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Loi Mé Ddu

U4n theo Phan ngit “Skandha” c¢6 nghia la “nhém, cum hay déng.”
Theo dao Phit, “Skandha” c6 nghia 1a thin cidy hay than ngudi. N6
ciing c6 nghia 12 nim nhém, nim hién tugng hay nim y€u t& k&t thanh
su tdn tai clia ching sanh. Theo tri€t hoc Phit gido, mdi hién hitu c4
nhian gdbm nim thanh td hay uin, d6 1a sic, tho, tudng, hanh, thic, va
vi chiing ludn thay d6i nén nhitng ai cd ging luyén chdp vao chiing sé
phdi chiu khd dau phién nio. Tuy nhitng yéu td nay thudng dudc coi
nhu 13 “su luyén 4i cia cdc udn” vi, di chiing 13 vd thudng va ludn
thay ddi, pham phu ludn ludn phdt trién nhitng ham muén vé chiing.
Theo Kinh B4t Nhia Ba La Mat Pa Tam Kinh, ngii udn bao gém sic,
tho, tudng, hanh, thifc. N6i chung, ngii uin cé nghia 13 con ngudi va
th€ gidi sy vat hién tugng. Mudn thoat ly khd dch, Phat ti nén ludn
hanh thim bat nhi va chi€u ki€n ngii udn giai khong. Piic Phat di
nhic nhd X4 Lgi Phit: “Nay X4 Lgi Phat, Sic ching khic Khong,
Khong ching khiac Sic. Sic 1a Khong, Khong 1a Sic. Tho, Tudng,
Hanh, Thitc lai ciing nhu vay.” U4n con c6 nghia 1a che 14p hay che
khua't, y néi cdc phap sic tim che 14p chian Iy. Uin c6 nghia la tich tip
hay chita nhém (¥ néi cdc sic phdp tAm I6n nhd truGe sau tich tip ma
tao ra tinh va sic). N6i tém lai, udn chi 1a nhitng hién tugng hitu vi chi
khong phai vo vi.

Quyén sdch nhd cé tya dé& “Ngii Uan” nay khong phdi 1a mot
nghién cifu thim sau vé gido 1y nha Phat, ma né chi don thuin vach ra
nhitng 15i Phat day vé Ngii U4n. Phat t&r thudn thinh nén luén nhé
ring muc dich ca ngudi tu Phat 1a ty gidc, nghia 1a ty minh thiy dudc
ban chi't that cia Ngii Udn. Ty gidc con c6 nghia 13 ty quan sit bing
cdi tri cia chinh minh ch khong dua vao ké khac; gidc tha (sau khi tu
minh d3 gidc ngd lai thuyét phap d€ gidc ngd cho ngudi khic, khi€n ho
dugc khai ngd va gitp ho i bd moi mé 1am va khd nio trong vong
luan hdi) rdi cudi cing mdi di dé€n gidc hanh vién min, thodt ra khdi
vong luan hdi sanh t&¥, d@6 chinh 13 Nié€t Ban dat dugc ngay trong ki€p
nay. Cudc hanh trinh tir ngudi 1én Phat con doi hdi nhidu c¢d ging va
hi€u biét lién tuc. Chinh vi th€ ma mic du hién tai d3 c6 qua nhiéu
sdch vi€t vé Phat gido, tdi cling mao mudi bién soan tip sich “Ngi
U4n song ngit Viét Anh nhim phd bi€n gido 1y nha Phat cho Phat tit §
moi trinh d9, ddc biét 1a nhitng ngudi so cd. Nhitng mong sy déng gép



nhoi ndy s& mang lai I¢i lac cho nhitng ai mong cau c6 dudc cudc song
an binh va hanh phiuc.

Thién Phiic



Preface

“Skandha” in Sanskrit means “group, aggregate, or heap.” In
Buddhism, Skandha means the trunk of a tree, or a body. Skandha also
means the five aggregates or five aggregates of conditioned
phenomena (constituents), or the five causally conditioned elements of
existence forming a being or entity. According to Buddhist philosophy,
each individual existence is composed of the five elements and
because they are constantly chanching, so those who attempt to cling to
the “self” are subject to suffering. Though these factors are often
referred to as the “aggregates of attachment” because they are
impermanent and changing, ordinary people always develop desires for
them. According to The Prajnaparamita Heart Sutra, the five
aggregates are composed of form, feelings, perceptions, mental
formations, and consciousness. Generally speaking, the five aggregates
mean men and the world of phenomena. In order to overcome all
sufferings and troubles, Buddhists should engage in the practice of
profound Prajnaparamita and perceive that the five aggregates are
empty of self-existence. The Buddha reminded Sariputra: “O Sariputra,
Form is not different from Emptiness, and Emptiness is not different
from Form. Form is Emptiness and Emptiness is Form. The same can
be said of feelings, perceptions, actions and consciousnesses.”
Skandhas also mean things that cover or conceal, implying that
physical and mental forms obstruct realization of the truth. Skandha
also means an accumulation or heap, implying the five physical and
mental constituents, which combine to form the intelligence or nature,
and rupa. In short, the skandhas refer only to the phenomenal, not to
the non-phenomenal.

This little book titled “The Five Skandhas” is not a profound study
of Buddhist teachings, but a book that simply points out the Buddha's
teachings on the five skandhas. Devout Buddhists should always
remember the goal of any Buddhist cultivator is to achieve self-
enlightening on the five skandhas; that is examining with one’s own
intelligence, and not depending upon another; enlightening or
awakening of others, then achieve the final accomplishment, to go
beyond the cycle of births and deaths, that is to reach the state of mind
of a Nirvana right in this very life. The journey from man to Buddha



still demands continuous efforts with right understanding and practice.
Presently even with so many books available on Buddhism, I venture to
compose this booklet titled “The Five Skandhas” in Vietnamese and
English to spread basic things in Buddhism to all Vietnamese Buddhist
followers, especially Buddhist beginners, hoping this little contribution
will help Buddhists in different levels to understand on how to achieve
and lead a life of peace and happiness.

Thién Phuc



Chuong Mot
Chapter One

Téng Quan Vé Ngii Udn

Ngii Uin dudc dich tir thuat ngit Bic Phan “Skandha” c6 nghia 12
“nhém, cum hay ddng.” Theo dao Phat, “Skandha” c6 nghia la than
cdy hay thin ngudi. N6 cling c6 nghia la nim nhém, ndm hi€n tugng
hay nim y&u td k&t thanh sy ton tai clia ching sanh. Theo tri€t hoc
Phit gido, mdi hién hitu cd4 nhian gdm nim thanh t§ hay uin, d6 1a sic,
tho, tudng, hanh, thifc, va vi chiing ludn thay d6i nén nhitng ai ¢d ging
luyé&n chip vao ching sé phdi chiu khd dau phién nio. Tuy nhitng y&u
t6 nay thudng dudc coi nhu 12 “sy luyé&n 4i clia cdac uan” vi, dit chiing
12 vo thudng va ludn thay ddi, pham phu luon ludn phdt trién nhitng
ham mudn vé chiing. Theo Kinh Phiing Tung trong Trudng Bo Kinh, c6
nim nhém ciu thanh mot con ngudi (ngii uin). Ngii uin 13 nim thi
lam thanh con ngudi. Ngii udn 1a cin d€ clia moi si mé 1am cho chiing
sanh xa rdi Phat Tanh hiing hitu cda minh. Ngii uin dugc coi nhu 12
nhitng ma quin chdng lai véi Phat tinh noi mdi con ngudi. Sic cling
bdn yé&u to tinh than cling nhau k&t hop thanh ddi song. Ban chit thuc
sy clia nim udn ndy dugc giadi thich trong gido 1y cia nha Phat nhu
sau: “Sic tuong ddng v6i mot dong bot bién, tho nhu bot nudc, tudng
md ta nhu 4o 4nh, hanh nhu ciy chudi va thitc nhu mot 4o twdng.

Sdc Udn 1a tinh vat thé gdm bon y&u t3, rin, 18ng, nhiét va di
dong; cdc gidc quan va d6i tugng clia ching. Sic udn 1a hinh tuéng clia
vat chit. C6 nhiéu loai sic: vat chat, hinh thé, hay hinh ding vt thé.
Sdc 1a hinh thé, nhung thudng diing theo nghia thé chat, c6 mot vi tri
trong khong gian, va ngin ngai v6i nhitng hinh thé khic. Vay, sic c6
thé tich, do d6 c6 han cudc, bi tiy thudc. Sdc phat hién khi hoi du
nhitng nhan duyén nao dé, va tlly nhitng nhan duyén 4y ma try mot
thdi gian, rdi tiéu diét mit. Sic von vd thudng, 1& thudc, hu gid, tuong
ddi, nghich ddo va sai biét. C6 hinh tudng thi goi 1a sic. Sic cling c6
nghia la dd thit sic dep, hay loai nhan sic khi€n cho chiing ta m& mit.
Théi thudng ma néi, mit thi'y sic thudng bi sic trin mé hoic, tai nghe
am thanh thi bi thanh trin mé hoic, miii ngli mui thi bi huong trin mé
hoic, ludi n€m vi thi bi vi tran mé hoic, thin xic cham thi bi xdc trAn
mé hoiic. Trong Pao Pic Kinh c6 day: “Ngii sic linh nhAn muc manh;
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ngii Am linh nhan nhi lung; ngii vi linh nhian khiu sing”, c6 nghia 14
ndm sdc khi€n mit ngudi ta mi, nim am khi€n tai ngudi ta di€c, va
nim vi khi€n 1udi ngudi ta d6. Nhitng thit niy déu do bdi sic uin mé
hodic. C6 hai Loai Sdc: Noi sic (nhitng cin clia gidc quan nhu nhan,
nhi, ty, thiét, than). Ngoai sic (nhitng trin cdnh bén ngoai nhu mau
sdc, Am thanh, mui thom, hudng vi, sy xtic cham). Lai c6 ba loai sic:
Kh3 ki&n hitu ddi sic (cdc sic tran, tring, xanh, vang, dd, v.v.). Bat
kha ki€n hitu déi sic (thanh, huong, vi, xic). Bat kh3 kién vo doi sic
(nhitng vat thé triru tugng). Lai c6 mudi loai sic (Thap Sic): Nhin,
nhi, ty, thiét, than, sic, thanh, huong, vi, va xic. Trong Bat Nha TAm
Kinh, Pic Phat cling day: “Sdc Tdc Thi Khong, Khong Tdc Thi Sic.
Thé gidi hién tugng hay sic tuéng nay 1a khdng, va khong qua thuc la
thé€ gigi hién tugng. Khdong khdong khdc véi thé gidi hién tugng hay
Sic, th€ gidi hién tugng hay Sidc khong khdc véi Khdng. Céi gi 1a thé
gidi hién tugng thi cdi d6 12 Khong, cdi gi Khong thi cdi d6 1a thé gidi
hién tuong”. Phit tif chian thuin nén ludn nhd riing bin chit clia sic
hay vat chit 1a che ddy va 1am cho ching sanh mé mudi (Sic C4i). C4i
gid ludn ludn che day cdi that (Sic Cdi). TAt cd cdc cdnh gidi déu c6
hinh sic (cdc phdp xanh, vang, dd, tring déu 12 c4dnh gidi d6i véi nhan
cin). Bén canh d6, Sic Tuéng (Rupalakshana--skt) hay tuéng mao sic
than bén ngoai, c6 thé nhin thdy dugc hay cic dic trung clia cd thé va
Sdc Vi 1a huong vi clia sy hip din duc tinh. Tho Uén 13 phdp tim s§
nhan linh dung nap cédi cinh ma minh ti€p xidc. Tho cling 1a cdi tAm
ném qua nhitng vui, khS hay dirng dung (vira y, khong vira y, khong
vira ¥ ma cling khong khong vira y). Tho 1a 1anh tho, phdt sanh cdm
gidc. Khi cinh gi6i d€n, ching cin suy nghi, lién ti€p tho, phat ra cim
gidc. Nhu an mén gi thi'y ngon, 1a tho. Mic 4o dep thdy thich, 1a tho.
& nha t6t, cAm tha'y thich, 13 tho. Pi xe tdt, c6 cAm gidc ém 4i, 1a tho.
Khi thin xtic cham b4t ¢t thit gi véi cdm gidc ra sao, ciing 1a tho. Khi
chiing ta gip nhitng d6i tugng hap din, ching ta lién phat khdi nhitng
cdm gidc vui suéng va luyén 4i. Khi gip phai nhitng d6i tugng khong
hap dan, thi ching ta sinh ra cdm gidc khé chiu; néu ddi tugng khong
dep khong xau thi chiing ta cdm thdy dirng dung. TAt cd moi tao tic
ctia chiing ta tir than, khiu va y ciing déu dugc kinh qua nhd cim gidc,
Phit gido goi d6 1a “tho” va Phat khing dinh trong Thap Nhi nhian
duyén ring “tho” tao nghiép luan hdi sanh t&r. Hanh gid tu Phat nén
xem “Tho” nhu nhitng ddi tugng cia thién tap. Quédn chi€u nhitng loai
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cdm tho nhu lac tho, khé tho va trung tinh tho. Thau hiéu nhifng tho
niy dén di th€ no. Quan chi€u tho chi ndy sanh khi nio c6 sy ti€p xic
gitta nhitng gidc quan ma thoi (mit, tai, mii, ludi, than, ¥). Quan chi€u
nhitng diéu trén d€ thdy rd ring du tho vui, tho khd hay tho trung tinh,
hau qué cla ching déu 13 “khd”. Than Tho 13 nhitng thi 1anh nap noi
than hay tam tho (khd, lac, phi khd phi lac). TAm Tho 13 nhitng thit
lanh nap noi tAm nhu wu va hy. Tinh tri gidc gdm tit cd cdc loai cam
gidc sung suéng, khé chiu hay ditng dung. Cé nim tho udn: Thudc vé
tinh thin c6 uu tho hay sdu bi, va hy tho ¢é nghia 12 vui mirng do c6 su
phan biét. Thudc vé cadm gidc bao gdm khé tho hay dau khd va lac tho
hay sung suéng khdng c6 su phan biét. Thudc vé ca tinh thin 1in cim
gidc bao gdm x4 Tho hay trung tinh, khong khd khong lac. Theo Kinh
Phiing Tung trong Trudng B Kinh, c¢6 sdu tho ndi than: Thit nhat 1a
Nhian xtc s sanh tho. Thit nhi 1a Nhi xdc s§ sanh tho. Thit ba 1a Ty
xtc sd sanh tho. Thit tu 1a Thiét xic s& sanh tho. Thi nim 14 Than xiic
s& sanh tho. Thit sdu 12 Y xdc s& sanh tho. Hanh Gid tu Phit nén suy
gdm cén than 15i day ctia Pic Phat vé ‘Ba Loai Cam Tho’. Theo Tiéu
Kinh Phuong Quing, Trung Bo Kinh, s§ 44, d€ tr 15i cu si Visakha vé
st tu hanh cla hanh gid tu thién va ‘Ba Loai Cam Tho’, Ty Kheo Ni
Dhammadinna di gidi thich: “C6 ba loai cdm tho: lac tho, khd tho va
bat khd bat lac tho. Thé nao lac tho? Thé nao 14 khd tho? Thé nao la
ba't lac bat khd tho? Hién gid Visakha, cdi gi dudc cdm tho bdi than
hay tAm mot cach khodi lac khodi cam 1a lac tho. Cdi gi dugc cam tho
bdi than hay tim mdt cach dau khd khong khodi cdm 14 khd tho. Céi gi
dugc cadm tho bdi than hay tim khong khodi cdm ciing khong dau khd
12 bat lac bat khd tho. P&i vdi lac tho, cdi gi tri 13 lac, cdi gi bién hoai
1a khd; d6i v6i khé tho, cdi gi trd 1a khd, cdi gi bi€n hoai 1a lac. D6i
vdi bat lac ba't khd tho, c6 tri 1a lac, vo tri 12 khd. Trong lac tho, tham
tily mién tdn tai; trong khd tho, san tiy mién ton tai; trong bat lac bat
khd tho, vd minh tily mién ton tai. Tuy nhién, khong phdi trong tit ci
lac tho, tham tily mién tdn tai; khong phdi trong ti't cd khd tho, san tiy
mién ton tai; khong phdi trong ti't cd bat lac bit khd tho, vo minh tiy
mién tdn tai. Mudn dudc nhu vay, trong lac tho, tham tly mién phai
dugc tir bd; trong khd tho, san tiy mién phai dudc tir bd; va trong bat
lac bt khd tho, vd minh tiy mién phdi dugc tir bd. Khi hanh gid ly
duc, ly bat thién phép, chitng va an trd Thién thi nhi't, mot trang thdi
hy lac do ly duc sanh, ¢é tAm c6 tit. Do viy tham di dugc tir bd, khong
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con tham tiy mién & day. Hanh gid suy nghi ‘chidc chin ta s& chitng va
an trd trong tri x¥ ma cdc vi Thadnh dang an trd.” Vi mudn phat nguyén
huéng dén cdc cdnh gidi v thuong, do uSc nguyén &y, khéi 1&n vu tu.
Do viy, sin dugc tir bd, khong con sin ty mién ton tai & ddy. Khi
hanh gid x4 lac va x4 khd, diét hy wu da cdm tho truSc day, thi sé
chitng va an tri Thién thi tu, khong khd, khong lac, xd niém thanh
tinh. Do vdy vd minh di dudc tir bd, khong con vd minh tiy mién tdn
tai noi day.” Hanh gia tu thién nén nhd, tham duc nim ngay trong lac
tho va lac tho nim ngay phia bén kia ctia khd tho. San hin nim ngay
trong khd tho va khd tho lai cling nim ngay phia bén kia ctia lac tho.
C4i gi nim phia bén kia clia bat lac bat khd tho? V6 minh nim phia
bén trong clia bit lac bat khd tho. Tuy nhién, sy sdng sudt va gidi thoat
nim ngay phia bén kia bd ctia vd minh. Tuéng Udn 13 y thic chia cic
tri gidc ra 1am sdu loai (sdc, thinh, huong, vi, xiic, va nhiing an tugng
tinh thin). Tudng udn tic 13 tr tudng, y niém. Vi nim cin ti€p xic,
lanh tho cdnh gi6i clia nim tran nén phdt sanh ra di thi vong tudng,
dl thit y niém. Ching thoat sanh thoat diét, khdi 1én suy nghi dén sic
va tho. Theo Kinh Phiing Tung trong Trudng Bd Kinh, c6 biy loai
twdng: Vo Thudng Tudng, V6 Ngia Tudng, Bt Tinh Tudng, Hoan Nan
Tudng, Poan Tudng, Ly Tham Tudng, va Diét Tudng. Hanh Uéin la
khdi niém hay hanh dong bao gdm phin 1én nhitng hoat dong tim
than, y chi, phdn xét, quyét tim, vin vin. Hanh c6 y nghia ddi d6i, lic
dén liic di, ching khi ndo ngling nghi, trdi mii khong ngirng. Pong co
lam thién 1am 4c & trong tim, nhung do vong tudng, suy tu chi phdi va
phan dnh qua nhitng hanh vi, ct chi clia than, khiu, y. Tat cd nhiing
hanh vi nidy déu thudc vé& hanh udn. Thiic Uan hay nhan thifc bao gdm
sdu loai y thitc ndy sinh tir sy ti€p xtic clia gidc quan tuong ¥ng v6i mot
ddi tugng tri gidc. Thitc c6 nghia phan biét; cidnh giGi d&n thi sanh tAm
phan biét. Thi du nhu thdy sidc dep thi sanh 1ong vui thich, nghe 15i 4dc
thi sanh long ghét bd, van van. TAt cd nhitng phan biét nhu th€ niy
déu 12 mot phan clia thitc udn. Pham phu khdng nhin ngii udn nhu 1a
nhitng hién tugng ma chiing ta lai nhin chiing nhu mdt thyc thé do bdi
tAm mé md lira doi chiing ta, do ham ham mu&n bam sinh cda chiing ta
ch nhitng thit trén 12 clia ta d€ théa min cdi “Ngi” quan trong clia
chiing ta. Ptfc Phat day trong Kinh Sati Patthana: “Né&u chiu nhin nai
va ¢é y chi, ban s& thdy dudc bo mit thit clia sy vat. Néu ban chiu
quay vio ndi tim va quin chi€u bé siu clia tAim kham, chi tAm nhin
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xét mot cach khdch quan, khong lién tudng dén bdn ngi, va chiu trau
ddi nhu vay trong mdt thdi gian, ban s& thidy ngii udn khong phai 1a
mdt thuc th€ ma 12 mot loat cdc tién trinh vat chit va tinh thin. Ri
ban sé& khong con 1dm 14n cdi bé ngoai véi cdi thuc. Ban sé& thdy ngii
uin phat sinh va bi€n di mot cich lién tuc va nhanh chéng. Chiing ludn
ludn bién ddi tirng phiit tirng gidy, khong bao gi tinh ma ludn dong,
khong bao gid 1a thyc thé ma ludn bi€n hién. Va Pic Phat day tiép
trong Kinh Liang Gia: “Nhu Lai khong khdc ciing khong phdi khong
khéc véi cic uin.”

Theo Kinh Phing Tung trong Trudng Bd Kinh, c6 nim uin thi:
Sdc Thd Uédn hay chip thii v& sic; Tho Thii Uin hay chdp thd vé tho;
Tudng Thi Uan hay chap thii vé tudng; Hanh Thi Uin hay chip thi
hanh; Thic Thi Uin hay chip thi vé thidc. Theo Hoa Thuong
Piyadassi trong quyén “Con Pudng C6 Xua,” sic uin thudc vé thin,
con bdn udn kia thudoc vé tim. Theo Hoa Thugng Piyadassi trong
quyén “Con Pudng C8 Xua,” sic uin chita dung va bao gom Tt Pai:
da't, nudc, Iira, gié. Tuy nhién, ti dai khong don thuin 1a dat, nudc, 1ia,
va gié nhu ching ta thudng nghi. Trong tu tudng Phat gido, nhat 1a
trong Vi Di€u Phdp, t& dai c¢6 y nghia rdng hon. Moi cdm tho cla
chiing ta déu nim trong nhém “Tho” ndy. Tho c6 ba loai: Lac tho, khd
tho, va phi lac phi khd tho. Tho phdt sanh tity thudc ndi xiic. Thay mot
sic, nghe mot Am thanh, ngltu mot mii, n€m mdt vi, xic cham mot vat
gi d6, nhian thitc mot y niém hay mot tu tudng, con ngudi cdm nhin
mot trong ba loai tho vira néi trén. Ching han, khi mit, hinh sic, va
nhin thifc gip nhau, chinh sy tuong hop clia ba yé&u t3i ndy dudc goi 1a
xtic. Xdc nghia 1a sy k&t hgp clia cin, tran, va thitc. Khi ba y&u to ndy
cling c6 mit thi khdng cé sitc manh hay luc nio cé thé ngin dugc Tho
phét sinh. Tudng uin, mot trong nim uin. Theo Hoa Thugng Piyadassi
trong quyén “Con Pudng C§ Xua,” nhiém vu clia tudng 1a nhin biét
ddi tugng, c& vat chat 1an tinh than. Ciing nhu Tho, Tudng c6 sdu loai:
sdc, thanh, huong, vi, xiic, phdp. Tudng trong dao Phat khong dugc
dung theo nghia ma cdc tri€t gia TAy phuong di dung nhu Bacon,
Descartes, vin van, ma chi don thuAn nhu mdt sy nhin thic vé gidc
quan. C6 mdt sy tuong dong niao dé gitta Thitc Tri (Vijanama), hay
nhiém vu cda Thdc, va Tudng Tri (Samjanama), hay nhiém vu cda
Tuéng. Trong khi Thitc hay bi€t mot doi tugng, 1ap tifc TAm S& Tudng
bit 14y diu hiéu dic biét nao d6 clia ddi tugng, nhd vay phan biét
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dudc né véi cdc dbi tugng khdc, ddu hiéu dic biét ndy 1a cong cu gitp
nhin ra ddi tugng vao cic 1an khic. That vdy, mdi 1an ching ta trd nén
bi€t rd hon vé ddi tugng. Nhu vay, chinh Tudng lam ndy sanh ky tc.
Hanh uin bao gébm tit cd cdc tAm s8, ngoai trir Tho va Tudng. Vi Diéu
Phdp dé cAp d€n 52 tim s3. Tho va Tudng 1a hai trong s& d6, nhung
khong phai 1a hoat dong thudc y chi. Nim muci tAm s& con lai goi
chung 12 Hanh. Tv TAm S& (Cetana) déng mdt vai trd rat quan trong
trong ldnh vuc tinh thin. Theo Phat gido, khdng c6 hanh dong nio
dudc xem la Nghiép (kamma), n€u hanh dong d6 khong c6 chd y, hay
tdch dong ctia Tu. Ciing nhu Tho va Tudng, Hanh c6 sdu loai: sic tu,
thinh tw, huong tw, vi tu, xiic tu, va phdp tu. Thifc udn dudc coi 1a quan
trong nhat trong nim uin; cé thé néi Thitc uan 1a kho chita 52 tAm s3,
vi khong ¢6 Thirc thi khong TAm sG nao c¢6 duge. Thic va cac Tam sG
tuong quan, tiy thudc va ddng thdi tdn tai véi nhau. Thifc ciling c6 6
loai va nhiém vu cda né rit da dang, né c6 ciac Cin va Trin cda nd.
T4t cd moi cAm nhin clia chiing ta déu dudc cAm nhin qua sy ti€p xiic
gifta cdc cin vdi thé gidi bén ngoai. Mic du ¢6 sy tuong quan giifa cdc
cin va d6i tugng clia ching. Ching han, nhin cin véi cdc sic, nhi cin
véi cdc Am thanh, sy bi€t vin phdi qua Thic. N6i cdch khdc, cdc doi
tugng gidc quan khong thé duge cdm nhan vdi do nhay cdm dic biét
néu khong c6 loai Thic thich hgp. By gid, khi con mit va hinh sic
déu c6 mit, Thitc Thay s& phat sinh tiy thudc hai y€u td ndy. Tuong
tu, vdi tai va Am thanh, van van, cho tdi tAm va cac phdp trin. Lai nira,
khi ba y&u t& mit, sic va nhin thic gip nhau, chinh sy tring hop nay
dugc goi la xdc. T xdc sanh Tho, van van. Nhu vay, Thic sanh khdi
do mdt kich thich nao d6 xui't hién & ndm cta gidc quan va y mon, cin
thtt sdu. Vi Thitc phat sanh do sy tuong tic giita cic Cin va Tran, nén
n6 ciing do duyén sanh chit khong hién hitu doc 1ap. Thic khdong phai
12 mot linh hon hay tinh thin di lai v6i vat chat. Cdc tu duy va ¥ niém
12 thifc #n cho ciin thif sdu goi 1a “tAm” nay ciing do duyén sanh, chiing
tlly thudc vao th€ gidi bén ngoai ma nim cin kia kinh nghiém. Nim
cin ti€p xtc nim tran, chi trong thdi hién tai, nghia 13 khi tran (ddi
tudgng) ti€p xdc cham vdi cin tuong Gng clia né. Tuy nhién, TAm cin
c6 thé kinh nghiém trdn cdnh, di d6 13 sic, thanh, huong, vi, hay xic
da dugc nhan thifc bing cic gidc quan. Ching han, mot d6i tugng clia
st thi'y, ma véi ddi tugng ndy nhan cin da ti€p xic trong qué khit, c6
thé dugc tudng tugng lai bing tAm cin ngay lic nay mic du ddi tuong
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&y khong c6 trudc mit. Tuong ty nhu vay dbi v6i cdc trin canh khéc.
Pay 1a chi thé nhan thic va rat khé kinh nghiém mot s6 cdc cdm gidc
ndy. Loai hoat dong clia TAm nay rat vi t€ va doi khi vudt qua sy hiéu
bi€'t thong thudng.

Pham phu chiing ta khdng nhin ngii uin nhu 13 nhitng hién tugng
ma chiing ta lai nhin chiing nhu mdt thyc thé do bdi tim mé md lira ddi
chiing ta, do ham mu&n bam sinh clia ching ta cho nhitng thit trén 1a
clia ta d€ thda man cdi “Ngi” quan trong clia ching ta. Pitc Phat day
trong Kinh Sati Patthana: “N€&u chiu nhin nai va c6 y chi, ban s& thdy
dugc bo mit that clia sy vat. N&u ban chiu quay vao ndi tAm va quin
chi€u bé sau clia tim kham, chd tim nhan xét mot cdch khdch quan,
khong lién tudng d&€n ban ngi, va chiu trau dbi nhur viy trong mot thdi
gian, ban sé& thdy ngii uAn khdng phai 12 mot thuc thé ma 12 mot loat
cdc ti€n trinh vt chi't va tinh than. R6i ban sé& khong con 1am 14n cdi
bé ngoai véi cdi thyc. Ban sé& thi'y ngii udn phat sinh va bi€n di mot
cdch lién tuc va nhanh chéng. Chiing ludn ludn bién ddi tirng phit tirng
gidy, khong bao gid tinh ma ludn dong, khong bao gits 13 thuc thé ma
ludn bi€n hién. Va DPic Phat day ti€p trong Kinh Ling Gia: “Nhu Lai
khong khéc ciing. Theo Kinh B4t Nhda Ba La Mat Pa Tam Kinh, ngii
uin bao gdm sic, tho, tudng, hanh, thitc. N6i chung, ngii uin cé nghia
12 con ngudi va th€ gidi sy vat hién tugng. Che 14p hay che khuit, y
néi cic phap sic tim che 14p chan ly. U4dn con c6 nghia 1a tich tip hay
chita nhém (y néi cdc sic phdp tAm I16n nhd trudc sau tich tAp ma tao
ra tinh va sic). U4n chi 12 nhitng hién tugng hitu vi chit khong phai vo
vi. Mudn thodt ly khS dch, Phat tir nén ludn hanh thAm bat nhd va
chi€u ki€n ngii uin giai khong. Piic Phit di nhic nhd X4 Lgi Phat:
“Nay X4 Ldgi Phat, Sic ching khic Khong, Khong ching khic Sic.
Séc 1a Khong, Khong 1a Sdc. Tho, Tudng, Hanh, Thic lai ciing nhu
vay.” Nhu vay, néu chiing ta khi€n dugc cho sic uin 1a khong thi bén
trong khong c6 tAm, bén ngoai khong c6 hinh tuéng, xa gin khdng c6
vat thé. N&u ching ta 1am dugc nhu 15i Phat day thi chiing ta khong
con gi nita d&€ ma chap trudc, tic 1a gidi thodt rdi vay.

An Overview of the Five Aggregates

Five aggregates are translated from the Sanskrit term “Skandhas”
which mean “group or heap.” In Buddhism, Skandha means the trunk
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of a tree, or a body. Skandha also means the five aggregates or five
aggregates of conditioned phenomena (constituents), or the five
causally conditioned elements of existence forming a being or entity.
According to Buddhist philosophy, each individual existence is
composed of the five elements and because they are constantly
changing, so those who attempt to cling to the “self” are subject to
suffering. Though these factors are often referred to as the “aggregates
of attachment” because they are impermanent and changing, ordinary
people always develop desires for them. According to the Sangiti Sutta
in the Long Discourses of the Buddha, there are five aggregates (Five
Skandhas). The aggregates which make up a human being. The five
skandhas are the roots of all ignorance. They keep sentient beings from
realizing their always-existing Buddha-Nature. The five aggregates are
considered as maras or demons fighting against the Buddha-nature of
men. In accordance with the Dharma, life is comprised of five
aggregates (form, feeling, perception, mental formation,
consciousness). Matter plus the four mental factors classified below as
feeling, perception, mental formation and consciousness combined
together from life. The real nature of these five aggregates is
explained in the Teaching of the Buddha as follows: “Matter is equated
to a heap of foam, feeling is like a bubble, perception is described as a
mirage, mental formations are like a banana tree and consciousness is
just an illusion.

Aggregate of Matter or Aggregate of Form which comprises of
four elements of our own body and other material objects such as
solidity, fluidity, heat and motion comprise matter). Material or
physical factors. The aggregate of form includes the five physical sense
organs and the corresponding physical objects of the sense organs (the
eyes and visible objects, the ears and sound, the nose and smell, the
tongue and taste, the skin and tangible objects). Matter is form,
appearance, object or material shape. There are several different
categories of rupa. Form is used more in the sense of “substance,” or
“something occupying space which will resist replacement by another
form.” So it has extension, it is limited and conditioned. It comes into
existence when conditions are matured, as Buddhists would say, and
staying as long as they continue, pass away. Form is impermanent,
dependent, illusory, relative, antithetical, and distinctive. Things with
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shape and features are forms. Forms include all colors which can dim
our eyes. Ordinarily speaking, we are confused with forms when we
see them, hear sounds and be confused by them, smell scents and be
confused by them, taste flavors and be confused by them, or feel
sensations and be confused by them. In the Classic of the Way and Its
Virtue, it is said: “The five colors blind the eyes; the five musical notes
deafen the ears; and the five flavors dull the palate.” There are two
kinds of rupa: Inner rupa as the organs of sense (eye, ear, nose, tongue,
body). Outer rupa as the objects of sense (colour, sound, smell, taste,
touch). There are three kinds of rupa: Visible objects (white, blue,
yellow, red, etc.). Invisible objects (sound, smell, taste, touch).
Invisible immaterial or abstract objects. There are also ten kinds of
rupa: Eye, ear, nose, tongue, body, color, sound, smell, taste, and
touch. In the Heart Sutra, the Buddha also taught: “Matter is just the
immaterial, the immaterial is just matter (form is emptiness and the
very emptiness is form/rupam eva sunyata, sunyataiva rupam). This
phenomenal world or form is emptiness, and emptiness is truly the
phenomenal world. Emptiness is not different from the phenomenal
world, the phenomenal world is not different from emptiness. What is
the phenomenal world that is emptiness, what is emptiness that is the
phenomenal world.” Devout Buddhists should always remember that
the nature of rupa or matter (character of the visible or material) is
concealing and misleading sentient beings. The seeming is always
concealing the reality. All visible objects are the realm of vision or
form. Besides, Material appearance, external manifestation, the visible
or corporeal features and the flavour of form means sexual attraction,
or love of women. Aggregate of Feeling is knowledge obtained by the
senses, feeling sensation. It is defined as mental reaction to the object,
but in general it means receptivity, or sensation. Feeling is also a mind
which experiences either pleasure, unpleasure or indifference
(pleasant, unpleasant, neither pleasant nor unpleasant). The Aggregate
of Feelings refers to the feelings that we experience. For instance, a
certain state arises, we accept it without thinking about it, and we feel
comfortable or uncomfortable. When we eat some delicious food and
its flavor makes us feel quite pleasant, this is what we mean by
feelings. If we wear a fine suit and it makes us feel quite attractive, this
is also what we mean by feelings. If we live in a nice house that we
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feel like it, this is a feeling. If we drive a nice car that we love to have,
this also a feeling. All experiences that our body accepts and enjoys
are considered to be the Aggregate of Feelings. When we meet
attractive objects, we develop pleasurable feelings and attachment
which create karma for us to be reborn in samsara. In the contrary,
when we meet undesirable objects, we develop painful or
unpleasurable feelings which also create karma for us to be reborn in
samsara. When we meet objects that are neither attractive nor
unattractive, we develop indifferent feelings which develop ignorant
self-grasping, also create karma for us to be reborn in samsara. All
actions performed by our body, speech and mind are felt and
experienced, Buddhism calls this “Feeling” and the Buddha confirmed
in the Twelve Nidanas that “Feeling” creates karma, either positive or
negative, which causes rebirths in samsara. Buddhist practitioners
should consider “Feelings” as objects of meditation practices. To
contemplate various kinds of feelings such as pleasant, unpleasant and
neutral feelings. To understand thoroughly how these feelings arise,
develop after their arising, and pass away. To contemplate that
“feelings” only arise when there is contact between the senses. To
contemplate all of the above to have a better understanding of
“feelings.” No matter what kinds of feelings, pleasant, unpleasant or
indifference, they all lead to sufferings. Sensation of physical objects,
or three states of sensation (vedana). Karma of pleasure and pain of the
physical body. Sensation of mental objects or Karma of the mental or
the mind, i.e. anxiety, joy, etc. Aggregate of feeling or sensation of
three kinds pleasant, unpleasant and indifferent. When an object is
experienced, that experience takes on one of these emotional tones,
either of pleasure, of displeasure or of indifference. The five vedanas
or sensations: Limited to mental emotion includes sorrow and joy.
Limited to the senses includes pain and pleasure. Limited to both
mental emotion and the senses includes indifference. According to the
Sangiti Sutta in the Long Discourses of the Buddha, there are six
groups of feeling: First, Cakkhu-samphassaja-vedana or the Feeling
based on eye-contact. Second, feeling based on ear-contact. Third,
feeling based on nose-contact. Fourth, feeling based on tongue-contact.
Fifth, feeling based on body-contact. Sixth, feeling based on mind-
contact. Buddhist Practitioners should think over carefully the Buddha’s
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Teachings on the ‘Three Kinds of Feeling’. In order to provide answers
to layperson Visakha on the cultivation of Buddhist practitioners of
‘Body-Mouth-Mind’, Bhikhuni Dhammadinna explained in the
Culavedalla Sutta (the Shorter Set of Questions-and-Answers), in
Majjhima Nikaya, book 44: “Threre are three kinds of feeling: pleasant
feeling, painful feeling, and neither-pleasant-nor-painful feeling. What
is pleasant feeling? What is painful feeling? What is neither-pleasant-
nor-painful feeling? Visakha, whatever is experienced physically or
mentally as pleasant and gratifying is pleasant feeling. Whatever is
experienced physically or mentally as painful and hurting is painful
feeling. Whatever is experienced physically or mentally as neither
gratifying nor hurting is neither-pleasant-nor-painful feeling. Pleasant
feeling is pleasant in remaining, and painful in changing. Painful
feeling is painful in remaining and pleasant in changing. Neither-
pleasant-nor-painful feeling is pleasant in occurring together with
knowledge, and painful in occurring without knowledge. The latent
tendency to passion lies latent in pleasant feeling. The latent tendency
to irritation lies latent in painful feeling. The latent tendency to
ignorance lies latent in neither-pleasant-nor-painful feeling. However,
the latent tendency to passion does not necessary lie latent in all
pleasant feeling; the latent tendency to irritation does not necessary lie
latent in all painful feeling; and the latent tendency to ignorance does
not necessary lie latent in all neither-pleasant-nor-painful feeling. To
be able to achieve these, the latent tendency to irritation is to be
abandoned in pleasant feeling, the latent tendency to irritation is to be
abandoned in painful feeling, and the latent tendency to ignorance is to
be abandoned in neither-pleasant-nor-painful feeling. When
practitioners quite withdraw from sensuality, and withdraw from
unskillful qualities, they enter and remain in the first jhana: rapture and
pleasure born from withdrawal, accompanied by directed thought and
evaluation. With that they abandons passion. No latent tendency to
passion lies latent there. At that time, practitioners will enter and
remain in the sphere that those who are noble now enter and remain in.
And as they thus nurses this yearning for the unexcelled liberations,
there arises within them sorrow based on that yearning. With that he
abandons irritation. No latent tendency to irritation lies latent there.
There is the case where practitioners, with the abandoning of pleasure
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and pain, as with the earlier disappearance of elation and distress, they
enter and remain in the fourth jhana: purity of equanimity and
mindfulness, neither pleasure nor pain. With that they abandons
ignorance. No latent tendency to ignorance lies latent there.”
Practitioners should remember, passion lies on the side of pleasant
feeling, and pleasant feeling lies on the other side of painful feeling.
Irritation lies on the side of painful feeling and painful feeling also lies
on the other side of pleasant feeling. What lies on the other side of
neither-pleasant-nor-painful feeling? Ignorance lies on the side of
neither-pleasant-nor-painful feeling. However, clear knowing and
emancipation lie on the other side of ignorance. Aggregate of
Thinking, aggregate of perception or activity of recognition or
identification or attaching of a name to an object of experience.
Perceptions include form, sound, smell, taste, bodily impression or
touch, and mental objects. The Aggregate of Thoughts refers to our
thinking processes. When our five sense organs perceive the five sense
objects, a variety of idle thoughts arise. Many ideas suddenly come to
mind and are suddenly gone: ideas of forms, ideas of feelings.
According to the Sangiti Sutta in the Long Discourses of the Buddha,
there are seven perceptions: Perception of impermanence, Perception
of Not-Self, Perception of foulness (Asubhasanna (p), Perception of
danger, Perception of abandonment, Perception of dispassion, and
Perception of cessation. Aggregate of Mental Formation, a
conditioned response to the object of experience including volition,
attention, discrimination, resolve, etc. The Aggregate of Activities
refers to a process of shifting and flowing. The Aggregate of Activities
leads us to come and go, to go and come without end in a constant,
ceaseless, flowing pattern. Our idle thoughts compel us to impulsively
do good or do evil, and such thoughts then manifest in our actions and
our words. Aggregate of Consciousness includes the six types of
consciousness (seeing, hearing, smelling, tasting, touching and mental
consciousness). Awareness or sensitivity to an object, i.e. the
consciousness associates with the physical factors when the eye and a
visible object come into contact, an awareness of a visible object
occurs in our mind. Consciousness or a turning of a mere awareness
into personal experience is a combined function of feeling, perception
and mental formation. The Aggregate of Consciousness refers to the
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process of discrimination. As soon as a situation appears, we begin to
discriminate in our thoughts about that situation. For example, when we
see something beautiful, we have thoughts of fondness towards it; and
when we hear ugly sounds, we have thoughts of dislike for those
sounds. All such discriminations are part of this Aggregate. We,
ordinary people, do not see the five aggregates as phenomena but as an
entity because of our deluded minds, and our innate desire to treat
these as a self in order to pander to our self-importance. The Buddha
taught in the Sati Patthana Sutra: “If you have patience and the will to
see things as they truly are. If you would turn inwards to the recesses
of your own minds and note with just bare attention (sati), not
objectively without projecting an ego into the process, then cultivate
this practice for a sufficient length of time, then you will see these five
aggregates not as an entity but as a series of physical and mental
processes. Then you wil not mistake the superficial for the real. You
will then see that these aggregates arise and disappear in rapid
succession, never being the same for two consecutive moments, never
static but always in a state of flux, never being but always becoming.”
And the Buddha continued to teach in the Lankavatara Sutra: “The
Tathatagata is neither different nor not-different from the Skandhas.”
(Skandhebhyo-nanyo-nanayas-tathagata).

According to the Sangiti Sutta in the Long Discourses of the
Buddha, there are five aggregates of grasping: Aggregate of grasping
of body (form) or the form agregate subject to clinging. Aggregate of
grasping of feelings or the feeling aggregate subject to clinging.
Aggregate of grasping of perceptions or the perception aggregate
subject to clinging. Aggregate of grasping of mental formations or the
volition aggregate subject to clinging. Aggregate of grasping of
consciousness or the consciousness aggregate subject to clinging.
According to Most Venerable Piyadassi in “The Buddha’s Ancient
Path,” the skandha of form relates to the physical body, while the
remaining four concern the mind. The skandha of rupa (or that which
has form). According to Most Venerable Piyadassi in “The Buddha’s
Ancient Path,” matter contains and comprises the Four Great Primaries
which are traditionally known as, solidity, fluidity, heat or temperature,
and motion or vibration. However, they are not simply earth, water, fire
and wind, though conventionally they may be so called. In Buddhist
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thought, especially in the Abhidhamma, the Higher Doctrine, they are
more than that. All our feelings are included in the group of
“Aggregate of feeling”. Feelings are threefold: pleasant, unpleasant,
and neutral. They arise dependent on contact. Seeing a form, hearing a
sound, smelling an odor, tasting a flavor, touching some tangible thing,
cognizing a mental object, either an idea or a thought, man experiences
feeling. When, for instance, eye, form and eye-consciousness (cakkhu-
vinnana) come together, it is their coincidence that is called contact.
Contact means the combination of the organ of sense, the object of
sense, and sence-consciousness. When these are all present together
there is no power or force that can prevent the arising of feeling.
According to Most Venerable Piyadassi in ‘“The Buddha’s Ancient
Path,” the function of perception is recognition of objects both physical
and mental. Perception, like feeling, also is sixfold: perception of
forms, sounds, smells, tastes, bodily contacts, and mental objects.
Perception in Buddhism is not used in the sense that some Western
philosophers like Bacon, or Descartes, etc. used the term, but as a mere
sense perception. There is a certain affinity between awareness (a
function of consciousness) and recognition (a function of perception).
While consciousness becomes aware of an object, simultaneously the
mental factor of perception takes the distinctive mark of the object and
thus distinguishes it from other objects. This distinctive mark is
instrumental in cognizing the object a second and a third time, and in
fact, every time we become aware of the object. Thus, it is perception
that brings about memory. Aggregate of volational formations include
all mental factors except feeling and perception. The Abhidhamma
speaks of fifty-two mental concomitants or factors (cetasika). Feeling
and perception are two of them, but they are not volitional activities.
The remaining fifty are collectively known as mental or volitional
formations. Volition (cetana) plays a very important role in the mental
realm. In Buddhism, no action is considered as “kamma” if that action
is void of volition. And like feeling and perception, it is of six kinds:
volition directed to forms, sounds, smells, tastes, bodily contacts and
mental objects. Aggregate of consciousness is the most important of the
aggregates; for it is the receptacle, so to speak, for all the fifty-two
mental concomitants or factors, since without consciousness no mental
factors are available. Consciousness and the factors are interrelated,
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inter-dependent, and co-existent. Aggregate of consciousness has six
types and its function is varied. It has its basis and objects. All our
feelings are experienced through the contact of sense faculties with the
external world. Although there is this functional relationship between
the faculties and their objects, for instance, eye with forms, ear with
sounds, and so on, awareness comes through consciousness. In other
words, sense objects can not be experienced with the particular
sensitivity without the appropriate kind of consciousness. Now when
eye and form are both present, visual consciousness arises dependent
on them. Similarly with ear and sound, and so on, down to mind and
mental objects. Again, when the three things, eye, form, and eye-
consciousness come together, it is their coincidence that is called
“contact”. From contact comes feeling and so on. Thus, consciousness
originates through a stimulus arising in the five sense doors and the
mind door, the sixth. As consciousness arises through the interaction of
the sense faculties and the sense objects, it also is conditioned and not
independent. It is not a spirit or soul opposed to matter. Thoughts and
ideas which are food for the sixth faculty called mind are also
dependent and conditioned. They depend on the external world which
the other five sense faculties experience. The five faculties contact
objects, only in the present that is when objects come in direct contact
with the particular faculty. The mind faculty, however, can experience
the sense object, whether it is form, sound, smell, taste, or thought
already cognized by the sense organs. For instance, a visible object,
with which the eye came in contact in the past, can be visualized by the
mind faculty just at this moment although the object is not before the
eye. Similarly with the other sense objects. This is subjective, and it is
difficult to experience some of these sensations. This sort of activity of
the mind is subtle and sometimes beyond ordinary comprehension.

We, ordinary people, do not see the five aggregates as phenomena
but as an entity because of our deluded minds, and our innate desire to
treat these as a self in order to pander to our self-importance. The
Buddha taught in the Sati Patthana Sutra: “If you have patience and the
will to see things as they truly are. If you would turn inwards to the
recesses of your own minds and note with just bare attention (sati), not
objectively without projecting an ego into the process, then cultivate
this practice for a sufficient length of time, then you will see these five
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aggregates not as an entity but as a series of physical and mental
processes. Then you wil not mistake the superficial for the real. You
will then see that these aggregates arise and disappear in rapid
succession, never being the same for two consecutive moments, never
static but always in a state of flux, never being but always becoming.”
And the Buddha continued to teach in the Lankavatara Sutra: “The
Tathatagata is neither different nor not-different from the Skandhas.”
(Skandhebhyo-nanyo-nanayas-tathagata). According to The
Prajnaparamita Heart Sutra, the five aggregates are composed of form,
feelings, perceptions, mental formations, and consciousness. Generally
speaking, the five aggregates mean men and the world of phenomena.
Things that cover or conceal, implying that physical and mental forms
obstruct realization of the truth. An accumulation or heap, implying the
five physical and mental constituents, which combine to form the
intelligence or nature, and rupa. The skandhas refer only to the
phenomenal, not to the non-phenomenal. In order to overcome all
sufferings and troubles, Buddhists should engage in the practice of
profound Prajnaparamita and perceive that the five aggregates are
empty of self-existence. The Buddha reminded Sariputra: “O Sariputra,
Form is not different from Emptiness, and Emptiness is not different
from Form. Form is Emptiness and Emptiness is Form. The same can
be said of feelings, perceptions, actions and consciousnesses.”
Therefore, if we can empty out the Aggregate of Form, then we can
realize a state of there being ‘no mind inside, no body outside, and no
things beyond. If we can follow what the Buddha taught, we are no
longer attached to Forms, we are totally liberated.
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Chuong Hai
Chapter Two

Chung Sanh Con Nguoi

Theo Pic Phit, con ngudi khong dugc tao ra bdi thugng d€ sing
tao, ciing khdng 12 k&t qua clia mot ti€n trinh ti€n héa 1au dai theo nhu
thuy&t ti€n héa clia Darwin cling nhu thuy€&t Tan ti€n héa. Theo gido
phép clia DPtic Phit, con ngudi da tirng hién hitu, khong nhat thi€t 1a
trén dia cau nay. Sy hién hitu cda con ngudi tai bat ci noi dic biét nao
cling déu bit diu bing sy phit khdi tinh than vé “nghiép ciia con
ngudi.” TAm, chit khong phai 1a than, 1a y&u td chinh trong ti€n trinh
nay. Con ngudi khong doc 1dp vdi nhitng hinh thiic khac ctia ching
sanh trong vii tru va con ngudi c6 thé tdi sanh vao nhitng dudng khic
trong sdu dudng sanh ti. Cling nhu vay, cdc ching sanh khac ciing c6
th€ t4i sanh lam ngudi. Cdi chin ly t3i thugng clia chiing sanh cia
chiing sanh 13 Phit Tanh va cdi Phat Tanh nay khong thé tao ma ciing
khong thé diét. Tir vo thi, khi trdi dat chua c6, chua ¢6 con ngudi. Chua
c6 trdi dat, chua cé sinh vat, chua c6 cdi goi la th€ gigi. Cin bdn 1a
chua c6 thit gi hién hitu. Va rdi, vao lic thanh 1ap ki€p, khi 4y su vat
bit dau hién hitu, con ngudi tir tir xuat hién. Ho tir ddu d&€n? C6 ngudi
néi ring ho ti€n héa tir loai khi. Nhung loai khi ti€n héa tir ddu? Né&u
con ngudi ti€n héa tir loai khi, thi tai sao bay gid khdng thi'y con ngudi
ti€n héa tir khi nita? Piéu nay thit 1a la. Nhitng ngudi chi xuéng
thuyé&t nay qua 12 khong c6 sy hiéu bi€t. Ho chi dé ra mot vai thuyét
dic biét nao d6 ma thoi. Tai sao con ngudi lai khong ti€n hda tir nhitng
loai ching sanh khdac, ma phai tir loai khi?

Theo quan di€ém Phat gido, vé mit vat thé thi ngudn gbc clia vil try
chinh 1a ning lugng, con xét vé cdc sinh vt sdng trong d6 thi ngudn
gdc tao ra ddi song clia mdi ching sanh chinh 14 nghiép lyc clia nhitng
hanh vi ma chiing sanh Ay da tao ra. Nghiép luc 12 nguyén nhan khi&n
chiing sanh phdi tdi sanh theo mdt hinh thifc nao d6. N&u mot chiing
sanh con ngudi giit tron ndm gidi thi ching sanh Ay sé& dugc ti€p tuc tdi
sanh lam con ngudi. DU con ngudi khong toan thi€n hay toan dc, nhung
ban tdnh con ngudi vén dn hoa, c6 thé hoa hdp dude vdi ngudi khéc.
Néu hoan toan tdt thi ching sanh 4y di sanh 1én cdi trdi, ngudc lai néu
hoan toan 4c thi ngudi 4y di sanh lam sic sanh, nga quy hay dia nguc
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r6i. Thudng thi ching sanh con ngudi c6 phudc bdu ma cling c6 toi 15i.
C6 khi thi cong nhiéu, ti it; ¢6 khi thi tdi nhi€u cong it. Khi c6 cdng
nhiéu toi it thi chiing sanh con ngudi dugc sanh vao gia dinh giu sang
phi quy. N&u cong it toi nhiéu thi sanh vao gia dinh khén khd ban
cung. N6i chung, Phit gido cho ring viéc sanh ra trong c¢di ngudi 1a
mot trong nhitng hinh thitc doi s6ng 1y tudng nhat vi rat thudn 1¢i cho
viéc tu tdp. So vdi con ngudi thi thin linh phdi dudc xem 1a & hinh thitc
thap hon, tuy than linh c6 thé c6 nhitng kh3 ning ma con ngudi khong
¢6, nhu mot s6 ning luc siéu nhién. That ra, than linh ciing chi 12 mot
phin cla th€ gidi ma loai ngudi dang s6ng va hinh thifc ddi song clia
ho kém hiéu qua hon con ngudi trong viéc tu tap.

Con ngudi la nhitng ching sanh c6 tdm tri dd nang cao hay phat
trién, bi€t phan biét dau 12 hop va khong hop véi luan Iy dao ddc hon
nhitng ching sanh khac. Canh gi6i trong d6 hanh phiic va khd dau 1in
16n. Chu vi BO Tat thudng chon tdi sanh vao cdnh ndy vi § diy cé
nhiéu hoan cdnh thuin 1¢i € hanh nhitng phdp cAn thi€t nhim thanh
tuu qua vi Phat. Ki€p song cudi cling ciia cdc vi BO T4t thudng & canh
ngudi. Nhian dao 12 mot trong sdu dudng trong vong luan hdi trong dé
chiing sanh c6 thé dudc sanh vao. Chiing sanh con ngudi cé suy tudng
trong duc gi6i, nhitng nghiép trong qud khtt 4nh huéng d€n hoan cinh
hién tai. Con ngudi chi€m mdt vi tri rdt quan trong trong vii tru clia
Phit gido, vi con ngudi c6 quyén ning quyét dinh cho chinh ho. Pdi
s6ng con ngudi 1a sy hdn hdp clia hanh phiic va ding cay.

Ching sanh con ngudi ¢6 suy tudng trong duc gidi, nhitng nghiép
trong qua khat 4nh hudng d€n hoan cinh hién tai. Con ngudi chi€m mot
vi tri rdt quan trong trong vii tru ctia Phat gido, vi con ngudi c6 quyén
ning quyét dinh cho chinh ho. P&i s6ng con ngudi 1a sy hdn hgp cla
hanh phic va ding cay. Theo Ditrc Phat, con ngudi cé thé quyét dinh
danh cudc ddi cho nhitng muc tiéu ich ky, bat thién, modt hién hitu
sudng rdng, hay quyét dinh danh ddi minh cho viéc thyc hién cic viéc
thién 1am cho ngudi khic dugc hanh phic. Trong nhiéu trudng hop,
con ngudi ciing c6 thé c6 nhitng quyét dinh sinh dong d€ udn nidn ddi
minh theo c4ch ndy hay cdch khdc; con ngudi ¢6 co hoi nghi d&€n dao
va gido 1y cta Ngai hau hét 1a nhim cho con ngudi, vi con ngudi c6
kha ning hi€u biét, thuc hanh va di dé€n chitng ngd gido 1y. Chinh con
ngudi, néu mudn, ho cé thé chiing nghiém gidc ngd tdi thugng va tré
thanh Phat, day 1a hanh phiic 16n khong phdi chi chitng dic su an tinh
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va gidi thodt cho minh, ma con khai thi dao cho nhi€u ngudi khic do
1dng tir bi. Cd hdi dugc tai sanh 1am con ngudi rat u 1a hdn hitu, chinh
vi th€ ma DPirc Phit day: “Pudc sinh ra 1am ngudi 1a diéu vo cling quy
bdu, mot cd hdi 16n lao khong nén dé udng phi. Gid ty c6 mot ngudi
ném vao dai duong mot manh van, trén manh vdn c6 mot 16 hdng,
ménh vin tréi dat do nhiéu ludng gié va nhiéu dong nuéc xd diy trén
dai duong. Trong dai duong c6 mot con ria chdt mit, mot trim nim
m&i ngoi 1én mit bién mot 1dn d€ thd. Du cho mat cd mot dai ki€p, con
ria ciing khé ma troi 1én mit nue va chui vao 16 hdng clia manh van
dy. Ciing th&, n€u mot khi ngudi ta da bi doa xudng ba cinh gi6i day
thong khd hay ha tam dd, thi viéc dugc tdi sanh IAm ngudi ciling that 1a
hi€m hoi.”

Theo Phat gido Pai Thira TAy Tang, c6 bon trang thdi trdi qua
trong modt ddi ngudi: trang thdi dudgc sanh ra, 12 mot trang thdi rit ngin
ngli, chi ngay trong khodnh khic cda sy thu thai; khodnh khic k& ti€p
mdi 1a su khdi ddu clia trang thdi c6 thdi gian diu tién, kéo dai cho
dé&n khi than thd thi€n bit diu hinh thanh cho dén khi chét; rdi trong
sudt trang thai chét, ngay c4 khi dién ra trong thin xdc gid nua, mdi
quan hé cta lyc ning d3 cho thdc va cdi ma thic ning d3 & trong than
rat 12 dit doi; vao ding thdi di€m chét, mdi quan hé cla thitc dugc
nang d5 bdi nén ting vat chat chi con dugc dién ra & mic do vi t&
nhat. Vao thdi diém nay, tAm thifc c4 nhin dugc ndi k&t véi ngudn luc
vi t& nhit, hay con goi 1a “khi”. Vi ngudi sé trdi qua trang thdi than
trung 4m , ngay khi trang thdi ch&t chAm dit thi trang th4i than trung
4m lién bit dau. Trong trang théi than trung &m, du chiing sanh khong
c6 mot than vat 1y thod, nhung ho cling c6 mot sic thé do su tuong tac
gitta ludng khi ndi luc va than thitc. N6 thd trong hon so vdi than vat
chat thong thudng ma chiing ta nhin thdy. N6 s& mang hinh ding clia
loai chiing sanh ma né sé& tdi sanh.

HAu hét ai trong ching ta déu ciing phdi dong y ring trong tat cd
cédc loai sinh vat, con ngudi 12 nhitng sinh vat doc nhat trong hoan vii
c6 thé hi€u dudc chiing ta dang 1am cdi gi va s& 1am cdi gi. So sinh vdi
cdc loai khdc thi con ngudi c6 phan thii thing va hoan hio hon ching
nhitng vé mit tinh thin, tu tudng, ma con vé phuong dién kha ning t&
chiic x4 hdi va ddi séng nita. PSi song clia con ngudi khong thé nao bi
thay th&, 1ap lai hay quyét dinh bdi bat ct mot ai. Mot khi ching ta
dudc sanh ra trong th€ gi6i ndy, chiing ta phdi séng mot cudc sdng clia
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chinh minh sao cho thit ¢c6 ¥ nghia va ddng séng. Chinh vi th€ ma cd
dtic c6 day: “Con ngudi 1a mot sinh vat t6i linh” hay con ngudi dugc
x&p vao hang uu td hon céc loai khdc. Va Pidc Phat day trong kinh Uu
Ba Tic: “Trong moi loai, con ngudi ¢ nhitng cin va tri tué can thiét.
Ngoai ra, diéu kién hoan cdnh cda con ngudi khong qui khd sé nhu
nhitng ching sanh trong dia nguc, khdong qua vui sudng nhu nhitng
chiing sanh trong cdi trdi. Va trén hét, con ngudi khong ngu si nhu lodi
stic sanh.” Nhu vay con ngudi duge x&p vao loai ching sanh c6 nhiéu
vu diém. Con ngudi c6 kha ning xay dung va cai ti€n cho minh mot
cudc song toan thién toan my. Phat gido xem con ngudi 12 mot chiing
sanh rit nhd, khong chi vé& sitc manh ma con vé tudi tho. Con ngudi
khong hon gi cdc sinh vat khac trong vl try nay ngoai trit kha niang
hi€u biét. Con ngudi dudgc coi nhu 1a mot sinh vat ¢é vin héa, biét hoa
hgp vdi sinh vat khac ma khong hliy hoai ching. Ton gido dugc con
ngudi dit ra ciing v6i muc dich 4y. Moi sinh vat sdng déu chia sé cling
luc s6ng truyén cho con ngudi. Con ngudi va nhitng sinh vat khdc 1a
mdt phin clia sinh lyc vii tru mang nhiéu dang thiic khdc nhau trong
nhitng ki€p tdi sanh vo tin, chuyén tir ngudi thanh vat tdi nhitng hinh
th4i siéu pham va rdi trd lai trong mot chu ky bt tan. Theo vil tru ludn
Phat gido, con ngudi chi don gidan 1a mot cu din trén mdt trong nhirng
canh gidi hién hitu ma cic ching sanh khic ciing ¢6 thé dén sau khi
chét. Th€ gidi con ngudi 12 sy pha tron vira phdi gitta hanh phic va
khd dau, con ngudi & trong mot vi tri thuan 1gi d€ tao hay khong tao
nghiép méi, va nhu viy con ngudi c¢6 thé udn nin dinh ménh ctia chinh
minh. Con ngudi qué thuc 1a ngusi Sdng Tao va ngudi Cdu Tinh cia
chinh minh. Nhiéu ngudi tin ring ton gido tif trdi di xudéng, nhung
ngudi Phat tr biét ring Phat gido khdi thly tir trdi dd't va ti€n dan 1én
trdi, 1én Phat. Sy khé khin vé€ viéc dugc sanh 1am ngudi né khé nhu
viéc con ruia bi€n mot mit, tir ddy bién trdi 1én trong mot bong cay,
thdy dugc vang nhut nguyét, roi theo lugn séng ma tdp vao bd. Ria
mu gip khic g troi giita bi€n di 1a khé, vi v6i sanh lam ngudi va gip
dudc Phat Phap lai cing khé hon (¥ niy vi v6i mot con riia mu giita
bién khoi ma vé duge khiic gd ndi. Theo Kinh Tap A Ham, trong bién
cd c6 mot con rua mil, séng lau vo lugng ki€p, cd trim nim m&i trdi
diu mot 1an. C6 mot khiic ciy, trén c6 mdt 16 18ng, dang trdi dat do
trén mit nuSc, rua ta khi trdi 1én d€n mit nu6c ciing vira cham vao
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bong cdy. K& pham phu lin trdi trong bién ddi sanh tr, mudn trd lai
dudc than ngudi qud 1a khé hon thé Ay).

DPao Phit coi thAn ngudi nhu cdi tdi da 6 ué&. Phit ti chon thuin
chd nén qué tran quy than ndy. Ky that, né chi 1a c4i tdi da hoi thdi.
Phai lia y nghi d6 chiing ta mé&i c6 thé dung cong tu hanh duge. Néu
khong lia dudc nd, chiing ta s& bi€n thanh n6 1& clia n6 va tf sdng s6m
dé&n chiéu t&i ching ta sé chi mot bé phuc vu cho né ma thdi. Ngudi
con Phit chon thuin phdi coi thin nidy nhu mot cdi tdi da hoi thii,
nghia 12 tranh sy coi trong né. Coi nd 1a quan trong 1a chudng ngai 16n
trén budc dudng tu tip cla ching ta. Ching ta phdi mugn cdi gid d€ tu
14y cdi that, tic 1a chi xem thdn ndy nhu mot phuong tién ma thoi.
Theo Kinh T¢ Thap Nhi Chuong, Chuong 26, Thién thin dang cho Pic
Phat mot ngoc nit véi ¥ dd pha hoai tim y ctia Phat. Phat bdo: “Tii da
0 ué, ngudi dén day lam gi? Pi di, ta khong dung dau.” Thién thin
cang thém kinh trong, do d6 ma hdi vé y ctia Pao. Pitc Phat vi dng ma
gidng phap. Ong nghe xong dic qua Tu-Pa-Hoan.” Tuy nhién, ciing
theo dao Phat, thi “nhdn dao” 1a con dudng 1y tudng cho chiing sanh tu
tdp va dat thanh Phit qué, vi ho khong phdi thudng xuyén chiu dung
khd dau nhu céc chiing sanh trong ba dudng dit (dia nguc, nga quy va
stc sanh), ho ciing khong c6 nhitng ddi song qud sung suéng clia chu
thién d€ xao lang viéc tu tip. Ngugc lai, ho chiu khd dau vira di dé
tha'y dugc thuc tinh ctia van hitu (vo thudng, khd va vo ngd). Vi viy
ma Pic Phat day, “con ngudi c6 thé quyét dinh danh cudc ddi cho
nhitng muc tiéu ich ky, bat thién, modt hién hitu sudng rong, hay quyét
dinh danh d&i minh cho viéc thuc hién cdc vi€c thi€én lam cho ngudi
khéc dugc hanh phiic.” Trong nhiéu trudng hdp, con ngudi ciing c6 thé
¢6 nhitng quyét dinh sinh dong d€ udn nin ddi minh theo cach niy hay
céch khéc; con ngudi c6 co hdi nghi d&€n dao va gido 1y clia Ngai hau
hét 13 nhiim cho con ngudi, vi con ngudi c6 kha ning hi€u biét, thyc
hanh va di d&€n ching ngd gido 1y. Chinh con ngudi, n€u mudn, ho c6
thé€ chitng nghiém gidc ngd toi thugng va trd thanh Phat, diy 1a hanh
phiic 16n khong phdi chi chitng dic sy an tinh va gidi thodt cho minh,
ma con khai thi dao cho nhiéu ngudi khic do long tir bi. Cd hdi duge
tdi sanh 1am con ngudi rat v 12 hdn hitu, chinh vi thé€ ma Pic Phat day:
“Pugc sinh ra 1am ngudi 1 diéu vd cling quy bdu, mot cd hdi 16n lao
khong nén dé udng phi. Gid ty c6 mot ngudi ném vio dai duong mot
ménh vén, trén manh vdn c6 modt 16 hdng, minh vin troi dat do nhiéu
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ludng gi6 va nhiéu dong nudc xd ddy trén dai duong. Trong dai duong
c6 mot con riia chot mit, mot trim nim mdi ngoi 1én mit bi€n mot 1an
dé thd. Dt cho mit cd mot dai ki€p, con riia cling khé ma troi 1én mit
nudc va chui vao 16 hdng clia mdnh vdn ay. Ciing th&, né€u mot khi
ngudi ta da bi doa xudng ba cinh gidi diy thong khd hay ha tam do,
thi viéc dudgc tai sanh 1am ngudi ciing that 1a hi€m hoi. Ciing theo Phat
gido, con ngudi khac vGi con vt vi chi ¢6 con ngudi mdi c6 kha ning
phét trién trf tué va hi€u bié€t phan 4nh dugc 1y luin clia minh ma thdi.
Con ngudi ¢6 nghia 12 mdt ching sanh c6 kha ning hay c6 cdi tim dé
suy nghi. Muc dich chan chdnh va thanh thyc cta ton gido 1a gitp cho
con ngudi 4y suy nghi ding d€ nang con ngudi 4y Ién trén tim cda con
vat va gidp con ngudi dat dugc hanh phiic t8i thugng.”

Thanh phin vat chit tao nén con ngudi chinh 12 T¢ Pai. T# Pai 1a
bdn yé&u t6 16n cAu tao nén van hitu. B&n thanh phan ndy khodng tich
i nhau ma lién quan chiit ché 1in nhau. Tuy nhién, thinh phin ndy c6
th€ c¢6 wu the hon thanh phan kia. Chiing ludn thay d8i cht khong bao
gid ditng yén mot chd trong hai khodnh khic lién ti€p. Theo Phat gido
thi vat chit chi tdn tai dudc trong khodng thdi gian clia 17 chip tr
tudng, trong khi cdc khoa hoc gia thi cho ring vat chit chi chiu dung
dugc 10 phan 27 ctia mot gidy. N6i gi thi néi, thin thé clia chiing ta chi
la tam bg, chi do ndi ti dai hoa hgp gid tam lai ma hanh, nén mot khi
chét di roi thi than tan vé cdt bui, cdc chit nudc thi tir tir kho can dé trd
vé cho thly dai, hdi néng tit mat, va hoi thd hoan lai cho gié. Chirng
dé thi than thifc s& phdi theo cdc nghiép luc di gy tao lic con sanh
tién ma chuyén vio trong sdu néo, cai hinh, d6i xac, ti€p tuc luan hdi
khong dit. Thit nhat 12 Dia Pai (Kién): DAt (t6c, ring, méng, da, thit,
xuong, than, tim, gan, bung, 14 lach, phdi, bao ti¥, rudt, phan, va nhitng
chit ciing khdc). Pia Pai 1a thanh phan vat chit m3 rong hay thé nén
ctia vat chat. Khong c¢é né vat thé khong cé hinh tuéng va khong thé
chodn khodng khong. Tinh chat cting vi mém 12 hai diéu kién cia
thanh phin ndy. Sau khi ching ta chét di rdi thi nhitng thit ndy 1an lugt
tan ra ra thanh cit bui, nén né thudc vé Pia Pai. DAt dudc coi nhu 1a
mot trong bdn con rin doc trong gid 4m chi ti dai trong thin thé (tao
nén thian thé con ngudi). Theo Hoa Thugng Piyadassi trong quyén
“Con Pudng C§ Xua,” chi't rin chic hay yé&u t& gidn nd. Chinh do y&u
t6 gidn nd ndy ma cdc vat thé chi€ém mot khodng khong gian. Khi
chiing ta thAy mot vat, chiing ta chi thdy mot cdi gi d6 md rdng trong
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khong gian va ching ta dit cho né mot cdi tén. Yéu t6 gidn nd khong
chi hién dién trong cdc cht citng, ma con § cdc chat 16ng nita; vi khi
chiing ta thiy bién trai dai trudc mit chiing ta thi ngay khi 4y chiing ta
hinh dung ra chat c6 tinh cdch gidn nd. Tinh cting ciia d4 vd mém cla
bot, tinh chit ning va nhe trong moi vat cling thudc dic tinh gidn nd
nay, hay con goi 1a Pia Pai. Thi nhi 1a Thiy Pai (Thdp): Nudc (dam,
md, mau, md hoi, nude tiu, nudc mit, nude trong mau, mili dai, tat ci
céc chat nudc trong ngudi néi chung). Khong gidng nhu dia dai, né
khong thé nim dugc. Thily dai gitp cho cdc nguyén ti vat chat két
hdp lai v6i nhau. Sau khi ta chét di r6i thi nhitng chdt nu6c nay thdy
déu can kho khong con nifa, néi cich khdc ching hoan trd vé cho
nude. Nude dude coi nhu 1a mot trong bon con rin doc trong gidé 4m chi
tt dai trong thin thé (tao nén than thé con ngudi). Theo Hoa Thugng
Piyadassi trong quyén “Con Pudng CS Xua,” chit 16ng hay y&u t& két
dinh. Chinh y&u t6 ndy da x&p cdc phan tif ctia vat thé lai vdi nhau,
khong cho phép né rdi rac. Luc k&t dinh trong chit 18ng rdt manh, vi
khong gidng nhu chat rin, ching lién lai véi nhau ngay khi bi tach rdi
ra. Mot khi chit ciing bi bé hay bi tach rdi ra, ciac phan tif ctia chat
citng khong thé két hop lai v6i nhau dude. PE ndi két ching lai, cAn
phdi chuyén chit ciing d6 thanh thé 1dng bing cch ting nhiét do, nhu
trong viéc han cdc kim loai. Khi chiing ta thdy mot vat, chiing ta chi
thdy mot sy banh truéng véi nhitng gii han, sy banh truéng hay “hinh
thi” ndy sé di c6 dugc 1a nhd lyc k&t dinh. Thit ba 12 Héa Pai (Noin):
Lita (nhitng mén gdy ra stic néng d€ lam Am than va l1am tiéu héa
nhitng thi ta in udng vao). Hda dai bao gdm ci hoi néng lanh, va
chiing ¢6 sttc manh lam xdc than ting trudng, ching 1a nang lugng sinh
khi. Su bio ton va phan hily 13 do thanh phan ndy. Sau khi ta chét, chat
Itra trong ngudi tit mat, vi thé nén thin x4c dan dan lanh. Lita dudc coi
nhu 13 mdt trong bon con rin ddc trong gid 4m chi tf dai trong than thé
(tao nén than th€ con ngudi). Theo Hoa Thugng Piyadassi trong quyén
“Con Pudng C§ Xua,” yéu t& néng hay nhiét, chinh y&u t& ndy lam
chin, ting cudng hay truyén sifc néng vio ba yé&u td kia (dit, nuSc va
gi6). Sttc sdng hay sinh khi clia tit ci cdc loai dong vat va thuc vat
dudc duy tri bdi y&u td ndy. Tir noi mdi hinh thit va sy banh truéng dé
chiing ta ¢6 mot cdm gidc vé nhiét. Cam gidc nay c6 tinh cdch tuong
dd1i, vi khi ching ta néi ring modt vat ndo d6 1a lanh, ching ta 4m chi
ring sic néng ctia vat dic biét d6 kém hon than nhiét clia chiing ta.
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Nhu vy, rd rang cdi goi 1a “lanh” ciing dugc xem 12 y€u t6 nhiét hay
sttc néng & mitc do thap. Thit tw 1a Phong Pai (Pong): Gié (nhitng chi't
hdi thudng lay chuyén, hoi trong bao ti, hdi trong rudt, hoi trong phdi).
Gi6 1a thanh phian chuyén dong trong than thé. Sau khi ta chét roi thi
hdi thg dit bit, than thé ciing do vi phong dai di ngirng khong con luu
hanh trong cd thé nita. Gié dugc coi nhu 13 mot trong bon con rin ddc
trong gidé 4m chi tif dai trong thin thé (tao nén than thé con ngudi).
Theo Hoa Thugng Piyadassi trong quyén “Con Pudng C§ Xua,” y&u t&
chuyén dong (gi6), d6 1a sic chuyén dich. Y&u t6 ndy ciing tuong doi,
mudn bi€t mot vat cé chuyén dong hay khong, ching ta cin phai cé
mot diém ma chiing ta xem la ¢d dinh, nhd di€m niy ma chiing ta c6
th€ xédc dinh sy chuyén dong d6. Tuy nhién, khdng c6 mot vat thé nao
c6 thé dudc xem nhu 13 bat dong tuyét ddi trong vil tru nay. Vi vay, cdi
goi 1 trang thdi ¢d dinh ciing 1a y&u td chuyén dong. Sy chuyén dong
tly thudc vao stic néng. NEu siic néng chAm dit hoan toan, cédc
nguyén t s& ngling chuyén dong. Tuy nhién, sy ving mit hoin toan
clia siic nong chi cé trén ly thuyét, chiing ta khong thé cam gidc diéu
dé. B3i vi ngay lic Ay chiing ta 4t khong con tdn tai, vi ching ta ciling
dugc tao bdi ciac nguyén ti ma thoi. Theo Pai Tri P6 Luan, c¢6 bdn
trim 1& bon bénh ndi thin bao gém: Mot trim 1& mot bénh s6t néng
giy ra bsi Dia Pai. Mot trim 1& mot bénh sdt néng giy ra bdi Héa
Pai. Mot trim 1€ mot bénh rét (lanh) gdy ra bgi Thiy Pai. M6t tram 1&
mot bénh rét (lanh) gy ra bdi Phong Pai.

Ngoai thinh phan vat chit, chiing sanh con ngudi con dudc ciu tao
bdi nhitng thanh phan tim linh. Ngoai dao tin ¢6 cdi goi 1a “linh hdn.”
Phat t& tin moi chiing sanh lan trdi trong sdu dudng chi vi tAm thiic cia
ho, trong d6 nghiép déng vai trd rit quan trong. Nghiép 1a mdt trong
cdc gido 1y cin ban clia Phat gido. Moi viéc khd vui, ngot biii trong
hién tai clia chiing ta déu do nghiép clia qud khit va hién tai chi phdi.
H& nghiép lanh thi dudgc vui, nghiép 4c thi chiu khd. Vay nghiép 1a gi?
Nghiép theo chit Phan la ‘karma’ c¢6 nghia 1a hanh dong va phéan dng,
qud trinh lién tuc clia nhan va qua. Luin 1y hay hanh dong t&t xau (tuy
nhién, tir ‘nghiép’ ludn dugc hiu theo nghia tat xdu clia tim hay Ia
k&t qua clia hanh dong sai IAm trong qué khi) x3y ra trong lic song,
gdy nén nhitng qua bdo tudng tng trong twong lai. Cudc song hién tai
clia chiing ta 12 k€t qué tao nén bdi hanh dong va tu tudng clia ching
ta trong tién ki€p. Ddi sdng va hoan cdnh hién tai clia ching ta 12 sin
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phdm cla ¥y nghi vA hanh dong cla ching ta trong qud khi, va ciing
th€ cac hanh vi clia chiing ta ddi nay, s& hinh thanh cdch hién hitu cla
chiing ta trong tuong lai. Nghiép c6 thé dugc giy tao bdi than, khiu,
hay y; nghiép cé thé thién, bat thién, hay trung tinh (khong thién
khong 4c). TAt cd moi loai nghiép déu dudc chat chita bdi A Lai Da va
Mat Na thic. Chiing sanh dd 1&én xudng tif sanh trong vo lugng ki€p
nén nghiép cling vo bién vd lugng. Du la loai nghiép gi, khdong sém thi
muon, déu sé c6 qua bdo di theo. Khong mot ai trén ddi nay cé thé
tron chay dugc qua bdo.

Con ngudi la nhitng chiing sanh c6 tim tri dd ning cao hay phét
tri€n, bi€t phan biét dau 1a hop va khong hop véi luan Iy dao dic hon
nhitng ching sanh khac. Canh gi6i trong d6 hanh phiic va khd dau 1in
16n. Chu vi Bo Tat thudng chon tdi sanh vio cidnh ndy vi & diy c6
nhiéu hoan cdnh thuin 1¢i &€ hanh nhitng phdp cin thi€t nhim thanh
tuu qua vi Phat. Ki€p sdng cudi ciing clia cdc vi B6 T4t thudng & canh
ngudi. Nhian dao 13 mot trong sdu dudng trong vong luan hdi trong d6
chiing sanh c6 thé dudc sanh vao. Chiing sanh con ngudi c¢é suy tudng
trong duc gidi, nhitng nghiép trong qua khit 4nh hudng dé€n hoan cinh
hién tai. Con ngudi chi€ém mdt vi tri rdt quan trong trong vii tru cla
Phit gido, vi con ngudi c6 quyén ning quyét dinh cho chinh ho. Ddi
séng con ngudi 1a sy hdn hgp cla hanh phic va ding cay. Ngay nay
con ngudi dang 1am viéc khdng ngirng trén moi phuong dién nhim cai
thién th& gian. C4c nha khoa hoc dang theo dudi nhitng cong trinh
nghién cttu va thi nghiém cla ho véi sy quyét tAim va 1ong nhiét thinh
khong mét méi. Nhitng khdm pha hién dai va cdc phuong tién truyén
thong lién lac da tao nhitng k€t qua ddng kinh ngac. TAt cd nhitng su
cdi thién ndy, di c6 nhitng I¢i ich cla né va ding trin trong, nhung
van hoan toan thudc vé 1anh vuc vat chit va nim & bén ngoai. Trong
cdi hgp thé cda than va tim cla con ngudi con cé nhitng diéu ky diéu
chua tiing dugc thim do, ma du cho cdc nha khoa hoc ¢6 bd ra hang
nhi€u nim nghién ctfu ciing chua chic di thid'y dugc. That tinh ma néi,
cdi th€ gian ma cdc nha khoa hoc dang c6 ging cai thién nay, theo
quan di€ém clia dao Phit, dang phai chiu rat nhiéu bi€n ddi trén moi
lanh vyc clia nd, va ring khong ai ¢6 kha ning lam cho né hét khd.
Cudc sdng clia ching ta v cling bi quan vdi tudi gia, bao phi véi sy
chét, gdn b6 v6i vo thudng. P6 1a nhitng tinh chat ¢d hitu clia cudc
séng, cling nhu mau xanh 13 tinh cht c6 hitu cia cAy vay. Nhitng phép
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mau va stic manh ctia khoa hoc du toan hdo dén diu ciing khong thé
thay d6i dugc tinh chat ¢d hitu ndy. Sy huy hoang va bit tif cda nhitng
tia ning vinh hiing dang chd, chi nhitng ai c6 thé diing 4nh sdng clia tri
tué va gidi hanh dé€ chi€u sdng va giit gin dao 16 ma ho phai vugt qua
con dudng hadm tim tdi, bat hanh clia cudc ddi. Con ngudi clia thé gian
ngay nay hin di nhin ra bdn chit bi€n ddi vo thudng clia cudc song.
Mic dit thd'y dugc nhu vay, ho vAn khong ghi nhé trong tAm va Gng x(
vdi sy sang sudt, vo tu. Sy d6i thay, vo thudng lic nio ciing nhic nhé
con ngudi va lam cho ho khé dau, nhung ho vin theo dudi cdi su
nghiép dién rd clia minh va ti€p tuc lin trdi trong vong sanh ti¥ ludn
hdi, d€ bi gifing xé giita nhitng con gié doc ctia khd dau phién nio.
Theo Phat gido, chu trinh cudc sdng bat dau tir khi than thitc nhap thai,
hay lic bit ddu cudc séng ctia mot sinh vat khiac. C§ nhan Pong
phuong c6 day: “Nhan v van vat t6i linh,” tuy nhién, d6i véi Phat gido,
bA't ci sinh mang nao ciing déu quy va c6 gid tri nhu nhau. Nghia 1a
khong sinh mang nao quy hon sinh mang nao. Theo kinh Uu Ba Tic,
Phat gido dong y trong moi lodi thi con ngudi c6 dugc cdc cin va tri
tué can thi€t. Phit gido ciing ddng y riing diéu kién cla con ngudi
khong qua cuc khd nhu nhitng ching sanh & dia nguc hay nga quy. Véi
Phat gido, sanh ra lam ngudi 1a chuyén khé. N&u chiing ta sanh ra 1am
ngudi, véi nhiéu phdm chit cao dep, khé cé trong ddi. Vi vy chiing ta
phdi c6 ging lam cho ki€p s6ng nay tré nén c6 y nghia hon. Ngoai ra,
con ngudi cé tri thong minh. Pham chi't quy bdu nay gitip chiing ta c6
thé tim hi€u dudc y nghia dich thuc clia cudc song va tu tip gidc ngo.
Phat tf thudn thanh nén ludn nhé ring ki€p song k& ti€p clia chiing ta
nhu thé ndo 1a thy vao nhitng hanh dong va nhitng théi quen ma chiing
ta thanh 1ap trong hién tai. Vi vdy muc dich clia ching ta ngay trong
ki€p nay hoic 12 gidi thodt khdi ludn hdi sanh tik, hodc 12 trd thanh mot
bac chdnh ding chdnh gidc. Va hon hét, 1a chiing ta bi€n cudc sdng
quy bdu ndy thanh mot d5i s6ng vién man nhit trong tirng phit tirng
gidy. Mudn dudc nhu vay, khi 1am viéc gi minh phai y thifc dugc minh
dang lam viéc &y, cht khong vong dong. Theo quan di€ém Phat gido,
chiing ta dang c6 ki€p song clia con ngudi v6i nhiu phdm chdt cao
dep khé c6 trong ddi. Vi vay ma ching ta nén lam cho ki€p s6ng nay
c6 ¥ nghia hon. Thong thudng chiing ta ci nghi ring ki€p con ngudi ma
minh dang c6 la chuyén duong nhi€n va vi vy ma ching ta hay vuong
van niu kéo nhitng cdi ma chiing ta ua thich va sip x&€p mong cau cho
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dugc theo ¥ minh, trong khi sy viéc van hanh bi€n chuyén theo quy
luat riéng clia ching. Suy nghi nhu vay la khong thuc t€ va khi€n
chiing ta phdi phién mudn. Tuy nhién, n€u chiing ta y thic ring ching
ta dang c6 nhitng phim chit cao quy va y thifc riing moi viéc trong
cudc sdng clia chiing ta dang dién ra mot cdch t6t dep thi ching ta s&
c6 mdt cdi nhin tich cyc va mdt cudc séng an vui hon. Mot trong nhitng
pham chat cao quy ma ching ta dang c6 13 tri thong minh clia con
ngudi. Pham chit quy bau nay khi€n chiing ta c6 thé hiu dugc y nghia
dich thyc clia cudc s6ng va cho phép chiing ta tién tu trén dudng di dén
gidc ngd. N&u tit cd cdc gidc quan clia ching ta nhu mit, tai, mili, udi,
than, y, vin van con nguyén ven thi ching ta c6 thé nghe chanh phép,
doc sdch vé& chdnh phdp va suy tu theo chdnh phdp. Chiing ta thit may
min dudc sanh ra trong thdi dai lich s ma Pdc Phat da thi hién va
gidng day Chanh phdp. Tir thdi Ptic Phiat d&€n nay, chdnh phip thuin
khi€t nay da dudc truyén thira qua nhiéu th€ hé. Chiing ta ciing c6 cd
may c6 nhiéu vi dao su c6 phdm hanh day do, va nhitng gido doan
xuit gia v6i nhitng cong dong phdp lit chia sé 1di lac va khuyén tin
chiing ta trén budc dudng tu tip. Nhitng ai trong ching ta c6 may min
song trong c4c xif s& 4p G bdo vé ty do ton gido nén viéc tu tip khong
bi gi6i han. Hon nita, hién nay hau hét ching ta déu c6 cudc song
khong qui nghéo khd, thifc in dd mic diy dd va chd & yén dn, d6 1a
co s§ dé chiing ta ti€n tu ma khong phai lo ling vé nhitng nhu cau vat
chat. TAm thitc ching ta khong bi céc ta ki€n hay dinh ki€n che chin
qué ning né, chiing ta c6 tiém ning dé 1am nhitng viéc 16n lao trong cd
hoi hién tai, ching ta phdi trin trong, phai khai trién c4i nhin dai han
cho cudc tu tap ndy vi ki€p s6ng hién tai clia ching ta rit ngin ngii.
Phit tif thudn thanh phdi ludn nhé ring tim thifc ching ta khong dirng
lai khi ching ta ri bo xdc than t& dai nay. TAm thic chiing ta khong c6
hinh dang hay mau sic, nhung khi ching rdi than hién tai vao lic
chiing ta chét, ching s& tdi sanh vao nhitng thin khdc. Chiing ta tdi
sanh lam cdi gi 1a tuy thudc vao nhitng hanh déng trong hié€n tai cia
chiing ta. Vi vady ma mot trong nhitng muc dich cda ki€p ma chiing ta
dang song 12 chuin bi cho sy chét va nhitng ki€p tuong lai. Biing cich
d6, ching ta c6 thé chét mot cich thanh thdn véi y thic ring tAm thifc
chiing ta sé& t4i sinh vao cdnh gidi t6t dep. Mot muc dich khdc ma
chiing ta c6 thé hudng tdi trong viéc st dung ki€p song nay 1a dat dé€n
sy gidi thoat hay gidc ngd. Chiing ta c6 thé chitng qui vi A La Hén,
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gidi thodt khéi vong luan hdi sanh ti; hodc chiing ta ¢6 thé ti€p tuc tu
tap d€ trd thanh vi Phat Chdnh ding Chédnh gidc, c6 kh3 ning 1am 1gi
lac cho moi ngudi modt cdach c6 hiéu qua nhit. Pat d€n sy gidi tho4t,
dong tdm thitc ctia ching ta s€ dugc hoan toan thanh tinh va khdng con
nhitng tAm th4i nhi€u loan. Chiing ta s& khdng con sin han, ganh ty
hay cao ngao nita; chiing ta ciing s& khong con cdm thay tdi 161, lo ling
hay phién mudn nifa, va tit cd nhitng théi hu tit xAu déu tan bi€n hét.
Hon thé nita, n€u c6 chi nguyén dat dén sy gidc ngd vi 1gi ich cho tha
nhin thi lic 4y ching ta s& phdt khdi long tir 4i d6i véi ching sanh
mudn loai, va bi€t 1am nitng viéc cu thé @é gitip dS ho mdt c4ch thich
hdp nhat. Ciing con mot cdch khic nhiim 1gi dung cédi thAn quy bdu
nay la phdi s6ng mdt ddi song vién man nhat trong tiing gidy tiing
phiit. C6 nhiéu cich @€ 1am dudc nhu vay. Thi nhat 12 phdi sdng trong
chdnh niém trong tirng gidy tirng phut, tic 1a hi€n hitu tron ven & day
va ngay bay gid trong tirng hanh dong. Khi chiing ta dn ching ta tip
trung trong viéc dn, cdm nhan dugc mii vi va dd nhu nhuyén cia thitc
an; khi budc di ching ta dit tAim y trong nhitng ctt dong lién quan dén
viéc di chuyén, khong d€ cho tim thic chiing ta 16ng bong v6i nhitng
tap niém. Khi chiing ta 1én liu, chiing ta c¢6 thé suy nghi, “Ta nguyén
gitip cho moi ngudi dugc sinh vao cdnh gidi tot dep, dugc thing hoa,
dudgc gidi thodt va gidc ngd.” Khi chiing ta rifa chén hay giit dd, chiing
ta ¢6 thé tAm niém, “Ta nguyén gitip cho moi ngudi c6 dudc tim thitc
thanh tinh, khong con nhitng tAm th4i nhiéu loan va u mé.” Khi trao
vat gi cho ai, chiing ta c6 thé tim niém, “Nguyén riing ta c6 khd ning
ddp tng moi nhu cdu cda chiing sanh.” Ching ta c6 thé chuyén héa
mot cich sinh dong trong tirng hanh dong vdi mong udc mang lai hanh
phic cho ngudi khéc.

