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Loi Ddu Sdch

Trong gido thuy&t nha Phat, Duyén la nhitng hoan cdnh bén ngoai.
N&u dao lyc y&u thi ching ta c6 thé bi hoan cinh bén ngoai 16i cudn;
tuy nhién néu dao lyc cao thi khong cé thit gi c6 thé 16i cudn minh
dugc, nhu 18i cia Luc T Hué Ning: “khong phai phuén dong, ciing
khong phai gié dong, ma chinh tim minh dong.” Nhu ving giit ding
theo 13i t6 day, thi khong c6 duyén nao cé thé 1am phan bén cho kiép
luan hdi dugc. C6 thé nghiép ddi trudc hay doi ndy chiing ta di tirng
ldn troi tao nghiép. Tuy nhién, Hoa thugng Thich Thanh Tir, mot thién
st ndi tiéng trong lich st Phat gido Viét Nam cin dai di khing dinh:
“Tu 13 chuyén nghiép.” Nhu viy nhin tao nghiép cia bit ¢t ddi ndo,
déu c6 thé chuyén dugc. Phat tif chon thuian phdi cd ging dung cong tu
hanh sao cho khong tao thém nhan mdi. C3 dic day: “Bo tit sg nhan,
chiing sanh s¢ qua.” Du hdy con 12 pham phu, chiing ta nén biét s¢
nhon d€ khong hdi qud. Phat day tAm yén cinh ling. Nhu vay, su
quyét dinh trong tim ciing 1a sy quyét dinh Phit qué trong tudng lai.
T Bic Phan “Hetupratyaya” nghia 1a nhian gy ra do hoan cdnh bén
ngoai, 12 nguyén nhan hay nguyén nhén tinh hay tinh nhan duyén.
Hetu va Pratyaya thuc ra ddng nghia vdi nhau. Tuy nhién, hetu dugc
xem 12 mdt nhin t6 thAm siu va hiéu qud hon Pratyaya. Canh ddi dai
vGi tAm thic (phdp tAm va sd tim 1a nang duyén, canh 1a sd duyén).
DAy ciing chinh 13 phuong tién nhin (ching han nhu nudc va dit lam
phuong tién cho hat gidng niy midm). Nhan phu, hoan cidnh hay diéu
kién bén ngoai, d6i lai v6i nhan chinh hay ching tir. Nhan (Hetu) Ia
hat, trong khi duyén (Pratyaya) 12 dit, mua, ning, vin van. Duyén
ciing c6 nghia 14 nhitng trg duyén hay duyén phét trién do nhitng diéu
kién bén ngoai (tdt cd gdc thién, cong ditc gitip d& cho cdi nhan, lam
ndy sinh cdi tinh cla cdi nhan chan chinh). Nhitng tr¢g duyén hay su
phét tri€n bén ngoai gitp phat tri€n Phat tinh, ddi lai véi Chinh Nhian
Phat T4nh hay chdn nhu hay Phit tdnh tu n6. TAt cd cdc phédp hitu vi
déu do duyén hay diéu kién ma sanh ra (Idy qud ma goi tén). C4i tAm
duyén (nuong) theo sy tuéng, doi lai véi duyén 1y (tin vdo sy tudng
nhin qud bdo dng 1a duyén sy; tin vao diéu 1y cda phdp tinh phi nhin
phi qui 12 duyén 1y); nhu thién qudn vé héa than va bdo thian ddi lai
véi phap than. Theo Kinh Ling Gia va Cau X4 Tong trong A Ty BPam
Luin, c6 bon trg duyén trong luAt Nhan Qud. Thi nhit 12 Nhin



Duyén, hoat dong nhu mdt cdn nhan, khdong c¢6 su phin biét nao gitta
cdn nhin va trg duyén, thi du nudc va gié tao ra song. Thit nhi 1a Thtt
Dbé Duyén, loai duyén dién ra trong trat tu, cdi ndy ti€p theo cdi kia,
nhitng hau qua dén truc ti€p va binh ding sau nhitng nhan trudc, nhu
nhitng 1an séng nay k€& ti€p theo nhitng lan séng khac. Thit ba 1a S&
Duyén Duyén, loai duyén c6 mdt ddi tugng hay moi trudng khi mot
nguyén nhan dién ra, thi du nhitng lan séng dugc tao ra do ao, ho,
song, bién hay tau be. Thit tw 12 Ting Thugng Duyén, 1a loai duyén
ma nguyén nhian c6 quyén ning nhat trong viéc dua nhitng nguyén
nhén ton tai d€n chd cuc thanh (trd qua nhanh nhat); thi du, lan séng
cudi cung lam lat d6 con thuyén trong mot con bdo. Ting thudng
duyén va ning tdc duyén 1a hai nguyén nhin quan trong nhat. Ning
tic nhin ty nd 1a ting thugng duyén.

Ciing theo gido thuy&t nha Phit, van sy van vat hay cdc phdp hitu
vi déu tir duyén ma khdi 1én, chit khong c6 tu tdnh. Nhan loai va cdc
loai hitu tinh déu ty tao, hodc chi dong hoic thu dong. Vii tru khong
phdi 12 quy tim doc nhit; n6 1a mdi trudng cong sinh ctia van hitu.
Phat gido khong tin ring van hitu dén tf mdt nguyén nhan doc nhat,
nhung cho ring moi vat nhit dinh phdi dugc tao thanh it nhit 1a hai
nguyén nhin. Nhitng sing héa hay bi&€n thanh clia cdc nguyén nhan di
trudc ndi ti€p trong lién tuc thdi gian, qud khd, hién tai va vi lai, nhu
mot chudi day xich. Chudi xich ndy dugc chia thanh 12 bd phin, goi la
12 khoen nhan duyé&n vi mdi bd phan lién quan nhau vé6i cong thifc nhu
sau “C4i ndy c6 nén cdi kia c6; cdi niy sinh nén c4i kia sinh. C4i ndy
khong nén cdi kia khong; cdi niy diét nén cdi kia diét.” Theo gido 1y
nha Phat, n€u phdp qudn tdm chinh tif tim nay sinh khdi mot cach tu
nhién, thi nhin duyén khdng cin thi€t. TAm c¢6 mit do nhan va duyén.
Tam khong c6 ning luc ty phat sinh mot cach tw nhién. TAm khong thé
phét sinh mot cdch tu nhién, nhung duyén ciing khong thé ti phat sinh
mot cdch ty nhién. Néu nhu tAm va duyén, mdi cdi déu thi€u ty tdnh,
1am thé nao lai 1a mot thyc tai khi gidp g& nhau? Khé ma néi vé tu tinh
hodc néi vé su sinh khdi khi c& hai gip nhau; khi cdch ly thi ching
hoan toan khong sinh khdi. By gi, n€u mot céi sinh khdi thi€u tu
tanh, 1am cdch nio ngudi ta c6 thé n6éi d&€n mot trim cinh gidi hay mot
ngan nhu thi nhu 12 ¢6 tu tdinh? B&i vi tim khdng c6 tu tdnh, vi vy bat
ct nhitng gi tir tAm sinh cling 1a khong.



Ly nhan duyén, mot trong nhitng gido thuy€t thim siu trong Phat
gido, chi ra cho ching ta thdy rd vai trd quan trong cia Duyén trong
ti€n trinh nhan qua. Ai trong ching ta ciing déu bi€t nhan 1a gi va
duyén 1a gi. Tuy nhién, theo Pitc Phit, Iy Nhan Duyén rit thim sau.
Nhiéu ngudi tin ring Iy nhan duyén 12 mot trong nhitng chii dé khé
nha't trong Phit gido. That vay, ¢6 1an ngai A Nan cho ring mic dau ly
nhin duyén c6 vé khé khin, nhung gido thuyét ndy that ra don gidn;
va DPtc Phiat dd qud A Nan ring gido 1y nhan duyén rat thim siau chg
khong don gidn diu. Tuy nhién, gido ly nhan duyén trong dao Phat rat
o rang va dé hiéu. Nhan d6 Pic Phit da dua ra hai thi du cho dai
chiing. Tru6c hét 1a thi du vé ngon dén, Ngai néi ngon I¥a clia ngon
dén diu chdy dugc 1a do diu va tim dén. Nghia 1a khi c6 diu va tim
den thi ngon Itra ctia dén chdy. N&u khong c6 hai thit d6 thi den tit.
Bén canh d6, y&u t6 gié ciing quan trong, n€u gié 16n qué thi ngon dén
dau khong thé ti€p tuc chay dudc. Thi du thit hai v& mot cdi mam cay.
Mam ciy niy nd khong chi tiiy theo hot giong, ma con tiy thudc vio
dat, nu6c, khong khi va 4nh sdng mit trdi nita. Nhu vay, khong mot
hién tudgng nao lai khong tdc dung dén 1y nhan duyén. T4t cd moi hién
tugng khong thé phat sanh néu khong c6 mdt nhan va mot hodc nhiéu
duyén. Moi vat trong thé€ gi6i hién tugng, duyén khdi duyén sanh, 1 syt
phdi hop clia nhitng nguyén nhin va diéu kién khac nhau (bdi Thap
Nhi nhan duyén). Chiing hién hitu tuong ddi va khong c6 thuc thé. Pic
Phat thudng bay t6 ring Ngai gidc ngd bing mot trong hai cach, hoidc
hi€u 6 T¢ Diéu P&, hay am tudng Ly Nhian Duyén. Ngugc lai Ngai
nhan manh mudn dat dugc gidc ngd ngudi ta phai hi€u rd nhitng chan
ly ay.

Quyén sdch nhd c6 twa d& “Vai Trdo Cla Duyén Trong Ti€n Trinh
Nhian Qua” nay khong phai 12 mot nghién citu thim siu vé Phat gido,
ma né chi don thuin vach ra nhitng 13i day qui bau ctia dic Phat vé
Duyén, chi€c ciu ndi gitta Nhan va Qud. N&u chiing ta thit sy mudn tu
tap d€ tu gidi thoat minh, ching ta s& tir chdi khong budc 1&n chi€c cau
niy. Nhu vy, cho dit Nhan c6 16n th€ may ma khong c6 su kich hoat
ctia Duyén thi s€ khong c6 cdi Qua nao dudc thanh 1ap cd. Chiing ta
hdy thir ¢ ging tu tap nhitng 15i Phat day vé “Vai Tro Clia Duyén
Trong Ti€n Trinh Nhin Qud” roi chiing ta sé& thiy riing trdi nghiém
dugc viéc thodt ly khd dau phién nio d€ cé dudc sy yén binh, tinh
thic, va hanh phic khong c¢6 nghia l1a ching ta phdi di vao mot noi
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thAm sdu cling coc, noi khong c6 sy hién dién ctia ric rdi hay khong ¢
nhifng cong viéc ndng nhoc. Ky thit, sy yén binh thit sy hién dién
giita nhitng thit vira k€ trén ma chiing ta vin c¢6 sy yén tinh ndi ndi tim
minh. Cudc hanh trinh tif ngudi 1én Phat ddi hdi nhiéu cd ging va hiéu
bi&t lién tuc. Chinh vi th€ ma mic di hién tai d3 c6 qud nhiéu sich
vi€t vé Phat gido, téi cling mao mudi bién soan tip sach “Vai Tro Clia
Duyén Trong Ti€n Trinh Nhin Qua” song ngit Viét Anh nhim phd
bi€n gido ly nha Phat cho Phat tir & moi trinh dd, dic biét 1a nhitng
ngudi so co. Nhitng mong su déng gép nhoi niy s& mang lai I1di lac cho
nhitng ai mong ciu c6é dugc cudc song an binh va hanh phic.

Thién Phic
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Preface

In Buddhist teachings, Conditions are external circumstances. If our
cultivation power is weak, we can be attracted by external conditions;
however, if our cultivation power is strong, no external environments
can attract us. The sixth patriarch told the monks in Kuang Chou that:
“It is not the wind moving, and it is not the flag moving, it is our mind
moving.” So if we follow the teachings of the sixth patriarch, no
external environments can be fertilizers to our cycle of births and
deaths. We may have been up and down in the samsara because of our
previous or present karma. However, Most Venerable Thich Thanh Tir,
a famous Zen Master in recent Vietnamese Buddhist history confirmed
that: “Cultivation means transformation of karma.” Therefore, no
matter what kind of karma, from previous or present, can be
transformed. Sincere Buddhists must try to zealously cultivate so that
we establish no causes. Ancient sages always reminded that
“Bodhisattvas fear causes, ordinary people fear results.” Even though
we are still ordinary people, try to know to fear “causes” so that we
don’t have to reap “results.” The Buddha taught: “When the mind is
still, all realms are calm.” Therefore, the issue of certainty is a
determination of our future Buddhahood. Sanskrit term “Hetupratyaya”
means a concurrent or environment cause, or causation or causality.
Hetu and pratyaya are really synonymous; however, hetu is regarded
as a more intimate and efficient agency of causation than a Pratyaya.
Secondary cause, upon which something rests or depends, hence
objects of perception; that which is the environmental or contributory
cause; attendant circumstances. This is also the adaptive cause (water
and soil help the seed growing). The circumstantial, conditioning, or
secondary cause, in contrast with the Hetu, the direct or fundamental
cause. Hetu is the seed, Pratyaya is the soil, rain, sunshine, etc. A
Condition also means a contributory or developing cause, i.e.
development of the fundamental Buddha-nature; as compared with
direct or true cause. Contributory or developing cause of all undergoing
development of the Buddha-nature, in contrast with the Buddha-nature
or Bhutatathata itself. All things are produced by causal conditions (or
conditional causation which are name by the effects, or following from
anything as necessary result). To lay hold of, or study things or
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phenomena, in contrast to principles or noumena; or meditation on the
Buddha’s nirmanakaya, and sambhogakaya, in contrast with the
dharmakaya. People think that external conditions or circumstances
which stir or tempt one to do evil. As a matter of fact, problems and
dissatisfaction do not develop because of external conditions, but from
our own mind. If we don’t have internal peace, nothing from outside
can bring us happiness. The condition in which the five internal senses
attach to the five external objects. According to the Lankavatara Sutra
and the Kosa School in the Abhidharma, there are four sub-causes in
the theory of Causal Relation. First, Hetu-pratyaya or the cause sub-
cause which acts as chief cause (hetu-pratyaya), there being no
distinction between the chief cause and the secondary cause, i.e., the
water and the wind cause a wave. Second, Samanantra-pratyaya or the
immediate sub-cause which is occuring in order, one after another,
consequences coming immediately and equally after antecedents, as
waves following one after another. Third, Alambana-pratyaya or the
objective sub-cause which has an object or environment as a
concurring cause, as waves are conditioned by a basin, a pond, a river,
the sea, or a boat. Fourth, Adhipati-pratyaya or the upheaving sub-
cause which is the most powerful one to bring all the abiding causes to
a culmination, as the last wave that upsets a boat in a storm. Among
these four causes, the cause sub-cause and the upheaving cause are the
most important ones. The active cause is itself the upheaving sub-
cause.

Also according to Buddhist teachings, everything arises from
conditions and not being spontaneous and self-contained has no
separate and independent nature. Human beings and all living things
are self-created or self-creating. The universe is not homocentric; it is a
co-creation of all beings. Buddhism does not believe that all things
came from one cause, but holds that everything is inevitably created
out of more than two causes. The creations or becomings of the
antecedent causes continue in time-series, past, present and future, like
a chain. This chain is divided into twelve divisions and is called the
Twelve Divisioned Cycle of Causation and Becomings. Since these
divisions are interdependent, the process is called Dependent
Production or Chain of causation. The formula of this theory is as
follows: From the existence of this, that becomes; from the happening
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of this, that happens. From the non-existence of this that does not
become; from the non-happening of this, that does not happen.
According to Buddhist teachings, if the contemplation of the mind arose
spontaneously from the mind itself, then causes and conditions are not
necessary. The mind exists due to causes and conditions. The mind has
no power to arise spontaneously on its own. The mind has no power to
arise spontaneously, but neither do conditions arise spontaneously. If
the mind and conditions each lack substantial being, how can they have
being when they are joined together? It is difficult to speak of
substantial being, or of them arising when they are joined together;
when they are separate they do not arise at all. Now, if just one arising
is lacking in substantial being, how can one speak of the hundred
realms and the thousand suchlike characteristics as having substantial
being? Since the mind is empty of substantial being, therefore all things
which arise dependent on the mind are empty.

The Theory of Causation, one of the most profound theories in
Buddhism, clearly shows us important roles of pratyaya in the process of
causes and effects. We all know what dependent means, and what
origination or arising means. However, according to the Buddha, the
theory of independent origination was very deep. Many people believe
that the theory of indepedent origination is one of the most difficult
subjects in Buddhism. As a matter of fact, on one occasion Ananda
remarked that despite its apparent difficulty, the teaching of
indepedent origination was actually quite simple; and the Buddha
rebuked Ananda saying that in fact the teaching of independent
origination was very deep, not that simple. However, the theory of
independent origination in Buddhism is very clear and easy to
understand. The Buddha gave two examples to make it clear for the
Assembly. The Buddha has said the flame in an oil lamp burns
dependent upon the oil and the wick. When the oil and the wick are
present, the flame in an oil lamp burns. Besides, the wind factor is also
important, if the wind blows strongly, the oil lamp cannot continue to
burn. The second example on the sprout. The sprout is not only
dependent on the seed, but also dependent on earth, water, air and
sunlight. Therefore, there is no existing phenomenon that is not effect
of dependent origination. All these phenomena cannot arise without a
cause and one or more conditions. All things in the phenomenal world



14

are brought into being by the combination of various cause and
conditions (Twelve links of Dependent Origination), they are relative
and without substantially or self-entity. The Buddha always expressed
that his experience of enlightenment in one of two ways: either in
terms of having understood the Four Noble Truths, or in terms of
having understood interindependent origination. Conversely, He often
said that, in order to attain enlightenment, one has to understand the
meaning of these truths.

This little book titled “Roles of Pratyaya in the Process of Causes
& Effects” is not a profound philosiphical study of Buddhism, but a
book that simply points out the Buddha's precious teachings on
“Pratyaya”, a bridge that connects Causes and Effects. If we really
want to cultivate to liberate ourselves, we will refuse to step on this
bridge. Therefore, no matter how great the causes are, without the
stimulation from the Pratyaya, no effects would be formed at all. Let's
try to practice these teachings of the Buddha, then we will see that to
experience the escape of sufferings and afflictions in order to have
peace, mindfulness and happiness does not mean that we have to go to
remote forests or mountains, where there exists no trouble, or no hard
work. As a matter of fact, peace is really to be in the midst of those
things and still be calm in our heart. The journey from man to Buddha
demands continuous efforts with right understanding and practice.
Presently even with so many books available on Buddhism, I venture to
compose this booklet titled “Roles of Pratyaya in the Process of Causes
& Effects” in Vietnamese and English to spread basic things in
Buddhism to all Vietnamese Buddhist followers, especially Buddhist
beginners, hoping this little contribution will help Buddhists in different
levels to understand on how to achieve and lead a life of peace and
happiness.

Thién Phic
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Phéan Mot
So Lugc Vé Vai Tro Ciia Nhdn Qud
Trong Tu Tap Phat Gido

Part One

Summaries of Roles of Causes &
Effects In Buddhist Cultivation
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Chuong Mot
Chapter One

Nhédn Qud Theo Quan Diém Phét Gido

I. Téng Quan Va Y Nghia Cia Nhén:

Theo Piic Phit, nhdn la nhan ma ban da gieo, thi tit d6 ban phai
git 1y két qua tuong tng, khong c6 ngoai 1&. N&u ban gieo nhan t6t,
it git qud t6t. VA né€u ban gieo nhan x4y, 4t nhan 1y qua xau. Vi vay
ma néu ban gieo mot nhian nao d6 véi nhitng duyén khac di kém, mot
qud bdo hay hau qua nao d6 s& dén, khong c6 ngoai 1&. Ditc Phat day:
“Do su ndi két clia cdc chudi nhan duyén ma c6 sy sinh, c6 sy diét.”
Nhan qua trong dao Phit khong phai 1a chuyén tin hay khong tin. Cho
dit ban khong tin nhan qua thi nhan qui vAn van hanh ding theo chiéu
hudng ma né phdi vidn hanh. Nhan chinh 1a ching t& (hat). C4i gép
phan cho sy 16n manh ctia n6 13 duyén (hay diéu kién). Trong mot cdi
hat xuéng dit 1a gieo nhan. Nhitng diéu kién 13 nhitng y&u t& phu vao
g6p phan lam cho cdi hat ndy mam va 16n 1én nhu dat dai, nudc, anh
ndng mit troi, phan bén va ngudi 1am vudn, van van.

Nhan c6 nghia 1a nguyén nhan hay cdi di § trudc; diéu kién, 1y do,
nguyén ly (nguyén nhan). Nhan cidn ban tao ra nghiép qua va sy tdi
sanh. H& gay nhan 4t git qui. Moi hanh dong 1am nhan s& c6 mot két
qud hay hau qud. Ciing nhu vay, két qua hay hau qui déu c6 nhin cla
né. Luat nhan qud 13 khai niém ciin ban trong dao Phat, n6 chi phdi tat
cd moi trudng hgp. Ngudi Phat t tin ludt nhan qué chi khong khong
phdi thudng phat. HE c¢6 nhan &t ¢6 qud. Tuong tu, hé c6 qud &t c6
nhin. Luit nhian qud 13 ¥ niém cin bin trong Phat gido chi phdi moi
hoan cdnh. Pay 1a dinh luit cin bdn clia van hitu, n€u mdt ngudi gieo
hat giong tot thi chic chin ngudi d6 sé git qua tot; néu ngudi Ay gieo
hat gidng xau thi hién nhién phai git qua xau. Du két qui c¢6 thé mau
hay chim, moi ngudi chic chin s& nhin nhitng k&t qua tuong Gng vdi
nhitng hanh dong cia minh. Ngudi nao thim hi€u nguyén 1y nay sé
khong bao gid 1am diéu xiu.

Luat nhdn qué con ¢6 nghia 1a sy tuong quan gitta nguyén nhin va
k&t qua trong luat vé “Nghiép” clia Phit gido. Nhin 12 nguyén nhan, 1a
ning lyc phat dong; qui 1a k&t qud, 1a sy hinh thanh cda ning luc phat



18

dong. Pinh luat nhan qua chi phdi van sy van vat trong vii tru khong
c6 ngoai 1€ Moi hanh dong 1a nhan s& c6 k&t qud hay hau qua cda né.
Giong nhu vy, moi hdu qua déu c6 nhéan ctia né. Luit nhian qua la
luat ciin bdn trong Phat gido chi phdi moi hoan canh. Luit 4y day ring
ngudi 1am viéc lanh, dit hodc vd ky s& nhan 14y hau qué twong duong.
Ngudi lanh duge phude, ngudi dit bi khd. Nhung thudng thudng ngudi
ta khong hi€u chit phudc theo nghia tim linh, ma hi€u theo nghia giau
c6, dia vi xa hdi, hodc uy quyén chdnh tri. Chfmg han nhu ngudi ta bdo
ring dugc 1am vua 12 do qud clda mudi nhan thién da gieo trudc, con
ngudi chét bit dic k¥ tir 12 do trd qui xAu & ki€p ndo, diu ki€p nay
ngudi 4y khong 1am gi dang trach. Theo Phat gido, c6 su hién hitu cla
nhan qui ddng thdi; c6 nghia 12 nhan 12 qua, qui 1a nhan. Nhian c6 qua
nhu 13 nhin ctia chinh né, gieo hat cho qua, rdi qué lai cho hat. Nhan
qua bdo tng thong ca ba ddi: hién bdo, sanh bdo, va hiu bdo.

I1. Téng Quan Vé Qud Bdo:

T “Qua” do6i lai véi “Nhan”. HEt thdy cdc phdp hitu vi 1a trude
sau ndi ti€p, cho nén ddi v4i nguyén nhan tru6c ma ndi thi cdc phdp
sinh ra vé sau 13 qua. Qua 13 nhitng hé qui cda tién ki€p. Nhitng vui
suéng hay dau khd trong ki€p nay 1a anh hudng hay qua bdo cia tién
ki€p. Th& cho nén c6 ditc c6 néi: “Duc tri tién thé nhin, kim sanh tho
gid thi. Duc tri lai th& qua, kim sanh tdc gid thi.” C6 nghia 12 mudn biét
nhin ki€p tru6c clia ta nhu thé ndo, thi hdy nhin xem qui bio ma
chiing ta dang tho 1anh trong ki€p ndy. Mudn biét qui bdo k€ ti€p clia
ta ra sao, thi hady nhin vao nhitng nhan ma ching ta da va dang giy tao
ra trong ki€p hién tai. Mot khi hi€u o dugc nguyén ly ndy roi, thi trong
cudc sdng hiing ngay clia ngudi con Phat chon thuin, chiing ta s& ludn
c6 kha niing tranh cdc diéu dit, 1am c4c di€u lanh. DAy 12 vai niém tin
vé qua bdo theo quan diém Phit gido: Qua bdo clia dn cip vit la
ngheéo nan khdn khé. Qua bdo clia bdn xén 1a ciu bat dic. Qua bdo
clia clia viéc phi bang 12 khong Iudi hay thdi miéng. Qué bdo clia ban
tién tham lam 13 ngh&o nan. Qud bdo cla viéc gdy thi chudc odn 1a
ban than bi hai. Qud bdo clia viec ming chudi ké in xin l1a chét d6i
gitta dudng. Qua bdo cla vi ky hai ngudi 12 sudt doi canh cd (khong ai
mudn gin gli minh). Qua bdo clia viéc loan tin thit thiét hai ngudi 1a
khong con ai tin minh vé sau niy nita. Qua bdo clia viéc phi bing Tam
Bio 1a vinh vién di vao dia nguc vo gidn.
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C6 nhiéu loai qua khac nhau nhu: Ai qud c6 nghia 13 hiu qui hay
k&t qua cda duc vong va luyé&n ai. Dj thuc qud, qua da thanh thuc,
hoiic t6t hodc x4u, hoic dugc hodc thua, hoidc thudng hoic phat (qua
da chin mudi). Diét qud hay Ni&t Ban 1a qué cda sy diét tin clia nhitng
ham mudn duc vong. Hitu Vi Qud hay hiu qud clia hanh dong. Lai
Qud, qua bdo va diéu kién trong ki€p lai sanh dugc xem nhu 13 hau
qud cda hién tai. Nghiép qua hay két qua cdc hanh dong phat sinh tir
tam thitc. Nghiép qua 12 hiu qud tat nhién cia hanh dong theo luat
nhidn qué ciia nha Phat. Hiu qud cta nghiép tdi sanh ty thudc vao
nghiép gy tao clia nhitng ddi trudc. Phuoc Qud, khd qua sinh i tréi
budc khdng cho chiing ta gidi thoat. Nghiép nhan din d&€n khé qui da
tréi budc ta, 1 t& phugc. Qud qud, qua ctia B6 P& hay Ni&t Ban. Bd
DPé 1a qua, ma ciing 12 k&t qua cda viéc tu hanh nén goi 12 qui qua. ST
Dung Qud, qua ddéng thdi sanh ra bdi “ciu hitu nhin,” c6 nghia la ti
dai déu 12 nhan cAu hitu vdi nhau, khong cé cdi gi bi loai bd; va “tuong
ung nhan,” nhu sy tuong ung gifta nhitng diéu kién tim va tinh than,
chii quan va khich quan. Tri Qud, tri qud hay gidc ngd Bd Pé (loai
diéu qua sinh ra do tu hanh & nhan dia).

Luat nhan qud hay sy tuong quan giifa nguyén nhian va két qud
trong ludt v& “Nghiép” ctia Phat gido. Luat nhin qui hay sy tuong
quan giita nguyén nhin va k&t qua trong luat vé “Nghiép” ctia Phat
gido. Nhan 12 nguyén nhén, 12 ning lyc phat dong; qua 1a két qui, 1a
st hinh thanh cda ning luc phdt dong. Pinh luit nhin qué chi phdi van
sy van vat trong vil try khong cé ngoai 1€ Moi hanh dong la nhan s€ c6
k&t qui hay hau qui ctia né. Gidng nhu vdy, moi hiu qui déu c6 nhin
ctia n6. Luat nhan qud 1a luat cin bdn trong Phat gido chi phdi moi
hoan cénh. Luat 4y day ring ngudi lam viéc lanh, dit hodc vd ky s&
nhin 14y hiu qua tuong duong. Ngudi lanh duge phudc, ngudi dit bi
khd. Nhung thudng thudng ngudi ta khong hi€u chit phudc theo nghia
tam linh, ma hiu theo nghia gidu c6, dia vi xa hoi, hoic uy quyén
chdnh tri. Ching han nhu ngudi ta bdo ring dugc lam vua 13 do qua
clla mudi nhin thién da gieo trudc, con ngudi chét ba't dic ky i 1a do
trd qud xau § ki€p ndo, dau ki€p ndy ngudi Ay khong 1am gi ding
trach.

C6 hai loai qué bao. Thit nhdt la “Y bdo”: Y bao hay y qué 1a hoan
canh vat chAit ma mot ngudi phdi ty thudc vao do két qua clia nghiép
ddi true. Gido phdp ctia Phit chd truong chianh bdo va y bio hay tat
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ca than thé va sd tru clia ching sanh déu do tAim ctia ho bi€n hién. Thir
nhi la “Chdnh bdo: Chanh bdo hay chdnh qué 1a thian ta hom nay, la
k&t qué truc ti€p cda tién nghiép; hoan cdnh xung quanh chinh 1a k&t
qui gidn ti€p clia tién nghiép. Con ngudi hién tai, tot hay xau, tuy
thudc vao k&t qud clia nghiép doi tru6e, nhu phdi giit cin bdn ngil gidi
néu mudn tdi sanh trd lai lAm ngudi.

Lai c6 ba loai bdo hay nhadn qua ba doi. Thit nhdt la “Hién bdo”
hay qud bdo hién ddi cho nhitng viéc lam trong hién ki€p. Qud bdo
ngay trong ki€p hién tai, hay qud bdo cda nhitng hanh dong, lanh hay
dit, ngay trong ddi nay. Qua b4o hién ddi cho nhitng hanh dong tot xau
trong hién tai. Thi du nhu d5i nidy lam lanh thi ngay & d5i ndy c6 thé
dugc hudng phude; con ddi ndy 1am 4c, thi ngay & ddi ndy lién bi mang
tai hoa. Thit nhi la “Puong bdo” hay sinh bdo. Qua béo trong ki€p tai
sanh cho nhitng viéc 1am trong hién tai. Hinh dong bay gid ma dén doi
sau méGi chiu qui bdo. Ki€p ndy (sanh bio) giy nghiép thién 4c thi
ki€p sau s& chiu qua bdo sudng khS. Thit ba la “Hdu bdo” hay qua bdo
cho hiu ki€p. Hiu bdo 12 qui bdo vé ldu xa sau nay mdi git. Qua bdo
clia mdt hay nhiéu ddi sau tao nén bdi cdi nghiép thién 4c clia dJi ndy.
Doi nay lam lanh 4c, ma qua dén ddi thd hai, thi ba, hay 1au hon nita
méi dugc hudng phude lanh, hay tho lanh qua bdo dc. Hiu bdo sém
muon khong nhit dinh, nhung chic chin 12 khong thé nao tranh khdi.
HE tao nghiép, dii thién hay du 4c, chic chin s6ém mudn gi sé phai tho
lanh qua bdo. Chinh vi th€ ma cd dic day: “Thién vong khoi khdi, sd
nhi bat 1au,” va “Gia sit bd thién ki€p, s§ tdc nghiép bat vong; nhan
duyén hoi ngd thsi, qua bdo hoan tu tho,” c6 nghia 1a ludi trdi tuy thua
16ng 16ng, nhung mdt may 16ng ciing khong lot khdi, va gid sit nhu
trim ngan ki€p di nifa thi nghiép gy tao vin con, khi nhon duyén diy
dl thi bdo tng s& d&€n khong sai. C6 nhitng trudng hgp ddng chi § ma
ngudi Phat t phdi hiu r6 dé€ tranh khong bi hiéu 1am vé luit nhian
qud: 1am dit & ki€p ndy ma vin dudc giau sang, 1a vi ki€p truSc da
tirng 1am phudc, ciing dudng, bd thi. Cdi nhan dit § ki€p niy vi méi
gieo nén chua thanh ra qué 4c; trong khi cdi nhon lanh trong ki€p trugc
hay nhiéu ki€p trudc, vi da gieo lau, nén da chin mui, nén qui giau
sang phdi trd. Ciing nhu vdy, dn & hién lanh ma van c ngheo ciing,
hoic ludn bi cdc diéu khd s, hoan nan, van van, 4y 13 vi nhon lanh
méi gieo trong ki€p nay ma thoi, nén qua lanh chua trd; con bao nhiéu
nhan 4c ki€p tru6c, da gieo 1au rdi nén qui dit di d&n thdi di€m chin
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mui. Pay 1a mot trong ba qué bao va bdn nhin khi€n cho dda tré sanh
vao mot gia dinh ndo d6. Hau bdo 1a nhitng tao tdc thién dc ddi ndy sé
c6 qua bdo lanh dit, khong phai ngay ddi sau, ma cé thé Ia hai, ba,
hoidc bdn, hoidc trim ngan hay vo lugng ki€p ddi sau. Lai c6 qua bdo
theo ba dong thac sanh ti: Thit nhdt la Chdn ddng luu qud: Hau qua
theo sau hanh ddng thién, bat thién hay trung tinh. Thit nhi la Gid ddng
Iuu qud: HAu qua dic biét clia tién ki€p nhu gi€t ngudi thi yéu ménh.
Thit ba la Phén vi ddng luu qud hay tirng bd phan khi tdi sanh theo hau
qué trude: Ching han minh 1am mi mit ai trong ki€p trudc thi ki€p
ndy minh mi mit. Lai c6 bon loai bdo wng. Thit nhdt la “Thudn Hién
Nghiép Dinh Qud”: Pay 1a hanh dong giy ra bdo tng tic khic. Thir
nhi la “Thudn Hién Nghiép Bdt Pinh Qud”: Pay 1a hanh dong gy bdo
ung trong doi hi€n tai (khong nhit dinh thdi gian). Thit ba la “Thudn
Sinh Nghiép”: Pay la hanh dong giy bdo tng trong ddi sdng k€ ti€p.
Tha tu 1a “Thuidn Hau Nghiép”. Pay la hanh dong gdy bdo tng trong
céc doi sau, khong nhit dinh thdi gian.

I11.Quan Diém Phit Gido Vé Nhdan Qud Va Chuéng Nghiép:
N6i vé& quan di€m ctia Phat gido vé& nhin qud, theo Ngai Long Tho
trong Trung Qudn Luin, c6 bdn loai quan diém vé ludt nhan qua. Thi
nhdt la thuyét tw than ma sinh ra: Ty than sanh ra c6 nghia 1a nguyén
nhan va k&t qud ddng nhit, sy vat dugc sanh ra bdi tu thin. RS rang
ngai Long Tho nghi ring ddy 12 thuy€&t “nhan trung hitu qua luin” cla
trudng phdi S6 Luin khi ngai phé binh vé quan di€m clia nhin qua tu
sanh nay. Sy phé binh ctia Trung Quéan d6i vdi 1y ludn nay c6 thé tém
tdt nhu thé nay: (i) N&u qua di c6 trong nhin, thi sy tdi sanh sdn khong
thé c6 dudc. S& Luan c6 thé cho ring tuy qui cé thé hién hitu trong
nhan, sy bi€u 16 cta né 1a diéu méi mé. Tuy nhién, diéu nay khong cé
nghia ring qua 12 mot thuc chdt mdi. N6 chi ¢6 nghia 12 mot hinh thitc
hoic trang thdi mdi clia thuc chdt ma thoi, nhung su sai biét trén hinh
thitc hay trang thdi nay lai di ngudc v6i sy ddng nhat clia ting 16p ciin
ban; (ii) Néu bdo ring nguyén nhin 13 mot phan clia hién thuc, va mot
phan tiém tang, thi ching khac nao thira nhin riing trong cling mot su
vat dd c6 tinh chit d6i nghich nhau. N&u nguyén nhin 12 mot cdi gi
hoan toan tiém tang, thi tw né khong thé trd thanh hién thuc khi khong
c6 sy trg gitip clia ngoai luc. DAu khong thé t né chdy ra ngoai hat trir
phi nao né dugc ép bdi mdt may ép. Néu né cin dén sy trg gidp cia
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ngoai lyc nhu vay thi di khdng c6 cdi dudc goi 1a “ty sanh sdn.” Piéu
nay c6 nghia 1a phai loai bd hdn thuy&t “nhin trung hitu qua;” (iii) N&u
nguyén nhan va két qui 1a ddng nhat, thi khong thé phan biét dudc cai
ndo 1 cdi di tao sanh cdi kia. Vi th& quan diém “nhin trung hitu qua”
tu gy khé khiin cho chinh né véi syt mau thuidn. Thit nhi la thuyét
sdn sanh bdi vt khdc: Thuyé&t ‘sdn sanh bdi vat khdc’ c6 nghia Ia
nguyén nhin va k&t qua 13 khdc nhau. Thuyét nay dugc goi 12 “nhin
trung vo qua ludn,” chli truong clia nhitng ngudi thudc phai Nhat Thiét
Hitu B6 va Kinh Lugng B0, hodc ciia Phat gido Nguyén Thiy néi
chung. Khi ngai Long Tho phé binh vé quan diém vé nhin qui khic
tdnh chdt ndy, rd rang ngai di nhim dén nhitng bd phdi d6. Sy phé
binh vé “nhin trung vd qua luin” clia ngai gdm nhitng diém quan
trong sau day: (i) N€u nhan qud khdc nhau thi khong mot lién hé nao
gitta nhan vd qui cé thé ton tai. Trong trudng hop d6 thi bat thi gi
ciing c¢6 thé 12 sdn phdm ciia bat cif thit gi khic; (ii) Nhitng ngudi thude
phdi Nguyén Thily cho riing nhdn sau khi sanh ra qua thi khong con ton
tai. Nhung gitta nhan va qud c¢6 mot loai quan hé nhian qua “duong
nhién.” Trlr phi ndo nhin qua cling ton tai thi ching m&i c6 thé c6 lién
hé vdi nhau. N&u ching khong thé lién hé vdi nhau, thi ludt nhan qui
tr thanh vo nghia; (iii) Nhitng ngudi thudc phdi Nguyén Thiy tin ring
qud dugc sin sanh bdi sy k€t hdp clia modt s6 yé&u td. Bay gid su két
hdp clia cdc y&u t& nay doi hodi phii c6 nhitng yé&u to khic, va k& dé su
k&t hop mdi nay lai s& doi hdi mot s6 y&u o khdc nita. Piéu nay sé
din dén tinh trang “dan 1an bat tdn” (c ti€p tuc mdi khong ngling
nghi). Thit ba la thuyét do cd hai ma sanh ra “do tu né va do thit khdc”:
Ly luan nay tin ring qué va nhan vira gidng nhau lai vira khdc nhau.
DPay 1a su két hdp cla nhan trung hitu qua luan” va “nhan trung vo qua
ludn,” nén bao gdm sy mau thuin clia cd hai. Ngoai ra, loai 1y ludn
nay da bao trum thyc tai v6i hai loai d6i 1ap tdnh (d6ng nhat va khéc
nhau) ciing mot lic. Thif tw la thuyét vé nguyén nhdn hay ngdu nhién
ma sanh ra: Ly lun nay cho ring sy vat sidn sanh mot cich ngiu
nhién, khong cé nguyé€n nhan. Nhitng ngudi tin vao “Ty tdnh ludn” l1a
nhitng ngudi theo chii nghia ty nhién hay chi nghia hoai nghi tin vao ly
luan nay. Loai 1y luAn nay néu khong néu ra dugc 1y do thi ching khic
nao mot 1y ludn doc dodn hoan toan hoang dudng. Va né€u c6 mot 1y
do dudc néu ra thi ching khac nao né di thira nhan mot nguyén nhan.
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N6i vé& quan di€m ctia Phit gido vé chuéng nghiép, theo Duy Thiic
Hoc, ngoai nhitng trd ngai cla ngoai duyén, con c¢6 ba nguyén nhin
phat sanh chuéng nghiép cho ngudi tu. Thit nhdt la Sitc Phdn Ung Clia
Chiing Tit Nghiép: Trong tang thifc clia ta c¢6 chita 1in 16n nhitng
nghiép ching lanh dit. Khi niém Phit hay tham thién, ta huin tip hat
gidng cong ditc vo 1au vao, tit ci nghiép ching kia phdi phat hién. Vi
nhu mot khu rirng rAm nhiéu thi, néu c6 cu dan khai hoang, ti't ci cay
c6i bi don, cic loai thi déu ra. Cdnh tudng va phién ndo chudng duyén
do nghiép chling phdt hién ciing th€. Thit nhi la Tw Gay Chudng Nan vi
khong am tuong gido phdp: C6 nhitng vi tu hanh ching am tudng gido
ly, khong hi€u nhitng tudng clia ndi tAim va ngoai canh déu nhu huyén,
chua phdt minh thé nao l1a chdn va vong, nén nhin dinh sai 1dm. Do dé
ddi v6i cdnh duyén trong ngoai sanh niém tham chap, vui mirng,
thuong lo, sg hai, ma ty gy chudng nan cho minh. Thit ba la Khong
Viting Long Bén Chi Nén Thoéi Lui: Lai vi nhu ngudi theo hoa d6 di tim
md vang, dudng x4 phdi trdi qua non cao, vuc thim, ddng ving, riing
sau, budc hanh trinh tit phai nhiu cong phu va gian lao khd nhoc.
Né&u ngudi 4y khdng vitng 1ong, khong bi€t ty sitc tiy hoan cdnh ma
nhan nai uyén chuyén, tit phai thdi lui. Hodc c6 khi bd cudc ghé vao
mot cdnh tam nao d6, hay chét giita dudng. Lo trinh tu tip cling thé,
hanh gid tuy y theo kinh gido ma thuc hanh, song n€u khong biét tiy
stic tily hoan cdnh ma nhin nai uyén chuyén, su 14p chi khong bén lau,
tat s& that bai.

IV. Con Nguvi Tu Tao Nhin Va Tv Gdt Qua:

Phit gido xem con ngudi 12 mot ching sanh rit nhd, khong chi vé
sttc manh ma con vé tudi tho. Con ngudi khong hon gi cic sinh vat
khéc trong vil trii nay ngoai trir kha ning hi€u bi€t. Con ngudi dudc coi
nhu 12 mot sinh vat c¢6 vin héa, bi€t hoa hgp véi sinh vat khdc ma
khong hiy hoai chiing. Ton gido dugc con ngudi dit ra cling véi muc
dich 4y. Moi sinh vt s6ng déu chia sé cling lvc sdng truyén cho con
ngudi. Con ngudi va nhitng sinh vat khdc 12 mot phan cda sinh lyc vii
tru mang nhiéu dang thifc khac nhau trong nhitng ki€p tdi sanh vo tan,
chuyén tir ngudi thanh vt t6i nhitng hinh théi siéu pham va rdi trg lai
trong mdt chu ky bat tin. Theo vii tru ludn Phat gido, con ngudi chi
don gidn 1a mot cu dan trén mot trong nhitng canh gidi hién hitu ma
cdc ching sanh khdc ciing c6 thé d&n sau khi chét. The gidi con ngudi
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12 sy pha tron vira phdi gitta hanh phiic va kh§ dau, con ngudi & trong
mot vi tri thuin 1gi d€ tao hay khong tao nghi€p mdi, va nhu vy con
ngudi c6 thé udn nin dinh ménh cda chinh minh. Con ngudi qué thuc
12 ngudi Sdng Tao va ngudi Citu Tinh ctia chinh minh. Nhiéu ngudi tin
ring ton gido tr troi di xuéng, nhung ngudi Phat ti bi€t ring Phat gido
khéi thity tir trdi dat va ti€n dan 1én trdi, 1én Phat.”

