Vuot Thodt Tram Ludn Sdu Néo
Thién Phic

Sdu Néo Tram Ludn Ciia Chiing Sanh la
gi? Theo Kinh Phiing Tung trong Truong B
Kinh, tdt cd chiing sanh trong céi Ta Ba ndy déu
phdi chiu sanh tit vd tdi sanh ludn chuyén khong
ngung theo ludt nhdn qud, sanh vao néo nao tity
theo nhitng hanh dong trong mét hodc nhiéu
kiép trudc quyét dinh. Trong Phdt gido, cdc néo
ndy dugc miéu td bing cdc tai hoa hay cdc phdn
ciia bdnh xe sanh tit. Bdnh xe ndy do cdc hanh
dong phdt sanh tir vé minh ciia ta vé chdn tdnh
cudc sinh tén, do cdc nghiép luc tir qud khit vo
thity thiic ddy, do sy them mudn khodi lac ciia
cdc thitc gidc ciia chiing ta, va sw bdm viu ciia
chiing ta vao nhitng khodi lac ndy tiép tuc lam
né xoay van, dua dén su quay vong bdt tdn ciia
sinh t va tdi sanh ma ching ta bi tréi budc
trong &y. Chiing sanh tao cdc nghiép khdc nhau
réi bi nghiép luc thic ddy, din ddt dén sdu logi
ddu thai, qua lai trong sdu néo, sanh roi t, tit
réi sanh, nhu bdanh xe xoay vdn, khéng bao gio
ditng nghi, hodc vao dia nguc, hodc lam quy
doi, hodc lam siic sanh, hodc A Tu La, hodic lam
nguoi, hodc lam troi, Puic Phdt goi do la ludn
chuyén trong luc dao. Sdu néo dwong tran gom
ba duong dudi (Ha Tam PO6) hay ba duong dit,
va ba duong trén (Thugng Tam DO) hay ba
duong lanh.

1. Vong Tram Ludn Theo Quan Piém Phdt Gido:

Trong Phat gido, “trAm ludn” 12 mot thuit ngit khdc cda tir luan
hdi, va nghia ciin ban ctia “ludn hdi” 13 “chuyén cu’”. Than nay chét dé
tdi sanh vao thian khdc. Noi chiing sanh diu thai (tdi sanh) tiy thudc
vao nghiép t6t hay x4u clia titng chling sanh. Niém tin ching sanh, ké
cd con ngudi c6 mot chudi dai nhiéu ddi song, va chi dirng lai khi nao
khong con su chdp thli vao bat ctf thit gi trén ddi nay. Piu nay chi x4y
ra khi da tim tha'y Phat tainh. PAy 13 niém tin rat phS bié€n trong cic tin
dd Phat gido. Th& gidi ndy 13 Ta ba hay Niét ban 13 hoan toin tiy



thudc vao trang thdi tim. N&u tAm gidc ngd thi th€ gidi ndy 1a Niét
ban. N&€u tim mé md thi 1ap tic th& gidi ndy bi€n thanh Ta Ba. Luin
12 bdnh xe hay c4i vong, hdi 12 trd lai; luAn hdi 1a cdi vong quanh quin
cif xoay van. Vi nhitng ai bi€t tu thi ta ba 1a Ni€t Ban, va Niét Ban 1a
ta ba. Luan hdi 13 thin nay chét, than kia sanh. Chiing sanh sanh ti vi
nghiép lyc.

Ditc Phat day: “Chang phdi bay 1én khong trung, ching phai lin
xudng ddy bé, ching phai chui vao hang siu nii thim, di tim khip th&
gian ndy, ching ro ndi ndo trén khdi tif than.” Sy tdi sanh 1a do hau
qua cda nghiép. Hoc thuy€t tdi sanh dugc moi trudng phdi Phat gido
tdn déng (ing ho). Theo hoc thuyét nay, tit cd chiing sanh déu mic
ket trong vong luan hdi sanh, ti¥, tdi sanh, va hién trang ctia ho 1a do
nhitng hainh dong trong qui khit hay nghiép ma c6. Theo niém tin Phat
gido, khong c6 su dau thai ciia mot linh hon hay mot chit nao tir mot
than xdc ndy d&€n mdt than xdc khic. Theo Dic Phat thi tdi sanh xdy ra
1ap tic sau khi chét, thic ¢6 tinh chat sinh diét khong ngirng. Khong ¢
khodng cdch giita cdi ch&t va sy tdi sanh k€ ti€p. Vao lic chiing ta chét
thi ldc sau tdi sanh xuat hién, c4 trén binh dién con ngudi cling nhu chu
thién, dia nguc, nga quy, thd vat, va a tu la. C4i thuc sy xdy ra ti€n
trinh tu tudng chd dong clia ngudi sip chét (Javana) phéng ra mot s6
luc thay d6i tiy theo sy thanh tinh clia nim chip tu tudng trong loat
nay. Nhitng luc ndy goi la “ning lugng nghiép” (Karma vega) tu' n6 16i
cudn vao 16p vat chit tao ra bdi cha me trong da con ngudi me. Uin
vat chat trong hop chit phdi thai phdi c6 nhitng dic tinh kha di ¢6 thé
ti€p nhin loai ning lugng nghiép dic biét nay. Sy 16i cudn theo cich
thic nay cla nhitng loai uin vat chat khic nhau tao ra bdi cha me xuit
hién do hoat dong ctia c4i chét va dem lai sy tdi sinh thuin 1gi cho
ngudi sip chét. Mot tur tudng bat thién s& dwa d€n mot sy tdi sanh
khong thuin 1¢i. Khi diu thai, mdi mdi chiing sanh déu c6 hinh ding
x4Au dep, sang hén khidc nhau, d6 déu 1a do cdc nghiép nhin di tao ra
khi con mang thin tién hitu cdm thanh. Vi vong sanh tif nay khong
tranh dudc quan hé véi khd dau va chét chéc, Phat gido cho ring thoat
khéi luan hdi 12 muc tiéu ma ai cling mong mudn. Piéu nay dudc thuc
hién qua viéc tu tip, quan trong nhit 1 thién dinh vé thyc chit cia van
hitu. Hoc thuy&t tdi sanh trd nén trd ngai cho Phat tr hién thdi, nhat 1a
nhitng ngudi cdi dao tir nhitng qudc gia TAy phuong, noi ma nén vin
héa khong chidp nhin ¥ niém tdi sanh. Tuy nhién, hoc thuyét nay lai



vO cling quan trong trong quan diém Phat gido, vi tit cd nhitng thdi do
thanh khin tu tip déu phat xuat tir viéc thong hiéu hoc thuyét t4i sanh.

Theo Phat gido, su tdi sanh 1a sy tdi két hop cla th€ xdc va tinh
than. Sau khi than vat chat chét di, thi thin thic hay tim sé& tdi phoi
hgp mot hinh thifc vat thé mdi d€ trd thanh mot sy hién hitu khac. Sy
tdi sanh 13 do hau qua cla nghiép. Theo niém tin Phat gido, khong c6
sy dAu thai ctia mot linh hdn hay mot chat ndo tif mot than xdc niy dén
mot than x4c khdc. C4i thyc sy xdy ra ti€n trinh tv twdng chi dong cla
ngudi sip chét (Javana) phdng ra mot s luc thay d6i tuy theo sy thanh
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tinh cia nim chap tu tudng trong loat ndy. Nhitng luc ndy goi 1a “ning
lugng nghiép” tw nd 16i cudn vao 16p vat chat tao ra bdi cha me trong
da con ngudi me. U4n vat chat trong hdp chit phoi thai phai c6 nhitng
dic tinh kha di c6 thé ti€p nhan loai ning lugng nghiép dic biét ndy.
Su 16i cudn theo cdch thiic nay clia nhitng loai udn vat chat khac nhau
tao ra bdi cha me xuat hién do hoat dong clia cdi chét va dem lai su tdi
sinh thuan 1¢i cho ngudi sip chét. Mot tu tudng bat thién s& dwa dén
mot sy tdi sanh khong thuin 1¢i. Khi ddu thai, mdi mdi chiing sanh déu
c6 hinh ddng xiu dep, sang hén khic nhau, d6 déu la do cdc nghiép
nhén di tao ra khi con mang than tién hitu cAm thanh.

Theo Kinh Phiing Tung trong Truding B Kinh, c6 bon loai tdi sanh
c6 thé c6 d6i v6i nhitng sanh linh trong sdu dudng (tit ca ching sanh
déu dugc sanh ra dudi bon hinh thiic d€ di vao trong luc dao luin hdi).
Thtt nhat 1a “Thai Sanh”. DAy 1a mot trong t& sanh, thai sanh 12 mot
hinh thdc sanh ra tif trong thai me. Trudc khi ¢6 sy phén chia trai géi,
chiing sanh déu & trong tinh trang héa sanh (vé sau nay do c6 tinh dim
duc ma chia thanh trai gdi va bit dau c6 thai sanh). Trong dao Phat, tir
ngit nay ciing danh cho nhitng ngudi ving sanh Cuc Lac trong nhitng
bip sen vi khong c6 1ong tin ndi Phat A Di Pa, ma chi tin vao tu luc
niém Phat. Ho phdi & tai ddy trong mot thdi gian dai ma khong thiy
Phat, BO T4t, hay Thdnh chiing; ciing khdng nghe dudc gido thuyét clia
Phat (khdng thdy Tam B&o). Tinh trang niy con dugc goi la “thai
cung” vi ching sanh & trong bung me khdng thidy dudc dnh nhat
nguyét. Th nhi 12 “Noan sanh”, tdc 1a loai sanh tir triing, nhu loai
chim; loai nay & trong trifng tao thanh hinh thé, ding ngay thi tritng v3
ra, nhu lodi ga vit, chim, ngdng, van van. Thit ba 1a loai “Thap sanh”
hay han nhiét hda hgp sinh. Loai sanh tif noi 4m thap, nhu con tring
dua vao chd 4m thAp ma sanh ra; loai ndy do stic néng lanh hoa hiép



ma sanh ra, & chd 4m thap, nuong theo chit w6t ma tho hinh sanh thé
nhu cdc loai con trung, buém, sdu bo, cd, tom, van van. Tht tu la loai
“Ho6a sanh”. Khong nuong twa vao diu, khong nuong theo chiing tdc,
ciing ching nhd nhian duyén clia cha me, ma chi dya vao nghiép luc
ma khdi sanh nhu loai voi héa thanh rudi, buém bdi siu ma hda sanh
ra, hay chiing sanh trong chu thién, dia nguc va so ki€p ching sanh.
Ngudi ta néi nhitng ching sanh nay, ngay khi chAm ddt ddi trude thi
lap téc héa than thy theo nghiép luc, chit khong nhd su trg gitdp cda
cha me hay bAt cd tdc nhan nao khdac. Mot trong bdn hinh thifc sanh.
Hoéa sinh tryc ti€p hay khong dwa vao dau bdng nhién ma sinh ra,
khong c6 cha me. Biing cdch héa sanh ndy, chu B6 T4t tir cung trdi
DPAau Suit c¢6 thé xud't hién trén trin th& bat cif lic nao tuy y dé citu do
chiing sanh (chu Phat va chu B T4t déu bit ngudn tir sy héa sanh ky
diéu nhv vay). Nhitng hinh thitfc héa sanh nhw mdi, A Tu La, Nga quy,
chiing sanh dia nguc, c4 chiing sanh trén Tinh D9, hay 1a th& gidi méi
khdi dau (con ngudi ki€p so). Pay 12 mot trong bon hinh thic sanh sin
ctia ching sanh, khong c¢6 cha me, ma 16n 1€n tic thi.

Theo céc truyén thdng Mat gido, nhd vio quin tri thim siu vé
céch thitc ma cdc phap hién hitu, D¢ Phit bi€t riing cdc trang thdi
nhiéu loan va nghiép luc khi€n cho chiing sanh phai bi tdi sanh. Vao
lic sdp chét, pham phu thudng them khat va niu kéo thin x4dc. Pén khi
cdi ché&t gin ké va hién nhién thi ching ta bén 14ap tic nim chic mot
than thé khéc. Hai sy vuéng mic tham 4i va chdp thii hanh si nhu hai
duyén phdi hgp nhau 1am cho nhitng diu 4n nghiép thic chin mudi
trong gidy phiit chiing ta ménh chung. Khi nhitng ddu 4n nghiép thic
nay bit du chin mudi thi cdi y clia ngudi dang chét 1ap titc bi 16i cudn
vao mdt xdc than khdc va ki€m céch tdi sanh vao thin xdc dé6. Trong
trudng hop clia loai ngudi thi sau khi trdi qua giai doan trung Am gitta
mang sdng ndy va mang song k€& ti€p, tAm thifc ching ta di vao mot
cdi tritng da thu tinh. Theo ngay thdng chiing ta phat trién cdc uin clia
mot con ngudi gdm than thé va y thic. Trong ddi song mdi nay, chiing
ta nhan thic ngudi va su vat nhd vao cdc gidc quan mdi. Pang khi cdm
nhan niém vui ndi budn, chiing ta khdi sanh chap thii, sin han hay binh
than. Nhitng dong luc nay thic ddy ching ta hanh dong, va nhiing
hanh dong clia chiing ta lai tao thém nhiéu ddu 4n mdi nita trong dong
chdy tim thitc, nén d&n khi chiing ta sip stta phdi vinh vién tir bd xéc
than thi ching ta lai mdt 1an nita bi thdi thic tim tdi sanh trong mot



than xdc khdc. Vong tron tdi sanh goi 1a Luan hdi. Luan hdi khdng
phdi 12 mdt cdnh gidi, n6 ciing khong phdi Ia th€ gidi clia ching ta. N6
12 vong ludn hdi sanh i, tifc 13 tinh trang ma chiing ta nhin 14y hét
cudc sinh ton nay d&n cudc sinh tdn khac dudi sy diéu khién clia nhitng
sttc manh nhiéu loan va nhitng hanh dong tao nghiép. Nhu vay chinh
ning lugng cla ching ta da khi€n cho ching ta tdi sanh va trudng
thanh nhu ching ta hién 1. Tuy nhién, nghiép khong phdi 12 mot khdi
dong citng, va doi song chiing ta khong mang tinh c¢6 dinh ctia dinh
ménh d3 dugc dinh sdn. TAt ¢ déu tly thudc vao hoan cinh ma ching
ta dang song va trang thdi tAim ¥ cda ching ta. Hon nifa, ching ta ¢
kha ning ki€m sodt dugc hanh dong ctia minh va qua d6 dinh dang cho
tuong lai. Pay la quy ludt ciia nghiép, 1a sy van hanh ciia nguyén nhan
va hdu qua trong dong chdy tAm thdc cla chiing ta. Ching ta cdim nhin
niém vui hay ndi budn 1a do nhitng hanh dong c6 tic y ma ching ta da
lam trong qud khd. TAm y cta ching ta truGc day da tao tdc nhitng
hanh ddng hay nhitng hanh nghiép. Nhu vy thi tim y ctia ching ta 1a
ké tao tdc chli chdt da tao ra nhitng cAm nhin vui budén ma chiing ta
dang nhin lanh.

Y tudng tdi sanh ddi véi Phit gido khong phdi 12 y tudng doc ddo,
nhung né dé6ng mot vai trd quan trong trong gido 1y va sy tu tap. Ngudi
ta néi ring chinh Pitc Phat dat duge Ni€t Ban sau mot loat tdi sanh, va
theo kinh di€n Pali vio dém thanh dao, Ngai nhé lai 100.000 ki&p
trudc. TAt ca ching sanh lién tuc tdi sinh trong mot chu ky bat tan goi
12 luan hdi sanh ti, gidng nhu sy ra ddi clia mdt con ngudi khong phai
12 khdi diu clia nhitng vin ménh clia ngudi d6, ciing gidng nhu chét
khong phai 1a sy chAm dit, bi vi tit cd chiing sanh lang thang qua
nhiéu ki€p tdi sanh lién tuc: chu thién cé thé tdi sanh thanh ngudi,
ngudi c6 thé tdi sanh thanh chu thién, thd vat hoic ching sanh trong
dia nguc c6 thé tii sanh lam ngudi hay nga quy, van van. Nhitng chiing
sanh cao ca, ching han nhu cdc vi B4 Tat c6 thé tranh dudc sy tai sanh
ba't 1¢i, nhung chi ¢6 chu Phat va cdc vi A La Hdn 12 hoan toan thoat
khéi vong Luan hoi sanh ti¥, bdi vi d6 12 ki€p chét va ho s& khong bao
gid tdi sanh nita. V6 s& chiing sanh trdi qua vong Luin hoi dudc sip
x&p trong cic thé gidi “nhiéu nhu c4t & hai bén b song Hiing” mdi hé
thong thé gidi dudc chia 1am ba cdi. Coi thit nhat 1a Duc gidi, dugc
diéu khién bdi ngii cin cla con ngudi va cé cdc vi trdi cu ngu. Tinh
khi€t hon 1a ¢di Sic Gidi, noi diy c6 cdc vi Pham Thién va Pai Pham



Thién trd ngu. C&i nay tuong duong véi “Td Thién Thién”, va chiing
sanh clia n6 khdng c¢6 cdm gidc, tho (s6 moé), vi (ném), ngti (huong)...
Va mot cdi luan hodi vi t€ nhat 12 c6i VO Sidc Gidi, mot ¢di tinh thin
tinh khi€t, khong con vat chat. Nhitng vi dai pham thién dugc sinh ra &
cdi ndy tuy khong con tdi sanh, nhung ho vin chua dat dugc Ni€t Ban,
mic di nhitng vi trdi nay da dat dén tuyét dinh clia sy s6ng, tiing cdi
trong hé thdng thé& gidi nay tdn tai qua nhiéu a ting ky. Theo Kinh Tap
A Ham, mdt phin clia cdc bai kinh clia Pitc Phat gidi thich ring néu
mdt ngon nii cao 7 dim (khodng 12 cdy s0) va ngudi ta ding mot diy
lua d& vudt ngon nidi nay thi n s& mon di trudc khi mot a ting ky troi
qua. Khong c6 mot hinh thic cia Phit gido tdn thanh tinh chinh xéc
ctia vii try hoc nay, nhung tat cd déu ddng y ring tdi sinh khong phai
12 mot qud trinh ngiu nhién, ciing nhu th& sy phét trién tAm linh cla
mot ngudi chi phdi bdi mot dinh luat ty nhién, nghiép. Theo luit vé
nghiép trong Phit gido, moi hanh dong “chin mudi” nhu 12 mot két qua
nao do, chinh ban than dinh ludt nay khong phai 1a ludn 1y, ma ciing
khong phdi 1a sy trirng phat, ma chi 1a mot nét dic trung cia cic yéu
t6 cau thanh clia vong luan hdi, khong c6 ‘nghiép’ thi bat ctt dicu gi
néi vé su gidc ngd sé trd nén vd nghia: ngudi ta khong thé nd luc
huéng dén sy gidc ngd néu khong c6 mot con dudng tic dong dén su
phét trién ctia mdt ngudi. Nghiép diéu khién nhitng hanh dong c6 chi
dich va tao nén nhitng an tudng hoic nhitng khuynh huéng trd qua
‘chin mudi’ ding thdi diém. Nhung k&t qua ctia né khong gidi han véi
doi sdng hién tai ma md rong ra vdi thdi ky dai hon bdi su viéc tao
nén nhitng 1an tdi sinh hai 1ong hoic khong hai long. Trong Kinh Na
Tién Van Pdp (khodng th€ ky thit 1 hay thi 2 sau Ty lich), mot tdc
phdm d6i thoai giita nha su Na Tién va vua Di Lan Pa. Na Tién gidi
thich ring hanh dong dugc lién két v6i hdu qua & cling mot tinh cdch
nhu hot xoai lién két vdi qué cla né. Mot ngudi ddnh cip mot cay cla
mot ngudi khdc ddang bi hinh phat ddnh don, du ring ngudi nay khong
14y hat giong clia ciy, bdi vi né€u ngudi ta khong gieo hat thi khong hai
dugc qua trd. Qua clia nghiép bi dAnh hudng tSi nhitng hanh dong tot
hodc x4u va chiing s& dem lai nhitng k€t qud hai 1ong hay bit man.
Piéu nay tao nén nhitng khia canh tim 1y va dao dic cda ‘nghiép’.
MOdi hanh dong tdc y dugc di kém theo tirng loai trang thdi tAim khéc
nhau. N&u nhitng trang thdi tAim ndy bit ngudn & sy ddng cam, tri hué
va khong tham 4i, nhu vdy ching dugc xem la ‘tAm thién,” va mang



tinh nghiép Igi ich. Tuy nhién, n€u mot hanh dong di kem vdéi mot
trang thai tAm 4n sdu bdi tham, sin, si, nhu vy né 1a bat thién va ¢
thé din dén nghiép xau. Vi du trong sy dd luong 13 mot hanh dong tot,
n6 1a thdi do & phia sau hanh dong, n6 chi 1ong bi min siu xa hoic tinh
than 4i, diéu ndy quyét dinh ‘hat giong clia nghiép’ sé tao ra ‘qua’ clia
nhitng hanh dong. Cudi ciing, muc dich clia dao Phat l1a day con ngudi
dap tit Itra tham, san, si, tir d6 b6t gieo nhitng mam mdng nghiép xau
va cudi ciing 1a chitng nghiém Niét Ban, dé dap tit ching mdt cdch
hoan toan. Chiing ta t4i sanh theo nghiép clia minh. N&u chiing ta sdng
ddi luong thién thi s& dugc tdi sanh vao canh gidi t6t. TAm & trang thdi
thién vao ldc chét lam cho tdi sanh t6t d€n. N&u chiing ta song modt ddi
s6ng dc nghiép thi tdi sanh xau s& d&€n. Nhung dau t4i sanh vao bat cit
ndi nao, ching ta ciing khong & ddy vinh vién. Khi tho mang & d6 hét
han, cdi chét xdy ra va chiing ta lai s& di vao mot cudc tdi sanh méi.
Su chét rdi tdi sanh ct 1ap di 1ap lai mai nhu th€ trong chu trinh ma
chiing ta goi 12 “Ludn Hoi Sanh TG&”. Nghiép nhin manh tim quan
trong clia doi song con ngudi bdi vi hau hét nhitng hanh dong xau hay
tot dudc thye hién trong ¢di ngudi. Chu thién hudng nhitng qud thién tir
nhitng hanh dong t6t trong qué khd, trong khi d6 nhitng ai tdi sanh
trong cdi dia nguc c6 it co hdi dé thyc hién nhitng hanh dong dao ditc
hoic vd dao ditc. Khi nghiép di theo tién trinh clia né, cudi ciing nhitng
chiing sanh kém may min nay c6 thé dat dugc mot sy tii sanh thuin
1¢i hon.