Theo dao Phat, c6 nhi€u loai ngudi. Ngudi Lanh (ki€t nhon, thién
nhon). Ngudi lanh thudc hang thugng phdm; hang ngudi ndy tir khi méi
sanh ra cho d&n khi khon 16n, gia chét, khong cin ai day bdo cid ma
ngudi Ay vin ludn 1am lanh; day 12 nhitng bac Thinh Nhan. Ngudi
lanh thudc hang trung phdm; hang ngudi niy, trudc cin dudc ngudi
nudi day rdi sau d6 mdi bi€t Iam lanh; hang ngudi ndy goi 1a bic Hién
Nhan. Ngudi thudc hiang ha phdm; hang ngudi ndy, tuy 1a c6 dugc
ngudi day db cin thin, ma ciing ching chiu lam viéc thién lanh; ddy la
hang Ac Ngu. Hang ngudi hoc rong nghe nhiéu, ma lai khong bao gid
biét y theo cdc di€u dd nghe hoc d6 ma tu sita va thyc hanh. N&u
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ngudi hoc rong nghe nhiéu ma trong tAm khong cé dao, tat nhién kién
vin quang bidc do d6 ma sanh khdi ra tanh ty cao, xem thudng nhitng
ké khic c6 su hiéu bi€t ching bing minh. Dan dan két thanh cdi tdi
khinh man, va dua dén viéc bai bac tit cd moi ly luin trdi ngudc vdi
s ki€n ctia minh. Chinh vi th€ ma sanh ra tim “Ting Thugng Man,”
nghia 12 minh khong hay ma cho ring minh hay, khong gidi ma ct cho
la gidi, khong chitng ma cho la chitng; tir 6 khong chiu tu stta gi ca.
Hon nita, n€u chi mudn nghién cttu Phat phdp véi muc dich bict dé
chdi hay biét d€ dem sy hi€u bi€t cia minh di chat vAn Thiy ban, lam
cho ngudi chua hoc tdi cAm thay ling ting, khong thé tra 18i dugc, dé
tr 6 cdm thdy tu min rdi cudi ché, nhao bang va tu cho minh 13 tai
gidi thi ching nén. N&u ngudi c6 ki€n thitc rong rdi vé Phat phdp, lai
ti€p tuc nghién cttu gido 1y ctia dao Phat véi muc dich hoc hdi dé
huéng thugng va hdi tim tu hanh theo Phat, nguyén c6 ngay xa lia
dugc bé khd song mé, d€ budc 1én by gidc, thi quy héa vo cung, vi
trong tuong lai ching ta s& c6 thém mot vi Phat. Hang ngudi ngu dot
t6i tim, nhung luén xét minh 12 mdt ké pham phu diy tham sin si,
cuing véi vo s ti 16i chat chdng trong qud khit, hién tai va vi lai, tir d6
sanh 1ong tAm qui, rdi phit nguyén tu tAm stfa tdnh, sim hdi, in nin, y
theo 15i Phat TS dd day ma hanh tri, tu tip, nhu 13 tung kinh, niém
Phat, ngdi thién, vin van, cAu cho nghiép chuéng chéng dugc tiéu trir,
mau budc 1én bd gidc trong mot tuong lai rat gin. Theo Kinh Phiing
Tung trong Trudng B Kinh, c¢6 bdn loai ngudi: Loai ngudi tv minh
lam khS minh va siéng ning 1am kh§ minh. Loai ngudi 1am khd ngudi
khic va siéng ning lam khd ngudi khic. Loai ngudi 1am khd minh,
siéng niang lam khd minh; 1am kh& ngudi, va siéng ning lam khd
ngudi. Loai ngudi khong 1am khd minh, khong siéng ning lam khd
minh; khong 1am kh§ ngudi, khdng siéng ning lam khd ngudi. Nén
ngay cudc sdng hién tai, vi ndy séng ly duc, tich tinh, thanh ludng, an
lac thdnh thién. Con ngudi c6 nhiéu loai bin tdnh khdc nhau; tuy
nhién, theo Phit gido, c6 bon loai. Thit nhat 13 hang ngudi tu 1am khd
14y minh vi mi quing thyc hianh ta dao khd hanh. Thi nhi 13 hang
ngudi vi sy tan bao, bing trom cip, hay bing gi€t chéc lam khd ngudi
khéc. Thi ba 12 hang ngudi 1am khS minh khd ngudi. Thit tw 13 hang
ching nhitng khdng 1am khd minh kh& ngudi, ma ngugc lai con gitip
ngudi thoat khd. Nhitng ngudi ndy do nhd y nuong theo Phat phap tu
tap, nén khong tham sin si, khong st sanh trom cip; ngugc lai ho c6
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cudc song an lanh tf t€ v6i dd day tri tué. Lai c6 bon loai ngudi khéc:
Loai ngudi hanh ty 1¢i, khong hanh tha 1gi. Pay Ia loai ngudi chi phan
d4u loai bé tham, sin si cho chinh minh, ma khong khuy&n khich ngudi
khdc loai bd tham san si, ciing khong lam gi phic Igi cho ngudi khéc.
Loai nguGi hanh tha 1gi, khong hanh ty 1gi. Pay 1a loai ngudi chi
khuyé&n khich ngudi khic loai bé nhuge di€m va phuc vu ho, nhung
khong tu dau tranh dé loai bd nhugc di€m clia chinh minh (ning thuyét
ba't ning hanh). Loai ngudi khong hanh ty 1¢i, ma cling khong hanh tha
lgi. Pay 1a loai ngudi khong diu tranh d€ loai bd nhugc diém clia
chinh minh, cling ching khuy&n khich ngudi khac loai b nhugc diém,
cling khong phuc vu ngudi khic. Loai ngudi hanh ty 1gi va hanh tha
1gi. Pay 1a loai ngudi phan dd'u loai bé nhitng tu tudng xau trong tAm
minh, dong thdi gitip ngudi khdc 1am diéu thién. Lai con bon hang
ngudi khdc nita: Loai song trong béng t6i va huéng d&€n béng tdi. Loai
song trong béng tdi, nhung huéng d&€n dnh sdng. Loai ngudi sdng trong
4nh siang, nhung huéng d&én béng t6i. Loai song trong 4nh sing va
huéng dé€n 4nh sidng. Lai con bdn hang ngudi khdc nita: Hang ngudi
khong ai hdi vé cdi tdt cia minh ma cd néi, hudng hd chi 1a c6 hdi!
Pay 1a 16i tu khoe khoang minh, rit 13 t8n dic, chi c6 ké ti€u nhon méi
lam nhu vay, chit bic dai trugng phu quin t& dugc khen ciing khong
cAn ai cong bd ra. Hang ngudi c6 ai hdi dén cdi tot cia ngudi khac, thi
chi ngip ngirng, bap be nhu con nit mdi hoc néi, hudng hd chi 1a khong
héi! Pay 13 16i dim che diéu t&t ctia ngudi, dé cho thid'y minh tot, 15
ndy rit I t8n phudc, chi c6 ké ti€u nhon mdi lam nhu viy. Hang ngudi
khong ai héi d€n cdi xau cda ké khac, ma ci néi, hudng chi I1a c6 hdi!
Pay la 15i gi€t hai ngudi ma khong dung dao ki€m, rat 1a tSn hai, chi
c6 ké am hiém 4c doc méi 1am nhv vay. Hang ngudi c6 ai héi dén cdi
x4Au cda minh thi che ddu, hudng la khong héi! Pay 1a 16i déi trd, x40
quyét, lira gat cho ngudi ta tudng minh 12 bac Thdnh. Hang ngudi ndy
dudc goi 12 ngudi khdng biét tam qui. Theo Kinh Thi Ca La Viét, Ditc
Phat nhic nhd vé bdn hang ngudi ma Phat tir khong nén xem 1a ban:
“Thit nhat, ngudi ma vat gi cling 14y phdi dugc xem khong phdi 12 ban,
diu ho tu xem 13 ban minh. Niy gia chi &, c6 bon trudng hop ngudi
vat gi cling 14y phdi dudc xem nhu khong phai 13 ban, diu ho tu xem
l1a ban minh: ngudi gip bat ¢t vat gi cling 1dy; ngudi cho it ma xin
nhiéu; ngudi vi sg ma lam; va ngudi lam vi muu 1gi cho minh. Thit nhi,
ngudi chi bi€t néi gidi phdi dudc xem khong phii 1a ban, diu ho tu
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xem la ban minh. Nay gia chd t&, c6 bon trudng hgp ngudi chi biét néi
gidi phdi dugc xem nhu khong phdi 1a ban: té 16 thin tinh viéc di qua;
t6 10 than tinh viéc chua d€n; mua chudc cdm tinh bing sdo ngi; nhung
khi c6 cong viéc, tu té su bat luc clia minh. Thit ba, ngudi khéo ninh
hét phdi duge xem khong phdi 1a ban, ddu ho tw xem 13 ban minh. Nay
gia chii tr, c6 bon trudng hgp k€ ninh hét phdi duge xem nhu khong
phai 12 ban: ddng y cdc viéc dc; khong ddng y cdc viéc thién; trudc
mat tdn thdn; sau lung chi trich. Thit tw, ngudi ti€u pha xa xi phai dugc
xem khong phdi 12 ban, diu ho ty xem 13 ban minh. Nay gia chd ti¥, c6
bdn trudng hop ngudi tiéu pha xa xi phdi dudc xem nhu khong phai la
ban, dau ho tu cho 1a ban ctia minh: 13 ban khi minh dam mé cic loai
rugu; 12 ban khi minh du hanh dudng phd phi thdi; 1a ban khi minh la
ca dinh ddm hy vién; la ban khi minh dam mé cd bac.” Ciing theo Kinh
Thi Ca La Viét, Ptic Phit nhic nhd vé bon hang ngudi ma Phat tif nén
xem la ban trung kién: “Thit nhat, ngudi ban gitip d& phai dugc xem la
ban chin that. Nay gia chii t&, c6 bon trudng hop, ngudi ban gitp dd
phédi dugc xem la ban chin thit: che chd cho ban khi ban vd y phong
dat; che chd ciia cdi cho ban khi ban vd y phéng dat; 1a chd nuong tua
cho ban khi ban s¢ hai; khi ban cé cong viéc s€ gitp d§ cua cdi cho
ban gip hai 1An nhitng gi ban thi€u. Thi nhi, ngudi ban chung thiy
trong khd ciing nhu vui ph3i dugc xem 13 ban chin that. Nay gia chi
tlt, c6 bon trudng hgp ngudi ban chung thiy trong khd ciing nhu trong
vui phdi dugc xem 1a ngudi ban chan thit: néi cho ban biét diéu bi mat
clia minh; giit gin kin diéu bi mit cda ban; khong bé ban khi ban gip
khé khidn; ddm hy sinh thin mang vi ban. Thit ba, ngudi ban khuyén
diéu 1¢i ich phdi dudc xem Ia ban chin that. Nay gia chd t¥, c6 bon
trudng hdp, ngudi ban khuyén diéu 10i ich phai dugc xem 12 ban: ngin
chin ban khong cho 1am diéu 4c; khuyé&n khich ban lam diéu thién;
cho ban nghe diéu ban chua nghe; cho ban bi&t con dudng 1&én cdi chu
Thién. Thi tu, ngudi ban c6 1ong thuong tudng phdi dugc xem la ban
chan that. Nay gia chd tk, c6 bon trudng hgp, ngudi ban thuong tudng
phdi dugc xem la ngudi ban chan that: khong hoan hy khi ban gip
hoan nan; hoan hy khi ban gip may mén; ngin chan nhitng ai néi xau
ban; khuyé&n khich nhitng ai tdn thdn ban.”

Co hdi dugc tdi sanh 1am con ngudi rat v 1a hdn hitu, chinh vi thé
ma Ditc Phat day: “Pudc sinh ra 1am ngudi 1a diéu vo cling quy bau,
mot ¢d hdi 16n lao khong nén dé udng phi. Gia ty cé mot ngudi ném
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vao dai duong mdt manh védn, trén manh van c6 mot 16 hdng, manh
véan troi dat do nhiéu ludng gié va nhiéu dong nudc x6 ddy trén dai
duong. Trong dai dudng c6 mot con ruia chot mit, mot trim nim mdi
ngoi 1én mit bi€n mot 1an d€ thd. Du cho mit cd mot dai ki€p, con rlia
ciing khé ma trdi 1én mit nudc va chui vao 16 hdng clia manh vén ay.
Ciing th&, né€u mot khi ngudi ta d3 bi doa xudng ba cinh gidi ddy
thong khd hay ha tam dd, thi viéc dugc tdi sanh 1am ngudi cling that 1a
hi€m hoi.” C6i ngudi sudng khd 1in 16n, nén dé ti€n tu dé dat thanh
qué vi Phat; trong khi cdc ¢di khdc nhu cdi trgi thi qud sudng nén
khong mang tu tap, cdi sic sanh, nga quy va dia nguc thi khd s& ngu
t01, nho nhép, dn udng 1in nhau nén ciing khong tu dudc. Trong cdc
trAn bdo, sinh mang 12 hon, n€u mang minh con 1a con tat cd. Chi
mong sao cho thin mang nay dugc sdng con, thi lo chi khdng cé ngay
gay dung nén co nghiép. Tuy nhién, van vt § trén ddi néu da c6 mang
cdi tuéng hitu vi, tAt phdi c6 ngay bi hoai diét. Ddi ngudi ciing thé, hé
¢6 sanh 1a ¢6 t; tuy ndi tram nidm, nhung mau nhu dnh chép, thodng
qua tua suong, nhu hoa hién trong gudng, nhu tring 10ng ddy nudc, hoi
thd mong manh, chit no c¢6 bén 1au? Phat tir chon thuan nén luén nhé
ring khi sanh ra di khong mang theo mot dong, nén khi chét rdi cling
khong cAm theo mot chit, sudt ddi lam lung khd than tich chita clia cai,
ot cude vo ich cho ban thin minh trude cdi sanh 130 bénh ti. Sau khi
chét di, cda cai 4y lién trd qua tay ngudi khdc mot cdch phd phang.
Lic A4y khong c6 mdt chiit phudc lanh nao dé cho thin thitc nuong ciy
vé ki€p sau, cho nén phdi doa vao tam dd dc dao. C§ dic c6 day:
“Thién nién thi€t mdc khai hoa di, nhat thit nhon thin van ki€p nan.”
Nghia 12 ciy sit ngdn nim ma nay nd hoa ciing chua 14y lam kinh di,
ché than ngudi mot khi ¢ mat di thi muon ki€p ciing khé ma t4i hdi.
Vi thé&, Phat ti chon thuin nén ludn nhé nhitng gi Phit day: “Thin
ngudi khé dugc, Phat phdap khé gip. Puge thin ngudi, gidp Phat phap,
ma ta n§ d€ cho thdi gian ludng qua v ich, qui 12 uéng cho mot ki€p
ngudi.”

Human Beings

According to the Buddha, human beings have not created by a
creator god, nor have they been the result of a long process of
evolution, as suggested by Darwinian and Neo-Darwinian evolutionary
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theory. According to the Buddha’s teachings, there have always been
people, though not necessarily on this planet. The appearance of
physical human bodies in any particular location begins with the mental
generation of “human karma.” Mind, not physical body, is primary in
that process. Human beings are not independent of the other forms of
sentient life in the universe and can be reborn in others of the Six Paths
of Rebirth. Likewise, other sentient beings can be reborn as human
beings. What is ultimately real about all living beings is their Buddha-
Nature and that cannot be created or destroyed. At the very beginning,
before heaven and earth came into being, there were not any people.
There was no earth, no living beings, nor anything called a world.
Basically, none of those things existed at all. And then, at the outset of
the kalpa, when things were coming into being, people gradually came
to exist. Ultimately, where do they come from? Some say that people
evolved from monkeys. But what do the monkeys evolve from? If
people evolved from monkeys, then why are there no people evolving
from monkeys right now? This is really strange. People who propagate
this kind of theory basically do not have any understanding. They are
just trying to set up some special theory. Why could it not be the case
that people evolved from other living beings?

In terms of matter, the Buddhist view of the origin of the universe
is energy. In terms of the sentient beings, the force that produces them
is that of the actions they have accumulated, which cause them to be
reborn in that way. If a human being keeps the five basic precepts, he
or she will continue to be reborn in the human path. People are neither
completely good nor completely bad, but human beings are harmonious
by nature and can get along with other people. If they were completely
good, they would ascend to the heavens. If they were completely bad,
they would become either animals, or hungry ghosts, or even fall into
the hells. Human beings have both merits and offenses. Either their
merit exceeds their offenses, or their offenses exceed their merit.
When a person’s merit is greater than his offenses, he will be born in a
rich and respectable family; but with little merit and many offenses he
will be born into a poor and miserable family. Generally speaking,
Buddhism believes that birth as a human being is one of the most ideal
forms of existence because it is conducive to cultivation. So compared
to human beings, gods would in fact be considered inferior, even
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though gods may have some abilities that human beings do not have,
such as some supernatural powers. In fact, the realm of gods is still a
part of this world where human beings also live, but that form of
existence is less effective for cultivation of the Buddha-dharma.

Human beings are living beings in this realm have sharp or
developed minds, capable of weighty moral and immoral action than
any other living beings. The human realm is a mixture of both pain and
pleasure, sufering and hapiness. Bodhisattvas always choose this realm
as their last existence because it offers opportunity for attaining
Buddhahood. The human realm is one of the six destinies (gati) within
cyclic existence (samsara) into which beings may be born. The sentient
thinking being in the desire realm, whose past deeds affect his present
condition. Man occupies a very important place in the Buddhist cosmos
because he has the power of decision. Human life is a mixture of the
happy with a good dash of the bitter.

The sentient thinking being in the desire realm, whose past deeds
affect his present condition. Man occupies a very important place in the
Buddhist cosmos because he has the power of decision. Human life is a
mixture of the happy with a good dash of the bitter. According to the
Buddha, a man can decide to devote himself to selfish, unskilful ends, a
mere existence, or to give purpose to his life by the practice of skilful
deeds which will make others and himself happy. Still, in many cases,
man can make the vital decision to shape his life in this way or that; a
man can think about the Way, and it was to man that the Buddha gave
most of his important teachings, for men could understand, practice and
realize the Way. It is man who can experience, if he wishes,
Enlightenment and become as the Buddha and the Arahants, this is the
greatest blessing, for not only the secure tranquillity of one person’s
salvation is gained but out of compassion the Way is shown in many
others. The opportunity to be reborn as a human being is so rare; thus
the Buddha taught: “Supposing a man threw into the ocean a piece of
wood with a hole in it and it was then blown about by the various winds
and currents over the waters. In the ocean lived a one-eyed turtle
which had to surface once in a hundred years to breathe. Even in one
Great Aeon it would be most unlikely in surfacing, to put its head into
the hole in that piece of wood. Such is the rarity of gaining birth among
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human beings if once one has sunk into the three woeful levels or three
lower realms.”

According to the Tibetan Mahayan Buddhism, there are four states
of a human being’s life: the birth state is said to be momentary, just at
the point of conception; the next moment is the beginning of the prior
time state, ranging from when the coarse body starts to form until
death; then during the death state, even though it is taking place within
the old body, the relationship of support and supporter of consciousness
abiding in the body has been severed; At the point of death, the
relationship of consciousness supported by a physical base takes place
only on the subtlest level. At this point, individual consciousness is
conjoined with the subtlest inner energy or “air”’. For one who is going
to pass through the intemediate states, as soon as the death state stops,
the intermediate state begins. In the intermediate states, although one
does not have a gross physical body, one does have a form achieved
through the inetraction of inner air and consciousness. It is grosser than
the most subtle body, but more subtle than the usual physical one we
see. It will have the shape of the being which one will be reborn.

Most of us are agreed to the fact that among all living beings,
human beings are unique beings who can understand what we are and
what we should be. Compared to other beings, man is most complete
and superior not only in the mentality and thinking, but also in the
ability of organization of social life. Human beings’ life cannot be
substituted nor repeated nor determined by someone else. Once we are
born in this world, we have to live our own life, a meaningful and
worth living life. Thus the ancient said: “Man is the most sacred and
superior animal.” And the Buddha taught in the Upasaka Sutra: “In all
beings, man is endowed with all necessary faculties, intelligence.
Besides man’s conditions are not too miserable as those beings in hell,
not too much pleasure as those beings in heaven. And above all, man’s
mind is not so ignorant as that of the animals.” So man has the ability to
build and improve his own life to the degree of perfection. Buddhism
views man as a tiny being not only in strength but also in life span. Man
is no more than just another creature but with intelligence that inhabit
universe. Man is regarded as a cultured living being because he can
harmonize with other creatures without destroying them. Religion was
founded by men only for this purpose. Every creature that lives share
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the same life force which energizes man. Man and other creatures are
part of the same cosmic energy which takes various forms during
endless rebirths, passing from human to animal, to divine form and
back again, motivated by the powerful craving for existence which
takes them from birth to death and rebirth again in a never-ending
cycle. In Buddhist cosmology, man is simply the inhabitant of one of
the existing planes that other sentient beings can go after death. Human
world is a good, well-balanced mixture of pleasure and pain. Man is in
a favorable position to create or not to create fresh karma, and thus is
able to shape his own destiny. Man is in effect his own Creator and
Savior. Many others believe that religion has come down from heaven
but Buddhists know that Buddhism started on the earth and reached
heaven, or Buddha. The difficulty of being born as a man is just the
same as the situation of a sea turtle which has only one eye, and that
underneath, entered a hollow in a floating log; the log, tossed by the
waves, happen to roll over, whereupon the turtle momentarily saw the
sun and moon. It is as easy for a blind turtle to find a floating log as it is
for a man to be reborn as a man, or to meet with a Buddha and his
teaching (The rareness of meeting a Buddha is compared with the
difficulty of a blind sea-turtle finding a log to float on, or a one-eyed
tortoise finding a log with a spy-hole through it).

Buddhism considers human body as a defiled skin bag. Sincere
Buddhists should not care too much for this body, should not treat their
skin-bag of a body as a treasure. Only people who are free of this idea
can apply effort in cultivating the Way. If we treat our body as a
precious thing, then we will become its slave and serve its whims all
day long. Therefore, sincere Buddhists should treat the body as a
‘stinking bag of skin’ and do not prize it highly. Valuing the body too
high is an obstacle to cultivation. We should merely ‘borrow the false
to cultivate what is true,” and see it as just an expedient means.
According to the Sutra In Forty-Two Sections, Chapter 26, the
heavenly spirits, desiring to destroy the Buddha’s resolve, offered Jade
women to him. The Buddha said: “Skin-bags full of filth.” What are
you doing here? Go away, I am not interested.” Then, the heavenly
spirits asked most respectfully about the meaning of the Way. The
Buddha explained it for them and they immediately obtained the
fruition of Srotaapanna.” However, also according to Buddhism,



45

Manusya is considered to be ideal destiny for the attainment of
Buddhahood, because humans are not plagued by the constant
sufferings of beings of the lower three destinies (hell beings, hungry
ghosts and animals), and they also do not have happy lives of gods to
be lax in cultivation. In the contrary, they experience enough suffering
to become aware of the real nature of things (impermanence, sffering,
and non-self). Thus, the Buddha taught, “a man can decide to devote
himself to selfish, unskilful ends, a mere existence, or to give purpose
to his life by the practice of skilful deeds which will make others and
himself happy.” Still, in many cases, man can make the vital decision
to shape his life in this way or that; a man can think about the Way, and
it was to man that the Buddha gave most of his important teachings, for
men could understand, practice and realize the Way. It is man who can
experience, if he wishes, Enlightenment and become as the Buddha
and the Arahants, this is the greatest blessing, for not only the secure
tranquillity of one person’s salvation is gained but out of compassion
the Way is shown in many others. The opportunity to be reborn as a
human being is so rare; thus the Buddha taught: “Supposing a man
threw into the ocean a piece of wood with a hole in it and it was then
blown about by the various winds and currents over the waters. In the
ocean lived a one-eyed turtle which had to surface once in a hundred
years to breathe. Even in one Great Aeon it would be most unlikely in
surfacing, to put its head into the hole in that piece of wood. Such is the
rarity of gaining birth among human beings if once one has sunk into
the three woeful levels or three lower realms. Also according to
Buddhism, man is different from animals because only man alone has
developed his intelligence and understanding to reflect his reasoning.
Man means a sentient being or one who has the ability or the mind to
think. The real and sincere purpose of religion is to help man to think
correctly in order to raise him above the level of the animal, to help
him reach his ultimate goal of supreme happiness.”

Material components which man is made are the Four tanmatra or
the four great elements of which all things are made (produce and
maintain life). These four elements are interrelated and inseparable.
However, one element may preponderate over another. They
constantly change, not remaining the same even for two consecutive
moments. According to Buddhism, matter endures only for 17 thought-
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moments, while scientists tell us that matter endures only for 10/27" of
a second. No matter what we say, a human body is temporary; it is
created artificially through the accumulation of the four elements.
Once death arives, the body deteriorates to return to the soil, water-
based substances will gradually dry up and return to the great water,
the element of fire is lost and the body becomes cold, and the great
wind no longer works within the body. At that time, the spirit must
follow the karma each person has created while living to change lives
and be reincarnated into the six realms, altering image, exchange body,
etc in the cylce of births and deaths. First, the Prithin or Pathavi: Earth
or Solid matter means the element of extension, the substratum of
matter. Without it objects have no form, nor can they occupy space.
The qualities of hardness and softness are two conditions of this
element. After death, these parts will decay and deteriorate to become
soil. For this reason, they belong to the Great Soil. Earth is considered
as one of the four poisonous snakes in a basket which imply the four
elements in a body (of which a man is formed). According to Most
Venerable Piyadassi in “The Buddha’s Ancient Path,” solidity is the
element of expansion. It is due to this element of expansion that
objects occupy space. When we see an object we only see something
extended in space and we give a name to it. The element of expansion
is present not only in solids, but in liquids, too; for when we see the sea
stretched before us even then we see the element of expansion or
Pathavi. The hardeness of rock and the softness of paste, the quality of
heaviness and lightness in things are also qualities of the element of
expansion, or are particular states of it. Second, the Apas or Apo:
Water, fluidity, or liquid. Unlike the earth element it is intangible. It is
the element which enables the scattered atoms of matter to cohere
together. After death, these water-based substances will dry up. In
other words, they have returned to water. Fluidity is considered as one
of the four poisonous snakes in a basket which imply the four elements
in a body (of which a man is formed). According to Most Venerable
Piyadassi in “The Buddha’s Ancient Path,” fluidity is the element of
expansion. It is the element that heaps particles of matter together
without allowing them to scatter. The cohesive force in liquids is very
strong, for unlike solids, they coalesce (stick together) even after their
separation. Once a solid is broken up or separated the particles do nor
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recoalesce. In order to join them it becomes necessary to convert the
solid into a liquid by raising the temperature, as in the welding of
metals. When we see an object we only see an expansion with limits,
this expansion or shape is possible because of the cohesive force.
Third, the Tjas or Tejo: Fire or heat. Fire element includes both heat
and cold, and fire element possesses the power of maturing bodies,
they are vitalizing energy. Preservation and decay are due to this
element. After death, the element of fire is lost and the body gradually
becomes cold. Heat is considered as one of the four poisonous snakes
in a basket which imply the four elements in a body (of which a man is
formed). According to Most Venerable Piyadassi in “The Buddha’s
Ancient Path,” temperature is the element of heat. It is the element
which matures, intensifies or imparts heat to the other three primaries.
The vitality of all beings and plants is preserved by this element. From
every expansion and shape we get a sensation of heat. This is relative;
for when we say that an object is cold, we only mean that the heat of
that particular object is less than our body heat, in other words, the
temperature of the object is lower than the temperature of our body.
Thus, it is clear that the so-called “coldness”™, too, is an element of heat
or temperature, of course in a lower degree. Fourth, the Vayu or Vayo:
Air, wind, motion, or energy of motion. Air element is the element of
motion in the body. After death, breathing ceases, body functions
become catatonic or completely rigid because the great wind no longer
works within the body. Air is considered as one of the four poisonous
snakes in a basket which imply the four elements in a body (of which a
man is formed). According to Most Venerable Piyadassi in “The
Buddha’s Ancient Path,” wind or air is the element of motion. It is
diplacement, This, too, is relative. To know whether a thing is moving
or not we need a point which we regard as being fixed, by which to
measure that motion, but there is no absolutely motionless object in the
universe. So, the so-called stability, too, is an element of motion.
Motion depends on heat. In the complete absence of heat atoms cease
to vibrate. Complete absence of heat is only theoretical, we can not
feel it, because then we would not exist, as we, too, are made of atoms.
According to the Sastra on the Prajna Sutra, there are four hundred and
four ailments of the body: One hundred one fevers caused by the Earth
element. One hundred one fevers caused by the Fire element. One
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hundred one chills caused by the water element. One hundred one
chills caused by the Wind element.

Besides material components, sentient beings also have spiritual
elements. Externalists believe that there exists a so called Soul.
Buddhists believe that all living beings bring with them their
consciousness in the six paths, in wich karmas play a very important
role. Karma is one of the fundamental doctrines of Buddhism.
Everything that we encounter in this life, good or bad, sweet or bitter,
is a result of what we did in the past or from what we have done
recently in this life. Good karma produces happiness; bad karma
produces pain and suffering. So, what is karma? Karma is a Sanskrit
word, literally means a deed or an action and a reaction, the continuing
process of cause and effect. Moral or any good or bad action (however,
the word ‘karma’ is usually used in the sense of evil bent or mind
resulting from past wrongful actions) taken while living which causes
corresponding future retribution, either good or evil transmigration
(action and reaction, the continuing process of cause and effect). Our
present life is formed and created through our actions and thoughts in
our previous lives. Our present life and circumstances are the product
of our past thoughts and actions, and in the same way our deeds in this
life will fashion our future mode of existence. A karma can by created
by body, speech, or mind. There are good karma, evil karma, and
indifferent karma. AIl kinds of karma are accumulated by the
Alayavijnana and Manas. Karma can be cultivated through religious
practice (good), and uncultivated. For sentient being has lived through
inumerable reincarnations, each has boundless karma. Whatever kind
of karma is, a result would be followed accordingly, sooner or later. No
one can escape the result of his own karma.

Living beings in this realm have sharp or developed minds, capable
of weighty moral and immoral action than any other living beings. The
human realm is a mixture of both pain and pleasure, sufering and
hapiness. Bodhisattvas always choose this realm as their last existence
because it offers opportunity for attaining Buddhahood. The human
realm is one of the six destinies (gati) within cyclic existence (samsara)
into which beings may be born. The sentient thinking being in the
desire realm, whose past deeds affect his present condition. Man
occupies a very important place in the Buddhist cosmos because he has
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the power of decision. Human life is a mixture of the happy with a
good dash of the bitter. Today there is ceaseless work going on in all
directions to improve the world. Scientists are pursuing their methods
and experiments with undiminished vigor and determination. Modern
discoveries and methods of communication and contact have produced
startling results. All these improvements, though they have their
advantages and rewards, are entirely material and external. Within this
conflux of mind and body of man, however, there are unexplored
marvels to occpy men of science for many years. Really, the world,
which the scientists are trying to improve, is, according to the ideas of
Buddhism, subject to so much change at all points on its circumference
and radii, that it is not capable of being made sorrowfree. Our life is so
dark with aging, so smothered with death, so bound with change, and
these qualities are so inherent in it, even as greenness is to grass, and
bitterness to quinine, that not all the magic and power of science can
ever transform it. The immortal splendor of an eternal sunlight awaits
only those who can use the light of understanding and the culture of
conduct to illuminate and guard their path through life’s tunnel of
darkness and dismay. The people of the world today mark the changing
nature of life. Although they see it, they do not keep it in mind and act
with dispassionate discernment. Though change again and again speaks
to them and makes them unhappy, they pursue their mad career of
whirling round the wheel of existence and are twisted and torn
between the spokes of agony. According to Buddhist tenets, the life
cycle of a sentient being begins when the consciousness enters the
womb, and traditionally this has been considered the moment of
conception, another life cycle begins. The Eastern ancient said: “Man
is the most sacred and superior being,” however, to Buddhism, any
living being’s life is precious and of the same value. That is to say no
being’s life is more precious than the other’s. According to the
Upasaka Sutra, Buddhism agrees that in all living beings, man is
endowed with all necessary faculties, intelligence. Buddhism also
agrees that conditions of human beings are not too miserable as those
beings in the hell or the hungry ghosts. To Buddhism, human life is
difficult to obtain. If we are born as human beings with many qualities,
difficult to attain. We should try to make our lives meaningful ones.
Besides, human beings have intelligence. This precious quality enables
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us to investigate the true meaning of life and to practice the path to
enlightenment. Devout Buddhists should always remember that what
rebirth we will take depends on our present actions and habits. Thus,
our purpose in this very life is to attain liberation or enlightenment,
either becoming liberated from cyclic existence (Arhats), or becoming
fully enlightened Buddhas. Most of all, we should be able to take
advantage of our precious human lives to live to the fullest, moment by
moment. To achieve this, we must be mindful of each moment, not
being in the here-and-now when we act. According to Buddhist point of
view, we have precious human lives, endowed with many qualities to
attain. Because of this, we can make our lives highly meaningful. We
often take our lives for granted and dwell on the things that aren’t
going the way we would like them to. Thinking this way is unrealistic
and makes us depressed. However, if we think about the qualities we
do have and everything that is going well, we’ll have a different and
more joyful perspective on life. One of our greatest endowments is our
human intelligence. This precious quality enables us to investigate the
meaning of life and to practice to advance on the path to
enlightenment. If all of our senses, eyes, ears, mental... are intact, we
are able to hear the Dharma, read books on it, and think about its
meaning. We’re so lucky to be born in an historical era when the
Buddha has appeared and taught the Dharma. These teachings have
been transmitted in a pure from teacher to student in lineages steming
back to the Buddha. We have the opportunity to have qualified spiritual
masters who can teach us, and there are communities of ordained
people and Dharma friends who share our interest and encourage us on
the path. Those of us who are fortunate to live in countries that cherish
religious freedom aren’t restricted from learning and practicing the
path. In addition, most of us don’t live in desperate poverty and thus
have enough food, clothing and shelter to engage in spiritual practice
without worrying about basic material needs. Our minds aren’t heavily
obscured with wrong views and we are interested in self-development.
We have the potential to do great things with our present opportunity.
But to appreciate this, we must develop a long-term vision for our
cultivation because our present lives are only a short one. Devout
Buddhists should always remember that our mindstreams don’t cease
when our physical bodies die. Our minds are formless entities, but
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when they leave our present bodies at the time of death, they will be
reborn in other bodies. What rebirth we’ll take depends on our present
actions. Therefore, one purpose of our lives can be to prepare for death
and future lives. In that way, we can die peacefully, knowing our minds
will be propelled towards good rebirths. The other way that we can
utilize our lives is to attain liberation or enlightenment. We can
become arhats, beings liberated from cyclic existence, or we can go on
to become fully enlightened Buddhas, able to benefit others most
effectively. Attaining liberation, our minds will be completely cleansed
of all disturbing attitudes. Thus we’ll never become angry, jealous or
proud again. We no longer feel guilty, anxious or depressed, and all
our bad habits will be gone. In addition, if we aspire to attain
enlightenment for the benefit of everyone, we’ll have spontaneous
affection for all beings, and will know the most appropriate ways to
help them. Also another way to take advantage of our precious human
lives is to live life to the fullest, moment by moment. There are several
ways to do this. One is to be mindful of each moment, being in the
here-and-now as we act. When we eat, we can concentrate on eating,
noting the taste and texture of the food. When we walk, we concentrate
on the movements involved in walking, without letting our minds
wander to any other thoughts. When we go upstairs, we can think,
“may I lead all beings to fortunate rebirths, liberation, and
enlightenment.” While washing dishes or clothes, we think, “I may help
all beings cleanse their minds of disturbing attitudes and obscurations.”
When we hand something to another person, we think, “May I be able
to satisfy the needs of all beings.” We can creatively transform each
action by generating the wish to bring happiness to others.

According to Buddhism, there are many groups of good and evil
people: Good people who are at the highest level (virtuous, kind,
wholesome); the people at this level, from the time of their birth until
the time they are mature, and old age and death, do not need anyone to
teach them, yet they always know instinctively to practice goodness;
these people are Saintly Beings. Good people who are at the
intermediate level; the people in this level, first need to be taught to
live wholesomely before they know how to live a life of goodness and
virtues; these people are Good Beings. People who are at the lowest
level. The people in this level, despite having being taught carefully,
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yet refuse to practice goodness, unable to love an ethical life. These
people are Wicked and Ignorant Beings. Those who have high
education, but they are never willing to practice and cultivate the
knowledge they gained. If those who have a broad education and vast
knowledge, and who are well-read, but their minds lack faith in
religion, naturally, this will often give rise to conceit, looking down on
others as not being their equal in knowledge and understanding.
Gradually, this becomes the offense of “arrogance,” which leads them
to reject any other thoughts and philosophies that oppose what they
believe. This then gives rise to the mind of “Highest Egotism,”
meaning they are talented, not cultivating for change but claim to
others they cultivate for change, not attaining enlightenment, but claim
to have attained, etc. Furthermore, if you are interested only in
examining the Buddhist teachings with the intention of knowing it for
fun, or use that knowledge and understanding to cause harm to others,
causing people who have not well-learned to feel confused, unable to
answer questions you raise to them in order for you to laugh and
ridicule with arrogance, assuming you are a man of great knowledge,
then please do not do this. If those who have vast knowledge, and
continue to study and examine the philosophical teachings of Buddhism
with the intention of learning to strive for the highest peak and to
gather their mind to cultivate the Buddha Dharma, and vow one day to
escape the sea of suffering and the river of ignorance to cross over to
the shore of enlightenment, then that would be excellent because in the
future, we will have another “Future Buddha.” Ordinary people who
always examine themselves and realize they are just unenlightened
mortal filled with greed, hatred and ignorance, as well as an
accumulation of infinite other transgressions in the past, present and
future. From realizing this, they develop a sense of shame and then
vow to change their way, be remorseful, repent, and give their best to
cultivate with vigor such as chanting sutra, reciting the Buddha’s name,
or sitting meditation, seeking to quickly end karmic obstructions and to
attain enlightenment in a very near future. There are various kinds of
human-nature; however, according to Buddhism, there are four basic
kinds of human-nature. First, those who suffer themselves due to
blindly practicing of wrong teachings and austerities. Second, those, by
their cruelty, by stealing, by kiling, or by other unwholesome acts,
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cause others to suffer. Third, those who cause other people suffer along
with themselves. Fourth, those who do not suffer themselves and cause
other to suffer. On the contrary, they save others from suffering. These
people abide by the Buddha teachings and practice dharma, they do not
give way to greed, anger, ignorance, killing or stealing. On the
contrary, they lead peaceful life with wisdom. According to the Sangiti
Sutta in the Long Discourses of the Buddha, there are four types of
persons: A certain man who torments himself or is given to self-
tormenting. A certain man who torments others or is given to torment
others. A certain man who torments himself, is given to self-
tormenting; torments others, is given to torment others. A certain man
who torments neither himself nor others. Thereby he dwells in this life
without craving, released, cool, enjoying bliss, becomes as Brahma.
There are four more types of persons: Here a man’s life benefits
himself, but not others (who works for his own good, but not for the
good of others). It is he who strives for the abolition of greed, hatred
and delusion in himself, but does not encourage others to abolish greed,
hatred and delusion, nor does he do anything for the welfare of others.
Here a man’s life benefits others, but not himself (who works for the
good of others, but not for his own good). It is he who encourages
others to abolish human weaknesses and do some services to them, but
does not strive for the abolition of his own. Here a man’s life benefits
neither himself nor others (who works neither for his own good nor for
the good of others). It is he who neither strives for the abolition of his
own weaknesses, nor does he encourage others to abolish others
weaknesses, nor does he do any service to others. Here a man’s life
benefits both himself and others (who works for his own good as well
as for the good of others). It is he who strives for the abolition of evil
houghts from mind and at the same time help others to be good. There
are four other more types of persons: Here a man who lives in darkness
and bounds for drakness. Here a man who lives in darkness, but bounds
for the light. Here a man who lives in the light, but bounds for drakness.
Here a man who lives in the light and bounds for the light. There are
still four more types of people: Those who are not asked by anyone of
their wholesome deeds, and yet they speak of them voluntarily, let
alone if someone did ask. This represents those who are constantly
bragging and boasting himself or herself. Only a petty person would do
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such a thing because true greatness will be praised without having
necessary to announce it to the world. Those who when asked of
others’ wholesome deeds, will speak incompletely, sometimes
incoherently much like a child who had just learned to speak, let alone
if they were not asked! This condition represents people who hide
other people’s wholesome deeds, so they would look good in the
process. It is an act of a petty person. Those who are not asked of
others’ unwholesome deeds but speak of them anyway, let alone if
they were asked. These are people who kill without weapons. This is to
expose other people’s mistakes and transgressions, or to ridicule others
to make one’s self look good. Such an act is a sign of wickedness and
evil. Those who keep their unwholesome deeds hidden, lying about it
when anyone asks about them, let alone if these deeds were not asked,
then certainly their wickedness would never be revealed. This
condition represents people who are pretenders, those who tricked
others into believing they are saints. They are people of no shame in
self or before others. According to the Sigalaka Sutra, the Buddha
reminds about four types of people who can be seen as foes in
disguise: “First, the man who takes everything. The man who takes
everything, can be seen to be a false friend for four reasons: he takes
everything; he wants a lot for very little; what he must do, he does out
of fear; he seeks his own ends. Second, the great talker. The great
talker can be seen to be a false friend for four reasons: he talks of
favours in the past; he talks of favours in the future; he mouths empty
phrases of goodwill; but when something needs to be done in the
present, he pleads inability owing to some disaster. Third, the flatterer.
The flatterer can be seen to be a false friend for four reasons: he
assents to bad actions; he dissents from good actions; he praises you to
your face; he disparages you behind your back. Fourth, the fellow-
spendthrift. The fellow-spendthrift can be seen to be a false friend for
four reasons: he is a companion when you indulge in strong drink; he is
a companion when you haunt the streets at unfitting times; he is a
companion when you frequent fairs; he is a companion when you
indulge in gambling.” Also according to the Sigalaka Sutra, the Buddha
reminds about four types of people who can be seen to be loyal friends:
“First, the friend who is a helper. The helpful friend can be seen to be a
loyal friend in four ways: he looks after you when you are inattentive;
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he looks after your possessions when you are inattentive; he is a refuge
when you are afraid; when some business is to be done he lets you
have twice what you ask for. Second, the friend who is the same in
happy and unhappy times. The friend who is the same in happy and
unhappy times can be seen to be a loyal friend in four ways: he tells
you his secrets; he guards your secrets; he does not let you down in
misfortune; he would even sacrifice his life for you. Third the friend
who pints out what is good for you. The friend who points out what is
good for you can be seen to be a loyal friend in four ways: he keeps
you from wrongdoing; he supports you in doing good; he informs you of
what you did not know; he points out the path to Heaven. Fourth, the
friend who is sympathetic. The sympathetic friend can be seen to be a
loyal friend in four ways: he does not rejoice at your misfortune; he
rejoices at your good fortune; he stops others who speaks against you;
he commends others who speak in praise of you.”

The opportunity to be reborn as a human being is so rare; thus the
Buddha taught: “Supposing a man threw into the ocean a piece of wood
with a hole in it and it was then blown about by the various winds and
currents over the waters. In the ocean lived a one-eyed turtle which
had to surface once in a hundred years to breathe. Even in one Great
Aeon it would be most unlikely in surfacing, to put its head into the
hole in that piece of wood. Such is the rarity of gaining birth among
human beings if once one has sunk into the three woeful levels or three
lower realms.” Human beings have both pleasure and suffering, thus
it’s easy for them to advance in cultivation and to attain Buddhahood;
whereas the beings in the Deva realm enjoy all kinds of joy and spend
no time for cultivation; beings in the realms of animals, hungry ghosts
and hells are stupid, living in filth and killing one another for food.
They are so miserable with all kinds of sufferings that no way they can
cultivate. Of all precious jewels, life is the greatest; if there is life, it is
the priceless jewel. Thus, if you are able to maintain your livelihood,
someday you will be able to rebuild your life. However, everything in
life, if it has form characteristics, then, inevitably, one day it will be
destroyed. A human life is the same way, if there is life, there must be
death. Even though we say a hundred years, it passes by in a flash, like
lightening streaking across the sky, like a flower’s blossom, like the
image of the moon at the bottom of a lake, like a short breath, what is
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really eternal? Sincere Buddhists should always remember when a
person is born, not a single dime is brought along; therefore, when
death arrives, not a word will be taken either. A lifetime of work,
putting the body through pain and torture in order to accumulate wealth
and possessions, in the end everything is worthless and futile in the
midst of birth, old age, sickness, and death. After death, all possessions
are given to others in a most senseless and pitiful manner. At such
time, there are not even a few good merits for the soul to rely and lean
on for the next life. Therefore, such an individual will be condemned
into the three evil paths immediately. Ancient sages taught: “A steel
tree of a thousand years once again blossom, such a thing is still not
bewildering; but once a human body has been lost, ten thousand
reincarnations may not return.” Sincere Buddhists should always
remember what the Buddha taught: “It is difficult to be reborn as a
human being, it is difficult to encounter (meet or learn) the Buddha-
dharma; now we have been reborn as a human being and encountered
the Buddha-dharma, if we let the time passes by in vain we waste our
scarce lifespan.”
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Chuong Ba
Chapter Three

Ngii Uén Theo Kinh Thii Lang Nghiém

Theo kinh Thi Ling Nghiém, quyén Nhi, Ptic Phat da nhic ngai A
Nan vé Ngii Am nhu sau: “Ong A Nan! Ong con chua biét hét thay cdc
tuéng huyé&n héa ndi phit tran déu do noi vong niém phan biét ma sinh
ra, lai cling do noi d6 ma mat. Huyén vong 1a cdi tuéng bén ngoai.
Tinh siu xa van 1a diéu gidc minh. Nhu vy cho d&€n ngii 4m, luc nhap,
tlr thap nhi x& d€n thap bat gidi, khi nhan duyén hoa hgp, hu vong nhu
c6 sinh. Khi nhan duyén chia r&, hu vong goi 1a diét. Khong biét ring
du sinh diét, di lai, déu trong vong Nhu Lai tang trum khip mudi
phuong, khong lay ddong, khong thém bét, sinh di€t. Trong tinh chan
thudng ﬁ'y, ciu nhitng su di, lai, m&, ngd, sinh, t, déu khong thé dugc.
Ong A Nan! Vi sao ngii &m 12 Nhu Lai tang diéu chin nhu tinh?” Vé
Sdc Udn, dic Phat day: Ong A Nan! C6 ngudi mdt 1anh nhin 1én hu
khong, lic didu khong thdy chi. Sau d6 mit mdi, thidy cdc hoa dom
nhay rdi rit ling xing & giita hu khong. Sic 4m ciing viy. Ong A Nan!
Céc hoa d6m d6 chiang phai tir hu khong ma dén, ciing chang phai tir
con mit ma ra. Thuc vay, 6ng A Nan, n€u né tit hu khong dén, thi sau
né phdi trd lai vao hu khong. Nhung néu c6 vat di ra di vao, thi khong
phdi 12 hu khong. Néu hu khong khong phai 1a hu khong, lai khong thé
d€ mic cho hoa ddm sinh diét. Ciing nhu than thé cha ong A Nan
khong dung nap dudc thém mot A nan nita. Con nhu hoa dém tr con
mit ra, néu qud thé, tAt nhién phai trd vao con mit. Hoa d6m da tir con
mit ra thi chic chin phdi c6 tinh thdy. Ma néu c6 tinh thay, thi khi di
ra 1am hoa dom giita hu khong, khi quay tr§ lai phdi thdy dugc con
mit. Con néu khdng c6 tinh thay, thi khi di ra da 1am béng 1da giita hu
khong, d&€n khi tr§ vé sé 1am béng 10oa & con mit. N&u vy, khi tha'y
hoa dom 1& ra con mit khong mdi. Sao lai chi khi thid'y hu khong rdng
sudt mdi goi 1a mit 1anh? Vay 6ng nén biét ring sic 4m hu vong, von
ching phai tinh nhan duyén hay tinh ty nhién. V& The Uén, dic Phat
day: Ong A Nan! Vi nhu ¢6 ngudi tay chian yén 8n, thin thé diéu hoa,
khong c6 cdm gidc gi dic biét. Bong 14y hai ban tay xoa vao nhau, hu
vong cdm thiy rit, tron, néng, lanh. Thu 4m ciing nhu viy. A Nan!
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Nhitng cdm xtc trén, khong phdi tir hu khong dén, ciing khong phai tir
doi ban tay ra. That vay, 6ng A Nan! Né&u tir hu khong dén, thi da dé€n
lam cdm xdc ban tay, sao khong dé€n 1am cdm xdc noi than thé. Cha 1&
hu khong lai bi€t Iwa chd ma d&€n lam cdm xtic? N&u tir ban tay ma ra,
thi ddng 1& khong can phdi dgi d&€n hai tay hop lai mdi ra, ma lic nio
cdm xtc ciing ra. Lai n€u tir ban tay ma ra, thi khi hgp lai, ban tay biét
c6 cdm xiic, d&€n khi rdi nhau, cdi cdm xic tit chay vao. Xuong tdy
trong hai cdnh tay phai bi€t cdm xdc di vio dén chd nao. Lai phdi c6
tam hay biét ldc ndo ra, liic ndo vao, rdi lai phdi cé6 mot vt goi la cdm
xtc di di lai lai trong than thé. Sao lai dgi hai tay hgp lai phét ra tri
gidc mdi goi 12 cdm xic? VAy nén biét: thu 4m hu vong, vén ching
phai tinh nhian duyén hay tinh ty nhién. V& Tuéng Udn, dic Phat day:
Ong A Nan! Vi nhu ¢6 ngudi nghe néi qua md chua, nuéc mi€ng da
chdy trong miéng. Nghi dén tréo 1én ddc cao, thiy trong 1ong ban chan
dau méi. Tudng 4m ciing nhw vdy. Ong A Nan! Né&u cdi ti€ng chua do,
khong tv qua mo sinh, khong phdi ty mi€ng 6ng vao. Thiat vay dng A
Nan, né€u chua tif qud md sinh ra, thi qud mo ct ty néi 1a chua, sao lai
phdi dgi ngudi ta néi. Néu do miéng vao, thi miéng phai ty minh nghe
ti€ng, sao lai cAn c6 13 tai? N&u riéng tai nghe, sao nudc mi€ng khong
chdy ra & tai? Tudng tugng minh leo ddc, cling tuong tu nhu thé. Vay
nén bi€t: twdng Am hu vong, von ching phai tinh nhan duyén hay tinh
ty nhién. V& Hanh Uén, didc Phat day: Ong A Nan! Vi nhu dong nudc
chdy manh, cdc séng ndi nhau, cdi trudc cdi sau ching vudt nhau.
Hanh 4m ciing nhu vday. Ong A Nan! Dong nuéc nhu vay, khong phai
do hu khong sinh, khong phdi do nudc ma c6. Khong phdi 1a tinh cta
nudc, cling khdong phdi ra ngoai hu khong va nudc. That vy, 6ng A
Nan, néu do hu khdng sinh, thi cd hu khong vo tin trong mudi phuong
déu thanh dong nu6c vd tan, ma th€ giGi bi chim dim. N&u nhan nude
ma co6, thi tinh ctia dong nudc chdy manh do, 1€ ra khong phai 1a tinh
nudc; vi c6 tinh riéng ctia dong nudc, chic cé thé chi ro rang. Con néu
ra ngoai hu khong va nudc, thi khong c6 gi § ngoai hu khong, ma ngoai
nudc ra khong c¢6 dong nude. Vay nén bi€t: hanh 4m hu vong, von
ching phai tinh nhin duyén hay tinh ty nhién. V& Thite Udn, ditc Phat
day: Ong A Nan! Vi nhu ngudi 14y cdi binh tin gia, bit ci hai miéng
binh, rdi vac diy mot binh hu khong, di xa nghin dim, ma ting nudc
khdc. Thic &m ciing nhu vdy. Ong A Nan! Cdi hu khong d6, khong
phdi tir phuong kia ma lai, cling khong phdi & phuong nay vao. That
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vay, ong A Nan, n€u tir phuong kia lai thi trong binh d6 da dung hu
khong ma di, & chd cii 1€ ra phai thi€u mdt phan hu khdng. N&u tir
phuong nay ma vao, thi khi mé 15 trit binh, phi thd'y hu khong ra. Vay
nén biét: thiic ”m hu vong, von chang phdi tinh nhan duyén hay tinh tu
nhién.

The Five Aggregates in the Surangama Sutra

According to the Surangama Sutra, book Two, the Buddha
reminded Ananda about the five skandhas as follows: “Ananda! You
have not yet understood that all the defiling objects that appear, all the
illusory, ephemeral characteristics, spring up in the very spot where
they also come to an end. They are what is called ‘illusory falseness.’
But their nature is in truth the bright substance of wonderful
enlightenment. Thus it is throughout, up to the five skandhas and the
six entrances, to the twelve places and the eighteen realms; the union
and mixture of various causes and conditions account for their illusory
and false existence, and the separation and dispersion of the causes
and conditions result in their illusory and false extinction. Who would
have thought that production, extinction, coming, and going are
fundamentally the everlasting, wonderful light of the treasury of the
Thus Come One, the unmoving, all-pervading perfection, the
wonderful nature of true suchness! If within the true and permanent
nature one seeks coming and going, confusion and enlightenment, or
birth and death, there is nothing that can be obtained. Ananda! Why do
I say that the five skandhas are basically the wonderful nature of true
suchness, the treasury of the Thus Come One?” On the Form Skandha,
the Buddha taught: Ananda! Consider this example: when a person
who has pure clear eyes look at clear, bright emptiness, he sees nothing
but clear emptiness, and he is quite certain that nothing exists within it.
If for no apparent reason, the peson does not move his eyes, the staring
will cause fatigue, and then of his own accord, he will see strange
flowers in space and other unreal appearances that are wild and
disordered. You should know that it is the same with the skandha of
form. Ananda! The strange flowers come neither from emptiness nor
from the eyes. The reason for this, Ananda, is that if the flowers were
to come from emptiness, they would return to emptiness. If there is a
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coming out and going in, the space would not be empty. If emptiness
were not empty, then it could not contain the appearance of the arisal
and extinction of the flowers, just as Ananda’s body cannot contain
another Ananda. If the flowers were to come from the eyes, they would
return to the eyes. If the nature of the flowers were to come from the
eyes, it would be endowed with the faculty of seeing. If it could see,
then when it left the eyes it would become flowers in space, and when
it returned it should see the eyes. If it did not see, then when it left the
eyes it would obscure emptiness, and when it returned, it would
obscure the eyes. Moreover, when you see the flowers, your eyes
should not be obscured. So why it is that the eyes are said to be ‘pure
and bright” when they see clear emptiness? Therefore, you should
know that the skandha of formis empty and false, because it neither
depends on causes and conditions for existence nor is spontaneous in
nature. On the Feeling Skandha, the Buddha taught: Ananda! Consider
the example of a person whose hands and feet are relaxed and at ease
and whose entire body is in balance and harmony. He is unaware of his
life-processes, because there is nothing agreeable or disagreeable in
his nature. However, for some unknown reason, the person rubs his two
hands together in emptiness, and sensations of roughness, smoothness,
cold, and warmth seem to arise from nowhere between his palms. You
should know that it is the same with the skandha of feeling. Ananda!
All this illusory contact does not come from emptiness, nor does it
come from the hand. The reason for this, Ananda, is that if it came from
emptiness, then since it could make contact with the palms, why
wouldn’t it make contact with the body? It should not be that emptiness
chooses what it comes in contact with. If it came from the palms, it
could be readily felt without waiting for the two palms to be joined.
What is more, it it were to come from the palms, then the palms would
know when they were joined. When they separated, the contact would
return into the arms, the wrists, the bones, and the marrow, and you
also should be aware of the course of its entry. It should also be
perceived by the mind because it would behave like something coming
in and going out of the body. In that case, what need would there be to
put the two palms together to experience what is called ‘contact?’
Therefore, you should know hat the skandha of feeling is empty and
false, because it neither depends on causes and conditions for
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existence nor is spontaneous in nature. On the Skandha of Thinking,
the Buddha taught: Ananda! Consider the example of a person whose
mouth waters at the mention of sour plums, or the soles of whose feet
tingle when he thinks about walking along a precipice. You should
know that it is the same with the skandha of thinking. Ananda! You
should know that the watering of the mouth caused by the mention of
the plums does not come from the plums, nor does it come from the
mouth. The reason for this, Ananda, is that if it were produced from the
plums, the plums should speak for themselves, why wait for someone
to mention them? If it came from the mouth, the mouth itself should
hear, and what need would there be to wait for the ear? If the ear alone
heard, then why doesn’t the water come out of the ear? Thinking about
walking along a precipice is explained in the same way. Therefore, you
should know that the skandha of thinking is empty and false, since it
neither depends upon causes and conditions for existence, nor is
spontaneous in nature. On the Skandha of Mental Formation, the
Buddha taught: Ananda! Consider, for example, a swift rapids whose
waves follow upon one another in orderly succession, the ones behind
never overtaking the ones in front. You should know that it is the same
with the skandha of mental formation. Ananda! Thus the nature of the
flow does not arise because of emptiness, nor does it come into
existence because of the water. It is not the nature of water, and yet it
is not separate from either emptiness or water. The reason for this,
Ananda, is that if it arose because of emptiness, then the inexhaustible
emptiness throughout the ten directions wold become an inexhaustible
flow, and all the worlds would inevitably be drown. If the swift rapids
existed because of water, then their nature would differ from that of
water and the location and characteristics of its existence would be
apparent. If their nature were simply that of water, then when they
became still and clear they would no longer be made up of water.
Suppose it were to separate from emptiness and water, there isn’t
anything outside of emptiness, and outside of water there isn’t any
flow. Therefore, you should know that the skandha of mental formation
is empty and false, since it neither depends upon causes and conditions
for existence nor is spontaneous in nature. On the Skandha of
Consciousness, the Buddha taught: Ananda! Consider, for example, a
man who picks up a kalavinka pitcher and stops up its two holes. He lift
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up the pitcher filled with emptiness and, walking some thousand-mile
way, presents it to another country. You should know that the skandha
of consciousness is the same way. Thus, Ananda, the space does not
come from one place, nor does it go to another. The reason for this,
Ananda, is that if it were to come from another place, then when the
stored-up emptiness in the pitcher went elsewhere, there would be less
emptiness in the place where the pitcher was originally. If it were to
enter this region, when the holes were unplugged and the pitcher was
turned over, one would see emptiness come out. Therefore, you should
know that the skandha of consciousness is empty and false, since it
neither depends upon causes and conditions for existence nor is
spontaneous in nature.
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Chuiong Bon
Chapter Four

Vong Tudng Ciia Ngii Udn

Trong Kinh Thii Ling Nghiém, quyén Mudi, dng A Nan sau khi
nghe Phat day vé ngii 4m, ditng diy 1& Phat, gifta dai ching lai bach
Phat, “Nhu Phat day trong tuéng ngii 4m, nim thi hu vong lam gdc
tudng tam. Ching t6i chua dudc Nhu Lai gidng gidi k§ cang. C6 thé
nao mot lugt trir h€t nim 4m d6? Hay 1a thit 16p trir hét? Niam 16p do
dé&n dau 1a gi6i han? Mong Pic Nhu Lai phét 1ong dai tlr, vi dai ching
ndy, day cho tim muc trong sudt, d€ lam con mit tuong lai cho tit ca
chiing sanh trong ddi mat phap.” Ptic Phat d day ngai A Nan vé nim
thit vong tudng nhu sau: “Ong A Nan! Tinh chin diéu minh, bin chat
vién tinh ching phai sinh ra va sinh t& c4c tran ciu, cho d&€n hu khong
thdy déu nhan vong tudng sinh khdi. A,y gdc ndi ban gidc diéu minh
tinh chan, hu vong phét sinh cdc th€ gidi. Nhu 6ng Dién Nhd Pa nhin
hinh minh trong guong, phat cudng cho 1a minh khong c6 diu. Vong
van khong nhian. Trong vong tudng 1ap tinh nhin duyén. Mé nhan
duyén, néi 1a ty nhién. Tinh hu khong that 1a huyén sinh. Nhan duyén
va ty nhién déu 12 vong tim ciia ching sanh so do chdp truGe. Ong A
Nan! Ong biét hu vong khdi ra, néi 1a vong nhan duyén. N&éu hu vong
vin khong c6, thi néi cdi vong nhin duyén vin la khdng phii cé.
Hudng chi ching bi€t ma cho 13 ty nhién. Vay nén Nhu Lai cling dng
phat minh bidn nhin cda ngii 4m, déng 12 vong tudng.” V& Sic Uin
Vong Tudng, dic Phit day: Than thé clia 6ng, trudc hét nhin cdi tudng
cia cha me sinh ra. Cdi tim clia 6ng khong phdi tudng thi khong thé
dé&n trong tudng 4y ma truyén ménh. Nhu toi di néi trudc; tAm tudng vi
chua, nudc mi€ng chdy ra, tAim tudng tréo cao thdy ron. B3 cao ching
c6, vat chua chua dén, thin thé cla dng quyét dinh khong dong loai
véi hu vong dugc, tai sao nudc dii lai nhin néi chua ma ra? Bai thé
nén biét; 6ng hién c6 sic thin, d6 1a kién c6 vong tudng thif nhat. VE
Tho Uin Vong Tudng, dic Phat day: Nhu di néi trén, tréo cao, tudng
tdm c6 th€ khi€n dng thiy rgn, bdi nhan linh thu ra, c6 thé dong dén
than thé. Nay r5 rang, thudn thi dugc 1di ich, nghich thi chiu tdn hai,
hai thit dong rudi nhau. P6 1a hu minh, vong tudng thi hai. V& Tudng
U4n Vong Tudng, ditc Phat day: B&i cdi suy nghi né sai st sic thin
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clia 6ng. Than ching phdi ddng loai v6i niém, thin dng nhan dau bi
theo cdc niém sai sit? P6 1a do mdi thit déu dung hinh dang, tAm sinh
ra thi thin dung 14y, thin va tim tuong Gng. Thitc 1a twdng tim, ngd 1a
chiém bao, thi tudng niém cia 6ng nd lay dong cdi vong tinh. P 1a
dung thdng, vong tudng thit ba. V& Hanh Uan Vong Tudng, ditc Phat
day: Ly bi€n héa khong ngirng, trong mdi niém Am thaim d&i ddi, méng
tay dai, toc moc, khi hao mon, hinh dang nhdn nhd, ngay dém thay
nhau, khong hé hi€u biét. Ong A Nan! Viéc d6 néu khong phai 1a 6ng
thi th€ ndo than thé thay d6i? Con néu 1a dng, sao 6ng khong bi€t? Cac
hanh ctia 6ng niém niém khong nghi. V& Thitc Uin Vong Tudng, ditc
Phat day: C4i tinh minh tram tich, khong lay dong ctia 6ng, goi 1a hing
thudng. P6i véi than khdng vugt ra ngoai cdi ki€n vin gidc tri. Néu
thyc 13 tinh chan thi khong dung dé tap khi hu vong. Nhin sau cdc dng
da tirng c6 tir nhiéu nam trudc, thdy mot vat la, trdi qua nhiéu nim,
nhé va quén déu khdng con. V& sau bdng dung lai thiy cdi vat la
tru6e, ghi nhé 1d rang, ching hé sét mat. Trong cdi tinh tram lidu
chfmg lay dong, mdi niém bi hudn luyén, dau cé tinh ludng dugc. Ong
A Nan! Nén biét riing cdi tinh trang Ay ching phdi chin, nhu dong
nu6c chdy manh, xem qua nhu yén ling. Chdy mau va chdy ching
thay, chit khong phai khong chiy. N&u ching phai tudng cin nguyén,
thi dau lai chiu hu vong tap khi. Cho nén hién tai, trong ki€n vin gidc
tri cda 6ng, quan tip nhd nhiém. Ching phdi 6ng diing dudc 1dn 16n ca
sdu cin, thi vong tudng d6 khong bao gis ddt dugc, thi trong céi tram
liéu, mudng tugng hu vo. P6 1a dién ddo thit nim, vi t€ tinh tudng.

False Thinkings of the Five Skandhas

In the Surangama Sutra, book ten, having heard the Buddha’s
instruction on the five skandhas, Ananda arose from his seat. He bowed
and respectfully asked the Buddha: “The Buddha has told us that in the
manifestation of the five skandhas, there are five kinds of falseness
that come from our own thinking minds. We have never before been
blessed with such subtle and wonderful instructions as the Tathagata
has now given. Further, are these five skandhas destroyed all at the
same time, or are they extinguished in sequence? What are the
boundaries of these five layers? We only hope the Tathagata, out of
great compassion, will explain this in order to purify the eyes and
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illuminate the minds of those in the great assembly, and in order to
serve as eyes for living beings of the future.” The Buddha told Ananda,
“the essential, true, wonderful brightness and perfect purity of basic
enlightenment does not admit birth and death, nor any mundane
defilements, nor even empty space itself. All these are brought forth
because of false thinking. The source of basic enlightenment, which is
wonderfully bright, true, and pure, falsely gives rise to the material
world, just as Yajnadatta became confused about his head when he saw
his own reflection in the mirror. The falseness basically has no cause,
but in your false thinking, you set up causes and conditions. But those
who are confused about the principle of causes and conditions call it
spontaneity. Even empty space is an illusory creation; how much more
so are causes and conditions and spontaneity, which are mere
speculations made by the false minds of living beings.Ananda! If you
perceive the arising of falseness, you can speak of the causes and
conditions of that falseness. But if the falseness has no source, you will
have to say that the causes and conditions of that falseness basically
have no source. How much the more is this the case for those who fail
to understand this and advocate spontaneity.Therefore, the Tathagata
has explained to you that the fundamental cause of all five skandhas is
false thinking.” On the false thinking of the form skandha, the Buddha
taught: Your body’s initial cause was a thought on the part of your
parents. But if you had not entertained any thought in your own mind,
you would not have been born. Life is perpetuated by means of
thought. As I have said before, when you call to mind the taste of
vinegar, your mouth waters. When you think of walking along a
precipice, the soles of your feet tingle. Since the precipice doesn’t exist
and there isn’t any vinegar, hoe could your mouth water at the mere
mention of vinegar, if it were not the case that your body oridinated
from falseness. Therefore, you should know that your present physical
body is brought about by the first kind of false thinking, which is
characterized by solidity. On the false thinking of the feeling skandha,
the Buddha taught: As described earlier, merely thinking about a high
place can cause your body to tingle and ache. Due to that cause,
feeling arise and affect your body, so that at present you pursue
pleasant feelings and are repelled by unpleasant feelings. These two
kinds of feelings that compel you are brought about by the second kind
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of false thinking, which is characterized by illusory clarity. On the false
thinking of the thinking skandha, the Buddha taught: Once your
thoughts arise, they can control your body. Since your body is not the
same as your thoughts, why is it that your body follows your thoughts
and engages in every sort of grasping at objects. A thought arises, and
the body grasps at things in response to the thought. When you are
awake, your mind thinks. When you are asleep, you dream. Thus, your
thinking is stirred to perceive false situations. This is the third kind of
false thinking, which is characterized by interconnectedness. On the
false thinking of the formation skandha, the Buddha taught: The
metabolic processes never stop; they progress through subtle changes:
your nails and hair grow, your energy wanes; and your skin becomes
wrinkled. These processes continue day and night, and yet you never
wake up to them. If these things aren’t part of you, Ananda, then why
does your body keep changing? And if they are really part of you, then
why aren’t you aware of them? Your formations skandha continues in
thought after thought without cease. It is the fourth kind of false
thinking which is subtle and hidden. On the false thinking of the
consciousness skandha, the Buddha taught: If you are pure, bright,
clear, and unmoving state is permanent, then there should be no seeing,
hearing, awareness, or knowing in your body. If it is genuinely pure
and true, it should not contain habits or falseness. How does it happen,
then, that having seen some unusual things in the past, you eventually
forget it over time, until neither memory nor forgetfulness of it remain;
but then later, upon suddenly seeing that unusual thing again, you
remember it clearly from before without forgetting a single detail? How
can you keep track of the permeation that goes on in thought after thought in
this pure, clear, and unmoving consciousness? Ananda, you should know that
this state of clarity is not real. It is like rapidly flowing water that appears to be
still on the surface. Due to its speed you cannot perceive the flow, but that
does not mean it is not flowing. If this were not the source of thinking, then
how could one be subject to false habits? If you do not open and unite your six
sense faculties so that they function interchangeably, this false thinking will
never cease. That’s why your seeing, hearing, awareness, and knowing are
presently strung together by subtle habits, so that within the profound clarity,
existence and non-existence are both unreal. This is the fifth kind of upside-
down, minutely subtle thinking.
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Chuong Ndm
Chapter Five

Thitc Udn

Thiic theo Phan ngit 12 “Vijnana”, con dugc goi 1a “Hon Than” 1a
tén goi khdc clia tAm thitc. Ti€u Thira 1ap ra sdu thirc, Pai Thira 14p ra
tdm thiic ndy ddi vdi nhuc thé€ goi 12 “hdn thin,” ma ngoai dao goi la
“linh hon”. Thic 12 tén goi khdc cda tAm. Thic c¢6 nghia la liéu biét,
phan biét, hi€u r6. TAm phan biét hiéu 16 dugc canh thi goi la thic.
Theo Phat gido, “Tanh” titc 1a “Phat.” “Thitc” titc 1a “Than Thic”, “Y”
tirc 1a “Tam Phan Biét”, va “TAm” tifc 1a sy suy nghi vong tudng. Ban
tdnh thi Iic ndo ciing quang minh sdng sudt, khong c6 bi, khong c6 thi,
khong dep, khong xAu; khong roi vao s lugng hay phan biét... Nhung
khi c6 “Thitc” rdi thi con ngudi lai bi rdi vao sd lugng va phan biét.
“Y” ciing tao nén sy phdn biét, vd day chinh 1a thic thi sdu. Day la
thifc twong doi & nhiém. Trong khi thic thit bdy va thifc tht tdim thi
tuong doi thanh tinh hon. C6 tdm loai thitc: mit, tai, miii, ludi, than, y,
mat na, va a lai da thitc. Vé mit c6 bdn ma néi, thitc khong phdi cé
tdm loai dit né c6 tdm té€n goi. Thic chi 14 mot nhung lai ¢c6 tdm bd
phan khic nhau. Dau cé tdm bd phan kh4c nhau nhung vin do chi mot
thitc ki€m sodt. Nhu trén di néi, “Vijnana” 1a tir Bic Phan thudng dugc
dich 12 “Thic.” Pay 1a hanh dong phan biét bao gdbm su hiéu biét,
nhan biét, trf thong minh, va ki€n thic. Thifc gdm c6 tim thi. Nim thi
diu 13 k&t qua cda nhitng hanh dong lién hé dén ngii cin. Thitc thif sdu
bao gébm tit c4 nhitng cdm gidc, ¥ ki€n va sy phdn dodn. Thic thi bdy
12 ¥ thiic (cdi ngd thim tham). Thifc thit tdim 12 A Lai Da hay Tang
Thitc, noi chita dung tit ci nhitng nghiép, du thién, du 4c hay trung
tinh. Thiic con cé nghia 1a sy nhian thdc, sy phan biét, y thic, nhung
mdi tir nay déu khong bao gom hét ¥ nghia chita dung trong vijnana.
Thic 1a cdi tri hay cdi biét tuong doi. Tir ndy 1dm khi dugc ding theo
nghia ddi 1p v6i Jnana trong ¥ nghia tri thifc don thudn. Jnana 12 cdi tri
siéu viét thudc cdc chli @& nhu sy bat t¥, su phi tuong d6i, cdi bat kha
ddc, van van, trong khi Vijnana bi rang budc vdi tdnh nhi bién clia cdc
sy vat. Trong Thién, thiic uin dudc coi 13 quan trong nhat trong nim
uin; c6 thé néi Thitc udn 1a kho chita 52 tim s, vi khong cé Thic thi
khong Tam sG nao c6 duge. Thic va cdc TaAm sG tuong quan, tiy thudc
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va dong thdi tOn tai v6i nhau. Thifc cling ¢6 6 loai va nhiém vu ctia né
rit da dang, n6 c6 cdc Cin va Tran clia né. TAt cA moi cAm nhin cla
chiing ta déu dudc cdm nhin qua su ti€p xiic gifta cdc cin vé6i thé gidi
bén ngoai.

Theo Gido 1y duy thic, chi ¢c6 duy thiic bén trong 1a thyc hitu chi
khong phai 12 nhitng vat th€ bén ngoai. Con goi 1a Duy Thitc Gia hay
Phéip Tuéng tong. Hoc thuyét cia Duy Thic tdng chi trong dén tuéng
clia tit cd cdc phap; dva trén d6, ludn thuyé&t vé Duy Thitc Hoc dudc
1ap nén d€ minh gidi ring ly thiic vd biét phap hay khdng cé phap nao
tach biét khdi thitc dudc. Mic di tong nay thudng duge bi€u 1o bing
cdch néi ring tat cd cdc phdp déu chi 1a thic, hay ring khong c6 gi
ngoai thdc; thyc ra y nghia chian chinh cla né lai khac biét. N6i duy
thitc, chi vi t't cd cdc phap bing cich nay hay cach khac ludn ludn lién
hé véi thitc. Thuyé&t ndy dya vao nhitng 13i day cda Pic Phat trong
Kinh Hoa Nghiém, theo d6 tam giGi chi hién hitu trong thdc. Theo dé
th€ gidi ngoai tai khong hién hitu, nhung ndi thiic phat hién gid tuéng
ctia né nhu 13 th€ gidi ngoai tai. Toan thé th€ gidi do d6 1a tao nén do
do tudng hay do nhan duyén, va khong c6 thyc tai thudng tdn nio ca.
Tai An D9, tong phdi niy chuyén chii vao viéc nghién citu Duy Thic
Luan va céc kinh sach cuing loai, nén c6 tén la Duy Thitc Tuéng Gido.
Té4c gid cdc bd sdch ndy 1a Vb Trudc va Thién Than, ho titng c6 mot
dé tir xuit sic 1a Gi6i Hién, mot ngudi An Do, song trong tu vién Na
Lan Pa. Gidi Hién la ngudi di 14p ra Duy Thic Tong tai An b6 va cb
nhiéu cong lao trong viéc sip x&p cdc kinh dién Phat Gido. Tai Trung
Qudc, sau khi Huyén Trang dudc GiSi Hién trao cho bo luan, di lap
nén tdng phdi niy. Vé sau, tong niy ciing ¢ tén l1a Phiap Tuéng Tong
va do mot dd dé cta Huyén Trang 12 Khuy Co din dit. S Y Thitc
(Asraya), cd s ma moi tht phai tiy thudc vao, hay cidn ban cla cic
thitc. Pay 1a sy chuyén bi€n hay dot chuyén xay ra giita cin ban clia
tam thic, nhd d6 ngudi ta c6 thé nim dudc cdi chan ly thAm siu nhat
clia tit cd sy hién hitu, ma gidi thodt chiing ta khdi nhitng rang budc
clia phin biét. TAt cd viéc tu tip trong Phit gido déu nhim vio cdi
bi&n ¢d ndy, khong c6 né s& khdng cé su cdi ti€n nao ci. Khi ngudi ta
hi€u thong riing thé gidi bén ngoai chi 1a sy bi€u hién cla chinh tim
minh; thi ¢6 mot sy dot chuyén tir cin ban clia phan biét, day 13 su gidi
thoat chit khong phai 1a sy hiy diét. Sy dot chuyén niy 1a chan nhu, 12
chd trii thodt ngoai sy phan biét. Tinh Thic 1a tinh chan thuc cla chu
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phdp hay chan 1y tuyét d6i: Theo Nhi€p Luan Tong (tién than clia
Phdp Tuéng Tong), tinh thitc ¢6 thé tAy sach phan 6 nhiém cida tang
thitc va con khai trién thé luc trf tué clia né. Thé gidi clia tudng tugng
va th€ gidi hd tuong lién hé duge dua dén chan ly chan thuc, tic 1a
vién thanh thyc tdnh. Sau khi dat dé€n d6, chiing & tang, tifc 1a thic, sé
bi&€n mat va cudi ciing dua d€n trang thdi noi ma chd thé va ddi tugng
khong con phan biét. Pay 1a “Vo6 Phan Biét Tri.” Trang th4i tdi hau 1a
vd tru Niét Ban, nghia 12 sy thanh tyu ty do hoan todn, khong con bi
rang budc § noi nao nita.

Consciousness Skandha

“Vijnana” is another name for “Consciousness.” Hinayana
considered the six kinds of consciousness as “Vijnana.” Mahayana
considered the eight kinds of consciousness as “Vijnana.” Externalists
considered “vijnana” as a soul. Consciousness is another name for
mind. Consciousness means the art of distinguishing, or perceiving, or
recognizing, discerning, understanding, comprehending, distinction,
intelligence, knowledge, learning. It is interpreted as the “mind,”
mental discernment, perception, in contrast with the object discerned.
According to Buddhism, our “Nature” is the “Buddha”. The
“Consciousness” is the “Spirit”, the “Intention” or “Mano-vijnana” is
the “Discriminating Mind”, and the “Mind” is what constantly engages
in idle thinking. The “Nature” is originally perfect and bright, with no
conception of self, others, beauty, or ugliness; no falling into numbers
and discriminations. But as soon as there is “Consciousness”, one falls
into numbers and discriminations. The “Intention” or “Mano-vijnana”
also makes discriminations, and it is the sixth consciousness. It is
relatively turbid, while the seventh and eighth consciousnesses are
relatively more pure. There are eight kinds of consciousness: eye, ear,
nose, tongue, body, mind, klista-mano-vijnana, and alaya-vijnana.
Fundamentally speaking, consciousness is not of eight kinds, although
there are eight kinds in name. We could say there is a single
headquarters with eight departments under it. Although there are eight
departments, they are controlled by just one single headquarters. As
above mentioned, the term “Vijnana” is a Sanskrit term generally
translated as ‘“consciousness.” This is the act of distinguishing or
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discerning including understanding, comprehending, recognizing,
intelligence, knowledge. There are eight consciousnesses. The first
five arise as a result of the interaction of the five sense organs (eye,
ear, nose, tongue, mind) and the five dusts (Gunas). The sixth
consciousness comes into play, all kinds of feelings, opinions and
judgments will be formed (the one that does all the differentiating).
The seventh consciousness (Vijnana) is the center of ego. The eighth
consiousness is the Alayagarbha (a lai da), the storehouse of
consciousness, or the storehouse of all deeds or actions (karmas),
whether they are good, bad or neutral. “Vijnana” also means cognition,
discrimination, consciousness, but as any one of these does not cover
the whole sense contained in Vijnana. Relative knowledge. This term
is usually used as contrasted to Jnana in purely intellectual sense.
Jnana is transcendental knowledge dealing with such subjects as
immortality, non-relativity, the unattained, etc., whereas Vijnana is
attached to duality of things. In Zen, aggregate of consciousness is
considered the most important of the aggregates; for it is the
receptacle, so to speak, for all the fifty-two mental concomitants or
factors, since without consciousness no mental factors are available.
Consciousness and the factors are interrelated, inter-dependent, and
co-existent. Aggregate of consciousness has six types and its function is
varied. It has its basis and objects. All our feelings are experienced
through the contact of sense faculties with the external world.
According to the Mind-Only, the doctrine of consciousness, or the
doctrine of the Yogacaras that only intelligence has reality, not the
objects exterior to us. Dharmalaksana sect, which holds that all is mind
in its ultimate nature. The doctrine of Idealism School concerns chiefly
with the facts or specific characters (lakshana) of all elements on which
the theory of idealism was built in order to elucidate that no element is
separate from ideation. Although it is usually expressed by saying that
all dharmas are mere ideation or that there is nothing but ideation, the
real sense is quite different. It is idealistic because all elements are in
some way or other always connected with ideation. This doctrine was
based on the teaching of the Buddha in the Avatamsaka Sutra that the
three worlds exist only in ideation. According to Ideation Theory, the
outer world does not exist but the internal ideation presents appearance
as if it were an outer world. The whole world is therefore of either



71

illusory or causal nature and no permanent reality can be found. In
India, two famous monks named Wu-Ch’o and T’ien-Ts’in wrote some
sastras on Vijnana. They had an outstanding disciple named Chieh-
Hsien, an Indian monk living at Nalanda monastery. Later, Chieh-
Hsien established the Vijnanavada School and contributed much to the
arrangement of the Buddhist canons. In China, Hsuan-Tsang, to whom
Chieh-Hsien handed over the sastra, founded this school in his native
land. Later, the school was also called Dharmalaksana (Fa-Tsiang-
Tsung) and was led by Kwei-Chi, a great disciple of Hsuan-Tsang.
Asraya is the base that on which anything depends, the basis of the
vijnanas. This is a sudden revulsion or turning over which takes place
at the basis of consciousness, whereby we are enabled to grasp the
inmost truth of all existence, liberating us from the fetters of
discrimination. All the Buddhist discipline aims at this catastrophe,
without which there is no permanent conversion at all. When it is
thoroughly comprehended that the external world is no more than the
manifestation of one’s own mind, there is a revulsion at the basis of
discrimination, which is emancipation and not destruction. The
revulsion is Suchness; the abode is free from discrimination.
Bhutatathata or Parinispanna means the absolute reality, the pure
ideation can purify the tainted portion of the ideation-store (Alaya-
vijnana) and further develop its power of understanding. The world of
imagination and the world of interdependence will be brought to the
real truth (Parinispanna). This having been attained, the seed-store, as
consciousness, will disappear altogether and ultimately will reach the
state where there is no distinction between subject and object. The
knowledge so gained has no discrimination (avikalpa-jnana). This
ultimate state is the Nirvana of No Abode (apratisthita-nirvana), that is
to say, the attainment of perfect freedom, not being bound to one place.
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Chuong Sdu
Chapter Six

Bat Thiic

Khi n6i d&€n “Thiic” ngudi ta thudng 1Am tudng dén ddy chi 1a phin
y thitc, phan tinh thAn ma theo tim 1y hoc Phat gido goi 1a thic thi
sdu. Ky thit, c6 sdu thic cin ban, trong d6 thic thi sdu la y thic. TAm
ly hoc Phit gido dua trén qud trinh nhdn thdc tor sdu ning lyc nhin
thic: thdy, nghe, ngli, né€m, xdc cham, va suy nghi. Mdi ning luc lién
quan d&én mdt gidc quan cling vdi mot thifc nhan bi€t hoat dong dic
biét tuong ng véi gidc quan d6. Thirc thi sdu hay y thirc, khong phai
12 tAm, n6 12 chic ning cda tim, né khdng tiy thudc vao bat ct cin
nao, nhung no 1€ thudc vao sy tuong tuc ctia “Tam”, Y thic nhan biét
t4t cd sdu ddi tugng (sdc, thanh, huong, vi, xic, va hién tugng) cé trong
qué kht, hién tai va vi lai, rdi chuyén giao tit cd tin tifc cho Mat Na
thitc d€ né chuyén giao cho Tang Thic luu trit. Chiing ta hiy thi quan
sat thin tAim d€ xem trong hai thit d6 chiing ta c¢6 thé tim thdy dugc cdi
“Ta” né nim & dau, va ching ta thi'y cdi “Ta” né ching & thin ma
ciing ching & tam. Nhu vdy cdi “Ta” chi 13 tén goi ctia mot tdng hdp
nhitng y&u t& vat chat va tinh thin. Hiy xét vé sic uin, sic tuong tng
vdi cdi ma ching ta goi 1 vat chit hay y&u t& vat chit. N6 ching
nhitng 12 xdc thdn ma chiing ta dang c6, ma con 13 tit c4d nhitng vt
chi't chung quanh chiing ta nhu nha cira, dit dai, rirng nii, bién cd, van
van. Tuy nhién, y&u t6 vat chit tv né6 khong di tao nén sy nhan biét.
Sy ti€p xtic don gidn giita mit va doi tudng nhin thiy, hay giffa tai va
ti€ng dong khong thé dem lai k&t qui nhan bi€t néu khong cé thitc.
Chi khi nao ¥ thitc, nim gidc quan va nim d6i tugng clia né cling hién
dién méi tao nén sy nhan biét. N6i cach khic, khi mit, doi tugng cla
mit, vd y thifc cling hoat dong thi su nhan biét vé d6i tugng clia mit
mdi dugc tao nén. Vi vay, y thic 1a y&u t& t&i can thiét trong viéc tao
nén sy nhin biét. Thic tifc 12 thifc thit sdu hay tim. Gidc quan niy
phdi hdp v6i ndm gidc quan mit, tai, miii, ludi, va thin d€ tao nén sy
nhan biét. Viéc phdi hop gifta nhitng y&u t& vat chit va tinh than tao
nén sy thanh hinh y thifc ndi tAm, va tinh chit cia nim uin ndy déu &
trong trang thai thay d6i khong ngirng. Ngoai ra, chiing ta con cé thic
thit biy, hay Mat Na Thic, c6 cong ning chuyén ti€p tit ca tin tifc tir y
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thitc qua A Lai Da Thuc; va A Lai Da Thic c6 cong ndng nhu mot
Tang Thic hay ndi luu trif tat ca tin tdc.

Thit nhét la Nhan thiic: Nhiém vu clia nhan thidc 12 nhan biét hinh
ddng. Khong c6 nhin thifc, chiing ta s& khong nhin thdy gi cd; tuy
nhién nhén thic lai tuy thudc vao nhian cdn. Khi nhan cin gdp mot
hinh dang thi nhin thic lién phat sanh. Néu Nhin cin khong gip hinh
dang thi nhan thitc khong bao gid phat sinh (mdt ngudi bi mu khong c6
nhdn cdn, nhu vay nhan thitc khong bao gid phat sinh). Ngudi tu tap
nén ludn thau triét diém t8i y&u nay d€ thuc tap sao cho han ché nhin
cin ti€p xitic v6i hinh sic, @€ 1am gidm thi€u sy khdi diy cda nhin
thitc. Phat nhic nhd ching dé tf clia Ngai ring, phuong phap duy nhat
dé gidm thi€u sy khdi ddy ctia nhin thic 13 thién dinh. Thit nhi la Nhi
thitc: Mot trong bat thifc. Nhiém vu ctia Nhi thic 1a nhan bi€t Am
thanh; tuy nhi€n, nhi thdc tiy thudc ndi nhi cin. Khi nhi cdn va am
thanh gip nhau, nhi thitc lién phat sanh (noi ngudi di€c thi nhi cin va
aAm thanh khong bao gid gidp nhau, nén nhi thic khong bao gio khdi
sanh). Hanh gid nén ludn nhS nhu vy d€ tu tap thién dinh ma déng
b6t nhi cin. Thit ba la Ty thitc: Ty thic phat trién trén nhitng diéu
kién ctia khitu gidc. Ty thdc tuy thudc hoan toan noi ty cin. Noi mot
ngudi mat khd ning khitu gidc, thi khitu gidc va mui vi khong bao git
gip nhau, do d6 ty thitc khong khdi sanh. Ngudi tu Phat phdi ¢ ging
déng b6t ty can. Thit tw la Thigt thiic: Thiét thic phat sinh lién khi
thiét cin ti€p xic véi mot vi nao do, lic Ay ching ta mdi kinh qua
phén biét giita vi ndy vdi vi khdc, cling tir d6 duc vong khdi sinh. Thit
ndam la Théan thitc: Khong nén hiéu chi 1a sy xdc cham vat 1y sudng
vio mot vat thé hay than. Xic con phdi dugc hiéu nhu 13 mot yéu t&
tinh thin. Than thic phat trién khi diéu kién ndi bac trong d6 than ti€p
xtic v6i ddi tugng bén ngoai. Than cin nim khip cdc ndi trong co thé.
0 day vi Ty Kheo, thin xiic cham, khong c¢6 hoan hy, khong c¢6 uu
phién, an trid x&, chdnh niém, tinh gidc. Pay 12 mot trong sdu phap
hing tri ma Pdc Phit day trong Kinh Phing Tung trong Trudng Bo
Kinh. Thit sdu la Y thiic: Su suy nghi phdi hgp véi cdc cin. Y thic hay
thic cla tri thong minh khong phai 1a tim, né 1a sy vdn hanh cta tim.
TAm ching sanh 12 mdt con xody khong ngirng xoay chuyén, trong dé
nhitng hoat dong clia tAim khdng bao gid ngirng nghi theo bon tién trinh
sanh, tru, di, diét. Y thicc khong tily thudc vao bt ct cin nio, nhung 1é
thudc vao su lién tuc cia tim. Y thdc ching nhitng nhin biét ci sdu
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ddi tugng gdm sic, thanh, huong, vi, xdc va cdc hién tugng trong qua
khit, hién tai va ngay ca vi lai. Y thic s& ciing ta Iit hanh tir ki€p ndy
qua ki€p khdc, trong khi nim thirc truée chi 1a nhitng tim tam thdi. Y
thitc con 1a mdt trong nim uidn. Chic ning clia mat na thic theo gia
thi€t 1a suy nghi vé mat na, nhu nhin thiic suy nghi vé th& gidi hinh sic
va nhi thifc suy nghi vé th& gidi ciia Am thanh; nhung thyc ra, ngay khi
mat na thifc phat sinh ra cdi nhi bién ctia chii thé va ddi tugng do tir cdi
nhat thé tuyét ddi ciia A Lai Da thi mat na thiic va qua thuc tit ca cdc
thitc khédc cling bit dau van hanh. Chinh vi th€ ma trong Kinh Ling
Gia, Pic Phat bdo: “Niét Ban clia Phat gido chinh 1a sy tdch xa cdi
mat na thiic phan biét sai IAm. Vi mat na thic Iam nguyén nhin va s&
duyén thi sy phdt sinh bay thirc con lai xay ra. Lai nita, khi mat na thic
phan biét va chdp thd vao th€ gidi cla cdc dic thi & bén ngoai thi tat
ca cdc loai tdp khi (vasana) dugc sinh ra theo, va A Lai da dugc chiing
nudi dudng cling vdi cdi y tudng vé “tdi va cda toi,” mat na nim giit
né, bim vao n6, suy nghi vé né ma thanh hinh va phét trién. Tuy
nhién, trong bdn chit, mat na va mat na thitc khong khdc gi nhau,
chiing nhd A Lai Da lam nguyén nhan va s& duyén. Va khi mot th€
gi6i bén ngoai thuc von chi 1a sy bi€u hién cla chinh cdi tim minh bi
chap chit ma cho 1a thuc, thi cdi hé thdng tim thifc (tAm tu—citta-
kalapa) lién hé hd tuong dugc sinh ra trong tong thé ctia né. Gidng nhu
nhung con séng bi€n, dugc van hanh bdi con gié ctia mdt the gidi bén
ngoai 1a thé& gidi do chinh cdi tAim ngudi ta bi€u hién ra, sinh khdi va
bi€n diét. Do d6 bay thic kia diét theo véi sy diét ctia mat na thitc.”
Thit bay la Mat-Na thiic (Y cdn): Pay la ly tri tao ra moi hu vong. N6
chinh 14 nguyén nhin giy ra ban ngi (tao ra hu vong vé mdt cdi “tdi”
chii thé ding tach r3i v6i thé gidi khach thé). Mat Na Thifc ciing tic
dong nhu 13 co quan chuyén van “hat giong” hay “chiing ti” clia cic
kinh nghiém gidc quan dén thifc tht tim (hay tang thitc). Mat na thifc
dugc dién td nhu 12 mot cdi bién trong d6 nhitng dong chiy tu tudng ci
dang trao 1&én khong ngirng nghi. N6 1a thitc chuyén ti€p tat ca nhitng
tin tifc tr ¥ thiic qua A lai da thdc. Theo Kinh Ling Gia, Mat Na
Thitc va nim tAm thitc tdp hdp lai véi nhau nhu cdc tri€t gia da vach
ra. Hé thdng nim cin thitc ndy phan biét cdi gi thién vdi cdi gi khdng
thién. Mat Na Thitc phdi hgp v6i nim cin thitc thd chidp cdc hinh sic
va tudng trang trong khia canh da phidc cta ching; va khong cé ldc
nio ngung hoat dong ca. Piéu ndy ta goi 1a dic tinh sit na chuyén
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(tam bg clia céc thifc). Toan bd hé thdng cic thic ndy bi quiy dong
khong ngifng va vio moi lic gidng nhu séng cta bién 16n. Thit tdm la
A Lai Da thiic (Tang thiic): Tang thiic ndi chita dung tat cd ching t
clia cdc thic, tir diy tuong tng vdi ciac nhan duyén, cdc hat gidng dic
biét lai dugc thitc Mat Na chuyén van d&n siu thic kia, k&t thanh hanh
dong mdi dén lugt cic hanh dong ndy lai sdn xudt ra cic hat gidng
khdc. Qué trinh ndy c6 tinh cdch dong thdi va bat tin. Trong Kinh
Ling Gia, Dtic Phat néi: “Niy Mahamati! Nhu Lai Tang chita trong né
nhitng nguyén nhin ci tot 1An x4y, va tir nhitng nguyén nhian niy ma
tat cd luc dao (sdu dudng hién hitu) dudgc tao thanh. N6 ciing giong nhu
nhitng dién vién déng céc vai khdc nhau ma khong nudi dudng y nghi
nio vé ‘tdi va clia tdi.”” A Lai Da c6 nghia 1a chita tat ca. N6 di chung
vGi bay thitc dugc sinh ra trong ngdi nha vé6 minh. Chdc ning ctia A
Lai Da Thitc 1a nhin vao chinh né trong d6 tit cd tap khi (vasana) tir
thdi vo thi dugc gitt lai theo mot cdch vugt ngoai tri thic (bat tw nghi—
acintya) va sin sang chuyén bi€n (parinama), nhung né khdng c6 hoat
nidng trong ty né, né khong bao gis hoat ddng, né chi nhin thic, theo y
nghia ndy thi né gidng nhu mot tim ki€ng; né lai gidng nhu bién, hoan
toan phiang ling khdng c6 séng xao dong su yén tinh ctia né; va né
thanh tinh khong bi 6 nhiém, nghia 12 né thoat khdi c4i nhi bién cla
chii thé va d6i tugng. Vi n6 1a cdi hanh dong nhan thifc don thuan,
chua c6 sy khdc biét gitta ngudi biét va cdi dugc biét.

Eight Consciousnesses

When we talk about “Consciousnesses” we usually misunderstand
with the sixth consciousness according to Buddhist psychology. In fact,
there are six basic sense consciousnesses (Eight kinds of cognition or
perception), and the sixth one being the mental consciousness.
Buddhist psychology bases the perception process on six sense
faculties: sight, hearing, smell, taste, touch and thought. Each faculty
relates to a sense organ (eye, ear, nose, tongue, body and mind) and to
a consciousness which functions specifically with that organ. The sixth
consciousness, or the mind consciousness is not the mind, it is the
function of the mind; it does not depend on any of the five sense
faculties, but on the immediately preceding continuum of mind. Mental
consciousness apprehends not only objects (form, sound, taste, smell
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and touch) in the present time, but it also apprehends objects and
imagines in the past and even in the future, then it transfers these
objects or imagines to the seventh consciousness, and in turn, the
seventh consiousness will transfer these objects to the Alaya
Consciousness. Let us examine the body and mind to see whether in
either of them we can locate the self, we will find in neither of of them.
Then, the so-called “Self” is just a term for a collection of physical and
mental factors. Let us first look at the aggregate matter of form. The
aggregate of form corresponds to what we would call material or
physical factors. It includes not only our own bodies, but also the
material objects that surround us, i.e., houses, soil, forests, and oceans,
and so on. However, physical elements by themselves are not enough
to produce experience. The simple contact between the eyes and
visible objects, or between the ear and sound cannot result in
experience without consciousness. Only the co-presence of
consciousness together with the sense of organ and the object of the
sense organ produces experience. In other words, it is when the eyes,
the visible object and consciousness come together that the experience
of a visible object is produced. Consciousness is therefore an
extremely important element in the production of experience.
Consciousness or the sixth sense, or the mind. This sense organ
together with the other five sense organs of eyes, ears, nose, tongue,
and body to produce experience. The physical and mental factors of
experience worked together to produce personal experience, and the
nature of the five aggregates are in constant change. Therefore,
according to the Buddha’s teachings, the truth of a man is selfless. The
body and mind that man misunderstands of his ‘self’ is not his self, it is
not his, and he is not it.” Devout Buddhists should grasp this idea firmly
to establish an appropriate method of cultivation not only for the body,
but also for the speech and mind. Besides, we also have the seventh
consciousness, or the mano-vijnana, which is the transmitting
consciousness that relays sensory information from the mind to the
Alaya Consciousness, or the eighth consciousness which functions as a
storehouse of all sensory information.