Piing vay, con ngudi ty gieo nhan va tu git 14y qua bdo, vin dé
chi 1a thdi gian s6m hay chAm ma thoi, ban sé git nhitng gi ban gieo.
Theo A Ty Pat Ma Luan (Vi Diéu Phdp), c6 bon loai nghiép theo thdi
gian tr6 qua. Thit nhdt la Hig¢n Nghi¢p: Hién nghiép 13 loai nghiép ma
qua clia n6 phai trd sanh trong ki€p hién tai (nghiép trd qua tic khic);
néu khong thi né sé trd thanh vo6 hiéu lyc. Thi nhit 13 Qua lanh trd
sanh trong ki€p hién tai. Trong Truyén CS Phat Gido c6 mot ciu
chuyén vé “Qua Lanh Tr6 Sanh Ngay Trong Ki€p Hién Tai” nhu sau.
Vao thdi Ptic Phat con tai thé, c¢6 hai v¢ chong ngudi kia chi c6 mot
cdi 4o choang che than. Khi chdng c6 viéc di ddu, mic 4o, thi v¢ phai
& nha. N€u vg di thi chong & nha. Mot ngay kia, chong di nghe Pic
Phat thuyé&t phédp, 14y lam thda thich bén ndy sinh y dinh mudn ding
1&én Phat cdi 40 duy nhat 4y, nhung 1ong luyén 4i ¢d hitu clia con ngudi
trdi 1én, va mot cudc tranh dau vdi chinh minh dién ra trong 1ong anh.
Sau cuing tAm bd thi ch€ ngu dudc 1ong luyén 4i. Anh hét sttc vui mirng
ma reo 1én ring: “Ta da chié€n thing, ta dd chi€n thing” va hanh dong
ding y nhu s& nguyén, dem ding cdi 40 duy nht cda hai vg chdng 1én
Phat. Cau chuyén lot dén tai vua. Pitc vua bén hoan hy truyén lénh
ban cho anh ta 32 by d40. Ngudi chdng md dao ndy lua ra mot céi cho
minh, mdt cdi cho vd, con bao nhiéu dem ding hét cho Pitc Phat va
Ting doan. Thit nhi 13 Qua dif trd sanh trong ki€p hién tai. Trong
Truyén CS Phat Gido c6 mot cAu chuyén vé “Qua Dit Trd Sanh Ngay
Trong Ki€p Hién Tai” nhu sau. Mot ngudi thd sin dit bay ché vao
ritng d€ sin thd, thd'y bén dudng c6 mot vi Ty Kheo dang di khat thuc.
Di ca budi khong sin dugc gi, ngudi thd sin 14y lam byc tic cho ring
xui vi gitta dudng gip dao si. Liic trd vé lai ciing gip vi dao si 4y, nén
ngudi thg sin ndi con gian xua ché cidn vi su. Mic diu vi su hét 13i nin
ni van Ion, ngudi thd sin vin cuong quyé&t khong tha. Khong con cdch
ndo khdc, vi su bén tréo 1én ciy dé tranh biy ché dit. Ngudi thg sin
bén chay d&n gbc ciy giuong cung bin 1én, triing nhim g6t chan vi su.
Trong ldc qui dau dén, vi su ddnh rdi cdi y xuong dat, chup 1én diu va
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bao trim 1&n toan than tén thg sin. Bay ché tudng 1am 1a vi su da té
xudng, nén 4p lai cdn xé chinh chd clia minh. Thit nhi la Hiu Nghiép:
Hau nghiép 1a loai nghiép ma qua cda né, néu cé, s& phai trd trong
ki€p k& lién ki€p hién tai; n€u khong trd sanh dudc trong kiép lién k&
ti€p 4y thi hau nghiép s& tré nén vo hidu luc. Mot thi du vé qui trd
sanh trong ki€p k€& lién sau ki€p hién tai dugc ké nhu sau. C6 ngudi
lam cong cho nha triéu phi no, mdt ngay riam, sau khi lam viéc cuc
nhoc ngoai ddng, chiéu vé c4 nha déu tho bat quan trai gidi trong ngay
Ay. Mic dau chi con c¢6 nira ngay, anh lién xin tho gidi va nhin déi
budi chiéu hdm dé. Bit hanh thay, sang hom sau anh qua ddi. Nhd tAm
trong sach nghiém tri bic quan trai gidi, anh sanh 1&n cdi trdi. Mot thi
du khic 1a vua A Xa Thé, con vua Binh Sa Vuong, lién sau khi chét,
ti sanh vao cdnh khd vi dd mang trong toi gi€t cha. Thit ba la Nghi¢p
V6 Han Dinh: Nghi€p vd han dinh 1a loai nghiép ma qua cta nd ¢6
thé trd bt ct ldc ndo né cé dip trd qua trong nhitng ki€p tdi sanh.
Nghiép vo han dinh khong bao gid bi vd hiéu luc. Khdng c6 bat cit ai,
ké c4 DPiic Phat hay mot vi A La Hdn, c6 thé tranh khdi hau qui ciia
nghiép nay. Ngai Muc Kién Lién da 12 mdt vi A La Hdn trong thdi qud
khd xa x61, d2 nghe 131 nguGi vg 4c tdm, 4m muu 4m hai cha me. Do
hanh dong sai 1Am 4y, ngai d trdi qua mot thdi gian 1au dai trong cinh
khé va, trong ki€p cudi cling, ngai bi mdt bon cudp gi€t chét. Pic Phat
ciing bi nghi 13 da gi€t ch&ét mot nif tu si tu theo dao 16a thé. Theo Kinh
Tién Than DPic Phat thi Ngai phai chiu ti€ng oan nhu vdy 13 vi trong
mot tién ki€p Ngai da thi€u 1& d6 véi mot vi doc gidc Phat. Pé Ba Pat
Pa toan giét Pitc Phat, 6ng di lin d4 tr trén ndi cao 1am trdy chon
ngai, theo truyén Tién Than Pic Phat thi trong mot tién ki€p Ditc Phat
da 13 tay giét chét mot ngudi em khic me dé doat clia trong mot vu
tranh chdp tai sdn. Thit tu la Nghiép Vé Hi¢u Liuc: Thuat ngit “Ahosi”
khong chi mot loai nghiép riéng biét, ma né diing d€ chi nhitng nghiép
khi phdi tr6 qua trong ki€p hién tai hoic k& ti€p, ma khong gip diéu
kién dé tré. Trong trudng hdp clia cic vi A La Hén, tit ca nghiép di
tich lily trong qua khit, d€n hdi trd qua trong nhitng ki€p vi lai thi bi vd
hiéu héa khi cdc vi 4y didc qué vo sanh.

V. Nhén Qud Ba Doi:
Theo gido 1y nha Phat, nhAn qué bdo dng thong cid ba dvi. Thit
nhét la Hién bdo: Qua bio hién ddi cho nhitng hanh dong tdt xau
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trong hién tai. Thi du nhu d5i ndy 1am lanh thi ngay & d&i ndy c6 thé
dugc hudng phuéc; con ddi ndy lam 4c, thi ngay & doi ndy lién bi mang
tai hoa. Thit nhi la Sanh Bdo: Sanh bio 13 trong ki€p ndy giy nghiép
thién 4c thi ki€p sau sé chiu qua bdo sudng kho. Thit ba la Hiu Bdo:
Hau bdo 1a qua bdo ctia mot hay nhiu ddi sau tao nén bdi cdi nghiép
thién 4c clia d5i ndy. PJi nay lam lanh 4c, ma qua dén ddi thit hai, thi
ba, hay 1au hon nita méi dugc hudng phude lanh, hay tho 1danh qué bdo
dc. Hiu bao s6ém muon khong nhit dinh, nhung chic chin 12 khong thé
nao tranh khdi. HE tao nghiép, du thién hay du 4c, chic chin s6m
muon gi s& phai tho linh qua bdo. Chinh vi th€ ma cd dic day: “Thién
vong khoi khodi, sd nhi bat1au,” va “Gid st ba thién ki€p, s§ tdc nghiép
ba't vong; nhan duyén hodi ngd thdi, qua bio hoan ty tho,” c6 nghia la
1u6i troi tuy thua 16ng 19ng, nhung mdt may 16ng ciing khong lot khdi,
va gid st nhu trim ngan ki€p di nita thi nghiép giy tao van con, khi
nhon duyén ddy di thi bdo ng s& d&€n khong sai. C6 nhitng trudng hdp
ddng chd ¥ ma ngudi Phat ti phai hi€u 1o d€ tranh khong bi hi€u 1am
v€ ludt nhan qua: 1am dir & ki€p ndy ma vin dudc giau sang, 1 vi ki€p
trudc di tirng 1am phudc, cling dudng, bd thi. C4i nhan dit & ki€p ndy
vi mdi gieo nén chua thanh ra qua 4c; trong khi cdi nhon lanh trong
ki€p trudc hay nhiéu ki€p trudc, vi dd gieo 1au, nén di chin mii, nén
qué gidu sang phai trd. Ciing nhu vay, dn & hién lanh ma vin ct nghéo
cing, hoic ludn bi cdc diéu khd s&, hoan nan, van van, 4y 13 vi nhon
lanh méi gieo trong ki€p ndy ma thdi, nén qua lanh chua trd; con bao
nhiéu nhan 4c ki€p trudc, di gieo 1au rdi nén qua dir da dén thdi diém
chin mui.

VI.Nghié¢p Ban Da Gdy Tao Sé Thanh Qua Chit Khong Bao Gio

Mat:

Hanh gia tu Phat nén luén nhé ring, theo Phat gido, tdt cd moi loai
nghiép déu dudc chd't chita bdi A Lai Da va Mat Na thitc. Ching sanh
da 1én xudng tlf sanh trong vo lugng ki€p nén nghiép ciing vd bién vd
lugng. Di 1a loai nghiép gi, khong sém thi mudn, déu s& c6 qua bdo di
theo. Khong mdt ai trén ddi ndy cé thé tron chay dugc qua bdo. Than
thé chiing ta, 13i néi, va tim chiing ta déu tao ra nghiép khi chiing ta
dinh mic. Ching ta tao th6i quen. Nhitng théi quen niy s& khi&n chiing
ta dau khé trong tuong lai. D6 1a k&t qua ctia sy dinh mic cia chiing ta,
dong thdi cling 12 k&t qud clia nhitng phi€n ndo trong qud khit. Moi
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tham 4i déu din d&n nghiép. Hiy nhd ring khong phai chi do than thé
ma c& ngdn ngit va tAm hon ciing tao di€u kién cho nhitng gi sé xdy ra
trong tuong lai. Trong qué khi n€u chdng ta 1am diéu gi t6t dep, bdy
git chi cAn nhd lai thoi chiing ta cling sé& thi'y sung suéng, hinh dién.
Trang thdi sung suéng hinh dién hom nay 1a két qud clia nhitng gi
ching ta da lam trong qué khit. N6i cach khac, nhitng gi ching ta nhan
hom nay 1a k&t qua clia nghiép trong qui khit. TAt cA moi sy déu dugc
diéu kién héa bdi nguyén nhian, diu dé 12 nguyén nhan da cé tir lau
hay trong khodnh khic hién tai. Néu ching ta hanh dong thién lanh
(tich cuc) thi k€t qud hanh phic s6ém mudn gi ciing xudt hién. Khi
ching ta hanh dong den tdi (tiéu cuc), nhitng ddu 4n xau khong bao
gid mat di mic db chiing khong dua dén két qua tic thi. Khi chiing ta
hanh dong, du thién hay 4c, thi chinh chiing ta chitng ki€n rd rang
nhitng hanh dong 4y. Hinh 4nh clia nhitng hanh dong ndy sé& tv dong in
vao tiém thifc clia ching ta. Hat giong ctia hanh dong hay nghiép da
dudc gieo trong & diy. Nhitng hat gidng nay dgi dén khi c6 dd duyén
hay diéu kién 12 niy mam sanh cdy tr§ qua. Ciing nhu vy, khi ngudi
nhin lanh 1y hanh dong cia ta lam, thi hat gidng cla yéu thuong hay
thi hin ciing sé dudc gieo trong trong ti€ém thiic ctia ho, khi c6 dd
duyén hay diéu kién 12 hat giong Ay ndy mim sanh ciy va trd qud
tuong tng. Phat tir chan thudn nén ludn nhé ring, “bién c6 thé can, nii
c6 thé mon, nhung nghiép tao tir mudn ki€p trudc khong bao gid mat
di; ngugc lai, né két thanh qud, di ngdn van nim trdi qua, cudi cling
minh ciing phai trd nghiép.” Khi ching ta gieo hat ti€u thi ciy ti€u s&
moc lén va ching ta s& c¢6 nhitng hat tiéu, chd khong phai 1a nhirng trdi
cam. Tuong ty, khi ching ta hanh dong thi€n lanh thi hanh phic phat
sanh ché khong phai khd dau. Khi ching ta hanh dong bao 4c thi khd
dau dé&n ché khong phai 12 hanh phiic. Mot cdi hat mam nhé c6 thé
phét trién thanh mot ciy to nhiéu qua, cling y nhu vy mdt hanh dong
nhd c6 thé giy ra nhitng k&t qua qua to 16n. Vi vay, chiing ta nén co
ging trdnh nhitng hinh dong den t6i di nhd, va ¢ ging 1am nhitng
hanh dong trong sang du nho.

VII.Lugt Nhdan Quad: Nguyén Ly Cot Loi Ciia Dao Phét:

Nhu trén da néi, dinh luat nhan qua chi phdi van sy van vat trong
v tru khong c6 ngoai 1€. Ludt nhan qua hay sy tudng quan giita
nguyén nhin va két qua trong luat vé “Nghiép” clia Phat gido. Moi
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hanh dong 1a nhin s& c6 k€t qué hay hau qua cla né. Giong nhu vay,
moi hau qui déu c6 nhan cda né. Luit nhian qua 13 luit cin ban trong
Phat gido chi phdi moi hoan cénh. Luit 4y day ring ngudi lam viéc
lanh, dit hodc vo ky sé& nhan 14y hiu qud tuong duong. Ngudi lanh
dugc phudc, ngudi dit bi khd. Nhung thudng thudng ngudi ta khong
hi€u chit phudc theo nghia tdim linh, ma hi€u theo nghia giau c6, dia vi
x4 hoi, hodc uy quyén chdnh tri. Ching han nhu ngudi ta bdo ring
dugc lam vua 1a do qua clia muGi nhdn thién da gieo trudc, con ngudi
ché&t ba't dic ky tif 1a do trd qui x4u & ki€p ndo, diu ki€p ndy ngudi Ay
khong 1am gi ddng trach. Nhan qua 12 mot dinh luit tAt nhién néu rd sy
tuong quan, tuong duyén gitta nhan va qua, khong phai c6 ai sinh, cling
khong phdi ty nhién sinh. Néu khong c6 nhan thi khong thé c6 qua;
né&u khong c6 qud thi cling khong c6 nhan. Nhan nao qua ndy, khong
bao gid nhin qud tuong phin hay mau thuin nhau. N6i cdch khic,
nhin qua bao gid cling ddng mot loai. NEu mudn duge dau thi phai
gieo giong ddu. Néu mudn dudc cam thi phai gieo gidng cam. Mot khi
da gieo cd dai ma mong git dudc lda bip 1a chuyén khong tudng. Mot
nhan khong thé sinh dude qua, ma phdi dugc su trg gitp cda nhiéu
duyén khéc, thi du, hat lda khong thé ndy mam lia néu khong cé
nhitng trg duyén nhu 4nh sing, dat, nudc, va nhan cong trg gitp. Trong
nhin ¢6 qua, trong qua c6 nhian. Chinh trong nhan hién tai ching ta
thay qua vi lai, va chinh trong qué hién tai ching ta tim dugc nhan qua
kht. Sy chuyén tir nhin d&n qua c6 khi nhanh cé khi chaim. C6 khi
nhin qui xdy ra lién nhau nhu khi ta vira ddnh ti€ng trdng thi ti€ng
trdng phat hién lién. C6 khi nhan da gy rdi nhung phai dgi thdi gian
sau qua mdi hinh thanh nhu tir ldc gieo hat lda giéng, nAy mim thanh
ma, nhd ma, ciy lda, ma I16n thanh cdy lda, trd bong, rdi cit lda, van
van, phdi qua thdi gian ba bdn thdng, hoic nim sdu thing. C6 khi tir
nhin d&n qud cdch nhau hiing chuc nim nhu mot dita bé cip sdch dén
trudng hoc ti€u hoc, d€n ngay thanh tai 4 nim dai hoc phdi trdi qua
thdi gian it nhat 12 14 nim. C6 nhitng trudng hop khdc tir nhan d&€n qua
c6 thé dai hon, tir dJi trudc d€n ddi sau mdi phat hién. Hiéu va tin vao
luat nhan qua, Phit tif s& khong mé tin di doan, khong y lai than
quyén, khong lo s¢ hoang mang. Bi&t cudc ddi minh 13 do nghiép nhian
ctia chinh minh tao ra, ngudi Phat ti véi long tu tin, ¢6 thém siic manh
to 16n s& lam nhitng hanh dong tot dep thi chic chin nghiép qua sé
chuyén nhe hon, chit khong phdi trd ding qua nhu lic tao nhin. N&u
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lam t6t nita, biét tu than, giit gidi, tu tAm, nghiép c6 thé chuyén hoan
toan. Khi bi€t minh 12 dong Iyc chinh ctia moi thit bai hay thanh cong,
ngudi Phat tir s€ khong chdn ndn, khong trach méc, khong y lai, cé
thém nhiéu c6 ging, c6 thém tu tin d& hoan thanh t6t moi cong viéc.
Bi€t gi4 tri clia ludt nhan qud, ngudi Phat tf khi 1am mot viéc gi, khi
néi mot 15i gi, nén suy nghi tru6c d&€n két qua tdt hay xau clia né, chi
khong lam liéu, d€ rdi phai chiu hau qua khd dau trong tuong lai. Phat
tl thuan thanh nén ludn nhd ring nhan qua ¢ng bdo la sy dap tra lai
cho cdc nhan nghi€p 4c va thién. Theo Phit gido, nhitng ai pht nhian
luat nhan qué luan hdi sé hiiy hoai tat cd nhitng trach nhiém luin ly
cta chinh minh.

Theo gido thuy&t nha Phat, ludt nhdn qua hay sy tuong quan giita
nguyén nhan va két qua trong luat vé “Nghiép” clia Phat gido. Nhin la
nguyén nhan, 12 niing luc phit dong; qud la két qua, 1a sy hinh thanh
clia ning lyc phat dong. Dinh luat nhin qud chi phdi van sy van vat
trong vii tru khong c6 ngoai 1&é Moi hanh dong 1a nhan s& c6 két qud
hay hiu qua cda né. Gidng nhu viy, moi hau qui déu c6 nhan cda né.
LuAt nhan qud 1a ludt cin bdn trong Phat gido chi phdi moi hoan canh.
Nhan la nguyén nhin, 12 ning luc phat dong; qua 1a k&t qud, 1a sy hinh
thanh clia ning lyc phdt dong. Pinh ludt nhan qud chi phdi van sy van
vat trong vii tru khong c6 ngoai 1&. Phat ti chan thuin nén luon nhé
ring nguyén nhin chinh duwa d&€n moi hiu qua 1a “V6 Minh”. V6 minh
12 y&u t6 clia tAm thitc, mdt trang thdi 1am u 4m tri ning. V6 minh lam
cho chiing ta khong biét sy that ching ta 1 gi va sy vat chung quanh
chiing ta ton tai theo cd ch€ nao. V6 minh ching nhitng lam cho chiing
ta khong thA'y bd mit that ca sy vat, ma nd con v& vOi sy vat mot
céch sai lac. Hi€u va tin vao ludt nhan qua, Phat tif s& khong mé tin di
doan, khong ¥ lai thin quyén, khong lo s¢g hoang mang. Biét cudc ddi
minh 12 do nghi€p nhin cla chinh minh tao ra, ngudi Phat t& v6i long
t tin, c6 thém sitc manh to 16n s& lam nhitng hanh dong t5t dep thi
chic chin nghiép qua s& chuyén nhe hon, chit khong phai trd ding qua
nhu ldc tao nhidn. N&u lam t6t nita, bi€t tu than, giit gidi, tu tam,
nghiép c¢6 thé chuyén hoan toan. Khi bi€t minh 1a dong luc chinh clia
moi thit bai hay thanh cong, ngudi Phat tif s& khong chdn nin, khong
trach méc, khong y lai, c6 thém nhiéu cd ging, c6 thém tu tin d€ hoan
thanh t6t moi cong viéc. Biét gid tri clia luat nhan qua, ngudi Phat ti
khi 1am mot viéc gi, khi n6i mot 13i gi, nén suy nghi tru6c dén két qua
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t6t hay xau clia né, chit khong lam liéu, dé€ rdi phai chiu hau qua khd
dau trong tuong lai.

Theo Phat Gido, moi hanh dong I1a nhin s& c6 két qua hay hau qud
clia n6. Gidng nhu vy, moi hau qud déu c6 nhin ciia né. Luit nhan
qud 12 luat cin ban trong Phat gido chi ph6i moi hoan cdnh. Luat 4y
day ring ngudi 1am viéc lanh, dit hoic vo ky s& nhan 14y hau qua
tuong duong. Ngudi lanh dugc phudc, ngudi dit bi khd. Nhung thudng
thudng ngudi ta khong hi€u chit phudc theo nghia tim linh, ma hiéu
theo nghia giau c6, dia vi x hoi, hoic uy quyén chanh tri. Ching han
nhu ngudi ta bdo ring dugc 1am vua 1a do qud clia mudi nhan thién da
gieo trudc, con ngudi chét bat dic ky tir 1a do trd qud xau & ki€p nao,
dau ki€p ndy ngudi 4y khong lam gi ddng trich. Nhan qua 1a mdt dinh
luat tit nhién néu rd sy tuong quan, tuong duyén giita nhan va qua,
khong phdi c6 ai sinh, cling khong phai ty nhién sinh. N&u khong c6
nhan thi khong thé ¢6 qui; n€u khdng cé qua thi ciing khdng cé nhan.
Nhan ndo qué nay, khong bao gid nhan qué twong phdn hay mau thuin
nhau. Néi cdch khdc, nhin qud bao gid ciing ddng mot loai. NEu mudn
dugc dau thi phdi gieo giong dau. Néu mudn dugc cam thi phdi gieo
gidng cam. Mot khi d3 gieo cd dai ma mong git dugc lda bip 1a
chuyén khong tudng. Mot nhan khong thé sinh dudc qui, ma phai dugc
sy trg gitip ctia nhiéu duyén khac, thi du, hat lda khong th€ ndy mam
lda n€u khdng c6 nhitng trg duyén nhu 4nh sing, di't, nudc, va nhin
cong trg giup. Trong nhan c6 qua, trong qua c6 nhan. Chinh trong nhan
hién tai chiing ta thdy qud vi lai, va chinh trong qud hién tai chiing ta
tim dudc nhian qud khd. Sy chuyén tir nhan dé€n qua cé khi nhanh cé
khi chim. C6 khi nhan qui x4y ra lién nhau nhu khi ta vira danh ti€ng
trong thi ti€ng trong phét hién lién. C6 khi nhin da gy rdi nhung phai
ddi thdi gian sau qua mdi hinh thanh nhu tif lic gieo hat lia gidng, ndy
mam thanh ma, nhd ma, Cﬁ’y Ida, ma I6n thanh cay lda, tro bong, roi
citlda, van van, phdi qua thdi gian ba bon thdng, hodc nim siu thdng.
C6 khi tir nhan d€n qua cdch nhau hiing chuc nim nhu mot dia bé cip
sdch dén trudng hoc dén ngay thanh tai phdi trdi qua thdi gian it nhat
12 10 nim. C6 nhitng trudng hgp khac tif nhan dén qua c6 thé dai hon,
tlr doi trude dén doi sau méi phdt hién.
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Cause and Effect in Buddhist Point of View

1. Overview and Meanings of Cause:

According to the Buddha, a cause refers to the cause you have
planted, from which you reap a corresponding result without any
exception. If you plant a good cause, you will get a good result. And if
you plant a bad cause, you will obtain a bad result. So if you plant a
certain cause with other conditions assemble, a certain retribution or
result is brought about without any exception. The Buddha taught:
“Because of a concatenation of causal chains there is birth, there is
disappearance.” Cause and effect in Buddhism are not a matter of
belief or disbelief. Even though you don’t believe in ‘“cause and
effect,” they just operate the way they are suppose to operate. The
cause is the seed, what contributes to its growth is the conditions.
Planting a seed in the ground is a cause. Conditions are aiding factors
which contribute to the growth such as soil, water, sunlight, fertilizer,
and the care of the gardener, etc.

Hetu means cause, antecedent, condition, reason, or principle. The
original or fundamental cause which produces phenomena, such as
karma or reincarnation. Every cause has its fruit or consequences.
Every action which is a cause will have a result or an effect. Likewise,
every resultant action has its cause. The law of cause and effect is a
fundamental concept within Buddhism governing all situation.
Buddhists believe in a just rational of karma that operates
automatically and speak in terms of cause and effect instead of rewards
and punishments. Every action which is a cause will have a result or an
effect. Likewise every resultant action has its cause. The law of cause
and effect is a fundamental concept within Buddhism goverining all
situation. Buddhists believe in a just rational of karma that operates
automatically and speak in terms of cause and effect instead of rewards
and punishments. It’s a fundamental principle for all living beings and
all things that if one sows good deeds, he will surely reap a good
harvest; if he sows bad deeds, he must inevitably reap a bad harvest.
Though the results may appear quickly or slowly, everyone will be sure
to receive the results that accord with their actions. Anyone who has
deeply understood this principle will never do evil.
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Law of cause and effect also means the relation between cause and
effect in the sense of the Buddhist law of “Karma”. Cause is a primary
force that produces an effect; effect is a result of that primary force.
The law of causation governs everything in the universe without
exception. The law of causation (reality itself as cause and effect in
momentary operation). Every action which is a cause will have a result
or an effect. Likewise every resultant action or effect has its cause.
The law of cause and effect is a fundamental concept within Buddhism
governing all situations. The Moral Causation in Buddhism means that
a deed, good or bad, or indifferent, brings its own result on the doer.
Good people are happy and bad ones unhappy. But in most cases
“happiness” is understood not in its moral or spiritual sense but in the
sense of material prosperity, social position, or political influence. For
instance, kingship is considered the reward of one’s having faithfully
practiced the ten deeds of goodness. If one meets a tragic death, he is
thought to have committed something bad in his past lives even when
he might have spent a blameless life in the present one. According to
Buddhism, there exists a simultaneity of Cause and Effect; that means
the cause has result as its cause, while the result has the cause as its
result. It is like planting seeds; the seeds produce fruit, the fruit
produces seeds. The law of karma and its retribution permeates all
three life spans: immediate retributions, rebirth retributions (next life
retributions), and future retributions.

I1. An Overview of Retribution:

The term “consequence” or “effect” contrasts with “cause,” or
“Fruit” contrasts with “seed.” The effect by causing a further effect
becomes also a cause. Retributions mean consequences (requitals) of
one’s previous life. The pain or pleasure resulting in this life from the
practices or causes and retributions of a previous life. Therefore,
ancient virtues said: “If we wish to know what our lives were like in
the past, just look at the retributions we are experiencing currently in
this life. If we wish to know what retributions will happen to us in the
future, just look and examine the actions we have created or are
creating in this life.” If we understand clearly this theory, then in our
daily activities, sincere Buddhists are able to avoid unwholesome
deeds and practice wholesome deeds. Here are some beliefs of



33

retributions in Buddhist point of view: The retributions of robber and
petty thieves are poverty and accute suffering. The retributions of
being stingy are frustrated desires. The retributions of being slandering
and harsh speech are tongueless and cankerous mouth. The retribution
of mean and greedy is poverty. The retribution of being creating hatred
with others is to live an endangered life. The retribution of being
laughing at or scolding the beggar is to starve to death at the road side.
The retribution of being benefitting oneself by bringing harmness to
others is to be life-long friendless. The retribution of bringing harm to
others by spreading rumours is to become distrust (mistrustful) forever.
The retribution of being slandering the Triratna (Buddha, Dharma and
Sangha) is to enter Avici forever.

There are many different kinds of effect such as: Fruit of desire
and attachment. The ripening of a fruit (vipaka-phala), or maturation of
effect, an effect which is ripe (mature, ripening, maturing), either good
or bad, gain or loss, reward or punishment. The fruit of extinction or
Nirvana as the fruit of extinction of desire. The effect of action or the
result of action. The fruit of the next rebirth or the condition of the next
rebirth, regarded as the result of the present. The fruit of karma or the
result of karma (karmaphala), the natural reward or retribution for a
deed, brought about by the law of karma mentioned by the Buddha.
The fruit of karma, conditions of rebirth depending on previous karmaic
conduct. The retribution bond or the bitter fruit of transmigration binds
the individual so that he cannot attain release. This fruit produces
further seeds of bondage. The fruit of fruit or the fruit of the bodhi or
nirvana. Bodhi itself is a fruit; however, it is also the fruit of a life-long
cultivation. The simultaneous effect (purusakaraphala) produced by the
co-operative causes (sahabhu-hetu), as the four elements in nature, not
one of which can be omitted; and the mutual responsive or associated
causes (samprayukta-hetu), i.e. mind and mental conditions, subject
with object. The fruit of knowledge, or the fruit of enlightenment.

Law of cause and effect or the relation between cause and effect in
the sense of the Buddhist law of “Karma”. Cause is a primary force
that produces an effect; effect is a result of that primary force. The law
of causation governs everything in the universe without exception. The
law of causation (reality itself as cause and effect in momentary
operation). Every action which is a cause will have a result or an
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effect. Likewise every resultant action or effect has its cause. The law
of cause and effect is a fundamental concept within Buddhism
governing all situations. The Moral Causation in Buddhism means that
a deed, good or bad, or indifferent, brings its own result on the doer.
Good people are happy and bad ones unhappy. But in most cases
“happiness” is understood not in its moral or spiritual sense but in the
sense of material prosperity, social position, or political influence. For
instance, kingship is considered the reward of one’s having faithfully
practiced the ten deeds of goodness. If one meets a tragic death, he is
thought to have committed something bad in his past lives even when
he might have spent a blameless life in the present one.

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

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

I11. Buddhist Point of View on Cause and Effect and Karmic

Obstructions:

Talking about Buddhist point of view on Cause and Effect,
according to Nagarjuna in the Madhyamaka Sastra, there are four
views about causality. First, the theory of self-becoming: This means
that the cause and effect are identical, that things are produced out of
themselves. Nagarjuna had evidently in view the Satkaryavada of
Samkhya while criticizing the autogenous theory of causality. The
Madhyamika’s criticism of this theory may be summarized thus: (i) If
the effect is already present in the cause, not purpose would be served
by its re-production. The Samkhya may say that though the effect may
be present in the cause, its manifestation is something new. This,
however, does not mean that the effect is a new substance. It only
means that it is a new form or state goes against the identity of the
underlying substratum; (ii) If it is said that the cause is partly actual,
and partly potential, it would amount to accepting opposed natures in
one and the same thing. If the cause is wholly potential, it cannot by
itself become actual without an extraneous aid. The oil cannot be got
out of the seed, unless it is pressed by a crusher. If it has to depend on
an external aid, then there is no ‘self-production’ (svata-utpattih); (iii)
If the cause and effect are identical, it would be impossible to
distinguish one as the producer of the other. The identity view of cause
and effect is, therefore, troubled itself with self-contradiction. Second,
production from another (Parata-Utpattih): This means that the cause
and effect are different. This view is known as “Asatkaryavada.” This
was held by the Sarvastivadins and Sautrantikas or the Hinayanists in
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general. Nagarjuna had obviously these in view while criticizing this
heterogeneous view of causality. His criticism of this view makes out
the following important points: (i) If the cause is different from the
effect, no relation can subsist between the two. In what case anything
can be produced from anything. (ii) The Hinayanist believed that with
the production of the effect the course ceased to exist. But ‘ex-
hypothesis’ causality is a relation between two. Unless the cause and
effect co-exist, they cannot be related. If they cannot be related,
causality becomes meaningless. (iii) The Hinayanist believed that the
effect is produced by a combination of factors. Now for the co-
ordination of these factors, another factor would be required, and again
for the co-ordination of the additional factor with the previous one,
another factor be required. This would lead to a ‘regressus ad
infinitum’.  Third, production from both “itself and another”
(Duabhyam-Utpattih): This theory believes that the effect is both
identical with and different from the cause. This is a combination of
both Satkaryavada and Asatkaruavada, and so contains the
inconsistencies of both. Besides this would invest the real with two
opposed characters (identity and difference) at one and the same time.
Fourth, production without any cause or production by chance
(Ahetutah-Utpattih): This theory maintains that things are produced
without a cause, or produced by chance. The Naturalists and Sceptics
(Svabhavaadins) believed in such a theory. If no reason is assigned for
the theory, it amounts to sheer, perverse dogmatism. If a reason is
assigned, it amounts to accepting a cause.

Talking about Buddhist point of view on karmic obstructions,
according to The Mind-Only School, apart from the obstacles caused by
external factors, there are three other causes of karmic obstructions.
First, the reaction of evil karmic seeds: Various evil and wholesome
karmic seeds are stored randomly in our Alaya consciousness. When
we recite the Buddha’s name or meditate, we accumulate the seeds of
transcendental virtue, and therefore, evil karmic seeds have to emerge.
For example, if a dense forest full of wild beasts is cleared for
habitation, trees and shrubs are cut down, causing these beasts to flee
out of the forest. The development of afflictions and obstacles from
evil karmic seeds is similar. Second, creating obstacles for themselves
due to lack of full understanding of the Dharma: There are cultivators
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who practice without fully understanding the Dharma, not realizing that
the manifestations of the inner mind and the environment are illusory
nor discovering what is true and what is false. They therefore have
wrong views. Because of this, they develop thoughts of attachment,
happiness, love, worry and fear, creating obstacles for themselves
when they are faced with objects and conditions within themselves or
in the outside world. Third, not flexible and patient: Take the case of a
man who follows a map, hoping to find a gold mind. The path that he
takes crosses high mountains, deep ravines, empty open stretches and
dense forests, an itinerary naturally requiring much labor, hardship and
adversity. If his mind is not steady, and he does not adapt himself to the
circumstances and his own strength, he is bound to retrogress.
Alternatively, he may abandon his search, stop at some temporary
location, or even lose his life enroute. The path of cultivation is the
same. Although the practitioner may follow the sutras, if he is not
flexible and patient, ready to change according to his own strength and
circumstances, and if his determination is weak, he will certainly fail.
This obstacle, in the end, is created by himself alone.

IV. Human Beings Create Causes and Reap the Results

Themselves:

Buddhism views man as a tiny being not only in strength but also in
life span. Man is no more than just another creature but with
intelligence that inhabit universe. Man is regarded as a cultured living
being because he can harmonize with other creatures without
destroying them. Religion was founded by men only for this purpose.
Every creature that lives share the same life force which energizes
man. Man and other creatures are part of the same cosmic energy
which takes various forms during endless rebirths, passing from human
to animal, to divine form and back again, motivated by the powerful
craving for existence which takes them from birth to death and rebirth
again in a never-ending cycle. In Buddhist cosmology, man is simply
the inhabitant of one of the existing planes that other sentient beings
can go after death. Human world is a good, well-balanced mixture of
pleasure and pain. Man is in a favorable position to create or not to
create fresh karma, and thus is able to shape his own destiny. Man is in
effect his own Creator and Savior. Many others believe that religion
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has come down from heaven but Buddhists know that Buddhism started
on the earth and reached heaven, or Buddha.

Yes, indeed, human beings create causes and reap the results
themselves, it is a matter of time, sooner or later, you will reap what
you sow. According to the Abhidharma, there are four kinds of karma
by time of ripening. The first kind of karma is the Immediately
Effective Karma: An Immediately Effective Karma is a karma in
which, if it is to ripen, must yield its results in the same existence in
which it is performed; otherwise, if it does not meet the opportunity to
ripen in the same existence, it becomes defunct. First, the result of a
good karma reaped in this life. In the Buddhist Legends, there is a story
about the result of a good karma reaped in this life. At the time of the
Buddha, a couple of husband and wife who possessed only one upper
garment to wear when they went outdoor. One day the husband heard
the Dharma from the Buddha and was so pleased with the doctrine that
he wished to offer his only upper garment to the Buddha, but his inate
greed would not permit him to do so. He combatted with his mind and,
eventually overcoming his greed, offered the garment to the Buddha
and exclaimed, “I have won, I have won.” Upon learning this story, the
king was so delighted and in appreciation of his generosity, the king
presented him with 32 robes. The devout husband kept one for himself,
and another for his wife, and offered the rest to the Buddha and the
Order. Second, the result of a bad karma reaped in this life. In the
Buddhist Legends, there is a story about the result of a bad karma
reaped in this life. At the time of the Buddha, there was a hunter who
went hunting to the forest, followed by his dogs, met by the wayside a
monk who was proceeding on his almsround. As the hunter could not
procure any game he thought it was due to the unfortunate meeting of
the monk. While returning home he met the same monk and was
deeply engraved at this second encounter. In spite of the entreaties of
the innocent monk, the hunter set the dogs on him. Finding escape
therefrom, the monk climbed a tree. The wicked hunter ran up the tree,
and pierced the soles of the monk’s feet with the point of an arrow. The
pain was so excruciating that the robe the monk was wearing fell upon
the hunter completely covering him. The dogs, thinking that the monk
had fallen from the tree, devoured their own master. The second kind
of karma is the Subsequently Effective Karma: A Subsequently
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Effective Karma is a karma in which, if it is to ripen, must yield its
results in the existence immediately following that in which it is
performed; otherwise, it becomes defunct. An example of
Upapajjavedaniya, a millionaire’s servant returned home in the
evening after his laborious work in the field, to see that all were
observing the eight precepts as it was the full-moon day. Learning that
he also could observe them even for half a day, he took the precepts
and fasted at night. Unfortunately he died on the following morning
and as a result of his good action was born as a Deva. Another good
example of subsequently effective karma, Ajatasatru, son of King
Bimbisara, was born, immediately after his death, in a state of misery
as the result of killing his father. The third kind of karma is the
Indefinitely Effective Karma: An Indefinitely Effective Karma is a
karma which can ripen at any time from the second future existence
onwards, whenever it gains an opportunity to produce results. It never
becomes defunct so long as the round of rebirth continues. No one, not
even a Buddha or an Arahant, is exempt from experiencing the results
of indefinitely effective karma. No one is exempt from this class of
karma. Even the Buddhas and Arahants may reap the effects of their
past karma. Arahant Moggallana in the remote past, instigated by his
wicked wife, attempted to kill his mother and father. As a result of this
he suffered long in a woeful state, and in his last birth was clubbed to
death by bandits. To the Buddha was imputed the murder of a female
devotee of the naked ascetics. This was the result of his having
insulted a Pacceka Buddha in one of his previous kalpa. The Buddha’s
foot was slightly injured when Devattava made a futile to kill him. This
was due to his killing a step-brother of his previous birth with the object
of appropriating his property. The fourth kind of karma is the Defunct
Karma: The term “ahosi” in Pali does not designate a special class of
karma, but applies to karma that was due to ripen in either the present
existence or the next existence but did not meet conditions conductive
to its maturation. In the case of Arahants, all their accumulated karma
from the past which was due to ripen in future lives becomes defunct
with their final passing away with their achievement of “non-birth”
fruit.
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V. The Law of Cause and Effect Permeates all Three Life

Spans:

According to Buddhist teachings, karma and its retribution
permeate all three life spans. The first recompense is the Immediate
Retribution: Present-life recompense for good or evil done in the
present life. For example, if wholesome karma are created in this life,
it is possible to reap those meritorious retributions in this present life; if
evil karma are committed in this life, then the evil consequences will
occur in this life. The second recompense is the Rebirth Retributions or
Next Life Retributions: Life’s retribution means the deeds, wholesome
or unwholesome, done in this life produce their results, meritorious
retributions or evil karma, in the next reincarnation. The third
recompense is the Future Retributions: Future retribution is the
retribution received in the next or further incarnation for the deeds
done in this life. Wholesome and unwholesome karma are created in
this life, but sometimes the karma will pass through the second, third
life, or even longer before one is able to reap the meritorious
retributions or endure the evil consequences. Whether these future
retributions are earlier or later is not absolute, but it is absolutely
unavoidable. If there is action, whether it is good or evil, there will be
consequences sooner or later. Ancient sages taught: “The heaven’s net
may be thin, but even a hair will not fall through,” and “supposing
hundreds of thousands of lives have passed, but the karma created still
remains; when destinies, circumstances come to fruition, the
appropriate retributions will not be denied.” There are some noticeable
situations which Buddhists should clearly understand to prevent any
misunderstanding about the law of cause and effect: Those who
commit evil in this life, yet continue to prosper; it is because they have
only began to commit transgressions in this life. However, in the
former lives, they have already formed wholesome merits, make
offerings and charitable donations. The evil deeds of this life which
have just been planted, have not had the proper time to form
unwholesome consequences; while the wholesome deeds in the former
lives planted long ago, have had the time to come to fruition in the
present life. There are also other circumstances, where people practice
good deeds, yet they continue to suffer, experience setbacks,
misfortunes, etc. that is because they have just learned to practice



42

wholesome conducts in the present life. Otherwise, in the former lives,
they have created many unwholesome deeds. The wholesome deeds in
this life have just been planted, have not had the proper time to grow
into wholesome fruition. However, the wholesome and wicked deeds
in the former lives which had been planted long long ago, have had the
proper time to come to fruition in the present life.

VI.Karmas You Committed Will Become Effect and Never Get

Lost:

Buddhist practitioners should always remember that, according to
Buddhism, all kinds of karma are accumulated by the Alayavijnana and
Manas. Karma can be cultivated through religious practice (good), and
uncultivated. For sentient being has lived through innumerable
reincarnations, each has boundless karma. Whatever kind of karma is,
a result would be followed accordingly, sooner or later. No one can
escape the result of his own karma. Body, speech, and mind all make
karma when we cling. We create habits that can make us suffer in the
future. This is the fruit of our attachment, of our past defilement.
Remember, not only body but also speech and mental action can make
conditions for future results. If we did some act of kindness in the past
and remember it today, we will be happy, and this happy state of mind
is the result of past karma. In other words, all things conditioned by
cause, both long-term and moment-to-moment. If we act positively, the
happy result will eventually occur. When we do negative actions, the
imprints aren’t lost even though they may not bring their results
immediately. When we act, either good or bad, we see our own actions,
like an outsider who witnesses. The pictures of these actions will
automatically imprint in our Alaya-vijnana (subconscious mind); the
seed of these actions are sown there, and await for enough conditions
to spring up its tree and fruits. Similarly, the effect in the alaya-vijnana
(subconscious mind) of the one who has received our actions. The seed
of either love or hate has been sown there, waiting for enough
conditions to spring up its tree and fruits. Devout Buddhists should
always remember that, “the ocean’s water may dry up, mountain may
waste away, the actions done in former lives are never lost; on the
contrary, they come to fruit though aeons after aeons pass, until at last
the debt is paid.” When we plant a black-pepper seed, black-pepper
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plant grows and we will reap black-pepper, not oranges. Similarly,
when we act positively, happiness follows, not suffering. When we act
destructively, misery comes, not happiness. Just as small seed can grow
into a huge tree with much fruit, small actions can bring large result.
Therefore, we should try to avoid even small negative actions and to
create small negative ones.

