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Saùu Neûo Traàm Luaân Cuûa Chuùng Sanh laø 

gì? Theo Kinh Phuùng Tuïng trong Tröôøng Boä 

Kinh, taát caû chuùng sanh trong coõi Ta Baø naày ñeàu 

phaûi chòu sanh töû vaû taùi sanh luaân chuyeån khoâng 

ngöøng theo luaät nhaân quaû, sanh vaøo neûo naøo tuøy 

theo nhöõng haønh ñoäng trong moät hoaëc nhieàu 

kieáp tröôùc quyeát ñònh. Trong Phaät giaùo, caùc neûo 

naày ñöôïc mieâu taû baèng caùc tai hoïa hay caùc phaàn 

cuûa baùnh xe sanh töû. Baùnh xe naày do caùc haønh 

ñoäng phaùt sanh töø voâ minh cuûa ta veà chaân taùnh 

cuoäc sinh toàn, do caùc nghieäp löïc töø quaù khöù voâ 

thuûy thuùc ñaåy, do söï theøm muoán khoaùi laïc cuûa 

caùc thöùc giaùc cuûa chuùng ta, vaø söï baùm víu cuûa 

chuùng ta vaøo nhöõng khoaùi laïc naày tieáp tuïc laøm 

noù xoay vaàn, ñöa ñeán söï quay voøng baát taän cuûa 

sinh töû vaø taùi sanh maø chuùng ta bò troùi buoäc 

trong aáy. Chuùng sanh taïo caùc nghieäp khaùc nhau 

roài bò nghieäp löïc thuùc ñaåy, daãn daét ñeán saùu loaïi 

ñaàu thai, qua laïi trong saùu neûo, sanh roài töû, töû 

roài sanh, nhö baùnh xe xoay vaàn, khoâng bao giôø 

döøng nghæ, hoaëc vaøo ñòa nguïc, hoaëc laøm quyû 

ñoùi, hoaëc laøm suùc sanh, hoaëc A Tu La, hoaëc laøm 

ngöôøi, hoaëc laøm trôøi, Ñöùc Phaät goïi ñoù laø luaân 

chuyeån trong luïc ñaïo. Saùu neûo ñöôøng traàn goàm 

ba ñöôøng döôùi (Haï Tam Ñoà) hay ba ñöôøng döõ, 

vaø ba ñöôøng treân (Thöôïng Tam Ñoà) hay ba 

ñöôøng laønh.  

 

I. Voøng Traàm Luaân Theo Quan Ñieåm Phaät Giaùo: 

Trong Phaät giaùo, “traàm luaân” laø moät thuaät ngöõ khaùc cuûa töø luaân 

hoài, vaø nghóa caên baûn cuûa “luaân hoài” laø “chuyeån cö”. Thaân naøy cheát ñeå 

taùi sanh vaøo thaân khaùc. Nôi chuùng sanh ñaàu thai (taùi sanh) tuøy thuoäc 

vaøo nghieäp toát hay xaáu cuûa töøng chuùng sanh. Nieàm tin chuùng sanh, keå 

caû con ngöôøi coù moät chuoãi daøi nhieàu ñôøi soáng, vaø chæ döøng laïi khi naøo 

khoâng coøn söï chaáp thuû vaøo baát cöù thöù gì treân ñôøi naøy. Ñieàu naøy chæ xaûy 

ra khi ñaõ tìm thaáy Phaät taùnh. Ñaây laø nieàm tin raát phoå bieán trong caùc tín 

ñoà Phaät giaùo. Theá giôùi naày laø Ta baø hay Nieát baøn laø hoaøn toaøn tuøy 
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thuoäc vaøo traïng thaùi taâm. Neáu taâm giaùc ngoä thì theá giôùi naày laø Nieát 

baøn. Neáu taâm meâ môø thì laäp töùc theá giôùi naày bieán thaønh Ta Baø. Luaân 

laø baùnh xe hay caùi voøng, hoài laø trôû laïi; luaân hoài laø caùi voøng quanh quaån 

cöù xoay vaàn. Vôùi nhöõng ai bieát tu thì ta baø laø Nieát Baøn, vaø Nieát Baøn laø 

ta baø. Luaân hoài laø thaân naày cheát, thaân kia sanh. Chuùng sanh sanh töû vì 

nghieäp löïc.  

Ñöùc Phaät daïy: “Chaúng phaûi bay leân khoâng trung, chaúng phaûi laën 

xuoáng ñaùy beå, chaúng phaûi chui vaøo hang saâu nuùi thaúm, duø tìm khaép theá 

gian naày, chaúng roõ nôi naøo troán khoûi töû thaàn.” Söï taùi sanh laø do haäu 

quaû cuûa nghieäp. Hoïc thuyeát taùi sanh ñöôïc moïi tröôøng phaùi Phaät giaùo 

taùn ñoàng (uûng hoä). Theo hoïc thuyeát naøy, taát caû chuùng sanh ñeàu maéc 

keït trong voøng luaân hoài sanh, töû, taùi sanh, vaø hieän traïng cuûa hoï laø do 

nhöõng haønh ñoäng trong quaù khöù hay nghieäp maø coù. Theo nieàm tin Phaät 

giaùo, khoâng coù söï ñaàu thai cuûa moät linh hoàn hay moät chaát naøo töø moät 

thaân xaùc naày ñeán moät thaân xaùc khaùc. Theo Ñöùc Phaät thì taùi sanh xaõy ra 

laäp töùc sau khi cheát, thöùc coù tính chaát sinh dieät khoâng ngöøng. Khoâng coù 

khoaûng caùch giöõa caùi cheát vaø söï taùi sanh keá tieáp. Vaøo luùc chuùng ta cheát 

thì luùc sau taùi sanh xuaát hieän, caû treân bình dieän con ngöôøi cuõng nhö chö 

thieân, ñòa nguïc, ngaï quyû, thuù vaät, vaø a tu la. Caùi thöïc söï xaõy ra tieán 

trình tö töôûng chuû ñoäng cuûa ngöôøi saép cheát (Javana) phoùng ra moät soá 

löïc thay ñoåi tuøy theo söï thanh tònh cuûa naêm chaäp tö töôûng trong loaït 

naày. Nhöõng löïc naày goïi laø “naêng löôïng nghieäp” (Karma vega) töï noù loâi 

cuoán vaøo lôùp vaät chaát taïo ra bôûi cha meï trong daï con ngöôøi meï. Uaån 

vaät chaát trong hôïp chaát phoâi thai phaûi coù nhöõng ñaëc tính khaû dó coù theå 

tieáp nhaän loaïi naêng löôïng nghieäp ñaëc bieät naày. Söï loâi cuoán theo caùch 

thöùc naøy cuûa nhöõng loaïi uaån vaät chaát khaùc nhau taïo ra bôûi cha meï xuaát 

hieän do hoaït ñoäng cuûa caùi cheát vaø ñem laïi söï taùi sinh thuaän lôïi cho 

ngöôøi saép cheát. Moät tö töôûng baát thieän seõ ñöa ñeán moät söï taùi sanh 

khoâng thuaän lôïi. Khi ñaàu thai, moãi moãi chuùng sanh ñeàu coù hình daùng 

xaáu ñeïp, sang heøn khaùc nhau, ñoù ñeàu laø do caùc nghieäp nhaân ñaõ taïo ra 

khi coøn mang thaân tieàn höõu caûm thaønh. Vì voøng sanh töû naøy khoâng 

traùnh ñöôïc quan heä vôùi khoå ñau vaø cheát choùc, Phaät giaùo cho raèng thoaùt 

khoûi luaân hoài laø muïc tieâu maø ai cuõng mong muoán. Ñieàu naøy ñöôïc thöïc 

hieän qua vieäc tu taäp, quan troïng nhaát laø thieàn ñònh veà thöïc chaát cuûa vaïn 

höõu. Hoïc thuyeát taùi sanh trôû neân trôû ngaïi cho Phaät töû hieän thôøi, nhaát laø 

nhöõng ngöôøi caûi ñaïo töø nhöõng quoác gia Taây phöông, nôi maø neàn vaên 

hoùa khoâng chaáp nhaän yù nieäm taùi sanh. Tuy nhieân, hoïc thuyeát naøy laïi 
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voâ cuøng quan troïng trong quan ñieåm Phaät giaùo, vì taát caû nhöõng thaùi ñoä 

thaønh khaån tu taäp ñeàu phaùt xuaát töø vieäc thoâng hieåu hoïc thuyeát taùi sanh. 

Theo Phaät giaùo, söï taùi sanh laø söï taùi keát hôïp cuûa theå xaùc vaø tinh 

thaàn. Sau khi thaân vaät chaát cheát ñi, thì thaàn thöùc hay taâm seõ taùi phoái 

hôïp moät hình thöùc vaät theå môùi ñeå trôû thaønh moät söï hieän höõu khaùc. Söï 

taùi sanh laø do haäu quaû cuûa nghieäp. Theo nieàm tin Phaät giaùo, khoâng coù 

söï ñaàu thai cuûa moät linh hoàn hay moät chaát naøo töø moät thaân xaùc naày ñeán 

moät thaân xaùc khaùc. Caùi thöïc söï xaõy ra tieán trình tö töôûng chuû ñoäng cuûa 

ngöôøi saép cheát (Javana) phoùng ra moät soá löïc thay ñoåi tuøy theo söï thanh 

tònh cuûa naêm chaäp tö töôûng trong loaït naày. Nhöõng löïc naày goïi laø “naêng 

löôïng nghieäp” töï noù loâi cuoán vaøo lôùp vaät chaát taïo ra bôûi cha meï trong 

daï con ngöôøi meï. Uaån vaät chaát trong hôïp chaát phoâi thai phaûi coù nhöõng 

ñaëc tính khaû dó coù theå tieáp nhaän loaïi naêng löôïng nghieäp ñaëc bieät naày. 

Söï loâi cuoán theo caùch thöùc naøy cuûa nhöõng loaïi uaån vaät chaát khaùc nhau 

taïo ra bôûi cha meï xuaát hieän do hoaït ñoäng cuûa caùi cheát vaø ñem laïi söï taùi 

sinh thuaän lôïi cho ngöôøi saép cheát. Moät tö töôûng baát thieän seõ ñöa ñeán 

moät söï taùi sanh khoâng thuaän lôïi. Khi ñaàu thai, moãi moãi chuùng sanh ñeàu 

coù hình daùng xaáu ñeïp, sang heøn khaùc nhau, ñoù ñeàu laø do caùc nghieäp 

nhaân ñaõ taïo ra khi coøn mang thaân tieàn höõu caûm thaønh.  

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù boán loaïi taùi sanh 

coù theå coù ñoái vôùi nhöõng sanh linh trong saùu ñöôøng (taát caû chuùng sanh 

ñeàu ñöôïc sanh ra döôùi boán hình thöùc ñeå ñi vaøo trong luïc ñaïo luaân hoài). 

Thöù nhaát laø “Thai Sanh”. Ñaây laø moät trong töù sanh, thai sanh laø moät 

hình thöùc sanh ra töø trong thai meï. Tröôùc khi coù söï phaân chia trai gaùi, 

chuùng sanh ñeàu ôû trong tình traïng hoùa sanh (veà sau naày do coù tình daâm 

duïc maø chia thaønh trai gaùi vaø baét ñaàu coù thai sanh). Trong ñaïo Phaät, töø 

ngöõ naày cuõng daønh cho nhöõng ngöôøi vaõng sanh Cöïc Laïc trong nhöõng 

buùp sen vì khoâng coù loøng tin nôi Phaät A Di Ñaø, maø chæ tin vaøo töï löïc 

nieâm Phaät. Hoï phaûi ôû taïi ñaây trong moät thôøi gian daøi maø khoâng thaáy 

Phaät, Boà Taùt, hay Thaùnh chuùng; cuõng khoâng nghe ñöôïc giaùo thuyeát cuûa 

Phaät (khoâng thaáy Tam Baûo). Tình traïng naày coøn ñöôïc goïi laø “thai 

cung” vì chuùng sanh ôû trong buïng meï khoâng thaáy ñöôïc aùnh nhaät 

nguyeät. Thöù nhì laø “Noaõn sanh”, töùc laø loaøi sanh töø tröùng, nhö loaøi 

chim; loaøi naày ôû trong tröùng taïo thaønh hình theå, ñuùng ngaøy thì tröùng vôõ 

ra, nhö loaøi gaø vòt, chim, ngoãng, vaân vaân. Thöù ba laø loaøi “Thaáp sanh” 

hay haøn nhieät hoøa hôïp sinh. Loaøi sanh töø nôi aåm thaáp, nhö coân truøng 

döïa vaøo choã aåm thaáp maø sanh ra; loaøi naày do söùc noùng laïnh hoøa hieäp 



 4 

maø sanh ra, ôû choã aåm thaáp, nöông theo chaát öôùt maø thoï hình sanh theå 

nhö caùc loaøi coân truøng, böôùm, saâu boï, caù, toâm, vaân vaân. Thöù tö laø loaøi 

“Hoùa sanh”. Khoâng nöông töïa vaøo ñaâu, khoâng nöông theo chuûng toäc, 

cuõng chaúng nhôø nhaân duyeân cuûa cha meï, maø chæ döïa vaøo nghieäp löïc 

maø khôûi sanh nhö loaøi voøi hoùa thaønh ruoài, böôùm bôûi saâu maø hoùa sanh 

ra, hay chuùng sanh trong chö thieân, ñòa nguïc vaø sô kieáp chuùng sanh. 

Ngöôøi ta noùi nhöõng chuùng sanh naày, ngay khi chaám döùt ñôøi tröôùc thì 

laäp töùc hoùa thaân tuøy theo nghieäp löïc, chöù khoâng nhôø söï trôï giuùp cuûa 

cha meï hay baát cöù taùc nhaân naøo khaùc. Moät trong boán hình thöùc sanh. 

Hoùa sinh tröïc tieáp hay khoâng döïa vaøo ñaâu boãng nhieân maø sinh ra, 

khoâng coù cha meï. Baèng caùch hoùa sanh naày, chö Boà Taùt töø cung trôøi 

Ñaâu Suaát coù theå xuaát hieän treân traàn theá baát cöù luùc naøo tuøy yù ñeå cöùu ñoä 

chuùng sanh (chö Phaät vaø chö Boà Taùt ñeàu baét nguoàn töø söï hoùa sanh kyø 

dieäu nhö vaäy). Nhöõng hình thöùc hoùa sanh nhö moái, A Tu La, Ngaï quyû, 

chuùng sanh ñòa nguïc, caû chuùng sanh treân Tònh Ñoä, hay laø theá giôùi môùi 

khôûi ñaàu (con ngöôøi kieáp sô). Ñaây laø moät trong boán hình thöùc sanh saûn 

cuûa chuùng sanh, khoâng coù cha meï, maø lôùn leân töùc thì. 

Theo caùc truyeàn thoáng Maät giaùo, nhôø vaøo quaùn trí thaâm saâu veà 

caùch thöùc maø caùc phaùp hieän höõu, Ñöùc Phaät bieát raèng caùc traïng thaùi 

nhieãu loaïn vaø nghieäp löïc khieán cho chuùng sanh phaûi bò taùi sanh. Vaøo 

luùc saép cheát, phaøm phu thöôøng theøm khaùt vaø níu keùo thaân xaùc. Ñeán khi 

caùi cheát gaàn keà vaø hieån nhieân thì chuùng ta beøn laäp töùc naém chaéc moät 

thaân theå khaùc. Hai söï vöôùng maéc tham aùi vaø chaáp thuû haønh söû nhö hai 

duyeân phoái hôïp nhau laøm cho nhöõng daáu aán nghieäp thöùc chín muoài 

trong giaây phuùt chuùng ta meänh chung. Khi nhöõng daáu aán nghieäp thöùc 

naøy baét ñaàu chín muoài thì caùi yù cuûa ngöôøi ñang cheát laäp töùc bò loâi cuoán 

vaøo moät xaùc thaân khaùc vaø kieám caùch taùi sanh vaøo thaân xaùc ñoù. Trong 

tröôøng hôïp cuûa loaøi ngöôøi thì sau khi traûi qua giai ñoaïn trung aám giöõa 

maïng soáng naøy vaø maïng soáng keá tieáp, taâm thöùc chuùng ta ñi vaøo moät 

caùi tröùng ñaõ thuï tinh. Theo ngaøy thaùng chuùng ta phaùt trieån caùc uaån cuûa 

moät con ngöôøi goàm thaân theå vaø yù thöùc. Trong ñôøi soáng môùi naøy, chuùng 

ta nhaän thöùc ngöôøi vaø söï vaät nhôø vaøo caùc giaùc quan môùi. Ñang khi caûm 

nhaän nieàm vui noãi buoàn, chuùng ta khôûi sanh chaáp thuû, saân haän hay bình 

thaûn. Nhöõng ñoäng löïc naøy thuùc ñaåy chuùng ta haønh ñoäng, vaø nhöõng 

haønh ñoäng cuûa chuùng ta laïi taïo theâm nhieàu daáu aán môùi nöõa trong doøng 

chaûy taâm thöùc, neân ñeán khi chuùng ta saép söûa phaûi vónh vieãn töø boû xaùc 

thaân thì chuùng ta laïi moät laàn nöõa bò thoâi thuùc tìm taùi sanh trong moät 
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thaân xaùc khaùc. Voøng troøn taùi sanh goïi laø Luaân hoài. Luaân hoài khoâng 

phaûi laø moät caûnh giôùi, noù cuõng khoâng phaûi laø theá giôùi cuûa chuùng ta. Noù 

laø voøng luaân hoài sanh töû, töùc laø tình traïng maø chuùng ta nhaän laáy heát 

cuoäc sinh toàn naøy ñeán cuoäc sinh toàn khaùc döôùi söï ñieàu khieån cuûa nhöõng 

söùc maïnh nhieãu loaïn vaø nhöõng haønh ñoäng taïo nghieäp. Nhö vaäy chính 

naêng löôïng cuûa chuùng ta ñaõ khieán cho chuùng ta taùi sanh vaø tröôûng 

thaønh nhö chuùng ta hieän laø. Tuy nhieân, nghieäp khoâng phaûi laø moät khoái 

ñoâng cöùng, vaø ñôøi soáng chuùng ta khoâng mang tính coá ñònh cuûa ñònh 

meänh ñaõ ñöôïc ñònh saün. Taát caû ñeàu tuøy thuoäc vaøo hoaøn caûnh maø chuùng 

ta ñang soáng vaø traïng thaùi taâm yù cuûa chuùng ta. Hôn nöõa, chuùng ta coù 

khaû naêng kieåm soaùt ñöôïc haønh ñoäng cuûa mình vaø qua ñoù ñònh daïng cho 

töông lai. Ñaây laø quy luaät cuûa nghieäp, laø söï vaän haønh cuûa nguyeân nhaân 

vaø haäu quaû trong doøng chaûy taâm thöùc cuûa chuùng ta. Chuùng ta caûm nhaän 

nieàm vui hay noãi buoàn laø do nhöõng haønh ñoäng coù taùc yù maø chuùng ta ñaõ 

laøm trong quaù khöù. Taâm yù cuûa chuùng ta tröôùc ñaây ñaõ taïo taùc nhöõng 

haønh ñoäng hay nhöõng haïnh nghieäp. Nhö vaäy thì taâm yù cuûa chuùng ta laø 

keû taïo taùc chuû choát ñaõ taïo ra nhöõng caûm nhaän vui buoàn maø chuùng ta 

ñang nhaän laõnh.  

YÙ töôûng taùi sanh ñoái vôùi Phaät giaùo khoâng phaûi laø yù töôûng ñoäc ñaùo, 

nhöng noù ñoùng moät vai troø quan troïng trong giaùo lyù vaø söï tu taäp. Ngöôøi 

ta noùi raèng chính Ñöùc Phaät ñaït ñöôïc Nieát Baøn sau moät loaït taùi sanh, vaø 

theo kinh ñieån Pali vaøo ñeâm thaønh ñaïo, Ngaøi nhôù laïi 100.000 kieáp 

tröôùc. Taát caû chuùng sanh lieân tuïc taùi sinh trong moät chu kyø baát taän goïi 

laø luaân hoài sanh töû, gioáng nhö söï ra ñôøi cuûa moät con ngöôøi khoâng phaûi 

laø khôûi ñaàu cuûa nhöõng vaän meänh cuûa ngöôøi ñoù, cuõng gioáng nhö cheát 

khoâng phaûi laø söï chaám döùt, bôûi vì taát caû chuùng sanh lang thang qua 

nhieàu kieáp taùi sanh lieân tuïc: chö thieân coù theå taùi sanh thaønh ngöôøi, 

ngöôøi coù theå taùi sanh thaønh chö thieân, thuù vaät hoaëc chuùng sanh trong 

ñòa nguïc coù theå taùi sanh laøm ngöôøi hay ngaï quyû, vaân vaân. Nhöõng chuùng 

sanh cao caû, chaúng haïn nhö caùc vò Boà Taùt coù theå traùnh ñöôïc söï taùi sanh 

baát lôïi, nhöng chæ coù chö Phaät vaø caùc vò A La Haùn laø hoaøn toaøn thoaùt 

khoûi voøng Luaân hoài sanh töû, bôûi vì ñoù laø kieáp choùt vaø hoï seõ khoâng bao 

giôø taùi sanh nöõa. Voâ soá chuùng sanh traûi qua voøng Luaân hoài ñöôïc saép 

xeáp trong caùc theá giôùi “nhieàu nhö caùt ôû hai beân bôø soâng Haèng” moãi heä 

thoáng theá giôùi ñöôïc chia laøm ba coõi. Coõi thöù nhaát laø Duïc giôùi, ñöôïc 

ñieàu khieån bôûi nguõ caên cuûa con ngöôøi vaø coù caùc vò trôøi cö nguï. Tinh 

khieát hôn laø coõi Saéc Giôùi, nôi ñaây coù caùc vò Phaïm Thieân vaø Ñaïi Phaïm 
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Thieân truù ngu. Coõi naøy töông ñöông vôùi “Töù Thieàn Thieân”, vaø chuùng 

sanh cuûa noù khoâng coù caûm giaùc, thoï (sôø moù), vò (neám), ngöûi (höông)... 

Vaø moät coõi luaân hoài vi teá nhaát laø coõi Voâ Saéc Giôùi, moät coõi tinh thaàn 

tinh khieát, khoâng coøn vaät chaát. Nhöõng vò ñaïi phaïm thieân ñöôïc sinh ra ôû 

coõi naøy tuy khoâng coøn taùi sanh, nhöng hoï vaãn chöa ñaït ñöôïc Nieát Baøn, 

maëc duø nhöõng vò trôøi naøy ñaõ ñaït ñeán tuyeät ñænh cuûa söï soáng, töøng coõi 

trong heä thoáng theá giôùi naøy toàn taïi qua nhieàu a taêng kyø. Theo Kinh Taïp 

A Haøm, moät phaàn cuûa caùc baøi kinh cuûa Ñöùc Phaät giaûi thích raèng neáu 

moät ngoïn nuùi cao 7 daëm (khoaûng 12 caây soá) vaø ngöôøi ta duøng moät daõy 

luïa ñeå vuoát ngoïn nuùi naøy thì noù seõ moøn ñi tröôùc khi moät a taêng kyø troâi 

qua. Khoâng coù moät hình thöùc cuûa Phaät giaùo taùn thaønh tính chính xaùc 

cuûa vuõ truï hoïc naøy, nhöng taát caû ñeàu ñoàng yù raèng taùi sinh khoâng phaûi 

laø moät quaù trình ngaãu nhieân, cuõng nhö theá söï phaùt trieån taâm linh cuûa 

moät ngöôøi chi phoái bôûi moät ñònh luaät töï nhieân, nghieäp. Theo luaät veà 

nghieäp trong Phaät giaùo, moïi haønh ñoäng “chín muoài” nhö laø moät keát quaû 

naøo ñoù, chính baûn thaân ñònh luaät naøy khoâng phaûi laø luaân lyù, maø cuõng 

khoâng phaûi laø söï tröøng phaït, maø chæ laø moät neùt ñaëc tröng cuûa caùc yeáu 

toá caáu thaønh cuûa voøng luaân hoài, khoâng coù ‘nghieäp’  thì baát cöù ñieàu gì 

noùi veà söï giaùc ngoä seõ trôû neân voâ nghóa: ngöôøi ta khoâng theå noã löïc 

höôùng ñeán söï giaùc ngoä neáu khoâng coù moät con ñöôøng taùc ñoäng ñeán söï 

phaùt trieån cuûa moät ngöôøi. Nghieäp ñieàu khieån nhöõng haønh ñoäng coù chuû 

ñích vaø taïo neân nhöõng aán töôïng hoaëc nhöõng khuynh höôùng troå quaû 

‘chín muoài’ ñuùng thôøi ñieåm. Nhöng keát quaû cuûa noù khoâng giôùi haïn vôùi 

ñôøi soáng hieän taïi maø môû roäng ra vôùi thôøi kyø daøi hôn bôûi söï vieäc taïo 

neân nhöõng laàn taùi sinh haøi loøng hoaëc khoâng haøi loøng. Trong Kinh Na 

Tieân Vaán Ñaùp (khoaûng theá kyû thöù 1 hay thöù 2 sau Taây lòch), moät taùc 

phaåm ñoái thoaïi giöõa nhaø sö Na Tieân vaø vua Di Lan Ñaø. Na Tieân giaûi 

thích raèng haønh ñoäng ñöôïc lieân keát vôùi haäu quaû ôû cuøng moät tính caùch 

nhö hoät xoaøi lieân keát vôùi quaû cuûa noù. Moät ngöôøi ñaùnh caép moät caây cuûa 

moät ngöôøi khaùc ñaùng bò hình phaït ñaùnh ñoøn, duø raèng ngöôøi naøy khoâng 

laáy haït gioáng cuûa caây, bôûi vì neáu ngöôøi ta khoâng gieo haït thì khoâng haùi 

ñöôïc quaû troå. Quaû cuûa nghieäp bò aûnh höôûng tôùi nhöõng haønh ñoäng toát 

hoaëc xaáu vaø chuùng seõ ñem laïi nhöõng keát quaû haøi loøng hay baát maõn. 

Ñieàu naøy taïo neân nhöõng khía caïnh taâm lyù vaø ñaïo ñöùc cuûa ‘nghieäp’. 

Moãi haønh ñoäng taùc yù ñöôïc ñi keøm theo töøng loaïi traïng thaùi taâm khaùc 

nhau. Neáu nhöõng traïng thaùi taâm naøy baét nguoàn ôû söï ñoàng caûm, trí hueä 

vaø khoâng tham aùi, nhö vaäy chuùng ñöôïc xem laø ‘taâm thieän,’ vaø mang 
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tính nghieäp lôïi ích. Tuy nhieân, neáu moät haønh ñoäng ñi keøm vôùi moät 

traïng thaùi taâm aên saâu bôûi tham, saân, si, nhö vaäy noù laø baát thieän vaø coù 

theå daãn ñeán nghieäp xaáu. Ví duï trong söï ñoä löôïng laø moät haønh ñoäng toát, 

noù laø thaùi ñoä ôû phía sau haønh ñoäng, noù chæ loøng bi maãn saâu xa hoaëc tình 

thaân aùi, ñieàu naøy quyeát ñònh ‘haït gioáng cuûa nghieäp’ seõ taïo ra ‘quaû’ cuûa 

nhöõng haønh ñoäng. Cuoái cuøng, muïc ñích cuûa ñaïo Phaät laø daïy con ngöôøi 

daäp taét löûa tham, saân, si, töø ñoù bôùt gieo nhöõng maàm moáng nghieäp xaáu 

vaø cuoái cuøng laø chöùng nghieäm Nieát Baøn, ñeå daäp taét chuùng moät caùch 

hoaøn toaøn. Chuùng ta taùi sanh theo nghieäp cuûa mình. Neáu chuùng ta soáng 

ñôøi löông thieän thì seõ ñöôïc taùi sanh vaøo caûnh giôùi toát. Taâm ôû traïng thaùi 

thieän vaøo luùc cheát laøm cho taùi sanh toát ñeán. Neáu chuùng ta soáng moät ñôøi 

soáng aùc nghieäp thì taùi sanh xaáu seõ ñeán. Nhöng daàu taùi sanh vaøo baát cöù 

nôi naøo, chuùng ta cuõng khoâng ôû ñaáy vónh vieãn. Khi thoï maïng ôû ñoù heát 

haïn, caùi cheát xaõy ra vaø chuùng ta laïi seõ ñi vaøo moät cuoäc taùi sanh môùi. 