First, the Sight Consciouness or the sight-preception: The function
of the eye consciousness is to perceive and apprehend visual forms.
Without the eye consciousness we could not behold any visual form;
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however, the eye consciousness depends on the eye faculty. When the
eye faculty and any form meet, the eye consciousness develops
instantly. If the eye faculty and the form never meet, eye
consciousness will never arise (a blind person who lacks the eye
faculty, thus eye consciousness can never develop). Buddhist
cultivators should always understand thoroughly this vital point to
minimize the meeting between eye faculty and visual forms, so that no
or very limited eye consciousness will ever arise. The Buddha
reminded his disciples that meditation is the only means to limit or stop
the arising of the eye consciousness. Second, the Hearing
consciousness: The function of the ear consciousness is to perceive and
apprehend sounds; however, ear consciousness depends on the ear
faculty. Ear faculty and any sound meet, the ear consciousness
develops instantly (in a deaf person, ear faculty and sounds never
meet, therefore no ear consciousness will arise). Buddhist cultivators
should always remember this and try to practise meditation stop or
close the ear consciousness if possible. Third, the Scent consciousness:
The nose consciousness develops immediately from the dominant
condition of the nose faculty when it focuses on smell. Nose
consciousness completely dependents on the nose faculty. Someone
who lacks smelling capability, nose faculty and smell never meet,
therefore, nose consciousness will never arise. Buddhist cultivators
should always practise meditation to stop or close the nose
consciousness. Fourth, the Taste consciousness: The tongue
consciousness develops immediately through the dominant condition of
the tongue when the tongue faculty focuses on a certain taste. At that
very moment, we experience and distinguish between tastes and desire
arises. Fifth, the Touch consciousness: Contact should not be
understood as the mere physical impact of the object on the bodily
faculty. It is, rather, the mental factor by which consciousness mentally
touches the object that has appeared, thereby initiating the entire
cognitive event. Body consciousness develops when the dominant
condition in which the body faculty meets an object of touch. The
location of the body faculty is throughout the entire body. Cognition of
the objects of touch, one of the five forms of cognition. Here a monk,
on touching a tangible object with the body, is neither pleased not
displeased, but remains equable, mindful and clearly aware. This is
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one of the six stable states which the Buddha taught in the Sangiti Sutta
in the Long Discourses. Sixth, the Mind or mano consciousness: The
mental sense or intellect, or mentality, or apprehension. The thinking
consciousness that coordinates the perceptions of the sense organs. The
mind consciousness, the sixth or the intellectual consciousness is not
the mind, it’s the function of the mind. The sentient being’s mind is an
ever-spinning whirlpool in which mental activities never cease. There
are four stages of production, dwelling, change, and decay. A mind
which does not depend on any of the five sense faculties, but on the
immediately preceding continuum of mind. Mental consciousness
apprehends not only objects (form, sound, taste, smell, touch) in the
present time, but it also apprehends objects in the past and imagines
objects even in the future. Mental consciousness will go with us from
one life to another, while the first five consciousnesses are our
temporary minds. Consciousness is also one of the five skandhas. The
function of Manovijnana is by hypothesis to reflect on Manas, as the
eye-vijnana reflects on the world of forms and the ear-vijnana on that
of sounds; but in fact as soon as Manas evolves the dualism of subject
and object out of the absolute unity of the Alaya, Manovijnana and
indeed all the other Vijnanas begin to operate. Thus, in the
Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists in
turning away from the wrongfully discriminating Manovijnana. For
with Manovijnana as cause (hetu) and support (alambana), there takes
place the evolution of the seven Vijnanas. Further, when Manovijnana
discerns and clings to an external world of particulars, all kinds of
habit-energy (vasana) are generated therefrom, and by them the Alaya
is nurtured. Together with the thought of “me and mine,” taking hold of
it and clinging to it, and reflecting upon it, Manas thereby takes shape
and is evolved. In substance (sarira), however, Manas and
Manovijnana are not differentthe one from the other, they depend upon
the Alaya as cause and support. And when an external world is
tenaciously held as real which is no other than the presentation of one’s
own mind, the mentation-system (citta-kalapa), mutually related, is
evolved in its totality. Like the ocean waves, the Vijnanas set in motion
by the wind of an external world which is the manifestation of one’s
own mind, rise and cease. Therefore, the seven Vijnanas cease with
the cessation of Manovijnana.” Seventh, the Klistamanas
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consciousness: This is the discriminating and constructive sense. It is
more than the intellectually perceptive. It is the cause of all egoism (it
creates the illusion of a subject “I” standing apart from the object
world) and individualizing of men and things (all illusion arising from
assuming the seeming as the real). The self-conscious defiled mind,
which thinks, wills, and is the principal factor in the generation of
subjectivity. It is a conveyor of the seed-essence of sensory
experiences to the eighth level of subconsciousness. It is described as a
sea in which currents of thought surge and seethe. It is the
transmitting consciousness that relays sensory information from the
mind or mano consciousness to the storehouse or Alaya-vijnana.
According to The Lankavatara Sutra, this system of the five sense-
vijnanas is in union with Manovijnana and this muatuality makes the
system distinguish between what is good and what is not good.
Manovijnana in union with the five sense-vijnanas grasps forms and
appearances in their multitudinous apsect; and there is not a moment’s
cessation of activity. This is called the momentary character of the
Vijnanas. This system of vijnanas is stirred uninterruptedly and all the
time like the waves of the great ocean. Eighth, the Alaya
consciousness: The storehouse consciousness or basis from which
come all seeds of consciousness or from which it responds to causes
and conditions, specific seeds are reconveyed by Manas to the six
senses, precipitating new actions, which in turn produce other seeds.
This process is simultaneous and endless. In the Lankavatara Sutra, the
Buddha told Mahamati: “Oh Mahamati! The Tathagata-garbha contains
in itself causes alike good and not-good, and from which are generated
all paths of existence. It is like an actor playing different characters
without harboring any thought of ‘me and mine.”” Alaya means all-
conserving. It is in company with the seven Vijnanas which are
generated in the dwelling-house of ignorance. The function of
Alayavijnana is to look into itself where all the memory (vasana) og the
beginningless past is preserved in a way beyond consciousness (acintya) and
ready for further evolution (parinama); but it has no active energy in itself; it
never acts, it simply perceives, it is in this exactly like a mirror; it is again like
the ocean, perfectly smooth with no waves disturbing its tranquillity; and it is
pure and undefiled, which means that it is free from the dualism of subject and
object. For it is the pure act of perceiving, with no differentiation yet of the
knowing one and the known.
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Chuong Bay
Chapter Seven

Mat Na Thiic

Mat Na Thidc hay thdc thit by trong bat thitc. Phan ngit chi “tri
gidc.” Trong Phat gido ngudi ta goi n6 1a “Y Cdn” vi n6 c6 khi ning
lam cho con nguGi trd thanh mdt sinh vat ¢ tri khon va dao didc. Mat
Na thudng dudc nghi tudng duong v§i “tam” hay “thdc.” N6 dugc rit ra
tlr gdc chit Phan “Man” c¢6 nghia I1a “suy nghi hay tuéng tugng,” va né
lién hé tdi sinh hoat tri thifc cla “thic.” Mat-Na thiic hay Y cin la su
suy nghi ph8i hgp véi cdc cian. Y thitc hay thitc cda tri thong minh
khong phdi la tim, n6 1a sy van hanh cda tim. TAm ching sanh 1a mot
con xody khong nging xoay chuyén, trong d6 nhitng hoat dong clia
tam khong bao gid ngiing nghi theo bon tién trinh sanh, tru, di, diét. Y
thitc khong tily thudc vao bat cif cin ndo, nhung 1& thudc vao su lién
tuc ciia tam. Y thic ching nhitng nhan bi€t ci sdu ddi tuong gdm sic,
thanh, huong, vi, xtic va cac hién tugng trong qué kh, hién tai va ngay
¢4 vi lai. Y thitc s& ciing ta 1i hanh tit ki€p niy qua ki€p khdc, trong
khi nam thitc trudc chi 1a nhitng tAim tam thoi. Y thic con 1a mot trong
nim uin. Mat Na hoat ddong nhu mot tram thau thap tit ci nhitng hoat
ddng cia sdu thitc kia. Mat Na chinh 1a thitc th& bay trong tdm thiic, cé
nghia 12 “Tu Ludng.” N6 12 Y thitc hay nhitng hoat dong ctia Y Cin,
nhung ty né cling c6 nghia 13 “tim.” Nhitng con séng lam gdn mit bién
A Lai Da thitc khi cdi nguyén ly cia dic thu goi la vishaya hay cdnh
gi6i thdi vao trén d6 nhu gié. Nhitng con séng dudc khdi dau nhu thé
12 th€ gi6i clia nhitng dic thi ndy diy trong d6 tri thifc phan biét, tinh
cadm chap thd, va phién nio, duc vong diu tranh dé dugc hién hitu va
dudgc sy toi thing. C4i nhin td phan biét niy nim bén trong hé thdng
cédc thitc va dudc goi 1a mat na (manas); thyc ra, chinh 1a khi mat na
khéi su van hanh thi mot hé thdng céc thitc hién 16 ra. Do d6 ma céac
thitc duge goi 1a “cdi thitc phan biét cdc dbi tugng” (su phan biét thic:
vastu-prativikalpa-vijnana). Chitc ning ctia Mat na chd y&u 1a suy nghi
vé A Lai Da, sdng tao va phin biét chii thé va ddi tugng tir c4i nhat
thé thudn tiy cia A Lai Da. Tap khi tich tip trong A Lai Da gid day bi
phin ra thanh cdi nhi bién tinh clia tat cd c4c hinh thic va tit cd céc
loai. Piéu ndy dudc so sinh v6i da phic clia séng quiy dong bién A
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Lai Da. Mat na la mot tinh linh x4u theo mdt nghia va 1a mot tinh linh
t0t theo nghia khdc, vi sy phan biét ty né khong phai la xau, khong
nhA4t thi€t luon ludn 12 sy phdn dodn 1am lac hay hu vong phin biét
(abhuta-parikalpa) hay ly luan sai trdi (hy ludn qud 4c: prapanca-
daushthulya). Nhung né trd thanh ngudn gdc cia tai hoa 16n lao khi né
tao ra nhitng khat vong dugc dit cin ban trén nhitng phdn dodn 14m
lac, nhu 12 khi né tin vao cdi thuc tinh cda mot nga thé rdi trd nén chap
vao ngd thé ma cho ring ddy 1 chan ly t6i hau. Vi mat na khong
nhitng chi 1a cdi tri thitc phan biét ma con 12 modt nhan t6 udc vong va
do d6 1a mot tdc gid. Mat na thiic cling dugc phdt hién tir A Lai Da
Thitc. N6 12 mot thi truc gidc, truc gidc vé su ¢é mit clia mot bin ngi
tdn tai va doc 1ap vdi thé gidi van hitu. Tryc gidc nay c6 tinh cach tip
quin va mé mudi. Tinh mé vong clia né dudc ciu thanh bdi lidu biét
cénh thitc, nhung né lai trd thanh cin ban cho liu biét cinh thic. Pai
tugng cla loai tué gidc nay 1a mdt manh vun bi€n hinh clia A lai da
ma né cho 13 cdi ta, trong d6 c6 linh hdn va than xdc. Pdi tugng clia né
khong bao gid 1a tdnh cdnh ma chi 1a ddi chit cdnh. Vira 1a nhan thic
vé ngi, mat na dudc xem nhu 12 chuéng ngai cin ban cho su thé nhip
thyc tai. Cong phu thién quan clia liéu biét canh thic c6 thé x6a dugc
nhirng nhén dinh sai lac cia mat na.

Hanh gid tu Phat nén ludn nhd ring Mat na 1a nhitng con séng lam
gon mit bién A Lai Da thic khi cdi nguyén ly cda dic thii goi la
vishaya hay canh gi6i thdi vao trén d6 nhu gi6. Nhitng con séng dugc
kh&i diu nhu thé 12 th€ gidi clia nhitng dic thu ndy day trong d6 tri
thitc phan biét, tinh cAm chap thd, va phién nio, duc vong d4u tranh dé
dudc hién hitu. Chitc ning clia mat na thiic theo gia thiét 1a suy nghi vé
mat na, nhu nhin thifc suy nghi vé th& gi6i hinh sic va nhi thic suy
nghi vé th€ gidi clia Am thanh; nhung thyc ra, ngay khi mat na thifc
phét sinh ra cdi nhi bién ctia chd thé va ddi tugng do tir c4i nhat thé
tuyét doi clia A Lai Da thi mat na thic va qud thuc tit cd cdc thifc
khdc ciing bit diu van hanh. Chinh vi th€ ma trong Kinh Ling Gia,
Ditc Phit bdo: “Nié€t Ban clia Phat gido chinh la sy tdch xa cdi mat na
thiic phan biét sai 1Am. Vi mat na thifc 1am nguyén nhin va s3 duyén
thi sy phdt sinh bdy thic con lai xay ra. Lai nita, khi mat na thitc phan
biét va chap thl vao th€ gidi cla cdc dic thi § bén ngoai thi tit cd cdc
loai tap khi (vasana) dugc sinh ra theo, va A Lai da dugc ching nudi
dudng cling véi cdi y tudng vé “tdi va clia to6i,” mat na nim giit nd,
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bdm vao né, suy nghi vé né ma thanh hinh va phdt trién. Tuy nhién,
trong bdn chit, mat na va mat na thic khong khdc gi nhau, ching nhg
A Lai Da 1am nguyén nhan va s& duyén. Va khi mot th€ giéi bén
ngoai thyc von chi 1a sy bi€u hién cda chinh cdi tAim minh bi chap chit
ma cho 12 thyc, thi cdi hé thdng tAm thic (tAm tu: citta-kalapa) lién hé
hd twong dudc sinh ra trong tdng thé ctia né. Gidng nhu nhung con séng
bién, dugc van hanh bdi con gié clia mot the gidi bén ngoai 1a thé gidi
do chinh cdi tAim ngudi ta bi€u hién ra, sinh khdi va bi€n diét. Do d6
bdy thiic kia diét theo vGi su diét ciia mat na thic.”

Klistamanas Consciousness

The seventh vijnana, intellection, reasoning. Klistamanas is a
Sanskrit term for “sentience.” In Buddhism, it is called “mental faculty”
for it constitutes man as an intelligent and moral being. It is commonly
thought to be equated with the terms “citta” or “consciousness.” It is
derived from the Sanskrit root “man,” which means “to think” or “to
imagine” and is associated with intellectual activity of consciousness.
Klistamanas consciousness is the thinking consciousness that
coordinates the perceptions of the sense organs. The mind
consciousness, the sixth or the intellectual consciousness is not the
mind, it’s the function of the mind. The sentient being’s mind is an
ever-spinning whirlpool in which mental activities never cease. There
are four stages of production, dwelling, change, and decay. A mind
which does not depend on any of the five sense faculties, but on the
immediately preceding continuum of mind. Mental consciousness
apprehends not only objects (form, sound, taste, smell, touch) in the
present time, but it also apprehends objects in the past and imagines
objects even in the future. Mental consciousness will go with us from
one life to another, while the first five consciousnesses are our
temporary minds. Consciousness is also one of the five skandhas. This
acts like the collection station for the first six consciousnesses. The
seventh of the eight consciousnesses, which means thinking and
measuring, or calculating. It is the active mind, or activity of mind, but
is also used for the mind itself. The waves will be seen ruffling the
surface of the ocean of Alayavijnana when the principle of
individuation known as Vishaya blows over it like the wind. The waves
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thus started are this world of particulars where the intellect
discriminates, the affection clings, and passions and desires struggle for
existence and supremacy. This particularizing agency sits within the
system of Vijnanas and is known as Manas; in fact it is when Manas
begins to operate that a system of the Vijnanas manifests itself. They
are thus called “object-discriminating-vijnana” (vastu-prativikalpa-
vijnana). The function of Manas is essentially to reflect upon the Alaya
and to creat and to discriminate subject and object from the pure
oceans of the Alaya. The memory accumulated (ciyate) in the latter is
now divided into dualities of all forms and all kinds. This is compared
to the manifoldness of waves that stir up the ocean of Alaya. Manas is
an evil spirit in one sense and a good one in another, for discrimination
in itself is not evil, is not necessarily always false judgment (abhuta-
parikalpa) or wrong reasoning (prapanca-daushthulya). But it grows to
be the source of great calamity when it creates desires based upon its
wrong judgments, such as when it believes in the reality of an ego-
substance and becomes attached to it as the ultimate truth. For manas is
not only a discriminating intelligence, but a willing agency, and
consequently an actor. Manyana is a kind of intuition, the sense that
there is a separate self which can exist independently of the rest of the
world. This intuition is produced by habit and ignorance. Its illusory
nature has been constructed by vijnapti, and it, in turn, becomes a basis
for vijnapti. The object of this intuition is a distorted fragment of alaya
which it considers to be a self, comprised of a body and a soul. It of
course is never reality in itself, but just a representation of reality. In its
role as a self as well as consciousness of the self, manyana is regarded
as the basic obstacle to penetrating reality. Contemplation performed
by vijnapti can remove the erroneous perceptions brought about by
manas.

Buddhist practitioners should always remember that Manas are the
waves will be seen ruffling the surface of the ocean of Alayavijnana
when the principle of individuation known as Vishaya blows over it
like the wind. The waves thus started are this world of particulars
where the intellect discriminates, the affection clings, and passions and
desires struggle for existence. The function of Manovijnana is by
hypothesis to reflect on Manas, as the eye-vijnana reflects on the world
of forms and the ear-vijnana on that of sounds; but in fact as soon as
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Manas evolves the dualism of subject and object out of the absolute
unity of the Alaya, Manovijnana and indeed all the other Vijnanas
begin to operate. Thus, in the Lankavatara Sutra, the Buddha said:
“Buddhist Nirvana consists in turning away from the wrongfully
discriminating Manovijnana. For with Manovijnana as cause (hetu) and
support (alambana), there takes place the evolution of the seven
Vijnanas. Further, when Manovijnana discerns and clings to an
external world of particulars, all kinds of habit-energy (vasana) are
generated therefrom, and by them the Alaya is nurtured. Together with
the thought of “me and mine,” taking hold of it and clinging to it, and
reflecting upon it, Manas thereby takes shape and is evolved. In
substance (sarira), however, Manas and Manovijnana are not
differentthe one from the other, they depend upon the Alaya as cause
and support. And when an external world is tenaciously held as real
which is no other than the presentation of one’s own mind, the
mentation-system (citta-kalapa), mutually related, is evolved in its
totality. Like the ocean waves, the Vijnanas set in motion by the wind
of an external world which is the manifestation of one’s own mind, rise
and cease. Therefore, the seven Vijnanas cease with the cessation of
Manovijnana.”
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Chuong Tdam
Chapter Eight

A Lai Da Thiic

A Lai Da thidc 1a thiic cidn béan, thic thit tdim trong Bat Thdc, con
goi 12 Tang Thic. A Lai da con dugc goi 1a “Hién Thitc”, chita dung
moi ching tr thién 4dc, hi€n hién dugc hét thdy moi cdnh gidi. Chit
“Alaya” c6 nghia 12 cdi nha noi ma tit cd nhitng gi c¢6 gid tri cho ching
ta dung dugc tang trit va cling 1a ndi cuw ngu cta chiing ta. Thic A Lai
Da, ciing con dugc goi la “Tang Thitc,” hay la “thdc thit tdm,” hay la
“tang nghiép.” TAt cA moi nghiép di 1ap thanh trong quéa khit hay dang
dugc 1ap thanh trong hién tai déu dudc tang tri¥ trong A Lai Da Thic
nay. Gido dién day TAm Ly Hoc, vé tim thifc (nhidn, nhi, ty, thiét,
than, y, Mat na va A Lai Da). Nhitng thifc ndy gitp chiing sanh phin
biét phdi trdi. Tuy nhién, chiing sanh con ngudi c6 mot cdi thic thim
sau goi 12 A Lai Da Thifc, 12 cht thé chinh ctia sy ludn hoi sanh ti¥, va
bi cdc thitc khac hi€u IAm d6 12 mdt linh hon hay mot cdi ngd trudng
cttu. Chinh tai A Lai Da Thic ndy nhitng 4n tugng hay kinh nghiém
ctia hanh dong dugc tang trit dudi hinh thirc nhitng ‘chling t&” va chinh
nhitng chiing t ndy 1am niy nd nhitng kinh nghiém sip tdi tuy theo
hoan canh clia tiing cd nhin. Theo B6 T4t Mad Minh trong Pai Thira
Khéi Tin Ludn va Nhi€p Luian Téng, A Lai Da thifc 12 noi hoa hgp
chan vong. Khi n6 tré nén thanh tinh va khong con 6 nhiém, né chinh
la “Chan Nhu.”

A Lai Da la 4m clia Alaya, thuit ngit Bic Phan diing dé chi “Tang
Thitc.” C4i tim thd bi€n hién chu cdnh thanh tdm thic. A-Lai Da hay
thiic thit tim dudc goi 1a “So Ning Bi€n” vi cédc thitc khic déu tir d6
ma ra. Mot khdi niém vé gido thuyét dic biét quan trong véi trudng
phdi Du Gia. Thuit ngit nay c¢6 khi dudc cdc hoc gia TAy phuong dich
12 “Tang Thic,” vi n6 1a cdi kho chita, ndi ma tit cd nhitng hanh dong
dudc sdn sinh ra. Tang thic cAt gitt nhitng gi dugc chita vao né cho dén
khi c¢6 hoan cénh thich hgp cho ching hién ra. Nhitng dich gid Tay
Tang lai dich né 13 “Cin ban cda tit cd” vi n6 1am nén tdng cho moi
hién tugng trong vong sanh tif va Ni€t Ban. Qua thién tip va tham du
vao nhitng thién nghiép, ngudi ta tir tif thay thé nhitng chiing tir phién
nio biang nhitng chiing t& thanh tinh; mdt khi ngudi ta thanh tinh hda
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mot cdch toan dién A Lai Da, thi d6 dudc coi nhu 1a “Tinh Thic.” A
Lai Da c6 nghia 1a cdi tim cat chda tdt cd. N6 di chung véi bdy thic
dudc sinh ra trong ng6i nha v6 minh. A Lai Da tang thitc (d€ b4t thic).
Y thtic cin ban vé moi ton tai hay y thdc di truyén, noi nhitng hat
giong karma lot vao va giy ra hoat dong tAm than.

Theo Trung Anh Phat Hoc Tit Pién clia Gido Su Soothill, A Lai Da
Thitc dudc dién dich nhu sau: 1) Chap Tri Thiic hay A Pan Na Thic,
c6 nghia 1a giif 14y tat cA cdc nhan thién 4c va giit cho than thé cla
hitu tinh chiing lu6n ludn luu trong ludn hdi sanh t&. 2) Ban Thic hay
gdc ré cta chu phdp. 3) Con goi la Di Thuc Thitc vi né chita dung va
lam chin miii nhitng thién 4c nghiép, tir d6 c6 thé din dén luan hdi
sanh tif. 4) D& Nhat Thiic: Pé nhat thifc tir goc trd vé ngon (tAm quan
trong dé nhat clia A Lai Da Thic). 5) Pé Bat Thic: Thic cudi cling
trong tam thitc. 6) Hién Thic: Chu phap déu hién hién trén ban thifc.
7) Hitu Tinh Cin Bdn Chi TAm Thic: TAm thic cin bdn cta loai hitu
tinh. 8) Chdng T& Thic: Chiing t& thitc ¢d ban vi tir d6 ma phét sanh
ra moi phdp, moi vat; giong nhu tir hat gidng ndy ma sanh ra ciy c6i
hoa qué. 9) SG Tri Y Thic: Goi la S§ Tri Y thdc vi n6 1a ¢o s§ cho moi
phdp thién 4c dua vao. 10) Tang thic, tiém thifc hay tang thic, thitc
thit tdm hay Nghiép thitc. TAt cd nghiép dugc thanh 1ap trong hién ddi
va qud khit déu dugc tang trit trong A Lai Da thitc. A Lai Da thifc hanh
Xt nhu ndi ton chita tit cd nhitng dit kién dugc Mat Na thic thau thap.
Khi mot sinh vat chét thi bdy thiic kia s& chét theo, nhung A-Lai-Da
thitc van ti€p tuc. N6 1a quyét dinh t3i hau cho cho sy diu thai trong
luc dao. Tang thic 1a ndi tich Iy tat ¢4 nhitng 4n tugng, tat cd nhitng
hat giong ky tc, tit cd nhitng hat giong nghiép. 11) TAm thitc: TAm Ia
tén khac ctia a Lai Da Thic vi ¢4 hai déu tich tu cdc hat giong cla chu
phdp va lam cho ching khdi 1&€n. 12) Trach Thitc: La nha & cia cdc hat
giong. 13) V& Cau Thitc: Cuc thanh tinh thitc & bac “Nhu Lai Pia,” noi
nuong tya cla cic phap vo 1au. 14) Vo Mot Thitc: TAt ca cédc chiing ti
khong bi mat mat (khong mat, khong tan). 15) Nhu Lai Tang.

Theo Gido Su Junjiro Takakusu trong Cuong Yé&u Triét Hoc Phat
Gido, khi van vat phdn chi€u trong tAm tri ta, thi th& Iyc phan biét hay
tudng tugng clia tim ta s& sin sang hoat dong ngay. Pay goi 1a “thirc”
(vijnana). Chinh vi thifc k&t hgp v6i tit cd y&u t6 phdn chi€u, tang
chtra chiing, nén dugc goi 12 A Lai Da Thac hay “thdc tang.” Tang
thic chinh n6 1a sy hién hitu cia tdp hdp nhan qué va nhiing tim sg
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thanh tinh hodc nhiém 6, dudc tip hgp hay 1an 1on véi ching theo
tuong quan nhian qua. Khi tang thic bit diu hoat dong va budc xudng
th€ gidi thudng nhit ndy, thi ching ta c¢6 hién hitu da dang von chi 1a
thé gidi tudng twgng. Tang thitc, von la ching ti thic, 1a trung tAm y
thitc; va th€ gidi do thiic bi€u hién 12 moi trudng ctia né. Chi c6 & noi
su gidc ngd vién man cla Phat, thic thanh tinh mdi birng chi€u Ién.
Tinh thitc ndy c6 thé tdy sach phan 6 nhiém cida tang thiic va con khai
trié€n th€ luc tri tué clia n6. ThE gidi cla tudng tugng va thé gidi hd
tuong lién hé dugc dwa d€n chan ly chan thit, titc Vién Thanh That
tdnh (parinispanna). Sau khi dat d&€n d6, chling tif tang, tic 1 thitc, s&
bi€n mAt va cudi ciing dua d€n trang thdi noi ma chii thé va d6i tugng
khdng con phan biét. DAy la vo phan biét tri (avikalpa-vijnana). Trang
th4i t8i hau 1a Vo Tru Niét Ban (apratisthita-nirvana) nghia la sy thanh
tyu ty do hoan toan, khong con bi rang budc & noi nao nira. Chic ning
cia A Lai Da Thic 12 nhin vao chinh né trong dé tdt cd tap khi
(vasana) tir thgi voO thi dugc gitt lai theo mot cdch vudt ngoai tri thirc
(bat tu nghi: acintya) va sin sang chuyén bi€n (parinama), nhung né
khong c6 hoat ning trong tu nd, né khong bao git hoat dong, né chi
nhén thic, theo ¥ nghia ndy thi né gidng nhuy modt tAim ki€ng; né lai
giong nhu bién, hoan toan phiang ling khong c6 séng xao dong sy’ yén
tinh clia né; va n6 thanh tinh khong bi 6 nhiém, nghia 12 n6é thodt khdi
cdi nhi bién clia chi thé va d6i tugng. Vi né 1a cdi hanh dong nhan
thitc don thuin, chura c6 su khdc biét giita ngudi bi€t va cdi dudc biét.

Alaya Consciousness

Alaya Vijnana Consciousness is also called the receptacle intellect
or consciousness, basic consciousness, FEighth consciousness,
subconsciousness, and store consciousness. “Alayavijnana is also
called “Open knowledge”, the store of knowledge where all is
revealed, either good or bad. Alaya means a house or rather a home,
which is in turn a place where all the valued things for use by us are
kept and among which we dwell. Also called “Store consciousness,”
“eighth consciousness,” or “karma repository.” All karma created in
the present and previous lifetime is stored in the Alaya Consciousness.
According to the Consciousness-Only, there are eight consciousnesses
(sight, hearing, smell, taste, touch, mind, Mana and Alaya). These
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consciousnesses enable sentient beings to discriminate between right
and wrong of all dharmas (thoughts, feelings, physical things, etc).
However, human beings have a deep consciousness which is called
Alaya-consciousness which is the actual subject of rebirth, and is
mistakenly taken to be an eternal soul or self by the other
consciousnesses. It is in the Alaya-consciousness that the impressions
of action and experience are stored in the form of ‘seeds’ and it is
these seeds which engender further experiences according to the
individual situation. According to Asvaghosa Bodhisattva in the
Awakening of Faith and the Samparigraha, the Alaya or store id the
consciousness in which the true and the false unite. When Alaya
Consciousness becomes pure and taintless, it is Tathata (Thusness).
Alaya is a Sanskrit term for “basis consciousness.” The initiator of
change, or the first power of change, or mutation, i.e. the alaya-vijnana,
so called because other vijnanas are derived from it. An important
doctrinal concept that is particularly important in the Yogacara
tradition. This term is sometimes translated by Western scholars as
“storehouse consciousness,” since it acts as the repository (kho) of the
predisposition (thién vé) that one’s actions produce. It stores these
predispositions until the conditions are right for them to manifest
themselves. The Tibetan translators rendered (hoan lai) it as “basis of
all” because it serves as the basis for all of the phenomena of cyclic
existence and nirvana. Through meditative practice and engaging in
meritorious actions, one gradually replaces afflicted seeds with pure
ones; when one has completely purified the continuum of the alaya-
vijnana, it is referred to as the “purified consciousness.” Alaya means
all-conserving mind. It is in company with the seven Vijnanas which
are generated in the dwelling-house of ignorance. Alaya means the
preconsciousness, or the eighth consciousness, or the store-
consciousness. It is the central or universal consciousness which is the
womb or store consciousness (the storehouse consciousness where all
karmic seeds enter and cause all thought activities). According to the
Dictionary of Chinese-English Buddhist terms composed by Professor
Soothill, Alaya-vijnana is interpreted as: 1) Adana-vijnana means
holding together, or is the seed of another rebirth, or phenomena, the
causal nexus. 2) Original mind, because it is the root of all things. 3) It
contains good and bad karma which in turns produces the rounds of
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mortality. 4) The prime or supreme mind or consciousness. 5) It is the
last of the eight vijnanas. 6) Manifested mind, because all things are
revealed in or by it. 7) The fundamental mind-consciousness of
conscious beings, which lay hold of all the experiences of the
individual life. 8) Seeds mind, because from it spring all individualities,
or particulars. 9) Alaya-vijnana is the basis of all knowledge. 10) Store
Consciousness: All karma created in the present and previous lifetime
is stored in the Alaya Consciousness. This is like a storage space
receiving all information collected in the Mana consciousness. When a
sentient being dies, the first seven consciousnesses die with it, but the
Alaya-Consciousness carries on. It is the supreme ruler of one
existence which ultimately determines where one will gain rebirth in
the six realms of existence. The storehouse-consciousness is a place
where stores all impressions, all memory-seeds, all karmic seeds. 11)
Mind is another name for Alaya-vijnana, as they both store and give
rise to all seeds of phenomena and knowledge. 12) Abode of
consciousness. 13) Unsullied consciousness when considered in the
absolute, i.e. the Tathagata. 14) Inexhaustible mind, because none of
its seeds, or products is lost (non-disappearing, perhaps non-melting).
15) Tathagata-garbha.

According to Prof. Junjiro Takakusu in The Essentials of Buddhist
Philosophy, when all things are reflected on our mind, our
discriminating or imaginating power is already at work. This called our
consciousness (vijnana). Since the consciousness co-ordinating all
reflected elements stores them, it is called the store-consciousness or
ideation-store. The ideation-store itself is an existence of causal
combination, and in it the pure and tainted elements are causally
combined or intermingled. When the ideation-store begins to move and
descend to the everyday world, then we have the manifold existence
that is only an imagined world. The ideation-store, which is the seed-
consciousness, is the conscious center and the world manifested by
ideation is its environment. It is only from the Buddha’s Perfect
Enlightenment that pure ideation flashed out. This pure ideation can
purify the tainted portion of the ideation-store and further develop its
power of understanding. The world of imagination and the world of
interdependence will be brought to the real truth (parinispanna). This
having been attained, the seed-store, as consciousness, will disappear
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altogether and ultimately will reach the state where there is no
distinction between subject and object. The knowledge so gained has
no discrimination (Avikalpa-vijnana). This ultimate state is the Nirvana
of No Abode (apratisthita-nirvana), that is to say, the attainment of
perfect freedom, not being bound to one place. The function of
Alayavijnana is to look into itself where all the memory (vasana) of the
beginningless past is preserved in a way beyond consciousness
(acintya) and ready for further evolution (parinama); but it has no
active energy in itself; it never acts, it simply perceives, it is in this
exactly like a mirror; it is again like the ocean, perfectly smooth with
no waves disturbing its tranquillity; and it is pure and undefiled, which
means that it is free from the dualismof subject and object. For it is the
pure act of perceiving, with no differentiation yet of the knowing one
and the known.
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Chuong Chin
Chapter Nine

Xudt Ly Ngii Udn
Qua Tu Tdp Tinh Thiic Noi Thin

Hanh gid tu Phat nén luén nhé ring van sy van vat khong ngiing
thay ddi, chit khong bao gid chiu & yén mot chd. Cudce ddi nay con mai
mat, bi€n chuyén khong ngitng nghi. Thian con ngudi ciing viy, né
ciing 12 vo thudng, né ciing nim trong dinh luat “Thanh Tru Hoai
Khong.” Thin ta phiit truGc khong phdi 1a than ta phit sau. Khoa hoc
da chiing minh ring trong than thé chiing ta, cic t€ bao ludn ludn thay
ddi va ct mdi thdi ky bdy nim Ia cdc t& bao cii hoan toan ddi mdi. Su
thay ddi 1am cho chiing ta mau I16n, mau gia va mau chét. Cang mudn
s6ng bao nhiéu chiing ta lai cang sg chét by nhiéu. Tl téc xanh dén
téc bac, ddi ngudi nhu mot gidc mo. Thé nhung cé nhiéu ngudi khong
chiu nhin bié&t ra diéu ndy, nén ho cit lao dau vao cdi thong long tham
4i; d€ rdi khd vi tham duc, con khd hon nia vi tham lam dm 4p bim
viu madi vao sy vat, doi khi d€n chét ma van chua chiu buéng bd. Pén
khi biét sdp trit hoi thd cudi cing ma van con luyén ti€c tim cdch nim
lai mdt cach tuyét vong. Thin ta vd thudng, tim ta ciing vd thudng.
TAm vo thudng con mau le hon ci thin. TAm ching ta thay ddi tirng
gidy, tirng phiit theo v4i ngoai canh, vui d6 rdi budn dé, cudi dé rodi
khéc @6, hanh phic d@6 rdi kh dau d6. Chinh vi vy ma vao thdi dic
Phat con tai th€, ngai da thudng khuyén ching dé tif nén cd ging xuat
ly ngii un biing cich tu tip tinh thifc noi than.

Tu tap tinh thifc noi thin 12 mot trong bon niém xi&. T niém xi 1a
bon ddi tugng thién quan d€ try tdm hay bon cich Thién theo Phat
gido d€ diét trir 4o tudng va dat thanh gidc ngod. Phat gido Tiéu thira
goi nhitng phuong phdp niy 12 “nghiép x” (kammatthana), 12 mot
trong nhitng phuong phdp tu duy phan biét. C6 18i bon mudi phdp
Thién nhu vay dugc liét ké trong Thanh Tinh Pao Luan (Visuddhi-
Magga) bao gom T¢ V6 Lugng TAm, Mudi Bat Tinh, Bon Vo6 Sic,
Mudi Bi€n X, Mudi Niém, Mot Tuéng va Mot Tudng. Trong Td
Niém X, quin thin 12 quén chi ti€t vé& sy bat tinh clia thin (qudn thin
bA't tinh tir dau tdi chan, 36 bo phan déu 1a bat tinh), mot trong t& niém
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xu. Theo Phit gido, thin va tdm 1a chdnh bdo cta loai hitu tinh. Trong
ngil udn, sic udn la than. Trong khi tim bao gdm b&n uin, tho, tudng,
hanh, thifc. Sy tao nghiép noi than tiéu bi€u cho két qua cla nhitng
hanh dong clia than trong tién ki€p. Tuy nhién, thin nghiép khé dugc
thanh 1ap hon y va khau nghiép, vi nhu ¢6 lic ndo d6 minh mudn ding
than 1am viéc 4c thi con c6 thé bi luan 1y, dao diic hay cha me, anh
em, thiy ban, ludt phdap ngin cdn, nén khong dim lam, hoic khong
lam dudc. Vi th€ nén ciing chua k€&t thanh thin nghiép dugc. Hai
nghiép khdc 1a khiu va ¥ nghiép. Than ki€n 13 4o tudng cho ring thin
minh 13 c6 thit, diy 12 mot trong ngii ki€n. Than ki€n 12 ¥ tudng vé
mot cai ngd, mot trong tam két. C6 hai cach ma ngudi ta c6 thé di dén
céi quan niém cho rang c6 su hién hitu thuc sy ciia mot cdi ngd, mot 1a
su tudng tugng chl quan, hai 13 quan niém khich quan vé thyc tinh.
Than ki€n 13 tuwdng ring cdi ngd cud chinh minh 1a 16n nhat va l1a tai
s&n qui bau nhat: Tin ring cdi ta 12 16n nhat va vi dai nhat, nén muc ha
vO nhan. Chi ¢ cdi ta 1a quy bdu nhit ma thoi, ngudi khiac khong déng
ké. Minh tim f&r d€ cha dap hay muu hai ngudi khdc. Hanh gid tu Phat
nén ludén nhé ring Thin 12 mdt ddi tugng clia Thién. Muc dich diu
tién cia thién tap 1a d€ nhan thifc bin chit that cla thin ma khong
chdp vio né. Pa phan chiing ta nhian than 14 minh hay minh 13 than.
Tuy nhién sau mot giai doan thién tap, ching ta s& khong con chi y
nghi ring minh 12 mot than, ching ta s& khong con ddng héa minh vdi
than. Lic d6 ching ta chi nhin thAn nhu mot tip hop clia ngii uin, tan
hop vo thudng, chit khong phai 1a nhift thé bat dinh; lic d6 chiing ta s&
khong con 1Am 14n cdi gid v6i cdi that nita. Tinh thifc vé thian trong
nhitng sinh hoat hiing ngay, nhu di, ding, nim, ngdi, nhin ai, nhin
quang canh, cii xudng, dudi thin, mic quin 4o, tim rita, in udng,
nhai, néi chuyén, van van. Muc dich 1a chd ¥ vao thdai d6 cia minh chit
khong chay theo nhitng bi€n chuyén. Cé ngudi cho ring luin thuyét
“Than TAm VO Thudng” cia dao Phat phai ching vo tinh gieo vao
10ng moi ngudi quan niém chdn ddi, thdi chi. Néu thin va tim ciing
nhu sy vat déu vo thudng nhu vAy thi ching nén lam gi ci, vi néu c6
lam thanh sy nghiép 16n lao ciing khong di dén dau. Méi nghe tudng
chirng nhu phan nao c6 1y, ky that né khong ¢ 1y chiit nao. Khi thuyé&t
gidng vé thuyé&t nay, Pic Phat khong mudn 1am ndn chi mot ai, ma
Ngai chi mudn cdnh tinh dé ti ctia Ngai vé mot chan ly. Phat tif chon
thuan khi hi€u dugc 1& v thudng sé giit binh tinh, tAm khong loan
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doéng trudc canh ddi thay dot ngot. Biét dugc 1& vd thudng mdi gilt
dugc tAm an, méi c8 gdng lam nhitng diéu lanh va manh bao gat bd
nhitng diéu 4c, cuong quyét 1am, ddm hy sinh tai sdn, ddm tin tuy
dong gép vao viéc cong ich cho hanh phic cia minh va ctia ngudi.
Theo Kinh Niém X, hanh gid nén “quin niém than thé trong thin
thé, quan niém cadm tho trong cdm tho, quin niém tdm thidc noi tim
thitc, quin niém d6i tugng tAm thic noi ddi tugng tAm thitc.” Nghia la
hanh gid phai séng chdnh niém v&i than thé, chit khong phdi 13 khdo
cttu vé than thé nhu mot d6i tugng, sdng chanh niém vdéi cdm gidc, tAm
thitc va ddi tugng tAm thiic chit khong phdi 12 khio citu vé cidm gidc,
tam thiic va dodi tugng tAm thic nhu nhitng d6i tugng. Khi ching ta
quin niém vé than thé, ching ta sdng vdi than thé cla chiing ta nhu
mot thuc tai vdi tAt cd sy chim chd va tinh tdo ciia minh, minh va thin
thé 1a mot, ciing nhu khi 4nh sdng chi€u vio mot nu hoa né thAm nhip
vao nu hoa va lam cho nu hoa hé nd. Céng phu quan niém lam phat
hién khong phai 12 mot ¥ niém vé thyc tai ma 12 mot cdi thdy truc tiép
vé thuc tai. Cdi thdy d6 1a tué, dua trén niém va dinh. Ngudi tu Phat
chon thuan phdi nén ludn nhé ring than nay chi la do su k&t hop cia t
dai va ngii uin; trong khi d6, t¢ dai thi bat tinh va ngii uin thi khong
c6 ty ngd. N&u thid'y dugc nhu vay thi ching ta s& luén cé mot cdi nhin
ding din vé than ngudi. Theo Kinh T Niém Xt trong Kinh Trung Bd
c6 sau budc quéan than. Thit nhdt la “Tinh Thitc Vé Hoi Thé”: Pic
Phat day: “NAay cic Ty Kheo, thé nao 12 Ty Kheo song quan niém than
thé trén than thé? Nay ciac Ty Kheo, & day, Ty Kheo di d&€n khu rirng,
di d&€n gbc cay, hay di d€n ngdi nha trong, va ngdi ki€t gia, lung thing
va an trd trong chdnh niém truc mit. Vi 4y thd vo tinh gidc 12 minh
dang thd vo; vi 4y thd ra tinh gidc 1a minh dang thd ra. Thd vo mot hoi
dai, vi 4y y thic ring: ‘T6i dang thd vd mdt hoi dai.” Thd ra mot hoi
dai, vi 4y y thic ring: ‘T6i dang thd ra mot hdi dai.” Thé vo mot hoi
ngin, vi 4y y thic ring: ‘T6i dang thd vo mot hoi ngdn.” Thd ra mot
hdi ngén, vi 4y y thic ring: ‘Toi dang thd ra mdt hdi ngdn.” Vi Ay tap
‘cdm gidc toan than, toi s& thd vo.” Vi Ay tAp ‘cdm gidc toan than, tdi
sé thd ra.” Vi Ay tdp ‘an tinh toan than, toi s& thd vd.” Vi Ay tip ‘an
tinh toan than, t6i sé thd ra.” Nay cdc Ty Kheo, nhu ngudi thg quay
hay hoc trd ngudi thg quay thién xdo khi quay dai, tué tri: “Tdi quay
dai’ hay khi quay ngin, vi 4y y thiic riing: ‘T6i quay ngin.” Ciing vay,
nay cdc Ty Kheo, Ty Kheo thd vo dai, y thic ring: ‘T6i dang thd vo
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dai.’ Thd ra dai, y thic ring: ‘To6i dang thd ra dai.” Thd vo ngin, y
thic ring: “Toi dang thd vo ngdn.” Thd ra ngdn, y thic ring: ‘Toi dang
thd ra ngdn.’ Vi 4y tap: ‘Toi c6 y thifc rd rét vé tron ci hdi théd ma toi
dang thd vao.” Vi Ay tip: “T6i ¢6 y thiic 1d rét vé tron ci hoi thd ma toi
dang thd ra.” Vi 4y tap: ‘Toi dang thd vao va 1am cho sy diéu hanh
trong than th€ t6i trd nén an tinh.” Vi Ay tap: ‘T6i dang thd ra va lam
cho sy diéu hanh trong than thé t6i trd nén an tinh.” Nhu vay, khi vi 4y
song quan niém than thé trén nodi than; hay séng quan niém than thé
trén ngoai thin; hay s6ng quin niém thin thé trén ci nodi than lin
ngoai than; hay vi 4y séng quan niém tdnh sanh khéi trén than thé; hay
song quin niém tanh diét tin trén than thé; hay séng quin niém tdnh
sanh diét trén than thé. Hoidc ngudi 4y quan niém: ‘Cé than day,” vi Ay
an tri chdanh niém nhu vay, véi hy vong huéng d&n chanh tri, chdnh
niém. Va vi 4y khdng nuong tua, khong chip trude vat gi trén ddi. Ny
ciac Ty Kheo, nhu vay 12 Ty Kheo song quidn niém than thé trén thin
thé€.” Thit nhi la “Qudn Vé Tit Oai Nghi Noi Thdn”: Ptc Phit day
ti€p: “Nay cdc Ty Kheo, Ty Kheo di, y thitc ring: ‘“T6i dang di.” Khi
ding, y thic ring: ‘Toi dang ding.” Khi ngdi, y thic ring: ‘Toi dang
ngdi.” Khi niim, y thic riing: ‘Tdi dang nim.” Than thé dudc xir dung
nhu thé nao, vi 4y y thifc than thé nhu th€ Ay. Vi 4y s6ng quan niém
than thé trén ndi thin; hay vi 4y séng quin niém than thé trén ngoai
than; hay vi 4y song quan niém than thé trén ci nodi than 1dn ngoai
than; hay vi 4y s6ng quan niém tdnh sanh khdi trén than thé; hay vi 4y
s6ng quin niém tdnh diét tAn trén than thé; hay vi 4y sdng quin niém
tdnh sanh diét trén than thé€. “C6 than diy,” vi 4y an trd trong chdnh
niém nhu vay, v6i hy vong huéng d&€n chénh tri, chdnh niém. Va vi 4y
song khong nuong tya, khong chap truc mot vat gi trén ddi ndy. Nay
ciac Ty Kheo, nhu vay 1a Ty Kheo song quan niém than thé trén thin
thé.” Thit ba la “Hoan Toan Tinh Thiic Noi Than”: Pic Phat day
ti€p “Nay cdc Ty Kheo, Ty Kheo khi budc t6i budc lui, biét rd viéc
minh dang 1am; khi ngé t6i ngé lui, bi€t rd viéc minh dang lam; khi co
tay, khi dudi tay, bi€t rd viéc minh dang 1am; khi mic 4o Ting Gia Lé,
mang bdt, mang y, bi€t rd viéc minh dang lam; khi idn, udng, nhai,
ném, biét 16 viéc minh dang lam; khi dai ti€u tién, bi€t rd viéc minh
dang lam; khi di, ddng, ngéi, nga, thic, néi, im ling, bi€t rd cac viéc
minh dang lam. Nhu vay, vi 4y song quan niém than thé trén noi than;
hay s6ng quan niém than thé trén ngoai than; hay séng quan niém than
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thé trén c4 ndi than 1in ngoai than. Hay vi 4y s6ng quidn niém tinh
sanh khéi trén than thé; hay song qudn niém tinh diét tan trén than
thé; hay sdng quan niém tdnh sanh diét trén than thé. “C6 than day,”
vi 4y an trd chdnh niém nhu vay, véi hy vong huéng dén chdnh tri,
chanh niém. Va vi &y song khdng nuong tua, khdong chdp trude mot vat
gi trén doi. Nay cic Ty Kheo, nhu vay 1a Ty Kheo sdng quidn niém
than thé trén than thé.” Thit tw la “Qudn Than U€ Trugc ”: Pic Phat
day ti€p: “Nay cdc Ty Kheo, Ty Kheo quan sét than nay, tir gét chdn
trd 1én va tir dinh téc trd xudng, bao boc bdi mot 16p da va chia day
nhitng vat bi't tinh khac nhau. Trong thin nay: ‘Pay Ia téc, 16ng, méng,
rang, da, thit, gin, xudng, than, tdy, tim, gan, hoanh cdch md, 14 14ch,
phdi, rudt, mang rudt bung, phin, mat, ddm, md, mau, md hodi, ma,
nuéc mit, md da, nudc mi€ng, nudc mu, nudc & khép xuong, nudc
tiéu.” Nay cdc Ty Kheo, ciing nhu mot bao dd, hai diu tréng dung diy
céc loai hat nhu gao, lda, ddu xanh, ddu 16n, me, gao da xay rdi. Mot
ngudi c6 mit, d6 cac hot Ay ra va quan sat: ‘Pay 1a hot gao, day 1a hot
Ida, diy la ddu xanh, ddy la ddu 16n, day 1a me, diy la hot lda da xay
r6i.” Ciing vy, ndy cdc Ty Kheo, mot Ty Kheo quan sit thin ndy dudi
tlr ban chin trd 1én trén cho d&€n danh téc, bao boc bdi da va chita diy
nhitng vat ba't tinh khac nhau. Trong thin ndy: ‘Pay la téc, 16ng, méng,
rang, da, thit, gin, xuong, tiy, than, tim, gan, hoanh cdch mé, 14 14ch,
phdi, rudt, mang rudt, bung, phan, mat, dim, mi, mau, md hdi, mg,
nudc mit, md da, nudc mi€ng, nuéc mil, nudc & khép xuong, nuSc
ti€u.” Nhu vay vi 4y song qudn niém than thé trén nodi thin; hay sdng
quin niém than trén ngoai thin; hay s6ng quin niém than thé trén cd
ndi than 1in ngoai than. Hay vi 4y s6ng qudn niém tdnh sanh khdi trén
than thé; hay song quan niém tdnh diét tin trén than thé; hay sdng
quan niém tdnh sanh diét trén than thé. ‘C6 than day, vi 4y an trd
chanh niém nhu vay, v6i hy vong huéng d&€n chdnh tri, chdnh niém. Va
vi 4y song khong nuong tira, khong chap trudc mot vat gi trén ddi. Nay
ciac Ty Kheo, nhu vay 1a Ty Kheo song qudn niém than thé trén thin
thé€.” Thit ndm la “Qudn Tit Pai Noi Than”: Dtc Phat lai day ti€p:
“Nay cac Ty Kheo, Ty Kheo quan sit thin ndy vé cdc vi tri cdc gidi va
su sdp dit cdc gidi: ‘Trong than ndy cé dia dai, thiy dai, hda dai, va
phong dai.” Nay cic Ty Kheo, nhu mdt ngusi db t€ thién xdo, hay dé
tlf cia mot ngudi dd t€ gi€t mot con bod, ngdi cit chia tirng phan tai ngi
tur dudng. Ciing vy, niy cic Ty Kheo, Ty Kheo quén sit thiy than
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nay vé vi tri cdc gidi: ‘“Trong than ndy c6 dia dai, thiy dai va phong
dai.” Nhu vay vi 4y sdng quan niém thin thé trén ndi than; hay s6ng
quén niém than thé trén ngoai thin; hay sdng quin niém than thé trén
cd noi than 14n ngoai than. Hay vi 4y song qudn niém tdnh sanh kh&i
trén than thé; hay sdng quan niém tinh diét tin trén thin thé. Hay
s6ng quin niém tanh sanh diét trén than thé. C6 than day, vi 4y an trd
chanh niém nhu vay, v6i hy vong huéng d&€n chdnh tri, chdnh niém. Va
vi 4y sdng khong nuong tua, khong chip truc mot vat gi trén doi. Nay
ciac Ty Kheo, nhu vay 1a Ty Kheo song quan niém than thé trén thin
thé.” Thit sdu la “Citu Qudn Vé Nghia Dia”: Dic Phit lai day ti€p:
“NAy cidc Ty Kheo, Ty Kheo nhu thdy mdt thi thé bi quing bd trong
nghia dia mot ngay, hai ngay, ba ngay, thi thé 4y truong phdng 1én,
xanh den lai, nit thdi ra. Ty Kheo quin niém- thin thé Ay nhu sau:
‘Than ndy tdnh chat 12 nhu vy, bdn tdnh 1A nhu vay, khong vuot khdi
tdnh chit 4y. Nhu vay vi 4y song qudn niém thin thé trén noi than;
hay s6ng quin niém than thé trén ngoai than; hay song quan niém than
thé trén cd ndi than 1in ngoai thin. Hay vi 4y sdng qudn niém tinh
sanh khdi trén than thé; hay s6ng quin niém tdnh diét tin trén than
thé; hay s6ng quan niém tinh sanh diét trén than thé. ‘C6 than day, vi
4y an trt chanh niém nhu vay, véi hy vong huéng dén chdnh tri, chdnh
niém. Va vi 4y sdng khong nuong tua, khong chap trudc mot vat gi
trén ddi. Ndy cac Ty Kheo, nhu vay 1a Ty Kheo sdng quén niém thin
thé trén than thé. Lai nita, ndy cdc Ty Kheo, Ty Kheo nhu thd'y mot thi
thé bi quing bé trong nghia dia, bi cdc lodi qua in, hay bi cdc loai diéu
hiu dn, hay bi cdc chim kén kén dn, hay bi cic loai ché dn, hay bi cic
loai gid can #n, hay bi cdc loai doi bo ric ria. Ty Kheo quén chi€u su
thuc &y vio thin thé clia chinh minh: ‘Than ndy tinh chdt 1a nhu vay,
ban chit 1a nhu vay, khdng vugt khdi tdnh chit 4y.” Nhu vay vi 4y
song quan niém than thé trén noi thin; hay séng quan niém than thé
trén ngoai thin; hay séng quin niém than thé trén ci ndi thin lin
ngoai than. Hay vi 4y song quan niém tdnh sanh khdi trén than thé;
hay s6ng quan niém tianh diét tan trén than thé. Hay s6ng quin niém
tdnh sanh diét trén than thé. C6 than day, vi 4y an trd chdnh niém nhu
viy, v6i hy vong huéng d&€n chanh tri, chanh niém. Va vi 4y sdng
khong nuong tua, khong chdp trudc mot vat gi trén ddi. NAy cic Ty
Kheo, nhu viy 12 Ty Kheo séng quan niém than thé trén than thé. Niy
cdc Ty Kheo, lai nita, Ty Kheo nhu thdy mdt thi thé bi quing bé trong
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nghia dia, v6i cdc bd xuong con lién két v4i nhau, con dinh thit va
méu, con dugc ndi lién bdi cdc dudng gin..., v6i cdc bd xuong con
lién két v6i nhau, khdng con dinh thit, nhung con dinh mau, con dugc
cdc dudng gan cdt lai v6i nhau..., v8i cdc bd xuong khdng con dinh
thit, khong con dinh mdu, khong con dugc cic dudng gin cdt lai véi
nhau, chi con c¢6 xuong khong dinh lai v6i nhau, rdi rdc chd niy chd
kia. O day la xuong tay, & ddy 1a xuong chan, & ddy 1a xudng 6ng, &
day la xuong bdp v€&, § day 1a xuong mong, & day 1a xuong song, & diy
12 xuong dau. Ty Kheo 4y quan niém thin Ay nhu sau: ‘Thin niy tidnh
chat 1a nhu vay, ban tdnh 13 nhu vy, khong vuot khdi tdnh tdnh chat
4y.” Nhu vay vi 4y s6ng quan niém than thé trén ndi thin; hay song
qudn niém than thé trén ngoai than; hay séng quan niém than thé trén
cd noi than 1an ngoai than. Hay vi 4y song qudn niém tdnh sanh kh&i
trén than thé; hay sdng quan niém tinh diét tin trén thin thé. Hay
s6ng quan niém tanh sanh diét trén thin thé. “Cé thin day, vi 4y an tri
chanh niém nhu vay, véi hy vong huéng d&€n chanh tri, chdnh niém. Va
vi 4y sdng khong nuong tiya, khong chip trudc mot vat gi trén doi. Nay
ciac Ty Kheo, nhu vay 1a Ty Kheo song quan niém than thé trén thin
thé. Lai nita, ndy cic Ty Kheo, Ty Kheo nhu thd'y mot thi thé bi quing
bd trong nghia dia, chi con todn xuong tring mau vé dc..., chi con mot
ddng xuong lau hon ba nim..., chi con 1a xuong thdi tr§ thanh bot. Ty
Kheo 4y qudn niém than 4y nhu sau: ‘Than ndy tanh chat 1a nhu vay,
ban tdnh 12 nhu vay, khong vugt khdi tdnh tdnh chat Ay.” Nhu vay vi
Ay séng quan niém than thé trén nodi thin; hay s6ng qudn niém than
thé trén ngoai thin; hay sdng quan niém than thé trén ca ndi thin 1in
ngoai than. Hay vi 4y s6ng qudn niém tdnh sanh khdi trén than thé;
hay sdng quin niém tdnh diét tin trén than thé. Hay séng quin niém
tdnh sanh diét trén than thé. “Cé than day, vi 4y an trd chanh niém nhu
viy, v6i hy vong huéng d&€n chanh tri, chanh niém. Va vi 4y sdng
khong nuong tua, khong chip trudc mot vat gi trén ddi. Nay cdc Ty
Kheo, nhu vy 1a Ty Kheo sdng quan niém than thé trén than thé.”
Thién qudn quan trong nhat vé sy bat tinh cda than 13 qudn than
bA't tinh tir dAu t6i chan, 36 bd phan déu 1a bat tinh, mdt trong tif niém
xtt. Theo Kinh Niém X, hanh gid nén “qudn niém than thé trong thin
thé, quan niém cidm tho trong cim tho, quin niém tim thic ndi tim
thitc, quin niém d6i tugng tAm thic noi ddi tugng tAm thitc.” Nghia 1a
hanh gid phai song chanh niém vdi than thé, chit khong phai 1a khio
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cttu vé than thé nhu mot d6i tugng, song chanh niém v6i cdm gidc, tim
thitc va d6i tugng tAm thic chit khdng phdi 1a khdo ctu vé cdm gidc,
tam thiic va do6i tugng tAm thic nhu nhitng d6i tugng. Khi ching ta
quin niém vé than thé, ching ta sdéng vdi than thé cla chiing ta nhu
mot thuc tai vdi tAt cd sy chim chd va tinh tdo ciia minh, minh va thin
thé 1a mot, ciing nhu khi 4nh sdng chi€u vio mot nu hoa né thAm nhip
vao nu hoa va lam cho nu hoa hé ng. Céng phu quan niém lam phat
hién khong phdi 12 mdt y niém vé thuc tai ma 12 mot cdi thiy truc tiép
vé thuc tai. C4i thi'y d6 1a tué, dua trén niém va dinh. Pic Phit day:
“Nay cdc Ty Kheo, Ty Kheo quan sit thin nay, tif gét chin trd 1én va
tlr dinh téc trd xudng, bao boc bdi mot 16p da va chita day nhitng vat
bA't tinh khac nhau. Trong thin ndy: ‘Pay Ia téc, 16ng, méng, ring, da,
thit, gin, xuong, thin, tiy, tim, gan, hoanh cach md, 14 lach, phéi, rudt,
mang rudt bung, phan, mit, dam, mud, mau, md hoi, m3, nudec mit, md
da, nu6c mi€ng, nudc mii, nudc & khép xuong, nudc ti€u’. Nay cac Ty
Kheo, cling nhu mdt bao d6, hai diu tréng dung day cdc loai hat nhu
gao, Ita, ddu xanh, ddu 16n, me, gao da xay roi. Mot ngudi cé mit, ds
cdc hot Ay ra v quan sat: ‘Day 1a hot gao, day 1a hot Ida, diy 1a dau
xanh, day 13 diu I6n, day 12 me, day 13 hot lda d3 xay r6i.” Ciing vay,
nay ciac Ty Kheo, mot Ty Kheo quan sit thAn ndy dudi tir ban chén trd
1én trén cho d&€n danh téc, bao boc bdi da va chita ddy nhitng vat bat
tinh khac nhau. Trong than ndy: ‘Pay 1a téc, 16ng, méng, ring, da, thit,
gan, xuong, tuy, than, tim, gan, hoanh cich mo, 14 lach, phéi, rudt,
mang rudt, bung, phan, mat, dm, mi, mdu, md hdi, m3, nudc mit, m3
da, nuéc mi€ng, nudc mii, nudc & khép xuong, nue tiéu.’ Lai nita, ndy
ciac Ty Kheo, Ty Kheo quan st thin ndy vé cdc vi tri cdc gi6i va su
sap dit cdc gi6i: “Trong thin niy c6 dia dai, thiy dai, hda dai, va
phong dai.” Nay cic Ty Kheo, nhu mot ngudi dd té thién xdo, hay dé
tlf cia mot ngudi dd t€ gi€t mot con bod, ngdi cit chia tirng phan tai ngi
tur dudng. Ciing vay, niy cidc Ty Kheo, Ty Kheo quén sit thiy thin
niy vé vi tri cdc gidi: “Trong than ndy c6 dia dai, thily dai va phong
dai. Lai nita, nay cic Ty Kheo, Ty Kheo nhu thAy mdt thi thé bi quing
bé trong nghia dia mot ngay, hai ngay, ba ngiy, thi thé dy truong
phdng 1én, xanh den lai, nat thdi ra. Ty Kheo qudn niém- than thé iy
nhu sau: “Than ndy tdnh chit 12 nhu vy, ban tinh 1a nhu vay, khong
vugt khdi tdnh chat Ay. Lai nita, ndy cdc Ty Kheo, y Kheo nhu thdy
mot thi thé bi quing bé trong nghia dia, bi cdc loai qua in, hay bi cdc
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loai diéu hau in, hay bi cdc chim kén kén dn, hay bi c4c loai ché an,
hay bi cdc loai gid can dn, hay bi cdc loai doi bo ric ria. Ty Kheo quédn
chi€u sy thyc &y vao than thé clia chinh minh: “Than niy tdnh chat la
nhu vay, bdn chit 12 nhu vy, khong vugt khéi tdnh chat Ay. Ny cédc
Ty Kheo, lai nita, Ty Kheo nhu thdy mdt thi thé bi quing bd trong
nghia dia, v6i cdc by xudng con lién k&t v4i nhau, con dinh thit va
méu, con dugc ndi lién bdi cdc dudng gin..., v6i cdc bd xuong con
lién két v6i nhau, khdng con dinh thit, nhung con dinh mdu, con dugc
cdc dudng gan cOt lai v6i nhau..., v6i cdc bd xuong khdong con dinh
thit, khong con dinh médu, khong con dugc cic dudng gan cot lai véi
nhau, chi con c¢6 xuong khong dinh lai v6i nhau, rdi rdc chd ndy chd
kia. O day 1a xuong tay, & day 12 xuong chan, & day 1a xuong ong, &
day 1a xuong bip v&, & diy 1a xuong mong, & diy 1a xuong sdng, & diy
12 xuong dau. Ty Kheo 4y qudn niém thin 4y nhu sau: ‘Than ndy tinh
chat 1a nhu vy, bdn tdnh 1a nhu vay, khong vugt khdi tdnh tdnh chat
4y.’ Lai nita, ndy ciac Ty Kheo, Ty Kheo nhu thd'y mot thi thé bi quing
bé trong nghia dia, chi con toan xuong tring mau vé dc..., chi con mot
déng xuong lau hon ba ndm..., chi con I1a xuong thdi tr§ thanh bot. Ty
Kheo 4y qudn niém than 4y nhu sau: ‘Than ndy tdnh chit 13 nhu vay,
ban tdnh Ia nhu vy, khong vugt khdi tanh tdnh chat Ay. Nhu vay vi 4y
song quan niém than thé trén nodi thin; hay s6ng quan niém than thé
trén ngoai thin; hay song quin niém thin thé trén ci nodi thin lin
ngoai than. Hay vi 4y song quan niém tdnh sanh khdi trén than thé;
hay séng qudn niém tdnh diét tin trén than thé.’ Hay s6ng quan niém
tanh sanh diét trén thin thé. ‘C6 than day, vi Ay an tri chdnh niém nhu
vay, v6i hy vong huéng dén chdnh tri, chdnh niém. Va vi 4y sdng
khong nuong tua, khong chip trudc mot vat gi trén ddi. Nay cic Ty
Kheo, nhu vy 1a Ty Kheo sdng qudn niém than thé trén than thé.””
Hanh gid nén ludn nhin thAn minh nhu mot ¢d xe, va biét ring né
s€ hu mon vdéi thdi gian. Trong kinh Phap Cu, dic Phat day ring than
ndy gia di va hu hoai, nhung chanh phap khong thé nhu thé. La dé ti
Phat, chiing ta phai tin tudng noi difc Phat, va hdy sdng vdéi chanh phip
ba't diét bing tit c4 than tAm clia minh. Dau Phit gido khuyén hanh
gid nén ludn quén chi ti€t vé sy bat tinh cla than, nhung difc Phit vin
ludn nhdn manh riing ki€p nhan sinh that vd cling qui gid cho cdng
cudc tu tap. Hay tu tap ding din va lién tuc, chit dirng d€ phi mot ngay
ndo trong ddi ndy. Cdi chét c6 thé dén vdi chiing ta trong dém nay hay
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ngay mai. That su, cdi chét dang gam nham ching ta trong tirng
khodnh khidc; né hién dién trong tirng hoi thd cda ching ta, vad né
khong cdch biét véi doi song. Hanh giad nén ludn quin chi€u vao tim,
lién tuc xem tirng hoi thd va hiy nhin thiy cho biing dugc cdi vugt qua
vong luan hdi sanh ti.

Escaping the Five Skandhas
Through Cultivating the Mindfulness of the Body

Buddhist practitioners should always remember that all things have
changed and will never cease to change. The himan body is
changeable, thus governed by the law of impermanence. Our body is
different from the minute before to that of the minute after. Biological
researches have proved that the cells in our body are in constant
change, and in every seven years all the old cells have been totally
renewed. These changes help us quickly grow up, age and die. The
longer we want to live, the more we fear death. From childhood to
aging, human life is exactly like a dream, but there are many people
who do not realize; therefore, they continue to launch into the noose of
desire; as a result, they suffer from greed and will suffer more if they
become attached to their possessions. Sometimes at time of death they
still don’t want to let go anything. There are some who know that they
will die soon, but they still strive desperately to keep what they cherish
most. Not only our body is changeable, but also our mind. It changes
more rapidly than the body, it changes every second, every minute
according to the environment. We are cheerful a few minutes before
and sad a few minutes later, laughing then crying, happiness then
sorrow. Therefore, at the time of the Buddha, the Buddha often advised
his disciples to try to escape the five skandhas through cultivating the
mindfulness of the body.

Cultivating the mindfulness of the body is one of the four types of
mindfulness. Four meditations, or four foundations of Mindfulness, or
four objects on which memory or thought should dwell. Four types of
Buddhist meditation for eradicating illusions and attaining
enlightenment. Hinayana calls these practices ‘basis of action’
(kammathana) which is one of the modes of analytical meditation.
Some forty such meditations are given in the Visuddha-Magga: four
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‘measureless meditations, ten impurities, four formless states, ten
universals, ten remembrances, one sign, and one mental reflex. In Four
Kinds of Mindfulness, contemplation of body means the meditation
which observes the body in detail and considers its filthiness, one of the
four foundations of mindfulness. According to Buddhism, body and
mind are the direct fruit of the previous life. In the five skandhas, the
body is rups, the first skandha. While mind embraces other four,
consciousness, perception, action, and knowledge. The karma
operating in the body (the body as representing the fruit of action in
previous existence. Body karma is difficult to form than thought and
speech karma, for there are times when we wish to use our bodies to
commit wickedness such as killing, stealing, and commiting sexual
misconduct, but it is possible for theories, virtues as well as our parents,
siblings, teachers, friends or the law to impede us. Thus we are not
carry out the body’s wicked karma. The other two karmas are the
karma of the mouth and of the mind). The illusion of the body or self,
this is one of the five wrong views. Thought of an ego, one of the three
knots. There are two ways in which one comes to conceive the real
existence of an ego, the one is subjective imagination and the other the
objective conception of reality. The illusion of the self means believing
that our self is our greatest and most precious possession in a nix in our
eyes. We try by all means to satisfy to our self, irrespective of others’
interest of rights. Buddhist practitioners should always remember that
the first goal of meditation practices is to realize the true nature of the
body and to be non-attached to it. Most people identify themselves
with their bodies. However, after a period of time of meditation
practices, we will no longer care to think of yourself as a body, we will
no longer identify with the body. At that time, we will begin to see the
body as it is. It is only a series of physical and mental process, not a
unity; and we no longer mistake the superficial for the real.
Mindfulness of your body in daily life activities, such as mindfulness of
your body while walking, standing, lying, sitting, looking at someone,
looking around the environments, bending, stretching, dressing,
washing, eating, drinking, chewing, talking, etc. The purpose of
mindfulness is to pay attention to your behavior, but not to run after any
events. Some people wonder why Buddhism always emphasizes the
Theory of Impermanence? Does it want to spread in the human mind
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the seed of disheartenment, and discourage? In their view, if things are
changeable, we do not need to do anything, because if we attain a
great achievement, we cannot keep it. This type of reasoning, a first,
appears partly logical, but in reality, it is not at all. When the Buddha
preached about impermanence, He did not want to discourage anyone,
but warning his disciples about the truth. A true Buddhist has to work
hard for his own well being and also for the society’s. Although he
knows that he is facong the changing reality, he always keeps himself
calm. He must refrain from harming others, in contrast, strive to
perform good deeds for the benefit and happiness of others.

According to the Satipatthana Sutta, practitioner should
“Contemplate the body in the body, contemplate the feelings in the
feelings, contemplate the mind in the mind, contemplate the objects of
mind in the objects of mind.” This means that practitioner must live in
the body in full awareness of it, and not just study like a separate
object. Live in awareness with feelings, mind, and objects of mind. Do
not just study them. When we meditate on our body, we live with it as
truth and give it our most lucid attention; we become one with it. The
flower blossoms because sunlight touches and warms its bud, becoming
one with it. Meditation reveals not a concept of truth, but a direct view
of truth itself. This we call “insight,” the kind of understanding based
on attention and concentration. Devout Buddhist cultivators should
always remember that this body is only a combination of the four
elements and the five skandhas; while the four elements are impure
and the five skandhas have no-self of their own. If we can see this, we
will always have a right look on human body. According to the
Satipatthana Sutta in the Majjhima Nikaya, there are six steps of
contemplation in the body. The first step is the mindfulness of
breathing: The Buddha taught: “Now, Bhikkhus, does a Bhikkhu abide
contemplating the body as a body? Here a Bhikkhu, gone to the forest
or to the root of a tree or to an empty hut, sit down; having folded his
legs crosswise, set his body erect, and established mindfulness in front
of him, ever mindful he breathes in, mindful he breathes out. Breathing
in long, he understands: “I breathe in long;” or breathing out long, he
understands: “I breathe out long.” Breathing in short, he understands: “I
breathe in short;” or breathing out short, he understands: “I breathe out
short.” He trains thus: “I shall breathe in experiencing the whole body
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of breath;” he trains thus: “I shall breathe out experiencing the whole
body of breath.” He trains thus: “I shall breathe in tranquilizing the
bodily formation;” he trains thus: “I shall breathe out tranquilizing the
bodily formation.” Just as a skilled turner or his apprentice, when
making a long turn, understands: “I make a long turn;” or when making
a short turn, understands: “I make a short turn;” so too, breathing in
long, a Bhikkhu understands: “I breathe in long,” he trains thus: “I shall
breathe out tranquilizing the bodily formation.” In this way, he abides
contemplating the body as a body internally, or he abides
contemplating the body as a body externally, or he abides
contemplating the body as a body both internally and externally. Or
else, he abides contemplating in the body its arising factors, or he
abides contemplating in the body its vanishing factors, or he abides
contemplating in the body both its arising and vanishing factors. Or else
mindfulness that ‘there is a body’ is simply established in him to the
extent necessary for bare knowledge and mindfulness. And, he abides
independent, not clinging to anything in the world. That is how a
Bhikkhu abides contemplating the body as a body. The second step is
the contemplation on the fhe Four Postures: The Buddha added:
Again, Bhikkhus, when walking, a Bhikkhu understands: ‘I am
walking;” when standing, he understands: ‘I am standing;” when sitting,
he understands: ‘I am sitting;” when lying down, he understands: ‘I am
lying down;” or he understands accordingly however his body is
disposed. In this way, he abides contemplating the body as a body
internally, externally, and both internally and externally. And he abides
independent, not clinging to anything in the world. That too is how a
Bhikkhu abides contemplating the body as a body.” The third step is
the full awareness on the body: The Buddha continued: “Again,
Bhikkhus, a Bhikkhu is one who acts in full awareness when going
forward and returning; who acts in full awareness when looking ahead
and looking away; who acts in full awareness when flexing and
extending his limbs; who acts in full awareness when wearing his robes
and carrying his outer robe and bowl; who acts in full awareness when
eating, drinking, consuming food and tasting; who acts in full
awareness when walking, standing, siting, falling asleep, waking up,
talking and keeping silent. In this way, he abides contemplating the
body as a body internally, externally, and both internally and
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externally. And, he abides independent, not clinging to anything in the
world. That too is how a Bhikkhu abides contemplating the body as a
body.” The fourth step is the contemplation on the foulness of the Body
Parts: The Buddha continued: “Again, Bhikkhus, a Bhikkhu reviews
this same body up from the soles of the feet and down from the top of
the hair, bounded by skin, as full of many kinds of impurity thus: ‘In
this body there are head-hairs, body-hairs, nails, teeth, skin, flesh,
sinews, bones, bone-marrow, kidneys, heart, liver, diaphragm, spleen,
lungs, large intestines, small intestines, contents of the stomach, feces,
bile, phlegm, pus, blood, sweat, fat, tears, grease, spittle, snot, oil of the
joints, and urine.” Just as though there were a bag with an opening at
both ends full of many sorts of grain, such as rice, beans, peas, millet,
and white rice, and a man with good eyes were to open it and review it
thus: “This is hill rice, this is red rice, these are beans, these are peas,
this is millet, this is white rice;” so too, a Bhikkhu reviews this same
body... as full of many kinds of impurity thus: ‘In this body there are
head-hairs and urine.’ In this way he abides contemplating the body as
a body internally, externally, and both internaly and externally... And,
he abides independent, not clinging to anything in the world. That too is
how a Bhikkhu abides contemplating the body as a body.” The fifth
step is the contemplation on the elements of the Body: The Buddha
continued: “Again, Bhikkhus, a Bhikkhu reviews this same body,
however it is placed, however disposed, as consisting of elements thus:
‘In this body there are the earth element, the water element, the fire
element, and the air element.” Just as though a skilled butcher or his
apprentice had killed a cow and was seated at the crossroads with it cut
up into pieces; so too, a Bhikkhu reviews this same body as consisting
of elements thus: “In this body there are the earth element, the water
element, the fire element and the air element.” In this way, he abides
contemplating the body as a body internally, externally, and both
internally and externally... And he abides independent, not clinging to
anything in the world. That too is how a Bhikkhu abides contemplating
the body as a body.” The sixth step is the Nine Charnel Ground
Contemplations: The Buddha added: “Again, Bhikkhus, as though he
were to see a corpse thrown aside in a charnel ground, one, two, or
three days dead, bloated, livid, and oozing matter, a Bhikkhu compares
this same body with it thus: “This body too is of the same nature, it will
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be like that, it is not exempt from that fate.” In this way, he abides
contemplating the body as a body internally, externally, and both
internaly and externally. And, he abides independent, not clinging to
anything in the world. That too is how a Bhikkhu abides contemplating
the body as a body. Again, as though he were to see a corpse thrown
aside in a charnel ground, being devoured by crows, hawks, vultures,
dogs, jackals, or various kinds of worms, a Bhikkhu compares this same
body with it thus: ‘This body too is of the same nature, it will be like
that, it is not exempt from that fate.” That too is how a Bhikkhu abides
contemplating the body as a body. Again, as though he were to see a
corpse thrown aside in a charnel ground, a skeleton with flesh and
blood, held together with sinews... a fleshless skeleton smeared with
blood, held together with sinews... a skeleton without flesh and blood,
held together with sinews... disconnected bones scattered in all
directions, here a hand-bone, there a foot-bone, here a shin-bone, there
a thigh-bone, here a hip-bone, there a back-bone, here a rib-bone,
there a breast-bone, here an arm-bone, there a shoulder-bone, here a
neck-bone, there a jaw-bone, here a tooth, there the skull, a Bhikkhu
compares this same body with it thus: “This body too is of the same
nature, it will be like that, it is not exempt from that fate.” That too is
how a Bhikkhu abides contemplating the body as a body. Again,
Bhikkhus, as though he were to see a corpse thrown aside in a charnel
ground, bones bleached white, the color of shells; bones heaped up,
more than a year old; bones rotted and crumbled to dust, a Bhikkhu
compares this same body with it thus: “This body too is of the same
nature, it will be like that, it is not exempt from that fate.” In this way
he abides contemplating the body as a body internally, or he abides
contemplating the body as a body internally, or he abides
contemplating the body as a body externally, or he abides
contemplating the body as a body both internally and externally. Or
else he abides contemplating in the body its arising factors, or he
abides contemplating in the body its vanishing factors, or he abides
contemplating in the body both its arising and vanishing factors. Or else
mindfulness that ‘there is a body’ is simply established in him to the
extent necessary for bare knowledge and mindfulness. And he abides
independent, not clinging to anything in the world. That too is how a
Bhikkhu abides contemplating the body as a body.”
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The most important contemplation of the body is to observe the
body in detail and considers its filthiness, one of the four foundations of
mindfulness. According to the Satipatthana Sutta, practitioner should
“Contemplate the body in the body, contemplate the feelings in the
feelings, contemplate the mind in the mind, or contemplate the objects
of mind in the objects of mind.” This means that practitioner must live
in the body in full awareness of it, and not just study like a separate
object. Live in awareness with feelings, mind, and objects of mind. Do
not just study them. When we meditate on our body, we live with it as
truth and give it our most lucid attention; we become one with it. The
flower blossoms because sunlight touches and warms its bud, becoming
one with it. Meditation reveals not a concept of truth, but a direct view
of truth itself. This we call “insight,” the kind of understanding based
on attention and concentration. The Buddha taught: “Bhikkhus, a
Bhikkhu reviews this same body up from the soles of the feet and down
from the top of the hair, bounded by skin, as full of many kinds of
impurity thus: ‘In this body there are head-hairs, body-hairs, nails,
teeth, skin, flesh, sinews, bones, bone-marrow, kidneys, heart, liver,
diaphragm, spleen, lungs, large intestines, small intestines, contents of
the stomach, feces, bile, phlegm, pus, blood, sweat, fat, tears, grease,
spittle, snot, oil of the joints, and urine.” Just as though there were a
bag with an opening at both ends full of many sorts of grain, such as
white rice, red rice, beans, peas, millet, and white rice, and a man with
good eyes were to open it and review it thus: “This is hill rice, this is
red rice, these are beans, these are peas, this is millet, this is white
rice;’ so too, a Bhikkhu reviews this same body... as full of many kinds
of impurity thus: ‘In this body there are head-hairs... and urine.” Again,
Bhikkhus, a Bhikkhu reviews this same body, however it is placed,
however disposed, as consisting of elements thus: ‘In this body there
are the earth element, the water element, the fire element, and the air
element.” Just as though a skilled butcher or his apprentice had killed a
cow and was seated at the crossroads with it cut up into pieces; so too,
a Bhikkhu reviews this same body... as consisting of elements thus: ‘In
this body there are the earth element, the water element, the fire
element, and the air element.” Again, Bhikkhus, as though he were to
see a corpse thrown aside in a charnel ground, one, two, or three days
dead, bloated, livid, and oozing matter, a Bhikkhu compares this same



109

body with it thus: ‘This body too is of the same nature, it will be like
that, it is not exempt from that fate.” Again, as though he were to see a
corpse thrown aside in a charnel ground, being devoured by crows,
hawks, vultures, dogs, jackals, or various kinds of worms, a Bhikkhu
compares this same body with it thus: “This body too is of the same
nature, it will be like that, it is not exempt from that fate.” Again, as
though he were to see a corpse thrown aside in a charnel ground, a
skeleton with flesh and blood, held together with sinews. . . a fleshless
skeleton smeared with blood, held together with sinews. . . a skeleton
without flesh and blood, held together with sinews. . . disconnected
bones scattered in all directions, here a hand-bone, there a foot-bone,
here a shin-bone, there a thigh-bone, here a hip-bone, there a back-
bone, here a rib-bone, there a breast-bone, here an arm-bone, there a
shoulder-bone, here a neck-bone, there a jaw-bone, here a tooth, there
the skull, a Bhikkhu compares this same body with it thus: ‘This body
too is of the same nature, it will be like that, it is not exempt from that
fate.” Again, Bhikkhus, as though he were to see a corpse thrown aside
in a charnel ground, bones bleached white, the color of shells... bones
heaped up, more than a year old... bones rotted and crumbled to dust, a
Bhikkhu compares this same body with it thus: ‘This body too is of the
same nature, it will be like that, it is not exempt from that fate.” In this
way he abides contemplating the body as a body internally, or he
abides contemplating the body as a body internally, or he abides
contemplating the body as a body externally, or he abides
contemplating the body as a body both internally and externally. Or
else he abides contemplating in the body its arising factors, or he
abides contemplating in the body its vanishing factors, or he abides
contemplating in the body both its arising and vanishing factors. Or else
mindfulness that ‘there is a body’ is simply established in him to the
extent necessary for bare knowledge and mindfulness. And he abides
independent, not clinging to anything in the world. That too is how a
Bhikkhu abides contemplating the body as a body.”

Buddhist practitioners should always see our body as a vehicle, and
know that it will wear out over time. The the Dhammapada Sutta, the
Buddha teaches that the body grows old and decays, but the dharma
does not. Buddhist followers should believe in the Buddha, and live the
undying dharma with our whole body and mind. Although Buddhism
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encourages practitioners should always observe the body in detail and
considers its filthiness, but the Buddha always emphasizes that human
life is very precious for cultivation. Let’s practice the Way correctly
and constantly. Do not waste even a day in our life. The death may
come tonight or tomorrow. Actually, the death is chewing us in every
moment; it is present in our every breath, and is not apart from life.
Let’s always reflect inwardly, watch our every breath constantly, and
see what is beyond the cycle of birth and death.
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Chuong Muoi
Chapter Ten

Xudt Ly Ngii Udn
Qua Tu Tdp Tinh Thiic Noi Tho

Tho 1a phdp tdm s nhan linh dung nap cdi cdinh ma minh ti&p
xtic. Tho ciing 14 cdi tim ném qua nhitng vui, khd hay dirng dung (vira
¥, khong vira y, khong vira § ma ciling khong khong vira y). Khi chiing
ta gip nhitng d6i tugng hap din, ching ta lién phat khdi nhitng cAm
gidc vui suéng va luy€n 4i. Khi gip phai nhitng doi tugng khong hap
din, thi chiing ta sinh ra cdm gidc khé chiu; néu doi tugng khong dep
khong x4u thi ching ta cdm thdy ding dung. TAt cd moi tao tdc cla
chiing ta tir than, khiu va y ciing déu dugc kinh qua nhd cadm gidc,
Phit gido goi d6 1a “tho” va Phat khing dinh trong Thip Nhi nhin
duyén ring “tho” tao nghiép luan hdi sanh tt. Hinh gid tu Phat nén
ludn xem “Tho” nhu nhitng d6i tugng trong tu tap: Quan chi€u nhitng
loai cdm tho nhu lac tho, khd tho va trung tinh tho. Thau hiéu nhitng
tho ndy dén di thé nao. Quén chi€u tho chi niy sanh khi nao cé su tiép
xtic giita nhitng gidc quan ma thoi (mit, tai, mii, ludi, thin, ¥). Quin
chi€u tho chi ndy sanh khi nio c6 sy ti€p xiic giita nhitng gidc quan ma
thoi (mdt, tai, mii, ludi, than, y). Quan chi€u nhitng diéu trén dé thffy
1o riing du tho vui, tho khd hay tho trung tinh, hiu qué clia chiing déu
12 “kh&”. Ngudi tu Phat chon thuan phai nén ludn nhé ring tho thi khé.
Néu thdy dudc nhu vay thi ching ta s& ludn ¢c6 mdt cdi nhin ding din
vé sy cAm tho. Vao thdi difc Phat con tai thé, ngai da thudng khuyén
chiing dé tir nén c6 ging xudt ly ngii udn biing cach tu tap tinh thitc noi
tho. Tu tap tinh thifc noi tho 12 mot trong bon niém xi&. Theo Kinh T&
Niém Xu trong Kinh Trung By, qudn tho hay quin phdp ni€ém tho c6
nghia 13 tinh thiic vio nhitng cdm tho: vui suéng, khd dau va khdng vui
khong khd. Khi kinh qua mdt cdm gidc vui, ching ta bi€t day 13 cdm
gidc vui bdi chinh minh theo ddi quan s4t va hay biét nhitng cAm tho
ctia minh. Clng th€ 4y ching ta ¢6 ging chitng nghiém nhitng cdm
gidc khic theo ding thuc t€ clia tirng cdm gidc. Thong thudng chiing ta
cadm thay budn chin khi kinh qua mdt cdm gidc khd dau va phian chin
khi kinh qua mdt cdm gidc vui suéng. Quan phdp niém tho sé& giip
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chiing ta chitng nghiém t4t cd nhitng cdm tho mot cdch khéch quan, véi
tAm xa& va tranh cho chiing ta khdi bi 1€ thudc vao cdm gidc ctia minh.
NhS quén phdp niém tho ma ching ta thiy ring chi c6 tho, mot cAm
gidc, va chinh cdi tho 4y cling phii du tam bg, d&n rdi di, sanh r6i diét,
va khong cé thuc thé don thuin nguyén ven hay mot tu ngd niao cam
tho cd. Theo Kinh T¢ Niém X¢ trong Kinh Trung B9, Btc Phat day:
“NAy céc Ty Kheo, nhu thé nao 12 Ty Kheo sdng quin niém cidm tho
trén cdc cdm tho? Nay cdc Ty Kheo, & diy Ty Kheo khi cdm gidc lac
tho, vi 4y ¥ thic ring: “Ta dang c6 mdt cAm tho khodi lac.” Mdi khi ¢6
mot cam tho dau khd, vi 4y y thic ring: “Ta dang c6 mdt cdm tho dau
khG.” M&i khi c6 mot cdm tho khdng khodi lac ciing khong dau khd, vi
Ay y thic ring: “Ta dang c¢6 mdt cdm tho khong khodi lac ciing khong
dau khd.” Khi c6 mot cdm tho khodi lac vat chdt, vi 4y y thifc ring:
“Ta dang c6 mdt cdm tho khodi lac vat chit.” Khi c6 mot cdm tho
khodi lac tinh than, vi 4y y thic ring: “Ta dang c6 mot cdm tho khodi
lac tinh than.” Khi c6 mdt cdm tho khd dau vat chit, vi 4y y thifc ring:
“Ta dang c6 mot cdm tho khd dau vat chit.” Khi c6 mdt cdm tho khd
dau tinh thin, vi 4y y thifc ring: “Ta dang c6 mot cAm tho khd dau tinh
than.” Khi c6 mot cdm tho vat chat khong khodi lac ciing khong khd
dau, vi 4y y thifc ring: “Ta dang c6 mdt cdm tho vat chit khong khodi
lac ciing khong dau khd.” Khi ¢6 mdt cdm tho tinh than khong khodi
lac ciing khong khé dau, vi 4y y thifc ring: “Ta dang c6 mot cdm tho
tinh thin khong khodi lac cling khdng khd dau.” Nhu vay vi &y song
qudn niém cdm tho trén cdc ndi tho; hay s6ng quin niém cidm tho trén
cdc ngoai tho; hay song quan cdm tho thé trén ci ndi tho 1An ngoai
tho. Hay vi 4y song qudn niém tdnh sanh khéi trén cdc tho; hay sdng
qudn niém tdnh diét tin trén cdc tho. Hay séng qudn niém tdnh sanh
diét trén cdc tho. “Cé tho diy, vi 4y an tri chdnh niém nhu vay, v6i hy
vong huéng d&€n chdnh tri, chdnh niém. Va vi 4y song khong nuong
tua, khong chip trudc mot vat gi trén ddi. Nay cdac Ty Kheo, nhu vy
1a Ty Kheo s6ng quan niém cdm tho trén cdc cdm tho.”

Escaping the Five Skandhas
Through Cultivating the Mindfulness of the Sensations

Feeling is knowledge obtained by the senses, feeling sensation. It
is defined as mental reaction to the object, but in general it means
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receptivity, or sensation. Feeling is also a mind which experiences
either pleasure, unpleasure or indifference (pleasant, unpleasant,
neither pleasant nor unpleasant). When we meet attractive objects, we
develop pleasurable feelings and attachment which create karma for us
to be reborn in samsara. In the contrary, when we meet undesirable
objects, we develop painful or unpleasurable feelings which also create
karma for us to be reborn in samsara. When we meet objects that are
neither attractive nor unattractive, we develop indifferent feelings
which develop ignorant self-grasping, also create karma for us to be
reborn in samsara. All actions performed by our body, speech and mind
are felt and experienced, Buddhism calls this “Feeling” and the
Buddha confirmed in the Twelve Nidanas that “Feeling” creates
karma, either positive or negative, which causes rebirths in samsara.
Buddhist practitioners should always consider “Feelings” as objects of
meditation practices: To contemplate various kinds of feelings such as
pleasant, unpleasant and neutral feelings. To understand thoroughly
how these feelings arise, develop after their arising, and pass away. To
contemplate that “feelings” only arise when there is contact between
the senses. To contemplate all of the above to have a better
understanding of “feelings.” No matter what kinds of feelings, pleasant,
unpleasant or iddiference, they all lead to sufferings. Devout Buddhist
cultivators should always remember that feeling means sufferings. If
we can see this, we will always have a right look on feelings or
sensations. At the time of the Buddha, the Buddha often advised his
disciples to try to escape the five skandhas through cultivating the
mindfulness of the feeling. Cultivating the mindfulness of the feeling is
one of the four types of mindfulness. According to the Satipatthana
Sutta in the Majjhima Nikaya, contemplation of feelings or sensations
means to be mindful of our feeling, including pleasant, unpleasant and
indifferent or neutral. When experiencing a pleasant feeling we should
know that it is a pleasant feeling because we are mindful of the
feeling. The same with regard to all other feelings. We try to
experience each feeling as it really is. Generally, we are depressed
when we are experiencing unpleasant feelings and are elated by
pleasant feelings. Contemplation of feelings or sensations will help us
to experience all feelings with a detached outlook, with equanimity
and avoid becoming a slave to sensations. Through the contemplation
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of feelings, we also learn to realize that there is only a feeling, a
sensation. That feeling or sensation itself is not lasting and there is no
permanent entity or “self” that feels. According to the Satipatthana
Sutta in the Majjhima Nikaya, the Buddha taught “How, Bhikkhus,
does a Bhikkhu abide contemplating feelings as feelings? Here, when
feeling a pleasant feeling, a Bhikkhu understands: ‘I feel a pleasant
feeling;” when feeling a painful feeling, he understands: ‘I feel a
painful feling;” when feeling a neither-painful-nor-pleasant feeling, he
understands: ‘I feel a neither-painful-nor-pleasant feeling.” When
feeling a worldly pleasant feeling, he understands: ‘I feel a worldly
pleasant feling;” when feeling an unworldly pleasant feling, he
understands: ‘I feel an unworldly pleasant feeling;” when feeling a
worldly painful feeling, he understands: ‘I feel a worldly painful
feeling;” when feeling an unworldly painful feeling, he understands: ‘I
feel an unworldly painful feeling;” when feeling a worldly neither-
painful-nor pleasant feeling, he understands: ‘I feel a worldly neither-
painful-nor-pleasant feeling;” when feeling an unworldly neither-
painful-nor-pleasant feeling, he understands: ‘I feel an unworldly
neither-painful-nor-pleasant feeling.” In this way he abides
contemplating feelings as feelings internally, or he abides
contemplating feelings as feelings externally, or he abides
contemplating feelings as feelings both internally and externally. Or
else he abides contemplating in feelings their arising factors, or he
abides contemplating in feelings their vanishing factors, or he abides
contemplating in feelings both their arising and vanishing factors. Or
else, mindfulness that ‘there is feeling’ is simply established in him to
the extent necessary for bare knowledge and mindfulness. And, he
abides independent, not clinging to anything in the world. That is how a
Bhikkhu abides contemplating feelings as feelings.”
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Chuong Muoi Mot
Chapter Eleven

Xudt Ly Ngii Udn
Qua Tu Tdp Tinh Thiic Noi Tam

Tam la goc cda mudn phap. Trong TAm Pia Quan Kinh, Ditc Phat
day: “Trong Phat phdp, 14y tAim Iam chd. TAt cd cdc phdp déu do tAm
sanh.” TAm tao ra chu Phit, tAm tao thi€én dudng, tAim tao dia nguc.
Tam la dong luc chinh 1am cho ta sung suéng hay dau khd, vui hay
budn, trAm luin hay gidi thodt. C6 mdt so tir ngit Sanskrit va Ba Li chi
tAim nhu Mana, Citta, Vijnana, Vinnana. Tam 12 mot tén khdc ctia A
Lai Da Thitc (vi né tich tp hat giéng ctia chu phdp hoic huan tip cic
hat gidng tir chling tif chliing phdp ma né huin tap). Khdng giéng nhu
xdc than vat chat, cdi tAm 1a phi vat chit. Ching ta nhan thifc dugc
nhifng tu tudng va cdm nghi clia chiing ta cling nhiéu diéu khic bing
truc gidc, va chiing ta k&t luan sy hién hitu clia ching bing phép loai
suy. Pinh nghia v& “TAm” ddi khéc tiy theo din toc va vin héa. Néu
héi mot ngudi Viét Nam binh thudng ring tAim & chd nao, ngudi Ay sé&
chi vio trdi tim hay 1dng nguc; tuy nhién, dé tra 13i cho ciing cAu héi
nay, ngudi TAy phuong sé& chi vao cdi diu clia ho. Theo Phat gido, tim
hay y&u td tinh thin dugc dinh nghia 13 sy sing sudt va hi€u biét. N6
khong c6 hinh tuéng, khong ai nhin thdy nd; tuy nhién, tdm tao tic moi
hanh dong khi€n chiing ta dau khd va lin troi trong ludn hdi sanh ti.
TAt cd moi hoat ddng vat chat, 15i néi hay tinh than déu tiiy thudc tim
ta. Phan sy clia tAm 12 nhan biét dugc ddi tugng. N6 phin biét gitta
hinh thitc, phAm chat, vin van. Cdch duy nhat d€ dat dugc Phat tinh Ia
hudn luyén va chuyén héa tim cho dén khi chiing ta hoan toan thoat
khéi nhitng nhiém trugc. Theo Pai St An Quang: “Tam bao ham hét
khip ca thap phdp gi6i, d6 1a Phat phap gidi, B6 T4t phdp gi6i, Duyén
Gidc phdp gi6i, Thanh Vian phdp gidi, Thi€n phdp gidi, Nhan phdp
giGi, A Tu La phdp gidi, Sic Sanh phap gidi, Nga Quy phdp gidi, va
Dia Nguc phdp gidi. Mot tim ma hay sanh tit cd. Phat ciing do tAm
sanh, ma dia nguc ciing do tim tao.” Hanh gid tu Phat nén luén quan
st tim minh trong ddi song hiing ngay, quan st tim minh trong t't cd
moi hoan cdnh. Quan sit sy 1am viéc clia tim nhung khdng déng nhat
hay bao chita cho tu tudng clia ban; khong xay bifc man thanh kién;
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khong mong chd tudng thudng hay thda man. Hanh gid nén quan sit
dé thdy nhitng cAm gidc ham mudn, sin hian, ganh ghét, va nhiéu trang
thdi bat thién khdc phét sanh va 1am d4o 16n sy quin binh clia tAm, tr
d6 ti€p tuc hanh thién d€ loai bd ching. Ngudi tu Phit chon thuan phai
nén ludn nhé ring tim ludn vo thudng va khong cé tr nga. Néu thiy
dugc nhu vay thi chiing ta s& luén c6 mot cdi nhin ding din vé tim
ngudi. Chinh vi vAy ma vao thdi dic Phat con tai thé, ngai da thudng
khuyén chiing dé tif nén c6 ging xuit ly ngii uan biing cich tu tip tinh
thitc noi tAm. Tu tap tinh thitc noi tAim 12 mot trong bon niém xi.

