the attention
of the mind toward one of these places before it can
reach its objects. When we breathe, there are always the
in-breaths and out-breaths at the nose or the risings and
fallings of the abdomen. Have we ever been aware of the
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manifestations of our breath at the nose and the
abdomen? For most of us, the answer is no. We have
been completely unaware because we never directed our
mind toward them. But now, by paying attention to them,
we begin to see. We see two things. First, there are the
in-breaths and out-breaths at the nose or the abdominal
risings and fallings. Second, there is the mind that knows
the in-breaths and out-breaths or the abdominal risings
and fallings. We will realize that the nature of mind is
simply to know. As we observe the in-breaths and out-
breaths and the risings and fallings of the abdomen this
way, our mind and body are brought together.

Noting the Thinking Mind

However, during our sitting, many things also arise in
our mind. Questions such as why have I suffered so
much? Why did my life develop the way it did? How
will T solve all the problems lying ahead in my life?
Thoughts of the past and the future swiftly rush through
our mind. We often feel sad and worried when thoughts
of the past or the future take place. These are the mental
objects of the mind. They are the products of the
thinking mind. As a result, thinking of the past is not
beneficial for us. Neither is thinking of the future. The
Buddha taught, “To live truly is to live at the present
moment.”
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In order to live at the present moment, we should make a
strong determination (adhitthana) not to think of the past
or the future. Making a vow is the first step in generating
this determination. Usually before sleep, we tell
ourselves, “It is time to sleep now! Do not think of the
past or the future!” We make this vow because we want
to have a good sleep and our body to be healthy. We
should do the same thing in meditation. Some people
disagree with this advice. They argue, “Not to think
before sleep is understandable. But not to think in
meditation is difficult. To meditate, I must stay awake.
As I am fully awake, how can I not think? When one has
the mind, one must use it. He must think.” Buddha
always advised insight meditators to develop a particular
mental state called “Right Effort” (samma-vayama).
Right Effort is the wholesome mental state which aims to
eliminate unwholesome mental states. It is the effort of
not thinking about the past and the future and keeping
the mind only at the present moment.

Cultivating the Non-Thinking Mind

As we have made the right effort to keep the mind at the
present moment, we begin to pay attention toward the
meditation objects which can be either the in-breaths and
out-breaths or the risings and fallings of the abdomen.
Then we exercise another wholesome mental factor
called mindfulness (sati) or the noting mind or the non-
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thinking mind. Our mind stays with the present moment
and knows only what is happening at that very moment.

Prior to this moment of our life, we have never tried to
develop this non-thinking mind. Our mind always tries to
revert to its conceptual thinking mode. This is the mental
operation that as worldly beings, we have always used in
our life up to this very moment. The Buddha never tried
to prevent us from thinking. But he advised us to have
Right Thoughts (samma-sankappa), namely to cultivate
the thoughts that are free from sensuous desire, from ill-
will, and cruelty. In order to have those wholesome
thoughts, first of all, we must be mindful always. If the
mind wants to think, we have to note that the mind wants
to think. We have to be acutely aware if the mind is
thinking or not at this very moment. If it is not thinking,
it may wander off somewhere. We have to note its
activities at this very present moment. To practice
meditation is to practice this noting mind or this non-
thinking mind. Through this noting undertaking, or under
the supervision of this non-thinking mind, we let the
knowing mind work according to its nature. We will then
realize that the most essential characteristic of the mind
1s to cognize or to know its object, purely and simply, at
the very present moment. To an insight meditator, this
means that at this very present moment, the mind simply
and purely knows the in-breaths and out-breaths or the
risings and fallings of the abdomen.
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Two Stories on the Importance of the Contemplation
of the Mind

The contemplation of the mind is very important because
the mind has great influence on our life. When our mind
wants to do something, our speech and our body will
operate according to that intention. When a meditator
wants to do something but fails to note his intention
(cetand), he 1s said to be unmindful or forgetful. When
the mental factor of mindfulness (sati) is absent, other
unwholesome mental factors such as greed or hatred will
set in and take over the mind. The meditator will then
speak and act with greed or hatred. The unwholesome
results of those unwholesome actions will be inescapable
and incalculable.

Following are the two stories which illustrate the
importance of the contemplation of the volitional actions
of the mind.

The Story of Bhikkhu Cakkhupala

There was a virtuous lay person during Buddha’s time.
After listening to one of the Buddha’s Dhamma
discourses at Jetavana monastery, his mind became pure.
He wanted to be ordained. Returning home, he gave
away all his personal properties to his younger brothers
and entered monkhood as Bhikkhu Cakkhupala. One
day, he asked the Buddha, “Venerable Sir, how many
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duties are there for a monk to carry out under your
guidance?” The Buddha answered, “There are two.
These are the study of Dhamma teachings and the
practice of meditation.” Cakkhupala replied, “Venerable
Sir, I do not think that I can carry out well the first duty
because I am too old to assimilate fully the Three
Baskets of Teachings. But I vow to be diligent in my
practice of meditation.” He asked then the Buddha’s
permission to spend the three-month rainy-season retreat
meditating with sixty other fellow monks.

During the rainy-season retreat, traditionally each
bhikkhu made a vow. As for Cakkhupala, he pledged,
“During the three-month retreat, I will not lie down. |
will conduct my life in three bodily postures only,
namely sitting, walking, and standing. I vow not to lie
down.” Unfortunately, during the retreat, Cakkhupala
began to have some eye problems which became
seriously aggravated day after day. An eye doctor was
invited to examine his eyes and prescribed medicine for
treatment. The doctor urged Cakkhupala to lie down so
that he could put eye drops into his eyes. He commanded
the latter, saying, “Lying down is the only way for your
eyes to fully absorb the medicine and recover.” But
Cakkhupala had determined not to lie down and
adamantly continued with his vow. As a result, his eye
problem only got worse. And by the end of the rainy-
season retreat, he became blind. A remarkable thing,
however, happened. The moment that Cakkhupala
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became blind was also the one that he attained the
highest liberating wisdom. He became an arahant.

After that rainy-season retreat, Arahant Cakkhupala
returned to Jetavana monastery to pay respect to the
Buddha. As usual, he did his daily walking meditation in
front of his meditation hut (kuti). Then, one night, the
weather went wrong. It rained cats and dogs with strong
gusts of wind. Many winged termite hills were flooded
with water. Many termites were forced to leave their
dwellings and fly back and forth in the air. Many became
exhausted from flying and fell down on the ground.
While going back and forth on his walking meditation
path Arahant Cakkhupala, due to his blindness, could not
see the many fallen small termites and unintentionally
stepped on and caused death to thousands of them.
Seeing this, other bhikkhus began to question, “How
could a bhikkhu like Cakkhupala do that? How could he
step on and cause death to thousands of termites?”
Finally they reported the story of insect killing to Lord
Buddha.

Lord Buddha asked the monks, “Did you actually see
Cakkhupala step on the fallen winged termites?” They
replied, “Venerable Sir, we did not actually see that.
Only after he had left, then we saw many dead termites.”
Lord Buddha then explained, “So you did not see
Bhikkhu Cakkhupala actually step on the fallen termites,
did you? The same thing happened to Bhikkhu
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Cakkhupala himself. He did not see the termites that had
fallen on his walking path because of his blindness.
Since he could not see the fallen insects, he had no
intention to kill them. An arahant never intends to kill.”
The monks then asked, “Venerable Sir, why did Arahant
Cakkhupala become blind?”

The Buddha then related the story of one of
Cakkhupala’s former lives to the monks. According to
the story, in one of his former lives, Cakkhupala was a
medicine doctor. One time, he treated a woman patient
with a serious eye problem. Being unduly anxious to
recover from eye illness, the woman impulsively
promised to the doctor that if her eyes became well
again, her daughter and she would become his servants.
However, as her eyes became better, the woman felt very
distressed by her promise. She lamented, “Oh, my
daughter and I will be the slaves to this doctor! Our lives
will be miserable!” So she lied to the doctor about her
illness, “Before your treatment, I did not feel so bad. But
after using your eye drops, my eyes became worse and
worse.” The doctor re-examined the woman’s eyes and
discovered that they had already been healed. Realizing
that the woman had tried to cheat him, the doctor was
furious. Out of anger, he wanted to make the woman go

blind as she had lied to him.

With anger and indignation, the doctor began his harmful
action. He prescribed another kind of medicine for the
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woman and said, “If the first kind of medicine did not
cure your sick eyes, this one will do.” The woman
innocently and trustily thought, “Oh, if the first kind of
medicine cured my eyes so well, this new one must do
even better.” However, as soon as she dropped the new
medicine into her eyes, her eyes were seriously burnt and
the woman became blind.

Lord Buddha concluded that the doctor who, out of
anger, had treated the woman with poisonous medicine
was Bhikkhu Cakkhupala in this present life. He was the
virtuous lay person who listened to the Buddha’s
teachings, wanted to become a monk, adamantly refused
to lie down during the rainy-season retreat, became blind
and attained his highest path and fruition knowledge
(magga phala fiana) at the same time.

On this occasion, the Buddha uttered the following verses:

Manopubbangama dhamma
Manosettha manomaya
Manasa ce padutthenda
Bhdsati va karoti va

Tato nam dukkhamanveti
Cakkamva vahato padam
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All mental phenomena have mind as their
forerunner;

They have mind as their master;

They are mind-made.

If one speaks or acts with an evil mind,
Suffering follows him just as the wheel follows
the hoofprint of the ox that draws the cart.

That is the story on how unwholesome action (kamma)
brings unwholesome results (vipdka).

The Story of Matthakundali

During Buddha’s time, there was a very miserly
Brahmin. This stingy man had only one son, whose name
was Matthakundali. One day, the boy became seriously
ill but the father did not bother to send for a doctor. The
miserly Brahmin simply did not want to spend money for
his son’s medical treatment. What was even worse was
the fact that when the boy was near death, the stingy
father removed his son from his bedroom and put him on
the veranda. The father did this so that when visitors
came to say farewell to his dying son, they would not be
able to look at his wealth. Besides that, he would not

6 Translated from the Vietnamese version of the Dhammapada in Tiéu Bj

Kinh (The Small Discourses of the Buddha-Khudda Nikaya). Vol. 1. Verse
No. | (Yamakavagga). The Vietnamese Buddhist Association. The Hd Chi
Minh City Publisher, Viét Nam. 1999. p. 32.
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have to provide food such as tea and rice to visitors. The
dying innocent young boy suffered so much under the
care of his miserly father. It was truly a heart-breaking
situation!

The Buddha saw that the pitiful dying boy was a kind-
hearted person and decided to come to save him. While
the boy was lying on his death bed in the veranda with
his face turning toward the house, the Buddha radiated
his light so the boy could see him. The boy was
captivated and amazed by the radiating light. “Oh, where
does the light come from?” He followed the traces of the
light and saw the Buddha standing just outside his house.
A joyful mental state (sukha) arose in him as he saw the
wonderful light which he had never seen in life. The
light was full of loving kindness and compassion! The
boy folded both hands together and said, “Venerable Sir,
at this moment, I have nothing to offer you. I only have
the ten fingers of my two hands which I would like to
respectfully offer you. Please be my refuge!” With this
pure mind, the boy had his last breath. Immediately, he
was reborn a celestial being in the Tavatimsa heaven.

As a celestial being in the Tavatimsa realm, he
wondered, “Where did I come from?” Looking down at
the human realm, he understood, “Oh, I came from my
father’s family in the human world.” Seeing that his
father was suffering so much over the loss of his son, the
celestial being descended to the human world, met the
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father, and asked for the reason of his woes. The father
said, “I grieve my only son’s death!” The celestial being
then said, “It is true that your son has passed away but he
is now reborn in the celestial realm. It is I who was your
son. If you do not believe this, please go and ask the
Buddha. First of all, however, you should invite the
Buddha to your house for alms offering. Then you can
ask him about this matter.” The father was astonished by
the celestial being’s words, “How could such a thing
happen?” He began to believe the celestial being’s
words, albeit he was still bewildered. He then went to
meet the Buddha and invited him to his house for an
alms offering.

After offering food to the Buddha, the rich Brahmin
asked, “Venerable Sir, is it possible for a person who did
not perform any meritorious deeds but had pure
confidence in you, to be reborn in the celestial realm?
Can such a thing happen?” At that very moment, Lord
Buddha used his psychic power to call the celestial being
who was the rich man’s son to come and meet his father
in the human world. Only then true confidence overcame
the Brahmin, “Oh, just having pure confidence in the
Triple Gems is sufficient for a person to be reborn in the
celestial realm!” So, when a person has pure confidence
in another person, his mind will be purified. This will
certainly help him to be reborn in a joyful and peaceful
state.
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On this occasion, the Buddha uttered the following verses:

Manopubbangama dhamma
Manosettha manomaya
Manasa ce pasannena
Bhasati va karoti va

Tato nam sukhamanveti
Chayava anapayini

All mental phenomena have mind as their
forerunner;

They have mind as their master;

They are mind-made.

If one speaks or acts with a pure mind,
Happiness (sukha) follows him like

a shadow that never leaves him.”

In this story, the boy’s having a pure mind and being
reborn in the celestial realm after seeing the Buddha are
the wholesome effects of seeing Buddha as an indirect
and external object. The Buddha taught us that if a
person wants to truly see the Buddha, he must see his
mind directly. That is the direct way of seeing the
Buddha. But how can a person see his mind? To do this,
he must be mindful. We cannot command our mind not
to be greedy, angry, and delusional. We have no power

" Verse No. 2. Ibid.

224



to do this. However, the Buddha revealed to us one
instrument that empowers us to see our mind. That is
mindfulness. When we are strictly and continuously
mindful of the activities of our mind, we will see our
mind. Mindfulness and wisdom always go together. Try
hard to be mindful and wise. Wisdom acts as light. When
light comes, darkness automatically is dispelled. Our
mind operates with the same principle. Only when we
have wisdom, can we eliminate greed, hatred, and
ignorance.

Always be mindful of the activities of our mind. Once
we are mindful of our mind, we will also see our body
and all. That is the purpose of our practice. We meditate
in order to see our mind, especially our intention.
Intention is the cause of our happiness and suffering. So
whenever we want to do something, do it with
mindfulness.
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4

RESTRAINT AT THE
SIX SENSE BASES (4YATANA)

Insight Meditators’ Difficulties

In this world, we often come across the two words —
suffering and happiness. In many cases, difficulty and
ease are substituted for these words. As worldly people,
we all have these two opposite experiences.

Everyone knows that it is normal to suffer in this world.
Meditators search for happiness because they have
experienced suffering in life. But to suffer in the search
for happiness through meditation is something that is
curious and of serious concern. This is the particular
problem for meditators like us here today. In bringing
your attention to this problem, I do not mean that all
meditators have difficulties during their practice. Some
meditators never have problems. However, it is a basic
fact that most meditators have many difficulties and
suffer much during their practice.

However, 1 would like to clarify that the difficulties and

the forms of suffering that insight meditators face in their
practice are different in nature from those they encounter
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in worldly life. In worldly life, our family, school, and
community do not teach us the method that we are
learning at this retreat center. At the retreat, we learn and
practice a new method. And in practicing this new
method, we have new difficulties and forms of suffering.
During my meditation training, I also went through many
difficulties myself.

In coping with practice-related suffering, some
meditators may feel dejected and want to abandon their
practice. This reaction is normal and understandable.
However, I would like to remind you that if we want to
stop meditation because of suffering during practice, this
is entirely our personal decision. We alone are
responsible for it. The Buddha is only our guiding
teacher. Walking on the spiritual path or not is our
responsibility, not his. The experience is similar to a sick
person going to the hospital for treatment. At the
hospital, the doctors are willing to treat him. Staying at
the hospital for treatment or leaving it in the middle of
the treatment is solely that patient’s decision. It is neither
that of the hospital nor the doctors’. Some people may
contend that no one wants to stay at the hospital. That is
true. But while we are sick, we cannot and should not
leave the hospital. The same principle is applied here at
the meditation retreat. Because we are having mental
difficulties and want to be happy, we come here to
practice meditation. We should not defeat our own
purpose by forsaking our own practice.
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The Story of the Five Bhikkhus at Savatthi

I would like to share with you the story that the Buddha
related to his disciples to help them overcome difficulties
in meditation.

In the city of Savatthi, there were five bhikkhus who had
a lot of difficulty in their practice of restraining the six
sense bases. The first bhikkhu practiced mindfulness at
his eye base; the second one at his ear base; the third one
at his nose base; the fourth one at his tongue base; and
the fifth one at his body base.

Upon meeting one another, all the five bhikkhus voiced
their difficulties. The first one grumbled that it was very
difficult for him to restrain his eyes; the second one that
he had a lot of problems restraining his ears; the third
one that he had even more difficulties reining in his
tongue, and so forth. The five bhikkhus exchanged
heated arguments about the art of restraining their sense
bases but could not reach a consensus. Finally, they
brought the issue to the Buddha and respectfully solicited
the latter’s advice.
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The Buddha then expounded the following Pali verses:

Cakkhupala samvaro sadhu
sadhu sotena samvaro
ghanena samvaro sadhu
sadhu jivhaya samvaro.

Kayena samvaro sadhu
sadhu vacaya samvaro
manasa samvaro sadhu
sadhu sabbatha samvaro
sabbattha samvuto bhikkhu
sabbadukkhda pamuccati

Restraint in the eye is good,

Good is restraint in the ear;

Restraint in the nose is good,

Good is restraint in the tongue.
Restraint in body is good,

Good is restraint in speech;
Restrained in mind is good,

Good is restraint in all the senses.

A bhikkhu restrained in all the senses
is freed from all ills.®

$ Translated from the Vietnamese version of The Dhammapada in Tiéu Bé
Kinh (The Small Discourses of the Buddha — Khudda Nikaya). Vol. 1,
Verses 360, 361, (Bhikkhuvagga). The Vietnamese Buddhist Association.
The Hb Chi Minh City Publisher, Viét Nam. 1999. p. 102.
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The Art of Restraining the Six Sense Bases

Restraining the six sense bases means controlling,
restricting, checking, reining in, circumscribing, limiting,
being vigilant to, being watchful of the activities at the
six sense bases.

Prior to this moment, in seeing something, we often
adopt one of the two opposite attitudes. One is to like
and the other is to dislike. The same thing happens when
we hear something. We either love or hate it. We have
similar reactions to odors, tastes, and touches. We
always swing back and forth between two opposite
mental reactions. In fact, it is these contradictory mental
reactions that make up our life. This explains why our
life 1s full of ups and downs. We feel happy and then
unhappy, glad and then sad, miserable and then joyful.
This is the way of worldly people’s life.

I would like to bring your attention to the underlying
meaning of the verse uttered by the Buddha: “When a
bhikkhu can restrain his mind door, this means he can
also restrain all other sense doors. He will then be freed
from all ills.” How can the bhikkhu who restrains his
mind be freed from all ills? Where is our mind? The
mind is invisible. Its main characteristic i1s to know,
simply and purely. The mind knows its object. What are
the objects of the mind? The objects of the mind are
those with which we come into contact at our eyes, ears,
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nose, tongue, body. In other words, what we see, hear,
taste, smell, and touch are the objects of our mind.

The Buddha said, “O bhikkhus, make great effort and be
mindful.” Making great effort means trying to keep the
mind right at “that place” — namely “that sense base” —
so that your mind can live with the object there. When a
bhikkhu keeps his mind at the eye base, his mind will
live with the colors and forms at that place.

The Buddha continued to expound, “Try to live with the
object always. Do not think of anything else.” “To live
with the object always” means to be always mindful.
Being mindful means taking a mental note of the object
fully and clearly. When the bhikkhu successfully keeps
his mind on the object and is constantly mindful of the
object, insight knowledge or wisdom will naturally arise
in his mind.

In short, the restraint of eyes, ears, nose, tongue, body,
speech and so on takes place when the bhikkhu is
making great effort (viriya) and is mindful (sati).
Mindfulness will naturally bring about concentration,
which will be followed by wisdom as a matter of course.
When a bhikkhu practices and lives like that, he will
naturally be free from suffering. In other words, it is
negligence in restraining the six sense bases that brings
about suffering.
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Let the Mind Live at the Six Sense Bases

Eyes, ears, nose, tongue, body, and mind are the sense
bases. They are the work places of the mind. The mind
starts its journey from the mind door. Its itinerary has
specific destinations and boundaries. It travels only to
the eyes, ears, nose, tongue, and body.

When objects come to the eye base and, if they are clear
and fully accompanied with light and colors, the mind
will see them. If the sounds are distinct and unobstructed
on their way to the ears, the mind will hear them. If the
odors are sharp, the mind will smell them. If the tastes
are distinct, the mind will taste them. Throughout the
day, we do not know when and what will arrive at which
sense base. For this reason, a bhikkhu must vigilantly
and continuously be mindful. When an object shows up
at its respective sense base, a bhikkhu must readily take
note of it. Doing this will help him eradicate defilements
and suffering at that sense base in that very moment.

While being at its respective sense base, the object will
generate some kind of living energy in the body. For
example, color and light will give rise to seeing energy
in the body. So do sound, smell, and taste to hearing,
smelling, and tasting energy. When the Buddha taught
that the bhikkhus must always and only live at the very
present moment, he meant that the bhikkhu must live
with the objects at the sense bases. However, as worldly
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beings, we have done just the opposite of what the
Buddha taught. We have always lived in the past or in
the future. Upon meeting an object, we quickly compare
it with the ones we saw or will see. As a consequence,
new greed and new anger arise. Old greed and old anger
are still lying dormant in our mind. Now they are
regenerated, renourished, reinforced, and reappear more
strongly. As a result, our rounds of rebirths and suffering
will never end.

Right Mindfulness (samma-sati) — the Simple and
Effective Tool to Eliminate Defilements at the Sense
Bases

Defilements can only be eliminated at this very present
moment. We can do nothing with the past because it is
gone. Neither can we do anything with the future
because it has not yet taken place. We can only do
something with what is happening at this very present
moment. And the Buddha handed down to us a simple
but powerful method to deal with whatever is taking
place at the sense bases at the present moment. That is
the method of right mindfulness.

Being mindful is like having the guard in our house. This
guard works at the doors of eyes, ears, tongue, nose,
body, and so on. As long as he vigilantly watches those
sense doors, dangerous people cannot enter the house
and harm his master. The guard has the duty to inform
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the master of the house exactly what is happening at the
doors of his house. For example, when color comes to
the eyes, the guard would inform his master, “Sir, color
has arrived! Please see it!” If a sound comes, the guard
would inform his master that sound has arrived so that
the latter can hear it. The master of the house is
consciousness (virinana) and the guard is the mental
factor of right mindfulness (sammada-sati).

When the information that right mindfulness (the guard)
provides is timely, correct, and precise, consciousness
(the master of the house) will live safely, naturally, and
therefore, healthily. That is the reason why the Buddha
said, “To restrain the mind is to restrain all. When a
bhikkhu can restrain all, he 1is released from all
suffering.” As a result, we should continue to practice
right mindfulness until it becomes fully mature. Only
then, will we be able to see the wholesome fruits of our
actions right in this very life.

The Middle Way — The Only Way

The method that we are practicing has the power to
transform worldly persons into Noble Ones. It is called
the Noble FEightfold Path or the Middle Way. The
Buddha had practiced successfully this method and
became an omniscient Buddha. He proclaimed that any
of his disciples can also accomplish what he did if that
person diligently listens to, understands, and correctly
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puts his method into practice. There will then be no
difference between the Buddha and his enlightened
disciples in term of their spiritual purity and happiness.

However, there is a qualitative difference in the wisdom
of the Buddha and his noble disciples. The omniscient
Buddha discovered the path of liberation, namely the
Noble Eightfold Path, while his disciples had to learn the
Buddha’s instructions in order to walk on this path. The
Buddha’s supramundane knowledge is higher and more
profound than that of his enlightened disciples. The
Buddha’s enlightened disciples have the wisdom that can
eradicate all defilements, but they do not have many
other kinds of wisdom that the Buddha had. I would like
to use the simile of the doctor and his patients to
illustrate the difference between the Buddha and his
enlightened disciples in term of wisdom. Both the doctor
and his patients can have the same physical health just as
the Buddha and his noble disciples can have the same
spiritual purity and true happiness. But like the doctor,
the Buddha knew how to diagnose his patients and
prescribe the correct medicine for each one of them. The
Buddha’s disciples are like the patients. They cannot
diagnose their own illnesses and have to follow the
treatment and use the medicine prescribed by the doctor
to become well.

To sum up, insight meditators’ difficulties originate from
the way they approach the objects of their mind. An
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object should be seen merely as an object. What is most
important is our mind. When the knowing and seeing are
correctly performed, the mind will be happy. The Middle
Way 1is one of relaxation, neither tormenting nor
indulging the body. As a result, meditators have to be
mindful always, all the way to the end of the Noble
Eightfold Path.
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IMPERMANENCE (ANICCA),
UNSATISFACTORINESS
(DUKKHA), and NON-SELF
(ANATTA)

We all tend to have positive and high expectations of our
meditation. Thoughts such as “I come here to practice so
that I can become a good person” and “Meditation is
beneficial not only to me personally but also to my
family and the society at large” tend to strongly uplift
our spirit.

