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LOINOI PAU

Thién su Goenka ndi: “Giai thoat chi c6 thé dat duoc béng su tu tap, chir khong
phai bang viéc ban luin sudng”. Mot khoa thién Vipassana 13 co hoi dé budc di nhing
budc chic chin tién dén giai thoat. Trong mdt khoa tu nhu thé, nguoi tham du s€ hoc
dugc cach lam cho tam hét cang thang va xda tan cac thanh kién sai 1am gdy x40 tron
cudc song hang ngiy. Bang cach tu tip ndy, ta bt dau biét cach séng ting glay phtt day
an lac, hitu ich va hanh phic. DPong thoi ta bit dau tién téi muyc tiéu cao ca nhit ma nhan
loai tim cau: thanh loc tAm, thoat khoi moi kho dau va giac ngd hoan toan.

Tt ca nhitng diéu nay khong thé dat duoc chi bing su suy tuéng hoic mong udc.
Ta phai thuc su cét budc 1én duong dé dat duoc muc dich. Vi 1y do nay, trong mét khda
thién Vipassana, su thuc tap luén ludn dugc chu trong. Thién sinh khong dugc phép tranh
luan vé triét 1y, hodc ban cdi vé 1y thuyét, khong co nhitng cau hoi khong lién quan téi
kinh nghiém cua riéng minh. Thién sinh dugc khuyén khich tim ra cau tra 10i cho nhiing
thic méc cua minh ngay trong chinh ban than cang nhiéu cang tot. Vi Thiy dua ra nhimg
huéng dan can thiét cho viéc tu tap, phén con lai tuy thudc vao mdi nguoi tu thuc hanh
nhitng huéng dan do, thé cho nén ta phai tu chién déu voi ban thin va tu tu tap dé giap
chinh minh.

Tuy dugc nhdn manh nhu thé, nhung van can mot vai 1o giai thich dé 1am nén tang
cho sy thyc tap. Vi vy mdi budi t6i trong sudt khoa thién Thién Su Goenka déu n6i mot
bai phap vd1 muc dich dat nhiing kinh nghlem thyc tip cia ngdy hom Ay vao bdi canh
chung ctia khoa thién va 1am sang t6 mot sd ki thuat. Tuy nhién Ngai luu y rang nhiing
bai giang nay khong phai dé giai khuay cho tdm tri hay tinh cam. Muc dich cta nhiing
budi noi chuyén nay chi dé gitp thién sinh hleu rd phai 1am gi va tai sao, dé co thé tu tap
dung duong 16i va dat dugc thanh qua mong mudn.

Nhitng bai giang nay duoc trinh bay ¢ day dudi hinh thic toém lugc.

Mudi mot bai giang nay gitp ching ta ¢ mdt cai nhin tong quat vé nhimng 15i chi
day cua Ptrc Phét. Tuy nhién, cach trinh bay dé tai ¢ day khong mang ning tinh hoc thuat
hay phén tich. Thay vao d6, nhimg 10i chi day dugc trinh bay theo 16i mé ra cho thién
sinh mot téng thé séng dong, mach lac. Moi khia canh khac li€én quan déu ham chtra mot
su thong nhat quan trong: d6 13 kinh nghiém tir viéc hanh thién. Kinh nghiém nay 1a ngon
Itra ndi tAm cung cép stc séng thue su va su sang to cua gido phap quy bau.

Khong c¢6 kinh nghiém nay, ta khong thé nim bat duoc ¥ nghia tron ven ctia nhitng
gi dugc giai thich trong cac bai giang hoidc hiéu duoc giéo phap cua Buc Phat. Nhung
nhu vdy khong co nghia la khong co chd cho su hiéu biét giao phap vé mat tri thuc. Sy
hleu biét tri thirc rat c6 gia tri trong viéc hd trg sy hanh thién, mic du thién tw n6 1a mot
tién trinh vuot ra ngoai nhimg gidi han cua tri thirc.

Chinh vi 1y do d6, nhiing bai tom lugc duwoc soan nhim gidi thi¢u tém tat nhiing
diém chinh yéu ctia mbi bai giang. Muc dich chinh 13 mang lai sy khich 1& va huéng dan
cho nhiing nguoi tu tdp Vipassana do Thién su Goenka giang day. DP6i voi nhitng nguoi
tinh co doc dugc cac bai tom lugc nay, hy vong rﬁng ho s& cam nhan dugc su khich 1& dé
tham duy mot khoa thién Vipassana va ching nghiém duoc nhimg gi dién ta noi day.

Khoéng nén dung nhiing bai tom lugc nhu mot cam nang tu hoc thién Vipassana,
thay thé cho mot khoa thién mudi ngay. Thién tap 1a mot viéc lam nghiém tac, nhét 1a
phuong phap Vipassana vi no lién quan dén nhimg cip d6 sau tham cua tam thic. Khong



bao gid nén dén v4i thién mot cach hoi hot va cau tha. Cach ding nhat dé hoc Vipassana
12 tham du mot khoa thién chinh thirc, noi c6 méi truong thich hop va ngudi huéng dan
co kha nang dé hd tro thién sinh. Néu nguoi nao cb tu tap béng cach doc sach, bat chép
su khuyén cdo ndy, nguoi d6 s& hoan toan ganh chiu moi rui ro.

R4t may, nhimng khoa thién Vipassana do Thién su Goenka giang day dugc to chuc
thuong xuyén tai nhiéu noi trén thé gidi. Thoi gian biéu cac khoa thién dugc thong béo
trén trang web Vipassana: www.dhamma.org (tiéng Anh) hodc www.dhamma.org/vi
(tiéng Viét).

Nhimg bai tom lugc hoan toan dya trén nhimg bai giang ctia Thién Su Goenka tai
Trung Tam Thién Vipassana, Massaschuetts, Hoa Ky, trong thang 8 nam 1983, chi trr
bai thir muoi dya trén bai gidang & cung trung tam vao thang 8 nam 1984.

Mic du Thién Su Goenka d3 xem qua ndi dung va chip thuan cho xuat ban, nhung
Thién Su khong du thoi gian dé duyét xét mot cach ki ludng. Do do, ngudi doc co thé
tim théy nhitng sai sot. Pay khong phai 1a trach nhiém cuta Thién Su, hodc su giang day,
ma hoan toan do 16i cua toi. Xin hoan hi dén nhin moi phé binh giup stra chita nhiing sai
sot trong tai li¢u nay.

Mong rang cudn sach nay sé& gitip ich dugc nhiéu ngudi trong sy tu tip Dhamma.

Nguyén cho tdt ca ching sinh dwoc hanh phiic.

William Hart


http://www.dhamma.org/
http://www.dhamma.org/vi
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LOI NGUOI DICH

Béan dich nay duoc dich tir nguyén ban tiéng Anh, “The Discourse Summaries of
S.N. Goenka”, do William Hart tom lugc, 4n ban nim 2000 tai My. Nham git tinh khach
quan cta ban dich - khong mang tinh tong phai va d& hiéu ddi voi tat ca cac ddi tuong
doc gia, trong ban dich nay, chang t6i ¢ ging chon loc va st dung nhiing tir ngir, cum tir
pho thong, don gian, d& hiéu va han ché viéc sir dung nhiing tir qua chuyén mon trong
Phat hoc.

Trong ban dich, mot sd tir ngit bang tiéng Pali van duoc giit lai nhu trong nguyén
ban. Tuy nhién, sau nhitng tor nay c¢6 thém tu béng tiéng Viét va dé ‘trong ngoac don. Vi
dy: Dhamma (Phdp). Nhimg tir Viét nay, do nguoi dich thém vao dé nguoi doc dé hiéu,
khong c6 trong nguyén ban. Mot sb nhung tir bang tiéng Anh duoc dich khac véi nhiing
tr dd ding phod théng. Nhimg tir da phd thong ciing duoc nguoi dich thém vao va dé
trong diu ngodac. Vi du: “Sati — awareness” dugc dich la “Sati — Y thire (Ni¢m)”.
“Vedana — sensation” duoc dich 13 “Vedana — Cam gidc (Tho)”. Nhiéu chd khong cé tir
Pali ma chi co tur tiéng Anh ciling duoc ap dung tuong tu. Vi du: “Equanimity” dugc dich
12 “Binh tam (X4)”, “Craving” duoc dich 1a “Ham mudn (Tham)”, ...

Trong nguyén ban, nhiing tir Pali khong dugc dich sang tiéng Anh, do d6 trong ban
tiéng Viét ciing ding tir Pali. Vi du: Vipassana, Dhamma, sankhara, ...

Bén canh d6, nhiing tor Héan-Viét dugc han ché t6i da va dugc ap dung cung tiéu
chun néu trén dé doc gid tién so sanh. Vi du: Four Noble Truth — Bén Su That Thanh
Thién (Ta Diéu Dé); five aggregates — nam tap hop (ngil uan).

Pé hoan thanh ban dich, ching téi da ¢ ging lam viéc hét sirc nghiém tic; tuy
nhién sai sot 1a diéu khong thé tranh khoi. Rat mong nhan dugc ¥ kién déng gop, phé
binh tir tat ca quy vi dé ban dich dugc hoan thién hon.

Moi y kién phé binh, dong gop, vui 10ng giri vé banphiendich@gmail.com

Ban Phién dich Thién Vipassana


mailto:banphiendich@gmail.com

NHUNG PIEU CAN LUU Y TRONG BAN DICH

Nhimg 101 gido huin cia Pac Phit va nhimg vi dé tir cua Ngai duoc Thién Su
Goenka trich dan ti Luat Tang (Vinaya-pitaka) va Kinh Tang (Sutta-pitaka) trong kinh
dién Pali. (Mic du trong vai trudng hop, mot sd trich din c6 mit trong ca hai Tang,
nhung & day chi trinh bay nhitng tham khao thudoc Kinh Tang). Ngoai ra c6 mot vai doan
trich dan khac tlr nhiing tai liéu thoi hau kinh Dién Pali. Trong nhiing bai gidng ctia minh,
Thién Su Goenka giai thich cdc doan kinh thuong bang cach giang chi tiét hon 1a dich
nghia timg thuat ngit Pali. Myc dich 1a dé truyén dat cot 156i cua cac doan kinh bang ngon
ngit gian di, nhdn manh sy lién quan dén viéc hanh thién Vipassana.

Noi ma doan kinh Pali xuit hién trong bai tom luoc, 101 giai thich cua Thién Su
Goenka & ngay trong bai giang duoc tom lugce dy. Phan sau ciia tap sach, phan tiéng Pali
v6i 10i dich tiéng Viét, c6 sy nd lyc dé thé hién chinh xac doan trich din ma vin nhan
manh dugc quan diém cua mot thién gia.

Trong nhiing bai tom lugc, viéc st dung cac thuat ngir Pali dugc han ché tbi da. Dé
nhét quan, noi nao st dung nhiing tir Pali, tir s nhiéu cling duoc viét theo tiéng Pali; vi
du: s6 nhiéu cta sankhara lasankhara, cva kalapala kalapa.
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BAI GIANG NGAY THU NHAT

Nhitng khé khén ban dau — muc dich ciia phwongphap thién nay — tai sao hoi
thé dwge chon lam diém khéi dau — ban chdt cia tam — nguyén nhan cia
nhitng khé khan va cach @6i phé — nhitng nguy hiém can phdi tréanh

Ngay dau tién ching ta gap rat nhiéu kho khan va kho chiu, mot phan vi ching ta
khong quen ngdi ca ngdy va ciling khong quen viéc nd luc hanh thién, nhung phan 16n 1a
do phuong phép thién ma quy vi bit dau thyuc tap: d6 1a su thiét 1ap ¥ thic vé hoi thd, chi
hoi thd ma thoi.

Ta c6 thé dinh tam dé dang va mau le hon ma khong bi tr¢ ngai vi nhitng khé chiu
nay néu cung mot luc voi sy v thuc vé hoi tho, ta bat dau lap di 1ap lai mot tir, mot cau
cht, danh hiéu ctia mot vi than linh, hodc néu ta bit dau tudng tuong ra mot hinh anh,
mot hinh dang cua mot vi than. Nhung quy vi duoc yéu cau chi quan sat hoi thg dung
nhu ban chét ty nhién cua no, khoéng bi diéu khién, khong dugc thém vao mot tiéng noi
hodc mot hinh anh tudng tugng nao.

Nhimng céach trén khéng duoc phép boi vi muc dich cudi cing cua phuong phap
thién nay khong phai 1a sy dinh tim. Dinh tAm chi 1a mot sy hd trg, mot nic thang dé dua
dén mot muc tiéu cao thuong hon: d6 1a su thanh loc tam, diét trir moi phlen ndo, moi bat
thién trong tdm, va nhd d6 duoc giai thoat khéi moi khé dau, duoc giac ngd vién man.

M&i 1an mot bét tinh nay sinh trong tAm nhu gian di, thu ghét, dam mé, s¢ hdi, ... ta
tré' nén kho so. Bét ctr khi ndo c6 diéu bat nhu y xay ra, ta trd nén cang thang va bat dau
that nhitng nit rdi trong 1ong. R6i khi khong dat duoc nhiing diéu mong udc, ta cling lai
tao ra cang thang trong nguoi. Ta 13p di 1ap lai 161 hanh xtr nay trong sudt cudc doi cho
t6i khi toan thé co céu thé xac va tinh than tro thanh mot déng nut that (ndi két) hau nhu
khong thé thdo g& duoc. Va ta khong gir su cang thang niay cho riéng minh ma trai lai
thuong lam lay lan ra cho nhiing nguoi xung quanh. Chic chan day khong phai 16i song
dung dan.

Quy vi da té1 khoa thién nay dé hoc mot nghé thuat séng: lam sao dé séng an lac,
hai hoa voi chinh minh, va dé tao ra sy an lac va hai hoa cho 'moi nguoi khac; lam sao
séng dugc hanh phiic tir ngdy nay sang ngdy khac dong thoi tién téi hanh phuc tot dinh
ctia mdt tdm hon hoan toan thanh khiét, mot tdm hdn tran day tinh thuong khong vu loi,
tran day tur bi, hi lac trude sy thanh dat cua nguoi khac, va tran day su binh tam.

Pé hoc nghé thuat sbng mot cach hai hoa, trudc tién ta phai tim ra nguyén nhan cua
su bét ‘hoa. Nguyén nhén nay luén luén tiém an bén trong, vi vdy quy vi phai tim hiéu su
thuc vé chinh minh. Phuong phép nay giup quy vi tim hiéu, khao sat co cau tinh than va
thé xac cta chinh minh, 1 noi ¢6 nhiéu vuong mic, rang budc chi dua dén cang thang,
kh6 dau. Ta phai hiéu 1o ban chit cia minh vé& ca tinh than 1an thé xac & muc do thuc
nghiém. Chi nhu vay, ching ta méi c¢6 thé chig nghiém dugc nhiing gi bén ngoai pham
vi tinh than va thé xac. Do d6, day la phuong phap chimg thuc chan 1y, chimg thuc vé
ban than dé tim hiéu cai thuc thé thuong duoc goi 1a “TA”. Pay ciing c6 thé goi la
phuong phép chimg ngd Thuong PE, bdi vi cudi cing Thuong Dé khong 1a gi khac ngoai
chén ly, tinh thuong va sy thanh tinh.

Kinh nghiém truc tiép vé thuc tai rat quan trong. “Hiéu biét chinh minh” — tir viéc
hiéu mot thyuc tai bé ngoai, hién nhién thd thién, toi chd biét dwoc nhing thyc tai tinh té
hon, rdi t6i thuc tai tinh té nht vé than va tim. Sau khi thé nghiém nhiing thuc tai ndy, ta
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co thé tién xa hon dé thé nghi€ém thuc tai rot rdo viurgt ra ngoai gioi han cua than va tam.

Hoi tho 13 mot diém thich hop dé bit dau cudc hanh trinh ndy. Su chd tdm bang
cach dung mot doi tuong tu tao, tudng tuong — mot cau chit hodc mot hinh anh, chi dua
dén nhiéu tudong twong hon, nhiéu 4o tudng hon. N6 s& khong gitip ta tim thiy nhiing sy
that tinh té hon vé chinh minh. Dé tham nhép vao su thit vi té hon, ta phai bat dau bang
su that, bang mot thuc tai d& nhan biét, tho thién, 1 hoi thd. Hon nita, néu ding mot cau
cht, hodc hinh anh ciia mot vi than, thi khi d6 phuong phap nay s& mang tinh t6ng phai.
Mot céu chi hodgc mot hinh anh s& thudc vé mot nén vin hoa, mot tén giao nay hay mot
ton giao khac, va nhitng ngudi tir cac tang 16p khac ¢ thé s& khong chdp nhan dugc. Kho
1a bénh chung, thudc chita bénh nay khong thé 1a thudc chita ctia riéng mot tong phai nao;
thubc chita phai 1a thudc chung cho moi nguoi. Y thirc vé hoi thé phi hop cho yéu cau
ndy. Moi ngudi déu quen thudc véi hoi thd: quan sat hoi thd s& duge moi nguoi chap
nhan. Mdi budc di trén con dudng tu tip phai hoan toan thoat khdi chu nghia tong phai.

Hoi thd 1a mot phuong tién dé ta tim hiéu sy that vé chinh minh. Thyc ra, & mirc d¢
thuc nghiém, quy vi biét rat it v& co thé cua minh. Quy vi chi biét dén hinh tudng bén
ngoai, nhimg bo phén cung chirc nang ma quy vi, co thé kiém soat duoc mot cach c6 y
thirc. Quy vi khong biét gi vé cac CO quan n01 tang. Chung hoat dong ngoai tam kiém soat
ctia quy vi. Quy vi khong biét gi vé nhing té bao két ‘'hop thanh co thé minh, chung thay
ddi timg gidy timg phut Quy vi khong biét gi vé vo sb nhitng phan tng sinh hod, dién tir
xay ra lién tuc trong khap toan than.

Trén con duong tu tap ndy, bat cir nhitng gi chua biét vé ban than phai duoc quy vi
biét dén. Hoi tho s& gitp ich cho muc dich nay. Hoi thé giir vai trd nhu 13 nhip cau ndi
lién cai biét voi cai chua biét bai vi su hd hép la mot chiic nang cua co thé c6 thé hoat
dong mot cach co ¥ thirc hodc vo y thirc, ¢6 tinh hay ty dong. Ta bat dau voi sur hit the ¢6
y thire, o chu y va tién dan dén viéc y thire duoc hoi tho ty nhién, binh thuong. Va tir d6
quy vi s& tién toi mot su that tinh t& hon nira v& con nguoi ctua minh. Mdi bude tu tap 1a
mot budc di trong thyc tai. Mbi ngdy quy vi s€ thdm nhap séu hon dé kham pha duoc
nhiing thyuc tai vi té hon vé minh, v than va tdm cua minh.

Hoém nay quy vi duoc yéu cau chi quan sat chic ning vat 1y cta hoi thd, nhung
déng thoi mdi nguoi ciing quan sat tdm boi vi ban chét cua hoi tho gén lién véi trang thai
tam. Bat cr bat tinh hay phién nfio nao nay sinh trong tim lap tirc hoi thd tré nén bat binh
thuong — ta bat dau thé don dap hon, manh hon. Khi phién nao qua di, hoi tho s€ trd lai
nhe nhang. Do d06, hoi thd gitp ta kham pha thuc tai khong nhiing cta than ma con cua
tam nira.

Hom nay quy vi béat dau kinh nghi¢ém dugc mot thuc tai cuia tam do 1a théi quen di
lang thang tr doi tugng nay sang doi tuong khac. N6 khong muon tru vao hoi thd hodc
bat ctr doitugng nao khac cua sy chu tam, tréi lai, n6 chay lung tung.

Va khi di lang thang, tdm di nhiing dau? Bang cach thuc tap, quy vi thdy rang tim
hay lang thang vé quéd khir hodc téi tuong lai. Day la khuoén mau thoi quen cua tam, tam
khong muon ¢ yén trong hién tai. Thuc ra, ta phai song trong hién tai. Nhimg gi da qua di
khong thé 1dy lai dugc, nhimng gi trong tuong lai thi ndm ngoai tam tay ta cho toi khi no
tré thanh hién tai. Tuong nhé vé qua khir hay nghi toi twong lai déu quan trong nhung chi
trong gidi han dé giup ta ddi phd v6i hién tai. Tuy nhién, vi théi quen cd hiru, tAm ludn
luon tim céch trén tranh thuc té trong hién tai ma tim vé nhitng gi ngoai tAm tay, thudc
quéa khir hay tuong lai. Do d6 céi tdm di hoang ndy luén ludn bat an, khd so. Phuong
phap ma quy vi dang hoc ¢ day duoc goi 1a nghé thuit séng va cudc doi chi c6 thé duoc
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séng thuc sy trong hién tai. Do do, budc dau tién 1a hoc cach song trong gidy phut hién
tai bang cach gilt tAm trong thuc tai trudc mét, d6 1a hoi tho dang di vao va ra khoi 18
miii. Pay chinh 1a thyc tai cta gidy phut ndy médc du chi la mét thyue tai hoi hot. Khi tdm
di lang thang, hdy mim cuoi, khong mot chit buc xtc, ta chép nhan su thuc 1a, vi khuén
mau thoi quen c¢b hiru, tdm di di lang thang. Ngay luc ta nhan ra rang tdm di di lang
thang, tam s& tu dong quay trd lai voi ¥ thire vé& hoi thd mot cach tu nhién.

Chiing ta d& dang nhan ra khuynh huéng ciia tim thuong chim dam trong suy nghi
vé qua kha hay tuong lai. Vay nhitng y nghi nay thudc loai nao? Hom nay chinh chung ta
nhan thiy rang nhiéu lic y nghi nay sinh khong mach lac, khong c6 dau khong c6 dudi.
Nhimng hanh vi tinh than nhu thé thuong dugc coi 1a triéu chimg cua su dién khing. Tuy
nhién gid ddy ching ta phat hién ra rang ching ta déu dién khung nhu thé, chim dim
trong vd minh, a0 tudng, a0 gidc — moha. Ngay céa khi c¢6 y nghi mach lac, ddi tugng cia
¥ nghi s& 1a nhiing gi dé chiu hoic khé chiu. Néu 1a dé chiu, ta bat dau phan Ung bﬁng su
yéu thich, yéu thich tro' thanh ham mudn, bam giit — raga. Néu y nghi 13 kho chiu, ta bat
dau phan tmg bang sy khong wa thich rdi bién thanh ghét bo, buc bdi — dosa. Tam thirc
luc nao cling tran déy vO0 minh, ham mudn, ghét bo. TAt c4 moi bat tinh khac déu bt
ngudn tir ba tdm bét thién cin ban ndy va moi bat tinh déu lam ta dau khé.

Muyc tiéu cua phwong phap nay la dé thanh loc tam, dé giai thoat tam khoi su dau
khd bing cach xda b dan nhiing phlen ndo bén trong. bay 1a mot cuoc gidi phau sau tan
trong vo thirc, giai phau dé tim thdy va loai trir nhimg phién nio tiém an trong do. Ngay
budc dau cua phuong phap ciing phai thanh loc dugc tdm, va & day ding nhu vdy: bang
cach quan sat hoi thd ching ta da khéi sy khong nhitng dinh dugc tdm ma con thanh loc
duoc tdm. Trong ngdy hom nay, c¢6 thé c6 vai liic tdm ta hoan toan dé y dén hoi thg,
nhung mdi gidy phut nhu thé c6 tac dong rat manh liét vao viéc thay d6i khuon mau thoi
quen cia tam. Trong gidy phut d6, quy vi c6 ¥ thirc vé thuc tai, hoi thd vao hodc ra khoi
16 miii, khong mot chut 4o tudng. Va quy vi khong thé ham mudn c6 thém hodc cam thiy
ghét bé hoi thd cua chinh minh: quy vi don gidn la chi quan sat ma khong phan tng lai.
Trong gidy phut nhu vdy, tdm khong con ba tim phién ndo cin ban, co nghia 13, tim duoc
thanh tinh. Gidy phut thanh tinh ndy ¢ tang y thirc c6 anh hudng sau dam dén nhimng bat
tinh 1au doi chit chua trong vo thirc. Sy va cham gitra nhitng dong luc tich cuc va tiéu
cuc ndy tao ra sy bung nd. Mot vai bét tinh vui sau trong vo thirc s& troi 1én tang ¥ thirc
va biéu 16 thanh nhiing cam giac kho chiu khac nhau vé tinh than hay thé xac.

Khi gip phai truong hop nhu thé, s& c6 nguy co ta tré nén bat an va lam gia tang boi
phan nhiing khé khan. Tuy nhién ta nén khon ngoan dé hiéu rang, nhimg céi c6 vé 1a kho
khin thue ra 1a ddu hiéu cua sy thanh cong trong viéc hanh thién, mot dau hiéu cho théy
phuong phap thlen niy bat dau c6_hi¢u nghiém. Cudc giai phiu vao trong vo thirc da bt
dau va mot sd nhiing ung nhot nam sau trong d6 bat dau ra khoi vét thwong. Mic dau
tién trinh khong dugc dé chiu, nhung day la duong 161 duy nhat dé loai bo ung nhot, dé
diét trir bat tinh. Néu ta tiép tuc tu tap ding cach, moi kho khan s& tir tur blen mat. Ngay
mai s& dé dang hon mt chut, ngay mdt cang dé hon nira. Tung chit mot, tat ca nhimg
kho khan s& bién mét néu quy vi tu tap kién tri.

Khong ai c6 thé tu tap thay cho quy vi; quy vi phai tw minh tu tap 1iy. Quy vi phai
tim hi€u sy that trong chinh minh. Quy vi phai ty giai thoat minh.

Vai loi khuyén vé cdach tu tdp:
Trong nhimg gi¢' hanh thién, luon ludn thién trong nha. Néu thién ngoai troi, tiép
xtc truc tiép véi anh sang va gio, quy vi khong thé tham nhip vao chiéu séu cua tdm.
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Trong gid nghi quy vi c6 thé ra ngoai.

Quy vi phai & trong pham vi cua trung tim thién. Quy vi dang giai phiu tdm minh,
nén ¢ trong phong giai phau.

Quyét tam & lai tron khoa thién bét ké nhitng kho khin quy vi c6 thé gip phai. Du
gip khé khin trong ltc tu tap, hiy ¢ ging duy tri quyét tim manh mé& nay. Néu bo vé
gitta khoa thién, c6 thé s& gp nguy hiém.

Tuong ty, hdy quyet tam tuan theo moi ndi quy, diéu 1¢, trong do diéu 1¢ gitr im lang
12 quan trong nht. Nhat quyet theo dung thot khoa biéu va nhét 12 phai c6 mit tai thién
duong trong ba 1an ngdi thién chung mdi ngay, mdi lan mot gio.

Tranh nguy co cua viéc an qua nhiéu. Tranh khong ngd guc va néi nhimg diéu
khong can thiét.

Tu tap ding theo sy hudng dan. Trong thodi gian khoa thién, dimg ché bai nhing gi
quy vi da doc hodc hoc dugc & noi khac. Hay dé ching qua mdt bén. Pha tron cac
phuong phép lai v6i nhau s& rat nguy hiém. Néu c6 diéu gi chua hiéu rd, quy vi hdy toi
gip ngudi huéng din dé duoc sang t6. Nhung hdy thir tip theo phuong phip ndy mot
cach cong bang; néu lam dung nhu vAy, quy vi s& git hai duoc thanh qua tot dep.

Hay tan dung thoi gian, co hoi, phuong phap dé giai thoat minh khoi moi rang budc
cua sy ham muodn, ghét bo, va do tudng dé hudng duoc an lac thyc sy, hai hoa thyc su,
hanh phuc thuc su.

Mong tat ca quy vi dugc hanh phic thuc su.

Nguyén cho tdt ca ching sinh dwoc hanh phiic!
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BAI GIANG NGAY THU HAI

Pinh nghia chung vé dc va thién — Bat Thanh Pao: sila (gidi) va samadhi (dinh)

Ngay thir hai d3 qua. Mic dau ngay thir hai c6 kha hon ngay tht nhit mot chut,
nhung nhimg kho khin vAn con. TAm con nhiéu bat an, bdon chdn, hoang di nhu con bo
rimg hay con voi rimg s& gdy ra nhiéu thiét hai khi vao noi cu ngu ctia con nguoi. Néu
mot nguol khon khéo thudn hoa va huin luyén duoc con tha rung, thi tat ca stc manh cua
nod, thay vi dé pha hoai, s& bat dau phuc wu xa h6i mét cach hiru hi¢u. Tuong tu nhu thé,
tdm tri manh hon vd nguy hiém hon voi rimg rat nhiéu, né can phai dwoc thuan hoa va
hudn luyén; sau d6 sttc manh 16n lao cua tam tri s& bat dau phuc vu cho ching ta. Nhung
chiing ta phai tu tip that nhan nai, that kién tri va lién tuc. Su tu tap lién tuc 1a bi quyet
cua thanh cong.

Chiing ta phai ty tu tap, khong ai c6 thé tu tap thay cho ta. Vi tat ca tinh thuong va
long tir bi, mot vi di giac ngd chi day cho ta con dudng tu tip. Nhung Ngai khong thé
cdng ta dé di dén muc dich cudi cung. Chung ta phai ty minh budc di, ty minh chién déu,
ty minh tu tdp dé giai thoat. DI nhién mot khi ta bat dau tu tap, ching ta s& nhin duoc rat
nhiéu stc manh hd trg ciia Dhamma (Phap luc), nhung ching ta phai ty minh tu tap.
Chung ta phai ty minh di hét con dudng.

Nén hiéu rd con duong ching ta di theo 1a con duong gi. Puc Phit mé ta con duong
nay bang nhiing 161 day gian di:
Tranh lam moi diéu éc,
chi lam nhiing diéu lanh,
thanh loc tam y;
dola 101 day ctia chu Phat.

Pay 1a duong 16i chung duwoc moi ngudi thudc moi thanh phan, thudc moi chung toc
va moi qudc gia chip nhan. Nhung khi dinh nghia thé nao 13 thién va thé nao 13 bat thién
thi lai c6 van dé. Khi tinh tiy cia Dhamma (Phép) bi mat di, Dhamma tro thanh tong
phai. R6i mdi tong phai dua ra mot dinh nghia khic nhau vé& thién, ching han nhu bé
ngoai phai nhu thé ndo, hodc phai cir hanh nhiing nghi 1& gi, hodc phai tin vao mot diéu
gi. Tat ca chi 1a nhiing dinh nghia mang tich cach tong phai, duoc mot sé ngudi chip
nhan nhung bi mot s khac pht nhan. Nhung Dhamma dua ra mdt dinh nghia chung vé
bat thién va thién. Bat ct hanh dong nao lam hai nguoi khac, quéy r6i sy an lac, hai hoa
ctia nguoi khac 1a bat thién, 1a xdu ac. Bat cir hanh dong nao gitp ich cho ngudi khac,
mang lai an lac, hai hoa cho ngudi khéac 1a thién, 1a lanh. Pay 1a mét dinh nghia khong
theo tong phai nao ma chi dya theo luat ty nhién. Va theo luat tu nhién, trudc khi ta co
thé lam nhimg viéc c6 hai cho ngudi khac, tdm ta phai chat chira nhiing phién nio nhu
noéng gian, s hai, thu han, ... Va mdi khi phat sinh phién ndo trong tam, ta tré nén kho so,
ta song trong dia nguc ndi tdm. Tuong tu, ta khong thé 1am nhimg viéc gitp ich nguoi
khéc néu trudc d6 ta khong phat sinh tinh thuong, long tir bi va thién chi. Va ngay khi ta
phét trién dugc pham chét tét cua mot tdm thanh tinh, ta bit ddu huong duge mot thién
duong an lac ndi tam. Khi ta giup ngudi khac, ta dong thoi ciing gitip ta; khi ta 1am hai
nguoi khéc, ta ddng thoi 1am hai chinh ta. Py 1a Dhamma, 1 chan 1y, 12 quy luat — quy
ludt chung cuta ty nhién.

Con duong cua Dhamma dugc goi 1a Bat Thanh Pao. Thanh c6 nghia 1a ai di theo
duong 16i ndy duong nhién s& thanh mot ngudi co tdm hon thanh thién, mot thanh nhan.
Con duong ndy dugc chia ra 1am ba phan: sila, samadhi va panna. Sila 13 dao dirc (gioi)
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— tranh nhitng hanh dong va 10i ndi bat thién, 1am nhiing viéc thién. Samadhi 13 1am chi
duoc tim minh (dinh). Thuc tap ca hai rat c6 loi, nhung ca sila 13an samadhi déu khong
thé diét trir duoc tat ca nhitng phién ndo tich luy trong tdm. Vi 1y do nay, ta phai thuc
hanh phan thir ba cua con dudng tu tip: panna, phét trién tri tu¢, hoan toan thanh loc
duoc tam (tu€). Ba phﬁn trong Bat Thanh Dao thudc vé sila nhu sau:

1) Samma-vaca — 151 n6i chan chinh, n6i nhiing 16i thanh tinh (chénh ngf). D¢ hiéu
dugc 1oi ndi thanh tinh la gi, ta phai hiéu dugc 10i noi bat tinh ra sao. N6i doi dé lira loc
nguoi, noi 101 cay nghiét lam ton thuong ngu(n n6i x4u sau lung va vu khong, noi 101 vo
bd va nham nhi, tit ca déu la nhitng 161 noi1 bét tinh. Khi ta tranh duogc hét nhiing diéu
nady, nhitng gi con lai 1a 161 n61 chan chinh.

2) Samma-kammanta — hanh dong chan chinh, hanh dong thién (chanh nghiép).
Trén con duong cuia Dhamma, thudc do duy nhat dé xac dinh nhitng hanh dong thudc vé
viéc 1am, 101 néi hay y nghi 13 tinh hay bat tinh chinh 1a & chd hanh dong d6 gitp ich hay
lam hai nguoi khac. Do do giét hai, trom cép, ta dam, va say sua dén d6 khong biét minh
dang lam gi déu 1a nhitng hanh dong c6 hai cho ngudi dong thoi ciing hai chinh minh.
Khi ta tranh khong lam nhitng hanh dong bat tinh ndy, nhitng gi con lai 13 hanh dong
chéan chinh.

3) Samma-ajiva — nghé nghiép chan chinh (chanh mang). Moi nguoi deu phai co
viéc 1am dé nudi séng cho ban than va cho than nhan, nhung néu cach kiém séng do c6
hai cho nguoi khac thi d6 khong phai 1a nghé nghiép chan chinh. C6 thé ta khong lam
nhiing viéc sai trai trong nghé nghiép ctia minh nhung lai khuyén khich nguoi khéc lam
sai qudy; vy 1a ta ciing kiém sdng mot cach khong chan chinh. Vi du: ban rugu, mé song
bac, ban vii khi, ban thi vit hodc ban thit déu khong phai 1a nghé nghiép chan chinh.
Ngay ca nhitng nghé luong thién, nhung chi voi muc dich boc 16t ngudi khac, nhu vy 1a
ta da khong kiém séng mot cach chan chinh. Néu muc dich 1a dé 1am tron nhiém vu cua
mot ca nhan trong x3 hoi, dong gop kha ning, nd luc cho loi ich chung, dé bu lai, ta chi
nhan tht lao wira phai dé nudi song cho ban than va cho nguoi than. Nhu vdy 1 ta hanh
nghé chan chinh.

Mot chu gia dinh, mdt cur sT can tién d€ nuoi ban than. Tuy nhién moi nguy hiém la
khi viéc kiém tién tro thanh mot hinh thic théi phong ban ngi: ta tim cach tich luy cho
minh cang nhiéu cang t6t, va khinh ré nguoi kiém duoc it hon. Mot thai ¢6 nhu thé, ¢
hai cho nguoi khic déng thdi ¢ hai cho chinh minh vi tu ngd cang 16n chimg nao ta cang
cach xa su giai thoat chung dy. Boi viy, mot phan quan trong cua 161 séng chan chinh 1a
dong gop tir thién, chia s¢ mot phan nhiing gi ta kiém dugc cho ngudi khic. Khi d6 ta
kiém sbéng khong nhimmg cho riéng minh ma con gitip ich cho ngudi khac nira.

Néu Dhamma chi don thudn gdm c6 su chil ¥ vao viéc tranh lam hai nguoi khac thi
Dhamma khong ¢6 hiéu nghiém. Trén 1y thuyét, ta c6 thé hiéu su nguy hai trong viéc 1am
4c va loi ich cua viéc 1am lanh hodc ta c6 thé chép nhén sy quan trong cua sila chi vi l1ong
ngudng md ddi véi nhitng ngudi thuyét giang vé dao duc. Tuy nhién ta van tiép tuc lam
nhitng viéc bat thién boi vi ta khong klem soat dugce tdm minh. Do d6 phéi tu tap phan
thtr hai cia Dhamma, samadhi — phat trién viéc 1am cha duoc tam. Trong viéc nay co ba
phan cta Bat Thanh Pao:

4) Samma-vayama — nd lyc chan chinh, tu tip dang cach (chanh tinh tin). Qua su
thuc tap, quy vi da thiy tam tri yéu dudi va chao dao dén chimg ndo, luon ludn nhay hét
tir d6i twong nay sang ddi tuong khac. Mot tam nhu thé can dugc luyén tap dé dugc viing
manh hon. C6 bdn cach luyén tap lam cho tdm viing manh: di€t trtr nhitng bét tinh d3 c6
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trong tam, khong cho bt tinh mdi nay sinh, bao ton va gia ting nhiing diéu thién dang cé
trong tam, va trau d6i nhittng diéu thién con thiéu sot. Bang cach tap y thirc vé hoi thd
(Anapana) quy vi da gién tiép bat dau thyc hanh sy luyén tép nay.

5) Samma-sati — y thirc chan chinh, ¥ thirc vé sy thit & gidy phat hién tai (chnh
niém). Hudng vé& qua khir chi c¢6 nhing ky trc, hudng vé tuong lai chi ¢6 su mong udc, lo
so, tuong tuong. Quy vi dd bat dau thuc tip samma-sati bang cach tap cho minh ludn
lu6n y thirc dugce nhimg gi dang xay ra trong gidy phut hién tai, trong pham vi bén trong
mii. Quy vi phai phat trién kha nang y thirc duge toan thé thuc tai, tir tho thién dén tinh
té nhat. Pé bat dau, quy vi dé y dén hoi thé ¢ ¥ thic, ¢6 chu ¥, réi dén hoi thd ty nhién,
nhe nhang, sau d6 chi y dén su xtic cham cua hoi thd. Bay gid quy vi s& chii tim vao mot
d6i tuong tinh té hon: nhitng cam giac cta than thé, nhimg cam giac ty nhién trong khu
vuc gi6i han & mii. Quy vi c6 thé cam thiy nhiét d6 cta hoi thd, lanh hon mot chut khi
vao, 4m hon mot chut khi ra khoi co thé. Ngoai ra, con vo s6 cam giac khoéng lién quan gi
dén hoi tho nhu ndng, lanh, ngta, thoi thop, rung dong, dé nén, cang thang, dau nhuec, .
Quy vi khong thé chon lya cam giac minh muén bdi vi quy vi khong thé tao ra cam giac.
Chi quan sat, chi luén luén dé y. Tén cua cam gidc khong quan trong, diéu quan trong la
ta y thire dugc thuc trang cua cam gidc ma khong phan ung lai ching.

Nhu quy vi da thay, khuén mau thoi quen cua tdm la chim dim trong tuong lai hodc
qua khir, tao ra ham mudn hoac ghét bé. Bang cach thyc tap vé y thic chan chinh, quy vi
dd bat dau x6a bo thoi quen nay. Khoéng phai la sau khoa thién nay quy vi s€ quén hét qua
khr va khong con mét y nghi nao vé tuong lai. Nhung trén thyc te quy vi thuong phi
pham ning luc ctia minh khi suy nghi 1an quan mot cach vo ich vé qua khtr hodc tuong
lai, phi pham né nhiéu dén ndi khi can nhd lai hodic can hoach dinh mot viée gi quy vi
khong thé 1am duogc. Bang cach phat trién samma-sati, quy vi s€ hoc dugc cach chu tam
vao thuc tai. Quy vi s& nhan thdy, khi can, s& nh6 lai nhitng gi da qua mot cach dé dang
hon va c6 thé hoach dinh thoa dang cho tuong lai. Quy vi s& séng mot cudc doi hanh
phic va lanh manh.

6) Samma-samadhi — dinh tdm chan chinh (chanh dinh). Chi dinh tam suong khong
phai la myc tiéu cua phuong phap nay; sy dinh tdm quy vi dat dugc phai c6 nén tang cua
su thanh tinh. Ta c6 thé dinh tdm trén nén tang ctia 10ng ham mudn, ghét bo hodc vo
minh, nhung day khong phai 1a samma-samadhi. Ta phai y thic dugc thuc tai trong ta,
khong mot chut ham mudn hodc ghét bo. Gitt duoc sy ¥ thirc nay lién tuc tir gidy phit
nay sang gidy phut khac chinh la samma-samadhi.

Bang céch triét dé tuan theo nim gioi, quy vi da bat dau thuc tap sila. Bang cach rén
luyén tam tri minh chim ché vao mot diém, mot déi twong cod thyc trong gidy phut hién
tai ndy, quy vi da bat dau co6 dugc samadhi. Gid hdy tu tap chuyén can dé cho tdm trd nén
nhay bén, dé khi bat dau thuc tdp panna, quy vi s& c6 kha ning tham nhép vao nhing
tang sdu tham ciia vo thirc, dé tay trir hét nhitng bat tinh nam trong d6 va huong duoc
hanh phuc that sy — hanh phuc cua sy giai thoat.

Mong tat ca quy vi dugc hanh phuc thuc su.

Nguyén cho tdt ca ching sinh dwoc hanh phiic.
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BAI GIANG NGAY THU BA

Bat Thanh Pao: panna — tri tué thu nhdn (van tué) tri tué twe duy (tw tué), tri
tué thue chimg (tu tué) — cdc kalapa (vi tit) — bén nguyen 16 (i dai) — ba ddic
tinh: vé thuong, ban chdt hw do ciia ngd, khé — sw thau hiéu thuc tai bén ngodi

Ngay thir ba d3 qua. Chiéu mai quy vi s& budc vao lanh wiuc panna, tri tu¢, phan thi
ba cua Bat Thanh Pao. Khong c6 tri tu¢ con duong tu tap s€ khong tron ven.

Ta bat dau cudc hanh trinh bang cach thuc tap sila (gidi), nghia 13, bang cach tranh
lam hai ngudi khac; nhung mic du khong 1am hai nguoi khac ta van lam hai chinh minh
bang cach tao ra phién ndo trong tdm. Do d6 ta tap luyén samadhi (dinh), hoc cach kiém
soat tdm, hoc cach d& nén nhimg phién nio da phét sinh. Tuy nhién, dé nén nhimg phién
nio khong thé loai trir ching dugc. Ching van ton tai trong vo thirc va sinh sbi nay ng,
tiép tuc 1am hai chinh ta. Do d6 budc thir ba ctia Dhamma (Phap) 14 panna: d6 1a khong
dé nhitng phién ndo ty do hoanh hanh va ciing khong dé nén ching, nhung trai lai cho
phép ching nay sinh ra va bi diét trir. Khi cac phién ndo bi diét trir, tdm s& khong con
nhirng bét tinh. Va khi tdim d3 duoc thanh loc, khong can mot nd luc ndo, ta cling tranh
dugc nhirng hanh dong c6 hai cho nguoi khac bdi vi dac tinh ctia mQt tam thanh tinh 1a
chtra ddy thién chi va tinh thuong cho moi nguoi. Tuong tw, khong can phai ging stc ta
cling tranh dugc nhiing hanh dong lam hai chinh ta. Ta séng mdt cugc doi hanh phuc va
lanh manh. Béi vy mdi budc trén con dudng tu tdp han phai dan dén budc ké tiép. Sila
dua to1 sy phat trién samadhi, sy dinh tam ding cach; samadhi dua téi su phat trién
panna, tri tué dé thanh loc tam; panna dwa t6i nibbana (niét ban), su giai thoat khoi moi
bét tinh, sy giac ngd hoan toan.

C6 hai phan cua Bat Thanh Pao thudc vé panna:

7) Samma-sankappa — su suy nghi chan chinh (chanh tu duy). Khéng can thiét phai
ngung tién trinh suy nghi trudc khi phat trién tri tué. Su suy nghi van con, nhung nép tu
duy thay d6i. Nhitng phién no & bé mit cta tAm mat di nho ta thuc hanh ¥ thic vé hoi
thé. Thay cho nhiing y nghi lién quan dén ham mudn, ghét bo va 4o tudng, ta bat dau co
nhitng suy nghi lanh manh, suy nghi v& Dhamma, vé con dudng giai thoat.

8) Samma-ditthi — su hiéu biét chan chinh (chanh kién). Py méi thuc 1a panna,
hi€u biét sy that ding nhu that, chr khong phai tudng nhu that.

C6 ba giai doan trong viéc phét trién panna, phat trién tri tug.

Pau tién 1a suta-maya panna (van tué), tri tu¢ c6 dugc nho nghe noi, hoac doc duoc
nhitng 161 cta nguodi khéc. Tri tué thu nhén ndy rat hiru ich, gitp ta di dung duong. Tuy
nhién, chi riéng n6 thoi thi khong thé giai thoat dugc vi trén thyc t& n6 chi 1a tri tug vay
muon. Ta chdp nhin nd la ding c6 thé vi long tin mu _quang, c6 the vi ghét bd, vi sg néu
khong tin theo s& bi xudng dia nguc, hodc vi uéc mudn, hy vong néu tin theo s& duogc 1én
thién dudng. Nhung trong bat clr trudng hop ndo, nd ciing khong phai 1a tri tué cua chinh
minh.

Nhiém vu cua tri tué thy nhan phai dwa t6i giai doan ké tiép: cinta-maya panna (tw
tué), su hiéu biét tu duy. Dua trén ly tri, ta thuong tim hiéu nhiing gi ta nghe hodc doc
duoc dé xem xét chung c6 hop 1y khong, co thuc té khong, c6 loi ich khong. Néu ding
nhu thé, thi ta chip nhin chung. Sy hiéu biét c6 phan tich ndy ciing rat quan trong nhung
nd cling rat nguy hiém néu duoc coi 1a sy hiéu biét toi hau. Mot nguoi phét trién kién
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thirc tri 6¢ ctia minh r61 do d6 cho rang minh 1a nguoi rat khon ngoan. Tat ca nhiing gi
nguol d6 hoc duge déu chi dé thoi phong ban ngd, nguoi dd con xa sy gidi thoat nhicu
lam.

Nhiém wu dting dén cta su hiéu biét tu duy 1a dé dua t6i trinh do ké tiép: bhavana-
maya panna (tu tué), tri tu¢ dat dugc ngay trong chinh minh, & mic do thuc nghiém. Day
moi 1a sy hiéu biét thuc sy. Sy hiéu biét thu nhan hay tu duy rat hitu ich néu chang khich
1¢, huéng dan ta téi giai doan ké tiép. Tuy nhién, chi co6 tri tu¢ thyc nghi€ém méi cod thé
dua ta to1 giai thoat bdi vi day la tri tu¢ cua chinh ta, duya trén kinh nghiém ban than.

Mot vi du vé ba loai tri tué: Mot bac si viét toa thudc cho mot bénh nhan. Ngudi nay
vé nha, va vi su tin tudong hoan toan vao bac si, ngay nao cling mang toa thudc ra doc;
day la suta-maya panna, tri tu¢ thu nhan. Khong hai long nhu thé, nguoi do trd lai gap
bac si va doi hoi dugc giai thich vé toa thudc, tai sao lai can thiét va cong hiéu cia toa
thubc; day 1a cinta-maya panna, tri tué tu duy. Cudi cing nguoi d6 udng thudce; chi nhu
vay nguoi dé6 moi hét bénh. Hiéu qua chi dat dugc sau khi thuc hién phén thir ba,
bhavana-maya panna,tritu¢ do ty chig nghiém.

Quy vi t6i khoa thién nay dé chinh minh udng thudc, dé phat trién tri tué cho minh.
Mubn 1am dugc nhu thé quy vi phai hiéu su that & mic do thuc nghiém. Rét nhiéu hiéu
lam xay ra vi nhiing diéu tudng nhu that hoan toan khac han voi sy that. Dé tranh khoi su
nham 1an nay, quy vi phai co duoc tri tué thuc nghiém. Va bén ngoai than thé cua ta, su
that khong thé dugc chimg nghiém ma chi ¢6 thé duge suy luan dén ma thoi. Do do, quy
vi pha1 phat trién dugc kha nang chu’ng nghlem duogc sy that bén trong chinh mmh tur
chd tho thién nhét téi chd tinh té nhét, dé thoat khoi moi 4o tuwong, moi vudng méc, rang
bude.

Moi ngudi déu biét 1a vii tru thay ddi khong ngimg, nhung chi su hiéu biét mang
tinh tri thic vé thuc tai nay khong gitp ich dugc gi cé; ta phai chung nghiém duogc su
thay d6i dy trong chinh ta. C6 thé khi mot viéc dau budn xay ra, nhu mot ngudi gﬁn gui
hodc than thiét qua doi, déi dién voi thuc té phii phang nay cua sy vo thuong, ta bat dau
cé tri tué, thiy dugc su vO nghia trong viéc theo dudi nhiing ciia cai tran tuc, hodc viéc
tranh cii véi ngudi khac. Nhung ching bao 1au, thoi quen cii ctia sy ngd man khang dinh
lai quyén luc ctia no, va tri tu€ nay bi lu mo dan boi n6 khong dua trén kinh nghiém truc
tiép cia ca nhan. Ta dd khong chimg nghiém duogc su that cua vo thudng ngay trong ta.

Moi su déu doi thay, sinh va diét ting gidy phut — anicca; nhung tién trinh nay xay
ra qua nhanh va lién tuc nén tao ra a0 tuéng moi viéc déu bét bién, khong thay doi. Ngon
Iira cua ciy nén va 4nh sang ciia bong dén dién déu thay doi khong ngimg. Néu ta phat
hién dugc tién trinh thay doi bang céc gidc quan ctia minh, nhu trong trudng hop anh
sang cua dén cdy, ta c6 thé thoat khoi o tuong. Nhung khi su thay doi xdy ra qué nhanh
va lién tyc nhu truong hop cua bong dén dién ma cac gidc quan cua ta khong thé phat
hién duoc thi sy pha vo 4o tuong khé hon rat nhidu. Ta c6 thé nhan ra sy thay do6i khong
ngimg ctia mot dong song dang chay nhung lam sao ta hiéu dugc rang, nguoi dang tim
trong dong séng do cling dang thay doi timg gidy timg phut?

Cach duy nhat dé pha v& 4o tuong la tap cach tim hiéu ngay trong chinh ta, va tu
chimg nghiém duoc thyc tai cua co cau than va tam cua chinh minh. Day 1a diéu ma thai
tir Siddhattha Gotama d3 lam dé tro thanh mot vi Phat. Bo qua mot bén tat ca nhirng diéu
da biét trudc day, Ngai tim hiéu vé chinh Ngai dé phat hién ra ban chat thuc sw cia co
cAu vit chat va tinh than Bit dau tir thuc tai nong can, biéu hién be ngoai, Ngai tham
nhdp t6i timg 10p vi t& nhit, va Ngai kham pha ra rang toan thé co cdu vat chit, toan thé
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thé gioi vat chit, duogc ciu tao béng nhiing vi tu, tiéng Pali goi la attha kalapa. Ngai
nhan thdy mdi vi tir gdm co bdn nguyén t6 chinh — dat, nudc, gio, lira, va nhitg thudc
tinh cua chiung. Ngai phat hién ra rang nhiing vi tr ndy 1a nhiing phan tir can ban két hop
thanh vat chit, va chung sinh ra rdi diét di rat nhanh — hang ti ti lan trong mot gidy. Trén
thuc té, khong c6 sy chic dic trong thé gidi vat chat; khong co gi ngoai su bung chay va
nhiing rung dong. Cac nha khoa hoc hién dai da xac nhan nhiing phat hién cua Buc Phat
va di ching minh bang thi nghiém 1a thé giéi vat chit gdm c6 nhitng hat co ban sinh diét
rat nhanh. Tuy nhién, cac nha khoa hoc nay khong thé thoat khoi khd dau boi vi ho chi
hiéu béng tri thuc, khong giéng nhu Puc Phat, ho khong chung nghiém truc tiép duoc su
that bén trong chinh ho. Chi khi nao ta tu chiing nghiém dugc thuc tai vO thudong noi
chinh minh, khi d6 ta méi c6 thé thodt khéi dau kho.