Söï cheát roài taùi sanh cöù laäp ñi laäp laïi maõi nhö theá trong chu trình maø 

chuùng ta goïi laø “Luaân Hoài Sanh Töû”. Nghieäp nhaán maïnh taàm quan 

troïng cuûa ñôøi soáng con ngöôøi bôûi vì haàu heát nhöõng haønh ñoäng xaáu hay 

toát ñöôïc thöïc hieän trong coõi ngöôøi. Chö thieân höôûng nhöõng quaû thieän töø 

nhöõng haønh ñoäng toát trong quaù khöù, trong khi ñoù nhöõng ai taùi sanh 

trong coõi ñòa nguïc coù ít cô hoäi ñeå thöïc hieän nhöõng haønh ñoäng ñaïo ñöùc 

hoaëc voâ ñaïo ñöùc. Khi nghieäp ñi theo tieán trình cuûa noù, cuoái cuøng nhöõng 

chuùng sanh keùm may maén naøy coù theå ñaït ñöôïc moät söï taùi sanh thuaän 

lôïi hôn.  

 

II. Toùm Löôïc Veà Saùu Neûo Traàm Luaân Cuûa Chuùng Sanh: 

Ba Ñöôøng Döôùi: Coøn goïi laø Haï Tam Ñoà hay ba ñöôøng döõ bao goàm 

ñòa nguïc, ngaï quyû vaø suùc sanh. Thöù nhaát laø ñòa nguïc, tieáng Phaïn laø 

Naraka, nghóa laø laõnh ñuû moïi söï khoå naõo, khoâng an vui. Ñaây laø caûnh 

giôùi ñòa nguïc. Ñaây laø ñieàu kieän soáng thaáp nhaát vaø khoán khoå nhaát. 

Chuùng sanh (A-Laïi-Da thöùc) bò ñoïa vaøo ñòa nguïc vì nhöõng haønh vi ñoäc 

aùc laøm nhieàu ñieàu toäi loãi haïi ngöôøi haïi vaät (loaïi naày ôû choã toái taêm, bò 

tra taán thöôøng xuyeân do toäi haønh nghieäp chieâu caûm). Trong coõi ñòa 

nguïc thì söï khoå khoâng coù buùt möïc naøo maø taû cho xieát. Trong Phaät giaùo, 

ñòa nguïc töôïng tröng cho tham saân si, nhöõng loaøi bò haønh toäi ôû coõi thaáp 

nhaát. Thöù nhì laø ngaï quyû, tieáng Phaïn laø Preta. Ñaây laø caûnh giôùi ngaï 

quyû, nôi taùi sanh cuûa nhöõng keû tham lam, ích kyû vaø doái gaït (trong caùc 

loaøi quyû thì quyû ñoùi chieám ña soá. Caùc loaøi quyû chòu quaû baùo khoâng 
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ñoàng, keû naøo coù chuùt ít phöôùc baùo thì ñöôïc sanh nôi röøng nuùi, goø mieáu; 

loaøi khoâng coù phöôùc baùo thì thaùc sanh vaøo nhöõng choã baát tònh, aên uoáng 

thaát thöôøng, bò nhieàu noãi khoå sôû. Chuùng sanh ñoäc aùc bò taùi sanh vaøo 

ngaï quyû, thaáy suoái nöôùc nhö thaáy maùu muû, coå nhoû nhö caây kim, buïng 

oûng nhö caùi troáng chaàu, coù khi ñoà aên vöøa vaøo ñeán mieäng, ñaõ trôû thaønh 

than hoàng, khoâng theå naøo nuoát ñöôïc, chòu ñaïi khoå naõo suoát ñôøi cuøng 

kieáp). ÔÛ coõi ngaï quyû chuùng sanh thaân theå xaáu xa hoâi haùm, buïng lôùn 

nhö caùi troáng, coå nhoû nhö caây kim, mieäng phuïc ra löûa moãi khi nuoác 

thöùc aên, vaø chòu caûnh ñoùi khaùt trong muoân ngaøn kieáp. Loaøi ngaï quyû 

tieâu bieåu cho nhöõng loaøi ñaõ cheát hay caùc quyû ñoùi. Ngoaøi ra, loaøi ngaï 

quyû cuõng bao goàm nhöõng quyû thaàn hieáu chieán. Duø moät phaàn thuoäc 

Thieân giôùi, nhöng chuùng ñöôïc ñaët vaøo coõi thaáp hôn. Thöù ba laø suùc 

sanh, tieáng Phaïn laø Tiryagyoni. Ñaây laø loaøi chuùng sanh sanh ra ñeå bò 

ngöôøi ñôøi haønh haï vaø aên thòt. Ñaây laø caûnh giôùi suùc sanh, nôi taùi sanh 

cuûa nhöõng keû si meâ, sa ñoïa, töûu saéc, baøi baïc, ñoái traù vaø taø daâm (treân töø 

roàng, thuù, caàm, suùc; döôùi ñeán thuûy toäc vaø loaøi coân truøng, khoâng bao giôø 

ñi thaúng ñöôïc nhö con ngöôøi hay chö Thieân. Loaøi naày thöôøng gieát haïi 

vaø aên thòt laãn nhau, ñoàng loaïi thì yû maïnh hieáp yeáu. Ngoaøi ra, chuùng 

coøn bò con ngöôøi sai söû chuyeân chôû vaø ñaùnh ñaäp). Coõi baøng sanh nhö 

loaøi traâu, boø, löøa, ngöïa bò söï khoå chôû keùo naëng neà. Loaøi deâ, heo, vòt, 

gaø, thì bò söï khoå veà banh da xeû thòt laøm thöùc aên cho loaøi ngöôøi. Caùc 

loaøi khaùc thì chòu söï khoå veà ngu toái, nhô nhôùp, gieát haïi vaø aên uoáng laãn 

nhau. Ñaây laø nhöõng loaøi coù baûn chaát meâ muoäi, bao goàm taát caû caùc loaøi 

vaät.  

Ba Ñöôøng Treân: Coøn goïi laø Thöôïng Tam Ñoà hay ba ñöôøng laønh. 

Trong ba ñöôøng laønh naày thì hai ñöôøng ngöôøi trôøi raát khoù ñöôïc sanh 

vaøo, trong khi bò ñoïa vaøo a-tu-la vaø haï tam ñoà thì laïi deã daøng vaø thoâng 

thöôøng. Thöù nhaát laø A Tu La, tieáng Phaïn goïi laø “Asura”, nghóa laø taùnh 

tình xaáu xa, cuõng coù nghóa laø phöôùc baùo khoâng baèng chuùng sanh ôû hai 

coõi ngöôøi vaø trôøi. Ñaây laø caûnh giôùi cuûa nhöõng chuùng sanh xaáu aùc, hay 

giaän döõ, taùnh tình noùng naûy, thích baïo ñoäng hay gaây goã, vaø si meâ theo 

taø giaùo (chuùng sanh trong caûnh giôùi naày cuõng coù phöôùc baùo, nhöng laïi 

bò tham voïng, doái traù, kieâu maïn, laø quaû cuûa nhöõng tieàn nghieäp laán löôùt, 

neân taâm thöôøng hay chöùa ñaày töùc giaän vaø chaáp tröôùc). Thöù nhì laø Nhaân 

chuùng, tieáng Phaïn laø “Manusya-gati”. Ñaây laø caûnh giôùi cuûa con ngöôøi, 

hay theá giôùi cuûa chuùng ta, nôi maø nhöõng chuùng sanh naøo thoï trì nguõ 

giôùi seõ ñöôïc taùi sanh vaøo (coõi naày chuùng sanh khoå vui laãn loän, tuy 
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nhieân, thöôøng bò caûnh khoå sôû thieáu thoán, ñoùi khaùt, laïnh noùng, sôï seät, 

vaân vaân. Beân caïnh ñoù laïi phaûi bò nhöõng lo aâu sôï seät veà sanh, laõo, beänh, 

töû, chia ly, thöông gheùt. Khoå thì coù tam khoå nhö khoå khoå, hoaïi khoå, 

haønh khoå; hoaëc nguõ khoå nhö sanh khoå, giaø khoå, beänh khoå, cheát khoå, 

khoå vì phaïm caùc toäi maø bò troùi buoäc;  hoaëc baùt khoå nhö sanh, giaø, beänh, 

cheát, aùi bieät ly, oaùn taéng hoäi, caàu baát ñaéc, nguõ aám thaïnh suy. Tuy cuõng 

coù nhöõng nieàm vui, nhöng ñaây chæ laø nieàm vui taïm bôï, vui ñeå chôø buoàn 

chôø khoå. Chuùng sanh sanh vaøo coõi ngöôøi, maø laïi gaëp ñöôïc Phaät phaùp 

thì theo lôøi Phaät daïy laø moät ñaïi haïnh, vì ñaây laø cô hoäi ngaøn naêm moät 

thuôû cho cuoäc tu giaûi thoaùt). Nhôn giôùi coù baûn chaát trung hoøa vaø tieâu 

bieåu cho ñaïo ñöùc xaõ hoäi. Thöù ba laø Thieân chuùng, tieáng Phaïn goïi laø 

“Deva-gati” coù nghóa laø saùng suoát, thanh tònh, töï taïi hay toái thaéng. 

Thieân ñaïo hay caûnh giôùi chö thieân laø nôi taùi sanh cuûa nhöõng chuùng 

sanh naøo giöõ troøn naêm giôùi, thöïc haønh thaäp thieän nghieäp, vaø traùnh thaäp 

aùc (ngöôøi sanh leân coõi trôøi thaân ñöôïc saùng suoát, vui nhieàu hôn khoå, söï 

aên maëc, cung ñieän, nhaø cöûa ñeàu ñöôïc sung söôùng toát ñeïp, khoâng thieáu 

thoán veà vaät chaát). Coõi trôøi tuy vui veû hôn nhaân gian, nhöng cuõng coøn 

töôùng nguõ suy vaø nhöõng ñieàu baát nhö yù. Maëc duø laø sieâu nhaân, nhöng 

nhöõng chuùng sanh naày khoâng theå giaùc ngoä vieân maõn neáu khoâng coù giaùo 

thuyeát cuûa Phaät.  

 

III. Chuùng Sanh Ñang Soáng Vôùi Voâ Minh Vaø Ñau Khoå Trong 

Saùu Neûo Traàm Luaân: 

Theo Phaät giaùo, chuùng sanh trong ba coõi (duïc giôùi, saéc giôùi vaø voâ 

saéc giôùi) ñang soáng vôùi voâ minh vaø ñau khoå trong saùu neûo Ta Baø. Trong 

Phaät giaùo, voâ minh laø si meâ, laø khoâng bieát hay muø quaùng hay söï cuoàng 

si cuûa taâm thöùc, khoâng coù khaû naêng phaân bieät veà tính thöôøng haèng vaø 

tính khoâng thöôøng haèng. Voâ minh laø söï ngu doát veà Töù Dieäu Ñeá, Tam 

baûo, Luaät Nhaân quaû, v.v. Voâ minh laø giai ñoaïn ñaàu tieân cuûa Thaäp nhò 

nhaân duyeân daãn ñeán moïi raéc roái treân ñôøi vaø laø goác reã cuûa moïi ñoäc haïi 

treân ñôøi. Ñaây laø yeáu toá chính laøm vöôùng víu chuùng sanh trong voøng 

luaân hoài sanh töû. Theo nghóa cuûa Phaät giaùo, Avidya chæ vieäc thieáu hieåu 

bieát veà töù dieäu ñeá, nghieäp baùo, nhaân duyeân, vaø nhöõng giaùo thuyeát chuû 

yeáu trong Phaät giaùo. Theo tröôøng phaùi Trung Quaùn, “voâ minh” chæ traïng 

thaùi cuûa moät tinh thaàn bò nhöõng thieân kieán vaø nhöõng ñònh kieán thoáng trò 

khieán cho moïi ngöôøi töï mình döïng leân moät theá giôùi lyù töôûng laãn loän 

hình thöùc vaø tính ña daïng vôùi hieän thöïc thöôøng ngaøy, haïn cheá caùch nhìn 
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ñoái vôùi hieän thöïc. Voâ minh laø söï khoâng am hieåu baûn tính thaät cuûa theá 

giôùi laø hö khoâng vaø hieåu sai thöïc chaát cuûa caùc hieän töôïng. Nhö vaäy voâ 

minh coù hai chöùc naêng: moät laø che daáu baûn chaát thaät, vaø hai laø döïng leân 

moät hieän thöïc hö aûo. “Voâ minh” ñöôïc coi nhö laø hieän thöïc öôùc leä. Theo 

caùc phaùi Kinh Löôïng Boä vaø Tyø Baø Sa Luaän Boä, “voâ minh” laø moät caùch 

nhìn thoáng nhaát vaø thöôøng haèng ñoái vôùi theá giôùi, trong khi thaät ra theá 

giôùi laø ña daïng vaø khoâng thöôøng haèng. “Voâ minh” laø laãn loän baûn chaát 

cuûa theá giôùi vôùi nhöõng veû beân ngoaøi. Theo quan ñieåm cuûa tröôøng phaùi 

Du Giaø, “voâ minh” coi ñoái töôïng nhö moät ñôn vò ñoäc laäp vôùi yù thöùc, 

nhöng trong hieän thöïc, noù gioáng nhö yù thöùc. Voâ minh laø khoâng giaùc 

ngoä, laø maéc xích thöù nhaát hay maét xích cuoái cuøng trong Thaäp Nhò Nhaân 

Duyeân. Voâ minh laø caùi taâm aùm ñoän, khoâng chieáu roïi ñöôïc roõ raøng söï lyù 

cuûa caùc phaùp. Voâ minh khoâng bieát gì ñeán con ñöôøng thoaùt khoå laø moät 

trong ba laäu hoaëc nuoâi döôõng doøng sanh töû luaân hoài. Voâ minh laø nguyeân 

nhaân chính cuûa söï khoâng giaùc ngoä cuûa chuùng ta. Voâ minh chæ laø giaû 

töôùng neân noù chòu aûnh höôûng cuûa sanh, dieät, taêng, giaûm, ueá, tònh, vaân 

vaân. Coù khi Voâ minh coù nghóa laø aûo töôûng. Nghóa laø boùng toái hoaøn toaøn 

khoâng coù aùnh chieáu saùng. Voâ minh laø laàm caùi döôøng nhö vôùi caùi thaät laø, 

hay hieän töôïng aûo töôûng maø cho laø thöïc taïi. Voâ minh chính laø nguyeân 

nhaân cuûa, sanh, laõo, lo aâu, saàu muoän, khoå sôû, beänh hoaïn, vaø cheát choùc. 

Voâ minh laø moät trong ba ngoïn löûa caàn phaûi daäp taét tröôùc khi böôùc chaân 

vaøo Nieát baøn. Ñaây laø traïng thaùi sai laàm cuûa taâm laøm khôûi daäy söï tin 

töôûng veà baûn ngaõ. Cuõng chính vì si meâ maø ngöôøi ta khoâng thaáy ñöôïc 

caùi nhìn nhö thò, khoâng theå phaân bieät ñuùng sai. Ngu si laøm cho ngöôøi ta 

muø quaùng veà chaáp ngaõ, chaáp phaùp laø nhöõng thöù voâ thöôøng, luoân thay 

ñoåi vaø hoaïi dieät. 

Saùu ñöôøng luaân hoài cuûa chuùng sanh (chuùng sanh taïo caùc nghieäp 

khaùc nhau roài bò nghieäp löïc thuùc ñaåy, daãn daét ñeán saùu loaïi ñaàu thai, qua 

laïi trong saùu neûo, sanh roài töû, töû roài sanh, nhö baùnh xe xoay vaàn, khoâng 

bao giôø döøng nghæ, hoaëc vaøo ñòa nguïc, hoaëc laøm quyû ñoùi, hoaëc laøm suùc 

sanh, hoaëc A Tu La, hoaëc laøm ngöôøi, hoaëc laøm trôøi, Ñöùc Phaät goïi ñoù laø 

luaân chuyeån trong luïc ñaïo). Moät soá ngöôøi cho raèng nhöõng choã naøy coù 

theå laø nhöõng theá giôùi khaùch quan, nhöõng nôi maø chuùng ta coù theå ñi tôùi. 

Moät soá khaùc thì laïi cho raèng ñaây laø nhöõng caûnh giôùi chuû quan, xuaát phaùt 

qua caùc kinh nghieäm taâm lyù cuûa con ngöôøi. Nhöng coù theå saùu coõi aáy 

khoâng phaûi laø nhöõng nôi coù theå ñeán cuõng chaúng phaûi laø caûnh giôùi taâm 

linh naøo caû; maø coù leõ chuùng thuoäc veà caûnh giôùi trung gian, khoâng khaùch 
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quan maø cuõng chaúng chuû quan. Trong baát cöù tröôøng hôïp naøo thì Thieàn 

sö Ñaïo Nguyeân Hy Huyeàn cuõng ñeàu noùi raèng chöøng naøo maø taùnh giaùc 

ngoä coá höõu cuûa chuùng ta vaãn chöa ñöôïc chöùng nghieäm thì chöøng ñoù ñoái 

vôùi chuùng ta khoâng coù caûnh giôùi toàn taïi naøo ñöôïc mieãn nhieãm khoûi voâ 

minh vaø ñau khoå. Theo Truyeàn Ñaêng Luïc, quyeån XVII, moät vò Taêng 

hoûi Thieàn Sö Kieàn Phong Vieät Chaâu: "Laøm sao ñeå thoaùt ra khoûi Tam 

Giôùi?" Kieàn Phong noùi: "Haõy goïi thaày vieän chuû ra ñuoåi oâng Taêng naøy 

ñi choã khaùc!" Kieàn Phong laïi hoûi chuùng Taêng: "Saùu neûo luaân hoài coù con 

maét naøo?" Taêng chuùng khoâng lôøi ñoái ñaùp.  

 

IV. Nhöõng Con Ma Ñoäc Khieán Chuùng Sanh Traàm Luaân Trong 

Saùu Neûo: 

Theo Phaät giaùo, ma laø keû xaáu aùc, laø nhöõng chöôùng ngaïi treân böôùc 

ñöôøng tu taäp. Baát cöù luyeán aùi, chöôùng ngaïi hay aûo töôûng naøo loâi keùo söï 

chuù taâm tu taäp cuûa mình. “Ma” tieáng Phaïn goïi laø mara, Taøu dòch laø 

“saùt,” bôûi noù hay cöôùp cuûa coâng ñöùc, gieát haïi maïng soáng trí hueä cuûa 

ngöôøi tu. Ma goàm taát caû caùc chuùng sanh ngaên trôû con ñöôøng chaân 

chaùnh. Ma daân nghóa laø nhöõng keû ñi theo Ma. Chuùng coù naêng löïc ñeán 

noãi chuùng coù theå xuaát hieän lieân tuïc tröôùc maét nhöõng ngöôøi noã löïc thöïc 

hieän chaùnh ñaïo, caùm doã vaø quaáy roái hoï. Ma daân aâm möu gaây trôû ngaïi 

vaø haêm doïa nhöõng ngöôøi noã löïc tu theo chaùnh ñaïo. “Ma” cuõng chæ cho 

nhöõng duyeân phaù hoaïi laøm haønh giaû thoái thaát ñaïo taâm, cuoàng loaïn maát 

chaùnh nieäm, hoaëc sanh taø kieán laøm ñieàu aùc, roài keát cuoäc bò sa ñoïa. 

Nhöõng vieäc phaùt sanh coâng ñöùc trí hueä, ñöa loaøi höõu tình ñeán nieát baøn, 

goïi laø Phaät söï. Caùc ñieàu phaù hoaïi caên laønh, khieán cho chuùng sanh chòu 

khoå ñoïa trong luaân hoài sanh töû, goïi laø ma söï. Ngöôøi tu caøng laâu, ñaïo 

caøng cao, môùi thaáy roõ vieäc ma caøng hung hieåm cöôøng thaïnh. 

Ma cuõng laø coøn ñöôïc goïi laø ñoäc, caáu hay Chöôùng, laø nhöõng thöù ñoäc 

haïi hay nhöõng moùn phieàn naõo lôùn. Ñaây laø nhöõng thöù aùc caên baûn gaén 

lieàn trong ñôøi soáng khôûi sanh ñau khoå. Phaät giaùo xem ñaây laø nhöõng con 

raén ñoäc caàn phaûi ñöôïc buoâng boû. Ñoäc bao goàm lôøi noùi ñaéng cay, nghòch 

phaùp hay phaùp traùi duyeân. Ñoäc coøn laø chaát ñoäc cuûa tham duïc hay söï 

nhieãm ueá cuûa tham duïc. Ñoäc duïc hay aùi ñoäc laøm toån haïi cho vieäc tu 

haønh Phaät phaùp. Ngoaøi ra, si ñoäc, moät trong tam ñoäc, söï ñoäc haïi cuûa 

ngu si (ngu si chaúng nhöõng haïi mình maø coøn haïi ngöôøi, chaúng nhöõng 

naõo loaïn mình maø coøn naõo loaïn ngöôøi khaùc); vaø xuùc ñoäc hay söï ñoäc 

haïi cuûa xuùc chaïm, töø aùm chæ ñaøn baø. Theo Ñöùc Phaät, coù boán thöù ñoäc 



 12 

trong thaân theå, hay boán con raén ñoäc trong gioû aùm chæ töù ñaïi trong thaân 

theå (taïo neân thaân theå con ngöôøi). YÙù noùi töù ñaïi ñaát, nöôùc, löûa, gioù coù theå 

laøm toån haïi con ngöôøi. Tam Ñoäc coøn ñöôïc goïi laø Tam Caáu hay Tam 

Chöôùng, laø ba con ma ñoäc haïi hay ba moùn phieàn naõo lôùn. Ñaây laø nhöõng 

thöù aùc caên baûn gaén lieàn trong ñôøi soáng khôûi sanh ñau khoå.  

Phieàn naõo coù raát nhieàu, noùi roäng thì ñeán 84 ngaøn, noùi heïp thì coù 10 

loaïi phieàn naõo goác. Ñaây laø möôøi con ma ñoäc haïi trong cuoäc soáng tu 

haønh. Möôøi con ma ñoäc naøy chaúng nhöõng gaây phieàn chuoác naõo cho ta, 

maø coøn ngaên chaän khoâng cho chuùng ta höôûng ñöôïc höông vò thanh 

löông giaûi thoaùt. Con Ma Ñoäc Thöù Nhaát Laø “Tham Lam”: Tham lam laø 

sôïi daây troùi tham aùi vaø chaáp thuû buoäc chuùng ta vaøo nguïc tuø sanh töû. 

Noùi caùch khaùc, tham aùi laø goác reã ngaên caûn chuùng ta khoâng phaùt sanh 

ñoäng löïc töø boû sanh töû, maø coøn laø moät trong nhöõng yeáu toá chính troùi 

buoäc chuùng ta vaøo sanh töû. Ñeå ñoái trò tham aùi, haõy thieàn quaùn veà söï baát 

tònh cuûa thaân xaùc. Khi chuùng ta bò raøng buoäc vaøo moät ngöôøi naøo chaúng 

haïn, haõy quaùn saùt ngöôøi aáy chæ laø moät caùi tuùi ñöïng nhöõng thöù oâ ueá. Khi 

aáy söï tham aùi vaø chaáp thuû cuûa chuùng ta seõ giaûm thieåu. Con Ma Ñoäc 

Thöù Nhì Laø “Saân Haän”: Saân haän hay giaän döõ laø taâm bò dao ñoäng maïnh 

khi thaáy moät caùi gì khoù chòu. Ñoái töôïng cuûa giaän döõ coù theå laø nhöõng 

höõu tình hay vaät voâ tri; khi chuùng ta vöôùng maéc vaøo chuùng thì taâm 

chuùng ta hoaøn toaøn boái roái, bò quaáy raày vaø chuùng ta chæ muoán laøm haïi 

chuùng maø thoâi. Tai haïi cuûa söï giaän döõ thaät lôùn, vì noù coù theå phaù tan 

nhöõng coâng ñöùc cuûa chuùng ta. Chính söï giaän döõ laøm cho ngöôøi ta gieát 

haïi, ñaùnh ñaäp vaø ñaâm cheùm laãn nhau. Con Ma Ñoäc Thöù Ba Laø “Si 

Meâ”: Si Meâ coù nghóa laø voâ minh hay baát giaùc laø ngöôïc laïi vôùi söï hieåu 

bieát. Trong ñaïo Phaät, voâ minh laø khoâng bieát, khoâng thaáy, khoâng hieåu, 

khoâng am töôøng chaân lyù, vaân vaân. Ngöôøi naøo bò voâ minh che laáp thì 

daàu cho maét saùng maø cuõng nhö muø, vì ngöôøi aáy khoâng thaáy baûn chaát 

thaät cuûa vaïn höõu, khoâng am töôøng chaân lyù nhaân quaû, vaân vaân. Voâ minh 

laø goác reã cuûa moïi khoå ñau phieàn naõo. Con Ma Ñoäc Thöù Tö Laø “Kieâu 

Maïn”: Kieâu maïn laø quan nieäm töï thoåi phoàng mình leân. Khi chuùng ta 

nhìn xuoáng töø moät ñænh nuùi thì moïi söï ôû döôùi thaáp ñeàu nhö nhoû laïi. Khi 

chuùng ta töï cho mình cao hôn thieân haï, vaø coù moät caùi nhìn töï thoåi 

phoàng mình leân, töùc laø chuùng ta töï khoaùc leân cho mình moät saéc thaùi cao 

vöôït. Thaät khoù cho moät ngöôøi mang taùnh kieâu maïn tu taäp, vì duø cho vò 

thaày coù daïy gì cho ngöôøi aáy cuõng khoâng lôïi ích gì. Söï kieâu ngaïo nghóa 

laø söï kieâu caêng sai laàm, nghó raèng mình ñuùng duø mình sai traùi, nghó 
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raèng mình gioûi duø treân thöïc teá mình dôû teä. Kieâu maïn cuõng coù nghóa laø 

töï phuï do caùi aûo töôûng cho raèng mình thoâng hieåu nhöõng gì ngöôøi khaùc 

khoù maø hieåu ñöôïc. Söï kieâu ngaïo laø moät trong nhöõng chöôùng ngaïi chính 

trong vieäc tu taäp cuûa chuùng ta. Trong khi tu ñaïo, chuùng ta caàn phaûi coù 

ñuû trí hueä chaân chaùnh. Ngöôøi coù trí hueä chaân chaùnh khoâng bao giôø töï 

khen ngôïi chính mình vaø huûy baùng ngöôøi khaùc. Nhöõng con ngöôøi aáy 

khoâng bao giôø noùi mình thanh cao, coøn ngöôøi khaùc thì teä haïi, baàn tieän. 