I1. Tém Lugc Vé Sdu Néo Tram Ludn Ciia Chiing Sanh:

Ba Puong Dudi: Con goi 12 Ha Tam D hay ba dudng dit bao gdm
dia nguc, nga quy va stc sanh. Thit nhdt la dia nguc, ti€ng Phan 1a
Naraka, nghia 1a 1anh dG moi su khd nio, khong an vui. Pay 1a cdnh
gi6i dia nguc. PAy la diéu kién s6ng thap nhit va khon khd nhat.
Chiing sanh (A-Lai-Da thitc) bi doa vao dia nguc vi nhitng hanh vi ddc
4c 1am nhiéu diéu tdi 15i hai ngudi hai vat (loai ndy & chd tdi tim, bi
tra tdn thudng xuyén do tdi hanh nghiép chiéu cdm). Trong cdi dia
nguc thi sy khd khong c6 bit muc nao ma ta cho xiét. Trong Phat gido,
dia nguc tugng trung cho tham sén si, nhitng loai bi hanh tdi & cdi thap
nhi't. Thit nhi la nga quy, ti€ng Phan 12 Preta. PAy 1a cdnh gi6i nga
quy, noi tdi sanh cla nhitng ké tham lam, ich ky va d6i gat (trong cdc
loai quy thi quy d6i chi€ém da s6. Cac loai quy chiu quid bdo khong



ddng, ké nao c6 chiit it phu6c bdo thi dugc sanh noi rirng nii, gd mi€u;
loai khong c6 phude bdo thi thac sanh vao nhitng chd bat tinh, &n udng
that thudng, bi nhiéu ndi khd sd. Chiing sanh doc dc bi tdi sanh vao
nga quy, thd'y sudi nudc nhu thAy mau mi, c6 nhd nhu ciy kim, bung
éng nhu céi trdng chau, c6 khi d6 in vira vao dé€n miéng, di tr§ thanh
than hong, khong thé nao nudt dudc, chiu dai khd nio sudt ddi cling
ki€p). G ¢di nga quy ching sanh than thé xau xa hoi ham, bung 16n
nhu cdi trong, c8 nhd nhu cAy kim, miéng phuc ra Iira mdi khi nudc
thifc dn, va chiu cdnh déi khdt trong mudn ngan ki€p. Loai nga quy
tiéu bi€u cho nhitng loai da chét hay cdc quy d6i. Ngoii ra, loai nga
quy ciing bao gdm nhitng quy than hi€u chi€n. DU mot phan thudc
Thién gidi, nhung ching dugc dit vio cdi thaAp hon. Thit ba la siic
sanh, ti€ng Phan 12 Tiryagyoni. Pay 13 loai ching sanh sanh ra dé bi
ngudi doi hanh ha va dn thit. PAy 1a cdnh gidi sic sanh, ndi tdi sanh
clia nhitng ké si mé, sa doa, titu sic, bai bac, d6i trd va ta dam (trén tir
rong, thid, cAm, stic; dugi d&€n thly toc va loai cdn triing, khdng bao gis
di thing dudc nhu con ngudi hay chu Thién. Loai nay thudng giét hai
va dn thit 1in nhau, dong loai thi y manh hi€p y&u. Ngoai ra, chiing
con bi con ngudi sai st chuyén chd va ddnh dip). Coi bang sanh nhu
loai trau, bo, lira, ngya bi sy khé chd kéo ning né. Loai dé, heo, vit,
g, thi bi sy khd vé banh da x¢& thit 1am thic dn cho loai ngudi. Cac
loai khéc thi chiu su khd vé ngu t&i, nho nhép, gi€t hai va dn uéng 1an
nhau. Pay 13 nhitng loai c6 bdn chat mé mudi, bao gdm tit ci cic loai
vit.

Ba Puong Trén: Con goi 1a Thugng Tam P4 hay ba dudng lanh.
Trong ba dudng lanh ndy thi hai dudng ngudi trdi rdt khé dugc sanh
vao, trong khi bi doa vio a-tu-la va ha tam d6 thi lai d& dang va thong
thudng. Thit nhdt la A Tu La, ti€ng Phan goi la “Asura”, nghia 1a tdnh
tinh x4u xa, cling c6 nghia 1a phu6c bdo khdng bing chiing sanh & hai
cdi ngudi va troi. Pay 12 cdnh gidi clia nhitng ching sanh xdu 4c, hay
gian dit, tdnh tinh néng ndy, thich bao dong hay giy gb, va si mé theo
td gido (ching sanh trong cidnh gidi niy ciing c6 phudc bdo, nhung lai
bi tham vong, d6i trd, kiéu man, 12 qua clia nhitng tién nghiép 1an lu6t,
nén tAm thudng hay chita diy titc gidn va chip trudc). Thit nhi la Nhéin
chiing, ti€ng Phan 13 “Manusya-gati”. DAy 12 cinh gidi clia con ngudi,
hay th€ gidi clia chiing ta, noi ma nhitng chiing sanh nao tho tri ngi
gi6i s& dugc tdi sanh vao (c6i ndy ching sanh khd vui 1in 19n, tuy



nhién, thudng bi cdnh khd s thi€u thdn, déi khdt, lanh néng, sd sét,
van van. Bén canh d6 lai phdi bi nhitng lo 4u sg sét vé sanh, 130, bénh,
tlt, chia ly, thuong ghét. Khd thi ¢c6 tam khS nhu khS khd, hoai khd,
hanh khd; hodc ngii khd nhu sanh khd, gia khd, bénh khd, chét kho,
khd vi pham cdc toi ma bi tréi budc; hodc bat khd nhu sanh, gia, bénh,
chét, 4i biét ly, odn ting hoi, cAu bat dic, ngli &m thanh suy. Tuy ciing
¢6 nhitng niém vui, nhung ddy chi 1a niém vui tam bd, vui d€ chd budn
chd khé. Chiing sanh sanh vao cdi ngudi, ma lai gip dudc Phat phdp
thi theo 151 Phat day 1a mdt dai hanh, vi ddy 1a cd hoi ngan ndm mot
thud cho cudc tu gidi thodt). Nhon gidi c6 ban chit trung hoa va tiéu
bi€u cho dao dc xd hoi. Thit ba la Thién ching, ti€ng Phan goi la
“Deva-gati” c6 nghia 12 sdng sudt, thanh tinh, tu tai hay t6i thing.
Thién dao hay canh giGi chu thién l1a ndi tdi sanh clia nhitng ching
sanh nao giif tron ndm gidi, thuc hanh thap thi€n nghiép, va tranh thap
dc (ngudi sanh 1én c6i trdi thin dudc siang sudt, vui nhiéu hon khd, sy
in mic, cung dién, nha clra déu dugc sung suéng tot dep, khdng thi€u
thon vé vat chat). Coi trdi tuy vui vé hon nhan gian, nhung ciing con
twéng ngil suy va nhitng diéu bat nhu y. Mic du 13 siéu nhan, nhung
nhitng chiing sanh niy khong thé gidc ngd vién man néu khdng c6 gido
thuy&t clia Phat.

II1.Chiing Sanh Dang Song Véi Vo Minh Va Dau Khé Trong

Sdu Néo Trdam Ludn:

Theo Phat gido, chiing sanh trong ba cdi (duc gidi, sic gidi va vo
sic gidi) dang s6ng v6i vo minh va dau khé trong sau néo Ta Ba. Trong
Phit gido, vd minh 12 si mé, 12 khong biét hay mi quing hay sy cudng
si clia tAm thic, khong c6 kha ning phin biét vé tinh thudng hiing va
tinh khong thudng hiing. V6 minh 12 sy ngu dot vé T Diéu P&, Tam
bao, Luat Nhin qud, v.v. V6 minh 13 giai doan diu tién ctia Thap nhi
nhin duyén din d&€n moi ric r6i trén doi va 1a gdc ré clia moi ddc hai
trén doi. Pay 13 yé&u td chinh 1am vuéng viu chiing sanh trong vong
luan hdi sanh ti. Theo nghia clia Phat gido, Avidya chi viéc thi€u hiu
biét vé tir diéu d€, nghiép bdo, nhan duyén, va nhitng gido thuyét chi
yé&u trong Phat gido. Theo trudng phdi Trung Quén, “vd minh” chi trang
thdi clia mot tinh than bi nhitng thién ki€n va nhitng dinh ki&n thdng tri
khi€n cho moi ngudi tv minh dung 1én mot thé gidi 1y tudng 1an 16n
hinh thic va tinh da dang véi hién thuc thudng ngay, han ché cdch nhin
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ddi véi hién thuc. VO minh 13 sy khong am hi€u béan tinh that clia thé
gi6i 12 hu khong va hiéu sai thuc chat cla cdc hién tugng. Nhu vay vo
minh c6 hai chifc ning: mdt 12 che diu bdn chat that, va hai la dung 1én
mot hién thuc hu do. “V6 minh” dugc coi nhu 13 hién thuc wéc 1€. Theo
cdc phai Kinh Lugng Bo va Ty Ba Sa Luan B9, “v6 minh” la m{t cich
nhin th6ng nhdt va thudng hing d6i vdi thé gidi, trong khi that ra th&
gidi 1a da dang va khong thudng hiing. “V6 minh” 1a 1dn 1dn ban chat
clia th€ gi6i vdi nhitng vé bén ngoai. Theo quan diém cda trudng phéi
Du Gia, “vd minh” coi doi tugng nhu mdt don vi doc 1ap vé6i y thic,
nhung trong hién thuc, né giéng nhu y thifc. VO minh 1a khdng gidc
ngd, 1a mic xich thi nhat hay mit xich cudi cuing trong Thap Nhi Nhan
Duyén. V6 minh la cdi tim 4m don, khdng chi€u roi dugc rd rang su 1y
clia cdc phdap. V6 minh khong biét gi dé€n con dudng thoat khd 1a mot
trong ba 1au hozc nudi dudng dong sanh tif luAn hdi. V6 minh 13 nguyén
nhin chinh cta sy khong gidc ngd ctia ching ta. VO minh chi 1a giad
tudng nén né chiu 4nh hudng cla sanh, diét, ting, gidm, ué, tinh, vn
van. C6 khi V6 minh ¢6 nghia 1a 4o tudng. Nghia 12 béng t6i hoan toan
khong c6 dnh chi€u sing. V6 minh 13 1am cdi dudng nhu vdi cdi that 12,
hay hién tugng 4o tudng ma cho 1a thuc tai. V6 minh chinh 13 nguyén
nhan cda, sanh, ldo, lo 4u, siu mudn, khd s&, bénh hoan, va chét chéc.
V6 minh 12 mot trong ba ngon Ira can phai dap tit trudc khi budc chan
vao Niét ban. Pay 1a trang thdi sai 1Am cda tim lam khdi day su tin
tudng vé ban nga. Ciing chinh vi si mé ma ngudi ta khdng thiy dugc
cdi nhin nhu thi, khong thé phan biét ding sai. Ngu si 1am cho ngudi ta
mi quing vé chip ngi, chdp phdp Ia nhitng thit vo thudng, ludn thay
ddi va hoai diét.

Sdu dudng luan hdi cla ching sanh (ching sanh tao cdc nghiép
khéc nhau ri bi nghiép luc thiic diy, din dit dén sdu loai dau thai, qua
lai trong sdu néo, sanh rdi tlr, tif r6i sanh, nhu bdnh xe xoay vain, khong
bao gid ditng nghi, hodc vao dia nguc, hodc lam quy d6i, hodc lam sic
sanh, hodc A Tu La, hodc lam ngudi, hodc lam trGi, DPic Phat goi d6 la
luan chuyén trong luc dao). Mot s& ngudi cho ring nhitng chd nay cé
thé 12 nhitng th€ gidi khdch quan, nhitng ndi ma chiing ta c6 thé di tdi.
Mot s6 khdc thi lai cho riing day 1a nhitng cdnh giSi chii quan, xuat phat
qua céc kinh nghiém tidm 1y ctia con ngudi. Nhung c6 thé siu cdi ay
khong phai 12 nhitng ndi c6 thé dé&n ciing ching phai 1a cinh gidi tAm
linh nao c4; ma c6 1& chiing thudc vé cinh gidi trung gian, khong khiach
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quan ma ciing ching chii quan. Trong bat cit trudng hdp nao thi Thién
su Pao Nguyén Hy Huyén ciing déu néi ring chitng nao ma ténh gidc
ngd c6 hitu clia ching ta vin chua dudc chiing nghiém thi chirng d6 doi
vdi ching ta khong c¢6 cdnh gi6i ton tai nio dugc mién nhiém khdi vo
minh va dau khd. Theo Truyén Ping Luc, quyén XVII, mot vi Ting
héi Thién Su Kién Phong Viét Chau: "Lam sao d€ thodt ra khdi Tam
Gi6i?" Kién Phong néi: "Hay goi thdy vién chd ra dudi 6ng Ting nay
di chd khdc!" Kién Phong lai hdi chiing Ting: "Sdu néo luin hdi c6 con
mit ndo?" Ting ching khong 15i doi dép.

IV. Nhitng Con Ma Pjéc Khién Chiing Sanh Trdm Luédn Trong

Sdu Néo:

Theo Phat gido, ma la ké xau 4c, 12 nhitng chuéng ngai trén budc
dudng tu tap. Bat ct luyén 4i, chudng ngai hay 4o tudng nao 16i kéo su
chi tAim tu tip clia minh. “Ma” ti€ng Phan goi 1a mara, Tau dich la
“sat,” bdi n6 hay cu6p clia cong ditc, gi€t hai mang song tri hué cla
ngudi tu. Ma gdm tit cd cdc chiing sanh ngin tr§ con dudng chin
chanh. Ma dan nghia 1a nhitng ké di theo Ma. Chiing ¢6 niing luc dén
ndi ching c6 thé xuat hién lién tuc truc mit nhitng ngudi nd lyc thyc
hién chdnh dao, cdm dd va quiy rdi ho. Ma dan A&m muu giy tré ngai
va him doa nhitng ngudi nd luc tu theo chdnh dao. “Ma” ciing chi cho
nhitng duyén pha hoai lam hanh gid thdi thit dao tAim, cudng loan mat
chanh niém, hoic sanh ta ki€n lam diéu 4c, rdi két cudc bi sa doa.
Nhitng viéc phat sanh cong ditc tri hué, dua loai hitu tinh d€n ni€t ban,
goi 12 Phit su. C4c diéu phd hoai cin lanh, khi€n cho ching sanh chiu
khd doa trong luan hdi sanh ti¥, goi 1 ma sy. Ngudi tu cang lau, dao
cang cao, mdi thiy rd viéc ma cing hung hiém cudng thanh.

Ma ciing 1a con dudgc goi 1a ddc, cAu hay Chuéng, 12 nhitng thit doc
hai hay nhitng mén phién ndo 16n. Py 13 nhitng thit 4c cin bin gin
lién trong ddi song khdi sanh dau khd. Phat gido xem diy 1a nhitng con
rin ddc cin phdi dugc budng bd. Poc bao gdm 13i néi ding cay, nghich
phdp hay phép trdi duyén. Poc con la chat doc cda tham duc hay sy
nhiém u€ cia tham duc. Poc duc hay 4i doc 1am tSn hai cho viéc tu
hanh Phat phdap. Ngoai ra, si doc, mdt trong tam ddc, su ddc hai cia
ngu si (ngu si ching nhitng hai minh ma con hai ngudi, ching nhitng
nio loan minh ma con ndo loan ngudi khac); va xdc doc hay su doc
hai cda xtdc cham, tif 4m chi dan ba. Theo Ptc Phit, c6 bon thi doc
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trong than thé, hay bon con rin doc trong gid 4m chi ti dai trong thin
thé (tao nén than thé con ngudi). Y néi tir dai dat, nudc, 1ira, gié ¢ thé
lam t6n hai con ngudi. Tam Pdc con dude goi 12 Tam CAu hay Tam
Chuéng, 12 ba con ma ddc hai hay ba mén phién nio 16n. Pay Ia nhitng
thit 4c cin ban gin lién trong d5i séng khdi sanh dau khd.

Phién ndo c6 rat nhiéu, n6i rong thi d&€n 84 ngan, néi hep thi c6 10
loai phién nio goc. PAy 12 mudi con ma doc hai trong cudc sdng tu
hanh. Mudi con ma ddc nay ching nhitng giy phién chudc nio cho ta,
ma con ngin chin khong cho ching ta hudng dugc huong vi thanh
luong gidi thodt. Con Ma Ddc Thit Nhdt La “Tham Lam”: Tham lam 12
sgi day tréi tham 4i va chip thli budc chiing ta vao nguc ti sanh ti.
N6i cdch khéc, tham 4i 1a goc ré ngin cdn ching ta khong phét sanh
ddng luc tir bd sanh t, ma con 12 mot trong nhitng yé&u td chinh tréi
budc chiing ta vio sanh tir. D& ddi tri tham 4i, hiy thién quidn vé su bat
tinh ctia than x4c. Khi ching ta bi rang budc vio mot ngudi nio ching
han, hiy qudn sit ngudi 4y chi 1a mot cdi tii dung nhitng thit 6 ué€. Khi
Ay su tham 4i va chdp thd cla chiing ta s& giam thi€u. Con Ma Pjc
Thit Nhi La “Sdn Hdn”: San han hay gidn dir 1a tdm bi dao ddng manh
khi thdy mot cdi gi kho chiu. Pdi tugng cia gidn dit c6 thé 1a nhiing
hitu tinh hay vat vo tri; khi ching ta vuéng mic vao ching thi tAim
chiing ta hoan toan bdi rdi, bi qudy ray va ching ta chi mudn lam hai
chiing ma thdi. Tai hai clia sy gidn dif that 16n, vi né c6 thé phd tan
nhitng cong dic clia ching ta. Chinh sy gidn dit 1am cho ngudi ta giét
hai, dinh dap va dadm chém 1an nhau. Con Ma Péc Thit Ba La “Si
Mé”: Si Mé c6 nghia 13 v6 minh hay bat gidc 13 ngudc lai vdi su hi€u
bi€t. Trong dao Phit, vo minh la khong biét, khong thiy, khong hiéu,
khdng am tudng chian ly, van van. Ngudi ndo bi vd6 minh che 14p thi
diu cho mit sdng ma ciling nhu mi, vi ngudi 4y khong thdy ban chat
that cia van hitu, khong am tudng chan 1y nhan qué, van van. V6 minh
1a gbc ré clia moi khd dau phién ndo. Con Ma Péc Thit Tu La “Kiéu
Magn”: Kiéu man la quan niém ty thdi phong minh 1én. Khi ching ta
nhin xudng tir mot dinh nii thi moi sy & dudi thaip déu nhu nhd lai. Khi
chiing ta tu cho minh cao hon thi€én ha, va ¢6 mdt cdi nhin tu thdi
phdng minh Ién, tic 13 chiing ta ty khodc 1én cho minh mot sic thdi cao
vugt. That khé cho mdt nguGi mang tdnh ki€u man tu tap, vi du cho vi
thiy c6 day gi cho ngudi Ay cling khong 1gi ich gi. Su kiéu ngao nghia
12 su kiéu cing sai 14m, nghi ring minh ding di minh sai trdi, nghi
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rang minh gidi du trén thyc t€ minh d& té. Kiéu man ciing c¢6 nghia la
tu phu do cdi 4o tudng cho ring minh thong hi€u nhitng gi ngudi khic
kh6 ma hi€u duge. Sy kiéu ngao 12 mdt trong nhitng chuéng ngai chinh
trong viéc tu tap clia ching ta. Trong khi tu dao, ching ta cin phdi c6
dd tri hué chian chanh. Ngudi c¢6 tri hué chian chdanh khong bao gig tu
khen nggi chinh minh va hldy bdng ngudi khdc. Nhitng con ngudi ay
khong bao gid n6éi minh thanh cao, con ngudi khic thi té hai, ban tién.
Trong dao Phit, nhitng ké ngd man, tu khen minh ché ngudi khdng con
dudng ti€n tu, tuy ho s6ng ma nhu di chét vi ho da di ngudc lai véi
dao dic ctia mdt ngudi con Phat. Con Ma Péc Thit Nam La “Hoai
Nghi”: Nghi nghia 12 khong tin hay khong quyé&t dinh dugc. Hoai nghi
c6 nghia 13 hoai nghi vé mit tinh thin. Theo quan di€m Phat gido thi
hoai nghi 12 thi€u khd niing tin tudng noi Phat, Phap, Ting. Hoai nghi
12 mot trong nhitng cin ban phién nio giy ra dau kh6. Mot trong nim
chuéng ngai ma ngudi ta phai trit bd trén dudng nhap Thanh. Thuit
ngit “Vichikiccha” 1a tf Nam Phan (Pali) 1a phdi hop ctia “Vi”, ¢6
nghia 13 khong, va “cikiccha” c6 nghia 1a thudc chita. That vay, mot
ngudi § & trong tinh trang hoai nghi that sy 1a mdt con ngudi dang bi
mot chitng bénh tan khdc nhat, trir khi anh ta budng bé moi hoai nghi
ctia minh, bing khong anh ta vin phai ti€p tuc lo 4u va dau khd vé
chitng bénh tan khdc ndy. Bao l1du con ngudi con phai chiu tinh trang
khé chiu tinh thin nay, tinh trang ludng lu khong quyét dodn dudc ndy,
con ngudi Ay s& van ti€p tuc ¢ thdi dd hoai nghi v& moi viéc ma diéu
nidy dugc xem 13 bit 1gi nhit cho viéc tu tAp. Cdc nha chi gidi gidi
thich tAm trién cdi nay nhu 12 sy khong c¢6 kha ning quyét dinh diéu gi
mot cich 1o rét, né ciing bao gdm ca sy hoai nghi vé kha niing c6 thé
chitng dic cdc thién nita. Nghi ngd 12 chuyén tu nhién. Moi ngudi déu
bit dau v6i su nghi ngd. Chiing ta s& hoc dudc & sy hoai nghi nhiéu
diéu 1di lac. Piéu quan trong 1a dirng dong héa minh v6i sy hodi nghi.
Nghia 12 dirng chup 14y né, dirng bam viu vao né. Dinh mic va hoai
nghi s& khién chiing ta rdi vio vong 14n quin. Thay vao d6, hiy theo
doi toan thé tién trinh ctia hoai nghi, cia sy bin khoin. Hay nhin xem
ai dang hoai nghi. Hoai nghi d&€n va di nhu th€ nao. Lam dugc nhu viy,
chiing ta s& khong con l1a nan nhan cla sy hoai nghi nita. Chiing ta s&
vudt ra khdi sy nghi ngd va tAm chiing ta s& yén tinh. Lic bay gid
chiing ta s& thA'y moi chuyén dén va di mot cdch rd rang. Tém lai, hay
dé cho moi sy bdm viu, dinh mic clia ching ta troi di; chd tAm quan
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sat sy nghi ngd; d6 1a cach hiéu qua nhit d€ cham dit hoai nghi. Chi
cin don thuan chi tim quan st hoai nghi, hoai nghi s& bi€t mat. Con
Ma DBoc Thit Sdu La “Ta Kién”: Theo Phat gido, ta ki€n 1a khong thira
nhin nhin qud, khong theo Phat phdp, mot trong ngii ki€n va thap 4c.
Ta ki€n nay khdi 1&én tir quan niém I1Am 1dn vé ban chat that clia su
hién hitu. Trong thdi D¢ Phat con tai th€, c6 it nhat 12 62 ta kién
ngoai dao. Phit gido nhdn manh trén thuyét nhan qua. Hiéu dugc
thuy&t nhin qud 13 di gidi dugc phan 16n ciu héi vé ngudn gdc cla
khd dau phién nio. Khong hiéu hay khong chiu hi€u thuyé&t nhan qua
l1a mot loai ta ki€n trong Phat gido. Theo Pitc Phat, chiing sanh phai
chiu dung khé dau phién nio vi tham lam, san hin va si mé, va nguyén
nhin clia nhitng diéu doc hai nay ching nhitng 12 v6 minh ma con do
ta ki€n nita. Ta ki€n ciing c6 nghia 1a phli nhan sy hién hitu cla hién
tgng va bdm vao chd nghia hoan toan hiy diét, nghia 1a khi chét 1a
cham dit tat ca, doi lai vdi chli truong cho ring than tim 12 thudng tru
bA't diét; cd hai déu 1a ta ki€n. Con Ma Doc Thit Bdy La “Sdt Sanh”:
Pay 1a mot trong mudi dc nghiép, gi€t hai mang song cla loai hitu
tinh. Theo Piic Phat va Phiat Phdp cia Hoa Thugng Narada, sdt sanh la
c6 y gi€t chét mot chiing sanh. Trong Phan ngit, “Panatipata,” pana c6
nghia 12 ddi s6ng tAm vat 1y clia modt ching sanh. Xem thudng ddi
song, tieu diét, cit ddt, ngin chn stc ti€n cla ning lvc mot ddi sdng,
khdng cho né ti€p tuc trdi chdy 12 panatipata. Pana con c6 nghia 1 c4i
gi c6 hoi thd. Do d6 tit cd nhitng dong vat, k€ ca loai thd, déu dugc
xem 1a sdt sanh. Cay cd khong dugc xem 1a “sinh vat” vi chiing khong
c6 phan tinh thin. Tuy nhién, chu Ting Ni cling khong dudc phép hiy
hoai ddi s6ng clia ciy cé. Gigi nay khong 4p dung cho nhitng cu si tai
gia. Theo gido thuy&t nha Phat thi gi€t ngudi 1a pham trong giGi, giét
ba't cit loai sinh vat nio ciing déu pham khinh gigi. Ty vin ciing dua
dén nhitng hinh phat ning né trong ki€p lai sanh. Con Ma Pjc Thit
Tdam La “Trém Cdp”: Trom cép 1a 1dy bat c thi gi ma khdng dugc
cho bdi chli nhian hay trdm cip ciing sai ngay cd vé mit phdp ly. Pao
hay Trom Cép, mot trong bon trong tdi trong Phat gido. Trom cip 1a
14y nhitng gi ma ngudi ta khong cho, k€ ci viéc khong déng thu€ hay
tién 16 phi ma minh phdi trd, hay mugn d6 ma khong trd, hay 14y
nhitng vt dung tir s& 1am d€ dung cho cd nhan minh. Vi Ty Kheo hay
Ty Kheo Ni ndo trom cdp hay xAm pham tai sdn clia ngudi khac, du 1a
clia tu hay clia cong, déu pham mdot trong bon gidi Roi Rung. Vi 4y
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khong con xttng ddng lam Tang hay lam Ni trong gido doan nita. Con
Ma Doc Thit Chin La “Ddm Duc”: Dam la gidi tht ba trong ngii gidi
cho hang tai gia, cAm ham mudn nhiéu vé sic duc hay ta hanh véi
ngudi khong phdi 12 vg chdng ctia minh. Gidi thi ba trong mudi gidi
trong cho hang xuit gia trong Kinh Pham Véng, cit ditt moi ham mudn
vé sic duc. Ngudi xuat gia pham gidi dim duc tic 12 pham mot trong
tt doa, phai bi truc xut khéi gido doan vinh vién. Vi Ty Kheo hay Ty
Kheo Ni nao lam viéc ddm duc, du v6i ngudi nit hay ngudi nam, du cé
hay khong c6 su dong ¥ clia ngudi nay, vi 4y pham vao gidi thit nhat
clia bon gi6i Roi Rung. Vi nay khong con xing ding 1am mot Ty Kheo
hay Ty Kheo Ni trong Tang doan hay Ni doan nita. Vi Ty Kheo nao
chi y dim duc ma ndi v6i ngudi nit hodc ngudi nam nén c¢6 quan hé
tinh duc v6i minh, vi &y pham gi6i Ting than gidi cdtu. Vi Ty Kheo Ni
nao c6 chi y dim duc, véi ngudi nam hay ngudi nit, 1a pham mot trong
tdm gidi Roi Rung. Vi 4y khong con xing dang 1am Ty Kheo Ni va
khong thé tham dy vao nhitng sinh hoat clia gido doan nita. Diing 13i
ndi hay ctr chi ¢6 tdc dung kich dong dam tinh, 1a pham gidi Roi Rung
tht bdy. B4o ring minh sin sang trao hi€n tinh duc cho ngudi kia, 1a
pham giéi Roi Rung. Con Ma Péc Thit Mudi La “N6i D6i”: N6i dbi ¢
nghia 13 néi thanh 15i hay néi biing cich git ddu hay nhin vai d€ dién
dat mot didu gi ma chiing ta bi€t 12 khong diing sy that. Tuy nhién, khi
néi that ciing phdi néi that mot cdch sing sudt két hgp véi tAm tir 4i.
That 12 thi€u long tir bi va u mé khi that tha ndi cho ké sat nhian biét
vé chd § clia nan nhadn ma hin mudn tim, vi néi thit nhu th€ c6 thé
dwa d&n cdi chét cho nan nhan. Theo Kinh Ph4p Ci, ciu 306, Pitc Phat
day: “Thudng néi 151 vong ngilt thi sa doa; c6 [am ma ndi khong, ngudi
tao hai nghiép 4y, chét cling doa dia nguc.”