Theo Kinh T¢ Ni¢m X¢ trong Kinh Trung B, quan Tam c6 nghia
la hanh gia tu tdp di tim tim minh. Nhung tim cdi tim nao? C6 phai
tim tAm tham, tAm gian hay tdm si mé&? Hay tim tim qud khd, vi lai hay
hién tai? TAm qué khit khong con hién hitu, tAim twong lai thi chua dén,
con tAm hién tai ciing khong 6n. Nay Ca Di€p, tAim khong thé nim bit
tr bén trong hay bén ngoai, hodc & gitta. TAm vO tudng, vO ni€m,
khong c6 chd s§ y, khong c6 noi quy tic. Chu Phat khong thidy tAm
trong qud khit, hién tai va vi lai. C4i ma chu Phat khong thay thi lam
sa0 md qudn niém cho dugc? N&u c6 quin niém ching qua chi 1 quan
niém vé vong tudng sinh diét clia cdc ddi tugng tAim y ma thoi. TAm
nhu mot do thuit, vi vong tudng dién ddo cho nén c6 sinh diét mudn
trung. TAm nhu nudc trong dong song, khdong bao gid dirng lai, vira sinh
da diét. Tam nhu ngon I¥a dén, do nhan duyén ma c6. TAm nhu chép
giat, 16e 1&én rdi tit. TAm nhu khong gian, ndi mudn vat di qua. TAm
nhu ban x4y, tao tic nhiéu 14m 18i. TAm nhu ludi cAu, dep nhung nguy
hi€m. TAm nhu rudi xanh, ngé tudng dep nhung lai rit xAu. TAm nhu
ké thil, tao tac nhiéu nguy bi€n. TAm nhu yéu ma, tim ndi hiém y&u dé
hit sinh khi cia ngudi. TAm nhu ké trom hét cdc cin lanh. TAm wa
thich hinh ddng nhu con mit thiéu than, wa thich &m thanh nhu tréng
trdn, va thich mui huong nhu heo thich rac, va thich vi ngon nhu ngudi
thich #n nhitng thifc 4n thira, wa thich xdc gidc nhu rudi sa dia mat. Tim
tAm hoai ma khong thdy tim diu. Pa tim khong thdy thi khong thé
phan biét dugc. Nhitng gi khong phan biét dudc thi khdong cé qué kh,
hién tai va vi lai. Nhitng gi khong c6 qud khit, hién tai va vi lai thi
khong ¢6 ma ciing khong khong. Hanh gid tim tim bén trong ciing nhu
bén ngoai khong thay. Khong thdy tim noi ngii uin, ndi t& dai, noi luc
nhip. Hanh gid khong thdy tAm nén tim diu cla tim va qudn niém:
“TAm do ddu ma c¢6?” Va thdy ring: “HE& khi ndo ¢ vat la c¢6 tAm.”



117

Vay vit va tim c6 phéi 1a hai thit khdc biét khong? Khong, cédi gi la
vat, c4i d6 ciing 1a tAm. N&u vat va tim 12 hai thit héa ra c6 dén hai
tang. Cho nén vat chinh 13 tdim. VAy thi tdm c6 thé qudn tAm hay
khong? Khong, tim khong thé quan tim. Ludi guom khong thé tu cit
ddt 1dy minh, ngén tay khong thé ty sd minh, cling nhu vay, tim khong
thé tv qudn minh. Bi diin ép tif phia, tim phat sinh, khong c6 kh3 ning
an trd, nhu con vugn chuyén canh, nhu hdi gié thodng qua. TAm khong
c6 ty than, chuyén bi€n rd't nhanh, bi cdm gidc lam dao dong, 14y luc
nhap lam mdi trudng, duyén th ndy, ti€p thit khdc. LAm cho tim &n
dinh, bat dong, tap trung, an tinh, khong loan dong, d6 goi 1a quin tAm
viy. Tém lai, quin TAm néi 1&én cho chiing ta bi€t tim quan trong clia
viéc theo doi, khdo sdt va tim hi€u tAm minh va clia sy hay biét nhitng
tu tudng phat sanh d&€n véi minh, bao gdm nhitng tu tudng tham, sin,
va si, 12 ngudn gdc phat khdi tit cd nhitng hanh dong sai trdi. Qua phap
niém tim, ching ta c§ ging thau dat cd hai, nhitng trang thdi bit thién
va thién. Ching ta quin chi€u, nhin thdy c4 hai ma khong dinh mic,
luyén 4i, hay bAt min kh6 chiu. Piéu nay sé& gitp chiing ta thiu dat
dudc cd ning that sy ctia tim. Chinh vi th€ ma nhitng ai thudng xuyén
quan tim sé& c6 kha ning hoc dugc phuong cach kiém sodt tim minh.
Phdp qudn tim ciing gidp ching ta nhin thic ring cdi goi 1a “tAm”
ciing chi 12 mot ti€n trinh luén bi€n ddi, gdm nhitng trang thdi tim
ciing ludn ludn bi€n d6i, va trong d6 khong c6 cdi gi nhu mot thuc thé
nguyén ven, don thuin goi 12 “ban ngd” hay “ta.”

Theo Kinh T Niém X trong Kinh Trung B9, Pitc Phit day: “Nay
cdc Ty Kheo, nhu th€ nao 1a Ty Kheo sdng quén niém tAm thifc noi
tam thiic? Nay cdc Ty Kheo, mdi khi ndi tAm thic c¢6 tham duc, vi 4y y
thic ring tAm thic cda minh dang c6 tham duc. Mdi khi tdm thic
khong c6 tham duc, vi 4y y thic ring tAm thifc clia minh khong c6
tham duc. Mbi khi trong tAm thifc minh ¢6 sin han, vi 4y ¥ thic ring
tAm thifc ctia minh dang c6 sin hin. Mdi khi tAm thitc cda minh khong
c6 sin han, vi 4y y thifc ring tim thifc cia minh dang khong c6 sin
han. Mdi khi tAm thifc minh c6 si mé, vi 4y y thifc ring tAm thifc clia
minh dang si mé. Mdi khi tAm thitc cia minh khong c6 si mé, vi 4y y
thic ring tAm thifc cia minh dang khong c6 si mé. Mdi khi tam thitc
minh ¢ thu nhi€p, vi 4y y thic ring tAm thic cia minh dang c6 thu
nhi€p. Mdi khi tAm thifc minh tdn loan, vi 4y ¥ thifc ring tAm thic clia
minh dang tdn loan. M&i khi tAm thitc minh tré thanh khodng dat, vi 4y
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y thic ring tAm thic cda minh dang tr thanh khoang dat. Mdi khi tAm
thic minh tr§ nén han hep, vi 4y ¥ thidc ring tAm thic ciia minh dang
trd nén han hep. Mdi khi tAm thifc minh dat dé€n trang thi cao nhat, vi
Ay y thic ring tAm thic clia minh dang dat d€n trang thdi cao nhat.
MBOi khi tAm thifc minh khong dat d&€n trang thi cao nhat, vi 4y y thifc
ring tAm thi'c minh khong dat d&€n trang thdi cao nhit. Mdi khi tAm
thitc minh c6 dinh, vi 4y ¥ thic ring tAm thic clia minh dang c6 dinh.
MOdi khi tAm thiic minh khong c6 dinh, vi 4y y thifc ring tAm thic cla
minh dang khong c6 dinh. Mdi khi tAm thifc minh gidi thoat, vi Ay ¥
thifc ring tAm thic cda minh dang gidi thoat. Mdi khi tAm thifc minh
khong c6 gidi thodt, vi 4y y thifc ring tAm thic clia minh dang khong
c6 gidi thoat. Nhu vay vi &y song qudn niém tam thdc trén ndi tim;
hay s6ng qudn niém tAm thifc trén cd ndi tAm 14n ngoai tim. Hay vi 4y
séng qudn niém tdnh sanh khdi trén tim thidc; hay song qudn niém
tdnh diét tAn trén tAm thitc. Hay s6ng quan niém tdnh sanh diét trén
tam thifc. “C6 tam day, vi 4y an trd chdnh niém nhu vay, vdi hy vong
huéng dén chédnh tri, chanh niém. Va vi 4y s6ng khong nuong tua,
khong chip trudc mot vat gi trén ddi. Nay cdc Ty Kheo, nhu vay 1a Ty
Kheo sdng qudn niém tim thic trén cdc tim thic.”

Escaping the Five Skandhas
Through Cultivating the Mindfulness of the Mind

The mind is the root of all dharmas. In Contemplation of the Mind
Sutra, the Buddha taught: “All my tenets are based on the mind that is
the source of all dharmas." The mind has brought about the Buddhas,
the Heaven, or the Hell. It is the main driving force that makes us
happy or sorrowful, cheerful or sad, liberated or doomed. There are
several Sanskrit and Pali terms for mind such as Mana, Citta, Vijnana,
and Vinnana. “Mind” is another name for Alaya-vijnana. Unlike the
material body, immaterial mind is invisible. We are aware of our
thoughts and feelings and so forth by direct sensation, and we infer
their existence in others by analogy. The definition of Mind varies with
different people in different cultures. If you ask an ordinary
Vietnamese where his mind is and chances are he will point to his
heart or chest; however, when you ask the same question of a
Westerner and he will indicate his head. According to the Buddha,
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mind (or heart as the seat of thought or intelligence or mental factors)
is defined as clarity and knowing. It is formless which no one can see
it; however, it is our mind which has created the actions which cause us
to experience suffering and to be born in cyclic existence or samsara.
All our physical, verbal and mental actions depend on our mind. The
function of the mind is to perceive, to apprehend and to know its
objects. It discerns and discriminates between forms, qualities, aspects
and so forth. The only way to reach Buddhahood is by training in the
control and transformation of our mind until we are completely free
from all obscurations and defilements. According to Great Master
Ying-Kuang: “The mind encompasses al the ten directions of dharma
realms, including Buddha dharma realm, Bodhisatva dharma realm,
Pratyeka-Buddha dharma realm, Sravaka dharma realm, Heaven
dharma realm, Human dharma realm, Asura dharma realm, Animal
dharma realm, Hungry Ghost dharma realm, and Hell dharma realm.
One mind can give rise to everything. Buddhas arise from within the
cultivator’s mind, Hells also arise from the cultivator’s mind.” Buddhist
practitioners should always watch our mind in daily life: To observe
your mind in all kinds of situations. To observe the working of your
mind without identifying with or finding justification for your thoughts;
without erecting the screen of prejudice; without expecting reward or
satisfaction. Practitioners should observe to see the senses of desire,
hatred, jealousy and other unwholesome states that arise and upset the
balance of the mind. Continue meditation practices to check and
eliminate these harmful elements. Devout Buddhist cultivators should
always remember that this mind is always impermanent and has no-self
of their own. If we can see this, we will always have a right look on
human’s mind. Therefore, at the time of the Buddha, the Buddha often
advised his disciples to try to escape the five skandhas through
cultivating the mindfulness of the mind. Cultivating the mindfulness of
the mind is one of the four types of mindfulness.

According to the Siksasamuccaya Sutra, the Buddha taught:
“Cultivator searches all around for this thought. But what thought? Is it
the passionate, hateful or confused one? Or is it the past, future, or
present one? The past one no longer exists, the future one has not yet
arrived, and the present one has no stability. For thought, Kasyapa,
cannot be apprehended, inside, or outside, or in between. For thought is
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immaterial, invisible, nonresisting, inconceivable, unsupported, and
non-residing. Thought has never been seen by any of the Buddhas, nor
do they see it, nor will they see it. And what the Buddhas never see,
how can that be observable process, except in the sense that dharmas
proceed by the way of mistaken perception? Thought is like a magical
illusion; by an imagination of what is actually unreal it takes hold of a
manifold variety of rebirths. A thought is like the stream of a river,
without any staying power; as soon as it is produced it breaks up and
disappears. A thought is like a flame of a lamp, and it proceeds through
causes and conditions. A thought is like lightning, it breaks up in a
moment and does not stay on... Searching thought all around, cultivator
does not see it in the skandhas, or in the elements, or in the sense-
fields. Unable to see thought, he seeks to find the trend of thought, and
asks himself: “Whence is the genesis of thought?” And it occurs to him
that “where is an object, there thought arises.” Is then the thought one
thing and the object another? No, what is the object just that is the
thought. If the object were one thing and the thought another, then
there would be a double state of thought. So the object itself is just
thought. Can then thought review thought? No, thought cannot review
thought. As the blade of a sword cannot cut itself, so can a thought not
see itself. Moreover, vexed and pressed hard on all sides, thought
proceeds, without any staying power, like a monkey or like the wind. It
ranges far, bodiless, easily changing, agitated by the objects of sense,
with the six sense-fields for its sphere, connected with one thing after
another. The stability of thought, its one-pointedness, its immobility, its
undistraughtness, its one-pointed calm, its nondistraction, that is on the
other hand called mindfulness as to thought. In short, the contemplation
of mind speaks to us of the importance of following and studying our
own mind, of being aware of arising thoughts in our mind, including
lust, hatred, and delusion which are the root causes of all wrong doing.
In the contemplation of mind, we know through mindfulness both the
wholesome and unwholesome states of mind. We see them without
attachment or aversion. This will help us understand the real function
of our mind. Therefore, those who practice contemplation of mind
constantly will be able to learn how to control the mind. Contemplation
of mind also helps us realize that the so-called “mind” is only an ever-
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changing process consisting of changing mental factors and that there is
no abiding entity called “ego” or “self.”

According to the Satipatthana Sutta in the Majjhima Nikaya, the
Buddha taught: “Bhikkhus, a Bhikhu abide contemplating mind as
mind? Here a Bhikhu understands mind affected by lust as mind
affected by lust, and mind unaffected by lust as mind unaffected by
lust. He understands mind affected by hate as mind affected by hate,
and mind unaffected by hate as mind unaffected by hate. He
understands mind affected by delusion as mind affected by delusion,
and mind unaffected by delusion as mind unaffected by delusion. He
understands contracted mind as contracted mind, and distracted mind as
distracted mind. He understands exalted mind as exalted mind, and
unexalted mind as unexalted mind. He understands surpassed mind as
surpassed mind, and unsurpassed mind as unsurpassed mind. He
understands concentrated mind as concentrated mind, and
unconcentrated mind as unconcentrated mind. He understands liberated
mind as liberated mind, and unliberated mind as unliberated mind. In
this way he abides contemplating mind as mind internally, or he abides
contemplating mind as mind externally, or he abides contemplating
mind as mind both internally and externally. Or else, he abides
contemplating in mind its arising factors, or he abides contemplating in
mind its vanishing factors, or he abides contemplating in mind both its
arising and vanishing factors. Or else mindfulness that ‘there is mind’ is
simply established in him to the extent necessary for bare knowledge
and mindfulness. And he abides independent, not clinging to anything
in the world. That is how a Bhikkhu abides contemplating mind as
mind.”
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Chuong Muoi Hai
Chapter Twelve

Xudt Ly Ngii Udn
Qua Tu Tdp Tinh Thiic Noi Phdp

Phép 1a mot danh tif ric r6i, khé xt dung cho diing nghia; tuy vay,
phdp 12 mot trong nhitng thudt ngit quan trong va thi€t y&u nhit trong
Phat Gido. Phdp c6 nhiéu nghia. Theo Phan ngit, chit “Phdp” phit xua't
tr cdn ngtt “Dhri” c6 nghia 1a cam nim, mang, hi€n hitu, hinh nhu luén
ludn c6 mot cdi gi d6 thudc ¥ tudng “tdn tai” di kém vdi né. Y nghia
thong thudng va quan trong nhat cia “Phdp” trong Phat gido 1a chan
ly. Thit hai, phdp dugc diing véi nghia “hién hitu,” hay “hitu thé,” “dsi
tugng,” hay “su vat.” Thit ba, phap dong nghia vé6i “ditc hanh,” “cong
chanh,” “chudn tic,” vé ci dao didc va tri thic. Thi tu, c6 khi phap
dugc dung theo cdch bao ham nhit, gdm ti't ¢4 nhitng nghia 1y vira k€,
nén ching ta khong thé dich ra dugc. Trong trudng hdp ndy céich tot
nhat 1 cf @€ nguyén gdc chit khong dich ra ngoai ngit. Lut vii tru hay
trat tv ma thé€ giGi ching ta phai phuc tong. Theo dao Phat, day 1a luat
“Luan Hdi Nhan Qua”. Moi hién tugng, sy vt va bi€u hién clia hién
thyc. Moi hién tugng déu chiu chung ludt nhin qua, bao gébm ci cot
tly gido phdp Phat gido. Phat day: “Nhitng ai thdy dugc phdp 1a thdy
dugc Phat.” Van vat dudc chia 1am hai loai: vat chat va tinh thin; chat
lieu 1a vat chat, khong phai vat chat 13 tinh than, 1a tam. Trong Phat
gido, Phdp 1a todn bd gido thuyét Phat gido, cdc quy tic dao dic bao
gdm kinh, luat, gii. Theo Gido Su Junjiro Takakusu trong Cudng Y&u
Tri€t Hoc Phat Gido, chit Dharma c6 nim nghia nhu sau: Dharma la
cdi dugc ndm giit hay 1y tdng néu ching ta gidi han y nghia ctia né
trong nhitng tdc vu tim 1y ma thdi. Trinh d6 cda 1y tudng nay sé& sai
biét tly theo sy ti€p nhin clia mdi cd thé khac nhau. G Dic Phat, nd 1a
su toan gidc hay vién min tri (Bodhi). Thi dén, 1y tudng dién t4 trong
ngdn tir s& 12 gido thuyét, gido 1y, hay gido phdp cda Ngai. Thit ba, 1y
tudng dé ra cho cdc dé tif cia Ngai 1a lut nghi, gi6i cAm, gidi dicu,
ddc ly. Tha tu, Iy tudng 1a dé chiing ngd sé 1a nguyén ly, thuyét 1y,
chan 1y, 1y tinh, ban tinh, luat tic, diéu kién. Thi nim, 1y tudng thé
hién trong mot ¥ nghia tdng quat s& 1a thyc tai, sy kién, sy thé, y&u t&
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(bi tao hay khong bi tao), tim va vit, ¥ thé€ va hién tugng. Phdp con la
nhitng phan dnh ctia cdc hién tugng vao tdim con ngudi, ndi dung tim
thin, y tudng; nhitng nhin t& tdn tai ma trudng phdi Tiéu thira cho d6
12 nén tdng clia nhian cdch kinh nghiém. Theo phi Trung Quén, chi
Phdp trong Phit Gido c¢6 nhiéu y nghia. Nghia rong nhi' thi nd 12 ning
luc tinh than, phi nhin cdch bén trong va ding sau tit cd moi sy vat.
Trong dao Phat va tri€t hoc Phat gido, chit Phdp gdm cé bon nghia:
Phédp c6 nghia 1a thyc tai t6i hiu. N6 vira siéu viét vira & bén trong thé
gi6i, va ciing 12 luat chi phdi thé gi6i. Php theo y nghia kinh dién,
gido nghia, ton gido phdp, nhu Phat Phdap. Phdp c6 nghia 1a su ngay
thing, ditc hanh, 1ong thinh khidn. Phdp c6 nghia 13 thanh t& cla su
sinh ton. Khi diing theo nghia ndy thi thudng dugc diing cho s6 nhiéu.
Theo tdng Hoa Nghiém, Phdp Gidi ludn nim trong luadt Duyén Khdi.
Tir ngit “Phdp gi6i” (Dharmadhatu) d6i khi dugc dung dong nghia véi
chan ly. Viét ngit dich 12 “Phdp thé ctia Van Phap.” Tuy nhién, d6i lic
noé lai c6 nghia 1a “Vii try,” hay “cdnh gi6i cla tit cd cdc phdp.” C4 hai
nghia vii try va nguyén ly phd bi&n, ludn ludn phdi dudc in siu trong
tam tri ching ta mdi khi tir nglt ndy dugc ding d&€n. Nghia nao cling
dung dugc cho danh hiéu cla thuyé&t “Duyén Khéi.” Trong phdp gidi
duyén khdi, moi hién tugng déu tiy thudc 1in nhau, cdi ndy tiy thudc
céi kia, do d6 mdt trong tat cd va tit cd trong moat. Theo nguyén ly
phdp gi6i duyén khdi ndy, khong mot sy hitu niao hién hitu bdi chinh
né va hién hitu cho cdi khac, nhung toan thé thé€ gidi s& van dong va
hanh sy trong nhat tri, cd hd toan thé dugc dit dudi td chitc tong quat.
Mot thé gidi Iy twdng nhu thé dudc goi 1a “Nhat chan phdp gidi” hay
“Lién Hoa tang.” Nguyén 1y ndy cin ctf trén phdp gi6i duyén khdi clia
canh vuc 1y tdnh (Dharmadhatu) ma chdng ta c6 thé coi nhu 1 su tu
tao cda chinh vii tru. Pitng quén ring d6 chi 1a duyén khdi do cong
nghiép clia tit cd moi loai, vd nguyén 1y ndy ciing dva trén thuyé&t vo
nga. Trong thuit ngit Phat gido, nguyén ly vién dung dudc goi 1a “Hoa
Nghiém” (Avatamsaka).

Ngudi tu Phit chon thuan phdi nén ludn nhd ring van phép trong
vii tru déu khong cé tu ngd. Néu thdy dugc nhu vy thi ching ta sé
luén ¢6 mot cdi nhin ding din vé phap. Theo Kinh T Niém X trong
Kinh Trung Bo, quén Phédp c6 nghia la tinh thic trén tit cd cdc phép.
Qudn Phdp khong phdi 1a suy tu hay 1y ludn sudng ma cung di chung
vGi tAm tinh gidc khi cdc phdp khdi diét. Thi du nhu khi ¢6 tham duc
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khdi 1&n thi ta lién bi€t c6 tham duc dang khdi 1én; khi ¢6 tham duc
dang hién hitu, ta lién biét c6 tham duc dang hién hitu, va khi tham duc
dang diét, ching ta lién bi€t tham duc dang diét. N6i cdch khac, khi ¢6
tham duc hay khi khdng c6 tham duc, ching ta déu biét hay tinh thitc
la ¢6 hay khong cé tham duc trong ching ta. Chdng ta nén ludn tinh
thitc cling thé Ay vdi cdc trién cdi (chuéng ngai) khic, cling nhu ngii
uin thd (chap vao ngii uin). Ching ta ciing nén tinh thitc véi luc cin
bén trong va luc cdnh bén ngoai. Qua qudn phdp trén luc cian va luc
cdnh, chiing ta bi€t ddy 12 mit, hinh thé va nhitng tr6i budc phét sanh
do bdi mit va trin cdnh Ay; r6i tai, Am thanh va nhitng tréi budc; rdi
mii, mbi va nhitng tréi budc cta ching; 1udi, vi va nhitng tréi budc
lién h¢; than, sy xic cham va nhitng tréi budc; vy, doi tugng cia tim va
nhitng tréi budc do ching gy nén. Ching ta ludn tinh thic nhitng tréi
budc do luc cin va luc tran 1am khéi 1én cling nhu lic ching hoai diét.
Tuong tu nhu vy, chiing ta tinh thiic trén tht bd dé phin hay thit gidc
chi, va T Diéu D€, van van. Nhd vay ma ching ta ludn tinh thiic quan
chi€u va thau hiu cidc phdp, ddi tugng clia tAm, ching ta song gii
thodt, khong bdm viu vao bat luan thi gi trén thé gian. Cudc sdng clia
chiing ta nhu vy la cudc séng hoan toan thoat khdi moi tréi budc. Vao
thoi difc Phat con tai thé, ngai da thudng khuyén ching dé ti nén co
ging xuat ly ngii udn bing cich tu tip tinh thifc ndi phap.

Tu tap tinh thifc ndi phap 1a mot trong bon niém xi. Theo Kinh
Niém X, Ptc Phit day vé ‘qudn phdp trén cic phip ddi v6i nim trién
cdi’ nhu sau: “Nay cdc Ty Kheo, th& nao 1a Ty Kheo song quin niém
phdp trén cdc phiap? Ndy cic Ty Kheo, & day Ty Kheo s6ng quin
niém phdp trén cdc phdp ddi véi nim trién cdi (nim mén ngin che).
Va nay cdc Ty Kheo, thé€ niao 1a cic Ty Kheo sdng quin niém phdp
trén cdc phap ddi v6i nim trién c4i? Vi Ty Kheo s6ng quin niém phdp
trén cdc ndi phdp; hay sdng quan niém phdp trén cdc ngoai phap; hay
s6ng quin niém phdp trén cd ndi phap 14n ngoai phap. Hay vi 4y song
quin niém tdnh sanh khéi trén cdc phdp; hay s6ng quan niém tdnh diét
tan trén cdc phdp. Hay s6ng quin niém tianh sanh diét trén cic phép.
“C6 phap day, vi 4y an trii chdnh niém nhu vay, véi hy vong huéng
dé&n chanh tri, chdnh niém. Va vi &y sdng khong nuong twa, khong chap
trudc mot vat gi trén ddi. Ndy cac Ty Kheo, nhu vay 1a Ty Kheo sdng
quidn niém phdp trén cdc phdp. Khi ndi tim c6 hon trAm thuy mién
(mé mudi va budn ngl), vi Ay ¥ thic dudce sy hon trim thuy mién Ay.
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Khi ndi tAim khong c¢6 hon trim thuy mién, vi 4y y thifc dudc ndi tim
clia minh dang khdng c¢6 hon trAim thuy mién. Khi hdn trdm va thuy
mién chua sanh nay bit ddu sanh khdi, vi 4y ¥ thifc dugc su dang sanh
khdi 4y. Khi hon traim va thuy mién da sanh nay dugc doan diét, vi 4y
y thitc dugc sy dang doan diét 4y. Khi hon trim va thuy mién da dugc
doan diét va tuong lai khong thé sanh khdi nita, vi 4y y thitc dudc didu
d6. Nay cdc Ty Kheo, & diy ndi tim Ty Kheo c6 4i duc, vi 4y y thifc
ring ndi tAm cta minh dang c6 4i duc. Khi ndi tAim khong c6 4i duc, vi
Ay y thic ring ndi tAm clia minh khdng c6 4i duc. Va véi 4i duc chua
sanh nay sanh khéi, vi 4y y thic dudc sy dang sanh khéi &y. Khi mot
niém 4i duc di sanh, vi 4y y thitc dugc sy da sanh khéi &y. Khi 4i duc
dang dudc doan diét, tuong lai khong sanh khéi nita, vi 4y y thifc nhu
vay. Khi noi tAm c6 san hin, vi 4y y thifc ring ndi tim minh dang c6
san han. Khi noi tim khdng c6 san han, vi 4y ¥ thifc ring ndi tim minh
dang khong c¢6 san han. Khi mot niém sin han chua sanh nay bt dau
sanh khéi, vi 4y y thifc dude sy bit dau sanh khdi 4y. Khi mot niém
san han di sanh khéi, nay dudc doan diét, vi 4y y thitc dugc sy doan
diét Ay. Khi mdt niém san hian da dugc doan diét va tuong lai khong
con sanh khéi nita, vi 4y y thitc dugc nhu vay. Khi ndi tim c6 trao hdi
(su dao dong bat an va hdi han), vi 4y ¥ thifc ring minh dang c6 dao
dong bat an va hdi han. Khi noi tim khong c6 dao dong bat an va hdi
hin, vi 4y ¥ thifc ring noi tim minh dang khong c6 su dao dong bat an
va hoi han. Khi dao dong bt an va hdi han sanh khéi, vi 4y y thitc
ring ndi tAim minh dang sanh kh&i dao dong bat an va hdi han. Khi dao
dong bat an va hdi han dd sanh nay dugc doan diét, vi 4y ¥ thitc dugc
st doan diét ay. Vi dao dong bat an va hoi han di dudc doan diét,
tuong lai khong con sanh khdi nita, vi 4y y thitc dugc nhu vay. Khi ndi
tAm c6 nghi, vi 4y ¥ thifc dugc ndi tAm clia minh dang c6 nghi. Khi ndi
tdm khong cé nghi, vi 4y y thiic dugc ndi tim minh dang khong c6
nghi. Khi noi tAim véi nghi chua sanh nay dang sanh khéi, vi 4y ¥ thifc
dudc su sanh khéi 4y. V6i nghi da sanh nay dugc doan diét, vi Ay y
thitc dugc su doan diét &y. VSi nghi da duge doan diét, twong lai khong
sanh khéi nita, vi 4y y thifc dudc nhu vay.

Lai nita, nay cdc Ty Kheo, Ty Kheo song quin niém phép trén cic
phap d6i vdi ngii uidn. Nay cic Ty Kheo, th€ nao 1a Ty Kheo sdng
quédn phép trén cdc phdp ddi vdi nim thii uin? Nay cic Ty Kheo, Ty
Kheo quin chi€u nhu sau: Pay la sic (hinh thé), ddy 1a sic tap (su
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phét sinh ra hinh thé), day 1a sic diét. Pay 1a tho, ddy 1a tho tap, day
la tho diét. Pay la tudng, day la tudng tip, diy la tudng diét. Pay la
hanh, day la hanh tdp, day la hanh diét. Pay la thdc, day 1a thdc tap,
day la thac diét.

Lai nifa, ndy cidc Ty Kheo, Ty Kheo s6ng quan niém phép trén cic
phdp d6i véi sdu ndi ngoai xit. Nay cic Ty Kheo, th€ nao 12 Ty Kheo
séng quin phdp trén cdc phdp d6i vdi sdu ndi ngoai xt? Vi 4y y thitc
vé mit va d6i tugng clia mit 1a hinh sic va vé nhitng rang budc tao
nén do mit va hinh sic. Vi 4y y thiic vé nhitng rang budc chua sanh
nay dang phit sanh. Vi 4y y thifc vé nhitng ring budc di phit sanh nay
dudc doan diét. Vi Ay y thifc vé nhitng rang budc da dugc doan diét,
tuong lai khong sanh khdi nita. Vi &y y thiic vé tai va ddi tuong clia tai
12 Am thanh va vé nhitng rang budc tao nén do tai va Am thanh. Vi 4y
y thifc vé nhitng rang budc chura sanh nay dang sanh khéi. Vi ay y thitc
vé nhitng rang budc di sanh, nay dang dugc doan diét. Vi &y y thic vé
nhitng rang budc da dugc doan diét, tuong lai khong con sanh khdi
nita. Vi 4y y thifc v& 16 miii va ddi tugng ctia miii 13 mii huong va
nhitng rang budc tao nén do 18 miii va mui huong. Vi ndy y thic vé
nhitng rang budc chua phit sanh nay dang sanh khdi. Vi 4y y thic vé
nhitng ring budc da phat sanh va dang dudgc doan diét. Vi Ay y thic vé
nhitng rang budc da dugc doan diét, tudng lai khong con sanh khdi
nita. Vi Ay y thifc vé cdi ludi va d6i tugng ctia 1udi 12 vi né€m va nhitng
rang budc tao nén do cdi ludi va vi né€m. Vi 4y y thic vé nhitng rang
budc chua phdt sanh nay dang phdt sanh. Vi 4y y thic vé nhitng rang
budc da phdt sanh nay dang dudc doan diét. Vi 4y y thitc vé nhitng
rang budc di dudc doan diét, twong lai khong con sanh khdi nita. Vi Ay
y thitc vé than va ddi tugng clia than 13 sy xdc cham. Vi Ay y thifc vé
nhitng rang budc chura sanh khdi nay dang dudc sanh khéi. Vi 4y y thitc
vé nhitng rang budc da sanh khdi dang dugc doan tan. Vi 4y y thitc vé
nhitng rang budc da dugc doan diét, tuong lai khong con sanh khdi
nita. Vi 4y y thic vé d6i tugng clia y 1a tu tudng va vé nhitng rang
budc tao nén do y 1a tu tudng. Vi Ay y thiic vé nhitng rang budc chua
sanh khdi nay dang sanh khdi. Vi 4y y thiic vé nhitng rang budc di
sanh khéi dang dugc doan diét. Vi Ay y thifc vé nhitng rang budc da
doan diét, twong lai khong con sanh khdi nita.

Lai nita, ndy cdc Ty Kheo, Ty Kheo séng quin niém phdp trén
phdp ddi vé6i thit gidc chi. Nay cdc Ty Kheo, thé nao 1a Ty Kheo sdng
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qudn phdp trén phdp doi véi that gidc chi? Khi ndi tAm c6 niém gidc
chi (y€u t6 chdnh niém), vi &y y thic 12 minh c¢6 chdnh niém. Vi 4y
qudn chi€u ring tim minh dang c6 chdnh niém. Khi khong c¢6 chianh
niém, vi 4y y thitc ring tAim minh khong c6 chdnh niém. Vi 4y y thitc
vé chdnh niém chua sanh khdi nay dang sanh khéi. Vi 4y y thic vé
chanh niém da phat sanh nay dang thanh tyu vién man. Khi ndi tim c6
trach gidc chi (gidm dinh diing sai thién 4c). Vi 4y y thiic 1a minh dang
c6 su phan dinh ddng sai thién d4c. Vi 4y qudn chi€u ring tdim minh
dang c6 su gidm dinh ding sai thién dc. Khi khdong c¢6 su gidm dinh, vi
Ay y thitc 12 minh dang khong c6 sy gidm dinh. Vi 4y ¥ thifc vé mot sy
gidm dinh chua sanh nay dang sanh khdi. Vi a4y y thitc v& mot sy gidm
dinh da sanh khdi nay dang thanh tyu vién man. Khi ndi tdim cé tinh
tdn gidc chi, vi &y y thifc 12 minh dang c6 sy tinh chuyén. Vi &y qudn
chi€u ring tAim minh dang c6 sy tinh chuyén. Khi ndi tim khong c6 su
tinh chuyén, vi 4y y thic ring tim minh khong c6 sy tinh chuyén. Vi
Ay y thifc vé mdt sy tinh chuyén chua sanh khdi nay dang sanh khéi. Vi
Ay y thifc vé sy tinh chuyén da sanh khdi nay dang di dé€n thanh tuu
vién man. Khi ndi tAm c6 hy gidc chi, vi 4y y thic 12 minh dang c¢6 an
vui. Vi 4y qudn chi€u ring tim minh dang an vui. Khi ndi tAim khong
c6 an vui, vi 4y y thiic 1a minh dang khong c¢6 an vui. Vi 4y ¥ thic vé
niém an vui chua sanh khdi, nay dang sanh khdi. Vi Ay y thitc vé niém
an vui da sanh khéi, nay dang di d&€n thanh tuu vién man. Khi noi tim
c6 khinh an gidc chi, vi 4y y thifc tim minh dang c6 khinh an (nhe
nhom). Vi &y quén chi€u ring tim minh dang c6 khinh an. Khi ndi tAm
khong c6 khinh an, vi 4y y thic ring noi tim minh khong c6 sy khinh
an. Vi 4y y thic vé sy khinh an chua sanh khéi, nay dang sanh khdi. Vi
Ay y thic vé su khinh an da sanh khdi, nay dang di d€n thanh tuu vién
man. Khi ndi tAm c6 dinh gidc chi, vi 4y y thic 12 minh dang c6 dinh.
Khi noi tdm khong c6 dinh, vi 4y ¥ thifc 12 minh dang khong cé dinh.
Khi dinh chua sanh khéi, nay dang sanh khéi, vi 4y y thic nhu vay. Khi
dinh da sanh khdi, nay dang di d&€n thanh tyu vién min, vi 4y cling ¥
thic nhu vdy. Khi ndi tim c6 x4 gidc chi, vi 4y y thifc 12 minh dang
budng x4. Vi 4y qudn chi€u 12 tdAm minh c¢6 budng x4. Khi ndi tdm
khong c6 su budng x4, vi 4y y thic 1a tdAm minh dang khdng c6 su
budng xa. Vi 4y y thifc vé sy budng x4 chua sanh khdi, nay dang sanh
khéi. Vi 4y y thitc vé su budng xa di sanh khdi, nay dang di d& su
thanh tuu vién man.
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Lai nita, nay ciac Ty Kheo, vi Ty Kheo song qudn niém phép trén
céc phdp doi v6i T Diéu DE. Nay cdc Ty Kheo, th€ nao 1a Ty Kheo
s6ng quan phap trén cdc phap ddi v6i bdn su that cao quy? Nay cdc Ty
Kheo, & diy Ty Kheo y thitc: “Khi sy kién 12 dau khd, vi 4y quan niém
day 12 dau kho. Khi sy kién 13 nguyén nhin tao thanh dau khd, vi &y
quin niém day 13 nguyén nhan tao thanh sy dau khS. Khi sy kién 1a sy
chadm dit khd dau, vi Ay qudn chi€u day 1a sy chAm ditt khd dau. Khi
su kién 1a con dudng dua dén sy chim dift khd dau, vi 4y quan niém
day la con dudng din d&n sy cham ditt khd dau.”

Nhu vay vi 4y s6ng qudn niém phdp trén cdc ndi phdp; hay song
qudn niém phdp trén cdc ngoai phdp; hay song quan niém phdp trén ca
ndi phdp 14n ngoai phdp. Hay vi 4y sdng qudn niém tdnh sanh khéi
trén cdc phdp; hay s6ng quan niém tdnh diét tdn trén cdc phip. Hay
s6ng qudn niém tdnh sanh diét trén cdc phap. “Cé phdp day, vi Ay an
trt chanh niém nhu vy, véi hy vong huéng dén chdnh tri, chdnh niém.
Va vi 4y song khong nuong tua, khong chap trudc mot vat gi trén doi.
NAiy cdc Ty Kheo, nhu vay 12 Ty Kheo song quin niém phdp trén cdc
phdp d6i véi Tt Diéu PE. Nay cdc Ty Kheo, vi ndo tu tip T Niém X
ndy nhu vay trong bdy nim, vi 4y c¢6 thé chitng mot trong hai qua sau
day: Mot 1a chitng Chdnh Tri ngay trong hién tai, hay né€u con hitu du
bdo, thi ciing dat dudc qua vi Bat Hoan (khdng con tdi sanh nita). NAy
ciac Ty Kheo, khong cin gi d€n bdy nim, mot vi Ty Kheo nao tu tip
T& Niém X& ndy nhu vdy trong sdu nim, trong nim nim, trong bdn
nim, trong ba nim, trong hai nim, trong modt nim, vi 4y c6 thé chitng
mot trong hai qud vi sau ddy: Mot 1a ching duge Chanh Tri trong hién
tai, hay néu con hitu du bdo, thi ching qui Bit Hoan. Nay cic Ty
Kheo, khong cin gi d&€n mot nim, mot vi Ty Kheo ndo tu tip Tt Niém
X nay nhu vay trong vong by thdng, vi 4y c6 thé chitng mot trong
hai qua vi sau ddy: Mot 1a chiing dugc Chdnh Tri trong hién tai, hay
né&u con hitu du bdo, thi chitng qud Bat Hoan. Niy ciac Ty Kheo, khong
can gi dé€n bay thdng, mot vi Ty Kheo nao tu tip Tt Niém X nay nhu
vay trong vong sdu thing, trong nim thdng, trong bon thdng, trong ba
thang, trong hai thang, trong mdt thang, trong nia thang, vi 4y c¢6 thé
chitng mot trong hai qud vi sau didy: Mot 1a chitng dugc Chanh Tri
trong hién tai, hay néu con hitu du bio, thi chitng qua BAt Hoan. Nay
cdc Ty Kheo, khong cin gi d&€n nira thing, mot vi Ty Kheo nao tu tap
T Niém Xt ndy nhu viy trong vong bdy ngay, vi 4y c6 thé chitng mot
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trong hai qua vi sau day: Mot 1a chitng duge Chanh Tri trong hién tai,
hay n€u con hitu du béo, thi chiing qud Bat Hoan. Nay cdc Ty Kheo,
day 1a con dudng doc nhit dwa dén thanh tinh cho ching sanh, vugt
khéi sau ndo, diét trir khd ¢u, thanh tyu Chanh Tri, chitng ngd Niét
Ban. P6 1a Bon Niém Xi. Th& Ton thuyét gidng nhu vay. Cic Ty
Kheo 4y hoan hy, tin tho 15i day ctia Thé Ton.

Theo Kinh Trung B va Trudng Bo, Bic Phat day: “Nay cac Ty
Kheo! Bit ct ai tu tip bon niém xi nay trong bdy nim, vi &y c6 thé
dat dudc mot trong hai qua nay: A La Hdn trong hién tai, hodc qud Bat
Hoan trong vi lai. Nay cdc Ty Kheo! Khong k€ gi bdy nim, néu vi ndo
tu tAp bon niém xi nay trong 6 nim, 5 nim, 4 nim, 3 nim, 2 nim hay
mot nim thi ciing c6 thé dat dugc mot trong hai qui vira néi trén. Nay
cic Ty Kheo! Khong ké gi mot nim, vi nio tu tip dugc tif niém xi nay
trong 7 thang, 6 thing... hoic nira thiang, lai ciing c6 thé dat dugc mot
trong hai qua vira k€ trén. Nay cdc Ty Kheo! Khong k€ gi nita thang.
N&u vi nio tu tAp bdn niém X ndy trong mdt tudn, ciing c6 thé mong
dat dugc mot trong hai qua vira k€ trén. Pay 14 con dudng ddc nhat,
nay cic Ty Kheo, d€ thanh tinh héa chiing sanh, dé nhi&p phuc siu bi,
dé doan tan khd wu, d€ thanh dat chanh dao, d€ chirng dic Niét Ban.”

Escaping the Five Skandhas
Through Cultivating the Mindfulness of the Mental Objects

Dharma is a very troublesome word to handle properly and yet at
the same timeit is one of the most important and essential technical
terms in Buddhism. Dharma has many meanings. Etymologically, it
comes from the Sanskrit root “Dhri” means to hold, to bear, or to exist;
there seems always to be something of the idea of enduring also going
along with it. The most common and most important meaning of
“Dharma” in Buddhism is “truth,” “law,” or “religion.” Secondly, it is
used in the sense of “existence,” “being,” “object,” or “thing.” Thirdly,
it is synonymous with “virtue,” “righteousness,” or “norm,” not only in
the ethical sense, but in the intellectual one also. Fourthly, it is
occasionally used in a most comprehaensive way, including all the
senses mentioned above. In this case, we’d better leave the original
untranslated rather than to seek for an equivalent in a foreign
language. The cosmic law which is underlying our world. According to
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Buddhism, this is the law of karmically determined rebirth. All
phenomena, things and manifestation of reality. All phenomena are
subject to the law of causation, and this fundamental truth comprises
the core of the Buddha’s teaching. The Buddha says: “He who sees the
Dharma sees me.”. All things are divided into two classes: physical and
mental; that which has substance and resistance is physical, that which
is devoid of these is mental (the root of all phenomena is mind). In
Buddhism, Dharma means the doctrines of Buddhism, norms of
behavior and ethical rules including pitaka, vinaya and sila. According
to Prof. Junjiro Takakusu in The Essentials of Buddhist Philosophy, the
word “Dharma” has five meanings: Firstly, Dharma would mean ‘that
which is held to,” or ‘the ideal’ if we limit its meaning to mental affairs
only. This ideal will be different in scope as conceived by different
individuals. In the case of the Buddha it will be Perfect Enlightenment
or Perfect Wisdom (Bodhi). Secondly, the ideal as expressed in words
will be his Sermon, Dialogue, Teaching, Doctrine. Thirdly, the ideal as
set forth for his pupils is the Rule, Discipline, Precept, Morality.
Fourthly, the ideal to be realized will be the Principle, Theory, Truth,
Reason, Nature, Law, Condition. Fifthly, the ideal as realized in a
general sense will be Reality, Fact, Thing, Element (created and not
created), Mind-and-Matter, Idea-and-Phenomenon. Dharma also
means reflection of a thing in the human mind, mental content, object
of thought or idea; factors of existence which the Hinayana considers
as bases of the empirical personality. According to the Madhyamakas,
Dharma is a protean word in Buddhism. In the broadest sense it means
an impersonal spiritual energy behind and in everything. There are four
important senses in which this word has been used in Buddhist
philosophy and religion. Dharma in the sense of one ultimate Reality. It
is both transcendent and immanent to the world, and also the governing
law within it. Dharma in the sense of scripture, doctrine, religion, as
the Buddhist Dharma. Dharma in the sense of righteousness, virtue,
and piety. Dharma in the sense of ‘elements of existence.” In this
sense, it is generally used in plural. According to the Avatamsaka
School, all things are within the Principle of Universal Causation. The
term “Dharmadhatu” is sometimes used as a synonym of the ultimate
truth. Therefore, the translation “the Element of the Element” is quite
fitting. But at other times it means the universe, “the Realm of All
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Elements.” The double meaning, the universe and the universal
principle must always be borne in mind whenever we use the term.
Either meaning will serve as the name of the causation theory. The
Dharmadhatu as the environmental cause of all phenomena
(everything is being dependent on everything else, therefore one is in
all and all is in one). According to the principle of universal causation,
no one being will exist by itself and for itself, but the whole world will
move and act in unison as if the whole were under general
organization. Such an idea world is called ‘the World One-and-True’ or
‘the Lotus-store.” The principle of universal causation is based upon
the universal causation of the Realm of Principle (Dharmadhatu) which
we may regard as the self-creation of the universe itself. One should
not forget that it is nothing but a causation byt the common action-
influence of all brings, and that the principle is also based on the theory
of selflessness. In the Buddhist terminology, the principle of totality is
called ‘the Avatamsaka’ (Wreath).

Devout Buddhist cultivators should always remember that all things
in the universe have no-self of their own. If we can see this, we will
always have a right look on all mental objects. According to the
Satipatthana Sutta in the Majjhima Nikaya, contemplation of Mental
Objects means to be mindful on all essential dharmas. The
contemplation of mental objects is not mere thinking or deliberation, it
goes with mindfulness in discerning mind objects as when they arise
and cease. For example, when there is a sense dersire arising, we
immediately know that a sense desire is arising in us; when a sense
desire is present, we immediately know that a sense desire is present in
us; when a sense desire is ceasing, we immediately know that a sense
desire is ceasing. In other words, when there is sense desire in us, or
when sense desire is absent, we immediately know or be mindful that
there is sense desire or no sense desire in us. We should always be
mindful with the same regard to the other hindrances, as well as the
five aggregates of clinging (body or material form, feelings,
perception, mental formation, and consciousness). We should also be
mindful with the six internal and six external sense-bases. Through the
contemplation of mental factors on the six internal and external sense-
bases, we know well the eye, the visible form and the fetter that arises
dependent on both the eye and the form. We also know well the ear,
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sounds, and related fetters; the nose, smells and related fetters; the
tongue and tastes; the body and tactile objects; the mind and mind
objects, and know well the fetter arising dependent on both. We also
know the ceasing of the fetter. Similarly, we discern the seven factors
of enlightenment, and the Four Noble Truths, and so on. Thus we live
mindfully investigating and understanding the mental objects. We live
independent, clinging to nothing in the world. Our live is totally free
from any attachments. At the time of the Buddha, the Buddha often
advised his disciples to try to escape the five skandhas through
cultivating the mindfulness of the dharma or mental objects.

Cultivating the mindfulness of the dharma or mental objects is one
of the four types of mindfulness. According to the Satipatthanasutta,
the Buddha taught about ‘contemplation of mind-objects on the five
hindrance’ as follow: “And how, Bhikkhus, does a Bhikkhu abide
contemplating mind-objects as mind-objects? Here a Bhikkhu abides
contemplating mind-objects as mind-objects in terms of the five
hindrances. And how does a Bhikkhu abide contemplating mind-objects
as mind-objects in terms of the five hindrances? A Bhikkhu abides
contemplating mind-objects as mind-objects internally, or he abides
contemplating mind-objects as mind-objects externally, or he abides
contemplating mind-objects as mind-objects both internally and
externally. Or else he abides contemplating in mind-objects their
arising factors, or he abides contemplating in mind-objects their
vanishing factors, or he abides contemplating in mind-objects both their
arising and vanishing factors. Or else mindfulness that ‘there are mind-
objects’ is simply established in him to the extent necessary for bare
knowledge and mindfulness. And he abides independent, not clinging
to anything in the world. That is how a Bhikkhu abides contemplating
mind-objects as mind-objects in terms of the five hindrances.” There
being sloth and torpor in him, a Bhikkhu understands: “There are sloth
and torpor in me;” or there being no sloth and torpor in him, he
understands: “There are no sloth and torpor in me;” and he also
understands how there comes to be the arising of unarisen sloth and
torpor, and how there comes to be the abandoning of arisen sloth and
torpor, and how there comes to be the future non-arising of abandoned
sloth and torpor. Here, there being sensual desire in him, a Bhikkhu
understands: “There is sensual desire in me;” or there being no sensual
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desire in him, he understands: “There is no sensual desire in me;” and
he also understands how there comes to be the arising of unarisen
sensual desire, and how there comes to be the abandoning of arisen
sensual desire, and how there comes to be the future non-arising of
abandoned sensual desire. There being ill-will in him, a Bhikkhu
understands: “There is ill-will in me;” or there being no ill-will in him,
he understands: “There is no ill-will in me;” and he also understands
how there comes to be the arising of unarisen ill-will, and how there
comes to be the abandoning of arisen ill-will, and how there comes to
be the future non-arising of abandoned ill-will. There being
restlessness and remorse in him, a Bhikkhu understands: “There are
restlessness and remorse in me;” or there being no restlessness and
remorse in him, he understands: “There are no restlessness and
remorse in me;” and he also understands how there comes to be the
arising of unarisen restlessness and remorse, and how there comes to
be the abandoning of arisen restlessness and remorse, and how there
comes to be the future non-arising of abandoned restlessness and
remorse. There being doubt in him, a Bhikkhu understands: “There is
doubt in me;” or there being no doubt in him, he understands: “There is
no doubt in me;” and he also understands how there comes to be the
arising of unarisen doubt, and how there comes to be the abandoning of
arisen doubt, and how there comes to be the future non-arising of
abandoned doubt.

Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as
mind-objects in terms of the five aggregates affected by clinging. And
how does a Bhikkhu abide contemplating mind-objects as mind-objects
in terms of the five aggregates affected by clinging? Here a Bhikkhu
understands: Such is material form, such its origin, such its
disappearance. Such is feeling, such its origin, such its disappearance.
Such is perception, such its origin, such its disappearance. Such are the
formations, such their origin, such their disappearance. Such is
consciousness, such its origin, such its disappearance.

Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as
mind-objects in terms of the six internal and external bases. And how
does a Bhikkhu abide contemplating mind-objects as mind-objects in
terms of the six internal and external bases? Here a Bhikkhu
understands the eye, he understands forms, and he understands the
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fetter that arises dependent on both; and he understands how there
comes to be the arising of the unarisen fetter, and how there comes to
be the future non-arising of the abandoning fetter. Here a Bhikkhu
understands the ear, he understands sounds, and he understands the
fetter that arises dependent on both; and he understands how there
comes to be the arising of the unarisen fetter, and how there comes to
be the future non-arising of the abandoning fetter. Here a Bhikkhu
understands the nose, he understands odours, and he understands the
fetter that arises dependent on both; and he understands how there
comes to be the arising of the unarisen fetter, and how there comes to
be the future non-arising of the abandoning fetter. Here a Bhikkhu
understands the tongue, he understands flavours, and he understands
the fetter that arises dependent on both; and he understands how there
comes to be the arising of the unarisen fetter, and how there comes to
be the future non-arising of the abandoning fetter. Here a Bhikkhu
understands the body, he understands tangibles, and he understands the
fetter that arises dependent on both; and he understands how there
comes to be the arising of the unarisen fetter, and how there comes to
be the future non-arising of the abandoning fetter. Here a Bhikkhu
understands the mind, he understands mind-objects, and he understands
the fetter that arises dependent on both; and he understands how there
comes to be the arising of the unarisen fetter, and how there comes to
be the future non-arising of the abandoning fetter.

Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as
mind-objects in terms of the seven enlightenment factors. And how
does a Bhikkhu abide contemplating mind-objects as mind-objects in
terms of the seven enlightenment factors? Here, there being the
mindfulness enlightenment factor in him, a Bhikkhu understands:
“There is the mindfulness enlightenment factor in me;” or there being
no mindfulness enlightenment factor in him, he understands: “There is
no mindfulness enlightenment factor In me;” and also understands how
there comes to be the arising of the unarisen mindfulness
enlightenment factor, and how the arisen mindfulness enlightenment
factor comes to fulfilment by development. Here, there being the
investigation-of-states enlightenment factor in him, a Bhikkhu
understands: “There is the investigation-of-states enlightenment factor
in me;” or there being no investigation-of-states enlightenment factor
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in him, he understands: “There 1is no investigation-of-states
enlightenment factor in me;” and also understands how there comes to
be the arising of the unarisen investigation-of-states enlightenment
factor, and how the arisen investigation-of-states enlightenment factor
comes to fulfilment by development. Here, there being the energy
enlightenment factor in him, a Bhikkhu understands: “There is the
energy enlightenment factor in me;” or there being no energy
enlightenment factor in him, he understands: “There is no enegy
enlightenment factor in me;” and also understands how there comes to
be the arising of the unarisen energy enlightenment factor, and how the
arisen energy enlightenment factor comes to fulfilment by
development. Here, there being the rapture enlightenment factor in
him, a Bhikkhu understands: “There is the rapture enlightenment factor
in me;” or there being no rapture enlightenment factor in him, he
understands: “There is no rapture enlightenment factor in me;” and
also understands how there comes to be the arising of the unarisen
rapture enlightenment factor, and how the arisen rapture enlightenment
factor comes to fulfilment by development. Here, there being the
tranquility enlightenment factor in him, a Bhikkhu understands: “There
is the tranquility enlightenment factor in me;” or there being no
tranquility enlightenment factor in him, he understands: “There is no
tranquility enlightenment factor In me;” and also understands how
there comes to be the arising of the unarisen tranquility enlightenment
factor, and how the arisen tranquility enlightenment factor comes to
fulfilment by development. Here, there being the concentration
enlightenment factor in him, a Bhikkhu understands: “There is the
concentration enlightenment factor in me;” or there being no
concentration enlightenment factor in him, he understands: “There is
no concentration enlightenment factor In me;” and also understands
how there comes to be the arising of the unarisen concentration
enlightenment factor, and how the arisen concentration enlightenment
factor comes to fulfilment by development. Here, there being the
equanimity enlightenment factor in him, a Bhikkhu understands:
“There is the equanimity enlightenment factor in me;” or there being
no equanimity enlightenment factor in him, he understands: “There is
no equamity enlightenment factor In me;”
there comes to be the arising of the unarisen equanimity enlightenment

and also understands how
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factor, and how the arisen equanimity enlightenment factor comes to
fulfilment by development.

Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as
mind-objects in terms of the Four Noble Truths. And how does a
Bhikkhu abide contemplating mind-objects as mind-objects in terms of
the Four Noble Truths? Here a Bhikkhu understands as it actually is:
“This is suffering;” he understands as it actually is: “This is the origin
of suffering;” he understands as it actually is: “This is the cessation of
suffering;” he understands as it actually is: “This is the way leading to
the cessation of suffering.”

In this way he abides contemplating mind-objects as mind-objects
internally, or he abides contemplating mind-objects as mind-objects
externally, or he abides contemplating mind-objects as mind-objects
both internally and externally. Or else he abides contemplating in
mind-objects their arising factors, or he abides contemplating in mind-
objects their vanishing factors, or he abides contemplating in mind-
objects both their arising and vanishing factors. Or else mindfulness
that ‘there are mind-objects’ is simply established in him to the extent
necessary for bare knowledge and mindfulness. And he abides
independent, not clinging to anything in the world. That is how a
Bhikkhu abides contemplating mind-objects as mind-objects in terms of
the Four Noble Truths. Bhikkhus, if anyone should develop these four
foundations of mindfulness in such a way for seven years, one of two
fruits could be expected for him: either final knowledge here and now
or, if there is a trace of clinging left, non-return. Let alone seven years,
Bhikkhus. If anyone should develop these four foundations of
mindfulness in such a way for six years, for five years, for four years,
for three years, for two years or for one year, one of two fruits could be
expected for him: either final knowledge here and now, or if there is a
trace of clinging left, non-return. Let alone one year, Bhikkhus. If
anyone should develop these four foundations of mindfulness in such a
way for seven months, for six months, for five months, for four months,
for three months, for two months, for one monthor for half a month, one
of two fruits could be expected for him: either final knowledge here
and now, or if there is a trace of clinging left, non-return. Bhikkhus, this
is the direct path for the purification of beings, for surmounting
(overcoming) sorrow and lamentation, for the disappearance of pain
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and grief, for the attainment (achievement) of the true Way, for the
realization of Nibbana, namely, the four foundations of mindfulness.
That is what the Blessed One said. The Bhikkhus were satisfied and
delighted in the Blessed One’s words.

According to Majjhima Nikaya and Digha Nikaya, the Buddha
taught: “Bhiksus! Whoever should be able to develop these Four
Foundations of mindfulness for seven years, one of these two fruits
may be expected by him: ‘either Arahantship in this life or the state of
Non-returning in the future. Bhiksus! Let alone 7 years. Should anyone
be able to develop these Four Foundations of mindfulness for six years,
five years, four years, three years, two years, one year... then one of
the two above mentioned fruits may also be expected by him. Bhiksus!
Let alone one year. Should anyone be able to develop these Four
Foundations of mindfulness for seven months, six months... half a
month, then one of the two above mentioned fruits may also be
expected by him. Bhiksus! Let alone half a month. Should anyone be
able to develop these Four Foundations of mindfulness for a week,
then one of the two above mentioned fruits may also be expected by
him. This is the only way, Bhiksus, for the purification of beings, for
the overcoming of sorrow and lamentation, for the destruction of
suffering and grief, for winning the right path, for realizing Nirvana.”
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Chuong Muoi Ba
Chapter Thirteen

Xudt Ly Ngii Uédn Qua Tu Tép Tit Nigm Tri

TG niém trd 12 bdn phép thién quin cin ban ciia dao Phat, 1a su
nhé nghi thudng truc vé bon dic tinh cla thyc hitu: vd thudng, khd
khong, vd ngd va bat tinh. N&u chiing ta bi€t qudn sdu vao nhitng thit
nay mot cach can man thi ¢ thé dan din thodt ly dugc th€ gidi sinh tif.
Vao thdi didc Phat con tai th€, ngai da thudng khuyén chiing dé t& nén
c6 ging xudt ly ngii u&n bing cich tu tip tinh thic qua T¢ Niém Tra.
Biing cédch tu tap tinh thi'c qua T¢ Niém Trd 12 mdt trong nhitng
phuong céch tinh thic tuyét voi nhat.

Ni¢m tri thit nhét la “Vé Thuong”: VO thudng hay ban chit vo
thudng clia van hitu. Moi vat trén th€ gian nay bi€n ddi trong tirng gidy
tirng phiit, d6 goi 12 sit na vo thudng. Moi vat trén thé gian, k€ cd
nhian mang, nii song va ch& dd chinh tri, van van, déu phai trdi qua
nhitng giai doan sinh, tru, di, diét. Sy tiéu diét ndy dugc goi 1a “Nhat
ky vo thudng.” Phdi quan sit dé thudng xuyén nhin thay tinh cdch vo
thudng clia moi su vat, tir dé tranh khdi cdi 4o tuéng vé sy mién vién
ctia sy vat va khong bi su vat 16i kéo rang budc.

Nigm trii thit nhi la “Khé Khong”: Ngudi An b6 xua c6 quan
niém vé tif dai, cho ring ban chit cda sy vat 1a dat hay y&u td rin
chic, nu6c hay y€u t6 luu nhuin, Itta hay yé&u t& nhiét lugng, va gié
hay y&u t6 ning luc, goi chung 1a ti dai. Bac gidc ngd thiy ring vi su
vatla do tr dai k&t hgp, cho nén khi c6 sy diéu hoa clia tif dai thi ¢6 su
an lac, con khi thi€u sy diéu hoa 4y thi c6 sy thong khd. Van vat vi do
tt dai k&t hop, khong phdi 12 nhitng c4 thé tdn tai vinh citu, cho nén
van vt c6 tinh cdch hu huyén, trong rdng. Van vit vi v thudng, nén
khi bi rang budc vao van vit, ngudi ta ciing bi sy v0 thudng lam cho
dau khd. Van vat vi tréng rdng cho nén khi bi rang budc vao van vit,
ngudi ta cling bi sy tréng réng 1am cho dau khd. Nhan thitc dugc su cé
mit ciia khd dau 1a khdi diém cda sy tu dao. P6 1a chan 1y thi nhat
ctia Tt Diéu P&, Mt y thitc vé su ¢6 mit ciia khd dau, khong quin
niém vé tinh cdch khd dau ctia van hiru thi d& bi 16i kéo theo vat duc,
1am tiéu mon cudc ddi minh trong sy dudi theo vat duc. Thay dugc khd
dau méi cé cd hodi tim ra nguyén nhin cta khd dau d€ ma ddi tri.
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Niém tri thit ba la “V6 Nga ”: V6 nga hay tinh cach vo nga cia ty
than. Pao Phit day ring con ngudi dudc nim yéu td k&t hgp nén, goi
12 ngii udn: vat chat, cdm gidc, tu tudng, hanh nghiép va nhan thic.
Né€u vat chat 1a do ti dai cAu thanh, trong rdng, khong c6 thuc chat thi
con ngudi, do ngii uin k&t hgp, ciing khong cé tu nga vinh citu, hay
mot chd thé bit bi€n. Con ngudi thay ddi tirng gidy tiing phit, ciing trai
qua sit na vo thudng va nhi't ky v thudng. Nhd nhin siu vio ngii uin
cho nén thdy “Ngii 4m vo ngi, sinh diét bi€n ddi, hu nguy khong chi”
va ddnh tan dugc 4o gidc cho ring thin ndy 12 mot bin ngi vinh citu.
V6 Nga Qudn 1a mdt dé tai thién quin quan trong vao bic nhat clia
dao Phat. Nhd V6 Ngia Qudn ma hanh gid thdo tung dugc bién gidi
gitta ngd va phi nga, thdy dugc hoa diéu dai dong cda vil try, thdy ta
trong ngudi va ngudi trong ta, thd'y qud khd va vi lai trong hién tai, va
siéu viét dugc sinh tu.

Ni¢m tru thit tu la “Bét Tinh ”: BAt tinh hay tinh chat bat tinh clia
than tdm. B4t tinh c6 nghia 12 khong tinh sach, khong thdnh thién,
khong dep dé. Ping vé cd hai phuong dién sinh 1y va tam Iy, con
ngudi 1a bat tinh. Pay khong phdi 1a mot céi nhin tiéu cuc hay bi quan,
ma chi 13 c4i nhin khach quan vé con ngudi. Thdy dudc sy ciu tao clia
cd thé, tir téc trén dinh diu, cho d€n mdu, mi, dam, phan, nudc tiéu,
nhitng vi khuin 4n ndo trong rudt va nhitng bénh tat cit chyc sin dé
phét sinh, ta thd'y phan sinh 1y clia ta qui 1a bat tinh. Phan sinh ly dé
cling 1a ddng luc thic dffy ta di tim sy thda man duc lac, do d6 nén
kinh goi than thé 13 noi tich tu cda tdi 186i. Con phan tAm 1y? Vi khong
tha'y dugc sy thit vé vo thudng, khd khong va vd ngi cda su vat cho
nén tim ta thudng trd thanh nan nhan cia tham vong thu ghét; do tham
vong va thil ghét ma chiing ta tao ra bi€t bao tdi 10i, cho nén kinh néi
“tam 12 ngudn sudi phat sinh diéu ac.”

Escaping the Five Skandhas through Cultivating
The Four Basic Subjects of Buddhist Meditation

The four basic subjects of Buddhist meditation include
impermanence, suffering, no-self, and impurity. If we always
remember and meditate on these four principles of reality, we will
gradually be released from the round of birth and death (samsara). At
the time of the Buddha, the Buddha often advised his disciples to try to
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escape the five skandhas through cultivating the mindfulness with the
four basic subjects of Buddhist meditation. By cultivating the
mindfulness the mindfulness with the four basic subjects of Buddhist
meditation is one of the most wonderful types of mindfulness.

The first subject is “Impermanence”: Impermanence or the
impermanent nature of all things. All things in this world, including
human life, mountains, rivers, and political systems, are constantly
changing from moment to moment. This is called impermanence in
each moment. Everything passes through a period of birth, maturity,
transformation, and destruction. This destruction is called
impermanence in each cycle. To see the impermanent nature of all
things, we must examine this closely. Doing so will prevent us from
being imprisoned by the things of this world.

The second subject is “Suffering”: Suffering from the
impermanent nature of things. The ancient people of India said that all
things are composed of four elements: earth, water, fire, and air.
Acknowledging this, Buddhas and Bodhisattvas understand that when
there is a harmonious relationship among the four elements, there is
peace. When the four elements are not in harmony, there is suffering.
Because all things are created by a combination of these elements,
nothing can exist independently or permanently. All things are
impermanent. Consequently, when we are caught up in the things of
the world, we suffer from their impermanent nature. And since all
things are empty, when we are caught up by things, we also suffer from
their emptiness. Awareness of the existence of suffering leads us to
begin to practice the way of realization. This is the first of the Four
Noble Truths. When we lose awareness of and do not meditate on the
existence of suffering in all things, we can easily be pushed around by
passions and desires for worldly things, increasingly destroying our
lives in the pursuit of these desires. Only by being aware of suffering
can we find its cause, confront it directly, and eliminate it.

The third subject is “Selflessness”: The nature of our bodies.
Buddhism teaches that human beings’ bodies are composed of five
aggregates, called skandhas in Sanskrit. If the form created by the four
elements is empty and without self, then human beings' bodies, created
by the unification of the five skandhas, must also be empty and without
self. Human beings’ bodies are involved in a transformation process
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from second to second, minute to minute, continually experiencing
impermanence in each moment. By looking very deeply into the five
skandhas, we can experience the selfless nature of our bodies, our
passage through birth and death, and emptiness, thereby destroying the
illusion that our bodies are permanent. In Buddhism, no-self is the most
important subject for meditation. By meditating no-self, we can break
through the barrier between self and other. When we no longer are
separate from the universe, a completely harmonious existence with
the universe is created. We see that all other human beings exist in us
and that we exist in all other human beings. We see that the past and
the future are contained in the present moment, and we can penetrate
and be completely liberated from the cycle of birth and death.

The fourth subject is “Impurity”: Impurity is the nature of our
bodies and minds. Impurity means the absence of an immaculate state
of being, one that is neither holy nor beautiful. From the psychological
and physiological standpoint, human beings are impure. This is not
negative or pessimistic, but an objective perspective on human beings.
If we examine the constituents of our bodies from the hair on our head
to the blood, pus, phlegm, excrement, urine, the many bacteria
dwelling in the intestines, and the many diseases present waiting for
the opportunity to develop, we can see clearly that our bodies are quite
impure and subject to decay. Our bodies also create the motivation to
pursue the satisfaction of our desires and passions. That is why the
sutra regards the body as the place where misleads gather. Let us now
consider our psychological state. Since we are unable to see the truth
of impermanence, suffering, and the selfless nature of all things, our
minds often become the victims of greed and hatred, and we act
wrongly. So the sutra says, “The mind is the source of all confusion.”
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Chuong Muoi Bon
Chapter Fourteen

Xudt Ly Ngii Udn Qua Thong Hiéu
Ngd-Nhdn-Chiing Sanh-Tho Gid Tudng

Vao thdi diic Phat con tai th€, ngai da thudng khuyén ching dé ti
nén cd giang xuit ly ngii udn biing cich tu tap phdp tu V6 Nga Tudng,
V6 Nhian Tuéng, V6 Ching Sanh Tuéng, V6 Tho Gid Tudng vi diy la
nhitng phuong phdp tu tAp quan trong nhat clia hanh gid tu Phat. Kinh
Kim Cang c6 day: “V6 Nga Tudng, v nhian tuéng, vd ching sanh
tuéng, vo tho gid tuéng.” VO ngd tudng khong c6 nghia 1a minh khong
tu ma lai bao ngudi khdc tu dim minh. V6 ngd tuéng cé nghia la
khong thdy c¢6 minh, tirc 1a khdong c6ng cao ngd man, khong tinh todn
1gi 16c cho riéng minh. Vo nhin tuéng hay khdng thi'y c6 ngudi, nghia
12 minh khdng lam chuéng ngai, hay khong 1am chuyén bit 1gi cho
ngudi khdc. Vo chiing sanh tuéng hay khong thdy c6 ching sanh, nghia
12 coi van vat déu déng mot thé vdi chinh minh. Vo tho gia tuéng hay
khong thi'y ¢6 tho mang, nghia 14 moi chiing sanh déu c6 quyén song,
bdi thé chiing ta khong thé tudc doat hoic giét hai bat ky sinh mang
nao. Do d6 khi tu dao, bat ky ldc nao, khong nén vi minh ma tinh todn.
Hiy luon nghi dén ngudi khdc. Kinh Kim Cang lai day thém ring:
“Nhat thi€t hitu vi phdp, nhu mong huyén bao dnh. Nhu 16 diéc nhu
dién, tng tdc nhu thi quin.” (nghia 12 td't c4 cdc phdp hitu vi, nhu mong
mi huyén 30. Nhu bot beo, béng t&i, nhu suong dong, nhu dién chép,
phdi qudn sdt nhu vay). Vi vy Piic Phit day: “Nhudc di sic ki€n ngi,
di Am thanh ciu ngi, thi nhan hanh td dao, bat ning ki€n Nhu Lai.”
(nghia 12 néu ai qua sic twdng va Am thanh ma thdy ma cau ta, ké d6
tu ta dao, ching bao gid thdy dugc Nhu Lai). Nhu vy, Phat tif chan
thuan nén luén nhé ring khi tu tip, dirng d€ cho 4m thanh lam cho
minh ddng tdm, dirng tiy theo sic tuéng ma lam cho ta xoay chuyén.
Né&u khong, diu tu hanh da 1au, nhung khi c6 dudc cadnh gidi thi chdp
trudc vao canh gigi. P6 12 sai 1am. Phat tif chan thuin phai luén nghe
nhung khong dé lot vao tai, nhin ma khong c6 thiy. Khi di khong
nghe, khdng thdy thi s& khong con bi cinh gidi quyén rii va chuyén lay
nira.
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Escaping the Five Skandhas Through Thoroughly
Understanding of the Self-Living Beings-Others-Life Span

At the time of the Buddha, the Buddha often advised his disciples
to try to escape the five skandhas through cultivating the methods of no
mark of the self, no mark of others, no mark of living beings, and no
mark of a life span for these are the most important cultivations of a
Buddhist pratitioners. The Vajra Sutra teachs: “Be free of the mark of
the self, the mark of others, the mark of living beings, and the mark of
a life span.” Not having the mark of self does not mean that when it is
time to cultivate, you make someone else cultivate for you. To have no
mark of self means not to be arrogant, and not to scheme for our own
benefits. To have no mark of others means not to impede or obstruct
other people. If something does not benefit others, do no do it. To have
no mark of living beings means to regard all creatures as being of the
same substance. To have no mark of a life span means everyone has
the right to live. Do not take the lives of other people or other beings.
So in cultivation, we should never seek anything for ourselves or
scheme for ouw own benefit. We should always try to think on behalf
of others. The Vajra Sutra also teachs: “All conditioned dharmas are
like dreams, illusions, bubbles and shadows. Like dews and like
lightning. You should contemplate them thus.” Thus the Buddha taught:
“If one sees me in forms. If one sees me in sounds. He practices a
deviant way, can never see the Tathagata.” Therefore, sincere
Buddhists should always remember that when we cultivate, we should
not be distracted by sights and sounds. If not, no matter how long we
have been cultivating, we will get attached to the states that we may
experience. Sincere Buddhists should always listen without hearing,
and look without seeing. Once we are trully able to listen without
hearing, and to look without seeing, we are trully not being distracted
and turned by external states.
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Chuong Muoi Lam
Chapter Fifteen

Ngii Uédn Khong Cé Tu Nga

Thuy&t V6 Ngi c6 hai dic tdnh chinh 1a phdp v ngid va nhan vo
ngd. Phap V6 Ngi (Dharmanairatmya): Van hitu khdng cé thyc nga,
khong ¢6 tu tinh, khong doc 1ap. Cdi y niém cho ring khong c6 tu tinh
hay ngi tao nén tinh dic thi cia mdi sy vat dugc nhitng ngudi theo
Phit Gido Pai Thira khing dinh la dic biét cia ho chit khong phai clia
Tiéu Thira. Y niém nay that ty nhién vi y niém vé “khong tinh” 13 mot
trong nhitng dic di€m ndi bac nhat clia Pai Thira, nén that 13 tu nhién
khi cdc hoc gia Pai Thira dic “Phiap V6 Nga” & mot vi tri ndi bac trong
tri€t hoc ctia ho. Trong Kinh Ling Gia, Pitc Phat day: “Khi mot vi Bd
T4t Ma ha tdt nhan ra ring tit cd cdc phiap déu thoit ngodi tAm, mat
na, y thic, ngii phdp, va ba tu tinh, thi vi 4y dudc goi la hi€u rd thuc
nghia ctia “Phdp V6 Ngi.” Nhan V6 Ngi c6 nghia 1a con ngudi khong
c6 su thudng hing clia cdi ngd. N6i ciach khdc, ngii uidn trong con
ngudi déu khong c6 tu nga.

Thuyét tat dinh chi cho 1y thuyét c¢6 su quyét dinh cia ‘dinh ménh,’
hay Thién ménh, hay thugng d€. Phat gido chd truong su ving mit cla
mot bin ngd thudng hiing bat bi€n. Theo Kinh Duy Ma CAt, vo nga c6
nghia 13 sy hi€u biét chon chdnh ring thin gdm ngii uin chit khdng c6
cdi goi 12 “ban ngd trudng tdn.” T dai chi hién hitu bdi nhitng duyén
hgp. Khong c6 vat chit trudng tdn bat bién trong than nay. Khi ti dai
hét duyén tan rd thi thAn ndy ldp tifc bi€n mat. Vi vat chit do tif dai
ciu thanh, trong rdng, khdng c6 thuc chat, nén con ngudi do ngii uin
k&t hgp, ciing khong c6é ty ngd vinh ctru. DAy chinh 12 gido ly cot 16i
ctia dao Phat, t dai thi bt tinh va ngii uiAn vo nga. Chinh vi nhitng 1y
do nay ma con ngudi thay ddi tirng gidy tirng phit. Theo gido ly Ti€u
Thira thi “V6 Nga” chi dp dung cho loai ngudi, nhung trong Phit gido
DPai Thira thi van hitu déu vd ngd. Theo Gido Su Junjiro Takakusu
trong Cudng Y&u Tri€t Hoc Phat gido, Pitc Phit xem thé gidi nay la
th€ gidi cia khd dau, va Ngai di day nhitng phuong phip d6i tri né.
Vay cdi gi dd 1am th€ gi6i ndy trd thanh khd dau? Ly do diu tién nhu
Pitc Phat da day, 13 cdc phdp déu vd ngi, nghia 13 van vat, hitu tinh
hay v tinh, tit cd déu khong c6 cdi ma chiing ta c6 thé goi 1a ban ngi
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hay thuc thé. Chiing ta thir khdo sdt con ngudi. Mot ngudi khong thé
xem tinh thin hay hdn cla y 1a mot thyc ngi. Y hién hitu nhung khdng
th€ nao nim dudc cai thuc thé cda y, khong thé tim thdy dudc tinh thin
ctia y, bdi vi sy hién hitu cia con ngudi khong gi ngoai cdi ‘hi€n hitu
tiy thudc vao mdt chudi nhan duyén.’ N6i tém lai, ngii udn ciu tao
nén con ngudi khdng c6 ty ngi clia chinh ching. Moi vat hién hitu déu
12 vi nhan duyén, va né sé& tan bién khi nhitng tdc dung ctia chudi nhan
duyén Ay chdm ddt. Nhitng 1an séng trén mit nudc qua 1a hién hitu,
nhung c6 thé goi mdi lan séng déu c6 tw ngd hay khdng? Séng chi hién
hitu khi ¢6 gi6 lay dong. Mdi lan séng déu c6 riéng dic tinh tly theo
su phdi hop clia nhitng nhan duyén, cudng do clia gié va nhitng chuyén
dong, phuong hudng cia gid, van van. Nhung khi nhitng tic dung cia
nhitng nhan duyén dé chim dit, séng sé khdong con nita. Ciing vay,
khong thé nio c6 cdi ngd biét 1ap vdi nhan duyén dudc. Khi con ngudi
con 12 mot hién hitu tuy thudc mot chudi nhan duyén thi, n€u y cd
gdng tri giit 14y chinh minh va nhin moi vit quanh minh tir quan diém
ddc ton ngd 1a mot didu thiat vd 1y. Moi ngudi phai tir bd cdi ngi cla
minh, c6 ging giip dd ké khdc va phdi nhan hic c4i hién hitu cong
ddng, vi khong thé nao con ngudi hoan toan hién hitu doc lap dudc.
Né&u moi vat déu hién hitu tlly thudc vao mot chudi nhitng nhan duyén
thi cdi hién hitu d6 ciing chi 12 tiy thudc diéu kién ma thoi; khong cé
mot vat chit nio trong vil tru ndy c6 thé trudng ton hay ty tai. Do d6
Ditc Phat day ring vo ngi 1a yé&u tinh cla van vat, va tir d6, dua dén
mot 1y thuyét nita 13 van vat déu vo thudng, 13 diéu khong thé tranh.
HAu hé&t moi ngudi déu ddc hét ning Ivc vao viéc gin giit sy hién hitu
clia minh va nhitng tu hitu cia ho. Nhung thuc ra, khong thé nio tim
dugc trung tAm hién hitu cla né, ciing khong thé nao giit né doi doi
dugc. Khong vat nao 1a khong bi€n chuyén, ngay ci trong mot sit na.
Khong nhitng né bit 8n trong tudng quan vdi khong gian, ma né ciing
bA't 6n trong tuong quan Vi thdi gian nita. N&u ta ¢6 thé tim dudge mot
thé gidi khong c6 khong gian va thdi gian, thé gidi d6 mdi that 1a thé
gidi ty do chan that, tifc 1a Ni€t Ban. Néu nhu nhitng nha vat 1y hién
dai xdc nhin, khong gian 13 mdt trong nhitng s6 lugng bi€n ddi va thdi
gian Ia tuong ddi thi thé gidi clia khdng gian thdi gian ndy 1 cdi nguc
ti ma ching ta khong thé nio thodt ra dugc, tic 1a chiing ta da bi tréi
budc trong vong nhan quéd rdi vdy. Khi nao con ngudi chua tim dugc
cdi th& gidi khong bi han cudc bdi thdi gian va khong gian, con ngudi
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van phai 1a mot tao vat khd dau. Xdc nhin ring con ngudi cé thé dat
dugc cédnh gidi d6, canh giGi khong bi han cudc bdi thdi gian va khong
gian 13 st ménh cla Phat Gido. L& di nhién khong c6 gi c6 thé dugc
xem nhu 1a khéng gian vé han va thoi gian vé cung. Ngay ca vat ly
hoc ngay nay ciing nhin nhin cdi v6 tdn cla thsi gian va khong gian.
Tuy nhién, Piic Phat di xudng thuyét vé ly tudng Ni€t Ban hay tich
diét, theo nguyén tic vd thudng va vd ngd. Ni€t Ban c6 nghia 1a hdy
diét sinh t&, hiy diét th& gidi duc vong, hity diét nhitng diéu kién thsi
gian va khong gian. Sau hé&t, Ni€t Ban c6 nghia 1a cdnh gidi clia gidi
thodt vién min. V6 ngd hay khdong c6é sy bat bi€n, vo thudng hay
khong c6 su trudng tdn 13 trang hudng that sy clia sy hién hitu cla
chiing ta. Niét Ban theo nghia tiéu cuc 1a hiy diét, nhung theo nghia
tich cuc 1a tron day, 12 1y twdng clia chiing ta, Ay 1a sy gidi thodt tron
ven.

The Five Skandhas Have No Self

The doctrine of no-self has two main characteristics: selflessness of
things (dharma-nairatmya) and  selflessness of  person
(pudgalanairatmya). Selflessness of things: Things are without
independent individuality, i.e. the tenet that things have no
independent reality, no reality in themselves, no permanent
individuality in or independence of things. The idea that there is no
self-substance or “Atman” constituting the individuality of each object
is insisted on by the followers of Mahayana Buddhism to be their
exclusive property, not shared by the Hinayana. This idea is naturally
true as the idea of “no self-substance” or Dharmanairatmya is closely
connected with that of “Sunyata” and the latter is one of the most
distinguishing marks of the Mahayana. It was natural for its scholars to
give the former a prominent position in their philosophy. In the
Lankavatara Sutra, the Buddha taught: “When a Bodhisattva-
mahasattva recognizes that all dharmas are free from Citta, Manas,
Manovijnana, the Five Dharmas, and the Threefold Svabhava, he is
said to understand well the real significance of Dharmanairatmya.”
Man as without ego or permanent soul or no permanent human ego or
soul. In other words, the five skandhas in a human being have no self.
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Determinism means the theory of being determined by fate, nature,
or god. Buddhism believes in the absence of a permanent, unchaging
self or soul. Non-existence of a permanent self. According to the
Vimalakirti Sutra, the body consists of the five elements or skandhas,
which together represent body and mind, and there is no such so-called
“self.” Elements exist only by means of union of conditions. There is
no eternal and unchangeable substance in them. When these come
apart, so-called “body” immediately disappears. Since the form which
is created by the four elements is empty and without self, then the
human body, created by the unification of the five skandhas, must also
be empty and without self. According to Buddhism, four elements are
impure and five skandhas have no-self. For these reason, human body
is in a transforming process from second to second. In Theravada, no-
self is only applied to the person; in the Mahayana, all things are
regarded as without essence. According to Prof. Junjiro Takakusu in
The Essentials of Buddhist Philosophy, the Buddha regarded this world
as a world of hardship, and taught the ways to cope with it. Then what
are the reasons which make it a world of hardship? The first reason, as
given by the Buddha is that all things are selfless or egoless, which
means that no things, men, animals and inanimate objects , both living
and not living, have what we may call their original self or real being.
Let us consider man. A man does not have a core or a soul which he
can consider to be his true self. A man exists, but he cannot grasp his
real being, he cannot discover his own core, because the existence of a
man is nothing but an “existence depending on a series of causations.”
In short, the five skandhas that form a man do not have a self of their
own. Everything that exists is there because of causations; it will
disappear when the effects of the causation cease. The waves on the
water’s surface certainly exist, but can it be said that a wave has its
own self? Waves exist only while there is wind or current. Each wave
has its own characteristics according to the combination of causations,
the intensity of the winds and currents and their directions, etc. But
when the effects of the causations cease, the waves are no more.
Similarly, there cannot be a self which stands independent of
causations. As long as a man is an existent depending on a series of
causations, it is unreasonable for him to try to hold on to himself and to
regard all things around him from the self-centered point of view. All
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men ought to deny their own selves and endeavor to help each other
and to look for co-existence, because no man can ever be truly
independent. If all things owe their existence to a series of causations,
their existence is a conditional one; there is no one thing in the
universe that is permanent or independent. Therefore, the Buddha’s
theory that selflessness is the nature of all things inevitably leads to the
next theory that all things are impermanent (anitya). Men in general
seem to be giving all of their energy to preserving their own existence
and their possessions. But in truth it is impossible to discover the core
of their own existence, nor is it possible to preserve it forever. Even for
one moment nothing can stay unchanged. Not only is it insecure in
relation to space but it is also insecure in relation to time. If it were
possible to discover a world which is spaceless and timeless, that would
be a world of true freedom, i.e., Nirvana. If, as the modern physicists
assert, space is curved and time is relative, this world of space and time
is our enclosed abode from which there is no escape; we are tied down
in the cycles of cause and effect. As long as men cannot discover a
world which is not limited by time and space, men must be creatures of
suffering. To assert that such a state, unlimited in time and space, is
attainable by man is the message of Buddhism. Of course, there is no
such thing as a limitless time. Even modern physical science does not
recognize infinity in time and space. However, the Buddha brought
forward his ideal, Nirvana (extinction), following his theories of
selflessness and impermanence. Nirvana means extinction of life and
death, extinction of worldly desire, and extinction of space and time
conditions. This, in the last analysis, means unfolding a world of perfect
freedom. Selflessness (no substance) and impermanence (no duration)
are the real state of our existence; Nirvana (negatively extinction;
positively perfection) is our ideal, that is, perfect freedom, quiescence.
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Chuong Muoi Sdu
Chapter Sixteen

Muvi Con Ma Noi Sdc Uén

Sdc uin hay tinh vat thé gdm bon yéu to, rin, 16ng, nhiét va di
dodng; cdc gidc quan va doi tugng cla chiing. Hinh tuéng cla vat chat.
C6 nhiéu loai sic (vat chat, hinh thé, hay hinh ding vat thé. Noi sic
(nhitng cdn clia gidc quan nhu nhdn, nhi, ty, thiét, thin). Ngoai sic
(nhitng trdn cdnh bén ngoai nhv mau sic, Am thanh, mui thom, huong
vi, sy xtic cham). Kha ki€n hitu d6i sic (cdc sic tran, tring, xanh,
vang, dd, v.v.). B4t kha ki€n hitu ddi sic (thanh, huong, vi, xic). Bat
kha ki€n vd ddi sic (nhitng vat thé triru tugng). Sic 1a hinh thé, nhung
thudng dung theo nghia thé chat, c6 mot vi tri trong khdng gian, va
ngin ngai v6i nhitng hinh thé khic. Vay, sic c¢6 thé tich, do d6 c6 han
cudc, bi tuy thudc. Sdc phat hién khi hoi di nhitng nhian duyén nao do,
va tiy nhitng nhian duyén 4y ma tru mot thdi gian, rdi tiéu diét mat.
Séc von vo thudng, 1& thudc, hu gid, twong d6i, nghich ddo va sai biét.
C6 hinh tuéng thi goi 1a sic. Séc ciing c6 nghia 1a di thit sic dep, hay
loai nhan sic khi€n cho chiing ta m& mit. Théi thudng ma néi, mit
tha'y sic thudng bi sic trdin mé hoic, tai nghe Am thanh thi bi thanh
trAn mé hodc, miii ngti mui thi bi huong trin mé hoic, Iudi ném vi thi
bi vi trin mé hoic, thin xidc cham thi bi xic trAin mé hoic. Trong Pao
buc Kinh ¢6 day: “Ngii sic linh nhAn muc manh; ngii Am linh nhan nhi
lung; ngii vi linh nhin khiu sidng”, c6 nghia 13 nim sic khi€n mit
ngudi ta mi, nim Am khi€n tai ngudi ta di€c, va nim vi khi€n ludi
ngudi ta d6. Nhitng thi nay déu do bdi sic udn mé hoic. Chinh vi vay
ma trong Bat Nha TAm Kinh, Ditc Phat day: “Né&u chiing ta khi€n dugc
cho sic uin 1a khong thi bén trong khdng cé tim, bén ngoai khong cé
hinh tudng, xa gan khong c6 vat thé.” N&u ching ta 1am dudc nhu 15i
Phit day thi ching ta khong con gi nita d€ ma chip trudc, tic 1a giai
thodt rdi vay. Theo Kinh Thi Ling Nghiém, Pitc Phat day: “Ong A
Nan! C6 ngudi mit lanh nhin 1én hu khong, lic diu khong thdy chi.
Sau d6 midt mdi, thdy cdc hoa dom nhdy r6i rit ling xidng & giita hu
khong. Sic 4m ciing vdy. Ong A Nan! Cdc hoa d6m d6 ching phai tir
hu khong ma dén, ciing chdng phai tif con mdt ma ra.” Thyc viy, ong
A Nan, né€u né tir hu khong dén, thi sau né phdi trd lai vao hu khong.
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Nhung né€u c6 vat di ra di vao, thi khong phai 1a hu khong. N&u hu
khong khong phdi 12 hu khong, lai khong thé d€ mic cho hoa d6m sinh
diét. Ciing nhu than thé ctia dng A Nan khong dung nap dudc thém
mot A nan nita. Con nhu hoa d6m tlf con mit ra, néu qud th€, tat nhién
phdi tr§ vao con mit. Hoa d6m da tir con mit ra thi chic chdn phdi c6
tinh thdy. Ma néu c6 tinh thay, thi khi di ra lam hoa doém giita hu
khong, khi quay tré lai phai thd'y dugc con midt. Con néu khong c6 tinh
tha'y, thi khi di ra da 1am béng 10a gitta hu khong, dén khi trd vé sé& 1am
béng 1d0a & con mit. N&u vay, khi thdy hoa d6m 1& ra con mit khong
mdi. Sao lai chi khi thdy hu khong rong sudt méi goi 1a mit lanh? Vay
ong nén biét ring sic Am hu vong, von ching phai tinh nhan duyén
hay tinh tu nhién. Sc uin thudc vé than, con bdn uin kia thudc vé
tam. Theo Hoa Thugng Piyadassi trong quyén “Con Pudng C6 Xua,”
sidc uin chita dung va bao gobm Tt Pai: dat, nudc, Ira, gié. Tuy nhién,
tt dai khong don thuan 1a dat, nudc, Itra, va gié nhu chiing ta thudng
nghi. Trong tu tudng Phat gido, nhat 1a trong Vi Diéu Phép, t¢ dai c¢6 y
nghia rong hon. Theo Kinh Ling Nghiém, quyén thit Chin, c6 mudi sic
4m ma. Ma chudng thit nhét la Théan ra khéi ngai: Pic Phat bio dng
A Nan khi dang trong &y tinh nghién di¢u minh, bdn dai ching xen dét,
trong gidy l4t than c6 thé ra khdi chudng ngai. Ay goi 1a minh tinh lvu
dit cinh hién tién, nhd cong dung tam thdi ma dudc nhu vay. Khong
phdi Ia chitng Thanh, dirng khdi tAm cho 1a Thanh, goi 1a cdnh gidi tot.
Né&u cho 12 Thénh, thi lién bi quan ta. Ma chudéng thit nhi la Trong
Thédn Nhdt Tring: Ong A Nan! Lai do tim 4y, tinh nghién diéu minh,
trong than rdng sudt. Ngudi d6 bdng nhién 14y ra cdc lodi giun sdn &
trong than. Than tudng con nguyén, khong bi tdn thuong. P6 goi 1a tinh
minh luu 16 hinh thé. A,y chi 1a tinh hanh, tam thdi dugc nhu vay.
Khong phdi 1a ching Thanh, dirng khdi tim cho 1a Thédnh, goi 1a cadnh
gidi tot. N&u cho 12 Thénh lién bi quan ta. Ma chuéng thit ba la Tinh
Phdch Pdp Déi Hgp: Lai do tAm 4y, trong ngoai tinh nghién. Khi ay
hdn phach, y chi, tinh than, thiy déu xen vao, didp ddi lam chd lam
khdch, trir thin chdp tho. Bong trong hu khong nghe ti€ng thuyét phép,
hoic nghe mudi phuong ddng td nghia bi mat. /3;y goi 1a tinh phach dip
ddi hop ly, thanh tyu thién ching. Tam thdi dude nhu vay, khong phai
1a chitng Thénh, dirng khéi tim cho 1a Thanh, goi 1a cdnh gidi t6t. N&u
cho 12 Th4nh, lién bi quin ta. Ma chudng thi tu la Phdt Hi¢n Ra: Lai
do tAm 4y, ding ling trong sudt, sang tir bé trong phit ra. Mudi phuong
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khdp héa thanh sic vang Diém phu dan. TAt cd cdc gidong loai héa ra
thanh Nhu Lai. Khi 4y bdng thdy Pic Ty Lo Gid Na ngdi trén dai
Thién Quang, nghin ditc Phat nhiéu chung quanh. Trim tc qudc dd
ciing cdc hoa sen ddng thdi xuat hién. Ay goi la tam hén linh ngod
nhiém thanh. TAm quang sidng chéi, chi€u cdc th€ gi6i. Tam thdi dugc
nhu vy, chit khong phai la chitng Thanh, dirng khdi tdm cho 12 Thanh,
thi goi 1a cénh gi6i t6t. N&€u cho 1a Thénh, lién bi quan ta. Ma chudéng
thit nam la Hu Khong Héa Thanh Sdc Bdu: Lai do tim Ay tinh
nghién, diéu minh, xem xét khong dirng, d¢ nén, hang phuc, ving ép
qud phan. Lic d6 bdng nhién mudi phuong hu khdng héa thanh biy
sic bdu, hoic trim sic dong thdi ddy khip, ching chuéng ngai nhau.
Céc mau xanh, vang, dd, tring déu hi€n hién. P6 1a cong luc d& ép
qui phan, tam dudc nhu vy, chit khong phdi 1a chiing Thanh, ding
khdi tAm cho 1a Thénh, thi goi 12 c4nh gi6i t6t. N&€u cho 12 Thdnh, lién
bi quin ta. Ma chuéng thii sdu la Trong Téi Thdy Vét: Lai do tAm do,
nghién cifu triét d€, tinh quang ching loan. Bdng lic nira dém, & trong
nha t3i, thdy cdc dd vat, ching khdc ban ngay. Ma vit trong nha t&i
ciing ching mat. P6 1a t&€ tim mat tritng, xem thiy réng sudt. Tam
dugc nhu vay, ché khong phéi 1a ching Thanh, dirng khdi tAm cho 1a
Théanh, goi 1a cdnh gi6i t6t. Néu cho 1a Thdnh, lién bi quan ta. Ma
chudng thit bay la Than Giéng Nhu Cdy Cé: Lai do tAm d6, ti€n vao,
min phan vio ndi rdng khong. Chin tay bdng nhién gidng nhu ciy cd,
Itta d6t dao cit khong hé biét. Lita sang thiéu ciing khong néng, dao
cit thit nhu don cdy. D6 1a tiéu bd tran cdnh va x6 dep tf dai, mot mit
thuan tdy. Tam thdi dugc nhu vay, ché khong phai 1a chitng Thanh,
dirng khéi tam cho 12 Thanh, thi goi 1a cdnh gidi t6t. NEu cho 1a Théanh,
lién bi quan ta. Ma chuéng thii tdm la Nhin thdy moi noi déu thanh
nudc Phdt: Lai do tAim d6, thanh tyu thanh tinh, Iim cong tinh tim.
Bdng nhién thay nii song, dat bing mudi phuong déu thanh nudc Phat,
ddy dt bdy mén bdu, sing chéi khip cd. Lai thidy hiing sa Phat diy
diy hu khong, 1du cdc tot dep. Nhin xudng thdy dia nguc, xem trén
thién cung khong chuéng ngai. P6 1a tai mong thdy cdi Phat, tu tudng
lau ngay héa thanh, chd khong phdi la chitng Thanh, dirng khdi tAm
cho 12 Thanh, goi 12 cinh giGi t6t. N&u cho 1a Thanh, lién bi quin ta.
Ma chudng thit chin la Nghe dugc xa: Lai do tAm 4y, nghién ctu sau
xa. Bong ban dém tir xa nhin thi'y lang xém, tinh, chd, dudng x4, thin
tdc, quyén thudc, hoic nghe ti€ng néi. P6 1a birc tAm, d& nén tim qu4,
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tam bay xa, nén thdy chd xa, chi khong phai 1a chiing Thdnh, dirng
khéi tim cho 1a Thanh, goi 1a cdnh gidi t6t. Néu cho 1a Thanh, lién bi
quan ta. Ma chuéng thit muoi la Thédy thién tri thiic: Lai do tim Yy,
nghién cttu tinh curc, thi'y thién tri thifc, hinh thé ddi ddi, trong chdc 14t
bdng nhién thay ddi nhiéu cach. P6 1a th tim bi yéu mi, hoic mic
thién ma vao trong tAm phic, bong dung thuy&t phdp, thong dat nghia
mau. Pay khong phdi 1a chiing Thanh, dirng khdi tim cho 13 Thanh,
ma sy dit hét. N&u cho 12 Thanh, lién bi quin ta.