In aspiring to become a better person, we tend to look at
the dark sides of our personality first and try to improve
them. This is similar to going to school. As we find out
that we do not know much, we make more effort to
learn. As a result, our knowledge will be broader and
more profound. The same is true with keeping our body
clean. Each time we want to clean our body, we take a
bath. In taking a bath, we find out that our body is quite
dirty. So we rub and scrub our body with soap and rinse
it with clean water. We will then see how our body
gradually becomes clean and pure.
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Meditation is the same. It is a process of cleansing and
purifying our body and mind. At home, more or less, all
of us experience some kind of suffering — both physical
and mental. So we come here with the hope that
practicing meditation will help alleviate our suffering.
However, during our meditation here, we have only
experienced more suffering. This is something that we
have neither foreseen nor imagined before coming here.

The Three Groups of Five Hundred Bhikkhus

Tonight, I would like to share with you the story of the
three groups of five hundred bhikkhus in the Buddha’s
time. These bhikkhus learned meditation under the
Buddha’s guidance. After being assigned objects of
meditation, they went far and deep into the forest to
practice. In going forth for a homeless life, they fervently
wished to become arahants. They firmly believed that the
Noble One’s life would be beneficial for not only
themselves but also many people in their community.
However, regardless of the strenuous effort that these
bhikkhus had put into their practice in the deep and still
forests, they faced many obstacles and could not attain
arahantship as they had set out to do.

As a result, the first group of five hundred bhikkhus
decided to return to the Jetavana monastery to meet the
Buddha and request a change in meditation objects. They
said, “O Blessed One, we could not make progress in our
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meditation in the forest. So we come here to respectfully
ask you for a change in our objects of meditation.”

The Buddha then used his divine eyes to look into the
previous lives of the first five hundred bhikkhus and
discovered that during the time of the Kassapa Buddha,
they had diligently practiced meditation with a focus on
the impermanence of all formations. The Buddha then
pronounced the following verses:

Sabbe sankhara aniccati
Yada paniiaya passati
Atha nibbindati dukkhe
Esa maggo visuddhiya

All conditioned phenomena are impermanent
When one sees this with insight knowledge,
One becomes weary of suffering

[1.e., the five aggregates].

This is the Path to Purity.’

At the end of the Dhamma discourse, all the first five
hundreds bhikkhus attained arahantship.

9 Translated from the Vietnamese version of The Dhammapada in Tiéu Bé
Kinh (The Small Discourses of the Buddha — Khudda Nikaya). Vol. 1,
Verses No. 277 (Maggavagga). The Vietnamese Buddhist Association.
The H) Chi Minh City Publisher, Viét Nam. 1999. p. 86.
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The second group of five hundred bhikkhus also had
many difficulties in their practice in the deep and still
forests. So they returned to the Jetavana monastery to
request Lord Buddha for a change in meditation objects.
With divine eyes, the Buddha saw that these five
hundred bhikkhus had assiduously practiced meditation
on the unsatisfactoriness of all formations during the
time of Kassapa Buddha. The Buddha then pronounced
the following verses:

Sabbe sankhara dukkhati
Yada paniiaya passati
Atha nibbindati dukkhe
Esa maggo visuddhiya

All conditioned phenomena are unsatisfactory
When one sees this with insight knowledge,
One becomes weary of suffering

[1.e., the five aggregates]

This is the Path to Purity.!”

At the end of the Dhamma discourse, the second group
of five hundred bhikkhus attained arahantship.

The third group of five hundred bhikkhus also had many
difficulties in their practice in the deep and still forests.
Likewise they returned to the Jetavana monastery to

10 Verse 278. Ibid.
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request the Buddha for a change in meditation objects.
With divine eyes, the Buddha saw that these five
hundred bhikkhus had steadily practiced meditation on
the non-self of all formations during the time of the
Kassapa Buddha. The Buddha then pronounced the
following verses:

Sabbe dhamma anattati
Yada paniiaya passati
Atha nibbindati dukkhe
Esa maggo visuddhiya

All phenomena (conditioned and unconditioned)
are without self.

When one sees this with insight knowledge,
One becomes weary of suffering

[i.e., the five aggregates].

This is the Path to Purity.!!

At the end of the Dhamma discourse, the third group of
five hundred bhikkhus attained arahantship.

Two Kinds of Intellectuals

There are two kinds of intellectuals in the world. First is
the one of worldly knowledge and second is the one of

' Verse 279. Ibid.
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spiritual knowledge. The first kind can be called worldly
intellectual and the second kind the virtuous and wise
person (sappuriso).

A worldly intellectual has to learn a lot. He may earn
many advanced degrees such as Masters of Arts and
Sciences and Doctor of Philosophy. He can work as a
scholar, a scientist, a researcher, or simply an intellectual
in this world. According to the Buddha, a virtuous and
wise person is the one who contemplates and sees the
three common characteristics of all formations, namely
impermanence, unsatisfactoriness, and non-self. A
virtuous and wise man is in fact an intellectual in the
spiritual field.

When a person has a kind heart, is ashamed (%iri) to do
unwholesome things, fearful to do evil things (ottappa)
out of respect and understanding of the law of cause and
effect, and tries to observe the five precepts (sila), he is
considered a virtuous man. Then that virtuous man
makes further progress in his spiritual development. He
meditates and sees with his own mind the three common
characteristics of all phenomena as I have just explained
above. He is then called a virtuous and wise man.

When a meditator, whether he is old or young,
intellectual or non-intellectual in the worldly sense,
attends a meditation retreat, he is required to observe at
least the five precepts during the entire retreat period. In
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doing that, he has entered the Path of Purity that the
Buddha described in the story of the three groups of five
hundred bhikkhus. While walking on this Path of Purity,
his bodily actions and speech must be pure. And the
prerequisite for his bodily and speech purity is to observe
the five precepts or the eight precepts.

Then the meditator takes another important step on the
Path of Purity by observing the five aggregates, namely
practicing the Four Foundations of Mindfulness. In
strictly observing the five precepts, his body becomes
pure. When his body is pure, his mind will comfortably
dwell in it. At that moment, we call that meditator a
virtuous and wise man. This virtuous and wise man
practices as the Buddha did so that he can experience
that his body and mind are constantly changing,
unsatisfactory, and without self.

To Live at the Present Moment in Order to See
Impermanence (Anicca), Unsatisfactoriness
(Dukkha), and Non-Self (Anatta)

At this retreat, you are encouraged to be continuously
mindful. This means you are asked to live constantly at
the present moment in the four bodily postures of
walking, standing, lying, and sitting. In walking, you can
live at the present moment by being aware of the act of
walking. You note “walking, walking”; “Right step, left
step.” After one hour of walking, you may become tired
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and want to shift from the walking posture to the
standing one. After one hour of standing still, you may
feel uncomfortable again and want to lie down. In the
lying posture, you try to stay awake, keep your mind
within your body and be continuously mindful.
However, you may soon feel uneasy and decide to
change your posture again. This time, you want to get up
and sit. In the sitting posture, you also try to keep your
mind within your body and be mindful of the in-breaths
and out-breaths or the risings and fallings of the
abdomen. In short, by being mindful of the four bodily
postures, you not only develop some insight knowledge
of the continuous changes (anicca) taking place in your
body but also experience much unsatisfactoriness
(dukkha).

There is unsatisfactoriness because there are changes.
Changes cause suffering. When the meditator is mindful
of his four postures in the here and now, he will see
changes, namely he will experience the arising and
passing away of all mental and physical formations in his
mind and body. Changes bring about unsatisfactoriness;
changes condition afflictions. The more penetratingly the
meditator observes his mind and body, the more
suffering and only suffering he will see. Changes are
indeed suffering. The ever-changing mental and physical
formations are themselves suffering. This mind and this
body are suffering. The mass of conditioned phenomena
is suffering. When the body is unsatisfactory, so is the
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mind and vice versa. Seeing the suffering that is inherent
in all formations will bring about a sense of weariness.
The more the meditator experiences suffering caused by
changes, the more he feels powerless and helpless. He
realizes that he cannot control anything, neither his body
nor his mind. When the meditator sees suffering in this
way and becomes disgusted with the conditioned world,
he is said to be truly walking on the Path of Purity that
the Buddha taught. All meditation masters affirm that
every phenomenon has three common characteristics,
namely Impermanence (anicca), Unsatisfactoriness
(dukkha), and Non-self (anatta). The meditator has to
experience these three characteristics himself so that he
can be free from suffering. Otherwise he would make no
real progress on the spiritual path.

Above are the essential meanings of the verses that the
Buddha taught to the three groups of five hundred
bhikkhus. All genuine meditators should apply these
teachings to their real life. Being ashamed and fearful of
samsaric cycles and wishing for liberation are not
sufficient. Only when the meditators can truly see the
three common characteristics of all conditioned
phenomena, can they then rightfully walk on the path of
liberation.
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You are now walking on the Path of Purity. It is the
correct path. May you continue to walk in accordance
with the energy, health, and time that you are allowed to
have in your life in order to see changes,
unsatisfactoriness, and non-self yourselves.
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CONTEMPLATION OF FEELINGS
(VEDANANUPASSANA)

Pleasant Feeling, Unpleasant Feeling, and Neutral
Feeling

In Pali, feeling is vedana. Feelings are closely related to
mind. The Buddha taught that there are three kinds of
feelings: pleasant feeling, painful feeling, and neutral
feeling. As the term “neutral” suggests, neutral feeling is
neither pleasant nor painful.

The Buddha’s instructions for the contemplation of
feelings in the Maha-Satipatthana Sutta (The Greater
Discourse on The Foundations of Mindfulness) are:

When experiencing a pleasant feeling,

the monk knows. “I experience a pleasant
feeling”’; when experiencing a painful
feeling, he knows: “I experience a painful
feeling”’; when experiencing a neutral
feeling, he knows: “I experience a neutral
feeling”’; when experiencing a pleasant
worldly feeling, he knows: “I experience
a pleasant worldly feeling”; when
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experiencing a pleasant unworldly feeling,
he knows “I experience a pleasant
unworldly feeling”; when experiencing
an unpleasant worldly feeling, he knows:
“I experience an unpleasant worldly
feeling”’; when experiencing an unpleasant
unworldly feeling, he knows: “I experience
an unpleasant unworldly feeling”’; when
experiencing a neutral worldly feeling,
he knows: “I experience a neutral worldly
feeling”’; when experiencing a neutral
unworldly feeling, he knows: “I experience
a neutral unworldly feeling.'?

What is the pleasant worldly feeling? We often talk
about external material objects that impinge on our
senses such as forms, sounds, smells, and so on. Among
these objects, material wealth and family members that
most human beings possess are the most predominant.
When a person knows that his business, house, car, land,
wife, and children belong to him, he is happy. This

happiness is called the pleasant worldly feeling.

What is the painful worldly feeling? When a person loses
the money, house, land, business, wife, and children that

12 Translated from the Vietnamese version of The Greater Discourse on
the Foundations of Mindfulness in Truong B¢ Kinh (The Long Discourses
of the Buddha — Digha-Nikdya). Vol. 111. Text No. 20. Jetavana Vihara,

Washington D.C. 1987. p. 298.
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he once had and cherished, he feels depressed and full of
pain. He is said to experience the painful worldly feeling.

What is the neutral worldly feeling? Neutral worldly
feeling takes place when some objects come to our eyes
and ears and we are neither delighted nor upset by them.
In our daily life, from morning to night, we continuously
see forms and hear sounds but we neither love nor hate
them. This is the domain of worldly neutral feelings.

Beware of the Subtle Defilements behind Feelings

When one of these three feelings arises in a meditator’s
mind, how should he deal with them? The Buddha taught
that the meditator should not go against the nature of
these feelings, namely should not embrace, suppress or
ignore them. Instead, he should deal with them in a
simple and natural way. When having a pleasant feeling,
he just needs to note “Oh, I feel pleasant.” When feeling
displeased and depressed, he should also note “Oh, I am
sad and upset.”

However, the meditator should go beyond this initial
awareness of his feelings to see the subtle defilements
which are hidden behind them. With regard to pleasant
and painful feelings, it is easier to detect the defilements
behind them. If he likes an object, he knows for sure that
he likes it. If he does not like an object, he knows
definitely that he does not like it. If he feels sad and
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depressed, he sees clearly that he is sad and depressed.
However, neutral feelings are trickier. When a meditator
has neutral feelings, he sees neither sadness nor
happiness in his mind. But he still cannot forsake the
object. He does not know why he neither likes nor
dislikes the object but simply cannot let it go. Somehow
a very subtle defilement called greed is still lingering in
his mind. It is this subtle unwholesome mental state that
deprives him of the capacity to let go. Similar is the case
of the subtle defilement called delusion. Although the
meditator’s eyes see some form, he is not aware of the
fact that he is seeing that form. In spite of his ears
hearing some sound, he is not aware of the fact that he is
hearing that sound. He is neither sad nor depressed but a
subtle defilement called ignorance clouds his mind. How
can we as meditators eliminate those subtle defilements?
The Buddha taught us to make more effort in our
practice. We have to go further and penetrate more
deeply into the feeling, pleasant or unpleasant, to see that
it is constantly changing.

Separate Thoroughly Body, Mind, and Feeling

In worldly life, we tend to enjoy pleasant feelings first
and endure painful ones later. But in insight meditation,
we tend to go through painful feelings first. Meditators
often complain, “During my sitting session, | feel aches
and pains all over my body. Then my mind keeps
wandering. It runs from one end to the other and is
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always engaged in some kind of thinking.” A meditator
suffers because his body is in pain and his mind is
erratically roving. In other words, he feels painful
because he cannot control his body and mind.

How should we cope with these painful conditions? The
Buddha taught us only one technique. That is to be
mindful. We have to be continuously mindful in order to
see our unpleasant condition in its present moment.
When pain arises, we should simply note “pain, pain.”
Doing so will help us see clearly the characteristics of
body, mind, and painful feeling.

Now in this body, we are observing the breath as our
primary object. We should see breath just as breath. We
should note in-breath and then out-breath, out-breath and
then in-breath. We should note the changes that take
place in the in-breaths and out-breaths.

When our mind is in contact with the in-breaths and out-
breaths, it knows the in-breaths and out-breaths. We
should try to see clearly the in-breaths and out-breaths
and the knowing of these breaths. Breaths and knowing
breaths are two separate things. We should try to see
separately and clearly the breaths and the mind that
knows the breath. Besides breaths and knowing of
breaths, there is one more thing. That is the mental state
called mindfulness. Mindfulness arises because there is
the knowing of breaths.
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Then we observe the feeling that arises in the very
present moment. Feelings dwell in this body. When we
can see mind and body separately and clearly, we will
see feelings in the same manner. We should note: “Oh,
there are feelings. Feelings are right here. Feelings are
just feelings.” There is no painful leg, no painful arm,
and no painful back but only painful feelings.

Use the Non-Thinking Mind to Contemplate Feelings

Supposedly you are now sitting and trying to develop
concentration. But thoughts keep coming. They make
your mind unstable and restless. Instability and
restlessness are the mental pains which prevent you
from attaining concentration. The unconcentrated mind
is always flooded with thoughts. It always thinks. A
concentrated one does not think. It is the non-thinking
mind.

The meditator should use the non-thinking mind to
observe the risings and fallings of his abdomen or the in-
breaths and out-breaths, from the beginning to the end.
When feelings and sensations arise, he should not think
but only take note of feelings and sensations as merely
feelings and sensations. The meditator observes
sensations and feelings in the same manner as he does
the abdominal risings and fallings and the in-breaths and
out-breaths.
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When pain arises, the meditator should simply note that
there 1s pain at that part of the body. He should not think,
“Oh, that is the pain of my arms, my legs, my head, and
so on.” Then with mindfulness he penetrates more
deeply into the pain by noting “pain, pain” only. The
mind should simply know “Pain? I know there is pain”;
“Pain again? I know there is pain”; “One, there is pain;
two, there is pain; three, there is pain.”

Seeing the Transformation of Pain

As the meditator continues to note pain, his mindfulness
will become more and more mature. He should continue
to do so until the moment that the mind knows pain as
merely a sensation. Instead of seeing pain superficially
as a coarse unpleasant feeling as he usually does at first,
the meditator goes deeply into pain to see its subtle
aspects. At that moment, in his view, pain is merely a
multitude of sensations such as numbness and dullness,
pulling, pushing, hardness, softness, and so forth.

Noting like that will help the meditator see the
transformation of pain, namely how it arises, reaches its
peak, subsides, and completely disappears. The non-
thinking mind helps him to be persistently aware of the
changes of painful feelings. Eventually, he sees clearly
that pain 1s merely a sensation which constantly arises
and passes away. The transformation of pain is
manifested as a multitude of constantly changing
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turbulent, agitating, and confusing sensations. Noting
pain in this way will help the meditator make real
progress. He will see not only pain change but also the
mind that knows pain change, the feelings, perceptions,
and thoughts change. If any thought happens to arise at
that moment, the meditator simply notes “Oh!
Thoughts!” That thought will disappear instantly.

When progress is made, the meditator will feel truly
happy. He is happy because before he could not sit
calmly. As soon as he sat down, his body was in pain and
his mind wandered, his body ached, and his mind
roamed. But now, his body is at peace and his mind
calm. The meditator will understand how pleasant and
unpleasant feelings take place and develop differently in
worldly people and insight meditators. Worldly people
look for pleasant feelings first but endure painful ones
later. Insight meditators experience painful feelings at
first but enjoy pleasant ones later.

The meditator, however, should not be attached to his
pleasant feelings. Always try to be mindful. Try to note,
“Oh, I am now having a pleasant feeling.” In noting
pleasant feeling, the meditator will see that his pleasant
feelings change and that they are not lasting. The
meditator should be clear about this. Always be aware.
Do not be attached to pleasant feelings. Continue to be
mindful. This way the meditator will make more
progress. This is the essence of the search for true and
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lasting happiness. When realizing that this method of
practice is correct, the only task left for the meditator is
to make more effort, to make more progress, and
eventually to reach the final goal of Nibbana.

The Story of One Maha-Thera’s Painful Meditative
Experiences

I would like to share with you the story of one Maha-
Thera who experienced many painful feelings during his
meditation in the Buddha’s time. The Thera was an
accomplished scholar monk. He was well versed in 77-
pitaka, especially Sutta Pitaka and Abhidhamma
Pitaka."® For many years, he taught 18 subjects to more
than 30,000 students. After graduating from his class,
many students continued to practice insight meditation
and attained arahantship.

Among the students, there was one arahant who was
quite concerned about his teacher’s impeded spiritual
development. The arahant student was well aware of the
fact that his teacher was extremely busy with his
teaching, had little time to meditate, and therefore,
remained very much a worldly person regardless of his

13 The Ti-pitaka is the three baskets of the Buddha’s teachings. They are
the Dhamma Discourses (Sutta), the Monastic Rules (Vinaya), and the
Philosophical Psychology (Abhidhamma).
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superior scholarship. So one day, he decided to go and
see the teacher.

As the arahant student arrived at his former school, the
Thera greeted him with much surprise, “Oh, where are
you going, student?” The student replied, “Venerable Sir,
I came to see you.” The conversation continued as
follows, “I would like to listen to your Dhamma
discourses. Please teach me one.” “Oh student, I am
terribly busy. I have no time.” “Sir, I have only one
question to ask you. If you are too busy now, I will wait
until you are going for alms round to ask the question.”
“Oh student, even during my alms round, I will have no
time for your question.” The student unyieldingly asked,
“Venerable Sir, you said you have no time. Do you really
mean that you have no time even for your Passing Away
(parinibbana)?'*

The Thera was startled by the term Passing Away
coming sternly from the arahant student. He was strongly
shaken. The arahant student firmly continued, “You are
like the chair for other people to sit upon. But yourself,

14 While the term “death” is used to indicate the permanent cessation of a
worldly living being, “Passing Away” (Parinibbdana) is used for the
departure of an arahant and “Great Passing Away” (Mahaparinibbana) for
the departure of the perfectly self-enlightened Buddha. In this statement,
the student asked if the Thera did not have time even for his Passing
Away (Parinibbana) as an arahant.

256



you have no place to rest upon.” He then left the school
right after that comment.

The Thera was so shocked and frightened by the arahant
student’s words that he decided to stop teaching right
after that and devoted his entire time and energy to
meditation. However, from the start, he made a serious
mistake. He thought that his profound knowledge of
Sutta and Abhidhamma, as well as the high absorptions
(jhana) that he attained, would help him attain
arahantship in a few days.

Things did not happen the way he thought. After the
three months of the rainy-season retreat of that year, he
was in no way near the attainment of path and fruition
knowledge. He began to be dejected and came to tears
sometimes. But he was determined not to give up
meditation.

Then rainy-season retreat after rainy-season retreat came
and went. Altogether 29 retreats passed but nothing
happened. By the 30th year, the Thera was so depressed
that he often wept openly. Sometimes, he sobbed loudly
in his forest meditation hut. At that time, there was a
deva who lived on a nearby tree. Hearing the Thera cry
so disconsolately, the deva also started to cry. The
sounds of the deva’s crying were even louder and more
blaring than those of the Thera. Being astounded by the
resonant cries of the tree deva, the Thera asked, “Who is
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crying so loudly?” The tree deva answered, “It is my
crying. I am a tree deva living close by.” “Why do you
cry so loudly, deva?” “I did so because I thought that
loud crying would help me attain path and fruition
knowledge.” The Thera was so ashamed by the tree
deva’s mocking answer. He lamented, “My practice is
even ridiculed by a deva!”

The deva’s mocking reply had powerfully woken up the
Thera. He understood now that lamentation would not
bring path and fruition knowledge. The fact that the deva
had cried so much and so loudly but accomplished
nothing motivated him to stop crying, resume his
meditation, and adopt a more appropriate attitude. He no
longer expected a quick enlightenment and became more
relaxed in his sitting and walking postures. After 30
years of practice, his mindfulness became more mature
and began to produce results. Thanks to the new
balanced and relaxed mental attitude, the Thera attained
arahantship soon afterward. The Thera’s painful
experiences in his practice and his final success imply
that having the right attitude is the most important part in
the practice of meditation.

Trying to See the Reactions of the Mind in
Contemplating the Feelings

In practice, most of us will go through many painful
feelings. Those unpleasant feelings are caused mainly by
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the constant changes of four bodily elements (earth,
water, air, and heat), feelings, mind, and mental objects.
If the meditator’s mindfulness is not mature enough, he
tends to adopt the three following attitudes toward pains.
First, he thinks, “I will try to be mindful so that this pain
will go away.” Second, he says, “I am in no way afraid.
Even death will not scare me.” He then tries hard to be
mindful to cut off pain once and for all. Third, he is
simply aware of painful feelings and sees clearly that
painful feelings are just feelings.

With the first attitude, the meditator tries to note his
bodily and mental pains with the desire that the latter
will soon fade out. A mental state called greed has
already crept into his mind. With the second attitude, the
meditator will not give up and will try hard to fight pain.
He vows not to be frightened by pain and will not shift
his arms and legs regardless of how excruciating the pain
is. He sits in order to destroy pain. This is not a correct
attitude because it feeds and strengthens the growing
anger in his mind. The third attitude is to be willing to go
through pain. The meditator is attentively and patiently
aware of pain, knowing that “Pain is just a sensation”;
“There is a sensation at that place”; “The sensation is
right there”; “It is not the pain of hand, leg, skin, flesh,
bone, marrow, and so forth.” It is simply a sensation. The
meditator then looks at the reactions of his mind, “Oh,
my mind is not attached to anything. It is neither
saddened nor angered by the pain.” Among the three
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attitudes, the third is the correct and appropriate one that
all meditators should adopt.

As a result, the meditator should see clearly what body,
feelings, mind, and mental objects are truly like. He has
to see separately and penetratingly these four objects.
Body is just body; feeling just feeling; mind just mind;
mental objects just mental objects. When a meditator can
see things sharply, clearly, and separately like that, he is
considered to have made significant progress in
experiencing Dhamma. With such insights, he will
naturally and joyfully utter, “Oh, that is the wonderful
Dhamma”; “That is the marvellous reality of the world.”
Wisdom will then just flow from his practice like water
from a spring. So every time pains arise, try to adopt the
right attitude, namely to be relaxed, to be continuously
and penetratingly mindful, and to note carefully the
reactions of your mind.

Finally, when your mind attains the state of no greed, no
anger, no delusion, please do not forget to share merit by
saying, either silently or verbally, “I would like to
respectfully offer the insight knowledge that I am now
having to the Buddha, the Dhamma, and the Sangha.”
Then try to radiate loving kindness to all living beings.
This is another right attitude that the meditator should
adopt. It will bring him the true fruit of meditation.
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gk 4

CONTEMPLATION OF MIND
(CITTANUPASSANA)

Mind and Mindfulness

In Pali, the contemplation of the mind is cittanupassana.
To contemplate the mind is to observe, to be attentive to,
to be aware of, and to notice the mind. The main object
of the contemplation of the mind is mind itself. The term
“mind” (cittd) means that which knows. Just knowing,
just seeing, just hearing ... is the primary characteristic
of the mind.

The contemplation of the mind is important because the
nature of mind is to know its objects. The objects of the
mind are mind and body. Body is the object of the
knowing mind. So is feeling. Our mind works nonstop
except during sleep, although, sometimes, the mind
continues to work even in our dreams.