V. Ngoai Cinh Khién Chiing Sanh Tram Luén Trong Sdu

Neéo:

Ngi tim vin vao d6 ma chay theo goi la canh, nhu phdp la noi y
thic vin vao goi 1a phdp cdnh, sic 1a nhin thic vin vao dé goi 1a sic
canh, thanh 1a noi nhi thdc vin vao goi 1a thanh cédnh, vin van. Ngoai
canh gi6i 1a cdnh khong phdi do ndi tAm hién ra, ma tlir bén ngoai dén.
Canh 14 ndi tAm vin vao d6 ma chay theo goi 1a cdnh, nhu phép 1a nai
y thifc vin vdo goi 1a phdp cdnh, sic 1a nhin thic vin vao d6 goi 1a sidc
canh, thanh 1a noi nhi thic vin vao goi la thanh canh, vin van. Khong
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bi ngoai canh chi phdi, d6 chinh 13 ¢6 tu. Ngugc lai, n€u bi ngoai cinh
chuyén, Ay 1a doa lac. N6i cdch khédc, day c6 thé dugc xem nhu mot
trong nhitng nguyén nhin chinh khi€n cho ching sanh lin troi trong
sanh tr va tdi sanh.

Ngoai cdnh con 1a diéu kién hay hoan cidnh bén ngoai khi€n cho
ngudi ta lam viéc 4c. TAt cd nhitng tré ngai va bat toan khong do
nhitng diéu kién bén ngoai, ma 1a do tim tao. N&u ching ta khong c6
sy tinh ling nodi tAm, khdng c6 thit gi bén ngoai c6 thé mang lai hanh
phiic cho ching ta. Cdc cdnh giGi riéng biét khdc nhau, cling 1a biét
canh tim sG (tdm s§ ctia nhitng canh riéng biét). Theo Duy Thiic Hoc,
biét cdnh 1a nhitng y tudng hay trang thdi tAm thitc khdi 1€n khi tim
dugc huéng vé nhitng d6i tugng hay diéu kién khic nhau. Theo Phap
Tuéng Tong, biét canh 14 nhitng y&u t6 clia tAim s& bao gdm nim thi:
duc, thing gidi, niém, dinh va hué. Theo Lat Ma Anarika Govinda,
ngudi Phat tif cling nhur hanh gid khong tin ring c6 thé€ gidi bén ngoai
hién hitu doc 1ap, riéng biét ma ban than ho cé thé len vao trong
nhitng manh lyc clia né. PSi v6i ho, the€ gidi bén ngoai va bén trong
ndi tim chi 1a hai mat cia cing mot khudn vai; trong dé nhitng sgi chi
ctia moi dong Iyc va bi€n ¢ clia moi hinh thdi cla y thic va d6i tugng
clia n6 cuing dét thAnh mot mang Iudi bat khd phan ly, mang ludi cla
nhitng tuong quan vo tin va diéu kién héa 1an nhau.

Ngoai canh giGi la canh khong phai do ndi tdim hién ra, ma tir bén
ngoai d&€n. Hodc c6 hanh gid thdy Phat, BS T4t hién than thuy&t phép,
khuyén tdn khen ngdi. Hodc c6 hanh gid dang khi niém Phat, thoat
nhién tim khai, thd'y ngay cdi Cuc Lac. Hoidc c6 hanh gid dang tinh
niém thay chu than tién d&n, chip tay vi nhiu xung quanh td y kinh
trong, hoic mdi di dao chdi. Hoic c6 hanh gid thdy cdc vong dé&n cau
xin quy-y. Hodc c6 hanh gid khi mic tu cao, bi ngoai ma dén thit thich
khudy nhiéu. Trudng hdp thdy Phat hay thdy hoa sen, c6 phdi 12 cidnh
ma ching? Ky that, n€u nhin qui phil hdp, thi quyét khong phii la
cidnh ma. B&i tdng Tinh D6 thudc vé “Hitu Mon,” ngudi niém Phat khi
mdi phdt tAim, tif ndi tuéng c6 ma di vao, cau dudc tha'y Thanh cinh.
DPén khi thdy hdo tuéng, d6 1a do qud dén dap nhan, nhan va qua hop
nhau, quyé&t khong phai 12 cdnh ma. Tréi lai, nhu Thién tdng, tif noi
“Khong Mon” di vao, khi phdt tAm tu lién quét sach tit ¢4 tudng, cho
dé&n tuéng Phat tuéng Phap déu bi pha trir. Bac thién si khong ciu thiy
Phat hodc hoa sen, ma tuéng Phit va hoa sen hién ra, d6 1a nhdn qua
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khong phtt hgp. Qua khong c¢6 nhdn ma phdt hién, d6 mdi chinh la
cdnh ma. Cho nén ngudi tu thién ludn ludén dua cao guom hué, ma dé&n
gi€t ma, Phat d&€n gié€t Phat, di vao cidnh chan khong, ching dung nap
mot tuéng nao ca.

Theo Phdp Tuéng Tong, doi tugng clia thé giGi bén ngoai in hinh
béng vao tim thifc gdm c6é ba loai cdnh. Theo Gido Su Junjiro
Takakusu trong Cuong Yé&u Tri€t Hoc Phat Gido, thi thuyé&t vé ba loai
canh c6 thé 1a xuét xd tir Na Lan Pa. Nhitng bai ké thong dung clia
Phdp Tuéng Tong lai hdu nhu c6 ngudn gdc tir Trung Hoa, nhu sau:

“TAm canh bat thy tAm.
Doc dnh duy tuy kién.
Ddi chit thdng tinh ban.
T4nh chiing dang tiy ung.”

Bai ké ndy gidi thich bing cdch nio ma ba loai cdnh lién hé véi
nhiém vu chd thé€ va ban chit nguyén ban ngoai tai. Ban c6 thé dién
diu trong khi tim hiéu vi sao Duy Thac Hoc lai c6 cdi goi 1a “thuc thé
nguyén ban.” Thuyc ra, ditng quén ring mic dit n6 1a thuc thé ngoai tai,
n6 lai 1a céi bi€u 1 ra ngoai tif ndi thicc. B¢ bat A Lai Da thifc tu nd
khong phéi 1a thuc thé c¢6 dinh khoéng thay ddi; né ludn ludn bién
chuyén tirng sdt na, va dudc huin tip hay ghi nhin 4n tugng bing tri
nhin va hanh dong, n6 trd thanh tip quin va hiéu qua trong su biu 1o
ngoai tai. N6 giong nhu dong nudc chdy khong bao git dirng lai & mot
ndi ndo trong hai thdi han ti€p ndi nhau. Va chi duy c¢6 dua vao su lién
tuc clia dong nudc ta mdi c6 thé néi vé “dong sdong.” Thit nhat 12 T4nh
Cénh, nghia 1a tri nhan tdc thdi, nghia 1a d6i tugng c6 ban chat nguyén
bdn va trinh bay né nhu 13 chinh né, cling nhu nim ddi tugng gidc
quan, sic, thinh, huong, vi, xtic, dugc tri nhdn nhu vdy. Tién ngii thic
va dé bat A Lai Da thic, tri nhdn d6i tugng theo cdch niy. Thit nhi 1a
D6i Chat Canh. Poi tugng c6 mdt ban chdt nguyén ban nhung lai
khong dugc tri nhan ding y nhu vay. Khi dé that Mat Na Thic nhin lai
nhiém vu chi thé ctia dé bat A Lai Da Thifc, né xem thitc ndy nhu 12
nga. Nhiém vu chi thé clia A Lai Da dé bat thiic ¢6 ban chit nguyén
ban, nhung n6 khong dudc dé that Mat Na Thic nhin thdy y nhu vay,
va chi dugc xem nhu 1a ngd, ma thuc tai thi chi 1a do gidc vi né khong
phéi 1a ngd. Tht ba 1a Poc Anh Canh, hay 12 4o gidc. Hinh bong chi
xuit hién ty ndi tudng tugng va khong c6 hién hitu thuc sy. L& di
nhién, né khdng c6 bin chat nguyén bdn, nhu mot béng ma von khong
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¢6 hién hitu. Chi ¢6 trung tim gidc quan thd sdu hoat dong va tudng
tugng ra loai cdnh nay.

Tu tip thién gitp cho tAm ching nhitng khong bi phién todi bdi
ngoai cdnh nita, ma con gidp cho hanh gid gidm thi€u co hoi lin trdi
trong sdu néo. Mot ddi tugng vat thé c6 giy phién todi hay khong
thudng thudng tlly thudc vao trang thdi tim hon I1a vao chinh d6i tugng
d6. N€&u chiing ta cho ring n6 13 phién todi, thi né phién todi. N&u
chiing ta khong cho riing né phién todi thi né6 khog phién todi. Tat cd
déu tlly thudc vao trang thdi tim. Thi du nhu d6i khi trong thién quin
ching ta bi ti€ng dong quiy nhi€u. N&u chiing ta nwong theo va mic
ket vao chiing, chiing s& quiy rdi thién qudn cia ching ta. Tuy nhién,
néu ching ta dift bd chiing khéi tAm clia chiing ta ngay khi ching vira
mdi khdi 1én, thi chiing s& khong tao sy quiy nhi€u. N&u chiing ta ludn
doi héi mot cdi gi d6 tir cudc song, thi chiing ta s& khong bao gid thda
man. Nhung né€u chiing ta chAp nhan cudc ddi 1a cdi ma chiing ta dang
1a hay dang c6, thi chiing ta s& luon biét di. C6 ngudi tim hanh phiic
trong vat chit; ngudi khdc lai cho ring c6 thé c¢6 hanh phic ma khong
can dén vat chat. Tai sao lai nhu vay? Bdi vi hanh phiic 12 mot trang
thai cla tim, khong thé do dudc bing sd lugng tai san. Néu chiing ta
biét dd v6i nhitng gi chiing ta dang 1a hay dang c6, thi ching ta s& ludn
c6 hanh phic. Ngugc lai n€u chiing ta khong hai 1ong v6i nhitng gi
chiing ta dang 13 hay dang c6, thi bt hanh ludn ngy tri trong ta. Tham
duc khong c6 ddy, vi dit &6 vao bao nhiéu thi tham duc vaAn ludn tréng
rong. Kinh T Thap Nhi Chuong day: “Mot ké ddy tham duc du song
trén troi cling khong thi'y dd; mot ngudi da lia tham duc du phii & dudi
dat van thady hanh phic.”

VI.N$i Canh La Tdc Nhdan Chinh Khién Chiing Sanh Tram

Ludn Trong Sdu Néo:

Noi canh gidi cling goi 12 ty tAm cdnh gidi, vi cdnh gii ndy khong
phai tir bén ngoai vao, ma chinh do ndi co6ng dung trong tim phat hién.
Nhitng ngudi khong hiéu 16 1y “Van phdp duy tdim” cho riing tit cd
cdnh gi6i déu tir bén ngoai d&n, 12 16i nhan dinh sai 1Am va day ciling
12 mot trong nhitng nguyén nhan chinh khi€n cho chiing sanh lin troi
trén con dudng sanh tif va tdi sanh. B&i khi hanh gid dung cdng dén
mic tuong ung, dit tuyét ngoai duyén, thi chling ti clia cdc phdp tiém
tang trong tang thic lién phat ra hién hanh. V6i ngudi niém Phat tri
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chd, thi cong niing ctia Phat hiéu va mat cd di sAu vao ndi tAm, tat giip
su phdn ng clia hat giong thién 4c trong tang thiic, cdnh gidi phét hién
rat 12 phitc tap. C4c cdnh Ay thudng hién ra trong gidc md, hodc ngay
trong khi tinh thirc ldc dang dung cong niém Phit. Nha Phit goi trang
thdi nay 12 “A Lai Da Bi€n Tu6ng.” Trong gidc md, néu do chiing ti 4c
phdt hién, hanh gid hoic thi'y cdc loai sdu trong minh bo ra, hoic thdy
ndi than c6 loai nhiéu chan gidng nhu bod cap, rét, mdi dém minh gé ra
nim bay con; hoic thiy cdc loai thi ma qudi, cAnh tugng rat nhiéu
khong t4 xi€t dudc! Pai khdi ngudi nhiéu nghiép tham nhiém, bén xén,
hi€m doc, thudng thiy tuéng nam nif, rin rét, hodc di loai sic tring.
Ngudi nhiéu nghiép san han, thudng thdy cop beo, hoic di loai sic dd.
Ngudi nhiéu nghiép si mé, thudng thay loai stic vat, so dc, hoic di loai
sic den. Tuy nhién, day chi 12 udc lugc, khong phai tit cd déu nhit
dinh nhu th€. N&u do chling ti 1anh phadt hién, hanh gid thdy cay cao
hoa la, thing cdnh tudi t5t trang nghiém, manh Iuéi chdu ngoc; hoic
thdy minh dn cédc thit thdm ngon, mic dd trin phuc, & cung dién bau,
hay nhe nhang bay Iugt trén hu khong. Tém lai, trong tAm cda ching
sanh ¢6 di chling t mudi phdp gidi; chliing ti¥ 1anh hién thi thdy cdnh
Phat, B6 Tat, Nhon, Thién; chiing tif 4c hién thi thdy cdnh tam d6 toi
khd. Nhu ngudi ki€p trudc cé tu theo ngoai dao, thudng thdy minh
phéng ra ludng di€n, hodc xudt hdn di dao chdi, ti€p xiic v6i cic phan
am noéi vé chuyén thanh suy, qudc su. Hodc c6 khi tim thanh tinh,
trong gidc mo thi'y rd viéc x4y ra doi ba ngay sau, hay nim bay thing
sé dén. Pai khdi ngudi ddi truSc c6 tu, khi niém Phat lién thdy cinh
gi6i lanh. Con ké nghiép nhiéu kém phuéc dic, khi méi niém Phat
thudng thi'y cdnh gi6i dit; tri niém lau ngdy 4c tuéng mdi tidu tan, lan
lugt s& thdy diém tdt lanh. Vé cénh trong khi thitc, n€u hanh gid dung
cong d&€n mic thuan thuc, c¢6 ldc vong tinh thoat nhién tam ngung, thin
y tu tai. C6 ldc niém Phat d&€n bon nim gid, nhung tu thdy thdi gian rat
ngidn nhu khodng chitng doi ba phit. C6 lic dang tri niém, cic tuéng
tot la hién ra. C6 ldc vo ¥, tinh thin bdng nhién dugc dai khodi lac. C6
lic mot dong mot tinh, thay tit cd tAm va cdnh déu khdng. C6 lic mot
phen thiy nghe, lién cdm ngd 1y khd, khong, vo thudng, vo ngi, dit
tuyét tuéng ta va ngudi. Nhitng tuéng trang nhu thé nhiéu khong thé ta
xi€t! Nhitng canh tuéng nhu th€ goi 1a ndi cdnh gidi hay tu tAm canh
giGi, do mot niém khinh an hién ra, hodc do chiing ti lanh cta cong
dttc niém Phat tri chd bi€n hién. Nhitng cdnh nay thoat hién lién mat,
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hanh gid khdng nén chip cho 1a that c6 rdi d€ tim Iuu luy&€n. N&u sanh
niém luy€n ti€c, nghi ring canh gidi 4y sao ma nhe nhang an vui, sao
ma trang nghiém t3t dep, r6i md tudng khé quén, mong cho 1an sau lai
dugc thdy nita, d6 1a di€m sai 1Am rit 16n. C6 nhin da chi trich tAm
niém nay 1a “gai truSc chd ngira.” BSi nhitng cinh tuéng 4y do sy dung
cong dic luc tam hién ma thoi, ché khong ¢ that. Nén bi€t khi ngudi
tu dung cong dén trinh dd nao ty nhién cdnh gidi Ay s€ hién ra. Vi nhu
ngudi 1t hanh mdi khi di qua mot doan dudng, tat lai c6 mdt doan cinh
vat sai khac hién 16. N&éu nhu ké 1it hanh chua d€n nha, ma tham luyén
canh bén dudng khong chiu rdi budc, tat ¢ su tr§ ngai dén cudc hanh
trinh, va bi bo vo giita dudng ching biét chitng nao mdi vé d&€n nha an
nghi. Ngudi tu ciing nhu th&, n€u tham luyén cdnh gidi tam, thi khong
l1am sao chitng dugc canh gidi that. Thing nhu mo tudng d&€n dd cudng
vong, tit s& bi ma ph4, 1am hu hai cd mot doi tu. Kinh Kim Cang noi:
“Pham c6 nhitng tudng déu la hu vong; néu thiy cdc tuéng ching phai
tudng, titc tha'y Nhu Lai.” (pham s& hitu tuéng giai thi hu vong; nhugc
ki€n chu tuéng phi tudng, tic ki€n Nhu Lai). “Cé nhitng tuéng” khong
phdi “nhitng tuéng c6” thudc vé phap hitu vi sanh diét, bsi cic tuéng
4y ching tu bdo ring minh c6 hay khong, that hay gia, chi do ké chua
ngd dao Iy dong niém phan biét, chdp cho 1a ¢, khong, thit, gid, nén
méi thanh ra he vong. P&n nhu bic tham thién khi nhap dinh, thiy dinh
canh ménh mang réng khdng trong sudt, ty tai an nhan, rdi sanh niém
wa thich; hay khi té ngd dugc mot dao 1y cao siéu, rdi vui mirng chdp
gitt 14y, cling déu thudc vé “cé tudng.” Va da “cé tuéng” titc 1a c6 hu
vong. “ThAy cdc tudng” 1a thdy nhitng twéng lanh, dit, dep, xau, do,
sach, c6, khong, Phat, chiing sanh, cho d&€n cdnh #m 4m, sdu trin, van
van, “ching phai tudng,” nghia 1 thiy ma dirng chap trudc ciing dirng
phti nhan, cit @€ cho né ty nhién. Tai sao khong nén pht nhan? Bdi cic
tuéng tuy hu huyé&n, nhung ciing ching phai 1a khong; vi nhu béng
tring ddy nudc, tuy khong phdi that c6, nhung ching phadi khong c6
twéng hu huyén clia béng tring. Cho nén trong khi tu, n&u thiy céc
tudng hién, dirng Ivu ¥, ¢t ti€p tuc dung cdng; vi nhu ngudi 1it hanh,
tuy thdy cdnh bén dudng, nhung vin ti€n budc d€ mau vé dén nha.
“Titc tha'y Nhu Lai” 12 thd'y bdn tdnh Phat, hay thidy dugc dao vay.
Toém lai, tir cdc tuéng da k& trén, cho dé&n su nhidt tAm, Iy nht tAm,
déu 12 ndi cdnh gidi. C4nh gidi ndy c6 hai phuong dién 1a Tuong Tu
Chiing™ va Phan Chiing. Canh tuong tu 13 tam thay rdi lién mat. Canh
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phin chitng 12 mot khi dudc td't dudce vinh vién, vi da chifng ngd dudgc
mot phan chan nhu. Khong ludn ndi cdnh hay ngoai canh, néu 1a tuong
tu déu khong phai 1a chin cdnh gii, ma goi 12 thiu tiéu tifc, nghia 12
khong thiu dugc mot phan tin tic ctia chan tAm. Ngudi that phit 1ong
cAu gidi thodt, ché nén dem tuéng thau tiéu tic nhan 1am chin cinh
gidi. Thiu tiéu tic vi nhu cdnh trdi Am u rAm t8i, hot nhién c6 tran gi6
thGi 1am may den tam tan, hé ra mot chiit 4nh thdi dudng, k& d6 may
den lai che khuit. Lai nhu ngudi xua co ciy 14y Iira, truSc khi Iira bat
1én, tat c6 tuéng khoi phéat hién. Chan cdnh gidi vi nhu dnh thdi duong
sdng sudt giifa trdi trong tanh, va nhu lic co cdy da 18y dugc Iira. Tuy
nhién, cling dirng xem thudng thiu tiéu tic, vi c6 dugc tudng ndy, mdi
chitng minh x4c thuc ¢6 chan cdnh gidi. Nén tir d6 gia cong tinh tan, thi
chan cdnh gidi méi khong xa. Hanh gid tu Phat, nhat 1a ngudi tai gia,
nén ludén nhé ring sdu néo xoay van khong méi hd, vo thudng ap dén
van duyén budng. Tu tip thién gitip cho tAm ching nhitng khong bi
phién todi bdi ndi cdnh, ma con gitip cho hanh gid gidm thi€u cd hoi
lan troi trén dudng sanh ti va tdi sanh.

