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Lox s Diw

Hai mudi sau thé ky vé trudc, Thai T Tat Pat Pa di ra ddi tai hoa vién LAm Ty
Ni, dugi mot gdc cdy Vo Uu. Ngay d6, Thdi Tk da cé dip cai tri mot vudng qudc,
nhung Ngai da tir chdi. Ngai di tir bd cung vang dién ngoc, lang thang mot minh
trong ritng thim. Sau sdu nim tu hanh khd hanh, cudi cing Ngai tim ra con dudng
“Trung Pao” cho cudc tu hanh cla chinh minh va Ngai da thanh Phat. Mic dau bic
Phat da tich diét trén 2.500 nim trudc tai ving Cau Thi Na ctia mién Bic ﬁ;n, nhung
gido phdp mang day tinh thuong, tri tué va vo wu clia Ngai vin con ddy. Va dao Phat
van ti€p tuc 12 mot tdn gido vi dai da gidc ngd nhan loai tir hon hai mudi 1im thé ky
nay. Khi Buc Phat thi hi€n, nhitng hi€n tugng ky diéu da xay ra. Tai Vudn Lam Ty
Ni, rirng hoa V6 Uu né 16 cung lic v6i sy nd rd clia rirng hoa Uu Pam. Ngudi ta n6i
ring cAiy Uu Pam Ba La c6 trdi ma khong c6 hoa. Thudng thi 1du 1im né mdi nd hoa
mdt 1an (khodng 3000 nim). Mot s6 nha Phat hoc cho ring V6 Uu va Uu Pam, néu
xét vé bi€u tuong va an du, chi 14 hai tén goi clia mdt lodi ciy, nhung thit ra vé mit
thuc vat thi day la hai loai cay hoan toan khac nhau. Kinh V6 Lugng Tho cling khong
phin biét gitta V6 Uu va Uu Pam khi néi: “Vo6 lugng tc ki€p khé gip, khé thay, vi
loai hoa Uu Pam nay chi ding thdi m&i xud't hién.” Hoa Uu Pam nd 1a bi€u tugng
cho sy xud't hién hi€m hoi clia Phat. Ngudi ta n6i Hoa Uu Pam ba ngdn nim m&i né
mdt 1an. Ciing nhu gip dugc Phat phdp va Phat cling hi€m nhu loai hoa Uu Pam ndy.
Du hoa Uu Bam va hoa V6 Uu c¢6 gidng hay c6 khdc nhau thé nao di nita, ching ta
van c6 thé néi chic chin ring ting 13i néi cda Pic Thich Ton Tir Phu 1a titng cdnh
hoa “V6 Uu” hi€m hoi va tuyét diéu xody siu vao long ngudi. Ma thit vy, chinh
Pitc Phit c6 1an da day: “Gidng nhu bién ca, tuy ménh mdng, nhung chi c6 mot vi, vi
min; cling nhu vay, gido 1y clia ta, tuy c6 nhiéu mit va bao la nhu dai duong nhung
chi c6 mot vi, vi vd wu clia Ni€t Ban.” Niét Ban trong Phit gido khong phai 1a mot
ndi chdn d€ cho chiing ta di d&€n, ma né chi 13 trang thdi cda sy chAm dit hoan toan
moi lo 4u, thay ddi; trang thdi clia sy an tinh tuyét ddi, ciia sy khong con duc vong,
lira d&i va dau khd; ciing nhu sy diét trir hoan toan sy luan hdi sanh tif.

Quyén siach nhd nay chi nhim muc dich trinh bay nhitng cinh hoa “Vé Uu” ma
Phat TS da trao truyén lai hon hai muoi lim th& ky vé trudc. Nhitng cdnh hoa “Vo
Uu” ndy ctia Phat TS sé& c6 cong ning rat 16n né€u ching ta chiu ling nghe va lam
theo nhitng gi Ngai chi day. That vay, n€u ching ta chiu ling nghe va lam theo
nhitng gi ma Phat T3 da chi day, thi nhitng cdnh hoa “Vd Uu” ma Ngai da trao truyén
lai cho chiing ta s& gitip chiing ta gidi thodt khdi moi vu phién, ciing nhu tit cd nhitng
xiéng xich no 1&, nhitng tap tuc mé tin di doan, va nhitng khd dau phién nio khéc trén
¢di d5i nay. Nhitng canh hoa “V6 Uu” trong quyén sdch nhd nay sé gitip cho chiing
ta thd'y dudc nhitng ¥ tuwdng cdt 16i ciia mdt cudc song “Vo Uu” ma bat cit ngudi Phat
tlf ndo ciing d&u mudn tién d&n trong ddi sdng hiing ngay. Nhitng canh hoa “Vo Uu”



668

niy chinh 13 hién than clia tit cd cdc dic hanh clia Pic Phit ma Ngai da thuyét
gidng. Trong sudt bon mudi lim nim hoiing héa, Ngai da chuyén nhitng 15i thuyét
gidng thanh hanh dong va khi&€n ching bi€n thanh mot ritng hoa vd uu cho nhiéu thé
hé vé sau ndy cla chiing ta. Chic hin ai trong chiing ta ciing da tirng lo 4u va khd s.
Né&u vay, thi ching ta hdy ciing nhau doc qua tip sich nay vi chl dé cda né 13 nhitng
canh hoa “Vo6 Uu” danh cho nhitng ai ¢6 qud nhiéu lo u, lo au thdi qud, thAm chi
dén lic gin chét vin con lo du. Lo ling va khd s& 1 hai tai hoa lic ndo ciing di lién
nhau. H& khi nao ban cidm thiy lo ling, cling c6 nghia 13 ban dang trdi qua khé s.
Né&u chiing ta thuc sy mudn tu tap theo con dudng ma Pirc Phat da tu tip gan 26 thé
ky vé trudc thi hy vong ring quyén sich nhd nay cé thé gitp ching ta nghe dudc
nhitng ti€ng thi thim ctia Phat TS Thich Ca Mau Ni ring tir bé cudc sdng thé tuc cé
nghia 14 tif bd nhitng hinh dong v tAm va ciu thi c6 thé dwa dé&n truc tric trong
cudc sdng. Tir bd cudc song thé tuc 1a tir bd su loan dong va su cing thing lam tdn
hai d&€n hé than kinh ctia ching ta va c6 th€ din tSi trim ngan thi bénh hoan cho
than tAm ching ta. T bd cudc sdng thé tuc khong cé nghia Ia tf bd cudc sdng cia
chinh minh, ma né c¢é nghia 1a ching ta 1Am mot cudc hanh trinh huéng vé ndi tAm
trong cudc sdng th€ tuc nay. Chi c6 nhu viy ching ta méi c6 thé thdy dugc chinh
minh nhu 14 minh, va tir @6 mdi c6 thé bi€t cach 1am sao vugt qua nhitng khuyét di€m
va gidi han @€ dudc manh mé hon trong cudc sdng. Rat nhiéu ngudi trong chiing ta
da va dang di tim phuong cdch. Chiing ta nghi ring moi vin dé déu cé thé dugc gidi
quyét tir bén ngoai, chiing ta da 1im... Hiu h&t moi vin dé déu phat ngudn tir bén
trong ma ra va chi c6 thé gidi quyét dugc khi ching ta c& ging di trd vao bén trong
dé thiy chinh minh.

Quyén sdch nay chi nhim trinh bay nhitng canh hoa “Vd Uu” gitip cho doc gia
hi€u dugc nhitng phuong thiic don gidn va dé thyc hanh nhat cho bit cif ai mudn c6
mdt cudc sdng vd wu, nhat 12 nhitng ngudi tai gia. Nén nhé ring Pic Phat 1a mot
nhin vit s6ng that chit khong phai 1a huyén thoai. Chinh Ngai di d€ lai mot bic
thong diép vé cudc song “Vo Uu” va “Gidi Thodt” dudc xem nhu 13 nhitng cdnh hoa
“V6 Uu” cho nhan loai hoan vii. Moi ngudi ching ta phdi nén gin giit mot cdch trAn
trong nhitng d6a hoa “Vo6 Uu” ma Pitc Phat di truyén trao vi chiing 12 thanh qui clia
tri tué vi dai cda Ngai. Bdn chi't gidc ngd clia nhitng d6a hoa “Vo Uu” nay sé& gidp
chiing ta thdy ré cin ré clia toi 16i d&€n tir v minh va tir 6 c6 thé triét tiéu dudc
nhitng gi can triét tiéu. Theo Pic Phat, tAt cd nhitng lo Au, khd dau, phién nio, bat
man, va tuyét vong trong cudc song 1a do tam ddc tham-san-si ma ra. Bifc thong diép
bat diét ctia Ngai da 1am rung dong nhin loai qua nhiéu thdi dai. P&i v6i ngudi Phat
tlt, n6 di trd thanh nhitng d6a hoa “Vd Uu” can thi€t cho xd hoi dang sdng trong wu
lo, dau khd va phién nio hién nay. Ky that, khong riéng Phat tir, ma ca thé gidi ngay
nay cang ngdy cang huéng vé nhitng cinh hoa “V6 Uu” ma Pitc Phit di truyén trao,
vi chinh nhitng cdanh hoa ndy that sy tiéu bi€u cho luong tAm ciia nhin loai. Hy vong
quyén sich nhd niy sé phdi bay cho chiing ta phan nao nhitng ¢t 16i ctia gido 1y nha
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Phat. Hon hai ngan nim trim nim troi qua, th€ ma nhitng déa “Vo6 Uu” ctia Ditc Phat
ching nhitng khong héo tda theo thdi gian, ma ngugc lai, cing ngay cing ting thém
sinh khi cho chin ly ma Pic Phiat dd mot 1An tuyén thuyét. Nhitng cdnh hoa “V6 Uu”
nay thé hién ré nét 13i day ctia vi Thay vi dai dd va dang ti€p tuc soi sing thé giGi
diy lo au, khé dau, phién ndo va t&i tim nay, gidng nhu vudn hoa ryc nd vao mua
xuidn mang lai sinh khi cho ca nhin loai.

Ngudi ta c6 thé vi gido phdp clia Pic Phat vdi nhitng thi gi tot dep nha't. C6 ngudi
vi gido phdp clia Ngai nhu mot cay cau thép khong bao gid hu hoai vdi thdi gian; c6
ngudi vi chiing nhu 4nh hio quang soi sdng cd th& gidi khd dau va tim toi. Riéng
quyén sidch nay, ching ta tran trong gido phip 4y nhu nhitng d6a hoa “Vé Uu” cé
cong ning gidi tda hét moi khd dau phién nio cho toan thé nhin loai. Pic Phat da ra
doi tai hoa vién Lam Ty Ni, dudi mot goc cdy VO Uu. Trong sudt cudc ddi hoding héa
ctia Ngai, Ngai dd cd ging hét sitc minh dé dem nhitng cdnh hoa “V6 Uu” nay dén
v4i tit cd nhin loai. Nhitng cdnh hoa “Vé Uu” da cho thiy rd ton gido nay hoan toan
khong c6 thdi do u sdu, phién mudn, va budn b nhu ngudi ta hi€u 1am. Vi nhitng 1y
do dé nén nhitng déa “Vo Uu” clia Ditc Phat sé trudng ton khi ndo mit trdi, mit
tring va con ngudi con hién hitu trén mit dat nay. Néu chiing ta chiu huéng vé nhitng
déa “Vo Uu” ndy va song tu y theo 15i Phat day, thi ching ta sé& thodt khdi nhitng lo
au, phién muon, ciing nhu khd dau phién nio d€ an tru tAim minh trong niét ban mién
vién. Du thich hay khong thich, nhitng phiit gidy hién tai nay 13 tit ca nhitng gi ma
chiing ta phdi lAm viéc. B4t hanh thay, da phan chiing ta thudng hay quén ching ta
dang & dau. Hy vong chiing ta c6 thé mang nhitng canh hoa “V6 Uu” vao nhitng sinh
hoat hiing ngay d€ cé thé sdng dudc nhitng gidy phiit hién tai cia chinh minh dé
khong mat di sy ti€p xic v6i chinh minh, tir d6 chiing ta c¢6 thé chdp nhan chan 1y cda
gidy phit “ndy” trong cudc song cia chinh chiing ta, tir d6 ching ta c6 thé hoc hdi dé
ti€p tuc di tdi trong cudc song thit clia chinh chiing ta.

Anaheim ngay 3 thang 8 nam 2011
Thi€n Phic
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Preface

Twenty-six centuries ago, Prince Siddhartha was born in Lumbini Park, under a
“Sorrowless” tree. On that occasion, Prince Siddhartha had already had the chance to
rule a kingdom, but He had refused. He renounced all luxurious materials and
wandered through the forest by himself. After six years of ascetic cultivation,
eventually He discovered the “Middle Way” for his cultivation path and became a
Buddha. Even though the Buddha passed away 2500 years ago in Kusinagara, a small
village in Northern India, His teachings of love, wisdom and worry free approach
never died. And, Buddhism is still a great religion which has been enlightening
human beings for more than twenty-five centuries. When the Buddha appeared,
wonderful events happened. The forest of ashoka trees bloomed with beautiful
flowers at the same time with the blooming of the Udumbara forest. An “Udumbara”
tree is said to bear fruit without flowers. It is said to bloom once in a very long period
of time (about 3,000 years). Some Buddhologists believe that in symbols and
analogies, sorrowless flowers and Udumbara flowers are just one. However, botanists
confirm that these two plants are totally different. There are no distinguishes between
these two flowers in the Measureless Life Sutra, volume One. The sutra mentions: “It
is extremely difficult to encounter the Udumbara flowers in measureless kalpas
because they only appear at the right time.” The udumbara flower is a symbol of the
rare appearance of a Buddha. This flower is said to bloom once every three thousand
years. For this reason, it is often used as an illustration of how difficult it is to come in
contact with true Buddhist teachings as well as the rarity of encountering a Buddha.
No matter how Udumbara and Sorrowless Flowers are similar or different, we still be
certain that each word of the Lord Buddha is a rare and wonderful petal of the
“Sorrowless flower” that penetrates deeply into our heart. As a matter of fact, the
Buddha once said: “Just as the ocean, although vast, is of one taste, the taste of salt,
so as my teaching, although many-faceted and vast as the ocean, is of one taste, the
taste of worrilessness of Nirvana.” Nirvana in Buddhism is not a place to come, it is a
condition of total cessation of changes, of perfect rest, of the absence of desire,
illusion and sorrow, as well as a state of the total obliteration of everything that
constitutes a physical man, and a state of no more rebirth.

The purpose of this small book is to highlight all the petals of the “Sorrowless
Flowers” that the Buddha handed down more than twenty-five centuries ago. These
petals of the “Sorrowless Flowers” of the Buddha will have great effect in our life, if
we really want to listen to Him and do accordingly. In fact, if we really want to listen
to Him and do accordingly, then these petals of the “Sorrowless Flowers”, which the
Buddha handed down to us, will help us release from all sorrows, as well as
bondages, superstitious practices and all other sufferings and afflictions in this world.
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These petals of the “Sorrowless Flowers” in this book will help us see the core ideas
of a sorrowless life that any Buddhist would like to adopt in his life. These petals of
the “Sorrowless Flowers” were the embodiment of the virtues of the Buddha. During
the forty-five years of teaching, the Buddha translated all His words into action and
caused the blooming of the forest of the “Sorrowless Flowers” for the next many
generations. Certainly, everyone already experienced being worried and miserable.
If so, let us read this book together for its theme is dedicated to those who worry
themselves unduly, even until the time of approaching death. Worries and miseries
are two disasters that go hand in hand at all times. If you feel worried, you are
miserable. If we really would like to cultivate exactly the way that the Buddha
cultivated almost 26 centuries ago, we hope that this little book can help us all hear
the whispers of Sakyamuni Buddha telling us to renounce the worldly life but, not to
run away from life, but to face it with mindfulness. Renouncing the worldly life
means renouncing mindless and careless actions that lead to problems. Renouncing
the worldly life means renouncing its noise, its stresses and strains which damage our
nervous system and lead to hundreds of thousands of physical and mental illnesses.
Renouncing the worldly life does not mean that we renounce our life. It means that
we are making an inward journey in the worldly life. Only that we are able to see
ourselves as we really are, and then we can learn to overcome the weaknesses and
limitations to build a stronger life. A lot of us have been searching for solutions to our
various problems in vain because of our wrong approach and method. We think all
problems can be solved externally but, that is wrong. Most problems are internal and
can only be solved when we try to make an inward trip to examine ourselves first.
This book is only designed to show readers some of the petals of the “Sorrowless
Flowers” for any Buddhists who want to have worry free life, especially lay people.
Remember that the Buddha was a real human being, not a myth. He gave a message
on a sorrowless and liberated life to mankind in the world. Everyone should
respectfully keep these “Sorrowless Flowers” handed down by the Buddha, for they
are the results of His Great Wisdom. The nature of enlightenment of the “Sorrowless
Flowers” will help us see clearly the roots of all sins, causing ignorance and thus, we
can eliminate what needs be eliminated. According to the Buddha, all the worries,
miseries, afflictions, discontents and disappoinments in life are caused by the three
poisons of desire, anger, and ignorance. His eternal message has thrilled people
through the ages. For Buddhists, His message has become petals of the “Sorrowless
Flowers”, which are more needed for a sorrowful, suffering and afflictive society
today. In fact, not only Buddhists, the whole world today turns more and more
towards these “Sorrowless Flowers” handed down to us from the Buddha, because
these flowers alone represent the conscience of humanity. We hope that this little
book can provide us with the essence of Buddhist thoughts. More than two thousand
five hundred years passed by, but these “Sorrowless Flowers” of the Buddha never
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wither; on the contrary, they have only added to the vitality of the Truth that He once
lectured. These “Sorrowless Flowers” clearly represent the Great Teacher’s
teachings and, continue to blossom in a world full of worries, miseries, afflictions and
darkness in the same manner as a garden of flowers in the spring brings the vitality to
all human kind.

People can examine the Buddha-dharma with whatever suits them. Someone
compares the Buddha-dharma with a bridge well built of flexible steel that is never
destroyed by time; others compare His teachings as a radiance that goes through a
world of suffering and darkness. For this book, we respectfully consider the Buddha’s
Teachings as the “Sorrowless Flowers” that have the ability to eliminate all sufferings
and afflictions for all human beings. The Buddha was born in Lumbini Park, under An
Ashoka Tree. During His life, he had tried His best to bring these “Sorrowless
Flowers” to all human beings. These “Sorrowless Flowers” show us His teachings are
quite opposed to the sorrowfull and gloomy attitude and, is misunderstood by some
people. For these reason, the “Sorrowless Flowers” of the Buddha will last as long as
the sun, the moon and beings still exist upon the earth. If we are willing to follow
these “Sorrowless Flowers”, that is willing to live and to follow teachings of the
Dharma, surely escape worries, misery as well as sufferings and afflictions. And, we
will be able to dwell our minds in an eternal nirvana. Like it or not, this very moment
is all we really have to work with. Unfortunately, most of us always forget what we
are in. We hope that we are able to bring these “Sorrowless Flowers” to our daily
activities and are able to live our very moment connected to ourselves, as well as are
able to accept the truth of this moment in our life. So, we can learn from it and move
on in our real life.

Anaheim, August 3, 2011
Thién Phiic
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Loi Gedx Thin

Dao hitu Tran Ngoc phap danh Thién Phic 12 mot hoc gid nghién citu kh4 siu sic
v& Phat phdp, dd bién soan bd tu dién Phat gido Viét-Ngit va Anh Ngit rd't ky ludng.
Béng thsi, dao-hitu cling da bién soan bd Phat Phap Cian Ban va mudi tip sdch gido
ly phd thong bing ti€ng viét dé gidp cdc ban tré mudn tim hi€u phat phap. Sau khi
doc xong nhitng bd sach trén, toi thanh that tin than cong dic cia dao hitu, da bd ra
trén hai muoi may nim trdi, d€ nghién cu va sing tic, trong lic ddi sdng & My rat
ban ron. Hom nay dao hitu Thién-Phiic lai dem tip sdch “Nhitng Péa Hoa V6 Uu”
nhd toi vi€t 18i gidi thiéu. Tac phaim “Nhitng Péa Hoa V6 Uu” dudc viét bing hai
ngdn ngit Viét-Anh rat dé hi€u. Sau khi doc xong, tdi nhan thdy tap sdch véi 592 bai
toan bd viét vé nhitng 19i day ctia Pic Phat T§ Thich Ca Mau Ni, ma tirng bai viét
c6 thé dugc xem nhu 13 mot déa hoa vd wu, mdt mén qua tdng vo gid ma DPuc Phat
da d€ lai cho ching ta, dugc vi€t lai mdt cach chi tiét bdi dao hitu Thién Phiic.

V6 Uu 1a khdng budn phién, khong lo 4u. N6i theo Phit phdp 1a khong c6 phién
nao lam ndo loan than tdm. N6i khdc hon, 1a nhitng déa hoa hanh phiic va an lac
nha't. Mbi bai trong “Nhitng Péa Hoa V6 Uu” ciia dao hitu Thién Phiic 13 nhitng niém
an lac nhat tif nhitng 15i day ctia Pitc Phat. Toi nghi ring vi ndo c¢é duyén lanh dé
mit doc tic phdm “Nhitng P6a Hoa V6 Uu” ndy chic chin sé& git hdi dudc niém an
lac nhat doi.

Sau khi tham kh4o xong tdc phdm, toi thanh thit cdm on dao hitu Thién Phic da
bé ra rit nhiéu thi gid trong ddi s6ng bé bon & Hoa Ky d€ soan thdo va viét nhitng
“Nhitng P6a Hoa V6 Uu” dé€ cong hi€n cho cdc doc gid hitu duyén vSi Phat Phdp sé
dudc niém hanh phic va an lac vo bién. Pay 12 mot cong ditc phdp thi khé nghi ban.
Tbi cling mudn nhian diy chin thanh ca ngoi tinh than vi tha cia dao hitu Thién Phic,
da vi su an lac va hanh phic vo bién ctia ching sanh ma bé ra nhiéu thi gis dé viét
thanh tdc phaAm “Nhitng P6a Hoa V6 Uu” nay.

Hom nay nhAn mua Phat Thanh Pao Phat lich 2555 tay lich 2011, tdi rdt hoan hy
gi6i thiéu tic phdm Nhitng P6a Hoa V6 Uu do dao hitu Thién Phic sdng tdc, d&n tat
c4 dodc gid bon phuong, nhu mdt mén in tinh than rat quy gid va that can thi€t cho
moi gia dinh. Hy vong tip sdch nay trd thanh Kim Chi Nam, c6 thé gitip cho cdc doc
gid nhian dudc mot niém hoan hy, an lac, hanh phiic trong hién tai va ti€p nhan dudc
c6t 18i gido 1y clia diic Thé-ton mot cich dé dang, nhd hi€u 16 ma thuc hanh dugc
chinh xdc, tir d6 quy vi s& cdi thién dugc ddi song tinh than, tir thAp dé€n cao, tir cao
dé&n cao hon va sau cling tAim hdn dugc mé rong, thanh tyu dugc dao nghiép mot cdch
d& dang. Xin ciu chiic quy doc gid s& tim dudc niém vui trong nhitng “Nhitng Péa
Hoa V6 Uu” do dao hitu Thién Phic trudc téc.

Cén But
Sa-mo6n Thich Chon Thanh
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Dntrnaduction

Mr. Ngoc Tran, his Buddha Name Thien Phuc, is a Buddhist scholar, who has an extensive
knowledge of Buddhism. Thien Phuc is also the author of Vietnamese-English Buddhist
Dictionary, English-Vietnamese Buddhist Dictionary, the Basic Buddhist Doctrines, and ten
volumes of Buddhism in Daily Life. These books help Buddhists understand the application
of Buddhist theory in their daily activities. After reading these volumes, I sincerely commend
Thien Phuc, who has spent more than two decades studying and composing these books,
regardless of his busy and hurried life in the United States. Today, Mr. Thien Phuc Ngoc Tran
brought me a draft of three volumes called the “Sorrowless flowers” and asked me to write
an introduction for this work. The work is written in Vietnamese and English and is very easy
to understand. After reading the three volumes of the “Sorrowless flowers”, I found all 592
lectures in these books were written about the Buddha’s teachings. And, each lecture can be
considered as a sorrowless Flower, which handed down by the Buddha to all of us.

Sorrowlessness means a state of mind that is without sorrow or without worry. In
Buddhism, sorrowlessness means something that does not disturb the body and mind. In other
words, these are the sorrowless flowers with the power to bring the most peaceful state of
mind to all of us. I think whoever has the opportunity to read the “Sorrowless Flowers” will
achieve the most peaceful states of mind.

After reading these volumes, I sincerely thank Mr. Thien Phuc Ngoc Tran, who sacrifice
so much time in his busy life in the United States in order to be able to complete this work
and contribute to our unlimited happiness and peace for all of us. This work is the unthinkable
merit of giving of the Buddhadharma. I also want to take this opportunity to send my
appreciation to Mr. Thien Phuc Ngoc Tran for his altruism. For the sake of all beings’
unlimited happiness and peace, he spend so much time to complete this work.

By the commemoration festival of the Buddha’s Enlightenment in the year of 2555
(2011), I am glad to introduce this great work to all readers. This is precious spiritual
nourishment for everybody. After reading these three volumes, I am glad to send my personal
congratulations to Ngoc Tran for these books and his laborious, detailed and extensive work
in highlighting details and summarizing the beliefs, teachings and practices of Lord
Sakyamuni Buddha. I am very please to praise the author’s merits for his accomplishment of
this rare religious and cultural work. These books are a genuine contribution to the
propagation of the Dharma. I would like to take this opportunity to highly recommend it to all
Monks, Nuns, Buddhist practitioners, as well as to any readers of Buddhist texts. With the
hope that each and everyone of you will possess and to utilize the book series of the
“Sorrowless Flowers” as a guide to aid in your deeper study of Buddha-Dharma so that we
can all have peaceful and happy lives at the present moment. As we understand the core
meanings of the Buddhadharma and as we understand the exact meanings of the Dharma, we
can put them into practice to improve our body and mind and, eventually to attain the Way.

Respectfully
Most Ven. Thich Chon Thanh
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Cém Ta

Tru6c nhit, tic gid xin chin thinh cdm ta Hda Thuong Thich Gidc Nhién d3 khuyén khich tic gid
tir nhitng ngay dau khé khin cia cong viéc bién soan. Lic con khée manh, mic diu rit ban ron, thﬁy
da danh nhiéu thi gid qui bau coi lai bdn thdo va gidng nghia nhitng tir ngit ciing nhu nhitng gido 1y
kho hiéu. K& thi, tic gid cling xin chan thanh cdm ta Hoa Thugng Ti€n Si Thich Quing Lién, Hoa
Thugng Ti€n Si Claude Ware, Hoa Thugng Thich Chon Thanh, Hoa Thugng Thich Gidc Lugng, Hoa
Thugng Thich Nguyén Pat, Hoa Thugng Thich Gidc Phiic, Hoa Thugng Thich Giac Ngo, Hoa Thugng
Thich Gidc Trang, Hda Thugng Thich Gidc Gidi, Hoa Thugng Thich Gidc Toan, Hoa Thugng Thich
Gidc Tué, Hoa Thugng Thich Minh Thién, va Hoa Thugng G.S. Thich Chon Minh, Hoa Thugng Thich
Minh Min, Hoa Thugng Thich Minh Nguyén, Hdoa Thugng Thich TAm Van, Thich Nguyén Tri, Thich
Quéng Thanh, Thich Gidc Si, Thich Minh Huan, cling cdc chu Ting khdc nhu céc thay Thich Minh
bic, Thich Minh Thanh, Thich Minh Pat, Thich Minh Nhan, Thich Minh Nghi, Thich Minh A?n, Thich
Minh Hién, Thich V6 Pat, Thich Minh Pinh, Thich Minh Thong, Thich Minh Nghia, Thich Nhudn Thu,
cédc su cd Thich N Di€éu Lac, Thich Nit Di¢u Nguyét, Thich N Diéu Héa, Thich Nit Tinh Hién, Thich
Nit Diéu Pao, Thich Nit Diéu Minh, Thich Nit Chan Thién, Thich Nit Lién Dung, Thich Nit Lién Ténh,
Thich Nit Tinh Lién, Thich N Nhu Hanh, Thich Nit Hién Lién va Thich N Nhin Lién, cling nhu cic
Gido Su Luu Khon, Gido Su Nghiém Phu Phdt, Gido Su Andrew J. Williams, Sonia Brousseau, Sheila
Truong, Nguyén thi Kim Ngin, Nguyén Minh Lan, Minh Hanh, Hué Dic, Thién Tai, Thién Minh,
Qudng Tam, va Minh Chinh... d@ khuyén khich tic gid vugt qua nhitng khé khin tr§ ngai. Tc gid
ciing xin chin thanh cdm ta cd6 Nguyén Thi Ngoc Van, cling qui Thay C6 Cyu Hiéu Truéng Trudng
Trung Hoc Téng Phuéce Hiép, Ong Pao Khanh Tho va C6 V6 Thi Ngoc Dung di tan tinh gitip dd tic
gia trong sudt qua trinh bién soan bo sach ndy.

Xin thanh kinh cting dudng tic phAm ndy 1én ngdi Tam Bio, k€ thit cling dudng 1én Thiy Bdn Su,
Hoa Thugng Thich Gidc Nhién, Phap Chi Gido Hoi Phat Gido Tdng Gia Khat Si Thé Gidi, k&€ thd 1a
cling dudng d&€n cha me qué vang 12 6ng Lé Vin Thuin va ba Tran Thi Siru, nhac phu va nhac miu 1a
ong Tan Ngoc Phiéu va ba Tran thi Phan. Téi cling xin kinh ting tic phdm niy d&n hién phu Tuong
Thuc, va cdc con Thanh Phd, Thanh My, Thién Phd. Tdi ciing nhian co hdi ndy xin kinh ting tic phdm
nay dén chi tdi, chi Ngoc Nhi Nguy&n Hong Lé, ngudi dd hy sinh twong lai ctia chinh minh cho tuong
lai tuoi sdng hon clia cdc em. Tdi cling it bi€t on cdc em Ngoc Chau, Ngoc Suong, Ngoc Trude, Ngoc
Piao, Ngoc Bich Van, Ngoc Gidi; ciing nhu cic anh chi em Loan Trin, Mio Tan, Tuyén Thuc, Tuin
Thuc, Tung Thuc, va Thuin Thuc, nhitng ngudi da hét 1ong hd trg va gitp dd téi vudt qua nhitng thir
thach va khé khin trong khi bién soan bo sich ndy. Cudi ciing tdi xin hdi huéng cong dirc ndy dén cic
anh chi em qué ving Ngoc Hoa, Ngoc Hué, Ngoc Minh, Ngoc Mai, Kim Hoang, Thanh Huy, Ngoc Ut,
cling tit c4 nhitng ching sanh qud ving ddng dugc ving sanh TAy Phuong Cuc Lac. Tac gia ciing chian
thanh cdm ta toan th€ ba con di tich cuc yém trg. Khong c6 su yém trg nﬁy, chic chin b6 sich nfiy
khong thé nao hoin thainh my min dudc.

Xin tudng niém chu vi C6 Hdoa Thugng Thich Quang Lién va Thich An Hué. Trudc khi bd sdch ndy
dudc xuit ban thi hai vi ¢d van gido 1y ddng kinh clia to6i 13 Hoa Thuong Thich Quing Lién va Hoa
Thugng Thich An Hué vién tich. CAu mong mudi phuong chu Phat ho tri cho cdc Ngai cao dang Phat
qudc.

Cudi cling, tdc gid xin thanh kinh hdi huéng cong ditc ndy d&€n phéap gi6i chiing sanh trong sdu
dudng phap gidi s€ dugc vang sanh Tinh DJ.

Anaheim, California
Ngay 3 thang 8, naim 2011
Thién Phiic
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201. Tiw—Fanti— Nguyén

Theo Lién Tong Cttu T8 14 ngai Ngdu ich Pai Su: “N&u Tin Nguyén bén chic thi khi 1Am
chung, chi xung danh hiéu Phit mudi niém ciing dugc vang sanh. Con trdi lai, thi du cho c6
niém Phat nhiéu d&n th€ miy di nita ma Tin Nguyén y&u kém, thi chi dugc két qui 13 hudng
phuéc bau noi cdi Nhan Thién ma thdi.” Tuy nhién, day 12 néi vé cdc bac thugng cin, con
chiing ta 12 nhitng ké ha cin, phuéc mdng nghiép diy, mudn ving sanh Cuc Lac thi phdi c6
dd cd Tin Hanh Nguyén, nghia 12 diy dd hét ca hai phan Ly va Su. Long tin. C6 1ong tin siu
sic ddi v6i thuc thé cla chu phdp, tinh ditc Tam bdo, va thién cin clia th€ gian va xuit thé
gian; c6 kha ning dem lai ddi sdng thanh tinh va héa gidi nghi hoic. Theo Tinh B0 tong, tin
la tin ¢di Cyc Lac c6 that va hié€n hitu cling nhu ¢6i Ta Ba ctia ching ta dang § ddy. Tin 1a tin
rang Dic Phat A Di Pa Iudn ludn hd niém, sin sang ti€p din bat c ching sanh nao bi€t quy
kinh va xung niém dén hong danh cia Ngai. Hanh 12 phan thuc hanh, hay sy hanh tri. Theo
Tinh D6 Tong, hanh 12 thi€t thuc xung niém danh hiéu Phat A Di Pa cho d&€n nhift tAm va
cam tng dao giao dé dudc Pitc Phat A Di Pa ti€p din. Theo Hoa Thugng Thich Thién TAm
trong Lién Tong Thip Tam T4, theo quan di€m Tinh P9, hanh 13 sy thuc hanh, nghia 1a
chuyén tri danh hiéu Nam M6 A Di Ba Phat khong xen tap va khong tan loan. Nguyén la
phét khdi tir trong tAm tudng mot 15i thé, hay 15i hita kién c0, vitng bén, nhat quyét theo dudi
y dinh, muc dich, hodc cong viéc t6t lanh ndo d6 cho dén lic dat thanh, khong vi bat cit Iy do
gi ma thoi chuyén lui sut. Phit tif chon thuin nén nguyén tu y nhu Phat dé dugc thanh Phat,
roi sau d6 nguyén dem phdp mau clia chu Phat do khip ching sanh, khi€n cho nhat thi€t
chiing sanh déu bd mé vé gidc, phdn vong quy chon. Theo Tinh Pd tdng, nguyén tic 1a khéi
tam tha thi€t mong cAu thodt khéi Ta Ba khé luy d€ dugc sanh vé c¢di Cuc Lac yén vui. Theo
Hoa Thugng Thich Thién TAm trong Lién Tong Thap Tam T6, theo quan diém Tinh P9,
nguyén day tic 12 mdi mdi tAm phat ra déu 12 “tAm wa thich” cAu dudc vang sanh vé Cuc
Lac, mdi mdi niém phat ra déu 1a
Trong ba di€u tin hanh nguyén ndy, ngudi tu tinh nghiép bit budc can phdi c6 dd, khong
dugc thi€u s6t mot diéu; tuy nhién, nguyén 1a diéu can thi€t nhat.

R P N . . R N
ni€ém mong cau” dudc dy vao ndi chin phdm sen vang.

201. Pactb— Practice— Voo

According to the Ninth Patriarch of Pureland Buddhism, the Great Master Ou-I: “If Faith
and Vow are solidified, when nearing death, it is possible to gain rebirth by reciting the
Buddha’s name in ten recitations. In contrast, no matter how much one recites Buddha, if
Faith and Vow are weak and deficient, then this will result only in reaping the merits and
blessings in the Heavenly or Human realms.” However, this teaching only applies to beings
with higher faculties. As for us, beings with low faculties, thin blessings and heavy karmas; if
we wish to gain rebirth to the Ultimate Bliss World, we must have Faith, Practices and Vow.
In other words, we must carry out both parts of Theory and Practice. Faith regarded as the
faculty of the mind which sees, appropriates, and trusts the things of religion; it joyfully trusts
in the Buddha, in the pure virtue of the Triratna and earthly and transcendental goodness; it is
the cause of the pure life, and the solvent of doubt. According to The Pureland Buddhism,
faith is believing in the Ultimate Bliss World truly exists just as the Saha World on which we
are currently living. Faith means to have faith that Amitabha Buddha is always protecting and
will readily rescue and deliver any sentient being who knows to respect and recite sincerely
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His name. According to the Pureland Buddhism, practice means one must recite the Amitabha
Buddha with the utmost sincerely to the point of achieving one-mind or single-minded
recitation in order to establish the unimaginable connections and having the Buddha rescue
and deliver the cultivator to the Western Pureland after death. According to Most Venerable
Thich Thién TAm in The Thirteen Patriarchs of Pureland Buddhism, with point of view from
the Pureland, practice means to take action or make application of the teaching. This means
to recite often the virtuous name “Namo Amitabha Buddha” without distraction and without
chaos throughout one’s life. Vow is something that comes from the heart and soul, a deep
rooted promise, swearing to be unrelenting in seeking to attain a goal. This is having a certain
mind-set or something one wishes to achieve and never give up until the objective is realized.
Thus, there there should be absolutely no reason whatsoever that should cause one to regress
or give up that vow or promise. Sincere Buddhists should vow to follow the teachings to
sultivate to become Buddhas, then to use the magnificent Dharma of enlightenment of the
Buddhas and vow to give them to all sentient beings to abandon their ignorance to cross over
to enlightenment, to abandon delusion to follow truths. According to the Pureland Buddhism,
Vow is to wish sincerely, praying to find liberation from the sufferings of this saha World, to
gain rebirth to the peaceful Ultimate Bliss World. According to Most Venerable Thich Thién
Tam in The Thirteen Patriarchs of Pureland Buddhism, with point of views of the Pureland,
vow is with each thought that arises, there is a “love and yearning” to gain rebirth in the
Ultimate Bliss World, and with each thought, there is a “wish and prayer” To achieve a place
in the nine-levels of Golden Lotus. In these three components of faith, practice, and vow, it is
absolutely essential for the Pureland cultivator to have all three; however, vow is the most
important.

202. i Think FHank

Theo Kinh Phiing Tung trong Trudng Bo Kinh, c6 bon Thanh ching: 1) Bing 1ong miic
dd b4 nap tir vai rach. G day vi Ty Kheo ty bing long véi bat ¢t loai y ndo, tan than su bing
1ong véi bat ¢ loai y ndo, khong c6 ¥ tim cau y mot cach khdng xing dang, khdong budn do
nio néu khong duge y; nhung khi dude y vi nay khong nhiém truc, khong say mé, khong cé
pham tdi, vi ndy ding y, thiy cdc nguy hiém va bi€t rd s gidi thoat. Vi tu biing long véi bat
ctt loai y n2o nén vi 4y khong khen minh ché ngudi. O day vi ndy khéo 1éo, tinh cin, tinh
gidc, chanh niém. Vi Ty Kheo ndy dudc goi 1a mot vi di trung thanh v6i Thanh chiing theo
truyén thdng nguyén thity qud khi. 2) Biing 1ong véi dd khat thuc nhan dudc. 3) Bing long
ngdi dudi gdc cay hay mot phong x4 cii k§. 4) Hoan toan budng bd thé sy.

202. “The Fourn Foly Waye

According to the Sangiti Sutta in the Long Discourses of the Buddha, there are the four
holy ways: 1) Wearing rags from dust-heaps: Here a monk is content with any old robe,
praises such contentment, and does not try to obtain robes improperly or unsuitably. He does
not worry if he does not get a robe, and if he does, he is not full of greedy, blind desire, but
makes use of it, aware of such dangers and wisely aware of its true purpose. Nor is he
conceited about being thus content with any old robe, and he does not disparage others. And
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one who is thus skilful, not lax, clearly aware and mindful, is known as a monk who is true to
the ancient, original Ariyan lineage. 2) A monk is content with any alms-food he may get
(similar as in 1). 3) A monk is content with any old lodging-place or sitting under trees
(similar as in 1). 4) Entire withdrawal from the world or fond of abandoning (similar as in 1).

203. 7i Fodng The Ngayin

Tt Hoiing Thé Nguyén 1a bdn phd nguyén 16n ctia Phat va B6 T4t. T¢ hoing thé nguyén
cin ban 13 sy dién gidi lai vé T Diéu P& clia trudng phai Pai Thira. Ngoai viéc chim dit
khd dau ctia chinh minh, ngudi ta con nguyén chim dit khd dau cho chiing sanh moi loai.
Ngoai viéc diét tin phién nio clia chinh minh, ngudi ta con nguyén cham dit phién nio cho
hét thdy ching sanh. Ngoai viéc tu hoc mdt phap mon duy nhi't cho sy gidc ngd clia chinh
minh, ngudi ta nguyén sé& tu hoc hét thiy cdc phap mon, d€ tir d6 ngudi ta c6 thé gidng day
lai cho hét thdy chiing sanh mdt cdch thich hgp. Ngudi ta nguyén tu thanh Phat chid khong
thda thich v6i qua vi A La Hdan. Tuy nhién, chi tung doc nhitng 16i nguyén 16n nay khong
chua di. Minh phdi ty xét 14y chinh minh. Khi minh néi ching sanh v6 bién thé nguyén do.
Minh d3 c¢6 héa do ai chwa? Né&u di c6 héa do rdi, thi hiy ti€p tuc héa dd ho. Tai sao? Vi
ngudi ta néi Pirc Phat citu do hét thdy chiing sanh, nhung lai nghi ring minh chua tirng héa
dd mot chiing sanh nao. Piéu nay c¢6 nghia 1a dii minh c6 cttu d6 nhiéu chiing sanh di nita
ciing dirng luy&én chap vdo hinh tuéng cla sy héa do ching sanh iy. Theo Phat gido Pai
Thita, t¢ hofing thé nguyén hay bon 15i thé nguyén rong 16n, 12 mdt phan trong nhitng 15i thé
nguyén ctia Bd T4t ma ngudi ta thudng doc tung ba 1an sau cdc budi toa thién trong cic
Thién vién. Nhitng 15i thé nguyén nay ciing dugc tung doc sau cdc khéa 1& Phat gido. Thit
nhdt la Chiing sanh vé bién th¢ nguyén dj, tic 1a nguyén cttu do hét thiy ching sanh. Theo
Luc TS Hué Ning trong Phap Bdo Pan Kinh, tu tim ching sanh vo bién thé nguyén do, ty
tAm phién nio vd bién thé nguyén doan, ty tdnh phdp mon vo tan thé nguyén hoc, tu tinh
V6 Thugng Phat dao thé nguyén thanh.” Niy thién tri thiic! C4 thdy ddu ching néi: “Ching
sanh vd bién thé nguyén do, néi th€ Ay, va lai khong phai 12 Hué Ning do.” Nay thién tri
thitc! Ching sanh trong tim, chd goi ring tim td mé, tAim cudng vong, tim bat thién, tAim tat
dd, tAm 4c doc, nhitng tAm nhu thé tron 12 ching sanh, mdi ngudi nén ty tdnh ty do, Ay goi la
chon do. Sao goi 1a ty tdnh ty do? Tdc 12 trong tim nhitng chiing sanh ta ki€n, phién nio, ngu
si, mé vong, dem chdnh ki€n ma do. Pa c6 chanh ki€n bén st dung tri Bat Nhia dénh phd
nhitng chiing sanh ngu si mé vong, mdi mdi ty do, ta d&n thi chanh do, mé dén thi ngd do,
ngu dé€n thi tri 6, 4c dén thi thién d6, dd nhu thé goi 1a chon d6. Thi nhi la Phién néo vo
tdn th¢ nguyén dogn, nghia 13 nguyén doan tin hét thdy phién nio duc vong. Ciing theo
Kinh Phdp Bdo Dan, lai phién nio vd bién thé nguyén doan, dem tu tdnh Bat Nha tri trit hu
vong tu tudng tAm Ay vay. Thit ba la Phdp mon vé lugng thé nguyén hoc, nghia 1a nguyén
hoc hét vo lugng phdp mon. Ciing theo Kinh Phiap B4do Pan, lai phdp mon vo tan thé nguyén
hoc, phdi ty thd'y tdnh clia minh, thudng hanh chanh phap, 4y goi 1a chon hoc. Thit tu la Phdt
dao v thuong thé nguyén thanh, nghia 12 nguyén ching thanh Phit dao vo thugng. Ciing
theo Kinh Phdp Bdo Pan, lai vd thugng Phat dao thé nguyén thanh, da thudng hay ha tim
hanh noi chon chdnh, lia mé, lia gidc, thudng sanh Bat Nha trir chon trir vong, tic thd'y dugc
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Phat tanh, lién ngay noi 15i néi, lién thanh Phat dao, thudng nhd tu hanh, a4y 1a phdp nguyén
luc.

203. Fowr Maguanimous Vows

The magnanimous Vows mean the four universal vows of a Buddha or Bodhisattva (four
magnanimous Vows or four all-encompassing vows). The four great vows are basically a
Mahayana reinterpretation of the Four Holy Truths. In addition to ending one’s own suffering,
one vows to end the suffering of all living beings. In addition to eliminating one’s own
afflictions, one vows to end the inexhaustible afflictions of all living beings. In addition to
learning only the single Dharma-door necessary for one’s own enlightenment, one vows to
learn all the Dharma-doors, so that one can teach all living beings appropriately. Rather than
being satisfied with reaching the stage of the Arhat, one vows to become a Buddha.
However, it is not enough just to recite the vows. You have to return the light and think them
over: The vows say that I will save countless number of beings. Have I done so? If I have, it
should still be the same as if I had not saved them. Why? It is said that the Thus Come One
saves all living beings, and yet not a single living being has been saved. This means that even
though you have saved quite a few numbers of living beings, but do not attach to the mark of
saving living beings. According to the Mahayana, the four great magnanimous vows, that are
part of the Bodhisattva vow as they recited three times successively in a Zen monastery after
ending the practice of sitting meditation. These vows are also recited at the end of any
Buddhist ceremonies. First, Vow to save all living beings without limits. Sentient beings are
numberless (countless), I vow to save them all. According to the Sixth Patriarch Hui-Neng
Sutra, good knowing advisors, did all of you not just say, “I vow to take across the limitless
beings? What does it mean? You should remember that it is not Hui-Neng who takes them
across. Good Knowing Advisors, the ‘living beings’ within your mind are deviant and
confused thoughts, deceitful and false thoughts, unwholesome thoughts, jealous thoughts,
vicious thoughts: and these thoughts are ‘living beings’ The self-nature of each one of them
must take itself across. That is true crossing over. What is meant by ‘the self-nature taking
across?’ It is to take across by means of right views the living beings of deviant views,
affliction, and delusion within your own mind. Once you have right views, use Prajna Wisdom
to destroy the living beings of delusion, confusion, and falsehood. Each one takes itself
across. Enlightenment takes confusion across, wisdom takes delusion across, goodness takes
evil across. Such crossong over is a true crossing. Second, Vow to put an end to all passions
and delusions, though inumerous. Afflictions (annoyances) are inexhaustible (endless), I vow
to end (cut) them all. Also according to the Sixth Patriarch Hui-Neng Sutra, ‘I vow to cut off
the inexhaustible afflictions.” That is to use the Prajna Wisdom of your own self-nature to cast
out the vain and false thoughts in your mind. Third, Vow to study and learn all methods and
means without end. Schools and traditions are manifold, I vow to study them all—The
teachings of Dharma are boundless, I vow to learn them all. Also according to the Sixth
Patriarch Hui-Neng Sutra, ‘I vow to study the immeasurable Dharma-door.” You must see
your own nature and always practice the right Dharma. That is true study. Fourth, Vow
to become perfect in the supreme Buddha-law. The Buddha-Way (Truth) is supreme
(unsurpassed) , I vow to complete (realize) it. Also according to the Sixth Patriarch Hui-Neng
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Sutra, ‘I vow to realize the supreme Buddha Way,” and with humble mind to always practice
the true and proper. Separate yourself from both confusion and enlightenment, and always
give rise to Prajna. When you cast out the true and the false, you see your nature and realize
the Buddha-way at the very moment it is spoken of. Always be mindful; cultivate the Dharma
that possesses the power of this vow.”

204. Wtz Nouyin B Tit

Theo Nghién Ctu Kinh Ling Gia ctia Thién Su D.T. Suzuki, theo trf tué siéu viét cic B6
T4t biét ring chan ly Bd T4t vugt khdi moi sy dinh tinh va khong hé chiu bit cit hinh thitc
miéu t ndo, nhung vi tAim cdc ngai day tir bi ddi v4i tit ci chiing sanh, 13 nhitng ké khong
thé nio budc ra khdi viing nudc xody clia hitu va phi hitu, nén cc ngai hudng nhitng nguyén
udc manh liét clia cdc ngai d&€n sy cttu dd va gidi thodt ching sanh. Trdi tim cda chinh ngai
thi thodt khdi nhitng chdp tru6c nhu nhitng ké chua ching ngd thudng ton gilt, ma lai cdm
tha’y kién dinh vi trf tué ctia cdc ngai da khong phd diét diéu ndy, va tir d6 ma c6 cic bon
nguyén, cdc phuong tién thién xdo va cdc Héa Than clia cdc ngai. Nhung tit ci nhitng gi ma
cdc ngai lam d€ 1am chin mudi tit cd moi ching sanh d€ ddp tng yéu cAu ctia ho va ciing
giéng nhu 4nh tring trong nudc, cdc ngai hién ra di moi hinh twéng ma thuy&t phap. Hoat
ddng cua cdc ngai thuat ngt Pai Thira goi 1a V6 Co6ng Dung Hanh, nghia 1a nhitng hanh
dong khong dung cong, khong tic dong, khong muc dich. Khi vi B6 Tat nhip vao dia thd
nh4t goi 12 Hoan Hy Dia, trong sy nghiép tu tdp tAm linh, ngai phat ra mudi 15i nguyén bao
trim todn bd vii try, trdi rong tdi cudi chd khdng gian, dat d&€n tan cling clia thdi gian, hét tat
ca cdc ki€p va vin van hanh khong gidn doan khi c6 DPitc Phit xuat hién: ton kinh va phung
su hé&t thdy chu Phat, mot vi va tit cd, khong trit ra vi ndo; mai mai ho tri gido phdp clia chu
Phat; c6 mit khi mdi Pitc Phat xui't hién, dit bit cit § diu hay bat cit ltic ndo; thuc hanh B
Tat hanh 12 rong 16n vo6 lugng, vo tin, vugt khdi moi 6 nhiém, va md rong cdc ba la mat hay
dtic hanh toan hio dén tit ca chiing sanh; dwa ching sanh biing nhitng 15i 1& dé hi€u nhat dé
dén véi gido 1y cta chu Phat khi€n ho c6 thé tim thay chd an trd t6i hiu trong tri tué cia cic
bac toan tri; ¢6 mot nhan thic tu noi vé& vii tru rong rii va vo tin trong tit cd cdc moi khia
canh phiic tap ctia né; thé hoi moi twong quan hd twong xAm nhap chit ché clia mot va tat ca,
cla tat cd va mot, va lam cho moi qudc do cta chiing sanh thanh khi€t nhu mot qudc do cla
Phit; k&t hgp v6i hét thdy chu Bd Tt trong sy nhat thé clia y dinh, trd nén than thi&t véi
phdm chat, sy hi€u bi€t va diéu kién tim linh cia chw Nhu Lai, khi€n cho vi Bd tit c6 thé
nhdp vao moi gidi ching sanh ma thanh tyu Pai Thira, 12 gido phdp vugt khdi moi tu nghi;
xoay banh xe bt thdi chuyén ma tir d6 thuc hién cong viéc phd d6 clia minh biing cich ty
lam cho minh gidng nhu vi dai y su hay nhu vién ngoc Mani; va thé chitng sy chiing ngo t&i
thugng trong moi thé gidi bing cach vugt qua cac Bo Tat dia va thanh tuu cdc nguyén udc
clia moi chiing sanh bing mot ti€ng ndi, va trong khi t6 hién minh & trong Ni€t Ban, vin
khdng ngirng thurc hién cdc muc dich ctia qua vi Bd Tit.

204. “[ew Bodtisattuas’ Ve

According to The Studies in The Lankavatara Sutra, written by Zen Master D.T. Suzuki,
according to his transcendental insight into the truth of things, the Bodhisattva knows that it is



690

beyond all oredicates and not at all subject to any form of description, but his heart full of
compassion and love for all beings who are unable to step out of the dualistic whirlpools of
“becoming” or not becoming,” he directs his vows towards their salvation and emancipation.
His own heart is free from such attachments as are ordinarily cherished by the
unemancipated, but that which feels persists, for his insight has not destroyed this, and hence
his Purvapranidhana, his Upayakausalya, his Nirmanakaya. Yet all that he does for the
maturity of all beings in response to their needs, is like the moon reflection in water, showing
himself in all forms and appearances he preaches to them on the Dharma. His activity is what
is in Mahayana phraseology called “Anabhogacarya,” deeds that are effortless, effectless,
and purposeless. When the Bodhisattva enters upon the first stage called Joy or Pramudita, in
the career of his spiritual discipline, he makes the following solemn vows, ten in number,
which, flowing out of his most earnest determined will, are as all-inclusive as the whole
universe, extending to the extremity of space itself, reaching the end of time, exhausting all
the number of kalpas or ages, and functioning uninterruptedly as long as there is the
appearance of a Buddha: to honour and serve all the Buddhas, one and all without a single
exception; to work for the preservation and perpetuation of the teaching of all the Buddhas; to
be present at the appearance of each Buddha, wherever and whenever it may be; to practice
the proper conduct of Bodhisattvahood which is wide and measureless, imperishable and free
from impurities, and to extend the Virtues of Perfection (paramitas) towards all beings; to
induce all beings in the most comprehensive sense of the term to turn to the teaching of the
Buddhas so that they may find their final abode of peace in the wisdom of the all-wise ones;
to have an inner perception of the universe, wide and inexhaustible, in all its possible
multitudinousness; to realize the most closely interpenetrating relationship of each and all, of
all and each, and to make everyland of beings immaculate as a Buddha-land; to be united
with all the Bodhisattvas in oneness of intention, to become intimately acquainted with the
dignity, understanding, and psychic condition of the Tathagatas, so that the Bodhisattva can
enter any society of beings and accomplish the Mahayana which is beyond thought; to evolve
the never-receding wheel whereby to carry out his work of universal salvation, by making
himself like unto the great lord of medicine or wish-fulfilling gem; and to realize the great
supreme enlightenment in all the worlds, by going through the stages of Buddhahood, and
fulfilling the wishes of all beings with one voice, and while showing himself to be in Nirvana,
not to cease from practicing the objects of Bodhisattvahood.

205. Bdt Tk

Khi n6i d&€n “Thic” ngudi ta thudng 1am tuéng d&€n day chi 1a phan ¥ thifc, phan tinh than
ma theo tAm 1y hoc Phat gido goi la thitc thit sdu. Ky thit, ¢ sdu thitc cidn ban, trong d6 thic
thit sdu la y thidc. Tam 1y hoc Phat gido dua trén qud trinh nhén thifc tir sdu ndng lyc nhin
thic: thdy, nghe, ngli, n€m, xtc cham, va suy nghi. Mdi niing lyc lién quan d&€n mot gidc
quan cling v6i mot thitc nhan bi€t hoat dong dic biét tuong ng véi gidc quan d6. Thitc thi
sdu hay y thitc, khong phdi la tAm, né 1a chifc ning clia tim, né khong tuy thudc vao bat ci
cin nao, nhung né 1& thudc vao sy tuong tuc ciia “TAm”, Y thic nhin biét tit ca sdu ddi
tugng (sic, thanh, huong, vi, xic, va hién tudng) cd trong qui khi, hién tai va vi lai, rdi
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chuyén giao tt c3 tin titc cho Mat Na thifc € né chuyén giao cho Tang Thifc luu trit. Chiing
ta hay thir quan sat than tim d€ xem trong hai thit d6 chiing ta c6 thé tim thiy dudc cdi “Ta”
né nim & dau, va chiing ta thdy cdi “Ta” n6 ching & thin ma ciing ching & tim. Nhu vay céi
“Ta” chi 1a tén goi clia mot tdng hgp nhitng y&u td vat chi't va tinh than. Hay xét vé sic uén,
sic tuong tng vdi cdi ma chiing ta goi 12 vat chi't hay yé&u to vat chit. N6 ching nhitng 13 xdc
thain ma ching ta dang c6, ma con 1a tit cd nhitng vat chit chung quanh ching ta nhu nha
clra, di't dai, rirng ndi, bién cd, van van. Tuy nhién, y&u t& vat chit tw né khong dii tao nén sy
nhan biét. Sy ti€p xtc don gidn gifta mdt va d6i tugng nhin thiy, hay giita tai va ti€ng dong
khong thé dem lai k&t qui nhan bi€t n&u khong c6 thitc. Chi khi ndo ¥ thic, nim gidc quan
va nim d6i tugng clia né cuing hién dién mdi tao nén sy nhan biét. N6i cdch khéc, khi mit,
ddi tuong clia mit, va ¥ thitc cling hoat dong thi sy nhan bi€t vé d6i tugng clia mit méi dugc
tao nén. Vi vdy, y thifc 1a y&u td t6i cAn thiét trong viéc tao nén sy nhin biét. Thitc tifc 1a
thitc thit sdu hay tAm. Gidc quan nay phdi hgp v6i nim gidc quan mit, tai, miii, 1udi, va than
dé tao nén sy nhan biét. Viéc phdi hdp gifta nhitng y&u td vat chit va tinh than tao nén sy
thanh hinh y thifc ndi tAm, va tinh chit cda nim uin ndy déu & trong trang thdi thay ddi
khong ngiing. Ngoai ra, ching ta con cé thic thi bdy, hay Mat Na Thic, ¢6 cong ning
chuyén ti€p tit ca tin tifc tr ¥ thifc qua A Lai Da Thic; va A Lai Da Thic c¢6 cong ning nhu
mot Tang Thic hay noi luu trit tat ca tin tic. Thit nhdt la Nhan Thitc. Nhiém vu clia nhidn
thiic 12 nhan bi€t hinh ding. Khong c6 nhin thifc, ching ta sé khong nhin thdy gi cd; tuy
nhién nhan thitc lai tiy thudéc vao nhan cdn. Khi nhan cin gdp mot hinh dang thi nhan thic
lién phét sanh. N&u Nhin cin khong gip hinh ddng thi nhin thitc khong bao gid phat sinh
(mot ngudi bi mu khong c6 nhan cdn, nhu vdy nhan thic khong bao gid phat sinh). Ngudi tu
tdp nén ludn thiu triét di€m tdi y&u ndy d€ thuc tap sao cho han ché& nhin cin ti€p xiic véi
hinh sic, d€ 1am gidm thi€u sy khdi ddy cda nhin thitc. Phit nhic nhd ching dé ti clia Ngai
ring, phuong phdp duy nhit dé gidm thi€u sy khdi diy ctia nhin thifc 12 thién dinh. Thi nhi
la Nhi Thiéc. Nhiém vu clia Nhi thic 1a nhan bi€t Am thanh; tuy nhién, nhi thic thy thudc noi
nhi cin. Khi nhi cin va 4m thanh gip nhau, nhi thic lién phédt sanh (ndi ngudi di€c thi nhi
cdn va 4m thanh khong bao gi¢ gip nhau, nén nhi thic khdng bao gid khdi sanh). Hanh gia
nén ludn nhé nhu vay d€ tu tip thién dinh ma déng b6t nhi cin. Thit ba la Ty Thiic. Ty thic
phét trién trén nhitng diéu kién ctia khitu gidc. Ty thic tiy thudc hoan toan ndi ty cin. Noi
mot ngudi mat khd ning khitu gidc, thi khitu gidc va mui vi khdng bao gid gip nhau, do d6 ty
thitc khong khéi sanh. Ngudi tu Phat phdi ¢8 ging déng bét ty cin. Thit tu la Thiét Thiic.
Thiét thitc phdt sinh lién khi thiét cin ti€p xtic véi mot vi nao d6, lic Ay ching ta méi kinh
qua phin biét giita vi ndy vdi vi khdc, ciing tir 6 duc vong khdi sinh. Thit ndm la Thén
Thitc. Than thitc phét trién khi diéu kién ndi bic trong d6 than ti€p xitic v6i ddi tugng bén
ngoai. Than cin nim khip cdc ndi trong cd thé. o) day vi Ty Kheo, than xic cham, khdng c6
hoan hy, khong c6 uu phién, an trd x4, chdnh niém, tinh gidc. Pay 1a mot trong sdu phdp
hing tri ma Pic Phat day trong Kinh Phiing Tung trong Trudng Bo Kinh. Thit sdu la ¥
Thite. Y Thitc 1a sy suy nghi phdi hdp vdi cdc cian. Y thic hay thic cla tri thong minh khong
phdi la tAm, nd 1a sy vAn hanh cia tim. TAm chdng sanh 12 mot con xody khong ngiing xoay
chuyén, trong d6 nhitng hoat dong ctia tim khdng bao gid ngiing nghi theo bon ti€n trinh
sanh, tru, di, diét. Y thic khong tly thudc vao bat cit cin nao, nhung 1& thudc vao sy lién tuc
cla tAm. Y thic ching nhitng nhin biét ¢ sdu ddi tugng gdm sic, thanh, huong, vi, xic va
cdc hién tuong trong qud khd, hién tai va ngay c vi lai. Y thitc s& cing ta 1t hanh tir ki€p
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niy qua ki€p khdc, trong khi nam thitc truGe chi 12 nhitng tAm tam thdi. Y thic con 12 mot
trong nim uan. Chifc ning ctia mat na thifc theo gia thi€t 1a suy nghi v& mat na, nhu nhin
thitc suy nghi vé thé gigi hinh sic va nhi thiic suy nghi vé thé gidi clia Am thanh; nhung thyc
ra, ngay khi mat na thiic phat sinh ra cdi nhi bién ctia chii thé va d6i tugng do tir cdi nha't thé
tuyét d6i clia A Lai Da thi mat na thic va qua thuc tit ca cdc thifc khic ciing bt ddu van
hanh. Chinh vi th€ ma trong Kinh Ling Gia, Dtrc Phat bio: “Niét Ban cta Phat gido chinh la
su tdch xa cdi mat na thifc phan biét sai 1Am. Vi mat na thitc lam nguyén nhin va s duyén
thi sy phdt sinh bdy thitc con lai xay ra. Lai nita, khi mat na thifc phan biét va chap thi vao
thé gidi clia cdc dic thu & bén ngoai thi tat cd cdc loai tap khi (vasana) dugc sinh ra theo, va
A Lai da dugc chiing nudi dudng cling vdi cdi ¥ tudng vé “tdi va cla toi,” mat na nim giit
né, bim vao né, suy nghi v& né ma thanh hinh va phat trién. Tuy nhién, trong ban chit, mat
na va mat na thitc khong khéac gi nhau, ching nhd A Lai Da 1am nguyén nhian va s duyén.
Va khi mot th€ gii bén ngoai thyc von chi 13 sy bi€u hién clia chinh c4i tAim minh bi chap
chiit ma cho Ia thuc, thi cdi hé thdng tAim thic (tAm tu—citta-kalapa) lién hé hd twong dugc
sinh ra trong tong thé ctia n6. Gidng nhu nhung con séng bién, duge van hanh bdi con gié clia
mot thé gidi bén ngoai 1a the gidi do chinh c4i tim ngudi ta bi€u hién ra, sinh khdi va bi€n
diét. Do d6 bay thic kia diét theo véi su diét clia mat na thdc.” Y thic khong tuy thudc vao
ba't ci ciin ndo, nhung 1€ thudc vao sy lién tuc clia tim. Y thic ch'flng nhitng nhin bi€t ca sdu
ddi tugng gom sic, thanh, huong, vi, xic va cdc hién tugng trong qué khi, hién tai va ngay
¢4 vi lai. Y thirc s& ciing ta Iit hanh tir ki€p ndy qua ki€p khdc, trong khi nim thidc trude chi 1a
nhitng tim tam thdi. Y thiic con 1a mot trong nim uén. Y thic xdy ra khi gidc quan ti€p xic
v4i d8i tugng bén ngoai. Nam thitc diu tuong ng v6i ngii quan. Thitc thit sdu thong qua nim
thitc truéc ma phan dodn vé thé gidi bén ngoai. Thifc thit bdy lam trung tim Iy ludn, tinh
todn, va kié€n tric d6i tugng. PAy chinh 13 nguyén lai clia sy chip trudc, ngudn gdc cia tuf
ngd, va nguyén nhan 4o tudng khdi 1én vi cho ring hién tugng 1a c6 that. T “y thic” va “vd
thitc” dugc ding véi nhiéu nghia khdc nhau. Trong mdt ¥ nghia ma chiing ta c6 thé néi 1a c6
tinh cdch tic ning, “y thic” va “vd thiic” 4m chi mot trang thdi chii thé trong cd nhan. N6i
ring mot ngudi ¥ thitc dude ndi dung tAm than nay no c6 nghia 12 ngudi 4y nhin thitc dugc
nhitng tinh cdm, duc vong, phdn dodn, vin van. Thit bday la Mat-Na thiic (Y cdn). Phan ngit
“Klista-mano-vijnana” chi “tri gidc.” Trong Phat gido ngudi ta goi né 1a “Y Cian” vi né ¢6
kha ndng lam cho con ngudi trd thanh mot sinh vat ¢6 tri khén va dao dic. Mat Na thudng
dudc nghi tuong duong véi “tAm” hay “thitc.” N6 dugc riit ra tir géc chit Phan “Man” ¢6 nghia
la “suy nghi hay tudng tugng,” va né lién hé tdi sinh hoat tri thirc cia “thitc.” Pay la 1y tri tao
ra moi hu vong. N6 chinh 1a nguyén nhin giy ra bdn ngi (tao ra hu vong vé mdt cdi “tdi”
chii thé ding tach rdi v6i th€ gidi khach thé). Mat Na Thifc ciing tic dong nhu 1a cd quan
chuyén van “hat giong” hay “chiing t&” ctia cdc kinh nghiém gidc quan dé&n thic thi tim
(hay tang thitc). Mat na thifc dugc dién td nhu 13 mot cdi bién trong d6 nhitng dong chiy tu
tudng ci dang trao 1én khong ngitng nghi. N6 13 thitc chuyén ti€p tat ci nhitng tin tic tir y
thitc qua A lai da thitc. Mat Na Thitc va nim tAm thifc tap hdp lai v6i nhau nhu cdc triét gia
da vach ra. Theo Kinh Ling Gia, hé thong nim cin thifc ndy phan biét cdi gi thién véi cdi gi
khong thién. Mat Na Thitc phdi hgp vdi nim cin thitc thd chap cdc hinh sic va tuéng trang
trong khia canh da phifc clia ching; va khong c6 liic ndo ngung hoat dong ci. Piéu nay ta goi
12 dic tinh sat na chuyén (tam bg clia cic thitc). Toan bd hé thdng cic thifc ndy bi qui’y dong
khong ngirng va vao moi liic gidng nhu séng clia bié€n 16n. Mat-Na thic hay Y cin 12 su suy
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nghi phdi hop véi cdc cin. Y thitc hay thitc clia tri thong minh khong phai 1a tim, né 1a su
van hanh cda tim. TAm ching sanh 12 mdt con xody khong ngirng xoay chuyén, trong d6
nhitng hoat dong clia tim khong bao gid nging nghi theo bon ti€n trinh sanh, tru, di, diét. Y
thitc khong tlly thudc vao bat cif cin nao, nhung 1é thudc vao sy lién tuc clia tim. Y thite
ching nhitng nhin biét c3 sdu ddi tugng gém sic, thanh, huong, vi, xidc va cdc hién tugng
trong qué khit, hién tai va ngay c vi lai. Y thic sé& cing ta 1& hanh tir ki€p ndy qua ki€p
khac, trong khi nim thic trude chi 12 nhitng tAm tam thdi. Y thitc con 1a mdt trong nim uin.
Mat Na hoat dong nhu mot tram thau thap tat cd nhitng hoat dong clia sdu thic kia. Mat Na
chinh 1a thifc thit bay trong tdm thitc, c6 nghia 1a “Tw Ludng.” N6 1a Y thic hay nhitng hoat
dong ctia Y Cin, nhung tu né ciing c6 nghia 13 “tdm.” Nhitng con séng lam ggn mit bién A
Lai Da thitc khi cdi nguyén 1y clia dic thi goi 12 vishaya hay cdnh gi6i thdi vao trén d6 nhu
gi6. Nhitng con séng dudc khdi dau nhu thé 13 th€ gidi clia nhitng dic thu ndy diy trong dé
tri thitc phan biét, tinh cAm chap thd, va phién nio, duc vong diu tranh d€ dudc hién hitu va
dugc sy toi thing. Cdi nhan t& phan biét ndy nim bén trong hé thong cic thic va dudc goi 1a
mat na (manas); thuc ra, chinh 13 khi mat na khdi sy van hanh thi mot hé thong cac thic hi€n
10 ra. Do d6 ma cdc thitc dudc goi 1a “cdi thitc phan biét cdc d6i tugng” (su phan biét thitc—
vastu-prativikalpa-vijnana). Chifc ning ctia Mat na chd y€&u l1a suy nghi vé A Lai Da, sdng
tao va phan biét chii thé va d6i tugng tir c4i nhat thé thuan tiy cia A Lai Da. Tap khi tich
tap trong A Lai Da gid diy bi phin ra thanh cdi nhi bién tinh clia tit cd cdc hinh thirc va tit
ca céc loai. Piéu ndy dugc so sanh vdi da phitc clia séng quiy dong bién A Lai Da. Mat na
12 mot tinh linh x4u theo mdt nghia va 1a mot tinh linh t8t theo nghia khdc, vi sy phan biét tu
n6é khong phdi 1a x4u, khong nhit thi€t ludn ludn 1a sy phian dodn 1am lac hay hu vong phan
biét (abhuta-parikalpa) hay ly ludn sai trdi (hy ludn qud dc—prapanca-daushthulya). Nhung
n6 trd thanh ngudn gdc cla tai hoa 16n lao khi n6 tao ra nhitng khdt vong dudc dit cin bin
trén nhitng phan doan 14m lac, nhu 13 khi n6 tin vio cdi thyc tinh ciia mot nga thé rdi trd nén
chdp vio ngi thé ma cho ring ddy 1a chin 1y t8i hdu. Vi mat na khong nhitng chi 13 cdi tri
thi‘c phan biét ma con 1a mot nhan & wdc vong va do dé 1a mot tic gid. Mat na thic ciing
dudc phét hién tir A Lai Da Thitc. N6 13 mot thit truc gidc, truc gidc v& sy c6 mit clia mot
ban nga ton tai va doc 1ap vdi th€ gidi van hitu. Truc gidc ndy c6 tinh cdch tip quan va mé
muoi. Tinh mé vong clia né dudc cau thanh bdi liéu biét cdnh thitc, nhung né lai trd thanh
cin ban cho lidu biét cdnh thitc. PG tugng cla loai tué gidc nay 12 mot manh vun bi€n hinh
clia A lai da ma n6 cho 12 cdi ta, trong d6 c6 linh hon va thin xdc. P6i tugng clia né khdng
bao gid 12 tdnh cAnh ma chi 12 d8i chi't cdnh. Vira 12 nhin thifc vé ngd, mat na dugc xem nhu
12 chuéng ngai cin ban cho sy thé nhap thuc tai. Cong phu thién quan cda liéu biét canh thitc
¢6 thé x6a dudc nhitng nhan dinh sai lac ctia mat na. Chiic ning clia mat na thifc theo gia
thi€t 12 suy nghi vé mat na, nhu nhiin thifc suy nghi vé th€ gidi hinh sic va nhi thitc suy nghi
vé th€ gi6i clia Am thanh; nhung thyc ra, ngay khi mat na thifc phat sinh ra cdi nhi bién cda
chii thé va d6i tugng do tir cdi nhat thé tuyét d6i clia A Lai Da thi mat na thiic va qud thuc tat
ca céc thitc khdc ciing bit dau van hanh. Chinh vi th€ ma trong Kinh Ling Gia, Pic Phat
bao: “Niét Ban clia Phat gido chinh 12 sy tdch xa c4i mat na thifc phan biét sai Iim. Vi mat
na thic lam nguyén nhan va s duyén thi sy phdt sinh bay thic con lai xay ra. Lai nira, khi
mat na thiic phan biét va chap thl vao th€ gidi cla cdc dic thu & bén ngoai thi tat cd cdc loai
tap khi (vasana) dugc sinh ra theo, va A Lai da dugc ching nu6i dudng cung vdi cdi § tudng
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vé “toi va clia tdi,” mat na nim git né, bim vio né, suy nghi vé né ma thanh hinh va phat
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trié€n. Tuy nhién, trong ban chat, mat na va mat na thiic khong khdc gi nhau, chiing nhg A Lai
Da lam nguyén nhan va s& duyén. Va khi mot thé gidi bén ngoai thyc von chi 13 sy bi€u hién
cla chinh c4i tAm minh bi chdp chit ma cho 1a thuc, thi cdi hé thdng tim thitc (tAm tu—citta-
kalapa) lién hé hd tuong dugc sinh ra trong tdng thé ctia né. Gidng nhu nhung con séng bién,
dudc van hanh bdi con gié cia mot thé gidi bén ngoai la thé gidi do chinh cdi tAm ngudi ta
bi€u hién ra, sinh khdi va bi€n diét. Do @6 by thic kia diét theo véi sy diét ciia mat na
thic.” Thit tdm la A Lai Da thiic (Tang thiic). A Lai Da la thic cdn bdn, thic thd tim trong
Bét Thitc, con goi 1a Tang Thitc. Tang thifc ndi chita dung tit cd chling tif clia cdc thic, tir
day tuong tng vdi cdc nhian duyén, cdc hat gidng dic biét lai dudc thiic Mat Na chuyén van
dé&n sdu thifc kia, k&t thanh hanh dong mdi d&n lugt cdc hanh dong ndy lai sdn xuit ra cdc
hat giong khdc. Qu4 trinh ndy c6 tinh cdch dong thdi va bat tin. A Lai da con dudc goi 1a
“Hién Thitc”, chita dyng moi chling tif thién 4c, hién hién dudc hét thiy moi cinh gidi. Chir
“Alaya” c¢6 nghia 1a cdi nha noi ma tit cd nhitng gi c¢6 gia tri cho ching ta dung dudc tang trit
va ciling 1a noi cu ngu cda ching ta. Thitc A Lai Da, cling con dudgc goi 1a “Tang Thic,” hay
1a “thic thit tdm,” hay 1a “tang nghiép.” TAt cA moi nghiép da 1ap thanh trong qud khit hay
dang dugc 1ap thanh trong hién tai déu dugc tang trir trong A Lai Da Thitc ndy. Gido dién
day Tam Ly Hoc, vé tdm thifc (nhdn, nhi, ty, thiét, than, y, Mat na va A Lai Da). Nhitng thiic
ndy gitip chiing sanh phan biét phai trdi. Tuy nhién, ching sanh con ngudi c6 mot céi thitc
tham sau goi 1a A Lai Da Thic, 12 chd thé chinh ctia sy ludn hdi sanh ti¥, va bi cdc thifc khic
hi€u 14m d6 12 mot linh hdn hay mot cdi ngd trudng cttu. Chinh tai A Lai Da Thic nay nhitng
4n tugng hay kinh nghiém ctia hanh dong dudc tang trit dudi hinh thic nhitng ‘chling ti” va
chinh nhitng chiing t& nay lam ndy nd nhitng kinh nghiém sip tdi tly theo hoan cdnh clia
tirng c4 nhan. Theo B6 T4t Ma Minh trong Pai Thira Kh3i Tin Luan va Nhi€p Luin Tong, A
Lai Da thitc 1a ndi hoa hgp chan vong. Khi né tré nén thanh tinh va khong con 6 nhiém, né
chinh 12 “Chan Nhu.” A Lai Da c6 nghia 1a chita tdt cd. N6 di chung véi bdy thitc dugc sinh
ra trong ngdi nha vd minh. Trong Kinh Ling Gia, Pitc Phit n6i: “NAy Mahamati! Nhu Lai
Tang chita trong n6 nhitng nguyén nhan c4 tot 14n x4u, va tif nhitng nguyén nhin ndy ma tat
cé luc dao (sdu dudng hién hitu) dugc tao thanh. N6 ciing giong nhu nhitng dién vién déng
cdc vai khdc nhau ma khong nudi dudng ¥ nghi ndo vé ‘tdi va clia tdi.”” Chic ning clia A
Lai Da Thifc 1a nhin vao chinh né trong dé tit cd tap khi (vasana) tif thdi vo thi dudc giff lai
theo mot cdch vugt ngoai tri thiic (bat tw nghi—acintya) va sin sing chuyén bién (parinama),
nhung né khong c6 hoat ning trong ty nd, né khdong bao gid hoat dong, né chi nhén thic,
theo y nghia ndy thi né giong nhu mot tim ki€ng; né lai giong nhu bi€n, hoan toan phing
ling khong c6 séng xao dong su yén tinh clia né; va né thanh tinh khong bi 6 nhi€ém, nghia la
n6 thoat khdi cdi nhi bién clia chi thé va ddi tugng. Vi né 1 cdi hanh dong nhan thifc don
thudn, chua c6 su khdc biét giita ngudi biét va cdi dugc biét. Theo Gido Sur Junjiro Takakusu
trong Cuong Yé&u Tri€t Hoc Phat Gido, khi van vat phdn chi€u trong tAm tri ta, thi th& luc
phin biét hay tudng tugng clia tim ta sé& sin sang hoat dong ngay. Pay goi 1a “thic”
(vijnana). Chinh vi thitc k&t hop vdi tat cd y&u t6 phan chi€u, tang chita ching, nén dudc goi
la A Lai Da Thiic hay “thtic tang.” Tang thitc chinh n6 1a sy hién hitu ctia tip hgp nhan qua
va nhitng tdm s& thanh tinh hodic nhiém 6, dudgc tap hgp hay 1in 16n véi ching theo tuong
quan nhian qud. Khi tang thitc bit dau hoat dong va budc xudng thé gii thudng nhit nay, thi
ching ta ¢6 hién hitu da dang von chi 1a thé gidi twdng tugng. Tang thic, von 1a ching o
thifc, 1a trung tAim ¥ thifc; va th€ gidi do thitc bi€u hién 12 moi trudng cla né. Chi c¢6 & ndi syt
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gidc ngd vién min cla Phat, thic thanh tinh m&i birng chi€u 1én. Tinh thitc ndy c6 thé tdy
sach phdn 6 nhiém ctlia tang thifc va con khai trién th€ lyc tri tué clia né. Th€ gidi clia tudng
tugng va th€ giGi hd twong lién hé dudc dua d€n chin 1y chin that, téc Vién Thanh That tdnh
(parinispanna). Sau khi dat d&€n d6, ching t& tang, tic 12 thifc, s& bi€n mit va cudi cing duwa
dén trang thdi noi ma chi thé va ddi tugng khong con phan biét. PAy 1a vo phin biét tri
(avikalpa-vijnana). Trang thdi t6i hiu 12 V& Tru Ni€t Ban (apratisthita-nirvana) nghia 1a su
thanh tyu tw do hodn todn, khdng con bi rang budc & noi nao nita. C4i tAm thit bi€n hién chu
cénh thanh tdm thitc. A-Lai Da hay thic thit tdim dudc goi 1a “So Ning Bi€n” vi cdc thitc
khdc déu tir d6 ma ra. Mot khdi niém vé gido thuy&t dic biét quan trong véi trudng phéai Du
Gia. Thudt nglr nay c6 khi dugc cdc hoc gid Tay phudng dich 1a “Tang Thirc,” vi n6 1a cdi
kho chita, noi ma tit ci nhitng hanh dong dudc sin sinh ra. Tang thifc cit giit nhitng gi dugc
chita vao n6 cho d&€n khi c6 hoan cdnh thich hgp cho chiing hién ra. Nhitng dich gid Tay Tang
lai dich né 1a “Cin ban cda tdt cad” vi n6 1am nén tdng cho moi hién tugng trong vong sanh ti
va Niét Ban. Qua thién tip va tham du vao nhitng thién nghiép, ngudi ta tir tir thay th& nhitng
chiing tit phién nio biing nhitng chlng tif thanh tinh; mdt khi ngudi ta thanh tinh héa mot cdch
toan dién A Lai Da, thi d6 dugc coi nhu 1a “Tinh Thic.” A Lai Da c6 nghia 1a cdi tim c4t
chita tat cd. N6 di chung véi bdy thic dugc sinh ra trong ngdi nha vo minh. A Lai Da tang
thitc (dé bat thitc). Y thiic cin ban vé& moi tdn tai hay ¥ thitc di truyén, noi nhitng hat giong
karma lot vio va gdy ra hoat dong tim than. Tiém thitc hay tang thifc, thifc thit tim hay
Nghiép thitc. TAt c nghiép dugc thanh lap trong hién ddi va qud khit déu dudc tang trif trong
A Lai Da thitc. A Lai Da thifc hanh x nhu ndi ton chifa tit ci nhitng dit kién dugc Mat Na
thitc thau thap. Khi mot sinh vat chét thi bdy thifc kia s& chét theo, nhung A-Lai-Da thic vin
ti€p tuc. N6 12 quyét dinh t6i hau cho cho sy dau thai trong luc dao.

205. Eight Conscionsnesses

When we talk about “Consciousnesses” we usually misunderstand with the sixth
consciousness according to Buddhist psychology. In fact, there are six basic sense
consciousnesses, 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 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
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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, Eye Consciousness. The
function of the eye consciousness is to perceive and apprehend visual forms. Without the eye
consciousness we could not behold any visual form; 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, Ear 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, Smell 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, 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, Tacticle sensation consciousness. 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 one of the six stable
states which the Buddha taught in the Sangiti Sutta in the Long Discourses. Sixth, Mano
Consciousness. The Mano Consciousness is the thinking consciousness that coordinates the
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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.” 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. Consciousness refers to the perception or discernment which occurs when
our sense organs make contact with their respective objects. The first five consciousness
correspond to the five senses. The sixth consciousness integrates the perceptions of the five
senses into coherent images and make judgments about the external world. The seventh
consciousness is the active center of reasoning, calculation, and construction or fabrication of
individual objects. It is the source of clinging and craving, and thus the origin of self or ego
and the cause of illusion that arises from assuming the apparent to be real. The terms
“conscious” and “unconscious” are used with several different meanings. In one meaning,
which might be called functional, “conscious” and “unconscious” refer to a subjective state
within the individual. Saying that he is conscious of this or that psychic content means that he
is aware of affects, of desires, of judgments, etc. Seventh, Klistamanas consciousness.
“Klista-mano-vijnana” 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,”
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which means “to think” or “to imagine” and is associated with intellectual activity of
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. 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 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



699

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. 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.” Eighth, Alaya Vijnana. Alaya
Vijnana, the receptacle intellect or consciousness, basic consciousness, Eighth consciousness,
subconsciousness, and store 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. “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
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). Also known
as Alayavijnana. In the Lankavatara Sutra, the Buddha told Mahamati: “Oh Mahamati! The
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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. 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 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. 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
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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). 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.

206. Ngoac Cintk

Noi tAim vin vao d6 ma chay theo goi 1a canh, nhu phdp 1a noi ¥ thdc vin vao goi la phdp
cénh, sic 12 nhan thic vin vao d6 goi 1a sdc cdnh, thanh 1a ndi nhi thitc vin vao goi 1a thanh
cdnh, van van. Ngoai cdnh gi6i 1a cdnh khong phai do ndi tim hién ra, ma tf bén ngoai dén.
Canh 1a noi tAm vin vao d6 ma chay theo goi 1a canh, nhu phédp la noi y thiic vin vao goi 1a
phdp cdnh, sic 1a nhan thic vin vao d6 goi la sic cénh, thanh 1 ndi nhi thic vin vao goi la
thanh cdnh, van van. Khong bi ngoai cidnh chi ph6i, d6 chinh 1a c6 tu. Ngudc lai, n€u bi ngoai
cdnh chuyén, 4y 12 doa lac. Ngoai cdnh con 13 diéu kién hay hoan cdnh bén ngoai khi&n cho
ngudi ta 1am viéc dc. TAt cd nhitng trd ngai v bat toan khong do nhitng diéu kién bén ngoai,
ma 12 do tAm tao. N&u chiing ta khong cé su tinh ling ndi tAm, khong c6 thif gi bén ngoai c6
thé mang lai hanh phic cho chiing ta. Cdc cdnh gidi riéng biét khic nhau, ciing 1a biét cdnh
tim s& (tAm sG clia nhitng cdnh riéng biét). Theo Duy Thitc Hoc, biét cdnh 1a nhitng ¥ tudng
hay trang thdi tAm thitc khéi 1én khi tAim dugc huéng vé nhitng ddi tugng hay diéu kién khéc
nhau. Theo Phdp Tuéng Tong, biét cdnh 13 nhitng y&u t& clia tAm s& bao gdm nim thi: duc,
thing gidi, niém, dinh v hué. Theo Lat Ma Anarika Govinda, ngudi Phat t cling nhu hanh
gid khong tin riing c6 thé€ gidi bén ngoai hién hitu doc 1ap, riéng biét ma ban thin ho c6 thé
len vao trong nhitng manh lyc clia né. Pdi véi ho, th€ gidi bén ngoai va bén trong ndi tAm
chi 1a hai mit clia cing mot khudn vai; trong d6 nhitng sgi chi cia moi dong luc va bi€n cd
clia moi hinh thdi cla y thifc va doi tugng clia né cling dét thanh mot mang ludi bat kha phan
ly, mang lu6i clia nhitng tvong quan vo tin va diéu kién héa 1in nhau.

Ngoai cdnh gidi 1a cdnh khong phdi do ndi tAm hién ra, ma tir bén ngoai d&€n. Hoic c6
hanh gid thd'y Phat, B4 T4t hién than thuyé&t phap, khuyé&n tin khen nggi. Hodc c6 hanh gid
dang khi niém Phat, thoat nhién tdm khai, thdy ngay cdi Cuc Lac. Hodc ¢6 hanh gid dang
tinh niém thay chu than tién d&n, chidp tay vi nhiu xung quanh té y kinh trong, hoic mdi di
dao choi. Hodc c¢6 hanh gid thdy cdc vong d&€n ciu xin quy-y. Hodc c¢6 hanh gid khi mic tu
cao, bi ngoai ma dén thit thach khudy nhiéu. Trudng hgp thad'y Phat hay thdy hoa sen, c6 phai
12 cdnh ma ching? Ky that, n€u nhian qud phl hgp, thi quyé&t khong phdi 12 cdnh ma. Béi
tong Tinh Bd thudc vé “Hitu Mon,” ngudi niém Phat khi mdi phat tim, tf noi tudng c6 ma di
vao, cau dudc thdy Thanh cidnh. D&n khi thdy hio tuéng, d6 12 do qui dén ddp nhan, nhan va
qud hgp nhau, quyé&t khong phai 12 cdnh ma. Trdi lai, nhu Thién tong, tir noi “Khong Mon” di
vao, khi phdt tAm tu lién quét sach tat cd tuéng, cho d&€n tuéng Phat tuéng Phap déu bi phd
trlr. Bic thién si khong ciu thad'y Phat hoic hoa sen, ma tudng Phit va hoa sen hién ra, dé 1a
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nhin qua khong pht hgp. Qua khdng c¢6 nhan ma phét hién, d6 mdi chinh 1a cdnh ma. Cho
nén ngudi tu thién ludn ludn dwa cao gudm hué, ma dén gi€t ma, Phat d&n giét Phat, di vao
canh chan khong, ching dung nap mot tuéng nao ca.

Theo Phdp Tuéng Tong, d6i tugng clia thé gidi bén ngoai in hinh béng vao tAm thifc gdm
c6 ba loai cdnh. Theo Gido Su Junjiro Takakusu trong Cuong Y&u Tri€t Hoc Phit Gido, thi
thuy&t vé ba loai cdnh c6 thé 1a xuit xi tir Na Lan Pa. Nhitng bai ké thong dung ctia Phip
Tuéng Tong lai hAu nhu ¢6 ngudn gdc tir Trung Hoa, nhu sau:

“TAm canh bat thy tAm.
Poc &nh duy tuy ki€n.

D4i chdt thdng tinh ban.
Té4nh chiing ddng tiy ung.”

Bai ké nay gidi thich biing cach nao ma ba loai canh lién hé v6i nhiém vu chi thé va
ban chit nguyén ban ngoai tai. Ban c6 thé dién diu trong khi tim hi€u vi sao Duy Thiic Hoc
lai ¢6 cdi goi 1a “thuc thé nguyén ban.” Thuc ra, ditng quén ring mic dit n6 12 thuc thé ngoai
tai, n6 lai 1a cdi bi€u 16 ra ngoai tir ndi thitc. Pé bat A Lai Da thitc tw né khong phai 1a thuc
thé cd dinh khong thay d6i; né luon ludn bi€n chuyén tirng sit na, va duge huan tip hay ghi
nhin &n tugng bing tri nhan va hanh dong, n6 trd thanh tip quin va hiéu qua trong sy biu
10 ngoai tai. N6 giong nhu dong nudc chdy khong bao gis dirng lai & mot noi nao trong hai
thdi han ti€p ndi nhau. Va chi duy c6 dwa vao sy lién tuc clia dong nudc ta mdi c¢6 thé néi vé
“dong song.” Thit nhadt la Tanh Cdnh, nghia 1a tri nhan téc thdi, nghia 1a d6i tugng c6 ban
chat nguyén bdn va trinh bay né nhu 1a chinh né, ciing nhu nim d6i tugng gidc quan, sic,
thinh, huong, vi, xtic, dudc tri nhan nhu vay. Tién ngii thifc va dé bat A Lai Da thic, tri nhdn
doi tugng theo cdch nay. Thit nhi la P6i Chat Canh. D6i tugng ¢6 mdt ban chat nguyén ban
nhung lai khong dudc tri nhdn ding y nhu vay. Khi dé thdt Mat Na Thitc nhin lai nhiém vu
chii thé ctia dé bat A Lai Da Thifc, né xem thiic nay nhu 13 ngd. Nhiém vu chd thé clia A Lai
Da dé b4t thifc ¢c6 ban chat nguyén ban, nhung né khdng dudc dé that Mat Na Thifc nhin thdy
y nhu vy, va chi dugc xem nhu 1a ngd, ma thuc tai thi chi 14 4o gidc vi né khdng phai la
nga. Thit ba la Pjc Anh Cdnh, hay la do gidc. Hinh bong chi xuat hién tu noi tudng tugng
va khong c6 hién hitu thyc sy. L& di nhién, né6 khong c¢6 bdn chat nguyén ban, nhu mdt bong
ma von khdng ¢ hién hitu. Chi c6 trung tAm gidc quan thit sdu hoat dong va tudng tugng ra
loai cdnh ny.

Thién gitip cho tim khong bi phién todi bdi ngoai cdnh nita. Mot d6i tugng vat thé c6
giy phién todi hay khong thudng thudng tly thudc vao trang thdi tim hon 13 vao chinh ddi
tugng d6. Né&u chiing ta cho ring n6 1a phién todi, thi né phién todi. Néu chiing ta khong cho
ring né phién todi thi né khog phién todi. TAt cd déu tlly thudc vao trang thdi tim. Thi du
nhu ddi khi trong thién quédn chiing ta bi ti€ng dong qua’y nhiéu. N&u chiing ta nuong theo va
mic ket vao chiing, ching sé& quiy rdi thién quin ciia ching ta. Tuy nhién, n€u ching ta dit
bd ching khdi tAim cia ching ta ngay khi chiing vira méi khéi 1€n, thi chiing sé khéng tao su
qudy nhiéu. N&u chiing ta ludn doi hdi mot cdi gi d6 tir cudc sdng, thi ching ta s& khong bao
gi thda man. Nhung né€u chiing ta chdp nhan cudc ddi 1a cdi ma chiing ta dang 1a hay dang
c6, thi ching ta s& ludn bi€t di. C6 ngudi tim hanh phic trong vat chit; ngudi khdc lai cho
ring c6 thé€ c6 hanh phic ma khong can d&n vat chat. Tai sao lai nhu vidy? Béi vi hanh phiic
13 mot trang thdi clia tim, khong thé do dugc bing sd lugng tai sdn. N&u chiing ta biét dd véi
nhitng gi ching ta dang 1a hay dang c6, thi chiing ta s& luén c¢6 hanh phic. Ngugc lai néu
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chiing ta khong hai 1ong v6i nhitng gi ching ta dang 1a hay dang c6, thi bat hanh luon ngy tri
trong ta. Tham duc khong c¢6 ddy, vi dit d8 vao bao nhiéu thi tham duc vin ludn tréng rdng.
Kinh Tt Thap Nhi Chuong day: “Mot ké day tham duc dii song trén trdi ciing khong thdy di;
mdt ngudi da lia tham duc di phdi & dusi dat vin thd'y hanh phic.”

206. Evtermal States on Objects

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

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

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

“The object of nature does not follow the mind (subjective).

The subject may be good or evil, but the object is always neutral.

The mere shadow only follows the seeing (subjective).

The object is as the subject imagines.

The object with the original substance.

The character, seed, etc, are various as occasions require.

The object has an original substance, but the subject does not see it as it is.”

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

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

207. Wic Cdnk

Ndi cdnh gidi cling goi 12 ty tim cdnh gidi, vi cAnh gidi nay khong phai tir bén ngoai vao,
ma chinh do noi cong dung trong tim phét hién. Nhitng ngudi khong hi€u ro 1y “Van phép
duy tAm” cho riing tit cd cdnh gi6i déu tir bén ngoai d&n, 1a 18i nhan dinh sai 1am. Bdi khi
hanh gid dung cong d&€n mic tudng ung, dit tuyét ngoai duyén, thi chiing t clia cdc phdp
tiém tang trong tang thitc lién phat ra hién hanh. V6i ngudi niém Phat tri chd, thi cong ning
cta Phat hiéu va mat cd di sdu vao ndi tAm, tt gip su phdn tng cia hat gidng thién 4c trong
tang thiic, cdnh giGi phdt hién rat 1a phdc tap. Cdc cdnh ay thudng hién ra trong gidc mo,
hoic ngay trong khi tinh thirc lic dang dung cong niém Phat. Nha Phit goi trang thdi ndy 12
“A Lai Da Bi€n Tuéng.” Trong giAc md, néu do chiing t 4c phat hién, hanh gid hoic thiy
cdc loai sdu trong minh bo ra, hoic thi'y noi thin c6 loai nhiéu chan gidng nhu bo cap, rét,
mdi dém minh g& ra nim bdy con; hoic thdy cdc loai thi ma qudi, cdnh tugng rat nhiéu
khong td xi€t dugc! Pai khdi ngudi nhiéu nghiép tham nhiém, bdn xén, hi€ém ddc, thudng
thi'y tu6ng nam nit, rin rét, hoic di loai sic tring. Ngudi nhiéu nghiép sin hin, thudng thiy
cop beo, hoic di loai sic dd. Ngudi nhiéu nghiép si mé, thudng thiy loai stic vit, so dc, hoic
di loai sdc den. Tuy nhién, day chi 1a udc lugc, khong phai tit cd déu nhit dinh nhu thé. Néu
do chiing tir 1anh ph4t hién, hanh gid thdy ciy cao hoa la, thing cinh tuoi 6t trang nghiém,
manh 1u6i chau ngoc; hodc thd'y minh in cdc thit thom ngon, mic d6 tran phuc, § cung dién
bdu, hay nhe nhang bay luét trén hu khong. Tém lai, trong tim ctia ching sanh c¢6 di ching
tlf mudi phdp gidi; chliing ti¥ 1anh hién thi thi'y cdnh Phat, BS Tat, Nhon, Thién; chiing ti dc
hién thi thdy cdnh tam d6 tdi khd. Nhu ngudi ki€p trudc cé tu theo ngoai dao, thudng thay
minh phéng ra ludng di€n, hodc xuit hdn di dao choi, ti€p xtic v6i cdc phadn 4m néi vé
chuyén thanh suy, qudc su. Hodc c6 khi tim thanh tinh, trong gidc md thdy rd viéc xdy ra doi
ba ngay sau, hay nim bdy thing s& d&€n. Pai khdi ngudi ddi trudc c6 tu, khi niém Phat lién
tha'y cdnh gigi lanh. Con ké nghiép nhiéu kém phudc dic, khi méi niém Phat thudng thdy
canh giGi dif; tri niém lau ngdy dc tudng mdi tiéu tan, 1an lugt s& thdy diém tSt lanh. VE canh
trong khi thitc, né€u hanh gid dung cong dé€n mic thuan thuc, cé lic vong tinh thoat nhién tam
ngung, thin ¥ tu tai. C6 lic niém Phat d&€n bon nim gid, nhung tu thdy thdi gian rat ngdn nhu
khodng chirng ddi ba phit. C6 lic dang tri niém, cdc tudng tot la hién ra. C6 lic vo ¥, tinh
than bdng nhién dugc dai khodi lac. C6 Iic mot dong mot tinh, thi'y tat cd tAm va cdnh déu
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khong. C6 lic mot phen thiy nghe, lién cdm ngd 1y khd, khong, vo thudng, v ngi, dit tuyét
tuéng ta va ngudi. Nhitng tuéng trang nhu the nhiéu khong thé ta xiét! Nhitng cadnh tuéng nhu
thé& goi 12 ndi cadnh gidi hay tu tim cdnh gi6i, do mot niém khinh an hién ra, hoic do chling ti
lanh clia cong ditc niém Phat tri chi bi€n hién. Nhitng cdnh niy thoat hién lién mat, hanh gid
khong nén chip cho 1a that c¢6 rdi d€ tAm luu luy&én. N&u sanh niém luyén ti€c, nghi ring
canh gidi 4y sao ma nhe nhang an vui, sao ma trang nghiém tot dep, rdi mo tudng khé quén,
mong cho 1an sau lai dugc thdy nita, d6 12 di€m sai 1dm rat 16n. C6 nhan di chi trich tAim
niém ndy 13 “gdi trudc chd ngira.” Bdi nhitng cidnh tuéng 4y do sy dung cdng dic lyc tam
hién ma thdi, ché khong c6 that. Nén biét khi ngudi tu dung cong dén trinh d6 nao ty nhién
canh gigi &y s& hién ra. Vi nhu ngudi 1it hanh mdi khi di qua mot doan dudng, tat lai c6 mot
doan canh vat sai khac hién 16. Néu nhu k@& 1it hanh chua d&€n nhi, ma tham luyé&n cidnh bén
dudng khdng chiu rdi budc, tit c6 su trd ngai dé€n cudc hanh trinh, va bi bo vo giita dudng
chiang bié€t chirng nao mdi vé d&€n nha an nghi. Ngudi tu cling nhu thé, n€u tham luyén cdnh
gi6i tam, thi khong 1am sao chitng dugc cdnh gidi that. Thing nhu mo tudng dén dd cudng
vong, tat s& bi ma phd, 1am hu hai cd mot ddi tu. Kinh Kim Cang né6i: “Pham c6 nhitng tuéng
déu 1a hu vong; né€u thiy cdc tuéng ching phai tuéng, tic thdy Nhu Lai.” (pham sd hitu tudng
giai thi hu vong; nhugc ki€n chu tuéng phi tuéng, tic ki€n Nhu Lai). “Cé nhitng twéng” khdng
phai “nhitng tuéng c6” thudc vé phap hitu vi sanh diét, bdi cic tudng 4y ching tu bio ring
minh c6 hay khong, that hay gid, chi do ké chwa ngd dao ly dong niém phan biét, chdp cho la
c6, khong, that, gid, nén mdi thanh ra hu vong. P&n nhu bac tham thién khi nhap dinh, thdy
dinh cdnh ménh mang rdng khong trong sudt, ty tai an nhan, roi sanh niém wa thich; hay khi
té ngd dugc mot dao 1y cao siéu, rdi vui mirng chap gitt 147y, ciing déu thudc vé “cé tudng.”
Va di “cé tuéng” tic 1a ¢ hu vong. “Thdy cdc tuéng” 1a thdy nhitng tuéng lanh, dit, dep,
x4u, dd, sach, ¢6, khong, Phat, chiing sanh, cho d&€n cdnh im &m, sdu trin, vin van, “ching
phai tu6ng,” nghia 12 thAy ma dirng chip trudc ciling dirng phi nhin, cit &€ cho né ty nhién.
Tai sao khong nén pht nhan? Bdi cdc tuéng tuy hu huyé&n, nhung ciing ching phai 12 khong;
vi nhu béng tring ddy nudc, tuy khong phai that c6, nhung ching phdi khong cé tudng hu
huyén ctia béng tring. Cho nén trong khi tu, néu thdy cdc tuéng hién, dirng luu y, cit ti€p tuc
dung cdng; vi nhu ngudi 1it hanh, tuy thdy cdnh bén dudng, nhung van ti€n busc dé mau vé
dé&n nha. “Tic thd'y Nhu Lai” 1a thid'y bdn tdnh Phat, hay thdy dugc dao vay.

Tém lai, tir cac tuéng da k€ trén, cho dén sy nhit tim, 1y nhit tAm, déu 12 ndi canh gidi.
Cénh gi6i ndy c6 hai phuong dién 12 Tuong Ty va Phin Chitng. Cdnh tuong ty 12 tam thay rdi
lién m4t. Canh phan chitng 12 mdt khi dugc tit dugc vinh vién, vi di chiing ngd dudc mot
phan chan nhu. Khdng luin ndi cinh hay ngoai cdnh, n€u 1a tuong tu déu khong phdi la chan
canh gidi, ma goi 1 thiu tiéu tifc, nghia 13 khong thiu dugc mot phan tin tic cia chin tim.
Ngudi thit phat 1ong cau gidi thodt, chd nén dem tuéng thau tiéu titc nhin 1am chin cinh
gi6i. Thi'u tiéu tic vi nhu cdnh trdi Am u rAm t8i, hot nhién c6 trin gi6 thdi lam may den tam
tan, hé ra mdt chiit 4nh thdi duong, k€ d6 may den lai che khudt. Lai nhu ngudi xua co cay
14y Itta, trude khi Iira bat 1én, tat c6 tudng khéi phat hién. Chan cdnh gidi vi nhu 4nh thai
duong sdng sudt giita trdi trong tanh, va nhu lic co ciy da 14y dudc Iira. Tuy nhién, ciing
dirng xem thudng thau tiéu tdc, vi ¢6 dugc tudng nay, mdi chitng minh xdc thuc c6 chin cdnh
gi6i. Nén tir d6 gia cong tinh tan, thi chan cdnh gidi mdi khdng xa.
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207. Tnternal Realmas

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

In summary, all states of mind, from those described above to the state of one-
pointedness of mind, belong to the category of “internal realms.” These realms have two
aspects: “Attainment-like” and “Partial attainment.” ‘“Attainment-like” realms appear
temporarily and disappear immediately. “Partial attainment” realms are those that once
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achieved, we have forever, because we have actually attained a part of True Thusness.
Regardless of whether it is internal or external, if it is “attainment-like” it is not a True
Realm; it is merely a full understanding of some of the manifestations of the True Mind.
Practitioners who truly seek liberation should not confuse these aspects, taking attainment-
like marks for the True Realm. Attainment-like marks are like a dark, leaden sky which
suddenly clears, thanks to the winds which temporarily push away the dark clouds, letting a
few rays of sunlight through before the sky becomes overcast again. They also resemble the
“mark” of smoke just before the fire, that people used to get when they rubbed two pieces of
wood together. The True Realm can be likened to the bright sunlight in a clear and calm sky.
It is like rubbing pieces of wood together and already having fire. However, we should not
underestimate attainment-like marks, as they demonstrate the genuine existence of the True
Realm. If, from that level, we diligently redouble our efforts, the True Realm is not that far
away after all.

208. Vs Thae

“Vo thiic” dung 4m chi mot tAm trang ma trong 4y con ngudi khong nhan thitc dugc
nhitng kinh nghiém ndi tAm clia minh; n€u ngudi &y hoan toan khong nhan thic duge tat ca
nhitng kinh nghiém, k& c nhitng kinh nghiém cdm quan, ngudi Ay thiét giong nhu mdt con
ngudi vo thitc. Néi riing con ngudi y thitc dude nhitng tinh cdm nao dé, van van, c6 nghia la
ngudi Ay y thifc duge xét vé nhitng tinh cdm nay; néi ring nhitng tinh cdm nao dé 1 vo thic
c6 nghia 12 ngudi Ay khong y thiic dudc xét vé nhitng noi dung nay. Chiing ta phai nhé ring
“vd thitc” khdng 4m chi sy khi€m dién clia bat cit mot xung luc, tinh cdm, duc vong, hay s¢
hii ndo, van van, ma chi 4m chi sy khdng nhin thifc duge nhitng xung luc nay. Khac hin véi
cdch st dung y thifc va vd thitc theo ¥ nghia tdc dung ma ching ta vira dién ta 12 mot cdch st
dung khéc trong d6 chiing ta 4m chi nhitng dia di€ém nao d6 trong con ngudi va nhitng quan
hé véi nhitng dia diém nay. Pay thudng 13 trudng hgp néu chit “cdi y thic” va “cdi vo thirc”
dugc st dung. o] day “cdiy thifc” 12 mdt thanh phan clia c4 tinh, v6i nhitng ndi dung dic biét,
va “cdi vo thiic” 12 mot thanh phian khac cla c4 tinh, v6i nhitng noi dung dic biét khic.

Vb thifc theo y nghia ctia nha Thién, khong nghi ngd gi ¢4, n6 1a thit huyén nhiém, cdi vo
tri, va chinh vi th€ ma né c¢6 tinh khong khoa hoc hay trude thdi c6 khoa hoc. Nhung nhu the
khong c6 nghia 12 né vugt ra ngodi tAm ¥ thifc clia chiing ta va 13 mdt cdi gi ching c6 lién hé
dén chiing ta. That ra, trdi lai, n 1a c4i than thi€t nh4t ddi vdi ching ta, va chinh vi cdi than
thi€t nay ma chiing ta khé nim bit dugc né, cling nhu mit khdng ty thd'y duge mit. Do d6 dé
y thitc dudc cdi vo thitc doi hdi mot sy tu tip dic biét vé ¥ thiic. N6i theo bénh cin hoc, thi
thitc dugc ddnh thic khdi vo thiic mot thdi gian ndo d6 & trong vong ti€n héa. Thién nhién
ti€n trién ma khong ty ¥ thic, va con ngudi hitu thitc phat sinh tir né. Y thirc 12 mot cdi nhay,
nhung cdi nhdy khong thé cé nghia 12 mot sy phan ly trong y nghia vat 1y clia né. Vi y thic
luén cdng thong va bat doan vé6i vo thiic. That vay, khong c6 vo thife, ¥ thitc khdng tdc dong
dugc; né mat han cdi nén ting tic dong. P6 12 1y do tai sao Thién tuyén bd ring Pao 1a “céi
tAm binh thudng.” V&i chit Pao di nhién Thién ngu y vo thic, tic dong thudng truc trong ¥
thifc cdia chiing ta. Chdng han nhu khi déi thi An, khi mét thi nghi ngoi, khi buén ngd thi ngd,
van van. Tuy nhién, n€u diy la cdi v thitc ma Thién néi d&€n nhu mdt th huyén nhiém va
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gid tri nhdt trong ddi sdng con ngudi nhu 13 dong luc chuyén héa, ching ta khong thé nao
khong hoai nghi. T4t c& nhitng hanh dong vo thifc kia tir 14u vAn bi phéng vao pham vi bin
ning phdn xa cla y thiic phit hgp v6i nguyén tic clia sy diéu hoa vé tinh than.

208. The Uneconseionsness

Unconsciousness refers to a state of mind in which the person is not aware of his inner
experiences; if he were totally unaware of all experiences, including sensory ones, he would
be precisely like a person who is unconscious. Saying that the person is conscious of certain
affects, etc., means he is conscious as far as these affects are concerned; saying that certain
affects are unconscious means that he is unconscious as far as these contents are concerned.
We must remember that “unconscious” does not refer to the absence of any impulse, feeling,
desire, fear, etc., but only to the absence of awareness of these impulses. Quite different from
the use of conscious and unconscious in the functional sense just described is another use in
which one refers to certain localities in the person and to certain contents connected with
these localities. This is usually the case if the word “the conscious” and “the unconscious” are
used. Here “the conscious” is one part of the personality, with specific contents, and “the
unconscious” is another part of the personality, with other specific contents.

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.

209. Trang Dao

Trung Pao c6 nghia 1a “bat nhi (khong hai)”. Trung Pao vugt trén hitu vd, nhung chita
dung tit cd. Trung Pao 1a con dudng gitta ma Phat Thich Ca Mau Ni da tim ra, khuyén ngudi
nén tir bd nhi bién, trdnh lam cic diéu 4c, 1am cdc diéu lanh va giif tAm thanh tinh. Pitc Phat
day: “Khi phan biét bi loai bé thi trung dao dugc dat dén, vi chan 1y khong nim trong su cuc
doan ma la trong trung dao.” Trung Pao dudc dich tir Phan nglt “Madhyama”, c6 nghia 1a con
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dudng gitta ma Phat Thich Ca Mau Ni da tim ra, khuyén ngudi nén tit bd nhi bién, trdnh lam
cic diéu 4c, 1am cdc diéu lanh va giit tAm thanh tinh. Gido thuyé&t nay do chinh Pic Phat
thuy€t gidng, n6 chdi bd thdi cwc dam mé khodi lac, va né ciing chdi bd thdi cuc hanh xdc
thdi qud. Trung Pao c6 nghia la “bat nhi (khong hai)”. Trung Pao vudt trén hitu vo, nhung
chita dung tat ca. Pic Phat day: “Khi phan biét bi loai bd thi trung dao dugc dat dén, vi chan
ly khong nim trong su cyc doan ma 13 trong trung dao.” Hoc thuyé&t vé Trung Pao khdi thiy
c6 nghia 1a con dudng gitta cla hai thdi cyc lac quan va bi quan. Pia vi chinh gitta nhu vy
lai 12 thdi cuc thit ba, khong nghiéng theo bén dudng ndy hay bén dudng kia 1a y chi clia
Phat. Chic chin nhu vay, vi Ptic Phat bit dau bing con dudng gifta ndy coi nhu mdt budc
ti€n duy nhit cao hon nhitng cuc doan thong thudng kia. Tuy nhién, tiing cAp hudng thugng
clia nic thang bién chitng s& nang din chiing ta 1én cao mii cho dén lic dat tdi giai doan loai
hin thién ki€n cta phin dé vé& ‘hitu’ va ‘vd,” va siéu viét chiing bing mot tdng dé vé duy
tam luan. Trung Pao ciing c6 ¥ vi nhu 12 Chan Ly Tdi Cao.

Lam viéc gi ciing vira di 12 Trung Pao. Phat tif chan thuin khong nén di vao cuc doan.
Lam viéc gi cling khong dugc thdi qud ma ciing khdong dudc bat cap. Thdi qua hay bat cap
déu khong phai 12 Trung Pao. Trong tu tp, Phat tf chin thuin khong nén roi vao “khong”
ma ciing khong nén rdi vao “hitu”. Khdng chidp trudc chan khong, ciing khong vuéng mic
diéu hitu, vi cd chin khong 14n diéu hitu déu khong thé nim bit, ciing khong thé chdi bd.
Kh4i niém Trung Pao 13 nén ting cho tit ci cdc phdp thoai cia Pitc Phat. Con dudng Trung
Pao dudc phdi Trung Qudn trinh bay mot cdch rd rang 12 khdng chip thii cdc nghich 1y clia
n6. Trung Pao khong phai 12 di sin ddc quyén clia phai Trung Qudn; tuy nhién, Trung Pao
da dugc ngai Long Tho va céc td su ndi ti€p ng dung trong mot hé thdng chic ché dic sic
ddi véi cdc van dé vé ban thé hoc, nhan thifc ludn va than hoc.

Theo Kinh Gido Tho Ca Chién Dién, Pitc Phat da n6i v6i ton gid Ca Di€p: “Nay 6ng Ca
Di€p! ‘La’ 1a mdt cuc doan, ‘khdng 13° ciing 1a mdt cuc doan. C4i dudc coi 12 trung dao thi
khong thé s& thay, khong thé so sanh, khdng ndi chdn, khong hién hién, khong thé gii thich.
Ong Ca Diép, d6 chinh 1a trung dao. Trung dao 12 sy cdAm nhan Thuc Tai.” Nhitng sy cuc
doan trd thanh nhitng con dudng khdng c6 16i thodt clia chd thuy€t vinh hiing va doan diét.
C6 nhitng ngudi chi bam viu vao ‘vd,” hodc c6 nhitng ngudi chi bim viu vao ‘hitu.” Pic Phat
da xt& dung thuyé&t Trung Pao d€ vach ra chin Iy moi sy vat trén thé gidi ndy khong phai 1a
‘hitu’ tuyét d6i, ma cling khong phdi 1a ‘vo’ tuyét doi. Ky thit, moi vat déu cé sanh c6 diét,
tao nén sy chuyén héa lién tuc khong ngirng. Trung Pao c6 nghia la thyc tai siéu viét d6i véi
nhitng cdch 1y ludn nhi phin cta ly tri va thuc tai khong thé€ bi han dinh hoic déng khung
trong nhitng lya chon ‘1a,” ‘khong 1a.” Nhu vy, con dudng gidi thodt ma Pdc Phit 1a ngudi
diu tién chi din 13 Trung Pao, nim giita hai thai cuc: 1¢i dudng va khd hanh. TAm chiing ta
phdi mé rong tr6c moi kinh nghiém, khong mat quan binh hay rdi vao nhitng cuc doan. Diéu
ndy gitip chiing ta nhin sy vat v6i cdi tAim ty nhién, khong dinh mic ma ciing khong hat hii.
Khi hi€u 18 sy quan binh niy thi con dudng gidi thodt s& & dan. Khi sy hiéu biét ndy dugc
phét trién thi lic lac thi khdi sanh, chiing ta bi€t né 1 vo thudng, bt an va trong rdng. Khi
dau budn va thit vong dé&n chiing ta ciing xem chiing nhu vy, nghia 1a cling v thudng, bat
an va trong rdng. Chirng d6 chiing ta s& thiy riing trén thé gian ndy ching c6 thi gi ddnh cho
chiing ta nim gitt ca. N6i nhu vay khong c6 nghia 1 ching ta khong can bat cit thi gi trén
th€ gian ndy. Chiing ta vin phdi c¢6 nhitng nhu cdu t5i thi€u cho cudc song hiing ngay cia
minh, nhung ludn biét thi€u duc tri tic va khong thi hitu bat it thi gi khong cAn thiét.
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Theo sy gidi thich ctia Ngai Long Tho Bd T4t trong Trung Quédn Luin thi ‘chdnh’ 12 mot
khodng gifta. Khodng giita chi€m chd clia hai thai cuc 12 mot khodng giita ca phan dé, hay
khodng giita clia tuong quan: ddi thién trung. Khodng gilta vudt ngodi cd hai thdi cuc hoan
toan bi pha hidy 12 khodng giita vugt ngoai cdc thdi cuc: tin trung thién. Khi ¥ tudng vé hai
thdi cuc hoan toan bi x6a bd, bay gid 12 khodng giita tuyét doi: Tuyét ddi trung. Nhu vay
tuyét dii chanh ciing 1a tuyét dii trung. Khi ‘tuyét dii trung’ dugc dem ra gido héa quin
chiing, n6 tr§ thanh mdt thd Trung Pao hay chin 1y gid tam: thanh gid trung. Ciing theo ngai
Long Tho thi c6 bon tht Trung Pao. Tuc Hitu Chan Khong: Khi hitu doi 1dp véi vo thi hitu
dudc coi nhu tuc d€ va vo 1a chian d€. Tuc Hitu Khong: Chan Phi Hitu Phi Khong. Khi hitu va
v0 d6i 1ap véi phi hitu phi vo, thi hitu vo 1a tuc d€ va phi hitu phi vo 1a chan d€. Tuc Hitu
Khong Phi Hitu Khong: Chan Phi Phi Hitu Phi Phi Khong. Néu cd bon quan di€ém ddi lap trén
déu thudc tuc d€, thi nhitng quan diém nio cao hon, phli nhian ching dugc xem 13 chin dé.
Tuc Phi Phi Hitu Phi Phi Khong: Chan Phi Phi BAt Hitu Phi Phi BAt Khong. Khi nhitng quan
di€m dugc dién ti trong (3) trd thanh tuc d€, thi sy phl nhin tit cd ching s& 1a chan dé&.
Ngoai ra, ngai Long Tho ciing da viét ra luan ct “Béat Bat Trung Pao”. B4t BAt Trung Pao
phti nhén tit c4 nhitng sic thdi hién hitu. Sy thyc Bat Bt Trung Pao khdng c6 mot muc dich
nao ci. Ching ta c6 thé xem né nhur mdt méc tréo can quét tit cd tdm thit sai IAm gin lién
v6i thé gidi hién thé, hay sy dio thdi hd tuong clia bon cip thién ki€n, hay mot chudi dai
bién luadn nhim gat bd tir sai 1Am nay d&n sai 14m khéc. Theo cdch ndy tAt c nhitng bién biét
vé ‘tu’ hay ‘tha,” vé ‘bi’ hay ‘thit’ déu déu bi tuyét diét. BAt sanh diéc bat diét (khong sanh
khong diét), nghia 1a khdong c¢6 khdi cling khong c6 diét; pha hiy y niém khdi bing y niém
diét. Bat doan diéc bt thudng (khdng doan khong thudng), nghia 12 khdng c6 trudng cliu
ciing khdng c6 bat trudng clru; phd hiy ¥y niém vé ‘thudng’ bing ‘doan.” BAt nhat diéc bt di
(khdng giong khong khédc), nghia 1a khong c6 thdng nhat ciing khong c6 phan ly; pha hiy y
niém vé ‘nhit’ bing ‘di.” BAt lai diéc bit khit (khong d&n khong di), phd hdy y niém vé diét
bing.