The Buddha taught that closely accompanying the
knowing mind is the mental state (cetasika) called
mindfulness (sati). To be mindful is to be aware, to
notice, and to remember. So far in this retreat, we have
seen a lot of activities of our mind. We could do this
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because we have painstakingly practiced mindfulness.
As a wholesome mental state, mindfulness never
precedes the knowing mind or consciousness. It arises
after and always accompanies the latter. It helps you see
your knowing mind. We practice mindfulness in order to
prepare the supportive conditions for concentration
(samddhi) and wisdom (pariria) to arise. When wisdom
arises, we will see our knowing mind. This is the reason
why I always advise you not to be heedless but always
be mindful.

The 16 Kinds of Consciousness

The Buddha taught that there are 16 forms of
consciousness that can be used as objects in the
contemplation of the mind. According to the Theravada
Buddhist tradition, in teaching Maha-Satipatthana Sutta,
the monks would read the names of these 16 kinds of
consciousness in Pali to their students. When I studied
vipassana meditation in India, my teacher also read them
to me in Pali. Tonight, I would like to continue this
teaching tradition. I am going to read the Buddha’s
teachings on the contemplation of the 16 forms of
consciousness in Pali so that you can be familiar with
their names as well as the methods of contemplating
them.

Idha bhikkave bhikkhu saragam va cittam
saragam cittanti pajanati. Vitaragam va
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cittam vitaragam cittanti pajanati.
Sadosam va cittam sadosam cittanti
pajandti. Vitadosam va cittam vitadosam
cittamti pajanati samoham va cittam
samoham cittanti pajanati. Vitamoham va
cittam vitamoham cittanti pajanati.
Samkhittam va cittam samkhittam cittanti
pajanati. Vikkhittam va cittam vikkhitam
cittanti pajanati. Mahaggatam va cittam
mahaggatam cittanti pajanati.
Amahaggatam va cittam amahaggatam
cittanti pajanati. Sa-uttaram va cittam
sauttaram cittanti pajanati. Anuttaram va
cittam anuttaram cittanti pajanati.
Samahitam va cittam samahittam cittanti
pajanati. Asamahitam va cittam
asamahitam cittanti pajanati. Vimuttam va
cittam vimuttam cittanti pajanati.
Avimuttam va cittam avimuttam cittanti
pajanati.

Herein, o bhikkhus, a bhikkhu understands
the mind with lust, as with lust; the mind
without lust as without lust; the mind with
hate as with hate; the mind without hate as
without hate; the mind with ignorance as
with ignorance; the mind without ignorance
as without ignorance; the shrunken state

of mind as the shrunken state; the distracted
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state of mind as the distracted state;

the developed state of mind as developed;
the undeveloped state of mind as
undeveloped; the surpassable mind as
surpassable; the unsurpassable mind as
unsurpassable; the concentrated mind as
concentrated; the unconcentrated mind as
unconcentrated; the freed mind as freed;
the mind not freed as not freed.'

Tonight, in explaining the Buddha’s teachings on these
16 kinds of consciousness, I will put aside the second
half of the 16 forms of consciousness that belong to the
different levels of absorptions (jhana) in tranquility
(samatha) meditation. We are not practicing tranquility
meditation at this retreat. Instead, I will focus on the
contemplation of the first eight forms of consciousness,
namely lust, hate, delusion, non-lust, non-hate, non-
delusion, sloth and torpor (shrunken state of mind), and
restlessness (distracted state of mind). These are the
forms of consciousness that we often encounter in our
daily life as well as in our meditation. They have been
deeply ingrained in our untrained mind since beginning-
less time.

15 Translated from the Vietnamese version of The Greater Discourse on
the Foundations of Mindfulness in Truwong Bo Kinh (The Long Discourses
of the Buddha — Digha-Nikdya), Vol. 111. Text No. 22. Jetavana Vihara,
Washington D.C. 1987. p. 299.
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Ways of Contemplating the Mind

The following are some practical ways in the
contemplation of the mind:

1. To contemplate the mind is mainly to observe the
knowing mind. Sometimes, when we wake up in the
morning, our mind has neither greed nor hatred nor
delusion. How should we observe our mind? We should
be mindful of the mind that has no greed, no anger, and
no ignorance at that very moment.

2. To contemplate the mind is to follow the reactions of
the mind. With the exception of sleep time, most of the
time, our untrained mind is contaminated by greed,
anger, and delusion. This mental phenomenon is caused
by the reactions of our mind. When we are delighted in
the sensory object, greed arises. When we do not like the
sensed object, anger rises. What should we do in these
situations? We should not try to do away with them.
What we need to know is simply to note that greed or
anger have arisen in our mind at this very present
moment.

3. How does delusion operate and manifest itself?
Delusion is often blended with greed and anger.
However, when there is neither greed nor anger, delusion
can operate by itself. Delusion is not knowing. When a
person is standing but does not know that he is standing,
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seeing but does not know that he is seeing, hearing but
does not know that he is hearing, touching but does not
know that he is touching, his mind is said to be clouded
by delusion. To be deluded is to be forgetful. A deluded
person cannot see his mind, and as a consequence, he lets
his mind go wildly by itself. He is not aware that his
mind is going back to the past when it goes back to the
past. Neither does he know that his mind is going to the
future when it goes to the future. Most of us are often
inflicted by this forgetfulness. The term “day dream” is
often used to indicate this defiled mental condition.

4. During a sitting session, our mind can suddenly go off
somewhere. We can also be terribly affected by sloth and
torpor. Strangely enough, these unwholesome mental
states quickly vanish as soon as the sitting session is
finished. These are the defilements that we encounter
most often in sitting meditation. How should we
contemplate them? When the mind goes off, the
meditator should note “wandering mind, wandering
mind.” When the mind does not go off, the meditator
should note “non-wandering mind, non-wandering
mind.” In doing that, the meditator develops his
mindfulness. We sit in order, not to stop the mind from
wandering, but to see and to know the condition of our
mind at this immediate moment.

5. The two main wholesome mental states that we are
trying to develop in meditation are concentration

266



(samadhi) and wisdom (paniia). In an intensive
meditation retreat, all meditators are required to be
mindful all day and all night, except during their sleep.
This means that mindfulness must strictly go hand in
hand with the knowing mind at all times. This aims to
leave no gap for unwholesome mental states such as
greed and anger to enter and contaminate the mind.
Mindfulness acts as a house guard. When a house is well
guarded, thieves cannot break in. Likewise, whenever
there 1s mindfulness, there will be no defilements.

6. Mindfulness is a non-thinking mind. The mind, if left
unrestrained, is always involved in thinking of the past,
the future, and in some cases, the present moment.
However, in meditation, we try to pay attention to the
object and develop our mindfulness — our non-thinking
mind. We can select any object with which we are
familiar such as the in-breaths and out-breaths or the
risings and fallings of the abdomen. Please remember
that both the in-breaths and out-breaths and the
abdominal risings and fallings are merely among the
tools we use to sharpen our mindfulness. There are
innumerable objects that we can focus on and sharpen
our mindfulness. We can contemplate the mind at any
place where the mind is active. To be mindful of the
mind is to know where the mind is and how the mind is
knowing its objects such as sounds, forms, colors,
smells, thoughts, and so forth.
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7. While contemplating feelings, the meditator can also
observe his mind. That is when he revisits the reactions
of his mind to the feelings he is experiencing. As I have
explained in the Dhamma talk on the contemplation of
feelings, there are three kinds of feelings — pleasant,
painful, and neutral ones. At the beginning of practice,
the meditator often experiences painful feelings and
tends to develop aversion towards them. In this case,
who is actually aversive to the painful feelings? It is the
mind. The mind tries to reject and stop painful feelings.
As a result, as soon as painful feelings arise, the
meditator should immediately note the negative reactions
of his mind as “dislike, dislike.” That is how a meditator
can observe the mind while contemplating feelings.

8. A meditator can also contemplate the mind through
the activities taking place at the six sense bases. As soon
as an outside object comes into contact with its
respective sense base, the mind is immediately active.
That is to say, it directly knows the object at that sense
base. The mind is always ready to know the objects at
the six sense bases. That is why we can contemplate the
mind at the six sense bases.

Mahast Sayadaw taught his students to contemplate the
mind during their walk from the meditation hall to the
dining hall as following. While standing to wait for his
turn to take food, the meditator knows that “he is
waiting.” That is the contemplation of the mind. While
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approaching the food table, he notices ‘“seeing, seeing”
(the food). That is the contemplation of the mind. While
looking around the dining hall, the yogi notices “seeing,
seeing” (people, tables, chairs, ...). This is the
contemplation of the mind. Seeing happens all the time,
from the moment we wake up until we fall into sleep.
But we have hardly ever been mindful of this seeing
activity of our mind. Besides seeing, hearing is also an
object for contemplation. In hearing, the meditator
should notice only “hearing, hearing.” That is how the
mind contemplates at the six sense bases.

The Buddha taught that body, feeling, consciousness,
and mental objects are changing, unsatisfactory, and
having no self. Our mind is not exempted from these
natural laws. For example, when we focus our mind on
what happens at the eye base and notice “seeing, seeing”,
we find that there is no one there but only countless acts
of “seeing.” The mind sees and only sees whatever is
coming into its domain. We cannot forbid the mind to
see. By nature, the mind sees and only sees. There is
nothing we can do with this mental act of seeing. If we
close our eyes, the mind does not see. But as soon as we
re-open our eyes, the mind starts to see again and
continue to see and see. The characteristics of seeing are
changing, unsatisfactory, and uncontrollable. They
always go together and in no way belong to us. We can
only continue to see and see and the seeing continues to
change and change.
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I would like to use the simile of sitting in a fast-moving
car to help you understand the mental act of seeing.
What do you see when you are sitting in a fast-moving
car and looking out of the window? You will find that
there is only seeing, seeing, seeing, ... The objects
outside the car window are constantly changing and so is
your mind. You can neither control nor master them.

When a meditator has practiced, experienced, and
understood thoroughly the Four Foundations of
Mindfulness, he will very likely discover that the object
that he can contemplate the most is the mind. The mind
is the object that can be contemplated and understood
most easily. The mind is always ready to know forms,
colors, sounds, smells, tastes, and tactile objects in all
postures — walking, standing, sitting, and lying down.
When the mind is at the eyes, there is seeing; when at the
feet, there is touching; when at the ears, there is hearing.
The mind can work so much and so fast in split seconds.

Meditation is not thinking. In order not to think, the
meditator must live at the present moment. To live at the
present moment means to live at the sense base where
the mind is knowing. The mind is always living in eyes
and body. The eyes are always seeing and the body is
always involved in some kind of action. When the eye
sees, we call it eye consciousness. When the body
touches some object, who knows the touching? It is the
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mind that knows the touching. The earth neither knows
nor sees mind and body but the mind knows. To
contemplate the mind is essentially to observe the
knowing mind.

Momentary Concentration (khanika samadhi) and
Momentary Liberation

When forms and colors come to our eyes and we are
mindful of the seeing of our mind, that is the momentary
mindfulness of seeing. When a sound comes to our ears
and we are mindful of the hearing of our mind, that is the
momentary mindfulness of hearing. When a smell comes
to our nose and we are mindful of the smelling of our
mind, that is the momentary mindfulness of smelling.
When a meditator is mindful of the seeing consciousness,
hearing consciousness, smelling consciousness, he is said
to have established the momentary concentration
(khanika samadhi) at the moment of seeing, hearing, and
smelling. At that moment, there is no greed, no anger,
and no delusion in the forms and colors that he sees, the
sounds that he hears, and the smells that he smells. This
momentary concentration is the condition for the mental
state of wisdom (parifia) to arise. As a result, the moment
of samddhi 1s also the one of liberation. Even if greed,
anger, and delusion have already been there, they cannot
grow because there are no more new nutrients of greed,
anger, and delusion to feed and sustain them. At the
moment that the mind has no greed, no anger, and no
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delusion, the greed, anger, and delusion that have been
there before will be starved, weakened, exhausted, and
disappear from the mind.

This is the method of eradicating defilements that the
Buddha taught us. We must live at the present moment
because defilements can only be eliminated at that
present moment. As worldly people, we tend to be
constantly involved in conceptual thinking. This is the
useless mental habit that benefits no one. Please have
confidence in the Buddha’s teachings and try to practice
them. We can practice mindfulness for 60 seconds at
first. Then we can increase it to one hour. This means we
can eliminate 3,600 seconds of greed, anger and delusion
from our mind. As long as we are mindful at one
moment, we are liberated in that very moment. This also
means that we have eliminated death at that very
moment. Liberation or death takes place only at this
immediate moment. If we honestly and correctly practice
what the Buddha taught, we will know with no doubt
that this is the true method of liberating all living beings
from death.
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THE FIVE HINDRANCES
(NIVARANA)

The Five Hindrances on the Path of Liberation

Most of us here have experienced traveling long
distances. We know that as long as we have not yet
reached the final destination, we are to be prepared for
the difficulties and obstacles that lie ahead. Our samsaric
journey has countless obstacles, not only in the past but
also at the present and in the future.

We are now at the spiritual crossroads where two
opposite paths diverge. One is to continue the samsaric
journey that we have been taking. It is unforeseeably
long and full of obstacles. The other is to turn around,
cut short the samsaric journey, and search for the path of
liberation. The direction that the meditators here are now
taking is the path of liberation. Although this path will
help us eventually exit from the samsaric one, it has its
own hindrances.

The Buddha taught that there are five hindrances that

most insight meditators will face on their path of
liberation. These are sensuous desire (kamacchanda), ill
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will and anger (vyapdda), sloth and torpor (thina-
middha), restlessness and remorse (uddhacca—kukkucca),
and skeptical doubt (vicikiccha).

The First Hindrance: Sensuous Desire
(Kamacchanda)

Sensuous desire does not come from outside but directly
from our mind. In fact, it has resided in our mind since
beginning-less time. It is the main cause of our being
trapped in the cycles of birth and rebirth until now.

We are now walking on the path of liberation under the
Buddha’s guidance. This path has eight components
which can be grouped into three. First is the Wisdom
(pania) group which consists of Right View (samma-
ditthi) and Right Thought (sammda-sankappa). Second is
the Morality (sila) group of Right Speech (sammda-vaca),
Right Action (sammd-kammata), and Right Livelihood
(sammd-ajiva). Third is the Concentration (samdadhi)
group of Right Effort (samma-vayama), Right
Mindfulness (samma-sati), and Right Concentration
(samma-samadhi). We should know the eight
components of this path by heart while walking on it.

In meditation, we discover that sensuous desire can arise
at any time. Some meditator told me, “In daily life, 1
seldom have sensuous desire. But as soon as I sit down
to meditate, craving quickly arises in my mind.”
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Meditation masters always advise their students to be
readily mindful of spiritual hindrances. As soon as
sensuous desire arises, the meditator should note
“sensuous desire, sensuous desire.” Sometimes, sensuous
desires are so subtle that we cannot even recognize them.
I had one memorable incident during my training in
India. In one interview with my teacher, I said, “It seems
that craving has vanished from my mind.” My teacher
asked, “During that time, did you ever think of your
being hungry? Did you ever think of the food you were
going to eat?” Being quite startled by my teacher’s
questions, I humbly answered, “Yes, I still did those
things.” He then pointed out, “That’s it! That is precisely
craving!” I felt a little bit ashamed. Craving does arise
but strangely, we are often oblivious to it.

All of us have sensuous desires. As long as sensory
objects continue to come into contact with our eyes, ears,
nose, tongue, and body, countless sensuous desires will
quickly and continuously arise at those sense bases. They
arise so rapidly because they reside right in our mind. As
a result, as soon as a sensory object rushes to one of our
sense bases, the meditator has to be readily and
tenaciously mindful. Nothing can subdue sensuous desire
more effectively than continuous and persistent
mindfulness.
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The Second Hindrance: 11l Will and Anger (Vyapada)

When anger arises, the meditator should know that there
is anger in his mind. He should also investigate the
causes of his frustration, irateness, and hatred. When a
mental state, especially ill will or hatred, arises in the
meditator’s mind by itself, namely without the
stimulation of an external object, he should know that
that hatred is the result of his past unwholesome kamma.
This is the manifestation of the law of kamma and its
effect in his mind.

In sitting meditation, our body also changes. The longer
we sit, the more painful we feel. If we are strongly
attached to our body and unmindful, we will soon feel
offended by the pains and become angry with them.
However, many of us do not realize that the moment that
we are angry with the pains is also the moment we fasten
a new unwholesome kammic chain onto our mind. No
one but oneself is responsible for this new unwholesome
kammic shackle. As pains continue to arise, instead of
letting go of our mental displeasures, we continue to
perpetuate them by trying to reject pains. As a result, the
kammic chain of anger in our mind only becomes bigger
and stronger.

In that situation, the Buddha taught us simply to observe

our aversive reactions toward pains. We should realize
that painful sensations are merely painful sensations.
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Nothing can be done to stop them. The only thing we can
do at that very moment is to correct the aversive
reactions of our mind. We should note that there is anger
in our mind. Anger is not permanent. It changes. After
two or three notings, anger begins to change and
continues to change. In observing the changes of anger,
we also see its dissolution.

An untrained mind always reacts — either likes or
dislikes. Upon hearing unpleasant words, an untrained
person can have three reactions. First is to be simply
angry. Second is to snap back with malicious words.
Third is to physically harm the person who utters
unpleasant words. This chain of mental, verbal, and
acting reactions is based on the degrees of anger. When
the anger which is merely a mental state becomes
violently strong, it can physically harm the angry person.
His body can become stiffer. In some cases, his arms and
legs can forcibly be shaken and his mouth uncontrollably

quivery.

In that situation, the Buddha taught us to be always
mindful, as much and as soon as we can. If we note the
sounds of unpleasant words in time by saying “hearing,
hearing,” we are doing the contemplation of mental
objects (Dhammanupassand). If we fail to do this, anger
will arise in our mind. If we fail again to note anger, it
will become stronger and cause discomfort in our body,
especially our chest and heart. The anger, which at first
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is only a mental reaction, is now the cause of our
physical malady. At this stage, albeit late, we should try
to be mindful of the bodily discomfort, especially the
pushing and pulling sensations in our chest and heart.
The bodily discomfort will change under the power of
our mindfulness and finally disappear by itself. This is
another — method, contemplation of sensations
(vedananupassand), that we can use to overcome the
hindrance of 1ll will and hatred.

The Third Hindrance: Sloth and Torpor
(thina-middha)

The meditator who has had enough sleep can still suffer
from sloth and torpor during meditation. There are many
reasons for drowsiness and laziness to rise. Immoderate
eating is one. When the meditator discovers the main
cause of his slothful state, he should not fight against it
but simply accept it. Then he should make great effort to
observe it closely and continuously. He should also be
more moderate in his next food intake to avoid being
sleepy and lethargic thereafter. If he is still drowsy, he
can try one of the following ways. He can either think of
bright light or remember the Buddha’s teachings that he
appreciates the most and/or is strongly interested in.
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The Fourth Hindrance: Restlessness and Remorse
(uddhacca-kukkucca)

During meditation, most of us tend to have remorseful
thoughts. Sometimes, we think that in the past we have
not done anything beneficial for ourselves and society or
we have committed some unwholesome actions.
Through time, we have forgotten about them. Now as
our mind is fully awake during meditation, we can recall
them easily and feel remorseful as a consequence.

[ would like to share with you the story of the
remorsefulness of Angulimala who was one of the
Buddha’s well-known disciples. By nature, Angulimala
was a virtuous person. In his previous existences, he had
performed many wholesome deeds. However, in his
present life, due to his strong attachment to fame and
success, he was prompted by an evil person to kill nearly
one thousand people.

One day, as Angulimala continued to live wretchedly as
a heartless serial killer, the Buddha saw with his divine
eyes that the former had been a truly good-natured
person and that his past meritorious deeds were strong
enough to make it possible for the Buddha to change him
into a better person. However, it was tragic that on the
very day that the Buddha tried to help him, Angulimala
was about to kill his own mother. If he had done this,
there would have been no way for the Buddha to help
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him.'® As a result, the Buddha tried to find ways to
prevent him from harming his mother.

As Angulimala’s mother learned about her son’s
murderous actions and that the king had ordered troops
to arrest him, she went to the forest to advise him to run
away from his hideout. However, being totally obscured
by ignorance and hatred, as soon as Angulimala saw his
mother, he felt a blind and strong urge to kill her
regardless of her being his own mother. He had to do this
by all means to fulfill the mission of killing one thousand
people that his evil tempter had entrusted to him.

As soon as Angulimala saw his mother, the Buddha also
arrived at the scene. Seeing the Buddha, the murderer
quickly changed his plan. Instead of killing his mother,
he rushed toward and tried to harm the Buddha. The
latter immediately used his divine powers to stop the
murderer. The Buddha just walked calmly a short
distance ahead of Angulimala, but the latter, regardless
of his fast running, could in no way reach the former. So
he shouted, “Eh, Samana Gautama! Stop! Stand still!”
The Buddha said, “I have already stopped!” Angulimala
impudently asked, “If so, why do you still march

16 Killing one’s mother is one of the five most heinous sins which will
send the person who commits them directly to hell after his last breath.
The other four are killing one’s father, killing an arahant, causing the
Buddha to bleed, and causing disunity within the Sangha.
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forward?” The Buddha explained, “I did stop! My hands
stopped killing people, contrary to what you are doing. It
is only you that have not stopped killing!”

Angulimala was deeply shocked by the words which
came directly from the perfectly enlightened Buddha.
The Buddha’s miraculous words radically converted his
mind on the spot. He admitted, “I truly and solely
committed all these evil actions.” The Buddha then came
closer and explained the operation of the law of kamma
and its effects to him. After the Buddha’s Dhamma talk,
Angulimala understood his sins and wanted to be
ordained as a bhikkhu in the Buddha’s Sangha.

The Buddha then led him to the monastery, performed an
ordination ceremony, and taught him the rules and
regulations of a fully-ordained monk in the Buddha’s
dispensation. The Buddha also pointed out that his
teachings consisted of the study and the practice of the
Dhamma. As a newly ordained monk, Angulimala
decided to focus on the practice of the Dhamma.

However, Bhikkhu Angulimala’s mind could not stay
calm and concentrated during his meditation. His
remorse for Kkilling almost one thousand people
continuously arose in his mind and only became stronger
and stronger. The ruthless chasings after people, the
brutal dismembering of his victims, the horrible scenes
of the dead demanding him to return their heads, arms,
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legs, and hands kept flashing back and forth on his
mental screen. His mind was not only restless but also
full of remorseful feelings. So he came to the Buddha
and asked, “Oh, my Blessed One, I just cannot meditate.
I just cannot forget what I have done. On the contrary, |
remember it vividly and constantly.” The Buddha said,
“What you did before your ordination, has already
passed. Now you are a bhikkhu. You must live at the
present moment.”

The practical method that the Buddha taught Angulimala
is exactly the one that we are now practicing. That is to
live at the present moment. When remorseful feelings
arise in our mind, all we should do and can do is to be
mindful of them. The past has already gone; the future
has not happened yet; try to live at the present moment
only. The important thing to remember, however, is to
try not to commit any unwholesome deeds in the present
so that we will not be remorseful and restless in the
future.

The Fifth Hindrance: Skeptical Doubt (Vicikiccha)

During practice, skeptical doubts in the Buddha, the
Dhamma, and the Sangha may arise in the meditator’s
mind. When this happens, the meditator should
immediately note “doubt, doubt.”
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There are also some skillful reflections that meditators can
use to overcome their skeptical doubts in the Triple Gem.

1. To overcome doubts in the Buddha, a meditator can
contemplate the following noble attributes of the Buddha:

— The Buddha is a human being with great morality.

— The Buddha is an arahant whose mind is no longer
tainted by craving, anger, and ignorance.

— The Buddha practiced and became enlightened by
himself, without a teacher’s help.

— The Buddha understood the Dhamma and practiced
according to the Dhamma.

— The Buddha practiced what he said and said what he
practiced.

— The Buddha knew the Three Worlds!” as well as the
rules and regulations of the monks’ order.

— The Buddha is the unsurpassable Noble One in the
human world. He guided and taught only those who are
destined and ready to learn his teachings.!®

— The Buddha is the teacher of both celestial beings and
human beings."”

17 See footnote No. 2 in Dhamma Discourse No. 1 of this book.

'8 The Buddha’s successful teaching of Angulimala is an example.

1 Queen Maya was reborn as a celestial being seven days after her giving
birth to Prince Siddhartha. After his Great Enlightenment, the Buddha
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— The Buddha experienced and perceived the Four Noble
Truths. He also taught other living beings to perceive the
Four Noble Truths.

— The Buddha truly terminated all of his sufferings and
reached absolute peace and happiness.

2. To overcome doubts in the Dhamma, a meditator
can reflect the following noble attributes of the Dhamma:
— The Buddha left us 84,000 aggregates of Dhamma.

— The Buddha taught us to practice the Dhamma so that
we can see the Dhamma with our own mind. We will see
that all phenomena are inherently and constantly
changing. This kind of knowledge is called wisdom.