Trong ñaïo Phaät, nhöõng keû ngaõ maïn, töï khen mình cheâ ngöôøi khoâng coøn 

ñöôøng tieán tu, tuy hoï soáng maø nhö ñaõ cheát vì hoï ñaõ ñi ngöôïc laïi vôùi 

ñaïo ñöùc cuûa moät ngöôøi con Phaät. Con Ma Ñoäc Thöù Naêm Laø “Hoaøi 

Nghi”: Nghi nghóa laø khoâng tin hay khoâng quyeát ñònh ñöôïc. Hoaøi nghi 

coù nghóa laø hoaøi nghi veà maët tinh thaàn. Theo quan ñieåm Phaät giaùo thì 

hoaøi nghi laø thieáu khaû naêng tin töôûng nôi Phaät, Phaùp, Taêng. Hoaøi nghi 

laø moät trong nhöõng caên baûn phieàn naõo gaây ra ñau khoå. Moät trong naêm 

chöôùng ngaïi maø ngöôøi ta phaûi truùt boû treân ñöôøng nhaäp Thaùnh. Thuaät 

ngöõ “Vichikiccha” laø töø Nam Phaïn (Pali) laø phoái hôïp cuûa “Vi”, coù 

nghóa laø khoâng, vaø “cikiccha” coù nghóa laø thuoác chöõa. Thaät vaäy, moät 

ngöôøi ôû ôû trong tình traïng hoaøi nghi thaät söï laø moät con ngöôøi ñang bò 

moät chöùng beänh taøn khoác nhaát, tröø khi anh ta buoâng boû moái hoaøi nghi 

cuûa mình, baèng khoâng anh ta vaãn phaûi tieáp tuïc lo aâu vaø ñau khoå veà 

chöùng beänh taøn khoác naày. Bao laâu con ngöôøi coøn phaûi chòu tình traïng 

khoù chòu tinh thaàn naày, tình traïng löôõng löï khoâng quyeát ñoaùn ñöôïc naày, 

con ngöôøi aáy seõ vaãn tieáp tuïc coù thaùi ñoä hoaøi nghi veà moïi vieäc maø ñieàu 

naày ñöôïc xem laø baát lôïi nhaát cho vieäc tu taäp. Caùc nhaø chuù giaûi giaûi 

thích taâm trieàn caùi naày nhö laø söï khoâng coù khaû naêng quyeát ñònh ñieàu gì 

moät caùch roõ reät, noù cuõng bao goàm caû söï hoaøi nghi veà khaû naêng coù theå 

chöùng ñaéc caùc thieàn nöõa. Nghi ngôø laø chuyeän töï nhieân. Moïi ngöôøi ñeàu 

baét ñaàu vôùi söï nghi ngôø. Chuùng ta seõ hoïc ñöôïc ôû söï hoaøi nghi nhieàu 

ñieàu lôïi laïc. Ñieàu quan troïng laø ñöøng ñoàng hoùa mình vôùi söï hoaøi nghi. 

Nghóa laø ñöøng chuïp laáy noù, ñöøng baùm víu vaøo noù. Dính maéc vaø hoaøi 

nghi seõ khieán chuùng ta rôi vaøo voøng laån quaån. Thay vaøo ñoù, haõy theo 

doõi toaøn theå tieán trình cuûa hoaøi nghi, cuûa söï baên khoaên. Haõy nhìn xem 

ai ñang hoaøi nghi. Hoaøi nghi ñeán vaø ñi nhö theá naøo. Laøm ñöôïc nhö vaäy, 

chuùng ta seõ khoâng coøn laø naïn nhaân cuûa söï hoaøi nghi nöõa. Chuùng ta seõ 

vöôït ra khoûi söï nghi ngôø vaø taâm chuùng ta seõ yeân tænh. Luùc baáy giôø 

chuùng ta seõ thaáy moïi chuyeän ñeán vaø ñi moät caùch roõ raøng. Toùm laïi, haõy 

ñeå cho moïi söï baùm víu, dính maéc cuûa chuùng ta troâi ñi; chuù taâm quan 
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saùt söï nghi ngôø; ñoù laø caùch hieäu quaû nhaát ñeå chaám döùt hoaøi nghi. Chæ 

caàn ñôn thuaàn chuù taâm quan saùt hoaøi nghi, hoaøi nghi seõ bieát maát. Con 

Ma Ñoäc Thöù Saùu Laø “Taø Kieán”: Theo Phaät giaùo, taø kieán laø khoâng thöøa 

nhaän nhaân quaû, khoâng theo Phaät phaùp, moät trong nguõ kieán vaø thaäp aùc. 

Taø kieán naøy khôûi leân töø quan nieäm laàm laãn veà baûn chaát thaät cuûa söï 

hieän höõu. Trong thôøi Ñöùc Phaät coøn taïi theá, coù ít nhaát laø 62 taø kieán 

ngoaïi ñaïo. Phaät giaùo nhaán maïnh treân thuyeát nhaân quaû. Hieåu ñöôïc 

thuyeát nhaân quaû laø ñaõ giaûi ñöôïc phaàn lôùn caâu hoûi veà nguoàn goác cuûa 

khoå ñau phieàn naõo. Khoâng hieåu hay khoâng chòu hieåu thuyeát nhaân quaû 

laø moät loaïi taø kieán trong Phaät giaùo. Theo Ñöùc Phaät, chuùng sanh phaûi 

chòu ñöïng khoå ñau phieàn naõo vì tham lam, saân haän vaø si meâ, vaø nguyeân 

nhaân cuûa nhöõng ñieàu ñoäc haïi naøy chaúng nhöõng laø voâ minh maø coøn do 

taø kieán nöõa. Taø kieán cuõng coù nghóa laø phuû nhaän söï hieän höõu cuûa hieän 

töôïng vaø baùm vaøo chuû nghóa hoaøn toaøn huûy dieät, nghóa laø khi cheát laø 

chaám döùt taát caû, ñoái laïi vôùi chuû tröông cho raèng thaân taâm laø thöôøng truï 

baát dieät; caû hai ñeàu laø taø kieán. Con Ma Ñoäc Thöù Baûy Laø “Saùt Sanh”: 

Ñaây laø moät trong möôøi aùc nghieäp, gieát haïi maïng soáng cuûa loaøi höõu 

tình. Theo Ñöùc Phaät vaø Phaät Phaùp cuûa Hoøa Thöôïng Narada, saùt sanh laø 

coá yù gieát cheát moät chuùng sanh. Trong Phaïn ngöõ, “Panatipata,” pana coù 

nghóa laø ñôøi soáng taâm vaät lyù cuûa moät chuùng sanh. Xem thöôøng ñôøi 

soáng, tieâu dieät, caét ñöùt, ngaên chaän söùc tieán cuûa naêng löïc moät ñôøi soáng, 

khoâng cho noù tieáp tuïc troâi chaûy laø panatipata. Pana coøn coù nghóa laø caùi 

gì coù hôi thôû. Do ñoù taát caû nhöõng ñoäng vaät, keå caû loaøi thuù, ñeàu ñöôïc 

xem laø saùt sanh. Caây coû khoâng ñöôïc xem laø “sinh vaät” vì chuùng khoâng 

coù phaàn tinh thaàn. Tuy nhieân, chö Taêng Ni cuõng khoâng ñöôïc pheùp huûy 

hoaïi ñôøi soáng cuûa caây coû. Giôùi naày khoâng aùp duïng cho nhöõng cö só taïi 

gia. Theo giaùo thuyeát nhaø Phaät thì gieát ngöôøi laø phaïm troïng giôùi, gieát 

baát cöù loaøi sinh vaät naøo cuõng ñeàu phaïm khinh giôùi. Töï vaån cuõng ñöa 

ñeán nhöõng hình phaït naëng neà trong kieáp lai sanh. Con Ma Ñoäc Thöù 

Taùm Laø “Troäm Caép”: Troäm caép laø laáy baát cöù thöù gì maø khoâng ñöôïc 

cho bôûi chuû nhaân hay troäm caép cuõng sai ngay caû veà maët phaùp lyù. Ñaïo 

hay Troäm Caép, moät trong boán troïng toäi trong Phaät giaùo. Troäm caép laø 

laáy nhöõng gì maø ngöôøi ta khoâng cho, keå caû vieäc khoâng ñoùng thueá hay 

tieàn leä phí maø mình phaûi traû, hay möôïn ñoà maø khoâng traû, hay laáy 

nhöõng vaät duïng töø sôû laøm ñeå duøng cho caù nhaân mình. Vò Tyø Kheo hay 

Tyø Kheo Ni naøo troäm caép hay xaâm phaïm taøi saûn cuûa ngöôøi khaùc, duø laø 

cuûa tö hay cuûa coâng, ñeàu phaïm moät trong boán giôùi Rôi Ruïng. Vò aáy 
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khoâng coøn xöùng ñaùng laøm Taêng hay laøm Ni trong giaùo ñoaøn nöõa. Con 

Ma Ñoäc Thöù Chín Laø “Daâm Duïc”: Daâm laø giôùi thöù ba trong nguõ giôùi 

cho haøng taïi gia, caám ham muoán nhieàu veà saéc duïc hay taø haïnh vôùi 

ngöôøi khoâng phaûi laø vôï choàng cuûa mình. Giôùi thöù ba trong möôøi giôùi 

troïng cho haøng xuaát gia trong Kinh Phaïm Voõng, caét ñöùt moïi ham muoán 

veà saéc duïc. Ngöôøi xuaát gia phaïm giôùi daâm duïc töùc laø phaïm moät trong 

töù ñoïa, phaûi bò truïc xuaát khoûi giaùo ñoaøn vónh vieãn. Vò Tyø Kheo hay Tyø 

Kheo Ni naøo laøm vieäc daâm duïc, duø vôùi ngöôøi nöõ hay ngöôøi nam, duø coù 

hay khoâng coù söï ñoàng yù cuûa ngöôøi naøy, vò aáy phaïm vaøo giôùi thöù nhaát 

cuûa boán giôùi Rôi Ruïng. Vò naøy khoâng coøn xöùng ñaùng laøm moät Tyø Kheo 

hay Tyø Kheo Ni trong Taêng ñoaøn hay Ni ñoaøn nöõa. Vò Tyø Kheo naøo 

chuû yù daâm duïc maø noùi vôùi ngöôøi nöõ hoaëc ngöôøi nam neân coù quan heä 

tình duïc vôùi mình, vò aáy phaïm giôùi Taêng thaân giaûi cöùu. Vò Tyø Kheo Ni 

naøo coù chuû yù daâm duïc, vôùi ngöôøi nam hay ngöôøi nöõ, laø phaïm moät trong 

taùm giôùi Rôi Ruïng. Vò aáy khoâng coøn xöùng ñaùng laøm Tyø Kheo Ni vaø 

khoâng theå tham döï vaøo nhöõng sinh hoaït cuûa giaùo ñoaøn nöõa. Duøng lôøi 

noùi hay cöû chæ coù taùc duïng kích ñoäng daâm tính, laø phaïm giôùi Rôi Ruïng 

thöù baûy. Baûo raèng mình saün saøng trao hieán tình duïc cho ngöôøi kia, laø 

phaïm giôùi Rôi Ruïng. Con Ma Ñoäc Thöù Möôøi Laø “Noùi Doái”: Noùi doái coù 

nghóa laø noùi thaønh lôøi hay noùi baèng caùch gaät ñaàu hay nhuùn vai ñeå dieãn 

ñaït moät ñieàu gì maø chuùng ta bieát laø khoâng ñuùng söï thaät. Tuy nhieân, khi 

noùi thaät cuõng phaûi noùi thaät moät caùch saùng suoát keát hôïp vôùi taâm töø aùi. 

Thaät laø thieáu loøng töø bi vaø u meâ khi thaät thaø noùi cho keû saùt nhaân bieát 

veà choã ôû cuûa naïn nhaân maø haén muoán tìm, vì noùi thaät nhö theá coù theå 

ñöa ñeán caùi cheát cho naïn nhaân. Theo Kinh Phaùp Cuù, caâu 306, Ñöùc Phaät 

daïy: “Thöôøng noùi lôøi voïng ngöõ thì sa ñoïa; coù laøm maø noùi khoâng, ngöôøi 

taïo hai nghieäp aáy, cheát cuõng ñoïa ñòa nguïc.”  

 

V. Ngoaïi Caûnh Khieán Chuùng Sanh Traàm Luaân Trong Saùu 

Neûo: 

Nôi taâm vin vaøo ñoù maø chaïy theo goïi laø caûnh, nhö phaùp laø nôi yù 

thöùc vin vaøo goïi laø phaùp caûnh, saéc laø nhaõn thöùc vin vaøo ñoù goïi laø saéc 

caûnh, thanh laø nôi nhó thöùc vin vaøo goïi laø thanh caûnh, vaân vaân. Ngoaïi 

caûnh giôùi laø caûnh khoâng phaûi do noäi taâm hieän ra, maø töø beân ngoaøi ñeán. 

Caûnh laø nôi taâm vin vaøo ñoù maø chaïy theo goïi laø caûnh, nhö phaùp laø nôi 

yù thöùc vin vaøo goïi laø phaùp caûnh, saéc laø nhaõn thöùc vin vaøo ñoù goïi laø saéc 

caûnh, thanh laø nôi nhó thöùc vin vaøo goïi laø thanh caûnh, vaân vaân. Khoâng 
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bò ngoaïi caûnh chi phoái, ñoù chính laø coù tu. Ngöôïc laïi, neáu bò ngoaïi caûnh 

chuyeån, aáy laø ñoïa laïc. Noùi caùch khaùc, ñaây coù theå ñöôïc xem nhö moät 

trong nhöõng nguyeân nhaân chính khieán cho chuùng sanh laên troâi trong 

sanh töû vaø taùi sanh.  

Ngoaïi caûnh coøn laø ñieàu kieän hay hoaøn caûnh beân ngoaøi khieán cho 

ngöôøi ta laøm vieäc aùc. Taát caû nhöõng trôû ngaïi vaø baát toaøn khoâng do 

nhöõng ñieàu kieän beân ngoaøi, maø laø do taâm taïo. Neáu chuùng ta khoâng coù 

söï tænh laëng noäi taâm, khoâng coù thöù gì beân ngoaøi coù theå mang laïi haïnh 

phuùc cho chuùng ta. Caùc caûnh giôùi rieâng bieät khaùc nhau, cuõng laø bieät 

caûnh taâm sôû (taâm sôû cuûa nhöõng caûnh rieâng bieät). Theo Duy Thöùc Hoïc, 

bieät caûnh laø nhöõng yù töôûng hay traïng thaùi taâm thöùc khôûi leân khi taâm 

ñöôïc höôùng veà nhöõng ñoái töôïng hay ñieàu kieän khaùc nhau. Theo Phaùp 

Töôùng Toâng, bieät caûnh laø nhöõng yeáu toá cuûa taâm sôû bao goàm naêm thöù: 

duïc, thaéng giaûi, nieäm, ñònh vaø hueä. Theo Laït Ma Anarika Govinda, 

ngöôøi Phaät töû cuõng nhö haønh giaû khoâng tin raèng coù theá giôùi beân ngoaøi 

hieän höõu ñoäc laäp, rieâng bieät maø baûn thaân hoï coù theå len vaøo trong 

nhöõng maõnh löïc cuûa noù. Ñoái vôùi hoï, theá giôùi beân ngoaøi vaø beân trong 

noäi taâm chæ laø hai maët cuûa cuøng moät khuoân vaûi; trong ñoù nhöõng sôïi chæ 

cuûa moïi ñoäng löïc vaø bieán coá cuûa moïi hình thaùi cuûa yù thöùc vaø ñoái töôïng 

cuûa noù cuøng deät thaønh moät maøng löôùi baát khaû phaân ly, maøng löôùi cuûa 

nhöõng töông quan voâ taän vaø ñieàu kieän hoùa laãn nhau.  

Ngoaïi caûnh giôùi laø caûnh khoâng phaûi do noäi taâm hieän ra, maø töø beân 

ngoaøi ñeán. Hoaëc coù haønh giaû thaáy Phaät, Boà Taùt hieän thaân thuyeát phaùp, 

khuyeán taán khen ngôïi. Hoaëc coù haønh giaû ñang khi nieäm Phaät, thoaït 

nhieân taâm khai, thaáy ngay coõi Cöïc Laïc. Hoaëc coù haønh giaû ñang tònh 

nieäm thaáy chö thaàn tieân ñeán, chaép tay vi nhieãu xung quanh toû yù kính 

troïng, hoaëc môøi ñi daïo chôi. Hoaëc coù haønh giaû thaáy caùc vong ñeán caàu 

xin quy-y. Hoaëc coù haønh giaû khi möùc tu cao, bò ngoaïi ma ñeán thöû thaùch 

khuaáy nhieãu. Tröôøng hôïp thaáy Phaät hay thaáy hoa sen, coù phaûi laø caûnh 

ma chaêng? Kyø thaät, neáu nhaân quaû phuø hôïp, thì quyeát khoâng phaûi laø 

caûnh ma. Bôûi toâng Tònh Ñoä thuoäc veà “Höõu Moân,” ngöôøi nieäm Phaät khi 

môùi phaùt taâm, töø nôi töôùng coù maø ñi vaøo, caàu ñöôïc thaáy Thaùnh caûnh. 

Ñeán khi thaáy haûo töôùng, ñoù laø do quaû ñeán ñaùp nhaân, nhaân vaø quaû hôïp 

nhau, quyeát khoâng phaûi laø caûnh ma. Traùi laïi, nhö Thieàn toâng, töø nôi 

“Khoâng Moân” ñi vaøo, khi phaùt taâm tu lieàn queùt saïch taát caû töôùng, cho 

ñeán töôùng Phaät töôùng Phaùp ñeàu bò phaù tröø. Baäc thieàn só khoâng caàu thaáy 

Phaät hoaëc hoa sen, maø töôùng Phaät vaø hoa sen hieän ra, ñoù laø nhaân quaû 
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khoâng phuø hôïp. Quaû khoâng coù nhaân maø phaùt hieän, ñoù môùi chính laø 

caûnh ma. Cho neân ngöôøi tu thieàn luoân luoân ñöa cao göôm hueä, ma ñeán 

gieát ma, Phaät ñeán gieát Phaät, ñi vaøo caûnh chaân khoâng, chaúng dung naïp 

moät töôùng naøo caû.  

     Theo Phaùp Töôùng Toâng, ñoái töôïng cuûa theá giôùi beân ngoaøi in hình 

boùng vaøo taâm thöùc goàm coù ba loaïi caûnh. Theo Giaùo Sö Junjiro 

Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, thì thuyeát veà ba loaïi 

caûnh coù theå laø xuaát xöù töø Na Lan Ñaø. Nhöõng baøi keä thoâng duïng cuûa 

Phaùp Töôùng Toâng laïi haàu nhö coù nguoàn goác töø Trung Hoa, nhö sau:  

      “Taâm caûnh baát tuøy taâm.  

        Ñoäc aûnh duy tuøy kieán.  

          Ñaùi chaát thoâng tình baûn.  

        Taùnh chuûng ñaúng tuøy öng.”  

Baøi keä naày giaûi thích baèng caùch naøo maø ba loaïi caûnh lieân heä vôùi 

nhieäm vuï chuû theå vaø baûn chaát nguyeân baûn ngoaïi taïi. Baïn coù theå ñieân 

ñaàu trong khi tìm hieåu vì sao Duy Thöùc Hoïc laïi coù caùi goïi laø “thöïc theå 

nguyeân baûn.” Thöïc ra, ñöøng queân raèng maëc duø noù laø thöïc theå ngoaïi taïi, 

noù laïi laø caùi bieåu loä ra ngoaøi töø nôi thöùc. Ñeä baùt A Laïi Da thöùc töï noù 

khoâng phaûi laø thöïc theå coá ñònh khoâng thay ñoåi; noù luoân luoân bieán 

chuyeån töøng saùt na, vaø ñöôïc huaân taäp hay ghi nhaän aán töôïng baèng tri 

nhaän vaø haønh ñoäng, noù trôû thaønh taäp quaùn vaø hieäu quaû trong söï bieåu loä 

ngoaïi taïi. Noù gioáng nhö doøng nöôùc chaûy khoâng bao giôø döøng laïi ôû moät 

nôi naøo trong hai thôøi haïn tieáp noái nhau. Vaø chæ duy coù döïa vaøo söï lieân 

tuïc cuûa doøng nöôùc ta môùi coù theå noùi veà “doøng soâng.” Thöù nhaát laø Taùnh 

Caûnh, nghóa laø tri nhaän töùc thôøi, nghóa laø ñoái töôïng coù baûn chaát nguyeân 

baûn vaø trình baøy noù nhö laø chính noù, cuõng nhö naêm ñoái töôïng giaùc 

quan, saéc, thinh, höông, vò, xuùc, ñöôïc tri nhaän nhö vaäy. Tieàn nguõ thöùc 

vaø ñeä baùt A Laïi Da thöùc, tri nhaän ñoái töôïng theo caùch naày. Thöù nhì laø 

Ñoái Chaát Caûnh. Ñoái töôïng coù moät baûn chaát nguyeân baûn nhöng laïi 

khoâng ñöôïc tri nhaän ñuùng y nhö vaäy. Khi ñeä thaát Maït Na Thöùc nhìn laïi 

nhieäm vuï chuû theå cuûa ñeä baùt A Laïi Da Thöùc, noù xem thöùc naày nhö laø 

ngaõ. Nhieäm vuï chuû theå cuûa A Laïi Da ñeä baùt thöùc coù baûn chaát nguyeân 

baûn, nhöng noù khoâng ñöôïc ñeä thaát Maït Na Thöùc nhìn thaáy y nhö vaäy, 

vaø chæ ñöôïc xem nhö laø ngaõ, maø thöïc taïi thì chæ  laø aûo giaùc vì noù khoâng 

phaûi laø ngaõ. Thöù ba laø Ñoäc AÛnh Caûnh, hay laø aûo giaùc. Hình boùng chæ 

xuaát hieän töï nôi töôûng töôïng vaø khoâng coù hieän höõu thöïc söï. Leõ dó 

nhieân, noù khoâng coù baûn chaát nguyeân baûn, nhö moät boùng ma voán khoâng 
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coù hieän höõu. Chæ coù trung taâm giaùc quan thöù saùu hoaït ñoäng vaø töôûng 

töôïng ra loaïi caûnh naày. 

Tu taäp thieàn giuùp cho taâm chaúng nhöõng khoâng bò phieàn toaùi bôûi 

ngoaïi caûnh nöõa, maø coøn giuùp cho haønh giaû giaûm thieåu cô hoäi laên troâi 

trong saùu neûo. Moät ñoái töôïng vaät theå coù gaây phieàn toaùi hay khoâng 

thöôøng thöôøng tuøy thuoäc vaøo traïng thaùi taâm hôn laø vaøo chính ñoái töôïng 

ñoù. Neáu chuùng ta cho raèng noù laø phieàn toaùi, thì noù phieàn toaùi. Neáu 

chuùng ta khoâng cho raèng noù phieàn toaùi thì noù khoâg phieàn toaùi. Taát caû 

ñeàu tuøy thuoäc vaøo traïng thaùi taâm. Thí duï nhö ñoâi khi trong thieàn quaùn 

chuùng ta bò tieáng ñoäng quaáy nhieãu. Neáu chuùng ta nöông theo vaø maéc 

keït vaøo chuùng, chuùng seõ quaáy roái thieàn quaùn cuûa chuùng ta. Tuy nhieân, 

neáu chuùng ta döùt boû chuùng khoûi taâm cuûa chuùng ta ngay khi chuùng vöøa 

môùi khôûi leân, thì chuùng seõ khoâng taïo söï quaáy nhieãu. Neáu chuùng ta luoân 

ñoøi hoûi moät caùi gì ñoù töø cuoäc soáng, thì chuùng ta seõ khoâng bao giôø thoûa 

maõn. Nhöng neáu chuùng ta chaáp nhaän cuoäc ñôøi laø caùi maø chuùng ta ñang 

laø hay ñang coù, thì chuùng ta seõ luoân bieát ñuû. Coù ngöôøi tìm haïnh phuùc 

trong vaät chaát; ngöôøi khaùc laïi cho raèng coù theå coù haïnh phuùc maø khoâng 

caàn ñeán vaät chaát. Taïi sao laïi nhö vaäy? Bôûi vì haïnh phuùc laø moät traïng 

thaùi cuûa taâm, khoâng theå ño ñöôïc baèng soá löôïng taøi saûn. Neáu chuùng ta 

bieát ñuû vôùi nhöõng gì chuùng ta ñang laø hay ñang coù, thì chuùng ta seõ luoân 

coù haïnh phuùc. Ngöôïc laïi neáu chuùng ta khoâng haøi loøng vôùi nhöõng gì 

chuùng ta ñang laø hay ñang coù, thì baát haïnh luoân ngöï trò trong ta. Tham 

duïc khoâng coù ñaùy, vì duø ñoå vaøo bao nhieâu thì tham duïc vaãn luoân troáng 

roãng. Kinh Töù Thaäp Nhò Chöông daïy: “Moät keû ñaày tham duïc duø soáng 

treân trôøi cuõng khoâng thaáy ñuû; moät ngöôøi ñaõ lìa tham duïc duø phaûi ôû döôùi 

ñaát vaãn thaáy haïnh phuùc.”  

 

VI. Noäi Caûnh Laø Taùc Nhaân Chính Khieán Chuùng Sanh Traàm 

Luaân Trong Saùu Neûo: 

Noäi caûnh giôùi cuõng goïi laø töï taâm caûnh giôùi, vì caûnh giôùi naày khoâng 

phaûi töø beân ngoaøi vaøo, maø chính do nôi coâng duïng trong taâm phaùt hieän. 

Nhöõng ngöôøi khoâng hieåu roõ lyù “Vaïn phaùp duy taâm” cho raèng taát caû 

caûnh giôùi ñeàu töø beân ngoaøi ñeán, laø loái nhaän ñònh sai laàm vaø ñaây cuõng 

laø moät trong nhöõng nguyeân nhaân chính khieán cho chuùng sanh laên troâi 

treân con ñöôøng sanh töû vaø taùi sanh. Bôûi khi haønh giaû duïng coâng ñeán 

möùc töông öng, döùt tuyeät ngoaïi duyeân, thì chuûng töû cuûa caùc phaùp tieàm 

taøng trong taïng thöùc lieàn phaùt ra hieän haïnh. Vôùi ngöôøi nieäm Phaät trì 
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chuù, thì  coâng naêng cuûa Phaät hieäu vaø maät cuù ñi saâu vaøo noäi taâm, taát gaëp 

söï phaûn öùng cuûa haït gioáng thieän aùc trong taïng thöùc, caûnh giôùi phaùt hieän 

raát laø phöùc taïp. Caùc caûnh aáy thöôøng hieän ra trong giaác mô, hoaëc ngay 

trong khi tænh thöùc luùc ñang duïng coâng nieäm Phaät. Nhaø Phaät goïi traïng 

thaùi naày laø “A Laïi Da Bieán Töôùng.” Trong giaác mô, neáu do chuûng töû aùc 

phaùt hieän, haønh giaû hoaëc thaáy caùc loaøi saâu trong mình boø ra, hoaëc thaáy 

nôi thaân coù loaïi nhieàu chaân  gioáng nhö boø caïp, reát, moãi ñeâm mình gôû ra 

naêm baûy con; hoaëc thaáy caùc loaøi thuù ma quaùi, caûnh töôïng raát nhieàu 

khoâng taû xieát ñöôïc! Ñaïi khaùi ngöôøi nhieàu nghieäp tham nhieãm, boûn xeûn, 

hieåm ñoäc, thöôøng thaáy töôùng nam nöõ, raén reát, hoaëc dò loaïi saéc traéng. 

Ngöôøi nhieàu nghieäp saân haän, thöôøng thaáy coïp beo, hoaëc dò loaïi saéc ñoû. 

