Nhitng Khao Pao & Nam Muoi Ngii Am Ma
Trén Buéc Puong Tu Tdp

Thién Phiic

Trong dao Phdt, ma la nhitng ké xdu dc, nhitng chudng
ngai trén budc duong tu tdp. Bdt cit luyén di, chudng ngai hay
do tuéng nao 16i kéo sy chii tdm tu tdp ciia minh. “Ma” tiéng
Phan goi la mara, Tau dich la “sdt,” bdi né hay cudp ciia cong
difc, giét hai mang séng tri hué ciia nguoi tu. “Ma” ciing chi
cho nhitng duyén phd hoai lam hanh gid théi that dao tam,
cudng loan mdt chdnh niém, hodc sanh ta kién lam diéu dc, roi
két cudce bi sa doa. Nhitng viéc phdt sanh cong dicc tri hué, dva
loai hitu tinh dén niét ban, goi la Phdt sy. Cdc diéu phd hoai
can lanh, khién cho chiing sanh chiu khé doa trong ludn hoi
sanh tt, goi la ma sy. Nguoi tu cang ldu, dao cang cao, mdi
thdy ré viéc ma cang hung hiém cuong thanh. Theo Hoa
Thugng Thich Thién Tam trong Niém Phdt Thdp Yéu, ma tuy
nhiéu, nhung c6t yéu chi cé ba logi: phién ndo ma, ngoai ma
va Thién ma. Ma gom tdt cd cdc ching sanh ngdn tré con
duong chdn chdnh. Ma ddn nghia la nhitng ké di theo Ma.
Chiing ¢6 ndng luc dén ndi chiing cé thé xudt hién lién tuc
trudc mdt nhitng nguoi né luc thie hién chdnh dao, cam dé va
qudy réi ho. Ma dén dm muu gdy tré ngai va hdm doa nhitng
nguoi nd lyc tu theo chdnh dao. Theo Eitel trong Trung Anh
Phdt Hoc Tir Dién thi thién ma cé tram tay, cudi voi, thuong
g6i ma nit hay gid dang d¢ xiii duc ké xdu hay hit doa nguoi t6t
(bdc Thdnh). N6i vé ma chudng thi cé rdt nhiéu loai ma khdc
nhau nhu ma ba tudn, ma ndo, ma phién ndo, ma ngoagi dao,
ma ngii dm, van van. Tuy nhién, trong gidi han ciia bai viét
ndy chiing ta chi néi vé ndm muoi thit ma ngii dm trong quyén
thit Chin ciia bg kinh Kinh Lang Nghiém. Trong Kinh Phdp
Hoa, Piic Phdt day: “Ma, hodc & trong thdn, hodc & ngodi
thdn, phé bay khd ndng gdy hai ciia né khi né séng trong do
tudng. Nhung khi né hiéu dugc con duong chdn chdnh thi né sé
ldp tikc thie hién ngay cdc khd ndng thién lanh ciia né. Hiéu
duwgc diéu nay, chiing ta nén tén luc lam 16 ngd cdc Ma va loai
bé cdc Ma su, va hon nita, chuyéon déi cdc Ma nay sao cho
chiing thé hién cdc khd ndng thién lanh cia chiing. Phat tit
chdn thudn nén ludn nhé ring trong tu tdp, cé dikc thuong day:
Phdt cao nhiit xich, ma cao nhit trugng, Phdt cao nhiit trugng,
ma qud ddu thuong, Phdt qud ddu thuong, ma quy hang Phat.
Loi day ndy cé nghia la néu Phdt khong cao hon ma thi Phdt



s€ bi ma trdn dp; nguoi tu ciing vay, phdi git cho éng Phdt noi
chinh minh luén cao hon ma div trong bdt cit trang hudng nao,
néu khong sé bi ma chudng ddanh dé. Nguoi tu ma théi chuyén
la do tw noi minh, ché nén dé thita cho hoan cdnh, ciing khong
nén dé thita cho ai, chi tai minh trdy luoi gidi ddai nén thua ma.
Néu minh kién tdm tri chi, thi ma chudng sé tiéu tan. Trong
han hep ciia bai viét ndy, chiing ta chi néi vé nhitng khdo ddo
cung nam muoi Ngi Am Ma va lam cdch nao dé gidm thiéu
chiing theo quan diém Phdt gido.

1. Téng Quan Vé Ma Chuéng Theo Quan Diém Phdt Gido:
Chir “Ma” theo tl}uét ngit Bic Phan 1a “Mara”. Ma vuong 13 danh
tir ¢c6 ma dan ching An Do ding d€ am chi nhitng luc luong tdi 15i x4u
4c thudng qua’y nhiéu tdm chiing ta. Py chinh la nhitng dong luc ma
quy khi&€n cho con ngudi quay lung lai véi viéc tu tap va ti€p tuc lin
trdi trong luan hdi sanh tit. Ti€ng Han Viét dich 1a “sit,” bdi né hay
cu6p clia cong dirc, gi€t hai mang sdng tri hué clia ngudi tu. “Ma”
ciing chi cho nhitng duyén ph4 hoai Iam hanh gid thoi that dao tam,
cudng loan mat chdnh niém, hoic sanh ta ki€n 1am diéu 4c, rdi két
cudc bi sa doa. Nhitng vi€c phdt sanh cdng dic tri hu¢, dua loai hitu
tinh d&€n ni€t ban, goi 12 Phat sy. C4c diéu pha hoai cin lanh, khi€n
cho chiing sanh chiu khd doa trong luan hdi sanh tt, goi 12 ma sy.
Ngudi tu cang lau, dao cang cao, mdi thdy rd viéc ma cang hung hi€m
cudng thanh. Trong nha Thién néi riéng, ma la nhitng ké x4u 4c, nhitng
chuéng ngai trén budc dudng tu tip. Bat cif luyén 4i, chuéng ngai hay
40 tudng ndo 16i kéo sy chd tAm tu tdp clia minh. “Ma” ti€ng Phan goi
l1a mara, Tau dich 12 “sat,” b&i né hay cudp clia cdng dic, giét hai
mang song tri hué clia ngudi tu. “Ma” ciing chi cho nhitng duyén pha
hoai lam hanh gi3 thdi thit dao tAm, cudng loan mat chanh niém, hoic
sanh ta ki€n lam diéu 4c, r6i k&t cudc bi sa doa. Nhitng viéc phat sanh
cong dic tri hué, dua loai hitu tinh dé€n niét ban, goi 12 Phat sy. Céc
diéu pha hoai cin lanh, khi€n cho chiing sanh chiu khé doa trong luin
hdi sanh ti¥, goi 1a ma sy. Ngudi tu cang 1au, dao cang cao, méi thiy rd
viéc ma cang hung hi€m cudng thanh. Trong kinh Nipata, Pitc Phat da
néi v6i Ma vuong nhu sau: “Nay ma vuodng, duc lac 1a ma quan thd
nha't clia ngudi, hai 12 bat man, ba 12 d6i khat, bon 12 4i duc, nim 1a da
dugi hon trAm, sdu 12 sg hai, bdy 1a hoai nghi, tdim Ia ki€u man va vo
on, chin 1a danh 1gi va mudi la khen minh ché ngudi. Nay ma vuong,



hiing binh clia ngudi 1a thé. Ching ludn thudng tri trong con ngudi xau
xa dé tién, nhitng ké hén y€u thi that bai; nhung ngudi nao diing cdm
hang phuc dudc chiing s€ dat dugc chan hanh phic.”

Ma chuéng c6 thé 12 no6i ma hay ngoai ma. Noi Ma hay “ma trong
than thé,” tic 12 nhitng thic ddy clia bdn ning hay nhitng y niém xiau
quiy nhi€u cdi tAm chan chinh clia ta. Tuy nhién, doi vdi nhitng hanh
gia thudn thanh, sy cim dd nhu thé thic diy y nguyén ciu tim Pao
ctia ho. Ngoai Ma hay “ma & ngoai than thé,” tiic 1 sy cim dd hay sitc
ép tir bén ngoai. Néi cich khédc, “ma & ngoai thin thé” nghia 13 13i néi
va hanh vi clda ngudi cim dd, phé phdn, quiy rdi va de doa nhitng ai
tan lyc tu tp gido 1y cia Pic Phat va qudng ba gido 1y 4y. Ma vuong
tiéu bi€u cho duc vong di quin 14y ching sanh lam cén trd cho su khdi
phdt thién nghiép va ti€n bd trén dudng citu do va dai gidc. Ngoai ra,
con c¢6 nhitng loai ma chuéng khic nhu 1a nhitng dc tinh tham, sén, si,
man, nghi, ta ki€n, dc ki€n, va cdc tinh ddc hai khic c6 thé mang lai
cho con ngudi sy bit hanh va phién ndo. Ma vuong, su thit thich, ké
gi€t ngudi hay ké pha hoai, 1a hién thin clia xdu xa hay ti than trong
huyén thoai Phat gido. Trong Phat gido, ma vuong bi€u hién duc vong
1u6t thing con ngudi cling nhu nhitng gi trdi 1én 1am ngin trd sy xuit
hién clia thién nghiép ciing nhu sy tién bd trén dudng gidc ngd. Ma
vuong 13 chl nhin ting trdi duc gidi (Triloka Deva) thi sdu, c6 trim
tay va thudng thdy cudi voi. Truyén thuyét ké ring Phat Thich Ca bi
Ma vuong tdn cong khi Ngai tim cdch dat t6i dai gidc. Ma vuong tim
cdch ngin can Phit khi Ngai chi cho moi ngudi con dudng gidi thodt.
Ma vuong mudn ngin cdn Pic Phat khdng cho Ngai chi bay cho con
ngudi con dudng gidi thoit. Thoat tién Ma vuong sai mdt bAy quy tdi
quiy r6i, nhung Phat khdng nao niing. Sau d6 Ma vudng bén phai cd
con gdi dep nhit ciia minh d&€n du dd Phat, nhung tru6c mit Phat, cd
gdi bi€n thanh ké x4u xi gém ghi€c, nén Ma vuong thira nhin minh da
thua Phat. Thién ma 13 loai ma & cdi trdi Tha Héa Ty Tai, thudc ting
thtt sdu clia trdi Luc Duc. Loai ma ndy cé phudc bdo, hudng su vui
mau nhiém cao tdt cia ngii trin, cho dé 13 cinh khodi lac tuyét doi,
nim quyén han vé duc nhiém, khong mudn ai thoit khdi pham vi ay.
Loai ma niy thudng che 14p hay cdn trd chon Iy Phit gido. Khi hanh
gid dat d€n mifc tu kha cao, tim quang phét 19, 4nh sidng chi€u thau
1&n cdi trdi Tha H6éa 1am cho cung dién ma rung dong, chiing lién phat
gidc vd vi sd e c6 ngudi gidi thodt, quyén thudc minh sé gidm bét di,



nén tim cdch phd hoai. Chiing hién ra nhiéu c4nh, hoic him doa, hoic
khuyé&n du, hoic gitp sifc cho ta dinh ta tri cling than thong c6t dé gat
gim; lai thay phién nhau rinh rap khong gidy phiit nao r8i d€ chd co
hoi thuin tién. N&u hanh gid c¢6 modt niém sd hd, lién bi ching 4m
nhap, xti duc lam nhitng diéu trdi dao ditc, ddi tu ké nhu da hu tan.

Ma chuéng ciing c6 thé 12 phién nio ma chi cho cdc phién nio
tham nhiém, hon gian, si mé, khinh man, nghi ngd, dc ki€n; cho dén
cdc thit ma ngii &m, luc nhdp, mudi hai x&, mudi tim gidi. Loai ma ny
cling goi 1a ndi ma, do 1ong mé& mudi dién ddo sanh ra, nén phai ding
tam chin chanh sdng sudt gidc ngd ma gidi trir. Pham phu ty minh da
c6 nhitng nghiép riéng, lai do cong nghiép song chung trong khung
cdnh, md ngudi xung quanh phin nhiéu tinh tinh hi€m 4c, nghiép
chuéng siu day, nén dé dong sanh phién nio. C6 ké khong chiu dung
ndi sy 16i cudn clia ngii trin nén bi sa ngd. C6 ngudi vi nghich cinh,
khi€n cho bi thuong sau ndo, chi ti€n thi tiéu tan. Nhitng sy viéc ndy
xui khi€n ngudi tu nhe thi wu sau, uit c sanh dau bénh; ning thi chdn
nian bd dao, hodc phin chi tu tin; nguy hai hon nita, tdit d&€n chd d6i véi
hang xuit gia tai gia déu mat h&t m§ cdm, trdnh xa chdn ghét, sanh
viéc khinh r& ché bai, khdng tin nhin qui, 1am diéu 4c, rdi phdi doa
tam d. Mudn d6i tri thit ma ndy, hanh gid phdi quan xét phién nio la
hu huyén, xao dong, néng bic, tréi budc, t01 tam, chi 1am khd cho
ngudi va minh. Dt phién ndo, ta s& trd vé chin tAm ty tai gidi thodt,
mét ling sdng trong, an vui miu nhiém. P&i v6i sy mé chip tir nim 4m
cho d&€n mudi tdm gidi, ciing nén quan nhu th€. Trong Kinh Phdp Hoa,
DPitc Phit bdo: “Céc nguoi chd nén tham dim sic, thanh, huong, vi,
xtic, phdp, du thd hay du €. Néu mé ddm tham trudc, TAt bi n6 thiéu
ddt. Khi xua Pite Vin Thi Su Lgi B6 T4t héi mot vi Thién nir: “Nguoi
xem mudi tdm gidi nhu th€ nao?” Thién nit ddp: “Nhu thiy ki€p lta
dot thé gian!” Pay 1a nhitng 15i cinh gidc d€ phd trir loai ma phién
nio. Phién ndo ma hay ndi ma, né€u khong ché phuc dudgc, tit sé chiéu
cam dé&n ngoai ma & ngoai d&€n phd. L&i xua ndi: “Trong clra c6 ti€u
nhon, ngoai cta ti€u nhon dén. Trong clra ¢ quan tl, ngoai cifa quin
t d&€n.” Lai nhu khi dn trdm dao ngdch mudn vao nha, gia chd hay
dugc td ra binh tinh rin trach, tdt né phai sg hdi bd di. Néu chli nha
kinh s¢ rdi rit nin ni, d6 chinh la thdi d6 khuyén ru6c trom vao nha
vay.



Trong Pai Thira Khéi Tin Luan, Ma Minh B6 Tat da tirng khuyén
day: “Trong khi hanh gia tinh tu, thudng bi cdc thién ma, ngoai dao,
hodc quy than lam ndo loan. Ching hién cdc hinh tuéng ghé rgn dé
khiing bd, hodc tuéng nam nit xinh dep dé quyén rii. C6 khi chiing hién
than Phat, B4 Tat hay chu Thién vdi cdc tuéng trang nghiém; hoic néi
cdc mdn da la ni; hodc néi phdp bd thi, tri gii, nhin nhuc, tinh tan,
thién dinh, tri hué; hoic néi cdc phdp binh ding, khdng, vo tudng, vo
nguyén, khen nggi canh khong odn khoéng thin, khdong nhin khong
qud, ctfu cdnh rdng khdng ving ling, bdo d6 1a chan niét ban. Hoic
ching lam cho hanh gid biét dvi truc clia minh, sudt viec qua khit vi
lai, thAu rd tAm niém clia moi ngudi, cho d&€n dudc bién tai vd ngai.
Chiing khi€n ngudi tu tham luyén danh Igi th€ gian, tinh tinh that
thudng, hay gidn, hay cudi, wa ngd, nhiéu bénh, d& x6t thuong xic
cam, c6 khi rat tinh tan, Iim Idc lai tré ndi bi€ng nhdc. Hodc ching xui
hanh gid sanh tAm nghi ngd khong tin, nhiéu lo nghi, bé phip tu cin
ban trd lai tu cdc tap hanh, dim nhiém nhitng viéc trién phudc & thé
gian. Hoic chiing 1am cho hanh gid dudc mdt it phan tuong td nhu tam
mudi, c6 thé & trong dinh tir mot ngdy cho t6i by ngay, thin tim an
vui khdng biét d6i khit; song d6 1a do sitc ta chiing clia ngoai dao gia
bi, khong phai chidn tam mudi. Ho#c lai khi€n cho hanh gid in udng
khong chirng d9, khi nhiéu khi it, sic mit bi&€n d6i luon. Khi gip nhitng
cédnh nhu trén, ngudi tu phdi dung tri tué quén sat, ging giit chdnh
niém, dirng sanh tAm chip trudc ma lac vao lu6i ta. Phdi kién tri nhu
thé méi xa lia dugc ma chuéng.” Theo Kinh Hoa Nghiém, Phim 38, c6
mudi diéu bi ma nhi€p tri ciia chu Pai Bd T4t. Chu B6 T4t rdi bd dudc
mudi diéu ma nhi€p tri ndy thdi dugc mudi diu chu Phat nhiép tri.
Thit nhAt 13 tAm ludi bi€ng. Thit nhi 12 chi nguyén hén kém. Thit ba 1a
ndi cong hanh chiit it lai cho 1a dd. Thit tu 12 1anh tho mot hanh, tir chdi
nhitng hanh khic. Th nim la chdng phit dai nguyén. Thi sdu 12 thich
ndi tich diét, dit trir phién ndo, nén quén mit B6 Pé tAm. Thit by la
dit hian sanh t&. Thi tim 12 bé hanh B Tat. Thit chin 12 ching gido
héa chiing sanh. Thit mudi 1a nghi bing chidnh phap.

Hanh gid lu6n nhé moi hoan cidnh déu didy ma chudng. Hanh gid
ludn nhé hai loai ma 13 ndi ma va ngoai ma nay. Thién ma ciing thudc
vé loai ngoai ma. Nhung s& di 14p Thién ma thanh mot loai riéng, 1a vi
mudn cho hanh gid lvu y d&n sy phd hoai nguy hiém tinh vi clia né.
Ngoai phién ndo ma, ngoai ma, Thién ma nhu trén, trong kinh con néi



dé&€n bénh ma va ti ma. Bdi con dau bénh thudng 1am cho hanh gid tiéu
gidm cong phu, lai tu chua d&€n dau rdi chét c6 thé khi€n ngudi thdi
tha't dao qud, nén mdi goi 1a ma. Nhung bénh ma va tf ma dai y chi sy
chuéng ngai cia bénh va chét thudc vé thin ti dai trén dudng tu,
khong c6 tinh cdch ph4 hoai khudy r8i d€ giét hai dao tim theo ding
nghia clia ma. Stic tu clia ngudi thdi nay phan nhiéu bi phién nio ma
hoic ngoai ma ph4 hoai, chua di d€ cho Thién ma phdi ra tay. Loai
ma nay chi d&€n v6i nhitng vi tu cao. N&u Thién ma quyét ph4, nhitng vi
stc tu tdm thudng khé c6 hy vong thoat khéi. Trong Kinh Ling
Nghiém, vi thuong dudng tu nhiu hi€ém nan, Pic Phat khuyén cic
hanh gid nén kiém tri mat chd, dé dugc nhd than luc gia ho, thoat khoi
nan ma thanh tuu chanh dinh. An Quang Pai Su da bdo: “Mdi xem qua
dudng nhu Kinh Lang Nghiém khidc quan di€m véi Tinh Do, nhung xét
nghi sdu m&i thdy kinh ndy vo hinh da khen nggi tuyén duong Tinh Do.
Tai sao th€? B&i bic da ching dé tam Thdnh qud A Na Him ma con
¢6 thé bi ma canh lam cho thdi doa, thi sy niém Phat cau sanh Tinh Do
cang ndi bac thém tdnh cich trong y&u, trong 4nh sing nhi€p hd cia
buc A Di ba khdong con nan ma nita.” Ly do chinh bi ma chudng vi
khong thong hi€u gido 1y. Phdn nhiéu 13 do hanh gid khong hiéu gido
ly, ching khéo tri tim, d€ noi ma phat khdi khi&€n chiéu cdm ngoai ma
dé&n phd hoai. N&u giit dugc tAm binh tinh, thi v6i oai luc cong dic cla
cAu hong danh, ngoai ma khong lam chi dudc, va phién nio ciing 1in
1an bi tiéu trir. Vi th& ngudi tu Tinh PO, ma cdnh néu c6 ciing 12 phin
it. Trdi lai ngudi tu Thién, ma cidnh hién nhiéu, bdi chi nuong vao tu
luc. Ngudi tu tap phadi di nim diéu kién sau day: Né€u vi tu thién nao
khong hoi dd nim diéu kién trén rat d& bi ma chuéng lam t8n hai: gi6i
hanh tinh nghiém, cin tinh le lang sdng sudt, phai hi€u & dao ly,
khéo phin biét tuéng chinh ta, chin, vong, ¥ chi manh mé vitng bén,
phdi nuong ndi bac thién tri thifc thong kinh di€n, da c6 kinh nghiém tu
thién nhiéu nim d€ nhd sy huéng din.

II. Ma Chudng Va Khdo Ddo Trén Budc Duong Tu Tdp:

Khdo 12 nhitng 4nh hudng dién bié€n clia nghiép thién 4c, nhung
chiing c6 strc thAm 16i cudn hanh gid 1am cho bé tré sy tu tri. Khi méi
tu ai cling ¢6 1ong hdo tAm, nhung 1an lugt bi nhitng duyén nghiép bén
ngoai, nén mot trim ngudi di rét hét chin muoi chin. C§ Pic néi: “Tu
hanh nhift nién Phat tai tién, nhi nién Phat tai TAy Thién, tam nién vdn



Phat y&u tién.” Nghia 12 ‘sy tu hanh nim diu Phit nhu & tru6c miit,
nidm th hai Phit da vé tay, sang nim thif ba ai mudn héi d€n Phat hay
bdo niém Phat, phdi trd tién méi chiu néi t6i, hodc niém qua it ciu.’
Nhitng Khdo P4o chinh gdm cé nodi khdo, ngoai khdo, thuan khio,
nghich khdo, minh khdo, va 4m khao.

Thit nhét la “Noi Khdo”: Theo Hoa Thugng Thich Thién Tam
trong Niém Phat Thap Y&u, diy 1a mot trong sdu loai khdo. C6 ngudi
trong lic tu tap, bdng khdi 1én nhitng tAm niém tham lam, gidn hon,
duc nhiém, ganh ghét, khinh man, nghi ngd, hoic si mé dé hon trim
budn ngd. Nhitng tAm niém Ay ddi khi phat hién rdt minh liét, gip
duyén sy nhé cling d&€ cau c¢6 buc minh. Nhiéu lic trong gidc mo, lai
thdy cdc tudng thién dc bi€n chuyén. Trong diy nhitng tinh tiét chi ly
khong thé ta hét dugc. Gip canh ndy hanh gid phdi y thifc d6 1a cong
nidng tu hanh nén nghiép tuéng phat hién. Ngay lic 4y nén gidc ngd
cdc nghiép tudng déu nhu huyén, néu cao chanh niém, thi ty nhién cic
tuéng Ay sé& 1an lugt tiéu tan. Néu khong nhan thic rd rang, tit s& bi né
xoay chuyén lam cho thdi doa. Tién ditc bio: “Ching s¢ nghiép khdi
s6m, chi e gidc ngd chAm” chinh 13 diém nidy. C6 ngudi dang lic dung
cong, bdng phat sanh tin loan mdi nhoc khé cudng ndi. Ngay khi &y
nén ding 1én 1& Phat rdi di kinh hanh, hodc tam x3 lui ra ngoai doc
mot vai trang sdch, sira nim ba canh hoa, chd cho thanh tinh s€ tr§ vao
niém Phat lai. Néu khong y thic, cif cudng ép cAu cho mau nhit tim,
thi cang c6 ging lai cang loan. Py 1a su uyén chuyén trong lic dung
cong, vi nhu th€ giic qud manh t¢ nudc tran, ngudi chi sody phdi tiy
0, nén c6 thli ché khong nén ra ddnh. C6 vi tu hanh khi niém Phat,
bdng thiy cd tich nhu bdn dan doc diéu dé sanh budn chdn, thi khong
ngai gi phu thém tri chid, qudn tudng, hodc tung kinh.

Thit nhi la “Ngoai Khdo”: Theo Hdoa Thugng Thich Thién TAm
trong Niém Phat Thip Y&u, diy 12 mot trong sdu loai khio. Pay la
nhitng chuéng cidnh bén ngoai 1am duyén khé khin thdi doa cho hanh
gi4. Nhitng chuéng cidnh ndy 1a sy néng bic, on 2o, u€ tap, hoic chd
qué rét lanh, hay nhiéu tring ki€n mudi mong. Gip cdnh ndy ciing nén
uyén chuyén, dirng chap theo hinh thic, chi cau dugc an tim. Ching
han nhu & cidnh qud néng bitc, ching ngai gi mic 4o traing mdng 1&
Phat, rdi ra ngodi chd mat ma tri niém, dén khi xong lai tr§ vao ban
Phat phat nguyén hdi huéng. Hodc gip chd nhiéu mudi, c6 thé ngdi
trong man thua ma niém Phat. Nhu § mién bic Trung Hoa vi thdi tiét



qud lanh, cdc su khi 1€n chdnh dién tung kinh, cling phdi mang giay vd
va d6i mid cin than. C6 hang Phat tlr vi nha nghéo, 1am lung vat va, di
s6m vé khuya, hodc ng nin thi€u hut, rdch rudi d6i lanh, v¢ y&u con
dau, khong c6 chd thd cling trang nghiém. Trong nhitng hoan cdnh niy
su tu tp that ra rat khé, phdi c6 thém sy nhin nai cd ging, mdi cé thé
thanh cong dudc. Hodc c6 ngudi vi nhiéu chuéng nghiép, lic khong tu
thi thoi, khi sip vao ban Phat lai nhitc diu chéng mit va sanh dud chitng
bénh, hay c6 khich vi€ng thim va nhiéu viéc bat thudng xiy dén. Gip
nhitng cidnh nhu th€, phai cd ging va khéo uyén chuyén tim phuong tu
hanh. Sy ¢d ging uyén chuyén tiy trudng hop sai biét ma Gng dung
ché khong thé néi hét ra dude. Nén nhd gip hoan cinh bat dic di, phai
chii trong phan tim, ditng cAu né phan tuéng, méi cé thé dung thdong
dugc. Coi Ta Ba 4c truge van nhiéu khé luy, néu khong c6 sitc ¢d ging
kham nhin, thi sy tu hanh khé mong thanh tyu.

Thit ba la “Thudn khdo”: Theo Hoa Thugng Thich Thién Tam
trong Niém Phat Thap Y€&u, diy 12 mdt trong sdu loai khio. C6 ngudi
khong gip cdnh nghich ma lai gip canh thuin, nhu ciu gi dudc ndy,
nhung sy thanh cong déu thudc duyén rang budc chd khdng phdi giai
thodt. C6 vi khi phdt tim mu6n yén tu, bdng cadnh danh 1¢i sic thanh
chgt d&n, hodc nhiu ngudi thuong mén mudn theo phung sy gin bén.
Thi du ngudi xuit gia khi phat tAm tu, bdng c6 ké dén thinh lam toa
chii mot ngdi chiia 16n; hodc nhu ngudi tai gia, thi ¢6 tho mai lam téng,
bd trudng, hay mdt cudc lam dn mau phat tai. Pay la nhiing cdnh
thuin theo duyén ddi quyé&n ri ngudi tu, réi din 1an dén cic sy phién
todi khdac 1am mat dao niém. Ngudi ta chét vi Ifa thi it, ma chét vi
nudc lai nhi€u, nén trén dudng tu cdnh thuin that ra ddng s¢ hon canh
nghich. C4nh nghich d6i khi 1am cho hanh gid tinh ngd, dé thoat ly
niém tham nhiém, hoic phin chi lo tu hanh. Con cdnh thuin lam cho
ngudi Am thim thdi dao lic nao khong hay, khi birng tinh m&i thdy
minh d3 lin xa xudng doc. Ngudi xua néi: “Viéc thuan tdt dudc ba. Mé
luy ngudi d&€n gia.” Loi ndy ddng goi 12 mot ti€ng chudng cdnh tinh.
Thé& nén duyén thit thich clia sy’ thudn khdo rit vi t&, ngudi tu can phai
Iuu .

Thit tu la “Nghich khdo”: Theo Hoa Thugng Thich Thién Tam
trong Niém Phat Thap Y&u, diay 12 mot trong sdu loai khdo. Trén
dudng dao, nhiéu khi hanh gid bi nghich cidnh lam cho tr§ ngai. C6
ngudi bi cha me, anh em hay vg chong con cdi ngin trd hoic ph4 hoai



khong cho tu. C6 vi thain mang cd tit dau y&u mii khong lanh. C6 ké
bi oan gia ludn theo dudi tim cdch muu hai. C6 ngudi bi vu oan gid
hoa, khi€n cho ngdi ti chiu tra khio hodc luu day. C6 vi bi sy tranh
dua ganh ghét, hodc béu réu nhiéu ti€ng xau xa, 1am cho khé an nhin.
Diéu sau niy lai thudng xdy ra nhiéu nhit. Nhitng cdnh ngd nhu th&
déu do stic nghiép. Ldi xua tirng néi: “Hitu bat ngu chi du, hitu ciu
toan chi hiy,” nghia 1a ‘c6 nhitng ti€ng khen, nhitng vinh du bit ngd,
khong dang khen ma dudc khen; va c6 nhitng sy ki€n that ra khong
dang khinh ché, lai dién thanh cdnh khinh hiiy ché bai tron ven.’

Thit ndm la “Minh khdo”: Theo Hoa Thugng Thich Thién TAm
trong Niém Phat Thap Y€&u, day 1a mot trong sdu loai khdo. Pay la sy
tht thach rd rang trudc mit ma khong tu tinh ngd. Ching han nhu mot
vi tai difc khdng bao nhiéu, nhung dudc ngudi bung bg khen 13 nhiéu
dirc hanh, tai niing, c6 phuSc 16n, rdi sanh ra tu kiéu tu dic, khinh
thudng moi ngudi, lam nhitng diéu can dé, k&t cudc bi thim bai. Hoidc
c6 mot vi dii khd ning ti€n cao trén dudng dao, nhung bi ké khic gan
trd, nhu bdo in chay s& bi bénh, niém Phat tri chd nhiéu s& bi dd
nghiép, hay gip nhiéu viéc khong lanh, roi sanh ra e dé lo sg, thdi thit
dao tAm. Hoidc c6 nhitng cdnh ty minh bi€t n€u ti€n hanh thi dé rudc
18y sy 16i 1Am that bai, nhung vi tham vong hay tu 4i, vin deo dudi
theo. Hodc d6i v6i cdc duyén bén ngoai, tuy biét d6 1a gid huyén
nhung khong budng bd dugce, rdi tu chudc 18y sy budn khd vao tim. Ké
d& dai nhe da thudng hay bi phinh gat. Khi chua diét dugc tham vong
thi d& bi ngudi khic diing tién tai, sic dep hodc danh vi 16i cuén. Cho
dé&n né€u con tdnh néng ndy tat d& bi ngudi khich dong, gdnh 14y nhitng
viéc phién phifc vao thin. P4y la nhitng cam bAy clia cd ddi 14n dao,
xin néu ra dé€ ciing nhau khuyén nhic, néu khong dé dit nhitng diém
dé, s& vuéng vao vong chudng nghiép. P3i vdi nhitng duyén thit thich
nhu th€, hanh gid phdi nhin dinh cho sdng sudt, va sanh long qua
quyét ti€n theo dudng 16i hgp dao mdi c6 thé thing né dugc.

Thit sdu la “Am Khdo”: Theo Hoa Thugng Thich Thién Tam
trong Niém Phat Thap Y&u, ddy 12 mot trong siu loai khdo. Piéu nay
chi cho sy thit thach trong Am thim khong 16 1iéu, hanh gid néu ching
khéo luu tAm, tat khé hay bi€t. Cé ngudi ban sd tinh tAn niém Phat, rdi
bdi gia k& 1an sa siit, lam diéu chi thit bai viéc 4y, sanh long lo ling
chdn nan tré bd sy tu. C6 vi cong viéc lai Am thaim ti€n tri€n thuin tién
r6i ham mé deo dudi theo 1gi 16c ma quén lang sy tu hanh. C6 ké trudc
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tién siéng ning tung niém, nhung vi thi€u sy kiém diém, phién nio &
ndi tim mdi ngay ting thém mot it, 1an lugt sanh ra bi€ng tré, c6 khi
doi ba thdng hay mot vai nim khong ni€ém Phat dugc mot cau. Co
ngudi tuy su sdng van diéu hoa day dd, nhung vi thdi cudc bén ngoai
bi&n chuyén, thin thé nha ctfa nay d6i mai doi, tim mii hoang mang
huéng ngoai, bit gidc quén bd sy tri niém hdi nao khong hay.

Ngoai ra, con cé nhitng khao ddo khac trong tu tdp nhu thuy mién,
hon trAm, phéng dat, va trao ct. Thuy mién c6 nghia 12 ngdy ngat.
Theo tong nghia cia Hitu B6 Ti€u Thira, “Tuy Mién” 12 mot tén khic
clia phién ndo. Trong khi tong nghia clia phdi Duy Thitc Pai Thira, diy
12 tén goi chung cho ching t& cia “Phién Nio Chuéng” va “S§ Tri
Chuéng” (tham, sin, si, man, nghi, th ki€n). Hon trim c6 nghia la thin
th (ngdy ngat). Tanh ctia hon trAm 13 1am cho tAm tri md mit khong
sang sudt. Theo Hoa Thugng Piyadassi trong quyén “Con Pudng C8
Xua,” trang thdi hon trAm hay rd rugi hay trang thdi bénh hoan clia
tdm va cdc tm s8. N6 khdong phdi nhu mot s6 ngudi c6 khuynh hudng
nghi 13 trang thdi ué odi mét mdi clia than; vi ngay ca cic bac A La
Hén va cdc bac Toan Gidc, nhitng vi da doan trir hoan toan sy ra rudi
hon trAim ndy vAn phai chiu sy mét méi noi than. Trang thdi hon trim
ciing giong nhu bo dic khong thé trét duge. Hon trAm lam cho tAm
chiing ta cting nhic va tro Ii, vi th& nhiét tAm va tinh than cta hanh gid
ddi véi viéc hanh thién bi 10 13, hanh gid trd nén ludi bi€ng va bénh
hoan vé tinh than. Trang th4i u€ odi ndy thudng din dén sy ludi bi€ng
cang lic cang té hon, cho d&€n cudi cling bién thanh mot trang thdi 1anh
dam tro Ii. Trao cif ¢6 nghia I thao thifc bdn chdn. Trao ci (than thé
ludn nhiic nhich khong yén, nhitng phién ndo khi€n cho tim xao xuyé&n
khong an tinh). Pdc tdnh clda phong dit 1a khong tinh ling hay khong
thic liém than tim, nhu mit nudc bi gié lay dong. Nhiém vu clia
phéng dat 1a 1am cho tAm budng lung, nhu gi6 thdi phuén dong.
Nguyén nhin gin dua t6i bdt phéng dat 12 vi tim thi€u sy chim chi
khon ngoan. Trao ct hon trim 12 mot trong nhitng tr§ ngai cho thién
sinh 13 ngli guc trong khi hanh thién. C6 hai loai bénh ma da s6 thién
sinh thudng mic phii: trao ¢ va hon trim. N&u nhu tim khong bi
vong tudng thi lai bi hon trim. Nhitng hanh gid dung cong tu tip mong
dem hét nghi luc vao viéc tham thién s& khong dé€ cho ngli guc khong
ché.
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Phéng Dat c6 nghia 12 budng lung phéng ting. Pic Phat bi€t rd
tAm tr cda ching sanh moi loai. Ngai biét ring ké ngu si chuyén sdng
doi phong dat budng lung, con ngudi tri thdi khdng phéng ting. Do d6
Ngai khuyén ngudi c6 tri nd Ivc khéo ché ngu, tw xay dung mot hon
ddo ma nuSc lut khong thé ngip tran. Ai trudc kia song phéng dang
nay khong phéng dat s€ chéi sing ddi nay nhu tring thoit may che.
D6i v6i chu Phat, mot ngudi chi€n thing ngan quin dich & chién
trudng khong thé so sinh véi ngudi da ty chién thing minh, vi ty chién
thing minh 13 chi€n thing tdi thugng. Mot ngudi tv diéu phuc minh
thudng s6ng ch& ngu. Va mot tu ngd khéo ché& ngu va khéo diéu phuc
trd thanh mot diém tua cé gid tri va didng tin cly, thit khé tim dugc.
Ngudi nao ngdi nim mdt minh, ddc hanh khdng budn chin, biét ty
diéu phuc, ngudi nhu vay cé thé song thodi m4i trong ritng siu. Ngudi
nhu vay s& 12 bic Pao Su ddng tin ciy, vi ring tu khéo diéu phuc minh
r6i mdi day cho ngudi khdc khéo diéu phuc. Do vay Pitc Phat khuyén
mdi ngudi hdy ty ¢d di€u phuc minh. Chi nhitng ngudi khéo diéu phuc,
nhitng ngudi khong phong dat méi bi€t con dudng chim dit tranh
luan, cdi va, giy han va bi€t song hoa hop, thin 4i va séng hanh phic
trong hoa binh. Trong kinh Phap Cu, Buc Phit day: “Khdng budng lung
dua t6i cdi bat tlit, budng lung dua t6i dudng tf sanh; ngudi khong
budng lung thi khong chét, k& budng lung thi séng nhu thiy ma (21).
K& tri bi€t chic diéu 4y, nén ging lam chit khong budng lung. Khong
budng lung thi ding an vui trong cdc c¢di Thanh (22). Nhd kién nhin,
dong manh tu thién dinh va gidi thoat, ké tri dugc an 6n, chitng nhap
Vo thugng Ni€t ban (23). Khong budng lung, ma ngugc lai c6 géng,
hiing hdi, chanh niém, khic ky theo tinh hanh, sinh hoat ding nhu
phdp, thi ti€ng lanh cang ngdy cang ting trudng (24). Bing su c6 ging,
hiing hdi khong budng lung, tu khic ché€ 14y minh, ké tri tu tao cho
minh mot hon ddo ching cé ngon thiy triéu nao nhan chim dugc (25).
Ngudi 4m don ngu si ddm chim trong vong budng lung, nhung ké tri lai
chim gi& tAm minh khdng cho budng lung nhu anh nha giau chim lo
giff cda (26). Ché nén ddm chim trong budng lung, chd nén mé say vdi
duc lac; hdy nén cdnh gidc va tu thién, mdi mong ding dai an lac (27).
Nhd trir hét budng lung, ké tri khdng con lo sg gi. Bac Thanh Hién khi
budc 1én 1au cao cla tri tué, nhin lai thi'y rd ké ngu si 6m nhiéu lo sg,
ching khdc nao khi 1én dudc nii cao, cdi nhin lai mudn vAt trén mit
da't (28). Tinh tin gitta d4m ngudi budng lung, tinh tdo gitta d4m ngudi
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mé ngd, k& tri nhu con tudn ma thing ti€n bé lai sau con ngua gy hén
(29). Nho khong budng lung, Ma Gia 1én lam chi ¢6i chu Thién, khong
budng lung ludn luén dugc khen nggi, budng lung Iudn ludn bi khinh
ché (30). Ty kheo nao thudng wa khong budng lung hoic s¢ thdy su
budng lung, ta vi ho nhu ngon I¥a hong, dot tiéu tat ca kiét sk tir 16n
chi nhd (31). Ty kheo nao thudng wa khong budng lung hoic sg thdy su
budng lung, ta biét ho 12 ngudi gan t&i Ni€t ban, nhit dinh khong bi sa
doa dé dang nhu trudc (32).”