VII.The Law of Cause and Effect: The Core Principle of

Buddhism:

As mentioned above, the law of causation governs everything in
the universe without exception. Law of cause and effect or the relation
between cause and effect in the sense of the Buddhist law of “Karma”
The law of causation (reality itself as cause and effect in momentary
operation). Every action which is a cause will have a result or an
effect. Likewise every resultant action or effect has its cause. The law
of cause and effect is a fundamental concept within Buddhism
governing all situations. The Moral Causation in Buddhism means that
a deed, good or bad, or indifferent, brings its own result on the doer.
Good people are happy and bad ones unhappy. But in most cases
“happiness” is understood not in its moral or spiritual sense but in the
sense of material prosperity, social position, or political influence. For
instance, kingship is considered the reward of one’s having faithfully
practiced the ten deeds of goodness. If one meets a tragic death, he is
thought to have committed something bad in his past lives even when
he might have spent a blameless life in the present one. Causality is a
natural law, mentioning the relationship between cause and effect. All
things come into being not without cause, since if there is no cause,
there is no effect and vice-versa. As so sow, so shall you reap! Cause
and effect never conflict with each other. In other words, cause and
effect are always consistent with each other. If we want to have beans,
we must sow bean seeds. If we want to have oranges, we must sow
orange seeds. If wild weeds are planted, then it’s unreasonable for one
to hope to harvest edible fruits. One cause cannot have any effect. To
produce an effect, it is necessary to have some specific conditions. For
instance, a grain of rice cannot produce a rice plant without the
presence of sunlight, soil, water, and care. In the cause there is the
effect; in the effect there is the cause. From the current cause, we can
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see the future effect and from the present effect we discerned the past
cause. The development process from cause to effect is sometimes
quick, sometimes slow. Sometimes cause and effect are simultaneous
like that of beating a drum and hearing its sound. Sometimes cause and
effect are three or four months away like that of the grain of rice. It
takes about three to four, or five to six months from a rice seed to a
young rice plant, then to a rice plant that can produce rice. Sometimes
it takes about ten years for a cause to turn into an effect. For instance,
from the time the schoolboy enters the elementary school to the time
he graduates a four-year college, it takes him at least 14 years. Other
causes may involve more time to produce effects, may be the whole
life or two lives. By understanding and believing in the law of
causality, Buddhists will not become superstitious, or alarmed, and rely
passively on heaven authority. He knows that his life depends on his
karmas. If he truly believes in such a causal mecahnism, he strives to
accomplish good deeds, which can reduce and alleviate the effect of
his bad karmas. If he continues to live a good life, devoting his time
and effort to practicing Buddhist teachings, he can eliminate all of his
bad karmas. He knows that he is the only driving force of his success or
failure, so he will be discouraged, put the blame on others, or rely on
them. He will put more effort into performing his duties satisfactorily.
Realizing the value of the law of causality, he always cares for what he
thinks, tells or does in order to avoid bad karma. Devout Buddhists
should always remember that retribution of good and evil karma or
cause and effect in the moral realm have their corresponding relations.
According to Buddhism, whoever denies the rule of “cause and effect”
will destroy all moral responsibility.

In Buddhist teachings, the law of cause and effect or the relation
between cause and effect in the sense of the Buddhist law of “Karma”.
Cause is a primary force that produces an effect; effect is a result of
that primary force. The law of causation governs everything in the
universe without exception. The law of causation (reality itself as
cause and effect in momentary operation). Every action which is a
cause will have a result or an effect. Likewise every resultant action or
effect has its cause. The law of cause and effect is a fundamental
concept within Buddhism governing all situations. Cause is a primary
force that produces an effect; effect is a result of that primary force.
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The law of causation governs everything in the universe without
exception. Devout Buddhists should always remember that the chief
cause that lead to all kinds of effect is “Ignorance”. “Ignorance” is a
mental factor, or attitude, that obscures our understanding of who we
are, and the mode in which all phenomena exist. Not only does
ignorance prevent us from realizing how things exist, it also depicts
things as existing in a way they do not. By understanding and believing
in the law of causality, Buddhists will not become superstitious, or
alarmed, and rely passively on heaven authority. He knows that his life
depends on his karmas. If he truly believes in such a causal
mecahnism, he strives to accomplish good deeds, which can reduce and
alleviate the effect of his bad karmas. If he continues to live a good
life, devoting his time and effort to practicing Buddhist teachings, he
can eliminate all of his bad karmas. He knows that he is the only
driving force of his success or failure, so he will be discouraged, put the
blame on others, or rely on them. He will put more effort into
performing his duties satisfactorily. Ralizing the value of the law of
causality, he always cares for what he thinks, tells or does in order to
avoid bad karma.

According to Buddhism, every action which is a cause will have a
result or an effect. Likewise every resultant action or effect has its
cause. The law of cause and effect is a fundamental concept within
Buddhism governing all situations. The Moral Causation in Buddhism
means that a deed, good or bad, or indifferent, brings its own result on
the doer. Good people are happy and bad ones unhappy. But in most
cases “happiness” is understood not in its moral or spiritual sense but in
the sense of material prosperity, social position, or political influence.
For instance, kingship is considered the reward of one’s having
faithfully practiced the ten deeds of goodness. If one meets a tragic
death, he is thought to have committed something bad in his past lives
even when he might have spent a blameless life in the present one.
Causality is a natural law, mentioning the relationship between cause
and effect. All things come into being not without cause, since if there
is no cause, there is no effect and vice-versa. As so sow, so shall you
reap. Cause and effect never conflict with each other. In other words,
cause and effect are always consistent with each other. If we want to
have beans, we must sow bean seeds. If we want to have oranges, we
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must sow orange seeds. If wild weeds are planted, then it’s
unreasonable for one to hope to harvest edible fruits. One cause cannot
have any effect. To produce an effect, it is necessary to have some
specific conditions. For instance, a grain of rice cannot produce a rice
plant without the presence of sunlight, soil, water, and care. In the
cause there is the effect; in the effect there is the cause. From the
current cause, we can see the future effect and from the present effect
we discerned the past cause. The development process from cause to
effect is sometimes quick, sometimes slow. Sometimes cause and
effect are simultaneous like that of beating a drum and hearing its
sound. Sometimes cause and effect are three or four months away like
that of the grain of rice. It takes about three to four, or five to six
months from a rice seed to a young rice plant, then to a rice plant that
can produce rice. Sometimes it takes about ten years for a cause to turn
into an effect. For instance, from the time the schoolboy enters the
elementary school to the time he graduates a four-year college, it takes
him at least 14 years. Other causes may involve more time to produce
effects, may be the whole life or two lives.
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Chuong Hai
Chapter Two

Dao Phdt Khdc Voi Cac Ton Gido Khdc
O Gido Ly Cot Loi Vé Nhan-Duyén-Qud

Theo mot s6 mdt s6 ton gido khdc thi dinh ménh clia con ngudi
dugc Thudng d&€ quyét dinh. Thugng d€ quyét dinh cho mot ngudi dugc
1&n thién dang hay xu6ng dia nguc; Thugng d€ con dinh trudc ca cudc
ddi cda con ngudi trén th€ gian ndy. Vai ngudi khic tin vao thuyét
dinh ménh, ring mdi ngudi chiing ta déu c6 s6 phin sin ma chiing ta
khong thé nao thay ddi, ciing nhur khong 1am gi khac hon dugce. Ho tin
ring ‘Viéc gi dé€n sé& dén’. Trong tri€t 1y ndy, nhin t& quyét dinh s
phan con ngudi khdng phai 1a Thugng d€, ma 13 mdt sitc manh huyén
bi goi 1a ‘s phan’ vugdt qud tAim hi€u biét ctia ching ta. Con mot sd
ngudi khic nita lai tin vao sy trdi ngugc lai véi s6 phan, ho 13 nhitng
ngudi tin vao thuyét ‘vd dinh’: moi viéc x4y ra déu do sy tinh cd hay
ngiu nhién nao d6. Ho tin ring n€u mot ngudi may min, ngudi d6 sé
dat dugc hanh phic va sy thanh cong; n€u khdng may thi sé phdi chiu
khd dau va that bai, nhung tit ca nhitng gi ma con ngudi nhin linh déu
khong do mot ti€n trinh clia sy quyét dinh, ma déu do tinh cd, hoan
toan ngiu nhién. Trong Cd Pdc gido, ngudi tin hitu thd phugng Thugng
d& va cAu nguyén Ngai d€ dugc tha thit khoi phai 1anh nhitng hau qua
cla nhitng hanh dong x4u 4c ma ngudi Ay di giy tao. Phit gido khic
véi Co Poc gido va modt s6 ton gido khdc & chd Phat gido xét cin
nguyén ctia moi diéu xau do bdi vd minh chit khong do toi 16i do su
nhén thitc sai 1am, chit khong do viéc hanh dong theo ¥ mudn va chdng
ddi. V& mot dinh nghia thuc tién cho vd minh, chiing ta c6 thé xem dé
12 bon ta ki€n 1am cho chiing ta di tim sy thudng hiing trong chd vo
thudng, tim sy thanh than trong chd khong thé tich rdi ra khéi khd dau,
tim cdi ngd trong chd ching lién quan gi d&€n ban ngi chan that, va tim
vui thd trong chd thit ra chi toan 13 sy ghé tdm ddng chdn. Theo luat
‘Nhan Qua’ ctia nha Phit, hién tai la cdi bong clia qud khi, tuong lai
la cdi bong clia hién tai. Vi viy ma hanh dong cla chiing ta trong hién
tai 12 quan trong nhat, vi di€éu ma chidng ta 1am ngay nay &4n dinh con
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dudng cda sy phét trién tuong lai ciia minh. Vi 1y do ndy ma ngudi tu
thién nén ludén chi tim vao hién tai hdu cé thé ti€n trién tot trén
dudng tu dao. Theo gido 1y vé tdi sanh trong dao Phit, quan hé nhin
qua gitra hanh dong va hdu qud ciia né khong nhitng chi c6 gid tri
trong hién doi, ma con c6 gid tri v4i nhitng ddi qua khi va tuong lai
nita. Luat nhian qui phd thong niy khong thé nao trinh dudc. Giong
nhu minh khong thé ndo chay trén dugc cdi béng cta chinh minh,
chiing ta khong thé nio trén chay hiau qui cda nhitng hanh dong clia
minh. Chiing s& mii deo dudi chiing ta diu ching ta c6 14n tron & bat
ctt ndi dau. Ngoai ra, Ptic Phat con day, tAim b4t thién tao ra nhitng tu
tudng bat thién (han, thil, t6n hai va ta ki€n, vin van), cling nhu nhitng
hanh dong gy ra khd dau loan dong. TAm bat thién sé& hiiy diét sy an
lac va thanh tinh bén trong.

Vay 1o rang dao Phat khdc véi cdc ton gido khdc & gido 1y cot 16i
vé Nhan-Duyén-Qui. Pao Co Pdc ty miu thudn bdi mot ciu viét
trong Thanh Kinh “Nguoi gieo cdi gi thi s& git cdi ndy” vdi su an x4
nhd on Chda hay Thugng d€. Cdi cau “Gieo gi git ndy” ro rang hoan
toan phit hgp vdi ¥y nghia cla ludt nhidn qua ty nhién, trong khi su 4n
x4 nhd on Chda hoan toan phi nhdn luit nhdn qud tu nhién nay.
Nhung trong dao Phit, khong ai c¢6 thé tha thi cho mdt ngudi khoi
nhitng vi pham ctia ngudi d6. N&u lam mot diéu 4c thi ngudi d6 phai
git hi nhitng hau qua x4u, vi tit cd déu do luat chung diéu khién chi
khdng do mdt ding sdng tao todn ning ndo. Theo Phat gido, nhitng vui
suéng hay dau khd trong ki€p nay 1a anh hudng hay qua bio cida tién
ki€p. Th& cho nén cd ditc c6 néi: “Duc tri tién thé nhan, kim sanh tho
gid thi. Duc tri lai th€ qué, kim sanh tdc gid thi.” C6 nghia 12 mudn biét
nhian ki€p tru6c clia ta nhu th&€ ndo, thi hiy nhin xem qud bdo ma
chiing ta dang tho 1anh trong ki€p ndy. Mudn biét qui bdo k€ ti€p clia
ta ra sao, thi hay nhin vao nhitng nhin ma chiing ta da va dang gy tao
ra trong ki&p hién tai. Mot khi hi€u rd dugc nguyén 1y ndy roi, thi trong
cudc sdng hiing ngay clia ngudi con Phat chon thuin, ching ta s& ludn
c6 kha niing tranh cic diéu dit, 1am cdc diéu lanh. Moi hanh dong lam
nhin s& c6 mdt két qua hay hau qua. Ciing nhu vay, két qud hay hau
qui déu c6 nhin clia né. Luit nhdn qui 13 khdi niém cin bin trong
dao Phat, né chi phdi tdt cd moi trudng hop. Ngudi Phat tif tin luat
nhian qud chi khong khong phdi thudng phat. Moi hanh dong hé 1a
nhin 4t c6 qui. Tuong tu, hé 12 quad At c6 nhan. Luit nhin qué 1a y
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niém ciin ban trong Phat gido chi phdi moi hoan cdnh. Pay Ia dinh luat
cin bdn cta van hitu, n€u modt ngudi gieo hat giong t6t thi chic chin
ngudi dé sé git qua tot; néu ngudi 4y gieo hat giong xau thi hién nhién
phéi git qua xdu. Du k&t qua c6 thé mau hay chim, moi ngudi chic
chiin s& nhan nhitng k&t qud twong Gng v6i nhitng hanh dong clia minh.
Ngudi ndo thim hi€u nguyén ly nay s& khong bao gid 1am diéu x4u.
Theo Phat Gido, moi hanh dong 12 nhan s& c6 két qua hay hau qud
clia né. Gidng nhu vay, moi hau qui déu c6 nhan ciia né. Luit nhin
qud 1a luit cin bdn trong Phat gido chi phi moi hoan cdnh. Luat &y
day ring ngudi lam viéc lanh, dit hoic vd ky s& nhan Iy hau qua
tuong duong. Ngudi lanh dugc phudc, ngudi dit bi khd. Nhung thudng
thudng ngudi ta khong hiéu chit phudc theo nghia tAm linh, ma hiéu
theo nghia giau c6, dia vi x4 hdi, hodc uy quyén chanh tri. Ching han
nhu ngudi ta bdo ring dugc 1am vua 1a do quéd clia mudi nhan thién da
gieo trudc, con ngudi chét bat dic ky tir 1a do trd qud xau & ki€p nao,
diu ki€p nay ngudi Ay khong 1am gi ddng trach. Nhan qui 12 mot dinh
luat tit nhién néu rd sy tuong quan, tuong duyén giita nhin va qua,
khong phéi c6 ai sinh, cling khong phdi tv nhién sinh. N&u khong c6
nhan thi khong thé c¢6 qui; n€u khdng cé qua thi ciing khdng cé nhéan.
Nhin nao qué niy, khdong bao gid nhan qua tuong phdn hay mau thuin
nhau. N6i cdch khéc, nhian qud bao gid ciing ddng mot loai. NEu mudn
dudc dau thi phidi gieo giong ddu. N€u mudn dugc cam thi phdi gieo
giong cam. Mot khi da gieo cb dai ma mong git dudc lda bip la
chuyén khong tudng. Mot nhian khong thé sinh dugc qui, ma phdi dugc
sU trg gitip cia nhiéu duyén khac, thi du, hat lia khong thé niy mim
lia néu khdng c6 nhitng trd duyén nhu dnh sdng, dit, nuéc, va nhan
cong trg giip. Trong nhan c6 qud, trong qua cé nhan. Chinh trong nhin
hién tai chiing ta thd'y qud vi lai, va chinh trong qud hién tai chiing ta
tim dudc nhian qud khd. Sy chuyén tir nhan d&€n qua cé khi nhanh cé
khi chdm. C6 khi nhdn qui x4y ra lién nhau nhu khi ta vira d4nh ti€ng
trong thi ti€ng trong phat hién lién. C6 khi nhan da giy rdi nhung phai
dgi thdi gian sau qud mdi hinh thanh nhu tir Iiic gieo hat lda gidng, ndy
mam thinh ma, nhd ma, ciy lda, ma Ién thanh ciy lda, tr6 bdng, rdi
cit Ida, van van, phdi qua thdi gian ba bon thang, hoidc nim sdu thdng.
C6 khi tir nhan d€n qua cdch nhau hiing chuc nim nhu mot dita bé cip
sdch dé&n trudng hoc dén ngay thanh tai phai trdi qua thdi gian it nhat
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12 10 nim. C6 nhitng trudng hgp khdc tif nhan d&€n qua c6 thé dai hon,
tlr dJi trude dén doi sau mGi phat hién.

Buddhism Is Different From Other Regilions on
the Core Teachings of Causes & Conditions & Effects

According to some other religions believe that the theistic position
that man’s destiny is basically determined for him by God. God
determines if a man deserves heaven or hell; he may even decide each
man’s earthly destiny. Some other people believe in fatalism that each
of us has a fate which we cannot change and about which we can do
nothing. They believe that ‘Whatever will be will be.” In this
philosophy the agent that determines destiny is not a God, but rather a
mysterious impersonal power called ‘Fate’ which transcend our
understanding. Still some other people believe the exact opposite, they
believe in indeterminism: everything happens by accident. They
believe that if man is lucky, he will achieve happiness or success; if he
is unlucky, he will suffer or fail, but whatever he receives, he receives
not through any process of determination but by accident, by sheer
coincidence. In Christianity, the Christian worships God and prays to
Him in order to obtain forgiveness from the results his evil actions hold
out for him.

Buddhism differs from Christianity and some other religions in that
it sees the root cause of all evil in “ignorance” and not in “sin”, in an
act of intellectual misapprehension and not in an act of volition and
rebellion. As a practical definition of ignorance, we are offered the
four perverted views which make us seek for permanence in what is
inherently impermanent, ease in what is inseparable from suffering,
selthood in what is not linked to any self, and delight in what is
essentially repulsive and disgusting. According to the Karma Law in
Buddhism, the present is a shadow of the past, the future a shadow of
the present. Hence our action in the present is most important, for what
we do in the present determines the course of our future development.
For this reason, Zen practitioners should always apply their minds to
the present so that they may advance on the way. According to the
Buddhist doctrine of rebirth, the causal relation between action and its
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results holds not only with regard to the present life but also with
regard to past and future lives. This universal law of cause and effect is
non-negotiable. Just as we cannot run away from our own shadows, so
we cannot run away from the results of our actions. They will pursue us
no matter where we hide. Besides, the Buddha also taught that
negative or 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.

So, it's so clear that Buddhism is different from other religions on
the core teachings of Causes-Conditions-Effects. Catholicism
contradicts itself with the words in the Bible: “Ye shall reap what ye
shall sow” and the theory of forgiveness through the gace of Christ or
God. The sentence “Reap what you sow” is precisely in accordance
with the natural law of karma, while the grace of forgiveness
completely denies this law. But in Buddhism, no one can forgive a
person for his transgression. If he commits an evil deed, he has to reap
the bad consequences, for all is governed by universal law and not by
any arbitrary creator. According to Buddhism, the pain or pleasure
resulting in this life from the practices or causes and retributions of a
previous life. Therefore, ancient virtues said: “If we wish to know what
our lives were like in the past, just look at the retributions we are
experiencing currently in this life. If we wish to know what retributions
will happen to us in the future, just look and examine the actions we
have created or are creating in this life.” If we understand clearly this
theory, then in our daily activities, sincere Buddhists are able to avoid
unwholesome deeds and practice wholesome deeds. Every action
which is a cause will have a result or an effect. Likewise, every
resultant action has its cause. The law of cause and effect is a
fundamental concept within Buddhism governing all situation.
Buddhists believe in a just rational of karma that operates
automatically and speak in terms of cause and effect instead of rewards
and punishments. Every action which is a cause will have a result or an
effect. Likewise every resultant action has its cause. The law of cause
and effect is a fundamental concept within Buddhism goverining all
situation. Buddhists believe in a just rational of karma that operates
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automatically and speak in terms of cause and effect instead of rewards
and punishments. It’s a fundamental principle for all living beings and
all things that if one sows good deeds, he will surely reap a good
harvest; if he sows bad deeds, he must inevitably reap a bad harvest.
Though the results may appear quickly or slowly, everyone will be sure
to receive the results that accord with their actions. Anyone who has
deeply understood this principle will never do evil.

According to Buddhism, every action which is a cause will have a
result or an effect. Likewise every resultant action or effect has its
cause. The law of cause and effect is a fundamental concept within
Buddhism governing all situations. The Moral Causation in Buddhism
means that a deed, good or bad, or indifferent, brings its own result on
the doer. Good people are happy and bad ones unhappy. But in most cases
“happiness” is understood not in its moral or spiritual sense but in the sense of
material prosperity, social position, or political influence. For instance,
kingship is considered the reward of one’s having faithfully practiced the ten
deeds of goodness. If one meets a tragic death, he is thought to have
committed something bad in his past lives even when he might have spent a
blameless life in the present one. Causality is a natural law, mentioning the
relationship between cause and effect. All things come into being not without
cause, since if there is no cause, there is no effect and vice-versa. As so sow,
so shall you reap. Cause and effect never conflict with each other. In other
words, cause and effect are always consistent with each other. If we want to
have beans, we must sow bean seeds. If we want to have oranges, we must
sow orange seeds. If wild weeds are planted, then it’s unreasonable for one to
hope to harvest edible fruits. One cause cannot have any effect. To produce an
effect, it is necessary to have some specific conditions. For instance, a grain of
rice cannot produce a rice plant without the presence of sunlight, soil, water,
and care. In the cause there is the effect; in the effect there is the cause. From
the current cause, we can see the future effect and from the present effect we
discerned the past cause. The development process from cause to effect is
sometimes quick, sometimes slow. Sometimes cause and effect are
simultaneous like that of beating a drum and hearing its sound. Sometimes
cause and effect are three or four months away like that of the grain of rice. It
takes about three to four, or five to six months from a rice seed to a young rice
plant, then to a rice plant that can produce rice. Sometimes it takes about ten
years for a cause to turn into an effect. For instance, from the time the
schoolboy enters the elementary school to the time he graduates a four-year
college, it takes him at least 14 years. Other causes may involve more time to
produce effects, may be the whole life or two lives.
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Chuong Ba
Chapter Three

Moi Hi¢n Tuong Péu Puoc Sinh Ra
Va Bién Dich Do Béi Ludt Nhan Qud

Theo gido thuy&t nha Phat, ditc Phat d@ mot 1in tuyén thuyét ring
moi hién tugng déu dugc sinh ra va bi€n dich do bdi luat Nhin Qua
khong c6 ngoai 1&. Phat gido khong ddng y c6 cdi goi la tdn thé, ciing
khong c6 cdi goi 1a ding sdng tao. Nhung diéu nay khdng c6 nghia la
tAt c4 sinh vat va sy vat khong hién hitu. Ching khong thé hién hitu
véi mot ban thé hay mot tinh thé thudng hing nhu ngudi ta thudng
nghi, ma ching hi€n hitu do nhitng tuong quan hay nhitng tdp hgp cla
nhan qui. Moi sy hién hitu, hodc cd nhan hoic van hitu, déu bit ngudn
tlr nguyén ly nhin qud, va hién hitu trong sy phdi hgp cud nhan qua.
Tam di€ém cia hoat ddng nhan qua 1a tic nghiép riéng ctia moi ca thé,
va tdc nghi€p s€ dé lai ning luc tiém 4n ctia né quyét dinh sy hién hitu
k& ti€p. Theo d6, qua khit hinh thanh hién tai, va hién tai hinh thanh
tuong lai cud chiing ta. Trong thé giSi ndy, ching ta tao tdc va bién
dich nhu 12 mot toan thé ma ching ta c ti€n hanh mii trong cudc
song. Theo dao Phat, khong c6 cdi gi ngiu nhién, ciing khong c6 cdi
goi 12 nguyén nhan dau tién. Moi vat trong thé& gidi hién hitu déu do su
phdi hdp clia nhiéu nhan duyén khac nhau (12 nhian duyén). Theo Kinh
Trung Bo, Pitc Phat day: “Tuy thudc vao dau va tim d&n ma ngon ltra
clia dén bung chdy; n6 khong phai sinh ra tir trong cdi nay ciing khong
phdi tir trong cdi khdc, va ciing khong ¢c6 mot nguyén dong luc nao
trong chinh né; hién tugng gidi cling vay, né khong hé cé cdi gi thudng
tai trong chinh né. Ching ta cling vdy, chiing ta khong hién hitu mét
cdch ngiu nhién, ma hién hitu va sdng nhd phdp nay. Ngay khi chiing
ta hi€u dugc sy viéc nay, chiing ta y thifc dugc cdi nén tdng vitng chic
ctia ching ta va khi€n cho tim minh thodi mdi. Ching chit boc dong
ndo, nén tdng nay dua trén gido phip vitng chdy vo song. Su bdo ddm
nay 12 coi ngudn clia mot sy binh an vi dai clia mot cdi thin khong bi
dao dong vi bat cit diéu gi. PAy 13 gido phdp truyén stic song cho hét
thdy ching ta. Phdp khong phdi 1a cdi gi lanh ling nhung tran diy sic
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song va sinh dong. TAt cd hién hitu 1a khong thuc c6; ching la gid
danh; chi ¢6 Niét Ban 1a chan ly tuyét doi.”

Thait vay, duyén khéi c6 nghia 12 moi hién tugng déu dudc sinh ra
va bién dich do bdi luat nhan qud. T “Duyén Khéi” chi ring: mot syt
vat sinh khdi hay dudc sinh sdn tir tic dung cia mot diéu kién hay
duyén. Mot vat khong thanh hinh n€u khdng c6 mdt duyén thich hop.
Chén ly nay 4p dung vao van hitu va moi hién tugng trong vii tru. Dic
Phat d truc nhian diéu ndy mot cidch thim sdu d&€n ndi ngay ci khoa
hoc hién dai ciing khong thé nghién cifu xa hon dugc. Khi ching ta
nhin k§ cdc su vat quanh ta, ching ta nhan thdy nuéc, dd, va ngay ca
con ngudi, mdi thit déu dudc sin sanh bdi mdt miu muc ndo dé véi
dic tinh riéng clia né. Nhd vao ning luc hay chiéu huéng nao ma cic
duyén phdt khdi nhdm tao ra nhitng sy vat khiac nhau trong mot trat tu
hoan hdo tir mdt niing lugng bat dinh hay cdi khdong nhu th€? Khi xét
dé&n quy ct va trat tv nay, chiing ta khong thé khong chdp nhin ring c6
mot quy luat ndo dé. P6 1a quy luat khi€n cho moi vat hién hitu. Pay
chinh 12 gido phdp ma Pic Phat da tuyén thuyét.

Theo Tri€t Hoc Trung Quén, thuy&t Duyén Khdi 12 mot hoc thuyét
vd cling trong yé&u trong Phat Gido. N6 1a luat nhan qud cda vii try va
mdi mot sinh mang cda c4 nhidn. N6 quan trong vi hai di€m. Thit nhat,
né dua ra mot khdi niém rat rd rang vé ban chi't vo thudng va hitu han
clia moi hién tugng. Thit hai, n6 cho thdy sanh, 130, bénh, tif va tat cd
nhitng thdng khS clia hién tugng sinh ton tily thudc vao nhitng diéu
kién nhu thé nao va tt cd nhitng thong khd niy s& chdm dift nhu thé
ndo khi ving mit cic diéu kién d6. Trung Quén Idy su sanh va diét
clia cdc thanh t6 cia sy ton tai dé€ gidi thich duyén khdi 13 diéu kién
khong chinh xdc. Theo Trung Qudn, duyén khdi khong c¢6 nghia Ia
nguyén 1y cia mot ti€n trinh ngin ngili, ma 1a nguyén 1y vé sy 1& thudc
vao nhau mot cdch thi€t y&u cla cdc sy vat. N6i gon, duyén khéi 1a
nguyén 1y cla tuong d6i tanh. Tuong ddi tdnh 12 mdt khdm phd vo
cung quan trong ctia khoa hoc hién dai. Nhitng gi ma ngay nay khoa
hoc khdm phd thi bdc Phit da phat hién tir hon hai ngan ndm trdm
nim vé truc. Khi gidi thich duyén khdi nhu 13 sy 1& thudc 1An nhau
mot cdch thi€t y&u hoic 1a tdnh tuong ddi cia moi sy vat, phai Trung
Qudn d3 biac bd mdt tin diéu khdc cia Phat gido Nguyén Thily. Phat
gido Nguyén Thiily da phan tich moi hién tugng thanh nhitng thanh td,
va cho ring nhitng thanh t6 ndy déu c6 mdt thuc tai riéng biét. Trung
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Qudn cho ring chinh thuy&t Duyén Khéi di tuyén bd 1o 1a it ca cac
phdp déu twong ddi, ching khdng c6 cdi goi 1a ‘thuc tdnh’ riéng biét
clia chinh minh. V6 ty tinh hay tuong ddi tdnh dong nghia v6i ‘Khdng
T4nh,” nghia 12 khong c6 sy ton tai dich thuc va doc 1ap. Cic hién
tugng khong cé thyc tai ddc 1ap. Su quan trong hang diu ctia Duyén
Khéi 12 vach ra ring sy ton tai clia tdt cd moi hién tugng va cla ti't ci
thyc thé trén th€ gian nay déu hitu han, chiing khong c6 sy ton tai dich
thuc doc 1ap. TAt cd déu tuy thudc vao tic dong hd tuong clia vo s6
duyén hay diéu kién han dinh. Ngai Long Tho di so lugc vé Duyén
Khdi nhu sau: “Bdi vi khong c6 y&u td nao clia sy sinh tdn dudc thé
hién ma khong c6 cic diéu kién, cho nén khong cé phap nio la ching
‘Khong,” nghia 1a khong c6 sy ton tai doc 1ap dich thuc.”

All Phenomena Are Produced and
Annihilated By the Law of Causation

According to Buddhist teachings, the Buddha once taught that all
phenomena are produced and annihilated by the law of causation
without any exception. Buddhism does not agree with the existence of
a so-called “self,” nor a so-called Creator. But this doesn’t mean that
all beings and things do not exist. They do not exist with a substratum
or a permanent essence in them, as people often think, but according to
Buddhism beings and things do exist as causal relatives or
combinations. All becomings, either personal or universal, originate
from the principle of causation, and exist in causal combinations. The
center of causation is one’s own action, and the action will leave it
latent energy which decides the ensuing existence. Accordingly, our
past forms our present, and the present forms the future. In this world,
we are continuously creating and changing ourselves as a whole.
According to Buddhism, there’s nothing created by accident, nor there
exists a so-called “the first cause”. All things in the phenomanal world
are brought into being by the combination of various causes and
conditions (twelve links of Dependent Origination), they are relative
and without substantiality or self-entity. According to the Majjhima
Nikaya Sutra, the Buddha taught: “Depending on the oil and wick does
the light of the lamp burn; it is neither in the one, nor in the other, nor
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anything in itself; phenomena are, likewise, nothing in themselves. So
do we, we do not exist accidentally, but exist and live by means of this
Law. As soon as we realize this fact, we become aware of our firm
foundation and set our minds at ease. Far from being capricious, this
foundation rests on the Law, with which nothing can compare firmness.
This assurance is the source of the great peace of mind that is not
agitated by anything. It is the Law that imparts life of all of us. The
Law is not something cold but is full of vigor and vivid with life. All
things are unreal; they are deceptions; Nirvana is the only truth.”

In fact, dependent origination means that all phenomena are
produced and annihilated by causation. This term indicates the
following: a thing arises from or is produced through the agency of a
condition or a secondary cause. A thing does not take form unless there
is an appropriate condition. This truth applies to all existence and all
phenomena in the universe. The Buddha intuitively perceived this so
profoundly that even modern science cannot probe further. When we
look carefully at things around us, we find that water, stone, and even
human beings are produced each according to a certain pattern with its
own individual character. Through what power or direction are the
conditions generated that produce various things in perfect order from
such an amorphous energy as “sunyata?” When we consider this
regularity and order, we cannot help admitting that some rule exists. It
is the rule that causes all things exist. This indeed is the Law taught by
the Buddha.

According to the Madhyamaka philosophy, the doctrine of causal
law (Pratityasamutpada) is exceedingly important in Buddhism. It is the
causal law both of the universe and the lives of individuals. It is
important from two points of view. Firstly, it gives a very clear idea of
the impermanent and conditioned nature of all phenomena. Secondly, it
shows how birth, old age, death and all the miseries of phenomenal
existence arise in dependence upon conditions, and how all the
miseries cease in the absence of these conditions. The rise and
subsidence of the elements of existence is not the correct interpretation
of the causal law. According to the Madhyamaka philosophy, the
causal law (pratityasamutpada) does not mean the principle of
temporal sequence, but the principle of essential dependence of things
on each other. In one word, it is the principle of relativity. Relativity is
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the most important discovery of modern science. What science has
discovered today, the Buddha had discovered more than two thousand
five hundred years before. In interpreting the causal law as essential
dependence of things on each other or relativity of things, the
Madhyamaka means to controvert another doctrine of the Hinayanists.
The Hinayanists had analyzed all phenomena into elements (dharmas)
and believed that these elements had a separate reality of their own.
The Madhyamika says that the very doctrine of the causal law declares
that all the dharmas are relative, they have no separate reality of their
own. Without a separate reality is synonymous with devoid of real
(sunyata), or independent existence. Phenomena are devoid of
independent reality. The most importance of the causal law lies in its
teaching that all phenomenal existence, all entities in the world are
conditioned, are devoid of real (sunya), independent existence
(svabhava). There is no real, dependent existence of entities. All the
concrete content belongs to the interplay of countless conditions.
Nagarjuna sums up his teaching about the causal law in the following
words: “Since there is no elements of existence (dharma) which comes
into manifestation without conditions, therefore there is no dharma
which is not ‘sunya,” or devoid of real independent existence.”
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Chuong Bon
Chapter Four

Ddy Chuyén Nhéan-Duyén-Qud
Theo Gido Thuyét Nha Phdt

Theo Gido Su Junjiro Takakusu trong Cuong Yé&u Tri€t Hoc Phat
Gido, duyén khdi cé nhitng y nghia sau day: sy vat chd duyén ma ndy
sinh, d6i lai v4i tdnh gidc hay chan nhu; van sy van vat hay cdc phdp
hitu vi déu tir duyén ma khdi 1én, chit khong c6 tu tinh. Pay ciing la
khdi dau ctia ddy chuyén Nhin-Duyén-Qua trong gido thuyé&t nha
Phat. Phat gido khdng coi trong ¥ niém vé nguyén 1y cin nhan hay
nguyén nhan dé nhat nhu ta thudng thiy trong cdc hé thong tri€t hoc
khdc; va ciing khong ban d&€n y niém vé vii tru luan. T4t nhién, triét
hoc vé Than hoc khong thé nao phit tri€n trong Phat gido. Ping ai
mong ¢ cudc thdo luan vé Than hoc noi mot triét gia Phit gido. Pdi
vdi van dé sdng thé, dao Phat c6 thé chdp nhan bt ci hoc thuyét nio
ma khoa hoc c¢6 thé ti€n hanh, vi dao Phat khoéng thira nhdn c6 mot
xung dot nao gifta ton gido va khoa hoc. Theo dao Phit, nhan loai va
cdc loai hitu tinh déu tu tao, hodc chid dong hoic thu dong. Vi tru
khong phii 1a quy tim doc nhit; né 12 moi trudng cong sinh clia van
hitu. Phat gido khong tin ring van hitu d&€n tir mot nguyén nhan doc
nhA't, nhung cho ring moi vat nhat dinh phdi dudc tao thanh it nhit 1a
hai nguyén nhan. Nhitng sdng héa hay bi€n thanh clia cdc nguyén
nhin di trudc ndi ti€p trong lién tuc thdi gian, qud khit, hién tai va vi
lai, nhu mot chudi diy xich. Chudi xich ndy dudc chia thanh 12 bd
phan, goi 1a 12 khoen nhan duyén vi mdi bd phan lién quan nhau vdi
cong thifc nhu sau “C4i ndy c6 nén cdi kia c6; cdi ndy sinh nén cdi kia
sinh. Cdi ndy khong nén cdi kia khong; cdi nay diét nén cdi kia diét.”
Nhu vay, tir “Duyén Khdi” chi ring: mot sy vat sinh khéi hay dugc
sinh sdn tr tic dung clia mdt diéu kién hay duyén. Mot vat khong
thanh hinh n€u khong ¢c6 mot duyén thich hgp. Chan 1y nay 4p dung
vao van hitu va moi hién tugng trong vii tru. Pidc Phat da tryc nhin
diéu ndy mot cdch thAm siu dé€n ndi ngay cd khoa hoc hién dai ciling
khong thé€ nghién ctu xa hon dugc. Khi ching ta nhin k§ cdc sy vt
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quanh ta, ching ta nhan thdy nuéc, dd, va ngay cd con ngudi, mdi thi
déu dugc sin sanh bdi mot miu muc ndo d6 véi dic tinh riéng cla né.
NhJ vao ning luc hay chiéu huéng ndo ma cdc duyén phit khdi nhim
tao ra nhitng sy vat khac nhau trong mét trit ty hoan hdo tir mot ning
lugng bat dinh hay céi khong nhu th€? Khi xét d&€n quy cl va trat tu
ndy, chiing ta khong thé khdng chap nhan ring c6 mdt quy luit nao dé.
D6 1a quy luat khi€n cho moi vat hién hitu. P4y chinh 14 gido phdp ma
Ditc Phat da tuyén thuyét.

Hiy xem hang ty nim troi qua, trdi d4't ching ta khong c6 su sdng,
nidi 1tra tudn tran nhitng dong thiac dung nham, hoi nuéc, va khi day ca
bau trdi. Tuy nhién, khi trdi di't ngudi m4t trong khodng hai ty nim,
cdc vi sinh vat don bao dugc tao ra. Hin nhién chiing dudc tao ra nhd
su van hanh cia phdap. Chiing dugc sinh ra khi ning lugng “Khodng” tao
nén nén tang clia dung nham, khi vd hoi nuc gip nhitng diéu kién
thich hdp hay duyén. Chinh Phdp di tao ra nhitng diéu kién cho su
phdt sinh d&i song. Do d6 ching ta nhan ra ring Phdp khong lanh lung,
khong phdi 12 mdt nguyén tic tritu tugng ma day sinh dong khi&n cho
moi vat hién hitu va song. Ngugc lai, moi sy vat ¢6 ning lvc mudn
hién hitu vd mudn séng. Trong khodng thdi gian hai ty nim diu cla su
thanh hinh trdi dat, ngay cd dung nham, khi vd hoi nu6c ciing c6 su
song thoi thiic. P6 1a 1y do khién cdc sinh vat don bao dugc sinh ra tir
cdc thit 4y khi cdc diéu kién da hoi di. Nhitng sinh vat v cting nhd
nay da trdi qua moi thir thach nhu sy néng va lanh cuc do, nhitng con
hdng thiy, va nhitng con mua nhu thic d6 trong khodng thdi gian hai ty
nim, va van ti€p tuc sdng. Hon nita, ching din dan ti€n héa thanh
nhitng hinh hai phic tap hon va t6i dinh cla sy phat trién nay 13 con
ngudi. Su ti€n héa nay do bdi sy thoi thic séng clia nhitng vi sinh vat
diu tién nay. Sy sdng c6 y thifc va qua d6 né mudn sdng, va y thic
nay da cé trudc khi c6 su sdng trén trdi dit. C4i ¥ mudn nhu thé€ c6
trong moi sy vat trong vii tru. C4i ¥ mudn nhu vay c6 trong con ngudi
ngay nay. Theo quan di€m khoa hoc, con ngudi dugc thanh hinh bdi
mot sy tip hop clia cdc hat co badn, va néu chiing ta phin tich diéu nay
mot cdch siu sic hon, chiing ta s& thi'y ring con ngudi 1a mot sy tich
tap clia ning lugng. Do d6 cdi y mudn song chic chin phai cé trong
con ngudi.

Ai trong ching ta cling déu bi€t nhan 13 gi va duyén la gi. Tuy
nhién, theo Pitc Phat, Iy Nhidn Duyén rat thim sdu. Nhiéu ngudi tin
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rang ly nhan duyén 1a mot trong nhitng chd dé khé nhat trong Phat
gido. That vay, ¢6 1an ngai A Nan cho ring mic dau Iy nhan duyén c6
vé kho khin, nhung gido thuy&t niy that ra don gidn; va Pic Phat da
qud A Nan ring gido 1y nhan duyén rat thim siu chd khdong don gidn
dau. Tuy nhién, gido 1y nhin duyén trong dao Phit rat rd rang va dé
hi€u. Nhan d6 Pic Phat da dua ra hai thi du cho dai ching. Trudc hét
12 thi du vé ngon dén, Ngai néi ngon Ira ctia ngon dén dau chdy dugc
12 do ddu va tim dén. Nghia Ia khi c6 diu va tim dén thi ngon Ita cla
deén chdy. N&u khong c6 hai thit d6 thi dén tit. Bén canh d6, yéu to gié
ciing quan trong, néu gi6 16n qud thi ngon dén dau khong thé tiép tuc
chdy dugc. Thi du thi hai v& mot cdi madm cidy. Mam cidy ndy né
khong chi tiy theo hdt gidng, ma con tiy thudc vao dit, nudc, khong
khi va dnh sdng mit trGi nita. Nhu vdy, khong mdt hién tugng nao lai
khong tic dung d&€n 1y nhan duyén. TAt cA moi hién tugng khong thé
phdt sanh néu khong c6 modt nhan va mot hoic nhiéu duyén. Moi vat
trong th€ gidi hién tugng, duyén khdi duyén sanh, la sy phdi hgp cla
nhitng nguyén nhin va diéu kién khdc nhau (bdi Thip Nhi nhin
duyén). Ching hién hitu tuong d6i va khong c6 thuc thé. Pic Phat
thudng bay té ring Ngai gidc ngd biing mot trong hai cich, hoic hiéu
rd T Diéu D€, hay am tudng Ly Nhan Duyén. Ngudi tu tap thién
qudn, mudn dat dugc gidc ngd, phdi hi€u ro nhitng chan 1y 4y.