Ngöôøi nhieàu nghieäp si meâ, thöôøng thaáy loaøi suùc vaät, soø oác, hoaëc dò loaïi 

saéc ñen. Tuy nhieân, ñaây chæ laø öôùc löôïc, khoâng phaûi taát caû ñeàu nhöùt 

ñònh nhö theá. Neáu do chuûng töû laønh phaùt hieän, haønh giaû thaáy caây cao 

hoa laï, thaéng caûnh töôi toát trang nghieâm, maønh löôùi chaâu ngoïc; hoaëc 

thaáy mình aên caùc thöù thôm ngon, maëc ñoà traân phuïc, ôû cung ñieän baùu, 

hay nheï nhaøng bay löôùt treân hö khoâng. Toùm laïi, trong taâm cuûa chuùng 

sanh coù ñuû chuûng töû möôøi phaùp giôùi; chuûng töû laønh hieän thì thaáy caûnh 

Phaät, Boà Taùt, Nhôn, Thieân; chuûng töû aùc hieän thì thaáy caûnh tam ñoà toäi 

khoå. Nhö ngöôøi kieáp tröôùc coù tu theo ngoaïi ñaïo, thöôøng thaáy mình 

phoùng ra luoàng ñieån, hoaëc xuaát hoàn ñi daïo chôi, tieáp xuùc vôùi caùc phaàn 

aâm noùi veà chuyeän thaïnh suy, quoác söï. Hoaëc coù khi taâm thanh tònh, 

trong giaác mô thaáy roõ vieäc xaûy ra ñoâi ba ngaøy sau, hay naêm baûy thaùng 

seõ ñeán. Ñaïi khaùi ngöôøi ñôøi tröôùc coù tu, khi nieäm Phaät lieàn thaáy caûnh 

giôùi laønh. Coøn keû nghieäp nhieàu keùm phöôùc ñöùc, khi môùi nieäm Phaät 

thöôøng thaáy caûnh giôùi döõ; trì nieäm laâu ngaøy aùc töôùng môùi tieâu tan, laàn 

löôït seõ thaáy ñieàm toát laønh. Veà caûnh trong khi thöùc, neáu haønh giaû duïng 

coâng ñeán möùc thuaàn thuïc, coù luùc voïng tình thoaït nhieân taïm ngöng, thaân 

yù töï taïi. Coù luùc nieäm Phaät ñeán boán naêm giôø, nhöng töï thaáy thôøi gian raát 

ngaén nhö khoaûng chöøng ñoâi ba phuùt. Coù luùc ñang trì nieäm, caùc töôùng 

toát laï hieän ra. Coù luùc voâ yù, tinh thaàn boãng nhieân ñöôïc ñaïi khoaùi laïc. Coù 

luùc moät ñoäng moät tònh, thaáy taát caû taâm vaø caûnh ñeàu khoâng. Coù luùc moät 

phen thaáy nghe, lieàn caûm ngoä lyù khoå, khoâng, voâ thöôøng, voâ ngaõ, döùt 

tuyeät töôùng ta vaø ngöôøi. Nhöõng töôùng traïng nhö theá nhieàu khoâng theå taû 

xieát! Nhöõng caûnh töôùng nhö theá goïi laø noäi caûnh giôùi hay töï taâm caûnh 

giôùi, do moät nieäm khinh an hieän ra, hoaëc do chuûng töû laønh cuûa coâng 

ñöùc nieäm Phaät trì chuù bieán hieän. Nhöõng caûnh naày thoaït hieän lieàn maát, 
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haønh giaû khoâng neân chaáp cho laø thaät coù roài ñeå taâm löu luyeán. Neáu sanh 

nieäm luyeán tieác, nghó raèng caûnh giôùi aáy sao maø nheï nhaøng an vui, sao 

maø trang nghieâm toát ñeïp, roài mô töôûng khoù queân, mong cho laàn sau laïi 

ñöôïc thaáy nöõa, ñoù laø ñieåm sai laàm raát lôùn. Coå nhaân ñaõ chæ trích taâm 

nieäm naày laø “gaûi tröôùc chôø ngöùa.” Bôûi nhöõng caûnh töôùng aáy do söï duïng 

coâng ñaéc löïc taïm hieän maø thoâi, chôù khoâng coù thaät. Neân bieát khi ngöôøi 

tu duïng coâng ñeán trình ñoä naøo töï nhieân caûnh giôùi aáy seõ hieän ra. Ví nhö 

ngöôøi löõ haønh moãi khi ñi qua moät ñoaïn ñöôøng, taát laïi coù moät ñoaïn caûnh 

vaät sai khaùc hieån loä. Neáu nhö keû löõ haønh chöa ñeán nhaø, maø tham luyeán 

caûnh beân ñöôøng khoâng chòu rôøi böôùc, taát coù söï trôû ngaïi ñeán cuoäc haønh 

trình, vaø bò bô vô giöõa ñöôøng chaúng bieát chöøng naøo môùi veà ñeán nhaø an 

nghæ. Ngöôøi tu cuõng nhö theá, neáu tham luyeán caûnh giôùi taïm, thì khoâng 

laøm sao chöùng ñöôïc caûnh giôùi thaät. Thaûng nhö mô töôûng ñeán ñoä cuoàng 

voïng, taát seõ bò ma phaù, laøm hö haïi caû moät ñôøi tu. Kinh Kim Cang noùi: 

“Phaøm coù nhöõng töôùng ñeàu laø hö voïng; neáu thaáy caùc töôùng chaúng phaûi 

töôùng, töùc thaáy Nhö Lai.” (phaøm sôû höõu töôùng giai thò hö voïng; nhöôïc 

kieán chö töôùng phi töôùng, töùc kieán Nhö Lai). “Coù nhöõng töôùng” khoâng 

phaûi “nhöõng töôùng coù” thuoäc veà phaùp höõu vi sanh dieät, bôûi caùc töôùng 

aáy chaúng töï baûo raèng mình coù hay khoâng, thaät hay giaû, chæ do keû chöa 

ngoä ñaïo lyù ñoäng nieäm phaân bieät, chaáp cho laø coù, khoâng, thaät, giaû, neân 

môùi thaønh ra hö voïng. Ñeán nhö baäc tham thieàn khi nhaäp ñònh, thaáy ñònh 

caûnh meânh mang roãng khoâng trong suoát, töï taïi an nhaøn, roài sanh nieäm 

öa thích; hay khi toû ngoä ñöôïc moät ñaïo lyù cao sieâu, roài vui möøng chaáp 

giöõ laáy, cuõng ñeàu thuoäc veà “coù töôùng.” Vaø ñaõ “coù töôùng” töùc laø coù hö 

voïng. “Thaáy caùc töôùng” laø thaáy nhöõng töôùng laønh, döõ, ñeïp, xaáu, dô, 

saïch, coù, khoâng, Phaät, chuùng sanh, cho ñeán caûnh aêm aám, saùu traàn, vaân 

vaân, “chaúng phaûi töôùng,” nghóa laø thaáy maø ñöøng chaáp tröôùc cuõng ñöøng 

phuû nhaän, cöù ñeå cho noù töï nhieân. Taïi sao khoâng neân phuû nhaän? Bôûi caùc 

töôùng tuy hö huyeãn, nhöng cuõng chaúng phaûi laø khoâng; ví nhö boùng 

traêng ñaùy nöôùc, tuy khoâng phaûi thaät coù, nhöng chaúng phaûi khoâng coù 

töôùng hö huyeãn cuûa boùng traêng. Cho neân trong khi tu, neáu thaáy caùc 

töôùng hieän, ñöøng löu yù, cöù tieáp tuïc duïng coâng; ví nhö ngöôøi löõ haønh, 

tuy thaáy caûnh beân ñöôøng, nhöng vaãn tieán böôùc ñeå mau veà ñeán nhaø. 

“Töùc thaáy Nhö Lai” laø thaáy baûn taùnh Phaät, hay thaáy ñöôïc ñaïo vaäy.  

Toùm laïi, töø caùc töôùng ñaõ keå treân, cho ñeán söï nhöùt taâm, lyù nhöùt taâm, 

ñeàu laø noäi caûnh giôùi. Caûnh giôùi naày coù hai phöông dieän laø Töông Töï 

Chöùng
(1)

 vaø Phaàn Chöùng. Caûnh töông töï laø taïm thaáy roài lieàn maát. Caûnh 
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phaàn chöùng laø moät khi ñöôïc taát ñöôïc vónh vieãn, vì ñaõ chöùng ngoä ñöôïc 

moät phaàn chaân nhö. Khoâng luaän noäi caûnh hay ngoaïi caûnh, neáu laø töông 

töï ñeàu khoâng phaûi laø chaân caûnh giôùi, maø goïi laø thaáu tieâu töùc, nghóa laø 

khoâng thaáu ñöôïc moät phaàn tin töùc cuûa chaân taâm. Ngöôøi thaät phaùt loøng 

caàu giaûi thoaùt, chôù neân ñem töôùng thaáu tieâu töùc nhaän laøm chaân caûnh 

giôùi. Thaáu tieâu töùc ví nhö caûnh trôøi aâm u raâm toái, hoát nhieân coù traän gioù 

thoåi laøm maây ñen taïm tan, heù ra moät chuùt aùnh thaùi döông, keá ñoù maây 

ñen laïi che khuaát. Laïi nhö ngöôøi xöa coï caây laáy löûa, tröôùc khi löûa baät 

leân,  taát coù töôùng khoùi phaùt hieän. Chaân caûnh giôùi ví nhö aùnh thaùi döông 

saùng suoát giöõa trôøi trong taïnh, vaø nhö luùc coï caây ñaõ laáy ñöôïc löûa. Tuy 

nhieân, cuõng ñöøng xem thöôøng thaáu tieâu töùc, vì coù ñöôïc töôùng naày, môùi 

chöùng minh xaùc thöïc coù chaân caûnh giôùi. Neân töø ñoù gia coâng tinh taán, thì 

chaân caûnh giôùi môùi khoâng xa. Haønh giaû tu Phaät, nhaát laø ngöôøi taïi gia, 

neân luoân nhôù raèng saùu neûo xoay vaàn khoâng moái hôû, voâ thöôøng aäp ñeán 

vaïn duyeân buoâng. Tu taäp thieàn giuùp cho taâm chaúng nhöõng khoâng bò 

phieàn toaùi bôûi noäi caûnh, maø coøn giuùp cho haønh giaû giaûm thieåu cô hoäi 

laên troâi treân ñöôøng sanh töû vaø taùi sanh. 

 

VII.Ta Baø Nguõ Tröôïc AÙc Theá Khieán Chuùng Sanh Luoân Xoay 

Vaàn Trong  Saùu Neûo Traàm Luaân: 

Caùi voøng quanh quaån cuûa saùu neûo luaân hoài cöù xoay vaàn trong Ta 

Baø nguõ tröôïc aùc theá, trong ñoù chuùng sanh cöù laäp ñi laäp laïi sanh töû töû 

sanh tuøy theo nghieäp löïc cuûa mình. Ñieàu gì xaûy ra cho chuùng ta sau khi 

cheát? Phaät giaùo daïy raèng sau khi cheát thì trong moät khoaûng thôøi gian 

naøo ñoù chuùng ta vaãn ôû traïng thaùi hieän höõu trung gian (thaân trung aám) 

trong coõi ñôøi naøy, vaø khi heát thôøi gian naøy, tuøy theo nghieäp maø chuùng 

ta ñaõ töøng keát taäp trong ñôøi tröôùc, chuùng ta seõ taùi sanh vaøo moät coõi 

thích öùng. Phaät giaùo cuõng chia caùc coõi khaùc naøy thaønh nhöõng caûnh giôùi 

sau ñaây: ñòa nguïc, ngaï quyû, suùc sanh, a tu la, nhaân, thieân, thanh vaên, 

duyeân giaùc, boà taùt, vaø Phaät. Neáu chuùng ta cheát trong moät traïng thaùi 

chöa giaùc ngoä thì taâm thöùc chuùng ta seõ trôû laïi traïng thaùi voâ minh, seõ taùi 

sanh trong luïc ñaïo cuûa aûo töôûng vaø khoå ñau, vaø cuoái cuøng seõ ñi ñeán giaø 

cheát qua möôøi giai ñoaïn noùi treân. Vaø chuùng ta seõ laëp ñi laëp laïi caùi voøng 

naøy cho ñeán taän cuøng cuûa thôøi gian. Söï laëp ñi laëp laïi naøy cuûa sanh töû 

ñöôïc goïi laø “Luaân Hoài. Nhöng neáu chuùng ta laøm thanh tònh taâm thöùc 

baèng caùch nghe Phaät phaùp vaø tu Boà Taùt ñaïo thì traïng thaùi voâ minh seõ bò 

trieät tieâu vaø taâm thöùc chuùng ta seõ coù theå taùi sinh vaøo moät coõi toát ñeïp 
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hôn. Vì vaäy, theá giôùi naày laø Ta baø hay Nieát baøn laø hoaøn toaøn tuøy thuoäc 

vaøo traïng thaùi taâm. Neáu taâm giaùc ngoä thì theá giôùi naày laø Nieát baøn. Neáu 

taâm meâ môø thì laäp töùc theá giôùi naày bieán thaønh Ta Baø. Vì vaäy Ñöùc Phaät 

daïy: “Vôùi nhöõng ai bieát tu thì ta baø laø Nieát Baøn, vaø Nieát Baøn laø ta baø.” 

Ñoái vôùi ngöôøi Phaät töû chaân thuaàn, theá giôùi naày laø Ta baø hay Nieát baøn 

laø hoaøn toaøn tuøy thuoäc vaøo traïng thaùi taâm. Neáu taâm giaùc ngoä thì theá 

giôùi naày laø Nieát baøn. Neáu taâm meâ môø thì laäp töùc theá giôùi naày bieán 

thaønh Ta Baø. Thaät vaäy, vôùi nhöõng ai bieát tu thì ta baø laø Nieát Baøn, vaø 

Nieát Baøn laø ta baø. Phaät töû chaân thuaàn cuõng neân luoân nhôù raèng saùu neûo 

luaân hoài xoay vaàn khoâng moái hôû, voâ thöôøng aäp ñeán vaïn duyeân buoâng.  

Caùi gì laø Ta Baø Nguõ Tröôïc AÙc Theá? Ñaây laø naêm thöù oâ tröôïc, hay 

naêm thöù dô ôû coõi Ta Baø. Trong Kinh Thuû Laêng Nghieâm, quyeån Boán, 

Ñöùc Phaät ñaõ nhaéc oâng A Nan veà nguõ tröôïc nhö sau: “OÂng A Nan! 

Trong thaân oâng, chaát ñaëc laø ñòa, chaát loûng laø thuûy, chaát aám laø hoûa, lay 

ñoäng laø phong. Do boán caùi raøng buoäc, neân chia caùi taâm traïng vieân dieäu 

giaùc minh cuûa oâng laøm thaáy, nghe, bieát, xeùt, töø ñaàu ñeán cuoái taïo thaønh 

naêm lôùp hoãn tröôïc hay vaãn ñuïc. Theá naøo laø ñuïc? OÂng A Nan, ví nhö 

nöôùc trong, baûn nhieân trong saïch, coøn kia laø nhöõng buïi, ñaát, tro, caùt, 

baûn chaát ngaên ngaïi. Hai thöù ñoù khaùc nhau. Coù ngöôøi laáy ñaát boû vaøo 

nöôùc trong, ñaát maát tính ngaên ngaïi, nöôùc maát tính trong treûo, troâng vaån 

ñuïc, neân goïi laø ñuïc. Naêm lôùp ñuïc cuûa oâng laïi cuõng nhö vaäy.  

Thöù nhaát laø Kieáp Tröôïc: Ñôøi soáng trong coõi Ta Baø ñaày daãy oâ tröôïc 

vaø ñang giaûm daàn. Trong Kinh Thuû Laêng Nghieâm, quyeån Boán, Ñöùc 

Phaät ñaõ giaûi thích cho ngaøi A Nan veà Kieáp tröôïc nhö sau: “OÂng A Nan! 

OÂng thaáy hö khoâng khaép möôøi phöông theá giôùi. Caùi khoâng vaø caùi thaáy 

khoâng theå rôøi nhau. Caùi khoâng chaúng coù thaät theå. Caùi thaáy khoâng phaûi 

thaät bieát. Hai caùi xen loän, giaû doái thaønh laäp lôùp thöù nhaát, goïi laø Kieán 

Tröôïc. Cuõng trong Kinh Thuû Laêng Nghieâm, quyeån Chín, Ñöùc Phaät ñaõ 

daïy ngaøi A Nan veà sieâu vieät kieáp tröôïc nhö sau: “OÂng A Nan! OÂng neân 

bieát, oâng ngoài trong ñaïo traøng, tieâu heát caùc nieäm. Caùc nieäm heát thì caùc 

ly nieäm ñeàu saùng toû roõ raøng, ñoäng tónh khoâng rôøi, nhôù queân nhö moät 

möïc. Ñang ôû choã ñoù vaøo tam ma ñòa, ví nhö ngöôøi saùng maét ôû choã toái 

taêm. Tính tinh minh ñöôïc dieäu vaø tònh, taâm chöa phaùt saùng. AÁy laø coøn 

bò raøng buoäc trong saéc aám. Neáu maét saùng suoát, möôøi phöông roãng 

thoâng, khoâng coøn toái taêm. Goïi laø saéc aám heát. Ngöôøi ñoù sieâu vieät Kieáp 

Tröôïc. Xem choã sôû nhaân, kieân coá voïng töôûng laøm goác.  
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Thöù nhì laø Kieán Tröôïc: Kieán tröôïc laø taát caû caùc söï thaáy bieát caên cöù 

treân nhaän thöùc sai laàm cuûa chuùng sanh. Chuùng laø nhöõng thò phi, hôn 

thua, danh lôïi, nhôn, ngaõ, bæ, thöû, vaân vaân. Nhöõng oâ tröôïc cuûa taø kieán 

vaø aùc kieán hay nguõ lôïi söû. Nguõ lôïi söû laø naêm thieän nghieäp: khoâng tham, 

khoâng saân, khoâng si, khoâng ngaõ maïn coáng cao, khoâng nghi hoaëc (do 

kieán tröôïc hay kieán thöùc taø vaïy maø con ngöôøi chaáp quaáy boû phaûi, theo 

taø boû chaùnh, ñieân ñaûo thieân leäch). Trong Kinh Thuû Laêng Nghieâm, 

quyeån Boán, Ñöùc Phaät ñaõ giaûi thích cho ngaøi A Nan veà Kieán Tröôïc nhö 

sau: “OÂng A Nan! Thaân oâng hieän gom töù ñaïi laøm theå. Caùi thaáy, nghe, 

hay, bieát bò haïn cheá thaønh coù  ngaên ngaïi. Ñòa, thuûy, hoûa, phong laïi coù 

hay bieát. Hai beân xen loän, giaû doái thaønh laäp lôùp thöù hai, goïi laø Kieán 

Tröôïc. Cuõng trong Kinh Thuû Laêng Nghieâm, quyeån Chín, Ñöùc Phaät ñaõ 

daïy ngaøi A Nan veà caùch sieâu vieät kieán tröôïc nhö sau: “OÂng A Nan! 

Ngöôøi thieän nam ñoù tu tam ma nan ñeà veà Sa Ma Tha, saéc aám heát, nhìn 

thaáy taâm chö Phaät nhö trong göông saùng hieån hieän caùc vaät. Nhö coù choã 

sôû ñaéc maø chöa theå duøng ñöôïc, ví nhö nguû bò boùng ñeø, chaân tay vaãn ñuû, 

thaáy nghe khoâng laàm, maø khoâng cöû ñoäng ñöôïc. Ñoù laø bò raøng buoäc 

trong thuï aám. Neáu heát boùng ñeø, thì taâm rôøi thaân, trôû laïi xem maët, ñi ôû 

töï do, khoâng coøn löu ngaïi. Ñoù laø heát thuï aám. Ngöôøi ñoù sieâu vieät kieán 

tröôïc. Xem sôû nhaân, hö minh voïng töôûng laøm goác.  

Thöù ba laø Phieàn Naõo Tröôïc: Phieàn naõo tröôïc coù nghóa laø chuùng 

sanh luoân bò caùc thöù phieàn naõo, buoàn raàu, töùc giaän, oaùn thuø, taø kieán, 

vaân vaân, traøn ngaäp thaân taâm, chôù ít khi coù loøng töø bi hyû xaû. Chính vì 

theá maø gaây ra khoâng bieát bao nhieâu laø phieàn naõo cho nhau. Nhöõng ueá 

tröôïc cuûa duïc voïng hay nguõ ñoän söû. Nguõ ñoän söû laø naêm thöù meâ môø aùm 

ñoän baét nguoàn töø thaân kieán maø sanh ra: tham, saân, si, maïn, vaø nghi (con 

ngöôøi trong taâm chöùa ñaày nhöõng tham lam, hôøn giaän, meâ muoäi, ngu si). 

Trong Kinh Thuû Laêng Nghieâm, quyeån Boán, Ñöùc Phaät ñaõ giaûi thích cho 

ngaøi A Nan veà phieàn naõo tröôïc nhö sau: “OÂng A Nan! Laïi trong taâm 

oâng, nhôù bieát hoïc taäp, phaùt ra tri kieán, dung naïp phaùt hieän saùu traàn. Rôøi 

traàn khoâng coù töôùng, rôøi giaùc ra khoâng coù tính, xen nhau giaû doái thaønh. 

AÁy laø lôùp thöù ba, goïi laø Phieàn Naõo Tröôïc.” Cuõng trong Kinh Thuû Laêng 

Nghieâm, quyeån Chín, Ñöùc Phaät ñaõ daïy ngaøi A Nan veà caùch sieâu vieät 

Phieàn Naõo Tröôïc nhö sau: “OÂng A Nan! Ngöôøi thieän nam kia, tu tam 

ma ñeà, thuï aám heát roài, duø chöa heát laäu hoaëc, taâm ñaõ xa hình theå, nhö 

chim ra khoûi loàng, ñaõ ñöôïc thaønh töïu. Töø phaøm thaân naày tieán leân, traûi 

qua 60 Thaùnh Vò Boà taùt, ñöôïc yù sinh thaân, theo nguyeän ñi ñeán, khoâng 
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bò chöôùng ngaïi. Ví nhö coù ngöôøi noùi meâ khi nguû, ngöôøi ñoù duø khoâng 

bieát, maø lôøi noùi thaønh tieáng laøm cho ngöôøi thöùc nghe bieát. Ñoù laø bò 

raøng buoäc trong töôûng aám. Neáu ñoäng nieäm heát, phuø töôûng tieâu tröø, ñoái 

vôùi giaùc minh taâm, nhö boû buïi nhô. Tröôùc sau vieân chieáu moät loaïi sinh 

töû. Ñoù laø töôûng aám heát. Ngöôøi aáy sieâu vieät phieàn naõo tröôïc. Xem 

nguyeân nhaân, dung thoâng voïng töôûng laøm goác.”  

Thöù tö laø Chuùng Sanh Tröôïc: Chuùng sanh sanh ra ôû ñôøi vôùi ñaày 

daãy tham, saân, si, maïn, nghi, taø kieán, vaø baát tònh. Chuùng sanh oâ tröôïc, 

haèng bò khoå naõo vaø baát toaïi; ñaây laø giai ñoaïn maø chuùng sanh trôû neân 

ñaàn ñoän vaø baát tònh. Trong Kinh Thuû Laêng Nghieâm, quyeån Boán, Ñöùc 

Phaät ñaõ giaûi thích cho ngaøi A Nan veà Chuùng Sanh tröôïc nhö sau: “OÂng 

A Nan! Ngaøy ñeâm sinh dieät khoâng ngöøng, caùi thaáy bieát haèng muoán ôû 

trong theá gian. Nghieäp baùo xoay vaàn thöôøng ñoåi dôøi trong caùc coõi, xen 

nhau giaû doái thaønh. AÁy laø lôùp thöù tö, goïi laø chuùng sanh tröôïc.” Cuõng 

trong Kinh Thuû Laêng Nghieâm, quyeån Chín, Ñöùc Phaät ñaõ daïy ngaøi A 

Nan veà caùch sieâu vieät chuùng sanh tröôïc nhö sau: “OÂng A Nan! Ngöôøi 

thieän nam kia, tu tam ma ñeà, töôûng aám heát roài. Ngöôøi aáy bình thöôøng 

moäng töôûng tieâu dieät, nguû vaø thöùc nhö moät, giaùc minh troáng roãng, yeân 

laëng, döôøng nhö khoâng tònh, khoâng coøn coù aûnh thoâ troïng cuûa tieàn traàn. 

Xem caùc nuùi soâng, ñaïi ñòa ôû theá gian  nhö göông soi saùng. Vaät ñeán 

khoâng bò dính, vaät ñi khoâng coøn daáu veát. Ñeán thì soi, ñi thì maát, nhö 

göông soi caùc vaät. Roõ raøng taäp khí cuõ veà traàn caûnh khoâng coøn. Chæ coøn 

moät theå tinh chaân. Caùi caên nguyeân sinh dieät töø  ñoù toû baøy, thaáy 12 loaøi 

chuùng sanh ôû möôøi phöông, cuøng toät caùc loaøi aáy. Duø chöa thoâng moái 

manh caùc maïng caên cuûa hoï. Thaáy ñoàng moät neàn taûng sinh ra, cuøng bò 

thieân löu, döôøng nhö aùnh saùng loùng laùnh, laø caùi choã then choát cuûa trong 

thaân. Ñoù laø bò raøng buoäc haønh aám. Nhö traïng thaùi aùnh naéng loùng laùnh, 

caên nguyeân tính aáy, tieán vaøo nôi nguyeân traïng. Heã moät phen ñaõ laéng 

heát caùc caên nguyeân taäp khí, ví duï nhö heát soùng thì hoùa ra nöôùc ñöùng. 

Ñoù laø haønh aám heát. Ngöôøi aáy sieâu vieät chuùng sanh tröôïc. Xem nguyeân 

nhaân, u aån, voïng töôûng laøm goác.”  

Thöù naêm laø Maïng Tröôïc: Nhöõng ueá tröôïc trong cuoäc soáng laøm 

giaûm tuoåi thoï, keå caû chieán tranh vaø thieân tai. Tuoåi thoï con ngöôøi, do 

bôûi chieán tranh vaø thieân tai, maø giaûm töø töø xuoáng coøn möôøi naêm. Hôn 

nöõa, thaân xaùc naày chæ laø söï keát hôïp cuûa töù ñaïi, beân trong lôùp da moûng  

beân ngoaøi chæ laø maùu, thòt, xöông, ñôøm, vaø nhöõng chaát hoâi tanh khaùc. 

Ñeán khi cheát roài seõ phaûi chòu moät söï phaân hoùa, tanh hoâi, thoái tha, gôùm 
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ghieát, ruoài bu kieán ñaäu. Kyø thaät, noù gheâ tôûm ñeán noãi chaúng ai daùm tôùi 

gaàn. Trong Kinh Thuû Laêng Nghieâm, quyeån Boán, Ñöùc Phaät ñaõ giaûi thích 

cho ngaøi A Nan veà maïng tröôïc nhö sau: “OÂng A Nan! Caùi thaáy, nghe 

cuûa oâng voán khoâng coù tính rieâng. Vì caùc traàn chia caùch neân thaønh khaùc. 

Trong tính bieát nhau, trong duïng khaùc nhau. Gioáng vaø khaùc khoâng coù 

chuaån ñích, giaû doái xen laãn nhau maø thaønh. AÁy laø lôùp thöù naêm, goïi laø 

maïng tröôïc.” Cuõng trong Kinh Thuû Laêng Nghieâm, quyeån Chín, Ñöùc 

Phaät ñaõ daïy ngaøi A Nan veà caùch sieâu vieät maïng tröôïc nhö sau: “OÂng A 

Nan! Ngöôøi thieän nam kia, tu tam ma ñeà, haønh aám heát, caùc tính theá 

gian, u thanh nhieãu ñoäng, ñoàng phaän sinh cô, boãng nhieân phaù hö gieàng 

moái traàm teá, thaân trung höõu ñeàn nghieäp tröôùc thaâm maät, caûm öùng 

huyeàn tuyeät. Trôøi Nieát Baøn ñaõ gaàn saùng nhieàu, ví duï nhö gaø gaùy laàn 

choùt, nhìn veà phöông ñoâng ñaõ coù tinh saéc. Saùu caên hö tònh, khoâng coøn 

dong ruoãi nöõa. Trong ngoaøi ñöùng laëng vaø saùng suoát, tieán vaøo choã 

khoâng bò vaøo. Raát thoâng ñaït nguyeân do thoï maïng cuûa 12 loaïi  chuùng 

sanh trong möôøi phöông. Quaùn saùt caùi nguyeân do aáy, chaáp laøm choã baûn 

nguyeân. Caùc loaïi khoâng caûm trieäu, ñi thuï thai. Nôi möôøi phöông coõi ñaõ 

ñöôïc ñoàng moät. Tinh saéc chaúng traàm, phaùt hieän caùi u uaån. Ñoù laø bò 

buoäc trong thöùc aám. Nhö caùc loaøi thuï sinh caûm trieäu ñaõ nhaän thaáy caùi 

choã ñoàng, tieâu ma saùu moân, khai hôïp thaønh töïu, thaáy nghe thoâng suoát, 

ñaép ñoåi duïng thanh tònh. Möôøi phöông theá giôùi cuøng vôùi thaân taâm nhö 

ngoïc löu ly, trong ngoaøi trong suoát. Ñoù laø thöùc aám heát. Ngöôøi ñoù sieâu 

vieät maïng tröôïc. Xem nguyeân nhaân, voõng töôïng hö voâ, ñieân ñaûo voïng 

töôûng laøm goác.” 