Trong kinh Phdp Cu, Dtic Phat day: “Thing ngan quan dich chua
thé goi 1a thing, ty thing dudc minh mdi 1a chi€n cong oanh liét nhit.
Ty thing minh con vé vang hon thing ké khac. Mudn thing minh phai
ludn 1udn ché€ ngy 1ong tham duc. Chinh ty minh lam chd nuong cho
minh, cht nguGi khic lam sao nudng dugc? Ty minh khéo tu tip mdi
dat d&€n chd nuong dya nhiém mau. Ngudi nao trudc budng lung sau lai
tinh tdn, ngudi dé 12 4nh sdng chi€u cdi th€ gian nhu vang tring ra
khéi may mu. Néu mudn khuyén ngudi khac nén lam nhu minh, trude
hiy ty sira minh rdi sau sita ngudi, vi tu stta minh von 12 diéu khé nhit.
Ngdi mot minh, nim mot minh, di ding mdt minh khong budn chén,
mdt minh ty diéu luyén, vui trong chdn rirng sdu. Chinh cdc nguoi 13 ké
bao hd cho cdc ngudi, chinh cdc nguoi 1a noi nuong ndu cho cac ngudi.
Céc ngudi hiy ging diéu phuc 14y minh nhu thuong khich lo diéu phuc
con ngya minh.”

Trong Kinh T Thap Nhi Chuong, Bic Phat day: “Lam ngudi luén
¢6 hai mudi diéu khé: Ngheéo nan bd thi 13 khé; Giau sang hoc dao 1a
khé; B4 than mang quyét chét 1a kho; Thiy dugc kinh Phat 1a kho;
Sinh vao thdi c¢6 Phit 12 khé; Nhin sic nhin duc 1a khé; Thdy tot
khong cau 13 khé; Bi nhuc khong titc 1a khé; C6 thé luc khong dua 1a
khoé; Gédp viéc vd tam la khé; Hoc rong nghién ctu sdu la kho; Diét trir
ngd man ty man la khé; Khong khinh ngudi chua hoc la khé; Thuc
hanh tAm binh ding 13 kh6; Khong néi chuyén phai trdi 12 khé; Gip
dudc thién tri thifc 12 khé; Thiy tdnh hoc Pao 1a khé; Tuy duyén héa
dd ngudi 1a khé; Thay cdnh tAm bat dong 1a khd; Khéo bi€t phuong
tién 1a khé.” (Chuong 12). Ké thodt dugc dc dao sinh lam ngudi 1a kho.
Pugc [am ngudi ma thodt dugc thin nif 1am thdn nam la khé. Lam
dudc thAin nam ma sdu gidc quan day dd 1 khé. Sdu gidc quan day dd
ma sanh vao xt trung tdm la khé. Sanh vao x@ trung tdim ma gip dudc
thGi c¢6 Phat la khé. Pa gdp Phiat ma gip cd Pao la khé. Khdi duge
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niém tin ma phat tim B6 D& 1a khé. Phdt tim B6 dé ma dat d&n chd
vO tu vo ching 1a kho.”

111.S0 Luige Vé Nam Muoi Ngii Am Ma:

Mui Thit Ma Chuéng Noi Sdc Udn: Sic uin hay tinh vat thé gdm
bén yéu t6, rin, 16ng, nhiét va di dong; cdc gidc quan va d6i tugng clia
chiing. Hinh tuéng ctia vat chat. Cé nhiéu loai sic (vat chat, hinh thé,
hay hinh ddng vat thé. Noi sic (nhitng cin clia gidc quan nhu nhin,
nhi, ty, thiét, than). Ngoai sic (nhitng trin cdnh bén ngoai nhu mau
sdc, Am thanh, mui thom, huong vi, sy xdc cham). Kha ki€n hitu doi
sic (cdc sic tran, tring, xanh, vang, dd, v.v.). BAt kh4 ki&n hitu d6i sic
(thanh, huong, vi, xtic). BAt kha ki€n vo ddi sic (nhitng vat thé tritu
tugng). Sic 1a hinh thé, nhung thudng diing theo nghia thé chit, c6 mot
vi trf trong khdng gian, vA ngin ngai vdi nhitng hinh thé khic. Vay, sic
¢6 thé tich, do d6 c6 han cudc, bi tlly thudc. Sdc phat hién khi hoi dd
nhitng nhan duyén ndo dé, va tlly nhitng nhan duyén 4y ma try mot
thdi gian, rdi tiéu diét mat. Sic von vo thudng, 1& thudc, hu gid, tuong
dd1i, nghich ddo va sai biét. C6 hinh tuéng thi goi la sic. Sic cling c6
nghia 1a dd thit sic dep, hay loai nhan sic khi€n cho chiing ta m& mit.
Théi thudng ma néi, mit thi'y sic thudng bi sic trin mé hoic, tai nghe
am thanh thi bi thanh trin mé hoic, miii ngtti mui thi bi huong trin mé
hoic, ludi n€m vi thi bi vi tran mé hoic, than xtc cham thi bi xdc tran
mé hoic. Trong Pao Pic Kinh ¢6 day: “Ngii sdc linh nhAn muc manh;
ngii Am linh nhin nhi lung; ngii vi linh nhan khiu sing”, c6 nghia la
nim sic khi€n mit ngudi ta mi, nim Am khi€n tai ngudi ta di€c, va
nim vi khi€n 1udi ngudi ta d6. Nhitng thit ndy déu do bdi sic uin mé
hodc. Chinh vi vdy ma trong B4t Nha TAm Kinh, Ditc Phat day: “Néu
chiing ta khi€n dugc cho sic uidn la khong thi bén trong khdng c6 tim,
bén ngoai khdng c6 hinh tuéng, xa gin khong cé vat thé.” N&u chiing
ta 1am dugc nhu 13i Phat day thi ching ta khong con gi nita ¢€ ma chap
trudc, tic 1a gidi thodt rdi vay. Theo Kinh Thii Ling Nghiém, Dtic Phat
day: “Ong A Nan! C6 ngudi mit lanh nhin 1én hu khéng, lic dau
khong thdy chi. Sau d6 mit mdi, thd'y cdc hoa dom nhdy rdi rit ling
xdng & giita hu khong. Sic 4m ciing vay. Ong A Nan! Céc hoa dé6m d6
ching phai tir hu khong ma dén, ciing ching phai tif con mit ma ra.”
Thuc vy, 6ng A Nan, néu né tir hu khong dén, thi sau né phdi trd lai
vao hu khong. Nhung néu c6 vat di ra di vao, thi khdong phdi 1a hu



14

khong. N&u hu khong khdng phai 1a hu khong, lai khong thé dé mic
cho hoa dém sinh diét. Ciing nhu than thé clia 6ng A Nan khong dung
nap dudc thém mdt A nan nita. Con nhu hoa dom tif con mit ra, néu
qud thé&, tit nhién phai trd vao con mit. Hoa d6m da tir con mit ra thi
chic chidn phii c6 tinh thdy. Ma néu c6 tinh thd'y, thi khi di ra 1am hoa
ddm gitta hu khong, khi quay tré lai phai thdy dudgc con mit. Con néu
khong c6 tinh thay, thi khi di ra da 1am béng 10a giita hu khdng, dén
khi trd vé s& 1am béng 1da & con mit. N&u vy, khi thdy hoa d6m 1& ra
con mit khong mdi. Sao lai chi khi thdy hu khong rdng sudt mdi goi la
mit 1anh? Vay dng nén biét ring sic Am hu vong, von ching phai tinh
nhan duyén hay tinh ty nhién. Sic uin thudc vé than, con bdn uin kia
thuoc vé tim. Theo Hoa Thugng Piyadassi trong quyén “Con Pudng
C6 Xua,” sic udn chita dung va bao gbm T Pai: dat, nudc, lira, gio.
Tuy nhién, t& dai khong don thuan 1a dat, nuéc, Ida, va gi6 nhu chiing
ta thudng nghi. Trong tu tudng Phat gido, nhat 12 trong Vi Diéu Phép,
ti dai c6 y nghia rong hon. Theo Kinh Ling Nghiém, quyén thit Chin,
c6 mudi sic &m ma. DAy 13 nhitng ma chuéng 16n trén dudng tu tip
clia ngudi Phat tit. Ma chudng thit nhdt la Théan ra khdi ngai: Dic Phat
bido 6ng A Nan khi dang trong 4y tinh nghién diéu minh, bon dai ching
xen dét, trong gidy 14t than c6 thé ra khdi chuéng ngai. A,y goi 1a minh
tinh luu dat canh hién tién, nhd cong dung tam thdi ma dudc nhu vay.
Khong phai la ching Thanh, ditng khéi tAim cho 1a Thanh, goi 1a cdnh
gi6i tot. N&u cho 12 Thanh, thi lién bi quan ta. Ma chudng thit nhi la
Trong Than Nhdt Trang: Ong A Nan! Lai do tAm 4y, tinh nghién diéu
minh, trong thin rdng sudt. Ngudi dé bdng nhién I1dy ra cdc loai giun
san & trong than. Than tuéng con nguyén, khong bi t6n thuong. P6 goi
12 tinh minh luu 10 hinh thé. A/y chi 12 tinh hanh, tam thdi dugc nhu
vay. Khong phai 1a ching Thanh, ditng khdi tim cho 1a Théanh, goi 1a
canh giGi tot. N&u cho 12 Thanh lién bi quin ta. Ma chudng thit ba la
Tinh Phdch Bdp Poi Hop: Lai do tim Ay, trong ngoai tinh nghién. Khi
Ay hon phdch, y chi, tinh than, thdy déu xen vao, dip ddi lam chd lam
khdch, trir thAn chdp tho. Bong trong hu khdng nghe ti€ng thuyé&t phép,
hoic nghe mudi phuong ddng td nghia bi mat. A’y goi 1a tinh ph4ch dip
ddi hop ly, thanh tyu thién ching. Tam thdi dude nhu vay, khong phai
1a chitng Thénh, dirng kh&i tim cho 1a Thdnh, goi 1a cdnh gidi t6t. N&u
cho 1a Thanh, lién bi quan td. Ma chudng thit tw la Phdt Hién Ra: Lai
do tAm 4y, ding ling trong sudt, sdng tit bé trong phdt ra. Mudi phuong
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khdp héa thanh sic vang Diém phu dan. Tt cd cdc gidng loai héa ra
thanh Nhu Lai. Khi 4y bdng thdy Pic Ty Lo Gid Na ngdi trén dai
Thién Quang, nghin ditc Phat nhiéu chung quanh. Trim tc qudc dd
ciing cdc hoa sen ddng thdi xuat hién. Ay goi la tam hén linh ngod
nhiém thanh. TAm quang sidng chéi, chi€u cdc th€ gidi. Tam thdi dugc
nhu vy, chit khong phai la chitng Thanh, dirng khdi tdm cho 12 Thanh,
thi goi 12 cdnh gidi t6t. N&u cho 12 Thénh, lién bi quin ta. Ma chudng
thit ndm la Hu Khong Héa Thanh Sdc Bdu: Lai do tim &y tinh nghién,
diéu minh, xem xét khong dirng, d& nén, hang phuc, viing ép qué phan.
Lic d6 bdng nhién mudi phuong hu khdong héa thanh bdy sic bau,
hoic trim sic dong thdi ddy khip, ching chudng ngai nhau. Ciac mau
xanh, vang, o, tring déu hién hién. P6 1a cong luc d& ép qué phan,
tam dugc nhu vay, chit khong phai 1a chiing Thanh, dirng khéi tAm cho
12 Thdnh, thi goi 12 cinh gidi t6t. N&u cho 12 Thdnh, lién bi quan ta.
Ma chudng thit sdu la Trong Téi Thdy Vat: Lai do tAm d6, nghién ctu
triét d€, tinh quang ching loan. Bong lic nira dém, & trong nha t&i,
thd'y ciac dd vat, ching khdc ban ngay. Ma vit trong nha t&i ciing
ching mat. P6 1a t€ tAm mat trirng, xem thay rong sudt. Tam dudc nhu
vay, chd khong phéi 1a chitng Thanh, ditng khdi tim cho 1a Thanh, goi
12 c4nh gi6i tdt. N&u cho 1a Thénh, lién bi quan ta. Ma chudng thit bdy
la Than Gidng Nhu Cdy Cé: Lai do tAm d6, ti€n vao, min phin vao
ndi rdng khong. Chan tay bdng nhién giong nhu ciy cd, lira ddt dao cit
khong hé biét. Lita sing thiéu ciing khong néng, dao cit thit nhu don
ciy. P6 1a tiéu bé trin cinh va x6 dep tif dai, mot mit thuan tdy. Tam
thdi dudc nhu vay, chd khong phdi 1a chitng Thanh, dirng khdi tAim cho
12 Thdnh, thi goi 12 cdnh gidi t6t. N&u cho 1a Thdnh, lién bi quan ta.
Ma chuéng thit tam la Nhin thdy moi noi déu thanh nudc Phdt: Lai do
tAm d6, thanh tyu thanh tinh, 1im cong tinh tAim. Bdng nhién thi'y ndi
song, dit bing mudi phuong déu thanh nudc Phat, diy dd bdy mén
bdu, sdng chéi khdp ci. Lai thd'y hiing sa Phat diy diy hu khong, lau
cdc tot dep. Nhin xudng thdy dia nguc, xem trén thién cung khdng
chuéng ngai. P6 12 tai mong thiy coi Phat, tu tudng lau ngdy hda
thanh, chit khong phai 1a chdng Thanh, ditng khdi tAim cho 1a Thanh,
2oi 12 cdnh giGi t6t. Néu cho 12 Thénh, lién bi quin td. Ma chudng thit
chin la Nghe duoc xa: Lai do tAm Ay, nghién cttu siu xa. Bong ban
dém tir xa nhin thdy lang x6m, tinh, chg, dudng x4, thin tdc, quyén
thudc, hoic nghe ti€ng néi. P 1a bic tAm, d& nén tAm qué, tim bay
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xa, nén thdy chd xa, chi khong phdi la chiing Thénh, dirng khdi tAm
cho 1a Thanh, goi 12 cdnh giGi t6t. Néu cho 1a Thdnh, lién bi quin ta.
Ma chuéng thit muoi la Thdy thién tri thitc: Lai do tAm 4y, nghién cttu
tinh cuc, thdy thién tri thifc, hinh thé d&i ddi, trong chdc 14t bdng nhién
thay d6i nhiéu cdch. P6 12 ta tAim bi yéu mi, hoic mic thién ma vao
trong tAm phic, bdng dung thuyét phip, thong dat nghia mau. Pay
khong phai la ching Thanh, ditng khéi tim cho 1a Thdnh, ma sy dat
hé&t. N&u cho 13 Thdnh, lién bi quan ta.

Muoi Thit Ma Chuéng Noi Tho Udn: Tho 1a phip tim s& nhan
lanh dung nap cdi cinh ma minh ti€p xic. Tho ciing 12 cdi tim ném
qua nhitng vui, khd hay ding dung (vira y, khong vira y, khong vira y
ma ciing khong khong vira y). Tho 1a 1anh tho, phdt sanh cdm gidc. Khi
canh gidi dén, ching can suy nghi, lién ti€p tho, phat ra cdm gidc. Nhu
in mon gi thd'y ngon, 1a tho. Mic 4o dep thdy thich, 1a tho. & nha tdt,
cdm thdy thich, 12 tho. Di xe tdt, c6 cdm gidc ém 4i, 1a tho. Khi than
xtic cham bat cf thit gi véi cdm gidc ra sao, cling la tho. Khi ching ta
gip nhitng ddi tugng hap dan, ching ta lién phat khdi nhitng cdm gidc
vui suéng va luyén 4i. Khi gip phdi nhitng d6i tugng khong hap dan,
thi chiing ta sinh ra cdm gidc kho chiu; n€u d6i tugng khong dep khong
xau thi chiing ta cdm thay dirng dung. TAt cd moi tao tic cla chiing ta
tir than, khiu va ¥ cling déu dugc kinh qua nhd cdm gidc, Phat gido goi
d6 1a “tho” va Phat khing dinh trong Thap Nhi nhan duyén ring “tho”
tao nghiép luan hdi sanh ti¥. Ong A Nan! Vi nhu ¢6 ngudi tay chin yén
dn, than thé diéu hoa, khdng c¢6 cdm gidc gi dic biét. Bdng 1dy hai ban
tay xoa vao nhau, hu vong cdm thay rit, tron, néng, lanh. Thu 4m ciing
nhu viy. A Nan! Nhitng cdm xiic trén, khong phai tir hu khong dén,
ciing khong phdi tir do6i ban tay ra. That vay, dng A Nan! Néu tir hu
khong dén, thi da d&€n lam cdm xiic ban tay, sao khong d&€n lam cdm
xtic ndi than thé. Cha 1& hu khong lai biét lva chd ma dén lam cim
xtic? N&u tir ban tay ma ra, thi ding 1& khong cin phai dgi d&€n hai tay
hdp lai mdi ra, ma lic nao cdm xdc ciing ra. Lai n€u ti ban tay ma ra,
thi khi hgp lai, ban tay bi€t c6 cAm xtic, d&€n khi rdi nhau, cdi cAm xdc
tdt chay vao. Xuong tly trong hai cdnh tay phai bi€t cdm xic di vao
dé&n chd nao. Lai phdi c6 tim hay biét Iiic nao ra, liic ndo vao, rdi lai
phai c6 mot vat goi 1a cdm xic di di lai lai trong than thé. Sao lai dgi
hai tay hgp lai phdt ra tri gidc méi goi 1a cdm xtc? Theo Hdoa Thugng
Piyadassi trong quyén “Con Pudng C6 Xuwa,” moi cdm tho clia chiing
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ta déu nim trong nhém “Tho” niy. Tho c6 ba loai: Lac tho, khd tho,
va phi lac phi khd tho. Tho phét sanh tlly thudc noi xiic. Thdy mot sic,
nghe mot Am thanh, nglti mot mui, n€m mot vi, xiic cham mot vat gi
d6, nhian thic mot y niém hay mdt tu tudng, con ngudi cdm nhan mdt
trong ba loai tho vira néi trén. Chiang han, khi mit, hinh sic, va nhin
thitc gip nhau, chinh sy tuong hgp clia ba y&u tdi ndy dugc goi 1a xic.
Xiic nghia 1a sy k&t hgp clia cin, tran, va thic. Khi ba y&u td ndy cling
c¢6 mit thi khong cé sttc manh hay luc nao c6 thé ngdn dugc Tho phét
sinh. Vay nén bi€t: thu 4m hu vong, vén ching phai tinh nhan duyén
hay tinh ty nhién. Hanh gid tu tdp tinh thdc nén luén quin chiu:
“Qudn chi€u nhing loai cdm tho nhu lac tho, khé tho va trung tinh tho.
Thau hi€u nhitng tho ndy dén di th€ nao. Quén chi€u tho chi niy sanh
khi ndo c6 sy ti€p xiic giita nhitng gidc quan ma thdi (mit, tai, mii,
1uGi, than, ¥). Quan chi€u nhitng diéu trén d€ thiy ro ring du tho vui,
tho kh& hay tho trung tinh, hiu qué cda chiing déu 1 “kh&”. Theo Kinh
Thd Ling Nghiém, Pic Phat nhic dng A Nan vé mudi thu 4m ma,
nhitng ma chudng I16n trén dudng tu tip clia ngudi Phat t nhu sau: Ma
chudng thit nhdt la Ep minh sanh ra buén: Ong A Nan! Ngudi thién
nam d6, duong & lic thu Am chua bi phd, dugc rat sing chdi, tAim 4y
phdt minh. Bi d& ép qud phin, bdng phit budn vd ciing. P&n ndi coi
rudi mudi nhu con nhd, thuong xét d&€n chdy nuéc mit. P6 1a dung
cong deé nén qud diang. HE biét thi khong 16i gi. Khong phai 1a ching
Thanh. H& ching mé thi ty tiéu. Néu cho 1a Thanh thi c6 ma Bi vao
trong tim phii. ThA'y ngudi thi budn, than khéc thim thi€t. Mat chinh
thu va sé& bi chim dim. Ma chuéng thit nhi la Nang minh lén ngang vdi
Phdt: Ong A Nan! Lai trong cinh dinh, cdc thién nam & thdy sic 4m
tiéu, thu &m minh bach, thing tuéng hién tién. Cam kich qud phan,
bdng sanh tAm manh mé vo han, chi tdy cdc Pic Phiat. Cho 12 mot
niém c6 thé vugt khéi dugc ba a ting ky ki€p. P6 1a vi cong phu hing
hdi c& ti€n c6 ging qua. Tinh ngd thi khong 18i. Ching phai 12 ching
Thénh. H& ching mé thi cinh 4y tu tiéu hét. Néu cho 12 Thanh thi c6
ma Cudng vao trong tim phd. Thiy ngudi 12 khoe khoang kiéu ngao,
ngd man khdng ai biing. TAm 4y trén ching thi'y Phat, du6i ching thdy
ngudi. MAt chinh dinh, s& bi chim didm. Ma chuéng thit ba la Trong
dinh hay nho: Lai trong dinh, cdc thién nam t& thdy sic Am tiéu, thu
4m minh bach, tru6c khong thdy cdnh gidi méi chitng, lui lai thi mat
dia vi cii, sic tri kém mon, gifia chirng bi truy, khong thay gi ci. Trong
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tdm bdng nhién sanh rat kho khan, sudt ngdy nhé mai khong tan, 18y
lam siéng nidng. P6 1a tu tAm khdng tué, tw mat phuong tién. Biét thi
khong 16i. Khong phai 1a ching Thanh. N€u cho 1a Thénh thi c6 ma
Nhé vao trong tAm phli. Sdng chiéu tip trung tAim & mot chd. Mat
chinh dinh, s& bi chim dim. Ma chudng thit tw la Tué da cudng: Lai
trong dinh, c4c thién nam tif thdy sic &m tiéu, thu Am minh bach, tué
luc nhiéu hon dinh, mat diing manh, do tinh hi€u thing wa hon ngudi ta,
dé trong tdm, cho 12 minh gidi ngang v6i Phat Ty Lo Gid Na. Pugc
chiit if da cho 1a dd. P6 1a dung tAm, bd mat hiing xét nét, dim noi tri
ki€n. Biét thi khong 16i. Khong phdi chiing Thanh. N&u cho la Thanh
thi c6 ma Hen, ty 14y 1am dd, vao trong tAm phd. Thdy ngudi ty néi:
“Ta dudc dé nhat nghia d€ vd thugng.” MAt chinh dinh, s& bi chim
didm. Ma chuéng thit nam la Thdy gian hiém hay lo: Lai trong dinh, cdc
thién nam ti thdy sic &m tiéu, thu &m minh bach. Sy chitng mdi chua
dudgc, tAm cii dd mat. Xem hai chd dé, tu sinh gian hi€ém. Béng nhién
tAm sinh lo vd cling, nhu ngdi giudng sit, nhu udng thudc ddc, long
ching mudn s6ng. Thudng cau ngudi d€ hai mang minh, mau dugc gidi
thodt. P46 1a tu hanh sai mit phuong tién. Bi€t thi khong 16i. Khong
phéi chitng Thanh. N&u cho 1a Thdnh thi ¢6 ma hay Lo Riu vao trong
tdm phti. Tay cAm dao ki€m, ty cit thit minh, muSn bd tho mang.
Hoic thudng lo budn chay vao rirng rd, ching chiu thdy ngudi. Mat
chinh dinh, s& bi chim dim. Ma chuéng thit sdu la Thdy an lanh hay
mirng: Lai trong dinh, cdc thién nam ti thdy sic 4m tiéu, thu Am minh
bach. O trong canh thanh tinh, tim yén lanh rdi. Béng nhién tu sinh
mirng vo6 han. Trong tim vui mirng khong thé ngin duge. P6 1a an
lanh, khong c6 tué dé tuw cAm. Tinh ngd thi khong 16i. Khong phai
chitng Thanh. N&u cho 13 Thénh thi ¢c6 ma wa Vui Mirng vao trong tAim
phti. Tha'y ngudi thi cudi, mia hit ngoai dudng. Tu cho 1a da dugc gidi
thodt v ngai. Mat chinh dinh, s& bi chim dim. Ma chudng thit by la
Thédy hon khinh nguoi: Lai trong dinh, cdc thién nam tif thdy sic 4m
tiéu, thu Am minh bach. Ty cho minh diy di. Bdng dung dai ngd man
khdi 1én, nao ngao man ngudi ngang minh, ngao man ngudi hon minh,
hoic ngao man ting 1én, hoic ngao man thdp hén, ddong thdi phit ra.
Trong tAim ddm khinh mudi phuong Nhu Lai, hudng 1a céc bac thap nhu
Thanh Vin hay Duyén Gidc. P6 1a khi bdng bot thd'y minh hon, khong
c6 tué d€ citu. Tinh ngd thi khong 18i. Khong phdi chiing Thanh. Né&u
cho 12 Thdnh thi c6 ma Pai Ngi Man vao trong tdim phi. Ching 1&
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thdp mi€u, phd hu kinh, tugng Phat. Bdo céc cu si: “Tugng 1a kim
ddng, hodc 1a gb; kinh 1 14 cay, hodc la vdi. Nhuc thin chan thudng,
sao ching tu cung kinh, trd lai nhitng chat gd, that 1a dién ddo.” Nhitng
ngudi qué tin theo bén phd bo kinh va tugng Phit, hay dem chdn. Nghi
ngd chiing sanh, vao nguc vo gidn. Mat chinh dinh, s& bi chim dim. Ma
chudng thit tdm la Tué an tw cho la di: Lai trong dinh, cdc thién nam
tl thA'y sdc Am tiéu, thu Am minh bach. Trong c4nh tinh minh, vién ngd
tinh 1y, dugc rat thy thuadn. TAm bdng sinh khoan khodi vd cung. N6i
thanh Th4nh, dugc rat tu tai. D6 1a nhan tué dugc khinh thanh. Tinh
ngd thi khong 16i. Khong phdi ching Thdnh. Néu cho 1a Thénh thi ¢
mdt phan ma va Khinh Thanh vao trong tim phd, tu cho 1a diy du,
ching cAu ti€n nita. Nhitng hang 4y phan nhiéu 12 Ty Kheo khong c6
hoc hdi, khi€n chiing sanh nghi ngd, bi doa nguc vo gidn. M4t chinh
dinh, s& bi chim dim. Ma chudng thit chin la Chdp khéng va phdp gidi:
Lai trong dinh, cdc thién nam tif thd'y sic 4m tiéu, thu Am minh bach.
Trong cinh minh ngd, dugc cdi tinh rdng khong sdng sudt. Bong dung
quay vé canh vinh diét, bic khong c¢6 nhian qui, mot mach vao khong,
khong tim hién tién, cho d&€n sanh c4i hi€u biét hiing doan diét. Tinh
ngd thi khong 16i. Khong phdi chitng Thdnh. Néu cho 1a Thénh thi ¢
ma Khong vao trong tAm phd. Ché ngudi tri gidi, néi 1a ti€u thira. BS
T4t gidc ngd khong, cAn gi phdi tri pham. Ngudi Ay thudng & nha tin
tAm dan viét, udng rugu in thit, hay 1am nhitng sy dim u€. Vi sifc ma
thu nhi€p cdc ngudi kia, khong sinh nghi bing. Ma quy nhip tAm da
1au, hoic dn nhitng @6 nhd nhép, ciing nhu 14 rugu thit. Mot mit déu
khong, phd luat nghi Phat. LAm cho ngudi bi 1Am mic t6i. M4t chinh
dinh, s& bi chim dim. Ma chudng thit muoi la Chdp c6 va budng dam:
Lai trong dinh, cdc thién nam ti thidy sic 4m tiéu, thu Am minh bach.
Tham d&m noi cdnh hu minh. Cidnh d6 thAm nhap trong tAm cdt. TAm
dé bdng dung thdy yéu vo cling. Yéu dé&n ciing cuc phit cudng, bén
lam nhitng viéc tham duc. P6 1a dinh cdnh an thuidn nhdp tdm, khong
tué d€ gitt, 1am vao cdc duc. Tinh ngod thi khong 15i. Khong phai chiing
Thanh. N&u cho 12 Thanh thi ¢c6 ma Dam Duc vao trong tim phd.
Chuyén néi tham duc 12 dao B6 DéE, gido héa cdc ngudi bach y binh
ding lam dam, cho hanh dam la giit phdp ti. Vi sitc quy than nén trong
ddi mat phédp thu nhi€p ké pham ngu, cho dén hang nghin hang van.
Ma sinh tAm nham chdn, bd than thé ngudi 4y. Ho hét uy dic, bi mic
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nan véi nudc v6i dan. Nghi ngd ching sanh vao nguc vd gidn. Mat
chdnh dinh, sé& bi chim dim.

Muwi Thit Ma Chudng Noi Tugng Udn: Y thirc chia cdc tri gidc ra
1am sdu loai (sic, thinh, huong, vi, xiic, vd nhitng 4n tugng tinh than).
Tudng uin tic 1a tu tudng, y niém. Vi nim cin ti€p xic, linh tho cinh
gidi clia nim trin nén phdt sanh ra di th vong tudng, di thi ¥ niém.
Chiing thoat sanh thoat diét, kh&i 1&én suy nghi dén sic va tho. Theo
theo Kinh Thii Lang Nghiém, Ptic Phat day: “Ong A Nan! Vi nhu ¢6
ngudi nghe n6i qud md chua, nuéc mi€ng da chdy trong miéng. Nghi
dén tréo 1&én doc cao, thdy trong 1ong ban chin dau moéi. Tudng 4m
ciing nhu vay. Ong A Nan! Né&u céi ti€ng chua d6, khong tv qui mo
sinh, khong phdi ty miéng dng vao.” That vy dng A Nan, n€u chua tir
qua md sinh ra, thi qud md ci tu néi 1a chua, sao lai phéi dgi ngudi ta
n6i. Néu do miéng vao, thi miéng phai tv minh nghe ti€ng, sao lai cin
c6 16 tai? Né&u riéng tai nghe, sao nudc mi€ng khdng chdy ra & tai?
Tudéng tugng minh leo ddc, ciing tuong ty nhu th€. Vay nén biét: tudng
4m hu vong, von ching phai tinh nhan duyén hay tinh ty nhién. Theo
Hoa Thugng Piyadassi trong quyén “Con Pudng C6 Xwa,” nhiém vu
clia tudng 12 nhan biét d6i tuong, ci vat chit 1in tinh than. Ciing nhu
Tho, Tudng c6 siu loai: sic, thanh, huong, vi, xtic, phdp. Tudng trong
dao Phat khong dudc diing theo nghia ma cdc tri€t gia TAy phudng da
diing nhu Bacon, Descartes, van van, ma chi don thuin nhu mot sy
nhén thifc vé gidc quan. C6 mot sy tuong dong nao d6 giita Thitc Tri
(Vijanama), hay nhiém vu cia Thdc, va Tudng Tri (Samjanama), hay
nhiém vu ctia Tudng. Trong khi Thitc hay bi€t mdt d6i tugng, 1ap titc
Tam S& Tudng bit 14y dau hiéu dic biét nao d6 cia doi tugng, nhy
viy phan biét dudc n6 véi cdc d6i tugng khic, ddu hiéu dic biét nay 1a
cong cu gitip nhin ra ddi tugng vio cdc 1an khdc. That vay, mdi lan
chiing ta tré nén bi€t rd hon vé ddi tugng. Nhu vay, chinh Tudng 1am
niy sanh ky tc. Theo Kinh Ling Nghiém, Ptic Phit day 6ng A Nan vé
mudi tudng Am ma, nhitng ma chuéng 16n trén dudng tu tip clia ngudi
Phat ti nhu sau: Ma chudng thit nhdt la Tham cdu thién xdo: Ong A
Nan! Ngudi thién nam d6, thy &m hu diéu, ching mic ta 1y, vién dinh
phdt minh trong tam ma dia. TAm wa mé&n vién minh, phian khdi tinh
than cifu xét, tham ciu su khéo gidi. Khi d6 Thién ma nhan dip tién
1gi, nhap x4c ngudi, gidng kinh phdp. Ngudi d6 khong bi€t 1a bi ma
nhip, néi dudgc Niét Ban vd thuong. P&én chd ngudi thién nam ciu
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thién x4o, trdi toa cu ndi phdp. Trong gidy phiit hi€n hinh, hodc ong Ty
Kheo cho ngudi kia thdy, hodc lam D€ Thich, dan ba, hoic Ty Kheo
Ni, ho#ic niim trong nha t&i, thin c¢6 dnh sdng. Ngudi tu cAu thién xdo
trén, ngu mé, 1am cho 1a B Tit, tin 15i n6 gido héa, phiéu ding tAm
minh, ph4 luat nghi Phat, Am thAm 1am sy dim duc. Ua néi nhitng viéc
tai tudng qudi g&, hoic néi Nhu Lai chd d6 ra ddi, hodc néi ki€p tan
Ira chdy, hodc n6i dao binh, lam cho ngudi ta s¢ hai, khién cho gia tai
vO ¢6 bi tdn hai. P6 12 quy qudi lAu nim thanh ma, ndo loan ngudi 4y.
Dé&n khi ma nham chdn, bd xdc ngudi, dé tf véi thay déu bi nan vua
phép nudc. Ong phai bi€t nhu thé méi mong thoat khdi ludn hdi. N&u
mé hoic ma khong bi€t 1a doa nguc vd gidn. Ma chudng thit nhi la
Tham cdu du lich: Ong A Nan! Lai ngudi thién nam, thu 4m hu diéu,
ching mic ta ly, vién dinh phit minh trong tam ma dia. TAm va mén
phiéu diang, phan khdi tinh than citu xét, tham cAu kinh nghiém. Khi dé
Thién ma nhan dip tién, nhdp xdc ngudi gidng kinh n6i phdp. Ngudi do
khong bi€t 1a minh bi ma nhip, n6i dugc Ni€t Ban vo thugng. D&n chd
ngudi thién nam cau du lich, trdi toa cu néi phdp. Hinh né khong thay
ddi. Ngudi nghe phap bdng thdy thin minh ngdi trén sen bau, toan thé
héa thanh sic vang. Ci ching nghe phiap déu dugc nhu vay, cho la
chua tiing ¢6. Ngudi nghe ngu mé, 1dm cho 12 Bd T4t, dim dat cdi tAm
minh, ph4 luat nghi Phit, 4m thim 1am dim duc. Ngudi ma wa néi cic
Phat ting th&, chd d6, ngudi Ay, 12 vi Phiat héa than d&€n day. Ngudi dé
tiic 12 vi BO Tat Ay d&€n héa trong nhan gian. Thién nam thy vy, tAm
sinh khao khdt, ta ki€n Am thAm khdi 1&n, chudng tri bi tiéu diét. P6 1a
Bat Quy ldu nim thanh ma, ndo loan ngudi d6. Pén khi ma nham
chén, bd xdc ngudi, dé ti véi thiy déu bi nan vua phép nuée. Ong phai
bi€t tru6c mdi khéi luan hdi. Mé hoic khong biét, doa nguc vo gidn.
Ma chudéng thit ba la Tham cdu khé hop: Lai ngudi thién nam, thy 4m
hu diéu, ching mic ta Iy, vién dinh phat minh trong tam ma dia. TAm
wa mén thAim hop, cang chuyén tinh thin cttu xét, tham cau khé& hop.
Khi @6 Thién ma nhéan dip ti€n, nhdp xdc ngudi, gidng kinh néi phap.
Ngudi d6 khong bi€t 12 bi ma nhip, néi dudc Ni€t Ban vd thuong. Pén
chd ngudi thién nam ciu hdp, trdi toa cu néi phap. Hinh né va nhitng
ngudi ngoai nghe phip khong ddi ddi chi. V& bé trong, khién thinh gia
trudc khi nghe, tim ty khai ngod. Trong gidy ldt d&i ddi, hoic dugc tic
ménh, hoic c6 tha tim thong, hoic thdy dia nguc, hoic biét cdc viéc
tot xau trong nhin gian, hoic néi ké tung kinh. Ai nidy déu dudc vui
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mirng, thiy chua tirng c6. Thién nam ngu mé, 1am cho 1a Bo Tét, long
luu luyén theo, phd luat nghi Phat, Am thAm lam tham duc. Ngudi ma
uva néi Phat ¢6 16n nhd, cdc vi Phat trude sau, trong d6 cdc Phat chin
gia, trai gai, BO Tat ciing vdy. Thién nam thiy vay, d6i mat ban tim,
dé vao ndi ta ngd. P6 1a My Quy lau nim thanh ma, ndo loan ngudi
4y. P&n khi nham chdn, ma bd xdc ngudi, dé ti véi thiy déu bi nan
vua phép nuée. Ong phai biét trudc mdi khdi luan hdi. Mé hodc khong
bi€t 12 doa nguc vo gidn. Ma chudng thit tw la Tham cdu bién bach,
phdn tdch: Lai ngudi thién nam, thu 4m hu diéu, ching mic ta ly, vién
dinh phét minh trong tam ma dia. TAm ua cdn ban, xem xét cho cling
tan sy bi€n héa cda sy vat, vé tinh chat thdy chung. TAm 4y cang tinyh
sang, tham cau bién bach, phan tich. Khi d6 Thi€én ma nhan dip tién,
nhip xdc ngudi gidng kinh néi phdp. Ngudi dé6 khdng biét 1a bi ma
nhap, néi dugc Ni€t Ban vo thugng. P&n chd ngudi thién nam cAu bién
bach, trdi toa cu néi phdp. Thin né cé uy than, triét phuc cic ngudi
cau, khi€n cho dudi phip toa, du chua nghe phép, tu nhién tim di
phuc. Céc ngudi 4y cho 1a Phat, B6 D&, Ni€t Ban, Phip thin tic 1a
than thit hién tién cda ta. Cha cha, con con thay d6i sinh nhau, tifc 12
phdp than thudng trd bat tuyét. Coi hién tai 1a xi Phat. Khong c6 cdi
tinh ndo riéng, va khong c6 tudng sic vang. Ngudi nghe tin chiu, bd
mat tim truc, thin ménh quy-y, dugc chua tirng c6. Thién nam ngu
mé, 1Am cho 13 B T4t, xem xét cdi tAm ffy, phéd luat nghi Phit, am
thAm lam tham duc. Ngudi ma wva néi: mit, tai, mii, ludi déu 1a tinh
dd, nam cin, nit cin tic 1a chd Bd Pé, Niét Ban. Cdc ngudi nghe
khong biét, tin 13i ué ngdn Ay. Pé 1a dc quy C6 Poc YEm Thing lau
nim thanh ma, nio hai ngudi d6. P&n khi nham chdn, ma bd xéc
ngudi, dé ti v6i thiy déu bi nan vua phép nuéc. Ong A Nan! Ong phai
biét trudc, mdSi khdi ludn hdi. Mé hoic khong biét, doa nguc vo gidn.
Ma chuéng thit ndm la Tham cdu minh cdm: Lai ngudi thién nam, thu
4m hu diéu, ching mic ta Iy, vién ding phdt minh trong tam ma dia,
tAm wa cam @ng, ctu xét tinh vi ching dit, tham cAu minh cdm. Khi dé
Thién ma nhén dip tién, nhap xdc ngudi gidng kinh néi phdp. Ngudi dé
khong biét 12 bi ma nhap, néi dude Ni€t Ban vd thugng. D&n chd ngudi
thién nam ciu cdm wng, trai toa cu néi phap. Ma cé thé khi€n ngudi
nghe tam thdi thi'y thin ngudi d6 nhu ca trim, nghin tudi. Long ngudi
nghe sinh yéu mén, khong rdi xa dugc, than lam diy t6, cling dudng
bon thi: in mic, 40 quin, thudc men, db diing, ching ngai khé nhoc.
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Khi€n ngudi nghe thdy 1a Tién su, 1a thién tri thic, hét stc mén yéu,
thi€t tha nhu keo son, dugc cdi chua tirng c6. Thién nam ngu mé, 1am
cho 1a B Tat, long hZ’lng thadn cin, phd luat nghi Phit, &m thAm lam
tham duc. Ma va néi: ddi trudc, ta sinh noi d6, dd ngudi nﬁy, ngudi no,
duong thdi 12 vo, 1a anh em véi ta. Nay d&€n d6 nhau. Pem nhau vé thé
giGi cla ta, cing dudng Phat & d6. Hodc ndi ri€ng cb trdi dai quang
minh, Phat & d6, chu Phit nghi § d6. Ngudi nghe khong biét, tin 1am
13i d6i trd, quén mat bdn tim. D6 1a Lé Quy lau nim thanh ma, nio
loan ngudi d6. D&n khi nham chdn, ma bd xdc ngudi, dé tir vdi thdy
déu bi nan vua phép nuéc. Ong A Nan! Ong phai biét trudc, méi khdi
luan hdi. Mé hoic khdng biét, doa nguc vo gidn. Ma chudng thit sdu la
Tham cdu tinh mdt: Lai ngudi thién nam, thu Am hu diéu, ching mic ta
Iy, vién dinh phdt minh trong tam ma dia. TAm va thAm nhap, budc
minh khé nhoc, va chd viang vé, tham ciu tinh mich. Khi d6, Thién ma
nhin dip tién, nhdp xdc ngudi giang kinh ndi phdap. Ngudi d6 khong
bi€t 1a bi ma nhap, néi dudc Niét Ban vo thugng. PEn chd ngudi thién
nam, trdi toa cu néi phdp. Khi€n ngudi nghe déu bi€t bin nghiép. Goi
mot ngudi trong ching, bdo: “Nay nguoi chua bi€t ma da héa lam siic
sanh.” Rdi sai mdt ngudi ditng diing sau dap dudi, lam ngudi Ay ding
day khong dudc. CA dim ngudi nghe déu khidm phuc, kinh sg¢. Cé
ngudi khéi tAim nghi chi, né da bi€t. Ngoai luit nghi clia Phat, cang
thém tinh khd. Ché bai Ty Kheo, midng nhi€c d6 ching. T 16 viéc
ngudi, ching tranh hiém khich. Ua néi cdc viéc hoa phiic chura dén, sau
thdy ding khdng sai. P6 12 Pai Luc Quy lau nim thanh ma, nio loan
ngudi d6. P&n khi nham chdn, ma bd xdc ngudi, dé tir vdi thay déu bi
nan vua phép nuéc. Ong A Nan! Ong phai biét truéc, méi khdi ludn
hdi. Mé hoic khdng biét, doa nguc vo gidn. Ma chudng thit bdy la
Tham cdu tiic ménh: Lai ngudi thién nam, thu 4m hu diéu, ching mic
ta Iy, vién dinh phdt minh trong tam ma dia. TAm wa tri ki€n, siéng khd
nghién tAm, tham cu tic ménh. Khi d6 Thién ma nhan dip tién, nhap
xdc ngudi gidng kinh néi phap. Ngudi d6 khdong bi€t 1a bi ma nhap, néi
dugc Niét Ban vd thuong. P&n chd ngudi thién nam, trdi toa cu ndi
phdp. Ngudi nghe bdng nhién dugc hon ngoc bau noi chd thuy&t phap.
Ma d6 hoic ¢6 khi héa 1am sic sinh, miéng ngdm ngoc bdu va cédc cia
bau nhu 1a sich, bua, cdc vat quy la, tru§c dem trao cho ngudi nghe,
rdi sau nhap x4c ngudi d6. Hodc cdm dd nhitng ngudi nghe, chon duéi
da't hon ngoc ngoc minh nguyét sing chéi chd dy. Cdc ngudi nghe
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dudc chua ting c6. Thudng dn toan rau, khong dn com. Hodc c6 khi
mot ngay chi an mot hat virng hay mot hat gao, ma than thé€ vin béo
manh, vi sitc ma ho tri. Ché bai Ty Kheo, ming nhi€c d6 chiing, ching
tranh hiém khich. K& 4y thich néi: phuong khic c¢6 kho bdu do cic vi
Th4nh Hién & mudi phuong cit ddu. Theo sau né thudng thiy cé cic
ngudi ky di. P6 13 son 1am, thd dia, Thanh Hoang, Xuyén nhac, quy
than lau nim thanh ma. Hoidc c6 td ra su dam duc, phé gi6i ludt Phat.
Véi hoc tro thi 4m thAm 1am sy ngii duc. Hoidc ¢6 tinh tién, thuin in
cdy cd. Nhitng viéc 1am khong c6 nhit dinh. Nio loan ngudi d6. Pén
khi nham chdn, ma bé xdc ngudi, dé tir v6i thay déu bi nan vua phép
nude. Ong A Nan! Ong phii bi€t truGe, méi khéi luan hdi. Mé hoidc
khong biét, doa nguc vo gidn. Ma chudng thit tam la Tham citu thdn
Iyc: Lai ngudi thein nam, thy &m hu diéu, ching mic ta Iy, vién dinh
phét minh trong tam ma dia. TAm thich thin thong, cdc phép bi&n hda,
nghién ctfu cdi ngudn bi€n héa, tham 14y than luc. Khi @6 Thién ma
nhdp dip ti€n, nhdp xdc ngudi, giang néi kinh phdp. Ngudi d6 khong
bi€t 12 bi ma nhap, néi dudc Ni€t Ban vo thugng. P&n chd ngudi thién
nam, trai toa cu néi phap. Ngudi 4y hoic tay nim Iira sing chia d€ trén
diu cdc ngudi nghe. Lira sing dai hon vai thudc trén ddu mdi ngudi,
ma khong thdy néng, khong bi chdy. Hodc di trén nudc nhu trén dat
bing. Hoic gitta hu khong ngdi yén chang dong. Hoic vao trong binh,
hoic & trong diy, hoic di qua tudng vach, khong hé chudng ngai. Chi
ddi véi dao binh, ching dudc ty tai. Ma tu néi 1a Phat. Than mic 4o
tring, d€ cic Ty Kheo lam 1&. Ché bai ngusi tu thién luat, ming nhi€c
dd chiing. Phit 16 viéc ngudi, ching tranh hiém khich. Thudng néi than
thong tu tai. Hodc khi€n ngudi & ndi bén thdy Phat do. Sic quy mé
hoic ngudi, ching phai c6 chan that. Khen ngdi nhitng viéc hanh dim,
ching bd thd hanh. Pem viéc 6 nhép, cho la truyén phap. P6 1a Thién
Pia Pai Luc, Son tinh, Hai tinh, Phong tinh, Ha tinh, Thd tinh, tat cd
cAy cdi song lau nhiéu ki€p déu cé thé thanh tinh my, hoic long my,
hodc Tién min s, song lai 1am my, hoic Tién dén lic chét, hinh
khong tédn, c6 con qudi chi khdc nhip vao xdc, lau nim thanh ma, nio
loan ngudi d6. P&n khi nham chdn, ma bd xdc ngudi, dé tir va thay
déu bi nan vua phép nuéc. Ong A Nan! Ong phai biét truéc, méi khdi
luan hdi. Mé hoic khong biét, doa nguc vd gidn. Ma chudng thit chin
la Tham cdu tham khéng: Lai ngudi thién nam, thu 4m hu diéu, ching
mic ta ly, vién dinh ph4t minh trong tam ma dia. TAm ua nhap diét,
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nghién cttu tinh bi€n héa, tham ciu thim khong. Khi d6 Thién ma
nhan dip tién, nhdp xdc ngudi gidng kinh ndi phdp. Ngusi dé6 khong
bi€t 1a bi ma nhap, néi dudc Ni€t Ban vo thugng. P&n chd ngudi thién
nam, trdi toa cu néi phdp. Giita dai chiing, hinh n6 bdng bi€n mat,
chiing khong trong thdy. Lai tir ndi hu khong hién ra, con mat ty tai.
Hoic hién than trong sudt nhu ngoc luu ly. Hodc dua tay chan, c6 mui
huong chién dan. Hoic dai ti€u tién nhu dudng phén. Ché bai gidi luit,
khinh bi ngudi xuit gia. Thudng néi khong nhan khong qua. Mot phen
chét rdi 12 mat hin, khong con thin sau. Cdc pham Thidnh di dugc
khong tich, Am thaAm 1am sy tham duc. Ngudi thu duc ciling dugc khong
tim. Bdac bé nhan qua. P6 1a Tinh Khi Nhat Thuc, Nguyét thuc, Kim
thach, Chi thdo, hodc 1an, phung, riia, hac trdi qua nghin muén nim
ching chét, héa ra linh, xuat sinh trong qudc do, 1du nim thanh ma,
nio loan ngudi d6. P&n khi nham chdn, ma bé xdc ngudi, dé tir vdi
thdy déu bi nan vua phép nuéc. Ong A Nan! Ong phai biét trudc, méi
khoéi luan hdi. Mé hoic khdng biét, doa nguc vo gidn. Ma chudng thit
muoi la Tham cdu séng ldu: Lai ngudi thién nam, thu &m hu diéu,
ching mic ta ly, vién dinh phdt minh trong tam ma dia. TAm thich s6ng
1au, khé nhoc nghién ngim, tham cau s6ng 1au, bd thian sanh t& phan
doan, mong dudc than bién dich, t& tuéng thudng con. Khi d6 Thién
ma nhan dip tién, nhdp xdc ngudi, gidng kinh néi phdp. Ngudi d6
khong bi€t 12 bi ma nhap, néi dudc Ni€t Ban vo thugng. Dén chd ngudi
thién nam, trdi tga cu ndi phdp. Thich néi phuong khédc, qua lai khong
c6 tré ngai. Hodc qua mudn dim, nhdy mit trd lai, d&€n phuong xa 1dy
dd vat. Hodc ndi mdt chd, trong mot nha, khodng vai budc, khi€n tir
phuong Pong sang phuong Tay, di mau tdi nhiu nim ching dén. Vi
th€ ngudi nghe tin, nghi 12 Phat hién tién. Thudng néi mudi phuong
chiing sanh déu 1a con ta. Ta sinh cdc Dtc Phat. Ta xuit hién ra th&
gidi. Ta 1a 6ng Phat diu, xuat th€ ty nhién, ching nhin tu ma dudc.
D6 1a Ty Tai Thién Ma & ddi, khi€n cdc quyén thudc nhu Gia Vin Tra
va Ty X4 Pong tif ctia T Thién Vuong, ho chua phdt tim, c6 sifc dinh
hu minh thu hudng tinh khi; hodc ¢6 khi hién hinh cho ngudi tu hanh
xem thay. Xung 12 Chap Kim Cang, cho nguci song ldu. Hién thAin m§y
nit, thinh hanh tham duc. Chua dugc mot nim, cin ndo da kho kiét.
N6i chuyén mdt minh. Nghe yéu my, ngudi khic khong hi€u. Nhiéu
khi bi nan vua phép nuéc. Chua kip xit hinh ma da chét kho. Nio loan
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ngudi cho d&n chét. Ong A Nan! Ong phai biét trudc, mdi khodi luan
hdi. Mé hoic khdng biét, doa nguc vo gidn.