Ten Demonic States in the Form Skandha

The Form Skandha or the aggregate of matter (four elements of our
own body and other material objects such as solidity, fluidity, heat and
motion comprise matter). The aggregate of form includes the five
physical sense organs and the corresponding physical objects of the
sense organs (the eyes and visible objects, the ears and sound, the nose
and smell, the tongue and taste, the skin and tangible objects). There
are several different categories of rupa. Inner rupa as the organs of
sense (eye, ear, nose, tongue, body). Outer rupa as the objects of sense
(colour, sound, smell, taste, touch). Visible objects (white, blue, yellow,
red, etc.). Invisible objects (sound, smell, taste, touch). Invisible
immaterial or abstract objects. Form is used more in the sense of
“substance,” or ‘“something occupying space which will resist
replacement by another form.” So it has extension, it is limited and
conditioned. It comes into existence when conditions are matured, as
Buddhists would say, and staying as long as they continue, pass away.
Form is impermanent, dependent, illusory, relative, antithetical, and
distinctive. Things with shape and features are forms. Forms include all
colors which can dim our eyes. Ordinarily speaking, we are confused
with forms when we see them, hear sounds and be confused by them,
smell scents and be confused by them, taste flavors and be confused by
them, or feel sensations and be confused by them. In the Classic of the
Way and Its Virtue, it is said: “The five colors blind the eyes; the five
musical notes deafen the ears; and the five flavors dull the palate.”
Therefore, in the Heart Sutra, the Buddha taught: “If we can empty out
the Aggregate of Form, then we can realize a state of there being ‘no
mind inside, no body outside, and no things beyond.”” If we can follow
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what the Buddha taught, we are no longer attached to Forms, we are
totally liberated. According to the Suragama Sutra, the Buddha taught:
“Ananda! Consider this example: when a person who has pure clear
eyes look at clear, bright emptiness, he sees nothing but clear
emptiness, and he is quite certain that nothing exists within it. If for no
apparent reason, the peson does not move his eyes, the staring will
cause fatigue, and then of his own accord, he will see strange flowers
in space and other unreal appearances that are wild and disordered.
You should know that it is the same with the skandha of form. Ananda!
The strange flowers come neither from emptiness nor from the eyes.”
The reason for this, Ananda, is that if the flowers were to come from
emptiness, they would return to emptiness. If there is a coming out and
going in, the space would not be empty. If emptiness were not empty,
then it could not contain the appearance of the arisal and extinction of
the flowers, just as Ananda’s body cannot contain another Ananda. If
the flowers were to come from the eyes, they would return to the eyes.
If the nature of the flowers were to come from the eyes, it would be
endowed with the faculty of seeing. If it could see, then when it left the
eyes it would become flowers in space, and when it returned it should
see the eyes. If it did not see, then when it left the eyes it would
obscure emptiness, and when it returned, it would obscure the eyes.
Moreover, when you see the flowers, your eyes should not be
obscured. So why it is that the eyes are said to be ‘pure and bright’
when they see clear emptiness? Therefore, you should know that the
skandha of formis empty and false, because it neither depends on
causes and conditions for existence nor is spontaneous in nature. The
skandha of form relates to the physical body, while the remaining four
concern the mind. The skandha of rupa (or that which has form).
According to Most Venerable Piyadassi in “The Buddha’s Ancient
Path,” matter contains and comprises the Four Great Primaries which
are traditionally known as, solidity, fluidity, heat or temperature, and
motion or vibration. However, they are not simply earth, water, fire and
wind, though conventionally they may be so called. In Buddhist
thought, especially in the Abhidhamma, the Higher Doctrine, they are
more than that. According to The Surangama Sutra, book nine, there
are ten states within the form skandha. The first demonic obstruction is
that body can transcend obstructions: The Buddha told Ananda that at
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the point, as the person intently investigates that wondrous brightness,
the four elements will no longer function together, and soon the body
will be able to transcend obstructions. This state is called “the pure
brightness merging into the environment.” It is a temporary state in the
course of cultivation and does not indicate sagehood. If he does not
think he has become a sage, then this will be a good state. But if he
considers himself a sage, then he will be vulnerable to the demon’s
influence. The second demonic obstruction is that the light pervades
internally and he can extract intestinal worms: Ananda! As the person
uses his mind to intently investigate that wondrous light, the light will
pervade his body. Suddenly he will be able to extract intestinal worms
from his own body, yet his body will remain intact and unharmed. This
state is called “the pure light surging through one’s physical body.” It is
a temporary state in the course of intense practice, and does not
indicate sagehood. If he does not think he has become a sage, then this
will be a good state. But if he considers himself a sage, then he will be
vulnerable to the demon's’influence. The third demonic obstruction is
that the essence and souls alternately separate and unite: As the person
uses his mind to intently investigate inside and outside, his physical and
spiritual souls, intellect, will, essence, and spirit will be able to interact
with one another without affecting his body. They will take turns as
hosts and guests. Then he may suddenly hear the Dharma being spoken
in space, or perhaps he will hear esoteric truths being pronounced
simultaneously throughout the ten directions. This state is called “the
essence and souls alternately separating and uniting, and the planting
of good seeds.” It is a temporary state and does not indicate sagehood.
If he does not think he has become a sage, then this will be a good
state. But if he considers himself a sage, then he will be vulnerable to
the demons’ influence. The fourth demonic obstruction is that the
Buddhas appear: When a person’s mind becomes clear, unveiled,
bright, and penetrating, an internal light will shine forth and turn
everything in the ten directions into the color of Jambu-river gold. All
the various species of beings will be transformed into Tathagatas.
Suddenly he will see Vairocana Buddha seated upon a platform of
celestial light, surrounded by a thousand Buddhas, who simultaneously
appear upon lotus blossoms in a hundred million lands. This state is
called “the mind and soul being instilled with spiritual awareness.”
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When he has investigated to the point of clarity, the light of his mind
shine upon all worlds. This is a temporary state and does not indicate
sagehood. If he does not think he has become a sage, then this will be a
good state. But if he considers himself a sage, then he will be
vunerable to the demons’ influence. The fifth demonic obstruction is
that space takes on the color of precious things: As the person uses his
mind to intently investigate that wondrous light, he will contemplate
without pause, restraining and subduing his mind so that it does not go
to extremes. Suddenly the space in the ten directions may take on the
colors of the seven precious things or the colors of a hundred precious
things, which simultaneously pervade everywhere without hindering
one another. The blues, yellows, reds, and whites will each be clearly
apparent. This state is called “excessively subduing the mind.” It is a
temporary state and does not indicate sagehood. If he does not think he
has become a sage, then this will be a good state. But if he considers
himself a sage, then he will be vulnerable to the demons’ influence.
The sixth demonic obstruction is that the person can see thing in the
dark: As the person uses his mind to investigate with clear discernment
until the pure light no longer disperses, he will suddenly be able to see
various things appear in a dark room at night, just as if it were daytime,
while the objects that were already in the room do not disappear. This
state is called “refining the mind and purifying the vision until one is
able to see in the dark.” It is a temporary state and does not indicate
sagehood. If he does not think he has become a sage, then this will be a
good state. But if he considers himself a sage, then he will be
vulnerable to the demons’ influence. The seventh demonic obstruction
is that the person's body becomes like grass or wood: When his mind
completely merges with emptiness, his four limbs will suddenly
become like grass or wood, devoid of sensation even when burned by
fire or cut with a knife. The burning of fire will not make his limbs hot,
and even when his flesh is cut, it will be like wood being whittled. This
state is called “the merging of external states and blending of the four
elements into a uniform substance.” It is a temporary state and does not
indicate sagehood. If he does not think he has become a sage, then this
will be a good state. But if he considers himself a sage, then he will be
vulnerable to the demons’ influence. The eighth demonic obstruction is
that the person sees everywhere turn into Buddha-lands: When his
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mind accomplishes such purity that his skill in purifying the mind has
reached its ultimate, he will suddenly see the earth, the mountains, and
the rivers in the ten directions turn into Buddhalands replete with the
seven precious things, their light shining everywhere. He will also see
Buddhas, Tathagatas, as many as the sands of the Ganges, filling all of
space. He will also see pavilions and palaces that are resplendent and
beautiful. He will see the hells below and the celestial palaces above,
all without obstruction. This state is called “the gradual transformation
of concentrated thoughts of fondness and loathing.” It does not indicate
sagehood. If he does not think he has become a sage, then this will be a
good state. But if he considers himself a sage, then he will be
vulnerable to the demons’ influence. The ninth demonic obstruction is
that the person sees and hears distant things: As the person uses his
mind to investigate what is profound and far away, he will suddenly be
able to see distant places in the middle of the night. He will see city
markets and community wells, streets, and alleys, and relatives and
friends, and he may hear their conversations. This state is called
“having been suppressed to the utmost, the mind flies out and sees
much that had been blocked from view.” It does not indicate sagehood.
If he does not think he has become a sage, then this will be a good
state. But if he considers himself a sage, then he will be vulnerable to
the demons’ influence. The tenth demonic obstruction is that the
person sees good advisors: As the person uses his mind to investigate to
the utmost point, he may see a Good and Wise Advisor whose body
undegoes changes. Within a brief interval, various transformations will
occur which cannot be explained. This state is called “having an
improper mind which is possessed by a li-ghost, a mei-ghost, or a
celestial demon, and without a reason speaking Dharma that fathoms
wondrous truths.” It does not indicate sagehood. If he does not think he
has become a sage, then the demonic formations will subside. But if he
considers himself a sage, then he will be vulnerable to the demons’
influence.
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Chuong Muoi Bay
Chapter Seventeen

Muivi Con Ma Noi Tho Udn

Tho 1a phdp tdm s nhan lanh dung nap cdi cinh ma minh ti&p
xtic. Tho ciing 14 cdi tim ném qua nhitng vui, khd hay dirng dung (vira
v, khdng vira y, khdong vira y ma ciing khong khong vira y). Tho la lanh
tho, phdt sanh cdm gidc. Khi cdnh gidi d&€n, ching cin suy nghi, lién
ti€p tho, phdt ra cdm gidc. Nhu &n mén gi thdy ngon, 1a tho. Mic 4o
dep thay thich, 12 tho. O nha t3t, cdm thdy thich, 1a tho. Pi xe t0t, ¢6
cdm gidc &m 4i, 1a tho. Khi than xiic cham bat ctt thit gi v6i cdm gidc
ra sao, ciing 1a tho. Khi chiing ta gip nhitng ddi tugng hap din, ching
ta lién phat khdi nhitng cdm gidc vui suéng va luyé&n 4i. Khi gip phai
nhitng d6i tugng khong hap din, thi chiing ta sinh ra cdm gidc khé chiu;
néu doi tugng khong dep khdng xau thi ching ta cdm thdy diing dung.
T4t ¢ moi tao tic cia chiing ta tif than, khiu va y ciing déu dugc kinh
qua nhd cdm gidc, Phat gido goi d6 1a “tho” va Phat khing dinh trong
Thap Nhi nhan duyén ring “tho” tao nghiép luin hdi sanh tir. Ong A
Nan! Vi nhu ¢6 ngudi tay chan yén &n, than thé diéu hoa, khong cé
cdm gidc gi dic biét. Bong 14y hai ban tay xoa vao nhau, ht vong cdm
thdy rit, tron, néng, lanh. Thu 4m ciing nhu vay. A Nan! Nhitng cdm
xtic trén, khong phdi tit hu khong dén, cling khong phai tir d6i ban tay
ra. That vay, 6ng A Nan! N&u tir hu khong dén, thi da d&€n lam cim
xtic ban tay, sao khong d&€n lam cdm xic noi than thé. Cha 1& hu khong
lai bi€t lya chd ma dén lam cdm xdc? Néu tif ban tay ma ra, thi ding
1& khong can phdi dgi d&n hai tay hdp lai méi ra, ma ldc nao cdm xiic
ciing ra. Lai né€u tlr ban tay ma ra, thi khi hgp lai, ban tay bi€t c6 cdm
xtic, d€n khi rdi nhau, cdi cdm xdc tat chay vao. Xuong tly trong hai
cénh tay phai bi€t cdm xiic di vio d&€n chd ndo. Lai phdi c6 tAm hay
biét ltic nao ra, lic ndo vao, rdi lai phdi c6 mdt vat goi 1a cdm xiic di
di lai lai trong than thé. Sao lai dgi hai tay hdp lai phdt ra tri gidc mégi
g0i 13 cdm xidc? Theo Hoa Thugng Piyadassi trong quyén “Con Pudng
C6 Xua,” moi cdm tho clia chiing ta déu nim trong nhém “Tho” ndy.
Tho ¢6 ba loai: Lac tho, khd tho, va phi lac phi kh$ tho. Tho phét sanh
tlly thudc noi xtic. Thdy mot sic, nghe mdt 4m thanh, nglti mdt mui,
ném modt vi, xtic cham mot vat gi d6, nhan thitc mot ¥ niém hay mot tu
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tudng, con ngudi cAm nhan mdt trong ba loai tho vira néi trén. Ching
han, khi mit, hinh sic, va nhidn thic gip nhau, chinh sy tuong hgp cla
ba y&u tdi nay dugc goi 1 xidc. Xic nghia 13 sy k&t hop cla cin, tran,
va thitc. Khi ba y&u t6 ndy cling c6 mit thi khong c¢é sitc manh hay lyc
nio c6 thé ngin dugc Tho phét sinh. Vay nén biét: thu &m hu vong,
von chiang phai tinh nhan duyén hay tinh ty nhién. Hanh gid tu tp tinh
thic nén ludn quan chi€u: “Qudn chi€u nhitng loai cdm tho nhu lac
tho, khd tho va trung tinh tho. Thau hi€u nhitng tho nay dén di thé nio.
Quén chi€u tho chi ndy sanh khi nao cé su ti€p xiic giita nhitng gidc
quan ma thoi (mit, tai, miii, ludi, thin, ¥). Quin chi€u nhitng diéu trén
dé thay 16 ring du tho vui, tho khd hay tho trung tinh, hiu qui cla
chiing déu 1a “khd”. Theo Kinh Thii Ling Nghiém, Ptic Phit nhic 6ng
A Nan v& mudi thu &m ma. Ma chuéng thit nhét la Ep minh sanh ra
buon: Ong A Nan! Ngudi thién nam d6, duong & lic thu 4m chua bi
phd, dudc rit sing chéi, tim Ay phit minh. Bi d& ép quéd phin, bdng
phdt budn vd cting. P&n ndi coi rudi mudi nhu con nhd, thuong xét dén
chdy nuéc mit. P6 1a dung cong dé nén qud ddng. HE bi€t thi khong
16i gi. Khong phai 1a chitng Thanh. HE ching mé thi ty tiéu. N&u cho
12 Thanh thi c6 ma Bi vao trong tim phii. Thdy ngudi thi budn, than
khéc thadm thi€t. Mat chinh thu va sé& bi chim dim. Ma chudng thit nhi
la Nang minh lén ngang voi Phdt: Ong A Nan! Lai trong canh dinh,
céc thién nam tf thiy sic Am tiéu, thu Am minh bach, thing tuéng hién
tién. Cam kich qud phan, bdng sanh tim manh mé vo han, chi tdy cdc
bic Phat. Cho 12 mdt niém c6 thé vugt khodi dude ba a ting ky kiép.
D6 1a vi cong phu hiing hdi ¢§ ti€n ¢ ging qud. Tinh ngd thi khong
16i. Ching phai la chitng Thanh. HE ching mé thi cdnh Ay tu tiéu hét.
N&u cho 12 Thanh thi ¢c6 ma Cudng vao trong tim phii. Thi'y ngudi 12
khoe khoang kiéu ngao, ngd man khong ai bing. TAm 4y trén ching
tha'y Phat, dudi ching thdy ngudi. MAt chinh dinh, s& bi chim dim. Ma
chuong thit ba la Trong dinh hay nhé: Lai trong dinh, cic thi€n nam
t thi'y sdc Am tiéu, thu Am minh bach, tru6c khong thdy cidnh giGi mdi
chitng, lui lai thi mit dia vi cii, sitc tri kém mon, giia chirng bi truy,
khong thiy gi cd. Trong tAim bdng nhién sanh rit kho khan, sudt ngay
nhé mai khong tan, 18y 1am siéng ning. D6 13 tu tim khdng tué, tu mat
phuong tién. Biét thi khong 16i. Khdng phai l1a chitng Thdnh. N&u cho
12 Thénh thi c6 ma NhéS vao trong tAm phi. Sédng chiéu tap trung tAim &
mdt chd. MAt chinh dinh, sé& bi chim dim. Ma chuéng thii tu la Tué da
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cudng: Lai trong dinh, c4c thién nam tif thd'y sic 4m tiéu, thu Am minh
bach, tué lyc nhiéu hon dinh, mat diing manh, do tinh hi€u thing wa
hon ngudi ta, d€ trong tim, cho 12 minh gidi ngang véi Phat Ty Lo Gid
Na. Dugc chiit ii da cho 1a dd. D6 1a dung tdm, bd mat hiing xét nét,
ddm noi tri ki€n. Biét thi khong 16i. Khong phai chiing Thanh. N&u cho
1a Thénh thi ¢c6 ma Hen, ty 14y 1am dd, vao trong tAm phd. Thay ngudi
tu néi: “Ta dugc dé nhat nghia d€ vo thugng.” MAt chinh dinh, s& bi
chim dim. Ma chuéng thit nam la Thédy gian hiém hay lo: Lai trong
dinh, cdc thién nam ti thidy sic &m tiéu, thu Am minh bach. Su chitng
méi chua duge, tAim cii di mit. Xem hai chd d6, ty sinh gian hiém.
Bdong nhién tim sinh lo v cling, nhu ngdi giudng sit, nhu udng thudc
ddc, 1ong ching mudn séng. Thudng ciu ngudi d€ hai mang minh, mau
dudc giai thodt. D6 1a tu hanh sai mat phuong tién. Biét thi khong 15i.
Khong phai chitng Thanh. N&u cho 12 Thanh thi c6 ma hay Lo Rau vao
trong tAm phli. Tay cam dao ki€m, ty cit thit minh, mudn bd tho
mang. Hoidc thudng lo budn chay vao ritng rd, ching chiu thdy ngudi.
MAt chinh dinh, s& bi chim dim. Ma chuéng thit sdu la Théy an lanh
hay mirng: Lai trong dinh, cdc thién nam ti thdy sic &m tiéu, thu 4m
minh bach. O trong canh thanh tinh, tim yén lanh rdi. Bong nhién tu
sinh mirng v6 han. Trong tAim vui mirng khong thé ngin duge. P6 1a an
lanh, khong cé tué d€ ty cAm. Tinh ngd thi khong 18i. Khong phai
chitng Thanh. N&u cho 12 Thanh thi ¢c6 ma wa Vui Mirng vao trong tim
phli. Thdy ngudi thi cudi, mida hat ngoai dudng. Tu cho 1a da dudc gidi
thodt vo ngai. M4t chinh dinh, s& bi chim dim. Ma chuéng thit bdy la
Thdy hon khinh nguoi: Lai trong dinh, cdc thién nam tif thdy sic &m
tiéu, thu &m minh bach. Ty cho minh diy di. Bdng dung dai ngd man
khdi 1€n, ndo ngao man ngudi ngang minh, ngao man ngudi hon minh,
hodc ngao man ting 1én, hoic ngao man thip hén, dong thdi phit ra.
Trong tAim ddm khinh mudi phuong Nhu Lai, hudng 1a céc bac thap nhu
Thanh Vin hay Duyén Gidc. D6 1a khi bdng bot thd'y minh hon, khong
c6 tué d€ citu. Tinh ngd thi khong 18i. Khong phdi chiing Thanh. N&u
cho 12 Thdnh thi ¢6 ma Pai Ngi Man vao trong tim phii. Ching 1&
thdp mi€u, ph4 hu kinh, tugng Phat. Bdo cédc cu si: “Tudng 13 kim
ddng, hoic 1a gb; kinh 12 14 cAy, ho#c 12 vdi. Nhuc thin chan thudng,
sao chiang tu cung kinh, trd lai nhitng chit gb, that 1a dién ddo.” Nhitng
ngudi qué tin theo bén phd bo kinh va tugng Phit, hay dem chén. Nghi
ngd chiing sanh, vao nguc vo gidn. Mat chinh dinh, s& bi chim dim.
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Ma chuong thit tam la Tué an ty cho la du: Lai trong dinh, cdc thién
nam tf thdy sic &m tiéu, thu &m minh bach. Trong cdnh tinh minh,
vién ngod tinh 1y, dugc rat tiy thudn. TAm bdng sinh khoan khodi vo
cung. N6i thanh Thdnh, dugc rit tu tai. D6 la nhan tué dugc khinh
thanh. Tinh ngd thi khong 16i. Khong phéi chitng Thanh. N€u cho 1a
Thdnh thi ¢6 mdt phidn ma wa Khinh Thanh viao trong tAm phd, ty cho
1a day dd, chang cau ti€n nita. Nhitng hang 4y phan nhiéu 12 Ty Kheo
khdng c6 hoc hdi, khi€n ching sanh nghi ngd, bi doa nguc vd gidn.
M4t chinh dinh, s& bi chim dim. Ma chudng thii chin la Chdp khong
va phdp gidi: Lai trong dinh, cdc thién nam ti thiy sic 4m tiéu, thu
4&m minh bach. Trong cdnh minh ngd, dugc cdi tinh rdng khong sdng
sudt. Bdng dung quay vé cdnh vinh diét, bic khong c6 nhin qua, mot
mach vao khong, khdng tim hién tién, cho d&n sanh cdi hi€u biét hing
doan diét. Tinh ngo thi khong 16i. Khong phdi chitng Thanh. N&u cho
l1a Théanh thi ¢6 ma Khéng vao trong tim phi. Ché ngudi tri gidi, ndi la
ti€u thira. BS Tat gidc ngd khong, cian gi phdi tri pham. Ngusi Ay
thudng & nha tin tAm dan viét, udng rudu in thit, hay 1am nhitng sy
dam u€. Vi stic ma thu nhi€p cdc ngudi kia, khong sinh nghi bang. Ma
quy nhap tim da lau, hodc dn nhitng d6 nhd nhép, cling nhu 13 rugu
thit. Mot mit déu khong, phd luat nghi Phat. LAm cho ngudi bi 1am
mic tdi. MAt chinh dinh, s& bi chim dim. Ma chudng thit muvi la
Chdp c6 va budong dam: Lai trong dinh, cdc thién nam t& thiy sic 4m
tiéu, thy 4m minh bach. Tham dim noi cinh hu minh. Cidnh d6 thim
nhip trong tim c6t. TAm d6 bdng dung thdy yéu v cling. Yéu dén
cing cuc phat cudng, bén 1am nhitng viéc tham duc. P6 1a dinh cinh
an thuin nhip tAm, khong tué¢ dé giit, 1Am vao cic duc. Tinh ngd thi
khong 16i. Khong phéi chitng Thanh. N€u cho 1a Thanh thi c6 ma Dam
Duc vao trong tAm phd. Chuyén néi tham duc 12 dao B6 Pé, gido héa
cdc ngudi bach y binh ding lam diam, cho hanh dim 13 giif phdp ti. Vi
sttc quy than nén trong ddi mat phdp thu nhi€p ké pham ngu, cho dén
hang nghin hang van. Ma sinh tim nham chdn, b3 than thé ngudi 4y.
Ho hét uy ditc, bi mic nan v6i nude v6i dan. Nghi ngd ching sanh vao
nguc vd gidn. Mat chdnh dinh, s& bi chim dim.
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Ten Demonic Sates In the Feeling Skandha

Feeling is knowledge obtained by the senses, feeling sensation. It
is defined as mental reaction to the object, but in general it means
receptivity, or sensation. Feeling is also a mind which experiences
either pleasure, unpleasure or indifference (pleasant, unpleasant,
neither pleasant nor unpleasant). The Aggregate of Feelings refers to
the feelings that we experience. For instance, a certain state arises, we
accept it without thinking about it, and we feel comfortable or
uncomfortable. When we eat some delicious food and its flavor makes
us feel quite pleasant, this is what we mean by feelings. If we wear a
fine suit and it makes us feel quite attractive, this is also what we mean
by feelings. If we live in a nice house that we feel like it, this is a
feeling. If we drive a nice car that we love to have, this also a feeling.
All experiences that our body accepts and enjoys are considered to be
the Aggregate of Feelings. When we meet attractive objects, we
develop pleasurable feelings and attachment which create karma for us
to be reborn in samsara. In the contrary, when we meet undesirable
objects, we develop painful or unpleasurable feelings which also create
karma for us to be reborn in samsara. When we meet objects that are
neither attractive nor unattractive, we develop indifferent feelings
which develop ignorant self-grasping, also create karma for us to be
reborn in samsara. All actions performed by our body, speech and mind
are felt and experienced, Buddhism calls this “Feeling” and the
Buddha confirmed in the Twelve Nidanas that “Feeling” creates
karma, either positive or negative, which causes rebirths in samsara.
Ananda! Consider the example of a person whose hands and feet are
relaxed and at ease and whose entire body is in balance and harmony.
He is unaware of his life-processes, because there is nothing agreeable
or disagreeable in his nature. However, for some unknown reason, the
person rubs his two hands together in emptiness, and sensations of
roughness, smoothness, cold, and warmth seem to arise from nowhere
between his palms. You should know that it is the same with the
skandha of feeling. Ananda! All this illusory contact does not come
from emptiness, nor does it come from the hand. The reason for this,
Ananda, is that if it came from emptiness, then since it could make
contact with the palms, why wouldn’t it make contact with the body? It
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should not be that emptiness chooses what it comes in contact with. If it
came from the palms, it could be readily felt without waiting for the
two palms to be joined. What is more, it it were to come from the
palms, then the palms would know when they were joined. When they
separated, the contact would return into the arms, the wrists, the bones,
and the marrow, and you also should be aware of the course of its
entry. It should also be perceived by the mind because it would behave
like something coming in and going out of the body. In that case, what
need would there be to put the two palms together to experience what
is called ‘contact? Therefore, you should know hat the skandha of
feeling is empty and false, because it neither depends on causes and
conditions for existence nor is spontaneous in nature. According to
Most Venerable Piyadassi in “The Buddha’s Ancient Path,” all our
feelings are included in the group of “Aggregate of feeling”. Feelings
are threefold: pleasant, unpleasant, and neutral. They arise dependent
on contact. Seeing a form, hearing a sound, smelling an odor, or tasting
a flavor, touching some tangible thing, cognizing a mental object,
either an idea or a thought, man experiences feeling. When, for
instance, eye, form and eye-consciousness (cakkhu-vinnana) come
together, it is their coincidence that is called contact. Contact means
the combination of the organ of sense, the object of sense, and sence-
consciousness. When these are all present together there is no power or
force that can prevent the arising of feeling. Practitioners of
mindfulness should always contemplate various kinds of feelings such
as pleasant, unpleasant and neutral feelings. To understand thoroughly
how these feelings arise, develop after their arising, and pass away. To
contemplate that “feelings” only arise when there is contact between
the senses. To contemplate all of the above to have a better
understanding of “feelings.” No matter what kinds of feelings, pleasant,
unpleasant or indifference, they all lead to sufferings. According to the
Surangama Sutra, the Buddha reminded Ananda about the ten states of
Feeling Skandha. The first demonic obstruction is that the suppression
of the self leads to sadness: Ananda! In this situation the good person
experiences a brilliant light. As a result of the excessive internal
pressure in his mind, he is suddenly overwhelmed with such boundless
sadness that he looks upon even mosquitoes and gadflies as newborn
children. He is filled with pity and unconsciously burst into tears. This
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is called “overexertion in suppressing the mind in the course of
cultivation.” If he understands, then there is no error. This experience
does not indicate sagehood. If he realizes that and remains unconfused,
then after a time it will disappear. But if he consider himself a sage,
then a demon of sadness will enter is mind. Then, as soon as he sees
someone, he will feel sad and cry uncontrollably. Lacking proper
samadhi, he will certainly fall. The second demonic obstruction is that
the Praising Oneself is being equal to the Buddhas: Further, Ananda,
in this state of samadhi, the good person sees the disintegration of the
form skandha and understands the feeling skandha. At that time he has
a sublime vision and is overwhelmed with gratitude. In this situation,
he suddenly evinces tremendous courage. His mind is bold and keen.
He resolves to equal all Buddhas and says he can transcend three
asamkheyas of eons in a single thought. This is called “being too
anxious to excel in cultivation.” If he understands, then there is no
error. This experience does not indicate sagehood. If he realizes that
and remains unconfused, then after a time it will disappear. But if he
considers himself a sage, then a demon of insanity will enter his mind.
As soon as he sees someone, he will boast about himself. He will
become extraordinarily haughty, to the point that he recognizes no
Buddhas above him and no people below him. Lacking proper samadhi,
he will certainly fall. The third demonic obstruction is that the
Samadhi out of balance brings much reverie: Further, in this state of
samadhi the good person sees the disintegration of the form skandha
and understands the feeling skandha. With no new realization
immediately ahead of him, and having lost his former status as well, his
power of wisdom weakens, and he enters an impasse in which he sees
nothing to anticipate. Suddenly a feeling of tremendous monotony and
thirst arises in his mind. At all times he is fixated in memories that do
not disperse. He mistakes this for a sign of diligence and vigor. This
called “cultivating the mind but losing oneself due to lack of wisdom.”
If he understands, then there is no error. This experience does not
indicate sagehood. But if he considers himself a sage, then a demon of
memory will enter his mind. Day and night it will hold his mind
suspended in one place. Lacking proper samadhi, he will certainly fall.
The fourth demonic obstruction is that the Wisdom out of balance
brings much arrogance: Further, in this state of samadhi, the good
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person sees the disintegration of the form skandha and understands the
feeling skandha. His wisdom becomes stronger than his samadhi, and
he mistakenly becomes impetuous. Cherishing the supremacy of his
nature, he imagines that he is Vairocana Buddha and rests content with
his minor achievement. This is called “applying the mind, but straying
away from constant examination and becoming preoccupied with ideas
and opinions.” If he understands, then there is no error. This
experience does not indicate sagehood. But if he considers himself a
sage, then a lowly demon that is easily satisfied will enter his mind. As
soon as he sees someone, he will announce “I have realized the
unsurpassed absolute truth.” Lacking proper samadhi, he will certainly
fall. The fifth demonic obstruction is that the Passing through danger
leads to anxiety: Further, in this state of samadhi the good person sees
the disintegration of the form skandha and understands the feeling
skandha. He has not yet obtain any results, and his prior state of mind
has already disappeared. Surveying the two extremes, he feels that he
is in great danger. Suddenly he becomes greatly distraught (crazy), as
if he were seated on the Iron Bed, or as if he has taken poison. He has
no wish to go on living, and he is always asking people to take his life
so he can be released sooner. This is called “cultivating, but not
understanding expedients.” If he understands, then there is no error.
This experience does not indicate sagehood. But if he considers
himself a sage, then a demon of chronic depression will enter his mind.
He may take up knives and swords and cut his own flesh, happily
giving up his life. Or else, driven by constant anxiety, he may flee into
the wilderness and be unwilling to see people. Lacking proper
samadhi, he will certainly fall. The sixth demonic obstruction is that
experiencing ease leads to joy: Further, in this state of samadhi, the
good person sees the disintegration of the form skandha and
understands the feeling skandha. As he dwells in this purity, his mind is
tranquil and at ease. Suddenly a feeling of boundless joy wells up in
him. There is such bliss in his mind that he cannot contain it. This is
called “experiencing lightness and ease, but lacking the wisdom to
control it.” If he understands, then there is no error. This experience
does not indicate sagehood. But if he considers himself a sage, then a
demon that likes happiness will enter his mind. As soon as he sees
someone, he will laugh. He will sing and dance in the streets. He will
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say that he has already attained unobstructed liberation. Lacking
proper samadhi, he will certainly fall. The seventh demonic obstruction
is viewing oneself as supreme and arrogant: Further, in this state of
samadhi, the good person sees the disintegration of the form skandha
and understands the feeling skandha. He says he is already satisfied.
Suddenly a feeling of unreasonable, intense self-satisfaction may arise
in him. It may include pride, outrageous pride, haughty pride,
overweening pride, and pride based on inferiority, all of which occur at
once. In his mind, he even looks down on the Tathagatas of the ten
directions, how much the more so the lesser positions of Hearers and
Those Enlightened by Conditions. This called "viewing oneself as
supreme, but lacking the wisdom to save oneself.” If he understands,
then there is no error. This experience does not indicate sagehood. But
if he considers himself a sage, then a demon of intense arrogance will
enter his mind. He will not bow to the stupas or in temples. He will
destroy sutras and images. He will say to the danpatis, “These are gold,
bronze, clay, or wood. The sutras are just leaves or cloth. The flesh
body is what is real and eternal, but you don’t revere it; instead you
venerate clay and wood. That is totally absurd.” Those who have deep
faith in him will follow him to destroy the images or bury them. He will
mislead living beings so that they fall into the Relentless Heels.
Lacking proper samadhi, he will certainly fall. The eighth demonic
obstruction is that with wisdom comes lightness and ease, which leads
to complacency: Further, in this state of samadhi, the good person sees
the disintegration of the form skandha and understands the feeling
skandha. In his refine understanding, he awakens completely to subtle
principles. Everything is in accord with his wishes. He may suddenly
experience limitless lightness and ease in his mind. He may say that he
has become a sage and attained great self-mastery. This is called
“attaining lightness and clarity due to wisdom.” If he understands, then
there is no error. This experience does not indicate sagehood. But if he
considers himself a sage, then a demon that likes lightness and clarity
will enter his mind. Claiming that he is already satisfied, he will not
strive to make further progress. For the most part, such cultivators will
become like Uncleaned Bhikshu. He will mislead living beings so that
they will fall into the Avichi Hell. Lacking proper samadhi, he will
certainly fall. The ninth demonic obstruction is that Becoming
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attached to emptiness and slandering precepts: Further, in this state of
samadhi, the good person sees the disintegration of the form skandha
and understands the feeling skandha. In that clear awakening, he
experiences an illusory clarity. Within that, suddenly he may veer
towards the view of eternal extinction, deny cause and effect, and take
everything as empty. The thought of emptiness so predominates that he
comes to believe that there is eternal extinction after death. This is
called “the mental state of samadhi dissolving so that one loses sight of
what is right.” If he understands, then there is no error. This experience
does not indicate sagehood. But if he considers himself a sage, then a
demon of emptiness will enter his mind. He will slander the holding of
precepts, calling it a “Small Vehicle Dharma.” He will say, “Since
Bodhisattvas have awakened to emptiness, what is there to hold or
violate?” This person, in the presence of his faithful danapatis, will
often drink wine, eat meat, and engage in lust. The power of the demon
will keep his followers from doubting or denouncing him. After the
ghost has possessed him for a long time, he may consume excrement
and urine, or meat and wine, claiming that all such things are empty.
He will break the Buddha’s moral precepts and mislead people into
committing offenses. Lacking proper samadhi, he will certainly fall.
The tenth demonic obstruction is that Becoming attached to existence
and indulging in lust: Further, in this state of samadhi, the good person sees
the disintegration of the form skandha and understands the feeling skandha.
He savors the state of illusory clarity, and it deeply enters his mind and bones.
Boundless love may suddenly well forth from his mind. When that love
becomes extreme, he goes insane with greed and lust. This is called “when an
agreeable state of samadhi enters one’s mind, lacking the wisdom to control
oneself and mistakenly engaging in lustful behavior.” If he understands, then
there is no error. This experience does not indicate sagehood. But if he
considers himself a sage, then a demon of desire will enter his mind. He will
become an outspoken advocate of lust, calling it the Way to Bodhi. He will
teach his lay followers to indiscriminately engage in acts of lust, calling those
who commit acts of lust his Dharma heirs. The power of spirits and ghosts in
the Ending Age will enable him to attract a following of ordinary, nave people
numbering one hundred, two hundred, five or six hundred, or as amny as one
thousand or ten thousand. When the demon becomes bored, it will leave the
person’s body. Once the person’s charisma is gone, he will run afoul of the
law. He will mislead living beings, so that they fall into the Relentless Heels.
Lacking proper samadhi, he will certainly fall.
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Chuong Muoi Tam
Chapter Eighteen

Muoi Con Ma Noi Tudng Uén

Y thitc chia céc tri gidc ra 1am sdu loai (sdc, thinh, huong, vi, xdc,
va nhitng 4n tugng tinh than). Tudng udn tic 13 tu twdng, y niém. Vi
nim cin ti€p xic, linh tho cdnh gidi cia nim tran nén phat sanh ra da
tht vong tudng, du thi ¥ niém. Ching thoat sanh thoat diét, khdi 1én
suy nghi dé&n sdc va tho. Theo theo Kinh Thii Ling Nghiém, Ptc Phat
day: “Ong A Nan! Vi nhu ¢6 ngudi nghe néi qua md chua, nuéc mi€ng
da chady trong miéng. Nghi dén tréo 1&én ddc cao, thdy trong 1ong ban
chian dau méi. Tudng 4m ciing nhu vdy. Ong A Nan! N&u cdi ti€ng
chua d6, khéng ty qua mo sinh, khong phai ty miéng 6ng vao.” That
vy 6ng A Nan, néu chua tif qud mo sinh ra, thi qud mo cif tu néi 1a
chua, sao lai phdi dgi ngudi ta néi. N&u do miéng vao, thi miéng phai
tu minh nghe ti€ng, sao lai can c6 18 tai? N&u riéng tai nghe, sao nudc
miéng khong chdy ra § tai? Tudng tugng minh leo ddc, cling tudng tu
nhu th€. VAiy nén biét: tudng 4m hu vong, von ching phai tinh nhin
duyén hay tinh ty nhién. Theo Hoa Thugng Piyadassi trong quyén
“Con Pudng C Xua,” nhiém vu clia tudng 1a nhin biét d6i tugng, ca
vat chdt 14n tinh than. Ciing nhu Tho, Tudng c6 sdu loai: sic, thanh,
huong, vi, xic, phap. Tudng trong dao Phit khong dugc dung theo
nghia ma cdc tri€t gia TAy phuong da dung nhu Bacon, Descartes, vin
van, ma chi don thudn nhu mot sy nhin thic vé gidc quan. C6 mot sy
tuwong déng ndo d6 giita Thitc Tri (Vijanama), hay nhiém vu cta Thic,
va Tudng Tri (Samjanama), hay nhiém vu ctia Tudng. Trong khi Thiic
hay bi€t mot ddi tugng, 1ap tiic TAm S& Tudng bit 14y dau hiéu dic
biét ndo d6 cla doi tugng, nhd vay phan biét dugc né véi cdac doi
tugng khac, ddu hiéu dic biét ndy 1a cong cu gidp nhin ra doi tugng
vao cdc 1an khdc. That vy, mdi 1dn ching ta tré nén bi€t rd hon vé
ddi tugng. Nhu vy, chinh Tudng 1am ndy sanh ky tc. Theo Kinh Ling
Nghiém, Ditc Phat day 6ng A Nan vé mudi tudng Am ma. Ma chudng
thit nhdt la Tham cdu thién xdo: Ong A Nan! Ngudi thién nam d6, thy
4m hu diéu, ching mic td Iy, vién dinh phit minh trong tam ma dia.
T4Am va mén vién minh, phﬁ'n khdi tinh than ctu xét, tham cau su khéo
gidi. Khi d6 Thién ma nhan dip ti€n 1gi, nhap xdc ngudi, giang kinh
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phdp. Ngudi d6 khong bi€t 1a bi ma nhip, néi dugc Ni€t Ban vo
thugng. P&n chd ngudi thién nam ciu thién x4o, trdi toa cu néi phap.
Trong gidy phit hién hinh, hodc dng Ty Kheo cho ngudi kia thdy, hodc
1am D€ Thich, dan ba, hoidc Ty Kheo Ni, hoic nim trong nha tdi, thin
c6 4nh sdng. Ngudi tu cau thién x3o trén, ngu mé, 1Am cho 12 Bb Tit,
tin 15i né gido hda, phiéu dang tAim minh, ph luat nghi Phat, Am thAim
lam sy ddm duc. Ua néi nhitng viéc tai tudng qudi g8, hodc néi Nhu
Lai chd d6 ra doi, hodc néi ki€p tan Ita chdy, hodc néi dao binh, lam
cho ngudi ta sg hii, khi€n cho gia tai vd cd bi ton hai. D6 1a quy quai
l1au ndm thanh ma, nio loan ngudi 4y. D&n khi ma nham chdn, bd xédc
ngudi, dé ti véi thdy déu bi nan vua phép nudc. Ong phai biét nhu thé
mé&i mong thodt khdi luan hdi. N€u mé hoic ma khong bi€t 1a doa
nguc vo gidn. Ma chuéng thit nhi la Tham cdu du lich: Ong A Nan!
Lai ngudi thién nam, thy 4m hu diéu, ching mic ta ly, vién dinh phat
minh trong tam ma dia. TAm wa mé&n phiéu ding, phan khdi tinh than
cifu xét, tham ciu kinh nghiém. Khi d6 Thién ma nhan dip tién, nhip
xdc ngudi gidng kinh néi phdp. Ngudi d6 khdng bi€t 12 minh bi ma
nhap, néi dugc Ni€t Ban vo thugng. P&n chd ngudi thién nam ciu du
lich, trdi toa cu néi phdp. Hinh né khong thay d6i. Ngudi nghe phip
bdng thay thaAn minh ngdi trén sen bau, toian thé héa thanh sic vang.
C4 chiing nghe phdp déu dudc nhu vay, cho 13 chua tirng c6. Ngudi
nghe ngu mé, 1am cho 12 B Tdt, ddm dit cdi tAim minh, ph4 luit nghi
Phit, 4m thim 1am diam duc. Ngudi ma wa néi ciac Phit tng th&, chd
d6, ngudi Ay, 12 vi Phat héa thin d&€n diy. Ngudi d6 tic 1a vi Bd Tt
Ay d&n héa trong nhan gian. Thién nam thdy vay, tAim sinh khao khat,
ta ki€n Am tham khdi 1&n, chudng tri bi tiéu diét. P6 1a Bat Quy lau
nim thanh ma, nido loan ngudi d6. P&n khi ma nham chdn, bd x4c
ngudi, dé t& véi thly déu bi nan vua phép nuéc. Ong phai biét trudc
mdi khdi luan hdi. Mé hoic khong biét, doa nguc vo gidn. Ma chudng
thit ba la Tham cdu khé hgp: Lai ngudi thién nam, thu 4m hu diéu,
ching mic ta ly, vién dinh phit minh trong tam ma dia. TAm ua mén
thAm hdp, cang chuyén tinh than cttu xét, tham cau kh& hop. Khi dé
Thién ma nhan dip tién, nhdp xdc ngudi, gidng kinh néi phdp. Ngudi
dé khong biét 12 bi ma nhap, néi dugc Niét Ban v thugng. Pén chd
ngudi thién nam cau hdp, trdi toa cu néi phap. Hinh né va nhitng ngudi
ngoai nghe phap khong ddi ddi chi. V& bé trong, khién thinh gia trudc
khi nghe, tAm tu khai ngod. Trong gidy 14t ddi d6i, hoic dudc tic ménh,
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hoiic c6 tha tAm thong, hodc thdy dia nguc, hodc biét cic viéc t6t x4u
trong nhan gian, hodc néi k& tung kinh. Ai nidy déu dugc vui ming,
thdy chua tirng c¢6. Thién nam ngu mé, 1Am cho 12 B Tit, long luu
luyén theo, ph4 luat nghi Phat, 4m thAm 1am tham duc. Ngudi ma wa
n6i Phit c6 16n nhd, cdc vi Phat trude sau, trong dé cac Phit chian gia,
trai gdi, B6 Tat ciing vay. Thién nam thiy vay, d6i mat ban tim, dé
vao noi ta ngd. P6 12 My Quy lau nim thanh ma, ndo loan ngudi ay.
DPé&n khi nham chdn, ma bd xdc ngudi, dé t¥ vdi thdy déu bi nan vua
phép nuée. Ong phai biét trudec mdi khodi luan hdi. Mé hoic khong biét
12 doa nguc vo gidn. Ma chudng thit tu la Tham cdu bién bach, phin
tach: Lai ngudi thién nam, thu Am hu diéu, ching mic ta Iy, vién dinh
phat minh trong tam ma dia. TAm ua cin ban, xem xét cho cling tdn sy
bi€n hda cda sy vat, vé tinh chdt thiy chung. TAm 4y cang tinyh sing,
tham cAu bién bach, phan tich. Khi d6 Thién ma nhan dip tién, nhiap
xdc ngudi gidng kinh néi phap. Ngudi d6 khong bi€t 1a bi ma nhap, néi
dudc Niét Ban vo thuong. P&n chd ngudi thién nam ciu bién bach, tri
toa cu néi phap. Thin n6é c6 uy than, triét phuc cdc ngudi cAu, khi€n
cho dudi phédp toa, du chua nghe phdp, ty nhi€n tdm da phuc. Cic
ngudi 4y cho 12 Phat, B6 P&, Niét Ban, Phdp than tic 12 than thit hién
tién clia ta. Cha cha, con con thay ddi sinh nhau, tic 12 phap than
thudng trd bat tuyét. Coi hién tai 12 xt Phat. Khong c6 cdi tinh nao
riéng, vd khong c6 tuéng sic vang. Ngudi nghe tin chiu, bd mit tAm
trudc, thin ménh quy-y, dudc chua tirng c6. Thién nam ngu mé, 1am
cho 1a B Tat, xem xét cdi tim 4y, pha luat nghi Phit, Am thim lam
tham duc. Ngudi ma wa néi: mit, tai, miii, ludi déu 1 tinh d§, nam cin,
nif cin tic 12 chd Bd B¢, Niét Ban. C4c ngudi nghe khdng biét, tin 15i
ué& ngdn ay. P6 1a dc quy C6 Poc Yém Thing 1au nim thanh ma, nio
hai ngudi d6. P&n khi nham chdn, ma bd xdc ngudi, dé ti véi thiy déu
bi nan vua phép nuéc. Ong A Nan! Ong phai biét truéc, méi khéi ludn
hdi. Mé hoic khong biét, doa nguc v gidn. Ma chudng thit nam la
Tham cdu minh cam: Lai ngusi thién nam, thy 4m hu diéu, ching mic
ta lu, vién ding phdt minh trong tam ma dia, tim va cdm ng, ciftu xét
tinh vi ching dit, tham cau minh cAm. Khi @6 Thién ma nhan dip tién,
nhip xdc ngudi gidng kinh néi phap. Ngudi dé khong biét 1a bi ma
nhap, néi dugc Ni€t Ban vo thugng. P&n chd ngudi thién nam ciu cdm
ing, trai toa cu néi phap. Ma c6 thé khi€n ngusi nghe tam thdi thdy
than ngudi d6 nhu c3 trim, nghin tudi. Long ngudi nghe sinh yéu mén,
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khong rdi xa dudc, than lam diy td, cling dudng bon thif: &n mic, do0
quan, thudc men, dd ding, ching ngai khé nhoc. Khi€n ngudi nghe
thdy 1a Tién su, la thién tri thic, hét sic mén yéu, thi€t tha nhu keo
son, dugc cdi chua tirng ¢6. Thién nam ngu mé, 1dm cho 12 Bd Tit,
1ong hiing thin cin, ph4 luit nghi Phat, Am thAm lam tham duc. Ma ua
noéi: ddi trudce, ta sinh ndi d6, do ngudi nﬁy, ngudi no, duong thdi la vg,
12 anh em v6i ta. Nay dé€n @6 nhau. Pem nhau vé th€ gidi cla ta, ciing
dudng Phit ¢ d6. Hodc ndi riéng c6 trdi dai quang minh, Phit ¢ d6, chu
Phit nghi & d6. Ngudi nghe khong biét, tin 1am 15i d&i trd, quén mat
ban tAm. D6 12 Lé Quy lau nim thanh ma, ndo loan ngudi d6. P&n khi
nham chdn, ma bd xdc ngudi, dé ti v6i thay déu bi nan vua phép nudc.
Ong A Nan! Ong phii biét trudc, mSi khdi luan hdi. Mé hodc khong
biét, doa nguc vo gian. Ma chuéng thit sdu la Tham cdu tinh mdt: Lai
ngudi thién nam, thy 4m hu diéu, ching mic ta Iy, vién dinh phat minh
trong tam ma dia. TAm ua thAim nhap, budc minh khé nhoc, ua chd
ving vé, tham cau tinh mich. Khi d6, Thién ma nhan dip tién, nhap xdc
ngudi gidng kinh néi phdp. Ngudi d6 khong bi€t 1a bi ma nhip, néi
dudc Ni€t Ban vo thugng. P&n chd ngudi thién nam, trdi toa cu noéi
phdp. Khi€n ngudi nghe déu biét ban nghiép. Goi mot ngudi trong
chiing, bdo: “Nay ngudi chua bi€t ma di héa lam sic sanh.” Roi sai
mot ngudi ding ding sau dap dudi, 1am ngudi Ay ditng diy khong
dudc. C4 d4m ngudi nghe déu kham phuc, kinh s¢. C6 ngudi khéi tAm
nghi chi, n6 di biét. Ngoai luat nghi cda Phat, cing thém tinh khS. Ché
bai Ty Kheo, ming nhi€c db chiing. T 16 viéc ngudi, ching tranh
hiém khich. Ua néi cic viéc hoa phiic chua d&n, sau thi'y ding khong
sai. D6 1a Pai Luc Quy ldu nim thanh ma, nio loan ngudi d6. P&n khi
nham chin, ma bd xdc ngudi, dé t& v6i thay déu bi nan vua phép nudc.
Ong A Nan! Ong phéi biét trudc, mSi khdi luan hdi. Mé hoic khong
biét, doa nguc vo gidn. Ma chuéng thit bay la Tham cdu tiic ménh:
Lai ngudi thién nam, thy 4m hu diéu, ching mic ta Iy, vién dinh phat
minh trong tam ma dia. TAm wa tri ki€n, siéng khd nghién tAm, tham
cAu tic ménh. Khi d6 Thién ma nhan dip tién, nhap xdc ngudi gidng
kinh n6i phap. Ngudi d6 khong biét 1a bi ma nhap, néi dudc Ni€t Ban
vO thugng. P&n chd ngudi thién nam, trdi toa cu néi phdp. Ngudi nghe
bdng nhién dugc hon ngoc bau ndi chd thuyét phiap. Ma dé hoic c6 khi
héa lam sic sinh, miéng ngdm ngoc bdu va cdc cia bdu nhu la sich,
bla, cdc vt quy la, trudc dem trao cho ngudi nghe, r6i sau nhap xdc
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ngudi d6. Hodc cdm dd nhitng ngudi nghe, chon dudi dat hon ngoc
ngoc minh nguyét sing chéi chd dy. Cdc ngudi nghe dugc chua tirng
¢6. Thudng an toan rau, khong dn com. Hodc ¢6 khi mot ngay chi dan
mot hat virng hay mot hat gao, ma thin thé vin béo manh, vi siic ma
ho tri. Ché bai Ty Kheo, ming nhi€c db ching, ching tranh hiém
khich. K& 4y thich néi: phuong khic c6 kho bdu do cdc vi Thanh Hién
& mudi phuong cAt ddu. Theo sau né thudng thiy c6 cdc ngudi ky di.
D6 1a son 1am, thd dia, Thanh Hoang, Xuyén nhac, quy than lAu nim
thanh ma. Hodc ¢6 td ra su ddm duc, phd giGi ludt Phat. VGi hoc tro thi
am thaAm 1am sy ngii duc. Hodic ¢6 tinh ti€n, thudn dn ciy cd. Nhitng
viéc 1am khong c6 nhat dinh. Ndo loan ngudi d6. P&n khi nham chén,
ma bd xdc ngudi, dé ti véi thidy déu bi nan vua phép nudc. Ong A
Nan! Ong phai bi€t trudc, méi khdi luan hdi. Mé hodc khong biét, doa
nguc vo gian. Ma chudng thii taim la Tham citu than luc: Lai ngudi
thein nam, thy 4m hu diéu, ching mic ta Iy, vién dinh phit minh trong
tam ma dia. TAm thich than thong, cdc phép bi€n héa, nghién cttu codi
ngudn bi€n héa, tham 1dy than lyc. Khi dé Thién ma nhip dip tién,
nhip x4c ngudi, gidng néi kinh phdp. Ngudi d6 khong bi€t 1a bi ma
nhip, néi dudc Ni€t Ban vo thudng. P&n chd ngudi thién nam, trdi toa
cu n6i phap. Ngusi 4y hodc tay nim lifa sdng chia d€ trén diu céc
ngudi nghe. Lita sang dai hon vai thudc trén diu mdi ngudi, ma khong
thdy néng, khong bi chdy. Hoidc di trén nudc nhu trén dit bing. Hoidc
gitta hur khdng ngdi yén ching dong. Hoic vao trong binh, hoic & trong
diy, hoic di qua tudng vach, khong hé chuéng ngai. Chi ddi vdi dao
binh, ching dugc ty tai. Ma ty n6i 1a Phat. Than mic 4o tring, d€ cic
Ty Kheo lam 1&. Ché bai ngudi tu thién luat, mdng nhi€c dd ching.
Phit 16 viéc ngudi, ching tranh hiém khich. Thudng néi than thong tu
tai. Hodc khi€n ngudi & noi bén thdy Phat do. Stic quy mé hoic ngudi,
ching phai c6 chan that. Khen nggi nhitng viéc hianh dim, ching bd
tho hanh. Pem viéc 6 nhép, cho 1a truyén phdp. P6 1a Thién Pia Pai
Luc, Son tinh, Hai tinh, Phong tinh, Ha tinh, Thd tinh, tit ci cAy cdi
song 1au nhiéu ki€p déu c6 thé thanh tinh my, hoic long my, hoic Tién
man so, séfng lai lam my, hodc Tién dén ldc chét, hinh khong tan, c6
con qudi chi khac nhdp vao xdc, lau nim thanh ma, nao loan ngudi dé.
Pén khi nham chdn, ma bd xdc ngudi, dé tif va thay déu bi nan vua
phép nuéc. Ong A Nan! Ong phai biét truéc, méi khdi luan hdi. Mé
hoic khong biét, doa nguc vo gidn. Ma chudng thit chin la Tham cdu
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thdm khong: Lai ngudi thién nam, thu &m hu diéu, chfmg mic ta lu,
vién dinh phat minh trong tam ma dia. TAm ua nhap di€t, nghi€én cdu
tinh bi€n héa, tham ciu thAm khong. Khi d6 Thién ma nhan dip tién,
nhap xdc ngudi gidng kinh néi phap. Ngudi d6 khong bi€t 1a bi ma
nhip, néi dudc Ni€t Ban vo thugng. D&n chd ngudi thién nam, trai toa
cu noéi phdp. Gitta dai ching, hinh n6é bdng bi€n mait, ching khong
trong thay. Lai tir noi hu khong hién ra, con mat ty tai. Hodc hién than
trong su6t nhu ngoc luu ly. Hodc dua tay chin, c6 mui huong chién
dan. Hoic dai ti€u tién nhu dudng phén. Ché bai gi6i luat, khinh bi
ngudi xuat gia. Thudng néi khong nhan khong qua. Mot phen chét rdi
12 mat hin, khong con than sau. Cdc pham Thanh dii dugce khong tich,
am thAm 1am sy tham duc. Ngudi thu duc ciing dudc khdng tim. Bic
bd nhan qua. B6 1a Tinh Khi Nhat Thuc, Nguyét thuc, Kim thach, Chi
thdo, hodc lan, phung, riia, hac trdi qua nghin mudn nim ching chét,
héa ra linh, xui't sinh trong quéc dd, 1du nim thanh ma, nio loan ngudi
d6. P&n khi nham chdn, ma bd xdc ngudi, dé tir v6i thay déu bi nan
vua phép nudc. Ong A Nan! Ong phai biét truGc, méi khdi luin hoi.
Mé hoic khong biét, doa nguc vo gidn. Ma chudng thit muoi la Tham
cdu song lau: Lai ngudi thién nam, thu 4m hu diéu, ching mic ta lu,
vién dinh phat minh trong tam ma dia. TAm thich song 1au, khé nhoc
nghién ngdm, tham cAu sdng liu, bd thian sanh t& phin doan, mong
dudc than bi€n dich, t&€ tuéng thudng con. Khi d6 Thién ma nhan dip
tién, nhap x4dc ngudi, gidng kinh néi phap. Ngudi dé6 khong biét 1a bi
ma nhip, n6i dugc Ni€t Ban v thudng. P&n chd ngudi thién nam, tri
toa cu noéi phap. Thich néi phuong khic, qua lai khong cé tré ngai.
Hoic qua mudn dim, nhdy mit trd lai, d€n phuong xa 14y dd vat. Hoic
ndi mot chd, trong mdt nha, khodng vai budc, khién tr phuong Pong
sang phuong Ty, di mau t&i nhiéu nim ching dé€n. Vi thé ngudi nghe
tin, nghi 12 Phat hién tién. Thudng néi muSi phuong chiing sanh déu 1a
con ta. Ta sinh cdc Pitc Phat. Ta xuAt hién ra thé gidi. Ta 12 6ng Phat
diu, xuit th& ty nhién, ching nhin tu ma dugc. D6 1a Ty Tai Thién
Ma & ddi, khi€n cdc quyén thudc nhu Gia Vin Tra va Ty X4 Pdng ti
ctiia T Thién Vuong, ho chua phdt tAm, ¢6 stc dinh hu minh thy hudng
tinh khi; hoic c6 khi hién hinh cho ngudi tu hanh xem thdy. Xung 1a
Chap Kim Cang, cho ngudi song lau. Hién thidn my ni¥, thinh hanh
tham duc. Chua dugc mdt ndm, cdn nao da khd ki€t. N6i chuyén mot
minh. Nghe yéu my, ngudi khdc khong hi€u. Nhiéu khi bi nan vua
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phép nuGe. Chua kip xit hinh ma da chét kho. Ndo loan ngudi cho dé€n
chét. Ong A Nan! Ong phai biét truéc, méi khoi luan hdi. Mé hoic
khong biét, doa nguc vo gian.

Ten Demonic States in the Thinking Skandha

Activity of recognition or identification or attaching of a name to an
object of experience. Perceptions include form, sound, smell, taste,
bodily impression or touch, and mental objects. The Aggregate of
Thoughts refers to our thinking processes. When our five sense organs
perceive the five sense objects, a variety of idle thoughts arise. Many
ideas suddenly come to mind and are suddenly gone: ideas of forms,
ideas of feelings. According to the Surangama Sutra, Pdc Phat day:
“Ananda! Consider the example of a person whose mouth waters at the
mention of sour plums, or the soles of whose feet tingle when he thinks
about walking along a precipice. You should know that it is the same
with the skandha of thinking. Ananda! You should know that the
watering of the mouth caused by the mention of the plums does not
come from the plums, nor does it come from the mouth.” The reason
for this, Ananda, is that if it were produced from the plums, the plums
should speak for themselves, why wait for someone to mention them?
If it came from the mouth, the mouth itself should hear, and what need
would there be to wait for the ear? If the ear alone heard, then why
doesn’t the water come out of the ear? Thinking about walking along a
precipice is explained in the same way. Therefore, you should know
that the skandha of thinking is empty and false, since it neither depends
upon causes and conditions for existence, nor is spontaneous in nature.
According to Most Venerable Piyadassi in “The Buddha’s Ancient
Path,” the function of perception is recognition of objects both physical
and mental. Perception, like feeling, also is sixfold: perception of
forms, sounds, smells, tastes, bodily contacts, and mental objects.
Perception in Buddhism is not used in the sense that some Western
philosophers like Bacon, or Descartes, etc. used the term, but as a mere
sense perception. There is a certain affinity between awareness (a
function of consciousness) and recognition (a function of perception).
While consciousness becomes aware of an object, simultaneously the
mental factor of perception takes the distinctive mark of the object and
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thus distinguishes it from other objects. This distinctive mark is
instrumental in cognizing the object a second and a third time, and in
fact, every time we become aware of the object. Thus, it is perception
that brings about memory. According to The Surangama Sutra, the
Buddha taught Ananda about the ten states of thinking skandha. The
first demonic obstruction is the Greed for cleverness and skill: Ananda,
in the unhindered clarity and wonder that ensues after the feeling
skandha is gone, this good person is untroubled by any deviant mental
state and experiences perfect, bright cencentration. Within samadhi, his
mind craves its perfect brightness, so he sharpens his concentrated
thought as he greedily seeks for cleverness and skill. At that time a
demon from the heaven seizes the opportunity it has been waiting for.
Its spirit possesses another person and uses him as a mouthpiece to
expound the Sutra and the Dharma. This person, unaware that he is
possessed by a demon, claims he has reached unsurpassed Nirvana.
When he comes to see that good person who seeks cleverness and skill,
he arranges a seat and speaks the Dharma. In an instant, he may appear
to be a Bhikshu, enabling that person to see him as such, or he may
appear as Shakra, as a woman, or as a Bhikshuni; or his body may emit
light as he sleeps in a dark room. The good person is beguiled and
fooled into thinking that the other is a Bodhisattva. He believes the
other’s teachings and his mind is swayed. He breaks the Buddha’s
moral precepts and covertly indulges his greedy desires. The other
person is fond of speaking about calamities, auspicious events, and
unusual changes. He may say that a Tathagata has appeared in the
world at a certain place. He may speak of catastrophic fire or wars,
thus frightening people into squandering their family wealth without
reason. This is a strange ghost that in its old age has become a demon.
It disturbs and confuses the good person. But when it tires of doing so,
it will leave the other person’s body. Then both the disciples and the
teacher will get in trouble with the law. You should be aware of this in
advance and not get caught up in the cycle of transmigration. If you are
confused and do not understand, you will fall into the Relentless Hells.
The second demonic obstruction is the Greed for adventure: Ananda!
In the unhindered clarity and wonder that ensues after the feeling
skandha is gone, this good person is untroubled by any deviant mental
state and experiences perfect, bright concentration. Within samadhi, his
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mind craves to roam about, so he lets his subtle thoughts fly out as he
greedily seeks for adventure. At that time a demon from the heavens
seizes the opportunity it has been waiting for. Its spirit possesses
another person and uses him as a mouthpiece to expound the sutra and
the Dharma. This person, unaware that he is possessed by a demon,
claims he has reached unsurpassed Nirvana. When he comes to see
that good person who seeks to roam, he arranges a seat and speaks the
Dharma. His own body does not change its appearance, but those
listening to the Dharma suddenly see themselves sitting on jeweled
lotuses and their entire bodies transformed into clusters of purple-
golden light. Each person in the audience experiences that state and
feels he has obtained something unprecedented. The good person is
beguiled and fooled into thinking the other is a Bodhisattva. Lust and
laxity corrupt his mind. He breaks the Buddha’s moral precepts and
covertly indulges his greedy desires. The other person is fond of saying
that Buddhas are appearing in the world. He claims that in a certain
place a certain person is actually a transformation body of a certain
Buddha. Or he says that a certain person is such and such a Bodhisattva
who has come to teach humankind. People who witness this are filled
with admiration. Their wrong views multiply, and their Wisdom of
Modes is destroyed. This is a drought ghost that in its old age has
become a demon. It disturbs and confuses the good person. But when it
tires of doing so, it will leave the other person’s body. Then the
disciples and the teacher will get in trouble with the law. You should be
aware of this in advance and not get caught up in the cycle of
transmigration. If you are confused and do not understand, you will fall
into the Relentless Hells. The third demonic obstruction is the Greed
Jor union: Ananda! In the unhindered clarity and wonder that ensues
after the feeling skandha is gone, this good person is untroubled by any
deviant mental state and experiences perfect, bright concentration.
Within samadhi, his mind craves spiritual oneness, so he clarifies his
concentrated thought as he greedily seeks for union. At that tiem a
demon from the heavens seizes the opportunity it has been waiting for.
Its spirit possesses another person and uses him as a mouthpiece to
expound the Sutra and the Dharma. This person, unaware that he is
actually possessed by a demon, claims he has reached unsurpassed
Nirvana. When he comes to see that good person who seeks union, he
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arranges a seat and speaks the Dharma. Neither his own body nor the
bodies of those listening to the Dharma go through any external
transformations. But he makes the minds of the listeners become
“enlightened” before they listen to the Dharma, so they experience
changes in every thought. They may have the knowledge of past lives
or the knowledge of others”thoughts. They may see the hells or know
all the good and evil events in the human realm. They may speak
verses or spontaneously recite Sutras. Each person is elated and feels
he has obtained something unprecedented. The good person is beguiled
and fooled into thinking the other is a Bodhisattva. His thoughts
become entangled in love. He breaks the Buddha's’moral precepts and
covertly indulges his greedy desires. He is fond of saying that there are
greater Buddhas and lesser Buddhas, earlier Buddhas and later
Buddhas; that among them are true Buddhas and false Buddhas, male
Buddhas and female Buddhas; and that the same is true of
Bodhisattvas. When people witness this, their initial resolve is washed
away, and they easily get carried away with their wrong understanding.
This is a Mei-Ghost that in its old age has become a demon. It disturbs
and confuses the good person. But when it tires of doing so, it will
leave the other person’s body. Then both the disciples and the teacher
will get in trouble with the law. You should be aware of this in advance
and not get caught in the cycle of transmigration. If you are confused
and do not understand, you will fall into the Relentless Hells. The
Sfourth demonic obstruction is the Greed to analyze things: Further, in
the unhindered clarity and wonder that ensues after the feeling
skandha is gone, this good person is untroubled by any deviant mental
state and experiences perfect, bright concentration. Within samadhi, his
mind craves to know the origins of things, so he exhaustively
investigates the nature of physical things and their changes from
beginning to end. He intensifies the keenness of his thoughts as he
greedily seeks to analyze things. At that time a demon from the
heavens seizes the opportunity it has been waiting for. Its spirit
possesses another person and uses him as a mouthpiece to expound the
Sutras and the Dharma. This person, unaware that he is possessed by a
demon, claims he has reached unsurpassed Nirvana. When he comes to
see that good person who seeks to know the origins of things, he
arranges a seat and speaks the Dharma. His body has an awesome
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spiritual quality which subdues the seeker. He makes the minds of
those gathered beside his seat spontaneously compliant, even before
they have heard the Dharma. He says to all those people that the
Buddha's N’rvana, Bodhi, and Dharma-body are there before them in
the form of his own physical body. He says: “The successive begetting
of fathers and sons from generation to generation is itself the Dharma-
body, which is permanent and never-ending. What you see right now
are those very Buddha-lands. There are no other pure dwellings or
golden features. Those people believe and accept his words, forgetting
their initial resolve. They offer up their lives, feeling they have
obtained something unprecedented. They are all beguiled and confused
into thinking he is a Bodhisattva. As they pursue his ideas, they break
the Buddha’s moral precepts and covertly undulges their greedy
desires. He is fond of saying that the eyes, ears, nose, and tongue are
the Pure Land, and that the male and female organs are the true place
of Bodhi and Nirvana. Ignorant people believe these filthy words. This
is a poisonous ghost or an evil paralysis ghost that in its old age has
become a demon. It disturbs and confuses the good person. But when it
tires of doing so, it will leave the other person’s body. Then both the
disciples and the teacher will get in trouble with the law. You should be
aware of this in advance and not get caught up in the cycle of
transmigration. If you are confused and not understand, you will fall
into the Relentless Hells. The fifth demonic obstruction is the Greed
for spiritual responses: Further, in the unhindered clarity and wonder
that ensues after the feeling skandha is gone, this good person is
untroubled by any deviant mental state and experiences perfect, bright
concentration. Within samadhi, his mind craves revelations from afar,
so he pours all his energy into this intense investigation as he greedily
seeks for imperceptible spiritual responses. At that time a demon from
the heavens seizes the opportunity it has been waiting for. Its spirit
possesses another person and uses him as a mouthpiece to expound the
Sutras and Dharma. This person, completely unaware that he is
possessed by a demon, claims he has reached unsurpassed Nirvana.
When he comes to see that good person who seeks revelations, he
arranges a seat and speaks the Dharma. He briefly appears to his
listeners in a body that looks a hundred or a thousand years old. They
experience a defiling love for him and cannot bear to part with him.
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They personally act as his servants, tirelessly making the Four Kinds of
Offerings to him. Each member of the assembly believes that this
person is his former teacher, his original Good and Wise Advisor. They
give rise to love for his Dharma and stick to him as if glued, feeling
they have obtained something unprecedented. The good person is
beguiled and fooled into thinking the other is a Bodhisattva. Attracted
to the other’s thinking, he breaks the Buddha’s moral precepts and
covertly indulges his greedy desires. He is fond of saying, “In a past
life, in a certain incarnation, I rescued a certain person who was then
my wife, my mistress or my brother. Now I have come to rescue you
again. We will stay together and go to another world to make offerings
to a certain Buddha.” Or he may say, “There is a Heaven of Great
Brilliance where a Buddha noe dwells. It is the resting place of all
Tathagatas.” Ignorant people believe his ravings and lose their original
resolve. This is a pestilence ghost that in its old age has become a
demon. It disturbs and confuses the good person. But when it tires of
doing so, it will leave the other person’s body. Then both the disciples
and the teacher will get in trouble with the law. You should be aware
of this in advance and not get caught up in the cycle of transmigration.
If you are confused and do not understand, you will fall into the
Relentless Hells. The sixth demonic obstruction is the Greed for peace
and quiet: Further, in the unhindered clarity and wonder that ensues
after the feeling skandha is gone, this good person is untroubled by any
deviant mental state and experiences perfect, bright concentration.
Within samadhi, his mind craves deep absorption, so he restrains
himself with energetic diligence and likes to dwell in secluded places
as he greedily seeks for peace and quiet. At that time a demon from
the heavens seizes the opportunity it has been waiting for. Its spirit
possesses another person and uses him as a mouthpiece to expound the
Sutras and the Dharma. This person, unaware that he is possessed by a
demon, claims he has reached unsurpassed Nirvana. When he comes to
see that good person who seeks seclusion, he arranges a seat and
speaks the Dharma. He causes all of his listeners to think they know
their karma from the past. Or he may say to someone there, “You
haven’t died yet, but you have already become an animal.” Then he
instructs another person to step on the first person’s tail,” and suddenly
the first person cannot stand up. At that point, all in the assembly pour
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out their hearts in respect and admiration for him. If someone has a
thought, the demon detects it immediately. He establishes intense
ascetic practices that exceed the Buddha's ’oral precepts. He slanders
Bhikshus, scolds his assembly of disciples, and exposes people's ’rivate
affairs without fear of ridicule or rejection. He is fond of foretelling
calamities and auspicious events, and when they come to pass, he is
not wrong in the slightest. This is a ghost with great powers that in its
old age has become a demon. It disturbs and confuses the good person.
But when it tires of doing so, it will leave the other person's body. Then
both the disciples and the teacher will get in trouble with the law. You
should be aware of this in advance and not get caught up in the cycle of
transmigration. If you are confused and do not understand, you will fall
into the Relentless Hells. The seventh demonic obstruction is the Greed
Jor past lives: Further, in the unhindered clarity and wonder that ensues
after the feeling skandha is gone, this good person is untroubled by any
deviant mental state and experiences perfect, bright concentration.
Within samadhi, his mind craves more knowledge and understanding,
so he diligently toils at examining and probing as he greedily seeks to
know past lives. At that time a demon from the heavens seizes the
opportunity it has been waiting for. Its spirit possesses another person
and uses him as a mouthpiece to expound the Sutras and the Dharma.
This person, unaware that he is possessed by a demon, claims he has
reached unsurpassed Nirvana. When he comes to see that good person
who seeks knowledge, he arranges a seat and speaks the Dharma.
There in the Dharma Assembly, inexplicably, that person may obtain
an enormous precious pearl. The demon may sometimes change into
an animal that holds the pearl or other jewels, bamboo tablets, tallies,
talismans, letters, and other unusual things in its mouth. The demon
first gives the objects to the person and afterwards possesses him. Or
he may fool his audience by buying the objects underground and then
saying that a “moonlight pearl” is illuminating the place. Thereupon
the audience feels they have obtained something unique. He may eat
only medicinal herbs and not partake of prepared food. Or he may eat
only one sesame seed and one grain of wheat a day and still look
robust. That is because he is sustained by the power of the demon. He
slanders Bhikshus and scolds his assembly of disciples without fear of
ridicule or rejection. He is fond of talking about treasure troves in other
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locations, or of remote and hidden places where sages and worthies of
the ten directions dwell. Those who follow him often see strange and
unusual people. This is a ghost or spirit of the mountain forests, earth,
cities, rivers, and mountains that in its old age has become a demon.
The person it possesses may advocate promiscuity and violate the
Buddha’s precepts. He may covertly indulges in the five desires with
his followers. Or he may appear to be vigorous, eating only wild plants.
His behavior is erratic, and he disturbs and confuses the god person.
But when the demon tires, it will leave the other person’s body. Then
both the disciples and the teacher will get in trouble with the law. You
should be aware of this in advance and not get caught up in the cycle of
transmigration. If you are confused and not understand, you will fall
into the Relentless Hells. The eighth demonic obstruction is the Greed
for spiritual powers: Further, in the unhindered clarity and wonder that
ensues after the feeling skandha is gone, this good person is untroubled
by any deviant mental state and experiences perfect, bright
concentration. Within samadhi, his mind craves spiritual powers and all
manner of transformations, so he investigates the source of
transformations as he greedily seeks for spiritual powers. At that time a
demon from the heavens seizes the opportunity it has been waiting for.
Its spirit possesses another person and uses him as a mouthpiece to
expound the Sutras and the Dharma. This person, truly unaware that he
is possessed by a demon, also claims he has reached unsurpassed
Nirvana. When he comes to see that good person who seeks spiritual
powers, he aranges a seat and speaks the Dharma. The possessed
person may hold fire in his hands and, grasping a portion of it, put a
flame on the head of each listener in the Fourfold Assembly. The
flames on top of their heads are several feet high, yet they are not hot
and no one is burned. Or he may walk on water as if on dry land; or he
may sit motionless in the air; or he may enter into a bottle or stay in a
bag; or he may pass through window panes and walls without
obstruction. Only when attacked by weapons does he feel ill at ease.
He declares himself to be a Buddha and, wearing the clothing of a lay
person, receives bows from Bhikshus. He slanders dhyana meditation
and the moral regulations. He scolds his disciples and exposes people’s
private affairs without fear of ridicule or rejection. He often taks about
spiritual powers and self-mastery. He may cause people to see visions
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of Buddhalands, but they are unreal and arise merely from the ghost’s
power to delude people. He praises the indulgence of lust and does not
condemn lewd conduct. He uses indecent means to transmit his
Dharma. This is a powerful nature spirit: a mountain sprite, a sea sprite,
a wind sprite, a river sprite, an earth sprite or a grass-and-tree sprite
that has evolved over long ages. It may be a dragon-goblin; or a rishi
who has been reborn as a goblin; or again a rishi who, having reached
the end of his appointed time, should have died, but whose body does
not decay and is possessed by a goblin. In its old age it has become a
demon. It disturbs and confuses the good person. But when it tires of
doing so, it will leave the other person’s body. Then both the disciples
and the teacher will get in trouble with the law. You should be aware
of this in advance and not get caught up in the cycle of transmigration.
If you are confused and do not understand, you will fall into the
Relentless Hells. The ninth demonic obstruction is the Greed for
profound emptiness: Further, in the nhindered clarity and wonder that
ensues after the feeling skandha is gone, this good person is untroubled
by any deviant mental state and experiences perfect, bright
concentration. Within samadhi, his mind craves to enter cessation, so
he investigates the nature of transformations as he greedily seeks for
profound emptiness. At that time a demon from the heavens seizes the
opportunity it has been waiting for. Its spirit possesses another person
and uses him as a mouthpiece to expound the Sutras and the Dharma.
This person, unaware that he is possessed by a demon, claims he has
reached unsurpassed Nirvana. When he comes to see that good person
who seeks emptiness, he arranges a seat and speaks the Dharma. In the
midst of the great assembly, his physical form suddenly disappears, and
no one in the assembly can see him. Then out of nowhere, he abruptly
reappears. He can appear and disappear at will, or he can make his
body transparent like crystal. From his hands and feet he releases the
fragrance of sandalwood, or his excrement and urine may be sweet as
thick rock candy. He slanders the precepts and is contemptuous of
those who have left the home-life. He often says that there is no cause
and no effect, that once we die, we are gone forever, that there is no
afterlife, and that there are no ordinary people and no sages. Although
he has obtained a state of empty stillness, he covertly indulges his
greedy desires. Those who give in to his lust also adopt his views of
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emptiness and deny cause and effect. This is an essence that was
created during an eclipse of the sun or moon. Having fallen on gold,
jade, a rare fungus, a unicorn, a phoenix, a tortoise, or a crane, the
essence endowed it with life, so that it did not die for a thousand or ten
thousands of years and eventually became a spirit. It was then born into
this land and in its old age has become a demon. It disturbs and
confuses the good person. But when it tires of doing so, it will leave the
other person’s body. Then both the disciples and the teacher will get in
trouble with the law. You should be aware of this in advance and not
get caught up in the cycle of transmigration. If you are confused and do
not understand, you will fall into the Relentless Hells. The tenth
demonic obstruction is the Greed for immortality: Further, in the
unhindered clarity and wonder that ensues after the feeling skandha is
gone, this good person is untroubled by any deviant mental state and
experiences perfect, bright concentration. Within samadhi, his mind
craves long life, so he toils at investigating its subtleties as he greedily
seeks for immortality. He wishes to cast aside the birth and death of the
body, and suddenly he hopes to end the birth and death of thoughts as
well, so that he can abide forever in a subtle form. At that time a
demon from the heavens seizes the opportunity it has been waiting for.
Its spirit possesses another person and uses him as a mouthpiece to
expound the Sutras and the Dharma. This person, unaware that he is
possessed by a demon, claims he has reached unsurpassed Nirvana.
When he comes to see that good person who seeks long life, he
arranges a seat and speaks the Dharma. He is fond of saying that he
can go places and come back without hindrance, perhaps traveling ten
thousand miles and returning in the twinkling of an eye. He can also
bring things back from wherever he goes. Or he may tell someone to
walk from one end of the room to the other, a distance of just a few
paces. Then even if the person walked fast for ten years, he could not
reach the wall. Therefore, people believe in the possessed person and
mistake him for a Buddha. He often says, “All beings in the ten
directions are my children. I gave birth to all Buddhas. I created the
world. I am the original Buddha. I created this world naturally, not due
to cultivation.” This may be a chamunda sent from the retinue of the
demon in the Heaven of Sovereignty, or a youthful pishacha from the
Heaven of the Four Kings that has not yet brought forth the resolve. It
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takes advantage of the person’s luminous clarity and devours his
essence and energy. Or perhaps without having to rely on a teacher,
the cultivator personally sees a being that tells him, “I am a Vajra Spirit
who has come to give you long life.” Or the being transforms itself into
a beautiful woman and engages him in frienzied lust, so that within a
year his vitality is exhausted. He talks to himself; and to anyone
listening he sounds like a goblin. The people around him do not realize
what is happening. In most cases such a person will get in trouble with
the law. But before he is punished, he will die from depletion. The
demon disturbs and confuses the person to the point of death. You
should be aware of this in advance and not get caught up in the cycle of
transmigration. If you are confused and do not understand, you will fall
into the Relentless Hells.



186



187

Chuong Muoi Chin
Chapter Nineteen

Muoi Con Ma Noi Hanh Uén

Hanh UAn 13 khéi niém hay hanh dong bao gdm phin 16n nhitng
hoat dong tim than, ¥ chi, phan xét, quyé&t tAm, van van. Hanh c6 y
nghia d&i ddi, lic d&n ldc di, ching khi ndo ngitng nghi, tréi mii khong
nging. Pong cd 1am thién lam dc § trong tdm, nhung do vong tudng,
suy tu chi phdi va phdn dnh qua nhitng hanh vi, c¥ chi clia thin, khiu,
y. TAt ca nhitng hanh vi ndy déu thudc vé hanh uin. Theo kinh Thi
Ling Nghiém, Pitc Phat day: “Ong A Nan! Vi nhu dong nudc chiy
manh, cdc séng ndi nhau, cdi truSc cdi sau ching vugt nhau. Hanh 4m
ciing nhr viy. Ong A Nan! Dong nuéc nhu vdy, khong phdi do hu
khong sinh, khong phai do nudc ma c6. Khdng phai 1a tinh cia nudc,
ciing khdng phai ra ngoai hur khong va nu6c. That vay, dng A Nan, néu
do hu khong sinh, thi c& hu khong vo tin trong mudi phuong déu thanh
dong nu6c vo tin, ma th€ gidi bi chim ddm. Néu nhan nudc ma cé, thi
tinh cia dong nudc chdy manh dé, 1& ra khong phdi la tinh nudc; vi ¢6
tinh riéng cla dong nude, chic c6 thé chi rd rang. Con néu ra ngoai hu
khong va nudc, thi khong c¢6 gi & ngoai hu khong, ma ngoai nudc ra
khong c6 dong nudc. Vay nén biét: hanh 4m hu vong, von ching phai
tinh nhan duyén hay tinh ty nhién.” Theo Hoa Thugng Piyadassi trong
quyén “Con Pudng C§ Xua,” hanh uin bao gdm ti't cd cdc tim sd,
ngoai trir Tho va Tudng. Vi Diéu Phdp dé cip d&€n 52 tim s4. Tho va
Tudng 12 hai trong s6 d6, nhung khong phai 1a hoat dong thudc y chi.
Niam mudi tim s& con lai goi chung 1a Hanh. Tu TAm S& (Cetana)
déng mot vai trdo rit quan trong trong linh vuc tinh than. Theo Phat
gido, khong c¢6 hanh dong nao dugc xem 12 Nghiép (kamma), n€u hanh
dong d6 khong c6 chd y, hay tich dong ctia Tu. Cing nhu Tho va
Tudng, Hanh c6 sdu loai: sic tu, thinh tw, huong tu, vi tu, xdc tu, va
phép tu. Theo Kinh Thii Ling Nghiém, Pic Phat di nhic nhd dong A
Nan vé mudi thit ma chuéng clia ngudi tu Thién giy ra bdi Hanh Uin.
Ma chuéng thit nhadt la hai thit vé nhdn: Mot 1a ngudi d6 thiy gdc vo
nhin. Tai sao? Ngudi 4y da dugc sinh co toan ph4, nhd nhidn cin 800
cong difc, thdy trong tdm van ki€p: chiing sanh theo dong nghiép chdy
quanh, ché&t chd diy, sinh chd kia. Chi thdy chiing sanh luin hdi trong
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ngan ay. Ngoai tdm van ki€p ra, bit khong thdy gi nita. Bén cho la
nhitng chiing sanh trong thé gian mudi phuong, ngoai tim van kiép,
khong c6 nhan ty c6. Bdi so do chdp truc, mat chinh bién tri, doa lac
vao ngoai dao, mé 1dm tinh B4 Pé. Hai 12 ngudi thdy ngon vo nhan.
Tai sao? Ngudi 4y ddi véi sinh co, da thdy cin nguyén, nhu ngudi sinh
ngudi, chim sanh chim. Con qua thi tif xua nay vin den, cd vn tring.
Ngudi va trdi van di thing, stic sanh vin di ngang. Sic tring ching
phdi giit rita ma thanh. Sic den ching phdi nhudm ma nén. Tir tim
van ki€p, khong c6 ddi d6i. Nay hét cdi hinh 4y, ciing lai nhu viy, ma
t6i van ching thiy Bd PE&. Thé nao lai c¢6 su thanh B6 PE? Mdi biét
ngdy nay cdc vit tugng déu goc khdng nhan. Vi so do chdp truSc nhu
th€, mat chinh bié€n tri, doa lac ngoai dao, mé 1am tinh B6 Pé. Ma
chuiéng thit nhi la bon thit bién thuong: Theo Kinh Thii Ling Nghiém,
quyén Chin, phin Thap Hanh Am Ma, Diic Phat da nhic nhd ngai A
Nan vé bon thit bi€n thudng nhu sau: “Ong A Nan! Cdc ngudi thién
nam trong tam ma dia, chinh tim yén ling sing sudt. Ma ching tim
dugc chd tién cling tot cin ban cta 12 loai sinh. Xem xét trang thdi u
thanh, thudng nhiéu dong bdn nguyén. Trong vién thudng khdi so do
chap trudc. Ngudi 4y bi dao vao ludn bon thit bién thudng.” Thuong
Chdp vao Tam Cdnh. Mot 1a ngudi d6 nghién ciu ciing tot tAm cdnh,
tinh chit déu khong c6 nhan. Tu tap c6 thé bi€t trong hai van kiép,
mudi phuong chiing sanh sinh diét, déu 13 xoay van, ching hé tan mat,
r6i chdp cho 1a thudng. Thuong Chdp vao it dai. Hai 1a ngudi Ay
nghién citu cling tdt cdn nguyén cla td dai, tinh thudng tru. Tu tdp cb
thé biét trong bon van ki€p mudi phuong chiing sanh sanh diét déu la
hiing thudng, ching hé tan mat. Rdi tir d6 chap cho 13 thudng. Thuong
Chdp vao luc cdn, mat na va thitc. Ba 1a ngudi d6 nghién cttu ciing tot
luc cin, mat na chdp thu, trong tim ¥ thifc, vé chd bdn nguyén, tinh
hiing thudng. Tu tip c6 thé bit trong tim van ki€p tit ci chiing sanh
xoay van ching mat, bdn lai thudng trd, d&€n cuing tinh ching mat, rdi
chap cho 1a thudng. Thuong Chdp vao twéng. Bon 1a ngudi d6 da cuing
tdt cdi cin nguyén cda tudng, hét cdi sinh ly, luu chi xoay van; sinh
diét tudng tAm, nay da ddt bit, tw nhién thanh cdi 1y bat sanh diét.
Nhan tAm so do chap trudc cho 13 thudng. Vi chdp thudng, ma mat
chanh bién tri, doa lac ngoai dao, mé 1am tinh B6 Pé. Ma chudng thit
ba la bon thit dién ddo: Mot 12, ngudi d6 quén sit cdi tAim diéu minh,
khdp cdc cdi mudi phuong, tram nhién, cho 13 thin ngd hoan toan, tir
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d6 chdp la thin ngd khip mudi phuong, yén ling, sing sudt, ching
dong. Tat cd chiing sanh trong thin ngd, tAm ty sinh ty chét. Thi tinh
cdch cia ngd tim la thudng. Con kia sinh diét, that Ia tinh cdch vo
thudng. Hai 13, ngudi d6 ching quén sit cdi tAm, chi xem xét khip cd
mudi phuong hing sa qudc do, thay cdi chd ki€p bi hu, goi la ching
tinh vo thudng hoan toan. Con cdi chd ki€p ching bi hu, goi 12 thudng
hoan toan. Ba 13, ngudi d6 chi qudn sdt cdi ngd tAm clia minh, tinh t&
nhd nhiém, vi nhu vi tran luu chuyén mudi phuong, tinh khong di ddi.
C6 thé khi€n than ndy lién sinh lién diét, ma noi 1a tinh ching hoai, va
goi 12 nga tinh thudng. Bon 13, ngudi dé bi€t tudng Am hét, thady hanh
4m con Ivu dong. Hanh 4m thudng luu dong, nén chap lam tinh thudng.
Cédc am sic, thy, tudng da hét, goi 1a vo thudng. Vi so do chdp trude
mot phan vo thudng, mot phan thudng nhu trén, nén doa lac ngoai dao,
mé 1am tinh Bd P&. Ma chudng thit tu la bon thit hitu bién: Mot 13
ngudi d6 tAm chap cdi sinh nguyén lvu dung ching ddt. Chap qud khi
va vi lai 12 hitu bién va chip tuong tuc 12 vo bién. Hai 1a ngudi d6
qudn sdt trong tdim van ki€p thi thi'y chiing sanh; nhung trudc tim van
ki€p thi bit khdng thi'y nghe gi cd. Nén chd khdng thi'y nghe thi cho la
v0 bién, con chd thdy nghe lai cho 1a hitu bién. Ba la ngudi d6 chap
c4i ngd khip biét dudc tinh vd bién, tit cd moi ngudi déu bi nga biét,
ma ngd khdng hay ho c6 tinh biét riéng, nén cho 1a ho khong cé tinh
v0 bién, ho chi 1a tinh hitu bién. Bon 1a ngudi d6é cung tot cdi hanh 4m
khong, do cdi chd s& ki€n, tAm 10 tinh xem xét, so sdnh tit ci chiing
sanh, trong mot thain déu c6 mot nia sinh, mdt nira diét. R6 biét moi
vat trong th€ gidi déu mot nira hitu bién, mot nita vd bién. Vi so do
chip trudc hitu bién, vo bién, nén doa lac ngoai dao va mé 1im tinh
Bb Bé. Ma chuéng thii ndm la bon thit kiéu loan: Lai cic thién nam,
trong tam ma dia, chinh tim yén ling kién c6. Ma ching tim dugc chd
tién, cling tot cin bdn cta cdc loai sanh. Xem cdi trang thdi u thanh,
thudng nhi€u dong ban nguyén. Trong tri ki€n, khdi so do chdp trudc.
Ngudi d6 bi doa vao bon thit dién ddo, bat tir ki€u loan, bién k& hu
luan. Mot 1a ngudi d6 xem cdi ban nguyén bi€n héa; thi'y cdi chd thay
ddi goi 1a “bi€n,” thdy cdi chd ndi nhau goi 1a “hiing,” thdy cdi chd bi
tha’y goi 1a “sinh;” ching thi'y chd bi thdy goi 1a “diét;” chd tuong tuc
khong doan goi 12 “tdng;” chd tuong tuc gidn doan goi 12 “gidm;” mdi
cdi c6 chd sinh goi 12 “c6;” mdi cdi c6 chd diét goi 1a “khdng.” LAy ly
xem xét dung tAm thay riéng. C6 ngudi d&€n cau phdp hdi nghia, ddp:
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“T61 nay cling sinh, cling diét, cling cd, cling khdng, ciing ting, cling
giam.” C4c thdi déu néi 16n xon, khi€n cho ngudi nghe quén mat
chuong cd. Hai 12 ngudi d6 xem xét tim k§ cang, cdi chd xoay van
khong c¢6. Nhan khong ma cé chitng dugc. C6 ngudi dén hdi, chi ddp
mot chir, khong ngoai cht “khdng,” khong ndi gi ca. Ba la ngudi do6
xem xét k§ cang cdi tAim clia minh, cdi gi ciing ¢6 chd, nhan “c6” ma
chitng dudc. C6 ngudi dén héi chi ddp mot chit “phdi.” Ngoai chir
“phdi” ra khong néi gi cd. Bon la ngudi d6 déu thdy hitu, vo, vi cdi
canh phin hai, tim ciing ki€u loan. Cé ngudi d&€n hdi lai ddp “ciing c6”
tiic 1a “ciing khong,” trong “ciing khdng” ching phai “ciing c6.” Vi so
do chdp trudc ki€u loan hu vo, nén doa lac ngoai dao va mé 1am tinh
Bb Dé. Ma chudng thit sdu la mudi sdu thit hitu tuéng: Lai c6 thién
nam, trong tam ma dia, chinh tAm yén ling kién c6. Ma ching tim dugc
chd tién, cing tdt cin ban clia cdc loai sanh. Xem cdi trang thdi u
thanh, thudng nhi€u dong bin nguyén. Chd luu vo tan, khdi so do chap
trudc. Ngudi d6 bi doa vao dién ddo hitu tuéng sau khi chét. Hoic tu
kién c6 than, néi sic 12 nga, hodc thdy ngi vién man, trim khip qudc
dd. N6i ngi c6 sic. Hoic kia tién cinh duyén theo nga ng dung. N6i
sic thudc ngi. Hoic ngd nuong & trong cdi hanh tuéng tuong tuc, noi
ngi & sic. Péu so do chdp trudc ring sau khi chét c6 tuéng. Nhu vay
xoay van c6 mudi sdu tuéng. Tir 4y hoic chdp ring rot rdo phién nio,
rot rdo B6 B¢, hai tinh cdch déu di ddi, ching c¢6 xiic ngai nhau. Vi so
do chap tru6c sau khi chét rdi c6 tudng, doa lac ngoai dao, mé 1am tinh
Bb Dé. Ma chuéng thit bdy la tam thit vé tuéng: Lai cic thién nam,
trong tam ma dia, chinh tAm yén ling kién c6. Ma ching tim dugc chd
tién. Ciing tot cdn ban cla cdc loai sinh. Xem cdi trang thdi u thanh,
thudng nhi€u dong ban nguyén. Trong chd diét trir sic, thu, tudng, khdi
so do chap trudc, sau khi chét doa vao vo tuéng dién dido. Thay sic
diét, hinh khong s& nhan. Xem tudng diét, tim khong chd budc. Biét
cai thy diét, khdong con noi lién. Tinh 4m tiéu tan, du c6 sinh Iy, ma
khong thy tudng, dong nhu ciy cd. C4i chat Ay hién tién, con khong
thé dugc, hudng 1a khi chét ma lai con cic tudng? Nhan d6 so do, sau
khi chét, tuéng khong cé, nhu vy xoay van, ¢é tim vo tudng. Tir d6
cho riing: niét ban, nhin qua, tit cA déu khong, chi c6 danh tir, hoan
toan doan diét. Vi so do chip trudc sau khi chét khdong c6, doa lac
ngoai dao, mé 1dm tinh B6 Dé. Ma chudéng thit tam la tdm phi dinh:
Lai cdc thién nam, trong tam ma dia, chinh tAm yén ling kién c6. Ma
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ching tim dugc chd tién. Ciing tot cin ban clia cac loai sinh. Xem cdi
trang thdi u thanh, thudng nhi€u dong bdn nguyén. D4di trong hanh 4m
con, va thu tudng diét, chdp ca c6 va khong, tu thé phd nhau. Sau khi
chét ngu6i Ay doa vao luan Cu-Phi, khéi dién ddo. Trong sic, thu,
tudng, thidy c6 va ching phdi c6. Trong cdi hanh 4m thién luu, xem
khong va ching khong. Nhu vy xoay van ciing tot ngii Am, 18 gidi.
T4m cdi tuéng cu-phi, hé theo dudc mot cdi déu néi: “chét rdi c6 tudng
khong tuéng.” Lai chdp riing cdc hanh tinh chit hay di ddi, tim phat
ra thong ngod, c6 khong déu khong, hu that 1am 18i. Vi so do chip trudc
chét rdi déu khong, hau lai mSi mit, khong thé néi dudc, doa lac ngoai
dao, mé 1Am tinh B6 Pé. Ma chudng thit chin la bdy ché doan diét:
Lai cdc thién nam, trong tam ma dia, chinh tAm yén ling kién c6. Ma
ching tim dugc chd tién. Ciing tot cin ban cia cic loai sinh. Xem cai
trang thdi u thanh, thudng nhiéu dong bdn nguyén. P&i vé sau khong
c6, khdi so do chip trude. Ngudi d6 bi doa vao luan bdy thit doan diét.
Hoic chdp cdi thin mat, hodc cdi duc diét tan, hodc céi khé mat, hoic
cuc lac mat, hodc cuc x4 mat. Nhu vay xoay van ciing tot bdy chd hién
tién tiéu diét, ma't r6i khong con nita. Vi so do chip trudc chét rdi doan
diét, nén doa lac ngoai dao, mé 1am tinh B6 Bé. Ma chudng thit muvi
la nadm Niét Ban: Theo Kinh Thii Lang Nghiém, quyén Chin, phin
Thap Hanh Am Ma, Bic Phat dd nhic nhd Ngai A Nan vé nim Niét
Ban nhu sau: “Lai c¢6 ngudi thién nam, trong tam ma dia, chinh tim
yén ling kién c¢8. Ma ching tim dugc chd tién. Cling tot cin ban clia
cdc loai sinh. Xem cdi trang thdi u thanh, thudng nhiém dong ban
nguyén. Chip sau khi chét phai c6, khdi so do chap trudc. Ngudi d6 bi
doa vao luan nim Ni€t Ban.” Vi so do do chip trudc nim Niét Ban ma
phdi doa lac ngoai dao, va mé 1am tinh B4 P&. Hoic 14y Duc Gidi 1am
Niét Ban, xem thiy vién minh, sinh ra wa mén. Hoic 14y Sd Thién vi
tinh khong lo. Hodc 14y Nhi Thién tim khong khS. Hoic 14y Tam
Thién rat vui dep. Hodc 14y T Thién khd vui déu mat, ching bi luin
hoi sanh diét. Mé trdi hitu 1du cho 12 vo vi. Nam chd an 8n cho 1a
thing tinh. C nhu thé ma bi xoay van.