 

VIII. Vöôït Thoaùt Traàm Luaân Saùu Neûo: 

Vöôït thoaùt traàm luaân saùu neûo cuõng coù nghóa laø vöôõt thoaùt Nhaø Löûa 

Tam Giôùi. Nhö treân ñaõ noùi, theo Phaät giaùo, moãi sinh vaät ñeán vôùi coõi ñôøi 

naøy laø keát quaû cuûa nhieàu nguyeân nhaân vaø ñieàu kieän khaùc nhau. Nhöõng 

sinh vaät nhoû nhaát nhö con kieán hay con muoãi, hay ngay caû nhöõng kyù 

sinh truøng thaät nhoû, ñeàu laø nhöõng chuùng sanh. Moãi chuùng sanh laø söï keát 

hôïp cuûa nhöõng thaønh toá, coù theå phaân bieät thaønh naêm phaàn: saéc, thoï, 

töôûng, haønh, thöùc. Do ñoù, chuùng sanh naày khoâng khaùc vôùi chuùng sanh 

khaùc, vaø con ngöôøi bình thöôøng khoâng khaùc vôùi caùc baäc Thaùnh nhaân. 

Nhöng do baûn chaát vaø hình theå cuûa naêm yeáu toá toàn taïi trong töøng caù theå 

ñöôïc thaønh laäp, neân chuùng sanh naày coù khaùc vôùi chuùng sanh khaùc, con 

ngöôøi bình thöôøng coù khaùc vôùi caùc baäc Thaùnh. Söï keát hôïp naêm uaån naày 
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laø keát quaû cuûa nghieäp vaø thay ñoåi töøng saùt na, nghóa laø chuyeån hoùa, 

thaønh toá môùi thay cho thaønh toá cuõ ñaõ tan raõ hoaëc bieán maát. Naêm uaån 

ñöôïc keát hôïp seõ thaønh moät höõu tình töø voâ thuûy, höõu tình aáy ñaõ taïo 

nghieäp vôùi söï chaáp thuû ñònh kieán cuûa caùi ngaõ vaø ngaõ sôû. Söï hieåu bieát 

cuûa vò aáy bò boùp meùo hoaëc che môø bôûi voâ minh, neân khoâng thaáy ñöôïc 

chaân lyù cuûa töøng saùt na keát hôïp vaø tan raõ cuûa töøng thaønh phaàn trong 

naêm uaån. Maët khaùc, vò aáy bò chi phoái bôûi baûn chaát voâ thöôøng cuûa chuùng. 

Moät ngöôøi thöùc tænh vôùi söï hieåu bieát vôùi phöông phaùp tu taäp cuûa Ñöùc 

Phaät seõ giaùc ngoä ñöôïc baûn chaát cuûa chö phaùp, nghóa laø moät höõu tình chæ 

do naêm uaån keát hôïp laïi vaø khoâng coù moät thöïc theå thöôøng haèng hoaëc baát 

bieán naøo goïi laø linh hoàn caû. 

Theo Phaät giaùo, tam giôùi: Duïc giôùi, saéc giôùi vaø voâ saéc giôùi ñang 

thieâu ñoát chuùng sanh vôùi nhöõng khoå ñau khoâng keå xieát. Tam giôùi gioáng 

nhö nhaø löûa ñang höøng höïc chaùy. Kinh Phaùp Hoa daïy: “Ba coõi khoâng 

an, döôøng nhö nhaø löûa, söï khoå daãy ñaày, ñaùng neân sôï haõi.” Chuùng sanh 

trong ba coõi, ñaëc bieät laø chuùng sanh trong coõi Ta Baø naày, luoân bò nhöõng 

söï khoå naõo vaø phieàn muoän böùc baùch. Soáng chen chuùc nhau trong ñoù nhö 

ôû giöõa moät caên nhaø ñang boác chaùy, daãy ñaày hieåm hoïa, chaúng bieát coøn 

maát luùc naøo. AÁy theá maø moïi ngöôøi chaúng bieát, chaúng hay, cöù maõi nhôûn 

nhô vui thuù cuûa nguõ duïc, laøm nhö khoâng coù chuyeän gì xaûy ra caû.  

Thaät tình maø noùi, theá söï voán voâ thöôøng y nhö lôøi cuûa Sö Yuren moät 

baøi thô khi saép söûa phuïc vuï cho moät nhaø quyù toäc: 

  "Böôùc vaøo vaän hoäi lôùn trong ñôøi, 

     Baïn ñöøng queân töï nhaéc mình 

     Raèng theá söï voán voâ thöôøng." 

Sö Yuren laïi noùi tieáp: Roài ñaây thaân xaùc naøo seõ laøm moái cho ngoïn 

löûa ngaøy mai? 

       "Hoâm nay, 

          Toâi nhìn laïi  

          Thaáy laøn khoùi bay leân 

          Töø ñaâu ñoù  

          Beân kia nhöõng caùnh ñoàng. 

          Thaân xaùc naøo, 

          Seõ laøm moài cho ngoïn löûa ngaøy mai?" 

Trong moät baøi nguï ngoân, coù hai con chuoät, moät ñöôïc ví vôùi ngaøy vaø 

moät ñöôïc ví vôùi ñeâm, maët trôøi vaø maët traêng. Theo Taân Ñaàu Tö Ñoät La 

Xaø Vò Öu Ñaø Dieân Vöông Thuyeát Phaùp Kinh, ngaøy xöa coù moät ngöôøi 
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baêng qua moät caùnh ñoàng vaø gaëp moät con coïp. Anh ta boû chaïy, con coïp 

ñuoåi theo. Chaïy ñeán moät bôø vöïc saâu, anh ta naém chaët laáy moät caùi reã 

daây nho côû baèng ngoùn tay caùi vaø buoâng mình xuoáng vöïc. Con coïp ñöùng 

treân bôø vöïc ngoù xuoáng choã anh ta gaàm göø. Run raåy, anh ta nhìn xuoáng 

ñaùy vöïc vaø thaáy moät con coïp khaùc ñang chôø ñôùp laáy anh khi anh bò rôùt 

xuoáng. Anh chæ coøn baùm víu duy nhaát vaøo sôïi daây nho maø thoâi. Nhöng 

roài hai con chuoät laïi xuaát hieän, moät traéng moät ñen, baét ñaàu gaäm nhaém 

daây nho. Vaøo luùc ñoù, anh ta chôït nhìn thaáy moät traùi daâu taây röøng chín 

moäng gaàn choã mình. Moät tay naém chaët sôïi daây nho, anh ñöa tay kia vôùi 

ra haùi laáy traùi daâu. OÂi traùi daâu thôm ngoït bieát döôøng naøo! Phaät töû chôn 

thuaàn neân luoân nhôù vaäy ñeå luùc naøo cuõng chuyeân caàn tinh taán tu haønh 

caàu giaûi thoaùt. Thí duï veà nhaø löûa ñang chaùy, moät trong baûy nguï ngoân 

trong Kinh Dieäu Phaùp Lieân Hoa, trong ñoù oâng Tröôûng giaû duøng ñeå daãn 

duï nhöõng ñöùa con voâ taâm baèng nhöõng phöông tieän xe deâ, xe nai, xe 

traâu, ñaëc bieät laø Baïch Ngöu Xa. Duïc giôùi, saéc giôùi vaø voâ saéc giôùi ñang 

thieâu ñoát chuùng sanh vôùi nhöõng khoå ñau khoâng keå xieát. Tam giôùi gioáng 

nhö nhaø löûa ñang höøng höïc chaùy. Kinh Phaùp Hoa daïy: “Ba coõi khoâng 

an, döôøng nhö nhaø löûa, söï khoå daãy ñaày, ñaùng neân sôï haõi.” Chuùng sanh 

trong ba coõi, ñaëc bieät laø chuùng sanh trong coõi Ta Baø naày, luoân bò nhöõng 

söï khoå naõo vaø phieàn muoän böùc baùch. Soáng chen chuùc nhau trong ñoù nhö 

ôû giöõa moät caên nhaø ñang boác chaùy, daãy ñaày hieåm hoïa, chaúng bieát coøn 

maát luùc naøo. AÁy theá maø moïi ngöôøi chaúng bieát, chaúng hay, cöù maõi nhôûn 

nhô vui thuù cuûa nguõ duïc, laøm nhö khoâng coù chuyeän gì xaûy ra caû. Phaät töû 

chôn thuaàn neân luoân nhôù vaäy ñeå luùc naøo cuõng chuyeân caàn tinh taán tu 

haønh caàu giaûi thoaùt. Thaät vaäy, chuùng ta thaáy cuoäc soáng treân coõi ñôøi naày 

naøo coù ñöôïc bình an laâu daøi. Thaûm caûnh xaûy ra khaép nôi, binh ñao, khoùi 

löûa, thieân tai, baõo luït, ñoùi keùm, thaát muøa, xaõ hoäi thì daãy ñaày troäm cöôùp, 

gieát ngöôøi, hieáp daâm, löôøng gaït, vaân vaân khoâng bao giôø thoâi döùt. Coøn 

veà noäi taâm cuûa mình thì ñaày daãy caùc söï lo aâu, buoàn phieàn, aùo naõo, vaø 

baát an. Trong kinh Phaùp Cuù, caâu 146, Ñöùc Phaät daïy: “Laøm sao vui cöôøi, 

coù gì thích thuù, khi ôû trong coõi ñôøi luoân luoân bò thieâu ñoát? ÔÛ trong choã 

toái taêm böng bít, sao khoâng tìm tôùi aùnh quang minh?” 

Haønh giaû tu Phaät chaân thuaàn neân luoân nhôù raèng muoán vöôït thoaùt 

nhaø löûa tam giôùi, beân caïnh tu taäp thieàn quaùn, chuùng ta neân tu taäp thaät 

nhieàu thieän nghieäp, vì möùc ñoä tònh laëng chaúng nhöõng tuøy thuoäc vaøo 

phöông phaùp thieàn quaùn, maø coøn tuøy thuoäc raát nhieàu vaøo nhöõng thieän 

nghieäp ñaõ ñöôïc chuùng ta hoaøn thaønh. Neáu chöa ñöôïc hoaøn toaøn giaûi 
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thoaùt thì söï an laïc trong thieàn ñònh cuõng ñoàng nghóa vôùi haïnh phuùc maø 

chuùng ta laøm ñöôïc cho ngöôøi khaùc. Nhö vaäy, haønh giaû tu thieàn phaûi laø 

ngöôøi caû ñôøi luoân luoân ñem laïi haïnh phuùc, an laïc, vaø tænh thöùc cho 

ngöôøi khaùc. Noùi caùch khaùc, beân caïnh nhöõng noã löïc tu taäp thieàn ñònh, 

haønh giaû tu thieàn phaûi coá gaéng thöïc haønh thaät nhieàu thieän nghieäp, vì 

nhöõng thieän nghieäp aáy seõ hoã trôï ñaéc löïc cho keát quaû cuûa thieàn ñònh. 

Ñoái vôùi ngöôøi tu Phaät, ba thöù ñoäc haïi: tham, saân, vaø si. Tam ñoäc 

coøn ñöôïc goïi laø Tam Caáu hay Tam Chöôùng, laø ba thöù ñoäc haïi hay ba 

moùn phieàn naõo lôùn. Ñaây laø nhöõng thöù aùc caên baûn gaén lieàn trong ñôøi 

soáng khôûi sanh ñau khoå. Phieàn naõo coù raát nhieàu, noùi roäng thì ñeán 84 

ngaøn, noùi heïp thì coù 10 loaïi phieàn naõo goác, trong ñoù coù tam ñoäc tham 

saân si. Tam Ñoäc Tham, Saân, Si chaúng nhöõng gaây phieàn chuoác naõo cho 

ta, maø coøn ngaên chaän khoâng cho chuùng ta höôûng ñöôïc höông vò thanh 

löông giaûi thoaùt. Ñeå cheá ngöï nhöõng tö duy tham lam, saân haän vaø ganh 

tî vaø nhöõng tö duy khaùc maø con ngöôøi phaûi chòu, chuùng ta caàn phaûi coù 

nghò löïc, sieâng naêng tinh taán vaø tænh giaùc. Khi thoaùt khoûi nhöõng vöôùng 

baän cuûa cuoäc soáng phoá thò hoaëc nhöõng lo toan vöôùng baän khaùc cuûa cuoäc 

ñôøi, chuùng ta khoâng ñeán noãi bò quyeán ruõ ñeå ñaùnh maát mình, nhöng khi 

hoøa nhaäp vaøo nhòp soáng xaõ hoäi, ñoù laø luùc maø chuùng ta caàn phaûi tinh taán 

ñeå chaën ñöùng nhöõng sai soùt, laàm laãn cuûa mình. Thieàn ñònh laø söï trôï löïc 

lôùn lao giuùp chuùng ta ñieàm tónh khi ñoái dieän vôùi nhöõng tö duy xaáu naày. 

Ngöôøi meâ vôùi baäc giaùc ngoä chæ coù hai ñieåm sai bieät: tònh laø chö Phaät, 

nhieãm laø chuùng sanh. Chö Phaät do thuaän theo tònh taâm neân giaùc ngoä, ñuû 

thaàn thoâng trí hueä; chuùng sanh bôûi tuøy nôi traàn nhieãm neân meâ hoaëc, bò 

luaân hoài sanh töû. Tu Tònh Ñoä laø ñi saâu vaøo Nieäm Phaät Tam Muoäi ñeå 

giaùc ngoä baûn taâm, chöùng leân quaû vò Phaät. Vaäy trong nieäm Phaät, neáu 

thaáy baát cöù moät voïng nieäm voïng ñoäng naøo khaùc noåi leân, lieàn phaûi tröø 

ngay vaø trôû veà tònh taâm. Ñaây laø caùch duøng taâm thieàn ñònh ñeå ñoái trò.  

Nhö treân ñaõ noùi, nghieäp tham saân si bieåu hieän döôùi nhieàu hình 

thöùc, khoâng theå taû xieát! Theo Hoøa Thöôïng Thích Thieàn Taâm trong 

Nieäm Phaät Thaäp Yeáu, coù boán caùch ñoái trò tham saân si. Tuøy theo tröôøng 

hôïp, haønh giaû coù theå duøng moät trong boán caùch naày ñeå ñoái trò tham saân 

si. Caùch thöù nhaát laø “Duøng Taâm Ñoái Trò”. Ngöôøi meâ vôùi baäc giaùc ngoä 

chæ coù hai ñieåm sai bieät: tònh laø chö Phaät, nhieãm laø chuùng sanh. Chö 

Phaät do thuaän theo tònh taâm neân giaùc ngoä, ñuû thaàn thoâng trí hueä; chuùng 

sanh bôûi tuøy nôi traàn nhieãm neân meâ hoaëc, bò luaân hoài sanh töû. Tu Tònh 

Ñoä laø ñi saâu vaøo Nieäm Phaät Tam Muoäi ñeå giaùc ngoä baûn taâm, chöùng leân 
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quaû vò Phaät. Vaäy trong nieäm Phaät, neáu thaáy baát cöù moät voïng nieäm 

voïng ñoäng naøo khaùc noåi leân, lieàn phaûi tröø ngay vaø trôû veà tònh taâm. Ñaây 

laø caùch duøng taâm ñeå ñoái trò. Caùch thöù nhì laø “Duøng Lyù Ñoái Trò”. Neáu 

khi voïng nieäm khôûi leân, duøng taâm ngaên tröø khoâng noåi, phaûi chuyeån 

sang giai ñoaïn hai laø duøng ñeán quaùn lyù. Chaúng haïn nhö khi taâm tham 

nhieãm noåi leân, quaùn lyù baát tònh, khoå, voâ thöôøng, voâ ngaõ. Taâm giaän hôøn 

phaùt khôûi, quaùn lyù töø, bi, hyû, xaû, nhaãn nhuïc, nhu hoøa, caùc phaùp ñeàu 

khoâng. Caùch thöù ba laø “Duøng Söï Ñoái Trò”. Nhöõng keû naëng nghieäp, 

duøng lyù ñoái trò khoâng kham, taát phaûi duøng söï, nghóa laø duøng ñeán hình 

thöùc. Thí duï, ngöôøi taùnh deã saân si, bieát roõ nghieäp mình, khi phaùt noùng 

böïc hay saép muoán tranh caõi, hoï lieàn boû ñi vaø uoáng töø moät ly nöôùc laïnh 

ñeå daèn côn giaän xuoáng. Hoaëc nhö keû naëng nghieäp aùi, duøng lyù trí ngaên 

khoâng noåi, hoï löïa caùch gaàn baäc tröôûng thöôïng, laøm Phaät söï nhieàu, hoaëc 

ñi xa ra ñeå queân laõng laàn taâm nhôù thöông, nhö caâu chaâm ngoân “xa maët 

caùch loøng.” Bôûi taâm chuùng sanh y theo caûnh, caûnh ñaõ vaéng töùc taâm maát 

choã nöông, laàn laàn seõ phai nhaït. Caùch thöù tö laø “Duøng Saùm Tuïng Ñoái 

Trò”. Ngoaøi ba caùch treân töø teá ñeán thoâ, coøn coù phöông phaùp thöù tö laø 

duøng saùm hoái trì tuïng ñeå ñoái trò. Söï saùm hoái, nieäm Phaät, trì chuù hoaëc 

tuïng kinh, maø giöõ cho ñeàu ñeàu, coù naêng löïc dieät toäi nghieäp sanh phöôùc 

hueä. Vì theá thuôû xöa coù nhieàu vò tröôùc khi thoï giôùi hay saép laøm Phaät söï 

lôùn, thöôøng phaùt nguyeän tuïng maáy muoân bieán chuù Ñaïi Bi, hoaëc moät 

taïng kinh Kim Cang Baùt Nhaõ. Thuôû xöa, caùc cö só khi hoïp laïi Nieäm 

Phaät Ñöôøng ñeå kieát thaát, neáu ai nghieäp naëng nieäm Phaät khoâng thanh 

tònh, hay quaùn Phaät khoâng ñöôïc roõ raøng, vò Phaùp sö chuû thaát thöôøng 

baûo phaûi laïy höông saùm. Ñaây laø caùch ñoát moät caây höông daøi, roài thaønh 

kính ñaûnh leã hoàng danh Phaät saùm hoái, cho ñeán khi naøo caây höông taøn 

môùi thoâi. Coù vò suoát trong thôøi kyø kieát thaát baûy ngaøy hoaëc hai möôi moát 

ngaøy, toaøn laø laïy höông saùm. 

Moät khi ñaõ quyeát chí tu taäp, chuùng ta phaûi neân coá gaéng thaáy ñöôïc 

boä maët thaät cuûa kieâu maïn. Kieâu maïn laø quan nieäm töï thoåi phoàng mình 

leân. Khi chuùng ta nhìn xuoáng töø moät ñænh nuùi thì moïi söï ôû döôùi thaáp ñeàu 

nhö nhoû laïi. Khi chuùng ta töï cho mình cao hôn thieân haï, vaø coù moät caùi 

nhìn töï thoåi phoàng mình leân, töùc laø chuùng ta töï khoaùc leân cho mình moät 

saéc thaùi cao vöôït. Thaät khoù cho moät ngöôøi mang taùnh kieâu maïn tu taäp, 

vì duø cho vò thaày coù daïy gì cho ngöôøi aáy cuõng khoâng lôïi ích gì. Söï kieâu 

ngaïo nghóa laø söï kieâu caêng sai laàm, nghó  raèng mình ñuùng duø mình sai 

traùi, nghó raèng mình gioûi duø treân thöïc teá mình dôû teä. Kieâu maïn cuõng coù 
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nghóa laø töï phuï do caùi aûo töôûng cho raèng mình thoâng hieåu nhöõng gì 

ngöôøi khaùc khoù maø hieåu ñöôïc. Söï kieâu ngaïo laø moät trong nhöõng chöôùng 

ngaïi chính trong vieäc tu taäp cuûa chuùng ta. Thieàn taäp giuùp cho chuùng ta 

coù ñuû trí hueä chaân chaùnh, laø thöù trí tueä caàn thieát cho söï tu taäp cuûa chuùng 

ta. Ngöôøi coù trí hueä chaân chaùnh khoâng bao giôø töï khen ngôïi chính mình 

vaø huûy baùng ngöôøi khaùc. Nhöõng con ngöôøi aáy khoâng bao giôø noùi mình 

thanh cao, coøn ngöôøi khaùc thì teä haïi, baàn tieän. Trong ñaïo Phaät, nhöõng 

keû ngaõ maïn, töï khen mình cheâ ngöôøi khoâng coøn ñöôøng tieán tu, tuy hoï 

soáng maø nhö ñaõ cheát vì hoï ñaõ ñi ngöôïc laïi vôùi ñaïo ñöùc cuûa moät ngöôøi 

con Phaät. 

Theâm vaøo ñoù, haønh giaû phaûi nhaän chaân ñöôïc traïng thaùi ñau khoå gaây 

ra bôûi ganh tî. Ganh tî hay laø laø taät ñoá, nghó raèng ngöôøi khaùc coù taøi hôn 

mình. Ganh tî coù theå laø ngoïn löûa thieâu ñoát taâm ta. Ñaây laø traïng thaùi khoå 

ñau. Trong thieàn quaùn, neáu chuùng ta muoán ñoái trò ganh tî chuùng ta caàn 

nhìn thaáy vaø caûm nhaän noù maø khoâng pheâ bình hay leân aùn vì pheâ bình vaø 

leân aùn chæ laøm taêng tröôûng loøng ganh tî trong ta maø thoâi. Phaät töû thuaàn 

thaønh neân luoân nhôù raèng taät ñoá phaùt sinh do ngöôøi ta coù caûm giaùc mình 

thaáp keùm, trong khi kieâu maïn (taø maïn, ngaõ maïn, taêng thöôïng maïn, vaân 

vaân.) phaùt sinh töø caûm giaùc töï toân sai laàm. Nhöõng thöù töï kieâu naøy sinh 

ra do ngöôøi ta nhìn caùc söï vaät töø moät quan ñieåm sai leänh. Nhöõng ai ñaõ 

thöïc söï thoâng hieåu Phaät phaùp vaø coù theå ñaït ñöôïc caùi nhìn ñuùng ñaén veà 

söï vaät seõ khoâng bao giôø nhaân nhöôïng loái suy nghó leäch laïc nhö theá. 

Haønh giaû cuõng phaûi nhôù raèng hoaøi nghi laø moät trong möôøi teân giaëc 

nguy hieåm nhaát treân böôùc ñöôøng tu taäp cuûa mình. Hoaøi nghi coù nghóa laø 

hoaøi nghi veà maët tinh thaàn. Theo quan ñieåm Phaät giaùo thì hoaøi nghi laø 

thieáu khaû naêng tin töôûng nôi Phaät, Phaùp, Taêng. Nghi laø moät trong naêm 

chöôùng ngaïi maø ngöôøi ta phaûi truùt boû treân ñöôøng nhaäp Thaùnh. Thaät vaäy, 

moät ngöôøi ôû ôû trong tình traïng hoaøi nghi thaät söï laø moät con ngöôøi ñang 

bò moät chöùng beänh taøn khoác nhaát, tröø khi anh ta buoâng boû moái hoaøi nghi 

cuûa mình, baèng khoâng anh ta vaãn phaûi tieáp tuïc lo aâu vaø ñau khoå veà 

chöùng beänh taøn khoác naày. Bao laâu con ngöôøi coøn phaûi chòu tình traïng 

khoù chòu tinh thaàn naày, tình traïng löôõng löï khoâng quyeát ñoaùn ñöôïc naày, 

con ngöôøi aáy seõ vaãn tieáp tuïc coù thaùi ñoä hoaøi nghi veà moïi vieäc maø ñieàu 

naày ñöôïc xem laø baát lôïi nhaát cho vieäc tu taäp. Caùc nhaø chuù giaûi giaûi 

thích taâm trieàn caùi naày nhö laø söï khoâng coù khaû naêng quyeát ñònh ñieàu gì 

moät caùch roõ reät, noù cuõng bao goàm caû söï hoaøi nghi veà khaû naêng coù theå 

chöùng ñaéc caùc thieàn nöõa. Tuy nhieân, nghi ngôø laø chuyeän töï nhieân. Moïi 
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ngöôøi ñeàu baét ñaàu vôùi söï nghi ngôø. Chuùng ta seõ hoïc ñöôïc ôû söï hoaøi nghi 

nhieàu ñieàu lôïi laïc. Ñieàu quan troïng laø ñöøng ñoàng hoùa mình vôùi söï hoaøi 

nghi. Nghóa laø ñöøng chuïp laáy noù, ñöøng baùm víu vaøo noù. Dính maéc vaø 

hoaøi nghi seõ khieán chuùng ta rôi vaøo voøng laån quaån. Thay vaøo ñoù, haõy 

theo doõi toaøn theå tieán trình cuûa hoaøi nghi, cuûa söï baên khoaên. Haõy nhìn 

xem ai ñang hoaøi nghi. Hoaøi nghi ñeán vaø ñi nhö theá naøo. Laøm ñöôïc nhö 

vaäy, chuùng ta seõ khoâng coøn laø naïn nhaân cuûa söï hoaøi nghi nöõa. Chuùng ta 

seõ vöôït ra khoûi söï nghi ngôø vaø taâm chuùng ta seõ yeân tænh. Luùc baáy giôø 

chuùng ta seõ thaáy moïi chuyeän ñeán vaø ñi moät caùch roõ raøng. Toùm laïi, haõy 

ñeå cho moïi söï baùm víu, dính maéc cuûa chuùng ta troâi ñi; chuù taâm quan saùt 

söï nghi ngôø; ñoù laø caùch hieäu quaû nhaát ñeå chaám döùt hoaøi nghi. Chæ caàn 

ñôn thuaàn chuù taâm quan saùt hoaøi nghi, hoaøi nghi seõ bieát maát.  