Muoi Thit Ma Chuéng Noi Hanh Udn: Hanh Uin 13 khdi niém
hay hanh dong bao gdm phan 16n nhitng hoat dong tAm thin, y chi,
phdn xét, quyét tAm, vin van. Hanh c6 y nghia ddi d6i, ldc dén lic di,
ching khi nao ngirng nghi, tr6i mii khong ngling. Pong co 1am thién
lam 4c & trong tAm, nhung do vong tudng, suy tu chi phdi va phdn dnh
qua nhitng hanh vi, ctf chi cda than, khau, y. T4t c4 nhitng hanh vi ndy
déu thudc vé hanh uin. Theo kinh Thii Ling Nghiém, Pitc Phat day:
“Ong A Nan! Vi nhu dong nudc chdy manh, cic séng ndi nhau, céi
trudc cdi sau ching vugt nhau. Hanh 4m ciing nhu vdy. Ong A Nan!
Dong nudc nhu vy, khdng phdi do hu khong sinh, khdng phai do nude
ma c6. Khong phdi 1a tinh cda nuGc, ciing khong phdi ra ngoai hu
khong va nuGc. That vy, 6ng A Nan, n€u do hu khdng sinh, thi cd hu
khong vo tan trong mudi phuong déu thanh dong nudc vo tin, ma thé
gidi bi chim dim. N&u nhan nu6c ma c6, thi tinh clia dong nudc chdy
manh do, 1€ ra khong phai la tinh nudc; vi ¢6 tinh riéng cia dong nudc,
chic c6 thé chi o rang. Con néu ra ngoai hu khong va nudc, thi khong
c6 gi & ngoai hu khong, ma ngoai nudc ra khdong c¢6 dong nude. Vay
nén biét: hanh 4m hu vong, vén ching phai tinh nhan duyén hay tinh tu
nhién.” Theo Hda Thugng Piyadassi trong quyén “Con Pudng C8
Xua,” hanh uin bao gdm tit ca cdc tAm s&, ngoai trir Tho va Tudng. Vi
Diéu Phdp dé cap dé&n 52 tim s8. Tho va Tudng la hai trong s6 do,
nhung khéng phai 1a hoat dong thudc y chi. Nam mudi tAim s con lai
goi chung 1a Hanh. Tu TAm S8 (Cetana) d6ng mot vai trd rit quan
trong trong lanh vuc tinh thin. Theo Phat gido, khdong c6 hanh dong
nao dugc xem la Nghiép (kamma), néu hanh dong d6 khong cé chd ¥,
hay tdch dong ctia Tu. Cling nhu Tho va Tudng, Hanh c6 sdu loai: sic
tu, thinh tu, huong tu, vi tu, xdc tu, va phdp tu. Theo Kinh Tha Ling
Nghiém, Ptic Phit dd nhic nhé 6ng A Nan vé mudi thit ma chudng 16n
ctia ngui tu Thién gay ra bdi Hanh Uan nhu sau: Ma chudng thit nhdt
la hai thit vo nhdn: Mot la nguoi dé thdy géc vo nhdan: Tai sao? Ngudi
Ay da dudc sinh co toan phd, nhd nhdn cin 800 cong dic, thiy trong
tdm van ki€p: ching sanh theo dong nghiép chdy quanh, chét chd day,
sinh chd kia. Chi thdy chiing sanh ludn hoi trong ngan 4y. Ngoai tim
van ki€p ra, bit khong thiy gi nita. Bén cho 12 nhitng chiing sanh trong
thé gian mudi phuong, ngoai tdm van ki€p, khong c6 nhan tu ¢é. Béi
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so do chip trudc, mat chinh bi€n tri, doa lac viao ngoai dao, mé 1am
tinh Bd Dé. Hai la nguoi thdy ngon vé nhédn: Tai sao? Ngudi Ay ddi
vdi sinh ¢d, di thdy cin nguyén, nhu ngudi sinh ngudi, chim sanh chim.
Con qua thi tir xwa nay vain den, co van tring. Ngudi va trdi van di
thiang, siic sanh vin di ngang. Sic tring ching phai giit rita ma thanh.
Sdc den chiang phdi nhudém ma nén. Tir tim van ki€p, khong c6 doi
ddi. Nay hét cdi hinh 4y, ciing lai nhu vy, ma toi vin ching thdy Bd
Dé. Thé nao lai c6 sy thanh Bd D&? Mé&i biét ngdy nay cdc vat tugng
déu goc khong nhan. Vi so do chap trude nhu th€, mat chinh bién tri,
doa lac ngoai dao, mé 1am tinh B6 D&. Ma chudng thit nhi la bén thit
bién thuong: Theo Kinh Thii Ling Nghiém, quyén Chin, phin Thap
Hianh Am Ma, Pitc Phit di nhic nhd ngai A Nan vé bdn thit bién
thudng nhu sau: “Ong A Nan! Céc ngudi thién nam trong tam ma dia,
chinh tAm yén ling sdng su6t. Ma ching tim dugc chd tién ciing tot cin
ban clia 12 loai sinh. Xem xét trang thi u thanh, thudng nhiéu dong
ban nguyén. Trong vién thudng khéi so do chip trude. Ngudi 4y bi dao
vao luan bon thit bién thudng.” Thuong Chdp vao Tam Cdnh. Mot 1a
ngudi d6 nghién ciu cling tot tAm canh, tinh chit déu khong c¢6 nhan.
Tu tap c6 thé biét trong hai van ki€p, mudi phuong ching sanh sinh
diét, déu 1a xoay van, ching hé tan mat, rdi chip cho 1a thudng.
Thuong Chdp vao i dai. Hai 1a ngudi Ay nghién ctu cung tot cin
nguyén cda ti dai, tinh thudng tru. Tu tdp c6 thé biét trong bon van
ki€p mudi phuong chiing sanh sanh diét déu la hiing thudng, ching hé
tan mat. Rdi tir d6 chdp cho 13 thudng. Thuong Chdp vao luc cdn, mat
na va thitc. Ba 12 ngudi dé nghién ctru cuing tdt luc cin, mat na chap
thu, trong tAm y thifc, vé chd ban nguyén, tinh hiing thudng. Tu tip c6
thé biét trong tdim van ki€p ti't ca chiing sanh xoay van ching mat, ban
lai thudng trd, d&€n cung tinh ching mat, réi chip cho 1a thudng.
Thuong Chdp vao tuéng. Bon 1a ngudi d6 da cling tot cdi cin nguyén
clia tudng, hét cdi sinh 1y, Ivu chi xoay vin; sinh diét tudng tim, nay
da ddt bit, ty nhién thanh cdi 1y bat sanh diét. Nhan tAm so do chip
truSc cho 1a thudng. Vi chip thudng, ma mat chdnh bién tri, doa lac
ngoai dao, mé 1Am tinh B6 Pé. Ma chuéng thit ba la bon thit dién ddo:
Mét la, ngudi d6 qudn sdt cdi tim diéu minh, khip cdc cdi mudi
phuong, tram nhién, cho 13 thin ngi hoan toan, tir &6 chip 13 thin ngi
khip mudi phuong, yén ling, sing sudt, ching dong. Tt ci chiing
sanh trong than ng, tAm ty sinh tu ché&t. Thi tinh cdch clia ngd tim la
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thudng. Con kia sinh diét, that Ia tinh cdch v thudng. Hai la, ngudi d6
ching quin sit cdi tim, chi xem xét khip cd mudi phuong hiing sa
qudc do, thdy cdi chd ki€p bi hu, goi 1a ching tinh v6 thudng hoan
toan. Con cdi chd ki€p ching bi hu, goi 12 thudng hoan toan. Ba la,
ngudi dé chi qudn sit cdi ngd tAm clia minh, tinh t€ nhd nhiém, vi nhu
vi trAn lvu chuyén mudi phuong, tinh khong ddi d6i. C6 thé khi€n than
nay lién sinh lién diét, ma néi 1a tinh ching hoai, va goi 1a nga tinh
thudng. Bon la, ngudi dé biét tudng Am hét, thAy hanh 4m con luu
dong. Hanh 4m thudng luu dong, nén chip lam tinh thudng. Cic 4m
sic, thu, tudng da hét, goi 12 vo thudng. Vi so do chap truc mdt phan
vd thudng, mot phan thudng nhu trén, nén doa lac ngoai dao, mé 1am
tinh Bd P&. Ma chudng thit tw la bén thit hitu bién: Mot la ngusi dé
tam chap c4i sinh nguyén luu dung ching dit. Chap quéa khit va vi lai
12 hitu bién va chap tuong tuc 1a vo bién. Hai la ngudi d6 quén sat
trong tdm van ki€p thi thd'y chiing sanh; nhung tru6c tdm van ki€p thi
biat khong thdy nghe gi cd. Nén chd khong thdy nghe thi cho 1a vo
bién, con chd thdy nghe lai cho la hitu bién. Ba la ngudi dé chdp céi
ngd khip bi€t dugc tinh vo bién, tit cd moi ngudi déu bi ngd bi&t, ma
ngd khong hay ho c6 tinh bi€t riéng, nén cho I1a ho khong c6 tinh vo
bién, ho chi 1a tinh hitu bién. Bén la ngudi d6 cling tot cdi hanh &m
khong, do cdi chd s& ki€n, tAm 10 tinh xem xét, so sdnh tit cd chiing
sanh, trong mdt thin déu c6 mot nita sinh, mot nira diét. RS bi€t moi
vat trong th€ gidi déu mot nira hitu bién, mot nita vd bién. Vi so do
chap trudc hitu bién, vo bién, nén doa lac ngoai dao va mé 1am tinh
Bb Bé. Ma chudng thit nam la bon thit ki€u loan: Lai cdc thién nam,
trong tam ma dia, chinh tAm yén ling kién c6. Ma ching tim dugc chd
tién, cling tot cin bdn cua cédc loai sanh. Xem cdi trang thdi u thanh,
thudng nhi€u dong ban nguyén. Trong tri ki€n, khdi so do chdp trudc.
Ngugi d6 bi doa vao bon thit dién ddo, bat ti ki€u loan, bién k& hu
luan. Mét la ngudi d6 xem cédi badn nguyén bi€n héa; thay cdi chd thay
ddi goi 1a “bi€n,” thdy cdi chd ndi nhau goi 12 “hiing,” thiy cdi chd bi
tha'y goi 1a “sinh;” ching thay chd bi thdy goi 1a “diét;” chd tuong tuc
khong doan goi la “ting;” chd tuong tuc gidn doan goi 1a “gidm;” mdi
céi c6 chd sinh goi 1a “c6;” mdi cdi c6 chd diét goi 1a “khong.” LAy ly
xem xét dung tAm thay riéng. C6 ngudi d&€n ciu phdp hdi nghia, ddp:
“T61 nay cling sinh, cling diét, cling cd, cling khdng, ciing ting, cling
gidm.” Céc thdi déu néi 160n xon, khi€n cho ngudi nghe quén mat
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chuong cd. Hai la ngudi d6 xem xét tdm k§ cang, cdi chd xoay van
khong c6. Nhan khdong ma c6 chiing dugc. C6 ngudi dén hoi, chi ddp
mot chit, khong ngoai chit “khong,” khdng néi gi cad. Ba la ngudi do6
xem xét k§ cang cdi tAim clia minh, cdi gi ciing ¢6 chd, nhin “c6” ma
chitng dudc. C6 ngudi dén héi chi ddp mot chit “phdi.” Ngoai chir
“phdi” ra khong néi gi cd. Bon la ngudi d6 déu thdy hitu, vo, vi cdi
canh phin hai, tAm ciing ki€u loan. C6 ngudi d&€n hdi lai ddp “cling c6”
tiic 1a “ciling khong,” trong “ciing khdng” ching phai “ciing c6.” Vi so
do chdp truéc ki€u loan hu vo, nén doa lac ngoai dao va mé 1am tinh
Bb Pé. Ma chudng thit sdu la muoi sdu thit hitu tudng: Lai c6 thién
nam, trong tam ma dia, chinh tAm yén ling kién c&. Ma ching tim dugc
chd tién, ciing tot cin ban cla cdc loai sanh. Xem cdi trang thdi u
thanh, thudng nhi€u dong bin nguyén. Chd luu vd tan, khdi so do chap
truc. Ngudi dé bi doa vao dién ddo hitu tuéng sau khi chét. Hoic tu
kién c6 than, néi sic 12 nga, hodc thdy ngi vién man, trim khip qudc
dd. N6i ngd c6 sic. Hoic kia tién canh duyén theo ngd ting dung. N6i
sic thudc ngi. Hoic ngd nuong & trong cdi hanh tuéng twong tuc, ndi
ngi & sic. Péu so do chdp trudc ring sau khi chét c¢6 tuéng. Nhu vay
xoay van cé mudi sdu tuéng. T 4y hoic chdp ring rot rdo phién nio,
6t rao B PE, hai tinh cdch déu di d6i, ching c6 xiic ngai nhau. Vi so
do chap tru6c sau khi chét rdi c6 tudng, doa lac ngoai dao, mé 1am tinh
Bb Pé. Ma chudng thit bdy la tam thit vo twdng: Lai cdc thién nam,
trong tam ma dia, chinh tim yén ling kién c6. Ma ching tim dugc chd
tién. Ciing tot cdn ban cla cdc loai sinh. Xem cdi trang thdi u thanh,
thudng nhi€u dong ban nguyén. Trong chd diét trir sic, thu, twdng, khdi
so do chdp trudc, sau khi chét doa vao vo tudng dién ddo. Thay sic
diét, hinh khong s nhan. Xem tudng diét, tim khong chd budc. Biét
cdi thy diét, khong con noi lién. Tinh 4m tiéu tan, du cé sinh Iy, ma
khong thu tudng, dong nhu ciy cd. C4i chat Ay hién tién, con khong
thé€ dugc, hudng 1a khi chét ma lai con cdc tuéng? Nhan dé so do, sau
khi chét, tuéng khong 6, nhu vy xoay van, c6 tim vo tuéng. T d6
cho riing: niét ban, nhan qua, tit cA déu khong, chi c6 danh tir, hoan
toan doan diét. Vi so do chap trudc sau khi chét khong c6, doa lac
ngoai dao, mé 1am tinh B6 P&. Ma chudng thit tdm la tdm thir phii
dinh: Lai cac thién nam, trong tam ma dia, chinh tAm yén ling kién c6.
Ma ching tim dugc chd tién. Cling tdt cin ban clia cdc loai sinh. Xem
cdi trang thdi u thanh, thudng nhiéu dong bin nguyén. P&i trong hanh
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Am con, va thy tudng diét, chdp ci c6 va khong, tu thé phd nhau. Sau
khi chét ngudi 4y doa vao luan Cu-Phi, kh&i dién ddo. Trong sic, thy,
tudng, thiy c6 va ching phdi c6. Trong cdi hanh &m thién luu, xem
khong va ching khong. Nhu vay xoay van ciing tot ngii Am, 18 gidi.
T4m cdi tuéng cu-phi, hé theo dudc mot cdi déu néi: “chét rdi c6 tudng
khong tuéng.” Lai chdp riing cdc hanh tinh chat hay d&i d6i, tim phat
ra thong ngd, c6 khong déu khong, hu that 1Am 18i. Vi so do chip trudc
chét rdi déu khdng, hau lai mdi mit, khong thé néi dugc, doa lac ngoai
dao, mé 1am tinh B6 Pé. Ma chudng thit chin la bdy ché doan diét: Lai
céc thién nam, trong tam ma dia, chinh tdim yén ling kién c6. Ma
ching tim dugc chd tién. Cling tot cin ban clia cic loai sinh. Xem cdi
trang thai u thanh, thudng nhiéu dong ban nguyén. Pdi vé sau khong
c6, khdi so do chap trude. Ngudi d6 bi doa vao luan bdy thit doan diét.
Hoic chip cdi thin mat, hodc cdi duc diét tin, hodc cdi khd mat, hoic
cuc lac mat, hodc cuc x4 mat. Nhu vay xoay van ciing tot bdy chd hién
tién tiéu diét, ma't rdi khong con nita. Vi so do chap trude chét rd6i doan
diét, nén doa lac ngoai dao, mé 1am tinh B4 PE&. Ma chudng thir muci
la ndm Niét Ban: Theo Kinh Thd Ling Nghiém, quyén Chin, phin
Thap Hanh Am Ma, Bic Phat di nhic nhd Ngai A Nan vé nim Niét
Ban nhu sau: “Lai ¢6 ngudi thién nam, trong tam ma dia, chinh tim
yén ling kién cd. Ma ching tim dugc chd tién. Cuing tot cin ban clia
cdc loai sinh. Xem cdi trang thdi u thanh, thudng nhiém dong ban
nguyén. Chip sau khi chét phai c6, khdi so do chap trudc. Ngudi d6 bi
doa vao luan nim Nié€t Ban.” Vi so do do chdp trudc nim Ni&€t Ban ma
phdi doa lac ngoai dao, va mé 1am tinh B4 P&. Hoic 14y Duc Gidi 1am
Niét Ban, xem thdy vién minh, sinh ra wa mén. Hoic 14y Sd Thién vi
tinh khong lo. Hodc 14y Nhi Thién tim khong khS. Hodc 1dy Tam
Thién rat vui dep. Hodc 14y T Thién khd vui déu mat, ching bi luin
hoi sanh diét. Mé trdi hitu 14u cho 12 v6 vi. Nam chd an 8n cho 1a
thing tinh. C nhu thé ma bi xoay van.

Mui Thit Ma Chudng Noi Thiic Udn: Thitc Udn 13 nhin thifc bao
gdm sdu loai y thifc ndy sinh tir sy ti€p xic clia gidc quan tuong ng
véi mot ddi tugng tri gidc. Thifc ¢6 nghia phin biét; cidnh gidi d&n thi
sanh tAm phan biét. Thi du nhu thdy sic dep thi sanh long vui thich,
nghe 151 4c thi sanh Iong ghét bd, van van. TAt cd nhitng phan biét nhu
thé nidy déu 12 mot phan cla thifc uin. Theo kinh Thi Ling Nghiém,
Pic Phat day: “Ong A Nan! Vi nhu ngudi 14y cdi binh tin gia, bit ci
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hai miéng binh, rdi vic ddy mot binh hu khong, di xa nghin ddm, ma
tang nudc khic. Thitc 4m ciing nhu vay. Ong A Nan! C4i hu khong dé,
khong phdi tir phuong kia ma lai, cling khong phai & phuong nay vao.
That vay, 6ng A Nan, néu tif phuong kia lai thi trong binh d6 da dung
hu khong ma di, & chd cii 1& ra phai thi€u mot phan hu khdng. Né&u tir
phuong nay ma vao, thi khi mé 13 trit binh, phdi thd'y hu khdng ra. Vay
nén biét: thiic ”m hu vong, von chang phdi tinh nhan duyén hay tinh tu
nhién.” Theo Hoa Thugng Piyadassi trong quyén “Con Pudng C8
Xua”, Thiic udn dugc coi 1a quan trong nhat trong nim uén; c¢6 thé néi
Thic uan la kho chita 52 tAm sd, vi khong c6 Thic thi khong TAm sé
nio c6 dudc. Thifc va cdc TAm s tuong quan, tlly thudc va dong thdi
tdn tai v6i nhau. Thiic ciing c6 6 loai va nhiém vu clia n6 rit da dang,
n6 c¢6 cac Cin va Tran clia n6. T4t cd moi cdm nhan clia chiing ta déu
dudc cdm nhin qua sy ti€p xidc gilta cdc cin v6i thé gi6i bén ngoai.
Mic dil ¢6 sy tuong quan giita cdc cin va ddi tugng clia chiing. Ching
han, nhin cin véi cdc sic, nhi cin v6i cdc Am thanh, sy bi€t van phai
qua Thic. N6i cich khac, cdc ddi tugng gidc quan khong thé dugc cam
nhin véi do nhay cdm dic biét n€u khong c6 loai Thitc thich hgp. Bay
gidy, khi con mit va hinh sic déu c¢6 mit, Thifc Thay sé& phdt sinh tuy
thudc hai y€u t6 ndy. Tuong tu, v6i tai va 4m thanh, van van, cho tdi
tAm va cdc phdp trin. Lai nita, khi ba y&€u t& mit, sic va nhan thitc gip
nhau, chinh sy tring hop ndy dudc goi 13 xtic. Tir xic sanh Tho, van
van. Nhu vay, Thiic sanh khéi do mdt kich thich nao d6 xuat hién &
nim cta gidc quan va ¥ moén, cin thit sdu. Vi Thic phdt sanh do sy
tuong tic gitta cdc Cin va Tran, nén né ciing do duyén sanh chif khdng
hién hitu doc 1ap. Thitc khong phdi 12 mot linh hon hay tinh than ddi
lai v6i vat chat. Céac tu duy va y niém Ia thic @n cho cin thit sdu goi la
“tAm” nay ciing do duyén sanh, chiing ty thudc vao th€ gidi bén ngoai
ma nim cin kia kinh nghiém. Nim cin ti€p xidc nim tran, chi trong
thdi hién tai, nghia 12 khi trin (ddi tugng) ti€p xiic cham véi cin tuong
ting ctia né. Tuy nhién, TAm ciin c6 thé kinh nghiém tran cinh, dit d6
la sic, thanh, huong, vi, hay xic di dugc nhin thitc bing cic gidc
quan. Ching han, mot d6i tugng cla sy thdy, ma véi ddi tugng niy
nhin cin di ti€p xic trong qud kht, c6 thé duge tudng tugng lai bing
tAm cin ngay lic ndy mic di ddi tugng Ay khong cé trudc mit. Tuong
tu nhu vay ddi v6i cdc trin cdnh khdc. Py 1a chi thé nhan thifc va rat
khé kinh nghiém mot s6 cdc cdm gidc ndy. Loai hoat dong clia TAm
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ndy rat vi t€ va doi khi vugt qué sy hi€u biét thong thudng. Theo Kinh
Thi Ling Nghiém, quyén Chin, Ptrc Phat ¢4 nhic nhd ngai A Nan vé
mudi thiic Am ma, nhitng ma chuéng I6n trén dudng tu tap clia ngudi
Phat t&t nhu sau. Ma chudng thit nhdt la chdp nhdn va sé nhdan: A Nan!
Ong phai biét, ngudi thién nam d6 nghién ciing hanh 4m tiéu khong,
ddi véi thite da trd vé chd dau. Pa dit sanh diét, ma ddi vdi tich diét
tinh diéu chua dudc vién. C6 thé khi€n cdi thin cin clia minh, cin
cach hop ly. V6i cic loai mudi phuong thong biét. Hi€u bi€t da thong
hop, ¢6 thé vao noi vién nguyén. N&u ddi v6i chd sé quy, 1ap cdi nhan
chon thudng, cho 1a thing gidi, thi ngudi 4y doa vé cdi chdp nhin, s§
nhan. Thanh ban Iit cia phdi Ca Ty La chdp “minh d&€” 1a chd s& quy,
mé B6 P& ciia Phat, bd mat tri ki€n. P6 14 cdi chip thit nhat 1ap tAm
s§ dic, thanh qua s& quy, trdi xa vién thong, ngugc vdi thanh Niét Ban,
sinh gi6ng ngoai dao. Ma chudng thit nhi la chdp nang phi nang: Ong
A Nan! Lai ngudi thién nam nghién cting hanh 4m tiéu khong, ddi véi
thitc da trd vé chd ddu. Pa dit sinh diét, ma d6i vdi tich diét tinh diéu
chua dudc vién. N&u d6i v6i chd s quy, dm lam cdi thé cia minh,
cuing tan cdi hu khong, trong 12 loai chiing sinh, déu 13 trong thin ta
mdt loai luu xuit ra, cho 1a thing gidi. Ngudi 4y doa vé cdi chip ning
va phi ning. Thanh ban I cia phdi Ma Hé Thu La, hién cdi thin vo
bién, mé B6 Pé& clia Phat, bd ma't tri ki€n. D6 1a cdi chap thi hai, 1ap
tAm ning vi, thinh qud ning sy, trdi xa vién thong va thanh Niét Ban,
sinh tri dai man, cho riing ta trim khip tit cd. Ma chudng thit ba la
chdp thuong phi thuong: Lai ngudi thién nam nghién cing thanh &m
tieu khong, d6i vdi thitc da tré vé chd dau. Pa dit sinh diét, ma doi
véi tich diét tinh diéu chua dugc vién. Néu d6i véi chd s8 quy, cb cai
chd nuong vé, thi ty nghi thin tim tir d6 lvu xudt, mudi phuong hu
khong déu do d6 phadt khdi. Cit ndi sinh khdi, d6 1a chd tuyén luu ra,
Iam cdi than chan thudng, cho la khong sinh diét. 0 trong sinh diét, da
chap 1a thudng tri. Pa 1Am cdi bat sinh, lai mé c4i sinh diét. An tru noi
trAm mé, cho 12 thing gidi. Ngudi d6 doa vé chip thudng phi thudng.
Lam ban cia trdi Ty Tai, mé B6 Pé ctia Phat, bd mat tri kién. D6 1a
céi chap tht ba 1ap cdi tAim nhin y, thinh qud vong chdp, trdi xa vién
thong va thanh Niét Ban, sinh dién dio vién. Ma chudng thit tu la chdp
tri v6 tri: Lai ngudi thién nam nghién cing hanh 4m tiéu khong. Pa
dat sinh diét, ma d6i vdi tich diét tinh diéu chua dudc vién. Néu doi
véi chd bi biét, cdi bi€t n6 khip va hodn toan. Nhan cdi biét d6 1ap ra
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ki€n gidi ring: “Mudi phuong thio mdc déu goi 1a hitu tinh, vdi ngudi
khong khdc. C6 cdy 1a ngudi, ngudi chét lai thanh mudi phuong cd
cdy. Khong lya riéng cdi bi€n tri.” Cho 13 thing gidi. Ngudi 4y doa vé
cdi chdp tri vo tri. Thanh ban 1if clia phdi Ba Tra Tién Ni, chdp tat cd
c6 gidc, mé B Pé ctia Phat, bé mat tri ki€n. D6 1a cdi chip thit tu, 1ap
cdi tAm vién tri, thainh qud hu vong, trdi xa vién thong va thanh Niét
Ban, sinh gidng bi&t dién ddo. Ma chudng thit ndm la chdp sinh vo
sinh: Lai ngudi thién nam nghién cing hanh 4m tiéu khdng. Da dit
sinh diét, ma ddi véi tich diét tinh diéu chuwa dudc vién. Néu d6i trong
céi tinh vién dung, cdc cin hd dung, di dudc tuy thuin. Bén d6i vé6i
vién dung bi€n héa, tit cd phdt sinh, ciu ltra sdng chéi, ua nudc thanh
tinh, wa gi6 chu lvu, xem tran thanh tyu, mdi mdi phung su. LAy cdc
tran Ay, phdt lam ban nhan, 1ap cho 13 thudng tru. Ngudi d6 doa vé cdi
chap sinh vo sinh, 12 ban 1if cia Ca Di€p Ba va Ba La Mon, tim siéng
ning ép xdc thd nudc Itta, ciu ra khdi sinh tir, mé B6 Pé ctia Phat, bd
mat tri ki€n. D6 13 cdi chdp thit nim: chdp trudc thd phung, bd tAm
theo vat, 1ap cdi nhian vong ciu, ciu cdi qud vong ky, trdi xa vién
thong va thanh Niét Ban, sinh giong dién ddo. Ma chudng thit sdu la
chdp quy vé quy: Lai ngudi thién nam nghién cling hanh 4m tiéu
khong. D3 dit sanh diét, ma d6i véi tich diét tinh diéu chua dugc vién.
Né&u d6i véi vién minh, ho chap trong vién minh Ay tréng rdng, phd bd
cdc cdi bi€n héa, 14y cdi vinh diét 1am chd quy vy, sinh thing gidi.
Ngudi d6 doa vé cdi chdp quy vo quy. Lam ban 1if ctia phdi chdp “vd
tudng thién” va Thuin Nhd Pa, mé Bo P& ctia Phat, bd mat tri kién.
D6 1a cdi chdp thit sdu, 14p tAm vién hu vd thanh qué khong vong, trai
xa vién thong va thanh Ni€t Ban, sinh giéng doan diét. Ma chudng thit
bay la chdp tham phi tham: Lai ngudi thién nam nghién cling hanh &m
tieu khong. Pa dit sinh diét, ma ddi véi tich diét tinh diéu chua dudc
vién. N&u ddi v6i vién thudng, ho kién c6 than thudng tri, dong véi
cdi tinh vién hiing ching mait, sinh thing gidi. Ngudi ay doa vé cdi
chip tham phi tham. Lam ban lit clia phdi chdp A Tu Pa Tién, ciu
song 1au, mé Bo Dé clia Phit, bd mat tri ki€n. P6 13 cdi chip thit bay:
chap trudc noi song lau, 1ap cdi nhan ¢d vong, d&€n qud song l1au ma
khd, trdi xa vién thong va thanh Ni€t Ban, sinh giéng vong song lau.
Ma chudng thit tam la chdp chédn phi chan: Lai ngudi thién nam nghién
cting hanh 4m tiéu khong. Pa dift sanh diét, ma ddi véi tich diét tinh
diéu chua dudgc vién. Qudn sit cin ménh vdi trin cdnh dung thong 1An
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nhau, s¢ phdi tiéu hét, cd ging lam cho cin cidnh bén chic. Noi d6
ngdi cung Lién Hoa, bi€n héa rat nhiéu db quy bau dep dé, budng lung
tAm minh, sinh thing gidi. Ngudi d6 doa vé cdi chap chan phi chan.
Lam ban 1it cda phdi Tra Chi Ca La, mé B DPé ciia Phat, bd mat tri
ki€n. P6 1a cdi chip thif tdim, phdt nhdn nghi sai, 14p qua trin lao hung
thinh, xa trdi vién thong va thanh Ni€t Ban, sinh giong Thién ma. Ma
chuong thit chin la dinh tinh Thanh Vdn: Lai ngudi thi€én nam nghién
cung hanh 4m tiéu khong. Pa dit sinh diét, ma doi véi tich diét chua
dudc vién. Bdi véi trong ménh minh, phan biét tinh, thd, thim, quyé't,
chin, nguy. Nhian qud bdo dip nhau, chi ciu cdm wng, trdi véi dao
thanh tinh. D6 1a thdy qua kh3, doan tap nhan, chitng tich diét, tu dao
ly, & tich diét rdi thoi, ching ti€n téi nita, sinh thing gidi. Ngudi d6 doa
vé dinh tinh Thanh Vin. Lam ban 1if clia cdc Ting it hoc, Ting thugng
man, mé Bd P& cia Phat, bd mat tri ki€n. D6 12 cdi chdp thit chin, c6
lam day dd cong hanh, ciu qua tich diét, xa trdi vién thong va thanh
Ni€t Ban, sinh giong bi budc ndi cdi khong. Ma chudng thit muoi la
dinh tinh Péc Gidc: Lai ngudi thién nam nghién cling hanh 4m tiéu
khong. Pa dit sinh diét, ma d6i vdi tich diét tinh diéu chua dudc vién.
Né&u d6i v6i vién dung thanh tinh gidc minh, nghién cuing phat ra thAm
diéu. Bén 1ap Niét Ban, ma ching ti€n nifa, sinh thing gidi. Ngudi d6
bi doa vé& dinh tinh Bich Chi. LAm ban 1i¥ v6i cic Duyén Giéc, ching
hdi tim, mé B Pé cia Phit, bé mat tri ki€n. D6 1a cdi chap thi mudi,
tAm hgp véi vién gidc ciia Duyén Gidc, thanh quéa tram minh, xa trdi
vién thong va thanh Ni€t Ban, sinh giong gidc vién minh, ching héa
vién.