Khi nghe néi cdi téi khong thuc va moi hién tugng déu huyén héa, chiing ta c6 thé voi
k&t luan ring ban thin ta, moi ngudi, v thé gidi gidc ngo... ciing déu khong thuc. K&t ludn
nhu vay 12 c6 chip, qua cuc doan. Phat tif chon thuan phai ludn di theo con dudng “Trung
bao”. Theo buc Phat, cdc hién tugng c¢6 hién hitu, nhung cdi cich ching ta nhin ching doc
1ap va tu tén, m&i 12 sai 1Am, ddng tir bd. Chiing ta nén luén nhé ring moi hién hitu chi 1a
nhifng tuéng tao ra do tdc dong cla nhiéu nhan va duyén. Chiing sinh khdi, ton tai, roi hoai
diét va bi€n mat. Chiing ludn ludn thay ddi. Ngay chiing ta ddy ciing vay. Du bdn ning chip
ngd cia ta tin 1 c6, chiing ta vin khong thé nao tim thdy dugc mot cdi “T6i” c6 dinh nao &
trong hay & ngoai hgp thé than tim ludn bi€n ddi nay. Ching ta va moi hién tugng khac déu
trong rdng, khdng cé dugc may may tinh thuc hitu va ty ton. Chinh cdi “chin khong” nay mdi
12 bdn tinh t6i hiu cia moi hién hitu. Pc Phat 12 mot tu tudng gia uyén thim. Ngai khong
thda min vdi nhitng tu tudng cla cc tu tudng gia duong thdi. C6 mot s& nhin cudc sdng trén
th€ gian quén ring nhitng thit bai va that vong con dang chd nén ho ludn nhin ddi bing cip
mit yéu ddi va lac quan. Mot s6 khac lai nhin ddi biing bi quan thdng khd thi ho lai bé qua
nhitng cdm gidc bat toai v6i cudc ddi, nhung khi ho bit diu bd qua cudc sdng vo vong nay
dé thir tim 18i thodt cho minh biing cdch ép xdc khd hanh, thi ho lai ddng kinh tém hon. Pic
Phit day ring phai tranh xa c hai cyc doan hudng lac va khd hanh, va trung dao méi 13 con
dudng 1y tudng d€ theo. Piéu d6 khong c6 nghia 1a chi cin trdnh xa hai thdi cuc va di theo



713

con dudng trung dao nhu 13 con dudng duy nhat con lai d€ tron chay cudc ddi. Ma ding hon
12 ta phdi siéu viét chiing, chit khdng phdi chay trén mdt cdch don gidn cd hai cyc doan 4y.

Bac gidc ngd 1a bac da dat dugc gidc ngd, hay 1a bac da dat dudc cudc sdng hai hoa vé6i
chan ly. Tu tudng va hanh vi clia ngudi Ay thich hdp mot cdch ty nhién véi muc dich. Ngudi
4y ciling chon mdt 16i song ludn luén hai hoa véi moi sy trén ddi nay. Nhu viy, theo dinh
nghia cda gidc ngd, chiing ta khong thé nio tim dugc “chdnh dao” hay “trung dao” bing cach
don thudn tim di€m giita ctia hai cuc doan. Mdi cuc doan tiéu bi€u cho mot sy khic biét cin
ban. N&u ching ta cu x{t dwa theo chan ly nhan duyén ma khong bdm chit vao nhitng y niém
¢ chip thi ching ta ludn ludn c6 thé séng hoan toan thich hgp v6i muc dich clia cude song
va hai hoa vé6i chan ly, day 1a gido 1y trung dao. Lam thé nao d€ dat dugc mot trang thdi tim
thitc nhu thé€? Gido 1y ma trong d6 Pitc Phat day chiing ta mot cich cu thé 12 1am sao d€ dat
dudc diéu 4y trong ddi sdng hiing ngay khong cé gi khidc hon 1a tdim con dudng chdnh. Mot
bac gidc ngd nhin sy vat véi chanh ki€n, nghia 1a nhin sy vt mot cdch ding din, bic 4y néi
15i ddng ddn, hanh dong mot cdch ding ddn, sdng mot cudc sdng ding din, nd Ivc mot cdch
ding din, luon huéng tAm vao chiéu huéng ding din va kién tri tim mot cdch ding din va
khong bao gid bi giao dong vi bat ctt viéc gi. Mot bac Gidc Ngd luén nhdm dén 1di ich cho
ngudi khdc trong khidp cdc phdp gi6i, bac &y bd thi hay phuc vu ngudi khdc tir tinh than, vat
chit d&n thé chit. PE thdo bé sy mé mJ clia tim minh, bac Ay tu tip ding theo gidi luat ma
Ditc Phat di day, sdng mot cudc song ditng din va dat dugc ning luc dé citu d6 ngudi khic
bing cdch toan thién chinh minh, bac 4y ludn nhin nhuc bing cdch chiu dung nhitng khé
khin va duy tri tinh tim ma khong kiéu man. Bic &y luon tinh tin ti€n thing d&€n muc dich
quan trong ma khong bi nhitng su viéc tAm thudng lam léch huéng. Bac Ay ludn tu tip thién
dinh d€ giit cho minh cdi tAim diém dam va khong bi dao dong trong moi trudng hgp. Bac Ay
ludn diém dam va tim khdng bi. Va cudi cling dat dugc tri tué c6 ning luc nhan thitc thau
ddo moi khia canh chin thit cia van hitu.

209. The Meddle Park

The “mean” between two extremes (between realism and nihilism, or eternal substantial
existence and annihilation or between), the idea of a realm of mind or spirit beyond the
terminology of substance (hitu) or nothing (v6); however, it includes both existence and non-
existence. Middle path is the path that Sakyamuni Buddha discovered, which advises people
to give up extremes, to keep away from bad deeds, to do good and to purify the mind. The
Eightfold Noble Path. The Buddha taught: “When discrimination is done away with, the
middle way is reached, for the Truth does not lie in the extreme alternatives but in the middle
position.” The “Middle Way.” was translated from “Madhyama”, a Sanskrit term, which
means between two extremes (between realism and nihilism, or eternal substantial existence
and annihilation or between), the idea of a realm of mind or spirit beyond the terminology of
substance (hitu) or nothing (v0); however, it includes both existence and non-existence. This
doctrine attributed to Sakyamuni Buddha rejects the extremes of hedonistic self-indulgence
on the one hand and extreme asceticism on the other. Sakyamuni Buddha discovered the
Middle Path which advises people to give up extremes, to keep away from bad deeds, to do
good and to purify the mind. The FEightfold Noble Path. The Buddha taught: “When
discrimination is done away with, the middle way is reached, for the Truth does not lie in the
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extreme alternatives but in the middle position.” The doctrine of the Middle Path means in
the first instance the middle path between the two extremes of optimism and pessimism. Such
a middle position is a third extreme, tending neither one way nor the other is what the
Buddha wanted to say. The Buddha certainly began with this middle as only one step higher
than the ordinary extremes. A gradual ascent of the dialectical ladder, however, will bring
us higher and higher until a stage is attained wherein the antithetic onesidedness of ens and
non-ens is denied and transcended by an idealistic synthesis. In this case the Middle Path has
a similar purport as the Highest Truth.

Doing things just moderately is the Middle Path. Sincere Buddhists should not lean to one
side. Do not go too far, nor fail to go far enough. If you go too far, or not far enough, it is not
the Middle Way. In cultivation, sincere Buddhists should not fall into the two extremes of
emptiness and existence. Do not be attached to true emptiness, nor be obstructed by
wonderful existence, for true emptiness and wonderful existence cannot be grasped or
renounced. The notion of a Middle Way is fundamental to all Buddhist teachings. The Middle
Way was clearly explained by the Madhyamika. It is not the property of the Madhyamika;
however, it was given priority by Nagarjuna and his followers, who applied it in a singularly
relentless fashion to all problems of ontology, epistemology, and soteriology.

In the Katyayanavavade sutra, the Buddha told Maha-Kasyapa: “Kasyapa! ‘It is one
extreme alternative, not is’ is another extreme alternative. That which is the madhyama
position is intangible, incomparable, without any position, non-appearing, incomprehensible.
That is what is meant by madhyama position. Kasyapa! It is perception of Reality.” Extremes
become the dead ends of eternalism and annihilism. There are those who cling exclusively to
nonbeing and there are others who cling exclusively to being. By his doctrine of Middle Way
(madhyama pratipat), the Buddha meant to show the truth that things are neither absolute
being nor absolute nonbeing, but are arising and perishing, forming continuous becoming, and
that Reality is transcendent to thought and cannot be caught up in the dichotomies of the
mind. Therefore, the the way to liberation first taught by the Buddha was the Middle Path
lying between the extremes of indulgence in desire and self-mortification. Our mind must be
open to all experience witohut losing its balance and falling into these extremes. This will
help us see things without reacting and grabbing or pushing away. When we understand this
balance, then the path of liberation becomes clearer. When pleasant things arise, we will
realize that they will not last, that they offer us no security, and that they are empty. When
unpleasant and disappointed things arise, we will see that they will not last, that they offer us
no security, and that they are empty. We will see that there is nothing in the world has any
essential value; there is nothing for us to hold on to. When saying this, we do not mean that
we don’t need anything. We still have our minimum needs for our living, but we know how to
be content with few desires, and we will not hold on to any unnecessary things.

According to the interpretation of Nagarjuna Bodhisattva in the Madhyamika Sastra, right
is the middle. The middle versus two extremes is antithetic middle or relative middle. The
middle after the two extremes have been totally refuted, is the middle devoid of extremes.
When the ideas of two extremes is removed altogether, it is the absolute middle. Thus the
absolute right is the absolute middle. When the absolute middle condescends to lead people
at large, it becomes a temporary middle or truth. Also according to Nagarjuna Bodhisattva,
we have thus the fourfold Middle Path. When the theory of being is opposed to the theory of



715

non-being, the former is regarded as the worldly truth and the latter the higher truth. When
the theory of being and non-being are opposed to those of neither being nor non-being, the
former are regarded as the worldly truth and the latter the higher truth. If the four opposed
theories just mentioned together become the worldly truth, the yet higher views dening them
all will be regarded as the higher truth. If the expressed in the last stage become the worldly
truth, the denial of them all will be the higher truth. Besides, Nagarjuna also wrote the “Eight
Negation”. In the Eight Negations, all specific features of becoming are denied. The fact that
there are just eight negations has no specific purport; this is meant to be a whole negation. It
may be taken as a crosswise sweeping away of all eight errors attached to the world of
becoming, or a reciprocal rejection of the four pairs of one-sided views, or a lengthwise
general thrusting aside of the errors one after the other. In this way, all discriminations of
oneself and another or this and that are done away with. Neither birth nor death; there
nothing appears, nothing disappears, meaning there is neither origination nor cessation;
refuting the idea of appearing or birth by the idea of disappearance. Neither end nor
permanence; there nothing has an end, nothing is eternal, meaning neither permanence nor
impermanence; refuting the idea of ‘permanence’ by the idea of ‘destruction.” Neither
identity nor difference; nothing is identical with itself, nor is there anything differentiated,
meaning neither unity nor diversity; refuting the idea of ‘unity’ by the idea of ‘diversity.’
Neither coming nor going; nothing comes, nothing goes, refuting the idea of ‘disappearance’
by the idea of ‘come,” meaning neither coming-in nor going-out; refuting the idea of ‘come’
by the idea of ‘go.’

When we hear about the non-self-existence and the illusory nature of all phenomena
including the “I”, we might conclude that ourselves, others, the world and enlightenment are
totally non-exixtent. Such a conclusion is nihilistic and too extreme. Devout Buddhists should
always follow the “Middle Path”. According to the Buddha all phenomena do exist. It is their
apparently concrete and independent manner of existence that is mistaken and must be
rejected. We should always remember that all existent phenomena are mere appearances and
lacking concrete self-existence they come into being from the interplay of various causes and
conditions. They arise, abide, change and disappear. All of them are constantly subject to
change. This is true of ourselves as well. No matter what our innate sense of ego-grasping
may believe, there is no solid inherent “I” to be found anywhere inside or outside our
everchanging body and mind (mental and physical components). We and all other phenomena
without exception are empty of even the smallest atom of self-existence, and it is this
emptiness that is the ultimate nature of everything that exists. The Buddha was a deep
thinker. He was not satisfied with the ideas of his contemporary thinkers. Those who regard
this earthly life as pleasant or optimists are ignorant of the disappointment and despair which
are to come. Those who regard this life as a life of suffering or pessimists may be tolerated as
long as they are simply feeling dissatisfied with this life, but when they begin to give up this
life as hopeless and try to escape to a better life by practicing austerities or self-
mortifications, then they are to be abhorred. The Buddha taught that the extremes of both
hedonism and asceticism are to be avoided and that the middle course should be followed as
the ideal. This does not mean that one should simply avoid both extremes and take the middle
course as the only remaining course of escape. Rather, one should transcend, not merely
escape from such extremes.
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The enlightened one is the person who has really attained enlightenment, or one who
attains a way of life that is in accord with the truth. His thought and conduct are naturally fit
for the purpose. He can also choose a way of life that is always in harmony with everything in
the world. Thus according to the definition of “enlightenment,” it is impossible for us to find
the “right” or “middle” path simply by choosing the midpoint between two extremes. Each
extreme represents a fundamental difference. If we conduct ourselves based on the truth of
causation, without adhering to fixed ideas, we can always lead a life that is perfectly fit for its
purpose, and one that is in harmony with the truth. This is the teaching of the Middle Path.
How can we attain such a mental state? The teaching in which the Buddha shows us
concretely how to attain this in our daily life is non other than the doctrine of the Eightfold
Noble Path. An enlightened one is the one who looks at things rightly (right view), thinks
about things rightly (right thinking), speaks the right words (right speech), performs right
conduct (right action), leads a right human life (right living), endeavors to live rightly (right
endeavor), constantly aims the mind in the right direction (right memory), and constantly
keeps the right mind and never be agitated by anything (right meditation). An Enlightened
One always renders service to others in all spheres, spiritual, material, and physical, is
donation. To remove illusion from one’s own mind in accordance the precepts taught by the
Buddha, leading a right life and gaining the power to save others by endeavoring to perfect
oneself, enduring any difficulty and maintaining a tranquil mind without arrogance even at
the height of prosperity, is perseverance. To proceed straight toward an important goal
without being sidetracked by trivial things is assiduity. To maintain a cool and un-agitated
mind under all circumstances is meditation. And eventually to have the power of discerning
the real aspect of all things is wisdom.

210. Fing Phyc Phiin Wio

Phién ndo 12 nhitng lo Au th& gian, din d&€n ludn hdi sanh t&, 12 nhitng tré ngai nhu ham
mudn, thit ghét, cao ngao, nghi ngd, ta ki€n, van van, din d&€n nhitng hiu qui khd dau trong
tuong lai tdi sanh, vi chiing 1a nhitng s gid bi nghiép luc sai khi€n. Phién ndo con c6 nghia 1a
“nhitng y€u t6 1am 6 nhiém tAm,” khi€n cho ching sanh IAm nhitng viéc vo dao difc, tao nén
nghiép qua. Phién nio chi tdt cd nhitng nho bin 1am rdi loan tinh thin, co s& clia bt thién,
ciing nhu gén lién con ngudi vao chu ky sanh tit. Ngudi ta con goi chiing 12 khit vong ctia Ma
vitong. Mudn gidc ngd trude tién con ngudi phai cd ging thanh loc ti't c nhitng nho bin ndy
biing cach thudng xuyén tu tip thién dinh. Nho ban c6 nhiéu thit khic nhau. Ngudi tu tip tinh
thitc hang phuc phién ndo bing bon cdch: Hang phuc phién nio bing tAm, bing cich di sau
vao thién qudn hay niém Phat. Hing phuc phién nio bing qudn chi€u nguyén Iy clia van
hitu. Khi vong tim khdi 1én ma tim khong thé diéu phuc dugc bing thién quin hay niém
Phat thi chiing ta nén ti€n t6i budc k€ ti€p bing cidch qudn sit nguyén ly cla van hitu. Khi
nao phién nio clia nhitng ham mudn phat trién thi chiing ta nén quin phdp bt tinh, khd,
khong va vo nga. Khi nao sin han khdi Ién thi ching ta nén quan ti bi, vi tha va tdnh khong
cia van phap. Hang phuc phién ndo biing cdch qudn sit hién tugng. Khi thién quén, niém
Phit va qudn sit khong c6 hiéu qui cho mdt sd ngudi ning nghiép, hanh gid ¢ thé ding
phuong cdch rdi bd hién tugng, nghia 1a rdi bd hién trudng. Khi ching ta bi€t ring con gian
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hay con giy gd sip sira bling nd thi chiing ta nén rdi hién trudng va tir tif nhAp nudc lanh vao
miéng (udng that chim) d€ lam diu chinh minh. Hang phuc phién nido bing cich sam hdi
nghiép chudng qua tung kinh niém chd.

210. Subduing afflictions

Afflictions are distress, worldly cares, vexations, and as consequent reincarnation. They
are such troubles as desire, hate, stupor, pride, doubt, erroneous views, etc., leading to painful
results in future rebirths, for they are karma-messengers executing its purpose. Klesa also
means “negative mental factors,” that lead beings to engage in non-virtuous actions, which
produce karmic results. Afflictions are all defilements that dull the mind, the basis for all
unwholesome actions that bind people to the cycle of rebirths. Afflictions also mean all
defilements that dull the mind, the basis for all unwholesome actions as well as kinks that
bind people to the cycle of rebirths. People also call Afflictions the thirst of Mara. In order to
attain enlightenment, the number one priority is to eliminate these defilements by practicing
meditation on a regular basis. Practitioners of mindfulness subdue afflictions in four basic
ways: Subduing afflictions with the mind by going deep into meditation or Buddha recitation.
Subduing afflictions with noumenon. When deluded thoughts arise which cannot be subdued
with mind through meditation or Buddha recitation, we should move to the next step by
visualizing principles. Whenever afflictions of greed develops, we should visualize the
principles of impurity, suffering, impermanence and no-self. When anger arises, we should
visualize the principles of compassion, forgiveness and emptiness of all dharmas. Subduing
afflictions with phenomena. When meditation, Buddha recitation and Noumenon don’t work
for someone with heavy karma, leaving phenomena (external form/leaving the scene) can be
used. That is to say to leave the scene. When we know that anger or quarrel is about to burst
out, we can leave the scene and slowly sip a glass of water to cool ourselves down. Subduing
afflictions with repentance and recitation sutras, mantras, or reciting the noble name of
Amitabha Buddha.

271. Prhién Nio Tie B Dé

Theo Phit gido Dai thira, dic biét 1a tong Thién Thai, phién nio va b dé 13 hai mit cla
ddng tién, khong thé tich rdi cdi ndy ra khdi cdi kia. Khi ching ta nhin bi€t ring phién nio
khong cé ty tdnh, ching ta s& khong vudng mic vao bit ci thi gi va ngay tic khic, phién
nio da bi€n thanh Bd dé (khi bi€t vo minh tran lao tic 1a bd dé, thi khong con c6 tip dé ma
doan; sinh ti¥ tifc ni€t ban, nhu th€ khong c6 diét &€ ma ching). Khi liéu ngd dudc nghia 1y
clia “phién nio titc bd dé&” tic 1a chiing ta da hang phuc dudc phién nio rdi vay. Pitc Phat vi
thi'y chiing sanh phai chiu dung vo6 van khd dau phién nio nén Ngai phat tAm xudt gia tu
hanh, tim cdch d6 thodt chiing sanh tho4t khd. Phién nido xudt hién qua sy v minh clia chiing
ta, khi thi qua sic tuéng, khi thi tiém tang trong tim trf, vin van. Trong ddi song hing ngay,
chiing ta khong c6 cich chi d€ khong bi khd dau phién nao chi phdi. Tuy nhién, néu ching ta
biét tu thi lic nio ciing xem phién nio tiic bd dé. N&u chiing ta bi€t vin dung thi phién nio
chinh 12 B6 Pé; vi bing néu khong biét van dung thi B6 P& bi€n thanh phién nio. Theo C&
Hoa Thugng Tuyén Héa trong Phap Thoai, Quyén 7, B4 P& vi nhu nu6c va phién nio dudc
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vi nhu bing vay; ma trén thyc t€ thi nude chinh 1a bing va bing chinh la nuéc. Nugc va bing
von cling mot thé chit ching phai 13 hai th khdc nhau. Khi gid lanh thi nudc dong dic lai
thanh bing, va ldc néng thi biang tan thinh nudc. Vay, néi cach khdc, khi ¢ phién ndo tic 1a
nudc déng thanh bing, va khi khdng cé phién nio thi bing tan thinh nudc. Nghia 13 c6 phién
nio thi cé biang phién ndo vd minh; va khong cé phién nio thi c6 nuéc Bd Pé tri tué.

271, Afptictions ane Bodhi

According to the Mahayana teaching, especially the T’ien-T’ai sect, afflictions are
inseparable from Buddhahood. Affliction and Buddhahood are considered to be two sides of
the same coin. The one is included in the other. When we realize that afflictions in
themselves can have no real and independent existence, therefore, we don’t want to cling to
anything, at that very moment, afflictions are bodhi without any difference. Once we
thoroughly understand the real meaning of “Afflictions are bodhi”, we’ve already subdued
our own afflictions. The Buddha witnessed that all sentient beings undergo great sufferings,
so He resolved to leave the home-life, to cultivate and find the way to help sentient beings
escape these sufferings. Afflictions manifest themselves through our ignorance. Sometimes
they show in our appearance; sometimes they are hidden in our minds, etc. In our daily life,
we cannot do without sufferings and afflictions. However, if we know how to cultivate, we
always consider “afflictions is Bodhi”. If we know how to use it, affliction is Bodhi; on the
contrary, if we do not know how to use it, then Bodhi becomes affliction. According to Late
Most Venerable Hsuan-Hua in Talks on Dharma, volume 7, Bodhi is analogous to water, and
affliction to ice. Ice and water are of the same substance; there is no difference. In freezing
weather, water will freeze into ice, and in hot weather, ice will melt into water. When there
are afflictions, water freezes into ice; and when the afflictions are gone, ice melts into water.
It is to say, having afflictions is having the affliction-ice of ignorance; having no afflictions is
having the Bodhi-water of wisdom.

212. B Dié Tim

B6 P& Tam 12 mot khai niém quan trong trong Phat gido, cA Nguyén Thidy 14n Pai Thira,
mic di khong dude néi truc ti€p rd rang trong Phat gido Nguyén Thdy. Tuy nhién, khdi niém
B6 P& Tam & Phit gido Pai Thira dd phat trién cd vé dao dic 1An tim 1y hoc, va sy phat
tri€n ndy ciling dudc tim thdy trong Kim Cang Thira, trong 6 B4 P& Tam dugc xem nhu ‘Pai
Lac’. Trong Pai Thira phat trién cling ltiic vdi thuy&t phi€m thin xuit hién da chi truong ring
B6 Pé tim tiém 4n trong tit ci ching sanh va dugc hién 16 trong Phap than hodc chin nhu
noi chiing sanh tdnh. Mic dit B6 P& tim khong thiy trong kinh dién Pali, nhung khdi niém
B6 P& tim ciing c¢6 4nh hudng ching han nhu sau khi Ptc Phit ri bé cung dién di 1ap
nguyén ‘di cho xuong thit c6 tan rd ciing quyét tim ra con dudng gidi thodt sanh tif cho tat cd
chiing sanh.” Chinh sau khi B4 P& tAm ndy thanh tyu, Ngai di dugc ton xung 14 bic gidc ngd.
Tam B6 dé hay tim vi tha 13 tAm lu6n mong dat dugc gidc ngd cho minh, ddng thdi ciing dat
dugc gidc ngd cho ngudi. B6 P& TAm dugc dinh nghia 13 ¥ huéng vi tha, mudn dat gidc ngd
dé gitip chiing sanh. Sy dat dé€n gidc ngd cAn thi€t ching nhitng d€ mang lai 1¢i lac cho ngudi
khdc, ma con cho chinh sy hoan thién bin chat clia chinh minh. TAm Bd dé 1a clra ngd gidc
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ngd va dat thanh qui vi Phat. Pay Ia tri hué bAm sinh, hay gidc tAm bdn hitu, hay 1 sy khao
khét gidc ngd. Pitc Phat day: “Chiing sanh déu binh ding vi ai ciing c6 Phit tainh nhu nhau.
Nghia 12 mdi chiing ta déu c6 hat giong Phat, c6 tir bi ddi véi moi chiing sanh, nghia 13 kha
ning gidc ngd va hoan thién nim ngay trong mdi ching ta.” “Bodhicitta” 13 thuat ngit Bic
Phan c6 nghia la “Tam gidc ngd.” Trong Phit gido Pai Thira, tif nay chi uc nguyén cia mot
vi B T4t 12 dat thanh Phat qua d€ lam 1di lac chiing sanh. Nhu vay, tim B D& 1a tAm gidc
ngd, tAm thiy dudc bdn mit that cia chu phédp, tAm tin noi nhidn qué va Phat tdnh noi ching
sanh cling nhu ludn dung cong tu hinh huéng vé qua vi Phat.

B6 P& Tam lién hé t6i hai chiéu huéng. Thit nhat 13 thugng cau Phiat Pao. Thit nhi 13 ha
héa chiing sanh. TAm gidc ngd, tAm cla yéu thudng, tAm clia sy doi hdi siu sic 1a tu ching
ngd va lam viéc 16i lac cho tit cd ching sanh. Tinh than thic tinh hay khit vong dai gidc clia
Bo tit vi Igi ich ciia tha nhan. TAm B Pé thudng chia 1am hai phin: 1) y dinh gidc ngd Bd
DPé; va 2) thuc hanh y dinh trén bing cdch theo dudi con dudng gidc ngd.

Theo Thién Su Suzuki trong Pai Thira Phat Gido Khai Luan, B6 Pé tim la dic tidnh
quan trong nhat ctia B4 Tat, nén thuy€t gidng vé siéu viét tinh cia B6 P& TAm trong Triét
Hoc Trung Quén ctia Ngai Long Tho c¢6 nhan manh vé cdc dic tdnh cia B6 Pé TAm. Thit
nhat, B6 P& Tam siéu viét tdt cA moi han dinh clia ngii uin, thip nhi xu, thap bat gidi. N6
khong phdi cd biét ma 12 phd quit. Thi nhi, tir bi chinh 13 ban chit ciia B6 P& TAm, vi thé tat
cd Bb Tat coi B6 Pé tAm 1a 1y do tdn tai clia ho. Thit ba, B6 dé tAm cu ngu trong trdi tim clia
binh ding tinh, tao nén nhitng phuong tién gidi thoat cho cd nhan. Thi tu, B6 T4t Di Lic
triit h&t bién tai cia ngai d€ tdn duong sy quan trong ctia B4 P& tAm trong sy’ nghiép clia mot
vi B T4t. B&i vi né€u Thién Tai Pdng T khong in ddm sy kién d6 trong 1ong, di khong dé
gl buc vao cung dién Ty Lo Gia Na. Cung dién d6 tang 4n tit cd nhitng bi mat trong doi
song tim linh clia ngudi Phat ti¥ cao tuyét. N&u dong tir d6 chua dudgc chon ky d€ bit dau,
nhitng bi mat 4y khong c6 nghia gi hét. Chiing c6 thé bi hi€u 1Am nghiém trong va hiu qua
c6 nhién la khoc hai. Vi Iy do d6, Ngai Di Lic chi cho Thién Tai thdy dd moi géc canh dau
12 y nghia dich thuc ctia B P& tim.

C6 hai loai B6 Pé Tam. Thit nhat 12 Duyén Sy B6 Bé Tam. Tam B6 Pé nguyén 1ay Ti
Hoiing Thé Nguyén lam chinh bdn nguyén ctia minh d€ citu do ching sanh. Thi hai 1a
Duyén Ly B6 Pé Tam: TAm toan gidc vé chan ly t8i thugng (tit ci cdc phdp von 1a tich diét)
nén phit tim “thugng cau B6 P&, ha héa chiing sanh.” Py ciing 1a tim B6 Pé t3i thugng.
C6 ba loai B6 P& Tam. Theo Hoa Thugng Thich Thién TAm trong Niém Phat Thap Yéu,
dem cong ditc niém Phat d€ ciu phudc 1gi nhé nhen & thé gian, tat khong hgp v6i ban hoai
clia Phat, cho nén hanh gid phai vi sy thodt ly khéi vong séng chét ludn hdi ma niém Phat.
Nhung néu vi gidi thodt cho riéng minh ma tu niém, ciing chi hgp véi bdn hoai clia Phat mot
phin it ma thdi. Vay ban hoai clia Phat nhu thé nao? Bin hoai dich thuc cia Pitc Thé Ton 1a
mudn cho tit ci chiing sanh déu thodt vong sanh tt, déu dugc gidc ngd nhu Ngai. Cho nén
ngudi niém Phat cAn phai phiat B4 Pé tim. B4 P& nghia 12 “Gidc.” Trong 4y c6 ba bac. Thi
nh4t 12 Thanh Vin B6 P& TaAm, B6 P& tim ma hang Thanh Vin dat dugc. Thit hai 1a Duyén
Gidc B6 BPé Tam, B6 Pé tim ma hang Duyén Gidc dat dugc. Thit ba 1a Phat B6 Pé Tam, B
DPé tam ma Phat dat dudc. Ngudi niém Phat phat tim B D&, chinh 1a phdt tAm ciu qua gidc
ngd cla Phat; qua vi 4y cung tot khong chi hon, siéu cd hang Thanh Vin Duyén Gidc, nén
2oi 12 VO Thuong B6 PE. TAm ndy gdm hai chling tf chinh, 12 tir bi va tri hué, hay phdt xuat
cong ning do thoat minh va ti't c4 ching sanh. Lai c6 ba loai B6 P& Tam. Thit nhat 13 Hanh
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nguyén Bd Dé Tam. Tu hanh nhitng gi minh phat nguyén (nguyén la ti't cd chiing sanh déu
ham chia Nhu Lai tang tinh, déu c6 thé an tru & vo thugng Bd P&, nén nguyén dem phép
Pai Thira Vi Diéu ma d6 tan). Thit nhi 132 Thing Nghia B6 P& TAm. Thit ba 12 Tam Ma Pia
B6 P& Tam. Trang thdi gidc ngd trong d6 tAm hanh gid thodt khdi moi loan dong, thoit moi
ciu chuéng, tip trung vao “khong dinh,” vi th€ ma ndi tAm di vao mot trang thdi yén tinh
hoan toan.

“Bb D&~ 1a trang thdi thién dinh cao nhat noi d6 tAm ludn gidc ngd va ngdi sing. Theo
Nguyén thily B6 dé c6 nghia la su hi€u biét hoan toan va sy thyc hién T¢ Diéu d€ d€ chim
dit khS dau. Tir Bodhi dudc riit ra tit goc Phan ngit “Budh” c6 nghia 13 “tri thitc,” “hi€u bi&t,”
hay “toan tri.” Thudt ngit thudng dugc cdc nha phién dich Tay phudng dich 1a “Gidc Ngd,” c6
nghia den 13 “Tinh Thic.” Gidng nhu thuit ngit “Buddha,” dudc rit ra tir goc Phan ngit
“buddh,” ¢6 nghia 1a “tinh thdc,” va trong Phit gido tit nay chi mdt nguGi da tinh thitc khoi
gidc ngl si mé, trong d6 hau hét ching sanh dang trdi qua. Theo truyén thuyé&t Phat gido,
Dirc Phat thanh dat dao qui B Pé tai B6 P& Pao Trang trong khi ngdi dudi goc ciy Bd Pé.
Theo Kinh Hoa Nghiém, B6 dé thudc vé chiing sanh; né€u khong c6 ching sanh thi chu Bd tat
s& khong bao gid dat dugc chanh ding chianh gidc. Thuat ngit “Bodhi” con cé nghia la gidc
ngd (tri tué hay su thic tinh toan dién vé tu than, tha nhin va th€ gisi hién tugng). Bodhi c6
nghia 13 trf tué toan hdo hay tri tué siéu viét. Bodhi 12 sy gidc ngd hay diéu kién tinh thin
ctia chu Phat va chu B T4t. Bd dé chinh 13 nhin cda tri tué b4t nhid va long tir bi. Theo Pai
thira, bd dé c6 ngha 13 y thiic dwa vao tri ning.

Theo Kinh Hoa nghiém, Dtc Phat di day: “Nay thién nam tt! Bac Bo Tat phat long Vo
Thugng B Dé 1a ‘khdi long dai bi ctu d6 ti't ca chiing sanh. Khdi 1ong ciing dudng chu Phat,
clftu cdnh thira sy. Khéi 1ong khip cAu chdnh phdp, tit cd khdng sén ti€c. Khdi long thu
huéng rong 16n, cau nhit thiét tri. Khéi 1ong dai bi vo lugng, khip nhi€p ti't cd ching sanh.
Khdi 1ong khong bd rdi cdc loai hitu tinh, mic 4o gidp kién thé d€ cau Bat Nhia Ba La Mat.
Khdi 1ong khong siém d6i, vi cAu dudc tri nhu that. Khdi 1ong thyc hanh y nhu 18i néi, d€ tu
dao B6 Tit. Khdi 1ong khdng ddi v6i chu Phat, vi gin giit thé nguyén 16n clia tat cd Nhu Lai.
Khdi 1ong nguyén cAu nhift thiét tri, cing tin ki€p vi lai gido héa chiing sanh khong dirng
nghi. Bd Tat ding nhitng cong dic B6 P& Tam nhiéu nhu s6 bui nhd clia c¢di Phat nhu thé,
nén dudc sanh vao nha Nhu Lai. Ndy thién nam t&! Nhu ngudi hoc bin, truSc phdi tap thé
ding, sau mSi hoc dén cdch bidn. Ciing thé€, B4 T4t mudn hoc dao nhit thiét tri cia Nhu Lai,
trudc phdi an tru ndi B6 P& TAm, rdi sau méi tu hanh td't cd Phat phdp. Thién nam ti! Vi nhu
vuong tif tuy hily con tho Au, song tit c& dai thin déu phdi kinh I€. Ciing thé&, B Tét tuy méi
phit BS P& tAm tu BS T4t hanh, song ti't cd bac ky cuu hing nhi thira déu phai kinh trong né
vi. Thién nam t&¥! Nhu thdi tif tuy d6i v6i quan than chua dugc tu tai, song dd di tuéng trang
clia vua, cic bay toi khong thé sinh bing, bdi nhd chd xuit sanh ton quy. Ciing thé BS Tat
tuy ddi véi tat cd nghiép phién ndo chua dudc tu tai, song di day di tuéng trang Bd PE,
hang nhi thira khong thé€ sanh bing, bdi nhd chiing tinh ding vao bic nhit. Thién Nam T !
Nhu ngudi may bing gd, né€u khong c6 mau chdt thi cic than phin rdi rac ching thé hoat
dong. Ciing th€, Bd Tat néu thi€u B6 Pé tam, thi cdc hanh déu phin tin, khong thé thanh
tyu tA't cd Phat phap. Thién nam t& ! Nhu chdt kim cuodng tit cd vat khong thé phd hoai, trai
lai n6 c6 thé phd hoai tat ca vat, song thé tdnh clia né van khong tdn gidm. BS P& tim clia
B6 Tit ciing thé, khip ba ddi trong vd sd ki€p, gido héa chiing sanh, tu cdc khd hanh, viéc
ma hang nhi thira khong thé mudn lam déu lam dugc, song k&t cudc vin ching chin mdi
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gidm hu.” Kinh Hoa Nghiém ciing n6i: “N&u quén mat B6 P& TAm ma tu cdc phdp lanh, d6
12 ma nghiép.” L5i ndy xét ra rit ding. Vi nhu ngudi cit budc khdi hanh ma ching bi€t minh
s& dén dau, va di véi muc dich gi, thi cudc hanh trinh chi 1a quanh quin, méi mét va vo ich
ma thoi. Ngudi tu ciing thé, n€u dung cong khd nhoc ma quén sét muc tiéu ciu thanh Phat
dé 1gi minh 1¢i sanh, thi bao nhiéu hanh lanh chi dem dé&n k&t qua hudng phudc nhon thién,
chung cudc vin bi chim mé quanh quin trong néo luan hdi, chiu v bién ndi khd, nghiép ma
vin con. Nhu vay phdt tim B P& 1¢i minh 1¢i ngudi 1a budc di cap thi€t cda ngudi tu.

Tam B6 Bé cta mot vi B4 T4t 1a ching nhitng tw nguyén dap tit tham 4i ndi chinh minh,
ma gitp con dap tdt Ita tham 4i noi ching sanh. Lic xdy ra nan déi trong thdi hoai ki€p,
ngudi 4y nguyén s€ 1a thic dn thitc udng cho hét thdy ching sanh gitp ho thoat khdi nan déi
khit. Con ngudi 4y ludn nguyén lam thdy thudc, lam thudc hay hay 1am y t4 tri lanh cho dén
khi nio moi ngudi déu dugc chita lanh (khong con mdt chiing sanh nao bénh nita). Con ngudi
4y ludn nguyén lam kho bau vd tin cho ngudi nghéo va nhitng ké ciing khd c¢d ddc. Vi mudn
lam 1gi lac cho hét thdy chiing sanh nén ngudi phdt tim B6 P& luon nguyén xa bé hét thiy
cong dic, tai vat, sy hudng thu vd ngay cd thin mang khong mét mdi, khong luyén ti€c,
khong thdi chuyén. Con ngudi 4y ludn virng tin ring Ni€t Ban khong 13 cdi gi khdc hon 1a sy
x4 bd (x4 bd khong c6 nghia 1a li€éng bd hay quing bd, ma la cho ra vi 1¢i ich cia ching
sanh) hoan toan moi sy moi viéc. Trong cudc sdng hiing ngay, du c6 bi giét hai, chudi ming
hay ddnh dap, con ngudi 4y vin nhu nhu bat dong. Con ngudi 4y ludn nguyén lam ngudi bdo
vé nhitng ké y&u dudi, 1am ngudi din dudng khach kit hanh, 1am cAu hay 1am thuyén cho
nhitng ai mudn qua sdng, 1am dén cho nhitng ai dang di trong dém t8i. Kinh Pai Ty Lo Gid
Na néi: “Bd P& TAm lam nhan, dai bi 1am cin ban, phuong tién 1am cttu cdnh.” Vi nhu ngusi
di xa, truGc tién phdi nhan dinh muc tiéu sé& dén, phdi y thic chi dich cudc hanh trinh bdi ly
do ndo, va sau dung phuong tién hoic xe, thuyén, hay phi co ma khdi ti€n. Ngudi tu cling
thé, tru6c tién phai 14y qua vo thugng Bd PE 1am muc tiéu cifu cdnh; 14y 1ong dai bi 1¢i minh
1gi sanh 1am chd dich thyc hanh; va k& dé tiy sd thich cin cd ma lwa chon cdc phdp mon
hoic Thién, hodc Tinh, hoic Mat lam phuong tién tu tdp. Phuong ti€én v4i nghia rong hon,
con 1a tri hué quyén bién tlly cd nghi, 4p dung tit cd hanh thuin nghich trong khi hanh B
T4t dao. Cho nén B6 P& Tam la muc tiéu can phadi nhian dinh ctia hanh gia, trudc khi khéi
cong hanh huén tu.

212, Bodbiectta

Bodhicitta, or the ‘Thought of Enlightenment’ is an important concept in both Theravada
and Mahayana Buddhism. Though not directly mentioned, the idea is explicit in the
Theravada Buddhism. It was in Mahayana, however, that the Bodhicitta concept developed
along both ethical and metaphysical lines and this development is found in Vajrayana too,
wherein it also came to be regarded as a state of ‘great bliss’. In Mahayana it developed
along with pantheistic lines, for it was held that Bodhicitta is latent in all beings and that it is
merely a manifestation of the Dharmakaya, or Bhutatathata in the human heart. Though the
term Bodhicitta does not occur in Pali, this concept is found in Pali canonical literature where,
for example, we are told how Gautama after renouncing household life resolved to strive to
put an end to all the sufferings. It is this comprehension that came to be known as the
Enlightenment, and Gautama came to be known as the Enlightened One, the Buddha. Bodhi
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Mind, or the altruistic mind of enlightenment is a mind which wishes to achieve attainment of
enlightenment for self, spontaneously achieve enlightenment for all other sentient beings.
The spirit of Enlightenment, the aspiration to achieve it, the Mind set on Enlightenment.
Bodhicitta is defined as the altruistic intention to become fully enlightened for the benefit of
all sentient beings. The attainment of enlightenment is necessary for not only in order to be
capable of benefitting others, but also for the perfection of our own nature. Bodhi mind is the
gateway to Enlightenment and attainment of Buddha. An intrinsic wisdom or the inherently
enlightened heart-mind, or the aspiration toward perfect enlightenment. The Buddha taught:
“All sentient beings are perfectly equal in that they all possess the Buddha nature. This
means that we all have the Bodhi seed or the seed of kindness of a Buddha, and the
compassion of a Buddha towards all living beings, and therefore the potential for
enlightenment and for perfection lies in each one of us. “Bodhicitta” is a Sanskrit term means
“Mind of Awakening.” In Mahayan Buddhism, this refers to Bodhisattva’s aspiration to attain
Buddhahood in order to benefit other sentient beings (the aspiration of a bodhisattva for
supreme enlightenment for the welfare of all). Therefore, the mind for or of Bodhi (the Mind
of Enlightenment, the awakened or enlightened mind) is the mind that perceives the real
behind the seeming, believes in moral consequences, and that all have the Buddha-nature,
and aims at Buddhahood.

The spirit of enlightenment, the aspiration to achieve it, the mind set on Enlightenment. It
involves two parallel aspects. First, the determination to achieve Buddhahood (above is to
seek Bodhi). Second, the aspiration to rescue all sentient beings (below is to save or
transform all beings). Mind of enlightenment, mind of love, mind of deepest request to
realize oneself and work for the well-being of all. The mind of enlightenment or the
aspiration of a Bodhisattva for supreme enlightenment for the welfare of all sentient beings.
It is often divided into two aspects: 1) the intention to become awakened; and 2) acting on the
intention by pursuing the path to awakening (Bodhi). According to Zen Master Suzuki in the
Outlines of Mahayana Buddhism, Bodhicitta is the most important characteristic of
Bodhisattva, thus on the basis of Nagarjuna’s Discourse on the Transcendentality of the
Bodhicitta, he gives a detailed description of Bodhicitta. First, the Bodhicitta is free from all
determinations, the five skandhas, the twelve ayatanas, and the eighteen dhatus. It is not
particular, but universal. Second, love is the esence of the Bodhicitta, therefore, all
Bodhisattvas find their reason of being in this. Third, the Bodhicitta abides in the heart of
sameness (samata) creates individual means of salvation (upaya). Fourth, evidently Maitreya
exhausted his power of speech in order to extol the importance of the Bodhicitta in the career
of a Bodhisattva, for without this being dully impressed on the mind of the young Buddhist
pilgrim Sudhana, he could not have been led into the interior of the Tower of Vairocana. The
Tower harbors all the secrets that belong to the spiritual life of the highest Buddhist. If the
novice were not quite fully prepared for the initiation, the secrets would have no signification
whatever. They may even be grossly misunderstood, and the result will be calamitous indeed.
For this reason, Maitreya left not a stone unturned to show Sudhana what the Bodhicitta
really meant.

There are two kinds of Bodhi-mind. The first kind of Bodhi-mind is the mind that vows to
take the four universal vows of a Buddha or a Bodhisattva to be one’s own original vows to
save all sentient beings. The second kind of Bodhi-mind is the mind that has a perfect
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understanding of the ultimate reality; therefore, start out a vow “Above to seek bodhi, below
to save beings.” This is also the supreme bodhi-mind. There are three kinds of Bodhi-mind.
According to Most Venerable Thich Thién TaAm in The Pure Land Buddhism in Theory and
Practice, exchanging the virtues of Buddha Recitation for the petty merits and blessings of
this world is certainly not consonant with the intentions of the Buddhas. Therefore,
practitioners should recite the name of Amitabha Buddha for the purpose of escaping the
cycle of Birth and Death. However, if we were to practice Buddha Recitation for the sake of
oue own salvation alone, we would only fulfill a small part of the Buddhas’ intentions. What,
then, is the ultimate intention of the Buddhas? The ultimate intention of the Buddhas is for all
sentient beings to escape the cycle of Birth and Death and to become enlightened, as they
are. Thus, those who recite Amitabha Buddha’s name should develop the Bodhi-Mind or the
Aspiration for Supreme Enlightenment. The word “Bodhi” means “enlightened.” There are
three main stages of Enlightenment. First, the enlightenment of sravakas or Hearers. Second,
the enlightenment of Pratyeka-buddhas or the Self-Awakened. Third, the enlightenment of
Buddhas. What Pure Land practitioners who develop the Bodhi Mind are seeking is precisely
the Enlightenment of the Buddhas. This stage of Buddhahood is the highest, transcending
those of the Sravakas and Pratyeka Buddhas, and is therefore called Supreme Enlightenment
or Supreme Bodhi. This Supreme Bodhi Mind contains two principal seeds, compassion and
wisdom, from which emanates the great undertaking of rescuing oneself and all other sentient
beings. There are also three other kinds of Bodhi-mind. The first kind of Bodhi-mind is the
mind to act out one’s vows to save all living beings. To start out for bodhi-mind to act out
one’s vows to save all living beings (all beings possess Tathagata-garbha nature and can
become a Buddha; therefore, vow to save them all). The second kind of Bodhi-mind is the
Bodhi-mind which is beyond description, and which surpasses mere earthly ideas. The third
kind of Bodhi-mind is the Samadhi-bodhi mind. A state of enlightenment in which the mind is
free from distraction, free from unclean hindrances, absorbed in intense, purposeless
concentration, thereby entering a state of inner serenity.

Bodhi is the highest state of Samadhi in which the mind is awakened and illuminated. The
term ‘“Bodhi” is derived from the Sanskrit root “Budh,” meaning ‘“knowledge,”
“Understanding,” or “Perfect wisdom.” A term that is often translated as “enlightenment” by
Western translators, but which literally means “Awakening.” Like the term BUDDHA, it is
derived from the Sanskrit root buddh, “to wake up,” and in Buddhism it indicates that a
person has “awakened” from the sleep of ignorance in which most beings spend their lives.
According to Buddhist legend, the Buddha attained bodhi in the town of BODHGAYA while
sitting in meditation under the Bodhi Tree or Bodhi-Vrksa. According to the Avatamsaka
Sutra, Bodhi (enlightenment) belongs to living beings. Without living beings, no Bodhisattva
could achieve Supreme, Perfect Enlightenment. The word ‘Bodhi’ also means ‘Perfect
Wisdom’ or ‘Transcendental Wisdom,” or ‘Supreme Enlightenment.” Bodhi is the state of
truth or the spiritual condition of a Buddha or Bodhisattva. The cause of Bodhi is Prajna
(wisdom) and Karuna (compassion). According to the Hinayana, bodhi is equated with the
perfection of insight into and realization of the four noble truths, which means the cessation
of suffering. According to the Mahayana, bodhi is mainly understood as enlightened wisdom.

According to the Avatamsaka Sutra, the Buddha taught: “Good Buddhists! In
Bodhisattvas arise the Bodhi-mind, the mind of great compassion, for the salvation of all
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beings; the mind of great kindness, for the unity with all beings; the mind of happiness, to stop
the mass misery of all beings; the altruistic mind, to repulse all that is not good; the mind of
mercy, to protect from all fears; the unobstructed mind, to get rid of all obstacles; the broad
mind, to pervade all universes; the infinite mind, to pervade all spaces; the undefiled mind, to
manifest the vision of all Buddhas; the purified mind, to penetrate all knowledge of past,
present and future; the mind of knowledge, to remove all obstructive knowledge and enter
the ocean of all-knowing knowledge. Just as someone in water is in no danger from fire, the
Bodhisattva who is soaked in the virtue of the aspiration for enlightenment or Bodhi mind, is
in no danger from the fire of knowledge of individual liberation. Just as a diamond, even if
cracked, relieves poverty, in the same way the diamond of the Bodhi mind, even if split,
relieves the poverty of the mundane whirl. Just as a person who takes the elexir of life lives
for a long time and does not grow weak, the Bodhisattva who uses the elexir of the Bodhi
mind goes around the mundane whirl for countless eons without becoming exhausted and
without being stained by the ills of the mundane whirl. The Avatamsaka Sutra also says: “To
neglect the Bodhi Mind when practicing good deeds is the action of demons.” This teaching is
very true indeed. For example, if someone begins walking without knowing the destination
or goal of his journey, isn’t his trip bound to be circuitous, tiring and useless? It is the same
for the cultivator. If he expends a great deal of effort but forgets the goal of attaining
Buddhahood to benefit himself and others, all his efforts will merely bring merits in the
human and celestial realms. In the end he will still be deluded and revolved in the cycle of
Birth and Death, undergoing immense suffering. If this is not the action of demons, what,
then, is it? For this reason, developing the Supreme Bodhi Mind to benefit oneself and others
should be recognized as a crucial step.

A Bodhisattva’s Bodhi mind vows not only to destroy the lust of himself, but also to
destroy the lust for all other sentient beings. A Bodhisattva who makes the Bodhi mind
always vows to be the rain of food and drink to clear away the pain of thurst and hunger
during the aeon of famine (to change himself into food and drink to clear away human
beings’ famine). That person always vows to be a good doctor, good medicine, or a good
nurse for all sick people until everyone in the world is healed. That person always vows to
become an inexhaustible treasure for those who are poor and destitute. For the benefiting of
all sentient beings, the person with Bodhi mind is willing to give up his virtue, materials,
enjoyments, and even his body without any sense of fatigue, regret, or withdrawal. That
person always believes that Nirvana is nothing else but a total giving up of everything (giving
up does not means throwing away or discarding, but it means to give out for the benefit of all
sentient beings). In daily life, that person always stays calm even though he may get killed,
abused or beaten by others. That person always vows to be a protector for those who need
protection, a guide for all travellers on the way, a bridge or a boat for those who wish to cross
a river, a lamp for those who need light in a dark night. The Mahavairocana Sutra says: “The
Bodhi Mind is the cause - Great Compassion is the root - Skillful means are the ultimate.” For
example, if a person is to travel far, he should first determine the goal of the trip, then
understand its purpose, and lastly, choose such expedient means of locomotion as
automobiles, ships, or planes to set out on his journey. It is the same for the cultivator. He
should first take Supreme Enlightenment as his ultimate goal, and the compassionate mind
which benefits himself and others as the purpose of his cultivation, and then, depending on his
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references and capacities, choose a method, Zen, Pure Land or Esoterism, as an expendient
for practice. Expedients, or skillful means, refer, in a broader sense, to flexible wisdom
adapted to circumstances, the application of all actions and practices, whether favorable or
unfavorable, to the practice of the Bodhisattva Way. For this reason, the Bodhi Mind is the
goal that the cultivator should clearly understand before he sets out to practice.

213, Prhir Bs DE Tam

Phit B4 Dé tAm nghia 13 khdi 1&én cdi tu tudng vé sur chitng ngd c6 nghia 12 phdt khéi y
chi chan thit vé& gidc ngd trong tim. Pay 1a khdi di€ém ctia con dudng di d&n gidc ngd. Y chi
nay chinh I ching ti¥ c6 thé 16n manh va cudi cling 1 thanh Phat. Phat B Pé Tam c6 nghia
1a phat khdi mot dong luc cao nhat khién ta tu tip d€ dat dé€n toan gidc hay Phat qui dé c6
thé 1am Igi ich t6i da cho tha nhan. Chi nhd tim Bd Pé chiing ta mdi c6 thé quén minh dé
lam 1gi ich cho ngudi khic dudgc. Thai dd vi tha ctia tim Bd Dé chinh 13 ning luc manh mé
chuyén héa tim ta mot cach hoan toan va triét d€. Theo Thiét Hién Pai Su, T8 thit mudi mot
trong Lién Tong Thap Tam T8, c6 mudi ly do khi€n chiing sanh phat tim B6 Dé&. Chu Phat tir
lic phét so tAim nhin dé&n lic thanh Phit tron khong thdi that tim Bd Dé. BO T4t dung tAm
B& dé 1am y-chi, vi hiing ching quén mat. Py 12 mdt trong mudi y chi clia chu Pai BS Tit.
Theo Kinh Hoa Nghiém, pham Ly Th& Gian, B4 T4t Phd Hién bdo Phd Hué ring chu Bb Tit
c6 mudi chd y-chi gitip chu B6 Tat dat dude chd sé-y dai tri v thugng clia Nhu Lai. Phat i
thudn thanh phai phdt tim B6 P& biing cdch ty minh tu tip va thé nguyén “Thugng ciu Phat
Pao, ha héa chiing sanh.” Cé mudi phAm hanh ma mot vi BS T4t nén tu tap d€ phat B6 bé
Tam: than cin thién tri thic, 1& kinh chu Phat, vun tr6ng cdng dic, tu hoc phat phap, trudng
dudng long bi min, chiu dung nhitng khd dau, t t&, bi min va thanh that, giit chinh niém, tin
ngudng phap Pai Thira, ciu tri hué Phat. Theo Kinh Luin B6 P& Tam, c6 bon phim hanh
ma mot vi B6 T4t nén tu tdp d€ phat B6 P& TAm: quin tudng chu Phat, quin than bat tinh, tir
bi di v6i ching sanh, cdu qua vd thugng. Theo Kinh T Thap Nhi Chuong, Chudng 36, Dic
Phit day: “Ké thodt dugc dc dao sinh lam ngudi 1a khé. Pudce 1am ngudi ma thodt duge than
nit 1am than nam I khé. Lam dugc thAin nam ma sdu gidc quan ddy dd 1 khé. Sdu gidc quan
day di ma sanh vao xt trung tAm 13 khé. Sanh vao xif trung tim ma gip dudc thdi cé Phat 1a
khé. Pa gip Phat ma gip cd Pao 1a khé. Khdi dugc niém tin ma phat tim Bd Pé 1a khé.
Phit tim B6 dé ma dat d&€n chd vo tu vo chitng 1a khé.” Trong Kinh Hoa Nghiém Ditic Thé
Ton va chu B6 T4t da thuyét gidng rong rii vé cdng dic ciia B6 P& tam: “Cira y&u vao dao
trudc phdi phat tAim. Viéc y€u tu hanh, trudc nén 1ap nguyén.” Néu khdong phdt tim rong 16n,
khong 1ap nguyén bén chic, thi du trdi qua vd lugng ki€p, vin y nhién § trong néo luan hdi;
dii ¢6 tu hanh ciing khé tinh tdn va chi ludng cong khd nhoc. Do d6 nén bi€t mudn hoc Phat
dao, quy&t phai phat BS D& TAm khong thé tri hudn.

Theo Hoa Thugng Thich Thién TAm trong Niém Phat Thiap Y&u, khong phai chi néi
suong “Toi phat B6O P& Tam” 1a da phat tAm, hay mdi ngay tuyén doc T Hoing Thé
Nguyén, goi 12 da phat B6 P& TAm. Mudn phat B6 P& Tam hanh gid cin phai quin sit dé
phat tAim mdt cdch thi€t that, vad hanh dong diing theo tAim nguyén 4y trong ddi tu clia minh.
C6 nhitng ngudi xuit gia, tai gia mdi ngay sau khi tung kinh niém Phat déu quy doc bai hdi
huéng: “Nguyén tiéu tam chudng trir phién ndo...” Nhung rdi trong hanh dong thi trdi lai,
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nay tham lam, mai hon gidn, mat si mé bi€ng tré, bita kia néi xau hay ché bai chi trich ngudi,
dén bira khac lai c6 chuyén tranh cii giy g6 budn ghét nhau. Nhu thé tam chuéng lam sao
tiéu trir dudc? Chiing ta phan nhiéu chi tu theo hinh thitc, chi it chi trong d&€n chd khai tim,
thanh thit Itta tam ddc van chdy hirng hyc, khong hudng duge huong vi thanh luong gidi thodt
cia Pitc Phat da chi day. Cho nén & day lai can dit vin dé “Lam th& nao dé phat B6 Pé
TAm?” Phat t& thuin thanh phai phat tim B P& biing cdch ty minh tu tip va thé nguyén
“Thugng cau Phat Pao, ha héa chiing sanh.” TAm B6 Pé ctia mot vi BS T4t 1a ching nhitng
tu nguyén dap tit tham 4i ndi chinh minh, ma gitp con dap tit lira tham 4i ndi ching sanh.
Lic xdy ra nan d6i trong thdi hoai ki€p, ngudi 4y nguyén s€ 1a thic dn thic udng cho hét
thdy chiing sanh gitp ho thodt khdi nan déi khat. Con ngudi 4y ludn nguyén lam thay thudc,
lam thuSc hay hay 1am y t4 tri 1anh cho d&n khi nio moi ngudi déu dugc chita lanh (khdng
con mot ching sanh nao bénh nita). Con ngudi 4y ludn nguyén lam kho bau vd tdn cho ngudi
nghéo va nhitng ké cting khd ¢6 ddc. Vi mudn lam 1di lac cho hét thdy chiing sanh nén ngudi
phét tim B Pé ludn nguyén x4 bd hét thdy cong dirc, tai vat, sy hudng thu va ngay ca than
mang khong mét mdi, khong luyén ti€c, khong thdi chuyén. Con ngudi 4y ludn virng tin ring
Ni€t Ban khong 1a cdi gi khdc hon 1a sy x4 bd (x4 bd khong c6 nghia 1a liéng bd hay quing
bd, ma 1a cho ra vi I¢i ich clia ching sanh) hoan toan moi sy moi viéc. Trong cudc s6ng hiing
ngay, du c6 bi gi€t hai, chudi mdng hay ddnh dap, con ngudi &y van nhu nhu bit dong. Con
ngudi 4y ludn nguyén lam ngudi bdo vé& nhitng ké y€u dudi, lam ngudi din dudng khach kit
hanh, 1am ciu hay 1am thuyén cho nhitng ai mudn qua sdng, 1am dén cho nhitng ai dang di
trong dém t6i.

Theo Kinh Hoa Nghiém, Phim 38, c6 mudi nhon duyén phit tim B6 Dé ctia Pai BS Tit.
Thit nhAt vi gido hda di€u phuc tit c4d ching sanh ma phat tim B P&. Thit hai vi diét trir tat
ca khé cho ching sanh ma phat tim B Pé. Thit ba vi ban cho t4t ca chiing sanh sy an lac ma
phdt tim B6 Dé. Thit tu vi dit sy ngu si cla tit ca chiing sanh ma phét tim Bo Pé. Thi nim
vi ban Phat tri cho tit ¢4 chiing sanh ma phdt tim B6 P&. Thit sdu vi cung kinh cling dudng
tdt cd chu Phat ma phat tim B DP&. Thi by vi thuin theo Phat gido 1am cho chu Phit hoan
hy ma phdt tim B Dé. Thi tdim vi thy sic tuéng hdo cla tit cd chu Phat ma phdt tim Bd
DPé. Thit chin vi nhap tri hué quing dai clia tit cA Phat ma phat tim B6 Pé&. Thi mudi vi
hién hién luc vo dy clia tit ca chu Phat ma phat tim Bd PE. Theo Kinh Duy Ma Cat, Phim
thtt Mudi, Duy Ma Cat néi: “Bo T4t & coi Ta Ba nay d6i vdi chiing sanh, long dai bi bén
chic that ding nhu 15i cdc ngai dd ngdi khen. Ma Bd Tit & c6i nay 1¢i ich cho ching sanh
trong mot ddi con hon trim ngan ki€p tu hanh & ¢di nudc khic. Vi sao? Vi cdi Ta Ba niy c6
mudi diéu lanh ma cdc Tinh Do khdc khong c6.” Mot 1a ding bo thi d€ nhi&p do ké ngheo
nan. Hai 13 ding tinh gi6i d€ nhi€p d6 ngudi pha gidi. Ba 1a ding nhin nhuc d€ nhi€p do6 ké
gian dit. Bon 1a diing tinh tdn d& nhi€p do ké gidi dii. Nim 1a dung thién dinh d€ nhi&p do
ké loan y. Sdu 1a dung tri tué¢ dé nhi€p do ké ngu si. Bdy 1a néi phdp trir nan d€ do k& bi tdim
nan. T4m 12 ding phdp dai thira d€ dd ké wa phap ti€u thira. Chin 12 ding cdc phdp lanh dé&
ctfu t&€ ngudi khong ditc. Mudi 1a thudng ding tf nhi€p dé thanh tyu ching sanh.”

215, Bodbc Resolue

To vow to devote the mind to bodhi, or to awake the thought of enlightenment, or to bring
forth the Bodhi resolve means to generate a true intention in our mind to become
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enlightened. This is the starting point of the Path to enlightenment. This intention is a seed
that can grow into a Buddha. Develop Bodhicitta means develop a supreme motivation to
cultivation to achieve full enlightenment or Buddhahood in order to be of the most benefit to
others. Only owing to the Bodhicitta we are able to dedicate ourselves to working for the
happiness of all beings. The dedicated attitude of Bodhicitta is the powerful energy capable
of transforming our mind fully and completely. Ten reasons to cause sentient beings to
develop Bodhi Mind. According to Great Master Sua-Sen, the eleventh Patriarch of the
Thirteen Patriarchs of Pureland Buddhism, there are ten reasons that cause sentient beings to
develop Bodhi Mind. Buddhas from their initial aspiration to their attainment of Buddhahood,
never lose the determination for perfect enlightenment. Great Enlightened Beings take the
determination for enlightenment as a reliance, as they never forget it. This is one of the ten
kinds of reliance of Great Enlightening Beings. According to The Flower Adornment Sutra,
chapter 38 (Detachment from the World), the Great Enlightening Being Universally Good
told Unversal Wisdom that Offsprings of Buddha, Great Enlightening Beings have ten kinds
of reliance which help them be able to obtain abodes of the unexcelled great knowledge of
Buddhas. Sincere and devoted Buddhists should make up their minds to cultivate themselves
and to vow “above to seek Bodhi, below to save sentient beings.” There are ten qualities that
should be cultivated by an aspirant to awaken the Bodhicitta: gather friends, worship the
Buddha, acquire roots of merit, search the good laws, remain ever compassionate, bear all
suffering that befall him, remain kind, compassionate and honest, remain even-minded,
rejoice in Mahayana with faith, search the Buddha-wisdom. According to the
Bodhicittotapadasutra-Sastra, there are four qualities that should be cultivated by an aspirant
to awaken the Bodhicitta: reflecting on the Buddha, reflecting on the impurity of the body,
being compassionate towards beings, searching after the highest fruit. According to the Sutra
In Forty-Two Sections, Chapter 36, the Buddha said: “It is difficult for one to leave the evil
paths and become a human being. It is difficult to become a male human being. It is difficult
to have the six organs complete and perfect. It is difficult for one to be born in the central
country. It is difficult to be born at the time of a Buddha. It is still difficult to encounter the
Way. It is difficult to bring forth faith. It is difficult to resolve one’s mind on Bodhi. It is
difficult to be without cultivation and without attainment.” The Buddha and Bodhisattvas
broadly explained the virtue of Bodhi Mind in The Avatamsaka Sutra: “The principal door to
the Way is development of the Bodhi Mind. The principal criterion of practice is the making
of vows.” If we do not develop the broad and lofty Bodhi Mind and do not make firm and
strong vows, we will remain as we are now, in the wasteland of Birth and Death for countless
eons to come. Even if we were to cultivate during that period, we would find it difficult to
persevere and would only waste our efforts. Therefore, we should realize that in following
Buddhism, we should definitely develop the Bodhi Mind without delay.

According to Most Venerable Thich Thién TAm in the Pure Land Buddhism in Theory
and Practice, it is not enough simply to say “ I have developed the Bodhis Mind,” or to recite
the above verses every day. To really develop the Bodhi Mind, the practitioner should, in his
cultivation, meditate on and act in accordance with the essence of the vows. There are
cultivators, clergy and lay people alike, who, each day, after reciting the sutras and the
Buddha’s name, kneel down to read the transference verses: “I wish to rid myself of the three
obstructions and sever afflictions...” However, their actual behavior is different, today they
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are greedy, tomorrow they become angry and bear grudges, the day after tomorrow it is
delusion and laziness, the day after that it is belittling, criticzing and slandering others. The
next day they are involved in arguments and disputes, leading to sadness and resentment on
both sides. Under these circumstances, how can they rid themselves of the three obstructions
and sever afflictions? In general, most of us merely engage in external forms of cultivation,
while paying lip service to “opening the mind.” Thus, the fires of greed, anger and delusion
continue to flare up, preventing us from tasting the pure and cool flavor of emancipation as
taught by the Buddhas. Therefore, we have to pose the question, “How can we awaken the
Bodhi Mind?” Sincere and devoted Buddhists should make up their minds to cultivate
themselves and to vow “above to seek Bodhi, below to save sentient beings.” A
Bodhisattva’s Bodhi mind vows not only to destroy the lust of himself, but also to destroy the
lust for all other sentient beings. A Bodhisattva who makes the Bodhi mind always vows to be
the rain of food and drink to clear away the pain of thurst and hunger during the aeon of
famine (to change himself into food and drink to clear away human beings’ famine). That
person always vows to be a good doctor, good medicine, or a good nurse for all sick people
until everyone in the world is healed. That person always vows to become an inexhaustible
treasure for those who are poor and destitute. For the benefiting of all sentient beings, the
person with Bodhi mind is willing to give up his virtue, materials, enjoyments, and even his
body without any sense of fatigue, regret, or withdrawal. That person always believes that
Nirvana is nothing else but a total giving up of everything (giving up does not means throwing
away or discarding, but it means to give out for the benefit of all sentient beings). In daily
life, that person always stays calm even though he may get killed, abused or beaten by
others. That person always vows to be a protector for those who need protection, a guide for
all travellers on the way, a bridge or a boat for those who wish to cross a river, a lamp for
those who need light in a dark night.

According to the Flower Adornment Sutra, there are ten kinds of causes of great
enlightening beings’s development of the will for enlightenment. First, Bodhisattvas become
determined to reach enlightenment to educate and civilize all sentient beings. Second,
Bodhisattvas become determined to reach enlightenment to remove the mass of suffering of
all sentient beings. Third, Bodhisattvas become determined to reach enlightenment to bring
complete peace and happiness to all sentient beings. Fourth, Bodhisattvas become
determined to reach enlightenment to eliminate the delusion of all sentient beings. Fifth,
Bodhisattvas become determined to reach enlightenment to bestow enlightened knowledge
on all sentient beings. Sixth, Bodhisattvas become determined to reach enlightenment to
honor and respect all Buddhas. Seventh, Bodhisattvas become determined to reach
enlightenment to follow the guidance of the Buddhas and please them. Eighth, Bodhisattvas
become determined to reach enlightenment to see the marks and embellishments of the
physical embodiments of all Buddhas. Ninth, Bodhisattvas become determined to reach
enlightenment to comprehend the vast knowledge and wisdom of all Buddhas. Tenth,
Bodhisattvas become determined to reach enlightenment to manifest the powers and
fearlessnesses of the Buddhas. According to the Vimalakirti, Chapter Tenth, Vimalakirti said:
“As you have said, the Bodhisattvas of this world have strong compassion and their lifelong
works of salvation for all living beings surpass those done in other pure lands during hundreds
and thousands of aeons. Why? Because they achieved ten excellent deeds which are not
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required in other pure lands. First, using charity (dana) to succour the poor. Second, using
precept-keeping (sila) to help those who have broken the commandments. Third, using
patient endurance (ksanti) to subdue their anger. Fourth, using zeal and devotion (virya) to
cure their remissness. Fifth, using serenity (dhyana) to stop their confused thoughts. Sixth,
using wisdom (prajna) to wipe out ignorance. Seventh, putting an end to the eight distressful
conditions for those suffering from them. Eighth, teaching Mahayana to those who cling to
Hinayana. Ninth, using cultivation of good roots for those in want of merits. Tenth, using the
four Bodhisattva winning devices for the purpose of leading all living beings to their goals (in
Bodhisattva development).

204. Meusc Ly Do Rhiéwn Ching Sank Phit Tim B Dé

Chiing ta 1a nhitng pham nhén, n€u chiing ta khong phat B P& tim mot cdch cao rong,
va khong phat nguyén mot cich kién cd, ching ta s& mii mii ldn troi trong vong luin hdi
sanh tif trong vo lugng ki€p. Cho dit chiing ta c¢é chiu tu hanh di nita, cling chi 1a phi cong vo
ich. Vi viy ching ta nén ludn nhin rd ring tu theo Phat, 1a phdi rong phat tim B P& ngay
chtt khong chin chir. Theo Kinh A Di Pa, “Ngudi thi€u thién cin phudc dic nhian duyén,
khong thé sanh vé ¢6i nudc Cuc Lac duge.” Mudn dudc nhiéu cin lanh khong chi hon 1a phat
tam Bd P&; mudn dugc nhiéu phudc ditc khong chi hon 12 tri danh hiéu Phat. Nhi€p tAm
niém Phat gidy phit hon bd thi nhiéu nim, chin thit phit 1ong B6 P& hon tu hanh nhiéu
ki€p. Giit chic hai nhan duyén ndy, quyét dinh dugc vang sanh Cuc Lac. Trong “Phit B6 Bé
Tam Vin,” Pai Su Tinh Am da khuyén t& chiing nén nghi d€n mudi nhan duyén khi€n chiing
sanh phdt tim B6 DE.

Thit nhat 12 vi nghi d€n on Phat. Piic Thich Ton, khi mdi phat tAm, vi d6 ching ta, tu B6
T4t dao trdi qua vo lugng ki€p, chiu dd cdc sy khd. Liic ta tao nghiép, Piic Phat x6t thuong
dung dd moi phuong tién gido héa, ma ta ngu si khong chiu tin theo. Ta doa dc dao, Phat lai
cang thudng, mudn thay ta chiu khd, nhung ta nghiép ning khong thé nao citu vét duge. Pén
khi ta 1am ngudi, Phiat dung phuong tién khi€n ta gieo cin lanh, nhiu ki€p theo ddi, long
khong tam bé. Ching ta phuc mdng nghiép diy, sanh nhim thdi mat phdp, khé l1ong gia
nhip gido doan, khé 1ong ma thiy dugc kim thin D¢ Phat. May ma con gip dudc Thanh
tugng. May ma ddi truSc c6 trong cin lanh, nén d5i nay nghe dugc Phat Phip. N&éu nhu
khong nghe dugc chanh phdp, ddu bi€t minh da tho Phat An. An dic ndy bién thim khong
cling, non cao khé sinh. N&u ta khdng phat tim B Pé, gitt vitng chanh phdp, citu d6 chiing
sanh, thi dii cho thit ndt xuong tan ciing khong dén d4p dugc.

Thtt nhi 12 vi nhGé 4n cha me. Cha me sanh ta kh6 nhoc! Chin thdng cuu mang, ba ndm bu
mém. Pé&n khi ta dudc nén ngudi, chi mong sao cho ta ndi doi tong dudng, thira tu t3 tién.
N2o ngd mdt sd trong chiing ta lai xud't gia, lam xung Thich t, khong ding com nudc, ching
dd tay chan. Cha me con ta khong thé nudi dudng than gia, d&€n khi cha me qua ddi, ta chua
thé diu dit thin thitc clia cdc ngudi. Chirng hdi tudng lai thi: “Nudc trdi da cach biét tir dung.
Mo bi€c chi hit hiu thu thdo.” Nhu thé ddi véi doi 1a mot 18i 16n, d8i v6i dao lai ching ich
chi. Hai dudng di 16i, khé tranh tdi khién! Nghi nhu thé rdi, 1am sao chudc 16i? Chi con cich
“Trim ki€p, ngan ddi, tu B tat hanh. Mudi phuong ba c¢di d6 khip chiing sanh.” Pugc nhu



730

vay ch?mg nhitng cha me mot ddi, ma cha me nhiéu ddi cling déu nhd do thoat. Pugc nhu the
ching nhitng cha me mot ngudi, ma cha me nhiéu ngudi, cling déu dugc siéu thing.

Thit ba 1a vi tudng nhé dén on su trudng. Panh ring cha me sanh duc sic than, nhung
néu khong cé thy th€ gian, 4t ta ching hi€u bi€t nghia nhan. Khong biét 1& nghia, liém si,
thi nao khic chi loai cAm thi? Khong cé thay xudt thé, 4t ta ching am tudng Phit phap.
Ching am tudng Phat phdp, nao khic chi hang ngu mong? Nay ta bi€t chit it Phat phap 1a
nhS ai? Hudng nita, thin gidi phdm da nhuin phin ddc hanh, 40 ci sa thém rang vé phudc
dién. Thyc ra, tit cA déu nhS on su trudng ma duge. Pa hi€u nhu thé, néu nhu ta ciu qua
nhd, thi chi c¢6 thé 1di riéng minh. Nay phdt dai tAim, méi mong d cdc loai ham thifc. Pugc
nhu vay thi thay th& gian mdi dy hudng phan 1gi ich, ma thiy xuat th& cling théa ¥ vui mirng.

Thi tu 13 vi nghi 4n thi chii. K& xuit gia hom nay, tir 6 mic, thifc in d&€n thudc men
giudng chi€u déu nhd dan na tin thi. Pan na tin thi 1am viéc vit v4 ma vin khong di song,
Ty Kheo sao danh ngdi khong hudng thu? Ngudi may dét cuc nhoc ngay dém, ma Ty Kheo y
phuc du thira, sao lai khong mang on dan na tin thi cho ding? Thi chii ¢6 1im ngudi quanh
nim nha tranh, khong gidy phit nao dudc an nhan, trong khi Ty Kheo & ndi nén rong chiia
cao, thong thd quanh nim. Pan na tin thi d@ dem cdng cuc nhoc cung ciAp sy an nhan, thi chu
Ty Kheo long nao vui dugc? Pan na tinh thi phai nhin nhiit tai 1¢i d€ cung cAp cho chu Ty
Kheo dudgc no dud, c6 hgp ly khong? Thé nén Ty Kheo phai ludn ty nghi: “Phdi van long bi
tri, tu phuéc hué trang nghiém, d€ cho dan na tin thi dugc phudc duyén, va chiing sanh nhd
1gi ich.” N&u ching vay thdi nd ndn hat com tit vai dén ddp c6 phan, phai mang than nd dich
stic sanh d€ dén trd ng nan.

Thit nim 12 vi bi€t on chiing sanh. Ta ciing chiing sanh tir vo thi d&€n nay, ki€p ki€p, ddi
ddi , d6i thay nhau lam quyé&n thudc nén kia diy déu c6 nghia véi nhau. Vi th€ trong mot doi
ching ta 12 quyé&n thudc, ma doi khdc lai lam ké la ngudi dung, nhung cudi cuing ching ta
van lién hé nhau trong vong sanh tif luin hdi. Nay dii cdch d&i ddi thin, hon mé khong nhé
biét, song cf Iy ma suy ra, ching thé khong dén ddp dugc? Vat loai mang 16ng, doi sirng
ngay nay, bi€t ddu ta 12 con cdi clia chiing trong ki€p truéc? Loai buém, ong, tring, d&€ hién
tai, bi€t dau ching la cha me ddi trudc ctia minh? P&n nhu nhitng ti€ng rén siét trong thanh
nga quy, hay giong kéu la noi ¢di 4m ty; tuy ta khong thdy, khdng nghe, song ho vin van ciu
ctfu vét. Cho nén Bd T4t xem ong, ki€n 1a cha me qud khit. Nhin cam thd 13 chu Phat vi lai.
Thuong néo khd 1du dai ma hing lo cttu v6t. Nhé nghia xua sdu ning, ma thudng tudng bao
an.

Thit sdu vi tudng d&€n khd sanh . Ta cling chiing sanh nhiéu ki€p dén nay, hiing & trong
vong sanh t, chua titng dugc thodt ly, khi & ¢di ndy, ldc th€ gidi khédc, khi sanh thién canh,
lic sdng nhon gian. Siéu doa trong phiit gidy, xudng 1én ngan mudn néo. Clra quy sém di, rdi
chiéu trd lai. Am ty nay thoat, bdng mai vao. Lén non dao rirng ki€m, than thé dit lia. Nudt
sit néng dau soi, rudt gan rd chay. Khéc than trong Iira, rén si€t trong bing. Mudn 1an song
chét nodi trong mdt ngay dém ma gidy phit khd dau bing ca thé ky. Liic di bi doa, du biét toi
khd, nhung dn nin dau con kip nita. P&n khi ra khdi, voi lién quén mat, vin giy toi tao
nghiép nhu thudng. TAm nhu 1if khdch rudi dong; thin d&i hét nha ndy dén nha khdc, chi
chidng bao gid chiu ngirng lai. C4t bui cdi dai Thién, khong tinh ndi s& than luan chuyén;
nuc ddy trong bon bién, ching nhiéu bing giot 1& biét ly. Néu khong c6 15i Phat day, thi
viéc niy ai thdy ai nghe? N&u ¢t luyén mé nhu trude, thi e ring van luan hdi néo cii; trim
ngan ki€p tdi sanh c6 ti€c cling mudn mang. Mdi ki€p cit qua di, khong c6 gid ddu ma nudi
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ti€c vi ludn mudn mang. Gid tot voi qua ma ching lai; thin ngudi d& mat khé tim; Am cdnh
mit mi1, x6t ndi biét ly diy dic. Tam dd 4c dao, thuong thay ndi théng khd cé ai thay thé
dugc. Vi viy cho nén phai ditt ngudn sanh tif; phai tit can bé duc si; phai ty d6, do tha, ddng
1én gidc ngan. Mudn ddi siéu hay doa 1a do phiit gidy niy quyé&t dinh, khong thé nao bé tré
dugc.

Tht bay 1a vi ton trong tdnh linh. TAm tdnh ctGa ching ta cuing Pdc Thich Ca Nhu Lai
khong hai, khong khdc. Th€ thi tai sao Pitc Thich Ca da thanh Chdnh Gidc, sdng sudt tu tai,
ma ching ta vin con 12 pham phu dién ddo hon mé? Pic Thich Ton c6 dd vo lugng thin
thong, tri hué, cong dic trang nghiém, con ching ta thi diy vo lugng phién nio, nghiép
duyén, luy trin rang budc. Chiing ta va Phit, tim tdnh tuy vin dong mot, nhung vi mé ngd
nén cach nhau mét tr6i mot vue. Ching ta thi vi nhu hat bdo chdu v6 gid bi viii dudi buin nhg,
bi ngudi ta xem nhu cdt d4. Phat da ding vo lugng phap lanh d6i tri phién ndo dé tanh ditc
hi€n bay. Vi nhu hat bdo chiu dudgc rita sach, lau kho, treo dé€ trén trang cao, lién phéng
quang ruc r3. Chi c6 cidch ndy mdi khong udng cdng Phat gido hda, ching phu tdnh linh cda
chinh minh, va xitng ddng la bat dai trugng phu.

Thit tdm 12 vi sdm hoi nghiép chuéng. Pic Phat day: “Du pham mot gidi nhd ciing phdi
doa dia nguc bing tudi tho cia T Thién Vuong.” L&i nhd con phai nhu viy, hudng 1a 18i
ning. Ching ta mdi ngdy, mot ctt dong thudng sai gi6i luat. Lic dn udng thudng pham diéu
rin. Tinh ra trong mot ngdy cling da nhiéu tdi, hudng chi 12 tron ddi cho d&€n vd lugng ki€p
vé trudc. Nay ctf 14y ngii gidi ra ma xét, thi mudi ngudi d3 hét chin ngudi pham. Pham it thi
con phét 16 sam hdi, chit pham nhiéu thi che dau. Tai gia nim gidi con nhu thé, hudng chi 1a
cdc gidi Sa Di, Ty Kheo va B Tat. Nay ta phdi phdt 1dng thuong minh, thuong ngudi. Lé rdi
theo ti€ng, than khiu thi€t tha, cling vdi chiing sanh ma cAu sam hdi. N&u con ching phat 16
sam hoi thi mudn ki€p ngan ddi, dc bdo khé trir, lam sao thoat khd cho dudc.

Tht chin 12 vi cAu sanh v& coi Tinh Po. G ¢5i Ta Ba viéc tu tAp ti€n dao ra't khé khin. Vi
khé khin nhu vay nén du tu tip nhiéu ki€p vAn chua thanh. Vé Tay Phuong Cuc Lac hanh tri
thi sy thanh Phat d& dang hon. Vi dé nén mdot ddi lién dic qua. Chinh vi vay ma sy tu hinh
trong thdi mat phdp nay that khong gi hon phap mdn Tinh D6. Pic Phat day trong Kinh A Di
Pa: “ft cin lanh, khé dugc ving sanh. Nhiéu phudc dic mdi dugc vé coi Tinh. Nhung nhiéu
phu6c dic khdng gi bing chap tri danh hiéu; nhiéu cin lanh ching chi hon phat tim B Pé.
Cho nén, tam tri danh hiéu Phat, thing hon bd thi trim nim; mot phdt dai tAm, vudt qud tu
hanh nhiéu ki€p. BSi vi niém Phat vAn mong thanh Phit, ma dai tim khong phat, thi niém
Phat 1am chi? Con phdt tim d€ tu hanh, ma Tinh D6 ching cAu vé, thi dii cho c6 phét tAm rdi
cling d& bé thSi chuyén.” Vi th€ gieo gidng Bd P& ma cay ludi niém Phat thi dao qui tu
nhién ting ti€n. Nuong thuyén Pai Nguyén vio bién miu Tinh P9, it Tay Phuong quyét
dinh dugc sanh vé.

Thtt mudi 1a vi ho tri Chanh Phap. Nhu Pitc ThE Ton tir vo lugng ki€p d€n nay, vi chiing
sanh ma tu dao B6 D¢, Ngai di lam viéc khé lam, nhin diéu khé nhin, vi th€ ma Ngai di
cong vién qua man, thanh ding Nhu Lai. Sau khi thanh Phat, nhon duyén gido héa di xong,
lién vao Ni€t Ban. Nay Chanh Phdp di qua, Tugng Phdp lai hét, chi con lai thdi Mat Phép.
Tuy c6 kinh gido, ma khong ké dic thanh vi nhitng 1y do. Thdi nay thi ta chidnh ching phan,
thi phi 14n 16n, tranh dua nhin ngi, deo dudi 16i danh. Cho nén Tam Bdo ch'fmg con thiét
nghia, suy tan toi t& khong thé thdt 15i. Chiing ta 13 Phat tr, ma khong bdo dugc an Phat,
trong khong ich cho minh, ngoai khong ich cho ngudi, song khong ich cho duong th€, chét
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khong ich cho ddi sau. Suy nghi nhu vy nén cdm thdy dau 1ong x6t da ma phdt tim Bd DE,
nguyén nguyén do sanh, tim tAm ciu Phat, thé hét bdo than, sanh vé Cyc Lac. Nhitng mong
sau khi chitng qu4, trd lai Ta Ba khi€n cho Phat nhyt rang soi, Phdp mon md rong, Ting doan
lam thanh cdi trugc, ngudi ngudi déu tu ditc phuong Pong, ki€p vin nhd d6 ma tiéu trir, va
Chdnh phip do diy dugc bén vitng.

214. Ten Reasons to Cause Sentient Beings to Develop Bodli Mind

We are all ordinary people. If we do not develop the broad and lofty Bodhi Mind and do
not make firm and strong vows, we will remain as we are now, in the wasteland of Birth and
Death for countless eons to come. Even if we were to cultivate during that period of time, we
would find it difficult to persevere and would only waste our efforts. Therefore, we should
realize that in following Buddhism, we should definitely develop the Bodhi Mind without
delay. According to The Amitabha Sutra, “You cannot hope to be reborn in the Pure Land
with little merit and virtue and few causes and conditions or good roots. Therefore, you
should have numerous merits and virtues as well as good roots to qualify for rebirth in the
Pure Land. However, there is no better way to plant numerous good roots than to develop the
Bodhi Mind, while the best way to achieve numerous merits and virtues is to recite the name
of Amitabha Buddha. A moment of singleminded recitation surpasses years of praticing
charity; truly developing the Bodhi Mind surpasses eons of cultivation. Holding firmly to
these two causes and conditions assures rebirth in the Pure Land.” In the commentary of
“Developing the Bodhi Mind,” Great Master Hsing-An encouraged the fourfold assembly to
remember ten causes and conditions when developing the Bodhi Mind.

First, because of remembering of the grace of the Buddha. Take our Sakyamuni Buddha
as an example, from the time He first developed the mind to cultivate for the Ultimate Bodhi
Mind or Buddhahood, to aid and escue sentient beings, he had endured endless sufferings.
When we create karma, owing to the Buddha’s compassion and mercy, He creates infinite
skillful methods to teach and transform us, but because of our ignorance and stupidity we
refuse to listen. When we get condemned to the Evil Paths, the Buddha expands his
compassion, wanting to take our place of suffering. But because of our heavy karma, it is not
possible to rescue us. When we become humans, the Buddha uses various skillful means
influencing us to plant good cultivated karma, following us through infinite reincarnations
without ever abandoning us. Sentient beings with few virtues and heavy karma, born in the
Dharma Ending Age. It is extremely difficult to become a member of the Sangha. It is
impossible to witness the Buddha’s Golden Body. Fortunately, owing to our planting good
roots in former lives, we still are able to see the Buddha’s statues, still be able to hear and
learn proper dharma. If we have not heard the proper dharma teaching, how would we know
that we often receive the Buddha’s Blessings? For this grace, no ocean can compare and no
mountain peak can measure. Thus, if we do not vow to develop Bodhi Mind, or to cultivate
the Bodhisattva’s Way to attain Buddhahood, firmly maintain the proper dharma, vow to help
and rescue all sentient beings, then even if flesh is shredded and bones are shattered to
pieces, it still would not be enough to repay that great grace.

Second, because of remembering of the grace of the parents. Childbirth is a difficult and
arduous process with nine months of the heavy weight of pregnancy, then much effort is
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required to raise us with a minimum of three years of breast feeding, staying up all night to
cater our infantile needs, hand feeding as we get a little older. As we get older and become
more mature, our parents invest all their hopes we will succeed as adults, both in life and
religion. Unexpectedly, some of us leave home to take the religious path, proclaiming
ourselves as Buddha’s messenger and, thus are unable to make offerings of food, drink nor
can we help our parents with day to day subsistence. Even if they are living, we are unable to
take care of them in their old age, and when they die we may not have the ability to guide
their spirits. Upon a moment of reflection, we realize : “Our worlds are now ocean apart, as
grave lies melancholy in tall grass.” If this is the case, such is a great mistake in life, such a
mistake is not small in religion either. Thus, with both paths of life and religion, great
mistakes have been made; there is no one to bear the consequences of our transgressions but
ourselves. Thinking these thoughts, what can we do to compensate for such mistakes?
Cultivate the Bodhisattva Way in hundreds and thousands of lifetimes. Vow to aid and rescue
all sentient beings in the Three Worlds of the Ten Directions. If this is accomplished, not only
our parents of this life, but our parents of many other lives will benefit to escape from the
unwholesome paths. And not just the parents of one sentient being, but the parents of many
sentient beings will benefit to escape from evil paths.

Third, because of remembering of the grace of the teachers. Even though our parents
give birth to our physical beings, if not the worldly teachers, we would not understand right
from wrong, virtue, ethics, etc. If we do not know right from wrong, know how to be grateful,
and have shame, then how are we any different from animals? If there were no spiritual
teachers for guidance, obviously, we would not be able to understand the Buddha-Dharma.
When we do not understand the Buddha-Dharma, the Doctrine of Cause and Effect, then how
are we different from those who are ignorant and stupid? Now that we know a little bit of
virtue, how to be grateful, having shame, and somewhat understand the Buddha-Dharma,
where did such knowledge come from? Moreover, some of us are fortunate enough to
become Bhiksus and Bhiksunis, showering ourselves with precepts, cultivating and
understanding the virtuous practices, wearing the Buddhist robe, and gaining the respect of
others. Thus none of this would happen if not for elder masters. Knowing this, if we pray for
the “Lesser Fruits,” then we can benefit only ourselves. Therefore, we must develop the
Great Bodhi Mind of a Maha-Bodhisattva to wish to rescue and aid all sentient beings. Only
then would our worldly teachers truly benefit, and our Dharma Masters truly be happy.

Fourth, because of remembering to be grateful to the benefactors. Nowadays, Bhiksus
cultivating the Way are all dependent on the people who make charitable donations, from
clothing, food, to medicine and blankets. These charitable people work hard, and yet they
don’t have enough to live on. Bhiksus do nothing except enjoy the pleasure these gifts, how
can Bhiksus find comfort in their doing so? People work assiduously to sew robes, not
counting all the late nights. Bhiksus have abundance of robes, how dare we not appreciate
them? Laypeople live in huts, never finding a moment of peace. Bhiksus live in high, big
temples, relaxing all year round. How can Bhiksus be happy in receiving such gifts knowing
laypeople have suffered so? Laypeople set aside their earnings and profits to provide
services to Bhiksus. Does this make sense? Therefore, Bhiksus must think: “I must be
determined to cultivate for enlightenment, practice to find the Budhist wisdom so charitable
beings and sentient beings may benefit from it. If this is not the case, then every seed of rice
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and every inch of fabric shall have their appropriate debts. Reincarnated into the realm of
animals, debts must be repaid.

Fifth, because of remembering to be grateful to the sentient beings. From infinite eons to
this day, from generation to generation, from one reincarnation to another, sentient beings
and I have exchanged places with each other to take turns being relatives. Thus, in one life,
we are family and in another we are strangers, but in the end we are all connected in the
cycle of rebirths. Thus, though it is now a different life, our appearances have changed,
having different names, families, and ignorance has caused us to forget; but knowing this
concept, we realize we are all family, so how can we not demonstrate gratitude to all sentient
beings? Those animals with fur, bearing horns and antlers in this life, it is possible we may
have been their children in a former life. Insects such as butterflies, bees, worms, crickets of
this life, may for all we know, be our parents of a former life. What about those who scream
in agony in the realm of Hungry Ghosts; and those who cry in sufferings from the abyss of
Hell. Even though our eyes cannot see and our ears cannot hear, they still pray and ask for
our assistance. Therefore, the Bodhisattvas look upon bees and ants as their parents of the
past; look upon animals as future Buddhas; have great compassion for those in the suffering
realms, often finding ways to aid and rescue them; Remember the kindness of the past, and
often think about finding ways to repay such kindness.

Sixth, because of thinking of the pain and suffering of life and death. For innumerable
lives, I and all sentient beings have existed in the cycle of rebirths, unable to find
enlightenment, sometimes living in this world, sometime in another, sometimes in Heaven,
sometimes as a human, etc. Condemned to lower realms in seconds, travelling up and down
on a thousand paths. Left the gate of evil in the morning, only to return in the evening. Today
escaping the gate of hell, only to come back tomorrow. Going up to the mountain, getting
slashed to pieces, i.e., hell. Swallow burning metal balls, get fried in oil, body deteriorates
and burns to ashes. Agonize in fire and scream in pain from being frozen. Every day and night
hundreds and thousands of rebirths occur; every second of suffering seems like a million
years. At that time, even if realizing the evil deeds committed, it"” too late to repent and find
salvation. When finally free, everything is quickly forgotten, continuing to commit evil deeds
as before. Mind being similar to a hurried distant traveller, is never at peace; body never at
rest, moving from one house to another. Every speck of dust of the universe cannot even
begin to compare to the constant movements of the body; the water in the four great oceans
is not enough to account for the tears cried. If Buddha did not preach such matters, who would
know or hear of this? If we continue as before, we can’t avoid being as we always were,
drowning in the cycle of life and death; hundreds and thousands of reincarnations and rebirths
have occurred, it is too late to have regrets. Once each life passed by, there is no time for
regrets because it will be too late. The good hours pass quickly and never again returns;
losing the opportunity to be a human being is easy, yet having the chance to be human is
extremely difficult; how dark and gloomy hell is, the agonies from eternal separations of
loved ones. The world’s hatred and revenge. No one is here to take your place. Therefore,
put an end to the origin of life and death; empty out all ignorance and stupidity. Help yourself
and others to find liberation. Finally, to realize the Ultimate Enlightenment. A thousand lives
in Heaven or Hell depends on this very moment. At this moment, the wise must realize this
truth without hesitation.
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Seventh, because of the respect for the True-Nature. Our Mind-Nature and that of
Sakyamuni Buddha’s are not two and not different. Why has Sakyamuni Buddha already
attained enlightenment, greatly shining and free; yet we are still unenlightened common
mortals filled with delusions and ignorance? Sakyamuni Buddha is complete with infinite
spiritual powers, wisdom, and adorned with endless merits and virtues, but we are complete
with infinite afflictions, karmic destinies, and desires binding us tightly? The Mind-Nature
may be the same, but the separation between enlightenment and ignorance is oceans apart.
This is similar to a priceless jewel covered in mud; seeing it people will think it rock and
sand. The Buddha already used infinite wholesome dharmas to tame and oppose afflictions so
the true nature will shine through. This is similar to washing, cleaning, and drying a priceless
jewel and then set high above, it will shine through. Only this way, it will not be a waste of
Buddha’s teaching, not disappoint our own true nature, and we will fit as a person with
Buddhist wisdom.

Eighth, because of repentance for karmic obstructions. The Buddha taught: “To be guilty
of a small transgression, must be condemned to hell equal to the life of a heavenly being in
Tushita Heaven.” If a lesser transgression is already in that way, what about greater
offenses? In each day, with each movement we violate precepts. When eating and drinking
more Buddha’s silas are broken. Thus if counted each day, we have already committed many
transgressions, let alone a lifetime or infinite lives in the past. If we use the five precepts to
examine, then nine out of ten people have already violated them; only lesser transgressions
are confessed, but the greater ones will be hidden. The five precepts for laypeople are
already practiced in that way, what about the Sramana, Bhiksu, and Bodhisattva Precepts?
Now we must have pity for ourselves and for others. With sincere mind and body, tears fall
with sounds, together with all sentient beings pray for repentance. If this is not practiced, then
in a thousand lifetimes and ten thousand reincarnations, evil retributions will be difficult to
eliminate. How will liberation from suffering be found?

Ninth, because of praying to gain rebirth in the Pureland. Remaining in this saha World to
cultivate and make progress is a difficult task. It is so difficult that so many lifetimes passed,
yet enlightenment is not attained. Going to the Ultimate Bliss or Western Pureland to
cultivate and practice, then with this right condition the matter of attaining Buddhahood is
easy. It is so easy that even I a lifetime of cultivation, one can attain enlightenment. This is
why in this Dharma Ending Age, no other dharma door surpasses the Pureland Dharma Door.
The Buddha taught in The Amitabha Sutra: “With little wholesome karma, it is difficult to
gain rebirth. One must have many merits and virtues before being born in the Pure Worlds.
However, having abundance of merits and virtues can never equal the Buddha’s name;
having abundance of whoelsome karma can never equal developing the Bodhi Mind.
Therefore, it is necessary to understand that temporarily reciting the Buddha’s name is
greater than making donations for one hundred years. With one development of the great
mind or Ultimate Bodhi, leaps over cultivation of many lifetimes. Because reciting Buddha is
to continue to vow to be Buddha. But if the greater Bodhi mind is not developed, what is the
point of reciting Buddha? As for developing the mind to cultivate, but do not pray for the
Pureland, then even if that mind is developed, it is easy to regress. Therefore, planting the
Bodhi seed, cultivate the tongue to practice Buddha Recitation, then the enlightenment fruit
will increase naturally. Rely on the vessel of great vows or Amitabha’s forty-eight great vows
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to enter the magnificent ocean of the Pureland, then gaining rebirth to the Western World is
an absolute guarantee.

Tenth, because of upholding the Proper Dharma. Just as Sakyamuni Buddha, from infinite
eons until now, for our benefit, cultivated the Bodhi ways, He has accomplished tasks that are
difficult to accomplish, tolerated things that are difficult to tolerate, for this reason, he
attained the fullness of all practices, became a Tathagata. After becoming a Buddha, when
His time to teach and transform came to an end, He entered Nirvana immediately. Now, the
Proper Dharma Age has passed and the Dharma Semblage Age has ended, there is only left
the Dharma Ending Age. Even though many sutra teachings are still available, no one attains
enlightenment for many reasons. In this period, right and wrong are no longer divided, gossips
are rampant, everyone is fiercely competing with one another, lusting after fame and
fortune. Therefore, the Triple Jewels no longer have their true meanings. Having deteriorated
so greatly that it is unbearable to speak of it. We are Buddhists, yet we are unable to show
gratitude to Buddha’s blessings. Intrinsically, we can’t benefit ourselves; extrinsically, we
can’t benefit others. When alive we do not benefit the world; when dead we do not benefit
the future. Thinking this way, it hurts from the core of our beings. Thus we must develop
quickly the Bodhi Mind. Vows after vows, vowing to rescue sentient beings and thoughts
afetr thoughts praying to Buddha so that once this karmic body ends, we will gain birth to the
Ultimate Bliss World, hoping and wishing once we become enlightened, we will return to this
saha World in order to influence and lead the Buddha's’sun to shine brightly, the Dharma
Door to open widely, the Sangha to flourish in this turbid world, everyone cultivates virtues in
the East, relying on this the present age will end, and the Proper Dharma will be firmly
maintained as the result.

275. Tdam Cack Phit Bs Dé Tim

Phit B Dé tAm nghia 12 khdi 1én cdi tu tudng vé su chiing ngd c6 nghia 12 phdt khéi y
chi chan that vé gidc ngd trong tim. Pay 1a khdi di€ém ciia con dudng di d&n gidc ngd. Y chi
nay chinh I ching ti¥ c6 thé 16n manh va cudi cling 1 thanh Phat. Phat BS Pé TAm c6 nghia
1a phat khdi mot dong luc cao nhat khién ta tu tip d€ dat dé€n toan gidc hay Phat qui dé c6
thé 1am Igi ich t6i da cho tha nhan. Chi nhd tim B6 Pé chiing ta mdi c6 thé quén minh dé
lam 1gi ich cho ngudi khic dudc. Thai dd vi tha ctia tim Bd Dé chinh 13 ning luc manh mé
chuyén héa tAm ta mot cach hoan toan va triét d&. Khi xua Pai Su Tinh Am bén Trung Qudc
da soan ra bai phat nguyén “Phdt B6 P& TAm Vin” d€ khuyé&n khich ti chiing. Trong 4y,
ngai di theo cdc tdim nguyén ma trinh bay sy phat tim thanh tdm cach, Ta, Chanh, Chan,
Nguy, Pai, Tiéu, Thién, Vién. Trong tdm cdch nﬁy, Ta, Nguy, Thién, Tiéu nén bd; Chan,
Chdnh, Vién, Pai nén theo. Pugc nhu th€ méi goi 1a phat B6 P& Tam ding cdch. Thit nhit
12 Ta TAm phdt B6 P& Tam. Mong qui phudc trong tuong lai ma phat long Bd Pé (Ta hay
con goi 1a trinh do thap): C6 nhitng ngudi tu khong tham cifu ty tAm, chi bi€t theo bén ngoai,
hoic cAu danh 1gi, dim c4dnh vui hién tai, hay mong qui phudc trong tuong lai ma phat 1ong
B6 Pé. Trong ddi sdng, diy 12 hang ngudi chi mot bé hanh theo “Su Tuéng” ma khdng chiu
xoay vao “Chan TAm.” Phat tim nhu th& goi 1a TA. Trén day 1a 16i phdt ciia da phin céc
ngudi tu, tai gia va xuat gia, trong thdi mat phap nay. Nhitng ngudi nhu thé c¢6 nhan nhdn &
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khdp moi ndi, s6 dong nhu cdc song Hing. Thi nhi 1a Chanh TAm phdt B6 P& Tam. Nhu
ching cau danh 10i, khdng tham canh vui cling mong qua phudc, chi vi thoit vong sanh ti, 15i
minh 1¢i sanh ma cau dao Bd Pé. Pay 13 hang ngudi trén khong ciu 1gi dudng, dudi ching
thich hu danh, vui hién th& khong mang, phudc vi lai ching tudng. Ho chi vi sy sanh tif ma
cdu qua Bb Pé. Phdt tim nhu th€ goi 12 CHANH. Pay 1a 161 phat tim ctia bac tu hanh chin
chdnh, chi cAu mong gidi thodt. L&i phat tim va cdch tu hanh ndy ddi nay khé thé nao thay
dudc, hoa hodng 1im trong mudn ngdn ngudi tu méi c6 dugc mdt hay hai vi ma thdi. Thit ba
la Chan Tam phat B Pé TAm. Mdi niém trén vi cau Phit dao, dudi vi do ching sanh, nhin
dudng B6 Pé dai xa ma khong khié&p, thiy loai hitu tinh khé d§ nhung ching sdn. TAm bén
vitng nhu 1én ndi quy€&t dén dinh, nhu leo thdp quyét d&€n chét. Nhitng bac ndy, niém niém
trén cau Phat dao, tAm tAm dudi dd ching sanh. Nghe thanh Phat dii 1au xa chfmg Sg, chﬁng
lui. Phat tim nhu th€ goi 1a CHAN. Thit tw 13 Nguy Tam phdt B6 P& Tam. Dl ¢6 tim tdt
nhung con xen 14n 1gi danh (Nguy hay 1a chua cao cd): C6 toi 16i khdong sim hdi chira cdi,
ngoai dudng trong sach, trong that nhép nhd, trude tinh tAn sau ludi bi€ng. Du ¢ tim tot
nhung con xen 1An 1¢i danh, c6 phdp lanh song bi tdi 16i ]am & nhiém. Phdt tAm ma con
nhitng diéu nay, goi 1A NGUY. Pay 1a 16i phdt tAim ctia hAu h&t ngudi tu hanh trong thdi mat
phdp nay. Thi nim 1a Pai TAm phdt B6 Pé Tam. Cdi chiing sanh hét, nguyén méi hét; dao
B6 Dé thanh, nguyén mdi thanh. Phdt tim nhu vy goi 1a DAL DAy 1a 18i phdt tim ctia hang
Pai Thira Phap Thin Pai Si B6 Tit, hay bic Thanh Ting B Tat, da dic dugc vo sanh phip
nhan, chuyén phap ludn bat thSi trong mudi phuong phap gidi. Thit sdu 13 Ti€u TaAm phat B6
Pé TAm. Mong minh mau gidi thoat, ching muén d6 ngudi (Ti€u): Xem tam giSi nhu ti
nguc, sanh tif nhu oan gia, chi mong minh mau gidi thot, ching mu6n dd ngudi. Phdt tim
theo quan niém ndy goi la TIEU. Pay la cdch phdt tim cia badc Thanh nhan trong hang nhi
thira Thanh Vin va Duyén Gidc. L6i phdt tAim niy tuy 1a dugc gidi thodt ra ngoai tam giéi,
chitng dugc Ni€t Ban, nhung vin bi Phat qud 1a di ra ngoai con dudng hanh nguyén do sanh
clia B& T4t va Phat. Thit by 1a Thién TAm phdt B6 P& TAm. Mong minh mau gidi thoat dé
dat dudc cdnh giGi cao hon (Thién hay khi€m khuyé&t mot mit): Thay ching sanh va Phit dao
& ngoai ty tdnh, rdi nguyén do nguyén thanh, dudng cong hanh ching quén, sy thdy hiéu
khong dit. Phat tim nhu thé goi 1a THIEN. Pay 1a cdch phat tim sai 1Am ctia nhitng vi tu
hanh ma qud vi chitng ddc vAn con nim trong ba cdi sanh tl¥, chd chua gidi thodt dugc, ho chi
tu hanh @€ dat dugc canh gidi cao hon nhu 1én coi sic gidi hay vo sic gidi, vi cdc vi 4y chua
thong dat Iy “ngoai tim khong phdp, ngoai phiap khong tim.” Thif tim 12 Vién TAm phit B
Dé Tam. Vién hay 1a phdt tim hoan chinh. Bi&t ching sanh va Phit dao déu 1a ty tdnh, nén
nguyén do nguyén thanh, tu cong didc khong thd'y minh c6 tu, do ching sanh khong thdy c6
chiing sanh dudc do. C4c bac ndy dung tAm réng nhu hu khong ma phit nguyén 16n nhu hu
khong, tu hanh rong nhu hu khong, chitng dic nhu hu khong, ciing ching thdy c6 tuéng
“khong.” Phat tim nhu th€ goi 1a VIEN. P4y 1a 181 phat tim clia cic hang Pang Dia BS Tit,
Ping Gidc B6 T4t, va Nhit Sanh B6 Xt B6 Tat. Sau cling cdc vi ndy chitng dugc qua vi Phat
véi day di thap hiéu.

275. Eiglit Waye to Develop Bodli Resolue

To vow to devote the mind to bodhi, or to awake the thought of enlightenment, or to bring
forth the Bodhi resolve means to generate a true intention in our mind to become
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enlightened. This is the starting point of the Path to enlightenment. This intention is a seed
that can grow into a Buddha. Develop Bodhicitta means develop a supreme motivation to
cultivation to achieve full enlightenment or Buddhahood in order to be of the most benefit to
others. Only owing to the Bodhicitta we are able to dedicate ourselves to working for the
happiness of all beings. The dedicated attitude of Bodhicitta is the powerful energy capable
of transforming our mind fully and completely. Great Master Hsing An composed the essay
titled “Developing the Bodhi Mind” to encourage the fourfold assembly to follow when
practicing Buddhism. In it, the Master described eight approaches to developing the Bodhi
Mind, depending on sentient beings’ vows: “erroneous, correct, true, false, great, small,
imperfect, perfect.” Among the eight ways of developing the Bodhi Mind, we should not
follow the “erroneous, false, imperfect, and small” ways. We should instead follow the “true,
correct, perfect, and great” ways. Such cultivation is called developing the Bodhi Mind in a
proper way. The first Bodhi Resolve with an Erroneous Mind. Some individuals cultivate
witohut meditating on the Self-Nature. They just chase after externals or seek fame and
profit, clinging to the fortunate circumstances of the present time, or they seek the fruits of
future merits and blessings. In life there are cultivators who cultivate only according to the
“Practice form characteristics,” refusing to reflect internally to “Examine the True Nature.”
Such development of the Bodhi Mind is called "“Erroneous," or “False.” The above is truly
the way the majority of cultivators, lay and clergy, develop their minds in the present day
Dharma Ending Age. They are everywhere similar to the abundance of sands of the Ganges.
The second Bodhi Resolve with a Correct Mind. Not seeking fame, profit, happiness, merit or
blessings, but seeking only Buddhahood, to escape Birth and Death for the benefit of oneself
and others. These are cultivators who, above do not pray for luxury, below do not yearn for
fame, not allured by the pleasures of the present, do not think of the merits in the future. In
contrast, they are only concerned with the matter of life and death, praying to attain the Bodhi
Enlightenment fruit. Such development of the Bodhi Mind is called “Correct,” or “Proper.”
The above is the way of developing the mind according to true cultivators praying for
enlightenment and liberation. With this way of developing the mind and cultivation, it is
difficult to find nowadays. In hundreds and thousands of cultivators, it would be fortunate to
find just one or two such cultivators. The third Bodhi Resolve with a True Mind. Aiming with
each thought to seek Buddhahood “above” and save sentient beings “below,” without fearing
the long, arduous Bodhi path or being discouraged by sentient beings who are difficult to
save, with a mind as firm as the resolve to ascend a mountain to its peak. These cultivators
who, thought after thought, above pray for Buddhahood; mind after mind, below rescue
sentient beings; hearing to become Buddha will take forever, do not become fearful and wish
to regress. Such development of the Bodhi Mind is called “true.” The fourth Bodhi Resolve
with a False Mind. Not repenting or renouncing our transgressions, appearing pure on the
outside while remaining filthy on the inside, formerly full of vigor but now lazy and lax,
having good intentions intermingled with the desire for fame and profit, practicing good
deeds tainted by defilements. Such development of the Bodhi Mind is called “false.” This is
the way the majority of cultivators develop the mind in the Dharma Ending Age. The fifth
Bodhi Resolve with a Great Mind. Only when the realm of sentient beings has ceased to
exist, would one’s vows come to an end; only when Buddhahood has been realized, would
one’s vows be achieved. Such development of the Bodhi Mind is called “great.” Above is the
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way of developing the mind of those in the rank of Mahayana Great Strength Dharma Body
Maha-Bodhisattvas, or Bodhisattva Saintly Masters, who have already attained the “Non-
Birth Dharma Tolerance” and have turned the non-retrogressing Dharma Wheel in the ten
directions of infinite universes. The sixth Bodhi Resolve with a Small Mind. Viewing the
Triple World as a prison and Birth and death as enemies, hoping only for swift self-salvation
and being reluctant to help others. Such development of the Bodhi Mind is called “small.”
The above is the way of developing the mind for those cultivators who practice Hinayana
Buddhism or Lesser Vehicle, Sravaka-Yana and Pratyeka-Buddha-Yana. With this method of
developing mind, even though liberation from the cycle of reborths will be attained, escape
from the three worlds, and attain Nirvana. However, the Buddha criticized them as traveling
outside the path of conducts and vows of rescuing sentient beings of the Bodhisattvas and
Buddhas of Mahayana or Greater Veicle. The seventh Bodhi Resolve with an Imperfect
Mind. Viewing sentient beings and Buddhahood as outside the Self-Nature while vowing to
save sentient beings and achieve Buddhahood; engaging in cultivation while the mind is
always discriminating. Such development of the Bodhi Mind is called “imperfected” or
“biased.” The above way of developing the mind is false, belonging to those who cultivated
achievements still leave them trapped in the three worlds of the cycle of rebirths, and they
will not find true liberation and enlightenment. These people only cultivate to ascend to
higher Heavens of Form and Formlessness because they have not penetrated fully the theory
of “outside the mind there is no dharma, outside the dharma there is no mind.” The eighth
Bodhi Resolve with a Perfect Mind. Knowing that sentient beings and Buddhahood are the
Self-Nature while vowing to save sentient beings and achieve Buddhahood; cultivating
virtues without seeing oneself cultivating, saving sentient beings without seeing anyone being
saved. These people use that mind of emptiness similar to space to make vows as great as
space, to cultivate conducts as vast as space, and finally to attain and achieve similar to
space, yet do not see the characteristics of “emptiness.” Such development of the Bodhi Mind
is called “perfect.” The above is the way of developing the mind of those in the rank of those
at the Ten Grounds Maha-Bodhisattvas, those who complete Enlightenment Maha-
Bodhisattva, and One-Birth Maha-Bodhisattva. And finally, they attain the Ultimate
Enlightenment of Buddhahood with ten designations.

216. Mwsc Cact Phit Bs Dé Tam cia Chouw Bd Tdz

Theo Kinh Hoa Nghiém, pham Ly Th& Gian, B6 T4t Phd Hién bdo Phd Hué riing chu B6
T4t c6 mudi chd y-chi gitip chuw Bo Tat dat dudc chd s3-y dai tri vo thugng clia Nhu Lai. Phat
tlt thuan thanh phdi phat tim B6 D& bing cdch ty minh tu tip va thé nguyén “Thugng cau
Phit Pao, ha héa chiing sanh.” C6 mudi phé’m hanh ma mot vi B6 T4t nén tu tip aé phit B
Pé Tam: thin cin thién tri thitc, 1€ kinh chu Phat, vun trong cong ditc, tu hoc phat phdp,
trugng dudng long bi min, chiu dung nhitng khé dau, ti t&, bi min va thanh that, giif chdnh
niém, tin ngudng phap Pai Thira, ciu tri hué Phat. Ciing theo Kinh Hoa Nghiém, Pham 38,
lai c6 mudi nhon duyén phat tim B6 Pé ctia Pai B6 Tat. Thit nhat vi gido héa diéu phuc tat
ca ching sanh ma phat tim Bd Pé&. Thit hai vi diét trir tit c khS cho ching sanh ma phét
tam B PE. Thit ba vi ban cho tit cd chiing sanh sy an lac ma phat tim B6 P&. Thit tu vi dit



740

su ngu si clia tat cd chiing sanh ma phét tim BS PE. Thit nam vi ban Phat trf cho ti't c& chiing
sanh ma phat tim B6 P&. Thit sdu vi cung kinh cling dudng tat cd chu Phit ma phit tAim Bo
Pé. Thit bay vi thuin theo Phat gido 1am cho chu Phat hoan hy ma phdt tim B6 Pé. Thit tim
vi thiy sic tuéng hdo cia tit cd chu Phit ma phdt tim B6 Pé. Thit chin vi nhip tri hué
quang dai clia tit cd Phat ma phat tim Bd Pé. Thit mudi vi hi€n hién luc vo dy cda tat cd
chu Phat ma phat tim BS Pé.

Lai ciing theo kinh Hoa Nghiém, B T4t Di Lic triit hét bién tai cia ngai d€ tan duong
st quan trong clia B6 D& tAm trong su nghiép cia mot vi BS T4t. BSi vi néu Thién Tai Pong
TGk khong in dim sy kién d6 trong 1ong, di khong dé gi budc vao cung dién Ty Lo Gid Na.
Cung dién d6 ting 4n tit cd nhitng bi mat trong ddi sdng tAm linh cta ngudi Phat ti cao
tuyét. Néu ddng tir d6 chua dugc chon ki d€ bit ddu, nhitng bi mat 4y khong c6 nghia gi hét.
Chiing c6 thé bi hi€u 1Am nghiém trong va hiu qua c& nhién 1 khdc hai. Vi ly do d6, Ngai
Di Lic chi cho Thién Tai thdy dd moi géc canh dau 1a y nghia dich thuc clia mudi dic diém
clia B P& tim. Thit nhat 12 BO P& tim khdi 1én tir tAm dai bi. Néu khong c6 dai bi tim,
ching thé 1a Phat phdp. Coi ning dai bi tim (Mahakaruna) 12 nét chinh ctia Pai Thira. Chting
ta c6 thé néi, toan bd tinh chdt clia gido thuyét d6 quay quanh cdi tru chdt ndy. Nén triét 1y
vién dung dugc miéu ta ra't g¢i hinh trong Hoa Nghiém thuc su chinh 1a cdi bung v& clia cong
ning sinh dong d6. N€u ching ta van con diy dua trén binh dién tri ning, nhitng gido thuy&t
cla Phat nhu Tanh Khong (Sunyata),V6 Ngid (Anatmya), van van, dé trd thanh qud tritu
turgng va mat hét sinh lyc tAim linh vi khong kich thich ndi ai cdi cAm tinh cudng nhiét. Piém
chinh cAn phdi nhé 13, tit ¢4 gido thuyét cda Phat déu 12 két qud cta mot trdi tim am 4p
hiing huéng t6i tat cd cdc loai hitu tinh; chit khong 12 mot khdi 6¢ lanh ling mudn phi kin
nhitng bi mat cda doi song bing 1y luan. Tdc 1a, Phat phdp 1a kinh nghiém c4 nhan, khong
phdi 12 tri€t hoc phi nhan. Thit nhi 12 phat B6 Dé tim khong phdi 12 bi€n cd trong mdt ngay.
Phit B4 Pé tAim doi hdi mot cudc chudn bi trudng ky khong phai trong mot d5i ma phai qua
nhiéu ddi. D6i véi nhitng ngudi chua hé tich tap thién cin, tim van dang ngl vii. Thién cin
phai dugc don lai d€ sau niy gieo giong tr§ thanh cdy B6 P& tAm hdp béng. Thuyét nghiép
bdo c6 thé khong phai la mot 16i trinh bay c6 khoa hoc vé céc su kién, nhung cac Phat tir Pai
Thira hay Tiéu Thira déu tin tudng tic dong clia né ndi linh viuc dao dic trong ddi song cia
chiing ta. N6i rong hon, chitng nao ti't cd ching ta con la nhitng loai mang st tinh, chiing ta
khong tron thodt cdi nghiép di trudc, dit d6 c6 nghia 1a gi. Bat cit & dau c6 khdi niém vé thoi
gian, thi ¢6 sy ti€p ndi clia nghiép. N&u chdp nhin diéu d6, B6 Pé tam khong thé sinh trudng
tif manh dit chua gieo trdng chic chin thién cin. Thi ba 1a B4 Dé tAm phat sinh tir thién
cin. N&u B6 Dé tam phat sinh tir thién ciin, chic chin né phdi la phi nhiéu dd ti't cd cic
diéu tot dep ctia chu Phit va chu B Tit, va cdc loai cao dai. Pdng thdi n6 phdi 1a tay cu
phéch diét trir cdc dc trugc, bdi vi khong thi gi ¢6 thé duong dau ndi sim chdp kinh hoing
giang xudng tir 1udi tim sét D& Thich ctia B4 P& tim. Thit tu 1a phdt B Pé tim dién ra tir
chd uyén 4o cda tu tanh, d6 1a mdt bi€n cd ton gido vi dai. Tinh chat cao quy c& hitu ctia B6
Dé tim khong hé bi hiy bang ngay di né & giita moi thit & nhiém, 6 nhiém cda tri hay hanh,
hoic phién ndo. Bién 16n sinh tir nhan chim tdt cd moi cdi rdi vio d6. Nhat 1a cdc nha triét
hoc, ho théa min vdi nhitng 16i gidi thich ma khong ké dén ban thin clia sy thuc, nhitng
ngudi d6 hoan toan khong thé dit minh ra khdi sy tréi budc ctia song va chét, bdi vi ho chua
tirng cit ddt sgi diy vo hinh clia nghiép va tri ki€n dang kém him ho va c¢&i dit nhi nguyén
do 6c¢ duy tri ctia minh. Thit nim 12 B6 P& tAm vudt ngoai vong chinh phuc ctia Ma vuong.
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Trong Phat phap, Ma vuong tugng trung cho nguyén 1y thién chdp. Chinh n6 1a ké ludn mong
cAu cd hoi tdn cong lau dai kién c6 clia Tri (Prajna) va Bi (Karuna). Trudc khi phdt tim Bd
D&, linh hdn bi 16i kéo tdi thién chap hitu va vo, va nhu thé 1a nim ngodi ranh gidi ning luc
ho tri clia tAt cd chu Phat v B6 Tat, va cdc thién hitu tri thitc. Tuy nhién, sy phat khdi dé
ddnh dau mdt cudc chuyén huéng quyét dinh, doan tuyét dong tu tudng cd hitu. Bd T4t bay
gid dd c6 con dudng 16n thénh thang trudc mit, duge canh chirng cin thin bdi 4nh huéng dao
diic clia tAt cd cdc dang ho tri tuyét diéu. B6 T4t budc di trén con dudng thing tip, nhitng
budc chan cia ngai qua quyét, Ma vuong khong c6 co hdi nao can trd ndi bude di virng chii
clia ngai huéng t6i gidc ngd vién man. Thi sdu 1a khi B6 Dé tam dugc phat khéi, Bo T4t
dugc quyé&t dinh an tru noi nhat thiét tri. B P& tAm c6 nghia 13 1am trdi day khat vong mong
cAu gidc ngd t0i thugng ma Phat da thanh tyu, d€ rdi sau d6 Ngai lam bic dao su cia mot
phong trao ton gido, dudc goi 1a dao Phat. Gidc ngod tdi thudng 13 nhat thiét tri (Sarvajnata),
thudng dudc nhic nhd trong cdc kinh dién Pai Thira. Nha't Thiét tri von 1a y&u tinh cla dao
Phat. N6 khong c6 nghia riing Phat bi€t hét moi thit, nhung Ngai da nim vitng nguyén 1y ciin
ban clia hién hitu va Ngai dd vao siu trong trong tdm clia ty tdnh. Thi bdy 1a phat BO Pé
tAm ddnh ddu doan m& diu cho su nghiép ctia B Tat. TruSc khi phat B P& tAm, y niém vé
B& Tat chi 12 mot 16i tritu tugng. C6 thé tat cd chiing ta déu 12 BS Tat, nhung khai niém d6
khong dugc ghi ddm trong tAm thitc ching ta, hinh 4nh d6 chwa di s6ng dong d€ lam cho
chiing ta cdm va song sy thuc. TAm dudc phat khdi, va sy thuc trd thainh mot bi€n ¢ riéng tu.
Bo T4t biy gid song tran 1én nhu run 1&n. BS T4t va Bd D& tim khong thé tach riéng. B Pé
tdim & dau 12 Bd T4t § d6. TAm qud thuc 13 chia khéa mé tit cd ctra bi mat ctia Phat phép.
Thit tim 12 B6 Dé tim 12 giai doan thi nhat trong hanh nguyén ctia Bd T4t. Trong Kinh Hoa
Nghiém, chid dich di cAu dao cia Thién Tai Ia c6t nhin ra dau 12 hanh va nguyén clia B T4t.
Roi nhd Pitc Di Lic ma Thién Tai tryc nhan tir trong minh tit cd nhitng gi minh sin dudi
giita cdc minh su, cdc dao si, cic Thién than, vin vin. Cudi ciing dugc ngai Phd Hién an
chitng, nhung n&u khong cé gido huan clia Pic Di Lic vé B6 Pé tim va dugc ngai din vao
lau cdc Ty Lo, Thién Tai hdn 1a khong mong gi thuc sy budc 1én sy nghiép Bd Tit dao cia
minh. Hanh va nguyén, xdc chitng mdt Phat tir c6 tu cach la Pai Thira chit khong phdi 1a
Ti€u Thira, khong thé khong phat khdi Bd PE tAm trudc tién. Thit chin 1a dic chit cda Bo
T4t sinh ra tir B6 P& tdim 12 khong bao gid bi€t d€n mét mdi. Kinh Hoa Nghiém mo tad Bo
T4t nhu 12 mot ngudi khong hé mét mdi sdng cude ddi dang hi€n, d€ 1am 1gi ich hét thdy
chiing sanh, vé tinh than cling nhu vat chit. PJi song clia ngai trdi rong dén tin cling th&
gi6i, trong thoi gian vo tin va khong gian vo bién. N&u ngai khong lam xong cong nghiép
clia minh trong mdt d&i hay nhiéu ddi, ngai sdn sang tdi sinh trong thdi gian vo sd, cho dén
bao gid thdi gian cling tin. Mdi trudng hanh dong clia ngai khong chi gidi han trong thé gian
cla chiing ta & diy. C6 vd s th€ gidi tran ngip cd hu khdng bién t&, ngai ciing sé& hién than
khip & d6, cho d&€n khi nao dat d€n mitc ma moi chiing sanh véi moi cin cd thiy déu thodt
khdi vd minh va ngd chiap. Thit mudi 1a khdi niém Bd P& tim 13 mot trong nhitng tiéu chi
quan trong phan biét Pai Thira va Tiéu Thira. Tinh cach khép kin ctia t8 chic Ting it lam
tiéu hao sinh Ivc Phat phdp. Khi th€ hé d6 ngy tri, Phat phap han ch€ ich I¢i ctia né trong mot
nhém khd tu dic biét. N6i d&€n Tiéu Thira, khong phdi chi chirng d6. Cong kich ning nhat ma
n6i, Ti€u thira chin ditng sy sinh trudng ctia hat gidng tAim linh dudc vun trdng trong tim clia
moi loai hitu tinh; ddng 1& phai sinh trudng trong su phat khdi B6 Pé tAim. TAm d6 khit vong
khdng bao gid bi kho héo vi suong gid lanh lung clia cdi gidc ngd tri ning. Khit vong nay két
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chit gbc ré&, va su gidc ngd phdi théa man nhitng yéu sach clia né. Céc hoat dong khong hé
mét mdi ctia B6 T4t 12 k&t qua clia 1dng ngudng vong d6, va chinh cdi d6 duy tri tinh thin
cta Pai Thira v ciing song dong.