Cung luc voi sy hiéu biét v& anicca phét trién trong ban than, mot sy hiéu biét khac
cta tri tué phat sinh: anatta, khong co céai “ta” va khong co cai “ctia ta”. Trong ciu tric
vat chat va tinh than, khong c6 mot céi gi co thé ton tai hon mot khoanh khéc, khong co
gi c6 thé duoc xem 13 cai “ta”, hodc mot linh hon khong thay doi. Néu c6 mot céi gi that
su 13 “cta ta”, thi ta phai lam chi dugc ching, phai kiém soat dugc ching. Nhung trén
thyc té, ta khong lam chu dugc ngay ca than xac minh: né ludn ludn thay doi, huy hoai
khong ké gi dén udc mudn cia ta.

Ké dén, sy hiéu biét thir ba cua tri tué phat sinh: dukkha, kho. Néu ta ¢6 lam chu va
bam giit nhitng gi dang thay d6i ngoai tim kiém soat ctia minh thi duong nhién ta tao ra
khd cho chinh minh. Thong thuong, ta nhan biét kho qua nhu’ng cam giac kho chlu
nhung cam giac dé chiu ciing tao ra kho khong kém néu ta dinh méc vao cac cam giac ay,
boi vi ching ciing vo thuong nhu thé. Bam viu vao nhiing gi phu du tam bo chic chin s&
dua t6i kho.

Khi su hiéu biét vé anicca, anatta, va dukkha tré nén virng manh, tri tu¢ nay s¢€ thé
hién trong cudc sdng hing ngdy cua ta. Ciing nhu khi ta dd hoc dugc cach thim nhap
vuot qua thyuc tai biéu hién bén trong, thi trong nhiing hoan canh bén ngoai ta s€ c6 kha
nang théy duoc su that biéu hién déng thoi cling théy duoc su that toi hau. Ta thoat khoi
4o tuong va sdng mot cudc doi hanh phic va lanh manh.

Rét nhiéu 4o tudng hinh thanh tir mdt sy that hién 16 ra bén ngoai, chic chén, két
hop chat ché — chang han 4o tudng vé sic dep thé xac. Than xac chi dep khi con két hop
voi nhau thanh mot khdi. Bat cr bd phén nao khi nhin riéng r& s& khong con hip dan,
khong con dep nita — asubha. Vé dep thé xac 12 mot thue tai c6 tinh ndng can, bé ngoai,
khong phai 1a sy that toi hau.

Tuy nhién, hiéu dugc ban chit hu 4o cia vé dep thé xac khong dua dén su ghét bo
nguoi khac. Khi tri tu¢ da phat sinh, tam tri ty nhién tré nén quan binh, khong dinh mic,
thanh tinh, day thién chi ddi v6i moi nguodi. Khi di chimg nghiém dugc sy thuc trong
chinh minh, ta s& hét 4o tudng, ham mudn, ghét bd dé séng duoc mot cudc séng an lac va
hanh phuc.

Chiéu mai, quy vi s& budc nhiing budce déau tién trong lanh vuc panna khi thuc tap
Vipassana. Khong nén nghi rang ngay sau khi bat dau, quy vl s€ thay nhirng hat vi tu sinh
ra va diét di trong khip co thé. Khong phai nhu thé, ta bat dau bang su that tho thlen hién
16, va bang cach gitr dugc su binh tam, dan dan ta s& tham nhdp vao su that tinh té hon,
t6i nhimg su that tdi hau vé tinh than va vat cht, va sau cung, t6i su that ti hau vuot ra
ngoai than va tam.

Pé dat dugc muc dich ndy, quy vi phai tw minh tu tap. Do d6 nén giit sila ciia minh
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vitng manh hon, boi vi day 1a nén mong ciia sy tu tap, va tiép tuc thuc hanh Anapana cho
t6i 3 gio chiéu ngay mai; tiép tuc quan sét thyc tai trong pham vi quanh mii. Tiép tuc 1am
cho dau 6c bén nhay dé khi khoi sy Vipassna vio ngdy mai quy vi ¢6 thé tham nhap vao
nhitng tang 16p sau hon va diét trir duwoc nhitng bat tinh an sau trong d6. Hay tu tap kién
nhan, bén bi, lién tuc, vi su tot dep va su giai thoat ctia quy vi.

Nguyén cho quy vi thanh cdng trong nhimg budc dau tién trén con dudng giai thodt.

Nguyén cho tdt ca ching sinh dwoc hanh phiic!
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BAI GIANG NGAY THU TU

Nhung cau hoi llen quan dén cdch thirc tu tap Vipassana — ludt vé nghiép —
tam quan trong vé hanh déng ciia tam — bon thanh phdn ciia tam: hay biét,
nhdn dinh, cam giac, phan ung (thuc, twong, tho, hanh) — duy tri y thuc (niém)
va sie binh tam (xd) la dwong 16i dé thodt khé

Ngay tht tu 13 ngdy rdt quan trong. Quy vi dd bit dau nhung minh vao dong sdng
Dhamma, tim hiéu sy that vé chinh con ngudi minh & linh wuc céc cam gidc trén than.
Trong qua khtr, vi v0 minh, nhimg cam gidc nay 1a ngudn gdc sinh s6i nay nd cua khd
dau, nhung ching ciing 1a phuong tién dé diét trir kho. Quy vi da khoi su budc trén con
duong giai thoat bang cach hoc cach quan sat cam giac trén co thé va duy tri sy binh tam.

Vai cau hdi thuong dugc dat ra vé cach thuc tap nay:

Tai sao phdi di chuyén si chii tam trén khdp co thé theo thir tu, va tai sao phdi theo
thur ty nay?

Thir ty nao cting dugc, nhung thir tu rat can thiét. Néu khong, s€ co nguy co bo sot
vai chd trén co thé, va nhing chd @6 s& van con bi mu md, bd trong Céam giac hién dién
khip moi chd trén co thé, va trong phuong phap ndy, diéu rit quan trong la phat huy
dugc kha nang cam nhén dugc ching trén toan than. Vi 1y do nay, di chuyén theo tht tur
rat co loi.

Néu chd nao trén co thé khong c6 cam giac, quy vi c6 thé dimg su chi tim ¢ d6 mot
phut. Trén thyc té, tai d6 ciing nhu tai moi chd khac trén co thé déu c6 cam giac, nhung &
trong trang thai rat tinh té khién tdm quy vi khong cam nhan dugc va nhu thé chd nay cé
vé nhu mo ho. Nén dung lai noi d6 mot phut, quan sat mot cach binh tinh, yén lang va
binh tdm. Khong sinh l1ong ham mudn c6 mot cam giac hodac ghét bo sy mu mo. Néu lam
nhu thé, quy vi d3 danh méat sy binh tdm, va mot tim mat quan binh thi thiéu bén nhay,
chic chan s& khong nhan biét dugc nhilng cam giac tinh té hon. Nhung néu tam dugc
gitr quan binh, n6 s& tro' nén ben nhay hon va c6 kha nang nhan biét duoc cac cam giac
vi t& hon. Hay binh tdm quan sat timg ving khoang mot phut, khong nén nhiéu hon. Neu
trong mot phat khong cam thiy cam gidc ndao xut hién, hdy mim cuoi di chuyen t1ep
Trong vong ké tiép lai nging tai d6 mot phit; khong som thi mudn, quy vi s& bat dau
cam thiy cam giac tai noi do va trén khip co thé. Néu quy vi dd dimg 6 d6 mot phit ma
van khong cam thiy gi thi nén cam nhan sy co xat cua 4o quan néu day 1a khu wuc duoc
che kin, hoac su xtc cham voi khong khi néu noi d6 khong c6 vai che. Bit dau bang
nhitng cam giac tho thién nay va dan dan quy vi s& cam nhan duoc cac cam giac khéc.

Néu ta dang chl tam vao mot noi trén co thé va mot cam gidc xudt hién tai mét cho
khdc, vdy ta c¢6 nén doi sw quan sdt dén ché dé khéng?

Khong nén, van tiép tuc di theo thi ty. Ping c6 loai bd cam gic tai nhitng chd
khéc trén co thé — quy vi khong nén 1am nhu thé — nhung dimg coi ching 1a quan trong.
Chi khi nio qui vi di chuyén dén dau qui vi mdi quan sat cam giac & chd d6. Hay di
chuyén theo thtr tu. Néu khong, quy vi s& nhay tir chd nay sang chd khac, bo sét nhiéu
chd trén co thé va chi quan sat dugc nhiing cam giac thd thién. Quy vi phai tap cho minh
quan sat dugc nhiing cam glac khac nhau trén khap co thé, tho thién hay tinh té, d& chiu
hay khé chiu, rd rét hay mo hd. Do d6 khong bao gid dé su chii tim nhay tir chd niy sang
cho khac.
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Can thoi gian bao ldu dé di chuyén tir dau t&i chdn?

Thoi gian khac nhau tuy trudng hop. Loi chi dan 1a chii tAm vio mdt ving nao do
va ngay sau khi cam nhan dugc cam giac hiy di chuyén tiép. Néu tdm du nhay bén, tim
s& y thire duoc cam giac ngay khi t6i mot chd nao d6 va quy vi ¢6 thé di chuyén tiép ngay
1ap tac. Néu truong hop ndy xay ra trén khap co thé, ta c6 thé di tir dau t6i chan trong
khoang muoi phut. Nhung ta khong nén di chuyén nhanh hon trong giai doan nay. Tuy
nhién, néu tam khong duoc nhay bén, nhiéu noi can phai cho téi mot phat cho cam gidc
xuat hién. Trong trucng hop do, ¢ thé phai mat ba muoi phut hoic mot gio dé di tur dau
xudng chan. Thoi gian can thiét dé di chuyen du mot vong khong quan trong. Chi tiép tuc
tu tdp mot cach kién nhan, bén bi, chic chan quy vi s& thanh cong.

Dién tich vung chu tam rong khoang bao nhiéu?

Hay cht tam dén timg phan cua co thé rong khoang ndm hay bay phan; sau do di
chuyén t&i nam hay bay phan khac va tiép tuc nhu vdy. Néu tim khong du nhay bén, lay
mot phan 16n hon, vi du nhu ca khuén mit hay ca canh tay. Sau d6 ¢ thu hep dan dién
tich ving ta chi tim. Cudi cing quy vi s& co kha ning cam nhan duoc cam gidc tai moi
noi trén co thé. Nhung bay gid thi mot ving khoang nim tdi bay phan 1 tot roi.

Ta ¢6 nén chi chii y t6i nhitng cam gidc trén bé mdt hay cd bén trong co thé?

Po6i khi thién sinh cam nhin duoc cam gidc ¢ bén trong co thé ngay khi bat dau
thyc hanh Vipassana. Co khi méi dau thién sinh chi cam thdy cam giac trén bé mat. Ca
hai déu hoan toan t6t. Néu cam giac chi xudt hién trén bé mat, quan sat ching nhiéu lan
cho t6i khi quy vi cam nhan dugc cam giac trén toan than. Sau khi da cam thdy cam giac
khip moi noi & bén ngoai, quy vi bat dau tién sau vao bén trong. Dan dan s& phat trién
duoc kha ning cam nhan duoc cam gidc & moi chd, ca bén trong 1an bén ngoai, tai moi
noi trong co ciu than vat 1y. Nhung dé bat dau, nhimg cam giac ¢ bén ngoai ciing du tot
roi.

Con duong tu tap s& dan dat qua khip truong cam giac, dan toi su that téi hau vuot
ra ngoai tAm cam nhédn ctia giac quan. Néu tiép tuc thanh loc tdm voi sy trg gitp clia cam
gidc, chac chian quy vi s& dat toi giai doan tdi hau.

Khi ta con vo minh, cam giac 1a phuong tién 1am gia ting su dau khd boi vi ta phan
mg lai cam giac bang sy ham mudn hodc ghét bo. Kho khan thyc sy nay sinh, cing thang
khoi ddu ¢ muc d6 cia nhitng cam giac trén than. Do d6, day 1a noi ta phai tu tap dé giai
quyét kho khan, dé thay d6i khuon mau thoi quen ciia tAm. Ta phai hoc dé y thic dugc
nhitng cam giac khac nhau ma khong phan tmg lai chung, chip nhan ban chat hay doi
thay va v0 ngd cua cam gidc. Nho vay, ta thoat khoi théi quen phan ing mu quang, tu
giai thoat minh khoi nhitng dau kho.

Cam giac la gi?

Bét cir nhitng gi ta cam nhan duoc trén than 13 cam gidc — bat ¢t cam giac ty nhién,
binh thuong, thong thuong nao trén than, cho du dé chiu hay kho chiu, cho du tho thién
hay tinh té, manh hay yéu. Khong bao gio nén bo qua mot cam giac nao vi cho do la do
lan khong khi gdy ra hoac vi ngoi lau, hodc do mot bénh tat cii. Du voi bat ctr Iy do nao,
su that 1 quy vi cam thdy mot cam glac Trudc day quy vi cd xua dudi nhimng cam giac
khé chiu, va niu giit nhitng cam gidc dé chiu. Bay gid quy vi chi quan sat mot cach khach
quan, khong dong héa minh v6i nhiing cam giéc.

D6 1a sy quan sat khong lya chon. Pumg bao gid ¢b chon lya cam gic; trai lai, hdy
chap nhan nhitng gi ndy sinh mdt cach tu nhién. Néu quy vi bat dau tim kiém mot cam



NHUNG BAI GIANG TOM LUGC 14

giac dac biét nao d6, mot cam giadc khac thuong, quy vi s€ tao ra khdé khan cho chinh
minh, va s& khong tién bd duoc trén con dudng tu tip. Phuong phip khong phai 1a dé
cam nghiém duoc nhitng gi dic biét ma cbt dé gilt duge tim quan binh khi cam nhan bét
cur cam giac nao. Trong qua kha, quy vi da gdp phdi cidc cam giac tuong ty trén than,
nhung quy vi chua y thirc duge va phan ung lai chung. Bay gio quy vi dang hoc cach dé
nhdn biét va khong phan tmg lai, tp ¥ thirc bat cir cam gidc ndo dang xay ra trén co thé
va gilt sy binh tam.

Néu thuc hanh theo cach nay, dan dan toan bo ludt tu nhién s& tré nén rd rang ddi
vo1 quy vi. Day 1a y nghia cia Dhamma: luat ty nhién, dinh luat, sy that. Pé hiéu duoc su
that & muc do thuc nghiém, ta phai tim hiéu su that trong khuon khd cua than thé nay.
Pay 1a nhiing gi Thai tir Siddhattha Gotama da lam dé tro thanh Phat, va su that nay da
tré nén rd rang d6i voi Ngai, va cling s& trd nén rd rang dbi voi bat cir ai tu tap nhu Ngai,
d6 1a trong khip vii tru, trong than ciing nhu ngoai than, van vat déu thay d6i khong
ngimg. Khong c6 gi 1a san pham cubi cing, van vit déu & trong tién trinh sinh thanh —
bhava. Va mot su thuc khac cling s€ tré nén ro rang la khong mot viéc gi xdy ra mot cach
ngau nhién. M&i mot thay doi déu c6 mot nguyén nhan dua dén mot hau qua va hau qua
do s€ trd thanh nguyén nhan cho su thay doi ké tiép, tao thanh mot chudi nhan qua vo tan.
Va mot dinh luat khac ciing s& trd nén rd rang: nguyén nhan thé nao thi hau qua sé& thé ay,
hat giéng nao s& cho qua nay.

Trén cing mot manh dat ta gieo hai loai gidng: mot la giong cdy mia, giéng kia 1a
cdy neem — mot loai cay rat dang ving nhiét d(n Tir gidng cay mia sé co mot cdy mia
ngot ngao, tir hat cdy neem s€ thanh mot cay rat dang. Ta c6 thé hoi, tai sao thién nhién
lai tir t& voi cay nay ma tan nhin voi cdy kia. That ra thién nhién khong tir t& ma ciing
khong tan nhan: thi€n nhién van hanh theo nhimg quy luét nhat dinh: chi don thuan giup
cho tinh chdt cua mdi hat giéng hlen 16. Néu ta gieo hat gidng ngot, t&i mua s& gat dugc
nhiig qua ngot. Néu ta gieo hat gidng cay dang, ta s& giat dugc cay dang. Nhin nao qua
ndy. Hanh dong nhu thé nao hau qua s& nhu thé y.

Van dé la & chd ta chi dé y to1 lac gat hai, muon cO qua ngot, nhung trong luc gieo
hat ta rat bat cén, gieo toan hat dang. Néu ta mudn qua ngot ta phai gieo loai giong ngot.
Cau xin hodc trong mong mot phép la chi dé lira déi minh, ta phai hiéu va sdng theo ludt
ty nhién. Ta phai can than vé nhiing hanh dong ciia minh, bai vi dy 1a nhimng hat gidng
ma tiy theo tinh chit cia chung ta s& nhan dugc qua ngot ngao hay ding cay.

C6 ba loai hanh dong: viéc lam, 10i néi va ¥ nghi. Nguoi biét cach quan sat chinh
minh sém nhan ra rang hanh dong bang y nghi 14 quan trong nhat, béi vi day 1a hat giéng,
13 hanh d6ng s& gay ra hiu qua. Hanh dong bang 161 n6i hodc viéc 1am chi 1a sy phan anh
ctia y nghi, 1a mot thuéc do cudng dd cua y nghi ma thoi. Ching bat ngudn tir ¥ nghi va
cudi cung thé hién qua nhitng hanh dong béng 161 n61 hodc viéc lam. Do d6 Ptic Phat da
noi:

Tam dan dau rpoi hién tugng, .

tAm lam chu tat cé,’m()i viéc déudo tamtao.
Néu v6i mot tm bat tinh,

ta ndi va lam

daukho lién theo sau

nh}r banh xe lan theo con vat kéo xe.

Néu vo1 mot tm thanh tinh,

tandi va lam

hanh phtic lién theo sau

nhu bong khong roi hinh.
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Néu dung nhu: vy, ta phal biét tdm 1a gi va tdm hoat dong nhu thé nao. Quy vi da
bit dau tim hiéu van dé nay bang su thuc hanh ctia minh. Khi thyc hanh, quy vi s& thay rd
1a tam gom bon thanh phan chinh hay bon tap hop chinh (thudong goi 1a cac “uan”).

Thanh phan the nhét 13 vinnana, c6 thé dich 1a thirc hay 1a sy hay biét. Cac giac
quan s& khong séng dong néu thirc khong tiép xiic voi ching. Vi dy, néu ta chu tam vao
viéc nhin, néu c6 am thanh toi tai ta s& khong nghe thiy boi vi toan bo thirc dang tap
trung & noi mat. Chirc ning nay ctia tdm 1a dé biét, chi hay biét ma khong phéan biét. Mot
érp thanh dén tiép xuc voi tai thi vinnana chi ghi nhan mot su kién 1a mot am thanh da
dén.

Roi phan ké tiép cua tdm bat dau hoat dong: sanna, nhan dinh (tudng). Mot am
thanh dén, va do kinh nghiém hay tri nhd, ta nhan dinh dugc: am thanh ... 161 n6i ... 1oi
khen ... tot; hodc trai lai, mot am thanh ... 15i ndi ... 101 ché bai ... x4u. Ta nhan dinh sy
viéc 1a tt hay x4u, tuy theo kinh nghiém trong qua khir ctia minh.

Lién lap tic phan thir ba cua tam bat dau hoat dong: vedana, cam giac (tho). Ngay
khi 4m thanh dén tai lién c6 mot cam gidc xuit hién trong nguc‘ri nhung khi phan “nhan
dinh” nhan dién va danh gia am thanh do, cam giac tré nén dé chiu hogic khé chiu. Vi du:
mot am thanh d3 t6i ... tiéng noi ... tiéng khen ... tot ... vata cam thy mot cam giac dé
chiu trong nguoi. Trai lai, mét am thanh dén ... tleng noi ... tleng ché ... xu — va ta cam
thiy mot cam gidc kho chiju trong ngudi. Cam giac phat sinh trong ngudi, v tAm cam
nhan duogc: chiic nang nay duogc goi la vedana.

ROi phan tha tu cua tam bat dau lam viéc: sankham phan Umg tao nghiép (hanh)

Mot am thanh téi ... tiéng nodi ... tiéng khen . tdt ... cam giac d& chiu ... va ta bat dau
ua thich: “Loi khen that tuyét Vol' T6i mudn duac khen nira!” Nguoc la1 mot am thanh
t6i ... tiéng noi ... tiéng ché ... xdu ... cam giac khé chiu — va ta bat dau khong thich:

‘T01 khong thé chlu dugc loi ché nay, hay ngimg lai!” Tai mdi clra ngd gidc quan — miat,
tai, mui, luGi, than — tién trinh twong tu xay ra. Tuong ty, khi mot y nghi hay mot su
tudng tuong téi tlep Xuc voi tam, voi cung mot tién trinh, mdt cdm giac ndy sinh trong
ngudi, d& chiu hay kho chiu, va ta phan tmg bang thai d6 thich hodc khong thich. Sy wa
thich trong khoanh khic nay bién thanh ham mudn maénh liét; sy kho chiu nay bién thanh
ghét bo cao do. Ta bat dau thit nhitng nat rdi trong long.

bay chinh thyc 1a nhan sinh ra qua, hanh dong dua dén hau qua: sankhara, sy phan
ung bang y tudng. Tung gidy phat ta khong nging gieo loai nhan nay, khong ngung tao
nghi¢p bang thich hoac khong thich, ham mudn hodc ghét bo va lam cho ta kho.

Co nhimg phan Ung gay ra an tuong rat nhe, va bién mat ngay lap tirc. C6 nhimg
phén Ung gay an tuong sau dam hon va blen mat sau mot thoi gian ngin, va c6 nhimng
phan mg gay an tuong rat siu dam phai can mot thoi gian rat 1au méi xod hét. Cubi ngay,
n€u ta thu nho lai nhing sankhara ta da lam trong ngay, ta chi c6 thé nh¢ duge mot hay
hai sankhara gy 4n tugng siu ddm nhat. Twong tu nhu vy, Vao cudi thang hay cuoi
ndm, ta cling chi nh¢ duogc mot hay hai sankhara gay an tuong sau dam nhét trong
khoang thoi gian d6. Va du mubn du khong, vao cudi cudc doi, sankhara nao gy an
tuong sau dam nhit chic chin s& hi€n 1€n trong tam, va cudc doi ké t1ep s& bat dau bang
cai tAm ndy, co cung nhitng dic tinh ngot ngio hay cay dang. Ching ta tao ra tuong lai
ctia ching ta bang chinh hanh déng cua minh.

Vipassana day nghé thuat chét: 1am sao dé chét mot cach binh an, yén lanh. Va ta
hoc nghé thuat chét bang cach hoc nghé thuat song: lam sao dé lam chu dugc gidy phut
hién tai, 1am sao khong tao nghiép trong gidy phut niy, 1am sao dé séng mot cudc doi
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hanh phuc ngay by gio va ngay tai day. Néu hién tai tot, ta khong can phai ban tam vé
tuong lai vi n6 chi 13 san phim cua hién tai, do d6 duong nhién phai tét.

C6 hai phuong dién cua phuong phap thién nay:

Thér nhat 12 pha bo hang rao ngan cach gitta hai tang ¥ thirc va vo thic cua tam.
Thong thuong, tam y thac khong biét nhimg gi do tam vo thc cam nhan dugc. Bi v6
minh che 1dp, phan ung tiép tuc xay ra & ting vo thuc; khi chung da troi 1én tang y thic
ching tré nén qui manh nén ching ché ngu tim mot cach dé dang. Bing phuwong phéap
nady, toan the tdm tri tr¢ thanh cd y thirc, tinh giac; v minh bi diét trur.

Phuong di¢n thir hai cia phuong phap 1a sy binh tam. Ta y thic duoc nhiing gi ta
cam thay, tat cd moi cam giac, nhung khong phan tng, khong thit nhitng nit r61 bang
ham muon hoac ghét bd, khong tao ra dau kho cho chinh minh.

Moi dau, trong luc ngdi thién, hau hét thoi gian quy vi thuong phan g lai cac cam
gidc, nhung cé vai lac quy vi gitt duoc su binh tim, mdc du rat dau nhic. Nhimng gidy
phut nhu vdy c6 anh huong rat manh mé trong viéc thay doi khuén miu thoi quen cua
tam. Dan dan quy vi s& dat t6i trinh do c6 thé mim cudi v6i bat ctr cam giac ndo, biét
rang né 13 anicca, vo thudng, chic chan sé& qua di.

Pé dat dugc trinh d6 nay, quy vi phai tu minh tu tap; khong ai c6 thé lam thay cho
minh. Diéu rét t6t 13 quy vi da budc nhimg budc dau tién trén con dudng tu tip; bay gio
cu tiép tuc, tirng budc mot, tién t6i su gidi thoat cho chinh minh.

Nguyén cho quy vi huéng dugc hanh phuc chan that.

Nguyén cho tdt ca ching sinh dwoc hanh p hiic!
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BAI GIANG NGAY THU NAM

Bon Sy That Thanh Thién (Tie Diéu Dé): kho, nguon goc cia kho, diét kho,
con duong diét kho (Kho, Tap, Diét, Bao ) — Chuoi Nhan Duyén Sinh

Ngay thir nim dd qua; quy vi con nim ngdy nira dé tu tap. Hiy tan dung nhing
ngay con lai bang cach tu tdp mot cach nhiét thanh véi sy hiéu biét dung dan vé phuong
phép.

Bang cach quan sat hoi thd trong mot pham vi gidi han, quy vi da tién toi quan sat
cam giac trén khip nguoi. Khi bt dau cach tu tap ndy, ta c6 thé gip phai nhitng cam giac
tho thién, chic dic, nang né, kho chju nhu dau nhuc, dé ép, ... Quy vi da gap nhiing cam
gidc nhu thé trong qué kht, nhung khudn méu thoéi quen cua tdm 13 phan tGmg lai ching,
chim dam trong khoai lac hodc quay cudng trong dau khd, luén ludn bi dao dong. Bay
gio quy vi dang hoc cach dé quan sat ma khong phan tmg, khio sat cam giac mot cach
khéch quan, khong dong hoa minh v&i ching.

Pau d6n hién hitu, kh so hién hitu. Than khoc s& khong 1am ai hét khé. Lam sao ta
co thé thoat khéi dau kho? Lam sao ta c6 thé song voi dau kho?

Mot bac si chita mdt bénh nhan phai biét bénh do6 1a bénh gi, va nguyén nhan chinh
giy ra bénh ndy. Néu c6 mot nguyén nhén thi phai co cach chita khoi bénh bang cach diét
trir nguyén nhan y. Khi nguyén nhan bi diét trir, dwong nhién bénh s& chim dat. Do d6
diét trir nguyén nhan 13 viéc can phai lam.

Trude tién ta phai ch?ip nhan sy that v& kho. Kho hién dién khép noi; day la sy that
phé quat. Nhung no6 trd thanh mot sy that thanh thién khi ta bat dau quan sat nd ma
khong phan ung, bdi vi nguoi nao lam dugc nhu vay, duong nhién s€ trd thanh mot
ngudi cao quy, thanh thién.

Khi ta bit dau quan sat Sy That Thir Nhét, sy that vé kho, thi nguyén nhan cua khd
trd nén ro rang, va ta ciing bat dau quan sat nguyén nhan; day la Sy That Tha Hai. Néu
nguyén nhan bi diét trir, thi khd bi diét trir; day 1a Sy That Thir Ba — su diét kh. Mudn
hét kho ta phai tu tap; day la Sy That Thar Tu — duong 16i diét kho bang cach diét trur
nguyén nhan cua kho.

Ta bit dau bang cach hoc cich quan sat ma khong phan tGng. Khao sat sy dau nhirc
ma quy vi gip phai mot cach khach quan, nhu thé d6 13 sy dau nhirc ciia ngudi khac. Hay
xem x¢t n6 nhu mot nha khoa hoc quan sat mot d6i tuong trong phong thi nghi¢m. Khi
quy vi that bai, 1am lai mot 1an nita. Cir tiép tuc tu tap, va quy vi s€ nhan ra rang dan dan
minh dang thoét ra khoi dau kho. Moi ngudi déu khod. Cudc doi bat dau bang tiéng khoc;
sinh ra doi 1a mot ndi khd 16n. Va da sinh ra doi chic chan s& bi kho vi bénh tat, vi gia
yéu. Nhung mic du cudc doi co khd dén dau di nira, khong mot ai mudn chét, boi vi chét
1a mot ndi kho 16n.

Trong sudt cudc doi, ta gip phai nhiing diéu khong wira y, va bi chia lia nhiing diéu
ta yéu thich. Nhiing diéu khong mudn lai gip phai, nhimg diéu mong mudn lai khong dat
duoc, va ta cam thiy kho.

Chi hiéu sy that nay trén muc d6 tri thirc s& khong giai thoat duoc ai. N6 chi ¢6 thé
khich 1€ dé ta xem xét bén trong chinh minh, dé ching nghiém duogc sy that va tim cach
dé thoat kho. Pay 1a nhimng gi Thai tir Siddhattha Gotama d lam dé tro thanh Phat: Ngai
bat dau quan sat thuc tai bén trong co céu than thé Ngai nhu mot nha khao ctu, di tir su
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that tho thién, d& cam nhan, toi su that tinh té hon, toi sy that tinh té nhat. Ngai kham pha
ra rang khi sinh 1ong ham muén, ta thuong c¢6 xu huéng mudn gitr lai cam giac d& chiu va
loai bo nhitng cam giac kho chiu. Khi hai diéu nay khong dugc thda mén, ta trd nén kho.
Va di siu hon nita, ¢ tang 16p tinh t& nhét, khi quan sat vi su chii tam tt dinh, Ngai
nhan thay rang sy rang budc vao nim tap hop (ng uan) 1a kho. Trén 1y thuyét ta co thé
hiéu rang cai tap hop vat chét than thé (sic uan) khong phai 1a “Ta”, khong phai la “Cua
Ta”, ma chi 1a mot hién twong vo ngd, ludn thay d6i, bén ngoai su kiém soat cua ta; tuy
nhién, trén thuc té, ta tu déng héa minh vo1 n6 va tao ra sy rang budc ghé gom vao no.
Tuong tu, ta bi rang budc vao bdn tadp hop cua tdm 1a sy hay biét (thuc), nhan dinh
(tuong), cam giac (thg), phan tng (hanh), va bdm viu vao chiing, coi ching la “Ta, Cua
Ta” bat chap trang thai thay ddi khong ngimg cta ching. Vi muc dich tién loi, ta phai
dung tir nglt nhu “T6i” va “Cua To1”, nhung khi ta bi rang budc vao nam tép hop nay, ta
tao ra dau khé cho minh. O dau cé rang budc, ¢ d6 duong nhién c6 khé, va rang budc
cang nhiéu chimg nao thi cang khd nhiéu chimg ay.

Co bdn loai rang budc, bam viu ma ta ludn ludn tao ra trong doi. Thu nhét 1a rang
budc vao duc vong, vao thoéi quen ham muén cta minh. Khi ndo ham mudn nay sinh
trong tam, lién c6 mot cam gidc trong ngudi ndy sinh theo. Mic dau ¢ tang 16p sau hon
mot tran bdo dao dong da bit dau, nhung & tang 16p bén ngoai ta wa thich nhimg cam giac
ndy va mubn chung tiép tuc hién hitu. Pay c6 thé so sanh v6i viéc gii chd ngira: gii chi
lam cho ngira thém, nhung ta van thich cam giac luc gii. Cang nhu vay, ngay sau khi su
ham muén dugc thoa méan, cam giac di kem theo n6 cling hét, va ta tao ra su ham mudn
moi dé hy vong cam giac nay tiép tuc dién ra. Ta tr& nén nghién sy ham muén va lam gia
tang boi phan ndi dau khé ctia minh.

Mot rang budc khac 1a bam viu vao cai “Ta”, “cta Ta” ma khong biét cai “Ta” 1a gi.
Ta khong thé chju duoc bat cr mot sy chi trich hodc sy xuc pham nao vao céi “Ta” cua
minh. Va sy rang budc mé rong téi nhimg gi thudc vé “Ta”, nhimg gi “ctia Ta”. Su rang
budc niy s& khong mang lai khdé néu nhitng gi “ctia Ta” c¢6 thé ton tai doi doi, va cai “Ta”
co thé truong tdn vinh ctru dé hudng thu. Nhung theo ludt ty nhién, khong sém thi mudn,
“Ta” va “cua Ta” s& mat di. Rang budc, bam viu vao nhimg gi vd thuong chic chin mang
lai dau khd.

Tuong tu, ta bi rang budc, bam viu vao quan diém, vao dic tin ctia minh, va khong
thé chiu dugc bat cir sy chi trich ndo, hoac ngay ca vi¢c chap nhan ngudi khéc cé thé co
nhiing quan mem khéc v6i minh. Ta khong hiéu dugc rang moi nguodi déu mang nhing
cap kinh mau, méi ngudi mot mau khac nhau. Chi can théo kinh ra, ta c6 thé thay thue tai
dung nhu that, khong bi nhudm mau. Thé nhung trén thyuc té, ta van bi rang budc vao
mau sic cua cip kinh ctia minh, rang budc vao nhimg thanh kién va long tin ctia minh.

Con mot rang budc khac nita 13 bam viu vao nghi thirc, nghi 18, gido diéu ton gido.
Ta khong chiu hiéu rang, ddy chi 1a nhiing hinh thirc phd dién bén ngoai, ching khong
chira dung tinh tay cta su that. Néu ai duoc chi cach dé ty chimg nghiém duoc su that
ngay trong chinh minh nhung vin tiép tuc bam viu vao nhimg hinh thic trong rong bén
ng0a1 su rang budc nay dua dén tinh trang giang co luan quan, khong tién ciing khong
10i, két qua 1a dua dén kho.

Néu xem xét mot cach ki ludng, ta thdy moi khd dau trén doi déu nay sinh tir mot
trong bbn su rang budc, bam viu nay. Pay la nhimg gi Thai tir Siddhattha Gotama tim
thiy trong luc di tim kiém chan ly. Tuy nhién, Ngai van tim hiéu trong chinh Ngai dé tim
ra nguyén nhan sdu xa cua kho, dé hiéu duoc toan thé tién trinh hoat dong ra sao, dé tim
t6i coi ngudn ciia van dé.
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R& rang nhitng kho dau trén doi — bénh tat, gia yéu, chét choc, dau don thé xac va
tinh than — 13 hau qua dwong nhién khi sinh ra lam ngudi. Thé thi sinh ra doi 1a do
nguyén nhan nao? Di nhién nguyén nhén truc tiép 1a sy két hop cua cha me, nhung dudi
mot cach nhin bao quat hon, su sinh ra doi xay ra vi mot tién trinh bat tin cua sy sinh
thanh lién quan dén toan thé vii try. Ngay ca lac chét, tién trinh niy ciing khong cham
dat: than xéac tiép tuc hity hoai, tan ré, trong khi d6 than thirc d& nhap vao mot ciu tric
vat chat khéac, va t1ep tuc luan luu, thanh hinh. Tai sao lai c6 su sinh thanh nay. Ngai thay
r6 do 1a vi ta tao ra bam viu, rang budc. Tur chd bam viu ta sinh ra phan ung manh m¢,
sankhara (hanh nghi¢p), gdy ra mot an tuong sau dam trong tdm. Vao cudi cudc doi, mot
trong nhitng 4n twong nay s&ndi 1én trong tdm va x6 dy dong tam thirc troi chay tiép.

Gid hdy tim hiéu nguyén nhan cua rang budc, bam viu 1a gi? Ngai phat hién no nay
sinh vi nhitng phan ung trong timg khoanh khic bang sy thich va khong thich. Thich s&
bién thanh nhiéu ham mudn; khong thich s& bién thanh nhiéu ghét bo, mot phan anh cta
ham mudn, v ca hai bién thanh bam viu, rang budc. VA tai sao lai c6 nhimg phan tng
nhét thoi cta sy thich va khong thich. Bt clr ai tw quan sat minh s& nhan thdy rang nd
xdy ra vi nhing cam giac trong nguoi. Khi nao c6 cam giac dé chiu nay sinh, ta thich n6
va muon nd gia tang gap bdi. Khi nao c¢6 cam giac khd chiu ndy sinh, ta khong thich no
va mudn loai trir nd. ROi tai sao lai ¢6 nhitng cam giac? R6 rang ching xay ra vi sy xuc
cham gitra nhiing giac quan voi dbi tuong cua ching: mit tlep xuc voi vat nhin, tai voi
am thanh, miii v6i mui hwong, ludi voi vi ném, than thé véi nhimg gi cu thé, tim voi ¥
nghi hodc tudng tuong. Ngay sau khi co sy xiic cham, dwong nhién cam gidc ndy sinh, dé
chiu, kho chiu, hoac trung tinh.

Vi tai sao lai ¢ sy xtic cham: rd rang, toan thé vii try tran day nhiing d6i tuong ciia
giac quan. Khi nao sdu gidc quan — ndm giac quan cong voi tam — con hoat dong, ching
duong nhién con tiép xic véi ddi tuong tuong mg. Va tai sao lai c6 nhing giac quan
nay? N6 rd rang 13 nhimg phan khong thé tach roi trong dong ludn luu cta tinh than va
vat chat, chiing nay sinh ngay sau khi sy song bdt dau. Va tai sao lai c6 dong song, dong
luan luu cua tinh than va vat chét? Boi vi ¢6 dong tam thirc, tréi chay tir gidy phit nay
sang giay phuat khac, tir do1 nay sang doi khac. Tai sao lai c6 dong tdm thirc? Ngai nhan
ra nd xdy ra vi sankhara, phan tmg tinh thin. Moi phan tmg déu tao ra mot luc day vao
dong tam thirc; dong tdm thic tiép tuc ludn luu vi dong luc do nhitng phan mg tao ra. Va
tai sa0 c6 cac phan ung? Ngai thiy rang chung nay sinh do sy vo minh. Ta khong biét ta
dang 1am gi, khong biét ta dang phan Umg nhu thé nao, va do d6 ta tiép tuc tao ra
sankhara.Khi nao con vdo minh, dau khd s& van con.

Ngudn gdc tién trinh cua kho, ngudn gbe sdu xa, 1a do vo minh. Tir vo minh bét dau
mot chudi dit kién d€ tao thanh mot bé kho cho minh. Néu c6 thé diét trir vo minh, kho s&
bi diét trur.

Lam sao ta c6 thé lam duoc diéu nay? Lam sao ta c6 thé chat dit chudi day xich?
Dong sdng, hay dong tréi chay cua tinh than va vat chat, da bat dau. Tu sat s& khong giai
quyét dugc van dé, nd chi tao nén dau khd mdi. Ngudi ta ciing khong thé hily hoai cac
gidc quan ma khong 1am hai minh. Khi nao gidc quan con ton tai, sy xic cham v6i nhitng
ddi tuong twong tmg dwong nhién s& xay ra, va khi ndo co sy xic cham, mot cam giac
duong nhién ndy sinh trong nguoi.

O chd nay, ta co thé chat dut day xich tai mét xich cam giac. Trudc day, moi cam
gidc déu dua dén sy phan tng bang thich hodc khong thich, rdi bién thanh nhiéu ham
mudn hodc ghét bo, bién thanh nhiéu dau khd. Nhung by gio, thay vi phan tng lai cam
gidc, quy vi dang hoc cach quan sat v6i su binh tim va hiéu riang — “cam giac nay roi
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cling s& thay doi”. Bang cach nay cam giac chi lam nay sinh ra tri tu¢, sinh ra su hiéu biét
V& anicca — vo thuong. Ta chdm dut sy luan chuyén cua banh xe khd va bit dau quay
chiung nguoc lai, hudng vé giai thoat.

Bét ctr gidy phit ndo ta khong con tao ra sankhara moi, mot trong nhiing sankhara
cil s& ndi 1én bé mat cua tam, kém theo d6 mot cam giac s& nay sinh trong ngudi. Néu ta
gitt dugce sy binh tam, cam giac do s& mat di v mot phan tng tao nghiép cii s& troi 1én
thay thé. Ta tlep tuc gilt duoc su binh tam ddi voi cac cam giac trong nguoi va nhimng
sankhara cii tiép tuc sinh va diét, hét cai nay dén cai khac. Néu vi vd minh ta phan tmg
lai cam giac, ta gia tang s6 luong sankhara, gia ting dau khd cho minh. Nhung néu ta
phét trién duoc tri tué va khong phan tmg lai cam giac, thi hét sankhara nay dén
sankhara khac sé& bi diét trr, khd dau duge diét trir.

Toan thé con duong tu tap 1a phuong cach dé diét khd. Bang cach tu tap, quy vi s&
nhdn ra riang quy vi ngung tao ra nhing nit that moi, va nhiig nat that cii s& tuy dong
duoc thiao md. Dan dan quy Vi s& tién toi giai doan trong d6 tat ca nhiing sankhara tao ra
cudc doi méi ma tir d6 dan t6i dau khd méi, bi diét tru. Day la giai doan hoan toan giai
thoat, hoan toan gidc ngg.

Pé bat dau tu tap, ta khong can phai tin vao kiép trudc hay kiép sau. Trong su tu tap
Vipassana, hién tai 1a quan trong nhit. Ngay trong doi ndy, ta c@r tao ra sankhara, ctt tu
lam minh khd. Tai day va ngay bay gi¢ ta phai dut bd thoi quen nay va bat dau thoat khoi
dau khd. Néu tu tap, chic chin mot ngdy ndo do, quy vi co thé nodi rang minh da diét trur
hét moi sankhara cii, d3 ngimg khong tao thém sankhara méi, va do d6 giai thoat minh
hét moi kho dau.

Pé dat dugc muc tiéu ndy, quy vi phai ty minh tu tap. Béi vy, nén tu tip hét minh
trong nam ngay con lai, dé€ thoat khoi dau kho, va dé hudng dugc hanh phuc cua sy gidi
thoat.

Nguyén cho quy vi huéng dugc hanh phuc thuc su.

Nguyén cho tdtca ching sinh dwoc hanh phiic!
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BAI GIANG NGAY THU SAU

Tam quan trong ciia Swphat trién ¥ thite va sw binh tdm (niém va xa) doi véi
cdc cam gidc — bén nguyen 16 (tir dai) va sw lién hé vGi cam gidc — bon nguyen
nhan sinh ra vt chat — ndm chudng ngai: ham muon, ghet b, ué odi vé tinh
than va thé xdc, dao dong, nghi ngo (tham, san, hon tram va thuy mién, trao
cu, hoai nghi)

Sau ngay dd qua; quy vi con bbn ngay nira dé tu tap. Trong bbn ngay nay quy vi co
thé diét trir duge mot s bat tinh, va hiéu rd phuong phap dé ap dung trong sudt cudc doi
minh. Néu quy Vi tu tap voi sy hiéu biét dung dan va biét cach ap dung phuong phap nay
vao cudc sdng hang ngdy, diéu d6 chic chin s& dem lai nhiéu loi ich cho quy vi. Do d6
nén hiéu phuong phap mot cach ding dan.

Pay khong phai 14 mot con dudng bi quan. Dhamma (Phép) day ta chip nhan su
that cay dang cta khd, nhung Dhamma ciing day con duong dé thoat kho. Vi thé, day 1a
mot con duong lac quan, két hop véi chu nghia hién thuc, ciing nhu v6i “chi nghia lao
dong” — dy 12 mdi ngudi phai tu tap dé ty giai thoat chinh minh.

Toan thé con duong tu tap duoc giai thich bang vai chir:

“Moi sankhara déu vé thuong”

Khi ta nhin vo thuong voi tri tué thuc su,
Ta xa lia dau kh(f,‘

Day la con duong thanh loc tam.

O day chir sankhara khong nhiing chi cé nghia 1a phan tng cua tam (hanh), ma con
1a két qua cua nhitng phan Gng nay (hanh nghiép). Moi phan Gng cta tdm 13 mot hat
gidng sinh ra qud, vd moi su ta trai nghiém trong doi 13 qua, mot hau qua cua nhitng hanh
dong cua minh, nghia 1a, sankhara (nghi€p) cua minh, trong qua khir hay trong hién tai.
Tir ndy c6 nghia 13, “moi cai nay sinh, thanh hinh, s& diét mat, s& tan ra”. Néu chip nhén
su that nay chi béng cam xuc, hoac long sung tin, hoac tri thuc, s€ khong thanh loc dugc
tam. N6 phai dugc chip nhan & mic do thyc té, bang cach thé nghiém dugc tién trinh
sinh va diét trong ban than minh. Néu ta truc tiép chimg nghiém duoc vo thudng bang
cach quan sat cam gidc trong nguoi, thi su hiéu biét dat dugc 1a tri tué thuc sy, tri tué tu
chimg ctia chinh minh. Va nho tri tué nay, ta thoat hét moi dau khé. Miac dii néu van con
bi dau nhirc, ta khong con bi ndé hanh ha. Trai lai, ta co thé mim cudi trude con dau nhtc,
bdi vi ta c6 thé quan séat duge nd.

Thoi quen cd hitu ctia tim 1 tim cach xua dudi nhitng cam gidc dau dén va niu kéo
nhitng cam giac khoan khoai. Khi nao ta con tham dy vao tro choi dau khd-sung sudng,
x0 day-niu kéo, thi tdm ta van con dao dong (trao ctr), VA gia tang ndi khd cua minh.
Nhung mot khi ta biét quan sat mot cach khach quan, khong dong hoa minh v6i cam giac,
thi tlen trinh thanh loc bat dau, va thoi quen ¢O hiru cta sy phan Umg mu quang va gia
tang ndi khd ctia minh dan dan bi suy yéu va bi bé giy. Ta phai hoc duoc cach chi quan
sat ma thoi.

Pay khong co nghia 1a vi tu tdp Vipassana ta s& trd thanh ‘co cay’, thu dong dé
nguoi khac lam hai minh. Nhung trai lai, ta hoc dugoc cach hanh dong chur khong phan
tmg. Trude day ta sdng mot cudc doi toan bang phan Gng, va phan ung thi ludn ludn tiéu
cuc. Béy gid quy vi dang hoc cach sdng dung cach, sdng mot cudc doi lanh manh va tich
cuc. Khi gip hoan canh kho khin trong doi, nguoi di biét cach quan sat cam gidc sé&
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khong con phan Gmg mu quang. Trai lai nguoi d6 s& cho vai gidy phut, tiép tuc quan sat
cam giac va giit su binh tim, r6i sau d6 s& dua ra quyét dinh va lwa chon duong 161 hanh
dong. Mot hanh dong nhu thé chac chan phai tich cuc, boi vi nd xuat phat tir su binh tam;
nd s€ 1a mot hanh dong sang tao, hitu ich cho minh va cho nguoi.

Dan dan, khi ta biét cach quan sat hién tugng tinh than va vat chét trong nguoi, ta
thoat khoi phan tmg, boi vi ta hét vo minh. Khuon mau théi quen ciia phan tmg 1a vi vo
minh. Nguoi nao chua timg quan sat thuc tai noi minh s& khong biét nhitng gi dang xay
ra sau tan bén trong, khong biét minh phan mg nhu thé nao ddi voi sy ham mudn hoic
ghét bo, tao ra cang thang dé 1am minh kho.

C6 mot diéu phic tap 13 tAm thi vo thudng hon vat chat nhiéu. Cac tién trinh trong
tdm xay ra nhanh dén ndi ta khong thé theo ddi dugc ching dugc trir khi ta dugc huan
luyén dé 1am viéc nay. Khong biét gi vé thuc tai, ta vin con ao tuong 1 ta phan ung doi
véi ddi twong bén ngoai nhu hinh anh, 4m thanh, mui vi, v.v. Piéu ndy c6 vé nhu viy,
nhung nhiing ai biét quan sat chinh minh s¢€ théy réng, & mic do tinh té hon, sy that khac
han. Toan thé thé giéi bén ngoai hién hitu dbi voi mot ngudi chi khi ndo ngudi d6 cam
nghiém dugc ching, c6 nghia 13, khi mot dbi tuong tiép xic véi mot gidc quan nao do.
Ngay khi cé su tiép xuc, 1ién c6 mot sy rung dong, mot cam giac. Su nhan dinh (tudng)
danh gia cam giac 1a tot hay x4u tiy theo nhimng kinh nghiém hay nghiép cii, sankhara
cti. Dya vao su dinh gia sai lac do thanh kién ma cam giac trd thanh dé chiu hay kho
chiu, va tiy theo loai cam gidc, ta bit dau phan umg bang cach thich hay khong thich,
ham mudn hay ghét bo. Cam giac 1a mat xich bi bo quén gitta ddi twong bén ngoai va
phan tng. Toan thé tién trinh xay ra nhanh dén ndi ta khong ¥ thuc duoc, t6i lic mot
phan mg da noi 1én dén tang v thu:c néd da 1ap di 1ap lai va gia tang cuong do hang ti ti
lan, va da tré nén ménh 1iét dén ndi nd tran ap duoc tdm mot cach dé dang.

Thai tr Siddhattha Gotama dat dugc Giac ngd nhd kham pha ra nguyén nhan goc ré
ctia sy ham muén va ghét bd va nho diét trir ching ngay tai noi ching nay sinh, d6 1a tai
tang cam giac. Nhitng gi chinh Ngai da thuc hanh, Ngai chi day cho nguoi khac. Ngai
khong phai 13 ngudi duy nhét giang day 13 ta phai dut bd ham mudn va ghét bo. Diéu nay
da duoc giang day tai An P9 ngay ca trudc thdi ciia Pic Phat. Khong phai gidi ludt dao
dtic hay su phat trién kha ning 1am chu duoc tam 13 nhimg diém dic thu trong su gidng
day ctia Ngai. Tuong tu, su hiéu biét & mic do tri thic, tinh cam, sung tin cling da co
trudc thoi ciia Pac Phat. Piém dac thu trong su glang day cua Ngal nam & chd khac, nam
trong viéc phat hién ra cam giac trén than 1a mau chdt noi ham mudn va ghét bo nay sinh,
va ciing 12 noi chiing phai dugc diét trir. Néu ta khong d6i pho voi cam giac thi ta van chi
tu tdp O tdng bén trén bé mat cua tam, trong khi dudi bé sau, thoi quen c¢b hitu cua su
phan tng van tiép tuc. Nho biét cach ¥ thirc dwoc tat ca nhitng cam giac trong chinh minh
va gilt dugc sy binh tdm ddi v6i ching, ta ngimg phan ung tai noi ching nay sinh, nhd
thé, ta thoat duoc kho.

Pay khong phai 1a gido diéu dugc chap nhan vi 1ong tin, hodc mot triét 1y dugc chip
nhin bang tri thitc. Quy vi phai ty minh tim hiéu dé kham phé ra sy that. Chi khi ndo
chimg nghiém dugc thi hiy chip nhan né 1a dung. Nghe noi vé sy that ciing quan trong,
nhung diéu d6 phai dua dén sy tu tép thuc su. Tat ca gido huin ctua Pac Phat phai duoc
thuc hanh va ching nghiém cho chinh minh, dé ta c6 thé thoat khoi kho dau.

Diic Phit giai thich, toan thé cAu triic than thé dugc tao thanh boi nhing vi tir —
kalapa — trong do6 co bdn nguyén t6 chinh véi nhimg thudc tinh cua ching ket hop voi
nhau. Trong thé gidi bén ngoai cting nhur bén trong, rat de dé thay rang mot sé vat chit &
thé diac — nguyén té dat; mot s6 ¢ thé 1ong — nguyén té nudc; mot sd & thé khi — nguyén
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to gi6; va trong moi truong hop déu co sy hién dién cta nhiét do, nguyén to lira. Tuy
nhién nhitng ai khao sat thuc tai trong ban than s& hiéu dugc bén nguyén t & mirc d6 tinh
té hon. Toan bd pham vi ciia trong lugng tir ning t6i nhe, 1a linh vuc ctia nguyén t6 dat.
Nguyén té Itra 13 linh vuc ctia nhiét do, tir cuc lanh téi cuc nong. Nguyén t6 gi6 lién quan
dén su chuyén dong, tur trang thai duong nhu bat dong t6i trang thai chuyén dong nhanh
nhét. Nguyén td nudc lién quan dén tinh chét ket dinh, két hop VO’l nhau. Cac vi tir nay
sinh v6i su n6i tréi ctia mot hay nhiéu nguyén td; nhimg nguyén t6 khac tiép tuc tiém an.
Ben lugt nd, mdt cam giac s€ bleu hién mot tinh cht phu h()’p vo1 dac tinh cua nguyén t6
noi troi trong nhimng vi tir 6. Néu kalapa nay sinh véi sy ndi trdi cta nguyén to lua thi
mot cam gidc vé noéng hay lanh nay sinh, v twong ty nhu thé ddi véi cac nguyén t khac.
Pay 1a cach cam giac nay sinh trong cdu tric than thé. Néu vi vO minh, ta danh gia va
phan tng lai cic cam giac, ta s& tao ra kho dau mdi cho chinh minh. Nhung néu tri tué
phat sinh, ta hiéu rang cac vi tir chi nay sinh voi sy hién dién cua nhiéu nguyén té nay
hay nguyén t6 khac, va ching déu 1a nhiing hién tuong luén d6i thay, hoan toan vo ng,
sinh ra rdi diét di. Voi su hiéu biét ndy, ta khong danh mat su binh tdm ctia minh khi d6i
dién v6i bat ctr cam giac ndo.