VIL.Ta Ba Ngii Trugc Ac Thé Khién Chiing Sanh Luén Xoay

Vin Trong Sdu Néo Tram Ludn:

C4i vong quanh qudn clia sdu néo ludn hdi ct xoay van trong Ta
Ba ngii truge 4c thé, trong d6 ching sanh cit 1ap di 14p lai sanh ti¥ t
sanh tlly theo nghiép lyc cia minh. Piéu gi xay ra cho chiing ta sau khi
ché&t? Phat gido day ring sau khi chét thi trong mot khodng thdi gian
nao d6 chiing ta van § trang thai hién hitu trung gian (thdn trung 4m)
trong cdi doi nay, va khi hét thdi gian nay, tiy theo nghiép ma ching
ta da tirng k&t tap trong ddi truSc, ching ta s& tdi sanh vao mot cdi
thich &ng. Phat gido cling chia cdc cdi khdc nay thanh nhitng cdnh gidi
sau diy: dia nguc, nga quy, stc sanh, a tu la, nhin, thién, thanh vin,
duyén gidc, bd tit, va Phat. N&u ching ta chét trong mot trang thdi
chua gidc ngd thi tAm thic ching ta sé trd lai trang thdi vo minh, sé tdi
sanh trong luc dao clia 4o tudng va khd dau, va cudi cling sé di dén gia
chét qua mudi giai doan néi trén. Va chiing ta s& lip di lip lai c4i vong
nay cho dé€n tin cling clia thdi gian. Su lip di lip lai nay cda sanh tir
dudc goi 12 “Luan Hoi. Nhung néu ching ta 1am thanh tinh tim thifc
bing cdch nghe Phat phdp va tu B T4t dao thi trang thdi vd minh s& bi
triét tiéu va tAm thic ching ta s& cé thé tii sinh vao mot cdi tot dep
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hon. Vi vay, th€ gidi nay 1a Ta ba hay Ni&t ban 1a hoan toan tiy thudc
vao trang thdi tim. N&€u tim gidc ngd thi th€ gidi ndy 1a Ni€t ban. Néu
tAm mé md thi 14p tic thé giGi ndy bi€n thanh Ta Ba. Vi vy Ditc Phit
day: “V&i nhitng ai bi€t tu thi ta ba 12 Ni€t Ban, va Niét Ban la ta ba.”
D3&i véi ngudi Phat ti chan thuin, thé gidi ndy 12 Ta ba hay Niét ban
12 hoan toan tly thudc vao trang thdi tim. Néu tAm gidc ngd thi thé
gi6i ndy 1a Ni€t ban. N&u tAm mé md thi lap tidc thé gidi nay bién
thanh Ta Ba. That vay, v6i nhitng ai bi€t tu thi ta ba 1a Ni€t Ban, va
Nié&t Ban 1a ta ba. Phit tif chdn thuin cling nén luén nhé ring sdu néo
luan hoi xoay van khong mdi hé, vo thudng 4p d&€n van duyén budng.

C4i gi 1a Ta Ba Ngii Trugc Ac Thé? Pay 1a nam thit 6 trugc, hay
nim thi do & c¢di Ta Ba. Trong Kinh Thii Ling Nghiém, quyén Bon,
Piic Phat da nhic 6ng A Nan vé ngii truge nhu sau: “Ong A Nan!
Trong than 6ng, chat dic 1a dia, chit 16ng 1a thdy, chdt Am la hda, lay
dodng 1 phong. Do bdn cdi rang budc, nén chia cdi tAm trang vién diéu
gidc minh clia 6ng 1am thiy, nghe, biét, xét, tir ddu dén cudi tao thanh
niam 16p hdn truge hay vin duc. Th€ nao 1a duc? Ong A Nan, vi nhu
nudc trong, bin nhién trong sach, con kia 1a nhitng bui, dat, tro, c4t,
ban chit ngin ngai. Hai thtt d6 khic nhau. Cé ngudi 14y dat bd vao
nudc trong, dat mat tinh ngin ngai, nuSc mat tinh trong tréo, trong vin
duc, nén goi la duc. Nam I6p duc cia 6ng lai cling nhu viy.

Thit nhdt la Kiép Truge: PJi song trong cdi Ta Ba diy diy 6 trugc
va dang gidm din. Trong Kinh Thd Ling Nghiém, quyén Bon, Pic
Phit da gidi thich cho ngai A Nan vé Kiép truge nhu sau: “Ong A Nan!
Ong thdy hu khong khip mudi phuong th€ gidi. C4i khong va cdi thiy
khong thé rdi nhau. C4i khong ching c6 that thé. C4i thiy khong phai
that bi€t. Hai cdi xen 10n, gid doi thanh 1ap 16p thif nhat, goi 1a Kién
Trudc. Ciing trong Kinh Thi Ling Nghiém, quyén Chin, Pitc Phat di
day ngai A Nan vé siéu viét ki€p trugc nhu sau: “Ong A Nan! Ong nén
biét, ong ngdi trong dao trang, tiéu h&t cdc niém. Cdc niém hét thi cic
ly niém déu sing td rd rang, dong tinh khong rdi, nhé quén nhu mot
muc. Pang & chd d6 vao tam ma dia, vi nhu ngudi sang mit & chd tdi
tdm. Tinh tinh minh dugc diéu va tinh, tdim chua phdt sdng. A,y 1a con
bi rang budc trong sic Am. N€u mit sdng sudt, mudi phuong rong
thong, khong con t8i tim. Goi 1a sic 4m hé&t. Ngudi d6 siéu viét Kiép
Truge. Xem chd s& nhan, kién c6 vong tudng lam goc.
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Thit nhi la Kién Trugce: Ki€n truge 1a tat cd cdc sy tha'y bi€t cin cit
trén nhan thic sai 1dm cla ching sanh. Ching 1a nhitng thi phi, hon
thua, danh 1gi, nhon, ngd, bi, th&, van van. Nhitng 6 trugc cda ta ki€n
va 4c ki€n hay ngii 1gi stt. Ngii 1di sif 1a nim thién nghiép: khong tham,
khong sin, khong si, khong ngd man cdng cao, khdong nghi hoic (do
ki€n trudc hay ki€n thifc ta vay ma con ngudi chdp qua’y bd phii, theo
ta bo chanh, dién ddo thién 1éch). Trong Kinh Thi Ling Nghiém,
quyén Bon, Pitc Phat di gidi thich cho ngai A Nan vé Ki€n Trudc nhu
sau: “Ong A Nan! Than 6ng hién gom tit dai 1am thé. C4i thdy, nghe,
hay, bi€t bi han ch€ thanh ¢ ngin ngai. Dia, thiy, hda, phong lai c6
hay bi€t. Hai bén xen 19n, gid doi thanh lap 16p thd hai, goi 1a Kié€n
Trudc. Ciing trong Kinh Thi Ling Nghiém, quyén Chin, Pitc Phat dia
day ngai A Nan vé cdch siéu viét kién truge nhu sau: “Ong A Nan!
Ngudi thién nam d6 tu tam ma nan dé vé Sa Ma Tha, sic 4m hét, nhin
tha'y tim chu Phat nhu trong guong siang hién hién cic vat. Nhu c6 chd
s dic ma chua thé dung dugc, vi nhu ngl bi béng d&, chin tay van du,
thay nghe khong 1am, ma khong clr dong dugc. P6 1a bi rang budc
trong thu &m. N&u hét béng de, thi tAm rdi than, trd lai xem mit, di §
tu do, khong con Ivu ngai. D6 12 hét thu 4m. Ngudi d6 siéu viét ki€n
trudc. Xem s§ nhan, hu minh vong tudng 1am goc.

Thit ba la Phién Nédo Trugc: Phién ndo truge c6 nghia la ching
sanh ludn bi cic thi phién ndo, budn rau, tic gidn, odn thu, ta kién,
van van, tran ngdp than tAm, chg it khi ¢6 10ng tir bi hy xa. Chinh vi
thé¢ ma giy ra khong biét bao nhiéu 1a phién ndo cho nhau. Nhitng ué
truge ctia duc vong hay ngii don st. Ngii don st 1a nim th mé md 4m
ddn bit ngudn tir than ki€n ma sanh ra: tham, sin, si, man, va nghi (con
ngudi trong tim chifa day nhitng tham lam, hdn gidn, mé mudi, ngu si).
Trong Kinh Thii Ling Nghiém, quyén Bdn, Pitc Phat di gidi thich cho
ngai A Nan v& phién nio truge nhu sau: “Ong A Nan! Lai trong tim
ong, nhd bi€t hoc tip, phat ra tri ki€n, dung nap phat hién sdu tran. Rdi
tran khong c6 tuéng, rdi gidc ra khdng c6 tinh, xen nhau gid doi thanh.
A’y 12 16p thit ba, goi 1a Phién Ndo Trugc.” Ciing trong Kinh Thii Ling
Nghiém, quyén Chin, Piic Phat di day ngai A Nan vé cich siéu viét
Phién Nio Trugc nhu sau: “Ong A Nan! Ngudi thién nam kia, tu tam
ma dé, thu &m hét rdi, dit chwa hét 1au hoidc, tim da xa hinh thé, nhu
chim ra khdi 16ng, da dugc thanh tyu. Tt pham than ndy ti€n 1én, trdi
qua 60 Thdnh Vi B6 tit, dudc ¥ sinh than, theo nguyén di d&€n, khong
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bi chuéng ngai. Vi nhu ¢6 ngudi n6i mé khi ngd, ngudi d6 du khong
bi€t, ma 15i n6i thanh ti€ng 1am cho ngudi thic nghe bi€t. P6 1a bi
rang budc trong tudng Am. N&u dong niém hét, phu twdng tidu trir, doi
véi gidc minh tAm, nhu bd bui nhd. Trudc sau vién chi€u mot loai sinh
tt. P6 1a tudng Am hé&t. Ngusi Ay siéu viét phién nio trudc. Xem
nguyén nhan, dung thong vong tudng lam gdc.”

Thit tw la Chiing Sanh Trugc: Chiing sanh sanh ra & ddi v6i day
diy tham, sin, si, man, nghi, ta ki€n, va bat tinh. Ching sanh & trugc,
hiing bi khd ndo va bat toai; diy 1 giai doan ma chiing sanh trd nén
dan don va bat tinh. Trong Kinh Thii Ling Nghiém, quyén Bon, Pic
Phat da gidi thich cho ngai A Nan vé Chiing Sanh trugc nhu sau: “Ong
A Nan! Ngay dém sinh diét khong ngirng, cdi thi'y bi€t hiing mudn &
trong thé€ gian. Nghiép bdo xoay vin thudng ddi ddi trong cic cdi, xen
nhau gid doi thanh. A,y la 16p thit tu, goi 1a chiing sanh trugc.” Ciing
trong Kinh Tht Ling Nghiém, quyén Chin, Pitc Phat di day ngai A
Nan vé cdch siéu viét ching sanh truge nhu sau: “Ong A Nan! Ngudi
thién nam kia, tu tam ma dé, tudng Am hét rdi. Ngudi Ay binh thudng
mong tudng tiéu diét, ngd va thifc nhw mdt, gidc minh trdng rdng, yén
ling, dudng nhu khong tinh, khong con ¢6 dnh thd trong clia tién tran.
Xem cdc nii sdng, dai dia & thé gian nhu guong soi sdng. Vit dén
khong bi dinh, vat di khong con dau vét. Pén thi soi, di thi mat, nhu
guong soi cac vat. Ro rang tap khi cii v& tran cdnh khong con. Chi con
mot thé tinh chan. Cdi cin nguyén sinh diét tit d6 té bay, thay 12 loai
ching sanh & mudi phuong, cling tdt cac loai 4y. Du chua thong mdi
manh cdc mang cin ciia ho. Thi'y ddng mdt nén ting sinh ra, cling bi
thién Ivu, dudng nhu 4nh sdng 16ng 1dnh, 1a céi chd then chdt cla trong
than. P46 1a bi rang budc hanh &m. Nhu trang thdi 4nh ndng 16ng l4nh,
cin nguyén tinh 4y, ti€n vao noi nguyén trang. HE mot phen di ling
hét cdc cidn nguyén tip khi, vi du nhu hét séng thi héa ra nu6c ditng.
D6 12 hanh 4m hét. Ngudi 4y siéu viét chiing sanh trugc. Xem nguyén
nhén, u 4n, vong tudng lam gdc.”

Thit nam la Mang Trugc: Nhitng ué€ trude trong cudc sdng lam
gidm tudi tho, k& ci chién tranh va thién tai. Tudi tho con ngudi, do
bdi chi€n tranh va thién tai, ma gidm tir tir xudng con mudi nim. Hon
nifa, than xdc nay chi 12 sy k&t hgp cla t& dai, bén trong 16p da méng
bén ngoai chi 1a mdu, thit, xudng, d6m, va nhitng chat hoi tanh khéc.
Dé&n khi chét rdi sé phdi chiu mot sy phan héa, tanh hoi, thdi tha, gém
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ghiét, rudi bu ki€n dau. Ky that, n6 ghé tdm d&n ndi ching ai dim tdi
gan. Trong Kinh Thii Ling Nghiém, quyén Bon, Pitc Phat di gidi thich
cho ngai A Nan vé& mang trugc nhu sau: “Ong A Nan! Céi thdy, nghe
ctia 6ng von khong c6 tinh riéng. Vi cdc trin chia cdch nén thanh khac.
Trong tinh bié€t nhau, trong dung khdc nhau. Giéng va khic khong c6
chuén dich, gi& doi xen 14n nhau ma thanh. Ay 1a 16p thi nim, goi Ia
mang trudc.” Ciing trong Kinh Thii Ling Nghiém, quyén Chin, Pic
Phat di day ngai A Nan vé cdch siéu viét mang trudc nhu sau: “Ong A
Nan! Ngudi thién nam kia, tu tam ma dé, hanh 4m hét, cdc tinh th&
gian, u thanh nhiéu ddng, ddng phén sinh co, bdng nhién phd hu giéng
mdi trim t€, than trung hitu dén nghiép trudc thim mit, cAm Gng
huyén tuyét. Troi Ni€t Ban da gin sdng nhiéu, vi du nhu ga gdy lin
chét, nhin vé phuong ddng di c6 tinh sic. Sdu cin hu tinh, khong con
dong rudi nita. Trong ngoai ditng ling va sing sudt, ti€n vao chd
khong bi vao. Rat thong dat nguyén do tho mang clia 12 loai chiing
sanh trong mudi phudng. Quén sit cdi nguyén do 4y, chdp 1am chd ban
nguyén. Céc loai khong cdm triéu, di thu thai. Noi mudi phuong c6i da
dugc ddng mot. Tinh sic ching trAim, phat hién cdi u uin. P6 1a bi
budc trong thitc &m. Nhu cdc loai thu sinh cdm triéu da nhin thay cdi
chd ddng, tiéu ma sdu mon, khai hgp thanh tiu, thi'y nghe thdng sudt,
dip ddi dung thanh tinh. Mudi phuong thé gidi cling vdi thAn tim nhu
ngoc luu ly, trong ngoai trong sudt. P6 1a thiic &m hét. Ngudi d6 siéu
viét mang trugc. Xem nguyén nhin, vong tugng hu vo, di€n ddo vong
tudng lam goc.”

VIII. Vuot Thodt Trém Ludn Sdu Néo:

Vugt thodt trAm luan sdu néo ciing c6 nghia 13 vudt thodt Nha Lita
Tam Gidi. Nhu trén da néi, theo Phat gido, mdi sinh vat dén vdi coi doi
nay 1a k&t qua cda nhiéu nguyén nhin va diéu kién khdc nhau. Nhitng
sinh vat nhé nhat nhu con ki€n hay con mudi, hay ngay cd nhitng ky
sinh triing that nhd, déu 12 nhitng ching sanh. Mbi chiing sanh 12 sy két
hgp cla nhitng thanh t&, c6 thé phan biét thanh nim phan: sic, tho,
tudng, hanh, thitc. Do d6, ching sanh ndy khong khic véi ching sanh
khéic, va con ngudi binh thudng khong khic vdi cdc bac Thanh nhin.
Nhung do ban chat va hinh thé clia nim y&u t& ton tai trong tifng cd thé
dudc thanh 14ap, nén ching sanh niy c6 khic véi chiing sanh khac, con
ngudi binh thudng c¢6 khac vdi cdc bac Thanh. Su két hgp nim uin ndy
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1a k&t qui cda nghiép va thay ddi titng sit na, nghia 13 chuyén héa,
thanh t6 m&i thay cho thanh t§ cii di tan rd hoic bi€n mat. Nim uin
dugc k&t hgp s& thanh mot hitu tinh tir vo thily, hitu tinh 4y da tao
nghiép v6i su chip thii dinh ki€n clia cdi ngd va ngd s&. Sy hiéu biét
clia vi 4y bi bép méo hoic che md bdi vo minh, nén khong thay dugc
chin 1y clia tiing sat na k&t hgp va tan rd cia titng thanh phan trong
nim uin. Mit khéc, vi 4y bi chi phdi bdi ban chat vo thudng clia chiing.
Mot ngudi thic tinh véi sy hiéu biét vdi phuong phdp tu tip cia Pic
Phat sé& gidc ngd dugc ban chat clia chu phdp, nghia 12 mot hitu tinh chi
do nim u&n két hop lai va khong c6 mot thuc thé thudng hiing hodc bat
bi€n nao goi 1a linh hon c4.

Theo Phat gido, tam gidi: Duc gidi, sic giéi va vo sidc gidi dang
thiéu dot chiing sanh v6i nhitng khd dau khong ké xiét. Tam giSi giong
nhu nha Ita dang hirng hyc chday. Kinh Phap Hoa day: “Ba c6i khong
an, dudng nhu nha Iira, sy khd diy ddy, ddng nén s¢ hai.” Chiing sanh
trong ba cdi, dic biét 1a chiing sanh trong cdi Ta Ba nay, ludn bi nhitng
st khd ndo va phién mudn biic bach. Sdng chen chic nhau trong dé nhu
& gitta mot cin nha dang boc chdy, ddy dy hi€m hoa, ching bi€t con
mat lic nao. Ay th€ ma moi ngudi ching biét, ching hay, ¢t mii nhdn
nhd vui thi cia ngil duc, lam nhu khdng ¢6 chuyén gi xay ra ca.

That tinh ma néi, th€ sy von vo thudng y nhu 15i cda Su Yuren mot
bai tho khi sdp stta phuc vu cho mdt nha quy tdc:

"Budc vao van hdi 16n trong ddi,
Ban dirng quén ty nhic minh
Riing th€ sy von vo thudng."
Su Yuren lai né6i ti€p: Rdi ddy than xdc ndo sé& 1am mdi cho ngon
Itta ngay mai?
"H6m nay,
T61i nhin lai
Thay 1an khéi bay 1én
Tu dau dé
Bén kia nhitng céanh dong.
Théan x4c nao,
S& 1am moi cho ngon 1ita ngay mai?"

Trong mot bai ngu ngdn, c6 hai con chudt, mot dugc vi v4i ngay va
mot dugce vi véi dém, mit trdi va mit tring. Theo TAn Pau Tu Dot La
Xa Vi Uu Pa Dién Vuong Thuyét Phdp Kinh, ngay xuta c¢6 mot ngudi
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bing qua mdt cdnh doéng va gip mot con cop. Anh ta bd chay, con cop
dudi theo. Chay dén mot b vuc siu, anh ta nim chit 18y mot cdi ré
day nho ¢ biing ngén tay cdi va budéng minh xudng vuc. Con cop ditng
trén bd vic ngé xudng chd anh ta gdm gir. Run rdy, anh ta nhin xudng
ddy vuc va thdy mot con cop khic dang chd d6p 1ay anh khi anh bi rét
xudng. Anh chi con bdm viu duy nh4t vao sgi diy nho ma thdi. Nhung
roi hai con chuot lai xuat hién, mot tring mot den, bt ddu gdm nhim
day nho. Vao lic d6, anh ta chgt nhin thdy mot trdi dau tay riing chin
mdng gan chd minh. Mot tay nim chiit s¢i diy nho, anh dua tay kia véi
ra hdi 14y trdi dau. Oi trdi ddu thom ngot biét dudng nao! Phat ti¥ chon
thuin nén ludn nhé vay d€ lic nao ciing chuyén cin tinh tin tu hianh
cAu gidi thoat. Thi du vé nha lita dang chdy, mot trong by ngu ngon
trong Kinh Diéu Phdp Lién Hoa, trong d6 dng Trudng gia ding d€ din
du nhitng d¢a con vo tAm bing nhitng phuong tién xe dé, xe nai, xe
triu, dic biét 1a Bach Nguu Xa. Duc gidi, sic gidi va vo sic gidi dang
thiéu d6t ching sanh vdi nhitng khé dau khong k€ xiét. Tam gidi giong
nhu nha I¢a dang hirng hyc chdy. Kinh Phdp Hoa day: “Ba c&i khong
an, dudng nhu nha Iira, sy khd diy ddy, ddng nén s¢ hdi.” Chiing sanh
trong ba cdi, dic biét 1a ching sanh trong cdi Ta Ba nay, ludn bi nhitng
st khd ndo va phién mudn biic bach. Sdng chen chic nhau trong dé nhu
& gitta mot cin nha dang boc chdy, ddy day hi€m hoa, ching biét con
mat lic ndo. A/y th€ ma moi ngudi ching biét, ching hay, cit mai nhén
nhd vui thd cia ngii duc, 1am nhu khong c6 chuyén gi x4y ra ca. Phat tir
chon thudn nén ludn nhé vay dé lic nao ciing chuyén cin tinh tin tu
hanh ciu gidi thodt. Thit vdy, ching ta thAy cudc song trén cdi ddi ndy
nao c6 dugc binh an 1au dai. ThAm cdnh x4y ra khip ndi, binh dao, khéi
Ita, thién tai, bao lut, d6i kém, thAt mia, xa hoi thi diy diy trom cuép,
giét ngudi, hi€p dam, ludng gat, vin van khong bao gid thdi dit. Con
v€ ndi tAim clia minh thi diy diy cdc su lo au, budn phién, 40 ndo, va
bat an. Trong kinh Phdp Cd, cau 146, Diic Phat day: “Lam sao vui cudi,
c6 gi thich thd, khi & trong cdi doi ludn ludn bi thidu dot? 0 trong chd
t01 tim bung bit, sao khong tim tdi 4nh quang minh?”