IV. Tu Tdp Giam Thiéu Ma Chuéng:

Mudn dat dugc citu cdnh an lac, tinh thifc, hanh phic va cudi cling
di d&n gidi thoat, trudc tién hanh gid phai ludn c6 ging gidm thi€u ma
chuéng. C6 nhiéu cich gidm thi€u ma chuéng, dugi diy 1a nhitng cich
ma hanh gid phai dit 1én hang diu. Thi nhat la Gidm Thiéu Ma
Chuéng Bing Cdch Thu Thiic Luc Cin Trong Cujc Séng Hing
Ngay: Hanh gia tu Phat nén ludn quan chi€u vé luc cin 1a nhitng 1y do
khi€n con ngudi doa dia nguc, lam nga quy, hoic sic sanh, vin van,
khong ngoai su chi phdi cia luc cin. Con ngudi s di sanh 1am a tu la,
sanh 1&én c6i trdi hay sanh vao cdi ngudi cling khong ngoai tic dung
clia sdu cin niy. Pong ¥ luc cin gidp ching ta sinh hoat trong cudc
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song hiing ngay, nhung chiing lai 12 tic nhin chinh rudc khd dau phién
ndo vao than tim cla ching ta. Ching chinh I1a nhitng nhan t6 chinh
khi€n chiing ta giy toi tao nghiép, d€ rdi cudi ciing phai bi doa vao
cdc dudng dit ciing vi ching. Chiing ta dirng cho ring mit 1a vat tot,
gitip minh nhin thy, bdi vi chinh do sy giip dd clia mit ma sanh ra dd
thit phién nio, nhu khi mit nhin thiy sic dep thi minh sanh 1ong tham
sic dep, tham t&i mitc diu dat hay khong dat dudc cdi sic Ay minh vin
bi phién ndo ché& ngu. Ngay ci tai, miii, ludi, thin, va ¥ ciing déu nhu
viy. Ching khi€n minh ph4t sanh di thi phién ndo. Chinh vi th€ ma
Ditc Phat khuyén chiing dé tit clia Ngai nhu thé ndy: “Cdc con phii tu
lam sao cho trén khdng bi€t c6 trdi, gitta khong bi€t c6 ngudi, dudi
khong bi€t c¢6 dat.” Tu nhu th€ ndo ma trdi, dat va ngudi khdng con
dnh hudng dén luc cin, dong tAiy nam bic ciing khong con dnh hudng
dé&n luc cin, 4y chinh 1a ldc ching ta gidi thoat khéi moi chuéng ngai.
Luc Cin c6 thé 12 nhitng ctta ngd di vao dia nguc, dong thdi ching
cling 1a nhitng ctta ngd quan trong di vao dai gidc, vi tir 46 ma ching ta
gdy toi tao nghiép, nhung ciing nhd d6 ma chiing ta c6 thé hanh tri
chdnh dao. Theo Kinh Phing Tung trong Trudng B Kinh, ¢c6 ndm cén:
Mit 12 mt trong sau gidc quan hay sau chd dé nhan biét. Tai 13 mot
trong sdu sy hda hop giita sdu cin véi sdu tran, tai phai hoa hop vdi
aAm thanh nghe. Mii phdi hoa hgp v6i mui nglii, mdt trong sdu sy hoa
hgp giita sdu cin v6i sdu trin. LuGi phdi hoa hop vdi vi dugc ném, diy
12 mot trong sau sy hoa hgp giita sdu cin véi sdu tran. Than phai hoa
hdp véi vat ti€p xiic, diy 12 mot trong sdu sy hoa hgp giita sdu cin vdi
sdu trdn. Va Y phai hoa hop vé6i phdp dudc nghi d&€n. Pirc Phat day:
“Ty cdc 6ng tao nghiép thi ciing chinh cdc 6ng chuyén héa néu cic
dng mudn nghiép tiéu trir. Khong ai ¢6 thé khi€n nghiép tiéu trir dim
cic dng dugc. Ta c¢é nhiéu loai thudc, nhung Ta khong thé udng dim
cho cdc 6ng dugc.” Nhu vay, thu thdc luc cidn va theo doi cam gidc cia
minh 12 mdt sy thuc tap tdt dep. Liic nao chiing ta ciing phdi chd tAm
tinh thitc, ghi nhan moi cdm gidc d€n véi minh, nhung dirng thii qu4.
Hiy di, ditng, nim, ngdi mot cich ty nhién. Pirng qud thic ép viéc
hanh thién clia minh, ciing ditng qud b6 budc chinh minh vao trong mot
khuén khd dinh sin ndo d6. Qué thic ép ciing 12 mot hinh thic clia
tham 4i. Hay kién nhin, kién nhn chiu dung 12 di€¢u kién cin thiét clia
hanh gid. N&u chiing ta hanh dong mdt cdch ty nhién va chd tim tinh
thic thi trf tué s& dé&n vé6i chiing ta mot cach tu nhién. Hién nhién 1a
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trong khi thién tip, sdu ciin ludn thanh tinh, nghia 1a tiéu trir toi cau tir
vd thiy d€ phat trién siic manh vo han (nhu trudng hop Pitc Phat). Su
phét trién tron ddy nay lam cho mit c¢6 thé thdy dudc van vt trong
Tam thién Pai thién th€ gidi, tit cAnh trdi cao nhi't xudng cdi dia nguc
thap nhit, thdy tit cd ching sanh trong d6 tir qua khit, hién tai, vi lai,
ciing nhu nghiép lyc ciia titng ¢4 nhan. Trong Luc Cin thi Y cin c6 sy
nhan thic cda to duy hay tAm suy nghi (cdnh s& d6i clia mit, tai, miii,
1udi, than 1a do sdc phdp t& dai dit, nudc, Iita, gié hinh thanh; trong khi
canh sd ddi vdi y cin la tim phap nghia 1a ddi vdi phap canh thi ndy
sinh ra ¥ thic). Theo Hoa Thugng Piyadassi trong quyén “Con Pudng
C6 Xua,” y cin nhén thiic cdc phdp trin, chiing ta bi€t khong phai 1a
thit gi ¢6 thé sd mé hay nhan thdy dugc nhu nim cin khic nhan thitc
nim tran, con mit nhin thiic thé gidi ciia mau sic, hay nhitng sic tran;
15 tai c6 thé nghe dugc cdc Am thanh, vin van. Tuy nhién, tdm nhin
thitc th€ gi6i clia nhitng ¥ niém va tu tudng. Cin (Indriya) theo nghia
den 1a “tht lanh” hay “Ong chi”. Cdc sic chi c6 thé dudc thiy bing
nhin cin, cht khong phai biing tai, nghe cling vay, phdi c¢6 nhi cin,
van van. Khi néi dén th€ gidi clia nhitng ¥ niém va tu tudng thi tAm
cin 1a 6ng chii cai quan linh vyc tinh than ndy. Con mit khong thé
nghi ra cdc tu tudng va tip trung cdc y niém lai, nhung né 1a cong cu
dé thiy cdc sic, th& gidi clia mau sic. Hanh gid tu Phat ludn thu thic
céc cin va theo ddi cAm gidc cia minh 12 mot sy thuc tip tot dep. Liic
nao ching ta ciing phai chi tAm tinh thifc, ghi nhan moi cdm gidc dén
véi minh, nhung dirng thdi qud. Hiy di, ding, nim, ngdi mdt cdch tu
nhién. Pirng qué thic ép viéc hanh thién clia minh, ciing dirng qud b6
budc chinh minh vao trong mot khuén khé dinh sin nao d6. Qua thic
ép ciling 1a mot hinh thic clia tham 4i. Hiy kién nhin, kién nhin chiu
dung 12 diéu kién cin thi€t clia hanh gid. N&u chiing ta hanh dong mot
céch tu nhién va chi tAm tinh thic thi tr tué s& dén vdi ching ta mot
cach ty nhién. Bén canh dé, tu tap thién dinh c6 muc dich hiéu tinh
thuan khié€t va khdch quan trong khi quan sit va c0 tranh nhitng cdm
gidc vui, budn, thuong, ghét, thién, 4c, ham mudn, hian thu, v.v. Hanh
gid tu Phat ludn coi Luc Cin 12 nhitng d6i tugng ctia Thién Tap. Theo
Ty Kheo Piyananda trong Nhitng Hat Ngoc Tri Tué Phat Gido, ban
phdi luon tinh thitc vé nhitng cd quan cla gidc quan nhu mit, tai, mili,
1udi, thAn va sy ti€p xiic cla ching vdi thé gidi bén ngoai. Ban phii
tinh thitc vé nhitng cdm nghi phat sinh do k&t qua clia nhitng sy tiép



37

xtic 4y. Mit dang ti€p xdc vé6i sdc. Tai dang ti€p xic v6i thanh. Mii
dang ti€p xdc v6i mui. Ludi dang ti€p xtc vdi vi. Than dang ti€p xic
v6i sy xtic cham. Y dang ti€p xiic véi van phap. Theo Kinh Sa Mon
Qua trong Trudng Bo Kinh, Pitc Phat da day vé mot vi Ty Kheo Ho
Tri Cdc Cin: “Thé nao 1a vi Ty Kheo ho tri cdc cin? Khi mit thdy sic,
Ty Kheo khong nim giit tuéng chung, khong nim gilt tuéng riéng.
Nhitng nguyén nhan gi, khi€n nhdn cin khong dudc ch& ngu, khi€n
tham 4i, wu bi, cdc 4c, bat thién khéi 1én, Ty Kheo tu ch€ ngy nguyén
nhin 4y, ho tri nhin cin, thyc hanh sy ho tri nhidn cin. Khi tai nghe
ti€ng, miii ngti huong, thin cdm xic, ¥ nhan thic cdc phdp, vi Ay
khong ndm gift tu6ng chung, khong nim giit tuéng riéng. Nguyén nhan
gi khi€n § cin khong dudc ché ngy, khi€n tham 4i, wu bi, cdc 4c, bat
thién phdp khdi 1én, Ty Kheo ch& ngu nguyén nhin 4y, ho tri § ciin,
thuc hanh sy ho tri ¥ cin. Vi &y nhd sy hd tri cao quy céc ciin 4y, nén
hudng lac tho ndi tam, khong van duc.

Thii nhi la Giam Thiéu Ma Chuéng Bding Cdch Quédn Binh
Tham Duc: N&u ching ta khong ¢6 ham mudn cho riéng chiing ta; néu
chiing ta 1am viéc va ki€m tién nhim gidp d§ ngudi khic; néu ching
ta 14y tu tip la su nghiép va su nghiép 1a tu tap thi cudc sdng clia
chiing ta trong sdnh va hanh phiic bi€t dudng nio! Tuy nhién, nhiéu
ngudi khong hi€u diéu nay. Ho chi hiing thi tdi viéc ki€m tién that
nhiéu hoidc thanh cong trong su nghiép ngoai ddi. Nén nhd ring diy
chi 12 cdi “T6i” nhd nhoi ma thdi. Phit tf chin thuin nén lam that
nhiéu tién dé gitip d3 moi ngudi, thi dau c6 tao ra sy nghiép thé tuc
ciing 1a sy nghiép tot. Long ham mudn vi ky thic ddy chiing ta thda
min nhitng gi minh can cling nhu nhitng gi minh khong xitng ding
dudc nhu in udng, nha ctia, xe cd, tai sdn va danh vong, van van. Mit
thi ham nhin noi sic dep khong biét chdn, tai ham nghe moi thit Am
thanh du duong, miii ham mong nglri mui huong céc loai, ludi ham ném
cdc vi béo bS ngot ngon, thin ham nhitng xtic cham min mang, va y
ham cédc su ghét thuong bi thi, vin van. Long tham ctia con ngudi nhu
thiing khong ddy, nhu bién ca 14y nudc lién tuc tir trim ngan song hd
to nhd, hét ngdy ndy qua ngdy khic. Trong thdi mat phdp ndy, ching
sanh n6i chung va nhan loai néi riéng, da va dang ding di moi phuong
cach, thi doan, muu chudc d€ ludng gat va tan hai 1an nhau. Thé nén
cudc ddi ctia ching sanh, nha't 12 nhan loai, von di da dau khd, lai cang
dau khd hon. TAt cd déu do ndi tdnh tham lam, long ich ky bdn xén ma
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ra. Chinh bing muu gian chudc quy, doi gat, phuong tién ciing nhu 14t
long bing moi thii doan d€ dat cho bing dudc. Long tham 1a manh luc
tinh than manh mé& khi€n cho ngudi ta ddu tranh gi€t chéc, loc lira ddi
trd 14n nhau, ngay cd nhitng hanh dong tan doc ciing khong chira.
Tham duc trin th& 13 v han, nhung chiing ta lai khong c¢6 kha ning
nhéin ra ching va tham duc khong dudc thda man thudng giy ra khd
dau phién ndo cho minh va cho ngudi. Khi ching ta chi phin nao théa
min tham duc, ching ta ludn c6 khuynh huéng ti€p tuc theo dudi
ching cho dén khi dudc thda min, chinh vi vAy ma chiing ta cang giy
nén khd dau cho minh va cho ngudi. Ngay ca khi da thda man tham
duc, chiing ta ciing khd dau. Chiing ta chi nghiém dugc chin hanh phic
va an nhi€n ty tai khi chiing ta c6 it tham duc. Pay cling 12 m{t trong
nhitng budc 16n d&€n b&n bd gidi thodt clia ching ta. Dic Phat day:
“Tham lam chinh 12 ngudn g&c ctia khd dau. Moi vat rdi sé thay ddi, vi
th& khdng nén luyé&n 4i hay vuéng viu vao mot thit gi. Nén nhi€p tim
thanh tinh tim chan 1y va dat d&€n hanh phic vinh hiing.” Biét tri tic
thi€u duc 1a biét sé& gitip chiing ta diét trir tham duc. Piéu ndy c6 nghia
12 bi€t thda min vé6i nhitng diéu kién vat chit kha di gitp cho chiing ta
c6 day du sic khde d€ tu tap. Pay la phuong cich hitu hiéu nhat dé
cit ddt lugi tham duc, an dn than tAm va c6 nhiéu thi gid gitp d3 tha
nhan. Tu tAp gitip ching ta quin binh dugc tham duc bing sy chi tAm
viao d& muc bt tinh. Dinh mic vao véc ddng cé thé 1a mot cuc doan.
Gip trudng hop nhu thé chiing ta phii d€ tAim d&€n mot cuc doan khic
ctia co thé. Chiing ta hiay quan sit cd thé va xem d6 nhuw mot x4c chét.
Hiy nhin vio ti€n trinh tan rd, hdy hoai ciia mdt xdc chét. Ciing c6 thé
quan sat tirng bd phan clia co thé nhu tim, phdi, gan, mit, mau, nudc
ti€u, md hoi, vin van. Hiy nhd lai hinh 4nh cla cdc y&u to bt tinh clia
co thé mdi khi tham duc phét sanh. LAm nhu th€ s& tranh khéi tham
duc qud’y nhiu. Hon nita, qua thién, chiing ta c6 thé thiy day tréi tham
4i va chap thl budc chiing ta vao nguc til sanh ti. N6i cdch khac, tham
4ila gdc ré ngin cin chiing ta khong phdt sanh dong Iyc tir bd sanh ti,
ma con 12 mot trong nhitng y&u t6 chinh tréi budc ching ta vao sanh t.
DPé d6i tri tham 4i, hily thién qudn vé sy bt tinh cia than xdc. Khi
chiing ta bi rang budc vao mdt ngudi nao ching han, hiy quan sat
ngudi 4y chi 1a mot cdi tdi dung nhitng thit & u€. Khi 4y sy tham 4i va
chap thii clia chiing ta s& gidm thiéu.
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Thit ba la Gidm Thiéu Ma Chuéng Bang Cdch Quéin Binh San
H@n: San han 1 sy ddp lai cdm xidc doi véi viéc gi khong thich ddng
hay khong cong bing. N&u khong dat dugc cdi minh ham mudn ciing
c6 thé dua dén san han. San hin lién hé t6i viéc tu bdo vé minh. Tuy
nhién, theo gido thuy&t nha Phat thi sin han tu biéu 16 trong n6 mot tu
céch thd 15, phd mat hanh gid mot cdch hitu hiéu nhat. Pic Phat tuyén
bo rit 16 rang ring mot tim ddy nhitng sin han va thit dich khong thé
hi€u mot cach tdt dep, khong thé néi mot cach tot dep. Mot ngudi 6m
Ap nudi dudng sy bAt man va uit han s& khong lam diu b6t han thu clia
minh. Chi v4i tAm bat hai va 1ong t man ddi véi ching sanh moi loai
méi c6 thé chim dit duge han thi. Chinh vi th€ ma trong kinh Phdp
Cu, Ptic Phat day dé ché& ngu san han, ching ta phai phat trién 1ong tir
bi biing cdch thién quin vao 1ong tir bi. Theo Phat gido, cin ban cda su
san gian thudng thudng 1a do su sd hdi ma ra. Vi khi chiing ta ndi gian
1&n thudng chiing ta khong con s¢ hii diéu gi nita, tuy nhién, day chi 1a
mot loai ning lugng mu qudang. Ning lugng cla su gidn dit cé tinh
céch tan ph4 va khong xay dung dugc chuyén gi hét. That vay, gidn dit
thai qua c6 thé din dén viéc ty minh k&t li€u ddi minh. Vi vay Pic
Phat day: “Khi minh gian ai, hay lui lai va rdng ma nghi d&€n mot vai
diéu tot clia ngudi Ay. Lam dugce nhu vay, con gidn tu nd s& ngudi di.”
Su sin han dot chdy trong 1ong ching sanh, gy nén bi€t bao cinh trdi
¥ va thi nghich cho ngudi khac. Ngudi sin han néi ning thd bi khong
c6 chiit tir bi, tao nén khong bi€t bao nhiéu 13 khd nio. Trong Tam
DPoc, mdi thit c6 mot 4c tinh doc ddo khac nhau; tuy nhién, sin han ¢
mot tuéng trang v cuing thd bao, né 1a ké thit phd hoai dudng tu cling
nhu cong hanh clia ngudi tu Phat manh mé nhat. Ly do 1a khi mot niém
san han dd sanh khdi trong tAm thi lién theo d6 c¢6 muodn ngan thi
chuéng ngai khac 1ap tic hién ra, ngin trd con dudng tu dao, cong
hanh ciing nhu sy ti€n tu cia ngudi hoc dao. Chinh vi thé ma ¢d ditc c6
day ring: “Nhit niém sin tAm khdi, b4 van chuéng mon khai.” (c6
nghia 14 khi mot niém odn thu vira chém khdi, thi ¢6 ngan mudn cia
chuéng khai mé). Thi du nhu dang ldc ngdi thién, bdng chgt nhé dén
ngudi kia bac 4c, xau xa, gy cho ta nhiéu diéu cay ding xua nay. Do
nghi nhé nhu th€ nén tdm ta ching nhitng khong yén, ma con sanh ra
cdc sy budn gidn, bic riic. Than tuy ngdi yén d6 ma long diy diy
phién ndo sin hian. Thim chi cé ngudi khong thé ti€p tuc toa thién
dugc nita, cling nhu khdng thé ti€p tuc lam nhitng gi ho dang lam vi
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tam ho bi tran ngdp bdi phién ndo. Lai c6 ngudi buc titc d€n quén in
bd ngd, nhiéu khi mudn Iam gi cho ké kia phai chét lién tifc khic mdi
ha da. Qua d6 mdi bi€t cdi tAm san han né ludn day xéo tAm can va
phd hoai con dudng tu tdp clia ngudi tu nhu thé nao. Chinh vi thdy nhu
thé€ ma Pic Phat di day cdch ddi tri sin han trong Kinh Phdp Hoa nhu
sau: “LAy dai tir bi lam nha, 14y nhin nhuc lam 4o gidp, 14y tat cd
phap khong 1am toa ngdi.” Chiing ta phai nén nghi riing khi ta khdi tAm
gidn hon phién ndo 1a trude tién ty ta lam khd ta. Chinh ngon Itta sin
han 4y bén trong thi thiéu d&t ndi tAm, con bén ngoai thi né khié€n than
ta ngdi ding ching yén, than dai, thd vin. Nhu th€ Ay, ching nhitng
chiing ta khong cédi héa dugc ké thu,, ma con khong dem lai chit nao
an vui 1gi lac cho chinh minh. Tu tap cling gitp ching ta quian binh
dugc san han bing sy chi tAm vao tAm tir. Khi sin han ndi 1&én phai
niém tam tir. Khi tim néng giin ndi 1én ching ta phai quan binh chiing
bing cdch khai trién tAm tir. N&u c6 ai 1am diéu xdu ddi vdi chiing ta
hay gidn chiing ta, chling ta ciing dirng néng gian. Néu sin han ndi 1én,
ching ta cAng mé& mudi va toi tim hon ngudi d6 nita. Hay sdng sudt
giif tAm tir 4i va thuong ngudi d6 vi ho dang dau khd. Hay lam cho tim
tran day tinh thuong, xem ngudi dang gidn dbi minh nhu anh, chi, em
than yéu clia minh. Liic bdy gid chiing ta hdy chii tim vao cdm gidc tir
4i, va 18y sy tir 4i lam d& muc thién dinh. Trai 1ong tir d&n tat cd ching
sanh trén th€ gian ndy. Chi c¢6 1ong tir 4i mdi thing dugc sy sin hAn ma
thoi.

Thit tu la Giam Thiéu Ma Chuéng Bang Sam Hoéi Tam Nghiép:
Chiing ta tir vo thi ki€p d&n nay, do ndi chdp ngd qud ning nén bi vo
minh hanh x@, thin, khiu, ¥ vi th€ ma tao ra vo lugng nghiép nhan,
tham chi dén cdc viéc nghich an bdi nghia d6i véi cha me, Tam Béo,
van van ching ta ciing khong tir. Ngay nay gidc ngd, 4t phdi sanh long
hd then in nin biing cich dem ba nghiép thin khiu y 4y ma chi thanh
sdm hoi. Nhu Pic Di Lic B T4t, da 1a bac Nhit sanh B xit thanh
Phat vy ma mdi ngay con phdi sdu thdi 1& sim, cAu cho mau dit vo
minh, hudng 13 chiing ta! Ngudi Phat tif chin thuin nén phit nguyén
sam hdi nghiép chuéng noi than khiu y, hung long ngdi Tam Bao, do
khip chiing sanh @€ chudc lai 15i xwa va ddp dén bon trong 4n Tam
Bdo, cha me, su trudng, vd ching sanh. Thit nhdt la Sdm héi thdan
nghiép: Than nghiép td bay toi 151, nguyén khong sit sanh, khong trom
cip, khong ta dim, va phat 16 cAu dugc tiéu trlr, réi dung than Ay ma
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hanh thién nghiép nhu bd thi cing dudng, vin van. Pdc Phat day:
“Than 12 ngudn gdc cla tit ci ndi khd, 12 nguyén nhan cda moi hinh
phat va qud bdo trong tam d6 dc dao.” Chiing sanh vi ngu mudi nén chi
bi&t c6 than minh chd ching cin biét d€n than ngudi khac. Chi biét ndi
khd ctia minh ché ching nghi d&€n ndi khd ctia ngudi. Chi bi€t minh ciu
dudc yén vui, ma khong biét ring ngudi khdc cling mong dudc yén vui.
Hon nita, cling vi vO minh ma ta khdi tim bi thi, tit d6 ma sanh ra y
tudng than sd, dan din k&t thanh thu odn 14n nhau, gdy nghiép oan tri
ti€p ndi doi ddi ki€p ki€p. Than nghiép c6 ba 16i 16n 1a sdt sanh, trom
cdp va ta ddm. Mu6n sam hdi noi than, phdi dem than 1& kinh Tam
Bio, nghi bi€t ring sic than ndy vo thudng, nhiéu bénh hoan khé dau,
va hiing ludn thay ddi, chuyén bién, rot lai chiing ta ching thé nao chi
tri hay chi huy dugc thin ndy. Vi th€ ching ta ché nén qud 1& thudc
vao than va dirng nén vi thin nidy ma tao ra cic diéu dc nghiép. Thit
nhi la Sdm héi Khdu nghi¢p: Khau nghiép té bay tdi 18i, nguyén khong
néi doi, khong néi 16i dam thoc, khong chiti riia, khong néi 16i vo tich
su, khong néi 16i hung dit, khong néi 15i ddm thoc, khdong néi 1uGi hai
chiéu, va phat 16 ciu dudc tiéu trir. Sau d6 dung khiu 4y ma niém
Phit, tung kinh, hay dn néi thién lanh, vin van. Bdc Phat day: “Mi€ng
12 ctta ngd clia tAt cd moi o4an hoa.” Qud bao ctia khiu nghiép ning né
vao bac nhit. Khiu nghiép c6 bon thit 13 néi dbi, néi 18i ma ly, néi 15i
théu dét, va néi 1udi hai chiéu. Do noi bon cdi nghiép dc khiu ndy ma
chiing sanh gy tao ra vo lugng vo bién tdi 16i, hodc néi 15i bay buém,
ngot ngao, giad doi, lira gat, ngdn hanh trai nhau. Mot khi 4c tAm da
sanh khdi thi khong néi chi dén ngudi khdc, ma ngay ci cha me, su
trudng, ching ta cling khong chira, khong mot diéu ndo ma ta khong
phi bdang, ching ta khong tir mot 13i n6i ddc dc, tri ria nao, hodc néi
15i ly tan khi&€n cho c6t nhuc chia lia, khong néi c6, c6 néi khong, néi
bira bdi vd trdch nhiém. Phat ti chon thudn phai luén sim hdi khiu
nghiép, phdi dung c4i miéng tdi 18i ngdy xwa ma ph4t ra nhitng 15i ca
tung, tdn thdn cdng ddc cda chu Phat, tuyén néi nhitng di€u lanh,
khuyén bio ké khdc tu hanh, ngdi thién, niém Phat hay tung kinh. Sau
dé, thé tron d5i khong diing miéng ludi d6 néi ra nhitng 15i thd tuc,
hdn 140. P&i trudc Tam Bio phai thanh kinh bay té toi 15i ching dam
che dau. Ciing cling cdi miéng ludi tdi 16i ngay xuwa da tirng giy tao ra
bi€t bao dc khdu nghiép, thi ngay nay tao dyng dugc v luong cong
ditc va phudc lanh. Thit ba la Sdm héi Y nghi¢p: Y nghiép phai thanh
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khin in nin, nguyén khong ganh ghét, khong xau dc, khong bat tin,
khong tham, khong san, khong si mé, thé khong tdi pham. Phat tif chon
thuan nén ludn nhd ring ti't c& nim thic tir nhan, nhi, ty, thiét, thin, s&
di gdy nén vo s6 t0i 15i 1a do & noi y thic. Y thic ndy ciing vi nhu
ménh 1énh clia vua ban xudng quin than. Mit va ngdm bay, tai ham
nghe Am thanh du duong, mili wa nglri mui huong hoa, son phan, ludi
wa phdt ngdn td vay, thin va thich sy sic cham min mang. TAt cd tdi
nghiép gy ra tif nim thic nay déu do chd nhan 6ng la tAm hay ¥ thitc
ma phat sanh ra. Cudi cling phai bi doa vao tam db 4c dao, chiu vo
lugng thdng khd noi dia nguc, nga quy, stc sanh. Trong Kinh Phip Cd,
buc Phat day: “Phong ¥ nhu phong thanh, gitt tim nhu gilf gin trong
con mit. Giic cudp cong diic, mdt ddi hay nhiu ddi, khong gi hon y.”
Nay mudn sdm hdi y nghiép, tru6c hét phdi nghi ring ba nghiép tham
san si cda ¥ 12 madm mong gdy tao nén vo lugng nghiép tdi, 12 mang
v minh che mat tri hué, 13 phién nio bao phii chon taim. That 12 ding
s¢. Phat tlt chon thudn phai dem hét tim ¥ sam hdi dn nin, thé khong
tdi pham.

Thit ndm la Gidm Thiéu Ma Chuéng Qua Viéc Tu Tdp Thién
Phdp: Piéu Thién 12 hanh dong c& y phit hdp v6i Bat Thanh Pao. Nhu
vay diéu thién khong nhitng chi phit hgp v6i chdnh nghiép, ma con phit
hdp véi chdnh ki€n, chdnh tu duy, chdnh chdnh ngit, chanh mang,
chdnh tinh tdn, chdnh niém va chdnh dinh nita. Theo Kinh Phap Cu,
cau 183, bac Phat day: “Chd lam cdc diéu 4c, ging 1am cdc viéc lanh,
giit tim y trong sach. Ay 15i chu Phat day.” Piéu Thién s& gitp con
ngudi ché ngu dugc nhitng phién nio khdi 1én trong tAm. Nguoc lai,
néu con ngudi 1am diéu dc s& phdi nhin chiu cdc hdu qui khd dau
trong ddi nay hay doi k&€ ti€p. Nhu vay, thién nghiép c6 cong ning
thanh loc bn tAm va mang lai hanh phiic cho minh va tha nhan. Thién
la trdi véi dc, 1a nhitng hanh phdp hitu ldu va vd 14u thuan ich cho ddi
ndy v ddi khdc (trén thdong v6i B6 T4t va Phat, dudi thiu trdi va
ngudi). Theo Phat gido, thién nghiép 1a hanh dong c6 y phu hdp véi
Bat Thanh Pao. Nhu vay thién nghi€p khong nhitng chi phu hgp véi
chianh nghiép, ma con phit hdp vé6i chanh ki€n, chdnh tu duy, chdnh
chianh ngit, chinh mang, chdnh tinh tin, chanh niém va chdnh dinh
nita. Theo Kinh Phip Ci, cau 183, Pic Phit day: “Ché lam cic diéu
dc, gdng 1am cdc viéc lanh, giit tAim y trong sach. A,y 16i chu Phat day.”
Thién nghiép sé& gitip con ngudi ché ngy dugc nhitng phién nio khdi
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1én trong tAm. Ngugc lai, n€u con ngudi lam dc nghiép s& phdi nhan
chiu cdc hau qud khd dau trong doi nay hay doi k& ti€p. Mot ngudi tot,
tin theo thuyé&t nhan qué ctia Phat Gido va séng mot ddi thién lanh.
Trén ddi nay c6 hai hang ngudi, hang uva tranh ludn va giy sy va hang
wa hoa thuin va hoan hy. Hang ngudi dau c6 thé néi 1a hang ngudi doc
dc ngu si va phéng dang. Hang thit hai la loai hanh thi€n, cé tri hué¢ va
bi&t song ché& ngy diéu phuc. Pic Phat di phan loai rd rang giita thién
va 4c vd Ngai khuyén tit cd dé tr clia minh khong nén lam 4c, 1am
céc hanh lanh va giit cho tAm y trong sach. Ngai day ring lam 4c thi
dé, 1am lanh khé hon, nhung cdc dé t& clia Ngai phai bi€t lya chon
giita 4c va thién, vi ké 4c phai di xuéng dia nguc va chiu rat nhiéu khd
dau, con bac Thién sé& dugc 1én cdi trdi va hudng tho hanh phic. Theo
Tuong Ung Bd Kinh, Phim Ambapali, c6 hai phdp co ban vé cdc thién
phép. Thit nhat 12 gidi khéo thanh tinh bao gdm y cif trén gidi va an tri
trén gi6i. Theo Kinh Trudng Bo, Phing Tung Kinh, cé ba thi€n cin.
D6i v6i chu Ting Ni ¢6 vd tham, vo sin, vo si; bo thi, tir bi, tri hué;
than lanh, khiu lanh, y lanh. Tam thién cin dung d€ phat trién gidi
hanh: vo tham thién cin, vo sin thién cin, va vd si thién cin. P&i véi
Phat ti¥ tai gia, c6 ba thi thién ciin: bd thi thién cin; bi Man thién cin;
va tri hué thi€n cdn. Lai c6 Tam Thi€én Pao hay ba con dutng hay ba
trang thai di 1én. Thit nhat 1a thién dao, do nghiép lanh bic trén ma
budc tdi. Thi nhi 1a nhon dao, do nghi€p lanh bac giita ma budc tdi.
Tht ba 14 a-tu-la dao, do nghi€p lanh bac du6i ma budc. Theo Trudng
B9, Kinh Phiing Tung, c6 ba loai thién gidi. Thit nhat 1a ly duc gidi.
Thtt nhi 1a v6 sdn gidi. Th ba 14 v hai gidi. Theo Kinh Trudng Bo,
Phiing Tung Kinh, cé ba thi€én hanh: thin thi€n hanh, kh&u thién hanh,
va y thién hanh. Tam Thién Nghiép bao gdm khdng tham, khong sin
va khong si. Theo A Ty Pat Ma Luan, c6 ba ctta thién nghiép thudc vé
duc giéi. Thit nhat 12 thin nghiép thudc noi Ctta Than: khong st sanh,
khong trom cip va khong ta dam. Thi nhi 12 khiu nghiép thudc noi
Ctra Khau: khong néi ddi, khong néi 15i dim thoc, khong néi 13i tho 16,
va khong néi 15i nhdm nhi. Thit ba 12 § nghiép thudc ndi cia Y: khong
tham 4i, khong san han, va khong ta ki€n. Theo Trudng B0, Kinh
Phiing Tung, c6 ba loai suy nghi thién lanh. Thit nhat 12 Ly duc tim.
Thi nhi 12 V6 san tim. Thd nhi 1a V6 san tam. Thi ba 12 Vo hai tim.
Theo Trudng Bd, Kinh Phiing Tung, ¢6 ba loai thién tudng. Thif nhi't 1a
Ly duc tudng. Thi nhi 1a V6 san tudng. Thd ba 1a V6 hai tudng. Theo
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Dai Thira, c6 bon thit thién cin dwa dén nhitng qua vi t6t dep: Thanh
Vin, Duyén Gidc, Bd Tat, va Phat. Theo Cau X4 Toéng, c6 bon thit
thién cin duwa dén nhitng qué vi tt dep: nodn phap, dinh phdp, nhin
phép, va th& dé nhat phdp. Theo Kinh Thii Ling Nghiém, quyén Tam,
c6 bon thit thién cin dua d&€n nhitng qua vi t6t dep. Ptic Phat da nhic
ngai A Nan vé& tif gia hanh nhu sau: “Ong A Nan! Ngudi thién nam do,
thdy déu thanh tinh, 41 tim gin thanh bon th diéu vién gia hanh.”
Thit nhit 13 Nodn Pia. LAy Phit gidc d€ ding lam tAm minh, dudng
nhu hi€u rd Phat gidc ma ky that chua hiu r8. Vi du nhu khoang ciy
14y Iita, Iira sdp chdy 1én, ma chua that sy chdy. DAy goi la nodn dia.
Thit nhi 12 Pinh Dia. Lai 14y tAim minh thanh dudng 16i di cia Phat,
dudng nhu nuong ma ching phdi nuong. Nhu 1én nii cao, than vio hu
khong, du6i chan con chiit ngai. Goi 1a Pinh Dia. Thit ba 12 Nhin Dia.
TAm va Phat ddng nhau, thi khéo dudc trung dao. Nhu ngudi nhin
viéc, ching phdi mang sy o4an, ma ciing ching phai vugt hin su 4y. P6
goi 12 nhin dia. Thit tu 1a ThE dé nhit dia. SO lugng tiéu diét, trung
dao giita mé va gidc, déu khong con tén goi. Py goi 12 thé dé nhat
dia. Theo Truong BO, Kinh Phing Tung, c6 tdm loai Thién: Chdnh
Ki€n, Chanh Tu Duy, Chdanh Ngit, Chanh Nghiép, Chanh Mang, Chdnh
Tinh Tan, Chdnh Niém, va Chanh Dinh. Trong Kinh Phip Cu, biic
Phat day: “Nhu thtt hoa tudi dep chi phd truong mau sic ma ching cé
huong thom, nhitng ngudi chi bi€t néi diéu lanh ma khong lam diéu
lanh ching dem lai ich 1gi (51). Nhu thit hoa tudi dep, vira c6 mau sic,
lai c6 huong thom, nhitng ngudi néi diéu lanh v 1am dugc diéu lanh
sé dua lai k&t qua tot (52). Nhu tir d6ng hoa c6 thé 1am nén nhiéu
trang hoa, tir noi than ngudi cd thé€ tao nén nhiéu viéc thién (53). Néu
da 1am viéc lanh hay nén thudng 1am mii, nén vui lam viéc lanh; hé
chtra lanh nhit dinh tho lac (118). Khi nghi€p lanh chua thanh thuc,
ngudi lanh cho 1a khS, d&n khi nghiép lanh thanh thuc, ngudi lanh méi
bi€t 13 lanh (120). ChS nén khinh diéu lanh nhd, cho ring “ching dua
lai qud bdo cho ta.” Phdi bi€t giot nudc nhéu lau ngay ciing lam diy
binh. K& tri s§ di toan thién bdi chita don tirng khi it ma nén (122).”
Trong Kinh T& Thap Nhi Chuong, chuong 14, Pic Phit day: “C6 mot
vi Sa Mon hdi Phat: “Piéu gi 1a thién? Piéu gi 1a 16n nhat?” Pitc Phat
day: “Thyc hanh Chanh Pao, giit sy chan that 1a thién. Chi nguyén hgp
vdi Pao 13 16n nhit.” V6i hanh gia tu tip tai gia, thién phap c6 thé 1a
di chuia 1am cong qua, nhung thién phap ciing c6 thé 1a tit ci nhitng gi
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minh 1am cho ngudi khdc khi€n ho dudc hanh phiic hon hay c6 dugc
gi6i dic hon dé ti€n gan dén gidc ngd va gidi thodt. Hanh gid tu thién
chan thuin nén ludn nhé ring trudc khi budc vao tu tip thién qudn,
chiing ta nén tu tap that nhiéu thién nghiép, vi mic do tinh ling ching
nhitng tiy thudc vao phudng phdp thién quin, ma con tuy thudc rat
nhiéu vao nhitng thién nghiép da dudc ching ta hoan thanh. N&u chua
dugc hoan toan gidi thodt thi sy an lac trong thién dinh ciing dong
nghia v6i hanh phic ma ching ta 1am dudc cho ngudi khdc. Nhu vdy,
hanh gid tu thién phai 12 ngudi cd ddi ludn ludn dem lai hanh phic, an
lac, va tinh thiic cho ngudi khdc. N6i cdch khdc, bén canh nhitng nd
luc tu tap thién dinh, hanh gi3 tu thién phii c6 ging thuc hanh that
nhiéu thién nghiép, vi nhitng thién nghiép Ay sé& hd tr¢ dic luc cho két
qua cda thién dinh.