Theo Piic Phit, nhian la nhdn ma ban da gieo, thi tir d6 ban phai
git 14y k&t qua tuong tng, khong c6 ngoai 1&. N&u ban gieo nhan tot,
it git qud t6t. VA né€u ban gieo nhan x4y, 4t nhan 1Ay qua xau. Vi vay
ma néu ban gieo mot nhian nao d6 véi nhitng duyén khac di kém, mot
qua bdo hay hau qud nao d6 sé dén, khong c6 ngoai 1é. Pic Phat day:
“Do su ndi két clia cdc chudi nhan duyén ma cé su sinh, c6 sy diét.”
Nhan qua trong dao Phat khong phai 1a chuyén tin hay khong tin. Cho
ddt ban khong tin nhan qua thi nhin qui vAn vin hanh ding theo chiéu
huéng ma né phai vdn hanh. Nhian chinh 1a ching t& (hat). Cdi gép
phin cho sy 16n manh ctia n6 12 duyén (hay diéu kién). Trong mot cdi
hat xuéng dit 1a gieo nhin. Nhitng diéu kién 12 nhitng y&u td phu vio
g6p phan 1am cho c4i hat ndy mam va 1én 1én nhu dat dai, nudc, anh
nidng mit trdi, phan bén va ngudi lam vudn, van van. Moi vat trong thé
gidi hién hitu déu do sy phdi hop ctia nhiéu nhin duyén khic nhau (12
nhin duyén). Theo Kinh Trung B9, Pitc Phat day: “Tuy thudc vao dau
va tim dén ma ngon lra ctia dén bung chdy; né khong phai sinh ra tir
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trong cédi nay cling khong phai tir trong cdi khdc, va ciing khong c6 mot
nguyén dong lyc nao trong chinh nd; hién tugng gidi cling vay, nd
khong hé ¢6 cdi gi thudng tai trong chinh né. Ching ta cling vdy, chiing
ta khong hién hitu mot cach ngiu nhién, ma hién hitu va s6ng nhd
phdp nay. Ngay khi chiing ta hi€u dugc sy viéc nay, chiing ta y thitc
dudc cdi nén tdng vitng chic clia chiing ta va khi&n cho tAm minh thoai
mai. Chiang chiit bdc ddng nio, nén tdng nay dua trén gido phap viing
chdy vo song. St bdo ddm nay 14 cdi ngudn clia mot sy binh an vi dai
clia mot cdi than khong bi dao dong vi bit ctt diéu gi. Pay 1a gido phip
truyén sic song cho hét thdy ching ta. Phdp khong phdi la cdi gi lanh
lung nhung tran diy sifc sdng va sinh dong. TAt cd hién hitu 12 khdng
thuc c6; chiing 12 gid danh; chi c6 Nié€t Ban Ia chan 1y tuyét d6i.”

Theo dao Phat, ai hi€u dugc ban chit phu thudc 1in nhau hay
duyén khdi, tic 12 da hi€u dugc Phap, ma ai hi€u dugc Phdp, tic 1a da
thdy Phat vay. B4n chit phu thudc vao nhau trong gido 1y nha Phat c6
nghia 12 moi vat, moi hién tugng, hay moi bi€n c6 trong vii tru ndy déu
phu thudc vio nhau véi nhitng nhan duyén khdc nhau dé€ sanh khdi.
Pao Phit khong chdp nhin mdt tranh ludn vé sy vat hinh thinh mot
cdch hoan toan ty nhién, khong hé c6 nguyén nhan va diéu kién; dao
Phat ciing khdng chdp nhin sy tranh ludn khic vé viéc sy vat thanh
hinh tir mot dang sdng tao day quyén ning. Theo Phat gido, moi ddi
tugng vat chat déu do cdc thanh phan hop lai d€ 1am thanh mot thyc
thé tron ven, va ciing nhur viy mot thuc thé tron ven phu thudc vio sy
tdn tai cla cdc thanh phan. Néi cach khic, moi sy vat, moi hién tugng
chi hién hitu nhu 13 k&t qui clia su k&t hdp dong thdi clia tA't cd nhitng
yé&u t6 tao thanh. Nhu vay khong c6 mot sy vat ndo cé tu tinh doc 1ap
hay riéng I& trong vii tru ndy. Tuy nhién, néi nhu vy khong c6 nghia
1a sy vat khong hién hitu; sy vat c6 hién hitu nhung ching khong c6
tinh doc 1ap hay tu ton cda chinh ching. Khi chiing ta hi€u dugc ly
nhin duyén hay thau sudt nén tdng vé ban chat cda thyc tai, ching ta
sé thdy ring moi thit cAm nhan va thé nghiém déu khdi 1én nhu 14 k&t
qud clia sy tuong tic va k&t hdp clia cdc tdc nhdn va cic diéu kién.
N6i cach khic, khi thong hi€u ly nhan duyén cé nghia 1a chiing ta ciing
ddng thdi ciing thong hi€u ludn luat nhan qua.

Phip Duyén Khdi 1a hé qua tat y&€u d6i v6i Thanh d€ thd hai va
tht ba trong T Thanh P&, va khong thé, nhu mot s6 ngudi ¢6 khuynh
huéng cho ring diy 1a mot sy thém thit sau ndy vao 15i day clia Pic
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Phit. Gido 1y duyén khdi nay ludn luén dugc gidi thich biing nhitng tir
ngit hé&t stc thuc tién, nhung né khdng phai 1a 15i day chi c6 tinh gido
diéu, mic du thoat nhin c6 vé nhu vay, do tinh chit ngidn gon clia cdc
15i gidi thich. Nhitng ai tirng quen thudc v6i Tam Tang Kinh Dién déu
hi€u ring Gido Ly Duyén Khdi nay dugc thiét 1ap trén cd s& 1am ro
nét nhitng nguyén tic cin ban cla tri tué. Trong 15i day vé tdnh duyén
khdi ctia van hitu trong thé€ gian, ngudi ta c6 th€ nhin ra quan di€ém
clia Ptic Phiat vé cudc ddi. Tinh duyén khdi ndy dién ti€n lién tuc,
khong bi gidn doan va khong bi kiém sodt bdi bat cit loai tu tic hay tha
tdc ndo ci. Tuy nhién, cling khong thé gin cho gido ly Duyén Khdi
niy 12 quyét dinh thuyé&t hay dinh ménh thuyét, bdi vi trong gido ly
ndy ci hai moi trudng vat Iy va quan hé nhin qué cda cd nhin van
hanh cling nhau. Th& gidi vat Iy 4nh hudng d&€n tAm cla con ngudi, va
tAm cda con ngudi ngudc lai cling Anh hudng dén thé gigi vat ly, hién
nhién & mitc d6 cao hon, vi theo Kinh Tuong Ung Bo, nhu Pic Phat
néi: “Th& gian bi dan dit bdi tim.” N&u ching ta khong hi€u y nghia
chinh xdc cia Phdp Duyén Khdi va sy dng dung clia né trong cudc
song, chiing ta s& 14m 14n cho d6 12 mot quy ludt nhin qua c6 tinh mdy
méc hodc thim chi nghi riing d6 chi 12 mot sy khdi sanh dong thdi, mot
nguyén nhin diu tién clia cdc phap hitu tinh ciing nhu vo tinh. Vi hoan
toan khong c6 mot sy khdi ngudn nao tir khong ma cé trong 15i day
ctia Bitc Phat. Phap Duyén Khdi cho thay tinh khong thé c6 dugc clia
nguyén nhan diu tién ndy. Ngudn goc dau tién cia sy sdng, dong ddi
clia cdc ching sanh 13 diéu khong thé quan niém dugc, va nhu Pic
Phat néi trong Kinh Tuong Ung B9: “Nhitng suy dodn va y niém lién
quan dén th€ gian c6 thé dua dén sy réi loan vé tAm tri. VO thi, nay
ciac Ty Kheo, 1 sy luan hdi. Piém bit ddu ciing khong thé néu ré doi
vGi chiing sanh bi vO6 minh che diy, bi khat di tréi budc, phai luu
chuyén luan hdi.” That vy, rit khé c6 thé hinh dung dugc vé mot
di€ém khdi dau, khong ai c6 thé phing ra cling tot ngudn goc clia bat ct
diéu gi, ngay mot hat cit, huéng la con ngudi. Truy tim khéi di€m dau
tién trong mot qud khd vo thi that 1a mét viéc lam vo6 ich va v6 nghia.
Ddi song khong phai 12 mot cdi gi ddng nhit, n6 13 mot sy trd thanh.
D6 12 mdt dong bién dich clia cdc hién tugng tAm-sinh 1y.

Hai muoi lim th& ky vé trudc Piic Phat dd néi ring: “Chiing sanh
va thé€ gidi 1a do nhan duyén k&t hgp ma thanh.” CAu néi Ay da phd
nhin cdi goi 12 “Pang Tao Héa” hay “Thugng P&” sdng tao ra mudn



64

vat. Cau néi 4y dit ra mdt cdi nhin khoa hoc va khach quan vé thé giGi
thyc tai hay “Duyén Khdi Luan.” Duyén khdi nghia 1a sy nudng tua
hd tuong 1dn nhau ma sinh thanh va ton tai. Khong cé cdi gi c6 thé ty
minh sinh ra minh va ty ton tai doc 14p vdi nhitng sy vat khdc. Tat ci
moi sy moi vat trén thé€ gi6i ndy déu phdi tuin theo dinh luit “Duyén
Khéi” ma Thanh, Tru, Hoai va Khong. Con ngudi 12 mot ti€u vii tru
ciing khong phdi ty nhién ma c6, ma la do nghiép luc két hgp céc
duyén ma thanh, va ciing nim trong dinh luat “Thanh Tru Hoai
Khong.” Mudi hai nhin duyén ndy nghia 1y rit thim di¢u. Pay la
nhitng clra ngd quan trong d€ cho ching sanh buéc vao Thinh qua,
thoat khdi sanh tir, tréi budc, va khd ndo trong ba cdi sdu dudng, dé
chitng thanh qua vi Duyén Gidc Thira.

Theo Gido Su Junjiro Takakusu trong Cuong Yé&u Tri€t Hoc Phat
Gido, phap gidi duyén khdi 12 cuc di€m cia tit cd nhitng thuyé&t nhan
qud; thuc sy d6 12 k&t ludn clia thuyé&t duyén khdi bdi vi n6 1a 1y tic
nhan qua phd bi€n va di nim trong ly ban hitu, thong huyén cda vii
tru, hay néi thé nao ciing dugc. Ly tic duyén khdi dudc gidi thich trudc
tién bing nghiép cdm duyén khdi, nhung vi nghiép phat khdi trong
tang thitc, nén thit d&€n ching ta c6 A Lai Da duyén khdi. Vi A Lai Da,
hay tang thirc, 1a kho tang cia ching t, sanh khdi tir mot cdi khac nén
chiing ta ¢6 Nhu Lai Tang duyén khdi, hay chan nhu. Tir ngit ky la ndy
chi cho cdi 1am khua't 14p Phat tanh. Do su che khuit ndy ma c6 phin
bA't tinh, nhung vi c6 Phat tinh nén c6 ca phan tinh nita. N6 ddng nghia
véi Chan Nhu (Tathata ¢6 nghia 12 khong phai nhu th& ndy hay nhu thé
kia) ma theo nghia rong nhat thi ¢c6 di ca ban chat tinh va bat tinh. Do
cong ning clia nhitng cin nhan tinh va bat tinh, né biéu 10 sai biét
tudng cda hitu tinh nhu s6ng va chét, thién va dc. Chan nhu bdo tri van
hitu, hay néi ding hon, tit cd van hitu déu & trong Chan nhu. Noi day,
giai doan tht tw, Phdp giéi Duyén khéi dudc néu 1én. B6 1a 1y tic tu
khdi va tu tao clia hitu tinh va vii tru, hodc gid chiing ta c6 thé goi n6
12 duyén khéi nghiép cdm chung clia tit ca moi loai. N6i hep thi vii tru
s& 12 mot sy biéu hién cda Chan nhu hay Nhu Lai Tang. Nhung néi
rong thi d6 1a duyén khdi cta vi tru do chinh vii tru, chi khong gi
khéc.

Phit gido khong ddng y c6 cdi goi 1a ton thé, ciing khdng c6 cai
goi 12 ding sdng tao. Nhung di€u nay khong c6 nghia 12 tit cd sinh vat
va sy vat khong hién hitu. Ching khong th& hién hitu v6i mot ban thé
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hay mot tinh thé thudng hiing nhu ngudi ta thudng nghi, ma ching hién
hitu do nhitng tudng quan hay nhitng tdp hgp ctia nhan qua. Moi sy
hién hitu, hoic c4 nhin hoic van hitu, déu bit ngudn tir nguyén ly
nhin qua, va hién hitu trong sy phdi hdp clia nhan qui. TAm diém clia
hoat dong nhian qua 1a tdc nghiép riéng clia moi cd thé, va tic nghiép
s& d€ lai ning luc tiém 4n clia né quyét dinh sy hién hitu k€ ti€p. Theo
d6, qua khit hinh thanh hién tai, va hién tai hinh thanh tuong lai cia
chiing ta. Trong th€ gidi nay, ching ta tao tdc va bi€n dich nhu 12 mot
toan thé ma ching ta ct ti€n hanh mii trong cudc séng. Theo Triét
Hoc Trung Qudn, thuy&t Duyén Khéi 1a mdt hoc thuyé&t vo cling trong
y€&u trong Phat Gido. N6 la luat nhan qud ctia vil tru va mdi mot sinh
mang clia c4 nhan. N6 quan trong vi hai diém. Thit nhat, n6 dua ra mot
khdi niém rit ro rang vé ban chi't vo thudng va hitu han clia moi hién
tugng. Thit hai, né cho thdy sanh, ldo, bénh, tit va tit cd nhitng thong
khd ctia hién tugng sinh ton tity thudc vao nhitng diéu kién nhu thé nao
va tit ca nhitng thong khd ndy sé cham dit nhu thé nao khi ving mit
céc diéu kién dé. Trung Quan 14y su sanh va diét clia cdc thanh td clia
su ton tai d€ gidi thich duyén khdi 13 diéu kién khong chinh xdc. Theo
Trung Qudn, duyén khdi khong c6 nghia 1a nguyén ly ctia mot ti€n
trinh ngdn ngdi, ma 12 nguyén 1y vé su 1& thudc vao nhau mdt cich
thi€t y&u cda cdc sy vat. N6i gon, duyén khdi 12 nguyén 1y clia tuong
ddi tdnh. Tuong d6i tdnh 12 mot khdm phd vo cling quan trong clia
khoa hoc hién dai. Nhitng gi ma ngay nay khoa hoc kham pha thi Bic
Phat dd ph4t hién tir hon hai ngin nim trim nim vé truc. Khi gidi
thich duyén kh&i nhu 12 sy 1& thudc 1an nhau mdt c4ch thi€t y&u hoic
1a tdnh tuong ddi clia moi sy vat, phai Trung Qudn dd bdc bd mot tin
diéu khdc clia Phat gido Nguyén Thily. Phat gido Nguyén Thay di
phin tich moi hién tugng thanh nhitng thanh t&, va cho ring nhitng
thanh t6 nidy déu c6 mot thyc tai riéng biét. Trung Qudn cho ring
chinh thuy&t Duyén Khéi da tuyén bo rd 1 tit cd cdc phdp déu tuong
dd1i, chiing khong c6 cdi goi 1a ‘thyc tdnh’ riéng biét cia chinh minh.
Vo tu tdnh hay tuong d8i tdnh ddng nghia v&i ‘Khdng Tdnh,” nghia 1a
khong c6 su ton tai dich thyc va doc 14p. Cdc hién tugng khdng cé thuc
tai doc 1ap. Su quan trong hang diu cia Duyén Khdi 13 vach ra riing
su ton tai clia tA't cd moi hién tugng va cla ta't ca thuc thé trén thé gian
niy déu hitu han, ching khong c6 su ton tai dich thuc doc 1ap. TAt cd
déu thy thudc vao tic dong hd tuong clia vo sd duyén hay diéu kién
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han dinh. Ngai Long Tho di so lugc vé Duyén Khdi nhu sau: “Béi vi
khong c6 y&u t& nao clia sy sinh ton dugc thé hién ma khong cé cic
diéu kién, cho nén khong c6 phdp nio 1a ching ‘Khong,’ nghia la
khong c6 su ton tai doc 1ap dich thuc.”

The Chain of Causes-
Conditions-Effects in Buddhism

According to Prof. Junjiro Takakusu in The Essentials of Buddhist
Philosophy, the theory of causation has the following meanings:
conditioned arising: Arising from the secondary causes, in contrast with
arising from the primal nature or bhutatatha (Tdnh gidc); everything
arises from conditions and not being spontaneous and self-contained
has no separate and independent nature. This is also the beginning of
the chain of Causes-Conditions-Effects in Buddhism. Buddhism does
not give importance to the idea of the Root-Principle or the First Cause
as other systems of philosophy often do; nor does it discuss the idea of
cosmology. Naturally such a branch of philosophy as theology did not
have grounds to develop in Buddhism. One should not expect any
discussion of theology from a Buddhist philosopher. As for the problem
of creation, Budhism is ready to accept any theory that science may
advance, for Buddhism does not recognize any conflict between
religion and science. According to Buddhism, human beings and all
living things are self-created or self-creating. The universe is not
homocentric; it is a co-creation of all beings. Buddhism does not
believe that all things came from one cause, but holds that everything
is inevitably created out of more than two causes. The creations or
becomings of the antecedent causes continue in time-series, past,
present and future, like a chain. This chain is divided into twelve
divisions and is called the Twelve Divisioned Cycle of Causation and
Becomings. Since these divisions are interdependent, the process is
called Dependent Production or Chain of causation. The formula of this
theory is as follows: From the existence of this, that becomes; from the
happening of this, that happens. From the non-existence of this that
does not become; from the non-happening of this, that does not happen.
Thus, the term “Causation” indicates the following: a thing arises from
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or is produced through the agency of a condition or a secondary cause.
A thing does not take form unless there is an appropriate condition.
This truth applies to all existence and all phenomena in the universe.
The Buddha intuitively perceived this so profoundly that even modern
science cannot probe further. When we look carefully at things around
us, we find that water, stone, and even human beings are produced
each according to a certain pattern with its own individual character.
Through what power or direction are the conditions generated that
produce various things in perfect order from such an amorphous energy
as “sunyata?”’ When we consider this regularity and order, we cannot
help admitting that some rule exists. It is the rule that causes all things
exist. This indeed is the Law taught by the Buddha.

Just consider that billions of years ago, the earth had no life;
volcanoes poured forth torrents of lava, and vapor and gas filled the
sky. However, when the earth cooled about two billions years ago,
microscopic one-celled living creatures were produced. It goes without
saying that they were produced through the working of the Law. They
were born when the energy of “sunyata” forming the foundation of
lava, gas, and vapor came into contact with appropriate conditions or a
secondary cause. It is the Law that provided the conditions for the
generation of life. Therefore, we realize that the Law is not cold, a
mere abstract rule, but is full of vivid power causing everything to exist
and live. Conversely, everything has the power of desiring to exist and
to live. During the first two billions years of the development of the
earth, even lava, gas, and vapor possessed the urge to live. That is why
one-celled living creatures were generated from them when the
conditions were right. These infinitesimal creatures endured all kinds
of trials, including extreme heat and cold, tremendous floods, and
torrential rains, for about two billions years, and continued to live.
Moreover, they gradually evolved into more sophisticated forms,
culminating in man. This evolution was caused by the urge to live of
these first microscopic creatures. Life had mind, through which it
desired to live, from the time even before it existed on earth. Such a
will exists in everything in the universe. This will exists in man today.
From the scientific point of view, man is formed by a combination of
elementary particles; and if we analyze this still more deeply, we see
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that man is an accumulation of energy. Therefore, the mind desiring to
live must surely exist in man.

We all know what dependent means, and what origination or
arising means. However, according to the Buddha, the theory of
independent origination was very deep. Many people believe that the
theory of indepedent origination is one of the most difficult subjects in
Buddhism. As a matter of fact, on one occasion Ananda remarked that
despite its apparent difficulty, the teaching of indepedent origination
was actually quite simple; and the Buddha rebuked Ananda saying that
in fact the teaching of independent origination was very deep, not that
simple. However, the theory of independent origination in Buddhism is
very clear and easy to understand. The Buddha gave two examples to
make it clear for the Assembly. The Buddha has said the flame in an
oil lamp burns dependent upon the oil and the wick. When the oil and
the wick are present, the flame in an oil lamp burns. Besides, the wind
factor is also important, if the wind blows strongly, the oil lamp cannot
continue to burn. The second example on the sprout. The sprout is not
only dependent on the seed, but also dependent on earth, water, air and
sunlight. Therefore, there is no existing phenomenon that is not effect
of dependent origination. All these phenomena cannot arise without a
cause and one or more conditions. All things in the phenomenal world
are brought into being by the combination of various cause and
conditions (Twelve links of Dependent Origination), they are relative
and without substantially or self-entity. The Buddha always expressed
that his experience of enlightenment in one of two ways: either in
terms of having understood the Four Noble Truths, or in terms of
having understood interindependent origination. Zen practitioners who
want to attain enlightenment, must understand the meaning of these
truths.

According to the Buddha, a cause refers to the cause you have
planted, from which you reap a corresponding result without any
exception. If you plant a good cause, you will get a good result. And if
you plant a bad cause, you will obtain a bad result. So if you plant a
certain cause with other conditions assemble, a certain retribution or
result is brought about without any exception. The Buddha taught:
“Because of a concatenation of causal chains there is birth, there is
disappearance.” Cause and effect in Buddhism are not a matter of
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belief or disbelief. Even though you don’t believe in “cause and
effect,” they just operate the way they are suppose to operate. The
cause is the seed, what contributes to its growth is the conditions.
Planting a seed in the ground is a cause. Conditions are aiding factors
which contribute to the growth such as soil, water, sunlight, fertilizer,
and the care of the gardener, etc. All things in the phenomanal world
are brought into being by the combination of various causes and
conditions (twelve links of Dependent Origination), they are relative
and without substantiality or self-entity. According to the Majjhima
Nikaya Sutra, the Buddha taught: “Depending on the oil and wick does
the light of the lamp burn; it is neither in the one, nor in the other, nor
anything in itself; phenomena are, likewise, nothing in themselves. So
do we, we do not exist accidentally, but exist and live by means of this
Law. As soon as we realize this fact, we become aware of our firm
foundation and set our minds at ease. Far from being capricious, this
foundation rests on the Law, with which nothing can compare firmness.
This assurance is the source of the great peace of mind that is not
agitated by anything. It is the Law that imparts life of all of us. The
Law is not something cold but is full of vigor and vivid with life. All
things are unreal; they are deceptions; Nirvana is the only truth.”
According to Buddhism, whoever perceives the interdependent
nature of reality sees the Dharma, and whoever sees the Dharma sees
the Buddha. The principle of interdependent origination means that all
conditioned things, phenomena, or events in the universe come into
being only as a result of the interaction of various causes and
conditions. Buddhism does not accept the argument that things can
arise from nowhere, with no cause and conditions; nor does it accept
another argument that things can arise on account of an almighty
creator. According to Buddhism, all material objects are composed by
parts to make the whole, and the whole depends upon the existence of
part to exist. In other words, all things and events (everything) arise
solely as a result of the mere coming together of the many factors
which make them up. Therefore, there is nothing that has any
independent or intrinsic identity of its own in this universe. However,
this is not to say that things do not exist; thing do exist, but they do not
have an independent or autonomous reality. When we understand the
principle of interdependent origination or the fundamental insight into
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the nature or reality, we will realize that everything we perceive and
experience arises as a result of the interaction and coming together of
causes and conditions. In other words, when we thoroughly understand
the principle of interdependent origination, we also understand the law
of cause and effect.

Dependent Arising is an essential corollary to the second and third
of the Four Noble Truths, and is not, as some are inclined to think, a
later addition to the teaching of the Buddha. This Dependent Arising,
this doctrine of conditionality, is often explained severely practical
terms, but it is not a mere pragmatical teaching, though it may appear
to be so, owing to the shortness of the explanations. Those conversant
with the Buddhist Canon know that in the doctrine of Dependent
Arising is found that which brings out the basic principles of knowledge
and wisdom in the Dhamma. In this teaching of the conditionality of
everything in the world, can be realized the essence of the Buddha’s
outlook on life. This conditionality goes on uninterrupted and
uncontrolled by self-agency or external agency of any sort. The
doctrine of conditionality can not be labelled as determinism, because
in this teaching both the physical environment and the moral causation
(psychological causation) of the individual function together. The
physical world influences man’s mind, and mind, on the other hand,
influences the physical world, obviously in a higher degree, for as the
Buddha taught in the Samyutta-Nikaya: “The world is led by the mind.”
If we fail to understand the real significance and application to life of
the Dependent Arising, we mistake it for a mechanical law of casuality
or even a simple simultaneous arising, a first beginning of all things,
animate and inanimate. As there is no origination out of nothing in
Buddhist thought, Dependent Arising shows the impossibility of a first
cause. The first beginning of existence, of the life stream of living
beings is inconceivable and as the Buddha says in the Samyutta-
Nikaya: “Notions and speculations concerning the world may lead to
mental derangement. O Monks! This wheel of existence, this cycle of
continuity is without a visible end, and the first beginning of beings
wandering and hurrying round, wrapt in ignorance and fettered by
craving is not to be perceived.” In fact, it is impossible to conceive of a
first beginning. None can trace the ultimate origin of anything, not even
of a grain of sand, let alone of human beings. It is useless and
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meaningless to seek a beginning in a beginningless past. Life is not an
identity, it is a becoming. It is a flux of physiological and psychological
changes.

Twenty centuries ago, the Buddha said: “Humanity and the world
are the cause and conditions to be linked and to become.” His words
have denied the prsence of a Creator or God. Hey give us a scientific
and objective outlook of the present world, related to the law of
Conditioning. It means that everything is dependent upon conditions to
come into being or survive. In other words, there is nothing that can be
self-creating and self-existing, independent from others. All sentient
beings, objects, elements, etc., in this world are determined by the law
of conditioning, under the form of formation, stabilization,
deterioration, and annihilation. Man is a small cosmos. He comes into
being not by himself but by the activation of the law of transformation.
The meaning of the Twelve Conditions of Cause-and-Effect are
extremely deep and profound. They are important doors for cultivators
to step into the realm of enlightenment, liberation from the cycle of
birth, death, bondage, sufferings, and afflictions from the three worlds
and six paths, and to attain Pratyeka-Buddhahood.

According to Prof. Junjiro Takakusu in the Essentials of Buddhist
Philosophy, the theory of causation by Dharmadhatu is the climax of all
the causation theories; it is actually the conclusion of the theory of
causation origination, as it is the universal causation and is already
within the theory of universal immanence, pansophism, cosmotheism,
or whatever it may be called. The causation theory was explained first
by action-influence, but as action originates in ideation, we had,
secondly, the theory of causation by ideation-store. Since the ideation-
store as the repository of seed-energy must originate from something
else, we had, thirdly, the causation theory explained by the expression
“Matrix of the Thus-come” (Tathagata-garbha) or Thusness. This
curious term means that which conceals the Buddha. Because of
concealment, it has an impure side, but because of Buddhahood, it has
a pure side as well. It is a synonym of Thusness (Tathatva or Tathata,
not Tattva=Thisness or Thatness) which has in its broadest sense both
pure and impure nature. Through the energy of pure and impure causes
it manifests the specific character of becoming as birth and death, or as
good and evil. Thusness pervades all beings, or better, all beings are in
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the state of Thusness. Here, as the fourth stage, the causation theory by
Dharmadhatu (universe) is set forth. It is the causation by all beings
themselves and is the creation of the universe itself, or we can call it
the causation by the common action-influence of all beings. Intensively
considered the universe will be a manifestation of Thusness or the
Matrix of Tathagata (Thus-come). But extensively considered it is the
causation of the universe by the universe itself and nothing more.
Buddhism does not agree with the existence of a so-called “self,”
nor a so-called Creator. But this doesn’t mean that all beings and things
do not exist. They do not exist with a substratum or a permanent
essence in them, as people often think, but according to Buddhism
beings and things do exist as causal relatives or combinations. All
becomings, either personal or universal, originate from the principle of
causation, and exist in causal combinations. The center of causation is
one’s own action, and the action will leave it latent energy which
decides the ensuing existence. Accordingly, our past forms our present,
and the present forms the future. In this world, we are continuously
creating and changing ourselves as a whole. According to the
Madhyamaka  philosophy, the doctrine of causal law
(Pratityasamutpada) is exceedingly important in Buddhism. It is the
causal law both of the universe and the lives of individuals. It is
important from two points of view. Firstly, it gives a very clear idea of
the impermanent and conditioned nature of all phenomena. Secondly, it
shows how birth, old age, death and all the miseries of phenomenal
existence arise in dependence upon conditions, and how all the
miseries cease in the absence of these conditions. The rise and
subsidence of the elements of existence is not the correct interpretation
of the causal law. According to the Madhyamaka philosophy, the
causal law (pratityasamutpada) does not mean the principle of
temporal sequence, but the principle of essential dependence of things
on each other. In one word, it is the principle of relativity. Relativity is
the most important discovery of modern science. What science has
discovered today, the Buddha had discovered more than two thousand
five hundred years before. In interpreting the causal law as essential
dependence of things on each other or relativity of things, the
Madhyamaka means to controvert another doctrine of the Hinayanists.
The Hinayanists had analyzed all phenomena into elements (dharmas)
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and believed that these elements had a separate reality of their own.
The Madhyamika says that the very doctrine of the causal law declares
that all the dharmas are relative, they have no separate reality of their
own. Without a separate reality is synonymous with devoid of real
(sunyata), or independent existence. Phenomena are devoid of
independent reality. The most importance of the causal law lies in its
teaching that all phenomenal existence, all entities in the world are
conditioned, are devoid of real (sunya), independent existence
(svabhava). There is no real, dependent existence of entities. All the
concrete content belongs to the interplay of countless conditions.
Nagarjuna sums up his teaching about the causal law in the following
words: “Since there is no elements of existence (dharma) which comes
into manifestation without conditions, therefore there is no dharma
which is not ‘sunya,” or devoid of real independent existence.”
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Chuong Nam
Chapter Five

Vai Tro Quan Trong Cua Nhdn-Duyén-Qud
Trong Viéc Tu Hanh Theo Dao Phdt

Phit tif thudng c6 truyén thdng ton Phat kinh Ting, va bay td long
ton kinh véi x4 1gi Phat, nhitng bi€u tugng ton gido nhu hinh 4nh, tinh
x4 hay ty vién. Tuy nhién, Phat ti ching bao gid thd ngiu tugng. Thd
cting Phat, t6 tién, va cha me qud ving dang dudc khuyé&n khich. Tuy
nhién, chit “thd cing” tv né da khong thich ding theo quan diém cilia
dao Phat. TUr “Bay t6 long ton kinh” ¢6 1€ thich hgp hon. Phat t khong
nén mu quidng thd phung nhitng thit niy d&€n ndi quén di muc tiéu
chinh clia chiing ta 1a tu hanh. Ngudi Phat t& quy trudc tugng Phat dé
t6 1ong ton kinh ding ma hinh tugng 4y tugng trung, va hita sé cd ging
dat dudc nhitng gi Ngai da dat 25 thé ky tru6c, chit khong phdi s¢ Phat,
ciing khong tim ciu an hué thé tuc tir hinh tugng 4y. Thyc hanh 1a khia
canh quan trong nhit trong dao Phat, 12 dem nhitng 15i Phat khuyén
day vé vai trd quan trong cia Nhan-Duyén-Qua ra thuc hanh trong ddi
séng hiing ngay mdi thuc sy goi 12 “tu hanh.” D¢ Phat thudng nhic
nhd t¢ ching ring Phat t& khong nén tiy thudc vao ngudi khdc, ngay
c4 dén chinh Pic Phat, d€ dudc citu do, ma tit cd dé tir Phat phdi ludn
thd'y dugc vai trd quan trong cia Nhan-Duyén-Qud trong viéc tu hanh.
Trong thdi Ptrc Phat con tai thé, c6 nhidu dé tf hay ngim nghia vé dep
clia Phat, nén Ngai nhic nhd ti ching ring: “Cic dng khong thé nhin
thdy Ptic Phat that sy bing cidch ngdm nhin vé dep ndi thin Phat.
Nhitng ai nhin thdy gido 1y clia ta méi that sy nhin thdy ta.”

Nhiim gitip cho ngudi Phat tit, nhi't 1a ngudi tai gia, vugt qua nhitng
tAm th4i nhiéu loan va chdm dit pham phai nhitng hanh vi tdn hai,
bic Phit di ban hanh nim gidi. Trong mot nghi thitc ngdn, mot vi Ty
Kheo hay Ty Kheo Ni c¢6 thé ¢t hanh nghi thifc truyén gidi, ngudi tai
gia ¢6 th€ quy-y Tam Bdo va tr§ thinh cin sy nam hay cin sy nif.
Trong khi ctt hanh nghi 1&, vai vi thdy chi néi dén gidi thit nhat la
khong sit sanh, va dé cho Phat tif tai gia tu quyét dinh tho hay khong
tho bat cif gidi nao trong bon gidi con lai. Vai vi thdy khic c6 thé cho



76

tho cling mot lic nim gidi trong budi 1& quy-y. Phat tir tai gia c6 thé
tho bdt quan trai gidi trong vong 24 gid mdi thdng. Nhiéu ngudi thich
tho bat quan trai trong ngay dau thing, ngly tring tron (rim), ngay 30,
hay trong nhitng ngay 1& hoi Phat gido, dii ring ho c6 thé tho bat quan
trai trong bat ¢ ngay ndo. Nam gidi dau tién cla tdm gidi giong nhu
ngil gidi, trir gidi khong ta dim bi&n thanh giéi khdng dim duc, vi tim
giGi nay dugc gilt chi trong mdt ngady ma thoi. Tai Thai Lan va Cam
B6t ¢6 tuc 1é 12 hau hét nhitng thanh nién déu trd thanh nhitng nha su
tho gi6i Sa Di trong vong ba thang, it nhat 12 mot 1an trong ddi. Thudng
thi ho 1am nhu vay khi ho sdp sira budc vao ddi. Viéc nay tao cho ho
mdt nén ting dao difc nghiém trang va ciing 12 diéu kiét tudng (diéu
tot) cho gia dinh. Vao ngly cudi clia ba thdng xuit gia, nhitng vi nay sé&
hoan trd lai gidi diéu va tr§ vé ddi sdng thé tuc clia gia dinh.

N6i vé tu tudng clia ngudi Phat tlr trén budc dudng tu tap, theo
Kinh Satipatthana, Pitc Phat da trinh bay sy tinh thiic vé con dudng
gidc ngd. Noi diy ddi tugng tinh thin dugce chd tim thim tra vi quan
sat khi ching phdt sinh trong tim. Nhiém vu & diy 13 tinh thic vé
nhitng tu tudng sinh diét trong tAm. Ban s& tir tir hi€u ro ban chat clia
nhitng tu tudng. Ban phai bi€t cdch lam sao st dung nhitng tu tudng
thién va trdnh cdi nguy hiém ctda nhitng tu tudng c6 hai. Mudn thanh
tinh tAm thi tu tudng clia ban lic nio ciing ciAn dugc ki€m sodt. V&
phuong cédch tinh thiic vé nhitng tu tudng, Pitc Phat day: “Ngdi mot
minh tdp trung tdim vao nhirng tu tudng. Quan sat nhitng tu tudng thién
va 4nh huéng tinh thin cla chiing. Quan sit nhitng tu tudng c6 hai va
tha’y chiing 1am tinh thin x40 tron th€ ndo. Ping c6 y cudng lai nhitng
tu tudng, vi cang cudng lai ban cang phdi chay theo. Hiy quan sit
nhitng tu tudng mot cach vo tu va tao cd hoi dé vuot qua chidng. Sy
chuyén dong vugt qua tu tudng va ki€n thitc mang lai an lac, hoa hgp
va hanh phiic. Chi quan sit nhitng tv tugng, tir tif ban sé& hi€u dugc
cich ki€m sodt nhitng tuv tudng toi 18i va khuyé&n khich cic tu tudng
thién. Trong sinh hoat hiing ngay, ¢d ging quan st ti€n trinh suy nghi
clia ban. Chi quan sit chit dirng ddng nhit véi ti€n trinh.” Lam dugc
nhitng diéu nay, cdc ban s& trdi nghiém mot niém hanh phiic va an lac
trién mién noi ndi tAm cdc ban di cdc ban dang sdng trong modt xa hoi
diy bat tric vdi vo van khd dau phién nio. Chuyén héa tim thirc 1a
mot trong cac phudng phap tu tip cé thé gitip ngudi tai gia dat dudc an
lac, tinh thic, va gidi thodt hay gidc ngd ngay trong ddi nay ki€p nay.
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Pay 1a cdch gitp ching ta sdng tiing gidy ting phit mot cach vién
min, thi du nhu khi chiing ta rira chén dia hay gidt quan 4o, ching ta
c6 thé tim niém ‘Ta nguyén gitip cho moi ngudi cé dude tim thitc
thanh tinh, khong con nhitng tim th4i nhi€u loan u mé.’

Theo Su bai A,n, mot danh Tang An Po6: “Y nhu con ngwa, hiy dé
cho né di ty do nhu chim bd ciu dudc thd ra tir mot chiéc tau § giita
dai duong vo tan. Vi ciing gidng nhu con chim khong tim thdy ra noi
nao d& dau trir phi né trd lai chi€c tau, y ciing khdng c6 noi nao dé di
khdc hon 12 tré vé& vdi ngudn gdc clia chiing.” Chinh vi th€ ma Ngai di
viét bai ké vé& Y nhu sau:

May troi trén bau trdi khong c6 goc ré.
Chiing khdng cé noi cu trd.

Nhitng ¥ nghi troi ndi trong tri ciing vay
Khi chiing ta thd'y ban chit cla tim,
Moi sy phan biét déu chadm dit.

C6 ngudi tin ring ho nén dgi d&€n sau khi huu trf rdi hin tu vi sau
khi huu tri ho s& c¢6 nhiéu thi gid trong trdi hon. Nhitng ngudi nay c6 18
khong hiéu that nghia clia chit “tu” nén ho mdi chi truong ddi dén sau
khi huu tri r6i hin tu. Theo dao Phat, tu 13 sira cho cdi x4u thanh cdi
tot, hay 1a cai thién thin tAm. Vay thi khi ndo chiing ta c6 thé ddi cdi
x4u thanh c4i t6t hay khi ndo chiing ta ¢ thé cai thién than tAim chiing
ta? C8 dirc c6 day: “Pirng dgi d&n lic khdt nuSc méi dao gi€ng; dirng
dgi ngwa dén vuc thim mdi thAu cuong thi qui tré; hay dirng ddi
thuyén dén gitta dong sdng mdi trét 18 ri thi 43 qud cham, van van.”
Pa s& pham nhén chiing ta déu c6 trd ngai trong van dé tru trir hay tri
hodn trong cong viéc. N€u ching ta dgi d&€n khi nuéc t6i tron mdi chiu
nhay thi d3 qud mudn mang. Nhu th€ 4y, lic binh thdi chiing ta ching
d&€m xfa gi d&€n hanh dong ctia chinh minh xem coi chiing diing hay sai,
ma dgi d€n sau khi huu tri r6i mdi d&€m xia thi e ring ching ta ching
bao git c6 cd hdi d6 dau. Phat tir thudn thanh phdi nén ludn nhé ring
vo thudng va cdi chét ching dgi mot ai. Chinh vi viy ma chiing ta nén
1gi dung bAt cit thdi gian nao c6 dugc trong hién tai dé tu tdp, vun
trong thién ciin va tich tip cong dic.

Pao Phat khong bao gid ty tich minh ra khdi ddi sdng thé tuc.
Nguoc lai, Ptrc Phat ludn nhic nhé t chiing, Ty Kheo, Ty Kheo Ni, uu
ba tic va wu ba di, ludn s6ng ddi cao dep diing nghia nhat, ludn thu
hudng nhitng phin 1¢i lac nhat trong ddi. Tuy nhién, nhitng phin 1gi lac
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trong doi song theo dao Phiat khong nén dugc hi€u 12 khodi lac vat
chit, ma 1a hanh phiic thanh thdn va an vui trong tinh than. Phat t&
thuan thanh nén ludn nhd ring qui that ching ta phii nghién cifu gido
ly nha Phat, nhung viéc chinh y&u & day la ching ta phai hiing sdng
véi nhitng gido ly 4y trong cudc sdng hiing ngdy cda ching ta. Lam
dudc nhu vay, ching ta dang thuc sy 1a dé tif cda dao Phat sdng, vi
bing ngugc lai, ching ta chi 6m céi x4c clia dao Phat chét ma thoi.

Moi ngudi déu hy vong ring mot ngay nao d6 nhitng uéc nguyén
ciia ho sé dudgc thanh twu. Hy vong tu né khong c6 gi sai trdi vi hy
vong gidp con ngudi ¢d ging vuon 1én t6i nhitng hoan cinh tot dep
hon. Tuy nhién, khi con ngudi bit du mong muén moi viéc déu duge
nhu ¥ minh, ho s& gip phién mudn khi sy viéc khong xiy ra ding nhu
¥ ho mudn. Chinh vi viy ma Pic Phit day: “Cau bat dic khd,” tic 1a
nhitng mong cAu khong toai nguyén gay nén dau khd, day 1a mot trong
bat khd. Va ciing chinh vi vdy ma DPitc Phat khuyén moi ngudi nén
thi€u duc tri tic. Thi€u duc 12 ¢6 it duc lac; tri tic 12 biét dd. Thi€u duc
tri tdc 1a it ham mudn ma thudng hay bi€t di. Tri tic 1a bing long véi
nhitng diéu kién sinh hoat vat chi't tam dd d€ song manh khde ti€n tu.
Tri tdc 13 mdt phuong phdp hitu hiéu nhit d€ phd ludi tham duc, dé€ dat
dugc sy thanh thoi cia thin tAm va hoan thinh muc tiéu t6i hiu cla sy
nghiép tu tap.

C6 mdt s6 ngudi nhin ddi biing bi quan thdng khd thi ho lai bé qua
nhitng cdm gidc bat toai v6i cudc ddi, nhung khi ho bit didu bd qua
cudc sdng vo vong nay dé thi tim 16i thoat cho minh biing cich ép xdc
khd hanh, thi ho lai ddng kinh tdm hon. Nhiéu ngudi cho ring dao Phat
bi quan yé€m th€ vi quan diém dic sic clia né cho ring thé gian nay
khong c6 gi ngoai su dau khd, cho d&€n hanh phiic rdi ciing phai két
cudc trong dau khS. That 1a sai 1am khi nghi nhu vdy. Pao Phit cho
ring cudc song hién tai vira c6 hanh phic vira ¢6 khé dau, vi néu ai
nghi riing cudc ddi chi toan 12 hanh phiic thi ké d6 sé phdi khd dau mot
khi cdi goi 12 hanh phiic chAm dit. Piic Phat cho ring Hanh phiic va
khd dau 16ng nhau trong cudc song hiing ngiy cta ching ta. N&u ai
khong biét ring hanh phic 13 mam clia dau khé, ké d6 sé vo clung
chdn nan khi dau khd hién dé&n. Vi th€ ma Dic Phat day ring ching ta
nén nhan thiic dau khd 14 dau khd, chdp nhian né nhu thyc ki€n va tim
cdch chong lai n6. Tir d6 ma Ngai nhan manh d&€n chuyén can, tinh tin
va nhin nhuc, ma nhin nhuc 12 mdt trong luc 46 Ba La Mat. N6i tém
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lai, theo quan diém Phat gido, ddi c6 khd c6 vui, nhung ta khong duge
chdn ndn bi quan khi dau khd ap d€n, ciing nhu khong dudc truy lac
khi hanh phiic d&n tay. Ca hai tht khS vui déu phdi dudc chiing ta d6n
nhén trong d& dit vi hi€u ring dau khé nim ngay trong hanh phic. Tir
s hi€u biét ndy, ngudi con Phat chon thuin quyét tinh tin tu tip dé
bi€n khd vui tran th€ thainh mot niém an lac siéu viét va mién vién,
nghia 12 ldc nao chiing ta cling thoat khéi moi hé luy ctia vui va khd.
Chiing dé&n rdi di mot cach ty nhién. Ching ta lic nio ciling sdng mot
cudc sdng khong lo, khong phién, khdng nio, vi ching ta bi&t chic
ring moi viéc rdi sé qua di. Quan diém cta Phit gido d6i v&i bi quan
va lac quan rat sang td: Phat gido khong bi quan ma ciing ching lac
quan vé cudc séng con ngudi. Hai thdi cuc lac quan va bi quan déu bi
chan ditng bdi hoc thuyé&t trung dao cta Phat gido.