Ten Demonic States in the Formation Skandha

Aggregate of mental formation is a conditioned response to the
object of experience including volition, attention, discrimination,
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resolve, etc. The Aggregate of Activities refers to a process of shifting
and flowing. The Aggregate of Activities leads us to come and go, to
go and come without end in a constant, ceaseless, flowing pattern. Our
idle thoughts compel us to impulsively do good or do evil, and such
thoughts then manifest in our actions and our words. According to the
Surangama Sutra, the Buddha taught: “Ananda! Consider, for example,
a swift rapids whose waves follow upon one another in orderly
succession, the ones behind never overtaking the ones in front. You
should know that it is the same with the skandha of mental formation.
Ananda! Thus the nature of the flow does not arise because of
emptiness, nor does it come into existence because of the water. It is
not the nature of water, and yet it is not separate from either emptiness
or water. The reason for this, Ananda, is that if it arose because of
emptiness, then the inexhaustible emptiness throughout the ten
directions wold become an inexhaustible flow, and all the worlds would
inevitably be drown. If the swift rapids existed because of water, then
their nature would differ from that of water and the location and
characteristics of its existence would be apparent. If their nature were
simply that of water, then when they became still and clear they would
no longer be made up of water. Suppose it were to separate from
emptiness and water, there isn’t anything outside of emptiness, and
outside of water there isn’t any flow. Therefore, you should know that
the skandha of mental formation is empty and false, since it neither
depends upon causes and conditions for existence nor is spontaneous in
nature.” According to Most Venerable Piyadassi in “The Buddha’s
Ancient Path,” aggregate of volational formations include all mental
factors except feeling and perception. The Abhidhamma speaks of
fifty-two mental concomitants or factors (cetasika). Feeling and
perception are two of them, but they are not volitional activities. The
remaining fifty are collectively known as mental or volitional
formations. Volition (cetana) plays a very important role in the mental
realm. In Buddhism, no action is considered as “kamma” if that action
is void of volition. And like feeling and perception, it is of six kinds:
volition directed to forms, sounds, smells, tastes, bodily contacts and
mental objects. According to the Surangama Sutra, the Buddha
remined Ananda about the ten demonic obstructions of Zen
practitioners caused by the Formation Skandha. The first demonic
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obstruction is the two theories on the absence of cause: First, perhaps
this person sees no cause for the origin of life. Why? Since he has
completely destroyed the mechanism of production, he can, by means
of the eight hundred merits of the eye organ, see all beings in the
swirling flow of karma during eighty thousand eons, dying in one place
and being reborn in another as they undergo transmigration. But he
cannot see beyond eighty thousand eons. Therefore, he concluded that
for the last eighty thousand eons living beings in the ten directions of
this and other worlds have come into being without any cause. Second,
perhaps this person sees no cause for the end of life. And why? Since
he perceives the origin of life, he believes that people are always born
as people and birds are always born as birds; that crows have always
been black and swans have always been white; that humans and gods
have always stood upright and animals have always walked on four
legs; that whiteness does not come from being washed and blackness
does not come from being dyed; and that there have never been nor
there will be any changes for eighty thousand eons. He says: “As I now
examine to the end of this life, I find the same holds true. In fact, 1
have never seen Bodhi, so how can there be such a thing as the
attainment of Bodhi? You should now realize that there is no cause for
the existence of any phenomena.” Because of this speculation, he will
lose proper and pervasive knowledge, fall into externalism, and
become confused about the Bodhi nature. The second demonic
obstruction is the four theories regarding pervasive permanence:
According to the Surangama Sutra, book Nine, in the part of the ten
states of the formation skandha, the Buddha reminded Ananda as
follows: “Ananda, in his practice of samadhi, the good person” mind is
unmoving, clear, and proper and can no longer be distrubed by demons.
He can thoroughly investigate the origin of all categories of beings and
contemplate the source of the subtle, fleeting, and constant fluctuation.
But if he begins to speculate on its pervasive constancy, he could fall
into error with four theories of pervasive permanence.” Attachment on
Permanence on the Mind and its states. First, as this person throroughly
investigates the mind and its states, he may conclude that both are
causeless. Through his cultivation, he knows that in twenty thousand
eons, as beings in the ten directions undergo endless rounds of birth
and death, they are never annihilated. Therefore, he speculates that the
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mind and its states are permanent. Attachment on Permanence on the
four elements. Second, as this person thoroughly investigates the source
of the four elements, he may conclude that they are permanent in
nature. Through his cultivation, he knows that in forty thousand eons,
as living beings in the ten directions undergo births and deaths, their
substances exist permanently and are never annihilated. Therefore, he
speculates that this situation is permanent. Attachment on Permanence
on the sense faculty, the manas, and the consciousness. Third, as this
person thoroughly investigates the sixth sense faculty, the manas, and
the consciousness that grasps and receives, he concludes that the origin
of the mind, intelect, and consciousness is permanent. Through his
cultivation, he knows that in eighty thousand eons, all living beings in
the ten directions revolve in transmigration, this origin is never
destroyed and exists permanently. Investigating this undestroyed
origin, he speculates that it is permanent. Attachment on Permanence
on the thoughts. Fourth, since this person has ended the source of
thoughts, there is no more reason for them to arise. In the state of
flowing, halting, and turning, the thinking mind, which was the cause of
production and destruction, has now ceased forever, and so he naturally
thinks that this is a state of nonproduction and nondestruction. As a
result of such reasoning, he speculates that this state is permanent.
Because of these speculation of permanence, he will lose proper and
pervasive knowledge, fall into externalism, and become confused
about the Bodhi nature. The third demonic obstruction is the four
upside-down theories: First, as this person contemplates the
wonderfully bright mind pervading the ten directions, he concludes that
this state of profound stillness is the ultimate spiritual self. Then he
speculates, “My spiritual self, which is settled, bright, and unmoving,
pervades the ten directions. All living beings are within my mind, and
there they are born and die by themselves. Therefore, my mind is
permanent, while those who undergo birth and death there are truly
impermanent." Second, instead of contemplating his own mind, this
person contemplates in the ten directions worlds as many as the
Ganges’ sands. He regards as ultimately impermanent those worlds
that are in eons of decay, and as ultimately permanent those that are
not in eons of decay. Third, this person closely examines his own mind
and finds it to be subtle and mysterious, like fine motes of dust swirling
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in the ten directions, unchanging in nature. And yet it can cause his
body to be born and then to die. He regards that indestructible nature as
his permanent intrinsic nature, and that which undergoes birth and
death and flows forth from him as impermanent. Fourth, knowing that
the skandha of thinking has ended and seeing the flowing of the
skandha of formations, this person speculates that the continuous flow
of the skandha of formations is permanent, and that the skandhas of
form, feeling, and thinking which have already ended are
impermanent. Because of these speculations of impermanence and
permanence, he will fall into externalism and become confused about
the Bodhi nature. The fourth demonic obstruction is the four theories
regarding finiteness: First, this person speculates that the origin of life
flows and functions ceaselessly. He judges that the past and the future
are finite and that the continuity of the mind is infinite. Second, as this
person contemplates an interval of eighty thousand eons, he can see
living beings; but earlier than eighty thousand eons is a time of stillness
in which he cannot hear or see anything. He regards as infinite that
time in which nothing is heard or seen, and as finite that interval in
which living beings are seen to exist. Third, this person speculates that
his own pervasive knowledge is infinite and that all other people
appear within his awareness. And yet, since he himself has never
perceived the nature of their awareness, he says they have not
obtained an infinite mind, but have only a finite one. Fourth, this
person thoroughly investigates the formations skandha to the point that
it becomes empty. Based on what he sees, in his mind he speculates
that each and every living being, in its given body, is half living and
half dead. From this he concludes that everything in the world is half
finite and half infinite. Because of these speculations about the finite
and the infinite, he will fall into externalism and become confused
about the Bodhi nature. The fifth demonic obstruction is the four kinds
of sophistry: Further, in his practice of samadhi, the good person’s
mind is firm, unmoving, and proper and can no longer be disturbed by
demons. He can thoroughly investigate the origin of all categories of
beings and contemplate the source of the subtle, fleeting, and constant
fluctuation. But if he begins to speculate on what he knows and sees,
he could fall into error with four distorted, false theories, which are
total speculation based on the sophistry of immortality. First, this
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person contemplates the source of transformations. Seeing the
movement and flow, he says there is change. Seeing the continuity, he
says there is constancy. Where he can perceive something, he says
there is production. Where he cannot perceive anything, he says there
is destruction. He says that the unbroken continuity of causes is
increasing and that the pause within the continuity are decreasing. He
says that the arising of all things is existence and that the perishing of
all things is nonexistence. The light of reason shows that his application
of mind has led to inconsistent views. If someone comes to seek the
Dharma, asking about its meaning, he replies, “I am both alive and
dead, both existent and nonexistent, both increasing and decreasing.”
He always speaks in a confusing way, causing that person to forget
what he was going to say. Second, this person attentively contemplates
his mind and finds that everything is nonexistent. He has a realization
based on nonexistence. When anyone comes to ask him questions, he
replies with only one word. He only says “no,” Aside from saying
“none,” he does not speak. Third, this person attentively contemplates
his mind and finds that everything is existent. He has a realization
based on existence. When anyone comes to ask him questions, he
replies with only one word. He only says”yes.” Aside from saying
“yes,” he does not speak. Fourth, this person perceives both existence
and nonexistenceExperiencing this branching, his mind becomes
confused. When anyone comes to ask questions, he tells them,
“Existence is also nonexistence. But within nonexistence there is no
existence.” It is all sophistry and does not stand up under scrutiny.
Because of these speculations, which are empty sophistries, he will fall
into externalism and become confused about the Bodhi nature. The
sixth demonic obstruction is the sixteen ways in which forms can exist
after death: Further, in his practice of samadhi, the good person’s mind
is firm, unmoving and proper and can no longer be disturbed be
demons. He can thoroughly investigate the origin of all categories of
beings and contemplate the source of the subtle, fleeting and constant
fluctuation. But if he begins to speculate the endless flow, he could fall
into error with the confused ideas that forms exist after death. He may
strongly identify with his body and say that form is himself; or he may
see himself as perfectly encompassing all worlds and say that he
contains form; or he may perceive all external conditions as contingent
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upon himself and say that form belongs to him; or he may decide that
he relies on the continuity of the formations skandha and say that he is
within form. In all these speculations, he says that forms exist after
death. Expanding the idea, he comes up with sixteen cases of the
existence of forms. The seventh demonic obstruction is the eight ideas
about nonexistence of forms: Further, in his practice of samadhi, the
good person’s mind is firm, unmoving and proper, and can no longer be
disturbed by demons. He can thoroughly investigate the origin of all
categories of being and contemplate the source of the subtle, fleeting
and constant fluctuation. But if he begins to speculate on the skandhas
of form, feeling, and thinking, which have already ended, he could fall
into error with the confused idea that forms do not exist after death.
Seeing that his form is gone, his physical shape seems to lack a cause.
As he contemplates the absence of thought, there is nothing to which
his mind can become attached. Knowing that his feelings are gone, he
has no further involvements. Those skandhas have vanished. Although
there is still some coming into being, there is no feeling or thought, and
he concludes that he is like grass or wood. Since those qualities do not
exist at present, how can there be any existence of fors after death?
Because of his examinations and comparisons, he decides that after
death there is no existence. Expanding the idea, he comes up with eight
cases of the nonexistence of forms. From that, he may speculate that
Nirvana and cause and effect are all empty, that they are mere names
and ultimately do not exist. Because of those speculations that forms do
not exist after death, he will fall into externalism and become confused
about the Bodhi nature. The eighth demonic obstruction is the eight
kinds of negation: Further, in his practice of samadhi, the good
person’s mind is firm, unmoving and proper and can no longer be
disturbed by demons. He can thoroughly investigate the origin of all
categories of beings and contemplate the source of the subtle, fleeting
and constant fluctuation. In this state where the skandha of formation
remains, but the skandhas of feeling and thinking are gone, if he begins
to speculate that there are both existence and nonexistence, thus
contradicting himself, he could fall into error with confused theories
that deny both existence and nonexistence after death. Regarding form,
feeling and thinking, he sees that existence is not really existence.
Within the flow of the formations skandha, he sees that that
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nonexistence is not really nonexistence. Considering back and forth in
this way, he thoroughly investigates the realms of these skandhas and
derives an eightfold negation of forms. No matter which skandha is
mentioned, he says that after death, it neither exists nor does not exist.
Further, because he speculates that all formations are changing in
nature, an “insight” flashes through his mind, leading him to deny both
existence and nonexistence. He cannot determine what is unreal and
what is real. Because of these speculations that deny both existence
and nonexistence after death, the future is murky to him and he cannot
say anything about it. Therefore, he will fall into externalism and
become confused about the Bodhi nature. The ninth demonic
obstruction is the seven theories on the cessation of existence: Further,
in his practice of samadhi, the good person’s mind is firm, unmoving
and proper and can no longer be distrubed by demons. He can
thoroughly investigate the origin of all categories of beings and
contemplate the source of the subtle, fleeting, and constant fluctuation.
But if he begins to speculate that there ie no existence after death, he
could fall into error with seven theories of the cessation of existence.
He may speculate that the body will cease to exist; or that when desire
has ended, there is cessation of existence; or that after suffering has
ended, there is cessation of existence; or that when bliss reaches an
ultimate point, there is cessation of existence; or that when
renunciation reaches an ultimate point, there is cessation of existence.
Considering back and forth in this way, he exhaustively investigates
the limits of the seven states and sees that they have already ceased to
be and will not exist again. Because of these speculations that
existence ceases after death, he will fall into externalism and become
confused about the Bodhi nature. The tenth demonic obstruction is the
five kinds of immediate Nirvana: According to the Surangama Sutra,
book nine, in the section of the ten states of formation skandha, the
Buddha reminded Ananda about the five kinds of immediate Nirvana:
“Further, in his practice of samadhi, the good person’s mind is firm,
unmoving, and proper and can no longer be distrubed by demons. He
can thoroughly investigate the origin of all categories of beings and
contemplate the source of the subtle, fleeting, and constant fluctuation.
But if he begins to speculate on existence after death, he could fall into
error with five theories of Nirvana. Because of these speculations
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about five kinds of immediate Nirvana, he will fall into externalism
and become confused about the Bodhi nature. He may consider the
Heavens of the Desire Realm a true refuge, because he contemplates
their extensive brightness and longs for it. He may take refuge in the
First Dhyana, because there his nature is free from worry. He may take
refuge in the Second Dhyana, because there his mind is free from
suffering. He may take refuge in the Third Dhyana, because he
delights in its extreme joy. He may take refuge in the Fourth Dhyana,
reasoning that suffering and bliss are both ended there and that he will
no longer undergo transmigration. These heavens are subject to
outflows, but in his confusion he thinks that they are unconditioned; and
he takes these five states of tranquility to be refuge of supreme purity.
Considering back and forth in this way, he decides that these five states
are ultimate.
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Chuong Hai Muoi
Chapter Twenty

Muoi Con Ma Noi Thitc Uén

Thitc Udn 13 nhan thifc bao gdm sdu loai y thitc ndy sinh tir sy ti€p
xtic clia gidc quan tuong dng véi mot dodi tugng tri gidc. Thitc c6 nghia
phin biét; cdnh gidi d€n thi sanh tAm phan biét. Thi du nhu thdy sic
dep thi sanh 10ng vui thich, nghe 15i dc thi sanh long ghét bo, van van.
TAt c4 nhitng phan biét nhu thé ndy déu 12 mot phin clia thic uin.
Theo kinh Thi Ling Nghiém, Pitc Phat day: “Ong A Nan! Vi nhu
ngudi 14y cdi binh tan gia, bit ca hai miéng binh, rdi vac ddy mot binh
hu khong, di xa nghin dim, ma ting nudc khac. Thitc 4m cling nhu
viy. Ong A Nan! Cdi hv khong d6, khong phdi tir phuong kia ma lai,
ciing khong phdi & phuong niy vao. Thiat viy, 6ong A Nan, néu tir
phuong kia lai thi trong binh d6 da dung hu khong ma di, & chd cii 1 ra
phdi thi€u mot phan hu khong. N&u tir phuong ndy ma vao, thi khi md
15 trit binh, phéi thA'y hu khong ra. VAy nén biét: thifc Am hu vong, vdn
ching phdi tinh nhin duyén hay tinh ty nhién.” Theo Hoa Thugng
Piyadassi trong quyén “Con Pudng C8 Xuwa”, Thitc udn dugc coi la
quan trong nhAt trong nim uin; c¢6 thé néi Thic udn la kho chita 52
tim s3, vi khong c¢6 Thic thi khong TAm sG nao c¢6 dugce. Thic va cic
TaAm s& tuong quan, tiy thudc va dong thdi ton tai véi nhau. Thifc cling
c6 6 loai va nhiém vu clia né rit da dang, n6 c6 cdc Cin va Tran cla
né. TAt cA moi cAm nhin clia chiing ta déu dugc cAm nhin qua su tiép
xtic gifta cdc cin vdi th€ gidi bén ngoai. Mic dil ¢6 sy tuong quan gitta
cdc cin va ddi tugng cia chiing. Ching han, nhin cin véi cdc sic, nhi
cin v6i cdc Am thanh, sy bi€t vin phai qua Thitc. N6i cdch khdc, cdc
ddi tugng gidc quan khong thé dugc cAm nhin vdi d6 nhay cim dic
biét n€u khong c6 loai Thic thich hgp. Bay gid, khi con mit va hinh
sic déu c6 mit, Thifc Thay s& phat sinh tuy thudc hai y&u td niy.
Tuong ty, v6i tai va Am thanh, van van, cho t6i tim va cdc phdp tran.
Lai nifa, khi ba y&€u t6 mit, sic va nhin thic gip nhau, chinh sy triing
hdp ndy dugc goi 1a xtc. Tir xic sanh Tho, vin van. Nhu vay, Thitc
sanh khéi do mot kich thich ndo d6 xudt hién & nim cilra gidc quan va
¥y mdn, cin thi sdu. Vi Thitc phat sanh do sy tuong tac gitta cic Cin va
Trin, nén né ciing do duyén sanh chit khong hién hitu doc 1ap. Thitc
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khong phdi 1a mot linh hdn hay tinh thin d6i lai v6i vat chdt. Cac tu
duy va ¥y niém la thiic dn cho cin thi sdu goi 12 “tdAm” ndy ciling do
duyén sanh, chiing tiy thudc vao th€ gi6i bén ngoai ma nim cin kia
kinh nghiém. Nim cin ti€p xidc nim tran, chi trong thdi hién tai, nghia
12 khi trdn (d6i tugng) ti€p xic cham Vi cin tuong Wng clia nd. Tuy
nhién, TAm cin c6 thé kinh nghiém trin cdnh, di d6 1a sic, thanh,
huong, vi, hay xic di dugc nhan thifc bing cdc gidc quan. Ching han,
mot d6i tuong cla sy thdy, ma vdi ddi tugng nay nhin cin di ti€p xic
trong qud khit, c6 thé dugc tudng tudng lai bing tAim cin ngay lic ndy
mic du d6i tugng Ay khdng c6 trude mit. Tuong ty nhu vay dbi vé6i cdc
tran cdnh khac. Pay 1a chd thé nhan thic va rat khé kinh nghiém mot
s6 cdc cdm gidc ndy. Loai hoat dong ctia TAm nay rat vi t& va doi khi
vugt qui sy hi€u bi€t thong thudng. Theo Kinh Thii Ling Nghiém,
quyén Chin, Pitc Phat da nhic nhd ngai A Nan vé mudi thiic ”m ma
nhu sau. Ma chudng thit nhdt la chdp nhdn va sé nhdn: A Nan! Ong
phdi bi&t, ngudi thién nam d6 nghién cling hanh 4m tiéu khong, ddi véi
thitc da trd vé chd dau. Pa dit sanh diét, ma d6i véi tich diét tinh diéu
chua dugc vién. C6 thé khi€n cdi thin cin ctia minh, cin cdch hdp ly.
Véi céc loai mudi phuong thong biét. Hi€u biét da thong hop, c6 thé
vao ndi vién nguyén. Néu d6i v6i chd sd quy, 14p cdi nhan chon
thudng, cho 13 thing gidi, thi ngudi 4y doa vé cdi chiAp nhin, s nhan.
Thanh ban 1t ctia phdi Ca Ty La chdp “minh d&” 14 chd s§ quy, mé Bd
Dé ctia Phat, bé mat tri ki€n. P6 14 cdi chap thit nhat 1ap tam s& dic,
thanh qua s& quy, trdi xa vién thong, ngudc v6i thanh Nié€t Ban, sinh
gidéng ngoai dao. Ma chudng thit nhi la chdp ndng phi nang: Ong A
Nan! Lai ngudi thién nam nghién cing hanh &m tiéu khong, ddi véi
thitc da trd vé chd dau. Ba dut sinh diét, ma d6i véi tich diét tinh diéu
chua dudc vién. N&u d6i véi chd s& quy, dm lam céi thé€ cda minh,
cuing tan cdi hu khong, trong 12 loai chiing sinh, déu 1a trong thin ta
mot loai luu xuat ra, cho 1a thing gidi. Ngudi Ay doa vé cdi chip ning
va phi ning. Thanh ban 1t ctia phdi Ma Hé Tha La, hién cdi thin vo
bién, mé B6 Pé clia Phat, bd mat tri ki€n. D6 1a cdi chap thi hai, 1ap
tAm ning vi, thanh qua ning sy, trdi xa vién thong va thanh Niét Ban,
sinh tr&i dai man, cho riing ta trim khip tit cA. Ma chudng thit ba la
chdp thuong phi thuong: Lai ngudi thién nam nghién cling thinh Am
tiéu khong, doi véi thitc da trd vé chd dau. Pa dit sinh diét, ma doi
véi tich diét tinh diéu chua duge vién. N&u ddi v6i chd sé quy, cb cdi
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chd nuong vé, thi ty nghi than tim tr d6 lvu xudt, mudi phuong hu
khong déu do d6 phat khéi. Ct noi sinh khdi, d6 1a chd tuyén luu ra,
lam cdi than chan thudng, cho 1a khong sinh diét. 0 trong sinh diét, da
chip 1a thudng tri. P 1am cdi bt sinh, lai mé cdi sinh diét. An tru noi
trAm mé, cho 13 thing gidi. Ngudi d6 doa vé chap thudng phi thudng.
Lam ban cda trdi Ty Tai, mé B6 P¢é cta Phat, bd mat tri ki€n. P6 1a
céi chap thit ba 1ap cdi tAim nhan y, thanh qud vong chdp, trdi xa vién
thong va thanh Ni€t Ban, sinh dién ddo vién. Ma chudéng thit tu la
chdp tri vo tri: Lai ngudi thién nam nghién ciing hanh 4m tiéu khong.
b3 dit sinh diét, ma doi véi tich diét tinh diéu chua dugc vién. Néu
ddi véi chd bi biét, cdi bi€t né khidp va hoan toan. Nhan cdi biét d6 lap
ra ki€n gidi ring: “Mudi phuong thio moc déu goi 1a hitu tinh, vdi
ngudi khong khic. C4 ciy la ngudi, ngudi chét lai thinh mudi phuong
cd cay. Khong Iva riéng cdi bi€n tri.” Cho 1a thing gidi. Ngudi 4y doa
vé cdi chdp tri vo tri. Thanh ban 1it clia phdi Ba Tra Tién Ni, chap tat
ca c6 gidc, mé Bd P& ciia Phat, bd mat tri ki€n. P6 1a cdi chap thi tu,
1ap cdi tAim vién tri, thanh qua hu vong, trdi xa vién thong va thanh
Niét Ban, sinh giong bi€t dién ddo. Ma chudng thit ndm la chap sinh
o sinh: Lai ngudi thién nam nghién cling hanh 4m tiéu khong. Pa dit
sinh diét, ma ddi vdi tich diét tinh diéu chua dugc vién. Néu ddi trong
céi tinh vién dung, cdc cin hd dung, di dugc tuy thuin. Beén d6i véi
vién dung bi€n héa, tt cd phdt sinh, ciu ltra sdng chéi, va nudc thanh
tinh, wa gié chu luu, xem tran thanh twu, mdi mdi phung su. LAy céc
trAn 4y, phdt lam ban nhin, 1ap cho 13 thudng tru. Ngudi d6 doa vé cdi
chap sinh vo sinh, 1a ban Iif cia Ca Di€p Ba va Ba La Mon, tAm siéng
ning ép xdc thd nudc Itra, cau ra khdi sinh tir, mé B6 PEé clia Phat, bd
mat tri ki€n. D6 1a cdi chdp thit nim: chdp trudc thd phung, bd tAm
theo vat, 1ap cdi nhin vong cAu, ciu cdi qud vong ky, trdi xa vién
thong va thanh Niét Ban, sinh gidng dién ddo. Ma chudng thit sdu la
chdp quy voé quy: Lai ngudi thién nam nghién cing hanh 4m tiéu
khong. Pa ditt sanh diét, ma ddi véi tich diét tinh diéu chua dudc vién.
Né&u do6i v6i vién minh, ho chap trong vién minh &y tréng rdng, phd bd
cdc cdi bi€n héa, 14y cdi vinh diét 1am chd quy vy, sinh thing gidi.
Ngudi d6 doa vé cdi chdp quy vé quy. Lam ban Iif cia phdi chdp “vo
twdng thién” va Thudn Nha Pa, mé Bd P& clia Phat, bé ma't tri ki€n.
D6 1a cdi chdp thif sdu, 14p tim vién hu vd thanh qua khong vong, tréi
xa vién thong va thanh Niét Ban, sinh giong doan diét. Ma chuéng thit
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bay la chdp tham phi tham: Lai ngudi thién nam nghién ciing hanh 4m
tieu khong. Pa dit sinh diét, ma ddi véi tich diét tinh diéu chua dudc
vién. N&u ddi v6i vién thudng, ho kién c& than thudng tri, dong véi
cdi tinh vién hiing ching mat, sinh thing gidi. Ngudi Ay doa vé cdi
chap tham phi tham. Lam ban I cda phdi chdp A Tu Pa Tién, ciu
song 1au, mé Bo Dé clia Phit, bd mat tri ki€n. D6 13 cdi chip thit bay:
chap trudc ndi song 1au, 14p cdi nhan ¢ vong, d&€n quéd sdng lau ma
khd, trdi xa vién thong va thanh Niét Ban, sinh gidng vong sdng lau.
Ma chuéng thit tdm la chdp chén phi chédn: Lai ngudi thién nam
nghién cuing hanh &m tiéu khong. Pa ddt sanh diét, ma d6i véi tich
diét tinh diéu chua dugc vién. Qudn sit cin ménh véi trin canh dung
thong 14n nhau, s¢ phai tiéu hét, cd gang lam cho cin cinh bén chic.
Noi @6 ngdi cung Lién Hoa, bi€n héa rat nhiéu dd quy bdu dep de,
budng lung tAm minh, sinh thing gidi. Ngudi d6 doa vé& cdi chip chan
phi chan. Lam ban 1it cia phdi Tra Chi Ca La, mé B P& clia Phit, bd
mat tri ki€n. D6 1a cdi chdp thit tdim, phat nhan nghi sai, 1dp qud trin
lao hung thinh, xa trdi vién thong va thanh Niét Ban, sinh gidng Thién
ma. Ma chudng thit chin la dinh tinh Thanh Vdn: Lai ngudi thién
nam nghién cing hanh &m tiéu khong. Pa dit sinh diét, ma d6i vdi tich
diét chua dugc vién. Pdi v6i trong ménh minh, phan biét tinh, tho,
thaAm, quyét, chdn, nguy. Nhian qui bdo dip nhau, chi cau cdm tng,
trdi v6i dao thanh tinh. D6 1a thd'y qua khd, doan tap nhan, ching tich
diét, tu dao ly, & tich diét rdi thoi, ching ti€n t6i nita, sinh thing gidi.
Ngudi @6 doa vé dinh tinh Thanh Vin. Lam ban Iif clia cdac Ting it
hoc, Ting thugng man, mé Bd P& ciia Phat, b mat tri ki€n. P6 1a cai
chap thi chin, c& 1am diy dd cdng hanh, cAu qud tich diét, xa trdi vién
thong va thanh Ni€t Ban, sinh gidng bi budc ndi cdi khong. Ma chudng
th&t muoi la dinh tinh DPoc Gidc: Lai ngudi thién nam nghién cung
hanh &m tiéu khong. Pa dit sinh diét, ma ddi vdi tich diét tinh diéu
chua dugc vién. N&u d6i véi vien dung thanh tinh gidc minh, nghién
cling phét ra thAm diéu. Bén 1ap Ni€t Ban, ma ching ti€n nifa, sinh
thing gidi. Ngudi d6 bi doa vé dinh tinh Bich Chi. Lam ban It vdi cdc
Duyén Gidc, ching hdi tim, mé B D& ctia Phat, bé mat tri kién. P6
12 céi chap thit mudi, tim hgp vdi vién gidc cia Duyén Gidc, thanh
qud tram minh, xa trdi vién thong va thanh Ni€t Ban, sinh giong gidc
vién minh, chdng héa vién.
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Ten Demonic States in the Consciousness Skandha

Aggregate of consciousness includes the six types of consciousness
(seeing, hearing, smelling, tasting, touching and mental consciousness).
Awareness or sensitivity to an object, i.e. the consciousness associates
with the physical factors when the eye and a visible object come into
contact, an awareness of a visible object occurs in our mind.
Consciousness or a turning of a mere awareness into personal
experience is a combined function of feeling, perception and mental
formation. The Aggregate of Consciousness refers to the process of
discrimination. As soon as a situation appears, we begin to discriminate
in our thoughts about that situation. For example, when we see
something beautiful, we have thoughts of fondness towards it; and
when we hear ugly sounds, we have thoughts of dislike for those
sounds. All such discriminations are part of this Aggregate. According
to the Surangama Sutra, the Buddha taught: “Ananda! Consider, for
example, a man who picks up a kalavinka pitcher and stops up its two
holes. He lift up the pitcher filled with emptiness and, walking some
thousand-mile way, presents it to another country. You should know
that the skandha of consciousness is the same way. Thus, Ananda, the
space does not come from one place, nor does it go to another. The
reason for this, Ananda, is that if it were to come from another place,
then when the stored-up emptiness in the pitcher went elsewhere, there
would be less emptiness in the place where the pitcher was originally.
If it were to enter this region, when the holes were unplugged and the
pitcher was turned over, one would see emptiness come out. Therefore,
you should know that the skandha of consciousness is empty and false,
since it neither depends upon causes and conditions for existence nor is
spontaneous in nature.” According to Most Venerable Piyadassi in
“The Buddha’s Ancient Path”, Aggregate of consciousness is the most
important of the aggregates; for it is the receptacle, so to speak, for all
the fifty-two mental concomitants or factors, since without
consciousness no mental factors are available. Consciousness and the
factors are interrelated, inter-dependent, and co-existent. Aggregate of
consciousness has six types and its function is varied. It has its basis
and objects. All our feelings are experienced through the contact of
sense faculties with the external world. Although there is this
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functional relationship between the faculties and their objects, for
instance, eye with forms, ear with sounds, and so on, awareness comes
through consciousness. In other words, sense objects can not be
experienced with the particular sensitivity without the appropriate kind
of consciousness. Now when eye and form are both present, visual
consciousness arises dependent on them. Similarly with ear and sound,
and so on, down to mind and mental objects. Again, when the three
things, eye, form, and eye-consciousness come together, it is their
coincidence that is called “contact”. From contact comes feeling and so
on. Thus, consciousness originates through a stimulus arising in the five
sense doors and the mind door, the sixth. As consciousness arises
through the interaction of the sense faculties and the sense objects, it
also is conditioned and not independent. It is not a spirit or soul
opposed to matter. Thoughts and ideas which are food for the sixth
faculty called mind are also dependent and conditioned. They depend
on the external world which the other five sense faculties experience.
The five faculties contact objects, only in the present that is when
objects come in direct contact with the particular faculty. The mind
faculty, however, can experience the sense object, whether it is form,
sound, smell, taste, or thought already cognized by the sense organs.
For instance, a visible object, with which the eye came in contact in the
past, can be visualized by the mind faculty just at this moment although
the object is not before the eye. Similarly with the other sense objects.
This is subjective, and it is difficult to experience some of these
sensations. This sort of activity of the mind is subtle and sometimes
beyond ordinary comprehension. In the Surangama Sutra, the Buddha
reminded Ananda about the ten states of consciousness. The first
demonic obstruction is the attachment to causes and what which is
caused: Ananda! You should know that the good person has thoroughly
seen the formations skandha as empty, and he must return
consciousness to the source. He has ended production and destruction,
but he has not yet perfected the subtle wonder of ultimate serenity. He
can cause the individual sense faculties of his body to unite and open.
He also has a pervasive awareness of all categories of beings in the ten
directions. Since his awareness is pervasive, he can enter the perfect
source. But is he regards what he is returning to as the cause of
truepermanence and interprets this as a supreme state, he will fall into
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the error of holding to that cause. Kapila the Sankhyan, with his theory
of returning to the Truth of the Unmanifest, will become his
companion. Confused about the Bodhi of the Buddhas, he will lose his
knowledge and understanding. This is the first state, in which he
concludes that there is a place to which to return, based on the idea that
there is something to attain. He strays far from perfect penetration and
turns his back on the City of Nirvana, thus sowing the seeds of
externalism. The second demonic obstruction is the attachment to
ability that is not actually ability: Further, Ananda, the god person has
thoroughly seen the formations skandha as empty. He has ended
production and destruction, but he has not yet perfected the subtle
wonder of ultimate serenity. He may regard that to which he is
returning as his own body and may see all beings in the twelve
categories throughout space as flowing forth from his body. If he
interprets this as a supreme state, he will fall into the error of
maintaining that he has an ability which he does not really have.
Maheshvara, will manifests his boundless body, will become his
companion. Confused about the Bodhi of the Buddhas, he will lose his
knowledge and understanding. This is the second state, in which he
draws conclusions about the workings of an ability based on idea that
he has such an ability. He strays far from perfect penetration and turns
his back on the City of Nirvana, thus sowing the seeds for being born in
the Heaven of Great Pride where the self is considered all-pervading
and perfect. The third demonic obstruction is the attachment to a
wrong idea of permanence: Further, the good person has thoroughly
seen the formations skandha as empty. He has ended production and
destruction, but he has not yet perfected the subtle wonder of ultimate
serenity. If he regards what he is returning to as a refuge, he will
suspect that his body and mind come forth from there, and that all
things throughout space in the ten directions arise from there as well.
He will explain that from which all things issue forth is the truly
permanent body, which is not subject to production and destruction.
While still within production and destruction, he prematurely reckons
that he abides in permanence. Since he is deluded about
nonproduction, he is also confused about production and destruction.
He is sunk in confusion. If he interprets this as a supreme state, he will
fall into the error of taking what is not permanent to be pemanent. He



208

will speculate that the Sovereign God (Ishvaradeva) is his companion.
Confused about the Bodhi of the Buddhas, he will lose his knowledge
and understanding. This is the third state, in which he makes a false
speculation based on the idea that there is a refuge. He strays far from
perfect penetration and turns his back on the City of Nirvana, thus
sowing the seeds of a distorted view of perfection. The fourth demonic
obstruction is the attachment to an awareness that is not actually
awareness: Further, the good person has thoroughly seen the
formations skandha as empty. He has ended production and
destruction, but he has not yet perfected the subtle wonder of ultimate
serenity. Based on his idea that there is universal awareness, he
formulates a theory that al the plants in the ten directions are sentient,
not different from human beings. He claims that plants can become
people, and that when people die they again become plants in the ten
directions. If he considers this idea of unresticted, universal awareness
to be supreme, he will fall into the error of maintaining that what is not
aware has awareness. Vasishtha and Sainika, who maintained the idea
of comprehensive awareness, will become his companions. Confused
about theBodhi of the Buddhas, he will lose his knowledge and
understanding. This is the fourth state, in which he draws an erroneous
conclusion based on the idea that there is a universal awareness. He
strays far from perfect penetration and turns his back on the City of
Nirvana, thus sowing the seeds of a distorted view of awareness. The
fifth demonic obstruction is the attachment to birth that is not actually
birth: Further, the good person has thoroughly seen the formations
skandha as empty. He has ended production and destruction, but he has
not yet perfected the subtle wonder of ultimate serenity. If he has
attained versality in the perfect fusion and interchangeable functioning
of the sense faculties, he may speculate that all things arise from these
perfect transformations. He then seeks the light of fire, delights in the
purity of water, loves the wind’s circuitous flow, and contemplates the
accomplishments on the earth. He reveres and serves them all. He
takes these mundane elements to be a fundamental cause and
considers them to be everlasting. He will then fall into the error of
taking what is not production to be production. Kashyapa and the
Brahmans who seek to transcend birth and dath by diligently serving
fire and worshipping water will become his companions. Confused
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about the Bodhi of the Buddhas, he will lose his knowledge and
understanding. This is the fifth state, in which he confusedly pursues
the elements, setting up a false cause that leads to false aspirations
baed on speculations about his attachment to worship. He strays far
from perfect penetration and turns his back on the City of Nirvana, thus
sowing the seeds of a distorted view of transformation. The sixth
demonic obstruction is the attachment to a refuge that is not actually a
refuge: Further, the good person has thoroughly seen the formations
skandha as empty. He has ended production and destruction, but he has
not yet perfected the subtle wonder of ultimate serenity. He may
speculate that there is an emptiness within the perfect brightness, and
based on that he denies the myriad transformations, taking their eternal
cessation as his refuge. If he interprets this as a supreme state, he will
fall into the error of taking what is not a refuge to be a refuge. Those
abiding in the Shunyata of the Heaven of Neither Thought nor Non-
Thought will become his companions. Confused about the Bodhi of the
Buddhas, he will lose his knowledge and understanding. This is the
sixth state, in which he realizes a state of voidness based on the idea of
emptiness within the perfect brightness. He strays far from perfect
penetration and turns his back on the City of Nirvana, thus sowing the
seeds of annihilationism. The seventh demonic obstruction is the
attachment to an attainable craving: Further, the good person has
thoroughly seen the formations skandha as empty. He has ended
production and destruction, but he has not yet perfected the subtle
wonder of ultimate serenity. In the state of what seems to be perfect
permanence, he may bolster his body, hoping to live for a long time in
that subtle and perfect condition without dying. If he interprets this as a
supreme state, he will fall into the error of being greedy for something
attainable. Asita and those who seek long life will become his
companions. Confused about the Bodhi of the Buddhas, he will lose his
knowledge and understanding. This is the seventh state, in which he
sets up the false cause of bolstering and aspires to permanent worldly
existence, based on his attainment to the life-source. He strays far from
perfect penetration and turns his back on the City of Nirvana, thus
sowing the seeds for false thoughts of lengthening life. The eighth
demonic obstruction is the attachment to truth that is not actually
truth: Further, the good person has thoroughly seen the formations
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skandha as empty. He has ended production and destruction, but he has
not yet perfected the subtle wonder of ultimate serenity. As he
contemplates the nterconnection of all lives, he wants to hang on to
worldly enjoyments and is afraid they will come to an end. Caught up
in this thought, he will, by the power of transformation, seat himself in
a lotus flower palace, conjure up an abundance of the seven precious
things, increase his retinue of beautiful women, and indulge his mind.
If he interprets this as a supreme state, he will fall into the error of
taking what is not the truth to be the truth. Vignakara will become his
companion. Confused about the Bodhi of the Buddhas, he will lose his
knowledge and understanding. This is the eighth state, in which he
decides to indulge in worldly enjoyments, based on his wrong thinking.
He strays far from perfect penetration and turns his back on the City of
Nirvana, thus sowing the seeds for becoming a demon of the heavens.
The ninth demonic obstruction is the fixed nature Hearers: Further,
the good person has thoroughly seen the formations skandha as empty.
He has ended production and destruction, but he has not yet perfected
the subtle wonder of ultimate serenity. In his understanding of life, he
distinguishes the subtle and the coarse and determines the true and the
false. But he only seeks a response in the mutual repayment of cause
and effect, and he turns his back on the Way of Purity. In the practice
of seeing suffering, eliminating accumulation, realizing cessation, and
cultivating the Way, he dwells in cessation and stops there, making no
further progress. If he interprets this as a supreme state, he will fall and
become a fixed nature Hearer. Unlearned Sanghans and those of
overweening pride will become his companions. Confused about the
Bodhis of the Buddhas, he will lose his knowledge and understanding.
This is the ninth state, in which he aspires toward the fruition of
cessation, based on perfecting the mind that seeks responses. He strays
far from perfect penetration and turns his back on the City of Nirvana,
thus sowing the seeds for becoming enmeshed in emptiness. The tenth
demonic obstruction is the fixed nature Pratyekas: Further, the good
person has thoroughly seen the formations skandha as empty. He has
ended production and destruction, but he has not yet perfected the
subtle wonder of ultimate serenity. In that perfectly fused, pure, bright
enlightenment, as he investigates the profound wonder, he may take it
to be Nirvana and fail to make further progress. If he interprets this as a
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supreme state, he will fall and become a fixed-nature Pratyeka. Those
Enlightened by Conditions and Solitary Enlightened Ones who do not
turn their minds to the Great Vehicle will become his companions.
Confused about the Bodhi of the Buddhas, he will lose his knowledge
and understanding. This is the tenth state, in which he realizes a
profound brightns based on fusing the mind with perfect enlightenment.
He strays far from perfect penetration and turns his back on the City of
Nirvana, thus sowing the seeds for being unable to surpass his
attachment to the brightness of perfect enlightenment.
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Chuong Hai Muoi Mot
Chapter Twenty-One

Thodt Ly Ngii Udn Qua Chiing Sanh Qudn

Vao thdi diic Phat con tai th€, ngai da thudng khuyén ching dé ti
nén cd ging xudt ly ngii uin bing cich tu tip quin chiing sanh. Tir
“Ching sanh” néi d&€n tit cd nhitng vat c6 ddi song. Mdi sinh vat dén
vGi cbi doi nay 1a két qué clia nhiéu nguyén nhan va diéu kién khac
nhau. Nhitng sinh vat nhd nha't nhu con ki€n hay con mudi, hay ngay cé
nhitng ky sinh tring that nhd, déu 1a nhitng chiing sanh. Mdi chiing
sanh 1a sy k&t hop cda nhitng thanh t&, c6 thé phan biét thainh nim
phan: sic, tho, tudng, hanh, thicc. Do d6, chiing sanh nay khong khéic
vdi chiing sanh khéc, va con ngudi binh thudng khdong khac vdi cac bac
Thénh nhan. Nhung do bdn chit va hinh thé clia nim y&u t& ton tai
trong tirng c4 thé dugc thanh 1ap, nén ching sanh niy cé khic véi
chiing sanh khéc, con ngudi binh thudng c6 khic véi cdc bac Thanh. Su
k&t hdp nim udn nay 1a k&t qua cla nghiép va thay ddi tirng sit na,
nghia 12 chuyén héa, thanh t& mdi thay cho thanh t& cii di tan rd hoic
bi€n mat. Nim udn dugc két hop sé& thanh mot hitu tinh tlr vo thiy, hitu
tinh 4y da tao nghiép vdi su chdp thd dinh ki€n clia cdi ngd va nga sd.
Su hiéu biét ctia vi Ay bi bép méo hoic che md bdi vd minh, nén
khong thd'y dugc chin 1y cda tirng sdt na két hgp va tan rd cda ting
thanh phan trong nim udn. Mit khdc, vi 4y bi chi phdi bdi bdn chat vo
thudng cla ching. Mot ngudi thic tinh véi sy hi€u biét vdi phuong
phdp tu tip cla Pic Phat sé gidc ngd dugc ban chat clia chu phép,
nghia 12 mot hitu tinh chi do nim udn k&t hgp lai va khong cé mot thuc
thé thudng hiing hoic bit bi€n ndo goi 1a linh hon ci. Hanh gid nén
luén quin d€ thiy ring chiing sanh tao nghiép, nghiép tao chiing sanh,
cit th€ ma chiing sanh lin trdi trong luan hdi sanh tif.

Theo Kinh Duy Ma Cat, khi ngai Vin Thi Su Lgi Bd Tat vang
ménh Phat d&n thim bénh cu si Duy Ma Cat. Ngai Vin Tha Su Lgi héi
ong Duy Ma Cat: “Bd T4t qudn st ching sanh phai nhu thé nao?” Ong
Duy Ma Cat dap: “Vi nha huyén thuét thd'y ngudi huyén ca minh héa
ra, B6 T4t quin st chiing sanh ciing nhu th&. Nhu ngudi tri thdy tring
dudi nu6c, thd'y mit trong guong, nhu 4nh ning don, nhu Am vang clia
ti€ng, nhu may giita hu khdng, nhu bot nuSc, nhu béng ndi, nhu 16i ciy
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chudi, nhu 4nh dién chdp, nhu dai thé nim, nhu 4m thd sdu, nhu cin
thi bdy, nhu nhap th mudi ba, nhu gii thit mudi chin. BS Tat quan
sdt ching sanh ciing nhu th€. Nhu sidc chit c6i vo sic, nhu mong lda
hu, nhu than ki€n clia Tu Pa Hoan, nhu sy nhap thai cia A Na Ham,
nhu tam ddc clia A la hdn, nhu tham gidn phé gi6i ciia B4 Tt chitng
vo sanh phdp nhin, nhu tap khi phién nido cta Phat, nhu mu thdy sic
tugng, nhu hoi thd ra vao clda ngudi nhap diét tan dinh, nhu diu chim
gitta hu khong, nhu con cia thach nit (dan ba khong sanh dé), nhu
phién ndo clia ngudi huyén héa, nhu cdnh chiém bao khi da thic, nhu
ngudi diét do tho 14y than, nhu Iira khong khéi. B6 T4t quén sit chiing
sanh ciing nhu th& dé.”

Lai ciing theo kinh Duy Ma Cit, chudng ndm, khi ngai Vian Thu Su
Lgi dén tham Duy Ma Cit, ngai hdi: “Cu si bénh c6 chiu ndi dugc
khong? Piéu tri ¢c6 b6t khong? Bénh khong d&n ndi ting u? Thé Ton
an can hdi thim chi xi€t. Bénh Cu si nhon ddu ma sanh, sanh da bao
lau, phai th&€ ndo méi manh dugc?”’ Duy Ma Cat ddp: “TU ndi si ma c6
4i, bénh toi sanh. Vi tit ¢4 ching sanh bénh, nén t6i bénh. Né&u tat ca
chiing sanh khong bénh, thi bénh to6i lanh. Vi sao? B Tit vi chiing
sanh ma vdo dudng sanh tr, hé c¢6 sanh thdi c6 bénh, n€u ching sanh
khéi bénh thi B6 T4t khong c6 bénh. Vi nhu 6ng trudng gia chi cé mot
ngudi con, hé ngudi con bénh, thi cha me ciing bénh; n€u bénh ctia con
lanh, cha me ciing lanh. BO Tét ciing thé! PGS vé6i tat ca chiing sanh,
thuong mé&n nhu con, nén ching sanh bénh, B4 Tt ciing bénh; chiing
sanh lanh, B T4t cling 1anh.” Vin Thu Su Ldi lai hdi: “Bénh Ay nhon
diu ma sanh?” Duy Ma Cit tr3 13i: “B6 T4t c6 bénh 13 do 1ong dai bi.”
Vin Thi Su Lgi héi: “Cu si! Nha ndy vi sao trong khong va khong c6
thi gid?” Duy Ma Cat ddp: “Cdi nuSc clia chu Phat ciing déu khong.”
Vin Thi hdi: “LAy gi lam khong?” Duy Ma Cat dap: “Lay khong 1am
khong.” Vin Thia hdi: “Pa khong, cin gi phai khong?” Duy Ma Cit
ddp: “Vi khong phan biét, nén khdng.” Vin Thit hdi: “Cé6 thé phan biét
dugc u?” Duy Ma Cat ddp: “Phan biét ciing khong.” Van Thu hoi:
“Khong, phdi tim ndi ddu?” Duy Ma Cat ddp: “Phdi tim trong sdu muoi
hai mén ki€n chdp.” Vin Tha héi: “Sdu muoi hai mén ki€n chdp phdi
tim noi ddu?” Duy Ma Cat ddp: “Phéi tim trong cdc phdp giai thodt cia
chu Phat.” Vin Thu héi: “Phdp gidi thodt cia chu Phat phdi tim noi
dau?” Duy Ma Cat ddp: “Phai tim ndi tim hanh cia ching sanh.” Duy
Ma Cat ti€p 13i: “Ngai lai hdi vi sao khong thi gid? TAt ¢4 ching ma va
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cdc ngoai dao déu Ia thi gid clia tdi. Vi sao? Vi cdc ma wa sanh tif, ma
B6 T4t & noi sanh tif khong bd. Con ngoai dao wa cic ki€n chip, ma
B T4t & noi cdc ki€n chadp khong dong.” Vin Thi hdi: “Bénh clia cu
s tu6ng trang th& nao?” Duy Ma Cat dap: “Bénh clia toi khong hinh,
khong tudng, khdng thé thi'y duge.” Vin Thu hdi: “Bénh ay hiép véi
than hay hi€p v6i tim?” Duy Ma Cat dap: “Khong phai hiép v4i than,
vi thin tuéng von lia; ciing khong phdi hiép v6i tim, vi tAm nhu
huyé&n.” Vin Tha hdi: “Dia dai, thiy dai, phong dai, hda dai, trong bon
dai bénh 6ng vé dai nao?” Duy Ma Cat d4p: “Bénh Ay khong phii dia
dai, ciing khong lia dia dai; thily, hda, phong dai cling nhu thé. Nhung
bénh cla ching sanh 1a tir ndi t& dai ma khdi, vi chiing sanh bénh nén
t6i c6 bénh.” Poan Vin Thi héi ti€p: “Pham Bd Tat an i B6 Tat c6
bénh nhu th€ ndo?” Duy Ma Cat ddp: “Néi thin vo thudng, nhung
khong bao gid nham chdn than ndy. Néi thin c¢6 khd, nhung khong bao
gi n6i vé su vui & Niét Ban. N6i than vo ngd ma khuyén day dit diu
chiing sanh. N6i than khdng tich, chit khong néi 1 16t réo tich diét. N6i
dn niin toi trudc, chi khong néi vao ndi qud khit. Ldy bénh minh ma
thuong bénh ngudi. Phai bi€t cdi khd vo s6 ki€p trudc, phai nghi d&n
st 1gi ich cho tat cd chiing sanh, nhé dén viéc lam phudc, tudng dén sy
song trong sach, chd nén sanh tAm budn riu, phdi thuong khdi long
tinh tAn, nguyén s& 1am vi y vuong diéu tri tit ca bénh ctia chiing sanh.
B6 Tat phdi an i BS T4t c6 bénh nhu thé dé cho dugc hoan hy.”

Hanh gid qudn chi€u dé thiy ring chiing Sanh, tAim, vi Phat ba thi
khong sai bi¢t. Tam vd sai bi€t, Phat v6 sai biét, va ching sanh vo sai
biét. Ngoai tdm ra khdong c6 gi nita; tAim, Phat va ching sanh khong sai
khdc. Pay la mot gido thuyé&t quan trong trong Kinh Hoa Nghiém.
Tong Thién Thai goi ddy 1a Tam Phdp Di€u. Thién Thai tri Khai Pai
Su din chitng kinh Hoa Nghiém ring "TAm, Phat va chiing sanh vo sai
biét," va nhdn manh trén tdnh ddong nhit clia cd ba thuc tai. Tri Khai
khong diung bai ké nay d€ dua ra chii thuyét duy tAm. Thay vao d6,
Pai Su nhan dinh ring tAm hoic niém 13 phdp dé thid'y nhit trong ba
phép, vi vy hanh gid nén chuyén chd vao phuong phdp qudn va thién.
Vi Phit, cinh gidi, ching sinh, van van... d&u 12 mot phap gidi, tit ci
déu gém thiu trong nhit niém. Chd nay ciing dudc din chitng tir kinh
Hoa Nghiém: "N€u hanh gid dua tim vao phdp gi6i nhu hu khong, thi
hanh gid s& thdy bié€t cinh gidi cla tit cd chu Phat." Trong "Bach An
Toa Thién Ca," Thién su Bach An Hué Hac néi: "Chiing sanh bdn lai
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thi Phat." Mdi c4 nhan that ra tir khgi thily déu khong c6 van dé. Vi
th€, c6 ngudi goi ban thi ban trd 15i. N€u ban khong trd 15i, cling
khong sao. Dau ban c6 trd 15i hay khong cin bin va nguyén lai ban
déu & trong tinh trang khai ngd. Chiing ta dang tu tip trong tinh trang
ban lai khai ngd vi d6 von 1a cudc song clia minh. Chiing ta khong can
phai tim cdi gi khdc nita vi moi thit dd c6 sin & diy. Ty cudc ddi nay,
cudc ddi clia ban chinh 1a thung liing khong c6 ti€ng vong. Khi ban tim
cdi gi khdc, tifc 1a ban dang dit mot cdi dau khdc 1én trén cdi diu san
c6 cta minh. Lam cdch nao d€ biét trin qui cudc song ma chiing ta
dang c¢6? B4t hanh thay, ching ta thudng kinh nghiém cudc ddi nay
nhu thé né 12 mot c8 xe chay trén may, tdi lui xoay van trong luc dao.
C6 khi ban cdm thdy cudc doi 1a tuyét vdi, c6 khi ban lai rdi xudng vuc
thim. M&i ngay, thim chi chi ndi trong mdt ngay thodi, ban da tir trén
trdi roi xudng dia nguc, va tit cd moi canh gidi khdc. Ban phii lam gi
day vdi cudc ddi nay? Ban ty hdi: "Toi that sy ¢6 phai 1a Phat khong?"
Rat nhiéu ngudi déu trd 161 "Hi€m khi 1dm." VAy thi ban phdi lam gi
day? b6 1a mot hoan cdnh khé khidn thdng thudng. D6 ciing 1a 1y do tai
sao néu chiing ta chi dua vio mot thit quan di€m, cho ring "Chiing tdi
déu tot, chi cAn anh lam t8t phan anh", 13 chiing ta s& rdi vao biy ngay.
Quan diém nay nghe qua ciing tot, nhung bit hanh & chd khong phii
mdi ca nhan d€ c6 thé song giong nhu tinh trang Ay. VAn con thi gi dé
khong diing. Chiing ta, nhitng hanh gid tu Thién, phai phdi xem xét coi
minh 12 ai va thit sy minh mudn thiy gi trong cudc sdng nay, va ngay
c4iban chat clia sy sinh ton 12 ci gi. Sy tim ki€m nay rit ddi ty nhién.

Escaping the Five Skandhas Through
Contemplating On Living Beings

At the time of the Buddha, the Buddha often advised his disciples
to try to escape the five skandhas through contemplating on sentient
beings. The term “Living beings” refer to all creatures that possess life-
force. 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 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
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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. Buddhist practitioners
should always contemplate to see that sentient beings create karma,
the effect of karma will reflect back on sentient beings, therefore,
sentient beings continue to roll in the cycle of births and deaths.
According to the Vimalakiriti Sutra, Manjusri Bodhisattva obeyed
the Buddha’s command to call on Vimalakirti to enquire after his
health. Manjusri asked Vimalakirti: “How should a Bodhisattva look at
living beings?” Vimalakirti replied: “ A Bodhisattva should look at
living beings like an illusionist does at the illusory men (he has
created); and like a wise man looking at the moon’s reflection in water;
at his own face in a mirror; at the flame of a burning fire; at the echo of
a calling voice; at flying clouds in the sky; at foam in a liquid; at
bubbles on water; at the (empty) core of a banana tree; at a flash of
lightning; at the (non-existent) fifth element (beside the four that make
the human body); at the sixth aggregate (beside the five that make a
sentient being); at the seventh sense datum (beside the six objects of
sense); at the thirteenth entrance (ayatana-beside the twelve involving
the six organs and six sense date); at the nineteenth realm of sense
(beside the eighteen dhatus or fields of sense); at form in the formless
world; at the (non-existent) sprout of a charred grain of rice; at a body
seen by a srota-apanna (who has wiped out the illusory body to enter
the holy stream); at the entry of an anagamin (or a non-returning
sravaka) into the womb of a woman (for rebirth); at an arhat still
preserving the three poisons (of desire, anger and stupidity which he
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has eliminated for wever); at a Bodhisattva realizing the patient
endurance of the uncreate who is still greedy, resentful and breaking
the prohibitions; at a Buddha still suffering from klesa (troubles); at a
blind man seeing things; at an adept who still breathes air in and out
while in the state of nirvanic imperturbability; at the tracks of birds
flying in the air; at the progeny of a barren woman; at the suffering of
an illusory man; at a sleeping man seeing he is awake in a dream; at a
devout man realizing nirvana who takes a bodily form for (another)
reincarnation; and at a smokeless fire. This is how a Bodhisattva should
look at living beings.”

Also according to the Vimalakirti Sutra, Chapter Five, when
Manjusri arrived to visit Vimalakirti, he asked: “Venerable Upasaka, is
your illness bearable? Will it get worse with the wrong treatment? The
World Honoured One sends me to inquire after your health, and is
anxious to have good news of you. Venerable Upasaka, where does
your illness come from; how long since it arose, and how will it come
to an end?” Vimalakirti replied: “Stupidity leads to love, which is the
origin of my illness. Because all living beings are subject to illness, I
am ill as well. When all living beings are no longer ill, my illness will
come to an end. Why? A Bodhisattva, because of (his vow to save)
living beings, enters the realm of birth and death which is subject to
illness; if they are all cured, the Bodhisattva will no longer be ill. For
instance, when the only son of an elder falls ill, so do his parents, and
when he recovers his health, so do they. Likewise, a Bodhisattva loves
all living beings as if they were his sons; so when they fall ill, the
Bodhisattva is also ill, and when they recover, he is no longer ill.”
Manjusri asked: “What is the cause of a Bodhisattva’s illness?”
Vimalakirti replied: “A Bodhisattva’s illness comes from (his) great
compassion.” Manjusri asked: “Why is the Venerable Upasaka’s house
empty and without servants?” Vimalakirti replied: “All Buddha lands
are also void.” Manjusri asked: “What is the Buddha land void
of 7’Vimalakirti replied: “It is void of voidness.” Manjusri asked: “Why
should voidness be void?” Vimalakirti replied: “Voidness is void in the
absence of discrimination.” Manjusri asked: “Can voidness be subject
to discrimination?” Vimalakirti replied: “All discrimination is also
void.” Manjusri asked: “Where can voidness be sought?” Vimalakirti
replied: “It should be sought in the sixty-two false views.” Manjusri
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asked: “Where should the sixty-two false views be sought?”
Vimalakirti replied: “They should be sought in the liberation of all
Buddhas.” Manjusri asked: “Where should the liberation of all Buddhas
be sought?” Vimalakirti replied: “It should be sought in the minds of all
living beings.” He continued: “The virtuous one has also asked why I
have no servants; well, all demons and heretics are my servants. Why?
Because demons like (the state of) birth and death which the
Bodhisattva does not reject, whereas heretics delight in false views in
the midst of which the Bodhisattva remains unmoved.” Manjusri asked:
“What form does the Venerable Upasaka’s illness take?” Vimalakirti
replied: “My illness is formless and invisible.” Manjusri asked: “Is it an
illness of the body or of the mind?” Vimalakirti replied: “It is not an
illness of the body, for it is beyond body and it is not that of the mind,
for the mind is like an illusion.” Manjusri asked: “Of the four elements,
earth, water, fire and air, which one is ill?” Vimalakirti replied: “It is
not an illness of the element of earth but it is not beyond it; it is the
same with the other elements of water, fire and air. Since the illnesses
of all living beings originate from the four elements which cause them
to suffer, I am ill too.” Manjusri then asked: “What should a
Bodhisattva say when comforting another Bodhisattva who falls ill?”
Vimalakirti replied: “He should speak of the impermanence of the
body but never of the abhorrence and relinquishment of the body. He
should speak of the suffering body but never of the joy in nirvana. He
should speak of egolessness in the body while teaching and guiding all
living beings (in spite of the fact that they are fundamentally non-
existent in the absolute state). He should speak of the voidness of the
body but should never cling to the ultimate nirvana. He should speak of
repentance of past sins but should avoid slipping into the past. Because
of his own illness he should take pity on all those who are sick.
Knowing that he has suffered during countless past aeons, he should
think of the welfare of all living beings. He should think of his past
practice of good virtues to uphold (his determination for) right
livelihood. Instead of worrying about troubles (klesa) he should give
rise to zeal and devotion (in his practice of the Dharma). He should act
like a king physician to cure others’ illnesses. Thus, a Bodhisattva
should comfort another sick Bodhisattva to make him happy.”
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Sentient beings, minds, and Buddhas are without essential
difference (the three that are of the same nature). The nature of mind is
the same in Buddhas, men, and all the living beings; the nature and
enlightenment of all Buddhas is the same; and the nature and
enlightenment of all living beings is the same. Outside the mind there
is no other thing; mind, Buddha, and all the living, these three are not
different. There is no differentiating among these three because all is
mind. All are of the same order. This is an important doctrine of the
Hua-Yen sutra. The T’ien-T’ai called “The Mystery of the Three
Things.” T’ien-T’ai Chih I Great Master quotes the Avatamsaka Sutra
that "the mind, the Buddha, and sentient beings are not distinct," and
emphasizes the unity of the three. Chih I does not use this verse to
support a mind-only idealism. He propses instead that the mind, or
one's thoughts, is the most accessible of the three dharmas, and thus
should be the focus of one's contemplation and meditation. Since the
Buddha, objects, other sentient beings, and so forth, are all part of one
reality, they are all included when one concentrates on one simple
thought. This is illustrated with another quote from the Avatamsaka Sutra: "If
one disports one's mind in the dharmadhatu as if in space, then one will know
the objective realm of all Buddhas." In the "Song of Meditation," Hakuin Zenji
says, "All sentient beings are intrinsically Buddhas." We are all right to begin
with. So when called, just answer. If you cannot answer, that, too, is okay.
Regardless of whether you answer or not, you are this fundamentally,
originally enlightened ground. We practice on this ground of original
enlightenment because that is our life. We do not need to look for anything
else because everything is already right here. This life itself, your life itself, is
the valley that has no echo. When you look for something else, you are putting
another head on top of your own. How do we appreciate the life that we have?
Unfortunately, we often experience this life as if it were a roller coaster,
spinning around in the six realms. Sometimes you feel marvelous. The next
day, you hit bottom. You go from heaven to hell and all kinds of spheres in
between from day to day, maybe even in one day. What are you doing with
this life? You wonder, "Am I really the same as the Buddhas?" Many of you
respond, "Hardly." So what will you do? This is a very common dilemma. That
is why if we just rely on one perspective, such as "We are all okay, be just as
you are." we fall into a trap. It sounds good, but unfortunately, not all of us can
live like that. Something is not quite right. We, Zen practitioners, must
examine who we are and truly see what this life is, what is the very nature of
existence. This is a very natural inquiry.
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Ngé Va Vo Nga

V6 ngad hay tinh vd ngd 1a mot trong nhitng hoc thuyét trong tim
ciia dao Phat. N6 phu dinh cdi ngd bén trong mot cd nhin theo nghia
ba't i, bat diét, duy nhat va doc lap. Gido thuyét “V6 Nga” (Anatta,
Antma) dudc Pitc Phat thuy&t gidng ma hau hét Phat ti, k€ ca thién
gia déu cho riing diy 1a y tudng “vd ngi” cla chon tdnh con ngudi.
Phit tr khong nén 1Am “v6 ngi” clia Phat gido vdi thuyét “vo ngd” clia
An gido v6i nghia 1a chon tdnh ma tim con ngudi khong thé nhan biét
dugc. Lam th€ nio ngudi ta c6 thé néi 1a vd ngd néu khong c6 ngi?
Chiing ta phdi hi€u Pitc Phat mudn néi gi véi tir “Vo6 ngi” nay. Pic
Phat khong hé c6 mot y gi d6i 1ap vdi “Nga” ci. Ngai khong dit hai tir
ndy & vi tri k€ nhau va néi: “Pay 12 cdi vo nga cla toi doi 1ap véi cdi
ngd nay.” T Anatta, vi ti€p dau ngit “An” chi mot sy khong hién hitu,
abhava, chit khong phai d6i 14p. Anatta c6 nghia 1a khong c6 “Atta,”
dé chi don thuin 13 sy phd nhin clia mdt “Atta”, sy khong hién hitu
clia mot “Atta” ma thoi. Nhitng ngudi tin c6 mot “Atta” c6 ging dé gi
cédi “Atta” clia ho, con Ditc Phit chi phl nhian né bing cdch thém ti&p
diu ngit “An” vao. Vi cdi quan niém c6 mdt “Atta”, tu ngd hay linh
hdn ndy da in siu trong rit nhiu ngudi ma Pic Phat tirng gip, nén
Ngai di phdi thuy€&t nhitng bai phap dai vé van dé Ban ngid niy cho
nhitng nha tri thic, nhitng nha bién chitng va nhitng ngudi gidi tranh
luan.

Theo dao Phat, chu phap v6 ngi 1a khong c6 ta, khong c6 tu thé, tu
chii. Piéu ndy cling gdm c6 than vo ngd, tim vd ngd va cdnh vo nga.
Riéng ddi v6i con ngudi, thin vd ngd 1a thin nay hu huyén khong tu
chii, ta ching thé 1am cho né tré mai, khong gia chét. Dii cho bac thién
tién ciing chi luu try dugc sdc thin trong mot thdi han nao thoi. TAm vod
ngi, chi cho tim hu vong cda chiing sanh khong c6 tu thé; nhu tim
tham nhiém, niém budn vui thuong gian thoat d&n rdi tan, khdng c6 chi
12 chan that. Cdnh vo ngd 1a cdnh gidi xung quanh ta nhuw huyén mong,
né khong ty chi dudgc, va bi sy sanh diét chi phdi. Do thi ddi ra g0
hoang, rudng dau héa thanh bién ci, van vat ludn ludn bién chuyén
trong tifng gidy phit, cdnh nay 4n mat, cdnh khac hién 1én.
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Diic Phat di diing cdch phén tich sau day d€ chitng minh ring cdi
“Ta” ching bao gi tim thiy dudc & than hay trong tim: Thif nhat 12
than khong phai 1a cdi “Ta”: Than khong phai la cdi “Ta”, vi néu thin
12 cdi “Ta” thi cdi “Ta” phai thudng con, khdng thay d6i, khdng tan ta,
khong hu hoai va khong chét chéc, cho nén than khdng thé 1a cdi “Ta”
dugc. Cai “Ta” khong c6 cdi thian theo nghia khi néi “Ta” cé mot cdi
xe, mot cdi mdy truyén hinh vi cdi “Ta” khong ki€m sodt dugc cdi
than. Than dau y€u, mét mdi, gia nua ngugc lai nhitng di€u minh mong
mudn. BE ngoai clia cdi than nhi€u khi khdng theo nhitng u6c mudn
clia minh. Cho nén khong thé nao cho ring cdi “Ta” c¢6 cdi than. Cai
“Ta” khong & trong thin. N&u ta tim tir dAu dé€n chin, ching ta khong
thé€ tim ra chd nao 1a cdi “Ta”. C4i “Ta” khong & trong xudng, trong
mau, trong tly, trong téc hay nuéc bot. C4i “Ta” khong thé tim thiy
ba't ctf ndi ndo trong thin. Thin khong & trong cdi “Ta”. Néu thin &
trong cédi “Ta”, cdi “Ta” phdi dugc tim thdy riéng ré v6i thin va tam,
nhung cdi “Ta” ching dugc tim thdy & ddu ca. Thi nhi tim khong phai
1a cdi “Ta”: TAm khong phdi la cdi “Ta” vi I& n6é gidng nhu tim, tAm
thay ddi khong ngirng va ludn ludn ling xing nhu con vugn. Tam ldc
vui lic budn. Cho nén tAm khdong phai 1a c4i “Ta” vi n6 ludn thay ddi.
C4i “Ta” khong s& hitu cdi tim vi tAm hiing thd hay thi't vong trdi véi
nhitng diéu chiing ta mong mudn. Mic di ching ta bit mot sd tu
twdng 12 thién v mot s6 12 bat thién, nhung tim ci chay theo nhitng tu
twdng bAt thién va lanh ling véi nhitng tu tudng thién. Cho nén cdi
“Ta” khong sG hitu tAm vi tim hanh ddng hoan toan doc lap va khong
dinh liu gi d&n cdi “Ta”. C4i “Ta” khong & trong tAm. Dl chiing ta cin
than tim ki€m trong tAm, du ching ta hét sifc ¢d ging tim trong tinh
cam, tu tudng va s§ thich, chiing ta cling khdng tim thi'y dau cdi “Ta” &
trong tAm hay trong nhitng trang thdi tinh thAn. TAm ciing khong hién
hitu & trong cdi “Ta” vi cdi “Ta” né€u né hién hitu né hién hitu riéng ré
vdi tAm va than, nhung cdi “Ta” nhu th€ ching thé tim thay & chd nao.

Ngudi tu Phit chiing ta nén chdi bd y tudng vé cdi “Ta” bdi hai ly
do: Thit nhat, chiing sanh tuy hé&t thdy déu c6 cdi tAm thin do ngii udn
hoa hop gid tam ma thanh, nhung khong c¢é cdi thuc thé thudng nhat
ciia minh, nén goi 1a ngd khong. Thd nhi, chitng ndo ma ching ta con
chap vao cdi “Ta”, chitng 4y ching ta con phdi bio vé minh, bdo vé
clia cdi, tai sdn, uy tin, 1ap trudng va ngay cd dé&n 13i n6i cia minh.
Nhung mot khi vit bd duge 1ong tin vao cdi “Ta” doc lap va thudng
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con, chiing ta c6 thé song v6i moi ngudi mdt cdch thodi mdi va an
binh. Pic Phit day: “Hiéu dudc vo nga la chia khéa di vao dai gidc, vi
tin vao cdi “Ta” 1a dong nghia véi vo minh, va vd minh 1a mdt trong ba
loai phién ndo chinh (tham, sin, si). Mot khi nhan biét, hinh dung hay
quan niém ring chiing ta 12 mot thuc thé, ngay 1ap tic chiing ta tao ra
su ly gidn, phdn chia gifta minh va ngudi cling nhu sy vt quanh minh.
Mot khi c6 ¥ niém vé cdi ta, chiing ta s& phdn ng vdi ngudi va sy vt
quanh minh béing cdm tinh hay dc cim. P6 1a su nguy hiém that sy clia
SU tin tudng vao mdt cdi ta c¢6 that. Trong Thién, khi hanh gid hanh tri
dén dd quén di ty ngd c6 nghia 1a than tim da tu coi nhu bd di. Kinh
nghiém moi sy déu dang bi€n mit din trong mot khodnh khic hay
trong mdt khodng thdi gian that dai. Pay c6 thé dugc xdc chitng 12 da
Chitng Ngd. Chinh vi vay ma su chdi bé cdi ‘Ta’ ching nhitng 1a chia
khéa chdm dit khd dau phién ndo, ma né con la chia khéa di vao cira
dai gidc.”

Self and No-Self

The doctrine of “Anatman” is one of the central teachings of
Buddhism; it says that no self exists in the sense of a permanent,
eternal, integral and independent substance within an individual
existent. The anatta or anatma doctrine taught by the Buddha, to which
most Buddhists, including Zen practitioners, subscirbe, is briefly the
“not self” idea of man’s true nature. This is not to be confused with the
“not self” expression used in Hindu philosophies. It means that the true
nature of man is not conceivable by the human mind. How can one
speak of “Anatta” if there is no “Atta”? We must understand what the
Buddha meant by “Anatta”. He never meant anything in contra-
distinction to “Atta”. He did not place two terms in juxtaposition and
say: “This is my ‘Anatta’ in opposition to ‘Atta’.” The term “Anatta”,
since the prefix “an” indicates non-existence, and not opposition. So
“Anatta” literally means no atta that is the mere denial of an “atta”, the
non-existence of “atta”. The believers in an “atta” tried to keep their
“atta”. The Buddha simply denied it, by adding the prefix “an”. As this
concept of an Atta, Self, or Soul, was deep rooted in many whom the
Buddha met, He had to discourse at length on this pivotal question of
Self to learned men, dialecticians and hair-splitting disputants.
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According to Buddhism, No-Self means that there is no self, no
permanent nature per se and that we are not true masters of ourselves.
This point, too, is divided into the no-self body, the no-self mind, and
the no-self environment. As for human beings, the no-self body means
that this body is illusory, not its own master. It cannot be kept eternally
young or prevented from decaying and dying. Even gods and immortals
can only postpone death for a certain period of time. The no-self of
mind refers to the deluded mind of sentient beings, which has no
permanent nature. For example, the mind of greed, thoughts of
sadness, anger, love, and happiness suddenly arise and then disappear,
there is nothing real. No-self of environment means that our
surroundings are illusory, passive and subject to birth and decay. Cities
and towns are in time replaced by abandoned mounds, mulberry fields
soon give way to the open seas, every single thing changes and
fluctuates by the second, one landscape disappears and another takes
its place.

The Buddha used the following analysis to prove that the self is
nowhere to be found either in the body or the mind: First, Body is not
the self: The body is not the self, for if the body were the self, the self
would be impermanent, would be subject to change, decay, destruction,
and death. Hence the body cannot be the self. The self does not possess
the body, in the sense that I possess a car or a television, because the
self cannot control the body. The body falls ill, gets tired and old
against our wishes. The body has an appearance, which often does not
agree with our wishes. Hence in no way does the self possess the body.
The self does not exist in the body. If we search our bodies from top to
bottom, we can find nowhere locate the so-called “Self”. The self is not
in the bone or in the blood, in the marrow or in the hair or spittle. The
“Self” is nowhere to be found within the body. The body does not exist
in the self. For the body to exist in the self, the self would have to be
found apart from the body and mind, but the self is nowhere to be
found. Second, Mind is not the self: The mind is not the self because,
like the body, the mind is subject to constant change and is agitated like
a monkey. The mind is happy one moment and unhappy the next.
Hence the mind is not the self because the mind is constantly changing.
The self does not possess the mind because the mind becomes excited
or depressed against our wishes. Although we know that certain
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thoughts are wholesome and certain thoughts unwholesome, the mind
pursues unwholesome thoughts and is different toward wholesome
thoughts. Hence the self does not possess the mind because the mind
acts independently of the self. The self does not exist in the mind. No
matter how carefully we search the contents of our minds, no matter
how we search our feelings, ideas, and inclinations, we can nowhere
foind the self in the mind and the mental states. The mind does not
exist in the self because again the self would have to exist apart from
the mind and body, but such a self is nowhere to be found.

We, Buddhist practitioners, should reject the idea of a self for two
reasons: First, illusion of the concept of the reality of the ego, man
being composed of elements and disintegrated when these are
dissolved. Second, as long as we still cling to the self, we will always
have to defend ourselves, our property, our prestige, opinions, and
even our words. But once we give up the belief in an independent and
permanent self, we will be able to live with everyone in peace and
pleasure. The Buddha taught: “Understanding not-self is a key to great
enlightenment for the belief in a self is synonymous with ignorance,
and ignorance is the most basic of the three afflictions (greed, anger,
and stupidity). Once we identify, imagine, or conceive ourselves as an
entity, we immediately create a schism, a separation between
ourselves and the people and things around us. Once we have this
conception of self, we respond to the people and things around us with
either attachment or aversion. That’s the real danger of the belief of a
self. In Zen, when one practices to a point that one can forget the self
means Realization. At that time on’es body and mind dropped away.
The experience of everything disappearing with an instant or a long
period of time. This might be confirmed as Realization. Thus, the
rejection of the self is not only the key of the end of sufferings and
afflictions, but it is also a key to the entrance of the great
enlightenment.”



228



229

Phu Luc B
Appendix B

Thét Pai

Tha't dai hay bdy yé&u t& 16n: dia dai, hda dai, thiy dai, phong dai,
khong dai (hu khong), ki€n dai, va thic dai. Trong Kinh Thi Ling
Nghiém, quyén Ba, Ngai A Nan bach Phit: “Pitc Nhu Lai thudng
gidng vé nhan duyén hoa hgp, cdc sy bién héa & th& gian déu nhan t
dai hdoa hgp, ma phdat minh ra. Sao Pdc Nhu Lai lai bai bdc cd hai
nghia nhian duyén va ty nhién? T6i nay khong ro nghia Ay thudc vé
dau, xin Phat nhi 10ng thuong, khai thi cho chiing sanh phdp li€u nghia
khong hy luin ctia Trung Pao.” Pic Phit da day ngai A Nan vé That
Pai nhu sau: “Trudc 6ng da chdn bd cac phap Tiéu Thira Thanh Vin,
Duyén Gidc, phat tim ciAu B P& Vo Thugng, vi thé nay tdi vi dng
khai thi cdi phap cao nhit, chi thing chan 1y, sao 6ng con dem nhitng
hy ludn ctia th€ gian nhu vong tudng nhin duyén ma tu rang budc?
Ong tuy nghe nhiéu, nhu ngudi néi mén thude, thude thyc & trude mit,
ma khong phan biét dugc. Nhu Lai thdy that ddng thuong. Nay ong hay
ling tai nghe, t6i s& phan biét khai thi cho 6ng, khi€n ddi sau nhitng
ngudi tu Pai Thira hi€u o thuc tuéng. Ong A Nan! Nhu 6ng néi ‘bén
dai hoa hgp phat minh ra cdc thi bi€n héa & thé gian. Ong A Nan! N&u
cdc dai ndy, thé khong phai 12 hoa hop, thi khong thé xen hoa véi cic
dai khdc, vi nhu hu khong ching hoa véi cic sic. N&u thé chiing 12 hoa
hdp, thi cling bi€n héa, tru6c va sau lam thanh ra nhau, sinh diét n&i
ludn, sinh ti, ti sinh, sinh sinh t t, vi nhu cdi vong ltta, d6m Iira quay
tit thanh vong. Ong A Nan! Vi nhu nudc thanh bing, rdi bing trd lai
thanh nudc, khong ngirng nghi vay.” Thit nhat 12 Dia Pai (Dat): Ong
hiy xét tinh clia Dia Pai, tho 12 dai dia, nhd 1a vi trin, cho dén cuc nhd
12 1an hu trin, n€u lai ché c4i 1an hu trdn nita thi 12 tinh hu khong. Ong
A Nan! Néu c4i 1an hu tran Ay ché ra thanh hu khong, thi bi€t hu khong
sinh ra sic tuéng. Nay dng hdi vi hoa hdp sinh ra cdc tuéng bi€n héa
gitta th& gian. Viy ong hidy xét mot cdi 1an hu trin phdi dung bao
nhiéu hu khong hdoa hgp lai méi c6. Chang 18 1an hu hgp thanh 1an hu?
Lai di cho riing ché dudc 1an hu trin thanh khong, viy phai diing bao
nhiéu sic tuéng hop lai méi thanh hu khong? Nhung néu khi sic hdp
lai, hgp sic khong phdi 1a khong. N&u lidc hu khdong hgp lai, hop khdng
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ching phdi 13 sic. Sic con c6 thé ché ra, chit 1am sao ma hgp khong
cho dugc? Ong vén khong bi€t trong Nhu Lai Tang, tinh sic 1a chan
khong, tinh khong 13 chin sic, bdn nhién thanh tinh, cing khip phap
gidi, theo tAm ching sanh, tily trinh d6 cao thAp ma theo nghiép phat
hién. Thé gian khong biét, 1Am cho 13 nhin duyén va tinh ty nhién.
Péu 1a do thic tAim phin biét do ludng, tinh todn, chi c6 16i n6i chi
khong c6 thuc nghia. Thi nhi 1a Hdéa Pai: Ong A Nan! Tinh ctia Hda
Pai khong c6 tu thé, nuong cic duyén ma c6. Ong xem cdc nha chua
in § trong thinh, mudn niu com, tay ho cAm guong duong toai, dua ra
trudc 4nh ning mat trdi ma 14y Ita. Ong A Nan! Goi 1a hoa hgp nhu
toi va cdc 6ng 1250 Ty Kheo, nay hoa hgp lam mdt chiing. Ching tuy
la mdt, nhung xét cin ban, mdi ngudi c6 thin, cé danh ty ho hang, nhu
X4 Lgi Phat 1a Ba La M6n, Uu Lau Tan Loa 1a Ca Di€p Ba, cho dé&n
ong A Nan 12 Cti Pam. Ong A Nan! N&u tinh ctia Hoa Pai 12 nhan hoa
hgp ma c6, khi tay ngudi d6 cAm guong 14y lira, lira d6 tir guong ra, tir
bi nhiii hay tir mit tr3i? Ong A Nan! N&u tir mit trdi t6i, 1ta d6 da
dot duge bui nhii, ddng 1& cling dot dugc céc rirng cdy ma né qua. Néu
tlf trong guong ma ra, Iira d6 da tir guong ra d6t chdy bui nhlii, guong
kia sao khong chdy, tay cAm guong ciing khong thdy néng. N&u sinh tir
bui nhiti, can chi phdi c6 4nh sdng mit trdi va guong ti€p nhau, mdi c6
sinh Ita. Ong A Nan! Ong nén xét k¥, guong do tay cAm, mit troi tir
trén tri chi€u dén, bui nhii do dit sinh, vy Ita tir diu t6i? Mit trdi
va gudng xa nhau, khong phédi hoa hgp, khong 1€ ngon Ita khong do
dau ma tu c¢6. Ong von khong biét trong Nhu Lai Tang, tinh hda 1a
chan khong, tinh khong 1a chan hda, bin nhién thanh tinh, cing khip
phdp gidi, theo tdm ching sanh, tiy trinh d6 cao thdp. Ong A Nan!
Ong nén biét ngudi ta cAm guong mot ndi, thi mot ndi cb 1a, khip
phdp gidi cAm guong, thi khip th€ gian ndi Itta, ndi khip th€ gian, dau
c6 nhiit dinh chd nao, chi theo nghiép ma phat hién. Thé gian khong
biét, 1am cho 12 nhian duyén va tinh ty nhién. Péu 1a do thic tim phin
biét, do ludng, tinh todn, chi c¢6 15i n6i déu khong that nghia. Thit ba 1a
Thily Pai (Nuéc): Ong A Nan! Tinh thiy dai khong dinh, ditng chdy
khong thudng. Nhu trong thanh That La, cdc nha dai huyén su nhu bon
Tién Ca TV La, Tich Ca La, va bon B4t PAu Ma Ha Tit La, ciu Thdi
Am tinh d& hoa cdc thudc huyé&n. Ho cAm ngoc Phuong chu gid ra 4nh
sang tring tron, d€ hitng nudc trong dnh mit tring. Vay nuSc d6 tr
trong hat chau ra, tit hu khong, hay tir mit tring? Ong A Nan! N&u tir
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mit trdng, chinh noi xa x6i con lam cho ngoc chay ra nudc, ding 1&
nhitng ritng cdy tring da chi€u qua, cling phun nu6c cd. N€u phun
nudc, sao phai dgi c6 ngoc Phuong Chu méi chdy. Néu khong phun
nudc, nude khong phadi tir mit tring t6i. N&u tif ngoc ra, 1& ra ngoc
thudng chay nudc, sao phai dgi nira d¢m hing v46i dnh tring sang to.
N&u tir hu khong sinh, tinh hu khdong khong c6 bd bén, ddng 1& nudc
ciing chdy khong cé gidi han, khip cdi ngudi coi Trdi thdy déu chim
ngip, sao con c6 thity, luc, khong, di lai mdi thit khdac nhau. Ong hiy
xét k§, mit tring trén trdi cao, ngoc do tay cAim, mam hitng nuéc do
ngudi bung dé, vy nudc tir ddu chdy tdi? Mit tring va ngoc xa nhau,
khong phdi hoa, khdng phdi hgp, ching 1& nudc khong do didu ma cé.
Ong con khong biét trong Nhu Lai Tang, tinh thiy 12 chan khong, tinh
khong 13 chin thiy, bin nhién thanh tinh, cing khip phdp gidi, theo
tam chdng sanh, tly trinh do cao thdp. Mdi chd cAm ngoc thi chi mot
chd ra nuSc, khip phdp gidi cAm ngoc thi khip phap gidi ra nu6c. Sinh
khip th€ gian, ddu cé nhit dinh chd nao, chi theo nghiép ma phat hién.
Thé& gian khong biét, IAm cho 12 nhan duyén va tinh ty nhién, déu la do
thic tAm phan biét, do ludng, tinh todn, chi cé 13i néi chit khdng cé
that nghia. Th tu 12 Phong Pai (Gid): Ong A Nan! Tinh ctia Phong
Pai khong c6 thé, khi dong, khi tinh bat thudng. Ong thudng xdc 4o
vao trong dai ching, chéo 4o phai qua mit ngudi bén canh, giy ra chit
gi6. Gi6 tir chéo 40 ca sa ra, tir hu khong, hay tir mat ngudi. Ong A
Nan! N€&u gi6 tir chéo 40 ca sa ra, thi chinh ndi dng phat gié, 40 dng
lay dong, phdi bay r&i thin dng. Nay tdi thuyé&t phép, thd 4o rii xudng
trong hdi ndy, 6ng thif xem trong 4o toi, gié & chd nao? Ching 1& trong
4o lai ¢6 chd dung gi6? Con néu sinh tir hu khdng, khi 40 6ng dong,
sao lai khong phéat gi6? Tinh hu khong thudng tru, ding 1& gié phai
thudng sinh. Néu khdng c6 gié, hu khong phai diét. Gi6 diét c6 thé
thay, con hu khong diét, hinh trang th€ nao? Pa c6 sinh diét, khong thé
goi 12 hu khdng. P goi 1a hu khong, sao con c6 gié & dé ra? Néu sinh
tlr mit ngudi kia, ding 1& gié phat 6ng. Sao dng tu xdc 40 ma gid trd
lai phit mit ngudi kia? Ong thit xét k¥, x0¢ 4o 1a do 6ng, mit thudc
ngudi kia, hu khong phing ling khong cé su lay dong, viy gié tir
phuong nao t6i? Tinh cda gi6é va tinh cia hu khong cdch nhau, khong
phai hoa, khong phai hgp. Ching 1& gi6 kia khong tir ddu ma tu c6?
Ong khong biét trong Nhu Lai Tang, tinh phong 14 chin gidi, theo tim
ching sanh, tiy trinh d6 cao thdp. Ong A Nan! Nhu mot ong dong 4o,
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chiit gi6 sinh ra. N&u khip phdp gidi déu phat, khip phap gidi ndi gi6.
Khidp thé€ gian, ddu c6 nhiit dinh chd nao, chi theo nghiép ma phét hién
Thé& gian khdng bi€t, 1am cho 12 nhan duyén va tinh ty nhién, déu do
tAm thirc phan biét, do ludng, tinh todn, chi ¢ 13i ndi, chi khdng cod
that nghia. Thit naim 12 Khong Pai (Hu khong): Ong A Nan! Tinh hu
khdng vo hinh, nhin sic twéng ma rd bay ra. Nhu trong thanh That La
Phiét, chd xa cdch song, cdc ngudi dong sit P& Lgi, dong Ba La Mon,
dong Ty X4 Tha Pa, dong Phd La Poa, dong Chién Pa La, van van,
khi méi dung chd &, dao gi€ng 14y nudc, dao dat mot thude, ndi d6 mot
thudc hu khong. Pao dugc mot trugng, c6 mot trugng hu khong. Hu
khong can hay sdu, tiy theo dao nhiéu hay it. Hu khong d6 nhan dat
sinh, nhan dao c6, hay khong nhan gi ma tv sinh? Ong A Nan! N&u hu
khong khong do nhin gi sinh ma ty sinh ra, thi tru6c khi dao dat, sao
chd d6 khdng vo ngai, chi thdy dat lién, khong chiit thong sudt. N&u
nhin dit ma ra, phdi thdy hu khong viao. N&u khong, khong thé néi
nhu trén. N&u khong ra vao, thi hu khong v6i dit, von khong c6 nhian
gi khdc nhau, khong khic tic 13 ddng, thi khi dit ra, sao hu khong
khong ra? Néu nhin dao ma ra, thi ding I1& phdi dao ra hu khong, chit
khong dao ra dat. Néu khong nhan dao ma ra, thi dao dat, sao lai thdy
hu khong? Ong nén suy xét ky, dao 1a tu tay ngudi, tiy cdch vén
chuyén, dat nhan dudi dat ddi 1&n, con hu khong nhan dau ma ra? Cai
dao 1a thuc, cdi khong l1a hu, khong Gng dung vGi nhau, khong phai
hoa, khong phai hgp. Ching 1& hu khong khong tir ddu ma ra? Tinh clia
hu khong ddy dd, cuing khidp, von khong lay dong, nén biét hu khdng
véi dia, thity, hda, phong hién tién déu goi 12 ngii dai, tinh chan vién
dung, déu 1a Nhu Lai tang, von khong sinh diét. Ong A Nan! Ong mé
mudi khong biét tt dai von l1a Nhu Lai Tang, dng hay xét k§ hu khong
12 ra, 12 vao, hay ching phdi ra vao. Ong khong biét trong Nhu Lai
Tang, tinh gidc 1a chan khong, tinh khong 1a chin gidc, ban nhién
thanh tinh, cing khdp phép gidi, theo tAm chiing sanh, tuy trinh do cao
thip. Ong A Nan! Nhu mot gi€ng ma khong, hu khong sinh & mot
gi€ng, cho d&én hu khong trong mudi phuong ciing th€, cing khdp phdp
gidi, dau c6 nhit dinh chd nao, chi theo nghiép ma phét hién. Thé gian
khong biét, 1am cho 1a nhin duyén va tinh ty nhién. Péu Ia thic tAm
phan biét, do ludng, tinh todn, chi ¢6 15i néi, déu khong that nghia. Thi
sdu 1a TAm Pai (Kién Pai): Ong A Nan! Tinh thiy nhin sic, khong ma
c6. Nhur nay 6ng & ritng Ky Da, s6m thi thi'y sing t8, chiéu thi thd'y md
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t6i. Ban dém, tring td dnh sdng ryc rd, tring mJ thay t8i, déu do cdi
thdy phan biét. C4i thdy d6 cling cdc tudng siang, t6i va hu khong la
cing mot thé, hay khong cling, hay cling va ching phai dong, hay khic
va ching khic? Ong A Nan! Cdi thdy d6 néu ciing mot thé véi sdng,
t6i va hu khong, thi hai thé sing va t3i diét mat nhau, sing thi khdng
t6i, toi thi khong sdng. N&u cting mot thé véi t6i, khi sdng cdi thdy phai
mat. N&€u cling mot thé v6i sdng, khi t8i phdi diét. Pa diét, sao thdy
sdng, thiy t6i. Néu sdng t8i khdc nhau, con cdi thdy khong sinh diét,
thi Iy d6ng mdt khdng thanh N&u khong ddng, 6ng hay thit rJi cdc cdi
sdng, t6i, hu khong, riéng chi cdi thdy 13 hinh tuéng gi? Ri sdng, i,
va hu khong thi ci thdy d6 nhu 16ng ria sirng thd. Ngoai ba thi trén,
tir dau thanh 1ap cdi thdy? Sdng va tdi trdi nhau, 1am sao cdi thd'y dong
dudc? Lia ba thdt, cdi thdy von 1a khong, 1am sao khdc dugc? Chia cdi
khong véi cdi thdy, von khdng c6 gidi han, lam sao goi 1a khong phai
ddng? ThAy sing, thiy t5i, tinh khong ddi ddi, sao goi 1a khong khac?
Ong hiy xét ky, suy di xét lai, sing do mait trdi, t8i tir dém khong
tring, thong sudt thudc hu khong, ngin ngai thudc dit, con céi thdy do
dau c6? C4i thdy c6 biét, cdi tha'y ching bi€t, khong phai hoa, ching
phdi hop, khong 1& cdi thdy khong theo dau tuy phat ra. N&u céi thay,
nghe, hay biét, tinh vién dung ciing khip, von khong lay dong, nén biét
cdi tha'y cing hu khong vo bién, bdt dong va dia, thiiy, hda, phong, bon
thit lay dong déu goi 1a sdu dai, tinh chin vién dung, déu 1a Nhu Lai
Tang, von khong sinh diét. Ong A Nan! Tinh 6ng chim dim, khong ngd
dudc céi thiy, nghe, hay, biét ctia 6ng von 1a Nhu Lai Tang. Ong hay
xem xét cdi thdy, nghe, hay bi€t Ay 1a sinh, 12 diét, 12 cung, 12 khéc,
khong phai sinh diét, khong phai dong di. Ong chua timg biét trong
Nhu Lai Tang, tinh ki€n va gidc minh, gidc tinh 12 minh ki€n, bin
nhién thanh tinh, cing khidp phdp gidi, theo tim ching sanh, tiy trinh
dd cao thap. Nhu Lai & ki€n cin, cdi thi'y cing khidp phdp gidi, cdc cdi
nghe, ngtti, né€m, s, biét, diéu dic sing sudt, ciing khdp phap gidi, diy
khdp hu khong mudi phuong, dau c6 nhiit dinh chd nao cao, chi c6 theo
nghiép ma phat hién. Thé gian khong biét, IAm cho 12 nhin duyén va
tdnh ty nhién. P&u 13 thiic tAim phan biét, do ludng, tinh todn, chi c6 13i
néi, con thi ti't ¢ déu 1a vo thyc nghia. Thi bay 1a Thitc Pai: Ong A
Nan! Tinh clia thitc khdng c6 ngudn goc, nhin sdu cin, tran ma gia doi
hién ra. Nay dng xem Thdnh ching trong hdi ndy, 6ng dua mit nhin
mot lugt, thiy cdc hinh hién ra trong guong soi, chua phan biét. C4i
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thitc ca dng mdi chi 1an lugt phan biét, diy 1a 6ng Vin Thu, diy 1a
ong Phd Lau Na, ddy 1a 6ng Muc Kién Lién, day 1a 6ng Tu B6 D¢,
day la 6ng X4 Ldi Phat. Thitc hay bi€t d6, do thdy sinh, do tuéng sinh,
do hu khong sinh, hay khong nhin gi, bdng nhién sinh ra? A Nan! Né&u
do thdy sinh, c4i thAy ma khong c6 sdng, t6i, sic, khong, ciing khong
c6. Viy do dau phdt cdi thitc? Néu do cdc tudng, chit khdng do cdi
thdy. Pa khong thdy sdng, cling khdng thdy t6i. Vi th&, khdng c6 sic
khong. Céc tu6ng khong cé, thitc do ddu ma phdt ra? Néu do hu khong,
ching lién hé gi d&n céc tudng va cdi thdy. Khong thi'y nén khdng biét
sdng, t0i, sic, khong. Khong tuéng thi duyén bi tiéu diét, cdi thay,
nghe, hay, bi€t khong biét dua chd nao. Cdi thitc da khong phai thay,
khong phai twéng. Néu néi khong, ciing nhu khong ¢6. NEu 1a cé, lai
khong phadi dong v6i cdc vat. VAy cdi thitc phan biét cdi gi? Con néu
céi thitc khong nhan gi, bdng nhién phdt ra, vi sao ban ngdy khong thy
tring sing. Ong hiy xét k§ cdi thdy thudc vé con mit, tuéng thude vé
tién cadnh, cdi c6 thé chi hinh trang thanh ra c6, c4i khong c¢6 tuéng
thanh ra khong, con cdi thitc duyén nhdn dau c6? Thic lay dong, cdi
tha'y ling yén, ching phai hoa, ching phai hiép, cic cdi ngili, nghe,
hay, bi€t déu nhu vay. Khong 1& cdi thitic duyén khong do didu ma tu
ra? Néu thifc tim d6 von khong tir dau, nén biét tinh phan biét, thdy,
nghe, hay, biét déu ving ling, cling khip, khong do cic thi s§ duyén.
Gdm véi hu khong va dia, thity, hda, phong kia déu goi 1a bay dai, tinh
chén vién dung, déu 1a Nhu Lai tang, von khong sinh diét. Ong A Nan!
Tam 6ng nong can, khong biét cdi thdy, nghe, hay, bi€t, von 1a Nhu
Lai Tang. Ong hiy xét thiic tim va sdu cin 1a ciing, 1a khdc, 1a ¢6, 1a
khong, 1a ching phdi ciing, khdc, 1a chdng phai c6, khong? Ong von
khong bié€t trong Nhu Lai Tang tinh thiic 12 minh tri, gidc minh 1a chan
thitc, Diéu gidc tram nhién, cling khip phdp gi6i, 4n hién khip mudi
phuong, dau ¢ nhift dinh chd nao, chi theo nghiép ma phait hién. Th&
gian khong biét, 1am cho 12 nhin duyén va tinh ty nhién. Péu 12 thitc
tAm phan biét, do ludng, tinh todn, chi ¢4 13i ndi, chit khong that nghia.