Thit sdu la Giam Thiéu Ma Chuéng Bdng Cdch Xa Roi Bat
Thién Phdp: Bat thién phdp 13 diéu dc hay diéu bat thién, hay diéu
khong lanh manh (1a cdi ré bat thién) theo sau bdi tham sin si va
nhitng hiu qud khS dau vé& sau. Trén th€ gian ndy c6 hai loai nhan:
mot 1a nhin thi€n, hai 12 nhin ac. Khi minh tr6ng nhin thi€n thi minh
git qui thién, khi minh tréng nhan 4c thi duong nhién minh phdi git
qud 4c. Theo Thanh Tinh Pao, bit thién nghiép 1a nhitng viéc 1am bat
thién va 1a con dudng din dén 4c dao. TAm bat thién tao ra nhitng tu
tudng bat thién (han, thi, t6n hai va ta ki€n, van vén), cling nhu nhitng
hanh dong giy ra khd dau loan dong. Tam bat thién sé hiy diét sy an
lac va thanh tinh bén trong. Theo Phit gido, n€u ching ta trong nhin
4c thi tuong lai chiing ta s& git qua xau. Nhitng ai tao ra oan nghiét,
pham du thit 16i 1Am thi twong lai s& tho 1dnh qua bdo clia dia nguc,
nga quy, sic sanh, vin van. Tém lai, 1am diéu thién thi dugc thing
hoa, con lam diéu 4c sé& bi doa vao 4c dao. Moi thit déu do minh tu
tao, tt minh 1am chd 14y minh, chit dirng ¥ lai vao ai khdc. Theo Thanh
Tinh Pao, bt thién hanh hay ta hanh 13 1am nhitng diéu ddng 1y khong
nén lam, va khong lam cdi nén lam, do tham sén si va sg. Ching dudc
goi 12 dudng x4u vi d6 12 nhitng con dudng ma bic Thanh khong di. Ac
hanh ndi y, khdu hay than, dwa dén 4c bdo. Bat thién ngdn hay 15i n6i
ddc 4c hay miéng doc 4c (gdy phién nio cho ngudi). Trong Kinh Phip
Cd, Ptic Phat day: “Ché nén néi 15i bat thién thd 4c. Khi ngudi ding
151 thd 4c ndi v6i ngudi khac. Ngudi khac ciing dung 13i tho 4c nédi véi
nguoi, thuong thay nhitng 16i néng gidn thd dc chi lam cho cdc nguoi
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dau dén khé chiu nhu dao gy ma thoi (133). Néu nguoi mic nhién nhu
cdi ddng la bé tru6c nhitng ngudi dem 15i tho dc cdi va dé€n cho minh,
tiic 12 ngudi da ty tai di trén dudng Niét Ban. Ngudi kia ching 1am sao
tim sy tranh cdi v6i nguoi dudc nita (134).” Bt thién ki€n hay 4c kién
12 ki€n gidi 4c hay su thdy hi€u x4u dc v6i nhitng quan niém sai 1am
va cd chidp (su suy ludng dién ddo vé t& diéu d€ lam 6 nhiém trf tué):
than ki€n, bién ki€n, ta ki€n, ki€n thl, vd gi6i cAm thd. Bat thién la
hanh vi trdi dao ly (s& chudc 14y khd bao trong hién tai va tuong lai).
Bat thién phdp Ia diéu doc 4c, 1a tim cdch 1am hai ngudi khdc. Poc dc
bao gébm viéc rip tAm trd diia ngudi da 1am diéu sai trdi ddi vdi chiing
ta, tim cdch lam cho ngudi khdc bi day vo trong dau khd hay 1am cho
ngudi khdc bi rdi vao tinh canh then thuia khé xi. Tir thai khdi thay, tu
twdng Phit gido dd tranh ludn riing nhitng hanh dong vo luan 1a két
qud clia vd minh, khi€n cho ching sanh tham du vao cdc hanh dong
din d&n nhitng hau qua x4u cho ho. Vi vy diéu 4c trong Phat gido chi
12 van dé thit y&u, sé bi triét tiéu khi khic phuc dugc vo minh. Vi vay
dinh nghia ctia ti 16i va x4u 4c theo gido dién: nhitng hanh dong x4u
4dc 1a nhitng hanh dong dua dén khd dau va hiu qua dudc nhan biét
nhu 13 ndi dau dén cho ching sanh kinh qua. BAt thién nghiép hay dc
nghiép Tham, San, Si do Than, Khdu, Y giy. B4t thién nghiép 12 hanh
dong ctia than khiu y 1am t8n hai cd minh Iin ngudi, s& dua d&€n qua
bdo xau. BAt thién nghiép gdm c6 nhitng nghiép sau day: tham, san, si,
man, nghi, ta kié€n, sit, dao, dim, vong. Theo Kinh Thi Ca La Viét, c6
bdn nguyén nhin gy nén bat thién nghiép: tham duc, sin han, ngu si,
va sg hdi. Theo Kinh Thi Ca La Viét, Bdc Phat day: “Nay gia chu t,
vi vi Thdanh dé t& khong tham duc, khong san han, khong ngu si, khong
s¢ hai, nén vi Ay khong lam ra bat thién nghiép theo bon 1y do ké
trén.” Trong Kinh Phdp Cd, Pitc Phit day: “Nhu sét do sit sinh ra roi
trd lai dn sit, cling nhu 4c nghiép do ngudi ta giy ra rdi tr lai dit
ngudi ta di vao cdi 4c (240).” B4t thién Pao gdm c6 ba thit, con goi 1a
tam db 4c dao gdm dia nguc, nga quy va sic sanh. Py 12 ba dudng
clia trang thdi tAm, thi du nhu khi ching ta c6 tim tudng mudn giét hai
ai, thi ngay trong gidy phit d6, ching ta da sanh vao dia nguc viy.
Chiing sanh trong 4c dao ching gip dudc Phat phdp, ching bao gid tu
tip thién nghiép, va Iudn lam hai ngudi khdc. Thinh thodng A-Tu-La
ciing dugc xem nhu bat thién dao vi dit ¢6 phuSc dic cdi trdi nhung lai
thi€u cdng dirc va c¢6 qud nhiéu sin han. Cé bdn thit duc bat thién cin
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ban. Bon thit nay dugc xem 1a nhitng phién ndo cin bdn bit ngudn tir
ki€n gidi cho ring thyc sy c6 mot ban thé dugc goi 12 ngi-linh hdn
thudng hiing. Thit nhat 12 tin vao sy hién hitu ciia mot nga thé. Thit nhi
12 st mé mudi vé cdi ngd. Thit ba 12 sy kiéu man vé cdi ngd. Thit tu 12
sy ty yéu thuong minh. T4t cd nghiép dudc kiém soat bdi ba thi than,
kh4u, y. C6 ba nghiép noi thin, bon nghiép noi miéng, va ba nghiép
ndi y. Theo Phat gido, nhitng hién tugng xau dc dudc ding dé chi
nhitng hién tugng siéu nhién do k&t qué cla thién tip, nhu than thong,
va nhitng nang luc 4o thudt khdc, cling nhu nhitng 4o gidc. Ching la
nhitng thit 1am cho hanh gid mat tdp trung, nén hanh gid dugc day la
nén cang phdt 18 ching nhiéu chirng nio cang tot chitng 4y dé chi lo
tap trung vao thién tip ma thdi. Thuat ngit Bic Phan “akusala” dugc
diing @€ chi “khuynh huéng x4u dc.” DAy 1a nhitng trd ngai cho viéc tu
tdp thin va tdm. Vai binh ludn gia Phit gido cling thém vao khuynh
huéng thit 3, d6 1a “khdu.” Ngudi ta néi nhitng khuynh huéng xau 4c
nay dugc gdy nén bdi nghi€p chuéng hay nhitng hanh hoat trong qud
kht, vA nhitng diu tich vi t€ vin con tdn dong sau khi phién nio di
dudc doan tan. Mot thi du thudng dudc dua ra 1a mot vi A La Hén,
ngudi di doan tin phién nio, thdy dugc tim vuong y ma dang chay
nhdy va 1am dn 40 nhu mdt con khi, nhung siu trong tAm thifc, nhitng
ddu vé&t vi t€ vin con tdn dong. Theo Phat gido, ngudi bat thién la
ngudi 4c, 12 ngudi chdi bd luat Nhin quéd (tha khdi 1én ngd ki€n nhu
ndi Tu Di, chit ditng khdi 1€n dc thd khong, hay pht nhin ly nhidn qua,
cho riing cdi nay cdi kia déu 1a khong). Vi th& Piic Phat khuyén chiing
ta khong nén lam ban véi ké dc, ma chi than thién véi ban lanh. Ngai
néu rd ring, n€u chiing ta mudn séng, ching ta phai tranh dc nhu trdnh
thudc doc, vi mot ban tay khong thuong tich c6 thé cam thudc doc ma
khong c6 hai gi. Phdp clia bac Thién khong mat, nhung di theo ngudi
lam lanh d&n chd cdc hanh lanh din dit d&€n. Cic hanh lanh dén chao
ngudi 1am lanh khi di vé tir thé€ gi6i nay qua th€ gi6i khac, nhu ba con
chio dén ngudi thin yéu tif xa méi vé&. Nhu vay, van dé dit ra rat o
rang va ddt khodt. Ac va thién déu do minh tao ra. Ac dua dén cai
nhau, gdy han va chié€n tranh. Con thién dua dé€n hoa thuin, than hitu
va hoa binh. Ciing theo Phat gido, ké bat thién la ké pham phai nhitng
toi 16i ghé sg va 1a nhitng ké ma tAm tri diy day tham, sin, si. Nhitng
ké pham phai vong ngit, nhan dam hy luén, néi 16i doc 4c, ndi luGi hai
chiéu. Nhitng k& 1gi dung 1ong tdt clia k& khac; nhitng ké vi 1gi lac
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riéng tuv ma ludng gat ké khdc; nhitng ké st sanh, trom cdp, td dam,
muu k& tham doc, ludn nghi ti quy k€. C6 ba bat thién dao hay tam dc
dao: dia nguc, nga quy, va sdc sanh. An Quang Pai Su khuyén ngudi
chuyén nhi't niém Phit cho tim minh khdng con tham luyén chi d&€n
viéc tran lao bén ngoai. Pirng quén céi chét dang rinh rip bén minh
ching biét xay ra lic ndo. Néu nhu khong chuyén nhi't niém Phat cau
sanh vé Tay Phuong, thi khi cdi chét d&n thinh linh, chic chin 1a phdi
bi doa vao trong tam d6 4c dao. Noi d6 phai chiu khd cé khi dén vo
lugng chu Phat ra ddi hét rdi ma vAn con bi xoay lin trong dc dao,
khong dugc thoat ly. Vi th€, hanh gid Iic nao ciing phdi nghi d&€n thin
ngudi mong manh, cdi chét thinh linh. PJi trudc va doi ndy di tao ra
vo lugng vo bién dc nghiép, va ludn nghi d&n sy khd noi tam db 4c dao
dang ddi chiing ta, d€ ludn tinh ngd ma tAm khong con tham luyé&n chi
dén cédc canh ngii duc, luc trin & bén ngoai nita. N&u nhu bi doa vao
dia nguc thi bi cdnh non dao, ritng ki€m, 10 Itta, vac dau; mot ngay
dém song chét d&€n van 1an, sy dau khd cung cuc khong sao t3 xiét.
Néu nhu bi doa vao nga quy thi thAin minh x4u xa hoi him. Bung 16n
nhu cdi tréng, con c§ hong thi nhd nhu ciy kim; d6i khat ma khong in
udng dugc. Khi thi'y thifc An nuéc udng thi cic vt 4y déu héa thanh ra
than Itra, chiu d6i khat khé s&, lin 16n, khéc la trong mudn van ki€p.
N&u nhu bi doa vao stic sanh thi bi nghiép chd, kéo, ning né, bi ngudi
gi€t ma in thit, hodc bi cinh lodi manh in loai y&u, han tim kinh sg,
khiing hodng, khong ltic nao yén. C6 nim loai bat thién hay dm loai 4dc
trén th& gian niy. Thi¥ nhit 13 thn bao. Moi sinh vit, ngay c3 cdc loai
con trung, chi€n ddu nhau. Manh hi€p yé&u, y&u lira manh; ctt thé€ ma
danh nhau va bao tan v6i nhau. Thi nhi 1a lira gat va thi€u thanh that.
Khong con lin mé (ton ti trat ty) ding din gitta cha con, anh em,
chdng vg, ba con ldo Au. HE ¢6 dip 1a truc 1gi va lira gat nhau, khong
con uu tu gi d&€n thanh tin. Thit ba 1a thdi d6 x4u 4c din d&€n bat cong
va xdu dc. Khong con lin mé vé hanh ki€m ctia nam nit. Moi ngudi
déu mudn c6 tr twdng xAu 4c cla riéng minh, tir d6 din d&€n nhitng
tranh cdi, ddnh nhau, bit cong vd xau 4c.Thit tr 1a khong ton trong
quyén 1gi cia ngudi khac. Ngudi ta ¢6 khuynh huéng khong ton trong
quyén Igi clia ngudi khac, ty ting boc thdi phdng minh 1én biing cong
sttc clia ngudi khac, lam guong xau vé hanh ki€m, bat cong trong 13i
néi, lra gat, phi bang va Igi dung ngudi khdac. Thi nim 1a xao lang
nhiém vu. Ngudi ta c6 khuynh huéng xao ling bdn phin ctia minh ddi
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v6i ngudi khdc. Ho chi nghi d&€n sy thodi mai cho riéng minh, va quén
mat di nhitng 4n hué ma ho da nhian do d6 giy ra sy khé chiu cho
ngudi khdc cling nhu dwa dén nhitng ba't cong. Theo Trudng Bo, Kinh
Phiing Tung, c6 tdm loai bat thién: ta ki€n, ta tu duy, ta ngi, th nghiép,
td mang, ta tinh tan, ta niém, va ta dinh. C6 tdm loai bat thién gidc hay
dc gidc: duc gidc, sin gidc, ndo gidc, thin Iy gidc (nhd nha), quéc do
gidc (4i qudc hay nghi dén sy 1¢i ich cla qudc gia), bat tif gidc (khong
thich cdi chét), tdc tinh gidc (vi cao vong cho dong ho), va khinh vu
gidc (khi dé hay thd 16 vdi ngudi khic). Theo Kinh Phing Tung trong
Trudng B Kinh, c6 chin sy bat thién hay xung dot khdi 1én bdi tu
tudng biang cdch nghi ring: “C6 1¢i ich gi ma nghi ring mot ngudi da
lam hai, dang lam hai, va s€ lam hai minh, hai ngudi minh thuong,
hoic hai ngudi minh ghét.” Thit nhit 1a ngudi Ay da 1am hai tdi. Thi
nhi 12 ngudi Ay dang 1am hai t6i. Thit ba 1a ngudi Ay sé& 1am hai toi.
Thit tr 1a ngudi 4y da 1am hai ngudi t6i thuong mén. Thit nim 12 ngudi
Ay dang 1am hai ngudi t6i thuong mén. Thit sdu 12 ngudi 4y sé 1am hai
ngudi tdi thuong mén. Thit bay 12 ngudi 4y da 1am hai ngudi tdi khong
thuong khdng thich. Thi tdm 1a ngudi 4y dang lam hai ngudi toi khdng
thuong khong thich. Thit chin 1a ngudi 4y s& 1am hai ngudi tdi khong
thuong mén. C6 Pitc day: “Lam viéc bat thién ‘thi nhu nhon théa
thién, hoan tung ky than tryy.”” Nghia l1a lam dc nhu ngudi phun nudc
mié€ng I&n trdi, nudc mi€ng rdi trd xuéng ngay ndi mit chinh ho. Hoic
12 “Ngidm méu phun ngudi nhd miéng minh.” Nim P& Nghi ctia Pic
Phat ich 1gi thuc tién cho hanh gid nhim tranh nhitng tu twdng bat
thién. Thit nhat 12 ¢d tao nhitng tu twdng tot, trdi nghich véi loai tur
tudng tré ngai, nhu khi bi 1ong sdn hian lam trd ngai thi nén tao tAm tir.
Thit nhi 12 suy niém vé nhitng hiu qua x4u c6 thé x4y ra, nhu nghi
riang sin hin c6 thé dua dé&n tdi 181, sat nhan, vin van. Thi ba 1a khong
dé y, ¢ quén ling nhitng tu tudng xau xa Ay. Thit tv 1a di ngudc dong
tu tudng, phing 1an 1&n, im hi€u do diu tu tudng & nhiém Ay phat
sanh, va nhu vay, trong ti€n trinh ngugc chiéu 4y, hanh gid quén din
diéu x4u. Tht nim 13 gidn ti€p van dung ning luc vat chit. Trong
Kinh Phdp Cu, Dic Phat day: “Hay gap rit 1am lanh, ché chi tim tdi
4c. HE bi€ng nhdc viéc lanh gid phiit ndo thi tAm ua chuyén 4c gid
phit ndy (116). Néu da 18 1am 4c chd nén thudng lam hoai, chd vui
lam viéc 4c; hé& chita 4c nhit dinh tho khd (117). Khi nghiép 4c chua
thanh thuc, ké 4c cho 1a vui, d&€n khi nghiép 4c thanh thuc ké dc méi
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hay 1a 4c (119). Ché khinh diéu 4c nhd, cho ring “ching dua lai qui
b4o cho ta.” Phai bi€t giot nu6c nhéu 1au ngay ciing 1am day binh. Ké
ngu phu s& di ddy tdi 4c bdi chita don tirng khi it ma nén (121). Ngudi
di budn mang nhiéu ctia biu ma thi€u ban ddng hanh, tranh xa con
dudng nguy hiém lam sao, nhu k& tham sdng tranh xa thudc doc th&
nio, thi cic nguoi cling phdi tranh xa diéu ac th€ Ay (123). Vi ban tay
khong thuong tich, c6 thé nim thudc doc ma khong bi nhiém doc, véi
ngudi khong lam 4c thi khong bao gid bi dc (124). Pem 4c ¥ xam pham
dé&n ngudi khong ta vay, thanh tinh va vo6 nhiém, toi dc s€ tr§ lai ké
lam 4c nhu ngugc gié tung bui (125). Mot s6 sinh ra tir bao thai, ké 4c
thi doa vao dia nguc, ngudi chinh tryc thi sinh 1€n chu thi€n, nhung cdi
Niét ban chi danh riéng cho nhitng ai da diét sach nghiép sanh ti
(126). Ching phdi bay 1&én khong trung, chang phai lin xudng ddy bé,
ching phai chui vio hang siu nidi thim, dii tim khip th€ gian nay,
ching c6 noi ndo trén khéi dc nghiép da gay 127). Ac nghiép chinh do
minh tao, tif minh sinh ra. Ac nghiép 1am hai k& ngu phu d& dang nhu
kim cang phd hoai bdo thach 161). Viéc hung 4c thi dé lam nhung
chaelng 1gi gi cho ta, trdi lai viéc tir thién c6 1¢i cho ta thi lai rAt khé lam
(163). Nhitng ngudi 4c tué ngu si, vi tim ta ki€n ma vu miét gido phdp
A-la-h4n, vu miét ngui lanh Chdnh dao va gido phap dic Nhu Lai dé
tu mang 14y bai hoai, nhu giong cd cdch-tha hé sinh hoa qui xong lién
tieu diét 164). Lam dit bgi ta ma nhiém 6 ciing bdi ta, lam lanh bdi ta
ma thanh tinh ciing bdi ta. Tinh hay bat tinh déu bdi ta, chit khong ai c6
thé€ 1am cho ai thanh tinh dugc 165). Chd nén phi bang, dirng 1am nio
hai, giit gidi luat tinh nghiém, udng in cé chirng muc, riéng & chd tich
tinh, siéng tu tip thién dinh; 4y 13i chu Phat day 185). Trong Kinh Tt
Thap Nhi Chuong, Pitc Phit day: “Ngudi 4c nghe néi ai 1am diéu thién
thi d&€n d€ phd hoai. Khi gip ngudi nhu vay, cic 6ng phai tu chd, ding
c6 tic gidn trach méc. BSi vi ké mang diéu 4c d€n thi ho s& lanh tho
diéu 4c d6 (6). C6 ngudi nghe ta giit dao, thyc hanh tim dai nhin tir,
nén d&€n ming ta; ta im ling khong phan ng. Ngudi kia ming xong, ta
lién héi: Ong dem 1& vat d€ bi€u ngudi khdc, ngudi kia khong nhan thi
1€ vat Ay trd vé vdi dng khong? Ngudi kia ddp: “Vé chir.” Ta bio:
“Nay 6ng ming ta, ta khong nhan thi t 6ng ruSc hoa vao thian, giong
nhu 4m vang theo ti€ng, béng theo hinh, rét cudc khong thé tranh khdi.
Vay hiy cin than, dirng lam diéu 4c.” (7). K& 4c hai ngudi hién gidng
nhu ngudc mit 1én trdi ma nhd nudc mi€ng, nhd khong tdi trdi, nudc
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mié&ng lai rdi xuéng ngay mit minh. Ngugc gié tung bui, bui ching d&n
ngudi khdc, trd lai do thin minh, ngudi hién khong thé hai dugc ma
con bi hoa vao than.” (8).

Thit bay la Gidm Thiéu Ma Chuéng Qua Viéc Giit Gin Giéi Ludt:
Theo Kinh Pai B4t Ni€t Ban va Kinh Phing Tung trong Trudng Bo
Kinh, c6 nim diéu 1¢i ich cho ngudi dd gidi. Thit nha't 1a ngudi gilt gidi
nhd khong phong ting nén dugc tai san sung tdc. Thd nhi la ngudi gitt
gi6i ti€ng t6t don khip. Thit ba 12 ngudi giit gidi, khi vao hoi ching
nao, Siat P& Lgi, Ba La Mdn, Sa Mo6n hay cu si, vi 4y vio mot cdch
dudng hoang, khong dao dong. Thi tu la ngudi gitt gi6i khi mé€nh
chung s& chét mot cach khong so sét, khong dao dong. Thit nim la
ngudi gilt gidi, sau khi thin hoai ménh chung dugc sanh 1€n thi€n thd
hay Thién gidi. Theo Tang Chi B6 Kinh, c6 ndm 1di ich cho ngudi dic
hanh toan thién gidi. Thd nhat 12 ngudi c6 gidi dic thita hudng gia tai
16n nhd tinh can. Thit nhi 1a ngudi c6 gidi dic, dudc ti€ng tot ddn xa.
Thit ba 12 ngudi c6 gidi ditc, khong s¢ hdi rut ré khi dén gifta ching
hoi St d€ 1¢i, Ba-La-Mon, gia chli hay Sa Mon. Thit tr 12 ngudi c6
gidi difc khi chét tAim khong tdn loan. Thit nim 12 ngudi c6 gibi dic,
lic ménh chung dugc sanh vao ¢di an lac hay cdnh tr&i. Trong kinh
Phédp Cd, bac Phat day: “Mui huong cia céc thit hoa, du 1a hoa chién
dan, hoa da gia la, hay hoa mat ly déu khong thé bay ngudc gié, chi cé
mui huong ditc hanh clia ngudi chan chinh, tuy ngugc gié van bay khip
cd mudn phuong (54). Huong chién dan, huong da gia la, huong bat tat
ky, huong thanh lién, trong tit cd thit huong, chi thit huong ditc hanh 1a
hon cd (55). Huong chién dan, huong da gia la déu 1a thi huong vi
diéu, nhung khong sanh bing huong ngudi diic hanh, x6ng ngdt tin chu
thién (56). Ngudi nao thanh tyu cdc gi6i hanh, hiing ngay ching budng
lung, an try trong chinh tri va gidi tho4t, thi 4c ma khong thé dom ngé
dugc (57). Gia van song dic hanh 12 vui, thanh tyu chdnh tin 1a vui,
day du tri tué 1a vui, khong 1am diéu 4c 12 vui (333).

Thit tam la Gidm Thiéu Ma Chudéng Bang Viéc Khong Phd Gidi:
Theo Kinh Pai B4t Niét Ban va Kinh Phing Tung trong Trudng Bo
Kinh, c6 nim diéu nguy hiém ctia ngudi dc gidi. Thi nhat 1a ngudi dc
gi6i vi pham gidi luat do phong dat thiét hai nhiéu tai sdn. Thi nhi 12
ngudi 4c gidi, ti€ng xdu don khip. Thit ba 1a ngudi dc gidi, khi vao hoi
ching sat P& Loi, Ba La Mon, Sa Mon hay cu s, déu vao mot cich sg
sét va dao dong. Thit tu 12 ngudi 4c gidi, chét mot cdch mé loan khi
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ménh chung. Tht ndm 1a ngudi dc gidi, khi thin hoai mang chung sé&
sanh vao khd gidi, 4c thd, doa xd, dia nguc.

Thit chin la Giam Thiéu Ma Chudng qua Tu Tdp Chu Ac Mac
Tdc, Chiing Thién Phung Hanh, Ty Tinh Ky Y: P& gidm thiu ma
chuéng ciing nhu chdm dit khd dau phién nio trong cudc song, Pic
Phat khuyén ti ching nén: “Chuw Ac Mac Tdc, Ching Thién Phung
Hanh, Ty Tinh Ky Y”. Trong Kinh A Ham, Phit day: “Khong lam
nhitng viéc dc, chi 1am nhitng viéc lanh, gitt tim y trong sach, d6 15i
chu Phat day.” Bién phdp ménh mong ciing tir bon cAu ké ndy ma ra.
Nhitng 15i Phat day trong Kinh Phap Cd: “Ngudi tri hdy nén rdi bd hic
phdp (dc phdp) ma tu tip bach phép (thi€n phédp), xa gia dinh nhd hep,
xudt gia s6ng ddc than theo phdp tic Sa-mdn (87). Ngudi tri phdi got
sach nhitng diéu cAu u€ trong tAm, hiy cau cdi vui Chdnh phap, xa lia
ngii duc ma chitng Ni€t ban (88). Ngudi nao thudng chinh tim tu tap
céc phép gidc chi, xa lia tdnh c6 chip, rdi bd tAm nhiém 4i, diét hét
moi phién nio dé tr§ nén sang sudt, thi sé gidi thoat va chitng dic Niét
ban ngay trong doi hi€n tai (89).” Tuy nhi€n, nhitng 161 Phat day
thudng 14 sé n6i khé 1am. Vang! “Ché lam cdc diéu 4c, nén 1am nhitng
viéc lanh, giif tdm ¥ trong sach.” D6 1a 151 chu Phat day. Loi Phat day
dé dén dd dda tré 1&n ba ciing néi dugc, nhung khé dén do cu gia 80
ciing khong thuc hanh ndi. Theo Kinh T& Thip Nhi Chuong, Phim 18,
Ditc Phat day: “Phdp clia ta 12 niém ma khong con chi thé niém va
ddi tugng niém; 1am ma khong con chd thé 1am va d6i tugng lam; néi
ma khong c6 chi thé néi va ddi tugng néi; tu ma khong con chii thé tu
va ddi tuong tu. Ngudi ngd thi rat gin, ké mé thi rat xa. Dit dudng
ngdn ngit, khong bi rang budc bat ¢t cdi gi. Sai di mot ly thi mat tic
khic.”

Thit Muvi la Giam Thiéu Ma Chuéng qua Viéc Ché Ngu Tham
Lam-San Hgn-D6 Ky: D€ ché& ngy nhitng tu duy tham lam, sin han va
ganh ty va nhitng tu duy khdc ma con ngudi phdi chiu, ching ta cin
phdi c6 nghi luc, siéng ning tinh tAn va tinh gidc. Khi thoat khdi nhitng
vudng ban cla cudc sdng phd thi hoic nhitng lo toan vudng ban khic
clia cudc ddi, ching ta khong dén ndi bi quyén rii d€ danh mat minh,
nhung khi hoa nhdp vao nhip séng xa hoi, d6 12 lic ma ching ta cin
phdi tinh tAn d€ chin ding nhitng sai s6t, 1Am 14n ca minh. Thién dinh
12 sy trd Iuc 16n lao gitp chiing ta diém tinh khi d6i dién véi nhitng tu
duy xau ndy. Ngudi mé véi bac gidc ngd chi c6 hai di€m sai biét: tinh



53

la chu Phat, nhiém Ia ching sanh. Chu Phat do thuin theo tinh tAim nén
gidc ngd, dd than thdng tri hué; chiing sanh béi tlly noi trin nhiém nén
mé hoic, bi ludn hdi sanh t&. Tu Tinh P9 13 di sdu vao Niém Phit Tam
Muoi @€ gidc ngd ban tAm, chifng 1én qua vi Phit. VAy trong niém
Phat, néu thdy bat cit mot vong niém vong dong nao khac ndi 1én, lién
phai trir ngay va trd vé tinh tim. Py 1a cdch dung tim thién dinh dé
doi tri.

Thit muvi mot la Giam Thiéu Ma Chuéng Biang Cdch C6 Gdng
Thiéu Duc Tri Tiic: Thi€u duc 12 c6 it duc lac; tri tdc 1a biét di. Thi€u
duc tri tdc 12 it ham mudn ma thudng hay bi€t dd. Tri tic 1a bing long
vdi nhitng diéu kién sinh hoat vat chat tam di d€ séng manh khde tié€n
tu. Tri tic 12 mdt phuong phdp hitu hiéu nhit d€ ph4 1udi tham duc, dé
dat dugc sy thidnh thdi cia thin tAim va hoan thanh muc tiéu toi hiu
ctia sy nghiép tu tdp. Thi€u duc 1a c6 it duc lac hay it ham mudn. 0]
ddy “ham mu6n” khong chi gdm ham mudn tién bac va vat chit, ma
con mong udc dia vi va danh vong. Ham mudn ciing chi vé sy mong
mudn dugc nhitng ngudi khic thuong yéu va phuc vu. Trong dao Phat,
mot ngudi di dat d€n mitc dd tAm thic thAm siu thi s& c6 rat it cdc
ham mudn ma c6 khi con thd d véi chiing nita 12 khdc. Ching ta ciing
nén chd y ring mdt ngudi nhu thé€ thd ¢ véi nhitng ham mudn thé tuc,
nhung ngudi 4y lai rat khao khdt v6i chan 1y, tifc 12 ngudi 4y c6 sy ham
mudn 16n lao d6i véi chan 1y, vi theo dao Phat, thd ¢ vdi chian 1y 1a
bi€ng nhdc trong ddi sdng. Thi€u duc ciing con c6 nghia 13 thda min
véi nhitng thau dat vat chit it di, tifc 12 khong cAm thay budn buc véi
s6 phan ctia minh va khong lo 1ing nhiéu dé&n viéc ddi. Tuy nhién, day
khong c6 nghia la khong quan tAm dén sy tu cai ti€n cda minh, ma Ia
cO ging toi da véi mot thdi do khdng chdn nidn. Mot ngudi nhu thé
chic chin sé dugc ngudi chung quanh biét t6i. Ma du cho nhitng ngudi
chung quanh c6 khong biét t6i di nita, thi ngudi Ay cling cdm thiy hoan
toan hanh phiic va theo quan di€m tam linh thi ngudi 4y dang song nhu
mdt vi vua vay. C6 hai thit cAn phdi thi€u duc. Thi nhat 1a thifc an, thit
hai 12 sic dep; mot cdi goi la thuc duc, mot cdi goi 1a sic duc. Hai thit
ndy gitip d& cho vd minh lam dd thit chuyén x4y, nén Pic Khdng Phu
Tl ¢6 day: “Thuc, sic tdinh di.” Nghia 1a hdo in, hdo sic déu 1a ban
tdnh ctia chiing sanh. Ngudi tu Phat phai bi€t tai sao vd minh ching
phd dugc? Tai sao phién ndo ciing khong doan dugc? Tai sao tri hué
ching hién 16? Chi do bdi minh khong biét thi€u duc d6 thoi. Phat ti
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chian thuan nén nhd ring dn udng thi tr¢ gitp cho duc vong, duc vong
lai 1am tdng trudng v minh. Mot khi da c6 1ong tham dn rdi thi sau dé
s€ 1a tham sdc. Con trai thi ham muén nit sdc, con gdi thi ham mu6n
nam sic, cit th€ ma quyé&n luy&n khong r5i va khong thé nao nhin sy
vat thau sudt dugc. An udng bao nhiéu thit thanh chit bd dudng, hé
chit bd dudng sung min thi sanh 1ong ham mé sic duc. Phat t chin
thuan nén luén nhé ring dd in cang it ngon chirng nio cang tot chirng
4y. Khong nén coi qui trong vin d& in udng. An 1a dé€ duy tri mang
s6ng ma tu tip, vi th€ nén ti€t do trong in udng; khong can phdi in d6
in ngon, ma ciing khong dn nhitng d6 da bi hu hoai, vi cd hai déu c6
hai cho stic khde cta minh. Tri tic la bi€t di va thda man véi nhitng gi
minh c6 ngay trong lic ndy. Tri tic 12 dic diém cta hanh phic cd
nhan. Pham phu thudng nghi riing tri tdc rat kho trau doi va phat trién.
Tuy nhién, n€u chiing ta kién tri diing minh, vd quyét tim ki€m sodt
nhitng tu tudng bat thién cling nhu hau qui giy ra do bsi khong biét tri
tdc, thi ching ta s& cdm thay ludn hanh phic vdi nhitng gi minh dang
c6. Bi v6i nhitng ngudi c6 tri tué, bi€t quyén bién, thdo vit, khéo an
nhin v6i cdnh doi, bi€t suy cuing nghi can, thi trong cdnh ngd nao ciing
van an nhién binh thdn. V6i hoan cdnh giau sang thi bi€t di theo cidnh
giau sang, v6i cdnh ngheéo hén thi bi€t dd theo ngheéo hén. That vay,
trong doi song hiing ngay, ching ta 1am dd cd moi viéc, suy tinh dd
moi phuong cach, chudc mau, thim chi d€n viéc khong tir nan bat ct
thi doan nio, mién sao cho minh dugc Igi thi thdi, con thi ton hai cho
ai cling khong cin nghi d&€n. Thir hdi ching ta 1am nhu vay d€ chi?
Ching qua la dé c6 cudc sdng tét dep hon, dn mic, nha cifa, cit chita
tién bac nhiéu hon. Nhung suy nghi k§ chiing ta s& thd'y mit trdi moc,
dirng bong, r6i lin va bién mit vé dém; tring ddy rdi khuyét, rdi mat
hin 4nh sdng; gd cao ddi thanh vyc thim, bi€n ci héa nudng diu, vin
van. Cudc doi xua nay thinh suy, dic that, vinh nhuc, béng tram, con
mat, hgp tan, chi 12 18 thudng chd dau cé gi dugc ton tai mai, tA't cd rdi
ciing vé v6i hu khong. Thé nén ngudi tri phdi ludn biét tri tic v6i hoan
cénh hién tai. Ptic Phat tdn dudng cudc séng don gidn, cudc séng don
gidn din dén viéc md mang tAm tri con ngudi. Chinh vi th€ ma Puc
Phat ludn thuyét gidng su 1di ich cho cdc thay Ty Kheo vé tri tdc trén
nhitng mén nhu sau: Y 40 ma cdc thay nhin dugc, du thd hay di min;
dd ciing dudng hay thuc phadm céc thay nhan dugc, dii ngon hay khong
ngon; ndi § ma cdc thidy nhan dugc, dit don so hay sang trong. Ai ma
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min ¥y v6i ba diéu trén day c6 thé gidm dugc 1ong ham mudn va dong
thdi in sdu vao tim khdm nhitng théi quen ctia mot cudc sdng don
gidn. Bi€t dd va thda man v6i nhitng gi minh c6 ngay trong lic nay. Tri
tic 12 dic diém cda hanh phic c4 nhan. Pham phu thudng nghi ring tri
tic rat khé trau dbi va phdt trién. Tuy nhién, n€u ching ta kién tri
diing manh, va quyé&t tim ki€m sodt nhitng tu tudng bat thién cling nhu
hau qud gy ra do bdi khong biét tri tiic, thi ching ta s& cAm thdy ludn
hanh phic v6i nhitng gi minh dang c6. P8i v6i nhitng ngudi c6 trf tug,
bi€t quyén bi€n, thdo vit, khéo an nhin v6i canh ddi, bi€t suy cling
nghi can, thi trong cdnh ngd nao ciling vin an nhién binh thin. V&i
hoan cénh gidu sang thi bi€t di theo cdnh giau sang, véi cdnh ngheo
hen thi biét di theo nghéo hén. That vay, trong ddi song hiing ngay,
chiing ta 1am d& cd moi viéc, suy tinh ¢4 moi phuong cich, chudc mau,
thAm chi d&€n viéc khong tir nan bit c thi doan nao, mié€n sao cho
minh dugc 1gi thi thdi, con thi tn hai cho ai ciing khdng can nghi dén.
Tht héi chiing ta 1am nhu vay d& chi? Ching qua 13 d€ c¢6 cudc sdng
tot dep hon, in mic, nha clra, cit chifa tién bac nhiéu hon. Nhung suy
nghi k§ chiing ta sé& thdy mit trdi moc, ding bong, rdi 1dn va bién mat
vé dém; tring day rdi khuyét, rdi mat hdn anh sdng; god cao ddi thanh
vic thim, bién cd héa nuong diu, van van. Cudc ddi xua nay thinh
suy, dic that, vinh nhuc, bf;ng traim, cOn mat, hgp tan, chi 1a 1€ thudng
ché dau cé gi dudc ton tai mii, tit cd rdi ciing vé v6i hu khong. Thé
nén ngudi tri phai ludn biét tri tic véi hoan cdnh hién tai. Pitc Phat tin
duong cudc song don gidn, cudc song don gidn din dén viéc m3 mang
tdm tri con ngudi. Chinh vi th€ ma Pc Phat ludn thuyét gidng su 1gi
ich cho cdc thay Ty Kheo vé tri tic trén nhitng mén nhu sau: Y 40 ma
cdc thdy nhan dugc, dit thd hay dit min; d6 cling dudng hay thuc pham
céc thay nhan dugc, du ngon hay khong ngon; ndi § ma cdc thidy nhian
dudc, du don so hay sang trong. Ai ma min y vdi ba di€u trén diy c6
thé€ gidm dugc long ham mudn va ddng thdi in sdu viao tim kham
nhitng théi quen cla mot cudc sdng don gidn. Phat ti chan thuin nén
ludn nhé ring ddi vdi dao Phat, duc lac ngii trAn that 1a phi du va hu
40, chgt d&n rdi chot di. Phai ching d6 13 hanh phiic that sy khi minh
cf mai sin dudi mot cai gi mong manh, mau tan va ludn thay d6i? Hay
nhin xem biét bao nhiéu diéu phién todi khé khin ma chiing ta gip
phai khi ching ta ¢t mai di tim nhitng cdAm gidc ma chdng ta cho la
hanh phic. Nhiéu ngudi vi qud ham mu6n huéng thu lac thi nén ho da
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c6 nhitng hanh vi pham phdp, gdy ra nhitng t6i 4c tay trdi khi€n cho
ngudi khdc phai khd dau phién ndo. Ho chi nghi dén lac thi tam bg
clia gidc quan ma quén di sy khd dau ctia ngudi khac. Ho khong hi€u
dudc hau qua tai hai, nhitng k&t qua thim khdc ho phdi git 14y sau ndy
do nhitng tdi 16i ma ho dd gdy ra. Ngay c4 hang pham phu tuc t& vin
c6 thé bi&t dugce nhitng phiit gidy hanh phic ngin ngili va nhitng khd
dau ma ho phai ginh 14y 12 khong cin xing, khong ding dé ho deo
dudi theo duc lac trin th€. Phat ti¥ chan thuan nén ludn nhd ring dau
khd di lién theo ham mudn. Moi vAn dé trén th€ gian c6 gdc ré tir
nhitng ham mudn duc lac ngii tran. Vi con ngudi mudn ti€p tuc hudng
thu duc lac ngii trin ma c6 nhitng bit hoa trong gia dinh. Cling vi nhu
cAu hudng thu duc lac ma ban bé hang x6m d6i khi khong thé cu xit
t6t dep vdi nhau. Ciing vi duc lac ngii trin ma ngudi nay chdng lai
ngudi kia, nudc ndy chdng lai nuSc kia. Ciing chinh vi duc lac ngii trin
ma bi€t bao nhiéu diéu khd dau, phién nio, v moi thit phién todi di
xdy ra trén khidp th& gi6i. Ciing chinh do duc lac ngii trin ma con
ngudi tré nén di man, doc 4c, tan bao va mat hin nhén tianh.