Tai cdc xd theo Theravada, “Pirit” 1a mot tir thong dung trong ngdn
ngit Nam Phan diing d€ chi sy ho tri cda Phat tif tai gia, trong d6 xem
viéc tri tung kinh vidn Phat gido nhu 1a mdt cdch phéat khdi cong dic.
Thudng thudng ngudi tai gia hay cing dudng chu Tdng nao tri tung
kinh dién, tin tudng ring sinh hoat nay c¢é phudc dic cho ci hai bing
cdch hd tri chu Tiang va 1am cho kinh dién dugc tri tung. Ngudi ta tin
ring sinh hoat nay gitip nhitng ai mudn tich liiy cdng ditc gép phan cho
viéc tdi sanh vao mot cdi tét hon, va ngudi ta cling nghi ring viéc nay
sé& mang lai 1gi lac cho ngay ki€p s6ng hién tai. Hinh thitc thong dung
nhi't clia viéc hd tri 12 mdt nhém chu Ting clng tri tung cong phu
khuya, rdi hdi huéng cong dirc 4y dé&n tat ca chiing sanh moi loai. Mot
cudc song xitng dang, theo quan di€m ctia Phat gido Pai Thira, khong
phdi 1a chi trdi qua mdt cudc song binh an, tinh ling ma chinh Ia sy
sdng tao mdt cdi gi tot dep. Khi mot ngudi nd Iyc trd thanh mot ngudi
tot hon do tu tap thi sy tin Iyc ndy 12 sy sdng tao vé diéu tot. Khi ngudi
Ay lam diéu gi 1¢i ich clia ngudi khéc thi day 1a sy sdng tao mot tiéu
chuin cao hon clia sy thién lanh. Cdc nghé thuit 1a su sdng tao vé cdi
dep, va tit cd cdc nghiép vu luong thién déu 12 sy sdng tao nhiéu loai
ning luc c6 ich 1di cho xa hoi. Sy sdng tao chic chin cling mang theo
v6i né su dau khd, khé khan. Tuy nhién, ngudi ta nhdn thi'y cudc ddi
ddng sdng khi ngudi ta nd luc vi diéu gi thién lanh. Mot ngudi nd Iuc
dé trd nén mot ngudi t6t hon mot chit va 1am 1gi ich cho ngudi khéic
nhiéu hon mot chiit, nhd sy nd Iuc tich cyc nhu thé chiing ta ¢é thé cam
thd'y niém vui su xa trong ddi ngudi.
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Phét gido c6 modt quan di€m hét sic dic biét vé “hinh tuéng bén
ngoai hay th& gi6i ndi tim”. P& c6 thé c6 dugc su hiéu biét vé thé gidi
bén trong, c6 1& ki€n thic khoa hoc sé& khong gitp ich gi dudc cho
chiing ta. Sy that cling tot nay khong thé nao tim thdy dudc trong linh
virc khoa hoc. Pdi v6i cdac nha khoa hoc thi tri thic 13 diéu gi d6 ngay
cang tréi chit ho vao ki€p sinh ton ndy. Do vay tri thitc d6 khong phai
1a tri ki€n gidi thoat. Ngugc lai, ddi véi ngudi nhin cudc ddi va tat cd
nhitng gi lién quan dé&n cudc ddi nay ding theo thyc chit cda chiing,
mdi quan tAm chinh cla ho vé cudc sdng ndy khdng phdi 1a suy dién
mong lung hay chu du vao nhitng viing hoang 4o cuia tri tudng tugng vo
ich, ma 1am sao dé dat d&€n chan hanh phic va gidi tho4t khéi nhitng
khd dau hay bit toai nguyén. P&i v6i ho chan tri ki€n tiy thude vao
cAu héi “su hoc ndy c6 hop vdi thyc t& hay khong? N6 ¢é hitu ich cho
ching ta trong cudc chinh phuc chidn an lac va tinh Idng ndi tim hay
khong? N6 c6 dat d&€n chan hanh phiic hay khong?” D€ hiéu dudgc thé
gian bén trong niy chiing ta can phdi c¢6 su huéng din, sy chi din clia
mdt bic toan tri c6 diy dd kha ning va chin thit, mdt bic ma tri va
minh ctia ho di thé nhip dugc vao nhitng phin sdu kin nhit clia cude
ddi va nhin ra ban chat thit sy nim trong moi hién tugng. Vi &y phdi
dich thuc 1a mot tri€t gia, mot khoa hoc gia chan chinh c6 thé nim bat
tron ven y nghia clia nhitng ddi thay vd thudng va da bié€n sy hi€u biét
ndy thanh sy chiing dic nhitng sy that thim siu nhit ma con ngudi
khong thé do dugc, nhitng sy that clia tam tudng (Tilakkhana): Vo
thudng, khd va Vo Ngi. Nhitng khon khd ciia cudce song khong con
1am cho vi 4y bdi rdi hoic nhitng diéu phii du khong con Iam cho vi 4y
xtic dong nita. P&i vdi vi 4y, mot quan niém md hé vé moi hién tugng
12 diéu khong thé c6, vi vi 4y di vugt qua moi kha ning c6 thé giy ra
1am 16i nhd vao sy vé nhiém hoan toan, sy vd nhiém ma chi cé thé
phdt sanh tir tri tué ndi quan (Vipassananana). Ngudi tu Pao phai bd
lai sau lung moi thit, phdi y theo chdnh tri chdnh ki€n, coi d6 1a miu
myc dé tinh tin thyc tAp. Lic tu 13 lic “lia tuéng ngdn thuyét”, bdi
khong con gi d€ néi ra nifa; ciing 13 ldc “lia tuéng tim duyén” vi khong
con duyén nao dé tim theo dudi cd; “lia tu6ng vin tu” vi khong con
chif nghia gi d€ dién ti ra. N&u da khong néi dugc ra, thi ¢ thit gi dé
ghi nhd, con tht gi d€ chiing ta khong budéng bd dugc, hay con gi nita
dé chiing ta quan tAm? Phat tir chon thuin hiy dung cong thAm siu nhu
vay, thay vi chi tu hdi hot bé ngoai ching c6 1di ich gi.
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Important Roles of Cause-Condition-Effect
in Buddhist Cultivation

It is traditional for Buddhists to honour the Buddha, to respect the
Sangha and to pay homage the religious objects of veneration such as
the relics of the Buddha, Buddha images, monastery, pagoda, and
personal articles used by the Buddha. However, Buddhists never pray
to idols. The worship of the Buddha, ancestors, and deceased parents,
are encouraged. However, the word “worship” itself is not appropriate
from the Buddhist point of view. The term “Pay homage” should be
more appropriate. Buddhists do not blindly worship these objects and
forget their main goal is to practice. Buddhists kneel before the image
of the Buddha to pay respect to what the image represents, and promise
to try to achieve what the Buddha already achieved 25 centuries ago,
not to seek worldly favours from the image. Buddhists pay homage to
the image not because they are fear of the Buddha, nor do they
supplicate for worldly gain. Practice is the most important aspect in
Buddhism which is to put into practice the teaching of the roles of
Cause-Condition-Effect that were given by the Buddha. The Buddha
always reminded his disciples that Buddhists should not depend on
others, not even on the Buddha himself, for their salvation, but all
Buddhist disciples should see the important roles of Causes-Conditions-
Effects in cultivation. During the Buddha’s time, so many disciples
admired the beauty of the Buddha, so the Buddha also reminded his
disciples saying: “You cannot see the Buddha by watching the physical
body. Those who see my teaching see me.”

To help laypeople overcome their disturbing attitudes and stop
committing harmful actions, the Buddha set out five precepts. During a
brief ceremony performed by a monk or nun, laypeople can take
refuge in the Triple Gem: Buddha, Dharma, and Sangha. At the same
time, they can take any of the five lay precepts and become either an
upasaka or upasika. When performing the ceremony, some masters
include only the first precept of not killing, and let laypeople decide
themselves to take any or all of the other four. Other masters give all
five precepts at the time of giving refuge. Laypeople may also take
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eight precepts for a period of 24 hours every month. Many laypeople
like to take the eight precepts on new and full moon days, or the end of
the lunar month, or on Buddhist festivals, although they may be taken
on any day. The first five of these eight are similar to the five lay
precpets, with the expception that the precpet against unwise sexual
behavior become abstinent from sex, because the precepts are kept for
only one day. In Thailand’s and Cambodia’s traditions, there is a
custom whereby most young men become monks and hold the
Sramanera precepts for three months, at least once during their lives.
They usually do this when they are young adults as it gives them a
foundation in strict ethics and is very auspicious for their families. At
the end of the three month period, they give back their precepts and
return to worldly family life.

Concerning the ideas of a Buddhist in the Path of Cultivation, in the
Satipatthana Sutra, the Buddha explained His Way of Enlightenment.
Here, mental objects are mindfully examined and observed as they
arise within. The task here is to be aware of the thoughts that arise and
pass away within the mind. You must slowly understand the nature of
thoughts. You must know how to make use of the good thoughts and
avoid the danger of the harmful thoughts. Your thoughts need constant
watching if the mind is to be purified. Concerning the methods of
mindfulness of thoughts and mental states, the Buddha taught: “To sit
alone and concentrate the mind on the thoughts. To watch the good
thoughts and observe how they affect your mental state. To watch the
harmful thoughts and observe how they disturb your mental state. Do
not try to fight with the thoughts, for the more you try to fight them, the
more you have to run with them. Simply observe the thoughts
dispassionately and so create the opportunity to go beyond them. The
moving beyond all thoughts and knowledge bring peace, harmony, and
happiness. Simply observe these thoughts, you will slowly come to
understand how to control evil thoughts and to encourage good
thoughts. In the course of your working day, try to observe your
thinking process. Simply observe and do not identify with this process.”
To be able to do these, you will experience an endless inner happiness
and peace even though you are living in a society that is full of
troubles, sufferings and afflictions. Thought transformation is one of the
methods of cultivation that can help laypeople achieve peace,
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mindfulness, liberation or enlightenment in this very life. This is a way
to live each moment to the fullest, for example, when we wash dishes
or clothes, we think ‘may I help all beings cleanse their minds of
disturbing attitudes and obscurations.’

According to Mahamudra Master, an Indian famous monk:
“Thought is like a horse, let it go free, just like a dove released from a
ship in the middle of the infinite ocean. For just as the bird finds
nowhere to land but back on the ship, thoughts have no place to go
other than returning to their place of origin.” Thus, Mahamudra Master
wrote a verse on “Thought” as follow:

Clouds that drift in the sky have no roots.

They have no home.

Conceptual thoughts that float in the mind are the same.
When we see the nature of mind,

All discrimination ends.

Some people believe that they should wait until after their
retirement to cultivate because after retirement they will have more
free time. Those people may not understand the real meaning of the
word “cultivation”, that is the reason why they want to wait until after
retirement to cultivate. According to Buddhism, cultivation means to
turn bad things into good things, or to improve your body and mind. So,
when can we turn bad things into good things, or when can we improve
our body and mind? Ancient virtues taught: “Do not wait until your are
thirsty to dig a well, or don’t wait until the horse is on the edge of the
cliff to draw in the reins for it is too late; or don’t wait until the boat is
in the middle of the river to patch the leaks for it’s too late, and so on”.
Most of us have the same problem of waiting and delaying of doing
things. If we wait until the water reaches our navel to jump, it’s too
late, no way we can escape the drown if we don’t know how to swim.
In the same way, at ordinary times, we don’t care about proper or
improper acts, but wait until after retirement or near death to start
caring about our actions, we may never have that chance. Sincere
Buddhists should always remember that impermanence and death
never wait for anybody. So, take advantage of whatever time we have
at the present time to cultivate, to plant good roots and to accumulate
merits and virtues.
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Buddhism never separates itself from the secular life. On the
contrary, the Buddha always reminded his followers, monks, nuns,
upasakas and upasikas, to live the best and highest life and to get the
most out of life. However, the best joy in life according to Buddhism
are not the pleasures and materials, but the light-hearted and joyful
happiness at all time in mind. Sincere Buddhists should always
remember that it is true that we must study the Buddha’s teachings, but
the main thing is to live them in our daily life. If we can do this, we are
truly Buddhists of a living Buddhism. If not, we are only embracing the
corpse of a dead Buddhism.

Everyone has hopes that his wishes will be fulfilled someday.
Hope itself is not wrong, for hope will help people try to reach to better
situations. However, when a person begins to expect things have to
happen the way he or she wishes, he or she begins to have trouble with
disappointment. Thus, the Buddha taught: “Suffering of frustrated
desire,” or unfulfilled wishes cause suffering (suffering due to
unfulfilled wishes), or cannot get what one wants causes suffering. The
pain which results from not receiving what one seeks, from
disappointed hope or unrewarded effort, one of the eight sorrows. And
therefore, the Buddha advised his disciples “content with few desires.”
“Content with few desires” means having few desires; “knowing how
to feel satisfied” 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
desires, attain a peaceful state of body and mind and accomplish our
supreme goal of cultivation.

There are some people who regard this life as a life of suffering or
pessimists may be tolerated as long as they are simply feeling
dissatisfied with this life, but when they begin to give up this life as
hopeless and try to escape to a better life by practicing austerities or
self-mortifications, then they are to be abhorred. Some people believe
that Buddhism is pessimistic because its significant viewpoint on the
idea that there is nothing but hardship in this world, even pleasures end
in hardship. It is totally wrong thinking that way. Buddhism believes
that in this present life, there are both pleasures and hardships. He who



85

regards life as entirely pleasure will suffer when the so-called
“happiness” ceases to exist. The Buddha believes that happiness and
sufferings intertwine in our daily life. If one is ignorant of the fact that
pleasures can cause hardships, one will be disappointed when that fact
presents itself. Thus the Buddha teaches that one should regard
hardship as hardship, accepting it as a fact and finding way to oppose it.
Hence his emphasis on perserverance, fortitude, and forebearance, the
latter being one of the six Perfections. In short, according to the
Buddhist view, there are both pleasures and hardships in life, but one
must not be discouraged when hardship comes, or lose oneself in
rapture of joy when pleasure comes. Both pleasures and hardships must
be taken alike with caution for we know that pleasures end in hardship.
From this understanding, sincere Buddhists will be determined to
cultivate diligently to turn both worldly pleasures and hardships to an
eternally transcendental joy. It is to say that we are not bound to both
worldly pleasures and hardships at all times. They come and go
naturally. We are always live a life without worries, without afflictions
because we know for sure that everything will pass. The Buddhist point
of view on both optimism and pessimism is very clear: Buddhism is not
optimistic nor pessimistic on human life. Two extremes of both
optimism and pessimism are prevented by the moderate doctrine of
Buddhism.

In Theravada countries, “Pirit” is a Pali term for a common practice
for protecting of the Three Gems of laypeople, which involves reciting
Buddhist texts as a way of generating merit. Often laypeople make
donations to monks who do the recitation, believing that this activity
makes merit both by supporting the monks and by causing the texts to
be chanted. It is believed that this activity helps those who engage in it
to accrue merit, which is conductive to a better rebirth, and it is also
thought to bring benefits in the present life. The most common form of
pirit involves a group of monks who chant a set of texts during the
course of a night, then dedicate the merit to all beings. A worthwhile
life, according to Mahayana Buddhist point of view, does not consist in
merely spending one’s life in peace and quiet but in creating something
good for other beings. When one tries to become a better person
through his practice, this endeavor is the creation of good. When he
does something for the benefit of other people, this is the creation of a
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still higher standard of good. The various arts are the creation of
beauty, and all honest professions are the creation of various kinds of
energy that are beneficial to society. Creation is bound to bring with it
pain and hardship. However, one finds life worth living when one
makes a strenuous effort for the sake of something good. He endeavors
to become a little better a person and to do just a little more for the
good of other people, through such positive endeavor we are enabled
to feel deep joy in our human lives.

Buddhism has a very special point of view in “outer appearance or
inner world”. For the understanding of the world within, science may
not be of much help to us. Ultimate truth can not be found in science.
To the scientist, knowledge is something that ties him more and more
to this sentient existence. That knowledge, therefore, is not saving
knowledge. To one who views the world and all it holds in its proper
perspective, the primary concern of life is not mere speculation or vain
voyaging into the imaginary regions of high fantasy, but the gaining of
true happiness and freedom from ill or unsatisfactoriness. To him, true
knowledge depends on this question: “Is this learning according to
actuality? Can it be of use to us in the conquest of mental peace and
tranquility, of real happiness?” To understand the world within we need the
guidance, the instruction of a competent and genuine seer clarity of vision and
depth of insight penetrate into the deepest recesses of life and cognize the true
nature that underlies all appearance. He, indeed, is the true philosopher, true
scientist who has grasped the meaning of change in the fullest sense and has
transmuted this understanding into a realization of the deepest truths
fathomable by man, the truths of the three signs or characteristics:
Impermanence, Unsatisfactoriness, Non-self. No more can he be confused by
the terrible or swept off his feet by the glamor of thing ephemeral. No more is
it possible for him to have a clouded view of phenomena; for he has
transcended all capacity for error through the perfect immunity which insight
alone can give. Cultivator of the Way must leave behind everything, must use
proper knowledge and views as their standard and cultivate vigorously. Our
goal is to ‘leave behind the mark of speech’, so that there is nothing left to
say. We also want to ‘leave behind the mark of the mind and its conditions,” so
that there is nothing left to climb on. We want to ‘leave behind the mark of
written words.” Once words also are gone, they can not represent our speech
at all. Since there is no way to express with words, what is there to remember?
What is there that we can not put down? What is left to take so seriously? We
should apply ourselves to this, and stop toying with superficial aspects.
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Phén Hai
So Luoc Vé Duyén Va Vai Tro Cua
Duyén Trong Gido Thuyét Nha Phdt

Part Two
Summaries of Pratyayas & Their Roles
In Buddhist Teachings
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Chuong Sdu
Chapter Six

Téng Quan Va Y Nghia Ciia Duyén

Duyén la nhitng hoan cidnh bén ngoai. Néu dao lyc y€u thi ching
ta c6 thé bi hoan cinh bén ngoai 16i cudn; tuy nhién néu dao luc cao
thi khong c6 thtt gi c6 thé 16i cuén minh dudc, nhu 15i ctia Luc TS Hué
Ning: “khong phai phuén dong, cling khong phdi gié6 ddong, ma chinh
tAm minh dong.” Nhu vang giit ding theo 15i t& day, thi khong cé
duyén nao c6 thé€ lam phian bén cho ki€p luan hdi dugc. C6 thé nghiép
ddi truSe hay ddi ndy chiing ta di tirng ldn troi tao nghiép. Tuy nhién,
Hoa thugng Thich Thanh Tir, mdt thién su ndi ti€ng trong lich st Phat
gido Viét Nam cin dai dd khiang dinh: “Tu 12 chuyén nghiép.” Nhu
viy nhén tao nghiép cla bt cit d5i ndo, déu c6 thé chuyén dudgc. Phat
tr chon thuan phai cd ging dung cdng tu hanh sao cho khdng tao thém
nhian mdi. CS dic day: “Bd tit sg nhan, chiing sanh s¢ qua.” Du hay
con 1a pham phu, ching ta nén bi€t s¢ nhon d€ khong hdi qua. Phat
day tAm yén cdnh ling. Nhu vay, su quyét dinh trong tim ciing 1a su
quyé&t dinh Phit qua trong tuong lai.

Duyén cé nghia 1a diéu kién. N6i cich khdc, duyén 12 mot loai
nhin giy ra do hoan cédnh bén ngoai. T Bic Phan “Hetupratyaya”
nghia la nguyé€n nhin hay nguyén nhan tinh hay tinh nhan duyén. Hetu
va Pratyaya thuc ra ddng nghia v6i nhau. Tuy nhién, hetu dugc xem la
mot nhin td thim siu va hiéu qua hon Pratyaya. Canh d6i dai vdi tim
thic (phdp tAm va s tim 1a ning duyén, cdnh 1a s duyén). Pay ciing
chinh 12 phuong tién nhan (ching han nhu nu6c va di't 1am phuong tién
cho hat giéng niy mam). Nhin phu, hoan cdnh hay diéu kién bén
ngoai, dbi lai véi nhan chinh hay chiing tit. Nhan (Hetu) 13 hat, trong
khi duyén (Pratyaya) 1a dit, mua, ning, vin vin. Duyén con c6 nghia
1a trg duyén hay duyén phat trién do nhitng diéu kién bén ngoai (tit ci
gdc thién, cong ditc gitp d& cho cdi nhan, 1am ndy sinh c4i tinh clia cdi
nhan chan chinh). Duyén 13 hd tr¢ hay sy phdt trién bén ngoai gitip
phat trién Phat tdnh, d6i lai v6i Chinh Nhan Phit Tanh hay chan nhu
hay Phat tinh ty né. TAt cd cdc phdp hitu vi déu do duyén hay diéu
kién ma sanh ra (1dy qud ma goi tén). Cdi tim duyén (nuong) theo su
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tudng, doi lai v6i duyén ly (tin vao sy tuéng nhian qud bio Gng la
duyén sy; tin vao diéu ly cla phdp tinh phi nhin phi qua 1a duyén ly);
nhu thién quén vé& héa than va bdo thin ddi lai v6i phdp than.

Van sy van vat hay cdc phdp hitu vi déu tir duyén ma khdi 1én, chit
khong c6 ty tinh. Theo dao Phat, nhin loai va cdc loai hitu tinh déu tu
tao, hodc chi dong hodc thu dong. Vi try khong phai la quy tdm doc
nhd't; né 12 mdi trudng cong sinh cla van hitu. Phat gido khong tin ring
van hitu dén tir mdt nguyén nhan doc nhat, nhung cho ring moi vat
nh4't dinh phai dudc tao thanh it nhat 12 hai nguyén nhan. Nhitng sdng
héa hay bi€n thanh clia cic nguyén nhin di truSc ndi ti€p trong lién
tuc thoi gian, qud khit, hién tai va vi lai, nhu mot chudi day xich. Chudi
xich ndy dudc chia thanh 12 bd phan, goi 1a 12 khoen nhin duyén vi
mdi b phan lién quan nhau véi cdng thiic nhu sau “C4i ndy c6 nén cdi
kia c6; cdi ndy sinh nén cdi kia sinh. C4i niy khong nén c4i kia khong;
cdi ndy diét nén cdi kia diét.” Theo gido 1y nha Phat, n€u phdp quin
tAim chinh tir tAim nay sinh kh&i mot cdch ty nhién, thi nhidn duyén
khong cin thi€t. TAm c6 mit do nhan va duyén. TAm khong c¢6 ning
lyc ty phat sinh mdt cdch ty nhi€én. TAm khong thé phét sinh mdt ciach
tu' nhién, nhung duyén ciing khong thé ty phat sinh mot cach ty nhién.
N&u nhu tAim va duyén, mdi cdi déu thi€u ty tdnh, 1am th& nao lai 1a
mot thuc tai khi gip gd nhau? Khé ma néi vé tu tinh hodc néi vé sy
sinh khdi khi ca hai gdp nhau; khi cdch ly thi ching hoan toan khong
sinh khéi. Bay gid, n€u mot cdi sinh khdi thi€u ty tdnh, 1am cdch nao
ngudi ta c6 thé néi d&€n mot trim cinh gidi hay mdt ngan nhu thi nhu 1a
c6 ty tinh? B&i vi tAm khdng c6 tu tdnh, vi vy bat ci nhitng gi tif tim
sinh cling 1a khong.

An Overview and Meanings of Conditions

Conditions are external circumstances. If our cultivation power is
weak, we can be attracted by external conditions; however, if our
cultivation power is strong, no external environments can attract us.
The sixth patriarch told the monks in Kuang Chou that: “It is not the
wind moving, and it is not the flag moving, it is our mind moving.” So if
we follow the teachings of the sixth patriarch, no external
environments can be fertilizers to our cycle of births and deaths. We
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may have been up and down in the samsara because of our previous or
present karma. However, Most Venerable Thich Thanh Tiwr, a famous
Zen Master in recent Vietnamese Buddhist history confirmed that:
“Cultivation means transformation of karma.” Therefore, no matter
what kind of karma, from previous or present, can be transformed.
Sincere Buddhists must try to zealously cultivate so that we establish
no causes. Ancient sages always reminded that “Bodhisattvas fear
causes, ordinary people fear results.” Even though we are still
ordinary people, try to know to fear “causes” so that we don’t have to
reap “results.” The Buddha taught: “When the mind is still, all realms
are calm.” Therefore, the issue of certainty is a determination of our
future Buddhahood.

Pratyaya means having conditions. In other words, pratyaya is a
kind of concurrent or environment cause. Sanskrit term “Hetupratyaya”
means causation or causality. Hetu and pratyaya are really
synonymous; however, hetu is regarded as a more intimate and
efficient agency of causation than a Pratyaya. Secondary cause, upon
which something rests or depends, hence objects of perception; that
which is the environmental or contributory cause; attendant
circumstances. This is also the adaptive cause (water and soil help the
seed growing). The circumstantial, conditioning, or secondary cause, in
contrast with the Hetu, the direct or fundamental cause. Hetu is the
seed, Pratyaya is the soil, rain, sunshine, etc. Pratyaya also means a
contributory or developing cause, i.e. development of the fundamental
Buddha-nature; as compared with direct or true cause. Pratyaya is a
contributory or developing cause of all undergoing development of the
Buddha-nature, in contrast with the Buddha-nature or Bhutatathata
itself. All things are produced by causal conditions (or conditional
causation which are name by the effects, or following from anything as
necessary result). To lay hold of, or study things or phenomena, in
contrast to principles or noumena; or meditation on the Buddha’s
nirmanakaya, and sambhogakaya, in contrast with the dharmakaya.

Everything arises from conditions and not being spontaneous and
self-contained has no separate and independent nature. According to
Buddhism, human beings and all living things are self-created or self-
creating. The universe is not homocentric; it is a co-creation of all
beings. Buddhism does not believe that all things came from one cause,
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but holds that everything is inevitably created out of more than two
causes. The creations or becomings of the antecedent causes continue
in time-series, past, present and future, like a chain. This chain is
divided into twelve divisions and is called the Twelve Divisioned
Cycle of Causation and Becomings. Since these divisions are
interdependent, the process is called Dependent Production or Chain of
causation. The formula of this theory is as follows: From the existence
of this, that becomes; from the happening of this, that happens. From
the non-existence of this that does not become; from the non-
happening of this, that does not happen. According to Buddhist
teachings, if the contemplation of the mind arose spontaneously from
the mind itself, then causes and conditions are not necessary. The mind
exists due to causes and conditions. The mind has no power to arise
spontaneously on its own. The mind has no power to arise
spontaneously, but neither do conditions arise spontaneously. If the
mind and conditions each lack substantial being, how can they have
being when they are joined together? It is difficult to speak of
substantial being, or of them arising when they are joined together;
when they are separate they do not arise at all. Now, if just one arising
is lacking in substantial being, how can one speak of the hundred
realms and the thousand suchlike characteristics as having substantial
being? Since the mind is empty of substantial being, therefore all things
which arise dependent on the mind are empty.
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Chuong Bdy
Chapter Seven

Vai Tro Cua Cdc Loai Duyén Khdc Nhau
Trong Tién Trinh Nhédn-Duyén-Qud

Trong ti€n trinh Nhan-Duyén-Qua, c6 nhiéu loai duyén déng
nhitng vai tro khdc nhau nhu 1a 1) Duyén Duyén: Con goi la SG Duyén
Duyén, cdi duyén clia s duyén hay tAm thic d6i véi cdnh gigi nhu
mit d6i véi sic (tAm thic goi l1a ning duyén, cdnh gidi goi la s&
duyén). Diéu kién trd thinh mot d6i tugng clia nhan thitc. Canh ddi dai
vGi tAm thic (phdp tAm va sd tAm 1a ning duyén, cdnh 1a s& duyén).
C4i duyén clia s§ duyén hay tam thifc doi v6i cdnh gii nhu mit doi
v6i sdc (tam thic goi 1 ning duyén, cdnh gidi goi la s& duyén). 2)
Duyén Luc: Stc tr¢ duyén tir nhitng diéu kién hay hoan cdnh bén
ngoai, d6i lai v6i nhan lyc hay nguyén nhin truc ti€p. 3) Bdt Bién Tiy
Duyén: Tuy duyén khong bi€n, tuy xtc s duyén ma hién van hitu
nhung ban thé vAn bat bi€n. 4) Can Tdnh Duyén: Cin tinh clia con
ngudi va nhan duyén ctia hoan canh nuong tya vao nhau, hay sy nudng
tua gitfa luc cin va luc trdn, ma sy tic dong 16n 1a & luc cin. Canh clia
luc trin (sic, thanh, huong, vi, xiic, phdp) 1a nhitng sé duyén lam nhd
ban tim tinh; hay sy phdi hop giita luc cin va luc trin, ma luc trin I3
y&u t6 chinh. 5) Chan Nhu Tity Duyén: Tuy duyén chin nhu 13 tuy
theo nhiém duyén vd6 minh ma sinh ra vong phép, hay chin nhu dnh
hudng bdi ngoai cdnh, tinh hay bat tinh, ma sanh ra van phdp. 6) Di
Duyén: Nhitng y€u t6 bén ngoai lam dnh hudng dé€n sy chim chi, hay
tap trung tu tudng. 7) P¢ Vé Gidn Duyén: Thit D& Duyén hay diéu
kién diéu dong su dién ti€n cda cdc su kién. 8) Kién Tudng Duyén:
Theo Khdi Tin Luin, ki€n tuéng duyén do cdi nghiép tuéng thit nhat
ma chuyén héa thianh cic tuéng cé thé thiy dudc. 9) Ndang Duyén:
Ning duyén ddi lai véi s& duyén, nhu tAm thifc ca nhin nhi 12 ning
duyén vi ching phdi nuong vao ngoai canh sic thanh (s& duyén). 10)
Nghich Duyén: BAt thuin duyén, ddi lai v6i thuan duyén; thién véi
Phat qud 12 thuin duyén, dc 12 nghich duyén (thuin véi dudng 16i dao
Phat 1a thuan duyén, ngugc véi dudng 161 dao Phat 1a nghich duyén).
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11) Nghi¢p Tuéng Duyén: Mot trong tam tuéng vi t€ trong Khéi Tin
Luin, dua vio vo minh cin bin ma chin tAm bit dau hoat dong. 12)
Ngoai Duyén: Con goi la diéu kién bén ngoai. Ngudi ta nghi ring diéu
kién hay hoan cdnh bén ngoai khi€n cho ngudi ta lam viéc dc. Ky that,
tAt c4 nhitng trd ngai va bat toan khong do nhitng diéu kién bén ngoai,
ma 12 do tAm tao. N&u chiing ta khdng c6 sy tinh ling ndi tim, khong
c6 thtt gi bén ngoai c¢6 thé mang lai hanh phic cho ching ta. Ngoai
duyén la hién trang nam thic duyén vao ngoai canh. 13) Nhdn Duyén:
Nhan duyén hoat dong nhu mdt cin nhdn, khong c6 sy phan bi€t nao
gilfa cdn nhan va trg duyén, thi du nuéc va gié tao ra song. 14) Nhdn
Duyén Cong Tdap Hoi: Su ndi két clia cdc chudi nhan duyén. Dic Phat
day: “Do su ndi két clia cdc chudi nhan duyén ma cé su sinh, c6 su
diét. 15) Nhdan Duyén Phdp Sanh: Phap khdi 1€n tir nhitng nhan tryc
ti€p hay gian ti€p. 16) Nhdan Duyén Y: Moi phap déu dua vao chlng tk
cilia minh ma sinh khdi (ba loai s§ y 1a nhin duyén y, ting thugng
duyény va ding vo gian y). 17) Nhiém Duyén: Nhiém duyén 13 duyén
sanh ra khé qua do hoic nghiép. Nhu tir mit nudc chan nhu phing
ling, do nhiém duyén “gi6” ndi 1én ma giy ra nhitng cudn séng luin
hdi sanh tit khong ngirng nghi. 18) Phan Duyén: TAm nuong vin vio
cénh s ma khdi 1&n, gidng nhu ngudi gid vin vao cdy gdy ma ddng Ién
(tam thay d6i lic thé nay lic the khéc, tuy theo sy vat clia thé gidi bén
ngodi, gidng nhu con vugn chuyén ciy, hay con ngua vo cuong). 19) S&
Duyén: S& Duyén hay d6i tugng, tifc 12 cdi dé dwa vao hay tiy thudc
vao. C4nh d6i dai véi tAm thitc (phdp tim va s§ tAm 13 ning duyén,
cénh 12 s& duyén). Khi n6i vién ly nha't thi€t s§ duyén c6 nghia la thoat
ra ngodi moi diéu kién. 20) Tang Thugng Duyén: Céic khdi tha phip
mang lai cho sttc manh 16n, thi du nhu nhin cin c6 thé ndy sanh ra
nhin thitc. 21) Thoi Xit Chi Duyén: Diéu kién thdi gian va ndi chdn
ma mot ngudi phai tdi sanh vio (theo Ving sanh Y&u Tap, bat k& trai
gdi, gia tré, sang heén, viéc di ditng nim ngdi bat ludn thdi xi, viéc tu
tdp qua 1a khé khin; tuy nhién, viéc cAu nguyén ving sanh ching gi
bing niém Phat). 22) Trdn Duyén: Cinh cla luc trin (sdc, thanh,
huong, vi, xic, phdp) 14 nhitng s& duyén lam nhd bin tim tinh; hay su
phdi hop gitta luc cin va luc trAn, ma luc trin 13 y&u td chinh. 23) Tro
Duyén: Con goi la Duyén nhin Phit tinh, nhitng trg duyén hay sy phat
tri€n bén ngoai gitp phat trién Phat tanh, ddi lai véi Chinh Nhan Phat
Tanh hay chan nhu hay Phét tdnh tu n6. 24) Vong Duyén: Duyén la
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nhitng sy vat trong va ngoai c6 quan hé vdi than ta, tit cd nhirng cdi do
déu 12 hu vong ca. Chinh nhitng thtt d6 1a ddu mdi tao ra nhitng tu
tuwdng sai lAm.

Different Kinds of Pratyaya That Play Different Roles
In the Process of Cause-Condition-Effect

In the process of Cause-Condition-Effect, there are many different
kinds of secondary causes (pratyaya) that play different roles such as 1)
Conditioned Condition (adhipati-pratyaya (skt): The reasoning mind,
or the mind reasoning. Intelligence in contact with its object. The
relationship being like that of form or colour to the eye. The influence
of one factor in causing others. Condition becoming an object of
cognition. Upon which something rests or depends, hence objects of
perception; that which is the environmental or contributory cause;
attendant circumstances. The relationship being like that of form or
colour to the eye. The influence of one factor in causing others. 2) The
Environmental or Secondary Force (Pratyaya-bala (skt)): The power
of the conditioning cause, circumstance, or contributing environement),
in contrast with the causal force or direct cause (nhin luc). 3)
Conditioned Immutable: The conditioned immutable, immutable as a
whole, but not in its parts, its phenomenal activity. 4) Cause-nature-
Environment: Cause, nature and environment; natural powers and
conditioning environment. The circumstances or conditions environing
the mind created by the six gunas. Conditioning environment and
natural powers in which environment plays a main role. 5) Conditioned
Bhutatathata: The conditioned Bhutatathata or relative condition, or
the Bhutatathata influenced by environment, or pure and impure
conditions, produces all things. 6) Alambana-Pratyaya (skt): Things
distracting the attention, distracting thoughts; the action of external
objects conditioning consciousness. 7) Samanantara-Hetu (skt):
Condition governing the succession of events. 8) Condition of
Visibility: The state or condition of visibility, which according to the
Awakening of Faith, arises from motion. 9) Conditioning Power: The
conditioning power in contrast with the conditioned, e.g. the power of
seeing and hearing in contrast with that which is seen and heard. 10)
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Resisting Accessory Cause: Resisting accessory cause, in contrast with
the accordant cause (thuan duyén); as goodness is the accordant cause
so evil is the resisting cause of the Buddha way. 11) Condition of
Karmic Action: Action, or activity, the karmaic, condition of karmaic
action. The first of the three subtle marks of the Awakening of Faith,
when mental activity is stirred to action by unenlightenment. 12)
External Conditions: People think that external conditions or
circumstances which stir or tempt one to do evil. As a matter of fact,
problems and dissatisfaction do not develop because of external
conditions, but from our own mind. If we don’t have internal peace,
nothing from outside can bring us happiness. The condition in which the
five internal senses attach to the five external objects. 13) Cause Sub-
Cause (Hetu-pratyaya (skt): The cause sub-cause which acts as chief
cause (hetu-pratyaya), there being no distinction between the chief
cause and the secondary cause, i.e., the water and the wind cause a
wave. I14) A Concatenation of Causal Chains: The Buddha taught:
“Because of a concatenation of causal chains there is birth, there is
disappearance.” 15) Direct or Indirect Causes: Real entities that arise
from direct or indirect causes. 16) Dependent on Cause: The cause or
causes on which anything depends. 17) Link of Pollution: Nidana of
pollution, which connects illusion with the karmaic miseries of
reincarnation. From the “water” of the bhutatathata, affected by the
“waves” of this nidana-pollution, arise the waves of reincarnation. 18)
Interdependent Causes: Something to lay hold of, a reality, cause, and
basis, similar to an old man relies on his cane (the mind likea monkey,
the thought like a horse). 19) Causes Resting on Object of
Consciousness: Causes depending upon object of consciousness, upon
which something rests or depends, hence objects of perception; that
which is the environmental or contributory cause; attendant
circumstances. When talking on being far away from alambavigata, it is
to say to be free from all conditions. 20) Condition of Advance to a
Higher Stage: The cause, or organ of advance to a higher stage, e.g.
the eye is able to produce sight. 21) Conditions of Time and Place of
Rebirth: The conditions or causes of time and place into which one is
born. 22) Conditions Environing the Mind Created by the Six Gunas:
The circumstances environing the mind created by the six gunas.
Conditioning environment and natural powers in which environment
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plays a main role. 23) Contributory Cause: Environing cause of
attaining the perfect Buddha-nature, or the environing cause, his
goodness or merits which result in deliverance or salvation. Developing
cause of all undergoing development of the Buddha-nature, in contrast
with the Buddha-nature or Bhutatathata itself. 24) Cause of Erroneous
Ideas: The unreality of one’s environment.
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Chuong Tam
Chapter Eight

Vai Tro Ciia Bén Loai Trg Duyén
Trong Tién Trinh Nhédn-Duyén-Qud

Trg Duyén con dugc goi la Duyén nhidn Phat tdnh, nhitng trg
duyén hay su phat trién bén ngoai gitp phat trién Phat tanh, ddi lai vdi
Chinh Nhéan Phat Tdnh hay chan nhu hay Phat tdnh ty né. Theo Kinh
Ling Gia vad Cau X4 Tong trong A Ty Pam Luin, c6 bon loai trg
duyén déng vai trd quan trong trong ludt Nhan Qua. Thit Nhét La
Nhdn Duyén: Nhan duyén hoat dong nhu mdt cin nhin, khdong cé su
phédn biét nao gifta cdn nhian va tr¢g duyén, thi du nuéc va gid tao ra
séng. Thit Nhi La Thit D¢ Duyén: Thtt dé duyén 1a loai duyén dién ra
trong trit tuf, cai nay ti€p theo c4i kia, nhitng hau qua dén truc ti€p va
binh ding sau nhitng nhin trudc, nhu nhitng lan séng nay k& ti€p theo
nhitng lan séng khac. Thit Ba La S6 Duyén Duyén: SG duyén duyén cé
mot ddi twgng hay moi trudng khi mot nguyén nhan dién ra, thi du
nhitng lan séng dudc tao ra do ao, hd, sdng, bién hay tau be. Thit Tu
La Tdang Thuong Duyén: Tiang thugng duyén l1a nguyé€n nhin cé
quyén ning nhit trong viéc dua nhitng nguyén nhin ton tai d&€n chd
cuc thanh (tr§ qua nhanh nh't); thi du, lan séng cudi ciing lam lat d§
con thuyén trong mdt con bao. Ting thugng duyén va ning tic duyén
l1a hai nguyén nhin quan trong nhit. Ning tic nhin ty né 13 ting
thugng duyén.

Roles of Four Kinds of Sub-Causes
In the Process of Cause-Condition-Effect

Contributory Cause or environing cause of attaining the perfect
Buddha-nature, or the environing cause, his goodness or merits which
result in deliverance or salvation. Developing cause of all undergoing
development of the Buddha-nature, in contrast with the Buddha-nature
or Bhutatathata itself. According to the Lankavatara Sutra and the Kosa
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School in the Abhidharma, there are four kinds of sub-causes that play
important roles in the theory of Causal Relation. The First
Contributory Cause Is the Cause Sub-cause: The cause sub-cause
which acts as chief cause (hetu-pratyaya (skt)), there being no
distinction between the chief cause and the secondary cause, i.e., the
water and the wind cause a wave. The Second Contributory Cause Is
the Immediate Sub-cause: The immediate sub-cause (samanantra-
pratyaya (skt)), occuring in order, one after another, consequences
coming immediately and equally after antecedents, as waves following
one after another. The Third Contributory Cause Is the Objective Sub-
cause: The objective sub-cause (alambana-pratyaya (skt)), which has
an object or environment as a concurring cause, as waves are
conditioned by a basin, a pond, a river, the sea, or a boat. The Fourth
Contributory Cause Is the Upheaving Sub-cause: The upheaving sub-
cause (adhipati-pratyaya (skt)) which is the most powerful one to bring
all the abiding causes to a culmination, as the last wave that upsets a
boat in a storm. Among these four causes, the cause sub-cause and the
upheaving cause are the most important ones. The active cause is itself
the upheaving sub-cause.
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Chuong Chin
ChapterNine

Tiw Pdu Ma Cé Duyén Khoi?

Theo gido thuy&t nha Phat, duyén cé nghia 1a nhan phu, hoan cdnh
hay diéu kién bén ngoai, d6i lai véi nhan chinh hay ching t&. Nhan
(Hetu) 1a hat, trong khi duyén (Pratyaya) la dit, mua, ning, van van.
Nhu vay, duyén 1a nhitng hoan cdnh bén ngoai. N&éu dao luc yéu thi
chiing ta c6 thé bi hoan cinh bén ngoai 16i cudn; tuy nhién néu dao luc
cao thi khong c6 thit gi ¢ thé 16i cudn minh dugc, nhu 15i cia Luc TS
Hué Ning: “khong phai phuén dong, cling khong phdi gié dong, ma
chinh tAm minh dong.” Nhu vang giit diing theo 15i t6 day, thi khong c6
duyén nao cé thé€ lam phan bén cho ki€p luan hdi dugc. Duyén bién 1a
st chuyén bié€n theo duyén hay hoan cidnh bén ngoai. Trong ly thuyé&t
Duy Thic, duyén ty né dugc goi la bi€n. Hanh gid nén luén nhé ring y
thic trong tAm phan biét cdc phdp khdi 1é€n tir ndm thitc. Nhitng trg
duyén hay duyén phét trién do nhitng diéu kién bén ngoai (tit ca gbc
thién, cong ddc gidp dG cho cdi nhan, lam ndy sinh cdi tinh cta cdi
nhan chan chinh).