Seven Elements

Seven great elements: the element Earth, the element Fire, the
element Water, the element Wind, the element Space, reasoning to
make the seven elements (sometimes it is also named as tim dai or



235

mind), and perception or the perception of the six organs. In the
Surangama Sutra, book Three, Ananda said to the Buddha, “World
Honored One, the Thus Come One has often spoken of the mixture and
union of causes and conditions, saying that the transformations of
everything in the world are created from the mixing and uniting of the
four elements. Why does the Thus Come One reject causes and
conditions and spontaneity as well? I do not know how to understand
your meaning now. Please be so compassionate as to instruct us living
beings in the final meaning of the Middle Way, in the Dharmas which
are not idle theories.” The Buddha then taught Ananda about the Seven
Great Elements as follows: “Ananda! You have renounced the small
vehicle dharmas of the sound-hearers and those enlightened to
conditions and have resolved to diligently seek unsurpassed Bodhi.
Because of that, I will now explain the foremost truth to you. Why do
you still bind yourself up in the idle theories and false thoughts current
among people of the world. Although you are very learned, you are
like someone who can discuss medicines but cannot distinguish a real
medicine when it is placed before you. The Thus Come One says that
you are truly pitiful. Listen attentively now as I explain this point in
detail for you and also for those of the future who cultivate the Great
Vehicle, so that you all can penetrate to the real appearance.Ananda!
According to what you said, the mixing and uniting of the four
elements create the myriad transformations of everything in the world.
Ananda! If the nature of those elements does not mix and unite in
substance, then they cannot combine with other elements, just as empty
space cannot combine with forms. Assuming that they do not mix and
unite, they are then only in a process of transformation in which they
depend on one another for existence from beginning to end. In the
course of tranformation they are produced and extinguished, being born
and then dying, dying and then being born, in birth after birth, in death
after death, the way a torch spun in a circle forms an unbroken wheel
of flame. Ananda! The process is like water becoming ice and ice
becoming water again.” The first element is the Earth Element:
Ananda! Consider the nature of earth; its coarse particles make up the
great earth, its fine particles make up motes of dust, down to and
including motes of dust bordering upon emptiness. Ananda! If one
divides those fine motes of dust, their appearance is at the boundaries
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of form. Then divide those into seven parts. Ananda! If mote of dust
bordering upon emptiness is divided and becomes emptiness, it should
be that emptiness can give rise to form. Just now you asked if mixing
and uniting doesn’t bring about the transformations of everything in the
world. You should carefully consider how much emptiness mixes and
unites to make a single mote of dust bordering upon emptiness, since it
makes no sense to say that dust bordering on emptiness is composed of
dust bordering on emptiness. Moreover, since motes of dust bordering
upon emptiness can be reduced to emptiness, of how many motes of
such form as this must emptiness be composed? When these motes of
form mass together, a mass of form does not make emptiness; when
emptiness is massed together, a mass of emptiness does not make
form. Besides, although form can be divided, how can emptiness be
massed together? You simply do not know that in the treasury of the
Thus Come One, the nature of form is true emptiness, and the nature of
emptiness is true form. Pure at its origin, it pervades the dharma realm.
It accords with living beings’ minds, in response to their capacity to
know. It is experienced to whatever extent is dictated by the law of
karma. Ignorant of this fact, people in the world are so deluded as to
assign its origin to causes and conditions or to spontaneity. These
mistakes, which arise from the discriminations and reasoning processes
of the conscious mind, are nothing but the play of empty words which
have no real meaning. The second element is the Element Fire:
Ananda! Fire, which has no nature of its own, depends upon various
causes and conditions for its existence. Consider a family in the city
that has not yet eaten. When they wish to prepare food, they hold up a
speculum to the sun, seeking fire. Ananda! Let us look into your
suggestion that the fire comes forth from mixing and uniting. By way of
example, you and I and the twelve hundred fifty Bhiksus unite together
to form a community. However, a careful analysis of the community
reveals that every member composing it has his own body, birthplace,
clan, and name. For instance, Sariputra is a Brahman, Uruvilva is of the
Kasyapa clan, and, Ananda, come from the Gautama family. Ananda!
Suppose fire existed because of mixing and uniting. When the hand
holds up the speculum to the sun to seek fire, does the fire come out of
the speculum? Does it come out of the moxa tinder? Or does it come
from the sun? Suppose, Ananda that it came from the sun. Not only
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would it burn the moxa tinder in your hand, but as it came across the
groves of trees, it should burn them up as well. Suppose that it came
from the speculum. Since it came out from within the speculum to
ignite the moxa tinder, why doesn’t the speculum melt? Yet your hand
that holds it feels no heat; how, then, could the speculum melt?
Suppose that the fire came from the moxa tinder. Then why is fire
generated only when the bright mirror comes into contact with the
dazzling light? Furthermore, Ananda, on closer examination, you will
find the speculum held in hands, the sun high up in the sky, and moxa
tinder grown from the ground. Where does the fire come from? How
can it travel some distance to reach here? The sun and the speculum
cannot mix and unite, since they are far apart from each other. Nor can
it be that the fire exists spontaneously, without an origin. You simply
do not know that in the treasury of the Thus Come One, he nature of
fire is true emptiness, and the nature of emptiness is true fire. Pure at
its origin, it pervades the dharma realm. It accords with living beings’
minds, in response to their capacity to know. Ananda! You should know
that fire is generated in the place where a speculum is held up to the
sunlight, and fire will be generated everywhere if specula are held up
to the sunlight throughout the dharma realm. Since fire can come forth
throughout the whole world, can there be any fixed place to which it is
confined? It is experienced to whatever extentis dictated by the law of
karma. People in the world, ignorant of this fact, are so deluded as to
assign its origin to causes and conditions or spontaneity. These
mistakes, which arise from the discriminations and reasoning processes
of the conscious mind, are nothing but the play of empty words which
have no real meaning. The third element is the Element Water:
Ananda! Water is by nature unstable. It may keep on flowing or come
to a stop. Kapila, Chakra, Padma, and Hasta, and other great magicians
of Sravasti often hold up instruments to the light of the full moon at
midnight to extract from the moon the essence of water to mix with
their drugs. Does the water come out of the crystal ball? Does it exist
of itself in space? Or, does it come from the moon? Ananda! Suppose
the water came from the distant moon. Water then should also flow
from all the grass and trees when the moonlight passes over them on its
way to the crystal ball. If it does flow from them, why wait for it to
come out of the crystal ball? If it does not flow from the trees, then it is
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clear that the water does not descend from the moon. If it came from
the crystal balls, then it should flow from the crystal all the time. Why
would they have to wait for mindnight and the light of the full moon to
receive it? If it came from space, which is by nature boundless, it
would flow everywhere, until everything between earth and sky was
submerged. How, then, could there still be travel by water, land, and
space? Furthermore, upon closer examination you will find that the
moon moves through the sky, the crystal ball is held in by the hand, and
the pan for receiving the water is put there by someone; but, where
does the water that flows into the pan come from? The moon and the
crystal balls cannot mix or unite, since they are far apart. Nor can it be
that the essence of water exists spontaneously without an origin. You
still do not know that in the treasury of the Thus Come One the nature
of water is true empty, and the nature of emptiness is true water. Pure
in its origin, it pervades the dharma realm. It accords with living
beings’ minds, in response to their capacity to know. A crystal ball is
held up at a certain place, and there water comes forth. If crystal balls
were held up throughout the dharma realm, then throughout the dharma
realm, water would come forth. Since water can come forth throughout
the entire world, can there be any fixed place which it is confined? It is
experienced to whatever extent is dictated by the law of karma. People
in the world, ignorant of this fact, are so deluded as to assign their
origin to causes and conditions or to spontaneity. These mistakes,
which arise from the discriminations and reasoning processes of the
conscious mind, are nothing but the play of empty words which have no
real meaning. The fourth element is the Element Wind: Ananda! By
nature, the wind has no substance, and its movements and stillness are
erratic. You always adjust your robe as you enter the great assembly.
When the corner of your ‘samghati’ brushes the person next to you,
there is a slight breeze which stirs against that person’s face. Does this
wind come from the corner of the Kashaya, does it arise from
emptiness, or is it produced from the face of the person brushed by the
wind? Ananda! If the wind comes from the corner of the ‘kashaya,” you
are then clad in the wind, and your kashaya should fly about and leave
your body. I am now speaking Dharma in the midst of the assembly,
and my robe remains motionless and hangs straight down. You should
look closely at my robe to see whether there is any wind in it. It can not



239

be that the wind is stored somewhere in the robe, either. If it arose
from emptiness, why wouldn’t the wind brush against the man even
when your robe did not move? Emptiness is constant in nature; thus, the
wind should constantly arise. When there was no wind, the emptiness
should disappear. You can perceive the disappearance of the wind; but,
what would the disappearance of emptiness look like? If it did arise
and disappear, it could not be what is called emptiness. Since it is what
is called emptiness, how can it generate wind? If the wind came from
the face of the person by your side, it would blow upon you while you
set your robe in order. Why would it blow backwards upon the person
from whom it was generated? Upon closer examination, you will find
that the robe is set in order by yourself, the face blown by the wind
belongs to the person by your side, and the emptiness is tranquil and
not involved in movement. Where, then, does the wind come from that
blows in this place? The wind and emptiness cannot mix and unite,
since they are different from each other. Nor should it be that the wind
spontaneously exists without an origin. You still do not know that in the
treasury of the Thus Come One the nature of wind is true emptiness,
and the nature of emptiness is true wind. Pure at its origin, it pervades
the dharma realm. It accords with living beings’s minds, in response to
their capacity to know. Ananda! In the same way that you, as one
person, move your robe slightly, and a small wind arises, so a wind
arises in all countries if there is a similar movement throughout the
dharma realm. Since it can be produced throughout the world, how can
there be any fixed place to which it is confined? It is experienced to
whatever extent is dictated by the law of karma. People in the world,
ignorant of this fact, are so deluded as to assign their origin to causes
and conditions or to spontaneity. These mistakes, which arise from the
discriminations and reasoning processes of the conscious mind, are
nothing but the play of empty words which bear no real meaning. Fifth,
the Element Space (Akasa (skt): Ananda! The nature of emptiness has
no shape; it is only apparent because of form. For instance, Sravasti is
far from the river, so when the Sratriyas, Brahmans, Vaishyas, Sudras,
Bharadvajas, Chandalas, and so forth, build their homes there, they dig
wells seeking water. Where a foot of earth is removed, there is a foot
of emptiness; where as many as ten feet of earth are removed, there
are ten feet of emptiness. The depth of the emptiness corresponds to
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the amount of earth removed. Does this emptiness come out of the dirt,
does it exist because of the digging, or does it arise of itself without a
cause? Moreover, Ananda, suppose this emptiness arose of itself
without any cause. Why wasn’t it unobstructed before the earth was
dug? Quite the contrary, one saw only the great earth; there was no
emptiness evident in it. If emptiness came about because of the
removal of the earth, we should have seen it entering the well as the
earth was removed. If emptiness was not seen entering the well when
the earth was first removed, how can we say that emptiness came
about bcause of the removal of the earth? If there is no going in or
coming out, then there is no difference between the earth and
emptiness. Why, then, doesn’t emptiness come out of the well along
with the earth in the process of digging? If emptiness appeared because
of the digging, then the digging would bring out emptiness instead of
the earth. If emptiness does not come out because of the digging, then
the digging yields only earth. Why, then, do we see. Emptiness appear
as the well is dug? You should consider this event more carefully. Look
into it deeply, and you will find that the digging comes from the
person’s hand as it means of conveyance, and the earth exists because
of a change in the ground. But what cause the emptiness to appear?
The digging and the emptiness, one being substantial and the other
insubstantial, do not function on the same plane. They do not mix and
unite. Nor can it be that emptiness exists spontaneously without an
origin. The nature of emptiness is completely pervasive, it is basically
unmoving. You should know that emptiness and earth, water, fire, and
wind are together called the five elements. Their natures are true and
perfectly fused, and all are the treasury of the Thus Come One,
fundamentally devoid of production and extinction. Ananda! Your mind
is murky and confused, and you do not awaken to the fact that the
source of the four elements is none other than the treasury of the Thus
Come One. Why do you not take a look at emptiness to see whether it
is subject to such relativities as coming and going? Do you know at all
that in the treasury of the Thus Come One the nature of enlightenment
is true emptiness, and the nature of emptiness is true enlightenment.
Pure at its origin, it pervades the dharma realm. It accords with living
beings’ minds, in response to their capacity to know. Ananda! If in one
place there is a well empty of earth, there will be emptiness filling up
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that one place. If there are wells empty of earth in the ten directions,
there will be emptiness filling them up in the ten directions. Since it
fills up the ten directions, is there any fixed location in which
emptiness is found? It is experienced to whatever extent is dictated by
the law of karma. People in the world, ignorant of this fact, are deluded
as to assign their origin to causes and conditions or to spontaneity.
These mistakes, which arise from the discriminations and reasoning
processes of the conscious mind, are nothing but the play of empty
words which bear no real meaning. The sixth element is the Mind or
reasoning to make the seven elements: Ananda! Seeing-awareness
does not perceive by itself. It depends upon form and emptiness for its
existence. You are now in the Jeta Grove where you see brightness in
the morning and darkness in the evening. Deep in the night you will
see brightness when the moon arises and darkness when no moon is
visible. The brightness and darkness are discerned by the seeing. Is the
seeing identical in substance with brightness, darkness, and emptiness,
or are they not the same substance? Are they the same and yet
different, or are they not the same and yet not different? Ananda!
Suppose seeing were one with brightness, darkness, and emptiness. It
so happens that where there is darkness there is no brightness, and
where there is brightness there is no darkness, because the two cancel
e ach other out. If it were one with brightness, it would cease to exist in
darkness. Such being the case, how could it perceive both brightness
and darkness? If brightness and darkness differ from each other, how
can they form a unity with seeing, which transcends production and
destruction? Suppose that the essence of seeing were not of one
substance with brightness and darkness, and that you were separate
from light, darkness, and emptiness. Then what shape and appearance
would the source of the seeing have, as you distinguish it? In the
absence of darkness, brightness, and emptiness, the seeing would be
the same as hair on a turtle or horns on a hare. How could we establish
the seeing-perception without the presence of the three qualities of
brightness, darkness, and emptiness? How could we say that the seeing
was one with darkness and brightness, since brightness and darkness
are opposite? Yet, how can we say that it was different from the three
qualities mentioned, since in their absence the seeing-perception can
never be established. How could we say that the seeing was not one
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with emptiness, since no boundary is established between them when
they are separated from each other? How could we say that they were
not different, since the seeing always remains unchanged, regardless of
whether it is perceiving brightness or perceiving darkness. You should
examine this even greater detail, investigate it minutely, consider and
contemplate it carefully. The light comes from the sun and darkness
from the absence of the moon; penetration belongs to emptiness, and
solidity returns to the earth. From what does the essence of seeing
arise? Seeing has awareness, and emptiness is inanimate; they do not
mix and unite. Nor can it be that the essence of seeing arise
spontaneously without an origin. If the faculties of seeing, hearing, and
knowing are by nature all pervasive and unmoving, you should know
that the stable, boundless emptiness, together with the unstable
elements such as earth, water, fire, and wind, are together known as
the six elements. They are, in nature, true and perfectly fused and thus
are the treasury of the Thus Come One, fundamentally devoid of
production and destruction. Ananda! Your nature is so submerged that
you have not realized that your seeing, hearing, awareness, and
knowing are basically the treasury of the Thus Come One. You should
contemplate seeing, hearing, awareness, and knowing to see whether
they are subject to production and extinction; whether they are
identical or different; whether they are not subject to production and
extinction; and whether they are not identical and not different. You
still don’t know that in the treasury of the Thus Come One the nature of
seeing is enlightened brightness; the essence of enlightenment is bright
seeing. Pure at its origin, it pervades the dharma realm. It accords with
living beings’ minds in response to their capacity to know. Consider,
for example, the sense-organ of seeing. Its seeing pervades the dharma
realm. The same is true of the lustre of the wonderful virtue of hearing,
smelling, tasting, contact, and knowing. Since they fill emptiness in the
ten directions throughout the dharma realm, how could there be any
fixed location in which they are found? It is experienced to whatever
extent is dictated by the law of karma. People in the world, ignorant of
this fact, are so deluded as to assign its origin to causes and conditions
or to spontaneity. These mistakes, which arise from the discriminations
and reasoning processes of the conscious mind, are nothing but the play
of empty words which have no real meaning. Seventh, perception or
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the perception of the six organs: Ananda! The nature of consciousness
has no source, but is a false manifestation based on the six organs and
objects. Now, take a look at the entire holy assembly gathered here. As
you glance at each one in turn, everything you see is like what is seen
in a mirror, where nothing has any special distinction. However, your
consciousness will identify them one by one, for example, Manjusri,
Purna, Maudgalyayana, Subhuti, and Sariputra. Does the discerning
faculty of the conscious mind come from seeing, from forms, or from
emptiness, or does it arise suddenly without a cause? Ananda! Suppose
your consciousness came from seeing. If there were no brightness,
darkness, form, and emptiness. If these four did not exist, you could not
see. With seeing non-existent, what would be the origin of your
consciousness? If your consciousness arose from form rather than from
seeing, it would not see either in brightness or in darkness. In the
absence of brightness and darkness, it would not see form or emptiness,
either. In the absence of form, where would your consciousness come
from? If it came from emptiness, it is neither an appearance nor the
seeing. Since it does not see, it is unable by itself to discern brightness,
darkness, form, or emptiness. Since it is not an appearance, it is in itself
devoid of external conditions. Therefore, there is no place for seeing,
hearing, awareness, and knowing to be established. Since its location is
devoid of these two, the consciousness that arises from emptiness
would be the same as non-existent. Even if it did exist, it would not be
the same as a thing. Even if your consciousness came forth from it, how
would it discern anything? If it suddenly comes forth without a cause,
why can’t you discern the moonlight within the sunlight? You should
investigate this even more carefully, discriminate it in detail, and look
into it. The seeing belongs to your eyes; the appearances are
considered to be the environment; what has an appearance is existent;
what is without any appearance is non-existent. What, then, are the
conditions that cause the consciousness to come into being? The
consciousness moves and the seeing is quiet; they do not mix and unite.
Smelling, hearing, awareness, and knowing are the same way. Nor
should it be that the condition of consciousness exists spontaneously
without an origin. If this conscious mind does not come from anywhere,
you should know that the same is true of the mind, which makes
distinctions, and the seeing, hearing, awareness, and knowing, which
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are all complete and tranquil. Their nature is without an origin. They
and emptiness, earth, water, fire, wind are together called the seven
elements. Their true natures are perfectly fused, and all are the
treasury of the Thus Come One, fundamentally devoid of production
and extinction. Ananda! Your mind is coarsed and shallow, and so you
do not realize that the seeing and hearing are the treasury of the Thus
Come One, and you do not discover that knowing is the same way. You
should contemplate these six locations of consciousness: are they the
same or different? Are they empty or existent? Are they neither the
same nor different? Are they neither empty nor existent? You basically
do not know that in the treasury of the Thus Come One the nature of
consciousness is bright and knowing. Enlightened brightness is the true
consciousness. The wonderful enlightenment is tranquil and pervades
the dharma realm. It encompasses the emptiness of the ten directions
and issues forth in it. How can it have a location? It is experienced to
whatever extent is dictated by the law of karma. People in the world,
ignorant of this fact, are so deluded as to assign its origin to causes and
conditions or to spontaneity. These mistakes, which arise from the
discriminations and reasoning processes of the conscious mind, are
nothing but the play of empty words which have no real meaning.
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Phu Luc C
Appendix C

Thodt Ly Ngii Udn Bing Cdch
Luén Luén Tinh Thiic

Vao thdi diic Phat con tai th€, ngai da thudng khuyén ching dé ti
nén c6 ging xuit ly ngii uan biing cich tu tip tinh thifc. Sy tinh thic
hay chdnh niém 12 y&u t6 gidc ngd thit nhat. “Sati” 1a thuat ngit twong
duong gin nhA't trong ngdn ngit Nam Phan dung dé chi va dich ra cho
tif “Ch4nh niém.” Tuy nhién, chanh niém phai dugc hi€u véi nghia tich
cyc hon. Chanh niém phai dugc hi€u 1a tAm ti€n dén va bao phii hoan
toan d6i tugng, xuyén thau vao trong ddi tugng khong thi€u phin nao.
Chanh niém c6 thé dudc hi€u rd bing cach khio sit ba khia canh 1a
dic tdnh, chifc ning va sy thé hién. Tinh thitc 13 y thiic vé mot cdi gi
hay 1a ti&€n trinh nghi nh6 vé c4i gi. Chiing ta da hoc chit “Tinh thic”
theo nghia nhin biét hay chi 12 chim chd vé cdi gi, nhung nghia clia
tinh thitc khong dirng lai & d6. Trong tinh thic cling ¢é nhitng yé&u t&
clia dinh va tué di kém. Pinh va tué di v6i nhau 13 thién quén trén sy
thi€u ving mot thyc thé riéng biét. “Smrti” 1 tir Bic Phan c6 nghia la
“tinh thitc.” Tinh thitc 12 thyc hién hanh dong vdi dy dd y thic, ngay
ca trong ldc thd, di, ding, nim, ngdi, v.v. Muc dich cda sy chid tim la
ki€m sodt va lam ling diu tdim. Pay 12 mot trong nhitng diém trong
y&u cia thién tip trong Phit gido, bao gdm viéc tu tip tinh thitc than,
kh&u va y dé hoan toan tinh thic vé& viéc minh Iam va cdi minh mudn.
Chdnh niém 12 phan th bdy trong tim phan ctia B4t Thdnh Pao. Nhg
chdnh niém ma hanh gi3 c6 thé hi€u dugc thyc tinh ciia van hitu. Kinh
Qudn Niém néi: “Khi di, ban nén y thifc ring ban dang di. Khi ditng,
ban y thic ring ban dang ditng. Khi ngdi, ban y thifc ring ban dang
ngdi. Khi niim, ban ¥ thifc riing ban dang nim. BAt cf thin tim minh
dang dugc st dung trong tur th€ hay suy nghi ndo, ban déu ludn y thitc
tu th€ hay suy nghi 4y. Ctt nhu th€ ban ludn sdng trong tinh thifc.”
Phat tif nén luén nhé ring ching ta tinh thic ring ching ta dang cé
khd ning s6ng ngay trong lic hién tai ndy. C4i gi chiing ta dang lam
ngay trong hién tai 1a cdi quan trong nhit cho ddi séng clia ching ta.
Lic ching ta dang néi chuyén, thi n6i chuyén la chuyén quan trong
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nhét trong ddi. Lic ching ta dang di, thi chuyén di 1a chuyén quan
trong nhat trong d&i. Lic ching ta dang udng tra, thi chuyén udng tra
1a chuyén quan trong nhat trong d&i, vin van. Moi sinh hoat trong cudc
song hing ngay clia chiing ta déu l1a Thién. Chinh vi viy ma ching ta
c6 kha ning tinh thifc hai muoi bdn gid trong mot ngay, chit khdng chi
ngay lic ngdi thién ma thdi. Moi hanh dong déu phai dugc 1am trong
su tinh thiic. Theo Kinh Niém X, hanh gid nén “quin niém than thé
trong thin thé, qudn niém cdm tho trong cam tho, quan niém tdm thdc
ndi tim thifc, qudn niém doi tugng tAm thitc ndi ddi tugng tAm thitc.”
Nghia 12 hanh gi phai séng chanh niém v&i than thé, chit khong phai
12 khdo cttu vé than thé nhu mdt ddi twong, song chanh niém vdi cam
gidc, tAm thiic va ddi tugng tAm thiic chit khong phdi 12 khdo ciu vé
cdm gidc, tam thiic va ddi tugng tim thifc nhu nhitng d6i tugng. Khi
chiing ta quan niém vé than thé, ching ta sdng v6i than thé clia chiing
ta nhu mot thuc tai véi tdt cd su chim chd va tinh tdo cda minh, minh
va than thé 12 mot, ciing nhu khi 4nh sdng chi€u vio mot nu hoa né
thAm nhidp vao ny hoa va lam cho nu hoa hé nd. Céng phu quan niém
1am phat hién khong phai 12 mot ¥ niém vé thuc tai ma 12 mot cdi thdy
truc ti€p vé thuc tai. Cdi thdy d6 13 tué, dua trén niém va dinh.

Trong Phat gido chdnh niém 13 ludn tinh thitc vé tAt cd moi sinh
hoat, tir vat chit d&n tinh than. Hanh gi giit tim chanh niém 1a vi 4y
hi€u bi€t 16 rang vé nhitng hoat dong ctia cd thé minh va ludn tinh thitc
vé nhitng uy nghi: khi di, dirng, ngdi hay nim. TAt c4 nhitng hoat dong
ctia cd thé hanh gid déu lam véi cdi tAm tinh thic. Khi di t6i di lui, khi
nhin t6i hodic nhin mot bén, hanh gid chd tAm hay biét rd rang; khi co
tay co chian hay khi dudi tay dudi chin hanh gid luén lam trong chianh
niém; khi mic quin 4o, khi #in, udng, nhai, vin van, hinh gid phdi ludn
chii tAm hay biét rd rang; khi di, ditng, ngdi, nim, hanh gid phdi luon
gitt chdnh niém; khi néi ciing nhu khi khong néi hanh gid phai luén hay
biét 16 rang. Pic tinh clia chdnh niém 12 khdng hdi hgt bé ngoai. C6
nghia 12 chdanh niém phdi xuyén sudt va thim siu. N&u ching ta quing
mot cdi nit chai xuéng dong sudi, cdi nit chai 4y s& ndi trdi theo dong
nudc. Néu ching ta quing mdt hon d4, thi hon d4 4y sé chim ngay
xudng ddy dong sudi. Ciing vay, chanh niém s& dua tim chim siu vao
ddi tuong ma khong phon phét trén bé mit. Chife ning clia chdnh niém
12 gilf cho ddi tugng ludn & trong tAm quan st clia hanh gid, chif khong
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cho n6 bi€n mat. Khi chdnh niém c6 mit thi doi tugng xuit hién s&
dugc ghi nhan khong bi quén lang hay bd sét.

Tinh Thitc khong chi ¢é s quan sat ddi tugng mot cach hdi hot. BE
khong chi c6 su quan sit ddi tugng mot cdch hdi hgt bén ngoai hay
khong dé cho ddi tugng bi€n mat, chiing ta phdi thong hi€u khia canh
thit ba clia chdnh niém, d6 12 y&€u t& hi€n bay. Khi y&u &t hi€n bay
dudgc phit trién thi n6 sé& kéo theo hai y&u t& dic tinh va chifc ning clia
chdnh niém. Sy hién bay chdnh clia chdnh niém la sy tryc dién véi dé
muc: mit ddi mit véi dé muc giong nhu khi chiing ta di trén dudng dai
gip mot khach bo hanh di ngudc chiéu vé huéng ctia minh. Khi ching
ta hanh thién, tAim ching ta phdi ddi dién v6i dé muc y nhu vay. Chi
khi ndo chiing ta truc dién véi d&€ muc thi chanh niém mdi thuc sy phat
sinh. Khi hanh gid lién tuc mit d6i mit véi d& muc, thi nhitng nd lyc
clia hanh gid mdi c6 k&t qui. Chdnh niém s& trd nén tich cuc va gin
chiit hon vao d6i tugng quan sit. Khong bi bd sét, khong bi lang quén.
DPé muc khong bi mat trong tAim quan sit cia hanh gid. Liic tAim chdnh
niém nhu th€ thi phién nio khong thé xen vio dugc. Néu chdnh niém
dugc duy tri trong mot thdi gian dai, hanh gid c6 thé kham pha ra su
thanh tinh vi dai vi phién nio di ving béng. Su bdo vé tAm khdng bi
phién nio tin cong 1a khia canh thit hai cta sy biéu hién chdnh niém.
Khi chdnh niém dugc phuc hoat mot cich déu din va kién tri thi tri tué
sé& phdt sinh. Hanh gid sé& thdy rd bin chat cla than va tim. Khong
nhitng hanh gid ching nghiém dudc bin chat thit clia cdm tho ma con
thdy 16 dic tinh riéng biét clia vo van hién tugng danh sic dién ra bén
trong.

Vi hanh gid tu Phat ludn giit tAm niém, luén hi€u bi€t rd rang
nhitng hoat dong cla cd thé minh ciing hay biét oai nghi ctia minh. Nhu
khi di, ding, ngdi, nim, hanh gid 1udn ludn hay biét cic nghi thé Ay.
TAt c& moi hoat dong clia minh, vi 4y déu 1am vé6i cdi tim hoan toan
tinh gidc. Khi di téi di lui, khi nhin tru6c hay khi nhin mdt bén, hanh
gid ludn chid tAm hay bi€t rd rang; khi co tay co chan, hoic khi dudi ra,
hanh gid chd tAm hay biét rd rang; khi mic 4o, khi 4n, khi udng, khi
nhai, khi nghe vi cda thiic 4n, khi di, ditng, nim, ngdi, khi tinh gidc, khi
n6i va khi giit im ling, hanh gid cling thudng hay bi€t rd rang. Trong
khi nim xudng, hanh gid phdi nim xudng vdi cdi tim ludn giit tim
niém vao dé muc hanh thién cda minh, va khi di vao gidc ngli khdng bi
si loan lam m& d4m. Hanh gid nén lu6n tinh gidc trong moi trudng hgp.
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Pay la nhitng 181 day ctia Pic Thé Ton: “Chd niém, nay chu Ty Kheo,
Nhu Lai tuyén bd ‘chd niém thi€t y&€u trong moi viéc, § moi ndi, cling
gidng nhu mudi can thi€t cho ndi ca ri vdy.” Nay chu Ty Kheo, Nhu
Lai khong biét c¢6 thit gi khac ma dem lai 1gi ich dudc nhiéu nhu sy chd
niém. Chd niém qué that dem lai rat nhiéu 10i ich 16n lao.” Chiing ta
phdi nhin thiic vin dé chd niém va hi€u biét rd rang trong y nghia
rong rdi. L& di nhién ti chdnh cin di 1a sy bdo vé chic chin. Sy chd
niém phdi dudc 4p dung trong moi trudng hgp ngay tir lic diu, va
trang thai ving ling cla tAm tinh gidc s& gitp hanh gid nim vitng tinh
th€ mot cdch thuin 1gi. Nhung day ciing 1a sic thdi chinh ctia “Trung
Pao,” ¢6 nhitng trudng hgp ma hanh gia phai vin dung phdp ti chanh
cAn trong hinh thitc manh mé nhat.

Hanh gid tu Phat nén luén nhé ring sy tinh thic hay chdnh niém
khong bao gid danh phd sdn hian hay tuyét vong. Sy tinh thic chi c6
mit d€ nhan dién. Su tinh thidc vé mot cdi gl la nhin dién sy c6 mit
clia cdi d6 trong hién tai. Sy tinh thitc 1a khd ning bi€t dugc nhitng gi
dang x3y ra trong hién tai. Theo Hoa Thugng Thich Nhiat Hanh trong
tac phéfm “Gian,” cdch tot nhat dé tinh thitc vé& san han 1a “khi th vao
t0i bi€t sin han phat khdi trong t6i; thd ra tdi mim cudi v6i san han clia
t6i.” Pay khong phdi 12 bitc ch€ hay didnh phd sin hin. Pay chi l1a
nhdn dién. Mot khi ching ta nhin di€én dudc sin han, ching ta cé thé
chim s6¢c mot céch tir t& hay dm Ap né vdi sy tinh thitc clia chinh minh.
Su tinh thic gitp ching ta ¢6 khd ning nhin dién va chdp nhin su c6
mit cla con gidn. Sy tinh thic ciing nhu ngudi anh cd, khong bitc ché
hay dan 4p dita em dau khd. Sy tinh thiic chi néi: “Em than yéu, ¢6 anh
day sin sang gitip d3 em.” Ban 6m 4p dita em clia ban vao long va an
lii vd vé. PAy chinh Ia sy thyc tAp clia ching ta. Con gidn cda chiing ta
chinh 1a chidng ta, va tit bi cling chinh 1a ching ta. Sy tinh thiic trong
thién tap khong c6 nghia 12 dianh phd. Trong dao Phat, sy tinh thifc 12
phuong phiap 6m 4p va gitp ching ta chuyén héa su gian dit, chi
khong phdi la danh phd. Khi con gidn khgi ddy trong ching ta, ching
ta phdi bt diu thuc tip hoi th trong tinh thiic ngay titc khic. “Thd
vao toi bi€t con gidn dang c trong tdi. Thd ra, toi chim séc con gian
cla t6i.” Néu ban khong biét cdch chim séc ban vdi tAm tir bi thi 1am
sao ban c6 thé chim séc ngudi khic vdi tAm tir bi cho dugce? Khi con
gian ndi day, hay ti€p tuc thuc tap hdi thd trong sy tinh thiic, budc chan
trong su tinh thitc d€ ché tic ning lugng cla sy tinh thitc. Chiing ta ti€p
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tuc niang niu ning lugng clia con gidn trong chiing ta. Con gidn c6 thé
s€ kéo dai mot thsi gian, nhung ching ta s& dudc an toan, bdi vi Pic
Phit dang c6 mit trong ching ta, gidp ching ta chim s6c con gidn.
Ning lugng cta sy tinh thic 1a ning lugng cia Phat. Khi thyc tdp hoi
thg trong sy tinh thitc va dm Ap con gian ching ta dang dudc Phit bdo
hd. Khong con gi d€ nghi ngd, Phat dang 6m Ap chiing ta va con gidn
ctia chuing ta trong tir bi v lugng.

Trong quyén Phép La Ciia Sy Tinh Thitc cia Thién Su Thich Nha't
Hanh, Thién su c¢6 nhic d&én quyén “Ty Ni Nhat Dung” clia Su Poc
Thé, chiia Bdo Son. Py 12 mot tip sdch mdng vao khodng 40 trang,
nhung né chita dung nhitng ¥ tuéng ma Su Poc Thé dung dé tinh thic
tAm ¥ clia 6ng khi 1am ba't ¢t viéc gi . Khi mdi thitc day vao ban sdng,
ong khdi day y tudng nhu vay trong tri, “Vira méi tinh gidc, tdi mong
cho moi ngudi mau dat dudc trang thdi tinh thic, hi€u biét thiu sudt
mudi phuong.” Khi mic nudc ria tay, 6ng xif dung y tudng nay dé ty
dua minh vé trang thdi y thifc: Mic nudc rifa tay, toi mong cho moi
ngudi c6 nhitng ban tay trong sach d€ dén nhan 14y chan 1y.” Toan tap
Ty Ni Nhat Dung Thi€t Y&u, chi c¢6 nhitng cau nhu th&, muc dich la
gitip hanh gid mdi vio dao nim I1dy dugc tAm y minh. Su Poc Thé da
gitip cho cdc hanh gid mdi budc vao dao thyc hién nhitng diéu day
trong Kinh Qudn Niém mdt cdch tuong ddi d& dang. Mdi khi mic 4o,
rifa chin, di cau, trdi chi€u, gdnh nu6c, stic miéng, vin van... hanh gia
déu c6 thé muon mot y tudng trong Ty Ni Nhat Dung dé nim bit tAm
y minh. Kinh Qudn Niém day: “Khi di, hanh gid y thic ring minh dang
di; khi ding, y thic ring minh dang ding; khi ngdi, y thifc ring minh
dang ngdi; khi nim, y thifc ring minh dang nim. Bt ci than thé minh
dang dugc xit dung trong tu thé€ nao, hanh gid ciing y thitc dugc tu thé
4y clia than thé. Cit th& hanh gid song trong sy thudng tryc quan niém
than thé. Tuy viy, y thifc dugc nhitng tu thé clia than thé van chua dd.
Ta con phdi ¥ thifc vé moi hdi thd, moi dong tdc, moi hién tugng sinh
1y, vatly, cdm gidc va tu duy lién hé t6i ban thadn minh nira.”

Escaping the Five Skandhas By
Always Being Mindful

At the time of the Buddha, the Buddha often advised his disciples
to try to escape the five skandhas through cultivating the mindfulness.
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Mindfulness is the first factor of enlightenment. The nearest equivalent
term in Pali for “mindfulness” is “Sati.” Mindfulness has come to be
the accepted translation of “sati” into English. However, this word has
a kind of passive connotation which can be misleading. “Mindfulness”
must be dynamic and confrontative. Mindfulness should leap onto the
object, covering it completely, penetrating into it, not missing any part
of it. Mindfulness can be well understood by examining its three
aspects of characteristics, function and manifestation. Awareness
simply means “being conscious of,” or “remembering,” or “becoming
acquainted with.” But we must use it in the sense of “being in the
process of being conscious of,” or “being in the process of
remembering.” We have learned the word “Awareness” in the sense of
recognition, or bare attention, but the meaning doesn’t stop there. In
awareness, there are also the elements of concentration (Samadhi) and
understanding (prajna). Concentration and understanding together are
meditate on the absence of identity of all things. “Smrti” A Sanskrit
term for “mindfulness.” Mindfulness means attention or mindfulness of
all mental and physical activities, even at breathing, standing, lying or
sitting. The purpose of smrti is to control and to purify the mind. This is
one of the focal points of meditative practice in Buddhism, which
involves cultivating awareness of one’s body, speech, and thoughts in
order to become consciously aware of what one does and one’s
motivations. It is the seventh part of the eightfold noble path, and it
leads to the direct understanding of the real nature of all things. The
Sutra of Mindfulness says: “When walking, you must be conscious that
you are walking. When standing, you must be conscious that you are
standing. When sitting, you must be conscious that you are sitting.
When lying down, you must be conscious that you are lying down. No
matter what position your body is in and your mind is thinking, you
must be conscious of that position or that thought. Practicing thus, you
are always mindful of what you are doing and thinking at all times.”
Buddhists should always remember that we should be mindful that we
are capable of living at the very present time. Whatever we are doing
at the present time is the most important thing for our life. When we
are talking, talking must be the most important thing in our life. When
we are walking, walking must be the most important thing in our life.
When we are drinking tea, drinking tea must be the most important



251

thing in our life, and so on. Every activity in our daily life is meditation.
Therefore, we are able to be mindful twenty-four hours a day, not just
the moment we may allot for sitting meditation. Each act must be
carried out in mindfulness. According to the Satipatthana Sutta,
practitioner should “Contemplate the body in the body, contemplate the
feelings in the feelings, contemplate the mind in the mind, contemplate
the objects of mind in the objects of mind.” This means that practitioner
must live in the body in full awareness of it, and not just study like a
separate object. Live in awareness with feelings, mind, and objects of
mind. Do not just study them. When we meditate on our body, we live
with it as truth and give it our most lucid attention; we become one with
it. The flower blossoms because sunlight touches and warms its bud,
becoming one with it. Meditation reveals not a concept of truth, but a
direct view of truth itself. This we call “insight,” the kind of
understanding based on attention and concentration.

In Buddhism, mindfulness means being aware of all activities, both
physical and mental. A meditator who is mindful of his bodily activities
becomes aware of his postures: when walking, standing, sitting or lying
down. All his bodily activities he does with mindfulness. In walking to
and from, in looking ahead and in looking aside, he applies
mindfulness; in bending and stretching he applies mindfulness; in
wearing clothes, in eating, drinking, chewing, etc. he applies
mindfulness; in walking, standing, sitting, lying down, he applies
mindfulness; in keeping awake, speaking, and being silent, he applies
mindfulness. The characteristic of mindfulness is non-superficiality.
This suggests that mindfulness is penetrative and profound. If we throw
a cork into a stream, it simply pops up and down on the surface,
floating downstream with the current. If we throw a stone instead, it
will immediately sink to the very bottom of the stream. So, too,
mindfulness ensures that the mind will sink deeply into the object and
not slip superficially past it. The function of mindfulness is to keep the
object always in view, neither forgetting it nor allowing it to disappear.
When mindfulness is present, the occurring object will be noted
without forgetfulness.

Mindfulness does not mean only an observation in appearance. In
order for non-superficiality and non-disappearance, the characteristic
and function of mindfulness, to appear clearly in our practice, we must
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try to understand and practice the third aspect of mindfulness. This is
the manifestation aspect, which develops and brings along the other
two. The chief manifestation of mindfulness is confrontation: it sets the
mind directly face to face with the object just the same as when we are
walking along a road and we meet a traveler, face to face, coming from
the opposite direction. When we are meditating, the mind should meet
the object in just this way. Only through direct confrontation with an
object can true mindfulness arise. As a practitioner repeatedly comes
face to face with the object, his or her efforts begin to bear fruit.
Mindfulness is activated and becomes firmly established on the object
of observation. There are no misses. The objects do not fall away from
view. They neither slip away nor disappear, nor are they absent-
mindedly forgotten. The kilesas cannot infiltrate this strong barrier of
mindfulness. If mindfulness can be maintained for a significant period
of time, the practitioner can discover a great purity of mind because of
the absence of kilesas. Protection from attack by the kilesas is a second
aspect of the manifestation. When mindfulness is persistently and
repeatedly activated, wisdom arises. There will be insight into the true
nature of body and mind. Not only does the practitioner realize the true
experiential sensations in his or her own body, but he or she also
comprehends the individual characteristics of the various physical and
mental phenomena happening inside him or herself.

A Buddhist practitioner should always be mindful of his body
activities; should always become aware of his postures: when going,
walking, standing, sitting or lying down, he is aware of the postures. All
his bodily activities he does with mindfulness. In walking to and from,
in looking ahead and in looking aside, he applies clear comprehension;
in bending and stretching he applies clear comprehension; in wearing
the clothes, in eating, drinking, chewing, savoring, in answering the
calls of nature, he applies clear comprehension; walking, standing,
sitting, lying down, in keeping awake, speaking, and being silent, he
applies clear comprehension. When lying down, a practitioner should
lie down with his mind on the subject of meditation, and thus falls
asleep undeluded. Meditator should always be mindful and wide
awake. Here these words of the Buddha: “Mindfulness, o monks, I
declare, is essential in all things everywhere, ‘it is as salt to curry.” O
monks, I know of no other thing that brings such profits as mindfulness;
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mindfulness, verily, brings great profit.” One has to understand the
question of mindfulness and clear comprehension (sati-sampajanna) in
a wider sense. Of course, the discussion of the fourfold effort, already
mentioned is a good safeguard. Mindfulness has to be spread over all
situations at the outset so that its calmness helps one to take stock of a
situation wisely. But as an aspect of the Middle Path itself, upon
occasion one has to exert the fourfold effort, even the vigorous type
when bare awareness is in itself insufficient.

Buddhist practitioners should always remember that mindfulness
does not fight anger or despair. Mindfulness is there in order to
recognize. To be mindful of something is to recognize that something is
the capacity of being aware of what is going on in the present moment.
According to Most Venerable Thich Nhat Hanh in “Anger,” the best
way to to be mindful of anger is “when breathing in I know that anger
has manifested in me; breathing out I smile towards my anger.” This is
not an act of suppression or of fighting. It is an act of recognizing. Once
we recognize our anger, we are able to take good care of it or to
embrace it with a lot of awareness, a lot of tenderness. Mindfulness
helps us recognize, be aware of the presence of anger. Mindfulness
also helps us accept and allow anger to be there. Mindfulness is like a
big brother who does not suppress his younger brother’s suffering. He
simply says: “Dear brother, I’'m here for you.” You take your younger
brother in your arms and you comfort him. This is exactly our practice.
Our anger is us, and our compassion is also us. To be mindful in
meditation does not mean to fight. In Buddhism, the practice of
mindfulness should be the practice of embracing and transforming the
anger, not of fighting. When anger comes up in us, we should begin to
practice mindful breathing right away: “Breathing in, [ know that anger
is in me. Breathing out, I am taking good care of my anger. If you don’t
know how to treat yourself with compassion, how can you treat another
person with compassion? When anger arises, continue to practice
mindful breathing and mindful walking to generate the energy of
mindfulness. Continue to tenderly embrace the energy of anger within
you. Anger may continue to be there for some time, but you are safe,
because the Buddha is in you, helping you to take good care of your
anger. The energy of mindfulness is the energy of the Buddha. When
you practice mindful breathing and embracing your anger, you are
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under the protection of the Buddha. There is no doubt about it: the
Buddha is embracing you and your anger with a lot of compassion.

In the “Miracle of Mindfulness” of Zen Master Thich Nhat Hanh,
the master recalls a small book titled “The Essential Discipline for
Daily Use” written by Buddhist Monk Doc The from Bao Son Pagoda.
This is a thin book with about 40 pages, but it contained all the thoughts
that monk Doc The used to awaken his mind while doing any task.
When he woke up in the morning, his first thought was, “Just
awakened, I hope that every person will attain awareness and see in
complete clarity.” When he washed his hand, he used this thought to
place himself in mindfulness: “Washing my hands, I hope that every
person will have pure hands to receive reality.” This book is comprised
entirely of such sentences. Their goal was to help the beginning
practitioners take hold of their own consciousness. Monk Doc The
helped all young novices to practice, in a relatively easy way, those
things which are taught in the Sutra of Mindfulness. Each time you put
on your robe, washed the dishes, went to the bathroom, folded your
mat, carried buckets of water, or brushed your teeth, etc... you could
use one of the thoughts from the book in order to take hold of your
consciousness. The Sutra of Mindfulness says: “When walking, the
practitioner must be conscious that he is walking. When sitting, the
practitioner must be conscious that he is sitting. When lying down, the
practitioner must be conscious that he is lying... No matter what
position one’s body is in, the practitioner must be conscious of that
position. Practicing thus, the practitioner lives in direct and constant
mindfulness of the body...The mindfulness of the position of one’s
body is not enough, however. One must be conscious of each breath,
each movement, every thought and feeling, everything which has any
relation to the practitioner.”
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Phu Luc D
Appendix D

Thodt Ly Ngii Udn Bing Cdch Luén Cé
Chdnh Niém Va Tinh Gidc Noi Théin

Vao thdi diic Phat con tai th€, ngai da thudng khuyén ching dé ti
nén cd ging xudt ly ngii udn bing cich tu tip chanh niém va tinh gidc
noi thdn. Theo Kinh Thin Hanh Niém trong Trung B Kinh, Tu tip
than hanh niém Ia khi di bi€t ring minh dang di; khi ddng biét ring
minh dang ding; khi niim biét riing minh dang nim; khi ngdi bi€t ring
minh dang ngdi. Than thé dugc x& dung thé nao thi minh biét than thé
nhu th€ 4y. S6ng khdng phéng dat, nhiét tim, tinh cAn, cdc niém va
céc tu duy vé th€ tuc dugce doan trir. Nhd doan trir cdc phdp Ay ma ndi
tAm dudc an trd, an toa, chuyén nhat va dinh tinh. Nhu vay 1a tu tap
than hanh niém. Thi€t 14p chdnh niém trén dé muc hanh thién c6 nghia
12 tru tAm minh bing cdch huéng né vao d&€ muc hanh thién. Vi du nhu
dang thuc tap hoi thd, chiing ta phai tinh thifc trén hdi thd. Néu ching
ta dang thuc tip trén dé muc tif dai, chiing ta phdi thi€t IAp chdnh niém
trén tif dai. Ching ta nén huéng sy chii y vio d& muc hanh thién cla
minh, hozc phai hoan toan tinh ling, chit khong nén dé y d&n bat ct
chuyén gi ngoai ddi. Ching ta thd vao trong tinh thiic; ching ta thd ra
ciing trong tinh thifc, c6 nghia 1a chiing ta thd vao thd ra déu khong
quén chianh niém. Ch4nh niém rit quan trong cho hanh gi3 tu thién,
chanh niém c6 nghia 1a lam c4i gi bi€t minh lam c4i d6. Néu ching ta
khong nghi gi d€n qud khi hay dong rudi dén tuong lai thi rat tot. DAu
thuc tAp mdt minh hay trong nhém, néu chiing ta néi vé cdi gi hay néi
v6i ngudi khdc, lic d6 tAm chiing ta dong rudi, ching ta khong thé nio
c6 chdnh niém. Nhu vay, dirng tudng nhé gi hét 1a rat t6t cho chdnh
niém. N&u khé gilt tAm trén mdt d€ muc, ching ta nén c6 ging theo
ddi hoi thd quanh 16 mili hay dinh moi trén. Sy chdnh niém va dinh
tAm clia chiing ta s& cang lic cang manh hon. Tinh thic vé hdi thé c6
nghia 1a tinh thiic trén tiing hoi thd. Thd vao va thd ra trong tinh thic.
Thé vao va thd ra v6i sy ¥ thitc vé su thd vao va thd ra clia toan than.
Khi ngdi da ding tu thé thién quan, &€ tim ling dong trong trang thdi
yén tinh, thién gid khdi su thd nhe, déu va ty nhién, d€m hdi thé tir 1
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dén 10, rdi tir 10 trd lai 1. Trong ldc qudn tudng, mit hdi nhim lai,
nhung tdm chi nhin hdi thd ra vao chit khong nhin thd'y gi khdc ngoai
hdi thé, khong nghi dén gi khdc ngoai hoi thd. Thién gid phai cd nhin
thay hdi thd cho that rd. Cong phu nay gidp lam gia ting kinh nghiém
thién quin va ddt tAm sai biét. Trong khi thyc tip tinh thifc vé hoi thd,
chiing ta nén qudn vé ba dic tinh vo thudng, khd va vo ngi cda thin
va tam. Chiing ta cling nén quén nhitng y&u t6 sinh khéi va hoai diét
clia than. Theo kinh Qudn Niém, D¢ Phat day: ““Nay cdc Ty Kheo,
thé nao 1a Ty Kheo séng qudn niém thin thé trén than thé? Nay cdc
Ty Kheo, & day, Ty Kheo di dén khu rirng, di dé€n gdc cay, hay di dén
ngdi nha tréng, va ngdi ki€t gia, lung thing va an tri trong chanh niém
trudc mit. Vi &y thd vo tinh gidc 12 minh dang thé vo; vi Ay thd ra tinh
gidc 12 minh dang thd ra. Thd vo mot hoi dai, vi Ay ¥ thic ring: ‘Téi
dang thd vd6 mot hoi dai.” Thd ra mot hoi dai, vi Ay y thifc ring: ‘Toi
dang thd ra mot hoi dai.” Thd vo mot hoi ngén, vi 4y y thifc ring: ‘Toi
dang thd vd6 mot hoi ngidn.” Thd ra mot hoi ngin, vi 4y y thifc ring:
‘T6i dang thd ra mot hoi ngdn.” Cam gidc toan than, toi sé& thd vo,” vi
Ay tap; ‘cdm gidc todn thin, tdi s& thd ra,” vi 4y tAp; ‘An tinh toan
than, t6i s& thd vd,” vi 4y tap; ‘An tinh todn than, toi s& thd ra,” vi 4y
tap. Nay cic Ty Kheo, nhu ngudi thg quay hay hoc trd ngudi thg quay
thién xdo khi quay dai, vi 4y ¥ thic ring: ‘Toi quay dai” hay khi quay
ngin, vi Ay y thifc ring: ‘T6i quay ngdn.” Ciing vay, nay cic Ty Kheo,
Ty Kheo thd vo dai, y thic ring: ‘Toi dang thd vo dai.” Thd ra dai, y
thic ring: ‘Toi dang thd ra dai.” Thd vo ngin, y thic ring: ‘Toi dang
thd vo ngin.” Thd ra ngin, y thitc ring: ‘T6i dang th ra ngin.” Vi Ay
tap: “Toi c6 y thic rd rét vé tron ci hoi thd ma toi dang th vao.” Vi Ay
tap: ‘Toi c6 y thifc rd rét vé tron cd hoi thd ma tdi dang thd ra.” Vi Ay
tap: ‘Toi dang thd vao va lam cho sy diéu hanh trong thin thé toi trd
nén an tinh.” Vi 4y tap: ‘T6i dang thd ra va lam cho sy di€u hanh trong
than thé toi trd nén an tinh.””

Ciing theo kinh Quan Niém, Ptic Phat day: “Vi Ty Kheo nén tu tap
nhu vay: ‘Tdi vira thd vio vira an tinh toan thAn hinh cda hdi thé.” Vi
Ay tu tap nhu vay: “Tdi vira thd ra vira an tinh toan than hanh ctia hoi
thd.” Vi 4y nghi ring: ‘Toi vira thd vao thd ra vira khi€n cho hoat dong
thd vao thd ra dugc yén ling, €m diu, khinh an va tinh ling.” Theo
cich ndy, vi 4y luyén tp chinh minh. Lién hé phin nay, tinh tho thi€n,
tinh vi t€ va an tinh dugc hi€u nhu vay: ‘N&u khong c¢6 nd luc quin sat,
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than tAm clia vi Ty Kheo nay s& mét nhoc va tho thdo. Hdi thd vao va
thd ra cling s& thd thdo va khong an tinh. Canh miii cla vi ay ciling trd
nén chat chdi va vi 4y phdi thd bing cd miéng. Nhung khi thin va tAm
dudgc kiém sodt, chiing s& trd nén yén ling va an tinh, viéc thd trd nén
vi t&€ d€n ndi hanh gid nghi ngd khong bi€t minh dang c6 hoi thd hay
khdng.” Vi vi Ty Kheo, khi hoi thd cda vi 4y trd nén vi t& sau khi thuc
tap chd niém noi hoi thd thi vi 4y khé néi dude 12 minh c6 hdi thé hay
khong. Vi khi chua thyc tip thién qudn, vi 4y khong biét, khong tip
trung hay suy tu v& van dé yén ling hay tho thién clia hdi thé. Nhung
khi thurc tap thién quén, thi vi iy m&i nhin biét, tip trung hay suy tu vé
vin dé yén ling hay thd thién cda hdi thd. Vi vay, hoat dong clia hdi
thd trd nén vi t€ hon trong lic thién quan. Va chinh vi th€ ma cd ditc
¢6 n6i: “Khi than va tdim dao dong thi hdi thd don dap, nhung khi thin
tam khong con dao dong nita, thi hoi thd trd nén vi t€.” Lam cdch nao
vi 4y luyén tap chinh minh véi suy nghi: “T6i sé vira thd vao vira an
tinh toan thin cta hai thG. Toi sé vira thd ra vira an tinh toan thin hanh
cta hoi thd.” Cdi gi 1a cdc than hanh cia toan bd hoi thd? Nhing gi
thudc vé hoi thd, von ging lién vdi hoi thd 1a than hanh cla toan bd
hoi thd. Vi Ay luyén tap dé khi€n than hanh cla toan bo hdi thd trd
nén yén ling, trd nén ém diu va an tinh. Vi 4y vira luyén tip minh, vira
suy nghi nhu vay: “Lam an tinh cdc than hanh ctia toan bd hoi thd bing
cdch 1am ling yén cdc hoat dong cda than thé” nhu ngi t&i, ngd lui,
nghiéng qua nghiéng lai, di cdc hudng, va lam ngung dong sy di
chuyén, sy rung dong, ring minh, khi vi 4y thd vao va thd ra. Nhd su
tinh thc ma hanh gid dugc dua dén Ching P4c Tri Kién. G day vi Ty
Kheo tic y quang minh tutdng, an tri tudng ban ngay, ban ngay thé
nao ban dém nhu vay, ban dém thé nao ban ngay nhu vay. Va nhu vay
vGi tim mdG rong khong déng kin, tao ra mot tAim c6 hao quang. Vi Ty
Kheo niy dang chitng dic tri ki€n. Nhd sy tinh thitc ma hanh gid dudc
dwa dén Sy Diét Tan Céc Lau Hoidc: O day vi Ty Kheo an trd, qudn
tdnh sanh diét trén nim thii uin, PAy 1a sic, day 1a sic tap, day 1a sic
diét; day la tho; day la tudng; diy 1a hanh; diy la thdc, vin van. Nho
dé ma vi Ty Kheo nay diét tin cdc 1au hoic.

Chiing ta Tu Tap th& nao d€ dwa P&n Chanh Niém Tinh Gidc? Tu
Tap Thién Pinh Pua P&n Chdnh Niém Tinh Gidc. Tu Tap Thién Pinh
Pua P&n Chanh Niém Tinh Gi4c. Theo Kinh Phiing Tung trong Trudng
Bo Kinh, tu tip thién dinh s& dua d&n sy tinh thitc va nhiéu lgi lac
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khic. O day vi Ty Kheo biét dugc lic tho khdi, tho tri va tho diét; biét
dugc tudng khdi, tudng tri va tudng diét; bi€t dudc tam khdi, tim trd
va tAm diét. Nhd d6 ma vi Ty Kheo ndy ludon chdnh niém va tinh gidc.
Nho sy tinh gidc ma hanh gia sé c¢6 nhitng kha niang sau diay. NhG sy
tinh thitc ma hanh gid dugc dua dén Lac Tra Ngay Trong Hién Tai: O
day vi Ty Kheo ly duc, ly 4c phap, va tri sd thién, nhi thién, tam thién,
tt thién. Nhu vy nhd tu tdp va hanh tri thién dinh nhiéu 1An ma dat
dén lac trd ngay trong hién tai.

Escaping the Five Skandhas By Always Being
Mindful and Alert of the Body

At the time of the Buddha, the Buddha often advised his disciples
to try to escape the five skandhas by always being mindful and alert of
the body. According to the Kayagatasati-Sutta in the Middle Length
Discourses of the Buddha, cultivation of mindfulness of the body
means when walking, a person understands that he is walking; when
standing, he understands that he is standing; when sitting, he
understands that he is sitting; when lying, he understands that he is
lying. He understands accordingly however his body is disposed. As he
abides thus diligent, ardent, and resolute, his memories and intentions
based on the household life are abandoned. That is how a person
develops mindfulness of the body. Establishes his mindfulness to the
object of his meditation means to fix the mind by directing it towards
the meditation object. For example, if we are practising anapanasati,
we must establish mindfulness towards the breath. If we are practising
four-element meditation, we must establish mindfulness towards the
four elements. We should direct our attention towards our meditation
object, or stay calm, not towards any other things in life. We breathes
in mindfully; we also breathes out mindfully,” means that we breathes
in and out without abandoning mindfulness. Mindfulness is very
important for Zen practitioners. Here mindfulness means when we do
something, we know what we are doing. If we did not remember any
thing in the past or wander our mind to the furure, tt's very good.
Whether we are praticing alone or in group, if we are talking about
something and talking with each other, at that time our mind just
wandering, we cannot have mindfulness. Thus, do not remember any
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thing is good for mindfulness. If it is difficult for us to remain our mind
in one object, we can try to monitor our breath around our nostrils or
upper lip, our mindfulness as well as concentration will become
stronger and stronger. Mindfulness of the breath or contemplation of
the breath means to keep mindfulness on every single breath.
Breathing in and out with mindfulness. Breathing in and out with
consciousness of our whole body’s breathing in and out. After assuming
the correct bodily posture for meditation, the mind settles into a quiet
state, the meditator begins to breathe lightly, softly and naturally,
counting the breaths from one to ten and from ten to one. During
meditation the eyes are closed lightly, but the mind’s eye tries to
visualize the breath going in and out. Nothing else is seen but the
breath, nothing else is thought but the breath. The meditator must
visualize the breaths as clearly as possible. Such practice intensifies
the meditation experience and helps cut thoughts of discrimination.
While practicing the mindfulness of breathing, we should contemplate
on the three -characteristics of impermanence, suffering, and
selflessness of the body and the mind. We should also contemplate the
origination and dissolution factors in the body. According to the
Satipatthana Sutta, the Buddha taught: “Bhikkhus, does a Bhikkhu
abide contemplating the body as a body? Here a Bhikkhu, gone to the
forest or to the root of a tree or to an empty hut, sit down; having folded
his legs crosswise, set his body erect, and established mindfulness in
front of him, ever mindful he breathes in, mindful he breathes out.
Breathing in long, he understands: ‘I breathe in long;’ or breathing out
long, he understands: ‘I breathe out long.” Breathing in short, he
understands: ‘I breathe in short;’ or breathing out short, he understands:
“I breathe out short.” He trains thus: ‘I shall breathe in experiencing the
whole body of breath;” he trains thus: ‘I shall breathe out experiencing
the whole body of breath.” He trains thus: ‘I shall breathe in
tranquilizing the bodily formation;” he trains thus: ‘I shall breathe out
tranquilizing the bodily formation.” Just as a skilled turner or his
apprentice, when making a long turn, understands: ‘I make a long turn;’
or when making a short turn, understands: ‘I make a short turn;’ so too,
breathing in long, a Bhikkhu understands: ‘I breathe in long,” he trains
thus: ‘I shall breathe out tranquilizing the bodily formation.’”
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Also according to the Satipatthana Sutta, the Buddha taught: “‘He
trains thus: ‘I shall breathe in tranquilizing the whole breath
formations.” He trains thus: ‘I shall breathe out tranquilizing the whole
breath formations.” He thinks: ‘I shall breathe in and out, quieting,
making smooth, making tranquil and peaceful the activity of the in-and-
out-breathing. In that way, he trains himself.” In this connection,
coarseness, fineness, and calm should be understood thus: Without
contemplative effort, the body and the mind of this bhikkhu are
distressed and coarse. The in-and-out-breathings, too, are coarse and
do not proceed calmly. The nasal aperture becomes insufficient and he
has to breathe through the mouth. But when the body and the mind are
under control then the body and the mind become placid and tranquil,
and the breathing proceeds so finely that the bhikkhu doubts whether or
not the breathings are going on. The bhikkhu whose breaths become so
fine after the taking up of the practice of contemplation that he finds it
difficult to say whether he is breathing or not. Because without taking
up the meditation he does not perceive, concentrate on, reflect on, or
think over, the question of calming the gross breaths. But with the
meditation he does. Therefore, the activity of the breath becomes finer
in the time in which meditation is practised than in the time in which
there is no practice. And so the ancient virtues said: ‘In the agitated
mind and body the breath is of the coarsest kind. In the unexcited body,
it is subtle.” How does he train himself with the thought: ‘I shall
breathe in tranquilizing the whole breath formations. I shall breathe out
tranquilizing the whole breath formations’? What are the whole breath
formations (kayasankhara)? Those things of the breaths, bound up with
the breath, are the whole breath formations. He trains himself in
causing the whole breath formations to become composed, to become
smooth and calm. He trains himself thinking thus: Tranquilizing the
whole breath formations by (quieting) the bodily activities of bending
forwards, sideways, all over, and backwards, and calming the moving,
quivering, vibrating, and quaking of the body, I shall breathe in and out.

How can we cultivate to reach Mindfulness and clear awareness?
Mindfulness and clear awareness in meditation. According to the
Sangiti Sutta in the Long Discourses of the Buddha, cultivation of
concentrative meditations will lead to mindfulness and many other
benefits. Here a monk knows feelings as they arise, remain and vanish;



261

he knows perceptions as they arise, remain and vanish; he knows
thoughts as they arise, remain and vanish. He therefore always has
mindfulness and clear awareness. Owing to the mindfulness,
practictioners will have the following abilities. Owing to the
mindfulness, practitioners will be able to attain happiness here and
now. Here a monk, having given up desires and unwholesome deeds,
having practiced, developed and expanded the first, second, third and
fourth jhanas, he will attain happiness here and now. Owing to the
mindfulness, practitioners will be able to gain knowledge-and-vision.
Here a monk attends to the perception of light (alokasannam-
manasikaroti), he fixes his mind to the perception of day, by night as by
day, by day as by night. In this way, with a mind clear and unclouded,
he develops a state of mind that is full of brightness (sappabhasam
cittam). This monk is gaining knowledge-and-vision. Owing to the
mindfulness, practitioners will be able to destroy the corruptions. Here
a monk abides in the contemplation of the rise and fall of the five
aggregates of grasping. This material form, this is its arising, this is its
ceasing; these are feelings; this is perception; these are mental
formations; this is consciousness, etc. Accomplishing these
contemplations will lead to the destruction of the corruptions.
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Phu Luc E
Appendix E

Thodt Ly Ngii Uén Bang Cdch Luon Cé
Chdnh Niém Va Tinh Gidc Noi Tam

Vao thdi diic Phat con tai th€, ngai da thudng khuyén ching dé ti
nén cd ging xudt ly ngii udn bing cich tu tip chanh niém va tinh gidc
ndi tim. N6i cdch khéc, hanh gid tu Phat nén ludn diéu tAm va c6 dugc
si tinh thitc noi tim. Muc dich ctia thuc tip Thién 1a d€ diéu tAm va c6
dugc sy tinh thitc noi tAm. Hanh gid néu biét rd dugc tAm minh thi s&
khong lang phi cong khong, ngugc lai thi chi 13 udng cdng phi sifc ma
thoi. Muon biét tim minh, ban phai ludn qudn sit va nhan biét vé né.
Viéc nay phai dugc thuc tap bat cd lic nao, du di, ditng, nam, ngéi,
néi, nin... Piéu quan trong 12 c¢d ging dirng bi chi phdi bdi cdc cyc
doan, t6t xau, thién 4c, chdnh ta...Khi mdt niém thién phat khdi, ta chi
nén nhin dién: “Mdt niém thién vira mdi phat sanh.” Khi mot niém bat
thién phat khdi, ta cling nhan dién: “Mot niém bAt thién vira mdi phat
khéi.” C6 ging dirng 16i kéo hodc xua dudi ching. Nhan dién niém
dén niém di 12 dd. Né&u ching con, biét chiing dang con. N&u ching da
di rdi thi bi€t chiing da di rdi. Nhu vay 12 hanh gid c¢6 khd ning diéu
tam va dat dugc sy tinh thifc noi tim. Trong tit cd cdc truyén thdng
Phit gido déu c6 hai phdm tinh cin ban trong cdng phu thién dinh: tinh
trii va qudn sat. N6i chung, thién tinh tri dugc thuc tip nhim gidi thoat
tam khoi nhitng ti€ng it ri tir bén trong va phdt trién sic tip trung.
Trong c4 hai truyén thdng Pai Thita vd Nguyén Thiy, hoi thd dugc
van dung lam ddi tugng ciia thién tap, va hanh gid tu tip d€ dudc mot
tam thic tinh gidc, tdp trung vao sy cdm tho clia hdi thd tirng gidy tiing
phiit. Lic méi khdi diu cd ging tip trung, tAim thifc ching ta 16n xdn
véi nhitng ti€ng 6n 20 cla tap niém. C6 mot sd phuong cdch thién dinh
nhim gidp gidi quyét trd ngai nay. Ching ta c6 thé thu gidn tirng phin
trong than thé song song vdi viéc x& bd nhitng tap niém lam tAm minh
phén tdn. Mot phuong céch khéc, hanh gid chi don thuin ghi nhan sy
c¢6 mit cta nhitng ¥ tudng hay nhitng cdm tho dang khdi 1én, nhung
khong d€ tam ciing khong truyén thém sitc manh cho ching. Lam dugc
nhu vay thi nhitng ¥ tudng va nhitng cdm tho tu khdi 1&én rdi cling tu
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lin xudng. Mot phuong cdch khdc nita 12 niém hdong danh Pic Phat
(tén bat ct Pitc Phat nao ma minh mudn niém) trong hdi thd vao, thd
ra nhdm gidp tp trung tAm y. Theo Kinh Phing Tung trong Trudng Bo
Kinh, tu tap thién dinh s& dua d&n sy tinh théc va nhiéu 16i lac khac. O
day vi Ty Kheo biét dugc lic tho khéi, tho tri va tho diét; bi€t dudc
tudng khdi, tudng trid va tudng diét; bi€t duge tAm khdi, tAm trd va tam
diét. Nh& d6 ma vi Ty Kheo ndy ludn chdnh niém va tinh gidc. Nhd sy
tinh gidc ma hanh gid sé c6 nhitng kha niang sau ddy: Nhd sy tinh thic
ma hanh gid dugc dua d&€n Lac Trd Ngay Trong Hién Tai: O day vi Ty
Kheo ly duc, ly 4c phdp, va tri sd thién, nhi thién, tam thién, t& thién.
Nhu vay nhd tu tip va hanh tri thién dinh nhiéu 1an ma dat dén lac trd
ngay trong hién tai. Nhd sy tinh thifc ma hanh gid dugc dua d&€n Chitng
Pidc Tri Kién. G day vi Ty Kheo tc ¥ quang minh tudng, an trd tudng
ban ngay, ban ngdy th€ nio ban dém nhu vay, ban dém th& nao ban
ngay nhu vdy. Va nhu vy véi tim md rong khong dong kin, tao ra mot
tdm c6 hao quang. Vi Ty Kheo nidy dang chitng dic tri ki€n. Nhd su
tinh thitc ma hanh gid dugc dua dén Sy Diét Tan Cic Lau Hoic: 0]
day vi Ty Kheo an trid, quin tdnh sanh diét trén nim thd uin, Pay la
sic, day 1a sic tap, day la sic diét; day 1a tho; day 1a tudng; day la
hanh; day 1a thic, vin van. Nhd d6 ma vi Ty Kheo niy diét tin cdc
lau hodc.

Lgi ich trc thdi cla sy tinh thirc 1a tAm dudc thanh tinh, trong sdng,
an binh va hanh phic. Chinh vao thdi di€m chiing ta c6 chanh niém la
lic ma phién nio ving béng; do d6, tAm chiing ta dudc thanh tinh.
Tam chiing ta khong thé ghi nhin hai di tugng cling mot Idc. Vi vay
khi tdm c6 chdnh niém thi khong c6 phién nio hién dién. Khi ching ta
¢6 taim thanh tinh 13 lic ma ching ta c6 thé tu tip d€ quan chi€u siu
hon vao ban chat clia hién tugng. Ngugc lai, khi tAim phéng ting hay
khong dudc ki€m sodt thi nhitng tAm s bat thién thudng xdy ra hon
nhitng tdm s& thién. Ngay khi tham sin si xXdm nhdp vao tdm ciing 1a
lic chiing ta bit dau tao ra 4c nghiép ma ching ta phdi trd qua hoic
ngay trong hién tai hoic c6 thé trong tuong lai. T4i sanh 13 hiu qua
clia nghiép, trong khi nghiép lai 1a hau qua ctia that niém. Nhu vay,
thdt niém chinh 12 con dudng din t6i sanh tk ti sanh bat tin. Chinh vi
vy ma dao Phat xem chanh niém gidng nhu mot thit khdong khi trong
lanh cin thi€t cho ddi s6ng. Moi ngudi déu can phai hit thé khong khi
trong lanh. N&u khong c¢6 khong khi trong 1anh hay phdi séng trong bau
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khong khi 6 nhiém thi s6ém mudn gi ching ta cling phdi mic phai
nhitng chiing bénh vé ho hap. Cling nhu vdy, néu tAm chiing ta khdng
c6 khong khi trong lanh ctia chdnh niém thi né ciing s€ bénh hoan héo
tia vi khd dau phién nio. Ky thit phién nio con nguy hiém hon biu
khong khi bi 6 nhiém ning né. Sy chét ciia mdt ngudi bi khong khi 6
nhi€m khong lan rong va tan ddc nhu phién ndo, vi phién ndo c6 thé
truyén tir d5i ndy sang d5i khac. Pic Phat day trong Kinh Niém Xi:
“Nguyén nhian diu tién cda chdnh niém khong c6 thi gi khic hon 1a
chénh niém ty né.” L& tu nhién, c¢6 su khic biét giita chdnh niém yéu
dugc sip loai trong nhitng nd luc thién tip budi ban so va chdnh niém
trong thién tdp & nhitng mifc d6 cao hon, thit chdnh niém di manh dé
dua dé&n gidc ngd. Ky that, sy phat trién chdnh niém 12 mot cdi trén, vi
chanh niém nay sé& din t6i chdnh niém k& ti€p. Theo Kinh Hitu trong
Trung Bo Kinh, Ptic Phit da day vé ‘Tinh Thic’ nhu sau: Ban ngay
trong khi di kinh hanh va trong khi dang ngdi, gdt sach tam tri khdi cic
chuéng ngai phdp. Ban dém trong canh mot, trong khi di kinh hanh va
trong khi dang ngdi, got sach tam tri khéi cdc chuéng ngai phdp. Ban
dém trong canh giita, vi ndy nim xudng phia hong phai, nhu ding nim
con su tr, chdn gdc trén chin v4i nhau, chanh niém tinh gidc, hudng
niém dé&n lic ngdi diy lai. Ban dém trong canh cudi, khi da thic day,
trong khi di kinh hanh va trong khi dang ngdi, gdt sach tam tri khdi cic
chuéng ngai phép.

Escaping the Five Skandhas By Always Being
Mindful and Alert of the Mind

At the time of the Buddha, the Buddha often advised his disciples
to try to escape the five skandhas by always being mindful and alert of
the mind. In other words, Buddhist practitioners should always take
hold of our mind and to obtain the mindfulness of the mind. The
purpose of practicing meditation to take hold of our mind and to obtain
the mindfulness of the mind. If the practitioner knows his own mind, he
will not waste his time and effort, otherwise, his time and effort will be
useless. To know your mind, you should always observe and and
recognize everything about it. This must be practiced at all times, while
you are walking, standing, lying, sitting, speaking, or even when you
are not speaking. The most important thing is to try not to be dominated
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by the distinction between extremes of good and bad, wholesome and
unwholesome, just and unjust, etc. Whenever a wholesome thought
arises, acknowledge it: “A wholesome thought has just arisen.” If an
unwholesome thought arises, acknowledge it as well: “An
unwholesome thought has just arisen.” Don’t dwell on it or try to get rid
of it. To acknowledge it is enough. If they are still there, acknowledge
they are still there. If they have gone, acknowledge they have gone.
That way the practitioner is able to hold of his mind and to obtain the
mindfulness of the mind. In all Buddhist traditions, two principal
qualities are developed in meditation: calming abiding (samatha) and
special insight (vipassana). Generally, calm abiding is practiced first to
free the mind from its internal chatter and to develop concentration. In
both Mahayana and Theravada traditions, the breath is taken as the
object of meditation, and one trains the mind to be alert and focused on
the sensation of the breath in each moment. When initially trying to
concentrate, the mind is cluttered with mental noise. Several
techniques are applied to help solve this problem. One may relax each
part of the body, and while doing so, let go of a distracting thought. In
another technique, one simply acknowledges the presence of the
thoughts and emotions which arise, but doesn’t give them attention and
energy. In this way, they settle of their own accord. Another technique,
one may recite the name of the Buddha on the in- and out-breaths to
help focus one’s concentration (the name of any Buddha one likes to
recite). According to the Sangiti Sutta in the Long Discourses of the
Buddha, cultivation of concentrative meditations will lead to
mindfulness and many other benefits. Here a monk knows feelings as
they arise, remain and vanish; he knows perceptions as they arise,
remain and vanish; he knows thoughts as they arise, remain and vanish.
He therefore always has mindfulness and clear awareness. Owing to
the mindfulness, practictioners will have the following abilities: Owing
to the mindfulness, practitioners will be able to attain happiness here
and now. Here a monk, having given up desires and unwholesome
deeds, having practiced, developed and expanded the first, second,
third and fourth jhanas, he will attain happiness here and now. Owing
to the mindfulness, practitioners will be able to gain knowledge-and-
vision. Here a monk attends to the perception of light (alokasannam-
manasikaroti), he fixes his mind to the perception of day, by night as by
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day, by day as by night. In this way, with a mind clear and unclouded,
he develops a state of mind that is full of brightness (sappabhasam
cittam). This monk is gaining knowledge-and-vision. Owing to the
mindfulness, practitioners will be able to destroy the corruptions. Here
a monk abides in the contemplation of the rise and fall of the five
aggregates of grasping. This material form, this is its arising, this is its
ceasing; these are feelings; this is perception; these are mental
formations; this is consciousness, etc. Accomplishing these
contemplations will lead to the destruction of the corruptions.

The immediate benefits of mindfulness are purity of mind, clarity
and happiness. They are experienced at the very moment that
mindfulness is present. Absence of afflictions is purity. Because of
purity come carity and joy. When we have a mind that is pure and
clear, we can advance in the path of cultivation and practice with deep
contemplations. In our daily life, unwholesome mental states are
unfortunately more frequent than wholesome ones. As soon as greed,
aversion and delusion enter the consciousness, we start to create
unwholesome karma, which will give results in this life as well as in
the future. Rebirth is one result. With that, death becomes inevitable.
Between birth and death, a being will create more karma, both
wholesome and unwholesome, to keep the cycle turning. Therefore,
heedlessness is the path that leads to death, rebirth, and death, and
rebirth. It is the cause of death in this world as well as in the future life.
Thus, Buddhism considers mindfulness like fresh air, essential to life.
All breathing beings need clean air. If only polluted air is available,
they will shortly be afflicted by diseases and may even die.
Mindfulness is just this important. A mind deprived of the fresh air of
mindfulness grows stale, breathes shallowly, and chockes upon
defilements. In fact, afflictions are actually much more dangerous than
the polluted air. If a person dies from breathing polluted air, the poison
will be left behind in his or her corpse. But the taints of the afflictions
carry forward to the next life. The Buddha taught in the Satipatthana
Sutta: “The first cause of mindfulness is nothing more than mindfulness
itself.” Naturally, there is a difference between the weak mindfulness
that characterized one’s early meditative efforts and the mindfulness at
higher levels of practice, which becomes strong enough to cause
enlightenment to occur. In fact, the development of mindfulness is a
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simple momentum, one moment of mindfulness causing the next.
According to the Sekha Sutta in the Middle Length Discourses of the
Buddha, the Buddha confirmed his noble disciples on devotion to
wakefulness as follows: During the day, while walking back and forth
and sitting, a noble disciple purifies his mind of obstructive states. In
the first watch of the night, while back and forth and sitting, he purifies
his mind of obstructive states. In the middle watch of the night he lies
down on the right side in the lion’s pose with one foot overlapping the
other, mindful and fully aware, after noting in his mind the time for
rising. After rising, in the third watch of the night, while walking back
and forth and sitting, he purifies his mind of obstructive states.
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Phu Luc F
Appendix F

Su Lién H¢ Giita Ngii Udn Va Than Kién

Theo Tié€u Kinh Phuong Quing, Trung Bo Kinh, s6 44, dé tra 15i cu
sT Visakha vé Than ki€n hay Ngii uan thii, Ty Kheo Ni Dhammadinna
da gidi thich: “Thi nay tdc 12 nim thd uin kia, thd ndy khong khac véi
nim thi uin kia. Phim c6 duc tham d6i v6i nim thii udn, tic 13 chap
thi ddi véi ching. K& vo vin pham phu khong dén yé&t ki€n cdc bac
Thdnh, khong thuin thuc phdp cdc bic Thanh, khong tu tip phip cdc
bac Théinh, khdng d&n yé&t ki€n cdc bac Chin nhin, khong thuan thuc
phédp cdc bac Chan nhin, khong tu tdp phdp cic bac Chan nhian, xem
sdc 1a tw ngd hay xem tu ngd 1a c6 sdc, hay xem tu ngd 1a trong sic;
xem tho 1a tv ngd hay xem tu nga la c6 tho, hay xem tho la trong ty
ngd; xem tudng la ty nga, hay xem ty nga 1a cé tudng, hay xem tudng
la trong tu ngd, hay xem tu nga la trong tudng; xem hanh 1a tu nga,
hay xem tu ngd 1a c6 hanh, hay xem hanh la trong tuy ngd, hay xem tu
ngd la trong hanh; xem thdc 1a ty nga, hay xem tu ngd 1a c6 thidc, hay
xem thdc 1a trong ty ngd, hay xem ty ngad la trong thitc. P6 1a than
ki€n. Ngudc lai, vi da vin Thdnh dé t& d&€n yét ki€n cdc bac Thdnh,
thuan thuc phap cdc bac Thanh, tu tip phip cdc bac Thdnh, dén yét
ki€n cdc bac Chan nhan, thuin thuc phdp cdc bac Chan nhan, tu tip
phép cdc bac Chan nhan, khong xem sic 1a tw ngd, khong xem tu ngd
1a c6 sic, khong xem ty ngd 1a trong sic; khong xem tho 12 tu ngi,
khong xem ty ngd 1a trong tho, khong xem tho 1a trong ty nga; khong
xem tudng 1a tu ngd, khong xem ty nga 1a cé tudng, khong xem tudng
1a trong tu ngd, khong xem ty nga 1a trong tudng; khong xem hanh 1a
tu ngd, khong xem tu ngd la cé hanh, khong xem hanh 1a trong tu ngi,
khong xem ty ngi 1a trong hanh; khdng xem thic 1a ty nga, khong xem
tu ngd la cd thic, khong xem thitc 1a trong ty ngd, khong xem tu nga 1a
trong thitc. P6 12 khdng c6 than kién.”
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The Relationship between the Five Aggregates
and the View of “Self-Identification ”

In order to provide answers to layman Visakha on “Self-
identification”, Bhikhuni Dhammadinna explained in the Culavedalla
Sutta (the Shorter Set of Questions-and-Answers), in Majjhima Nikaya,
book 44: "There is the case, friend Visakha, where an uninstructed,
run-of-the-mill person, who has no regard for noble ones, is not well-
versed or disciplined in their Dhamma; who has no regard for men of
integrity, is not well-versed or disciplined in their Dhamma, assumes
form (the body) to be the self, or the self as possessing form, or form as
in the self, or the self as in form. He assumes feeling to be the self...
He assumes perception to be the self... He assumes (mental)
fabrications to be the self... He assumes consciousness to be the self, or
the self as possessing consciousness, or consciousness as in the self, or
the self as in consciousness. This is how self-identification comes
about. On the contrary, when a well-instructed noble disciple, who has
regard for noble ones, is well-versed and disciplined in their Dhamma;
who has regard for men of integrity, is well-versed and disciplined in
their Dhamma, does not assume form to be the self, or the self as
possessing form, or form as in the self, or the self as in form. He does
not assume feeling to be the self... He does not assume perception to
be the self... He does not assume fabrications to be the self... He does
not assume consciousness to be the self, or the self as possessing
consciousness, or consciousness as in the self, or the self as in
consciousness. This is how self-identification does not come about."
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Phu Luc G
Appendix G

Nhdp va Luc Nhdp

Nhap 12 mot trong nhitng mic xich trong thip nhi nhon duyén. Luc
nhép la sdu chd xAm nhip hay cdn nhan, nhi, ty, thié€t, than, y. Theo
Kinh Thii Ling Nghiém, quyén Ba, Pitc Phat dd nhic ngai A Nan vé
Luc Nhap nhu sau: “Ong A Nan! Vi sao ban tinh ctia Luc Nhap 1a Nhu
Lai tang?” Thit nhét la Nhdan Nhdp: Ong A Nan! T6i da tirng néi, con
mit bi mét mdi trong thiy cdc hoa d6m ling xing. Mit Ianh thdy rd hu
khong khong c6 hoa. Hoa d6m nhdy nhét & hu khong 1a do mét bénh.
Hoa d6m va bénh, déu trong pham vi cia hu khong va mit lanh. Vay
c6 thé néi, con mit va trin cdnh cla chiing sanh déu & trong pham vi
clia Bd Pé. Nhan hai vong trin t8i va siang, phit ra cdi thAy noi bé
trong, d€ thu nap cédc trin tugng dé, goi 12 tinh thay. RJi hai cdi trin
sang t6i kia, tinh thdy d6 khong c6 thé. Piing th& dng A Nan, tinh thdy
d6 khong tir noi sang hay noi tdi d&€n, khdong & mit ra, ciing ching & hu
khong sinh. Vi sao? N€&u tir sang t&i, khi tdi lién theo sang diét, ding 1&
khong thay t6i. N&u tir t6i t6i, khi sdng lién theo t6i diét, ding 1&
khong thi'y sang. N&u tlif con mit sinh ra, hin khdng c¢6 sing t&i, nhu
th€ cdi thd'y von khong c6 tu tinh. Néu do hu khong ma ra, nhin phia
truc tha'y cdc vat, quay trd lai ding 1& thAy con mit. V4 lai néu hu
khong tu thdy, con c6 lién lac gi v6i cdi nhap cla 6ng? Vay nén biét
ring nhin nhap hu vong, von ching phai tinh nhin duyén hay tinh tu
nhién. Thit nhi la Nhi Nhdp: Ong A Nan! Vi du ¢6 ngudi 14y hai ngén
tay bit chit 15 tai, nghe ti€ng trong diu u-1. Tai va ti€ng d6 déu & trong
pham vi clia B6 P&. Nhin hai vong trin dong va yén tinh ph4t ra cdi
nghe noi bé trong, dé thu nap cdc trin tugng 4y, goi 12 tinh nghe. R&i
hai cdi trin dong tinh kia, tinh nghe d6 khong thé c¢6. Piing thé 6ng A
Nan, tinh nghe d6 khong tit ndi dong tinh dé€n, khong phdi tir tai ra,
ching & hu khong sinh. Vi sao? N&u tir tinh lai, khi dong lién theo tinh
diét, ding 1& khong biét dong. N&u tir dong t&i, khi tinh lién theo dong
diét, dang 1& khong biét tinh. N&u tir 16 tai sinh ra, hin khong c6 dong,
tinh, nhu th€ c4i nghe von khong c6 tu tinh. Néu do hu khong ma ra, thi
hu khong da thanh tinh nghe, titc khong phdi 12 hu khong. VA lai, néu
hu khong nghe dugc, con ¢6 lién lac gi v6i cdi nhdp ciia 6ng? Viy nén
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bi€t ring nhi nhap hu vong, von ching phai tinh nhin duyén hay tinh
ty nhién. Thit ba la Ty Nhdp: Ong A Nan! Vi nhu ¢6 ngudi bit chit hai
10 miii. Bit lAu miii nhoc va cdm thay lanh. Nhian cdm xiic phin biét
thong, nghet, trdng, dic, cho dén cdc mui thom thdi. Mii va cdi nhoc
Ay déu & trong pham vi clia B6 P&. Nhin hai vong trin thong va tic
phdt ra cdi ngi ndi bé trong, d€ thu nap céc tran tugng, goi la tinh
ngtti. RJi hai cdi trin thdng, tic kia, tinh nglri d6 khong thé c6. Tinh
nglri d6 khong tir ndi thong, hay tic lai, khong phdi tif mii ra, cling
ching & hu khong sinh. Vi sao? N&u tir thdng lai, khi tic tinh ngli phai
diét mat, ding 1& khong biét tic. N&€u nhin cdi tic ma c6, khi thong
khong thé ngilri dudc, sao lai biét mui thom thdi? N&u tir 16 miii sinh ra,
hén khong cé thong tic, nhu thé cdi nglri von khong c6 ty tinh. Néu do
hu khong ma ra, ding 1& cdi ngtti 4y quay lai ngtti dugc miii 6ng. Cai
hu khong c6 tinh ngti thi con ¢6 lién lac gi v6i cdi nhip ctia dng? Vay
dng nén biét ring ty nhip hu vong, von ching phai tinh nhian duyén
hay tinh t nhién. Tha tw la Thiét Nhdp: Ong A Nan! Vi nhu c6 ngudi
14y Iudi li€m mép, li€m mai thanh mdi mét. Ngudi dm thdy ding,
ngudi khde thdy ngot. Do vi ngot va vi ding, mdi rd c6 thiét cin. Liic
binh thudng chi thay vi nhat. Ludi va c4i mdi mét 4y déu & trong pham
vi ciia B6 Pé. Nhan hai cdi vong tran ngot va nhat phét ra cdi né€m noi
bé trong, d€ thu nap cic tran tugng Ay, goi la tinh né€m. RJi hai cdi trAn
ngot va nhat kia, tinh n€m d6 khong thé c6. Piing thé&, 6ng A Nan, tinh
ném d6 khong tir noi ngot ding lai, khong tir 1udi ra, cling chflng sinh
tr hu khong. Vi sao? N€&u tir ngot ding lai, khi nhat tinh ném phai diét,
dang 1& khong biét nhat. N&u tir nhat ra, khi ngot tinh ném phai mat,
sao lai bi€t ngot ding? N&u tir ludi sinh ra, hin khong ¢ ngot, nhat va
didng, nhu thé tinh n€m von khdng c6 tu tinh. Néu do hu khong ma ra, ,
thi hu khong c6 tinh ném, chit khdng phii miéng 6ng. Hu khong ma
bi€t né€m, thi con c6 lién lac gi vdi cdi nhip cla 6ng? Vay nén biét
thiét nhap hu vong, von ching phdi tinh nhin duyén hay tinh ty nhién.
Thit ndm la Thdan Nhdp: Ong A nan! Vi nhu c6 ngudi 14y mot ban tay
lanh dp vdo ban tay néng. N&u lanh nhiéu thi néng theo thanh lanh.
Né&u néng nhiéu thi lanh trd lai thanh néng. Bi€t néng lanh khi cham
tay, thi cdi bi€t d6 van c6 tir khi chwa cham tay. Than va cdi cdm gidc
dé, déu & trong pham vi ciia B P&. Nhan hai vong trin ly va hop phat
ra cdi cdm gidc ndi bé trong, d€ thu nap céc trin tugng 4y, goi 1a tinh
bi&t khi s& mé. RJi hai cdi trin ly hdp, thich va khong thich kia, tinh
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bi€t d6 khong thé c6. Piing th€, dng A Nan, tinh bi&t d6 khong tir ly,
hgp ma lai, ching phdi tir thich, khong thich ma c6, khdng tir thn ra,
ciing ching & hu khong sinh. Vi sao? Né&u tir hgp ma cé, khi ly tinh biét
phdi diét, ding 1& khong biét khi ly hay chua ti€p xiic. P6i véi thich va
khong thich, ciing nhu vay. N€&u tir thin ma ra, han khong cé ly hop,
thich va khong thich. Nhu th€ tinh bi€t nhd s§ mé, von khong cé tu
tinh. N&u do hu khdng ma ra, thi huw khong c6 tinh biét, con c6 lién lac
gi v6i cdi nhap cta 6ng? Vay nén biét ring thin nhap hu vong, von
ching phai tinh nhian duyén hay tinh ty nhién. Thi sdu la ¥ Nhdp:
Ong A Nan! Vi nhu ¢6 ngudi mét mdi ngi thi€p di, ngl di thirc day,
thay trAn cdnh thi nhd, khi khong nhé goi 12 quén. C4c thit dién ddo,
sinh, tru, di, diét, tAp quen thu nap vao bé trong, khong 1in 16n nhau,
g0i 12 ¥ tri cin. Y va cdi mdi mét d6, déu & trong pham vi ciia B6 Dé.
Nhan hai c4i vong trin sinh va diét, tap khdi cdi bi€t bén trong, dé thu
nap cic ndi tran. C4c cdi thdy, nghe di ngugc vao trong ma khong dén
ndi, goi 14 tinh hay bi€t. R&i hai cdi trdn thiic ngd, sinh diét kia, tinh
hay bi€t d6 khong thé c6. Piing th€ 6ng A Nan, tinh hay biét d6 khong
tir thifc nga t6i, khong tir sinh diét ma c6, khdng & ¥ cin ra, cling ching
& hu khong sinh. Vi sao? Né&u tir thifc ma c6, khi ngd lién diét theo, 14y
céi gi goi 1a ngli. Nhu chic khi sinh 12 ¢6, khi diét tifc 12 khong, con chi
ma bi€t 1a diét. Nhu nhin cdi diét ma cd, khi sinh titc khdng c6 diét
nifa, 14y gi ma bi€t 1a sinh. Néu tr ¥ céin ma ra, thi hai tuéng thitc ngl
theo nhau ma khai, ma hgp trong thin. R&i hai cdi thé d6, tinh bit kia
giong nhu hoa d6m gitta hu khong, khong c6 tu tinh. N&u do hu khong
ma sinh, thi hu khdng c¢6 tinh biét, con c6 lién lac gi véi cdi nhdp cla
ong? Vay nén bi€t ring y nhip hu vong, von ching phai tinh nhian
duyén hay tinh ty nhién.