Hanh gid tu Phat chan thuan nén ludn nhé ring mudn vugt thodt
nha Ira tam gidi, bén canh tu tip thién qudn, ching ta nén tu tap that
nhiéu thién nghiép, vi mifc d6 tinh ling ching nhitng tuy thudc vao
phuong phdp thién qudn, ma con tiy thudc rat nhiéu vdo nhitng thién
nghiép d3 dugc chiing ta hoan thanh. N&u chua dudc hoan toan gidi
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thodt thi sy an lac trong thién dinh ciing dong nghia v6i hanh phic ma
chiing ta lam dugc cho ngudi khdc. Nhu vay, hanh gia tu thién phdi la
ngudi cd doi luén ludn dem lai hanh phic, an lac, va tinh thic cho
ngudi khdc. N6i cach khdc, bén canh nhitng nd luc tu tip thién dinh,
hanh gid tu thién phdi c6 ging thuc hanh that nhiéu thién nghiép, vi
nhitng thién nghiép Ay sé& hd trg dic lyc cho két qua cla thién dinh.

boi véi ngudi tu Phit, ba thit ddc hai: tham, sin, va si. Tam ddc
con dugc goi 1a Tam Cau hay Tam Chuéng, 1a ba thit doc hai hay ba
mén phién nio 16n. DAy 13 nhitng thit 4c cin bidn gin lién trong ddi
song khdi sanh dau khd. Phién ndo c6 rit nhiéu, néi rong thi dén 84
ngan, néi hep thi ¢é 10 loai phién nido goc, trong d6 c6 tam doc tham
san si. Tam Poc Tham, San, Si ching nhitng giy phién chudc nio cho
ta, ma con ngin chin khong cho chiing ta hudng dugc huong vi thanh
luong gidi thodt. P& ché& ngy nhitng tu duy tham lam, sin hin va ganh
ty va nhitng tu duy khac ma con ngudi phai chiu, chiing ta cin phai c6
nghi luc, siéng niing tinh tAn va tinh gidc. Khi thodt khdi nhitng vuéng
ban clia cudc song phd thi hodc nhitng lo toan vudng ban khic clia cudc
ddi, chiing ta khong dén ndi bi quyén rii d€ danh mat minh, nhung khi
hoa nhap vao nhip sdng xa hoi, d6 12 ldc ma chiing ta cin phai tinh tin
dé chin ding nhitng sai sét, 1am 14n cia minh. Thién dinh 13 sy trg luc
16n lao gitip chiing ta diém tinh khi d6i dién v&i nhitng tu duy xau ndy.
NguGi mé véi bac gidc ngd chi c6 hai di€m sai biét: tinh 13 chu Phat,
nhiém 12 ching sanh. Chu Phat do thuin theo tinh tAm nén gidc ngo, dd
than thong tri hué; chiing sanh bdi tily noi trin nhiém nén mé hoic, bi
luan hdi sanh t&. Tu Tinh D6 12 di sdu vao Niém Phat Tam Mudi dé
gidc ngd ban tAm, chitng 1én qué vi Phat. Viy trong niém Phat, néu
thay bat ct mot vong niém vong dong nio khic ndi 1én, lién phai trir
ngay va trd vé tinh tim. DAy 13 cdch diing tim thién dinh d€ ddi tri.

Nhu trén di néi, nghiép tham sin si bi€u hién du6i nhiéu hinh
thitc, khong thé ta xiét! Theo Hoa Thugng Thich Thién TAm trong
Niém Phat Thap Y&u, c6 bon cdch ddi tri tham san si. Ty theo trudng
hgp, hanh gid cé thé diing mot trong bon cich nay dé ddi tri tham san
si. Cdch thit nhét la “Dung Tam Déi Tri”. Ngudi mé vdi bic gidc ngd
chi c6 hai di€m sai biét: tinh 13 chu Phit, nhiém 1a ching sanh. Chu
Phat do thuin theo tinh tAm nén gidc ngd, dd thin thong tri hué; chiing
sanh bdi tily noi trin nhiém nén mé hoic, bi luan hdi sanh t&. Tu Tinh
Do 1a di sdu vao Niém Phat Tam Mudi dé gidc ngd ban tAm, ching 1én
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qua vi Phat. Vay trong niém Phat, n€u thdy bt cit mot vong niém
vong dong nao khic ndi 1&n, lién phdi trif ngay va trd vé tinh tam. Pay
1a cich dung tAm d€ d6i tri. Cdch thit nhi la “Dung Ly Déi Tri”. Néu
khi vong niém khdi 1én, dung tAm ngin trit khong ndi, phdi chuyén
sang giai doan hai 13 ding d&€n qudn ly. Ching han nhu khi tAm tham
nhiém ndi 1&n, quan 1y bat tinh, khd, v thudng, vo nga. TAm gidn hon
phét khéi, quan ly tir, bi, hy, x4, nhdn nhuc, nhu hoa, cic phip déu
khong. Cdch thit ba la “Dung Sw Poi Tri”. Nhitng ké ning nghiép,
dung 1y doi tri khong kham, t4t phdi dung su, nghia 1a dung d&€n hinh
thic. Thi du, ngudi tdnh d€ sin si, bi€t rd nghiép minh, khi phat néng
buc hay sip mudn tranh cii, ho lién bd di va udng tir mot ly nudc lanh
dé diin con gian xu6ng. Hoic nhu ké ning nghiép 4i, diing 1y tri ngin
khong ndi, ho lua cach gan bac trudng thugng, 1am Phat sy nhiéu, hoic
di xa ra d€ quén lang 1an tAm nhd thuong, nhu cAu chAm ngdn “xa miit
céch 1ong.” B&i tAm chiing sanh y theo cdnh, cdnh da ving tifc tAim mat
chd nuong, 1an 1an sé& phai nhat. Cdch thit tu la “Dung Sam Tung Doi
Tri”. Ngoai ba cdch trén tir t€ dén thd, con c6 phuong phép thit tu 1a
diing sam hdi tri tung dé d6i tri. Sy sam hdi, niém Phat, tri chd hoic
tung kinh, ma giit cho déu déu, c6 ning luc diét tdi nghiép sanh phudc
hué. Vi th€ thud xua cé nhiéu vi trudc khi tho gidi hay sip 1am Phat sy
16n, thudng phat nguyén tung may mudn bi€n chd Pai Bi, hoic mot
tang kinh Kim Cang Bédt Nha. Thud xua, cdc cu si khi hop lai Niém
Phat Pudng d€ kit that, néu ai nghiép ning niém Phat khong thanh
tinh, hay qudn Phat khong dugc 16 rang, vi Phip su chd thit thudng
bao phii lay huong sdm. Pay 13 cdch d6t mot cAy huong dai, rdi thanh
kinh danh 1& hdng danh Phit sam hdi, cho d&n khi nio ciy huong tan
mdi thdi. C6 vi sudt trong thdi ky ki€t that bdy ngay hoic hai mudi mot
ngay, toan la lay huong sam.

Mot khi da quyét chi tu tip, ching ta phdi nén cd ging thiy dudc
bd mat that ciia ki€éu man. Kiéu man 1a quan niém tu thdi phdng minh
1én. Khi ching ta nhin xudng tir mdt dinh ndi thi moi sy & dudi thap déu
nhu nho lai. Khi chiing ta tw cho minh cao hon thién ha, va c¢6 mot céi
nhin tu thdi phdng minh 1én, tifc 13 chiing ta tu khodc 1én cho minh mét
sdc thdi cao vugt. That khé cho mdt ngudi mang tdnh kiéu man tu tap,
vi du cho vi thiy c6 day gi cho ngudi Ay ciing khdng 1¢i ich gi. Su kiéu
ngao nghia 1a sy kiéu cing sai 1am, nghi ring minh ding dit minh sai
trdi, nghi ring minh gidi di trén thyc t€ minh dé té. Kiéu man ciing c6
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nghia 13 ty phu do cdi 40 tudng cho ring minh thong hi€u nhitng gi
ngudi khdc khé ma hi€u dugc. Sy kiéu ngao 1a mot trong nhitng chuéng
ngai chinh trong viéc tu tip clia ching ta. Thién tip gitp cho chiing ta
c6 du tri hué chan chdnh, 12 thit trf tué cn thiét cho sy tu tip cla chiing
ta. Ngudi c6 tri hué chian chanh khong bao gis ty khen ngdi chinh minh
va hlily bing ngudi khdc. Nhitng con ngudi 4y khong bao gid néi minh
thanh cao, con ngudi khéc thi t€ hai, ban tién. Trong dao Phit, nhitng
ké ngd man, tu khen minh ché ngudi khong con dudng tién tu, tuy ho
song ma nhu da chét vi ho da di ngugc lai v6i dao difc cia mot ngudi
con Phat.

Thém vao d6, hanh gid phdi nhan chin dudc trang thai dau khd gy
ra b&i ganh ty. Ganh ty hay 1a 12 tit d6, nghi ring ngudi khédc ¢6 tai hon
minh. Ganh ty c6 thé 1a ngon Itra thiéu dot tAm ta. Pay 1a trang thdi khd
dau. Trong thién quin, néu ching ta mudn déi tri ganh ty chiing ta cin
nhin thy va cAm nhin né ma khong phé binh hay 1én 4n vi phé binh va
1én 4n chi Iam ting trudng 1ong ganh ty trong ta ma thoi. Phit tf thuan
thanh nén ludn nhd ring tit dd phét sinh do ngudi ta c6 cdm gidc minh
thap kém, trong khi kiéu man (ta man, ngd man, ting thugng man, vin
van.) phdt sinh tif cdm gidc ty ton sai 1am. Nhitng tht ty kiéu nay sinh
ra do ngudi ta nhin cdc sy vat tir mot quan diém sai 1énh. Nhitng ai di
thyc sy thong hi€u Phat phdp va c6 thé dat dugc cdi nhin ding din vé
su vat s& khong bao gid nhan nhugng 18i suy nghi 1&ch lac nhu thé.

Hanh gia ciling phdi nhd riing hoai nghi 1a mot trong mudi tén gidc
nguy hi€m nhat trén budc dudng tu tap ctia minh. Hoai nghi c6 nghia la
hoai nghi vé mit tinh than. Theo quan diém Phat gido thi hoai nghi 1a
thi€u kha ning tin tudng noi Phat, Phdp, Ting. Nghi 1a mot trong nim
chudng ngai ma ngudi ta phai trit bo trén dudng nhip Thanh. That vay,
mot ngudi § § trong tinh trang hoai nghi that sy 1a mot con ngudi dang
bi mdt chitng bénh tan khdc nhit, trir khi anh ta buéng bé mdi hoai nghi
cia minh, biing khong anh ta vin phai ti€p tuc lo Au va dau kho vé
chitng bénh tan khdc niy. Bao 1au con ngudi con phdi chiu tinh trang
khé chiu tinh thin ndy, tinh trang ludng 1y khong quyét dodn dugc nay,
con ngudi Ay s& van tiép tuc c6 thdi dd hoai nghi vé moi viéc ma diéu
niy dugc xem 13 bat 1gi nhit cho viéc tu tap. Cdc nha chid gidi gidi
thich tAm trién cdi nay nhu 1a sy khdng c¢6 kha ning quyét dinh diéu gi
mot cich 16 rét, né cling bao gém ca su hoai nghi vé kha ning c6 thé
chitng dic cdc thién nita. Tuy nhién, nghi ngd 13 chuyén tu nhién. Moi
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ngudi déu bit diu véi sy nghi ngd. Chiing ta s& hoc dugc & su hoai nghi
nhiéu diéu 1¢i lac. Piéu quan trong la ditng ddng héa minh véi sy hoai
nghi. Nghia 1a dirng chup 18y né, dirng bam viu vdo né. Dinh mic va
hoai nghi s& khi€n chiing ta rdi vao vong 1d4n quin. Thay vao d6, hay
theo ddi toan thé ti&n trinh ctia hoai nghi, ctia sy bian khoidn. Hiy nhin
xem ai dang hoai nghi. Hoai nghi dé€n va di nhu thé nao. Lam dudc nhu
vay, ching ta s€ khong con l1a nan nhin cta sy hoai nghi nira. Ching ta
s& vuot ra khdi sy nghi ngd va tAm chiing ta sé& yén tinh. Lic bay gid
ching ta s& thdy moi chuyén dén va di mot cich rd rang. Tém lai, hdy
dé cho moi sy bam viu, dinh mic cla chiing ta troi di; chd tim quan sat
su nghi ngd; d6 1a cach hiéu qua nhat d€ cham dit hoai nghi. Chi cin
don thuan chid tAm quan sat hoai nghi, hoai nghi sé& biét mat.

Ta kié€n cling khong kha hon nhitng tén giic vira k€ trén. Theo dao
Phat, ta ki€n khong thira nhan nhan qua, khong theo Phat phdp, 1a mot
trong ngii ki€n va thap 4c. Ky that, khong c6 su dinh nghia ranh mach
vé “ta ki€n” trong Phit gido. Trong thdi Pitc Phat, chinh Ngai da khing
dinh véi ching dé tir ctia Ngai ring: “C4 dén gid tri cdc 13i tuyén bo
ctia chinh Nhu Lai ciing phéi dugc thic mic.” Pic Phit tuyén bd khong
c6 quyén hanh gi vé hoc thuyét cia Ngai ngoai trir kinh nghiém ctia
chinh ban than ctia chinh Ngai. Ta ki€n khdi 1én tif quan niém 1dm 1an
v& ban chit that cia sy hién hitu. Trong thdi Pitc Phat con tai thé, c6 it
nhit 1a 62 th ki€n ngoai dao. Phat gido nhadn manh trén thuyé&t nhan
qua. Hiéu dugc thuyét nhian qua 1 di gidi dugc phin 16n ciu héi vé
ngudn goc cla khd dau phién nio. Khong hi€u hay khong chiu hiéu
thuy€t nhan quéd la mot loai ta ki€n trong Phat gido. Theo Pic Phat,
chiing sanh phai chiu dung khS dau phién nio vi tham lam, sin hin va
si mé, vd nguyén nhan cla nhitng diéu doc hai nay ching nhitng 13 vd
minh ma con do ti ki€n nita. Qua thién tap, ching ta thdy sy nhu thuc
clia van hitu, tir d6 ma ciing thdy dugc ta ki€n 1a khu khu bdo thii, kién
tri giit 14y quan diém ctia minh, khong chip nhin ring c6 nhitng ki€p
song trong qud khit va nhitng ki€p sdng k€ ti€p trong tuong lai, khong
chap nhén ring con ngudi c6 thé dat tSi trang thdi Niét Ban. Ta kién
nghia 13 niém tin sai lac cho ring trong ngii udn hay nhitng thif tao nén
cd thé€ c6 mot linh hon trudng ciru. Ta ki€n con c6 nghia 13 thay sy vat
mot cdch sai 1am. T4nh va nghiép dung clia n6 1 gidi thich sai IAm ma
cho 1a tring. Nguyén nhin gin clia né 1a khong chiu tin theo tit diéu
d€. Chap giit ta ki€n theo dao Phat 1a khu khu bao thd, kién tri giif 14y
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quan di€m clia minh, khong chdp nhin ring c6 nhitng ki€p séng trong
qud kht va nhitng ki€p song k€ ti€p trong tuong lai, khong chap nhan
ring con ngudi c6 thé dat d&€n trang thai Niét ban, khong chap nhan cé
Phat, Phdp, Ting. HO nghi khong c6 nhitng diéu trén chua phai la ta
ki€n, tuy nhién, néu ching ta bd 16 khong chiu tham van, khdng chiu
tim hoc vé& nhitng vin d& nay dé€ gidi quyét nhitng nghi tinh Ay thi th
kié&n s& phat sinh, chiing ta s& tin tudng va di theo nhitng gido 1y sai [Am
Ay.

Hanh gia cling nén ludn dé chitng v6i phéng dat budng lung vi day
ciing 13 nhitng trd ngai rat 16n trén dudng tu tap clia ching ta. Pic Phat
bi€t 10 tAm tu cla chiing sanh moi loai. Ngai biét riing ké ngu si chuyén
séng doi Phéng Dat Budng Lung, con ngudi tri thdi khdng phéng ting.
Do dé Ngai khuyén ngudi c6 tri nd Iuc khéo ché ngy, tuw xay dung mot
hon ddo ma nudc lut khong thé ngip tran. Ai truc kia sdng phong
dang nay khdong phéng dit s& chéi sing ddi nay nhu tring thodt miy
che. P6i v6i chu Phat, mot ngudi chi€n thing ngan quan dich & chién
trudng khong thé so sinh véi ngudi da ty chién thing minh, vi t chién
thing minh 13 chién thing t8i thugng. Mot ngudi ty diéu phuc minh
thudng song ch& ngu. Va mdt tu ngd khéo ché ngy va khéo diéu phuc
trd thanh mot di€m twa cé gid tri va ddng tin cdy, that khé tim dugc.
Ngudi ndo ngdi nim mot minh, doc hinh khdng budn chén, biét tu diéu
phuc, ngudi nhu vy c6 thé song thodi mdi trong ritng sdu. Ngudi nhu
vay s& 1a bac Pao Su ddng tin cdy, vi ring tu khéo diéu phuc minh roi
mdi day cho ngudi khic khéo diéu phuc. Do vay Piic Phat khuyén mdi
ngudi hdy tr ¢d di€u phuc minh. Chi nhitng ngudi khéo diéu phuc,
nhitng ngudi khong phéng dit méi bi€t con dudng chdm dit tranh luén,
cdi vd, gy han va biét song hoa hgp, than 4i v sdng hanh phic trong
hoa binh. Mu6n khic phuc nhitng phéng dat, trudc khi tu tp thién
qudn, Phat tir chon thuin nén ludn nhé 16i Phat day trong kinh Phdp Cu.
Thing ngan quan dich chua thé goi 1a thing, ty thing dudc minh mdi 1a
chi€n cong oanh liét nhiit. Ty thing minh con vé vang hon thing ké
khdc. Mudn thing minh phdi ludn ludn ché€ ngy 1ong tham duc. Chinh
ty minh 1am chd nuong cho minh, chit ngudi khic 1am sao nuong dugc?
Tu minh khéo tu tip mdi dat d€n chd nudng dwa nhiém mau. Ngudi ndo
trudc budng lung sau lai tinh tdn, ngudi d6 1a dnh sdng chi€u cdi thé
gian nhu vang tring ra khdi miy mi. N&éu mudn khuyén ngudi khdc
nén 1am nhu minh, tru6c hiy ty stta minh rdi sau stta ngudi, vi tu sira
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minh von 12 diéu khé nhit. Ngdi mot minh, nim mot minh, di difng mot
minh khong budn chdn, mdt minh ty di€u luyén, vui trong chén ring
sdu. Chinh cdc ngudi 1a ké bdo ho cho cic ngudi, chinh cdc ngudi 1a noi
nuong ndu cho cdc nguoi. Cdc nguoi hdy ging diéu phuc 14y minh nhu
thuong khach lo diéu phuc con ngwa minh.
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Escaping From Being Drifted Up and Down
With Overloaded Misfortune In the Six Paths

Thién Phiic

What are the Six Paths that all sentient
beings have been being drifted up and down with
overloaded misfortune? According to the Sangiti
Sutta in the Long Discourses of the Buddha, all
creatures in the Saha World are tied to the
ceaseless round of birth-death and rebirth, that
is, to the law of causation, according to which
existence on any one of these planes are
determined by antecedent actions. In Buddhism
these planes are depicted as the spokes or
segments of the “wheel of life.” This wheel is set
in motion by actions stemming from our basic
ignorance of the true nature of existence and by
karmic propensities from an incalculable past,
and kept revolving by our craving for the
pleasures of the senses and by our clinging to
them, which leads to an unending cycle of births,
deaths, and rebirths to which we remain bound.
These are six paths, or six ways or conditions of
sentient existence, or six miserable states
(sentient beings revolve in the cycle of Birth and
Death, along the six paths, life after life. These
are paths of hell-dwellers, hungry ghosts,
animals, titanic demons or asuras, human beings
and celestials). The six realms of the samsara
include the three lower gatis, or three evil paths;
and the three upper gatis, or three good paths.

I. The Cycle of Reincarnation in Buddhist Point of View:

In Buddhism, being up and down with overloaded misfortune is the
original word for reincarnation which is translated as transmigration or
samsara. The passing away from one body to be reborn in another
body. Where the being will be reborn depends on his accumulated
good or bad karma. The belief that living beings, including man, have a
series of bodily lives, only ceasing when they no longer base their
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happiness on any of the objects of the world. This come about when the
Buddha-nature is found. This belief is very common to all Buddhists.
Reincarnation means going around as the wheel turns around. Whether
the world is Samsara or Nirvana depends entirely on our state of mind.
If our mind is enlightened, then this world is Nirvana; if our mind is
unenlightened, then this world is Samsara. For those who strive to
cultivate, samsara is Nirvana, Nirvana is samsara. Transmigation
means the passing away from one body to be reborn in another body.
Where the beings will be reborn depends on his accumulated good or
bad karma.

The Buddha taught: “Not in the sky, nor in mid-ocean, nor in a
mountain cave, nowhere on earth where one can escape from death
(Dharmapada 128).” Rebirth is the result of karma. The doctrine of
rebirth is upheld by all traditional schools of Buddhism. According to
this doctrine, sentient beings (sattva) are caught up in a continuous
round of birth, death, and rebirth, and their present state of existence is
conditioned by their past volitional actions or karma. In Buddhist belief,
there is no transmigration of soul or any substance from one body to
another. According to the Buddha, rebirth takes place instantaneously
after death, consciousness having the nature of arising and passing
away unceasingly. There is no interval between death and the next
birth. One moment we are dead and the next moment rebirth takes
place, either in the human plane, the celestial plane, or the hell plane,
the hungry ghost plane, the animal plane and the demon plane. What
really happens is that the last active thought (Javana) process of dying
man releases certain forces which vary in accordance with the purity of
the five thought moments in that series. These forces are called karmic
energy which attracts itself to a material layer produced by parents in
the mother's’womb. The material aggregates in this germinal
compound must possess such characteristics as are suitable for the
reception of that particular type of karmic energy. Attraction in this
manner of various types of physical aggregates produced by parents
occurs through the operation of death and gives a favourable rebirth to
the dying man. An unwholesome thought gives an unfavourable
rebirth. Each and every type of sentient being will have different
appearance whether it be beautiful or ugly, superior or inferior. This is
determined and is manifested based solely on the various karma
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sentient beings created while alive with their antecedent bodies. Since
the cycle inevitably involves suffering and death, Buddhism assumes
that escape from it is a desirable goal. This is achieved by engaging in
cultivating oneself, and the most important of which is meditation. The
doctrine of rebirth has become problematic for many contemporary
Buddhists, particularly for converts to Buddhism in Western countries
whose culture does not accept the notion of rebirth. However, this
doctrine is extremely important in Buddhism, for all sincere attitudes of
cultivation originated from the thorough understanding of this doctrine.