— Wisdom waits for no time to come and/or to become
effective. We do not meditate and wait for one day or
one year later for wisdom to arise. The practice of insight
meditation, if properly done, will produce its effect
immediately.

— As meditators, we will be happy with our insight
knowledge and naturally would like to share our
meditative experiences with our parents, husbands,
wives, children, and friends so that they will experience
the same way we do. As a result, the initial insight
knowledge will be multiplied and enriched only. The

ascended the Tavatimsa heaven to teach Abhidhamma to his former
mother (now deva) and other celestial beings.
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meditator will then deserve to be praised as the person of
higher virtues and wisdom.

— Only those who have performed many wholesome
deeds in the past will clearly and fully see the Dhamma.

3. To overcome doubts in the Sangha, a meditator can
reflect on the qualities of the Noble Ones. Whether a
person is a fully-ordained monk or nun or not, as long as
he or she is truly virtuous and wise, he or she can be
called one of the Noble Ones. The thoughts of those who
have perceived the Four Noble Truths will have a
purifying effect on the meditator’s mind.

Personally, my confidence in the Noble Sangha truly
developed when I learned from one of my close friends
that there was a noble meditation master at Bodh Gaya,
India. He was Master Munindra. The second Noble One
whom [ knew personally was Dipama. In our first
meeting, she greatly inspired me with only a few
gestures and words. She knew that as a person, | have a
strong tendency to be restless and remorseful. So she
encouraged, “You will certainly overcome your
restlessness and remorsefulness if you make great effort
to practice mindfulness.”

My mind had been so inclined to be remorseful because |

tended to dwell in the past, to be oblivious in the present,
and easily to latch onto thoughts of the future. This mode
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of thinking facilitated restlessness and remorsefulness in
my mind. It also explains why I had tried to meditate for
one year, two years, twenty years and then thirty years
but had accomplished very little.

However, after meeting these truly Noble Ones, 1 felt
very peaceful and happy. For almost nine years of living
and learning under the guidance of Master Munindra, I
only heard words of gentleness and loving kindness from
him. My experiences with Dipama were the same. She
repeatedly confirmed that if we make a great effort to
practice mindfulness, our mind will be peaceful and
happy. With strong confidence in these Noble Teachers,
I diligently and persistently practiced insight meditation.
Then one day, through sheer meditative experience, |
began to understand the nature of my remorsefulness and
restlessness. They are deeply rooted in my inclination to
live in the past and the future.

So please make great efforts to live at the present
moment. One day, when the Truth unfolds at the present
moment, that will also be the moment of your being
enlightened. You will understand clearly that thoughts of
the past are merely thoughts of the past; that planning for
the future is only planning for the future, and that only
the present is important. As soon as you are forgetful,
you will remember immediately, “Live at the present
moment”; “Live at the present moment of sitting,
walking, and working.”
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Doubts will disappear when we have confidence in the
Buddha, the Dhamma, and the Sangha. Then with great
effort, we continuously practice = mindfulness.
Confidence, effort and mindfulness prepare the
conditions for the rise of concentration and wisdom.
These five faculties (indriya) are diametrically opposed
to the five hindrances. This group of five wholesome
mental factors — confidence (saddha), effort (viriya),
mindfulness (sati), concentration (samdadhi), and wisdom
(paiinia) — 1s our true spiritual friend. This friend
accompanies us at the very moment that we are mindful
and always supports us on the Path of Liberation.
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THE FIVE AGGREGATES
(KHANDHA)

Wrong Views of the Five Aggregates

To facilitate a correct understanding of a particular living
being called human being, the Buddha used many ways
to analyze and many terms to describe it. He said that
man is made of two components — body and mind.
Then, to make it even simpler, he taught that man is
made up of five aggregates. When this was still difficult
to understand for some people, he broke it down further.
He described man’s body as consisting of six sense
bases, and so forth.

The Buddha made the five aggregates one of the focal
points of his teachings because as worldly people, most
of us do not truly understand this particular subject.
Practically all of us have wrong views about the five
aggregates. The five aggregates are just five aggregates,
no more, no less. But we cling to and view them as “I,
mine.” Because man is strongly attached to the five
aggregates, the latter is also called the five aggregates of
clinging (upadanda-kkhandha).
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There are two main reasons for human suffering. One is
craving. The other is misunderstanding, erroneous
knowledge, or wrong view. It is these two things, and
only these two things, that have kept human beings
perpetually in samsaric cycles and made them suffer
immensely from beginning-less time until today. The
Buddha described and explained clearly about the five
aggregates to help us see with our own mind that five
aggregates are just five aggregates, that they are not us or
belong to us so that we will gradually and finally forsake
our wrong views about them.

What are the Five Aggregates?

Following is a brief explanation of the five aggregates.
As the term implies, the five aggregates consists of five
components or five groups of existence: corporeality
(rupa-kkhandha), feeling (vedana-kkhandha), perception
(sannd-kkhandha),  mental  formation  (sankhara-
kkhandha), and consciousness (vinriana-kkhandha).

1. The corporeality group of existence (ripa-kkhandha).
Anything that we can see with our eyes or touch with our
hand is considered as belonging to the corporeality group
of existence. The internal corporeality group is our
physical body. The external corporeality group is what
we can see, hear, smell, taste, and touch at our five sense
bases. The corporeality croup is composed of the four
elements which all of us have experienced and know
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about. They are earth or hardness (pathavi), water or
liquid (apo), fire or heat (tejo), and wind or motion
(vayo). These are often referred to as the four great
elements (dhatu).

2. The feeling group of existence (vedana-kkhandha).
The feeling group of existence is the feelings which are a
part of our mind and body. There are two kinds of bodily
feelings: pleasant (sukha) and unpleasant (dukkha) or
agreeable and painful. When we feel painful, it is our
body that is having pain. The feeling group, however,
does not stop at the physical level of well-being or
sickness. When we do not like a certain object, the
feeling group starts to work at the mental level. Like and
dislike, pleasure and displeasure tend to reside for a long
time in the human mind and lead it from one form of
suffering to another. The mind has three kinds of
feelings: agreeable (somanassa), painful (domanassa),
and indifferent (upekkha). While bodily pleasant and
unpleasant feelings belong to body, agreeable, painful,
and indifferent feelings belong to mind.?°

3. The perception group of existence (safifia-
kkhandha). The perception group is to remember, to
notice, and to perceive the qualities of the object. It is
related to memory and learning by recognizing what has

20 All feelings may, according to their nature, be classified as five kinds:
two bodily ones and three mental ones.
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been previously perceived. For example, today, we see
an object. We make a sign on that object and try to
memorize it by that mark. The next day, when we see an
object that has a similar sign, we immediately remember,
“Oh, that is the object. It is similar to the one that I saw.”
This is one of the functions of the perception group
which we all have experienced.

4. The mental formation group of existence
(sankhara-kkhandha). A mental formation is a mental
state, a mental factor, or simply a mental phenomenon.
In Pali, it is cetasika. Actually, there are 52 mental
factors altogether but two are excluded from the mental
formation group. These are the factors of feeling and
perception. Perception is to remember. Feeling is to
sense or to feel. They form two separate aggregates
which I have just explained. The remaining 50 mental
factors belong to the mental formation group.

Greed, anger, delusion are mental formations. So are
faith, effort, mindfulness, concentration, and wisdom.
Only when we practice vipassand meditation, will we be
able to see mental formations. The path of liberation on
which we are now walking consists of eight wholesome
mental formations: Right View, Right Thought, Right
Speech, Right Action, Right Livelihood, Right Effort,
Right Mindfulness, and Right Concentration. We
practice vipassana meditation in order to develop these
eight mental formations to the highest level of their
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evenness, uniformity, and perfection. The mental
formation group always works with the fifth aggregate
group, that is, the consciousness group.

5. The consciousness group of existence (viiiiiana-
kkhandha). The main characteristic of the consciousness
group is to purely and simply know its objects. What is
pure and simple knowing? For example, when an object
comes into contact with the eye, the seeing
consciousness only does the act of seeing. It is not
concerned about the color or the nature of that object. It
only sees but does not know whether the object is red,
white, or yellow, a man or a woman. That is the pure and
simple knowing of the seeing consciousness. The same
happens when sound arises. The hearing consciousness
only hears, purely and simply. It is not concerned where
the sound comes from, to whom the sound belongs, its
being loud or soft. Whenever a clear object comes into
contact with one of the five sensory organs — eye, ear,
nose, tongue, and body — at the present moment,
consciousness immediately knows it. In short, the
principle characteristic of consciousness is to know the
object at all times, purely and simply.

The Operation of the Five Aggregates
Only in meditation will we know how the five

aggregates operate. They often work closely together.
Here I would like to explore the collaboration of the group
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of mental formations and the one of consciousness. As
soon as consciousness, namely the pure and simple
knowing, takes place, automatically and simultaneously
a series of mental formations also arise and accompany
it. As consciousness disappears, so does that series of
mental formations. For example, someone strikes a bell.
As soon as the bell sound happens, the hearing
consciousness arises first. Immediately after the arising
of the hearing consciousness, seven different mental
factors also appear. These are contact (phassa), feeling
(vedana), perception (sarninia), volition (cetand), one-
pointedness (ekagatta), mental life faculty (jivitindriya),
and attention (manasikdra). These seven mental factors
help the hearer feel and recognize the bell sound, “Oh,
that sound!” When these words appear in the hearer’s
mind, that is the moment his mind is in contact with
(phassa) and begins to feel (vedana) the sound. After
having contact and feeling with regard to that sound, he
explores more about it, “Where does that sound come
from?” Perception (sarinia) begins to work. It recalls and
recognizes, “Oh, that is a bell sound! It is so nice!” That
is the moment that greed (lobha) arises in his mind. If the
bell sound is loud and irritating, anger (dosa) may take
place.

Mental factors operate in the same manner with regard to
colors and smells. As worldly beings, we tend to be
attached to pleasant colors and agreeable fragrances.
“Oh, this special perfume is very famous! Its name is
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The Evening Fragrances of Paris. It smells so sweet, so
delightful!” Then craving urges us to make another step.
That is to grasp and to cling to pleasant colors, sounds,
and smells. We grasp things because we crave them and
have wrong views about them. Our views are wrong
because we do not know that, according to the laws of
nature, sound, color, and smell, no matter how pleasant,
attractive, and enjoyable they are, arise and disappear of
their own accord. They come and leave by themselves.
Being ignorant and oblivious to this universal law of
nature, we cling strongly to these objects, hold them
tightly in our mind, and persistently pursue them.

The Power of Attachment

Generally, all phenomena in this world are objects of
attachment. We tend to be attached to various colors,
sounds, smells, tastes, and tactile objects. Thoughts such
as “Oh, this body belongs to me”; “These feelings are
mine”’; “Oh, these are my perceptions”; “These joys and
this sadness are parts of me”; “The past and future are
mine” often cloud our mind. Time can lapse and objects
can be long gone but we still cannot let them go in our
mind. We cling to even the tiniest of them.

I would like to tell you a story about how the attachment
to a tiny object of little material value can cause
enormous mental sufferings to human beings. I learned
this story from my meditation master Shri Goenka. There
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was an old female devotee who came to listen to the
master’s Dhamma talk. She brought with her a wrapped
small box but left it outside the meditation hall. While
she was inside, a monkey came into the yard, took her
small box, and ran away. When the Dhamma talk was
over, the lady went outside to look for her small box.
Seeing that the box was no longer there, she burst out
crying loudly and uncontrollably. No one could calm her
down. She did not explain why she cried but only
lamented repeatedly, “Oh, I lost my thing! Oh, where is
my box?” Trying to comfort her, one devotee said, “How
much does that box cost? Please tell me, I will offer you
a commensurable sum of money. Please stop crying.”
She said, “Oh no! Money cannot buy the thing that I
have lost.” “So what is it?” “It is the wedding ring that
my husband gave to me at our wedding ceremony a long
time ago.” “So what is the money value of that ring?”
She said, “Actually the ring is of very little money value.
But it is my husband’s gift. It belongs to me. No matter
how much money you give me, there is no way that it
can compensate for my lost ring. It is my memento. I
grieve because it is my memento.”

In this story, the lady is attached to an object that exists
outside, not inside her body. The objects of clinging like
the lady’s wedding ring are countless in this world. It can
be the smile of someone we have just met or the rose that
someone has just presented to us. The appalling
affliction of attachment on the human mind explains why
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the Buddha put much emphasis on the five aggregates of
clinging in his teachings.

To See the Ultimate Realities of the Five Aggregates

As meditators, you are very fortunate to have come here
to learn the Buddha’s method of living at the present
moment. This method will help you eventually to see the
ultimate realities of the five aggregates. That is to see the
corporeality group, the feeling group, the perception
group, the mental formation group, and the
consciousness group as they truly are. You will fully
understand the Buddha’s teachings of the five aggregates
through your practical experiences of seeing them as
impermanent, unsatisfactory, and non-self.

The teachings about the five aggregates may be easy to
understand but they are merely theoretical knowledge.
Listening to them alone does not bring us insight
knowledge. We have to practice in order to see the true
realities of the five aggregates with our own mind. Only
when we see thoroughly and penetratively even just one
aggregate, will our clinging be gradually weakened.
Only then can we truly understand the Buddha’s
teachings of the five aggregates.
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SENSE BASES (VATTHU),
SENSE OBJECTS (ARAMMANA),
and CONSCIOUSNESS (VINNANA)

Sense Base, Sense Object, and Consciousness

Every human being has six sense spheres. Each sense
sphere has two components, sense base and sense object.
The six sense bases are eye, ear, nose, tongue, body, and
mind. The six sense objects that correspond with the six
sense bases are form, sound, smell, taste, tactile objects,
and mental objects. The meeting of six sense bases and
six sense objects is the condition for the rise of the six
forms of consciousness, which are seeing, hearing,
smelling, tasting, touching, and knowing.

When there is a color in front of me, I can see that color
clearly. If I close my eyes, I will not see that color. But
as soon as [ open my eyes, I will see it again. As a result,
my seeing consciousness takes place only when my eyes
are opened. Now I go further in the analysis of this
seeing process. In order to see clearly, my eye sensitivity
must be healthy. Only with good eyes, can I see. This is,
however, not sufficient. There must be light. I cannot see
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color in a dark room. Even so, this is still not enough. I
have to direct my mind to the color in order to see it. In
short, color, healthy and open eyes, ample light, and
attention are the conditions which make the seeing
consciousness, namely the pure and simple act of seeing
to take place.

You are now sitting and your body is in direct contact
with the floor. For the body consciousness to arise, you
also need several conditions. First of all, your body
sensitivity must be healthy. This means it must have
some sensations from the floor. Secondly, the floor must
be in direct and unobstructed contact with your body.
And finally, you must direct your attention to the point
of contact between your body and the floor. Only when
these conditions are available, will touching
consciousness arise.

Mindfulness of Sense Bases, Sense Objects, and
Forms of Consciousness

As meditators, you come here to learn and practice only
one thing. That is to be mindful or to live at the present
moment. I have just explained how seeing consciousness
and touching consciousness arise at our eyes and body.
How should we as insight meditators be mindful of these
forms of consciousness? As I strike the bell, the bell
sound begins to resonate. As soon as I hear the bell
sound, mindfulness starts to work immediately. I make a
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mental note of the hearing consciousness “hearing,
hearing,” “vanishing, vanishing.” Another bell sound
reverberates; I note “hearing, hearing.” When I note
“hearing, hearing,” it is the mental factor of mindfulness
that is doing the noting of the hearing consciousness at
the ear base.

Before learning to practice vipassana meditation, we did
not know how to be mindful of the processes that are
taking place in our body and mind at the present
moment. As a result, we tend to feel either sad or happy
when our six bases come into contact with their
respective six sense objects. As soon as a sense object
impinges on its respective sense base, a corresponding
consciousness arises. If we are not mindful and if we
find the sense object pleasant, attachment immediately
arises. If we find the sense object unpleasant, aversion
directly takes place. Attachment and aversion naturally
take place because we are living in the world of sensual
desires. Attachment and aversion to sense objects are the
principle sources of human sufferings. They cause
sadness, anxieties, and restlessness in our mind.

Overcoming Attachment and Aversion through
Loving Kindness Meditation (Metta Bhavana)

There are only two ways to overcome the defilements of
our mind. These are the practices of tranquility

meditation (samatha) and insight meditation (vipassana).
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Loving kindness (mettd) 1s one of the 40 objects of
tranquility meditation. Loving kindness meditation is one
of the effective ways that a meditator can use to
overcome the attachment and aversion taking place at his
sense bases.

The objects of loving kindness meditation must be
specific and concrete. They can be either our own image
or those of our parents and close friends. When we are
not angry with our objects of meditation, this means we
are radiating loving kindness toward them. First of all,
we should send loving kindness to ourselves. Secondly,
we should send loving kindness to those we love and
respect most like our teachers and parents. Thirdly, we
can send loving kindness to our relatives and close
friends. Fourthly, we can also send our loving kindness
toward the less fortunate people around us. And finally,
we should send loving kindness to all living beings that
we have neither known nor met in this world. With
loving kindness, we are happy when all of these people
are well and happy. As we radiate loving kindness to our
objects over and over again, the mental factor of loving
kindness will gain its strength. It will serve as the
foundation for the arising of three other sublime abodes
(brahmaviharas), such as compassion (karuna),
sympathetic joy (muditd), and equanimity (upekkha).

A meditator should understand thoroughly and retain
well the fruits of loving kindness meditation in his heart.
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At the most basic level, he discovers, “Today I am
neither sad nor anxious. I am not upset with myself and
other people.” This peaceful and loving mindset not only
brings immediate joy to the meditator but also serves as
the precondition for further calmness. The more
concentrated a meditator’s mind becomes, the more joy
and peace it will bring.

The fruits of the highly developed loving kindness can
be more beneficial and more prominent. They are
elevenfold. First, a successful loving kindness meditator
sleeps peacefully. Second, he has no bad dreams. Third,
he feels fresh and energetic upon awakening from sleep.
Fourth, the fresh and happy appearance that results from
a peaceful sleep arouses sympathy and joy in the people
around him. Fifth, all visible and invisible living beings
around him are sympathetic toward him. Sixth, he is
protected by celestial beings. Seventh, fire and poison
cannot injure him. Eighth, he can easily make progress in
his practice of insight meditation. Ninth, his facial
expression and complexion are radiant and serene.
Tenth, his mind is not in turmoil at the moment of death.
Eleventh, the peaceful mind at the moment of death will
help him, if he has not yet attained the highest path and
fruition consciousness, to be reborn in the Brahma world.
This is how the loving kindness meditator overcomes his
attachment and aversion and attains more advanced
levels of spiritual development.
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Overcoming Attachment and Aversion through
Insight Meditation

Unlike the objects of loving kindness meditation, those
of insight meditation are not concrete and specific
images such as parents or teachers, but the processes of
bodily and mental changes. The insight trainee must
always attend to these changing processes at the present
moment. He must always and closely observe his sense
bases and their respective sense objects because his mind
lives and operates only at those places and with those
objects.

How should the insight meditator notice the knowing
mind at the sense base? In Bahiya Sutta, the Buddha
taught, “Oh, Bahiya, when you see an object, make a
mental note, ‘Oh, it is the seen’.” Why did the Buddha
say so? Because as soon as you notice the seeing mind, it
vanishes. The act of seeing is a continuum of “seeing”
(the seeing mind), “the seen” (the vanished seeing mind),
“seeing,” and “the seen.” Seeing consciousness arises
and vanishes. It arises and vanishes ceaselessly. A
meditator only needs to notice this ceaseless arising and
passing away of seeing consciousness. To understand the
exercise better, look at your wristwatch and closely
observe its seconds hand. The seconds hand keeps
passing in a split second. As soon as you see it, it passes.
Just that! So try to note both the hand and its passing.
The same method of observation should be applied to
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hearing consciousness. A bell sound produces countless
vibrations. As soon as the meditator notices hearing
consciousness, it vanishes. Hearing consciousness arises
and vanishes and continues to do so as long as sound
waves continue to impinge on his ear sensitivity. All
physical and mental phenomena arise and vanish like
that. And an insight meditator must see just that.

Being Mindful of the Eating Process

The following example shows how an insight meditator
can overcome his attachment and aversion through his
food-intake activities. Eating is one of the most
important activities of man. It is the activity in which all
six sense bases, six sense objects, and six forms of
consciousness operate with intense rhythm and strength.
It consists of three phases: seeing, taking, and bringing
the food to the mouth; chewing and swallowing the food;
and the end of the eating process.

1. Seeing, taking, and bringing the food to the mouth:
The first activity of the eating process is seeing the food.
As soon as you see the food, make a mental note “seeing,
seeing.” After seeing the food, the intention to take the
food arises. Note “intention, intention.” After placing
food on your plate, you return to the table. Note
“knowing, knowing” (the act of returning to the table). In
getting ready to eat, note “knowing, knowing” (your
mental readiness to eat).
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Food does not come to your mouth by itself. You have to
see, pick up, and bring it to the mouth yourself. Try to be
aware of all these activities by noting “seeing,”
“picking,” and “bringing.” Be mindful of the successive
physical motions of bringing food to the mouth.

Your mouth does not open by itself. There must be an
intention to open it. So note “intention, intention” (to
open the mouth). When the mouth is being opened, note
“knowing, knowing” (the act of mouth opening). As food
1s inside your mouth, you still cannot taste it because the
chewing process has not started yet. There must be the
intention to chew and to make the up-and-down motions
of the lower jaws to chew the food. As an insight
meditator, you must notice the minute details of all these
mental and physical activities.

I have to explain the first phase of the eating process
with so many details because we are practicing the Four
Foundations of Mindfulness to see body as body and
mind as mind. Food is a physical object. It nurtures the
body. Mind cannot intervene in this nurturing process.
By continuously noticing food-intake activities, you can
prevent attachment and aversion from arising.

2. Chewing and swallowing the food: To know food
tastes, you must have certain conditions. Your tongue
must be applied directly to food and saliva must come
out as catalyzing fluid. When tongue knows food tastes,
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this means that tasting consciousness has arisen. You
must notice this tasting mind.

Chewing is followed by swallowing. For swallowing to
happen, there must be the intention to swallow. So make
a mental note of this intention. Then there come the
contractive motions of the esophagus, which gradually
push the chewed food down to the stomach. Be aware of
the physical contact between the food and the inner wall
of the esophagus by noting “touching, touching.” This is
the touching consciousness.

3. The end of the eating process: If the meditator
continuously notes his food-intake activities, he will
know when food has been sufficiently taken in. He
knows that his stomach has had enough food when he is
aware that there is no more desire to take food. If he is
not mindful, the desire to take more food will arise. This
is craving. The lack of mindfulness makes the meditator
oblivious to his sufficiently full stomach and his mind of
non-greed that does not want to take more food. As a
result, he will eat more than needed and his overfilled
stomach will make him feel physically uncomfortable.

This is the Buddha’s method of overcoming attachment
and aversion during food-intake activities. A meditator
can eat and be liberated even during eating. Seeing the
food is the function of the seeing consciousness. Making
a mental note of seeing consciousness is the function of
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mindfulness. Knowing that food has come into the
mouth and is touching the tongue, that is the function of
touching consciousness. When the tongue knows the taste
of food, that is the function of tasting consciousness. The
meditator can eliminate attachment and aversion at the
immediate moments of seeing, hearing, touching, and
tasting. As attachment and aversion are continuously
kept out of the meditator’s mind, wisdom will naturally
arise. The meditator will see clearly that this is the body,
this is the knowing mind, and this is mindfulness.
Furthermore, he will know that there is the act of eating
because there is the feeling of hunger. Hungry feelings are
the physical and mental discomforts which necessitate
eating. Food intake is to eliminate hungry feelings. This
is the way an insight meditator should see his body and
mind as well as their cause-and-effect relationships.

The above example shows how a meditator can
overcome his attachment and aversion through insight
meditation. There are countless human activities in
which greed and anger are prone to arise at eyes, ears,
nose, tongue, body, and mind when these six sense bases
come into contact with their respective six sense objects.
However, greed and anger only come with heedless
people. The Buddha did not prevent us from eating or
drinking. He only taught us to be mindful in our eating
and drinking activities so that greed and anger can be
prevented and we can be always wise, happy, and
peaceful.
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119

THE SEVEN FACTORS OF
ENLIGHTENMENT (BOJJHANGA)

A full explanation of the seven factors of enlightenment
would be quite lengthy, and therefore, not suitable for
the schedule of Dhamma learning tonight. However, a
basic understanding of these factors of enlightenment is
necessary and important to meditators. As a result, my
explanation will be concise. It aims only to provide some
preliminary knowledge of the seven factors to meditators
and is drawn mainly from practical meditative
experiences.

In Pali, the term for the seven factors of enlightenment is
bojjhanga. When these seven factors of enlightenment
arise at the same time in the mind of a meditator, he will
truly see the Dhamma and be enlightened in the
Buddha’s Dhamma. According to the Buddha’s
teachings, there are four levels of enlightenment. The
first level is Stream Winning (sotapanna). The second is
Once Returning (sakadagami). The third is Non-
Returning (andagami). The fourth or highest is arahant.
When the seven factors of enlightenment are developed
fully and arise simultaneously in a meditator’s mind, that
meditator is said to have attained arahantship. As a
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result, practicing vipassanad meditation is synonymous
with developing the seven factors of enlightenment.