Theo Gido Su Junjiro Takakusu, nhitng dinh nghia sau diy cén cit
trén sy gidi thich v& Duyén Khdi trong quyén sich ctia 6ng c6 nhan dé
1a Cuong Y€&u Tri€t Hoc Phat Gido: Thit nhét, sy vat chd duyén ma
ndy sinh, d6i lai véi tanh gidc hay chian nhu. Thit nhi, van su van vit
hay cdc phédp hitu vi déu tir duyén ma khdi 1én, chit khdng c6 tu tdnh.
Thit ba, Phat gido khong coi trong ¥ niém vé nguyén 1y cin nhan hay
nguyén nhin dé nhit nhu ta thudng thiy trong cdc hé thong tri€t hoc
khdc; va ciing khong ban d&€n y niém vé vii tru ludn. TAt nhién, triét
hoc vé Than hoc khong thé nao phit tri€n trong Phat gido. Ping ai
mong cé cudc thdo ludn vé Than hoc noi mot tri€t gia Phat gido. Poi
vdi van dé& sdng thé&, dao Phat c6 thé chdp nhan bt ¢t hoc thuyét nio
ma khoa hoc c¢é thé ti€n hanh, vi dao Phat khong thira nhian c6 mdt
xung dot nao gifta ton gido va khoa hoc. Thi tu, theo dao Phat, nhan
loai va cdc loai hitu tinh déu tu tao, hodc chi dong hoic thu dong. Vi
tru khong phai 12 quy tim ddc nhat; né 12 moi trudng cong sinh cla
van hitu. Phat gido khdng tin ring van hitu dé€n tir mot nguyén nhin
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ddc nhat, nhung cho ring moi vat nhit dinh phdi dudc tao thanh it nhat
12 hai nguyén nhan. Nhitng sing héa hay bi€n thanh clia cdc nguyén
nhin di trude ndi ti€p trong lién tuc thdi gian, qua khd, hién tai va vi
lai, nhu mot chudi diy xich. Chudi xich ndy dudc chia thanh 12 bd
phan, goi 1a 12 khoen nhan duyén vi mdi bd phan lién quan nhau véi
cong thitc nhu sau “C4i ndy c¢6 nén cdi kia c6; cdi ndy sinh nén cdi kia
sinh. Cdi ndy khong nén cdi kia khong; cdi ndy diét nén cdi kia diét.”

From Where Does Causation Arise?

According to Buddhist teachings, conditions mean the
circumstantial, conditioning, or secondary cause, in contrast with the
Hetu, the direct or fundamental cause. Hetu is the seed, Pratyaya is the
soil, rain, sunshine, etc. So, conditions are external circumstances. If
our cultivation power is weak, we can be attracted by external
conditions; however, if our cultivation power is strong, no external
environments can attract us. The sixth patriarch told the monks in
Kuang Chou that: “It is not the wind moving, and it is not the flag
moving, it is our mind moving.” So if we follow the teachings of the
sixth patriarch, no external environments can be fertilizers to our cycle
of births and deaths. Change due to conditions means change because
of outside conditions. In the Mind-Only Theories, condition itself is
also called change. Practitioners should always remember that the
condition of perception arising from the five senses. Immediate,
conditional or environmental causes, in contrast with the more remote.
A contributory or developing cause, i.e. development of the
fundamental Buddha-nature; as compared with direct or true cause.

According to Prof. Junjiro Takakusu, the following definitions are
based on the interpretation in his book titled The Essentials of Buddhist
Philosophy: First, conditioned arising means arising from the
secondary causes, in contrast with arising from the primal nature or
bhutatatha (Tanh gidc). Second, everything arises from conditions and
not being spontaneous and self-contained has no separate and
independent nature. Third, Buddhism does not give importance to the
idea of the Root-Principle or the First Cause as other systems of
philosophy often do; nor does it discuss the idea of cosmology.
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Naturally such a branch of philosophy as theology did not have grounds
to develop in Buddhism. One should not expect any discussion of
theology from a Buddhist philosopher. As for the problem of creation,
Budhism is ready to accept any theory that science may advance, for
Buddhism does not recognize any conflict between religion and
science. Fourth, according to Buddhism, human beings and all living
things are self-created or self-creating. The universe is not
homocentric; it is a co-creation of all beings. Buddhism does not
believe that all things came from one cause, but holds that everything
is inevitably created out of more than two causes. The creations or
becomings of the antecedent causes continue in time-series, past,
present and future, like a chain. This chain is divided into twelve
divisions and is called the Twelve Divisioned Cycle of Causation and
Becomings. Since these divisions are interdependent, the process is
called Dependent Production or Chain of Causation. The formula of
this theory is as follows: From the existence of this, that becomes; from
the happening of this, that happens. From the non-existence of this that
does not become; from the non-happening of this, that does not happen.
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Chuong Muoi
Chapter Ten
Thuyét Duyén Khoi

Trong Gido Thuyét Nha Phdt

I. Téng Quan Vé Duyén Khdi:

Duyén c6 nghia 12 nhan phu, hoan cinh hay diéu kién bén ngoai,
d6i lai v6i nhan chinh hay ching tt. Nhin (Hetu) 1a hat, trong khi
duyén (Pratyaya) la dit, mua, ning, van van. Nhu vay, duyén la nhitng
hoan cidnh bén ngoai. N&u dao luc y&u thi ching ta ¢6 thé bi hoan
cénh bén ngoai 16i cudn; tuy nhién néu dao lyc cao thi khong cé thi gi
c6 thé 16i cudn minh dudc, nhu 18i cia Luc T6 Hué Ning: “khdng phai
phuén dong, ciing khong phdi gié dong, ma chinh tim minh dong.”
Nhu vang giit ding theo 15i t6 day, thi khong c6 duyén nao c6 thé lam
phan bén cho ki€p luan hdi dugc. Duyén bi€n 1a sy chuyén bién theo
duyén hay hoan cidnh bén ngoai. Trong ly thuyé&t Duy Thitc, duyén tu
n6 dudc goi 1a bién. Hanh gid nén ludn nhé riing ¥ thic trong tim phan
biét cdc phdp khdi 1€n tir nim thitc. Nhitng trg duyén hay duyén phat
trién do nhitng diéu kién bén ngoai (td't ci gdc thién, cong ditc gitp d
cho cédi nhin, lam ndy sinh cdi tinh ca cdi nhdn chan chinh). Theo
Gido Su Junjiro Takakusu, nhitng dinh nghia sau diy cédn cd trén sy
gidi thich v& Duyén Khdi trong quyén sich clia dng c6 nhan dé la
Cuong Y&u Tri€t Hoc Phat Gido: Sy vat chd duyén ma ndy sinh, di
lai v6i tdnh gidc hay chdn nhu. Van sy van vat hay cdc phdp hitu vi
déu tir duyén ma khdi 1&n, chit khong c6 tu tanh. Phit gido khdng coi
trong ¥ niém vé nguyén 1y cin nhan hay nguyén nhin d& nhit nhu ta
thudng thay trong cdc hé thong triét hoc khéc; va cling khong ban dén
y niém vé& vii tru luan. TAt nhién, tri€t hoc vé Than hoc khong thé nao
phét trién trong Phit gido. Pirng ai mong c6 cudc thdo luan vé Than
hoc ndi mot triét gia Phat gido. P3i véi vin dé sdng thé, dao Phit c6
thé€ chip nhin bat cit hoc thuyét nao ma khoa hoc c6 thé ti€n hanh, vi
dao Phat khong thira nhan c6 mot xung dot nao giita ton gido va khoa
hoc. Theo dao Phat, nhan loai va cdc loai hitu tinh déu tu tao, hoic
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chii dong hodc thu dong. Vii tru khong phéi la quy tim doc nhat; né la
moi trudng cong sinh cla van hitu.

II. Thuyét Duyén Khéi Trong Gido Thuyét Nha Phat:

Nhu di dé cip trong nhitng chuong truc, duyén khdi cé nghia 1a
su vat chd duyén ma ndy sinh, ddi lai vdi tinh gidc hay chan nhu; hay
van sy van vt hay cdc phap hitu vi déu tir duyén ma khdi 1&n, chit
khong cé tu tanh. Phat gido khdng ddng y c6 cdi goi la tdn thé, ciing
khong c6 cdi goi 1a ding sdng tao. Nhung diéu nay khdng c6 nghia la
tAt c4d sinh vat va sy vat khong hién hitu. Ching khong thé hién hitu
v6i mot ban thé hay mdt tinh thé thudng hiing nhu ngudi ta thudng
nghi, ma ching hi€n hitu do nhitng tuong quan hay nhitng tap hgp cla
nhan qui. Moi sy hién hitu, hodc cd nhan hoidc van hitu, déu bit ngudn
tlr nguyén ly nhan qud, va hién hitu trong sy phdi hgp cud nhan qua.
Tam di€ém cta hoat ddng nhan qua 1a tac nghiép riéng ctia moi c4 thé,
va tdc nghi€p s€ dé lai ning luc tiém 4n ctia né quyét dinh sy hién hitu
k& ti€p. Theo d6, qua kht hinh thanh hién tai, va hién tai hinh thanh
tuong lai cud chiing ta. Trong thé giSi ndy, ching ta tao tdc va bi€n
dich nhu 12 mot toan thé ma ching ta c ti€n hanh mii trong cudc
song. Theo dao Phat, khong c6 cdi gi ngiu nhién, ciing khong c6 cdi
goi 12 nguyén nhan dau tién. Moi vat trong thé& gidi hién hitu déu do su
phdi hdp ctia nhiéu nhan duyén khac nhau (12 nhian duyén). Theo Kinh
Trung B9, Pitc Phat day: “Tuy thudc vao diu va tim d&n ma ngon ltra
clia dén bung chdy; n6 khong phai sinh ra tir trong cdi nay cling khong
phdi tir trong cdi khdc, va cling khong ¢6 mot nguyén dong luc nao
trong chinh né; hién tugng gidi cling vdy, né khong hé c6 cdi gi thudng
tai trong chinh né. Chiing ta cling vay, chiing ta khong hién hitu mot
cdch ngiu nhién, ma hién hitu va séng nhd phdp nay. Ngay khi chiing
ta hi€u dugc sy viéc nay, chiing ta y thifc dugc cdi nén tdng vitng chic
ctia ching ta va khi€n cho tim minh thodi mdi. Ching chit boc dong
nao, nén ting nay dua trén gido phip virng chidy vo song. Su bdo ddm
nay 12 coi ngudn clia mot sy binh an vi dai clia mot cdi thin khong bi
dao dong vi bat cit diéu gi. PAy 13 gido phdp truyén stic song cho hét
thdy ching ta. Phap khong phdi 1a cdi gi lanh liing nhung tran diy stc
song va sinh dong. TAt cd hién hitu 12 khong thuc c6; ching 1a gid
danh; chi c6 Ni€t Ban 1a chan ly tuyét doi.”
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Moi hién tugng déu dudc sinh ra va bién dich do bdi luit nhan qua.
T “Duyén Khdi” chi ring: mot sy vat sinh kh&i hay dudc sinh sdn tir
tdc dung clia mot didu kién hay duyén. Mot vat khong thanh hinh néu
khong c6 mot duyén thich hgp. Chan 1y nay dp dung vao van hitu va
moi hién tugng trong vii tru. Pc Phat di truc nhan diéu nay mot cich
thAm sadu dé&n ndi ngay ci khoa hoc hién dai cling khong thé nghién
cttu xa hon dugc. Khi chiing ta nhin kj cdc sy vat quanh ta, chiing ta
nhin thi'y nu6c, d4, va ngay cd con ngudi, mdi thit déu dudc sdn sanh
bdi mdt mau muc nao d6 véi dic tinh riéng clia n6. Nhd vao ning luc
hay chiéu huéng nio ma cic duyén phdt khdi nhim tao ra nhitng su
vat khdc nhau trong mot trat ty hoan hdo tr mdt ning lugng bat dinh
hay cdi khong nhu th€? Khi xét dé€n quy cli va trat tu ndy, ching ta
khong thé khong chip nhin ring c6 mdt quy luit ndo d6. P6 1a quy
luat khi€n cho moi vat hién hitu. Py chinh 14 gido phdp ma Ditc Phat
da tuyén thuyét.

TU céc vi sinh vat don bao d&€n nhitng hinh hai phic tap hon va t6i
dinh clia sy phat trién nay 12 con ngudi. Hiy xem hang ty nim troi
qua, trdi di't ching ta khong c6 sy song, nii Ira tudn tran nhitng dong
thac dung nham, hdi nu6c, va khi day ca bau trdi. Tuy nhién, khi trdi
da't ngudi mat trong khodng hai ty nim, cdc vi sinh vat don bao dugc
tao ra. Hin nhién chiing dugc tao ra nhd sy van hanh cda phdp. Ching
dudgc sinh ra khi ning lugng “Khong” tao nén nén tidng clia dung nham,
khi va hoi nudc gip nhitng diéu kién thich hgp hay duyén. Chinh Phap
di tao ra nhitng diéu kién cho su phdt sinh ddi song. Do d6 chiing ta
nhan ra ring Phdp khdng lanh lung, khdng phdi la mdt nguyén tic tritu
tugng ma day sinh dong khi€n cho moi vat hién hitu va s6ng. Nguoc
lai, moi sy vt c6 ning lyc mudn hién hitu vd mudn song. trong khodng
thdi gian hai ty nim ddu cda sy thanh hinh trdi dit, ngay cd dung
nham, khi va hdi nuéc cling ¢ sy song thdi thiic. D6 12 1y do khién céc
sinh vat don bao dudc sinh ra tir cdc thit 4y khi cdc di€u kién da hoi da.
Nhirng sinh vat v ciing nhd nay da trai qua moi thit thich nhu sy néng
va lanh cuc d6, nhitng con hdng thiy, va nhitng con mua nhu thic d6
trong khodng thdi gian hai ty nim, va van ti€p tuc song. Hon nita,
chiing dan dan ti€n héa thanh nhitng hinh hai phitc tap hon va téi dinh
ctia sy phat trién nay 13 con ngudi. Sy ti€n héa nay do bdi sy thoi thic
song clia nhitng vi sinh vat diu tién nay. Su séng c6 ¥ thifc va qua d6
né mudn soéng, va y thifc nay da cé tru6e khi c6 sy sdng trén trai dat.
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Céi y muon nhu th€ ¢6 trong moi sy vat trong vil try. Cdi § mudn nhu
vy c6 trong con ngudi ngay nay. Theo quan diém khoa hoc, con ngudi
dugc thanh hinh bdi mot sy tip hop clia cdc hat co ban, va néu ching
ta phan tich diéu ndy mot cich sau sic hon, chiing ta sé thi'y ring con
ngudi 12 mot sy tich tip cla ning lugng. Do d6 cdi y mudn sdng chic
chdn phai c6 trong con ngudi.

Theo Tri€t Hoc Trung Quén, thuy&t Duyén Khdi 1a mot hoc thuyét
v0 cing trong y&u trong Phat Gido. N6 1a luat nhdn qud cia vil try va
mdi mot sinh mang clia ci nhan. N6 quan trong vi hai diém. Thi nhat,
né dua ra mot khdi niém rat 1o rang vé ban chit vo thudng va hitu han
cla moi hién tugng. Thit hai, né cho thdy sanh, 130, bénh, tif va tat ca
nhitng thdng khS clia hién tugng sinh ton tiy thudc vao nhitng diéu
kién nhu thé ndo va tit cd nhitng thdng khd ndy sé chim dit nhu the
nao khi ving mit cdc diéu kién d6. Trung Qudn 1dy sy sanh va diét
clia cdc thanh t8 cda sy ton tai d€ gidi thich duyén khdi 1a diéu kién
khong chinh xdc. Theo Trung Qudn, duyén kh3i khong c¢6 nghia la
nguyén ly cia mot ti€n trinh ngidn nglii, ma 12 nguyén ly vé sy 1& thudc
vao nhau mot cdch thi€t y&u clia cdc sy vat. N6i gon, duyén khéi 1a
nguyén ly cla tuong d6i tdnh. Tuong d6i tdnh 12 mdt khdm phd vo
cung quan trong ctia khoa hoc hién dai. Nhitng gi ma ngay nay khoa
hoc khim pha thi Bdc Phit da phat hién tr hon hai ngan nim trim
nim vé truSe. Khi gidi thich duyén khdi nhu 13 sy 1& thudc 1an nhau
mot cach thi€t y€u hoic 1a tdnh tuong doi clia moi sy vat, phdi Trung
Qudn d3 bidc bd mdt tin diéu khdc cia Phat gido Nguyén Thiy. Phat
gido Nguyén Thily di phan tich moi hién tugng thanh nhitng thanh t6,
va cho riing nhitng thanh t6 ndy déu cé mot thuc tai riéng biét. Trung
Qudn cho ring chinh thuy&t Duyén Khdi da tuyén bd rd 1a ti't cd céc
phdp déu tuong d6i, ching khdong ¢ cdi goi 1a ‘thyc tdnh’ riéng biét
clia chinh minh. Vo ty tdnh hay tuong ddi tdinh dong nghia v6i ‘Khong
T4nh,” nghia 12 khong c6 sy tdn tai dich thuc va ddc 1ap. Cdc hién
tugng khong cé thuc tai doc 1ap. Su quan trong hang diu clia Duyén
Khdi 13 vach ra riing su ton tai clia tAt cA moi hién tugng va clia ti't ci
thyc thé trén thé gian ndy déu hitu han, chiing khdng c6 sy ton tai dich
thuc doc 1ap. Tt cd déu tuy thudc vio tic dong hd tuong clia vo s6
duyén hay diéu kién han dinh. Ngai Long Tho di sd lugc vé Duyén
Khéi nhu sau: “Bdi vi khdng c6 y&u td nao clia sy sinh ton dudc thé
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hién ma khong c6 cdc diéu kién, cho nén khong cé phap nao 1a ching
‘Khong,” nghia 1 khong c6 sy tdn tai doc 1ap dich thue.”

The Theory of Dependent Arising
In Buddhist Teachings

1. An Overview of Causation:

Conditions mean the circumstantial, conditioning, or secondary
cause, in contrast with the Hetu, the direct or fundamental cause. Hetu
is the seed, Pratyaya is the soil, rain, sunshine, etc. So, conditions are
external circumstances. If our cultivation power is weak, we can be
attracted by external conditions; however, if our cultivation power is
strong, no external environments can attract us. The sixth patriarch told
the monks in Kuang Chou that: “It is not the wind moving, and it is not
the flag moving, it is our mind moving.” So if we follow the teachings
of the sixth patriarch, no external environments can be fertilizers to our
cycle of births and deaths. Change due to conditions means change
because of outside conditions. In the Mind-Only Theories, condition
itself is also called change. Practitioners should always remember that
the condition of perception arising from the five senses. Immediate,
conditional or environmental causes, in contrast with the more remote.
A contributory or developing cause, i.e. development of the
fundamental Buddha-nature; as compared with direct or true cause.
According to Prof. Junjiro Takakusu, the following definitions are
based on the interpretation in his book titled The Essentials of Buddhist
Philosophy: Conditioned arising means arising from the secondary
causes, in contrast with arising from the primal nature or bhutatatha
(Tanh gidc). Everything arises from conditions and not being
spontaneous and self-contained has no separate and independent
nature. Buddhism does not give importance to the idea of the Root-
Principle or the First Cause as other systems of philosophy often do;
nor does it discuss the idea of cosmology. Naturally such a branch of
philosophy as theology did not have grounds to develop in Buddhism.
One should not expect any discussion of theology from a Buddhist
philosopher. As for the problem of creation, Budhism is ready to accept
any theory that science may advance, for Buddhism does not recognize
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any conflict between religion and science. According to Buddhism,
human beings and all living things are self-created or self-creating. The
universe is not homocentric; it is a co-creation of all beings.

Il. The Theory of Dependent Origination In Buddhist

Teachings:

As mentioned in previous chapters, causation means conditioned
arising, or arising from the secondary causes, in contrast with arising
from the primal nature or bhutatatha (T4nh gidc); or everything arises
from conditions and not being spontaneous and self-contained has no
separate and independent nature. Buddhism does not agree with the
existence of a so-called “self,” nor a so-called Creator. But this doesn’t
mean that all beings and things do not exist. They do not exist with a
substratum or a permanent essence in them, as people often think, but
according to Buddhism beings and things do exist as causal relatives or
combinations. All becomings, either personal or universal, originate
from the principle of causation, and exist in causal combinations. The
center of causation is one’s own action, and the action will leave it
latent energy which decides the ensuing existence. Accordingly, our
past forms our present, and the present forms the future. In this world,
we are continuously creating and changing ourselves as a whole.
According to Buddhism, there’s nothing created by accident, nor there
exists a so-called “the first cause”. All things in the phenomanal world
are brought into being by the combination of various causes and
conditions (twelve links of Dependent Origination), they are relative
and without substantiality or self-entity. According to the Majjhima
Nikaya Sutra, the Buddha taught: “Depending on the oil and wick does
the light of the lamp burn; it is neither in the one, nor in the other, nor
anything in itself; phenomena are, likewise, nothing in themselves. So
do we, we do not exist accidentally, but exist and live by means of this
Law. As soon as we realize this fact, we become aware of our firm
foundation and set our minds at ease. Far from being capricious, this
foundation rests on the Law, with which nothing can compare firmness.
This assurance is the source of the great peace of mind that is not
agitated by anything. It is the Law that imparts life of all of us. The
Law is not something cold but is full of vigor and vivid with life. All
things are unreal; they are deceptions; Nirvana is the only truth.”
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Dependent origination means that all phenomena are produced and
annihilated by causation. This term indicates the following: a thing
arises from or is produced through the agency of a condition or a
secondary cause. A thing does not take form unless there is an
appropriate condition. This truth applies to all existence and all
phenomena in the universe. The Buddha intuitively perceived this so
profoundly that even modern science cannot probe further. When we
look carefully at things around us, we find that water, stone, and even
human beings are produced each according to a certain pattern with its
own individual character. Through what power or direction are the
conditions generated that produce various things in perfect order from
such an amorphous energy as “sunyata?” When we consider this
regularity and order, we cannot help admitting that some rule exists. It
is the rule that causes all things exist. This indeed is the Law taught by
the Buddha.

From microscopic one-celled living creatures evolved into more
sophisticated forms, culminating in man. Just consider that billions of
years ago, the earth had no life; volcanoes poured forth torrents of
lava, and vapor and gas filled the sky. However, when the earth cooled
about two billions years ago, microscopic one-celled living creatures
were produced. It goes without saying that they were produced through
the working of the Law. They were born when the energy of “sunyata”
forming the foundation of lava, gas, and vapor came into contact with
appropriate conditions or a secondary cause. It is the Law that provided
the conditions for the generation of life. Therefore, we realize that the
Law is not cold, a mere abstract rule, but is full of vivid power causing
everything to exist and live. Conversely, everything has the power of
desiring to exist and to live. During the first two billions years of the
development of the earth, even lava, gas, and vapor possessed the urge
to live. That is why one-celled living creatures were generated from
them when the conditions were right. These infinitesimal creatures
endured all kinds of trials, including extreme heat and cold,
tremendous floods, and torrential rains, for about two billions years,
and continued to live. Moreover, they gradually evolved into more
sophisticated forms, culminating in man. This evolution was caused by
the urge to live of these first microscopic creatures. Life had mind,
through which it desired to live, from the time even before it existed on
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earth. Such a will exists in everything in the universe. This will exists
in man today. From the scientific point of view, man is formed by a
combination of elementary particles; and if we analyze this still more
deeply, we see that man is an accumulation of energy. Therefore, the
mind desiring to live must surely exist in man.

According to the Madhyamaka philosophy, the doctrine of causal
law (Pratityasamutpada) is exceedingly important in Buddhism. It is the
causal law both of the universe and the lives of individuals. It is
important from two points of view. Firstly, it gives a very clear idea of
the impermanent and conditioned nature of all phenomena. Secondly, it
shows how birth, old age, death and all the miseries of phenomenal
existence arise in dependence upon conditions, and how all the
miseries cease in the absence of these conditions. The rise and
subsidence of the elements of existence is not the correct interpretation
of the causal law. According to the Madhyamaka philosophy, the
causal law (pratityasamutpada) does not mean the principle of
temporal sequence, but the principle of essential dependence of things
on each other. In one word, it is the principle of relativity. Relativity is
the most important discovery of modern science. What science has
discovered today, the Buddha had discovered more than two thousand
five hundred years before. In interpreting the causal law as essential
dependence of things on each other or relativity of things, the
Madhyamaka means to controvert another doctrine of the Hinayanists.
The Hinayanists had analyzed all phenomena into elements (dharmas)
and believed that these elements had a separate reality of their own.
The Madhyamika says that the very doctrine of the causal law declares
that all the dharmas are relative, they have no separate reality of their
own. Without a separate reality is synonymous with devoid of real
(sunyata), or independent existence. Phenomena are devoid of
independent reality. The most importance of the causal law lies in its teaching
that all phenomenal existence, all entities in the world are conditioned, are
devoid of real (sunya), independent existence (svabhava). There is no real,
dependent existence of entities. All the concrete content belongs to the
interplay of countless conditions. Nagarjuna sums up his teaching about the
causal law in the following words: “Since there is no elements of existence
(dharma) which comes into manifestation without conditions, therefore there is
no dharma which is not ‘sunya,’ or devoid of real independent existence.”
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Chuong Muoi Mot
Chapter Eleven

Phdp Duyén Khoi

Phép Duyén Khdi 1a hé qua tat y&€u d6i v6i Thanh d€ thd hai va
thit ba trong Tt Thanh D&, va khong thé, nhu mdt s& ngudi c6 khuynh
huéng cho ring day 12 mot sy thém thit sau ndy vao 15i day cda Pic
Phit. Gido 1y duyén khdi nay ludn luén dugc gidi thich bing nhitng tir
ngit hét stic thuc tién, nhung né khong phai 1a 15i day chi ¢6 tinh gido
diéu, mic dii thoat nhin c6 vé nhu vdy, do tinh chat ngdn gon clia cic
15i gidi thich. Nhitng ai tirng quen thudc v6i Tam Tang Kinh Dién déu
hi€u ring Gido Ly Duyén Khdi nay dugc thiét 1ap trén cd s& 1am ro
nét nhitng nguyén tic cin ban cla tri tué. Trong 15i day vé tinh duyén
khédi cta van hitu trong th€ gian, ngudi ta c6 thé nhan ra quan diém
clia Ptic Phiat v& cudc ddi. Tinh duyén khdi ndy dién tién lién tuc,
khong bi gidn doan va khdong bi ki€ém sodt bdi bat ctt loai tu tac hay tha
tdc ndo ci. Tuy nhién, cling khong thé gin cho gido ly Duyén Khdi
niy l1a quyét dinh thuyét hay dinh ménh thuyét, bdi vi trong gido 1y
ndy ci hai moi trudng vat Iy va quan hé nhin qua ctia cd nhin van
hanh cling nhau. Th& gidi vat Iy dnh hudng d&€n tim clia con ngudi, va
tAm cda con ngudi ngudc lai cling Anh hudng dén thé gigi vat ly, hién
nhién & mic d6 cao hon, vi theo Kinh Tuong Ung B9, nhu Pitc Phat
n6i: “Th& gian bi dan dit bdi tim.” N&u chiing ta khong hi€u y nghia
chinh xdc cia Phdp Duyén Khdi va sy @ng dung clia né trong cudc
song, chiing ta s& 14m 1an cho d6 14 mot quy ludt nhian qua c6 tinh mdy
méc hodc thim chi nghi ring d6 chi 12 mdt sy khdi sanh dong thdi, mot
nguyén nhan dau tién clia cdc phdp hitu tinh cling nhu vo tinh. Vi hoan
toan khong c6 mot sy khdi ngudn nao tir khong ma cé trong 15i day
ctia Bitc Phit. Phap Duyén Khdi cho thay tinh khong thé c¢é dudc clia
nguyén nhian diu tién ndy. Ngudn gdc dau tién cla sy sdng, dong ddi
clia cdc ching sanh 1a diéu khong thé quan niém dugc, va nhu Pic
Phat néi trong Kinh Tuong Ung B9: “Nhitng suy dodn va y niém lién
quan dén th€ gian c6 thé dua dén sy roi loan vé& tim tri. VO thi, nay
ciac Ty Kheo, la sy luan hdi. Piém bit ddu ciing khong thé néu ré doi
vGi chiing sanh bi vO minh che diy, bi khat di tréi budc, phdi luu
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chuyén luan hdi.” That vy, rit khé c6 thé hinh dung dudc vé mot
di€m khéi ddu, khong ai c6 thé phing ra cling tot ngudn gdc clia bat cr
diéu gi, ngay mot hat cat, hudng 12 con ngudi. Truy tim khéi diém ddu
tién trong mot qua khit vo thi that 1a mot viéc lam vo ich va vo nghia.
D&i song khong phai 12 mot cdi gi ddng nhat, né 1a mot sy trd thanh.
D6 1a mot dong bién dich clia cdc hién tugng tim-sinh 1.

Phip Duyén Khéi c6 lién hé gi dén cdi goi 1a Pang Tao Héa?
Trén hai mudi lim thé ky vé tru6c Pitc Phit d3 néi ring: “Chiing sanh
va th€ gi6i la do nhan duyén két hdp ma thanh.” Ciu néi 4y da phi
nhin cdi goi 1a “Pang Tao Héa” hay “Thugng D& sdng tao ra mudn
vat. Cau néi 4y dit ra mot cdi nhin khoa hoc va khach quan vé thé gisi
thuc tai hay “Duyén Khdéi Luan.” Duyén khdi nghia 1a sy nudng tua
hd tuong 14n nhau ma sinh thanh va ton tai. Khong c6 cdi gi c¢6 thé ty
minh sinh ra minh va ty ton tai doc 1ap v6i nhitng sy vat khac. Tat ca
moi su moi vat trén th€ gidi ndy déu phdi tuin theo dinh luit “Duyén
Khdi” ma Thanh, Tru, Hoai va Khong. Con ngudi 13 mot ti€u vii tru
ciing khong phdi ty nhién ma cé, ma 1a do nghiép lyc két hdp cic
duyén ma thanh, va cling nim trong dinh luat “Thanh Tru Hoai
Khong.” Mudi hai nhin duyén ndy nghia 1y rit thAm di¢u. Pay la
nhitng ctta ngd quan trong d€ cho ching sanh budc vao Thanh qua,
thoat khdi sanh tir, tréi budc, va khd nido trong ba cdi sdu dudng, dé
chitng thanh qua vi Duyén Gidc Thira.

Theo Gido Su Junjiro Takakusu trong Cuong Yé&u Triét Hoc Phat
Gido, phap gidi duyén khdi 13 cuc di€m ciia tit cd nhitng thuyét nhan
qud; thyc sy d6 1a k&t ludn clia thuyé&t duyén khéi bdi vi né 1a 1y tic
nhan qua phd bi€n va di nim trong ly ban hitu, thong huyén cda vii
tru, hay néi thé nao ciing dugc. Ly tic duyén khdi dudc gidi thich trudc
tién bing nghiép cdm duyén khdi, nhung vi nghiép phat khdi trong
tang thifc, nén thit d€n ching ta ¢ A Lai Da duyén khéi. Vi A Lai Da,
hay tang thirc, 1a kho tang clia ching t&, sanh khdi tir mot cdi khdc nén
chiing ta ¢c6 Nhu Lai Tang duyén khéi, hay chan nhu. T ngit ky la ndy
chi cho cdi 1am khuat 14p Phat tanh. Do su che khuit ndy ma c6 phin
bA't tinh, nhung vi c6 Phat tinh nén ¢ ca phan tinh nita. N6 ddng nghia
v6i Chan Nhu (Chan nhu Phan ngir 1a Tathata, c6 nghia 1a khong phai
nhu thé ndy hay nhu thé kia) ma theo nghia rong nhat thi c6 di ca ban
chat tinh va bAt tinh. Do cdng ning clia nhitng cin nhin tinh va bat
tinh, n6 bi€u 19 sai biét tuéng clia hitu tinh nhu sdng va chét, thién va
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4c. Chan nhu bdo tri van hitu, hay néi ding hon, tdt cd van hitu déu &
trong Chan nhu. Nadi diy, giai doan tht tu, Phdp giéi Duyén khdi duge
néu Ién. P46 12 1y tic tw khdi va tu tao cla hitu tinh va vii tru, hodc gid
chiing ta ¢ th€ goi n6 1a duyén khdi nghiép cAm chung clia tit cd moi
loai. N6i hep thi vii tru s& 12 mdt sy bi€u hién ctia Chan nhu hay Nhu
Lai Tang. Nhung néi rong thi d6 1a duyén khdi cta vii try do chinh v
tru, chit khong gi khac.

The Dependent Arising Dharma

The Dependent Arising Dharma is an essential corollary to the
second and third of the Four Noble Truths, and is not, as some are
inclined to think, a later addition to the teaching of the Buddha. This
Dependent Arising, this doctrine of conditionality, is often explained
severely practical terms, but it is not a mere pragmatical teaching,
though it may appear to be so, owing to the shortness of the
explanations. Those conversant with the Buddhist Canon know that in
the doctrine of Dependent Arising is found that which brings out the
basic principles of knowledge and wisdom in the Dhamma. In this
teaching of the conditionality of everything in the world, can be
realized the essence of the Buddha’s outlook on life. This
conditionality goes on uninterrupted and uncontrolled by self-agency or
external agency of any sort. The doctrine of conditionality can not be
labelled as determinism, because in this teaching both the physical
environment and the moral causation (psychological causation) of the
individual function together. The physical world influences man’s
mind, and mind, on the other hand, influences the physical world,
obviously in a higher degree, for as the Buddha taught in the Samyutta-
Nikaya: “The world is led by the mind.” If we fail to understand the
real significance and application to life of the Dependent Arising, we
mistake it for a mechanical law of casuality or even a simple
simultaneous arising, a first beginning of all things, animate and
inanimate. As there is no origination out of nothing in Buddhist thought,
Dependent Arising shows the impossibility of a first cause. The first
beginning of existence, of the life stream of living beings is
inconceivable and as the Buddha says in the Samyutta-Nikaya:
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“Notions and speculations concerning the world may lead to mental
derangement. O Monks! This wheel of existence, this cycle of
continuity is without a visible end, and the first beginning of beings
wandering and hurrying round, wrapt in ignorance and fettered by
craving is not to be perceived.” In fact, it is impossible to conceive of a
first beginning. None can trace the ultimate origin of anything, not even
of a grain of sand, let alone of human beings. It is useless and
meaningless to seek a beginning in a beginningless past. Life is not an
identity, it is a becoming. It is a flux of physiological and psychological
changes.

Does the Theory of Dependent Arising have anything to do with
the so-called Creator? More than twenty centuries ago, the Buddha
said: “Humanity and the world are the cause and conditions to be
linked and to become.” His words have denied the prsence of a Creator
or God. Hey give us a scientific and objective outlook of the present
world, related to the law of Conditioning. It means that everything is
dependent upon conditions to come into being or survive. In other
words, there is nothing that can be self-creating and self-existing,
independent from others. All sentient beings, objects, elements, etc., in
this world are determined by the law of conditioning, under the form of
formation, stabilization, deterioration, and annihilation. Man is a small
cosmos. He comes into being not by himself but by the activation of the
law of transformation. The meaning of the Twelve Conditions of
Cause-and-Effect are extremely deep and profound. They are
important doors for cultivators to step into the realm of enlightenment,
liberation from the cycle of birth, death, bondage, sufferings, and
afflictions from the three worlds and six paths, and to attain Pratyeka-
Buddhahood.

According to Prof. Junjiro Takakusu in the Essentials of Buddhist
Philosophy, the theory of causation by Dharmadhatu is the climax of all
the causation theories; it is actually the conclusion of the theory of
causation origination, as it is the universal causation and is already
within the theory of universal immanence, pansophism, cosmotheism,
or whatever it may be called. The causation theory was explained first
by action-influence, but as action originates in ideation, we had,
secondly, the theory of causation by ideation-store. Since the ideation-
store as the repository of seed-energy must originate from something
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else, we had, thirdly, the causation theory explained by the expression
“Matrix of the Thus-come” (Tathagata-garbha) or Thusness. This
curious term means that which conceals the Buddha. Because of
concealment it has an impure side, but because of Buddhahood it has a
pure side as well. It is a synonym of Thusness (Tathatva or Tathata, not
Tattva=Thisness or Thatness) which has in its broadest sense both pure
and impure nature. Through the energy of pure and impure causes it
manifests the specific character of becoming as birth and death, or as
good and evil. Thusness pervades all beings, or better, all beings are in
the state of Thusness. Here, as the fourth stage, the causation theory by
Dharmadhatu (universe) is set forth. It is the causation by all beings
themselves and is the creation of the universe itself, or we can call it
the causation by the common action-influence of all beings. Intensively
considered the universe will be a manifestation of Thusness or the
Matrix of Tathagata (Thus-come). But extensively considered it is the
causation of the universe by the universe itself and nothing more.
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Chuong Muoi Hai
Chapter Twelve

Vai Tro Cua Bon Loai Duyén Khoi
Trong Tién Trinh Nhédn-Duyén-Qud

Theo gido thuyét tobng Hoa Nghiém, trong ti€n trinh Nhin-Duyén-
Qud, c6 bon loai duyén khéi: Thit Nhdt La “Nghi¢gp Cdém Duyén
Khéi”: Nghiép cdm duyén khdi dude ding d€ miéu ti banh xe sinh
héa. Trong su ti€n hanh clia nhan va qua, phdi c6 dinh luit va trat w.
D6 1a 1y thuyé&t vé nghiép cdm. Trong 12 chi duyén khdi, khong thé
néu ra mot chi nao d€ néi 1a nguyén nhin t3i so. Bdi vi, cd 12 chi tao
thanh mdt vong tron li€n tuc ma ngudi ta goi la “Banh Xe Sinh Héa,”
hay banh xe luan hdi. Ngudi ta ¢ théi quen coi su ti€n hanh cda thdi
gian nhu mot dudng thing tir qua khif vo cling ngang qua hién tai dén
vi lai vo tAn. Thé€ nhung dao Phat lai coi thdi gian nhur 12 mdt vong tron
khong c6 khéi dau, khong c6 chdm dift. Thdi gian tuong ddi. Mot sinh
vat chét di khong 1a chdm dift; ngay d6, mdt ddi song khic bit dau trai
qua mot qua trinh séng chét twong ty, va c 14p lai nhur vay thanh mot
vong tron sinh héa bat tin. Theo dé mot sinh vat khi dugc nhin trong
lién hé thdi gian, né tao thanh mdt dong tuong tuc khdong gidn doan.
Khong thé xdc dinh sinh vat d6 1a thi gi, vi né ludn ludn bi€n ddi va
ti€n héa qua 12 giai doan ciia ddi s6ng. Phdi dit toan bo cdc giai doan
ndy trong toan thé clia chiing coi nhu 12 dang bi€u hién cho mot sinh
thé cd biét. Ciing vdy, khi mdt sinh vat dugc nhin trong tuong quan
khong gian, n6é tao thinh mot tap hop phic tap gdm nim yéu to hay
ngii uan. Banh xe sinh héa 12 18i trinh bay kha sdng sta cta quan diém
Phat gido va mot sinh vat trong lién hé v§i thoi gian va khdng gian.
Banh xe sinh héa 12 mot vong tron khong khdi di€m, nhung thong
thudng ngudi ta trinh bay né bit diu tif vd minh, mot trang thdi v y
thitc, mil quing. Ky that, vd minh chi 12 mot ti€p dién clia su chét. Liic
chét, than thé bi hily hoai nhung vd minh vin tdn tai nhu 1a k&t tinh
cdc hiéu qua clia cdc hanh dong dudc tao ra trong sudt cudc song.
Dirng nén coi vo minh nhu 12 phdn nghia cida tri ki€n; phai bi€t né bao
gdm ca tri, sy mi quing hay tAm tri u t8i, v0 y thifc. VO minh din t6i
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hanh dong u t6i, mu qudng. Hanh, ning luc, hay két qua cla hanh vi
mu qudng d6, 1a giai doan k€ ti€p. N6 1a dong luc, hay § chi mudn
song. Y chi mudn séng khong phii 1a loai y chi ma ta thudng ding
trong y nghia nhu “ty do y chi;” thuc sy, né 1a mot dong lyc mu quing
huéng t6i sy song hay khdt vong mii quang muén séng. Vo Minh va
Hanh dugc coi la hai nhin duyén thudc qud khi. Ching la nhiing
nguyén nhan khi nhin chd quan tir hién tai; nhung khi nhin khach quan
doi sdng trong qud khit 12 mot dJi s6ng toan dién gidng hét nhu doi
song hién tai.

Thit Nhi La “A Lai Da Duyén Khéi”: A Lai Da Duyén Khdi dé
gidi thich cdn nguyén cla nghiép. Nghiép dudc chia thanh ba nhém,
ching han nhu nghiép ndi than, ndi khiu va ndi y. Néu khdi tim tao
tdc, phéi chiu trach nhiém viéc lam d6 va sé chiu bdo tng, bdi vi y luc
12 mdt hanh dong clia tAm ngay dit né khong phat biéu ra 15i néi hay
bdc 16 trong hanh dong clia thin. Nhung tim 13 ci di€m cin dé€ nhat
clia tAt cd moi hanh dong luat duyén sinh phai dugc dit vao kho tang
tAm y, titc Tang Thic hay A Lai Da thtt (Alaya-vijnana). Ly thuyét y
thé clia dao Phat, tifc hoc thuy&t Duy Thifc, chia thifc thanh tim cong
ndng, nhu nhin thic, nhi thic, ty thic, thiét thic, thin thiic, ¥ thic, mat
na thifc, va a lai da thitc. Trong tdm thic ndy, thifc thit bdy va thif tim
can phdi gidi thich. Thifc thit bdy 13 trung tAm c4 biét héa clia nga tinh,
la trung tAm hién khdi cla cdc y tudng vi ngd, ich k¥, ki€u man, ty 4i,
4o tudng va mé hoic. Thifc thi tim 13 trung tAm tich tap cla y thé, 1a
ndi chita nhém cdc ‘hat giong’ hay chiing tif clia tit cd moi hién khéi
va ching dugc boc 10 trong cdc hién khdi d6. Pao Phit chd trudng
ring nguyén khdi clia van hitu va van tugng 1a hiéu qui clia y thé.
MJi chling tif ton tai trong tang thitc va khi né trao vot vio thé gidi
khach quan, né sé& dudc phian anh d€ trd thanh mdt hat gidng mdi.
Nghia 12 tAm vuon ra th€ gidi ngoai tai va khi ti€p nhan cdc doi tugng
né dit nhitng y tudng méi vao trong tang thic. Lai nita, hat giong mdi
d6 sé& trao vot d€ phan &nh tr lai thinh mot hat gidng mdi mé khéac
nita. Nhu thé, cdc hat giéng hay cdc chlng ti tu tap lai va ti't cd dudc
chita nhém & day. Khi chiing tiém &n, chiing ta goi chiing 12 nhitng
ching t&r. Nhung khi chiing hoat ddng, chiing ta goi chiing 1a nhitng
hién hanh. Nhitng chling t ¢6 hitu, nhitng hién hanh, va nhitng ching
t mSi hd twong phu thudc 14n nhau tao thinh mot vong tron mai mai
tdi dién ti€n trinh trudc sau nhu nhit. Pay goi Ia A Lai Da Duyén
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Khégi. Cdi lam cho ching t& hay vo thdc tim phdt khdi thanh hién
hanh, nghia 1a dong luc tao ra dong van dong cliia duyén khdi, chinh la
y thé, nghia 1a thifc. C6 thé thdy mot cich d& dang, theo thuyét A Lai
Da Duyén Khdi niy, ring Hoic, Nghiép va KhS khdi nguyén tir
nghiép thitc, hay y thé. Tang thifc luu chuyén tii sinh d€ quyét dinh
mot hinh thai cia ddi song k& ti€p. C6 thé coi tang thic gidng nhu mot
linh hdn trong cdc ton gido khidc. Tuy nhién, theo hoc thuyét ctia dao
Phat, cdi tdi sanh khong phai la linh hon, ma 13 k&t qua cla cdc hanh
dong dugc thi hanh trong ddi s6ng trudc. Trong dao Phat, ngudi ta
khong nhin c6 hién hitu cda linh hdn.