Khi ta tiép tuc quan sat minh, ta s& thiy rd rang tai sao kalapa nay sinh: ching sinh
ra bang thic n ta cung cdp cho dong luan luu cta su sdng, dong ludn luu cta vat chat va
tam (cua sic va danh). DOng luan luu cta vt chat doi hoi phai ¢é thirc in, trong d6 c6 hai
loai: thuc phim ching ta an va bau khi quyén noi ching ta sdng. Dong luan luu cia tam
thirc can nhiing thic 4n tinh than cling gom ¢6 hai loai: sankhara (nghi€p) cua hién tai
hay ctia qué khir. Néu ta cung cap dd an bang su gian dur trong gidy phut hién tai, 18p tirc
tinh than anh huong dén vat chat, va kalapa s& bat dau nay sinh voi su néi troi cua
nguyén to Itra, lam cho ta cam thiy nong. Néu thuc an 1a s¢ hai, kalapa sinh ra luc d6 s&
co su n6i trgi cua nguyén t6 gid, va ta c6 cam gidc run ray, va cu tlep tuc nhu thé. Loai
thirc an thtr hai 13 sankhara ctia qua khir. M&i sankhara 13 hat gidng, sau mot thoi gian, s&
cho ra qua, s& sinh ra hdu qua. Bat cr cam gidc ndo ta cam thay khi gieo nhén, cing cam
gidc d6 s& nay sinh khi qua cua sankhara &6 ndi 1én bé mat cta tam.

Ta khong nén tim hiéu nguyén nhin nao trong bdn nguyén nhén nay sinh ra loai
cam giac ca biét nao do Ta chi nén chip nhan mot cach don thuan bt ctr cam gidc ndo
hién dién. Chi nén c¢6 ging quan sat ma khong tao ra mot sankhara méi. Néu ta khong
cho tdm thém dd an béng phan tng moi, tu dong mot sankhara cii sé€ sinh qua cua no, thé
hién ra bang cam giac. Ta quan sat, va cam giac d6 s& bi diét mat. Mot 1an nita ta khong
phan tmg; do d6 mot sankhara cii khac phai sinh ra qua. Theo cach nay, bang cach giir
duoc y thirc va sy binh tAm (niém va xa), ta dé cho nhimg sankhara cii nay sinh va diét
mat, hét cai nay dén cai khac: thé 1a ta thoat khoi kho.

Thoi quen cd hitu tao ra phan tmg phai dugc dit bo, va nd chi ¢ thé duge loai trir
dan dan bang su thuc hanh 13p di lap lai nhiéu 1an, bang cach tu tap lién tuc.

Di nhién c6 nhidu chudng ngai va kho khin trén budc duong tu tip: nam ké thu cb
ap dao va ngan chan su tién bd cia quy vi. Hai ké thu dau tién 12 sy ham mudn va ghét bo
(tham va san). Muc dich cta sy tu tip Vipassana la dé diét trir hai bat tinh cin ban nay.
Tuy nhién, ching van c6 thé nay sinh trong ldc quy vi hanh thién, va néu ching tran ngip
trong tam, tién trinh thanh loc bi ngimg lai. Quy vi ¢6 thé ham muén nhﬁ’ng cam giéc tinh
té hodc ngay ca nibbana (niét ban); ciing ching ¢ gi khac nhau. Ham mu6n la mot ngon
ltra boc chay, bat ké loai nhién liéu 1a gi; ham mudn khién quy vi di nguoc duong voi su
giai thoat. Tuwong tw, quy vi c6 thé bit dau phat sinh ra su ghét bo dbi voi nhing dau
nhtic dang gip phai, va mot 1an nita quy vi lai di sai duong.
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Mot ké thu khac 1a sy ludi biéng, budn nga (hon tram, thuy mién). Tuy ngi say ca
dém nhung khi ngdi thién quy vi vAn cam thdy rat budn ngi. Su budn ngu phat sinh vi
nhiing bét tinh trong tam. Nhitng bét tinh nay bi xua dudi vi su tu tap Vipassana cho nén
chung ¢é 1am cho quy vi ngimg tu tap. Quy vi phai chién dau dé ngin can ké thu nay
théng dugc minh. Thd manh hon mét chut, hodc dung day, Véy nude lanh vao mét, hodc
di bd mot chut, roi ngdi thién tiép.

Thém vao do, quy vi c6 thé cam thdy bi dao dong dir doi (trao cu), day la mot cach
khac dé nhitng bét tinh ¢ chan dung quy vi tu tép leassana Subt ngdy, quy vi chay hét
cho ndy sang chd khac, 1am du moi viéc ngoai trir viéc hanh thién. Sau d6, quy vi nhan ra
rang minh da phi thi gid, va bat dau than van, hdi han. Nhung trén con dudng Dhamma,
khong c6 chd dung cho sy than khoc. Néu pham mot 16i lam, quy vi nén thu nhan nd
trudc mot ngudi 16n tudi ma minh tin tuong, va hira s& can trong khong vi pham tré lai
trong tuong lai.

Cudi cing, mot ké thu 16n nita 1a sy nghi ngd, hodc nghi ngd vi thay, hodc nghi ngd
phuong phép, hodc nghi ngd kha ning tu tip cua minh. Chap nhan mu quang khong co
loi ich gi, nhung khong ngimg nghi ngo hoai mét cach vo ly ciing thé. Khi nao con nghi
ngo, quy vi khong thé tién du chi mot bu:0’c trén con duong tu tap. Néu cé diéu gi quy vi
thay chua dugc sang t0, khong nén ngan ngai toi gap ngudi hudng dan. Hay thao luan
van dé nay v6i vi d6 dé hiéu dugc mot cach ding dan. Néu quy vi tu tép ding theo nhitng
gi dugc hudng dan, thé nao ciing co két qua.

Phuong phap co hiéu qua, khong phai nhd vao phap thuit hoac phép la, ma bang
luat ty nhién. Bat cr ai bat dau tu tdp pht hop v6i ludt ty nhién dwong nhién s& hét kho;
day 1a phép la ky diéu nhat co thé xay ra.

Mot s6 déng nguoi da huong duge nhimg loi ich ctia phuong phap thién, khong chi
riéng nhimng ngudi da gip Puc Phat, ma ca nhitng nguoi thudc cac thé hé sau Ptc Phat
hay thé hé hién tai. Néu ta tu tap dung cach, ¢ ging duy tri duogc ¥ thirc va sy binh tam,
thi nhimg 16p bat tinh cii khong som thi mudn réi ciing s& ndi 1én bé mat cua tdm va bi
diét trir. Néu ta tu tap, Dhamma cho ta két qua tuyét diéu ngay tai day, ngay bay gi0. Do
do hay tu tap voi day sy tin tuong va hiéu biét. Hiy tan dung co hoi nay dé thoat khoi
moi dau khé va hudng dugc ni€m an lac thuc su.

Nguyén cho quy vi huéng dugc hanh phic thuc su.

Nguyén cho tit ca chiing sinh dwege hanh phiic!
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BAI GIANG NGAY THU BAY

Tam quan trong cua sy binh tam doi voi nhitng cam gidc tinh té ciing nhu tho
thién — su y thuc lién tuc (chanh niém) — nam ‘nguoi ban’: niém tin, no luc, y
thuee, dinh, tué (tin, tdan, niém, dinh, tué)

Bay ngdy dd qua, quy vi con ba ngay nita dé tu tap. Hiy tan dung ba ngdy nay bang
cach tu tap nhiét thanh va lién tuc, hi€u rd minh phai tu tap nhu thé nao.

Co hai phuong dién trong phuong phap thién: sy y thic va sy binh tdm. Ta phai
phat trién su ¥ thic vé moi cam giac nay sinh trén khap co thé, va dong thoi, ta phai gitr
dugc su binh tam dbi voi cac cam giéc. Bang cach gitt dugc binh tam, tu nhién ta thay
rang, khong sém thi mudn, nhidu cam giac bit dau xuat hién ¢ nhimg chd trude ddy con
mo ho, va nhitng cam giac thd thién, nang né, khd chju bit dau bién thanh nhiing rung
dong nhe nhang. Ta bit dau cam thdy mot dong ning luong rat d& chiu trong khip co thé.

Su nguy hiém 1a khi diéu nay xay ra, ta cho nhiing khodi cam nay 1a muc tiéu tu tap
cua minh. Thyc ra, muc dich tu tap Vipassana khong phai la dé hudéng thy mdt loai cam
gidc nao d6, ma dé phat trién sy binh tdm ddi v6i moi cam gidc. Cam giac ludn ludn thay
d6i, du 1 tho thién hay tinh té. Su tién bo cia ta trén con duong tu tap chi co thé do duoc
bang sy binh tAm ma ta c6 dugc déi voi moi cam gidc.

Ngay ca sau khi ta ¢a cam thdy dong luan luu thong sudt ctia nhitng rung dong vi té
trong khép nguoi, rat co thé mot cam giac tho thién lai xuét hién & vai chd, hodc mot chd
bi mu mo. Pay la diu hiéu cua su tién bd chir khong phai cua sy lui sut. Khi ta phat huy
duoc y thuc va sy binh tam, tu nhién ta thdm nhap sau hon vao trong vo thurc, va phat
hién dugc nhimg bt tinh tiém an trong d6. Khi nhitng bat tinh nim sau trong v thirc nay
cOn ton tai thi duwong nhién ching s& mang lai kho dau trong tuwong lai. Cach duy nhat dé
di¢t trr chung la dé ching ndi Ién trén bé mit cua tdm va tan bién di. Khi nhimg
sankhara (nghlep) nim sdu nay ndi 1én trén mit, da sb mang theo nhung cam giac kho
chiu, nang né hodc nhiing cam giac mo ho trong ngudi. Néu ta tiép tuc quan sat ma
khong phan tmg, cam giac s& bién mat cing mot lic v6i nhiing sankhara di tao ra cam
gi4c ay.

Moi cam gidc, du niang né hay nhe nhang, déu c6 chung dic tinh vo thudng. Mot
cam giac tho thién ndy sinh, duong nhu ton tai trong gidy lat, nhung khong sém thi mudn
ciing bién mét. Mot cam giac tinh té nay sinh va diét mét hét sirc nhanh chéng, nhung né
ciing c6 cung mot dic tinh. Khong mot cam giac nao ton tai mai mai. Do d6 ta khong nén
ua thich hodc ghét bo bat ¢t mot cam giac nao. Khi mot cam giac tho thién, kho chiu nay
sinh, ta quan sat ma khong tr¢ nén phién mudn. Khi mot cam giac tinh té, d& chiu nay
sinh, ta chdp nhan nd, ngay ca vui v6i n6 ma khong tré thanh hd hoi, hodc bi rang budc
vao nd. Trong mdi trudng hop ta hiéu duge ban chat vo thuong cua moi cam giac; tir do
ta ¢6 thé mim cudi khi ching nay sinh va khi chung bién mat di.

Su binh tAm phai duoc thuc hanh tai linh vuc cam gidc trén than dé ta c6 thé thuc su
thay d6i doi minh. Cam giac nay sinh trén than trong moi gidy phut. Thong thuong, tim ¥
thirc khong nhén ra dugc ching, nhung tdm v6 thire cam nhan duoc nhimg cam giac nay
va phan Ung lai chung bang sy ham mudn hodc ghét bo. Néu tam duoc rén luyén dé nhan
biét rd rang tat ca nhitng gi xay ra trong co cdu thé cht va dong thoi duy tri duoc su binh
tam, thi thoi quen phan (mg mu quang cd hiru s& bi bé gdy. Ta hoc duoc cach giir binh
tam trong moi hoan canh, va do d6 co thé séng mot cudc séng quan binh, hanh phtc.
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Quy vi dén day tu tdp dé chimg nghiém su that vé minh, hién tuong ndy hoat dong
ra sao, n6 tao ra khd bang cach nao. C6 hai phwong dién trong co ciu mot con ngudi: vét
chat va tinh than, than va tAm. Ta phai quan sat ca hai. Nhung ta khong thé thuc sy cam
nghiém duoc than néu khong ¥ thic duoc nhimg gi nay sinh trong than, d6 1a cam giéc.
Tuong tu, ta khong thé quan sat tim tach khoi nhimg gi ndy sinh trong tam, do 1a y nghi.
Khi ta di séu hon trong viéc ching nghiém sy that vé tinh than va vat chat, thi rd rang 1a
nhiing gi nay sinh trong tdm déu kém theo mot cam gidc ndy sinh trong than. Cam giac 1a
la mét noi quan trong dé ta ching nghiém duge sy that vé ca than 14n tAm, va no6 1a noi
nhitng phan mg bat dau. Pé quan sat su that v& minh va dé ngimg tao ra nhiig bat tinh
trong tam, ta phdi y thitc dugc nhiing cam giac va lién tuc duy tri sy binh tdm, cang lau
cang tot.

Vi 1y do nay, trong nhiing ngiy con lai ciia khoa thién, quy vi phai tu tap lién tuc,
nhdm mat trong nhitng gid thién. Nhung trong nhiing gid nghi, quy vi nén c¢d ging duy tri
y thic (chanh niém) va sy binh tam (xa) trong linh vye cam giac. Hay lam nhimg viéc
quy vi phai lam mot cach binh thuong, cho du la di lai, an uong, hodc tim rua; khong can
1am cham rai hon. Hay nhan biét cac chuyén dong cua co thé, dong thoi nhan biét nhiing
cam giac tai nhitng phan dang chuyén dong, néu cé thé duoc, hodc bat ctr chd nao khac.
C6 gang duy tri duoc ¥ thirc va su binh tam.

Tuong ty, ban dém khi di ngt, nhim mat va nhan biét cam gi4c tai bat clr noi ndo
trong co thé. Néu ngu voi y thuc nay, ngay sau khi thic gidc vao budi sang, quy vi tu
nhién s& ¢ y thic vé cam gic. Co thé quy vi khong ngu say, hodc co thé thic trang dém.
That 1a tuyét voi, voi diéu kién quy vi nam trén giwong va duy tri duoc y thie va sy binh
tam. Co thé s& nhan duoc sy nghi ngoi can thiét, va khong su nghl ng0’1 nao tét hon cho
tam bang cach duy tri dwoc y thirc va su binh tdm. Tuy nhién, néu bit dau lo so bi mat
ngu, khi d6 quy vi s& tao ra cang thang, va ngdy hom sau s& cam thay kiét strc. Hoac quy
vi bit minh phai thic, ngdi sudt dém; d6 1a diéu thai qua. Néu budn ngu, rat tot, clr ngu.
Néu khong nga duoc, hiy gitt cho co thé duoc nghi ngoi trong tu thé nam thoai mai, va
dé cho tam duoc nghi ngoi bang cach duy tri y thirc va sy binh tam.

Pic Phat noi: “Khi mot thién gia tu tap chuyén can, khong gidy phut nao xao lang
su y thirc va binh tam ddi v6i cam giac, nguoi do co duoc tri tué thuc su, hoan toan hiéu
rd cam giac”. Thién gia hiéu rd bang cach nao ma mot ngudi khong co tri phan tmg lai
cam gidc va lam gia tang ndi kho ciia minh. Thién gia ciing hiéu rd bang cach ndo ma
mot ngudi ludn ludn hiéu duge tinh chit vo thuong cua moi cam giac s€ khong phan tmg
lai chung va s€ thoat khoi dau kho. Ptic Phat noi tiép, “Voi sy hiéu biét tuong tan nay,
thién gia c6 thé ching nghiém duogc trang thai vuot ra ngoai tinh than va vat chat —
nibbana (niét ban)”. Nguoi ta khong thé chung nghiém dugc nibbana trude khi nhimg
sankhara (nghiép) ning né nhat da duoc diét trir — loai sankhara s& dan doi sau cia nguoi
d6 dén nhimg canh giéi thip kém hon voi nhidu dau khd. May mén thay, khi ta bat dau tu
tap Vipassana, chinh nhiing sankhara nay ndi 1én trudc tién. Ta giit duoc su binh tim va
chung bi diét trir. Khi tat ca nhiing sankhara d6 da bi diét trir, dwong nhién ta s& chimg
nghiém dugc nibbana lan dau tién. Khi da ching nghiém dugc nibbana, ta thay d6i hoan
toan, va khong con 1am nhimg hanh dong khién cudc doi twong lai bi roi vao canh gidi
thip hon. Dan dan ta tién t&i giai doan cao hon, cho dén khi tit ca moi sankhara khién
dua dén doi séng tuong lai con trong thé gidi hitu nghiép déu bi diét trir. MOt nguoi nhu
vay dugc giai thoat hoan toan, do d6 Purc Phat két luan, “Nho hiéu rd toan thé sy that vé
tinh than va vat chat, khi qua doi, ngudi do thoat khoi thé giéi hiru nghiép, boi vi nguoi
d6 hoan toan hiéu rd cac cam giac”.
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Quy vi khoi sy trén con dudng nay bang cach tu tap dé phat trién y thic vé nhimng
cam giac trong khap co thé. Néu can than khong phan tmg lai ching, quy vi s€ nhan thay
rang hét 16p nay dén 16p khac, nhiing sankhara cii bi diét trir. Bang cach gitr duoc binh
tdm dbi voi nhitng cam giac thd thién, khé chiu, quy vi s& tién dén sy cam nghiém duogc
nhimg cdm giac dé chiu, vi té hon. Néu tiép tuc gitr dugc su binh tdm, khong sém thi
mudn, quy vi s€ dat dugc giai doan Puc Phat mo ta, giai doan ma thién gia cam théy
trong toan thé co cu vat chat, khong con gi ngoai sinh va diét. Tat ca nhitng cam giac thd
thién, nang né déu bi tan ra; trong khép co thé khong con gi ngoai nhitng rung ddng ém
4i, nhe nhang. Puong nhién, trang thai nay hét stc khoan khoai, nhung d6 van chua phai
12 muyc tiéu toi hau, va ta khong nén bi rang budc vao d6. Mot sé nhitng bt tinh thd thién
da bi diét trir, nhung van con nhing bét tinh khac ton tai trong tham tam. Néu ta tiép tuc
quan sat voi su binh tAm, hét cai ndy dén cai khac, tit ca sankhara & siu hon s& ndi 1én va
bi diét trir. Khi tat ca da bi diét trir, ta s& ching nghiém duogc cai ‘bat diét’ — cai vuot ra
ngoai tinh than va vat chat, noi bat sinh, cho nén ciing bat diét — trang thai khong thé dién
ta duoc cua nibbana.

Ngudi nao tu tdp dung cach dé phat trién y thirc va sy binh tdm chic chan s& dat
duogc trang thai nay; nhung moi ngudi phai ty minh tu tap.

Néu c6 niam ké thi, nim chuéng ngai ngin can su tién bd cua quy vi trén con duong
tu tap, thi trong tAm ciing c6 nim ngudi ban, nim ning luc hoan hio giup d& va hd tro
quy vi. Néu quy vi gitr gin dé ndm nguoi ban ndy dwoc manh khoe va trong sach, khong
mot ké thu ndo c6 thé ap dao duoc quy vi.

Nguoi ban thir nhat 13 dic tin, 1ong kinh tin, su ty tin (tin). Néu khong ty tin ta
khong thé tu tap, luon ludn bi dao dong vi nghi ngd, thic mac. Tuy nhién néu 1a niém tin
mu quang, né 13 ké thu 16n. Ta tré nén mu quang khi ta mat tri khon dé phan biét, mat sy
hiéu biét dung dan thé nao 1a l1ong kinh tin chan chinh. Ta c6 thé cé 1ong tin vao bat cir vi
than hodc vi thanh nao, nhung néu d6 1a duc tin chinh dang, v6i su hiéu biét dung din, ta
s& nhé t6i pham chat tot dep cua vi ay, va s& phan khoi dé phat trién pham chat do cho
minh. Long kinh tin nhu thé 1a 1ong kinh tin c6 ¥ nghia va hitu ich. Nhung néu ta khong
cd ging dé phat trién nhitng pham chat nhu ciia nguoi ma ta ton kinh, d6 1a 1ong tin mu
quang, rat tai hai.

Vi du nhu khi nuong twa vao Dtc Phat, ta nhé t6i nhimg phim chit cua Pic Phat
va ta phai tu tdp dé phat trién nhiitng pham chét d6 cho minh. Pham chat chinh yéu cua
Puc Phat 1a sy giac ngd; do d6 nuong tua chinh 1a nuong tua vao sy gidc ngd, sy gidc
ngd ma ta phat trién cho chinh minh. Ta tén kinh bét cr ai dat duoc su giac ngd vién
man; nghia 13, ta coi trong pham chat & bt clr noi nao diéu d6 biéu hién, khong bi rang
budc vio tong phdi ndo hodc ngudi ndo. Va ta ton kinh Pic Phat khong phai bang nghi
thirc hay nghi 18 ma bang cach thyc hanh theo nhimg 10i day cta Ngai, bang cach di theo
con dudng ctia Dhamma (Phap) tir budc tht nhat, sila (gidi), dén samadhi (dinh), dén
panna (tud), 16i dén nibbana (niét ban), giai thoat.

Bét cr ai thanh Phat déu phai c6 nhitng phim chét sau day. Nguoi d6 da diét trir hét
moi ham mudn, ghét bd, vO minh (tham, san, si). Nguoi d6 da chién théng moi ké thu, ké
thi ndi tdm, nghia 13, nhimg bat tinh trong tdm. Nguoi d6 hoan thién khong phai chi
trong 1y thuyét vé Dhamma, ma con vé thuc hanh. Nguoi d6 chi giang day nhiing gi minh
thuc hanh, va chi thuc hanh nhitng gi minh giang day; khong mdt chat khac biét nao gitra
101 n6i va viéc lam. Mdi budc di cia nguoi d6 déu ding dan, va dan di ding hudng.
Nguodi d6 di hiéu thdu moi sy trong toan vii tru thong qua viéc kham phd thé gisi noi
tam. Nguoi d6 tran day tinh thuong, tir bi, hi lac cho ngudi khac, va ludn ludn gitp
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nhiing ai 1am lac tr& v& duong ngay néo chanh. Nguoi d6 c¢6 diy su binh tim hoan toan.
Neéu ta tu tap dé phat trién nhitng pham hanh nay cho chinh minh dé dat dugc muyc tiéu toi
hau thi viéc nuong tua Phat mai c6 y nghia.

Tuong ty, nuong tya vao Dhamma (Phap) khong lién quan gi dén tong phai; khong
phai 12 sy cai dao tir to chic ton gido nay sang to chic ton giao khac. Nuong twa vio
Dhamma thuc ra 1a nuong tua vao dao duc, vao viéc lam cha dugc tdm minh, vao tri tug.
Su giang day néu dung 1a Dhamma ciing phai c6 nhiing pham chat nhat dinh. Trudc tién,
Dhamma phai dugc giai thich 16 rang dé moi ngudi ¢ thé hiéu dugc. Dhamma phai dugce
thiy bang chinh mat minh, sy that do chinh minh ching nghiém duoc chir khong phai
bﬁng tudng tuong. Ngay ca su that vé& nibbana cting khong duoc chép nhan cho téi khi
chinh minh chémg nghiém duoc. Dhamma phai c6 két qua hitu ich ngay tai day va ngay
bay gio, chir khong chi 1a nhiing lgi ich hira hen dugc huong trong tuong lai. Dhamma cé
phém chit cua ‘dén-vé—théy’; chinh minh théy, chinh minh thir qua, khong chép nhan mot
cach mu quang. Va mot khi ta da thir va huong duoc nhiing loi lac, ta khong thé cudng
duoc vigc khuyen khich va giip d6 nhiing nguoi khac cung dén Va thdy. Mdi budc trén
con dudng din ta t6i gan muyc dich cudi cing hon; khong mot nd lyc nao bi phi pham.
Dhamma mang lai loi lac ngay lac dau, ltc gitra va lac cudi. Cudi ciing, bat ctr ngudi nao
v6i tri thong minh trung binh, thudc bat ctr giai cép ndo, déu co thé tu tap va hudng duoc
nhiing lo1 ich. Véi su hiéu biét Dhamma thuc sy nhu thé nay, néu ta nuong tua Dhamma
va bt dau thuc hanh Dhamma, long kinh tin cta ta méi c6 y nghia thuc sy.

Tuong tu nhu thé, nuong twa vio Sangha (Ting) khong phai 1a van dé gia nhap vao
tong phai. Nhimng ai da tung di theo con duong cua sila (gi6i), samadhi (dinh), panna
(tug) va it nhat ciing da dat duoc giai doan dau cua giai thoat, nguoi da tro thanh thanh
nhan, 12 mdt Sangha. Nguoi d6 co thé 1a bat ctr ai, tudng mao nhu thé nao, mang mau da
nao, thudc giai cép nao; ciing khong cé gi khac biét. Néu ta duoc khich 1¢ khi gip mot
nguoi nhu thé va tu tap dé dat dugc muc tiéu tuong tu, khi d6 vi€c nuong twa Sangha moi
1a mét sy kinh tin c6 y nghia va chinh déang.

Mot nguoi ban khac 13 sy nd lyc (tin). Ciing gidng nhu dic tin, nd lyc khong duoc
mu quang. Néu khong, s& co nguy co 13 ta tu tip sai duong va khong git hai dugc nhimg
két qua mong doi. NO lyc phai di kém voi su hiéu biét dung ddn 13 ta phai tu tap nhu thé
nao; chi nhu vdy su nd luc méi co ich cho su tién bd ctia minh.

Mot ngudi ban khac 13 y thirc (niém). Y thic chi co thé lién quan dén thuc tai cia
gidy phut hién tai. Ta khong thé ¥ thirc dugc qua khir ma chi co thé nhd lai. Ta khong thé
y thic duoc tuwong lai ma chi c6 thé khao khat hodc lo nghi vé twong lai. Ta phai phét
trién kha ning ¥ thic dugc thyuc tai xay ra trong ta ngay ¢ gidy phut hién tai.

Ngudi ban ké tiép 1a dinh, gitr dugc ¥ thic vé thuc tai tir gidy phat ndy qua gidy
phit khdc ma khong bi gidn doan. DPinh phai hoan toan khong c6 su tudng tuong, ham
muodn, hay ghét bo, chi khi d6 méi 1a dinh diung céch.

Va ngudi ban thtr ndm 13 tri tué — khong phai 1a sy hiéu biét nhd nghe phap thoai
hoic doc sach, hodc bang phan tich tu duy; ta phai phat trién tri tué cho chinh minh & 1inh
vuc thuc nghiém, bdi vi chi nho tri tu¢ thuc nghi€ém nay ta moi co thé duoc giai thoat. Va
tri tu¢ thuc sy phai 1a tri tué¢ dua trén cam giac trong nguoi: ta gitt dugc sy binh tam doi
véi cam giac, hiéu rd tinh chét vo thudong cia ching. Pay 1a su binh tim tir trong tham
tam khién ta gitr duoc thing bang gitta nhitng thing tram ctia cudc sdng hang ngay.

Tt ca su tu tdp Vipassana déu voi myc dich gifip ta song mot cach dung dan, chu
toan trach nhi¢m lam ngudi ma van duy tri duge sy binh tdm, gitt dugc an lac va hanh
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phtic trong chinh minh va 1am cho nguoi khac duge an lac va hanh phuc. Néu quy vi giir
ndm nguoi ban nay dugc manh khoé, quy vi s€ tré nén toan thién trong ngh¢ thuat song,
va s€ song mot cudc doi hanh phuic, lanh manh, tot dep.

Vi su loi ich va sy tot 1anh cho minh va cho nhiéu nguoi khac, hay tinh tn trén con
duong Dhamma.

Nguyén cho moi chung sinh dang dau kho duoc tiép xtc véi Dhamma thuan khiét,
dé thoat khoi kho dau va huéng dugc hanh phuc thuc su.

Nguyén cho tit ca chiing sinh dwege hanh phiic!
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BAI GIANG NGAY THU TAM

Dinh luqt tang truong va nghich dao, ludt dié¢t trir — sy binh tam la hanh phic
16m nhdt — sw binh tdm givip ta séng mét cudc song véi hanh dong chin chin —
bang cach giiv dwoc binh tam, ta bao dam mét tuwong lai hanh phiic cho minh

Tam ngay da qua, quy vi con hai ngay nira dé tu tap. Trong nhimg ngay con lai, quy
vi phai chic 12 minh hiéu duoc phuong phap mot cach dung dan, dé co thé tu tap tai day
cing nhu ap dung trong cudc song hang ngay. Nén hiéu r6 Dhamma (Phép) 1a gi: d6 1a
luat ctia thé gidi tu nhién, 1a chan 1y, 12 quy luat phd quat.

Mot mit c6 mot tién trinh tang truong khong ngung. Mat khéac, c6 mdt tién trinh
diét trir. Pidu nay duoc giai thich rd rang trong vai chi:
Moi sy hitu nghiép déu vo thuong
voi dic tinh sinh va diét
Néu chung ndy sinh va bi diét trix
su diét trir mang lai hanh phuc thuc sy

Moi sankhara, moi nghiép, déu vo thuong, déu c6 ban chét sinh va diét. N6 bi diét
trir, nhung gidy phut ké tiép no lai tiép tuc nay sinh, va lai nay sinh; dy 1a cach sankhara
sinh soi ting truong. Nhung khi ta ¢6 tri tué va bat ddu quan sat mot cach khach quan,
tién trinh tang trudng cham dat va tién trinh diét trir bat dau. Khi mot sankhara nay sinh,
nhung thién gia gitt dugc su binh tAm; né mat di strc manh va bi diét trir. Hét 16p nay dén
16p khéc, nhitng sankhara cii s& ndi 1én va bi diét trir, voi diéu kién ta phai gitr duoc sy
binh tim. Cang nhiéu sankhara bi diét trir chimg nao ta cang huong dugc nhiéu hanh
phic chimg d6, hanh phiic ciia su giai thoat khoi dau khd. Néu tat ca nhimng sankhara
trong quéa khtr bi di€t tru, ta huong dugc hanh phic vo tan ctia su giai thoat hoan toan.

Thoi quen c¢b hitu cta tdm 13 phan Gng, va gia ting nhimg phan tung. Mot diéu gi
khong nhu ¥ xay ra, thé 13 ta tao ra mot sankhara ghét bd. Khi sankhara nay nay sinh
trong tam, mot cam giac kho chiu trong than cling ndy sinh. Gidy phiut sau do, vi thoi
quen phan tng cd hitu, ta lai sinh ra ghét bd cam giac kho chiu trong ngudi vira nay sinh
do. Nguyén nhan bén ngoai gy ra su nong gian la phy; su phan tng thyc ra la phan Umg
ddi voi cac cam giac trong nguoi. Cam giac khd chiu khién ta phan Gmg bang ghét bo roi
tr 46 sinh ra mot cam giac kho chiu khac, rdi lai khién ta phan ting. Bang cach nay tién
trinh ting truong bat dau. Néu ta khong phan tng lai cam gidc ma tri lai mim cudi va
hiéu dugc ban chat vo thudng ciia cam giac, thi khi d6 ta khong tao ra sankhara méi, va
sankhara &3 nay sinh s& mat di ma khong tang truong. Gidy phut ké tiép, mot sankhara
gidng nhu thé s& nay sinh tir sdu trong ndi tdm; ta giir dugc binh tim, va nd s& bién mat.
Giay phut ké tiép, mot cam gidc khac nay sinh, ta van giit dugc binh tim, va né bién mat.
Tién trinh diét trir bat dau.

Tién trinh ma ta quan sat trong chinh ta cling xay ra trong khdp vii tru. Vi du, ai do
gleo hat glong cdy b dé. Tir hat gidng nho xiu d6 moc thanh mot ciy vi da1 khi con
song, cho vo sb trai tu ndm nay sang nam khac. Va ngay ca khi cay da chét, tién trinh van
tlep tuc, boi vi mdi trai cia cdy d6 déu mang nhu’ng hat giéng co cung dac tinh cua hat
giong nguyén thuy sinh ra cdy d6. Khi mot hat giong nay roi xudng dat mau md, nd dam
chdi va moc thanh mot cdy khac va cdy nay lai sinh ra hang ngan qua trong cé day hat
gidng. Qua va nhan, nhan va qua; mot tién trinh sinh s6i nay nd vo cing tan. Tuong tu
nhu vdy, vi vo minh, ta gico hat giéng sankhara (hanh), khong sém thi mudn ciing sinh
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ra qua, ctng duoc goi la sankhara (nghiép), va cting chira hat gidng cung mot loai. Néu
ta gieo hat gidng nay vao dat mau mg no6 s€ sinh ra sankhara moi, va noi kho cua ta gia
tang. Tuy nhién, néu ta bo hat gidng nay vio dat soi da kho can, né khong thé nay mam,
khong c6 gi sinh ra tir hat giéng nay. Tién trinh ting truong ngimg lai, va ty dong tién
trinh nguoc lai bat dau, d6 1a tién trinh diét trir.

Nén hiéu 1 tién trinh nay Xay ra nhu thé nao. Ta duoc giai thich 1a sy luan luu cua
su song, cua tinh than va vat chat can duoc tlep té nguyén liéu dé tlep tuc. Nguyén li¢u
cho co thé 1a thyc phim ching ta 4n ciing nhu bau khong khi noi ta song. Néu mot ngay
ta khong an, su luan luu cua vat chat khong ngimg ngay lap tirc. No tiép tuc bang cach
tiéu thu ning lwong du trit trong nguoi. Chi khi ndo tat ca ning luong dy trit di tidu thu
hét su ludn luu méi ngimg, co thé chét di.

Co thé chi can d6 an hai hay ba lan mot ngay, nhung su luan luu tinh than can duoc
tiép té lién tuc. Nguyén liéu tiép té cho tinh than 1a sankhara. Trong mdi gidy phit,
sankhara do ta tao ra giup cho dong tdm thirc tiép tuc trdi chay. TAm sinh ra vao gidy
phit ké tiép 1a san pham cua sankhara nay. Mbi gidy phut ta tiép té bang sankhara, dong
tam thirc tiép tuc. Néu vao luc nao d6 ta ngimg khong tao ra sankhara méi, sy luan luu
khong ngung ngay lap tc; thay vao do6 no ti€u thu nhiing sankhara du trit ci. Mot
sankhara cii bi bat budc tao ra qua, nghia I3, ndi 1én bé mat cua tim dé duy tri dong luan
luu; va né thé hién bang cam giac trong than. Néu ta phan ung lai cam giac, ta lai tao ra
sankhara méi, gieo nhan moi cuia khé dau. Nhung néu ta quan sat cam giac v6i sy binh
tam, sankhara mét di stc manh va bi diét trir. Gidy phat ké tiép, mot sankhara cii phai
n6i 1én dé duy tri dong tam thirc. Mot 1an nita ta khong phan tng, va n6 lai bi diét tru.
Khi nao ta con duy tri dugc y thirc va sy binh tdm, hét 16p sankhara nay dén 1op
sankhara khac s& noi 1én trén bé mit ciia tim va bi diét trir; day 1a ludt ty nhién,

Chmh ta phai chu’ng nghi¢m dugc tlen trinh ‘nay bang sy tu tap. Khi ta nhan ra rang
khuon mau thoi quen cd hitu ctia minh, ndi kho c¢b hitu, da bi diét trir, khi d6 ta biét rang
tién trinh diét trir da c6 hiéu qua.

Trong céach luyen kim duong thoi c6 mot phuong phéap twong ty. Bé thanh loc mot
kim loai nao d6, dé cho n6 duoc tinh rong, can phai loai trir ngay ca khi chi ¢6 mot phan
tir ngoai lai trong hang ty phan tu. Vi¢c nay dugc thuc hién bang cach dac kim loai nay
thanh mot thanh dai va 1am mot vong tron bang kim loai hoan toan tinh rong nay. Vong
tron ndy duoc ludn qua thanh kim loai dai va tao ra mot tir truong ty dong day nhiing tap
chat ra hai dau. Cung luc do, tét ca nhimg phan tur trong thanh kim loai duoc sap xép lai;
no6 tré thanh déo dai, d& un nin hon. Bang cach tuong tu, phu’orng phap leassana co thé
coi nhu ludn mot vong tron bang ¥ thic tinh khiét qua co thé, day ra moi bat tinh, dem lai
nhitng o1 ich tuong tu.

Y thirc va su binh tim s& dua dén sy thanh loc tAm. Nhiing gi ta cam nghiém trén
con duong tu tip, du la dé& chiu hay kho chiu, déu khong quan trong. Piém quan trong 1a
khong phan tng lai bang sy ham mudn hay ghét bo, bdi vi ca hai khong dem lai gi ngoai
kh6 dau. Thude do duy nhit dé do su tién bo cua ta trén con duong tu tap 1a sy binh tam
ma ta dat dugc. Va su binh tdm phai ¢ tai lanh vuc cam giac trén than néu ta mudn di sau
vao ndi tdm dé diét trir hét moi bét tinh. Néu ta biét cach ¥ thirc duwoc cam giac va giir
duoc binh tdm d6i voi cam gidc, ta dé dang giit dugc binh tim d6i v6i nhitg tinh hudng
bén ngoai.

C6 lan Puc Phat dugc hoi sy an wui thuc sy 1a gi. Ngai tra 101 rﬁng Sur an vul cao
dep nhét 13 git dugc tam binh than khi gip nhitng kho khan, thing trim cta cudc doi. Ta
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¢ thé 2ap nhung hoan canh dé chiu hay dau dén, thanh cong hay that bai, duoc hay thua,
tiéng t6t hay tiéng xdu; ai cling s& gip nhimg hoan canh nay. Nhung liu ta c6 thé mim
cuoi trong moi hoan canh, mgt nu cuoi thuc su phat xuét tir con tim? Néu ta ¢ sy binh
tam tur tan day long, ta s€ c6 dugc hanh phuc that su.

Néu su binh tdm chi & bé ngoai, n6 s& khong gitp dugc gi trong cudc séng hang
ngdy. C6 thé vi nhu trong mdi nguoi déu mang mot thing dau lra hodc xing. Néu c6 mot
tia 1tra, mot hau qua do phan ung trong qua khu, lap tic dua téi mot su bung nd, tao thém
hang triéu tia lta m&i, nhimg sankhara méi ma s& tao thém nhimg ngon lira méi, tao
thém dau kho trong _tuong lai. Bang céch tu tip Vipassana, ta tir tir Jam can hét thung dau.
Nhimng tia ltra s& van tiép tuc xay ra do sankhara cii cia minh, nhung khi ching dén,
chiung chi tiéu thy nhiing nhién li¢u ching mang theo; khong c6 nhién li¢u méi dugce
thém vao. Chung chay rat nhanh cho t&i khi da tiéu thu hét nhién lidu chung cé, r6i ching
s€ tan rui. Sau nay, khi ta tién xa hon trén con duong tu tap, ta tu nhién tao ra nudc mat
ctia tinh thuong va 1ong tir bi, va thing chtra s& chira day loai nudc ndy. Bay gid, ngay
khi mot tia lira toi, nd lién bj dap tit. N6 khong thé d6t chay ngay ca mot it nhién lidu nd
mang theo.

Ta c6 thé hiéu diéu ndy & mirc do tri thirc, va biét rang ta phai c6 mot bom nude sin
sang dé ding khi c6 lta téi. Nhung khi lta thuc sy toi, ta lai mé bom xing 1am cho Iira
chdy to thém. Sau d6, ta nhan ra 16i 1am, nhung 1an t&i van vap phai 15i 1am khi co lira
téi, boi vi su hiéu biét cua ta rat nong can. Néu ta ¢6 tri tué thue su trong ndi tam, khi gap
phai ltra, mot nguoi nhu thé s& khong d6 dau vao lira, hiéu rang 1am nhu vy chi thém tai
hai. Trai lai, ta d6 nuéc mat cua tinh thwong va 1ong tir bi, gitip ngudi va giup minh.

Tri tué phai ¢ tang 16p cam giac. Néu ta tdp cho minh co6 ¥ thic dugc nhiing cam
gidc trong moi hoan canh va gitt dugc binh tim dbi véi ching, khong gi co thé ché ngu
duoc ta. Quy vi c6 thé quan sat ma khong phan tng trong chdc 14t. Sau d6, véi tdm quén
binh nay, quy vi quyét dinh cach hanh dong. Chéc chin day 1a hanh dong chin chan, tich
cuc, giup ich cho nguoi bdi vi nd dugce thuc hién voi mdt tdm quan binh.

Nhiéu khi trong doi can phai c¢6 hanh dong manh. Ta ¢ cit nghia cho mot ngudi
nao mot cach lich sy, tir tén, voi nu cudi, nhung ngudi dé chi hiéu dugc 16i ndi ning,
hanh dong manh. Do do, ta phai c¢6 101 néi va hanh dong manh. Nhung trudc khi lam nhu
thé, ta phai xét xem tam ta c6 duoc binh tinh hay khong, va ta ¢ tinh thuong va 10ng tir
bi cho ngudi dé hay khong. Néu dugc nhu vdy, hanh dong sé& rat hitu ich; néu khong, nd
s& chang giup duoc ai ca. Ta c6 hanh dong manh dé gitp d& nguoi dang sai quiy. Véi
can ban cua tinh thuong va long tir bi ndy ta khong thé ndo di sai dudng.

Trong truong hop mot cudc gy g6, mot thién gia Vipssana s& tim cach tach roi
nguoi gy han va nan nhan, co tir tam khong nhitng cho nan nhan ma cho ca ngudi giy
hén. Ta nhan ra rang ngudi gy han khong biét rang ho dang ty hai minh. Hiéu dugc diéu
ndy, ta cd gitlp bang cach khong cho ngudi d6 co nhimg hanh dong gy ra khd dau cho
ho trong tuong lai.

Tuy nhién, ta phai cén than khong bao chita cho hanh dong ctia minh chi sau khi su
viéc dd xay ra. Ta phai kiém diém tdm minh trudc khi hanh dong. Néu tdm chira day
phién ndo, ta khong thé giup dugc ai. Trudc tién, ta phai sira 16i ctia minh trudc khi stra
16i cho nguoi khac. Trude tién, quy vi phai thanh loc tAm bang cach quan sat chinh minh.
Sau d6 quy vi méi c6 thé gitp dugce nhiéu nguoi.

Puc Phat ndi trén thé gian ndy c6 bdn hang ngudi: hang nguoi di tir chd tdi dén chd
t6i, hang nguoi di tir chd sang dén chd téi, hang ngudi di tir chd t6i dén chd sang, va hang
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nguoi di tir chd sang dén chd sang.

Mot nguoi trong nhom ther nhat, tt ca xung quanh déu 13 bat hanh, den tdi, nhung
diéu bat hanh 16n nhdt 1a ngudi d6 ciing khong co tri tu¢. Mdi lan bi kho, ngudi do6 tro
nén tc gidn hon, thu han hon, ghét bo hon, va d6 16i cho nguoi khac vé& ndi khé cua
minh. Tat ca nhiing sankhara cia gian giit, oan han s& chi mang lai cho nguoi d6 thém
den t6i, thém khd dau trong tuong lai.

Mot nguoi trong nhoém thir hai c6 moi thir trén thé gian goi 1a tuoi sang: tién tai, dia
vi, quyén lyc, nhung nguoi doé cling khong cé tri tu¢. Vi vO minh, ngudi dé tré nén ngao
man, khong biét rang su ki€u cang s€ chi mang lai den t6i cho minh trong tuong lai.

Mot nguoi trong nhoém thr ba & trong hoan canh tuong ty nhu nguodi trong nhoém
thir nhét, bi bong téi bao phu; nhung ngudi d6 co tri tué, va hiéu 16 hoan canh cua minh.
Nhan thic duge ring, sau cung, minh 13 ngudi c¢6 trach nhiém vé ndi kho cua minh,
nguoi d6 binh tinh, tir ton lam hét stc dé thay doi tinh thé, nhung khong mot chit tirc
gian hodc oan ghét nguoi khac; trai lai nguoi do chi co tinh thuong va tir tam ddi véi
nhiing nguoi lam hai minh. Nguodi do tao ra toan su tuoi sang cho minh trong tuong lai.

Cudi cing, ngudi trong nhom thir tu, ciing gidng nhu nguoi trong nhom thir hai,
hudng duoc tién cua, dia vi va quyén luc, nhung khong nhu nguoi trong nhoém thir hai,
nguoi d6 co tri tué. Nguoi d6 tan dung nhitng gi minh c6 dé minh va ngudi than sinh
séng, nhung nhimg gi con lai ngudi d6 dung vao viée lam loi ich cho ngudi khac, véi
tinh thuong va tur tam. Sy tuoi sang ¢ ngay trong hién tai va ca trong tuong lai.

Trong hi¢n tai ta khong thé chon lwa hoan canh den ti hay tuoi sang; diéu nay do
sankhara trong qua khtt ctia minh quyét dinh. Qua khir khong thé thay doi, nhung ta co
thé 1am chu dugc hién tai bang cach lam chu ldy minh. Tuong lai chi 1a qua khir cong
thém nhimg gi trong hién tai. Vipassana day ta cach 1am chi ban than bang cach phat
trién dugc y thirc va sy binh tam ddi voi cac cam giac. Néu ta phat trién duoc viéc lam
chu nay trong hién tai thi tuong lai duong nhién s€ tuoi sang.

Hay tan dung hai ngay con lai ¢é hoc cach lam chu duoc gidy phut hién tai, lam chu
lay chinh minh. Hay ti€p tuc 16n manh trong Dhamma, tho4t khoi moi kho dau, va hudng
duoc hanh phuc thuc sy ngay tai day va ngay bay gio .

Nguyén cho tit ca chiing sinh dwegc hanh phiic!
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BAI GIANG NGAY THU CHIN

Ap dung ky thudt nay vdao cudc song hang ngay — mweoi parami (hanh ba-la-mdt)

Chin ngay da qua. Bay glo 1a Lic dé thao ludn cach 4p dung phuong phép vao cudc
séng hang ngdy. Day 1a diéu téi quan trong. Dhamma Ia mot ngh¢ thuat song. Néu quy vi
khong the ap dung Dhamma trong cudc séng hang ngiy, thi tham dy khoa thién ciing
khong t6t gi hon viéc cir hanh mot nghi 1& hodc mot nghi thirc nao do.

Moi ngudi trong doi déu gip nhitng diéu trai y. Khi c6 diéu khong nhu y xdy ra, ta
mét sy binh tAm va bat dau tao ra nhiing cam xtc tiéu cyc. Va khi ti€u cuc ndy sinh trong
tam, ta trd nén khd so. Lam thé nao dé ta khong phét sinh tiéu cuc va tao ra cing thing?
Lam thé nao dé ta c6 thé duy tri dugc sy an lac va hai hoa?

Nhiing béc hién triét, nghién ctru thuc tai vé than va tdm bén trong, da tim ra giai
phép cho van d& nay: bét cir khi ndo tiéu cyc nay sinh trong tim vi bat cir 1y do gi, ta nén
chuyén sy cha tam di chd khac. Vi du: ta co thé dtng day, uong nuée, dém sb, hoic
ni¢m danh hi¢u hay tén cua vi than hodc thanh ma ta ton sung. Bang cach chuyén hudng
su chu tdm nhu thé ta s& thoat khoi tiéu cuc.

D6 1a mot giai phap c¢6 hiéu qua. Nhung nhitng nha nghién ctru khac vé& su that noi
tAm da di vao tang 16p sAu nhat cua sy that, chan 1y t6i hau. Nhiing bac giac ngd ndy nhin
thiy rang, khi chuyén su chu tdm ta dat dugc mot 16p an lac va hai hoa trén tang y thic,
nhung ta van chua dlet het nhirng ti€u cuc da va dang nay sinh. Ta chi don nén ching. O
tang vo thic, ching van tiép tuc gia ting gap boi va tich luy thém sirc manh. Khong som
thi mudn, nai lta tiéu cuc dang ngl yén nay sé bung nd va ché ngu dugce tim. Khi nao
tiéu cuc con ton tai du chi & mac d6 vo thic, giai phap chi la nura voi, tam bo.

Mot bac hoan toan giac ngd tim ra giai phap thuc sy: d6 1a dung trdn tranh van dé
ma nén d6i dién voi chung. Hiy quan sat bat ctr bat tinh ndo ndy sinh trong tdm. Bang
cach quan sat ta khong don nén chung, ta ciing khong dé chung ty do thé hién thanh 1oi
no6i hodc viéc 1am. O gitra hai thai cuc nay 1a trung dao: chi quan sat. Khi ta bat dau quan
sat nd, tiéu cyc mat di stc manh va bién mat ma khong ché ngu dugc tim. Khong nhiing
chi c6 vdy ma mot sd nhitng bét tinh cung loai da tich trir 1au ngay ctling s€ bi diét trur.
Khi nao co bat tinh sinh ra & tang y thic, nhitng bat tinh cii cung loai, tir trong tang vo
thirc, s& troi 1én hoa nhap voi bat tinh hién tai va bat dau sinh s6i nay nd. Néu ta chi quan
sat, khong nhitng chi nhiing bét tinh hién tai ma ca mot phan nhiing bét tinh cii cling s€ bi
diét trir. Bang cach ndy, dan dan moi bat tinh déu bi diét trir, va ta hét kho.

Nhung d6i voi mot nguoi binh thuong, quan sat mot phién ndo trong tam khong
phai dé dang. Ta khong biét khi nao né khdi su va né ché ngy tdm nhu thé nao. Toi lic
no da 1én dén tang y thirc, nd di tré nén qua manh dé ta c6 thé quan sat n6 ma khong
phan tmg. Ngay ca khi ta ¢cd quan sat, rat kho quan sat mot phién ndo triru tuong trong
tam — sy gian gilr, s¢ hai, dam mé triru twong. Thay vao do, ta thuong bi thu hut vao tac
nhan bén ngoai giy rabat tinh nay, khién nd cang gia ting gip boi.

Tuy nhién, nhimg béc giac ngd kham phd ra rang, khi nio phién ndo nay sinh trong
tam, trong co thé co hai viéc bat dau xay ra cing mot lic: sy hd hap mat binh thuong, va
mot phan ung sinh hoa bat dau trong ngudi, mot cam giac. Mot giai phap thuc tién da
dugc tim thdy. Thét ra rat kho quan sat mot phién ndo triru tuong trong tam, nhung voi su
tu tap, ta c6 thé biét cach quan sat hoi thd va cam gidc, ca hai déu 1 biéu hién cu thé cua
nhitng phién ndo. Bang cach quan sat bat tinh trong linh wirc vét 1y, cu thé, ta dé ching
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nay sinh va diét mat ma khong gay ra mot thi€t hai nao. Ta loai trur dugc su bét tinh.

Can thoi gian dé ndm duoc ki thuat ndy, nhung khi ta tu tap, dan dan ta nhan thiy,
cang ngdy nhitng hoan canh bén ngoai trudc day ta phan Gmg bang sy tiéu cuc thi nay ta
gitt duoc su binh tim. Hodc néu ta phan tmg, thi phan tng ciing khong dit doi va kéo dai
nhu trude day. Ciing toi luc, du bi choc tic dén dau di nira, ta co thé nhan biét sy canh
bao cia hoi thd va cam gidc va bit dau quan sat chung du chi trong chdc lat. Vai gidy
phit ty quan sat ndy 1a cai giam sdc giita tic nhan bén ngodi va phan tmg cia ta. Thay vi
phan tmg mu quang, tAm van giit dugc sy quan binh va ta c6 kha ning hanh dong tich
cuc c6 lgi cho minh va cho nguoi khac.