According to Buddhism, rebirth is the recombination of mind and
matter. After passing away of the physical body or the matter, the
mental forces or the mind recombine and assume a new combination in
a different material form and condition in another existence. Rebirth is
the result of karma. In Buddhist belief, there is no transmigration of
soul or any substance from one body to another. What really happens is
that the last active thought (Javana) process of dying man releases
certain forces which vary in accordance with the purity of the five
thought moments in that series. These forces are called karmic energy
which attracts itself to a material layer produced by parents in the
mother's’womb. The material aggregates in this germinal compound
must possess such characteristics as are suitable for the reception of
that particular type of karmic energy. Attraction in this manner of
various types of physical aggregates produced by parents occurs
through the operation of death and gives a favourable rebirth to the
dying man. An unwholesome thought gives an unfavourable rebirth.
Each and every type of sentient being will have different appearance
whether it be beautiful or ugly, superior or inferior. This is determined
and is manifested based solely on the various karma sentient beings
created while alive with their antecedent bodies.

According to the Sangiti Sutta in the Long Discourses of the
Buddha, there are four forms of birth by which the beings of the six
modes of existence can be reborn (all births take place in four forms
and in each case causing a sentient being to enter one of the six gati or
paths of transmigration). The first type of birth is “Birth from the
womb”, or uterine birth or womb-born, as with mammalia. This is one
of the four modes of yoni. Uterine birth is a form of viviparous birth, as
with mammalia. Before the differentiation of the sexes birth is
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supposed to have been transformation. In Buddhism, the term is also
applied to beings enclosed in unopened lotuses in paradise, who have
not had faith in the Amitabha but trusted to their own strength to attain
salvation; there they remain for proportionate periods, happy, but
without the presence of the Buddha, or Bodhisattvas, or the sacred host,
and do not hear their teaching. The condition is also known as the
womb-place. The second type of birth is “Egg-born™, or birth from
eggs, as with birds. Egg-born, or birth from eggs. Oviparious, as is the
case with chicken, goose, birds, etc. The third type of birth is the
“Moisture or water born,” as with worms and fishes. Moist and Wet
Conditions Born or, spawn-born, or birth from moisture (wetness).
Moisture or water-born, as is the case with worms, fishes, shrimps, etc.
The fourth type of birth is the “Metamorphic,” as with moths from the
chrysalis. Birth by transformation as in the case of deities and superior
beings of the Pure Lands. It is said that such beings, after the end of
their previous lifetime, suddenly appear in this fashion due to their
karma, without the help of parents or any other intermediary agency.
Metamorphosis, as is the case with maggot transforms into fly, moths
from the chrysalis, caterpillar becomes butterfly, or deities and superior
beings of the Pure Land. It is said that such beings, after the end of
their previous lifetime, suddenly appear in this fashion due to their
karma, without the help of parents or any other intermediary agency.
One of the four forms of birth. Any form of existence by which
required form is attained in an instant in full maturity. By this birth
bodhisattvas residing in Tusita can appear on earth any time at will to
save beings (the dhyani-buddhas and bodhisattvas are also of such
miraculous origin). Form of metamorphic birth, as with moths, asuras,
hungry ghosts, and inhabitants of hells, and the Pure Lands, or first
newly evolved world. One of the four forms of birth, which is by
transforming, without parentage, attained in an instant in full maturity.
According to Tantric traditions, through his deep insight into how
things exist, the Buddha observed that disturbing attitudes and karma
cause our minds to take one rebirth after another. At the time of death,
ordinary beings crave and grasp for bodies and at the same time afraid
to lose bodies and separated from everything around us. When it
becomes obvious that we’re departing from this body and life, we grasp
for another body. The two attachments of craving and grasping act as
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the cooperative conditions for karmic imprints to ripen at the time of
death. As these karmic imprints start to mature, our minds are attracted
to other bodies and we seek to take rebirth in them. In the case of a
human rebirth, after passing through an immediate state between one
life and the next, our consciousness then enters a fertilized egg. We
develop the aggregates of a human being, a human body and mind. In
this new rebirth, we perceive people and things through our senses.
Experiencing pleasant or unpleasant feelings from them, we generate
attachment, aversion or indifference. These motivations cause us to
act, and our actions leave more imprints on our mindstreams, and at the
time of death, we’re again propelled to take rebirth in another body.
This cycle of rebirth is called “Samsara.” Samsara isn’t a place, nor is it
a world. It is a cyclic existence. It is our situation of taking one rebirth
after another under the control of disturbing attitudes and karmic
actions. Thus, our own energy causes us to be reborn who we are, in
our present circumstance. However, karma isn’t “cast in concrete,” and
our lives aren’t predetermined. Which karmic imprints ripen depends
on our environment and our state of mind. In addition, we have the
ability to control our actions, and thus shape our future. This is the law
of karma, which is the functioning of cause and effect within our
mindstreams. Whether we experience pain or pleasure depends on
what we have done in the past. Our previous actions or karma were
motivated by our minds. In this way, our minds are the principal creator
of our experience.

The idea of rebirth is not unique to Buddhism, but it plays an
important role in both its doctrine and its practice. The Buddha himself
is said to have attained nirvana after a long series of rebirths, and on
the night of his enlightenment, according to the Pali Canon, he
remembered more than 100,000 previous lives. All beings are
continuously reborn in a seemingly endless cycle of birth and death.
Just as a person’s birth is not the beginning of his or her fortunes, so
death is not the end, because all beings ‘wander’ through successive
incarnations: gods can become humans, humans can become gods,
animals or hell beings, animals can become humans or ‘hungry ghosts,’
and so on. Advanced beings, such as Bodhisattvas, are able to avoid
disadvantageous rebirths, but only Buddhas and arhats are fully
liberated from samsara, because after their last lives they will never
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again be reborn. The countless sentient beings who pass through
samsara are accommodated in successive world systems “as numerous
as there are sands on the banks of the Ganges.” Each world system is
divided into three “spheres of existence. The crudest of these spheres
is the World of Sense-Desire, governed by the five senses and
inhabited by lesser gods or devas, humans, animals and the various hell
beings. More refined is the World of Pure Form, where the greater
gods dwell. This sphere corresponds to the four meditational
absorptions and its beings are without the sense of touch, taste and
smell. The most refined samsaric sphere of existence is the Formless
World, a purely mental realm, devoid of physical. Accomplished great
gods are born here, but even these rebirths end, because although these
gods have reached “summits of existence,” they have not attained
nirvana. Each of the world systems lasts incalculable aeons: the
Samyutta Nikaya of the Pali Canon, part of the Buddha’s discourses,
explained that if a mountain of granite, seven miles high, were stroked
every century with a piece of silk, it would be worn away before such a
great aeon would pass. Not every form of Buddhism subscribes to this
exact cosmology, but all agree that rebirth is not a haphazard process.
Just as a physical object is governed by a causal physical law, so a
person’s “spiritual” development is governed by a natural law, karma,
which is inherent in the cosmos. According to the law of karma, every
action or deed “ripens” as a certain of result. This law in itself is
neither normal nor retributive but merely a feature of the constituent
elements of samsara. Without karma any talk of enlightenment would
be senseless: one could not strive toward enlightenment if there were
no way to affect one’s development. Karma operates on intentional
deeds and creates residual impressions or tendencies that bear fruit or
“ripen” with time. Its effects are not limited to the present life but
unfold over longer periods by creating favorable or unfavorable
rebirths. In the Milindapanha, around the first or second century A.D., a
dialogue between the monk Nagasena and king Milinda. Nagasena
explains that deeds are linked to their outcomes in the same way that a
mango tree’s seed is linked to its fruit. A man who steals from another
man’s tree deserves a beating, even though he did not take the seed of
the tree, because the stolen fruit could not have grown if the seed had
not been planted. The outcome of karma can be affected by good or
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bad deeds. Which bring about favorable or unfavorable results. This
gives rise to the psychological and ethical dimensions of karma. Every
intentional deed is accompanied by a different kind of state of mind. If
these states of mind are rooted in empathy, wisdom and lack of greed,
then they are considered morally unwholesome, and can lead to bad
karma. For example, although generosity is a morally wholesome
deed, it is the attitude behind the deed, be it mere friendliness or deep
compassion that determines the “karmic seed” which will generate the
deed’s “fruit.” Ultimately, the goal of Buddhism is to teach sentient
beings gradually to extinguish the fires of hatred, delusion and greed,
thereby ceasing to generate bad karmic seeds, and finally, in realizing
nirvana, to blow them out completely (nirvana literally means “blow
out.”). We take rebirth according to our karma. If we have led a good
life we will generally get a good rebirth. A wholesome state of mind at
the death moment is likely to be enabling a good rebirth to come about.
If we have led an evil life, then a bad rebirth is more than likely to
come about. But whenever we may be reborn, we will not be there
forever. On the expiry of our lifespan, we die and undergo new rebirth.
Deaths and rebirths keep repeating forever in a cycle that we call “the
cycle of birth and death.” Karma underscores the importance of human
life, because most good or bad deeds are performed in the human
realm. Gods enjoy the fruit of their previous good deeds, while those
reborn in the sub-human realms have little scope for making virtuous
deeds. As karma runs its course, these less fortunate beings may
eventually obtain a more advantageous rebirth.

I1. Summaries of Six Paths of Birth-Death & Rebirth of Sentient

Beings:

The Three Lower Gatis: Three lower gatis include hells, hungry
ghosts and animals. First, the realm of hells, the Sanscrit term is
“Naraka-gati”. This is the state of being miserable of being in hells.
This is the lowest and most miserable condition of existence. Sentient
being (alaya-consciousness) is condemned to stay in Hell due to his
worse karma. In the hellish path, the sufferings there are so great that
no words can describe them. In Buddhism, Naraka-gati symbolizes
ignorance, greed and aggression. Depraved men or “hellish beings”
who are in the lowest stage. Second, the state of hungry ghosts, the
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Sanscrit term is “Preta-gati”. This realm of starved ghosts where
greedy, selfish and deceitful souls are reborn. In the path of hungry
ghosts, beings have ugly, smelly bodies, with bellies as big as drums
and throats as small as needles, while flames shoot out of their mouths.
They are subject to hunger and thirst for incalculable eons. Hungry
ghosts symbolize greed, departed beings, otherwise called “hungry
spirits.” Besides, hungry ghosta also include “asura” or fighting spirits,
though partially heavenly, they are placed in the lower realm. Third,
animality, or the state of animals, the Sanscrit term is Tiryagyoni. The
animals’ realm reserved for those souls who are dull-witted, depraved,
or have committed fornication. The path of animals, such as buffaloes,
cattle, donkeys and horses, is subject to heavy toil. Other domestic
animals, such as goats, pigs, chicken and ducks, are subject to be killed
to make food for human beings. Still other animals suffer from
stupidity, living in filth, and killing one another for food. These beings
symbolize ignorance or innocent in nature, including the whole animal
kingdom.

The Three Upper Gatis: Three upper gatis or three good paths.
Among the three upper gatis, rebirth in the celestial or human paths is
difficult, while descend into Asura path and other three lower gatis is
easy and common. First, the Asura, the Sanscrit term is “Asura”. This is
the state of angry demons. Asuras’ realm where those who are wicked,
hot-tempered, violent or are initiated into paganism (the path of asuras
is filled with quarrelling and acrimonious competition). Second, the
state of human-beings, the Sanscrit term is “Manusya-gati”. This is our
earth, place where those who keep the basic five precepts are reborn.
Human beings are neutral in nature, and symbolizing social virtue.
Third, Celestials, or the state of gods, the Sanscrit term is “Deva-gati”.
The Gods’ realm is reserved to those who observe the five basic
commandments and have practiced the Ten Meritorious Action and
abstained to do the Ten Evil Deeds. Although the celestial path is
blessed with more happiness than our world, it is still marked by the
five signs of decay and the things that go against our wishes. Heavenly
beings, though superhuman in nature they cannot get perfectly
enlightened without the teaching of the Buddha. Celestials symbole
meditation abstractions.
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I11.Sentient Beings Are Living With Ignorance and Suffering in
Being Drifted Up and Down With Overloaded Misfortune In
the Six Paths:

According to Buddhism, sentient beings in the three realms (the
realm of desire, of form, and of formlessness) are living with ignorance
and suffering in the six paths of Samsara. In Buddhism, ignorance or
Avidya is noncognizance of the four noble truths, the three precious
ones (triratna), and the law of karma, etc. Avidya is the first link of
conditionality (pratityasampada), which leads to entanglement of the
world of samsara and the root of all unwholesome in the world. This is
the primary factor that enmeshes (lam vudng viu) beings in the cycle of
birth, death, and rebirth. In a Buddhist sense, it refers to lack of
understanding of the four noble truths (Arya-satya), the effects of
actions (karma), dependent arising (pratitya-samutpada), and other key
Buddhist doctrines. In Madhyamaka, “Avidya” refers to the
determination of the mind through ideas and concepts that permit
beings to construct an ideal world that confers upon the everyday world
its forms and manifold quality, and that thus block vision of reality.
“Avidya” is thus the nonrecognition of the true nature of the world,
which is empty (shunyata), and the mistaken understanding of the
nature of phenomena. Thus “avidya” has a double function: ignorance
veils the true nature and also constructs the illusory appearance.
“Avidya” characterizes the conventional reality. For the Sautrantikas
and Vaibhashikas, “Avidya” means seeing the world as unitary and
enduring, whereas in reality it is manifold and impermanent. “Avidya”
confers substantiality on the world and its appearances. In the
Yogachara’s view, “avidya” means seeing the object as a unit
independent of consciousness, when in reality it is identical with it.
Ignorance means Unenlightened, the first or last of the twelve nidanas.
Ignorance is Illusion or darkness without illumination, the ignorance
which mistakes seeming for being, or illusory phenomena for realities.
Ignorance of the way of escape from sufferings, one of the three
affluences that feed the stream of mortality or transmigration.
Sometimes ignorance means “Maya” or “Illusion.” It means complete
darkness without illumination. The ignorance which mistakes seeming
for being, or illusory phenomena for realities. Ignorance is the main
cause of our non-enlightenment. Ignorance os only a false mark, so it is
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subject to production, extinction, increase, decrease, defilement, purity,
and so on. Ignorance is the main cause of our birth, old age, worry,
grief, misery, and sickness, and death. Ignorance is one of the three
fires which must be allowed to die out before Nirvana is attained. The
erroneous state of mind which arises from belief in self. It is due to
ignorance, people do not see things as they really are, and cannot
distinguish between right and wrong. They become blind under the
delusion of self, clinging to things which are impermanent, changeable,
and perishable.

Six miserable states (sentient beings revolve in the cycle of Birth
and Death, along the six paths, life after life. These are paths of hell-
dwellers, hungry ghosts, animals, titanic demons or asuras, human
beings and celestials). Some say these are objective, geographic
realms, places to which we can go. Others say they are subjective
states that come about through psychological experience. But it may be
that they are neither places nor psychological states; perhaps they
belong to a kind of intermediate zone which is neither subjective nor
objective. In any case, Zen master Hakuin says that as long as our
inherent enlightenment remains unrealized, no realm of existence
grants immunity from ignorance or suffering. According to the Records
of the Transmission of the Lamp (Ch’uan-Teng-Lu), Volume XVII, a
monk asked, "How does one escape the Three Realms?" Qianfeng
said, "Call the temple director and have him chase this monk out of
here!" Qianfeng asked the monks, "The six tendencies of the turning
wheel of transmigration have what eye?" The monk didn't answer.

1V. Poisonous Demons That Causes Sentient Beings Being
Drifted Up and Down in the Six Paths With Overloaded

Misfortune:

According to Buddhism, demons or maras are any delusions or
forces of distraction. “Demons” are called “mara” in Sanskrit. In
Chinese, the word has connotation of “murderer” because demons
usually plunder the virtues and murder the wisdom-life of cultivators.
Devil or “mara” includes all creatures that obstruct the righteous way.
Mara’s people means the followers of the devil. They have such great
powers that they may appear in succession before those who endeavor
to realize the righteous way, lead them into temptation, and confuse
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them. These devilish people conspire to obstruct and intimidate those
who try to practice the righteous way. “Demons” also represent the
destructive conditions or influences that cause practitioners to
retrogress in their cultivation. Demons can render cultivators insane,
making them lose their right thought, develop erroneous views, commit
evil karma and end up sunk in the lower realms. These activities which
develop virtue and wisdom and lead sentient beings to Nirvana are
called Buddha work. Those activities which destroy good roots, causing
sentient beings to suffer and revolve in the cycle of Birth and Death,
are called demonic actions. The longer the practitioner cultivates, and
the higher his level of attainment, the more he discovers how wicked,
cunning and powerful the demons are.

Demons are also also called poisons, defilements or hindrances.
These poisons are sources of all passions and delusions. The
fundamental evils inherent in life which give rise to human suffering.
Buddhism considers these poisons as poisonous snakes that need be let
go. The three poisons are regarded as the sources of all illusions and
earthly desires. They pollute people’s lives. Men worry about many
things. Poisons include harsh or stern words, misleading teaching.
Poisons are also the turbidity of desire or the contamination of desire.
The poison of desire or love which harms devotion to Buddhist
practices. Besides, the poison of delusion, one of the three poisons, and
the poison of touch, a term applied to woman. According to the
Buddha, there are four poisons in our body, or four poisonous snakes in
a basket which imply the four elements in a body (of which a man is
formed). The four elements of the body, earth, water, fire and wind
which harm a man by their variation, i.e. increase and decrease. Three
Poisons or three sources of all passions and delusions. The fundamental
evils inherent in life which give rise to human suffering. The three
demons or poisons are regarded as the sources of all illusions and
earthly desires. They pollute people’s lives.

Men worry about many things. Broadly speaking, there are 84,000
worries. But after analysis, we can say there are only 10 serious ones
which are ten disturbers of the religious life. Ten poisons do not only
cause our afflictions, but also prevent us from tasting the pure and cool
flavor of emancipation (liberation). The First Poisonous Mara is
“Lust”: Lust is the string of craving and attachment confines us to



46

samsara’s prison. In other words, craving and attachment are not only
roots that prevent us from being sufficiently moved to renounce
samsara, but they are also two of the main things that bind us to
samsara. In order to overcome craving and attachment, we should
contemplate on the impurity of the body. When we are attached to
someone, for example, consider how that person is just a sack full of
six kinds of filthy substances. Then our attachment and craving will
diminish. The Second Poisonous Mara is “Anger”: Anger is the highly
disturbed aspect of the mind that arises when we see something
unpleasant. The objects of anger could be sentient beings or inanimate
objects; when we involve ourselves with them they completely disturb
and torment our mind and we wish to harm them. Anger does great
damage, for it can destroy our root merits as if they had been burnt in a
fire. Anger is responsible for people taking lives, beating or stabbing
others. The Third Poisonous Mara is “Ignorance”: lgnorance is the
opposite of the word ‘to know’. In Budhdism, ignorance means ‘not
knowing’, ‘not seeing’, ‘not understanding’, ‘being unclear’, and so
forth. Whoever is dominated by ignorance is like a blind person
because the eyes are shut, or not seeing the true nature of objects, and
not understanding the truths of cause and effect, and so on. Ignorance is
the root of all sufferings and afflictions. The Fourth Poisonous Mara is
“Pride”: Pride is the inflated opinion of ourselves and can manifest in
relation to some good or bad object. When we look down from a high
mountain, everyone below seems to have shrunken in size. When we
hold ourselves to be superior to others, and have an inflated opinion of
ourselves, we take on a superior aspect. It is extremely difficult to
develop any good qualities at all when one has pride, for no matter
how much the teacher may teach that person, it will do no good.
Haughtiness means false arrogance, thinking oneself correct in spite of
one’s wrong conduct, thinking oneself is good in spite of one’s very bad
in reality. Haughtiness also means arrogance and conceit due to one’s
illusion of having completely understood what one has hardly
comprehended at all. Haughtiness is one of the main hindrances in our
cultivation. In cultivating the Way, we must have genuine wisdom.
Those who have genuine wisdom never praise themselves and
disparage others. These people never consider themselves the purest
and loftiest, and other people common and lowly. In Buddhism, those
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who praise themselve have no future in their cultivation of the Way.
Even though they are still alive, they can be considered as dead, for
they have gone against their own conscience and integrity. The Fifth
Poisonous Mara is “Doubt”: Doubt signifies spiritual doubt, from a
Buddhist perspective the inability to place confidence in the Buddha,
the Dharma, the Sangha, and the training. Doubt, as wavering
uncertainty, a hindrance and fetter to be removed. One of the mula-
klesa, or root causes of suffering. Skepticism, one of the five
hindrances one must eliminate on entering the stream of saints.
Vichikiccha is a Pali term, a combination of “vi”, means without; and
“cikiccha” means medicine. One who suffers from perplexity is really
suffering from a dire disease, and unless he sheds his doubts, he will
continue to worry over and suffer from this illness. As long as man is
subject to this mental itch, this sitting on the fence, he will continue to
take a skeptical view of things which is most detrimental to mental
ability to decide anything definitely; it also includes doubt with regard
to the possibility of attaining the jhanas. Doubting is natural. Everyone
starts with doubts. We can learn a great deal from them. What is
important is that we do not identify with our doubts. That is, do not get
caught up in them, letting our mind spin in endless circles. Instead,
watch the whole process of doubting, of wondering. See who it is that
doubts. See how doubts come and go. Then we will no longer be
victimized by our doubts. We will step outside of them, and our mind
will be quiet. We can see how all things come and go. Let go of our
doubts and simply watch. This is how to end doubting. The Sixth
Poisonous Mara is “Wrong Views”: According to Buddhism, perverted
(wrong) views are views that do not accept the law of cause and effect,
not consistent with the dharma, one of the five heterodox opinions and
ten evils. This view arises from a misconception of the real
characteristic of existence. There were at least sixty-two heretical
views (views of the externalist or non-Buddhist views) in the Buddha’s
time. Buddhism emphasizes on theory of causation. Understanding the
theory of causation means to solve most of the question of the causes
of sufferings and afflictions. Not understanding or refuse of
understanding of the theory of causation means a kind of wrong view in
Buddhism. According to the Buddha, sentient beings suffer from
sufferings and afflictions because of dersires, aversions, and delusion,



48

and the causes of these harmful actions are not only from ignorance,
but also from wrong views. Wrong views also means holding to the
view of total annihilation, or the view that death ends life, or world-
extinction and the end of causation, in contrast with the view that body
and soul are eternal, both views being heterodox. The philosophic
doctrine that denies a substantial reality to the phenomenal universe.
The Seventh Poisonous Mara is “Killing”: This is one of the ten kinds
of evil karma, to kill living beings, to take life, kill the living, or any
conscious being. According to The Buddha and His Teaching, written
by Most Venerable Narada, killing means the intentional destruction of
any living being. The Pali term pana strictly means the psycho-physical
life pertaining to one’s particular existence. The wanton destruction of
this life-force, without allowing it to run its due course, is panatipata.
Pana also means that which breathes. Hence all animate beings,
including animals, are regarded as pana. Plants are not considered as
“living beings” as they possess no mind. Monks and nuns, however, are
forbidden to destroy even plant life. This rule, it may be mentioned,
does not apply to lay-followers. According to the Buddhist laws, the
taking of human life offends against the major commands, of animal
life against the less stringent commands. Suicide also leads to severe
penalties in the next lives. The Eighth Poisonous Mara is “Stealing”:
Stealing means taking possession of anything that has not been given
by its owner or stealing, is also wrong, even legally speaking. Stealing,
one of the four grave prohibitions or sins in Buddhism. Stealing is
taking what isn’t given to us. It includes not paying taxes or fees that
are due, borrowing things and not returning them, and taking things
from our workplace for our own personal use. A Bhiksu or Bhiksuni
who steals or violates the property of another, whether the property is
privately or publicly owned, breaks the second of the Four Degradation
Offences. He or she is no longer worthy to remain a Bhiksu or Bhiksuni
and cannot participate in the activities of the Order of Bhiksus or Order
of Bhiksunis. The Ninth Poisonous Mara is “Sexual Intercourse”: This
is the third commandment of the five basic commandments for lay
people, and the third precept of the ten major precepts for monks and
nuns in the Brahma Net Sutra. Monks or nuns who commit this offence
will be expelled from the Order forever. A Bhiksu or Bhiksuni who has
sexual intercourse with another person, whether a female or male, and



49

whether that person has given consent or not, breaks the first of the
Four Degradation Offences. He or she is no longer worthy to remain a
Bhiksu or Bhiksuni and cannot participate in the activities of the Bhiksu
or Bhiksuni Sangha. A Bhiksu who, when motivated by sexual desire,
tells a woman or a man that it would be a good thing for her or him to
have sexual relations with him, commits a Sangha Restoration Offence.
A Bhiksuni who is intent upon having sexual relations with someone,
whether male or female, breaks one of the eight Degradation Offences.
She is no longer worthy to remain a Bhiksuni and cannot participate in
the actiivities of the Order of Bhiksunis. Through word or gesture
arouses sexual desire in that person, breaks the seventh of the Eight
Degradation Offences. Says to that person that she is willing to offer
him or her sexual relations, breaks the Degradation Offences. The
Tenth Poisonous Mara is “Lying”: Lying means verbally saying or
indicating through a nod or a shrug somethng we know isn’t true.
However, telling the truth should be tempered and compassion. For
instance, it isn’t wise to tel the truth to a murderer about a potential
victim’s whereabouts, if this would cause the latter’s death. According
to the Dharmapada Sutra, verse 306, the Buddha taught: “The speaker
of untruth goes down; also he who denies what he has done, both
sinned against truth. After death they go together to hells.”