276. Tew Rinds of Cawuses of Great Enlightening Beings’ Development
of the Bodbki Resolue

According to The Flower Adornment Sutra, chapter 38 (Detachment from the World), the
Great Enlightening Being Universally Good told Unversal Wisdom that Offsprings of Buddha,
Great Enlightening Beings have ten kinds of reliance which help them be able to obtain
abodes of the unexcelled great knowledge of Buddhas. Sincere and devoted Buddhists should
make up their minds to cultivate themselves and to vow “above to seek Bodhi, below to save
sentient beings.” There are ten qualities that should be cultivated by an aspirant to awaken
the Bodhicitta: gather friends, worship the Buddha, acquire roots of merit, search the good
laws, remain ever compassionate, bear all suffering that befall him, remain kind,
compassionate and honest, remain even-minded, rejoice in Mahayana with faith, search the
Buddha-wisdom. The Buddha and Bodhisattvas broadly explained the virtue of Bodhi Mind in
The Avatamsaka Sutra: “The principal door to the Way is development of the Bodhi Mind.
The principal criterion of practice is the making of vows.” If we do not develop the broad and
lofty Bodhi Mind and do not make firm and strong vows, we will remain as we are now, in the
wasteland of Birth and Death for countless eons to come. Even if we were to cultivate during
that period, we would find it difficult to persevere and would only waste our efforts.
Therefore, we should realize that in following Buddhism, we should definitely develop the
Bodhi Mind without delay.

Also according to the Flower Adornment Sutra, there are still other ten kinds of causes of
great enlightening beings’ development of the will for enlightenment. First, Bodhisattvas
become determined to reach enlightenment to educate and civilize all sentient beings.
Second, Bodhisattvas become determined to reach enlightenment to remove the mass of
suffering of all sentient beings. Third, Bodhisattvas become determined to reach
enlightenment to bring complete peace and happiness to all sentient beings. Fourth,
Bodhisattvas become determined to reach enlightenment to eliminate the delusion of all
sentient beings. Fifth, Bodhisattvas become determined to reach enlightenment to bestow
enlightened knowledge on all sentient beings. Sixth, Bodhisattvas become determined to
reach enlightenment to honor and respect all Buddhas. Seventh, Bodhisattvas become
determined to reach enlightenment to follow the guidance of the Buddhas and please them.
Eighth, Bodhisattvas become determined to reach enlightenment to see the marks and
embellishments of the physical embodiments of all Buddhas. Ninth, Bodhisattvas become
determined to reach enlightenment to comprehend the vast knowledge and wisdom of all
Buddhas. Tenth, Bodhisattvas become determined to reach enlightenment to manifest the
powers and fearlessnesses of the Buddhas.

Also in the Avatamsaka Sutra, evidently Maitreya exhausted his power of speech in order
to extol the importance of the Bodhicitta in the career of a Bodhisattva, for without this being
dully impressed on the mind of the young Buddhist pilgrim Sudhana, he could not have been
led into the interior of the Tower of Vairocana. The Tower harbors all the secrets that belong
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to the spiritual life of the highest Buddhist. If the novice were not quite fully prepared for the
initiation, the secrets would have no signification whatever. They may even be grossly
misunderstood, and the result will be calamitous indeed. For this reason, Maitreya left not a
stone unturned to show Sudhana what the Bodhicitta really meant and the ten characteristics
of the Bodhicitta (Essays in Zen Zen Buddhism, vol. III). First, the Bodhicitta rises from a
great compassionate heart. Without the compassionate heart there will be no Buddhism. This
emphasis on Mahakaruna is characteristic of the Mahayana. We can say that the whole
panorama of its teachings revolves on this pivot. The philosophy of Interpenetration so
pictorially depicted in the Avatamsaka Sutra is in fact no more than the outburst of this life-
energy. As long as we tarry on the plane of intellection, such Buddhist doctrines as
Emptiness (sunyata), Egolessness (anatmya), etc., may sound so abstract and devoid of
spiritual force as not to excite anyone to fanatic enthusiasm. Thus main point is to remember
that all the Buddhist teachings are the outcome of a warm heart cherished towards all sentient
beings and not of a cold intellect which tries to unveil the secrets of existence by logic. That
is to say, Buddhism is personal experience and not impersonal philosophy. Second, the
raising of the Bodhicitta is not an event of one day. The raising of the Bodhicitta requires a
long preparation, not of one life but of many lives. The Citta will remain dormant in those
souls where there is no stock of merit ever accumulated. Moral merit must be stored up in
order to germinate later into the great overshadowing tree of the Bodhicitta. The doctrine of
karma may not be a very scientific statement of facts, but all Buddhists, Mahayana and
Hinayana, believe in its working in the moral realm of our lives. Broadly stated, as long as
we are all historical beings we cannot escape the karma that proceded us, whatever this may
mean. Whenever there is the notion of time, there is a continuity of karma. When this is
admitted, the Bodhicitta could not grow from the soil where no nourishing stock of goodness
had ever been secured. Third, Bodhicitta comes out of a stock of good merit. If the Bodhicitta
comes out of a stock of merit, it cannot fail to be productive of all the good things that belong
to the Buddhas and Bodhisattvas and other great beings. At the same time it must also be the
great crusher of evils, for nothing can withstand the terrible blow inflicted by the thunderbolt
of the Citta-Indra. Fourth, the awakening of the Bodhicitta which takes place in the depths of
one’s being, is a great religious event. The intrinsic nobility of the Bodhicitta can never be
defamed even when it is found among defilements of every description, whether they belong
to knowledge or deeds or passions. The great ocean of transmigration drowns every body that
goes into it. Especially the philosophers, who are satisfied with interpretations and not with
facts themselves, are utterly unable to extricate themselves from the bondage of birth and
death, because they never cut asunder the invisible tie of karma and knowledge that securely
keeps them down to the earth of dualities because of their intellectualism. Fifth, Bodhicitta is
beyond the assault of Mara the Evil One. In Buddhism, Mara represents the principle of
dualism. It is he who is always looking for his chance to throw himself against the solid
stronghold of Prajna and Karuna. Before the awakening of the Bodhicitta the soul is inclined
towards the dualism of being and non-being, and is thus necessarily outside the pale of the
sustaining power of all Buddhas, Bodhisattvas, and good friends. The awakening, however,
makrs a decisive turning-away from the old line of thought. The Bodhisattva has now an open
highway before him, which is well guarded by the moral influence of all his good protectors.
He walks on straightway, his footsteps are firm, and the Evil One has no chance to tempt him
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away from his steady progress towards perfect enlightenment. Sixth, when the Bodhicitta is
aroused, the Bodhisattva’s hold on all-knowledge is definite and firm. The Bodhicitta means
the awakening of the desire for supreme enlightenment which was attained by the Buddha,
enabling him to become the leader of the religious movement known as Buddhism. Supreme
enlightenment is no other than all-knowledge, sarvajnata, to which reference is constantly
made in all the Mahayana texts. All-knowledge is what constitutes the essence of
Buddhahood. It does not mean that the Buddha knows every individual thing, but that he has
grasped the fundamental principle of existence and that he has penetrated deep down into the
center of his own being. Seventh, the rise of Bodhicitta marks the beginning of the career of a
Bodhisattva. Before the rise of the Bodhicitta, the idea of a Bodhisattva was no more than an
abstration. We are perhaps all Bodhisattvas, but the notion has not been brought home to our
consciousness, the image has not been vivid enough to make us feel and live the fact. The
Citta is aroused and the fact becomes a personal event. The Bodhicitta is now quivering with
life. The Bodhisattva and the Bodhicitta are inseparable; where the one is there the other is.
The Citta indeed is the key that opens all the secret doors of Buddhism. Eighth, the Bodhicitta
is the first stage of the Bodhisattva’s life of devotion and vow. In the Avatamsaka Sutra, the
chief object of Sudhana’s quest consists in finding out what is the Bodhisattva’s life of
devotion and vow. It was through Maitreya that the young Buddhist pilgrim came to realize
within himself all that he had been searching for among the various teachers, philosophers,
gods, etc. The final confirmation comes from Samantabhadra, but without Maitreya’s
instruction in the Bodhicitta and is admision into the Tower of Vairocana, Sudhana could not
expect to start really on his career of Bodhisattvahood. The life of devotion and vows which
stamps a Buddhist as Mahayanist and not as Hinayanist is impossible without first arousing
the Bodhicitta. Ninth, the characteristic of Bodhisattvahood born of the Bodhicitta is that He
never know what exhaustion means. The Avatamsaka Sutra describes the Bodhisattva as one
who never becomes tired of living a life of devotion in order to benefit all beings spiritually
as well as materially. His life lasts till the end of the world spatially and temporarily. If he
cannot finish his work in one life or in many lives, he is ready to be reborn a countless
number of times when time itself comes to an end. Nor is his field of action confined to this
world of ours. As there are innumerable worlds filling up an infinite expanse of space, he
will manifest himself there, until he can reach every being that has any value at all to be
delivered from ignorance and egotism. Tenth, the notion of Bodhicitta is one of the most
important marks which label the Mahayana as distinct from the Hinayana. The exclusiveness
of the monastic organization is a death to Buddhism. As long as this system rules, Buddhism
limits its usefulness to a specific group of ascetics. Nor is this the last word one can say about
the Hinayana; the weightiest objection is that it stops the growth of the spiritual germ nursed
in the depths of every sentient being, which consists in the arousing of the Bodhicitta. The
Citta has its desire never to be nipped by the cold frost of intellectual enlightenment. This
desire is too deep-seated, and the enlightenment itself must yield to its dictates. The
Bodhisattva’s untiring activities are the outcome of this desire, and this is what keeps the
spirit of the Mahayana very much alive.
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217. Wesz Dic Diem Cia Bd De Tam

Kinh Pai Ty L6 Gid Na n6i: “B6 P& Tam lam nhan, dai bi lam cin ban, phuong tién lam
ctu céanh.” Vi nhu ngudi di xa, trudc tién phdi nhan dinh muc tiéu s& dén, phdi y thic chi
dich cudc hanh trinh bdi 1y do nao, va sau dung phuong tién hoic xe, thuyén, hay phi co ma
khdi ti€n. Ngudi tu ciing thé, truSc tién phdi 14y qui v thugng B6 PE 1am muc tiéu ciu
cdnh; 14y 1ong dai bi 1gi minh 1gi sanh lam chi dich thuc hanh; va k& d6 tuy sé thich cin co
ma lwa chon cdc phdp mon hoic Thién, hoic Tinh, hoic Mat lam phuong tién tu tap. Phuong
tién v6i nghia rong hon, con 13 tri hué quyén bi€n tly co nghi, 4p dung tit cd hanh thuin
nghich trong khi hanh B T4t dao. Cho nén B6 Pé Tam la muc tiéu cin phdi nhian dinh cla
hanh gid, trudc khi khdi cong hanh huin tu. B6 T4t Di Lic trit hét bién tai ca ngai d€ tin
duong su quan trong clia B6 D& tim trong sy nghiép clia mot vi BS T4t. B&i vi néu Thién Tai
DPong T khong in dAm sy kién d6 trong 1ong, da khong dé gi budc vao cung dién Ty Lo Gid
Na. Cung dién d6 tang 4n tat ci nhitng bi mat trong d5i song tim linh clia ngudi Phit tif cao
tuyét. Néu ddng tir d6 chura dugc chon ki d€ bit diu, nhitng bi mat 4y khong c¢6 nghia gi hét.
Chiing c6 thé bi hi€u 1am nghiém trong va hiu qua c6 nhién 12 khdc hai. Vi ly do d6, Ngai
Di Lic chi cho Thién Tai thd'y dd moi géc canh dau 13 ¥ nghia dich thuc cia B6 Pé tim. B
DPé tim c6 mudi dic di€m sau day:

Thit nhat 12 B4 P& tam khdi 1én tir tim dai bi. Néu c6 dai bi tim, ching thé 12 Phat phép.
Coi nidng dai bi tim (Mahakaruna) 1a nét chinh ctia Pai Thira. Ching ta c6 thé néi, toan bo
tinh chi't clia gido thuyé&t dé quay quanh cdi tru chdt ndy. Nén triét 1y vién dung dugc miéu ta
rat gdi hinh trong Hoa Nghiém thuc sy chinh 1a cdi biing v3 clia cong ning sinh dong d6. Néu
chiing ta vin con diy dua trén binh dién tri ning, nhitng gido thuyét clia Phat nhu Tdnh
Khong (Sunyata),Vd Ngd (Anatmya), vin vain, dé tr§ thanh qud tritu tugng va mat hét sinh
Iirc tAm linh vi khong kich thich ndi ai c4i cdm tinh cudng nhiét. Piém chinh cin phai nhd 13,
tit c4 gido thuy€&t cia Phat déu 1a k&t qui clia mot trdi tim 4m 4p hiing huéng t6i ta't ca cédc
loai hitu tinh; ch khong 1a mot khoi 6¢ lanh ling mudn phd kin nhitng bi mat ca ddi sdng
bing Iy luan. Tdc 1a, Phat phdp 1a kinh nghiém c4 nhan, khong phai 1a tri€t hoc phi nhan.

Thit hai 1a phdt B6 Pé tam khong phai 1a bi€n c6 trong mdt ngay. Phat B4 Pé tim doi
hdi mot cudc chudn bi trudng ky khong phdi trong mdt ddi ma phai qua nhiéu ddi. P&i véi
nhitng ngudi chua hé tich tap thién cin, tAim vAn dang ngt vui. Thién cin phdi dugc don lai
dé sau niy gieo gidng tr§ thanh cdy Bd P& tAim hdp béng. Thuyét nghiép bdo cé thé khong
phai 12 mot 16i trinh bay c6 khoa hoc vé cic su kién, nhung cdc Phat tit Pai Thira hay Tiéu
Thira déu tin tudng tdc dong clia né ndi lanh vuc dao difc trong ddi song clia ching ta. N6i
rong hon, chirng ndo t4t cd ching ta con la nhitng lodi mang st tinh, ching ta khong trén
thodt cdi nghiép di trudc, dit d6 c6 nghia 1a gi. Bat ctt & dau c6 khdi niém vé thdi gian, thi c6
sy ti€p ndi clia nghiép. N&u chdp nhan diéu d6, B Pé tim khong thé sinh trudng tif manh
di't chua gieo trong chic chin thién cin.

Thi ba 1a B6 P& tAm phat sinh tir thién cin. Néu Bd P& tAm phdt sinh tir thién ciin, chic
chin né phaila phi nhiéu di ta't ci cdc diéu tot dep cda chu Phat va chu B6 Tiat, va cdc loai
cao dai. Pong thdi né phai la tay cu phach diét trir cic dc trude, bdi vi khong thi gi c6 thé
duong dau ndi sim chdp kinh hoang gidng xudng tir ludi tim sét D& Thich ctia B P& tam.

Thi tu 12 phat B6 Dé tim dién ra tit chd uyén 4o clia ty tinh, d6 1a mot bién ¢d ton gido
Vi dai. Tinh chét cao quy c6 hitu cda B6 P& tim khong hé bi hily bing ngay di né & giita
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moi thit 6 nhim, 6 nhim cia tri hay hinh, hoic phién nio. Bién 16n sinh tit nhian chim tat
c4 moi cdi roi vao d6. Nhat 12 cdc nha tri€t hoc, ho thda min vdi nhitng 16i gidi thich ma
khong ké d&n ban than clia sy thuc, nhitng ngudi d6 hoan toan khong thé dit minh ra khoi sy
tr6i budc ctia sdng va chét, bdi vi ho chua tirng cit dit sgi diy vo hinh clia nghiép va tri ki€n
dang kém ham ho vao cdi di't nhi nguyén do 6¢ duy tri cia minh.

Thit nim 12 B6 P& tAim vugt ngoai vong chinh phuc ctia Ma vuong. Trong Phat phip, Ma
vurong tugng trung cho nguyén 1y thién chip. Chinh né 13 k& luén mong cau cd hdi tdn cong
lau dai kién cd clia Tri (Prajna) va Bi (Karuna). Trudc khi phdt tim B6 Dé, linh hdn bi 16i
kéo tdi thién chdp hitu va vo, va nhu thé 1a ndm ngoai ranh gidi niang lyc hd tri clia tat ca chu
Phat va B T4t, va cdc thién hitu tri thitc. Tuy nhién, sy phat khdi d6 danh diu mot cude
chuyé&n huéng quyé&t dinh, doan tuyét dong tu tudng c& hitu. BS T4t by gid di c6 con dudng
16n thénh thang trudc mit, dudc canh chirng cin than bdi 4nh hudng dao dic cla tit ci cic
dang ho tri tuyét diéu. B4 T4t budc di trén con dudng thing tip, nhitng budc chin clia ngai
qua quyét, Ma vuong khong c¢6 co hdi nio cin tré ndi budc di vitng chdi clia ngai hudng t6i
gidc ngd vién man.

Thit sdu 1a khi B4 Pé tAm dugc phat khdi, BO T4t duge quyét dinh an tru noi nhat thiét
tri. B4 P& tAm c6 nghia 12 1am trdi diy khdt vong mong ciu gidc ngd tdi thugng ma Phat da
thanh tyu, d€ rdi sau dé Ngai lam bac dao su ctia mot phong trao ton gido, dugc goi la dao
Phat. Gidc ngd tdi thugng 1a nhat thiét tri (Sarvajnata), thudng dudc nhic nhd trong céc kinh
dién Pai Thira. Nhat Thiét tri von 13 y&u tinh clia dao Phat. N6 khong c6 nghia ring Phat
bi€t h&t moi thit, nhung Ngai da nim vitng nguyén Iy cin bdn clia hién hitu va Ngai da vao
sdu trong trong tAm cula ty tanh.

Thit by 1a phat B6 P& tAim ddnh ddu doan m& dau cho sy nghiép clia B4 T4t. Trudc khi
phit B6 Pé tim, y niém vé BS T4t chi 1a mot 16i triru tugng. C6 thé ta't ca chiing ta déu la
B6 Tit, nhung khdi niém dé khong duge ghi ddm trong tim thic ching ta, hinh 4nh d6 chua
dl song dong dé 1am cho chiing ta cdm va song sy thyc. TAm dugc phat khédi, va sy thuc trd
thanh mot bién cd riéng tu. B6 Tt bay gid song tran 1&én nhu run 1én. Bd T4t va B6 Pé tim
khong thé tich riéng. B4 Pé tim & dau 1a B6 T4t & d6. Tam qua thuc 13 chia khéa md tat ca
ctra bi mat cia Phat phdp.

Thit tim 12 Bd P& tAm 1a giai doan thi nhat trong hanh nguyén cta B T4t. Trong Kinh
Hoa Nghiém, chii dich di cau dao ctia Thién Tai 13 c6t nhin ra dau 1a hanh va nguyén ctia Bd
T4t. Ri nhd Piic Di Lic ma Thién Tai tric nhin tir trong minh tit ¢4 nhitng gi minh sin dudi
giita cdc minh su, cdc dao si, cic Thién than, vin vin. Cudi ciing dugc ngai Phd Hién an
chitng, nhung n&u khong c6 gido huan clia Pic Di Lic vé B6 Pé tim va dugc ngai din vao
lau cdc Ty Lo, Thién Tai hdn 1a khong mong gi thuc sy budc 1én sy nghiép Bd Tit dao cia
minh. Hanh va nguyén, xdc chitng mdt Phat tir c6 tu cach 1a Pai Thira chit khong phdi 1a
Ti€u Thira, khong thé khong phat khdi B6 PE tim trudc tién.

Thit chin 1a dic chat ciia Bd Tat sinh ra tir B6 P& tim 1a khong bao gid biét d€n mét
mdi. Kinh Hoa Nghiém mé td B T4t nhu 12 mdt ngudi khong hé mét mdi song cudc ddi
dang hi&n, d€ 1am Idi ich hé&t thdy ching sanh, vé tinh thin ciing nhu vat chit. PJi song cia
ngai trdi rong dé€n tan cung th€ gidi, trong thdi gian vo tan va khong gian vo bién. N&u ngai
khong 1am xong cong nghiép clia minh trong mot ddi hay nhiéu ddi, ngai sdn sing tdi sinh
trong thdi gian vo s6, cho d&én bao gid thdi gian cling tin. Mdi trudng hanh dong clia ngai
khong chi gii han trong thé gian cda chiing ta & diy. C6 vd sd thé gibi tran ngip cd hu
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khong bién t€, ngai cling s& hién thin khdp & d6, cho d&€n khi nao dat d€n mifc ma moi chiing
sanh v6i moi cin co thdy déu thodt khdi vo minh va ngd chap.

Thit mudi 12 khdi niém B6 P& tim 12 mot trong nhitng tiéu chi quan trong phin biét Pai
Thira va Ti€u Thira. Tinh cdch khép kin ctia t§ chiic Tang 1it 1am tiéu hao sinh lyc Phat phap.
Khi thé hé d6 ngu tri, Phat phdp han ché ich 1¢i ctia né trong mot nhém khd tu dic biét. N6i
dé&n Ti€u Thira, khdng phai chi chirng d6. Cong kich ning nhit ma néi, Ti€u thira chin ding
st sinh trudng clia hat gidng tAm linh dudc vun trdng trong tAm clia moi loai hitu tinh; ding
1& phdi sinh truéng trong sy phat khéi BO PE tim. TAm d6 khit vong khong bao gid bi khd
héo vi suong gid lanh lung cta cdi gidc ngd tri ning. Khat vong nay k&t chit gdc ré, va sy
gidc ngd phdi thda man nhitng yéu sdch ctia n6. Cdc hoat dong khdng hé mét méi cia Bo
T4t 1a két qui clia long ngudng vong d6, va chinh cdi d6 duy tri tinh than cia Pai Thira vo
cung song dong.

277. Tew Characters of Bodhicitta

The Mahavairocana Sutra says: “The Bodhi Mind is the cause - Great Compassion is the
root - Skillful means are the ultimate.” For example, if a person is to travel far, he should first
determine the goal of the trip, then understand its purpose, and lastly, choose such expedient
means of locomotion as automobiles, ships, or planes to set out on his journey. It is the same
for the cultivator. He should first take Supreme Enlightenment as his ultimate goal, and the
compassionate mind which benefits himself and others as the purpose of his cultivation, and
then, depending on his references and capacities, choose a method, Zen, Pure Land or
Esoterism, as an expendient for practice. Expedients, or skillful means, refer, in a broader
sense, to flexible wisdom adapted to circumstances, the application of all actions and
practices, whether favorable or unfavorable, to the practice of the Bodhisattva Way. For this
reason, the Bodhi Mind is the goal that the cultivator should clearly understand before he sets
out to practice. Evidently Maitreya exhausted his power of speech in order to extol the
importance of the Bodhicitta in the career of a Bodhisattva, for without this being dully
impressed on the mind of the young Buddhist pilgrim Sudhana, he could not have been led
into the interior of the Tower of Vairocana. The Tower harbors all the secrets that belong to
the spiritual life of the highest Buddhist. If the novice were not quite fully prepared for the
initiation, the secrets would have no signification whatever. They may even be grossly
misunderstood, and the result will be calamitous indeed. For this reason, Maitreya left not a
stone unturned to show Sudhana what the Bodhicitta really meant. There are ten
characteristics of the Bodhicitta:

First, Bodhicitta rises from a great compassionate heart. Without the compassionate heart
there will be no Buddhism. This emphasis on Mahakaruna is characteristic of the Mahayana.
We can say that the whole panorama of its teachings revolves on this pivot. The philosophy
of Interpenetration so pictorially depicted in the Avatamsaka Sutra is in fact no more than the
outburst of this life-energy. As long as we tarry on the plane of intellection, such Buddhist
doctrines as Emptiness (sunyata), Egolessness (anatmya), etc., may sound so abstract and
devoid of spiritual force as not to excite anyone to fanatic enthusiasm. Thus main point is to
remember that all the Buddhist teachings are the outcome of a warm heart cherished towards
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all sentient beings and not of a cold intellect which tries to unveil the secrets of existence by
logic. That is to say, Buddhism is personal experience and not impersonal philosophy.

Second, raising of the Bodhicitta is not an event of one day. The raising of the Bodhicitta
requires a long preparation, not of one life but of many lives. The Citta will remain dormant
in those souls where there is no stock of merit ever accumulated. Moral merit must be stored
up in order to germinate later into the great overshadowing tree of the Bodhicitta. The
doctrine of karma may not be a very scientific statement of facts, but all Buddhists,
Mahayana and Hinayana, believe in its working in the moral realm of our lives. Broadly
stated, as long as we are all historical beings we cannot escape the karma that proceded us,
whatever this may mean. Whenever there is the notion of time, there is a continuity of karma.
When this is admitted, the Bodhicitta could not grow from the soil where no nourishing stock
of goodness had ever been secured.

Third, Bodhicitta comes out of a stock of good merit. If the Bodhicitta comes out of a
stock of merit, it cannot fail to be productive of all the good things that belong to the Buddhas
and Bodhisattvas and other great beings. At the same time it must also be the great crusher of
evils, for nothing can withstand the terrible blow inflicted by the thunderbolt of the Citta-
Indra.

Fourth, the awakening of the Bodhicitta which takes place in the depths of one’s being, is
a great religious event. The intrinsic nobility of the Bodhicitta can never be defamed even
when it is found among defilements of every description, whether they belong to knowledge
or deeds or passions. The great ocean of transmigration drowns every body that goes into it.
Especially the philosophers, who are satisfied with interpretations and not with facts
themselves, are utterly unable to extricate themselves from the bondage of birth and death,
because they never cut asunder (ri€ng ra) the invisible tie of karma and knowledge that
securely keeps them down to the earth of dualities because of their intellectualism.

Fifth, Bodhicitta is beyond the assault of Mara the Evil One. In Buddhism, Mara
represents the principle of dualism. It is he who is always looking for his chance to throw
himself against the solid stronghold of Prajna and Karuna. Before the awakening of the
Bodhicitta the soul is inclined towards the dualism of being and non-being, and is thus
necessarily outside the pale of the sustaining power of all Buddhas, Bodhisattvas, and good
friends. The awakening, however, marks a decisive turning-away from the old line of
thought. The Bodhisattva has now an open highway before him, which is well guarded by the
moral influence of all his good protectors. He walks on straightway, his footsteps are firm,
and the Evil One has no chance to tempt him away from his steady progress towards perfect
enlightenment.

Sixth, when the Bodhicitta is aroused, the Bodhisattva’s hold on all-knowledge is definite
and firm. The Bodhicitta means the awakening of the desire for supreme enlightenment
which was attained by the Buddha, enabling him to become the leader of the religious
movement known as Buddhism. Supreme enlightenment is no other than all-knowledge,
sarvajnata, to which reference is constantly made in all the Mahayana texts. All-knowledge is
what constitutes the essence of Buddhahood. It does not mean that the Buddha knows every
individual thing, but that he has grasped the fundamental principle of existence and that he
has penetrated deep down into the center of his own being.
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Seventh, the rise of Bodhicitta marks the beginning of the career of a Bodhisattva. Before
the rise of the Bodhicitta, the idea of a Bodhisattva was no more than an abstration. We are
perhaps all Bodhisattvas, but the notion has not been brought home to our consciousness, the
image has not been vivid enough to make us feel and live the fact. The Citta is aroused and
the fact becomes a personal event. The Bodhicitta is now quivering with life. The Bodhisattva
and the Bodhicitta are inseparable; where the one is there the other is. The Citta indeed is the
key that opens all the secret doors of Buddhism.

Eighth, the Bodhicitta is the first stage of the Bodhisattva’s life of devotion and vow. In
the Avatamsaka Sutra, the chief object of Sudhana’s quest consists in finding out what is the
Bodhisattva’s life of devotion and vow. It was through Maitreya that the young Buddhist
pilgrim came to realize within himself all that he had been searching for among the various
teachers, philosophers, gods, etc. The final confirmation comes from Samantabhada, but
without Maitreya’s instruction in the Bodhicitta and is admision into the Tower of Vairocana,
Sudhana could not expect to start really on his career of Bodhisattvahood. The life of
devotion and vows which stamps a Buddhist as Mahayanist and not as Hinayanist is
impossible without first arousing the Bodhicitta.

Ninth, the characteristic of Bodhisattvahood born of the Bodhicitta is that He never know
what exhaustion means. The Avatamsaka Sutra describes the Bodhisattva as one who never
becomes tired of living a life of devotion in order to benefit all beings spiritually as well as
materially. His life lasts till the end of the world spatially and temporarily. If he cannot finish
his work in one life or in many lives, he is ready to be reborn a countless number of times
when time itself comes to an end. Nor is his field of action confined to this world of ours. As
there are innumerable worlds filling up an infinite expanse of space, he will manifest himself
there, until he can reach every being that has any value at all to be delivered from ignorance
and egotism.

Tenth, the notion of Bodhicitta is one of the most important marks which label the
Mahayana as distinct from the Hinayana. The exclusiveness of the monastic organization is a
death to Buddhism. As long as this system rules, Buddhism limits its usefulness to a specific
group of ascetics. Nor is this the last word one can say about the Hinayana; the weightiest
objection is that it stops the growth of the spiritual germ nursed in the depths of every sentient
being, which consists in the arousing of the Bodhicitta. The Citta has its desire never to be
nipped by the cold frost of intellectual enlightenment. This desire is too deep-seated, and the
enlightenment itself must yield to its dictates. The Bodhisattva’s untiring activities are the
outcome of this desire, and this is what keeps the spirit of the Mahayana very much alive.

218. Hank Phic Theo 2uan Diem Dao Phit

Con ngudi trong thdi can dai hinh nhu dang tim ki€m hanh phic tir bén ngoai thay vi tir
bén trong minh. Tuy nhién, hanh phic khong tiy thudc ndi thé gidi bén ngoai. Khoa hoc va
k¥ thuat hién dai hinh nhu hita hen sé& bi€n thé gidi nay thanh mot thién dudng. Chinh vi th€
ma ngudi ta khong ngirng 1am viéc mong bi€n cho th€ gian nay trd thinh mdt noi t6t dep hon.
Cic nha khoa hoc theo dudi nhitng phuong thitc ciing nhu thi nghiém vé6i nd luc va quyét tim
khong ngirng nghi. Sy ¢ ging cla con ngudi nhim vén I&én bic man bi mat bao tram thién
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nhién vin con ti€p tuc khong khoan nhugng véi thién nhién. Nhitng kham phd va nhitng
phuong tién truyén thong hién dai di tao nén nhitng thanh qui ly ky. T4t cd nhitng cdi thién
trén dii c6 mang lai thanh qud 1gi ich, déu hoan toin mang tinh vat chit va thudc vé ngoai
canh. Cho dii ¢6 nhitng thanh qua khoa hoc nhu vdy, con ngudi vin chua ki€m sodt dudc tim
minh. Bén trong dong chay ctia thin va tdm, c6 nhitng ky di€u ma c6 1€ cdac nha khoa hoc
con phdi cAn d&n nhiéu nim nita d€ khdo sit. C4i gi mang lai thodi m4i 1a hanh phic. Tuy
nhién, hanh phiic dat dugc tir sy dn dinh cla tim thic 13 quan trong nhdt vi muc dich t&i
thugng cia doi ngudi 1a hanh phic va an vui. Hanh phidc binh thudng 1a théa méan sy khao
khat. Tuy nhién, ngay khi di€éu mong mudn vira dudc thyc hién thi ching ta lai mong muén
mot thi hanh phic khéc, vi 1ong thém mudn ich ky cla ching ta khong cung tin. Chiing ta
thudng cd ging theo dudi nhitng cAm gidc d& chiu va hai l1ong ciing nhu loai bd nhitng khd
dau bAt hanh bing nhitng gidc quan clia mit, tai, mili, ludi va thin. Tuy nhién, con mot mifc
dd cdm nhan khédc hon, d6 1a sy cdm nhan biang tAm. Hanh phic that sy cling phai dugc theo
dudi bing tAm nita. Nhu vay, theo Phat gido chiing ta khong thé dinh nghia hanh phiic dich
thuc bing nhitng théa man vat chdt vd nhuc duc, ma chi bing cdch khai tim md tri sao cho
ltic nao chiing ta ciing huéng d&€n tha nhan va nhitng nhu cau ciia ho. Phit tif chan thuin phai
nén luén nhé ring hanh phic that sy chi bt ngudn tir cudc séng dao ditc. Tién khong mua
dugc hanh phuc, hay sy giau c6 thudng khong mang lai hanh phic. Ky that, hanh phic thuc
sy chi tim thdy trong ndi tAm chit khdng ndi clia cdi, quyén th&, danh vong hay chi&n thing.

Hanh phiic clia ngudi c6 vat s§ hitu nhd sy nd Iyc ¢ ging, nhd sitc Ivc clia chan tay va
mo hoi, sé hitu mot cach hgp phap. Chinh minh tho huéng tai sin 4y, hodc ding né dé gieo
duyén tao phuéc. Pay mdi dich thyc 1a hanh phic. Bic Phit da néu 1€n cdc loai hanh phiic
cho ngudi cu si tai gia: “Hanh phiic ¢6 stic khde, c6 cla cdi, sdng 1au, dep d&, vui vé, sifc
manh, tai sdn va con cdi, vAn van. Ditc Phat khong khuyén ching ta tif bd cudc sdng tran tuc
va riit lui v& sdng 4n dat. Tuy nhién, Ngai khuyén Phat ti¥ tai gia, sy vui huéng clia cii khong
nhitng niim trong viéc x dung cho riéng minh, ma nén dem phic 1gi cho ngudi khac. Nhitng
c4i ma chiing ta dang c6 chi 13 tam bg. Nhitng c4i ma chiing ta dang gin giit, r6t rdi chiing ta
ciing bé chiing ma di. Chi ¢é nhitng nghiép s& phai theo chiing ta sudt néo luan hdi. Piic Phat
day vé& hanh phiic clia ngudi cu s nhu sau: “Séng nghéo vé vat chdt ma tinh thin thodi m4i 1a
hanh phiic. S6ng ddi khong bi ché trach 1a hanh phiic, vi ngudi khdng bi ché trach la phic
lanh cho chinh minh va cho ngudi khdc. Ngudi d6 dugc moi ngudi ngudng md va cdm thdy
sung suéng hon khi truyén cdm dudc 1an séng hoa binh sang ngudi khac. Tuy nhién, ra't khé
ma khong bi moi ngudi ché trach. Vi th& ngudi tri cao thugng nén cd sdng dirng dung véi sy
khen ché bén ngoai, cd dat dugc hanh phiic tinh thin bing cdch vudt qua lac thi vat chit.”
Sau dé Ditc Phit ti€p tuc nhic nhd chu Ting Ni: “Hanh phiic Ni€t Ban 12 dang thifc hanh
phic gidi thodt khd dau cao thugng nhat.”

Nhiéu ngudi cho ring ho c6 thé gidi quyét moi vin dé ctia minh khi ho c6 tién, nén ho
lu6n ban ron dem hét sitc luc clia minh ra d€ ki€m tién. Cang ki€m dugc nhiéu tién ho cang
mudn ki€m thém nita. Ho khong nhin thic dugc ring tién khong mua duge hanh phiic, hay
sy gidu c6 thudng khdong mang lai hanh phic. Ky that, hanh phic thuc sy chi tim thdy trong
ndi tim chit khong noi clia cdi, quyén th&, danh vong hay chi&n thing. N&u chiing ta so sdnh
giita hanh phic vat chit va tAm hdn thi ching ta s& thiy ring nhitng hanh phiic va khd dau
dién ra trong tim hon chiing ta manh liét hon vat chit rat nhi€u. Phat t& thuin thinh nén ludn
nhd ring tai sin sé & lai khi ban ra di. Ban bé ngudi thin sé dua tién ban ra nghia trang. Chi
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¢6 nghiép lanh nghiép dit ma ban di tao ra s€ phai di theo v4i ban vao chung huyét mo ma
thoi. Vi thé, tai san chi c¢6 thé dugc dung dé trang hoang cin nha, chi khong thé t6 diém
dugc cho cong difc cia minh. Y phuc c6 thé duge ding dé trang hoang than thé cda ban, chi
khong phdi cho chinh ban. Hanh phic binh thudng la thda man sy khao khat. Tuy nhién, ngay
khi diéu mong mudn vira dugc thyc hién thi ching ta lai mong mudn mdt thit hanh phiic khic,
vi long thém mudn ich ky cla ching ta khong cling tin. Chiing ta thudng cd ging theo dudi
nhitng cdm gidc dé chiu va hai 1ong ciing nhu loai bd nhitng khé dau bat hanh biing nhitng
gidc quan ctia mit, tai, mili, ludi va than. Tuy nhién, con mot mitc d cdm nhan khdc hon, dé
12 sy cAm nhan biing tim. Hanh phic thit sy ciing phai dugc theo dudi bing tim nita. Trong
Kinh Ting Nhiitt A Him, Pic Phat di gidng vé bon loai hanh phiic clia ngudi cu si nhu sau:
hanh phic clia ngudi c¢6 vit sd hitu nhd sy nd luc ¢d ging, nhd stic lyc cla chin tay va md
hdi, s& hitu mot cach hgp phdp. Khi nghi nhu vay, ngudi kia cdm thdy thda thich va min
nguyén; hanh phiic dugc c6 tai sin. Ngudi kia tao nén tai sdn do ndi c¢d gdng nd luc. Bay gid
chinh minh tho hudng tai sdn 4y, hodc diing né dé€ gieo duyén tao phudc. Khi nghi nhu vay,
ngudi 4y cdm thdy thda thich va min nguyén; hanh phic khdng nd nin, ngudi kia khdng
thi€u ai mén ng 16n nhd nao. Khi nghi nhu vy ngudi kia cdm thdy thda thich vd man
nguyén; hanh phiic khong bi khién trach, bac Thanh nhian khong bi khién trdch vé thin khiu
y. Khi nghi nhu vay, ngudi 4y cdm thdy thda thich va mdn nguyén.

Vi ngudi tu tap tinh thitc, bi mat cda hanh phiic nim & chd chiing ta bi€t nhitng gi can
lam ngay trong hién tai, va khong ban tim d&€n qud khit va tuong lai. Chiing ta khong thé nao
trd vé lai dé€ thay d6i nhitng viéc dd xdy ra trong qua khit, va chiing ta cling ching thé nao
biét tru6c nhitng gi s& xdy ra trong tuong lai. Chi c6 khodnh khic thdi gian ma chiing ta tuong
doi ki€m soat dugc 1a hién tai. Theo gido thuy&t nha Phat, cudc song hanh phiic ¢6 nghia 1a
cudc s6ng ma trong d6 con ngudi ludn duy tri cho minh cdi tAim binh an va hanh phic. Con
chu Tidng Ni, ho nén ludn tri tic va ty nguyén tu tdp. Chirng nao ma mdt ngudi con 6m ap sy
thi hiin, chirng d6 tAm thitc ngudi 4y chuta ham chita thé cdch Iy tudng cdia mot Phat t thudn
thanh; di bat cit bt hanh nao gidng xudng cho ngudi 4y, ngudi 4y van phdi gilt mot cdi tim
binh an tinh ling. Con an lac 12 mot cdi gi c6 thé hién hitu trong gids phiit hién tai. That 1 ky
cuc khi néi, “Hay dgi cho d&n khi toi 1am xong cdi nay rdi thi tdi thodi mdi d€ song trong an
lac dugc.” Cdi Ay la cdi gi? Mot mdnh biing, mot cong viéc, mdt cdi nha, mot chi€c xe, hay
trd mot mén ng? Nhu vy ban s& khong bao gis ¢6 an lac. Lic nao cling c6 mdt cdi khac sau
céinay. Theo dao Phat, n€u ban khong song trong an lac ngay trong gidy phiit nay, thi ban s&
khong bao gi c6 an lac. N&u ban thuc sy mudn an lac, thi ban c6 thé an lac ngay trong gid
phit nay. N&u khong thi ban chi ¢6 thé sdng trong hy vong dudc an lac trong tuong lai ma
thoi. Mudn dat dugc mdt cudc sdng an binh va hanh phiic trudc tién ban phdi c6 mdt cdi tim
an tinh va tip trung. Py 12 mot c4i tAm ludn cAn thi€t cho ngudi tu Phat. Phat tif thuan thanh
nén diing tAm binh an, tinh ling va tip trung ndy d€ xem xét than tim. Ngay ca nhitng lic
tAm bat an chiing ta cling phdi d€ tAm theo ddi; sau d6 ching ta s& thdy tAm an tinh, vi chling
ta s& thidy dudc sy vd thudng. Ngay cd su binh an, tinh ling cling phdi dugc xem 13 vd
thudng. N&u chiing ta bi dinh mic vao trang thdi an tinh, ching ta sé dau khd khi khong dat
dudc trang thdi binh an tinh ling. Hay vt bd tat cd, ngay cé sy binh an tinh ling. Lam dugc
nhu vay 1a ching ta da c6 dugc cudc sdng an binh va hanh phiic ngay trong ddi ki€p ndy.
Trong Phat gido, Ni€t Ban dugc goi 1a hanh phiic t6i thugng (Paranam sukham) va hanh phic
nay phét sanh do sy 1ing diu hoan toan, sy diét hoin toin clia moi cdm tho. PAy chinh 13 13i
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tuyén bd 1am cho chiing ta hoan toan khé hiéu, vi ching ta d3 quen cdm tho nhitng lac tho
niy bing cdc cin cla ching ta. Theo Kinh Ting Chi B0, ton gid Udayi, mot vi dé tif cia Pic
Phit cling da ddi dién vdi van dé nay. Mot 1an no, Ton gid X4 Lgi Phi't goi ciac Ty Kheo va
néi: “Niét Ban, ndy chu hién dic, 12 lac, Ni€t Ban chinh 13 hanh phic.” Khi 4y Tén gid
Udayi bén héi: “Nhung hién gid X4 Ldi Phat! Lac thd 4y 1a thé ndo, vi § diy khong c6 tho?”
X4 Ldgi Phat tr 15i: “Ngay d6 chinh 12 lac, nay hién gid, vi & diy khong con tho.” Ldi gidi
thich ndy cda ton gid X4 Ldi Phi't da dugc xdc ching bdi 151 Phat day trong kinh Tuong Ung
Bo: “BAt cif thi gi dugc cdm tho, dugce nhan thifc, dude cdm gidc, tit ci nhitng thit d6 déu la
khd.” Nhu vy, hanh phiic t3i thugng 13 mot trang thdi c6 thé chitng dic ngay trong ki€p song
nay. Ngudi c6 suy tu, c6 diu 6c quan sat, hin s& khong tha'y khé hi€u trang thdi nay.

Hanh phtc cla ngudi tu tip tinh thic 12 hanh tri Phit Phap hay vui mirng khi nghe hay
ném dudc vi phap. Theo Kinh Duy Ma Cat, Pham B6 Tat, Ma Vuong gia lam Trdi D& Thich,
dem hi€n mot mudn hai ngan thién nit cho Bd T4t Tri ThE. Ma vuong néi v6i Tri The: “Thua
Chdnh si! Xin ngai nhAn mdt mudn hai ngan Thién nit ndy dé€ dung hiu ha quét tudc.” Tri
Thé néi ring: “Nay Kiéu Thi Ca! Ong dirng cho vat phi phap ndy, toi 1a ké Sa Mon Thich ti,
viéc Ay khdng phdi viéc clia t6i.” N6i chua dit 15i, bdng dng Duy Ma Cat dén néi véi Tri
Thé: “Pay ching phii 12 D& Thich, ma 14 Ma dén khudy nhidu ong ddy!” Ong lai bdo ma
rang: “Cédc vi Thién nit ndy nén dem cho ta, nhu ta ddy mdi nén tho. Ma s¢ hdi nghi ring:
“Cé 1& dng Duy Ma Cat d&€n khudy r6i ta ching?” Ma mudn 4n hinh ma khong thé 4n, rin
hét than lyc, ciing khong di dugc. Lién nghe giita hu khong c6 tiéng ring: “Nay Ba Tuin!
Hiy dem Thién nit cho 6ng Duy Ma Cat thi mdi di dugc. Ma vi s¢ hdi, nén mié€n cudng cho.
Khi 4y 6ng Duy Ma Cit bdo cdc Thién nif ring: “Ma di dem cic ngudi cho ta rdi, nay cic
nguoi déu phai phat tim Vo thugng Chanh ding Chénh gidc. Rdi 6ng theo cin co ctia Thién
nit ma néi Phap dé€ cho phat y dao, va bio ring cic ngudi da phat y dao, c6 Phap hanh phic
dé ty hanh phiic ché nén hanh phiic theo ngii duc nita.” Thién nit hdi: “Thé nao la Phiap hanh
phiic?” Ong ddp: “Hanh phiic thudng tin Phat; hanh phiic mudn nghe phap; hanh phic cling
dudng Ting; hanh phiic lia ngii duc; hanh phic qudn ngii &m nhu oé4n tic; hanh phiic quin
than t¢ dai nhu rin ddc; hanh phiic quin ndi nhap (sdu cin) nhu khong; hanh phiic gin giit
dao y; hanh phdc 1gi ich chiing sanh; hanh phic cung kinh ciing dudng buc su trudng; hanh
phic nhin nhuc nhu hoa; hanh phiic siéng nhém cin lanh; hanh phic thién dinh ching loan;
hanh phic rdi cAu nhiém ding tri tué sdng sudt; hanh phic md rong tim Bd DE; hanh phiic
hang phuc cdc ma; hanh phiic doan phién nio; hanh phiic thanh tinh ¢di nuéc Phit; hanh
phiic thanh tyu cdc twéng tot ma tu cdc cong dic; hanh phic trang nghiém dao trang; hanh
phic nghe phdap thAm diéu ma khéng sg; hanh phiic ba mon gidi thodt ma khéng hanh phic
phi thdi; hanh phiic gin ban ddng hoc; hanh phiic & chung v6i ngudi khong phai ddong hoc ma
1ong thuong khong chuéng ngai; hanh phiic gitip dd 4c tri thifc; hanh phiic gan thién tri thiic;
hanh phiic tim hoan hy thanh tinh; hanh phiic tu v lugng Phap dao phdm. P6 1a Phap hanh
phtic cia Bb Tat.”

Hanh phic c6 stic khde, c6 clia cai, sdng lau, dep d€, vui vé, stic manh, tai sdn va con
cdi, van vin. Ditc Phat khong khuyén chiing ta tif bd cudc song trin tuc va rit lui vé séng 4n
dat. Tuy nhién, Ngai khuyén Phat tif tai gia, sy vui hudng clia cdi khong nhitng nim trong
viéc x dung cho riéng minh, ma nén dem phic 1gi cho ngudi khdc. Nhitng cdi ma ching ta
dang c6 chi 1a tam bg. Nhitng cdi ma chiing ta dang gin giff, rot rdi chiing ta ciing bd chiing
ma di. Chi c¢6 nhitng nghiép s& phdi theo chiing ta sudt néo ludn hdi. Vi viy chiing ta nén
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nhin chan va khit trit nhitng cdm xdc manh mé vé tham, sin, hin,si mé, ngd man, nghi hoic,
va ta ki€n, van van vi chiing khong mang lai cho ching ta hanh phic trudng ciru. Mot sy ham
mudn duge thda min cé thé mang lai cho chiing ta mot cim gidc hai 1ong tam thdi, nhung sy
hai Iong nay khong tdn tai 1au dai. Thi du nhu ching ta hai long vi mdi vira mua mdt cdi xe
m&i, nhung sy hai 1ong nay sé& tdn tai dugc bao 1au? Ching bao 1au sau cdi xe rdi sé& cii s& hu
va chiing ta s& trd nén budn ba khd dau vi sy hu hoai clia cdi xe 4y. Chinh vi th€ ma Dic
Phat day vé hanh phiic clia ngudi cu si nhu sau: “S6ng nghéo vé vt chidt ma tinh than thodi
m4di 12 hanh phiic. S6ng ddi khdng bi ché trach 1a hanh phic, vi ngudi khong bi ché trach la
phic lanh cho chinh minh va cho ngu6i khdc. Ngugi d6 dugc moi ngudi ngudng md va cdm
tha'y sung sudng hon khi truyén cdm dugc 1an séng hda binh sang ngudi khdc. Tuy nhién, rat
khé ma khdng bi moi ngudi ché trach. Vi thé ngudi tri cao thugng nén ¢d séng dirng dung véi
st khen ché bén ngoai, cd dat dudc hanh phiic tinh than biing cich vuot qua lac thi vat
chat.” Sau d6 Pic Phat ti€p tuc nhic nhd chu Ting Ni: “Hanh phic Ni€t Ban 1a dang thitc
hanh phiic gidi thodt khS dau cao thugng nhit.” Trong kinh Phdp Ci, Pic Phat day: “Hanh
phiic thay ditc Phat ra doi! Hanh phiic thay dién néi Chdnh phdp! Hanh phiic thay Ting gia
hoa hgp! Hanh phiic thay dong ti€n dong tu! (194). Sung suéng thay ching ta séng khong thu
odn gitta nhitng ngudi thd odn; giita nhitng ngudi thu oédn, ta sdng khong tha odn (197). Sung
suéng thay ching ta song khong tat bénh giita nhitng ngudi tat bénh; gilta nhitng ngudi tat
bénh ching ta sdng khong tat bénh (198). Sung suéng thay chiing ta song khong tham duc
gifta nhitng ngudi tham duc; giita nhitng ngudi tham duc, ching ta séng khong tham duc
(199). Sung suéng thay ching ta song khong bi diéu gi chuéng ngai. Ta thudng song vdi
nhitng diéu an lac nhu cdc vi thin giita cdi trdi Quang-Am (200). Thing Igi thi bi thit odn,
that bai thi bi dau khd; ching mang t6i thing bai, s& sdng mot ddi hoa hi€u an vui va hanh
phtic (201). Khong Itra nao bing Itta tham duc, khong dc nao bing 4dc sin si, khong khd nio
biing khd ngii 4m, va khong vui nao bing vui Niét ban (202). P6i 1a ching bénh 16n, vo
thudng 12 nSi khd 16n; biét duge ding din nhu thé, dat d&€n Niét ban 1a hanh phic t6i thugng
(Dharmapada 203). V6 bénh 1a diéu rit 1gi, biét di 13 ké rat gidu, thanh tin 12 ndi chi than,
Niét ban Ia niém hanh phic t8i thugng (Dharmapada 204). Ai da tirng né€m dudgc mii doc cu,
ai d tirng né€m dugc mui tich tinh, ngudi 4y cing va né€m phép vi d€ xa lia moi tdi 4c, s¢ hii
(205). Gip dudc bac Thadnh nhan 1a ra't quy, vi s& chung huéng sy vui lanh. B&i khong gip ké
ngu si nén ngudi kia thudng cdm thay hanh phic (Dharmapada 206). Pi chung vé6i ngu’dl ngu,
ching lic nao khong lo budn. 0 chung vé6i ké ngu khdc nao & chung véi quan dich. 0 chung
v6i ngudi tri khac nao hoi ngd véi ngudi thin (207). Ping nhu vay, ngudi hién tri, ngudi da
vin, ngudi nhin nhuc, ngudi tri gidi chan thanh va cdc bac Thanh gid 1a chd nuong dua tot
nhit cho moi ngudi. Pudc di theo nhitng bic thién nhan hién hué 4y, khic nio mit tring di
theo dudng tinh dao ( 208). Néu bd vui nhd ma dugc hudng vui 16n, ké tri s& 1am nhu thé
(290).”

218. Fappiness in Buddbist Poiuts of View

Modern man seems to seek happiness outside instead of seeking it within. However,
happiness does not depend on the external world. Science and technology seem to promise
that they can turn this world into a paradise. Therefore, there is ceaseless work going on in all
directions to improve the world. Scientists are pursuing their methods and experiments with
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undiminished vigour and determination. Man’s quest to unravel the hidden secrets of nature
continued unbated. Modern discoveries and methods of communication have produced
startling results. All these improvements, thought they have their advantages and rewards, are
entirely material and external. In spite of all this, man cannot yet control his own mind, he is
not better for all his scientific progress. Within this conflux of mind and body of man,
however, there are unexplored marvels to keep men of science occupied for many years.
What can be borne with ease is happiness. However, happiness resulting from mental
stability is the most important for the ultimate goal of human lives is happiness and
joyfulness. Ordinary happiness is the gratification of a desire. However, as soon as the thing
desired is achived the we desire something else or some other kind of happiness, for our
selfish desires are endless. We usually seek pleasant feelings and avoid unpleasant feelings
through our sensory experience of the eyes, ears, nose, tongue and body. However, there is
another level of experience: mental experience. True happiness should also be pursued on
the mental level. Thus, according to Buddhism, genuine happiness cannot be defined by
material and sensual satisfactions, but only by means of spiritual development and opening of
wisdom so that we always acknowledge others and their needs. Sincere Buddhists should
always remember that true happiness is only originated from a virtuous life. Money cannot
buy happiness, or wealth does not always conduce to happiness. In fact, real happiness is
found within, and is not be defined in terms of wealth, power, honours, or conquests.

Herein a clansman has wealth acquired by energetic striving, amassed by strength of arm,
won by sweat, and lawfully gotten. At this thought, bliss and satisfaction come to him. He or
she enjoys his/her wealth and does meritorious deeds. This is call the real bliss. The Buddha
enumerates some kinds of happiness for a layman. They are the happiness of possession,
health, wealth, longevity, beauty, joy, strength, property, children, etc. The Buddha does not
advise all of us to renounce our worldly lives and pleasures and retire to solitude. However,
he advised lay disciples to share the enjoyment of wealth with others. We should use wealth
for ourselves, but we should also use wealth for the welfare of others. What we have is only
temporary; what we preserve we leave and go. Only karmas will have to go with us along
the endless cycle of births and deaths. The Buddha taught about the happiness of lay disciples
as follows: “A poor, but peace life is real happiness. Leading a blameless life is one of the
best sources of happiness, for a blameless person is a blessing to himself and to others. He is
admired by all and feels happier, being affected by the peaceful vibrations of others.
However, it is very difficult to get a good name from all. The wisemen try to be indifferent to
external approbation, try to obtain the spiritual happiness by transcending of material
pleasures.” Then the Buddha continued to remind monks and nuns: “Nirvana bliss, which is
the bliss of relief from suffering, is the highest form of happiness.”

Many people believe that they can solve all their problems if they have money, so
they’re always busy to exhaust their energy to collect more and more money. The more
money they have, the more they want to collect. They don’t realize that money cannot buy
happiness, or wealth does not always conduce to happiness. In fact, real happiness is found
within, and is not be defined in terms of wealth, power, honours, or conquests. If we compare
the mental and physical levels of happiness, we’ll find that mental experiences of pain and
pleasure are actually more powerful than those of physical experiences. Devout Buddhists
should always remember that your property will remain when you die. Your friends and
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relatives will follow you up to your grave. But only good or bad actions you have done will
follow you beyond the grave. Thus, wealth can only be used to decorate your house but not
you. Only your own virtue can decorate you. Your dress can decorate your body, but not you;
only your good conduct can decorate you. Ordinary happiness is the gratification of a desire.
However, as soon as the thing desired is achived the we desire something else or some other
kind of happiness, for our selfish desires are endless. We usually seek pleasant feelings and
avoid unpleasant feelings through our sensory experience of the eyes, ears, nose, tongue and
body. However, there is another level of experience: mental experience. Ture happiness
should also be pursued on the mental level. In the Anguttara Nikaya Sutra, the Buddha
commented on the four kinds of bliss a layman enjoy as follow: the bliss of ownership, herein
a clansman has wealth acquired by energetic striving, amassed by strength of arm, won by
sweat, and lawfully gotten. At this thought, bliss and satisfaction come to him; the bliss of
wealth, herein a clansman by means of wealth acquired by energetic striving, both enjoys his
wealth and does meritorious deeds. At this thought, bliss and satisfaction come to him; the
bliss of debtlessness, herein a clansman owes no debt, great or small, to anyone. At the
thought, bliss and satisfaction come to him; the bliss of blamelessness, herein the Aryan
disciple is blessed with blameless action of body, blameless action of speech, blameless
action of mind. At the thought, bliss and satisfaction come to him.

For those who are cultivating mindfulness, the secret of happiness lies in doing what
needs be done now and not worrying about the past and the future. We cannot go back to
change things in the past nor can we anticipate what will happen in the future. There is but
one moment of time over which we have some relatively conscious control and that is the
present. According to Buddhist theory, a happy life means always to maintain a peaceful and
happy mind. For monks and nuns, they should be always self-content and willing to practice
religious disciplines. So long as a person still cherishes resentment, his mental attitude does
not embody the ideal way of true believer of the Buddhist teaching; whatever misfortune may
befall him, he must maintain a peaceful and calm mind. While peace can exist only in the
present moment. It is ridiculous to say, “Wait until I finish this, then I will be free to live in
peace.” What is “this?” A degree, a job, a house, a car, the payment of a debt? If you think
that way, peace will never come. There is always another “this” that will follow the present
one. According to Buddhism, if you are not living in peace at this moment, you will never be
able to. If you truly want to be at peace, you must be at peace right now. Otherwise, there is
only “the hope of peace some day.” In order to be able to attain a peaceful and happy life, we
must possess a peaceful and concentrated mind. This mind is always good for any cultivator.
Devoted Buddhists should always make the mind peaceful, concentrated, and use this
concentration to examine the mind and body. When the mind is not peaceful, we should also
watch. Then we will know true peace, because we will see impermanence. Even peace must
be seen as impermanent. If we are attached to peaceful states of mind, we will suffer when
we do not have them. Give up everything, even peace. To do this, we all have a peace and
happiness in this very life. In Buddhism, Nirvana is called the Supreme happiness and this
happiness is brought about by the complete calming, the utter ceasing of all sensations. Now,
this saying, indeed, confuses us completely, we who have experienced so many pleasant
feelings with our sense faculties. In the Anguttara Nikaya, the Venerable Udayi, a disciple of
the Buddha, was confronted with this very problem. The Venerable Sariputta addressing the
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monks said: “It is Nibbana, friends, that is happiness; it is Nibbana, friends, that is happiness.”
Then the Venerable Udayi asked: “But what, friend Sariputta, is happiness, since herein there
is no feeling?” Sariputta responded: “Just this, friend, is happiness, that herein there is no
feeling.” This saying of Venerable Sariputta is fully supported by the following one of the
Buddha in the Samyutta Nikaya: “Whatever is experienced, sensed, felt, all that is suffering.”
Thus, Nibbana or Supreme happiness is a state realizable in this very life. The thinker, the
inquiring mind, will not find it difficult to understand this state.

Happiness of practitioners of mindfulness is practicing dharmas or the Joy of the Law, the
joy of hearing or tasting dharma. According to the Vimalakirti Sutra, Chapter Bodhisattvas, a
demon pretended to be Indra, offered twelve thousand goddesses (devakanya) to the
Bodhisattva Ruler of the World. The demon said to the Ruler of the World Bodhisattva:
“Bodhisattva, please take these twelve thousand goddesses who will serve you.” The Ruler
of the World Bodhisattva replied: “Sakra, please do not make to a monk this unclean offering
which does not suit me.” “Even before the Ruler of the World Bodhisattva had finished
speaking, Vimalakirti came and said: “He is not Sakra; he is a demon who comes to disturb
you.” He then said to the demon: ‘You can give me these girls and I will keep them.” The
demon was frightened, and being afraid that Vimalakirti might give him trouble, he tried to
make himself invisible but failed, and in spite of his use of supernatural powers he could not
go away. Suddenly a voice was heard in the air, saying: ‘Demon, give him the girls and then
you can go.” Being scared, he gave the girls.” At that time, Vimalakirti said to them: “The
demon has given you to me. You can now develop a mind set on the quest of supreme
enlightenment.” Vimalakirti then expounded the Dharma to them urging them to seek the
truth. He declared: “You have now set your minds on the quest for the truth and can
experience joy in the Dharma instead of in the five worldly pleasures (arising from the
objects of the five senses).” The goddesses asked him: ‘What is this Happiness in the
Dharma?”’ He replied: “Happiness in having faith in the Buddha, happiness in listening to the
Dharma, happiness in making offerings to the Sangha, and happiness in forsaking the five
worldly pleasures; happiness in finding out that the five aggregates are like deadly enemies,
that the four elements (that make the body) are like poisonous snakes, and that the sense
organs and their objects are empty like space; happiness in following and upholding the truth;
happiness in being beneficial to living beings; happiness in revering and making offerings to
your masters; happiness in spreading the practice of charity (dana); happiness in firmly
keeping the rules of discipline (sila); happiness in forbearance (ksanti); happiness in
unflinching zeal (virya) to sow all excellent roots; happiness in unperturbed serenity
(dhyana); happiness in wiping out all defilement that screens clear wisdom (prajna);
happiness in expanding the enlightened (bodhi) mind; happiness in overcoming all demons;
happiness in eradicating all troubles (klesa); happiness in purifying the Buddha land;
happiness in winning merits from excellent physical marks; happiness in embellishing the
bodhimandala (the holy site); happiness in fearlessness to hear (and understand) the profound
Dharma; happiness in the three perfect doors to nirvana (i.e. voidness, formlessness and
inactivity) as contrasted with their incomplete counterparts (which still cling to the notion of
objective realization); happiness of being with those studying the same Dharma and
happiness in the freedom from hindrance when amongst those who do not study it; happiness
to guide and convert evil men and to be with men of good counsel; happiness in the state of
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purity and cleanness; happiness in the practice of countless conditions contributory to
enlightenment. All this is the Bodhisattva happiness in the Dharma.”

The Buddha enumerates some kinds of happiness for a layman. They are the happiness of
possession, health, wealth, longevity, beauty, joy, strength, property, children, etc. The
Buddha does not advise all of us to renounce our worldly lives and pleasures and retire to
solitude. However, he advised lay disciples to share the enjoyment of wealth with others. We
should use wealth for ourselves, but we should also use wealth for the welfare of others.
What we have is only temporary; what we preserve we leave and go. Only karmas will have
to go with us along the endless cycle of births and deaths. Thus we must try to recognize and
eliminate the powerful emotions we possess such as desire, hatred, anger, ignorance, pride,
doubt, wrong views, etc., for they tend not to bring us long happiness. A fulfilled desire may
provide us a sense of temporary satisfaction, but it will not last long. For example, we are
satisfied with a new car we just bought, but for how long that satisfaction can last? Soon after
the car will become old and broken, and that would cause us disatisfactions and sufferings.
Thus, the Buddha taught about the happiness of lay disciples as follows: “A poor, but peace
life is real happiness. Leading a blameless life is one of the best sources of happiness, for a
blameless person is a blessing to himself and to others. He is admired by all and feels
happier, being affected by the peaceful vibrations of others. However, it is very difficult to
get a good name from all. The wisemen try to be indifferent to external approbation, try to
obtain the spiritual happiness by transcending of material pleasures.” Then the Buddha
continued to remind monks and nuns: “Nirvana bliss, which is the bliss of relief from
suffering, is the highest form of happiness.” In the Dharmapada Sutra, the Budda taught:
“Happy is the birth of Buddhas! Happy is the teaching of the True Law! Happy is the
harmony in the sangha! Happy is the discipline of the united ones! (Dharmapada 194). Oh!
Happily do we live without hatred among the hateful! Among hateful men we dwell
unhating! (Dharmapada 197). Oh! Happily do we live in good health among the ailing!
Among the ailing we dwell in good health! (Dharmapada 198). Oh! Happily do we live
without greed for sensual pleasures among the greedy! Among the greedy we dwell free
from greed! (Dharmapada 199). Oh! Happily do we live without any hindrances. We shall
always live in peace and joy as the gods of the Radiant Realm (Dharmapada 200). Victory
breeds hatred, defeat breeds suffering; giving up both victory and defeat will lead us to a
peaceful and happy life (Dharmapada 201). There is no fire like lust; no evil like hatred.
There is no ill like the body; no bliss higher than Nirvana (Dharmapada 202). Hunger is the
greatest disease, aggregates are the greatest suffering. Knowing this as it really is, the wise
realize Nirvana: supreme happiness (203). Good health is a great benefit, contentment is the
richest, trust is the best kinsmen, Nirvana is the highest bliss (204). He who has tasted the
flavour of seclusion and tranquility, will prefer to the taste of the joy of the Dharma, and to be
free from fear and sin (Dharmapada 205). To meet the sage is good, to live with them is ever
happy. If a man has not ever seen the foolish, he may ever be happy (206). He who
companies with fools grieves for a long time. To be with the foolish is ever painful as with an
enemy. To associate with the wise is ever happy like meeting with kinsfolk (Dharmapada
207). Therefore, one should be with the wise, the learned, the enduring, the dutiful and the
noble. To be with a man of such virtue and intellect as the moon follows the starry path
(Dharmapada 208). If by giving up a small happiness or pleasure, one may behold a larger
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joy. A far-seeing and wise man will do this (a wise man will leave the small pleasure and
look for a larger one) (Dharmapada 290).”

219. Rinh Hank Phic

Tbi nghe nhu vay: “Mot thud no Pic Thé Ton ngu tai vusn Ky Tho Cip C6 Poc cia
Trudng gid Cap C6 Poc, gin thanh X4 Vé. Lic bay gis dém di vé khuya, c6 mot vi Trdi
hao quang chi€u sdng toan khu Ky Vién, d€n hau Phat, lai gan noi Phat ngy, danh 1& Dic
Thé& Ton, rdi ditng sang mdt bén. Khi di ditng yén, vi Trdi cung kinh bach véi Pitc Thé& Ton
bing 15i k&: “Chu Thién va nhan loai déu cAu mong dudc an lanh va ai cling suy tim hanh
phic. Kinh bach Pitc Th& Ton, xin Ngai hoan hy chi day ching con vé Phic Lanh Cao
Thugng Nhat. Khong két giao v6i ngudi dc, than cin v6i bac hién tri, va ton kinh bic ding
kinh, 1a phiic lanh cao thugng nhit. Cu ngu noi thich nghi, di c6 tao cdng ditc trong qua khi,
va huéng tAm vé chinh dao, 12 hanh phiic cao thugng. Hoc nhiéu hiéu rong, 130 luyén tinh
thong thi cong nghiép, gidi hanh thudn thuc trang nghiém, c6 15i n6i thanh nhi, 12 hanh phic
cao thugng. Hi€u thio phung dudng cha me, thuong yéu ti€p dd vd con, va hanh nghé an lac,
12 hanh phiic cao thugng. Rong lugng bd thi, tAm tdnh chdnh truc, giip d6 ho hang, va tao
nghiép chin chdnh, 12 hanh phiic cao thugng. Loai trtt va ngdn ngtta nghiép 4c, thdn trong
kién clt cdc chit say, vitng vang giff gin phdm hanh, 12 hanh phic cao thugng. Ptc hanh biét
ton kinh, khiém tn, bi€t di, bi€t nhé on va ding lic, ling nghe gido phdp, 1a hanh phiic cao
thugng. Nhin nhuc, bi€t vang 15i, thudng gip gd bic sa Mon, va tuy thdi ludn dam gido
phép, 1a hanh phiic cao thugng. Ty kiém sodt, song ddi thanh thién, quin tri TG P&, liéu ngd
Niét Ban, Ia hanh phiic cao thugng. Ngudi ma tam khong giao dong khi ti€p xiic v6i thé gian
phdp, khong saiu mudn, vd nhiém va an toan, 12 hanh phiic cao thugng. D&i v6i nhitng ai da
vién man hoan thanh cdc phéap trén, § moi noi déu khong thé bi thit bai, di khdp noi déu
dudc hanh phic, [a hanh phic cao thugng.”

279. Sutta of Blessing

Thus, | have heard: On one occasion the ‘Exalted One’ was dwelling at the monastery
of Anathapindika, in Jeta Grove, near Savatthi. Now when the night was far spent, a certain
deity, whose surpassing splendour illuminated the entire Jeta Grove, came to the presence of
the ‘Exalted One’ and drawing near, respectfully saluted him and stood at one side. Standing,
he addressed the ‘Exalted One’ in verse: “Many deities and men, yearning after good, have
pondered on blessings. Pray and tell me the highest blessings. Not to associate with fools, to
associate with the wise and to honour those who are worthy of honour, this is the highest
blessing. To reside in a suitable locality, to have done meritorious actions in the past and to
set oneself in the right course, this is the highest blessing. Vast learning, perfect handicraft, a
highly trained discipline and pleasant speech, this the highest blessing. The support of father
and mother, the cherishing of a wife and children and peaceful occupations, this is the highest
blessing. Liberality (freedom), righteous conduct, the helping of relatives and blameless
actions, this is the highest blessing. To cease and abstain from evil, forbearance with respect
to intoxicants and steadfastness in virtue, this is the highest blessing. Reverence, humility,
contentment, gratitude and opportune hearing of the Dharma, this is the highest blessing.
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Patience, obedience, sight of Samanas and religious discussions at due season, this is the
highest blessing. Self-control, holy life, perception of the Noble truths and the realization of
Nivarna, this is the highest blessing. He whose mind does not flutter by contact with worldly
contingencies, sorrowless (without sorrow), stainless (without stain), and secure, this is the
highest blessing. To them, fulfilling matters such as these, everywhere invincible and in
every way moving happily, these are the highest blessings.

220. Fant Phic thea Rink Tam Bdo

BAt luin ai hdi tu noi ddy, hoic ching sanh trén dia cau hoic chiing sanh & cdnh trdi,
ngudng mong tat cd déu an lanh hanh phic! T4t cd hdy chd tim 1ing nghe nhitng 13i nay!
T4t cd hdy chd tAim suy niém; hiy bi€u 16 long tir 4i d6i v6i chiing sanh trong cdnh ngudi,
ngay dém hiing ding cling. Hiy tin tinh ho tri nhitng ngudi 4y. DAu kho ting quy gid nio
trén ddi hay trong mot canh gidi khdc, diu chiu bdu trong nhitng cinh trdi, khong gi sdnh
bing Pitc The Ton. Ping vay, Ptic Phat 12 chau bdu thu diéu. Do sy thit ndy, ngudng mong
dudc an 1anh hanh phic! Bic Thién tri dong Thich Ca dd vién man. ChAm dit phién nio, ly
duc va thanh dat trang thai v sanh bat tif vd thugng. Khong gi sinh biing gido phap. Ping
vay, gido phdp l1a chiu bdu thu dié¢u. Do sy thit ndy, ngudng mong dudc an lanh hanh phic!
Céc bac Thanh nhan ma Dic Thé Ton tdn duong, dugec mo ta 1a tAm an tru khong gidn doan.
Khong c6 gi nhu tim an tru 4y. Piing vdy, gido phap 1a chdu bdu thi diéu. Do sy thit nay,
ngudng mong dugc an lanh hanh phic! Tam vi Thanh 4y hdp thanh bon ddi, dude bac thién
tri thitc tdn duong; cdc Ngai l1a nhitng bac ddng dugc cliing dudng, 1a dé ti cia Pang Thién
Thé. Vit dang ciing d&€n cdc Ngai s& dem lai qua phic ddi dao. Ping vay, Ting gia 1a chau
bdu thit diéu. Do sy thit ndy, ngudng mong dugc an lanh hanh phic. Vé6i y chi kién tri vitng
chic, song tron ven trong gido huan cia Pitc Gotama, khong 4i duc, cdc Ngai da thanh dat
nhitng gi cin thanh dat va thé nhip qui vi Bat T{, cdc Ngai an nhan tho hudng cinh thanh
binh an lac. Ping vy, Ting gia 12 chiu bdu thu diéu. Do sy thit ndy, ngudng mong dugc an
lanh hanh phic! Nhu cot tru chdn sdu trong 1ong dat khong thé bi gié bon phuong lay chuyén,
cung th&€ 4y Nhu Lai tuyén ngdn, con ngudi chanh truc da chitng ngd T Diéu D€ lai ciing
nhu vay. Ping vy, Ting gia 12 chiu bau thi diéu. Do sy thit ndy, ngudng mong dudc an
lanh hanh phic! Nhitng bac da thdu dat rd rang cdc Thianh P& ma bac tri tué thAm thAm da
gido truyén, dau d& dudi phéng dat, vAn khdng tdi sanh d&€n 1an thit tim. Ping vay, Ting gia
12 chau bdu th diéu. Do sy that niy, ngudng mong dugc an lanh hanh phic! Ngudi chitng
ngd minh sit, ba di€u kién néu con, s& dudc loai trir, d6 12 than ki€n, hoai nghi va gidi cAm
thii. Khong bao gid sa doa vao bon cdnh khd va khdng con c6 thé vi pham sdu trong nghiép
bat thién. Ping vay, Ting gia 12 chiu bau thu diéu. Do sy thit ndy, ngudng mong dugc an
lanh hanh phic! Bat ludn hanh dong nao minh di 1am bing than, khau hay y, bac Thianh
nhan khong thé gidu; bdi vi ngudi da thd'y con dudng khong thé con pham 15i. Ping vay,
Ting gia 1a chau bdu thi diéu. Do sy thit nay, ngudng mong dugc an lanh hanh phic! Ciing
dudng nhu cdy trong riing dua nhau dam chdi ndy 1dc khi muia hé bit ddu 4m néng. Gido
phdp t6i thugng din dén Ni€t Ban di dugc gido truyén vi Idi ich t&i thugng cling thé Ay.
Diing vy, Ditc Phat 1a chiu bdu thu diéu. Do sy thit ndy, ngudng mong dudc an lanh hanh
phiic! Pitc Thé Toén V6 Thugng, bic Toan Gidc, bac Thanh Nhan di ban bd, bac di dem dén
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va gido truyén Phdp cao siéu t8i thugng. Ping vay, Pic Phit 1a chau bdu thu diéu. Do sy
that ndy, ngudng mong dugc an lanh hanh phiic! Qu4 khit ¢4 chAm dit, vi lai thi chuwa dén,
tAm khong dinh mic trong mot ki€p tdi sanh vi lai, tham 4i khong sanh khdi, cdc bac tri tué
4y siéu thodt nhu ngon dén kia chdt tit. Piing vay, Ting gia 12 chau b4u thu diéu. Do sy that
ndy, ngudng mong dudc an lanh hanh phiic! Chiing ta tu hdi ndi ddy, diu 1a chiing sanh & dia
cAu hay thién gidi, hiy danh 1& Pttc Th& Ton, bic dugc chu Thién va nhan loai kinh mo ton
vinh. Ngudng mong dudc an lanh hanh phic. Chiing ta tu hoi noi dy, diu la chiing sanh dia
cAu hay thién gi6i, hiy danh 1& Piic Thé Ton, bac dudc chu thién va nhan loai kinh md ton
vinh. Ngudng mong dugc an lanh hanh phic. Ching ta tu hdi noi diy, diu la ching sanh dia
cAu hay thién gi6i, hiy danh 1& Piic Thé Ton, bac dudc chu thién va nhin loai kinh md ton
vinh. Ngudng mong dugc an lanh hanh phic.

220. Fappiness acconding to the Ratana Sutta

Whatever beings are assembled, whether terrestrial or celestial, may every being be
happy! Moreover, may they be attentively listen to my words! Accordingly, give good heed
to all beings; show your love to the humans who day and night bring offerings to you.
Wherefore guard them zealously. Whatsoever treasure there be either here or in the world
beyond or whatever precious jewel in the heavens yet there is non comparable with the
‘Accomplished One.’ Truly, in the Buddha, is this precious jewel. By this truth may there be
happiness! The tranquil Sage of the Sakya realized that cessation, passion-free (free of
passion), immortality supreme, there is no comparable with that of the Dharma. Truly, in the
Dharma, is this precious jewel. By this truth may there be happiness! That sanctity praised by
the Buddha Supreme, is described as “concentration without interruption.” There is nothing
like that concentration. Truly, in the Dharma, is this precious jewel. By this truth may there
be happiness! Those eight individuals, praised by the virtuous, constitute four pairs. They,
worthy of offerings, the disciples of the ‘Welcome One,’ to these gifts given yield abundant
fruit. Truly, in the Sangha, is this precious jewel. By this truth may there be happiness! With
steadfast mind, applying themselves throroughly in the dispensation (delivery) of the Gotama,
exempt from passion, they have attained to that which should be attained and plunging into
the deathless, they enjoy the peace obtained without price. Truly, in the Sangha is this
precious jewel. By this truth may there be happiness! Just as a firm post sunk in the earth
cannot be shaken by the four winds, so do I declare him to be a righteous person, who
thoroughly perceives the Noble Truths. Truly, in the Sangha, is this precious jewel! By this
truth may there be happiness! Those who comprehend clearly the Noble Truths, well taught
by him of deep wisdom (do not, however, exceeding hedless they may be, undergo an eight
birth). Truly, in the Sangha, is this precious jewel. By this truth may there be happiness! For
him with the development of insight three conditions come to none namely, illusion, doubt,
and indulgence in wrong rites and ceremonies, should there be any. From the four states of
misery, he is now absolutely freed and is incapable of committing the six heinous crimes.
Whatever evil deeds he does (whether by deeds, word or thought), he is incapable of hiding
it: for it had been said that such an act is impossible for one who has seen the Path. Like unto
the woodland groves with blossomed tree-tops in the first heat of the summer season, had the
sublime doctrine that leads to Nirvana been taught for the highest good. Truly, in the Buddha,
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is this precious jewel. By this truth may there be happiness! The Unrivalled (Unparalleled)
Excellent One, the Knower, the giver, and bringer of the Excellent has expounded the
excellent Doctrine. Truly, in the Buddha, is this precious jewel. By this truth may there be
happiness! The past is extinct, future has not yet come, their minds are not attached to a
future birth, their desires do not grow, those wise ones go out even as this lamp. Truly, in the
Sangha, is this precious jewel. By this truth may there be happiness! We, beings here
assembled, whether terrestrial or celestial, salute the accomplished Buddha, honoured by
gods and humans. May there be happiness! We, beings here assembled whether terrestrial or
celestial, salute the accomplished Buddha, honoured by gods and humans. May there be
happiness! We, beings here assembled whether terrestrial or celestial, salute the
accomplished Buddha, honoured by gods and humans. May there be happiness!

221. Bin Cack Dart Duwe Hank Phic

Theo Kinh Phdp Hoa, c6 bon an lac hanh hay bon phudng cich dé dat dugc hanh phic.
Trong kinh nay, Ditc Phit day ching ta phdi d6i x{t nhu thé ndo, phdi néi ning lam sao, phai
gift thdi do cla tAm thitc va nd luc thuc hién 1y tudng clia ching ta nhu th& ndo. Than an lac
hanh, hay an lac bing nhitng thién nghiép clia thin. Ditc Phit day hanh an lac vé thin bing
cdch chia hanh nay ra 1am hai phan, pham vi hanh st (hoat dong) va pham vi thin cin (gin
gfii) ctia mot vi BS T4t. Pham vi hanh x{ ctia mot vi BO T4t 12 thdi dd cin ban cla vi 4y, day
12 nén ting cla sy Gng x{ riéng clia vi 4y. Mot vi Bo T4t phai ludn kién nhin, t¥ t&, nhu hoa,
khdng néng ndy; khdong hach dich, khdng nhu ngudi binh thudng, vi &y khong kiéu man hay
khoe khoang vé nhitng viéc tSt clia riéng minh, vi 4y phai nhin thdy ding nhu that tinh cda
tit cd cdc sy vat. Vi 4y khong bao gid c6 cdi nhin phién dién vé cdc su vat. Vi 4y hanh st véi
1dng tlr bi vé6i t4t cd moi ngudi ma khong bao gid t6 10, nghia 1a khong phan biét. Pitc Phat
day vé& pham vi gin giii clia mot vi B6 T4t bing cdch chia pham vi ndy ra 1am 10 phan: mot
vi B4 T4t khong gan giii v6i nhitng ngudi c6 chic vi cao hay c6 uy thé nhim dat 1¢i dudng,
ciing khong chiu gidng phdp cho ho bing sy thin mat thdi qud vdi ho; mot vi Bo Tat khong
gin giii cdc ngoai dao, cdc nha lam tho vin thé tuc, khong gin giii v6i nhitng ngudi chi biét
chay theo thé€ tuc hay nhitng ngudi chin bd thé tuc. Do @6 ma vi B6 Tét ludn di trén “Trung
Pao” chit khong bi 4nh hudng bt tinh clia cdc hang ngudi vira ké; mot vi Bd T4t khong tham
du vio cdc mon thé thao hung bao nhu quyén anh hay d6 vit, hay nhitng cudc trinh dién mda
men clia cdc vii cdng hay clia nhitng ngudi khdc; mot vi B6 T4t khong lui téi thin cin véi
nhitng ngudi 1am nghé sit sanh, nhu ngudi ban thit, ddnh c4, thg sin, va vi 4y khong bay td
thai do dirng dung ddi vdi viéc 1am dc; mot vi BO Tat khong than can gan giii vdi chu Tang
Ni chi bi€t tim cdu an lac va hanh phic cho riéng minh, con thi khong lo gi cho ai, va nhitng
ngudi bing 1ong véi cudc song tach biét véi thé tuc. Hon nita, vi &y khong bi tiém nhiém bdi
nhitng ¥ tudng ich ky, ciing khdng chiu nghe phdp ma ho gidng. N&u ho c6 t6i nghe phdp cla
minh thi minh phdi nim 14y c¢d hdi ma thuyét gidng, nhung khong mong ciu bit cit diéu gi
ndi ho; khi gidng phdp cho phu nit, vi 4y khong d€ 16 vé bén ngoai c6 thé giy y tudng dam
mé, va vi a4y ludn giit mot tAm ly ditng ddn va mot thdi do nghiém tdc; vi 4y khong thin cin
v6i mot ngudi ludng tinh. Nghia 13 vi 4y phai cin trong khi thuyét gidng cho mot ngudi ludng
tinh nhu th€; vi &y khong vao nha ngudi khac mot minh. N&u vi bat ¢t Iy do gi ma phdi lam
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nhu vay, vi &y chi chi tAm nghi nhd t6i Pic Phat. Pay 1a 15i khuyén day ctia Pdc Phat cho vi
B6 Tat khi vi nay di moi ndi ciing vdi Pitc Phat; khi gidng phap cho phu nit, khong nén dé 16
ring khi cudi, cling khong nén d€ 16 nguc minh ra; vi 4y khong thich giit cdc vi sa-di va tré
em bén canh minh. Ngugc lai, Piic Phat khuyén vi 4y nén ua thich thién dinh, doc cu, hoc tip
va ki€m sodt tim minh. Khdu an lac hanh, hay an lac bing nhitng thién nghiép ctia khiu:
mot vi BO T4t khong wa thich k€ nhitng sai 1Am ctia ngudi khdc hay clia cdc kinh; mot vi Bo
Tat khong khinh thudng nhitng ngudi thuyét gidng khdc; vi 4y khong néi cdi tot, cdi xau hay
uu khuy€t diém cia ngudi khic, khong néu tén ciac Thanh vin va khong néu truyén nhitng
sai 1am va toi 18i clia ho; vi 4y khong ca ngdi diic hanh clia ho va khong sanh Iong ghen ty;
vi &y ludn giit tAm hoan hy va md rong. Khi c6 ai dit cAu hdi khé, vi Ay khdng bao gid néi
nhitng diéu ma minh khong biét. Y an lac hanh hay an lac biing nhitng thién nghiép cia y: vi
&y khong nudi dudng long d6 ky, lira doi; vi 4y khdng khinh thudng hay nhuc ma nhitng
ngudi hoc dao khédc, dit nhitng ngudi nay 1a nhitng ngudi so cd, vi 4y ciing khong vach ra
nhitng du thira hay thi€u s6t ctia ho; néu c6 ai tim cAu B6 T4t dao, vi 4y khong 1am cho ho
chdn ndn khi khi€n ho nghi ngd hay nudi ti€c; vi 4y ciing khong néi nhitng diéu 1am ho nhut
chi; vi 4y khong wa thich ban luan vé cdc phép hoic tranh cdi ma nén nd luc ban vé phuong
cdch tu tap dé citu do td't ca ching sanh; vi 4y nén nghi dén viéc citu do tat cd chiing sanh
khdi cdc khd dau biing 1ong dai tif bi clia minh; vi 4y nén nghi d&€n chu Phat nhu tudng nghi
dé&n dang tir phu; vi 4y nén nghi d&€n nhitng vi B4 T4t nhu nhitng bic thdy vi dai clia minh; vi
Ay nén gidng phap ddng déu cho tit ca chiing sanh. Thé nguyén an lac hanh, hay an lac biing
cich gidng day kinh phap. Vo thdi mat phap, chu B6 T4t nén phét sinh mot tinh than tir
thién 16n lao v6i nhitng ngudi chua 1a B Tit.

221. Four Means of Attaining to a Fappy Contentment

According to The Lotus Sutra, there are four means of attaining to a happy contentment.
In that sutra, the Buddha teaches us how to behave, to to speak, what kind of mental attitude
to maintain, and how to endeavor to realize our ideal. Pleasant practice of the body, or to
attain a happy contentment by proper direction of the deeds of the body. The Buddha taught
the pleasant practice of the body by dividing it into two parts, a Bodhisattva’s spheres of
action and of intimacy. A Bodhisattva’s sphere of action means his fundamental attitude as
the basis of his personal behavior. A Bodhisattva is patient, gentle, and agreeable, and is
neither hasty nor overbearing, his mind is always unperturbed. Unlike ordinary people, he is
not conceited or boastful about his own good works. He must see all things in their reality. He
never take a partial view of things. He acts toward all people with the same compassion and
never making show of it. A Bodhisattva’s sphere of intimacy. The Buddha teaches a
Bodhisattva’s sphere of intimacy by dividing it into ten areas: a Bodhisattva is not intimate
with men of high position and influence in order to gain some benefit, nor does he
compromise his preaching of the Law to them through excessive familiarity with them; a
Bodhisattva is not intimate with heretics, composers of worldly literature or poetry, nor with
those who chase for worldly life, nor with those who don’t care about life. Thus, a
Bodhisattva must always be on the “Middle Way,” not adversely affected by the impurity of
the above mentioned people; a Bodhisattva does not resort to brutal sports, such as boxing
and wrestling, nor the various juggling performances of dancers and others; a Bodhisattva
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does not consort personally with those who kill creatures to make a living, such as butchers,
fishermen, and hunters, and does not develop a callous attitude toward engaging in cruel
conduct; a Bodhisattva does not consort with monks and nuns who seek peace and happiness
for themselves and don’t care about other people, and who satisfy with their own personal
isolation from earthly existence. Moreover, he does not become infected by their selfish
ideas, nor develop a tendency to compromise with them in listening to the laws preached by
them. If they come to him to hear the Law, he takes the opportunity to preach it, expect
nothing in return; when he preaches the Law to women, he does not display an appearance
capable of arousing passionate thoughts, and he maintains a correct mental attitude with great
strictness; he does not become friendly with any hermaphrodite. This means that he needs to
take a very prudent attitude when he teaches such a deformed person; he does not enter the
homes of others alone. If for some reason he must do so, then he thinks single-mindedly of
the Buddha. This is the Buddha’s admonition to the Bodhisattva to go everywhere together
with the Buddha; if he preaches teh Law to lay women, he does not display his teeth in smile
nor let his breast be seen; he takes no pleasure in keeping young pupils and children by his
side. On the contrary, the Buddha admonishes the Bodhisattva ever to prefer meditation and
seclusion and also to cultivate and control his mind. Pleasant practice of the mouth, or to
attain a happy contentment by the words of the mouth: a Bodhisattva takes no pleasure in
telling of the errors of other people or of the sutras; a Bodhisattva does not despise other
preachers; he does not speak of the good and evil, the merits and demerits of other people,
nor does he single out Sravakas by name and broadcast their errors and sins; he does not
praise virtues and does not beget a jealous mind; he always maintains a cheerful and open
mind. If someone asks difficult questions, he does not answer if he does not know the answer.
Pleasant practice of the mind, or to attain a happy contentment by the thoughts of the mind:
he does not harbor an envious or deceitful mind; he does not slight or abuse other learners of
the Buddha’s teachings, even if they are beginners, nor does he seek out their excesses and
shortcomings; if there are people who seek the Bodhisattva-way, he does not distress them,
causing them to feel doubt and regret, nor does he say discouraging things to them; he should
not indulge in discussions about the laws or engage in dispute but should devote himself to
discussion of the practice to save all living beings; he should think of saving all living beings
from their sufferings through his great compassion; he should think of the Buddhas as
benevolent fathers; he should think of the Bodhisattvas as his great teachers; he should
preach the Law equally to all living beings. Pleasant practice of the vow, or to attain a happy
contentment by the will to preach all sutras. In the Dharma ending age, Bodhisattvas should
beget a spirit of great charity toward both laypeople and monks who are not yet Bodhisattvas
with a spirit of great compassion.
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222, T Hantk

Theo T6 B6 Pé Pat Ma, c¢6 bon hanh cho thién gid. Thii nhét la Bdo Odn Hanh. Ngudi
tu hanh khi gip cdnh kh& nén tu nghi nhu vay: “Ta tir bao ki€p truSc budng lung khdng chiu
tu hanh, ning long thuong ghét, gy ton hai khong cling. PJi nay tuy ta khong pham 13i,
nhung nghiép dir da gieo tir trdc nay két trdi chin, di€u &y ndo phdi do tri hoic ngudi tao ra
dau, vay ta danh nhin nhuc chiu kh8, dirng nén odn trich chi ai. Nhu kinh di néi ‘gip khd
khong budn.” Vi sao vay? Vi di thau sudt ludt nhin qua vdy. P4y goi 12 hanh trd odn d€ tién
budc trén dudng tu tap.” Thit nhi la Tiy Duyén Hanh. Chiing sanh déu do duyén nghiép ma
chuyén thanh, chtt ching c6 cdi ‘t6i.” Moi ndi khd vui déu do nhin duyén sanh. N&u nay
dudc qud bdo tot, hudng di vinh du, &y 1a do nhan lanh thud truéc cdm nén, nay mdi dugc
vay. H& duyén hét thi lai hoan khong, mirng vui ndi gi? Pudc mit gi déu tly theo duyén,
nhung tAm ngudi thi khong vi viy ma dugc thém hay b6t mat cdi gi. Néu thdu ddo dudc nhu
vay thi gié vui ching dong, ling 1& ma thuin dao, nén néi 1a tuy thuin theo duyén nghiép
vay. Thit ba la Vé Sé Cdu Hanh. Ngudi doi mai mai dim mé, viéc gi cling tham trudc, thé
goi 13 cau. Bac trf ngd 1& chin, chuyén ngudc thé tuc, nén an tAm tru noi vo vi, than hinh tiy
nghi ma van chuyén. Muén vat déu 13 khong, c6 gi vui ma cau dudc. HE c6 cong difc thi lién
¢6 hic 4m dudi theo. O 1au trong ba ¢3i khdc ndo nhu trong nha 1&a. C6 than c6 khé, dude gi
ma vui? Thong sudt duge vay it budng hét sy vat, dit tudng, ching cAu. Kinh néi: ‘Con cau
con khé. HEt cAdu méi duge vui. Xét bi€t khong cAu mdi thuc 12 dao hanh nén néi 1a hanh
khong cdu mong. Thit tu la Xitng Phdp Hanh. C4i 1y thanh tinh cla ty tinh goi 13 phép. In
hi€u 1y 4y thi moi hinh tuéng héa thanh khong. Khong nhiém khong trudce, khong bi khong
thtt. Kinh néi: ‘Phap khong c6 chiing sanh, hiy lia chiing sanh cAu. Phdp khong c6 tuéng nga,
hay lia ngd cAu.’ Bic tri vi nhu tin hiéu dudc vay thi tiy xing theo phap ma hanh. Bn thé
clia phdp von khong tham 14n cho nén diu dem thin mang va clia cdi ra ma bd thi vin
khong hoi ti€c. Thau rd ba cdi khong thi khong con y lai va chdp truSc. Chi can gan trif trdn
ciu, tly nghi ma gido héa chiing sanh, nhung khong méc phdi hinh tuéng, th€ tic 1a ty hanh,
dd 10i ngudi lai thém trang nghiém dao B6 Pé. B6 thi dd vay thi nim dd B4t Nhi khéc ciing
th€. Vi dit trir vong tudng ma hanh phap tu luc do, nhung that khong gi goi la hanh cé, nén
néi 12 hanh tiy xing theo phdp’. Hanh ndy dugc 4p dung cho cd Tinh P 14n Thién Tong.
Tinh Do Xdng Phdp, tic 12 tim cla hanh gia Tinh D6 phai ludn tip trung vao luc ty Di Pa.
Thién Tong Xing Phdp, tic 12 tAm clia hanh gid nha Thién lic ndo ciing nhu tAm Phat, tir di,
ding, nim, ngdi, khong rdi chdnh niém. Hanh gid du chi rdi chdnh niém mdt chdc, thi chdc
4y ngudi ndy ching khdc mot thiy ma.

222, Fowur Diciplinary Processes

According to the first patriarch Bodhidharma, there are four disciplinary processes for
Zen practitioners. First, the Requite Hatred. What is meant by ‘How to requite hatred?’
Those who discipline themselves in the Path should think thus when they have to struggle
with adverse conditions: “During the innumerable past eons I have wandered through
multiplicity of existences, never thought of cultivation, and thus creating infinite occasions
for hate, ill-will, and wrong-doing. Even though in this life I have committed no violations,
the fruits of evil deeds in the past are to be gathered now. Neither gods nor men can fortell
what is coming upon me. I will submit myself willingly and patiently to all the ills that befall
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me, and I will never bemoan or complain. In the sutra it is said not to worry over ills that may
happen to you, because I thoroughly understand the law of cause and effect. This is called the
conduct of making the best use of hatred and turned it into the service in one’s advance
towards the Path. Second, the Obedient to Karma. Being obedient to karma, there is not ‘self’
(atman) in whatever beings that are produced by the interplay of karmic conditions; pain and
pleasure we suffer are also the results of our previous action. If I am rewarded with fortune,
honor, etc., this is the outcome of my past deeds which, by reason of causation, affect my
present life. When the force of karma is exhausted, the result I am enjoying now will
disappear; what is then the use of being joyful over it? Gain or loss, let us accept karma as it
brings us the one or the other; the spirit itself knows neither increase nor decrease. The wind
of gladness does not move it, as it is silently in harmony with the Path. Therefore, his is called
‘being obedient to karma.” Third, Not to Seek After Anything. By ‘not seeking after anything’
is meant this: “Men of the world, in eternal confusion, are attached everywhere to one thing
or another, which is called seeking. The wise, however, understand the truth and are not like
the vulgar. Their minds abide serenely in the uncreated while the body turns about in
accordance with the laws of causation. All things are empty and there is nothing desirable and
to be sought after. Wherever there is nothing merit of brightness there follows the demerit of
darkness. The triple world there one stays too long is like a house on fire; all that has a body
suffers, and who would ever know what is rest? Because the wise are thoroughly acquainted
with this truth, they get neer attached to anything that becomes, their thoughts are quieted,
they never seek. Says the sutra: “Wherever there is seeking, there you have sufferings; when
seeking ceases you are blessed. Thus we know that not to seek is verily the way to the truth.
Therefore, one should not seek after anything.” Fourth, Being in Accord with the Dharma.
By ‘being in accord with the Dharma; is meant that the reason in its essence is pure which we
call the Dharma, and that this reason is the principle of emptines in all that is manifested, as it
is above defilements and attachments, and as there is no ‘self’ or ‘other’ in it. Says the sutra:
‘In the Dharma there are no sentient beings, because it is free from the stains of being; in the
Dharma there is no Self because it is free from the stain of selthood. When the wise
understand this truth and believe in it, their conduct will be in accordance with the Dharma.
As the Dharma in essence has no desire to possess, the wise are ever ready to practise charity
with their body, life, property, and they never begrudge, they never know what in ill grace
means. As they have a perfect understanding of the threefold nature of emptiness they are
above partiality and attachment. Only because of their will to cleanse all beings of their
stains, they come among them as of them, but they are not attached to the form. This is
known as the inner aspect of their life. They , however, know also how to benefit others, and
again how to clarify the path of enlightenment. As with the virtue of charity, so with the other
five virtues in the Prajnaparamita. That the wise practise the six virtues of perfection is to get
rid of confused thoughts, and yet they are not conscious of their doings. This is called ‘being
in accord with the Dharma. The practice being in accord with the Dharma. This practice is
applied in both the Pure Land and the Zen sects. True Thusness Dharma for the Pure Land
When Pure Land Practitioners’ mind should always focus on the words “Amitabha Buddha.”
True Thusness Dharma for the Zen when Zen cultivators’ mind should always be in accord
with the Thusness, whether they are walking, standing, reclining, or sitting, without leaving
the “Mindfulness.”
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223. 7i Gia Fank

Theo Kinh Thi Ling Nghiém, quyén Tdm, Pitc Phat d3 nhic ngai A Nan vé t gia hanh
nhu sau: “Ong A Nan! Ngudi thién nam d6, thiy déu thanh tinh, 41 tim gin thanh bon thi
diéu vién gia hanh.” Thit nhdt la Nodan Dia. Noin dia 1a 14y Phat gidac d€ ding lam tim
minh, dudng nhu hi€u rd Phat gidc ma ky that chua hiéu 6. Vi du nhu khoang cay 14y I,
Itta sdp chdy 1én, ma chua that sy chdy. Py goi 1a nodn dia. Thit nhi la Dinh Dia. Lai 1dy
tAm minh thanh dudng 16i di cda Phat, dudng nhu nuong ma ching phai nuong. Nhu 1én ndi
cao, thin vao hu khdng, dudi chan con chiit ngai. Goi 1a Dinh Dia. Thit ba la Nhdn Dia. TAm
va Phat ddng nhau, thi khéo dudc trung dao. Nhur ngudi nhin viéc, ching phdi mang su odn,
ma ciing ching phdi vugt hin sy Ay. P6 goi 1a nhin dia. Thit tw la Thé D¢ Nhdt Dia. S6
lugng tiéu diét, trung dao giita mé va gidc, déu khong con tén goi. Pay goi 1a thé dé nhat
dia.

223. Fourn Rinde of Wonderjully Perfect Additional Practices

According to the Surangama Sutra, book Eight, the Buddha reminded Ananda as follows:
“Ananda! When these good men have completely purified these forty-one minds, they further
accomplish four kinds of wonderfully perfect additional practices.” First, Level of Heat.
When the enlightenment of a Buddha is just about to become a function of his own mind, it is
on the verge of emerging but has not yet emerged, and so it can be compared to the point just
before wood ignites when it is drilled to produce fire. Therefore, it is called ‘the level of
heat.” Second, Level of the Summit. He continues on with his mind, treading where the
Buddhas tread, as if relying and yet not. It is as if he were climbing a lofty mountain, to the
point where his body is in space but there remains a slight obstruction beneath him. Therefore
it is called ‘the level of the summit.” Third, Level of Patience. When the mind and the Buddha
are two and yet the same, he has well obtained the middle way. He is like someone who
endures something when it seems impossible to either hold it in or let it out. Therefore it is
called "‘he level of patience.” Fourth, Level of Being First in the World. When numbers are
destroyed, there are no such designations as the middle way or as confusion and
enlightenment; this is called the ‘level of being first in the world.’

224. Jin

Niém tin gift mot vai trd cuc ky quan trong trong Phat gido. Niém tin chinh 12 mot trong
ndm cin lanh dua d&€n nhitng thién nghiép khac (Tin, Tan, Niém, Pinh, Hué). Tin 1a c6 long
tin sAu sic ddi vdi thuc thé clia chu phép, tinh ditc Tam bdo, va thién cin clia th€ gian va
xuat th€ gian; c6 khd ning dem lai dJi s6ng thanh tinh va héa gidi nghi hodc. Trong Phat
gido, nghi c6 nghia khong c6 niém tin, 12 hoai nghi vé t& diéu d€, vé Tam bdo, vé nhan qui,
van van. Khi chiing ta nghi ngd v& Tam bdo chiing ta s& khong ti€n trién dugc trén budc
dudng tu tap. Khi ching ta nghi ngd vé luit nhan qua, ching ta sé khong ngai ngling gy toi
tao nghiép. Khi chiing ta nghi ngd vé tif diéu d& chiing ta sé& bi trd ngai trong tu tap gidi tho4t.
Theo Tinh Do tdng, tin 1a tin ¢di Cyc Lac ¢6 that va hién hitu cling nhu ¢di Ta Ba cta chiing
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ta dang & day. Tin la tin ring Péc Phat A Di Pa Iudn ludn hd niém, sdn sang ti€p din bat ctt
chiing sanh nao bié€t quy kinh va xung niém dé&n hdng danh cta Ngai. Trong khi hanh 1a sy
thuc hanh. Con nguyén day tic 12 mbi mdi tAm phat ra déu 13 “tAm wa thich” cau dugc thanh
Phat dao hay ving sanh vé Cuc Lac. Theo Hda Thugng Thich Thién TAm trong Lién Tong
Thap Tam T§, theo quan di€m Tinh Do, hanh 13 sy thuc hanh, nghia 12 chuyén tri danh hiéu
Nam Mo A Di Da Phat khong xen tap va khong tdn loan. Tinh P9 tin ring nguyén day tdc 1a
mdi mdi tAm phat ra déu 1a “tAm wa thich” cAu dudc viang sanh vé Cuc Lac, mdi mdi niém
phét ra déu 12 “niém mong ciu” dugc du vao noi chin pham sen vang. Trong ba diéu tin hanh
nguyén ndy, ngudi tu tinh nghiép bit budc cin phdi c6 dii, khong dugc thi€u s6t mot diéu;
tuy nhién, nguyén 13 diéu cin thi€t nha't. Ngai Ng&u Ich Pai Su, Lién Tong dé Clu TS day
ring: “Né&u Tin Nguyén bén chic thi khi 14m chung, chi xung danh hiéu Phit mudi niém ciing
dudc vang sanh. Con trdi lai, thi du cho c¢6 niém Phit nhiéu dén th€ miy di nita ma Tin
Nguyén y&u kém, thi chi dugc k€t qua 12 hudng phudc bau noi c6i Nhan Thién ma thdi.” Tuy
nhién, day 1a néi vé cdc bac thugng cin, con ching ta 13 nhitng ké ha cin, phuéc mdng
nghiép diy, mudn ving sanh Cuc Lac thi phdi c6 dd c4 Tin Hanh Nguyén, nghia 1a diy dd
hét c4 hai phdn Ly va Su.

Theo Phat gido, “Tin” 1a c¢6 1ong tin sdu sic ddi vdi thuc thé clia chu phép, tinh ditc Tam
bdo, va thién cin cla th€ gian va xuit thé gian; c6 khd ning dem lai ddi song thanh tinh va
héa gidi nghi hoic. Ciu héi dit ra 13 niém tin c¢6 vi trf ndo trong dao Phat? Niém tin trong
dao Phat hoan toan khac hdn niém tin trong céc ton gido khic. Trong khi cdc ton gido khic
tin riing hé tin phuc 13 dudc citu d6. Niém tin trong Phat gido thi ngudc lai, niém tin c6 nghia
12 chdp nhan tin tudng vao viéc quy-y Tam Bdo va thuc hanh y theo gido Phdp Phat Pa. Phit
tlt thudn thanh khong nhitng chi tin tudng vao Pitc Phat nhu bic Thiy cao ci nhat, tin vao
gido ly do Ngai thuyét gidng va gido doan clia Ngai, ma con phdi hanh tri gi6i ludt cia Ditc
Phit trong doi song hiing ngay nita. Trong dao Phat, “niém tin mi quang” khdng hién hitu.
Khong c6 trudng phdi nao dé€ cho cum tir “tin hay bi doa” tdn tai dugc trong Phat gido. Trong
Kinh Kalama, Pic Phit day: “Khong nén tin mot diéu gi chi vi 1y do truyén thdng hay quyén
th€ cda vi thay, hay vi n6 13 quan diém ctia nhiéu ngudi, mot nhém ngudi dic biét hay ngugc
lai. Ciing ché nén voi tin mot diéu gi dit d6 13 diéu dugc thién ha néi d€n; chd voi tin vao
nhitng tAp quin vi ching dugc truyén lai tif ngin xua; chd voi tin 18i ddn dii, dirng tin kinh
sdch do cdc Thdnh Hién viét ra; khong nén chdp nhan di€u gi vi nghi ring d6 1a diéu do
Than Linh da truyén cho chiing ta; dirng nén tin mdt ludn dé ndo ma ching ta suy ra tir su
phdng dinh tinh cd; cling dirng voi tin vao diéu gi 14y sy gidng nhau Iam tiéu chuin; va chd
voi tin vao uy quyén ndi cdc gido su hay gido si clia chiing ta. Ching ta chi tin tuéng khi gido
ly hay nhitng 15i day d6 dugc ki€m ching bing 1y tri va sy hi€u biét cia chinh minh. N6i
cach khdc, moi thit déu phai dugc cAn nhic k§ ludng, quan sit, va phin xét xem diing hay
sai, khong nén bac bd chiing ngay ma nén dé€ lai suy xét thém nita rdi méi tin hay bac bd.”
Tuy nhié€n, theo Tinh B tdng, tin la tin cdi Cyc Lac c6 thdt va hién hitu cling nhu cdi Ta Ba
cla chiing ta dang & day. Tin la tin ring Dtc Phat A Di Da ludn ludn ho niém, sin sang ti€p
din bAt ct ching sanh nio bi€t quy kinh va xung niém dén hdng danh clia Ngai. Nhitng
ngudi don cin tu hanh bing cdch tin vao gido 1y, ddi lai v6i nhitng ngudi I¢i cin tu hanh
bing cdch thyc tap gido ly.

Theo Hoa Thugng Thich Thién TaAm trong Lién Tong Thiap Tam T4, trong phan Tin Hanh
Nguyén, thiy d¢i nhAn manh vé Tin 13 tin § noi sdu diu: 1) Sao goi 12 t tin hay tin noi chinh
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minh? Tin ndi chinh minh tifc 1a tin tdt cA déu do noi TAm ctia minh tao ra. Vi th€ néu minh
niém Phat, it s& dugc Phat ti€p din khong sai. 2) Sao goi la tha tin hay tin & noi ngudi? Tin
noi ngudi 13 tin Pic Phat Thich Ca khong bao gid néi doi, Phat A Di Pa ching thé nguyén
suéng. Cho nén néu nhu y theo phdp mon Tinh Pd ma hanh tri, tit cAm dugc Pic A Di Pa
Thé Ton ti€p dan sanh vé Cyc Lac. 3) Sao goi 1a tin nhan? Tin nhan tifc 12 tin ring niém Phat
chinh 12 nhan ving sanh giai thodt. 4) Sao goi 1a tin qua? Tin qua tc 12 tin ring sy ving sanh
va thanh Phat la k€t qud cda cong hanh tu niém Phat. 5) Sao goi la tin su? Tin sy tifc 12 tin
ring cdnh gi6i TAy Phuong Cuc Lac va tit cd sy tuéng & ndi cdi 4y déu c6 that. Coi ndy c6
that nhu sy c6 that cia cdi Ta Ba ndy vay. 6) Sao goi la tin 1y? Tin 1y t& 1a tin diéu “Ly tin
duy tAm,” nghia 12 mot chon tAm clia minh bao trim hét cd mudi phudng qudc dd cia chu
Phat.

Theo Kinh Hoa Nghiém, Phdm 38, c6 mudi bat hoai tin ca chu Pai B& T4t. Chu B T4t
an tru trong phdp nay thdi dugc bat hoai tin dai tri hué vo thugng ctia chu Phat: bat hoai tin
ddi v6i chu Phat, bat hoai tin ddi v6i tat cd Phat phdp, bat hoai tin d6i véi tat cd Thanh Ting,
bat hoai tin ddi véi tit cd Bo Tat, bat hoai tin d6i vé6i tat ca thién tri thic, bAt hoai tin ddi v6i
tt c4 chiing sanh, bt hoai tin d6i v6i dai nguyén clia tdt cA B Tat, bat hoai tin d6i véi tat
cd Bb T4t hanh, bat hoai tin ddi v6i su cung kinh cting dudng tat cd chu Phit, va bat hoai tin
ddi v6i phuong tién thién xdo gido héa diéu phuc tat ca ching sanh ctia B4 T4t. Trong Kinh
Thi Ling Nghiém, quyén Tdm, Pitc Phit di nhic nhd ngii A Nan vé mudi tin tim cda B
Tat: 1) Tin tAm try, tifc 1 10ng tin noi trung dao, nuong theo trung dao ti€n vio, thi vién diéu
phét ra. T ndi chan diéu vién, cang phét cang chan diéu. Diéu tin thudng tru. TAt cd vong
tudng vo du déu dit hét, thuin 1a chin trung dao. 2) Chan tin, hay chan tin 1d rang, tit c3
vién thong. Ba thit 4m, xit, gidi khong thé 1am ngai. Nhu thé cho d&€n qua khit vi lai vd s&
ki€p, bé than ndy tho than khdc, bao nhiéu tdp khi déu hién ra trudc. Ngudi thién nam dé
déu c6 thé ghi nhé khong sét. D6 goi 1a niém tAm tru. 3) Tin ndi sy tinh tAn tu tip, tifc 1a diéu
vién thuan chan, chan tinh phét ra. T vo thiy tip khi thong mot tinh minh. Chi do tinh minh
ti€n tdi chan tinh. PS goi 1a tinh tdn tAm. 4) Tin ndi tAm tru noi tri tué, tic 12 tAm tinh, hién
tién, thudn 1a tri tué, goi 12 tué tAm tru. 5) Tin noi Pinh tAm try, hay 13 giit gin trf sing, khip
cd tram tich, tich diéu thudng yén ling. DAy goi 1a dinh tim tru. 6) Tin noi bat thdi tAm tru,
hay la dinh quang phat sédng, tinh sdng ti€n sau vao, chi ¢6 ti€n ma khong thodi. D6 goi 1a bat
thoi tAm tru. 7) Tin ndi ho phdp tAm try, hay 13 tim cang ti€n tdi, cang yén lanh, giit gin
khong sai mat. Giao ti€p v6i khi phan clia mudi phuong Nhu Lai. D6 goi 12 ho phdp tAm tru.
8) Tin ndi hdi huéng tAm try, hay 13 gidc minh giif gin c6 thé 14y dugc diéu lyc xoay tif quang
cla Phit, d&€n cdnh Phit ma an tru. Vi nhu hai guong sang chéi doi nhau. Chiin giit diéu 4nh
chdng chap xen vao nhau. P6 goi 12 hdi huéng tim tru. 9) Tin noi Gidi tAm try, hay 1a tim
sdng sudt bi mat xoay lai, dudc thudng tru vo thugng diéu tinh khong gi vuot ndi cia Phat, an
tru véi vo vi khong bi mat sét. P6 goi 1a gidi tim tru. 10) Tin noi Nguyén tim tru, hay 1a an
tru gidi ty tai, c6 thé dao choi mudi phuong, d€n dau déu theo nhu nguyén. P6 goi 1 nguyén
tam tru.

Trong Kinh Kalama, Pitc Phit day: “Pirng tin di€u gi chi vi ban di nghe né. Pirng tin
vao cédc truyén thong chi vi chiing da dugc truyén lai qua nhiéu th€ hé. Ping tin diéu gi vi n6
dugc nhiéu ngudi néi hay don dai. Pirng tin di€u gi chi vi né dugc tim thdy trong cdc sich
gido dién. Ping tin diéu gi chi vi né dudc cic gido su hay cdc bac trudng thudng day bao.
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Nhung sau khi quan s4t va phan tich, khi ban thdy moi sy hgp véi 1& phdi va c6 1gi ich cho
moi ngudi, thi hdy chdp nhan né va sdng phu hgp theo dé.”

224. Facth

Faith plays an extremely important role in Buddhism. It is one of the Five Roots (Positive
Agents) that give rise to other wholesome Dharmas (Faith, Energy, Mindfulness,
Concentration, Wisdom). Faith regarded as the faculty of the mind which sees, appropriates,
and trusts the things of religion; it joyfully trusts in the Buddha, in the pure virtue of the
Triratna and earthly and transcendental goodness; it is the cause of the pure life, and the
solvent of doubt. In Buddhism, doubt means having no faith that is directed towards the Four
Truths, the Three Jewels, cause and effect, and so on. When we are in doubt in the Three
Jewel, we cannot advance in our path of cultivation. When we doubt the law of cause and
effect, we will not hesitate to create karmas. When we are in doubt in the four truths, it is
extremely difficult for us to attain liberation. According to The Pureland Buddhism, faith is
believing in the Ultimate Bliss World truly exists just as the Saha World on which we are
currently living. Faith means to have faith that Amitabha Buddha is always protecting and
will readily rescue and deliver any sentient being who knows to respect and recite sincerely
His name. While practice means to take action or make application of the teaching. And vow
means to wish to attain Buddhahood or to gain rebirth in the Ultimate Bliss World. According
to Most Venerable Thich Thién TAm in The Thirteen Patriarchs of Pureland Buddhism, with
point of view from the Pureland, practice means to take action or make application of the
teaching. This means to recite often the virtuous name “Namo Amitabha Buddha” without
distraction and without chaos throughout one’s life. The Pure Land followers believe that
“Vow” is with each thought that arises, there is a “love and yearning” to gain rebirth in the
Ultimate Bliss World, and with each thought, there is a “wish and prayer” To achieve a place
in the nine-levels of Golden Lotus. In these three components of faith, practice, and vow, it is
absolutely essential for the Pureland cultivator to have all three; however, vow is the most
important. The Great Master Ou-I, the Ninth Patriarch of Pureland Buddhism taught: “If Faith
and Vow are solidified, when nearing death, it is possible to gain rebirth by reciting the
Buddha’s name in ten recitations. In contrast, no matter how much one recites Buddha, if
Faith and Vow are weak and deficient, then this will result only in reaping the merits and
blessings in the Heavenly or Human realms.” However, this teaching only applies to beings
with higher faculties. As for us, beings with low faculties, thin blessings and heavy karmas; if
we wish to gain rebirth to the Ultimate Bliss World, we must have Faith, Practices and Vow.
In other words, we must carry out both parts of Theory and Practice.