Taø kieán cuõng khoâng khaù hôn nhöõng teân giaëc vöøa keå treân. Theo ñaïo 

Phaät, taø kieán khoâng thöøa nhaän nhaân quaû, khoâng theo Phaät phaùp, laø moät 

trong nguõ kieán vaø thaäp aùc. Kyø thaät, khoâng coù söï ñònh nghóa raønh maïch 

veà “taø kieán” trong Phaät giaùo. Trong thôøi Ñö ùc Phaät, chính Ngaøi ñaõ khaúng 

ñònh vôùi chuùng ñeä töû cuûa Ngaøi raèng: “Caû ñeán giaù trò caùc lôøi tuyeân boá 

cuûa chính Nhö Lai cuõng phaûi ñöôïc thaéc maéc.” Ñöùc Phaät tuyeân boá khoâng 

coù quyeàn haønh gì veà hoïc thuyeát cuûa Ngaøi ngoaïi tröø kinh nghieäm cuûa 

chính baûn thaân cuûa chính Ngaøi. Taø kieán khôûi leân töø quan nieäm laàm laãn 

veà baûn chaát thaät cuûa söï hieän höõu. Trong thôøi Ñöùc Phaät coøn taïi theá, coù ít 

nhaát laø 62 taø kieán ngoaïi ñaïo. Phaät giaùo nhaán maïnh treân thuyeát nhaân 

quaû. Hieåu ñöôïc thuyeát nhaân quaû laø ñaõ giaûi ñöôïc phaàn lôùn caâu hoûi veà 

nguoàn goác cuûa khoå ñau phieàn naõo. Khoâng hieåu hay khoâng chòu hieåu 

thuyeát nhaân quaû laø moät loaïi taø kieán trong Phaät giaùo. Theo Ñöùc Phaät, 

chuùng sanh phaûi chòu ñöïng khoå ñau phieàn naõo vì tham lam, saân haän vaø 

si meâ, vaø nguyeân nhaân cuûa nhöõng ñieàu ñoäc haïi naøy chaúng nhöõng laø voâ 

minh maø coøn do taø kieán nöõa. Qua thieàn taäp, chuùng ta thaáy söï nhö thöïc 

cuûa vaïn höõu, töø ñoù maø cuõng thaáy ñöôïc taø kieán laø khö khö baûo thuû, kieân 

trì giöõ laáy quan ñieåm cuûa mình, khoâng chaáp nhaän raèng coù nhöõng kieáp 

soáng trong quaù khöù vaø nhöõng kieáp soáng keá tieáp trong töông lai, khoâng 

chaáp nhaän raèng con ngöôøi coù theå ñaït tôùi traïng thaùi Nieát Baøn. Taø kieán 

nghóa laø nieàm tin sai laïc cho raèng trong nguõ uaån hay nhöõng thöù taïo neân 

caù theå coù moät linh hoàn tröôøng cöûu. Taø kieán coøn coù nghóa laø thaáy söï vaät 

moät caùch sai laàm. Taùnh vaø nghieäp duïng cuûa noù laø giaûi thích sai laàm maø 

cho laø truùng. Nguyeân nhaân gaàn cuûa noù laø khoâng chòu tin theo töù dieäu 

ñeá. Chaáp giöõ taø kieán theo ñaïo Phaät laø khö khö baûo thuû, kieân trì giöõ laáy 
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quan ñieåm cuûa mình, khoâng chaáp nhaän raèng coù nhöõng kieáp soáng trong 

quaù khöù vaø nhöõng kieáp soáng keá tieáp trong töông lai, khoâng chaáp nhaän 

raèng con ngöôøi coù theå ñaït ñeán traïng thaùi Nieát baøn, khoâng chaáp nhaän coù 

Phaät, Phaùp, Taêng. Hoà nghi khoâng coù nhöõng ñieàu treân chöa phaûi laø taø 

kieán, tuy nhieân, neáu chuùng ta boû lô khoâng chòu tham vaán, khoâng chòu 

tìm hoïc veà nhöõng vaán ñeà naøy ñeå giaûi quyeát nhöõng nghi tình aáy thì taø 

kieán seõ phaùt sinh, chuùng ta seõ tin töôûng vaø ñi theo nhöõng giaùo lyù sai laàm 

aáy.  

Haønh giaû cuõng neân luoân deø chöøng vôùi phoùng daät buoâng lung vì ñaây 

cuõng laø nhöõng trôû ngaïi raát lôùn treân ñöôøng tu taäp cuûa chuùng ta. Ñöùc Phaät 

bieát roõ taâm tö cuûa chuùng sanh moïi loaøi. Ngaøi bieát raèng keû ngu si chuyeân 

soáng ñôøi Phoùng Daät Buoâng Lung, coøn ngöôøi trí thôøi khoâng phoùng tuùng. 

Do ñoù Ngaøi khuyeân ngöôøi coù trí noã löïc kheùo cheá ngöï, töï xaây döïng moät 

hoøn ñaûo maø nöôùc luït khoâng theå ngaäp traøn. Ai tröôùc kia soáng phoùng 

ñaõng nay khoâng phoùng daät seõ choùi saùng ñôøi naøy nhö traêng thoaùt maây 

che. Ñoái vôùi chö Phaät, moät ngöôøi chieán thaéng ngaøn quaân ñòch ôû chieán 

tröôøng khoâng theå so saùnh vôùi ngöôøi ñaõ töï chieán thaéng mình, vì töï chieán 

thaéng mình laø chieán thaéng toái thöôïng. Moät ngöôøi töï ñieàu phuïc mình 

thöôøng soáng cheá ngöï. Vaø moät töï ngaõ kheùo cheá ngöï vaø kheùo ñieàu phuïc 

trôû thaønh moät ñieåm töïa coù giaù trò vaø ñaùng tin caäy, thaät khoù tìm ñöôïc. 

Ngöôøi naøo ngoài naèm moät mình, ñoäc haønh khoâng buoàn chaùn, bieát töï ñieàu 

phuïc, ngöôøi nhö vaäy coù theå soáng thoaûi maùi trong röøng saâu. Ngöôøi nhö 

vaäy seõ laø baäc Ñaïo Sö ñaùng tin caäy, vì raèng töï kheùo ñieàu phuïc mình roài 

môùi daïy cho ngöôøi khaùc kheùo ñieàu phuïc. Do vaäy Ñöùc Phaät khuyeân moãi 

ngöôøi haõy töï coá ñieàu phuïc mình. Chæ nhöõng ngöôøi kheùo ñieàu phuïc, 

nhöõng  ngöôøi khoâng phoùng daät môùi bieát con ñöôøng chaám döùt tranh luaän, 

caõi vaõ, gaây haán vaø bieát soáng hoøa hôïp, thaân aùi vaø soáng haïnh phuùc trong 

hoøa bình. Muoán khaéc phuïc nhöõng phoùng daät, tröôùc khi tu taäp thieàn 

quaùn, Phaät töû chôn thuaàn neân luoân nhôù lôøi Phaät daïy trong kinh Phaùp Cuù. 

Thaéng ngaøn quaân ñòch chöa theå goïi laø thaéng, töï thaéng ñöôïc mình môùi laø 

chieán coâng oanh lieät nhöùt. Töï thaéng mình coøn veû vang hôn thaéng keû 

khaùc. Muoán thaéng mình phaûi luoân luoân cheá ngöï loøng tham duïc. Chính 

töï mình laøm choã nöông cho mình, chöù ngöôøi khaùc laøm sao nöông ñöôïc? 

Töï mình kheùo tu taäp môùi ñaït ñeán choã nöông döïa nhieäm maàu. Ngöôøi naøo 

tröôùc buoâng lung sau laïi tinh taán, ngöôøi ñoù laø aùnh saùng chieáu coõi theá 

gian nhö vaàng traêng ra khoûi maây muø. Neáu muoán khuyeân ngöôøi khaùc 

neân laøm nhö mình, tröôùc haõy töï söûa mình roài sau söûa ngöôøi, vì töï söûa 
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mình voán laø ñieàu khoù nhöùt. Ngoài moät mình, naèm moät mình, ñi ñöùng moät 

mình khoâng buoàn chaùn, moät mình töï ñieàu luyeän, vui trong choán röøng 

saâu. Chính caùc ngöôi laø keû baûo hoä cho caùc ngöôi, chính caùc ngöôi laø nôi 

nöông naùu cho caùc ngöôi. Caùc ngöôi haõy gaéng ñieàu phuïc laáy mình nhö 

thöông khaùch lo ñieàu phuïc con ngöïa mình.  
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Escaping From Being Drifted Up and Down  

With Overloaded Misfortune In the Six Paths 

 

Thieän Phuùc 

 

What are the Six Paths that all sentient 

beings have been being drifted up and down with 

overloaded misfortune? According to the Sangiti 

Sutta in the Long Discourses of the Buddha, all 

creatures in the Saha World are tied to the 

ceaseless round of birth-death and rebirth, that 

is, to the law of causation, according to which 

existence on any one of these planes are 

determined by antecedent actions. In Buddhism 

these planes are depicted as the spokes or 

segments of the “wheel of life.” This wheel is set 

in motion by actions stemming from our basic 

ignorance of the true nature of existence and by 

karmic propensities from an incalculable past, 

and kept revolving by our craving for the 

pleasures of the senses and by our clinging to 

them, which leads to an unending cycle of births, 

deaths, and rebirths to which we remain bound. 

These are six paths, or six ways or conditions of 

sentient existence, or six miserable states 

(sentient beings revolve in the cycle of Birth and 

Death, along the six paths, life after life. These 

are paths of hell-dwellers, hungry ghosts, 

animals, titanic demons or asuras, human beings 

and celestials). The six realms of the samsara 

include the three lower gatis, or three evil paths; 

and the three upper gatis, or three good paths. 

 

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

In Buddhism, being up and down with overloaded misfortune is the 

original word for reincarnation which is translated as transmigration or 

samsara. The passing away from one body to be reborn in another 

body. Where the being will be reborn depends on his accumulated 

good or bad karma. The belief that living beings, including man, have a 

series of bodily lives, only ceasing when they no longer base their 
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happiness on any of the objects of the world. This come about when the 

Buddha-nature is found. This belief is very common to all Buddhists. 

Reincarnation means going around as the wheel turns around. Whether 

the world is Samsara or Nirvana depends entirely on our state of mind. 

If our mind is enlightened, then this world is Nirvana; if our mind is 

unenlightened, then this world is Samsara. For those who strive to 

cultivate, samsara is Nirvana, Nirvana is samsara. Transmigation 

means the passing away from one body to be reborn in another body. 

Where the beings will be reborn depends on his accumulated good or 

bad karma.   

The Buddha taught: “Not in the sky, nor in mid-ocean, nor in a 

mountain cave, nowhere on earth where one can escape from death 

(Dharmapada 128).” Rebirth is the result of karma. The doctrine of 

rebirth is upheld by all traditional schools of Buddhism. According to 

this doctrine, sentient beings (sattva) are caught up in a continuous 

round of birth, death, and rebirth, and their present state of existence is 

conditioned by their past volitional actions or karma. In Buddhist belief, 

there is no transmigration of soul or any substance from one body to 

another. According to the Buddha, rebirth takes place instantaneously 

after death, consciousness having the nature of arising and passing 

away unceasingly. There is no interval between death and the next 

birth. One moment we are dead and the next moment rebirth takes 

place, either in the human plane, the celestial plane, or the hell plane, 

the hungry ghost plane, the animal plane and the demon plane. What 

really happens is that the last active thought (Javana) process of dying 

man releases certain forces which vary in accordance with the purity of 

the five thought moments in that series. These forces are called karmic 

energy which attracts itself to a material layer produced by parents in 

the mother's’womb. The material aggregates in this germinal 

compound must possess such characteristics as are suitable for the 

reception of that particular type of karmic energy. Attraction in this 

manner of various types of physical aggregates produced by parents 

occurs through the operation of death and gives a favourable rebirth to 

the dying man. An unwholesome thought gives an unfavourable 

rebirth. Each and every type of sentient being will have different 

appearance whether it be beautiful or ugly, superior or inferior. This is 

determined and is manifested based solely on the various karma 
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sentient beings created while alive with their antecedent bodies. Since 

the cycle inevitably involves suffering and death, Buddhism assumes 

that escape from it is a desirable goal. This is achieved by engaging in 

cultivating oneself, and the most important of which is meditation. The 

doctrine of rebirth has become problematic for many contemporary 

Buddhists, particularly for converts to Buddhism in Western countries 

whose culture does not accept the notion of rebirth. However, this 

doctrine is extremely important in Buddhism, for all sincere attitudes of 

cultivation originated from the thorough understanding of this doctrine. 

According to Buddhism, rebirth is the recombination of mind and 

matter. After passing away of the physical body or the matter, the 

mental forces or the mind recombine and assume a new combination in 

a different material form and condition in another existence. Rebirth is 

the result of karma. In Buddhist belief, there is no transmigration of 

soul or any substance from one body to another. What really happens is 

that the last active thought (Javana) process of dying man releases 

certain forces which vary in accordance with the purity of the five 

thought moments in that series. These forces are called karmic energy 

which attracts itself to a material layer produced by parents in the 

mother's’womb. The material aggregates in this germinal compound 

must possess such characteristics as are suitable for the reception of 

that particular type of karmic energy. Attraction in this manner of 

various types of physical aggregates produced by parents occurs 

through the operation of death and gives a favourable rebirth to the 

dying man. An unwholesome thought gives an unfavourable rebirth. 

Each and every type of sentient being will have different appearance 

whether it be beautiful or ugly, superior or inferior. This is determined 

and is manifested based solely on the various karma sentient beings 

created while alive with their antecedent bodies. 

According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are four forms of birth by which the beings of the six 

modes of existence can be reborn (all births take place in four forms 

and in each case causing a sentient being to enter one of the six gati or 

paths of transmigration). The first type of birth is “Birth from the 

womb”, or uterine birth or womb-born, as with mammalia. This is one 

of the four modes of yoni. Uterine birth is a form of viviparous birth, as 

with mammalia. Before the differentiation of the sexes birth is 
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supposed to have been transformation. In Buddhism, the term is also 

applied to beings enclosed in unopened lotuses in paradise, who have 

not had faith in the Amitabha but trusted to their own strength to attain 

salvation; there they remain for proportionate periods, happy, but 

without the presence of the Buddha, or Bodhisattvas, or the sacred host, 

and do not hear their teaching. The condition is also known as the 

womb-place. The second type of birth is “Egg-born”, or birth from 

eggs, as with birds. Egg-born, or birth from eggs. Oviparious, as is the 

case with chicken, goose, birds, etc. The third type of birth is the 

“Moisture or water born,” as with worms and fishes. Moist and Wet 

Conditions Born or, spawn-born, or birth from moisture (wetness). 

Moisture or water-born, as is the case with worms, fishes, shrimps, etc. 

The fourth type of birth is the “Metamorphic,” as with moths from the 

chrysalis. Birth by transformation as in the case of deities and superior 

beings of the Pure Lands. It is said that such beings, after the end of 

their previous lifetime, suddenly appear in this fashion due to their 

karma, without the help of parents or any other intermediary agency. 

Metamorphosis, as is the case with maggot transforms into fly, moths 

from the chrysalis, caterpillar becomes butterfly, or deities and superior 

beings of the Pure Land. It is said that such beings, after the end of 

their previous lifetime, suddenly appear in this fashion due to their 

karma, without the help of parents or any other intermediary agency. 

One of the four forms of birth. Any form of existence by which 

required form is attained in an instant in full maturity. By this birth 

bodhisattvas residing in Tusita can appear on earth any time at will to 

save beings (the dhyani-buddhas and bodhisattvas are also of such 

miraculous origin). Form of metamorphic birth, as with moths, asuras, 

hungry ghosts, and inhabitants of hells, and the Pure Lands, or first 

newly evolved world. One of the four forms of birth, which is by 

transforming, without parentage, attained in an instant in full maturity. 

According to Tantric traditions, through his deep insight into how 

things exist, the Buddha observed that disturbing attitudes and karma 

cause our minds to take one rebirth after another. At the time of death, 

ordinary beings crave and grasp for bodies and at the same time afraid 

to lose bodies and separated from everything around us. When it 

becomes obvious that we’re departing from this body and life, we grasp 

for another body. The two attachments of craving and grasping act as 
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the cooperative conditions for karmic imprints to ripen at the time of 

death. As these karmic imprints start to mature, our minds are attracted 

to other bodies and we seek to take rebirth in them. In the case of a 

human rebirth, after passing through an immediate state between one 

life and the next, our consciousness then enters a fertilized egg. We 

develop the aggregates of a human being, a human body and mind. In 

this new rebirth, we perceive people and things through our senses. 

Experiencing pleasant or unpleasant feelings from them, we generate 

attachment, aversion or indifference. These motivations cause us to 

act, and our actions leave more imprints on our mindstreams, and at the 

time of death, we’re again propelled to take rebirth in another body. 

This cycle of rebirth is called “Samsara.” Samsara isn’t a place, nor is it 

a world. It is a cyclic existence. It is our situation of taking one rebirth 

after another under the control of disturbing attitudes and karmic 

actions. Thus, our own energy causes us to be reborn who we are, in 

our present circumstance. However, karma isn’t “cast in concrete,” and 

our lives aren’t predetermined. Which karmic imprints ripen depends 

on our environment and our state of mind. In addition, we have the 

ability to control our actions, and thus shape our future. This is the law 

of karma, which is the functioning of cause and effect within our 

mindstreams. Whether we experience pain or pleasure depends on 

what we have done in the past. Our previous actions or karma were 

motivated by our minds. In this way, our minds are the principal creator 

of our experience. 

The idea of rebirth is not unique to Buddhism, but it plays an 

important role in both its doctrine and its practice. The Buddha himself 

is said to have attained nirvana after a long series of rebirths, and on 

the night of his enlightenment, according to the Pali Canon, he 

remembered more than 100,000 previous lives. All beings are 

continuously reborn in a seemingly endless cycle of birth and death. 

Just as a person’s birth is not the beginning of his or her fortunes, so 

death is not the end, because all beings ‘wander’ through successive 

incarnations: gods can become humans, humans can become gods, 

animals or hell beings, animals can become humans or ‘hungry ghosts,’ 

and so on. Advanced beings, such as Bodhisattvas, are able to avoid 

disadvantageous rebirths, but only Buddhas and arhats are fully 

liberated from samsara, because after their last lives they will never 
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again be reborn. The countless sentient beings who pass through 

samsara are accommodated in successive world systems “as numerous 

as there are sands on the banks of the Ganges.”  Each world system is 

divided into three “spheres of existence. The crudest of these spheres 

is the World of Sense-Desire, governed by the five senses and 

inhabited by lesser gods or devas, humans, animals and the various hell 

beings. More refined is the World of Pure Form, where the greater 

gods dwell. This sphere corresponds to the four meditational 

absorptions and its beings are without the sense of touch, taste and 

smell. The most refined samsaric sphere of existence is the Formless 

World, a purely mental realm, devoid of physical. Accomplished great 

gods are born here, but even these rebirths end, because although these 

gods have reached “summits of existence,” they have not attained 

nirvana. Each of the world systems lasts incalculable aeons: the 

Samyutta Nikaya of the Pali Canon, part of the Buddha’s discourses, 

explained that if a mountain of granite, seven miles high, were stroked 

every century with a piece of silk, it would be worn away before such a 

great aeon would pass. Not every form of Buddhism subscribes to this 

exact cosmology, but all agree that rebirth is not a haphazard process. 

Just as a physical object is governed by a causal physical law, so a 

person’s “spiritual” development is governed by a natural law, karma, 

which is inherent in the cosmos. According to the law of karma, every 

action or deed “ripens” as a certain of result. This law in itself is 

neither normal nor retributive but merely a feature of the constituent 

elements of samsara. Without karma any talk of enlightenment would 

be senseless: one could not strive toward enlightenment if there were 

no way to affect one’s development. Karma operates on intentional 

deeds and creates residual impressions or tendencies that bear fruit or 

“ripen” with time. Its effects are not limited to the present life but 

unfold over longer periods by creating favorable or unfavorable 

rebirths. In the Milindapanha, around the first or second century A.D., a 

dialogue between the monk Nagasena and king Milinda. Nagasena 

explains that deeds are linked to their outcomes in the same way that a 

mango tree’s seed is linked to its fruit. A man who steals from another 

man’s tree deserves a beating, even though he did not take the seed of 

the tree, because the stolen fruit could not have grown if the seed had 

not been planted. The outcome of karma can be affected by good or 
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bad deeds. Which bring about favorable or unfavorable results. This 

gives rise to the psychological and ethical dimensions of karma. Every 

intentional deed is accompanied by a different kind of state of mind. If 

these states of mind are rooted in empathy, wisdom and lack of greed, 

then they are considered morally unwholesome, and can lead to bad 

karma. For example, although generosity is a morally wholesome 

deed, it is the attitude behind the deed, be it mere friendliness or deep 

compassion that determines the “karmic seed” which will generate the 

deed’s “fruit.” Ultimately, the goal of Buddhism is to teach sentient 

beings gradually to extinguish the fires of hatred, delusion and greed, 

thereby ceasing to generate bad karmic seeds, and finally, in realizing 

nirvana, to blow them out completely (nirvana literally means “blow 

out.”). We take rebirth according to our karma. If we have led a good 

life we will generally get a good rebirth. A wholesome state of mind at 

the death moment is likely to be enabling a good rebirth to come about. 

If we have led an evil life, then a bad rebirth is more than likely to 

come about. But whenever we may be reborn, we will not be there 

forever. On the expiry of our lifespan, we die and undergo new rebirth. 

Deaths and rebirths keep repeating forever in a cycle that we call “the 

cycle of birth and death.” Karma underscores the importance of human 

life, because most good or bad deeds are performed in the human 

realm. Gods enjoy the fruit of their previous good deeds, while those 

reborn in the sub-human realms have little scope for making virtuous 

deeds. As karma runs its course, these less fortunate beings may 

eventually obtain a more advantageous rebirth.  

 

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

Beings: 

The Three Lower Gatis: Three lower gatis include hells, hungry 

ghosts and animals. First, the realm of hells, the Sanscrit term is 

“Naraka-gati”. This is the state of being miserable of being in hells. 

This is the lowest and most miserable condition of existence. Sentient 

being (alaya-consciousness) is condemned to stay in Hell due to his 

worse karma. In the hellish path, the sufferings there are so great that 

no words can describe them. In Buddhism, Naraka-gati symbolizes 

ignorance, greed and aggression. Depraved men or “hellish beings” 

who are in the lowest stage. Second, the state of hungry ghosts, the 
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Sanscrit term is “Preta-gati”. This realm of starved ghosts where 

greedy, selfish and deceitful souls are reborn. In the path of hungry 

ghosts, beings have ugly, smelly bodies, with bellies as big as drums 

and throats as small as needles, while flames shoot out of their mouths. 

They are subject to hunger and thirst for incalculable eons. Hungry 

ghosts symbolize greed, departed beings, otherwise called “hungry 

spirits.” Besides, hungry ghosta also include “asura” or fighting spirits, 

though partially heavenly, they are placed in the lower realm. Third, 

animality, or the state of animals, the Sanscrit term is Tiryagyoni. The 

animals’ realm reserved for those souls who are dull-witted, depraved, 

or have committed fornication. The path of animals, such as buffaloes, 

cattle, donkeys and horses, is subject to heavy toil. Other domestic 

animals, such as goats, pigs, chicken and ducks, are subject to be killed 

to make food for human beings. Still other animals suffer from 

stupidity, living in filth, and killing one another for food. These beings 

symbolize ignorance or innocent in nature, including the whole animal 

kingdom.  

The Three Upper Gatis: Three upper gatis or three good paths. 

Among the three upper gatis, rebirth in the celestial or human paths is 

difficult, while descend into Asura path and other three lower gatis is 

easy and common. First, the Asura, the Sanscrit term is “Asura”. This is 

the state of angry demons. Asuras’ realm where those who are wicked, 

hot-tempered, violent or are initiated into paganism (the path of asuras 

is filled with quarrelling and acrimonious competition). Second, the 

state of human-beings, the Sanscrit term is “Manusya-gati”. This is our 

earth, place where those who keep the basic five precepts are reborn. 

Human beings are neutral in nature, and symbolizing social virtue. 

Third, Celestials, or the state of gods, the Sanscrit term is “Deva-gati”. 

The Gods’ realm is reserved to those who observe the five basic 

commandments and have practiced the Ten Meritorious Action and 

abstained to do the Ten Evil Deeds. Although the celestial path is 

blessed with more happiness than our world, it is still marked by the 

five signs of decay and the things that go against our wishes. Heavenly 

beings, though superhuman in nature they cannot get perfectly 

enlightened without the teaching of the Buddha. Celestials symbole 

meditation abstractions.  
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III. Sentient Beings Are Living With Ignorance and Suffering in 

Being Drifted Up and Down With Overloaded Misfortune In 

the Six Paths: 

According to Buddhism, sentient beings in the three realms (the 

realm of desire, of form, and of formlessness) are living with ignorance 

and suffering in the six paths of Samsara. In Buddhism, ignorance or 

Avidya is noncognizance of the four noble truths, the three precious 

ones (triratna), and the law of karma, etc. Avidya is the first link of 

conditionality (pratityasampada), which leads to entanglement of the 

world of samsara and the root of all unwholesome in the world. This is 

the primary factor that enmeshes (laøm vöôùng víu) beings in the cycle of 

birth, death, and rebirth. In a Buddhist sense, it refers to lack of 

understanding of the four noble truths (Arya-satya), the effects of 

actions (karma), dependent arising (pratitya-samutpada), and other key 

Buddhist doctrines. In Madhyamaka, “Avidya” refers to the 

determination of the mind through ideas and concepts that permit 

beings to construct an ideal world that confers upon the everyday world 

its forms and manifold quality, and that thus block vision of reality. 

“Avidya” is thus the nonrecognition of the true nature of the world, 

which is empty (shunyata), and the mistaken understanding of the 

nature of phenomena. Thus “avidya” has a double function: ignorance 

veils the true nature and also constructs the illusory appearance. 

“Avidya” characterizes the conventional reality. For the Sautrantikas 

and Vaibhashikas, “Avidya” means seeing the world as unitary and 

enduring, whereas in reality it is manifold and impermanent. “Avidya” 

confers substantiality on the world and its appearances. In the 

Yogachara’s view, “avidya” means seeing the object as a unit 

independent of consciousness, when in reality it is identical with it. 

Ignorance means Unenlightened, the first or last of the twelve nidanas. 

Ignorance is Illusion or darkness without illumination, the ignorance 

which mistakes seeming for being, or illusory phenomena for realities. 

Ignorance of the way of escape from sufferings, one of the three 

affluences that feed the stream of mortality or transmigration. 

Sometimes ignorance means “Maya” or “Illusion.” It means complete 

darkness without illumination. The ignorance which mistakes seeming 

for being, or illusory phenomena for realities. Ignorance is the main 

cause of our non-enlightenment. Ignorance os only a false mark, so it is 
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subject to production, extinction, increase, decrease, defilement, purity, 

and so on. Ignorance is the main cause of our birth, old age, worry, 

grief, misery, and sickness, and death. Ignorance is one of the three 

fires which must be allowed to die out before Nirvana is attained. The 

erroneous state of mind which arises from belief in self. It is due to 

ignorance, people do not see things as they really are, and cannot 

distinguish between right and wrong. They become blind under the 

delusion of self, clinging to things which are impermanent, changeable, 

and perishable. 

Six miserable states (sentient beings revolve in the cycle of Birth 

and Death, along the six paths, life after life. These are paths of hell-

dwellers, hungry ghosts, animals, titanic demons or asuras, human 

beings and celestials). Some say these are objective, geographic 

realms, places to which we can go. Others say they are subjective 

states that come about through psychological experience. But it may be 

that they are neither places nor psychological states; perhaps they 

belong to a kind of intermediate zone which is neither subjective nor 

objective. In any case, Zen master Hakuin says that as long as our 

inherent enlightenment remains unrealized, no realm of existence 

grants immunity from ignorance or suffering. According to the Records 

of the Transmission of the Lamp (Ch’uan-Teng-Lu), Volume XVII, a 

monk asked, "How does one escape the Three Realms?" Qianfeng 

said, "Call the temple director and have him chase this monk out of 

here!" Qianfeng asked the monks, "The six tendencies of the turning 

wheel of transmigration have what eye?" The monk didn't answer. 

 

IV. Poisonous Demons That Causes Sentient Beings Being 

Drifted Up and Down in the Six Paths With Overloaded 

Misfortune: 

According to Buddhism, demons or maras are any delusions or 

forces of distraction. “Demons” are called “mara” in Sanskrit. In 

Chinese, the word has connotation of “murderer” because demons 

usually plunder the virtues and murder the wisdom-life of cultivators. 

Devil or “mara” includes all creatures that obstruct the righteous way. 

Mara’s people means the followers of the devil. They have such great 

powers that they may appear in succession before those who endeavor 

to realize the righteous way, lead them into temptation, and confuse 
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them. These devilish people conspire to obstruct and intimidate those 

who try to practice the righteous way. “Demons” also represent the 

destructive conditions or influences that cause practitioners to 

retrogress in their cultivation. Demons can render cultivators insane, 

making them lose their right thought, develop erroneous views, commit 

evil karma and end up sunk in the lower realms. These activities which 

develop virtue and wisdom and lead sentient beings to Nirvana are 

called Buddha work. Those activities which destroy good roots, causing 

sentient beings to suffer and revolve in the cycle of Birth and Death, 

are called demonic actions. The longer the practitioner cultivates, and 

the higher his level of attainment, the more he discovers how wicked, 

cunning and powerful the demons are. 