Quy vi da budc mdt budc dau tién trong viéc diét trir nhirng bét tinh cta minh va
thay doi khuén mau théi quen ctia tdm bang cach quan sat cam gidc trong nguoi.

Tur e chao doi, ta dugce tdp ludn ludn nhin ra bén ngoai. Ta khong bao gid quan sat
chinh minh, va do d6 ta khong c6 kha ning di toi coi ngudn cua cac kho khin trd ngai
ctia ta. Trai lai, ta tim kiém nguyén nhan ndi khd ctia minh ¢ bén ngoai, luén luén d6 15i
cho nguoi khac vé nhirng bat hanh ctia minh. Ta chi nhin sy viéc tir mot khia canh, chi
thiy mot phan, chic chin 13 méo mo; tuy nhién ta chip nhan quan diém d6 1a sy that tron
ven. Bat ctr quyét dinh nao phét xuat tir dit kién thiéu sot nay s& chi c6 hai cho minh va
cho nguoi. DPé nhin théiy duge toan thé su that, ta phai nhin tur nhiéu goc do. Ta hoc duoc
diéu nay bang cach tu tap Vipassana: nhin su that khong nhitng ¢ ngoai ta ma con & trong
ta ntra.

Chi nhin tir mot goc do, ta tuong rang ndi kho cua minh do ngudi khac hodc hoan
canh bén ngoai gy ra. Do d6 ta danh hét strc minh dé thay doi ngudi khac, thay do6i hoan
canh bén ngoai. Trén thuc té, day 1a nd luc khong c6 hiéu qua. Ngudi ndo biét cach quan
sat sy that trong ngudi sGm nhéan ra réng, minh hoan toan chju trach nhiém vé ndi kho va
hanh phic cua minh. Vi dy, mdt ngudi bi nguoi khac si nhuc va tré nén dau kho. Nguoi
d6 d6 16i cho ké si nhuc 1am minh dau khé. Thuc ra, nguoi si nhyuc tw lam khd ho bang
céach tao bét tinh trong tam hg. Nguoi bi si nhuc da tao ra sy khén khd cho minh khi phan
tmg lai su si nhuc; khi #r 1am 6 nhiém tdm minh. Moi nguoi déu chiu trach nhiém vé ndi
khd ctia minh chir khong phai ai khac. Khi ta d kinh nghiém qua sy thuc ndy, moi dién
rd trong viéc d6 13i cho ngudi khac bién mét.

Ta phan tng lai diéu gi? Phan tng voi mot hinh anh do ta tao nén chir khong phai
v6i thuc thé bén ngoai. Khi ta thdy ngudi nao, hinh anh ta c6 vé ngudi dé duoc to vé theo
nhan dinh cii cia ta. Sankhara (nghiép) cii anh huong dén sy nhan dinh trong hoan canh
méi. Roi tlly thudc vao nhan dinh ndy, cdm gidc trong ngudi trd nén dé chiu hoic khé
chiju. Va tuy theo loai cam giac, ta tao ra phan tng (hanh) méi. Mdi tién trinh nay déu bi
anh huong boi sankhara cii. Nhung néu ta duy tri dugc ¥ thic va su binh tim d6i voi
cam giac, thoi quen phan img mu quang trd nén suy yéu, va ta biét cach thiy thuc tai
ding nhu that.

Khi ta phat trién duge kha nang nhin sy vi¢c tur nhiéu goc do khac nhau, thi bat cir
khi ndo c6 ngudi si nhuc hodc ddi xtr khong dung voi ta, ta hiéu rang nguoi d6 1am nhu
vy vi ho dang chiu dau kho. V6i su hiéu biét nay, ta khong thé phan tmg bang thai do
tiéu cyc ma s& chi cam thiy tinh thuong va long tir bi cho nguoi dang bi kho, nhu mot
ngudi me thuong x6t cho dira con dang bj 6m dau. Ta s& nay sinh y mudn gitp ngudi dé
thoat khd. Nho d6 ta duy tri duwoc su an vui va hanh phuc cho minh va dong thoi ciing
giup nguoi khac dugc an vui va hanh phuc. Pay 1a muc dich ciia Dhamma: thyuc tap nghé
thuat song, nghia 13, diét trir nhitng bat tinh trong tim va phat huy nhitng pham chat tot
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dep, co loi cho minh va cho nguoi.

C6 mudi pham hanh — parami — ma ta phai trau doi hoan hao dé dat dugc muc dich
cubi cung. Muyc tiéu 1a trang thai hoan toan vo ngd. Mudi parami ny 1a nhitng pham chét
dé pha bo dan tu ngd, nho d6 dua ta t6i gan sy giai thoat hon. Ta c6 co hoi phat trién ca
muoi pham chét nay trong mot khoa thién Vipassana.

Parami thtr nhét 13 nekkhamma — xuét gia hay tir bo. Ai da tro thanh ting hay ni déu
tlr bo cudc song gia dinh va séng khong c6 tai san riéng, tham chi phai di xin an (khat
thuc) héng ngay. Lam nhu vdy voi muc dich dé pha tan ban ngi. Lam thé nao mot cu si
c6 thé phat huy duoc phdm chét nay? Trong mot khoa thién nhu thé nay, ta c6 co hoi dé
thyc hién diéu nay, boi vi & day ta song nho vao long tir thién cua nguoi khac. Nho chap
nhan nhiing gi dugc ban cho nhu do an, chd &, hodc nhitng nhu céu khac, ta dan dan phat
trién dugc hanh xuét gia. Bt c(r nhiing gi ta nhan duoc noi day, ta tan dung ching, ging
strc tu tp dé thanh loc tAm chang nhitng c6 loi cho riéng minh ma con ¢6 loi cho nhimg
ngudi an danh di cong hién cho minh.

Parami ké tiép 1a sila — giir gidi hay gitt gin dao duc. Ta cb phét trién parami nay
bang cach ludn ludn gilt ndm gidi, ca trong khoa thién 1an ngoai doi. Co rat nhiéu tro ngai
gay kho khan cho viéc 4p dung sila trong cudc sdng tran tuc. Tuy nhién, & day, trong mot
khoa thién, khong c6 co hoi dé pham gidi vi chuong trinh va ky ludt nghiém ngat. Chi
viéc nbi chuyén thoi ciing c6 thé 1am ta pham gidi r01 Vi ly do nay, ta quyet gilr im lang
trong chin ngay dau cta khoa thién. Bang cach nay, tdi thiéu trong khoa thién ta ciing gitr
sila dugc hoan hao.

Mot parami khac 1a viriya — n6 luc (tinh tan). Trong doi séng hang ngay ta lu6n c6
nhiing no luc, thi du nhu 14 n6 lyc d€ ki€ém song. Tuy nhién, & day no luc 1a dé thanh loc
tam bang cach gir y thitc va sy binh tdm. Pay 1a n6 luc chan chinh dua té1 sy giai thoat.

Mot parami khac 13 panna — tri tué. Ngoai doi ta ¢ thé c6 tri tué, nhung d6 1 tri
tué¢ ta c6 dugc nho doc sach hoac nghe tir nguoi khac, hodc chi la sy hiéu biét tri thire don
thudn. Parami that sy vé tri tué 1a sy hiéu biét phat trién trong chinh minh, béng kinh
nghiém cta minh trong lic hanh thién. Bang cach tu quan sat ta tryc tiép nhan ra nhiing
su that v& su vo thuong, dau kho, va vo nga. Nho thé nghiém tryc tiép thuc tai nay ta
thoat khoi kho dau.

Mot parami khac 1 khanti — 1ong khoan dung (nhdn). Trong khoa thién nhu thé
ndy, tu tip va séng chung trong mot nhom, ta co thé thdy minh bi quay ray va kho chiu vi
hanh dong cua nguoi khac. Nhung ching bao l4u ta nhdn ra ring nguoi gay roi khong
biét ho da lam vdy, hodc 13 ho bi dm. Su kho chiu mat di, va ta chi cam thdy thuong yéu,
tir bi d6i voi ngudi d6. Ta bat dau phat trién duge pham chat khoan dung.

Mot parami khac 13 sacca — 10ng chan that. Bang céach tu tip sila, ta tap duy tri su
chan that trong 16i noi. Tuy nhién, sacca phai dugc tu tip & muc do sau hon. Mdi budc
trén con duong tu tap phai dung véi sy that, tir thd thién, d& nhan biét, tGi su that tinh té
hon, t6i su that toi hau. Khong c6 chd cho su tudng tuwong. Ta phai luon ludn duy tri sy
that ma ta thyc sy cam nghiém dugc trong giay phut hién tai.

Mot parami khac 13 adhitthana — sy quyét tAm manh mé. Khi bat dau khoa thién, ta
nhdt quyét ¢ lai tron khoa. Ta nguyén gitr gioi, gitr im lang, tuan theo ndi quy cua khoa
thién. Sau khi dugc truyen day phuong phap Vipassana, trong mdi budi thién chung mot
gio, ta quyét tim ngdi yén tron gio ma khong mo mat va khong dudi tay dudi chan. Trén
budc duong tu tip sau ndy, parami nay rat quan trong; khi gan ti muc dich cudi cung, ta
phai sdn sang ngdi lién tuc cho t&i khi duoc gidc ngd. Vi muc dich ndy phét trién quyét
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tam manh meé 1a rat can thict.

Mot parami khac 13 metta — tinh thuong thuan khiét khong vu loi (tir tAm). Trong
qua khir ta cd ging c6 tinh thwong va thién chi ddi voi nguoi khac, nhung ddy chi ¢ tang
¥ thie cta tAm. Tai tang 10p vo thic, nhimg cing thing cii van tiép tuc. Khi tAm di duoc
thanh loc hoan toan, ty tham tam ta mong mudn moi ngudi dugc hanh phac. Pay 1a tinh
thuong that sy, httu ich cho ngudi va cho minh.

Mot parami khac 13 upekkha — sy binh tdm (xa). Ta biét cach giit dugc binh tdm
khong nhﬁ’ng khi gip nhitng cam giac nang né, kho chiu hodc chd khong cé cam giac
trong nguoi, nhung ca lic gap nhimg cam giac ém diu, khoan khoai. Trong moi trudng
hop, ta hiéu rang moi kinh nghiém trong gidy phut do deu vo thuong, chic chin s& qua
di. V&i su hiéu biét nay, ta gitt dugc thai do khong vudng mic va tim binh than.

Parami cu01 cung 1 dana — tir thién, céng hién (bd thi). D01 vo1 mot cu si, day la
budc dau thiét yéu ctia Dhamma. M6t cu si c6 bon  phéan kiém tién bang nghé nghiép chan
chinh dé nudi minh va nhimg nguoi than. Nhung néu ta bi rang budc vao cua cai ta kiém
duogc thi khi d6 ta phat trién ban ngi. Vi 1y do nay, mot phan nhing gi ta kiém duoc phai
dugc cong hién cho loi ich ctia nguoi khac. Néu 1am nhu thé, ban nga s& khong phat trién
vi ta hiéu rang ta kiém tién khong nhimng cho ta ma con cho ca ngudi khac. Ta ty nguyén
gitip d& nguoi khic bang moi cach. Va ta nhan ra rang, khong mét sy giup d& nao t6t hon
1a gitip cho ho hoc dugc cach thoat khd.

Trong mt khoa thién nhu thé ndy, ta c6 mot co hdi qui bdu dé phat huy parami
nay. Nhimg gi ta nhan duoc noi day deu do su cong hién ctia ngudi khac; khong tinh tién
an, tién &, va chic chin khong tinh tién giang day. Dé dap lai, ta c6 thé dong gop cho loi
ich ctia nguoi khac. So lugng ta dong £0p tuy theo kha ndng cta minh. Puong nhién mdt
nguol giau co sé muon dong gop nhleu hon, nhung ngay céa su dong gop it nhat, nhung
dong gop v6i ca tam 10ng, ciing rat co gia tri trong viéc phat huy parami nay. Khong
trong mong duoc dén dap, ta dong gop dé nguoi khac co co hoi duge hudng nhing loi
lac tir Dhamma va c6 thé thoat hét khd dau.

Noi day quy vi co co hoi dé phat huy ca mudi parami (hanh ba-la-mat). Khi ca
mudi phdm chét ndy duoc hoan hao quy vi s& dat dugc muc tiéu t6i hau.

Hay tiép tuc tu tdp dé phat huy mudi pham hanh niy timg chit mot. Hay tién trién
trén con duong Dhamma, khong chi vi 1¢1 ich va gidi thoat cho riéng minh, nhung ciling
vi loiich va gidi thoét cho nhi€u nguoi.

Nguyén cho tit ca nhitng ching sinh dang dau khé tim thdy duoc Dhamma thuin
khiét va dugc giai thoat.

Nguyén cho tit ca chiing sinh dwege hanh phiic!
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BAI GIANG NGAY THU MUOI

On lai phwong phdp thuc tdp

Mudi ngay da troéi qua. Gio chung ta hiy kiém lai nhiing gi quy vi d tu tap trong
mudi ngay nay.

Quy vi bat dau tu tip bang cach nuong tua Tam Béo, nghia 13, nuong tua vao
Buddha (Phat), nuong tya vao Dhamma (Phap), va nuong tua vao Sangha (Tang). Bing
cach nuong tya nhu thé quy vi da khong phai chuyén tir mot to chirc ton gido nay sang
mot to chiic ton gido khac. Trong Vipassana, chi cé sy chuyén d6i tir dau khd sang hanh
phuc, tir v6 minh sang tri tu¢, tir rang budc sang gidi thoat. Toan b 101 day cua Duc Phat
déu mang tinh phd quat. Quy vi khong nuong tya vao mot ngudi nao, tin diéu nao, tong
phai nao, ma nuong tya vao phdm chét cta su giac ngd. Ai khdam phd ra con duong dan
dén sy giac ngd thi ngudi d6 1a Buddha (mot vi Phat). Con duong Ngai tim ra la
Dhamma. Tit ca nhiing ai tu tap theo con dudng nay va dat téi trinh d§ thanh thién dugc
goi la Sangha. Pugc khich 1€ boi nhiing vi nay, ta nuong tua vao Buddha, Dhamma va
Sangha dé cting dat duogc muc dich 1a thanh lgoc tdm. Thyc ra nuong tua chinh la nuong
tya vao pham chat phd quat clia sy gidc ngd ma ta ¢ gang phat trién noi chinh minh.

DPong thoi, bt ctr ngudi ndo co tién bo trén con dudng tu tip déu c6 10ng biét on va
¥ mudn phuc vu ngudi khiac ma khong doi hoi duge dén dap lai diéu gi. Hai pham chat
nay ndi bat noi Ngai Siddhattha Gotama, mdt vi Phat lich sur. Ngai da hoan toan giac ngd
do nd luc cua chinh Ngai. Tuy vay, vi long tir bi d6i voi tat ca chung sinh, Ngai tim cach
truyén day phuong phap Ngai da tim dugc cho moi nguoi.

Nhitng pham chat twong ty s& xuat hién trong tit ca nhiing ai tu tap phuong phap
thién nay va nhiing ai da diét trir duoc phan nao théi quen cd hitu cua tinh vi ky. Su
nuong tua thuc thy, sy bdo v¢ thuc thy, la Dhamma ma quy vi tu tdp duoc cho minh. Tuy
nhién, song song v4i kinh nghiém vé Dhamma, ching ta han s& nhé on Pic Phat Gotama
vi Ngai da tim ra va giang day phuong phép ndy. Pdng thoi ta cling nhé on nhitng ngudi
v6i 1ong vi tha da phin dau dé duy tri phuong phéap thién duoc tinh khiét nhu thud ban so
trong sudt hai muoi 1am thé ky nay.

Vi sy hiéu biét ndy, quy vi quay vé nuong twa Tam Béo.

Ké tiép quy vi tiép nhan nam gidi. Pay khong phai 1a nghi thirc hay nghi 1&. Bang
cach tiép nhan va gin giit nhing gi0i ndy quy vi tu tdp sila, dao duc, d6 la nén tang cua
phuong phép thién nay. Khong c¢6 nén méng viing chac toan thé co cau cua sy tu thién s&
suy yéu. Sila ciing mang tinh phd quat va khong c6 tinh chat tong phai. Quy vi nguyén
tranh moi viéc lam hay 161 néi quay r6i su an lac va hai hoa cua nguoi khac. Ai pham
nhitng gi6i ndy at phai tao ra dy bat tinh trong tAm, pha huy su an lac va hai hoa cua
chinh minh. Tir trong tAm, bat tinh phét trién va thé hién ra bang 10i noi hay viéc lam.
Trong Vipassana, quy vi cd ging thanh loc tdm dé cho tdm duoc thuc sy yén tinh va an
lac. Quy vi khong thé tu tap dé thanh loc tam trong khi van tiép tuc tao ra nhiing hanh
dong lam cho tam vong dong va bét tinh.

Nhung 1am cach ndo dé quy vi ¢6 thé pha v& duoc cai vong lan quan trong d6 cai
tam vong dong thuc hién nhitng hanh dong bét thién dé rdi nhimg hanh dong bat thién iy
lai 1am cho tdm vong ddng thém nita? Mot khoa thién Vipassana cho quy vi co hdi nay.
Boi vi chuong trinh git gao, ky luat nghiém ngit, sy gilt im ling va moi truong hd tro
manh khién qui vi khé ma pham nim gi6i. Do d6 trong sudt muoi ngay quy vi co thé giir
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sila, vd vOi nén tang ndy quy vi co thé phat trién samadhi (dinh); r6i dinh tro thanh nén
tang cua tué. Voi tué gidc, quy vi c6 thé thdm nhdp céc tdng sdu tham cua tAm va thanh
loc duoc tam.

Trong khoa thién, qui vi nguyén giit ndm gioi dé co thé hoc duoc phuong phap nay.
Sau khi d3 hoc dugc phuong phép, ai di quyét dinh chdp nhan va tu tdp Dhamma can
phai gitr gi61 tron doi.

Ké dén quy vi tuan tha 161 day cta PBuc Phat va vi thién su hién dién trong sudt
muoi ngdy cia khoa thién. Sy tuan tha chi voi muc dich dé thar nghiém phuong phép
thién ndy mot cach cong bang. Chi nhiing ai di tuan thii nhu thé méi c6 thé don hét no
luc trong su tu tdp. Ai con hoai nghi, ngd vuc thi khong thé tu tdp mot cach dung din
duoc. Tuy nhién, tudn thu khong c6 nghia 13 trd thanh tin tuéng mu quang; diéu nay
khong lién quan gi dén Dhamma. Néu c6 gi nghi ngd, quy vi duoc khuyén khich thuong
xuyén dén gip thién su khi can, dé duoc 1am sang to.

Quy vi ciing phai tuan thi ca ndi quy va thoi khoa biéu cta khoa thién. Nhimng diéu
ndy dugc dat ra, dua trén kinh nghiém cta hang ngan thién sinh trong qué khtr, dé quy vi
tu tap mot cach lién tuc va git hai duoc loi lac toi da trong mudi ngay nay.

Nho tudn thu, quy vi nguyén tu tap ding theo 151 huéng dan. Trong thoi gian cia
khoa thién, quy vi dugc yéu cau bd sang mot bén nhitng phuong phap di tu tap trong qua
khtt. Quy vi chi c6 thé dat dwoc 1oi ich va phan xét gia tri cua phuong phép bang cach tu
tap chi mot phuong phap nay va tu tap dung cach. Mat khac, pha tron nhidu phwong phap
c6 thé mang lai nhitng khé khin nghiém trong cho minh.

ROi quy vi bt dau tu tép thién Anapana dé phat trién viéc lam chu duoc tam, dinh —
samadhi. Quy vi dugc yéu cau chi quan sat hoi tho ty nhién ma khong thém vao mét 161,
mot hinh anh, hay mot déi tugng ndo. Mot 1y do ctia sy han ché nay 1a ¢é duy tri tinh chit
phd quéat ctia phuong phap: hoi thd quen thudc va duge moi nguoi chap nhan, nhung mot
161 n6i hodc mot hinh anh c6 thé dugc nguodi ndy chip nhin ma ngudi khac lai cd thé
khong chap nhan,

Nhung c6 mot ly do quan trong hon dé chi quan sat hoi tho. Toan bod tién trinh tu
tap 1a mot cudc kham pha sy that vé chinh minh, v& ciu tric tim 1y-vat 1y dang nhu that
chtr khong phai nhu quy vi mudn. D6 1a sy quan séat thuc tai. Quy vi ngdi xudng va nhim
mat. Khong c¢6 tiéng dong, khong cé su quay nhiéu tir bén ngoai, khéng c6 cir dong cua
than thé. Vao lic d6 hoat dong rd rang nhat trong ngudi 14 hoi thd. Quy vi bat dau bang
cach quan sat thuc thé nay: hoi thd tu nhién, khi ching di vao, di ra khoi 16 mii. Khi
khong cam thay hoi thd, quy vi duge phép thd hoi manh, du dé cé dinh sy cha tdm vio
khu vuc 16 mii, va r6i lai tré vé& hoi thd ty nhién, binh thudng, nhe nhang. Quy vi bat dau
voi su thue tho thién, ro rét nay, va tur d6 di xa hon, sau hon, theo hudng cua sy thyc tinh
té hon, cua su thuc t6i hau. Trén sudt con duong tu tip, tai mdi budc quy vi sdng voi su
that, quy vi thuc su chung nghiém dugc no tur thd thién nhat dén vi té nhat. Quy vi khong
thé dat duoc chin ly t6i hau khi bit dau bﬁng mot sy tuong tuong. Lam nhu vay quy vi sé&
chi vuéng mic vao nhimg tudng tuong to 16n hon va chi ty lira déi minh.

Néu thém mot 16 néi vao hoi tho, quy vi coO thé s& dinh tAm duogc nhanh hon, nhung
1am nhu vy s& gy ra nguy hiém. Mdi 16i néi déu c6 mot rung dong dic biét. Bang cach
lap di lap lai mot 1061 hodc mot cau, ta tao ra mot rung dong nhan tao va ta bi chim sau vao
d6. Tai bé mit cua tAm mot 16p an lac va hai hoa dugc hinh thanh, nhung dudi day sau,
bét tinh van ton tai. Cach duy nhit dé gat bo nhiing bét tinh tiém an nay la biét cach quan
sat ching, biét cach dua ching 1én trén bé mit cua tim dé ching c6 thé mat di. Néu chi
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quan sat mdt rung dong nhan tao dac bi¢t nao do, ta s¢ khong thé quan sat nhiing rung
dong tu nhién khac nhau lién quan t&i nhitng bét tinh ctia minh, nghia 13, quan sat nhiing
cam gidc nay sinh mot cach ty nhién trong ngudi. Do d6, néu muc tiéu cua ta 1a kham pha
ra thuc tai cta chinh minh va dé thanh loc tam, thi viéc dung mot 161 ndi tudng tuong cd
thé gy ra tré ngai.

Su hinh dung ciing twong ty nhu vdy — tudng tuong mot hinh dang hay hinh thé
trong tdm — co thé ngan can sy tién bo. Phuong phap thién nay dua téi sy xo0a tan sy that
bé ngoai dé tién t6i su that tdi hau. Su that bé ngoai, hinh thanh do sy tip hop nhiéu nhén
duyén, luon ludn chira ddy nhitng 40 tudng, boi vi sanna (nhan dinh, tudng) diéu hanh &
téng 16p nay, ma sy nhan dinh thuong bi Iéch lac vi nghiép cii. Sy nhan dinh bi nghiép
qua anh hudng nay phan biét, thién vi, dua dén sy ua thich va thién kién, dua t&i nhimg
phan tng mé&i. Nhung bang cach x6a tan sy that bé ngoai, ta dan dan cam nghiém duoc
sy that tdi hau cta co ciu tinh than-vat chat: khong c6 gi ngoai sy rung dong sinh diét
tung gidy tung phut. Tai giai doan nay khong thé con sy phan biét, va do d6 khong co
nhimg wa thich va thién kién nay sinh, khong con phan tng tao nghi¢p. Phuong phap nay
1am suy yéu dan dan nghiép cua sanna va nho d6 1am suy yéu cac phan Gmg, dua t6i giai
doan sy nhan dinh va cam giac ngung hoat dong, do 1a sy ching nghiém duoc nibbana
(niét ban). Nhung néu cb tinh cha y dén hinh dang, d6i tuong, hodc hinh anh, ta van con
& trong sy that bé ngoai, hu cdu va khong thé vuot qua ching duoc. Vi 1y do niy, hanh
gia khong nén tudng tugng hinh tugng hoac tung ni¢m.

Sau khi da dinh tam béng cach quan sat hoi tho tuy nhién, quy vi bat dau tu tap
Vipassana dé c6 thé phat trién panna — tri tué, tué gidc thiy rd tu tanh va thanh loc duoc
tam. Quy vi bat dau tip quan sat nhiing cam gidc tu nhién trén than thé tir dau xudng
chan, tir bé mat roi di vao sau hon, hoc cach cam nhan dugc cam giac ¢ bén ngoai, & bén
trong, & moi phan cta than thé.

Quan sat sy that dung nhu that, khong ¢6 dinh kién nao, dé phd tan sy that bé ngoai
va dat dén su that toi hau — day 1a Vipassana Muyc dich viéc lam tan ra sy that bé ngoai 1a
aé cho thién gia thoat khoi ao tuong vé “cai Ta”. Ao tuong nay la co1 ngudn cua moi ham
mudn, ghét bo va dua toi nhiéu khé dau. Ta cé thé chap nhan vé& mit tri thic rang day la
mot do tuong, nhung su chép nhan nay khong du dé ta chdm dut dau khd. Du tin vao ton
gido hodc triét 1y ndo di nira, ta van con khd khi nao thoi quen vi ky con ton tai. Dé pha
b6 thoi quen nay, ta phai thé nghiém duoc bén chét khéng bén viing ctia hién twong tinh
than-thé xac, nd ddi thay khong ngimg ngoai tam kiém soat cua ta. Chi voi kinh nghiém
ndy ciing du pha v& ban ngd, dua d¢én sy chdm dat ham mudn, ghét bo va s& hét kho.

Do d6 phuong phap thién nay 1a sy khiam pha bang kinh nghiém truc tiép ban chit
dich thyuc cua hién tugng dugc goi la “Ta, Cda Ta”. C6 hai mat cua hi¢n tugng nay: vat
chat va tinh than, than va tdm (sic va danh). Thién gia bit dau bang cach quan sat thuc tai
cua than. Dé thé nghi¢m dugc thyc tai nay, ta phdi cdm nghi¢ém duogc than, nghia 1a, phai
y thirc dugc cam giac khap co thé. Nhu viy, viéc quan sat than — kayanupassana (qudn
thdn) — nhét thiét c6 lién quan dén quan sat cac cam giac — vedananupassana (qudn tho).
Tuong tu, ta khong thé cam nghiém duoc thuc tai cua tAm tach roi nhiing gi nay sinh
trong tdm. Nhu vAy, quan sat tdm — cittanupassana (qudn tdm) - nhat thiét c6 lién quan
dén quan sat ndi dung cua tdm — dhammanupassana (qudan phdp).

Diéu nay khong co nghia 13 ta phai quan sat ting ¥ nghi mot. Néu c¢d 1am nhu thé,
quy vi s& bat dau chim dim trong nhitng y nghi. Ta chi nén cé ¥ thirc vé ban chat cua tim
trong luc ndy, di su ham mudn, ghét bo, vd minh, va dao dong c6 hién dién hay khong.
Puc Phat kham phé ra rang, bat ctr cai gi ndy sinh trong tdm s& c6 kém theo mot cam
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gidc. Tr d6, ¥ thirc v& cam giac 13 can thiét cho du thién gia khao sat vé mit tinh than hay
vat chét cta hién tuong vé “Ta.

Su kham pha nay 1a dong gop doc dao cua Puc Phat, 1a diém quan trong chil yéu
trong su giang day cua Ngai. Tai An D9, trudc va cung thoi voi Puc Phét, ciing da c6
nhiéu nguoi giang day va tu tap sila (gidi) va samadhi (dinh). Panna (Tug) ciing da co, it
ra 1a v& mat kinh tin hodc tri thirc: nhitng phién ndo trong tim thudong dugc chip nhan la
ngué)n géc cua khd dau, sy ham mudn va ghét bo phai dugc diét trir dé thanh loc tim va
dat dugc giai thoat. Buc Phat chi tim théiy con duong dé thuc hién diéu nay.

Piéu thiéu sot vao thoi trudc d6 1a sy hiéu biét vé tam quan trong cua cam gic.
Xua nay, ta thuong nghi ta phan ung voi dbi twong bén ngoai cua gidc quan — hinh thé,
am thanh, mui, vi, vat xac cham, y nghi. Tuy nhi€n, quan sat sy thuc trong ta cho thay
gilta doi tuong va phan tmg c6 mot mat xich khong duoc chu y, d6 1a cam giac. Su tiép
xuc gitta d6i tuong va gidc quan tuong Gmg lam cam gidc ndy sinh; sanna (nhan dinh,
tuong) dua ra mot sy danh gia tot hay xau, theo d6 cam giac trd nén dé chiu hoic khé
chju, va ta phan tmg bang su ham mudn hay ghét bo. Tién trinh xay ra nhanh dén ndi tim
y thirc chi nhan biét duge sau khi phan ung da duogc lap lai nhiéu 1an va da gom duogc stuc
manh du dé chi phéi duoc tam. Dé dbi pho vo1 nhitng phan tng nay, ta phai y thuc dugc
ching ¢ ngay noi ching khoi su; chung phat sinh cung voi cam giac, do do ta phai y thirc
vé nhitng cam gidc. Viéc kham pha ra sy kién nay, truéc dy chua ai biét dén, giup Thai
T Siddhattha Gotama dat dugc sy gidc ngd, va do vady Ngai luon ludn nhin manh su
quan trong cua cam giac. Cam gidc dua téi phan ng bang ham mubn hodc ghét bo, roi
dua t6i khd. Nhung cam giac ciing dua t6i tri tué 1am ta nglmg phan Gng va bat dau thoat
khoi kho.

Trong Vipassana, bat cr cach tu tip ndo can trd su ¥ thirc v& cam gidc déu co6 hai,
cho du do la sy chu tam vao 1oi ndi hodc hinh anh hodc chi chi tdm vao ctr dong cua co
thé hoic nhiig y nghi ndy sinh trong tam. Quy vi khong thé diét trir duoc khd néu nhu
khong di dénnoi n6 phat xuat, d6 1a cam giac.

Phuong phdp Vipassana dugc DPtic Phat giang giai trong Satipatthana Sutta, “Bai
giang v& Sy Tao Lap Y Thic” (Kinh Tt Niém X). Bai giang nay duoc chia 1am nhiéu
phan nghién ctiru vé nhimng linh vuc khac nhau cta phuwong phép; quan sat than, cam giéc
tam, va ndi dung cua tam (quan than, quan tho, quan tdm va quan phap). Tuy nhi€n, moi
doan hodc phan doan trong bai giang déu két thuc bang nhing tir glong nhau. C6 thé co
nhiéu khoi diém khéc nhau trong viéc tu tap, nhung cho du khoi sy ¢ diém nao, thién gia
cing phdi di qua nhimg chang duong nhit dinh, trai qua nhimg_kinh nghiém nhat dinh
trén con dudng di dén dich cubi cung. Nhing kinh nghiém nay, can thiét trong viéc tu tap
Vipassana, dugc mé ta nhiéu 1an bang nhimng cau lap lai & phan cudi ctia mdi doan.

Tai chang dau tién ta cam thay sy nay sinh (samudaya) va diét mat (vaya) mot cach
riéng r&. O giai doan nay thién gia y thirc dugc thyc thé chac dic, gin két dudi hinh thic
nhitng cam giac tho thién trong than. Ta cam thdy mot cam giac, ¢ thé 1a dau nhirc, nay
sinh. N6 dudng nhu ton tai noi d6 mot thoi gian va cudi cing thi diét mét.

Vuot qua ching nay, ta thAm nhap vao giai doan samudaya-vaya, noi dé ta cam
thiy sinh va diét cung mot luc, khong co khoang cach giira ching. Nhing cam giac tho
thién, chic dic da tan rd thanh nhiing rung dong nhe nhang, sinh di€t cuc nhanh, va su
chic dic cta ciu tric than va tim bién mét. Nhiing xtic cam chic dic, manh mé va cam
gidc chic dic, manh mé déu tan ra thanh nhitng rung dong. Pay 14 giai doan bhanga — tan
ra — trong do ta chung nghiém duoc su thuc t6i hau cua tdm va than: ludn ludn sinh va
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diét, khong mot chat bén chac.

Bhanga nay 1a mot chang rat quan trong trén con duong tu tap, boi vi chi khi nao ta
chimg nghiém duoc sy tan ra cua cau trac than-tam thi su rang budc moi mat di. Tir d6 ta
cam thiy khong bi rang budc khi ddi dién v6i moi hoan céanh; nghia 13, ta toi trinh d6
sankhara-upekkha (binh tam va khéng phdn vmg lai cdc sankhara). Nhitng bat tinh nam
rat sau — sankhara — chon vii trong vo thirc gid bat dau hién 1én bé mit cia tam. Day
khong phai 12 mot sy lui syt ma 1a mot sy tién bo, vi bat tinh khong thé bi diét trir néu
khong ndi 1én trén bé miat. Chung nay sinh, ta binh tdm quan sat, va hét bat tinh nay dén
bat tinh khac bj diét di. Ta ding cam giéc tho thicn, kho chju lam phuong tign dé digt trir
sankhara vé ghét bo chat chia lau ngay; ta dung cam giac nhe nhang, khoan khoai lam
phuong tién dé diét trir sankhra vé ham mudn chat chira 1au ngay. Nhu vay, bang cach
duy tri du’O’C y thure va sy binh tam 601 v6i moi trai nghiém, ta thanh loc tdm hét moi phtc
cam nam rat siu, va ngdy cang tién gan dén muc tiéu nibbana, giai thoét.

Bét ctr tir khoi diém ndo, ta ciing phai di qua tat ca nhiing ching dudng nay dé t6i
duoc nibbana. Ta dat duoc muc ti€u sém hay mudn tuy thudc vao viéc ta tu tap nhiéu hay
it, va bao nhi€u sankhara tichtu lau ngay ta can phai diét tru.

Tuy nhién, trong moi trudng hop, moi hoan canh, sy binh tam 13 can thiét, dya trén
su y thirc vé cam giac. Sankhara phéat sinh tir cam giac trén than. Bang cach giir duoc
binh tim d6i v6i cam giac, ta ngin ngira khong cho sankhara (hanh) mdi nay sinh va
dong thoi ta diét trir duoc sankhara (nghi¢p) cii. Nhu vay, bang cach binh tdm quan sat
cam giac, quy vi dan dan tién téi muc tiéu cudi cing, thoat khoi moi kho dau.

Hay tu tp nghiém tic. Khéng nén xem thién nhu mot tro choi, thir hét phuong phéap
ndy dén phuong phép khac mot cach hoi hot ma khong chuyén chi vao mot phuong phap
nao. Néu lam nhu thé, quy vi s& khong bao gio vuot qua ching dau cua bat ky phuong
phép ndo, va do d6 khong bao gio dat t6i dich. Di nhién quy vi c6 thé thir qua vai phuong
phap dé xem phuong phép nao thich hop voi minh. Quy vi ciing c6 thé thir phuong phéap
niy doi ba lan néu can. Nhung khong nén phi ca doi chi dé thir. Mot khi da tim dugc
phuong phap phu hop, hiy theo d6 ma tu tdp mot cach nghiém tic dé dat duge muc tiéu
cudi cing.

Nguyén cho nhitng ngudi dang dau khd & khip noi tim dugce con dudng thoat khd.

Nguyén cho tdtca chiing sinh dwoc hanh phiic!
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BAI GIANG NGAY THU MUOI MOT

Tiép tuc tu tdp nhw thé nao khi khod thién két thiic

Tu tap hét ngdy ndy sang ngay khac, ching ta d3 t6i ngdy cudi ciia khoa thién. Khi
bit dau tu tap, quy vi dugc yéu cau hoan toan tuan thu phuong phap va ndi quy cua khoa
thién. Néu khong tuan thu theo nhu vay, quy vi khong thé thir nghi¢ém phuong phap nay
mot cach cong bang. Bay gid mudi ngay dd qua; quy vi 1a ngudi chu cua chinh minh. Khi
tré vé nha, quy vi hdy binh tinh xem xét lai nhiing gi di tu tap noi day. Néu thy rang,
nhitng gi minh di hoc duoc 1a thuc tién, hop 1y, va c6 1¢i cho minh va cho tt ca moi
nguoi thi quy vi nén chip nhan né — khong phai vi ai yéu cau quy vi lam nhu vy, ma vi
quy vi tu nguyén, ty dong ¥; khong phai chi trong muoi ngdy, ma trong sudt ca doi minh.

Su chap nhan khong nén chi & mic d¢ tri thic hodc tinh cam. Ta phai chap nhan
Dhamma (Phap) & miic d6 thyuc té bang cach 4p dung Dhamma, coi Dhamma 12 mot phan
cua cudc doi minh, bai vi chi v6i sy thuc hanh Dhamma méi dem lai loi ich thiét thuc
trong cudc song hing ngay.

Quy vi tham dy khoa thién ndy dé hoc cach tu tdp Dhamma — 1am thé ndao dé song
mot cudc séng dao dtrc, dé 1am cha duoc tdm minh, dé thanh loc tam. Mdi tdi, qui vi
duoc nghe mot bai giang nhdm 1am sang t6 cach tu tap. Hiéu rd minh dang lam gi va tai
sao 1a diéu can thiét giup ta khong bi phan van va tu tap sai duong 16i. Tuy nhién, trong
khi giang g1a1 phuong phap nay, ta khong thé tranh viéc phai dé cap t6i mot vai khia canh
cua ly thuyet Va vi c¢6 nhiéu nguoi thudc nhiéu thanh phan khac nhau tham du khoa
thién, rat co thé c6 ngudi thiy vai chd trong 1y thuyét khong thé chép nhan dugc. Néu
ding nhu vay, hdy bo n6 qua mot bén. Tu tdp Dhamma quan trong hon. Khong ai phan
dbi cach sdéng mot cude sdng khong 1am hai nguoi khac, phat trién viéc 1am chi dugc tam
minh, giai thoat tdm khdi nhiing bét tinh va tao duoc tinh thuong yéu va thién chi. Sy tu
tap nay dugc moi nguoi chép nhan, va day la mdt khia canh c6 y nghia nhit cua
Dhamma, boi vi bat cir loi ich ndo ta dat duoc s& khong tir nhitng 1y thuyét ma do su tu
tap, do 4p dung Dhamma viao cudc séng ctia minh.

Trong muoi ngay ta chi hoc dugc nhiing dleu co ban ctia phuwong phap thién nay; ta
khong thé trong doi minh trd nén hoan hao vé phuong phap mot cach mau le dén thé.
Nhung tuy nhién kinh nghiém ngin ngul nay khong phai 1a khong c6 gid tri: quy vi da
khoi sy di budc dau tién, mot budc rat quan trong, mic du hanh trinh con dai — dung thé,
day la cong viéc cua ca mot doi nguoi.

Mot hat giébng Dhamma di duoc gieo, va dd bat ddu nay mam thanh mot cdy con.
Mot nguoi lam vuon gioi s€ san séc cdy con mdt cach dac bi¢t, va nhd su san séc nay,
cay con dan dan 16n thanh mot cdy that 16n véi than to va ré sau. Sau do, thay vi doi duoc
san sOc, cay nay dem lai loi ich va phyc wu ta tron doi.

Cay Dhamma con ndy bdy gid can duoc sin soc. Hiy bao vé né dé no khong bi
ngudi khac chi trich bang cach phan bigt gitta 1y thuyét ma vai nguoi c6 thé chong doi, va
cach thyc hanh ma moi deu nguol chép nhan. bung dé cho nhimg sy chi trich d6 1am quy
Vi ngung tu tép. Hay ng01 thién mot gid vao budi sang, va mdt gio vao budi téi. Su tu tap
thuong xuyén, hang ngay nay rat can thiét. Luc dau nd c6 vé la mot ganh nang khi m01
ngudi phai danh hai gio mdi ngay dé tu tap, nhung quy vi s& sém nhan ra rang minh tiét
kiém duoc nhiéu thi gid hon thay vi phi pham né nhu trong qua khir. Trudc hét, quy vi
can it thi gid hon dé ngu. Thr hai, quy vi c6 thé hoan thanh cong viéc nhanh chéng hon,
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bdi vi khd nang lam vi¢c gia tang. Khi gip phai kho khan quy vi s€ gitt dugc sy binh tam,
va s€ 1ap tirc tim ra giai phap thoa dang. Toi khi da thAm nhudn phuong phap, quy vi s&
nhén ra rang sau khi di ngdi thién mot tiéng budi sang, quy vi c6 day di niang lyc lam
viéc sudt ngdy ma khong bi dao dong.

Ban dém trudc khi ngi, quy vi nén danh nam phuat dé y thirc moi cam giac trén khap
co thé. Sang hom sau, ngay sau khi thirc ddy, lai quan sat cdm giac trong vong nam phit.
Vai phat thién ngay trude khi ngu va sau khi thirc giac s€ rat hitru ich.

Néu quy vi song & chd co nhing thién gia Vipassana khac, nén ngdi thién chung \(
nhau mot gio moi tuan. MGi ndm can phai tham dy it nhat 1a mot khoa thién muoi ngay.
Su tu tap hang ngay giup quy vi duy tri duoc nhing gi thu thap dugc ¢ day, nhung mot
khoa thién bdi dudng réat can thiét dé quy vi c6 thé tu tap séu hon; con duong tu tép van
con dai. Néu quy vi co thé tham dy mot khoa thién co to chirc nhu thé nay 1a diéu rat tét.
Néu khong, quy vi van co thé tao mot khoa thién bdi dudng cho riéng minh. Khoa thién
tyr tu mudi ngay & chd nao riéng biét, co ngudi nau an cho minh. Quy vi da biét cach tu
tap, thoi khoa biéu, ky luat; quy vi tu tuan theo mhimg diéu nay. Néu quy vi mudn thong
bao trudc cho Thién Su 1a s& bat dau khoa tu tu, toi s& nhd va goi metta (tam tir) cua toi,
g61 nhiing giao cdm an lanh cua té1 té1 quy vi; diéu nay s€ tao ra mot moi truong thanh
tinh giup quy Vi tu tap hiéu qua hon. Tuy nhién, néu khong thé théng bao cho Thién Su,
quy vi khong nén mét tu tin. Chinh Dhamma s& bao vé quy vi. Dan dan quy vi phai dat
duoc trinh do tu lap. Vi Thién Su chi 1a ngudi huéng dan; quy vi phai tu 1a nguoi chi clia
chinh minh. Lic ndo ciing 1¢ thudc vao ngudi khac thi khong thé giai thoat dugc.

Thién hai gid mdi ngay va hing nim mot khoa thién bdi dudng mudi ngdy chi 1a su
can thiét toi thiéu dé duy tri su tu tdp. Néu cd thém thoi gid ranh, quy vi nén ding dé
hanh thién. Quy vi c6 thé tham du nhimg khoa thién ngin mot tudn, hodc vai ngdy, ngay
ca mot ngdy. Trong nhitng khoa thién ngan nhu vy, hdy danh mot phan ba thoi gian dé
tdp Anapana, va thoi gian con lai cho Vipassana.

Trong lac thién hing ngdy, nén ding phan 16n thoi gian dé tu tap Vipassana. Chi
khi nao tam quy vi bi xao dong hodc tri tré, hoac néu vi bét cur ly do nao khién cho quy vi
khé quan sat cam giac va gitt dugc sy binh tdm, thi quy vi nén tap Anapana cho t6i khi
con thay can.

Khi tap Vipassana, nén can than khong choi trd choi cam gidc, tré nén khoan khodi
v6i cam giac dé chiu va budn phién vi cam giac khé chiu. Nén quan sat moi cam giac mot
cach khach quan. Hay di chuyén su chd tdm khip co thé mot cach c6 hé thdng, khong
ngimg qua lau tai bat cir chd ndo. Toi da hai phut dé quan sat bat ctr chd nao, va tbi da
nam phit cho trudng hop dic biét, nhung dung bao gio dé lau hon. Nén ludn ludn di
chuyén sy chil tim dé duy tri dugc y thic vé cam gidc & moi chd trong ngudi. Néu sy tu
tap bat dau tré nén may moc thi hdy thay doi cach quy vi di chuyén su chu tim. Trong
moi truong hop, phai duy tri dugc y thirc va sy binh tam, va quy vi s€ hudéng duoc loi ich
tuyét vo1 cua Vipassana.

Quy vi cing phai 4p dung phuong phap nay khi dang sinh hoat van dong, chir
khong phai chi khi ndo ngdi nham mét. Khi dang lam viéc, quy vi pha1 hoan toan chu tam
vao cong viéc; coi nhu minh dang hanh thién vao lac ndy. Nhung néu c6 gio ranh, du chi
nam hay muodi phat, hily ding thoi gian nay dé y thic nhimng cam giac; khi quay lai cong
viéc, quy vi s& thdy tuoi tinh hon. Tuy nhién nén can than, khi quy vi thién giita dam
dong, voi sy hién dién ciia nguoi khong hanh thién, quy vi nén md mat; dimg bao gid phd
truong vi¢c tu tap Dhamma.
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Néu tu tap leassana dtng cach, cudc sdng cia quy vi s& thay d6i tt hon. Quy vi
nén xem xét sy tién bo ctia minh trén con dudng tu tdp bang cach xét lai hanh kiém cua
minh trong nhiing tinh huéng hing ngiy, xét lai thai d6 va cach ddi xir voi ngudi khéc.
Thay vi lam ton thuong nhimg ngudi khac, quy vi da bat dau gitp ho chwa? Khi viée trai
¥ xay ra, quy vi ¢ gitt duoc sy binh tdm khong? Néu tiéu cuc nay sinh trong tdm, quy vi
y thirc duoc ching nhanh dén mic do nao? Quy vi y thirc nhanh d¢én muc do nao doi voi
cac cam giac di cung voi su tiéu cuc? Quy vi bat dau quan sat cac cam giac 4y nhanh dén
chimg nao? Quy vi lay lai binh tdm, va bat dau khoi 1én tinh thuong va 10ng tir 4i nhanh
dén mirc d6 nao? Hay ty xét lai minh nhu thé, va tiép tuc tién bo trén con duong tu tap.

Nhiing gi quy vi dat dugc ¢ déy, khong nhimg chi gitr gin ching, ma hay lam ching
tang truong. Hay tlep tuc ap dung Dhamma vao cudc song cua quy vi. Hay tan hudng tét
ca nhiing loi ich cta phuong phap nay, va song mot cudc song hanh phuc, an lac, hai hoa,
t6t cho minh va cho moi nguoi.

Mot 161 khuyén céo 13 quy vi c¢6 thé tu do noi cho nguoi khac vé nhimng gi da hoc
noi day; khong bao gio c6 mot bi mat nao trong Dhamma. Nhung ¢ giai doan nay, khong
nén c6 chi day nguoi khac phuong phap nay. Trudc khi lam nhu thé, ta phai thuan thuc
trong sy tu tap, va phai dugc huin luyén céch giang day. Nguoc lai s€ co nguy co lam hai
nguoi khac thay vi giop ho. Néu ngudi nao nghe quy vi ndi va mudn tu tap Vipassana,
hay khuyen khich ho tham du mot khoa thién duoc to chirc nhu thé nay, do mot ngudi co
kha nang hudng din. Con bay gid, hdy tiép tuc tu tip dé thim nhuin Dhamma. Hay tiép
tuc truong thanh trong Dhamma va quy vi s& thay rang, chi bang cach lam guong trong
161 séng ctia minh, quy vi tu dong 16i cudn duoc nguoi khac vao con duong tu tap.

Nguyén cho Dhamma dugc lan truyén khap thé gian, vi sy t6t lanh va loi ich cua
nhi¢u nguoi.

Nguyén cho tdt ca ching sinh dwoc hanh phiic,
duoc an lac, dwoc giai thoat!
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NHUNG POAN VAN TIENG PALI
Pwoc Trich Dan Trong Cac Bai Giing

NGAY THU HAI

Tumhe hi kiccam atappam, Ta phai tu tu tap;

akkhataro tathagata. Bac Giac Ngo chi dan duong thoi
Patipanna pamokkhanti Nhing ai thyc hanh thién

jhayino mara-bandhana. s€ thoat vong sinh tir.

—Dhammapada, XX. 4(276)

Sabba-papassa akaranam, “Tranh Bm moi diéu éc,
kusalassa upasampada, thuc hién cac viéc lanh,
sa-citta pariyodapanam— gan loc tAm y sach” —
etam Buddhana-sasanam. 1a 161 chu Phat day.

—Dammapada, XIV. 5(183)

NGAY THU BA

Sabbo adipito loko, Thé gian chim trong lira,

sabbo loko padhupito, thé gian ngép trong khoi,

sabbo pajjalito loko, thé gian dang bung chay,

sabbo loko pakampito. thé gian dang rung dong.
Akampitam apajjalitam, Khéng rung dong, ciing ching chay,
aputhujjana-sevitam, Chi bac thanh ching nghi¢m,

agati yatha marassa, Noi khong con sinh tir,

tatha me nirato mano. La noi tm hoan hi.

—Upacala Sutta,
Samyutta Nikaya, V.7

NGAY THU TU

Mano-pubbangama dhamma, Tam di trude moi didu,
mano-settha, mano-maya. tam lam chy, tam tao.
Manasa ce padutthena Néu voi tim bat tinh
bhasati va karotiva, n6i nang va hanh dong,
tato nam dukkhamanveti dau kho sé theo sau

cakkam'va vahato padam. nhu xe theo vat kéo.
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Mano-pubbangama dhamma,
mano-settha, mano-maya.
Manasa ce pasannena
bhasati va karotiva,

tato nam sukhamanveti
chaya'va anapayini.

—Dhammapada, 1. 1 & 2.

Idha tappati, pecca tappati,
papakari ubhayattha tappati.
Papam me katan'ti tappati,
bhiyyo tappati duggatim gato.

Idha nandati, pecca nandati,
katapunno ubhayattha nandati.
Punnam me katan'ti nandati,

bhiyyo nandati suggatim gato.

—Dammapada, 1. 17 &18.

NGAY THU NAM

Jati'pi dukkha, jara'pi dukkha;

vyadhi'pi dukkha; maranam 'pi dukkham;

appiyehi sampayogo dukkho;
piyehi vippayogo dukkho;

yam'p'iccham na labhati tam'pi dukkham;
sankhittena panc'upadanakkhandha dukkha.

—Dhamma-cakkappavattana Sutta,
Samyutta Nikaya, LVI (XII). i. 1.

Paticca-sumappada
Anuloma:

Avijja-paccaya sankhara,
sankhara-paccaya vinnanam;

vinnana-paccaya nama-rupam,

nama-rupa-paccaya salayatanam,

Tam di trude moi diéu,
tam lam chi, tAm tao.
Néu véi tam thanh tinh
noi nang va hanh dong,
hanh phuc sé€ theo sau
nhu bong chang roi hinh.

Kho nay kho vé sau,

lam 4c hai doi khé.

Kho vi thiy minh éc,
thém budn, doa canh kho.

Vui nay vui vé sau,

lam thién hai doi sudng.
Vui vi thiy minh lanh,
thém vui, hudng canh vui

Sinh 1 khé, gia kho;

bénh i khd, chét kho;

gip diéu khéng nhu v;

xa roi didu wa thich;

khong duoc diéu mong mudn;

tht ca déu I khd.

Chubi Nhan Duyén Sinh
Theo chiéu thuan:

V6i nén tang cta vo minh,

phan tng (hanh) ndy sinh;

voi nén tang ciia phan tng,

hay biét (thirc) nay sinh;

vi nén tang cua hay biét,

tAm va than (danh, sic) nay sinh;
vOi nén tang cta tim va than,
luc gidc (luc nhdp) nay sinh;

rang budc nim tap hop (ngii uvan);
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salayatana-paccaya phasso, voi nén tang cia luc giac,

xuc cham (xuc) ndy sinh;
phassa-paccaya vedana; voi nén tang cta xic cham,

cam giac (thg) ndy sinh;
vedana-paccaya tanha; vl nén tang ciia cam giac,

ham mubn va ghét bo (4i) nay sinh;
tanha-paccaya upadanam; voi nén tang ctia ham muén va ghét bo,

bam viu (thu) ndy sinh;
upadana-paccaya bhavo; voi nén tang ctia bam viu,

tién trinh thanh hinh (hitu) nay sinh;
bhava-paccaya jati; voi nén tang cia tién trinh thanh hinh,

sinh ra doi (sinh) ndy sinh;
jati-paccaya jara-maranam- véi nén tang cia sinh ra doi,

gid va chét (Io va tir) nay sinh;
soka-parideva- cling v6i budn rau, phién mudn,
dukkha-domanassupayasa sambhavanti. dau khd vé tinh than, thé xac va hé luy.
Evame-tassa kevalassa Cirnhu thé bién khd nay nay sinh.

dukkhakkhandhassa samudayo hoti.