According to Buddhism, “Faith” regarded as the faculty of the mind which sees,
appropriates, and trusts the things of religion; it joyfully trusts in the Buddha, in the pure
virtue of the Triratna and earthly and transcendental goodness; it is the cause of the pure life,
and the solvent of doubt. The question is to what place, faith is placed in Buddhism? Faith in
Buddhism is totally different from faith in other religions. While other religions confirm that
to believe means to be saved. Faith in Buddhism, in the contrary, faith means acceptance in
the believe and knowledge, and there is nothing to do with “to believe means to be saved” in
Buddhism. In Buddhism, faith means acceptance in the believe and knowledge that taking the
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three refuges and cultivating in accordance with the Buddha’s Teachings. Sincere Buddhists
do not only believe in the Buddha as the noblest of Teachers, in the Buddhist Doctrines
preached by Him, and in His Sangha Order, but practice His precepts in daily life. In
Buddhism, there exists no “blind faith.” In no circumstances the term “believe or be damned”
survives in Buddhism. In the Kalama Sutra, the Buddha taught: “Nothing should be accepted
merely on the grounds of tradition or the authority of the teacher, or because it is the view of
a large number of people, distinguished or otherwise. We must not believe in a thing said
merely because it is said; nor in traditions because they have been handed down from
antiquity; nor rumors; nor writings by sages, merely because sages wrote them; nor fancies
that we may suspect to have been inspired in us by a Deva; nor from inferences drawn from
some haphazard assumption we may have made; nor because of what seems analogical
necessity; nor on the mere authority of our own teachers or masters. We are to believe when
the writing doctrine or saying is corroborated by our own reason and consciousness. In other
words, everything should be carefully weighed, examined and judged according to whether it
is true or false in the light of one convictions. If considered wrong, they should not be
rejected immediately, but left for further consideration.” However, according to The Pureland
Buddhism, faith is believing in the Ultimate Bliss World truly exists just as the Saha World on
which we are currently living. Faith means to have faith that Amitabha Buddha is always
protecting and will readily rescue and deliver any sentient being who knows to respect and
recite sincerely His name. The religious life which is evolved from faith in the teaching of
others. It is that of the unintellectual type, in contrast with those whose intelligence is sharp,
their religious life is evolved from practice on the teaching of others.

According to Most Venerable Thich Thién TAm in The Thirteen Patriarchs of Pureland
Buddhism, he emphasized that to have Faith is to believe in the following six elements: 1)
What is self-faith or faith in one’s self ? This is to have faith that everything is created within
one’s mind; therefore, if a practitioner recites Buddha, then, absolutely, Buddha will receive
him or her. 2) What is faith in others? This is to have faith that Sakyamuni Buddha would
never speak falsely and Amitabha Buddha did not make empty vows. Therefore, if cultivators
practice according to Pureland teachings, then Amitabha Buddha will deliver them to the
Ultimate World. 3) What is it to have faith in causation? This is to believe that reciting
Buddha is the action or cause for gaining rebirth and enlightenment. 4) What is it to believe in
effect? To believe in effect means to believe that in the matter of gaining rebirth and
attaining Buddhahood as the end result, or the consequence of reciting Buddha. 5) What is it
to have faith in practice? To faith faith in practice means to believe in the existence of the
Western Pureland and that the forms and characteristics in the Ultimate Bliss World that the
Buddha spoke of it in the sutras are all true. It exists just as this Saha World really exists. 6)
What is it to have faith in theory? This is to believe that “all theories are within the mind;”
thus, the mind encompasses all the infinite Buddha Lands in the ten directions.

According to the Flower Adornment Sutra, Chapter 38, there are ten kinds of
indestructible faith of Great Enlightening Beings. Enlightening Beings who abide by these
can attain the supreme indestructible faith of great knowledge of Buddhas: have
indestructible faith in all Buddhas, in all Buddhas’ teachings, in all wise and holy mendicants,
in all enlightening beings, in all genuine teachers, in all sentient beings, in all great vows of
enlightening beings, in all practices of enlightening beings, in honoring and serving all
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Buddhas, and in the skillful mystic techniques of enlightening beings. In the Surangama
Sutra, book Eight, the Buddha reminded Ananda about the ten grades of Bodhisattva faith: 1)
The mind that resides in faith and faith which destroys illusions. With the mind centered in
the middle, they enter the flow where wonderful perfection reveals itself. From the truth of
that wonderful perfection there repeatedly arise wonders of truth. They always dwell in the
wonder of faith, until all false thinking is completely eliminated and the middle way is
totally true. 2) True faith, unforgetfulness or the mind that resides in mindfulness. When true
faith is clearly understood, then perfect penetration is total, and the three aspects of skandhas,
places, and realms are no longer obstructions. Then all their habits throughout innumerable
kalpas of past and future, during which they abandon bodies and receive bodies, appear to
them now in the present moment. These good people can remember everything and forget
nothing. This is called “The mind that resides in mindfulness.” 3) Zealous progress or the
mind that resides in vigor. When the wonderful perfection is completely true, that essential
truth brings about a transformation. They go beyond the beginningless habits to reach the one
essential brightness. Relying solely on this essential brightness, they progress toward true
purity. This is called the mind of vigor. 4) Wisdom or the mind resides in wisdom. The
essence of the mind reveals itself as total wisdom; this is called the mind that resides in
wisdom. 5) Settled firmness on concentration, or settled firmness on concentration or the
mind that resides in samadhi. As the wisdom and brightness are held steadfast, a profound
stillness pervades. The stage at which the majesty of this stillness becomes constant and
solid. This is called the mind that resides in samadhi. 6) Non-retrogression or the mind that
resides in irreversibility. The light of samadhi emits brightness. When the essence of the
brightness enters deeply within, they only advance and never retreat. This is called the mind
of irreversibility. 7) Protection of the Truth or the mind that resides in protecting the Dharma.
When the progress of their minds is secure, and they hold their minds and protect them
without loss, they connect with the life-breath of the Thus Come Ones of the ten directions.
This is called the mind that protects the Dharma. 8) Reflexive powers or the mind that resides
in Making Transferences. Protecting their light of enlightenment, they can use this wonderful
force to return to the Buddha’s light of compassion and come back to stand firm with the
Buddha. It is like two mirrors that are set facing one another, so that between them the
exquisite images interreflect and enter into one another layer upon layer. This is called the
mind of transference. 9) The nirvana mind in effortlessness or the mind that resides in
precepts. With this secret interplay of light, they obtain the Buddha’s eternal solidity and
unsurpassed wonderful purity. Dwelling in the unconditioned, they know no loss or
dissipation. This is called the mind that resides in precepts. 10) Abiding in the precepts, or
action at will in anything in anywhere or the mind that resides in vows. Abiding in the
precepts with self-mastery, they can roam throughout the ten directions, going anywhere they
wish. This is called the mind that resides in vows.

In the Kalama Sutra, the Buddha taught: “Do not have Faith (believe) in anything simply
because you have heard it. Do not believe in traditions because they have been handed down
for many generations. Do not believe in anything because it is spoken or rumoured by many.
Do not believe in anything simply because it is found in religious books. Do not believe in
anything only because it is taught by your teachers or elders. But after observation and
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analysis, when you find that everything agrees with reason and is for the benefit of all beings,
then accept it and live accordingly.”

225. Nguyin

Phan ngit “Prani (Praniddhana)” c6 nghia la “Thé nguyén.” N6i chung, diy la sy hoan
thanh thé nguyén ton gido va phat trién thdi do ding vé viéc tu tap. Li nguyén do mot vi B6
T4t n6i 1én khi khdi ddu con dudng ti€n vé dai gidc ca minh. Mot 15i ty nguyén, thudng 1a
thugng cau Phat dao ha héa ching sanh, hodc 1a d§ tin chiing sanh trudc khi thanh Phat, v.v.
Trong Phat gido Pai Thira, “Nguyén” l1a ba la mit thd bay trong “Thap Ba la mat” ma mdt vi
B6 Tiét phdi tu tAp trén dudng ti€n téi Phit qui. Phat Nguyén 13 phdt khdi tif trong tAim tudng
mot 18 thé, hay 15i hita kién c6, vitng bén, nhit quyét theo dudi ¥ dinh, muc dich, hoic cong
viéc t6t 1anh ndo d6 cho dé&n ldc dat thanh, khdng vi bat ci 1y do gi ma thdi chuyén lui sut.
Phit tif chon thuan nén nguyén tu y nhu Phat dé dugc thanh Phat, rdi sau d6 nguyén dem
phdp miu ctia chu Phat do khip ching sanh, khi€n cho nha't thi€t ching sanh déu bd mé vé
gidc, phadn vong quy chon. Theo Tinh D¢ tong, nguyén tic 1a khdi tAm tha thi€t mong ciu
thoat khdi Ta Ba khé luy d€ dugc sanh vé coi Cuc Lac yén vui. Theo trudng phdi Tinh Do,
Phit tif thudn thanh nén phdt nguyén tu 1gi 1¢i tha, vd hoan thanh nguyén vang sanh Tinh P9
cia btic Phat A Di ba. Pay l1a phdp mon th ba trong nim phap mon di vao ¢oi Tinh 9.
Phit t&r chon thuan nén ludn phdt khdi thé nguyén ring: “Phdt tim Bo dé, tin siu 1y nhan
qué, doc tung kinh dién, khuyé&n tAn ngudi tu hinh, va ctu do ching sanh.”

Sttc manh cia nguyén tiéu trir dugc trong nghiép, quét sach nhitng bénh tit cia tim va
than, diéu phuc ma quan va c6 thé dua chu thién va loai ngudi dén chd dudc ton kinh. Vi vy
Phit tit chan thuin thé nguyén tir Phit gido ma sanh, hd tri chdnh phédp, ching d€ dit Phat
chiing, @€ sanh vao nha nhu Lai cAu nhit thi€t tri. TAt cA Phat t& déu mudn vugt thodt khdi
bién khd dau phién nio trong khi nguyén lai la chi€c thuyén cé thé€ chd ho vudt bién sanh tif
dé d&n bd Ni€t Ban bén kia. C6 mot s6 Phat tif hoc theo nguyén ciia cac vi BS T4t nhu Quén
Thé Am, Phat Dugc Su hay Phat A Di Pa, van van. Piéu nay ciing t6t, nhung d6 van 1a
nhitng biét nguyén cia cdc ngai. Chiing ta phéi 14p nguyén cda chinh chiing ta. Khi ching ta
di 1ap nguyén clia chinh minh tifc 13 ching ta da c6 dich d€ d&n trong viéc tu tap. Ngoai ra,
mdt khi chiing ta da 1ap nguyén, ngay chuyén dé dudi chiing ta cling khong ddm vi nhitng
nguyén 4y dd 4n siu vao tAim khim ctlia chiing ta.

Theo trudng phai Tinh P9, c6 hai diéu chinh y&u d€ thé nguyén cttu minh cttu ngudi, d6
12 phdi nhin rd muc dich cdu ving sanh, vda mudn dugc ving sanh. S& di ching ta cau vé
Tinh D0, 1a vi chiing ta mudn thodt sy khd cho minh va tit cd chiing sanh. Hanh gi phai nghi
ring, ‘sttc minh y&u kém, con bi nghiép ning rang budc, ma § cdi ddi dc trugc ndy cdnh
duyén phién nio qud manh. Ta cling chiing sanh bi chim dim ndi dong mé, xoay vin trong
sdu néo, trdi qua vd lugng ki€p tir vd thi d€n nay, ciing vi 1& 4y. Bdnh xe song chét quay mii
khong ngirng, ta lam thé€ nao dé€ tim con dudng do minh do ngudi mot cich yén dn chic
chin? Mu6n dugce nhu thé duy c6 ciu sanh Tinh D6, gan gii Phat, BS Tat, nh cinh duyén
thing diéu bén cdi 4y tu hanh chitng vo6 sanh nhin, mdi cé thé vio noi ddi dc ctu khd cho
hitu tinh. Luin Ving sanh di néi: “Phét tim Bd P& chinh 13 phdt tim cAu thanh Phit, tAm
cau thanh Phat 12 tAm d6 ching sanh, tAim dd chiing sanh 12 tim nhi€p chiing sanh vé cdi
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Phit. Lai mudn sanh vé Tinh D0, phdi ¢6 dd hai phuong dién, mot 1a xa lia ba phdp chuéng
B6 DPé; hai 1a tiy thuin ba phdp thuan Bé P&. Lam th€ nao d€ thanh tyu sy xa lia va tiy
thuan Bd P&? Ay 1a phdi cAu sanh tinh d6 d€ dugc thuong gin Phat, tu hanh cho dén khi
chitng v6 sanh nhin. Chirng d6 mic y cdi thuyén dai nguyén vao bién luin hdi sanh ti¥, van
tdm bi tri cttu v6t chiing sanh, thy duyén ma bat bi€n, khong con gi trd ngai nita. Hanh gid
phai xa lia ba phdp chuéng B6 Pé: tim cau sy an vui riéng cho minh, chdp ngi va tham trudc
ban than. Hanh gid phdi y theo tri hué mon ma xa lia tAm niém Ay; tAm rdi bd khdng chiu
cifu vét chiing sanh dau khd. Hanh gid phai y theo tif bi mon ma xa lia tim niém Ay; tAm chi
mong cau sy cung kinh cting dudng, khdng tim phudng phdp lam cho chiing sanh dugc 1¢i ich
an vui. Hanh gid phdi y theo phuong tién mon ma xa lia tAm niém 4y. Hanh gid phai thanh
dat ba phap thudn B4 Pé: 1) V6 nhiém thanh tinh tim, tirc 12 tAm khong vi tu' thin ma ciu
cdc sy vui, vi B6 D& 1a thé trong sach lia nhiém trudc, néu cau sy vui riéng cho minh tic than
tAm c6 nhiém, lam chuéng ngai B4 P& Mon; nén tim thanh tinh khong nhiém goi 1 tuy
thudn B4 PE&. 2) An Thanh Tinh TAm, tic 1a tAim vi citu d6 hé&t thdy moi dau khd cho ching
sanh, bgi vi B P& 1a tAm trong sach 1am cho chiing sanh dugc an 6n, néu khdng ctu do loai
hitu tinh, khi€n ho dudc lia su khé sanh t, tic 1a trdi véi BO PE mon; nén tim cifu khd dem
lai an 6n cho chiing sanh goi 13 tiy thuin B6 Pé. 3) Lac Thanh Tinh Tam, tic 13 c4i tAim
mudn khi€n cho tit cd chiing sanh dugc Pai Ni€t Ban. Bi Pai Ni€t Ban 1a chd citu cdnh
thudng vui, n€u khong khi€n cho loai hitu tinh dudc niém vui cifu cdnh tic 1a ngin che B
DPé mdn; nén tAim mudn cho chiing sanh dudc hudng cinh thudng lac goi 12 tiy thuin B6 Dé.
Hanh gia phdi quan tudng y bdo va chanh bdo ndi cdi Cyc Lac: Hanh gid nén quén tudng
bdo than ki€t tudng cia Phat A Di Pa sic vang ruc rd, c6 tim mudn bdn ngan tuéng, mdi
twdng c¢6 tim mudn bon ngdn vé dep, mdi vé dep c6 tim muodn bdn ngan tia sing, soi khip
phép gidi, nhi€p 1dy chiing sanh niém Phat. Hanh gid nén quan c¢di Cuc Lac bdy bdu trang
nghiém nhu cdc kinh Tinh P9 da n6i. Ngoai ra, ngudi niém Phat khi bd thi, tri gidi, cang 1am
tit cd cdc hanh lanh déu phai hdi huéng cau cho minh va ching sanh dong vang sanh Cuc
Lac.

Ngoai ra, hanh gid cling phai phdt nguyén thugng ciu B6 D¢, ha héa chiing sanh. B6 Tit
nguyén phat xudt tir sy tinh gidc ctia B6 Tat vé thé gidi khd dau. C6 bon phd nguyén 16n cia
Phat va B6 Tit, trong khi Ptrc Phat A Di Pa ¢6 bon muoi tim 15i nguyén. Theo truyén thdng
Pai Thira, ¢6 ba vi B6 T4t 16n 1a Quan Th& Am tugng trung cho 1ong tit, Vin Thil tugng trung
cho tri tué, va Phd Hién tugng trung cho 15i thé nguyén. Trong nhitng nguyén ctia chu Bd T4t
da thé hién tot dinh 1y tudng ctia B T4t 12 chi yéu thuong quan tim dén chiing sanh dau khd
va Chuyén héa ho gidc ngd thanh Phit. B4 T4t 12 ngudi khao khat dat dudc tri tué ba la mat
tai th€ gidi vo minh vong tudng ciia ching sanh khong bi€t d&€n gidi phdp thoat khd. B Tat
c6 tri tué todn h3o trong th& giGi hitu vi ndy vi 1ong tir bi vd lugng nén phat dai nguyén thé
dd chiing sanh vo tin. Phip Mon Chiing Hanh 132 mon néi vé hanh gid diing nhiéu hanh dé
ving sanh vé Cuc Lac. Nhu trong Kinh Hoa Nghiém, Phd Hién Bb T4t khuyé&n tan Thién Tai
ddng tf va dai ching ndi hdi hoi ding mudi dai nguyén cau sanh Tinh Pd. Trong mdi nguyén
Ay déu c6 néi khi ndo cdi hur khong, cdi ching sanh, nghiép chiing sanh, phién nio clia ching
sanh hét, thi nguyén tdi mdi hét. Va hanh gid phai diing ba nghiép than, khiu, ¥, thuc hanh
nguyén d6é khong gidn doan, khdong chdn méi. P&n khi 1am chung, tdt cd moi thi thy than
déu d€ lai, cho dén cdc cin déu tan rd, duy nhitng dai nguyén iy hiing theo bén minh trong
khodng st na hanh gia lién dugc sanh vé Cuc Lac. Ngoai ra, hanh gid con phdi hi€u dudng
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cha me, phung thd su trudng, tAm t bi khong gi€t hai, tu mudi nghiép lanh. Tho tri tam quy,
giit k§ cdc gidi, khong pham oai nghi. Phit long B6 Pé, tin 1y nhan qua, doc tung kinh dién
Dai Thira, khuyé&n tAn ngudi tu hanh. Ngoai ra, nhitng ké cit chuia xay thdp, tao tugng, 1€ bdi
tdn tung, gift gin trai gidi, d6t huong, rdi hoa, ciing dudng tring phan bdo c4i, trai Ting bd thi,
né&u hanh lanh thudn thuc, diing 1ong tin nguyén hdi huéng, déu c6 thé ving sanh.

225. Resolue

“Prani (Praniddhana)” is a Sanskrit term for “Aspiration”. In general, this term refers to
the fulfillment of religious vows and developing a correct attitude toward religious practice.
A bodhisattva vow, which is the first step on the way to enlightenment A vow to onself as
self-dedication, usually bodhisattva vows above to seek Bodhi and below to save beings or to
save all beings before benefiting from his own enlightenment or entering into nirvana. In
Mahayana Buddhism, “Praniddhana” is the seventh in the tenfold list of Paramitas that a
Bodhisattva cultivates during the path to Buddhahood. Vow is something that comes from the
heart and soul, a deep rooted promise, swearing to be unrelenting in seeking to attain a goal.
This is having a certain mind-set or something one wishes to achieve and never give up until
the objective is realized. Thus, there there should be absolutely no reason whatsoever that
should cause one to regress or give up that vow or promise. Sincere Buddhists should vow to
follow the teachings to sultivate to become Buddhas, then to use the magnificent Dharma of
enlightenment of the Buddhas and vow to give them to all sentient beings to abandon their
ignorance to cross over to enlightenment, to abandon delusion to follow truths. According to
the Pureland Buddhism, Vow is to wish sincerely, praying to find liberation from the
sufferings of this saha World, to gain rebirth to the peaceful Ultimate Bliss World. According
to the Pure Land Sect, devout Buddhists should make vow to benefit self and others, and to
fulfil the vow so as to be born in the Pure Land of Amitabha Buddha. This is the third of the
five doors or ways of entering the Pure Land. Devoted Buddhists should always vow:
“Awaken mind with a longing for Bodhicitta, deeply believe in the law of Cause and Effect,
recite Mahayana sutras, encourage other cultivators and save other sentient beings.”

The power of vows eradicates heavy karma, wipes away all illnesses of mind and body at
their karmic source, subdues demons and can move gods and humans to respect. Thus,
devoted Buddhists should be issued from the realm of the Buddha-teaching, always
accomplish the preservation of the Buddha-teaching, vow to sustain the lineage of Buddhas,
be oriented toward rebirth in the family of Buddhas, and seek omniscient knowledge. All
Buddhists want to cross the sea of sufferings and afflictions while vows are like a boat which
can carry them across the sea of birth and death to the other shore of Nirvana. Some
Buddhists learn to practice special vows from Avalokitesvara Bodhisattva, Medicine Buddha
or Amitabha Buddha, etc. This is good, but these vows are still their special vows. We must
make our own vows. When set up our own vows that means we have our own aim to reach in
cultivation. Besides, once we have made our vows, even if we want to slack off in our
cultivation, we won’t dare, because the vows were already sealed in our mind.

According to the Pure Land Sect, there are two main aspects to making the joyous vows
of “rescuing oneself and others.” The first is that the practitioner should clearly realize the
goal of rebirth; and the second is that the practitioner wants to ensure of rebirth in the Pure
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Land. The goal of our cultivation is to seek escape from suffering for him/herself and all
sentient beings. He/She should think thus: ‘My own strength is limited, I am still bound by
karma; moreover, in this evil, defiled life, the circumstances and conditions leading to
afflictions are overpowering. That is why other sentient beings and myself are drowning in
the river of delusion, wandering along the evil paths from time immemorial. The wheel of
birth and death is spinning without end; how can I find a way to rescue myself and others in a
safe, sure manner? There is but one solution, it is to seek rebirh in the Pure Land, draw close
to the Buddhas and Bodhisattvas, and relying on the supremely auspicious environment of
that realm, engaging in cultivation and attain the Tolerance of Non-Birth. Only then can I
enter the evil world to rescue sentient beings. The Treatise on Rebirth states: “To develop the
Bodhi-Mind is precisely to seek Buddhahood; to seek Buddhahood is to develop the Mind of
rescuing sentient beings; and the Mind of rescuing sentient beings is none other than the
Mind that gathers all beings and helps them achieve rebirth in the Pure Land. Moreover, to
ensure rebirth, we should perfect two practices; first is abandoning the three things that hinder
enlightenment, second is abiding by the three things that foster enlightenment. How can we
abandon the things that hinder enlightenment and abide by the things that foster
enlightenment? It is precisely by seeking rebirth in the Western Pure Land, remaining
constantly near the Buddhas and cultivating the Dharmas until Tolerance of Non-Birth is
reached. At that point, we may sail the boat of great vows at will, enter the sea of Birth and
Death and rescue sentient beings with wisdom and compassion ‘adapting to conditions but
fundamentally unchanging,” free and unimpeded. The practitioner must abandon the three
things that hinder enlightenment: the mind of seeking our own peace and happiness, ego-
grasping and attachment to our own bodies. The practitioner should follow the path of
wisdom and leave all such thoughts far behind; the mind of abandoning and failing to rescue
sentient beings from suffering. The practitioner should follow the path of compassion and
leave all such thoughts far behind; the mind of exclusively seeking respect and offerings,
without seeking ways to benefit sentient beings and bring them peace and happiness. The
practitioner should follow the path of expendients and leave all such thoughts far behind. The
practitioner must obtain the three things that foster enlightenment: 1) Undefiled Pure Mind of
not seeking personal happiness, that is enlightenment is the state of undefiled purity. If we
seek after personal pleasure, body and Mind are defiled and obstruct the path of
enlightenment. Therefore, the undefiled Pure Mind is called consonant with enlightenment.
2) Pure Mind at Peace, or the mind that seeks to rescue all sentient beings from suffering.
This is because Bodhi is the undefiled Pure Mind which gives peace and happiness to sentient
beings. If we are not rescuing sentient beings and helping them escape the sufferings of Birth
and death, we are going to counter to Bodhi path. Therefore, a Mind focussed on saving
others, bringing them peace and happiness, is call consonant with enlightenment. 3) A
‘Blissful Pure Mind,” or the mind that seeks to help sentient beings achieve Great Nirvana.
Because Great Nirvana is the ultimate, eternally blissful realm. If we do not help sentient
beings achieve it, we obstruct the Bodhi path. Hence the Mind which seeks to help sentient
beings attain eternal bliss is called consonant with enlightenment. The cultivator should
contemplate the wholesome characteristics of the Pure Land and auspicious features of
Amitabha Buddha: The cultivator should contemplate the auspicious features of Amitabha
Buddha. Amitabha Buddha possesses a resplendent, golden Reward Body, replete with
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84,000 major characteristics, each characteristic having 84,000 minor auspicious signs, each
sign beaming 84,000 rays of light which illuminate the entire Dharma Realm and gather in
those sentient beings who recite the Buddha’s name. The Western Pure Land is adorned with
seven treasures, as explained in the Pure Land sutras. In addition, when practicing charity,
keeping the precepts and performing all kinds of good deeds, Pure Land practitioners should
always dedicate the merits toward rebirth in the Pure Land for themselves and all other
sentient beings.

Besides, practitioners should also vow to attain bodhi, and save all beings to the other
shore. The Bodhisattva pranidhana was inspired by his recognition of the terrible suffering of
the world. There are four magnanimous Vows or four all-encompassing vows, while
Amitabha Buddha has forty-eight vows. According to Mahayana tradition, there are three
great Bodhisattvas: Avalokitesvara, Manjusri, and Samantabhadra who represent respectively
the great compassion, wisdom and vows of all Buddhas. In the vows of Bodhisattvas, the
compassionate zeal of the ideal Bodhisattva whose only concern in life is to relieve the pains
and burdens of all sentient beings, and to bestow upon them true happiness through the
achievement of Buddhahood. A Bodhisattva is aspirant of the achievement of perfect wisdom
in a ruesome world of beings that know no solution because of the frame of their unrestive
mind. The Bodhisattva has perfect insight into the conditioned world. It is because of the
luminosity which he bears toward all out of his boundless openness. The “Sundry Practices” is
the method in which the cultivator engages in many practices seeking rebirth in the Pure
Land. Thus, in the Avatamsaka Sutra, the Bodhisattva Samantabhadra advises and urges the
youth Sudhana (Good Wealth) and the Ocean-Wide Great Assembly to seek rebirth throught
the Ten Great Vows. Each Vow contains the clause: “When the realm of empty space is
exhausted, my Vows will be exhausted. But because the realm of empty space is
inexhaustible, my Vows will never end. In the same way, when the realm of living beings,
the karma of living beings, and the afflictions of living beings are exhausted, my Vows will
be exhausted. But the realms of living beings, the karma of living beings, and the afflictions
of living beings are inexhaustible. Therefore, my Vows are inexhaustible. They continue in
thought after thought without cease. My body, mouth and mind never tire of doing these
deeds. At the time of death, when all family and possessions are left behind and all faculties
disintegrate, only these great vows will follow close behind, and in an instant, the practitioner
will be reborn in the Pure Land. Besides, practitioners should be filial toward their parents
and support them; serve and respect their teachers and elders; be of compassionate heart and
abstain from doing harm; and cultivate the ten virtuous actions. They should accept and hold
on to their refuge in the Three Jewels; perfectly observe all moral precepts and not lower
their dignity nor neglect ceremonial observances. They should awaken in their Minds a
longing for Bodhi, deeply believe in the principle of cause and effect, recite Mahayana
sutras, persuade and encourage other practitioners. Furthermore, those who perform good
deeds, carrying them out to perfection and transferring the merits with a Mind of faith and
vows, can all achieve rebirth as well. These meritorious acts include erecting temples, stupas
and statues of the Buddhas, worshipping the Buddhas, burning incense, offering flowers,
donating pennants and other decorations to Buddhist temples, making offerings of food to the
clergy, practicing charity, etc.
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226. Vi “Tnw Zuan Phic Gido

Theo quan di€ém Phat gido thi vii tru 1a v ciing vo tin. Tuy nhién, néu chiing ta néi vé
sy thanh hinh ctia hé thdng thé gidi ma ching ta dang &, chiing ta ¢6 thé néi vé sy thanh hinh
ctia n6 nhu sau: “N6i vé cdc y&u td ciu thanh vii try, y&u td ban diu 1a “gié”, c6 nén ting tir
hu khong. Rdi gi6 chuyén dong, va dua vio d6 ma hdi néng xudt hién, rdi c6 hdi nudc, rdi
c6 chat cting tic 1a da't.” Vi Tru Ludn cia Phat Gido khong phai chi ban d€n sy hién hitu ctia
v0 s0 hé thong th€ gidi tap hgp thanh nhitng nhém ma ta vin goi la cdc thién ha, ma né con
dé cap dén nhitng khdi niém rong rii vé thdi gian cda vi try. Pic Phat tuyén bd ring trén
mifc dd hi€u bi€t cao nhat thi toan thé vii tru 1a ban tim thanh tinh. Tuy nhién, trén mic do
hi€u biét thong thudng thi Ngai vé nén mot thi vil tru véi vo s6 nhitng hé thong thé gidi véi
v0 s& nhitng hanh tinh ndi ma moi chlng loai chiing sanh dang sanh sdng. Vi vy, hé thdng
th€ gidi clia ching ta khong phai 1a mot hé thdng thé€ gidi duy nhat trong vii tru. Nhitng th&
gi6i khéc cling c6 chur Phat gidng day vé gidc ngd dao. Nhitng ban kinh Phit ¢ xua nhat néi
dén cdc thanh ki€p va hoai ki€p véi nhitng khodng thdi gian 16n lao clia nhitng thién ha Ay,
chiing din dan hinh thinh nhu thé ndo va sau mot thdi ky tuong ddi 6n dinh va c¢6 ddi song
trong cdc thé gi6i clia chinh ching da ton tai roi tit nhién phdi suy tan va hiy diét nhu thé
ndo. TAt cd déu 1 sy vin hanh cda nhitng qué trinh, bi€n ¢ ndy din d&€n bi€n cd khic mot
céch hoan toan ty nhién. Nhu ban da bi€t mic di Ditc Phat da khdm ph4 ra sy hién hitu cla
nhiéu Thugng d€ trong vii tru, Ngai khong bao gid ¢d y ddnh gid thap quyén uy cia diang
Thugng d€ duge dan ching An Do thd phugng thdi bay gid. Ngai chi thuyét gidng chan 1.
Va chin 1y d6 khong gy 4nh hudng gi d&€n quyén lyc clia ding Thugng d€. Tuong tu, su
kién vii tru c6 nhiéu mit tr5i khong lam gidm thiu sy quan trong clia mit trdi trong thdi
duong hé ctia chiing ta, vi mit trdi cda ching ta van ti€p tuc cho ching ta 4nh sing mdi ngay.
D3&i v6i mot s§ ton gido khdc, Thugng d€ rat c6 quyén ning so vdi loai ngudi, nhung theo
Phit gido, ciac ngai chua gidi thodt dugc sy khd dau phién ndo, va cé thé cic ngai vin con
san han. Tho mang cla cdc ngai rat dai, nhung khdng trudng cliru nhu mot s6 ton gido van tin
tudng.

Céc van dé thudng duge cac hoc gid néi d&€n vé Phat Gido 1a Nhan sinh quan va Vil tru
quan Phat gido. Sy khdo sdt ngudn gdc nhan sinh quan va vii tru quan la cong viéc clia lanh
virc clia cdc nha chuyén mon trong 1anh vyc Siéu Hinh Hoc va vin dé ndy da dugc khido sit
tir budi ban so ctia cdc nén vin minh Hy Lap, An b6 va Trung Hoa. 0] day chi n6i dai cuong
vé Nhin sinh quan va Vil tru quan Phit gido ma thoi. Vii Tru Luin clia Phat Gido khong
phdi chi ban d&n sy hién hitu clia v s6 hé thong th€ gidi tip hgp thanh nhitng nhém ma ta
van goi 1 cdc thién ha, ma n6 con dé cip d&n nhitng khdi niém rong rdi vé thdi gian cla vil
tru. Theo vii tru ludn Phit gido, trdi dat trdi qua nhitng chu ky; trong mot vai chu ky ndy, trdi
d4't tt dep hon, nhung trong nhitng chu ky khéc, né sa doa. Tudi trung binh clia con ngudi 1a
d4u hiéu chi tinh cha't thdi dai ma ngudi Ay song. Tudi c6 thé thay ddi tir 20 d€n hing trim
triéu nim. Vao thdi Dic Phat Thich Ca, mitc do trung binh cta ddi song 1a 100 nim. Sau thdi
cta Ngai, th€ gian hu hdng, cudc sdng con ngudi rit ngin di. Pdy siu cla toi 16i va bat hanh
s& hién ra khi tudi tho trung binh ctia con ngudi ha xudng con 10 tudi. Lic d6 Diéu Phép clia
Ditc Phit s& hoan toan bi bd quén. Nhung sau d6 thi mot cudc dot khdi mdi lai bit diu. Khi
nao ddi sdng con ngudi 1én t6i 80.000 nam thi Phat Di Lic & cung trdi Pau Suit sé hién ra
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trén trdi dat. Ngoai ra, nhitng ban kinh Phat ¢§ xua nha't néi dén cdc thanh ki€p va hoai ki€p
v6i nhitng khodng thdi gian 16n lao clia nhitng thién ha 4y, ching din din hinh thanh nhu th&
nao va sau mot thdi ky tuong ddi &n dinh va c6 ddi song trong cic thé gidi cla chinh chiing
da ton tai rdi tit nhién phdi suy tin va hily diét nhu th€ ndo. TAt cd déu 13 sy van hanh cla
nhitng qu4 trinh, bi€n ¢d ndy din d&n bi€n cd khdc mot cach hoan toan ty nhién. Pic Phat 1a
vi Thdy kham ph4 ra ban chat thuc sy cda luat vii tru va khuyén ching ta nén song phit hgp
v6i dinh luat ndy. Ngai dd khing dinh ring khong ai trong chiing ta c6 thé thoat khdi dudgc
dinh luit vii tru bing cdch cAu nguyén modt ding thin linh t8i thugng, bsi 1& dinh luat vii tru
vO tu v6i moi ngusi. Tuy nhién, Péc Phat day ring chiing ta c6 thé ngin chin viéc 1am xau
4c bing cdch gia ting hanh vi thién lanh, va rén luyén tAm tri loai bd nhitng tu tudng xau.
Theo DPic Phit, con ngudi c6 thé trd thanh mot thugng d&€ néu con ngudi 4y song ding din
va chdnh ddng bat ké ngudi 4y thudc ton gido ndo. Nghia 13 mot ngay ndo d6 ngudi iy c6
thé€ dat dugc an lac, tinh thic, tri tué va gidi thodt né€u ngudi Ay sin sang tu tip toan thién
chinh minh. Pic Phat Thich Ca Mau Ni chinh 1a ngudi da chitng ngd chan 1y, Ngai xem tat
cé nhitng cAu héi vé siéu hinh 12 tréng rdng. Chinh vi th€ ma Ditc Phat thudng giit thdi do im
ling hay khong trd 151 nhitng cAu hdi lién quan dé€n siéu hinh vi Ngai cho ring nhitng cu hdi
nay khong phdi 1a huéng nhim dé&n cla Phat t, huéng nhim dé&n cla Phat tif 1a sy gidi thodt
6t rdo. Theo Pitc Phat, lam sao con ngudi c6 thé bi€t dugc sy thit ctia vil tru khi con nguGi
khong thé bi€t dudc su that cia chinh minh? Thé& nén Ngai day: “Piéu thyc tién cho con
ngudi 1a quay trd vé vdi chinh minh dé bi€t minh 13 ai, dang & dau va dang lam gi d€ loai trir
hét thdy cédc thit ngin che minh khdi sy that clia van hitu. Nghia 1a con ngudi phai ty minh tu
tap d€ thanh loc ca than 1an tAm. V& van dé vii try, Ptic Phit cho ring thé& gidi vat chit do ti
dai hinh thanh nhu nhiéu nha tu tudng An Do trudc thdi Pic Phat di tuyén bd. D6 1a dat,
nudc, Itta va gi6. Cdc y€u to ndy ludn van hanh va vo thudng, thé nén van hitu do ching 1am
ciing vo thudng. Van dé thic mic vé ngudn goc clia T Pai ddi vé6i gido thuy€t Duyén Khéi
do buc Phit phat hién 1a hoan toan vd nghia va khong dudc chap nhan.

226. Buddtist Cosmology

According to the Buddhist view on the universe, the universe is infinite. However, if we
speak about the formation of our world system, we can speak about the formation process as
follows: “In terms of elements that form the universe, wind is the first one. Its basis is space.
Then the wind moves, and in dependence on the moving of the wind, heat occurs; then
moisture, then solidity or earth.” Buddhist cosmology not only takes into account the
existence of innumerable systems of worlds grouped into what we should call galaxies, but
has equally vast conceptions of cosmic time. The Buddha proclaimed that on the highest level
of understanding the entire cosmos is the original pure mind. However, on the ordinary level
of understanding he painted a picture of a cosmos filled with countless worls systems where
countless of living beings of every short reside. Thus, our world system is not the only unique
or the only one world system in the universe. Other world systems also have their Buddhas
who also teach the path of enlightenment. The most ancient Buddhist texts speak of the
various phases in the evolution and devolution over enormous time-periods of these galaxies,
how they gradually formed and how after a period or relative stability during which life may
be found on their worlds, how, inevitably having come into existence, they must in due course
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decline and go to destruction. All this is the working of processes, one vent leading quite
naturally to another. As you know that although the Buddha discovered the presence of
numerous Gods throughout the universe, he never tried to diminish the importance of the God
worshipped by the people of his time. He simply preached the truth and that truth does not
affect the importance of any Gods. Similarly, the fact that there are numerous suns in the
universe does not diminish the importance of the sun of our solar system, for our sun
continues to provide us with light every day. To some other religions, Gods can be very
powerful compared to human beings, but to Buddhism, they are still not free from sufferings
and afflictions, and can be very angry. The life of Gods may be very long, but not eternal as
many other religions believe.

Outlook on life and universe has been discussed by a lot of famous scholars in the world.
Examination of the origin or nature of life and universe is the task of the metaphysic experts.
This problem has a very important position in philosophy. It was examined from the
beginning of the Egyptian, Indian and Chinese civilizations. This book is designed to give you
only an overview of the Buddhist cosmology. Buddhist cosmology not only takes into account
the existence of innumerable systems of worlds grouped into what we should call galaxies,
but has equally vast conceptions of cosmic time. According to Buddhist cosmology, the earth
goes through periodic cycles. In some of the cycles it improves, in others it degenerates. The
average age of a man is an index of the quality of the period in which the person lives. It may
vary between 10 years and many hundreds of thousands of years. At the time of Sakyamuni
Buddha, the average life-span was 100 years. After him, the world becomes more depraved,
and the life of man shortens. The peak of sin and misery will be reached when the average
life has fallen to 10 years. The Dharma of Sakyamuni Buddha will then be completely
forgotten. But after that the upward swing begins again. When the life of man reaches 80,000
years, Maitreya Buddha from the Tusita Heaven will appear on the earth. Besides, the most
ancient Buddhist texts speak of the various phases in the evolution and devolution over
enormous time-periods of these galaxies, how they gradually formed and how after a period
or relative stability during which life may be found on their worlds, how, inevitably having
come into existence, they must in due course decline and go to destruction. All this is the
working of processes, one vent leading quite naturally to another. The Buddha was the
Teacher who discovered the real nature of the universal cosmic law and advised us to live in
accordance with this law. The Buddha confirmed that it is impossible for anyone to escape
from such cosmic laws by praying to an almighty god, because this universal law is unbiased.
However, the Buddha has taught us how to stop bad practices by increasing good deeds, and
training the mind to eradicate evil thoughts. According to the Buddha, a man can even
become a god if he leads a decent and righteous way of life regardless of his religious belief.
It is to say a man someday can obtain peace, mindfulness, wisdom and liberation if he is
willing to cultivate to perfect himself. The Buddha Sakyamuni himself realized the Noble
Truths, considered all metaphysical questions are empty. He often kept silent and gave no
answers to such metaphysical questions, because for Him, those questions do not realistically
relate to the purpose of Buddhists, the purpose of all Buddhists is the final freedom.
According to the Buddha, how can a man know what the universe really is when he cannot
understand who he really is? Therefore, the Buddha taught: “The practical way for a man is
turning back to himself and seeing where and who he is and what he is doing so that he can
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overcome the destruction of all hindrances to the truth of all things. That is to say, he has to
cultivate to purify his body and mind.” For the universe, the Buddha declared that the
material world is formed by the Four Great Elements as many Indian thinkers before Him did.
These are Earth element, Water element, Fire element and Air element. These elements are
dynamic and impermanent, therefore, all existing things compounded by them must be
impermanent too. The problem about the origin of the four elements becomes senseless and
is unacceptable to the truth of Dependent Origination which was discovered and taught by the
Buddha.

227. Whén Scnk 2uan cia Dao Phit

That 12 sai 1Am khi nghi riing nhin sinh quan va vii tru quan ctia dao Phit 12 mot quan
niém bi quan, riing con ngudi luén sdng trong tinh than bi quan y&€m thé. Ngugc lai, ngudi con
Phiat mim cudi khi ho di sudt cudc ddi. Ngudi nao hi€u duge ban chat thit clia cudc sdng,
ngudi 4y hanh phic nhat, vi ho khong bi dién ddo bdi tinh chit hu 4o, v thudng cla van vat.
Ngudi 4y thdy ding that twéng clia van phap, chit khong thdy nhu cdi ching dudng nhu.
Nhitng xung ddt phét sanh trong con ngudi khi ho ddi ddu véi nhitng sy thit clia cudc ddi nhu
sanh, 130, bénh, t, vin van, nhung sy dién ddo va thit vong nay khong lam cho ngudi Phat
t nao ning khi ho sdn sang d6i dién véi chiing bing 1ong can ddm. Quan niém sdng nhu vay
khong bi quan, ciing khong lac quan, ma né 12 quan niém thuc tién. Ngudi khong biét dén
nguyén tic hiing chuyén trong van phap, khong bi€t dé€n bin chat ndi tai ctia khd dau, s& bi
dién ddo khi duong diu v6i nhitng thing trim clia cudc sdng, vi ho khong khéo tu tap tim dé
tha'y cdc phdp diing theo thuc tuéng ciia ching. Viéc xem nhitng lac thd 1a bén vitng, 12 dai
1au clia con ngudi, din dé€n bi€t bao nhiéu ndi lo toan, khi moi chuyén xay ra hoan toan trdi
ngudgc véi sw mong dgi cla ho. Do d6, viéc trau ddi, tu tip mot thdi do x4 ly d6i véi cude
song, v6i nhitng gi lién quan dén cudc song that 1a can thi€t. Thdi do x4 ly hay thdn nhién vo
chidp niy khong thé tao ra nhitng bAt min, thdt vong va nhitng xung dot ndi tim, bdi vi né
khdng chip trude vao thit ndy hay thit khdc, ma né gitip chiing ta buong bd. Piéu ndy qui 1a
khong dé, nhung né 1a phuong thudc hitu hiéu nhit nhim ch& ngu, n€u khong mudn néi la
loai trir nhitng bt toai nguyén hay khd dau. Ptic Phat thad'y khé 1a khd, hanh phiic 13 hanh
phic, va Ngai gidi thich ring moi lac thd thé gian, gidng nhu cdc phdp hitu vi khdc, déu phu
du va hu do0. Ngai cdnh tinh moi ngudi khong nén quan tAim qud dang dén lac thd phu du 4y,
vi khong sém thi mudn ciing din d&€n khé dau phién ndo. X3 1a phuong thudc gidi doc hitu
hiéu nhat cho cé hai thdi do bi quan va lac quan. X4 la trang thdi quan binh cia TAm, khong
phdi I3 trang thdi lainh dam thd 0. X4 1a k&t qué ctia mot cdi tAm da dugc an dinh. That ra,
giita thdi do binh thin khi xdc cham véi nhitng thing trim clia cudc song 1a diéu rat kho, thé
nhung ddi véi ngudi thudng xuyén trau ddi tim xa sé khong d&€n ndi bi né 1am cho dién dao,
Hanh phiic tuyét d8i khong thé phat sinh noi nhitng gi do diéu kién va su két hgp tao thanh
(cdc phdp hitu vi). Nhitng gi chiing ta 4p 4 v6i bao ndi han hoan vao gidy phit niy, s& bién
thanh dau khd vao gidy phiit k€. Lac thd bao gid ciing thodng qua va khong bén vitng. Su
thda man don thuin cla gidc quan ma chiing ta goi 12 lac, 13 thich thd, nhung trong ¥ nghia
tuyét d6i clia né thi sy thda min nhu viy khdng phdi 1a diéu ddng mirng. Vui ciing 1a khd, 12
bat toai nguyén, vi né phai chiu sy chi phdi cda ludt v thudng. N&u c6 cdi nhin diy tri tué
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nhu vay, ching ta s& thd'y dugc cdc phdp ding theo tinh chit cia nd, trong 4nh sdng chan that
ctia né, c6 thé chiing ta s& nhan ra ring thé gian ndy ching qua chi 1a tudng 40 héa, n6 din
nhitng ai dinh mic vao né di IAm dudng lac 16i. TAt ¢4 nhitng thi goi 13 lac thd déu 1a phu
du, 1a sy m& man cho dau khd ma thoi. Ching chi nhat thdi xoa diu nhitng vét 18 16i thim hai
clia cudc ddi. PAy chinh 13 nhitng gi thudng dugc hi€u 1a khd trong dao Phat. Do bi€n hoai,
chiing ta thdy ring kh& khong bao gid ngiing tdc dong, né van hanh dudi dang thiic ndy hay
dang thac khéac.

V& chiing sanh néi chung, dao Phit xem tit cd chiing hitu tinh k€ cd vuong qudc thdo
mdc (nhitng ching sanh v6 tinh) 1a ching sanh; tuy nhién, tur “sattva” gi6i han nghia trong
nhitng ching sanh c¢6 1y 1€, tdm thiic, cdm tho. Nhitng ching sanh ¢6 tri gidc, nhay cdm, sic
song, va ly tri. V& c4i goi 1a Tu Ngi, theo Phat gido, chi 1a sy tich tu clia nhitng yé&u td tinh
than, kinh nghiém va ¥ niém. Thyc chdt khong cé cdi ngd ndo ngoai kinh nghiém. N6i nhu
vay khdng cé nghia la con ngudi khong quan trong. Ky that, Phit gido la gido phdp dugc Dic
Phit truyén gidng 12 mot nén gido Iy hoan toan xdy dyng trén tri tué clia con ngudi. Pic
Phat day: “Ban hay I1a ngon dudc va 1a ndi t6i thudng cho chinh ban, chi dirng nén tim noi
nuong twa vao bat cf ngudi nao khdc.” R6i Ditc Phat lai day thém: “Ta 12 Phat da thanh,
chiing sanh 12 Phat s& thanh.” V§i Phat gido, tit cd nhitng gi thuc hién dugc déu hoan toan
do nd lyc va tri tué rit tif nhitng kinh nghiém cta con ngudi. Phit day con ngudi lam chd van
ménh clia minh. Con ngudi ¢6 thé 1am cho ddi minh t&t hon hodc x4u hon, va con ngudi ciing
c6 thé thanh Phat néu nd lyc tu y theo Phat.

V& quan niém Nhan Thira va Thién thira, theo Pai Thira: T4i sanh vio nhan gian hay coi
ngudi nhd tu tri ngii gidi (hitu tinh quan Phat Gido 14y loai ngudi lam trong tim. Con ngudi
c6 thé 1am lanh ma ciing c6 thé 1am 4c, 1am 4c thi bi sa doa trong ba dudng dit nhu dia nguc,
nga quy, sic sanh; lam lanh thi dugc sanh 1€n cdc dudng lanh nhu nhon va thién, A La Hdn,
Bich Chi Phit, van van). Tuy nhién, c6 nhiéu di biét vé s6 phan con ngudi. Ty nhu c¢6 ké thap
ngudi cao, c6 ké chét yéu cé ngudi song lau, c6 ké tan tit bénh hoan, c6 ngudi lai trang kién
manh khde, c6 ngudi gidu sang phi qui ma ciing c6 ké nghéo khd 1am than, c6 ngudi khon
ngoan lai c6 ké ngu din, vin van. Theo nhin sinh quan Phit gido, tAt cd nhitng k&t qua vira
ké trén diy khong phai 12 sy ngdu nhién. Chinh khoa hoc ngay nay ciing chong lai thuyé&t
“ngdu nhién,” cdc Phat ti¥ lai ciing nhu vay. Ngudi con Phat chon thuan khong tin ring nhitng
chénh 1&ch trén th€ gidi 1a do cdi goi 1a ding Sdng Tao hay Thugng P& ndo d6 tao ra. Ngudi
con Phat khong tin ring hanh phiic hay khd dau ma minh phai kinh qua déu do su sdng tao
clia mot ddng Sang Tao T6i Thugng. Theo nhin sinh quan Phat gido, nhitng di biét vira k&
trén 12 do noi sy di truyén vé mdi sinh, ma phin 16n 12 do nguyén nhin hay nghiép, khong
chi ngay biy gid ma con do noi qui khit gin hay xa. Chinh con ngudi phai chiu trach nhiém
vé hanh phic hay khé sd clia chinh minh. Con ngu@i tao thién dudng hay dia nguc cho chinh
minh. Con ngudi 12 chd t€ dinh ménh clia minh, con ngudi 13 k&t qui clia qua khi va 1a
ngudn goc clia tuong lai. V& quan niém Thién Thira, diy chi 12 mot trong ngii thira, c6 cong
ning dua nhitng ngudi tu tap thién nghiép d€n mot trong sdu cdi troi duc gidi, ciing nhu dua
nhitng ngudi tu tip thién dinh d&€n nhitng cdnh trdi sic gidi hay vo sic gi6i cao hon. Chiing
sanh dudc tdi sanh vao c6i trGi nhd tu tri thap thién.

V& quan niém Than va Tam, dao Phit n6i vé gido thuy&t thin tAm vo thudng. C6 ngudi
cho riing luan thuy€t “Than TAm V6 Thudng” clia dao Phat phdi ching vd tinh gieo vao long
moi ngudi quan niém chdn ddi, thdi chi. N&u thin va tim ciing nhu sy vat déu vo thudng nhu
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vay thi ching nén Iam gi ¢4, vi n€u c6 1am thanh sy nghiép 16n lao ciing khong di d&n dau.
M6i nghe tudng chirng nhu phin nio c6 1y, ky that né khong c6 1y chiit ndo. Khi thuyét gidng
vé thuy€&t nay, Pirc Phat khong mudn lam nin chi mdt ai, mad Ngai chi mudn cidnh tinh dé ti
ctia Ngai vé mot chan ly. Phat tir chon thuan khi hi€u dugc 1& v thudng sé giif binh tinh, tim
khong loan dong truSc canh ddi thay dot ngdt. Bi€t dudc 1& vo thudng mdi giit dude tim an,
méi c6 ging 1am nhitng diéu lanh va manh bao gat bé nhitng diéu 4c, cuong quyét 1am, dim
hy sinh tai sdn, ddm tin tuy déng gbp vao viéc cdng ich cho hanh phic cia minh va cda
ngudi. Van su van vat khong ngiing thay d6i, chit khdng bao gid chiu & yén mot chd. Cudc
ddi nay con mai mat, bi€n chuyén khong ngirng nghi. Than con ngudi cling vdy, né ciing la
v0 thudng, né cling ndm trong dinh luat “Thanh Tru Hoai Khong.” Than ta phit tru6c khdng
phai 1a thin ta phit sau. Khoa hoc dd chiing minh riing trong than thé ching ta, cdc t€ bio
lu6n ludn thay d8i va cit mdi thdi ky bdy nim 1a cdc t€ bao cii hoan toan ddi mdi. Sy thay
ddi 1am cho chiing ta mau 16n, mau gia va mau ché&t. Cang mudn sdng bao nhiéu ching ta lai
cang sd chét by nhiéu. Tl té¢c xanh dé&n téc bac, ddi ngudi nhw mot gidc mo. Thé nhung ¢
nhiéu ngudi khdng chiu nhin bi€t ra di€u niy, nén ho ctt lao diu vao cdi thong long tham 4i;
dé rdi khd vi tham duc, con khS hon nita vi tham lam 6m Ap bam viu mai vao sy vat, doi khi
dé&n ch&€t ma van chua chiu budng bd. P&n khi bi€t sdp trit hoi thd cudi cing ma van con
luyén ti€c tim cdch nim lai mot cdch tuyét vong. Than ta vo thudng, tAm ta cling v thudng.
Tam vo thudng con mau le hon cd than. TAm chiing ta thay d6i tirng gidy, titng phiit theo véi
ngoai canh, vui d6 rdi budn dé, cudi d6 rdi khéce d6, hanh phiic d6 rdi khd dau d6.

Theo Kinh Duy Ma Cit, khi Vdan Thu Su Lgi Bd Tat vang ménh ctia Bc Phat di thim
bénh cu si Duy Ma Cit, nén mdi c6 cudc d6i dap vé “than”. Vin Thi hdi cu s Duy Ma Cat:
“Pham Bd T4t an di B6 T4t c6 bénh nhu thé nao?” Duy Ma Cat ddp: “Néi thin v thudng,
nhung khong bao gi nham chdn than ndy. N6i thin c6 khd, nhung khong bao gid néi vé su
vui & Ni€t Ban. N6i thin v ngd ma khuyén day dét diu chiing sanh. N6i than khdng tich, chd
khong néi 1a rot rdo tich diét. N6i dn niin tdi trudc, chit khong néi vao noi quéa khit. Ly bénh
minh ma thuong bénh ngudi. Phai biét cdi khd vo s6 ki€p trude, phai nghi dén sy 1di ich cho
tdt cd ching sanh, nhé dén viéc 1am phudc, tudng dén sy sdng trong sach, chd nén sanh tim
budn riu, phai thudng khdi 1ong tinh tin, nguyén sé 1am vi y vuong diéu tri tdt cd bénh cia
chiing sanh. B6 Tat phai an i Bd T4t c6 bénh nhu thé d€ cho dudc hoan hy.” Ngai Vin Thu
Su Lgi! B6 Tat c6 bénh diy phdi quin sdt dugc cdc phdp nhu thé€. Lai nita, quin thin vo
thudng, khd, khong, vo nga, dé 12 hué. Du than c6 bénh vin & trong sanh ti 1am 1di ich cho
ching sanh khong nham mdi, d6 1a phuong tién. Lai nita, ngai Van Thi Su Lgi! Quén than,
thAn khong rdi bénh, bénh ching rdi thin, bénh ndy, thin ndy, khong phii méi, khong phai
cli, d6 1a hué. Du than c6 bénh ma khong nham chdn tron diét do, d6 1a phuong tién.

V& quan niém “Than TAm B4t Tinh” hay khong tinh sach. B4t tinh c6 nghia 12 khong tinh
sach, khong thanh thién, khong dep dé. Ping vé ca hai phuong dién sinh 1y va tim 1y, con
ngudi 1a bat tinh. PAy khong phdi 12 mdt cdi nhin tiéu cuc hay bi quan, ma chi 12 ci nhin
khich quan vé con ngudi. Thiy dugc sy ciu tao clia cd thé, tir téc trén dinh diu, cho dén
méu, mi, dam, phan, nudc ti€u, nhitng vi khuén 4n ndo trong rudt va nhirng bé&nh tat cit chyc
sin d€ phat sinh, ta thd'y phin sinh 1y cdia ta qua 13 bt tinh. Phan sinh 1y d6 ciing 1a dong luc
thic d?fy ta di tim sy thda man duc lac, do d6 nén kinh goi than thé 12 noi tich tu cta tdi 15i.
Con phan tAm 1y? Vi khong thay dugc sy that vé vo thudng, khd khdng va vo ngd cia sy vat
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cho nén tdm ta thudng trd thanh nan nhin cda tham vong thu ghét; do tham vong va thu ghét
ma chiing ta tao ra biét bao toi 15i, cho nén kinh néi “tAm 12 ngudn sudi phdt sinh diéu 4c.”

Thém mot nhan sinh quan khéc vé& Than cia Pao Phat1a “Than Ngudi Khé bugc” Trong
céc trin bdo, sinh mang 12 hon, n€u mang minh con 13 con tat cd. Chi mong sao cho thian
mang niy dugc sdng con, thi lo chi khdng cé ngay gdy dung nén cd nghiép. Tuy nhién, van
vat & trén ddi n€u da ¢6 mang cdi tudng hitu vi, tit phdi c6 ngay bi hoai diét. Ddi ngudi cling
th€, hé c6 sanh 1a ¢6 tiF; tuy néi trim nim, nhung mau nhu 4nh chép, thodng qua tua suong,
nhu hoa hién trong guong, nhu tring 16ng ddy nuéc, hoi thd mong manh, chif nao cé bén lau?
Phat t&r chon thuin nén ludn nhé ring khi sanh ra da khong mang theo mot dong, nén khi
ché&t 1di cling khong cAm theo mot chit, sudt ddi lam lung khd thin tich chia clia cdi, rot cude
vo ich cho bdn than minh tru6c cdi sanh 130 bénh ti¥. Sau khi chét di, clia c3i 4y lién trd qua
tay ngudi khiac mot cach phii phiang. Liic 4y khong c6 mdt chiit phudc lanh nao dé cho than
thitc nuong cdy vé ki€p sau, cho nén phdi doa vao tam db 4c dao. CS dic c6 day: “Thién
nién thi€t moc khai hoa di, nhat that nhon than van ki€p nan.” Nghia 1a ciy sit ngan nim ma
nay nd hoa ciing chua 14y lam kinh di, ché thAn ngudi mot khi d3 mat di thi mudn ki€p ciing
khé ma tdi hdi. Vi th&, Phat tif chon thuan nén ludn nhé nhitng gi Phat day: “Than ngudi khé
dugc, Phat phap khé gip. Pudc thin ngudi, gip Phat phdp, ma ta nd d€ cho thdi gian ludng
qua vo ich, qua 12 udng cho mot ki€p ngudi.”

227. Buddtist Outlook on Life

It is wrong to imagine that the Buddhist outlook on life and the world is a gloomy one,
and that the Buddhist is in low spirit. Far from it, a Buddhist smiles as he walks through life.
He who understands the true nature of life is the happiest individual, for he is not upset by the
evanescent (extremely small) nature of things. He tries to see things as they are, and not as
they seem to be. Conflicts arise in man when he is confronted with the facts of life such as
aging, illness, death and so forth, but frustration and disappointment do not vex him when he
is ready to face them with a brave heart. This view of life is neither pessimistic nor optimistic,
but the realistic view. The man who ignores the principle of unrest in things, the intrinsic
nature of suffering, is upset when confronted with the vicissitudes of life. Man’s recognition
of pleasures as lasting, leads to much vexation, when things occur quite contrary to his
expectations. It is therefore necessary to cultivate a detached outlook towards life and things
pertaining to life. Detachment can not bring about frustration, disappointment and mental
torment, because there is no clinging to one thing and another, but letting go. This indeed is
not easy, but it is the sure remedy for controlling, if not eradicating, unsatisfactoriness. The
Buddha sees suffering as suffering, and happiness as happiness, and explains that all cosmic
pleasure, like all other conditioned attachings, is evanescent, is a passing show. He warns
man against attaching too much importance to fleeing pleasures, for they sooner or later
beget discontent. Equanimity is the best antidote for both pessimism and optimism.
Equanimity is evenness of mind and not sullen indifference. It is the result of a calm,
concentrated mind. It is hard, indeed, to be undisturbed when touched by the realities of life,
but the man who cultivates truth is not upset. Absolute happiness can not be derived from
things conditioned and compounded. What we hug in great glee this moment, turns into a
source of dissatisfaction the next moment. Pleasures are short-lived, and never lasting. The
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mere gratification of the sense faculties we call pleasure and enjoyment, but in the absolute
sense of the world such gratification is not happy. Joy too is suffering, unsatisfactory; for it is
transient. If we with our inner eye try to see things in their proper perspective, in their true
light, we will be able to realize that the world is but an illusion that leads astray the beings
who cling to it. All the so-called mundane pleasures are fleeting, and only an introduction to
pain. They give temporary relief from life’s miserable ulcers. This is what is known as
suffering produced by change. Thus, we see that suffering never ceases to work, it functions
in some form or other and is always at work.

Regarding all beings in general, Buddhism considers all the living, which includes the
vegetable kingdom; however, the term “sattva” limits the meaning to those endowed with
reason, consciousness, and feeling. Those who are sentient, sensible, animate, and rational
(sentient beings which possess magical and spiritual powers). According to Buddhism, what
we call the self is simply the collection of mental facts, experiences, ideas and so forth which
would normally be said to belong to self but there is no self over and above the experiences.
So mentioned does not mean that people are not important. In fact, Buddhism which preached
by the Buddha is totally built on human wisdom. The Buddha taught: “Be your own torch,
your own refuge. Do not seek refuge in any other person.” The Buddha added: “I am the
Buddha fully realized, sentient beings will become Buddha.” To Buddhism, all realizations
come from effort and intelligence that derive from one’s own experience. The Buddha asked
his disciples to be the master of their destiny, since they can make their lives better or worse.
They can even become Buddha if they study and practice his teachings.

Regarding the point of view on Human Beings and deva Vehicle, according to the
Mahayana Rebirth among men conveyed by observing the five commandments (Panca-
veramani). However, there are many differences on human destinies in the world. For
example, one is inferior and another superior, one perishes in infancy and another lives much
longer, one is sick and infirm and another strong and healthy, one is brought up in luxury and
another in misery, one is born a millionaire and another in poverty, one is a genius and
another an idiot, etc. According to the Buddhist point of view on human life, all of the above
mentioned results are not the results of a “chance.” Science nowadays is indeed against the
theory of “chance.” All scientists agree on the Law of Cause and Effect, so do Buddhists.
Sincere and devoted Buddhists never believe that the unevenness of the world is due to a so-
called Creator and/or God. Buddhists never believe that happiness or pain or neutral feeling
the person experiences are due to the creation of a Supreme Creator. According to the
Buddhist point of view on human life, the above mentioned unevenness that exists in the
world are due to the heridity and environment, and to a greater extent, to a cause or causes
which are not only present but proximate or remotely past. Man himself is responsible for his
own happiness and misery. He creates his own heaven and hell. He is the master of his own
destiny. He is his own child of his past and his own parents of his future. Regarding the point
of view on Deva, this is only one of the five vehicles, the deva vehicle or Divine Vehicle. It
transports observers of the ten good qualities (thdp thién) to one of the six deva realms of
desire, and those who observe dhyana meditation to the higher heavens of form and non-
form. Sentient beings are to be reborn among the devas by observing the ten forms of good
actions or ten commandments (Dasa-kusala).
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Regarding the point of view on the Kaya and Citta, Buddhism talks about the theory of
impermanence of the body and mind. Some people wonder why Buddhism always
emphasizes the theory of impermanence? Does it want to spread in the human mind 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 facing 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. All things have changed and will never cease to
change. The human 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.

According to the Vimalakirti Sutra, Manjusri Bodhisattva obeyed the Buddha’s command
to call on Upasaka Vimalakirti to enquire after his health, there was a converssation about the
“body”. Manjusri asked Vimalakirti: “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.” Manjusri, a sick Bodhisattva should look into all things in
this way. He should further meditate on his body which is impermanent, is subject to
suffering and is non-existent and egoless; this is called wisdom. Although his body is sick he
remains in (the realm of) birth and death for the benefit of all (living beings) without
complaint; this is called expedient method (upaya). Manjusri! He should further meditate on
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the body which is inseparable from illness and on illness which is inherent in the body
because sickness and the body are neither new nor old; this is called wisdom. The body,
though ill, is not to be annihilated; this is the expedient method (for remaining in the world to
work for salvation).

Regardong the point of view on the impurity of the Kaya and the Citta. 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.”

Here is another point of view of the Buddhism on the Kaya is “It is difficult to be reborn
as a human being”. 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 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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228. Duyén Rtde Ludn

Theo Gido Su Junjiro Takakusu trong Cuong Yé&u Tri€t Hoc Phat Gido, duyén khdi c6
nghia 14 sy vat chd duyén ma niy sinh, ddi lai véi tdnh gidc hay chan nhu; hay van sy van
vat hay cdc phdp hitu vi déu tir duyén ma khdi 1én, chit khong c6 tu tdnh. Phat gido khong
coi trong ¥ niém vé nguyén 1y cin nhin hay nguyén nhian dé nhit nhu ta thudng thdy trong
cdc hé thong tri€t hoc khdc; va ciing khdng ban d&n ¥ niém vé vii tru luan. TAt nhién, triét
hoc vé Than hoc khong thé nao phat trién trong Phit gido. Pirng ai mong c¢6 cudc thio luin
vé& Than hoc ndi mot triét gia Phat gido. PSi vdi van dé sang the, dao Phat cé thé chip nhin
bAt ci hoc thuy&t nao ma khoa hoc c6 thé ti€n hanh, vi dao Phat khong thira nhdn c6 mot
xung ddt nao gifta ton gido va khoa hoc. Theo dao Phit, nhan loai va cdc loai hitu tinh déu tu
tao, hodc chi dong hoic thu dong. Vii tru khong phdi 1a quy tAm doc nhat; né 12 moi trudng
cong sinh ctia van hitu. Phit gido khong tin ring van hitu d&€n tir mot nguyén nhan doc nhat,
nhung cho ring moi vat nhit dinh phdi dudc tao thanh it nhit 12 hai nguyén nhin. Nhitng
sdng héa hay bi€n thanh cla cdc nguyén nhan di tru6c ndi ti€p trong lién tuc thdi gian, qud
khtt, hién tai va vi lai, nhu mot chudi day xich. Chudi xich nﬁy dudc chia thanh 12 b6 phén,
goi 12 12 khoen nhan duyén vi mdi bo phan lién quan nhau véi cong thifc nhu sau “Cdi ndy
c6 nén cdi kia c6; cdi niy sinh nén cdi kia sinh. C4i ndy khong nén c4i kia khong; cdi ndy
diét nén céi kia diét.”

Theo Tri€t Hoc Trung Quén, thuy€t Duyén Khdi 1a mot hoc thuyét vo cuing trong yéu
trong Phat Gido. N6 1a ludt nhan qud clia vii try va mdi mdt sinh mang clia c4 nhan. N6 quan
trong vi hai diém. Thit nhi't, né dua ra mot khai niém rat rd rang vé ban chit vo thudng va
hitu han cda moi hién tugng. Thit hai, né cho thdy sanh, ldo, bénh, t& va tit ci nhitng thng
khd clia hién tugng sinh ton tily thudc vao nhitng diéu kién nhu th€ ndo va tit cd nhitng
thong khd ndy s& cham dit nhu thé nao khi ving mit cic diéu kién d6. Trung Quén 14y sy
sanh va diét cla cdc thanh t& clia sy ton tai dé gidi thich duyén khdi la diéu kién khong
chinh xdc. Theo Trung Quédn, duyén khdi khong c6 nghia 1a nguyén 1y cia mot ti€n trinh
ngin ngli, ma 1a nguyén 1y vé sy 1& thudc vao nhau mot cdch thi€t y&u clia cac sy vat. N6i
gon, duyén khdi 12 nguyén ly clia tuong doi tanh. Tuong d6i tdnh 12 mdt kham phd vo cling
quan trong cta khoa hoc hién dai. Nhitng gi ma ngay nay khoa hoc khdm phd thi Pic Phat
da phat hién tir hon hai ngan nim trim nim vé truc. Khi gidi thich duyén khdi nhu 1a sy 1&
thudc 14n nhau mot céch thi€t y&u hoic 1a tdnh twong d6i clia moi sy vat, phdi Trung Qudn
da bac bé mot tin diéu khdc clia Phat gido Nguyén Thiy. Phat gido Nguyén Thiy di phin
tich moi hién tugng thanh nhitng thanh t&, va cho ring nhitng thanh t& ndy déu c6 mot thuc
tai riéng biét. Trung Quédn cho ring chinh thuy€t Duyén Khdi di tuyén bo 16 1a tit cd cdc
phdp déu tuong ddi, ching khdng c6 cdi goi 1a ‘thuc tdnh’ riéng biét cda chinh minh. Vo ty
tdnh hay tuong ddi tinh dong nghia vdi ‘Khdng T4dnh,” nghia 1a khong cé sy tdn tai dich thyc
va ddc 1ap. Céc hién tuong khong c6 thuc tai doc 1ap. Sy quan trong hang diu clia Duyén
Khdi 1a vach ra ring sy ton tai clia tit cd moi hién tugng va clia tit cd thuc thé trén thé gian
nay déu hitu han, ching khdng c6 su ton tai dich thuc doc 1ap. Tat cad déu tiy thude vao tic
dong hd tuong clia vd s6 duyén hay diéu kién han dinh. Ngai Long Tho da so lugc vé Duyén
Khdi nhu sau: “Béi vi khong c6 y&u td nao clia sy sinh tdn duge thé hién ma khong c6 cic
diéu kién, cho nén khong c6 phap nao la ching ‘Khdng,” nghia 1a khong c6 su tdn tai doc 1ap
dich thyce.”
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Duyén Khéi ¢6 nhiéu loai. Thit nhi't 1a “Nghiép C&m Duyén Khéi”. Nghiép cdm duyén
khdi dugc dung d€ miéu td banh xe sinh héa. Trong sy ti€n hanh cta nhan va qui, phai c6
dinh luat va trat ty. D6 1a 1y thuyét vé nghiép cdm. Trong 12 chi duyén khdi, khong thé néu
ra mot chi nao d€ néi 1a nguyén nhan tdi sd. BSi vi, cd 12 chi tao thinh mdt vong tron lién
tuc ma ngudi ta goi 1a “Banh Xe Sinh H6a,” hay banh xe luin hdi. Ngudi ta c6 théi quen coi
sy ti€n hanh cla thdi gian nhur mot dudng thing tir qua khi vo cling ngang qua hién tai d&€n
vi lai vo tan. Th& nhung dao Phat lai coi thdi gian nhu 12 mdt vong tron khong cé khdi dau,
khong c6 chdm dit. Thdi gian tuong ddi. Mot sinh vat chét di khong 1a chAm dit; ngay do,
mot ddi song khdc bit diu trdi qua mdt qud trinh sdng chét tuong tu, va ci 1ap lai nhu vay
thanh mdt vong tron sinh héa bat tin. Theo d6 mot sinh vat khi dugc nhin trong lién hé thdi
gian, né tao thinh mot dong tuong tuc khdng gidn doan. Khong thé xdc dinh sinh vat dé 1a
thi gi, vi né ludn ludn bi€n ddi va ti€n héa qua 12 giai doan clia d5i song. Phai dit toan bod
cdc giai doan ndy trong toan thé cda chiing coi nhu 1a dang biéu hién cho mdt sinh thé c4
biét. Cling vy, khi mdt sinh vt dugc nhin trong tudng quan khdng gian, né tao thanh mot tap
hgp phitc tap gdm nim y&u t6 hay ngii uAn. Banh xe sinh héa 1a 18i trinh bay khd sdng stia
clia quan di€m Phat gido va mot sinh vat trong lién hé véi thdi gian va khong gian. Banh xe
sinh héa 12 mot vong tron khong khdi diém, nhung thong thudng ngudi ta trinh bay né bit
dau tir vd minh, mot trang thdi vo ¥ thiic, mi quing. Ky that, vd minh chi 1a mot ti&p dién
ctia sy chét. Liic chét, than thé bi hiy hoai nhung vd minh van ton tai nhu 13 két tinh cic
hiéu qué clia cdc hanh dong dugc tao ra trong sudt cudc song. Pirng nén coi vé minh nhu 12
phan nghia cda tri ki€n; phai bi€t né bao gébm ca tri, sy mii quang hay tim trf u tdi, vo y thifc.
V6 minh din t6i hanh dong u t6i, md qudng. Hanh, ning luc, hay k&t qué ctia hanh vi mi
quang d6, 1a giai doan k& ti€p. N6 1a dong luc, hay ¥ chi mudn séng. Y chi mudn s6ng khong
phdi 1a loai y chi ma ta thudng diung trong ¥ nghia nhu “ty do y chi;” thyc sy, n6 1a mot dong
lyc ml qudng huéng t6i sy sdng hay khdt vong mu quang mudn song. VO Minh va Hanh
dugc coi 1a hai nhan duyén thudc qué kht. Ching 1a nhitng nguyén nhin khi nhin chd quan tir
hién tai; nhung khi nhin khdch quan ddi s6ng trong quéa khit 12 mdt ddi sdng toan dién gidng
hét nhu doi song hién tai.

Thit nhi 12 “A Lai Da Duyén Khdi”. A Lai Da Duyén Khéi d€ gidi thich cin nguyén clia
nghiép. Nghiép dugc chia thinh ba nhém, ching han nhu nghiép noi than, noi khiu va noi y.
Néu khdi tdm tao tdc, phdi chiu trdch nhiém viéc 1am d6 va sé& chiu bdo ng, béi vi y luc 1a
mot hanh dong clia tAim ngay dit né khong phat bi€u ra 15i néi hay boc 16 trong hanh dong
clia thin. Nhung tAm 12 ctf di€m ciin dé€ nhit clia tit ¢4 moi hanh dong luat duyén sinh phai
dudc dit vao kho tang tAm ¥, tic Tang Thic hay A Lai Da thi (Alaya-vijnana). Ly thuy&t y
thé clia dao Phat, titc hoc thuyét Duy Thic, chia thiic thinh tim cong ning, nhu nhin thic,
nhi thdc, ty thic, thiét thic, than thdc, ¥ thitc, mat na thdc, va a lai da thdc. Trong tdm thic
ndy, thitc thit bdy va thit tim can phai gidi thich. Thitc thi by 1a trung tim cd biét hda cda
nga tinh, 1a trung tdm hién khdi clda cdc y tudng vi nga, ich ky, ki€u man, ty 4i, 4o tudng va
mé hoic. Thifc thit tdm 13 trung tAm tich tp clia y thé, 1a ndi chita nhém céc ‘hat giong’ hay
chiing ti ctia tAt cd moi hién khdi va ching dugc boc 10 trong cdc hién khdi d6. Pao Phat chi
truong ring nguyén khdi clia van hitu va van tugng 13 hiéu qua cla ¥ thé. Mdi chiing ti¥ ton
tai trong tang thifc v khi n6 trao vot vio thé gidi khach quan, n sé dugc phin dnh dé tré
thanh mot hat giong mdi. Nghia 12 tAm vuon ra th€ gidi ngoai tai va khi ti€p nhan cdc ddi
tugng né dit nhitng y tudng mdi vao trong tang thifc. Lai nita, hat gidng méi dé sé trao vot
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dé phan anh trd lai thinh mdt hat gidng mdi mé khic nita. Nhu thé, cdc hat giéng hay cic
chiing ti¥ tu tap lai va ti't cd dudc chita nhém & ddy. Khi chiing tiém &n, chiing ta goi chiing 1a
nhitng chiing t&. Nhung khi ching hoat ddng, ching ta goi chiing 1a nhitng hién hanh. Nhitng
ching t& ¢d hitu, nhitng hién hanh, va nhitng chlng tif méi hd twong phu thudc 1an nhau tao
thanh mot vong tron mai mdi tdi dién ti€n trinh tru6c sau nhu nhat. Pay goi la A Lai Da
Duyén Khdi. Cdi lam cho chiing tf hay v6 thitc tAim phéat khdi thanh hién hanh, nghia 1a dong
Iuc tao ra dong van dong clia duyén khdi, chinh 1a ¥ thé, nghia 13 thic. C6 thé thdy mot cach
dé dang, theo thuyé&t A Lai Da Duyén Khdi ndy, ring Hoidc, Nghiép va Khd khdi nguyén tir
nghiép thifc, hay y thé. Tang thitc luu chuyén tdi sinh d& quyé&t dinh mot hinh thdi clia ddi
song k& ti€p. C6 thé coi tang thic gidng nhu mdt linh hdn trong cic ton gido khac. Tuy nhién,
theo hoc thuyét clia dao Phit, cdi tdi sanh khdng phii 12 linh hon, ma 1a k&t qua cda cédc
hanh dong dudc thi hanh trong ddi sdng trude. Trong dao Phat, ngudi ta khong nhan cé hién
hitu ctia linh hon.

Thit ba 1a “Chan Nhu Duyén Khéi”. Chan Nhu Duyén Khdi, d€ gidi thich cin nguyén
cta tang thic. Tang thic cia mot ngudi duge quy dinh bdi ban tinh clia ngusi d6 va ban tdnh
ndy 12 hinh th4i dong ctia chin nhu. Khong nén hdi chdn nhu hay Nhu Lai tang khdi 1én tir
dau, bdi vi né 1a thé tanh, 1 chan nhu cttu cdnh khong thé dién dat. Chan nhu 1a tir ngit duy
nhat c6 thé ding dé dién t3 thyc tai cdu canh vugt ngoai dinh danh va dinh nghia. Con dugc
goi 1a Nhu Lai Tang. Nhu Lai Tang 1a Phit tinh 4n ting trong ban tinh ca pham phu. Nhu
Lai 12 mot bi€u hiéu dugc Phat tu diung dé thay cho cdc danh xung nhu “T6i” hay “Chiing
ta,” nhung khong phai 1a khong c6 mot y nghia dic biét. Sau khi Ngai thanh dao, Pic Phit
gip nim anh em Kiéu Tran Nhu hay nim nha khd hanh ma tru6c kia da titng song chung véi
Ngai trong ddi song khd hanh trong ritng. Nim nha khd hanh ndy goi Ngai 1a “Ban Gotama.”
Phat khién trach ho, bdo ring, ditng goi Nhu Lai nhu 13 ban va ngang hiang vdi minh, bdi vi
Ngai bdy gid da 1a Pang Gidc Ngd, Pang T6i Thing, Dang Nhat Thi€t Tri. Khi Ngai “dén
nhu vay” trong tu thé hién tai ctia Ngai vdi tu cdch 1a vi dao su cla trdi va ngudi, ho phdi coi
Ngai 1a Pang Tron Lanh chit khong phai 12 mot ngudi ban c6 tri. Lai nita, khi Pic Phat tr
vé thanh Ca Ty La Vé, qué cii cia Ngai, Ngai khong di d&€n cung dién ctia phu vuong ma lai
& trong khu vudn xoai & ngoai thanh, va theo thudng 1é 1a di khat thuc mdi ngay. Vua Tinh
Phan, phu vudng ciia Ngai, khong thé chap nhin con minh, mot hoang t, lai di xin dn trén
cédc dudng phd thanh Ca Ty La Vé. Liic d6, vua dén vi€ng Pic Phat tai khu vudn, va thinh
cau Ngai tr§ vé cung dién. Phit trd 15i vua bing nhitng 15i 1& nhu sau: “N&u tdi vin con 1a
ngudi thira k& clia Ngai, toi phai tré vé cung dién dé€ cling chung lac thi véi Ngai, nhung gia
toc clia toi di d6i. Bay gid toi 12 mot ngudi thira k& cdc Pic Phat trong qua khit, cdc ngai da
“d€n nhu vay” nhu tdi dang d&€n nhu vdy ngay nay, cling song trong cic khu rirng, va cling
kha't thyc. Vay Bé Ha hdy bé qua nhitng gi ma ngai di néi.” Pitc vua hi€u ré nhitng 15i d6,
va tifc thi tré thanh mot ngudi dé tif cia Pitc Phat. Nhu Lai, d&€n nhu vay hay di nhu vy, trén
thuc t€, cling c6 y nghia nhu nhau. Phat dung c hai va thudng dung chiing trong hinh thic s&
nhiéu. P6i khi cdc chit d6 dugc dung cho mot chiing sinh da d&€n nhu vy, nghia 13, dén trong
con dudng th& gian. P&n nhu viy va di nhu viy do dé c6 thé dugc dung vdi hai nghia: “Vi
da gidc ngd nhung dén trong con dudng th€ gian,” hay “vi d€n trong con dudng th& gian mot
cach don gidn.” Bdy gi¢, Chan nhu hay Nhu Lai tang chi cho trang thdi chan thit cia van hitu
trong vii tru, cdi ngudn ctia mot dang gidc ngd. Khi tinh, n6 13 tu than clia Gidc Ngo, khong
lién hé gi dén thdi gian va khdng gian; nhung khi dong, né xuit hién trong hinh thic loai
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ngudi chdp nhan mot dudng 161 th€ gian va sic thdi cda ddi song. Trén thuc t€, Chin nhu
hay Nhu Lai tang 12 mo0t, va nhu nhau: chdn 1y cdu cdnh. Trong Pai Thira, chdn 1y ctu cdnh
dugc goi 1a Chan nhu hay Nhu thyc. Chan nhu trong y nghia tinh ctia né thi phi thgi gian, binh
ding, vo thily vd chung, vd tuéng, khong sic, bdi vi ban thin sy vat ma khong c6 sy biéu 16
ctia n6 thi khdng thé c6 y nghia va khong bdc 15. Chan nhu trong y nghia dong clia n6 c6 thé
xuét hién dudi bat cit hinh thitc ndo. Khi duge diéu dong bdi mot nguyén nhan thuin tinh, né
mang hinh thifc thanh thodt; khi dugc di€u dong bdi mot nguyén nhian 6 nhiém, né mang hinh
thitc hii bai. Do d6 chan nhu c¢6 hai trang thdi: ty than chdn nhu, va nhitng bi€u 19 ctia né
trong vong song va chét.

Th tr 1a “Phdp Gidi Duyén Khdi”. Phdp gidi (Dharmadhatu) c6 nghia la nhitng yéu t&
cia nguyén 1y va c6 hai sic thdi: trang thai chan nhu hay thé tinh va th€ gidi hién tugng.
Tuy nhién trong Phdp Gidi Duyén Khdi, ngudi ta thudng dung theo nghia thit hai, nhung khi
n6i vé thé gidi ly tudng s§ chitng, ngudi ta thudng diing nghia tht nhat. Pao Phat chli truong
ring khong c6 cdi dugc tao doc nhat va riéng ré. Van hitu trong vii tru, tAm va vat, khdi 1én
ddng thdi; van hitu trong vii tru nuong twa 1an nhau, 4nh hudng 14n nhau, va do dé tao ra mot
ban dai hoa tiu vii tru clia toan thé di¢u. N&u thi€u mot, vii tru s& khong toan ven; néu
khong c6 ti't ci, cdi mot cling khong. Khi toan thé vii tru ti€n t6i mot bin hoa Am toan hio,
n6é dudc goi 1a nhit chan phédp gidi, vii tru clia cdi “Mot” hay cdi “Thuc,” hay “Lién Hoa
Tang.” Trong vii tru 1y tudng d6, van hitu s& ton tai trong hoa diéu toan dién, mdi hitu khong
chuéng ngai hién hitu va hoat dong clia cic hitu khdc. Mic dit quan niém vién dung va dong
khdi 12 vii tru, né 1a mot thuy&t Phap Gidi Duyén Khéi, ban tinh ctia hién khéi 1a vii tru, né
12 mot thit tri€t Iy vé toan thé tinh clia tit c4 hién hitu, hon 13 tri€t hoc vé nguyén khdi.

228, The Theony of Cawsation

According to Prof. Junjiro Takakusu in The Essentials of Buddhist Philosophy, causation
means conditioned arising, or arising from the secondary causes, in contrast with arising from
the primal nature or bhutatatha (Tdnh gidc); or everything arises from conditions and not
being spontaneous and self-contained has no separate and independent nature. Buddhism
does not give importance to the idea of the Root-Principle or the First Cause as other systems
of philosophy often do; nor does it discuss the idea of cosmology . Naturally such a branch of
philosophy as theology did not have grounds to develop in Buddhism. One should not expect
any discussion of theology from a Buddhist philosopher. As for the problem of creation,
Budhism is ready to accept any theory that science may advance, for Buddhism does not
recognize any conflict between religion and science. According to Buddhism, human beings
and all living things are self-created or self-creating. The universe is not homocentric; it is a
co-creation of all beings. Buddhism does not believe that all things came from one cause, but
holds that everything is inevitably created out of more than two causes. The creations or
becomings of the antecedent causes continue in time-series, past, present and future, like a
chain. This chain is divided into twelve divisions and is called the Twelve Divisioned Cycle
of Causation and Becomings. Since these divisions are interdependent, the process is called
Dependent Production or Chain of causation. The formula of this theory is as follows: From
the existence of this, that becomes; from the happening of this, that happens. From the non-
existence of this, that does not become; from the non-happening of this, that does not happen.
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According to the Madhyamaka philosophy, the doctrine of causal law
(Pratityasamutpada) is exceedingly important in Buddhism. It is the causal law both of the
universe and the lives of individuals. It is important from two points of view. Firstly, it gives a
very clear idea of the impermanent and conditioned nature of all phenomena. Secondly, it
shows how birth, old age, death and all the miseries of phenomenal existence arise in
dependence upon conditions, and how all the miseries cease in the absence of these
conditions. The rise and subsidence of the elements of existence is not the correct
interpretation of the causal law. According to the Madhyamaka philosophy, the causal law
(pratityasamutpada) does not mean the principle of temporal sequence, but the principle of
essential dependence of things on each other. In one word, it is the principle of relativity.
Relativity is the most important discovery of modern science. What science has discovered
today, the Buddha had discovered more than two thousand five hundred years before. In
interpreting the causal law as essential dependence of things on each other or relativity of
things, the Madhyamaka means to controvert another doctrine of the Hinayanists. The
Hinayanists had analyzed all phenomena into elements (dharmas) and believed that these
elements had a separate reality of their own. The Madhyamika says that the very doctrine of
the causal law declares that all the dharmas are relative, they have no separate reality of
their own. Without a separate reality is synonymous with devoid of real (sunyata), or
independent existence. Phenomena are devoid of independent reality. The most importance
of the causal law lies in its teaching that all phenomenal existence, all entities in the world
are conditioned, are devoid of real (sunya), independent existence (svabhava). There is no
real, dependent existence of entities. All the concrete content belongs to the interplay of
countless conditions. Nagarjuna sums up his teaching about the causal law in the following
words: “Since there is no elements of existence (dharma) which comes into manifestation
without conditions, therefore there is no dharma which is not ‘sunya,” or devoid of real
independent existence.”

There are many different kinds of Categories of Causation. The first category is the
“Causation by Action-influence”. Causation by action-influence is depicted in the Wheel of
Life. There is law and order in the progress of cause and effect. This is the theory of causal
Sequence. In the Twelve Divisioned Cycle of Causations and Becomings, it is impossible to
point out which one is the first cause, because the twelve make a continuous circle which is
called the Wheel of Life. People are accustomed to regard time as progressing in a straight
line from the infinite past through present to infinite future. Buddhism, however, regards time
as a circle with no beginning or end. Time is relative. The death of a living being is not the
end; at once another life begins to go through a similar process of birth and death, and thus
repeats the round of life over and over again. In this way a living being, when considered in
relation to time, forms an endless continuum. It is impossible to define what a living being is,
for it is always changing and progressing through the Divisions or Stages of Life. The whole
series of stages must be taken in their entirety as representing the one individual being.
Thus, a living being, when regarded in relation to space, forms a complex of five elements.
The Wheel of Life is a clever representation of the Buddhis conception of a living being in
relation to both space and time. The Wheel of Life is a circle with no beginning, but it is
customary to begin its exposition at Blindness (unconscious state). Blindness is only a
continuation of Death. At death the body is abandoned, but Blindness remains as the
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crystalization of the effects of the actions performed during life. This Blidness is often termed
Ignorance; but this ignorance should not be thought of as the antonym of knowing; it must
include in its meaning both knowing and not knowing, blindness or blind mind,
unconsciousness. Blindness leads to blind activity. The energy or the effect of this blind
activity is the next stage, Motive or Will to Live. This Will to Live is not the kind of will
which is used in the term “free will;” it is rather a blind motive toward life or the blind desire
to live. Blindness and Will to Live are called the Two Causes of the pst. They are causes
when regarded subjectively from the present; but objectively regarded, the life in the pastis a
whole life just as much as is the life of the present.

The second category is the “Causation by the Ideation-Store”. Causation by the Ideation-
store is used to explain the origin of action. Actions or karma are divided into three groups,
i.e., those by the body, those by speech and those by volition. When one makes up one’s mind
to do something, one is responsible for it and is liable to retribution, because volition is a
mind-action even if it is not expressed in speech or manifested in physical action. But the
mind being the inmost recess of all actions, the causation ought to be attributed to the mind-
store or Ideation-store. The Buddhist ideation theory divides the mind into eight faculties, i.e.,
the eye-sense, the ear-sense, the nose-sense, the tongue-sense, the body-sense, the co-
ordinating sense-center or the sixth mano-vijnana, the individualizing thought-center of
egotism or the seventh manas-vijnana, and the storing-center of ideation or the eighth alaya-
vjnana, or Ideation-store. Of these eight faculties, the seventh and the eighth require
explanation. The seventh, the Individualizing Center of Egotism is the center where all the
selfish ideas, egotistic, opinions, arrogance, self-love, illusions, and delusions arise. The
eighth, the Storing Center of Ideation, is where the ‘seeds’ of all manifestations are deposited
and later expressed in manifestations. Buddhism holds that the origin of all things and events
is the effect of ideation. Every seed lies in the Storing Center and when it sprouts out into the
object-world a reflection returns as a new seed. That is, the mind reahces out into the outer
world and, perceiving objects, puts new ideas into the mind-store. Again, this new seed
sprouts out to reflect back a still newer seed. Thus the seeds accumulate and all are stored
there together. When they are latent, we call them seeds, but when active we call them
manifestations. The old seeds, the manifestations and the new seeds are mutually dependent
upon each other, forming a cycle which forever repeats the same process. This is called the
Chain of Causation by Ideation. That which makes the seed or subconscious thought sprout
out into actual manifestation, that is, the motive force which makes the chain of causation
move, is nothing but ideation. It is easy to see from this theory of Causation by Ideation that
Delusion, Action and Suffering originate from mind-action, or ideation. The Storing Center of
Ideation is carried across rebirth to determine what the next form of life will be. This Storing
Center might be regarded as similar to the soul in other forms of religion. According to the
Buddhist doctrine, however, what is reborn is not the soul, but is the result of the actions
performed in the preceding life. In Buddhism the existence of the soul is denied.

The third category is the “Causation By Thusness”. Causation by Thusness is used to
explain the origin of the ideation-store. The ideation-store of a human being is determined by
his nature as a human being and this nature is a particular dynamic form of Thusness. One
should not ask where Thusness or Matrix of Thus-come originates, because it is the
noumenon, the ultimate indescribable Thusness. Thusness or suchness, is the only term which
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can be used to express the ultimate indefinable reality. It is otherwise called the Matrix of
Thus-come. Thus-come is Buddha-nature hidden in ordinary human nature. “Thus-come” is a
designation of the Buddha employed by himself instead of “I’or “we,” but not without
special meaning. After he had attained Enlightenment, he met the five ascetics with whom he
had formerly shared his forest life. These five ascetics addressed him saying “Friend
Gotama.” The Buddha admonished them, sayingthat they ought not treat the Thus-come (thus
enlightened I come) as their friend and their equal, because he was now the Enlightened
One, the Victorious, All-wise One. When he had ‘thus come’ in his present position as the
instructor of all men and even of devas, they should treat him as the Blesed One and not as an
old friend. Again, when the Buddha went back to Kapilavastu, his former home, he did not go
to the palace of his father, but lived in the banyan grove outside the town, and as usual went
out to beg daily. Suddhodana, his king-father, could not bear the idea of his own son, the
prince, begging on the streets of Kapilavastu. At once, the king visited the Buddha in the
grove and entreated him to return to the palace. The Buddha answered him in the following
words: “If I were still your heir, I should return to the palace to share the comfort with you,
but my lineage has changed. I am now a successor to the Buddhas of the past, all of whom
have ‘thus gone’ (Tathagata) as I am doing at present, living in the woods and begging. So
your Majesty must excuse me.” The king understood the words perfectly and became a pupil
of the Buddha at once. Thus come and thus gone have practically the same meaning. The
Buddha used them both and usually in their plural forms. Sometimes the words were used for
a sentient being who thus come, i.e., comes in the contrary way. Thus-come and Thus-gone
can therefore be used in two senses: “The one who is enlightened but comes in an ordinary
way’ or ‘The one who comes in an ordinary way simply.” Now, Thusness or the Matrix of
Thus-come or Thus-gone means the true state of all things in the universe, the source of an
Enlightened One, the basis of enlightenment. When static, it is Enlightenment itself, with no
relation to time or space; but, when dynamic, it is in human form assuming an ordinary way
and feature of life. Thusness and the Matrix of Thus-come are practically one and the same,
the ultimate truth. In Mahayana the ultimate truth is called Suchness or Thusness. We are
now in a position to explain the Theory of Causation by Thusness. Thusness in its static sense
is spaceless, timeless, all-equal, without beginning or end, formless, colorless, because the
thing itself without its manifestation cannot be sensed or described. Thusness in its dynamic
sense can assume any form ; when driven by a pure cause it takes a lofty form; when driven
by a tainted cause it takes a depraved form. Thusness, therefore, is of two states. The one is
the Thusness itself; the other is its manifestation, its state of life and death.

The fourth category is the “Causation by the Universal Principle”. Dharmadhatu means
the elements of the principle and has two aspects: the state of Thusness or noumenon and the
world of phenomenal manifestation. In this causation theory it is usually used in the latter
sense, but in speaking of the odeal world as realized, the former sense is to be applied.
Buddhism holds that nothing was created singly or individually. All things in the universe,
matter and mind, arose simultaneously, all things in it depending upon one another, the
influence of each mutually permeating and thereby making a universal symphony of
harmonious totality. If one item were lacking, the universe would not be complete; without
the rest, one item cannot be. When the whole cosmos arrives at a harmony of perfection, it is
called the ‘Universe One and True,’ or the ‘Lotus Store.” In this ideal universe all beings will



794

be in perfect harmony, each finding no obstruction in the existence and activity of another.
Although the idea of the interdependence and simultaneous rise of all things is called the
Theory of Universal Causation, the nature of the rise being universal, it is rather a
philosophy of the totality of all existence than a philosophy of origination.

229. gt Tutng Ludn trong Phit Gids

Quan niém cho riing th& gidi tiém tang trong mdt khodnh khic cia tu tudng, 12 triét hoc
ndi tai thé, thi hién tugng va tic dong ctia tdim 1a mot. Ta c6 thé goi la “Hién tugng luan,”
nhung theo thuit ngit, nén goi 1a “That tu6ng ludn,” mdi hién twgng tim hay vat, tu biéu 16 ly
tdnh hay ban tinh ctia chinh né. Theo Hoa Thugng U. Thittila trong Nhitng Hat Ngoc Tri Tué
Phit Gido, mic di Phit Gido day nghiép 1a nguyén nhan chinh ciia cic su bat binh ding trén
th€ gigi nhung khong chi truong thuyét dinh ménh hay thuyét tién dinh, va ciing khong khu
khu cho ring moi thit déu do qué khi. Luat nhian qua trong tri€t 1y nha Phat 1a mot trong nim
trit ty ma chinh chiing 12 luat hanh hoat trong vii tru. Thit nhat 13 ludt vat 1y vo cd tidc hién
tuigng vé gié mua cia mdi mua. Trat ty chinh xdc vé mula, nhitng thay d6i va bi€n chuyén
theo dic thi cia mia giy ra gié mua, tinh chdt néng biic, vin van, thudc nhém nay. Thi nhi
1a luat vé€ vat Iy hitu co hay vé mam va hat giong. Thuy€t khoa hoc vé t€ bao va gien ciing
nhu nhitng cdi giéng nhau vé mit vat ly nhu gao, gao 14y ra tit théc; dudng 14y ra tir mia hay
mat, va dic tinh ciia mot s§ trdi cAy, vin van. Thit ba 1a luat vé k&t qui clia hanh dong.
Hanh dong tdt xdu sanh két qud tuong ng tot xau. Ciing nhu nude tv tim mitc d6 ndng siu,
nghiép mot khi da cho co hdi tao ra két qua khong tranh dudgc, khong phdi dudi hinh thitc
thudng phat ma 1a sy lién tuc baAm sinh Sy lién tuc ctia hanh vi va hiu qud ty nhién va cin
thi€t nhu con dudng clia mit tring va cdc vi sao. Thit tw 12 ludt hdp din va nhitng luat thién
nhién tuong duong (luat vé tiéu chuin). Thit nim 13 luat vé tim hay tim linh. Ti€n trinh clia
thic cling nhu sy mat di va phét sanh cia thic, y€u 8 ciu tao thic va sic manh cia tim, hay
tdt cd nhitng thi¥ ma khoa hoc chua thé dién t dudc, van van.

229. Plhenomenaliom inw Buddbiom

The concept that the world is immanent in one moment of thought is the philosophy of
immanence, phenomena being identical with conscious action. It may be called
‘phenomenology,” each phenomenon, matter or mind, expressing its own principle or nature.
According to Most Venerable U. Thittila in the Gems of Buddhism Wisdom, although
Buddhism teaches that karma is the chief cause of the unevenesses in the world, yet it does
not support fatalism or the doctrine of predestination, nor does it stubbornly hold the view that
everything is due to past actions. The Law of Cause and Effect described in Buddhist
philosohy is one of the five orders which are laws in themselves and operate in the universe.
First, the law of physical inorganic order or seasonal phenomena of winds and rains. The
unerring order of seasons, characteristic seasonal changes and events, causes of winds and
rains, nature of heat, etc., belong to this group. Second, the law of physical organic order or
germs and seeds. The scientific theory of cells and genes and physical similarity of twins, i.e.,
rice produced from rice seed, sugar from sugar cane or honey, and peculiar characteristics of
certain fruits, etc. Third, the law of order of act and result. Desirable and undesirable acts



795

produce corresponding good and bad results. As surely as water seeks its own level so does
kamma, given opportunity, produce its inevitable result, not in the form of a reward or
punishment but as an innate sequence. The sequence of deed and effect is as natural and
necessary as the way of the moon and stars. Fourth, the law of gravitation and other similar
laws of nature, or the order of the norm. Fifth, the law of the mind or the psychic law. The
process of consciousness, arising and perishing of consciousness, constituents of
consciousness, power of mind, or all psychic phenomena which are inexplicable to modern
science, etc.

230. Tam T Tink Gidk

Ba tu gi6i ciia chw B6 Tat. Ba tu tinh gi6i ndy hang Thanh Vin Duyén Gidc Ti€u Thira
khong ¢6, ma chi c6 noi cdc bac Bd T4t Pai Thira. Chu B6 Tét thudng khéo ho tri tinh gidi
ctia Nhu Lai, ba nghiép than, khau, y khong 1am 18i, vi mudn gido héa chiing sanh pham gi6i
nén thi hién 1am tdt cd hanh pham phu. Dau di diy di phudc dic thanh tinh tru buc B Tit,
ma thi hién sanh noi tit cd dia nguc, stic sanh, nga quy, cting nhitng chd hi€m nan bin cling,
lam cho nhitng chiing sanh d6 déu dugc giai thodt. Ky that, B4 T4t ching sanh vao nhitng
loai d6. Ba tu tinh gidi ndy nhi€p hét thiy Tt Hoing Thé Nguyén: 1) Nhié€p luat nghi gidi,
hay trdnh 1am viéc 4c bing cdch tri gi6i biing cdch thau nhi€p hét tit ci cdc gi6i ching han
nhu 5 gidi, 8 gidi, 10 gidi Sa Di, 250 gidi Ty Kheo, 348 gidi Ty Kheo Ni, 10 gidi trong va 48
gi6i kinh cta Bd T4t, gitt k§ khong cho sai pham mdt gidi nao. 2) Nhi€p thién phap gidi, c6
nghia 12 bic B T4t phai hoc hét tat ci phdp lanh cda Phat day trong cdc kinh di€n, dé biét
rd dudng 16i va phuong cdch “do tan ching sanh,” khong dudc bd sét bt cit phdp mon nao
c4. Pay goi 1a phdp mon vo lugng thé nguyén hoc. 3) Nhi€p chiing sanh gidi hay nhiéu ich
hitu tinh gidi, nghia 1a phai phat long tir bi lam Igi ich va citu do tit cd ching sanh. Pay goi
l1a “Chuing sanh v6 bién thé nguyén do.”

230. The Tiree Accaumaulations of Pune Precepts

Three collections of pure precepts, or three accumulations of pure precepts of the
Bodhisattvas. Those cultivating Hinayana’s Sravaka Way do not have these three
accumulations of purity precepts. Only Mahayana Bodhisattvas practice them. Bodhisattvas
always maintain the Buddha’s pure precepts, and their thoughts, words, and deeds are
faultless, but because they want to edify immoral sentient beings, they appear to perform the
acts of ordinary ignorant people; though they are already filled with pure virtues and abide in
the course of Enlightening Beings, yet they appear to live in such realms as hells, animality,
ghosthood, and in difficulty and poverty, in order to enable the beings therein to gain
liberation; really the Enlightening Beings are not born in those states. These three
accumulations of pure precepts encompass the “Four Propagation Vows”: 1) Pure precepts
which include all rules and observances, or to avoid evil by keeping the discipline. Which
means to gather all precepts such as five precepts, eight precepts, ten precepts of Sramanera,
250 precepts of Bhiksus, 348 precepts of Bhiksunis, 10 major and 48 minor precepts of
Bodhisattvas, and maintain them purely without violating a single precept. 2) Pure precepts
which include all wholesome dharmas. Accumulating wholesome precepts means
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Bodhisattvas who must learn all the wholesome dharmas that the Buddha taught in various
sutras, so they will know all the clear paths and means necessary to “lead and guide sentient
beings” to liberation and enlightenment. Thus, no matter how insignificant a dharma teaching
may seem, they are not to abandon any dharma door. This vow is made by all Mahayana
practicing Buddhists that “Innumerable Dharma Door, I vow to master.” 3) Pure precepts
which include all living beings. This means to develop the compassionate nature to want to
benefit and aid all sentient beings , and this is the vow “Infinite sentient beings, I vow to take
across.”

237. Tam Dic

DPoc con goi 1a CAu hay Chudng, 1a nhitng thi doc hai hay nhitng mén phién ndo 16n.
DAy 12 nhitng thit 4c cin bdn gin lién trong ddi sdng khdi sanh dau khS. Poc bao gdm 15i n6i
ddng cay d€ trin 4c diéu 4dc; nghich phap hay phép trdi duyén. Pdc con 13 chat doc ctia tham
duc hay sy nhiém ué€ cia tham duc. Poc duc hay 4i doc 1am t6n hai cho viéc tu hanh Phat
phdp. Ngoai ra, si doc, mot trong tam doc, su doc hai ctia ngu si (ngu si ching nhitng hai
minh ma con hai ngudi, ching nhitng nio loan minh ma con nio loan ngudi khic); va xic
dodc hay sy doc hai clia xdc cham, tir 4m chi dan ba. Theo Ptc Phat, c6 bdn thit doc trong
than thé, hay bon con rin doc trong gid 4m chi ti dai trong than thé (tao nén than thé con
nguoi). Y noéi ti dai dat, nudc, Itta, gié c6 thé 1am tSn hai con ngudi. Tam Bdc con dudc goi
1a Tam Cau hay Tam Chudng, 1a ba thit ddc hai hay ba mén phién ndo 16n. Pay la nhitng thit
4c cin ban gin lién trong d5i song khdi sanh dau khd. Phién ndo c6 rat nhiéu, néi rong thi
dé&n 84 ngan, néi hep thi ¢6 10 loai phién nio gdc, trong ¢6 c6 tam ddc tham sin si. Tam Poc
Tham, San, Si ching nhitng gay phién chudc ndo cho ta, ma con ngin chan khong cho chiing
ta hudng dugc huong vi thanh ludng gidi thoat.

Cdi Pjc thit nhdt la Long Tham hay 1ong ham mudn vi ky thic ddy ching ta thda min
nhitng gi minh cAn ciing nhu nhitng gi minh khdng xitng dang dugc nhu in uéng, nha cita, xe
c0, tai sdn va danh vong, vin van. Mit thi ham nhin ndi sic dep khong bi€t chan, tai ham
nghe moi thit Am thanh du duong, miii ham mong ngtti mili huong céc loai, ludi ham ném céc
vi béo bS ngot ngon, thin ham nhitng xic cham min mang, va y ham cédc sy ghét thuong bi
th, van van. Long tham clia con ngudi nhu thiing khong ddy, nhu bién ca 14y nudc lién tuc
tif trim ngan song hd to nhd, hét ngay nay qua ngay khac. Trong thdi mat phap niy, ching
sanh ndi chung va nhin loai néi riéng, da va dang ding di moi phuong cdch, thi doan, muu
chudc d€ ludng gat va tan hai 1An nhau. Th€ nén cudc d5i cla chiing sanh, nht 1a nhin loai,
von di da dau khd, lai cang dau khS hon. T4t cd déu do noi tdnh tham lam, 1ong ich ky bén
xén ma ra. Chinh bing muu gian chuéc quy, ddi gat, phuong tién cling nhu 14t long bing moi
thi doan d€ dat cho bing dugc. Long tham 12 minh lyc tinh thin manh mé khi€n cho ngudi
ta dau tranh gi€t chéc, loc lira doi trd 1An nhau, ngay cd nhitng hanh dong tan doc ciing khong
chira. Tham lam 12 mén th¢ nhit trong tam doc. Tham lam d6i véi tai sdn ngudi khic cé
nghia 13 tim cdch d€ chi€m doat vat khong phdi cia minh. Khi tham lam nim trong tim y clia
chiing ta thi khong ngudi nao khdc thdy dugc vi né vo hinh vo tuéng. Nhung tAm tham nay lai
c6 thé khién chiing ta 1am nhitng viéc xu ninh, dit 16t, lira ddo hay trom cdp dé€ dat dugc
nhitng diéu ma ching ta mong mudn. Tham 14 cin bat thién dau tién che day long tham tu
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ky, su ao udc, luyén 4i va chdp trude. Tanh clia né 1a bam viu vao mot sy vat nao d6 hay
tham lam d&m nhiém nhitng gi n6 wa thich. Nghiép dung clia n6 12 sy bdm chit, nhu thit bim
chiit vio chdo. N6 hién 1&én 4p ché khi chiing ta khong chiu budng bé. Nguyén nhin gan dua
dé&n tham 12 vi chiing ta chi thdy sy hudng thu trong sy viéc. Ngudi ta thudng tham tai, tham
sdc, tham danh, tham thyc, tham thuy hay sdc, thinh, huong, vi, xdc, vin vin va van van.
Theo Hoa Thugng Narada trong Pitc Phat va Phat Phdp, c6 ba diéu kién can thi€t d€ thanh
1ap nghiép tham lam: thi nhat 1a vat sd hitu cia ngudi khdc; thit nhi 12 tAim thém mudn, u6c
mong dugc lam chd vat dy; va thit ba 1a 14y vat Ay khong c6 su cho phép cia ngudi khdc.
Theo Kinh Phiing Tung trong Trudng B Kinh, c6 ndm loai xan tham: th¢ nhit 1a xan tham
ddi v6i tri xit; tht nhi 12 xan tham d6i véi gia dinh; thit ba 12 xan tham doi vé6i cdc vat thau
hoach; tht tu 1a xan tham d6i véi sic; va thit nim 12 xan tham ddi véi Phdp. Lai con nim loai
tham lam biin xin: thi nhat 13 try x& khan, hay mot minh ta & day, ching cho ai khic vao
day; th¢ nhi 12 gia chd thi khan, hay mot minh ta & nha ndy lam viéc bd thi, chit ching ai
khdc; thit ba 13 thi khan hay mdt minh ta nhdn ctia b6 thi nﬁy; thit tu 1a du tdn khan hay mot
minh ta nhin sy tin thdn ndy chi ching ai khac; va thi nim l1a phdp khan hay mot minh ta
bi€t thAm nghia clia kinh ndy chit chdng cho ngudi khic bi€t. Theo Thanh Tinh Pao, c6 nim
loai tham: th nhat 1a tham ddi v6i chd &; thd hai 1a tham d6i véi quyén thudc; thd ba 1a tham
ddi v6i 1gi 10¢; thd tr 1a tham d6i v6i phdp; va thi ndm la tham ddi véi ti€ng khen.

Tham va Duc 12 ham mudén clia cdi trin th€. HAiu hét ngudi ddi thudng dinh nghia hanh
phiic trAn tuc nhu 13 sy thda min cia moi tham duc. Tham duc trin th& 13 v6 han, nhung
chiing ta lai khong c6 kha niang nhin ra chiing va tham duc khong dugc théa man thuong giy
ra khd dau phién ndo cho minh va cho ngudi. Khi ching ta chi phan niao thda man tham duc,
chiing ta ludn c6 khuynh huéng ti€p tuc theo dudi chiing cho d&n khi dugc théa mén, chinh vi
vay ma chiing ta cang gy nén kh& dau cho minh va cho ngudi. Ngay c4 khi da thda min
tham duc, chiing ta ciing khd dau. Ching ta chi nghiém dugc chan hanh phic va an nhin tu
tai khi ching ta c6 it tham duc. Pay ciing 1a mot trong nhitng budc 16n d&€n bén b gidi thoat
ctia chiing ta. Ptic Phit day: “Tham lam chinh 12 ngudn géc ctia khd dau. Moi vat rdi sé thay
ddi, vi th€ khong nén luyén 4i hay vudng viu vio mdt thit gi. Nén nhi€p tim thanh tinh tim
chian 1y va dat d&€n hanh phic vinh hiing.” Biét tri tic thi€u duc 1a biét sé gitip chiing ta diét
trir tham duc. Piéu ndy c6 nghia 12 bi€t thda min véi nhitng diéu kién vat chat kha di gitp
cho chiing ta c6 diy du stic khde d€ tu tip. Py la phuong cich hitu hiéu nha't d€ cit dit lugi
tham duc, an &n thin tAm va c6 nhiéu thi gid gitp d3 tha nhan. Tham lam va sin han vira c6
that ma cling vira 12 4o tudng. Nhitng phién nio ma ching ta thudng goi 1a tham 4i, tham
duc, tham lam, hay sin han, si m&, van véan chi 12 nhitng cdi tén bé ngoai. Gidng nhu trudng
hgp chiing ta goi cdi nha nay dep, cdi kia x4u, to, nhd, van van d6 khong phai 1a su that.
Nhirng cdi tén dugc goi mdt cach quy udc nhu vay khdi phat tir sy tham 4i clia chiing ta. Néu
chiing ta mudn mdt cdi nha 16n hon chiing ta xem cdi nha ma ching ta dang c6 1a nhd. Long
tham 4i khi€n chiing ta ¢6 sy phan biét. That ra, chin 1y khdng c6 tén goi. N6 thé& nao thi @&
né th& Ay. Hay nhin sy vat theo ding thuc tudng cia chiing, dirng dinh danh theo quan niém
thién 1éch ctia minh. Ban 13 ngudi dan 6ng hay dan ba chi 1a sy bi€u hién bén ngoai cia sy
vat. That ra, ban chi 12 mdt sy k&t hop clia nhiéu yé&u t5, 13 mot tdng hdp cia cic udn bi€n
dsi khong ngirng. Khi ban ¢6 mdt tim hon ty do, cdi md, ban khong con sy phdn biét nita.
Ching c6 16n hay nhd, ching c6 t6i va anh. Ching c6 gi cd. V6 ngi hay khong c6 mot linh
hdn vinh ctru. Thuc ra cudi ciing thi ching ¢6 nga hay vo ngi gi ca. P6 chi 1a nhitng danh tir
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quy udc. Tham lam phdi dugc quan binh biing sy chi tAim vao dé muc bt tinh. Dinh mic vao
véc dang c6 thé 1a mot cuc doan. Gip trudng hdp nhu thé ching ta phdi d€ tim d€n mot cuc
doan khdc cia cd thé. Chiing ta hdy quan sit cd th€ va xem d6é nhu mdt xdc chét. Hiy nhin
vao tién trinh tan rd, hiy hoai ciia mot xdc chét. Ciing c6 thé quan st tirng bd phan clia co
thé€ nhu tim, phdi, gan, mit, mdu, nudc ti€u, md hoi, van van. Hiy nhd lai hinh 4nh cla cic
y&u td bat tinh ctia co thé mdi khi tham lam phat sanh. Lam nhu thé& sé& tranh khdi tham lam
quiy nhiéu.

Cdi Djc thit nhi la San Hgn, 13 tim tiY chdi cdc doi tugng khong vira 1ong; ching han,
trong ldc hanh thién, tim khé chiu khi co thé bi dau nhitc. Sin han 12 mot trong ba phién nio
chinh khi€n tAm ching sinh mé md. Hai phién nio kia 12 tham lam va si mé. San han 1a su
ddp lai cdm xiic ddi véi viéc gi khong thich ding hay khong cong biing. N&u khong dat dugc
c4i minh ham mudn ciing c6 thé dua d&€n san hian. San han lién hé t6i viéc ty bdo vé minh.
Tuy nhién, theo gido thuy&t nha Phit thi sin hin tu biéu 16 trong né mot tu cach tho 18, phd
mat hinh gid mdt cach hitu hiéu nhit. Pic Phat tuyén bd rit rd rang ring mot tim diy
nhitng sdn han va thi dich khong thé hi€u mot cich t6t dep, khong thé néi mot cach tot dep.
Mot ngudi 6m Ap nudi dudng sy bAt man va uit han sé& khong lam diu bt han thil cda minh.
Chi v6i tAm bAt hai va 1ong tir min ddi vdi chiing sanh moi lodi mdi ¢6 thé cham dit dugc
han thi. Chinh vi th€ ma trong kinh Phidp Cu, Pitc Phat day d€ ch& ngu san hin, ching ta
phai phat trién long tir bi bing cdch thién quan vao long tir bi. Theo Phit gido, cin ban clia
su sin gidn thudng thudng 13 do sy sg hdi ma ra. Vi khi chiing ta nGi giin 1&n thudng ching ta
khong con sg hdi diéu gi nifa, tuy nhién, day chi 1a mot loai ning Iugng mi quéng. Ning
lugng cla sy gian dif ¢6 tinh cdch tan phd va khdng xdy dung dudc chuyén gi hét. That vay,
gian dit thdi qua c6 thé din d€n viéc ty minh két lidu ddi minh. Vi vay DPic Phat day: “Khi
minh gidn ai, hiy lui lai va rdng ma nghi d&€n mot vai diéu ot cla ngudi Ay. Lam dugc nhu
viy, con gidn tw né s& ngudi di.” Sy san han d6t chdy trong 10ng chiing sanh, gy nén biét
bao cdnh trdi y va thi nghich cho ngudi khdac. Ngudi sin hian néi ning thé bi khdng c6 chiit
tlr bi, tao nén khdng bi€t bao nhiéu la khé ndo. Trong Tam Pdc, mdi thit c6 mdt dc tinh doc
ddo khdc nhau; tuy nhién, sin hin c6 mot tuéng trang vo cling thd bao, né 1a ké thu phd hoai
dudng tu cling nhu cong hanh cda ngudi tu Phit manh mé& nhat. Ly do 1a khi mdt niém sin
han da sanh khdi trong tim thi lién theo d6 c6 mudn ngan thit chuéng ngai khac 1ap tic hién
ra, ngin tré con dudng tu dao, cong hanh cling nhu sy ti€n tu clia ngudi hoc dao. Chinh vi thé
ma c6 dic c6 day ring: “Nhit niém san tim khdi, ba van chuéng mon khai.” (c6 nghia 12 khi
mot niém odn thu vira chém khdi, thi ¢6 ngan mudn ctra chuéng khai mg). Thi du nhu dang
ldc ngdi thién, bdng chgt nhd d&€n ngudi kia bac 4dc, xAu xa, gdy cho ta nhiéu diéu cay ding
xuta nay. Do nghi nhé nhu th€ nén tim ta ching nhitng khong yén, ma con sanh ra cic sy
budn gian, bifc ric. Than tuy ngdi yén dé6 ma long diy day phién ndo sin han. Tham chi c6
ngudi khong thé ti€p tuc toa thién dugc nita, ciing nhu khong thé ti€p tuc 1am nhitng gi ho
dang 1am vi tAm ho bi trin ngdp bdi phién nio. Lai c6 ngudi byc tifc d€n quén in bd ngi,
nhiéu khi mu&n 1am gi cho ké kia phdi chét lién titc khic méi hd da. Qua d6 méi bi€t cdi tim
sdn han n6 ludn day xéo tAm can v phd hoai con dudng tu tdp clda ngudi tu nhu th€ ndo.
Chinh vi thd'y nhu th€ ma Ditc Phat da day cdch ddi tri san han trong Kinh Phdp Hoa nhu sau:
“LAy dai tir bi 1am nha, 14y nhdn nhuc lam 4o gidp, 14y tdt cd phdp khong lam tda ngdi.”
Chiing ta phai nén nghi ring khi ta khdi tim gidn hon phién nio la trudc tién tu ta lam kho
ta. Chinh ngon Ita sdn han &y bén trong thi thiéu d6t ndi tim, con bén ngoai thi né khi€n
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thin ta ngdi ditng ching yén, than dai, thé vin. Nhu thé Ay, ching nhitng chiing ta khdng cai
héa dugc ké thii, ma con khong dem lai chiit nao an vui 1¢i lac cho chinh minh.