Demons are also also called poisons, defilements or hindrances. 

These poisons are sources of all passions and delusions. The 

fundamental evils inherent in life which give rise to human suffering. 

Buddhism considers these poisons as poisonous snakes that need be let 

go. The three poisons are regarded as the sources of all illusions and 

earthly desires. They pollute people’s lives. Men worry about many 

things. Poisons include harsh or stern words, misleading teaching. 

Poisons are also the turbidity of desire or the contamination of desire. 

The poison of desire or love which harms devotion to Buddhist 

practices. Besides, the poison of delusion, one of the three poisons, and 

the poison of touch, a term applied to woman. According to the 

Buddha, there are four poisons in our body, or four poisonous snakes in 

a basket which imply the four elements in a body (of which a man is 

formed). The four elements of the body, earth, water, fire and wind 

which harm a man by their variation, i.e. increase and decrease. Three 

Poisons or three sources of all passions and delusions. The fundamental 

evils inherent in life which give rise to human suffering. The three 

demons or poisons are regarded as the sources of all illusions and 

earthly desires. They pollute people’s lives.  

Men worry about many things. Broadly speaking, there are 84,000 

worries. But after analysis, we can say there are only 10 serious ones 

which are ten disturbers of the religious life. Ten poisons do not only 

cause our afflictions, but also prevent us from tasting the pure and cool 

flavor of emancipation (liberation). The First Poisonous Mara is 

“Lust”: Lust is the string of craving and attachment confines us to 



 46 

samsara’s prison. In other words, craving and attachment are not only 

roots that prevent us from being sufficiently moved to renounce 

samsara, but they are also two of the main things that bind us to 

samsara. In order to overcome craving and attachment, we should 

contemplate on the impurity of the body. When we are attached to 

someone, for example, consider how that person is just a sack full of 

six kinds of filthy substances. Then our attachment and craving will 

diminish. The Second Poisonous Mara is “Anger”: Anger is the highly 

disturbed aspect of the mind that arises when we see something 

unpleasant. The objects of anger could be sentient beings or inanimate 

objects; when we involve ourselves with them they completely disturb 

and torment our mind and we wish to harm them. Anger does great 

damage, for it can destroy our root merits as if they had been burnt in a 

fire. Anger is responsible for people taking lives, beating or stabbing 

others. The Third Poisonous Mara is “Ignorance”: 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 Poisonous Mara is 

“Pride”: Pride is the inflated opinion of ourselves and can manifest in 

relation to some good or bad object. When we look down from a high 

mountain, everyone below seems to have shrunken in size. When we 

hold ourselves to be superior to others, and have an inflated opinion of 

ourselves, we take on a superior aspect. It is extremely difficult to 

develop any good qualities at all when one has pride, for no matter 

how much the teacher may teach that person, it will do no good. 

Haughtiness means false arrogance, thinking oneself correct in spite of 

one’s wrong conduct, thinking oneself is good in spite of one’s very bad 

in reality. Haughtiness also means arrogance and conceit due to one’s 

illusion of having completely understood what one has hardly 

comprehended at all. Haughtiness is one of the main hindrances in our 

cultivation. In cultivating the Way, we must have genuine wisdom. 

Those who have genuine wisdom never praise themselves and 

disparage others. These people never consider themselves the purest 

and loftiest, and other people common and lowly. In Buddhism, those 
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who praise themselve have no future in their cultivation of the Way. 

Even though they are still alive, they can be considered as dead, for 

they have gone against their own conscience and integrity. The Fifth 

Poisonous Mara is “Doubt”: Doubt signifies spiritual doubt, from a 

Buddhist perspective the inability to place confidence in the Buddha, 

the Dharma, the Sangha, and the training. Doubt, as wavering 

uncertainty, a hindrance and fetter to be removed. One of the mula-

klesa, or root causes of suffering. Skepticism, one of the five 

hindrances one must eliminate on entering the stream of saints. 

Vichikiccha is a Pali term, a combination of “vi”, means without; and 

“cikiccha” means medicine. One who suffers from perplexity is really 

suffering from a dire disease, and unless he sheds his doubts, he will 

continue to worry over and suffer from this illness. As long as man is 

subject to this mental itch, this sitting on the fence, he will continue to 

take a skeptical view of things which is most detrimental to mental 

ability to decide anything definitely; it also includes doubt with regard 

to the possibility of attaining the jhanas. Doubting is natural. Everyone 

starts with doubts. We can learn a great deal from them. What is 

important is that we do not identify with our doubts. That is, do not get 

caught up in them, letting our mind spin in endless circles. Instead, 

watch the whole process of doubting, of wondering. See who it is that 

doubts. See how doubts come and go. Then we will no longer be 

victimized by our doubts. We will step outside of them, and our mind 

will be quiet. We can see how all things come and go. Let go of our 

doubts and simply watch. This is how to end doubting. The Sixth 

Poisonous Mara is “Wrong Views”: According to Buddhism, perverted 

(wrong) views are views that do not accept the law of cause and effect, 

not consistent with the dharma, one of the five heterodox opinions and 

ten evils. This view arises from a misconception of the real 

characteristic of existence. There were at least sixty-two heretical 

views (views of the externalist or non-Buddhist views) in the Buddha’s 

time. Buddhism emphasizes on theory of causation. Understanding the 

theory of causation means to solve most of the question of the causes 

of sufferings and afflictions. Not understanding or refuse of 

understanding of the theory of causation means a kind of wrong view in 

Buddhism. According to the Buddha, sentient beings suffer from 

sufferings and afflictions because of dersires, aversions, and delusion, 
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and the causes of these harmful actions are not only from ignorance, 

but also from wrong views. Wrong views also means holding to the 

view of total annihilation, or the view that death ends life, or world-

extinction and the end of causation, in contrast with the view that body 

and soul are eternal, both views being heterodox. The philosophic 

doctrine that denies a substantial reality to the phenomenal universe. 

The Seventh Poisonous Mara is “Killing”: This is one of the ten kinds 

of evil karma, to kill living beings, to take life, kill the living, or any 

conscious being. According to The Buddha and His Teaching, written 

by Most Venerable Narada, killing means the intentional destruction of 

any living being. The Pali term pana strictly means the psycho-physical 

life pertaining to one’s particular existence. The wanton destruction of 

this life-force, without allowing it to run its due course, is panatipata. 

Pana also means that which breathes. Hence all animate beings, 

including animals, are regarded as pana. Plants are not considered as 

“living beings” as they possess no mind. Monks and nuns, however, are 

forbidden to destroy even plant life. This rule, it may be mentioned, 

does not apply to lay-followers. According to the Buddhist laws, the 

taking of human life offends against the major commands, of animal 

life against the less stringent commands. Suicide also leads to severe 

penalties in the next lives. The Eighth Poisonous Mara is “Stealing”: 

Stealing means taking possession of anything that has not been given 

by its owner or stealing, is also wrong, even legally speaking. Stealing, 

one of the four grave prohibitions or sins in Buddhism. Stealing is 

taking what isn’t given to us. It includes not paying taxes or fees that 

are due, borrowing things and not returning them, and taking things 

from our workplace for our own personal use. A Bhiksu or Bhiksuni 

who steals or violates the property of another, whether the property is 

privately or publicly owned, breaks the second of the Four Degradation 

Offences. He or she is no longer worthy to remain a Bhiksu or Bhiksuni 

and cannot participate in the activities of the Order of Bhiksus or Order 

of Bhiksunis. The Ninth Poisonous Mara is “Sexual Intercourse”: This 

is the third commandment of the five basic commandments for lay 

people, and the third precept of the ten major precepts for monks and 

nuns in the Brahma Net Sutra. Monks or nuns who commit this offence 

will be expelled from the Order forever. A Bhiksu or Bhiksuni who has 

sexual intercourse with another person, whether a female or male, and 
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whether that person has given consent or not, breaks the first of the 

Four Degradation Offences. He or she is no longer worthy to remain a 

Bhiksu or Bhiksuni and cannot participate in the activities of the Bhiksu 

or Bhiksuni Sangha. A Bhiksu who, when motivated by sexual desire, 

tells a woman or a man that it would be a good thing for her or him to 

have sexual relations with him, commits a Sangha Restoration Offence. 

A Bhiksuni who is intent upon having sexual relations with someone, 

whether male or female, breaks one of the eight Degradation Offences. 

She is no longer worthy to remain a Bhiksuni and cannot participate in 

the actiivities of the Order of Bhiksunis. Through word or gesture 

arouses sexual desire in that person, breaks the seventh of the Eight 

Degradation Offences. Says to that person that she is willing to offer 

him or her sexual relations, breaks the Degradation Offences. The 

Tenth Poisonous Mara is “Lying”: Lying means verbally saying or 

indicating through a nod or a shrug somethng we know isn’t true. 

However, telling the truth should be tempered and compassion. For 

instance, it isn’t wise to tel the truth to a murderer about a potential 

victim’s whereabouts, if this would cause the latter’s death. According 

to the Dharmapada Sutra, verse 306, the Buddha taught: “The speaker 

of untruth goes down; also he who denies what he has done, both 

sinned against truth. After death they go together to hells.” 

 

V. External States or Objects That Causes Sentient Beings 

Being Drifted Up and Down in the Six Paths With 

Overloaded Misfortune: 

A prospect, region, territory, surroundings, views, circumstances, 

environment, area, field, sphere, environments and conditions, i.e. the 

sphere of mind, the sphere of form for the eye, of sound for the ear, 

etc. External realms are realms which are not created by the mind, but 

come from the outside. A prospect, region, territory, surroundings, 

views, circumstances, environment, area, field, sphere, environments 

and conditions, i.e. the sphere of mind, the sphere of form for the eye, 

of sound for the ear, etc. If you can remain unperturbed by external 

states, then you are currently cultivating. On the contrary, if you are 

turned by external states, then you will fall. In other words, this can be 

considered one of the major causes that lead beings keep drifting in the 

path of birth-death and rebirth. 
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External states are also external conditions or circumstances which 

stir or tempt one to do evil. Problems and dissatisfaction do not develop 

because of external conditions, but from our own mind. If we don’t 

have internal peace, nothing from outside can bring us happiness. 

According to the Mind-Only theories, different realms mean the ideas, 

or mental states which arise according to the various objects or 

conditions toward which the mind is directed. According to the Fa-

Hsiang School, this group of elements falls under the general category 

of “mental function” which has five elements: desire, verification, 

recollection, meditation, and wisdom. According to Lama Anarika 

Govinda, the Buddhist as well as a Zen practitioner does not believe in 

an independent or separate existing external world into those dynamic 

forces he could insert himself. The external world and his internal 

world are for him only two sides of the same fabric, in which threads of 

all force and of all events, of all forms of consciousness and of their 

objects are woven into an inseparable net of endless, mutually 

conditioned relations.  

External realms are realms which are not created by the mind, but 

come from the outside. For example, some practitioners might see 

Buddhas and Bodhisattvas appearing before them, preaching the 

Dharma, exhorting and praising them. Others, while reciting the 

Buddha’s name, suddenly experience an awakening and immediately 

see the Land of Ultimate Bliss. Some practitioners, in the midst of their 

pure recitation, see deities and Immortals arrive, join hands and 

circumambulate them respectfully, or invite them for a leisurely stroll. 

Still other practitioners see “wandering souls of the dead” arrive, 

seeking to take refuge with them. Yet others, having reached a high 

level in their practice, have to endure challenges and harassment from 

external demons. In case of seeing the Buddhas and lotus blossoms is it 

not to see demonic apparitions? If cause and effect coincide, these are 

not “demonic realms.” This is because the Pure Land method belongs 

to the Dharma Door of Existence; when Pure Land practitioners first 

develop the Bodhi Mind, they enter the Way through forms and marks 

and seek to view the celestial scenes of the Western Pure Land. When 

they actually witness these auspicious scenes, it is only a matter of 

effects corresponding to causes. If cause and effect are in accord, how 

can these be “demonic realms?” In the Zen School, on the other hand, 
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the practitioner enters the Way through the Dharma Door of Emptiness. 

Right from the beginning of his cultivation, he wipes out all marks, 

even the marks of the Buddhas or the Dharma are destroyed. The Zen 

practitioner does not seek to view the Buddhas or the lotus blossoms, 

yet the marks of the Buddhas or the lotus blossoms appear to him. 

Therefore, cause and effect do not correspond. For something to 

appear without a corresponding cause is indeed the realm of the 

demons. Thus, the Zen practitioner always holds the sword of wisdom 

aloft. If the demons come, he kills the demons; if the Buddha comes, 

he kills the Buddha, to enter the realm of True Emptiness is not to 

tolerate a single mark.  

According to the Dharmalaksana, the objects of the outer world 

(visaya), which throw shadows on the mind-face are of three kinds. The 

theory of three kinds of the object-domain may have originated from 

Nalanda, but the four-line memorial verse current in the school is 

probably of Chinese origin. It runs as follow:  

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

     The subject may be good or evil,  

  But the object is always neutral. 

     The mere shadow only follows the seeing (subjective).  

     The object is as the subject imagines. 

     The object with the original substance. 

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

          The object has an original substance,  

          But the subject does not see it as it is.” 

This four-line verse explains how the three kinds of the object-

domain are related to the subjective function and the outer original 

substance. One may be puzzled in understanding how an idealism can 

have the so-called original substance. We should not forget that though 

it is an outer substance it is after all a thing manifested out of ideation. 

The eighth, the Alaya-consciousness itself, is not an unchangeable 

fixed substance (dravya), but is itself ever changing instantaneously 

(ksanika) and repeatedly; and, being ‘perfumed’ or having impressions 

made upon it by cognition and action, it becomes habituated and 

efficient in manifestation. It is like a current of water which never stops 

at one place for two consecutive moments. It is only with reference to 

the continuity of the stream that we can speak of a river.  Let examine 
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these three kinds of object-domain. First, Object domain of nature or 

immediate perception. The object that has the original substance and 

presents it as it is, just as the five objects of the sense, form, sound, 

smell, taste and touch, are perceived as they are. The first five sense-

consciousnesses and the eighth, the store-consciousness, perceive the 

object in this way. Second, Object-domain with the original substance. 

The object has an original substance and yet is not perceived as it is. 

When the seventh, the thought-center, looks at the subjective function 

of the eighth, the store-center, it considers that it is self or ego. The 

subjective function of the eighth, the store-center, has its original 

substance or entity, but it is not seen as it is by the seventh 

consciousness and is regarded to be self or an abiding ego, which is in 

reality an illusion since it is not self at all. Third, Object-domain of 

mere shadow or illusion. The shadow-image appears simply from one’s 

own imagination and has no real existence. Of course, it has no original 

substance as a ghost which does not exist at all. Only the six sense-

center, functions on it and imagines it to be.  

       Meditation practice not only helps our mental intelligence or spirit 

of mind be no longer troublesome with external things, but also helps 

practitioners reducing chances of drifting in the six paths. Whether 

something objective is troublesome or not often depends on the state of 

mind rather than the object itself. If we think that it is trouble, then it is 

trouble. If we do not think that it is trouble, then it is not trouble. 

Everything depends on the mind. For example, sometimes during 

meditation we are interrupted by outside noises. If we dwell on them 

and cling to them, they will disturb our meditation, but if we dismiss 

them from our minds as soon as they arise, then they will not cause a 

disturbance. If we are always demanding something out of our life, 

then we will never be content. But if we accept life as it is, then we 

know contentment. Some people seek happiness through material 

things; other people can be happy without many material things. Why? 

Because happiness is also a state of mind, not a quantitive measure of 

possessions. If we are satisfied with what we are and have now, then 

we are happy. But if we are not satisfied with what we are and have 

now, that is where unhappiness dwells. The desire is bottomless, 

because no matter how much is put into it, it can never be filled up, it 

always remains empty. The Sutra in Forty Two Chapters taught: 
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“Though a person filled with desires dwells in heaven, still that is not 

enough for him; though a person who has ended desire dwells on the 

ground, still he is happy.”  

 

VI. Internal Realms Are Major Agents That Keep Sentient 

Beings Drifting in the  Six Paths With Overloaded 

Misfortune: 

Internal realms are also called “realms of the Self-Mind” because 

they do not come from outside, but develop from the mind. Those who 

do not clearly understand the truth that “the ten thousand dharmas are 

created by the mind,” think that all realms come from the outside. This 

is wrong and this is also one of the major causes that lead beings keep 

drifting in the path of birth-death and rebirth. When the practitioner 

reaches the stage of mutual interpenetration of mind and realms, 

completely severing external conditions, the seeds of latent dharmas in 

the Alaya consciousness suddenly manifest themselves. For the 

Buddha Recitation or mantra-chanting practitioner, the power of the 

Buddha's name or the mantra penetrates deep into the mind, eliciting a 

reaction from the wholesome or evil seeds in the Alaya consciousness. 

The realms that result are very complex and usually appear in dreams, 

or even when the practitioner is awake and striving to recite the 

Buddha’s name. In Buddhism, this condition is called “Changing 

manifestations of the Alaya consciousness.” In the dreaming scenes, if 

the events or scenes result from evil seeds, the practitioner may see 

various species of worms crawling out of his body, or witness himself, 

night after night, removing from his body six or seven loathsome 

creatures with many limbs, such as scorpions or centipedes. Or else, he 

may see various species of wild animals and or spirits or ghosts. Such 

realms are innumerable and cannot al be described. In genral, 

individuals greatly afflicted with greed, who are miserly and wicked, 

usually see marks of men and women, snakes and serpents and odd 

species with white features and forms. Those harboring a great deal of 

anger and resentment usually see tigers and leopards or strange species 

with red forms and features. Those who are heavily deluded usually 

see domestic animals, clams, oysters, snails or different species with 

black forms and features. The above, however, is merely indicative; it 

does not mean that everything will be exactly as described. If the 
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scenes in his dream come from good wholesome seeds, the practitioner 

sees tall trees and exotic flowers, beautiful scenery, bright adorned 

with nets of pearls. Or else, he sees himself eating succulent, fragrant 

food, wearing ethereal garments, dwelling in palaces of diamonds and 

other precious substances, or flying high in open space. Thus, in 

summary, all the seeds of the ten Dharma Realms are found in the 

minds of sentient beings. If wholesome seeds manifest themselves, 

practitioners view the realms of Buddhas, Bodhisattvas, human, and 

celestial beings; if evil karma is manifested, they witness scenes from 

the wretched three Evil Paths. If the cultivator has followed externalist 

ways in past lives, he usually sees his body emitting electric waves, or 

his soul leaving the body to roam, meeting demons, ghosts and the like, 

to discuss politics and the rise and fall of countries and empires. On the 

other hand, when the practitioner’s mind is pure, he will know in his 

dreams about events that will occur three or fours days, or seven or 

eight months, hence. In general, those who have cultivated in previous 

lives will immediately see auspicious realms when reciting the 

Buddha’s name. Those with heavy karma, lacking merit and virtue, will 

usually see evil realms when they begin Buddha Recitation. In time, 

these evil omens will disappear and gradually be replaced with 

auspicious omens. If the practitioner’s efforts have reached a high 

level, there are times during his walking hours when all deluded 

feelings suddenly cease for a while, body and mind being at ease and 

free. At other times, the practitioner may recite for four or five hours 

but feel that the time was very short, perhaps two or three minutes. Or 

else, at times during recitation, wholesome omens will appear. At other 

times, unconsciously, his mind experiences great contentment and 

bliss. Sometimes, he realizes for a split second that mind and realm are 

both empty. At other times, just by hearing or seeing something once, 

he becomes awakened to the truth of suffering, emptiness, 

impermanence and No-Self, completely severing the marks of self and 

others. These occurrences are too numerous to be fully described! 

Visionary scenes such as the above, called “internal realms” or “realms 

of the Self-Mind,” have their origin in a thought of peace and stillness, 

or are caused by wholesome seeds generated by Buddha or Mantra 

Recitation. They appear suddenly and are lost immediately. The 

practitioner should not be attached to them, thinking that they are real, 
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nor should he remember them fondly. It is an extreme mistake to 

develop nostalgia for them, thinking how ethereal, calm and peaceful, 

beautiful and well-adorned they were, they day-dream about them, 

unable to forget them, longing for their reappearance. The ancients 

have criticized such thoughts as “scratching in advance and waiting for 

the itch.” This is because these scenes have their origin in diligent 

exertion and appear temporarily. They have no true existence. We 

should realize that when the practitioner exerts a certain level of 

efforts, the scenes and features particular to that level will appear 

naturally. Take the example of a traveller who views different scenery 

as he passes along various stretches of the road. If he has not reached 

home, yet develops such an attachment and fondness for a particular 

scene along the road that he refuses to proceed, his travel will be 

impeded. He will then be helplessly lost in the midst of his journey, not 

knowing when he will finally return home to rest. The practitioner is 

like that traveller; if he becomes attached to and fond of temporary 

realms and scenes, he will never attain the true realms. Were he to 

dream of them to the point of insanity, he would be destroyed by 

demons and waste an entire lifetime of practice! The Diamond Sutra 

states: “Everything in this world that has marks is illusory; to see marks 

as not marks is to see the Tathagata.” Everything that has marks refers 

here to compounded, conditioned dharmas. Tose marks canot be said 

either to exist or not to exist, or to be true or false. Delusion arise 

precisely because unenlightened sentient beings discriminate, become 

attached and think that these marks exist or do not exist are real or are 

false. Even the fondness which some Zen practitioners develop for 

samadhi, upon entering concentration and experiencing this immense, 

empty, still, transparent, peaceful and free realm, falls into the 

category of “having marks.” The same is true when these practitioners, 

once awakened to a certain lofty, transcendental principle, joyfully 

grasp at it. Once there are marks, there is delusion. “To see marks” 

means to see such marks as auspicious or evil, good or bad, dirty or 

clean, existent or non-existent, Buddha or sentient beings, even the 

realms of the Five Skandas or the Six Dusts, etc. “As not marks” means 

seeing but neither becoming attached to nor rejecting them, just letting 

everything be. Why should we not reject them? It is because makrs, 

while illusory, are not non-existent. This is not unlike the reflection of 
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the moon in the water. Although the reflected moon is not real, this 

does not mean that there is no illusory mark of moonlight. Therefore, if 

we see marks appear while we are cultivating, we should disregard 

them and redouble our efforts, just like the traveller, who views varied 

scenery en route but must push forward to reach home quickly. “To see 

the Tathagata” is to see the original Buddha Nature, to see the Way.  

In summary, all states of mind, from those described above to the 

state of one-pointedness of mind, belong to the category of “internal 

realms.” These realms have two aspects: “Attainment-like” and 

“Partial attainment.” “Attainment-like” realms appear temporarily and 

disappear immediately. “Partial attainment” realms are those that once 

achieved, we have forever, because we have actually attained a part of 

True Thusness. Regardless of whether it is internal or external, if it is 

“attainment-like” it is not a True Realm; it is merely a full 

understanding of some of the manifestations of the True Mind. 

Practitioners who truly seek liberation should not confuse these 

aspects, taking attainment-like marks for the True Realm. Attainment-

like marks are like a dark, leaden sky which suddenly clears, thanks to 

the winds which temporarily push away the dark clouds, letting a few 

rays of sunlight through before the sky becomes overcast again. They 

also resemble the “mark” of smoke just before the fire that people used 

to get when they rubbed two pieces of wood together. The True Realm 

can be likened to the bright sunlight in a clear and calm sky. It is like 

rubbing pieces of wood together and already having fire. However, we 

should not underestimate attainment-like marks, as they demonstrate 

the genuine existence of the True Realm. If, from that level, we 

diligently redouble our efforts, the True Realm is not that far away 

after all. Buddhist practitioners, especially lay people, should always 

remember that born and reborn endlessly in the six realms, when 

impermanence surges we must let go everything. Meditation practice 

not only helps our mental intelligence or spirit of mind be no longer 

troublesome with internal things, but also helps practitioners reducing 

chances of drifting in the path of birth-death and rebirth.  
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VII.The Five Turbidities in the Evil Saha World Cause Sentient 

Beings Being Drifted Up and Down With Overloaded 

Misfortune In the Six Paths: 

The cycle of the sixth paths of birth and death keeps going 

endlessly around the five turbidities of the evil world, where beings 

repeat cycles of birth and death according to the law of karma. What 

happens to us after death? Buddhism teaches that we remain for some 

time in the state of intermediate existence in this world after death, and 

when this time is over, in accordance with the karma that we have 

accumulated in our previous life, we are reborn in another appropriate 

world. Buddhism also divides this other world into the following 

realms: hell, hungry ghosts, animals, demons, human beings, heavens, 

sravakas, pratyeka-buddhas, bodhisattvas, and buddhas. If we die in an 

unenlightened state, our minds (consciousnesses) will return to the 

former state of ignorance, and we will be reborn in the six worlds of 

illusion and suffering, and will again reach old age and death through 

the stages mentioned above. And we will repeat this round over and 

over to an indefinite time. This perpetual repetition of birth and death 

is called “Transmigration.” But if we purify our minds by hearing the 

Buddha’s teachings and practicing the Bodhisattva-way, the state of 

ignorance is annihilated and our minds can be reborn in a better world. 

So, whether the world is Samsara or Nirvana depends entirely on our 

state of mind. If our mind is enlightened, then this world is Nirvana; if 

our mind is unenlightened, then this world is Samsara. Thus the Buddha 

taught: “For those who strive to cultivate, samsara is Nirvana, Nirvana 

is samsara.” For devout Buddhists, whether the world is Samsara or 

Nirvana depends entirely on our state of mind. If our mind is 

enlightened, then this world is Nirvana; if our mind is unenlightened, 

then this world is Samsara. As a matter of fact, for those who strive to 

cultivate, samsara is Nirvana, Nirvana is samsara. Devout Buddhists 

should also always remember that born and reborn endlessly around 

the six paths of birth and death, when impermanence surges we must 

let go everything. 

What are the five turbidities of the evil world? These are five 

corruptions (five turbidities, defilements, depravities), or five stages of 

a world existence. In the Surangama Sutra, book Four, the Buddha 

reminded Ananda about the five turbidities as follows: “Ananda! While 
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you are in your body, what is solid is of earth, what is moist is of water, 

what is warm is of fire, and what moves is of wind. Because of these 

four bonds, your tranquil and perfect, wonderfully enlightened bright 

mind divides into seeing, hearing, sensation, and cognition. From 

beginning to end there are the five layers of turbidity. What is meant 

by ‘turbidity?’ Ananda! Pure water, for instance, is fundamentally clear 

and clean, whereas dust, dirt, ashes, silt, and the like, are basically 

solid substances. Such are the properties of the two; their natures are 

not compatible. Suppose, then, that an ordinary person takes  some dirt 

and tosses it into the pure water. The dirt loses its solid quality and the 

water is deprived of its transparency. The cloudiness which results is 

called ‘turbidity.’ Your five layers of turbidity are similar to it.”  

First, the Kalpa Turbidity: Life is turbid or this Saha world is filled 

with impurity. The defilement of  the life-span, when the human life-

span as a whole decreases. In the Surangama Sutra, book Four, the 

Buddha explained to Ananda about the kalpa turbidity as follows: 

“Ananda! You see that emptiness pervades the ten directions. There is 

no division between emptiness and seeing. However, , although 

emptiness has no substance and your seeing has no awareness, the two 

become entangled in a falseness. This is the first layer, called the 

turbidity of time. Also in the Surangama Sutra, book Nine, the Buddha 

taught Ananda about how to transcend the kalpa turbidity as follows: 

“Ananda! You should know that as a cultivator sits in the Bodhimanda, 

he is doing away with all thoughts. When his thoughts come to an end, 

there will  be nothing in his mind. This state of pure clarity will stay the 

same whether in movement or stillness, in remembrance or 

forgetfulness. When he dwells in this place and enters samadhi, he is 

like a person with clear vision who finds himself in total darkness. 