Definitions of the Seven Factors of Enlightenment

As the name of the Seven Factors of Enlightenment
suggests, it has seven components: mindfulness (sati),
investigation of dhamma (dhammavicaya), effort or
energy (viriya), joy (piti), tranquility (passaddhi),
concentration (samddhi), and equanimity (upekkha).

1. Mindfulness (sati): Mindfulness is to notice, to
observe, to remember the object of meditation at the
present moment. We practice meditation so that
ultimately we can see and understand the object truly as
it is. In order to do this, first of all, we have to observe
the object. According to the Buddha’s teachings, there
are four main objects for meditators to be mindful of.
These are body, feeling, consciousness, and mental
objects (dhamma).

To be mindful is to continuously take mental note of
what is happening in the meditation object at this very
present moment. For example, as we are sitting, we are
mindful that our mind is residing in our body. When
there is a sound, we are mindful that our mind is hearing
that sound. When the mind is wandering off, we are
mindful that our mind is thinking of some other objects.
Then we can see the relations between the sense bases
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and their respective objects. Sounds are objects at the ear
base. Thoughts are objects at the mind base and so on. If
a meditator is always awake and lives with his
meditation object at the present moment, he will develop
insight knowledge. In short, as a factor of enlightenment,
mindfulness facilitates the rise of wisdom.

2. Investigation of dhamma (dhammavicaya): 1 would
like to give you five examples to illustrate the
characteristics and functions of the factor of
enlightenment called the investigation of dhamma.

a. For example, I am now mindful of my breath. Breath
is a physical phenomenon. There is the mind that knows
the breath. The knowing mind is a mental phenomenon.
Mindfulness is a mental factor that accompanies the
knowing mind. It is also a mental phenomenon. When I
am mindful of these phenomena, I will see and
understand that in observing the in-breath and out-breath,
I see and know clearly that, firstly, there is the in-breath
and out-breath; secondly, my mind knows purely and
simply the in-breath and out-breath; and thirdly, there is
always a mental factor called mindfulness that does the
noting. When I see and understand these bodily and
mental phenomena in that manner, it is said that I have
established the factor of enlightenment called the
investigation of dhamma.
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b. When I am mindful of the breaths, the first thing I
see 1s the breath which is a physical phenomenon.
Then I see more. 1 see that my breath disappears by
itself. The in-breath disappears by itself. So does the
out-breath. This means I have seen the truth of the
arising and passing away of the physical phenomenon
called the breath. I see this truth because I have made
effort to pay attention to and to be mindful of the
phenomena. Henceforth, I can see the factor of
mindfulness and its effective power. When I see and
understand the mind and body this way, it is said that |
have established the factor of enlightenment called the
investigation of dhamma.

c. At this present moment, I have the intention to sit.
During my sitting practice, I always take mental note of
the breath, which is my primary object of meditation.
Then I begin to see more objects, namely various mental
and physical phenomena related to the in-breath and the
out-breath. I can see clearly that only when I have the
intention to sit, will my body sit. If I have no intention,
there will be neither sitting nor walking and standing.
Then I see more subtle details. Each time I am noticing
the breath, the intention of noticing accompanies and
sustains the act of noticing. This means I see the cause-
and-effect relationship between the intention of noticing
and the act of noticing. Only when I have the intention to
walk, will my body walk; only when I have the intention
to stand, will my body stand; only when I have the
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intention to be mindful of the abdominal motions, will 1
be mindful of them. When I see and understand the body
and mind this way, it is said that I have established the
factor of enlightenment called the investigation of
dhamma.

d. Then I can even see and understand more. I
understand that not only mind but also body can act as a
cause. The body can act as the cause for the mind to
perform its main function, namely knowing. For
example, during one hour of sitting, I see that the air
naturally and continuously comes in and out of my body.
Breathing is a natural phenomenon. Only when an in-
breath happens, will the mind know that there is an in-
breath; only when an out-breath takes place, will the
mind know that there is an out-breath. When I can see
and understand this cause-and-effect relationship
between the mind and the breath, it is said that I have
established the factor of enlightenment called the
investigation of dhamma.

e. There is nothing but only mind and body in a human
being. Sometimes, mind acts as the cause and body as
the effect. Sometimes, it is vice versa. When a meditator
can see and understand clearly that way, he is said to
have established the factor of investigation of dhamma.
Some meditators have not developed this factor of
enlightenment because they have always thought that the
physical and mental worlds are permanent and
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unchanging. However, when they meditate either in
sitting or walking postures, they will develop some
insight knowledge. When they can see that this body
suffers because it changes, that this mind suffers because
it changes, it is said that those meditators have
established the factor of enlightenment called the
investigation of dhamma.

3. Energy (viriya): Energy is making an effort. All
accomplishments in this world are the results of effort
making. Without effort, there will be no success or
achievement. Bodhisatta Siddhartha, thanks to his great
effort, became a perfectly enlightened Buddha. So did
his disciples in their effort to become arahants.

As meditators, sometimes our effort is slackened. When
this happens, we should cultivate skillful reflections such
as: “If I do not make an effort, I will fail. How will I fail?
I will fall into suffering. What will my suffering be? My
samsaric cycles will continue with no foreseeable
ending”; “If our practice is not sufficiently skillful, we
will be born in the four woeful states. There is little or no
time for heavenly realm and hellish states to take place.
They can take place immediately and right here in this
very life”’; “Only great effort will facilitate us to cross the

ocean of suffering.”

4. Joy (piti): When a meditator becomes energetic and
can clearly observe his object of meditation, the factor of
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enlightenment called joy will arise. Both tranquility
meditation (samatha) and insight meditation (vipassana)
bring about joy. Here, I would like to explain the factor
of joy in vipassana meditation only.

There are five species of joy in vipassand meditation
based on their different levels of intensity. They are
slight sense of joy, flash of joy, flood of joy, floating joy,
and suffusive joy.

a. Slight sense of joy: When the meditator’s body is calm
and his mind happy and peaceful, the factor of
enlightenment joy will arise. First is the slight sense of
joy or thrill (khuddika-piti). 1t causes flesh to creep, skin
to have goose pumps, or hair to rise up.

b. Flash of joy (khanika—piti). 1 would like to give an
example to illustrate the second species of joy. When it
1s about to rain, we sometimes see a flash of lightning
which zigzags in a split second and then disappears in
the sky. The flash of joy is similar to that natural flash of
lightning. It causes the sensations of sparkling, blinking,
glittering, twinkling along with comfortable and relaxed
feelings within our body. It can start from the crown of
our head and spread down to our feet or vice versa.
Those sensations are called the flashes of joy.

c. Flood of joy (okkantika—piti). If you have ever swum
in the ocean, you will have experienced a powerful ocean
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wave. It splashes onto your body and then pushes you
up, pulls you down, up and down, up and down. You
will not be able to resist this oscillating power of the
ocean wave. The meditator will have the same
experience with the flood of joy. He can feel the pushing
and pulling forces of ocean waves in his body, back and
forth, up and down, gently and painlessly.

d. Floating joy (ubbegd—piti). Many of you may have
seen the cotton balls or leaves that the blowing wind
swirls from the ground and lifts into the air. The floating
thrills of joy give meditators the same bodily sensations
as if they were blown cotton balls or leaves. The
sensations start within the meditator’s body, at first quite
gently and lightly, and then produce an upward pushing
and pulling effect. The meditator might have felt the
heaviness of his body at first. But under the effects of the
thrilling joy, he will feel that his body is so light that he
can float in the air. When I was learning meditation at
the Mahasi Meditation Center in 1980, the deputy
director told the class an incident of thrilling joy that he
had seen with his own eyes. He saw a yogi who was
sitting in the meditation hall. Then that yogi began to
gently and lightly float into the air, up and up until he hit
the ceiling. Then he began to descend softly back to his
seat. The director commented that the yogi was
experiencing the floating joy which facilitated him to rise
up in the air.
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e. Suffusing joy (pharana-piti). When a meditator
experiences this fifth kind of joy, he will feel relaxed and
comfortable deeply and pervasively in his mind. He will
seldom be hungry and thirsty. Among the five species of
joy, the fifth tends to last quite long.

Regardless of what kind of joy a meditator experiences,
his main duty is not to be forgetful. He must be mindful
of his joy always. Otherwise, he will be attached to it.
When he takes mental note of joy, he will see its arising
and passing away. To see the appearance and
disappearance of a physical or mental phenomenon is the
most important task of a meditator. Every phenomenon
arises and disappears by itself. If the yogi is not mindful,
joy will become a hindrance itself.

Following is the story about how a meditator’s
forgetfulness made his suffusing joy into a hindrance.
There was a novice who was meditating intensively at
his monastery and suffusing joy began to arise in him.
However, as the suffusing joy was arising, the novice
was oblivious to it. The suffusing joy then continued to
grow according to its own course and produce its full
effects. The novice’s body began to rise up and float in
the air. While in the air, the novice thought of his mother
and wanted to fly to her house for a visit. Upon arriving
at the mother’s house, he knocked at the door. The
mother reacted with surprise and asked, “Why do you
come at this late hour?” The novice answered, “I have
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come to see you. I have missed you so much. That is
why I came!” The mother admonished, “Why do you
visit too late?” At that moment, the novice was
awakened, “Oh, that is true. It is too late. I have to return
to the monastery!” But at that moment, the novice’s
suffusing joy had disappeared. As a result, he had to
walk back to the monastery.

As a result, a meditator can be quite successful in his
practice like the novice who attained suffusing joy in the
story. But without mindfulness, the suffusing joy can
disappear as a worldly spiritual achievement. Suffusing
joy, however, will not disappear in an arahant because
the latter has no more defilement. This is why they can
use their psychic powers to teach and transform worldly
beings.

5. Tranquility (passaddhi): Tranquility signifies
calmness, repose and serenity, composure, painlessness.
There is the tranquility of the body and the one of the
mind. When the meditator knows that there is calmness
in his mind, this means he has established the factor of
enlightenment called tranquility.

6. Concentration (samadhi): In vipassana meditation,
concentration is called momentary concentration
(khanika samadhi). It arises when the meditator is
mindful of his sitting or walking posture. The meditator
sees clearly that “when he is mindful of the object, his
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mind knows that object.” Only with a concentrated mind
can the meditator see a complete breath, namely from the
beginning to the end of that breath. While being mindful
of the in-breath and the out-breath moment after
moment, the meditator also sees his knowing mind
moment after moment. This implies that each moment of
mindfulness is the condition for the rise of each moment
of concentration.

There are four ways that a meditator can develop his
momentary concentration in walking meditation:

a. One step, one noting: For example, the meditator is
walking with an uninterrupted mindfulness of his
walking. When the right foot steps, he knows that the
right foot steps; when the left foot steps, he knows that
the left foot steps. As soon as the right foot begins to lift,
he knows that the right foot begins to lift; as the right
foot steps forward, he knows that the right foot steps
forward. When the left foot begins to step forward, he
knows that the left foot begins to step forward. The
meditator continuously makes mental note of his walking
and leaves no gap for thoughts to arise. This means the
meditator makes one noting for each step. Each noting
also means the arising of one moment of concentration.

b. Two notings in one step: Another meditator walks

more slowly. For each step, he makes two mental
notings. When his foot lifts, he notes that his foot lifts;
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when his foot places down, he notes that his foot places
down. With two moments of noting, there will be two
moments of concentration. When there is lifting, there is
the knowing of lifting; when there is putting down, there
is the knowing of putting down.

c. Three notings in one step: Still another meditator
walks even more slowly. In one step, he makes three
mental notings. When the lifting takes place, he knows
that there is the lifting. When there is the moving
forward of the foot, he knows that there is the moving
forward of the foot. When there is the placing down of
the foot, he knows that there is the placing down of the
foot. As a result, immediately following the three notings
in one step there are three moments of concentration.

d. Six notings in one step: Yet another meditator tries to
make six mental notes in one step. Being aware that only
when there is the intention to step, will the foot step, the
meditator tries to note the intention that precedes each
motion of the foot. When there is the intention to lift the
foot, the meditator makes a mental note of the intention
of lifting. That is the first noting, which is actually the
contemplation of mind. When the foot lifts, he knows
that the foot lifts. That is the second noting, which is
actually the contemplation of body. When there is the
intention to move the foot forward, the meditator knows
that there is the intention to move the foot forward. It is
this third noting that is actually the contemplation of the

318



mind. When the meditator’s foot is moving forward, he
knows that the foot is moving forward. That is the fourth
noting, which is actually the contemplation of body.
When there is the intention of placing the foot down, the
meditator makes a mental note of the intention of putting
down the foot, which is actually the contemplation of
mind. That is the fifth noting. When the foot is placed
down, he knows that the foot is placed down. That is the
sixth noting, which is actually the contemplation of
body. In order to make six notings in one step, the
meditator has to make a great effort and to use a lot of
physical and mental energy. As a result, this highly
intensive contemplation is more suitable to the young
and energetic meditator than to the more elderly ones.

Why does the meditator try to make many mental
notings in one step? Is the method of “one noting in one
step” effective enough? Actually, a meditator can make
one mental note for each step at his natural pace as he
wishes. However, when this method cannot keep the
mind from wandering, he can increase the notings from
one to two notings in one step. If thoughts still arise, the
meditator can apply the method of three notings in one
step. When there are more and more notings in one step,
there will be less and less possibility for the mind to go
off. When the meditator can keep his mind from going
off, he 1is said to have established momentary
concentration in his walking practice.
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Normally, a meditator can combine many methods of
noting in one session of his walking practice. If he plans
to walk for 45 minutes, he can divide his time into three
equal parts of 15 minutes. In the first 15 minutes, he can
walk at a normal pace — one noting in one step — right
step, noting; left step, noting. In the second 15 minutes,
he can slow down a little bit and apply the method of two
notings in one step. And in the final 15 minutes, he can
slow down even more and make three notings in one step
— lifting, moving forward, and placing down. The
practice of six notings in one step is left to the
meditator’s voluntary choice. If his mind is not settled
down with fewer notings, he can increase the number of
notings. With whatever method of noting a meditator
uses, he should keep one unchangeable principle in his
mind: that is, the fewer notings he makes, the fewer
momentary concentrations will arise and vice versa.

7. Equanimity (upekkha): Equanimity is a balanced
state of mind. Equanimity arises when the meditator sees
the arising and passing away of physical and mental
phenomena with a balanced mind, no sorrow, no worry,
no difficulty, no pleasure, no pain. When equanimity
arises, the meditator rarely feels sleepy, tired, or
discouraged. He can sit and walk for a long time and
sleep very little.
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Vipassana Meditation and the Development of the
Seven Factors of Enlightenment

When a meditator is practicing vipassana meditation, he
starts with the development of the first three factors of
enlightenment, namely mindfulness, effort, and
investigation of dhamma. The Buddha affirmed this truth
in the first part of the Maha-Satipatthana Sutta; “Here,
bhikkhus, a  bhikkhu dwells practicing  body
contemplation on the body [...], practicing feelings
contemplation on feelings |[...], practicing mind-
contemplation on the mind [...], practicing mind objects-
contemplation on mind objects [...] ardent, clearly
comprehending, and mindful [...].” *'When other factors
of enlightenment such as joy, equanimity, and tranquility
arise, the meditator can always use the first three factors
that he has already developed, namely effort,
mindfulness, and investigation of dhamma, to see and
know them. This is called the seeing of the factors of
enlightenment in an orderly manner, one after another.

As a result, during practice, several factors of
enlightenment are always present in the meditator’s
mind. Either one of seven, two of seven, or three of
seven are always there. To meditate at all, first and
foremost, a meditator must establish the factor of
mindfulness. Then the factor of mindfulness will serve as

21 See footnote 1 in Dhamma Discourse No. 1 of this book.
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the supportive condition for the factor of investigation of
dhamma to arise. When all seven factors are fully
developed and arise at the same time, that is the
meditator’s moment of enlightenment.

At this moment of your practice here, only some, not all,
of the seven factors of enlightenment are present in your
mind. They are not yet maturely developed and cannot
arise simultaneously. This explains why you are not
enlightened yet and therefore cannot experience the total
effects of the seven factors of enlightenment. But you
should be confident that these seven wholesome mental
states will take you to the final goal of liberation. So
keep up the practice. You will certainly see its results.
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12 ¢

THE FOUR NOBLE TRUTHS
(CATTARI ARIYA-SACCA)

A Brief Introduction to the Four Noble Truths

Truths always exist in the world. However, only when a
perfectly enlightened Buddha appears in this world, can
they be clearly pronounced and broadly transmitted. We
are truly fortunate to be born in the Buddha’s
Dispensation. We are even more blessed to be able to be
treading on the path of liberation set out by the Buddha.
As a result, we need to understand correctly the Four
Noble Truths that Lord Buddha fully realized and taught.

We are practicing insight meditation, which is also
known as the Four Foundations of Mindfulness. Speaking
more precisely, we are practicing the eightfold path
(atthangika-magga), which is also known as the truth of
the path. This is the fourth component of the Four Noble
Truths that the Buddha discovered and handed down to
us more than two thousand years ago.

The Buddha declared the Four Noble Truths in
Dhammacakkappavattana Sutta (The Discourse on the
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Setting in Motion of the Wheel of Dhamma)**, which he
preached in Isipatana, popularly known as the Deer Park,
near the city of Benares, India. This sermon contains not
only the very first but also the very last important words
of Lord Buddha. Before his Great Passing Away (Maha-
parinibbana), the Buddha asked his disciples if they still
had some doubts about his teachings. None of them was
doubtful because they had all attained sainthood.
However, with boundless compassion, during the final
moments of his life, the Buddha tried to summarize his
teachings, in one brief and succinct statement: “Now
monks, I declare to you: all conditioned things are of a
nature to decay. Strive on untiringly!” (Vayadhamma
sankhara. Appamddena sampadetha!) The Buddha
meant to encourage us to “strive on untiringly” on the
Noble Eightfold Path that he discovered and experienced
so that we can experience it ourselves.

The Cause-and-Effect Relationship of the Four Noble
Truths

The Four Noble Truths are: (1) the noble truth of
suffering (Dukkham ariyasaccam), (2) the noble truth of
the origin of suffering (dukkhasamudayam ariyasaccam),
(3) the noble truth of the cessation of suffering
(dukkhanirodham ariyasaccam), and (4) the noble truth

22 Samyutta Nikaya (The Connected Discourses of the Buddha), 56:11
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of the path leading to the cessation of suffering
(dukkhanirodhagaminipatipada ariyasaccam).

First is the truth of suffering. Suffering is true because
we always face and live with unsatisfactoriness in this
life. If forms of suffering truly exist, there must be a
cause for them. And the Buddha pronounced clearly that
craving (fanha) is the cause of all human suffering.

However, if Lord Buddha only addressed the truth of
suffering and the truth of the origin of suffering, his
teachings would draw a gloomy picture of life. They
would make human beings pessimistic about the possible
search for true happiness. As a result, the Buddha
continued to make known that while there is the truth of
suffering, there is also the truth of happiness. And by
nature, this true happiness also has its own cause. He
then asserted that the cause of this true happiness is the
Noble Eightfold Path, which is in fact the fourth noble
truth, namely the path leading to the cessation of
suffering. And exactly this is the path that we are taking
now.

In walking on the Noble Eightfold Path, what must we
see? The Buddha taught that first of all, we have to see
true suffering. After seeing true suffering, our next task
1s to uproot the true cause of suffering. The main purpose
of insight meditation is to see true suffering. In which
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way must we see forms of suffering so that we can say
that we have seen them “truly as they are”?

The Buddha said, “Birth is suffering, old age is suffering,
disease is suffering, and death is suffering.” It is quite
difficult for us to really see the suffering of old age. In
youthful age, when friends meet, they hardly see any
signs of the suffering of old age. However, after many
years, when those same friends meet again, they cannot
help but lament, “Oh, our hair has turned white! Our
teeth have fallen out.” That is the true seeing of old age.
But seeing old age that way is still not sufficient and
complete. Seeing that way is to see only the effect but
not the cause of old age. Why can those friends not see
the cause of old age? That is because they have not yet
practiced vipassana meditation, have not yet had any
insight knowledge, or in other words, have not walked
on the Noble Eightfold Path.

Three Kinds of Suffering

The Buddha defined suffering as that which is difficult to
bear. He taught that there are three kinds of suffering.
First is the suffering which is caused by two kinds of
pain: physical pain and mental pain. Mental pain is
related to physical pain and directly follows it. It is
called the suffering which is caused by double sufferings
(dukkha-dukkhata). Second 1s the suffering which is
caused by changes (viparinama-dukkhata). And third is
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the suffering inherent in the formations (sankharara-
dukkhata).

1. Suffering caused by double suffering (dukkha-
dukkhata): When the person who suffers physical pains
begin to whine and complain — “Oh, I have so many
pains!” — he is suffering both bodily and mental pains.
He is said to suffer from the suffering caused by double
suffering.

The following are some examples of the suffering caused
by double suffering. There is a person who steps on a
sharp thorn. The thorn pierces deeply into his foot and
causes so much pain that he has to ask another person to
remove it for him. The thorn remover says, “Oh, the
thorn lies deeply in your foot, I have to insert a sharp
needle through your skin to remove it.” By inserting the
needle into the thorn victim’s skin, the thorn remover
causes a new pain for the former. So the thorn victim
complains, “Oh, how hurtful it is! Please do it gently! I
feel so full of pain!” The thorn victim goes through
physical pain first and mental pain later. Physical
suffering leads to mental suffering. That is the suffering
caused by double suffering.

By nature, the five aggregates — body, feeling,
perception, mental formation, and consciousness — are
continuously changing. With time, the body will become
old and ill. Illness is a form of bodily suffering. There
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was an old and sick person who happened to meet one of
his friends. Upon seeing him, the friend exclaimed, “Oh
God! Why are you so thin and pale?” That remark made
the old and sick person feel more anguished and
distressed because he wanted to regain his physical
health so much. His bodily pain is now accompanied by
mental pain. His suffering is said to be caused by double
suffering.

2. Suffering caused by changes (viparinama-
dukkhata): As worldly beings, we all have to go through
suffering that is caused by changes at all times. In
experiencing profoundly any sense object, we will go
through this kind of suffering. For example, we go to see
a good play. At the beginning of the play, we are very
interested and delighted to watch it. However, in the
middle or the final part of the play, we begin to feel
weary and even sleepy. Our eyes are tired and our
physical energy greatly diminished. This is the suffering
caused by changes.

In listening to a song, we also go through this kind of
suffering. At the beginning of the song, we eagerly listen
to the singer. But after a while, we begin to find it
tiresome. This means the suffering caused by changes
has arisen. There are two cases. If the singer performs
poorly, we dislike the song. That is the suffering caused
by changes. If the song continues to be delightful, we
still like it but feel worn down physically and can no
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longer listen to it closely. This is the suffering caused by
changes.

A nice meal is displayed on the table. We begin to eat
and find it very delicious. However, after eating for a
while, we do not eagerly want to eat anymore. Even if
we want to continue eating, our body cannot take in the
food anymore. That is the suffering caused by changes.

The forms of suffering that take place with a person’s
acts of seeing, hearing, smelling, tasting, and touching
are the ones which are caused by changes. The human
nervous system transmits not only subtle pleasant
sensations but also unpleasant feelings when changes
take place. The Buddha did not consider beautiful form,
sweet voice, and pleasant odor and so on as bad, and
never taught that they should be avoided by all means.
They are merely sense objects and should be treated as
such. But man suffers mentally because his sense objects
change. This is the suffering caused by changes.

3. Suffering inherent in all physical and mental
formations (sankharara-dukkhata): Our body and mind
are made of conditions. These conditions come together,
create, and change. Their changes cause this third kind of
suffering.
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The Necessity to See Impermanence, Suffering,
and Non-Self

While paying homage to the Triple Gems, I always chant
the verses expounded by the Buddha on the three

universal  characteristics of all phenomena
impermanence, suffering, and non-self.

Sabbe sankhara aniccati
Yada paniiaya passati
Atha nibbindati dukkhe
Esa maggo visuddhiya

Sabbe sankhara dukkhati
Yada paniaya passati
Atha nibbindati dukkhe
Esa maggo visuddhiya

Sabbe dhamma anattati
Yada panniaya passati
Atha nibbindati dukkhe
Esa maggo visuddhiya®

All conditioned phenomena are impermanent.
When one sees this with insight knowledge,
One becomes weary of suffering.

This is the Path to Purity.

23 See footnotes 8, 9, 10 in Dhamma Discourse No. 5 of this book.
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All conditioned phenomena are suffering.
When one sees this with insight knowledge,
One becomes weary of suffering.

This is the Path to Purity.

All phenomena (conditioned and unconditioned)
are without self.

When one sees this with insight knowledge,
One becomes weary of suffering.

This is the Path to Purity.

In meditation, we will find that as soon as we sit down
and try to be attentive to bodily sensations, our mind
begins to move about aimlessly. It keeps thinking about
different things and then is filled with endless sadness
and anxiety. While our mind is defiled with attachment
and aversion, pain also arises in our body. We see with
our mind that our body changes and the bodily changes
are followed by mental dissatisfaction. We also see that
our mind changes and the mental changes are
accompanied by physical pains. I am certain that during
one hour of sitting, you all go through these experiences.