Thit mudi hai la Giam Thiéu Ma Chuéng Bang Cdach Co Ging
Hang Phuc Phién Nao: Phién nio 1a nhitng lo du th& gian, din dén
luan hdi sanh t¥, 12 nhitng trd ngai nhu ham mudn, thii ghét, cao ngao,
nghi ngd, ta ki€n, vin vin, din d&n nhitng hiu qui khd dau trong
tuwong lai tdi sanh, vi chiing 1a nhitng st gid bi nghiép luc sai khi€n.
Phién ndo con c6 nghia 12 “nhitng y€u t& 1am 6 nhiém tim,” khi&€n cho
chiing sanh 1am nhitng viéc vo dao difc, tao nén nghiép qui. Phién nio
chi tdt c4 nhitng nho bdn lam r6i loan tinh than, co s§ clia bat thién,
ciing nhu gin lién con ngudi vao chu ky sanh t. Ngudi ta con goi
chiing 12 khét vong clia Ma vuong. Mudn gidc ngd trude tién con ngudi
phdi ¢ ging thanh loc tit ci nhitng nho bin ndy bing cich thudng
xuyén tu tdp thién dinh. Nhd ban c6 nhiéu thit khiac nhau. Ngudi tu tp
tinh thitc hang phuc phién nio bing bon cich: Hang phuc phién nio
bing tAm, biing cich di sdu vao thién quin hay niém Phat. Hing phuc
phién ndo bing quin chi€u nguyén 1y ctia van hitu. Khi vong tim khdi
1én ma tAm khong thé diéu phuc dugc bing thién quin hay niém Phat
thi chiing ta nén ti€n t6i budc k& ti€p bing cach qudn sit nguyén ly
ctia van hitu. Khi nao phién nio ctia nhitng ham mudn phat trién thi
chiing ta nén quan phdp bat tinh, khd, khong va vo nga. Khi nao sin
han khdi 1€n thi ching ta nén quén tir bi, vi tha va tdnh khong cia van
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phdp. Hang phuc phién nio bing cdch qudn sit hién tugng. Khi thién
qudn, niém Phat va qudn sat khong c6 hiéu qua cho mot s6 ngudi ning
nghiép, hanh gi3 c6 thé dung phuong cdch rdi bé hién tugng, nghia la
r0i b hién trudng. Khi ching ta bi€t ring con gidn hay con gay gb sip
stta buing n6 thi chiing ta nén rdi hién trudng va tir tif nhap nudc lanh
viao miéng (udng that cham) d& 1am diu chinh minh. Hang phuc phién
nio bing cdch sim hoi nghiép chuéng qua tung kinh niém chd.

Thit muoi ba la Gidm Thiéu Ma Chuéng Bang Cdch C6’ Gang Tu
Tdp Thdp Thién Nghiép va Thién Dgo: Theo Phat Gido Pai Thira, c6
mudi nghiép thién. Thit nhit 12 khong sit sanh ma phéng sanh la tot;
thtt nhi 1a khong trdm cudp ma bd thi 1a tot; thit ba 1a khong ta hanh
ma dao hanh 13 t6t; tht tv 1a khong néi 161 doi trd, ma noéi 165i ding ddn
12 t8t; tht nim 12 khong néi 18i théu dét, ma néi 15i ding din 12 tot;
thd sdu 1a khong néi 18i doc 4c, ma néi 151 4i ngit 1a t6t; thi bdy Ia
khong néi 161 vo ich, ma ndi 161 hitu ich la tot; thi tdm 13 khong tham
lam ganh ghét ngudi 1 t6t; thit chin 1a khong sin han, ma 6n nhu la
tot; thi mudi 12 khong mé muoi ta ki€n, ma hi€u theo chdnh kién la
t6t. Theo Kinh Duy Ma Cat, chuong mudi, phaAm Phat Huong Tich, cu
sT Duy Ma Cit di néi vdi cac Bd Tat nudc Ching Huong ring: “Bo Tat
& cbi nay d6i v6i chiing sanh, 1ong dai bi bén chic that ding nhu 15i
cdc ngai dd ngoi khen. Ma Bd Tét & cdi nay 1gi ich cho chiing sanh
trong mdt dJi con hon trim ngan ki€p tu hanh & cdi nude khic. Vi sao?
Vi ¢di Ta Ba nay ¢6 mudi di€u lanh ma cdc Tinh P khdc khong c6.”
Thé nao 12 mudi? D6 1 ding bd thi dé nhi€p do ké nghéo nan; ding
tinh gi6i dé nhi€p dd ngudi phd gidi; ding nhin nhuc d€ nhi€p do ké
gian dif; dung tinh tAn d€ nhi€p d6 ké gidi dii; dung thién dinh dé
nhi€p do ké loan y; dung tri tué d€ nhi€p dd k& ngu si; néi phap trir
nan dé€ do ké bi tim nan; ding phdp dai thira d€ d6 ké wa phdp ti€u
thira; ding cdc phap lanh d€ citu t&€ ngudi khong dic; va thudng dung
tt nhi€p @€ thanh twu ching sanh. Theo Phat Gido Nguyén Thiy, c6
mudi nghiép lanh tao qua trd sanh trong Duc Gidi dugc dé cip trong
bitc Phat Va Phat Phdp ctia Hoa Thudng Narada. BO thi hay dic
khoan dung quing dai hay tAm bd thi tao qui nhiéu cia cii; tri gidi
dem lai sy tdi sanh trong dong ddi quy phdi va trang thai an vui; tham
thién din dén sy tdi sanh trong cdi sic gii va vo sic gidi, va dua hanh
gid d€n chd gidc ngd va gidi thodt; 1& bdi hay biét trong ngudi ding
kinh trong 12 nhin tao qud dugc thdn bing quyén thudc quy phdi
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thugng Iwu; phuc vu tao qud dudc nhiéu ngudi theo hiu; hdi huéng
phudc bau s& dudc doi sdng sung tic va phong phii; hoan hy véi phudc
bdu ctia ngudi khac dem lai trang thai an vui, bat ludn trong canh gidi
nao; tdn duong hanh dong cta ké khic ciing dem lai k&t qud dugc
ngudi khdc tdn duong lai; nghe phdp dem lai tri tu€; hoing phédp ciing
dem lai tri tué; quy y Tam Bdo s6m dep tan duc vong phién nio; cling
¢6 chanh ki€n cda minh; tinh thiic dem lai hanh phiic dudi nhiéu hinh
thic.

Thit muoi bon la Giam Thiéu Ma Chuéng Biang Cdach C6 Gdng
Cho Nhitng Déa Hoa Vé Uu Luén Né Trong Ta: Co hdi 1am ngudi
clia chiing ta trong ddi song quy bau clia ki€p ngudi nidy khong bén
lau. Khong sém thi mudn, cdi chét roi cling s& d&n vdi tit cd moi
ngudi. Ban chat that sy cla ki€p s6ng 1a vo thudng, va cdi chét khong
mién trir mot ai cd. Ching ta di mang khong biét bao nhiéu 1a than
xdc mdi khi chiing ta dudc sanh ra. Theo qui luit ty nhién, chét 1a viéc
phai xdy dén va khong ai c6 thé tranh khdi. Nhu vay cdch t6t nhit 1a
chiing ta khong nén ling trdnh né; ma ngudc lai hdy chiém nghiém vé
né mot cich nghiém tic. Theo quan di€m Phat gido, chét khong phai
12 su chdm ddt ma 12 mot 16i dAn dén sy tdi sanh khdc. TAm thiic chi di
chuyén tir d5i nay sang doi khdc. Piém bit diu clia mot ti€n trinh nhu
th€ that khong thé nao truy cttu dudc. Tuy nhién, sy hién hitu clia
chiing ta trong vong luan hoi sanh ti thi khong vo han mot cich ty
nhién. Ciing theo quan diém Phat gido, con ngudi c6 thé thuc hién dé
cham ditt n6. Mot hat giong khong c6 sy bit ddu nhung ban chat cla
né khong phéi la vd han. Néu chiing ta dot hat giong &y 1a chiing ta c6
thé hdy diét khi ning moc 1én clia né. P6 1a sy cham ddt. C4ch duy
nhit d€ 1am dudc viéc nay 12 hiay dé cho nhitng déa hoa Vo6 Uu ludn
nd trong 1ong chiing ta. Vi sao? Vi mot khi hoa V6 Uu nd dudc trong
10ng ta, ching ta s& khong con ti€p tuc gieo thém bAt ctt hat gidng nao
cho ki€p luan hdi niy nita. Do tim vong tudng, ngay ca trong cudc
song hién tai, chiing ta lién tuc hoat dong vdi nhitng hanh dong bat
thién. Ching ta khong c¢6 tu do d€ trinh nhitng cdm xic tiéu cyc.
Chiing ta bi nd 1€ bdi ching. Chiing ta 1a tén ti cta chinh chiing ta. Thi
du nhu khi gidn dit khd3i 1€n trong chiing ta, ching ta trd thanh hoan
toan chiu sy ki€m sodt ctia cAm xiic tiéu cuc nay. N6 1am chiing ta suy
nghi va hanh xi nhitng diéu ma chiing ta khdng mudn lam. N&u chiing
ta chiu Iui lai mot bugc va thl nhin vao gudng khi ching ta gian dir, thi
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chiing ta s& thdy sy gidn dit da 1am gi dén ching ta. Lic d6 ching ta s&
thd'y quyén lyc cla sy gidn dit n6 phd hiy chiing ta va nhitng ngudi
chung quanh. Chiing ta c6 thé tu hdi khong biét ching ta c¢6 thé chudc
16i mot hanh vi bat thién nhu 1a mot trong nim trong nghiép hay
khong. Theo Trung Quin Ludn, bit ctt hanh vi bat thién nio déu c6
thé dugc chudc 16i. Py 1a tinh chat clia nhitng diéu bat thién. Néu
ching ta khong quén lang ching, va ching chua dudc chin mui, la
chiing ta c¢6 thé thanh tinh héa chiing. Nhitng hanh vi khong dao dic thi
ban chat 1a bat thién nhung ching c6 mot dic tinh 1a c¢6 thé dudc thanh
tinh héa. Cé ngudi tin ring ho c6 thé tranh khdi nhitng hiu qua cla
hanh dong ti€u cuc da pham. Ho 1a nhitng ngudi khong tin vao luat
nhin qui. Ching ta mién ban d&€n ho. Phat ti thuin thanh nén ludn
nhd ring theo luat nhan qua, hau qua clia bit c hanh ddong nao, du
thién hay bat thién, phdi dugc d6i dién bdi chinh ngudi d6. N6i cdch
khdc, moi ngudi phai chiu trach nhiém cho nhitng hanh dong ctia chinh
minh. Vi mdt 1an nita, cdch duy nhit d€ lam dudc viéc nay la hiy dé
cho nhitng d6a hoa V6 Uu ludn nd trong 1ong ching ta. Vi sao? Vi mot
khi hoa V& Uu nd dugc trong 1ong ta, ching ta sé c¢6 kha ning thanh
tinh héa nhitng hanh vi bat thién va khong dao difc trong qud khi;
ddng thdi tranh dugce nhitng hanh vi tuong tuw ndy trong hién tai va
tuong lai. Tuy nhién, nhitng d6a hoa V6 Uu chi nd khi chiing ta thi€u
duc, nghia 1a ¢6 it duc lac hay it ham mudn. 0 day “ham mudn” khdng
chi gdm ham mudn tién bac va vat chdt, ma con mong udc dia vi va
danh vong. Ham mudn ciing chi vé sy mong mudn dugc nhitng ngudi
khdc thuong yéu va phuc vu. Trong dao Phat, mot ngudi da dat dén
muc do tAm thifc thAm siu thi s& cé rat it cdc ham mudn ma c6 khi con
thd d véi ching nita 1a khac. Ching ta ciing nén chd ¥ ring mot ngudi
nhu th€ thd 6 véi nhitng ham mudn thé tuc, nhung ngudi Ay lai rat khao
khdt v6i chan 1y, tic 12 ngudi 4y ¢6 su ham mudn 16n lao ddi véi chan
1y, vi theo dao Phat, thd ¢ v6i chan 1y 1a bi€ng nhéc trong ddi song.
Thi€u duc ciing con c6 nghia 13 théa min vdi nhitng thiu dat vat chat
it &i, titc 12 khong cdm thay budn buc vdi s6 phan ctia minh va khong
lo 1dng nhiéu dé&n viéc dvi. Pay khong c6 nghia 1a khong quan tim dén
Su tu cdi ti€n clla minh, ma 13 ¢d ging t6i da véi mot thai do khong
chdan ndn. Mot ngudi nhu thé chic chin s& dugc ngudi chung quanh
biét t6i. Ma du cho nhitng ngudi chung quanh c6 khong biét t6i di nira,
thi ngudi 4y ciing cAm thay hoan toan hanh phic va theo quan di€ém
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tam linh thi ngudi Ay dang s6ng nhu mdt vi vua vay. C6 hai thit cin
phai thi€u duc. Tht nhat 1a thifc dn, thif hai 13 sic dep; mot cdi goi 1a
thuc duc, mot cdi goi 1a sic duc. Hai thi ndy gitp d3 cho vo minh 1am
dd thi chuyén xau, nén Piic Khdng Phu Tk ¢6 day: “Thuc, sic tinh
da.” Nghia 13 hdo in, hdo sic déu 1a ban tdnh cla ching sanh. Ngudi
tu Phit phai biét tai sao vo minh ching ph4 dugc? Tai sao phién nio
ciing khong doan dudc? Tai sao tri hué ching hi€n 16? Chi do bdi minh
khong biét thi€u duc d6 thoi. Phat tir chan thuAn nén nhd ring in udng
thi tr¢ gidp cho duc vong, duc vong lai lam ting trudng v6 minh. Mot
khi d c6 1ong tham #n rdi thi sau d6 sé& 1a tham sic. Con trai thi ham
mudn nit sic, con gdi thi ham mudn nam sic, ct th€ ma quyén luyén
khong 15i va khong thé nao nhin sy vat thiu sudt dudc. An uéng bao
nhiéu thtt thanh chat b6 dudng, h& chit bd dudng sung min thi sanh
1ong ham mé sic duc. Phat tif chin thuin nén ludén nhé ring dd in
cang it ngon chitng nao cang tdt chirng 4y. Khdng nén coi qui trong
van dé in udng. An la d€ duy tri mang sdng ma tu tip, vi th& nén tit
dd trong An udng; khong can phdi in db in ngon, ma cling khong dn
nhitng d6 di bi hu hoai, vi c4 hai déu c6 hai cho siic khde clia minh.
Cudi cling, nhitng d6a hoa V6 Uu chi nd khi ching ta sing sudt hiéu
biét tudng tin sy vat ding nhu that sy sy vat 12 nhu vy, 1a thau triét
thyc tudng clia sy vat, tirc 13 thdy rd ban chat vo thudng, khd, vo ngi
ctia ngii udn ngay trong chinh minh. Khong phai ty minh hi€u bi€t minh
mot cach dé dang vi nhitng kh4i niém sai 1am, nhitng 4o tuédng vo cin
ct, nhitng thanh ki€n va 4o gidc. That 1a khé ma thdy dudc con ngudi
that cia ching ta. Piic Phat day ring mudn c6 thé lam dugc mot ngudi
hi€u biét theo Phat gido, chiing ta phai truSc hét thiy va hi€u sy vo
thudng noi ngii udn. Pitc Phat vi sic nhu mot khdi bot, tho nhu bong
béng nudc, tudng nhur 4o cdnh, hanh 1u béu nhu luc binh troi, va thitc
nhu 4o tudng. Pitc Phat day: “BAt luan hinh thé vat chit nio trong qua
khtt, vi lai va hién tai, & trong hay & ngoai, thd thién hay vi t&, thip hay
cao, xa hay gin... déu trong rdng, khdng cé thuc chat, khong c6 bin
thé. Cung th€ 4y, cdc uin con lai: tho, tudng, hanh, thitc...]lai cling nhu
vay. Nhu vdy ngii udn la vo thudng, ma h& cdi gi vo thudng thi cdi d6
1a kh8, bat toai va vo ngd. Ai hi€u dugc nhu vay 1a hidu dudc chinh
minh.” P&i v6i ngudi Phat tlt, sy nd rd cla nhitng déa hoa V6 Uu nd rd
cling c¢6 nghia 1a sy phét sdng cta tri tué. Trong dao Phat, tri tué la
quan trong tdi thugng, vi sy thanh tinh c6 dugc 12 nhd tri tué, do tri tué,
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va trf tué 1a chia khéa dan dén gidc ngd va gidi thodt cudi cing. Nhung
btric Phiat khong bao gid tdn thdn tri thitc sudng. Theo Ngai, tri phai
ludn di ddi véi thanh tinh noi tAm, véi sy hoan hdo vé gigi: Minh Hanh
Tic. Tri tué phat sdng tir nhitng déa hoa V6 Uu 12 loai tri tué dat dugc
do sy hi€u bi€t va phdt trién cdc phdm chit clia tAm, 1a tri tué siéu
viét, hay tri tué do tu tdp ma thanh. B¢ 1a tri tué cta tir, bi, hy, xa, vi
tha, clia su thong hi€u vé luit nhian qua, cda sy mong mdi gidi thodt,
va clia sy tAim cau gidc ngd va gidi thodt cho tha nhan. P6 1a tri tué
gidi thodt chit khong phai 1a su 1y ludn hay suy ludn sudng. Tuy nhién,
ngudi Phat tif thuan thanh khdng bao gid yéu mén tri tué, khong di tim
tri tué, cling khong sting bdi tri tué. Mic du nhitng di€u ndy cé ¥ nghia
clia n6 va lién quan dé€n sy sdng con cla nhin loai, ngudi Phat tk
thuan thanh chi ding tri tué dé€ 4p dung thuc tién nhitng 15i day cla
Ditc Phat nhim din ngudi theo di d&n sy x4 ly, gidc ngd, va gidi thoat
cudi cling. Mong sao cho nhitng d6a hoa V6 Uu nd ro khip cling nim
chau bon bé, d€ mot ngay nao d6, phdp gidi ching sanh déng thanh
Phat bao!
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Testing Conditions & the Fifty Skandha-Demon States
On the Path of Cultivation

Thién Phiic

In Buddhism, mara is any delusion or force 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.
“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. According to Most
Venerable Thich Thién Tam in The Pure Land Buddhism in
Theory and Practice, although there are numerous demons,
they can be divided into three types: demons of afflictions,
external demons and celestial demons. 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 them. These devilish people conspire to
obstruct and intimidate those who try to practice the righteous
way. According to Eitel in The Dictionary of Chinese-English
Buddhist Terms, a deva often represented with a hundred arms
and riding on an elephant. He often sends his daughter, or
assumes monstrous forms, or inspires wicked men, to seduce or
frighten the saints. Talking about demonic obstructions, there
are many different kinds such as papiyan, nuisance demons,
demon of afflictions, externalist demons, externalist demons,
and so on. However, in the limitation of this essay, we only talk
about fifty skandha-demon states in book Nine of the
Surangama Sutra. In the Lotus Sutra, the Buddha taught:
“Devil, whether in the body or outside the body, diaplays its
ability for harm when it lives in illusion. But if it should realize
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the righteous way, it will immediately exercise its faculties for
good.” Understanding this, we must devote ourselves to
enlightening “devils” and to removing “devilish deeds,” and
more over, to changing these “devils” so that they will show
their good abilities. Devout Buddhists should always remember
that in cultivation, ancient virtues usually taught: If the Buddha
is one foot tall, the demons will make themselves ten feet tall; if
the Buddha is ten feet tall, the demons stands just above the
Buddha’s head. Nevertheless, if the Buddha grows taller still
and exceeds the demons in heigth, the demons will surrender to
the Buddha. This teaching means if the Buddha is not taller
than the demonds, he will be subverted. In the same manner,
cultivatos should always ensure that his own Buddha is taller
than that of the demons under any circumstances; otherwise, he
will be subverted and vanquished. Therefore, cultivators who
fail and retrogress should not blame external circumstances or
anyone. They should only blame themselves, for being weaker
than the demon. If they persist in holding fast to their vows and
determination, demonic obstacles will disappear. In the
limitation of this writing, we only mention testing conditions &
the Fifty Skandha-Demon States and how to reduce them in
Buddhist point of view.

I. An Overview of Demonic Obstructions In Buddhist Point of

View:

“Mara” is a Sanskrit term for “demon.” “Mara” is also an ancient
Indian term, implied the evil forces that disturb our minds. These are
demonic forces that cause human beings to turn away from Buddhist
practice and continue to flow in the cycle of births and deaths.
“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. “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,
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cunning and powerful the demons are. In meditation, mara is any
delusion or force 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. “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. In the Nipata Sutta, the Buddha told Mara:
“Sensual pleasures are your first army; discontent your second; your
third is hunger and thirst; the fourth is called craving; sloth and torpor
are your fifth; the sixth is called fear; your seventh is doubt, conceit
and ingratitude are your eight; the ninth is gain, renown, honor and
whatever fame is falsely received; and whoever both extols himself
and disparages others has fallen victim to the tenth. This is your army,
Mara, the striking force of darkness. One who is not brave enough
cannot conquer it, but having conquered it, one obtains happiness.”
Demonic obstructions can be internal devil or external devil.
Internal Devil or the “devil in the body,” meaning instinctive impulses
or wicked ideas that disturb our righteous minds. However, for
determined or devout practitioners, such a temptation acts to strengthen
their will to seek the Way. As a result, the “devil in the body” will be
served to protect the Buddha-law. External Devil or the “devil outside
the body,” meaning temptation or pressure from the outside. In other
words, “devil outside the body” means the speech and conduct of those
who offer temptation, criticism, disturbance, and threats to those who
endeavor to practice the Buddha’s teachings and spread them. Besides,
there are other demonic obstructions such as temper, the god of lust, or
sins. All of the above symbolize the passions that overwhelmed human
beings as well as everything that hinders the arising of the wholesome
roots and progress on the path of salvation and enlightenment. Mara is
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our greed, hatred, ignorance, pride, doubt, wrong views, evil views and
all the other poisons bringing people unhappiness and grief. The
temper, the murder, the destruction, or the personification of evil or
death in Buddhist mythology. In Buddhism, Mara symbolizes the
passions that overwhelm human beings as well as everything that
hinders the arising of the wholesome roots and progress on the path of
enlightenment. Mara is the lord of the sixth heaven of the desire realm
and is often depicted with a hundred arms, riding on an elephant.
According to legend, the Buddha Sakyamuni was attacked by Mara as
he was striving for enlightenment. Mara wanted to prevent him from
showing men the way that liberates them from suffering. Mara first
called up a crowd of demons, but Sakyamuni did not fear them. Then
he sent his most beautiful daughter to seduce Sakyamuni, but before
the Buddha’s eyes she turned into an ugly hag, where upon Mara
admitted conclusive defeat. One of the three kinds of demons.
Celestial demons refers to the type of demon that resides in the Sixth
Heaven, also called the Heaven of Free Enjoyment of Others’
Emanations. This type of demon possesses merits and blessings and
enjoys the highest heavenly bliss in the Realm of desire, of which our
world is but a small part. They then mistake such happiness and bliss as
ultimate, and do not wish anyone to escape their influence. Celestial
demons constantly obstruct the Buddha-truth and followers. When a
practitioner has attained a fairly high level of cultivation, his mind-light
develops and shines up to the realm of the Sixth Heaven. It is then
discovered by the celestial demons, who seek ways to sabotage his
cultivation. Such action can take many forms, threatening or cajoling,
or even helping the practitioner attain false samadhi “wisdom” and
spiritual power, with the aim of ultimately deceiving him. These
demons take turns watching the practitioner constantly and without
interruption, waiting for the opportunity. If the practitioner has a
delusive thought, they pounce on him or steer him toward things
contrary to the Way. The practitioner’s entire lifetime of cultivation is
then over, for all practical purposes.

Demonic obstructiona can be demonic afflictions. These demons
represent the afflictions of greed, anger, resentment, delusion,
contempt, doubt and wrong views. They also include the demons of the
Five Skandas, the Six Entrances, the Twelve Sense Fields, and the
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Eighteen Elements. These demons are also called “internal” as they
created by topsy-turvy, delusive states of mind. Therefore, they must
be overcome by the bright, enlightened mind. The human mind is
easily moved, developing afflictions not only because of personal
karma but also because of the common karma of living in an
environment filled, for the most part, with evil beings. Some persons
cannot resist the attractions of the five Dusts and thus fall into evil
ways. Others, encountering adverse conditions, grow sad and mournful
and lose their determination to progress. Such developments depending
on their severity, render the cultivator despondent, indignant and ill, or
worse still, cause him to abandon the Buddhist Order or even to commit
suicide out of despair. More harmful still, they can lead to loss of
respect and good will toward other cultivators, sometimes even hatred
and avoidance of clergy and lay people alike. Loss of faith in cause
and effect, bad karma and finally, descent upon the three Evil Paths are
the end result. To counteract these demons, the practitioner should
reflect that all afflictions are illusory, upsetting, suffocating, binding,
evil and conducive only to suffering for both himself and others. To
eliminate afflictions is to return to the True Mind, free and liberated,
fresh and tranquil, bright and clear, happy and at peace, transcendental
and wondrous. The cultivator should also meditate in the same way on
all attachments, from the Five Skandas to the Eighteen Elements. In
the Lotus Sutra, Sakyamuni Buddha said: “You should not be greedy
and attached to gross and vile forms, sound, smell, taste, touch and
dharmas. If you do, they will burn you up.” Manjusri Bodhisattva once
asked a female deity, “How do you see the Eighteen Elements?” The
deity replied, “They are similar to the eonic fire burning up the whole
world.” These are words of warning, reminding us to eliminate the
demons of afflictions. If the demons of afflictions or internal demons
are not subdued, they will attract external demons which wreak havoc.
The ancient have said: “If inside the door there are mean-spirited
people, mean-spirited people will arrive at the door; if inside the door
there are virtuous, superior people, noble superior people will arrive at
the door.” As an example, when thieves try to enter a house through
the side door, if the owner calmly scolds them in a loud voice, they will
naturally be frightened and leave. If on the other hand, he is terrified
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and panic-stricken, and begs them to desist, he will unwittingly be
inviting them into his house.

In the Awakening of Faith, the Patriarch Asvaghosha admonished:
“There may be some disciples whose root of merit is not yet mature,
whose control of mind is weak and whose power of application is
limited, and yet who are sincere in their purpose to seek
enlightenment, these for a time may beset and bewildered by maras
and evil influences who are seeking to break down their good purpose.
Such disciples, seeing seductive sights, attractive girls, strong young
men, must constantly remind themselves that all such tempting and
alluring things are mind-made; and, if they do this, their tempting
power will disappear and they will no longer be annoyed. Or, if they
have vision of heavenly gods and Bodhisattvas and Buddhas
surrounded by celestial glories, they should remind themselves that
those, too, are mind-made and unreal. Or, if they should be uplifted and
excited by listening to mysterious Dharanis, to lectures upon the
paramitas, to elucidations of the great principles of the Mahayana, they
must remind themselves that these also are emptiness and mind-made,
that in their essence they are Nirvana itself. Or, if they should have
intimations within that they have atained transcendental powers,
recalling past lives, or foreseeing future lives, or, reading others’
thoughts, or freedom to visit other Buddha-lands, or great powers of
eloquence, all of these may tempt them to become covetous for
worldly power and riches and fame. Or, they may be tempted by
extremes of emotion, at times angry, at other time joyous, or at times
very kind-hearted and compassionate, at other times the very opposite,
or at times alert and purposeful, at other times indolent and stupid, at
times full of faith and zealous in their practice, at other times engrossed
in other affairs and negligent. All of these will keep them vacillating,
at times experiencing a kind of fictitious samadhi, such as the heretics
boast of, but not the true samadhi. Or later, when they are quite
advanced they become absorbed in trances for a day, or two, or even
seven, not partaking of any food but upheld inward food of their spirit,
being admired by their friends and feeling very comfortable and proud
and complacent, and then later becoming very erratic, sometimes
eating little, sometimes greedily, and the expression of their face
constantly changing. Because of all such strange manifestations and
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developments in the course of their practices, disciples should be on
their guard to keep the mind under constant control. They should
neither grasp after nor become attached to the passing and
unsubstantial things of the senses or concepts and moods of the mind. If
they do this they will be able to keep far away from the hindrances of
karma.” According to the Flower Adornment Sutra, Chapter 38, there
are ten kinds of possession by demons of Great Enlightening Beings.
Enlightening Beings who can leave these ten can attain the supreme
supportive power of Buddhas. The first possession is laziness. The
second possession is narrowness and meanness of aspiration. The third
possession is satisfaction with a little practice. The fourth possession is
exclusivity. The fifth possession is not making great vows. The sixth
possession is liking to be in tranquil extinction and annihilating
afflictions, forgetting the Bodhi mind. The seventh possession is
permanently annihilating birth and death. The eighth possession is
giving up the practices of enlightening beings. The ninth possession is
not edifying sentient beings. The tenth possession is doubting and
repudiating the truth.

Practitioners should always remember that all circumstances are
full of demonic obstructions. Practitioners should always remember
these two types of demon, internal and external. Celestial demons are
within the category of external demons; however, we described them
separately to alert the practitioner to the dangerous, subtle havoc they
can cause. In addition to the demons of afflictions, external demons
and celestial demons described above, Buddhist sutras also mention
“disease demons” and the “demons of death.” For disease will usually
wither the practitioner’s efforts, while death in the midst of cultivation
can make him retrogress. Thus, disease and death are called demons.
In general, they represent obstacles to the way that affect the physical
body, but they cannot harm and destroy the Bodhi-Mind in the true
sense of the word “demon.” Considering the level of cultivation of
today’s practitioners, they generally face harassment only from demons
of afflictions or external demons. Such cultivators are not advanced
enough to arouse opposition from celestial demons. However, should
the latter set their minds to destroying someone, that person has little
hope of escaping harm, unless his cultivation is examplary. In the
Surangama Sutra, Sakyamuni Buddha, out of compassion for
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cultivators faced with many dangers along the Way, advised those who
practiced meditation to recite mantras at the same time. This would
enable them to rely on the power of the Buddhas to escape harm from
demons and achieve correct samadhi. The Patriarch Yin Kuang once
said: “At first glance, it would appear that the Surangama Sutra has a
different viewpoint from Pure Land. However, upon closer scrutiny,
that sutra, in its essence, actually praised and commended the Pure
Land School. Why is this so? It is because, if even those who have
attained the third level of sagehood can suffer retrogression caused by
demons, we can see the crucial importance of Buddha Recitation and
rebirth in the Pure Land: in the gathering and helping light of the Lord
Amitabha Buddha, there is no more danger of demons. Not thoroughly
understanding of the Buddhist Doctrines is the main reason of demonic
obstructions. Most of the time, practitioner does not understand the
Dharma and is not skillful at reining in his mind, letting internal
demons or afflictions spring up, which, in turn, attract external demons.
If he can keep his mind empty and still and recite the Buddha’s name,
external demons will be powerless and afflictions will gradually
disappear. Thus, for the Pure Land practitioner, even if demonic
obstacles do appear, they are few in number. Advanced practitioners,
on the other hand, face many demonic occurrences because they rely
only on their own strength and self-power. A Buddhist follower should
fulfill the following five conditions to be successful. If a practitioner
does not meet these five conditions, he is very easily subject to get
harm from demons: he should keep the precepts strictly; his nature and
roots should be quick and enlightened; he should have a clear
understanding of the Dharma, skillfully distinguishing the correct from
the deviant, the true from the false; he should be firm and stable in his
determination; he should be guided by a good advisor, who has a
thorough understanding of the sutras and many years experience in
meditation.

II. Demonic Obstructions and Testing Conditions Along the
Path of Cultivation:
Testing conditions are the fluctuating effects of good and bad
karma, which have the power to influence the practitioner and retard
his cultivation. When first taking up cultivation, every practitioner has a
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seed of good intentions. However, as they encounter karmic conditions,
one after another, both internal and external, ninety-nine cultivators out
of a hundred will fail. The ancients had a saying: “In the first year of
cultivation, Amitabha Buddha is right before eyes; the second year, He
has already returned to the West; by the time the third year rolls
around, if someone inquires about Him or requests recitation, payment
is required before a few words are spoken or a few versess recited.”
Main types of testing Conditions include internal testing conditions,
external testing conditions, testing conditions caused by a favorable
circumstances, testing conditions caused by an adverse circumstances,
testing conditions of a clear nature, and hidden testing conditions.

The first testing condition is the “Internal Testing Conditions”:
According to Most Venerable Thich Thién TAm in The Pure Land
Buddhism in Theory and Practice, this is one of the six types of testing
conditions. During cultivation, some people suddenly develop thoughts
of greed, anger, lust, jealousy, scorn or doubt. They may also suffer
delusion, leading to drowsiness and sleep. These thoughts sometimes
arise with great intensity, making the practitioner feel annoyed and
upset over, at times, trivial matters. Sometimes auspicious and evil
events alternate in his dreams. The specific details of these events are
too numerous to be described. Faced with these occurences, the
practitioner should realize that these karmic marks have appeared as a
consequence of his cultivation. He should immediately understand that
all karmic occurences and marks are illusory and dream-like; he should
foster right thought and they will disappear one after another.
Otherwise, he will certainly be swayed, lose his concentration and
retrogress. The ancients used to say in this respect: “Do not fear an
early manifestation of evil karma, fear only a late Awakening.”
Sometimes the practitioner, in the midst of intense cultvation,
suddently becomes confused and weary, which is a state difficult to
fight off. At that very moment, he should arise and bow to the Buddhas
or circumambulate the altar. Or else, he may take a temporary break,
read a few pages of a book or rearrange some flowers, waiting for his
mind to calm down before returning to the altar to resume recitation.
Otherwise, the more he tries to focus his mind, the more scattered it
becomes. This is a case of flexibility in cultivation. It is similar to the
situation of a commander-in-chief facing an invading army as powerful
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as a river overflowing its banks. In such a situation, the general should
stay on the defensive, consolidating his position, rather than charging
into battle. Some practitioners suddenly feel solitary and isolated when
reciting the Buddha’s name like a single-note musical piece, and grow
melancholy and bored. In such cases, they should not hesitate to add
mantra or sutra recitation or visualization to their practice.

The second testing condition is the “External Testing Conditions ”:
According to Most Venerable Thich Thién Tam in The Pure Land
Buddhism in Theory and Practice, this is one of the six types of testing
conditions. These are external obstacles creating difficult conditions
which can make the practitioner retrogress. These obstacles include
heat, noise, dirt and pollution, freezing weather, or an outbreak of
mosquitoes and other insects. When faced with these conditions, the
cultivator should be flexible and not become attached to forms and
appearances. He should just seek tranquility and peace of mind. For
instance, in sweltering heat, he should not mind donning a light robe to
bow to the Buddhas, and then retiring to a shady spot outdoors to recite
the Buddha’s name. At the end of the session, he can return to the altar
to make his vows and transfer the merit. If the practitioner happens to
be living in a mosquito-infested area, he can sit inside a net while
reciting the Buddha’s name. As in northern China where the weather
can be freezing, monks and nuns must dress carefully in socks, shoes
and hats when going to the Buddha hall to recite sutras. As another
example, some destitude laymen, living from hand to mouth, going to
work early and coming home late, pursued by creditors, tattered,
hungry and cold, with sickly wives and malnourished children, can
hardly afford a decent place to practice. In such situations, cultivation is
truly difficult. In order to succeed, the practitioner should redouble his
efforts and have more patience and endurance. Other people, with
heavy karmic obstructions, do not experience outward occurences as
long as they do not cultivate, but as soon as they are ready to bow
before the altar, they develop headaches, grow dizzy, and are afflicted
with all kinds of ailments. Or else, they may receive sudden visitors or
encounter unusual events. Faced with these occurences, the
practitioner should redouble his efforts and find ways to cultivate
flexibly. These ways depend on circumstances; they cannot all be
described. One point, however, should always be kept in mind: when
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faced with difficult circumstances, pay attention to the mind, and do not
cling to appearances and forms. The evil, turbid Saha World has always
been full of suffering and tears. Without perseverance and forbearance,
it is very difficult to succeed in cultivation.

The third testing condition is the “Testing conditions caused by a
favorable circumstances ”: According to Most Venerable Thich Thién
Tam in The Pure Land Buddhism in Theory and Practice, this is one of
the six types of testing conditions. Some practitioner do not encounter
adverse circumstances, but on the contrary, meet with favorable
circumstances, such as having their wishes and prayers fulfilled.
However, such successes belong to the category of ‘binding’
conditions, rather than conditions conducive to liberation. Thus, just as
some practitioners set their minds to peaceful cultivation, they
suddenly encounter opportunities leading to fame and fortune,
‘beautiful forms and enchanting sounds.” Or else, family members,
relatives and supporters seek to follow and serve them on their
retreats. For example, a monk who has made up his mind to cultivate in
earnest may suddenly be requested to become the abbot of a large
temple complex. Or else, a layman may unexpectedly receive a letter
inviting him to become a minister heading such and such a government
department, or offering him a chance to participate in a business
venture which promises a quick profit. These instances, all of which are
advantageous under mundane circumstances, are seductive to the
cultivator, and may gradually lead to other complications. Ultimately,
he may forget his high aspirations and retrogress. As the saying goes,
more lives are lost in a flood than in a fire. Thus, on the path of
cultivation, favorable circumstances should be feared more than
unfavorable ones. Unfavorable events sometimes awaken the
practitioner, making it easier for him to escape thoughts of attachment
and redouble his efforts in cultivation. Favorable events, on the other
hand, may make him quietly retrogress, without being aware of it.
When he suddenly awakens, he may discover that he has slipped far
down the slope. The ancients have said: “Even two or three favorable
circumstances may cause one to be deluded until old age.” This saying
is trully a ringing bell to wake cultivators up. Therefore, challenge of
favorable events is very subtle, practitioners need to pay close
attention to them.
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The fourth testing condition is the “Testing conditions caused by
adverse circumstances”: According to Most Venerable Thich Thién
Tam in The Pure Land Buddhism in Theory and Practice, this is one of
the six types of testing conditions. Practitioners on the path of
cultivation are at times impeded by adverse circumstances. Some are
prevented from cultivating or frustrated in their practice by parents,
brothers and sisters, wives, husbands or children. Others suddenly
develop a chronic disease, from which they never completely recover.
Still others are continually pursued by oponents and enemies looking
for ways to harm them. Others are slandered or meet misfortunes
which land them in prison, subject to torture, or they are sent into exile.
Others, again, victims of jealous competition or calumny, lose all peace
of mind. This last occurrence is the most frequent. Such cases occur
because of the power of evil karma. The ancients had a saying: “There
are instances of sudden praise and unexpected honors which are
underserved, and other instances, not deserving of blame, which create
major opportunities for censure and contempt.”

The fifth testing condition is the “Testing conditions of a clear
nature”: According to Most Venerable Thich Thién TAm in The Pure
Land Buddhism in Theory and Practice, this is one of the six types of
testing conditions. These are clear ‘testing conditions’ which occur
right before the practitioner’s eyes, without his realizing their
implications. For instance, a monk of relatively mediocre talents and
virtues becomes the object of adulation, praised for great merit, virtue
and talent. He then develops a big ego and looks down on everyone;
giving rise to thoughtless action resulting in his downfall. Or else we
have the case of a layman with the potential to progress far along the
Way. However, he is blocked and opposed by others, who advise him,
for example, that vegetarianism will make him sick, or that overly
diligent mantra and Buddha Recitation will ‘unleash his evil karma,’
causing him to encounter many untoward events. He then develops a
cautious, anxious attitude, retrogressing in his determination to achieve
the Way. There are also circumstances in which the practitioner
realizes that to advance further is to invite failure and defeat, yet, out
of ambition or pride, he continues all the same. Or else, even though
the cultivator knows that external circumstances are illusory and
dream-like, he cannot let go of them, and thus brings great suffering
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upon himself. The easy-going and credulous are often duped. When
they have not eliminated greed, it is easy for others to deceive them
with money, sex and fame. It also applies to those who have a temper
and too much pride. Easily aroused, they bring a great deal of trouble
and anguish upon themselves. These are trappings and the pitfalls of
the outside world, which are also encounterd within the Order. I bring
them up here as a warning to fellow cultivators. If they are not careful,
they will become entangled in the cycle of obstructing karma. The
practitioner should develop a clear understanding of these adverse
condition and resolve to progress along a path consonant with the Way.
Only then will he be able to overcome these obstacles.