Patiloma: Theo chiéu nghich:
Avijjaya tv'eva asesa viraga-nirodha, X6a bo hét vo minh,
sankhara-nirodho, phan Ung lién chim dut;
sankhara-nirodha khi phan tng cham dut,
vinnana-nirodho, hay biét ciing khong con;
vinnana-nirodha hay biét néu khong con,
nama-rupa-nirodho, thi tim than cling mat;
nama-rupa-nirodha khi tim than déu mét,
salayatana-nirodho; thi con dau luc nhap;
salayatana-nirodha gidc quan néu khong con,
phassa-nirodho; xtic cham ciing chim dut;
phassa-nirodha xtic cham néu khong con,
vedana-nirodho, moi cam gidc chim dut;
vedana-nirodha cam giac néu chim dut,
tnaha-nirodho; mudn, ghét khong nay sinh;
tanaha-nirodha mudn, ghét khong nay sinh,
upadana-nirodho, thi rang budc chim dut;
upadana-nirodha rang budc néu khong con,
bhava-nirodho; su thanh hinh chim dut;
bhava-nirodha tién trinh thanh hinh digt,
jati-nirodho, su ra doi chAm dut;
jati-nirodha su ra doi khong con,
jara-maranam- gid va chét cham dut;
soka-parideva- budn rdu cing sdu mudn,
dukkha-domanassupayasa nirujjhanti. kho tinh than, thé xac, cing v6i bao hé luy.
Evame-tassa kevalassa Toan bién khd chim dut.

dukkhakkhandassa nirodho hoti.

—Paticca-samuppada Sutta,
Samyutta Nikaya, XII (I). 1.
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Aneka-jati samsaram
sandhavissam anibbisam
gahakarakam gavesanto
dukkha jati punappunam
Gahakaraka! Ditthosi.

Puna geham na kahasi.
Sabba te phasuka bhagga,
gahakutam visankhitam.
Visankhara-gatam cittam.
tanhanam khayamajjhaga.

—Dhammapada, XI. 8 &9 (153 & 154)

Khinam puranam navam natthi sambhavam,

viratta citta ayatike bhavasmim.
Te khina-bija avirulhi chanda.

Nibbanti dhira yathayam padipo.

—Ratana Sutta, Sutta Nipata, II. 1.
NGAY THU SAU

Sabbe sankhara anicca'ti;
yvada pannaya passati,
atha nibbindati dukkhe—
esa maggo visuddhiya.

—Dhammapada, XX. 5(277)

Sabba-danam Dhamma-danam jinati,
sabbam rasam Dhamma-raso jinati,
sabbam ratim Dhamma-rati jinati,
tanhakkhayo sabba-dukkham jinati.

—Dammapada, XXIV. 21(354)

Qua bao lan sinh tr

Ta tim hoai chang thiy
nguol xay dung nha nay;
khd thay phai tai sinh.
HGi nguoi thg xay nha!
Nay ta di thiy nguoi.
Nguoi khong xay duoc nita.
Don tay nguoi da gy,
cOt keo bi pha huy.

Tam ta da sach nghiép;
ham mudn thay tiéu tan.

Nghiép cti da di¢t tru,
nghi¢p moi khong sinh khéi,
khong con mong tai sinh.
Hat gidng bi pha hiy,

ham mudn khéng phat sinh.
Vi tim y nhu thé

Béc ¢6 tri chAm dirt

nhu tit kra ngon dén.

Phan trng von vo thuong;
hiéu vay voi tué giac,

ta xa lia dau khd;

ay cach thanh loc tam.

Ban tdng ngu6i Dhamma
quy hon moi thor qua;
huong vi cua Dhamma
quy hon moi huong vi;
niém vui tir Dhamma
quy hon moi khodi lac;
diét trir tAm ham mudn
vuot théng moi khd dau.
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NGAY THU BAY

Vedana samosarana sabbe dhamma. Moi thi sinh trong tam
déu kém theo cam giac.

—Mulaka Sutta,
Anguttara Nikaya, VIIL. ix. 3 (83)

—Kimarammana purisassa sankappa-vitakka ‘“Dua vao co s& nao

uppajjanti'ti?
—Nama-ruparammana bhante'ti.

y nghi, suy tu sinh?”,
“Kinh bach Btrc Thé Ton,

trén co sO than-tam”.

—Samiddhi Sutta,
Anguttara Nikaya, IX. i. 4 (14)

Yatha'pi vata akase vayantivividha puthu,
puratthima pacchima ca'pi, uttara atha dakkhina,
saraja araja ca'pi, sita unha ca ekada,

adhimatta paritta ca, puthu vayanti maluta,

tathevimasmim kayasmim samuppajjanti vedana,

sukha-dukkha-samuppatti, adukkhamasukha ca ya.

Yato ca bhikkhu atapi sampajannam na rincati,
tato so vedana sabba parijanati pandito;

So vedana parinnaya ditthe dhamme anasavo,

kayassa bheda Dhammattho, sankhayam
nopeti vedagu.

—Pathama Akasa Sutta,
Samyutta Nikaya, XXXVI (II). i. 12 (2)

Yato-yato sammasati

Khi nao va noi nao

Gidng nhu gitta bau troi
40 20 bao gi6 thdi,

gi6 tr dong tur tay,

gi6 tir nam tir bac,

gi6 co6 bui, khong bui,
gi6 ¢ lanh, c6 néng,

c6 gi6 1on, gi6 nhe,

gi6 du loai thoi hoai.
Trong than ciing nhu thé,
cam giac luén nady sinh,
c6 cam giac dé chiu

c6 cam giac kho chiu
va cam giac trung tinh.

Khi mot vi tu si,

nhiét thanh cin mén tu,
khong xao lang y thirc,
mot nguoi tri nhu thé,
hiéu 16 moi cam giac.
Nho hiéu 13 cam gic,

rii bo moi bat tinh,

ngay trong kiép song nay.
Va mdt nguoi nhu thé,
vao lic cudi cude doi,

ving vang trong Dhamima,

hoan toan hi€u cam giac,
dat giai doan kho ban.

tu ta chirng nghiém duoc
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khandhanam udayabbayam,

labhati piti-pamojjam,
amatam tam vijanatam.

—Dhammapada, XX. 15 (374)

Namo tassa bhagavato, arahato,
samma-sambuddhassa.

Ye ca Buddha atita ca,

ve ca Buddha anagata,
paccuppanna ca ye Buddha
aham vandami sabbada.

Ye ca Dhamma atita ca,
ye ca Dhamma anagata,
paccuppanna ca ye Dhamma
aham vandami sabbada.

Ye ca Sangha atita ca,

ye ca Sangha anagata,
paccuppanna ca ye Sangha
aham vandami sabbada.

Imaya Dhammanudhamma
patipattiya.

Buddham pujemi,
Dhammam pujemi,
Sangham pujemi.

Buddha-vandana:

1Iti'pi so bhagava,
araham,

samma-sambuddho,
vijja-carana-sampanno,
sugato,

lokavidu,
anuttaro purisa-damma-sarathi,

su sinh thanh, hoai di¢t
clia cAu trac than-tam,

s€ hudng vui va lac,

dén giai doan khong chét
ma bac thanh chirng ngd.

Xin thanh tdm cung kinh
Bac Gidi Thoat, Chién Thang,
Bac Giac Ngo hoan toan.

Céac vi Phat qua khr,
cac vi Phat tuong lai,
cac vi Phat hién doi

con luon luén cung kinh.

Dhamma doi qua khu,
Dhamma ¢ tuong lai,
Dhamma trong hién tai
con luon luén cung kinh

Sangha doi qua khur,
Sangha & tuong lai,
Sangha trong hi¢n tai
con luon uén cung kinh

Dhamma 1a con dudng
con nguyén di ting budc,
tlr diu dén dich cudi,

nén con ton thd Phat,

con nguong mo Dhamma,
con ton kinh Sangha.

Cung kinh Dirc Phat:

Ngai la bac dich thuc
téy sach moi bat tinh
diét trir moi phién ndo,
bang nd luc tur than

dat giac ngd hoan toan,
hoan hao trong giao 1y,
hoan hao hanh thuc hanh,
dén duoc dich cudi cung,
hiéu biét toan vii try,
Thiy day ca loai ngudi,
that khong ai sanh bang,
Thay day ca chu thién,
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sattha deva-manussanam,
Buddho Bhagava'ti.

Dhamma-vandana:
Svakkhato Bhagavata Dhammo,

sanditthiko,
akaliko,

ehi-passiko,
opanayiko,
paccatam veditabbo vinnuhi'ti.

Sangha-vandana:

Supatipanno
Bhagavato savaka-sangho.

Ujupatipanno
Bhagavato savaka-sangho.

Nayapatipanno
Bhagavato savaka-sangho.

Samicipatipanno
Bhagavato savaka-sangho.

Yadidam cattari purisa-yugani,
attha-purisa-puggala,

esa Bhagavato savaka-sangho,
ahuneyyo, pahuneyyo,
dakkhineyyo, anjali-karaniyo,

anuttaram punnakkhettam lokassa'ti.

—Dhajagga Sutta,
Samytta Nikaya, XI (I). 3.

NGAY THU TAM

Puc Phat, dang Thé Ton.
Cung kinh Dhamma:

Loi day ctia Thé Ton

duogc gidng gidi 10 rang,

tr minh co thé thiy,

két qua duoc chirmg nghiém
bay gio va ¢ day,

moi goi nguoi dén thay,
dua thffmg dén muc tiéu,

ai cling chirng nghiém duoc
néu 1 ngudi c6 tri.

Cung kinh Sangha:

Nhitng ngudi tu tap tot

hop thanh mét doan thé

dé tr ding Thé Ton.

Nhiing nguoi thyc hanh chuyén
hop thanh mot doan thé

dé tir dang Thé Ton.

Tu tap voi tri tu¢

1a nguoi thude doan the

dé tir dang Thé Ton.

Tu tip that ding din

1a nguoi thude doan the

dé tir dang Thé Ton.

C6 thé chia thanh bon,

hodc chia thanh tam loai ,
nhitng nguoi thude doan thé
dé tr dang Thé Ton;

xung dang duogc cung duong,
xing dang dugc cung phung,
xung dang dugc dang tang,
xing dang dugc kinh 16,
ruong phudc cua thé gian
khong ai so sanh dugc.

Anicca vata sankhara, Nhirng vat do duyén hop
uppadavaya-dhammino. ban tinh von vo thuong,

sinh ra roi diét mt.
Uppajjitva nirujjhanti, Néu ching ny sinh ra
tesam vupasamo sukho. 101 bi trir diét méat,
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di¢t trir mang phuc lac.

—Maha-Parinibbana Sutta
Digha Nikaya, I1.3..

Phutthassa loka-dhammehi, D6i mit voi thang tram,

cittam yassa na kampati, tam ta khong xdo dong,

asokam, virajam, khemam, khong phién mudn, nhiém 0,
van yén On virng vang,

etam mangalamuttamam day phuc

—Maha-Mangala Sutta,
Sutta Nipata, II. 4.

lac 16n nhat.

Katvana katthamudaram iva gabbhiniva ~ Budc miéng gd vao bung

gia dang ngudi co thai,

Cincaya dutthavacanam janakaya majjhe, Cinca rap tam hai

santena soma vidhina jitava munindo.

Tam tejasa bhavatu te jayamangalani!

—Buddha-Jayamangala Attagatha.

lam nhuc ding Thé Ton
gitra hoi chung dong nguoi.
Béng phwong tién nhe nhang,
hién hoa bac thanh tri

chiia t& cta nguoi tri

da chién thing vé vang.

Véi luc cua phém hanh

nhu thé thi ai ai

ciing thing loi vé vang.

Atta hi attano natho, Ta la chi chinh minh,
atta hi attano gati. chinh ta xay twong lai
Tasma sannamay'attanam Do vay hay ren luyén
assam bhadram va vanijo. nhu nguoi bubn ngua gioi

hun luyén ngua thudn ching.

—Dhammapada, XXV. 21 (380)

NGAY THU CHIN

Pakarena janati'ti panna.

—Patisambhidamagga
Atthakatha 1.1.1, Nanakatha.

Tri tué 1 hiéu biét sy viéc qua nhiéu khia canh
khac nhau.
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Danam dadantu saddhaya, Hét long hién ting vat,
silam rakkhantu sabbada, gioi ludt git gin nghiém,

bhavana abhirata honto, an vui trong thién tap,
gacchantu devatagata. ay cudc doi thanh thién.
—Dukkhappattadigathha.

NGAY THU MUOI

Atta-dipa viharatha, Hay tu minh thanh dao,
atta-sarana noi nurong tyra cua minh;
ananna-sarana. khong nuong twa noi khac.
Dhamma-dipa viharatha, Lay su that lam dao,
Dhamma-sarana, noi nurong tya cua minh;
ananna-sarana. khong nuong tua noi khac.

—Maha-Parinibbana Sutta,
Digha Nikaya, II.3.

Caratha bhikkhave carikam Tu s hdy lén duong,
bahujana-hitaya, bahujana-sukhaya,  vi loi ich, hanh phuc
lokanukampaya, clia mudn ngudi thé gian,
atthaya hitaya sukhaya vi long tir dang doi,
devamanussanam. vi loi ich, hanh phuc,

cho cé troi JAn ngudi.
Ma ekena dve agamittha. Hai ngudi dung di chung,

modi ngudi theo mot hudng,
Desetha bhikkhave Dhammam Hay giang day Dhamma,

loi ich that vo van,
adikalyanam, loi lac tir doan dau,
majjhekalyanam, pariyosanakalyanam doan gitra, ca doan sau,
sattham sabyanjanam. ca 1oi vin 1an nghia.
Kevalaparipunnam parisuddham Hiy cho moi ngudi biét,
brahmacariyam pakasetha. song thanh thién 1 thé,

day du va thuan khiét,
khong hé thém hay bét.
Santi satta apparajakkhajatika C6 nhiéu ngudi it bui
assavanata Dhammassa parihayanti.  trong mat sé lac duong
néu khong biét Dhamma.
Bhavissanti Dhammassa annataro. Nhirng ngudi ma nhu thé
nghe s¢€ hiéu su that.

—Dutiya Marapasa Sutta,
Samyutta Nikaya, VI (I). 5.

Ye dhamma hetuppabhava Moi sy vat déu sinh
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tesam hetum tathagato aha
tesam ca yo nirodho,

evam vadi mahasamano.

—Vinaya, Mahavagga, 1. 23 (40)

tir nguyén nhan nao do,
Bac Giac Ngo da giang
nguyén nhan céac su vat
va cling day cach thuc
lam cho ching diét di;
day chinh 1a “gido Iy”
cua bac Pai An Si

Pannattithapetva visesena passati'ti ~ Vipassana cd nghia 1a quan sat sy thit theo mot

vipassana.

cach dac biét, béng cach vuot qua su that bé
ngoai.

—Ledi Sayadaw, Paramattha Dipani.

Ditthe ditthamattam bhavissati,
sute suttamattam bhavissati,

mute muttamattam bhavissati,

vinnate vinnatamattam bhavissati.

—Udana, I. x.

Sabba kaya patisamvedi
assasissami’ti sikkhati

Sabba kaya patisamvedi
passasissami’ti sikkhati

—Maha-Satipattha Sutta,
Digha Nikaya, 22.

So kaya-pariyantikam vedanam
vedayamano,
kaya-pariyantikam vedanam
vedayami'ti pajanati.
Jivita-pariyantikam vedanam
vedayamano,
jivita-pariyantikam vedanam

Trong nhitng gi duoc thiy
chi co cai duoc théy;
trong nhiing gi dugc nghe
chi c6 cai duogc nghe;
trong nhitng gi duoc ngui,
va nhitng gi ném, cham
chi co6 cai dugc ngui,

va nhirng gi ném, cham;
trong nhitng gi hay biét
chi co cai dugc biét.

“Cam nhan khip than thé

t0i & tho vao”; thién gia tap nhu thé.
“Cam nhan khip than thé

t6i s& tho ra™ thién gia tap nhu thé.

Cam thdy cam gidc khip moi noi

trong pham vi co thé,

thién gia hiéu, “Toi dang cam thdy cam gidc
moi noi trong pham vi co thé”.

Cam thiy cam giac noi ndo co su séng

trong pham vi co thé,

thién gia hiéu, “Toi dang cam nhan cam giic
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vedayami'ti pajanati.

—Paathama Gelanna Sutta,
Samyutta Nikaya, XXXVI (II). 1. 7.
Iti ajjhattam va kaye kayanupassi
viharati,

bahiddha va kaye kayanupassi
viharati,

ajjhatta-bahiddha va kaye

kayanupassi viharati.

Samudaya-dhammanupassi va
kayasmim viharati,

vaya-dhammanupassi va kayasmim
viharati,

samudaya-vaya-dhammanupassi va
kayasmim viharati.

Atthi kayo'ti va pan'assa sati
paccupatthita hoti,

yavadeva nana-mattaya patissati
-mattaya

annissito ca viharati

na ca kinci loke upadiyati.
Evam'pi kho bhikkheave bhikkhu

kaye kayanupassi viharati.

—Maha-Satipattha Sutta,
Digha Nikaya, 22.

O noi nao c6 sy song trong pham vi co the”.

Va cir thé thién sinh

lién tuc quan sat than
trong than tir bén trong;
lién tuc quan sat than
trong than tir bén ngoai;
lién tuc quan sat thin
trong than tir bén trong
va ca tir bén ngoai.

Va thién sinh lién tuc
quan sat moi hién tuong
ndy sinh ¢ trong than;
Thién sinh ciing lién tuc
quan sat moi hién tuong
diét mat & trong than;
Thién sinh cr ién tuc
quan sat moi hién tuong
Sinh diét ¢ trong than.
Gio day thi y thuc

da duoc tao 1ap 10i
“Day chinh that I than”.
Y thirc ndy phat trién
t61 mirc do chi con

don thuan chi hiéu biét
va don thudn quan sét,
va thién sinh lién tuc
tach roi1 khoi moi vat
khong con bam viu nita
vat gi trén thé gian.

Nay hoi céc tu si,

day la cach cac vi

that su va lién tuc

quan sat than trong than.

Ti-ratana sarana: Quay vé nwong twa Tam bio:
Buddham saranam gacchami.
Dhammam saranam gacchami.
Sangham saranam gacchami.

Con quay Vé nuong tya dirc Phat.
Con quay v€ nuong tya Dhamma.
Con quay v€ nuong tya Sangha.

Panca-sila: Nam giéi:
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Panatipata veramani sikkhapadam
samadiyami.

Adinnadana veramani sikkhapadam
samadiyami.

Kamesu micchacara veramani sikkhapadam
samadiyami.

Musa-vada veramani sikkhapadam
samadiyami.
Sura-meraya-majja-pamadatthana
veramani sikkhapadam samadiyami.

Atthanga-sila:

Panatipata veramani sikkhapadam
samadiyami.

Adinnadana veramani sikkhapadam
samadiyami.

Kamesu micchacara veramani sikkhapadam
samadiyami.

Musa-vada veramani sikkhapadam
samadiyami.
Sura-meraya-majja-pamadatthana
veramani sikkhapadam samadiyami.

Vikala bhojana veramani sikkhapadam
samadiyami.
Nacca-gita-vadita-visuka-dassana-
mala-gandha-vilepana-dharana-
mandana-vibhusanatthana veramani
sikkhapadam samadiyami.

Ucca-sayana maha-sayana veramani
sikkhapadam samadiyami.

Con xin nguyén gitr gioi,
khong giét hai sinh vat.
Con xin nguyén gitt gioi
khong lay cta khong cho.
Con xin nguyén gitr gioi,
khong pham diéu ta dam.
Con xin nguyén gitr gioi,
khong noi 11 sai trai.
Con xin nguyén giit gioi
tranh nhitng chit gy say.
b6 1a nhitng nguyén nhan
ctia hanh vi bat thién.

Tam gioi:

Con xin nguyén gir gioi,
khong giét hai sinh vat.
Con xin nguyén gitr gioi,
khong lay cua khong cho.
Con xin nguyén it gi6i,
khong pham diéu ta dam.
Con xin nguyén gitr gioi,
khong noi 101 sai tréi.
Con xin nguyén gir gioi,
tranh nhitng chit gy say.
b6 1a nhitng nguyén nhan
ctia hanh vi bat thién.
Con xin nguyén gitt g,
khong an trai gio gidc.
Con xin nguyén gir gioi,
khong nhdy mua, ca hat,
khoéng choi cac nhac cy,
moi hinh thirc tiéu khién,
trang stic bang nhing thir
trang hoa va huong thom,
phin son va nit trang,
Con xin nguyén gitr gioi,

Khoéng nam nhitng grong cao

Sang trong va xa xi.
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BANG CHU GIAI TU PALI
Nhing tir dé trong ngoic don, dam nét va nghiéng i nhirng tir thong dung trong nha Pht.
Acariya thién su, nguoi hudng dan, thay, co.
Adhithana sy quyét tim. Mot trong mudi parami, phim hanh (Ba la Mér)
Akusala bat thién, c6 hai. Trai nghia kusala.
Ananda vui suéng, hanh phic, hoan hi.
Anapana ho hip, hoi thd. Anapana-sati: ¥ thic vé hoi thd, (niém hoi thé).

Anatta v0 ngd, khong c6 cai ta, khong c6 tu tanh, khong cé thuc chat. Mot trong ba dic tinh can
ban. Xem lakkhana.

Anicca vo thuong, phu du, thay doi. Mot trong ba dic tinh cin ban. Xem lakkhana.

Arahant / arahat  bic giac ngd (A-la-hdn); ngudi da diét hét moi bat tinh trong tim. Xem
Buddha.

A,riya thanh thién, béq thanh, thanh nhan. Nguodi da thanh loc tam t6i trinh d§ dat du’(jg su that
to1 hau (nibbana). C6 bon trinh d§ Ariya, tr sotapanna (nhdp lwu), ngudi s€ tai sanh toi da bay
ki€p, cho t&i arahat, nguoi sé khong con tai sinh sau doi hién tai.

Ariya Atthangika Magga Bat Thanh Dao (Bdat Chanh Dao). Xem magga.
Ariya sacca Sy That Thanh Thién (Diéu Pé). Xem Sacca.
Asubha bét tinh, xau, khong dep. Trai nghia subha, thanh tinh, tinh khiét, dep.

Assutava/assutavant  khong duoc chi day; nguwoi khong c6 tri, pham phu, nguoi chua bao gio
dugc nghe noi vé& chan I, nguoi thiéu ngay ca suta-maya-panna, va do d6 khong thé dan budc
trén con duong giai thoat. Trai nghia sutava.

Avijja  v0 minh, 40 tuéng. Mit xich dau tién trong Chudi Nhin Duyén Sinh (paticca
samuppada). Cung voi tham (raga) va san (dosa), vo minh la mét trong ba tat xdu chinh trong
tam. Ba tat xAu nay 1 cdi nguon ctia moi bt tinh dua dén kho. Pong nghia voi moha.

Ayatana pham vi, [anh vuc, ddc bi¢t 1a sadu linh virc cdm nhan (luc cdn)) (salatayana) nghia Ia:
Nam giac quan cong voi tam, va d6i twong twong tmg nhu (luc cdn va luc trin):

mat (cakkhu)va canh (rupa),

tai (sota) va am thanh (sadda),

mili (ghana) va mui (gandha)

ludi (jivha) va vi (rasa),

than (kaya)va xiuc cham (photthabba),

tam (namo) va d6i twong ciia tim y, nghia 1 y nghi du loai (dhamma)

Day con dugc goi 1a sdu gidc quan. Xem indriya.
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Bala stc manh, ning luc (lirc). Nim sirc manh tinh than [ niém tin (saddha), nd lec (viriva), ¥
thirc (sati), dinh (samadhi), tri tu¢ (panna). Dudi hinh thirc kém hon, day dugc goi [ ndm kha
nang. Xem indriya.

Bhanga sy tan rd. Mot giai doan quan trong trong sy tu tip Vipassana, chimg nghiém duoc su
tan ra cua co thé, tuéng nhu chac dac, thanh nhiing rung dong tinh t€ ludén luon
sinh va diét.

Bhava (trong tién trinh) sinh thanh, ra doi Bhava-cakka: vong luAn hoi, banh xe luAn hdi Xem
cakka.

Bhavana mo mang, phat trién tri tué, thién. Hai phu:ong phap bhavana 1 thién an finh,
(samatha-bhavana), twong ung voi dinh tam, hay thién dinh (samadhi), va thién Vipassana
(]Wmh sdt thién, Thién qudn, Thién tug), vipassana- -bhavana tuong Gng voi tué gidc (panna).
Thién samatha s& dua t6i trang thai dinh jhana; thién vipassana s& dua téi giai thoat. Xem jhana,
panna, samadhi, vipassana.

Bhavana-maya panna tri tu¢ phat trién nho kinh nghiém tryc tiép cia chinh minh, tué gidc (fu
tué). Xem panna.

Bhavatu sabba mangalam “Nguyén cho tit ca ching sinh duoc hanh phic”. Mot cau noi
cd truyén dung dé dien ta thién y do6i véi nguoi khac.

Bhikkhu (Phit gido) ting si thién gia, ty kheo, khat si Nir gii bhikkhuni: ni cd, ty kheo ni, su
cO.

Bodhi sy gidc ngg.

Bodhisatta nghia den, “Béc gidc ngd” (Bo Tdr). Nguoi dang tu tdp dé tr¢ thanh Phat. Ding dé
chi Siddhattha Gotama vao thoi chua thanh chanh qua. Sanskrit bodhisatva.

Bojjhanga  nhan t5 thanh dao (thdt gidc chi), nhan t6 gidc ngd, nghia 13 phdm hanh giup ta
dugc giac ngd. Bay nhdn t6 ndy B ¥ thic (niém) (sati), nghién ctru thim sdu vé Dhamma
(Dhamma-vicaya) (trach phdp), nd luc (tinh tdn) (viriya), vui ming (hi) (piti), binh yén/thanh
than (khinh an) (passadhi), dinh tam (samadhi), binh tam (xd) (upekkha).

Brahma chu thién, pham thién; chit dung trong An DO gido dé chi ching sinh cao nhit trong
moi loai ching sinh, thuong dé chi Pang Tao Hoa - Thugng d€ toan nang, nhung Dirc Phat cho
rang ho cling 1a doi twong cua sy hiy hoai va chét nhu moi ching sinh.

Brahma-vihara  ban chat cua brahma, d6 I trang thai tdm cao thugng hay thanh thién, trong
d6 c6 bon pham chét thanh tinh: tr tim (#2¢) (metta), thuong x6t (bi) (karuna), mirng vui véi hanh
phtc cua ngwoi khac (hi) (mudita), binh tam trong moi hoan canh (xd) (upekkha); trau doi mot
cach quy cti bén pham chit nay bang cach tu tap thién.

Brahmacariya khong ddm duc, mdt cudc sdng trong sach va thanh thién (pham hanh).

Brahmana nghia den, mot nguoi thanh thién (Ba-la-moén). Thoi xua ding dé chi mot ngudi
thudc déng cép tu si tai An Do. Nguoi d6 dua vao mot vi than (Brahma) dé duoc ctru rdi hodc
giai thoat; theo dwodng 16i ndy ho khic v6i samana. Dic Phat md ta brahmana hay ba-la-mon
ding nghia 1a nguoi da thanh loc dugc tam, nghia la bac arahat.



BANG CHU GIAI TU TIENG PALI 60

Buddha bac gidc ngd, nguoi da kham pha ra con duong gidi thoat, da thuc hanh, va da dat dugc
muc tiéu bang nd lyc ciia chinh minh. Co hai hang Phat:

1) pacceka-buddha, Phat doc gidc, khong thé chi day cho ngudi khac con duong minh da

tim thay.

2) samma-sambuddha, Phat toan gidc, ngudi c6 thé chi day nguoi khac.
Cakka banh xe, Bhava-cakka, banh xe luan hdi (nghia 13 tién trinh khd dau), twong duong véi
samsara. Dhamma-cakka, banh xe Dhamma (nghia 13 gido 1y hodc tién trinh giai thoat). Bhava-
cakka teong duwong v6i Chudi Nhan Duyén Sinh theo chidu thuan. Dhamma-cakka trong dwong
véi Chudi ngwoc lai, dua t6i chdm dut thay vi gia ting kho dau.

Cinta-maya panna tué tu duy, tri tu¢ dat duoc nho suy ludn, (fw tué). Xem panna.

Citta tam. Cittanupassana, quan sat tam. Xem satipatthana.

Dana hién tang, tu thién, rong luwong, (cing dwong, bé thi). Mot trong mudi parami

Dhamma hién tugng, dbi tugng cua tm, ndi dung cua tdm, tm y (phdp); tu nhién, luat tu
nhién, luat gidi thoat, nghia 1a gido ly cua bac giac ngd. Dhammanupassana, quan sat ndi dung
cua tdm. Xem satipatthana. (Sanskrit dharma).

Dhatu nguyén t6 (xem maha-bhutani), diéu kién tu nhién, tinh chét.

Dosa ghét bo (sdn). Clng voi raga va moha, mot trong ba bét tinh chinh trong tim.

Dukkha kho, khong hai long. Mot trong ba dic tinh can ban (xem lakkana). Sy That Thir Nhét
(Kho Deé) (xem cakka).

Gotama tén ho ctia Ptrc Phat trong lich su. (Sanskrit Gautama.)

Hinayana nghia den, chiéc xe nho (Tiéu thira). Tir cua nhitng nguodi theo tong phai khic ding
dé chi Phat gido Theravada. Véi ngu y ché bai.

Indriya ning luc, kha ning. Ding trong bai ndy dé chi siu giac quan (xem ayatana) va nim sic
manh tinh than (ngi lwc) (xem bala).

Jati sanh ra doi, ton tai, hién hitu, (hétu).
Jhana trang thai nhip dinh (trance). C6 tdm trang thai nhu vay cé thé dat dugc nhd thuc tap
samadhi, hodc samatha-bhavana (xem bhavana). Trau doi chung dua té1 an tinh va hi lac, nhung

khong diét trir dugc nhitng bt tinh trong thAm tam.

Kalapa / attha-kalapa vi tr, don vi nho nhét, khong thé chia cit clia vt chat, g@)m cd bon
nguyén t0 cung nhitng dac tinh cua ching. Xem maha-bhutani.

Kalyana-mitta  nghia den, giip nguoi, do do6 la nguoi hudng dan mot nguoi t6i giai thoat,
nghia [ nguoi hudng dan tam linh, vi thay tdm linh

Kamma  hanh dong, dac bi¢t la modt hanh dong s€ gdy anh hudng cho twong lai cua minh,
nghi¢p. Xem sankhara. (Sanskrit karma.)

Kaya thin, co thé. Kayanupassana, quan sat thin. Xem satipatthana.
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Khanda khéi, nhém, tip hop (udn). Con ngudi gdm c6 nam tap hop (ngi udn) : vat chat (sdc)
(rupa), hay bict (thirc) (vinnana), nhan thirc, nhan biét, nhan dinh (twéng) (sanna), cdm giac
(the) (vedana), phan ung, tao nghi€p (hanh) (sankhara).

Kilesa phién ndo, xdu xa, bét tnh trong tam, 6 nhiém. Anusaya kilesa, phjén ndo tiém an, bat
tmh ndm im trong vo thurc.

Kusala thién, hitu ich. Trai nghia véi akusala.

Lakkhana diu hiéu, Sieic diém phan bi¢t, dac tinh. Ba dac tinh (ti-lakkhana) la anicca, dukkha,
anatta. Hai dac tinh dau thuong c6 & moi hién tugng hiru nghi€p. Pac tinh tho ba thuong cd &
moi hién tuong hiru nghi€p va vo nghi€p.

Lobha ham mudn (tham). Pong nghia véi raga.

Loka 1. thé gi6i vi mo, nghia 1 v try, thé gian, canh gi6i cia sy song; 2. thé gié1 vi mo, ¢co
nghla cdu trac tinh thin-vat chit. Loka-dhamma, chong gal cta cudc doi, thing trAm trong cudc
song ma ai cling gdp phai, co nghia la duoc hay mat, thing hay bai, khen hay ché, suéng hay
khd.

Magga  duong 10i, con duong (Pgo). Ariva Atthangika Magga, Bat Thanh Pao dua dén gidi
thoat khéi khd dau. Bat Thanh Pao chia ra lam ba giai doan hay tap luyén:

1L Sila, dao dtic, sy trong sach cua 101 noi va viéc lam (Gidi)
1. samma-vacca, 101 n61 chan chinh (Chdnh ngir);
. samma-kammanta, hanh dong chan chinh (Chdanh nghiép);
iii. samma-ajiva, nghé nghiép chan chinh (Chdnh mang);
II. Samadhi, dnh, lam chu duoc tam:
iv. samma-vayama,nd lyc chan chinh (Chdnh tinh tin);
v. samma-sati, y thic chan chinh (Chdnh niém);
vi. samma-samadhi, dnh chan chinh (Chdnh dinh);
III. Panna, tri tué, tu¢ gidc hoan toan thanh loc duogc tam:
vil. samma-sankappa,y nghi chan chinh (Chdnh tw duy);
vil. samma-ditthi, hiéu biét chan chinh (Chdnh kién);

Magga 1 Sy That Thit Tu (Pao Dé) trong Bén Sy That Thanh Thién. Xem sacca.

Maha-bhutani  bdn nguyén t6 c6 trong moi vat chat:
Pathavi-dhatu — nguyén t6 dat (strc nang).
Apo-dhatu — nguyén 6 nudc (su két hop)
Tejo-dhatu—nguyén tb lira (nhigt do)

Vayo-dhatu —nguyén t6 khi (gid) (chuyén dong).

Mahayana nghia den, ‘dai thira’, chiéc xe 16n. Tong phai Pht gido phét trién tai An Do vai thé
ky sau thoi ciia Dirc Phat va truyén sang phia bac nhu Tay Tang, Trung Hoa, Viét Nam, Mong
Co, bai Han, va Nhat Ban.

Mangala an vui, phudc lanh, hanh phc.

Mara su hién thn cua cdc tim bAt tinh, ma vuong, luc am.
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Metta tinh thuong vo vi loi va thién chi, tir tim. Mot trong nhirng phém cl}ét cua mot tdm thanh
tinh (xem Brahma-vihara); mot trong mudi parami. Metta-bhavana, trau do6i Metta mdt cach hé
thong bang phuong phap thién (tir bi quan).

Moha  v6 minh, si mé, do tudng Pong nghia v6i avija. Cing voi raga va dosa, mot trong ba
bat tinh chinh trong tam.

Nama tAm, tinh than (danh). Nama-rupa, tdm va than, moi truong tinh than-vat chat. Nama-
rupa viccheda, sy chia hia gitta tdm va than khi chét, hay khi chirng nghiém duoc nibbana.

Nibbana tich diét; giai thoat; sy that t6i hau; dat sach nghiép (Niét ban). (Sanskrit nirvana.)

Nirodha  chim dut, diét trr, diét (tich di¢r). Thuong dwoc dung dong nghia véi nibbana.
Nirodha-sacca sy that vé hét kho, Sy That Thar Ba (Diét Dé) trong Bon Su That Thanh Thi¢n.
Xem sacca.

Niravana chudng ngai, tr¢ ngai. Nam trd ngai trong viéc phat trién tim tri |2 ham muén (tham)
(kamacchanda), ghét bo (sdn) (vyapada), ué oai vé thé xac va tinh than (hon tram, thuy mién)
(thina-middha), bon chon, bat an (trao ci) (uddhacca-kukkucca), nghi ngo (vicikiccha).

Olarika nang né, tho truoc. Trai nghia sukkuma.

Pali  chit, sach, kinh sach ghi lai gido ly cua Dure Phat; do do 1a chix viét trong kinh. Chung tich
trong lich str, ngon ng, khao ¢6 chirng minh d6 1 tiéng néi dich thuc du’oc ding & mién bic An
b6 vao thoi hodac gan thoi cia Pac Phat. Sau do kinh dugc dich sang tleng Sanskrit 1a ngdn nglr
chi dung trong sach vo.

Panna tri tué, tué. Phan thr ba trong ba su thuc tip khi tu tip Bat Thanh Pao (xem magga). Co
ba loai tri tué:

1) Tu¢ thu nhan, tri tu¢ do nghe tr ngudi khac (Van tué) (sutta-maya panna),

2) Tu¢ tu duy, tri tu¢ do Iy nan (Tw tué) (cinta-maya Panna),

3) Tu¢ gidc, tué thue chimg, tri tué do tu chimg nghi€m (7u tué) (bhavana-maya panna).
Trong ba tué¢ ndy chi c6 tué cubi cliing mdi c6 thé hoan toan thanh loc dugc tim; nd dugc
phat huy nho tu tdp vipassana-bhavana. Tri tu¢ ]2 mot trong ndm sirc manh cta tam (xem
bala), va 1a mdt trong mudi parami.

Parami / paramita sy hoan hio, pham hanh; phim chat toan thién trong tAm giip x6a bo ngi
va do d6 dua t6i giai thoat (ba la mdr). Mudi phim hanh 13: dong gép tir thién (dana), dao dirc
(sila), budbng bo, xuit gia. (nekkhamma), tri tué (panna), nd uc (viriya), nhan nhuc (khanti), chan
that (sacca), quyét tim (adhitthana), tix tim (metta), binh tim (upekkha).

Paticca samuppala  Chudi Nhan Duyén Sinh, (Chudi Duyén Khéi); nguyén nhan. Tién trinh,
bat dau bang vd minh, lam ta kho hét doi nay sang doi khac.

Puja  sung bai, ton tho, nghi thirc hodc nghl 1& ton giao. Pirc Phat day rang chi c6 mot pu]a
dung cach dé t6n vinh Ngai 13 thuc hanh gido Iy ctia Ngai, tir budc dau cho dén muc dich cudi
cung.

Punna viéc thién, phdm hanh; hanh dong t5t, nho thue hanh diéu nay ta huong duoc hanh phtc
bay gio va trong tuong lai Péi v6i mot cu si, punna gdm co dong gop tir thién (dana), sébng mot
cudc song dao duc (sila), va tu tap thién (bhavana).
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Raga ham mubn (tham). Cing v6i dosa vi moha, mot trong ba tit xau chinh trong tim. Dong
nghia voéi lobha.

Ratana nir trang, chiu bau. Ti-ratana: Tam bao.
Rupa 1. vat chat (sdc); 2. ddi twong cua mit. Xem ayatana, khandha.

Sacca chéan Iy, sy that. Bon Sy That Thanh Thién (Tw# Diéu Pé) (ariva-sacca) 1a:
1. Sy That Ve khd (dukkha-sacca);
2. Sy That Ve nguyén nhan ctia khd (samudaya-sacca);
3. Su That vé sy doan diét khd (nirodha-sacca);
4. Su That vé con dudng din dén su doan diét khd (magga-sacca).

Sadhu “lanh thay!”, lam gi6i, n6i hay. Mot cach biéu 1o sy dong ¥, tan dong.

Samadhi dinh, lam chu duc_rq tim. Phan thir hai trong ba su tu tdp Bat Thanh Pao (xem
magga). Khi tu tap theo duong 161 nay s€ dua tdi trang thai nhap dnh (jhana), nhung khong hoan
toan giai thoat dugc tdm. Ba loai samadhi la:

1. khanika Samadhi, dinh chéc lat, dinh ting gidy phit mot (sdt na dinh);

2. upacara samadhi, can dinh;

3. appana samadhi, tap trung hoan toan, trang thai nhip dinh (jhana).

Trong nhitng loai dinh ndy, khanika samadhi 1 tam du dé co6 thé tu tap vipassana.

Samana  4n si, sa mon, du ting, khat si Nguoi da tir bo cudc sdng cé gia dinh. Trong khi mot
brahamana dua vao mot than linh dé ‘ctru do’ hodc giai thoat cho minh, mdt samana tim kiém
giai thoat bang nd lyc riéng ctia minh. Do d6 tir nay co thé ap dung cho Pirc Phit va dé tir ciia
Ngai 1d nhitng nguoi séng cude doi tu si nhung ciing gdm ca nhitng tu si khong theo Ptrc Phat.
Samana Gotama (‘Sa mén Gotama ’) 1a tir thong dung cua nhirng nguoi khong phai la dé tir cta
Ngii ding dé chi Ngai.

Samatha su an tinh, sy tinh lang. Samatha-bhavana, phat trién an tinh, déng nghia véi
Samadhi. Xem bhavana.

Sampajana c6 sampajanna. Xem dudi day.

Sampajanna hiéu biét toan thé hién tuong tinh than-vat chit, c6 nghia [a co6 tu¢ giac vé tinh
chat vo thuong cua hién trong ndy & mirc d§ cam gidc.

Samsara vong luAn hoi, tai sinh; thé giéi trdn tuc; thé gidi khod dau (hiu vi).

Samudaya nay sinh, nguén gbc. Samudaya-dhamma, hién tuong nay sinh. Samudaya-sacca,
Su That vé ngudn goc cua kho, Sy That Thir Hai (Tdp Dé) trong Bon Sy That Thanh Thién (Tu
Diéu De).

Sangha nhom, cong dong thanh nhan, co _nghia la nhimg nguoi da chang nghiém duoc
nibbana; tang doan, tdng than, tang gia, cong dong tang, ni Phat gido; mot thanh vién cua ariya-
sangha, bbikkhu- sangha hoac bbikkuni-sangha.

Sankhara  phan ng cua tdm, hinh thanh (trong tdm), (hdnrh); hanh dong c6 dung y, phan tng
tnh than, tao nghiép, nghiép. Mot trong nim tdp hop (khandha), ciing 13 mat xich thir hai trong
Chudi Nhan Duyén Sinh (paticca samuppada). Sankhara 1 kamma, hianh dong mang lai hau qua
trong tuwong lai va do do6 thuc su c6 trach nhi€ém tao nén cudc doi mai sau. (Sanskrit Samskara).
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Sankharupekhka nghia den, binh tadm ddi v6i sankhara. Mot giai doan trong sy tu tap
Vipassana, s& dua dén su ching nghiém dwuoc bhanga, giai doan khi nhirng bt tinh lau doi an
sdu trong vo thirc ndi Ién bé mit ciia tim va thé hién bang nhitng cam giac. Bang cach giir duoc
sy binh tim (upekkha) dbi v6i nhitng cam gidc ndy, thién gia khong tao ra sankhara méi va dé
cho nhitng nghiép cii mt di. Do d6 tién trinh tir tir dua dén su diét trir hét moi sankhara.

Sanna  (trong samyutta-nana, su hiéu biét bi didu kién hoa) nhan dinh, nhin biét, tri gidc
(twéng). Mot trong nam tip hop (khandha). N6 thudng bi chi phdi boi sankhara trong qua khir
va do d6 dua dén mdt hinh anh Iéch lac vé sy that. Trong khi tu tdp vipassana, sanna dugc
chuyén thanh panna, su hiéu biét sy that ding nhu that. N6 tré thanh anicca-sanna, dukkha-
sanna, asubha-sanna—daé 1, sy nhan dinh vé vo thuong, kho, vo ngd, va tinh cht hu 40 cua vé
dep vat chit.

Sarana tri 4n, nuong twa, bao vé (quy y). Ti-sarana: nwong tya hay quy y Tam bao, c6 nghia 1a
nuong tya vao Phat, Phap Tang,

Sati y thirc (niém). Mot phan trong Bat Thanh Pao (xem magga), cling la mdt trong nam strc
manh (xem bala) va bay yéu t6 thanh dao (xem bojjhanga). Anapana-Sati. Y thirc vé hoi tho.
(Qudn niém vé hoi tho)

Satipatthana Tao Lap Y Thirc (7w Niém Xir). C6 bdn finh vyc twong quan cua satipatthana:

1. quan sat than (quan than) (kayanupassana);

2. quan sat cam giic ndy sinh trong ngudi (qudn the) (vedananupassana);

3. quan sat tam (qudn tam) (cittanupassana);,

4. quan sat noi dung cta tam (qudn phap) (dhammanupassana)
Ca bbn phin déu gdm co quan sat cam gidc, bdi vi cam giac lién quan tryc tlep dén than ciing
nhu tAm. The Maha-Satipatthana Suttana (Digha Nikaya,22), Truong Kinh vé Tao Lap Y Thirc
(Pai Ni¢gm Xir), |d nguon gdc chinh vé Iy thuyét can ban cho viéc tu tip vipassana-bhavana
duoc giang  giai.

Sato  thuc. Sato sampajano; ¥ thirc v6i sy hiéu biét vé tinh chit vo thudng ctia toan thé cau
tric tinh than-vat chat, bang cach quan sat cam giac.

Siddhatha nghia den, ‘ngudi da hoan thanh nhiém vu ctia minh’. Tén riéng cua Pic Phat trong
lich st. (Sanskrit Siddhartha).

Sila  dao duc, gidi; tranh khong c6 nhitng hanh dong bang 10i n6i va viéc lam c6 hai cho minh
va cho ngudi Ba sy tip luyén dau tlen trong sy tu tap Bat Thanh Pao (xem magga). Dbi vi mot
cu si, sila duoc thye hanh trong doi séng hang ngdy bang cach giit Nam Gidi.

Sotapanna  ngudi dd dat dugc giai doan dau cia bac thanh (nhdp Iwu), va di ching nghiém
duoc Nibbana. Xem ariya.

Sukha hanh phic, niém vui. Trai nghia véi dukkha.
Sukhuma tinh té, vi té. Trai nghia olarika.

Suta-maya panna nghia den, tri tu¢ dat duoc nho nghe tr nguoi khac. Tué thu nhan, tri tu¢ do
hoc hoi (van tué). Xem panna.

Sutava / sutavant duoc chi day, nguoi da duoc nghe vé su that, nguoi cd sutta-maya- panna
(thanh van). Trai nghia assutava.
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Sutta bai gidng cua Puc Phat hodc nhitng d¢ tir chinh ctia Ngai, kinh Phat.

Tanha nghia den, ‘thém khat' (tham di). Dic Phat chi 16 fanha 13 ngudn gbc cua khd
(samudaya-sacca) trong bai giang dau tién, “Bai Giang Chuyén Banh Xe Dhamma” (Kinh
Chuyén Phdp Ludn) (Dhammacakkappavattana Sutta). Trong Chudi Nhan Duyén Sinh (paticca
Samuppadaa) Ngai giai thich rang tanha phat nguén tir sy phan tng d6i voi cam gidc trong than.

Tathagata nghia den, ‘di nhu thé’ hodc ‘dén nhu thé’ (Whw lai). Ngudi nho di trén con dudng
cua su that dﬁq dat duoc sy that toi hau, c6 nghia 1a mdt nguodi giac ngd. Danh xung Purc Phit
thuong dung dé chi Ngai.

Theravada  nghia den, ‘gido ly cua béc truong lao’. Gido ly cua Duc Phit, trong dudng 161 da
duogc bao tri tai cac nudc ¢ Pong Nam A (Mién DPi¢n, Tich Lan, Thai Lan, Lao, Cam-pu-chia).
Thuong dugc cong nhan 1a gido 1y theo duong 161 c6 xua nhat (Phat Gido Nguyén Thuy).

Ti-lakkhana xem lakkhana.
Tipitaka nghia den, ba kho chira (tam tang). Ba bo suu tip vé gido Iy cta Puc Phat la:

1. Vinaya-pitaka, b luat, b suu tap vé giéi ludt cho ting, ni

2. Sutta pitika, bd kinh, b suu tap nhirng bai gidng;

3. Abhidhamma-pitika, bd luan, bd suu tap nhirng gido Iy cao hon, nghia 1a sy binh luan vé
Dhamma mot cach triét 1y va co h¢ théng. (Sanskrit Tripitaka).

Ti-ratana xem ratana

Udaya  nay sinh, sinh, khoi Udayabbaya, sinh va digt, nghia la vo thuong (cing la udaya-
Vaya). Hiéu biét thuc nghiém vé sy that nay dat duoc bang cach quan sat sy thay doi khong
nglrng cda cam giac trong chinh minh.

Upadana dinh méc, bam viu, rang budc, gitt chit (¢hii).

Upekkha binh tAm, (xd); trang thai cia tim khong con ham mudn, ghét bo, vo minh. Mot trong
bon trang thai thuan khiét cua tam. (xem Brahma-vihara), trong bay nhan t0 gidc ngd (xem
bojjhanga), va muoi parami.

Uppada xuat hién, nay sinh, sinh. Uppada-vaya, sinh va diét. Uppada-vaya-dhammino, ¢6 ban
chat cua sinh va diét.

Vaya / vyaya huy di€t, tan rita. Vaya-dhamma hién tugng hay dict.

Vedana cam tudng/cam giac (the). Mot trong nim tip hop (khandha). Ptrc Phat md ta, vi gdm
ca tinh thin [An vat chat; do d6 vedana cho ta phwong tién khao sat toan thé hién tuong tam Iy-
vat 1y. Trong Chudi Nhan Duyén Sinh (paticca-samuppada), Puac Phat giai thich rang ranha,
nguon gbc ctia kho, nay sinh do phan tng ddi v6i vedana.

Bing cach biét quan sit vedana mot cich khach quan ta c6 thé tranh khoi bat ctr phan ng méi
ndo, va co thé truc nghiém trong ban than sy that vé vo thuong (anicca). Su chirng nghiém nay
t6i quan trong dé phat trién su budng tha, dwa dén giai thoat cho tim.

Vedananupassana quan sat cam giac trong than. Xem satipatthana.

Vinnana thirc, sy hay biét. Mot trong nam tap hop (khandha).
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Vipassana quan sat ndi tam, (minh sdt), tué giac thanh loc duoc tam; dédc biét tué giac vé& ban
chit vo thuong, khod, v ngd ciia ciu tric tim Iy-vat k. Vzpassana bhavana, phat trién tué giac
mot cach c6 hé thong nhy phwong phap thién quan sat sy thit ndi tim bang cach quan sit cam
giac trong than.

Viveka khach quan, vo tu; tué¢ phan biét.

Yatha-bhuta nghia den, ‘ding nhu that.’ Thuc té hién hitu, thuc tai. Yatha-bhuta-nana-
dassana, hi€u bi€t-nhan ra sy that ding nhu that.
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FOREWORD

“Liberation can be gained only by practice, never by mere
discussion,” S.N. Goenka has said. A course in Vipassana
meditation is an opportunity to take concrete steps towards
liberation. In such a course the participant learns how to
free the mind of the tensions and prejudices that disturb the
flow of daily life. By doing so one begins to discover how to
live each moment peacefully, productively, happily. At the
same time one starts progressing towards the highest goal to
which mankind can aspire: purity of mind, freedom from all
suffering, full enlightenment.

None of this can be attained just by thinking about it or
wishing for it. One must take steps to reach the goal. For
this reason, in a Vipassana course the emphasis is always on
actual practice. No philosophical debates are permitted, no
theoretical arguments, no questions that are unrelated to one’s
own experience. As far as possible, meditators are encouraged
to find the answers to their questions within themselves. The
teacher provides whatever guidance is needed in the practice,
butitis up to each person to implement these guidelines: one
has to fight one’s own battle, work out one’s own salvation.

Given this empbhasis, still some explanation is necessary
to provide a context for the practice. Therefore every evening
of a course Goenkaji gives a “Dhamma talk,” in order to put
into perspective the experiences of that day, and to clarify
various aspects of the technique. These discourses, he warns,
are not intended as intellectual or emotional entertainment.
Their purpose is simply to help meditators understand what
to do and why, so that they will work in the proper way and
will achieve the proper results.

It is these talks that are presented here in condensed form.



The eleven discourses provide a broad overview of the
teaching of the Buddha. The approach to this subject,
however, is not scholarly or analytical. Instead the teaching
is presented in the way that it unfolds to a meditator: as a
dynamic, coherent whole. All its different facets are seen to
reveal an underlying unity: the experience of meditation. This
experience is the inner fire that gives true life and brilliance
to the jewel of the Dhamma.