The Buddha taught that we must see the suffering that
takes place during our meditation. When we see
suffering, greed and attachment do not and cannot arise.
Nature shows that when there is suffering, there is no
place for sensual pleasures to take hold. These two
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phenomena are simultaneously and mutually exclusive.
This discovery in meditative experiences reveals the
scientific basis of his teachings on human suffering and
happiness.

When a worldly person is asked to see suffering, he will
likely respond, “How can I see suffering?” When he is
asked to give up attachment, he will probably reply, “How
can [ give up craving? In this world, who would ever
refuse beautiful forms, delightful sounds, and sweet
smells? No, there is no way!” However, when we practice
vipassana meditation and truly see the forms of suffering
that are caused by changes, not to mention those caused
by old age, diseases, and death, that seeing will lead to the
letting go of attachment and craving. That seeing is called
seeing with wisdom or insight knowledge.

The moment that we see clearly and fully with our own
mind the suffering caused by changes is also the moment
when our insight knowledge becomes full-fledged. We
will know with certainty that there is no power that can
guarantee that our body will always be well and
flourishing. We will understand with no doubt that
nothing can control and command our mind. Our mind
can go whenever and wherever it wants to. When a
conspicuous object appears, it will go after that. Only
when our insight knowledge is mature, are we able to
truly see changes. We will see only changes and
suffering, changes and suffering — until the moment we
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discover that there is nothing in this world except body
and mind and that body and mind are nothing but a mass
of suffering. This is the moment when the three universal
characteristics of all Dhammas, namely impermanence,
suffering, and non-self, arise at the same time. At that
moment, the meditator will be truly happy because he
has truly seen suffering. True happiness will arise at that
very moment.

True Happiness

If the experience of true suffering is inexplicable, so is
the experience of true happiness. I would like to share
with you a story on the inexplicability of true sufferings
that 1 know personally. There was an actor named
Cosby, whose son had just passed away in California.
With the hope of alleviating the father’s grief and
sadness, one of his friends visited him and expressed
sympathy and a willingness to share his sorrows. The
distressed father said, “It is difficult to share my
suffering with you because it lies so deep in my heart.
Even if I could find a way to share my suffering with
you, [ would not feel alleviated myself because suffering
is hidden inherently and profoundly in my heart. I have
found it inexplicable.”

The Buddha declared that the cause of suffering is

craving. Craving exists not only in the sensuous world
but also in the fine material one and the immaterial one.
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Regardless of which of the three worlds we would like to
live in, we will end up with our final suffering. That is
death. If death is our final form of suffering,
deathlessness will be our true happiness, will it not? The
happiness that the meditator experiences during his
practice does not come from form, sound, smell, taste, or
body, which exist outside him, but from the depth of his
mind. Having no old age, no disease, no death, ... is
happiness in the negative sense, namely happiness
“without” suffering. But the happiness in the positive
sense is simply the true and absolute happiness that
comes from within. This happiness is neither in the past
nor in the future. It takes place only in the present. It is
the characteristic of a peaceful mind with no traces of
suffering. True happiness is neither bound by the past,
the future nor the present because it is nothing but simply
and merely true happiness.

The Correct Path

The path which leads to true happiness is the one which
you are now taking. You are on the correct path because
in traveling on 1it, you are developing morality,
concentration, and wisdom. You will attain path
consciousness when you see the Four Noble Truths at the
same time. Dipama often said to her students, “The
Buddha became an enlightened being. If you make great
effort on the path, you will also be enlightened like him.”
To become a perfectly enlightened being, namely the
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omniscient Buddha, is very difficult. But to walk on the
path that the perfectly enlightened Buddha discovered is
not so difficult. As a Dhamma traveler under the
Buddha’s guidance, you only need to know the numbers
of your path and keep going to its end. Your path starts
at number three with Right Speech, Right Action, and
Right Livelihood; reaches number six with Right Effort,
Right Mindfulness, and Right Concentration; and finally
arrives at its final number eight with Right Views and
Right Thoughts. This is the Noble Eightfold Path that the
Buddha discovered more than 2,500 years ago. If you
have realized the correctness of this path, please continue
to travel on it until you reach the final goal.
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| K 4

ON THE TRAINING
OF INSIGHT

1. Can a meditator be mindful of one or two of the five
aggregates and ignore the rest?

A. As a matter of fact, in each moment of noting, a
meditator can note only one aggregate. He cannot notice
two aggregates at the same time. This explains why in
Maha-Satipatthana Sutta, the Buddha stated clearly,
“Here, bhikkhus, a bhikkhu dwells practicing body
contemplation on the body [...].” This means a bhikkhu
is mindful of only body, not body and feeling at the same
time. He should be mindful of the body and only the
body. Of the five aggregates, the meditator needs to be
mindful of only one and to understand that aggregate
thoroughly.

When the meditator chooses to contemplate breaths,
which belong to the corporeality group, he can observe
them either at the nose or at the abdomen. If he chooses
to observe the breaths at the abdomen, first he can see
the rising of the abdomen. If his mindfulness is
continuous, insight knowledge will naturally arise. There
will be a special kind of knowledge that sees clearly
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three things: the rising motions of the abdomen, the mind
that knows, purely and simply, the rising motions, and
the mental factor of mindfulness, which is continuously
noting the rising motions, and the cessation of these
rising motions. As a result, in the meditator’s observation
of the abdominal rising, there are three clear seeings: the
one of the rising abdomen, which belongs to the
corporeal group (ripa—kkhandha); the one of the
knowing mind, which belongs to the consciousness
group (viniiana-kkhandha); and the one of the noting
mind, which belongs to the mental formation group
(sankhara—kkhandha) — which simultaneously arise and
work together.

Next comes the falling of the abdomen. The meditator
knows the beginning of the abdominal falling. His mind
continues to follow and to know the falling motions until
they come to a full stop. The mental factor mindfulness
notes the falling motions until they come to a full stop.
There are three clear seeings: the one of the falling
motions of a corporeal phenomenon, that is, the
abdomen; the one of the first mental phenomenon, that
is, the mind which knows the falling motions; and the
one of the second mental phenomenon, that is, the
mental factor of mindfulness, which notes the falling
motions of the abdomen. The meditator also sees clearly
that the three phenomena — the falling motions of the
abdomen, the knowing mind, and the mental factor of
mindfulness — arise at the same time and disappear at
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the same time. When a meditator can see the activities of
his mind and body in such a consistent and clear way, he
is said to have attained the insight knowledge of the
appearance and disappearance of the rising and falling of
the abdomen. If he continues to practice like this, that
consistent and clear seeing will ultimately lead him to
enlightenment. When the meditator sees with his own
mind that there is no such thing as a self-existing self and
that an aggregate is just an aggregate, he will no longer
try to grasp, be attached to, and have wrong views of
physical and mental objects.

The above example shows that even though the
meditator develops a clear seeing and understanding of
one corporeality group only, namely the rising and
falling of his abdomen, his enlightened knowledge is
applicable to the other four groups, namely the
consciousness group, the physical and mental formation
group, the feeling group, and the perception group. In
other words, a meditator can become enlightened
through the contemplation of one of the five aggregates.
Once he attains enlightenment through the contemplation
of one aggregate, he will understand equally the other
four aggregates.

This explains why, although all vipassana meditation
masters teach the Four Foundations of Mindfulness,
some are inclined to focus more on one of the four
foundations due to their own practical and teaching
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experience. For example, Mahasi Sayadaw taught the
Four Foundations of Mindfulness but encouraged his
students to be more attentive to the four bodily postures.
Ledi Sayadaw, U Ba Khin, and Shri Goenka taught the
contemplation of feelings. They always asked their
students to see clearly the impermanent characteristic of
bodily sensations. Once the student sees this
characteristic, he will see the unsatisfactoriness and the
non-self of bodily sensations because these three
characteristics are merely different facets of the same
reality. Shwe Oo Min Sayadaw and Tezaniya Sayadaw
emphasized the contemplation of the mind. Their
teachings are also based on Maha-Satipatthana Sutta,
but the main object of meditation is the mind. When the
students become skilled in observing the mind, they can
also be skillful in noting other mental objects.

2. What exactly is an intention? Is that a thought that
you are going to do something, or is it an impulse or a
sensation felt in the body prior to an action?

A: Intention is the decision of the mind. Intention can be
wholesome or unwholesome. Intention can arise from
sensations, thoughts, and reflections. Intention often
arises with a strong sensation in our body. This strong
sensation then urges us to act to solve our problem. For
example, a yogi 1s supposed to sit for one hour.
However, after ten or fifteen minutes, he begins to feel
restless. When pain arises, he tries to note that pain has
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arisen as his teacher instructed. He also tries to note
every sensation that comes up in his body. But the pain
not only stays but also becomes more excruciating. At
one point, the yogi feels that the pain is no longer
bearable. Then the thought — “I can no longer sit!” —
quickly appears in his mind. Immediately after that
thought comes the desire to move his legs. The desire to
move his legs is exactly the yogi’s intention.

This scenario often happens to novice meditators due to
their weak mindfulness and lack of experience. When the
pain becomes unbearable, they quickly develop the
intention of moving their legs and act accordingly.

A more advanced meditator’s attitude toward pain,
however, is different from that of a novice. Following
are the three attitudes that an advanced meditator may
adopt to cope with pain:

a. When pain becomes unendurable, an experienced
meditator may also have the intention to move his legs.
But he adopts a right attitude in a timely manner. He tries
to be mindful of his in-breaths and out-breaths rather
than of the pain. He, however, is still aware that there is
pain at that spot in his body. At first, he notes “pain,
pain” but soon shifts his attention to the breaths. By
being continuously mindful of the breaths, he gradually
develops a concentrated mind. By not paying attention to
pain, he will be less and less affected by it. When the
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pain becomes less severe, the intention to move the legs
is also weakened and finally disappears.

b. For the meditator who has a strong determination to
focus his attention on pain, he will continue to note
“pain, pain.” He does not infer that “This is the pain of
my leg or the pain of my neck.” He does not identify
with the pain but notes the pain with the calmness of a
concentrated mind. The meditator just rests his mind on
the pain and continues to be mindful. At first, he notes
pain as a gross bodily sensation. When his mind becomes
more concentrated, he can penetrate deeply into the pain
and to the extent that he sees the original pain as only
some feelings of numbness. When the strong pain is felt
only as a light numbness, the yogi’s initial intention to
change his posture also loses much of its strength and
gradually fades out.

c. For the meditator who is experienced in contemplating
the mind, physical pain may also prompt him to move
his legs. But in a timely manner, he adopts the right
attitude toward the intention to do so. He says, “Let me
look at my mind. Is it agitated and upset by the pain of
my body?” He then notes the reactions of like or dislike
of his mind. While he concentrates on observing the
reactions of his mind, the effects of the pain on his mind
will be lessened. As a result, the intention to move his
legs eases off and finally goes away.
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Intentions can arise on different occasions. It can arise
out of a sensation or a wandering thought. When we
have a strong intention to do something, this impulse
tends to generate strong sensations in our body such as
stomach discomfort and intense emotional reactions. The
person who is not trained and proficient in observing
intentions often cannot handle this situation. They are
inclined to be restless and act at the whim of intentions.
As soon as an intention arises, he would stand up and go.
When another intention arises, he would act differently
at the dictates of the new intention. His actions keep
changing like that. He cannot see his initial thought, how
that thought activates strong sensations in his body, and
observe the strong sensations that originated from the
initial thought. He only knows that “I have to act that
way!” As a result, he often acts with emotions.

Noting intentions at this retreat: At this retreat, most
of your intentions are related to the four bodily postures.
In entering this meditation hall, you feel that you should
sit. You may think, “I can be heedless elsewhere but
when I am here, [ have to be mindful so that [ can see my
mind clearly.” So you have the intention to sit and see
clearly that you want to sit. Then you sit. That is the
mindfulness of intention.

After sitting for one hour, you see clearly that you want

to stand up. That is exactly an intention. There are many
small intentions in a big intention. You should be
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mindful of all of them. For example, during walking
meditation, you note “I am having the intention to walk.”
Then the body walks. The mind continues to dwell in the
small intentions of walking. It sees the body is moving
with continuous and countless small intentions of
walking. It knows that only when the intention to walk
arises, can the body walk, and that with no intention to
walk, the body will not budge.

At this retreat center, there are several rooms reserved
for walking meditation. When you reach the end of the
walking path, what do you do? If you continue to walk,
you will hit the wall. So, you have to stop. How should
you stop mindfully? First, you must have the intention to
stop before your body actually stops. After you stop
walking, try to make a few notings, “standing, standing,”
and be clearly aware that you are standing. Then you
know that the intention to turn around arises. There must
be the intention of turning around before the body turns
around. So note “intention to turn around!” and then turn
around. You still do not walk right away. You have to
stand still for one or two seconds. Then note “standing”
three times. How will you resume walking? The
intention to walk begins to arise. You have to note the
intention to walk and then walk.

As a result, you can see that there are three intentions at

both the beginning and the end of the walking path.
These are the intentions of standing, of turning around,
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and of walking. This is what you should do to be mindful
of intentions at this retreat. Also try to use this method of
noting intentions in your daily life. Try to do as much as
you can. To start, it is good enough to be mindful of one
intention a day. It is still better than noting no intention
at all. Later, try to note more intentions as your
meditation experiences grow.

Calling intentions: When I was trained as a yogi, |
reported to my master that I could not see intentions.
Before walking, I could not see the intention of walking.
Before standing, I could not see the intention of standing.
My master said that “when that happens, you should call
your intentions by name. For example, upon reaching the
end of the walking path and you are still unable to see
the intention of stopping and standing, you should call
the intention of standing by name ‘Stand! Stand!” This is
like issuing an order for your body to stand still.”
Following my master’s advice, I called, “Stand!” The
intention to stand then arose and I stood still after that.
Then I continued to note my standing posture, “Standing,
standing.” I still could not see the intention to turn the
body around. So I called, “Turn around!” Then I turned
around. After turning around, I called, “Stand!” Then I
stood ... After that I called, “Walk!”, and I then started
to walk ... We can call this the technique of calling
attention to intention or the one of using intention to
summon intention, and the one of using mind to draw on
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mind. Our mind 1s like a child. It 1s often heedless and
mischievous. We need to restrain and remind it.

The attainments of the first and second insight
knowledge through the mindfulness of intentions:
During sitting practice, you pay attention to the motions
at the abdomen or at the nostrils. Who knows these
motions? It is the mind that knows them. The mind
knows these motions while mindfulness takes note of
them. When you see and know clearly these physical and
mental activities, namely the motions at the nostrils or
the abdomen and the mind which knows these motions,
you are said to have attained the first insight knowledge
or the knowing and seeing body and mind as they truly
are.

When you can see intentions clearly, you are said to have
made one of the most important forms of progress in
your meditation practice. In The Book of Purification
(Visuddhi-magga), Venerable Buddhagosa wrote that the
person who can see clearly his intention and the action
which follows it, is considered a junior stream enterer
(cula-sotappati). In vipassand meditation, seeing clearly
the intention and the action that follows it is the second
insight knowledge. This is the knowledge of cause and
effect. The intention to walk is the cause and the act of
walking that follows it is the effect.
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To conclude, I would like to summarise my advice
especially for the yogi who posed this question. For
the present moment, at this retreat, he or she should
make an effort to see only the big intentions. Gradually
and later, he or she will understand and see more and
smaller intentions. Please remember that in our daily
life, we have countless intentions and that intentions
are constantly changing. Finally, try to act only from
our genuine intentions, which can be discerned only in
the here and now through our diligent practice of
mindfulness.

3. How should we practice mindfulness before sleep?

A. If a person is truly mindful, he will not be able to sleep.
As a result, there is no need to practice mindfulness in
order to sleep. To sleep is simply to sleep. Why can we
not fall into sleep when we are mindful? Because, by
nature, mindfulness is the awakening function of mind. If
you try to be mindful, you will not be able to sleep. The
more you try to be mindful, the farther you will be from
falling into sleep.

If you would like to sleep, do not try zealously to be
mindful and/or to be attentive to the minute details of
meditation objects. On the contrary, try to establish only
a general mindfulness. Keep your mind on the breaths
and follow their movement. You will fall into sleep with
an undetailed mindfulness. The primary purpose of
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mindfulness is to prepare conditions for the rise of
wisdom which sees the characteristics of all phenomena.
So, we need to be mindful just enough in order to fall
into sleep.

4. How can a yogi apply the insight knowledge he
attains at the retreat to his daily life activities?

A. 1 would like to reiterate that daily life activities
neither prohibit nor prevent a yogi from developing
insight knowledge. On the contrary, the yogi should
apply the insight knowledge as well as the meditative
experiences that he learned at the retreat to his life after
returning home. The key issue here is how to be flexible
and creative in applying mindfulness.

During a retreat, yogis are full-time practitioners.
Besides the duty of being mindful of the four bodily
postures, yogis are asked to help the center staff by doing
supplementary work such as washing the dishes,
mopping the floors, cleaning the dining rooms and
washrooms, and so forth. They are to be mindful of all
these activities. This is called “meditation in actions.”

One yogi has just reported to me her experiences of
“meditation in actions” which I found very interesting
and beneficial. She said, “If I had done the work slowly,
it would have taken me about 45 minutes or one hour to
finish. So I decided to do it faster, and I did it faster. I
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needed only 20 minutes. The 20 minutes of work began
with the intention to do it faster. And I did it faster. I was
mindful of the work and knew that it would take only 20
minutes. If I have the intention to do the work more
slowly, I will do it more slowly, and I know that I will
finish it in 45 minutes.” After listening to her report, |
know that this is precisely what “meditation in actions”
means. It will be very good if she can apply this
experience to her daily activities after returning home.
There is nothing in this life that can prevent us from
being with our mind and body and from using our
mindfulness. Only our wrong thinking makes it so.

Master Munindra, my first meditation teacher, often said
that when a person knows how to be mindful, he will do
well in whatever work he undertakes. If he cooks, he will
be a skillful cook; if he teaches, he will be an excellent
teacher; if he paints, he will create beautiful paintings. In
other words, insight knowledge will make our work
more complete and perfect.

So I would like to encourage all yogis here to practice
mindfulness continuously and honestly. You should not
practice mindfulness only to satisfy the teacher here and
then forget all about it after the retreat. You have to
practice in an intensive fashion so that you know what
mindfulness is all about, why and how we have to be
mindful, and, above all, how to bring the method back
home and apply it into your daily life. As a matter of
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fact, it is exactly for the sake of the last benefit, namely
to apply mindfulness to daily life activities that you have
come here to learn meditation in the first place.

5. Is there any risk that a meditator might lose the
insight knowledge that he has attained during retreat?

A. If the yogi attains only insignificant and nonessential
insight knowledge, he may lose it all after returning
home. But if he attains real and strong insight
knowledge, the latter will certainly stay with him.

The insignificant and nonessential insight knowledge is
the spiritual understanding that you develop after some
initial meditative experiences. It can be something like
this: “Before attending this retreat, I did not understand
what impermanence means. But as I sit, I see
impermanence whenever I am attentive. It is amazing! |
have never seen or thought like this before. But now, at
this retreat 1 have to review everything. Now I do not
think in terms of days, of hours, or even of minutes but
only in terms of seconds. During my sitting session, I see
mind and matter moment by moment. They keep coming
and coming ... Oh, this is true impermanence.” This kind
of insight knowledge is mainly drawn from gathered
information and based on inference. It is weak,
unreliable, and nonessential. If you do not continue to
practice, it will be lost.
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However, if you can see the arising and passing away of
all phenomena with your own mind, namely you attain
the fourth level of insight knowledge, this insight
knowledge will stay with you for a long time. Even if
you do not continue to practice after the retreat, and
furthermore, even if you totally abandon meditation
during Gautama Buddha’s dispensation, this insight
knowledge still remains with you. It does so because that
is the way it is. This insight knowledge will stay by its
own nature for a long time and will bear fruit in your
mind during the dispensation of Meitreya Buddha.?*

The period after Gautama Buddha’s dispensation and
before Meitreya Buddha is an immeasurably long period
which will have no true teachings of the Buddha. If you
were not enlightened in Gautama Buddha’s dispensation,
you would neither have any of Buddha’s true teachings
nor know how to practice the right Dhamma during this
transitional period. As a result, if you give up the practice
now, you will miss a very rare and precious opportunity
to be enlightened in Gautama Buddha’s dispensation.

However, if you continue to practice with strong
determination — “I will not give up my practice. If 1
cannot reach the final goal of liberation in this life, I will
continue to practice in my next life” — this vow will

2 Meitreya Buddha is the last of the five Buddhas in this world period.
The other four are Kakusandha Buddha, Konagamana Buddha, Kassapa
Buddha, Gautama Buddha.
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generate in you a special kind of energy which will
propel you to make further spiritual progress. According
to the Theravada Buddhist teachings, Gautama Buddha’s
dispensation still has 2,000 years left before it is
finished. So, you still have much chance to be
enlightened in his dispensation.

The moral foundation of mindfulness is the observation
of the five precepts.”> When you are mindful, you are
actually observing the five precepts. When your five
precepts are pure, you are not destined to be reborn in the
four woeful states.’® However, if you do not observe
moral precepts, forsake mindfulness, and give up
practice, you may do unwholesome things such as
killing, stealing, and lying. Once you commit these
unwholesome actions, their unwholesome kamma will
lead you to miserable realms. Your road to liberation will
then be longer and longer. From the dispensation of
Gautama Buddha to the one of Meitreya Buddha is a
very long period of time. If you keep your morality pure
and continue your practice, your higher insight
knowledge will arise and will be preserved life after life.
Not only will you not fall into the four woeful states, but

25 The five moral precepts are not to kill, not to steal, not to commit sexual
misconduct, not to lie, and not to take intoxicants such as liquor and
drugs.

26 The four woeful states are the realms of asula (titan), hungry ghost,
animal, hell.
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you will also have a better chance to be enlightened in
this very dispensation of Gautama Buddha.

Life itself in no way can ban or prevent us from being
mindful. Life only forbids us to do wrong things such as
killing and stealing. And yet, many people do just the
opposite of that. Buddhism is not the only religion that
encourages people to observe the five precepts. So do
other world religions. In itself, the observance of the five
precepts is sufficient to make our life happy and
peaceful. Is there any law in this world which prohibits
us to practice mindfulness? No, there is none. Only our
thinking makes it so.

6. Keeping body and mind in a relaxed state is one of
the prerequisites of a meditator. How can we be not too
loose and not too tense?

A. This is the question of trial and error that you have to
experiment with yourself. If this way does not work, try
another one, all day long until you reach the point of
equilibrium. It is similar to operating a balance. You can
add or take away various weights until the balance
reaches its middle position. The Buddha taught us to be
neither too austere nor too indulgent in sensual pleasures.
When you find one extreme leading to unsuitable results,
try to adjust and adapt in a timely manner.
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At most vipassana meditation centers, meditators are
asked to sit for one hour and then walk for one hour. The
time of sitting should be equal to the one of walking so
meditators can keep their body and mind in balance. |
asked the meditation instructors at those centers about
the purpose of this particular meditation schedule. They
confirmed that it aims to sustain yogis’ physical and
mental balance. After several decades of experiments,
they said, the alternation between sitting and walking
periods has proven to serve the meditators’ purpose very
well. That is why they still maintain it until today.

At the Mahasi meditation center, yogis are asked to sit
for one hour and then walk for one hour. They repeat this
alternating schedule several times per day. Besides this,
they are also asked to be mindful at all times of their
routine activities at the center. I also asked a young
meditation master at the Shwe Oo Min meditation center,
which places more emphasis on the contemplation of
mind, about this hourly alternation of sitting and walking
meditation, and he confirmed that the “one hour of
sitting followed by one hour of walking” is the best
formula to help yogis minimize their fatigue after one
long day of practice. Sitting is the best posture to
facilitate a concentrated mind. Walking posture comes
second. And being mindful of daily activities comes last.

The Buddha’s teachings on the benefit of walking
meditation is quite detailed. First, a walking meditator
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will have the patience to walk for long distances.
Second, he will also be more patient in striving to
practice the Dhamma. Third, his food digestion will be
easy and effective. Fourth, he will seldom get physically
sick. And fifth, the concentration which is developed
during walking meditation tends to last longer and not be
easily lost.

Each yogi should try to figure out which is the most
effective way to keep his mind and body in balance
through his own practice. When walking makes him
tired, he should sit; when sitting makes him weary, he
should walk. Keep adjusting the postures to make sure
they are fit. The most important task is to develop
mindfulness. If you plan to practice walking meditation
for one hour, try to walk at least for 30 to 45 minutes.
Otherwise, it will not be fruitful. Yogis can walk in their
private rooms. A small room still fits because hurried
and fast walking is not suitable and needed for walking
practice. In short, yogis themselves have to rely on their
personal experiences in seeking a physical and mental
balance for their practice.

7. What is the Knowledge of Arising and Passing Away
(Udayabbay anupassana-riana)?

A. The Knowledge of Arising and Passing Away is the

fourth level insight knowledge in vipassana practice. It is
one of the initial and most decisive forms of insight
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knowledge that a vipassana trainee should attain on his
journey toward Noblehood.