Although his nature is wonderfully pure, his mind is not yet illuminated 

. This is the region of the form skandha. If his eyes become clear, he 

will then experience the ten directions as an open expanse, and the 

darkness will be gone. This is the end of the form skandha. He will 

then be able to transcend the turbidity of kalpas. Contemplating the 

cause of the form skandha, one sees that false thoughts of solidity are 

its source.  

Second, the View Turbidity or the Turbidity of View: Turbidity of 

view means all different views, perceptions, and knowledge of sentient 
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beings that are based on false conceptions. They are gossip, 

competition, fame, self, egotism, right, wrong, etc. View turbid (false 

and evil views) or the defilement of views, or perverse thoughts. The 

five higher wholesome deeds: no greed, no hatred (hate), no stupidity, 

nor pride nor arrogance, and no doubt. In the Surangama Sutra, book 

Four, the Buddha explained to Ananda about the turbidity of views as 

follows: “Ananda! Your body appears in full, with the four elements 

composing its substance, and from this, seeing, hearing, sensation, and 

cognition become firmly defined. Water, fire, wind, and earth fluctuate 

between sensation and cognition and become entangled in a falseness. 

This is the second layer, called the turbidity of views. Also in the 

Surangama Sutra, book Nine, the Buddha taught Ananda about the 

transcendency of the affliction turbidity as follows: “Ananda! When the 

good person who is cultivating samadhi and samatha has put an end to 

the form skandha, he can see the mind of all Buddhas as if seeing an 

image reflected in a clear mirror. He seems to have obtained 

something, but he cannot use it. In this he resembles a paralyzed 

person. His hands and feet are intact, his seeing and hearing are not 

distorted, and yet his mind has come under a deviant influence, so that 

he is unable to move. This is the region of the feeling skandha. Once 

the problem of paralysis subsides, his mind can then leave his body and 

look back upon his face. It can go or stay as it pleases without further 

hindrance. This is the end of the feeling skandha. This person can then 

transcend the turbidity of views. Contemplating the cause of the feeling 

skandha, one sees that false thoughts of illusory clarity are its source. 

Third, the Affliction Turbidity, Turbidity of Affliction: Turbidity of 

affliction means sentient beings are constantly plagued with afflictions, 

worries, anger, vengeance, false views, etc. All such impure thoughts 

consume their minds and bodies, but kindness, compassion, joy, and 

equanimity are very rare. Thus, they cause one another innumerable 

afflictions. The Affliction Turbidity or affliction turbid (constantly in 

turmoil). The defilement of passions, when all kinds of transgressions 

are exalted. Five dull, unintelligent, or stupid vices or temptations or 

five envoys of stupidity caused by the illusion of the body or self: 

greed, anger, stupidity, arrogance, and doubt. In the Surangama Sutra, 

book Four, the Buddha explained to Ananda about the the affliction 

turbidity as follows: “Ananda! Further, the functions of memory, 
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discrimination, and verbal comprehension in your mind bring into being 

knowledge and views. From out of them appear the six defiling objects. 

Apart from the defiling objects there are no appearances. Apart from 

cognition they have no nature. But they become entangled in a 

falseness. This is the third layer, called the turbidity of afflictions.” 

Also in the Surangama Sutra, book Nine, the Buddha taught Ananda 

about the transcendency of the affliction turbidity as follows: “Ananda! 

When the good person who is cultivating samadhi has put an end to the 

feeling skandha, although he has not achieved freedom from outflows, 

his mind can leave his body the way a bird escapes  from a cage. From 

within his ordinary, he already has the potential for ascending through 

the Bodhisattvas’ sixty levels of sagehood. He attains the ‘body 

produced by intent’ and can roam freely  without obstruction. This is 

like someone talking in his sleep. Although he does not know he is 

doing it, his words are clear, and his voice and inflection are all in 

order, so those who are awake can understand what he is saying. This 

is the region of the thinking skandha. If he puts an end to his stirring  

thoughts and rids himself of superfluous thinking, it is as if he has 

purged defilement from the enlightened, understanding mind. Then he 

is perfectly clear about the births and deaths of all categories of beings 

from beginning to end. This is the end  of the thinking skandha. He can 

then transcend the turbidity of afflictions. Contemplating the cause of 

the thinking skandha, one sees that interconnected false thoughts are its 

source.    

Fourth, the Living Beings Turbidity, or Turbidity of Sentient Beings: 

The Living Beings Turbidity or sentient beings turbid; everyone is 

filled with greed, hatred, ignorance, egoism, skepticism, etc. The 

defilement of human condition, people are always dissatisfied and 

unhappy. The period where all creatures are stupid and unclean.  In the 

Surangama Sutra, book Four, the Buddha explained to Ananda about 

the turbidity of living beings as follows: “Ananda! And then day and 

night there is endless production and extinction as your knowledge and 

views continually wish to remain in the world, while your karmic 

patterns constantly move you to various places. This entanglement 

becomes a falseness, which is the fourth layer, called the turbidity of 

living beings.” Also in the Surangama Sutra, book Nine, the Buddha 

taught Ananda about the transcendcy of the turbidity of living beings as 
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follows: “Ananda! When the good person who is cultivating samadhi 

has put an end to the thinking skandha, he is ordinarily free of 

dreaming and idle thinking, so he stays the same whether in 

wakefulness or in sleep. His mind is aware, clear, empty, and still, like  

a cloudless sky, devoid of any coarse sense-impressions. he 

Contemplates everything in the world, the mountains, the rivers, and 

the earth, as reflections in a mirror, appearing without attachment and 

vanishing without any trace; they are simply received and reflected. He 

does away  with all his old habits, and only the essential truth remains. 

From this point on, as the origin of production and destruction is 

exposed, he will completely  see all the twelve categories of living 

beings in the ten directions. Although he has not fathomed the source 

of their  individual lives, he will see that they share a common basis of 

life, which appears as a mirage, shimmering and fluctuating, and is the 

ultimate, pivotal point  of the illusory sense faculties and sense objects. 

This is the region of the formations skandha. Once the basic nature of 

this shimmering fluctuation returns to its original clarity, his habits will 

cease, like waves subsiding to become clear, calm water. This is the 

end of the formations skandha. This person will then be able to  

transcend the turbidity of living beings. Contemplating the cause of the 

formations skandha, one sees that subtle and hidden false thoughts are 

its source.     

Fifth, the Life Turbidity, or Turbidity of Life (physical body): The 

Life Turbidity, or body turbid (body of impurity). The defilement of the 

world-age, when war and natural disasters are rife—Human lifetime 

gradually diminishes to ten years. Furthermore, the body is the 

accumulation of the four elements of earth, water, fire, and air, 

wrapped around a thin layer of skin masking the internal wreaking 

odors of the flesh, blood, bone, phlegm and other bodily secretions, and 

upon death, becomes rotten and eaten by worms. In fact, it becomes so 

disgusting that no one dare to go near. In the Surangama Sutra, book 

Four, the Buddha explained to Ananda about the life turbidity as 

follows: “Ananda! Originally, your seeing and hearing were not 

different natures, but a multitude of defiling objects has divided them 

until suddenly they became different. Their natures have a mutual 

awareness, but their functions are in opposition. Sameness and 

difference arise and they lose their identity. This entanglement 



 62 

becomes a falseness, which is the fifth layer, called the turbidity of a 

lifespan.” Also in the Surangama Sutra, book Nine, the Buddha taught 

Ananda about the transcendency of the turbidity of life span as follows: 

“Ananda! When that good person, in cultivating samadhi, has put an 

end to the formations skandha, the subtle, fleeting fluctuations, the 

deep, imperceptible , pivotal source and the common  foundation from 

which all life in the world springs, are suddenly obliterated. In the 

submerged network of the retributive karma of the pudgala, the karmic 

resonances are interrupted. There is about to be a great illumination in 

the sky of Nirvana. It is like gazing east at the cock’s final  crow to see 

the light of dawn. The six sense faculties are empty and still; there is 

no further racing about. Inside and outside there is a profound 

brightness. He enters without entering. Fathoming the source of life of 

the twelve categories of beings throughout the ten directions, he can 

contemplate that source without  being drawn into any of the 

categories. He has become identical with  with the realms of the ten 

directions. The  light does not fade, and what was hidden before is now 

revealed. This is the region of the consciousness skandha. If he has 

become identical with the beckoning masses, he may obliterate the 

individuality of the six gates and succeed in uniting and opening them. 

Seeing and hearing become linked so that they function 

interchangeably and purely. The worlds of the ten directions and his 

own body and mind are as bright  and transparent as vaidurya. This is 

the end of the consciousness skamdha. This person can then  transcend 

the turbidity of life span. Contemplating the cause of the consciousness 

skandha, one sees that the negation of existence and the negation of 

non-existence are both unreal, and that upside-down false thoughts are 

its source.       

 

VIII.Escaping From Being Drifted Up and Down With 

Overloaded Misfortune In the Six Paths: 

Escaping being drifted up and down with overloaded misfortune in 

the Six Paths also means escaping the Burning House in the Triple 

World. As mentioned above, according to Buddhist teachings, each 

individual living being comes into being as the result of a variety of 

different causes and conditions. The smallest living beings as ants,  

mosquitoes, or even the most tiniest parasites are living beings. Every 
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being is a combination of five elements: rupa, vedana, sanna, sankhara, 

and vinnana. Hence, one being is not essentially different from 

another, an ordinary man is not different from a perfect saint. But is the 

nature and proportion of each of the five constituents existing in an 

individual be taken into account, then one being is different from 

another, an ordinary man is different from a perfect saint. The 

combination of elements is the outcome of Karma and is happening 

every moment, implying that the disintegration of elements always 

precedes it. The elements in a combined state pass as an individual, 

and from time immemorial he works under misconception of a self and 

of things relating to a self. His vision being distorted or obscured by 

ignorance of the truth he can not perceive the momentary combination 

and disintegration of elements. On the other hand, he is subject to an 

inclination for them. A perfect man with his vision cleared by the 

Buddhist practices and culture realizes the real state of empirical things 

that an individual consists of the five elements and does not possess a 

permanent and unchanging entity called soul. 

According to Buddhism, the three realms of Desire, Form and 

Formless realms scorching sentient beings, such sufferings are 

limitless. The triple worlds as a burning house. In the Lotus Sutra, the 

Buddha taught: “The three worlds are unsafe, much like a house on 

fire. Suffering is all pervasive, truly deserving to be terrified and 

frightened.” Sentient beings in the three worlds, especially those in the 

Saha World, are hampered constantly by afflictions and sufferings. 

Living crowded in the suffering conditions of this Saha World is similar 

to living in a house on fire, full of dangers, life can end at any moment. 

Even so, everyone is completely oblivious and unaware, but continues 

to live leisurely, chasing after the five desires, as if nothing was 

happening.  

Truly speaking, the world is impermanent as master Yuren's words 

at the request of someone going into the service of a noble, Yuren 

wrote: 

  "When you're headed for good fortune, 

     don't forget to remember 

     that the world is inconstant." 

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

tomorrow? 
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  "Looking over the fields,  

    I see the unknown smoke 

    Rising again today.  

    Whose body will be 

    The kindling tomorrow? 

In the parable, there are two mice, one white, the other black, 

gnawing at the rope of life, i.e. day and night, or sun and moon. Once 

upon a time, there was a man who was traveling across a field 

encountered a tiger. He fled, the tiger chased after him. Coming to a 

precipice he caught hold of a thumb-sized root of a wild vine and 

swung himself down over the edge. The tiger sniffed at him from 

above. Trembling, the man looked down to where, far below, another 

tiger was waiting to eat him. Only the vine sustained him. Two mice, 

one white and one black little by little started to gnaw away the vine. 

At that time, the man saw a wild luscious strawberry near him. 

Grasping the vine with one hand, he plucked the strawberry with the 

other hand. How sweet it tasted! Sincere Buddhists should always 

remember this and should always diligently cultivate to seek liberation. 

The burning house, one of the seven parables in the Wonder Lotus 

sutra, from which the owner tempts his heedless children by the device 

of the three kinds of carts (goat, deer and bullock), especially the white 

bullock cart. The three realms of Desire, Form and Formless realms 

scorching sentient beings, such sufferings are limitless. The triple 

worlds as a burning house. In the Lotus Sutra, the Buddha taught: “The 

three worlds are unsafe, much like a house on fire. Suffering is all 

pervasive, truly deserving to be terrified and frightened.” Sentient 

beings in the three worlds, especially those in the Saha World, are 

hampered constantly by afflictions and sufferings. Living crowded in 

the suffering conditions of this Saha World is similar to living in a 

house on fire, full of dangers, life can end at any moment. Even so, 

everyone is completely oblivious and unaware, but continues to live 

leisurely, chasing after the five desires, as if nothing was happening. 

Sincere Buddhists should always remember this and should always 

diligently cultivate to seek liberation. Societies are filled with 

robberies, murders, rapes, frauds, deceptions, etc. All these continue 

without any foreseeable end. To speak of our individual mind, 

everyone is burdened with worries, sadness, depression, and anxieties, 
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etc. In the Dharmapada Sutra, verse 146, the Buddha taught: “How can 

there be laughter, how can there be joy, when the whole world is burnt 

by the flames of passions and ignorance? When you are living in 

darkness, why wouldn’t you seek the light?”  

Devout Buddhist practitioners should always remember that if we 

want to escape the burning house in the triple world, besides practicing 

meditation, we should do a lot of good deeds, for the level of mind 

stillness depends not only on methods of  zen, but also greatly depends 

the good deeds that we accomplished. If we are not completely 

emancipated, our happiness in meditation also synonymous with the 

happiness that we did for others. Therefore, a zen practitioner must be 

the one who always gives the happiness, peace, and mindfulness to 

others all his life. In other words, deside the effort for meditation, zen 

practitioners should always try to do many good deeds, for good deeds 

will support meditation result very well.   

Three Poisons: greed, anger, and ignorance. Three defilements are 

also called three sources of all passions and delusions. The 

fundamental evils inherent in life which give rise to human suffering. 

The three poisons are regarded as the sources of all illusions and 

earthly desires. They pollute people’s lives. Men worry about many 

things. Broadly speaking, there are 84,000 worries. But after analysis, 

we can say there are only 10 serious ones including the three evil roots 

of greed, hatred, and delusion. Three poisons of greed, hatred and 

ignorance do not only cause our afflictions, but also prevent us from 

tasting the pure and cool flavor of emancipation (liberation). To refrain 

from greed, anger, jealousy, and other evil thoughts to which people 

are subject, we need strength of mind, strenuous effort and vigilance. 

When we are free from the city life, from nagging preoccupation with 

daily life, we are not tempted to lose control; but when we enter in the 

real society, it becomes an effort to check these troubles. Meditation 

will contribute an immense help to enable us to face all this with calm. 

There are only two points of divergence between the deluded and the 

enlightened, i.e., Buddhas and Bodhisattvas: purity is Buddhahood, 

defilement is the state of sentient beings. Because the Buddhas are in 

accord with the Pure Mind, they are enlightened, fully endowed with 

spiritual powers and wisdom. Because sentient beings are attached to 

worldly Dusts, they are deluded and revolve in the cycle of Birth and 
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Death. To practice Pure Land is to go deep into the Buddha Recitation 

Samadhi, awakening to the Original Mind and attaining Buddhahood. 

Therefore, if any deluded, agitated thought develops during Buddha 

Recitation, it should be severed immediately, allowing us to return to 

the state of the Pure Mind. This is the method of counteracting 

afflictions with the meditating mind. 

As mentioned above, the karma of greed, anger and delusion 

manifest themselves in many forms, which are impossible to describe 

fully. According to Most Venerable Thích Thieàn Taâm in The Pure Land 

Buddhism in Theory and Practice, there are four basic ways to subdue 

them. Depending on the circumstances, the practitioner can use either 

one of these four methods to counteract the karma of greed, anger and 

delusion. The first method is “Suppressing Afflictions with the Mind”. 

There are only two points of divergence between the deluded and the 

enlightened, i.e., Buddhas and Bodhisattvas: purity is Buddhahood, 

defilement is the state of sentient beings. Because the Buddhas are in 

accord with the Pure Mind, they are enlightened, fully endowed with 

spiritual powers and wisdom. Because sentient beings are attached to 

worldly Dusts, they are deluded and revolve in the cycle of Birth and 

Death. To practice Pure Land is to go deep into the Buddha Recitation 

Samadhi, awakening to the Original Mind and attaining Buddhahood. 

Therefore, if any deluded, agitated thought develops during Buddha 

Recitation, it should be severed immediately, allowing us to return to 

the state of the Pure Mind. This is the method of counteracting 

afflictions with the mind. The second method is “Suppressing 

Afflictions with Noumenon”. When deluded thoughts arise which 

cannot be suppressed with the mind, we should move to the second 

stage and “visualize principles.” For example, whenever the affliction 

of greed develops, we should visualize the principles of impurity, 

suffering, impermanence, and no-self. Whenever the affliction of anger 

arises, we should visualize the principles of compassion, forgiveness 

and emptiness of all dharmas. The third method is “Supressing 

Afflictions with Phenomena”. People with heavy karma who cannot 

suppress their afflictions by visualizing principles alone, we should use 

“phenomena,” that is external forms. For example, individuals who are 

prone to anger and delusion and are aware of their shortcomings, 

should, when they are on the verge of bursting into a quarrel, 
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immediately leave the scene and slowly sip a glass of cold water. 

Those heavily afflicted with the karma of lust-attachment who cannot 

suppress their afflictions through “visualization of principle,” should 

arrange to be near virtuous Elders and concentrate on Buddhist 

activities or distant travel, to overcome lust and memories gradually as 

mentioned in the saying “out of sight, out of mind.” This is because 

sentient beings’ minds closely parallel their surroundings and 

environment. If the surroundings disappear, the mind loses its anchor, 

and gradually, all memories fade away. The fourth method is 

“Suppressing Afflictions with Repentance and Recitation”. In addition 

to the above three methods, which range from the subtle to the gross, 

there is also a fourth: repentance and the recitation of sutras, mantras 

and the Buddha’s name. If performed regularly, repentance and 

recitation eradicate bad karma and generate merit and wisdom. For this 

reason, many cultivators in times past, before receiving the precepts or 

embarking upon some great Dharma work such as building a temple or 

translating a sutra, would vow to recite the Great Compassion Mantra 

tens of thousands of times, or to recite the entire Larger Prajna 

Paramita Sutra, the longest sutra in the Buddha canon. In the past, 

during lay retreats, if a practitioner had heavy karmic obstructions and 

could not recite the Buddha’s name with a pure mind or clearly 

visualize Amitabha Buddha, the presiding Dharma Master would 

usually advise him to follow the practice of “bowing repentance with 

incense.” This method consists of lighting a long incense stick and 

respectfully bowing in repentance while uttering the Buddha’s name, 

until the stick is burnt out. There are cases of individuals with heavy 

karma who would spend the entire seven or twenty-one days retreat 

doing nothing but "bowing with incense." 

Once we make up our mind in cultivation, we should try to see the 

real face of pride or arrogance. Pride is the inflated opinion of 

ourselves and can manifest in relation to some good or bad object. 

When we look down from a high mountain, everyone below seems to 

have shrunken in size. When we hold ourselves to be superior to 

others, and have an inflated opinion of ourselves, we take on a superior 

aspect. It is extremely difficult to develop any good qualities at all 

when one has pride, for no matter how much the teacher may teach 

that person, it will do no good. Haughtiness means false arrogance, 
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thinking oneself correct in spite of one’s wrong conduct, thinking 

oneself is good in spite of one’s very bad in reality. Haughtiness also 

means arrogance and conceit due to one’s illusion of having 

completely understood what one has hardly comprehended at all. 

Haughtiness is one of the main hindrances in our cultivation. Zen will 

help us to possess a genuine wisdom which is necessary for our 

cultivation. Those who have genuine wisdom never praise themselves 

and disparage others. These people never consider themselves the 

purest and loftiest, and other people common and lowly. In Buddhism, 

those who praise themselve have no future in their cultivation of the 

Way. Even though they are still alive, they can be considered as dead, 

for they have gone against their own conscience and integrity. 

In addition, practitioners must realize the state of suffering of envy. 

Devout Buddhists should always remember that envy is generated by 

one’s feeling of inferiority, while pride, haughtiness, and arrogance are 

born from a false sense of superiority. These kinds of pride and 

arrogance are caused by looking at things from a distorted, self-

centered point of view. Those who have truly understood the Buddha’s 

teachings and been able to obtain a right view of things will never 

succumb to such warped thinking. Jealousy means to be jealous of 

another person thinking he or she has more talent than we do (to 

become envious of the who surpass us in one way or other). Jealousy 

can be a consuming fire in our mind, a state of suffering. In meditation, 

if we want to eliminate jealousy, we should see and feel it without 

judgment or condemnation for judgment and condemnation only 

nourish jealousy in our mind. 

Practitioners should also remember that doubt is one of the ten 

most dangerous robbers in our path of cultivation. Doubt signifies 

spiritual doubt, from a Buddhist perspective the inability to place 

confidence in the Buddha, the Dharma, the Sangha, and the training. 

Doubt is one of the five hindrances one must eliminate on entering the 

stream of saints. In fact, one who suffers from perplexity is really 

suffering from a dire disease, and unless he sheds his doubts, he will 

continue to worry over and suffer from this illness. As long as man is 

subject to this mental itch, this sitting on the fence, he will continue to 

take a skeptical view of things which is most detrimental to mental 

ability to decide anything definitely; it also includes doubt with regard 
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to the possibility of attaining the jhanas. However, doubting is natural. 

Everyone starts with doubts. We can learn a great deal from them. 

What is important is that we do not identify with our doubts. That is, do 

not get caught up in them, letting our mind spin in endless circles. 

Instead, watch  the whole process of doubting, of wondering. See who 

it is that doubts. See how doubts come and go. Then we will no longer 

be victimized by our doubts. We will step  outside of them, and our 

mind will be quiet. We can see how all things come and go. Let go of 

our doubts and simply watch. This is how to end doubting.  

Wrong views are no better than the above mentioned robbers. In 

Buddhism, Improper views or Wrong views means not recognizing the 

doctrine of normal karma. Perverted (wrong) views or opinions, not 

consistent with the dharma, one of the five heterodox opinions and ten 

evils. In fact, there is no specific definition for the term “wrong views” 

(micchaditthi) in Buddhism. During the Buddha’s time, the Buddha 

confirmed his disciples that even the validity of the Buddha’s own 

statements could be questioned.” The Buddha claimed no authority for 

his doctrine except his own experience. Perverted (wrong) views or 

opinions arises from a misconception of the real characteristic of 

existence. There were at least sixty-two heretical views (views of the 

externalist or non-Buddhist views) in the Buddha’s time. Buddhism 

emphasizes on theory of causation. Understanding the theory of 

causation means to solve most of the question of the causes of 

sufferings and afflictions. Not understanding or refuse of understanding 

of the theory of causation means a kind of wrong view in Buddhism. 

According to the Buddha, sentient beings suffer from sufferings and 

afflictions because of dersires, aversions, and delusion, and the causes 

of these harmful actions are not only from ignorance, but also from 

wrong views. Through Zen, we can see that holding wrong views 

involves vigorously and hostilely denying the existence of such things 

as past and future lives, the possibility of attaining Nirvana. Wrong 

views mean the false belief that the skandhas, or constituents of 

personality, contain an immortal soul. False view also means seeing 

wrongly. Its characteristic is unwise or unjustified interpretation or 

belief. Its function is to preassume. It is manifested as a wrong 

interpretation or belief. Its proximate cause is unwillingness to see the 

noble ones. Holding wrong views in Buddhism involves vigorously and 
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hostilely denying the existence of such things as past and future lives, 

the possibility of attaining nirvana, the existence of the Buddhas, 

Dharma and Sangha. Doubt about these subjects does not constitute 

wrong views; however, if we neglect to resolve our doubts by asking 

questions and investigating these issues, we could later generate wrong 

views by believing in deceptive doctrines.  

Practitioners should also be always careful with heedlessness and 

giving free rein to one's emotion because they are also great obstacles 

on our path of cultivation. The Buddha knows very well the mind of 

human beings. He knows that the foolish indulge in heedlessness, while 

the wise protect heedfulness. So he advises the wise with right effort, 

heedfulness and discipline to build up an island which no flood can 

overflow. Who is heedless before but afterwards heedless no more, 

will outshine this world, like a moon free from clouds. To the Buddhas, 

a person who has conquered thousands of thousands of people in the 

battlefield cannot be compared with a person who is victorious over 

himself because he is truly a supreme winner. A person who controls 

himself will always behave in a self-tamed way. And a self well-tamed 

and restrained becomes a worthy and reliable refuge, very difficult to 

obtain. A person who knows how to sit alone, to sleep alone, to walk 

alone, to subdue oneself alone will take delight in living in deep 

forests. Such a person is a trustworthy teacher because being well 

tamed himself, he then instructs others accordingly. So the Buddha 

advises the well-tamed people to control themselves. Only the well 

tamed people, the heedful people, know the way to stop contentions, 

quarrels and disputes and how to live in harmony, in friendliness and in 

peace. To overcome the heedlessness, before practicing meditation, 

devout Buddhists should always remember the Buddha’s teachings in 

the Dharmapada Sutra. One who conquers himself is greater than one 

who is able to conquer a thousand men in the battlefield. Self-conquest 

is, indeed, better than the conquest of all other people. To conquer 

onself, one must be always self-controlled and disciplined one’s action. 

Oneself is indeed one’s own saviour, who else could be the saviour? 

With self-control and cultivation, one can obtain a wonderful saviour. 

Whoever was formerly heedless and afterwards overcomes his sloth; 

such a person illuminates this world just like the moon when freed from 

clouds. Before teaching others, one should act himself as what he 
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teaches. It is easy to subdue others, but to subdue oneself seems very 

difficult. He who sits alone, sleeps alone, walks and stands alone, 

unwearied; he controls himself, will find joy in the forest. You are your 

own protector. You are your own refuge. Try to control yourself as a 

merchant controls a noble steed. 

 

Notes: 

(1) Töông Töï Chöùng: 1) Boà Taùt ôû ngoâi Thaäp Tín ñöôïc giaùc theå töông töï nhö Thuûy Giaùc: 

Bodhisattva-attainment of bodhi in action of the ten faiths; 2) Ñòa vò Boà Taùt trong tam thaäp vò 

laø Thaäp Truï, Thaäp Haønh vaø Thaäp Hoài Höôùng, ñaõ phaùt ra trí tueä gioáng nhö chaân trí ñeå cheá 

phuïc phieàn naõo. Töông Töï Töùc Phaät, nghóa laø ñem thöïc chöùng ñeán gaàn chaân lyù töông töï nhö 

ôû giai ñoaïn voâ laäu thöïc söï (döïa vaøo quaùn löïc töông töï maø phaùt chaân trí vaø thaáy taùnh Phaät. 

Ñaây laø giai ñoaïn thöù tö trong saùu giai ñoaïn phaùt trieån cuûa Boà Taùt ñöôïc noùi roõ trong Thieân 

Thai Vieân Giaùo, ñoái laïi vôùi saùu giai ñoaïn phaùt trieån hay Luïc Vò cuûa Bieät Giaùo—The 

approximate enlightenment which in the ten grounds, or stages or periods in Bodhisattva-

wisdom, ten necessary activities of a Bodhisattva, ten kinds of dedications expounded by the 

Buddha of past, present and future approximates to perfect enlightenment by the subjection 

of all illusion; 3) Giaùc ñöôïc tri kieán vaø tö hoaëc maø lìa ñöôïc chuùng, loaïi thöù hai trong Töù Giaùc 

ñaõ noùi trong Khôûi Tín Luaän: The second of the four intelligences or apprehensions 

mentioned in the Awakening of Faith. The semblance stage (similarity in form with the 

Buddha), or approximation of truth and its progressive experiential proof. This is the fourth 

of the six stages of Bodhisattva developments as defined in the T’ien-T’ai Perfect or Final 

Teaching, in contrast with the ordinary six developments as found in the Differentiated or 

Separated School. 
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