The sixth testing condition is the “Silent, Hidden Testing
Conditions ”: According to Most Venerable Thich Thién Tam in The
Pure Land Buddhism in Theory and Practice, this is one of the six types
of testing conditions. This refers to silent challenges, inconspicuous in
nature. If the practitioner is not skillful in taking notice, they are very
difficult to recognize and defeat. Some people, who may have recited
the Buddha’s name diligently in the beginning, grow worried and
discouraged by deteriorating family finances or repeated failures in
whatever they undertake, and abandon cultivation. Others see their
affairs quietly progressing in a favorable way; they then become
attached to profit and gain, forgetting all about the way. Others
diligently engage in Budha and Sutra Recitation at the beginning, but
because they fail to examine themselves, the afflictions within their
minds increase with each passing day. They then grow lethargic and
lazy, to the point where they do not recite a single time for months, or
even years. Still others, although their lives are progressing normally,
see their living conditions continuously fluctuating with changing
external circumstances. With their minds always in confusion and
directed toward the outside, they unwittingly neglect recitation or
abandon it together.

Besides, there are also other testing conditions in cultivation such
as sleppiness, sloth, heedlessness, and restlessness. Sleepiness means
yielding to sleep, sleepiness, drowsiness, comatose, one of the klesa, or
temptations. Sleepiness is used by the Sarvastivadins as an equivalent
for klesa, the passions and delusions. While the school of
consciousness used sleepiness as the seed of klesa (greed, hatred,
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ignorance, pride, doubt, wrong views). Torpor means idleness (dullness
or sunk in stupor or to lose consciousness). Sloth is sluggishness or
dullness of mind. Its characteristic is lack of driving power. Its function
is to dispel energy. It is manifested as the sinking of the mind. Its
proximate cause is unwise attention to boredom, drowsiness, etc. Sloth
is identified as sickness of consciousness or cittagelanna. According to
Most Venerable Piyadassi in “The Buddha’s Ancient Path,” thina or
Middha is sloth or morbid state of the mind and mental properties. It is
not, as some are inclined to think, sluggishness of the body; for even
the Arahats, the Perfect Ones, who are free from this ill also
experience bodily fatigue. This sloth and torpor, like butter too stiff to
spread, make the mind rigid and inert and thus lessen the practitioner’s
enthusiasm and earnestness from meditation so that he becomes
mentally sick and lazy. Laxity leads to greater slackness until finally
there arises a state of callous indifference. Restlessness means
inability to settle down. It has the characteristic of disquietude, like
water whipped up by the wind. Its function is to make the mind
unsteady, as wind makes the banner ripple. It is manifested as turmoil.
Its proximate cause is unwise attention to mental disquiet. Restlessness
or torpor is one of the biggest problems for Zen practitioners is sleeping
during meditation. Most meditators have two problems: restlessness
and torpor. That is, if they are not indulging in idle thinking, they will
be dozing off. Those who know how to work hard, however, will be
concentrating their energy on their inquiry; they will absolutely not be
sleeping.

Heedlessness means sloth. 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
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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. In the Dhammapada Sutta, the Buddha taught: “Heedfulness
(Watchfulness) is the path of immortality. Heedlessness is the path of
death. Those who are heedful do not die; those who are heedless are as
if already dead (Dahrampada 21). Those who have distinctly
understood this, advance and rejoice on heedfulness, delight in the
Nirvana (Dahrampada 22). Owing to perseverance and constant
meditation, the wise men always realize the bond-free and strong
powers to attain the highest happiness, the supreme Nirvana
(Dahrampada 23). If a man is earnest, energetic, mindful; his deeds are
pure; his acts are considerate and restraint; lives according to the Law,
then his glory will increase (Dahrampada 24). By sustained effort,
earnestness, temperance and self-control, the wise man may make for
himself an island which no flood can overwhelm (Dahrampada 25).
The ignorant and foolish fall into sloth. The wise man guards
earnestness as his greatest treasure (Dahrampada 26). Do not indulge
in heedlessness, nor sink into the enjoyment of love and lust. He who is
earnest and meditative obtains great joy (Dahrampada 27). When the
learned man drives away heedlessness by heedfulness, he is as the
wise who, climbing the terraced heights of wisdom, looks down upon
the fools, free from sorrow he looks upon sorrowing crowd, as a wise
on a mountain peak surveys the ignorant far down on the ground
(Dahrampada 28). Heedful among the heedless, awake among the
sleepers, the wise man advances as does a swift racehorse outrun a
weak jade (Dahrampada 29). It was through earnestness that
Maghavan rised to the lordship of the gods. Earnestness is ever
praised; negligence is always despised (blamed) (Dahrampada 30). A
mendicant who delights in earnestness, who looks with fear on
thoughtlessness, cannot fall away, advances like a fire, burning all his
fetters both great and small (Dahrampada 31). A mendicant who
delights in earnestness, who looks with fear on thoughtlessness, cannot
fall away, he is in the presence of Nirvana (Dahrampada 32).”
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In the Dharmapada Sutra, the Buddha taught: “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 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.”

In the Forty-Two Sections Sutra, the Buddha taught: “People
always encounter twenty difficulties. It is difficult to give when one is
poor. It is difficult to study the way when one has power and wealth. It
is difficult to abandon life and face the certainty of death. It is difficult
to encounter the Buddhist Sutras. It is difficult to be born at the time of
the Buddha. It is diffucult to forbear lust and desire. It is difficult to see
good things and not seek them. It is difficult to be insulted and not
become angry. It is difficult to have power and not abuse it. It is
difficult to come in contact with things and have no thought of them. It
is difficult to be greatly learned and widely informed. It is difficult to
get rid of self-pride or self-satisfaction. It is difficult not to slight those
who have not yet studied. It is difficult to practice equanimity of mind.
It is difficult not to gossip. It is difficult to find (meet) a good knowing
advisor. It is difficult to see one’s own nature and study the Way. It is
difficult to transform oneself in ways that are appropriate taking living
beings across to enlightenment. It is difficult to see a state and not be
moved by it. It is difficult to have a good understanding of skill-in-
means.” It is difficult for one to leave the evil paths and become a
human being. It is difficult to become a male human being. It is
difficult to have the six organs complete and perfect. It is difficult for
one to be born in the central country. It is difficult to be born at the time
of a Buddha. It is still difficult to encounter the Way. It is difficult to
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bring forth faith. It is difficult to resolve one’s mind on Bodhi. It is
difficult to be without cultivation and without attainment.”

I11. Summaries of The Fifty Skandha-Demon States:

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

Ten States within the Feeling Skandha: Feeling is knowledge
obtained by the senses, feeling sensation. It is defined as mental
reaction to the object, but in general it means receptivity, or sensation.
Feeling is also a mind which experiences either pleasure, unpleasure
or indifference (pleasant, unpleasant, neither pleasant nor unpleasant).
The Aggregate of Feelings refers to the feelings that we experience.
For instance, a certain state arises, we accept it without thinking about
it, and we feel comfortable or uncomfortable. When we eat some
delicious food and its flavor makes us feel quite pleasant, this is what
we mean by feelings. If we wear a fine suit and it makes us feel quite



84

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

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

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

Ten Demonic Obstructions of the Consciousness Skandha:
Aggregate of consciousness includes the six types of consciousness
(seeing, hearing, smelling, tasting, touching and mental consciousness).
Awareness or sensitivity to an object, i.e. the consciousness associates
with the physical factors when the eye and a visible object come into
contact, an awareness of a visible object occurs in our mind.
Consciousness or a turning of a mere awareness into personal
experience is a combined function of feeling, perception and mental
formation. The Aggregate of Consciousness refers to the process of
discrimination. As soon as a situation appears, we begin to discriminate
in our thoughts about that situation. For example, when we see
something beautiful, we have thoughts of fondness towards it; and
when we hear ugly sounds, we have thoughts of dislike for those
sounds. All such discriminations are part of this Aggregate. According
to the Surangama Sutra, the Buddha taught: “Ananda! Consider, for
example, a man who picks up a kalavinka pitcher and stops up its two
holes. He lift up the pitcher filled with emptiness and, walking some
thousand-mile way, presents it to another country. You should know
that the skandha of consciousness is the same way. Thus, Ananda, the
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space does not come from one place, nor does it go to another. The
reason for this, Ananda, is that if it were to come from another place,
then when the stored-up emptiness in the pitcher went elsewhere, there
would be less emptiness in the place where the pitcher was originally.
If it were to enter this region, when the holes were unplugged and the
pitcher was turned over, one would see emptiness come out. Therefore,
you should know that the skandha of consciousness is empty and false,
since it neither depends upon causes and conditions for existence nor is
spontaneous in nature.” According to Most Venerable Piyadassi in
“The Buddha’s Ancient Path”, Aggregate of consciousness is the most
important of the aggregates; for it is the receptacle, so to speak, for all
the fifty-two mental concomitants or factors, since without
consciousness no mental factors are available. Consciousness and the
factors are interrelated, inter-dependent, and co-existent. Aggregate of
consciousness has six types and its function is varied. It has its basis
and objects. All our feelings are experienced through the contact of
sense faculties with the external world. Although there is this
functional relationship between the faculties and their objects, for
instance, eye with forms, ear with sounds, and so on, awareness comes
through consciousness. In other words, sense objects can not be
experienced with the particular sensitivity without the appropriate kind
of consciousness. Now when eye and form are both present, visual
consciousness arises dependent on them. Similarly with ear and sound,
and so on, down to mind and mental objects. Again, when the three
things, eye, form, and eye-consciousness come together, it is their
coincidence that is called “contact”. From contact comes feeling and so
on. Thus, consciousness originates through a stimulus arising in the five
sense doors and the mind door, the sixth. As consciousness arises
through the interaction of the sense faculties and the sense objects, it
also is conditioned and not independent. It is not a spirit or soul
opposed to matter. Thoughts and ideas which are food for the sixth
faculty called mind are also dependent and conditioned. They depend
on the external world which the other five sense faculties experience.
The five faculties contact objects, only in the present that is when
objects come in direct contact with the particular faculty. The mind
faculty, however, can experience the sense object, whether it is form,
sound, smell, taste, or thought already cognized by the sense organs.
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For instance, a visible object, with which the eye came in contact in the
past, can be visualized by the mind faculty just at this moment although
the object is not before the eye. Similarly with the other sense objects.
This is subjective, and it is difficult to experience some of these
sensations. This sort of activity of the mind is subtle and sometimes
beyond ordinary comprehension. In the Surangama Sutra, the Buddha
reminded Ananda about the ten states of consciousness whis are big
demonic obstructions for Buddhists on their paths of cultivation as
follows: The first demonic obstruction is the attachment to causes and
what which is caused: Ananda! You should know that the good person
has thoroughly seen the formations skandha as empty, and he must
return consciousness to the source. He has ended production and
destruction, but he has not yet perfected the subtle wonder of ultimate
serenity. He can cause the individual sense faculties of his body to
unite and open. He also has a pervasive awareness of all categories of
beings in the ten directions. Since his awareness is pervasive, he can
enter the perfect source. But is he regards what he is returning to as the
cause of truepermanence and interprets this as a supreme state, he will
fall into the error of holding to that cause. Kapila the Sankhyan, with
his theory of returning to the Truth of the Unmanifest, will become his
companion. Confused about the Bodhi of the Buddhas, he will lose his
knowledge and understanding. This is the first state, in which he
concludes that there is a place to which to return, based on the idea that
there is something to attain. He strays far from perfect penetration and
turns his back on the City of Nirvana, thus sowing the seeds of
externalism. The second demonic obstruction is the attachment to
ability that is not actually ability: Further, Ananda, the god person has
thoroughly seen the formations skandha as empty. He has ended
production and destruction, but he has not yet perfected the subtle
wonder of ultimate serenity. He may regard that to which he is
returning as his own body and may see all beings in the twelve
categories throughout space as flowing forth from his body. If he
interprets this as a supreme state, he will fall into the error of
maintaining that he has an ability which he does not really have.
Maheshvara, will manifests his boundless body, will become his
companion. Confused about the Bodhi of the Buddhas, he will lose his
knowledge and understanding. This is the second state, in which he
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draws conclusions about the workings of an ability based on idea that
he has such an ability. He strays far from perfect penetration and turns
his back on the City of Nirvana, thus sowing the seeds for being born in
the Heaven of Great Pride where the self is considered all-pervading
and perfect. The third demonic obstruction is the attachment to a wrong
idea of permanence: Further, the good person has thoroughly seen the
formations skandha as empty. He has ended production and
destruction, but he has not yet perfected the subtle wonder of ultimate
serenity. If he regards what he is returning to as a refuge, he will
suspect that his body and mind come forth from there, and that all
things throughout space in the ten directions arise from there as well.
He will explain that from which all things issue forth is the truly
permanent body, which is not subject to production and destruction.
While still within production and destruction, he prematurely reckons
that he abides in permanence. Since he is deluded about
nonproduction, he is also confused about production and destruction.
He is sunk in confusion. If he interprets this as a supreme state, he will
fall into the error of taking what is not permanent to be pemanent. He
will speculate that the Sovereign God (Ishvaradeva) is his companion.
Confused about the Bodhi of the Buddhas, he will lose his knowledge
and understanding. This is the third state, in which he makes a false
speculation based on the idea that there is a refuge. He strays far from
perfect penetration and turns his back on the City of Nirvana, thus
sowing the seeds of a distorted view of perfection. The fourth demonic
obstruction is the attachment to an awareness that is not actually
awareness: Further, the good person has thoroughly seen the
formations skandha as empty. He has ended production and
destruction, but he has not yet perfected the subtle wonder of ultimate
serenity. Based on his idea that there is universal awareness, he
formulates a theory that al the plants in the ten directions are sentient,
not different from human beings. He claims that plants can become
people, and that when people die they again become plants in the ten
directions. If he considers this idea of unresticted, universal awareness
to be supreme, he will fall into the error of maintaining that what is not
aware has awareness. Vasishtha and Sainika, who maintained the idea
of comprehensive awareness, will become his companions. Confused
about theBodhi of the Buddhas, he will lose his knowledge and
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understanding. This is the fourth state, in which he draws an erroneous
conclusion based on the idea that there is a universal awareness. He
strays far from perfect penetration and turns his back on the City of
Nirvana, thus sowing the seeds of a distorted view of awareness. The
fifth demonic obstruction is the attachment to birth that is not actually
birth: Further, the good person has thoroughly seen the formations
skandha as empty. He has ended production and destruction, but he has
not yet perfected the subtle wonder of ultimate serenity. If he has
attained versality in the perfect fusion and interchangeable functioning
of the sense faculties, he may speculate that all things arise from these
perfect transformations. He then seeks the light of fire, delights in the
purity of water, loves the wind’s circuitous flow, and contemplates the
accomplishments on the earth. He reveres and serves them all. He
takes these mundane elements to be a fundamental cause and
considers them to be everlasting. He will then fall into the error of
taking what is not production to be production. Kashyapa and the
Brahmans who seek to transcend birth and dath by diligently serving
fire and worshipping water will become his companions. Confused
about the Bodhi of the Buddhas, he will lose his knowledge and
understanding. This is the fifth state, in which he confusedly pursues
the elements, setting up a false cause that leads to false aspirations
baed on speculations about his attachment to worship. He strays far
from perfect penetration and turns his back on the City of Nirvana, thus
sowing the seeds of a distorted view of transformation. The sixth
demonic obstruction is the attachment to a refuge that is not actually a
refuge: Further, the good person has thoroughly seen the formations
skandha as empty. He has ended production and destruction, but he has
not yet perfected the subtle wonder of ultimate serenity. He may
speculate that there is an emptiness within the perfect brightness, and
based on that he denies the myriad transformations, taking their eternal
cessation as his refuge. If he interprets this as a supreme state, he will
fall into the error of taking what is not a refuge to be a refuge. Those
abiding in the Shunyata of the Heaven of Neither Thought nor Non-
Thought will become his companions. Confused about the Bodhi of the
Buddhas, he will lose his knowledge and understanding. This is the
sixth state, in which he realizes a state of voidness based on the idea of
emptiness within the perfect brightness. He strays far from perfect
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penetration and turns his back on the City of Nirvana, thus sowing the
seeds of annihilationism. The seventh demonic obstruction is the
attachment to an attainable craving: Further, the good person has
thoroughly seen the formations skandha as empty. He has ended
production and destruction, but he has not yet perfected the subtle
wonder of ultimate serenity. In the state of what seems to be perfect
permanence, he may bolster his body, hoping to live for a long time in
that subtle and perfect condition without dying. If he interprets this as a
supreme state, he will fall into the error of being greedy for something
attainable. Asita and those who seek long life will become his
companions. Confused about the Bodhi of the Buddhas, he will lose his
knowledge and understanding. This is the seventh state, in which he
sets up the false cause of bolstering and aspires to permanent worldly
existence, based on his attainment to the life-source. He strays far from
perfect penetration and turns his back on the City of Nirvana, thus
sowing the seeds for false thoughts of lengthening life. The eighth
demonic obstruction is the attachment to truth that is not actually truth:
Further, the good person has thoroughly seen the formations skandha
as empty. He has ended production and destruction, but he has not yet
perfected the subtle wonder of ultimate serenity. As he contemplates
the nterconnection of all lives, he wants to hang on to worldly
enjoyments and is afraid they will come to an end. Caught up in this
thought, he will, by the power of transformation, seat himself in a lotus
flower palace, conjure up an abundance of the seven precious things,
increase his retinue of beautiful women, and indulge his mind. If he
interprets this as a supreme state, he will fall into the error of taking
what is not the truth to be the truth. Vignakara will become his
companion. Confused about the Bodhi of the Buddhas, he will lose his
knowledge and understanding. This is the eighth state, in which he
decides to indulge in worldly enjoyments, based on his wrong thinking.
He strays far from perfect penetration and turns his back on the City of
Nirvana, thus sowing the seeds for becoming a demon of the heavens.
The ninth demonic obstruction is the fixed nature Hearers: Further, the
good person has thoroughly seen the formations skandha as empty. He
has ended production and destruction, but he has not yet perfected the
subtle wonder of ultimate serenity. In his understanding of life, he
distinguishes the subtle and the coarse and determines the true and the
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false. But he only seeks a response in the mutual repayment of cause
and effect, and he turns his back on the Way of Purity. In the practice
of seeing suffering, eliminating accumulation, realizing cessation, and
cultivating the Way, he dwells in cessation and stops there, making no
further progress. If he interprets this as a supreme state, he will fall and
become a fixed nature Hearer. Unlearned Sanghans and those of
overweening pride will become his companions. Confused about the
Bodhis of the Buddhas, he will lose his knowledge and understanding.
This is the ninth state, in which he aspires toward the fruition of
cessation, based on perfecting the mind that seeks responses. He strays
far from perfect penetration and turns his back on the City of Nirvana,
thus sowing the seeds for becoming enmeshed in emptiness. The fenth
demonic obstruction is the fixed nature Pratyekas: Further, the good
person has thoroughly seen the formations skandha as empty. He has
ended production and destruction, but he has not yet perfected the
subtle wonder of ultimate serenity. In that perfectly fused, pure, bright
enlightenment, as he investigates the profound wonder, he may take it
to be Nirvana and fail to make further progress. If he interprets this as a
supreme state, he will fall and become a fixed-nature Pratyeka. Those
Enlightened by Conditions and Solitary Enlightened Ones who do not
turn their minds to the Great Vehicle will become his companions.
Confused about the Bodhi of the Buddhas, he will lose his knowledge
and understanding. This is the tenth state, in which he realizes a
profound brightns based on fusing the mind with perfect enlightenment.
He strays far from perfect penetration and turns his back on the City of
Nirvana, thus sowing the seeds for being unable to surpass his
attachment to the brightness of perfect enlightenment.

1V. To Cultivate to Reduce Demonic Obstructions:

In order to achieve the ends of peace, mindfulness, hapiness, and
eventual emancipation. practitioners should always try to reduce
demonic obstructions. There are many methods of reducing demonic
obstructions, below methods are the ones that practitioners should
place on the top ranks. First, Reducing Demonic Obstructions with
Sense Restraint in Daily Activities: Buddhist practitioners should
always contemplate on the six faculties are the main reasons that cause
human beings to fall into hells, to be reborn in the realm of the hungry
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ghosts, or animals, asuras, devas, or human beings, etc. It is agreeable
that the six faculties that help us maintain our daily activities, but they
are also the main factors that bring sufferings and afflictions to our
body and mind. They are the main agents that cause us to create
unwholesome karma, and eventually we will fall into evil ways
because of them. Do not think that the eyes are that great, just because
they help us see things. It is exactly because of their help that we give
rise to all kinds of sufferings and afflictions. For instance, when we see
an attractive person of the opposite sex, we become greedy for sex. If
we do not get what we want, we will be afflicted; and if we get what
we want, we will also be afflicted. The other faculties, ear, nose,
tongue, body and mind are the same way. They make one give rise to
many sufferings and afflictions. Therefore, the Buddha advised his
disciples thus: “You should cultivate until you are unaware of heaven
above, people in between, and earth below.” If we cultivate until the
time heaven, earth, people, east, west, south, north, etc., can no longer
impact our six faculties, then at that point we are liberated from all
hindrances. The six sense-organs can be entrances to the hells; at the
same time, they can be some of the most important entrances to the
great enlightenment; for with them, we create karmas and sins, but also
with them, we can practise the right way. According to the Sangiti Sutta
in the Long Discourses of the Buddha, there are five roots or faculties
(indriyani): Eye is one of the six senses on which one relies or from
which knowledge is received. Ear is one of the six unions of the six
sense organs with the six objects of the senses, the ears is in union with
sound heard. Nose is in union with the smell smelt, this is one of the six
unions of the six sense organs with the six objects of the senses.
Tongue is in union with the taste tasted, this is one of the six unions of
the six sense organs with the six objects of the senses. Body is in union
with the thing touched, this is one of the six unions of the six sense
organs with the six objects of the senses. And the mind is in union with
the dharma thought about. The Buddha said: “Karma that you have
made for yourself can only disappear if you want it to. No one can
make you want it to disappear. I have many kinds of medicine, but I
can’t take it for you.” Therefore, we should be mindful of it throughout
the day. But do not overdo it. Walk, eat, and act naturally, and then
develop natural mindfulness of what is going on within ourselves. To



115

force our meditation or force ourselves into awkward patterns is
another form of craving. Patience and endurance are necessary. If we
act naturally and are mindful, wisdom will come naturally. It is obvious
that during meditation, the six organs are closed and purified in order to
develop their unlimited power and interchange (in the case of Buddha).
This full development enables the eye to see everything in a great
chiliocosm from its highest heaven down to its lowest hells and all the
beings past, present, and future with all the karma of each. In the six
sense-organs, thought, the mind-sense, the sixth of the senses, the
perception of thinking or faculty of thinking or the thinking mind.
According to Most Venerable Piyadassi in “The Buddha’s Ancient
Path,” faculty of mind recognizes mental objects, we know, is not
something tangible and perceptible like the other five faculties, which
recognizes the external world. The eye cognizes the world of colors
(vanna) or visible objects, the ear audible sounds, and so forth. The
mind, however, cognizes the world of ideas and thoughts. Faculty of
mind literally means “chief” or “lord”. Forms can only be seen by the
faculty of the eye and not by the ear, hearing by the faculty of the ear,
and so on. When it comes to the world of thoughts and ideas the faculty
of the mind lord over the mental realm. The eye can not think thoughts,
and collect ideas, but it is instrumental in seeing visible forms, the
world of colors. Buddhist Practitioners’s sense restraint is proper
practice. We should be mindful of it throughout the day. But do not
overdo it. Walk, eat, and act naturally, and then develop natural
mindfulness of what is going on within ourselves. To force our
meditation or force ourselves into awkward patterns is another form of
craving. Patience and endurance are necessary. If we act naturally and
are mindful, wisdom will come naturally. Besides, practicing
meditation can lead to pure and objective observation and is intended
to prevent emotions such as joy, sadness, love, jealousy, sympathy,
antipathy, desire, hatred, and so on. Buddhist Practitioners always
consider the six senses are objects of meditation practices. According
to Bikkhu Piyananda in The Gems of Buddhism Wisdom, you must
always be aware of the sense organs such as eye, ear, nose, tongue and
body and the contact they are having with the outside world. You must
be aware of the feelings that are arising as a result of this contact. Eye
is now in contact with forms (rupa). Ear is now in contact with sound.
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Nose is now in conatct with smell. Tongue is now in contact with taste.
Body is now in contact with touching. Mind is now in contact with all
things (dharma). According to the Samannaphala Sutta in the Long
Discourses of the Buddha, the Buddha taught about “a guardian of the
sense-door.” How does a monk become a guardian of the sense-door?
Here a monk, on seeing a visible object with the eye, does not grasp at
its major signs or secondary characteristics. Because greed and sorrow,
evil unskilled states, would overwhelm him if he dwelt leaving this
eye-faculty unguarded, so he practises guading it, he protects the eye-
faculty, develops restraint of the eye-faculty. On hearing a sound with
the ear...; on smelling an odour with the nose...; on tasting a flavour
with the tongue...; on feeling an object with the body...; on thinking a
thought with the mind, he does not grasp at its major signs or secondary
characteristics, he develops restraint of the mind-faculty. He
experiences within himself the blameless bliss that comes from
maintaining this Ariyan guarding of the faculties.

Second, Reducing Demonic Obstructions with Balancing Lust:
Only if we have no desire for ourselves; if we are working and earning
money in order to help other people; if we make cultivation our
business and our business is cultivation only, then how clear and happy
our life will be! However, most people don’t understand this. They are
only interested in making a lot of money or becoming successful in
worldly business. Remember, this is only a small ‘I’. Devout Buddhists
should make a lot of money to help all people, then even we create our
worldly business, it is a good business. It is a selfish desire for more
than we need or deserve, such as food, house, car, wealth, honors, etc.
Eyes are longing for viewing beautiful forms without any satisfaction,
ears are longing for melodious sounds, nose is longing for fragrance,
tongue is longing for delicate tastes, body is longing for soothing
touches, and mind is longing for various emotions of love and hate
from self and others. Human beings’ greediness is like a barrel without
bottom. It is just as the great ocean obtaining continuously the water
from hundreds and thousands of large and small rivers and lakes
everyday. In this Dharma Ending Age, sentient beings, especially
human beings use every method to manipulate and harm one another.
Sentient beings’ lives, especially, those of human beings’ are already
filled with pain and sufferings, now there are even more pain and
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sufferings. Through tricks, expedients, and manipulations we try to
reach our goal irrespective of whatever happens to others. Greed is a
powerful mental force that drives people to fight, kill, cheat, lie and
perform various forms of unwholesome deeds. The desires are
boundless, but our ability to realize them is not, and unfulfilled desires
always create suffering. When desires are only partially fulfilled, we
have a tendency to continue to pursue until a complete fulfillment is
achieved. Thus, we create even more suffering for us and for others.
We can only realize the true happiness and a peaceful state of mind
when our desires are few. This is one of the great steps towards the
shore of liberation. The Buddha taught: “Greed and desire are the
cause of all unhappiness or suffering. Everything sooner or later must
change, so do not become attached to anything. Instead devote yourself
to clearing your mind and finding the truth, lasting happiness.”
Knowing how to feel satisfied with few possessions help us destroy
greed and desire. This means being content with material conditions
that allow us to be healthy and strong enough to cultivate. This is an
effective way to cut through the net of passions and desires, attain a
peaceful state of mind and have more time to help others. Cultivation
helps us balance ‘Lust” by contemplation of loathsomeness.
Attachment to bodily form is one extreme, and one should keep the
opposite in mind. Examine the body as a corpse and see the process of
decay, or think of the parts of the body, such as lungs, spleen, fat,
feces, and so forth. Remembering these and visualizing the loathsome
aspects of the body will free us from lust. Furthermore, through Zen,
we can see the string of craving and attachment confines us to
samsara’s prison. In other words, craving and attachment are not only
roots that prevent us from being sufficiently moved to renounce
samsara, but they are also two of the main things that bind us to
samsara. In order to overcome craving and attachment, we should
contemplate on the impurity of the body. When we are attached to
someone, for example, consider how that person is just a sack full of
six kinds of filthy substances. Then our attachment and craving will
diminish.

Third, Reducing Demonic Obstructions with Balancing Anger:
Anger is an emotional response to something that is inappropriate or
unjust. If one does not obtain what one is greedy can lead to anger.



118

Anger is an emotion involved in self-protection. However, according to
Buddhist doctrines, anger manifests itself in a very crude manner,
destroying the practitioner in a most effective way. The Buddha makes
it very clear that with a heart filled with hatred and animosity, a man
cannot understand and speak well. A man who nurtures displeasure and
animosity cannot appease his hatred. Only with a mind delighted in
harmlessness and with loving kindness towards all creatures in him
hatred cannot be found. Thus, according to the Buddha’s teachings in
the Dharmapada Sutra, to subdue anger and resentment, we must
develop a compassionate mind by meditating on loving kindness, pity
and compassion. According to Buddhism, the basis of anger is usually
fear for when we get angry we feel we are not afraid any more,
however, this is only a blind power. The energy of anger, if it’s not so
destructive, it may not be of any constructive. In fact, extreme anger
could eventually lead us even to taking our own life. Thus the Buddha
taught: “When you are angry at someone, let step back and try to think
about some of the positive qualities of that person. To be able to do
this, your anger would be reduced by its own.” Anger is a fire that
burns in all human beings, causing a feeling of displeasure or hostility
toward others. Angry people speak and act coarsely or pitiless, creating
all kinds of sufferings. Of the three great poisons of Greed, Hatred and
Ignorance, each has its own unique evil characteristic. However, of
these poisons, hatred is unimaginably destructive and is the most
powerful enemy of one’s cultivated path and wholesome conducts. The
reason is that once hatred arises from within the mind, thousands of
karmic obstructions will follow to appear immediately, impeding the
practitioner from making progress on the cultivated path and learning
of the philosophy of Buddhism. Therefore, the ancient virtuous beings
taught: “One vindictive thought just barely surfaced, ten thousands
doors of obstructions are all open.” Supposing while you were
practicing meditation, and your mind suddenly drifted to a person who
has often insulted and mistreated you with bitter words. Because of
these thoughts, you begin to feel sad, angry, and unable to maintain
peace of mind; thus, even though your body is sitting there quietly,
your mind is filled with afflictions and hatred. Some may go so far as
leaving their seat, stopping meditation, abandoning whatever they are
doing, and getting completely caught up in their afflictions.
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Furthermore, there are those who get so angry and so depressed to the
point where they can’t eat and sleep; for their satisfaction, sometimes
they wish their wicked friend to die right before their eyes. Through
these, we know that hatred is capable of trampling the heart and mind,
destroying people’s cultivated path, and preventing everyone from
practicing wholesome deeds. Thus the Buddha taught the way to tame
hatred in the Lotus Sutra as follows: “Use great compassion as a home,
use peace and tolerance as the armor, use all the Dharma of Emptiness
as the sitting throne.” We should think that when we have hatred and
afflictions, the first thing that we should be aware of is we are bringing
miseries on ourselves. The fire of hatred and afflictions internally
burns at our soul, and externally influences our bodies, standing and
sitting restlessly, crying, moaning, screaming, etc. In this way, not only
are we unable to change and tame the enemy, but also unable to gain
any peace and happiness for ourselves. Cultivation also helps us
balance ‘Anger’ by contemplation of loving-kindness. When angry
states of mind arise strongly, balance them by developing feelings of
loving-kindness. If someone does something bad or gets angry, do not
get angry ourselves. If we do, we are being more ignorant than they.
Be wise. Keep compassion in mind, for that person is suffering. Fill our
mind with loving-kindness as if he was a dear brother. Concentrate on
the feeling of loving-kindness as a meditation subject. Spread it to all
beings in the world. Only through loving-kindness is hatred overcome.
Fourth, Reducing Demonic Obstructions with Repentance on the
Three Karmas: From infinite eons, because we have been drowning
deeply in the concept of “Self,” ignorance has ruled and governed us.
Thus, our body, speech, and mind have created infinite karmas and
even great transgressions, such as being ungrateful and disloyal to our
fathers, mothers, the Triple Jewels, etc, were not spared. Now that we
are awakened, it is necessary to feel ashamed and be remorseful by
using the same three karmas of body, speech, and mind to repent
sincerely. Maitreya Bodhisattva, even as a “One-Birth Maha-
Bodhisattva,” six times daily he still performs the repentance ceremony
praying to eliminate binding ignorance quickly. As a Maha-
Bodhisattva, his ‘binding ignorance’ is infinitesimal, yet He still
repents to eliminate them. Sincere Buddhists should develop vow to
feel ashamed and be remorseful by using the same three karmas of
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body, speech, and mind to repent sincerely, to make the Triple Jewels
glorious, help and rescue sentient beings, in order to compensate and
atone for past transgressions and repay the four-gratefuls including the
Triple Jewels, parents, teachers of both life and religion, and all
sentient beings. The first repentance is the repentance of the body
karma: Body karma openly confess all transgressions, vow not to kill or
prohibiting taking of life, not to steal or prohibiting stealing, not to
commit adultery or prohibiting commiting adultery, and pray for them
to disappear, and then use that body to practice wholesome actions,
such as alms givings, offerings, etc. The Buddha taught: “The body is
the origin of all sufferings, is the root of all tortures, punishments and
karmic retributions in the three domains.” Because of ignorance and
stupidity, sentient beings are only concerned with our bodies and have
not the slightest care of other people’s bodies. We are only aware of
our own sufferings, but completely oblivious of others’ pains and
sufferings. We only know of our hopes for peace and happiness but
unaware that others, too, have hope for peace and happiness.
Moreover, because of ignorance and stupidity, we give rise to the mind
of self and other, which gives rise to the perception of friends and
strangers. Gradually over time, this perception sometimes develops
into feuds and hatred among people, who become enemies for
countless aeons (life after life, one reincarnation after reincarnation).
There are three kinds of body karma: killing, stealing, and sexual
misconducts. To repent the body karma, we should bow and prostrate
our body to the Triple Jewels, and realize that our body is inherently
impermanent, filled with sicknesses, constantly changing, and
transforming. Thus, in the end, we cannot control and command it. We
should never be so obssessed and overly concerned with our body and
let it causes so many evil deeds. The second repentance is the
repentance of the speech karma: Speech karma openly confess all
transgressions, vow not to lie, not to exaggerate, not to abuse (curse),
not to have ambiguous talk, not to insult, not to exaggerate, not to
speak with a double-tongue, and pray for them to disappear, and then
use that speech to practice Buddha Recitation, chant sutras, speak
wholesomely, etc. The Buddha taught: “The mouth is the gate and door
to all hateful retaliations.” The karmic retribution for speech-karma is
the greatest. Speech-karma gives rise to four great karmic offenses:
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lying, insulting, gossiping, and speaking with a double tongue maner.
Because of these four unwholesome speeches, sentient beings
accumulate infinite and endless offenses ranging from speaking
artificially, sweetly, manipulatively to speaking untruthfully, words and
actions contradicting one another, etc. Once the mind of hatred arises,
not mention strangers, even one’s parents, religious masters, etc., there
is not an insult one will not speak. No malicious words will be spared,
whether saying hateful words with intention of causing separation
between two people, saying something happened when it didn’t or
when it didn’t happened saying it did; thus speaking irresponsibly and
chaotically without the slightest consideration of what is being said.
Sincere Buddhists should always repent the body-karma by using the
“mouth of transgressions” of the past to change it into praises and
glorification of the virtuous practices of the Buddhas. Use that speech
often to speak of kindness, encouraging others to cultivate the Way and
change for the better, i.e. sitting meditation, Buddha-Recitation, or
chanting sutras, etc. Thereafter, for the remainder of this life, vow not
to use one mouth and tongue to speak vulgarly, disrespectfully, and
before the Triple Jewels, sincerely confess and willingly admit to all
offenses without concealment. Thus, use the same mouth and tongue
which has created countless offenses in the past to give birth to infinite
merits, virtues, and wholesome karma at the present. The third
repentance is the repentance of the mind-karma: Mind Karma must be
genuine, remorseful, vow not to be covetous, not to be malicious, not to
be unbelief, not to be greedy, not to be hatred, not to be ignorant,
vowing not to revert back to the old ways. Sincere Buddhists should
always remember that the mind consciousness is the reason to give rise
to infinite offenses of the other five consciousnesses, from Sight,
Hearing, Scent, Taste, and Touch Consciousnesses. The mind
consciousness is similar to an order passed down from the King to his
magistrates and chancellors. Eyes take great pleasure in looking and
observing unwholesome things, ears take great pleasure in listening to
melodious sounds, nose takes great pleasure in smelling aromas and
fragrance, tongue takes great pleasure in speaking vulgarly and
irresponsibly as well as finding joy in tasting the various delicacies,
foods, and wines, etc; body takes great pleasure in feeling various
sensations of warmth, coolness, softness, velvet clothing. Karmic
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offenses arise from these five consciousness come from their master,
the Mind; the mind consciousness is solely responsible for all their
actions. In the end, this will result in continual drowning in the three
evil paths, enduring infinite pains and sufferings in hells, hungry ghosts,
and animals. In the Dharmapada, the Buddha taught: “Guard one’s
mind much like guarding a castle; protect the mind similar to protecting
the eye ball. Mind is an enemy capable of destroying and eliminating
all of the virtues and merits one has worked so hard to accumulate
during one’s existence, or sometimes many lifetimes. To repent the
mind-karma, sincere Buddhists should think that the three karmas of
Greed, Hatred, and Ignorance of the mind are the roots and foundations
of infinite karmic transgressions. The mind-karma is the web of
ignorance which masks our wisdom and is the affliction and worry that
cover our true nature. It should be feared and needs be avoided.
Sincere Buddhists should use their heart and mind to sincerely confess
and repent, be remorseful, and vow never again to commit such
offenses.