How does it arise? When a yogi sits and is mindful of his
breaths, he sees that one breath takes place and is
immediately followed by another breath; that the breaths
are different; that this breath is not the same as the other
one. He also sees that as soon as he sits, his mind begins
to wander. Then he is mindful of his wandering mind. He
labels “wandering, wandering.” Sitting is not to suppress
thinking but to note the thinking activities of the mind.

If the yogi is unable to be mindful of his thoughts in
time, sporadic thoughts will form a systematic chain of
thoughts in his mind. But if he can catch up with his
intermittent thoughts and see that “they are only
thoughts,” his thoughts will subside and finally
disappear. Then the yogi can return to the observation of
his breaths. If his noting of the breaths is not continuous,
thoughts will return. The key point is to take mental note
of thoughts as soon as they arise and not to be under their
sway.

In taking note of bodily and mental changes, the yogi
sees that his body is in constant flux and so are his mind
and feelings. And he is always mindful of the constant
bodily and mental changes. Pain and dissatisfaction also
work the same way. They are in constant change. There
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is nothing in this world which does not change. And
changes make us suffer.

When a yogi sees changes, this means he also sees
suffering. Old age, sickness, and death are suffering
caused by craving. How can he be released from them?
In answering the question of how to be mindful of the
last moment of our life, I explained that in order to be
mindful of our final death, we have to be able to see the
momentary deaths that are at all times taking place in our
body and mind. Death as we often call the last moment
of our physical body happens only once in life. But
momentary death takes place all the time, moment after
moment, in our mind and body.

The moment that the yogi can see the momentary death
of his body and mind is also the moment that he attains
the Knowledge of Arising and Passing Away. If he
continues to practice, this insight knowledge will become
stronger and stronger. He will see the arising and passing
away of all bodily and mental phenomena more sharply
and distinctly. When this insight reaches its peak, he will
attain path consciousness. At that moment, the yogi will
see all at once the Four Noble Truths.

The primary aim of vipassand meditation is to see the
three universal characteristics of all physical and mental
phenomena: impermanence (anicca), suffering (dukkha),
and non-self (anattd.) During practice, the yogi always
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sees these three characteristics. He sees changes,
suffering, changes, suffering, ... and finally, he sees
nothing except changes, suffering, changes, suffering. At
the moment that the yogi’s illusionary view of his “self”
is destroyed, he will see no more changes and no more
suffering. That is to say, he will experience true
permanence and true happiness. This insight is based on
meditative experiences, not on conceptual thinking. This
wisdom arises from actual practice, not from listening
and reflecting. It certainly will not be lost. Once the yogi
attains it, the amount of greed, hatred, and ignorance in
his mind has already been greatly reduced.

The meditator who attains insight Knowledge of Arising
and Passing Away is called a junior stream enterer (cula-
sotapanna). If he makes more effort in his practice, he
will certainly reach the first fruit of Noblehood and
become a full-fledged stream enterer (sota-panna). If he
cannot reach this first level of Noblehood in this very
life, he should try to attain it in his next life. He should
always keep the vow, “May I always live with
mindfulness,” steadfast in his mind. For one who has
made enough effort to reach the Knowledge of Arising
and Passing Away but decided to quit vipassand practice
once and for all after that, he will have to wait until
Meitreya Buddha’s dispensation to resume his practice
and eventually become enlightened. As a result, the
meditators who have made good progresses should
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continue to make more effort in their practice. They will
certainly reach their final goals.

8. If loving kindness can overcome hatred, which
mental factor can overcome anxiety and doubt?

A. Anxiety and anger are two closely related mental
factors. Anxiety tends to arise with thoughts about the
future while anger and sadness with those about the past.
As a meditator, you will not be able to completely
eradicate anxiety until your attainment of path
consciousness. However, what you can do now is to
control and step by step to eliminate it.

When anxiety arises, first of all, the meditator should
equip himself with the firm understanding of the
Buddha’s teachings on the law of cause and effect and
the one of kamma and its results. Second, he should try
to reflect and understand what is right and wrong, what
he should and should not do, and always adopt a correct
attitude (yonmiso-manasikara). Before doing something,
he should be aware of his intention. When thoughts or
ideas arise, he should note “thinking, thinking.” Under
the power of mindfulness, both wrong and correct
thoughts will disappear. Third, he should know and
understand thoroughly the monastics’ and lay people’s
moral rules so that he can keep his morality pure. Fourth,
he should associate himself with elderly people who
have accumulated many profound living experiences in
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order to learn about moral rules and ethical conduct in
life. Fifth, he must have a virtuous and wise friend
(kalyana mitta) who 1is capable of encouraging and
helping him remove his anxieties. Sixth, he should
always try to speak honest and suitable words. Righteous
and appropriate speech will reduce and prevent anxieties
in the future. Among these, the most important thing is to
have the right view and the proper attitude in doing
things.

Doubt and anxiety often go together. When doubt arises,
the meditator should do as he does in the case of anxiety.

First of all, he should reflect on the Buddha’s teachings
on the law of cause and effect.

Second, he should try to understand and reflect often on
the noble attributes of the Buddha. His mind should be
filled with thoughts about the Buddha, such as: the
Blessed One s a perfectly enlightened being; his mind is
completely free of greed, anger, and delusion; everyone
is governed by his habitual mind but not the Buddha;
everyone needs a teacher but not the Buddha; the
Buddha became perfectly enlightened by himself; the
Blessed One did as he preached, and he preached what
he did; his words and actions are identical; his morality
1s unsurpassed by those of heavenly beings and human
beings; he skillfully taught those who were suitable and
ready for enlightenment; and he taught not only human
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beings but also celestial beings. For example, to express
his gratitude to Queen Maya who had given birth to him
as her son, he ascended the Tavatimsa Heaven to teach
the celestial beings there, among whom was his former
mother. And most especially, every living being is
confident that he attained the supreme and absolute
happiness; he attained Nibbana but chose to remain in
the human world to teach living beings there the way to
attain Nibbana; the Blessed One also had the complete
and thorough knowledge of the Three Worlds.

In the Buddha’s time, the Blessed One was walking one
day in a forest with his attendant Ananda. He had a
handful of leaves and asked Ananda, “O Ananda, which
are more plentiful, the leaves in my hand or those in the
forest?” Ananda respectfully responded, “O Blessed
One, the leaves in your hand are few. Those in the forest
are plentiful.” The Buddha then continued to explain, “O
Ananda, the handful of leaves is as small as what the
Tathagata is teaching you so that you can understand and
become enlightened while what the Tathagata actually
knows and understands is as abundant as the leaves in
the forest.”

So what did the Buddha essentially try to teach us? He
tried to teach us exactly what I have tried to instruct you
for the past several days. That is the practice of the Four
Foundations of Mindfulness so that you can see yourself,
the Four Noble Truths — the truth of suffering, the truth
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of the origin of suffering, the truth of the cessation of
suffering, and the truth of the path leading to the
cessation of suffering. This is also the reason for me to
make my Dhamma discourses relatively concise and
light so that you can devote more time and energy to the
practice. Whenever the thought of the Buddha arises in
our mind, we instantly understand that “The Blessed One
perfectly realized the Four Noble Truths and He taught
us to realize the Four Noble Truths as He did.” As the
meditator’s confidence in the Buddha grows, doubts will
gradually fade out of in his mind.

Third, the meditator should know clearly and thoroughly
his moral rules and always try to keep his body and
speech pure. Fourth, he should continue to cultivate and
develop his confidence in the Triple Gems. Fifth, he
should have his virtuous and wise friend (kalyana mitta),
and this person should also have strong confidence in the
Triple Gems. Sixth, he should try to speak only suitable
words and avoid the inappropriate ones that tend to
strengthen skeptical doubt.

The above ways and means to eradicate skeptical doubts
are based mainly on the Buddha’s teachings. They are
effective only when properly put into practice. Skeptical
doubts are completely destroyed only when the meditator
attains the first path consciousness.
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9. When different thoughts and mental states rush to
my mind, sometimes I have the need to reassert myself
rather than simply noting them. I want to say to those
mental objects something like “Hey fear! I have seen
you enough. You can go out of my mind now!” Should
a meditator do this to overcome those strong mental
objects?

A. The desire to drive away anger is in itself the
manifestation of anger. In doing so, the meditator allows
a new anger to arise to put down the old one which is
still there. What he should do instead is to strengthen and
sustain his mindfulness to observe the reality of his mind
as it is. Whatever mental state arises, just note it as it is.
If he is fearful, just be aware that he is having fear. That
is sufficient.

10. How should we observe “seeing”? Should we
postpone the practice of observing “seeing” until our
mindfulness is sufficiently mature?

A. The meditator should observe “seeing” as soon as he
starts his insight training. In daily life, our eyes see as
soon as we wake up in the morning and continue to do so
until we sleep. It is quite easy to observe seeing. There is
no need to go far to search for it because it is always near
us as a meditation object. In walking, if there is no
seeing, how can we see our way? So, try to note seeing
first. I have previously reminded you that upon returning
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home, you can forget many things but try to remember
three things. These are seeing, hearing, and touching.
These three meditation objects are the easiest to be
mindful of. How can we not see from morning to night?
Innumerable sounds come into contact with our ears all
day long. How can we live without touching? Our body
touches in all four postures of walking, standing, sitting,
and lying down. As a result, a meditator should neither
delay nor hesitate in observing seeing.

11. Do the observations of the in- and out-breaths at
the abdomen, chest, and nose bring different results?

A. The differences in results depend on the meditation
teacher’s skills and techniques. Mahast Sayadaw found
that observing the abdominal risings and fallings tends to
facilitate the contemplation of the body (kaya-
nupassand). Body is made to touch. In observing the
abdominal risings, we see that there are always motions
and increasing hardness. In observing the abdominal
fallings, we see that there are wvarious vibrations,
motions, and finally an increasing stiffness. Mahasi
Sayadaw explained that the touching sensations of the in-
and out-breaths at the nose are softer and more subtle
than the ones at the abdomen. As a result, they tend to
lure the meditator into tranquility meditation (samatha)
rather than to sustain him in insight meditation
(vipassana), which often requires a stronger sense of
wakefulness.
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However, in the contemplation of the feelings
(vedananupassana) and of the mental objects
(dhammanupassana), to pay attention at either nose or
abdomen will not cause any problem as long as the
meditator can sustain his mindfulness at these places.
Yoga practitioners and physical athletes tend to focus on
the breathing at the chest. They need to respire forcefully
to supply more oxygen to the lung. Insight meditators’
primary duty is to see the changes in their objects. This
may be difficult for beginners. But as the meditator
becomes more advanced, this will become easier.

12. Can a meditator practice both insight (vipassana)
and tranquility (samatha) meditation? Will this
undertaking have adverse effects on his insight
practice?

A. If the meditator knows how to combine the two
meditation methods skillfully, there will be no problems.
For example, when he has the intention to practice
vipassana meditation, he should be clearly aware that he
is now practicing vipassana meditation. After an hour of
vipassand meditation, if he has the intention to practice
loving kindness meditation, he should be clearly aware
that he has the intention to practice loving kindness
meditation. Then he can start to practice loving kindness
meditation. However, within any given hour of
meditation, he should try to focus on one method only
and not to switch back and forth between the two.
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However, when the meditator is experienced and skillful
in the two methods, he will have no problem. At any
time, he can practice both as he wishes because after all,
they are the meditation techniques that the Buddha
practiced and taught. When Dipama came to America in
1984, she taught me how to practice loving kindness
meditation. In doing that, she also taught me how to
combine loving kindness and insight practices. For
example, she said I could practice insight while walking
or standing and loving kindness while sitting. The
meditator can set up a suitable schedule for these two
kinds of training. Novice meditators, however, should
not practice both methods in the same retreat.

13. Can we remove our ego by practicing vipassana
meditation?

A. Actually, there is no such a thing as “ego” in this
world. Ego 1s merely a concept or, more precisely, a
mental fabrication. The content that it tries to convey is
nonexistent. The thing that we call “ego” never existed in
the past. It never exists in the present. And it will never
exist in the future.

When we cannot distinguish and separate the mind from
its objects, we tend to believe that there is an ego. This
mental inclination forms and consolidates the belief in
the existence of an ego or a personality. The mind and
the objects of the mind are two separate things but we
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believe and view that the objects are ours and that the
mind is ours. All human problems originate from this
belief in the existence of a self. We fail to see that the
mind and the objects of the mind are two separate things.

Lord Buddha’s teachings in Bahiya Sutta are relevant to
this question. The Blessed One said, “What is seen is just
the seen, then it passes away.” Seeing experience is
similar to watching a video. What you just see, quickly
passes away. We cannot keep any object long in our
mind. The seen always vanishes. If the object changes,
the mind also changes. If the object disappears, the mind
also disappears.

Although in form, this question appears to be a question,
in content, it has already provided the answer. It implies
that only through the practice of vipassana meditation
and only if the yogi practices persistently, will he or she
find the answer to this question. By diligent and
continuous practice, the yogi will reach the level of
insight where he will discover that the world has no such
thing as “ego.” The yogi will see that this is color and
this is mind; that everything rapidly and continuously
disappears; that there is no “ego” but only the objects
which are changing and the mind which is also changing.
There is nothing more or less. All phenomena constantly
dissolve and disappear. It is simply that. The concept of
“ego” in his or her mind will automatically collapse and
vanish.
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We can waste our whole life looking for a theoretical
answer to this question. Only those who practice
vipassana meditation will find the answer themselves.
All objects change. We cannot control them. How can
we control changes? Here lies the key answer to the
problem. As a result, I would like to return this question
to its original author so that, when he practices more
persistently and more diligently, he will find the answer
himself. By the time this question no longer bothers him,
he has already become a Noble One.

14. What are the principal techniques of practicing
loving kindness in tranquility meditation (samatha)?

A. Loving kindness is a special kind of love. When
loving kindness is developed in our mind, we should
share it with other living beings. However, our act of
sharing loving kindness is completed only if there is
someone who is ready and willing to accept it. The
Buddha taught that loving kindness is one of the four
divine abodes in the Brahma world (Brahma-vihara) or
the Four Boundless States?’. Whoever wants to have
loving kindness has to undergo some training.

There is, however, a special kind of loving kindness
which is natural and does not need to be developed

27 The other three boundless states are compassion (karuna), sympathetic
joy (mudita), equanimity (upekkha).
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through a training process. That is the loving kindness
that most mothers and fathers have toward their children.
A mother tends to love her baby as soon as it is
conceived in her womb, in spite of the fact that she does
not see or know the baby yet. This is the loving kindness
which is naturally born in human kind.

[ would like to explain briefly the technique of the loving
kindness meditation that I have learned and practiced. I
learned this technique directly from Dipama, who had
learned it from Mahasi Sayadaw.

To practice loving kindness, we should not imagine or
fantasize about our object of meditation. We must truly
see it. In order to share our loving kindness with other
living beings, first and foremost, we must share loving
kindness with ourselves by using “ourselves” as the
primary object of meditation. Some yogi may question,
“How can I direct loving kindness to myself while 1
cannot even see myself?” As a result, we must look at
our own picture and that picture should be the clearest,
most pleasant looking, and most memorable one.

We can begin the practice by looking carefully at that
picture. Every morning, after paying homage to the
Triple Gems, we look attentively at our own picture and
recite the verse, “May I be well and happy, free from
anger,” to our picture, namely to ourselves.
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As our picture becomes clearer and clearer in our mind,
this means loving kindness as a mental factor has
become stronger and stronger in our mind. At that time,
we will recognize that “the image in the picture is ours”
and that “it truly reflects our body and mind.” In loving
kindness training, a clear sight of the object is a must.

In vipassana training, the meditator has to continuously
take mental note of his object of meditation which can be
either the in-breath and the out-breath or the abdominal
rising and falling. The same rule is applied in the
practice of loving kindness. The loving kindness
meditator has to apply his continuous attention to the
object until he can see it vividly and fully. Knowing by
heart the verses for loving kindness meditation is not so
difficult. The meditator’s most challenging task is to see
clearly the images of those with whom he would like to
share loving kindness. Only when he can do this, will his
recitation of the verses of loving kindness produce its
full effect. The rule of thumb is that loving kindness can
only be strongly established if the meditator can see his
object very clearly.

To develop the clear sight of the object, first of all, the
meditator should look at his image for several minutes.
He then closes his eyes, tries to recall the image, and
prolongs the period that he can retain that image clearly
in his mind. During the time that he can see the image
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clearly and vividly, he can recite the verses of loving
kindness.

The image, however, may disappear after five or ten
seconds depending on the meditator’s ability of
recollection. As the image disappears, the meditator can
open his eyes and look at the image again for two or
three minutes. As soon as he can see the image clearly
again, he can close his eyes again and continue to recite
the verse of loving kindness. He can repeat these acts of
seeing and recollection over and over as necessary
during the entire hour of practice.

The meditator should practice like that until he can recall
the image whenever he wants to and in whatever bodily
postures he is in. The act of recalling should be
immediately and sharply effective. As soon as he thinks
of the object, its image should appear instantly in his
mind. For example, whenever I think of my father, the
image of my father immediately appears in my mind.
This happens because the image of my father has been so
familiar and close to me since my childhood until now.
The images in loving kindness practice should appear
clearly and speedily like that.

The recollection of our own image can be problematic
because we do not have many opportunities to
familiarize ourselves with it in our life. Every morning,
before going to work, we can only look at our image
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briefly in the mirror. And that is the only opportunity
that we can see ourselves during the day. After leaving
the mirror, we are preoccupied with work and do not
have much chance to recollect our face. As a result, to
retain our own image mentally and continuously is not
an easy task.

However, if we are successful in recalling our own
image as I explain above, the mental recording of other
images will step by step be less difficult. Keep practicing
like that until as soon as we think of the object, its image
instantly appears in our mind. “Instant thought, instant
appearance! Instant thought, instant appearance!” is the
motto. As a result, wherever we are, we always have
“someone” with us with whom to share our loving
kindness.

Suppose there was a terrifying thunderstorm and our
body was strongly shaken by fears. At that time our mind
would rush to look for ourselves, “Where am 1?” If we
are well trained in recalling “our own image,” our mind
will go directly to it. The image will say — “I am here! |
am here!” — and loving kindness will automatically and
naturally flow toward it. This means we are truly sending
loving kindness toward ourselves.

The same principle is applied to the objects other than

ourselves. We will always see their images in our mind
when needed and readily send out our loving kindness
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toward them. We should keep in mind, however, the
important principle that in order to share loving kindness
with other objects well, we must be skillful in sending
loving kindness to ourselves first. Sharing loving
kindness with ourselves is the first and foremost step.
After having successfully accomplished this first step,
we can apply the same technique to the second, third,
and fourth objects as necessary. As our practice deepens,
our mind will be strongly absorbed in the objects of
loving kindness. Concentration will then be developed
and can reach as high as the fourth jhana level.

15. Can loving kindness also be cultivated through
vipassand meditation? And how?

A. In 1997, I was fortunate to be able to go to Myanmar
and meet the well-known meditation master Shwe Oo
Min there. That was the period during which I eagerly
wanted to learn about loving kindness meditation. As I
told Master Shwe Oo Min about my intention, he asked
if I was well read in Abhidhamma and briefly explained
the basic consciousness with roots such as greed, hatred,
delusion, non-greed, non-hatred, and non-delusion to me.
He said that when there is no hatred, loving kindness
automatically arises.

Shwe Oo Min Sayadaw had been teaching vipassana

meditation with a focus on the contemplation of the
mind. First and foremost, the contemplator of the mind
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has to keep his morality pure, or at least to strictly
observe the five precepts. Then he can proceed to purify
his mind. His mind should stay calm and balanced with
the object regardless of the constant changing nature of
the latter.

Let’s look at our breathing. Each in-breath is followed by
an out-breath; then each out-breath by an in-breath.
While our breaths are continuously changing like that,
our mind simply and quietly knows them. When an in-
breath takes place, the mind is not happy. When an out-
breath happens, the mind is not upset. When the mind
operates like that, we know that it is pure.

When an object like, for instance, pain happens, how
should we cope with it? Let’s take an example. When a
child loses his favorite toy, he is quite upset. But if his
loving mother in a timely manner comes to comfort him,
the child will be naturally inclined to abandon the object
(his lost toy) that has been making him angry and will
turn to his mother for solace. Contemplation of the mind
can operate similarly. When pain arises at a certain place
in our body, we cannot stay all the time with that pain.
The more we stay with it, the more painful and upset we
may feel. As a result, we can temporarily set aside the
pain and try to contemplate the mental state of anger that
is taking place in our mind at that time.
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Mindfulness is the judge of our mind. We only need to
note “anger, anger.” At that moment, the mental factor
mindfulness knows that there is anger in our mind. When
the mindfulness of anger is continuous and mature, the
meditator will see that his angry energy becomes lighter
and his mind more relaxed. As he continues to strictly
and constantly be mindful of the angry mind, the latter
will become weaker and weaker. Its nature is to arise in
order to dissolve. Naturally, the angry mind will let go of
its object (pain) like the child does with his lost toy. As
the anger completely disappears, the meditator can go
back to observe the original pain which may be long
gone by then.

It is not the painful feelings in the meditator’s body but
his likes and dislikes that cause pain in his mind. Deeply
rooted for an immeasurable time in our mind is anger. So
when your mind is in contact with unpleasant images or
words, try to look at your mind and its reactions, not at
those unpleasant images or words. Anger is not
someone’s words or actions but a state of mind. When
we think of something that happened in the past and are
saddened by it, that sadness is also one form of anger.
When we make a mental note of that sadness causing
thought — “Thinking, thinking!” — it will naturally
disappear. Man’s dilemma takes place when his mental
images and thoughts have long disappeared but he still
clings to them. Please remember that greed, anger, and
delusion are just as impermanent as images and thoughts.

376



As the contemplator of the mind, you can go through two
different meditative experiences. First, if you are mindful
of the thoughts which will soon vanish, this means you
are practicing contemplation of mental objects (dhamma-
nupassana). Second, if you are mindful of the angry state
of mind which will soon disappear, this means you are
practicing contemplation of the mind (citta-nupassana).
These are the meditation techniques that the Buddha
discovered and we are practicing now at this retreat.

Anger and non-anger are opposite mental states. If there
is no anger, automatically loving kindness will take
place. Loving kindness for sure will arise in us. Anger
burns, inflames, and agitates our mind. Loving kindness
cools it. Not being angry means being kind and loving.
This is how loving kindness is developed in vipassana
meditation.

17. Please explain the meaning of the term “knowing”
(iana) in Buddhism. Is the knowing that you taught
here different from the one of the Thai forest
meditation masters?

When the Buddha taught about knowing and not
knowing, he meant the knowing and the not knowing of
the Four Noble Truths. There are Four Noble Truths that
most of us do not know. Firstly, there are real forms of
suffering, but we do not know them. Secondly, there is
the true cause of suffering, but we do not know it.
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Thirdly, there is real happiness, but we do not know it.
And fourthly, there is the true path to attain true
happiness, but we do not know it. Our not knowing of
these Four Noble Truths is the main cause of our
suffering. As a result, the term “knowing” in Buddhism
has the same meaning in all directions of the earth,
whether it is in the east, west, south, or north, and in all
countries, whether it is in Thailand or in America. For
the last several days, we have practiced in order to have
this kind of knowing. Our aim is just that!

How should we learn in order to have this knowing? Our
body always abides in its four major postures. It operates
as following. At night, it sleeps. When it wakes up, it
walks. When it is tired of walking, it sits down. After
sitting, it stands. Walking, standing, lying down, and
sitting—our body works in this manner all day long. The
main problem is that we do not know these workings of
our body. While walking, we do not know that we are
walking because we are preoccupied with our stories of
the past and the future. The same thing happens while we
are sitting. We only think of the past and the future. In
looking into our mind, we only see the past and the
future. We are completely oblivious of our four bodily
postures. We are completely unaware of the four
postures of our body. We are completely unmindful of
the realities of our body. This is why here I will talk and
teach nothing but the awareness of the realities of our
body. You only need to sit and walk, sit and walk. From
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early morning until late at night, you only need to sit in
order to know that you are sitting, to walk in order to
know that you are walking. The lesson is just that!

I will now talk about the relationship between this
knowing and suffering. We often say that birth is
suffering, old age is suffering, illness is suffering, death
is suffering, but we do not truly see and know about
these realities. The final suffering of a human being is
death. Yet, when death comes, there is nothing we can
do. This is the reason for the Buddha’s teachings on
death.

According to the Buddha, death is simply one of the
changes in a human being’s life. In our life, we do not
die only one time. In fact, we die many times. When we
can see death, we will discover, “Oh, that is death and
this 1s deathlessness.” This deathlessness is, in fact,
knowing (fiana or panria). This is why, if we know, we
will be deathless. Not knowing is death. This is the
ultimate meaning of knowing. Let’s not talk about the
death that will happen in one year. Neither do we talk
about the one that will happen in one month. Neither do
we talk about the one in one day, one hour, one minute.
The Buddha looked at death in each second, each
moment (khana). We sit and meditate so that we can see
this momentary death.