San han 12 nguyén nhan chinh cia khd dau va dia nguc. San han 1a cin ban phién nio
“San Khué” hay su néng niy. Sin Han xdy ra khi chiing ta dé nén su cAm xiic gidn vao siu
bén trong. San han 12 mdt trong tam doc, hay mot trong ba ngon lita dang dot chdy tAm. San
hin 12 nhién liéu dot chdy ca rirng cong dic cla ké tu hanh. Ngudi tu phai ludn ché ngy sin
han va phét trién 1ong tir bi trong tim. Theo tAm 1y hoc Phat gido, y&u t& tim thic vé sin
han ludn ndi k&t vdi kinh nghiém khd dau. Ngudi ta ¢6 thé tham va lac cling mot lidc, nhung
khong thé nao vira sin han ma lai vira vui vé cling mdt lic duge. BAt ky ai vun x&i odn ghét,
san han, gidn dit, tinh 4c nudi dudng su trd thii hay bdo ton 1ong cim gidn déu bi tréi budc
vao kinh nghiém khé dau nhu thé, vi ngudi &y da chap chit vio mot ngudn cdi rat manh ciia
khd dau. Nhitng ai gieo hin thit cho ngusi khdc nhu gi€t chéc hay hanh ha hay cit xéo thin
thé, c6 thé sé& tdi sanh vao nhitng cinh gidi ndi ma ho phdi cAm tho nhitng kinh nghiém cuc
ky dau ddn, nhiic nhdi, khic nghiét. Chi trong nhitng hoan cinh nhu thé ho mdi c6 thé kinh
nghiém nhitng ndi khén khd ma do su bit thién ctda chinh ho, ho di tw dem dé&n cho chinh
ho. Ptic Phit day: “Giic cudp cong dic, khong gi hon sin han. Vi khi tAm sin han ndi 1&n thi
ching sanh 13p titc tao nghi€p, va do d6 ma mudn ngan chudng ngai 1ap tic hién ra, ngin
che Thanh dao, 14p md Phat tdnh. Cho nén néi ‘Nhiit niém sian tAm khéi, b4 van chuéng mon
khai,” nghia 1a chi vi m{t ni€ém gidn tifc ma phdi lanh chiu bao nhiéu chudng nan.”

Theo Hoa Thugng Narada trong Ptic Phat va Phat Phdp, c6 hai diéu kién cin thiét dé
thanh 1ap nghiép sn han: tht nhat 12 tr mot ngudi khdc; va thit nhi 1a 6 oo tudng mudn tao
phién nio cho ngudi d6. Pic tdnh clia sin hian l1a ghét hay khong wa nhitng cinh trdi nghich.
Nghiép dung clia né 1a ty banh trudng va dot chdy than tAm clia chinh né. SAn hian 1a mot
trong tam ddc, hay mot trong ba ngon Itta dang dot chdy tAm. SAn han 12 nhién liéu dot chdy
c4 ritng cong difc clia k& tu hanh. Ngudi tu phai ludn ché ngy san hin va phét trién 1ong tlr bi
trong tdm. Theo tAm 1y hoc Phat gido, y&€u td tAm thifc vé sin han ludn ndi két véi kinh
nghiém khd dau. Ngudi ta c6 thé tham va lac cing mot lic, nhung khong thé nao vira san
hin ma lai vira vui vé cing mot lic dugc. BAt ky ai vun x6i odn ghét, san hin, gidn dit, tinh
dc nudi dudng sy trd thi hay bdo ton 1ong cim gian déu bi tréi budc vao kinh nghiém khd
dau nhu th&, vi ngudi 4y da chdp chit vio mdt ngudn coi rat manh cda khd dau. Nhitng ai
gieo han thii cho ngudi khic nhu gi€t chéc hay hanh ha hay cit xéo than thé, c6 thé sé tdi
sanh vao nhitng cdnh gidi ndi ma ho phai cdm tho nhitng kinh nghiém cuc ky dau dén, nhic
nh6i, khic nghiét. Chi trong nhitng hoan cdnh nhu thé ho méi c6 thé kinh nghiém nhitng ndi
khon khd ma do sy bat thién ctia chinh ho, ho di tu dem d&n cho chinh ho. Sy sdn han dot
chdy trong 1dong chiing sanh, gy nén biét bao cdnh trdi y va thu nghich cho ngudi khic.
Ngudi sin hian néi ning thd bi khong cé chiit tir bi, tao nén khong biét bao nhiéu 1a khé nio.
Trong Tam Pdc, mdi thit c6 modt 4c tinh doc ddo khac nhau; tuy nhién, sin han c6 mot tuéng
trang vO cling thd bao, nd la ké thu pha hoai dudng tu ciing nhu cong hanh cia ngudi tu Phit
manh mé& nhat. Ly do 12 khi mot niém sin hian da sanh khéi trong tAm thi lién theo d6 c6
mudn ngan thit chuéng ngai khdc lap téc hién ra, ngin tr§ con dudng tu dao, cong hanh ciing
nhu sy ti€n tu cla ngudi hoc dao. Chinh vi thé ma cd dic c¢6 day ring: “Nhiit niém sin tim
khdi, bd van chuéng mén khai.” (c6 nghia 1a khi mot niém odn thit vira chém khdi, thi c6
ngan mudn ctta chuéng khai md). Thi du nhu dang ldc ngdi thién, bdng chgt nhé dén ngudi
kia bac 4c, x4u xa, gdy cho ta nhiéu diéu cay ding xua nay. Do nghi nhé nhu thé nén tim ta
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ching nhitng khdng yén, ma con sanh ra cdc sy budn gidn, bic ric. Than tuy ngdi yén dé6 ma
long diy day phién nio sin hian. Tham chi c6 ngudi khong thé ti€p tuc toa thién dugc nifa,
ciing nhu khong thé ti€p tuc 1am nhitng gi ho dang 1am vi tAm ho bi tran ngdp bdi phién nio.
Lai c6 ngudi buc titc d€n quén dn bd ngd, nhiéu khi mudn lam gi cho ké kia phdi chét lién
tiic khic mdi hd da. Qua d6 mdi bi€t cdi tAm san han né ludn day xéo tAm can va phd hoai
con dudng tu tap clia ngudi tu nhu th€ nao. Chinh vi thd'y nhu th€ ma Pic Phat da day cdch
d6i tri sin han trong Kinh Phap Hoa nhu sau: “LAy dai tir bi 1am nha, 14y nhin nhuc lam 4o
gidp, 14y tat ca phap khong lam tda ngdi.” Chiing ta ph3i nén nghi ring khi ta khdi tAim gidn
h&n phién nio 13 trude tién tu ta 1am khd ta. Chinh ngon Itta sin hian 4y bén trong thi thiéu
dot ndi tim, con bén ngoai thi né khi€n than ta ngdi ditng ching yén, than dai, thd vin. Nhu
th& 4y, ching nhitng chiing ta khong cdi héa dugc ké thil, ma con khong dem lai chiit nao an
vui 1gi lac cho chinh minh.

Khi sin hian ndi 1&én phai niém tAm tir. Khi tAim néng giin ndi 1én chiing ta phai quin binh
chiing biing cdch khai trién tAm tit. N&€u ¢6 ai 1am diéu xau ddi vdi ching ta hay giin chiing
ta, chiing ta cling dirng néng gian. N&u san han ndi 1én, chiing ta cing mé mudi va toi tim
hon ngudi d6 nita. Hiy sang sudt giit tAm tir 4i va thuong ngudi d6 vi ho dang dau khd. Hay
lam cho tAm tran diy tinh thuong, xem ngudi dang gidn dbi minh nhu anh, chi, em than yéu
clia minh. Liic bdy gid chiing ta hdy chd tAm vao cdm gidc tr 4i, va 18y sy tir 4i ]am dé muc
thién dinh. Trai 1ong tir d&n tat c4 ching sanh trén th€ gian ndy. Chi c6 1ong tir 4i méi thing
dudc su sdn hdn ma thdi. Cling theo Hoa Thugng Narada trong Bic Phat va Phat Phdp, day
12 nhitng hau qua t't y&u clia sy sin hin: tht nhat 12 than hinh x4u xa; thi nhi 13 cd thé bénh
hoan; va thit ba 12 bAm tanh khé thuong. Mudn sam hoi tAim san hin truSc nhat chiing ta nén
sdm hoi ¥ nghiép. Phat tir chon thudn nén ludén nhé ring tit cd nim thic tif nhin, nhi, ty,
thiét, than, sé di gdy nén vo sd toi 18i 1a do & ndi ¥ thic. Y thitc ndy ciing vi nhw ménh 1énh
clia vua ban xudng quan than. Mit va ngim bay, tai ham nghe 4m thanh du duong, miii va
nglti mui huong hoa, son phan, ludi wa phat ngdn ta vay, thin wa thich sy xic cham min
mang. TAt cd tdi nghiép gdy ra tif nim thifc ndy déu do chli nhan 6ng 1a tim hay y thifc ma
phdt sanh ra. Cudi cling phai bi doa vio tam db 4c dao, chiu vd lugng thong khd noi dia nguc,
nga quy, sic sanh. Trong Kinh Phdp Cu, Btic Phit day: “Phong y nhu phong thanh, gitt tim
nhu gift gin trong con mit. Giic cudp cong ditc, mot ddi hay nhiéu doi, khong gi hon y.” Nay
mudn sdm hdi y nghiép, tru6c hét phdi nghi ring ba nghiép tham sin si (see Tam Ddc) cia y
12 madm méng giy tao nén vd lugng nghiép tdi, 12 mang vé minh che mat tri hué, 1a phién
nio bao phi chon tAm. That 1a ddng s¢. Phat t& chon thuan phdi dem hét tim § sdm hdi dn
nin, thé khong tdi pham.

N6i vé thdi @6 chip nhian hay khong chdp nhin phin no va khong hoan hy, theo Kinh
Trung Bo, Ditc Phit day: “Phin nd va khong hoan hy, Ba la mon Akkosaka Bharadvaja di
dé&n Thé Ton, sau khi dé€n y néi nhitng 15i khong 6t dep, 4c ngit, phi bdng va nhi€c ming
Th& Ton. Pugc nghe néi nhu vay, Th& Toén néi véi Ba la mon Akkosaka Bharadvaja: “Nay
Ba la mon, 6ng nghi th€ nao? Cdc than hitu ba con huyét thong, cdc khach c6 dén viéng
thim ong khong? Ba la mon Akkosaka Bharadvaja tra 13i: “Thinh thodng cdc than hitu ba
con huy&t thong, cdc khdch c6 dén viéng. Pic Phat bio: “Nay Ba la mon, dng nghi th€ nao?
Ong c6 sita soan cho ho cdc mén #n loai citng, loai mém va cdc dd ném khong?” Ba la mon
Akkasoka tra 13i: “Thinh thodng c6 sira soan cho ho cdc mén in loai ciing, loai mém va cédc
loai 6 n€m.” Pitc Phat hdi ti€p: “Nhung nay Ba la mon, n€u ho khong nhin, thdi cdc mén



801

in &y s& vé ai?” Ba la mdn Akkasoka ddp: “Né&u ho khong nhin, thdi cic mén in Ay s& vé
lai chiing t6i.” Pttc Phat néi ti€p: “Ciing vay, nay Ba la mon, n€u dng phi bang ching tdi 1a
ngudi khong phi bang lai, mdng nhi€c ching tdi 1a ngudi khong midng nhi€c lai, xi va chiing
t0i 12 ngudi khong xi v4 lai, ching t6i khong thau nhan sy viéc 4y tir Ong, thdi nay Ba la
mon, sy viéc Ay lai vé dng. Nay Ba la mon, ai phi bang lai khi bi phi bang, nhi€c ming lai
khi bi nhi€c ming, xi va lai khi bi xi v4, thdi nhu vdy, nay Ba la mon, ngudi 4y dugc xem la
hudng tho, da san sé v6i 6ng. Con chiing t6i khong cling hudng tho su viéc 4y v6i dng, khong
cling san sé sy’ viéc Ay v6i 6ng, thdi nay Ba la mon, ti't cd sy viéc Ay lai vé v6i dng va tit ca
st viéc Ay chi vé lai v6i 6ng ma thoi.” Chinh vi th€ ma Dic Phat thudng luén nhic nhd
chiing dé t& ring: “Han thi khong thé chim diit bing han thl, chi c6 tinh thuong mdi chaim
dit duge hian thit ma thoi.” Ngai cling nhic ti€p: “Cang gip nhiéu oan trdi, Nhu Lai cang
hanh thién vi Nhu Lai chi 14y 4n trd odn ma thdi.” C6 ngudi tin ring “l4y 4n trd odn” 12 viéc
lam khong thyc t&€ va ho tin ring “dao ki€m phai dugc trd bing dao ki€m.” Vang, “1dy dao
ki€m trd dao ki€m” qua 12 dé& nghi va d& 1am, nhung ri't c6 thé 1am nhu vy chiing ta s& bi sa
12y trong khé khin tric trd. That 12 khé khin khi phdi 14y 4n trd odn. That 12 khé khin khi
phai mim cudi véi ké vira méi vung tay danh minh, nhung ngudi con Phat phai ling nghe 13i
Phat day, phdi 14y an trd odn trong moi thdi, moi lic, moi hoan canh. Pic Phat day: “Giic
cudp cong ditc, khong gi hon sin han. Vi khi tAm sin han ndi 1én thi chiing sanh 1dp tifc tao
nghiép, va do dé6 ma mudn ngan chuéng ngai lap titc hién ra, ngin che Thianh dao, 1Ap md
Phat tinh. Cho nén néi ‘Nhit niém san tim khdi, bd van chuéng mon khai,” nghia 1a chi vi
mot niém gidn tc ma phai lanh chiu bao nhiéu chuéng nan.” Trong Kinh Phap Cd, Pdc Phit
day: “Ngudi kia ling ma toi, dinh ddp tdi, phd hai ti, vd cudp doat clia tdi.” Ai con 6m ap
tAm niém Ay, thi sy odn han khong thé nao dit hét (Dharmapada 3). “Ngudi kia ling ma tdi,
ddnh dap t6i, ph4 hai toi, va cudp doat ctia t6i.” Ai bé dugc tAm niém Ay, thi sy odn gian tu
nhién san bing (Dharmapada 4). G thé gian ndy, ching phai han thi trir dugc han thii, chi ¢6
tir bi mGi trir dugc han thii. B6 1a dinh luét ctia ngan xua (Dharmapada 5). X4 bd 1ong gidn
dit, trir diét tdnh kiéu cing, gidi thodt moi rang budc, khong chap trudc danh sic; ngudi
khong c6 mot vat chi 4y, su khd chazmg con theo déi dudc (221). Ngudi nao ngin dugc con
gian dit ndi 1én nhu dirng dudc chi€c xe dang chay manh, mdi 1a k& ché& ngu gidi, ngoai ra chi
12 k& cAm cuong hd ma thdi (222). LAy tir bi thing néng gian, 14y hién lanh thing hung dit,
14y b thi thing xan tham, 14y chon that thing ngoa nguy (223). N6i chan that, khdng gian
hdn, dich than bd thi cho ngudi d€n xin. P6 1a ba viéc lanh dwa ngudi d&€n cdi chu Thién.
(Dhammapada 224). Gin giif thAn dirng néng gian, diéu phuc than hanh dong, xa lia than lam
4c, dung than tu hanh lanh (231). Gin gitt 15i n6i dirng néng gian, di¢u phuc 13i néi chdnh
chon, xa lia 15i néi tho 4c, dung 13i néi tu hanh (232). Gin giit y dirng néng gian, diéu phuc y
tinh thudn, xa lia ¥ hung 4c, ding ¥ d€ tu chan (233).

Cdi DPjc thit ba la “Si Mé”. Trong Phat gido, si mé la vo minh, la khong bi€t hay mu
quing hay su cudng si clia tAm thifc, khong c6 kha ning phan biét vé tinh thudng hiing va
tinh khong thudng hing. Vo minh 1a sy ngu dot vé T¢ Diéu P&, Tam bio, Luat Nhian qui,
v.v. Avidya 12 giai doan diu tién cia Thap nhi nhan duyén din d€n moi ric rdi trén ddi va 1a
gdc ré clia moi doc hai trén ddi. Pay 1a y&u t6 chinh lam vuéng viu ching sanh trong vong
luan hdi sanh t. Theo nghia cia Phat gido, Avidya chi viéc thi€u hi€u biét vé tif diéu d€,
nghiép bdo, nhan duyén, va nhitng gido thuy&t chii y€u trong Phat gido. Theo trudng phdi
Trung Quén, “v6 minh” chi trang thdi cia mot tinh thin bi nhitng thién ki€n va nhitng dinh
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ki€n thong tri khi€n cho moi ngudi ty minh dyng 1&én mot th€ gidi ly twdng 14n 10n hinh thic
va tinh da dang vdi hién thuc thudng ngay, han ch€ cdch nhin ddi véi hién thyc. VO minh 12
sy khong am hi€u ban tinh thit ctia th€ gidi 12 hu khong va hiéu sai thuc chit clia cdc hién
tugng. Nhu vy vo minh c6 hai chifc ning: mot 12 che didu ban chat that, va hai 1a dung 1én
mot hién thyc hu do. “V6 minh” dugc coi nhu 1a hién thyc udc 1€. Theo cdc phdi Kinh Lugng
Bo va Ty Ba Sa Luan B0, “vd minh” 1a mot cdch nhin thdng nhat va thudng hiing doi v6i the
gi6i, trong khi thit ra thé gi6i 1a da dang va khong thudng hiing. “V6 minh” 13 14n 16n bin
chit clia th& gidi v6i nhitng vé bén ngoai. Theo quan diém cla trudng phdi Du Gia, “vo
minh” coi d6i tugng nhu mdt don vi ddc 1ap vdi ¥ thic, nhung trong hién thuc, né giong nhu y
thitc. VO minh 1a khong gidc ngd, 1a mic xich thi nhit hay mit xich cudi cung trong Thap
Nhi Nhan Duyén. V6 minh 12 c4i tim 4m don, khong chi€u roi dudc rd rang sy 1y clia cdc
phdp. VO minh khong bi€t gi dé€n con dudng thodt khd 13 mdt trong ba lau hoic nudi dudng
dong sanh tif ludn hdi. VO minh 12 nguyén nhan chinh clia sy khdng gidc ngd ciia ching ta.
V6 minh chi 1a gid twéng nén né chiu 4nh hudng cda sanh, diét, ting, gidm, u€, tinh, vin van.
C6 khi V6 minh c6 nghia 13 4o tudng. Nghia 12 bong t6i hoan toan khong c6 dnh chi€u sang.
V6 minh 13 14m c4i dudng nhu véi cdi that 1, hay hién tugng 4o tudng ma cho 1 thuc tai. Vo
minh chinh 1a nguyén nhén cia, sanh, ldo, lo au, sdu muon, khé sé, bénh hoan, va chét chéc.
V6 minh 12 mot trong ba ngon Ira cAn phai dap tit trudc khi budc chan vao Niét ban. Pay la
trang thdi sai 1am cla tim lam kh&i ddy sy tin tudng vé bdn ngi. Ciling chinh vi si mé ma
ngudi ta khong thdy dugc cdi nhin nhu thi, khong thé phan biét ding sai. Ngu si lam cho
ngudi ta mii quang vé chdp ngd, chdp phdp 12 nhitng thit vo thudng, ludn thay d6i va hoai
diét.

P& ché& ngy nhitng tu duy tham lam, sin hin va ganh ty va nhitng tw duy khiac ma con
ngudi phdi chiu, ching ta cin phdi c6 nghi luc, siéng ning tinh tAn va tinh gidc. Khi thoat
khéi nhitng vuéng ban cla cudc song phd thi hodc nhitng lo toan vuéng ban khdc clia cudc
ddi, chiing ta khong dé€n ndi bi quyén rii @& danh mat minh, nhung khi hda nhip vio nhip
song xi hoi, d6 1 lic ma ching ta cAn phai tinh tAn d€ chin ding nhitng sai sét, 1am 13n ciia
minh. Thién dinh 13 sy trg luc 16n lao gitp chiing ta diém tinh khi d8i dién v6i nhitng tv duy
x4u ndy. Nghiép tham sin si biéu hién dudi nhiu hinh thic, khong thé td xiét! Theo Hoa
Thugng Thich Thién TAm trong Niém Phat Thiap Y&u, c6 bdn cdch ddi tri tham san si. Ty
theo trudng hgp, hanh gid c6 thé ding mot trong bon cich nay d€ d6i tri tham sin si. Ngudi
mé vGi bac gidc ngd chi ¢6 hai di€m sai biét: tinh 12 chu Phat, nhiém 1a ching sanh. Chu Phat
do thuén theo tinh tAim nén gidc ngd, d than thong tri hué; ching sanh bdi tiy ndi trin nhiém
nén mé hoic, bi luan hdi sanh t&. Tu Tinh Do 13 di sdu vao Niém Phat Tam Mudi dé gidc
ngd ban tim, chitng 1én qud vi Phit. Vay trong niém Phat, néu thd'y bat ctt mot vong niém
vong dong nao khic ndi 1én, lién phai trir ngay va trd vé tinh tim. Pay 13 cdch dung tim dé
ddi tri. N&u khi vong niém khdi 1én, diing tim ngin trir khong ndi, phdi chuyén sang giai
doan hai 12 ding d&€n quén ly. Ching han nhu khi tAm tham nhiém ndi 1én, quan 1y bt tinh,
khd, vo thudng, vo nga. TAm gidn hdn phat khdi, quan ly tir, bi, hy, x4, nhdn nhuc, nhu hoa,
cdc phdp déu khong. Nhitng ké ning nghiép, dung 1y ddi tri khong kham, tAt phdi dung su,
nghia 12 dung dén hinh thic. Thi du, ngudi tdinh dé san si, bi€t rd nghiép minh, khi phat néng
buc hay sip mudn tranh cii, ho lién bd di va udng tir mot ly nu6c lanh d€ diin con gian
xudng. Hodc nhu ké ning nghiép 4i, dung 1y tri ngin khong ndi, ho Iwa cach gin bac trudng
thugng, 1am Phat sy nhiéu, hoic di xa ra d€ quén ling 1An tAm nhd thuong, nhu cAu chim
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ngdn “xa mit cach 1ong.” Bdi tim chiing sanh y theo cénh, cdnh di vdng tdc tim mat chd
nuong, 1an 1an sé& phai nhat. Ngoai ba cdch trén tir t& dén thd, con c6 phudng phip thit tu 1a
diing sam hdi tri tung d€ d6i tri. Sy sam hdi, niém Phat, tri chi hodc tung kinh, ma giit cho
déu déu, c6 ning luc diét toi nghiép sanh phudc hué. Vi th€ thud xua c6 nhiéu vi trudc khi
tho gi6i hay sidp lam Phat sy 16n, thudng phit nguyén tung ma'y mudn bién chi Pai Bi, hoic
mot tang kinh Kim Cang Bat Nha. Thud xua, cdc cu si khi hop lai Niém Phat Pudng dé kiét
th4t, n€u ai nghiép ning niém Phat khong thanh tinh, hay quan Phat khong dudc 1o rang, vi
Phdp su chd thit thudng bdo phai lay huong sam. DAy 1a cdch dot mdt cAy huong dai, rdi
thanh kinh danh 1& hdng danh Phat sdim h&i, cho dén khi nao cdy huong tan méi thdi. C6 vi
sudt trong thdi ky ki€t that bdy ngdy hodc hai muci mdt ngay, toan la lay huong sdm.

251, Three Pocsons

Poison is also called Defilement or Hindrances. These poisons are sources of all passions
and delusions. The fundamental evils inherent in life which give rise to human suffering. The
three poisons are regarded as the sources of all illusions and earthly desires. They pollute
people’s lives. Men worry about many things. Poisons include harsh or stern words for
repressing evil; misleading teaching. Poisons are also the turbidity of desire or the
contamination of desire. The poison of desire or love which harms devotion to Buddhist
practices. Besides, the poison of delusion, one of the three poisons, and the poison of touch, a
term applied to woman. According to the Buddha, there are four poisons in our body, or four
poisonous snakes in a basket which imply the four elements in a body (of which a man is
formed). The four elements of the body, earth, water, fire and wind which harm a man by
their variation, i.e. increase and decrease. Three Poisons or three sources of all passions and
delusions. The fundamental evils inherent in life which give rise to human suffering. The
three poisons are regarded as the sources of all illusions and earthly desires. They pollute
people’s lives. Men worry about many things. Broadly speaking, there are 84,000 worries.
But after analysis, we can say there are only 10 serious ones including the three evil roots of
greed, hatred, and delusion. Three poisons of greed, hatred and ignorance do not only cause
our afflictions, but also prevent us from tasting the pure and cool flavor of emancipation
(liberation).

The first Poison is Selfish Desire for more than we need or deserve, such as food, house,
car, wealth, honors, etc. Eyes are longing for viewing beautiful forms without any
satisfaction, ears are longing for melodious sounds, nose is longing for fragrance, tongue is
longing for delicate tastes, body is longing for soothing touches, and mind is longing for
various emotions of love and hate from self and others. Human beings’ greediness is like a
barrel without bottom. It is just as the great ocean obtaining continuously the water from
hundreds and thousands of large and small rivers and lakes everyday. In this Dharma Ending
Age, sentient beings, especially human beings use every method to manipulate and harm one
another. Sentient beings’ lives, especially, those of human beings’ are already filled with
pain and sufferings, now there are even more pain and sufferings. Through tricks, expedients,
and manipulations we try to reach our goal irrespective of whatever happens to others. Greed
is a powerful mental force that drives people to fight, kill, cheat, lie and perform various
forms of unwholesome deeds. Greed is the first of the three poisons. Coveting others’
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possessions is when we plan how to procure something belonging to another person. While
coveting is a mental action no one else can see, it can lead us to flatter, bribe, cheat or steal
from others to obtain what we desire. Greed, the first unwholesome root, covers all degrees
of selfish desire, longing, attachment, and clinging. Its characteristic is grasping an object. Its
function is sticking, as meat sticks to a hot pan. It is manifested as not giving up. Its proximate
cause is seeing enjoyment in things that lead to bondage. People usually have greed for
wealth, sex, fame, food, sleep or greed for forms, sounds, smells, tastes, and objects of touch,
and so on, and so on. According to Most Venerable in The Buddha and His Teachings, there
are three conditions that are necessary to complete the evil of covetousness: first, another’s
possession; second, adverting to it, thinking “would this be mine”’; and third, to actually take
another’s possession without permission. According to the Sangiti Sutta in the Long
Discourses of the Buddha, there are five kinds of begrudging: first, begrudging as to dwelling-
place; second, begrudging as to family; third, begrudging as to gains; fourth, begruding as to
beauty; and fifth, begrudging as to Dhamma. There are also five kinds of selfishness: first,
this abode (house or place) is mine and no one else’s; second, this almsgiving household is
mine and no one else’s; third, I am the only one who receive this alms; fourth, I am the only
one who deserve this praise; no one else who deserves this; and fifth, [ am the only one who
has the knowledge of truth, but I don’t want to share with any one else. According to The Path
of Purification, there are five kinds of avarice: first, avarice about dwellings; second, avarice
about families; third, avarice about gain; fourth, avarice about Dharma; and fifth, avarice
about praise.

Craving (greed, affection, desire) means desire for and love of the things of this life. Most
people define happiness as the satisfaction of all desires. The desires are boundless, but our
ability to realize them is not, and unfulfilled desires always create suffering. When desires
are only partially fulfilled, we have a tendency to continue to pursue until a complete
fulfillment is achieved. Thus, we create even more suffering for us and for others. We can
only realize the true happiness and a peaceful state of mind when our desires are few. This is
one of the great steps towards the shore of liberation. The Buddha taught: “Greed and desire
are the cause of all unhappiness or suffering. Everything sooner or later must change, so do
not become attached to anything. Instead devote yourself to clearing your mind and finding
the truth, lasting happiness.” Knowing how to feel satisfied with few possessions help us
destroy greed and desire. This means being content with material conditions that allow us to
be healthy and strong enough to cultivate. This is an effective way to cut through the net of
passions and desires, attain a peaceful state of mind and have more time to help others. The
defilements we call lust or greed, anger and delusion, are just outward names and
appearances, just as we call a house beautiful, ugly, big, small, etc. These are only
appearances of things. If we want a big house, we call this one small. We creates such
concepts because of our craving. Craving causes us to discriminate, while the truth is merely
what is. Look at it this way. Are you a person? Yes. This is the appearance of things. But you
are really only a combination of elements or a group of changing aggregates. If the mind is
free it does not discriminate. No big and small, no you and me, nothing. We say ‘anatta’ or
‘not self’, but really, in the end, there is neither ‘atta’ nor ‘anatta’. Greed should be balanced
by contemplation of loathsomeness. Attachment to bodily form is one extreme, and one
should keep the opposite in mind. Examine the body as a corpse and see the process of
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decay, or think of the parts of the body, such as lungs, spleen, fat, feces, and so forth.
Remembering these and visualizing the loathsome aspects of the body will free us from
greed.

The second Poison is Anger or Resentment. This is one of the three fires which burn in
the mind until allowed to die for fuelling. Anger is one of the three poisons in Buddhism
(greed, anger and ignorance). Anger is an emotional response to something that is
inappropriate or unjust. If one does not obtain what one is greedy can lead to anger. Anger is
an emotion involved in self-protection. However, according to Buddhist doctrines, anger
manifests itself in a very crude manner, destroying the practitioner in a most effective way.
The Buddha makes it very clear that with a heart filled with hatred and animosity, a man
cannot understand and speak well. A man who nurtures displeasure and animosity cannot
appease his hatred. Only with a mind delighted in harmlessness and with loving kindness
towards all creatures in him hatred cannot be found. Thus, according to the Buddha’s
teachings in the Dharmapada Sutra, to subdue anger and resentment, we must develop a
compassionate mind by meditating on loving kindness, pity and compassion. According to
Buddhism, the basis of anger is usually fear for when we get angry we feel we are not afraid
any more, however, this is only a blind power. The energy of anger, if it’s not so destructive,
it may not be of any constructive. In fact, extreme anger could eventually lead us even to
taking our own life. Thus the Buddha taught: “When you are angry at someone, let step back
and try to think about some of the positive qualities of that person. To be able to do this, your
anger would be reduced by its own.” It is a fire that burns in all human beings, causing a
feeling of displeasure or hostility toward others. Angry people speak and act coarsely or
pitiless, creating all kinds of sufferings. Of the three great poisons of Greed, Hatred and
Ignorance, each has its own unique evil characteristic. However, of these poisons, hatred is
unimaginably destructive and is the most powerful enemy of one’s cultivated path and
wholesome conducts. The reason is that once hatred arises from within the mind, thousands of
karmic obstructions will follow to appear immediately, impeding the practitioner from making
progress on the cultivated path and learning of the philosophy of Buddhism. Therefore, the
ancient virtuous beings taught: “One vindictive thought just barely surfaced, ten thousands
doors of obstructions are all open.” Supposing while you were practicing meditation, and your
mind suddenly drifted to a person who has often insulted and mistreated you with bitter
words. Because of these thoughts, you begin to feel sad, angry, and unable to maintain peace
of mind; thus, even though your body is sitting there quietly, your mind is filled with
afflictions and hatred. Some may go so far as leaving their seat, stopping meditation,
abandoning whatever they are doing, and getting completely caught up in their afflictions.
Furthermore, there are those who get so angry and so depressed to the point where they can’t
eat and sleep; for their satisfaction, sometimes they wish their wicked friend to die right
before their eyes. Through these, we know that hatred is capable of trampling the heart and
mind, destroying people’s cultivated path, and preventing everyone from practicing
wholesome deeds. Thus the Buddha taught the way to tame hatred in the Lotus Sutra as
follows: “Use great compassion as a home, use peace and tolerance as the armor, use all the
Dharma of Emptiness as the sitting throne.” We should think that when we have hatred and
afflictions, the first thing that we should be aware of is we are bringing miseries on ourselves.
The fire of hatred and afflictions internally burns at our soul, and externally influences our
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bodies, standing and sitting restlessly, crying, moaning, screaming, etc. In this way, not only
are we unable to change and tame the enemy, but also unable to gain any peace and
happiness for ourselves.

The anger or dosa is the root of suffering and the rebirth in hell. Anger, ire, wrath,
resentment, one of the six fundamental klesas. Anger happens when one represses the
emotional feelings deep inside. This is one of the three poisons in Buddhism (greed, anger,
ignorance). One of the three fires which burn in the mind until allowed to die for fuelling.
Anger manifests itself in a very crude manner, destroying the practitioner in a most effective
way. To subdue anger and resentment, we must develop a compassionate mind. According to
Buddhist psychology, the mental factor of aversion is always linked to the experience of pain.
One may be greedy and happy, but never angry and happy at the same time. Anyone who
cultures hatred, anger, malice, nurses revenge or keeps alive a grudge is bound to experience
much suffering for he has laid hold a very potent source of it. Those who exercise their hatred
on others as in killing, torturing or maiming may expect birth in a state, compared in the
scriptural simile to a pitfull of glowing situations, where they will experience feelings which
are exclusively painful, sharp, severe. Only in such an environment will they be able to
experience all the misery which they, by their own cruelty to others, have brought upon
themselves. The Buddha taught: “Bandits who steal merits are of no comparison to hatred and
anger. Because when hatred and anger arise, inevitable innumerable karma will be created.
Immediately thereafter, hundreds and thousands of obstructions will appear, masking the
proper teachings of enlightenment, burying and dimming the Buddha Nature. Therefore, A
thought of hatred and anger had just barely risen, ten thousands of karmic doors will open
immediately. It is to say with just one thought of hatred, one must endure all such obstructions
and obstacles.”

According to Most Venerable Narada in The Buddha and His Teaching, there are two
conditions that are necessary to complete the evil of ill-will: first, from another person; and
second, from the thought of doing harm. Doso, the second unwholesome root, comprises all
kinds and degrees of aversion, ill-will, anger, irritation, annoyance, and animosity. Its
characteristic is ferosity. Its function is to spread, or burn up its own support, i.e. the mind and
body in which it arises. It is manifested as persecuting, and its proximate cause is a ground for
annoyance. Anger, Ill-will or hatred is one of the three poisons in Buddhism (greed, anger,
ignorance). This is one of the three fires which burn in the mind until allowed to die for
fuelling. Anger manifests itself in a very crude manner, destroying the practitioner in a most
effective way. To subdue anger and resentment, we must develop a compassionate mind.
According to Buddhist psychology, the mental factor of aversion is always linked to the
experience of pain. One may be greedy and happy, but never angry and happy at the same
time. Anyone who cultures hatred, anger, malice, nurses revenge or keeps alive a grudge is
bound to experience much suffering for he has laid hold a very potent source of it. Those who
exercise their hatred on others as in killing, torturing or maiming may expect birth in a state,
compared in the scriptural simile to a pitfull of glowing situations, where they will experience
feelings which are exclusively painful, sharp, severe. Only in such an environment will they
be able to experience all the misery which they, by their own cruelty to others, have brought
upon themselves. It is a fire that burns in all human beings, causing a feeling of displeasure or
hostility toward others. Angry people speak and act coarsely or pitiless, creating all kinds of



807

sufferings. Of the three great poisons of Greed, Hatred and Ignorance, each has its own
unique evil characteristic. However, of these poisons, hatred is unimaginably destructive and
is the most powerful enemy of one’s cultivated path and wholesome conducts. The reason is
that once hatred arises from within the mind, thousands of karmic obstructions will follow to
appear immediately, impeding the practitioner from making progress on the cultivated path
and learning of the philosophy of Buddhism. Therefore, the ancient virtuous beings taught:
“One vindictive thought just barely surfaced, ten thousands doors of obstructions are all
open.” Supposing while you were practicing meditation, and your mind suddenly drifted to a
person who has often insulted and mistreated you with bitter words. Because of these
thoughts, you begin to feel sad, angry, and unable to maintain peace of mind; thus, even
though your body is sitting there quietly, your mind is filled with afflictions and hatred. Some
may go so far as leaving their seat, stopping meditation, abandoning whatever they are doing,
and getting completely caught up in their afflictions. Furthermore, there are those who get so
angry and so depressed to the point where they can’t eat and sleep; for their satisfaction,
sometimes they wish their wicked friend to die right before their eyes. Through these, we
know that hatred is capable of trampling the heart and mind, destroying people’s cultivated
path, and preventing everyone from practicing wholesome deeds. Thus the Buddha taught the
way to tame hatred in the Lotus Sutra as follows: “Use great compassion as a home, use
peace and tolerance as the armor, use all the Dharma of Emptiness as the sitting throne.” We
should think that when we have hatred and afflictions, the first thing that we should be aware
of is we are bringing miseries on ourselves. The fire of hatred and afflictions internally burns
at our soul, and externally influences our bodies, standing and sitting restlessly, crying,
moaning, screaming, etc. In this way, not only are we unable to change and tame the enemy,
but also unable to gain any peace and happiness for ourselves.

When angry states of mind arise strongly, balance them by developing feelings of loving-
kindness. If someone does something bad or gets angry, do not get angry ourselves. If we do,
we are being more ignorant than they. Be wise. Keep compassion in mind, for that person is
suffering. Fill our mind with loving-kindness as if he was a dear brother. Concentrate on the
feeling of loving-kindness as a meditation subject. Spread it to all beings in the world. Only
through loving-kindness is hatred overcome. Also according to Most Venerable Narada in
The Buddha and His Teachings, these are the inevitable consequences of ill-will: first,
ugliness; second, manifold diseases; and third, detestable nature. In order to repent the mind
of anger one must first repent the mind-karma. Sincere Buddhists should always remember
that the mind consciousness is the reason to give rise to infinite offenses of the other five
consciousnesses, from Sight, Hearing, Scent, Taste, and Touch Consciousnesses. The mind
consciousness is similar to an order passed down from the King to his magistrates and
chancellors. Eyes take great pleasure in looking and observing unwholesome things, ears
take great pleasure in listening to melodious sounds, nose takes great pleasure in smelling
aromas and fragrance, tongue takes great pleasure in speaking vulgarly and irresponsibly as
well as finding joy in tasting the various delicacies, foods, and wines, etc; body takes great
pleasure in feeling various sensations of warmth, coolnes, softness, velvet clothing. Karmic
offenses arise from these five consciousness come from their master, the Mind; the mind
consciousness is solely responsible for all their actions. In the end, this will result in continual
drowning in the three evil paths, enduring infinite pains and sufferings in hells, hungry ghosts,
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and animals. In the Dharmapada, the Buddha taught: “Guard one’s mind much like guarding a
castle; protect the mind similar to protecting the eye ball. Mind is an enemy capable of
destroying and eliminating all of the virtues and merits one has worked so hard to accumulate
during one’s existence, or sometimes many lifetimes. To repent the mind-karma, sincere
Buddhists should think that the three karmas of Greed, Hatred, and Ignorance of the mind are
the roots and foundations of infinite karmic transgressions. The mind-karma is the web of
ignorance which masks our wisdom and is the affliction and worry that cover our true nature.
It should be feared and needs be avoided. Sincere Buddhists should use their heart and mind
to sincerely confess and repent, be remorseful, and vow never again to commit such
offenses.

Talking about the attittude of acceptance or not acceptance of angry and displease,
according to the Middle Length Discrouses, the Buddha taught: “Angry and displeased,
brahmana Akkosaka-bharadvaja went to the Enlightened One, and there abused and reviled
the Enlightened One in harsh and rude words. Being thus spoken the Enlightened One said to
the brahmana: “What do you think Brahmana? Do your friends and acquaintances, do your
blood relatives and guests pay a visit to you?” Akkosaka replied: “Yes, sometimes, friends
and acquaintances, blood relatives and guests pay me a visit.” The Buddha said: “What do
you think, o brahmana? Do you offer them food to chew, to eat and to taste?” Akkosaka
replied: “Sometimes, I offer them food to chew, to eat and to taste.” The Buddha continued to
ask: “O brahmana, if they do not accept them, to whom these foods come back? Brahmana
replied: “If they do not accept them, these foods come back to us.” The Buddha continued to
say: “In the same way, o brahmana! You have abused us who do not abuse. You have reviled
us who do not revile. You have scolded us who do not scold. We do not accept them from
you, so they are all for you. O brahmana, they are all for you. O brahmana, he who abuses
back when abused at, who reviles back when reviled, who scolds back when scolded, o
brahmana, this is called eating them together and sharing them together. We do not eat them
with you. We do not share them with you. So they are all for you, o brahmana! They are all
for you, o brahmana! Thus the Buddha always reminded his disciples: “Hatreds do not cease
hatred; by love alone do they cease.” The Buddha continued to remind: “The more evil that
comes to me, the more good will radiate from me, for I always return good for evil.” Some
people believe that it’s not practical to return good for evil and they believe that “return
swords for swords.” Yes, it’s easy to think and to do about “return sword for sword,” but in
doing that we might get caught in the quagmire of troubles. It’s extremely difficult by
returning good for evil. It’s extremely difficult to smile with the person who just raised his
hand to beat us, but we are the Buddha’s disciples, we must listen to his teaching, we must
return good for evil at all times, in all places and circumstances. The Buddha taught: “Bandits
who steal merits are of no comparison to hatred and anger. Because when hatred and anger
arise, inevitable innumerable karma will be created. Immediately thereafter, hundreds and
thousands of obstructions will appear, masking the proper teachings of enlightenment,
burying and dimming the Buddha Nature. Therefore, A thought of hatred and anger had just
barely risen, ten thousands of karmic doors will open immediately. It is to say with just one
thought of hatred, one must endure all such obstructions and obstacles.” In the Dharmapada
Sutra, the Buddha taught: “He abused me, he beat me, he defeated me, he robbed me.”
Hatred will never leave those who dwell on such thoughts (3). “He abused me, he hit me, he
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defeated me, he robbed me.” Hatred will leave those who do not harbor such thoughts (4). In
this world, hatred never destroys (eliminates) hatred, only love does. This is an eternal law
(5). One should give up anger; one should abandon pride. One should overcome all fetters.
No suffering befall him who calls nothing his own (Dharmapada 221). He who controls his
anger which arises as a rolling chariot. He is a true charioteer. Other people are only holding
the rein (Dharmapada 222). Conquer anger by love; conquer evil by good; conquer stingy by
giving; conquer the liar by truth (Dharmapada 223). One should speak the truth. One should
not be angry. One should give when asked to. These are three good deeds that help carry
men the realm of heaven (224). One should guard against the bodily anger, or physical action,
and should control the body. One should give up evil conduct of the body. One should be of
good bodily conduct (Dharmapada 231). One should guard against the anger of the tongue;
one should control the tongue. One should give up evil conduct in speech. One should be of
good conduct in speech (Dharmapada 232). One should guard against the anger of the mind;
one should control the mind. One should give up evil conduct of the mind. One should
practice virtue with the mind (Dharmapada 233).

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

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

232. Ngi “Tnacre

Ngii Trugc 1a nam thd 6 truge, hay nim tht do & c¢6i Ta Ba. Trong Kinh Thu Ling
Nghiém, quyén Bén, Piic Phat dd nhic 6ng A Nan v& ngii truge nhu sau: “Ong A Nan! Trong
than o6ng, chit diic 1a dia, chat 16ng 1a thiy, chdt 4m 12 hda, lay dong I1a phong. Do bdn cdi
rang budc, nén chia cdi tAm trang vién diéu gidc minh clia 6ng lam thdy, nghe, biét, xét, tir
dau dén cudi tao thanh nim I6p hdn truge hay vAn duc. ThE nao 1a duc? Ong A Nan, vi nhu
nudc trong, ban nhién trong sach, con kia l1a nhitng bui, dat, tro, cat, ban chat ngdn ngai. Hai
thit d6 khac nhau. C6 ngudi 14y di't bd vao nude trong, dit mat tinh ngin ngai, nudc mat tinh
trong tréo, trong vin duc, nén goi la duc. Nam 16p duc cta 6ng lai cling nhu vay.

Thii nhdt la “Kiép Trugc” hay sy nhiém trudc clia ki€p song. Ddi song trong cdi Ta Ba
ddy diy 6 trugc va dang gidm din. Trong Kinh Thii Ling Nghiém, quyén Bon, Pitc Phat da
gidi thich cho ngai A Nan vé Kiép trugc nhu sau: “Ong A Nan! Ong thiy hu khong khip
mudi phuong the gidi. C4i khong va cdi thdy khong thé rdi nhau. Cdi khong ching c6 that
thé. Cdi thdy khong phai that bi&t. Hai cdi xen 106n, gid ddi thanh 1ap 16p thi nhat, goi 1a
Ki&p Trugc. Ciing trong Kinh Thii Ling Nghiém, quyén Chin, Dtc Phat da day ngai A Nan
vé siéu viét ki€p truge nhu sau: “Ong A Nan! Ong nén biét, 6ng ngdi trong dao trang, tiéu
hét cdc niém. C4c niém hét thi cdc ly niém déu sing td ro rang, dong tinh khong rdi, nhé
quén nhu mot myc. Pang & chd dé vao tam ma dia, vi nhu ngudi sing mdt & chd t6i tim.
Tinh tinh minh dudc di€u va tinh, tim chua phit sang. A,y 1a con bi rang budc trong sic Am.
Né&u mit sdng sudt, mudi phuong rdng thong, khong con t8i tim. Goi 1a sic Am hét. Ngudi dé
siéu viét Ki€p Trugc. Xem chd s nhan, kién c¢d vong tudng 1am goc.

Thit nhi la “Kién Truogc”, hay sy nhiém trugc cla sy thiy bi€t. Ki€n truge 1a tat ca cdc
su thdy bi€t ciin ¢t trén nhan thic sai 1am clia ching sanh. Ching 1a nhitng thi phi, hon thua,
danh 1¢i, nhon, nga, bi, thtt, van van. Kié€n trigc con c6 nghia dién ddo ki€n, ta ki€n bai hoai,
4m chi doan ki€n. Si mé 1Am tudng thiy than ta vi nhitng vt clia ta 1a c6 that. Chap riing
than ta khi ché&t 12 hét hay doan ki€n, hodic chip thin ta con mii hay thudng ki€n. Chip ring
nhitng ¥ ki€n chii quan 1a hay nhat, va chdp ring chiing ta s& dudc cifu rdi biing nhitng cdch
chon lya chii quan ctia chinh minh. Kié&n trugc hay ta ki€n khdi 1én 1am vdn duc Chanh Phdp.
Ki€n triudc con 1a nhitng 6 trugc cia ta ki€n va 4c ki€n hay ngii 1¢i st (do ki€n trugc hay ki€n
thitc td vay ma con ngudi chdp qudy bd phdi, theo ta bd chanh, dién ddo thién 1éch). Trong
Kinh Thii Ling Nghiém, quyén Bon, Dtic Phat di gidi thich cho ngai A Nan vé Kién Trugc
nhu sau: “Ong A Nan! Than 6ng hién gom ti dai 1am thé. C4i thdy, nghe, hay, bi€t bi han
ché& thanh c6 ngin ngai. Pia, thly, hda, phong lai c6 hay biét. Hai bén xen 1dn, gid ddi thanh
lap 16p thit hai, goi 12 Ki€n Trugc. Ciing trong Kinh Thii Ling Nghiém, quyén Chin, Pic
Phat dd day ngai A Nan vé cdch siéu viét kién truge nhu sau: “Ong A Nan! Ngudi thién nam
d6 tu tam ma nan dé vé Sa Ma Tha, sic 4m hét, nhin thi'y tim chu Phat nhu trong guong sing
hié€n hién cdc vat. Nhu c6 chd s dic ma chua thé dung dugc, vi nhu ngl bi béng d&, chan
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tay van du, thd'y nghe khong 1dm, ma khong ctr dong dugc. P6 1a bi rang budc trong thu am.
Néu hét béng de, thi tAm rdi thin, trd lai xem miit, di & ty do, khdng con luu ngai. D6 1a hét
thu 4m. Ngudi dé siéu viét ki€n trugc. Xem s& nhan, hu minh vong tudng lam gdc.

Thit ba la “Phién Néao Trugc”, hay sy nhiém trudc cia phién ndo. Phién ndo trudc cé
nghia 1a ching sanh lu6n bi cédc thit phién ndo, budn rau, tic gidn, odn thu, ta ki€n, van van,
tran ngap than tim, chd it khi ¢6 1ong tir bi hy x4. Chinh vi th€ ma giy ra khong biét bao
nhiéu 12 phién nio cho nhau. Phién nio trugc con 1a nhitng u€ trude cla duc vong hay ngii
don st (con ngudi trong tAm chita ddy nhitng tham lam, hon gidn, mé mudi, ngu si). Trong
Kinh Thii Ling Nghiém, quyén Bo&n, Ptc Phit di gidi thich cho ngai A Nan vé phién nio
truge nhu sau: “Ong A Nan! Lai trong tim 6ng, nhd bi€t hoc tap, phat ra tri ki€n, dung nap
phdt hién sdu trin. R&i trdin khong cé tuéng, rdi gidc ra khong c6 tinh, xen nhau gid doi
thanh. A,y 13 16p thit ba, goi 12 Phién Nio Trugc.” Ciing trong Kinh Thi Ling Nghiém, quyén
Chin, Ditc Phit da day ngai A Nan vé céch siéu viét Phién Nao Trugc nhu sau: “Ong A Nan!
Ngudi thién nam kia, tu tam ma dé, thu &m hét r6i, dii chwa hét 1au hodc, tAim da xa hinh thé,
nhu chim ra khdi 10ng, dd dudc thanh tyu. T pham thin ndy ti€n Ién, trdi qua 60 Thdnh Vi
B tit, dudc y sinh than, theo nguyén di d€n, khong bi chuéng ngai. Vi nhu ¢6 ngudi néi mé
khi ngli, ngudi d6 dit khong bi€t, ma 15i néi thanh ti€ng 1am cho ngudi thic nghe biét. P6 1a
bi ring budc trong tudng Am. N&€u dong niém hét, phi tudng tiéu trlr, ddi véi gidc minh tam,
nhu bd bui nhd. Truc sau vién chi€u mot loai sinh tt. D6 1a tudng Am hét. Ngudi Ay siéu
viét phién ndo trugc. Xem nguyén nhan, dung thong vong tuéng lam gdc.”

Thit tu la “Chiing Sanh Trugc ” hay sy nhiém trudc clia chiing sanh. Chling sanh sanh ra
& doi v6i day diy tham, sin, si, man, nghi, ta ki€n, va bat tinh. Ching sanh 6 trugc, hiing bi
khd ndo va bat toai; ddy 1a giai doan ma chiing sanh trd nén dan don va bat tinh. Trong Kinh
Thi Ling Nghiém, quyén Bon, Pitc Phat da gidi thich cho ngai A Nan vé Chidng Sanh trugc
nhu sau: “Ong A Nan! Ngay dém sinh diét khong ngirng, cdi thiy bi€t hing muén & trong thé
gian. Nghiép bdo xoay vin thudng ddi ddi trong cdc cdi, xen nhau gid doi thanh. A/y 1a 16p
thif tw, goi 14 chiing sanh trugc.” Ciing trong Kinh Thii Ling Nghiém, quyén Chin, Ptc Phat
dd day ngai A Nan vé céch siéu viét ching sanh truge nhu sau: “Ong A Nan! Ngudi thién
nam kia, tu tam ma d¢, tuéng 4m hét réi. Ngudi 4y binh thudng mong tudng tiéu diét, ngl va
thitc nhu mot, gidc minh tréng rong, yén ling, dudng nhu khong tinh, khdng con c6 dnh thd
trong clia tién trAn. Xem cdc ndi song, dai dia & thé gian nhu guong soi sdng. Vat d€n khong
bi dinh, vat di khong con ddu vét. Pé&n thi soi, di thi mit, nhu guong soi cdc vat. RS rang tip
khi cii vé trAn cdnh khong con. Chi con mot thé tinh chan. C4i cin nguyén sinh diét tir d6 té
bay, thdy 12 loai chiing sanh  mudi phuong, cling tot cdc loai 4y. Du chua thong mdi manh
cdc mang cin clia ho. Thi'y dong mot nén tdng sinh ra, cling bi thién luu, dudng nhu 4nh sing
16ng 14nh, 12 cdi chd then chdt cda trong than. P6 1a bi rang budc hanh &m. Nhu trang thdi
4nh ning 16ng ldnh, cin nguyén tinh 4y, ti€n vao ndi nguyén trang. HE mot phen da 1ing hét
céc cin nguyén tip khi, vi du nhu hé&t séng thi hda ra nudc ding. P6 1a hanh &m hét. Ngudi
4y siéu viét chiing sanh trugc. Xem nguyén nhan, u 4n, vong tudng lam goc.”

Thit ndm la “Mang Trugc” hay sy nhiém trudc clia thin mang niy. Trong Kinh Thi
Ling Nghiém, quyén Bon, Pitc Phat di gidi thich cho ngai A Nan vé& mang trugc nhu sau:
“Ong A Nan! C4i thdy, nghe clia dng vén khong c6 tinh riéng. Vi cdc trin chia cich nén
thanh kh4c. Trong tinh bi€t nhau, trong dung kh4c nhau. Giéng va khdc khdng c6 chuin dich,
gid doi xen 1An nhau ma thanh. Ay 12 16p thd ndm, goi la mang trugc.” Nhitng ué trudc trong



813

cudc song lam gidm tudi tho, k& c4 chi&n tranh va thién tai. Tudi tho con ngudi, do bdi chién
tranh va thién tai, ma gidm tr tf xudng con mudi nim. Hon nita, thin xdc ndy chi 1a sy két
hdp cia tif dai, bén trong 16p da méng bén ngoai chi 12 mau, thit, xuong, ddm, va nhitng chat
hoi tanh khdc. P&n khi chét rdi s& phdi chiu mot sy phan héa, tanh hoi, thdi tha, gdm ghiét,
rudi bu ki€n dau. Ky that, n6 ghé tdm d€n ndi ching ai dim t6i gan. Ciing trong Kinh Thii
Ling Nghiém, quyén Chin, Piic Phat di day ngai A Nan vé cdch siéu viét mang trugc nhu
sau: “Ong A Nan! Ngudi thién nam kia, tu tam ma dé&, hanh 4m hét, cdc tinh th€ gian, u thanh
nhiéu dong, ddong phin sinh co, bdng nhién phd hu giéng mdi trim t&, thin trung hitu dén
nghiép tru6c thim mat, cdm ¥ng huyén tuyét. Trdi Ni€t Ban di gan sdng nhiéu, vi du nhu ga
gdy 1an chét, nhin vé phuong dong di c6 tinh sic. Sdu cin hu tinh, khong con dong rudi nita.
Trong ngoai dirng ling va sdng sudt, ti€n vao chd khong bi vao. Rat thong dat nguyén do tho
mang cda 12 loai ching sanh trong mudi phuong. Qudn st c4i nguyén do 4y, chap lam chd
ban nguyén. Cac loai khong cdm triéu, di thu thai. Noi mudi phuong cdi di dugc ddng mot.
Tinh sic chdng trAm, phat hién cdi u uin. D6 12 bi budc trong thitc 7m. Nhu cic loai thu sinh
cdm triéu di nhan thay cdi chd dong, tiéu ma sdu mon, khai hdp thanh tyu, thd'y nghe thdng
sudt, dip ddi dung thanh tinh. Mudi phuong thé gi6i cling vdi than tim nhu ngoc luu ly, trong
ngoai trong sudt. P6 1a thiic Am hét. Ngudi d6 siéu viét mang trugc. Xem nguyén nhin, vong
tugng hu vo, dién ddo vong tudng lam gdc.”

252. Peve Turbidities

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

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

The second Turbidity is the view turbidity or the turbidity of view. Turbidity of view
means all different views, perceptions, and knowledge of sentient beings that are based on
false conceptions. They are gossip, competition, fame, self, egotism, right, wrong, etc. The
corruption of views also means that misguided, perverse views, bad views, the advocacy of
total annihilation. The view that our bodies are entities we possess, the view that we are
annihilated after death or else live on forever, the view that we cling to with our arbitrary
opinions is best, and the view that we will find salvation by our own subjectively chosen
methods. Because we are deluded by such views and utterly submerged in them, this is called
the corruption of views. Corruptive views or wrong views which cause corruption of doctrinal
views. View turbid (false and evil views) is also the defilement of views, or perverse
thoughts. In the Surangama Sutra, book Four, the Buddha explained to Ananda about the
turbidity of views as follows: “Ananda! Your body appears in full, with the four elements
composing its substance, and from this, seeing, hearing, sensation, and cognition become
firmly defined. Water, fire, wind, and earth fluctuate between sensation and cognition and
become entangled in a falseness. This is the second layer, called the turbidity of views. Also
in the Surangama Sutra, book Nine, the Buddha taught Ananda about the transcendency of
the affliction turbidity as follows: “Ananda! When the good person who is cultivating samadhi
and samatha has put an end to the form skandha, he can see the mind of all Buddhas as if
seeing an image reflected in a clear mirror. He seems to have obtained something, but he
cannot use it. In this he resembles a paralyzed person. His hands and feet are intact, his
seeing and hearing are not distorted, and yet his mind has come under a deviant influence, so
that he is unable to move. This is the region of the feeling skandha. Once the problem of
paralysis subsides, his mind can then leave his body and look back upon his face. It can go or
stay as it pleases without further hindrance. This is the end of the feeling skandha. This
person can then transcend the turbidity of views. Contemplating the cause of the feeling
skandha, one sees that false thoughts of illusory clarity are its source.

The third Turbidity is the affliction turbidity or the turbidity of affliction. Turbidity of
affliction means sentient beings are constantly plagued with afflictions, worries, anger,
vengeance, false views, etc. All such impure thoughts consume their minds and bodies, but
kindness, compassion, joy, and equanimity are very rare. Thus, they cause one another
innumerable afflictions. The Affliction Turbidity or affliction turbid (constantly in turmoil)
also means the defilement of passions, when all kinds of transgressions are exalted. In the
Surangama Sutra, book Four, the Buddha explained to Ananda about the the affliction
turbidity as follows: “Ananda! Further, the functions of memory, discrimination, and verbal
comprehension in your mind bring into being knowledge and views. From out of them appear
the six defiling objects. Apart from the defiling objects there are no appearances. Apart from
cognition they have no nature. But they become entangled in a falseness. This is the third
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layer, called the turbidity of afflictions” Also in the Surangama Sutra, book Nine, the Buddha
taught Ananda about the transcendency of the affliction turbidity as follows: “Ananda! When
the good person who is cultivating samadhi has put an end to the feeling skandha, although he
has not achieved freedom from outflows, his mind can leave his body the way a bird escapes
from a cage. From within his ordinary, he already has the potential for ascending through the
Bodhisattvas’ sixty levels of sagehood. He attains the ‘body produced by intent’ and can roam
freely without obstruction. This is like someone talking in his sleep. Although he does not
know he is doing it, his words are clear, and his voice and inflection are all in order, so those
who are awake can understand what he is saying. This is the region of the thinking skandha.
If he puts an end to his stirring thoughts and rids himself of superfluous thinking, it is as if he
has purged defilement from the enlightened, understanding mind. Then he is perfectly clear
about the births and deaths of all categories of beings from beginning to end. This is the end
of the thinking skandha. He can then transcend the turbidity of afflictions. Contemplating the
cause of the thinking skandha, one sees that interconnected false thoughts are its source

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

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

233, Nam Pliin Tnwwe Clua Dwve Poan Tdn

Ditc Phat day trong Trung Bo Kinh, kinh TAm Hoang Vu, c6 nim phién trudc chua dugc
doan tan. Phién trugc tht nhdt chua duge doan tin. O ddy vi Ty Kheo d6i v6i nhitng duc,
khong phdi khdng tham 4i, khong phdi khong duc cau, khong phai khong 4i luyé&n, khong
phai khong khao khat, khong phdi khong nhiét tinh, khong phai khong khat i, thi tim cla vi
Ty Kheo d6 khong huéng vé nd luc, chuyén can, kién tri, tinh tin. Phién trudc thit hai chua
dudc doan tan. Vi Ty Kheo nao ddi véi tu thain khong phai khong tham 4i, khong phdi khong
duc ciu, khong phai khong 4i luyé&n, khong phdi khong khao khat, khong phai khdng nhiét
tinh, khong phdi khong khat 4i, thi tAim ctia vi Ty Kheo d6 khong huéng vé nd luc, chuyén
can, kién tri, tinh tAn. Phién trugc thit ba chura duge doan tan. Vi Ty Kheo nao doi vdi cdc sic
phdp khong phdi khong tham 4i, khong phdi khong duc ciu, khdong phdi khdng 4i luyén,
khong phdi khong nhiét tinh, khong phai khong khat 4i, thi tim clia vi Ty Kheo d6 khong
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huéng vé& nd luc, chuyén cin, kién tri, tinh tAn. Phién trugc thit tv chua dugc doan tin. Vi Ty
Kheo nio idn cho dén thda thé, cho d&€n bung chia ddy, song thién ning vé khodi lac, vé
sang toa, khodi lac v& ngli nghi, khodi lac vé thuy mién. Phién trugc thit nim chua dudc
doan tin. Ty Kheo ndo sdng pham hanh vdi mong cAu dudc sanh thién gii v6i y nghi: “Ta
v4i gidi ndy, véi hanh ndy, v6i khd hanh ndy hay vdi pham hanh ndy sé dudc sanh lam chu
Thién nay hay chu Thién khac.”

233, Five Shackles in the Feart

In the Middle Length Discourses of the Buddha, the Wilderness in the Heart Sutra, the
Buddha confirmed: “There are five shackles (mental bondages) in the heart.”” The first
shackle in the heart that he has not severed. Here a bhikkhu is not free from lust, desire,
affection, thirst, fever, and craving for sensual pleasures, and thus his mind does not incline to
ardour, devotion, perseverance, and striving. As his mind does not incline to ardour, devotion,
perserverance, and striving. The second shackle in the heart that he has not severed. A
bhikkhu is not free from lust, desire, affection, thirst, fever, and craving for the body (the rest
remains the same as in the last part of 1). The third shackle in the heart that he has not
severed. A bhikkhu is not free from lust, desire, affection, thirst, fever, and craving for form
(the rest remains the same as the last part of 1). The fourth shackle in the heart that that he
has not severed. A bhikkhu eats as much as he likes until his belly is full and indulges in the
pleasures of sleeping, lolling, and drowsing... As his mind does not inclined to ardour,
devotion, perserverance, and striving. The fifth shackle in the heart that that he has not
severed. A bhikkhu lives a holy life aspiring to some order of gods thus: “By this virtue or
observance or asceticism or holy life, I shall become a great god or some lesser god,” and
thus his mind does not inclined to ardour, devotion, perserverance, and striving.

234. T4t Dic

Theo Kinh Phiing Tung trong Trudng B6 Kinh, ¢6 bay tuy mién. Do ching dn sidu nén
goi 1a thy mién, ching 1a cdi nhin cho tham duc, v.v., sanh di sanh lai mai. That Pdc bao
gdm thit nht 1a “Duc Ai Poc” hay Duc Ai Tily Mién. Pham phu tham 4i v6i canh ngii duc
hay di duc thudng tinh khdi phét tir duc vong, ngugc lai véi Phap di. Thi nhi la “San Doc”
hay San Tuy Mién. Thi ba 1a “Ki€n Poc” hay Kién Tuy Mién. Tht tv 1a “Man Poc” hay
Nghi Tuy Mién. Thd ndm 1a “Man B6c” hay Man Tuy Mién. Thit sdu la “Htu Tham Doc”
hay Hitu Tham Tuy Mién. Thit bdy la “V6 Minh Bdc” hay V6 Minh Tuy Mién. Ngoai ra,
theo Kinh Trudng A Ham va Kinh Ting Nhat A Ham, c6 bdy sy nhiém 6 tiém 4n trong tim
ching ta. P6 1a tham duc, 4c ¥, ta ki€n, hoai nghi, ngd man, luy€n 4i, va v6 minh.

254. Seven Pacsans

According to the Sangiti Sutta in the Long Discourses of the Buddha, there are seven
latent proclivities or underlying tendencies, or inherent tendencies. For it is owing to their
inveteracy that they are called inherent tendencis (anusaya) since they inhere (anusenti) as
cause for the arising of greed for sense desire, etc., again and again. The first poison is the
underlying tendency to sensual lust. The inherent tendency to greed for sense desire.
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Ordinary human love springing from desire, in contrast with religious love. The second poison
is the underlying tendency to aversion, or the inherent tendency to resentment. The third
poison is the underlying tendency to views, or the inherent tendency to false view. The fourth
poison is the underlying (inherent) tendency to doubt (uncertainty). The fifth poison is the
underlying (inherent) tendency to conceit (pride). The sixth poison is the underlying tendency
to lust for existence (or lust for becoming). The seventh poison is the underlying tendency to
ignorance. Besides, according to the Digha Nikaya Sutra and Angutara Nikaya Sutra, there
are seven defilements that lie dormant in the recesses of man’s mind. They are desire, evil
thoughts, wrong views, doubt, pride, attachment, and ignorance.

235, Thip Dic

DPoc con goi 1a Cau hay Chuéng, 13 nhitng thi ddc hai hay nhitng mén phién nio 16n.
DAy 1a nhitng thit 4c cin ban gin lién trong d5i song khdi sanh dau khS. Poc bao gdm 15i néi
ding cay d€ trin 4dc diéu 4c; nghich phap hay phép trdi duyén. Pdc con 1a chat doc cia tham
duc hay sy nhiém ué€ cda tham duc. Poc duc hay 4i doc 1am t6n hai cho viéc tu hanh Phat
phdp. Ngoai ra, si doc, mot trong tam doc, su doc hai ctia ngu si (ngu si ching nhitng hai
minh ma con hai ngudi, ching nhitng nio loan minh ma con ndo loan ngudi khic); va xic
ddc hay sy doc hai clia xic cham, tir 4m chi dan ba. Theo Ptic Phat, ¢c6 bdn thit doc trong
than thé, hay bén con rin doc trong gid 4m chi ti dai trong than thé (tao nén than thé con
ngudi). Y néi t dai dat, nudc, 1ta, gié c¢6 thé 1am tén hai con ngudi. Tam Poc con dugc goi
1a Tam Cau hay Tam Chudng, 1a ba thit doc hai hay ba mén phién ndo 16n. Pay la nhitng thi
4c cin ban gin lién trong ddi song khdi sanh dau khd. Phién ndo c6 rat nhiéu, néi rong thi
dé&n 84 ngan, néi hep thi c6 10 loai phién ndo gdc. Pay 12 mudi sy doc hai trong cudc sdng tu
hanh. Thap Poc ching nhitng giy phién chudc nio cho ta, ma con ngin chian khong cho
ching ta hudng dugc huong vi thanh luong gidi thodt.

Thit nhét la “Tham Lam”. Tham lam 12 s¢i ddy tr6i tham 4i va chap thii budc chiing ta
vao nguc ti sanh tif. N6i cdch khéc, tham 4i 12 g&c ré ngin cidn ching ta khong phét sanh
dong lyc tr bd sanh tit, ma con 1a mot trong nhitng y€u td chinh tréi budc ching ta vao sanh
tr. BE d6i tri tham 4i, hiy thién qudn vé sy bat tinh cda thin xdc. Khi chiing ta bi rang budc
vao mot ngudi ndo ching han, hdy quin sdt ngudi 4y chi 12 mdt cdi tii dung nhitng thi 6 ué.
Khi 4y sy tham 4i va chdp thd cla ching ta sé gidm thi€u. Thi nhi la “Sdn Hgn” hay gian
dit 12 tam bi dao dong manh khi thdy mot cdi gi khé chiu. Pdi tugng cla gian dit ¢ thé 1a
nhitng hitu tinh hay vat vo tri; khi ching ta vidng mic vao ching thi tAim ching ta hoan toan
bdi 161, bi qua’y rdy va chiing ta chi mudn lam hai chiing ma thdi. Tai hai ctia sy gian dit that
16n, vi né c6 thé€ phd tan nhitng cong dic clia chiing ta. Chinh sy gian dit 1am cho ngudi ta
gi€t hai, ddnh dap va dim chém 1an nhau. Thit ba la “Si Mé.” Si Mé c6 nghia 1a vO minh
hay bat gidc 12 ngudc lai v6i sy hi€u biét. Trong dao Phat, vo minh 13 khong bit, khong
thdy, khong hi€u, khong am tudng chin ly, van van. Ngudi ndo bi vé minh che 14p thi diu
cho mit sdng ma cling nhu mil, vi ngudi 4y khong thA'y bdn chat that clia van hitu, khong am
tudng chian 1y nhian qua, vin van. VO minh 13 g6c r& clia moi khd dau phién nio. Thit tu la
“Kiéu Mgn.” Kiéu man l1a quan niém ty thdi phong minh 1&én. Khi ching ta nhin xudng tir
mot dinh ndi thi moi sy & du6i thAp déu nhu nhd lai. Khi ching ta tu cho minh cao hon thién
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ha, va c6 mdt cdi nhin tu théi phdng minh 1én, tifc 12 ching ta ty khodc 1&én cho minh mot sic
thdi cao vugt. That khé cho mdt ngudi mang tanh kiéu man tu tap, vi di cho vi thdy c6 day gi
cho ngudi 4y ciing khong 1gi ich gi. Su kiéu ngao nghia 12 sy kiéu cing sai 1am, nghi riing
minh ding di minh sai trdi, nghi riing minh gidi di trén thyc t&€ minh d& té. Kiéu man ciing
c6 nghia 1a tu phu do cdi 4o tudng cho ring minh thong hi€u nhitng gi ngudi khdc khé ma
hi€u dugc. Su kiéu ngao 12 mot trong nhitng chudng ngai chinh trong viéc tu tip cda ching
ta. Trong khi tu dao, ching ta cAn phai c6 di tri hué chin chdnh. Ngudi c6 tri hué chan chdnh
khong bao gio tu khen ngdi chinh minh va hiy bang ngudi khdc. Nhitng con ngudi 4y khong
bao gid n6i minh thanh cao, con ngudi khic thi té hai, ban tién. Trong dao Phat, nhitng ké
ngd man, tv khen minh ché ngudi khong con dudng ti€n tu, tuy ho sdng ma nhu di chét vi ho
da di ngugc lai v6i dao dic cia mot ngudi con Phat. Thit nam la “Hoai Nghi” hay nghi
hoidc. Nghi nghia 1a khong tin hay khdng quyét dinh dugc. Hoai nghi c6 nghia 1a hoai nghi vé
miit tinh thin. Theo quan di€m Phat gido thi hoai nghi 14 thi€u kh3 ning tin tudng noi Phat,
Phdp, Ting. Hoai nghi 13 mot trong nhitng cin ban phién nio giy ra dau khS. Mot trong nim
chuéng ngai ma ngudi ta phai trit bd trén dudng nhiap Thanh. Thuit ngit “Vichikiccha” 1a tir
Nam Phan (Pali) 12 phdi hgp cia “Vi”, c6 nghia 1a khong, va “cikiccha” ¢6 nghia 1a thudc
chira. That vy, mOt ngudi § § trong tinh trang hoai nghi thit sy 1a mdt con ngudi dang bi mot
chitng bénh tan khoc nhat, trir khi anh ta budng bd mdi hoai nghi ctia minh, bing khong anh
ta van phai ti€p tuc lo au va dau khS vé& chitng bénh tan khdc ndy. Bao 1du con ngudi con
phdi chiu tinh trang khé chiu tinh than ndy, tinh trang ludng 1y khong quyét dodn dugc nay,
con ngudi Ay sé& van ti€p tuc c6 thdi d6 hoai nghi vé moi viéc ma di¢u ndy dugc xem la bat
1gi nha't cho viéc tu tip. C4c nha chi gidi gidi thich tAm trién cdi ndy nhu 13 sy khdng c6 kha
ning quyét dinh diéu gi mdt cdch rd rét, né cling bao gdbm cd su hoai nghi vé khd ning c6
thé chitng dic cdc thién nita. Nghi ngd 1a chuyén ty nhién. Moi ngudi déu bit dau vdi su
nghi ngd. Chiing ta s& hoc dudc & su hoai nghi nhiéu diéu 1gi lac. Piéu quan trong 1a dirng
ddng héa minh véi sy hoai nghi. Nghia 12 dirng chup 14y né, dirng bam viu vao né. Dinh mic
va hoai nghi s& khi€n chiing ta roi vao vong 14n quin. Thay vao d6, hiy theo doi toan thé
ti€n trinh cia hodi nghi, cla sy bin khoin. Hiy nhin xem ai dang hoai nghi. Hoai nghi d&€n
va di nhu th€ ndo. Lam dugc nhu vay, ching ta s& khong con 1a nan nhan clia sy hoai nghi
nita. Chiing ta s& vudt ra khdi su nghi ngd va tim chiing ta s& yén tinh. Liic bd'y gid chiing ta
s& thd'y moi chuyén d&n va di mot cch rd rang. Tém lai, hiy d€ cho moi sy bam viu, dinh
mic clia ching ta trdi di; chid tim quan sdt sy nghi ngd; d6 1a cdch hiéu qua nhat d€ chim
ddt hoai nghi. Chi cAn don thuan chi tim quan sdt hoai nghi, hoai nghi s& bi&t mat. Thit sdu
la “Ta Kién”. Theo Phat gido, ta ki€n 12 khong thira nhin nhan qui, khong theo Phat phap,
mot trong ngii ki€n va thap dc. Ta ki€n nay khdi 1én tr quan niém 1am 1dn vé ban chat that
cda sy hién hitu. Trong thdi Pic Phat con tai th€, c6 it nhat 1a 62 ta ki€n ngoai dao. Phait
gido nhadn manh trén thuyét nhan qua. Hi€u dudc thuyét nhan qua 1a di gidi dugc phan 16n
cAu héi vé& ngudn goc cia khd dau phién nio. Khong hi€u hay khong chiu hi€u thuyé&t nhan
qué 12 mdt loai ta ki€n trong Phat gido. Theo Piic Phat, chiing sanh phdi chiu dung khd dau
phién nio vi tham lam, sin han va si mé&, vd nguyén nhin clia nhitng diéu doc hai nay ching
nhitng 12 vd6 minh ma con do ta ki€n nita. Ta ki€n ciing c6 nghia I1a phli nhan sy hién hitu cla
hién tugng va bdm vao chi nghia hoan toan hiiy diét, nghia 1a khi chét 1a cham dut tat ca,
ddi lai véi chd truong cho ring than tAm 13 thudng tru bat diét; cd hai déu 1a ta ki€n. Thit bdy
la “Sdt sanh”. Pay la mot trong mudi dc nghiép, gi€t hai mang sdng cda loai hitu tinh.
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Theo Dtic Phat va Phat Phap cia Hdoa Thugng Narada, st sanh la c6 y gi€t ch€t mot ching
sanh. Trong Phan ngit, “Panatipata,” pana c6 nghia 12 ddi song tAm vat Iy cia mdt chiing
sanh. Xem thudng ddi song, tiéu diét, cit dit, ngidn chin stc ti€n cla ning luc mot ddi sdng,
khong cho né ti€p tuc trdi chdy 1a panatipata. Pana con c6 nghia 12 cdi gi ¢6 hoi thd. Do d6
tdt cd nhitng dong vat, k€ ca loai thi, déu dugc xem 1a sat sanh. Cay cé khong duge xem 1a
“sinh vat” vi chiing khong c6 phan tinh than. Tuy nhién, chu Ting Ni ciing khong dudc phép
hly hoai ddi song clia cAy cd. Gidi ndy khdng 4p dung cho nhitng cu si tai gia. Theo gido
thuy&t nha Phat thi gi€t ngudi 12 pham trong gidi, gi€t bat ci loai sinh vat ndo ciing déu
pham khinh gidi. Ty vin cling dua d€n nhitng hinh phat ning né trong ki€p lai sanh. Thit tdm
la “Trém cdp”. Trom cip 1a 14y bat ¢t thit gi ma khong dugc cho bdi chl nhan hay trom cip
ciing sai ngay cd v& mit phdp ly. Pao hay Trom Cip, mdt trong bdn trong tdi trong Phat
gido. Trom cédp 1a 14y nhitng gi ma ngudi ta khdng cho, k€ cd viéc khong déng thué hay tién
1é phi ma minh phai trd, hay mugn d6 ma khong trd, hay 14y nhitng vat dung tir s 1am dé
dung cho c4 nhan minh. Vi Ty Kheo hay Ty Kheo Ni nao trém cidp hay xAm pham tdi sdn
clia ngudi khdc, du 12 cda tu hay cla cong, déu pham mdt trong bon gidi Roi Rung. Vi Ay
khong con xttng ddng lam Tang hay lam Ni trong gido doan nita. Th# chin la “Ddm”. Dam
12 gi6i thif ba trong ngii gidi cho hang tai gia, cAim ham mudn nhiéu vé sic duc hay ta hanh
v6i ngudi khong phdi 12 vo chdng clia minh. Gidi thit ba trong mudi gidi trong cho hang xuat
gia trong Kinh Pham Véng, cdt dit moi ham mudn vé sic duc. Ngudi xuat gia pham giéi dim
duc tifc 12 pham mot trong tif doa, phai bi truc xuat khéi gido doan vinh vién. Vi Ty Kheo
hay Ty Kheo Ni nao lam viéc dim duc, du v6i nguGi nit hay ngudi nam, di cé hay khdng c6
st ddng ¥ clia ngudi ny, vi Ay pham vio gi6i thit nhit cda bon gidi Roi Rung. Vi nay khong
con xing ding lam mdt Ty Kheo hay Ty Kheo Ni trong Tang doan hay Ni doan nita. Vi Ty
Kheo nao chit y ddm duc ma néi v4i ngudi nit hodc ngudi nam nén cé quan hé tinh duc véi
minh, vi 4y pham gi6i Ting than gidi cdtu. Vi Ty Kheo Ni nao c6é chi y dim duc, v6i ngudi
nam hay ngudi nit, 1a pham mot trong tdm gidi Roi Rung. Vi &y khong con xitng déang lam Ty
Kheo Ni va khong thé tham dy vao nhitng sinh hoat clia gido doan nita. Diing 15i néi hay ctt
chi ¢6 tdc dung kich dong dam tinh, 12 pham gi6i Roi Rung tht bdy. Bdo ring minh sdn sang
trao hi€n tinh duc cho ngudi kia, 1a pham gidi Roi Rung. Thit muoi la “Néi doi”. N6i doi c6
nghia 12 néi thanh 13i hay néi bing cich git diu hay nhin vai d€ dién dat mot diéu gi ma
chiing ta bi€t 1a khong ding sy that. Tuy nhién, khi néi that cling phdi néi thit mot cdch sang
sudt k&t hop véi tam tir 4i. That 1a thi€u 1ong tr bi v u mé khi that tha néi cho ké st nhan
bi€t v& chd & clia nan nhadn ma hin mudn tim, vi néi that nhu th€ ¢6 thé dua dén céi chét cho
nan nhan. Theo Kinh Phdp Cu, ciu 306, bitc Phit day: “Thudng ndi 15i vong ngi¥ thi sa doa;
c6 lam ma n6i khong, ngudi tao hai nghiép 4y, chét cling doa dia nguc.”

255, Tew Poisone

Poison is also called Defilement or Hindrances. These poisons are sources of all passions
and delusions. The fundamental evils inherent in life which give rise to human suffering. The
three poisons are regarded as the sources of all illusions and earthly desires. They pollute
people’s lives. Men worry about many things. Poisons include harsh or stern words for
repressing evil; misleading teaching. Poisons are also the turbidity of desire or the
contamination of desire. The poison of desire or love which harms devotion to Buddhist
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practices. Besides, the poison of delusion, one of the three poisons, and the poison of touch, a
term applied to woman. According to the Buddha, there are four poisons in our body, or four
poisonous snakes in a basket which imply the four elements in a body (of which a man is
formed). The four elements of the body, earth, water, fire and wind which harm a man by
their variation, i.e. increase and decrease. Three Poisons or three sources of all passions and
delusions. The fundamental evils inherent in life which give rise to human suffering. The
three poisons are regarded as the sources of all illusions and earthly desires. They pollute
people’s lives. Men worry about many things. Broadly speaking, there are 84,000 worries.
But after analysis, we can say there are only 10 serious ones which are ten disturbers of the
religious life. Ten poisons do not only cause our afflictions, but also prevent us from tasting
the pure and cool flavor of emancipation (liberation).

The first poison is “Lust”. Lust is the string of craving and attachment confines us to
samsara’s prison. In other words, craving and attachment are not only roots that prevent us
from being sufficiently moved to renounce samsara, but they are also two of the main things
that bind us to samsara. In order to overcome craving and attachment, we should contemplate
on the impurity of the body. When we are attached to someone, for example, consider how
that person is just a sack full of six kinds of filthy substances. Then our attachment and
craving will diminish. The second poison is “Anger”. Anger is the highly disturbed aspect of
the mind that arises when we see something unpleasant. The objects of anger could be
sentient beings or inanimate objects; when we involve ourselves with them they completely
disturb and torment our mind and we wish to harm them. Anger does great damage, for it can
destroy our root merits as if they had been burnt in a fire. Anger is responsible for people
taking lives, beating or stabbing others. The third poison is “Ignorance”. Ignorance is the
opposite of the word ‘to know’. In Budhdism, ignorance means ‘not knowing’, ‘not seeing’,
‘not understanding’, ‘being unclear’, and so forth. Whoever is dominated by ignorance is like
a blind person because the eyes are shut, or not seeing the true nature of objects, and not
understanding the truths of cause and effect, and so on. Ignorance is the root of all sufferings
and afflictions. The fourth poison is “Pride”. Pride is the inflated opinion of ourselves and
can manifest in relation to some good or bad object. When we look down from a high
mountain, everyone below seems to have shrunken in size. When we hold ourselves to be
superior to others, and have an inflated opinion of ourselves, we take on a superior aspect. It
is extremely difficult to develop any good qualities at all when one has pride, for no matter
how much the teacher may teach that person, it will do no good. Haughtiness means false
arrogance, thinking oneself correct in spite of one’s wrong conduct, thinking oneself is good
in spite of one’s very bad in reality. Haughtiness also means arrogance and conceit due to
one’s illusion of having completely understood what one has hardly comprehended at all.
Haughtiness is one of the main hindrances in our cultivation. In cultivating the Way, we must
have genuine wisdom. Those who have genuine wisdom never praise themselves and
disparage others. These people never consider themselves the purest and loftiest, and other
people common and lowly. In Buddhism, those who praise themselve have no future in their
cultivation of the Way. Even though they are still alive, they can be considered as dead, for
they have gone against their own conscience and integrity. The fifth poison is “Doubt”.
Doubt signifies spiritual doubt, from a Buddhist perspective the inability to place confidence
in the Buddha, the Dharma, the Sangha, and the training. Doubt, as wavering uncertainty, a
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hindrance and fetter to be removed. One of the mula-klesa, or root causes of suffering.
Skepticism, one of the five hindrances one must eliminate on entering the stream of saints.
Vichikiccha is a Pali term, a combination of “vi”, means without; and “cikiccha” means
medicine. One who suffers from perplexity is really suffering from a dire disease, and unless
he sheds his doubts, he will continue to worry over and suffer from this illness. As long as
man is subject to this mental itch, this sitting on the fence, he will continue to take a skeptical
view of things which is most detrimental to mental ability to decide anything definitely; it
also includes doubt with regard to the possibility of attaining the jhanas. Doubting is natural.
Everyone starts with doubts. We can learn a great deal from them. What is important is that
we do not identify with our doubts. That is, do not get caught up in them, letting our mind spin
in endless circles. Instead, watch the whole process of doubting, of wondering. See who it is
that doubts. See how doubts come and go. Then we will no longer be victimized by our
doubts. We will step outside of them, and our mind will be quiet. We can see how all things
come and go. Let go of our doubts and simply watch. This is how to end doubting. The sixth
poison is “Wrong Views”. According to Buddhism, perverted (wrong) views are views that
do not accept the law of cause and effect, not consistent with the dharma, one of the five
heterodox opinions and ten evils. This view arises from a misconception of the real
characteristic of existence. There were at least sixty-two heretical views (views of the
externalist or non-Buddhist views) in the Buddha’s time. Buddhism emphasizes on theory of
causation. Understanding the theory of causation means to solve most of the question of the
causes of sufferings and afflictions. Not understanding or refuse of understanding of the
theory of causation means a kind of wrong view in Buddhism. According to the Buddha,
sentient beings suffer from sufferings and afflictions because of dersires, aversions, and
delusion, and the causes of these harmful actions are not only from ignorance, but also from
wrong views. Wrong views also means holding to the view of total annihilation, or the view
that death ends life, or world-extinction and the end of causation, in contrast with the view
that body and soul are eternal, both views being heterodox. The philosophic doctrine that
denies a substantial reality to the phenomenal universe. The seventh poison is “Killing ”. This
is one of the ten kinds of evil karma, to kill living beings, to take life, kill the living, or any
conscious being. According to The Buddha and His Teaching, written by Most Venerable
Narada, killing means the intentional destruction of any living being. The Pali term pana
strictly means the psycho-physical life pertaining to one’s particular existence. The wanton
destruction of this life-force, without allowing it to run its due course, is panatipata. Pana also
means that which breathes. Hence all animate beings, including animals, are regarded as
pana. Plants are not considered as “living beings” as they possess no mind. Monks and nuns,
however, are forbidden to destroy even plant life. This rule, it may be mentioned, does not
apply to lay-followers. According to the Buddhist laws, the taking of human life offends
against the major commands, of animal life against the less stringent commands. Suicide also
leads to severe penalties in the next lives. The eighth poison is “Stealing ”. Stealing means
taking possession of anything that has not been given by its owner or stealing, is also wrong,
even legally speaking. Stealing, one of the four grave prohibitions or sins in Buddhism.
Stealing is taking what isn’t given to us. It includes not paying taxes or fees that are due,
borrowing things and not returning them, and taking things from our workplace for our own
personal use. A Bhiksu or Bhiksuni who steals or violates the property of another, whether
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the property is privately or publicly owned, breaks the second of the Four Degradation
Offences. He or she is no longer worthy to remain a Bhiksu or Bhiksuni and cannot
participate in the activities of the Order of Bhiksus or Order of Bhiksunis. The ninth poison is
“Sexual Intercourse”. This is the third commandment of the five basic commandments for
lay people, and the third precept of the ten major precepts for monks and nuns in the Brahma
Net Sutra. Monks or nuns who commit this offence will be expelled from the Order forever.
A Bhiksu or Bhiksuni who has sexual intercourse with another person, whether a female or
male, and whether that person has given consent or not, breaks the first of the Four
Degradation Offences. He or she is no longer worthy to remain a Bhiksu or Bhiksuni and
cannot participate in the activities of the Bhiksu or Bhiksuni Sangha. A Bhiksu who, when
motivated by sexual desire, tells a woman or a man that it would be a good thing for her or
him to have sexual relations with him, commits a Sangha Restoration Offence. A Bhiksuni
who is intent upon having sexual relations with someone, whether male or female, breaks
one of the eight Degradation Offences. She is no longer worthy to remain a Bhiksuni and
cannot participate in the actiivities of the Order of Bhiksunis. Through word or gesture
arouses sexual desire in that person, breaks the seventh of the Eight Degradation Offences.
Says to that person that she is willing to offer him or her sexual relations, breaks the
Degradation Offences. The tenth poison is “Lying”. Lying means verbally saying or
indicating through a nod or a shrug somethng we know isn’t true. However, telling the truth
should be tempered and compassion. For instance, it isn’t wise to tel the truth to a murderer
about a potential victim’s whereabouts, if this would cause the latter’s death. According to the
Dharmapada Sutra, verse 306, the Buddha taught: “The speaker of untruth goes down; also he
who denies what he has done, both sinned against truth. After death they go together to
hells.”

236. Bin Con Rin Dic

B6n yé&u t& 16n dude vi nhu bon con rdn. Chuyén k€ cé mot ngudi dang trong trang thdi
hoang mang giita song va chét, leo xudng gi€ng “Vo6 Thudng” bing mot sgi diy “Ménh
Cin,” noi d6 hai con chudt, “ngay va dém” dang gdm nhim s¢i ddy may; trong khi d6 bén
thanh gi€ng 13 bon con rin dang diu doc anh ta. Chuyén ndy vi tif dai nhu ba con rong doc
dang phun Itra va ¢6 bit cho dugc anh ta. Khi nhin 1én miéng gi€ng thi anh thiy hai con voi
(béng t8i va 4nh sdng) da dén ngay miéng gi€ng; trong lic tuyét vong, thi mot con ong bay
ngang nha mat (ngii duc) r6t ngay miéng anh, anh ta bén li€m mat va quén hét nhitng hiém
nguy dang chuc cho.

256, Powr Pocsonsws Snakes

The four elements are compared as the four snakes. The parable of a man who fled from
the two bewildering forms of life and death, and climbed down a rope (of life), into the well
of impermanence, where two mice, night and day, gnawed the rattan rope, on the four sides
of four snakes sought to poison him. The four elements of his physical body were the three
dragons breathing fire and trying to seize him. On looking up he saw that two elephants
(darkness and light) had come to the mouth of the well; he was in despair, when a bee flew
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by and dropped some honey (the five desires) into his mouth, which he ate and entirely forgot
his peril.

237, Lr

Trong Phat gido, Iuc 12 kha ning s dung cdc cin d€ nhan thifc rd vé chan 1y, chit khong
phai 13 s ki€n pham phu. Cé ra't nhiéu thi Ivc, nhu Iyc chuyén cin, tué luc, nghiép luc, niém
luc, quan chi€u lyc, tAp khi luc, thinh lyc, van van. Theo Lat Ma Khenchen Thrangu trong
“Thuc Hanh vé& Thién Chi va Thién Quan”, ning luc clia sy chuyén cin tao ra sy 6n dinh tinh
than, d6 1a tAm binh yén hoan toan. P&i véi nhitng chuéng ngai hét siic manh mé, giong nhu
tam trang khdng vui, nudi ti€c hodc ngay ca sy kich dong vé suy nghi nhitng dic tinh tot clia
thién s& khong loai bé dudc chiing ngay tiic khic. Chiing ta cAn phdi ¢6 ning lyc chuyén cin
dé loai bd nhitng chuéng ngai manh mé nhu sy chap thii kich dong va vo minh. Trong khi luc
gia tri ¢6 nghia 12 nhd vao Piic Phat, ngudi di diing sifc clia chinh minh dé gia hd va tri giit
cho ching sanh y&u mém dang tu hanh; gia tri con c6 nghia 13 cau ddo, vi mong ciu Phat luc
ho tri cho tin gid. N6i chung gia tri ¢6 nghia 1a “hd tri’. Ning lyc tim linh cia Ddc Phat gia tri
cho mot vi BS T4t va ho tri vi 4y xuyén qua qud trinh tu tdp cla vi 4y. DAy 12 mdt trong
nhitng quan niém dic biét ctia Phat gido Pai Thira. Tué luc 1a sitc manh cla tri ning, hay siic
manh dua vao chin Iy cia T Diéu P& d€ din dé€n nhin thic ding va gidi thoat. Tri tué c6
kha niing diét trir dudc phién ndo, mot trong ngii lyc. Pay ciing 14 mot trong thip dai luc cé
thé dat dudc bdi mot vi BS Tat. Nghiép luc 1a siic manh clia nghiép tao ra qua lac khd (stc
manh clia thién nghiép sinh ra lac qué, stic manh ctia d4c nghiép giy ra khd qua). Nghiép luc
vi nhu ngudi chli ng. C6 nhiéu thit chii ng manh yé&u khéc nhau 16i kéo, nén khi 1Am chung thi
than thifc clia chiing ta bi chii ng ndo manh nhit 16i kéo trudc tién. Du nghiép di dudc dinh
nghia mot cach don gidn 1a cdc hanh vi, thuc ra, nghiép chi tit cd sy tich tu nhitng kinh
nghiém va hanh vi cla ching ta tir lic khdi sanh clia loai ngudi va cé trude lic Ay nita. Pay
dugc goi la “nghiép cla doi trude” hay tic nghiép. Sy hoat dong cia nghi€p nay goi la
“nghiép luc” hay ning luc clia nghiép. Ning luc nay cé thé dugc gidi thich ding din nhs
hi€u dugc su van hanh clia cdi tAm tiém thic. Ngay cd nhitng diéu ma lodi ngudi di kinh
nghiém hang trim ngan nim trudc diy van luu lai trong bé siu clia tAm chiing ta, ciing nhu
nhitng 4nh hudng manh hon nhiéu cda nhitng hanh vi va thdi d6 tim thic clia to tién ching
ta Iuu lai. Nghiép ctia ddi truéc ma Phat gido day con sdu xa hon nita, vi né gdm c nghiép
clia ddi s6ng cla chinh chiing ta di tao nén qua sy tdi dién sanh va i tit qua khit vd dinh cho
dé&n hién tai. Niém lyc 1a ning lyc ctia chdnh niém. Niém lyc con la stc chuyén niém c6 thé
diét trir dugc do tudng gid tao. Stic manh clia sy canh gidc hay 1a sy chd tdm dat dugc nhd
thién dinh, mot trong ngii luc hay mot trong thdt bd dé phan. Theo Lat Ma Khenchen
Thrangu trong “Thuc Hanh vé Thién Chi va Thién Qudn”, ning lyc cda chdnh niém lam phat
tri€n sy 6n dinh tinh than goi 1 tdi 6n dinh (1ap lai su 6n dinh). Nghia 14 khi ching ta dang
hanh thién, nhitng tu tudng s& khdi Ién va chiing ta bi kich dong bdi chiing. Ning luc chdnh
niém gitip chiing ta trd lai sy 6n dinh. Khi c6 mot sy kich dong mang ching ta ra khéi su
dirng nghi, chinh niing luc ca chdnh niém s& gidp chiing ta trd lai trang thdi thién. Ning luc
nay ciing gitip phét trién trang thdi binh &n tinh thin, goi 14 ting cudng tinh &n dinh, trong d6
tam da dudc tAp trung, by gi¢ dugc tap trung rat ky ludng trén mdt ddi tugng. Muc dich clia
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loai thién dinh ndy 1a d€ tap trung tim trén ddi tugng nao dé rat vi t&. Quan Chi€u Luc la
ning luc quin chi€u (su chiém nghiém). Theo Lat Ma Khenchen Thrangu trong “Thuc Hanh
vé Thién Chi va Thién Qué4n”, ning luc quin chi€u hay chiém nghiém, c6 nghia la chiing ta
di ngang qua 1y tri va 1ap luan v& nhitng 15i day d€ hoan tit su ti€p tuc clia gido 1y. VSi ning
luc quin chi€u, ching ta pht trién trang thdi vé sy dn dinh tinh thin, né dugc goi l1a su 6n
dinh ti€p tuc. Trong trang thdi ndy chiing ta c6 thé dirng nghi tim chirng mudi phiit. Hai trang
thai ddu vé ling nghe va quén chi€u dugc goi 1a ky luat hodc sy hita hen c6 ki€m soat. Tap
khi Iyc 12 ning luc cda théi quen. Theo Lat Ma Khenchen Thrangu trong “Thuc Hanh vé
Thién Chi va Thién Qudn”, ning luc clia théi quen gidp tAm dugc dn dinh mdt cach ty nhién
ma khong cian d&€n nd luc hodc k§ luat. Thinh lyc 14 sifc manh cla su ling nghe. Theo Lat
Ma Khenchen Thrangu trong “Thyc Hanh vé Thién Chi va Thién Qudn”, sifc manh cda su
ling nghe hoic ti€p nhan gido 1y 1am phat trién trang thdi 6n dinh tinh than (samatha), né
dudc goi 1a tinh trang ling xudng, hoic sy ditng nghi clia tim. Binh thudng tAm ching ta bi
kich dong bdi nhitng tu duy, vi vdy chiing ta phdi lam &n dinh tim mot it d€ khong bi qué
kich dong bdi nhitng su vat bén ngoai. Piéu ndy dudc 1am qua ning luc ling nghe. Chiing ta
ling nghe nhitng 151 day cta Pic Phat, nhitng 13i chi dan trong cdc chi gidi, va nhitng sy gidi
thich clia cdc hoc gid va cdc vi thdy. Qua sy ling nghe, chiing ta hi€u dugc thién 1a gi. Nghe
nhitng diéu ndy, chiing ta c6 kh3 ning lam tAm ling xuéng va nghién cttu thé nio d€ thién.
Marpa néi ring nghe va trim tu vé nhitng gia6 1y giong nhu d&n pin chi€u sing bong tdi, bsi
vi néu chiing ta ¢6 ngudn 4nh sdng nay, ching ta c6 thé thay ching ta dang di dau, § d6 dé
1am gi, va diéu gi ¢6 th€ gay ra nguy hiém va c¢6 hai. G Tay Tang, ciing ¢6 13i néi ring,
“Né&u chiing ta di bo trong bong tdi ma khong c6 ngon dén thi diu cia chiing ta c6 thé dung
vao cot tru.” Tuong tu, nghe va chiém nghiém vé gido ly nhu ngon dén, n6 xua dudi bong tdi
va chiing ta thi'y diéu gi ching ta phdi lam va phdi 1am né nhu th& nao. Hing pham phu
nghiép dc siu day, diy dd tat cd phién ndo, du c6 it nhiéu cong ditc tu hanh, hoic chuéng
van chua vdi, dugc trong mudn modt. Coi Cuc Lac rat trang nghiém thanh tinh, con siéu viét
hon tam gidi, th€ thi hang pham phu 1am sao dugc ving sanh? Theo Tri Gid va Thién Nhu
Dai Su trong Tinh D6 Thap Nghi Hoic VAn Ludn, ¢6 hai loai luc: ty luc va tha luc. Ngoai ra,
con ¢6 ba loai lyc khdac: nga cong dic lyc hay ning lyc tu hanh cla ty thdn hay ty duyén;
Nhu lai gia tri lyc hay sy gia tri cia Ptc Nhu Lai hay tha duyén; va phdp gidi lyc hay Phat
tinh sin c6 trong ty tAim hay ndi nhan.

Luc ba la mat 1a y€u td c6 ¥ nghia nhat trong bon ba la mat sau cling cla thap ba la mat
béi vi chinh luc ba la mat chuyén B Tat d&€n thuc hanh hanh nguyén. Trong Phit gido Pai
Thira, luc 12 Ba La Mt tht tdim trong mudi Ba La Mat ma mot vi B6 T4t phai tu tip trén
dudng di dé€n Phat qui. Luc Ba La Mat dudc phat trién & dia thit tim ctia BS T4t Pia. Ngoai
ra, c6 mudi luc ma ngudi ta néi 1a duy nhat d€ gidc ngd thanh Phat: 1) biét cdi gi c¢6 thé va
cdi gi khong thé, hoic cdi gi ding, cdi gi sai; 2) luc bi€t bio chudng trong tam thé (qua kht,
hién tai, va vi lai); 3) luc bi€t tat cd dinh luc, gidi thodt va thanh tyu; 4) Iuc bi€t tat cd cin
tanh cda ching sanh; 5) luc bi€t dudc sy hi€u biét clia chiing sanh; 6) lyc bi€t hét cac cidnh
gi6i clia chiing sanh; 7) luc bi€t h&t phan hanh hitu 14u cda luc dao va biét ludn ci ni€t ban;
8) Iuc bi€t tit cd cdc tru xit clia cdc dJi qud khi; 9) lyc bi€t sanh ti; 10) lyc bi€t cdc 1au hoic
da bi doan tan.

Trong quyén “Ngay Trong Ki€p Nay,” Thién su Sayadaw U Pandita di khing dinh c6 4
lyc gitip thién tap dugc thanh cong. Thif nhat 13 1ong tu nguyén trong viéc tu tap thién ciing
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nhu nhitng cong viéc ngoai ddi, long tw nguyén phuc vu chiing ta nhu mot dau mdy kéo toan
bod céc toa xe Itra. Thif nhi 12 ning ludng. Ning ludng ciing gidng nhu nhién liéu lam chay
ddu mdy. Thit ba 13 sttc manh cda tAm. DAy 14 1dng ty nguyén va ning lugng cung cip cho
tAm sttc manh cin thi€t &€ hanh trinh trén con dudng di d&€n thanh tinh. Thit tw 1a tri tué.
Ngudi ¢6 nd luc va tAm kién dinh 4t hin sé& hoan thanh nhitng gi minh mong mudn. Long tu
nguyén, ning lugng, va sitc manh clia tim 1am cho viéc thi€p tap c6 k€t qua va 1am nd hoa
tri tué. R6i d&€n phién tri tué md ra con dudng di dé€n thanh tinh va cudi cliing 12 Nié€t Ban.
Theo truyén thdng Phat gido Pai Thira, c6 nim sifc manh hay khad ning tim linh dugc phat
trién biing cach cling ¢ ngii cin: tin Iuc, tAn lyc, niém lyc, dinh Ivc va hué luc. Tin luc 1a stc
manh clia 10ong tin c¢6 khd ning loai bd moi ta tin. TAn Iyc 1a sitc manh clia nghi lyc gidp
ching ta vugt thing moi tr§ lyc. Niém lyc 13 stic manh clia sy cdnh gidc hay 1a sy chd tim
dat dugc nhd thién dinh. Pinh lyc 13 sitc manh ctia Tam Ma dia nhim loai bd dam mé duc
vong. Hué lyc 1a sitc manh ciia tri ning, dwa vao chin Iy T¢ Diéu P& din dén nhin thic
ding va gidi thoat. Bén canh d6 con ¢6 nam thi lyc khdc nhu dinh lyc, thdng lyc, ta thiic luc,
dai nguyén luc, va phdp uy dic luc. Theo Kinh Phing Tung trong Trudng B Kinh, c6 bay
loai lyc gidp ngudi tu gidi thoat. P6 1a tin luc, tinh tdn luc, tAm lvc, quy luc, niém lyc, dinh
luc, va tué lyc. Bén canh d6, con c6 tdm loai nhin luc hay sitc nhin nhuc trong duc gidi, sic
gidi v vo sic gidi. Bat nhin dugc diing d€ doan trir ki€n hodc trong tam gidi va dat dén tdm
loai tri hué B4t Nha. Tdm loai luc ndy gdm bdn loai trong cdi duc giéi va bon loai trong cdi
sic gidi. Bon loai nhin lyc trong cdi Duc Gidi bao gdm: khd phap nhin luc, tip phdp nhin
I, diét phdp nhin luc, va dao phdp nhin lyc. Bon loai nhin luc trong hai cdi sic giGi va vo
sdc gi6i ciing gidng nhu trong cdi duc gidi. Tuy nhién, trong hai c¢di sic gidi va vo sic gidi thi
Tt Phap Nhin dudc goi 1a Tt Loai Nhin. Theo Ty Kheo B6 Dé trong Vi Diéu Phép, ¢ chin
thit Ivc, gdm thién lyc trung tin, bat thién luc, va hoidc thién hodc bat thién hodc trung tin.
Thién lyc hay trung tinh lyc gdm tin luc, niém luc, tué luc, tam luc (bi€t xau h& khi gdy nén
t0i 161) va quy luc (bi€t ghé sg hau qua cida tdi 16i). BAt thién luc bao gdm vo tam luc (khdng
bi€t hd then khi gdy nén toi 16i) va vo quy luc (khong biét ghé s¢ hdu qua cia tdi 161). Hoic
thién, hoic bat thién, hoic trung tinh bao gdbm tin lyc va dinh luc.

C6 mudi lyc theo kinh Hoa Nghiém, phdm 38 (Ly Thé Gian). Chu B Tit an tru trong
phédp niy thdi c6 di ning luc vo thugng clia Nhur Lai. Mudi lyc ndy bao gdm ning lyc nhap
ty tdnh cta chu phdp, ning luc nhap t4t cd cdc phdap nhu héa, ning Ivc nhip tit ci cdc phdp
nhu huyén, ning luc nhip tit cd cdc phdp déu 1a Phat phdp, ning luc noi tit cd cdc phdp
khong nhiém trudc, ning luc hi€u ro chu phdp, ning luc 1am cho tit ca thién cin thuin dén
tri v thugng B6 P&, ning luc ndi tat ca thién tri thiic hiing ching bd rdi tim ton trong, ning
Iyc noi tit cd Phat phap tham tin ching hiiy bang, va ning lyc 1am cho nhit thi€t tri tim bat
thdi thién xdo. Chu Bd T4t an tru trong phdp ndy thdi dudc thip lyc nhit thiét tri vo thugng
ctia chur Phat. Thit nhat thAm tAm luc vi chdng tap tit c4 thé tinh; thit nhi 13 ting thugng thim
tam luc, vi ching bd tit cd Phat phap; thit ba 13 phuong tién luc, vi tit cd cong hanh déu rot
rdo; thit tw 12 tri luc vi bi€t tAt cA tAm hanh; thit nim 13 nguyén luc, vi tit cd mong cau déu
lam cho vién man; thit sdu 14 hanh Iyc vi cting tot thud vi lai ching ditt; thi bay 1a thira luc vi
hay xud't sanh tit cd thita ma ching bé dai thira; thit tdm 13 than bi€n luc, vi & trong mdi 16
16ng déu thi hién tat c th€ gidi thanh tinh, tit cA Nhu Lai; thit chin, B D& luc, vi 1am cho tat
ca chiing sanh phét tAim thanh Phat khong doan tuyét; va thi mudi 1a Chuyén Phap Luan luc,
vi néi mot cau phap déu xitng nhitng ciin tdnh duc lac clia ti't cd chiing sanh. Ciing theo kinh
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Hoa Nghiém, phim 27, c6 musi thit lyc khdc ctia chuw B& T4t. Thit nhit 1a sic diing kién, vi
diéu phuc th€ gian; thif nhi 12 sifc tinh tdn, vi hiing ching thdi chuyén; thit ba 1a sitc vo trudc,
vi lia cdc cAu nhiém; th tu 1a sdc tich tinh, vi khong tranh ludn noi tdt cd phdp; tht nim la
sttc nghich thuin, vi noi tit cd phdp tAm ty tai; thit sdu 1 sitc phdp tanh, vi trong cdc nghia
dudc ty tai; thit bdy 1a sitc vo ngai, vi trf hué quing dai; thit tdm 1a sitc vo dy, vi khéo thuyé&t
phép; thit chin la stc bién tai, vi khéo tho tri cdc phdp; va tht mudi 1a sic khai thi, vi tri hué
vO bién.

Theo truyén thong Phait gido, c6 mudi dai luc ctia Phat hay Nhu Lai Cu Tic Thap Luc.
Thit nha't 14 tri thi x& phi x( tri luc, titc 1a khd ning bi€t sy 1y 12 ding hay ching ding; thi hai
1a tri tam th€ nghiép bdo Tri lvc hay Tri Thugng Ha Tri Luc; thd ba 1a tri chu Thién gidi thoat
Tam mudi; thd tu 1a tri ching sanh tim tdnh Tri Iyc; tht ndm Ia tri chdng ching giai tri luc
hay kha ning bi€t dugc sy hi€u biét clia ching sanh; thi sdu 13 tri ching ching gidi tri luc
hay kha niing bi€t hé&t cdc cdnh gidi; thi bdy 1a tri nhit thi€t s& dao tri Ivc hay khd ning biét
h&t phan hanh hitu 1au cda luc dao; thi tdm 12 tri thién nhdn vo ngai tri luc hay khd ning
thdy bi€t tit cd sy viéc cda ching sanh; thit chin 1a tri tic mang vo lau tri luc hay khé ning
bi€t cdc doi trude rat xa clia ching sanh; va thd mudi 1a tri vinh doan tap khi tri luc hay kha
ning bi€t doan hin cdc tip khi. Theo kinh Hoa Nghiém, pham 33, c6 mudi thit lyc clia chu
Phat. D6 1a t6i thugng luc, vo ludgng luc, quing dai lvc, dai oai dic luc, nan hoach lyc, bat
thoi lyc, kién cd lyc, bat hoai luc, tit cd thé gian bat tu nghi lyc, va tit cd chiing sanh vo
ning dong luc. Theo kinh Hoa Nghiém, phdm 38, c6 Mudi Luc V6 Ngai Dung. Thit nhat Ia
chiing sanh lyc vo ngai dung, vi gido héa diéu phuc ching bd rdi; Thit nhi 12 sat luc vd ngai
dung, vi thi hién bat kha thuyét trang nghiém dé trang nghiém; thi ba 12 phdp luc vo ngai
dung, vi 1am cho tat c4 thAn vao mdt than; thit tw 1a ki€p lyc vo ngai dung, vi gidc ngd thuy
mién; tht ndm la Phat lyc v6 ngai dung, vi gidc ngd thuy mié€n; thit sdu la hanh lyc vd ngai
dung, vi nhié&p thii tit cd Bd T4t hanh; thit by 12 Nhu Lai luc vd ngai dung, vi do thodt ti't cd
chiing sanh; th tdm 1a vo su Ivc vd ngai dung, vi tu gidc tit cd cdc phdp; thi chin 1a nhit
thi€t tri Ivc vo ngai dung, vi diing nhit thi€t tri thanh chdnh gidc; va thi mudi 1a dai bi luc vo
ngai, vi ching bd tit ci ching sanh. Bén canh d6, con c6 mudi ba lyc clia chw B6 Tét trong
trudng phdi Tinh Po: nhan lyc, duyén luc, y luc, nguyén lyc, phuong tié€n lyc, thudng luc, hy
luc, dinh lyc, hué luc, da vin luc, luc tri gidi, nhin nhuc, tinh tAn va thién dinh, luc chdnh
niém hay chanh qudn chu thong minh, va lyc nhu phdp diéu phuc chu ching sanh. Chu B
Tat con c6 mudi sau Ivc khdc: chi lvc, ¥ Ivc, hanh lyc, tam lyc (stc then thua khi lam quéy),
cudng lyc, tri luc (su bén chi tu tri), hué luc, ditc Ivc, bién luc (sic hiing bién chianh phép),
sic lyc, than luc, tai luc, tAim luc, thin tic lyc, hoiing phdp luc, va hang ma luc.

2357. Powers

In Buddhism, power or ability is always used as the sense organs to discern the truth.
There are many different kinds of powers, such as power of diligence, power of the mind,
power of karma, power of mindfulness, power of contemplation, power of familiarization,
power of listening, and so on. According to Lama Khenchen Thrangu in “The Practice of
Tranquility and Insight”, the power of diligence creates mental stability, which is complete
pacification. With very strong obstacles such as unhappiness, regret, or aggression, just
thinking of good qualities of meditation will not eliminate them right away. Instead, one
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needs the power of diligence so that one can eliminate all strong obstacles such as
attachment, aggression, and ignorance and creates the state of complete pacification. While
power of diligence depends on the Buddha, who confers his strength on all who seek it and
upholds them; it implies prayer, because of obtaining the Buddha’s power and transferring it
to others. In general it means to aid or to support. The spiritual power of the Buddha which is
added to a Bodhisattva and sustains him through his course of discipline. This is one of the
conceptions peculiar to Mahayana Buddhism. The power of wisdom (prajna), the ability to
maintain clear wisdom or the force of wisdom which rests on insight into the four noble truths
and leads to the knowledge that liberates. The power which help destroying all illusion and
delusion, one of the five powers. This is also one of the ten great powers obtainable by a
Bodhisattva. Though karma was simply defined as deeds, in reality karma implies the
accumulation of all our experiences and deeds since the birth of mankind, and since even
before that time. This is called “karma of previous existence.” The action of this karma is
called the “power of karma.” This power can be correctly explained by understanding the
working of the subconscious mind. Even things that the human race experienced hundreds of
thousands of years ago remain in the depth of our minds, as do the much stronger influences
of the deeds and mental attitudes of our ancestors. The karma of previous existence that
Buddhism teaches is still more profound, as it includes the karma that our own life has
produced through the repetition of birth and death from the infinite past to the present. The
power of karma is the strength of karma which produces good or evil fruit. Karmic power is
the strength of karma. It is similar to a debt collector. There are many different strong and
weak debt collectors. When we die, our consciousness will be taken by the strongest and
greatest debt collector. Faculty of alertness or force of mindfulness, which destroys falsity.
The faculty of alertness, mindfulness or force of mindfulness which is achieved through
meditation, one of the five powers or bala, or one of the seven bodhyanga. According to
Lama Khenchen Thrangu in “The Practice of Tranquility and Insight”, the power of
mindfulness helps develop mental stability called the re-established settlement. This means
that when one is meditating, thoughts will arise and one becomes aware that one has become
distracted by them. One returns to the state of meditation. When there is a distraction that
takes one away from resting in meditation, one is able to return to one’s state of meditation
repeatedly. This power of mindfulness also develops the stage of mental stability, called
intensified settlement, in which the mind that has been broadly focused is now focused very
narrowly. The mind, for instance, is narrowly focused on an object. The purpose of this kind
of meditation is to focus the mind on something very subtle. Power of contemplation is the
ability to contemplate. According to Lama Khenchen Thrangu in “The Practice of Tranquility
and Insight”, the power of contemplating or reflection, which means that one goes through
reason and the logic of the teachings to complete the continuity of teachings. With this power
one develops the stage of mental stability, which is called continued settlement. In this stage
one can do it longer, say for ten minutes. These first two stages of listening to the teachings
and continually contemplating them are the first two powers and accomplish the first mental
engagement, which is called disciplined or controlled engagement. Power of familiarization is
the ability of habits. According to Lama Khenchen Thrangu in “The Practice of Tranquility
and Insight”, the power of familiarization helps the mind naturally settle without the need for
effort or discipline. Power of listening is the ability of listening. According to Lama Khenchen
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Thrangu in “The Practice of Tranquility and Insight”, the power of listening, or hearing, or
receiving the teaching. This develops mental stability or samatha, which is called the settling
or resting of the mind. Normally one’s mind is distracted by thoughts, so one has to settle the
mind a little in order not to be too distracted by external things. This is done through the
power of listening. One hears the teachings of the Buddha, the teachings in the
commentaries, and explanations given by the scholars and siddhas (Tibetan masters).
Through these one understands what meditation is like. Hearing these, one is able to
understand settling the mind and learns how to meditate. Marpa said that hearing and
contemplating the teachings is like a torch that illuminates the darkness because if one has
this source of light, one can see where one is going, what is there, and what might be
dangerous and harmful. In Tibet, there is also saying, “If one does not have a lamp and walks
in the dark, then one’s head might connect with a pilar.” In the same way hearing and
contemplating the teachings is like a lamp, it dipels the darkness and one sees what it is one
must do and how one has to do it. Ordinary people are entirely enmeshed in heavy evil karma
and are full of all kinds of afflictions. Even though they may have some virtues as a result of
cultivation, they find it difficult to sever even a fraction of their defilements and hindrances.
The Land of Ultimate Bliss, on the other hand, is extremely purely adorned, transcending the
Triple Realm. How can such depraved common mortals hope to be reborn there? According
to Masters Chih-I and T’ien-Ju in the Pure Land Buddhism, there are two kinds of power:
self-power and other-power. Besides, there are three other kinds of powers: personal power;
Tathagata power; and power of Buddha-nature within.

Bala-paramitas is the most significant paramita of the last four paramitas of the ten
paramitas, because it is their focus on their commitment to action. In Mahayana Buddhism, it
is the eighth “perfection” (paramita) of the tenfold list of perfections that a Bodhisattva
cultivates on the path to Buddhahood. It is developed on the eighth bodhisattva level (bhumi).
Besides, there is also a tenfold list of qualities that in both Theravada Buddhism and
Mahayana are said to be unique to fully awakened Buddhas (Samyak-Sambuddha): 1) power
of knowledge of what is possible and what is impossible or the power to distinguish right from
wrong (sthanasthana-jnana-bala); power of knowledge of retributions of actions or the power
of knowing karmic retributions throughout the three periods of time (karma-vipaka-jnana-
bala); 3) power of knowledge of the concentrations, eight stages of liberations, meditative
absorptions, and attainments (dhyana-vimoksa-samadhi-samapatti-jnana-bala); 4) power of
knowledge of the relative qualities of beings or the power of complete knowledge of the
powers and faculties of all beings (indrya-parapara-jnana-bala); 5) power of knowledge of the
various intentions of beings or the power of complete knowledge of the desires or moral
direction of every being (nanadhimukti-jnana-bala); 6) power of knowledge of the various
states of beings or the power of knowing the states of others (nanadhatu-jnana-bala); 7)
power of knowledge of the ways in which beings go everywhere within cyclic existence and
nirvana (sarvatragamini-pratipajjnana-bala); 8) power of knowledge of former abodes (purva-
nivasa-jnana-bala); 9) power of knowledge of death and rebirth (cyutyu-papada-jnana-bala);
10) power of knowledge that the defilements have been extinguished (asrava-jnana-bala).