Thit Ba La “Chdn Nhu Duyén Khéi”: Chan Nhu Duyén Khdi, aé
gidi thich can nguyén cla tang thic. Tang thic cia mdt ngudi dugc
quy dinh bdi ban tinh clia ngudi d6 va bin tinh nay 13 hinh thdi dong
cia chian nhu. Khong nén hdi chan nhu hay Nhu Lai tang khdi 1€n tr
dau, bdi vi né 12 thé tanh, 13 chan nhu cdu cdnh khong thé€ dién dat.
Chan nhv 12 tir ngit duy nhat c6 thé dung d€ dién ta thuc tai cttu canh
vudt ngoai dinh danh va dinh nghia. Con dugc goi 1a Nhu Lai Tang.
Nhu Lai Tang 12 Phit tanh &n tang trong ban tdnh cta pham phu. Nhu
Lai 12 mot bi€u hiéu duge Phat tu diung dé thay cho cdc danh xung nhu
“T6i” hay “Chidng ta,” nhung khong phai 1a khong c6 mot y nghia dic
biét. Sau khi Ngai thanh dao, Pitc Phat gip nim anh em Kiéu Trin
Nhu hay nim nha khd hanh ma trudc kia da tiing song chung véi Ngai
trong ddi song khd hanh trong rirng. Nam nha khS hanh nay goi Ngai
12 “Ban Gotama.” Phat khi€n trich ho, bdo ring, dirng goi Nhu Lai nhu
12 ban vd ngang hang véi minh, b&i vi Ngai biy gid da 1a Pang Gidc
Ngd, Pang T6i Thing, PAng Nhat Thi€t Tri. Khi Ngai “d&€n nhu vay”
trong tu th€ hién tai clia Ngai v6i tu cach 1a vi dao su clia trdi va
ngudi, ho phdi coi Ngai 1a Pang Tron Lanh chi khong phdi 1a mot
ngudi ban ¢4 tri. Lai nita, khi Ptic Phat trd vé thanh Ca Ty La V&, qué
cil clia Ngai, Ngai khong di dén cung dién clia phu vuong ma lai §
trong khu vudn xoai & ngoai thanh, va theo thudng 1& 1a di khat thuc
mdi ngdy. Vua Tinh Phan, phu vuong ctia Ngai, khong thé chip nhin
con minh, mot hoang i, lai di xin 4n trén cdc dudng phd thanh Ca Ty
La Vé. Lic dé, vua dén vi€ng Dic Phat tai khu vudn, va thinh ciu
Ngai trd vé cung dién. Phat trd 15i vua bing nhitng 15i 1& nhu sau:
“Né&u tdi van con 1a ngudi thira k& clia Ngai, toi phdi trd vé cung dién
dé cuing chung lac thi véi Ngai, nhung gia tdc cla toi di ddi. Bay gid
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t0i 12 mot ngudi thira k€ cdc Pc Phat trong qud khit, cdc ngai da “dén
nhv vay” nhu t6i dang dé€n nhu vdy ngay nay, cling sdng trong cic khu
ritng, va cung khat thuc. Vay Bé Ha hidy b qua nhitng gi ma ngai da
n6i.” Pitc vua hi€u ro nhitng 18i d6, va tic thi trd thinh mot ngudi dé
tr ctia Pic Phat. Nhu Lai, d&€n nhu vay hay di nhu vay, trén thuc t€,
cung ¢6 y nghia nhu nhau. Phat ding ca hai va thudng dung chiing
trong hinh thitc s6 nhiéu. Pdi khi cdc chit d6 dugc diing cho mot chiing
sinh da d&€n nhu vy, nghia 1a, d&€n trong con dudng th€ gian. D&n nhu
vay va di nhu vay do d6 c6 thé dudce diing vdi hai nghia: “Vi di gidc
ngd nhung d&n trong con dudng th€ gian,” hay “vi d€n trong con dudng
th€ gian mot cdch don gidn.” B4y gid, Chan nhu hay Nhu Lai tang chi
cho trang thi chan thit ctia van hitu trong vii tru, cdi ngudn clia mot
dang gidc ngd. Khi tinh, né 1a ty than clia Gidc Ngo, khong lién hé gi
dé&n thoi gian va khdng gian; nhung khi dong, né xuat hién trong hinh
thitc 1oai ngudi chdp nhan mdt dudng 16i the gian va sic thdi clda doi
song. Trén thyc t€, Chan nhu hay Nhu Lai tang 12 mot, va nhu nhau:
chin 1y cttu cdnh. Trong Pai Thira, chian ly cttu cdnh dudc goi 1a Chan
nhu hay Nhu thyc. Chan nhu trong ¥ nghia tinh cia né thi phi thdi gian,
binh ding, vo thiy v chung, vd tudng, khong sic, bdi vi ban thin sy
vat ma khong c6 su bi€u 16 ctia n6 thi khong thé c6 y nghia va khong
bdc 16. Chan nhu trong y nghia dong clia né cé thé xuit hién dudi bat
ctt hinh thitc nao. Khi dugc diéu dong bdi mot nguyén nhin thuin tinh,
né mang hinh thifc thanh thodt; khi dugc diéu dong bdi mot nguyén
nhian 6 nhiém, né mang hinh thitc hii bai. Do d6 chan nhu ¢6 hai trang
thai: ty than chan nhu, va nhitng biéu 16 clia né trong vong song va
chét.

Thit Tu La “Phdp Gigi Duyén Khéi”: Phap gidi (Dharmadhatu) cé
nghia 12 nhitng y&u t§ clia nguyén 1y va c6 hai sic thdi: trang thdi chin
nhu hay thé tinh va th& gi6i hién tugng. Tuy nhién trong Phip Gidi
Duyén Khdi, ngudi ta thudng diing theo nghia thit hai, nhung khi néi vé
thé gidi Iy tudng s chitng, ngudi ta thudng diing nghia thit nhi't. Pao
Phat chd truong ring khong c6 cdi duge tao doc nhit va riéng ré. Van
hitu trong vii try, tim va vat, khdi 1én dong thdi; van hitu trong vil tru
nuong tua 1an nhau, 4nh hudng 1in nhau, v do d6 tao ra mot ban dai
hoa tau vii tru ciia toan thé diéu. N&u thi€u mdt, vii tru sé khong toan
ven; néu khong c6 tat ca, cdi mot ciing khong. Khi toan thé vii tru tién
tdi mot bdn hoa 4m toan hdo, n6 dugc goi 1a nhat chan phédp gidi, vii
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tru cta cdi “Mot” hay cdi “Thuc,” hay “Lién Hoa Tang.” Trong vil tru
ly tudng d6, van hitu s& ton tai trong hoa diéu toan dién, mdi hitu
khong chudng ngai hién hitu va hoat dong clia cic hitu khdc. Mic du
quan niém vién dung va ddong khdi 1a vii tru, né 13 mot thuy&t Phap
Gi6i Duyén Khéi, ban tinh clia hién khéi 1 vii try, né 1a mot thit tri€t
ly vé toan thé tinh clia tdt cd hién hitu, hon 12 tri€t hoc vé nguyén
khdi.

Roles of Four Principal Uses of Conditional Causation
In the Process of Cause-Condition-Effect

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

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

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

The Fourth Category Is the “Causation by the Universal
Principle”: Dharmadhatu means the elements of the principle and has
two aspects: the state of Thusness or noumenon and the world of
phenomenal manifestation. In this causation theory it is usually used in
the latter sense, but in speaking of the odeal world as realized, the
former sense is to be applied. Buddhism holds that nothing was created
singly or individually. All things in the universe, matter and mind, arose
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simultaneously, all things in it depending upon one another, the
influence of each mutually permeating and thereby making a universal
symphony of harmonious totality. If one item were lacking, the
universe would not be complete; without the rest, one item cannot be.
When the whole cosmos arrives at a harmony of perfection, it is called
the ‘Universe One and True,” or the ‘Lotus Store.” In this ideal
universe all beings will be in perfect harmony, each finding no
obstruction in the existence and activity of another. Although the idea
of the interdependence and simultaneous rise of all things is called the
Theory of Universal Causation, the nature of the rise being universal, it
is rather a philosophy of the totality of all existence than a philosophy
of origination.
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Chuong Muoi Ba
Chapter Thireen

Muoi Cita Duyén Khéi Huyén Diéu
Theo Tinh Thin Kinh Hoa Nghiém

Theo tong Hoa Nghiém, ly tic “Mot trong tit ca, tit ca trong mot”
hay “Tuong nhap tuong dung.” (mdt 1a tat cd, tat cd 1a mot). Theo tinh
than Kinh Hoa Nghiém, c6 mudi clra huyén diéu nuong nhau tao thinh
su bi€u 16 clia thé gi6i ly twdng va duyén khéi: Thit nhdt 1a vi moi loai
ciing nhu moi vat déu dugc hién khdi do noi thirc, nén cin nguyén la
mot. Thit nhi 13 vi moi loai ciing nhu moi vat déu khdng c6 ban tinh
quyé€t dinh hay van hanh ty tai, nén vo ngi la chan ly tdi thugng. Thit
ba 13 vi Iy duyén khdi chi cho sy tuong y tuong quan, nén tit cd déu
cong ddng lién hé. Thit fur1a vi tit cd déu c6 chung phdp tinh hay Phat
tdnh, nén tit cd déu c6 kha ning ching dic nhu nhau. Thit ndm 13 vi
thé gidi hién tugng dugc cho 12 mdng huyén, nén thé€ gidi nhat chan cé
thé€ bang bac khdp moi noi khong bi udc thic. Thit sdu 1a vi thé gidi
hién tugng dugc coi 1a béng md hay 4o dnh, nén th€ gidi nhit chan
bang bac khdp noi. Thit bdy 1a vi trong su gidc ngd cua Phat, nhitng
cdn nhin cda hién khdi dugc coi nhu vo han, nhitng cdm qua 1a van
trang vd bién, nhung ching khéng chudng ngai nhau ma lai con cong
tdc dé hinh thanh mdt toan thé nhip nhang. Thif tdm 1a vi sy gidc ngd
ctia Phat 1a t8i thugng va tuyét ddi, nén sy chuyén héa ciia thé gidi 1a
theo y chi ctia Ngai. Thit chin 1a vi tic dung thién dinh thim 4o ctia
Phat, su chuyén héa ciia th€ gidi 1a tiy theo ¥ ctia Ngai. Thit mui 1a
vi ndng luc si€u nhién khdi 1€n tir sy gidi thodt, su chuyén héa thé gidi
la tu tai.
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Ten Wonderful Doors That Independently
Cause the Manifestation of The Ideal World
in the Spirit of the Avatamsaka Sutra

According to The Avatamsaka School, the principle of “One-in-all
and all-in-one.” According to the spirit of the Avatamsaka Sutra, there
are ten wonderful doors that independently cause the manifestation of
the ideal world: First, because all beings as well as all things are
manifested from ideation, the source is one. Second, because all beings
as well as all things have no determinate nature, all move freely,
selflessness being the ultimate truth. Third, because the causation
theory means interdependence or interrelation, all are co-related.
Fourth, because the Dharma-nature (dharmata) or the Buddha-nature
(Buddha-svabhava) is possessed in common by all, they have similar
liability. Fifth, because the phenomenal world is said to be as a dream
or illusion, the world of One-Truth can be molded in any way without
restraint. Sixth, because the phenomenal world is said to be as shadow
or image, the world of One-Truth can be molded in any way. Seventh,
since the Enlightenment of the Buddha, the causes of production are
known to be boundless, the effects are manifold or limitless, but they
do not hinder each other; rather they cooperate to form a harmonious
whole. Eighth, because the Buddha’s Enlightenment is ultimate and
absolute, the transformation of the world is at his will. Ninth, because
of the function of the Buddha’s profound meditation the transformation
of the world is at his will. Tenth, because of the supernatural power
originating from deliverance, the transformation of the world is free.
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Chuong Muoi Bon
Chapter Fourteen

Trung Trung Duyén Khoi

Nhu da néi trong cdc chuong trudc, van sy van vat hay cdc phdp
hitu vi déu tr duyén ma khdi 1én, chit khong c6é tu tinh. Theo dao
Phat, nhian loai va cdc loai hitu tinh déu tu tao, hoic chli dong hoic thu
dong. Vii tru khong phai 1a quy tdm ddc nhat; né 12 moi trudng cong
sinh clia van hitu. Phit gido khong tin riing van hitu d€n tr mot nguyén
nhin doc nhat, nhung cho ring moi vat nhat dinh phdi dudc tao thanh it
nh4t 1a hai nguyén nhan. Nhitng sdng héa hay bi€n thanh cda céc
nguyén nhan di tru6c ndi ti€p trong lién tuc thdi gian, qud khit, hién tai
va vi lai, nhu mot chudi ddy xich. Chudi xich nay dugc chia thanh 12
bd phan, goi 1a 12 khoen nhan duyén vi mdi bo phan lién quan nhau
véi cong thitc nhur sau “C4i ndy c6 nén cdi kia ¢6; cdi nay sinh nén cdi
kia sinh. C4i ndy khdng nén c4i kia khong; cdi nay diét nén cdi kia
diét.” Y niém vé& mdi lién hé ching chit tugng trung cho tinh cich
tuong tic twong nhap nay Phit gido goi la triing triing duyén khdi.

Trung tring Duyén khdi ciing 14 tén goi cia mdt loai thién dinh vé
sy bi€u hién clia moi hién tugng theo dudng 16i tuong quan tuong
duyén. Phép thién dinh nay c6 thé gitip hanh gid vudt thodt y niém vé
“mot va nhiéu,” hay “mot va tit ca.” Chi c6 phép quian nay mdi cé thé
phd v& “ngd ki€n” vi nga ki€n dugc thanh 1ap trén théi quen nhan thic
vé sy d6i nghich ctia mot va nhiéu. Khi chiing ta nghi vé mot hat bui,
mdt bong hoa, hay mdt con ngudi, sy suy nghi clia chiing ta khong thé
tdch rdi khéi ¥ niém vé don vi, vé mot, va vé sy tinh todn. Ching ta
thdy c6 lin ranh gitta mdt va nhiéu, gitta mot va khong. Trong cudc
song hiing ngay chiing ta cAn nhitng thit 4y nhu xe Ira can dudng riy.
Nhung néu chiing ta quin chi€u dudc ty tdnh clia trung tring duyén
khdi cua hat bui, ciia bong hoa hodc clia con ngudi, thi chiing ta sé&
tha'y cdi mot va cdi nhiéu khong thé rdi nhau ma hién hitu dugc, cdi
mdt va cdi nhiéu di vao nhau khong trd ngai, cdi mot tifc 12 cdi nhiéu.
D6 1a ¥ niém tuong tic tuong nhap clia gido ly Hoa Nghiém. Tudng
ti'c c6 nghia 1a “cdi nay la cdi kia, cdi kia la cdi nay.” Tudng nhap thi
c6 nghia 1a “cdi nay trong cdi kia, cdi kia trong cdi nay.” Khi quin
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chi€u sdu sic trén “tuong tic tuong nhap,” chiing ta c6 thé thiy ¥ niém
v€ “mot va nhi€u” chi 1a mot trong nhitng pham tri ¥ thiic ma chiing ta
diing @€ dung chita thyc tai, cling nhu khi chiing ta ding mot cdi x6 dé
chita nudc. Khi chiing ta thodt ra khdi pham trit mot va nhiéu thi ciing
nhu chi€c xe 1tta thodt ra khdi dudng riy dé tu do bay lugn trén khong
trung. Ciing nhu chiing ta thdy dudc ring chiing ta dang dirng trén mot
qud dat tron, dang tu xoay quanh né va xoay xung quanh mit troji,
chiing ta s& thdy y niém vé trén va dudi ngdy xua bi phd v&, nhg thay
dudgc tdnh tuong tdc tuong nhidp cia moi hién tugng, ching ta thodt
khéi ¥ niém “mdt va nhiéu.” Hinh 4nh mang ludi clda vua trdi P&
Thich trong Kinh Hoa Nghiém gdi ¥y cho ching ta vé “tring tring
duyén khdi.” Mang Iu6i nay dudc k&t béi nhitng hat ngoc phan chi€u
trong né tat cd nhitng hat ngoc khdc va hinh dnh cda né ciing dugc
phdn chi€u trong tat cd cdc hat ngoc khdc trén ludi. Nhu vay, trén
phuong dién hinh béng, modt hat ngoc chita tit cd cdc hat khdc, va tat
ca cac hat ngoc khic déu chita né.

P& c6 mot y niém vé mdi lién hé chiing chit tugng trung cho tinh
cich tuong tifc tuong nhap, chiing ta c6 thé phic hoa mot qua cu,
dugc thanh 1ap do sy c6 mit clia tit ci cdc diém trén dién tich hinh
cAu ciing nhu trong 10ng ciu. C6 rit nhiéu diém, tuy vy néu thi€u mot
trong vo sd di€m d6 1a khdi cau khong dugce thanh 1ap. Bay gid chiing
ta thir twdng twong ndi lién mdi di€m trong khdi ciu véi tit cd céc
di€ém khic trong khdi cAu bing nhitng dudng diy tudng tugng. Trudc
tién ndi di€m A v6i ti't ci cdc diém khdc. Sau d6 ndi diém B vdi cic
diém khéc, ké ca di€m A, va 1am nhu vay cho d&n khi tat cd cic diém
déu dudc ndi két lai v6i nhau. Nhu vay 13 chiing ta da tao ra mang ludi
vd cling chiing chit vdi cdc di€m. Phép quén tuong tic tuong nhap clia
gido ly Hoa Nghiém da bao ham sy phd nhdn y ni€ém khéng gian nhu
mot thuc tai tuyét doi, bdi tu tudng Ay phd nhan ludn cdc y niém trong
va ngoai, 16n va nhd, mot va nhiéu. Vé thdi gian, phép quén tuong titc
tuong nhip cta gido ly Hoa Nghiém lai phd bd luén y ni€ém phan biét
gitta qud kht, hién tai va vi lai, cho riing c6 thé dem qua khd va vi lai
ddt vao hién tai, dem qud khi va hién tai ddt vao vi lai, dem hién tai
va vi lai dit vao qud khit, va dem tit cd thdi gian ddt vao mot niém,
tiic 12 mot khodnh khic rdt nhin. Tém lai, thdi gian ciing dudc biéu
hién trén nguyén tic tuong tic tuong nhdp nhu khdng gian, va mot
khodnh khic ciing chita dung dudgc cid “ba ddi”, nghia 13 toan thé qui
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kha, tuong lai va hi€n tai. Khong nhitng mot hat bui chita dung trong
chinh né6 mot khong gian “v6 cliing” ma né con chita dyng ca thdi gian
vO tan; trong mot st na khodnh khic chiing ta c6 thé tim thiy ca thdi
gian vd tan va khong gian vd cung. Theo Kinh Hoa Nghiém, trong
“trung tring duyén khdi” (sy nuong twa vao nhau trung trung 16p 16p
dé c6 mit), nhan qua khong nim theo chiéu dai (trong d6 mdt nhan
dua d&€n mdt qua) ma thé hi€n chiing chit; khong phai 12 mot mang ludi
hai chiéu nh mdt mang nhén ma 12 nhiéu mang lu6i giao nhau trong
mot khong gian nhiéu chiéu. Khong nhitng mot bd phan clia co thé
chita trong né sy hién hitu cdia tit ca cic bo phan khic clia cd thé, ma
mdi t& bao trong cd thé ciing chita dyng sy c6 mit clia toan thé céc t&€
bao trong cd thé. Mot c6 mit trong tit ca va tAt cad c6 mit trong mot.
Diéu nay dudc dién td mot cach ro rang trong Kinh Hoa Nghiém “Mot
12 tat cd, tat cd 12 mot.” Mot khi chiing ta nim vitng dugc nguyén ly
“mot” va “tit cd”, tifc 1a chiing ta thodt khdi cdi biy suy tudng sai 1am
da giam ham ching ta tir bAy lau nay. Khi chiing ta néi, “mdt t€ bao
chita dung tit ca cic t€ bao khac,” chiing ta dirng hi€u 1am 1a dung tich
ctia mot t€ bao cé thé bao ham dudc moi t& bao, va moi t& bao c6 thé
chui vao trong mdt t&€ bao, ma ching ta mudn néi “su cé mit clia mot
t& bao chitng minh dugc sy ¢6 miit clia tit ca cdc t€ bao khdc, vi ching
khong thé hién hitu doc 1ap va riéng 1é v6i nhau dugc.

Interbeing Endlessly Interwoven

As mentioned in previous chapters, everything arises from
conditions and not being spontaneous and self-contained has no
separate and independent nature. According to Buddhism, human
beings and all living things are self-created or self-creating. The
universe is not homocentric; it is a co-creation of all beings. Buddhism
does not believe that all things came from one cause, but holds that
everything is inevitably created out of more than two causes. The
creations or becomings of the antecedent causes continue in time-
series, past, present and future, like a chain. This chain is divided into
twelve divisions and is called the Twelve Divisioned Cycle of
Causation and Becomings. Since these divisions are interdependent,
the process is called Dependent Production or Chain of causation. The
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formula of this theory is as follows: From the existence of this, that
becomes; from the happening of this, that happens. From the non-
existence of this, that does not become; from the non-happening of this,
that does not happen. The concept of the interwoven nature of
relationships, which illustrate the character of interbeing and
interpenetration, Buddhism calls Interbeing Endlessly Interwoven.

Interbeing Endlessly Interwoven is also name of a kind of
meditation on the manifestation of all phenomena as interdependent.
This meditation can help free us from the concept of “unity and
diversity,” or “one and all.” This meditation can dissolve the concept of
“me” because the concept of self” is built on the opposition of unity
and diversity. When we think of a speck of dust, a flower, or a human
being, our thinking cannot break loose from the idea of unity, of one, of
calculation. We see a line between one and many, between one and
not one. In daily life we need this just as a train needs a track. But if
we truly realize the interdependent nature of the dust, the flower, and
the human being, we see that unity cannot exist without diversity.
Unity and diversity interpenetrate each other freely. Unity is diversity.
This is the principle of interbeing and interpenetration of the
Avatamsaka Sutra. Interbeing means “This is that,” “That is this.”
Interpenetration means “This is in that,” and “That is in this.” When we
meditate deeply on interbeing and interpenetration, we see that the
idea of “one and many” is only a mental construct which we use to
contain reality, much as we use a bucket to hold water. Once we have
escaped the confinement of this construct, we a re like a train breaking
free of its rails to fly freely in space. Just as when we realize that we
are standing on a spherical planet which is rotating around its axis and
around the sun, our concepts of above and below disintegrate, so when
we realize the interdependent nature of all things,” we are freed from
the idea of “one and many.” The image of an Indra’s Jeweled net is
used in the Avatamsaka Sutra to illustrate the infinite variety of
interactions and intersections of all things. The net is woven of an
infinite variety of brilliant gems, each with countless facets. Each gem
reflects in itself every other gem. In this vision, each gem contains all
the other gems.

To envision the interwoven nature of relationships, which illustrate
the character of interbeing and interpenetration, we can picture a
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sphere which is composed of all the points on its surface and all the
points within its volume. There are extremely many points, yet without
each of them the sphere does not exist. Now let us imagine connecting
each point with all the other points. First we connect point A to each of
the other points. Then we connect point B with each of the others,
including A, and so on until all the points are connected. As you can
see we have woven the points are connected. As you can see we have
woven and extremely dense net intertwining all the points. The
principle of the Interbeing and interpenetration in the Avatamsaka
Sutra refuses to accept the concept of inner/outer, big/small, one/many
as real, it also refuses the concept of space as an absolute reality. With
respect to time, the conceptual distinction between past, present, and
future is also destroyed. The Avatamsaka Sutra says that past and
future can be put into the present, present and past into future, present
and future into past, and finally all eternity into on ksana, the shortest
possible moment. To summarize, time, like space, is stamped with the
seal of interdependence, and one instant contains three times: past,
present and future. Not only does a speck of dust contain in itself,
infinite space, it also contains endless time; in one ksana we find both
infinite time and endless space. According to the Avatamsaka Sutra, in
the Interdependence of all things or interbeing, cause and effect are no
longer perceived as linear, but as a net, not a two-dimensional one, but
a system of countless nets interwoven in all directions in multi-
dimensional space. Not only do the organs contain in themselves the
existence of all the other organs, but each cell contains in itself all the other
cells. One is present in all and all are present in each one. This is expressed
clearly in the Avatamsaka Sutra as “One is all, all is one.” When we fully
grasp this, we are freed from the pitfall of thinking of “one” and “many,” a
habit that has held us trapped for so long. When we say, “One cell contains in
itself all the other cells,” do not misunderstand that there is some way that one
cell’s capacity can be stretched to fit all the others inside of it. We mean that
the presence of one call implies the presence of all the others, since they
cannot exist independently, separate of the others.
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Chuong Muoi Ldm
Chapter Fifteen

Muoi Ly Do Van Hitu Hoa Diéu
Trong Phdp Gigi Duyén Khoi

Trong phdp gidi duyén khdi, moi hién tugng déu tiy thudc l1in
nhau, cdi nay tiy thudc cdi kia, do d6 mot trong tit cd va tit cd trong
mot. Theo nguyén 1y phap gidi duyén khdi nay, khdng mdt sy hitu nao
hién hitu bdi chinh né va hién hitu cho cdi khdc, nhung toan thé th&
gi6i s& van dong va hanh sy trong nhat tri, cd hd toan thé dugc dit
dugi t6 chitc tdng quit. Mot thé gii 1y tudng nhu thé duge goi la
“NhAt chan phdp gidi” hay “Lién Hoa tang.” Nguyén ly nay cin c
trén phdap giGi duyén khdi cia canh vyc ly tdnh (Dharmadhatu) ma
chiing ta c6 thé coi nhu 12 sy ty tao cda chinh vii tru. Pirng quén ring
d6 chi 1a duyén khdéi do cong nghiép clia tit cd moi loai, va nguyén ly
ndy ciing dua trén thuy&t vo ngi. Trong thudt ngit Phat gido, nguyén ly
vién dung dugc goi la “Hoa Nghiém” (Avatamsaka). Theo Gido Su
Junjiro Takakusu trong Cuong Y€&u Tri€t Hoc Phat Gido, c6 mudi 1y do
khi€n van hitu hoa diéu trong phap gidi duyén khdi. Thit nhét, vi van
vat dong thdi hién khdi. Thit nhi, vi van vat hd tuong dnh hudng 13n
nhau. Thit ba, vi van vat thi€t y&u hd tuong ddng nhit (tuong hiy va
tuong thanh) d€ thé hién sy hoa diéu. Thit tu, vi chii va ban thiét y&u
12 nhit thé, hay hoa diéu, dé€ thanh tyu muc dich. Thit ndm, vi van vat
khdi nguyén tir y thé, do d6 mdt y niém tuong ddng phai duge phan
4nh trong tit ca. Thit sdu, vi van vat 12 k€t qua clia nhan duyén, do d6
ching hd tuong phu thudc nhau. Thit bdy, vi van vat khong dinh tinh
nhung ciing hd tudng phu trg, do dé chiing tu do hién hitu trong sy hoa
diéu vé6i tat cd. Thit tdm, vi van vit déu cé Phat tinh tiém 4n bén
trong. Thit chin, vi van hitu, tif t8i cao dén tdi thap, déu cuing chung
trong mot vong tron tron ven (mandala). Thi muoi, vi c6 sy hd tuong
phan chi€u tit cA moi tic dung, nhu trong mot cin phong dung cdc miit
kinh chung quanh, sy vin ddng ctia mdt dnh tugng tao ra sy van dong
clia hiing nghin phan chiéu.
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Ten Reasons that All Things in the Real World
Ought To Have Harmony among Themselves

The Dharmadhatu as the environmental cause of all phenomena
(everything is being dependent on everything else, therefore one is in
all and all is in one). According to the principle of universal causation,
no one being will exist by itself and for itself, but the whole world will
move and act in unison as if the whole were under general
organization. Such an idea world is called ‘the World One-and-True’ or
‘the Lotus-store.” The principle of universal causation is based upon
the universal causation of the Realm of Principle (Dharmadhatu) which
we may regard as the self-creation of the universe itself. One should
not forget that it is nothing but a causation byt the common action-
influence of all brings, and that the principle is also based on the theory
of selflessness. In the Buddhist terminology, the principle of totality is
called ‘the Avatamsaka’ (Wreath). According to Prof. Junjiro Takakusu
in The Essentials of Buddhist Philosophy, there are ten reasons that all
things in the real world ought to have harmony among themselves.
First, because of the simultaneous rise of all things. Second, because
of the mutual permeation of the influence of all things. Third, because
of the necessity of reciprocal identification between all beings (mutual
self-negation to agree with each other) for the realization of harmony.
Fourth, because of the necessity of unity, or harmony, between the
leaders and the followers for the attainment of a purpose. Fifth,
because all things have their origin in ideation, therefore a similar ideal
ought to be expected of all. Sixth, because all things are the result of
causation and therefore are mutually dependent. Seventh, because all
things are indeterminate or indefinite in character but mutually
complementary, therefore they are free to exist in harmony with all
things. Eighth, because of the fact that all beings have the nature of
Buddha dormant in them. Ninth, because of the fact that all beings,
from the highest to the lowest, are parts of one and the same Mandala
(circle). Tenth, because of mutual reflection of all activities, as in a
room surrounded by mirrors, the movement of one image causes the
movement of the thousand reflections.
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Chuong Muoi Sdu
Chapter Sixteen

Duyén: Chiéc Cdu Noi Lién
Tit Nhian Di Dén Qua

Theo Phit gido, duyén la nhitng hoan cdnh bén ngoai. Ngudi tu
Phit, néu dao luc yé&u thi chiing ta c6 thé bi hoan canh bén ngoai 16i
cudn; tuy nhién néu dao lyc cao thi khong cé thi gi c6 thé 16i cudn
minh dudc, nhu 15i cia Luc TS Hué Ning: “khong phai phuén dong,
cling khong phéi gié dong, ma chinh tim minh dong.” Nhu vang gilt
diing theo 15i td day, thi khong cé duyén ndo c6 thé 1am phan bén cho
ki€p luan hdi dugc. Nhu vay, duyén lam chi€c cAu ndi lién tir nhan
dé&n qud. Thi€u chi€c cau nidy, nhin khong thé di d&€n gip qua cla
chiing dugc. CS didc day: “Thién vong khoi khdi, so nhi bat 1au,” va
“Gid st bd thién ki€p, sd tdc nghiép bat vong; nhan duyén hoi ngd
thdi, qua bdo hoan ty tho,” c6 nghia 13 ludi tr&i tuy thua 16ng 10ng,
nhung mot mady 16ng cling khong lot khdi, va gid st nhu traim ngan
ki€p di nita thi nghiép gy tao vin con, khi c6 duyén day di thi bdo
ttng s& d&n khong sai. N6i cdch khic, duyén van hanh nhu mot chi€c
cAu ndi lién Nhan va Qua. C6 nhitng trudng hop dang chi y ma ngudi
Phat tf phai hi€u rd d€ tranh khong bi hi€u 1Am vé luit nhan qua: lam
dit & ki€p ndy ma vin dudc gidu sang, 1a vi ki€p truSc di tirng lam
phuéc, cling dudng, bd thi. Cdi nhan dit & ki€p ndy vi méi gieo nén
chua thanh ra qud 4c; trong khi cdi nhon lanh trong ki€p truSc hay
nhiéu ki€p trudc, vi di gieo 1au, nén di chin mii, nén qui gidu sang
phai trd. Ciing nhu vdy, in & hién lanh ma vin ci nghéo cling, hoic
ludn bi cdc diéu khd s8, hoan nan, van van, 4y 1a vi nhon lanh méi
gieo trong ki€p nidy ma thdi, nén qua lanh chua trd; con bao nhiéu
nhan 4c ki€p tru6c, da gieo 1au rdi nén qui dit di d&n thdi di€ém chin
mui.

Theo Phit gido, nhitng vui suéng hay dau khé trong ki€p ndy la
4nh hudng hay qua bdo cla tién ki€p. Th& cho nén cd dic cé néi:
“Duc tri tién th& nhan, kim sanh tho gid thi. Duc tri lai th€ qua, kim
sanh tdc gid thi.” C6 nghia 12 mu6n bi€t nhan ki€p trudc cla ta nhu thé
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nao, thi hay nhin xem qud bdo ma chiing ta dang tho lanh trong ki€p
nay. Mudn bi€t qua bdo k& ti€p clia ta ra sao, thi hily nhin vao nhitng
nhin ma ching ta da va dang giy tao ra trong ki€p hién tai. Mot khi
hi€u ré6 dudc nguyén ly nay rdi, thi trong cudc sdng hiing ngay clia
ngudi con Phat chon thuin, chiing ta s& ludn c6 kh3 ning trdnh cédc
diéu dit, 1am cédc diéu lanh. Moi hanh dong 1am nhin s& c6 mot két
quéa hay hau qua. Ciing nhu vay, két qui hay hiu qui déu c6 nhan clia
né. Luat nhin qud 13 khai niém ciin ban trong dao Phat, né chi phdi tat
cd moi trudng hgp. Ngudi Phit td tin ludt nhan qué chi khong khong
phdi thudng phat. Moi hanh dong hé 1a nhan dt c6 qud. Tuong tu, hé 1a
qua 4t c6 nhan. Luat nhan qua 12 y niém cin ban trong Phat gido chi
phdi moi hoan cinh. Py 1a dinh luit cin bdn cda van hitu, néu mot
ngudi gieo hat gidng tot thi chic chin ngudi d6 s& git qua tot; néu
ngudi Ay gieo hat giong xau thi hién nhién phai git qua xau. Du két
qua c6 thé mau hay cham, moi ngudi chic chin s& nhan nhitng k&t qua
tuong Wng v&i nhitng hanh dong cia minh. Ngudi nao tham hiéu
nguyén ly nay s& khong bao git 1am diéu xau.

Theo Phat Gido, moi hanh dong 12 nhin s& c6 két qua hay hau qud
clia né. Gidng nhu vy, moi hau qua déu c6 nhan clia né. Luit nhian
qud 12 luat cin ban trong Phat gido chi phdi moi hoan cdnh. Luat dy
day ring ngudi 1am viéc lanh, dit hoic vd ky s& nhan 14y hiau qua
tuong duong. Ngudi lanh dugc phudc, ngudi dit bi khd. Nhung thudng
thudng ngudi ta khdng hiéu chit phudc theo nghia tAm linh, ma hiéu
theo nghia giau c6, dia vi xd hdi, hoic uy quyén chanh tri. Ching han
nhu ngudi ta bdo ring dugc lam vua 1a do qud clia mudi nhan thién da
gieo trudc, con ngudi chét bat dic ky tir 1a do trd qua xau & ki€p nao,
diu ki€p nay ngudi Ay khong 1am gi ddng trach. Nhan qui 12 mot dinh
luat tit nhién néu rd sy tuong quan, tuong duyén gifta nhian va qua,
khong phai c6 ai sinh, cling khong phdi ty nhién sinh. N&u khong c6
nhan thi khong thé c6 qui; n€u khdng cé qua thi ciing khdng cé nhan.
Nhin nao qué niy, khong bao gid nhan qua tuong phdn hay mau thuin
nhau. Néi cdch khdc, nhin qui bao gid ciing ddng mot loai. Néu mudn
dugc dau thi phdi gieo giong dau. Néu mudn dugc cam thi phdi gieo
giong cam. Mot khi d3 gieo cd dai ma mong git dugc lda bip 1a
chuyén khong tudng. Theo gido thuyé&t nha Phit, mot nhin khong thé
sinh dudc qui, ma phai dudc sy trg gitip clia nhiéu duyén khdc, thi du,
hat lia khong thé niy mam lia néu khong c6 nhitng trg duyén nhu 4nh
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sdng, dat, nudc, va nhan cong trg gidp. Chinh vi vy ma Phat gido cho
ring Duyén van hanh nhu mot chi€c cAu ndi lién Nhin va Qua.

Trong nhan ¢é qua, trong qud c¢6 nhan. Chinh trong nhin hién tai
chiing ta tha'y qua vi lai, va chinh trong qué hién tai ching ta tim dugc
nhan qué khit. Sy chuyén tif nhan d€n qua c6 khi nhanh c¢é khi chim.
C6 khi nhan qui x4y ra lién nhau nhu khi ta vira danh ti€ng trong thi
ti€ng trong phat hién lién. C6 khi nhian da gy rdi nhung phdi dgi thdi
gian sau qua mdi hinh thanh nhu tir lic gieo hat lda gidng, ndy mim
thanh ma, nhd ma, ciy lda, ma 16n thanh cay lda, trd bong, rdi cit lda,
van van, phdi qua thdi gian ba bon thiang, hoic nim sdu thdng. C6 khi
tf nhan dé€n qué cdch nhau hiing chuc nim nhu mot dita bé cip sdch
dé&n trudng hoc d&€n ngay thanh tai phdi trdi qua thdi gian it nhat 1a 10
nim. C6 nhitng trudng hgp khdc tir nhadn dé€n qua cé thé dai hon, tir di
tru6c d&€n ddi sau méi phat hién. Hanh gid tu Phit nén ludn nhd ring,
theo Phat gido, tit cd moi loai nghiép déu dugc chat chita bdi A Lai
Da va Mat Na thitc. Ching sanh di l1én xu6ng tif sanh trong vo ludgng
ki€p nén nghiép cling vo6 bién vo lugng. Du 1a loai nghiép gi, khong
s6m thi mudn, déu sé c6 qua bdo di theo. Khong mot ai trén ddi nay c6
thé trén chay dugc qua bdo. Than thé chiing ta, 15i néi, va tim ching
ta déu tao ra nghiép khi chiing ta dinh mic. Ching ta tao théi quen.
Nhitng théi quen niy sé& khi€n chiing ta dau khd trong tuong lai. D6 1a
k&t qui ctia sy dinh mic clia chiing ta, ddng thdi ciing 1a k&t qui clia
nhitng phi€n nio trong qua khi. Moi tham 4i déu din d&€n nghiép. Hiy
nhé riing khong phdi chi do thin thé ma cd ngdn ngif va tAm hdn ciing
tao di€u kién cho nhitng gi s& xdy ra trong tuong lai. Trong qud khit
néu chiing ta lam diéu gi t6t dep, by gid chi cAn nhd lai thoi ching ta
ciing sé& tha'y sung sudng, hinh dién. Trang thdi sung suéng hanh dién
hom nay 12 k&t qui cda nhitng gi ching ta da 1am trong qud khi. N6i
cdch khdc, nhitng gi chiing ta nhin hom nay 13 két qui clia nghiép
trong qua khit. TAt cd moi sy déu dugc diéu kién héa bdi nguyén nhan,
ddu d6 12 nguyén nhan di c6 tir 1du hay trong khodnh khic hién tai.
Néu chiing ta hanh dong thién lanh (tich cuc) thi k€t qua hanh phic
sém mudn gi cling xuat hién. Khi ching ta hinh dong den t&i (tiéu
cuc), nhitng diu 4n x4u khong bao gid mat di mic du ching khong dua
dé&n k&t qud tic thi. Khi chiing ta hanh dong, du thién hay 4c, thi chinh
chiing ta chitng ki€n ro rang nhitng hanh dong Ay. Hinh dnh clia nhitng
hanh dong ndy sé& tu dong in vao tiém thifc clia ching ta. Hat giong
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clia hanh dong hay nghiép da dudc gieo trong & ddy. Nhitng hat gidng
niy dgi d€n khi c6 di duyén hay diéu kién 1a niy mim sanh ciy trd
qua. Ciing nhu vay, khi ngudi nhan lanh 14y hanh dong cda ta lam, thi
hat giéng clia yéu thuong hay thit hin ciing s& dugc gieo trong trong
tiém thiic clia ho, khi c6 di duyén hay diéu kién 1a hat giong Ay ndy
mam sanh cdy va trd qua tuong tng. Phat tir chin thudn nén ludn nhé
ring, “bién c6 thé can, ndi c6 thé mon, nhung nghiép tao tir mudn kiép
tru6c khong bao gid mat di; ngugc lai, né k&t thanh qua, di ngan van
nim trdi qua, cudi cing minh ciing phai trd nghiép.” Khi ching ta gieo
hat ti€u thi cdy ti€u s€ moc lén va chiing ta s€ c6 nhitng hat tiéu, chd
khong phdi 1a nhitng trdi cam. Tudng ty, khi ching ta hanh ddng thién
lanh thi hanh phic phdt sanh ché khong phai khd dau. Khi ching ta
hanh dong bao 4c thi khd dau d&€n ché khong phai 12 hanh phiic. Mot
cdi hat mam nhd c6 thé phat trién thainh mot ciy to nhiu qud, ciing y
nhu vy mdt hinh dong nhd c6 thé giy ra nhitng k&t qua qua to 16n. Vi
vay, ching ta nén c6 ging trdnh nhitng hanh dong den t6i di nhd, va
c6 ging lam nhitng hanh dong trong sang di nhd.

External Conditions: A Bridge
Connecting Causes & Effects

According to Buddhism, conditions are external circumstances.
Buddhist practitioners, if our cultivation power is weak, we can be
attracted by external conditions; however, if our cultivation power is
strong, no external environments can attract us. The sixth patriarch told
the monks in Kuang Chou that: “It is not the wind moving, and it is not
the flag moving, it is our mind moving.” So if we follow the teachings
of the sixth patriarch, no external environments can be fertilizers to our
cycle of births and deaths. Therefore, external conditions build a bridge
connecting causes and effects. Without this bridge of external
circumstances, causes cannot move on to meet theirs effects. Ancient
sages taught: “The heaven’s net may be thin, but even a hair will not
fall through,” and “supposing hundreds of thousands of lives have
passed, but the karma created still remains; when destinies, external
conditions or circumstances come to fruition, the appropriate
retributions will not be denied.” In other words, external conditions or
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circumstances work as a bridge connecting Causes and Effects. There
are some noticeable situations which Buddhists should clearly
understand to prevent any misunderstanding about the law of cause and
effect: Those who commit evil in this life, yet continue to prosper; it is
because they have only began to commit transgressions in this life.
However, in the former lives, they have already formed wholesome
merits, make offerings and charitable donations. The evil deeds of this
life which have just been planted, have not had the proper time to form
unwholesome consequences; while the wholesome deeds in the former
lives planted long ago, have had the time to come to fruition in the
present life. There are also other circumstances, where people practice
good deeds, yet they continue to suffer, experience setbacks,
misfortunes, etc. that is because they have just learned to practice
wholesome conducts in the present life. Otherwise, in the former lives,
they have created many unwholesome deeds. The wholesome deeds in
this life have just been planted, have not had the proper time to grow
into wholesome fruition. However, the wholesome and wicked deeds
in the former lives which had been planted long long ago, have had the
proper time to come to fruition in the present life.