379



This 1s the answer to the yogi’s question on knowing and
not knowing. It also explains the meaning of the
statement, “knowing is to truly live and not knowing is
to be subjected to death.” This is also the lesson that we
learn every day at this retreat. It is also the reason why |
always ask you in the interview, “Are you mindful of the
object? Do you remember to note?”” To be mindful is the
precondition for the arising of knowing or wisdom. To
be forgetful or to be heedless will lead us to death. As a
result, everyday, from early morning until late at night,
we should try to be mindful and to eliminate moments of
forgetfulness from our life.

Darkness is a natural phenomenon. To eliminate this
natural darkness, we must have light. Only light can
destroy darkness. Knowing is wisdom (pa#iria). Wisdom
will eradicate igonorance (avijj@). Ignorance breeds
greed, hatred, and delusion right here in our mind. If we
have this knowing that is wisdom, it will be with us
eternally and unconditionally. This is the reason for us to
sit and to walk. We practice to stop the past-and future-
based mental activities. The past is gone. It is not real.
The future has not yet come. It is not real. Only the
present is real. With that understanding, we try to direct
our mind to the present moment. Only in the present, can
we train our mind and see the reality of this very present
moment. Where does momentary reality reside? It
resides right here in our body and mind. Seeing the
momentary reality is the knowing—the knowing at this
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very present moment, the knowing at this very present
moment. We practice this knowing at this retreat so that
it can grow moment by moment, day by day and can
finally eliminate darkness. This is the right attitude of the
practitioner who tries to search for true happiness in his
mind. If he has the right attitude, he will harvest the right
result which is wisdom. Only when this happens, can the
yogi be said to have made progress at this Forest Refuge.

18. In the Maha-Satipatthana Sutta, the Buddha
taught, “..The Bhikkhu dwells practicing body
contemplation on the body, ardent, clearly
comprehending, and mindful, having overcome
covetousness and distress concerning the world..”
Please clarify the meaning of the term “the world” in
this first paragraph of the sutta.

In the Maha-Satipatthana Sutta, the Buddha advised the
bhikkhu to dwell practicing body contemplation on the
body, feeling contemplation on the feelings,
consciousness contemplation on the consciousness, and
mental objects contemplation on the mental objects. So
with regard to the objects of contemplation, the Buddha
listed four different ones—body, feelings, consciousness,
and mental objects. However, with regard to techniques
of contemplating these four different objects, the Buddha
advised only one. This is to be ardent, clearly
comprehending, and mindful to overcome covetousness
and distress concerning the world. So the objects of
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contemplation are different, but the technique for
contemplating these objects is the same. That is to be
“ardent, clearly comprehending and mindul.” The final
purpose of the practice is also the same. That is to
overcome covetousness and distress concerning the
world.

The term “the world” is translated from the word loka in
the Pali version of the sutta. The root meaning of /oka is
to destroy or to change. In some books, /oka is translated
as the world or life. In speaking of the world, many
people tend to interprete it as this earth or this planet
which consists of continents such as Australia, Europe,
Asia, and America. But the term /oka that the Buddha
used in this sutta has a special meaning. Why did the
Buddha not say that a bhikkhu should try to overcome
his convetousness and distress in his body, feelings,
consciousness, and mental objects rather than in the
world? How should we understand the term “the world”
in this context?

If T ask you, “What is your body doing now?” Your
answer would be, “Ah, I am sitting and I know that my
body is sitting right here.” “Where is your body?” “My
body is right here!” “Where are your feelings?” “My
feelings are in my body! I feel many sensations. When [
sit, I feel numbness in my hip or aching in my body.” In
fact, the masses of body and feelings are easy to see and
to perceive. However, when I ask you, “Where is your
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mind now?” Your answers will be very different. As a
result, this problem needs clarification.

In practicing contemplation of consciousness, we will
find that the Buddha’s instructions on the term loka are
very wide and deep. The term “the world” in the
sentence, “The bhikkhu contemplates the body, the
feelings, the consiousness, and the mental objects to
overcome the covertousness and distress in the world”
means “the world” that the mind or the consciousness is
living in.

Where does the mind or the consciousness live? As we
know, the principle and only function of the mind or
consciousness is to know. Wherever and whenever there
is a clear object, whether it is body, feeling,
consciousness, or mental objects, the mind or
consciousness will know or live at that place. For
example, where and when forms and colors are apparent,
the mind will live at the eyes. Where and when sounds
are clear, the mind will live at the ears. The same thing
happens with smells at the nose and tastes at the tongue.
These are the objects that the mind knows. Wherever and
whenever the mind knows, its world and/or life (loka) is
taking place precisely at that place. The contemplation of
the consciousness is to observe the knowing or the life of
the mind where its object takes place. It is just that.
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As a result, as soon as forms and colors arrive in the eyes
or sounds in the ears, the bhikkhu has to be ardent,
clearly comprehending, and mindful. This means he has
to continuously and strictly observe the mind because at
that very moment, the consciousness is living at the eyes
or the ears. The bhikkhu has to exert his effort to guide
and direct his mind. This means he does not allow his
mind to compare or to judge the objects that it is living
with. He should do the same with regard to what happens
at his ears. When sounds come to the ears, he should
make a mental note of that. How does he note? He
should note “hearing, hearing.” So it is at the ears that
the knowing mind or the hearing consciousness is living.
Sound is different from consciousness. Sound exists
outside the ears, but hearing takes place inside the ears.
The same process operates at the eyes with regard to
forms and colors. Forms and colors are outside, but the
seeing consciousness takes place inside the eyes. So do
smells. They take place outside, but the smelling
consciousness arises at the nose. The yogi has to take
mental note of the hearing, seeing, and smelling
consciousness that takes place at the ears, eyes, and nose.
He notes hearing, seeing, and smelling only. To do this
he has to be ardent, clearly comprehending, and mindful.
Why? He does this in order to prevent covetousness and
distress from entering and defiling the life of the
consciousness which is taking place at these sense
spheres. How does consciousness live at these sense
spheres? It lives by performing its sole function of
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knowing at the eyes, ears, nose, tongue, body, and mind.
The meditator can overcome covetousness and distress
only at this very present moment in the life of the
consciousness because the past has gone and the future
has not taken place yet. Practicing like that means to
dwell contemplating the mind on the mind. The
meditator is ardent, clearly comprehending, and mindful
to eliminate covetousness and distress in the life that the
mind is living.

19. How is the knowing mind different from the noting
one?

There is only one mind. However, when the object
comes into contact with the eye, the mind carries out its
function of seeing. It only sees. When sounds happen at
the ears, the mind performs its function of hearing. It
does nothing else. That is the knowing mind. When a
clear object comes into contact with one of the sense
bases, the mind arises and exercises its knowing. It
performs the function of knowing separately at different
sense bases such as eyes, ears, nose, tongue, body, and
mind. It is also known as eye, ears, nose, tongue, body,
and mind consciousness. As a result, when the mind
knows, it is called the knowing mind (vifiriana).

We meditate to develop our faculty of mindfulness (safi).

This mindfulness is the noting mind which always
accompanies the knowing mind. In the Commentaries,
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the noting mind is compared to a gate keeper and the
knowing mind a house owner. As house owner, the
knowing mind lives inside the house while as gate
keeper, the noting mind only watches both good and bad
things that are happening in and to the house. Although
the gatekeeper only does the notings, he has his own
safeguarding power. When someone wants to enter the
house, he only needs to ask, “Where are you going?”
This will make the intruder reconsider his action and be
more careful in his moves. Without a gatekeeper, the
house owner can be easily harmed by the intruders who
have evil purposes. The power of the noting mind is to
stop thiefs from breaking into the house.

This simile of gatekeeper and house owner is helpful for
us to understand how the knowing mind and the noting
mind work together. The main task of mindfulness is to
note. As a gatekeeper, mindfulness notes everything. The
house owner will study the gatekeeper’s reports to have a
deeper understanding of the house situation. For whom
does the mind note? It notes so that the mind can
perform its knowing.

Why do we have to note the breath at the nose or at the
abdomen? We note so that we can see and know them. If
we do not note, we will not see and know. What do we
see in noting? If we contemplate the body, we will see a
lively physical phenomenon in which the four
elements—earth, water, fire, and wind--work together.
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The wind is the most active element. One can live up to
three weeks with no solid food (earth element), up to
three days without water, but one cannot survive after
three minutes without breathing (wind element). If we
contemplate consciousness, we will see how it lives.
When we inhale, we will know that we are breathing in.
When we exhale, we will know that we are breathing
out. When our mind does not focus on breathing and
wanders to the past and the future, we also know this. So
we see two things in noting the breaths—the breaths and
the wandering mind. Who knows the breath? The breath
does not know anything. It just comes in and out of our
body. It is the mind that knows the breaths. It is just that.
We only need to pay attention to the breaths which are
the activities of our physical body, and we will see our
mind. So every object of contemplation has its own
value. Noting any object potentially has the power to
lead us to liberation. If you are wholeheartedly mindful
of any object, you have the same potential for
enlightenment.

Object is object and experience is experience. What is
important is the experiencer. What do you experience in
noting the mind and the body? You experience
impermanence. This is the lesson you are learning. If you
truly see impermanence, you will truly see
unsatisfactoriness. When you truly experience
impermanence and unsatisfactoriness, you will see that
there is nothing more than these characteristics. All
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conditioned phenomena are just like that—
impermanence,  unsatisfactoriness, Impermanence,
unsatisfactoriness... = When a yogi experiences
impermanence and unsatisfactoriness deeply, he will
automatically experience nibbana. What is nibbana? We
cannot use words to describe nibbana but only
experience it. So try to experience impermanence and
unsatisfactoriness.... you will experience nibbana.

I would like to explain more about the relations between
the knowing mind, the noting mind, and right
understanding or wisdom. If the yogi knows that this is
not right, he will naturally know what is right. Right
understanding is insight knowledge or wisdom. This
right understanding comes from the experience of
knowing and noting our body and mind. In meditation,
the yogi needs to see changes. When he knows that there
truly are changes and unsatisfactoriness, he will know
that there is truly happiness and joy. During his sitting,
he feels painful. This pain is caused by changes. Then he
will experience that what does not change brings
happiness. No one can control or govern these
phenomena. The light of happiness and joy is
ungovernable. The darkness is uncontrollable. Both of
them do not go together. When there is darkness, there is
no light and vice versa.

In reminding you of this fact, I would like to encourage
you to be mindful as much as you can. If you prefer to
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contemplate the body, that is fine. The same principle is
applied to your contemplation of feelings and
consciousness. The main thing is to be mindful, to be
mindful, and to be mindful. Mindfulness will take care
of your problems by itself. It will facilitate the genesis
and growth of wisdom. By nature, the three mental states
diligence (viriya), mindfulness (sati), and wisdom
(panifia) arise together and support one another.

21. In sitting, sometimes my body shakes and I can
make the shaking stop if I want to. Please explain the
causes of this physical phenomenon. When I sit by
myself at home, I often let my body shake and try to
observe its sensations only. Is this way of practice
correct?

This question indicates that the yogi has some important
experiences—the shaking of his body and his willful
capacity to stop the body from shaking. The question as
it is formulated contains in itself the answer. The
meditator is well aware that his body shakes and, if he
wants to stop the shakings, he has the capacity to do so.
Very good!

What is the nature of body shaking? Our body has four
characteristics. First, there is its hardness and softness.
These are the manifestations of the earth element.
Second, there is its heat, warmth, and coldness. These
are the indication of the fire element. Third, there is the
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exhibition of the water element. The water element is
harder to recognize. Fourth, there is tension, movement,
motion, and vibration. These are the expressions of the
air or wind element. In this case, body shaking is the
manifestation of the wind element. The wind element
makes the body move, shake, inflate, and expand. It
pushes and makes the body vibrate, unsettle, and rock.
That is the nature of the wind element.

In this question, the yogi stated that when he practiced
by himself and his body shook, he was well aware of the
shaking and, if he wanted to, he could make the shaking
stop. There are two intentions there. One is the intention
to shake and the other not to shake. I would like to use
the simile of an airplane in turbulence to explain this
phenomenon. When an airplane is flying through
turbulance, flight attendants will ask the passengers to
remain in their seats, fasten their seat belts, and not to
walk back and forth in the aisles. When the airplane
begins to shake, the pilot immediately informs the
passengers that there will be turbulence and command
them to sit still. Natural forces are in some kind of
friction outside the airplane. Strong winds have hit the
plane fuselage. Those who are inside the fuselage will be
affected as a result. Crew members cannot do anything
with regard to these natural strikings. If the passengers
do not fasten their seat belts, accidents may happen.
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The same principles are applied to what happens to a
yogi when his body shakes. Meditation teachers would
often advise him to note “shaking, shaking...” At that
moment, the yogi’s mind is firmly aware of, and
therefore, not affected by the shakings of his body. In
noting the shakings, the yogi should also be aware of his
sitting posture. He should keep his body erect and note
the touching sensations of his sitting posture. In other
words, he sits straight and is aware of the sitting posture
and touching sensations only. The yogi should continue
noting from his hip down to his feet—sitting, touching,
sitting, touching. The shakings will gradually subside
and finally come to a full stop. Think of the shakings of a
ship in rough sea. When big waves and high wind shake
the ship, the captain will drop the anchor to stabilize the
ship. The meditator should do the same thing. When his
body shakes, the anchor should be his unfaltering noting
of “sitting, touching, sitting, touhcing...” Noting touching
sensations is in fact the contemplation of body. Touching
sensations such as hardness and softness are the
characteristics of earth element in the body. In doing
this, the yogi lets go of the shakings or the
manifestations of wind element in the body and is
exclusively attentive to the sensations of hardness and
softness or the earth element in the body. The shakings
will naturally subside and eventually come to a full stop.

Yogis should be cautious with regard to body shakings.
Too much shaking is not desirable or advisable. When
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the body begins to shake, this is normal. Shaking is the
charateristic of wind element. The nature of the wind
element is to move and shake, pull and push. But too
much shaking tends to defile the mind. Bodily shaking
often brings about some kind of rapture which can rock
and oscillate the body. This rapture may induce yogis to
unconciously and/or conciously let the body continue to
shake to prevent the sensations of hardness and stiffness
from arising and to prolong the relaxing rocking
sensations. The yogi may forget to be mindful and cling
to pleasant feelings instead. This is a subtle form of
attachment.

22. Please explain the difference between mindfulness
(sati) and insight (vipassana)

At this retreat center, we learn to practice only one thing.
That is mindfulness. Only in Buddhism, do we hear of
this word which is seldom used outside the Buddhist
world. How is mindfulness different from the kind of
knowledge that we have been familiar with up to this
moment of our life?

Human beings have three kinds of knowledge or
cognition—one of the past, one of the future, and one of
the present. We all have a lot of knowledge of the past
and the future. In fact we have spent most of our lives in
remembering and thinking of the past and the future. No
one can tell when this mental habit began and when it
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will end. As a result, there 1s only one kind of knowledge
that we have to exercise and build up. That is how to be
mindful. Generally speaking, to be mindful is to direct
the mind, not to let the mind live in the past and in the
future but only in the present.

Before explaining more about mindfulness, I would like
to briefly remind you of the Noble Eightfold Path or the
path of liberation that the Buddha taught. The Noble
Eightfold Path has three components—morality,
concentration, wisdom. Morality consists of three
wholesome mental states—Right Speech, Right Action,
and Right Livelihood. Concentration consists of three—
Right Effort, Right Mindfulness, and Right
Concentration. Wisdom consists of two—Right Views
and Right Thoughts. These three components have eight
wholesome mental states altogether. The Buddha taught
that cultivating these eight wholesome mental states is
the true way to live. Without practicing these eight
wholesome mental states, until this present moment of
our life, we are said to live only in the shadow of death.

What does living in the shadow of death mean? That is
to live with greed, hatred, and delusion. We now have
confidence in the one who is not subjected to death. That
is the perfectly enlightened Buddha. This is why we have
to search for, to learn, and to practice his method of
living truly and being free from death. In essence, to live
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truly and freely from death is to practice the Noble
Eightfold Path. This is the only way.

The fear of old age, illnesses, and death has prompted us
to walk on the path that we are now walking. You have
tried to cultivate the first three wholesome mental
states—Right Speech, Right Action, and Right
Livelihood—by taking the eight precepts on the very
first day of the retreat. The precepts are in fact the
foundation of the spiritual house that you are trying to
build. Now it is time to realize the second component of
the Noble Eightfold Path, namely to cultivate the
concentration that consists of three wholesome mental
states—Right  Effort, Right Mindfulness, Right
Concentration.

The bricks that we use to build this spiritual house are
the moments of mindfulness. To be mindful simply
means to note or to take mental note of the object which
arises in our experiences. How should we note? We note
by observing the object which arises in our experiences
in the present moment, in the present moment, in the
present moment. This means we note what is happening
in our mind and body in this very present moment. We
should always remember that we are living in both the
bigger world outside and the smaller world inside us. On
the path of liberation, we will experience and we need to
simply note our experiences. Whatever happens in our
body, be mindful of it. We take mental notes--one note,
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two notes, three notes, and four notes... of what is
happening in our body and mind. We are mindful of the
breath because it preconditions our life. The breath may
seem to be so ordinary and simple. But it will lead us to
the final goal of liberation if we are strictly and
continuously mindful of it and do not forget it.

How is mindfulness different from insight knowledge?
The continuous mindfulness of the breath will help us
understand how the air or wind element operates in our
body. We will see that the wind element changes,
changes, and changes without stopping for even a tiny
split second. As we look more deeply into the wind
element, we discover that its essential characteristic is
change. Then we will see that feelings and sensations
also change and always change. Then we will find out
that our consciousness also changes and constantly
changes. This seeing and knowing of the instantaneous
and endless changes of the breath, sensations, feelings,
and consciousness is the insight knowledge or vipassana
knowledge.

All meditators in this hall are called yogis. If we
investigate this assembly of yogis further, we will find
that this yogi is Burmese, that one Indian; this one
Vietnamese, that one American; this one male, the other
female. This kind of seeing and understanding is based
on the conceptual level of reality or the conventional
reality. Now if we further investigate the particular
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characteristics of each yogi, we will find that each has
his body, feelings, consciousness, and mental objects. If
we probe further and go beyond these distinct aspects of
each yogi, we will discover that yogis also have their
common characteristics. Their bodies are constantly
changing and unsatisfactory. So are their feelings,
consciousness, and mental objects. They all are
impermanent and suffering. These are the universal
characteristics of all beings, not just yogis. The seeing of
the universal characteristics of all yogis is insight
knowledge. Insight knowledge arises only when we look
deeply into the object and see it as it really is.

23. Why does experience of physical pain lead quickly
to aggression, hatred, and irritability?

When we cling to this body as ours, we will feel painful
when it is hurt. At that moment, both our mind and body
are painful. Modern surgical science has its particular
way to stop physical pain and mental agony caused by
physical pain. Medical doctors use anaesthesia to
paralyze temporarily the feeling and knowing capacity of
the mind. Only when the patient does not feel the pain,
will the doctor carry out an operation.

However, the doctor cannot operate on his patient’s mind
as he can on the latter’s body. No one can do this except
the patient himself. One cannot use anaesthesia to dissect
and change the human mind.
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What i1s pain? The body is painful because it has
feelings. Feelings or sensations actually exist in this
body. They are a part of nature. When a yogi is mindful
of pain, he should not think that his hand or leg is in pain
or try to name that painful spot. When a person feels
painful, he often cries out, “Oh, it is so painful,” rather
than uttering words such as “hand, hand, leg, leg.” This
is true, isn’t it? It is true because all he wants to express
at that moment is his painful feelings. As a result, when
your hand 1s painful, do not think that the skin, flesh and
bone of your hand are hurt. Try not to focus on skin,
flesh, and bone but only on the feelings of pain. When
you realize that this skin is not in pain, neither this flesh
nor this bone, and that there are only feelings of pain,
you have developed a penetrating look into the pain.
When you do not think that “this is hand, this is flesh,
this is tendon, this is bone..,” your concentration will
arise because a concentrated mind is a non-thinking
mind. This mental state arises as the result, not of
anaesthesia, but of strong mindfulness.

As the yogi is mindful of feelings and sensations, he
must see them merely as feelings and sensations and as
ever changing mental phenomena. As the yogi makes
more progress in his noting, namely he can go beyond
coarse feelings and be aware of subtle ones, and he will
feel only slight biting and numbing sensations. This is
how feelings and sensations truly manifest themselves.
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Feelings are inseparable from our life. We can see this
easily and clearly during our sitting meditation. Feelings
operate like an electric current. If there is no electricity,
there will be no light. However, we must not touch it
because electricity shocks and burns. Do not cling to it as
mine, [, or myself. Handle it with great care so that we
can benefit from its light. If we carelessly touch it, we
will be hurt. Shocking or burning is its nature. Therefore,
when the yogi thinks that consciousness is his, his mind
will immediately be polluted and burnt. The same thing
happens when he thinks that this hand is his.

As a result, the yogi must be very careful when he
handles feelings and sensation. He should treat them
carefully but merely as an electric current. He only needs
to turn on the switch but not to touch the electric current
directly. He needs to observe the electric current
mindfully and wisely only. He will see that the electric
current is running its own course. With regard to pains,
there is nothing we can do except be mindful of them.
We have to be skillful in taking mental note of pains.
Always remember that feelings and sensations are
constantly changing and it is this impermanence that
makes our physical and mental existence viable and
maintainable.

As feelings and sensations come in contact with the
mind, the latter often reacts with liking or disliking. Like
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and dislike are pains of the mind, not of feelings. As a
result, the meditator should be attentive to like and
dislike mental states which do not reside at the bodily
pain but only in the mind. The Buddha would advise the
yogi to converse with the dislike mind, asking if the pain
belongs to it. If the dislike mind says yes, the yogi can
ask it to chase away the pain. Of course, it cannot do this
because the pain would never comply with its command.
As the yogi involves the dislike mind in the
conversation, the latter will extricate itself from the pain,
leave it behind, and soon foget about it. This is how the
contemplation of consciousness helps the yogi to
skillfully overcome his physical pain.

If the pain does not go away and becomes stronger, the
yogi should note “anger, anger.” It is now time for him
to put into practice the contemplation of mental objects
or Dhamma. As the yogi becomes more frustrated and
disturbed by his physical stiffness and aches, there is not
much he can do except to note the stiffness, softness, and
vibrations of his body in silence. In this last attempt to
cope with pain, the yogi should imagine himself as the
supreme judge who tries to coordinate his work with the
prosecutor. When the prosecutor informs that “The pain
is right there. The stiffness is right there...,” the supreme
judge can leave the original pain and contemplate mental
objects such as vibrations, stiffness, hardness, and
softness. Contemplating pain this way will have a direct
effect on our practice.
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The yogi should continue his mindfulness without gap.
Mindfulness will provide solutions to his difficulty by
itself. He can work as a judge from the lowest rank to the
top level. The prosecutors will assist him to find
solutions. What can we do with earth, water, fire, and
wind elements? We can do nothing except letting them
sort out the problems themselves. That is the way the
Dhamma operates. There is nothing more or less. Do not
be puzzled. Do not be fearful. The essential thing is the
yogi’s effort to find his own method of liberation. The
method that you are practicing is a correct one. All you
need to do is to keep on practicing and carry it out to the
end.

24. In the Mahasi tradition, where is attention best
placed during the standing position?

In walking meditation, the yogi should try to be mindful
of his standing posture. As he approaches the end of a
walking path, he should note “intention to stand”, and he
stands. While standing, he should note “standing” at least
two or three times to remind himself that he still has the
intention to stand. As the yogi is walking and has the
intention to turn back, he should note “intention to turn,
intention to turn,” and “turning, turning.” After turning,
he should stand still for a few seconds and note
“Intention to stand, intention to stand” and stand. While
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standing, he should note, “standing, standing” at least
two or three times and start walking again.

How should the yogi be mindful of walking? In order to
walk, first and foremost, he must have the intention to
walk. So he should note, “intention to walk” at least two
or three times and then walk. In walking he continues to
note, “right foot, left foot...” So during walking
meditation, the yogi can change his objects of
contemplation from bodily movements to consciousness
and vice versa, from the standing position to walking one
and vice versa. This is how the standing position should
be noted in walking meditation.

The yogi should keep his walking path fixed. For
example, if he wants to walk from A to B, he should do
so during the entire walking period. Try not to walk
aimlessly and directionlessly. He should also take clear
mental note of each position. If he has the intention to
stand, note the intention to stand; to turn, note the
intention to turn; to walk, note the intention to walk.
Careful noting will help him see clearly the differences
between walking meditation and standing meditation.

When the yogi has to stand for a long time, for example,
to wait for his friend or his bus, how should he note?
When the urge to see his friend arises, he should note
“wanting, wanting.” When he realizes that he has no
control over the waiting time, he can stop noting the
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wanting mind and return to the here and now, namely to
what happens at his sense bases at this present moment.
He can note, “hearing, hearing...” with regard to sounds;
“touching, touching...” with sensations at his feet; and
“seeing, seeing...” with forms and colors. That is how
life unfolds outside and inside us. Try to note either the
most prominent objects or in an orderly manner—seeing,
hearing, sitting, touching, seeing, hearing, sitting,
touching... Being mindful that way will help us always
dwell in the present moment. This will stop sadness and
worry from entering and corrupting our mind.
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