Without this experience one cannot grasp the full sig-
nificance of what is said in the discourses, or indeed of the
teaching of the Buddha. But this does not mean that there
is no place for an intellectual appreciation of the teaching.
Intellectual understanding is valuable as a support to medita-
tive practice, even though meditation itself is a process that
goes beyond the limits of the intellect.

For this reason these summaries have been prepared, giv-
ing in brief the essential points of each discourse. They are
intended mainly to offer inspiration and guidance to those
who practice Vipassana meditation as taught by S.N. Goenka.
To others who happen to read them, it is hoped that they will
provide encouragement to participate in a Vipassana course
and to experience what is here described.

The summaries should not be treated as a do-it-yourself
manual for learning Vipassana, a substitute for a ten-day
course. Meditation is a serious matter, especially the Vipassana
technique, which deals with the depths of the mind. It should
never be approached lightly or casually. The proper way to
learn Vipassana is only by joining a formal course, where
there is a suitable environment to support the meditator, and
a trained guide. If someone chooses to disregard this warning
and tries to teach himself the technique only from reading
about it, he proceeds entirely at his own risk.

Fortunately courses in Vipassana meditation as taught
by S.N. Goenka are now held regularly in many parts of the



world. Schedules may be obtained by going to the Vipassana
website: www.dhamma.org.

The summaries are based primarily on discourses given by
Goenkaji at the Vipassana Meditation Center, Massachusetts,
U.S.A. during August 1983. An exception is the Day Ten
summary, which is based on a discourse given at the Center
in August 1984.

While Goenkaji has looked through this material and ap-
proved it for publication, he has not had time to check the
text closely. As a result, the reader may find some errors and
discrepancies. These are the responsibility not of the teacher,
nor of the teaching, but of myself. Criticism will be very
welcome that might help to correct such flaws in the text.

May this work help many in their practice of Dhamma.
May all beings be happy.

—William Hart



NOTE ON THE TEXT

Sayings of the Buddha and his disciples that are quoted
by Goenkaji are taken from the Collections of Discipline
(Vinaya-pitaka) and of Discourses (Sutta-pitaka) of the Pali
Canon. (A number of quotations appear in both Collections,
although in such cases only the Sutta references are given
here.) There are also a few quotations from post-canonical
Pali literature. In his talks, Goenkaji explains these passages
more often by paraphrase than by word-for-word translation
from the Pali. The intention is to give the essence of each
passage in ordinary language, stressing its relevance to the
practice of Vipassana meditation.

Where a Pali passage appears in the summary, the explana-
tion given is that of Goenkaji in the discourse on which the
summary is based. At the back of this book, in the section
of Pali with English translation, an attempt has been made
to give more exact renderings of the passages quoted, still
emphasizing the point of view of a meditator.

In the text of the summaries, the use of Pali words has
been kept to the necessary minimum. Where such words are
used, for the sake of consistency their plurals are given in Pali
form; for example, the plural of sankhdrais sankhbdra, that of

kalapa is kalipa.
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THE DISCOURSE SUMMARIES



Namo tassa bhagavato arahato
samma-sambuddhassa



DAY ONE DISCOURSE

Initial difficulties—the purpose of this meditation—uwhy
respiration is chosen as the starting point—the nature of
the mind—the reason for the difficulties, and how to deal
with them—dangers to be avoided

The first day is full of great difficulties and discomforts, partly
because one is not accustomed to sit all day long and to try
to meditate, but mostly because of the type of meditation
that you have started practicing: awareness of respiration,
nothing but respiration.

It would have been easier and faster to concentrate the
mind without all these discomforts if, along with awareness
of respiration, one had started repeating a word, a mantra, a
god’s name, or if one had started imagining the shape or form
of a deity. But you are required to observe bare respiration,
as it naturally is, without regulating it; no word or imagined
form may be added.

They are not permitted because the final aim of this
meditation is not concentration of mind. Concentration is
only a help, a step leading to a higher goal: purification of
mind, eradicating all the mental defilements, the negativities
within, and thus attaining liberation from all misery, attaining
full enlightenment.

Every time an impurity arises in the mind, such as anger,
hatred, passion, fear etc., one becomes miserable. Whenever
something unwanted happens, one becomes tense and starts
tying knots inside. Whenever something wanted does not
happen, again one generates tension within. Throughout life
one repeats this process until the entire mental and physical
structure is a bundle of Gordian knots. And one does not

11



keep this tension limited to oneself, but instead distributes
it to all with whom one comes into contact. Certainly this is
not the right way to live.

You have come to this meditation course to learn the art
of living: how to live peacefully and harmoniously within
oneself, and to generate peace and harmony for all others; how
to live happily from day to day while progressing towards the
highest happiness of a totally pure mind, a mind filled with
disinterested love, with compassion, with joy at the success
of others, with equanimity.

To learn the art of living harmoniously, first one must
find the cause of disharmony. The cause always lies within,
and for this reason you have to explore the reality of yourself.
This technique helps you to do so, to examine your own
mental and physical structure, towards which there is so
much attachment, resulting only in tensions, in misery. At
the experiential level one must understand one’s own nature,
mental and physical; only then can one experience whatever
there might be beyond mind and matter. This is therefore a
technique of truth-realization, self-realization, investigating
the reality of what one calls ‘oneself.” It might also be called
a technique of God-realization, since after all God is nothing
but truth, but love, but purity.

Direct experience of reality is essential. “Know thyself”—
from superficial, apparent, gross reality, to subtler realities, to
the subtlest reality of mind and matter. Having experienced
all these, one can then go further to experience the ultimate
reality which is beyond mind and matter.

Respiration is a proper point from which to begin this
journey. Using a self-created, imaginary object of attention—
a word or form—will lead only in the direction of greater
imaginings, greater illusion; it will not help one to discover
the subtler truths about oneself. To penetrate to subtler truth,
one must begin with truth, with an apparent, gross reality
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such as respiration. Further, if a word is used, or the form of
a deity, then the technique may become sectarian. A word
or form will be identified with one culture, one religion or
another, and those of a different background may find it
unacceptable. Misery is a universal malady. The remedy for
this malady cannot be sectarian; it also must be universal.
Awareness of respiration meets this requirement. Breath is
common to all: observing it will be acceptable to all. Every
step on the path must be totally free from sectarianism.

Breath is a tool with which to explore the truth about
oneself. Actually, at the experiential level, you know very little
about your body. You know only its external appearance, the
parts and functions of it that you can consciously control.
You know nothing of the internal organs which operate be-
yond your control, nothing of the cells of which the entire
body is composed, and which are changing every moment.
Innumerable biochemical and electromagnetic reactions are
occurring constantly throughout the body, but you have no
knowledge of them.

On this path, whatever is unknown about yourself must
become known to you. For this purpose respiration will help.
It acts as a bridge from the known to the unknown, because
respiration is one function of the body that can be either
conscious or unconscious, intentional or automatic. One
starts with conscious, intentional breathing, and proceeds
to awareness of natural, normal breath. And from there you
will advance to still subtler truths about yourself. Every step
is a step with reality; every day you will penetrate further to
discover subtler realities about yourself, about your body
and mind.

Today you were asked to observe only the physical func-
tion of respiration, but at the same time, each one of you
was observing the mind, because the nature of the breath is
strongly connected to one’s mental state. As soon as any im-
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purity, any defilement arises in the mind, the breath becomes
abnormal—one starts breathing a little rapidly, a little heavily.
When the defilement passes away, the breath again becomes
soft. Thus breath can help to explore the reality not only of
the body, but also of the mind.

One reality of mind, which you began to experience today,
is its habit of always wandering from one object to another. It
does not want to stay on the breath, or on any single object
of attention: instead it runs wild.

And when it wanders, where does the mind go? By your
practice, you have seen that it wanders either in the past or
in the future. This is the habit pattern of the mind; it does
not want to stay in the present moment. Actually, one has
to live in the present. Whatever is past is gone beyond re-
call; whatever is future remains beyond one’s reach, until it
becomes present. Remembering the past and giving thought
to the future are important, but only to the extent that they
help one to deal with the present. Yet because of its ingrained
habit, the mind constantly tries to escape from present reality
into a past or future that is unattainable, and therefore this
wild mind remains agitated, miserable. The technique that
you are learning here is called the art of living, and life can
really be lived only in the present. Therefore the first step is
to learn how to live in the present moment, by keeping the
mind on a present reality: the breath that is now entering or
leaving the nostrils. This is a reality of this moment, although
a superficial one. When the mind wanders away, smilingly,
without any tension, one accepts the fact that, because of its
old habit pattern, it has wandered. As soon as one realizes
that the mind has wandered, naturally, automatically, it will
return to awareness of respiration.

You easily recognized the tendency of the mind to roll in
thoughts either of the past or of the future. Now of what type
are these thoughts? Today you have seen for yourselves that
at times thoughts arise without any sequence, any head or
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tail. Such mental behavior is commonly regarded as a sign of
madness. Now, however, you have all discovered that you are
equally mad, lost in ignorance, illusions, delusions—rmoha.
Even when there is a sequence to the thoughts, they have
as their object something that is either pleasant or unpleas-
ant. If it is pleasant, one starts reacting with liking, which
develops into craving, clinging—rdga. If it is unpleasant, one
starts reacting with disliking, which develops into aversion,
hatred—dosa. The mind is constantly filled with ignorance,
craving, and aversion. All other impurities stem from these
three basic ones, and every impurity makes one miserable.

The goal of this technique is to purify the mind, to free it
from misery by gradually eradicating the negativities within. It
is an operation deep into one’s own unconscious, performed
in order to uncover and remove the complexes hidden there.
Even the first step of the technique must purify the mind, and
this is the case: by observing respiration, you have started not
only to concentrate the mind, but also to purify it. Perhaps
during today there were only a few moments when your
mind was fully concentrated on your breathing, but every
such moment is very powerful in changing the habit pattern
of the mind. In that moment, you are aware of the present
reality, the breath entering or leaving the nostrils, without
any illusion. And you cannot crave for more breath, or feel
aversion towards your breathing: you simply observe, without
reacting to it. In such a moment, the mind is free from the
three basic defilements, that is, it is pure. This moment of
purity at the conscious level has a strong impact on the old
impurities accumulated in the unconscious. The contact of
these positive and negative forces produces an explosion.
Some of the impurities hidden in the unconscious rise to the
conscious level, and manifest as various mental or physical
discomforts.

When one faces such a situation, there is the danger of be-
coming agitated, and multiplying the difficulties. However, it
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would be wise to understand that what seems to be a problem
is actually a sign of success in the meditation, an indication
that in fact the technique has started to work. The operation
into the unconscious has begun, and some of the pus hidden
there has started to come out of the wound. Although the
process is unpleasant, this is the only way to get rid of the
pus, to remove the impurities. If one continues working in
the proper way, all these difficulties will gradually diminish.
Tomorrow will be a little easier, next day more so. Little by
little, all the problems will pass away, if you work.

Nobody else can do the job for you; you have to work
yourself. You have to explore reality within yourself. You
have to liberate yourself.

Some advice about how to work:

During meditation hours, always meditate indoors. If you
try to meditate outside in direct contact with the light and
wind, you will not be able to penetrate to the depths of your
mind. During breaks you may go outside.

You must remain within the limits of the course site. You
are performing an operation on your mind; remain in the
operating room.

Resolve to remain for the entire period of the course, no
matter what difficulties you may face. When problems arise
during the operation, remember this strong determination.
It can be harmful to leave in the middle of a course.

Similarly, make a strong determination to observe all the
discipline and rules, of which the most important is the rule
of silence. Also resolve to follow the timetable, and especially
to be in the hall for the three one-hour sittings of group
meditation each day.

Avoid the danger of overeating, of allowing yourself to
succumb to drowsiness, and of needless talking.

Work exactly as you are asked to work. Without con-
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demning it, leave aside for the course period anything that
you may have read or learned elsewhere. Mixing techniques is
very dangerous. If any point is not clear to you, come to the
guide for clarification. But give a fair trial to this technique;
if you do so, you will get wonderful results.

Make best use of the time, the opportunity, the tech-
nique, to liberate yourselves from the bondages of craving,
aversion, delusion, and to enjoy real peace, real harmony,
real happiness.

Real happiness to you all.

May all beings be happy!

17



DAY TWO DISCOURSE

Universal definition of sin and piety—the Noble Eight-
fold Path: sila and samadhi

The second day is over. Although it was slightly better than
the first day, difficulties still remain. The mind is so restless,
agitated, wild, like a wild bull or elephant which creates
havoc when it enters a human dwelling-place. If a wise person
tames and trains the wild animal, then all its strength, which
has been used for destructive purposes, now begins to serve
society in constructive ways. Similarly the mind, which is far
more powerful and dangerous than a wild elephant, must be
tamed and trained; then its enormous strength will start to
serve you. But you must work very patiently, persistently, and
continuously. Continuity of practice is the secret of success.

You have to do the work; no-one else can do it for you.
With all love and compassion an enlightened person shows
the way to work, but he cannot carry anyone on his shoulders
to the final goal. You must take steps yourself, fight your own
battle, work out your own salvation. Of course, once you
start working, you receive the support of all the Dhamma
forces, but still you have to work yourself. You have to walk
the entire path yourself.

Understand what is the path on which you have started
walking. The Buddha described it in very simple terms:

Abstain from all sinful, unwholesome actions,
perform only pious wholesome ones,

purify the mind;

this is the teaching of enlightened ones.

It is a universal path, acceptable to people of any back-
ground, race, or country. But the problem comes in defining
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sin and piety. When the essence of Dhamma is lost, it be-
comes a sect, and then each sect gives a different definition
of piety, such as having a particular external appearance,
or performing certain rituals, or holding certain beliefs. All
these are sectarian definitions, acceptable to some and not
to others. Dhamma, however, gives a universal definition of
sin and piety. Any action that harms others, that disturbs
their peace and harmony, is a sinful, unwholesome action.
Any action that helps other, that contributes to their peace
and harmony, is a pious, wholesome action. This is a defi-
nition in accordance not with any dogma, but rather with
the law of nature. And according to the law of nature, one
cannot perform an action that harms others without first
generating a defilement in the mind—anger, fear, hatred,
etc.; and whenever one generates a mental defilement, then
one becomes miserable, one experiences the sufferings of hell
within. Similarly, one cannot perform an action that helps
others without first generating love, compassion, good will;
and as soon as one starts developing such pure mental quali-
ties, one starts enjoying heavenly peace within. When you
help others, simultaneously you help yourself; when you harm
others, simultaneously you harm yourself. This is Dhamma,
truth, law—the universal law of nature.

The path of Dhamma is called the Noble Eightfold Path,
noble in the sense that anyone who walks on it is bound to
become a noble-hearted, saintly person. The path is divided
into three sections: sila, samddpi, and panind. Sila is moral-
ity—abstaining from unwholesome deeds of body and speech.
Samddhi is the wholesome action of developing mastery over
one’s mind. Practicing both is helpful, but neither silz nor
samddhi can eradicate all the defilements accumulated in the
mind. For this purpose the third section of the path must
be practiced: pa7inid, the development of wisdom, of insight,
which totally purifies the mind. Within the division of sila
are three parts of the Noble Path:
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1) Samma-vaca—right speech, purity of vocal action. To
understand what is purity of speech, one must know what
is impurity of speech. Speaking lies to deceive others, speak-
ing harsh words that hurt others, backbiting and slanderous
talk, babbling and purposeless chatter are all impurities of
vocal action. When one abstains from these, what remains
is right speech.

2) Sammd-kammanta—right action, purity of physical
action. On the path of Dhamma there is only one yardstick
to measure the purity or impurity of an action, be it physical,
vocal, or mental, and that is whether the action helps or harms
others. Thus killing, stealing, committing rape or adultery,
and becoming intoxicated so that one does not know what
one is doing are all actions that harm others, and also harm
oneself. When one abstains from these impure physical ac-
tions, what remains is right action.

3) Samma-djiva—right livelihood. Everyone must have
some way to support himself and those who are dependent
on him, but if the means of support is harmful to others,
then it is not a right livelihood. Perhaps one may not oneself
perform wrong actions by one’s livelihood, but encourages
others to do so; if so one is not practicing right livelihood.
For example, selling liquor, operating a gambling den, selling
arms, selling living animals or animal flesh are none of them
right livelihoods. Even in the highest profession, if one’s mo-
tivation is only to exploit others, then one is not practicing
right livelihood. If the motivation is to perform one’s part as
a member of society, to contribute one’s own skills and ef-
forts for the general good, in return for which one receives a
just remuneration by which one maintains oneself and one’s
dependents, then such a person is practicing right livelihood.

A householder, a lay person, needs money to support
himself. The danger, however, is that earning money be-
comes a means to inflate the ego: one seeks to amass as
much as possible for oneself, and feels contempt for those
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who earn less. Such an attitcude harms others and also harms
oneself, because the stronger the ego, the further one is from
liberation. Therefore one essential aspect of right livelihood
is giving charity, sharing a portion of what one earns with
others. Then one earns not only for one’s own benefit but
also for the benefit of others.

If Dhamma consisted merely of exhortations to abstain
from actions that harm others, then it would have no effect.
Intellectually one may understand the dangers of performing
unwholesome actions and the benefits of performing whole-
some ones, or one may accept the importance of si/z out of
devotion to those who preach it. Yet one continues to perform
wrong actions, because one has no control over the mind.
Hence the second division of Dhamma, samddhi—develop-
ing mastery over one’s own mind. Within this division are
another three parts of the Noble Eightfold Path:

4) Samma-vayama—right effort, right exercise. By your
practice you have seen how weak and infirm the mind is,
always wavering from one object to another. Such a mind
requires exercise to strengthen it. There are four exercises to
strengthen the mind: removing from it any unwholesome
qualities it may have, closing it to any unwholesome qualities
it does not have, preserving and multiplying those whole-
some qualities that are present in the mind, and opening it
to any wholesome qualities that are missing. Indirectly, by
the practice of awareness of respiration (Anapina) you have
started performing these exercises.

5) Samma-sati—right awareness, awareness of the reality of
the present moment. Of the past there can only be memories;
for the future there can only be aspirations, fears, imagina-
tions. You have started practicing samma-sati by training
yourself to remain aware of whatever reality manifests at the
present moment, within the limited area of the nostrils. You
must develop the ability to be aware of the entire reality, from
the grossest to the subtlest level. To begin, you gave attention
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to the conscious, intentional breath, then the natural, soft
breath, then the touch of the breath. Now you will take a still
subtler object of attention: the natural, physical sensations
within this limited area. You may feel the temperature of the
breath, slightly cold as it enters, slightly warm as it leaves the
body. Beyond that, there are innumerable sensations not
related to breath: heat, cold, itching, pulsing, vibrating, pres-
sure, tension, pain, etc. You cannot choose what sensation to
feel, because you cannot create sensations. Just observe; just
remain aware. The name of the sensation is not importang
what is important is to be aware of the reality of the sensation
without reacting to it.

The habit pattern of the mind, as you have seen, is to roll
in the future or in the past, generating craving or aversion. By
practicing right awareness you have started to break this habit.
Not that after this course you will forget the past entirely,
and have no thought at all for the future. But in fact you
used to waste your energy by rolling needlessly in the past or
future, so much so that when you needed to remember or plan
something, you could not do so. By developing sammai-sati,
you will learn to fix your mind more firmly in the present
reality, and you will find that you can easily recall the past
when needed, and make proper provisions for the future. You
will be able to lead a happy, healthy life.

6) Sammad-samadhi—right concentration. Mere concen-
tration is not the aim of this technique; the concentration you
develop must have a base of purity. With a base of craving,
aversion, or illusion one may concentrate the mind, but this is
not sammad-samddhi. One must be aware of the present reality
within oneself, without any craving or aversion. Sustaining
this awareness continuously from moment to moment—this
is samma-samadhi.

By following scrupulously the five precepts, you have
started practicing si/a. By training your mind to remain
focused on one point, a real object of the present moment,
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without craving or aversion, you have started developing
samadhi. Now keep working diligently to sharpen your mind,
so that when you start to practice pasifid you will be able to
penetrate to the depths of the unconscious, to eradicate all
the impurities hidden there, and to enjoy real happiness—the
happiness of liberation.

Real happiness to you all.
May all beings be happy!
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DAY THREE DISCOURSE

The Noble Eightfold Path: paniia—received wisdom, in-
tellectual wisdom, experiential wisdom—the kalapi—rhe
Jfour elements—the three characteristics: impermanence,
the illusory nature of the ego, suffering—penetrating
through apparent reality

The third day is over. Tomorrow afternoon you will enter the
field of pannid, wisdom, the third division of the Noble Eight-
fold Path. Without wisdom, the path remains incomplete.

One begins the path by practicing si/a, that is, by abstain-
ing from causing harm to others; but although one may not
harm others, still one harms oneself by generating defile-
ments in the mind. Therefore one undertakes the training of
samddhi, learning to control the mind, to suppress the defile-
ments that have arisen. However, suppressing defilements
does not eliminate them. They remain in the unconscious
and multiply there, continuing to cause harm to oneself.
Therefore the third step of Dhamma, pa7iia: neither giving
a free licence to the defilements nor suppressing them, but
instead allowing them to arise and be eradicated. When the
defilements are eradicated, the mind is freed from impurities.
And when the mind has been purified, then without any effort
one abstains from actions that harm others since by nature
a pure mind is full of goodwill and compassion for others.
Similarly, without any effort one abstains from actions that
harm oneself. One lives a happy, healthy life. Thus each step
of the path must lead to the next. Sila leads to the develop-
ment of samadhi, right concentration; samaddpi leads to the
developments of pa7iid, wisdom which purifies the mind;
paniiia leads to nibbana, liberation from all impurities, full
enlightenment.
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Within the division of pa77id fall two more parts of the
Noble Eightfold Path:

7) Sammad-sankappa—right thoughts. It is not necessary
that the entire thought process be stopped before one can
begin to develop wisdom. Thoughts remain, but the pattern
of thinking changes. The defilements at the surface level of
the mind start to pass away because of the practice of aware-
ness of respiration. Instead of thoughts of craving, aversion,
and delusion, one begins to have healthy thoughts, thoughts
about Dhamma, the way to liberate oneself.

8) Samma-ditthi—right understanding. This is real paiizid,
understanding reality as it is, not just as it appears to be.

There are three stages in the development of pannid, of
wisdom. The first is suta-maya pannd, wisdom acquired by
hearing or reading the words of another. This received wisdom
is very helpful in order to set one in the proper direction.
However, by itself it cannot liberate, because in factitis only a
borrowed wisdom. One accepts it as true perhaps out of blind
faith, or perhaps out of aversion, in the fear that disbelieving
will lead one to hell, or perhaps out of craving, in the hope
that believing will lead one to heaven. But in any case, it is
not one’s own wisdom.

The function of received wisdom should be to lead to
the next stage: cintd-mayd paniiia, intellectual understanding,.
Rationally one examines what one has heard or read, to see
whether it is logical, practical, beneficial; if so, then one ac-
cepts it. This rational understanding is also important, but
it can be very dangerous if it is regarded as an end in itself.
Someone develops his intellectual knowledge, and decides
that therefore he is a very wise person. All that he learns
serves only to inflate his ego; he is far away from liberation.

The proper function of intellectual understanding is to
lead to the next stage; bhavani-maya paiiiia, the wisdom that
develops within oneself, at the experiential level. This is real
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wisdom. Received wisdom and intellectual understanding
are very useful if they give one inspiration and guidance to
take the next step. However, it is only experiential wisdom
that can liberate, because this is one’s own wisdom, based on
one’s own experience.

An example of the three types of wisdom: a doctor gives a
prescription for medicine to a sick man. The man goes home,
and out of great faith in his doctor, he recites the prescription
every day; this is suta-mayd pannia. Not satisfied with that,
the man returns to the doctor, and demands and receives an
explanation of the prescription, why it is necessary and how
it will work; this is cinta-maya panind. Finally the man takes
the medicine; only then is his disease eradicated. The benefit
comes only from the third step, the bhavani-maya paniia.

You have come to this course to take the medicine yourself,
to develop your own wisdom. To do so, you must understand
truth at the experiential level. So much confusion exists
because the way things appear to be is totally different from
their real nature. To remove this confusion, you must develop
experiential wisdom. And outside of the framework of the
body, truth cannot be experienced; it can only be intellectu-
alized. Therefore you must develop the ability to experience
truth within yourself, from the grossest to the subtlest levels,
in order to emerge from all illusions, all bondages.

Everyone knows that the entire universe is constantly
changing, but mere intellectual understanding of this reality
will not help; one must experience it within oneself. Perhaps
a traumatic event, such as the death of someone near or dear,
forces one to face the hard fact of impermanence, and one
starts to develop wisdom, to see the futility of striving after
worldly goods and quarrelling with others. But soon the old
habit of egotism reasserts itself, and the wisdom fades, because
it was not based on direct, personal experience. One has not
experienced the reality of impermanence within oneself.
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Everything is ephemeral, arising and passing away every
moment—anicca; but the rapidity and continuity of the pro-
cess create the illusion of permanence. The flame of a candle
and the light of an electric lamp are both changing constantly.
If by one’s senses one can detect the process of change, as is
possible in the case of the candle flame, then one can emerge
from the illusion. But when, as in the case of the electric light,
the change is so rapid and continuous that one’s senses can-
not detect it, then the illusion is far more difficult to break.
One may be able to detect the constant change in a flowing
river, but how is one to understand that the man who bathes
in that river is also changing every moment?

The only way to break the illusion is to learn to explore
within oneself, and to experience the reality of one’s own
physical and mental structure. This is what Siddhattha
Gotama did to become a Buddha. Leaving aside all precon-
ceptions, he examined himself to discover the true nature of
the physical and mental structure. Starting from the level
of superficial, apparent reality, he penetrated to the subtlest
level, and he found that the entire physical structure, the
entire material world, is composed of subatomic particles,
called in Pali astha kalipa. And he discovered that each such
particle consists of the four elements—earth, water, fire,
air—and their subsidiary characteristics. These particles, he
found, are the basic building blocks of matter, and they are
themselves constantly arising and passing away, with great
rapidity—trillions of times within a second. In reality there is
no solidity in the material world; it is nothing but combustion
and vibrations. Modern scientists have confirmed the find-
ings of the Buddha, and have proved by experiment that the
entire material universe is composed of subatomic particles
which rapidly arise and pass away. However, these scientists
have not become liberated from all misery, because their
wisdom is only intellectual. Unlike the Buddha, they have
not experienced truth directly, within themselves. When one
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experiences personally the reality of one’s own impermanence,
only then does one start to come out of misery.

As the understanding of anicca develops within oneself,
another aspect of wisdom arises: anatt4, no ‘I, no ‘mine.’
Within the physical and mental structure, there is nothing
that lasts more than a moment, nothing that one can identify
as an unchanging self or soul. If something is indeed ‘mine,’
then one must be able to possess it, to control it, but in fact
one has no mastery even over one’s body: it keeps changing,
decaying, regardless of one’s wishes.

Then the third aspect of wisdom develops: dukkha, suffer-
ing. If one tries to possess and hold on to something that is
changing beyond one’s control, then one is bound to create
misery for oneself. Commonly, one identifies suffering with
unpleasant sensory experiences, but pleasant ones can equally
be causes of misery, if one develops attachment to them,
because they are equally impermanent. Attachment to what
is ephemeral is certain to result in suffering.

When the understanding of anicca, anatta, and dukkha
is strong, this wisdom will manifest in one’s daily life. Just
as one has learned to penetrate beyond the apparent reality
within, so in external circumstances one will be able to see
the apparent truth, and also the ultimate truth. One comes
out of illusions and lives a happy, healthy life.

Many illusions are created by apparent, consolidated, in-
tegrated reality—for example, the illusion of physical beauty.
The body appears beautiful only when it is integrated. Any
part of it, seen separately, is without attraction, without
beauty—asubha. Physical beauty is superficial, apparent real-
ity, not ultimate truth.

However, understanding the illusory nature of physical
beauty will not lead to hatred of others. As wisdom arises,
naturally the mind becomes balanced, detached, pure, full
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of good will towards all. Having experienced reality within
oneself, one can come out of illusions, cravings, and aversions,
and can live peacefully and happily.

Tomorrow afternoon, you will take your first steps in the
field of pa7ninia when you start to practice Vipassana. Do not
expect that as soon as you begin you will see all the subatomic
particles arising and passing away throughout the body. No,
one begins with gross, apparent truth, and by remaining
equanimous, gradually one penetrates to subtler truths, to the
ultimate truths of mind, of matter, of the mental factors and
finally to the ultimate truth which is beyond mind and matter.

To attain this goal, you must work yourself. Therefore
keep your sila strong, because this is the base of your medita-
tion, and keep practicing Anapana until 3 p.m. tomorrow;
keep observing reality within the area of the nostrils. Keep
sharpening your mind so that when you start Vipassana to-
morrow, you can penetrate to the deeper levels and eradicate
the impurities hidden there. Work patiently, persistently,
continuously, for your own good, your own liberation.

May all of you be successful in taking the first steps on
the path of liberation.

May all beings be happy!
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DAY FOUR DISCOURSE

Questions on how to practice Vipassana—the law of
kamma—importance of mental action—jfour aggregates
of the mind: consciousness, perception, sensation, reac-
tion—remaining aware and equanimous is the way to

emerge from suffering

The fourth day is a very important day. You have started
taking dips in the Ganges of Dhamma within, exploring the
truth about yourself at the level of bodily sensations. In the
past, because of ignorance, these sensations were causes for
the multiplication of your misery, but they can also be tools
to eradicate misery. You have taken a first step on the path
to liberation by learning to observe bodily sensations and to
remain equanimous.

Some questions about the technique which are frequently

asked:

Why move the attention through the body in order, and
why in this order? Any order may be followed, but an order is
necessary. Otherwise there is the danger of neglecting some
parts of the body, and those parts will remain blind, blank.
Sensations exist throughout the body, and in this technique,
it is very important to develop the ability to experience them
everywhere. For this purpose moving in order is very helpful.

Ifin a part of the body there is no sensation, you may keep
your attention there for a minute. In reality there s sensation
there, as in every particle of the body, but it is of such a subtle
nature that your mind is not aware of it consciously, and
therefore this area seems blind. Stay for a minute, observing
calmly, quietly and equanimously. Don’t develop craving for
a sensation, or aversion towards the blindness. If you do so,
you have lost the balance of your mind, and an unbalanced
mind is very dull; it certainly cannot experience the more
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subtle sensations. But if the mind remains balanced, it be-
comes sharper and more sensitive, capable of detecting subtle
sensations. Observe the area equanimously for about a min-
ute, not more. If within a minute no sensation appears, then
smilingly move further. Next round, again stay for a minute;
sooner or later you will begin to experience sensations there
and throughout the body. If you have stayed for a minute and
still cannot feel a sensation, then try to feel the touch of your
clothing if it is a covered area, or the touch of the atmosphere
if it is uncovered. Begin with these superficial sensations, and
gradually you will start to feel other ones as well.

If the attention is fixed in one part of the body and a sensation
starts in another, should one jump back or forward to observe
this other sensation? No; continue moving in order. Don’t
try to stop the sensations in other parts of the body—you
cannot do so—but don’t give them any importance. Observe
each sensation only when you come to it, moving in order.
Otherwise you will jump from one place to another, missing
many parts of the body, observing only gross sensations. You
have to train yourself to observe all the different sensations in
every part of the body, gross or subtle, pleasant or unpleas-
ant, distinct or feeble. Therefore never allow the attention to
jump from place to place.

How much time should one take to pass the attention from
head to feet? This will vary according to the situation one faces.
The instruction is to fix your attention in a certain area, and
as soon as you feel a sensation, to move ahead. If the mind
is sharp enough, it will be aware of sensation as soon as it
comes to an area, and you can move ahead at once. If this
situation occurs throughout the body, it may be possible to
move from head to feet in about ten minutes, but it is not
advisable to move more quickly at this stage. If the mind is
dull, however, there may be many areas in which it is nec-
essary to wait for up to a minute for a sensation to appear.
In that case, it may take thirty minutes or an hour to move
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from head to feet. The time needed to make a round is not
important. Just keep working patiently, persistently; you will
certainly be successful.

How big should the area be in which to fix the attention?
Take a section of the body about two or three inches wide;
then move ahead another two or three inches, and so on. If
the mind is dull, take larger areas, for example, the entire face,
or the entire right upper arm; then gradually try to reduce the
area of attention. Eventually you will be able to feel sensations
in every particle of the body, but for now, an area of two or
three inches is good enough.

Should one feel sensations only on the surface of the body or
also in the interior? Sometimes a meditator feels sensations
inside as soon as he starts Vipassana; sometimes at first he
feels sensations only on the surface. Either way is perfectly all
right. If sensations appear only on the surface, observe them
repeatedly until you feel sensation on every part of the surface
of the body. Having experienced sensations everywhere on
the surface, you will later start penetrating into the interior.
Gradually the mind will develop the ability to feel sensations
everywhere, both outside and inside, in every part of the
physical structure. But to begin, superficial sensations are
good enough.

The path leads through the entire sensory field, to the
ultimate reality which is beyond sensory experience. If you
keep purifying your mind with the help of sensations, then
certainly you will reach the ultimate stage.

When one is ignorant, sensations are a means to multiply
one’s misery, because one reacts to them with craving or aver-
sion. The problem actually arises, the tension originates, at the
level of bodily sensations; therefore this is the level at which
one must work to solve the problem, to change the habit
pattern of the mind. One must learn to be aware of all the
different sensations without reacting to them, accepting their
changing, impersonal nature. By doing so, one comes out of
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the habit of blind reaction, one liberates oneself from misery.

What is a sensation? Anything that one feels at the physi-
cal level is a sensation—any natural, normal, ordinary bodily
sensation, whether pleasant or unpleasant, whether gross or
subtle, whether intense or feeble. Never ignore a sensation
on the grounds that it is caused by atmospheric conditions,
or by sitting for long hours, or by an old disease. Whatever
the reason, the fact is that you feel a sensation. Previously
you tried to push out the unpleasant sensations, to pull in the
pleasant ones. Now you simply observe objectively, without
identifying with the sensations.

It is a choiceless observation. Never try to select sensa-
tions; instead, accept whatever arises naturally. If you start
looking for something in particular, something extraordinary,
you will create difficulties for yourself, and will not be able
to progress on the path. The technique is not to experience
something special, but rather to remain equanimous in the
face of any sensation. In the past you had similar sensations
in your body, but you were not aware of them consciously,
and you reacted to them. Now you are learning to be aware
and not to react, to feel whatever is happening at the physical
level and to maintain equanimity.

If you work in this way, gradually the entire law of nature
will become clear to you. This is what Dhamma means: na-
ture, law, truth. To understand truth at the experiential level,
one must investigate it within the framework of the body.
This is what Siddhattha Gotama did to become a Buddha,
and it became clear to him, and will become clear to anyone
who works as he did, that throughout the universe, within the
body as well as outside it, everything keeps changing. Noth-
ing is a final product; everything is involved in the process
of becoming—~bhava. And another reality will become clear:
nothing happens accidentally. Every change has a cause which
produces an effect, and that effect in turn becomes the cause
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for a further change, making an endless chain of cause and
effect. And still another law will become clear: as the cause is,
so the effect will be; as the seed is, so the fruit will be.

On the same soil one sows two seeds, one of sugarcane,
the other of neem—a very bitter tropical tree. From the seed
of sugarcane develops a plant that is sweet in every fibre, from
the seed of neem, a plant that is bitter in every fibre. One may
ask why nature is kind to one plant and cruel to the other.
In fact nature is neither kind nor cruel; it works according
to set rules. Nature merely helps the quality of each seed to
manifest. If one sows seeds of sweetness, the harvest will be
sweetness. If one sows seeds of bitterness, the harvest will be
bitterness. As the seed is, so the fruit will be; as the action is,
so the result will be.

The problem is that one is very alert at harvest time,
wanting to receive sweet fruit, but during the sowing season
one is very heedless, and plants seeds of bitterness. If one
wants sweet fruit, one should plant the proper type of seeds.
Praying or hoping for a miracle is merely self-deception; one
must understand and live according to the law of nature.
One must be careful about one’s actions, because these are
the seeds in accordance with the quality of which one will
receive sweetness or bitterness.

There are three types of action: physical, vocal and men-
tal. One who learns to observe oneself quickly realizes that
mental action is the most important, because this is the seed,
the action that will give results. Vocal and physical actions are
merely projections of the mental action, yardsticks to measure
its intensity. They originate as mental action, and this mental
action subsequently manifests at the vocal or physical level.
Hence the Buddha declared:

Mind precedes all phenomena,
mind matters most, everything is mind-made.
If with an impure mind
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you speak or act,
then suffering follows you
as the cartwheel follows the foot of the draft animal.

If with a pure mind

you speak or act,

then happiness follows you

as a shadow that never departs.

If this is the case, then one must know what is the mind
and how it works. You have started investigating this phenom-
enon by your practice. As you proceed, it will become clear
that there are four major segments or aggregates of the mind.

The first segment is called vizz7iana, which may be trans-
lated as consciousness. The sense organs are lifeless unless
consciousness comes into contact with them. For example, if
one is engrossed in a vision, a sound may come and one will
not hear it, because all one’s consciousness is with the eyes.
The function of this part of the mind is to cognize, simply
to know, without differentiating. A sound comes into con-
tact with the ear, and the vi7i7idna notes only the fact that a
sound has come.

Then the next part of the mind starts working: sa7d,
perception. A sound has come, and from one’s past experi-
ence and memories, one recognizes it: a sound ... words ...
words of praise ... good; or else, a sound ... words ... words
of abuse ... bad. One gives an evaluation of good or bad,
according to one’s past experience.

At once the third part of the mind starts working: vedana,
sensation. As soon as a sound comes, there is a sensation on
the body, but when the perception recognizes it and gives it
a valuation, the sensation becomes pleasant or unpleasant,
in accordance with that valuation. For example: a sound has
come ... words ... words of praise ... good—and one feels a
pleasant sensation throughout the body. Or else; a sound has
come ... words ... words of abuse ... bad—and one feels an
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unpleasant sensation throughout the body. Sensations arise
on the body, and are felt by the mind; this is the function
called vedana.

Then the fourth part of the mind starts working: sankhdira,
reaction. A sound has come ... words ... words of praise ...
good ... pleasant sensation—and one starts liking it: “This
praise is wonderful! I want more!” Or else: a sound has come

. words ... words of abuse ... bad ... unpleasant sensa-
tion—and one starts disliking it: “ I can’t bear this abuse,
stop it!” At each of the sense doors, the same process occurs;
eyes, ears, nose, tongue, body. Similarly, when a thought or
imagination comes into contact with the mind, in the same
way a sensation arises on the body, pleasant or unpleasant, and
one starts reacting with liking or disliking. This momentary
liking develops into great craving; this disliking develops into
great aversion. One starts tying knots inside.

Here is the real seed that gives fruit, the action that will
have results: the sankhdra, the mental reaction. Every mo-
ment one keeps sowing this seed, keeps reacting with liking
or disliking, craving or aversion, and by doing so makes
oneself miserable.

There are reactions that make a very light impression, and
are eradicated almost immediately, those that make a slightly
deeper impression and are eradicated after a little time, and
those that make a very deep impression, and take a very long
time to be eradicated. At the end of a day, if one tries to
remember all the sankhdrd that one has generated, one will
be able to recall only the one or two that made the deepest
impression during that day. In the same way, at the end of a
month or of a year, one will be able to recall only the one or
two sankhdrd that made the deepest impression during that
time. And like it or not, at the end of life, whatever sankhara
has made the strongest impression is bound to come up in
the mind; and the next life will begin with a mind of the same
nature, having the same qualities of sweetness or bitterness.
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We create our own future, by our actions.

Vipassana teaches the art of dying: how to die peacefully,
harmoniously. And one learns the art of dying by learning the
art of living: how to become master of the present moment,
how not to generate a sa7nkhdra at this moment, how to live
a happy life here and now. If the present is good, one need
not worry about the future, which is merely a product of the
present, and therefore bound to be good.

There are two aspects of the technique:

The first is breaking the barrier between the conscious
and unconscious levels of the mind. Usually the conscious
mind knows nothing of what is being experienced by the
unconscious. Hidden by this ignorance, reactions keep oc-
curring at the unconscious level; by the time they reach the
conscious level, they have become so intense that they easily
overpower the mind. By this technique, the entire mass of the
mind becomes conscious, aware; the ignorance is removed.

The second aspect of the technique is equanimity. One
is aware of all that one experiences, of every sensation, but
does not react, does not tie new knots of craving or aversion,
does not create misery for oneself.

To begin, while you sit for meditation, most of the time
you will react to the sensations, but a few moments will come
when you remain equanimous, despite severe pain. Such
moments are very powerful in changing the habit pattern of
the mind. Gradually you will reach the stage in which you
can smile at any sensation, knowing it is anicca, bound to
pass away.

To achieve this stage, you have to work yourself; no-one
else can work for you. It is good that you have taken the first
step on the path; now keep walking, step by step, towards
your own liberation.

May all of you enjoy real happiness.

May all beings be happy!
37



DAY FIVE DISCOURSE

The Four Noble Truths: suffering, the cause of suffering,
the eradication of suffering, the way to eradicate suffer-
ing—the chain of conditioned arising

Five days are over; you have five more left to work. Make
best use of the remaining days by working hard, with proper
understanding of the technique.

From observing respiration within a limited area, you
have proceeded to observing sensations throughout the
body. When one begins this practice it is very likely that one
will first encounter gross, solidified, intensified, unpleasant
sensations such as pain, pressure, etc. You had encountered
such experiences in the past, but the habit pattern of your
mind was to react to sensations, to roll in pleasure and reel
in pain, remaining always agitated. Now you are learning
how to observe without reacting, to examine the sensations
objectively, without identifying with them.

Pain exists, misery exists. Crying will not free anyone of
misery. How is one to come out of it? How is one to live
with it?

A doctor treating a sick person must know what the sick-
ness is, and what the fundamental cause of the sickness is.
If there is a cause, then there must be a way out, by remov-
ing the cause. Once the cause is removed, the sickness will
automatically be removed. Therefore steps must be taken to
eradicate the cause.

First one must accept the fact of suffering. Everywhere
suffering exists; this is a universal truth. But it becomes a
noble truth when one starts observing it without reacting,
because anyone who does so is bound to become a noble,
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saintly person.

When one starts observing the First Noble Truth, the
truth of suffering, then very quickly the cause of suffering
becomes clear, and one starts observing it also; this is the
Second Noble Truth. If the cause is eradicated, then suffering
is eradicated; this is the Third Noble Truth—the eradication
of suffering. To achieve its eradication one must take steps;
this is the Fourth Noble Truth—the way to end suffering by
eradicating its cause.

One begins by learning to observe without reacting.
Examine the pain that you experience objectively, as if it is
someone else’s pain. Inspect it like a scientist who observes
an experiment in his laboratory. When you fail, try again.
Keep trying, and you will find that gradually you are coming
out of suffering.

Every living being suffers. Life starts with crying; birth is
a great suffering. And anyone who has been born is bound
to encounter the sufferings of sickness and old age. But no
matter how miserable one’s life may be, nobody wants to die,
because death is a great suffering.

Throughout life, one encounters things that one does not
like, and is separated from things that one likes. Unwanted
things happen, wanted things do not happen, and one feels
miserable.

Simply understanding this reality at the intellectual level
will not liberate anyone. It can only give inspiration to look
within oneself, in order to experience truth and to find the
way out of misery. This is what Siddhattha Gotama did to
become a Buddha: he started observing reality within the
framework of his body like a research scientist, moving from
gross, apparent truth to subtler truth, to the subtlest truth.
He found that whenever one develops craving, whether to
keep a pleasant sensation or to get rid of an unpleasant one,
and that craving is not fulfilled, then one starts suffering. And
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going further, at the subtlest level, he found that when seen
with a fully collected mind, it is clear that attachment to the
five aggregates is suffering. Intellectually one may understand
that the material aggregate, the body, is not ‘I, not ‘mine,’
but merely an impersonal, changing phenomenon which is
beyond one’s control; actually, however, one identifies with
the body, and develops tremendous attachment to it. Similarly
one develops attachment to the four mental aggregates of
consciousness, perception, sensation, reaction, and clings to
them as ‘I, mine’ despite their constantly changing nature. For
conventional purposes one must use the words ‘I’ and ‘mine,’
but when one develops attachment to the five aggregates, one
creates suffering for oneself. Wherever there is attachment,
there is bound to be misery, and the greater the attachment,
the greater the misery.

There are four types of attachment that one keeps devel-
oping in life. The first is attachment to one’s desires, to the
habit of craving. Whenever craving arises in the mind, it is
accompanied by a physical sensation. Although at a deep level
a storm of agitation has begun, at a superficial level one likes
the sensation and wishes it to continue. This can be compared
with scratching a sore: doing so will only aggravate it, and yet
one enjoys the sensation of scratching. In the same way, as
soon as a desire is fulfilled, the sensation that accompanied
the desire is also gone, and so one generates a fresh desire in
order that the sensation may continue. One becomes addicted
to craving and multiplies one’s misery.

Another attachment is the clinging to ‘I, mine,” without
knowing what this ‘T really is. One cannot bear any criticism
of one’s T or any harm to it. And the attachment spreads to
include whatever belongs to ‘I, whatever is ‘mine.” This at-
tachment would not bring misery if whatever is ‘mine’ could
continue eternally, and the T also could remain to enjoy it
eternally, but the law of nature is that sooner or later one or
the other must pass away. Attachment to what is impermanent
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is bound to bring misery.

Similarly, one develops attachment to one’s views and
beliefs, and cannot bear any criticism of them, or even accept
that others may have differing views. One does not understand
that everyone wears colored glasses, a different color for each
person. By removing the glasses, one can see reality as it is,
untinted, but instead one remains attached to the color of
one’s glasses, to one’s own preconceptions and beliefs.

Yet another attachment is the clinging to oné’s rites, ritu-
als, and religious practices. One fails to understand that these
are all merely outward shows, that they do not contain the
essence of truth. If someone is shown the way to experience
truth directly within himself but continues to cling to empty
external forms, this attachment produces a tug-of-war in such
a person, resulting in misery.

All the sufferings of life, if examined closely, will be seen
to arise from one or another of these four attachments. In
his search for truth, this is what Siddhattha Gotama found.
Yet he continued investigating within himself to discover
the deepest cause of suffering, to understand how the entire
phenomenon works, to trace it to its source.

Obviously the sufferings of life—disease, old age, death,
physical and mental pain—are inevitable consequences of
being born. Then what is the reason for birth? Of course
the immediate cause is the physical union of parents, but
in a broader perspective, birth occurs because of the endless
process of becoming in which the entire universe is involved.
Even at the time of death the process does not stop: the body
continues decaying, disintegrating, while the consciousness
becomes connected with another material structure, and con-
tinues flowing, becoming. And why this process of becoming?
It was clear to him that the cause is the attachment that one
develops. Out of attachment one generates strong reactions,
sankhdrd, which make a deep impression on the mind. At the
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end of life, one of these will arise in the mind and will give a
push to the flow of consciousness to continue.

Now what is the cause of this attachment? He found that
it arises because of the momentary reactions of liking and
disliking. Liking develops into great craving; disliking into
great aversion, the mirror image of craving, and both turn
into attachment. And why these momentary reactions of lik-
ing and disliking? Anyone who observes himself will find that
they occur because of bodily sensations. Whenever a pleasant
sensation arises, one likes it and wants to retain and multiply
it. Whenever an unpleasant sensation arises, one dislikes it
and wants to get rid of it. Then why these sensations? Clearly
they occur because of the contact between any of the senses
and an object of that particular sense: contact of the eye with
a vision, of the ear with a sound, of the nose with an odor, of
the tongue with a taste, of the body with something tangible,
of the mind with a thought or an imagination. As soon as
there is a contact, a sensation is bound to arise, pleasant,
unpleasant, or neutral.

And what is the reason for contact? Obviously, the entire
universe is full of sense objects. So long as the six senses—the
five physical ones, together with the mind—are functioning,
they are bound to encounter their respective objects. And why
do these sense organs exist? It is clear that they are inseparable
parts of the flow of mind and matter; they arise as soon as
life begins. And why does the life flow, the flow of mind and
matter, occur? Because of the flow of consciousness, from
moment to moment, from one life to the next. And why this
flow of consciousness? He found that it arises because of the
sankhdra, the mental reactions. Every reaction gives a push to
the flow of consciousness; the flow continues because of the
impetus given to it by reactions. And why do reactions occur?
He saw that they arise because of ignorance. One does not
know what one is doing, does not know how one is reacting,
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and therefore one keeps generating saznkhara. So long as there
is ignorance, suffering will remain.

The source of the process of suffering, the deepest cause, is
ignorance. From ignorance starts the chain of events by which
one generates mountains of misery for oneself. If ignorance
can be eradicated, suffering will be eradicated.

How can one accomplish this? How can one break the
chain? The flow oflife, of mind and matter, has already begun.
Committing suicide will not solve the problem; it will only
create fresh misery. Nor can one destroy the senses without
destroying oneself. So long as the senses exist, contact is bound
to occur with their respective objects, and whenever there is a
contact, a sensation is bound to arise within the body.

Now here, at the link of sensation, one can break the chain.
Previously, every sensation gave rise to a reaction of liking
or disliking, which developed into great craving or aversion,
great misery. But now, instead of reacting to sensation, you
are learning just to observe equanimously, understanding,
“This will also change.” In this way sensation gives rise only
to wisdom, to the understanding of anicca. One stops the
turning of the wheel of suffering and starts rotating it in the
opposite direction, towards liberation.

Any moment in which one does not generate a new
sankhdra, one of the old ones will arise on the surface of the
mind, and along with it a sensation will start within the body.
If one remains equanimous, it passes away and another old
reaction arises in its place. One continues to remain equani-
mous to physical sensations and the old sankhdra continue
to arise and pass away, one after another. If out of ignorance
one reacts to sensations, then one multiplies the sankhira,
multiplies one’s misery. But if one develops wisdom and does
not react to sensations, then one after another the sankhara
are eradicated, misery is eradicated.

The entire path is a way to come out of misery. By prac-
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ticing, you will find that you stop tying new knots, and that
the old ones are automatically untied. Gradually you will
progress towards a stage in which all sankhdarileading to new
birth, and therefore to new suffering, have been eradicated:
the stage of total liberation, full enlightenment.

To start the work, it is not necessary that one should first
believe in past lives and future lives. In practicing Vipassana,
the present is most important. Here in the present life, one
keeps generating sankhdrd, keeps making oneself miserable.
Here and now one must break this habit and start coming
out of misery. If you practice, certainly a day will come when
you will be able to say that you have eradicated all the old
sankhdrd, have stopped generating any new ones, and so have
freed yourself from all suffering.

To achieve this goal, you have to work yourself. Therefore
work hard during the remaining five days, to come out of your
misery, and to enjoy the happiness of liberation.

May all of you enjoy real happiness.
May all beings be happy!
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DAY SIX DISCOURSE

Importance of developing awareness and equanimity to-
wards sensations—the four elements and their relation to
sensations—the four causes of the arising of matter—the
five hindrances: craving, aversion, mental and physical
sluggishness, agitation, doubt

Six days are over; you have four more left to work. In four
days you can eradicate some of the mental defilements, and
grasp the technique in order to make use of it throughout
your life. If you work with proper understanding and learn
how to apply the technique in daily life, then certainly it
will be very beneficial for you. Therefore understand the
technique properly.

This is not a path of pessimism. Dhamma teaches us to
accept the bitter truth of suffering, but it also shows the way
out of suffering. For this reason it is a path of optimism,
combined with realism, and also ‘workism’— each person
has to work to liberate himself or herself.

In a few words, the entire path was explained:

“All sankhdra are impermanent”

When one perceives this with true insight,
then one becomes detached from suffering;
this is the path of purification.

Here the word sankhdrd means not only mental reactions,
but also the results of these reactions. Every mental reaction
is a seed which gives a fruit, and everything that one experi-
ences in life is a fruit, a result of one’s own actions, that is,
one’s sankhdrd, past or present. Hence the meaning is, “Ev-
erything that arises, that becomes composed, will pass away,
will disintegrate.” Merely accepting this reality emotionally,
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or out of devotion, or intellectually, will not purify the mind.
It must be accepted at the actual level, by experiencing the
process of arising and passing away within oneself. If one
experiences impermanence directly by observing one’s own
physical sensations, then the understanding that develops is
real wisdom, one’s own wisdom. And with this wisdom one
becomes freed from misery. Even if pain remains, one no
longer suffers from it. Instead one can smile at it, because
one can observe it.