In “In This Very Life,” Zen master Sayadaw U Pandita confirmed that there are four
powers which motivate successful practice: The first power is willingness. In practice as much
as in worldly endeavors, willingness serves as a locomotive to pull the whole train. The
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second power is “Energy”. Energy serves as fuel to operate the locomotive. The third power
is the strength of the mind. Willingness and energy will provide the mind with necessary
strength to travel on the path toward purification. The fourth power is “Wisdom”. A vigorous
and strong-minded person is quite sure of accomplishing whatever he or she desires.
Willingness, energy, and strength of the mind motivate successful practice and bloom flower
of wisdom. And wisdom in turn unfolds the way to purification and Nirvana. According to the
Mahayana Buddhism, there are five powers or faculties for any cultivator. The powers of five
spiritual facultties which are developed through strengthening the five roots. These powers
are power of faith, power of zeal, power of memory, power of meditation, and power of
wisdom. Power of Faith or force of belief which precludes all false belief. The Power of Zeal
is the will to make the endeavor or force of active vigor which leads to overcoming all
obstacles. Power of Memory is the faculty of alertness, or mindfulness, or force of
mindfulness which is achieved through meditation. Power of Meditation (Dhyana) is the
ability to concentrate one’s mind or force of concentration which leads to eliminate all
passions and desires. Power of Wisdom (awareness) is the ability to maintain clear wisdom or
force of wisdom which rests on insight into the four noble truths and leads to the knowledge
that liberates. Besides, there are five other powers, such as the power of meditation, the
resulting supernatural powers, the adaptability or power of borrowing or revolving any
required organ of sense or knowledge, by being above the second dhyana, the power of
accomplishing a vow by a Buddha or bodhisattva, and the august power of Dharma.
According to the Sangiti Sutta in the Long Discourses of the Buddha, there are seven powers
that help cultivators who wish to reach emancipation. They are power of faith, power of
energy, power of moral shame, power of moral dread, power of mindfulness, power of
concentration, and power of wisdom. Besides, there are eight ksanti or powers of patient
endurance, in the desire realm and the two realms above it. The eight powers of endurance
are used to cease false or perplexed views in trailokya and acquire eight kinds of prajna or
wisdom. These eight powers include four axioms or truth in the sense of desire and another
four axioms in the realm of form and formless. The four axioms or truth in the sense of desire
include: power of endurance of suffering; power of endurance of the cause of suffering,
power of endurance of the elimination of suffering, and power of endurance of cultivation of
the Path of elimination of suffering. The four axioms or truth in the sense of the form and
formless are the same as in the sense of desire. However, in the realm of form and formless,
the above four axioms are called Four Kinds of Powers of Endurance. According to Bhikkhu
Bodhi in Abhidhamma, there are nine powers which include wholesome powers,
unwholesome powers, either wholesome or unwhoelsome or indeterminate powers. Powers
which are either wholesome or indeterminate include the power of faith, the power of
mindfulness, the power of wisdom, the power of shame, and the power of fear of wrongdoing.
Unwholesome Powers include the power of shamelessness and the power of fearlessness of
wrongdoing. Either wholesome or unwholesome or indeterminate include the power of
energy and the power of concentration.

There are ten kinds of powers, according to the Flower Adornment Sutra, chapter 38.
Enlightening Beings who abide by these can acquire the supreme power of Buddhas. These
ten powers include the power to comprehend the inherent essence of all things, the power to
comprehend that all things are like phantoms, the power to comprehend that all things are
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like illusions, the power to comprehend that all things are Buddha’s teachings, the power to
have no attachments to anything at all, the power to clearly understand all things, the power
of the respectful mind never abandoning spiritual teachers, the power to cause all roots of
goodness to reach supreme knowledge, the power of deep faith in all Buddhas’ teachings
without rejection, and the power of skill in preventing the will for omniscience from
backsliding. Enlightening beings who abide by these can attain the Buddhas’ ten powers of
omniscience. First, power of the profound mind, not getting mixed up in worldly feelings;
second, power of overmastering profound mind, not giving up the ways of enlightenment;
third, power of means, consummating whatever they do; fourth, power of knowledge,
comprehending the activities of all minds; fifth, power of vows, fulfilling all aspirations; sixth,
power of practice, continuing forever; seventh, power of vehicle of liberation, able to produce
all vehicles of liberation without abandoning the great universal vehicle; eighth, power of
miraculous transformations, showing all pure worlds and all Buddhas appearing in the worlds
in each pore; ninth, power of enlightenment, inspiring all sentient beings to seek
enlightenment and become Buddhas, without end; and tenth, power of turning the wheel of
the teaching, explaining one expression of truth in accord with the faculties, temperaments,
and inclinations of all sentient beings. Also according to the Flower Adornemtn Sutra,
Chapter 27, there are ten other powers of Great Enlightening Beings. The first power is the
power of courageous strength, because they tame worldlings; second, the power of energy
because they never backslide; third, the power of nonattachment, because they get rid of
defiling obsessions; fourth, the power of silent calm, because they have no disputes about
anything; fifth, the power to oppose or conform, because they are free in the midst of all
things; sixth, the power of the nature of things, because they attain mastery of all truths;
seventh, the power of nonobstruction, because their knowledge and wisdom is immensely
vast; eighth, the power of fearlessness, because they can explain all truths; ninth, the power
of intellect, because they can hold all truths; and tenth, the power of revelation, because their
knowledge and wisdom is boundless.

According to Buddhist tradition, there are ten great powers of a Buddha. First, complete
knowledge of what is right or wrong in every condition, or the power of knowing from
awakening to what is and what is not the case (knowing right and wrong or the power to
distinguish right from wrong); second, complete knowledge of what is the karma of every
being past, present and future (the power of knowing karmic retributions throughout the three
periods of time or knowing what karmic effects follow from which causes); third, complete
knowledge of all stages of dhyana liberation and samadhi (the power of knowing all dhyanas,
liberations and samadhis or knowing the various balanced states (four dhyanas, eight states of
liberation, three samadhi, etc); fourth, complete knowledge of the powers and faculties of all
beings (the power of knowing all faculties whether superior or inferior or knowing the
superior or inferior makings og others); fifth, complete knowledge of the desires or moral
direction of every being (the power of knowing the various realms or knowing the desires of
others); sixth, complete knowledge of actual condition of every individual (the power of
knowing the various understanding or knowing the states of others); seventh, complete
knowledge of the direction and consequence of all laws (the power of knowing where all
paths lead or knowing the destinations of others, either nirvana or hell); eighth, complete
knowledge of all causes of mortality and of good and evil in their reality (the power of
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knowing through the heavenly eye without obstruction or knowing the past); ninth, complete
knowledge of remote lives of all beings, the end of all beings and nirvana (the power of
knowing previous lives without outflows or Buddha-power to know life and death, or all
previous transmigrations); and tenth, complete knowledge of the destruction of all illusion of
every kind (the power of knowing from having cut off all habits forever or knowing how to
end excesses). According to the Flower Adornment Sutra, chapter 33, there are ten kinds of
might with enormous power of all Buddhas. They are supreme power, measureless power,
grandiose power, awesome power, power difficult to acquire, undiminishing power, stable
power, indestructible power, power inconceivable to any worldlings, and power that all living
beings cannot shake. According to the Flower Adornment Sutra, chapter 38, there are ten
kinds of unimpeded function relating to power. First, unimpeded function of power relating to
sentient beings, teaching and taming them without abandoning them; second, power relating
to lands, manifesting untold adornment and arraying them; third, power relating to
phenomena, causing all bodies to enter the bodiless; fourth, power relating to aeons,
cultivating practices unceasingly; fifth, power of enlightenment, awakening those who are
asleep; sixth, power of action including all practices of enlightening beings; seventh, power of
Buddhas, liberating all sentient beings; eighth, teacherless power, spontaneously awakening
to all truth; ninth, power of omniscience, attaining true enlightenment by omniscience; and
tenth, power of great compassion, not abandoning sentient beings. Besides, there are also
thirteen powers of Bodhisattvas of the Pure Land school: power of the causes, power of
dependent conditions, power of the mind, power of the will (for good for onself and others),
power of expedient means, power of the Impermanence, power of joy, power of meditation,
power of the mind of wisdom or perfect understanding, power of broad study or hearing,
power of observing commandments, endurance, effort and meditation, power of right
mindfulness and right contemplation, and the power of the True Law which can guide and
save all sentient beings. Bodhisattvas also have sixteen other great powers: will; mind, action,
shame when doing evil, energy, firmness, wisdom, virtue, reasoning, personal appearance,
physical powers, wealth, spirotual powers, magic, power of spreading the Truth, and power of
subduing demons.

238, Tam Lox

Tam luc, theo quan diém Phat gido, tAm clia con ngudi ¢ thé dnh hudng d&n cd thé mot
cdch sau dam. néu cho phép tAim budng lung v6i nhitng tu tudng xau xa, tim c6 thé gy nén
nhitng tai hoa, 1im khi t6n hai d&€n tdnh mang. Nhung ngudc lai, mot cdi tim thAm nhuin tu
tudng thién lanh cé thé chita lanh mot than xdc bénh hoan. Khi tAim tap trung vao chinh tu
duy va chdnh tinh tin ciing nhu chdnh ki€n (sy hi€u biét diing din) thi Anh hudng clia n6 that
sdu rong vo cling. Vi vdy md mdt cdi tAm thanh tinh va thién lanh s& 1am cho cudc song
manh khde va thu giin hon. TAm 12 mot hién tugng vi t& va phitc tap d&€n ndi khong thé tim
ra hai ngudi véi cling mot tim tdnh gidng nhau. Tu tudng clia con ngudi dién dat ra 13i n6i va
hanh dong. Su ldp di Lip lai clia 15i n6i va hanh dong khdi 1é€n théi quen va cudi cuing théi
quen lau ngay s& bi€n thanh tdm tdnh. TAm tdnh l1a k&t qud cla nhitng hanh dong dugc
huéng bdi tim, va nhu viy tAm tdnh clia mdi ngudi khac nhau. Nhu vay dé thau dat ban chat
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that sy clia doi sdng chiing ta cAn phdi khdo sit tudng tin nhitng héc hi€m siu tan trong tim
chi ¢6 thé hoan tit dugc bing cdch duy nhat 1a phai nhin trd lai siu vao bén trong cia chinh
minh dva trén gii ditc va dao hanh cda thién dinh. Theo quan diém Phat gido, tim hay thifc,
12 phan c6t 16i clia ki€p nhan sinh. TAt cd nhitng kinh nghiém tim 1y, nhu dau d6n va sung
suéng, phién muodn va hanh phic, thién 4dc, song chét, déu khong do mdt nguyén 1y ngoai
canh nao mang d&€n, ma chi 1a k&t qua clia nhitng tu tudng cla ching ta cling nhu nhitng hanh
dong do chinh nhitng tv tuéng Ay mang dén. Huan luyén tim lyc c6 nghia 12 huéng din tAm
chiing ta di theo thién dao va trdnh xa dc dao. Theo gido thuy€&t nha Phat, luyén tAim khong
c6 nghia 1a hdi nhap véi than linh, ciing khong nhim dat t6i nhitng chiing nghiém huyén bi,
hay ty thdi mién, ma nhiim thanh tyu sy tinh ling va tri tué cia tim minh cho muc tiéu duy
nhat 12 thanh dat tAm gidi thoat khong lay chuyén. Trong mot thdi gian dai ching ta ludn néi
vé su 6 nhiém cta khong khi, dat dai va mdi trudng, con sy 6 nhiém trong tim ching ta thi
sa0? Ching ta c6 nén lam mot cdi gi d6 d€ tranh cho tim chiing ta dirng di sau hon vao
nhitng con dudng 6 nhiém hay khong? Vang, ching ta nén lam nhu vay. Chiing ta nén vira
bao vé vira thanh loc tim minh. Pitc Phit day: “Tlr 1du rdi tAm chiing ta da tirng bi tham, sin,
si 1am 6 nhiém. Nhitng nhd bgn trong tdm Iam cho chiing sanh 6 nhiém, va chi c¢6 phuong
cdch goi rita tAim m&i 1am cho ching sanh thanh sach ma thdi.” Phit ti¥ thudn thanh nén ludn
nhd ring 161 song hiing ngay cla ching ta phdi 12 mot ti€n trinh thanh loc 6 nhiém 15i néi va
hanh ddng mét cdch tich cuc. Va ching ta chi cé thé thuc hién loai thanh loc ndy biing thién
tap, chit khong phai biing tranh lun tri€t Iy hay 1y luan tritu tugng. Pitc Phat day: “DAu ta c6
chinh phuc ¢4 ngan 1an, cd ngan ngudi noi chi€n trudng, ngudi chinh phuc vi dai nhat van la
ngudi chinh phuc dugc chinh minh.” Chinh phuc chinh minh khong gi khdc hon 1a ty cha, hay
tu 1am chii 14y minh. Chinh phuc chinh minh 12 nim vitng phan tim linh ctia minh, 1am chd
nhitng cdm kich, tinh cdm, nhitng wa thich va ghét bd ctia chinh minh. Vi vAy, chinh phuc
chinh minh 12 mdt vuong qudc vi dai ma moi ngudi déu mo udc, va bi duc vong dicu khién 12
st nd 1& dau dén nha't clia doi ngudi.

258. Fonce of the MWend

The “Force of the Mind” is also called the “power of the mind.” In Buddhist point of
view, man’s mind influences his body profoundly. If allowed to function viciously and indulge
in unwholesome thoughts, mind can cause disaster, can even cause one’s death. But on the
other hand, a mind imbued with wholesome thoughts can cure a sick body. When the mind is
concentrated on right thoughts with right effort and right understanding, the effects it can
produce are immense. Thus a mind with pure and wholesome thoughts leads to a healthy and
relaxed life. Mind is such a subtle and intricate phenomenon that it is impossible to fine two
men of the same mind. Man’s thoughts are translated into speech and action. Repetition of
such speech and action gives rise to habits and finally habits form character. Character is the
result of man’s mind-directed activities and so the characters of human beings vary. Thus to
understand the real nature of life, one has to explore the innermost recesses of one’s mind
which can only be accomplished by deep self-introspection based on purity of conduct and
meditation. The Buddhist point of view is that the mind or consciousness is the core of our
existence. Of all forces the force of mind is the most potent. It is the power by itself. All our
psychological experiences, such as pain and pleasure, sorrow and happiness, good and evil,
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life and death, are not attributed to any external agency. They are the result of our own
thoughts and their resultant actions. To train our “force of mind” means to try to guide our
minds to follow the wholesome path and to stay away from the unwholesome path. According
to Buddhism teachings, training the mind doesn’t mean to gain union with any supreme
beings, nor to bring about any mystical experiences, nor is it for any self-hypnosis. It is for
gaining tranquility of mind and insight for the sole purpose of attaining unshakable
deliverance of the mind. For a long long period of time, we all talk about air, land and
environment pollution, what about our mind pollution? Should we do something to prevent
our minds from wandering far deep into the polluted courses? Yes, we should. We should
equally protect and cleanse our mind. The Buddha once taught: “For a long time has man’s
mind been defiled by greed, hatred and delusion. Mental defilements make beings impure;
and only mental cleansing can purify them.” Devout Buddhists should always keep in mind
that our daily life is an intense process of cleansing our own action, speech and thoughts. And
we can only achieve this kind of cleansing through practice, not philosophical speculation or
logical abstraction. Remember the Buddha once said: “Though one conquers in battle
thousand times thousand men, yet he is the greatest conqueror who conquers himself.” This is
nothing other than “training of your own monkey mind,” or “self-mastery,” or ‘“control your
own mind.” It means mastering our own mental contents, our emotions, likes and dislikes, and
so forth. Thus, “self-mastery” is the greatest empire a man can aspire unto, and to be subject
to our own passions is the most grievous slavery.

239, Tam Gidc

Theo Trudng Bd, Kinh Phiing Tung, cdi ludn hoi sanh tit dugc chia 1am ba. D6 1a duc
gi6i, sdc gi6i va vd sic gidi. Trong Kinh Ling Gia, Pic Phat day: “Vi B) tdt Ma ha T4t thdy
rang th€ gidi chi 1a sy sdng tao clia tAm, mat na va y thic; ring th€ gidi dugc sinh tao do
phan biét sai 1Am bdi cdi tAm clia chinh minh; ring khong c6 nhitng tuéng trang hay dau hiéu
nio clia mot thé gidi bén ngoai ma trong dé nguyén 1y da phitc diéu dong; va cudi cling ring
ba ¢di chi 12 cdi tAim cda chinh minh. Duc gi6i 1a cdnh gidi tham sic duc va thuc duc. Duc
Gi6i gdbm th€ gidi ndy va sdu cdi trdi (sdu cdi trdi, cdi ngudi va dia nguc). BAt cit the gisi
nao ma nhitng y&u t6 tham duc chua dugc khic phuc. Thé gidi cda sy ham mudn. Pay 1a thé
gidi thap nhat trong ba th€ gidi, hai th€ giGi kia 1a sdc gidi va vo sic gidi. N6 ciing 1a thé gidi
ma trong d6 loai ngudi dang s6ng, va né c6 tén 12 duc gidi vi “sy tham duc” 1a dong lvc ludt
thing cho ti't cd chiing sanh trong cdi nay. Chiing sanh trong c&i duc gii ndy déu c6 ngii uin
tao thanh than thé vat chd't (th€ gidi vat chit bao trim tir luc dao d&n cédc cdi trdi déu thudc
duc gi6i ndy). Duc gi6i 12 mot trong tam gidi, ndi d6 c¢6 ddy diy nhitng tht ham mudn. Pay
12 cdnh gidi tham sic duc va thyc duc. Gdm sdu cdi trdi, cdi ngudi va dia nguc. Sic gidi 1a
canh gidi c6 hinh thé, nhung thudng diing theo nghia thé chit, cé mot vi tri trong khong gian,
va ngin ngai vdi nhitng hinh thé khic. Vay, sic c6 thé tich, do d6 ¢6 han cudc, bi tiy thuoc.
Sédc phdt hién khi hdi di nhitng nhan duyén nao d6, va tiy nhitng nhan duyén 4y ma tru mot
thdi gian, r6i tiéu diét mi't. Sic von vo thudng, 1é thudc, hu gid, tuong d6i, nghich ddo va sai
biét. Sic gi6i 1a cdnh gidi bén trén Duc gidi gdbm T Thién Thién. Pay 1a cdi cda thién than
bic thdp (Chiing sanh trong cdi nidy khdng c¢6 dim duc va thuc duc, chi ¢6 than thin thé vat
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chi't t5t dep thi thing, c¢di nudc cung dién nguy nga. Tém lai trong cdi ndy tham duc vat chat
khong ngirng ty thanh, nhung chua gidi thodt h&t cdc mdi phién truge clia vat chit vi t&. Y ci
theo tinh thin tu dudng cao cip, cdi ndy chia lam tf thién thién). Sic 1a hinh thé, nhung
thudng diing theo nghia thé chit, c6 mdt vi tri trong khong gian, va ngin ngai vdi nhitng hinh
thé khdc. Vay, sic c6 thé tich, do d6 c6 han cudc, bi tiy thudc. Sic phat hién khi hoi di
nhitng nhan duyén nio d6, va tily nhitng nhin duyén Ay ma tru mot thdi gian, rdi tiéu diét
mat. Sdc von vo thudng, 1€ thudc, hu gid, twong doi, nghich ddo va sai biét. DAy 1a mot trong
tam giGi theo truyén thdng vii tru hoc Phat gido. Sic gidi dugc xem nhu 12 phdp gidi cao hon
th€ gidi trong d6 con ngudi sanh sdng, hay duc gi6i. Theo Phat gido thi sic gi6i thién 14y sic
gi6i Thién lam ddi tugng. Vo sic gidi 1a cdnh gidi vo sic, trong d6 khong con than thé, cung
dién, dd vat. Noi d6 tAm an tru trong thién dinh thAm diéu. Cinh gidi ndy trdi dai d&én T
Khong Xit. Pay 12 cbi clia thién than bic cao (cidnh gidi nidy cao hon cidnh sic gidi, ching
sanh khong con bi vat chit rang budc, duong thé thuin 1 tinh thin doc 14p, ching sanh trong
cdi nay thudng tru trong thim dinh, khong c6 cinh gidi xit s6. Y theo thing liét clia thién
dinh, cdi ndy 12 coi tif khong xif). PAy 12 mot trong tam gidi theo truyén thdng vii tru hoc
Phat gido. Ching sanh sanh vao chén nay do k&t qua cda sy tu tAp thinh cong bdn giai doan
thién dinh goi 1a “T& Khdng X&.” Trén cdi sic gidi, noi chi c6 tinh than thanh tinh, ndi khong
con than thé, khong con cung dién, khong con vat chit. Coi trdi vo sic kéo dai khong han
dinh trong ti khong xi. Céi nay khdng c6 vat chit clia sic phdp, ma chi con thifc tim tru ndi
thién dinh thAm diéu. Trén cdi vo sic khong c6 than sic, va chiing sanh trong cdi nay khong
con khé dau, lo 1dng hay phién nio nita, nhung day vin dudc coi nhu bat toai theo quan diém
Phat gido, bdi vi khi tho mang clia chiing sanh trén c¢di nay chim dit ho vAn phdi tdi sanh
vao cdi thdp hon trong vong luan hdi sanh tif. Theo Phit gido, vo sic gidi thién 14y vo sic
gi6i thién 1am d6i tugng. Theo truyén thuyét, Piic Phat tu tip VO sic thién vdi Arada
Kalama, mdt nha tu khdé hanh di dat dugc trang thdi Thdc VO Bi€n; va vé§i Udraka
Ramaputra, mdt nha tu khd hanh khac da dat dugc trang thdi cao nhat 12 Phi tudng phi phi
tudng xi dinh. Cudi ciing Pitc Phat da vudt qua cdc thay minh, va, khong con gi d€ hoc hdi
nita, Ngai tu din budc trén con dudng cda minh, mic cho nhitng 13i yéu cau ndng hiu clia
hai nha tu kh6 hanh kia, m&i Ngai & lai d€ day cho cdc dd dé cia ho.

239. ke Tniple World

According to The Long Discourses of the Buddha, Sangiti Sutra, the realms of births and
deaths divided into three realms of existence. They are the realm of desire, the realm of
form, and the formless realm. In the Lankavatara Sutra, the Buddha taught: “The
Bodhisattva-mahasattvas sees that the triple world is no more than the creation of the citta,
manas, and mano-vijnana, that it is brought forth by falsely discriminating one’s own mind,
that there are no signs of an external world where the principle of multiplicity rules, and
finally that the triple world is just one’s own mind. The realm of (sensuous) desire of sex and
food. The realm of desire, of sensuous gratification; this world and the six devalokas
(includes the six heavens, the human world, and then hells); any world in which the elements
of desire have not ben suppressed. The world of desire. The region of the wishes. This is the
lowest of the three realms of existence, the other two being rupa-dhatu and arupa-dhatu. It is
also the realm in which human live, and it receives its name because desire is the dominant
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motivation for its inhabitants. All beings in this realm possess five aggregates or panca-
skandha. Realm of desire or sensual realm (human world, desire world, or passion world),
one of the three realms. Realm of desire is a realm where there exists all kinds of desires.
This is the realm of (sensuous) desire of sex and food. 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. The realm of form or
matter or material world. It is above the lust world. It is represented in the Brahamlokas (t&
thién thién). 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. The realm of form. Being in the world of form have
material form, but it is above the lust world (free from desires). It is represented in the fourth
Heavens or Brahmalokas (tif thién thién). This realm is considered to be higher that the one
in which human beings live, i.e., the desire realm or kama-dhatu. According to Buddhism, the
four form-realm-meditations have the form-heaven as their objective. The realm of no
Beauty (non-form). The formless or immaterial realm of pure spirit. There are no bodies,
palaces, things. Where the mind dwells in mystic contemplation. Its extent is indefinable in
the four “empty” regions of spaces (T khong x1&). This is the realm of the higher deities. This
is one of the three worlds (triloka) of traditional Buddhist cosmology. This is one of the “three
worlds” (triloka) of traditional Buddhist cosmology. Beings are born into this realm as a result
of successful cultivation of meditative states called the “four formless absorptions” (arupya-
samapatti), each of which corresponds to a heaven realm within the Formless Realm. The
formless realm of pure spirit, where there are no bodies, places, things. Its extent is
undefinable in the four empty regions (Tt khong x&). In the Formless Realm there is no
physicality, and the beings who reside there have lives free from pain, anxiety, or afflictions,
but this is seen as unsatisfactory from a Buddhist standpoint, because when their lives in the
Formless Realm end they are again reborn in the lower levels of cyclic existence. The
heavens without form, immaterial, consisting only of mind in contemplation. According to
Buddhism, formless-realm-meditations have the formless heaven as their objective. It is a
well-known fact that in the Buddha’s career he practiced the formless dhyana with Arada
Kalama, and ascetic who attained the mental state of boundless consciousness, and Udraka
Ramaputra, another ascetic who reached the highest stage of being neither conscious nor
unconscious. Finally, the would-be Buddha surpassed his teachers and, having found no more
to learn from them, went his own way in spite of their eager requests to stay and train their
respective pupils.
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240. Tam Giot W Hia Track

Duc gidi, sic gidi va vo sic gi6i dang thiéu ddt ching sanh véi nhitng khd dau khong ké
xi€t. Tam giGi giong nhu nha Ita dang hirng hyc chdy. Kinh Phdp Hoa day: “Ba cdi khong an,
dudng nhu nha Ita, sy khd diy ddy, ding nén sd hii.” Chiing sanh trong ba cdi, dic biét 1a
chiing sanh trong c6i Ta Ba niy, ludn bi nhitng sy khd nio va phién muodn bic bach. S6ng
chen chiic nhau trong d6 nhu & gifta mot cin nha dang boc chdy, diy day hi€m hoa, ching
bi€t con mat Iic nao. Ay th€ ma moi ngudi ching bi€t, ching hay, ct mai nhén nho vui thi
ctia ngii duc, lam nhu khong cé chuyén gi xay ra cd. Phit tif chon thuan nén luén nhé vay dé
lic ndo cling chuyén cn tinh tAn tu hanh ciu gidi thodt. Thi du vé nha litra dang chdy, mot
trong bdy ngu ngdn trong Kinh Diéu Phdp Lién Hoa, trong d6 dng Trudng gid ding d€ din
du nhitng dfa con vd tAm bing nhitng phudng tién xe dé, xe nai, xe triu, dic biét 1a Bach
Nguu Xa. Duc gidi, sic gidi va vo sic gidi dang thiéu d6t ching sanh vdi nhitng khd dau
khong k€ xi€t. Tam gidi giong nhu nha lita dang hirng huc chdy. Kinh Phidp Hoa day: “Ba cdi
khong an, dudng nhu nha Itta, sy khd diy diy, ddng nén s¢ hii.” Ching sanh trong ba cdi,
dic biét 1a ching sanh trong cdi Ta Ba ndy, ludn bi nhitng sy khS nio va phién mudn bic
bach. S&ng chen chiic nhau trong d6 nhur & giita mot cin nha dang bdc chdy, diy diy hiém
hoa, ching bi&t con mat lic nao. Ay th€ ma moi ngudsi ching biét, ching hay, cd mii nhén
nho vui thd cla ngdi duc, lam nhu khdng ¢6 chuyén gi xdy ra cd. Phat t& chon thuan nén luén
nhd vay d€ lic nao ciing chuyén cin tinh tdn tu hanh ciu gidi thoit. That vay, ching ta thdy
cudc sdng trén cdi d¥i ndy nao c6 dugc binh an lau dai. Thdm cidnh xdy ra khip ndi, binh
dao, khéi I\ta, thién tai, bio lut, d6i kém, that mia, xd hoi thi diy diy trom cudp, giét ngudi,
hi€p dam, ludng gat, vin van khdng bao gid thoi didt. Con vé ndi tim clia minh thi ddy diy
cdc sy lo au, budn phién, 40 ndo, va bat an. Trong kinh Phiap Cd, cAu 146, Ptic Phat day:
“Lam sao vui cudi, c6 gi thich thd, khi & trong c6i ddi ludn ludn bi thidu d6t? G trong chd 51
tdm bung bit, sao khong tim tdi 4nh quang minh?”

240. The Tniple Worlds s A Burnning House

The three realms of Desire, Form and Formless realms scorching sentient beings, such
sufferings are limitless. The triple worlds as a burning house. In the Lotus Sutra, the Buddha
taught: “The three worlds are unsafe, much like a house on fire. Suffering is all pervasive,
truly deserving to be terrified and frightened.” Sentient beings in the three worlds, especially
those in the Saha World, are hampered constantly by afflictions and sufferings. Living
crowded in the suffering conditions of this Saha World is similar to living in a house on fire,
full of dangers, life can end at any moment. Even so, everyone is completely oblivious and
unaware, but continues to live leisurely, chasing after the five desires, as if nothing was
happening. Sincere Buddhists should always remember this and should always diligently
cultivate to seek liberation. The burning house, one of the seven parables in the Wonder
Lotus sutra, from which the owner tempts his heedless children by the device of the three
kinds of carts (goat, deer and bullock), especially the white bullock cart. The three realms of
Desire, Form and Formless realms scorching sentient beings, such sufferings are limitless.
The triple worlds as a burning house. In the Lotus Sutra, the Buddha taught: “The three
worlds are unsafe, much like a house on fire. Suffering is all pervasive, truly deserving to be
terrified and frightened.” Sentient beings in the three worlds, especially those in the Saha
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World, are hampered constantly by afflictions and sufferings. Living crowded in the suffering
conditions of this Saha World is similar to living in a house on fire, full of dangers, life can
end at any moment. Even so, everyone is completely oblivious and unaware, but continues to
live leisurely, chasing after the five desires, as if nothing was happening. Sincere Buddhists
should always remember this and should always diligently cultivate to seek liberation.
Societies are filled with robberies, murders, rapes, frauds, deceptions, etc. All these continue
without any foreseeable end. To speak of our individual mind, everyone is burdened with
worries, sadness, depression, and anxieties, etc. In the Dharmapada Sutra, verse 146, the
Buddha taught: “How can there be laughter, how can there be joy, when the whole world is
burnt by the flames of passions and ignorance? When you are living in darkness, why
wouldn’t you seek the light?”

241. Su Chét La Chie Chin va T Whiin

Theo truyén nang Kisa Gotami trong Kinh A Ham, Pitc Phat di day ring “Su Chét La
Chic Chin va Ty Nhién”. Truyén ké: “Con trai clia Kisa Gotami chét. Nang yéu con tha
thi€t nén nang khong thé chdp nhan cdi chét 4y, nén nang mang thi hai cia con, nang di hét
nha nay t6i nha kia mong tim thudc chita. Di nhién khdng ai gidp nang dudc. Cudi cling nang
dé&n hau dic Phat. Pic Phat day: ‘Né&u c6 c6 thé dem cho ta mot hat cai, ta s& gitip cd. Tuy
nhién, hat cdi Ay phai xuat phat tir ngdi nha trong dé khong c6 ngudi nao chét cd.” Kisa
Gotami di d€n moi nha trong thanh phd. Khip noi moi ngudi déu thuong x6t nang va ting
nang hat cdi. Nhung khi nang hdi: ‘C6 ai trong gia dinh 6ng ba chét khong?’” Cau trd 15i ludn
giong nhau: ‘C6!” Poi khi d6 1a cha me, anh em da chét, hay cédc gia dinh khdc, d6 1a dda
con nhu con nang. Nang rit budn va trd vé gip dic Phit vdi tay khong. Pic Phit bdo nang
suy nghi k§ vé€ nhitng chuyén ma moi ngudi di néi v6i nang. Dan dan nang nhin thifc ra cdi
ché&t 12 chic chidn va tu nhién va van vat déu vo thudng. Nang cdm thiy dugc an di. Vé sau
nang lai d€n giip ddc Phat va trd thanh dé t clia Ngai.

241, Death ¢ Certain and WNatural

According to the story of Kisa Gotami in the Agama Sutra, the Buddha taught that “Death
is Certain and Natural”. The story says: “Kisa Gotami’s son died. She loved him dearly, so
she could not accept his death. So she carried the corpse and went from house to house to find
medicine. Of course nobody could help her. Finally she went to the Buddha. The Buddha
said: ‘If you can bring me a mustard seed, | can help you. The mustard seed, however, must
come from a house in which no one in the family has ever died.” Kisa Gotami visited every
house in the city. Everywhere people took pity on her and offered her mustard seeds. But
when she asked: ‘Has anyone in your family ever died?” The answer was always the same.
‘Yes!” Sometimes it was a parent or a brother or a sister that had died. In other family, it was
like her, a child. She was very sad and returned to the Buddha empty-handed. The Buddha
asked her to reflect on what people had told her. Slowly she realized that death was certain
and natural and that all things are impermanent. She felt comforted. Later she returned to the
Buddha and became one of his disciples.
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242. Cow Foank Té

Theo Kinh Dudc Su, Cttu Thodt B6 T4t dd bdo Ngai A Nan 13 ¢6 chin thit hoanh tit. Thit
nhat n€u c6 ching hitu tinh ndo bi bénh tuy nhe, nhung khong thdy, khdng thudc, khong
ngudi sin séc, hay gid c6 gip thay lai uong 1Am thudc, nén bénh khong ddng chét ma lai
chét ngang. Pang lic bénh lai tin theo nhitng thuy&t hoa phiic vu vo cda bon ta ma ngoai
dao, yéu nghiét trong ddi, sanh 1ong run sg khong con ty chli ddi vdi sy chan chdnh, di béi
khoa d€ tim hdi rdi gi€t hai loai vat d€ tAu v4i than linh, vdi van vong lugng ciu xin ban
phtic, mong dugc song lau, nhung rot cudc khong thé nao duge. BSi si mé 1dm lac, tin theo ta
ki€n dién ddo nén bi hoanh tt, doa vao dia nguc ddi doi khong ra khdi. Hoanh tit thit nhi 1a
bi phép vua tru luc. Hoanh t thit ba 12 sa doa ddm say ndi su choi bdi, sin bin, dam mé titu
sic, budng lung vd do, bi loai quy doat mat tinh khi. Hoanh tif thit tu 12 bi chét thiéu. Hoanh
tl thit ndm 12 bi chét chim. Hoanh tif thit sdu 1 bi thd dif 4n thit. Hoanh tif thit bdy 1a bi roi tir
nidi cao xudng vuc thim. Hoanh tif thit tim 14 chét vi thudc doc, €m ddi, ria ndp, tril o va bi
quy tf thi 1am hai. Hoanh ti¥ tht chin 12 chét vi d6i khat khon khd.

242, Nene Types of Untimely Deatt

According to The Medicine Buddha Sutra, Salvation Bodhisattva told Ananda that the
Tathagatas mentioned countless forms of untimely death; however, there nine major forms of
untimely death. Some sentient beings contract a minor illness which goes untreated for lack
of a physician or medicine; or else, even though there is a physician, he prescribes the wrong
medicine, causing premature death. Or, the patients, believing the false pronouncements of
earthly demons, heretics or practitioners of black magic, may panic, unable to calm their
minds. They may then engage in divination or perform animal sacrifices in order to propitiate
the spirits, praying for blessings and longevity, all in vain. Through ignorance, confusion and
reliance on wrong, inverted views, they meet with untimely death and sink into the hells, with
no end in sight. Second, excecuted by royal decree. Third, losing one’s vitality to the demons
through hunting, gambling, debauchery, drunkenness or extreme dissipation. The fourth
untimely death is the death by fire. The fifth untimely deathis the death by drowning. The
sixth untimely death is being devoured by wild animals. The seventh untimely death is falling
off a mountain or a cliff. The eighth untimely death is the death by poison, incantations, evil
mantras or demons-raised-from-the-death. The ninth untimely death is the death from hunger
or thirst, for lack of food and water.
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243. Td¢ Sank

Diic Phat day: “Ching phai bay 1én khong trung, ching phdi lin xudng ddy bé, ching
phai chui vao hang siu nidi thim, du tim khip thé& gian ndy, ching rd ndi nao trén khdi ti
than.” Sy tdi sanh 12 do hiu qui clia nghiép. Hoc thuyé&t tdi sanh dugc moi trudng phdi Phat
gido tdn ddng (ing hd). Theo hoc thuyét ndy, tit ci ching sanh déu mic ket trong vong luin
hdi sanh, t¥, tdi sanh, va hién trang ctia ho 1a do nhitng hanh dong trong qua kht hay nghiép
ma c6. Theo niém tin Phat gido, khdng c¢6 sy dau thai ciia mdt linh hdn hay mot chat nao tir
modt thin xac nﬁy d&€n mot than xdc khdc. Theo Pic Phit thi tdi sanh x4y ra 1ap tdc sau khi
chét, thitc ¢6 tinh chat sinh diét khong ngirng. Khong c6 khodng cdch giita cdi chét va sy tdi
sanh k€ ti€p. Vao lic ching ta chét thi ldc sau tdi sanh xuat hién, cd trén binh dién con ngudi
ciing nhv chu thién, dia nguc, nga quy, thd vat, va a tu la. Cdi thyc sy xdy ra ti€n trinh tr
tudng chi dong clia ngudi sip chét (Javana) phéng ra mot sd luc thay dbi tiy theo sy thanh
tinh clia nim chip tu tudng trong loat ndy. Nhitng luc ndy goi 1a “ning lugng nghiép”
(Karma vega) tu n6 16i cudn vao 16p vat chit tao ra bdi cha me trong da con ngudi me. Udn
vat chdt trong hgp chat phdi thai phdi c6 nhitng dic tinh kh3 di ¢ thé ti€p nhin loai ning
lugng nghiép dic biét ndy. Su 16i cudn theo cich thifc nay clia nhitng loai udn vat chi't khic
nhau tao ra b&i cha me xuat hién do hoat dong clia cdi chét va dem lai sy tdi sinh thuan 1gi
cho ngudi sip chét. Mot tu tudng bat thién s& dua d€n mot sy tdi sanh khong thuin 1gi. Khi
dau thai, mdi mdi chiing sanh déu c6 hinh ddng xau dep, sang hén khdc nhau, d6 déu l1a do
cdc nghiép nhan di tao ra khi con mang thin tién hitu cdm thanh. Vi vong sanh tif nay khong
tranh dudc quan hé vdi khd dau va chét chdc, Phat gido cho ring thodt khdi luan hdi 13 muc
tiéu ma ai ciing mong mudn. Piéu nay dudc thuc hién qua viéc tu tip, quan trong nhat 1a
thién dinh v& thuc chit clia van hitu. Hoc thuyét tdi sanh trd nén trd ngai cho Phat tif hién
thdi, nhi't 13 nhitng ngudi cdi dao ti nhitng qudc gia TAy phuong, noi ma nén vin héa khong
chap nhin y niém tdi sanh. Tuy nhién, hoc thuy&t nay lai vd cing quan trong trong quan
di€ém Phat gido, vi tit cd nhitng thdi do thanh khin tu tip déu phat xud't tir viéc thong hiéu
hoc thuy€t tdi sanh.

Nghia cin ban clia “T4i Sanh” (Reincarnation) 13 “Chuyén Cu” (Transmigration). Than
nay chét dé€ tdi sanh vao thin khac. Ndi chiing sanh ddu thai (tdi sanh) ty thudc vao nghiép
t6t hay x4u cda tirng ching sanh. Niém tin ching sanh, k& cd con ngudi c6 mot chudi dai
nhiéu ddi song, va chi dirng lai khi ndo khong con sy chap thi vao bat cif thit gi trén ddi nay.
Diéu nay chi xdy ra khi da tim thdy Phat tinh. Py 13 niém tin rt phd bi€n trong cic tin d6
Phit gido. Su tdi sanh 12 sy tdi k&t hdp cda thé xdc va tinh than. Sau khi thin vat chit chét
di, thi thin thic hay tAm sé& tdi phdi hgp mot hinh thic vat thé méi d€ trd thanh mot sy hién
hitu khdc. Sy tdi sanh 12 do hau qua cla nghiép. Theo niém tin Phat gido, khong c6 sy dau
thai ctia mot linh hon hay mdt chi't ndo tir mot thin xdc ndy d€n mot than xdc khic. C4i thuc
st xay ra ti€n trinh tv tudng chii dong clia ngudi sip chét (Javana) phéng ra mot sd luc thay
ddi tiy theo sy thanh tinh cdia nim chap tu tudng trong loat ndy. Nhitng luc ndy goi 12 “ning
lugng nghiép” (Karma vega) tu né 16i cudén vao 16p vat chit tao ra bdi cha me trong da con
ngudi me. Udn vat chat trong hdp chit phoi thai phdi cé nhitng dic tinh kha di c6 thé ti€p
nhén loai ning lugng nghiép dic biét ndy. Su 16i cudn theo cich thiic nay ciia nhitng loai uan
vat chat khdc nhau tao ra bdi cha me xuét hién do hoat dong clia cdi chét va dem lai su tdi
sinh thuén 1gi cho ngudi sip ch&t. Mot tu tudng bAt thién s& dwa dén mot sy tdi sanh khong
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thuan 1gi. Khi ddu thai, mdi mdi ching sanh déu c6 hinh ding xau dep, sang hén khdc nhau,
d6 déu 1a do cdc nghiép nhin da tao ra khi con mang thin tién hitu cdm thanh.

Theo Kinh Phiing Tung trong Trudng Bo Kinh, c6 bon loai tdi sanh c6 thé c6 d6i véi
nhitng sanh linh trong sdu dudng (tt ci chiing sanh déu dudc sanh ra dudi bon hinh thic dé
di vao trong luc dao luan hdi). Thit nhat 12 “Thai Sanh”. Pay 12 mot trong ti sanh, thai sanh
12 mdt hinh thic sanh ra tir trong thai me. Trudc khi ¢6 sy phin chia trai gdi, chiing sanh déu
& trong tinh trang héa sanh (vé sau niy do c6 tinh dim duc ma chia thanh trai gdi va bit diu
c6 thai sanh). Trong dao Phat, tir ngit nay ciing danh cho nhitng ngudi ving sanh Cyc Lac
trong nhitng bip sen vi khong c6 10ng tin ndi Phat A Di Pa, ma chi tin vao ty lyc niém Phat.
Ho phdi & tai diy trong mot thdi gian dai ma khong thdy Phat, Bd Tat, hay Thanh ching;
ciing khdng nghe dudc gido thuyét clia Phit (khong thdy Tam Bio). Tinh trang ndy con dugc
goi 12 “thai cung” vi ching sanh § trong bung me khong thdy dugc 4nh nhit nguyét. Thit nhi
12 “Noan sanh”, tiic 12 lodi sanh tif tritng, nhu lodi chim; lodi ndy & trong tring tao thanh hinh
thé, diing ngay thi tritng v& ra, nhu loai ga vit, chim, ngdng, vin van. Thit ba 1 loai “Thap
sanh” hay han nhiét hoa hdp sinh. Loai sanh tif ndi &m thap, nhu con tring dya vio chd 4m
thAp ma sanh ra; loai ndy do stic néng lanh hoa hiép ma sanh ra, § chd 4m thap, nuong theo
chi't u6t ma tho hinh sanh th€ nhu cdc loai con trung, buém, sdu bo, cd, tdm, vin van. Thi tu
13 loai “Héa sanh”. Khong nuong twa vio diu, khong nuong theo chiing tdc, cling ching nhd
nhan duyén cia cha me, ma chi dua vao nghiép lyc ma khdi sanh nhu loai voi héa thanh
rudi, buém bdi siu ma héa sanh ra, hay chiing sanh trong chu thién, dia nguc va so kiép
chiing sanh. Ngudi ta n6i nhitng ching sanh niy, ngay khi cham dit di trudc thi 1ap tifc héa
than tly theo nghiép luc, chit khong nhd sy tr¢ gitip cda cha me hay bAt cit tdic nhin nao
khdc. Mot trong bon hinh thifc sanh. Héa sinh truc ti€p hay khong duwa vio dau bdng nhién
ma sinh ra, khdng c6 cha me. Bing cdch héa sanh niy, chu B6 Tt tir cung trdi PAu Suit c¢6
thé xuit hién trén trin th€ bat ct lic nao tuy y dé citu dd chiing sanh (chu Phat va chu B6
T4t déu bat ngudn tir sy héa sanh ky diéu nhu vay). Nhitng hinh thitc héa sanh nhu méi, A Tu
La, Nga quy, chiing sanh dia nguc, ca chiing sanh trén Tinh D9, hay 1a th€ gi6i mdi khdi dau
(con ngudi ki€p so). Pay 1a mot trong bdn hinh thifc sanh sdn cda ching sanh, khdng c¢é cha
me, ma I6n I€n tdc thi.

Theo cic truyén thdng Mat gido, nhd vao qudn tri thAm sdu vé& cdch thitc ma cdc phap
hién hitu, Pttc Phit biét ring cdc trang thdi nhi€u loan va nghiép luc khi€n cho ching sanh
phai bi tdi sanh. Vao lic sdp chét, phaim phu thudng thém khat va niu kéo than xdc. D&n khi
cdi chét gin ké va hién nhién thi ching ta bén lap titc nim chic mot than thé khic. Hai su
vudng médc tham 4i va chap thi hanh st nhu hai duyén phdi hgp nhau lam cho nhitng ddu an
nghiép thitc chin mudi trong gidy phit chiing ta ménh chung. Khi nhitng ddu an nghiép thic
ndy bit dau chin mudi thi cdi y clia ngudi dang chét 1ap tic bi 16i cudn vao mdt xdc thin
khdc va ki€m cdch tdi sanh vao thin xdc d6. Trong trudng hgp cla loai ngudi thi sau khi trdi
qua giai doan trung 4m giita mang s6ng ndy va mang song k€& ti€p, tim thitc chiing ta di vao
mot cdi tring di thu tinh. Theo ngdy thdng chiing ta phat trién cdc uin clia mot con ngudi
gdm than thé va y thiic. Trong d&i sdng mdi nay, chiing ta nhin thifc ngudi va sy vat nhd vao
cdc gidc quan mdi. Pang khi cAm nhian niém vui ndi budn, chiing ta khéi sanh chip thi, sin
han hay binh thin. Nhitng dong Iuc nay thic ddy ching ta hanh dong, va nhitng hanh dong
clia chiing ta lai tao thém nhiéu ddu 4n méi nita trong dong chdy tdm thitc, nén d&n khi
chiing ta sip sira phai vinh vién tlir bé x4c than thi chiing ta lai mot 1an nita bi thoi thic tim tdi
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sanh trong mot thin xdc khdc. Vong tron tdi sanh goi 1a Luan hdi. Luan hdi khong phai 1a
mot cdnh gidi, né cling khong phai 1a th€ gidi clia ching ta. N6 12 vong luan hdi sanh ti, tic
12 tinh trang ma chiing ta nhan 18y hé&t cudc sinh ton nay d&€n cudc sinh tdn khic dusi sy diéu
khién clia nhitng sitc manh nhi€u loan va nhitng hinh dong tao nghiép. Nhu vy chinh ning
lugng clia chiing ta da khi€n cho chiing ta tdi sanh va trudng thanh nhu chiing ta hién 1a. Tuy
nhién, nghiép khong phai 1a mot khdi dong cting, va ddi séng ching ta khong mang tinh c¢&
dinh clia dinh ménh da dugc dinh sin. TAt cd déu tiy thudc vao hoan cdnh ma ching ta dang
song va trang thdi tAm y ctia chiing ta. Hon nita, ching ta c6 kha ning ki€m sodt dugc hanh
dong clia minh va qua d6 dinh dang cho tudng lai. Pay 1a quy ludt ctia nghiép, 1a sy van hanh
clia nguyén nhan va hiu qué trong dong chdy tdm thic clda ching ta. Ching ta cdm nhin
niém vui hay ndi budn 12 do nhitng hinh dong c6 tic y ma chiing ta di 1am trong qud khi.
T4m y cha ching ta truGc diy da tao tic nhitng hanh déng hay nhitng hanh nghiép. Nhu vay
thi tAm ¥ ctia chiing ta 12 ké tao tdc chd chdt di tao ra nhitng cdm nhin vui budn ma chiing ta
dang nhan lanh.

Y tudng tdi sanh d6i vdi Phat gido khong phai 12 ¥ tudng doc ddo, nhung né déng mot
vai trd quan trong trong gido Iy va sy tu tAp. ngudi ta néi ring chinh Pitc Phat dat dugc Ni€t
Ban sau mot loat tdi sanh, va theo kinh dién Pali vio dém thanh dao, Ngai nhé 1ai 100.000
ki€p tru6c. Tt cd chiing sanh lién tuc tdi sinh trong mdt chu ky bt tin goi 1a luan hdi sanh
tlt, giong nhu su ra dSi clia mdt con ngudi khong phdi 12 khdi ddu cda nhitng vAn ménh clia
ngudi do, cling gidng nhu chét khdng phdi 1a sy chdm dift, bdi vi tit cd chiing sanh lang thang
qua nhiéu ki€p t4i sanh lién tuc: chu thién c6 thé t4i sanh thanh ngudi, ngudi c6 thé tdi sanh
thanh chu thién, thi vat hodc ching sanh trong dia nguc c6 thé tdi sanh 1am ngudi hay nga
quy, vin van. Nhitng chiing sanh cao c3, ching han nhu cdc vi Bd Tat c6 thé tranh dugc su
tdi sanh bat I¢i, nhung chi c6 chu Phat va cdc vi A La Hdn 1a hoan toan thodt khdi vong Luan
hdi sanh ti, bdi vi d6 1a ki€p chét va ho s& khong bao gid tdi sanh nita. VO s& ching sanh trdi
qua vong Luén hdi dugc sip x€p trong cdc thé€ gidi “nhiéu nhu cdt & hai bén by song Hing”
mdi hé thong thé gidi dude chia 1am ba c¢di. Coi thit nhat 1a Duc gidi, dude diéu khién bdi
ngil cin cda con ngudi va c6 cdc vi trdi cu ngu. Tinh khi€t hon 1a ¢di Sdc Gi6i, noi diy c6
cdc vi Pham Thién va Pai Pham Thién trd ngu. C6i nay tudng duong vdi “T¢ Thién Thién”
(see T Thién Thién in Chpater 169), va chiing sanh ctia n6 khong ¢6 cam gidc, tho (s6 mo),
vi (n€m), ngti (huong)... Va mot ¢di ludn hdi vi t& nhat 1a cdi VO Sic Gidi, mot cdi tinh thin
tinh khi€'t, khong con vat chit. Nhitng vi dai pham thién dugc sinh ra & cdi nay tuy khong con
tdi sanh, nhung ho vAn chua dat dugc Ni€t Ban, mic du nhitng vi trdi ndy da dat dé€n tuyét
dinh clia sy sdng, tirng cdi trong hé thdng thé gidi ndy ton tai qua nhiéu a ting ky. Theo Kinh
Tap A Haim, mdt phan cla cdc bai kinh clia Ptic Phat gidi thich riing n€u mot ngon ndi cao 7
dim (khodng 12 cdy s6) va ngudi ta ding mot day lua d€ vudt ngon ndi nay thi né s& mon di
truGe khi mot a ting ky tréi qua. Khong c6 mot hinh thic ctia Phit gido tin thanh tinh chinh
x4c cda vii tru hoc nay, nhung tit cd déu ddng y ring tdi sinh khong phai 12 mot qud trinh
ngiu nhién, ciing nhu th€ sy phat trién tim linh cia mot ngudi chi phdi bdi mot dinh luat ty
nhién, nghiép. Theo ludt vé nghiép trong Phat gido, moi hanh dong “chin mudi” nhu 12 mot
k&t quad ndo d6, chinh ban thin dinh luat nay khong phdi 1a luan Iy, ma ciing khong phai la
sy trirng phat, ma chi 12 mot nét dic trung cla cdc y&u t& cau thanh cda vong luan hdi, khong
c6 ‘nghiép’ thi bat ctt diéu gi néi vé su gidc ngd sé& trd nén vo nghia: ngudi ta khong thé nd
luc huéng dén sy gidc ngd néu khong cé6 mot con dudng tic dong dén sy phat trién clia mot
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ngudi. Nghiép diéu khién nhitng hanh dong c6 chi dich va tao nén nhitng 4n tugng hoic
nhitng khuynh huéng tré qua ‘chin mudi’ ding thdi di€ém. Nhung két qui ctia né khong gidi
han vé6i ddi song hién tai mad md rong ra véi thdi ky dai hon bdi sy viéc tao nén nhitng 1an tdi
sinh hai 1ong hoiic khong hai 1ong. Trong Kinh Na Tién Van Pdp (khodng thé ky thi 1 hay
thit 2 sau T4y lich), mdt tac phim d6i thoai giita nha su Na Tién va vua Di Lan Pa. Na Tién
gidi thich ring hanh dong dugc lién két v6i hdu qué & cing mot tinh cdch nhu hot xoai lién
k€&t v6i qua clia né. Mot ngudi danh cip mot cdy cia mot ngudi khac dang bi hinh phat dinh
don, du ring ngudi nay khong 18y hat gidng clia cdy, bdi vi n€u ngudi ta khong gieo hat thi
khong hdi dudc qua trd. Qua clia nghiép bi 4nh hudng t6i nhitng hanh dong tt hodc xau va
chiing s& dem lai nhitng k&t qua hai 1ong hay bat man. Piéu nay tao nén nhitng khia canh
tam ly va dao dic cla ‘nghiép’. Mdi hanh dong tic ¥ dugc di kém theo tirng loai trang thdi
tam khdc nhau. N&€u nhitng trang thdi tAim nay bit ngudn & sy déng cdm, tri hué va khong
tham 4i, nhu vdy ching dugc xem la ‘tdm thi€n,” va mang tinh nghi€p 1di ich. Tuy nhién, néu
mot hanh dong di kém v6i mot trang thdi tim An siu bdi tham, sin, si, nhu vay né 1a bat
thién va c6 thé din d&€n nghiép xau. Vi du trong sy d6 lugng 1a mot hanh dong tot, né 1a thai
dd & phia sau hanh dong, n6 chi long bi min sdu xa hoic tinh thian 4i, di€u ndy quyét dinh
‘hat gidng clia nghiép’ sé& tao ra ‘qda’ cla nhitng hanh dong. Cudi cing, muc dich cla dao
Phit 1a day con ngudi dap tit Iita tham, sin, si, tif d6 bét gieo nhitng madm mdng nghiép xau
va cudi cling 1a chitng nghiém Niét Ban, d€ dap tit chiing mot cach hoan toan. Chiing ta tii
sanh theo nghiép clia minh. N€u chiing ta song ddi luong thién thi sé dudc tdi sanh vao cdnh
gi6i t6t. TAm & trang thdi thién vao lic chét lam cho tdi sanh t6t d€n. N&u ching ta song mot
ddi song dc nghiép thi tdi sanh xau s& d&€n. Nhung dau tdi sanh vio bit ¢l ndi nao, ching ta
ciing khdng & da'y vinh vién. Khi tho mang & d6 hét han, c4i chét xiy ra va ching ta lai sé di
vao mot cudc tdi sanh méi. Sy chét rdi tdi sanh ctt 14p di 1ap lai mai nhu thé trong chu trinh
ma chiing ta goi 12 “Luan Hoi Sanh T&”. Nghiép nhan manh tim quan trong clia ddi sdng con
ngudi bdi vi hau hé&t nhitng hanh dong xau hay t6t dugc thuc hién trong c6i ngudi. Chu thién
hudng nhitng qud thién tf nhitng hanh dong tot trong qud khd, trong khi d6 nhitng ai tdi sanh
trong c6i dia nguc c6 it cd hoi dé thuc hién nhitng hanh ddng dao dic hodc vd dao dic. Khi
nghiép di theo ti€n trinh clia nd, cudi ciing nhitng chiing sanh kém may min nay c6 thé dat
dugc mot su tdi sanh thudn Igi hon.

2435, Reborth

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

The original word for reincarnation is translated as transmigration. The passing away
from one body to be reborn in another body. Where the being will be reborn depends on his
accumulated good or bad karma. The belief that living beings, including man, have a series of
bodily lives, only ceasing when they no longer base their happiness on any of the objects of
the world. This come about when the Buddha-nature is found. This belief is very common to
all Buddhists. Rebirth is the recombination of mind and matter. After passing away of the
physical body or the matter, the mental forces or the mind recombine and assume a new
combination in a different material form and condition in another existence. Rebirth is the
result of karma. In Buddhist belief, there is no transmigration of soul or any substance from
one body to another. What really happens is that the last active thought (Javana) process of
dying man releases certain forces which vary in accordance with the purity of the five thought
moments in that series. These forces are called karma vega or karmic energy which attracts
itself to a material layer produced by parents in the mother's’womb. The material aggregates
in this germinal compound must possess such characteristics as are suitable for the reception
of that particular type of karmic energy. Attraction in this manner of various types of physical
aggregates produced by parents occurs through the operation of death and gives a favourable
rebirth to the dying man. An unwholesome thought gives an unfavourable rebirth. Each and
every type of sentient being will have different appearance whether it be beautiful or ugly,
superior or inferior. This is determined and is manifested based solely on the various karma
sentient beings created while alive with their antecedent bodies.

According to the Sangiti Sutta in the Long Discourses of the Buddha, there are four forms
of birth by which the beings of the six modes of existence can be reborn (all births take place
in four forms and in each case causing a sentient being to enter one of the six gati or paths of
transmigration). The first type of birth is “Birth from the womb”, or uterine birth or womb-
born, as with mammalia. This is one of the four modes of yoni. Uterine birth is a form of
viviparous birth, as with mammalia. Before the differentiation of the sexes birth is supposed
to have been transformation. In Buddhism, the term is also applied to beings enclosed in
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unopened lotuses in paradise, who have not had faith in the Amitabha but trusted to their own
strength to attain salvation; there they remain for proportionate periods, happy, but without
the presence of the Buddha, or Bodhisattvas, or the sacred host, and do not hear their
teaching. The condition is also known as the womb-place. The second type of birth is “Egg-
born”, or birth from eggs, as with birds. Egg-born, or birth from eggs. Oviparious, as is the
case with chicken, goose, birds, etc. The third type of birth is the “Moisture or water born,” as
with worms and fishes. Moist and Wet Conditions Born or, spawn-born, or birth from moisture
(wetness). Moisture or water-born, as is the case with worms, fishes, shrimps, etc. The fourth
type of birth is the “Metamorphic,” as with moths from the chrysalis. Birth by transformation
as in the case of deities and superior beings of the Pure Lands. It is said that such beings, after
the end of their previous lifetime, suddenly appear in this fashion due to their karma, without
the help of parents or any other intermediary agency. Metamorphosis, as is the case with
maggot transforms into fly, moths from the chrysalis, caterpillar becomes butterfly, or deities
and superior beings of the Pure Land. It is said that such beings, after the end of their
previous lifetime, suddenly appear in this fashion due to their karma, without the help of
parents or any other intermediary agency. One of the four forms of birth. Any form of
existence by which required form is attained in an instant in full maturity. By this birth
bodhisattvas residing in Tusita can appear on earth any time at will to save beings (the
dhyani-buddhas and bodhisattvas are also of such miraculous origin). Form of metamorphic
birth, as with moths, asuras, hungry ghosts, and inhabitants of hells, and the Pure Lands, or
first newly evolved world. One of the four forms of birth, which is by transforming, without
parentage, attained in an instant in full maturity.

According to Tantric traditions, through his deep insight into how things exist, the Buddha
observed that disturbing attitudes and karma cause our minds to take one rebirth after
another. At the time of death, ordinary beings crave and grasp for bodies and at the same
time afraid to lose bodies and separated from everything around us. When it becomes
obvious that we’re departing from this body and life, we grasp for another body. The two
attachments of craving and grasping act as the cooperative conditions for karmic imprints to
ripen at the time of death. As these karmic imprints start to mature, our minds are attracted to
other bodies and we seek to take rebirth in them. In the case of a human rebirth, after passing
through an immediate state between one life and the next, our consciousness then enters a
fertilized egg. We develop the aggregates of a human being, a human body and mind. In this
new rebirth, we perceive people and things through our senses. Experiencing pleasant or
unpleasant feelings from them, we generate attachment, aversion or indifference. These
motivations cause us to act, and our actions leave more imprints on our mindstreams, and at
the time of death, we’re again propelled to take rebirth in another body. This cycle of rebirth
is called “Samsara.” Samsara isn’t a place, nor is it a world. It is a cyclic existence. It is our
situation of taking one rebirth after another under the control of disturbing attitudes and
karmic actions. Thus, our own energy causes us to be reborn who we are, in our present
circumstance. However, karma isn’t “cast in concrete,” and our lives aren’t predetermined.
Which karmic imprints ripen depends on our environment and our state of mind. In addition,
we have the ability to control our actions, and thus shape our future. This is the law of karma,
which is the functioning of cause and effect within our mindstreams. Whether we experience
pain or pleasure depends on what we have done in the past. Our previous actions or karma
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were motivated by our minds. In this way, our minds are the principal creator of our
experience.

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

244. e Tic Sank
Theo Phit gido, thic tdi sanh khong phai la mo6t tw ngd hay linh hdn, hoic mot thuc thé

cdm tho qud bdo tot x4u clia nghiép thién 4c, ma 1a thd tdi sanh dudc quyét dinh bdi cédc
duyén. Ngoai duyén khong c6 thiic sanh khdi. Chiing ta dit tén cho dong tim thiic ndy bing
nhitng tit nhu: sanh, tu, ti€n trinh tAm, van van. Ky that chi c6 nhitng sdt na tdm, sit na tim
cudi cling ching ta goi 12 “tir”, sit na tim dau tién ching ta goi 12 “sanh”. Nhu vy, nhitng
1an sanh tf xdy ra trong dong tAm thitc ndy, cling chi 12 mot chudi clia nhitng sit na tAm
tong tuc mai mai ma thoi. Bao lau con ngudi con chdp chit vao sy hién hitu do vd minh, 4i,
va thd clia ho, chirng d6 cdi chét d6i véi ngudi Ay van khdng phdi 1a sy chaAm ddt cudi cang.
Ho sé ti€p tuc lin troi trong “Bdnh xe sinh tdn” hay “vong luin hdi” cda ho. Py Ia tro chdi
bAt tin cla “nhan va qua” dudc nghiép duy tri sy chuyén dong khdng ngirng, bi che 14p bdi
v minh va thic day bdi 4i duc. Vi nghiép do ching ta tao tic, nén chiing ta c6 di stic manh
dé bé giy chudi nhan qua bat tin nay. Chinh do doan trit vo minh va cit dit dong luc thic
d4y ctia né 1a tham 4i, khat khao sy hién hitu, u6c mudn s6ng ndy, ma vong luan hdi dirng
lai. Theo Kinh Trung Bo, Ptic Phat gidi thich: “Lam th€ nao sy tdi sanh trong tuong lai khong
xdy ra? Do su diét cia vO minh, ma tham di dugc doan diét, nhu viy sy tdi sanh trong tudng
lai khong xay ra. Theo Kinh Phap Ci (153-154), sau khi dat d&€n gidc ngd, Pdc Phat da néi
1én nhitng 13i hin hoan ndy:

“Lang thang bao ki€p sdng

Ta tim nhung khong gép

Ngudi xay dung nha nay

Kh§ thay phai tii sanh

Oi! Ngudi lam nha kia,

Nay ta da thd'y ngudi,

Ngudi khong lam nha nita,
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Pon tay ngudi bi gdy
Kéo cdt nguoi bi tan
Tam ta dat tich diét
Tham 4i thdy tiéu vong.”

244, Rebeintt Consciowsness

In Buddhism, rebirth consciousness is not a Self or a Soul, or an Ego-entity that
experiences the fruits of good and evil deeds. Consciousness is generated by conditions.
Apart from condition there is no arising of consciousness. We call names such as birth, death,
thought-processes, and so on, to a stream of consciousness. There are only thought-moments.
The last thought-moment we call death, and the first thought-moment we call birth. Thus,
birth and death occur in this stream of consciousness, which is only a series of ever continuing
thought-moments. So long as man is attached to existence through his ignorance, craving and
clinging, to him death is not the final end. He will continue his journey of whirling round the
“Wheel of Existence.” This is the endless play of “cause and effect” or action and reaction
kept in perpetual motion by karma concealed by ignorance propelled by craving or thirst. As
karma, or action, is of our own making, we have the power to break this endless chain. It is
through the eradication of ignorance and of this driving force, craving, this thirst for existence,
this will to live, that the “Cycle of Existence” ceases. In the Majjhima Nikaya, the Buddha
explained: “How is there not re-becoming in the future? By the cessation of ignorance, by the
arising of knowledge, by the cessation of craving there is thus no re-becoming in the future.”
In the Dhammapada (153-154), on attaining Enlightenment, the Buddha spoke these joyful
words:

“Repeated births are each a torment.

Seeking but not finding the “House Builder”,

I wandered through many a Samsaric birth.

O “House Builder”, thou art seen,

Thou wilt not rebuild the house.

All thy rafters have been shattered,

Demolished has thy ridge pole been.

My mind has won the Unconditioned (Nirvana),

The extinction of craving is achieved.” (fruit of Arhat).

245. Hiw Liin

Hitu Luan hay banh xe ctia sy hién hitu. “Bhava-cakra”, or “Bhava-cakka”, tt ngit Bic
Phan hay Nam Phan, c6 nghia 1a “Bdnh Xe ctia sy Hién Hitu.” Btic tranh tiéu tiéu bi€u cho
vong sanh, t va tdi sanh v4i sdu néo ma ching sanh cé th€ sanh vao: thién, nhon, a tu la, sic
sanh, nga quy va dia nguc. Trong kinh di€n T4y Tang vé chii &€ nay, Diém vuong, thin chét,
thudng dudc trinh bay vdi ring nanh quip trén banh xe chia 1am sdu phan. Diém vuong tiéu
bi€u cho thyc chat hién hitu clia cdi chét, 1a citu canh khong tranh khdi clia moi chiing sanh
trong vong luan hdi. Ngay giita banh xe, ngudi ta thudng tim tha'y nhitng con thi dai bi€u cho
nhitng din Iuc khi€n chiing sanh phdi lin tréi mii trong luan hdi: 1) heo, tiéu bi€u cho sy ngu
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si; 2) ga, tiéu bi€u cho 1ong tham; 3) rin, tiéu bi€u long thit han. Bén ngoai clia binh xe
thudng c6 12 mic xich clia vong thip nhi nhon duyén. Hitu (c6—ddi sdng). Su c¢6 mit, su
sinh ton clia cdc hién tugng vé cd vat chat 14n tinh thin. Pdi khi dugc dich nhu 13 “Phdp.”
Lic khéc thi ngudi ta dich 1a “Tuéng.” T4t c4 nhitng ton tai trong tam gi6i (duc gidi, sic gidi
va v sdc gidi). Mic xich thi mudi trong thap nhi nhan duyén. Theo Pai thira, hitu ddi
khong. Hitu 12 bit ct thé gi trong cdi hitu hinh hay vo hinh. G day ¢6 nghia 12 sy song chét
ndi ti€p, hay su biat ddu va chdm ditt. Theo Thanh Tinh Pao, c6 hai loai Hitu: nghiép hitu va
sinh hitu. Lai ¢6 ba loai hitu khdc. P6 1a tuéng tri hitu, gid danh hitu (moi vt hién hitu nhd sy
phdi hgp clia cdc vat khac va chi l1a goi tén theo 16i kinh nghiém nhu bon thit sic, thinh,
huong, vi, xtic, nhan duyén hoa hgp v6i nhau dé€ thanh mot cdi gi d6 trong mot thdi gian hitu
han rdi tan hoai, ching han nhu sita bo, ky that 1a do bon thi 4y duyén hdp ma thanh, chi
khong bao gid c6 céi tu thé cia sita), va phap hitu (ta ki€n Ti€u Thira cho ring van hitu, hay
nhitng y€u t& tao thanh van hitu 1a c6 that).

Theo Tuong Ung Bo Kinh, Phim TAm Cau, c6 ba loai hitu. P6 1a duc hitu (hién hitu duc
gidi), sdc hitu (hién hitu sic gi6i), va co sdc hitu (hién hitu hay qua bdo thuc tai ctia vo sic
gi6i). Bén canh d6, con c6 ba loai hitu khdc. P6 1a bdn hitu (hién hitu, titc thin tAm ddi ndy),
trung hitu (than tam sau khi chét), vad duong hitu (than tdm dJi sau). Theo Duy Thitc Tong,
van htu sinh khdi do tdm, va chi ¢6 tdm ma thoi. Nhift 1a trong hoc thiic “Duy Thire,” cdi ma
chiing ta goi 12 hién hitu né ti€n hanh tir thitc ma ra. Theo Duy Thitc Téng, moi vat hién hitu
dugc x&p tlly theo ban tdnh clia n6 vao ba loai. Thit nhit 12 “Vong Hitu Tanh”, con dudc goi
1a “Bi€n K& S& Chap Tanh.” Nhitng hién hitu khong thit von dong thdi khong c6 mot ban
thé, nhu ma quy chi hién hitu trong sy tuéng tugng ctia con ngudi chit khdng cé trong thyc tai.
Thi nhi 13 “Gia Hitu Tanh”, con dugc goi 1a “Y Tha Khgi Tanh.” Nhitng hitu thé gia tam hay
nh4't thdi khong c6 tdnh thudng tai, nhu cin nha dudc dung bing gd, gach, ngéi, vin van. N6
chi hién hitu bing mot trang tdng hgp nhitng nhan duyén va khong ty hitu. N6 khong c6 thuc
tai thudng ton. Thi ba 12 “Chan Hitu Tdnh”, con dudc goi 1a “Vién Thanh Thit T4nh.”
Nhitng hitu thé chin that, nghia 12 phi hitu trong ¥ nghia cao nhit clia danh tir ndy, xa lia tat
cd tuéng khong thit va gid tam hay vo tudng. Sy thyc, cdi nay khong phai 1a phi hitu ma 1a
hién hitu siéu viét. Tanh ndy con dudc goi 1a “Ban Thé cda tat cd” va chi ¢6 nhitng ngudi c6
tri tué siéu viét mdi thau hi€u né duge. Tanh ndy tiéu bi€u nhitng gi con sét lai sau khi hai
tdnh truc da bi loai bd. Chinh ti€n trinh tdi sanh 1a hitu thi goi la sanh hitu. T4i sanh 13 hitu
vi né hién hitu. Sanh hitu n6i vin tit 13 cdc uin do nghiép sanh. Sanh hitu gdm chin loai. Thit
nhit 12 duc hitu, tifc loai hitu c6 duc vong; thit nhi 1a sdc hitu, tic loai hitu ¢ sic; thit ba la
vO sic hitu, tic loai hitu vo sic; thi tu 13 tudng hitu, tic 1a loai hitu ¢6 tudng; thi nim la vo
tudng hitu, tdc 1a loai hitu khong c¢6 tudng; thit sau 1a phi tudng phi phi tudng hiru, tic 1a loai
hitu khong c¢6 tudng ma ciing khong cé khong tudng; thit by 1a hitu nha't udn, tic 13 loai hitu
c6 mot udn; thi tdim 13 hitu t& uén, tic 12 loai hitu c6 bon udn; thit chin 1 hitu ngii uin, tic 1a
loai hitu ¢6 nim uén.

245, “Tie Wheel of Becoming

A Sanskrit term which means the “wheel of becoming.” A pictorial representation of the
cycle of birth, death, and rebirth, which has images of the six destinies (gati) into which
sentient beings may be born: gods, demi-gods, humans, animals, hungry-ghosts, and hell-
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beings. In Tibetan versions of this motif, Yama, the god of death, is often shown with fangs
hanging over a wheel divided into six parts. Yama symbolizes the ever-present reality of
death, the inevitable end of all beings caught up in cyclic existence (samsara). In the center
of the wheel one commonly finds animals representing the forces that perpetuate the cycle:
1) a pig, which represents ignorance; 2) a cock, which represents desire; and 3) a snake,
which represents hatred or aversion. The outer rim of the wheel commonly contains
representations of the twelve links of the cycle of dependent arising (pratitya-samutpada).
“Bhava” is a state of existence (being), or the process of existence. Sometimes translated as
“Dharma.” Sometimes translated as “Lakshana.” Every kind of being in the three worlds (in
the desire, desireless and formless). The tenth link in the chain of conditioned arising. In
Mahayana, Bhava (becoming) is brought into opposition with nothingness (shunyata). Here,
“Bhava” is anything that can be relied upon in the visible or invisible realm. It mans any state
which lies betwee birth and death, or beginning and end. According to the Path of
Purification, there are two kinds of becoming: karma-process becoming and rebirth-process
becoming. There are three other kinds of existence, or three states of mortal existence in the
trailikya. They are qualities (good, bad, length, shortness), phenomenal things (things which
exist only in name, i.e. al things are combinations of other things and are empirically
named), and real things (the false view of Hinayana that things, or elements of which they
are made, are real; the noumenal or imaginary, understood as facts and not as illusions).
According to The Connected Discourses of the Buddha, Chapter Esanavaggo (Searches),
there are three kinds of existence. They are sense-sphere existence (existence in the realm of
desire), form-sphere existence (existence in the realm of form), and formless-sphere
existence (existence in the realm of formlessness or immaterial realm). Besides, there are
three other kinds of becoming. They are the present existence or the present body and mind,
the intermediate state of existence, and existence in the future state. According to the Mind-
Only School, according to the Buddhist idea, all things are born from mind and consist of
mind only. Especially in the idealistic theory, what we generally call existence proceeds from
consciousness. According to the Mind-Only School, everything that exists is classified as to
the nature of its origin into three species. First, false existence (parikalpita-laksana), also
called “Character of Sole Imagination.” Those of false existence which are at the same time
bereft of an original substance (adravya), just like a ghost that exists merely in one’s
imagination but not in reality. Second, temporary or transitory existence (paratantra-laksana),
also called “Character of Dependence upon others.” Those of temporary or transitory
existence, having no permanent character (asvabhava), like a house that is built by timbers,
stones, tiles, etc. It exists only by a combination of causes or causal combination, and is not
self-existent. It has no permanent reality. Third, true existence (parinispanna-laksana), also
called “Character of Ultimate Reality.” Those of true existence, that is to say, non-existent in
the highest sense of the word, bereft of all false and temporary nature (alaksana). This is, in
truth, not non-existence but transcendental existence. This is also called the “Substratum of
all” and can be known only by a person of supreme knowledge. It represents merely the
remainder after the elimination of the first two. Rebirth is becoming since it becomes.
Rebirth-process becoming briefly is aggregates generated by karma. It is of nine kinds. First,
sense-desire becoming, the kind of becoming possessed of sense-desires; second, fine-
material becoming, the kind of becoming possessed of fine material; third, immaterial
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becoming, the kind of becoming possessed of immaterial; fourth, percipient becoming, the
kind of becoming possessed of perception; fifth, non-percipient becoming, the kind of
becoming possessed of non-perception; sixth, neither-percipient-nor-non-percipient
becoming, the kind of becoming possessed of neither perception nor non-perception; seventh,
one-constituent becoming, the kind of becoming possessed of one constituent; eighth, four-
constituent becoming, the kind of becoming possessed of four constituents; ninth, five-
constituent becoming, the kind of becoming possessed of five constituents.

246. Lyc Didm Tic Sank

Phat gido day riing con ngudi khong nhit dinh chi tdi sanh trd lai vao th€ gi6i clia ching
ta. Do k&t qua cda nhitng hanh dong thién lanh, mot ngudi c6 thé duge hudng nhitng phudc
diic vé da't nudc, than thé, hoan cidnh chung quanh va sy gido duc trong ddi sau tot dep hon.
N6i cdch khéc, th€ gidi ma mot ngudi sé luan hodi & ki€p sau dugc quyét dinh bdi sy vu the
clia nhitng hanh dong thién 4c clia c4 nhan d6 hay 1a su din dit ctia nghiép luc. Theo Kinh A
Ham thi Phat day ring phim mot ngudi khi dd chét thi than thé trd nén lanh gid vi hda dai
da tit mat. Tuy nhién, sau khi tit thd rdi, nhung trong than thé ciing vin con mot chd néng
t6i hau tru6e khi hoan toan trd nén lanh gid. Noi nao Than Thifc thodt ra sau ciing thi ndi d6
12 ndi con 4m sau cling trong than thé, va ¢ sdu noi tiéu bi€u cho sdu dudng tdi sanh, hoic
néng noi dinh diu, néng & mit, néng ndi nguc, néng ndi bung, néng ndi dau goi, hodc néng
noi hai 1ong ban chian. Thinh thodng diém néng ndy vin con néng dén bon nim ti€ng ddng
hd sau khi chét. Cé sdu diém néng t8i hau tiéu bi€u cho sy tdi sanh noi luc dao. Trong Kinh
A Ham, Ptc Phat day, c6 sdu di€m néng tdi hau tiéu bi€u cho sy tii sanh noi luc dao. Thi
nhat 12 “Panh Thanh”. Khi mot ngudi di chét dugc vai gid, khip than thé chd nao ciing gid
lanh nhu bing, nhung vin con di€ém néng trén dinh diu, nghia 14 than thitc clia ngudi ndy do
noi dinh diu ma xuat ra khéi thin xdc, tic 12 ngudi Ay tdi sanh vao cdi Thanh. N6i cdch
khéc, khi than thic cla ngudi chét xudt ra tir noi dinh dau, ching ta biét chic 1a than thic
clia ngudi 4y dudc siéu thodt vé ndi Thanh cinh. Thi nhi 1a “Mit sanh Thién”. Khi diém
néng sau ciing trén than thé 13 hai mit va trdn thi than thic cda ngudi 4y di sanh vé coi trdi.
Thit ba 12 “Tim Ngudi”. Khi di€ém néng sau ciing ndi tim, 13 thin thitc clia ngudi 4y da sanh
lai c6i ngudi. Thit tu 12 “Bung Nga quy”. Khi di€m néng sau ciing trong than thé 1a bung, thi
than thifc clia ngudi 4y da sanh lam nga quy. Thi nim 13 “PAu goi Bang sanh”. Khi diém
néng sau ciing trong than thé 1a ddu goi, thi than thitc clia ngudi Ay da t4i sanh vao loai bang
sanh (thd). Thif sdu 12 “Long ban chin Pia nguc”. Khi diém néng sau cling trong thin I long
ban chan, thi thin thifc clia ngudi Ay da bi doa vao dia nguc.

Theo An Quang Dai Su, sau khi tit thé rdi thi than thic lia ra khdi xdc than. Noi nao con
néng sau rot 1a than thifc xuit ra & d6, va do d6 ngudi ta bi€t dugc ngudi Ay sé tdi sanh vio
¢di nao. Thit nha't 1a “Panh Thdnh”. Khi mot ngudi da chét duge vai gid, khdp than thé chd
nao ciing gid lanh nhu bing, nhung vin con di€m néng trén dinh dau, nghia 13 than thic cia
ngudi niy do noi dinh diu ma xuit ra khéi than xdc, tifc 12 ngudi Ay tdi sanh vao c¢di Thanh.
N6i cdch khéc, khi than thitc clia ngudi chét xudt ra tr ndi dinh ddu, ching ta bi€t chic 1a
than thifc clia ngudi 4y dudc siéu thodt vé ndi Thanh cdnh, vi du nhu c6i Ty Phuong Tinh
Do clia Piic Phiat A Di Pa. Thit hai 1a “Mit sanh Thién”. Khi diém néng sau cling trén thin
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thé 12 hai mit va tran thi thin thifc clia ngudi 4y da sanh vé cdi tri. Khi cdc phan than thé
déu lanh hét nhung noi mit va trdn vin con néng thi ta bi€t chic chin ring thin thic clia
ngudi chét 4y xuit ra tif ndi mit va nhu thé, ngudi ndy dugc siéu thodt vé cdi trdi. Ngudi nao
khi sdp 1am chung sé& sanh 1én cdi Trdi thi c6 nhitng didu hiéu sau diy: sanh long thuong x6t
ngudi khdc; phat khdi tim lanh; long thudng vui vé; chanh niém hién ra; ddi véi tién cia, vo
con, khong con tham luy&n; ddi mdt c6 vé siang sach; ngu6c mit nhin 1én khong trung mim
cudi, hoic tai nghe ti€ng thién nhac, mit trong thdy tién dong; thin khong hoi hdm; sdng miii
ngay thing, khong xién xeo; 10ng khong gian dit. Thit ba 1a “Tim Ngudi”. Khi di€m néng sau
cling ndi tim, 12 than thic ca ngudi 4y da sanh lai cdi ngudi. Khi cdc phan thin thé déu lanh
hét, nhung noi tim va nguc 13 chd néng tdi hau thi thin thic clia ngudi chét dé s& duge sanh
trd lai cdi ngudi. Ngudi nao khi 1dm chung sé ddo sanh trd lai cdi ngudi thi ¢6 nhitng ddu
hiéu sau day: thin khong bénh ning; khdi niém lanh, sanh 1ong hoa diéu, tim vui vé, v tu,
ua viéc phudc dudc; it sy néi phod truong, nghi dé&n cha me, vg con; ddi vdi cdc viéc lanh hay
dit, tAim phan biét rd rang khong 14m 14n; sanh 1ong tinh tin, thinh Tam Bio d&n ddi dién quy-
y; con trai, con gdi déu dem 1ong thuong mén va gin giii xem nhu viéc thudng; tai mudn
nghe tén ho clia anh chi em va ban be; tAim chdnh tryc khong dua ninh; rd bi€t ban be giip
dd minh, khi thd'y ba con dé&n sin s6c thdi sanh 1ong vui mirng; didn do, phé théac lai cdc cong
viéc cho thin quyé&n rdi tir biét ma di. Thit tw 12 “Bung Nga quy”. Khi di€ém néng sau cling
trong than thé 13 bung, thi thin thitc cia ngudi 4y da sanh lam nga quy. Thi nim 13 “PAu goi
Bang sanh”. Khi diém néng sau ciing trong than thé 13 diu gdi, thi thian thic clia ngudi Ay da
t4i sanh vao loai bang sanh (thd). Thit sdu 12 “Long ban chin Pia nguc”. Khi diém néng sau
cling trong thian 14 1dng ban chan, thi thin thifc cia ngudi Ay da bi doa vao dia nguc.

246. Scx Last Warm Spots Represent the Place of Reincarnation

Buddhism teaches that man is not surely reborn upon our earth. As the result of good
deeds, a man may attain certain advantages of better place, body, environment and education
in his next life. In other words, the world upon which a person is to have his next birth is
decided by the preponderance of the individual’s mreit and demerit or the individual’s karma
power. The Buddha taught in the Agama sutra that once death arrives, the body will turn cold
because the ‘great fire” has already burned out. Even so, after all breathing has ceased, in the
body there is one last warm spot before the entire body turns cold. The last warm spot
represents the place where the conciousness of the deceased escaped the mortal body, and
these warm spots may be at the crown of the head, the eye, the chest, the stomach, the knee,
or the soles of both feet. Sometimes this warm spot will remain for as long as four to five
hours after the person has died. There are six places in the body that represent the six paths
of rebirth. In the Agama sutra, the Buddha’s teachings, there are six places in the body that
represent the six paths of rebirth. The first spot is the crown (warm spot) which stands for
Sainthood or Corwn Enlightenment. When the body of the deceased (a person who has died
for three or four hours) is completely cold except for the crown. That means the spirit of the
dead has left the body by the way of the crown and the person has been reborn in the realm
of saint. In other words, if the spirit left the body through the crown of the head, we are
absolutely certain the spirit of the person who has just died has attained liberation to the
enlightened realm. The second spot is the “eyes and forehead” which represents the rebirth in
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the celestial realm. When the person’s eyes and forehead are the last to remain warm, the
spirit of that person has been reborn in the celestial (heaven) realms. The third spot is the
heart which stands for the rebirth in the human realm. When the person’s heart is the last to
remain warm, the spirit of that person has been reborn back among human beings. The fourth
spot is the “belly” which stands for the rebirth in the realm of the hungry ghosts. When the
person’s belly is the last to remain warm, the spirit of that person has been reborn among
hungry ghosts. The fifth spot is the “knee” which stands for the rebirth in the realm of
animals. When the person’s knees are the last to remain warm, the spirit of that person has
been reborn among animals. The sixth spot is the “sole of feet” which stands for the rebirth in
the realm of hells. When the person’s soles of the feet are the last to remain warm, the spirit
of that person has been fallen in the hell.

According to Great Master Yin-Kuang, when we take our last breath, our spirits or Alaya
Consciousness will leave the body. Thus the area of the body that remains warm is where the
spirit left the body. The first spot is the crown (warm spot) stands for Sainthood or Corwn
Enlightenment. When the body of the deceased (a person who has died for three or four
hours) is completely cold except for the crown. That means the spirit of the dead has left the
body by the way of the crown and the person has been reborn in the realm of saint. In other
words, if the spirit left the body through the crown of the head, we are absolutely certain the
spirit of the person who has just died has attained liberation to the enlightened realm, i.e., the
Western Pureland of the Amitabha Buddha. The second spot is the “eyes for celestials”.
When the person’s eyes and forehead are the last to remain warm, the spirit of that person
has been reborn in the celestial (heaven) realms. When all other parts of the body have
turned cold but the eyes and forehead remain warm, then the spirit of the person who has just
died left the body through the eyes. In this case, the person will be born in Heaven. When
nearing death, people who will be born in Heaven will exhibit the following signs and
characteristics: having compassion for others; give rise to a whole some mind; often happy
and contented; proper thoughts are apparent; no longer having greed and attachment for
money, possessions, spouse, children, etc...; the eyes are clear and shiny; eyes staring into
space, smiling, ears hearing heavenly music or eyes seeing heavenly landscape; body does
not emit odor; nose bridge remains straight without crookedness; and mind does not exhibit
hate and resentment. The third spot is the “heart for human”. When the person’s heart is the
last to remain warm, the spirit of that person has been reborn back among human beings.
When other parts of the body have turned cold, but the chest and heart remain as the last
‘warm spot,” the spirit of that dead person will return to the human realm. When nearing
death, those who will be reborn to the human realm will exhibit the following signs and
characteristics: body is not burdened with major illnesses; give rise to good and wholesome
thoughts, have peace and happiness, enjoy practicing meritorious and virtuous deeds; there is
little boasting, thinking of mother, father, spouse, and children; with regard to good and evil,
their minds are capable of discriminating clearly; give rise to pure faith, requesting the Triple
Jewels to be present to take refuge; sons and daughters are near and adore them just as
before without showing indifference; ears are fond of hearing the names of brothers, sisters,
and friends; remaining dignified and having integrity instead of being petty and sycophant;
clearly recognize helping friends, when seeing family members take care of them, they are
happy and contented; advise and give responsibilities to loved ones before making the last
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goodbye. The fourth spot is the “belly for the hungry ghosts”. When the person’s belly is the
last to remain warm, the spirit of that person has been reborn among hungry ghosts. The fifth
spot is the “knee for animals”. When the person’s knees are the last to remain warm, the
spirit of that person has been reborn among animals. The sixth spot is the “sole of feet for
hells”. When the person’s soles of the feet are the last to remain warm, the spirit of that
person has been fallen in the hell.

247. Tim Logc Thi Sank

Theo Kinh Phiing Tung trong Trudng Bo Kinh, c6 tdm loai thi sanh. Thi nhat 1a TAm
Nguyén ctia Mot Vi Giit Gidi Puge Thanh Tyu Sit P& Lgi, Ba La Mon Hay Gia Chd Nhd Sy
Gift Gidi. C6 ngudi bd thi cho Sa Mon hay Ba La Mon, d6 in, dd udng, vai, xe co, hoa man,
huong thoa, sing toa, phong x4, dén sdng. D6 vat vi ndy bd thi, vi ndy mong dugc bd thi trd
lai. Ngudi nay thdy ngudi Sat P& Lgi c6 nhiéu ti sdn, ngudi Ba La Mon c6 nhiéu tai sin,
hay ngudi gia chii ¢6 nhiéu tai sdn, dudc sung min, cu tic, thu hudng nim mén duc lac. Vi
niy nghi: “Mong ring sau khi thAn hoai mang chung, ta s& dudc sanh 12 mdt trong nhitng
ngudi Sat D€ Ldi c6 nhiéu tai sin, ngudi BA La Mon c6 nhiéu tai sdn hay ngudi gia chli ¢6
nhiéu tai sdn.” Vi ndy nim vitng tdm 4y, an trd tim 4y, tu tip tim 4y. TAm ndy dugc gidi
thodt trong tim ha liét, khong tu tdp cao hon, nén dua dén tdi sanh trong tim &y. Va toi xdc
nhan, diy 1a trudng hop clia mot vi ddy dd gidi luat, khong phai vi phd gigi. Thit nhi 1 tAm
nguyén cia mdt vi gitt gidi dudc thanh tyu mot vi td dai Thién Vuong tho mang lau dai, dep
trai va nhiéu an lac nhd sy thanh tinh. G day ¢6 ngudi bd thi cho Sa Mon hay Ba La Mon, do
an, do u6ng, vai, xe ¢0, hoa man, huong xdng, huong thoa, sang toa, phong x4, dén sing. Vi
nhitng d6 vat bd thi ndy, vi ndy mong dugc tr§ lai tdi sanh 1Am mot trong nhitng vi trdi T
DPai Thién Vuong tho mang lau dai, dep trai va nhi€u an lac. Phan sau giong nhu phan sau
clia phan tht (1). Thit ba 13 tim nguyén clia mdt vi giff gidi dugc thanh tyu mot trong nhitng
vi chu Thién Tam Thap Thién, song lau, dep trai va nhiéu an lac. Thi tr 12 tim nguyén cda
mot vi giif gidi duge thanh tyu mot trong nhitng vi Trdi Da Ma, sdng 1au, dep trai va nhiéu an
lac. Thit ndm 1a tim nguyén ctia m6t vi gilt gidi dugc thanh tyu mot trong nhiing vi Trdi Pau
Suit, song lau, dep trai va nhiéu an lac. Thit sdu 13 tAm nguyén clia mot vi giit gidi dugc
thanh tyu mot trong nhitng vi Trdi Héa Lac, song 14u, dep trai va an lac. Thi bdy la tAm
nguyén cta mot vi gilt gi6i dugc thanh twu mot trong nhitng vi Trdi Tha Héa Ty Tai, song
lau, dep trai va an lac. Thi tdm 1a tAm nguyén cia mot vi gitt gidi dugc thanh tyu mot trong
nhitng vi Pham Ching Thién, s6ng lau, dep trai va an lac.

247, Eigtt Rinds of Rebinth Due To Genernosity

According to the Sangiti Sutta in the Long Discourses of the Buddha, there are eight kinds
of rebirth due to generosity. First, the mental aspiration of a moral person which is to wish to
become a rich Khattiya, Brahmin or Householder, is effective through its purity. Here,
someone gives an ascetic or Brahmin food, drink, clothes, transport, garlands, perfumes and
ointments, sleeping accommodation, a dwelling, or lights, and he hopes to receive a return for
his gifts. He sees a rich Khattiya or Brahmin or householder living in full enjoyment of the
pleasures of the five senses, and he thinks: “If only when I die I may be reborn as one of
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these rich people!” He sets his heart on this thought, fixes it and develops it. And this thought,
being launched at such a low level, and not developed to a higher level, leads to rebirth right
there. But I say this of a moral person, not of an immoral one. The mental aspiration of a
moral person to become a rich Khattiya, Brahmin, or Householder is effective through its
purity. Second, the aspiration of a moral person which is to wish to become a deva in the
realm of the Four Great Kings is effective through its purity. Here a person who gives such
gifts and, having heard that the devas in the realm of the Four Great Kings live long, are
good-looking and lead a happy life, he thinks: “If only I could be reborn there!” Or he simply
aspires to rebirth in the heavens the Four Great Kings. The last part is similar to the last part
of Eight kinds of rebirth due to generosity (1). Third, the aspiration of a moral person which is
to wish to be reborn as one of the devas in the heavens of the Thirty-Three God (same as in
1). Fourth, the aspiration of a moral person which is to wish to become one of the devas in the
heavens of the Yama devas (same as in 1). Fifth, the aspiration of a moral person which is to
become one of the devas in the heavens of the Tusita devas (same as in 1). Sixth, the
aspiration of a moral person which is to become one of the devas in the heavens of the
Nimmanarati devas (same as in 1). Seventh, the aspiration of a moral person which is to
become one of the devas in the heavens of the Parammita-vasavatti devas (same as in 1).
Eighth, the aspiration of a moral person which is to be rebirth in the world of Brahma (same
asin 1).

248. Thin Tén Hiw

Tién c6 nghia 13 trudc, khdi thiy hay dau tién. Hitu c6 nghia 1a dang c6, dang mang, hay
dang nhan 14y. Than Tién Hitu 1a cdi thin xdc ti dai hién tai, thé chat hay phi thé chat, do
cdc nghiép duyén tién ki€p tao thinh ma chiing sanh chiing ta dang mang 14y hién gi. Than
tién hitu nay sé& phai 1an lugt trdi qua bon giai doan, sanh, 130, bénh, va t&. Than tién hitu chi
song con dugc trong mot thdi gian nao d6, chd khong duge bén vitng hay trudng ciu. Béi 18
h& c6 sanh tit c6 diét. Khong cé bat cit mot loai ching sanh nao trong ti sanh c¢6 thé vuot
qua dinh luat v thudng bat di bat dich nay, ké ca cdc bac Thién Tién.

248. Antecendent Evistence Body

Antecedent means before, the origin, or the beginning, etc. Existence means it is
inhabited currently, and used presently, etc. The antecedent existence body is the present
form body, physical or non-physical, created from various karmasand predestined affinities
that each sentient being accumulated in the past. In turn, this antecedent existence body will
pass through these four stages of impermanence: birth, old age, sickness, and death. The
antecedent existence body will remain only for a definite period of time, but it will not be
permanent or eternal because there is birth, then there must be death. There is absolutely no
being of the four types of sentient beings, with an antecedent existence body, can overcome
this inevitable fate of these four unchanging laws of impermanence including the Heavenly
Fairies.
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249. Thdn “Trung Hiin

Giai doan giita lic chét va Iic di ddu thai. Pay 1a ti€n trinh chét va tdi sanh trong vong
49 ngay. Hé c6 than tién hitu, thi duong nhién 1a phai c¢6 than trung hitu va than hiu hitu.
Trung c6 nghia 1a & khodng gitta, § giita clia hai khodng d&i ndy va ddi sau. Hitu Ia hién cé,
hay dang mang 1dy. Vi cdi qui bdo do nghiép tdi clia thin tién hitu d3 giy tao la c6 chi
khong phdi 1a Khong. Chinh thé nén mdi dugc goi 12 Hitu. Than Trung Hitu 1a than k& sau
clia than tién hitu. N6i cach khéc, tat ca cdc loai chiing sanh hitu tinh sau khi mang chung tic
12 d3 bd than tién hitu rdi. Khi d6 thin x4c hoan toan bi hu hoai, ngii 4m chia lia, t& dai phan
ly, than thic lién thodt ngay ra khéi xdc than tién hitu, trudc khi chua tho 14y thAn hiu hitu
titc 12 than clia ddi sau, thi than thic ndy & vao trong giai doan tho cdm 14y mot cidnh gi6i
khdc. Trong liic ndy, thin thifc & vao trong mot giai doan chuyén ti€p ngdn va mang 14y mot
than thé khdc goi la than trung hitu. Theo Thugng Toa Thich Hii Quang trong Thu G&i Ngudi
Hoc Phat, than trung hitu do nim 4m vi t€ k&t thanh, cho nén né con c6 tén 12 Thin Trung
Am. Than trung Am ndy c6 nhiéu hinh sic khac nhau, nhung dai khdi c6 hai loai chanh: loai
hinh sic xinh dep, va loai hinh sic xau xi. Tru6c khi than trung 4m tho cdm 14y thdn hdu 4m
s& phdi trdi qua mot thdi gian dai 49 ngay d€ minh dinh nghiép bdo, tic 1a cdm tho 14y cdc
nghiép nhin, hoic thién hodc 4c, ma ké Ay dd gdy tao trong liic con mang thin tién hitu.
Kinh DPia Tang c6 day ring: “Quy vd thudng khong hen ma dé&n, thAin hdn vo viAn mit mi
chuta o 13 toi hay 1a phudc, trong 49 ngay nhu ngiy nhu di€c, hoic & tai cdc ty s& d€ bién
luan v& nghiép qua, khi thim dinh xong, thdi cif y theo nghiép ma tho 18y qui bdo.”

Than trung hitu hay thin trung 4m khong lién dugc di ddu thai chuyén ki€p sau khi thodt
ra khdi x4c than tién hitu, ma bit budc phai trdi qua 49 ngay d€ thim dinh nghiép qua. N6i
cich khac, ngay sau khi than thitc thodt ra khéi xdc than tién hitu va trd thanh than trung hitu,
lién bi nghiép nhan din dit ty theo nghiép bdo ma di dau thai chuyén ki€p, tic 1a tho 13y
than hau hitu tuong xitng vdi toi phudc ma than tién hitu da giy ra, dé ti€p tuc trdi lin trong
sdu néo luan hdi. Chinh vi th€ ma Kinh Dia Tang day: “Nhu sau khi ngudi da chét, lai ¢6 thé
trong vong 49 ngay than quyé&n vi ngudi 4y ma tu tao nhiéu phudc lanh, thdi cé thé lam cho
ngudi chét d6 ra khdi hin chon 4c dao, dugc sanh 1&én cdi trdi hodc trong cdi ngudi, hudng
14y sy vui su6ng ma than quyén hién tai cling dudc rat nhiéu 10i lac.” Nhu vy, néu thin
nhan ngudi quad cd biét ring lic duong ddi ngudi ndy dd giy tao nhiéu 4c nghiép, tit phai
tho bdo ndi dia nguc. Vi thuong x6t nguGi qud vang nén ding ra lam cdc cong dic, phudc
lanh nhu b6 thi, phéng sanh, va tri tung kinh chd, rdi dem nhitng cong ditc Ay ma hdi huéng
cho huong linh ngudi qud ¢d trong khi ngudi 4y vin con mang thin trung 4m chd chua di dau
thai chuyén ki€p. Lam dugc nhu vay, huong linh ngudi qui cd sé dudc tdi tiéu, chudng diét,
lia hin chén 4c dao ma sanh vé coi trdi ngudi, tho 14y nhitng diéu an vui sung suéng.

Thudng thi thin trung hitu phai trdi qua mot thdi gian chuyén ti€p 12 bon mudi chin ngay,
sau d6 mGi cdm tho 14y than hau hitu. Tuy nhién, ciing c6 nhitng trudng hgp dic biét ma than
trung hitu khong can phai trdi qua giai doan chuyén ti€p thong thudng ndy. Nhitng ching
sanh ndy sau khi di bé than tién hitu rdi thi than thic hoic lién dudc siéu thodt vé cic cdi
trdi tuong xitng nhu trdi duc gidi, sic gidi va vd sic gidi; hodc bi doa thing xudng dia nguc,
ché khong phéi trdi qua giai doan 49 ngay thong thudng cia than trung Am. Ching sanh khi
con mang than tién hitu da giy tao nhitng nghiép nhan cyc thién, tifc gieo nhan thap thién
bac thugng thudc céc cdi trdi duc gidi, sdc gidi va vo sic gidi. Ching sanh khi con mang than
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tién hitu da gy tao nhitng nghiép nhin cyc dc, nhu pham toi tif trong hay ngii nghich, thap
4c, thudc dai dia nguc A Ty. Ngoai ra, con ¢c6 mot loai chiing sanh ngoai hang, khdng cin
phdi trdi qua giai doan than trung 4m va ciing khong bi 1& thudc vao trong ba cdi sdu dudng,
d6 12 nhitng ching sanh khi con mang thin tién hitu dd y theo phap Phat tu hanh, nhu niém
Phit va phat 1ong Tin Nguyén cAu sanh Cuc Lac. Cdc chiing sanh Ay sau khi bé than tién hitu
roi thi than thitc lién siéu thodt ngang qua ba cdi, nuong theo nguyén lyc nhi€p tho cda chu
Phat, Bd Tat, trong khodng sdt na, 1ap tiic dugc héa sanh ngay vé cdi nudc Cuc Lac ciia Pidc
Phat A Di Pa, ngu trén tdoa sen b4u, vinh vién thodt khéi cdc cidnh luan hdi sanh tif.

Théan trung &m chi luu tru dudge bdy ngay. Nhu khong tim dugc chd tho sanh trong thdi
han &y thi phdi chét di sdng lai, nhung dai khdi khong qud bdy lan tic 49 ngay thi phdi tho
sanh 14y thAn hau hitu. Than trung hitu khi chét di, hoic sanh trd lai y nhu than tru6c, hodc do
noi nghiép nhan chiéu cim cé thé bi€n d6i thanh ra than trung hitu cta loai khic trudc khi
tho than hau hitu. Khi than trung hitu sip diét d€ tho 14y than hau hitu, bay gid tiy theo cic
hanh nghiép dd gy tao ma cdm thdy c6 nhiéu tuéng trang khdc nhau. Nhitng ké giy nghiép
sat, nhu ldc sanh tién chuyén nghé gié€t heo, dé&, van van thi lic d6 tu nhién thiy toan la
nhitng loai vat 4y. Hoidc mit th'y c6 nhitng ké hang thit tay con cAm dao, biia 1am thit, hodc
tai nghe ti€ng thi vat kéu la. B&i do tic nghiép chiéu cdm nén thin trung 4m ty nhién sanh
tam yéu thich, mudn d&n noi ngdm nhin. Khi d€n nai rdi lién bi cdc cdnh sic d6 1am cho trd
ngai khong thé nao thodt ly dudc. Trong chdp mit, thin trung hitu lién bi diét ma tho 1ay
than hiu hitu.

Theo Phat gido TAy Tang, sau khi ché&t chiing sanh di vao cdi goi 12 “Than Trung Km”,
ndi d6 ho dudc mdt cdi than vi t€ chiu dung cho dé€n khi nao ho kinh qua nhitng Am thanh hay
canh gidi cyc manh... 1a sdn phdm clia tim ho. Pay 13 giai doan dudc xem nhu cuc ky nguy
hi€m vi chiing sanh c6 th€ phan tng v6i nhitng sy kinh qua nay theo chiéu huéng khi€n ho
sanh vio ha tam dd. Ma day ciing 12 co hoi 16n cho ho dugc sanh vao thugng tam dd, hay
ngay cé viéc di d€n Phit qui. C6 sdu trang thai “Than Trung Am™: 1) trang thdi thic tinh
binh thutng gitta sanh va tr; 2) trang thdi mo mang gilta ngd va thdc; 3) trang thai nging
dong trong d6 cdc gidc quan rdt khdi ngoai cdnh dugc quan sdt bén ngoai; 4) trang thdi giita
tl va sanh; 5) trang thdi tAm thifc ngap tran bdi sy chét va tAm thic trd vé trang thii nguyén
so clia né; 6) trang thdi tdi sanh vao mot ddi sdng mdi.

Trong Kinh Pai Béo Tich, Btic Phat day: “Nhirng chiing sanh nao tao nén dc nghiép, lic
sidp 1am chung sip bi doa vao dc dao, tu nhién c6 1ong budn thim, kinh sg. Ty theo nghiép
clia minh chiéu cdm ma ty thdy tuéng trang clia cdc dudng dc hién ra.” Than trung am sdp
stta chuyén sanh vé cdi A Tu La, thi s& thi'y nhitng vudn cAy kha 4i, xinh dep, trong d6 c6
nhitng vong 1tta 1an 16n chuyén xoay. N&u thiy cinh tugng d6 ma dem long vui vé di dén
xem, tiic 12 bi sanh vé néo nay. Than trung 4m nao sip stra chuyén than vao néo A Tu La, do
sttc nghiép chiéu cdm tu nhién truc mit thdy modt viing dnh sdng 16 md, lién khéi 1ong ua
thich, di vao trong dé, lién bi tho sanh. Than trung 4m sdp sanh vao lodi ché heo thudng thiy
nhiéu c6 gdi dep, lién sanh tAm ua thich chay theo. Do nhian duyén d6 ma bi thdc sanh vao
cdi 4y. Than trung Am sip doa vao cdc loai bang sanh ty nhién cdm thiy c¢6 ludng gi6 manh
liét cudn xoay khong sao cudng lai dudc. Hodc thiy vd sd quy than d&€n gin, hodc thiy sim
chép phii 1&én dau ghé rgn, hoic thd'y suong giing mi mit, ndi 18, nuéc cudn Am am, than
thitc sg hdi, chay trén vio trong ritng bui, hang d4 dé &n than, hoic thi'y nhitng hd 16n mau
tring, dd, den, lién nhao xudng 4n nip. Ngay khi d6 13 than thic da bi lot vao trong bio thai,
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vita m& mit da thid'y minh tho than di loai nhu chdn, beo, rin, vin van. Than trung 4m sip
stta doa vio dudng nga quy, thinh linh thi'y trudc mit hién ra mot bai sa mac rong 16n thénh
thang, khong cdy c6i, hodc chi thiy toan 1a nhitng hang hd, ciy cd khd héo. Liic Ay ty thiy
minh bi gi6é nghiép thdi d&€n ndi d6, trong khi thang thét, lién bi thac sanh vé dudng nga quy,
chiu nhiéu néng bitc, déi khat vo cling. Thian trung 4m nio thdy dnh sdng mau dd nhat, khéi
niém wa thich mudn vao dao chdi trong d6. Ngay khi di vao lién tho than loai nga quy. Than
trung Am sip sanh vé dudng dia nguc, bén tai bdng nhién nghe cé ti€ng nhitng bai ca hat hét
sttc budn rau, bi thim, dé 1a nhitng ti€ng kéu la rén siét cda tdi nhan dudi dia nguc; k& dén
lai thd'y cdnh gidi mi mit, ti tim hién ra truc mit, nha clra sic den hoic tring dugm diy
mau tang ch&, 4m u, hoic thd'y hang hd siu thim, dudng x4 15 md. Lic 4y thdy chinh minh bi
cdc loai quy dif tay cAm binh khi xua dudi di vao trong d6, khi vao rdi thi than khong dudc tu
do, lién bi thac sanh vao trong dia nguc, tiy theo nghiép bio, chiu v6 lugng thong khd. Than
trung Am nao thdy 4nh sdng md duc nhu khéi den, khdi niém wa thich mudn vao dao choi
trong d6. Ngay khi budc vao lién bi tho thin dia nguc, chiu vo lugng ndi thdng khd. Than
trung Am sip stta bi doa vao dia nguc han bing, do ndi stic nghiép chiéu cdm, than thé bdng
nhién sanh ra néng bitc khdong kham, gip hoi lanh & noi han nguc xdng lén, ty cdm thdy mat
mé dé chiu, lién khdi 1ong ua thich vdi bay tim dén noi d6 d€ cho dugc mat mé, lién bi thic
sanh vao d6. Than trung 4m sip sta bi doa vao viém nhiét dia nguc, do stc nghiép chiéu
cam, bdng nhién than thé cim thdy lanh 180 vo ciing, khé thé kham ndi. Gip hdi néng & hda
nguc x6ng 1én, ty nhién cdm thdy &m 4p dé chiu, lién khdi 1ong wa thich, voi va tim bay
xudéng noi d6 d€ sudi Am, ngay khi 4y 1a lic tho sanh. Than trung 4m sip stra bi doa vao dia
nguc xt u€ (hdi thii), do noi sitc nghiép chiéu cdm, bdng cdm nhan dugc mot mii thom ngao
ngat d€n mic khdong kham. BAy gid trong tAm lién khéi niém mudn tim mdt mui hdi thdi nao
dé @€ 1an 4t mui thom kia. Gip hdi thii tif nguc phdn ué€ xo6ng 1én, lién sanh tAm niém wa
thich, 1lién bay dén noi. Do nhan duyén d6, lién bi thdc sanh trong nguc phan ué.

249. Tntenmediate Evistence Bady

The intermediate stage between death and rebirth. It’s the 49-day-long process death and
rebirth. If there is an antecedent existence body, then, naturally, there has to be an
Intermediate Existence Body and an After Existence Body. Intermediate means middle, or in
between two lives of the present and future. Existence means present, or currently
inhabitating. Because the karmic retribution are concrete and not emptiness. Thus, because of
the genuineness of karmic consequences, it is called Existence. The intermediate existence
body means the body to be inhabited after the antecedent body. In other words,once a
sentient being’s dstiny ends, he or she must abandon the antecedent existence body. Once
this happens, that body will decay, the five aggregates will separate, and that person’s spirit
will leave the antecedent existence body. And before inhabiting the after existence body or
the body of the future life, the spirit of this individual will exist in a period where it will take
on a new realm. During this time, the spirit will enter a transitional period as they
immediately exist as another entity or inhabit a different body called intermediate existence
body. According to Venerable Thich Hai Quang in the Philosophical Conversations with
Buddhist Followers, the intermediate existence body is formed by five infinitesimally small
aggregates; therefore, it is also called the Intermediate Skandha Body. The intermediate
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skandha body has many different characteristics, but, in general, there are two types of form
appearances: one is having a beautiful form appearance, the other is having a dreadful form
appearance. Before the intermediate skandha body assumes the after existence body or the
future body, it must pass through a period of forty-nine days in order to determine each
individual’s karmic retribution, i.e., judgment day. This is to assume responsibilities for the
various karmic activities, whether wholesome or unwholesome, taken when the individual
still had the antecedent existence body or when still alive. The Ksitigarbha Sutra taught: “The
great demon of impermanence makes no appointments yet it comes, the spirits of the dead
are confused and delirious not knowing whether meritorious or transgression. For forty-nine
days, their existence is like darkness and deafness, not knowing what will happen, or they
may be at various underworld courthouses to go on trials for their karma. Once decisions are
made, they will follow their karma to reap the karmic retributions.”

The antecedent existence body or the skandha existence body is not reborn (reincarnated)
into another life, but must pass through a period of 49 days of determination of karmic
retributions or transition between life. In other words, right after the spirit escapes from the
antecedent existence body and becomes the intermediate existence body, it is led by that
individual’s karmic effect, depending on the karmic retributions (various merits and
transgressions created when that being still had the antecedent existence body) to get reborn
into the next life in the six realms of existence. Thus, the Ksitigarbha Sutra taught:
“Supposing once a person dies, within the first forty-nine days, for that person’s benefit,
loved ones are willing to cultivate and form many meritorious and wholesome practices, then
it is possible to free completely that spirit of the dead from the various evil paths to be reborn
in Heaven or in the Human realm to reap the various luxuries and hapiness. Not only that, but
the curently living loved ones will also benefit greatly. Family and friends know when alive,
their loved one who died recently, had created many unwholesome karmic deeds, and will
have to endure the karmic retributions of hell. Through love and compassion for their loved
one, they follow the Buddha's ’eachings, take the person's place to practice various virtuous,
meritorious, and wholesome deeds such as make donations, charity work, free trapped
animals, chant sutras, recite Buddha’s name and mantras, etc. Thereafter, use thse merits and
virtues to dedicate and pray for the deceased spirit when that spirit still exists with the
intermediate existence body and has not yet been reborn or reincarnated to another life. If
family and friends are able to do all these, the deceased’s intermediate skandha body will be
able to eradicate and overcome his or her transgressions to varying degrees. That person will
be able to abandon the evil paths and be reborn to Heaven or Human realms to enjoy the
various happiness and luxuries.

As usual, the intermediate existence body must go through seven cycles with seven days
in each cycle. Only thereafter, the spirit is able to receive the future body. However, there
are special situations where the intermediate body does not need to go through that ordinary
transitional period. These sentient beings, after leaving their antecedent bodies, their spirits
will immediately be liberated to the appropriate heavens accordingly to their merits and
spiritual achievements, or be condemned to hell immediately without having to pass through
the ordinary transitional period of forty-nine days of the intermediate skandha body. When
the sentient beings were alive with antecedent body, they created an extraordinary amount of
wholesome karma, planted the fruit of the ten wholesome deeds to the highest level with
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regard to the various Heavens of Desires, Form, and Formlessness. When the sentient beings
were alive with antecedent body, they created an extraordinary amount of unwholesome
karma, the most evil and wicked deeds, such as guilty of violating the four offenses, five
betrayals, ten evils, belonging to the great Avichi Hell. Besides, there is one more type of
sentient beings who are beyond limits; they also do not need to go through the transition
period, do not experience having the intermediate body, nor are they a part of the three
worlds and the six realms of existences. These sentient beings are those when alive with the
antecedent body, followed the Buddha Dharma to cultivate and practice Buddha Recitation
by developing Faith and Vow to gain rebirth to the Ultimate Bliss World. After abandoning
the antecedent body, their spirits will transcend through the Three Worlds, relying on the
rescuing vow powers of the Bodhisattvas and Buddhas. Within a split moment, they will
transform to gain rebirth to the Ultimate Bliss World of the Amitabha Buddha and attain a
place in the jeweled lotus throne and eternally escape from the conditions of the cycle of
rebirths, life, death, etc.

Usually, the intermediate body will remain only for seven days. If it is unable to find a
place to get reborn within that time, then it must die and come back to life again as an
intermediate body. But, in general, this period will not last more than seven cycles of seve
days each before it is able to be reborn and acquire an after existence body. When the
intermediate body dies, it can return just as it was before or depending on the karmic
reflection, it can transform and change into an intermediate body of another realm before it
acquires an after existence body through reincarnation. When the intermediate body is
nearing extinction and is about to be reincarnated, at that time, depending on the various
karma created by the individual, each will see and perceive different realities, i.e., while
living those who created many karma of killing various animals such as slaughtering pigs,
goats, etc., then at this time, suddenly all they will see is those various animals they have
killed in the past. They may see butchers slaughtering animals or the sounds of animals
screaming in agony. Because this is a reflection of the karma they created. Suddenly, the
intermediate body will give rise to the state of joy and yearning to be near what they are
seeing and hearing. Upon reaching their destination, they will be impeded by their
environment and will no longer be able to free themselves from it. In a split moment, their
intermediate body is dead as they acquire the after existence body.

According Tibetan Buddhism, after death beings enter a so-called “intermediate state” in
which they acquire a subtle body that endures until they experience various intense sounds,
sights, etc..., which are products of their own minds. This is considered to be a time of great
danger, as beings may react to their experiences in ways that cause them to be reborn in
lower rebirth situations (gati). It can also be a time of great opportunity, as beings may make
choices that lead them to higher rebirths, or even buddhahood. There are six Bardo states,
according to the Kagyupa order: 1) Bardo between birth and death, which refers to the normal
waking state between birth and death; 2) Dream Bardo, the period between falling asleep and
awakening; 3) Meditation Bardo, a state of cessation in which the senses are withdrawn from
external objects of observation; 4) Bardo of becoming, the period between the moment of
death and rebirth; 5) Reality Bardo, the time of unconsciousness that beings experience when
overwhelmed by death, so called because during this time the mind returns to its primordial
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nature; and 6) Bardo of birth, which begins at the moment of rebirth into a new lifetime,
immediately after the bardo of becoming.

In the Great Heap Sutra, the Buddha taught: “Those sentient beings who committed evil
karma, when they are about to die, and are going to fall into evil paths. They will feel
extremely sad and terrified. Depending on the reflection of their individual karma, they will
see different images of the various evil paths appear.” The intermediate body is about to be
born in the Asura realm will see various beautiful and irresistible gardens. In these gardens,
there are a variety of rings of flames rolling around everywhere. When seeing these images
and they bring joy and elation to the spirit, this means that spirit will be born in this realm.
The intermediate body about to enter the Asuras, through a recollections of the spirit karmic
power, suddenly will see a large area of dim light, develop a yearning for it, go into that
domain and reborn. The intermediate body is about to be born as a dog or pig will often see
amny beautiful young ladies; the spirit will give rise to attachment and yearning to chase
after them. Consequently, this spirit will be born in that realm. The intermediate body is
about to be born as other types of animals will feel suddenly there is a gust of wind twisting
so forcefully it is impossible to oppose it. Or it may see infinite demons spreading and coming
closer, or terrifying thunders and lightening overhead, etc. Or it may see fog covering,
mountain splitting, water crashing, and the spirit will be terrified as it runs away into trees,
bushes, and caves, in order to hide or it may see three large holes with the colors of white,
red, and black, and will jump to hide. At that very moment, the spirit has entered the womb,
when eyes are open, it will realize it has acquired the body of various animals such as a fox,
leopard, snake, etc. Those intermediate bodies about to be condemned to the path of hungry
ghost suddenly will see before them appear a vast and endless desert, without any vegetation
or see only holes, dead and dry weeds, etc. The intermediate body which sees a great area of
faded red light, feels a yearning and a wish to go there to play. The moment of entry is when
the spirit is at at the point of rebirth in the realm of Hungry Ghosts. The intermediate body is
about to be born in Hell suddenly will begin hearing sounds of very sad and melancholy
songs, these are the sounds of prisoners aginizing and screaming in hell; next darkness will
appear, houses made out of black and white iron, very melancholy looking, similar to being at
a funeral. It may see deep holes and caves; the roads are unclear. At that time, it will see
itself getting chased by ferocious demons with weapons in hand forcing it to enter these
areas. Once it is in there, it will lose all freedom and will be reborn in the realm of hell.
Depending on each spirits’ karmic retribution, it must endure infinite pains and sufferings.
The intermediate body which sees a great area of murky light similar to black smokes, feels a
yearning and a wish to go there to play. The moment of entry is when the spirit is at the point
of rebirth in Hell. The intermediate body about to be condemned to glacial hell through the
reflection of the spirit’s karmic power, suddenly will feel like an intolerable inferno. It then
encounters the cold air rising from the glacial hell and will feel cool and refreshed. Its
thoughts give rise to yearning and immediately will fly in search of that place to be cool.
Once reaching this place, it is reborn. Intermediate body is about to be condemned to the
inferno hell, through the reflection of the spirit’s karmic power, suddenly will feel an extreme
and intolerable cold. It then encounters the hot air rising from the inferno hell and will feel
warm and comfortable. Its thoughts give rise to yearming and immediately will fly in search
for that warmth. Once reaching this place, it is reborn. The intermediate body about to be
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condemned to the odorous hell (foul smelling hell), through the reflection of the spirit’s
karmic power, suddenly will sense and intolerable and strong fragrance (perfume wishes to
fine that it becomes nauseous. At that time, its mind wishes to find other foul smelling odor to
neutralize that good scent. It then encoulters the foul odor rising from odorour. As a result, it
is reborn in the odorous hell.