V. External States or Objects That Causes Sentient Beings
Being Drifted Up and Down in the Six Paths With

Overloaded Misfortune:

A prospect, region, territory, surroundings, views, circumstances,
environment, area, field, sphere, environments and conditions, i.e. the
sphere of mind, the sphere of form for the eye, of sound for the ear,
etc. External realms are realms which are not created by the mind, but
come from the outside. A prospect, region, territory, surroundings,
views, circumstances, environment, area, field, sphere, environments
and conditions, i.e. the sphere of mind, the sphere of form for the eye,
of sound for the ear, etc. If you can remain unperturbed by external
states, then you are currently cultivating. On the contrary, if you are
turned by external states, then you will fall. In other words, this can be
considered one of the major causes that lead beings keep drifting in the
path of birth-death and rebirth.
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External states are also external conditions or circumstances which
stir or tempt one to do evil. Problems and dissatisfaction do not develop
because of external conditions, but from our own mind. If we don’t
have internal peace, nothing from outside can bring us happiness.
According to the Mind-Only theories, different realms mean the ideas,
or mental states which arise according to the various objects or
conditions toward which the mind is directed. According to the Fa-
Hsiang School, this group of elements falls under the general category
of “mental function” which has five elements: desire, verification,
recollection, meditation, and wisdom. According to Lama Anarika
Govinda, the Buddhist as well as a Zen practitioner does not believe in
an independent or separate existing external world into those dynamic
forces he could insert himself. The external world and his internal
world are for him only two sides of the same fabric, in which threads of
all force and of all events, of all forms of consciousness and of their
objects are woven into an inseparable net of endless, mutually
conditioned relations.

External realms are realms which are not created by the mind, but
come from the outside. For example, some practitioners might see
Buddhas and Bodhisattvas appearing before them, preaching the
Dharma, exhorting and praising them. Others, while reciting the
Buddha’s name, suddenly experience an awakening and immediately
see the Land of Ultimate Bliss. Some practitioners, in the midst of their
pure recitation, see deities and Immortals arrive, join hands and
circumambulate them respectfully, or invite them for a leisurely stroll.
Still other practitioners see “wandering souls of the dead” arrive,
seeking to take refuge with them. Yet others, having reached a high
level in their practice, have to endure challenges and harassment from
external demons. In case of seeing the Buddhas and lotus blossoms is it
not to see demonic apparitions? If cause and effect coincide, these are
not “demonic realms.” This is because the Pure Land method belongs
to the Dharma Door of Existence; when Pure Land practitioners first
develop the Bodhi Mind, they enter the Way through forms and marks
and seek to view the celestial scenes of the Western Pure Land. When
they actually witness these auspicious scenes, it is only a matter of
effects corresponding to causes. If cause and effect are in accord, how
can these be “demonic realms?” In the Zen School, on the other hand,
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the practitioner enters the Way through the Dharma Door of Emptiness.
Right from the beginning of his cultivation, he wipes out all marks,
even the marks of the Buddhas or the Dharma are destroyed. The Zen
practitioner does not seek to view the Buddhas or the lotus blossoms,
yet the marks of the Buddhas or the lotus blossoms appear to him.
Therefore, cause and effect do not correspond. For something to
appear without a corresponding cause is indeed the realm of the
demons. Thus, the Zen practitioner always holds the sword of wisdom
aloft. If the demons come, he kills the demons; if the Buddha comes,
he kills the Buddha, to enter the realm of True Emptiness is not to
tolerate a single mark.

According to the Dharmalaksana, the objects of the outer world
(visaya), which throw shadows on the mind-face are of three kinds. The
theory of three kinds of the object-domain may have originated from
Nalanda, but the four-line memorial verse current in the school is
probably of Chinese origin. It runs as follow:

“The object of nature does not follow the mind (subjective).
The subject may be good or evil,
But the object is always neutral.
The mere shadow only follows the seeing (subjective).
The object is as the subject imagines.
The object with the original substance.
The character, seed, etc, are various as occasions require.
The object has an original substance,
But the subject does not see it as it is.”

This four-line verse explains how the three kinds of the object-
domain are related to the subjective function and the outer original
substance. One may be puzzled in understanding how an idealism can
have the so-called original substance. We should not forget that though
it is an outer substance it is after all a thing manifested out of ideation.
The eighth, the Alaya-consciousness itself, is not an unchangeable
fixed substance (dravya), but is itself ever changing instantaneously
(ksanika) and repeatedly; and, being ‘perfumed’ or having impressions
made upon it by cognition and action, it becomes habituated and
efficient in manifestation. It is like a current of water which never stops
at one place for two consecutive moments. It is only with reference to
the continuity of the stream that we can speak of a river. Let examine
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these three kinds of object-domain. First, Object domain of nature or
immediate perception. The object that has the original substance and
presents it as it is, just as the five objects of the sense, form, sound,
smell, taste and touch, are perceived as they are. The first five sense-
consciousnesses and the eighth, the store-consciousness, perceive the
object in this way. Second, Object-domain with the original substance.
The object has an original substance and yet is not perceived as it is.
When the seventh, the thought-center, looks at the subjective function
of the eighth, the store-center, it considers that it is self or ego. The
subjective function of the eighth, the store-center, has its original
substance or entity, but it is not seen as it is by the seventh
consciousness and is regarded to be self or an abiding ego, which is in
reality an illusion since it is not self at all. Third, Object-domain of
mere shadow or illusion. The shadow-image appears simply from one’s
own imagination and has no real existence. Of course, it has no original
substance as a ghost which does not exist at all. Only the six sense-
center, functions on it and imagines it to be.

Meditation practice not only helps our mental intelligence or spirit
of mind be no longer troublesome with external things, but also helps
practitioners reducing chances of drifting in the six paths. Whether
something objective is troublesome or not often depends on the state of
mind rather than the object itself. If we think that it is trouble, then it is
trouble. If we do not think that it is trouble, then it is not trouble.
Everything depends on the mind. For example, sometimes during
meditation we are interrupted by outside noises. If we dwell on them
and cling to them, they will disturb our meditation, but if we dismiss
them from our minds as soon as they arise, then they will not cause a
disturbance. If we are always demanding something out of our life,
then we will never be content. But if we accept life as it is, then we
know contentment. Some people seek happiness through material
things; other people can be happy without many material things. Why?
Because happiness is also a state of mind, not a quantitive measure of
possessions. If we are satisfied with what we are and have now, then
we are happy. But if we are not satisfied with what we are and have
now, that is where unhappiness dwells. The desire is bottomless,
because no matter how much is put into it, it can never be filled up, it
always remains empty. The Sutra in Forty Two Chapters taught:
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“Though a person filled with desires dwells in heaven, still that is not
enough for him; though a person who has ended desire dwells on the
ground, still he is happy.”

VI. Internal Realms Are Major Agents That Keep Sentient
Beings Drifting in the  Six Paths With Overloaded
Misfortune:

Internal realms are also called “realms of the Self-Mind” because
they do not come from outside, but develop from the mind. Those who
do not clearly understand the truth that “the ten thousand dharmas are
created by the mind,” think that all realms come from the outside. This
is wrong and this is also one of the major causes that lead beings keep
drifting in the path of birth-death and rebirth. When the practitioner
reaches the stage of mutual interpenetration of mind and realms,
completely severing external conditions, the seeds of latent dharmas in
the Alaya consciousness suddenly manifest themselves. For the
Buddha Recitation or mantra-chanting practitioner, the power of the
Buddha's name or the mantra penetrates deep into the mind, eliciting a
reaction from the wholesome or evil seeds in the Alaya consciousness.
The realms that result are very complex and usually appear in dreams,
or even when the practitioner is awake and striving to recite the
Buddha’s name. In Buddhism, this condition is called “Changing
manifestations of the Alaya consciousness.” In the dreaming scenes, if
the events or scenes result from evil seeds, the practitioner may see
various species of worms crawling out of his body, or witness himself,
night after night, removing from his body six or seven loathsome
creatures with many limbs, such as scorpions or centipedes. Or else, he
may see various species of wild animals and or spirits or ghosts. Such
realms are innumerable and cannot al be described. In genral,
individuals greatly afflicted with greed, who are miserly and wicked,
usually see marks of men and women, snakes and serpents and odd
species with white features and forms. Those harboring a great deal of
anger and resentment usually see tigers and leopards or strange species
with red forms and features. Those who are heavily deluded usually
see domestic animals, clams, oysters, snails or different species with
black forms and features. The above, however, is merely indicative; it
does not mean that everything will be exactly as described. If the
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scenes in his dream come from good wholesome seeds, the practitioner
sees tall trees and exotic flowers, beautiful scenery, bright adorned
with nets of pearls. Or else, he sees himself eating succulent, fragrant
food, wearing ethereal garments, dwelling in palaces of diamonds and
other precious substances, or flying high in open space. Thus, in
summary, all the seeds of the ten Dharma Realms are found in the
minds of sentient beings. If wholesome seeds manifest themselves,
practitioners view the realms of Buddhas, Bodhisattvas, human, and
celestial beings; if evil karma is manifested, they witness scenes from
the wretched three Evil Paths. If the cultivator has followed externalist
ways in past lives, he usually sees his body emitting electric waves, or
his soul leaving the body to roam, meeting demons, ghosts and the like,
to discuss politics and the rise and fall of countries and empires. On the
other hand, when the practitioner’s mind is pure, he will know in his
dreams about events that will occur three or fours days, or seven or
eight months, hence. In general, those who have cultivated in previous
lives will immediately see auspicious realms when reciting the
Buddha’s name. Those with heavy karma, lacking merit and virtue, will
usually see evil realms when they begin Buddha Recitation. In time,
these evil omens will disappear and gradually be replaced with
auspicious omens. If the practitioner’s efforts have reached a high
level, there are times during his walking hours when all deluded
feelings suddenly cease for a while, body and mind being at ease and
free. At other times, the practitioner may recite for four or five hours
but feel that the time was very short, perhaps two or three minutes. Or
else, at times during recitation, wholesome omens will appear. At other
times, unconsciously, his mind experiences great contentment and
bliss. Sometimes, he realizes for a split second that mind and realm are
both empty. At other times, just by hearing or seeing something once,
he becomes awakened to the truth of suffering, emptiness,
impermanence and No-Self, completely severing the marks of self and
others. These occurrences are too numerous to be fully described!
Visionary scenes such as the above, called “internal realms” or “realms
of the Self-Mind,” have their origin in a thought of peace and stillness,
or are caused by wholesome seeds generated by Buddha or Mantra
Recitation. They appear suddenly and are lost immediately. The
practitioner should not be attached to them, thinking that they are real,
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nor should he remember them fondly. It is an extreme mistake to
develop nostalgia for them, thinking how ethereal, calm and peaceful,
beautiful and well-adorned they were, they day-dream about them,
unable to forget them, longing for their reappearance. The ancients
have criticized such thoughts as “scratching in advance and waiting for
the itch.” This is because these scenes have their origin in diligent
exertion and appear temporarily. They have no true existence. We
should realize that when the practitioner exerts a certain level of
efforts, the scenes and features particular to that level will appear
naturally. Take the example of a traveller who views different scenery
as he passes along various stretches of the road. If he has not reached
home, yet develops such an attachment and fondness for a particular
scene along the road that he refuses to proceed, his travel will be
impeded. He will then be helplessly lost in the midst of his journey, not
knowing when he will finally return home to rest. The practitioner is
like that traveller; if he becomes attached to and fond of temporary
realms and scenes, he will never attain the true realms. Were he to
dream of them to the point of insanity, he would be destroyed by
demons and waste an entire lifetime of practice! The Diamond Sutra
states: “Everything in this world that has marks is illusory; to see marks
as not marks is to see the Tathagata.” Everything that has marks refers
here to compounded, conditioned dharmas. Tose marks canot be said
either to exist or not to exist, or to be true or false. Delusion arise
precisely because unenlightened sentient beings discriminate, become
attached and think that these marks exist or do not exist are real or are
false. Even the fondness which some Zen practitioners develop for
samadhi, upon entering concentration and experiencing this immense,
empty, still, transparent, peaceful and free realm, falls into the
category of “having marks.” The same is true when these practitioners,
once awakened to a certain lofty, transcendental principle, joyfully
grasp at it. Once there are marks, there is delusion. “To see marks”
means to see such marks as auspicious or evil, good or bad, dirty or
clean, existent or non-existent, Buddha or sentient beings, even the
realms of the Five Skandas or the Six Dusts, etc. “As not marks” means
seeing but neither becoming attached to nor rejecting them, just letting
everything be. Why should we not reject them? It is because makrs,
while illusory, are not non-existent. This is not unlike the reflection of
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the moon in the water. Although the reflected moon is not real, this
does not mean that there is no illusory mark of moonlight. Therefore, if
we see marks appear while we are cultivating, we should disregard
them and redouble our efforts, just like the traveller, who views varied
scenery en route but must push forward to reach home quickly. “To see
the Tathagata” is to see the original Buddha Nature, to see the Way.

In summary, all states of mind, from those described above to the
state of one-pointedness of mind, belong to the category of “internal
realms.” These realms have two aspects: “Attainment-like” and
“Partial attainment.” “Attainment-like” realms appear temporarily and
disappear immediately. “Partial attainment” realms are those that once
achieved, we have forever, because we have actually attained a part of
True Thusness. Regardless of whether it is internal or external, if it is
“attainment-like” it is not a True Realm; it is merely a full
understanding of some of the manifestations of the True Mind.
Practitioners who truly seek liberation should not confuse these
aspects, taking attainment-like marks for the True Realm. Attainment-
like marks are like a dark, leaden sky which suddenly clears, thanks to
the winds which temporarily push away the dark clouds, letting a few
rays of sunlight through before the sky becomes overcast again. They
also resemble the “mark” of smoke just before the fire that people used
to get when they rubbed two pieces of wood together. The True Realm
can be likened to the bright sunlight in a clear and calm sky. It is like
rubbing pieces of wood together and already having fire. However, we
should not underestimate attainment-like marks, as they demonstrate
the genuine existence of the True Realm. If, from that level, we
diligently redouble our efforts, the True Realm is not that far away
after all. Buddhist practitioners, especially lay people, should always
remember that born and reborn endlessly in the six realms, when
impermanence surges we must let go everything. Meditation practice
not only helps our mental intelligence or spirit of mind be no longer
troublesome with internal things, but also helps practitioners reducing
chances of drifting in the path of birth-death and rebirth.
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VII.The Five Turbidities in the Evil Saha World Cause Sentient
Beings Being Drifted Up and Down With Overloaded
Misfortune In the Six Paths:

The cycle of the sixth paths of birth and death keeps going
endlessly around the five turbidities of the evil world, where beings
repeat cycles of birth and death according to the law of karma. What
happens to us after death? Buddhism teaches that we remain for some
time in the state of intermediate existence in this world after death, and
when this time is over, in accordance with the karma that we have
accumulated in our previous life, we are reborn in another appropriate
world. Buddhism also divides this other world into the following
realms: hell, hungry ghosts, animals, demons, human beings, heavens,
sravakas, pratyeka-buddhas, bodhisattvas, and buddhas. If we die in an
unenlightened state, our minds (consciousnesses) will return to the
former state of ignorance, and we will be reborn in the six worlds of
illusion and suffering, and will again reach old age and death through
the stages mentioned above. And we will repeat this round over and
over to an indefinite time. This perpetual repetition of birth and death
is called “Transmigration.” But if we purify our minds by hearing the
Buddha’s teachings and practicing the Bodhisattva-way, the state of
ignorance is annihilated and our minds can be reborn in a better world.
So, whether the world is Samsara or Nirvana depends entirely on our
state of mind. If our mind is enlightened, then this world is Nirvana; if
our mind is unenlightened, then this world is Samsara. Thus the Buddha
taught: “For those who strive to cultivate, samsara is Nirvana, Nirvana
is samsara.” For devout Buddhists, whether the world is Samsara or
Nirvana depends entirely on our state of mind. If our mind is
enlightened, then this world is Nirvana; if our mind is unenlightened,
then this world i1s Samsara. As a matter of fact, for those who strive to
cultivate, samsara is Nirvana, Nirvana is samsara. Devout Buddhists
should also always remember that born and reborn endlessly around
the six paths of birth and death, when impermanence surges we must
let go everything.

What are the five turbidities of the evil world? These are five
corruptions (five turbidities, defilements, depravities), or five stages of
a world existence. In the Surangama Sutra, book Four, the Buddha
reminded Ananda about the five turbidities as follows: “Ananda! While
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you are in your body, what is solid is of earth, what is moist is of water,
what is warm is of fire, and what moves is of wind. Because of these
four bonds, your tranquil and perfect, wonderfully enlightened bright
mind divides into seeing, hearing, sensation, and cognition. From
beginning to end there are the five layers of turbidity. What is meant
by ‘turbidity?” Ananda! Pure water, for instance, is fundamentally clear
and clean, whereas dust, dirt, ashes, silt, and the like, are basically
solid substances. Such are the properties of the two; their natures are
not compatible. Suppose, then, that an ordinary person takes some dirt
and tosses it into the pure water. The dirt loses its solid quality and the
water is deprived of its transparency. The cloudiness which results is
called ‘turbidity.” Your five layers of turbidity are similar to it.”

First, the Kalpa Turbidity: Life is turbid or this Saha world is filled
with impurity. The defilement of the life-span, when the human life-
span as a whole decreases. In the Surangama Sutra, book Four, the
Buddha explained to Ananda about the kalpa turbidity as follows:
“Ananda! You see that emptiness pervades the ten directions. There is
no division between emptiness and seeing. However, , although
emptiness has no substance and your seeing has no awareness, the two
become entangled in a falseness. This is the first layer, called the
turbidity of time. Also in the Surangama Sutra, book Nine, the Buddha
taught Ananda about how to transcend the kalpa turbidity as follows:
“Ananda! You should know that as a cultivator sits in the Bodhimanda,
he is doing away with all thoughts. When his thoughts come to an end,
there will be nothing in his mind. This state of pure clarity will stay the
same whether in movement or stillness, in remembrance or
forgetfulness. When he dwells in this place and enters samadhi, he is
like a person with clear vision who finds himself in total darkness.
Although his nature is wonderfully pure, his mind is not yet illuminated
. This is the region of the form skandha. If his eyes become clear, he
will then experience the ten directions as an open expanse, and the
darkness will be gone. This is the end of the form skandha. He will
then be able to transcend the turbidity of kalpas. Contemplating the
cause of the form skandha, one sees that false thoughts of solidity are
its source.

Second, the View Turbidity or the Turbidity of View: Turbidity of
view means all different views, perceptions, and knowledge of sentient
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beings that are based on false conceptions. They are gossip,
competition, fame, self, egotism, right, wrong, etc. View turbid (false
and evil views) or the defilement of views, or perverse thoughts. The
five higher wholesome deeds: no greed, no hatred (hate), no stupidity,
nor pride nor arrogance, and no doubt. In the Surangama Sutra, book
Four, the Buddha explained to Ananda about the turbidity of views as
follows: “Ananda! Your body appears in full, with the four elements
composing its substance, and from this, seeing, hearing, sensation, and
cognition become firmly defined. Water, fire, wind, and earth fluctuate
between sensation and cognition and become entangled in a falseness.
This is the second layer, called the turbidity of views. Also in the
Surangama Sutra, book Nine, the Buddha taught Ananda about the
transcendency of the affliction turbidity as follows: “Ananda! When the
good person who is cultivating samadhi and samatha has put an end to
the form skandha, he can see the mind of all Buddhas as if seeing an
image reflected in a clear mirror. He seems to have obtained
something, but he cannot use it. In this he resembles a paralyzed
person. His hands and feet are intact, his seeing and hearing are not
distorted, and yet his mind has come under a deviant influence, so that
he is unable to move. This is the region of the feeling skandha. Once
the problem of paralysis subsides, his mind can then leave his body and
look back upon his face. It can go or stay as it pleases without further
hindrance. This is the end of the feeling skandha. This person can then
transcend the turbidity of views. Contemplating the cause of the feeling
skandha, one sees that false thoughts of illusory clarity are its source.
Third, the Affliction Turbidity, Turbidity of Affliction: Turbidity of
affliction means sentient beings are constantly plagued with afflictions,
worries, anger, vengeance, false views, etc. All such impure thoughts
consume their minds and bodies, but kindness, compassion, joy, and
equanimity are very rare. Thus, they cause one another innumerable
afflictions. The Affliction Turbidity or affliction turbid (constantly in
turmoil). The defilement of passions, when all kinds of transgressions
are exalted. Five dull, unintelligent, or stupid vices or temptations or
five envoys of stupidity caused by the illusion of the body or self:
greed, anger, stupidity, arrogance, and doubt. In the Surangama Sutra,
book Four, the Buddha explained to Ananda about the the affliction
turbidity as follows: “Ananda! Further, the functions of memory,
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discrimination, and verbal comprehension in your mind bring into being
knowledge and views. From out of them appear the six defiling objects.
Apart from the defiling objects there are no appearances. Apart from
cognition they have no nature. But they become entangled in a
falseness. This is the third layer, called the turbidity of afflictions.”
Also in the Surangama Sutra, book Nine, the Buddha taught Ananda
about the transcendency of the affliction turbidity as follows: “Ananda!
When the good person who is cultivating samadhi has put an end to the
feeling skandha, although he has not achieved freedom from outflows,
his mind can leave his body the way a bird escapes from a cage. From
within his ordinary, he already has the potential for ascending through
the Bodhisattvas’ sixty levels of sagehood. He attains the ‘body
produced by intent’ and can roam freely without obstruction. This is
like someone talking in his sleep. Although he does not know he is
doing it, his words are clear, and his voice and inflection are all in
order, so those who are awake can understand what he is saying. This
is the region of the thinking skandha. If he puts an end to his stirring
thoughts and rids himself of superfluous thinking, it is as if he has
purged defilement from the enlightened, understanding mind. Then he
is perfectly clear about the births and deaths of all categories of beings
from beginning to end. This is the end of the thinking skandha. He can
then transcend the turbidity of afflictions. Contemplating the cause of
the thinking skandha, one sees that interconnected false thoughts are its
source.