The old mental habit is to seek to push away painful
sensations and to pull in pleasurable ones. So long as one is
involved in the game of pain-and-pleasure, push-and-pull,
the mind remains agitated, and one’s misery increases. But
once one learns to observe objectively without identifying
with the sensations, then the process of purification starts,
and the old habit of blind reaction and of multiplying one’s
misery is gradually weakened and broken. One must learn
how to just observe.

This does not mean that by practicing Vipassana one be-
comes a ‘vegetable,” passively allowing others to do one harm.
Rather, one learns how to act instead of to react. Previously
one lived a life of reaction, and reaction is always negative.
Now you are learning how to live propetly, to live a healthy
life of real action. Whenever a difficult situation arises in life,
one who has learned to observe sensations will not fall into
blind reaction. Instead he will wait a few moments, remain-
ing aware of sensations and also equanimous, and then will
make a decision and choose a course of action. Such an action
is certain to be positive, because it proceeds from a balanced
mind; it will be a creative action, helpful to oneself and others.

Gradually, as one learns to observe the phenomenon of
mind and matter within, one comes out of reactions, because
one comes out of ignorance. The habit pattern of reaction is
based on ignorance. Someone who has never observed reality
within does not know what is happening deep inside, does
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not know how he reacts with craving or aversion, generating
tensions which make him miserable.

The difficulty is that mind is far more impermanent than
matter. The mental processes occur so rapidly that one cannot
follow them unless one has been trained to do so. Not know-
ing reality, one remains under the delusion that one reacts to
external objects such as visions, sounds, tastes, etc. Apparently
this is so, but someone who learns to observe himself will find
thatat a subtler level the reality is different. The entire external
universe exists for a person only when he or she experiences it,
that is, when a sensory object comes into contact with one of
the sense doors. As soon as there is a contact, there will be a
vibration, a sensation. The perception gives a valuation to the
sensation as good or bad, based on one’s past experiences and
conditionings, past sa7khdrd. In accordance with this colored
valuation the sensation becomes pleasant or unpleasant, and
according to the type of sensation, one starts reacting with
liking or disliking, craving or aversion. Sensation is the forgot-
ten missing link between the external object and the reaction.
The entire process occurs so rapidly that one is unaware of it:
by the time a reaction reaches the conscious level, it has been
repeated and intensified trillions of times, and has become so
strong that it can easily overpower the mind.

Siddhattha Gotama gained enlightenment by discovering
the root cause of craving and aversion, and by eradicating
them where they arise, at the level of sensation. What he
himself had done, he taught to others. He was not unique in
teaching that one should come out of craving and aversion;
even before him, this was taught in India. Neither is morality
unique to the teaching of the Buddha, nor the development
of control of one’s mind. Similarly, wisdom at the intellec-
tual, emotional, or devotional levels also existed before the
Buddha. The unique element in his teaching lies elsewhere,
in his identifying physical sensation as the crucial point at
which craving and aversion begin, and at which they must
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be eliminated. Unless one deals with sensations, one will be
working only at a superficial level of the mind, while in the
depths the old habit of reaction will continue. By learning to
be aware of all the sensations within oneself and to remain
equanimous towards them, one stops reactions where they
start: one comes out of misery.

This is not a dogma to be accepted on faith, nor a phi-
losophy to be accepted intellectually. You have to investigate
yourself to discover the truth. Accept it as true only when
you experience it. Hearing about truth is important, but it
must lead to actual practice. All the teachings of the Buddha
must be practiced and experienced for oneself so that one
may come out of misery.

The entire structure of the body, the Buddha explained,
is composed of subatomic particles—kalipi—consisting of
the four elements and their subsidiary characteristics, joined
together. In the world outside as well as within, it is easy to
see that some matter is solid—earth element; some is liquid—
water element; some is gaseous—air element; and in every
case, temperature is present—fire element. However, someone
who examines reality within himself will understand the four
elements at a subtler level. The entire range of weight from
heaviness to lightness, is the field of earth element. Fire element
is the field of temperature, from extreme cold to extreme heat.
Air element has to do with motion, from a seemingly station-
ary state to the greatest movement. Water element concerns
the quality of cohesiveness, of binding together. Particles arise
with a predominance of one or more elements; the others
remain latent. In turn, a sensation manifests in accordance
with the quality of the element that is predominant in those
particles. If kalipa arise with a predominance of fire element,
a sensation occurs of heat or cold, and similarly for the other
elements. This is how all sensations arise within the physical
structure. If one is ignorant, one gives valuations and reacts
to the sensations, generating new misery for oneself. But if
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wisdom arises, one simply understands that subatomic particles
are arising with a predominance of one or another element,
and that these are all impersonal, changing phenomena, arising
to pass away. With this understanding, one does not lose the
balance of one’s mind when facing any sensation.

As one continues observing oneself, it becomes clear why
kaldpd arise: they are produced by the input that one gives to
the life flow, the flow of matter and mind. The flow of matter
requires material input, of which there are two types: the food
one eats and the atmosphere in which one lives. The flow
of mind requires mental input, which again is of two types:
either a present or a past sankhdra. If one gives an input of
anger at the present moment, immediately mind influences
matter, and kaldpa will start to arise with a predominance of
fire element, causing one to feel a sensation of heat. If the
input is fear, the kalipd generated at that time will have a
predominance of air element, and one feels a sensation of
trembling; and so on. The second type of mental input is a
past sankhdra. Every sankhdra is a seed which gives a fruit, a
result after some time. Whatever sensation one experienced
when planting the seed, the same sensation will arise when
the fruit of that sankhdra comes to the surface of the mind.

Of these four causes, one should not try to determine
which is responsible for the arising of a particular sensation.
One should merely accept whatever sensation occurs. The
only effort should be to observe without generating a new
sankhdra. If one does not give the input of a new reaction
to the mind, automatically an old reaction will give its fruit,
manifesting as sensation. One observes, and it passes away.
Again one does not react; therefore another old sankhdra must
give its fruit. In this way, by remaining aware and equani-
mous, one allows the old sankhdrdto arise and pass away, one
after another: one comes out of misery.

The old habit of generating new reactions must be elimi-
nated, and it can only be done gradually, by repeated practice,
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by continued work.

Of course there are hindrances, obstacles on the way: five
strong enemies which try to overpower you and stop your
progress. The first two enemies are craving and aversion.
The purpose of practicing Vipassana is to eliminate these
two basic mental defilements, yet they may arise even while
you meditate, and if they overwhelm the mind, the process
of purification stops. You may crave for subtle sensations, or
even for nibbana; it makes no difference. Craving is a fire that
burns, no matter what the fuel; it takes you in the opposite
direction from liberation. Similarly, you may start generating
aversion towards the pain that you experience, and again you
are off the track.

Another enemy is laziness, drowsiness. All night you slept
soundly, and yet when you sit to meditate, you feel very sleepy.
This sleepiness is caused by your mental impurities, which
would be driven out by the practice of Vipassana, and which
therefore try to stop you from meditating. You must fight to
prevent this enemy from overpowering you. Breathe slightly
hard, or else get up, sprinkle cold water on your eyes, or walk
a little, and then sit again.

Alternatively, you may feel great agitation, another way in
which the impurities try to stop you from practicing Vipas-
sana. All day you run here and there, doing anything except
meditation. Afterwards, you realize that you have wasted
time, and start crying and repenting. But on the path of
Dhamma there is no place for crying. If you make a mistake,
then you should accept it in front of an elder in whom you
have confidence, and resolve to be careful not to repeat the
mistake in future.

Finally, a great enemy is doubt, either about the teacher,
or about the technique, or about one’s ability to practice
it. Blind acceptance is not beneficial, but neither is endless
unreasoning doubt. So long as you remain immersed in
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doubts, you cannot take even one step on the path. If there
is anything that is not clear to you, do not hesitate to come
to your guide. Discuss the matter with him, and understand
it properly. If you practice as you are asked to, the results are
bound to come.

The technique works, not by any magic or miracle, but by
the law of nature. Anyone who starts working in accordance
with natural law is bound to come out of misery; this is the
greatest possible miracle.

Large numbers of people have experienced the benefits
of this technique, not only those who came to the Buddha
himself, but also many in later ages, and in the present age.
If one practices properly, making efforts to remain aware and
equanimous, then layers of past impurities are bound to rise
to the surface of the mind, and to pass away. Dhamma gives
wonderful results here and now, provided one works. There-
fore work with full confidence and understanding. Make best
use of this opportunity in order to come out of all misery, and
to enjoy real peace.

May all of you enjoy real happiness.
May all beings be happy!
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DAY SEVEN DISCOURSE

Importance of equanimity towards subtle as well as gross
sensations—continuity of awareness—the five friends’:
Jaith, effort, awareness, concentration, wisdom

Seven days are over: you have three more left to work. Make
best use of these days by working hard and continuously,
understanding how you ought to practice.

There are two aspects of the technique: awareness and
equanimity. One must develop awareness of all the sensa-
tions that occur within the framework of the body, and at
the same time one must remain equanimous towards them.
By remaining equanimous, naturally one will find, sooner or
later, that sensations start to appear in areas that were blind,
and that the gross, solidified, unpleasant sensations begin to
dissolve into subtle vibrations. One starts to experience a very
pleasant flow of energy throughout the body.

The danger when this situation arises is that one takes this
pleasurable sensory experience as the goal towards which one
was working. In fact, the purpose of practicing Vipassana is
not to experience a certain type of sensation, but rather to
develop equanimity towards all sensations. Sensations keep
changing, whether gross or subtle. One’s progress on the
path can be measured only by the equanimity one develops
towards every sensation.

Even after one has experienced a free flow of subtle vibra-
tions throughout the body, it is quite possible that again a
gross sensation may arise somewhere, or a blind area. These
are signs not of regression but of progress. As one develops
in awareness and equanimity, naturally one penetrates deeper
into the unconscious mind, and uncovers impurities hidden
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there. So long as these deep-lying complexes remain in the
unconscious, they are bound to bring misery in the future.
The only way to eliminate them is to allow them to come up
to the surface of the mind and pass away. When such deep-
rooted sarkhard arise on the surface, many of them may be
accompanied by unpleasant, gross sensations or blind areas
within the body. If one continues to observe without reacting,
the sensation passes away, and with it the sa7zkhdra of which
it is a manifestation.

Every sensation, whether gross or subtle, has the same
characteristic of impermanence. A gross sensation arises,
seems to stay for some time, but sooner or later passes away.
A subtle sensation arises and passes away with great rapidity,
but still it has the same characteristic. No sensation is eter-
nal. Therefore one should not have preferences or prejudices
towards any sensation. When a gross, unpleasant sensation
arises, one observes it without becoming depressed. When a
subtle, pleasant sensation arises, one accepts it, even enjoys
it, without becoming elated or attached to it. In every case
one understands the impermanent nature of all sensations;
then one can smile when they arise and when they pass away.

Equanimity must be practiced at the level of bodily sen-
sation in order to make a real change in one’s life. At every
moment sensations are arising within the body. Usually the
conscious mind is unaware of them, but the unconscious
mind feels the sensations and reacts to them with craving or
aversion. If the mind is trained to become fully conscious of
all that occurs within the physical structure and at the same
time to maintain equanimity, then the old habit of blind
reaction is broken. One learns how to remain equanimous in
every situation, and can therefore live a balanced, happy life.

You are here to experience the truth about yourself, how
this phenomenon works, how it generates misery. There are
two aspects of the human phenomenon: material and mental,
body and mind. One must observe both. But one cannot
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actually experience the body without awareness of what
arises in the body, that is, sensation. Similarly one cannot
observe mind separately from what arises in the mind, that
is, thought. As one goes deeper in experiencing the truth of
mind and matter, it becomes clear that whatever arises in the
mind is also accompanied by a physical sensation. Sensation
is of central importance for experiencing the reality of both
body and mind, and it is the point at which reactions start.
In order to observe the truth of oneself and to stop generat-
ing mental defilements, one must be aware of sensations and
remain equanimous as continuously as possible.

For this reason, in the remaining days of the course, you
must work continuously with closed eyes during meditation
hours; but during recess periods as well, you must try to
maintain awareness and equanimity at the level of sensa-
tions. Perform whatever action you must do in the usual way,
whether walking, eating, drinking, or bathing; don’t slow
the action down. Be aware of the physical movement of the
body, and at the same time of the sensations, if possible in
the part of the body that is in motion, or else in any other
part. Remain aware and equanimous.

Similarly, when you go to bed at night, close your eyes
and feel sensation anywhere within the body. If you fall asleep
with this awareness, naturally as soon as you wake up in the
morning, you will be aware of sensation. Perhaps you may not
sleep soundly, or you may even remain fully awake through-
out the night. This is wonderful, provided you stay lying in
bed and maintain awareness and equanimity. The body will
receive the rest it needs, and there is no greater rest for the
mind than to remain aware and equanimous. However, if you
start worrying that you are developing insomnia, then you
will generate tensions, and will feel exhausted the next day.
Nor should you forcefully try to stay awake, remaining in a
seated posture all night; that would be going to an extreme.
If sleep comes, very good; sleep. If sleep does not come, allow
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the body to rest by remaining in a recumbent position, and
allow the mind to rest by remaining aware and equanimous.

The Buddha said, “When a meditator practices ardently,
without neglecting for a moment awareness and equanim-
ity towards sensations, such a person develops real wisdom,
understanding sensations completely.” The meditator under-
stands how one who lacks wisdom reacts to sensations, and
multiplies his misery. The meditator also understands how
one who bears in mind the impermanent nature of all sensa-
tions will not react to them, and will come out of misery.
The Buddha continued, “With this thorough understanding,
the meditator is able to experience the stage beyond mind
and matter—nibbana.” One cannot experience nibbina un-
til the heaviest sa7nkhdird have been eliminated—those that
would lead to a future life in a lower form of existence where
misery would predominate. Fortunately, when one starts to
practice Vipassana, it is these very sarnkhdrd that arise first.
One remains equanimous and they pass away. When all such
sankhdrdhave been eradicated, then naturally one experiences
nibbana for the first time. Having experienced it, one is totally
changed, and can no longer perform any action that would
lead to a future life in a lower form of existence. Gradually
one proceeds to higher stages, until all the sankhird have
been eradicated that would have led to future life anywhere
within the conditioned world. Such a person is fully liber-
ated and therefore, the Buddha concluded, “Comprehending
the entire truth of mind and matter, when he dies he passes
beyond the conditioned world, because he has understood
sensations perfectly.”

You have made a small beginning on this path by practic-
ing to develop awareness of sensations throughout the body.
If you are careful not to react to them, you will find that
layer by layer, the old sankhdra are eradicated. By remaining
equanimous towards gross, unpleasant sensations, you will
proceed to experience subtler, pleasant sensations. If you con-
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tinue to maintain equanimity, sooner or later you will reach
the stage described by the Buddha, in which throughout the
physical structure, the meditator experiences nothing but aris-
ing and passing away. All the gross, solidified sensations have
dissolved; throughout the body there is nothing but subtle
vibrations. Naturally this stage is very blissful, but still it is not
the final goal, and one must not become attached to it. Some
of the gross impurities have been eradicated, but others still
remain in the depths of the mind. If one continues to observe
equanimously, one after another all the deeper sankhara will
arise and pass away. When they are all eradicated, then one
experiences the ‘deathless’—something beyond mind and
matter, where nothing arises, and therefore nothing passes
away—the indescribable stage of nibbina.

Everyone who works properly to develop awareness and
equanimity will certainly reach this stage; but each person
must work himself or herself.

Just as there are five enemies, five hindrances which block
your progress on the path, there are also five friends, five
wholesome faculties of the mind, which help and support
you. If you keep these friends strong and pure, no enemy
can overpower you.

The first friend is faith, devotion, confidence. Without
confidence one cannot work, being always agitated by doubts
and skepticism. However, if faith is blind, it is a great enemy.
It becomes blind if one loses discriminatory intelligence, the
proper understanding of what right devotion is. One may
have faith in any deity or saintly person, but if it is right
faith, with proper understanding, one will remember the good
qualities of that person, and will gain inspiration to develop
those qualities in oneself. Such devotion is meaningful and
helpful. But if one does not try to develop the qualities of
the person towards whom one has devotion, it is blind faith,
which is very harmful.
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For example, when one takes refuge in the Buddha, one
must remember the qualities of a Buddha, and must work
to develop those qualities in oneself. The essential quality of
a Buddha is enlightenment; therefore the refuge is actually
in enlightenment, the enlightenment that one develops in
oneself. One pays respect to anyone who has reached the
stage of full enlightenment; that is, one gives importance to
the quality wherever it may manifest, without being bound
to a particular sect or person. And one honors the Buddha
not by rituals or ceremonies, but by practicing his teachings,
by walking on the path of Dhamma from the first step, sila,
to samddhi, to paiiiid, to nibbina, liberation.

Anyone who is a Buddha must have the following quali-
ties. He has eradicated all craving, aversion, ignorance. He
has conquered all his enemies, the enemies within, that is,
the mental impurities. He is perfect not only in the theory
of Dhamma, but also in its application. What he practices,
he preaches, and what he preaches, he practices; there is no
gap between his words and his deeds. Every step that he takes
is a right step, leading in the right direction. He has learned
everything about the entire universe, by exploring the universe
within. He is overflowing with love, compassion, sympathetic
joy for others, and keeps helping those who are going astray
to find the right path. He is full of perfect equanimity. If
one works to develop these qualities in oneself in order to
reach the final goal, there is meaning in one’s taking refuge
in the Buddha.

Similarly, taking refuge in Dhamma has nothing to do
with sectarianism; it is not a matter of being converted from
one organized religion to another. Taking refuge in Dhamma
is actually taking refuge in morality, in mastery over one’s
own mind, in wisdom. For a teaching to be Dhamma, it must
also have certain qualities. Firstly it must be clearly explained,
so that anyone can understand it. It is to be seen for oneself
before one’s very eyes, the reality experienced by oneself,
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not an imagination. Even the truth of #ibbdna is not to be
accepted until one has experienced it. Dhamma must give
beneficial results here and now, not merely promise benefits
to be enjoyed in future. It has the quality of ‘come-and-see’;
see for yourself, try it yourself, don’t accept it blindly. And
once one has tried it and experienced its benefits, one cannot
resist encouraging and helping others to come and see as well.
Every step on the path leads nearer to the final goal; no effort
goes to waste. Dhamma is beneficial at the beginning, in the
middle, at the end. Finally, any person of average intelligence,
of whatever background, can practice it and experience the
benefits. With this understanding of what it actually is, if
one takes refuge in Dhamma and starts practicing it, one’s
devotion has real meaning.

In the same way, taking refuge in Sangha is not a matter
of getting involved with a sect. Anyone who has walked on
the path of sila, samdadhi, and paniiia and who has reached at
least the first stage of liberation, who has become a saintly
person, is a Sangha. He or she may be anyone, of any appear-
ance, any color, any background; it makes no difference. If
one is inspired by seeing such a person and works to reach
the same goal oneself, then one’s taking refuge in Sangha is
meaningful, right devotion.

Another friend is effort. Like faith, it must not be blind.
Otherwise there is the danger that one will work in a wrong
way, and will not get the expected results. Effort must be ac-
companied by proper understanding of how one is to work;
then it will be very helpful for one’s progress.

Another friend is awareness. Awareness can only be of the
reality of the present moment. One cannot be aware of the
past, one can only remember it. One cannot be aware of the
future, one can only have aspirations for or fears of the future.
One must develop the ability to be aware of the reality that
manifests within oneself at the present moment.
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The next friend is concentration, sustaining the awareness
of reality from moment to moment, without any break. It
must be free from all imaginations, all cravings, all aversion;
only then is it right concentration.

And the fifth friend is wisdom—not the wisdom acquired
by listening to discourses, or reading books, or intellectual
analysis; one must develop wisdom within oneself at the ex-
periential level, because only by this experiential wisdom can
one become liberated. And to be real wisdom, it must be based
on physical sensations: one remains equanimous towards
sensations, understanding their impermanent nature. This
is equanimity at the depths of the mind, which will enable
one to remain balanced amid all the vicissitudes of daily life.

All the practice of Vipassana has as its purpose to enable
one to live in a proper way, fulfilling one’s worldly respon-
sibilities while maintaining a balanced mind, remaining
peaceful and happy within oneself and making others peace-
ful and happy. If you keep the five friends strong, you will
become perfect in the art of living, and will lead a happy,
healthy, good life.

Progress on the path of Dhamma, for the good and benefit
of yourself and of so many.

May all suffering beings come into contact with pure
Dhamma, to emerge from their misery and to enjoy real
happiness.

May all beings be happy!
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DAY EIGHT DISCOURSE

The law of multiplication and its reverse, the law of eradi-
cation—equanimity is the greatest welfare—equanimity
enables one to live a life of real action—0by remaining
equanimous, one ensures a happy future for oneself

Eight days are over; you have two more left to work. In
the remaining days, see that you understand the technique
properly, so that you may practice it properly here and also
make use of it in your daily life. Understand what Dhamma
is: nature, truth, universal law.

On one hand there is a process of constant multiplication.
On the other hand, there is a process of eradication. This was
well explained in a few words:

Impermanent truly are conditioned things,
by nature arising and passing away.

If they arise and are extinguished,

their eradication brings true happiness.

Every sankhdra, every mental conditioning is imperma-
nent, having the nature of arising and passing away. It passes
away, but next moment it arises again, and again; this is how
the sarnkhara multiplies. If one develops wisdom and starts
observing objectively, the process of multiplication stops and
the process of eradication begins. A sasnkhdra arises, but the
meditator remains equanimous; it loses all its strength and is
eradicated. Layer after layer, the old sankhdra will arise and
be eradicated, provided one remains equanimous. As much
as the sankhard are eradicated, that much happiness one
enjoys, the happiness of freedom from misery. If all the past
sankhdrd are eradicated, one enjoys the limitless happiness
of full liberation.
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The old habit of the mind is to react, and to multiply
reactions. Something unwanted happens, and one generates
a sankhbara of aversion. As the sankhdra arises in the mind,
it is accompanied by an unpleasant physical sensation. Next
moment, because of the old habit of reaction, one again
generates aversion, which is actually directed towards the
unpleasant bodily sensation. The external stimulus of the
anger is secondary; the reaction is in fact to the sensation
within oneself. The unpleasant sensation causes one to react
with aversion, which generates another unpleasant sensation,
which again causes one to react. In this way, the process of
multiplication begins. If one does not react to the sensation
but instead smiles and understands its impermanent nature,
then one does not generate a new sasnkhdra, and the sankhdra
that has already arisen will pass away without multiplying.
Next moment, another sankhdra of the same type will arise
from the depths of the mind; one remains equanimous, and
it will pass away. Next moment another arises; one remains
equanimous, and it passes away. The process of eradication
has started.

The processes that one observes within oneself also occur
throughout the universe. For example, someone sows the seed
of a banyan tree. From that tiny seed a huge tree develops,
which bears innumerable fruit year after year, as long as it
lives. And even after the tree dies, the process continues,
because every fruit that the tree bears contains a seed or a
number of seeds, which have the same quality as the origi-
nal seed from which the tree grew. Whenever one of these
seeds falls on fertile soil it sprouts and grows into another
tree which again produces thousands of fruit, all containing
seeds. Fruit and seeds, seeds and fruit; an endless process of
multiplication. In the same way, out of ignorance one sows
the seed of a sankhdra, which sooner or later gives a fruit,
also called sankhdra, and also containing a seed of exactly the
same type. If one gives fertile soil to the seed it sprouts into a
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new sankhara, and one’s misery multiplies. However, if one
throws the seeds on rocky soil, they cannot sprout; nothing
will develop from them. The process of multiplication stops,
and automatically the reverse process begins, the process of
eradication.

Understand how this process works. It was explained
that some input is needed for the flow of life, of mind and
matter, to continue. The input for the body is the food one
eats, as well as the atmosphere in which one lives. if one day
one does not eat, the flow of matter does not stop at once. It
continues by consuming the old stocks of energy contained
within the body. When all the stored energy is consumed,
only then the flow stops, the body dies.

The body needs food only two or three times a day, but
the flow of the mind requires an input every moment. The
mental input is sankhdra. Every moment the sankhbdra that one
generates is responsible for sustaining the flow of conscious-
ness. The mind that arises in the next moment is a product of
this sankhara. Every moment one gives the input of sankhara,
and the flow of consciousness continues. If at any moment
one does not generate a new sasnkhdra the flow does not stop
at once; instead it draws on the stock of old sankhira. An
old sankhara will be forced to give its fruit, that is, to come
to the surface of the mind in order to sustain the flow; and
it will manifest as a physical sensation. If one reacts to the
sensation, again one starts making new sankhard, planting
new seeds of misery. But if one observes the sensation with
equanimity, the sankhdraloses its strength and is eradicated.
Next moment another old sa7khdra must come up to sustain
the mental flow. Again one does not react, and again it is
eradicated. So long as one remains aware and equanimous,
layer after layer of old sankhdra will come to the surface and
be eradicated; this is the law of nature.

One has to experience the process oneself, by practicing
the technique. When one sees that one’s old habit patterns,
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old sufferings have been eliminated, then one knows that the
process of eradication works.

An analogous technique exists in modern metallurgy. To
super-refine certain metals, to make them ultra-pure, it is
necessary to remove even one foreign molecule in a billion.
This is done by casting the metal in the shape of a rod, and
then making a ring of the same metal that has already been
refined to the required purity. The ring is passed over the rod,
and generates a magnetism that automatically drives out any
impurities to the extremities of the rod. At the same time, all
the molecules in the rod of metal become aligned; it becomes
flexible, malleable, capable of being worked. In the same way,
the technique of Vipassana can be regarded as the passing of
a ring of pure awareness over the physical structure, driving
out any impurities, with similar benefits.

Awareness and equanimity will lead to purification of
mind. Whatever one experiences on the way, whether pleasant
or unpleasant, is unimportant. The important point is not to
react with craving or aversion, since both will create nothing
but misery. The only yardstick to measure one’s progress on
the path is the equanimity that one has developed. And the
equanimity must be at the level of bodily sensations if one is
to go to the depths of the mind and to eradicate the impuri-
ties. If one learns to be aware of sensations and to remain
equanimous towards them, it becomes easy to keep one’s
balance in external situations as well.

The Buddha was once asked what real welfare is. He
replied that the highest welfare is the ability to keep the bal-
ance of one’s mind in spite of all the vicissitudes, the ups and
downs, of life. One may face pleasant or painful situations,
victory or defeat, profit or loss, good name or bad name;
everyone is bound to encounter all these. But can one smile
in every situation, a real smile from the heart? If one has this
equanimity at the deepest level within, one has true happiness.
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If equanimity is only superficial it will not help in daily
life. It is as if each person carries a tank of petrol, of gasoline,
within. If one spark comes, one fruit of a past reaction, im-
mediately a great explosion results, producing millions more
sparks, more sarnkhard, which will bring more fire, more suf-
fering in future. By the practice of Vipassana, one gradually
empties the tank. Sparks will still come because of one’s past
sankhdra, but when they come, they will burn only the fuel
that they bring with them; no new fuel is given. They burn
briefly until they consume the fuel they contain, and then
they are extinguished. Later, as one develops further on the
path, one naturally starts generating the cool water of love
and compassion, and the tank becomes filled with this water.
Now, as soon as a spark comes, it is extinguished. It cannot
burn even the small amount of fuel it contains.

One may understand this at the intellectual level, and
know that one should have a water pump ready in case a fire
starts. But when fire actually comes, one turns on the petrol
pump and starts a conflagration. Afterwards one realizes the
mistake, but still repeats it next time when fire comes, because
one’s wisdom is only superficial. If someone has real wisdom
in the depths of the mind, when faced with fire such a person
will not throw petrol on it, understanding that this would
only cause harm. Instead one throws the cool water of love
and compassion, helping others and oneself.

The wisdom must be at the level of sensations. If you
train yourself to be aware of sensations in any situation and
to remain equanimous towards them, nothing can overpower
you. Perhaps for just a few moments you observe without
reacting. Then, with this balanced mind, you decide what
action to take. It is bound to be right action, positive, help-
ful to others, because it is performed with a balanced mind.

Sometimes in life it is necessary to take strong action. One
has tried to explain to someone politely, gently, with a smile,
but the person can understand only hard words, hard actions.
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Therefore one takes hard vocal or physical action. But before
doing so, one must examine oneself to see whether the mind
is balanced, and whether one has only love and compassion
for the person. If so, the action will be helpful; if not, it will
not help anyone. One takes strong action to help the erring
person. With this base of love and compassion one cannot
go wrong.

In a case of aggression, a Vipassana meditator will work
to separate the aggressor and the victim, having compassion
not only for the victim but also for the aggressor. One real-
izes that the aggressor does not know how he is harming
himself. Understanding this, one tries to help the person by
preventing him from performing deeds that will cause him
misery in the future.

However, you must be careful not to justify your actions
only after the event. You must examine the mind before
acting. If the mind is full of defilements, one cannot help
anyone. First one must rectify the faults in oneself before
one can rectify the faults in others. First you must purify
your own mind by observing yourself. Then you will be able
to help many.

The Buddha said that there are four types of people in the
world: those who are running from darkness towards darkness,
those who are running from brightness towards darkness,
those who are running from darkness towards brightness, and
those who are running from brightness towards brightness.

For a person in the first group, all around there is unhap-
piness, darkness, but his greatest misfortune is that he also has
no wisdom. Every time he encounters any misery he develops
more anger, more hatred, more aversion, and blames others
for his suffering. All those sankhdrd of anger and hatred will
bring him only more darkness, more suffering in the future.

A person in the second group has what is called bright-
ness in the world: money, position, power, but he too has
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no wisdom. Out of ignorance he develops egotism, without
understanding that the tensions of egotism will bring him
only darkness in future.

A person in the third group is in the same position as one
in the first, surrounded by darkness; but he has wisdom, and
understands the situation. Recognizing that he is ultimately
responsible for his own suffering, he calmly and peacefully
does what he can to change the situation, but without any
anger or hatred towards others; instead he has only love and
compassion for those who are harming him. All he creates
for the future is brightness.

Finally a person in the fourth group, just as one in the
second, enjoys money, position, and power, but unlike one
in the second group, he is also full of wisdom. He makes use
of what he has in order to maintain himself and those de-
pendent on him, but whatever remains he uses for the good
of others, with love and compassion. Brightness now and for
the future too.

One cannot choose whether one faces darkness now or
brightness; that is determined by one’s past saznkhard. The
past cannot be changed, but one can take control of the
present by becoming master of oneself. The future is merely
the past plus what is added in the present. Vipassana teaches
how to become master of oneself by developing awareness and
equanimity towards sensations. If one develops this mastery in
the present moment, the future will automatically be bright.

Make use of the remaining two days to learn how to
become master of the present moment, master of yourself.
Keep growing in Dhamma, to come out of all misery, and to
enjoy real happiness here and now.

May all beings be happy!
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DAY NINE DISCOURSE

Application of the technique in daily life—

the ten parami

Nine days are over. Now is the time to discuss how to make
use of this technique in daily life. This is of the utmost im-
portance. Dhamma is an art of living. If you cannot use it in
daily life, then coming to a course is no better than performing
a ritual or ceremony.

Everyone faces unwanted situations in life. Whenever
something unwanted happens, one loses the balance of one’s
mind, and starts generating negativity. And whenever a nega-
tivity arises in the mind, one becomes miserable. How is one
not to generate negativity, not to create tension? How is one
to remain peaceful and harmonious?

Sages who started exploring the reality of mind and matter
within found a solution to the problem: whenever a negativity
arises in the mind for whatever reason, one should divert one’s
attention elsewhere. For example, one might get up, drink
some water, start counting, or start reciting the name of a
deity or saintly person towards whom one has devotion. By
diverting the attention one will emerge from the negativity.

A workable solution. But other explorers of inner truth
went to the deepest level of reality, to ultimate truth. These
enlightened persons realized that by diverting the attention
one creates a layer of peace and harmony at the conscious level,
but one has not eliminated the negativity that has arisen. One
has merely suppressed it. At the unconscious level, it continues
to multiply and gather strength. Sooner or later, this sleeping
volcano of negativity will erupt and overpower the mind. So
long as negativities remain, even at the unconscious level, the
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solution is only partial, temporary.

A fully enlightened person finds a real solution: don’t run
away from the problem; face it. Observe whatever impurity
arises in the mind. By observing one does not suppress it,
nor does one give it a free licence to express itself in harmful
vocal or physical action. Between these two extremes lies the
middle path: mere observation. When one starts to observe it,
the negativity loses its strength and passes away without over-
powering the mind. Not only that, but some of the old stock
of that type of impurity will also be eradicated. Whenever
a defilement starts at the conscious level, one’s old stock of
that type of defilement arises from the unconscious, becomes
connected with the present defilement, and starts multiplying.
If one just observes, not only the present impurity but also
some portion of the old stock will be eradicated. In this way,
gradually all the defilements are eradicated, and one becomes
free from misery.

But for an average person, it is not easy to observe a mental
defilement. One does not know when it has started and how
it has overpowered the mind. By the time it reaches the con-
scious level, it is far too strong to observe without reacting.
Even if one tries to do so, it is very difficult to observe an
abstract defilement of the mind—abstract anger, fear, or pas-
sion, Instead, one’s attention is drawn to the external stimulus
of the defilement, which will only cause it to multiply.

However, enlightened persons discovered that whenever
a defilement arises in the mind, simultaneously two things
start happening at the physical level: respiration will become
abnormal, and a biochemical reaction will start within the
body, a sensation. A practical solution was found. It is very
difficult to observe abstract defilements in the mind, but
with training one can soon learn to observe respiration and
sensation, both of which are physical manifestations of the
defilements. By observing a defilement in its physical aspect,
one allows it to arise and pass away without causing any harm.
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One becomes free from the defilement.

It takes time to master this technique, but as one prac-
tices, gradually one will find that in more and more external
situations in which previously one would have reacted with
negativity, now one can remain balanced. Even if one does
react, the reaction will not be so intense or prolonged as
it would have been in the past. A time will come when in
the most provoking situation , one will be able to heed the
warning given by respiration and sensation, and will start
observing them, even for a few moments. These few moments
of self-observation will act as a shock absorber between the
external stimulus and one’s response. Instead of reacting
blindly, the mind remains balanced, and one is capable of
taking positive action that is helpful to oneself and others.

You have taken a first step towards eradicating your
defilements and changing the habit pattern of the mind, by
observing sensations within yourself.

From the time of birth, one is trained always to look
outside. One never observes oneself, and therefore one is
incapable of going to the depths of one’s problems. Instead
one looks for the cause of one’s misery outside, always blam-
ing others for one’s unhappiness. One sees things from only
one angle, a partial view, which is bound to be distorted;
and yet one accepts this view as the full truth. Any decision
made with this incomplete information will only be harmful
to oneself and others. In order to see the totality of the truth,
one must view it from more than one angle. This is what one
learns to do by the practice of Vipassana: to see reality not
only outside but inside as well.

Seeing from only one angle, one imagines that one’s suf-
fering is caused by other people, by an external situation.
Therefore one devotes all one’s energy to changing others, to
changing the external situation. In fact, this is a wasted effort.
One who has learned to observe reality within soon realizes
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that he is completely responsible for his misery or happiness.
For example, someone is abused by another person, and
becomes unhappy. He blames the person who abused him
for making him unhappy. Actually the abuser created misery
for himself, by defiling his own mind. The person who was
abused created his own misery when he reacted to the abuse,
when he started defiling 4zs mind. Everyone is responsible for
his or her own suffering, no-one else. When one experiences
this truth, the madness of finding fault with others goes away.

What does one react to? An image created by oneself, not
the external reality. When one sees someone, one’s image of
that person is colored by one’s past conditionings. The old
sankhard influence one’s perception of any new situation. In
turn, because of this conditioned perception, bodily sensation
becomes pleasant or unpleasant. And according to the type
of sensation, one generates a new reaction. Each of these pro-
cesses is conditioned by the old sankhira. But if one remains
aware and equanimous towards sensations, the habit of blind
reaction becomes weaker, and one learns to see reality as it is.

When one develops the ability to see things from dif-
ferent angles, then whenever another abuses or otherwise
misbehaves, the understanding arises that this person is mis-
behaving because he is suffering. With this understanding,
one cannot react with negativity, but will feel only love and
compassion for the suffering person, as a mother would feel
for a sick child. The volition arises to help the person come
out of his misery. Thus one remains peaceful and happy, and
helps others also to become peaceful and happy. This is the
purpose of Dhamma: to practice the art of living, that is, to
eradicate mental impurities and to develop good qualities,
for one’s own good and for the good of others.

There are ten good mental qualities—pdrami—that one
must perfect to reach the final goal. The goal is the stage of
total egolessness. These ten pdramiare qualities that gradually
dissolve the ego, thereby bringing one closer to liberation.
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One has the opportunity to develop all ten of these qualities
in a Vipassana course.

The first paramiis nekkhamma—renunciation. One who
becomes a monk or a nun renounces the householder’s life
and lives without personal possessions, even having to beg
for his or her daily food. All this is done for the purpose of
dissolving the ego. How can a lay person develop this quality?
In a course like this, one has the opportunity to do so, since
here one lives on the charity of others. Accepting whatever
is offered as food, accommodation, or other facilities, one
gradually develops the quality of renunciation. Whatever
one receives here, one makes best use of it, working hard to
purify the mind not only for one’s own good, but also for the
good of the unknown person who donated on one’s behalf.

The next pdrami is sila—morality. One tries to develop
this parami by following the five precepts at all times, both
during a course and in daily life. There are many obstacles
which make it difficult to practice sila in worldly life. How-
ever, here in a meditation course, there is no opportunity
to break the precepts, because of the heavy program and
discipline. Only in speaking is there any likelihood of one’s
deviating from strict observance of morality. For this reason
one takes a vow of silence for the first nine days of the course.
In this way, at least within the period of the course, one keeps
sila perfectly.

Another pdrami is viriya—effort. In daily life one makes
efforts, for example to earn one’s livelihood. Here, however,
the effort is to purify the mind by remaining aware and
equanimous. This is right effort, which leads to liberation.

Another paramiis pannid—wisdom. In the outside world,
one may have wisdom, but it is the wisdom one gains from
reading books or listening to others, or merely intellectual
understanding. The real pgrami of wisdom is the understand-
ing that develops within oneself, by one’s own experience in
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meditation. One realizes directly by self-observation the facts
of impermanence, suffering, and egolessness. By this direct
experience of reality one comes out of suffering.

Another parami is khanti—tolerance. At course like
this, working and living together in a group, one may find
oneself becoming disturbed and irritated by the actions of
another person. But soon one realizes that the person caus-
ing a disturbance is ignorant of what he is doing, or a sick
person. The irritation goes away, and one feels only love and
compassion for that person. One has started developing the
quality of tolerance.

Another parami is sacca—truth. By practicing sila one
undertakes to maintain truthfulness at the vocal level. How-
ever, sacca must also be practiced in a deeper sense. Every step
on the path must be a step with truth, from gross, apparent
truth, to subtler truths, to ultimate truth. There is no room
for imagination. One must always remain with the reality that
one actually experiences at the present moment.

Another parami is adhitthina—strong determina-
tion. When one starts a Vipassana course, one makes a
determination to remain for the entire period of the course.
One resolves to follow the precepts, the rule of silence, all
the discipline of the course. After the introduction of the
technique of Vipassana itself, one makes a strong determina-
tion to meditate for the entire hour during each group sitting
without opening eyes, hands or legs. At a later stage on the
path, this pdramiwill be very important; when coming close
to the final goal, one must be ready to sit without break until
reaching liberation. For this purpose it is necessary to develop
strong determination.

Another pdrami is mettai—pure, selfless love. In the past
one tried to feel love and goodwill for others, but this was
only at the conscious level of the mind. At the unconscious
level the old tensions continued. When the entire mind is
purified, then from the depths one can wish for the happi-
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ness of others. This is real love, which helps others and helps
oneself as well.

Yet another pdrami is upekkhi—equanimity. One learns
to keep the balance of the mind not only when experiencing
gross, unpleasant sensations or blind areas in the body, but
also in the face of subtle, pleasant, sensations. In every situ-
ation one understands that the experience of that moment is
impermanent, bound to pass away. With this understanding
one remains detached, equanimous.

The last parami is dana—charity, donation. For a lay
person, this is the first essential step of Dhamma. A lay person
has the responsibility of earning money by right livelihood,
for the support of oneself and of any dependents. But if one
generates attachment to the money that one earns, then one
develops ego. For this reason, a portion of what one earns
must be given for the good of others. If one does this, ego will
not develop, since one understands that one earns for one’s
own benefit and also for the benefit of others. The volition
arises to help others in whatever way one can. And one real-
izes that there can be no greater help to others than to help
them learn the way out of suffering.

In a course like this, one has a wonderful opportunity to
develop this parami. Whatever one receives here is donated
by another person; there are no charges for room and board,
and certainly none for the teaching. In turn, one is able to give
a donation for the benefit of someone else. The amount one
gives will vary according to one’s means. Naturally a wealthy
person will wish to give more, but even the smallest donation,
given with proper volition, is very valuable in developing this
parami. Without expecting anything in return, one gives so
that others may experience the benefits of Dhamma and may
come out of their suffering.

Here you have the opportunity to develop all ten of the
parami. When all these good qualities are perfected you will
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reach the final goal.

Keep practicing to develop them little by little. Keep
progressing on the path of Dhamma, not only for your own
benefit and liberation, but also for the benefit and liberation
of many.

May all suffering beings find pure Dhamma, and be
liberated.

May all beings be happy!
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DAY TEN DISCOURSE

Review of the technique

Ten days are over. Let us review what you have done during
these ten days.

You started your work by taking refuge in the Triple
Gem, that is, in Buddha, in Dhamma, in Sangha. By doing
so you were not being converted from one organized religion
to another. In Vipassana the conversion is only from misery
to happiness, from ignorance to wisdom, from bondage to
liberation. The entire teaching is universal. You took refuge
not in a personality, dogma, or sect, but in the quality of
enlightenment. Someone who discovers the way to enlight-
enment is a Buddha. The way that he finds is called the
Dhamma. All who practice this way and reach the stage of
saintliness are called Sangha. Inspired by such persons, one
takes refuge in Buddha, Dhamma, and Sangha in order to
attain the same goal of purity of mind. The refuge is actually
in the universal quality of enlightenment which one seeks to
develop in oneself.

At the same time, in any person who progresses on the
path there will arise a feeling of gratitude and also a volition
to serve others without expecting anything in return. These
two qualities were notable in Siddhattha Gotama, the histori-
cal Buddha. He had achieved enlightenment entirely by his
own efforts. Nevertheless, out of compassion for all beings,
he sought to teach the technique he had found to others.

The same qualities will appear in all who practice the
technique and who eradicate, to some extent, the old habit of
egotism. The real refuge, the real protection, is the Dhamma
that you develop in yourself. However, along with the ex-
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perience of Dhamma there is bound to grow a feeling of
gratitude to Gotama the Buddha for finding and teaching
this technique, and gratitude as well to those who selflessly
strove to maintain the teaching in its original purity through
twenty-five centuries to the present day.

With this understanding you took refuge in the Triple
Gem.

Next you took five precepts. This was not a rite or ritual.
By taking these precepts and following them you practiced
sila, morality, which is the foundation of the technique.
Without a strong foundation the entire structure of medita-
tion would be weak. Sila is also universal and nonsectarian.
You undertook to abstain from all actions, physical or vocal,
that would disturb the peace and harmony of others. One
who breaks these precepts must first develop great impurity
in the mind, destroying his own peace and harmony. From
the mental level the impurity develops and expresses itself
vocally or physically. In Vipassana you are trying to purify
the mind so that it becomes really calm and peaceful. You
cannot work to purify the mind while you still continue to
perform actions that agitate and defile it.

But how are you to break out of the vicious cycle in which
the agitated mind performs unwholesome actions that agitate
it still further? A Vipassana course gives you the opportunity.
Because of the heavy program, the strict discipline, the vow
of silence, and the strongly supportive atmosphere, there is
hardly any likelihood of your breaking the five precepts. Thus
during the ten days you are able to practice s7/a, and with this
base you can develop samddhi; and this in turn becomes the
base for insight, with which you can penetrate to the depths
of the mind and purify it.

During the course you undertook to observe the five
precepts in order to be able to learn this technique. Having
learned it, one who then decides to accepts and practice
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Dhamma must observe the precepts throughout life.

Next you surrendered to the Buddha and your present
teacher for the ten days of the course. This surrender was
for the purpose of giving a fair trial to the technique. Only
someone who has surrendered in this way can work putting
forth full efforts. One who is full of doubts and scepticism
cannot work properly. However, surrendering does not mean
developing blind faith; that has nothing to do with Dhamma.
If any doubt arose in the mind, you were encouraged to come
to the teacher as often as necessary for clarification.

The surrender was also to the discipline and timetable
of the course. These were designed, based on the experience
of thousands of previous students, to enable you to work
continuously so as to derive the greatest possible advantage
from these ten days.

By surrendering you undertook to work exactly as you
were asked. Whatever techniques you might have been prac-
ticing previously you were asked to lay aside for the period of
the course. You could obtain the benefit and judge the value of
the technique only by practicing it exclusively, in the proper
way. Mixing techniques, on the other hand, could have led
you into serious difficulties.

Then you started your work by practicing Anapana
meditation in order to develop mastery of the mind, con-
centration—samaddpi. You were told to observe mere, natural
breath without adding any word, shape, or form. One reason
for this restriction was to preserve the universality of the tech-
nique: breath is common and acceptable to everyone, but a
word or form may be acceptable to some and not to others.

But there is a more important reason for observing mere
respiration. The whole process is an exploration of the truth
about oneself, about the mental-physical structure as it is, not
as you would like it to be. It is an investigation of reality. You
sit down and close your eyes. There is no sound, no outside
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disturbance, no movement of the body. At that moment the
most prominent activity within yourself is respiration. You
begin by observing this reality: natural breath, as it enters
and leaves the nostrils. When you could not feel the breath,
you were permitted to breathe slightly hard, just to fix your
attention in the area of the nostrils, and then once again you
came back to natural, normal, soft breathing. You started
with this gross, apparent truth, and from it you moved fur-
ther, deeper, in the direction of subtler truths, of ultimate
truth. On the entire path, at every step you remain with the
truth that you actually experience, from the grossest to the
subtlest. You cannot reach ultimate truth by starting with
an imagination. You will only become entangled in greater
imaginations, self-deceptions.

If you had added a word to the object of respiration, you
might have concentrated the mind more quickly, but there
would have been a danger in doing so. Every word has a par-
ticular vibration. By repeating a word or phrase, one creates
an artificial vibration in which one becomes engulfed. At the
surface level of the mind a layer of peace and harmony is cre-
ated, but in the depths impurities remain. The only way to get
rid of these deep-lying impurities is to learn how to observe
them, how to bring them to the surface so that they may pass
away. If one observes only a particular artificial vibration,
one will not be able to observe the various natural vibrations
related to one’s impurities, that is, to observe the sensations
arising naturally within the body. Therefore, if one’s purpose
is to explore the reality of oneself and to purify the mind, to
use an imaginary word can create obstacles.

Similarly visualization—mentally picturing a shape or
form—can become a barrier to progress. The technique leads
to the dissolving of apparent truth in order to reach ultimate
truth. Apparent, integrated truth is always full of illusions,
because at this level sa7i7id operates, perception, which is
distorted by past reactions. This conditioned perception dif-
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ferentiates and discriminates, giving rise to preferences and
prejudices, to fresh reactions. But by disintegrating apparent
reality, one gradually comes to experience the ultimate real-
ity of the mental-physical-structure: nothing but vibrations
arising and passing away every moment. At this stage no
differentiation is possible, and therefore no preferences or
prejudices can arise, no reactions. The technique gradually
weakens the conditioned sa7i7iz and hence weakens reactions,
leading to the stage in which perception and sensation cease,
that is, the experience of nibbana. But by deliberately giving
attention to a shape, form, or vision, one remains at the level
of apparent, composed reality and cannot advance beyond
it. For this reason, there should be neither visualization nor
verbalization.

Having concentrated the mind by observing natural
breath, you started to practice Vipassana meditation in order
to develop pannid—wisdom, insight into your own nature,
which purifies the mind. From head to feet, you began ob-
serving natural sensations within the body, starting on the
surface and then going deeper, learning to feel sensations
outside, inside, in every part of the body.

Observing reality as it is, without any preconceptions, in
order to disintegrate apparent truth and to reach ultimate
truth—this is Vipassana. The purpose of disintegrating ap-
parent reality is to enable the meditator to emerge from the
illusion of ‘I.” This illusion is at the root of all our craving
and aversion, and leads to great suffering. One may accept
intellectually that it is an illusion, but this acceptance is not
enough to end suffering. Regardless of religious or philo-
sophical beliefs, one remains miserable so long as the habit of
egotism persists. In order to break this habit one must experi-
ence directly the insubstantial nature of the mental-physical
phenomenon, changing constantly beyond one’s control. This
experience alone can dissolve egotism, leading to the way out
of craving and aversion, out of suffering.
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The technique therefore is the exploration, by direct
experience, of the real nature of the phenomenon that one
calls ‘I, mine.” There are two aspects of this phenomenon:
physical and mental, body and mind. The meditator be-
gins by observing the reality of the body. To experience
this reality directly, one must feel the body, that is, must
be aware of sensations throughout the body. Thus ob-
servation of body—=#kdyinupassani—necessarily involves
observation of sensations—vedananupassand. Similarly
one cannot experience the reality of the mind apart from
what arises in the mind. Thus, observation of mind—
cittanupassand—necessarily involves observation of the mental
contents—dhammanupassand.

This does not mean that one should observe individual
thoughts. If you try to do that, you will start rolling in the
thoughts. You should simply remain aware of the nature of the
mind at this moment; whether craving, aversion, ignorance,
and agitation are present or not. And whatever arises in the
mind, The Buddha discovered, will be accompanied by a
physical sensation. Hence whether the meditator is exploring
the mental or the physical aspect of the phenomenon of ‘I,
awareness of sensation is essential.

This discovery is the unique contribution of the Buddha,
of central importance in his teaching. Before him in India
and among his contemporaries, there were many who taught
and practiced sila and samadhi. Pa7ind also existed, at least
devotional or intellectual wisdom: it was commonly accepted
that mental defilements are the source of suffering, that crav-
ing and aversion must be eliminated in order to purify the
mind and to attain liberation. The Buddha simply found
the way to do it.

What had been lacking was an understanding of the im-
portance of sensation. Then as now, it was generally thought
that our reactions are to the external objects of sense—vision,
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sound, odor, taste, touch, thoughts. However, observation
of the truth within reveals that between the object and the
reaction is a missing link: sensation. The contact of an object
with the corresponding sense door gives rise to sensation; the
safnfid assigns a positive or negative valuation, in accordance
with which the sensation becomes pleasant or unpleasant,
and one reacts with craving or aversion. The process occurs
so rapidly that conscious awareness of it develops only after
a reaction has been repeated many times and has gathered
dangerous strength sufficient to overpower the mind. To
deal with the reactions, one must become aware of them at
the point where they start; they start with sensation, and so
one must be aware of sensations. The discovery of this fact,
unknown before him, enabled Siddhattha Gotama to attain
enlightenment, and this is why he always stressed the impor-
tance of sensation. Sensation can lead to reactions of craving
and aversion and hence to suffering, but sensation can also
lead to wisdom with which one ceases reacting and starts to
emerge from suffering.

In Vipassana, any practice that interferes with the aware-
ness of sensation is harmful, whether it is concentrating
on a word or form, or giving attention merely to physical
movements of the body or to thoughts arising in the mind.
You cannot eradicate suffering unless you go to its source,
sensation.

The technique of Vipassana was explained by the Buddha
in the Satipatthina Sutta, the “Discourse on the Establishing
of Awareness.” This discourse is divided into sections examin-
ing the various aspects of the technique; observation of body,
of sensations, of mind, and of the mental contents. However,
each division or subdivision of the discourse concludes with
the same words. There may be different points from which
to begin the practice, but no matter what the starting point,
a meditator must pass through certain stations, certain experi-
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ences on the path to the final goal. These experiences, essential
to the practice of Vipassana, are described in the sentences
repeated at the conclusion of each section.

The first such station is that in which one experiences
arising (samudaya) and passing away (vaya) separately. At
this stage the meditator is aware of consolidated, integrated
reality in the form of gross sensations within the body. One
is aware of a sensation, perhaps a pain, arising. It seems to
stay for some time and ultimately it passes away.