Fifth, Reducing Demonic Obstructions through Cultivation of
Kusala Dharmas: “Kusala” means volitional action that is done in
accordance with the Aryan Eightfold Noble Path. So, Kusala is not only
in accordance with the right action, but it is also always in accordance
with the right view, right understanding, right speech, right livelihood,
right energy, right concentration and right samadhi. According to the
Dharmapada Sutra, verse 183, the Buddha taught: Not to do evil, to do
good, to purify one’s mind, this is the teaching of the Buddhas.” Kusala
karmas or good deeds will help a person control a lot of troubles arising
from his mind. Inversely, if a person does evil deeds he will receive
bad results in this life and the next existence which are suffering. Thus,
wholesome deeds clean our mind and give happiness to oneself and
others. Kusala means good, right, or wholesome. It is contrary to the
unwholesome.According to Buddhism, kusala karma means volitional
action that is done in accordance with the Aryan Eightfold Noble Path.
So, Kusala karma is not only in accordance with the right action, but it
is also always in accordance with the right view, right understanding,
right speech, right livelihood, right energy, right concentration and right
samadhi. According to the Dharmapada Sutra, verse 183, the Buddha
taught: Not to do evil, to do good, to purify one’s mind, this is the
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teaching of the Buddhas.” Kusala karmas or good deeds will help a
person control a lot of troubles arising from his mind. Inversely, if a
person does evil deeds he will receive bad results in this life and the
next existence which are suffering. An honest man, especially one who
believes in Buddhist ideas of causality and lives a good life. There are
two classes of people in this life, those who are inclined to quarrel and
addicted to dispute, and those who are bent to living in harmony and
happy in friendliness. The first class can be classified wicked, ignorant
and heedless folk. The second class comprised of good, wise and
heedful people. The Buddha has made a clear distinction between
wickedness and goodness and advises all his disciples not to do evil
actions, to perform good ones and to purify their own heart. He know
that it is easy to do evil action. To perform meritorious one far more
difficult. But His disciples should know how to select in between evil
and good, because wicked people will go to hell and undergo untold
suffering, while good ones will go to Heaven and enjoy peaceful bliss.
Moreover, Good one even from afar shrine like the mountain of snow
with their meritorious actions, while bad ones are enveloped in
darkness like an arrow shot in the night.” According to The Connected
Discourses of the Buddha, Chapter Ambapali, there are two starting
points of wholesome states. First, virtue that is well purified which
includes basing upon virtue and establishing upon virtue. Second, view
that is straight. According to The Long Discourses of the Buddha, there
are three good (wholesome) roots. For Monks and Nuns, there are the
wholesome roots of non-greed, non-hatred, and non-delusion (no
selfish desire, no ire, no stupidity); the wholesome roots of almsgiving,
kindness, and wisdom; and the wholesome roots of good deeds, good
words, good thoughts. Three good roots for all moral development: the
wholesome root of no lust or selfish desire, the wholesome root of no
ire or no hatred, and the wholesome root of no stupidity. For Ordinary
People, there are three wholesome roots: the wholesome root of
almsgiving; the wholesome root of mercy; and the wholesome root of
wisdom. There are also three good upward directions or states of
existence. The first path is the wholesome path. This is the highest
class of goodness rewarded with the deva life. The second path is the
path of human beings. The middle class of goddness with a return to
human life. The third path is the path of asuras. The inferior class of



124

goodness with the asura state. According to The Long Discourses of the
Buddha, Sangiti Sutra, there are three kinds of wholesome element.
First, the wholesome element of renunciation. Second, the wholesome
element of non-enmity. Third, the wholesome element of non-cruelty.
According to the Long Discourses of the Buddha, there are three kinds
of right conduct: right conduct in body, right conduct in speech, and
right conduct in thought. Three good deeds (the foundation of all
development) include no lust (no selfish desire), no anger, and no
stupidity (no ignorance). According to the Abhidharma, there are three
doors of wholesome kamma pertaining to the sense-sphere. First,
bodily action pertaining to the door of the body: not to kill, not to steal,
and not to commit sexual misconduct. Second, verbal action pertaining
to the door of speech: not to have false speech, not to slander, not to
speak harsh speech, and not to speak frivolous talk. Third, mental
action pertaining to the door of the mind: not to have Covetousness, not
to have Ill-will, and not to have wrong views. According to The Long
Discourses of the Buddha, Sangiti Sutra, there are three kinds of
wholesome investigation. First, the wholesome investigation of
renunciation. Second, the wholesome investigation of non-enmity.
Third, the wholesome investigation of non-cruelty. According to The
Long Discourses of the Buddha, Sangiti Sutra, there are three kinds of
wholesome perception. First, the wholesome perception of
renunciation. Second, the wholesome perception of non-enmity. Third,
the wholesome perception of non-cruelty. According to the Mahayana,
there are four good roots, or sources from which spring good fruit or
development: Sravakas, Pratyeka-buddhas, Bodhisattvas, and Buddhas.
According to the Kosa Sect, there are four good roots, or sources from
which spring good fruit or development: the level of heat, the level of
the summit, the level of patience, and the level of being first in the
world. According to the Surangama Sutra, book Eight, There are four
good roots, or sources from which spring good fruit or development.
The Buddha reminded Ananda as follows: “Ananda! When these good
men have completely purified these forty-one minds, they further
accomplish four kinds of wonderfully perfect additional practices.” The
first root is the level of heat. When the enlightenment of a Buddha is
just about to become a function of his own mind, it is on the verge of
emerging but has not yet emerged, and so it can be compared to the
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point just before wood ignites when it is drilled to produce fire.
Therefore, it is called ‘the level of heat.” The second root is the level
of the summit. He continues on with his mind, treading where the
Buddhas tread, as if relying and yet not. It is as if he were climbing a
lofty mountain, to the point where his body is in space but there
remains a slight obstruction beneath him. Therefore it is called ‘the
level of the summit.” The third root is the level of patience. When the
mind and the Buddha are two and yet the same, he has well obtained
the middle way. He is like someone who endures something when it
seems impossible to either hold it in or let it out. Therefore it is called
"“he level of patience.” The fourth root is the level of being first in the
world. When numbers are destroyed, there are no such designations as
the middle way or as confusion and enlightenment; this is called the
‘level of being first in the world.” According to the Long Discourses of
the Buddha, Sangiti Sutra, there are eight right factors: Right views,
Right thinking, Right speech, Right action, Right livelihood, Right
effort, Right mindfulness, and Right concentration. In the Dharmapada
Sutra, the Buddha taught: “As a flower that is colorful and beautiful,
but without scent, even so fruitless is the well-spoken words of one
who does not practice it (Dharmapada 51). As the flower that is
colorful, beautiful, and full of scent, even so fruitful is the well-spoken
words of one who practices it (Dharmapada 52). As from a heap of
flowers many a garland is made, even so many good deeds should be
done by one born to the mortal lot (Dharmapada 53). If a person does a
meritorious deed, he should do it habitually, he should find pleasures
therein, happiness is the outcome of merit (Dharmapada 118). Even a
good person sees evil as long as his good deed has not yet ripened; but
when his good deed has ripened, then he sees the good results
(Dharmapada 120). Do not disregard small good, saying, “It will not
matter to me.” Even by the falling of drop by drop, a water-jar is filled;
likewise, the wise man, gathers his merit little by little (Dharmapada
122).” In the Forty-Two Sections Sutra, chapter 14, the Buddha taught:
“A Sramana asked the Buddha: “What is goodness? What is the
foremost greatness?” The Buddha replied: “To practice the Way and to
protect the Truth is goodness. To unite your will with the Way is
greatness.” For lay Buddhists, kusala dharmas can be going to a temple
to do good deeds there, but kusala dharmas can also be what we do to
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make others happier or moraler so that they can come closer to
enlightenment and emancipation. Devout Zen practitioners should
always remember that before entering meditation practices, 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.

Sixth, Reducing Demonic Obstructions by Staying Away From
Akusala Dharmas: Unwholesome deeds (anything connected with the
unwholesome root or akasula mula) accompanied by greed, hate or
delusion and cause undesirable karmic results or future suffering.
There are two kinds of causes in the world: good causes and bad
causes. If we create good causes, we will reap good results; if we
create bad causes, we will surely reap bad results. According to The
Path of Purification, unwholesome deeds are both unprofitable action
and courses that lead to unhappy destinies. Unwholesome mind creates
negative or unwholesome thoughts (anger, hatred, harmful thoughts,
wrong views, etc), speech (lying, harsh speech, double-tongued, etc),
as well as deeds which are the causes of our sufferings, confusion and
misery. Unwholesome or negative mind will destroy our inner peace
and tranquility. According to Buddhism, if we create bad causes, we
will surely reap bad results. People who create many offenses and
commit many transgressions will eventually have to undergo the
retribution of being hell-dwellers, hungry-ghosts, and animals, etc. In
general, doing good deeds allows us to ascend, while doing evil causes
us to descend. In everything we do, we must take the responsibility
ourselves; we cannot rely on others. According to The Path of
Purification, “Bad Ways” is a term for doing what ought not to be done
and not doing what ought to be done, out of desire, hate, delusion, and
fear. They are called “bad ways” because they are ways not to be
travel by Noble Ones. Incorrect conduct in thought, word or deed,
which leads to evil recompense. Unwholesome speech or slanderous or
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evil-speech which cause afflictions. In the Dharmapada Sutra, the
Buddha taught: “Do not speak unwholesome or harsh words to anyone.
Those who are spoken to will respond in the same manner. Angry
speech nourishes trouble. You will receive blows in exchange for
blows (Dharmapada 133). If like a cracked gong, you silence yourself,
you already have attained Nirvana. No vindictiveness (quarrels) will be
found in you (Dharmapada 134).” Unwholesome views or wrong views
mean seeing or understanding in a wrong or wicked and grasping
manner. There are five kinds of wrong views: wrong views of the body,
one-sided views, wrong views which are inconsistent with the dharma,
wrong views caused by attachment to one’s own errouneous
understanding, and wrong views or wrong understandings of the
precepts. Unwholesome deeds are bad, wrong, cruel, evil or
mischievous acts. Unwholesome or wicked deeds which are against the
right. Maliciousness is planning to harm others. It includes thinking how
to revenge a wrong done to us, how to hurt others’ feelings or how to
embarrass them. From the earliest period, Buddhist thought has argued
that immoral actions are the result of ignorance (avidya), which
prompts beings to engage in actions (karma) that will have negative
consequences for them. Thus evil for Buddhism is a second-order
problem, which is eliminated when ignorance is overcome. Thus the
definition of sin and evil is pragmatic: evil actions are those that result
in suffering and whose consequences are perceived as painful for
beings who experience them. Unwholesome or evil karmas of greed,
hatred and ignorance, all created by body, mouth and speech.
Unwholesome or harmful actions, or conduct in thought, word, or deed
(by the body, speech, and mind) to self and others which leads to evil
recompense (negative path, bad deeds, or black path). Unwholesome
or negative Karma includes: greed, anger, ignorance, pride, doubt,
wrong views, killing, stealing, sexual misconduct, and unwholesome
thoughts. According to the Sigalaka Sutra, there are four causes of
unwholesome or evil actions: unwholesome action springs from
attachment, ill-will, ignorance, and fear. According to the Sigalaka
Sutra, the Buddha taught: “If the Ariyan disciple does not act out of
attachment, ill-will, folly or fear, he will not do evil from any one of
the four above mentioned causes.” In the Dharmapada Sutra, the
Buddha taught: “As rust sprung from iron eats itself away when arisen,
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just like ill deeds lead the doer to a miserable state (Dharmapada 240).
There are three kinds of unwholesome paths (the states of woe, realms
of woe, evil realms, or evil ways). Also called evil ways or three evil
paths, or destinies of hells, hungry ghosts and animals. These are three
paths which can be taken as states of mind, i.e., when someone has a
vicious thought of killing someone, he is effectively reborn, for that
moment, in the hells. Sentient beings in evil realms do not encounter
the Buddhadharma, never cultivate goodness, and always harm others.
Sometimes the Asura realm is also considered an unwholesome or evil
realm because though they have heavenly merits, they lack virtues and
have much hatred. There are four fundamental unwholesome passions.
These four are regarded as the fundamental evil passions originating
from the view that there is really an eternal substance known as ego-
soul. First, the belief in the existence of an ego-substance. Second,
ignorance about the ego. Third, conceit about the ego. The fourth
fundamental unwholesome passion is self-love. All karmas are
controlled by the threefold deed (body, speech, and mind). Three deeds
of the body, four deeds of the mouth, and three deeds of the mind.
Accoridng to Buddhism, evil phenomena refers to supernatural
phenomena which are said to be side effects of Zazen, such as
clairvoyance and othe magical abilities, as well as hallucinations. They
are considered to be distractions, and so meditators are taught to ignore
them as much as possible and to concentrate on meditative practice
only. “Akusala” is a Sanskrit term for “bonds of assumptions of bad
states.” These are obstructions of body (kayavarana) and of mind
(manas-avarana). Some Buddhist exegetes also add the third type,
obstructions of speech (vag-avarana). These are said to be caused by
influences of past karma, in imitation of past activities, and are the
subtle traces that remain after the afflictions (klesa) have been
destroyed. An example that is commonly given is of an Arhat, who has
eliminated the afflictions, seeing a monkey and jumping up and down
while making noises like a monkey, but the subtle traces still remain
deep in the conscious. According to Buddhism, an unwholesome person
means an evil person, one who has evil ideas of the doctrine of
voidness, to deny the doctrine of cause and effect. Thus, the Buddha
advises us not make friends with wicked ones, but to associate only
with good friends. He points out very clearly that if we yearn for life,



129

we should avoid wickedness like we shun poison because a hand free
from wound can handle poison with impurity. The dhammas of the
good ones do not decay, but go along with the good ones to where
meritorious actions will lead them. Good actions will welcome the well
doer who has gone from this world to the next world, just as relatives
welcome a dear one who has come back. So the problem poses itself
very clear and definite. Wickedness and goodness are all done by
oneself. Wickedness will lead to dispute and to war, while goodness
will lead to harmony, to friendliness and to peace. Also according to
the Buddhism, the unwholesome people are those who commit
unbelievable crimes and whose minds are filled with greed, hatred and
ignorance. Those who commit lying, gossip, harsh speech, and double-
tongued. Those who abuse others’ good heart; those who cheat others
for their own benefits; those who kill, steal; those who act lasciviously;
those who think of wicked plots; those who always think of wicked
(evil) scheme. There are three unwholesome paths or three evil paths:
hells, hungry ghosts, and animals. Great Master Ying-Kuang reminded
Buddhist followers to singlemindedly recite the Buddha’s name if they
wish for their mind not to be attaching and wandering to the external
world. Do not forget that death is lurking and hovering over us, it can
strike us at any moment. If we do not wholeheartedly concentrate to
practice Buddha Recitation, praying to gain rebirth to the Western
Pureland, then if death should come suddenly, we are certain to be
condemned to the three unwholesome realms where we must endure
innumerable sufferings and sometime infinite Buddhas have in turn
appeared in the world, but we are still trapped in the evil paths and
unable to find liberation. Thus, cultivators should always ponder the
impermanence of a human life, while death could come at any moment
without warning. We should always think that we have committed
infinite and endles unwholesome karmas in our former life and this
life, and the sufferings awaiting for us in the unwholesome realms.
Upon thinking all these, we will be awakened in every moment, and
we no longer have greed and lust for the pleasures of the five desires
and six elements of the external world. If condemned to hell, then we
will experience the torturous and agonizing conditions of a moutain of
swords, a forest of knives, stoves, frying pans; in each day and night
living and dying ten thousand times, the agony of pain and suffering is
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inconceivable. If condemned to the path of hungry ghost, then the body
is hideously ugly wreaking foul odors. Stomach is large as a drum but
neck is as small as a needle; though starving and thirsty, the offenders
cannot eat or drink. When seeing food and drinks, these items
transform into coals and fires. Thus, they must endure the torture and
suffering of famine and thirst, throwing, banging their bodies against
everything, crying out in pain and agony for tens and thousands of
kalpas. If condemned to the animal realm, then they must endure the
karmic consequences of carrying and pulling heavy loads, get
slaughtered for food, or the strong prey on the weak, mind and body
always paranoid, frightened, and fearful of being eaten or killed,
without having any moment of peace. There are five kinds of
unwholesome deeds in this world. The first kind of unwholesome deed
is Cruelty. Every creature, even insects, strives against one another.
The strong attack the weak; the weak deceive the strong; everywhere
there is fighting and cruelty. The second kind of unwholesome deed is
Deception and lack of Sincerity. There is a lack of a clear demarcation
between the rights of a father and a son, between an elder brother and
a younger; between a husband and a wife; between a senior relative
and a younger. On every occasion, each one desires to be the highest
and to profit off others. They cheat each other. They don’t care about
sincerity and trust. The third kind of unwholesome deed is wicked
behavior that leads to Injustice and wickedness. There is a lack of a
clear demarcation as to the behavior between men and women.
Everyone at times has impure and lasvicious thoughts and desires that
lead them into questionable acts and disputes, fighting, injustice and
wickedness. The fourth kind of unwholesome deed is Disrespect the
rights of others. There is a tendency for people to disrespect the rights
of others, to exaggerate their own importance at the expense of others,
to set bad examples of behavior and, being unjust in their speech, to
deceive, slander and abuse others. The fifth kind of unwholesome deed
is to neglect their duties. There is a tendency for people to neglect their
duties towards others. They think too much of their own comfort and
their own desires; they forget the favors they have received and cause
annoyance to others that often passes into great injustice. According to
the Long Discourses of the Buddha, Sangiti Sutra, there are eight
unwholesome factors: wrong views, wrong thinking, wrong speech,
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wrong action, wrong livelihood, wrong effort, wrong mindfulness, and
wrong concentration. Eight wrong perceptions of thought: desire,
hatred, vexation with others, home-sickness, patriotism or thoughts of
the country’s welfare, dislike of death, ambition for one’s clan or
family, and slighting or being rude to others. According to the Sangiti
Sutta in the Long Discourses of the Buddha, there are nine
unwholesome causes of malice which are stirred up by the thought
“There is no use to think that a person has harmed, is harming, or will
harm either you, someone you love, or someone you hate”. First, he
has done me an injury. Second, he is doing me an injury. Third, he will
do me an injury. Fourth, he has done an injury to someone who is dear
and pleasant to me. Fifth, he is doing an injury to someone and
pleasant to me. Sixth, he will do an injury to someone who is dear and
pleasant to me. Seventh, he has done an injury to someone who is
hateful and unpleasant to me. Eighth, he is doing an injury to someone
who is hateful and unpleasant to me. Ninth, he will do an injury to
someone who is hateful and unpleasant to me. Ancient virtues taught
on unwholesome doings as followed: “Those who spit at the sky,
immediately the spit will fall back on their face.” Or to harbor blood to
spit at someone, the mouth is the first to suffer from filth. Five practical
suggestions to prevent evil thoughts given by the Buddha. First,
harbouring a good thought opposite to the encroaching one, e.g.,
loving-kindness in the case of hatred. Second, reflecting upon possible
evil consequences, e.g., anger sometimes results in murder. Third,
simple neglect or becoming wholly inattentive to them. Fourth, tracing
the cause which led to the arising of the unwholesome thoughts and
thus forgetting them in the retrospective process. Fifth, direct physical
force. In the Dharmapada Sutra, the Buddha taught: “Let’s hasten up to
do good. Let’s restrain our minds from evil thoughts, for the minds of
those who are slow in doing good actions delight in evil (Dharmapada
116). If a person commits evil, let him not do it again and again; he
should not rejoice therein, sorrow is the outcome of evil (Dharmapada
117). Even an evil-doer sees good as long as evil deed has not yet
ripened; but when his evil deed has ripened, then he sees the evil
results (Dharmapada 119). Do not disregard (underestimate) small evil,
saying, “It will not matter to me.” By the falling of drop by drop, a
water-jar is filled; likewise, the fool becomes full of evil, even if he
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gathers it little by little (Dharmapada 121). A merchant with great
wealth but lacks of companions, avoids a dangerous route, just as one
desiring to live avoids poison, one should shun evil things in the same
manner (Dharmapada 123). With a hand without wound, one can touch
poison; the poison does not afftect one who has no wound; nor is there
ill for him who does no wrong. (Dharmapada 124). Whoever harms a
harmless person who is pure and guiltless, the evil falls back upon that
fool, like dust thrown against the wind (Dharmapada 125). Some are
born in a womb; evil-doers are reborn in hells; the righteous people go
to blissful states; the undefiled ones pass away into Nirvana
(Dharmapada 126). Neither in the sky, nor in mid-ocean, nor in
mountain cave, nowhere on earth where one can escape from the
consequences of his evil deeds (Dharmapada 127). The evil is done by
oneself; it is self-born, it is self-nursed. Evil grinds the unwise as a
diamond grinds a precious stone (Dharmapada 161). Bad deeds are
easy to do, but they are harmful, not beneficial to oneself. On the
contrary, it is very difficult to do that which is beneficial and good for
oneself (Dharmapada 163). The foolish man who slanders the
teachings of the Arhats, of the righteous and the Noble Ones. He
follows false doctrine, ripens like the kashta reed, only for its own
destruction (Dharmapada 164). By oneself the evil is done, by oneself
one is defiled or purified. Purity or impurity depend on oneself. No one
can purify another (Dharmapada 165). Not to slander, not to harm, but
to restrain oneself in accordance with the fundamental moral codes, to
be moderate in eating, to dwell in secluded abode, to meditate on
higher thoughts, this is the teaching of the Buddhas (Dharmapada
185).” In the Forty-Two Sections Sutra, the Buddha taught: “The
Buddha said: “When an evil person hears about virtue and intentionally
or voluntarily comes to cause trouble, you should restrain yourself and
should not become angry or upbraid him. Then, the one who has come
to do evil will do evil to himself.” There was one who, upon hearing
that I protect the way and practice great humane compassion,
intentionally or voluntarily came to scold me. I was silent and did not
reply. When he finished scolding me, I asked, ‘If you are courteous to
people and they do not accept your courtesy, the courtesy returns to
you, does it not?” He replied, ‘It does.” I said, ‘Now you are scolding
me but I do not receive it. So, the misfortune returns to you and must
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remain with you. It is just as inevitable as the echo that follows a sound
or as the shadow that follows a form. In the end, you cannot avoid it.
Therefore, be careful not to do evil.” An evil person who harms a sage
is like one who raises his head and spits at heaven. Instead of reaching
heaven, the spittle falls back on him. It is the same with one who
throws dust into the wind instead of going somewhere else, the dust
returns to fall on the thrower’s body. The sage cannot be harmed;
misdeed will inevitably destroy the doer.”

Seventh, Reducing Demonic Obstructions through Keeping
Precepts: According to the Mahaparinibbana Sutta and the Sangiti
Sutta in the Long Discourses of the Buddha, there are five advantages
to one of good morality and of success in morality. First, through
careful attention to his affairs, he gains much wealth. Second, precept
keeper gets a good reputation for morality and good conduct. Third,
whatever assembly he approaches, whether of Khattiyas, Brahmins,
Ascetics, or Householders, he does so with confidence and assurance.
Fourth, at the end of his life, he dies unconfused. Fifth, after death, at
breaking up of the body, he arises in a good place, a heavenly world.
According to the Uttarasanghati Sutra, there are five benefits for the
virtuous in the perfecting of virtue. First, one who is virtuous,
possessed of virtue, comes into a large fortune as consequence of
diligence. Second, one who is virtuous, possessed of virtue, a fair name
is spread abroad. Third, one who is virtuous, possessed of virtue, enters
an assembly of Khattiyas, Brahmans, householders or ascetics without
fear or hesitation. Fourth, one who is virtuous, dies unconfused. Fifth,
one who is virtuous, possessed of virtue, on the break up of the body
after death, reappears in a happy destiny or in the heavenly world. In
the Dharmapada Sutra, the Buddha taught: “The scent of flowers does
not blow against the wind, nor does the fragrance of sandalwood and
jasmine, but the fragrance of the virtuous blows against the wind; the
virtuous man pervades every direction (Dharmapada 54). Of little
account is the fragrance of sandal-wood, lotus, jasmine; above all these
kinds of fragrance, the fragrance of virtue is by far the best
(Dharmapada 55). Of little account is the fragrance of sandal; the
fragrance of the virtuous rises up to the gods as the highest
(Dharmapada 56). Mara never finds the path of those who are virtuous,
careful in living and freed by right knowledge (Dharmapada 57). To be
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virtue until old age is pleasant; to have steadfast faith is pleasant; to
attain wisdom is pleasant; not to do evil is pleasant (Dharmapada 333).

Eighth, Reducing Demonic Obstructions by Not Breaking
Precepts: According to the Mahaparinibbana Sutta and the Sangiti
Sutta in the Long Discourses of the Buddha, there are five dangers to
the immoral through lapsing from morality (bad morality or failure in
morality). First, precept breaker suffers great loss of property through
neglecting his affairs. Second, precept breaker gets bad reputation for
immorality and misconduct. Third, whatever assembly the precept
breaker approaches, whether of Khattiyas, Bramins, Ascetics, or
Householders, he does so differently and shyly. Fourth, at the end of
his life, he dies confused. Fifth, after death, at the breaking up of the
body, he arises in an evil state, a bad fate, in suffering and hell.

Ninth, Reducing Demonic Obstructions Through the Cultivation of
Doing no Evil, Doing Only Good, and Purifying the Mind: In order to
reduce demonic obstructions as well as to terminate the suffering and
affliction in life, The Buddha advises his fourfold disciple: “Do no evil,
to do only good, to purify the mind.” In the Agama Sutra, the Buddha
taught: “Do not commit wrongs, devoutly practice all kinds of good,
purify the mind, that’s Buddhism”, or “To do no evil, to do only good,
to purify the will, is the doctrine of all Buddhas.” These four sentences
are said to include all the Buddha-teaching. The Buddha’s teachings in
the Dharmapada Sutra: “A wise man should abandon the way of
woeful states and follows the bright way. He should go from his home
to the homeless state and live in accordance with the rules for
Sramanas (Dharmapada 87). A wise man should purge himself from all
the impurities of the mind, give up sensual pleasures, and seek great
delight in Nirvana (Dharmapada 88). Those whose minds are well-
trained and well-perfected in the seven factors of enlightenment, who
give up of grasping, abandon defiled minds, and eradicate all
afflictions. They are shinning ones and have completely liberated and
attained Nirvana even in this world (Dharmapada 89).” However, the
Buddha’s teachings are usually easy to speak but very difficult to put in
practice. Yes! “Not to commit any sin, to do good, to purify one’s
mind.” Buddha’s teaching is so easy to speak about, but very difficult
to put into practice. The Buddha’s teaching is so easy that a child of
three knows how to speak, but it is so difficult that even an old man of
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eighty finds it difficult to practice. According to the Forty-Two Sections
Sutra, Chapter 18, the Buddha said: “My Dharma is the mindfulness
that is both mindfulness and no-mindfulness. It is the practice that is
both practice and non-practice. It is words that are words and non-
words. It is cultivation that is cultivation and non-cultivation. Those
who understand are near to it; those who are confused are far from it
indeed. The path of words and language is cut off; it cannot be
categorized as a thing. If you are off (removed) by a hair’s breadth, you
lose it in an instant.”

Tenth, Reducing Demonic Obstructions through Overcoming
Greed, Anger, and Jealousy: 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 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.

Eleventh, Reducing Demonic Obstructions through Striving to Be
Content With Few Desires and Be Satisfied With What We Have At
This Very Moment: Content with few desires. “Thi€u Duc” means
having few desires; “tri tic” means being content. Knowing how to feel
satisfied with few possessions means being content with material
conditions that allow us to be healthy and strong enough to practice the
Way. “Knowing how to feel satisfied and being content with material
conditions” is an effective way to cut through the net of passions and
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desires, attain a peaceful state of body and mind and accomplish our
supreme goal of cultivation. Being content with few desires means
having few desires. Here “desires” include not only the desire for
money and material things but also the wish for status and fame. It also
indicates seeking the love and service of others. In Buddhism, a person
who has attained the mental stage of deep faith has very few desires
and is indifferent to them. We must note carefully that though such a
person is indifferent to worldly desires, he is very eager for the truth,
that is, he has a great desire for the truth. To be indifferent to the truth
is to be slothful in life. To be content with few desires also means to be
satisfied with little material gain, that is, not to feel discontented with
one’s lot and to be free from worldly cares. Nevertheless, this does not
mean to be unconcerned with self-improvement but to do one’s best in
one’s work without discontent. Such a person will never be ignored by
those around him. But even if people around him ignored him, he
would feel quite happy because he lives like a king from a spiritual
point of view. We must have few desires in two areas: the desires for
food and sex. Food and sex support ignorance in perpetrating all sort of
evil. Thus, Confucius taught: “Food and sex are part of human nature.”
That is to say we are born with the craving for foods and sex. Why is
that we have not been able to demolish our ignorance, eliminate our
afflictions, and reveal our wisdom? Because we always crave for food
and sex. Sincere Buddhists should always remember that food gives
rise to sexual desire, and sexual desire gives rise to ignorance. Once
the desire for food arises, the desire for sex arises as well. Men are
attracted to beautiful women, and women are charmed by handsome
men. People become infatuated and obsessed and cannot see through
their desires. The nourishment from the food we eat is transformed into
reporductive essence; and once that essence is full, sexual desire
arises. Sincere Buddhists should always remember that the less tasty
the food is, the better. Food should not be regarded as too important.
Sincere Buddhists should practice moderation and eat only enough to
sustain ourselves. We should neither eat very rich food, nor eat spoilt
food, for either one could ruin our health. To be satisfied with what we
have at this very moment means satisfaction or contentment is a
characteristic of the really happy individual. The ordinary people seem
to think that it is difficult to cultivate and develop contentment.
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However, with courage and determination to control one’s evil
inclination, as well as to understand the consequences of these evil
thoughts, one can keep the mind from being soiled and experience
happiness through contentment. For those who have wisdom, know
how to apply themselves and are able to endure life, and are able to
think cleverly, will find peace in his fate under whatever
circumstances. With the conditions of wealth, one satisfies and is at
peace with being wealthy; with the conditions of poverty, one satisfies
and is at peace with being impoverished. In fact, in our lifetime, we
engage in all kinds of activities, think and calculate every imaginable
method without abandoning any plot, so long as it is beneficial, but
whether or not our actions affect others we never care. We have been
doing all these for what? For a better life, clothes, house, and for
storing more money. If we think carefully, we will see that the sun
rises, reaches its stand still, and then it will set and disappears in the
evening; a full moon will soon become half, quarter, then lose its
brightness; mountains become deep canyons; oceans become hills of
berries, etc. The way of life has always been rise and fall, success and
failure, victory and defeat, lost and found, together and apart, life and
death, etc., goes on constantly and there is absolutely nothing that
remain unchanged and eternal. People with wisdom should always
satisfy with their current circumstances. The Buddha extols simple
living as being more conducive to the development of one’s mind.
Thus, the Buddha always preaches the self-contentment for the benefit
of the Bhikkhus as follow: The robes or clothes they receive, whether
coarse or fine; alms or food they receive, whether unpalatable or
delicious; the abodes or houses they receive, whether simple or
luxurious. Those who satisfy with these three conditions can reduce the
desires, and at the same time develop the habits and values of simple
living. Satisfaction or contentment is a characteristic of the really
happy individual. The ordinary people seem to think that it is difficult
to cultivate and develop contentment. However, with courage and
determination to control one’s evil inclination, as well as to understand
the consequences of these evil thoughts, one can keep the mind from
being soiled and experience happiness through contentment. For those
who have wisdom, know how to apply themselves and are able to
endure life, and are able to think cleverly, will find peace in his fate
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under whatever circumstances. With the conditions of wealth, one
satisfies and is at peace with being wealthy; with the conditions of
poverty, one satisfies and is at peace with being impoverished. In fact,
in our lifetime, we engage in all kinds of activities, think and calculate
every imaginable method without abandoning any plot, so long as it is
beneficial, but whether or not our actions affect others we never care.
We have been doing all these for what? For a better life, clothes,
house, and for storing more money. If we think carefully, we will see
that the sun rises, reaches its stand still, and then it will set and
disappears in the evening; a full moon will soon become half, quarter,
then lose its brightness; mountains become deep canyons; oceans
become hills of berries, etc. The way of life has always been rise and
fall, success and failure, victory and defeat, lost and found, together
and apart, life and death, etc., goes on constantly and there is
absolutely nothing that remain unchanged and eternal. People with
wisdom should always satisfy with their current circumstances. The
Buddha extols simple living as being more conducive to the
development of one’s mind. Thus, the Buddha always preaches the
self-contentment for the benefit of the Bhikkhus as follow: The robes
or clothes they receive, whether coarse or fine; alms or food they
receive, whether unpalatable or delicious; the abodes or houses they
receive, whether simple or luxurious. Those who satisfy with these
three conditions can reduce the desires, and at the same time develop
the habits and values of simple living. Devout Buddhists should always
remember that to Buddhism, sensual pleasure are something fleeting,
something that comes and goes. Can something be really called
“Happiness” when it is here one moment and gone the next? Is it really
so enjoyable to go around hunting for something so ephemeral, which
is changing all the time? Look at the amount of trouble we have to go
through to get all those sensual pleasures which we think will bring us
happiness. Some people have such strong desire for pleasure that they
will break the law, commit brutal crimes and cause others to suffer just
so they can experience these pleasures. They may not understand how
much suffering they themselves will have to endure in the future as a
consequence of the unwholesome acts they have committed. Even
ordinary people may become aware that a disproportionate amount of
suffering is necessary to bring together a few moments of happiness so
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much that it really is not worth it. Devout Buddhists should always
remember that suffering will always follow craving. All the problems
in this world are rooted in the desire for pleasure. It is on account of the
need for pleasure that quarrels occur within the family that neighbors
do not get along well, that states have conflict and nations go to war. It
is also on account of sense-based pleasures that sufferings, afflictions,
and all kinds of problems plague our world, that people have gone
beyond their humanness into great cruelty and inhumanity.

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

Thirteenth, Reducing Demonic Obstructions through Striving to
Cultivate the Ten Good Actions and Deva-Gati: According to the
Mahayana Buddhism, there are ten meritorious deeds, or the ten paths
of good action. First, to abstain from Kkilling, but releasing beings is
good; second, to abstain from stealing, but giving is good; third, to
abstain from sexual misconduct, but being virtuous is good; fourth, to
abstain from lying, but telling the truth is good; fifth, to abstain from
speaking double-tongued (two-faced speech), but telling the truth is
good; sixth, to abstain from hurtful words (abusive slander), but
speaking loving words is good; seventh, to abstain from useless
gossiping, but speaking useful words; eighth, to abstain from being
greedy and covetous; ninth, to abstain from being angry, but being
gentle is good; tenth, to abstain from being attached (devoted) to wrong
views, but understand correctly is good. According to the Vimalakirti
Sutra, chapter ten, the Buddha of the Fragrant Land, Vimalakirti said to
Bodhisattvas of the Fragrant Land as follows: “As you have said, the
Bodhisattvas of this world have strong compassion, and their lifelong
works of salvation for all living beings surpass those done in other pure
lands during hundreds and thousands of aeons. Why? Because they
achieved ten excellent deeds which are not required in other pure
lands.” What are these ten excellent deeds? They are: using charity
(dana) to succour the poor; using precept-keeping (sila) to help those
who have broken the commandments; using patient endurance (ksanti)
to subdue their anger; using zeal and devotion (virya) to cure their
remissness; using serenity (dhyana) to stop their confused thoughts;
using wisdom (prajna) to wipe out ignorance;putting an end to the
eight distressful conditions for those suffering from them; teaching
Mahayana to those who cling to Hinayana; cultivation of good roots for
those in want of merits; and using the four Bodhisattva winning devices
for the purpose of leading all living beings to their goals (in
Bodhisattva development). According to Hinayana Buddhism,
according to Most Venerable Narada, there are ten kinds of good
karma or meritorious actions which may ripen in the sense-sphere.
Generosity or charity which yields wealth; morality gives birth in
noble families and in states of happiness; meditation gives birth in
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realms of form and formless realms; reverence is the cause of noble
parentage; service produces larger retinue; transference of merit acts
as a cause to give in abundance in future births; rejoicing in other’s
merit is productive of joy wherever one is born; rejoicing in other’s
merit is also getting praise to oneself; hearing the dhamma is
conductive to wisdom; expounding the dhamma is also conducive to
wisdom; taking the three refuges results in the destruction of passions,
straightening one’s own views and mindfulness is conducive to diverse
forms of happiness.

Fourteenth, Reducing Demonic Obstructions Through Striving to
Let the Sorrowless Flowers Always Bloom In Our Minds: The
opportunity our precious human lives does not last forever. Sooner or
later, death comes to everyone. The very true nature of our lives is
impermanent, and death inevitable. When we first took birth, given the
countless number of bodies into which we have been born. Death is an
irrevocable result of living. Therefore, we should not ignore it; on the
contrary, it is good to think about it seriously. According to the
Buddhist point of view, death is not an end but a means leading to
another rebirth. The conscious mind only migrates from life to life. The
starting point of such a process is impossible to retrace. However, our
existence in samsara is not naturally infinite. Also according to the
Buddhist point of view, it is possible to put an end to it. A seed has no
beginning but it is not naturally infinite, if we burn the seed we can
destroy its potential to grow. That is the end of it. The only way to do is
to let the sorrowless flowers always bloom in our minds. Why?
Because once the sorrowless flowers bloom in our minds, we no longer
continue to grow any seed for this rebirth cycle. Due to our deluded
mind, even in this present life, we are constantly operating with
negative actions. We do not have much freedom from afflictive
emotions. We are enslaved by them. We are prisoners of our own
devices. For example, when anger rises in us, we become completely
under the control of this afflictive emotion. It makes us think and act in
ways we do not want to. If we step back and look in a mirror when we
become angry, we will see what anger has done to us. We will see
anger’s power to destroy us and others around us. We might wonder if
it is indeed possible to expiate a non-virtuous deed such as one of these
five heinous crimes. According to “Prasanghika Madhyamika,” any
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kind of negative deed can be expiated. This is a property of
negativities. If we do not leave them unattended until they are ripen,
we can purify them. Non-virtuous deeds are negative by nature but
have the quality of being purified. There are people who believe that
they can get away with whatever negative action they commit. They
are those who do not believe in the law of cause and effect. We have
no comment on these people. Sincere Buddhists should always
remember that according to the law of cause and effect, the
consequences of any kind of act one commits, virtuous or non-virtuous,
must be faced by that same person. In other words, each person is
responsible for his own actions. And again, the only way to do this is to
let the sorrowless flowers always bloom in our minds. Why? Because
once the sorrowless flowers bloom in our minds, we are able to purify
all negative and non-virtuous deeds in the past; at the same time, we
can avoid similar negative and non-virtuous deeds at the present and in
the future. However, the sorrowless flowers only bloom when we are
content with few desires; or when we have few desires. Here “desires”
include not only the desire for money and material things but also the
wish for status and fame. It also indicates seeking the love and service
of others. In Buddhism, a person who has attained the mental stage of
deep faith has very few desires and is indifferent to them. We must
note carefully that though such a person is indifferent to worldly
desires, he is very eager for the truth, that is, he has a great desire for
the truth. To be indifferent to the truth is to be slothful in life. To be
content with few desires also means to be satisfied with little material
gain, that is, not to feel discontented with one’s lot and to be free from
worldly cares. This does not mean to be unconcerned with self-
improvement but to do one’s best in one’s work without discontent.
Such a person will never be ignored by those around him. But even if
people around him ignored him, he would feel quite happy because he
lives like a king from a spiritual point of view. We must have few
desires in two areas: the desires for food and sex. Food and sex support
ignorance in perpetrating all sort of evil. Thus, Confucius taught: “Food
and sex are part of human nature.” That is to say we are born with the
craving for foos and sex. Why is that we have not been able to
demolish our ignorance, eliminate our afflictions, and reveal our
wisdom? Because we always crave for food and sex. Sincere Buddhists
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should always remember that food gives rise to sexual desire, and
sexual desire gives rise to ignorance. Once the desire for food arises,
the desire for sex arises as well. Men are attracted to beautiful women,
and women are charmed by handsome men. People become infatuated
and obsessed and cannot see through their desires. The nourishment
from the food we eat is transformed into reporductive essence; and
once that essence is full, sexual desire arises. Sincere Buddhists should
always remember that the less tasty the food is, the better. Food should
not be regarded as too important. Sincere Buddhists should practice
moderation and eat only enough to sustain ourselves. We should
neither eat very rich food, nor eat spoilt food, for either one could ruin
our health. Finally, the sorrowless flowers only bloom when we
understands things as they really are, that is seeing the impermanent,
unsatisfactory, and non-substantial or non-self nature of the five
aggregates of clinging in ourselves. It is not easy to understand
ourselves because of our wrong concepts, baseless illusions,
perversions and delusions. It is so difficult to see the real person. The
Buddha taught that to be a real knower, we must first see and
understand the impemanence of the five aggregates. He compares
material form or body to a lump of foam, feeling to a bubble,
perception to a mirage, mental formations or volitional activities to
water-lily plant which is without heartwood, and consciousness to an
illusion. The Buddha says: “Whatever material form there be whether
past, future or present, internal, external, gross or subtle, low or lofty,
far or near that material form is empty, unsubstantial and without
essence. In the same manner, the remaining aggregates: feeling,
perception, mental formation, and consciousness are also empty,
unsubstantial and without essence. Thus, the five aggregates are
impermanent, whatever is impermanent, that is suffering,
unsatisfactory and without self. Whenever you understand this, you
understand yourselves.” To Buddhists, the blooming of the sorrowless
flowers bloom also means the illumination of wisdom. In Buddhism,
wisdom is of the highest importance; for purification comes through
wisdom, through understanding; and wisdom in Buddhism is the key to
enlightenment and final liberation. But the Buddha never praised mere
intellect. According to him, knowledge should go hand in hand with
purity of heart, with moral excellence. Wisdom gained by
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understanding and development of the qualities of mind and heart is
wisdom par excellence. It is the knowledge of loving kindness, of
compassion, of joy, of letting go, of altruism, of understanding of the
law of cause and effect, of wishing for freedom, of seeking
enlightenment and emancipation for others. It is saving knowledge, and
not mere speculation, logic or specious reasoning. However, devout
Buddhists never fall in love with wisdom; nor induce the search after
wisdom; nor adore wisdom. Although wisdom really has its significance
and bearing on mankind, devout Buddhists should use it as an
encouragement of a practical application of the teaching that leads the
follower to dispassion, enlightenment and final deliverance. Hoping
that the sorrowless flowers are blooming everywhere, so that one day
all beings will achieve Buddhahood together!

Tai Liéu Tham Khdo
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