Fourth, the Living Beings Turbidity, or Turbidity of Sentient Beings:
The Living Beings Turbidity or sentient beings turbid; everyone is
filled with greed, hatred, ignorance, egoism, skepticism, etc. The
defilement of human condition, people are always dissatisfied and
unhappy. The period where all creatures are stupid and unclean. In the
Surangama Sutra, book Four, the Buddha explained to Ananda about
the turbidity of living beings as follows: “Ananda! And then day and
night there is endless production and extinction as your knowledge and
views continually wish to remain in the world, while your karmic
patterns constantly move you to various places. This entanglement
becomes a falseness, which is the fourth layer, called the turbidity of
living beings.” Also in the Surangama Sutra, book Nine, the Buddha
taught Ananda about the transcendcy of the turbidity of living beings as
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follows: “Ananda! When the good person who is cultivating samadhi
has put an end to the thinking skandha, he is ordinarily free of
dreaming and idle thinking, so he stays the same whether in
wakefulness or in sleep. His mind is aware, clear, empty, and still, like
a cloudless sky, devoid of any coarse sense-impressions. he
Contemplates everything in the world, the mountains, the rivers, and
the earth, as reflections in a mirror, appearing without attachment and
vanishing without any trace; they are simply received and reflected. He
does away with all his old habits, and only the essential truth remains.
From this point on, as the origin of production and destruction is
exposed, he will completely see all the twelve categories of living
beings in the ten directions. Although he has not fathomed the source
of their individual lives, he will see that they share a common basis of
life, which appears as a mirage, shimmering and fluctuating, and is the
ultimate, pivotal point of the illusory sense faculties and sense objects.
This is the region of the formations skandha. Once the basic nature of
this shimmering fluctuation returns to its original clarity, his habits will
cease, like waves subsiding to become clear, calm water. This is the
end of the formations skandha. This person will then be able to
transcend the turbidity of living beings. Contemplating the cause of the
formations skandha, one sees that subtle and hidden false thoughts are
its source.

Fifth, the Life Turbidity, or Turbidity of Life (physical body): The
Life Turbidity, or body turbid (body of impurity). The defilement of the
world-age, when war and natural disasters are rife—Human lifetime
gradually diminishes to ten years. Furthermore, the body is the
accumulation of the four elements of earth, water, fire, and air,
wrapped around a thin layer of skin masking the internal wreaking
odors of the flesh, blood, bone, phlegm and other bodily secretions, and
upon death, becomes rotten and eaten by worms. In fact, it becomes so
disgusting that no one dare to go near. In the Surangama Sutra, book
Four, the Buddha explained to Ananda about the life turbidity as
follows: “Ananda! Originally, your seeing and hearing were not
different natures, but a multitude of defiling objects has divided them
until suddenly they became different. Their natures have a mutual
awareness, but their functions are in opposition. Sameness and
difference arise and they lose their identity. This entanglement
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becomes a falseness, which is the fifth layer, called the turbidity of a
lifespan.” Also in the Surangama Sutra, book Nine, the Buddha taught
Ananda about the transcendency of the turbidity of life span as follows:
“Ananda! When that good person, in cultivating samadhi, has put an
end to the formations skandha, the subtle, fleeting fluctuations, the
deep, imperceptible , pivotal source and the common foundation from
which all life in the world springs, are suddenly obliterated. In the
submerged network of the retributive karma of the pudgala, the karmic
resonances are interrupted. There is about to be a great illumination in
the sky of Nirvana. It is like gazing east at the cock’s final crow to see
the light of dawn. The six sense faculties are empty and still; there is
no further racing about. Inside and outside there is a profound
brightness. He enters without entering. Fathoming the source of life of
the twelve categories of beings throughout the ten directions, he can
contemplate that source without being drawn into any of the
categories. He has become identical with with the realms of the ten
directions. The light does not fade, and what was hidden before is now
revealed. This is the region of the consciousness skandha. If he has
become identical with the beckoning masses, he may obliterate the
individuality of the six gates and succeed in uniting and opening them.
Seeing and hearing become linked so that they function
interchangeably and purely. The worlds of the ten directions and his
own body and mind are as bright and transparent as vaidurya. This is
the end of the consciousness skamdha. This person can then transcend
the turbidity of life span. Contemplating the cause of the consciousness
skandha, one sees that the negation of existence and the negation of
non-existence are both unreal, and that upside-down false thoughts are
its source.

VIII.Escaping From Being Drifted Up and Down With

Overloaded Misfortune In the Six Paths:

Escaping being drifted up and down with overloaded misfortune in
the Six Paths also means escaping the Burning House in the Triple
World. As mentioned above, according to Buddhist teachings, each
individual living being comes into being as the result of a variety of
different causes and conditions. The smallest living beings as ants,
mosquitoes, or even the most tiniest parasites are living beings. Every



63

being is a combination of five elements: rupa, vedana, sanna, sankhara,
and vinnana. Hence, one being is not essentially different from
another, an ordinary man is not different from a perfect saint. But is the
nature and proportion of each of the five constituents existing in an
individual be taken into account, then one being is different from
another, an ordinary man is different from a perfect saint. The
combination of elements is the outcome of Karma and is happening
every moment, implying that the disintegration of elements always
precedes it. The elements in a combined state pass as an individual,
and from time immemorial he works under misconception of a self and
of things relating to a self. His vision being distorted or obscured by
ignorance of the truth he can not perceive the momentary combination
and disintegration of elements. On the other hand, he is subject to an
inclination for them. A perfect man with his vision cleared by the
Buddhist practices and culture realizes the real state of empirical things
that an individual consists of the five elements and does not possess a
permanent and unchanging entity called soul.

According to Buddhism, the three realms of Desire, Form and
Formless realms scorching sentient beings, such sufferings are
limitless. The triple worlds as a burning house. In the Lotus Sutra, the
Buddha taught: “The three worlds are unsafe, much like a house on
fire. Suffering is all pervasive, truly deserving to be terrified and
frightened.” Sentient beings in the three worlds, especially those in the
Saha World, are hampered constantly by afflictions and sufferings.
Living crowded in the suffering conditions of this Saha World is similar
to living in a house on fire, full of dangers, life can end at any moment.
Even so, everyone is completely oblivious and unaware, but continues
to live leisurely, chasing after the five desires, as if nothing was
happening.

Truly speaking, the world is impermanent as master Yuren's words
at the request of someone going into the service of a noble, Yuren
wrote:

"When you're headed for good fortune,
don't forget to remember
that the world is inconstant."

Master Yuren continued to say: Whose body will be the kindling

tomorrow?
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"Looking over the fields,
I see the unknown smoke
Rising again today.
Whose body will be

The kindling tomorrow?

In the parable, there are two mice, one white, the other black,
gnawing at the rope of life, i.e. day and night, or sun and moon. Once
upon a time, there was a man who was traveling across a field
encountered a tiger. He fled, the tiger chased after him. Coming to a
precipice he caught hold of a thumb-sized root of a wild vine and
swung himself down over the edge. The tiger sniffed at him from
above. Trembling, the man looked down to where, far below, another
tiger was waiting to eat him. Only the vine sustained him. Two mice,
one white and one black little by little started to gnaw away the vine.
At that time, the man saw a wild luscious strawberry near him.
Grasping the vine with one hand, he plucked the strawberry with the
other hand. How sweet it tasted! Sincere Buddhists should always
remember this and should always diligently cultivate to seek liberation.
The burning house, one of the seven parables in the Wonder Lotus
sutra, from which the owner tempts his heedless children by the device
of the three kinds of carts (goat, deer and bullock), especially the white
bullock cart. The three realms of Desire, Form and Formless realms
scorching sentient beings, such sufferings are limitless. The triple
worlds as a burning house. In the Lotus Sutra, the Buddha taught: “The
three worlds are unsafe, much like a house on fire. Suffering is all
pervasive, truly deserving to be terrified and frightened.” Sentient
beings in the three worlds, especially those in the Saha World, are
hampered constantly by afflictions and sufferings. Living crowded in
the suffering conditions of this Saha World is similar to living in a
house on fire, full of dangers, life can end at any moment. Even so,
everyone is completely oblivious and unaware, but continues to live
leisurely, chasing after the five desires, as if nothing was happening.
Sincere Buddhists should always remember this and should always
diligently cultivate to seek liberation. Societies are filled with
robberies, murders, rapes, frauds, deceptions, etc. All these continue
without any foreseeable end. To speak of our individual mind,
everyone is burdened with worries, sadness, depression, and anxieties,
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etc. In the Dharmapada Sutra, verse 146, the Buddha taught: “How can
there be laughter, how can there be joy, when the whole world is burnt
by the flames of passions and ignorance? When you are living in
darkness, why wouldn’t you seek the light?”

Devout Buddhist practitioners should always remember that if we
want to escape the burning house in the triple world, besides practicing
meditation, we should do a lot of good deeds, for the level of mind
stillness depends not only on methods of zen, but also greatly depends
the good deeds that we accomplished. If we are not completely
emancipated, our happiness in meditation also synonymous with the
happiness that we did for others. Therefore, a zen practitioner must be
the one who always gives the happiness, peace, and mindfulness to
others all his life. In other words, deside the effort for meditation, zen
practitioners should always try to do many good deeds, for good deeds
will support meditation result very well.

Three Poisons: greed, anger, and ignorance. Three defilements are
also called three sources of all passions and delusions. The
fundamental evils inherent in life which give rise to human suffering.
The three poisons are regarded as the sources of all illusions and
earthly desires. They pollute people’s lives. Men worry about many
things. Broadly speaking, there are 84,000 worries. But after analysis,
we can say there are only 10 serious ones including the three evil roots
of greed, hatred, and delusion. Three poisons of greed, hatred and
ignorance do not only cause our afflictions, but also prevent us from
tasting the pure and cool flavor of emancipation (liberation). To refrain
from greed, anger, jealousy, and other evil thoughts to which people
are subject, we need strength of mind, strenuous effort and vigilance.
When we are free from the city life, from nagging preoccupation with
daily life, we are not tempted to lose control; but when we enter in the
real society, it becomes an effort to check these troubles. Meditation
will contribute an immense help to enable us to face all this with calm.
There are only two points of divergence between the deluded and the
enlightened, i.e., Buddhas and Bodhisattvas: purity is Buddhahood,
defilement is the state of sentient beings. Because the Buddhas are in
accord with the Pure Mind, they are enlightened, fully endowed with
spiritual powers and wisdom. Because sentient beings are attached to
worldly Dusts, they are deluded and revolve in the cycle of Birth and
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Death. To practice Pure Land is to go deep into the Buddha Recitation
Samadhi, awakening to the Original Mind and attaining Buddhahood.
Therefore, if any deluded, agitated thought develops during Buddha
Recitation, it should be severed immediately, allowing us to return to
the state of the Pure Mind. This is the method of counteracting
afflictions with the meditating mind.

As mentioned above, the karma of greed, anger and delusion
manifest themselves in many forms, which are impossible to describe
fully. According to Most Venerable Thich Thién TAm in The Pure Land
Buddhism in Theory and Practice, there are four basic ways to subdue
them. Depending on the circumstances, the practitioner can use either
one of these four methods to counteract the karma of greed, anger and
delusion. The first method is “Suppressing Afflictions with the Mind”.
There are only two points of divergence between the deluded and the
enlightened, i.e., Buddhas and Bodhisattvas: purity is Buddhahood,
defilement is the state of sentient beings. Because the Buddhas are in
accord with the Pure Mind, they are enlightened, fully endowed with
spiritual powers and wisdom. Because sentient beings are attached to
worldly Dusts, they are deluded and revolve in the cycle of Birth and
Death. To practice Pure Land is to go deep into the Buddha Recitation
Samadhi, awakening to the Original Mind and attaining Buddhahood.
Therefore, if any deluded, agitated thought develops during Buddha
Recitation, it should be severed immediately, allowing us to return to
the state of the Pure Mind. This is the method of counteracting
afflictions with the mind. The second method is “Suppressing
Afflictions with Noumenon”. When deluded thoughts arise which
cannot be suppressed with the mind, we should move to the second
stage and “visualize principles.” For example, whenever the affliction
of greed develops, we should visualize the principles of impurity,
suffering, impermanence, and no-self. Whenever the affliction of anger
arises, we should visualize the principles of compassion, forgiveness
and emptiness of all dharmas. The third method is “Supressing
Afflictions with Phenomena”. People with heavy karma who cannot
suppress their afflictions by visualizing principles alone, we should use
“phenomena,” that is external forms. For example, individuals who are
prone to anger and delusion and are aware of their shortcomings,
should, when they are on the verge of bursting into a quarrel,
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immediately leave the scene and slowly sip a glass of cold water.
Those heavily afflicted with the karma of lust-attachment who cannot
suppress their afflictions through “visualization of principle,” should
arrange to be near virtuous Elders and concentrate on Buddhist
activities or distant travel, to overcome lust and memories gradually as
mentioned in the saying “out of sight, out of mind.” This is because
sentient beings’ minds closely parallel their surroundings and
environment. If the surroundings disappear, the mind loses its anchor,
and gradually, all memories fade away. The fourth method is
“Suppressing Afflictions with Repentance and Recitation”. In addition
to the above three methods, which range from the subtle to the gross,
there is also a fourth: repentance and the recitation of sutras, mantras
and the Buddha’s name. If performed regularly, repentance and
recitation eradicate bad karma and generate merit and wisdom. For this
reason, many cultivators in times past, before receiving the precepts or
embarking upon some great Dharma work such as building a temple or
translating a sutra, would vow to recite the Great Compassion Mantra
tens of thousands of times, or to recite the entire Larger Prajna
Paramita Sutra, the longest sutra in the Buddha canon. In the past,
during lay retreats, if a practitioner had heavy karmic obstructions and
could not recite the Buddha’s name with a pure mind or clearly
visualize Amitabha Buddha, the presiding Dharma Master would
usually advise him to follow the practice of “bowing repentance with
incense.” This method consists of lighting a long incense stick and
respectfully bowing in repentance while uttering the Buddha’s name,
until the stick is burnt out. There are cases of individuals with heavy
karma who would spend the entire seven or twenty-one days retreat
doing nothing but "bowing with incense."

Once we make up our mind in cultivation, we should try to see the
real face of pride or arrogance. Pride is the inflated opinion of
ourselves and can manifest in relation to some good or bad object.
When we look down from a high mountain, everyone below seems to
have shrunken in size. When we hold ourselves to be superior to
others, and have an inflated opinion of ourselves, we take on a superior
aspect. It is extremely difficult to develop any good qualities at all
when one has pride, for no matter how much the teacher may teach
that person, it will do no good. Haughtiness means false arrogance,
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thinking oneself correct in spite of one’s wrong conduct, thinking
oneself is good in spite of one’s very bad in reality. Haughtiness also
means arrogance and conceit due to one’s illusion of having
completely understood what one has hardly comprehended at all.
Haughtiness is one of the main hindrances in our cultivation. Zen will
help us to possess a genuine wisdom which is necessary for our
cultivation. Those who have genuine wisdom never praise themselves
and disparage others. These people never consider themselves the
purest and loftiest, and other people common and lowly. In Buddhism,
those who praise themselve have no future in their cultivation of the
Way. Even though they are still alive, they can be considered as dead,
for they have gone against their own conscience and integrity.

In addition, practitioners must realize the state of suffering of envy.
Devout Buddhists should always remember that envy is generated by
one’s feeling of inferiority, while pride, haughtiness, and arrogance are
born from a false sense of superiority. These kinds of pride and
arrogance are caused by looking at things from a distorted, self-
centered point of view. Those who have truly understood the Buddha’s
teachings and been able to obtain a right view of things will never
succumb to such warped thinking. Jealousy means to be jealous of
another person thinking he or she has more talent than we do (to
become envious of the who surpass us in one way or other). Jealousy
can be a consuming fire in our mind, a state of suffering. In meditation,
if we want to eliminate jealousy, we should see and feel it without
judgment or condemnation for judgment and condemnation only
nourish jealousy in our mind.

Practitioners should also remember that doubt is one of the ten
most dangerous robbers in our path of cultivation. Doubt signifies
spiritual doubt, from a Buddhist perspective the inability to place
confidence in the Buddha, the Dharma, the Sangha, and the training.
Doubt is one of the five hindrances one must eliminate on entering the
stream of saints. In fact, one who suffers from perplexity is really
suffering from a dire disease, and unless he sheds his doubts, he will
continue to worry over and suffer from this illness. As long as man is
subject to this mental itch, this sitting on the fence, he will continue to
take a skeptical view of things which is most detrimental to mental
ability to decide anything definitely; it also includes doubt with regard



69

to the possibility of attaining the jhanas. However, doubting is natural.
Everyone starts with doubts. We can learn a great deal from them.
What is important is that we do not identify with our doubts. That is, do
not get caught up in them, letting our mind spin in endless circles.
Instead, watch the whole process of doubting, of wondering. See who
it is that doubts. See how doubts come and go. Then we will no longer
be victimized by our doubts. We will step outside of them, and our
mind will be quiet. We can see how all things come and go. Let go of
our doubts and simply watch. This is how to end doubting.

Wrong views are no better than the above mentioned robbers. In
Buddhism, Improper views or Wrong views means not recognizing the
doctrine of normal karma. Perverted (wrong) views or opinions, not
consistent with the dharma, one of the five heterodox opinions and ten
evils. In fact, there is no specific definition for the term “wrong views”
(micchaditthi) in Buddhism. During the Buddha’s time, the Buddha
confirmed his disciples that even the validity of the Buddha’s own
statements could be questioned.” The Buddha claimed no authority for
his doctrine except his own experience. Perverted (wrong) views or
opinions arises from a misconception of the real characteristic of
existence. There were at least sixty-two heretical views (views of the
externalist or non-Buddhist views) in the Buddha’s time. Buddhism
emphasizes on theory of causation. Understanding the theory of
causation means to solve most of the question of the causes of
sufferings and afflictions. Not understanding or refuse of understanding
of the theory of causation means a kind of wrong view in Buddhism.
According to the Buddha, sentient beings suffer from sufferings and
afflictions because of dersires, aversions, and delusion, and the causes
of these harmful actions are not only from ignorance, but also from
wrong views. Through Zen, we can see that holding wrong views
involves vigorously and hostilely denying the existence of such things
as past and future lives, the possibility of attaining Nirvana. Wrong
views mean the false belief that the skandhas, or constituents of
personality, contain an immortal soul. False view also means seeing
wrongly. Its characteristic is unwise or unjustified interpretation or
belief. Its function is to preassume. It is manifested as a wrong
interpretation or belief. Its proximate cause is unwillingness to see the
noble ones. Holding wrong views in Buddhism involves vigorously and
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hostilely denying the existence of such things as past and future lives,
the possibility of attaining nirvana, the existence of the Buddhas,
Dharma and Sangha. Doubt about these subjects does not constitute
wrong views; however, if we neglect to resolve our doubts by asking
questions and investigating these issues, we could later generate wrong
views by believing in deceptive doctrines.

Practitioners should also be always careful with heedlessness and
giving free rein to one's emotion because they are also great obstacles
on our path of cultivation. The Buddha knows very well the mind of
human beings. He knows that the foolish indulge in heedlessness, while
the wise protect heedfulness. So he advises the wise with right effort,
heedfulness and discipline to build up an island which no flood can
overflow. Who is heedless before but afterwards heedless no more,
will outshine this world, like a moon free from clouds. To the Buddhas,
a person who has conquered thousands of thousands of people in the
battlefield cannot be compared with a person who is victorious over
himself because he is truly a supreme winner. A person who controls
himself will always behave in a self-tamed way. And a self well-tamed
and restrained becomes a worthy and reliable refuge, very difficult to
obtain. A person who knows how to sit alone, to sleep alone, to walk
alone, to subdue oneself alone will take delight in living in deep
forests. Such a person is a trustworthy teacher because being well
tamed himself, he then instructs others accordingly. So the Buddha
advises the well-tamed people to control themselves. Only the well
tamed people, the heedful people, know the way to stop contentions,
quarrels and disputes and how to live in harmony, in friendliness and in
peace. To overcome the heedlessness, before practicing meditation,
devout Buddhists should always remember the Buddha’s teachings in
the Dharmapada Sutra. One who conquers himself is greater than one
who is able to conquer a thousand men in the battlefield. Self-conquest
is, indeed, better than the conquest of all other people. To conquer
onself, one must be always self-controlled and disciplined one’s action.
Oneself is indeed one’s own saviour, who else could be the saviour?
With self-control and cultivation, one can obtain a wonderful saviour.
Whoever was formerly heedless and afterwards overcomes his sloth;
such a person illuminates this world just like the moon when freed from
clouds. Before teaching others, one should act himself as what he
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teaches. It is easy to subdue others, but to subdue oneself seems very
difficult. He who sits alone, sleeps alone, walks and stands alone,
unwearied; he controls himself, will find joy in the forest. You are your
own protector. You are your own refuge. Try to control yourself as a
merchant controls a noble steed.

Notes:

(1) Tuong Ty Ching: 1) Bé Tit & ngdi Thap Tin duge gidc thé tuong tw nhu Thiy Gidc:
Bodhisattva-attainment of bodhi in action of the ten faiths; 2) Pia vi BS T4t trong tam thip vi
12 Thap Try, Thip Hanh va Thap Hoi Hu6ng, di phat ra tri tu¢ giong nhu chan tri dé ché
phuc phién nio. Tudng Ty Tiic Phat, nghia 13 dem thuc chitng d&€n gin chan ly tuong ty nhu
& giai doan vo lau thuc sy (dwa vao quén lyc tuong ty ma phat chdn tri va thdy tinh Phat.
Pay la giai doan thit tu trong sdu giai doan phat trién ctia Bd T4t dugce néi 1d trong Thién
Thai Vién Gido, d6i lai v6i sdu giai doan phdt trién hay Luc Vi cia Biét Gido—The
approximate enlightenment which in the ten grounds, or stages or periods in Bodhisattva-
wisdom, ten necessary activities of a Bodhisattva, ten kinds of dedications expounded by the
Buddha of past, present and future approximates to perfect enlightenment by the subjection
of all illusion; 3) Gidc dugc tri ki€n va tu hoic ma lia dugc ching, loai thit hai trong Tt Gidc
da néi trong Khéi Tin Luan: The second of the four intelligences or apprehensions
mentioned in the Awakening of Faith. The semblance stage (similarity in form with the
Buddha), or approximation of truth and its progressive experiential proof. This is the fourth
of the six stages of Bodhisattva developments as defined in the T’ien-T’ai Perfect or Final
Teaching, in contrast with the ordinary six developments as found in the Differentiated or
Separated School.
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