250. Thip Y Phip

Chu Bd Tat dung tdt cA Nhu Lai 1am y-chi, vi chu Nhu Lai nhu cdc dang tir phu rin day
ching dit. Pay 12 mot trong mudi y chi clia chu Pai B4 Tat. Theo Kinh Hoa Nghiém, pham
Ly Thé Gian, B4 T4t Phd Hién bio Phd Hué riing chu B6 T4t c6 mudi chd y-chi gitip chu Bb
T4t dat dugc chd sd-y dai tri v thugng clia Nhu Lai. Thit nhat, chu Bd T4t dung tim Bo6 dé
lam y-chi, vi hiing ching quén mat. Thi nhi, chu B4 T4t ding thién tri thitc 1am y-chi, vi nhd
dé ma hoa hiép nhu mot. Thit ba, chu B T4t dung thién cian lam y-chi, vi nhd d6 ma tu tip
ting trudng. Thit tw, chu B4 T4t dung Ba-La-Mat lam y-chi, vi nhd d6 ma tu hanh dudc day
dt. Thit nim, chu B6 T4t dung nhit thi€t phdp 1am y-chi, vi nhd d6 ma dugc xuit ly rot rdo.
Thit sdu, chu B6 T4t dung dai nguyén lam y-chi, vi nhd dé ma Bb dé tim ting trudng. Thit
bdy, chu Bd Tat dung cdc hanh lam y-chi, vi nhd d6 ma khdp déu thanh tyu. Thi tdm, chu
B6 Tat dung tat cd B6 Tat lam y-chi, vi ho dong mot tri hué. Thit chin, chu B tat dung phap
cing dudng chu Phat 1am y-chi, vi nhd d6 ma tin tim thanh tinh. Th mudi, chu B6 T4t dung
tat cA Nhu Lai Iam y-chi, vi chuw Nhu Lai nhu cdc ddng tir phu rin day ching dut.

Theo Kinh Hoa Nghiém, phim 38, c6 mudi y chi ma chu Pai B6 T4t déu phai nuong theo
dé thyc hanh hanh B Tat. Thi nhat 1a y chi cling dudng tat ca chu Phat thuc hanh hanh B6
T4t. Thit nhi 12 y chi diéu phuc tit cd chiing sanh thuc hanh hanh B6 T4t. Thit ba 13 y chi gin
gli tt c4 thién hitu thyc hanh hanh B Tat. Thit tw 1a y chi chita nhém tit c4 thién cin thuc
hanh hanh B T4t. Thit nim 13 y chi nghiém tinh tAt cd cdi Phat thuc hanh hanh B T4t. Thi
sdu 12 y chi ching lia bd tit cd ching sanh thyc hanh hanh Bd Tat. Thit biy 1 y chi thAim
nhép tat cd Ba La Mat thyc hanh hanh B Tat. Thit tim 14 y chi day dd tat cA Bd T4t nguyén
thuc hanh hanh B Tat. Thit chin 13 y chi vo lugng B4 Pé tAm thuc hanh hanh B Tat. Thi
mudi 13 y chi vo lugng Phat B4 Pé thuc hanh hanh Bd Tit.

250. Tenw Reliances

Bodhisattvas take all Buddhas as a reliance because they teach ceaselessly like
benevolent parents. This is one of the ten kinds of reliance of Great Enlightening Beings.
According to The Flower Adornment Sutra, chapter 38 (Detachment from the World), the
Great Enlightening Being Universally Good told Unversal Wisdom that Offsprings of Buddha,
Great Enlightening Beings have ten kinds of reliance which help them be able to obtain
abodes of the unexcelled great knowledge of Buddhas. First, Great Enlightened Beings take
the determination for enlightenment as a reliance, as they never forget it. Second, Great
Enlightened Beings take spiritual friends as a reliance, harmonizing as one. Third, they take
roots of goodness as a reliance, cultivating, gathering, and increasing them. Fourth, they take
the transcendent ways as a reliance, fully practicing them. Fifth, they take all truths as a
reliance, as they ultimately end in emancipation. Sixth, they take great vows as a reliance, as
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they enhance enlightenment. Seventh, Great Enlightened Beings take practice as a reliance,
consummating them all. Eighth, Great Enlightened Beings take all Enlightening Beings as a
reliance because they have the same one wisdom. Ninth, Great Enlightened Beings take
honoring the Buddhas as a reliance because their faith is purified. Tenth, Great Enlightened
Beings take all Buddhas as a reliance because they teach ceaselessly like benevolent
parents.

According to the Flower Adornment Sutra, chapter 38, there are ten kinds of basis on
which Great Enlightening Beings carry out their practices. First, Enlightening Beings carry
out the practices of Enlightening Beings based on honoring all Buddhas. Second, Enlightening
Beings carry out the practices of taming all sentient beings. Third, Enlightening Beings
associate with all good companions. Fourth, Enlightening Beings accumulate all roots of
goodness. Fifth, Enlightening Beings purify all Buddha-lands. Sixth, Enlightening Beings do
not abandon all sentient beings. Seventh, Enlightening Beings enter deeply into all
transcendent ways. Eighth, Enlightening Beings fulfill vows of Enlightening Beings. Ninth,
Enlightening Beings have infinite will for enlightenment. Tenth, Enlightening Beings rely on
enlightenment of all Buddhas.

251. e Be

Trong dao Phit, 1ong tir hay 1ong yéu thuong 12 mdt trong nhitng tinh cdm 16n nhit d6i
vdi ching sanh moi loai, con goi la tr v lugng tAm. T vo lugng tdm la 10ng thuong yéu vo
cling rong 16n ddi véi toan thé chiing sanh moi lodi, va gy tao cho ching sanh c4i vui chan
that. C4i vui cdia th€ gian chi 14 cdi vui gid tam, vui khong 1du bén, cdi vui 4y bi phién nio
chi phdi; khi tham sin si dugc thda man thi vui; khi ching khong dudc théa min thi budn.
Mu6n c6 cdi vui chin that, cdi vui vinh vién thi trudc tién ching ta phai nhd hét khd dau do
phién nio giy ra. “Ti” phdi c6 long bi di kém. Bi d€ chi nguyén nhin cla dau khS va
khuyén bdo ching sanh dirng giy nhin khd, tir &€ chi phuong phdp citu khd ban vui. Tuy
nhién, 1ong tir khong phdi 12 mot dic tinh bAm sinh. N&u chiing ta mudn phat tri€n 1ong tir
chiing ta phdi bd nhiéu thdi gian hon dé thuc hanh. Ngdi thién tw né khong mang lai cho
chiing ta cdi goi 1a “long tir.” Mudn dudc 1ong tir , chiing ta phdi dua né vao hanh dong trong
cudc song hiing ngdy clia chiing ta. Trong nhitng sinh hoat hiing ngay clia ching ta, ching ta
phai phat trién sy cdm thong va gin giii vdi ngudi khac bing cich suy niém vé nhitng khd
dau ctia ho. Ching han nhu khi gip ai dang khd dau phién ndo thi ching ta hét 1ong an Gi
hoic gitdp d3 ho vé vat chit néu can.

Long T ¢6 stic manh dem lai hanh phic th€ tuc cho ching ta trong ki€p ndy. Khong c6
tAm tlr, con ngudi trén thé gidi nay s& duong diu vdi vo van van dé nhu hin, thi, ganh ghét,
dd ky, kiéu ngao, van van. Phat t¥ nén phat trién tim tir, nén 4p G yéu thuong chiing sanh
hon chinh minh. Thuong yéu nén dugc ban phat mot cich vo diéu kién, bat vu 1gi va binh
ding giffta thin so, ban thii. Thit nhat, 1ong Tir dem lai cong ditc manh liét. Thit nhi, 1ong Tir
s€ tao dugc long kinh trong noi tha nhan. Thd ba, long TU gidp ta vugt qua chap thi va
chuéng ngai. Thit tw, l1ong Tir gitip ta cdm tha'y d& chiu. Thit nim, 1ong Tir 12 mot trong nhitng
clta ngd quan trong di dén dai gidc, vi nhd d6 ma thién cin lu6t thing moi hoan cénh trong
cudc song hiing ngay clia chiing ta.
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Theo Kinh Duy Ma Cat, Phim Quédn Ching Sanh, khi Ngai Vin Thit Su Lgi dén thim
bénh cu si Duy Ma Cat, ngai ¢6 hdi: “Bd Tdt quin sit phai thuc hanh long tif nhu thé nao?”
Ong Duy Ma Cat dép: BS T4t quan st nhu thé rdi phai tu nghi nhu sau day. Thi nht, Phat
tl thudn thanh phdi vi chiing sanh néi phdp nhu trén, d6 13 long tir chan that. Thi nhi, Phat ti
thuan thanh phdi thuc hanh 1ong tir tich diét, bdi vi khong sanh. Thit ba, Phat t thuan thanh
phai thyc hanh long tir khdng néng biic, bdi khong c6 phién ndo. Thit tw, Phat ti¥ thuan thanh
phai thyc hanh 1ong tir binh ding, bdi ba ddi nhu nhau. Thit nim, Phit ti thun thanh phai
thuc hanh 1ong tir khong dua tranh, bdi khong c6 khdi. Thit sdu, Phat tif thuan thanh phai thuc
hanh Iong tir khong hai, bdi trong ngoai (cin tran) khong hiép. Thi bay, Phat t& thuan thanh
phdi thuc hanh Iong tir khdng hoai, bdi hoan toan khdng con. Thit tdm, Phat ti thuan thanh
phdi thuc hanh 1ong tir kién ¢, bdi 1ong khong hity hoai. Thit chin, Phat t& thuin thanh phai
thuc hanh long tir thanh tinh, bdi tinh cdc phdp trong sach. Thit mudi, Phat ti thuin thanh
phai thuc hanh long tir vd bién, bdi nhu hu khong. Thit mudi mot, Phat ti thuin thanh phai
thyc hanh 1ong tif ctia A la hdn, vi phd cdc gidc ki€t sit. Thit mudi hai, Phat t thudn thanh
phdi thuc hanh long tir ctia BS Tat, vi an vui ching sanh. Thit mudi ba, Phat t thuin thanh
phdi thuc hanh 1ong tir cia Nhu Lai, vi ding tuéng nhu nhu. Thit mudi bon, Phat ti thuin
thanh phai thuc hanh long tir cda Phat, vi gidc ngd chiing sanh. Thit mudi 1im, Phat ti thuan
thanh phdi thyc hanh 10ng tir ty nhi€n, vi khong nhon ddu ma ding. Thi mudi sdu, Phat ti
thudn thanh phai thyc hanh 1ong tir B4 PE, vi chi ¢6 mot vi. Thir mudi bdy, Phat ti thuin
thanh phai thuc hanh long tir vo ding, vi doan cic 4i ki€n. Thi mudi tdim, Phat ti thuin
thanh phdi thuc hanh 1ong yéu thuong dai bi din day cho phdp Pai Thira. Thit mudi chin,
Phat ti thuan thanh phdi thuc hanh long tir khdng nham mdi, quan khong, vd ngi. Thi hai
muoi, Phit tif thudn thanh phdi thuc hanh long tit phdp thi khong c6 luyén ti€c. Thit hai muoi
mot, Phit tir thuan thanh phai thuc hanh long tir tri gidi d€ héa d6 ngudi phd gidi. Thi hai
mudi hai, Phit ti thudn thanh phdi thyc hanh long tit nhin nhuc d€ dng hd ngudi va minh.
Thit hai muoi ba, Phat tif thudn thanh phdi thyc hanh 1ong tir tinh tdn d€ gdnh véc chiing sanh.
Thi hai muoi bon, Phat ti thuan thanh phdi thuc hanh 1ong tir thién dinh khong tho mui thién.
Thi hai muoi lim, Phat tif thudn thanh phai thuc hanh long tir tri tué, déu biét ding nhip. Thi
hai mudi sdu, Phat tif thuan thanh phai thyc hanh 1ong tif phuong tién, thi hién ti't c. Thit hai
muoi bdy, Phat ti thuan thanh phdi thyc hanh long tir khdng 4n diu, 1ong ngay trong sach.
Thit hai muoi tdm, Phat tif thudn thanh phdi thuc hanh 1ong tir trong thAm tAm, khong c6 hanh
xen tap. Thit hai muoi chin, Phat t& thudn thanh phdi thyc hanh 1ong tir khong phinh doi,
khong c6 lira gat. Thit ba muoi, Phat t& thudn thanh phdi thuc hanh 1ong tir an vui, lam cho tat
cd dudc su an vui cda Phat. Long tir cia BO Tdt 1a nhu thé d6.

Trong Kinh Phap Cu, Pitc Phat day: “Long tir 1a phuong cich duy nhit d€ x6a bd han
thii. Han thit khong thé ddnh bai dudc han thii. Long tif trén th& gian niy khong tinh thuong
nao hon tinh cha me thuong con. Néu c¢6 ngudi, vai bén trdi cdng cha, vai bén mit cdng me,
di gidp ndi Tu Di trim ngan vong, miu chdy ddy chin, ciing con chua thé bdo dén dugc tinh
thuong va cong dn sanh dudng. Theo kinh Tur Thi€n, Pic Phit day: “Mong moi loai chiing
sanh dugc hanh phiic yén 6n. USc mong tAm tri chiing sanh dugc vui vé an lac. Bit cit chiing
sanh nao, du loai manh hay y€u, du dai, ngin hay vira, da 16n hay nhd, loai hitu hinh hay vo
hinh, du & xa hay gin, loai dugc sinh, hay loai chua sinh, mong cho moi loai déu hanh phiic.
Giong nhu modt ba me che chd cho difc con doc nhat, diu hiém nguy d€n tdinh mang, ciing
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vay d6i v6i moi loai. Hay tu tip tr tim thAm nhuan khdp ndi, trén dudi va ngang, khong
ngdn ngai, khong san hén, khong thu dich. Hay tu tip tir tim.”

251. Loving- Rindness and Compassion

In Buddhism, loveing-kindness is one of the greatest emotions toward all sentient beings.
Immeasurable loving kindness is the greatest love dedicated to all sentient beings, together
with the desire to ring them joy and happiness. Human joy is totally impermanent; it is
governed by misery, that is, when our passions such as greed, anger, and ignorance are
satisfied, we feel pleased; but when they are not satisfied, we feel sad. To have a permanent
joy, we must first sever all sufferings. Loving kindness generally goes together with pity
whose role is to help the subjects sever his sufferings, while the role of loving kindness is to
save sentient beings from sufferings and to bring them joy. However, loving-kindness is not
an inborn characterictic. If we really want to develop our loving-kindness, we have to devote
more time to practice. Sitting in meditation alone cannot bring us the so-called “loving-
kindness.” In order to achieve the loving-kindness, we must put loving-kindness in actions in
our daily life. In our daily activities, we must develop empathy and closeness to others by
reflecting on their sufferings. For example, when we know someone suffering, we should try
our best to console them by kind words or to help them with our worldly possessions if
needed.

Loving-kindness has the power of bestowing temporal happiness upon us in this lifetime.
Without love, people in this world will encounter a lot of problems (anger, hatred, jealousy,
envy, arrogance, etc). A Buddhist should develop love for all sentient beings and to cherish
others more than oneself. Love should be given equally to everyone including relatives or
strangers, friends or foes, given without any conditions, without self-interests or attachment.
First, loving kindness or love will help us gain strong meritoious power. Second, when we
offer loving kindness to other people, we will gain their love and respect at the same time.
Third, loving kindness helps us overcome all kinds of graspings of wealth, and other
hindrances. Fourth, loving kindness help us experience more physical confort. Fifth, loving-
kindness (benevolence) is one of the most important entrances to the great enlightenment; for
with it, good roots prevail in all situations in our daily life.

According to the Vimalakirti Sutra, Chapter Seventh, Contemplating at Living Being,
when Manjusri called on to enquire Vimalakirti’s illness, Manjusri asked Vimalakirti: “When
a Bodhisattva meditates, how should he practise kindness (maitri)? Vimalakirti replied: When
a Bodhisattva has made this meditation, he should think as the followings. First, devout
Buddhists should teach living beings to meditate in the same manner; this is true kindness.
Second, devout Buddhists should practise causeless (nirvanic) kindness which prevents
creativeness. Third, devout Buddhists should practice unheated kindness which puts an end to
klesa (troubles and causes of trouble). Fourth, devout Buddhists should practice impartial
kindness which coves all the three periods of time (which means that it is eternal involving
past, future and present). Fifth, devout Buddhists should practice passionless kindness which
wipes out disputation. Sixth, devout Buddhists should practice non-dual kindness which is
beyond sense organs within and sense data without. Seventh, devout Buddhists should
practice indestructible kindness which eradicates all corruptibility. Eighth, devout Buddhists
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should practice stable kindness which is a characteristic of the undying self-mind. Ninth,
devout Buddhists should practice pure and clean kindness which is spotless like Dharmata.
Tenth, devout Buddhists should practice boundless kindness which is all-pervasive like space.
Eleventh, devout Buddhists should practice the kindness of the arhat stage which destroys all
bondage. Twelfth, devout Buddhists should practice the Bodhisattva kindness which gives
comfort to living beings. Thirteenth, devout Buddhists should practice the Tathagata kindness
which leads to the state of thatness. Fourteenth, devout Buddhists should practice the Buddha
kindness which enlightens all living beings. Fifteenth, devout Buddhists should practice
spontaneous kindness which is causeless. Sixteenth, devout Buddhists should practice Bodhi
kindness which is one flavour (i.e. uniform and unmixed wisdom). Seventeenth, devout
Buddhists should practice unsurpassed kindness which cuts off all desires. Eighteenth, devout
Buddhists should practice merciful kindness which leads to the Mahayana (path). Nineteenth,
devout Buddhists should practice untiring kindness because of deep insight into the void and
non-existent ego. Twentieth, devout Buddhists should practice Dharma-bestowing (dana)
kindness which is free from regret and repentanceShould practice Dharma-bestowing (dana)
kindness which is free from regret and repentance. Twenty-first, devout Buddhists should
practice precepts (sila) upholding kindness to convert those who have broken the
commandments. Twenty-second, devout Buddhists should practice patient (ksanti) kindness
which protects both the self and others. Twenty-third, devout Buddhists should practice
Zealous (virya) kindness to liberate all living beings. Twenty-fourth, devout Buddhists should
practice serene (dhyana) kindness which is unaffected by the five senses. Twenty-fifth,
devout Buddhists should practice wise (prajna) kindness which is always timely. Twenty-
sixth, devout Buddhists should practice expedient (upaya) kindness to appear at all times for
converting living beings. Twenty-seventh, devout Buddhists should practice unhidden
kindness because of the purity and cleanness of the straightforward mind. Twenty-eighth,
devout Buddhists should practice profound minded kindness which is free from
discrimination. Twenty-ninth, devout Buddhists should practice undeceptive kindness which is
faultless. Thirtieth, devout Buddhists should practice joyful kindness which bestows the
Buddha joy (in nirvana). “Such are the specialities of Bodhisattva kindness”’Should practice
joyful kindness which bestows the Buddha joy (in nirvana). “Such are the specialities of
Bodhisattva kindness”.

In the Dhammapada Sutta, the Buddha taught: “Loving-kindness is the only way to
destroy hatred. Hatred cannot be defeated with more hatred. There is no greater love in this
world than the love of the mother and father. If a person, carrying father on the left shoulder
and mother on the right shoulder, were to walk around the Sumeru Mountain hundreds of
thousands of times, with blood covering both feet, it would still not be enough to repay the
love and hardship of child rearing.” According to the Metta Sutta, the Buddha taught: “May
all beings be happy and secure. May their mind be contented. Whatever beings there may be,
feeble or strong, long, great or medium, small or large, seen or unseen, those dwelling far or
near, those who are born, and those who are yet to be born. May all beings, without
exception, be happy... Just as a mother would protect her only child, even at the risk of her
own life, even so, let one cultivate boundless heart towards all beings. Let one’s thoughts of
boundless love pervade the whole world, above, below and across, without any obstruction,
any hatred or any enmity.”
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252. Ling Tir ui Ling B Min

Theo Hoa Thugng Thich Thién TAm trong Lién Tong Thiap Tam T4, sao goi 1a Tir Bi
Tam? Tir bi 12 1ong x6t thuong cttu dd ma lia tuéng va khong phan biét chip trudc. Nghia 1a
thuong x6t citu d6 ma khong c6 hau y 1gi dung. Ching han nhu vi thdy ngudi giau dep, sang
cd, vin van, nén gid bd ‘Tl Bi’ d€ dung y va muu tinh cdc viéc riéng tu c6 1gi cho minh. Pay
chi dugc goi 1a ‘Ai Ki€n,” nghia 12 thiy giau dep ma sanh khdi long thuong theo 181 tréi bude
clia ching sanh, chd khong phdi 1a Tir Bi. Chinh tinh than ctia 1ong tit va sy bi mdn ma Dic
Phat day dd 4nh hudng sdu sic dén trdi tim clia vua A Duc, mot dai hoang d&€ Phat tir ca An
Do vao thé ky thit 3 trude Tay Lich. Trude khi trd thanh modt Phat t, 6ng da tirng 1a mot vi
quan vuong hi€u chi€n gidng nhu cha minh truc 13 vua Binh Sa Vuong, va 6ng ndi minh 1a
vua Candaragupta. Khat vong mudn banh trudéng linh thd cia minh di khién nha vua dem
quan xdm ling va chi€m ctf nudc lang giéng Kalinga. Trong cudc xAm ling ndy, hing ngan
ngudi da bi gi€t, trong khi nhiéu chuc ngan ngudi khdc bi thuong va bi bit 1am tu binh. Tuy
nhién, khi sau d6 nha vua tin noi 1ong tir bi clia dao Phat, 6ng da nhin ra sy dién 16 cla viéc
gi€t hai ndy. Vua A Duc cdm thiy vd cling An han mdi khi nghi d&€n cudc thim sit khiing
khi€p ndy va nguyén gia tir vii khi. C6 thé néi vua A Duc 1a vi quin vuong duy nhit trong
lich s&, 1a ngudi sau khi chi€n thing da tt bd con dudng chinh phuc bing dudng 16i chi€n
tranh vd m& diu cudc chinh phuc biing dudng 16i chanh phdp. Nhu chi du 13 khic trén d4 cla
vua A Duc cho thdy “Vua da tra ki€m vao vé khong bao gid rit ra nita. vi Ngai udc mong
khong 1am tdn hai d€n cdc chiing sanh.” Viéc truyén bd tin ngudng tir bi ciia Ptc Phat trén
khip thé& gi6i phuong Pong, phdn 16n 1a do nhitng nd lyc tdo bao va khong mét mdi clia vua
A Duc. Phdp Phit dd mot thdi 1am cho tim hon ngudi A Chau trd nén 6n hoa va khong hi€u
chi€n. Tuy nhién, nén vian minh hién dai dang xiét chit trén cdc viing dat Chau A. Mot diéu
mi ai trong chiing ta cling phdi chAp nhin 13 vdi da ting trudng va phat trién clia vin minh,
thi stfc séng ndi tAm s& suy thodi, vd con ngudi ngdy cang trd nén sa doa. V4i sy ti€n trién
ctia khoa hoc hién dai rat nhiéu thay d6i da dién ra, tdt c nhitng thay ddi va cdi ti€n ndy,
thudc vé lanh vuc vat chit bén ngoii, va c¢6 khuynh huéng Iam cho con ngudi thdi nay ngay
cang tré nén quan tAim d&n nhuc duc tran tuc hon, nén ho xao ling nhitng pham chit ndi tim
hdn, va trd nén ich ky hay vod luong tam. Nhitng dgt séng vin minh vat chit dd dnh hudng
dé&n nhan loai va tdc dong dé€n 161 suy tu ciing nhu cdch sdng ctia ho. Con ngudi bi tréi budc
thAm té bdi gidc quan cla ho, ho sdng qud thién vé thé gidi vat chat d€n ndi khdng con tiép
cham dugc véi cdi thién m§y cla thé gidi bén trong. Chi c6 quan niém sdng tir bi theo 13i Pic
Phat day mdi c6 thé 1ap lai sy quan binh vé tinh than va hanh phiic cho nhin loai ma thoi.

252, Rindness and Compassion

According to Most Venerable Thich Thién Tam in The Thirteen Patriarchs of Pureland
Buddhism, what is the ‘compassionate mind?’ To be compassionate is to pity and to be
empathetic, wishing to help and rescue others without having discriminations or attachment
to various characteristics. This means ‘altruism’ or to have mercy and compassion, wishing to
help others but not to have any intention of taking advantages. For instance, seeing someone
rich, beautiful, etc, one pretends to be compassionate by helping, but having ulterior motives
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of self-gain. This is called “Desirous Views,” or developing love and lust when seeing wealth
and beauty according to binding ways of sentient beings; thus, to act in this way cannot be
called being ‘compassionate.’ It was the spirit of loving-kindness and compassion taught by
the Buddha that touched the heart of King Asoka, the great Buddhist Emperor of India in the
third century B.C. Before he became a Buddhist he was a warlike monarch like his father,
King Bimbisara, and his grandfather, King Candragupta. Wishing to extend his territories he
invaded and conquered Kalinga. In this war thousands were slain, while many more were
wounded and taken captive. Later, however, when he followed the Buddha’s creed of
compassion he realized the folly of killing. He felt very sad when he thought of the great
slaughter, and gave up warfare. He is the only military monarch on record who after victory
gave up conquest by war and inaugurated conquest by righteousness. As his Rock Edict XIII
says, ‘he sheathed the sword never to unsheath it, and wish no harm to living beings.” The
spread of the Buddha’s creed of compassion throughout the Eastern world was largely due to
the enterprise and tireless efforts of Asoka the Great. The Buddha-law made Asia mild and
non-aggressive. However, modern civilization is pressing hard on Asian lands. It is known
that with the rise and development of the so-called civilization, man’s culture deteriorates
and he changes for the worse. With the match of modern science very many changes have
taken place, and all these changes and improvements, being material and external, tend to
make modern man more and more worldly minded and sensuous with the result that he
neglects the qualities of the mind, and becomes self-interested and heartless. The waves of
materialism seem to influence mankind and affect their way of thinking and living. People
are so bound by their senses, they live so exclusively in the material world that they fail to
contact the good within. Only the love and compassion taught by the Buddha can establish
complete mental harmony and well-being.

253, Luc Di Ba La Mz

Ba La Mait, theo Phan ngtt, ¢c6 nghia 1a ddo bi ngan. Sdu Ba La Mt dua ching sanh qua
bién sanh ti d€ di d€n Ni€t Ban. Sdu giai doan hoan thién tinh thin cta chu B6 tit trong ti€n
trinh thanh Phat. Chéng nhitng Luc d6 Ba La Mat la déc trung cho Phat Gido Pai Thira trong
nhiéu phuong dién, ma ching con gdm nhitng co ban dao ditc chung cho tit ci cic ton gido.
Luc dd bao gom sy thuc tip va su phat tri€n kha di cao nhit. Vi vay, thuc hanh sdu Ba La
Mat s& gitdp hanh gid vugt bd mé qua d&€n bén gidc. Phat tir thuin thanh ludn bi€t Luc P Ba
La MAt 1a sdu phdp tu hanh cin bdn clia mot ngudi con Phat, nhung lai khong nd luc thuc
hanh. Gip ai vd & dau minh ciing néi phap “Luc P6”, nhung dé€n ldc gip thi thach thi bd thi
ciing khong, tri gidi ciing ching c¢6, nhdn nhuc ciing trinh xa, tinh tin dau ching thdy chi
thi'y gidi dai, thién dinh diu khong thdy chi thiy tdn tAm loan y, k&t qua 1a ching ta khong
thé xt&t dung dudc chan tri tué khong trong hanh x& hing ngay. Nhu vay thi hinh tuéng tu
hanh c6 1di ich gi? C6 ngudi ching nhitng khdng chiu bd thi, ma con kéu ngudi khdc phdi bo
thi cho minh cang nhiéu cang tdt. Nhitng ngudi ndy ludn tim cdch dat dugc tién nghi, chi
khong chiu thua thiét. Ching ta ai ciing bi€t tri gidi 1a giit gin gidi luat Phat, nhung dén lic
gip thit thich, ching nhitng minh khong giit gi6i ma con phd gi6i nita 12 khac. Mic du ai
trong chiing ta ciing déu biét ring nhin nhuc c6 thé gitip dua chiing ta sang by bén kia, nhung
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khi giip chuyén thi chiing ta ching bao gid nhdn nhuc dudgc. Ai ciing mudn tinh tin, nhung ma
tinh tAn 1am viéc trin tuc, chit khong phdi tinh tAn tu hanh. Ai ciing biét thuc tap thién dinh
nhim tip trung tv tudng dé€ phat sanh tri hué, nhung chi bi€t néi ma khong chiu lam. Vi
nhitng 1y do ndy ma Ditc Phit n6i phdp Ba La Mat. B6 thi tifc 12 dung tai sdn vat chit hoic
Phit phap d€ bd thi cho ngudi khac, tri gidi 13 tudn giit gidi luat Phat va thic liém than tim
trong moi hoan cdnh, nhin nhuc 1a tho nhin nhitng gi khong nhu y, tinh tdn 12 tinh tan tu tap,
thién dinh 12 tap trung tu tudng cho dé&n khi khong con mot vong tudng ndo, va tri tué 1a tri cé
kh4 ning dwa minh d&€n by bén kia va liéu sanh tho4t ti.

253, Scx Paramitas

According to the Sanskrit language, Paramita means crossing-over. Six Paramitas mean
the six things that ferry one beyond the sea of mortality to nirvana. Six stages of spiritual
perfection followed by the Bodhisattva in his progress to Buddhahood. The six virtues of
perfection are not only characteristic of Mahayana Buddhism in many ways, they also contain
virtues commonly held up as cardinal by all religious systems. They consist of the practice
and highest possible development. Thus, practicing the six paramitas will lead the practitioner
to cross over from the shore of the unenlightened to the dock of enlightenment. Devout
Buddhists always know that the Six Paramitas are the basic methods of cultivation for a
Buddhist, but we do not try to practice them. To meet anyone at anywhere we always talk
about the Six Perfections, but when the situation comes, we do not want to practice giving, we
do not keep the precepts, we cannot tolerate any circumstances, we are not vigorous, we do
not set aside time to practice meditation, and as a result, we can not use real wisdom to
conduct our daily activities. So, what is the use of the cultivation of outside appearance?
There are people who do not want to give out a cent; on the contrary, they demand others to
give to them, the more the better. They always want to gain the advantage and not take a
loss. We all know that holding precepts means keeping the precepts that the Buddha taught,
but when states come, we break the precepts instead of keeping them. Although we all know
that patience can take us to the other shore, but when we meet a difficult situation, we can
never be patient. Everyone wants to be vigorous, but only vigorous in worldly businesses, not
in cultivation. We all know that we should meditate to concentrate our mind so that wisdom
can manifest, but we only talk and never practice. For these reasons, the Buddha taught the
Six Perfections: giving means to give wealth or Buddhadharma to others, holding precepts
means to keep the precepts that the Buddha taught and to refrain from wrong-doings, patience
means to patiently endure the things that do not turn out the way we wish them to, vigor
means to be vigorous in cultivation, meditation means to concentrate our mind until there are
no more idle thoughts, and wisdom enables us to reach the other shore and end birth and
death.
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254. Bs T

B thi theo ti€ng Phan 1a “Dana”, c6 nghia la “cting dudng.” N6i chung tir “dana” chi mot
thdi d6 khodn dai. Pan na quan hé véi viéc phdt trién mot thai do sin sang cho ra nhitng gi
ma minh ¢6 d€ 1am Igi lac chiing sanh. Trong Phit gido Pai thira, ddy 1a mot trong luc Ba La
Mat. Hanh vi ty phat ting cho tha nhin mdt vat, ning lugng hay tri ning ciia minh. B thi 1a
mot trong sdu hanh Ba La Mat clia ngudi tu Phat, 12 tdc dong quan trong nhAt lam ting cong
diic tu hanh ma mot vi BS Tit tu tip trén dudng di d€n Phat qua. Trong Phat gido Nguyén
Thily, dan na 12 mot trong mudi phdp “qudn chi€u” va 1a nhitng tu tdp cong difc quan trong
nh4t. Pan na 12 mdt thanh phan chii y&u trén dudng tu tip thién qudn, vi chinh dan na gidp
chiing ta vugt qua tanh ich ky, dem lai 1gi lac cho cd ddi nay 14n ddi sau. Ngay nay, viéc
Phat ti tai gia cing dudng cho chu Tang Ni ciing dugc goi 1a “dan na,” va diy 1a mot trong
nhitng hoat dong tén gido quan trong nhat cho ngudi tai gia tai cic qudc gia Pong A. Ngudi
tai gia tin riing cting dudng cho chu Ting Gia sé mang lai 1gi lac 16n hon 1a cho ngudi thudng,
vi ngoai ditc Phat ra thi chu Tang Ni ciing dudc xem 13 “phu6c dién” trong Phat gido.

Chiing ta phdi bing moi cdch gitp d& 14n nhau. Khi bd thi, khong nén 4p G y tudng day
la ngudi cho kia 1a ké dugc cho, cho cdi gi va cho bao nhiéu, dugc nhu vay thi ki€u man va ty
phu s& khong sanh khdi trong ta. DAy 12 cdch bd thi vo dicu kién hay bi tAm dua trén cin bin
binh ding. BS thi Ba la mat con 1a ctta ngd di vio hiao quang chu phdp, vi nhd d6 ma trong
tirng gidy phit, ching ta 1am cho chiing sanh hoan hy cling nhu lam trang nghiém c&i Phat;
nhd B6 thi Ba la mat ma ching ta chi day va huéng din chiing sanh lia b tdnh tham lam bén
xén. Pic biét, chu B6 T4t bd thi binh ding cho tit ¢4 chiing sanh ma khdng mang chiing sanh
c6 xitng ddng hay khong. Trong Kinh B&n Sanh k€ nhiéu ciu chuyén vé B Tit hoan thanh
bd thi Ba La Mat. Nhu trong mot tién ki€p ctia Pitc Phat, ldc d6 Ngai chi 12 mot BS Tit, du
du6i dang nhan hay phi nhan dé thyc hanh hanh bg thi. Trong Kinh B6n Sanh Pai Kapi c6 ké
B6 Tit 1a chiia ctia loai khi bi quan linh clia vua x& Varanasi tin cong. D€ cttu dan khi, chia
khi 14y thAn minh giing 1am ciu cho dan khi chay thodt. Trong Kinh B&n Sanh Sasa, B& T4t
12 mdt chid thd rirng. P& giit tron nhu 15i dd hita, thd hi€n thin minh chét thay cho mot con
thd khdc. Trong truyén hoang ti¥ Thién Hitu, d€ thyc hién 15i nguyén bd thi ba la mit, hoang
ttf khong chi bd thi ldu dai hay thanh quach, ma con bd thi ngay d&€n vg con va ca than thé ti
chi cia Ngai. Theo Thanh Tinh Pao, B6 T4t vi 1di ich s6 dong, thi'y chiing sanh dau khd,
mudn cho ho dat dugc trang thdi an lac ma nguyén tu tip Ba La Mat, khi bo thi Ba La Mat
duoc hoan thanh thi tdt ci cac Ba La Mat khdc déu dudc hoan thanh. Theo Kinh Thi Du, B
T4t bo thi cho nhitng ai cAn, rdi B4 T4t tu hanh tinh hanh va Ba La Mat cho dén vién min.
Cudi ciing ngai dat dugc gidc ngd tdi thugng, chanh ding chanh gidc.

Theo tr Han Viét, B& c6 nghia 1a rong 16n hay khong c¢6 giGi han, Thi c6 nghia Ia cho.
BG Thi 12 cho mot cich rong 16n, cho khdng gidi han. BS thi thuc phim hay phdp gido, dua
dé&n 10i lac cho d5i ndy va ddi sau trong ki€p lai sanh, xao lang hay tir chdi khong bd thi s& c6
hau qua ngugc lai. Pic Phat day: “Tham lam chinh 14 ddu mdi cla cdc sy khd dau trong
vong luan hdi sanh ti. Vi hé c¢6 tham 13 c¢6 chap giif; c6 chdp giit 1a con bi tréi bude; con bi
tréi budc tic 12 chua gidi thoat; chua gidi thodt tic 12 con ludn hodi sanh tir; con ludn hdi la
con 1am ching sanh; con lam chiing sanh 13 con ti€p tuc chiu cdc cdnh khd dau phién nio.”
Vi tha'y cdc mdi nguy hai cda tham lam, nén Pitc Phat di nhdn manh véi ching sanh vé phap
mon b thi. Trong phin gidng gidi Kinh B4t Pai Nhan Gidc, Thién Su Thich Nhat Hanh da
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giai thich v& “B6 Thi” nhu sau: B& Thi 12 cho ra dong déu, c6 nghia 1a 1am san biing sy
chénh 1énh giau ngheo. B4t cit hanh dong nao khién cho tha nhian b6t khd va thuc thi cong
bing x4 hdi déu dudc xem 13 “B& Thi.” B Thi 1a hanh tu diu clia sdu phép Ba La Mat. Ba
La Mat c6 nghia la dwa ngudi sang bd bén kia, tic 1a by gidi thodt; gidi thodt khdi bénh tit,
nghéo d6i, vd minh, phién nio, sanh tit. Tuy nhién, Phit phap néi d& khé lam. B& thi titc 1a
diing tai sdn vAt chit hoic Phat phdp bd thi cho ngudi khic. C6 ngudi lic cin bd thi thi
khdng chiu bd thi. Ngudc lai, lic ndo cling mudn ngudi khdc cho minh, cang nhiéu cang tot.
Ngudi 4y ludn tim cdch chi€m doat tién nghi. Vi vdy n6i Phat phdp néi dé khé lam 1a & chd
niy. Ngudi tu theo Phat phdi nén biét hai chit “B6 thi” va “Ciing dudng” cling dong mot
nghia. 3 noi chiing sanh thi goi 1a “B& thi.” G noi cha me, ciing cdc bic thdy t§ va chu Thanh
nhan thi goi 12 ciing dudng. Theo Thanh Tinh Pao, Ngai Phat Am dinh nghia “Danam vuccati
avakkhandham” 1a “that 1ong bd thi” thi goi 1a “Pa na,” mic di theo nghia den “dan na” c6
bdn nghia: 1) bd thi, 2) rong lugng, 3) cla citu t&, va 4) hao phéng.

Ngoai ra, con c¢6 nhiéu loai bd thi khdc. Thit nhi't 1a bdo 4n thi, c6 nghia 12 bo thi d€ trd
an (vi ngudi &y da cho tdi nén toi bd thi lai). DAy 1a mot trong tdm loai bd thi theo Cau X4
Luan. Thi nhi 12 b6 dy thi, c6 nghia 1a dem céi vo dy bd thi cho ngudi. Vi s¢ ma bd thi (Vi sg
tai 4ch ma bd thi) . PAy 1a mot trong tdm loai bd thi theo CAu X4 Lu4n va Kinh Phiing Tung
trong Trudng Bo Kinh. Thit ba 1a cdng dic thi, hay bd thi d€ gitp cho tim dudc trang nghiém,
tdp hanh buéng x4 va don dudng cho cong cudc tu hanh gidi thodt. Pay la mot trong tdm loai
bd thi theo CAu X4 Luén. Thit tu 1a hdi huéng Bd DE bd thi. Hdi huéng Bd DE bd thi, vi xa
rSi hitu vi vo vi. Thit nim 1a hy thién thi, c6 nghia 12 vi mong dudc sanh I&én c¢di trdi ma bd
thi. Thi 4n b thi véi hy vong sanh Thién hay dugc hudng phudc (do mong cAu dugce sanh 1én
c0Oi trdi ma b thi). Pay 1a mot trong tdm loai bd thi theo CAu X4 Luan. Thit sdu 1a phdp thi,
gay néi phap gidng kinh héa dd quan sanh. Thuyét gidng nhitng 15i Phit day d€ do ngudi.
Thit bdy 1a tip tuc thi, hay bd thi vi thé theo tip tuc clia td tién cha dng (hay vi nghi riing bd
thi 1a t6t). Pay 12 mot trong tdm loai bo thi theo CAu X4 Luan. Thit tdm 1a trang nghiém thi,
hay bd Thi vi mudn trang nghiém va tu trg tim. DAy 12 mot trong tdm loai bd thi theo Kinh
Phiing Tung trong Trudng B Kinh. Thit chin 12 tiy chi thi, hay lic c6 ngudi dé€n mdi bd thi
hay chi bd thi dudc sy tién ich & chd gan. Tly y bd thi vi thda min chd nguyén cau. Pay la
mot trong tdm loai bd thi theo CAu X4 Luan va Kinh Phiing Tung trong Trudng B6 Kinh. Thit
mudi 12 thy nghi bd thi, vi bi€t thugng, trung, ha. Thit mudi mot 1a y€u danh thi, hay vi danh
ti€ng ma bd thi (nghi ring bo thi s& c6 ti€ng don t&t).PAy 1a mdt trong tdm loai bd thi theo
Kinh Phiing Tung trong Trudng Bo Kinh. Py ciing 12 mdt trong tdim loai bd thi theo Cau X4
Luan.

C6 hai loai bd thi. Thit nhAt 1a tai thi hay bd thi biing ctia cdi. Thd nhi la phdp thi, hay
thuyét gidng nhitng 15i Phat day d€ do ngudi. Con c6 hai loai bo thi khdc. Thit nhat 1a tinh
thi, hay bd thi thanh tinh ching cin bdo ddp. Thi nhi 1 bat tinh thi, hay b& thi ma con mong
cAu phudc bdo. B6 thi lai ¢ ba bac. Bic thit nhat 13 Ha phan bd thi (bd thi & bac thdp nhat).
Do khdi tir tAim ma bd thi tai vat cho dong ho, vg con. Py goi 1a bd thi bac thap. Bac thit nhi
12 trung phan bd thi (bd thi & bic trung). V§i tif tim ma bd thi dAu, mit hay t& chi. Py goi la
bd thi bac trung. Bic thit ba 13 thugng phian bd thi (b3 thi bic thugng). V6i tir tim ma bd thi
sinh mang. Py goi 1a b thi bac thugng. Ngoai ra, c6 ba loai bd thi khdc. Loai bd thi thit
nhat 13 “Tai Thi”. BS thi tai sdn vat chat, nghia 13 cho ngudi tién bac hay vat chat. Trén ddi
nay, khong ai 1a khong thé thyc hién mot hinh thifc bd thi nao d6. Du cho mot ngudi ban
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cling d&€n dau, ngudi 4y ciing ¢6 thé bd thi cho nhitng ngudi con té hon minh hay c6 thé gitip
vao viéc cong ich bing sy bd thi du nhd nhit, n€u ngudi &y mudn. Ngay cd mdt ngudi hoan
toan khong thé 1am dudc nhu thé, ngudi Ay ciing c6 thé c6 ich cho ngudi khac va cho xi hoi
biing cdch phuc vu. Tai thi 14 thi clia cdi vat chit nhu thuc phdm, qua cdp, van van. Tai thi
bao gdbm ndi thi vi ngoai thi. Ngoai thi 1a bd thi kinh thanh, clia bdu, vd con... B6 Tat la vi
khong chdp vao ngd, nén c6 thé cho cd kinh d6, cla bau va vg con... Thai ti Si Pat Pa 1a
mot vi hoang t& gidu sang phi qui, nhung Ngai tir bd hét ngay cd vd dep, con ngoan va
hoang cung 16ng 1iy d€ trd thainh mot sa mén khong mot ddng dinh tdi. Noi thi 1a B Tat c6
th€ cho cd than thé, ddu, mit, tay chin, da thit va mdu xuong ctia minh cho ngudi xin. Loai
bd thi thit nhi 1a “B& thi Phdp”. N€u chiing ta chi thda man vdi viéc bo thi tai vat ma khong
khi&n cho chiing sanh tu hanh chuyén héa nhitng khd dau phién nio clia ho thi theo Pitc Phat
1a chua dd. Pic Phat nhic nhd vé cach bd thi cao tuyét d€ gitip ching sanh 13 gitip ho tu tip
thién nghiép. Theo kinh Pai Béo Tich, chuong XXIV, Diéu Am Bo T4t d3 hién cdc thi than
hinh tily theo cin cd clia chling sanh ma thuy&t phap. Chuong XXV, Quan Th& Am Bo Tat vi
thuong tudng cic chiing sanh kéu khd nén ngai ciing dd bi€n ra dd loai thin ddng su véi
chiing sanh ma thuy€t phdp lam Idi lac cho ho. Theo Pic Phat, ¢6 hai cdch bd thi, vat chat va
tinh than. Trong hai cdch nay thi cdch b thi vé tinh thin 1a thu thing. B& thi Phdp, nghia 1a
day dd ngudi khic mot cach ding din. Mot ngudi c6 ki€n thitc hay tri tué vé mot lanh vuyc
nao d6, hin ciing c6 thé day ngudi khac hay din dit ho ngay c4 khi ho khong c6 tién hay bi
tr§ ngai vé thé€ chit. Dii cho mot ngudi c¢6 hoin cinh han hep ciing c6 thé thuc hién bd thi
phdp. N6i 1én kinh nghiém ctia riéng minh 1am 1gi cho ngudi khic cling 1a bd thi phdp. Nhu
vy, theo dao Phat, phdp thi 1o dem phdp thoai dé€n véi ching sanh, nhim mang lai 1gi ich
tinh than cho ho. Loai bd thi thif ba 1a “Bd thi vo dy”. B& thi vo Gy c6 nghia 12 g& bd nhitng
uu tu hay khd dau clia ngudi khdc bing nd luc cia chinh minh. An i ai vugt qua lic khé
khdn cling dudc xem nhu la “vd dy thi.” Khi mdt ngudi dang lo s¢ vi gdp tai hoa, minh ben
diing phuong tién 15i n6i hay cdc phuong cdch khic dé gildp ngudi Ay hét lo 4u, khd s§ va
phién ndo, d6 1a vo dy thi. V6 Wy thi 1a cdch tot nhi't c6 thé déng gép su an lac va hanh phiic
cho moi ngudi.

C6 bdn loai bd thi. Thit nhat 1a “Bit Thi”. Bit thi c6 nghia 13 khi thdy ai phét tAim sao
chép kinh dién lién phit tAim B& Thi viét d€ gitp duyén cho ho chép kinh. Thit nhi 1a “Mic
Thi”. Mic thi 13 khi thdy ngudi vi€t kinh lién B& Thi Muc d€ gitdp thién duyén. Thit ba 1a
“Kinh Thi”. Kinh thi c6 nghia 13 bd thi kinh sich d& ngudi c6 phuong tién doc tung. Thit tu 1a
“Thuy&t Phdp Thi”. Thuy€t phdp thi c6 nghia 1a bd thi bing cdch thuy€t phdp cho ngudi nghe
dé ngudi tu hanh gidi thodt. Lai c6 nim loai bd thi. Thit nhat 13 thi cho ké & phuong xa lai.
Thi nhi 1a thi cho ké sdp di xa. Thit ba 1a thi cho ké binh tit 6m dau. Thit tw 12 thi cho ngudi
d6i khat. Thit nim 12 thi tri hué va dao ditc cho ngudi. Bén canh nim loai b thi trén, c6 nim
hang ngudi gid danh hdo tim ma bd thi. Hang thit nhi't, miéng néi tdt, hodc néi bd thi ma
khdng bao gid chiu thuc hanh, chi 12 nhitng 15i hita tréng réng. Hang thi nhi, 15i n6éi va hanh
dong déu trdi ngugc nhau, tic 12 ngdn hanh bat twong ung. Hang thit ba, bd thi ma trong tAm
ludn mong ciu dugce bdi hoan bing cdc su dén on ddp nghia. Hang tht tw, bd ra c6 mot tic
ma mudn thau vao mot thuSc. Hang thi nim, gieo trong it ma mudn ding trdi nhiéu.

C6 bay loai cting dudng. Loai tht nhdt 1a bd thi cho khach la hay cho ngudi 14n dan chdn
tha huong. Loai thit nhi 12 bd thi cho ngudi di dudng. Loai thit ba 12 bd thi cho ngudi 6m dau
binh hoan. Loai thit tu 13 b& thi cho ngudi hau binh (trdng nom ngudi bénh). Loai thit nim la



873

bd thi cho tinh x4 chlia chién. Loai thif sdu Ia bd thi (cing dudng) db dn thudng ngay cho chu
Tang Ni. Loai thit bdy 12 tuy thdi tiy ldc bd thi (néng, lanh, gié bdo...). Lai ¢6 bd thi than
(ding thin minh dé€ phuc vu), bd thi tdim, bd thi mit (mot c4i nhin ndng 4m c6 thé 1lam cho
tha nhan cdm thdy an tinh), b& thi hoa tu (ban cho ngudi mot nu cudi hién hoa ém diu), ngdn
thi (diing 13i 4i ngit ndng 4m l1am cho ngudi yén vui), sing toa thi (b8 thi chd ngdi hay
nhudng chd cho ngudi khédc), va phong x4 thi (cho phép ai ngli qua dém). Lai c¢6 bdy ndi bd
thi lam ting trudng thién nghiép (That Hitu Y Phic Nghiép). Thit nhat 1a bd thi cho khach va
ngudi 18 bude. Thit nhi 12 gitp d& ngudi binh. B4 thi cho ngudi binh va gitp d& ngudi hiu
binh. Thit ba 13 bd thi vudn tude. Trong cAy va 1am vudn cho tinh x4. Thit tu 13 bd thi dd 4n
thudng ngay. Thudng xuyén cung cip thuc pham cho chu Ting Ni. Thit nim 13 thudng xuyén
cung ciAp y 4o cho chu Ting Ni. Tht sdu 13 thudng xuyén cung cip thudc men cho chu Ting
Ni. Thtt bdy 1a thy ldc bd thi. Theo Trung Bo, Kinh Phan Biét Ciing Dudng, c6 bdy loai cting
dudng cho Ting Chiing. Thit nhit 1 cling dudng cho cé hai Ting Ching véi Ditc Phat 1a vi
cAm dau khi Ngai con tai th&. Thi nhi 13 ciing dudng cho c4 hai Ting Ching sau khi Pic
Phat nhap diét. Thit ba la cling dudng cho Ty Kheo Tang. Thi tu 1a ciing dudng cho Ty Kheo
Ni. Thit nim la cling dudng va néi ring: “Mong Ting chiing chi dinh cho t6i mot s6 Ty Kheo
va Ty Kheo Ni nhu vay” dé tdi ciing dudng cdc vi Ay. Thif sdu 13 cling dudng va néi ring:
“Mong Tang chiing chi dinh mot s& Ty Kheo nhu vay” d€ tdi cling dudng cic vi y. Thit bdy
12 cling dudng va néi ring: “Mong Ting chiing chi dinh mot s& Ty Kheo Ni nhu vay” d€ toi
cling dudng cdc vi 4y.

Theo Cau X4 Luin, ¢6 tdm loai bo thi. Thit nhat 1a “thy chi thi”. C6 ngudi d€n nén bd
thi va chi bd thi dugc sy tién ich & chd gan. Thi nhila “bd dy thi” vi s¢ ma bd thi (Vi s¢ tai
4ch ma b thi). Thtt ba 12 “bdo an thi”. B thi d€ trd an (vi ngudi 4y da cho tdi nén tdi bd thi
lai). Thit tw 12 “cAu bdo thi”. B8 thi v6i ¥ mong cau dudc bdo ddp vé sau ndy. Thit nim la
“tap tuc thi”. B& thi vi thé theo tip tuc cla td tién cha dng (hay vi nghi riing b thi 13 tot).
Th sdu la “hy thién thi,” vi mong dudc sanh 1&n cdi trdi ma bo thi. Thd bdy la “y€u danh
thi”, vi danh ti€ng ma bd thi (nghi riing bd thi s& c6 ti€ng don t6t). Thit tdm 13 “cong dic
thi”. BS thi dé gitip cho tdim dudc trang nghiém, tip hanh budng xa va don dudng cho cong
cudc tu hanh gidi thodt. Theo Kinh Phiing Tung trong Trudng Bd Kinh, c¢6 tdm loai bd thi.
Thit nhdt 12 thy chi thi. Th nhi 1a b dy thi. Thi ba 1a bdo 4n thi. Thit tv 1a cau bdo thi. Thit
nidm 12 bd thi vi nghi ring bd thi 1a t6t. Thit sdu 1a bo thi vi nghi ring: “Ta niu, ho khong nau.
That khong phdi, n€u ta ndu ma ta dem bd thi cho ké khong ndu.” Thit bdy la y€u danh thi.
Thi tdm 12 bd thi vi mudn trang nghiém va tu trg tim.

Theo Kinh Hoa Nghiém, Phim 38, c6 mudi phadp thanh tinh thi cda chu Pai B6 Tat. Chu
B6 Tit an tru trong phap niy thdi dugc bd thi quing dai thanh tinh vd thugng clia Nhu Lai.
Thi nhdt 12 “binh ddng bd thi,” vi ching Iwa ching sanh. Thit nhi 1a “tiy y bd thi” vi thda
min chd nguyén cau. Thit ba 12 “ching loan bd thi,” vi 1am cho dugc 1di ich. Thi tu 1a “tuy
nghi bd thi, vi bi€t thugng, trung, ha. Thit nim 1a “ching tru bd thi,” vi ching ciu qua bdo.
Thit sdu 12 “md rong x4 bo thi,” vi tim ching luyén ti€c. Thit bdy 1a “tat cd bo thi,” vi rot rdo
thanh tinh. Tht tdm 13 “hdi huéng Bo Pé bd thi,” vi xa rdi hitu vi vo vi. Thit chin 12 “gido héa
chiing sanh bd thi,” vi nhin dén dao trang ching bé. Thit mudi 1a “tam lun thanh tinh b
thi,” vi chdnh ni€m quédn sdt ngudi thi, ké tho, va vat thi nhu hu khong.

Lai c6 mudi hai loai ngudi bd thi chan that va hdo tAim. Hang thi nhat 1a 1am viéc 1gi ich
cho ngudi ma ching cAn trd on. Hang thi nhi 13 1am viéc giip d3 cho ngudi ma ching cin
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qué bdo. Hang thit ba 1 ciing dudng cho ngudi ma ching cAn sy bdo on. Hang thi tu 1a tu
nhiin nhudng d€ 1am cho long mudn clia ké khic duge diy di. Hang thi nim la viéc khé bd
x4 ma bd x4 dugc. Hang thd sdu 1a viéc khé nhin ma nhin dugc. Hang thi bay la viéc khé
l[am ma Iam dudc. Hang thi tdm la viéc khé cttu ma cdu dugce. Hang thd chin la chfmg luin
than sd, cling vin ci mot 1ong 14y c4i tim binh ddng nhu nhau ra ma ctu gidp va lam ding
nhu sy that. Hang thd mudi 12 hé miéng néi tot 1a thuc hanh dudc ngay 15i néi tot Ay, c6
nghia 12 ngdn hanh twong ung. Hang thi mudi mot 12 tAm hién thudng 1am cdc viéc t6t ma
miéng ching khoe khoang. Hang tht mudi hai 12 ¥ nghi chi don thuan 13 mudn gitp d& cho
ngudi ma thdi, chd ching can danh vong, khen ting, hay 1di ich chi cho minh.

Trong Kinh Phdp Ci, Ptc Phat day: “Vi c¢6 tin tdim hoan hy nén ngudi ta méi bo thi, trai
lai k& c6 tAm ganh ghét ngudi khdc dudc in, thi ngdy hoic dém ké kia khong thé nao dinh
tam dugc (249). Nhung ké nio da cit dugc, nhd dudc, diét dugc tAm tudng Ay, thi ngiy hoic
dém, ké kia déu dugc dinh tdm (250). Trong cdc cdch bd thi, phdp thi 13 hon ci; trong cic
chat vi, phdp vi 1a hon cd; trong cdc hy lac, phdp hy 1a hon cd; ngudi nao trit h&t moi 4i duc
12 vugt trén moi dau khd (354). Cé 1am hai rit nhiéu rudong vudn, tham duc lam hai rat nhiéu
th€ nhan. VAy nén bd thi cho ngudi lia tham, sé& dugc qui bao 16n (356). C4 1am hai ri't nhiéu
rudng vudn, sin nhué€ 1am hai rit nhiéu th& nhan. VAy nén b thi cho ngudi lia sin, sé dudgc
qud bdo 16n (357). C4 1am hai rat nhiéu rudng vudn, ngu si 1am hai rdt nhiéu th& nhan. Vay
nén bd thi cho ngudi lia si, s& dude qui bdo 16n (358). C3 1am hai rat nhiéu rudng vudn, di
duc 1am hai rit nhiéu th& nhidn. VAiy nén bd thi cho ngudi lia duc, sé dudc qui bdo 1én
(359).” Trong Kinh Tt Thap Nhi Chuong, Ditc Phat day: “Thiy ngudi thyc hanh b thi, hoan
hy gitp dd thi dugc phudc rat 16n. C6 vi Sa mdn héi Phat, ‘Phudc nay c6 hét khdong?” Phat
ddp, ‘Thi nhu Ita cia ngon dudc, hang trim hang ngan ngudi dem dudc dé€n moi Itra vé dé
niu in hay thip sing, lta cda ngon dudc niy van nhu cii. Phudc clia ngudi hoan hy hd trg
ngudi thyc hanh bo thi ciing vy’ (Chuong 10). Cho mdt trim ngudi 4c dn khdng bing cho
mot ngudi thién dn. Cho mdt ngan ngudi thién dn khong bing cho mot ngudi tho ngii gidi dn.
Cho mot van ngudi tho ngil gi6i dn khong biing cho mdt vi Tu-Pa-Hudn dn. Cho mot triéu vi
Tu-Da-Hudn dn khong bing cho mot vi Tu-Pa-Ham dn. Cho mot trim triéu vi Tu-Da-Ham
dn khong bing cho mot vi A-Na-Ham #n. Cho mdt ngan triéu vi A-Na-Ham &n khong bing
cho mot vi A-La-Hdn dn. Cho mudi ty vi A-La-Hén dn khong biang cho mot vi Phat Bich Chi
dn. Cho mot trim ty vi Bich Chi Phit dn khong bing cho mot vi Phat Ba Ddi dn (Tam Thé
Phat). Cho mot ngan ty vi Phat Ba DPJi dn khong bing cho mot vi Vo Niém, VO Tru, Vo Tu,
va Vo Ching dn. (Chuong 11).” B& thi khong chi ¢6 nghia 1a cho di thi gi ma ngudi ta c6
thira; né con bao gdm cd viéc thi x4 thin ménh minh cho chinh nghia. Pan na bao gdm tai
thi, phap thi va vo dy thi. BS thi Ba la Mat dugc ding dé diét trir xan tham, bén xén, ddng
thdi 1am tdng trudng phudc bau. Theo Kinh T Thap Nhi Chudng, Chuong 10, Pic Phat day:
“Thdy ngudi thuc hanh bd thi, hoan hy giip d& thi dugc phudc rat 16n. C6 vi Sa mon hdi
Phit, ‘Phudc ndy c6 hét khong?” Phat ddp, “Thi nhu Itta clia ngon dudc, hang trim hang ngan
ngudi dem dudc d€n mdi Itra vé dé niu in hay thip sing, Ita clia ngon dudc nay van nhu cii.
Phuéc clia ngudi hoan hy hd trg ngudi thuc hanh bd thi ciing vay’.”

B6 thi con c6 vo thugng bd thi va vd s& tru bd thi. VO thugng B6 thi 1a loai bd thi ma thi
chii ¢6 dugc phude bdo 16n lao khong thé nghi ban dugc. Cé nim loai vo thugng bd thi. Loai
thit nhat 1a bd thi hay ciing dudng & noi Pic Phat. Loai thit nhi 1a bd thi hay cling dudng & noi
ching Ting Ni. Loai thi ba 12 bd thi § ndi ngudi thuyét gidng chdnh phdp. Loai thit tu 12 bd
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thi hay cling dudng & ndi cha. Loai thi nim 1a b6 thi hay cing dudng & ndi me. Theo Kinh
Kim Cang, Pitc Phat nhic nhd Tu Bd Bé vé& BS Thi V6 S& Tru nhu sau: “Ong Tu Bd B&! B6
T4t thyc hanh phép bd thi phdi nén “Vo s& tru.” Nghia 1a khong nén tru vao sic ma lam b
thi, khong nén tru vao thanh, huong, vi, xdc, phap ma 1am bd thi. Ong Tu B6 P&! Tai sao ma
Bo6 Tat khong nén try vao sic tudng ma bd thi nhu thé? Vi n€u B Tat khong tru vao hinh
sic ma bd thi, thi phiic ditc d6 khong thé suy ludng dudc. Lai nita, 6ng Tu B6 DE&! Bo Tat
khong tru vao hinh tu6ng ma bd thi, thi phiic difc d6 ciing nhiéu nhu th€, khong thé suy ludng
dugc. Ong Tu B P&! Né&u tim ctia BS Tat con tru vao phdp su trdng ma 1am hanh bé thi,
thi ciing vi nhu ngudi & chd t8i tim, khong thé trong thay gi hét, con néu B T4t 1am hanh bd
thi ma tAm khong tru trudc vao sy tuéng, thi nhu ngudi c6 con mit sdng, lai dugc dnh sing
cla mit trdi, trong thdy rd cd hinh sic sy vat.”

254. Atmegiving ( Charity)

Charity in Sanskrit is “Dana”, meaning “almsgiving.” In general this refers to an attitude
of generosity. It involves developing an attitude of willingness to give away whatever one
has in order to benefit sentient beings. In Mahayana Buddhism, this is one of the six
paramitas or virtues of perfection. Charitable giving, the presentation of gift or alms to monks
and nuns (the virtue of alms-giving to the poor and needy or making gifts to a bhikkhu or
community of bhikkhus). Voluntary giving of material, energy, or wisdom to others, regarded
as one of the most important Buddhist virtues. Dana is one of the six perfections (paramitas)
and one of the most important of the meritorious works that a Bodhisattva cultivates during
the path to Buddhahood. In Theravada Buddhism, it is one of the ten “contemplations”
(anussati) and the most important meritorious activities (punya). It is seen as a key component
in the meditative path, as it serves to overcome selfishness and provide benefits in both the
present and future lives. Nowadays, the practice of giving alms to monks and nuns by
laypeople is also called “dana,” and it is one of the most important religious activities for non-
monastics in East Asian countries. Laypeople believe that gifts given to the Samgha would
bring geater benefits than giving to other people, for besides the Buddha, monks and nuns are
also referred as “fields of merit” in Buddhism.

One should help other people, as best as one can, to satisfy their needs. When giving
charity, one does not cherish the thought that he is the giver, and sentient beings are the
receivers, what is given and how much is given, thus, in one’s mind no arrogance and self-
conceit would arise. This is an unconditioned alms-giving or compassion on equlity basis.
Dana paramita is also a gate of Dharma-illumination; for with it, in every instance, we cause
creatures to be pleasant, we adorn the Buddhist land, and we teach and guide stingy and
greedy living beings. Especially, Bodhisattvas give alms to all beings, so that they may be
happy without investigating whether they are worthy or not. In the Jataka literature, many
stories are found which show how the Bodhisattva fulfilled the Paramita-charitable giving,
the former birth stories of Gautama, when he was a Bodhisattva, either in human form or non-
human form, it is written that he practiced such types of Paramita-charitable giving. In the
Mahakapi Jataka, the Bodhisattva is a great monkey leader, who at the attack by men of the
Varanasi king, allowed fellow monkeys to pass off safely by treading on his body, stretched
as the extension of a bridge. In the Sasa Jataka, the Bodhisattva is a young hare who offers
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his own body in the absence of any other thing to offer, just to observe the sacred vow. The
story of Prince Vessantara, which is widely appreciated, shows Prince Vessantara in
fulfillment of his vow to give whatever he is asked to give, not only surrenders the palladium
of his father’s kingdom, but even his own wife and children. According to the Visuddhimaga,
Great Enlightening Beings are concerned about the welfare of living beings, not tolerating
the sufferings of beings, wishing long duration to the higher states of happiness of beings and
being impartial and just to all beings, by fulfilling the Paramita-charitable giving they fulfill
all other paramitas. According to the Apadana, the Bodhisattva gave the gift to the needy. He
then observed precepts perfectly and fulfilled the paramitas in the worldly renunciation. He
then attained the Supreme Enlightenment.

According to Vietnamese-Chinese terms, B6 means wide or unlimited, Thi means giving.
“Charity” (B& Thi) means to give without any limits. Almsgiving of food or doctrine, with
resultant benefits now and also hereafter in the form of reincarnation, as neglect or refusal
will produce the opposite consequences. The Buddha taught: “Greed is the origin of various
pains and sufferings in the cycle of births and deaths. For if there is greed, there is
attachment; if there is attachment, there is bondage; if there is bondage, there is the cylcle of
briths and deaths; if there is a cycle of rebirths, one is still a sentient being; if one is still a
sentient being, there are still pains, sufferings, and afflictions.” Realizing the calamities from
greediness, the Buddha emphasized a dharma door of generosity. In the explanation of the
Sutra on The Eight Realizations of the Great Beings, Zen Master Thich Nhat Hanh explained
“Practicing Generosity” as follow: ‘Practicing generosity means to act in a way that will help
equalize the difference between the wealthy and the impoverished. Whatever we do to ease
others’ suffering and create social justice can be considered praticing generosity. Practicing
generosity is the first of the six paramitas. Paramita means to help others reach the other
shore, the shore of liberation from sickness, poverty, hunger, ignorance, desires and passions,
and birth and death. However, Buddha-dharma is always easy to speak but difficult to do.
Giving means to give wealth or Buddha-dharma to others, but when you are in a situation to
do so, you do not want to do. On the contrary, you demand that others give to you, the more
the better. This is why people say “Buddha-dharma is always easy to speak but difficult to
do.” Buddhists should know that both concepts of “giving to charity” and “making offerings”
mean the same thing. With regard to sentient beings, this act is called “Giving.” With regard
to parents, religious teachers, Patriarchs, and other enlightened beings, this act is called
“Making offerings.” According to the Visuddhimagga, Buddhaghosa defines “Dana” as
follows: “Danam vuccati avakkhandham”, means to give with heart is really called the
“Dana”, though the word “Dana” literally stands for 1) charity, 2) genrosity, 3) alms-giving, 4)
liberality, etc. It is Bodhisattva’s perfection of gift when he offers, gives up or remains
indifferent to his body.

Besides, there are other kinds of dana. First, giving out of gratitude or giving in return for
kindness received or one gives, thinking: “He gave something.” This is one of the eight
causes of dana or giving according to the Kosa Sastra. Second, giving courage to someone. or
bestowing of courage. The bestowing of confidence by every true Buddhist, i.e. that none
may fear him. Absence or removal of fear, one of the three forms of giving. Giving out of
fear or giving for fear of evil or one gives from fear. This is one of the eight causes of dana or
giving according to the Kosa Sastra and Sangiti Sutta in the Long Discourses of the Buddha.
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Third, giving for personal virtue or for the adornment of the heart and life. This is one of the
eight causes of dana or giving according to the Kosa Sastra. Fourth, giving dedicated to
enlightenment, transcended the created and the uncreated. Fifth, giving in hope of bliss in the
heaven, or giving because of hoping to be reborn in a particular heaven. This is one of the
eight causes of dana or giving according to the Kosa Sastra. Sixth, giving of the doctrine.
Giving of the dharma to preach or to speak Dharma to save sentient beings. Giving the
Buddha’s truth to save sentient beings. Seventh, giving because of tradition or custom or
continuing the parental example of giving (one gives, thinking: “It is good to give.”). This is
one of the eight causes of dana or giving according to the Kosa Sastra. Eighth, giving because
of hoping to adorn and prepare one’s heart. This is one of the eight bases for giving according
to the Sangiti Sutta in the Long Discourses of the Buddha. Ninth, giving as occasion offers, or
giving of convenience or to those who come for aid. Giving according to wishes, satisfying
others. This is one of the eight causes of dana or giving according to the Kosa Sastra and
Sangiti Sutta in the Long Discourses of the Buddha. Tenth, giving appropriately, knowing
superior, mediocre, and inferior. Eleventh, giving for acquiring a good reputation, or giving in
hope of an honoured name (one gives, thinking: “If I make this gift I shall acquire a good
reputation). This is one gives, thinking: “If I make this gift I shall acquire a good reputation.
This is one of the eight bases for giving according to the Sangiti Sutta in the Long Discourses
of the Buddha. This is also one of the eight causes of dana or giving according to the Kosa
Sastra.

There are two kinds of dana or charity. First, giving of goods. Second, giving the
Buddha’s truth to save sentient beings. There are also two different kinds of dana or charity.
First, pure or unsullied charity, which looks for no reward here but only hereafter (expecting
no return). Second, impure or sullied charity whose object is personal benefit (expecting
something in return). There are three levels of dana. The first level of dana is the low degree
of dana-paramita. With compassion, a person gives alms (ordinary goods) to his relatives,
wife, children... This is called Dana-parami or “given in low degree.” The second level of
dana is the middle degree of dana-paramita. With compassion, a person his own head, eyes,
arms, legs... This is called Dana-uppaparami or “given in middle degree.” The third level of
dana is the high degree of dana-paramita. With compassion, a person gives his own life. This
is called Dana-paramattha-parami or “given in high degree.” Besides, there are three
different kinds of generosity. The first kind of dana is “Giving of material objects”. Giving of
material goods, that is, to give others money or goods. In this world, there is no one who is
unable to perform some form of giving. No matter how impoverished one is, he should be
able to give alms to those who are worst off than he or to support a public work with however
small a donation, if he has the will to do so. Even if there is someone who absolutely cannot
afford to do so, he can be useful to others and to society by offering his services. Giving of
goods (or donating material goods such as flesh, food, meat, prey, gift, etc). Giving of wealth
includes both outer and inner wealth. The outer wealth refers to one’s kingdom and treasures,
one’s wife and sons. Those who practice the Bodhisattva way have no mark of self so they
are able to give away their kingdom, their homes and even their wives and sons. Sakyamuni
Buddha for example should have become a king, but he chose instead to become a monk. He
left his wife and his newly born son. Relinquishing the glory of royalty. He went to the state
of homelessness. The inner wealth, on the other hand, refers to one’s own body, head, eyes,
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brains and marrow, skin, blood, flesh and bones. All can be given to others. The second kind
of dana is the “giving of law”. If we feel satisfied only with the giving of wealth and
materials, without helping sentient beings cultivate to transform their sufferings and
afflictions, according to the Buddha is not enough. The Buddha reminded about the supreme
method in helping sentient beings is to help them cultivate wholesome deeds. According to
the Maharatnakuta Sutra, Chapter XXIV, the Bodhisattva Wonderful Sound preaches
Dharmaparyaya in various shapes to different beings according to their ability and capacity.
In Chapter XXV, Avalokitesvara Bodhisattva also preaches Dharmaparyaya in various
shapes to different beings. According to the Buddha, there are two gifts, the carnal and
spiritual. Of these two gifts, the spiritual is prominent. Giving of law means to teach others
rightly. A person who has knowledge or wisdom in some field should be able to teach others
or guide them even if he has no money or is physically handicapped. Even a person of
humble circumstances can perform giving of the Law. To speak of his own experience in
order to benefit others can be his giving of the Law. Therefore, according to Buddhism,
giving of the law is to teach and transform all living beings by explaining the Buddha-dharma
to them. The third kind of dana is the “giving of fearlessness”. Giving of fearlessness means
to remove the anxieties or sufferings of others through one’s own effort. To comfort others in
order to help them overcome their difficult time can be considered as “giving of
fearlessness.” When someone is terrified in encountering disasters or calamities, we try to
use our own words or other efforts to remove his anxities, sufferings and afflictions, this is the
gift of fearlessness. The giving of fearlessness is the best way that can attribute a peaceful
and happy atmosphere for everyone.

There are four kinds of dana. First, giving of pens for other people to write the sutras.
Second, giving of ink for other people to write the sutras. Third, giving of the sutras for other
people to recite. Fourth, preaching the sutras for sentient beings so that they can cultivate to
liberate themselves. There are five kinds of almsgiving. First, offer the alsmgiving to those
from afar (a distance). Second, offer the almsgiving to those going afar (going to a distance).
Third, offer the almsgiving to the sick. Fourth, offer the almsgiving to the hungry. Sixth, offer
the almsgiving to those wise in Buddhist doctrine. Besides these five kinds of giving, there
are five kinds of people who pretend to give out of goodness of their hearts. The first kind of
givers are people who talk of goodness or giving, but they never carry out what they say, only
hollow speech or empty promises. The second kind of givers are people who speech and
actions contradict one another. The third kind of givers are people who give but their minds
always hope that their actions will be compensated and be returned in some way. The fourth
kind of givers are people who give little but want a great deal in return. The fifth kind of
givers are people who plant few seeds but wish to harvest abundance of fruits.

There are seven kinds of offerings. First, almsgiving to visitors or callers. Second,
almsgiving to travellers. Third, almsgiving to the sick. Fourth, almsgiving to the nurses. Fifth,
almsgiving to the monasteries. Sixth, almsgiving of daily food to the monks and nuns.
Seventh, general almsgiving of clothing and food according to season. There are physical
offerings (to offer service by one’s labor), spiritual offerings (to offer a compassionate heart
to others), offerings of eyes (to offer a warm glance to others which will give them
tranquility), offerings of countenance (to offer a soft countenance with smile to others), oral
offerings (to offer kind and warm words to relieve others), seat offerings (to offer one’s seat
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to others), and offerrings of shelters (to let others spend the night at one’s home). There are
seven grounds for a happy karma through benevolence to the needy. First, almsgiving to
visitors, travellers or strangers. Second, help the sick and their nurses. Third, gifts of gardens
and groves to monasteries. Fourth, regular provision of food for the monks and the nuns.
Fifth, regular provision of clothes for the monks and the nuns. Sixth, regular provision of
medicines to the monks and the nuns. Seventh, practice Almsgiving whenever possible.
According to The Middle Length Discourses of the Buddha, Dakkhinavibhanga Sutra, there
are seven kinds of offerings made to the Sangha. First, one gives offering to a Sangha of both
Bhikkhus and Bhikkhnis headed by the Buddha. Second, one gives offering to a Sangha of
both Bhikkhus and Bhikkhunis after the Tathagata has attained final Nirvana. Third, one
gives offering to a Sangha of Bhikkhus. Fourth, one gives offering to a Sangha of Bhikkhunis.
Fifth, one gives offering and saying: “Appoint so many bhikkhus and Bhikkhunis for me from
the Sangha. Sixth, one gives offering, saying: “Appoint so many Bhikkhus for me from the
Sangha.” Seventh, one gives offering, saying: “Appoint so many Bhikkhunis for me from the
Sangha.”

According to the Kosa Sastra, there are eight causes of dana or giving. First, one gives as
occasion offers, or giving of convenience or to those who come for aid. Second, giving for
fear of evil. One gives from fear, or giving out of fear. Third, giving out of gratitude or giving
in return for kindness received. One gives, thinking: “He gave something.” Fourth, seeking-
reward giving or anticipating gifts in return. One gives, thinking: “I give him something now,
he will give me back something in the future.” Fifth, giving because of tradition or custom,
continuing the parental example of giving (one gives, thinking: “It is good to give”). Sixth,
giving because of hoping to be reborn in a particular heaven. Seventh, giving for gaining
name and fame or giving in hope of an honoured name. One gives, thinking: “If I make this
gift I shall acquire a good reputation. Eighth, giving for personal virtue or for the adornment
of the heart and life. According to the Sangiti Sutta in the Long Discourses of the Buddha,
there are eight bases for giving. First, one gives as occasion offer. Second, one gives from
fear. Third, one gives, thinking, “he gave me something.” Fourth, one gives, thinking: “he will
give me something.” Fifth, one gives, thinking: “it is good to give.” Sixth, one gives, thinking:
“I am cooking something, they are not. It would not be right not to give something to those
who are not cooking.” Seventh, one gives, thinking: “If I make this gift I shall acquire a good
reputation. Eighth, one gives, thinking to adorn and prepare one’s heart.

According to the Flower Adornment Sutra, Chapter 38, there are ten kinds of pure giving
of Great Enlightening Beings. Enlightening Beings who abide by these ten principles can
accomplish the supreme, pure, magnanimous giving of Buddhas. First, impartial giving, not
discriminating among sentient beings. Second, giving according to wishes, satisfying others.
Third, unconfused giving, causing benefit to be gained. Fourth, giving appropriately, knowing
superior, mediocre, and inferior. Fifth, giving without dwelling, not seeking reward. Sixth,
open giving, without clinging attachment. Seventh, total giving, being ultimately pure. Eighth,
giving dedicated to enlightenment, transcended the created and the uncreated. Ninth, giving
teach to sentient beings, never abandoning them, even to the site of enlightenment. Tenth,
giving with its three spheres pure, observing the giver, receiver, and gift with right awareness,
as being like space.
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There are also twelve kinds of people who have truly good heart and genuine giving.
First, benefit others without asking for anything in return. Second, help others without wishing
for something in return. Third, make offerings to others without wishing for compensation, not
even to be thanked. Fourth, lower themselves, or less emphasis on self-importance, so others’
wishes will be fully realized. Fifth, let go of things that are difficult to let go. Sixth, tolerate
things that are difficult to tolerate. Seventh, accomplish things that are difficult to accomplish.
Eighth, rescue when it is difficult to rescue. Ninth, not to discriminate between relatives or
strangers, but maintain an equal and fair mind in helping others as well as carrying out
conducts that are proper to the truths. Tenth, speak of goodness, then they should be able to
“make good” what they say. This means speech and action are consistent with one another.
Eleventh, have kind and gentle souls, who often carry out wholesome conducts without
boasting to everyone. Twelfth, have only intent is simply to help others. Otherwise, they do
not hope for fame, praise, notoriety or for self-benefits.

Giving also includes boundless giving and no attachment in acts of charity. Boundless
giving will bring the benefactors infinite and endless meritorious retributions. There are five
categories of boundless giving. First, give to the Buddha. Second, give to the Sangha, or
community of ordained Buddhist monks or nuns. Third, give to those who speak and eludicate
the Proper Dharma. Fourth, give to one’s father. Fifth, give to one’s mother. According to the
Diamond Sutra, the Buddha reminded Sibhuti about “acts of charity without attachment” as
follows: “Subhuti! Bodhisattvas in truth have no attachment in cts of charity. One should not
attach to sight while giving. One should not attach to sound, smell, taste, touch, or
conciousness in giving. Subhuti ! Bodhisattvas should give without attachment. Why ? If they
do, the merits and virtues are immeasurable. Also, Subhuti! Bodhisattvas who give without
attachment have equal amounts of merit and virtue. It is incomprehensible and
immeasurable. Subhuti! If Bodhisattvas give with attchments, they are walking in darkness
and see nothing. If Bodhisattvas give witohout attachments, they are walking under the
sunand everything is clear.”

In the Dharmapada Sutra, the Buddha taught: “Some people give according to their faith,
or according to their pleasure. He who is envious of others’ food and drink, will not attain
tranquility by day or by night (Dharmapada 249). He who fully cut off, uprooted and
destroyed such feeling, gain peace by day and by night (Dharmapada 250). No gift is better
than the gift of Truth (Dharma). No taste is sweeter than the taste of truth. No joy is better
than the joy of Truth. No conquest is better than the conquest of craving; it overcomes all
suffering (Dharmapada 354). Human beings are damaged by lust just as weeds damage the
fields. Therefore, what is given to those who are lustless, yields great reward (Dharmapada
356). Human beings are damaged by hatred in just the same manner as weeds damage the
fields. Therefore, to give to those who are free from hatred, yields great reward
(Dharmapada 357). Human beings are damaged by delusion just like weeds damage the
fields. Therefore, to give to those who are free from delusion, yields great reward
(Dharmapada 358). Human beings are damaged by craving just like weeds damage the fields.
Therefore, to give to those who rid of craving, yields great reward (Dharmapada 359).” In the
Forty-Two Sections Sutra, the Buddha taught: “When you see someone practicing the Way of
Giving, help him joyously and you will obtain vast and great blessings. A Saramana asked: ‘Is
there an end to those blessings?” The Buddha said: ‘Consider the flame of a single lamp,
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though a hundred thousand people come and light their own lamps from it so that they can
cook their food and ward off the darkness, the first lamp remains the same as before.
Blessings are like this, too” (Chapter 10). The Buddha said: “Giving food to a hundred bad
people does not equal to giving food to a single good person. Giving food to a thousand good
people does not equal to giving food to one person who holds the five precepts. Giving food
to ten thousand people who hold the five precepts does not equal to giving food to a single
Srotaapanna. Giving food to a million Srotaapannas does not equal to giving food to a single
Sakridagamin. Giving food to ten million Sakridagamins does not equal to giving food to one
single Anagamin. Giving food to a hundred million Anagamins does not equal to giving food
to a single Arahant. Giving food to ten billion Arahants does not equal to giving food to a
single Pratyekabuddha. Giving food to a hundred billion Pratyekabuddhas does not equal to
giving food to a Buddha of the Three Periods of time. Giving food to ten trillion Buddhas of
the Three Periods of time does not equal to giving food to a single one who is without
thoughts, without dwelling, without cultivation, and without accomplishment (Chapter 11).”
Charity does not merely mean to give away what one has in abundance, but it involves even
the giving-up of one’s whole being for a cause. Charity, or giving, including the bestowing of
the truth and courage giving on others. Giving Paramita is used to destroy greed, selfishness,
and stinginess, at the same time to increase blessings. According to the Sutra In Forty-Two
Sections, Chapter 10, the Buddha said: “When you see someone practicing the Way of
Giving, help him joyously and you will obtain vast and great blessings. A Saramana asked: ‘Is
there an end to those blessings?” The Buddha said: ‘Consider the flame of a single lamp,
though a hundred thousand people come and light their own lamps from it so that they can
cook their food and ward off the darkness, the first lamp remains the same as before.

9

Blessings are like this, too’.

255. Bé Thi Ba La Mz

Chiing ta phdi biing moi cdch giip d& 1An nhau. Khi bd thi, khong nén ap G y tudng day
la ngudi cho kia 1a ké dugc cho, cho cdi gi va cho bao nhiéu, dugc nhu vay thi ki€u man va ty
phu s& khong sanh khdi trong ta. Pay 12 cdch bd thi vo diéu kién hay bi tAm dua trén cin ban
binh ding. B& thi Ba la mat con la ctfa ngd di vao hio quang chu phdp, vi nhd d6 ma trong
tirng gidy phit, ching ta lam cho chiing sanh hoan hy cling nhu lam trang nghiém c6i Phat;
nhd B6 thi Ba la mat ma ching ta chi day va huéng din chiing sanh lia b tdnh tham lam bén
xén. C6 ngudi cho ring minh chi c6 thé bd thi khi minh c6 nhiéu tién bac. Piéu ny khong
ding. Vai ngudi c6 nhiéu tién bac d6i khi it chiu bd thi, hodc gid néu c6 b thi ciing chi dé
mua danh mua 1di hay 14y 1ong ngudi xung quanh. Nhitng ngudi c6 1ong thuong ngudi lai it
khi gidu c6. Tai vi sao? Trudc nhat, vi ho hay c6 1ong chia xé véi ngudi nhitng gi ho c6. Thit
nhi, ho khong c6 ¥ dinh 1am gidu trén sy nghéo khé khon cling clia ké khdc. Chinh vi vay ma
Ditc Phat nhic nhd chiing ta vé phdp bd thi Ba La Mat. BO thi Ba La Mat 1a cho mot cdch
binh ding, khong phan biét than so, ban thi.

B6 thi Ba La Mat 1a cho vi ich 1¢i va hanh phic cda tit cd ching sanh bat cif thit gi va tat
c4 nhitng gi ta c6 thé cho dugc: khong nhitng chi clia cdi vat cht, ma cd ki€n thic, thé tuc
ciing nhu ton gido hay tdm linh. Chu B T4t déu sin sang bd thi ngay ci sinh mang minh dé
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ctfu ké khic. Pay khong chi c6 nghia Ia cho di thit gi ma ngudi ta c6 thira; né con bao gdm ca
viéc thi x4 thaAn ménh minh cho chinh nghia. Pan na bao gém tai thi, phap thi va vo dy thi.
B& thi Ba la Mat dugc diung d€ diét trir xan tham, bén xén. Qua bdo ctia B& Thi 1a Phudc.
Dai nghich lai véi B& Thi 1a bdn xén keo kiét. Trong Phim Tua clia Kinh Phdp Hoa, Bd T4t
Di Lic da néi véi Bd Tat Vin Thi Su Ldi ring tif 4nh hao quang sdng chéi soi khip mot
muon tdm ngan cdi & phuong Pong clia Nhu Lai, B6 T4t Di Lic da thdy dugc chu Bo Tat
nhiéu nhu s& c4t song Hing vi cAu tué gidc clia Phat ma da bd thi vang, bac, trin chau, xa
clr, kim cudng, ma nio, van van, cho ching sanh. Chfmg nhifng chu BO Tat bo thi tai vat, ma
ho con bd thi cd thAn minh. Ho tu tip hanh b thi nhu vdy chi c¢dt dat dude vo thudng gidc
ngd ma thdi. Theo Kinh Pai B4o Tich, chu B6 T4t nao da thong dat 1y duyén khdi cda chu
phép thi cdc ngai tinh tAn thyc hanh hanh bd thi ba la mat khong méi mét vi mudn lam 1gi lac
cho chiing sanh. Trong Phim Dé Ba Pat Pa, Ptc Phit di néi trong vo lugng ki€p vé thdi qua
khtt khi Ngai 1am vi qudc vuong phit nguyén ciu dao vo thugng bd dé. Vi mudn diy di sdu
phdp Ba La Mat nén Ngai da siéng lam viéc bd thi ma 1ong khong vuéng mot chiit ty man
nao. Ciing trong chuong niy, chinh Tri Tich B6 T4t da thd'y Piic Thé Ton trong vd lugng kiép
thyc hanh hanh bd thi d€ ciu tué gidc vo thugng. Va trong vo sd ki€p Pic The Toén vin
khong cdm thiy thda min v6i nhitng cong hanh khé 1am ndy. Ngai da di khdp moi noi dé
thuc hanh hanh nguyén phuc vu Igi lac cho chiing sanh.

255. Dana- Paramita

Paramita-charitable giving: One should help other people, as best as one can, to satisfy
their needs. When giving charity, one does not cherish the thought that he is the giver, and
sentient beings are the receivers, what is given and how much is given, thus, in one’s mind no
arrogance and self-conceit would arise. This is an unconditioned alms-giving or compassion
on equlity basis. Dana paramita is also a gate of Dharma-illumination; for with it, in every
instance, we cause creatures to be pleasant, we adorn the Buddhist land, and we teach and
guide stingy and greedy living beings. Some people think that they can only practice
generosity if they are wealthy. This is not true. Some people who are wealthy seldom
practice generosity. If they do, they do with the aim of gaining fame, merit, profiting, or
pleasing others. Generous and compassion people are seldom rich. Why? First of all, because
they always share whatever they have with others, secondly because they are not willing to
enrich their lives financially at the cost of others’ poverty. Thus, the Buddha reminded us on
the “Generosity-Paramita.” Generosity-Paramita means to we should consider everyone
equally when we practice charitable giving, not discriminating agaisnt anyone, i.e. to give
alms to relatives, and not to give alms to enemies, etc.

Charity or giving-paramita, is to give away for the benefit and welfare of all beings
anything and everything one is capable of giving: not only material goods, but knowledge,
worldly as well as religious or spiritual (or knowledge belonging to the Dharma, the ultimate
truth). The Bodhisattvas were all ready to give up even their lives to save others. Charity
does not merely mean to give away what one has in abundance, but it involves even the
giving-up of one’s whole being for a cause. Charity, or giving, including the bestowing of the
truth and courage giving on others. The path of giving. Giving Paramita is used to destroy
greed, selfishness, and stinginess. The reward stimulated by Dana is Enrichment. The
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opposite of Charity is Meanness. In the Lotus Sutra, Introduction Chapter, Maitreya
Bodhisattva addresses Manjusri Bodhisattva that within the ehile hair mark emitted by the
Buddha, the World Honored One, he can see Bodhisattvas as numberless as the grains of the
sands in the Ganges River are giving all kinds of charity such as gold, silver, pearls, seashell,
diamonds. Not only do these Bodhisattvas give valuable objects, but they even give their
bodies, their own flesh, their hands and feet. These Bodhisattvas practice such giving in order
to attain the supreme enlightenment. According to the Maharatnakuta Sutra, Bodhisattvas
who have attained the realization of the non-arising of dharmas always practice dana-
paramita for the benefits of other sentient beings. In the Chapter XII: Devadatta, Sakyamuni
Buddha himself describes that during many thousands of aeons that long back when he had
been a king, he had taken the strong resolution to arrive at supreme perfect enlightenment.
For that he exerted himself to fulfill the Six Paramitas and He has given innumerable without
a thought of self-complacency. Also in this chapter, Bodhisattva Prajnakuta says that he
himself had seen the Blessed Sakyamuni, the Thathagata performing numberless charitable
tasks while he was striving after enlightenment. And during many aeons the Buddha did not
feel satisfied about His arduous tasks. He went everywhere for the welfare of sentient beings.

256. 7w G

Trong chiing ta ai cling bi€t ring tri giGi la tri gi6i, nhung khi thi thich dén thi chiing ta
lai phd gidi thay vi giif gidi. Tri gidi day chiing ta riing chiing ta khong thé cttu do ngudi khic
néu chiing ta khong ty minh thdo gd nhitng nhi€ém trudc cla chiing ta biing cdch sdng theo
pham hanh va chdnh truc. Tuy nhién, ciing dirng nén nghi ring ching ta khong thé din dit
ngudi khdc vi chiing ta chua dugc hoan hdo. Tri gidi con 1a tAm guong t6t cho ngudi khac noi
theo nifa, ddy 1a mdt hinh thitc gidp d8 ngudi khac. Tri gidi cling c6 nghia 1a gitt gidi véi cai
tam bat dong cho dau minh c¢6 gip bit ct tinh hudng nao. Dau cho ndi Thdi Son c6 sap 18
truSc mit, 1ong minh ching kinh sg. DAu cho c¢6 ngudi dan ba tuyét my di qua, 1ong ta ciing
khong xao xuyé&n. Pay chinh 1a chi€c chia khéa m& cdnh ctta dai gidc trong dao Phat. Pay
ciing chinh 13 dinh luc cin thi€t cho bat ky ngudi tu Phit nio nhim chuyén héa cinh gidi.
Bat k€ 12 c4nh gi6i thién hay 4c, thudn hay nghich, né€u minh thdn nhién, khong sanh tim
kinh s¢ d€ roi phai pha giGi thi ty nhién gi6 s& yén, séng sé& ling. Phan ngit “Sila” 1a tudn thi
nhitng gido huin ctia Ditc Phat, dwa dén ddi s6ng c6 dao dic. Trong trudng hgp clia nhitng
ngudi xut gia, nhitng gidi luat nhim duy tri trit ty trong Tang gia. Ting gia 13 mot doan thé
khudn miu ma ly tudng 1a sdng mot cudc song thanh binh va hai hoa. Tri gidi hanh thanh
tinh nghia 12 thuc hanh tat cd cdc gidi rin ca dao Phat, hay tdt cA nhitng thién hanh din t6i
chd toan thién dao ddc cho minh va cho tat cd moi ngudi. Tri giit gidi hanh thanh tinh. Tri
gi6i Ba La Mat dugc diing d€ diét trir pham gi6i va hiy bang Phat Phap. Gidi Ba La Mit, ba
la mat thtt hai trong sdu ba la mat. BS T4t phai gift gin cdc gidi luat va bdo vé ching nhu
dang git gin mot vién ngoc quy vay. Cu si tai gia, né€u khong giit dudc hai trim nim chuc
hay ba trim bon mudi tdm gidi, cling nén c¢d ging tri gitt nim hay mudi gidi thién nghiép:
khong st hai ching sanh, khong 18y ctia khong cho, khong ta hanh, khdong udéng rudu, khong
nodi 140, khong néi 16i thd bao, khdng néi 181 nham nhi, khong tham duc, khong sdn han va
khong ta ki€n. Theo Kinh Phdp Hoa, chu B T4t giit gin cdc gi6i ludt va bdo vé chiing nhu
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dang gilt gin nhitng vién ngoc qui trong tay ho. Cic ngai nghiém tri khong vi pham, du mdt
16i rat nhé. Do ndi tAim khong chap thd, ludn trong sing va xa lia thanh ki€n, nén ngudi tri
gi6i Ba La Mat ludn trAm tinh ndi tu tudng va hanh dong ddi véi ngudi pham gidi, va khong
¢6 sy tr hao wu dai nao d6i véi ngudi dic hanh.

256. Observarion of Precepts

Everyone of us knows that holding precepts means holding precepts, but when challenges
comes, we break the precepts instead of holding them. Keeping precepts teaches us that we
cannot truly save others unless we remove our own cankers by living a moral and upright life.
However, we must not think that we cannot guide others just because we are not perfect
ourselves. Keeping precepts is also a good example for others to follow, this is another form
of helping others. Holding the precepts also means to observe the precepts with the mind that
does not move. No matter what state you encounter, your mind does not move. Even though
when Mount Tai has a landslide, you are not startled. When a beautiful woman passes in
front of you, you are not affected. This is the key to the door of the great enlightenment in
Buddhism. This is also an essential samadhi for any Buddhist cultivator to turn states around.
Whether the state is good or bad, pleasant or adverse, if you remain calm, composed, and not
to break any precepts, the wind will surely calm down and the waves will naturally subside.
The Sanskrit term “Sila” means observing the precepts, given by Buddha, which are
conducive to moral life. In the case of the homeless ones, the precepts are meant to maintain
the order of the brotherhood. The brotherhood is a model society the ideal of which is to lead
a peaceful, harmonious life. Sila-paramita or pure observance of precepts (keeping the
commandments, upholding the precepts, the path of keeping precepts, or moral conduct, etc)
is the practicing of all the Buddhist precepts, or all the virtuous deeds that are conducive to
the moral welfare of oneself and that of others. Maintaining Precept Paramita is used to
destroy violating precepts and degrading the Buddha-Dharma. The rules of the perfect
morality of Bodhisattvas, the second of the six paramitas. Bodhisattvas must observe the
moral precepts and guard them as they would hold a precious pearl. Lay people, if they
cannot observe two hundred-fifty or three hundred forty-eight precepts, they should try to
observe at least five or ten precepts of wholesome actions: abstention from taking life,
abstention from taking what is not given, abstention from wrong conduct, abstention from
intoxicants, abstention from lying speech, abstention from harsh speech, abstention from
indistinct prattling, abstention from covetousness, abstention from ill-will, abstention from
wrong views. According to the Lotus Sutra, Bodhisattvas observe and guard the moral
precepts as they would hold a precious pearl in their hand. Their precepts are not the slightest
deficient. The perfection of morality lies in equanimity in thought and action toward the
sinner and no remarkable pride to appreciate the merited. This is the non-clinging way of
looking into things that provides reason to the thought of pure kind and a clear vision
unblurred from biases.
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257. Tent Tdn

Long ngudi dé tinh tin ma ciing dé thdi chuyén; khi nghe phdp va 18i khuyén thi tinh tin
ti€n tu, nhung khi gip chuéng ngai thi ching nhitng ngai ngling mudn thdi lui, ma con mudn
chuyén huéng khac va 1im khi phai sa vao ta dao. Trong dao Phit, tinh tAn con goi 1a tinh
can, cling 12 mot trong that bd dé phan, nghia 1a tinh thuin ti€n 1én, khong gidi dai, va khong
¢6 tap dc chen vao. Vi an lac va hanh phiic clia ngudi khac ma B T4t tu tip tinh tdn ba la
mat. Tinh tAn khong cé nghia 1a sitc manh clia than thé ma 14 siic manh cda tinh thin siéu
viét, bén bi @€ thuc hién hanh 1di ich cho ngudi khdc. Chinh nhd & tinh tin ba la mat nay ma
B6 Tat da ty nd luc khong mét mdi. Pay 1a mot trong nhitng phim cich ndi bat clia B6 Tit.
Kinh B6n Sanh Pai T4i Sanh dd md ti ¢6 mdt chi€c thu bi chim ngoai bién bdy ngay, B Tit
nd lyc kién tri khong ngirng nghi cho dén cudi cuing ngai dudc cdu thodt. That bai la budc
thinh cong, nghich cdnh 1am gia ting sy nd luc, nguy hi€m lam manh thém y chi kién cudng
vuot qua nhitng khé khin chuéng ngai. B6 T4t nhin thing vao muc dich clia minh, ngai sé
khong bao gid thdi chuyén cho tdi khi dat dudc muc dich cia minh. Tinh tdn trong Phat gido
ham ¥ sifc manh tinh than hay nghi luc chit khong phai la siic manh thé chat. Stic manh thé
chat troi hon & cdc loai vat, trong khi nghi luc tinh than chi c6 & con ngudi, di nhién 13 nhitng
ngudi c6 thé khdi day va phat trién y&u t6 tinh than nidy d€ chin ding nhitng tu duy dc va
trau ddi nhitng tu duy trong sdng va thién lanh. Ngudi con Phat khong bao gid quén tinh tdn,
vi bdn than Drc Phat khi con 12 mot vi B6 Tat cling khong bao gid ngirng tinh tdn. Ngai chinh
12 hinh 4nh cia mot con ngudi ddy nghi lvc. Theo Phat S& (Buddhavamsa), Ngai 1a mot
ngudi c6 khat vong tim cau Phat qua, Ngai dugc khich 1é bdi nhitng 15i nhin nhd cida cic
bic tién nhan: “Hay tv minh nd lyc dirng chiin budc! Hay ti€n t6i.” Va chinh Ngai dd khong
ti€c mdt nd luc ndo trong c6 ging clia minh d€ dat dén su gidc ngd cudi cling. Vi sy kién tri
diing manh, Ngai da ti€n d€n muc tiéu cia minh 1a gidc ngd bat chdp cd mang sdng cla
minh.

T “Virya” nguyén ngit Bic Phan c6 nghia 1a “hung diing.” Phdi ludn nhiét thanh va
manh mé thuc hinh tdt cA moi diéu phit hgp v6i gido phdp. Tinh tdn 13 kién tri thé hién dong
luc chi thién. N6i chung, “Ti 1& gia” hay “tinh tAin” chi mdt thdi do hing héi tu tap khong
ngirng nghi. PJi sdng clia cdc vi tu theo Phat gido Pai Thira 12 mdt cudc ddi hing say tot
buc, khdng chi trong ddi song hién tai ma ca trong doi song tuong lai va nhitng cudc ddi k&
ti€p khong bao gid cuing tan. Tinh tAn con c¢6 nghia 1a ludn khich 1& thin tAm ti€n tu nim Ba
La Mat con lai. Tinh tdn Ba la mat 1a ba la mat thi tu trong luc do Ba La Mat, va dudc ding
dé diet trir cdc su gidi dai. O day vi Ty Kheo, khi mit thdy sic (tai nghe Am thanh, miii ngi
mui, ludi né€m vi, thain xdc cham) khong ndm giit tuéng chung, khong nim gitt twéng riéng.
Nhitng nguyén nhin gi, vi nhan cin khong dugc ch€ ngy, khi€n tham 4i, wu bi, cdc dc, bat
thién phdp khéi 1&n, vi Ty Kheo tu ch€ ngu nguyén nhan 4y, hd tri va thuc hanh sy ché€ ngu
nhin cin (nhi ciin, ty cin, thiét cin, thin cin, ¥ cin). Vi 4y di c6 dudc sy ché ngy tinh can.
Tinh tan trong Phat gido ham y sifc manh tinh than hay nghi luc chit khdng phai 1a siic manh
thé€ chat. Thé nao 1a tinh tdn doan trir? Tinh tAn doan trir 13 tinh tdn doan trr cdc tu bat thién
da sanh khéi. O day hanh gid khong chdp nhin nhitng tv duy tham duc da khdi sanh, ma tir
bd, doan trir va khuGc tir nhitng tham duc 4y, chAm dit né va khién cho né khong con hién
hitu. P3i véi cdc tu duy sin hin va ndo hai dd khdi Ién ciing vay. o] day vi Ty Kheo khong
nhin chiu duc tAm, sin tAm, va hai tim da khdi Ién, tir bd, doan trix, tiéu diét, khdng cho hién
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hitu. Vi Ty Kheo 4y dugc goi 1a vi di ¢6 dudc Poan Trir Tinh Can. Tinh tdn ho tri 12 tinh tAn
khi€n cho céc thién phdp da sanh c6 thé duy tri. O ddy vi Ty Kheo ho tri dinh tuéng 5t dep
da khdi 1én, cot tudng, tring him tudng (quin tudng thin thé ddy doi bo), thanh & tudng,
doan hai tudng, truong banh tudng. Vi Ty Kheo ndy dudgc goi 1a HO6 Tri Tinh Can. Thé nao la
tinh tdn ngin nglra? Tinh tAn ngin ngita 12 tinh tAn khi€n cho cdc phdp tir trudc chua sanh
khdi, khong dudc khdi 1én. Khi hanh gid thdy mot sic, nghe mot ti€ng, nglti mot mii, né€m
mot vi, xiic cham mdt vat, hay nhin thifc modt phdp trin, khong nim gift tuéng chung, khdng
nim gilt tuéng riéng. Nghia 1a hanh gid khong bi tdc dong bdi nhitng nét chung hay bdi
nhitng chi ti€t clia ching. T d6, nhan cin dugc ngin nglra, khi€n tham 4i, vu bi va cdc bat
thién phdp khdc khong khdi 1én. Hanh gid phdi ty minh ch€ ngy nhu vay, hanh gid phong ho
cédc cin, ché ngu cdc cin. Thé nio 12 tinh tAn ngin ngira nhitng diéu 4c chua phat sanh? Diéu
dit chua sanh, phai tinh ¢in 1am cho dirng sanh. G day vi Ty Kheo khdi 1én y muén, ¢& ging,
tinh tn, sdch tAm, tri tim v6i muc dich khi€n cho cdc dc phdp tir truSc chua sanh khong cho
sanh. Th& nao 12 tinh tdn phat trién nhitng diéu thién lanh chua phit sanh? Diéu thién chua
sanh, phéi tinh cAn 1am cho sanh. G day vi Ty Kheo khdi 1én § mudn, ¢6 ging, tinh tdn, sich
tAm, tri tim v6i muc dich khi€n cho cdc thién phép tir tru6c chua sanh nay cho sanh khdi.

Thé nao 12 tinh tin ti€p tuc phat trién nhitng diéu thién lanh di phat sanh? Mot trong ti
chdnh cin. Tinh tin ti€p tuc phdt trién nhitng diéu thién lanh da phat sanh. Piéu thién di
sanh, phai tinh cAn khi€n cho ngay cang phat trién. G day vi Ty Kheo khdi 1én y mudn, c&
gdng, tinh tan, sich tAm, tri tim v6i muc dich khi€n cho cdc thién phap di sanh c6 thé dugc
ting trudng, dugc quang dai vién man. Th€ nao 1a tinh tin tu tap? Tinh tdn trong Phat gido
ham ¥ sttc manh tinh than hay nghi Iuc chit khdng phdi la sttc manh thé chat. Thé& nao 1a tinh
tdn tu tip? Tinh tan tu tap 12 tinh tdn tu tip vdi muc dich tao ra va phét trién nhitng tu duy
thién chua sanh khéi lén. O day hanh gia tu tip that gidc chi, y ¢ vién ly, y ¢t ly tham, y ct
doan diét dwa dé€n giai thodt, d6 1a Niém gidc chi, Trach phdp gidc chi, Tinh tan gidc chi, Hy
gidc chi, Khinh an gidc chi, Pinh gidc chi, va X4 gidc chi, phdap ndy y ly x4, y ly duc, y doan
diét, thanh thuc trong doan trit. Vi Ty Kheo nay dudc goi 12 di c¢6 dugc Tu Tap Tinh Can.
Trong tu tip theo Phat gido, tinh tdn tu tip khdng chi don thuan 13 thién quin, ngdi cho diing,
ki€m sodt hoi thd, doc tung kinh dién, hoic ching ta khong lusi bi€ng cho thdi gian tréi qua
vo ich, ma con 1 biét tri tic thi€u duc d€ cudi cling chAm dit tham duc hoan toan. Tinh tin
tu hoc con c6 nghia 1a ching ta phdi ding hét thi gid vao viéc qudn chi€u t¢ diéu d€, vo
thudng, khd, vd ngd va bt tinh. Tinh tin tu hoc ciing 12 quin sdu vao chin nghia cia T&
niém xi dé thdy riing van hitu ciing nhu thin nay ludn thay ddi, tir sanh, rdi dé&n try, di, va
diét. Tinh tdn tu hoc con c6 nghia 1a chiing ta phdi tu tip cho dugc chdnh ki€n va chdnh dinh
dé tan diét thi€n ki€n. Trong nhan sinh, thi€n ki€n 13 cdi r& sdu nhat. Vi th€ ma khi thién
ki&n bi nhd thi tham duc, sin, si, man, nghi déu bi nhd tan gdc.

257. Reight Effor

Our mind is easy to set great effort but is also easily prone to retrogression; Once hearing
the dharma and advice, we bravely advance with our great efforts, but when we encounter
obstacles, we not only grow lax and lazy retrogression, but also change our direction and
sometimes fall into heterodox ways. In Buddhism, devotion is also one of the seven
bodhyanga, vigour, valour, fortitude, virility. For the sake of welfare and happiness of others
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Bodhisattvas constantly exert their energy or perserverance. Here “Virya” does not means
physical strength though this is an asset, but strength of character, which is far superior. It is
defined as the persistent effort to work for the welfare of others both in thought and deed.
Firmly establishing himself in this virtue, the Bodhisattva develops self-reliance and makes it
one of his prominent characteristics. The Virya of a Bodhisattva is clearly depicted in the
Mahajanaka Jataka. Shipwrecked in the open sea for seven days, he struggled on without
once giving up hope until he was finally rescued. Failures he views as steps to success,
opposition causes him to double his exertion, dangers increase his courage, cutting his way
through difficulties, which impair the enthusiasm of the feeble, surmounting obstacles, which
dishearten the ordinary, he look straight toward his goal. Nor does he ever stop until his goal
is reached. Effort in Buddhism implies mental energy and not physical strength. The latter is
dominant in animals whereas mental energy is so in man, who must stir up and develop this
mental factor in order to check evil and cultivate healthy thoughts. Sincere Buddhists should
never give up hope or cease to make an effort, for even as a Bodhisattva, the Buddha never
ceased to strive courageously. He was a typical example of energy. According to the
Buddhavamsa, as an aspirant for Buddhahood, the Buddha was inspired by the words of his
predecessors: “Be full of zealous effort. Advance!” In His endeavor to gain final
enlightenment, the Buddha spared no effort. With determined persistence, he advanced
towards his goal, his enlightenment, caring nothing for life.

The Sanskrit term “Virya” etymologically means “virility.” It is always to be devoted and
energetic in carrying out everything that is in accordance with the Dharma. Devotion or
Striving means a constant application of oneself to the promotion of good. In general, virya
refers to an attitude of sustained enthusiasm for religious practice. The Mahayanists’ life is
one of utmost strenuousness not only in this life, but in the lives to come, and the lives to
come may have no end. Virya also means energy or zeal (earnestness, diligence, vigour, or
the path of endeavor) and progress in practicing the other five paramitas. Vigor Paramita is
the fourth of the six paramitas, and it is used to destroy laziness and procrastination. Here a
monk, on seeing an object with the eye (or hearing the sounds, or smelling a smell, tasting a
flavour, touching an object), does not grasp at the whole or its details, striving to restrain what
might cause evil, unwholesome states, such as hankering or sorrow, to flood in on him. Thus
he watches over the sense of sight and guards it (watches over the sense of hearing, smelling,
tasting, touching and guards them). He is said to have the effort of restraint. Effort in
Buddhism implies mental energy and not physical strength. What is the effort to abandon?
Effort to abandon means the effort or the will to abandon the evil, unwholesome thoughts that
have already arisen. Here the practitioner does not admit sense desire that have arisen, but
abandons, discards and repels them, makes an end of them. The practitioner should do the
same with regard to thoughts of ill-will and of harm that have arisen. Here a monk who does
not assent to a thought of lust, of hatred, of cruelty, makes them disappear. This monk is said
to have the effort of abandoning. Effort to maintain means to try to maintain wholesome
thoughts that have already arisen. Here a monk who keeps firmly in his mind a favourable
object of concentration which has arisen, such as a skeleton, or a corpse that is full of worms,
blue-black, full of holes, bloated. He is said to have the effort of preservation. What is the
effort to prevent? Effort to prevent means the effort or the will to prevent the arising of evil,
of unwholesome thoughts that have not yet arisen. When a practitioner sees a form, hears a
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sound, smells an odor, tastes a flavor, feels some tangible thing, or cognizes a mental object,
and so forth, he apprehends neither signs nor particulars. That is, he is not moved by their
general features or by their details. Therefore, evil and unwholesome thoughts can not break
in upon one who dwells with senses restrained. He applies himself to such control, he guards
over the senses, restrains the senses. What is the effort not to initiate sins not yet arisen?
Endeavor to prevent evil from forming. Preventing evil that hasn’t arisen from arising (to
prevent any evil from starting or arising). To prevent demerit from arising. Here a monk
rouses his will, makes an effort, stirs up energy, exerts his mind and strives to prevent the
arising of unarisen evil unwholesome mental states. What is the effort to initiate virtues not
yet arisen? Endeavor to start performing good deeds. Bringing forth goodness not yet brought
forth (bring good into existence). To induce the doing of good deeds. Here a monk rouses his
will, makes an effort, stirs up energy, exerts his mind and strives to produce unarisen
wholesome mental states.

What is the effort to consolidate, increase, and not deteriorate virtues already arisen, or
endeavor to perform more good deeds? Effort to consolidate, increase, and not deteriorate
virtues already arisen, one of the four right efforts. Effort to consolidate, increase, and not
deteriorate virtues already arisen. Developing goodness that has already arisen (develop
existing good), or to increase merit when it was already produced, or to encourage the growth
and continuance of good deeds that have already started. Developing goodness that has
already arisen (develop existing good). To increase merit when it was already produced. To
encourage the growth and continuance of good deeds that have already started. Here a monk
rouses his will, makes an effort, stirs up energy, exerts his mind and strives to maintain
wholesome mental states that have arisen, not to let them fade away, to bring them to greater
growth, to the full perfection of development. What is the effort to develop? Effort in
Buddhism implies mental energy and not physical strength. What is the effort to develop?
Effort to develop means to put forth the effort or the will to produce and develop wholesome
thoughts that have not yet arisen. Here a practitioner develops the Factors of Enlightenment
based on seclusion, on dispassion, on cessation that ends in deliverance, namely:
Mindfulness, Investigation of the Dhamma, Energy, Rapturous Joy, Calm, Concentration and
Equanimity, based on solitude, detachment, extinction, leading to maturity of surrender. He is
said to have the effort of development. In Buddhist cultivation, diligent cultivation does not
only include meditation, correct sitting and controlling the breath; or that we must not be lazy,
letting days and months slip by neglectfully, we should also know how to feel satisfied with
few possessions and eventually cease loking for joy in desires and passions completely.
Diligent cultivation also means that we must use our time to meditate on the four truths of
permanence, suffering, selflessness, and impurity. We must also penetrate deeply into the
profound meaning of the Four Foundations of Mindfulness to see that all things as well as our
bodies are constantly changing from becoming, to maturing, transformation, and destruction.
Diligent cultivation also means to obtain correct understanding and concentration so that we
can destroy narrow-mindedness. Among the basic desires and passions, narrow-mindedness
has the deepest roots. Thus, when these roots are loosened, all other desires, passions, greed,
anger, ignorance, and doubt are also uprooted.
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258. MNhin Whue

Nhin nhuc 12 mdt trong nhitng phAm chdt quan trong nhit trong xa hdi hom nay. Theo
Phat gido, n€u khdng c6 khad ning nhin nhuc va chiu dung thi khdng thé nio tu dao dudc.
bitc Thich Ca Mau Ni Phat c6 tAt cd nhitng dirc hanh va thanh Phat do sy kién tri tu tip cla
Ngai. Ti€u st cia Ngai ma ta doc dudc bat ¢t & dau hay trong kinh dién, chua cé chd nao
ghi ring Ptrc Phat da tirng gidn dit. D Ngai bi ngugc dii ning né hay du cdc dé tir Ngai
nhin tAm chong Ngai va béd di, Ngai vin luon ludn c thdi do cdm thong va tir bi. La dé tk
cta Ngai, chiing ta phdi nén ludn nhé ring: “Khong c6 hanh dong nao lam cho Ditc Phat thit
vong hon 13 khi ching ta tr§ nén gian dit vé diéu gi va trach ming hay dd thira cho ngudi
khdc vi sy sai 1dm cda chinh ching ta.” N&u ching ta mudn tu cic phdap mon Thién Dinh,
Niém Phit hay Niém Hong Danh DPitc Qudn Thé& Am, van van, chi cin c6 10ng nhin nhuc la
minh sé& thanh tyu. Néu khong c¢6 1ong nhin nhuc thi phdp mon nao chiing ta ciing ching thé
tu tip dugc. N&u thi€u 1ong nhdn nai thi luén ludn cdm thay thé ndy 1a khong diing, thé kia
la khong phai, viéc gi cling khong vira y; nhu vdy thi con tu hanh gi dugc nira. Tom lai, mdt
khi ching ta kién nhin theo su tu tip cia B4 Tat, ching ta khdng con tr§ nén gian dit hay
trich ming ké khdc hay d6i véi moi sy moi vat trong vii tru. Ching ta c6 thé than phién vé
thdi ti€t khi trdi mua trdi ning va ciin nhiin vé& bui bam khi ching ta gip budi dep trdi. Tuy
nhién, nhd nhin nhuc, ching ta sé c6 dugc mot tAm tri binh ling thanh thin, lic d6 chiing ta
s& bi€t on cd mua 13n ning. Rdi thi 1ong ching ta s& trd nén ty tai v6i moi thay ddi trong moi
hoan cédnh cda ching ta.

Nhin nhuc 12 nhin tho nhitng gi khong nhu y. “Kshanti” thudng dudc dich 1a “su kién
nhin,” hay “su cam chiu,” hay “su khiém t6n,” khi né 12 mot trong luc do ba la mat. Nhung
khi né xuat hién trong sy ndi k&t v6i phap bat sinh thi nén dich 1a “sy chdp nhan,” hay “su
nhan chiu,” hay “su quy phuc.” “Ksanti” 1a thuat ngit Bdc Phan chi “thdi d§ nhdn nhuc,” hay
“an nhan,” mot trong luc ba La Mat. Trong Phat gido Pai Thtra, nhéin 12 ba la mat thi ba ma
mot vi BO T4t phdi tu tAp trén dudng di d&€n Phit qua. “Ksanti” c6 nghia 12 nhin nai chiu
dung. Nhin 12 mot dic tdnh quan trong dic biét trong Phat gido. Nhin nhuc 12 mdt trong
nhitng difc tdnh cla ngudi tu Phat. Kién nhin 1a mot trang thdi tinh ling cing vdi nghi luc ndi
tai gitip ching ta c6 nhitng hanh dong trong sdng khi 14m vao bat cit hoan cdnh khé khin
ndo. Pitc Phit thudng day ti chiing ring: “N&u cdc dng cha xdc hai manh cAy vao nhau dé
14y Itra, nhung trude khi c6 Itra, cdc 6ng di ngirng d€ 1am viéc khac, sau d6 dit ¢6 co ti€p rdi
lai nglrng gita chirng thi ciing hoai cong phi sitc. Ngudi tu ciling vay, néu chi tu vao nhitng
ngay an cu ki€t ha hay nhitng ngay cudi tudn, con nhitng ngay khac thi khong tu, ching bao
gid c6 thé dat dugc két qua 1au dai. Theo A Ty Pat Ma Cau X4 Luin, “Kshanti” c6 nghia
ngugc v6i Jnana. Kshanti khong phdi 1a cdi bi€t chic chdn nhu Jnana, vi trong Kshanti sy
nghi ngd chua duge hoan toan nhd bat goc ré.

Nhin nhuc phdi dudc tu tip trong moi hoan cidnh. Thif nhat 1a tu tip nhin nhuc hoan
canh ngang trdi. Nhan nai 1a phép t6i y€u. Chiing ta phdi nhin dugc nhitng viéc khé nhén.
Thi du nhu chiing ta khong thich bi chudi ria, nhung c6é ai d6 ming chiti ching ta, ching ta
hdy vui vé nhdn nhin. Tuy chiing ta khong thich bi ddnh dip, nhung hé c6 ai d6 ddnh dap
ching ta, chiing ta hay vui vé chiu dung. Khong ai trong chiing ta mu6n chét vi mang song
quy bdu vo cung. Tuy nhién, c6 ai mudn gi€t ching ta, ching ta hdy xem nhu ngudi 4y gidi
thodt nghiép chuéng ddi ndy cho chiing ta. Ngudi 4y dich thyc 1a thién tri thitc ctia minh. Thi
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nhi, nhin nhuc vi mudn kién tri dao ly. Ngudi tu thién phdi ngdi cho t6i khi dai dinh. Ngudi
tu niém Phat phai nhd ldc nao cling chi niém mot cdu “Nam M6 A Di Pa Phat”, khong dudc
ngirng nghi. D ning hay dit mua ciing niém mdt cAu nidy ma thoi. Ching ta chi c6 thé do
ludng dao lwc va sy nhdn nhuc than tAm khi chiing ta bi khinh hdy, chudi ming, vu oan gid
hoa, cling nhv moi chuéng ngai khac. Néu mudn thanh twu qui vi Bd T4t, ching ta phdi thuc
hanh thin nhin y nhin. Nhin nhuc dat dugc qua hi€u biét ring tit cA moi hién tugng déu
khong sanh dugc goi 1a “Bat Khdi Phap Nhin”. Sy hi€u biét v& tdnh khong va vo sanh clia
chu B6 T4t, nhitng vi di dat dudc Bat Pia hay Bat Thdi Dia. Giai doan thién dinh kham
nhin, trong giai doan ndy sy tr6i diy vé do tudng hién tugng déu chdm dift nhd budc duge
vao thuc ching tdnh khong cta van phép. Pay la nhin ra ring khong c6 cdi gi di dugc sinh
ra hay dudc tao ra trong th& gidi ndy, ring khi cdc sy vt dugce thdy ding nhu thyc tif quan
diém ctlia cdi trf tuyét d6i, thi ching chinh 13 Ni€t Ban, 12 khong bi 4nh hudng bdi sinh diét
chiit nao ca. Khi ngudi ta dat d€n “BAt Khdi Phdp Nhin” thi ngudi ta thé ching cdi chan 1y
t6i hau clia Phat gido.