Entrances and Six Entrances

“Entrance” is one of the links in the chain of causation. The six
entrances or locations, both the organ and the sensation (eye, ear, nose,
tongue, body, mind; sight, hearing, smell, taste, touch, and perception).
The six entrances or locations, both the organ and the sensation (eye,
ear, nose, tongue, body, mind; sight, hearing, smell, taste, touch, and
perception). One of the links in the chain of causation. According to the
Surangama Sutra, book Three, the Buddha reminded Ananda about the
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six entrances as follows: “Ananda! Why do I say the six entrances have
their origin in the wonderful nature of true suchness, the treasury of the
Thus Come One?” The first entrance is the Eye-Entrance: Ananda!
Although the eye’s staring causes fatigue, the eye and the fatigue
originate in Bodhi. Staring gives rise to the characteristic of fatigue.
Because a sense of seeing is stimulated in the midst of the two false,
defiling objects of light and dark, defiling appearances are taken in;
this is called the nature of seeing. Apart from the two defiling objects
of light and dark, this seeing is ultimately without substance. Thus,
Ananda, you should know that seeing does not come from light or dark,
nor does it come forth from the sense organ, nor is it produced from
emptiness. Why? If it came from light, then it would be extinguished
when it is dark, and you would not see darkness. If it came from
darkness, then it would be extinguished when it is light, and you would
not see light. Suppose it came from the sense organ, which is obviously
devoid of light and dark, a nature of seeing such as this would have no
self-nature. Suppose it came forth from emptiness. When it looks in
front of you, it sees the shapes of the defiling dust; turning around, it
would see your sense-organ. Moreover, if it were emptiness itself
which sees, what connection would that have with your entrance?
Therefore, you should know that the eye enance is empty and false,
since it neither depends upon causes and conditions for existence nor is
spontaneous in nature. The second entrance is the ear entrance:
Ananda! Consider, for example, a person who suddenly stops up his
ears with two fingers. Because the sense-organ of hearing has become
fatigued, a sound is heard in his head. However, both the ears and the
fatigue originate in Bodhi. Because a sense of hearing is stimulated in
the midst of the two false, defiling objects of movement and stillness,
defiling appearances are taken; this is called the nature of hearing.
Apart from the two defiling objects of movement and stillness, this
hearing is ultimately without substance. Thus, Ananda, you know that
hearing does not come from movement and stillness; nor does it come
from the sense-organ, nor is it produced from emptiness. Why? If it
came from stillness, it would be extinguished when there is movement,
and you would not hear movement. If it came from movement, then it
would be extinguished when there is stillness, and you would not be
aware of this stillness. Suppose it came from the sense-organ, which is
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obviously devoid of movement and stillness: a nature of hearing such
as this would have no self-nature. Suppose it came from emptiness;
emptiness would then become hearing and would no longer be
emptiness. Moreover, would it have with your entrance? Therefore,
you should know that the ear-entrance is empty and false, since it
neother depends upon causes and conditions for existence, nor is
spontaneous in nature. The third entrance is the nose entrance:
Ananda! Consider, for example, a person who inhales deeply through
his nose. After he has inhaled for a long time it becomes fatigued, and
then there is a sensation of cold in the nose. Because of that sensation,
there are the distinctions of penetration and obstruction, of emptiness
and actuality, and so forth, including all fragrant and stinking vapors.
However, both the nose and the fatigue originate in Bodhi. Because a
sense of smelling is stimulated in the midst of the two false, defiling
objects of penetration and obstruction, defiling appearances are taken
in; this is called the nature of smelling. Apart from the two defiling
objects of penetration and obstruction, this smelling is ultimately
without substance. You should know that smelling does not come from
penetration and obstruction, nor does it come forth from the sense-
organ, nor is it produced from emptiness. Why? If it came from
penetration, the smelling would be extinguished when there is
obstruction, and then how could it experience obstruction? If it existed
because of obstruction, then where there is penetration there would be
no smelling; in that case, how would the awareness of fragrance,
stench, and other such sensations come into being? Suppose it came
from the sense organ, which is obviously devoid of penetration and
obstruction. A nature of smelling such as this would have no self-
nature. Suppose it came from emptiness; smelling itself would turn
around and smell your own nose. Moreover, if it were emptiness itself
which smelled, what connection would it have with your entrance?
Therefore, you should know that the nose-entrance is empty and false,
since it neither depends upon causes and conditions for existence nor is
spontaneous in nature. The fourth entrance is the tongue entrance:
Ananda! Consider, for example, a person who licks his lips with his
tongue. His excessive licking causes fatigue. If the person is sick, there
will be a bitter flavor; a person who is not sick will have a subtle sweet
sensation. Sweetness and biterness demonstrate the tongue’s sense of
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taste. When the organ is inactive, a sense of tastelessness prevails.
However, both the tongue and the fatigue originate in Bodhi. Because
of the two defiling objects of sweetness and bitterness, as well as
tastelessness, stimulate a recognition of taste which in turn draws in
these defiling sensations, it becomes what is known as a sense of taste.
Apart from the two defiling objects of sweetnes and bitterness and
apart from tastelessness, the sense of taste is originally without a
substance. Thus, Ananda, you should know that the perception of
sweetness, bitterness, and tastelessness does not come from sweetness
or bitterness, nor does it exist because of tastelessness, nor does it arise
from the sense organ, nor is it produced from emptiness. Why? If it
came from sweetness and bitterness, it would cease to exist when
tastelessness was experienced, so how cold it recognize tastelessness?
If it arose from tastelessness, it would vanish when the flavor of
sweetness was tasted, so how could it perceive the two flavors, sweet
and bitter? Suppose it came from the tongue which is obviously devoid
of defiling objects sweetness and bitternes and of tastelessness. An
essence of tasting such as this would have no self-nature. Suppose it
came from emptiness; the sense of taste would be experienced by
emptiness instead of by the mouth. Suppose, moreover, that it was
emptiness itself which tasted, what connection would that have with
your entrance? Therefore, you should know that the tongue entrance is
empty and false, since it neither depends upon causes and conditions
for existence, nor is it spontaneous in nature. The fifth entrance is the
body entrance: Ananda! Consider, for example, a person who touches
his warm hand with his cold hand. If the cold is in excess of warmth,
the warm hand will become cold; if the warmth is in excess of the cold,
his cold hand will become warm. So the sensation of warmth and cold
is felt through the contact and separation of the two hands. Fatiguing
contact results in the interpenetration of warmth and cold. However,
both the body and the fatigue originate in Bodhi. Because a physical
sensation is stimulated in the midst of the two defiling objects of
separation and union, defiling appearances are taken in; this is called
the awareness of sensation. Apart from the two sets of defiling objects
of separation and union, and pleasantness and unpleasantness, the
awareness of sensation is orginally without a substance. Thus, Ananda,
you should know that this sensation does not come from separation and
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union, nor does it exist because of pleasantness and unpleasantness,
nor does it arise from the sense organ, nor is it produced from
emptiness. Why? If it arose when there was union, it would disappear
when there was separation, so how could it sense the separation? The
two characteristics of pleasantness and unpleasantness are the same
way. Suppose it came from the sense organ, which is obviously devoid
of the four characteristics of union, separation, pleasantness, and
unpleasantness; an awareness of physical sensation such as this would
have no self- nature. Suppose it came from emptiness; the awareness
of sensations would be experienced by emptiness itself, what
connection would that have with your entrance? Therefore, you should
know that the body-entrance is empty and false, since it neither
depends upon causes and conditions for existence, nor is spontaneous
in nature. The sixth entrance is the mind entrance: Ananda! Consider,
for example, a person who becomes so fatigued that he goes to sleep.
Having slept soundly, he awakens and tries to recollect what he
experienced while asleep. He recalls some things and forgets others.
Thus, his upsidedownness goes through production, dwelling, change,
and extinction, which are taken in and returned to a center habitually,
each following the next without ever being over taken. This is known
as the mind organ or intellect. The mind and fatigue are both Bodhi.
The two defiling objects of production and extinction stimulate a sense
of knowing which in turn grasps these inner sense data, reversing the
flow of seeing and hearing. Before the flow reaches the ground it is
known as the faculty of intellect. Apart from the two sets of dwelling
objects of waking and sleeping and of production and extinction, the
faculty of intellect is originally without substance. Thus, Ananda, you
should know that the faculty of intellect does not come from waking,
sleeping, production, or extinction, nor does it arise from the sense
organ, nor is it produced from emptiness. Why? If it came from waking,
it would disappear at the time of sleeping, so how could it experience
sleep? If it came from production, it would cease to exist at the time of
extinction, so how could it undergo extinction? If it came from
extinction it would disappear at the time of production, so how could it
know about production? Suppose it came from the sense-organ; waking
and sleeping cause only a physical opening and closing respectively.
Apart from these two movements, the faculty of intellect is as
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unsubstantial as flowers in space, because it is fundamentally without a
self-nature. Suppose it came from emptiness; the sense of intellect
would be experienced by emptiness instead of by the mind. Then what
connection would that have with your entrance? Therefore, you should
know that the mind entrance is empty and false, since it neither
depends upon causes and conditions for existence, nor is spontaneous
in nature.
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Phu Luc H
Appendix H

Thdp Nhi Nhdp

Thap nhi nhap la mudi hai thd can thi€p vao nhau, nhu sdu cin
nhdp véi sdu trAn. Luc cin (mdt, tai, mii, ludi, than, y) va luc canh
(sdc, thinh, huong, vi, xtc, phdp). Nhan nhip véi sic, goi 1a nhian nhap,
sdc nhap v&i nhan kéu 1a sdc nhap, hai thd nhap lai goi 1a thdy; nhi
nhédp vdi thanh goi 12 nhi nhép, thanh nhdp vdi nhi goi l1a thanh nhép,
hai thit nhap lai goi 12 nghe; van van. Sdu cin nhap véi sdu trin goi 1a
thap nhi nhap. Theo Kinh Thii Ling Nghiém, quyén Ba, Pitc Phat gidi
thich cho 6ng A Nan biét tai sao ban tdnh ctia Thap Nhi X1t 12 Nhu Lai
Tang Diéu Chan Nhu tinh. Nhdn Sdc Xi: Ptc Phat day: “Ong A Nan!
Ong xem rirng Ky Pa va cdc sudi ao. Y 6ng nghi sao? Vi 1a sic tudng
sinh ra mit thdy, hay 12 mit sinh ra sic tuéng? Ong A Nan! N&u nhin
cin sinh cdc sic tuéng, vy khi nhin hu khong, khong phdi la sic
tuéng, cdi tinh sinh sic tudng phai tiu diét, tiéu rdi thi 6 rang 1a hét
thdy céc sic tuéng déu khong. Sic tuéng déu khdng, 14y gi so sdinh ma
bi€t hu khong? P6i vdi hu khong, lai cling nhu vdy. Lai néu sic trin
sinh ra céi thd'y. Khi nhin hu khong, khong phai 1a sic, cdi thdy phdi
tiéu mat. C4i thdy di mat thi moi thi déu khong, 14y chi ma rd 1a
khong hay 13 sic? VAy ong nén biét, cdi thdy vé6i sic khong, déu
khong cé xit s8. Hai xit ‘thdy va sic’ déu 1a hu vong, von ching phai
tinh nhian duyén hay tinh ty nhi€én.” Nhi Thanh Xit: Diac Phit day:
“Ong A Nan! Ong lai nghe trong vudn Ky Da, lic thitc in don rdi thi
ddnh trong, lic nhém ching thi ddnh chudng. Ti€ng chudng, ti€ng
tréng trude sau ndi nhau. Y 6ng nghi sao? Nhu thé 12 ti€ng d&n bén tai,
hay tai d&n chd ti€ng? Ong A Nan! N&u Ia ti€ng dén bén tai, vi du toi
di khat thyc trong thanh That La Phiét, & rirng Ky Da chic 1a khong c6
toi nita; ti€ng da dén tai 6ng A Nan, 1& ra 6ng Muc Lién, dng Ca Diép
khong thé ciing nghe mot 14n, hudng chi trong niy c6 d&€n mot nghin
hai trim nim muoi vi Sa Mon déu nghe ti€ng chudng cling mot lic,
cuing dé€n chd in com. N&u 13 tai d€n bén ti€ng, vi du t6i da tr§ vé
trong ritng Ky Pa r6i, & thanh That La Phiét khong c6 toi nita; nay dng
nghe ti€ng trong, tai 6ng da di d&€n chd ddnh trong, thi khi ti€ng chudng
phét ra, 1& ra dng khong thé ciing nghe mot 1an. Thé ma ong lai nghe
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dudgc bao ti€ng khdc trong ritng nay, nao cic ti€ng voi, ngua, triu, dé.
Con nhu néu khong di qua di lai, s& khdong c6 su nghe. Vay 6ng nén
bi€t, cdi nghe cling cdi ti€ng, déu khong c6 xi s§. Hai x@ ‘nghe va
ti€ng’ déu hu vong, von ching phdi tinh nhin duyén hay tinh tu
nhién.” Ty Huong Xii: Dtic Phat day: “Ong A Nan! Ong lai ngti huong
Chién dan trong Iv ndy. Huong d6 chi d6t mot it, cd thanh That La
Phiét trong vong bén mudi dim déu ngti thdy. Y ong nghi sao? Mii
thom d6 & gb chién dan ra, & miii dong ra, hay & Iv huong ra? Ong A
Nan! N&u & miii 6ng ra, goi 12 miii sinh mui, thi mui phai ti mii ra.
Song mili khong phéi 1a Chién dan, vi sao trong mii lai c6 mui chién
dan? Pa goi l1a nglri mui, mii thom phai tir ngoai vao mili, chit § trong
miii bay ra mui thom, khong goi 1a nglri. Néu & hu khong ra, tinh hu
khong c6 mii, mii thom ciing phdi c¢6 maii, sao lai phai dot gd chién
dan kho trong Iu méi c6? N€u & gb ra, mii thom do gb dot thanh khéi,
khéi bay t6i mili mdi ngti thdy. Sao khéi kia bay 1én hu khong chua
dudc bao xa ma trong vong bon muoi dim da ngti thd'y cd? Vay ong
nén biét, ngli vi mui huong, déu khdng c¢é xi s8. Hai xt ‘ngt¥i va mui
huong’ déu hu vong, von ching phdi tinh nhdn duyén hay tinh tu
nhién.” Thiét Vi Xit: Dic Phat day: “Ong A Nan! Ong thudng hai budi
§ trong chiing cAm binh bat di kha't thuc, c¢6 khi gip mén an ngon. Ong
nghi sao? Vi d6 sinh tir hu khong, tir 1udi, hay tit mén an? Ong A Nan!
Né&u vi d6 sinh tir uGi 6ng, trong miéng 6ng chi c6 mot 1udi, ludi da
thanh vi ngon rdi, gip mén hic thach mat, 1& ra khong dsi ddi dudc.
N&u khong dsi ddi, khong goi 13 biét vi. Con néu ddi d6i dugc, ludi
khong phdi c6 nhiéu nhu thé, 1am sao lai bi€t nhiéu vi? N&u sinh tir
moén dn, mén dn khong cé tinh biét, sao bi€t vi minh. N&u ty biét, cling
nhu ngudi khic dn, c6 quan hé gi t6i dng ma ndi ring dng biét vi? Néu
sinh tir hu khong, dng tht n€m hu khong, xem 1a vi gi? N&u 12 vi min,
hu khong da 1am mén luGi 6ng, cling lam mdn mét 6ng, vy ngudi §
th€ gian ndy gidng nhu c4 bién, quen v&i min, khong bi€t nhat. Néu
khong biét nhat, lai cling khong bi€t min. Nhu th€ 1a khong biét gi, sao
goi 13 vi? Vay 6ng nén biét, ném va vi déu khong c6 xit s&. Hai xi
‘né€m va vi’ déu hu vong, von ching phai tinh nhan duyén hay tinh tu
nhién.” Than Xiic Xi: Pic Phat day: “Ong A Nan! Ong thudng budi
sing 14y tay xoa diu. Y 6ng nghi sao? C4i biét c6 xoa nhu vay, § dau
ra? O tay hay & diu? N&u & tay, chic diu khong biét, sao lai thanh ra
xtic? N&u & diu, chic tay khong can dén, sao goi 12 xic? N&u & ¢ hai
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ndi, chic 6ng A Nan phéi c¢6 hai thin. Néu mot xdc sinh ra céi biét &
diu va & tay, hai thit d6 phdi cling mot thé. N&u cling mot thé, cdi
nghia xic lai khong con. Néu 12 hai thé, cdi xic & bén nao? J bén
ning khong c6 s&, & bén sé khong c6 ning. Ching 1& hu khong lam
xtic cho dng? Vay 6ng nén biét, cdi bi€t khi s& mé, dung cham va than,
déu khong c6 xit s&. Hai xtt “xtic va than’ déu hu vong, von ching phai
tinh nhan duyén hay tinh ty nhién.” Y Phdp Xit: Ptc Phat day: “Ong A
Nan! Ong thudng trong y duyén vdi ba tinh thién, dc, va vo ky, sinh ra
céc phép tic. Cdc phép d6 do tAm sinh ra, hay 1a d&i tAm, riéng c6 noi
chd? Ong A Nan! Né&u do tdm, cdc phap khong phdi 1a trin, khong phai
12 cdi s& duyén clia tAm, sao thanh x dugc? N€&u r6i tAm, riéng c6 ndi
chd, thi cdi ty tinh clia phdp 1a cé biét hay khong bi€t? Néu cé biét
phdi goi 12 tdim. N&u né khdc véi 6ng, va khong phdi 1 trin, thi nd
ddng véi tAim lugng clia ngudi khdc. N&u né tife 12 dng va ciing tifc 12
tadm, sao & 6ng lai c6 hai tim? Con néu khong biét, thi c4i phap tran Ay
da ching phai la sic, thanh, huong, vi, ly, hop, lanh va néng, va tuéng
hu khong, viy né & ddu? Nay noi sic khong kia, déu khong thé chi cdi
gi 1a phap trin, khong 1& & nhin gian lai c6 nhitng cdi ngoai vong hu
khong. N&u né ching phai 1 cdi sd duyén ciia tim, tir ddu lap ra cé
xr? VAy nén bi€t phap va tAim déu khong c6 x s8. Hai xtt ‘y va phdp’
déu hu vong, von ching phai tinh nhan duyén hay tinh tu nhién.”

Twelve Entrances

The twelve entrances are twelve entries or places, which include
six sense-organs (eye, ear, nose, tongue, body, and mind) and six
objects which are corresponding to the six senses (forms, sounds,
scents, tastes, textures, and mental objects). According to the
Surangama Sutra, book Three, the Buddha explained to Ananda why
he said that the twelve places were basically the wonderful nature of
true suchness, the treasury of the Thus Come One. The place of the Eye
and Form: The Buddha taught: “Ananda! Look again at the trees in the
Jeta Grove and the fountains and pools. What do you think? Do these
things come into being because the forms are produced and thus the
eyes see, or because the eyes produce the characteristics of form?
Ananda! If the organ of sight were to produce the characteristics of
form, then the nature of form would be obliterated when you see
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emptiness, which is not form. Once it was obliterated, everything that is
manifest would disappear. Since the characteristics of form would then
be absent, who would be able to understand the nature of emptiness.
The same is true of emptiness. If, moreover, the defiling objects of
form were to produce the eye’s seeing, then seeing would perish upon
looking at emptiness, which is not form, and once it perished,
everything would disappear. Then who would be able to understand
emptiness and form? Therefore, you should know that neither seeing
nor form nor emptiness has a location, and thus the two places of ‘form
and seeing’ are empty and false. Their origin is not in causes and
conditions, nor do their natures arise spontaneously.” The place of the
Ear and Sound: The Buddha taught: “Ananda! Listen again to the
drum being beaten in the Jeta grove when the food is ready. The
assembly gathers as the bell is struck. The sounds of the bell and the
drum follow one another in succession. What do you think? Do these
things come into existence because the sound comes to the region of
the ear, or because the ear goes to the place of the sound? Again,
Ananda, suppose that the sound comes to the region of the ear.
Similarly, when I go to beg for food in the city of Shravasti, I am no
longer in the Jeta Grove. If the sound definitely goes to the region of
Ananda’s ear, then neither Maudgalyayana nor Kasyapa would hear it,
and even less the twelve hundred and fifty Sramanas who, upon
hearing the sound of the bell, come to the dining hall at the same time.
Again, suppose that the ear goes to the region of the sound. Similarly,
when I return to the Jeta grove, I am no longer in the city of Sravasti.
When you hear the sound of the drum, your ear will already have gone
to the place where the drum is beaten. Thus, when the bell peals, you
will not hear the sound, even the less that of the elephants, horses,
cows, sheep, and all the other various sounds around you. If there is no
coming or going, there will be no hearing either. Therefore, you should
know that neither hearing nor sound a location, and thus the two places
of ‘hearing and sound’ are empty and false. Their origin is not in
causes and conditions, nor do their natures arise spontaneously.” The
place of Nose and Smell: The Buddha taught: “Moreover, Ananda, you
smell the chandana in this censer. You sniff the burning incense
burning. When one particle of this incense is lit, it can be smelled
simultaneously through forty miles around the city of Sravasti. What do
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you think? Is this fragrance produced from the chandana wood? Is it
produced in your nose? Or does it arise within emptiness? Again,
Ananda! Suppose this fragrance is produced from your nose. What is
said to be produced from the nose should come forth from the nose.
Your nose is not chandana, so how can the nose have the fragrance of
chandana? When you say you smell fragrance, it should enter your
nose. For the nose to emit fragrance is not the meaning of smelling.
Suppose it is produced from within emptiness. The nature of emptiness
is everlasting and unchanging, and so the fragrance should be eternally
present. What need should there to be to rely on burning the dry wood
in the censer? Suppose it is produced from the wood. Noe, the nature of
this incense is such that it gives off smoke when it is burned. If the nose
smells it, it should be filled with smoke. The smoke rises into the air,
and before it has reached the distance, how is it that the fragrance is
already being smelled at a distance of forty miles? Therefore, you
should know that neither the fragrance nor the nose’s smelling has a
location, and so the two places of smelling and fragrance are empty
and false. Their origin is not in causes and conditions, nor do their
natures arise spontaneously.” The place of the Tongue and Taste: The
Buddha taught: “Ananda! Twice everyday you take your bowl along
with the rest of the assembly, and among what you receive may be
things of supreme flavor, such as curds, butter milk, and clarified
butter. What do you think? Are these flavors produced from emptiness,
do they come forth from the tongue, or are they produced from the
food? Again, Ananda, suppose that the flavors came from your tongue;
now there is only one tongue in your mouth. When that tongue had
already become the flavor of curds, then it would not change if it
encountered some dark rock-candy. Suppose it did not change, that
would not be what is called knowing tastes. Suppose it did change, the
tongue is not many substances, and how could one tongue know so
many tastes? Suppose it were produced from the food. The food does
not have consciousness; how could it know tastes? Moreover, if the
food itself were to recognize them that would be the same as someone
else eating. Then what connection would that have with what is called
your recognition of tastes? Suppose it were produced in emptiness.
When you eat emptiness, what flavor does it have? Suppose that
emptiness had the flavor salt. Then since your tongue was salty, your
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face would also be salty, and likewise everyone in the world would be
like fish in the sea. Since you would be constantly influenced by salt,
you would never know tastelessness. If you did not recognize
tastelessness, you would not know anything at all. How could that be
what is called taste? Therefore, you should know that neither flavors
nor the tongue’s tasting has a location; and, so the two places of tasting
and flavor are empty and false. Their origin is not in causes and
conditions, nor do their natures arise spontaneously.” The place of the
Body and Touches: The Buddha taught: “Ananda! Early every morning
you rub your head with your hand. What do you think? When there is a
sensation of the rubbing, where does the ability in the hands or is it in
the head? If it were in the hands, then the head would have no
knowledge of it, and how could that be what is called touch? If it were
in the head, then the hands would be useless, and how could that be
what is called touch? If each had it, then you, Ananda, would have two
bodies. If they were two substances, to which would the touch belong?
The one which was capable of touch would not be the one that was
touched. The one that was touched would not be the one that was
capable of touch. Nor should it be that the touch came into being
between you and emptiness. Therefore, you should know that neither
the sensation of touch nor the body has a location, and so the two
places of the body and touch are empty and false. Their origin is not in
causes and conditions, nor do their natures arise spontaneously.” The
place of Mind and Dharmas: The Buddha taught: “Ananda! Your mind
is always conditioned by three qualities, good, bad, and indeterminate,
which produce patterns of dharmas. Ananda! Are these dharmas
produced by the mind, or do they have a special place apart from the
mind? Ananda! If they were the mind, the dharmas would not be its
defiling objects. Since they would not be conditions of the mind, how
could you say that they had a location? Suppose they were to have a
special place apart from the mind, then would the dharmas themselves
be able to know? If they were to have a sense of knowing, they would
be called a mind. If they were something other than you, they would be
someone else’s mind, since they are not defiling objects. If they were
the same as you, they would be your own mind. But how could your
mind stand apart from you? Suppose they were to have no sense of
knowing; yet these defiling objects are not forms, sounds, smells, or
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tastes; they are neither cold nor warmth, nor the characteristic of
emptiness. Where would they be located? We have established that
they are represented in neither form nor emptiness; nor is it likely that
they exist somewhere in the human realm beyond emptiness, for if
they did the mind could not be aware of them. Whence, then, would
they aise? Therefore, you should know that neither dharmas nor the
mind has a location, and, so the two places of mind and dharmas are
empty and false. Their origin is not in causes and conditions, nor do
their natures arise spontaneously.”
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Phu Luc I
Appendix 1

Tam Ching Sanh

Trong Anh ngit, “mind” c6 nghia 1a trdi tim, tinh than, hay linh hdn.
Mind véi chit “m” thudng c6 nghia 12 chd & clia 1y tri, “Mind” véi chit
“M” vi€t hoa c6 nghia 1a chan ly tuyét ddi. Theo kinh nghiém nha
thién, thi tAim 12 toan bo tinh thitc, néi cdch khac ling nghe khi nghe 1a
tinh thitc. Theo Hoa Thugng Dhammananda trong Nhitng Hat Ngoc Tri
Tué Phat Gido, tAim c6 thé dudc dinh nghia don gidn 1a sy nhén thic
vé mot ddi tugng bsi khong c6 mot tdc nhan hay linh hon chi huy moi
hoat dong. TAm bao gdm trang thai tinh thodng qua ludn ludn trdi 1én
roi mat di nhanh nhu tia chép. “Vi sinh ra dé thanh ngudn cda né va
chét di @€ trd thanh 18i vao cda nd, nd bén vitng tran tré nhu con sdng
nhin nudc tir cic sudi ngudn bdi thém viao dong chdy ciia né.” Mdi
thitc nhat thdi cda dong ddi khong ngirng thay ddi, khi chét di thi
truyén lai cho thifc k€ thira toan bd ning lugng clia nd, tit ci nhitng
cdm tudng da ghi khong bao gid phai nhat. Cho nén mdi thifc méi gdm
c6 tiém lyc clia thifc cli va nhitng diéu méi. T4t cd nhitng cAm nghi
khong phai nhat dugc ghi vao cdi tAim khong ngiing thay ddi, va tat ca
dudgc truyén thira tir d5i ndy sang ddi kia bd't chap sy phan hiiy vat chit
tam thdi ndi than. Vi th€ cho nén sy nhé lai nhitng 1an sanh hay nhitng
bi€n c6 trong qué khit trd thinh mot kha ning cé thé xay ra. Tam la
con dao hai ludi, c6 thé xtr dung cho ca thién 13n dc. Mot tu tudng ndi
1én tir mot cdi tAm vo hinh c6 thé citu hay phd hoai ca th€ gidi. Mot tr
tudng nhu vay cé thé 1am ting trudng hay giam di din cu clia mot
nudc. Tam tao Thién dang va dia nguc cho chinh minh. TAm con dudc
dinh nghia nhu 12 toan bd hé thdng cda thifc, bdn nguyén thanh tinh,
hay tim. Citta thuong dugc dich 1a “y tudng.” Trong Kinh Ling Gia
ciing nhu trong cic kinh di€n Pai Thira khéc, citta dugc dich ding hon
12 “tAm.” Khi n6 dugc dinh nghia 1a “sy chat chita” hay “nha kho”
trong d6 cdc chlng tif nghiép dudc cit chifa, thi citta khong chi riéng
nghia y tudng ma né con c6 y nghia c6 tinh cdch hitu thé hoc nifa.
Trong Kinh Phap C, Pttc Phit day: “Tam din diu cdc hanh vi, tim la
chi, tAm tao tdc tit cd.”



288

Tam nhv vugn chuyén ciy, hiay d€ cho né di ndi nao né mudn; tuy
nhién, Kinh Kim Cang dé nghi: “Hay tu tdp tAm va sy tinh thifc sao cho
n6 khong tru lai noi nao ci.” TAm khong tru vao dau. Hay d€ cho qua
kht di vao qud khit. TAm vo s& tru 1a tim ching chip vao khong gian
hay thdi gian. Cdi tam quéd khd ty né sé dit, tic goi la vd qud khi su,
vdi hién tai va vi lai lai cling nhu vdy (tAm hién tai rdi sé tu ddt, tic
goi 12 vO hién tai su; tAm vi lai rdi cling s& tu dit, tifc goi 12 vo vi lai
su), nhan bi&t chu phdp khong that nén khong chiap trudc. TAm d6 goi
12 tAm vo sd try hay tAm gidi thodt, tim Phat, tim B6 D¢; tim khong
vudng mic vao ¥ tudng sanh diét (vo sinh tim), ddu duoi. Theo ngai
T& Tinh Pai Su, T8 thit 12 trong Lién Tong Thap Tam T6 clia Trung
Qudc, ¢6 hai thit lyc 1a tAm luc va nghiép luc. Du nghiép luc c6 16n,
nhung tdm lyc lai cang 16n hon. B&i vi nghiép kia nguyén lai khdng c6
tu tanh, nghia 1a nghiép khong c¢6 sin, ma chi hoan toan nuong vao noi
tAm. Vi th€ khi tAm chi trong thi lam cho nghiép manh thém. TAm c6
thé tao nghiép thi ciing chinh tim c6 thé diét nghiép.

Trong Phit gido khong c6 sy phin biét gitta tim va thdc. Ca hai
déu dugc diing nhu ddng nghia. TAm tri con ngudi 4nh hudng sdu ddm
trén cd thé. N&u d€ tAm ta hoat dong tdi 15i va nudi dudng tu tudng bat
thién, tim c6 thé giy ra nhitng thim hoa. TAm c6 thé gi&t chiing sanh,
nhung tim c6 thé chita khdi thin bénh. Khi tAm tri dugc tip trung vé
nhitng tu tudng lanh manh vdi c6 ging va hi€u biét chinh ddng, hiéu
qua ma né c6 thé sinh ra rat rong 16n. TAm trf vdi tu tudng trong sang
va lanh manh thyc sy dua d€n mot cudc s6ng khde manh thodi mai.
Chinh vi th€ ma Dic Phat day: “Khong c¢6 ké thi ndo lam hai ching ta
bing tu tudng tham duc, d6 ky, ganh ghét, van vin. Mot ngudi khong
bi€t diéu chinh tim minh cho thich hgp v6i hoan cdnh thi ching khic
gi thiy ma trong quan tai. Hiy nhin vao ndi tAm va c¢d ging tim thiy
lac thi trong 1ong va ban s& thdy mot sudi ngudn vo tin lac thd trong
ndi tAm sin sing cho ban vui hudng. Chi khi tim tri dugc kém ché va
gilt ding trén con dudng chinh ding cla sy ti€n bo nhip nhang thit tu
thi n6 s€ trd nén hitu ich cho s hitu chd va cho xa hoi. Tam phdng
ting bira bai s& 12 mdi nguy cd. TAt cd sy tan phd gieo ric trén thé gidi
nay déu do sy tao thanh lodi ngudi ma tAm tri khdng dugc huan luyén,
kém ché&, cAn nhic va thing bing. Binh tinh khong phdi 1a y&u dudi.
Mot thai d binh tinh ludn thay trong con ngudi c6 vin héa. Ching khé
khin gi cho mot ngudi gitt duge binh tinh trude nhitng diéu thuin 10i,
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nhung giit dugc binh tinh khi gip viéc bat dn thi thyc 13 khé khin vo
cung. Bing sy binh tinh va ty chi, con ngudi xay dugc sic manh nghi
lyc. TAm bi 4nh hudng bdi sy bat an, khiéu khich, néng gidn, cim xiic,
va lo 1dng. Chiing ta khong nén di d€n mot quyét dinh voi vang nao
ddi v6i bat cit van dé gi khi ban dang & trong mot tAm trang bit an hay
bi khi€u khich, ngay cd ldc ban thodi mdi dnh hudng bdi cam xdc, vi
quyé&t dinh trong lic cdm xtic ban c6 thé phdi hoi ti€c vé sau nay.
No6ng gian 1a ké thu té hai nhit cda chinh ban. TAm 13 ngudi ban tot
nhdt, ma ciing 1a ké thu t& hai nhdt. Ban phai c6 gdng tiéu diét nhitng
dam mé clia tham, sin, si tiém 4n trong tAm bing cdch tu tip gidi dinh
hué. Bi quyét clda ddi song hanh phic va thanh cdng la phdi lam
nhitng gi cAn lam ngay tir bAy gid, va dirng lo ling vé qud kh cling
nhu tuong lai. Ching ta khong thé trd lai tdi tao dugc qud khit va ciing
khong thé tién liéu moi thit c6 thé xay ra cho tuong lai. Chi c6 khodng
thdi gian ma chiing ta c6 thé phan nao ki€m soat dugc, d6 1a hién tai.
Trong Nhitng Hat Ngoc Tri Tué Phat Gido, Hoa Thugng
Dhammananda di khing dinh: “Né&u ban khong mudn c6 ké thi, trude
tién ban phdi gi€t ké thil 16n nh4t chinh noi ban, d6 13 sy néng gidn
clia ban. Hon nita, n€u ban ham hd hanh dong c¢6 nghia 12 ban di lam
diing nhitng u6c vong clia ké thu ban, vo tinh ban dd sa vao biy cla
ho. Ban khong nén nghi riing ban chi hoc hdi dugc tir nhitng ngudi tin
duong, gitip d3 va than cin gin giii ban. Cé nhiéu diéu ban c6 thé hoc
héi dugc tir ké thu; ban khdong nén nghi ring ho hoan toan sai vi ho 1a
ké thu cda ban. Ké thi cia ban d6i khi c6 nhiéu dic tinh t6t ma ban
khong ngd dudc. Ban khong thé nao loai bd ké thii bing cach 14y odn
bdo oan. N&u lam nhu vy ban s& tao thém ké thit ma thdi. Phuong
phéap t6t nhat va ding nhi't d€ chong lai ké thii 12 mang long thuong
yéu dé&n ho. Ban c6 thé nghi ring diéu d6 khong thé lam dugc hay vd
ly. Nhung phudng phip d6 da dugc ngudi tri ddnh gid rit cao. Khi ban
bit diu bi€t mot ngudi nao dé rat gian dit véi ban, trudc nhat ban hay
c6 ging tim hiéu nguyén nhin chinh ctia sy thit hiin d6; néu 1a 18i ctia
ban thi ban nén thira nhin va khdng ngin ngai xin 18i ngudi d6. N&u la
do sy hi€u 1Am giita hai ngudi thi ban nén gidi bay tim sy’ va cd ging
lam séng t& cho ngudi d6. Néu vi ganh ghét hay cdm nghi xic dong
nio d6, hay dem long tir 4i d€n cho ngudi 4y dé ban c6 thé dnh hudng
ngudi dé bing ning lugng tinh thin. Ciing theo Ty Kheo Piyananda
trong Nhitng Hat Ngoc Tri Tué Phat Gido, ban khong thé chay tron
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khéi tAim. V6i thién ban c6 thé hudn luyén cho tdm binh tinh va tho4t
khéi nhitng x4o tron bén trong hay bén ngoai. Ap dung tip trung tinh
thitc véi nhitng hdn loan bén trong va mau thuin tinh thin, quan sat
hay chii tim d€n ti't c4d nhitng trang thdi thay ddi cia tAim. Khi tAm
dudgc phét trién ding c4ch, né s& mang lai niém vui va hanh phiic nhat.
Né&u tdm bi xao ling né s& mang lai cho ban tr§ ngai va khé khin
khong thé k€ xi€t. TAm k§ ludt rdt manh mé va hitu hiéu. Ngudi tri
huin luyén tdm ho nhu ngudi ta hudn luyén ngua vay. Vi th€ ban nén
quan sdt tim minh. Khi ban ngdi mot minh ban nén quan sit nhitng
thay d6i noi tAm. Chi nén quan sit ma khong chdng cu lai hay trén
chay hay ki€m soat nhitng thay ddi 4y. Khi tim dang & trang thdi tham
duc, nén tinh thifc bi€t minh dang c6 tim tham duc. Khi tim dang &
trang th4i sin han hay khdng san han, nén tinh thic bi€t minh dang c6
tdm sdn hdn hay tim khong san hin. Khi tim tdp trung hay tim mong
lung, ban nén tinh thitc bi€t minh dang c¢6 tAm tip trung hay tAim mong
lung. Ban nén ludén nhé nhiém vy clia minh 12 quan sit nhirng hoan
canh thay ddi ma khong dong héa véi ching. Nhiém vu clia ban la
khong chd tim vao hoan cdnh bén ngoai ma chd tim vao chinh ban.
Qua 12 khé khin, nhung c6 thé 1am dugc. Hanh gia tu Phat hay luén c6
ging trau doi dd lugng, vi dd lugng gitp ban trdnh nhitng phan xét voi
vang, thong cdm vdi nhitng khé khin cia ngudi khdc, tranh phé binh
nguy bién @€ nhin thifc ring cd d&€n ngudi tai ba nhat cling khong thé
khong sai 1am; nhugc diém ma ban tim thdy ndi ngudi ciing ¢ thé 1a
nhugc di€m cla chinh ban. Khiém nhudng khong phai 13 nhu nhudc,
ma khiém nhudng 13 cdi thuéc do clia ngudi tri d€ hiu biét sy khic
biét giita c4i hién tai va cdi s& d&€n. Chinh Pitc Phit di bit diu sd
ménh hoing phdp cla Ngai bing ddc khiém cung 12 loai bd tat cd
niém kiéu hanh clia mot vi hoang tir. Ngai da dat Thdnh qud nhung
ching bao gid Ngai mat c4i hdn nhién, va ching bao gid Ngai bi€u 1o
tinh ké ca hon ngudi. Nhitng 16i binh ludn va ngu ngdn cia Ngai
ching bao gid hoa m§ hay pho truong. Ngai van ludn cé thi gid d€ tiép
xtic v6i nhitng ngudi hen kém nhat. Kién nhin véi tdt cd moi chuyén.
Néng gidn dua dén ring rAm khong 16i thodt. Trong khi néng gidn
ching nhitng ching ta 1am byc bdi va 1am ngudi khidc khé chiu vo
cling, ma ching ta con Iam t&n thuong chinh minh, lam y&u di thé chat
va 16i loan tAm. Mot 18i néi cdc cin gidng nhu mdt miii tén tr cdy
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cung bin ra khdng bao gid c6 thé 14y lai dudc dit cho ban c6 xin 16i ca
ngan lan.

Trong kinh Phdp Cd, diic Phit day: Trong cdc phdp, tim din dau,
tdm 1a chd, tAm tao tdc tt cd. Néu dem tAm & nhiém néi niing hoic
hanh dong, su khd sé theo nghiép kéo d&€n nhu banh xe lin theo chan
con vat kéo xe (1). Trong cdc phap, tim din diu, tAim 1am chd, tim tao
tdc tit cd. Néu dem tAm thanh tinh tao nghiép néi ning hoic hanh
dong, su vui sé& theo nghiép kéo dén nhu béng véi hinh (2). Nha Iop
khong kin 4t bi mua dot th€ nao, ké tdm khong tu t4t bi tham duc lot
vao ciing th€ (13). Nha khéo 1gp kin 4t khong bi mua dot, ké tim khéo
tu tAt khdng bi tham duc lot vao (14). TAm ké pham phu thudng xao
ddng bi&n héa rat khé ché phuc gin giit, nhung ké tri lai ch& phuc tim
minh 1am cho chdnh tryc mot cach dé dang, nhu thg khéo udn nin miii
tén (33). Nhu con c4 bi quing 1én bd s¢ sét va viing vy th€ nao, thi
ciing nhu thé, cic ngudi hiy dem tim lo s¢, phain ddu d€ mau thodt
khoéi cinh gi6i 4c ma (34). TAm pham phu cif xoay van theo ngii duc,
xao dong khong dé nim bit; chi nhitng ngudi ndo da diéu phuc dudc
tAm minh mdi dugc yén vui (35). TAm pham phu cif xoay van theo ngii
duc, bi€n héa u-in kho thdy, nhung ngudi tri lai thudng phong hd tim
minh, va dugc yén vui nhd tAim phong ho Ay (36). TAm pham phu ct
1én 1t di mot minh, di rat xa, vd hinh vo dang nhu 4n ndu hang siu,
néu ngudi nao diéu phuc dugc tim, thi gidi thodt khdi vong ma tréi
budc (37). Ngusi tdim khong an dinh, khong hi€u bi€t chianh phip,
khong tin tAm kién cd, thi khong thé thanh tuu dudc tri tué cao (38).
Ngudi tAim da thanh tinh, khong con cdc diéu hoic loan, vuogt trén
nhitng nghiép thién dc thong thudng, 13 ngudi gidc ngd, ching sg hii
(39). C4i hai ctia ké thit gdy ra cho ké thu hay oan gia ddi véi oan gia,
khong bing cdi hai cia tim niém huéng vé hanh vi td dc gdy ra cho
minh (42). Ching phai cha me hay ba con nao khic lam, nhung chinh
tAm niém hudng vé hanh vi chdnh thién 1am cho minh cao thugng hon
(43). Nhitng vi A-la-hdn da bd hét 1ong sin han, tAim nhu cdi dit bing,
lai chi thanh kién c6 nhu nhan da yét la, nhu ao bdu khong bun, nén
ching con bi luan hdi xoay chuyén (95). Nhitng vi A-la-hdn y nghiép
thudng véng ling, ngit nghiép hanh nghiép thudng ving ling, lai c6
chdnh tri gidi thoat, nén dugc an 6n ludn (96). Trong nhitng thdi qui
khd, ta cling tirng tha tAm theo duc lac, tham i va nhan du, nhung nay
da diéu phuc dugc tAm ta nhu con voi di bi di€u phuc duéi tay ngudi
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quén tugng tai gidi (326). Hay vui vé siéng ning, gin giff ty tim dé tu
ctfu minh ra khdi nguy nan, nhu voi ging stic dé vugt khdi chdn sa 14y
(327).

Humans’ Mind

LR N3 LEINY3

In English “mind” means “heart,” “spirit,” “psyche,” or “soul.”
Mind with a small “m” means the seat of the intellect. Mind with a
capital “M” stands for absolute reality. From the standpoint of Zen
experience, “mind” means total awareness. In other words, just
listening when hearing. According to Most Venerable Dhammananda
in The Gems of Buddhist Wisdom, mind may be defined as simply the
awareness of an object since there is no agent or a soul that directs all
activities. It consists of fleeting mental states which constantly arise
and perish with lightning rapidity. “With birth for its source and death
for its mouth, it persistently flows on like a river receiving from the
tributary streams of sense constant accretions to its flood.” Each
momentary consciousness of this everchanging lifestream, on passing
away, transmits its whole energy, all the indelibly recorded
impressions, to its successor. Every fresh consciousness therefore
consists of the potentialities of its predecessors and something more.
As all impressions are indelibly recorded in this everchanging
palimpsest-like mind, and as all potentialities are transmitted from life
to life, irrespective of temporary physical disintegrations, reminiscence
of past births or past incidents become a possibility. Mind is like a
double-edged weapon that can equally be used either for good or evil.
One single thought that arises in this invisible mind can even save or
destroy the world. One such thought can either populate or depopulate
a whole country. It is mind that creats one’s paradise and one’s hell.
Citta or Mind is defined as the whole system of vijnanas, originally
pure, or mind. Citta is generally translated as “thought.” In the
Lankavatara Sutra as well as in other Mahayana sutras, citta may
better be rendered “mind.” When it is defined as “accumulation” or as
“store-house” where karma seeds are deposited, it is not mere thought,
it has an ontological signification also. In The Dhammapada Sutta, the
Buddha taught: “Mind fore-runs deeds; mind is chief, and mind-made
are they.” The mind is like a monkey, let it moves wherever it will;
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however, the Diamond Sutra suggests: “Cultivate the mind and the
awareness so that your mind abides nowhere.” The mind without
resting place (a mind which does not abide anywhere, a mind which let
“bygone be bygone). The mind without resting place, detached from
time and space, the past being past may be considered as a non-past or
non-existent, so with present and future, thus realizing their unreality.
The result is detachment, or the liberated mind, which is the Buddha-
mind, the bodhi-mind, the mind free from ideas or creation and
extinction, of beginning and end, recognizing that all forms and natures
are of the Void, or Absolute. According to Great Master Chi-Sun, the
Twelfth Patriarch of the Thirteen Patriarchs of Chinese Pureland
Buddhism, there are two kinds of karma, mind power and karmic
power. Even though karmic power is great, the mind power is even
greater. Because karma does not have an inherent nature. It means that
karma is not a pre-existing phenomenon, but it relies entirely on the
mind to arise. Therefore, if the mind gives it importance, then the
karma will become stronger. The mind can give rise to karma, it can
also destroy it.

In Buddhism, there is no distinction between mind and
consciousness. Both are used as synonymous terms. Mind always
deeply affects the whole body of sentient beings. If allowed to function
viciously and entertain unwholesome thoughts, mind can cause
disaster, it can even kill a being, but it can cure a sick body. When the
mind is concentrated on right thoughts with right effort and
understanding the effect it can produce is immense. A mind with pure
and wholesome thoughts really does lead to healthy relaxed living.
Thus, the Buddha taught: “No enemy can harm one so much as one’s
own thoughts of craving, thoughts of hate, thoughts of jealousy, and so
on. A man who does not know how to adjust his mind according to
circumstances would be like a corpse in a coffin. Turn your mind to
yourself, and try to find pleasure within yourself, and you will always
find therein an infinite source of pleasure ready for your enjoyment. It
is only when the mind is controlled and is kept to the right road of
orderly progress that it becomes useful for its possessor and for society.
A disorderly mind is a liability both to its owner and to others. All the
havoc in the world is created by men who have not learned the way of
mind control, balance and poise. Calmness is not weakness. A calm
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attitude at all times shows a man of culture. It is not too difficult for a
man to be calm when things are favourable, but to be calm when things
are going wrong is difficult indeed. Calmness and control build up a
person’s strength and character. The mind is influenced by bad mood,
provoke, emotion, and worry. We should not come to any hasty
decision regarding any matter when you are in a bad mood or when
provoked by someone, not even when you are in good mood influenced
by emotion, because such decision or conclusion reached during such a
period would be a matter you could one day regret. Angry is the most
dangerous enemy. Mind is your best friend and worst woe. You must
try to kill the passions of lust, hatred and ignorance that are latent in
your mind by means of morality, concentration and wisdom. The secret
of happy, successful living lies in doing what needs to be done now,
and not worrying about the past and the future. We cannot go back into
the past and reshape it, nor can we anticipate everything that may
happen in the future. There is one moment of time over which we have
some conscious control and that is the present. In The Gems of
Buddhism Wisdom, Most Venerable Dhammanada confirmed: “If you
want to get rid of your enemies you should first kill your anger which is
the greatest enemy within you. Furthermore, if you act inconsiderately,
you are fulfilling the wishes of your enemies by unknowingly entering
into their trap. You should not think that you can only learn something
from those who praise and help you and associate with you very close.
There are many things you can learn from your enemies also; you
should not think they are entirely wrong just because they happen to be
your enemies. You cannot imagine that sometimes your enemies also
possess certain good qualities. You will not be able to get rid of your
enemies by returning evil for evil. If you do that then you will only be
inviting more enemies. The best and most correct method of
overcoming your enemies is by radiating your kindness towards them.
You may think that this is impossible or something nonsensical. But this
method is very highly appreciated by all wise people. When you come
to know that there is someone who is very angry with you, you should
first try to find out the main cause of that enmity; if it is due to your
mistake you should admit it and should not hesitate to apologize to him.
If it is due to certain misunderstandings between both of you, you must
have a heart to heart talk with him and try to enlighten him. If it is due
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to jealousy or some other emotional feeling you must try to radiate
your loving-kindness towards him so that you will be able to influence
him through your mental energy. Buddhist practitioners should always
cultivate tolerance, for tolerance helps you to avoid hasty judgments, to
sympathize with other people’s troubles, to avoid captious criticism, to
realize that even the finest human being is not infallible; the weakness
you find in other people can be found in yourself too. Humility is not
weakness, humility is the wise man’s measuring-rod for learning the
difference between what is and what is yet to be. The Buddha himself
started his ministry by discarding all his princely pride in an act of
humility. He attained sainthood during his life, but never lost his
naturalness, never assumed superior airs. His dissertations and parables
were never pompous. He had time for the most humble men. Be
patient with all. Anger leads one through a pathless jungle. While it
irritates and annoys others, it also hurts oneself, weakens the physical
body and disturbs the mind. A harsh word, like an arrow discharged
from a bow, can never be taken back even if you would offer a
thousand apologies for it. According to Bikkhu Piyananda in The Gems
of Buddhism Wisdom, you cannot run away from your mind. By
meditation, you can train the mind to keep calm and be free from
disturbances either from within or outside. Apply concentrated
awareness to the internal confusions and mental conflicts, and observe
or pay attention to all the changing states of your mind. When the mind
is properly developed, it brings happiness and bliss. If the mind is
neglected, it runs you into endless troubles and difficulties. The
disciplined mind is strong and effective, while the wavering mind is
weak and ineffective. The wise train their minds as thoroughly as a
horse-trainer train their horses. Therefore, you should watch you mind.
When you sit alone, you should observe the changing conditions of the
mind. The task is only a matter of observing the changing states, not
fighting with the mind, or avoid it, or try to control it. When the mind is
in a state of lust, be aware that we are having a mind of lust. When the
mind is in a state of hatred or when it is free from hatred, be aware that
we are having a mind of hatred or free from hatred. When you have the
concentrated mind or the scattered mind, you should be aware that we
are having a concentrated or a scattered mind. You should always
remember that your job is to observe all these changing conditions
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without identifying yourself with them. Your job is to turn your
attention away from the outside world and focus in yourself. This is
very difficult, but it can be done.

In the Dharmapada Sutra, the Buddha taught: Of all dharmas, mind
is the forerunner, mind is chief. We are what we think, we have
become what we thought (what we are today came from our thoughts
of yesterday). If we speak or act with a deluded mind or evil thoughts,
suffering or pain follows us, as the wheel follows the hoof of the
draught-ox (Dharmapada 1). Of all dharmas, mind is the forerunner,
mind is chief. We are what we think, we have become what we
thought. If we speak or act with a pure mind or thought, happiness and
joy follows us, as our own shadow that never leaves (Dharmapada 2).
As rain penetrates and leaks into an ill-thatched hut, so does passion
enter an untrained mind or uncultivated mind (Dharmapada 13). As rain
does not penetrate a well-thatched hut, so does passion not enter a
cultivated mind (Dharmapada 14). The wavering and restless, or
unsteady mind, difficult to guard, difficult to hold back; a wise man
steadies his trembling mind and thought, as a fletcher makes straight
his arrow (Dharmapada 33). As a fish drawn from its watery abode and
thrown upon the dry land, our thought quivers all over in its effort to
escape the realm of Mara (Dharmapada 34). It is good to control the
mind, which is difficult to hold in and flighty, rushing wherever it
wishes; a controlled mind brings happiness (Dharmapada 35). The mind
is hard to perceive, extremely subtle, flits whenever it wishes. Let the
wise person guard it; a guarded mind is conducive to hapiness
(Dharmapada 36). Traveling far, wandering alone, bodiless, lying in a
cave, is the mind. Those who subdue it are freed from the bonds of
Mara (Dharmapada 37). He whose mind is not steady, he who does not
know the True Law, he whose confidence wavers, the wisdom of such
a person will never be perfect (Dharmapada 38). He whose mind is
free from lust of desires, he who is not affected by hatred, he who has
renounced both good and evil, for such a vigilant one there is no fear
(Dharmapada 39). Whatever harm an enemy may do to an enemy, or a
hater to a hater, an ill-directed mind can do one far greater harm
(Dharmapada 42). What neither mother, nor father, nor any other
relative can do, a well-directed mind can do one far greater good
(Dharmapada 43). Like the earth, Arhats who are balanced and well-
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disciplined, resent not. He is like a pool without mud; no new births are
in store for him (Dharmapada 95). Those Arhats whose mind is calm,
whose speech and deed are calm. They have also obtained right
knowing, they have thus become quiet men (Dharmapada 96). In the
past times, this mind went wandering wherever it liked, as it wished
and as it pleased. But now I shall completely hold it under control as a
rider with his hook a rutting elephant (Dharmapada 326). Take delight
in heedfulness, check your mind and be on your guard. Pull yourself
out of the evil path, just like the elelphant draws itself out of the mud
(Dharmapada 327).
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Phu Luc J
Appendix J

Bdn Tdanh Cua Con Nguoi

Con ngudi c6 nhiéu loai ban tdnh khidc nhau; tuy nhién, theo Phit
gido, c6 bon loai. Thit nhdt 1a con ngudi c6 ban tdnh tu lam khd 13y
minh vi mii quang thuc hanh ta dao khd hanh. Thit nhi 13 con ngudi cé
ban tinh vi sy tin bao, bing trom cip, hay bing giét chéc lam khd
ngudi khac. Thit ba 1 con ngudi c6 ban tinh 1am khd minh khd ngudi.
Thit ti 13 con ngudi c¢6 ban tanh ching nhitng khong 1am khS minh khd
ngudi, ma ngugc lai con gitp ngudi thodt khd. Nhitng ngudi niy do
nhd y nuong theo Phat phdp tu tdp, nén khong tham sin si, khong sat
sanh trdm cip; ngudc lai ho c¢6 cudce sdng an lanh tif t& véi di day tri
tué. Ngay nay con ngudi dang lam viéc khdong ngling trén moi phuodng
dién nhiim c4i thién thé& gian. C4c nha khoa hoc dang theo dudi nhitng
cong trinh nghién cttu va thi nghiém cla ho véi su quyét tim va long
nhiét thanh khong mét mdi. Nhitng khdm phd hién dai va cdc phuong
tién truyén thong lién lac di tao nhitng k&t qui ddng kinh ngac. TAt ci
nhitng su cdi thién niy, dit ¢é nhitng 1di ich clia né va ddng trin trong,
nhung vin hoan toan thudc vé linh vuc vt chit va nim & bén ngoai.
Trong céi hop thé ciia thin va tAm clia con ngudi con ¢6 nhitng diéu ky
diéu chua tirng dugc thim do, ma du cho cdc nha khoa hoc ¢6 bd ra
hang nhiéu nim nghién cifu ciing chua chic da thdy dudc. That tinh
ma néi, cdi th€ gian ma cdc nha khoa hoc dang & ging cdi thién nay,
theo quan diém cta dao Phat, dang phai chiu rat nhiéu bi€n ddi trén
moi lanh vuc clia né, va ring khong ai c6 khd ning lam cho né hét
khd. Cudc song clia chiing ta vo ciing bi quan vdi tudi gia, bao phii vdi
st chét, gdn b6 véi vd thudng. D6 12 nhitng tinh chat ¢d hitu cla cudc
séng, cling nhu mau xanh 13 tinh chdt ¢d hitu clia cAy vay. Nhitng phép
mau va siic manh clia khoa hoc dii toan hdo dén diu ciing khong thé
thay ddi dugc tinh chit cd hitu ndy. Su huy hoang va bt tif clia nhitng
tia ning vinh hiing dang chd, chi nhitng ai c6 thé diing 4nh sdng cda tri
tué va gidi hanh dé€ chi€u sang va giit gin dao 16 ma ho phai vugt qua
con dudng him tim t8i, bAt hanh cla cudc ddi. Con ngudi ciia thé gian
ngay nay hin di nhin ra bdn chit bi€n ddi vo thudng clia cudc sdng.
Mic dit th'y dugc nhu vay, ho vAn khong ghi nhé trong tAm va Gng x{
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Vv6i su sdng sudt, vo tu. Sy d6i thay, vd thudng lic ndo ciing nhic nhd
con ngudi va lam cho ho khd dau, nhung ho vin khdng cdi thién dugc
bdn chat ¢d hitu clia minh va ti€p tuc ldn trdi trong vong sanh ti ludn
hdi, d€ rdi cudi cling bi gifing xé gitta nhitng con gié doc cia khd dau
phién nio.

Human Nature

There are various kinds of human-nature; however, according to
Buddhism, there are four basic kinds of human-nature. First, those who
suffer themselves due to blindly practicing of wrong teachings and

austerities. Second, those, by their cruelty, by stealing, by kiling, or by other
unwholesome acts, cause others to suffer. Third, those who cause other people
suffer along with themselves. Fourth, those who do not suffer themselves and
cause other to suffer. On the contrary, they save others from suffering. These
people abide by the Buddha teachings and practice dharma, they do not give
way to greed, anger, ignorance, killing or stealing. On the contrary, they lead
peaceful life with wisdom. Today there is ceaseless work going on in all
directions to improve the world. Scientists are pursuing their methods and
experiments with undiminished vigor and determination. Modern discoveries
and methods of communication and contact have produced startling results. All
these improvements, though they have their advantages and rewards, are
entirely material and external. Within this conflux of mind and body of man,
however, there are unexplored marvels to occpy men of science for many
years. Really, the world, which the scientists are trying to improve, is,
according to the ideas of Buddhism, subject to so much change at all points on
its circumference and radii, that it is not capable of being made sorrowfree.
Our life is so dark with aging, so smothered with death, so bound with change,
and these qualities are so inherent in it, even as greenness is to grass, and
bitterness to quinine, that not all the magic and power of science can ever
transform it. The immortal splendor of an eternal sunlight awaits only those
who can use the light of understanding and the culture of conduct to illuminate
and guard their path through life’s tunnel of darkness and dismay. The people
of the world today mark the changing nature of life. Although they see it, they
do not keep it in mind and act with dispassionate discernment. Though change
again and again speaks to them and makes them unhappy, human beings
continue to attach to their nature and whirl round the wheel of existence and
eventually they are twisted and torn between the spokes of agony.
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Luc Thé Tuéng Thiic

Theo Pai Thira Khdi Tin Luén, ¢6 sdu loai thd tuéng sanh ra bdi si
mé. Thit nhdt la Tri Tuéng Thite: Y thic do cinh gidi mé chdp ma
ching bi€t d6 1a huyén gid lai sanh tim thich hay khong thich khéi 1én
tir trang thai tinh than. Thit nhi la Tuong Tuc Tuéng Thitc: Y thic dua
vao sy phan biét cia tri tu6ng ma c6 y thiic vé khd lac (dau kh va vui
sudng). Thit ba la Chdp Thii Tuéng Thitc: Y thic d6i v6i canh khé lac
ching bi€t d6 1a hu huyén lai sanh niém chdp thi. Thit tuw la Ké Danh
Ty Tudng Thitc: Y thitc gdn tén c6 dinh cho nhitng thit huy&n hio gia
danh nén sanh khd dau phién ndo. Thit ndm la Khéi Nghiép Tuéng
Thite: Y thic hau qua cua cic th nghiép thién ac. Thit sdu la Nghiép
Hé Kho Tudng Thite: Y thic bi budc vao nghiép thién dc ma cam khd
qud sanh ti¥. Hanh gid nén ludn nhd vé sy khong thyc clia van hitu, nhu
16ng rua sirng thd (18y bién k& s& chap ma ban luan ly khong thi cai
tudng do tAm tinh todn cho 1a ¢ thyc ngd thuc phdp, goi 1a bién k& s&
chap tinh). Tu6ng khong c6 tu tanh, thi du nhu sgi diy nhin nhu con rin
chit khong phdi 1a con rin.

Six Coarser Stages of Consciousness

According to the Awakening of Faith, there are six coarser stages
arising from the three finer stages which in turn are produced by
original unenlightened condition of ignorance. First, knowledge or
consciousness of like and dislike arising from mental conditions.
Second, Consciouness of pain and pleasure resulting from the
knowledge or consciousness, causing continuous responsive memory.
Third, attachment or clinging arising from consciouness of pain or
pleasure, or retention of memories of past joys and sorrows as if they
were reality and not illusions. Fourth, assigning names according to the
seeming and unreal with fixation of ideas. Fifth, the consequent
activity with all the variety of deeds. Sixth, the suffering resulting from
being tied to deeds and their karma consequences. Buddhist
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practitioners should always remember the unreality in phenomena, i.e.
turtle-hair or rabbit’s horn; the unreality of phenomena. Seeming is
unreal, i.e. a robe appearing like a snake, one of the three things that
are without a nature or separate existence of their own.
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Vo6 Thiic

Thitc 12 tén goi khdc clia tAm. Thifc c6 nghia la liéu biét, phan
biét, hiéu r5. TAm phan biét hi€u rd dugc cinh thi goi 1a thitc. “Hon
Than” 1a tén goi khdc clia tAm thirc. Ti€u Thira 1ap ra sdu thic, Pai
Thira 14p ra tdim thifc ndy ddi v6i nhuc thé goi 1a “hdn thin,” ma ngoai
dao goi 1a “linh hdn”. Trong Phat gido, thifc udn dugc coi la quan trong
nhit trong nim uin; c6 thé néi Thitc udn l1a kho chita 52 tim sd, vi
khong c¢6 Thitc thi khong TAm s& nao cé dugc. Thitc va cic Tam sé
tuong quan, tiy thudc va ddng thdi tdn tai véi nhau. Thifc ciling c6 6
loai va nhiém vu clia n6 rit da dang, né c¢6 ciac Cin va Trin clia nd.
TAt c& moi cAm nhan clia chiing ta déu dudc cdm nhan qua sy tiép xic
gilta cdc cin véi thé gidi bén ngoai. Vo thic theo ¥ nghia clia nha
Thién, khong nghi ngd gi cd, né 1a thi huyén nhiém, cdi vo tri, va
chinh vi th€ ma né6 c6 tinh khong khoa hoc hay trude thdi cé khoa hoc.
Nhung nhu th€ khong c6 nghia 12 né vugt ra ngoai tam y thic cla
chiing ta va 12 mdt cdi gi ching c6 lién hé dén chiing ta. That ra, trdi
lai, n6 12 c4i than thi€t nha't ddi véi ching ta, va chinh vi cdi than thi&'t
nay ma ching ta khé nim bit dugc né, cling nhu mit khong ty thiy
dugc mit. Do d6 d€ y thitc dugc cdi vo thitc doi hdi mot sy tu tap dic
biét vé y thitc. N6i theo bénh cin hoc, thi y thifc duge ddnh thirc khoi
vd thitc mot thdi gian ndo d6 & trong vong ti€n héa. Thién nhién ti€n
trién ma khong tu ¥ thifc, va con ngudi hitu thic phat sinh tir né. Y
thitc 13 mdt cdi nhdy, nhung cdi nhdy khong thé cé nghia 12 mot sy
phan ly trong ¥ nghia vat 1y ca né. Vi y thic ludn cong thong va bat
doan v6i vd thitc. That vay, khong cé vo thdc, y thic khong tic dong
dugc; né mat hian cdi nén ting tic dong. P6 1a 1y do tai sao Thién
tuyén bd ring Pao 1a “cdi tAm binh thudng.” Véi chit Pao di nhién
Thién ngu y vo thifc, tic dong thudng truc trong ¥ thifc clia ching ta.
Ching han nhu khi déi thi in, khi mét thi nghi ngdi, khi budn ngd thi
ngl, vin van. Tuy nhién, n€u day la cdi vo thitc ma Thién n6i d€n nhu
mot thit huyén nhiém va gid tri nhit trong ddi sdng con ngudi nhu 12
dong lyc chuyén héa, chiing ta khong thé nao khong hoai nghi. TAt ci
nhitng hanh dong vd thic kia tir 1au vAn bi phéng vao pham vi ban
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ning phan xa cla y thic phit hgp véi nguyén tic ciia sy diéu hoa vé
tinh than.

The Unconscious

Consciousness is another name for consciousness or mind.
Consciousness means the art of distinguishing, or perceiving, or
recognizing, discerning, understanding, comprehending, distinction,
intelligence, knowledge, learning. It is interpreted as the “mind,”
mental discernment, perception, in contrast with the object discerned.
In Buddhism, aggregate of consciousness is the most important of the
aggregates; for it is the receptacle, so to speak, for all the fifty-two
mental concomitants or factors, since without consciousness no mental
factors are available. Consciousness and the factors are interrelated, inter-
dependent, and co-existent. Aggregate of consciousness has six types and its
function is varied. It has its basis and objects. All our feelings are experienced
through the contact of sense faculties with the external world.

The unconscious in its Zen sense is, no doubt, the mysterious, the
unknown, and for that reason unscientific or ante-scientific. But this does not
mean that it is beyond the reach of our consciousness and something we have
nothing to do with. In fact it is, on the contrary, the most intimate thing to us,
and it is just because of this intimacy that it is difficult to take hold of, in the
same way as the eye cannot see itself. To become, therefore, conscious of the
unconscious requires a special training the part of consciousness. Etiologically
speaking, consciousness was awakened from the unconscious sometime in the
course of evolution. Nature works its way unconscious of itself, and the
conscious man comes out of it. Consciousness is a leap, but the leap cannot
mean a disconnection in its physical sense. For consciousness is in constant,
uninterrupted communion with the unconscious. Indeed, without the later the
former could not function; it would lose its basis of operation. This is the
reason why Zen declares that the Tao is “One’s everyday mind.” By Tao, Zen
of course means the unconscious, which works all the time in our
consciousness. For example, when hungry, one eats; when tired, one takes a
rest; when sleepy, one sleeps, etc. However, if this is the unconscious that Zen
talks about as something highly mysterious and of the greatest value in human
life as the transforming agent, we cannot help doubting it. All those
“unconscious” deeds have long been relegated to our instinctive reflexive
domain of consciousness in accordance with the principle of mental
moderation.
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Bdn Chét Vo Thuong Ciia Ngii Udn Thii

V6 thuong nghia 1a khong thudng, khong mai mai § yén trong mot
trang thdi nhit dinh ma ludn thay hinh ddi dang. Di tir trang thdi hinh
thanh, cao to, thﬁ’p nhd, tan ra, vin van, dao Phat goi diy la nhitng giai
doan thay ddi d6 1a thanh tru hoai khong. TAt cd sy vat trong vil tru, tir
nhé nhu hat cét, thAn con ngudi, dén 16n nhv trdi dit, mit tring, mit
trdi déu niim trong dinh lut vo thudng. Vo6 thudng 1a nét cin ban trong
gido 1y nha Phat: Sdng, thay ddi va chét (thay ddi lién tuc trong tiing
phiit gidy). Chiing ta thudng c¢d ging dit vitng chan 1én mot manh dat
luén thay ddi, chi 1am cho ching ta cang cdm thidy khé chiu hon.
Chiing ta sdng ci nhu 13 nhitng vat thé kién cd vinh ctfu dang phai
duong diu véi nhitng d6i thay, nhung dé 12 diéu khong thé dugc. Néu
chiing ta mang y tudng ring moi viéc déu dang thay ddi, thi ching ta
ciing dang thay d6i, va ban chat ciia van hitu 13 thay d6i. Pic Phat néi
ring ching ta dau khS vi chiing ta khong thiy dugc chan 1y clia ban
chi't clia van vat. Chiing ta cAm thi'y nhu minh dang & trén mit bién,
va dang say séng vi chiing ta ct tudng 12 moi vat déu khong xao dong.
Theo Jisho Warner trong quyén 'Thach Tuyén Thién Pudng', toa thudc clia
diic Phat c¢6 thé sé néi nhu vay: "Hay tap bdi di." Vo thudng 13 mot
dong song 16n cua cic hién tugng, ching sinh, van hitu, va sy kién,
dé&n va di tiy thudc vio nhau. Cdi trit ty ty nhién nay bao gdm ludn ca
chiing ta, va lut cla cdi trat tu nay la ludt cta ching ta. That vy,
ching ta 1a mdt dong chdy khdng ngirng trong mot dong chdy khong
ngung.

Theo Kinh Phing Tung trong Trudng B Kinh, c6 nim uin thi:
Sdc Thi Uan (chdp thi sidc), Tho Thi Uin (chip thi tho), Tudng Thi
U4n (chap thd tuwdng), Hanh Thd U4n (chp thd hanh), Thitc Thi Uin
(chap thd thic). Trong Trung Bo kinh, ditc Phat dua ra nim hinh 4nh cu
thé @€ chi day vé ban chit vo thudng clia ngii uan thi. Ngai vi hinh thé
vat chat hay sic nhu mot khdi bot, cdm gidc hay tho nhu bong béng
nudc, tri gidc hay tudng nhu 4o cdnh, nhitng hoat ddng c6 tic y cla
tAm hay hanh nhu mot loai cAy mém rdng rudt, va thiic nhu 4o tudng.
Vi viy Ngai bdo chu Ting: “Nay chu Ty Kheo, c6 thé nao ching mot
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ban thé vitng bén nim trong mdt khdi bot, trong bong béng nudc, trong
40 cdnh, trong loai cAy mém rdng rudt, hay trong 4o tudng? Bat cd
hinh thé vat chat nao, dau trong qud kh, vi lai hay hién tai , & trong
hay & ngoai, tho thi€n hay vi t&, thdp hay cao, xa hay gin... ma hanh
gi4 nhin thdy, hanh gid nén qudn sit hinh thé vat chit 4y vdi su chd
tAim khon ngoan hay sy chd tim chdn chdanh. Mot khi hanh gia nhin
thay, suy niém, vi qudn sit hinh th€ vat chat véi sy chd tAm chin
chanh thi hanh gid s& thiy ring né rong khong, né khong c6 thuc chat
va khong c6 ban thé. Nay chu Ty Kheo c¢é ching mot ban thé trong
hinh thé vat chdt?” Va cling th€ 4y Dic Phat ti€p tuc gidng gidi vé bon
uén con lai: “Nay chu Ty Kheo, c6 thé nao tho, tudng, hanh, thic lai
c6 thé nim trong mot khdi bot, trong bong béng nudc, trong 40 canh,
trong loai cAy mém rdng rudt, hay trong 4o tudng?”

The Impermanent Nature of
the Five Aggregates of Clinging

Anitya is the state of not being permanent, of lasting or existing
only for a short time, of changing continually. Physical changes
operating from the state of formation, to that of development, decay
and disintegration are exact manifestations of the law of
transformation. All things in the universe, from the small grain of sand,
the human body, to the big one such as the earth, moon and sun are
governed by the aove law, and as such, must come through these four
periods. This process of changes characterizes impermanence. Anitya
is one of the three fundamental of everything existing: Impermanence
(Anitya), Suffering (Duhkha) and Non-ego (Anatman). We usually try
to establish a firm footing on what is really shifting ground, which only
makes us more uneasy. We act as though we are solid unchanging
things that changes happen to, but that is impossible. If we carry the
idea through that things are changing, we see for ourselves that we are
changing, that what is at the heart of things is changingness. What the
Buddha said is that it is because we don't see that truth of the nature of
things that we suffer. We feel at sea, and we're seasick because we
think things should hold still. According to Jisho Warner in Stone Creek
Zendo, the Buddha's prescription could be said to be: learn to swim.
Impermanence is a great river of phenomena, of beings, things, and
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events, coming to be and passing away in dependence on each other.
This natural order of things includes us, and its laws are our laws. In
fact, we are an endless moving stream in an endless moving stream.

According to the Sangiti Sutta in the Long Discourses of the
Buddha, there are five aggregates of grasping: aggregate of grasping of
body or form (the form agregate subject to clinging), aggregate of
grasping of feelings (the feeling aggregate subject to clinging),
aggregate of grasping of perceptions (the perception aggregate subject
to clinging), aggregate of grasping of mental formations (the volition
aggregate subject to clinging), and aggregate of grasping of
consciousness (the consciousness aggregate subject to clinging). In the
Mijjhamaka Sutra, the Buddha gives five striking similes to illustrate
the impermanent nature of the five aggregates of clinging. He
compares material form or body to a lump of foam, feeling to a bubble
of water, perception to a mirage, mental formations or volitional
activities to a plantain trunk without heartwood, and consciousness to
an illusion. So He asked the monks: “What essence, monks, could there
be in a lump of foam, in a bubble, in a mirage, in a plantain trunk, in an
illusion? Whatever material form there be whether past, future or
present; internal or external; gross or subtle; low or lofty; far or near;
that material form the meditator sees, meditates upon, examines with
systematic and wise attention, he thus seeing, meditating upon, and
examining with systematic and wise attention, would find it empty,
unsubstantial and without essence. Whatever essence, monks, could
there be in material form?” And the Buddha speaks in the same
manner of the remaining aggregates and asks: “What essence, monks,
could there be in feeling, in perception, in mental formation and in
consciousness?”’
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Ngii Uén Giai Khong

Thién su Thich Nhat Hanh viét trong quyén 'Trai Tim Hi€u Biét":
N&u t6i cAm mot ly nuSc va hodi ban: "C6 phai cdi ly nay rdng hay
khong?" Ban sé& tra 18i: "Khong, c6 day nudc." Nhung néu toi trit hét
nude va hdi lai, ban s& néi: "Ping, né rdng." Nhung, rong cdi gi? Cai
ly clia t6i rong nudc nhung khong rong khdong khi. Rong, chinh 1a rdng
cédi gi d6. Ptic Quan Thé Am, vi B6 T4t hién than cta ddc tir bi, ndi
trong TAm Kinh ring ngii udn giai khong (déu tréng rdng). PE gitip
dic Quan Th& Am di&n dat chinh xdc hon, ching ta ¢6 thé hdi ring:
"Bach B6 Tit, rdng cdi gi?" Ngii uin, cé thé dudc dich sang Anh ngit
12 nim d6ng, 12 nim yéu t6 tao nén con ngudi. Thit ra, 4y 12 nim
dong song cung chdy trong chiing ta: dong song sic 1a than clia ching
ta, dong song tho, dong song tudng, dong song hanh, dong song thic.
Nim dong song d6 lién tuc chdy qua ngudi ching ta. Pitc Quan Thé&
Am chi€u ngii uiin va thiy riing khong mot uin nao c6 thé tu thin tdn
tai mot cach doc 14p. Thin sic rdng cdi tu ngd von ton tai riéng biét,
nhung lai him chia vii tru van hitu. Piéu nay ciing ding vdi cdc udn
kia, tho, tudng, hanh va thic.

Thién su Thong Thién (?-1228) 1a mot vi Thién su Viét Nam, qué
& An La, Bic Viét. Ngai 1a dé t¥ cia Thién su Thudng Chi€u tai chua
Luc T8. Sau khi trd thanh phap ti d5i thi 13 dong Thién V6 Ngon
Thong, ngai trd vé lang cii d& chdn hung va holing héa Phit gido cho
dén khi ngai thi tich vao nim 1228. Ngai thudng nhic nhg dé ti: “Co
dtc thudng khuyén day ring chi nén xem nim uin déu khong, ti dai
vO ngd, chin tdm khéng tudng, khdong di, khong lai. Khi sanh tinh
ching dén; khi tif tinh ching di; yén tinh, tron ling, tim cidnh nhat
nhu. Chi hay nhu th€, lién d6 chéng liéu ngd, khong bi ba ddi rang
budc, bén 13 ngudi xuit the. Cin thi€t ching dudc c6 mot may may thi
huéng. Pham phu khéng nhin ngii udn nhu 13 nhitng hién tugng ma
chiing ta lai nhin ching nhu mot thuc th€ do bdi tim mé md lira doi
chiing ta, do ham ham mudn bdm sinh cdia chiing ta cho nhitng thit trén
12 clia ta d€ théa man cdi ‘Ngi’ quan trong clia ching ta. Ky that, bin
chit thuc su cia nim udn ndy dugc gidi thich trong gido 1y cla nha
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Phit nhu sau: ‘Sic tuong dong véi mot dong bot bién, tho nhu bot
nudc, tudng md ta nhu 4o dnh, hanh nhu cdy chudi va thidc nhu mot do
tudng.” Theo kinh Thii Ling Nghiém, cdc tudng huyén héa noi phi
tran déu do noi vong niém phan biét ma sinh ra, lai cling do noi d6 ma
mat. Huyén vong 1a cdi tu6ng bén ngoai. Tinh sdu xa vin la diéu gidc
minh. Nhu vay cho d&€n ngii &m, luc nhap, tir thip nhi xt d&€n thap bat
gidi, khi nhan duyén hoa hgp, hu vong nhu c6 sinh. Khi nhan duyén
chia ré&, hu vong goi 1a diét. Khong biét ring du sinh diét, di lai, déu
trong vong Nhu Lai tang trum khdp mudi phuong, khong lay dong,
khong thém bdt, sinh diét. Trong tinh chan thudng Ay, cau nhitng sy di,
lai, mé, ngd, sinh, tif, déu khong thé dugc. Chinh vi vy néu chiu nhin
nai va ¢ y chi, cdc 6ng sé thd'y dugc bd mit that clia sy vat. N&u cdc
ong chiu quay vio ndi tim va qudn chi€u bé siu ctia tim kham, chi
tdm nhan xét mdt cach khach quan, khong lién tudng d€n ban nga, va
chiu trau ddi nhu vay trong mot thdi gian, cic 6ng sé thdy ngii uin
khong phai 13 mot thyc thé ma 12 mot loat cdc ti€n trinh vat chit va
tinh than. Rdi cdc dng s& khong con 1am 14n cdi bé ngoai vdi cdi thuc.
Céc 6ng sé thdy ngii udn phat sinh va bién di mot cich lién tuc va
nhanh chéng. Chiing ludn ludn bi€n d6i titng phiit tirng gidy, khong bao
gid tinh ma ludn dong, khong bao gid 1a thyc thé ma ludn bi€n hién.
buc Phat da day trong Kinh Ling Gia: ‘Nhu Lai khong khac ciing
khong phdi khong khic vé6i cdc uin.””

The Five Skandhas Are Equally Empty

Zen Master Thich Nhat Hanh wrote in 'The Heart of
Understanding': "If I am holding a cup of water and I ask you, 'Is this
cup empty? You will say, 'No, it is full of water.' But if I pour the water
and ask you again, you may say, 'Yes, it is empty.' But, empty of what?
My cup is empty of water, but it is not empty of air. To be empty is to
be empty of something... When Avalokitesvara (Kuan-yin or Kannon,
the Bodhisattva who embodies Compassion) says (in the Heart Sutra)
that the five skandhas are equally empty, to help him be precise we
must ask, 'Mr. Avalokitesvara, empty of what?' The five skandhas,
which may by translated into English as five heaps, or five aggregates,
are the five elements that comprise a human being... In fact, these are
really five rivers flowing together in us: the river of form, which means
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our body, the river of feeling, the river of perceptions, the river of
mental formations, and the river of consciousness. They are always
flowing in us... Avalokitesvara looked deeply into the five skandhas...,
and he discovered that none of them can be by itself alone... Form is
empty of a separate self, but it is full of everything in the cosmos. The
same is true with feelings, perceptions, mental formation, and
consciousness."

Thong Thien was a Vietnamese Zen master from An La, North
Vietnam. He was a disciple of Zen master Thudng Chi€u at Luc T8
Temple. After he became the dharma heir of the thirteenth generation
of the Wu-Yun-T’ung Zen Sect, he returned to his home town to revive
and expand Buddhism there. He passed away in 1228. He always
reminded his disciples: “The ancient virtues always advise us to keep
seeing that the five aggregates are emptiness, the four elements are
non-self, the true mind has no form, neither going, nor coming. The
self-nature did not come when you were born; and will not go when
you die. The true mind is always serene and all-embracing; and your
mind and all scenes are one. If you always see that, you will soon
attain enlightenment, be free from the bondage of the three periods,
and become those who transcend the secular world. So, it is important
for you not to cling to anything. We, ordinary people, do not see the
five aggregates as phenomena but as an entity because of our deluded
minds, and our innate desire to treat these as a self in oder to pander to
our self-importance. As a matter of fact, the real nature of these five
aggregates is explained in the Teaching of the Buddha as follows:
“Matter is equated to a heap of foam, feeling is like a bubble,
perception is described as a mirage, mental formations are like a
banana tree and consciousness is just an illusion. According to the
Surangama Sutra, all the defiling objects that appear, all the illusory,
ephemeral characteristics, spring up in the very spot where they also
come to an end. They are what is called ‘illusory falseness.” But their
nature is in truth the bright substance of wonderful enlightenment. Thus
it is throughout, up to the five skandhas and the six entrances, to the
twelve places and the eighteen realms; the union and mixture of
various causes and conditions account for their illusory and false
existence, and the separation and dispersion of the causes and
conditions result in their illusory and false extinction. Who would have
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thought that production, extinction, coming, and going are
fundamentally the everlasting, wonderful light of the treasury of the
Thus Come One, the unmoving, all-pervading perfection, the
wonderful nature of true suchness! If within the true and permanent
nature one seeks coming and going, confusion and enlightenment, or
birth and death, there is nothing that can be obtained. Therefore, if you
have patience and the will to see things as they truly are. If you would
turn inwards to the recesses of your own minds and note with just bare
attention (sati), not objectively without projecting an ego into the
process, then cultivate this practice for a sufficient length of time, then
you will see these five aggregates not as an entity but as a series of
physical and mental processes. Then you wil not mistake the
superficial for the real. You will then see that these aggregates arise
and disappear in rapid succession, never being the same for two
consecutive moments, never static but always in a state of flux, never
being but always becoming.” The Buddha taught in the Lankavatara
Sutra: ‘The Tathatagata is neither different nor not-different from the
Skandhas.” (Skandhebhyo-nanyo-nanayas-tathagata).
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Phu Luc O
Appendix O

Phd Trit Ngii Am

Ngii 4m thanh suy khé 14 sy khS dau vé nhitng thanh suy clia thin
tAm ma chiing ta khong ki€m sodt dugc nén khd dau phién nio. Theo
Phit gido, c6 nim nhém cAu thinh mot con ngudi (ngii uan). Ngii udn
12 nim thtt 1am thanh con ngudi. Thir nhdt 1a “Sic uin” hay tinh vat
thé gdm bon y&u t&, rin, 16ng, nhiét va di dong; cdc gidc quan va ddi
tugng cia chiing. Thit nhi 12 “Tho udn” hay tinh tri gidc gdm tit ci cac
loai cAm gidc sung suéng, khé chiu hay ding dung. Thit ba 1a “Tudng
uin” hay y thitc chia cdc tri gidc ra 1am sdu loai (sic, thinh, huong, vi,
xtic, va nhitng 4n tugng tinh than). Thif tw1a “Hanh udn” hay kh4i niém
hay hanh dong bao gdm phan 16n nhitng hoat dong tAm than, y chi,
phdn xét, quyét tim, van van. Thit ndm 13 “Thiic uAn” hay nhin thic
bao gdm sdu loai y thifc ndy sinh tir sy ti€p xtic clia gidc quan tuong
ng vdi mot d6i tugng tri gidc. Ngii udn 1 cin d€ cia moi si mé lam
cho chiing sanh xa r&i Phat Tanh hiing hitu ctia minh. Ngii udn dudc coi
nhuv 12 nhitng ma quin chdng lai v6i Phat tinh noi mdi con ngudi. Séc
cling bon yé&u td tinh thin cting nhau k&t hdp thanh ddi s6ng. Pham phu
khong nhin ngii uin nhu 13 nhitng hién tugng ma chiing ta lai nhin
chiing nhu mdt thuc thé do bdi tim mé md lira ddi chiing ta, do ham
mudn bim sinh ctia chiing ta cho nhitng thit trén 12 cla ta d€ théa min
c4i “Ngid” quan trong clia ching ta. Chinh vi th€ ma Ptc Phat day:
“N€u chiu nhin nai va c6 y chi, ban s& thdy dudc bd mit that clia sy
vat. N&u ban chiu quay vio ndi tim va qudn chi€u bé siu clia tim
khdm, chd tim nhan xét mdt cdch khach quan, khong lién twdng dén
ban ngi, va chiu trau doi nhur vay trong mot thdi gian, ban sé thdy ngii
uin khong phai 1a mot thyc th€ ma 12 mot loat cdc ti€n trinh vat chat
va tinh thin. R6i ban s& khong con 1am 14n cdi bé ngoai véi cdi thuc.
Ban s& thdy ngii udn phdt sinh va bi€n di mot cich lién tuc va nhanh
chéng. Chiing ludn ludn bi€n ddi tirng phit ting gidy, khdng bao gid
tinh ma ludn dong, khdong bao gid l1a thuc th€ ma ludn bi€n hién.”
Hinh gid tu Thién nén ludn thi'y ban chat thyc sy clia nim uin ndy va
luén nhd 15i Phat day vé nhitng cach ph4 trir ngii udn trong kinh Phdp
Hoa, bao gdm cédch phd trif sic 4m trong phdm Dugc Vuong, tho 4m
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trong pham Diéu Am, tudng 4m trong pham Quin Th€ Am, hanh 4m
trong phaAm Pa La Ni, va thifc 4&m trong phdm Diéu Trang Nghiém
Vuong nhu sau: “Sic tuong déng v6i mot ddng bot bién, tho nhu bot
nudc, tudng md td nhu do dnh, hanh nhu cAy chudi va thifc nhu mdt 4o
tuéng.” Piéu nay ciing ding vdi cdc udn kia, tho, tudng, hanh va thifc.
N&u chiing ta tu hanh y theo 15i Phat day, chic chin chiing ta s& triét
tieu dugc sic Am, tho &m, tudng 4m, hanh 4m va thiic Am mot cdch dé
dang.

The Elimination of the Five Aggregates

Suffering of all the ills of the five skandhas or suffering due to the
raging aggregates. This is the suffering of a body and mind that are too
demanding and almost uncontrollable. According to Buddhism, there
are five aggregates which make up a human being. First, “Form” or
aggregate of matter (material or physical factors), which includes four
elements of our own body and other material objects such as solidity,
fluidity, heat and motion comprise matter. The aggregate of form
includes the five physical sense organs and the corresponding physical
objects of the sense organs (the eyes and visible objects, the ears and
sound, the nose and smell, the tongue and taste, the skin and tangible
objects). Second, “Feeling or sensation” or aggregate of feeling.
Aggregate of feeling or sensation of three kinds pleasant, unpleasant
and indifferent. When an object is experienced, that experience takes
on one of these emotional tones, either of pleasure, of displeasure or
of indifference. Third, “Thinking” or Thought, cognition or perception.
Aggregate of perception includes activity of recognition or
identification or attaching of a name to an object of experience.
Perceptions include form, sound, smell, taste, body. Fourth, “Aggregate
of mental formation” or impression. This mental formation is a
conditioned response to the object of experience including volition,
attention, discrimination, resolve, etc. Fifth, “Aggregate of
consciousness” or consciousnes, which includes the six types of
consciousness (seeing, hearing, smelling, tasting, touching and mental
consciousness). Awareness or sensitivity to an object, i.e. the
consciousness associates with the physical factors when the eye and a
visible object come into contact, an awareness of a visible object
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occurs in our mind. Consciousness or a turning of a mere awareness
into personal experience is a combined function of feeling, perception
and mental formation. The five skandhas are the roots of all ignorance.
They keep sentient beings from realizing their always-existing
Buddha-Nature. The five aggregates are considered as maras or
demons fighting against the Buddha-nature of men. In accordance with
the Dharma, life is comprised of five aggregates (form, feeling,
perception, mental formation, consciousness). Matter plus the four
other mental factors as feeling, perception, mental formation and
consciousness combined together from life. We, normal people, do not
see the five aggregates as phenomena but as an entity because of our
deluded minds, and our innate desire to treat these as a self in oder to
pander to our self-importance. Therefore, the Buddha taught: “If you
have patience and the will to see things as they truly are. If you would
turn inwards to the recesses of your own minds and note with just bare
attention (sati), not objectively without projecting an ego into the
process, then cultivate this practice for a sufficient length of time, then
you will see these five aggregates not as an entity but as a series of
physical and mental processes. Then you wil not mistake the
superficial for the real. You will then see that these aggregates arise
and disappear in rapid succession, never being the same for two
consecutive moments, never static but always in a state of flux, never
being but always becoming.” Zen practitioners should always see the
real nature of these five aggregates and should always remember the
Teaching of the Buddha on how to eliminate these aggregates in the
Lotus Sutra, including the method of elimination of form aggregate in
chapter Bhaisajyaraja-samudgata (Bodhisattva of Healing), elimination
of feeling in chapter Wonderful Sound, elimination of perception in
chapter Avalokitesvara, elimination of mental formations in chapter
Dharani, and elimination of consciousness in chapter Subhavyuha as
follows: “Matter is equated to a heap of foam, feeling is like a bubble,
perception is described as a mirage, mental formations are like a
banana tree and consciousness is just an illusion.” The same is true
with feelings, perceptions, mental formation, and consciousness." If we
practice in accordance the Buddha’s teachings, then surely we can
easily eliminate the grasping of form, of feelings, of perceptions, of
mental formations, and of consciousness.
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