Going further beyond this station, one penetrates to the
stage of samudaya-vaya, in which one experiences arising and
passing away simultaneously, without any interval between
them. The gross, consolidated sensations have dissolved into
subtle vibrations, arising and falling with great rapidity, and
the solidity of the mental-physical structure disappears. Solidi-
fied, intensified emotion and solidified, intensified sensation
both dissolve into nothing but vibration. This is the stage of
bhanga—dissolution—in which one experiences the ultimate
truth of mind and matter: constantly arising and passing away,
without any solidity.

This bhanga is a very important station on the path,
because only when one experiences the dissolution of the
mental-physical structure does attachment to it go away.
Then one becomes detached in the face of any situation;
that is, one enters the stage of sankhdara-upekkha. Very deep
lying impurities—sankhdra—buried in the unconscious now
start appearing at the surface level of the mind. This is not a
regression; it is a progress, for unless they come to the surface,
the impurities cannot be eradicated. They arise, one observes
equanimously, and they pass away one after another. One
uses the gross, unpleasant sensations as tools with which to
eradicate the old stock of sankhara of aversion; one uses the
subtle, pleasant sensations as tools with which to eradicate the
old stock of sartkhdri of craving. Thus by maintaining aware-
ness and equanimity towards every experience, one purifies the
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mind of all the deep-lying complexes, and approaches closer
and closer to the goal of nibbina, of liberation.

Whatever the starting point, one must pass through all
these stations in order to reach nibbina. How soon one may
reach the goal depends on how much work one does, and how
large an accumulation of past sankhdrd one has to eradicate.

In every case, however, in every situation, equanimity
is essential, based on an awareness of sensations. Sankhdira
arise from the point of physical sensation. By remaining
equanimous towards sensation, you prevent new sankhdird
from arising, and you also eliminate the old ones. Thus by
observing sensations equanimously, you gradually progress
towards the final goal of liberation from suffering.

Work seriously. Do not make a game of meditation,
lightly trying one technique after another without pursuing
any. If you do so, you will never advance beyond the initial
steps of any technique, and therefore you will never reach the
goal. Certainly you may make trials of different techniques
in order to find one that suits you. You may also give two or
three trials to this technique, if needed. But do not waste your
entire life merely in giving trials. Once you find a technique
to be suitable, work at it seriously so that you may progress
to the final goal.

May suffering people every where find the way out of
their misery.

May all beings be happy!
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DAY ELEVEN DISCOURSE

How to continue practicing after the end of the course

Working one day after the other, we have come to the closing
day of this Dhamma seminar. When you started the work,
you were asked to surrender completely to the technique and
discipline of the course. Without this surrender, you could
not have given a fair trial to the technique. Now ten days are
over; you are your own master. When you return to your
home, you will review calmly what you have done here. If
you find that what you have learned here is practical, logical,
and beneficial to yourself and to all others, then you should
accept it—not because someone has asked you to do so, but
with a free will, of your own accord; not just for ten days,
but for your whole life.

The acceptance must be not merely at the intellectual or
emotional level. One has to accept Dhamma at the actual
level by applying it, making it a part of one’s life, because
only the actual practice of Dhamma will give tangible benefits
in daily life.

You joined this course to learn how to practice Dhamma—
how to live a life of morality, of mastery over one’s mind,
of purity of mind. Every evening, Dhamma talks were given
merely to clarify the practice. It is necessary to understand
what one is doing and why, so that one will not become con-
fused or work in a wrong way. However, in the explanation
of the practice, certain aspects of the theory inevitably were
mentioned, and since different people from different back-
grounds come to a course, it is quite possible that some may
have found part of the theory unacceptable. If so, never mind,
leave it aside. More important is the practice of Dhamma.
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No one can object to living a life that does not harm others,
to developing control of one’s mind, to freeing the mind of
defilements and generating love and good will. The practice is
universally acceptable, and this is the most significant aspect
of Dhamma, because whatever benefit one gets will be not
from theories but from practice, from applying Dhamma in
one’s life.

In ten days one can get only a rough outline of the tech-
nique; one cannot expect to become perfect in it so quickly.
But even this brief experience should not be undervalued: you
have taken the first step, a very important step, although the
journey is long—indeed, it is a lifetime job.

A seed of Dhamma has been sown, and has started
sprouting into a plant. A good gardener takes special care of
a young plant, and because of the service given it, that little
plant gradually grows into a huge tree with thick trunk and
deep roots. Then, instead of requiring service, it keeps giving,
serving, for the rest of its life.

This little plant of Dhamma requires service now. Protect
it from the criticism of others by making a distinction between
the theory, to which some might object, and the practice,
which is acceptable to all. Don’t allow such criticism to stop
your practice. Meditate one hour in the morning and one
hour in the evening. This regular, daily practice is essential.
At first it may seem a heavy burden to devote two hours a
day to meditation, but you will soon find that much time will
be saved that was wasted in the past. Firstly, you will need
less time for sleep. Secondly, you will be able to complete
your work more quickly, because your capacity for work will
increase. When a problem arises you will remain balanced,
and will be able immediately to find the correct solution.
As you become established in the technique, you will find
that having meditated in the morning, you are full of energy
throughout the day, without any agitation.
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When you go to bed at night, for five minutes be aware of
sensations anywhere in the body before you fall asleep. Next
morning, as soon as you wake up, again observe sensations
within for five minutes. These few minutes of meditation
immediately before falling asleep and after waking up will
prove very helpful.

If you live in an area where there are other Vipassana
meditators, once a week meditate together for an hour. And
once a year, a ten-day retreat is a must. Daily practice will
enable you to maintain what you have achieved here, but a
retreat is essential in order to go deeper; there is still a long
way to go. If you can come to an organized course like this,
very good. If not, you can still have a retreat by yourself. Do
a self-course for ten days, wherever you can be secluded from
others, and where someone can prepare your meals for you.
You know the technique, the timetable, the discipline; you
have to impose all that on yourself now. If you wish to inform
your teacher in advance that you are starting a self course, I
shall remember you and send my metzd, vibrations of good
will; this will help to establish a healthy atmosphere in which
you can work better. However, if you have not informed your
teacher, you should not feel weak. Dhamma itself will protect
you. Gradually you must reach a stage of self-dependence.
The teacher is only a guide; you have to be your own master.
Depending on anyone, all the time, is no liberation.

Daily meditation of two hours and yearly retreats of ten
days are only the minimum necessary to maintain the practice.
If you have more free time, you should use it for meditation.
You may do short courses of a week, or a few days, even one
day. In such short courses, devote the first one third of your
time to the practice of Anapana, and the rest to Vipassana.

In your daily meditation, use most of the time for the
practice of Vipassana. Only if your mind is agitated or dull, if
for any reason it is difficult to observe sensations and maintain
equanimity, then practice Anapana for as long as necessary.
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When practicing Vipassana, be careful not to play the
game of sensations, becoming elated with pleasant ones
and depressed with unpleasant ones. Observe every sensa-
tion objectively. Keep moving your attention systematically
throughout the body, not allowing it to remain on one part
for long periods. A maximum of two minutes is enough in
any part, or up to five minutes in rare cases, but never more
than that. Keep the attention moving to maintain awareness
of sensation in every part of the body. If the practice starts to
become mechanical, change the way in which you move your
attention. In every situation remain aware and equanimous,
and you will experience the wonderful benefits of Vipassana.

In active life as well you must apply the technique, not
only when you sit with eyes closed. When you are working, all
attention should be on your work; consider it as your medita-
tion at this time. But if there is spare time, even for five or
ten minutes, spend it in awareness of sensations; when you
start work again, you will feel refreshed. Be careful, however,
that when you meditate in public, in the presence of non-
meditators, you keep your eyes open; never make a show of
the practice of Dhamma.

If you practice Vipassana properly, a change must come
for better in your life. You should check your progress on the
path by checking your conduct in daily situations, in your
behavior and dealings with other people. Instead of harming
others, have you started helping them? When unwanted situ-
ations occur, do you remain balanced? If negativity starts in
the mind, how quickly are you aware of it? How quickly are
you aware of the sensations that arise along with the negativ-
ity? How quickly do you start observing the sensations? How
quickly do you regain a mental balance, and start generating
love and compassion? In this way examine yourself, and keep
progressing on the path.

Whatever you have attained here, not only preserve it, but
make it grow. Keep applying Dhamma in your life. Enjoy
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all the benefits of this technique, and live a happy, peaceful,
harmonious life, good for you and for all others.

One word of warning: you are welcome to tell others what
you have learned here; there is never any secrecy in Dhamma.
But at this stage, do not try to teach the technique. Before
doing that, one must be ripened in the practice, and must be
trained to teach. Otherwise there is the danger of harming
others instead of helping them. If someone you have told
about Vipassana wishes to practice it, encourage that person
to join an organized course like this, led by a proper guide.
For now, keep working to establish yourself in Dhamma. Keep
growing in Dhamma, and you will find that by the example
of your life, you automatically attract others to the path.

May Dhamma spread around the world, for the good and
benefit of many.

May all beings be happy,
be peaceful, be liberated!
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PALI PASSAGES QUOTED IN THE DISCOURSES
WITH ENGLISH TRANSLATION

DAY TWO

Tumbe hi kiccam atappam,
akkhatiro tathagata.
Patipannd pamokkhanti
Jhayino mara-bandhanda
—Dhammapada, XX. 4(276)

Sabba-papassa akaranam,
kusalassa upasampada,
sa-citta pariyodapanam—
etam Buddhina-sasanam.
—Dhammapada, XIV. 5(183)

You have to do your own work;

Enlightened Ones will only show the way.
Those who practice meditation

will free themselves from the chains of death.

“Abstain from all unwholesome deeds,
perform wholesome ones,
purify your own mind”—

this is the teaching of the Buddhas.



DAY THREE

Sabbo ddipito loko, The entire world is in flames,

sabbo loko padhiipito; the entire world is going up in smoke;
sabbo pajjalito loko, the entire world is burning,

sabbo loko pakampito. the entire world is vibrating.
Akampitam apajjalitam, But that which does not vibrate or burn,
aputhujjana-sevitam, which is experienced by the noble ones,
agati yatha marassa, where death has no entry—

tatha me nirato mano. in that my mind delights.

—Upacala Sutta, Samyutta Nikaya, V.7



DAY FOUR

Mano-pubbangama dhamma,
mano-setthda, mano-mayd.
Manasd ce padutthena
bhdsati va karoti va,

tato nam dukkhamanveti
cakkam va vahato padam.

Mano-pubbangama dhamma,
mano-setthda, mano-mayd.
Manasd ce pasannena

bhdsati va karoti va,

tato nam sukhamanvet
chdyd va anapdyini.

—Dhammapada, I. 1 & 2

Mind precedes all phenomena,

mind matters most, everything is mind-made.

If with an impure mind

one performs any action of speech or body,

then suffering will follow that person

as the cartwheel follows the foot of the draft animal.

Mind precedes all phenomena,

mind matters most, everything is mind-made.
If with a pure mind

one performs any action of speech or body,
then happiness will follow that person

as a shadow that never departs.
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DAY FOUR continued

Idha tappati, pecca tappati, Agony now, agony hereafter,

papakdri ubbayattha tappati. the wrongdoer suffers agony in both worlds.

Papam me katan'ti tappati, Agonized now by the knowledge that he has done wrong,
bhiyyo tappati duggatim gato. he suffers more agony, gone to a state of woe.

Idha nandati, pecca nandati, Rejoicing now, rejoicing hereafter,

katapuniiio ubhayattha nandati. the doer of wholesome actions rejoices in both worlds.
Puiisiam me katan'ti nandati, Rejoicing now in the knowledge that he has acted rightly,
bhiyyo nandati suggatim gato. he rejoices more, gone to a state of bliss.

—Dhammapada, I. 17 & 18
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DAY FIVE

Jati pi dukkhd; jard pi dukkhai; Birth is suffering; ageing is suffering;

vyddhi pi dukkhd; maranam pi dukkham; sickness is suffering; death is suffering;

association with the unpleasant is suffering;
dissociation from the pleasant is suffering;

not to get what one wants is suffering;

in short, attachment to the five aggregates is suffering.

appiyehi sampayogo dukkho;

piyehi vippayogo dukkho;

yam p iccham na labbati tam pi dukkham;

sankbittena panic updadanakkhandha dukkha.
—Dhamma-cakkappavattana Sutta,
Samyutta Nikaya, LVI (XII). ii. 1

93



DAY FIVE continued

Paticca-samuppada

Anuloma:

Avijja-paccayd sankhira;

sankbdra-paccayd vifiidnam;

viifidna-paccaya nama-ripamy;

nama-ripa-paccayd saldyatanams

saldyatana-paccayd phasso;

phassa-paccayd vedand;

vedand-paccayd tanhd;

tanhd-paccayd upddanam;

upddana-paccayd bhavo;

bhava-paccayd jati;

Jjati-paccayd jard-marapam-soka-parideva-

dukkba-domanassupdydsa sambhavanti.

Evame-tassa kevalassa dukkhakkbhandhassa
samudayo hoti.

Chain of Conditioned Arising

Forward Order:

With the base of ignorance, reaction arises;

with the base of reaction, consciousness arises;

with the base of consciousness, mind and body arise;
with the base of mind and body, the six senses arise;
with the base of the six senses, contact arises;

with the base of contact, sensation arises;

with the base of sensation, craving and aversion arise;
with the base of craving and aversion, attachment arises;
with the base of attachment, the process of becoming arises;
with the base of the process of becoming, birth arises;
with the base of birth, ageing and death arise,

together with sorrow, lamentation,

physical and mental sufferings and tribulations.

Thus arises this entire mass of suffering.
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DAY FIVE continued

Patiloma:
Avijjaya tv'eva asesa virdga-nirodhd,
sankhbdra-nirodho;
sankhdra-nirodhd viiiiana-nirodho;
vififiana-nirodhd nama-rispa-nirodho;
nama-ripa-nirodhd saldyatana-nirodho;
salayatana-nirodha phassa-nirodho;
phassa-nirodha vedand-nirodho;
vedanda-nirodha tanha-nirodho;
tanhda-nirodha updadina-nirodho;
upddana-nirodhd bhava-nirodho;
bhava-nirodha jati-nirodho;
Jjati-nirodha jara-maranam-
soka-parideva-
dukkba-domanassupdydsa nirujjhanti.

Evame-tassa kevalassa dukkhakkbandassa nirodho hoti.
—Paticca-samuppada Sutta, Samyutta Nikaya, XII (I).

Reverse Order:
With the complete eradication and cessation of

ignorance, reaction ceases;
with the cessation of reaction, consciousness ceases;
with the cessation of consciousness, mind and body cease;
with the cessation of mind and body, the six senses cease;
with the cessation of the six senses, contact ceases;
with the cessation of contact, sensation ceases;
with the cessation of sensation, craving and aversion cease;
with the cessation of craving and aversion, attachment ceases;
with the cessation of attachment, the process of becoming ceases;
with the cessation of the process of becoming, birth ceases;
with the cessation of birth, ageing and death cease,
together with sorrow, lamentation,
physical and mental suffering and tribulations.
Thus this entire mass of suffering ceases.
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DAY FIVE continued

Aneka-jati samsaram
sandhavissam anibbisam
gahakdrakam gavesanto
dukkha jati punappunam
Gahakdaraka! Ditthosi.
Puna geham na kibasi.
Sabba te phisuka bhaged,
gahakitam visankbitam.
Visankbdra-gatam cittam.
tanhanam khayamajjhaga.
—Dhammapada, XI. 8 & 9 (153 & 154)

Khinam puranam navam natthi sambhavam,
viratta citta dyatike bhavasmim.
Te khipa-bija avirilhi chanda.
Nibbanti dbira yathayam padipo.
—Ratana Sutta, Sutta Nipira, II. 1

Through countless births in the cycle of existence

I have run, not finding

although seeking the builder of this house;

and again and again [ faced the suffering of new birth.
Oh housebuilder! Now you are seen.

You shall not build a house again for me.

All your beams are broken,

the ridgepole is shattered.

The mind has become freed from conditioning;

the end of craving has been reached.

When past conditioning is erased and no fresh one produced,
the mind no longer seeks for future birth.

The seed consumed, cravings no more arise.

Such-minded wise ones cease like [the flame of] this lamp.
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DAY SIX

Sabbe sankhird aniced ti; “Impermanent are all compounded things.”
yada paiiidya passati, When one perceives this with true insight,
atha nibbindati dukkhe— then one becomes detached from suffering;
esa maggo visuddhiya. this is the path of purification.

—Dhammapada, XX. 5 (277)

Sabba-dianam Dhamma-danam jinati, The gift of Dhamma triumphs over all other gifts;
sabbam rasam Dhamma-raso jindti, the taste of Dhamma triumphs over all other tastes;
sabbam ratim Dhamma-rati jinati, the happiness of Dhamma triumphs over all other pleasures;
tanhakkhayo sabba-dukkham jinditi. the eradication of craving triumphs over all suffering.

—Dhammapada, XXIV. 21 (354)
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DAY SEVEN

Vedana samosarand sabbe dhamma.
—Miilaka Sutta, Anguttara Nikaya, VIIIL. ix. 3 (83)

—Kimarammand purisassa sankappa-vitakkdi
uppajjanti ti?
—Nama-risparammand bhante'ti.
—Samiddhi Sutta, Anguttara Nikaya, IX. ii. 4 (14)

Yathd pi vatd dkdse vayanti vividhd puthii,
puratthima pacchimd ca pi, uttard atha dakkhind,
saraja arajd ca pi, sitd unhd ca ekadd,

adhimattd parittd ca, puthii vayanti mdlutd;
tathevimasmim kdyasmim samuppajjanti vedand,
sukha-dukkba-samuppatti, adukkhamasukhba ca ya.
Yato ca bhikkhu dtapi sampajaiisiam na rificati,
tato so vedand sabba parijandti pandito;

So vedana parinindya ditthe dbamme andsavo,
kayassa bheda Dhammattho, sankbyam

Everything that arises in the mind is accompanied
by sensation.

“From what base arise thoughts
and reflections in men?”
“From the base of mind and matter, sir.”

Through the sky blow many different winds,
from east and west, from north and south,
dust-laden and dustless, cold as well as hot,
fierce gales and gentle breezes—many winds blow.
In the same way, in this body, sensations arise,
pleasant, unpleasant, and neutral.
When a bhikkhu, practicing ardently, does
not neglect his faculty of thorough understanding,
such a wise person fully comprehends all sensations.
And having fully comprehended them, within this very life
he becomes freed from all impurities.

nopeti zlm’ﬂgll. At his life’s end, such a person, being established in Dhamma and
—Pathama Akasa Sutta, understanding sensations perfectly, attains the indescribable

Samyutta Nikaya, XXXVI (II). ii. 12 (2) stage.
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DAY SEVEN continued

Yato-yato sammasati
khandhanam udayabbayam,
labhati piti-pamojjam,
amatam tam vijanatam.
—Dhammapada, XX. 15 (374)

Namo tassa bhagavato, arahato,
sammad-sambuddhassa.

Imdya Dhammainudhamma
patipattiyd

Buddbam pijemi,

Dhammam pizjems,

Sangham pijemi.

Whenever and wherever one encounters

the arising and passing away of the mental-physical
structure,

one enjoys bliss and delight, [which lead on to]

the deathless stage experienced by the wise.

Homage to the liberated, the all conquering,
the fully self-enlightened.

By walking on the path of Dhamma, from
the first step to the final goal,

thus I revere the Buddha,

thus I revere the Dhamma,

thus I revere the Sangha.
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DAY SEVEN continued

Ye ca Buddha atita ca,

ye ca Buddha andgata,
paccuppannd ca ye Buddha
aham vandami sabbada.

Ye ca Dhamma atitd ca,
ye ca Dhamma andgata,
paccuppannd ca ye Dhammad
aham vandami sabbada.

Ye ca Sangha atitd ca,

ye ca Sanghd andgatd,
paccuppannd ca ye Sanghi
abam vandami sabbada.

To the Buddhas of the past,
to the Buddhas yet to come,
to the Buddhas of the present

always I pay respects.

To the Dhammas of the past,

to the Dhammas yet to come,
to the Dhamma of the present
always [ pay respects.

To the Sanghas of the past,
to the Sanghas yet to come,
to the Sanghas of the present
always [ pay respects.
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DAY SEVEN continued

Buddha-vandana:

1ti’pi so bhagavd,

araham,

samma-sambuddho,
vijja-carana-sampanno,

sugato,

lokavidi,

anuttaro purisa-damma-sarathi,
satthd deva-manussanam,

Buddho Bhagava'ti.

Dhamma-vandana:
Svdkkhato Bhagavata Dhammo,
sanditthiko,

akdliko,

ehi-passiko,

opanayiko,

paccatam veditabbo vifiiinhi ti.

Homage to the Buddha:

Such truly is he: free from impurities,
having destroyed all mental defilements,
fully enlightened by his own efforts,
perfect in theory and in practice,
having reached the final goal,

knowing the entire universe,
incomparable trainer of men,

teacher of gods and humans,

the Buddha, the Exalted One.

Homage to the Dhamma:
Clearly expounded is the teaching of the Exalted One,

to be seen for oneself,

giving results here and now,

inviting one to come and see,

leading straight to the goal,

capable of being realized for oneself by any intelligent
person.
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DAY SEVEN continued

Sangha-vandana: Homage to the Sangha:
Supagipanno Those who have practiced well

Bhagavato savaka-sarngho. form the order of disciples of the Exalted One.
Ujupatipanno Those who have practiced uprightly

Bhagavato savaka-sarngho. form the order of disciples of the Exalted One.
Nayapatipanno Those who have practiced wisely

Bhagavato savaka-sarngho. form the order of disciples of the Exalted One.
Samicipatipanno Those who have practiced properly

Bhagavato savaka-sarngho. form the order of disciples of the Exalted One.
Yadidam cattéri purisa-yugani, That is, the four pairs of men,
attha-purisa-puggald, the eight kinds of individuals,
esa Bhagavato savaka-sangho; these form the order of disciples of
dhuneyyo, pahuneyyo, the Exalted One;
dakkhineyyo, aiijali-karaniyo, worthy of offerings, of hospitality,
anuttaram puiiiiakkhettam lokassd ti. of gifts, of reverent salutation,

—Maha-Parinibbana Sutta, Digha Nikaya, I1. 3. an incomparable field of merit for the world.
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DAY EIGHT

Aniced vata sankhird, Impermanent truly are compounded things,
uppddavaya-dhammino. by nature arising and passing away.
Uppajjitvd nirujjhanti, If they arise and are extinguished,

tesam vigpasamo sukho. their eradication brings happiness.

—Maha-Parinibbana Sutta, Digha Nikaya, II. 3.

Phutthassa loka-dhammebi, When faced with the vicissitudes of life,
cittam yassa na kampati, one’s mind remains unshaken,

asokam, virajam, khemam, sorrowless, stainless, secure;

etam mangalamuttamam this is the greatest welfare.

—Mangala Sutta, Sutta Nipata, II. 4.
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DAY EIGHT continued

Katvina katthamudaram iva gabbhiniya
Cificdya dutthavacanam janakdya majjbe,
santena soma vidhind jitavd munindo.

Tam tejasa bhavatu te jayamangalini!

—Buddha Jayamangala Attagatha.

Attd hi attano natho,
attd hi attano gati.
Tasma sanifiamay attanam
assam bhadram va vanijo.
—Dhammapada, XXV. 21 (380)

Tying a piece of wood over her belly to
make herself look pregnant,

Cinca abused [the Buddha] in the midst
of all the people.

By peaceful, gentle means the king of
sages was victorious.

By the power of such virtues may you be
blissfully triumphant!

You are your own master,

you make your own future.

Therefore discipline yourself

as a horse-dealer trains a thoroughbred.
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DAY NINE

Pakdrena jandti’ti paniiid. Wisdom is knowing things in different ways.
—Patisambhidimagga Atthakatha I.1.1, Nanakatha

Danam dadantu saddhaya, Give charity out of devotion,

stlam rakkhantu sabbadd, always maintain the moral precepts,

bhavand abhirata hontu, find delight in meditation,

gacchantu devatdgata. and you will attain the celestial life.
—Dukkhappattadigatha
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DAY TEN

Atta-dipa vibaratha,

atta-sarana, ananna-sarand.

Dhamma-dipa viharatha,

Dhamma-sarand, anaiiiia-sarand.
—Maha-Parinibbana Sutta, Digha Nikaya, II.3.

Caratha bhikkhave carikam

babujana-hitdya, bahujana-sukhaya,

lokanukampaya,

atthdya hitaya sukhdaya devamanussanam.

Mai ekena dve dgamittha.

Desetha bhikkhave Dhammam

adikalyanam,

majjhekalyanam, pariyosanakalyanam

sattham sabyaiijanam.

Kevalaparipunnam parisuddham
brahmacariyam pakdsetha.

Santi sattd apparajakkbajatika

assavanatd Dhammassa parihdyanti.

Bhavissanti Dhammassa aitiiatdiro.

—Dutiya Marapasa Sutta, Samyutta Nikaya, VI (I). 5

Make an island of yourself,

make yourself your refuge; there is no other refuge.
Make truth your island,

make truth your refuge; there is no other refuge.

Go your ways, oh monks,
for the benefit and happiness of many,
out of compassion for the world,
for the good, benefit, and happiness
of gods and men.
Let no two go in the same direction.
Teach, oh monks, the Dhamma,
which is beneficial at the beginning,
in the middle, and at the end—
both the spirit and the letter of it.
Make known the Noble Life, which is
fully complete [requiring no addition]
and pure [requiring no subtraction].
There are beings with only a little dust in their eyes
who will be lost unless they hear the Dhamma.
Such persons will understand the truth.
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DAY TEN continued

Ye dhamma hetuppabhava
tesam hetum tathagato dha
tesam ca yo nirodho;
evam vidi mahdsamano.
—Vinaya, Mahavagga, I. 23 (40)

Panniatti thapetvd visesena passati'ti
vipassand.
—Ledi Sayadaw, Paramattha Dipani

Ditthe ditthamattam bhavissati,

sute sutamattam bhavissati,

mute mutamattam bhavissati,

vififiate viifiatamattam bhavissati.
—Udana, I. x

Those phenomena arising from a cause,

of these the Enlightened One has told the cause
and also their cessation;

this is the ‘doctrine’ of the Great Recluse.

Vipassana means observing reality in a special
way, by going beyond apparent truth.

In the seen there will be only the seen;

in the heard there will be only the heard;

in the smelled, tasted, touched there will be
only the smelled, tasted, touched;

In the cognized there will be only the cognized.
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DAY TEN continued

Sabba kaya patisamvedi
assasissami ti sikkhati;
sabba kdya patisamvedi
passasissami ti sikkbati.
—Maha-Satipatthana Sutta,
Digha Nikaya, 22

So kaya-pariyantikam vedanam
vedayamano,
kdya-pariyantikam vedanam
vedaydmi'ti pajandti.
Jivita-pariyantikam vedanam
vedayamano,
Jivita-pariyantikam vedanam
vedayami'ti pajandti
.—Pathama Gelafifia Sutta,

Samyutta Nikaya, XXXVI (II). .7

“Feeling the entire body

I shall breath in”; thus he trains himself.
“Feeling the entire body

I shall breathe out”; thus he trains himself.

Experiencing sensation everywhere
within the limits of the body,
he understands, “I am experiencing sensation
everywhere within the limits of the body.”
Experiencing sensation wherever there is
life within the body,
he understands, “I am experiencing sensation
wherever there is life within the body.”
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DAY TEN continued

1Iti ajjhattam va kdye kdyanupassi viharati,
bahiddha va kaye kayanupassi vibarati,
ajjhatta-bahiddha va kdye kayanupassi vibarati.
Samudaya-dhammanupassi va kayasmim vibarati,
vaya-dhammdénupassi va kdyasmim
vibarati,
samudaya-vaya-dhammanupassi va kayasmim
viharati.
Atthi kdyo ti v pan assa sati paccupatthita hoti,
yavadeva fidnpa-mattaya patissati-mattdya
anissito ca vibarati
na ca kifici loke upddiyati.
Evam pi kho bhikkhave bhikkhu kiye
kdyanupassi viharati.
—Maha-Satipatthana Sutta, Digha Nikaya, 22

Thus he dwells observing body in body internally;

he dwells observing body in body externally

he dwells observing body in body both internally and
externally.

He dwells observing the phenomenon of arising in the
body;

he dwells observing the phenomenon of passing away in
the body;

he dwells observing the phenomenon of
arising and passing away in the body.

Now his awareness is established, “This is body.”

This awareness develops to such an extent that there is
mere understanding and mere observation,

and he dwells detached

and does not cling to anything in the world.

This, oh bhikkhus, is how a bhikkhu
dwells observing body in body.
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DAY TEN continued

Ti-ratana sarana:

Buddham saranam gacchami.
Dhammam saranam gacchami.
Sangham saranam gacchami.

Panca-Sila

Pimatipatd veramant sikkhipadam
samddiyami.

Adinnddand veramani sikkhapadam
samddiyami.

Kamesu micchdcard veramani sikkhapadam
samddiyami.

Musa-vadi veramant sikkhipadam
samddiyami.

Sura-meraya-majja-pamadagthand veramani
sikkhapadam samadiyami.

Refuge in the Triple Gem:

I take refuge in the Buddha.
I take refuge in the Dhamma.
I take refuge in the Sangha.

The Five Precepts:

I undertake the rule of training to abstain
from killing living creatures.
I undertake the rule of training to abstain
from taking what is not given.
I undertake the rule of training to abstain
from sexual misconduct.
I undertake the rule of training to abstain
from wrong speech.
I undertake the rule of training to abstain from intoxicants,
which are causes of intemperate behavior.
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DAY TEN continued

Atthanga-sila:

Pandtipatd veramant sikkhdpadam
samadiyami.

Adinndadana veramani sikkhapadam
samadiyami.

Abrahmacariya veramani sikkhdpadam
samddiyami.

Musa-vadi veramani sikkhipadam
samadiyami.

Sura-meraya-majja pamadatthina
veramani sikkhdpadam samadiyami.

Vikdla bhojand veramani sikkbdapadam
samddiyami.

Nacca-gita-vidita-visitka-dassana-mala-gandha-
vilepana-dharana-mandana-vibhisanatthina
veramani sikkhdapadam samadiyami.

Ucca-sayana maha-sayand veramani
stkkhapadam samddiyami.

The Eight Precepts:

I undertake the rule of training to abstain
from killing living creatures.
I undertake the rule of training to abstain
from taking what is not given.
I undertake the rule of training to abstain
from incelibacy.
I undertake the rule of training to abstain
from wrong speech.
I undertake the rule of training to abstain from intoxicants,
which are causes of intemperate behavior.
I undertake the rule of training to abstain
from eating at the wrong time.
I undertake the rule of training to abstain
from dancing; singing, instrumental music; worldly en-
tertainments; adorning oneself with garlands, perfumes,
or cosmetics; wearing jewelry.
I undertake the rule of training to abstain
from using high or luxurious beds.
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GLOSSARY OF PALI TERMS

Acariya teacher, guide.

Adhitthana strong determination. One of the ten pdrami.

Akusala unwholesome, harmful. Opposite kusala.

Ananda bliss, delight.

Anapina respiration. Andpdna-sati: awareness of respiration.

Anatta nonself, egoless, without essence, without substance. One of the
three basic characteristics. See lakkhana.

Anicca impermanent, ephemeral, changing. One of the three basic char-
acteristics. See lakkhana.

Arahant / arahat liberated being; one who has destroyed all his mental
impurities. See Buddha.

Ariya noble; saintly person. One who has purified his mind to the point
that he has experienced the ultimate reality (7i6bina). There are four
levels of ariya, from sotapanna (‘stream-enterer’), who will be reborn
a maximum of seven times, up to arahat, who will undergo no further
rebirth after his present existence.

Ariya atthangika magga the Noble Eightfold Path. See magga.

Ariya sacca Noble Truth. See sacca.

Asubha impure, repellent, not beautiful. Opposite subha, pure, beautiful.

Assutava / assutavant uninstructed; one who has never even heard the
truth, who lacks even suta-maya pannd, and therefore cannot take any
steps towards his liberation. Opposite sutava.

Avijja ignorance, illusion. The first link in the chain of Conditioned
Arising (paticca samuppdda). Together with rdga and dosa, one of the
three principal mental defilements. These three are the root causes of
all other mental impurities and hence of suffering. Synonym of moha.

Ayatana sphere, region, esp. the six spheres of perception (saldyatana),
L.e. the five physical senses plus the mind, and their corresponding
objects, namely:
eye (cakkhun) and visual objects (ripa),
ear (sota) and sound (sadda),
nose (ghina) and odor (gandha),
tongue (jivhd) and taste (rasa),
body (kdya) and touch (photthabba),
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mind (mano) and objects of mind, i.e. thoughts of all kinds (dhamma).
These are also called the six faculties. See indriya.

Bala strength, power. The five mental strengths are faith (saddha), effort
(viriya), awareness (sati), concentration (samddhi), wisdom (paiiiid).
In less developed form, these are called the five faculties. See indriya.

Bhanga dissolution. An important stage in the practice of Vipassana,
the experience of the dissolution of the apparent solidity of the body
into subtle vibrations which are constantly arising and passing away.

Bhava (the process of) becoming. Bhava-cakka: the wheel of continuing
existence. See cakka.

Bhavana mental development, meditation. The two divisions of bhdvana
are the development of calm (samatha-bhivana), corresponding to
concentration of mind (samddhi), and the development of insight
(vipassand-bhivand), corresponding to wisdom (paiiiia). Development
of samatha will lead to the states of jhina; development of vipassani
will lead to liberation. See jhina, pannd, samadhi, vipassand.

Bhavana-maya pafifia wisdom developing from personal, direct experi-
ence. See paiiiid.

Bhavatu sabba mangalam “May all beings be happy.” A traditional phrase
by which one expresses one’s goodwill towards others. (Literally, “May
there be every happiness.”)

Bhikkhu (Buddhist) monk; meditator. Feminine form bhikkhuni: nun.

Bodhi enlightenment.

Bodhisatta literally, ‘enlightenment-being.” One who is working to become
a Buddha. Used to designate Siddhattha Gotama in the time before
he achieved full enlightenment. Sanskrit bodhisattva.

Bojjhanga factor of enlightenment, i.e. quality that helps one to attain
enlightenment. The seven such factors are awareness (sa), penetrat-
ing investigation of Dhamma (Dhamma-vicaya), effort (viriya), bliss
(piti), tranquillity (passaddhi), concentration (samddhi), equanimity
(upekkha).

Brahma inhabitant of the higher heavens; the term used in Indian religion
to designate the highest being in the order of beings, traditionally con-
sidered to be an almighty Creator-God, but described by the Buddha
as subject, like all beings, to decay and death.

Brahma-vihara the nature of a brahmad, hence sublime or divine state of
mind, in which four pure qualities are present: selfless love (mertd),
compassion (karund), joy at the good fortune of others (muditd),
equanimity towards all that one encounters (upekkha); the systematic
cultivation of these four qualities by a meditation practice.
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Brahmacariya celibacy; a pure, saintly life.

Brahmana literally, a pure person. Traditionally used to designate a
member of the priestly caste in India. Such a person relies on a deity
(Brahma) to ‘save’ or liberate him; in this respect he differs from the
samana. The Buddha described the true brihmana as one who has
purified his mind, i.e. an arahat.

Buddha enlightened person; one who has discovered the way to liberation,
has practiced it, and has reached the goal by his own efforts. There
are two types of Buddha:

1) pacceka-buddha, ‘lone’ or ‘silent’ Buddha, who is unable to teach the
way he has found to others;

2) sammd-sambuddha, ‘full’ or ‘perfect’ Buddha, who is able to teach
others.

Cakka wheel, Bhava-cakka, wheel of continuing existence (i.e. process
of suffering), equivalent to samsdra. Dhamma-cakka, the wheel of
Dhamma (i.e. the teaching or process of liberation). Bhava-cakka
corresponds to the Chain of Conditioned Arising in its usual order.
Dhamma-cakka corresponds to the chain in reverse order, leading not
to the multiplication but to the eradication of suffering.

Cinta-maya-pafiia wisdom gained by intellectual analysis. See paiiia.

Citta mind. Citzanupassand, observation of the mind. See satiparthina.

Dina charity, generosity, donation. One of the ten pdrami.

Dhamma phenomenon; object of mind; nature; natural law; law of
liberation, i.e. teaching of an enlightened person. Dhammanupassand,
observation of the contents of the mind. See satiparthina. (Sanskrit
dharma.)

Dhatu element (see mahd-bhiitini); natural condition, property.

Dosa aversion. Together with rdga and moha, one of the three principal
mental defilements.

Dukkha suffering, unsatisfactoriness. One of the three basic characteristics
(see lakkhana). The first Noble truth (see sacca).

Gotama family name of the historical Buddha. (Sanskrit Gautama.)

Hinayana literally, ‘lesser vehicle.” Term used for Theravadin Buddhism
by followers of other schools. Pejorative connotation.

Indriya faculty. Used in this work to refer to the six spheres of perception
(see dyatana) and the five mental strengths (see bala).

Jati birth, existence.

Jhana state of mental absorption or trance. There are eight such states
which may be attained by the practice of samddhi, or samatha-bhivani
(see bhdavand). Cultivation of them brings tranquillity and bliss, but
does not eradicate the deepest-rooted mental defilements.
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Kalapa / attha-kalapa smallest indivisible unit of matter, composed of the
four elements and their characteristics. See mahai-bhiitani.

Kalyana-mitta literally, ‘friend to one’s welfare,” hence one who guides a
person towards liberation, i.e. spiritual guide.

Kamma action, specifically an action performed by oneself that will have
an effect on one’s future. See sankhira. (Sanskrit karma.)

Kaya body. Kiyinupassand, observation of body. See satipatthina.

Khandha mass, group, aggregate. A human being is composed of five
aggregates: matter (7pa), consciousness (vififidna), perception (saiiiid),
feeling / sensation (vedand), reaction (sankhdra).

Kilesa mental defilements, negativity, mental impurity. Anusaya kilesa,
latent defilement, impurity lying dormant in the unconscious.

Kusala wholesome, beneficial. Opposite akusala.

Lakkhana sign, distinguishing mark, characteristic. The three charac-
teristics (ti-lakkhana) are anicca, dukkha, anatta. The first two are
common to all conditioned phenomena. The third is common to all
phenomena, conditioned and unconditioned.

Lobha craving. Synonym of rdga.

Loka 1. the macrocosm, i.e. universe, world, plane of existence; 2. the
microcosm, i.e. the mental-physical structure. Loka-dhammad, worldly
vicissitudes, the ups and downs of life that all must encounter, that
is, gain or loss, victory or defeat, praise or blame, pleasure or pain.

Magga path. Ariya atthangika magga, the Noble Eightfold Path leading
to liberation from suffering. It is divided into three stages or trainings:

L. sila, morality, purity of vocal and physical actions:
i. sammad-vdca, right speech;
ii. sammd-kammanta, right actions;
iii samma-ajiva, right livelihood;

11. samadpi, concentration, control of one’s own mind:
iv. samma-vdyama, right effort;
v. sammad-sati, right awareness;
iv. samma-samddpi, right concentration;

1. pasing, wisdom, insight which totally purifies the mind:
Vil. sammd-sankappa, right thought;
viii samma-ditthi, right understanding.

Magga is the fourth of the Four Noble Truths. See sacca.

Maha-bhiatani the four elements, of which all matter is composed:
pathavi-dhitu—earth element (weight);
apo-dhdtu—water element (cohesion);
tejo-dhdtu—iire element (temperature);
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vayo-dhdtu—air element (motion).

Mahayana literally, ‘great vehicle,” The type of Buddhism that developed
in India a few centuries after the Buddha and that spread north to
Tibet, China, Viet Nam, Mongolia, Korea, and Japan.

Mangala welfare, blessing, happiness.

Mara death; negative force, evil one.

Metta  selfless love and good will. One of the qualities of a pure mind
(see Brahma-vihira); one of the parami. Metta-bhivand, the systematic
cultivation of metta by a technique of meditation.

Moha ignorance, delusion. Synonym of avzjjd. Together with rdga and
dosa, one of the three principal mental defilements.

Nama mind. Nama-ripa, mind and matter, the mental-physical con-
tinuum. Nama-rigpa-viccheda, the separation of mind and matter
occurring at death or in the experience of nibbina.

Nibbana extinction; freedom from suffering; the ultimate reality; the
unconditioned. (Sanskrit nirvina.)

Nirodha cessation, eradication. Often used as a synonym of nibbina.
Nirodha-sacca, the truth of the cessation of suffering, third of the Four
Noble Truths. See sacca.

Nivarana obstacle, hindrance. The five hindrances to mental development
are craving (kdmacchanda), aversion (vydpdda), mental or physical
sluggishness (thina-middha), agitation (uddhacca-kukkucca), doubt
(vicikiccha).

Olarika gross, coarse. Opposite sukbuma.

Pali line; text; the texts recording the teaching of the Buddha; hence lan-
guage of these texts. Historical, linguistic, and archaeological evidence
indicates that this was a language actually spoken in northern India at
or near the time of the Buddha. At a later date the texts were translated
into Sanskrit, which was exclusively a literary language.

Pafifia wisdom. The third of the three trainings by which the Noble Eight-
fold Path is practiced (see magga). There are three kinds of wisdom:
received wisdom (suta-mayd pannd), intellectual wisdom (cinta-maya
paiiiid), and experiential wisdom (bhiavand-mayd paiiiia). Of these, only
the last can totally purify the mind; it is cultivated by the practice of
vipassand-bhavand. Wisdom is one of the five mental strengths (see
bala), and one of the ten pdrami.

Parami/ paramita perfection, virtue; wholesome mental quality that helps
to dissolve egoism and thus leads one to liberation. The ten parami
are: charity (dana), morality (sila), renunciation (nekkhamma), wisdom
(pannd), effort (viriya), tolerance (khanti), truthfulness (sacca), strong
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determination (adhitthina), selfless love (mettd), equanimity (upekkhda)

Paticca samuppada the chain of Conditioned Arising; causal genesis. The
process, beginning in ignorance, by which one keeps making life after
life of suffering for oneself.

Paja honor, worship, religious ritual or ceremony. The Buddha instructed
that the only proper p#jd to honor him is the actual practice of his
teachings, from the first step to the final goal.

Pufifia virtue; meritorious action, by performing which one attains hap-
piness now and in future. For a lay person, puisid consists in giving
charity (ddana), living a moral life (sila), and practicing meditation
(bhivana).

Raga craving. Together with dosa and moha, one of the three principal
mental defilements. Synonym of lobha.

Ratana jewel, gem. 77-ratana: the Triple Gem of Buddha, Dhamma,
and Sangha.

Rapa 1. matter; 2. visual object. See dyatana, khandha.

Sacca truth. The Four Noble truths (#riya-sacca) are:

1. the truth of suffering (dukkha-sacca);

2. the truth of the origin of suffering (samudaya-sacca);

3. the truth of the cessation of suffering (nirodha-sacca);

4. the truth of the path leading to the cessation of suffering (magga-sac-
ca).

Sadhu  well done; well said. An expression of agreement or approval.

Samadhi concentration, control of one’s own mind. The second of the
three trainings by which the Noble Eightfold Path is practiced (see
magga). When cultivated as an end in itself, it leads to the attainment
of the states of mental absorption (jAdna), but not to total liberation
of the mind. Three types of samddhi are:

1. kbanika samddhi, momentary concentration, concentration sus-
tained from moment to moment;

2. upacdra samddhi, ‘neighborhood’ concentration of a level approach-
ing a state of absorption;

3. appand samddhi, attainment concentration, a state of mental absorp-
tion (jhina).

Of these, khanika samddhi is sufficient preparation in order to be able

to begin the practice of vipassand.

Samana recluse, wanderer, mendicant. One who has left the life of a
householder. While a brahamana relies on a deity to ‘save’ or liberate
him, a samana seeks liberation by his own efforts. Hence the term can
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be applied to the Buddha and to his followers who have adopted the
monastic life, but it also includes recluses who are not followers of the
Buddha. Samana Gotama (‘Gotama the recluse’) was the common form
of address used for the Buddha by those who were not his followers.

Samatha calm, tranquillity. Samatha-bhivana, the development of calm;
synonymous with samddhi. See bhivand.

Sampajana having sampajaiiiia. See following.

Sampajafifia understanding of the totality of the mind-matter phenom-
enon, i.e. insight into its impermanent nature at the level of sensation.

Samsara cycle of rebirth; conditioned world; world of suffering.

Samudaya arising, origin. Samudaya-dhamma, the phenomenon of aris-
ing. Samudaya-sacca, the truth of the origin of suffering, second of
the four Noble Truths.

Sangha congregation; community of riya, i.e. those who have experienced
nibbana; community of Buddhist monks or nuns; a member of the
ariya-sangha, bhikkhu-sangha or bhikkhni-sangha.

Sankhira (mental) formation; volitional activity; mental reaction; mental
conditioning. One of the five aggregates (khandha), as well as the
second link in the Chain of Conditioned Arising (paticca samuppida).
Sankhdrais the kamma, the action that gives future results and that thus
is actually responsible for shaping one’s future life. (Sanskrit sanskdra).

Sankharupekkha literally, equanimity towards sazkhdra. A stage in the
practice of Vipassana, subsequent to the experience of bhanga, in which
old impurities lying dormant in the unconscious rise to the surface
level of the mind and manifest as physical sensations. By maintaining
equanimity (upekkhd) towards these sensations, the meditator creates
no new sankhdrdand allows the old ones to pass away. Thus the process
leads gradually to the eradication of all sankhira.

Safifia (from samyutta-fiand, conditioned knowledge) perception, recogni-
tion. One of the five aggregates (khandha). It is ordinarily conditioned
by one’s past sankhdrd, and therefore conveys a colored image of
reality. In the practice of Vipassana, sa77id is changed into pa7iid, the
understanding of reality as it is. It becomes anicca-safiiia, dukkha-saiiiia,
anattd-saiiid, asubba-saniid—:that is, the perception of impermanence,
suffering, egolessness, and of the illusory nature of physical beauty.

Sarana shelter, refuge, protection. 77-sarana: Triple Refuge, i.e. refuge in
Buddha, Dhamma and Sangha.

Sati awareness. A constituent of the Noble Eightfold Path (see magga), as
well as one of the five mental strengths (see ba/a) and the seven factors of
enlightenment (see bojjhanga). Andpina-sati, awareness of respiration.

Satipatthana the establishing of awareness. There are four interconnected
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aspects of satipatthina:

1. observation of body (kdydnupassand);

2. observation of sensations arising within the body (vedandnupassana);
3. observation of mind (cittanupassand);

4. observation of the contents of the mind (dhammanupassana)

All four are included in the observation of sensations, since sensations
are directly related to body as well as to mind. The Maha-Satipatthina
Suttanta (Digha Nikdya, 22) is the main primary source in which the
theoretical basis for the practice of vipassand-bhivand is explained.

Sato aware. Sato sampajino; aware with understanding of the imperma-
nent nature of the mental-physical structure in its totality, by means
of observation of sensations.

Siddhattha literally, ‘one who has accomplished his task.” The personal
name of the historical Buddha. (Sanskrit Siddhartha.)

Sila  morality; abstaining from physical and vocal actions that cause harm
to oneself and others. The first of the three trainings by which the
Noble Eightfold Path is practiced (see magga). For a lay person, sila
is practiced in daily life by following the Five precepts.

Sotapanna one who has reached the first stage of saintliness, and has
experienced nibbina. See ariya.

Sukha pleasure happiness. Opposite dukkha.

Sukhuma subtle, fine. Opposite oldrika.

Suta-maya pafifia literally, wisdom gained from listening to others. Re-
ceived wisdom. See paiiid.

Sutava / sutavant instructed; one who has heard the truth, who has suzta-
mayd pannda. Opposite assutavd.

Sutta discourse of the Buddha or one of his leading disciples. (Sanskrit
sutra.)

Tanha literally, ‘thirst.” Includes both craving and its reverse image
of aversion. The Buddha identified zaphad as the cause of suffering
(samudaya-sacca) in his first sermon, the “Discourse Setting in Mo-
tion the Wheel of Dhamma” (Dhammacakkappavattana Sutta). In the
Chain of Conditioned Arising (paticca samuppida) he explained that
taphd originates as a reaction to bodily sensations.

Tathagata literally, ‘thus gone’ or ‘thus come.” One who by walking on
the path of reality has reached ultimate reality, i.e. an enlightened
person. The term by which the Buddha commonly referred to himself.

Theravada literally, ‘teaching of the elders.” The teachings of the Bud-
dha, in the form in which they have been preserved in the countries of
south Asia (Burma, Sri Lanka, Thailand, Laos, Cambodia). Generally
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recognized as the oldest form of the teachings.

Ti-lakkhana see lakkhapa.

Tipitaka literally, ‘three baskets.” The three collections of the teachings
of the Buddha namely:

1. Vinaya-pitaka, the collection of monastic discipline;

2. Sutta-pitaka, the collection of discourses;

3. Abhidhamma-pitaka, the collection of the higher teaching, i.e. system-
atic philosophical exegesis of the Dhamma. (Sanskrit 77ipitaka.)

Ti-ratana see razana.

Udaya arising. Udayabbaya, arising and passing away, i.e. impermanence
(also udaya-vyaya). Experiential understanding of this reality is achieved
by observation of the constantly changing sensations within oneself.

Upadana attachment, clinging.

Upekkha equanimity; the state of mind free from craving, aversion,
ignorance. One of the four pure states of mind (see Brahma-vibdra),
the seven factors of enlightenment (see bojjharnga), and the ten pdarami.

Uppada appearance, arising. Uppdda-vaya, arising and passing away.
Uppdida-vaya-dhammino, having the nature of arising and passing away.

Vaya / vyaya passing away, decay. Vaya-dhamma, the phenomenon of
passing away.

Vedana feeling / sensation. One of the five aggregates (khandha). De-
scribed by the Buddha as having both mental and physical aspects;
therefore vedand offers a means to examine the totality of the mental-
physical phenomenon. In the Chain of Conditioned Arising (paticca
samuppdda), the Buddha explained that mnhd, the cause of suffering,
arises as a reaction to vedand. By learning to observe vedand objectively
one can avoid any new reactions, and can experience directly within
oneself the reality of impermanence (anicca). This experience is essential
for the development of detachment, leading to liberation of the mind.

Vedananupassana  observation of sensations within the body. See
satipatthana.

Vififiana consciousness, cognition. One of the five aggregates (khandhd).

Vipassana  introspection, insight which purifies the mind; specifically
insight into the impermanent, suffering, and egoless nature of the
mental-physical structure. Vipassand-bhiavand, the systematic develop-
ment of insight through the meditation technique of observing the
reality of oneself by observing sensations within the body.

Viveka detachment; discriminatory intelligence.

Yatha-bhata literally, ‘as it is.” The existing reality. Yatha-bhita-iidna-
dassana, knowledge-realization of truth as it is.
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Vipassana Meditation Centers

Courses of Vipassana meditation in the tradition of Sayagyi U
Ba Khin as taught by S.N. Goenka are held regularly in many

countries around the world.

Information, worldwide schedules and application forms are
available from the Vipassana website:

www.dhamma.org
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http://www.pariyatti.org

ABOUT PARIYATTI

Pariyatti is dedicated to providing affordable access to authentic
teachings of the Buddha about the Dhamma theory (pariyarti)
and practice (patipatti) of Vipassana meditation. A 501(c)(3) non-
profit charitable organization since 2002, Pariyatti is sustained by
contributions from individuals who appreciate and want to share
the incalculable value of the Dhamma teachings. We invite you
to visit www.pariyatti.org to learn about our programs, services,
and ways to support publishing and other undertakings.

Pariyatti Publishing Imprints
Vipassana Research Publications (focus on Vipassana as taught
by S.N. Goenka in the tradition of Sayagyi U Ba Khin)

BPS Pariyatti Editions (selected titles from the Buddhist Publica-
tion Society, copublished by Pariyatti in the Americas)
Pariyatti Digital Editions (audio and video titles, including dis-
courses)

Pariyarti Press (classic titles returned to print and inspirational
writing by contemporary authors)

Pariyatti enriches the world by
¢ disseminating the words of the Buddha,
* providing sustenance for the seeker’s journey,

¢ illuminating the meditator’s path.
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