C6 ba loai nhin. Thit nhat 1a khong buc tifc d6i v6i ngudi lam t6n hai minh. Loai kién
nhin nay gitp ching ta giit dudc tAm trong sdng va diém tinh dit cho ngudi khic c¢6 d6i xit
v6i ta nhu thé nao di nita. Thudng thi chiing ta hay trdch méc khi ching ta bi ngudi khac 1am
hai. Trang thdi khé chiu 4y c6 khi 12 cdm gidc ty tli than hay bi budn khd, chiing ta hay trich
clt ngudi khéc tai sao d6i x{ v6i minh té nhu vdy. C6 khi trang thdi khé chiu 4y bi€n thanh
gian dit khi€n chiing ta sanh tAm mudn trd thi d€ 1am hai ngudi khac. Ching ta phai luon
nhé ring néu ching ta mudn ngudi khac khoan dung d6 lugng cho nhitng khuyét diém ciia
minh thi ngudi 4y cling mudn chiing ta hy x4 va khoan dung, dirng d€ 1ong nhitng 13i n6i hay
hanh d6ng ma ngudi 4y da ndi 18 hay lam 156 khi mat tw chd. Thi nhi 14 chuyén héa nhitng
ric r6i va khd dau bing mot thdi do tich cuc. TAm kién nhin trudc nhitng ric r6i va khd dau
gitip chiing ta chuyén héa nhitng tinh th& khS s nhur bénh hoan va nghéo ting thanh nhitng
phdp hd trg cho viéc tu tip clia ta. Thay vi chdn ndn hay tifc gidn khi roi vao khd nan thi
chiing ta lai hoc héi dugc nhiéu diéu va d6i mit véi cinh khd 4y mot cdch can ddm. Thi ba
12 chiu dung nhitng khé khin khi tu tdp Chdnh phdp. Chiu dung nhitng khé khin khi€n cho
chiing ta phat trién 1ong bi min ddi vdi nhitng ngudi 1Am vao tinh cadnh tuong ty. TAm kiéu
man gidm xudng thi chiing ta s& hi€u ro hon vé luat nhon qua va s& khong con triy ludi trong
viéc gitp dd ngudi khdc ddng cidnh ngd. Kién nhin 12 mdt phdm chat cin thi€t cho viéc tu
tap. Poi khi chiing ta cdm thdy khé khin trong viéc thong hiéu 15i Phat day trong viéc ch&
ngu tAm thifc hay trong viéc ky ludt bdn than. Chinh tim kién nhin gitp ta vudt qua nhitng
khé khin trén va chi€n ddu vdi nhitng tAm thdi x4u dc clia chinh minh. Thay vi mong dgi két
qua tifc thi tif sy tu tAp ngdn ngli kién nhin gitp chiing ta giit tAm tu tp lién tuc trong mot
thdi gian dai.

Lai c6 nim loai nhin nhuc. PAy 13 nim giai doan nhin nhuc ctia mot vi B6 Tat. Thi
nhat 1a phuc nhin hay diéu phuc nhin. Vi loai nhin nay hanh gid c6 thé nhan chim tham,
san, si, nhung hat giéng duc vong va phién nio vin chua ddt hin. Py 1a diéu kién tu hanh
clia cdc bic B T4t Biét Gido, tam hién thip tru, thAp hanh, va thip hdi huéng. Thit nhi 12 tin
nhén. Kién tri difc tin tir Hoan Hy dia, Ly Cu dia, d€n Phdt Quang dia, hanh gid thuin khiét
tin tudng hé nhan lanh thi qud lanh. Thit ba 12 thuin nhin. Tuy thuin nhin tir Diém Hué dia,
dé&n Cuc Nan Thing dia va Hién Tién dia, giai doan tu tri khi€n cho hanh gid c6 dugc dic
nhin nhuc cia Phat va B T4t (tir t dia d€n luc dia). Thi tu 13 vo sanh nhin. VO sanh nhin
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tr Vién Hanh dia dé€n Bat Pong dia va Thién Hué dia, giai doan tu ditc nhin khi€n hanh gid
nhap cdi ly cdc phap déu vo sinh (tir that dia d&€n clru dia). Thit nim 13 tich diét nhin. Tich
diét nhin cla hang Phdp Van dia hay Diéu Gidc, giai doan hanh gi3 dit tuyét moi mé hoic
dé dat t6i niét ban tich diét.

Bén canh d6 con c6 luc nhdn, bat nhin va thip nhin. Luc Nhin bao gdm tin nhin, phip
nhin, tu nhin, chdnh nhin, vé cdu nhin, va nhat thiét tri nhin. Tin nhin 1a sy kién tri an tru
trong niém tin va niém hong danh Phat A Di Da, hoic gid tin noi chin 1y va dat dugc tin
nhin. Theo Thién Thai, Biét Gido c6 nghia 12 niém tin khong bi ddo 16n ctia B4 T4t ring chu
phép 13 khong that. Phdap nhin 14 chip nhin sy khing dinh ring tdt cd cdc sy vat 13 ding nhu
chinh ching, khdong phdi chiu luit sinh diét 1a luit chi dugc thi thing trong th€ giGi hién
tugng tao ra do phan biét sai 1am. Phap nhin ciing c6 nghia 13 suw nhin nai dat dugc qua tu
tap Phat phdp c6 kha ning gitp ta vudt thodt 4o vong. Ciing 12 khd niing kham nhin nhitng
khé khin bén ngoai. Tu nhdn 12 giai doan B6 Tt tu tap thip hdi huéng va Trung Quén thiy
ring chu phdp, sy 1y déu dung hoa nén sanh tu nhin. Chdnh Nhin la sy nhin nhuc trong moi
hoan c4dnh. V6 C4u Nhin Ia sy nhin nhuc ctia mot vi B6 T4t sdp thanh Phat. BS T4t trong
giai doan “vd ciu nhin” 12 giai doan chét ciia BO Tat. Nhat thiét tri nhdn 13 sy nhin nhuc
cua mot vi Phat.

Bét Nhan hay tdm loai nhin nhuc hay stc nhin nhuc trong duc gidi, sic gidi va vo sic
gi6i. Bat nhdn dudc ding dé€ doan trir ki€n hoic trong tam gidi va dat d&€n tdm loai tri hué
B4t Nhi. B4t nhdn bao gdm bon phdp nhin trong ¢i Duc Gi6i va bon loai nhin trong cdi Vo
Sic Giéi. Trong cdi Duc Gi6i c6 khd nhin, tip phdp nhin, diét phap nhin va dao phdp nhin.
Khé phdp nhin 1 mot trong tdm loai nhin nhuc hay stic nhin nhuc trong duc gidi, sic gidi
va vo sic gidi. Bt nhin dudc dung d€ doan trir ki€n hoic trong tam gidi va dat d€n tim loai
tri hué B4t Nha. Tap phdp nhin 12 mdt trong tdm loai nhin nhuc hay stc nhin nhuc trong
duc gidi, sic gidi va vo sic gidi. Bat nhin dugc ding d€ doan trir ki€n hoic trong tam gidi va
dat d€n tdm loai tri hué Bat Nha. Diét phdp nhin la mot trong tdm loai nhin nhuc hay sic
nhan nhuc trong duc gidi, sic gidi va vo sic gidi. Bat nhin dudc diung dé€ doan trir ki€n hoic
trong tam giGi va dat d&€n tdm loai tri hué B4t Nha. Pao phdp nhin Ia con dudng dudgc ding
dé loai trir hét thdy phién nio trong cdi duc gidi. Ngoai ra, ciing c6 bon loai nhin trong coi
séc gidi va vo sic gidi (trong hai cdi sdc gidi va vo sic gi6i thi Bon Phdp Nhin dugc goi la
T Loai Nhin). Con c6 tdm loai Nhin Nhuc di d6i véi Tam loai Tri (tdm loai nhin va tim
loai tri). Thit nhat 1a khS phap nhin di véi khS phap tri. Thit nhi 13 khé loai nhdn di v6i khd
loai tri. Th ba la tdp phdp nhan di vé6i tap phép tri. Thit tu 12 tap loai nhdn di v6i tap loai tri.
Thit nim 12 diét phdp nhdn di v6i diét phdp tri. Thit sdu 1a diét loai nhin di véi diét loai tri.
Thit bdy 12 dao Phdp nhin di véi dao Phép tri. Thit tdm 13 dao loai nhin di v6i dao loai tri.

Theo Kinh Hoa Nghiém, Phim 29, c6 mudi loai nhdn. Chu BS T4t dugc mudi nhin ndy
thdi dudc dén noi vo ngai nhin dia clia tdt cd BO T4at. PS 1a Am thanh nhin, thuian nhin, vo
sanh phdp nhin, nhu huyén nhin, nhr diém nhin, nhu mdng nhin, nhv hudng nhin, nhu dnh
nhin, nhv héa nhin, va nhu hu khong nhin. Bén canh d6, theo Kinh Hoa Nghiém, Pham 38,
c6 mudi thanh tinh nhdn clia chw Pai B6 Tat. Chu B6 Tt an tru trong phdp nay thdi dugc
phdp nhin vo thugng ching do tha ngd cla tit ca chu Phat. Thit nhat 1a thanh tinh nhin an
tho sy ming nhuc, vi thii hd cdc ching sanh. Thi nhi la thanh tinh nhdn an tho dao giy, vi
khéo ho tri minh va ngudi. Thit ba 13 thanh tinh nhin ching sanh giin hai, vi noi tim ching
dong. Thi tu 12 thanh tinh nhin ching ché trich ké ty tién, vi ngudi trén hay rong lugng. Thit
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nim I3 thanh tinh nhin c6 ai vé nuong déu ctfu dd, vi x4 bd thin mang minh. Thit sdu la
thanh tinh nhin xa lia ngd man, vi chﬁng khinh ké chua hoc. Thit bdy 12 thanh tinh nhin bi
tan hai hiy bang ching san han, vi quan sat nhu huy&n. Thi tdim 13 thanh tinh nhin bi hai
khong bdo odn, vi ching thdy minh v ngudi. Thit chin 14 thanh tinh nhdn ching theo phién
nio, vi xa lia tdt cd cdnh gidi. Thi mudi l1a thanh tinh nhin tiy thuidn chon thiét tri cia B
T4t bi€t tAt cd cdc phdp vo sanh, vi ching do ngudi day ma dugc nhap cinh gi6i nhit thiét
tri.

Trong Kinh Phdp Cd, Ptic Phat day: “Voi xuit trAn nhin chiu cung tén nhu th& nao, ta
day thudng nhin chiu moi diéu phi bidng nhu th€ Ay. That vay, ddi rat lim ngudi phd gi6i
thudng ghét ké tu hanh (320). Luyén dugc voi dé dem dy hoi, luyén dugc voi dé cho vua cdi
1a gidi, nhung néu luyén dugc 1ong 4n nhin trude sy ché bai, mdi 1a ngudi cé tai diéu luyén
hon cd moi ngudi (321).” Theo Kinh T¢ Thap Nhi Chuong, Chudng 15, ¢6 mdt vi sa Mon hdi
Phat, “Piéu gi 1a thién? Piéu gi 1a 16n nhat?” Pitc Phit day: “Thuc hanh Chdnh Pao, giit sy
chin that 12 thién. Chi nguyén hgp v6i Pao 1a 16n nhat.” “Piéu gi 12 manh nhat? Piéu gi 1a
sdng nhat?” Pitc Phat day: “Nhin nhuc 12 manh nhit vi khdng chifa 4c tAm nén ting su an
&n. Nhin nhuc 12 khong 4c, tit dugc moi ngudi ton kinh. TAm 6 nhiém di dugc doan tin
khong con diu vét goi 1a sdng nhat, nghia 13 tAt cd sy vat trong mudi phuong, tir vo thi vin
d&€n hom nay, khong vt gi la khong thdy, khong vat gi 1a khong bi€t, khong vat gi 1a khdng
nghe, dat dudc nhat thi€t tri, nhu vay dudc goi 1a sdng nhat.”

258, Endurance

Endurance is one of the most important qualities in nowadays society. If we do not have
the ability to endure, we cannot cultivate the Way. Sakyamuni Buddha was endowed with all
the virtues and became the Buddha through his constant practice. No matter what biography
of Sakyamuni Buddha we read or which of the sutras, we find that nowhere is it recorded that
the Buddha ever became angry. However severely he was persecuted and however coldly his
disciples turned against him and departed from him, he was always sympathetic and
compassionate. As Buddhists, we should always remember that: “No action that makes
Sakyamuni Buddha more disappointed than when we become angry about something and we
reproach others or when we blame others for our own wrongs.” It does not really matter
whether you sit in meditation or recite the Buddha’s name or recite the name of Bodhisattva
Kuan-Shi-Yin, we need to have patience before we can succeed. If we lack patience, then we
will never be able to cultivate any Dharma-door successfully. If we do not have patience we
always feel that everything is wrong and bad. Nothing ever suit us. In short, if we are able to
practice the “endurance” of the Bodhisattvas, we cease to become angry or reproachful
toward others, or toward anything in the universe. We are apt to complain about the weather
when it rains or when it shines, and to grumble about the dust when we have a day with fine
weather. However, when through “endurance” we attain a calm and untroubled mind, we
become thankful for both the rain and the sun. Then our minds become free from changes in
our circumstances.

Patience means patiently endure the things that do not turn out the way you wish them to.
“Kshanti” generally translated “patience,” or “resignation,” or “humility,” when it is one of
the six Paramitas. But when it occurs in connection with the dharma that is unborn, it would
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be rather translated “acceptance,” or “recognition,” or “submission.” “Ksanti” is a Sanskrit
term for an “attitude of forebearance,” one of the six paramitas. In Mahayana it is the third of
the “perfection” that a Bodhisattva cultivates on the path to Buddhahood. Endurance is an
especially important quality in Buddhism. Patience is one of the most attributes of a Buddhist
practitioner. Patience is inner calm and strength that enables us to act clearly in any difficult
situation. The Buddha always teaches his disciples: “If you try to rub two pieces of wood
together to get fire, but before fire is produced, you stop to do something else, only to resume
later, you would never obtain fire. Likewise, a person who cultivates sporadically, e.g.,
during retreats or on weekends, but neglects daily practice, can never achieve lasting results.
According to the Abhidharmakosa, “Kshanti” is used in a way contrasted to Jnana. Kshanti is
not knowledge of certainty which Jnana is, for in Kshanti doubt has not yet been entirely
uprooted.

Endurance must be cultivated in all circumstances. First, endurance in adverse
circumstances. Patience is of utmost importance. We must endure the things that we
ordinarily find unendurable. For instance, maybe we do not want to put up with a scolding,
but if someone scold us, we should be happy about it. Perhaps we do not want to be beaten,
but if someone beats us, we should be even happier. Perhaps we do not wish to die, because
life is very precious. However, if someone wants to kill us, we should think thus: “This death
can deliver us from the karmic obstacles of this life. He is truly our wise teacher.” Second,
endurance in the religious state. Zen practitioner should sit in meditation until obtaining great
samadhi. A person who cultivates the Dharma-door of reciting the Buddha’s name, he should
be constantly mindful of the phrase “Namo Amitabha Buddha,” and never stop reciting it.
Rain or shine, he should always recite the same phrase. We can only measure our level of
attainment and patience of the body and mind when we are contempted, slandered, under
calamities, under injustice and all other obstacles. If we want to accomplish the
Bodhisattvahood, we should always be forebearing in both the body and the mind.
Realization of the Dharma of non-appearance is called “Anutpattikadharmakshanti”. Calm
rest, as a Bodhisattva, in the assurance of no rebirth. The stage of endurance, or patient
meditation, that has reached the state where phenomenal illusion ceases to arise, through
entry into the realization of the Void, or noumenal of all things. This is the recognition that
nothing has been born or created in this world, that when things are seen from the point of
view of absolute knowledge, they are Nirvana themselves, are not at all subject to birth and
death. When one gains “Anutpattikadharmakshanti”’, one has realized the ultimate truth of
Buddhism.

There are three kinds of endurance. First, not being upset with those who harm us. This
type of patience enables us to be clear-minded and calm no matter how others treat us. We
usually blame the other person and become agitated when we receive harm. Sometimes our
agitation takes the form of self-pity and depression, and we usually complain about how
badly others treat us. Other times, it becomes anger and we retaliate by harming the other
person. We should always remember that if we want other people to forgive our
shortcomings, other people do wish us to be tolerant too, and not to take what they say and do
to heart when their emotions get our of control. Second, transcending problems and pain with
a positive attitude. The patience to transcend problems enables us to transform painful
situations, such as sickness and poverty, into supports for our Dharma practice. Rather than
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becoming depressed or angry when we’re plagued with difficulties, we’ll learn from these
experiences and face them with courage. Third, enduring difficulties encountered in Dharma
practice. Enduring difficulties makes us more compassionate toward those in similar
situations. Our pride is deflated, our understanding of cause and effect increases, and we
won’t be lazy to help someone in need. Patience is a necessary quality when practicing
Dharma. Sometimes it’s difficult to understand the teachings of the Buddha, to control our
minds, or to discipline ourselves. Patience helps us overcome this and to wrestle with our
unruly minds. Rather than expecting instant results from practicing briefly, we’ll have the
patience to cultivate our minds continuously in a long period of time.

Also there are five kinds of Tolerance. These are five stages of Bodhisattva-ksanti,
patience or endurance. The first kind of endurance is “self-control” or conquering tolerance.
With this tolerance, the cultivator is able to drown all greed, hatred and ignorance. The
causes of passion and illusion controlled but not finally cut off, the condition of the
Differentiated Bodhisattvas, ten stages, ten practices, and ten dedications. Second, faith
Tolerance from the stage of Joy, to the Land of Purity and the Land of Radiance. The
cultivator purely believes that good deeds will result good consequences. Third, natural
tolerance from the Blazing Land to the Land of Extremely Difficult to conquer. This tolerance
using the pure Buddha-like intrinsic and natural that only Bodhisattvas have or the patience
progress towards the end of mortality. Fourth, no-thought tolerance from the Far-Reaching
Land to the Immovable Land and the Land of Good Thoughts. This is tolerance as vast and
wide as the open sky or patience for full apprehension of the truth of no rebirth. Fifth, maha-
nirvana tolerance, or Nirvana Tolerance, or the patience nirvana, the tolerance in the last
stage of Dharmamegha or the Land of Dharma Clouds. This is the tolerance of Buddha,
everything is peaceful and tranquil or the patience that leads to complete nirvana.

Besides, there are also six kinds of endurance, eight kinds of endurance and ten kinds of
endurance. Six kinds of endurance include faith patience or faith-endurance, ability to bear
external hardships, ability to bear endurance during practicing, right patience or patience in
any circumstances, undefiled endurance, and Omniscient endurance. Faith endurance means
to abide patiently in the faith and repeat the name of Amitabha or to believe in the Truth and
attain the patient faith. According to the T’ien-T’ai sect, the differentiated teaching means
the unperturbed faith of the Bodhisattva that all dharma is unreal. Dharmakshanti means
acceptance of the statement that all things are as they are, not being subject to the law of
birth and death, which prevails only in the phenomenal world created by our wrong
discrimination. Dharmakshanti also means patience attained through dharma to overcome
illusion. Also, ability to bear patiently external hardships. Ability to bear endurance during
practicing is stage during which Bodhisattvas who practice the ten kinds of dedication and
meditation of the mean, have patience in all things for they see that all things, phenomena
and noumena, harmonize. Right patience or patience in any circumstances. Undefiled
endurance means the endurance of ‘“Buddha-To-Be” stage of Bodhisattvas. The stage of
undefiled endurance means the final stage of a Bodhisattva. Omniscient endurance, that of a
Buddha.

The eight ksanti or powers of patient endurance, in the desire realm and the two realms
above it. The eight powers of endurance are used to cease false or perplexed views in
trailokya and acquire eight kinds of prajna or wisdom. Eight endurances include the four
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axioms or truth in the sense of desire. In the Sense of Desire, there are endurance or patience
of suffering, endurance or patience of the cause of suffering, endurance or patience of the
elimination of suffering, and endurance or patience of cultivation of the Path of elimination
of suffering. Endurance or patience of suffering is one of the eight ksanti or powers of patient
endurance, in the desire realm and the two realms above it. The eight powers of endurance
are used to cease false or perplexed views in trailokya and acquire eight kinds of prajna or
wisdom. Endurance or patience of the cause of suffering is one of the eight ksanti or powers
of patient endurance, in the desire realm and the two realms above it. The eight powers of
endurance are used to cease false or perplexed views in trailokya and acquire eight kinds of
prajna or wisdom. Endurance or patience of the elimination of suffering is one of the eight
ksanti or powers of patient endurance, in the desire realm and the two realms above it. The
eight powers of endurance are used to cease false or perplexed views in trailokya and
acquire eight kinds of prajna or wisdom. Endurance or patience of cultivation of the Path of
elimination of suffering in the realm sense desire is the path to eliminate all kinds of
afflictions. Besides, there are four same kinds of endurance in the realm of form and
formless. There are also eight kinds of patience that accompany with eight kinds of wisdom.
First, patience with dharmas of suffering which goes along with wisdom concerning dharmas
of suffering. Second, patience with kinds of suffering which goes along with wisdom
concerning kinds of suffering. Third, patience with dharmas of accumulation which goes
along with wisdom concerning dharmas of accumulation. Fourth, patience with kinds of
accumulation which goes along with wisdom concerning kinds of accumulation. Fifth,
patience with dharmas of etinction which goes along with wisdom concerning dharmas of
extinction. Sixth, patience with kinds of extinction which goes along with wisdom concerning
kinds of extinction. Seventh, patience with dharmas of the way which goes along with
wisdom concerning dharmas of the way. Eighth, patience with kinds of the way which goes
along with wisdom concerning kinds of the way.

According to The Flower Adornment Sutra (The Flower Adornment Sutra—Chapter 29),
there are ten kinds of acceptance. Enlightening Beings who attain these ten acceptances will
manage to arrive at the stage of unhindered acceptance. They are acceptance of the voice of
the teaching, conformative acceptance, acceptance of the nonorigination of all things,
acceptance of illusoriness, acceptance of being miragelike, acceptance of being dreamlike,
acceptance of being echolike, acceptance of being like a reflection, acceptance of being
fanthomlike, and acceptance of being spacelike. According to the Flower Adornment Sutra,
Chapter 38, there are ten kinds of pure tolerance of Great Enlightening Beings. Enlightening
Beings who abide by these can attain all Buddhas’ supreme tolerance of truth, understanding
without depending on another. First, pure tolerance calmly enduring slander and vilification,
to protect sentient beings. Second, pure tolerance calmly enduring weapons, to protect self
and others. Third, pure tolerance not arousing anger and viciousness, the mind being
unshakable. Fourth, pure tolerance not attacking the low, being magnanimous when above.
Fifth, pure tolerance saving all who come for refuge, giving up one’s own life. Sixth, pure
tolerance free from conceit, not slighting the uncultivated. Seventh, pure tolerance not
becoming angered at injury, because of observation of illusoriness. Eighth, pure tolerance not
revenging offenses, because of not seeing self and other. Ninth, pure tolerance not following
afflictions, being detached from all objects. Tenth, pure tolerance knowing all things have no
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origin, in accord with the true knowledge of Enlightening Beings, entering the realm of
universal knowledge without depending on the instruction of another.

In the Dharmapada Sutra, the Buddha taught: “As an elephant in the battlefield endures
the arrows shot from a bow, I shall withstand abuse in the same manner. Truly, most common
people are undisciplined (who are jealous of the disciplined) (Dharmapada 320). To lead a
tamed elephant in battle is good. To tame an elephant for the king to ride it better. He who
tames himself to endure harsh words patiently is the best among men (Dharmapada 321).”
According to the Sutra In Forty-Two Sections, Chapter 15, a Sramana asked the Buddha:
“What is the greatest strength? What is the utmost brilliance?” The Buddha said: “Patience
under insult is the greatest strength because those who are patient do not harbor hatred and
they are increasingly peaceful and settled. Those who are patient are without evil and will
certainly be honored among people. To put an end to the mind’s defilements so that it is pure
and untainted is the utmost brilliance. When there is nothing in any of the ten directions
throughout existence, from before the formation of heaven and earth, until this very day, that
you do not see, know or hear, when all-wisdom is obtained (achieved), that can be called
brilliance.”

259. Nidn Whwe Ba La Wiz

Nhin nhuc d6i khi ciing dugc goi 12 nhin nai, nhung nhin nhuc thi ding nghia hon. Vi
ring n6 khong chi Ia sy kién nhin chiu nhitng bénh hoan clia xdc thit, ma né 1a cdm gidc vé
su vo nghia, vd gidi han, va xau dc. N6i cach khdc, nhin nhuc 12 nin chiu moi sy ming nhuc
clia cdc loai hitu tinh, cling nhu nhitng néng lanh cda thdi ti€t. Nhdn nhuc Ba la mat dugc
dung dé diét trir néng gidn va san han. Nhin nhuc Ba la mat 12 Ba La Mat thi ba trong Luc
Ba La Mat. Nhin nhuc Ba La Mat 1a nhin nhuc nhitng gi khé nhidn, nhin sy ma ly ma khong
hé odn han. Nhin nhuc Ba la mat con 13 ctfa ngd di vao hao quang chu phdp, vi nhd d6 ma
chiing ta c6 thé xa r&i dugc sin han, ngd man cong cao, ninh hét, va ngu xuin, va cling nhd
nhin nhuc Ba la mat ma chiing ta c6 thé day dd va hudng chiing sanh vé6i nhitng tat xau ké
trén. C6 nhitng vi B6 T4t xuit gia, song ddi khong nha, tr§ thanh Ty Kheo, sdng trong rirng
ndi co tich... Dau bi ké xdu dc ddnh dap hay trich ming ho ciing chiu dung mot cdch nhin
nhuc. DU bi thi dit cin hai ho cling nhin nhin chit khong s¢ hdi va tim clia ho lic nao ciing
binh thdn va khdng bi xao dong. Trong khi tu tip nhin nhuc, B4 T4t nhin chiu khdng gian dit
trude cdc 131 phé binh, chi trich va him doa cla cdc Ty Kheo kiéu man nhu trong Kinh Kim
Cang, Ditc Phat da bdo 6ng Tu B6 P&: “Nay Tu Bd PE! Nhu Lai n6éi nhin nhuc ba la mat
khong phai 12 nhin nhuc ba la mat. Vi ¢6 sao? Nay Tu B6 Pé nhu thud xua, Ta bi vua Ca Lgi
cit dit than thé, khi 4y Ta khong c6 tudng ngd, tudng nhin, tuéng chiing sanh, tuéng tho gii.
Vi c§ sao? Ta thud xa xua, thian thé bi cit ra titng phin, néu con tudng ngi, twéng nhan,
tuéng chiing sanh, tuéng tho gid thi Ta s& sanh tim sin han. Nay Tu B6 P&! Lai nhé thud
qud kht nim trim ddi, Ta 1am tién nhdn nhin nhuc, vao lic 4y Ta ciing khdng c6 tuéng nga,
twéng nhin, tudng chiing sanh, twéng tho gid. Th& nén, Tu B4 PE! B T4t nén lia ti't cd tuéng
ma phat tim vo thugng chdnh ding chdnh gidc, ching nén tru sic sanh tim, ching nén tru
thanh huong vi xic phdp sanh tim, nén sanh tdm khdng chd tru. Néu tAm c¢6 tru &t 1a khong
phdi tru. Th& nén Nhu Lai n6i tim B T4t nén khdng tru sic ma b thi. Nay Tu Bo Pé! B6
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T4t vi I¢i ich cda tat cd ching sanh nén nhu th€ ma bd thi. Nhu Lai néi tat cd cdc tuéng tic
khong phai tuéng. Lai néi tit cd ching sanh titc khong phdi ching sanh.” Nhin nhuc Ba la
mat 12 Ba La Mat thi ba trong Luc Ba La Mat. Nhin nhuc Ba La Mat 12 nhin nhuc nhitng gi
khé nhin, nhin sy ma ly ma khong hé odn hin. Nhin nhuc Ba la mat con 13 ctra ngd di vao
hio quang chu phap, vi nhd d6 ma chiing ta c¢6 thé xa r&i dugc san hin, ngd man cong cao,
ninh hét, va ngu xuin, va ciing nhd nhin nhuc Ba la mit ma chiing ta c¢6 thé day dd va huéng
chiing sanh vé6i nhitng tat xau ké trén.

259, Raante- Paramita

Ksanti-paramita or Patience-paramita or humility is sometomes rendered patience, but
humility is more to the point. Rather than merely enduring all sorts of ills of the body, it is the
feeling of unworthiness, limitlessness, and sinfulness. In other words, humility or patience, or
forebearance under insult of other beings as well hot and cold weather. Tolerance Paramita
is used to destroy anger and hatred. Endurance-paramita, or forebearance paramita, patience
paramita, or ksanti-paramita is the third of the six paramitas. It means to bear insult and
distress without resentment, It is also a gate of Dharma-illumination; for with it, we abandon
all anger, arrogance, flattery, and foolery, and we teach and guide living beings who have
such vices. There are Bodhisattvas who have left home to become Bhiksus and dwell deep in
the forest or in mountain caves. Evil people may strike or rebuke them, the Bodhisattvas must
endure patiently. When evil beasts bite them, they must also be patient and not become
frightened, their minds must always remain calm and unperturbed. In cultivating patience,
Bodhisattvas calmly endure the abuse, criticism and threat from proud monks. They endure
all this without getting angry. They are able to bear all this because they seek the Buddha
Way as in Vajraccedika Prajna Paramita Sutra, the Buddha told Subhuti: “Subhuti, the
Tathagata speaks of the perfection of patience which is not but is called the perfection of
patience. Why? Because Subhuti, in a past, when my body was mutilated by Kaliraja, I had at
that time no notion of an ego, no notion of a personality, no notion of a being and a life, I
would have been stirred by feelings of anger and hatred. Subhuti, I also remember that in the
past, during my former five hundred lives, I was a Ksanti and held no conception of an ego,
no conception of a personality, no conception of a being and a life. Therefore, Subhuti,
Bodhisattvas should forsake all conceptions of form and resolve to develop the Supreme
Enlightenment Mind. Their minds should not abide in form, sound, smell, taste, touch and
dharma. Their minds should always abide nowhere. If mind abides somewhere it should be in
falsehood. This is why the Buddha says Bodhisattvas’ minds should not abide in form when
practicing charity. Subhuti, all Bodhisattvas should thus make offering for the welfare of all
living beings. The Tathagata speaks of forms which are not forms and of living beings who
are not living beings.” Endurance-paramita, or forebearance paramita, patience paramita, or
ksanti-paramita is the third of the six paramitas. It means to bear insult and distress without
resentment, It is also a gate of Dharma-illumination; for with it, we abandon all anger,
arrogance, flattery, and foolery, and we teach and guide living beings who have such vices.
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260. Rtam WNiin va Diéw Hia

Kham nhén va diéu hoa 1a hai diéu cin badn trong sy tu tip cla ching ta. Bit dau viéc
thyc hanh, mudn huén luyén tim chiing ta phdi ty kém ché& chinh minh. Ngudi tu Phat phdi
ti€t ché thitc 4n, y phuc, chd &, van van, chi giit nhitng nhu ciu cin bin d€ cit dit tham 4i.
Ngudi tu Phat phdi ludn duy tri chdnh niém trong moi tu th&, moi hoat dong s& 1am cho tim
an tinh va trong sdng. Nhung sy an tinh ndy khong phdi 12 muc tiéu cudi ciing clia hanh gia.
Ving ling va an tinh chi gidp cho tim an nghi tam thdi, cling nhu in udng chi tam thdi gidi
quyét con d6i, chit doi song ching ta khong phdi chi ¢c6 chuyén dn v6i udng. Ching ta phai
diing tAm tinh ling ctia minh d€ nhin sy vat dudi mot 4nh sdng mdi, 4nh sdng cta tri tué. Khi
tam di vitng chic trong tri tué, chiing ta khdng con bi dinh mic vao nhitng tiéu chuin tot xau
clia th€ tuc, va khdng con bi chi phdi bdi nhitng diéu kién bén ngoai nita. V§i tri tué thi chat
thira thdi nhu phan sé& tré thanh chat phan bén, tat cd kinh nghiém cla ching ta tr§ thanh
ngudn tri tué sdng sudt. Binh thudng, chiing ta mudn dugc ngudi khen ngdi va ghét khi bi chi
trich, nhung khi nhin v6i mot cdi tAim sdng sudt, ching ta sé thi'y khen ting va chi trich déu
trong rdng nhu nhau. Vay chiing ta hily d€ moi sy troi qua mot cdch ty nhién d€ tim thay sy
an binh tinh ling trong tAm. Sudt thdi gian hanh thién ching ta phai tinh gidc, chdnh niém
vao hoi thd. N&u chiing ta ¢c6 cdm gidc khé chiu & nguc, hay d€ ra vai phit thd that siu. N&u
bi phéng tdm chi can theo ddi hdi thd va d€ cho tAim mudn di dau thi di, n6 s& khong di dau
hét. Chiing ta c6 thé thay ddi tu thé sau mot thdi gian toa thién, nhung dirng dé sy bit an hay
khé chiu chi phdi tim minh. Nhiéu lic sy kién tri chiu dung dem lai k&t qua t6t. Ching han
nhu khi cdm thd'y néng, chan dau, khdng thé€ dinh tam dudc, hay quédn van hitu va chinh thin
ndy du6i 4nh sdng vo thudng, khd va vo ngd, hiy ngdi yén dirng nhic nhich. Cdm gidc dau
ddn sé& 1én d&n tot diém, sau d6 12 sy tinh ling va mat mé. Pirng ban tim vao chuyén gidi
thodt. Khi trdng cdy, chiing ta chi cAn trdng cdy xudng, tui nudc, bén phan. NEu moi chuyén
dudc thyc hién ddy du thi duong nhién cAy sé& 16n 1én tuy nhién. Bao l1au ciy sé& 16n, diéu dé
vugt khdi tAm ki€m sodt clia ching ta. Lic ddu thi kham nhin va kién tri 1a hai y&u t§ cin
thi€t, nhung sau d6 niém tin va quyé&t tAm s& khdi sinh. Liic bdy gid chiing ta sé& thay gid tri
clia viéc thyc hanh. Chiing ta s& khong con thich quan tu v6i ban beé nita, ma chi thich & noi
ving vé yén tinh mdt minh d€ thién tap. Hiy tinh gidc trong moi viéc ma ching ta dang lam,
thi ty nhi€n binh an va tinh ling s€ theo sau.

260. Endurance and MWloderation

Endurance and moderation are the foundation, the beginning of our practice. To start we
simply follow the practice and schedule set up by ourself or in a retreat or monastery. Those
who practice Buddhist teachings should limit themselves in regard to food, robes, and living
quarters, to bring them down to bare essentials, to cut away infatuation. These practices are
the basis for concentration. Constant mindfulness in all postures and activities will make the
mind calm and clear. But this calm is not the end point of practice. Tranquil states give the
mind a temporary rest, as eating will temporarily remove hunger, but that is not all there is to
life. We must use the calm mind to see things in a new light, the light of wisdom. When the
mind becomes firm in this wisdom, we will not adhere to worldly standards of good and bad
and will not be swayed by external conditions. With wisdom, dung can be used for fertilizer,
all our experiences become sources of insight. Normally, we want praise and dislike
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criticism, but, seen with a clear mind, we see them as equally empty. Thus, we can let go of
all these things and find peace. During the period of meditation, we should be mindful on our
breathing. If we have uncomfortable feelings in the chest, just take some deep breaths. If the
mind wanders, just hold our breath and let the mind go where it will, it will not go anyhwere.
You can change postures after an appropriate time, but do not let restlessness or feelings of
discomfort bother us. Sometimes it is good just to sit on them. We feel hot, legs are painful,
we are unable to concentrate, just contemplate all things in the light of impermanence,
unsatisfactoriness and no-self, and just continue to sit still. The feelings will get more and
more intense and then hit a breaking point, after which we will be calm and cool. Do not
worry about enlightenment. When growing a tree, we plant it, fertilize it, keep the bugs away
and if these things are done properly, the tree will naturally grow. How quickly it grows,
however, is something beyond our control. At first, endurance and persistence are necessary,
but after a time, faith and certainty arise. Then we see the value of practice and want to do it,
at the same time, we want to avoid socializing and be by ourselves in quiet places for
practicing meditation. Being aware of whatever we do, peace and calmness will follow
naturally.

261. Tink Tin Ba La Wi

Tinh tin c6 nghia 13 ti€n thing 1én mot muc tiéu quan trong ma khong bi xao ling vi
nhitng viéc nhd nhit. Ching ta khong thé bio ring chiing ta tinh tin khi y tudng va cdch
hanh st clia chiing ta khong thanh sach, dit cho ching ta ¢6 nd luc tu tip gido 1y cla Pic
Phat. Ngay c4 khi chiing ta nd luc tu tip, doi khi chiing ta vAn khong dat dugc k&t qua tot, ma
ngugc lai con c6 thé 1anh 18y hdu qua x4, trd ngai trong viéc tu hianh do bdi ngudi khic; d6
chi 1a nhitng b6ng ma, s& bi€n mat di khi gi6 ling. Do d6, mdt khi chiing ta di quyé€t dinh tu
B6 Tiét dao, chiing ta can phdi giit vitng 1ong kién quyét ti€n d&€n ¥ hudng cia ching ta ma
khong di 1énh. P6 goi 1a “tinh tAn.” Tinh tdn 12 kién tri thé hién dong luc chi thién. Doi song
ctia cdc vi tu theo Phét gido Pai Thira 1a m6t cudc dsi hing say tot buc, khong chi trong ddi
song hién tai ma ca trong ddi song tuong lai va nhitng cudc ddi k€& ti€p khdng bao gid ciing
tan. Tinh tAn con c6 nghia 1a ludn khich 1é thin tAm ti€n tu nim Ba La Mt con lai. Tinh tin
Ba la mat dugc diing dé diét trir cdc su gidi dai

Theo Thién Su Thich Nhit Hanh trong phan gidng gidi kinh B4t Pai Nhan Gidc, Tinh
TAn Ba La Mat 12 mot trong nhitng dé tai thién quin quan trong trong Phat gido. Tinh Tan
phé bi€ng ludi. Sau khi di ngitng theo dudi tham duc, sau khi di biét thyc hanh tri tic dé
thin tAm dudc thanh thoi, ngudi hanh dao khong vi su thdnh thoi d6 ma gidi ddi dé€ cho ngay
thang trdi qua mot cdch udng phi. Tinh tAn 13 cAn mAn ngdy dém, cAn min ddi mai sy nghiép
tri tué. Phai diing bat cif thi gid nao minh c6 dudc d€ quan chi€u “T¢ Niém X (vo thudng,
khd khong, vd nga, bat tinh). Phdi di sAu thém vao gido nghia “Tt Niém Trd,” phai hoc phép
quén niém vé hoi thd, vé cdc tu th€ clia than thé, vé sy thanh tru hoai khong clia thé xic, vé
cadm gidc, tu tudng, hanh nghiép va nhitng nhan thifc cda minh. Phai tim doc kinh dién chi
din ranh ré vé phuong phdp tu tip va thién quin, diéu hoa hdi thd va quin niém, nhu Kinh
Qudn Niém (Niém X&), Kinh An Bang Théi Y va Kinh Pai Bat Nha. Phai theo 15i chi din
trong cdc kinh &y ma hanh tri mot cdch thong minh, nghia 12 phdi chon nhitng cdch tu thich
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hop véi trudng hop c4 nhan clia minh. N&u cin thi ¢6 thé stra d6i cho phit hgp. Ha thii cong
phu cho t6i khi nao nhitng phién ndo cdn ban nhu tham, sin, si, man, nghi, ta ki€n déu bi nhd
tan goc, thi ty nhién ta thdy than tAm vudt thodt khdi nguc ti cla sinh tf, ngli 4m va tam gidi.

Tinh tdn Ba la mat con 1a clra ngd di vao hao quang chu phép, vi nhd d6 ma chiing ta dat
dugc nhitng phap cao thugng, va cling nhd d6 ma chiing ta c¢6 thé day dd va huéng din
nhitng ching sanh tray lugi. Pay 1a Ba La Mat thit tv trong luc Ba La Mat. Tinh tdn Ba La
Mat 1a y chi kién quyé&t theo dudi muc dich tu tip. Tinh tdin Ba La Mat 1a ngudn ning luc dé
bit dau su nghiép tu tAp clia ngudi Phat tir va ti€p tuc nd luc cho d&n khi thanh tyu gidc ngd
hoan toan. Ning lyc va kha niang chiu dung dugc xem nhu 1a do gidp bdo vé khi gdp nhitng
kh6 khin va 13 nén tdng c6 vo cin thi€t dé tranh sy thit vong tiéu cuc. Tinh tdn con 13 ning
luc hd trg nhiét tinh va y chi vitng manh. N6 chinh 13 ning lyc khong mét mdi d€ chiing ta
hoan thanh sy 1di ich an lac cho tit cd chiing sanh. Theo kinh Phiap Hoa, B Tit tinh tdn ciu
sy thanh tinh. Kinh Phdp Hoa ciing md t4 chi ti€t BS T4t tu tap tinh tAn ba la mat bing cich
khong dn va khong ngd d€ tinh chuyén nghién cu Phat phap. B6 T4t da tu minh tiét ché
trong in udng dé€ nd lyc tim cau Phat qua.

261. UYnya- Paramcita

Virya-paramita or “making right efforts.” means to proceed straight torward an important
target without being distracted by trivial things. We cannot say we are assiduous when our
ideas and conduct are impure, even if we devoted ourselves to the study and practice of the
Buddha’s teachings. Even when we devote ourselves to study and practice, we sometimes do
not meet with good results or may even obtain adverse effects, or we may be hindered in our
religious practice by others. But such matters are like waves rippling on the surface of the
ocean; they are only phantoms, which will disappear when the wind dies down. Therefore,
once we have determined to practice the bodhisattva-way, we should advance single-
mindedly toward our destination without turning aside. This is “making right efforts.”
Devotion or Striving means a constant application of oneself to the promotion of good. The
Mahayanists’ life is one of utmost strenuousness not only in this life, but in the lives to come,
and the lives to come may have no end. Virya also means energy or zeal (earnestness—
Diligence—Vigour—The path of endeavor) and progress in practicing the other five
paramitas. Vigor Paramita is used to destroy laziness and procrastination.

According to Zen Master Thich Nhat Hanh in the explanation of the sutra on the Eight
Realizations of the Great Beings, diligence-paramita is one of the most important subjects of
meditation in Buddhism. Diligent practice destroys laziness. After we cease looking for joy in
desires and passions and know how to feel satisfied with few possessions, we must not be
lazy, letting days and months slip by neglectfully. Great patience and diligence are needed
continually to develop our concentration and understanding in the endeavor of self-
realization. We must whatever time we have to meditate on the four truths of impermanence,
suffering, selflessness, and impurity. We must penetrate deeply into the profound meaning of
the Four Foundations of Mindfulness, practicing, studying, and meditating on the postures and
cycles of becoming, maturing, transformation, and destruction of our bodies, as well as our
feelings, sensations, mental formations, and consciousness. We should read sutras and other
writings which explain cultivation and meditation, correct sitting and controlling the breath,
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such as The Satipatthana Sutta and The Maha Prajna Paramita Heart Sutra. We have to
follow the teachings of these sutras and practice them in an intelligent way, choosing the
methods which best apply to our own situation. As necessary, we can modify the methods
suggested in order to accommodate our own needs. Our energy must also be regulated until
all the basic desires and passions, greed, anger, narrow-mindedness, arrogance, doubt, and
preconceived ideas, are uprooted. At this time we will know that our bodies and minds are
liberated from the imprisonment of birth and death, the five skandhas, and the three worlds.

Virya paramita is a gate of Dharma-illumination; for with it, we completely attain all
good dharmas, and we teach and guide lazy living beings. This is the fourth of the six
paramitas. Virya is resolution in pursuing the goal of cultivation. Virya is the source of energy
to begin any Buddhist’s cultivation career and to see it through full awakening. Energy and
stamina serve as armor in encounters with difficulties and provide the encouragement
necessary to avoid depression. Energy also produces enthusiasm and good spirits. Energy also
helps us to accomplish the welfare of all living beings. According to the Lotus Sutra, a
Bodhisattva should strive with heroic vigor for purification. The Lotua Sutra also depicts in
detail the way Bodhisattvas practice Virya-paramita by going without eating and sleeping to
study the Buddha-dharma. They do not deliberately refrain from food in order to cultivate
Buddhahood. In fact, they just forget the idea of food and sleep. They think only of
cultivating and studying the Buddha-dharma for getting Supreme Enlightenment.

262. Tni Fui Ba Lo Wiz

Do6i khi khé ma vach ra mdt cach rd rang sy khdc biét gitta “Buddhi” va “Jnana,” vi ca
hai déu chi cdi tri twong ddi clia thé tuc cling nhu tri siéu viét. Trong khi Prajna ro rang 1 c4i
tri siéu viét. Tri hi€u 16 cdc phdp, giit vitng trung dao. Sy tu tip tri tué va tdm linh cda mot vi
Bo Tit dén giai doan dat dugc tri ba la mat, tir d6 cdc ngai thing ti€n tic thoi d€ chuyén
thanh mot vi Phat toan gidc. Su kién ¥ c6 nghia nhit clia trinh dd nay va bi€u tugng cao nhat
clia sy thanh tyu t3i thugng clia Bd Tét 1a budc vao trang thdi thién dinh clia tim cAn bing
dudc khdi 1én tir tri tué bat nhi cla tinh khong. DAy ciing 13 budc khdi dau ctia Bd Tit vao
cOng nhat thiét tri cia mdt vi Phat, tifc 1a trf tué tinh hoa nhat. Tri tué ba la mat c6 mot phim
chi't phan tich nhu mdt dic tinh dic thit cla tri bat nhi phat khdi khi B4 T4t dat d&n giai doan
tri ba la mat. Vi vy, tri tué binh thudng nghiéng vé phan tri gidc trong khi tri tué ba la mat
lai nghiéng vé phan tryc gidc.

Tri tué ba la mat 1a c4dch nhin ding vé sy vat va ning lyc nhin dinh c4c khia canh chin
than thit cia van hitu. Tri tué 13 kha ning nhin biét nhitng di biét gifta cdc sy vat, ddng thdi
thd'y cdi chan 1y chung cho cdc sy vat 4y. Tém lai, tri tué 12 cdi kh4 ning nhén ra riing bat ct
ai cling c6 thé trd thainh mdt vi Phat. Gido ly clia Pitc Phit nhan manh ring chiing ta khong
thé nhin thifc tat cd cdc sy vat trén ddi mot cach ding din néu chiing ta khong c6 kha ning
tron ven hi€u bi€t sy di biét 1an sy tuong ddng. Chiing ta khong thé citu ngudi khic néu
chiing ta khong c6 tri tué, vi di cho chiing ta mudn lam &t cho ké khac d€ ciu gitp ho,
nhung khong c¢6 di tri tué dé bi€t nén 1am nhu thé nao, cdi gl nén lam va cdi gi khong nén
lam, ching ta c6 thé 1am hai ngudi khdc chit khong 1am dudc 1gi ich gi cho ho. Khong cé chit
Anh ndo tuong duong vdi tir “Prajna” trong Phan ngit. That ra, khong c6 ngdn ngit Au chau
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nao tuong dudng véi né, vi ngudi Au khong c6 kinh nghiém nio dic biét tuong duong vdi chit
“prajna.” Prajna la cdi kinh nghiém mot nguSi c6 dudc khi ngudi 4y cdm thiy cdi toan thé
tinh v6 han clia sy vat trong ¥ nghia cin bdn nhat clia né, nghia 13, néi theo tAm 1y hoc, khi
c4i bdn ngd hitu han dap vd cdi vé cing clia nd, tim d&én véi cdi vo han bao trim tit cd
nhitng cdi hitu han do d6 vo thudng. Chiing ta c6 thé xem kinh nghiém nay giéng vdi mot
tric gidc toan th€ vé mot cdi gi vudt qua tit ci nhitng kinh nghiém dic thii riéng 1é cida
ching ta.

Tri hué Ba La MAat hay B4t Nha 1a trf tué siéu viét, yéu td gidc ngd. N6 1a truc gidc
thong dat moi phdp dé€ chiing dat chan 1y, hay d€ nhin vao chin 1y ctu canh clia van hitu,
nhd d6 ma ngudi ta thodt ra ngoai trién phugc clia hién hitu va trd thanh tu chd 14y minh. B4t
Nha hay Tri hu¢ Ba la mat dugc dung dé diét trir sy hdon 4m ngu si. Tri hué Ba la mat 1a cia
ngd di vdo hao quang chu phdp, vi nhd d6 ma ching ta doan trlr tAn gdc ré béng t6i clia si
mé. Trong cdc phién ndo cin ban thi si mé 1a thit phién nido c6 géc ré manh nhit. Mot khi
gdc ré clia si mé bi bat tung thi cdc loai phién nio khdc nhu tham, sin, chdp truc, man, nghi,
ta ki€n, déu dé bi bat gdc. Nhd c6 tri hué Ba La MAt ma chiing ta c6 khad ning day db va
huéng din nhitng ching sanh si mé. Tri tué B4t Nha khi€n chiing sanh c6 kha ning ddo bi
ngan. Tri tué gidi thodt 12 ba la mat cao nhAt trong luc ba la mat, 1a phudng tién chdnh dé dat
t6i ni€t ban. N6 bao tram sy thd'y biét tat cd nhitng huyén hoidc cda th€ gian van hitu, né phd
tan béng t3i clia si mé, ta ki€n va sai lac. P& dat dugc tri hué Ba La Mat, hanh gid phai nd
luc quin chi€u vé cdc sy thuc vo thudng, vo ngd, va nhan duyén clia van hitu. Mot phen dio
dugc goc vo minh, khdng nhitng hanh gid ty gidi thodt tu than, ma con cé thé gido hda va
huéng din cho nhitng chiing sanh si mé khi&n ho thoat ra khdi vong kém téa clia sanh tif.

Tri tué ba la mat la loai tri tué khi€n chiing sanh c6 kha ning ddo bi ngan. Tri tué gidi
thoat 12 ba la mat cao nha't trong luc ba la mat, 14 phuong tién chanh d€ dat t&i ni€t ban. N6
bao trum sy thdy bi€t tit cd nhitng huyén hoic cda th€ gian van hitu, né phé tan bong t3i clia
si mé, ta ki€n va sai lac. Tri hué Ba la mat Ia ctta ngd di vao hao quang chu phdp, vi nhs d6
ma chiing ta doan trir tin g6c ré bong t&i clia si mé. Trong cdc phién ndo cin ban thi si mé 1a
thit phién nio c6 gdc ré manh nhit. Mot khi gdc ré clia si mé bi bat tung thi cdc loai phién
nio khic nhu tham, san, chdp trudc, man, nghi, ta ki€n, déu dé bi bat géc. Nhd c6 tri hué Ba
La Mat ma chiing ta ¢6 kha ning day dd va huéng din nhitng chiing sanh si mé. P& dat dugc
tri hué Ba La Mat, hanh gid phdi nd luc quin chi€u vé cdc sy thuc vo thudng, vo ngi, va
nhian duyén clia van hitu. Mot phen dio dugc gdc vo minh, khong nhitng hanh gid tu gidi
thodt ty thin, ma con c6 thé gido héa va huéng din cho nhitng ching sanh si mé khi&n ho
thodt ra khdi vong kém tda cda sanh ti.

262. Prajua- Paramita

The difference between Buddhi and Jnana is sometimes difficult to point out definitively,
for they both signify worldly relative knowledge as well as transcendental knowledge. While
Prajna is distinctly pointing out the transcendental wisdom. Knowledge paramita or
knowledge of the true definition of all dharmas. The cultivation of the Bodhisattva’s
intellectual and spiritual journey comes with his ascent to the Jnana Paramita, then
immediately preceding his transformation into a fully awakened Buddha. The most significant
event in this level and the paramount symbol of the Bodhisattva’s highest accomplishment, is
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entrance into a meditative state of balanced concentration immersed in non-dualistic
knowledge of emptiness. This event is represented by his initiation into the omniscience of a
perfect Buddha, which is quintessential perfection. Knowledge perfection or Prajna paramita
has an analysis quality which does not seem to figure as a specific characteristic of non-
dualistic knowledge developed by the Bodhisattva at the stage of Jnana Paramita. So,
whereas Jnana refers more to intellectual knowledge, Prajna paramita has more to do with
intuition.

The prajna-paramita or paramita wisdom means the right way of seeing things and the
power of discerning the true aspects of all things. Wisdom is the ability both to discern the
differences among all things and to see the truth common to them. In short, wisdom is the
ability to realize that anybody can become a Buddha. The Buddha’s teachings stress that we
cannot discern all things in the world correctly until we are completely endowed with the
ability to know both distinction and equality. We cannot save others without having wisdom,
because even though we want to do good to others but we don’t have adequate knowledge on
what should be done and what should not be done, we may end up doing some harm to others.
There is no corresponding English word for prajna, in fact, no European word, for it, for
European people have no experience specifically equivalent to prajna. Prajna is the
experience a man has when he feels in its most fundamental sense the infinite totality of
things, that is, psychologically speaking, when the finite ego, breaking its hard crust, refers
itself to the infinite which envelops everything that is finite and limited and therefore
transitory. We may take this experience as being somewhat akin to a totalistic intuition of
something that transcends all our particularized, specified experiences.

Wisdom-paramita or the path of wisdon means transcendental knowledge. This is what
constitutes enlightenment; it is an intuition into the power to discern reality or truth, or into
the ultimate truth of things, by gaining which one is released from the bondage of existence,
and becomes master of one’s self. Wisdom Paramita is used to destroy ignorance and
stupidity. The prajna-paramita is a gate of Dharma-illumination; for with it, we eradicate the
darkness of ignorance. Among the basic desires and passions, ignorance has the deepest
roots. When these roots are loosened, all other desires and passions, greed, anger,
attachment, arrogance, doubt, and wrong views are also uprooted. The prajna wisdom which
enables one to reach the other shore, i.e. wisdom for salvation; the highest of the six
paramitas, the virtue of wisdom as the principal means of attaining nirvana. It connotes a
knowledge of the illusory character of everything earthly, and destroys error, ignorance,
prejudice, and heresy. In order to obtain wisdom-paramita, practitioner must make a great
effort to meditate on the truths of impermanence, no-self, and the dependent origination of all
things. Once the roots of ignorance are severed, we can not only liberate ourselves, but also
teach and guide fooloish beings to break through the imprisonment of birth and death.

The prajna-paramita is the wisdom which enables one to reach the other shore, i.e.
wisdom for salvation; the highest of the six paramitas, the virtue of wisdom as the principal
means of attaining nirvana. It connotes a knowledge of the illusory character of everything
earthly, and destroys error, ignorance, prejudice, and heresy. The prajna-paramita is a gate of
Dharma-illumination; for with it, we eradicate the darkness of ignorance. Among the basic
desires and passions, ignorance has the deepest roots. When these roots are loosened, all
other desires and passions , greed, anger, attachment, arrogance, doubt, and wrong views are
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also uprooted. In order to obtain wisdom-paramita, practitioner must make a great effort to
meditate on the truths of impermanence, no-self, and the dependent origination of all things.
Once the roots of ignorance are severed, we can not only liberate ourselves, but also teach
and guide fooloish beings to break through the imprisonment of birth and death.

263. Thién Dink Ba Lo Wit

Thién dinh c6 nghia 13 tu duy, nhung khdng theo nghia tu duy vé mot phuong dién dao
dttc hay mot cach ngdn tri€t hoc; n6 1a viéc tu tip tinh tim. N6i khdc di, thién dinh 12 1udn tu
theo phdp tu duy dé dinh chi sy tin loan trong tAm. Thién dinh Ba la mit dudc diing dé diét
trit sy tdn loan va hon tram. T “Dhyana” 1 giif trang thdi tAm binh ling ctia minh trong bt
cit hoan cdnh nio, nghich ciing nhu thuin, vd khong hé bi xao dong hay ling ting ngay ci
khi nghich cinh dén t6i tAip. Piéu nay doi hdi ra't nhiéu cong phu tu tip. Chiing ta tham thién
vi mudn tinh than dudc tip trung, tim khong vong tudng, khién tri hué phat sanh. Thién dinh
la hanh phdp gitp ching sanh dat hoan toan tinh ly, vugt thodt sanh ti, ddo bi ngan. Pay la
Ba La Mat tht nim trong Luc D6 Ba La Mat. Ti€ng Phan la “Dhyana” va ti€ng Nhat 1a
“Zenjo.” Zen c6 nghia 1a “c4i tAim tinh ling” hay “tinh than bat khui't,” va Jo 1a trang thdi c6
dugc cdi tAm tinh ling, khong dao dong. Piéu quan trong 12 khdng nhitng chiing ta phai nd
lyc thyc hanh gido 1y clia didc Phat, ma ching ta con phai nhin hét sy vat bing cdi tim tinh
ling va suy nghi vé& sy vat biing c4i nhin “nhu thi” (nghia 13 ding nhu n6 13). Pugc vay chiing
ta mdi c6 thé tha'y dudc khia canh chin thuc ciia van hitu va tim ra cich ding din d€ d6i phé
v6i ching. Theo Kinh Phdp Hoa, chuong XV, Phim Ting Pia Dong Xuit, Pitc Phat day
ring: “Chu Bb T4t khong chi mot ki€p ma nhiéu ki€p tu tap thién ba la mat. Vi Phat dao nén
siéng ning tinh tdn, khéo nhap xuit tru ndi vo6 lugng mudn ngan e tam mudi, dugc thin
thong 16n, tu hanh thanh tinh da lau, hay khéo tip cdc phdp lanh, gidi noi van ddp, thé gian it

Z 9
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265. Dhyana- Paramita

Dhyana means meditation, not in the sense of meditating on a moral maxim or a
philosophical saying, but the disciplining of oneself in tranquillization. In other words,
Dhyana (meditation—Contemplation—Quiet thoughts—Abstraction—Serenity) means the
path of concentration of mind to stop the scattered mind. Meditation Paramita is used to
destroy chaos and drowsiness. Dhyana is retaining one’s tranquil state of mind in any
circumstance, unfavorable as well as favorable, and not being at all disturbed or frustrated
even when adverse situations present themselves one after another. This requires a great
deal of training. We practice meditation because we want to concentrate our mind until there
are no more idle thoughts, so that our wisdom can manifest. The attainment of perfection in
the mystic trance, crossing the shore of birth and death. This is the fifth of the six paramitas.
“Dhyana” in Sanskrit and “Zenjo” in Japanese. “Zen” means “a quiet mind” or “an unbending
spirit,” and “jo” indicates the state of having a calm, unagitated mind. It is important for us not
only to devote ourselves to the practice of the Buddha’s teachings but also to view things
thoroughly with a calm mind and to think them over well. Then we can see the true aspect of
all things and discover the right way to cope with them. According to the Lotus Sutra, Chapter
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XV “Emerging From The Earth”, the Buddha taught: “The Dhyana-paramita which
Bodhisattvas attained not only in one kalpa but numerous. These Bodhisattvas have already
for immeasurable thousands, ten thousands, millions of kalpas applied themselves diligently
and earnestly for the sake of the Buddha way. They have acquired great trasncendental
powers, have over a long period carried out brahma practices, and have been able to step by
step to practice various good doctrines, becoming skilled in questions and answers, something
seldom known in the world.

264. 2ud Bdo

Nhitng hé qua ciia tién ki€p. Nhitng vui suéng hay dau khd trong ki€p ndy 1a 4nh hudng
hay qua bdo ciia tién ki€p. Th& cho nén c¢d dic ¢6 néi: “Duc tri tién th€ nhan, kim sanh tho
gid thi. Duc tri lai th€ qua, kim sanh tdc gid thi.” C6 nghia 12 mu6n bi€t nhan ki€p trudc cla
ta nhu th€ ndo, thi hiy nhin xem qui bdo ma chiing ta dang tho lanh trong ki€p nay. Mudn
bi€t qua bdo k€ ti€p cla ta ra sao, thi hily nhin vao nhitng nhin ma chiing ta da va dang gy
tao ra trong ki€p hién tai. Mot khi hi€u r& dudc nguyén ly ndy rdi, thi trong cudc sdng hing
ngay clia ngudi con Phit chon thudn, ching ta s& ludon c6 khd ning trdnh cdc diéu dit, 1am
cdc diéu lanh. HEt thdy cdc phdp hitu vi Ia trudc sau ndi ti€p, cho nén ddi v6i nguyén nhan
truc ma néi thi cdc phdp sinh ra vé sau 12 qudQua bdo sudng khd tuong Gng véi thién dc
nghiép. Tuy nhién, theo tdng Hoa Nghiém, chuw B6 T4t vi thuong s6t chiing sanh ma hién ra
thin cdm thu hay nghiép bdo thin, gidng nhu thin clia chiing sanh dé cttu dd ho.

C6 hai loai qua bdo. Thit nhat1a “Y bdo”. Y bdo hay y qud 1a hoan cdnh vat chdt ma mot
ngudi phai thy thudc vao do két qua clia nghiép ddi truSc. Gido phdp clia Phit chd truong
chdnh bdo va y bdo hay tit cd than thé va s& tru clia ching sanh déu do tAm clia ho bi€n
hién. Thit nhi 12 “Chdnh bdo. Chdnh bdo hay chdnh qud 1a thin ta hdm nay, 1a két qud truc
ti€p cda tién nghiép; hoan cdnh xung quanh chinh 1a k&t qua gidn ti€p cia tién nghiép. Con
ngudi hién tai, t6t hay xau, thy thudc vao k&t qud clia nghiép ddi trude, nhu phdi giit cin ban
ngil giéi n€u mudn tdi sanh trd lai lam ngudi.

Lai c6 ba loai bdo hay nhin quéd ba ddi. Thi nhit 1a “Hién bdo” hay qud bdo hién ddi
cho nhitng viéc 1am trong hién ki€p. Qud bdo ngay trong ki€p hién tai, hay qud bdo cla
nhitng hanh dong, lanh hay dit, ngay trong d5i nay. Qua bdo hién ddi cho nhitng hanh dong
t6t x4u trong hién tai. Thi du nhu ddi ndy lam lanh thi ngay & ddi ndy cé thé dugc hudng
phudc; con ddi niy 1am 4c, thi ngay & ddi ndy lién bi mang tai hoa. Thit nhi 12 “Puong bdo”
hay sinh bdo. Qud bdo trong ki€p tdi sanh cho nhitng viéc lam trong hién tai. Hinh dong bay
gid ma d&€n dJi sau méi chiu qua bdo. Ki€p niy (sanh bdo) gdy nghiép thién 4c thi ki€p sau
s& chiu qua bao sudng khd. Thit ba 12 “Hiu bdo” hay qua bdo cho hau ki€p. Hau bdo 1a qua
bdo vé 1au xa sau ndy méi git. Qua bio clia mot hay nhiéu ddi sau tao nén bdi cdi nghiép
thién 4c clda doi nﬁy. D&i nay 1am lanh 4c, ma qua d&€n ddi thi hai, thit ba, hay lau hon nita
mdéi duge hudng phude lanh, hay tho 1anh qua bdo dc. Hiu bdo sém mudn khdng nhit dinh,
nhung chic chin 13 khong thé ndo tranh khdi. HE tao nghiép, du thién hay du 4c, chic chin
s6m muon gi sé phai tho lanh qua bao. Chinh vi th&€ ma cd dic day: “Thién vong khoi khoi,
so nhi bat 1u,” va “Gia st ba thién ki€p, s tdc nghiép bat vong; nhan duyén hoi ngd thdi,
qud bdo hoan ty tho,” c6 nghia 1a lugi trdi tuy thua 16ng 16ng, nhung mdt may 16ng ciing
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khong lot khéi, va gid st nhu trdim ngan ki€p di nita thi nghiép gdy tao van con, khi nhon
duyén diy du thi bdo tng s& d&€n khong sai. C6 nhitng trudng hop ddang chi ¥ ma ngudi Phat
tl phai hi€u ré d€ tranh khong bi hi€u 1dm vé luat nhian qua: 1am dit & ki€p niy ma van dugc
giau sang, 13 vi ki€p trudc di tirng 1am phudc, cling dudng, bo thi. C4i nhin dit & ki€p nay vi
méi gieo nén chua thanh ra qué 4c; trong khi cdi nhon lanh trong ki€p trudc hay nhiéu ki€p
trude, vi di gieo 1au, nén di chin mui, nén qui gidu sang phdi trd. Ciing nhu vdy, in & hién
lanh ma vin ci nghéo cling, hoic ludn bi cic diéu khd s3, hoan nan, vin van, &y 1a vi nhon
lanh mdi gieo trong ki€p nidy ma thdi, nén qua lanh chua trd; con bao nhiéu nhin dc ki€p
trude, da gieo 1u rdi nén qui dit ¢ dén thai di€m chin mii. Pay 12 mot trong ba qui bdo va
b&n nhan khi€n cho dita tré sanh vao mdt gia dinh nao d6. Hau bdo 1a nhitng tao tic thién 4c
ddi ndy sé& c6 qua bao lanh dit, khong phai ngay ddi sau, ma cé thé 1a hai, ba, hodc bon, hoic
trim ngan hay vo lugng ki€p ddi sau. Lai c6 bon loai bdo ng. Thit nhat 1a “Thuin Hién
Nghiép Pinh Qud”. Pdy la hanh dong giy ra bao dng tic khic. Thd nhi 1a “Thuin Hién
Nghiép Bat Pinh Qu4”. Py la hanh dong giy bdo &ng trong ddi hién tai (khong nhift dinh
thdi gian). Thit ba 1a “Thuan Sinh Nghiép”. PAy I1a hanh dong giy bdo tng trong ddi song ké
ti€p. Thit tw 12 “Thuan Hau Nghiép”. Py la hanh dong giy bdo ing trong cdc ddi sau, khong
nhtit dinh thoi gian.

264. Recompensations

The pain or pleasure resulting in this life from the practices or causes and retributions of a
previous life. Therefore, ancient virtues said: “If we wish to know what our lives were like in
the past, just look at the retributions we are experiencing currently in this life. If we wish to
know what retributions will happen to us in the future, just look and examine the actions we
have created or are creating in this life.” If we understand clearly this theory, then in our
daily activities, sincere Buddhists are able to avoid unwholesome deeds and practice
wholesome deeds. The effect by causing a further effect becomes also a cause.Karma-
reward; the retribution of karma (good or evil). However, according to the Hua-Yen sect, the
body of karmaic retribution, especially that assumed by a bodhisattva to accord with the
conditions of those he seeks to save.

There are two kinds of reward. First, the material environment on which a person
depends, resulting from former karma. Buddhist doctrine believes that direct retribution of
individual’s previous existence and the dependent condition or environment created by the
beings’ minds. Second, direct reward, body or person. The body is the direct fruit of the
previous life; the environment is the indirect fruit of the previous life. Being the resultant
person, good or bad, depends on or results from former karma. Direct retribution of the
individual’s previous existence, such as being born as a man is the result of keeping the five
basic commandments for being reborn as a man.

There are also three recompenses. First, immediate result or Immediate retribution, or
recompense in the present life for deeds done now. Recompeses in the present life for deeds
done now, or result that happens in this present life. Present-life recompense for good or evil
done in the present life. For example, if wholesome karma are created in this life, it is
possible to reap those meritorious retributions in this present life; if evil karma are committed
in this life, then the evil consequences will occur in this life. Second, future result or next life
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retribution or rebirth retribution. Recompenses in the next rebirth for deeds done now.
Recompenses in the next rebirth for deeds now done, or future result which will happen in the
next life. One of the three and four retributions, life’s retribution. The deeds, wholesome or
unwholesome, done in this life produce their results, meritorious retributions or evil karma, in
the next reincarnation. Third, deffered result or future retribution. This is the recompenses in
subsequent life. Recompenses in subsequent lives, or result that is deffered for some time to
come. The retribution received in the next or further incarnation for the deeds done in this
life. Wholesome and unwholesome karma are created in this life, but sometimes the karma
will pass through the second, third life, or even longer before one is able to reap the
meritorious retributions or endure the evil consequences. Whether these future retributions
are earlier or later is not absolute, but it is absolutely unavoidable. If there is action, whether
it is good or evil, there will be consequences sooner or later. Ancient sages taught: “The
heaven’s net may be thin, but even a hair will not fall through,” and “supposing hundreds of
thousands of lives have passed, but the karma created still remains; when destinies,
circumstances come to fruition, the appropriate retributions will not be denied.” There are
some noticeable situations which Buddhists should clearly understand to prevent any
misunderstanding about the law of cause and effect: Those who commit evil in this life, yet
continue to prosper; it is because they have only began to commit transgressions in this life.
However, in the former lives, they have already formed wholesome merits, make offerings
and charitable donations. The evil deeds of this life which have just been planted, have not
had the proper time to form unwholesome consequences; while the wholesome deeds in the
former lives planted long ago, have had the time to come to fruition in the present life. There
are also other circumstances, where people practice good deeds, yet they continue to suffer,
experience setbacks, misfortunes, etc. that is because they have just learned to practice
wholesome conducts in the present life. Otherwise, in the former lives, they have created
many unwholesome deeds. The wholesome deeds in this life have just been planted, have not
had the proper time to grow into wholesome fruition. However, the wholesome and wicked
deeds in the former lives which had been planted long long ago, have had the proper time to
come to fruition in the present life. This is one of the three consequences associated with the
causes for a child to be born into a certain family. Transgressions or wholesome deeds we
perform in this life, we will not receive good or bad results in the next life; however, good or
bad results can appear in the third, fourth or thousandth lifetime, or until untold eons in the
future. Also there are four kinds of retribution. First, action to receive retribution
immediately. Second, action to receive retribution in the present life. Third, action to receive
retribution in the life to come. Fourth, action to receive retribution in one of the lives
following the next.
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265. Luc Bia

Trong Kinh Thi Ling Nghiém, quyén T4am, Ptic Phit da nhic nhd ngai A Nan vé Luc
Bdo nhu sau: “Ong A Nan! Chiing sanh vi luc thifc tao nghiép, bi chiéu 1dy 4c bdo theo sdu
cin ra.” Thit nhat 13 “Ki€n B4o”. Ki€n bdo chiéu din cic nghiép. Ki€n nghiép niy giao két
thi Iic chét, trudc hét thdy Ira ddy mudi phuong. Than thitc clia ngudi chét nuong bay theo
khéi, sa vao dia nguc v gidn, phat hién ra hai tuéng. Mot 1a thdy sdng thi ¢6 thé thdy khip
ndi cdc dc vat, sanh ra s¢ hii vo cling. Hai 12 thdy t3i, ling 1& ching thdy gi ca, sinh ra sd hai
vo cling. Nhur vay thay Itra d6t thi ndi thinh ciin, c6 thé 1am nhitng nudc sdi trong chdo ddng;
khi d6t noi ty cin, c6 thé 1am khéi den, hdi Itta; khi dot noi tri vi cin, c6 thé lam nhitng vién
sit néng; khi dot ndi xic cin, c6 thé 1lam c4i 10 tro than néng; khi dot ndi tAm cin, c6 thé
sanh ra dong Itta, tung ra bay cd khong gidi.

Thi nhi 12 “Vin B4o”. Vin bdo chiéu din dc qua. Vin nghiép nay giao két, lic chét
thd'y séng chim ngip trdi dat, thin thiic nuong theo séng trdi vao nguc vo gidn. Phat hién ra
hai tuéng, mot 1a nghe rd, nghe nhiéu ti€ng dn 1am rdi loan tinh than, va hai 12 khong nghe
thay gi, ving ling u trAim. Séng nghe nhu th& chdy vao cdi nghe 1am thanh sy trich phat, gan
héi. Chdy vao cdi thd'y 1am thanh sdm sét va cdc khi doc. Chdy vao hdi thd, lam thanh muwa
suong, tudi cic tring doc khip than thé. Chdy vao vi lam thanh mi huyét va nhitng d6 ué
tap. Chdy vao xdc, 1am thanh sic sinh, ma quy va phian. Chdy vao y, lam thanh sét va mua
da phd hoai tam phach.

Thi ba 13 “Khitu Bdo”. Khitu bio chiéu din dc qud, khitu nghiép niy giao két, lic chét
thd'y ddc khi day diy xa gan. Thin thifc nuong theo khi vao vd gidn dia nguc. Phdt hién ra
hai tuéng: mot 1a thong khitu, bi cdc doc khi nhiéu loan tdm thin, va hai 13 tic khitu, khi
khong thong, bic tiic ma té xiu xudng dat. Khi nglti nhu th€ x6ng vao hdi thd, lam thanh
nghet va thong. Xong vao cdi thdy 1am thanh Ita va dudc. Xo6ng vao cdi nghe lam chim,
ddm, sbi, trao. Xdng vao vi, lam thanh vi wvong vi thdi. X6ng vao xic lam thanh ndt, rii, thanh
ndi dai nhuc ¢6 trdm nghin con mdt ma vo sd tring dn. X0ng vao cédi nghi lam thanh tro
néng, chudng khi va c4t bay ma dap ndt than thé.

Thi tw 13 “Vi Bdo”. Vi bdo chiéu din 4c qua. Vi nghiép niy giao két, lic chét thdy ludi
sit phdt ra Itra dit, chdy ruc khip th€ gii. Than thifc mic Iu6i vao nguc v gidn phat hién ra
hai tuéng: mdt 1a hit khi vao, k&t thanh bang, than bi nit né, va thd hai 1a thd khi ra, boc 1én
thanh Ira dit chdy tan c6t tiy. Thi vi ném 4y trdi qua cdi ném, 1am thanh sy thira linh, nhin
chiu. Tri qua c4i thdy, lam thanh vang da néng do. Trdi qua cdi nghe, lam thanh guom dao
sic. Trai qua hoi thd, 1am thanh 10ng sit 16n trim cd qudc do. Trai qua xdc, 1am thanh cung,
tén, nd. Trdi qua y, lam thanh th sdc néng bay trén hu khong ruéi xudng.

Tht nim 1a “Xic B4o”. Xdc bdo chiéu din dc qua. Xic nghiép nay giao két, ldc chét
tha'y nidi 16n bon phia hop lai, khong ¢6 dudng di ra. Than thic thd'y thanh 16n bing sit, cic
rin Ifa, ché 1tta, cop, gau, su t¥, nhitng linh diu triu, quy la sit ddu ngya cAm thuong dao,
lua ngudi vao thanh dé€n nguc vo gidn. Phat hién ra hai tuéng: mot 1a xidc hop lai, ndi gidp lai
ép than thé, xuong thit tuébn mdu, va th hai la xdc ly, gudm dao ddm chém vao ngudi, tim
gan tan nat. Thi xic 4y trdi qua cdi xdc, 1am thanh dudng, quédn, sdnh, 4n. Trdi qua cdi thiy
lam thanh thiéu dot. Trdi qua cdi nghe 1am thanh dip, dinh, ddm, bdn. Trdi qua hoi thd lam
thanh tdi, ddy, tra khdo, tr6i budc. Trdi qua cdi né€m 1am thanh kiém, kep, chém, chit. Trai
qua cdi y, lam thanh sa xudng, bay 1én, ndu, nuéng.
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Thit sdu 1a “Tu Bdo”. Tu bdo chiéu din dc qud. Tu nghiép ndy giao két, lic chét thdy gié
dit thSi hu ndt qudc d6. Than thic bi thdi bay 1én hu khong, theo gié rdi vao nguc vo gidn.
Phét hién ra hai tu6ng: mot 1a khong bi€t, mé mudi vd cing, chay mai khong thoi, va thit hai
12 khong mé, bi€t cdi khd bi ndu, bi thiu, dau dén vd ciing. C4i nghi by d6 két cdi nghi,
lam thanh phuong huéng, xit s8. K&t cdi tha'y, lam thanh nghiép cidnh va d6i chitng. K&t cdi
nghe, lam thanh hon d4 16n chum lai, lam béng, lam suong, dat. K&t hoi thd, 1am thanh xe
Itta 16n. K&t cdi n€m, lam thanh ti€ng la, hét, khéc, than. K&t cdi xiic, lam thanh than I6n,
than nhé, va trong mot ngdy van Iin chét di song lai, ctdi xudng, nguéc 1én.

265. Scx Recompensations

In the Surangama Sutra, book Eight, the Buddha reminded Ananda about the six
retributions as follows: “Ananda! Living beings create karma with their six consciousnesses.
The evil retributions they call down upon themselves come from the six sense-organs.” The
first recompensation is the “Retribution of Seeing”. Retribution of seeing, which beckons one
and leads one to evil ends. The karma of seeing intermingles, so that at the time of death one
first sees a raging conflaration which fills the ten directions. The deceased one’s spiritual
consciousness takes flight, but then falls. Riding on a wisp of smoke, it enters the intermittent
hell. There, it is aware of two appearances. One is a perception of brightness in which can be
seen all sorts of evil things, and it gives rise to boundless fear. The second one is a perception
of darkness in which there is total stillness and no sight, and it experiences boundless terror.
When the fire that comes from seeing burns, the sense of hearing. It becomes cauldrons of
boiling water and molten copper; when it burns the breath, it becomes black smoke and
purple fumes; when it burns the sense of taste, it becomes the scorching hot pellets and
molten iron gruel; when it burns the sense of touch, it becomes white-hot ember and glowing
coals; when it burns the mind, it becomes stars of fire that shower everywhere and whip up
and inflame the entire realm of space. The second recompensation is the “Retribution of
Hearing”. Retribution of hearing, which beckons one and leads one to evil ends. The karma
of hearing intermingles, and thus at the time of death onr first sees gigantic waves that dorwn
heaven and earth. The deceased one’s spiritual consciousness falls into the water and rides
the current into the unitermittent hell. There, it is aware of two sensations, one is open
hearing, in which it hears all sorts of noise and its essential spirit becomes confused, and the
second is closed hearing, in which there is total stillness and no hearing, and its soul sinks into
oblivion. When the waves from hearing flow into the hearing, they become scolding and
interogation. When they flow into the seeing, they become thunder and roaring the evil
poisonous vapors. When they flow into the breath, they become rain and fog that is
permeated with poisonous organisms that entirely fill up the body. When they flow into the
sense of taste, they become pus and blood and every kind of filth. When they flow into the
sense of touch, they become animal and ghosts, and excrement and urine. When they flow
into the mind, they become lightning and hail which ravage the heart and soul.

The third recompensation is the “Retribution of Smelling”. The retribution of smelling,
which beckons one and leads one to evil ends. The karma of smelling intermingles, and thus
at the time of death one first sees a poisonous smoke that permeates the atmosphere near and
far. The deceased one’s spiritual consciousness wells up out of the earth and enters the
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unintermittent hell. There, it is aware of two sensations: one is unobstructed smelling, in
which it is thouroughly infused with the evil vapors and its mind becomes distressed, and the
second is obstructed smelling, in which its breath is cut off and there is no passage, and it lies
stifled and suffocating on the ground. When the vapor of smelling invades the breath, it
becomes cross examination and bearing witness. When it invades the seeing, it becomes fire
and torches. When it invades the hearing, it becomes sinking and drowning, oceans, and
bubbling cauldrons. When it invades the sense of taste, it becomes putrid or rancid foods.
When it invades the sense of touch, it becomes ripping apart and beating to a pulp. It also
becomes a huge mountain of flesh which has a hundred thousand eyes and which is sucked
and fed upon by numberless worms. When in invades the mind, it becomes ashes, pestilent
airs, and flying sand and gravel which cut the body to ribbons.

The fourth recompensation is the “Retribution of Tasting”. The retribution of tasting,
which beckons and leads one to evil ends. This karma of tasting intermingles, and thus at the
time of death one first sees an iron net ablaze with a raging fire that covers over the entire
world. The deceased one’s spiritual consciousness passes down through this hanging net, and
suspended upside down, it enters the uninterminttent hell. There, it is aware of two
sensations: one is a sucking air which congeals into ice so that it freezes the flesh of his body,
and the second a spitting blast of air which spwes out a raging fire that roasts his bones and
marrow to a pulp. When the tasting of flavors passes through the sense of taste, it becomes
what must be acknowledged and what must be endured. When it passes through the seeing, it
becomes burning metal and stones. When it passes through the hearing, it becomes sharp
weapons and knives. When it passes through the sense of smell, it becomes a vast iron cage
that encloses the entire land. When it passes through the sense of touch, it becomes bows and
arrows, crossbows, and darts. When it passes through the mind, it becomes flying pieces of
molten iron that rain down from out of space.

The fifth recompensation is the “Retribution of Touching”. The retribution of touching
which beckons and leads one to evil ends. The karma of touching intermingles, and thus at
the time of death one first sees huge mountains closing in on one from four sides, leaving no
path of escape. The deceased one’s spiritual consciousness then sees a vast iron city. Fiery
snakes and fiery dogs, wolves, lions, ox-headed jail keepers, and horse-headed rakshasas
brandishing spears and lances drive it into the iron city toward the unintermittent hell. There,
it is aware of two sensations: one is touch that involves coming together, in which mountains
come together to squeeze its body until its flesh, bones, and blood are totally dispersed, and
the second is touch that involves separation, in which knives and swords attack the body,
ripping the heart and liver to shreds. When this touching passes through the sensation of
touch, it becomes striking, binding, stabbing, and piercing. When it passes through the seeing,
it becomes burning and scorching. When it passes through the hearing, it becomes
questioning, investigating, court examinations, and interrogation. When it passes through the
sense of smell, it becomes enclosurs, bags, beating, and binding up. When it passes through
the sense of taste, it becomes plowing, pinching, chopping, and severing. When it passes
through the mind, it becomes falling, flying, frying, and broiling.

The sixth recompensation is the “Retribution of Thinking”. The retribution of thinking,
which beckons and leads one to evil ends. The karma of thinking intermingles, and thus at
the time of death one first sees a foul wind which devastates the land. The deceased one’s
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spiritual consciousness is blown up into space, and then, spiraling downward, it rides that
wind straight into the unintermittent hell. There, it is aware of two sensations: one is extreme
confusion, which causes it to be frantic and to race about ceaselessly, and the second is not
confusion, but rather an acute awareness which causes it to suffer from endless roasting and
burning, the extreme pain of which is difficult to bear. When this deviant thought combines
with thinking, it becomes locations and places. When it combines with seeing, it becomes
inspection and testimonies. When it combines with hearing, it becomes huge crushing rocks,
ice, and frost, dirt and fog. When it combines with smelling, it becomes a great fiery car, a
fiery boat, and a fiery jail. When it combines with tasting, it becomes loud calling, wailing,
and regretful crying. When it combines with touch, it becomes sensations large and small,
where ten thousand births and ten thousand deaths are endured every day, and of lying with
one’s face to the ground.

266. Bi it Gid

Gidi luat ctia B6 T4t Pai Thira. C6 mudi gi6i trong va bon mudi tdim gidi khinh. Bat ¢t ai
ciing c6 thé tho gigi B& Tat vi tho gi6i Bd T4t khong chi vdi quyé&t tAim thodt vong ludn hdi
sanh tr, ma con quyét tAm theo theo ¥ hudng dat dugc qua vi BO P& nhiim lam 1gi lac cho tat
ca chiing sanh. B T4t gidi c6 tic dung ch& ngy tdm thdi ich ky. B T4t gidi khong chi diéu
chinh nhitng hanh dong vé than hay khiu, ma con tic dong tdi tu tudng va tAm thdi nita. Nhu
vay Bd Tét gidi khé hanh tri hon cdc gidi phdm nhim gidi thodt cho cd nhan khic. BS Tat
gi6i chi c6 trong cdc xit theo truyén thdng Phat gido Pai Thira ma thoi. Cu si, Ty Kheo hay
Ty Kheo Ni déu c6 thé tho B Tt gidi. Mic diu ban chat ciia gidi phAm Bd Tat gidi giong
nhau nhung s8 gidi di€u khdc nhau giita Phat gido Trung Hoa va TAy Tang. Khi da tho lanh
nhitng gi6i phAm nay, chiing ta phdi c6 quyét tim tu tdp cho dé€n khi nao thanh dat chdnh
qué. Viéc tho lanh gidi luat BS T4t 13 viéc hoan toan ty nguyén. D€ tho gidi chiing ta phai
thong hiéu nhitng 1¢i lac clia mot ddi sdng c6 dao ditc. C6 rat nhicu diéu 1¢i lac nhung c6 thé
néi tém tit 12 ddi sdng dao dic dua chiing ta dén gidi thodt, gidc ngd va khi€n cho chiing ta
¢6 thé 1am 1gi ich cho ngudi khic. Mot s& ngudi chan chir trong viéc tho gidi vi ho cdm thdy
khé 1ong ma giit gii ludt mot cdch hoan toan. Ching ta khong nén mong mdi ring chiing ta
s& giff tron gidi ludt ngay tir phiit ddu. N&u c6 thé giit gin nhitng gidi luAt mot cach hoan hdo
thi chiing ta dau cAn phdi tho gidi 1am gi vi ching ta di 12 mot vi A La Han hay mot vi Phat
rdi con gi. Phat tif thudn thanh nén ludn nhé riing ching ta tho lanh gidi luat vi ching ta chua
c6 thé tu tron giif chiing mot cach hoan hdo. Nhung nhd ¢§ gdng ma thin, khiu, ¥ clia ching
ta dugc cai thién. Ngudc lai, ching ta khong nén tho gidi n€u chiing ta chua sdn sang chiu
giit gidi. P& giif gi6i ching ta cAn phai chdnh tAim va tinh thic. N&u sai pham, chiing ta c6
thé 4p dung bon stiic manh ddi tri: sim hdi, quy-y v6i chi hudng x4 thin bd thi, 14y cong
chudc tdi va quyét chi khong tdi pham... d€ thanh tinh nhitng diu 4n x4u trong dong chidy
tam thiic cla ching ta. VGi Phat tif thudn thanh, gidi luat phdi dudc xem nhu 13 nhitng mén
trang sttc clia mot hanh gid chan chdnh. Trong Kinh Pham Véng, Pic Phat day: “N&u ai tho
gi6i ma khong gitt, ngudi d6 khong phai 1a Bd Tat, ngudi d6 cling khdong c6 ching ti Phat.
Ngay cd Phat ma con Phai tri tung nhitng gi6i ndy. TAt cd ching B T4t dd hoc gidi trong
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qué khtt, s& hoc trong tuong lai, hay dang hoc trong lic nay. Ta di gidi thich nhitng di€ém
chdnh ctia B6 T4t gigi. MAy 6ng phai hoc va hanh B6 t4t giGi trong chinh tAim minh.”

266. Bodtisattva Precetits

The precepts of a Mahayana Bodhisattva. There are ten major and 48 minor. Any people
can take the Bodhisattva ordination. This is does not only with the determination to be free
from cyclic existence, but also with the motivation of attaining enlightenment in order to
benefit all beings. The Bodhisattva vows work particularly to subdue the selfish attitude.
They deal not only with our physical and verbal actions, but also with our thoughts and
attitudes. Thus, they’re more difficult to keep than the vows for individual liberation. The
Bodhisattva ordination is found only in the Mahayana traditions. It may be taken by lay
people, monks, and nuns. Although the essence is the same, the enumeration of the precepts
varies in the Tibetan and Chinese versions. When taking these precepts, we determine to
keep them until attaining enlightenment. To take Bodhisattva vows is entirely voluntary. To
take them, we must first understand the advantages of living ethically. There are innumerable
benefits, but they may be subsumed by saying that living ethically leads us to libaration and
enlightenment and enables us to make our lives useful for others. Some people hesitate to
take Bodhisattva precepts because they feel they can’t keep them purely. But we shouldn’t
expect ourselves to be perfect from the outset. If we could protect our precepts without one
blemish, we needn’t take them, because we’d already be an arhat or a Buddha. Devout
Buddhists should always remember that precepts are taken because we can’t keep them
perfectly. But through trying to, our actions, speech and attitudes will improve. On the
contrary, we should not take precepts if we feel we are not ready or incapable of maintaining
them. To keep our precepts, we need to be very conscientious and mindful. Should we
transgress them, we can employ the four opponent powers: regret, refuge with the altruistic
intention, remedial action and the determination not to repeat the negative action... to purify
the imprints left on our mindstreams. To devout Buddhists, precepts should be regarded as the
ornaments of a sincere practitioner. The Ten Major Precepts or the ten weighty prohibitions.
In the Brahma-Net Sutra, the Buddha said to his disciples, “If one receives the precepts but
fails to keep (observe/practice) them, he is not a bodhisattva, nor he is a seed of Buddhahood.
I, too, recite these precepts. All Bodhisattvas have studied them in the past, will study in the
future, and are studying them now. I have explained the main characteristics of the
Bodhisattva precepts. You should study and observe them with all your heart.”

267. Céng Cao N3é MWan

Phat tf thudn thanh nén ludn nhé ring tit d6 phét sinh do ngudi ta ¢6 cdm gidc minh thap
kém, trong khi kiéu man (ta man, ngd man, ting thugng man, etc.) phat sinh tif cdm gidc tu
ton sai 1Am. Nhitng thif ty kiéu nay sinh ra do ngudi ta nhin cdc sy vat tif mdt quan di€m sai
1énh. Nhitng ai da thuc sy thong hi€u Phat phap va c6 thé dat dugc cdi nhin ding din vé sy
vat s& khong bao gi nhan nhugng 18i suy nghi 1éch lac nhu th€. Cé niéu thit cdng cao ngi
man. Thif nhit 12 kiéu man vi ti€n bd va mé 1am ring minh da dat dugc Niét Ban. Pay 1a
mot trong mudi cinh trong thién quan. Thit nhi Ia sy kiéu hanh clia ty ngd. Thi ba 1a ciy vao
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cdi ta ma khinh man hay kiéu ngao ngudi khdc. Thi tu 1a tinh tu cao ty dai cla cdi ta. Theo
Cau X4 Luan, c6 bay loai kiéu man. Thif nhat 12 “Man”. Man la khdi tAim kiéu man cho ring
minh hon hay minh bing ngudi. Thit nhi 12 “Qud man”. Qud man 1a khdi tAm kiéu man cho
ring minh hon nhitng ngudi bing minh, va cho ring minh bing hay coi thudng nhitng ngudi
hon minh. Thit ba 12 “Man qud man”. Man qua man l1a kh&i tAim ki€éu man cho ring minh hon
nhitng ngudi hon minh. Thit tu 12 “Nga man”. Nga man I1a khéi tim kiéu man chdp c6 ta va
c6 cdi sG hitu cla ta. Thd nim la “Tang thugng man” Tang thugng man 1a khdi tAm ki€u man
khi chua chitng dédc Thanh dao ma cho la chitng ddc. Tha sdu 1a “Ti man”. Ti man hay Ti Ha
Man 1a khéi tAm ki€u man cho riing ngudi cuc ky tai gidi chi hon minh chit it thoi. Thi bdy
12 “Ta man” Ta man la khdi tAm kiéu man cho ring minh c6 dao dic, k¥ that minh chﬁng cé
dao dtc gi.

26. Arrogance

Devout Buddhists should always remember that envy is generated by one’s feeling of
inferiority, while pride, haughtiness, and arrogance are born from a false sense of superiority.
These kinds of pride and arrogance are caused by looking at things from a distorted, self-
centered point of view. Those who have truly understood the Buddha’s teachings and been
able to obtain a right view of things will never succumb to such warped thinking. There are
many different kinds of arrogance. The first kind of pride is the arrogance in progress and the
delusion that one has attained Nirvana. This is one of the ten stages or objects in meditation.
The second kind of pride is the self-superiority, or self-sufficiency, or the pride of self. The
third kind of pride is the exalting self and depreciating others, or the self-intoxication or pride
of self. The fourth kind of pride is the ego-conceit or the egotism. According to the Kosa
Sastra, there are seven pretensions or arrogances. First, asserting superiority over inferiors
and equality with equals. Second, the pride which among equals regards self as superior and
among superiors as equal (superiority over equals and equality with superiors). Third,
superiority over manifest superiors. Fourth, egotism or overweening pride. Fifth, vaunting
assertion of possessing the truth. Sixth, vaunting one’s inferiority or flase humility. The pride
of regarding self as little inferior to those who far surpass one. Seventh, vaunting lack of
virtue for virtue.

268. Chbn Whe

“Chan Nhu” ¢6 nghia Ia chin Iy ctfu cdnh hay sy that t8i thugng. Chan 1y ctu cdnh c6
nghia 12 bdn chat t8i hau cda thyc tai, 1a vo vi, 1a khong sanh khong diét. N6 ngang hang véi
tdnh khong va chin thin, va né trdi lai v6i tuc d€, cé sanh cé diét bdi nhan duyén va vo
thudng. Chon nhu tuyét doi, siéu viét, hay chan khong tuyét ddi, diy 1a nhitng gi chu Phat da
day, thy duyén ma bat bi€n. Chan Iy truyét d6i c6 nghia 1a thing nghia d&€ hay su that tdi
thugng. Trung Luan Qudn cho ring chu Phat trong qud khd da tuyén thuy€t nhitng gido ly
clia minh cho chiing sanh biing phuong tién ‘nhi d& nhim huéng din chiing sanh vao chinh
dao. Chan d&€ mudn néi d&€n sy nhin thifc ring moi vit § thé gian déu khong cé thuc, gidng
nhv 40 4nh hay mot ti€ng vang. Tuy nhién, khong thé dat d€n chin d€ né&u khong dua vao
tuc d€. Tuc d€ chi 1a phuong tién, con chan d&€ mdi 1a citu cdnh. Chinh theo Chan d€ thi Ditc
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Phit gidng ring tit cd cdc phdap déu ‘khong.” V&i nhitng ai chdp ‘hitu’ thi hoc thuyét ‘phi
hitu’ sé& dugc gidng theo phuong dién ‘chin d&” d€ day ho cinh gidi v danh vo tudng. Theo
Phat gido Pai Thira, c6 mudi hai nghia cho chdn nhu: chan nhu, phdp gidi, phdp tdnh, bit hu
vong tdnh, bat bi€n dich tanh, binh ding tdnh, ly sanh tinh, phip dinh, phdp tinh, thuc t&
(chd chan that clia chu phédp), hu khdng gi6i, va bat tw nghi gidi.

Trong Phit gido, ngudi ta con ding nhiéu tir khdc d€ goi “Chan Nhu” nhu “Chan Thyc
Nhu Thudng”, “BAt Bi€n Bat Cai”, “Ty Tanh Thanh Tinh TAm”, “Phat T4nh”, “Phdp Than”,
“Nhu Lai Tang”, “Thyc Tudng”, “Phap Gigi”, “Phap Tinh”, “Vién Thanh Thyc Tinh”, “Phip
Bén”, “Chan P&”, van van. Nhu vy “Chan Nhu” 1a tinh chan thuc cta chu phdp hay chan ly
tuyét d6i. Tinh thic c6 thé tdy sach phdn 6 nhiém clia tang thiic va con khai trién thé lyc tri
tué cla né. Thé gidi cla tudng tuong va thé gidi hd tuong lién hé dugc dua d&€n chan 1y chan
thyc, tifc 12 vién thanh thuc tdnh. Theo Thién Su D. T. Suzuki trong Nghién Cttu Kinh Ling
Gia, chan nhu 12 mot trong nim phdp tuéng. Chan nhu do chdnh tri ma thdy dugc. Khi thé
gi6i cia Danh va Tuéng dugc nhin bing con mit ciia Chanh Tri thi ngudi ta c¢6 thé hodi dudc
ring phdi bi€t Danh va Tudng khong phai 1a phi hién hitu, ciing khong phai l1a hién hitu.
Chiing von vugt trén cdi nhi bién vé khing dinh va bdc bd, va ring tAim tru trong mt trang
thdi yén tinh tuyét doi, khong bi Danh va Tuéng lam sai lac. Pudc nhu thé 1a dat dudc trang
thdi Nhu Nhu (tathata) va vi trong hoan cdnh niy khdng 4nh hudng nio ndi 1én nén vi B Tit
thé nghiém an lac.

Chan nhu 12 chin tdnh hay thyc twéng, hay hién thyc ngugc véi nét bén ngoai cla thé
gi6i hién tugng. Chan nhu (Bhutatathata) 1a bat bi€n va vinh hiing, con hinh thiic va nhitng
nét bén ngoai thi Iic nio ciing sinh ra, thay d6i va bi€n mat. Chan 1y ty nhién, khong phai do
con ngudi tao ra; chadn nhu hay bdn tdnh that thudng hiing noi van hitu, thanh tinh va khong
thay ddi, nhu bi€n d6i nghich lai v6i séng (ban chat c§ hitu ctia nudc 1a phing ling va thanh
tinh chtt khong dip don nhu séng). Chan 13 chin thuc; Nhu 1 nhu thudng. Chan nhu 13 thé
tdnh chin that hay tinh y&€u clia van phap. Chan nhu 1a nhu thi, nhu vay, nghia la ding nhu
ban chit cla né 1a. PAy 1a thyc tai tuong phdn véi bat thuc hay tuéng mao, va bat bién hay
khong d6i tuong phan v6i hinh ddng va hién tugng. N6 ciing giong nhu dai duong tudng phan
v4i nhitng con séng. Chan nhu 12 mot thyc tai thudng hiing, khach quan, khong ddi thay & bén
duéi moi hién tugng. Y niém chin nhu 1am nén ting cho tri€t 1y, n6 4m chi bdn cht tuyét
ddi hay t61 hau clia moi hién tugng.

Chan nhu Phit tinh hay tAm thé thanh tinh trong sing ndi mdi ngudi (khdng hu vong 1a
chin, khong bi€n ddi 12 tinh). Theo Trung Qudn Luin, chan nhu 13 chin 1y, nhung né phi
nhan cdch. P& hién hién, n6 ciAn c6 mdt mdi giGi. Nhur Lai chinh 12 mdi gidi cda né. Nhu Lai
13 truc ngd vé thuc tai. Ngai 1a Thuc Tai duge nhian cdch héa. Pdng thdi Ngai con c6 cd hai
loai tinh cht cia Tuyét Pdi va hién tugng. Ngai ddng nhat véi Chan Nhu, nhung dugc thé
hién trong hinh dang ctia mot con ngudi. Pay 1a 1y do tai sao Chan Nhu ciing con dugc goi 1a
Nhu Lai Tang. Theo tri€t hoc Trung Quén, chan nhu hay thuc Tai T& 1a sy thAim nhap khon
khéo cua tri tué vao phdp gidi. Chit ‘Bhuta’ (chdn nhu) c¢6 nghia la thuc tai khong bi nhan
duyén han dinh, titc 12 phap gidi. Con chit ‘Koti’ c6 nghia la su khong khéo @€ dat dén gisi
han hay chd tin cling; né nhan manh sy thé hién, tic 12 mot loai thanh toan. Thuc tai t&€ ciing
dudc goi 1a ‘vo sanh t€,” ¢6 nghia 1a chdn tdn cung & ngoai cdi sanh ti.

Theo Duy Thiic Hoc, chan nhu 1a “Phi An Lap” hay cdi 1y clia chan nhu thanh thuc, déi
lai v6i chdn nhu dudc dién t3 bing 15i n6i va tu tudng, phan biét trong Duy Thitc Hoc. Trong
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khi d6, theo gido 1y Pai Thira, chin nhu 12 toan thé, né dugc ddng héa vdi nhiéu y niém Pai
Thira. Chan nhu 1a nguyén 1y t8i hiu ciia hién hitu, dudc biét bdi nhiéu tén goi khic nhau khi
né dudc nhin & nhiu giai doan khac nhau ctia bi€u hién clia né. Nhu thi 12 Phat tinh vi n6
thi€t 1ap Phat 1y; né 12 Phdp khi né dugc xem la quy tic clia hién hitu; né 1a Bd Pé khi né 1a
ngudn gdc cda tri tué; né 12 Ni€t Ban khi né mang lai sy an lac vinh ctru cho mdt tim thic bi
phién todi bdi vi ky va tham duc; né 12 B4t Nhi khi né huéng din mot cach thong minh ti€n
trinh cda ty nhién; né 12 Phdp than khi n6 dugc xem mot cdch ton kinh 12 sudi ngudn clia tinh
yéu va tri tué; né 1a B P& Tam khi néi d&€n sy phd citu trong Phat gido; n6 13 tinh khong khi
né dugc xem 1a siéu viét moi hinh thifc riéng biét; né 1a thién phdp khi dao ditc dugc nhian
manh; né 12 chin 1y t8i hau khi né & trén mot chiéu va gidi han trong sy hién hitu clia tirng
cd nhin; n6 13 tinh y&u cla sinh linh khi khia canh ban thé ciia né dugc dé cip; né 1a Nhu
Lai Tang khi chiing ta lién tudng d&€n sy gidng nhau clia mot thé gidi khdc, noi ma moi ching
tlt clia ddi s6ng duge luu gitt, va & d6 tit ca dd va kim loai quy déu dudc che dau dudi mot
cdi ndp day do ban.

Theo Pai Tri P6 Luin, cé ba loai Chan Nhu. Thi nhat, chan Nhu 13 tdnh dic thu cla
mdi sy vat. Thit nhi, chAn Nhu 13 tdnh t8i hdu cla nhitng bdn chi't dic thi clia sy vat vé tdnh
han dinh hay tdnh twong d6i ctia moi sy vat. Thit ba, chan Nhu 1a Thyc Tai t6i hdu cda mdi
st vat: Bdn chat t6i hau, vo han dinh hay phi nhin duyén cda tat cd sy vat mdi dich that
ding nghia Chan Nhu. Con c6 ba thit chin nhu khic nhu vo tuéng chian nhu (thé cla chu
phép la hu tudng), vo sinh chan nhu (chu phdp do nhian duyén sinh ra, nén la vo thyc sinh), vo
tanh chan nhu (chan thé ctia chu phdp, tuyét hét tat cA moi suy nghi va 15i n6i). Ngoai ra, con
c6 ba tht chian nhu khdc nita nhu thién phdp chan nhu (chan nhu tiy duyén ma thanh thién
phdp), bat thién phdp chan nhu (chan nhu tiy duyén ma thanh bat thién), va vo ky phdp chan
nhu (chin nhu thy duyén ma thanh vo ky phédp). Trong Dai Thira Khdi Tin Luan, c6 bon tha
chian nhu hay thé tuéng bdn gidc c6 bdn nghia tuong ty nhu mot cdi kinh. Thit nha't 12 “Nhu
Thuc Khong Kinh (Khéng Chan Nhu)”. Thé clia chan nhu ban lai khong tich 1én moi vong
tuéng, gidng nhu khong kinh lia moi thé ngoai vat. Thit nhi 12 “Nhan Huin Tap Kinh (Bat
Khong Chan Nhu)”. Gido thé chan nhu ¢6 dd vo lugng difc tinh, 12 nhan cla tinh phip, giong
nhu thé tinh clia guong, c6 kha ning thé hién mudn van hinh tugng. Thit ba 1a “Phdp Xuat Ly
Kinh (Thé Chan Nhu)”. Gidc thé chian nhu chin gidm trong phién nio clia chiing sanh, goi la
Nhu Lai Tang, nay lia khdi moi tiém ciu phién ndo, thuin nhit trong sdng gidng nhu tinh
kinh (tdim guong trong lau chii thi sach bui bim). Thit tw 12 “Duyén Huan Tap Kinh (Dung
Chan Nhu)”. Lic gidc thé chan nhu lia khdi trién phugc thi c6 vo bién diéu dung, nhung do
hudn tdp vong tim cia chiing sanh tir bén ngoai hay huin tip ngoai duyén nhu guong sing
trén dai ma thu dung.

268, Bhutatatbata

“Bhutatathata” means supreme truth or ultimate truth or absolute truth. Ultimate truth
means the final nature of reality, which is unconditioned (asamskrta) and which neither is
produced nor ceases. It is equated with emptiness (sunyata) and truth body (dharma-kaya)
and is contrasted with conventional truths (samvrti-satya), which are produced and ceased by
causes and conditions and impermanence (anitya). The absolute Truth, transcending
dichotomies, as taught by the Buddhas. The absolute truth, or the truth of the void, manifest’s
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illumination but is always still,” and this is absolutely inexplicable. Ultimate Truth means the
correct dogma or averment of the enlightened. According to the Madhyamika Sastra, the
Buddhas in the past proclaimed their teachings to the people by means of the twofold truth, in
order to lead people to a right way. The ultimate truth is the realization that worldly things
are non-existent like an illusion or an echo. However, transcendental truth cannot be attained
without resorting to conventional truth. Conventional truth is only a mean, while
transcendental truth is the end. It was by the higher truth that the Buddha preached that all
elements are of universal relativity or void (sarva-sunyata). For those who are attached to
Realism, the doctrine of non-existence is proclaimed in the way of the higher truth in order to
teach them the nameless and characterless state. According to Mahayana Buddhism, there
are twelve meanings or aspects of the Bhutatathata: void or immaterial, dharma (as the
medium of all things), the nature of all things, reality contra the unreality of phenomena,
immutability contra mortality and phenomenal variation, universal (undifferentiated),
immortal (apart from birth and death or creation and destruction), nature ever sure (eternal),
the abode of all things, the bound of all reality, the realm of space (immortality or the void),
and the realm beyond thought of expression.

In Buddhism, other terms are also used for “Bhutatathata” such as “Eternal Reality”,
“Unchanging or Immutable”, “Self-existent Pure Mind”, “Buddha-Nature”, “Dharmakaya”,
“Tathagata-garbha, or Buddha-Treasury”, “Reality”, “Dharma-Realm”, “Dharma Nature”,
“Absolute reality”, “Root or Essence of all things”, “Ultimate Truth”, and so on. Therefore,
“Tathagata” means the perfect true nature, the perfect true nature, or 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). According to Zen Master D.
T. Suzuki in The Studies In The Lankavatara Sutra, this is one of the five categories of forms.
Bhutatathata or absolute wisdom reached through understanding the law of the absolute or
ultimate truth. When a word of Names and Appearances is surveyed by the eye of Right-
Knowledge, the realization is achieved that they are to be known as neither non-existent nor
existent, that they are in themselves above the dualism of assertion and refutation, and that
the mind abides in a state of absolute tranquility undisturbed by Names and Appearances.
With this is attained with the state of Suchness (tathata), and because in this condition no
images are reflected the Bodhisattva experiences joy.

Bhutatathata, the suchness of existence, the reality as opposed to the appearance of the
phenomenal world. Bhutatathata is immutable and eternal, whereas forms and appearances
arise, change and pass away. Bhutatathata means permanent reality underlying all
phenomena, pure and unchanged, such as the sea in contrast with the waves. “Chan” means
the “real,” or “true”; “Nhu” means ‘“so,” “such,” “suchness,” “thus,” “thusness,” “thus
always,” “ in that manner,” or “eternally so.” Bhutatathata means the true nature or true
being, or the root or essence of al things. Bhutatathata is Suchness, or such as is its nature. It
is the reality as contrasted with unreality, or appearance, and unchanging or immutable as
contrasted with form and phenomena. It resembles the ocean in contrast with the waves. It is

the eternal, impersonal, unchangeable reality behind all phenomena. The concept

99 ¢



917

“Bhutatathata” is fundamental to philosophy, implying the absolute or ultimate nature of all
phenomena.

The true nature; the fundamental nature of each individual, i.e. the Budha-nature.
According to Madhyamaka Philosophy, Tathata is the Truth, but it is impersonal. In order to
reveal itself, it requires a medium. Tathagata is that medium. Tathagata is the epiphany of
Reality. He is Reality personalized. Tathagata is an amphibious being partaking both of the
Absolute and phenomena. He is identical with Tathata, but embodied in a human form. That
is why Tathata is also called the womb of Tathagata (Tathagatagarbha). According to the
Madhyamaka philosophy, Bhutakoti refers to the skilful penetration of the mind into the
Dharmadhatu. The word ‘Bhuta’ means the unconditioned reality, the Dharmadhatu. The
word ‘Koti” means the skill to reach the limit or the end; it signifies realization. Bhutakoti is
also called anutpadakoti, which means the end beyond birth and death.

According to the Consciousness Only, the doctrine of the bhutatathata, the absolute as it
exists in itself, i.e. indefinable, contrasted with the absolute as expressible in words and
thought, a distinction made by the Sastra of Consciousness Only. While according to the
Mahayana teachings, bhutatathata is the “All”. It is identified with various Mahayana notions.
Suchness is the ultimate principle of existence, is known by so many different names, as it is
viewed in so many different phases of its manifestation. Suchness is the Essence of Buddhas,
as it constitutes the reason of Buddhahood; it is the Dharma, when it is considered the norm
of existence; it is the Bodhi when it is the source of wisdom; it is the Nirvana when it brings
eternal peace to a consciousness that is troubled with egoism and its vile passions; it is Prajna
when it intelligently directs the course of nature; it is the Dharmakaya when it is religiously
considered the fountainhead of love and wisdom; it is Bodhicitta when it is discussed about
the universal salvation in Buddhism; it is the Emptiness when it is viewed as transcending all
particular forms; it is wholesome karma when its ethical phase is emphasized; it is the highest
truth when it is considered above the onesidedness and limitation of individual existence; it is
the Essence of Being when its ontological aspect is taken into account; it is the
Tathagatagarbha when it is thought of in analogy to another earth, where all the gems of life
are stored, and where all precious stones and metals are concealed under cover of filth.

According to the Mahaprajnaparamita-Sastra, there are three kinds of Tathata or essential
nature. First, tathata means the specific, distinct nature of everything. Second, tathata means
the non-ultimacy of the specific natures of things, of the conditionless or relativity of all
things that are determinate. Third, tathata means the ultimate reality of everything. Only this
ultimate, unconditioned nature of all that appears which is Tathata in the highest sense. There
are three other kinds of bhutatahata such as formless bhutatathata, uncreated bhutatathata,
and without nature bhutatathata (without characteristics or qualities, absolute in itself).
Besides, there are three other kinds of bhutatahata such as good-deed bhutatathata, bad-deed
bhutatathata, and indeterminate bhutatathata. In the Awakening of Faith, there are four kinds
of “bhutatathata” or the four resemblances between a mirror and the bhutatathata. First, the
bhutatathata, like the mirror, is independent of all beings. Second, the bhutatathata, like a
mirror, reveals all objects. Third, the bhutatathata, like a mirror, is not hindered by objects.
Fourth, the bhutatathata, like a mirror, serves all beings.
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269, Riéw Wan

Kiéu man 14 quan niém ty thdi phdng minh 1én. Khi chiing ta nhin xudng tir mot dinh ndi
thi moi sy & dudi thAp déu nhu nhd lai. Khi ching ta ty cho minh cao hon thién ha, va c6 mot
c4i nhin tu thdi phdng minh 1én, titc 13 chiing ta tu khodc 1én cho minh mdt sic thdi cao vuot.
That khé cho mot ngudi mang tanh kiéu man tu tip, vi di cho vi thdy c¢6 day gi cho ngudi Ay
ciing khong 1¢i ich gi. Sy kiéu ngao nghia 1a sy kiéu cing sai 1Am, nghi ring minh ding du
minh sai trdi, nghi ring minh gidi di trén thyc t€ minh d& té. Kiéu man ciing c6 nghia 1a tu
phu do cdi 4o twdng cho ring minh thong hi€u nhitng gi ngudi khdc khé ma hiu duge. Sy
kiéu ngao 1a mot trong nhitng chudng ngai chinh trong viéc tu tdp ctia ching ta. Trong khi tu
dao, chiing ta cin phdi ¢6 dd tri hué chan chdanh. Ngudi ¢6 tri hué chan chdnh khong bao gid
ty khen nggi chinh minh va hily bang ngudi khdc. Nhitng con ngudi &y khong bao gid néi
minh thanh cao, con ngudi khéc thi t€ hai, ban tién. Trong dao Phat, nhitng ké nga man, ty
khen minh ché ngudi khong con dudng tién tu, tuy ho s6ng ma nhu da chét vi ho da di ngugc
lai v6i dao dic cia mot nguGi con Phat.

Kiéu man c6 nhiéu nghia bao gdm thit nhit 12 “Man ki&€n”. Man ki&n hay tv cao ty dai
(su kiéu ngao hay kiéu ciing). Man K&t hay sy ngd man. Kiéu man cho ring minh hay hon
ngudi khdc. Thif nhi 12 “Man cdnh”. Man cdnh c6 nghia 12 kiéu man vi ti€n bd va mé 1am
ring minh dd dat dugc Ni€t Ban. Pay 1a mot trong mudi cdnh trong thién qudn. Thit ba 1a
“Man trang”. Man trang (ki€éu man nhu tim trang phan che chin hét thién nghiép). Long ngi
man bdc cao nhu ¢ phudng treo cao trong gié. Thit tw 12 “Man Danh”, tic 1a ciy ndi gia thé
hay ti€ng tim ma kiéu man. Pay 1a mot trong tdm th kiéu man. Thi nim la “Man Phuéc”,
tiic 12 cdy ndi phudc ditc bd thi thién lanh ma kiéu man. Py 1a mot trong tdm thit ki€u man.
Thit sdu 1a “Man Tué”, tic 1a ciy noi 16n tudi ma kiéu man. Pay 12 mot trong tdm thi kiéu
man. Thit bdy 1a “Ta Man”. P4y 1a mot trong tdm loai man. Thi tdm 1a “Ti Man” téc 1a khéi
tAm kiéu man cho riing ngudi cuc ky tai gidi chi hon minh chiit it thoi. Thit chin 12 “Ti Ha
Man”. Ngudi ty ti ngao man cho ring minh chi kém ngudi (thdt sy vugt that xa minh) chut it
ma thoi, day 1a mot trong thdt man. Hodc sy ngd man cho ring ta khong kém hon ké hon ta
la bao, diy ciling 1a mdt trong citu man. Thi mudGi 1a “Nga Man”, tdc 1a sy kiéu hanh cda tu
ngd, hodc cdy vao cdi ta ma khinh man hay kiéu ngao ngudi khédc, hodc tinh tu cao tu dai cia
cdi ta. Tht mudi mot 13 “Nga Ping Man”. Qua man l1a mdt trong bdy loai kiéu ngao. Ngi
man cho ring ta bing nhitng ké hon ta, diy ciing 12 mot trong chin loai ngd man. Thd mudi
hai 12 “Qué4 man”. Qud man, mot trong by loai kiéu ngao, cho ring ta hon nhitng ké ngang
hang v6i ta. Qua man la khdi tAim kiéu man cho ring minh hon nhitng ngudi bing minh, va
cho ring minh bing hay coi thudng nhitng ngudi hon minh. Thd mudi ba 1a “Tidng Thugng
Man”. Ting thugng man 1a khdi tdm kiéu man khi chua ching dic Thdnh dao ma cho la
chitng dic. Mot vi Ting nghi ring minh da ching dic, hoic mot vi Ting cao ngao, tu cho
minh 1a hay gidi, khong chiu tu tri Phdt phdp. Trong Phdp Hoi Phap Hoa, trong khi Piic Phat
dang gidng Kinh Phap Hoa, thi nim ngan vi Ty Kheo Tié€u Thira, tudng ring minh da ching
dic, nén bd ra vé, tir chdi khdng nghe Phat gidng kinh.

C6 bdy loai kiéu man khéc: tht nhat 1a kh&i tAim kiéu man cho ring minh hon hay minh
bing ngudi; thit nhi 12 “qud man” hay kh&i tim kiéu man cho ring minh hon nhitng ngudi

N

bing minh, va cho ring minh bing hay coi thudng nhitng ngudi hon minh; th ba 1a “man qua
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man”, téc 1a khdi tAm kiéu man cho ring minh hon nhitng ngudi hon minh; thi tw 1a “nga



919

man” tic 1a khdi tAm ki€u man chap c6 ta v c6 céi s& hitu cla ta; thd ndm 1a “ting thugng
man” tic 12 khdi tAm kiéu man khi chua chitng ddc Thdnh dao ma cho 13 chitng dic; thi sdu

N

1a “ti ha man” tdc 12 khéi tAm ki€u man cho rdng ngudi cuc k¥ tai gidi chi hon minh chiit it
thoi; va thit bdy 12 “td man” tic 12 khdi tAm kiéu man cho ring minh ¢6 dao difc, ky that
minh ching c6 dao dic gi.

Ngoai ra, con ¢6 tdm tht kiéu man. Thit nhit 12 “Luc man”, cAy minh manh hon ngudi
nén kiéu man. Thit nhi 12 “Gia th€ man”, ciy ndi gia th€ hay ti€ng tim ma kiéu man. Thi ba
12 “Tai man”, cAy noi nhiéu tién 1im bac ma kiéu man. Thit tr 12 “Ty tai man”, cAy ndi tu tai
hay quyén cao chifc trong ma kiéu man. Thi nim 12 “Tué& man”, cdy ndi 16n tudi ma kiéu
man. Thit sdu 12 “Thong minh man, ciy noi thong minh tri tué ma kiéu man. Thit by 1a “Bo
thi man”, ciy noi phu6c dirc bo thi thién lanh ma kiéu man. Thit tdm 12 “Hio tuéng man”,
ciy noi tuéng hdo ma ki€éu man.

Theo truyén thdng Phat gido Pai Thira, c6 tdim loai kiéu man khdc. Thit nhat 12 “Nhu
man”. Thit nhi 12 “Man man”. Thit ba l1a “BA4t nhu man”. Thi tu 12 “Tidng thugng man”. Thit
nim 1a “Nga man”. Thd sdu 1a “Ta man”. Tht by 1a “Kiéu man”. Thit tdim 1a “Pai man”.
Theo Vi Diéu Phép thi c6 chin loai man. Thi nhat 1a “Ngd Thing Man”. P&i v6i ngudi biing
minh, lai sinh tim qud man cho ring minh hon ho. Thi nhi 14 “Ngd Ping Man”. D&i véi
ngudi hon minh, lai sinh tAim qud man cho ring minh bing ho. Thd ba la “Nga Liét Man”.
Khdi tAm kiéu man cho ring minh khong d&€n ndi t& nhu ngudi khdc. Thit tw 1a “Hitu Thing
Ngi Man”. Vin khdi tAm kiéu man dii biét riing ngudi ¢6 hon minh. Thit nim 13