According to Buddhism, the pain or pleasure resulting in this life
from the practices or causes and retributions of a previous life.
Therefore, ancient virtues said: “If we wish to know what our lives
were like in the past, just look at the retributions we are experiencing
currently in this life. If we wish to know what retributions will happen
to us in the future, just look and examine the actions we have created
or are creating in this life.” If we understand clearly this theory, then in
our daily activities, sincere Buddhists are able to avoid unwholesome
deeds and practice wholesome deeds. Every action which is a cause
will have a result or an effect. Likewise, every resultant action has its
cause. The law of cause and effect is a fundamental concept within
Buddhism governing all situation. Buddhists believe in a just rational of
karma that operates automatically and speak in terms of cause and
effect instead of rewards and punishments. Every action which is a
cause will have a result or an effect. Likewise every resultant action
has its cause. The law of cause and effect is a fundamental concept
within Buddhism goverining all situation. Buddhists believe in a just
rational of karma that operates automatically and speak in terms of
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cause and effect instead of rewards and punishments. It’s a
fundamental principle for all living beings and all things that if one
sows good deeds, he will surely reap a good harvest; if he sows bad
deeds, he must inevitably reap a bad harvest. Though the results may
appear quickly or slowly, everyone will be sure to receive the results
that accord with their actions. Anyone who has deeply understood this
principle will never do evil.

According to Buddhism, every action which is a cause will have a
result or an effect. Likewise every resultant action or effect has its
cause. The law of cause and effect is a fundamental concept within
Buddhism governing all situations. The Moral Causation in Buddhism
means that a deed, good or bad, or indifferent, brings its own result on
the doer. Good people are happy and bad ones unhappy. But in most
cases “happiness” is understood not in its moral or spiritual sense but in
the sense of material prosperity, social position, or political influence.
For instance, kingship is considered the reward of one’s having
faithfully practiced the ten deeds of goodness. If one meets a tragic
death, he is thought to have committed something bad in his past lives
even when he might have spent a blameless life in the present one.
Causality is a natural law, mentioning the relationship between cause
and effect. All things come into being not without cause, since if there
is no cause, there is no effect and vice-versa. As so sow, so shall you
reap. Cause and effect never conflict with each other. In other words,
cause and effect are always consistent with each other. If we want to
have beans, we must sow bean seeds. If we want to have oranges, we
must sow orange seeds. If wild weeds are planted, then it’s
unreasonable for one to hope to harvest edible fruits. One cause cannot
have any effect. To produce an effect, it is necessary to have some
specific conditions. For instance, a grain of rice cannot produce a rice
plant without the presence of sunlight, soil, water, and care. Therefore,
Buddhism considers that Conditions work as a bridge connecting
Causes & Effects.

In the cause there is the effect; in the effect there is the cause.
From the current cause, we can see the future effect and from the
present effect we discerned the past cause. The development process
from cause to effect is sometimes quick, sometimes slow. Sometimes
cause and effect are simultaneous like that of beating a drum and
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hearing its sound. Sometimes cause and effect are three or four months
away like that of the grain of rice. It takes about three to four, or five to
six months from a rice seed to a young rice plant, then to a rice plant
that can produce rice. Sometimes it takes about ten years for a cause to
turn into an effect. For instance, from the time the schoolboy enters the
elementary school to the time he graduates a four-year college, it takes
him at least 14 years. Other causes may involve more time to produce
effects, may be the whole life or two lives. Buddhist practitioners
should always remember that, according to Buddhism, all kinds of
karma are accumulated by the Alayavijnana and Manas. Karma can be
cultivated through religious practice (good), and uncultivated. For
sentient being has lived through innumerable reincarnations, each has
boundless karma. Whatever kind of karma is, a result would be
followed accordingly, sooner or later. No one can escape the result of
his own karma. Body, speech, and mind all make karma when we cling.
We create habits that can make us suffer in the future. This is the fruit
of our attachment, of our past defilement. Remember, not only body
but also speech and mental action can make conditions for future
results. If we did some act of kindness in the past and remember it
today, we will be happy, and this happy state of mind is the result of
past karma. In other words, all things conditioned by cause, both long-
term and moment-to-moment. If we act positively, the happy result will
eventually occur. When we do negative actions, the imprints aren’t lost
even though they may not bring their results immediately. When we
act, either good or bad, we see our own actions, like an outsider who
witnesses. The pictures of these actions will automatically imprint in
our Alaya-vijnana (subconscious mind); the seed of these actions are
sown there, and await for enough conditions to spring up its tree and
fruits. Similarly, the effect in the alaya-vijnana (subconscious mind) of
the one who has received our actions. The seed of either love or hate
has been sown there, waiting for enough conditions to spring up its tree
and fruits. Devout Buddhists should always remember that, “the
ocean’s water may dry up, mountain may waste away, the actions done
in former lives are never lost; on the contrary, they come to fruit
though aeons after aeons pass, until at last the debt is paid.” When we
plant a black-pepper seed, black-pepper plant grows and we will reap
black-pepper, not oranges. Similarly, when we act positively, happiness
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follows, not suffering. When we act destructively, misery comes, not
happiness. Just as small seed can grow into a huge tree with much fruit,
small actions can bring large result. Therefore, we should try to avoid
even small negative actions and to create small negative ones.
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Chuong Muvi Bay
Chapter Seventeen

Ngoai Duyén Dong Vai Tro Quan Trong
Trong Tién Trinh Nhédn-Duyén-Qud

Ngoai Duyén con dude goi 1a hoan cidnh hay diéu kién bén ngoai.
Ngudi ta nghi riing diéu kién hay hoan cdnh bén ngoai khi€n cho ngudi
ta 1am viéc 4c. Ky that, tit cd nhitng tr§ ngai va bat toan khong hoan
toan do nhitng dié¢u kién bén ngoiai, ma 12 do tAm tao. N&u ching ta
khong c6 sy tinh ling ndi tim, khong c6 thit gi bén ngoai c6 thé mang
lai hanh phic cho chiing ta. Ngoai duyén la hién trang ndm thitc duyén
vao ngoai cdnh. Theo gido thuy€&t nha Phat, ndi cdnh hay ngoai duyén
déu 12 ndi tAm vin vio d6 ma chay theo goi 12 cdnh, nhu phdp la noi y
thitc vin vao goi 1a phap cdnh, sic 1a nhin thic vin vao d6 goi la sdc
canh, thanh 1a ndi nhi thiic vin vao goi 1a thanh cdnh, vin van. Trong
Phat gido, chif "cdnh" c6 nhi€u nghia, nhu quang cidnh, mdi trudng,
lanh vuc, pham vi, ddi tugng, hay ki€n thic, van van. Thién Phat gido
dudng nhu c6 cdch dung chit "cdnh" rat dic biét; thi du nhu "cinh bat
sinh" ¢6 nghia 12 mot kinh nghiém dic biét cda Thién chua dugc khdi
day trong ngudi dé t&. Nhu vay, "canh" c6 nghia la cdi kinh nghiém
hay kié€n giai dic biét trong tAm, ma, di nhién c6 thé dugc xem nhu 12
mot "d6i tugng" dudc tAm quén tudng hay lanh hoi. Hanh gid nén ludn
nhé ring cdnh duyén huyé&n gid tam hgp rdi tan nhu dnh chép, nhu 4o
tudng, nhu ma. Hanh gid nén nhd ring ngoai cdnh gidi 1a cdnh khong
phdi do ndi tAm hién ra, ma tir bén ngoai d&€n. Chinh vi vy ma mot khi
khong bi ngoai cédnh hay ngoai duyén chi phdi, d6 chinh la c6 tu.
Ngugc lai, n€u bi ngoai cidnh hay ngoai duyén chuyén, 4y 1a doa lac.
Ngoai cdnh con 1a diéu kién hay hoan cdnh bén ngoai khi€n cho ngudi
ta lam viéc dc. C6 nhitng canh gigi riéng biét khac nhau, cling 1a biét
canh tAm sG (tAm s clia nhitng canh riéng biét).

Nhu trén dd néi, ngoai cdnh gidi 1a cdnh khong phdi do ndi tim
hién ra, ma tr bén ngoai d&€n. Tuy nhién, ngoai cdnh déng vai tro hét
stic quan trong trong tu tdp Phat gido. Cénh 1a noi tAim vin vao dé6 ma
chay theo goi 1a cdnh, nhu phdp 1a ndi y thic vin vao goi 1a phédp cdnh,
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sdc 1a nhin thic vin vao d6 goi 1a sic cdnh, thanh 1a ndi nhi thic vin
vao goi la thanh cdnh, van van. Khdng bi ngoai canh chi phoi, d6 chinh
12 c6 tu. Ngugc lai, n€u bi ngoai canh chuyén, 4y la doa lac. Ngoai
canh con la diéu kién hay hoan cdnh bén ngoai khi€n cho ngudi ta lam
viéc dc. TAt cd nhitng trd ngai va bat toan khong do nhitng diéu kién
bén ngoai, ma 12 do tAm tao. N&u chiing ta khong c6 sy tinh ling ndi
tam, khong c6 thit gi bén ngoai c6 thé mang lai hanh phiic cho chiing
ta. Cdc canh giGi riéng biét khdc nhau, cling 1a biét cdnh tim sG (tim
s@ ctia nhitng canh riéng biét). Theo Duy Thic Hoc, biét cdnh 1a nhitng
y tudng hay trang thai tAm thic khéi 1én khi tAim dudc huéng vé nhitng
ddi tugng hay di€u kién khdc nhau. Theo Phdap Tuéng Tong, biét cinh
12 nhitng y&u t& clia tAim sd bao gdom niam thi: duc, thing gidi, niém,
dinh va hué. Theo Lat Ma Anarika Govinda, nguGi Phit t& cling nhu
hanh gid khong tin ring c6 th€ gidi bén ngoai hién hitu doc 1ap, rieng
biét ma ban thin ho c¢6 thé len vio trong nhitng manh lyc ctia né. Pdi
véi ho, thé gidi bén ngoai va bén trong ndi tAm chi 12 hai mit cla cling
mot khudn vai; trong dé nhitng sgi chi cia moi dong luc va bién c6 clia
moi hinh thdi clia y thitc va d6i tuong cla né cling dét thanh mot mang
1u6i bat khd phan ly, mang 1u6i clia nhitng tuong quan vo tin va diéu
kién héa 1an nhau.

Ngoai canh gidi hay ngoai duyén la canh khong phai do ndi tim
hién ra, ma tir bén ngoai d€n. Hodc c6 hanh gid thay Phat, B6 T4t hién
than thuyé&t phdp, khuyé&n tdn khen nggi. Hodc c6 hanh gid dang khi
niém Phat, thoat nhién tdm khai, thdy ngay c¢di Cuc Lac. Hodc ¢6 hanh
gid dang tinh niém thdy chu than tién dé&n, chdp tay vi nhiéu xung
quanh t6 y kinh trong, hoic mdi di dao chdi. Hodc c6 hanh gid thay
céc vong dén cAu xin quy-y. Ho#ic ¢6 hanh gid khi mifc tu cao, bi ngoai
ma dén thit thach khudy nhiéu. Trudng hgp thd'y Phit hay thidy hoa
sen, c6 phdi 1a cdnh ma ching? Ky thit, n€u nhin qua phil hdp, thi
quyét khong phii 1a cdnh ma. BSi tong Tinh P9 thudc vé “Hitu Mon,”
ngudi niém Phat khi mdi phét tAm, tif ndi tuéng c6 ma di vdo, ciu dugc
thdy Thanh cdnh. P&n khi thd'y hdo tudng, d6 1a do qui d&€n d4p nhan,
nhian va qud hgp nhau, quyé&t khdong phai la cdnh ma. Trdi lai, nhu
Thién tdng, tir noi “Khong Mén” di vao, khi phdt tim tu lién quét sach
tAt cd tudng, cho dén tuéng Phat tung Phap déu bi pha trir. Bic thién
s khong cau thd'y Phat hoic hoa sen, ma twéng Phat va hoa sen hién
ra, d6 1a nhan qua khong phti hgp. Qua khéng c¢6 nhdn ma phat hién,
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d6 méi chinh 12 cdnh ma. Cho nén ngudi tu thién ludn ludén dua cao
guom hué, ma dén gi€t ma, Phat d€n gi€t Phat, di vdo cdnh chan
khong, ching dung nap mot tuéng nio ca.

Theo Phdp Tuéng Tong, d6i tugng cia thé gidi bén ngoai in hinh
béng vao tim thifc gdm c6 ba loai cidnh. Theo Gido Su Junjiro
Takakusu trong Cuong Yé&u Tri€t Hoc Phat Gido, thi thuyé&t vé ba loai
canh c6 thé 13 xudt xd tir Na Lan Pa. Nhitng bai ké thong dung clia
Phdp Tuéng Tong lai hdu nhu c6 ngudn gdc tir Trung Hoa, nhu sau:

“TAm canh bat thy tAm.
Doc dnh duy tuy kién.
D4i chat thong tinh ban.
T4nh chiing dang tiy ung.”

Bai ké ndy gidi thich bing cdch ndo ma ba loai canh lién hé véi
nhiém vu chd thé va bdn chit nguyén ban ngoai tai. Ban c6 thé dién
dau trong khi tim hi€u vi sao Duy Thiic Hoc lai ¢6 cdi goi 1a “thuc thé
nguyén ban.” Thuyc ra, ditng quén ring mic du né 1a thuc thé ngoai tai,
n6 lai 1a céi bi€u 1 ra ngoai tr ndi thitc. B¢ bat A Lai Da thitc ty n6
khong phéi 1a thuc thé c¢6 dinh khoéng thay ddi; né ludn ludn bién
chuyén tirng sdt na, va dudc huin tip hay ghi nhian &4n tugng bing tri
nhan va hanh dong, n6 trd thanh tip quan va hiéu qua trong su bi€u 1o
ngoai tai. N6 giong nhu dong nudc chdy khong bao giv dirng lai & mot
ndi ndo trong hai thdi han ti€p ndi nhau. Va chi duy c¢6 dwa vao su lién
tuc ctia dong nudc ta méi c6 thé néi vé “dong song.” Thit nhi't 1a Tanh
Cénh, nghia 1a tri nhan tdc thdi, nghia 1a d6i tugng c6 ban chat nguyén
bdn va trinh bay né nhu 13 chinh né, cling nhu nim ddi tugng gidc
quan, sic, thinh, huong, vi, xtic, dugc tri nhdn nhu vay. Tién ngii thitc
va dé bat A Lai Da thic, tri nhin d6i tugng theo cdch nay. Thit nhi 14
D6i Chat Canh. Poi tugng c¢6 mdt bin chdt nguyén ban nhung lai
khong dugc tri nhan ding y nhu vay. Khi dé thdt Mat Na Thifc nhin lai
nhiém vu chii thé cla dé bat A Lai Da Thifc, né xem thifc nay nhu 12
ngi. Nhiém vu chi thé clia A Lai Da dé bat thiic ¢6 ban chit nguyén
ban, nhung n6 khong dugc dé thadt Mat Na Thic nhin thdy y nhu vay,
va chi dugc xem nhu 1a ngd, ma thyc tai thi chi 1a 4o gidc vi né khong
phéi 1a ngd. Tht ba 1a Poc Anh Canh, hay 12 4o gidc. Hinh béng chi
xuit hién ty ndi tudng tugng va khong cé hién hitu thuc sy. L& di
nhién, né khdng c6 bin chit nguyén bdn, nh mot béng ma vén khdng
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¢6 hién hitu. Chi ¢6 trung tim gidc quan thd sdu hoat dong va tudng
tugng ra loai cdnh nay.

Tu tap thién gidp cho tim khdng bi phién todi b&i ngoai cdnh nita.
Mot d6i tugng vat thé c6 gdy phién todi hay khong thudng thudng tiy
thudc vao trang thdi tAim hon 1a vao chinh ddi tugng d6. N&u chiing ta
cho riing n6 1a phién todi, thi né phién todi. Néu chiing ta khong cho
ring n6 phién todi thi né khdg phién todi. TAt cd déu tuy thudc vao
trang thdi tdm. Thi du nhu ddi khi trong thién qudn ching ta bi ti€ng
dong quiy nhiéu. N&u chiing ta nuong theo va mic ket vao ching,
chiing s& qudy r6i thién quén clia ching ta. Tuy nhién, néu ching ta
dit b ching khdi tim clia ching ta ngay khi ching vira méi khdi 1én,
thi ching s& khong tao sy quay nhiéu. Néu chiing ta ludn doi hdi mot
cdi gi d6 tir cudc sdng, thi ching ta s& khdng bao gid théa mian. Nhung
néu ching ta chip nhian cudc ddi la cdi ma ching ta dang 1a hay dang
c6, thi chiing ta s& ludn bi€t di. C6 ngudi tim hanh phiic trong vat chat;
ngudi khic lai cho ring c6 thé c6 hanh phic ma khong cin dén vat
chat. Tai sao lai nhu vay? B&i vi hanh phic 12 mot trang théi clia tam,
khong thé do dudc bing s6 luong tai sin. Néu chiing ta biét di vdi
nhitng gi chiing ta dang l1a hay dang c6, thi ching ta s€ luén c6 hanh
phiic. Ngudc lai néu chiing ta khong hai 1ong v6i nhitng gi ching ta
dang 12 hay dang c6, thi bat hanh ludn ngy tri trong ta. Tham duc
khong c¢6 ddy, vi dit d8 vao bao nhiéu thi tham duc vin ludn trong
réng. Kinh T& Thap Nhi Chuong day: “Mot ké ddy tham duc di sdng
trén troi cling khong thi'y dd; mot ngudi da lia tham duc du phii & dudi
dat van thady hanh phic.”

External Pratyayas or Objects Play An Important Role
in the Process of Cause-Condition-Effect

External conditions are also called external circumstances. People
think that external conditions or circumstances which stir or tempt one
to do evil. As a matter of fact, problems and dissatisfactions do not
completely develop because of external conditions, but from our own
mind. If we don’t have internal peace, nothing from outside can bring
us happiness. The external conditions in which the five internal senses
attach to the five external objects. According to Buddhist teachings,
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prospect, region, territory, surroundings, views, circumstances,
environment, area, field, sphere, environments and conditions, i.e., the
sphere of mind, the sphere of form for the eye, of sound for the ear,
etc. In Buddhism, the word "object" has many meanings, such as scene,
environment, domain, sphere, object, understanding, etc. Zen Buddhists
seemed to have a special usage of this word; for instance, a realm has
not yet arisen (ching pu sheng) means a certain specific experience of
Zen which has not yet arisen in the disciple. Thus "realm" means the
specific experience or understanding within one's mind, which, of
course, can be referentially treated as an "object" visualized or
comprehended by the mind. Practitioners should always remember that
all things and conditions come together and disintegrate like a
lightning, an illusion or a phantom. Practitioners should remember that
external states or external realms are realms which are not created by
the mind, but come from the outside. For this reason, if you can remain
unperturbed by external states, then you are currently cultivating. On
the contrary, if you are turned by external states, then you will fall.
External states are also external conditions or circumstances which stir
or tempt one to do evil. There are different kinds of regions, states or
conditions.

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

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

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

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

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

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

Ngoai Duyén Khong Thé Tdach Roi Khéi Tém
Trong Tién Trinh Nhédn-Duyén-Qud

I. Tam & Ngoai Duyén (Canh) Nhu Nht:

Theo Phat gido, ngoai duyén khong thé tich rdi khéi TAm trong
ti€n trinh Nhan-Duyén-Qua. Nhu trén di dé cip, tAm 12 mot tén khic
cta A Lai Da Thic (vi né tich tip hat gidng clia chu phap hodc huin
tap cdc hat giéng tf chiing t ching phdp ma né huan tap). Khong
giong nhu xdc than vat chat, cdi tAm 1a phi vat chat. Ching ta nhan
thitc dugce nhitng tu tudng va cdm nghi clia ching ta cling nhiéu diéu
khdc bing tryc gidc, va ching ta k&t luan sy hién hitu clia ching bing
phép loai suy. TAm 13 g&c clia mudn phdp. Trong TAm DPia Quén Kinh,
bitc Phat day: “Trong Phit phdp, 14y tAm lam chii. TAt cd cdc phip
déu do tAm sanh.” TAm tao ra chu Phit, tAm tao thién dudng, tAm tao
dia nguc. TAm 1a dong lyc chinh lam cho ta sung suéng hay dau khd,
vui hay budn, trAim luan hay gidi thodt. Cdnh hay ngoai duyén 13 noi
tAm vin vao d6 ma chay theo goi la cdnh, nhu phdp la ndi y thitc vin
vao goi 1a phdp cédnh, sic 1a nhan thic vin vao dé goi 1a sic cénh,
thanh 1a noi nhi thdéc vin vao goi l1a thanh canh, van van.

TAm cénh nhu nhat ¢6 nghia 12 tim va ngoai duyén 12 mot. Theo
Thién su Noi Son Hung Chinh trong quyén M& Vong Tay Tu Duy,
Thién thudng dugc nghi nhu 12 mot tAm thdi trong d6 ban trd thainh mot
véi moi trudng chung quanh. C6 sy dién ta néi ring tAm va cinh la
mot. Ngudi ta hi€u gidc ngd nhu 13 rdi vao trang thai mot thi tim hoan
hy nao d6 trong d6 cdc hién tugng ngoai giGi nhdp vao lam mot véi
ban thé clia chinh minh. Tuy nhién, né€u tim thdi d6 1a tinh than cta
Thién, thi, d€ dat d&€n, ngudi ta chi cin giit cho than bit dong, khong
nhtc nhich 14 dugc. P& 1am dudc diéu dé, ngudi ta phai mat rat nhiéu
thdi gian ranh r6i, khong phdi lo 1dng cho bita in sip tdi. Piéu nay c6
nghia 12 Thién khong that sy dinh cho nhitng ai phdi ding hau hét thdi
gian va niang lugng d€ ki€m song. Toa thién, 1a mdt ton gido chan
chinh, khé c6 thé dudc coi nhu mot trd tiéu khién ctia nhitng ngudi



156

giau ¢6 va nhan ha. Quan diém tuyét vdi vé tu tip clia Thién su Pao
Nguyén Hy Huyén cho ring toa thién 12 mot ton gido phdi hoat dong
mot cdch cu thé trong cudc song hiing ngay. N6i ring "TAm va Cinh
hay ngoai duyén 12 mot" 1a ding, nhung diéu nay khong c6 nghia la
chiing ta bi lac vao trang thdi tim dé mé dd din. Ping hon, diéu nay
c6 nghia 13 chiing ta nén dit hét ning lugng ctia ching ta vao cong
viéc.

I1. Ngogi Duyén Va Tam Khong Thé Tdch Roi:

Trudc khi di vao chi ti€t vé cdnh hay ngoai duyén va tAm khdng
thé tach rdi, chling ta hily néi vé phan biét va vd phan biét, vi hai vin
dé nay lién hé mat thi€t v6i nhau. “Vikalpa” 13 thuat ngit Bic Phan
diing dé chi “Phan Biét,” mot trong nhitng tir Phit gido quan trong
trong nhiéu kinh dién va luan dién khac nhau. Tir Trung Hoa 1a “Fen-
Pieh,” c6 nghia 1a cit va chia ra bing dao, diéu nay tuong &ng chinh
x4c v6i tir gdc Phan ngit “Viklp.” Nhu thé ngudi ta c6 thé néi “phin
biét” 1a nhan thifc c6 tinh cdch phan tich, n6 gdi Ién sy hiéu biét c6
tinh cdch tuong doi va bién ludn ma ching ta ding trong cdc moi giao
thiép hiing ngay giita chiing ta va th€ gidi bén ngoai, cling nhu trong tu
tuwdng suy tu cao do ciia ching ta. Vi c¢dt 16i clia tu twdng 12 phan tich,
nghia 1a phin biét, con dao gidi phiu cang sic bén, thi sy suy 1y cang
vi t& va két qua cang vi diéu hon. Nhung theo cdch tu duy clia Phat
gido, hodc ding hon theo kinh nghiém cta Phat gido, ning lyc phian
biét nay dit cin ban bén Tri V6 Phan Biét. Tri hué 13 cdi c6 nén ting
trong tri thifc con ngudi, va nhd né ma chiing ta c6 thé phéng cdi nhin
vao tu tdinh ma tit cd ching ta déu c6, né ciing dugc biét nhur 13 Phat
tdnh. Thyc ra Ty tdnh chinh 1 Tri tué. Va Tri V6 Phan Biét nay la cdi
“tu tai v&i 4i nhiém.” TAm khong phan biét 12 tim thic xa lia viit bd
cdi y thic phan biét (dat d&n trf tué binh didng chan thyc). C6 hai loai:
V6 Phan Biét Tam VO LAu, tdc céi tri th€ hoi chan nhu. C4i tri vo 1au
khong phan biét. Trang thdi ma chd thé va ddi tugng khong con phian
biét. V6 Phan Biét TAm Hitu LAu, tdc 1a tAm hién lugng tu tinh cla
cdnh bao gdm tri nhé do suy nghi, 1y luan va ty thitc. Trong Kinh Ling
Gia, phan biét trdi nghich vdi sy hi€u biét tryc gidc 1a sy hi€u biét
vugt ngoai phan biét. Trong cudc sdng thé tuc hiing ngay, n€u “phan
biét” dugc xi Iy mot cach hdp 1y s& van hanh d€ sin sanh ra nhitng
hiéu qua t6t, nhung né khong thé di siu vao tim thifc ma chan ly t8i
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hiu tiém 4n trong d6. P& danh thic chan 1y ra khdi gidc ngl siu,
ching ta phdi tir bd phan biét. Phdp Tuéng hay Duy Thic tong cho
ring moi hinh thifc chi 12 sy phan biét chit khong c6 ngoai 1&. Phan
biét khdi 1a cic mé hodc khdi 1én tir tu duy, gido phdp va thiy ban,
ngugc lai véi nhitng phin biét sai Iim dugc hudn tip tu nhién hay la
ciu sinh khéi. Y nghia vé su chdp trudc dugc phat trién tir k&t qua cla
st 1y ludn. Trong Kinh Ling Gia, Pdc Phiat da nhic nhd Ngai
Mahamati: “Nay Mahamati, huyén 40 khong tao ra cdc sai 1am, vi cdc
sai 1am phat xuAt ti sy phdn biét hu vong.

Trong Phat gido, cao, bing, va kém chi 1a nhitng trang thai tuong
ddi, chiing ludn bién d6i theo thdi gian, khong gian va hoan cdnh. C4i
ma ban xem 14 vudt trdi § Viét Nam c6 thé khong duge xem nhu vay
tai Hoa Ky. Cdi ma ngudi ta xem 12 thip kém & Au chiu c6 thé khong
bi xem nhu vy & A chau. Ty nhu tai hiu hét cdc ndi bén Au chau, khi
c6 ngudi chét, thain nhan con lai s& dem thi thé ngudi chét chon hay
hda thiéu vGi nhitng nghi thdc thich ding va ho cho nhu vdy la vin
minh. Tuy nhién, tai mot vai noi & A chiu, ngudi ta dem thi thé ngudi
chét cit ra tir khic, réi dem bd vao ritng cho chim hoang in, va ho
cing xem nhu vay 1a hgp 1y. Bén canh dé, trong vong luan hdi sanh ti,
trdi qua nhiéu ddi ki€p, ching ta da tiing cé nhitng dia vi vuot troi,
hoic bing hoic thdp kém 14n nhau. C6 lic ban 1a vua, nhung lic khdc
lai la mot tén an may. Vi vay Puc Phat khuyén hang dé ti cia Ngai la
dirng bao gid cd cong so sanh hon kém trong bat ¢t hoan cidnh ndo. Vi
khi ban so sdnh cao, biing va thAp c6 nghia 12 ban phan biét giifta trang
thdi t6t va xAu clia tAm. Ban c6 thé tranh dugc nhitng lo 4u khong cin
thi€t n€u ban cd gdng dirng so sinh minh véi ngudi khac. Ky that, hanh
dong so sanh tw né khong sai trdi n€u ban c6 khd ning x{t dung né chi
nhim gidp tu tudng va hanh dong clia ban t&t hon. Tuy nhién, thudng
thi hanh dong so sanh hon kém sé& dua ban dén chd lo 4u khdng cin
thi€t. Néu ban nghi ban hon ngudi, ban c6 thé trd nén kiéu ngao. Néu
ban nghi ban biing ngudi, ban c6 thé sanh tim ludi bi€ng, tri tré va
khong phin ddu. N&u ban nghi ban kém cdi hon ngusi, ban c6 thé trg
nén nhiit nhdt, rut ré, thAm chi d& ky nita 12 khdc. Vi vay ngudi Phat tlr
chan thuan khong nén so sinh hon kém véi ai.
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III.Hanh Gid Tu Phdt Nén Luén Luon La Tham Dy Vién Voi

Kinh Nghiém Truc Tiép:

Theo Phat gido, cdnh hay ngoai duyén va tAm khong thé tich rdi
c6 nghia 12 ngudi Phat tir khong bao gid quan sit bat ctf thd gi mot
cdch khiach quan dudc. Nghia 13 tim khong thé tich rdi khdi cidnh hay
ngoai duyén. Vi th€ ma Phat t ngay nay d& nghi tir “Tham dy vién”
thay vi chi 1a “quan sdt vién.” Vi khi 1a quan sdt vién, hanh gia bi gidi
han trong sy’ phan biét giita chd thé va d6i tugng, nhung khi da 1a mot
“tham du vién” thi sy phan biét giita chi thé va d6i tugng bi€n mat,
nhudng chd cho kinh nghiém tryc ti€p. Y niém “tham dy vién” dua
hanh gid d&€n gin su thuc tip thién quan. Khi chiing ta quin thin trén
than, theo kinh Niém X, hanh gid bi€t minh quéin ni€m than trén than.
Nghia 12 hanh gid khong coi thAn minh nhu mot doi tugng biét 1ap vdi
tAm qudn niém ctia minh. Thién quin khong 13 sy do ludng hay suy ty
trén d6i tugng quin niém ma 13 mot kinh nghiém truc ti€p vé ddi
tugng Ay. Cai kinh nghiém tryc ti€p nay dudc goi 12 nhan thic “vo
phin biét.” Van dé dit ra cho ngudi Phat tir [a: “Lam sao tAm con
ngudi cé thé vugt qua tir phan biét d€n khong phan biét, tir 4i nhiém
dé&n khong 4i nhi€ém, tr hién hitu d&€n khong hién hitu, tr twong doi dén
tdnh khong, tit van vat dé€n cdi bdn tdnh sing nhu guong hay tu tdnh,
hoic theo thuit ngit Phit gido tir mé dén ngd. Lam thé nao budc di
chuyén nay dugc hién thyc niy tao nén sy ky diéu vi dai nhat, khong
chi c6 trong Phat gido, ma con trong tit cd moi tdn gido va tri€t hoc.
Chirng ndo th€ gidi nay, nhu tAm con ngudi nhan thic né, con 1a cidnh
gi6i d6i 1ap, chirng 4y van chua c6 con dudng dé€ vuot thodt né va hai
1ong véi thé gidi clia “tdnh khong,” & d6 tat cd nhitng doi 1ap dudc cho
12 tiéu tan hét. Phiii sach dan nhitng thi hén tap, dugc biét v6i cdi tén
12 “van phdp,” d€ thdy ngay chinh trong cdi goi 12 guong ban tinh tu
né 12 mot thit bat khd tuyét ddi. Tuy nhién, tit ¢4 moi Phat tir déu nd
luc di d&€n d6. Pudgc néi theo 181 triét hoc thi cAu hdi “tir phan biét d&én
Khong phin biét” dugc dit ra khong ding chd. Qua thuc né khdng c6
tdc dong quét sach van phdp, di tir phan biét dén chd vo phan biét, tir
tuong d6i dén tdnh khong, van van. Néu ngudi ta chAp nhin mot qua
trinh thanh tdy, ngudi ta nghi ring mot khi sy thanh tdy nay thanh tuu,
thi cdi guong sé& cho thi'y vé sdng nguyén thiy clia né, va qua trinh vin
dugc ti€p tuc nhu thé trén cling modt dong chuyén dong. Nhung trong
thyc t& chinh sy thanh tdy 12 mot tic phim clia vé sang nguyén thdy.
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Cdi gi 1a “nguyén thiy” thi khong con gi lién hé vdi thdi gian va khdng
c6 ai nghi ring trong qud khit xa xdi thi thanh tinh va khong 6 nhiém,
rdi bdi vi né khong con nhu thé nita nén phdi lau sach va tra lai cho né
vé sdng nhu xua kia. V& sdng Ay hién hitu trong khidp ndi trong moi
lic, ngay c& khi ngudi ta tin ring né bi pht bui vad khong phdn dnh
ding sy vat. Vé sang Ay khong phai dugc phuc hodi, né khong phai 1a
mot cdi gi d6 nhu sy cling tot cia mot qud trinh, né khong bao gid roi
bd cdi guong. N6 1a cdi ma Phdap Bdo Pan Kinh va cdc ban vin kinh
khdc clia Phat gido n6i d&€n khi néi ring Phit tinh thi dong nhA't noi tit
ca chiing sanh, ngu ciing nhu tri. Nhu vy “Tri vo phan biét,” “tu tai
véi 4i nhiém,” hay “xua nay khong mot vat,” tit cd déu din chiing ta
dé&n cting mot ngudn, dé 14 sudi ngudn chinh ctia kinh nghiém Thién.
Thién thudng dugc nghi nhu 1 mot tAm thai trong d6 ban trd thainh mot
v§i moi trudng chung quanh.

Trong Kinh Ling Gia, Dic Phat da nhic nhd Ngai Mahamati:
“Nay Mahamati, huyén 40 khong tao ra cdc sai 1am, vi cdc sai l1Am
phdt xuat tir sy phan biét hu vong. Sy vd minh da ciu thic pham phu
tao ra sy phin biét sai 1Am vé tu tinh. Ttc 13, vi qud mé dim vio céc
pham trt hitu va phi hitu, sinh va diét, su tao 14p va su hiy hoai, van
van, von 1a nhitng sdn phim ctia phin biét, nén chiing ta khong thé
nhin su6t vao chan 1y va thyuc tinh clia cdc su vat, chiing ta phdi thoat
ra khdi sy ciu thic ctia cdi goi 12 sy cAn thi€t thudc luan 1y vé nhitng
ddi 1ap va quay trd vé véi kinh nghiém co ban néu nhu chiing ta c6
dugc ma nhin thdy va dién dich cdc sy vat bing cdi tri hué dugc hién
16 & trong kinh nghiém cd ban niy, von khong thudc ludn 1y ma phat
sinh do tu tdp, ma ta thii dic dugc sy hién hitu trong ¥ nghia chan that
cla nd, tit cA moi gian gid va kié€n tric cda tri thitc do d6 ma bi pha
v3, va diéu dudc goi 1a cdi tri vo phan biét sé tda sdng, va k&t qud 1a
chiing ta thdy riing tat c4 cdc su vat 12 khong sinh ra, khong dudc tao
1ap va khong bao gid tieu diét; va thiy ring moi tuéng trang déu gidng
nhu nhitng hinh tugng dugc tao ra bing 4o thuit, hay giong nhu mot
gidc mong, nhitng cdi béng dugc phdn chi€u trén mit tim man cla sy
tich tinh mién trudng. Piéu ndy ciing chua phai Ia sy thd dic toan h3o.
Mudn dugc toan hdo thi ngay cd tAim man thudng hing ciing phdi bi
loai bd, va chi ¢6 nhu thé thi vd6 minh mdi bi xua tan vinh vién d€ cho
chiing ta hoan toan ty tai, khdng con bi trd ngai trong cdi thd'y va hanh
ddéng cua ching ta.”
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External Conditions Cannot Be Separated From the
Mind in the Process of Cause-Condition-Effect

1. Mind and External Conditions or Environments Are One:

According to Buddhist teachings, external conditions cannot be
separated from the Mind in the process of Cause-Condition-Effect. As
mentioned above, “Mind” is another name for Alaya-vijnana. Unlike
the material body, immaterial mind is invisible. We are aware of our
thoughts and feelings and so forth by direct sensation, and we infer
their existence in others by analogy. The mind is the root of all
dharmas. In Contemplation of the Mind Sutra, the Buddha taught: “All
my tenets are based on the mind that is the source of all dharmas." The
mind has brought about the Buddhas, the Heaven, or the Hell. It is the
main driving force that makes us happy or sorrowful, cheerful or sad,
liberated or doomed. An environment or an external condition means a
prospect, region, territory, surroundings, views, circumstances, area,
field, sphere, environments and conditions, i.e. the sphere of mind, the
sphere of form for the eye, of sound for the ear, etc.

According to Zen Master Kosho Uchiyama in the Opening the
Hand of Thought, Zen is often thought to be a state of mind in which
you become with your surroundings. There is an expression which says
that mind and environment are one. Enlightenment is understood as
falling entranced into some rapturous state of mind in which external
phenomena become one with one's Self. However, if such a state of
mind were the spirit of Zen, then one would have to still one's body in
order to achieve it, and never move. In order to do that, a person would
have to have a considerable amount of spare time with no worries
about where the next meal was coming from. What this would mean, in
effect, is that Zen would have no connection with people who have to
devote most of their time and energies just to making a living. Zazen as
true religion can hardly be considered the hobby of rich and leisurely
people. The wonderful point in Dogen Zenji's practice of zazen is that
it is religion which must function concretely in one's daily life... The
expression "mind and environments or external conditions are one" is
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accurate, but it does not mean getting lost in a state of drunken ecstasy.
Rather, it means to put all your energy into your work.

I1. External Conditions or the Objects of Mind and the Mind

Itself Cannot Be Separated:

Before entering the details on “the objects of mind or external
conditions and the mind itself cannot be separated”, let's talk about
distinguishing and non-distinguishing, for these two issues are closely
related. “Vikalpa” is a Sanskrit term for “discrimination, one of the
important Buddhist terms used in various sutras and sastras. Chinese
term for “discrimination” is “fen-pieh,” means to ‘cut and divide with a
knife,” which exactly corresponds to the etymology of the Sanskrit
“viklp”. By ‘discrimination,” therefore, is meant analytical knowledge,
the relative and discursive understanding which we use in our everyday
worldly intercourse and also in our highly speculative thinking. For the
essence of thinking is to analyze, that is, to discriminate; the sharper
the knife of dissection, the more subtle the resulting speculation. But
according to the Buddhist way of thinking, or rather according to the
Buddhist experience, this power of discrimination is based on non-
discriminating Prajna. This is what is most fundamental in the human
understanding, and it is with this that we are able to have an insight into
the Self-nature possessed by us all, which is also known as Buddha-
nature. Indeed, Self-nature is Prajna itself (see Prajna). And this non-
discriminating Prajna is what is ‘free from affections’. A non-
discriminating mind is a mind which is free from particularization,
especially from affection and feelings. There are two kinds:
Unconditioned or absolute non-discriminating mind, or the mind free
from particularization (memory, reason, self-consciousness) as in the
bhutatathata. The unconditioned or passionless mind, or non-
discriminative wisdom (knowledge), or the knowledge gained has no
discrimination. The state where there is no distinction between subject
and objectConditioned as in dhyana, or particularization includes
memory, reason, self-consciousness. According to the Lankavatara
Sutra, discrimination stands contrasted to intuitive understanding which
goes beyond discrimination. In ordinary worldly life, discrimination, if
properly dealt with, works to produce good effects, but it is unable to
penetrate into the depths of consciousness where the ultimate truth is
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hidden. To awaken this from a deep slumper, discrimination must be
abandoned. The Mind-Only or Vijnaptimatra School of Buddhism
regards all forms without exception as “vikalpa.” Delusions arising
from reasoning, teaching and teachers, in contrast with errors that arise
naturally among people (Cau sinh khdgi). The idea of clinging
developed as the result of reasoning. In the Lankavatara Sutra, the
Buddha reminded Mahamati: “Oh Mahamati, maya is not the cause of
confusion, for it does not produce errors, as errors come from wrong
discrimination.”

In Buddhism, superiority, equality, and inferiority are only relative
states which change constantly with time, place, and circumstances.
What you consider superiority in Vietnam may not be considered the
same in the United States of America. What you consider inferiority in
Europe may not be considered the same in Asia. For instance, in most
parts of Europe, when people die, their surviving relatives will bury or
cremate them with appropriate ceremonies and they consider that is
civilized. However, in some parts of Asia, they cut up the death body,
and leave them in the forest for wild birds to consume, and they
consider that is reasonable. Besides, in the samsara (cycle of birth and
death), we have all been superior, equal, and inferior to one another at
different times. At one time you may be a king, while another a
begger. So the Buddha advised his diciples to try not to make any
comaprisons in any circumstances. For when you compare among
superiority, equality, or inferiority that means you distinguish between
good and bad states of mind. You can avoid having unnecessary worry
and trouble if you try not to compare yourself with others. In fact, the
act of comparison by itself may not be wrong if you are able to utilize it
to inspire yourself to become better in thought and deeds. However,
too often, the act of comparison of superiority and inferiority would
lead you to unnecessary worry. If you think you are better than others,
you may become proud. If you think you are equal to others, you may
become complacent and stagnate. If you think you are inferior to
others, you may become timid or even jealous. Therefore, sincere
Buddhists should not make comparisons of superiority and inferiority
with anybody.
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II1. Buddhist Practitioners Should Always Be Participants With

Direct Experience:

According to Buddhism, the object of mind or external condition
and the mind itself cannot by separated, that means Buddhists are
never able to observe anything with complete objectivity. That is to
say, “mind cannot be separated from the objects or external
conditions.” Thus, nowadays Buddhists suggest people to utilize the
term “participant” for “observer.” For if there is an observer, there
must be a strict boundary between subject and object, but with a
participant, the distinction between subject and disappears, and direct
experience is possible. The notion of a participant is close to
meditation practice. When we meditate on our body, according to the
Satipatthana Sutra, we meditate on “the body in the body” emphasis
added. This means that we do not consider our body as a separate
object, independent of our mind which is observing it. Meditation is not
measuring or reflecting on the object of the mind, but directly
perceiving it. This is called “perception without discrimination.” The
question for Buddhists is: how is it possible for the human mind to
move from discrimination to non-discrimination, from affections to
affectionlessness, from being to non-being, from relativity to
emptiness, from the ten-thousand things to the bright mirror-nature or
Self-nature, or Buddhistically expressed, from ignorance to awakening.
How this movement is possible is the greatest mystery not only in
Buddhism but in all religion and philosophy. So long as this world, as
conceived by the human mind, is a realm of opposites, there is no way
to escape from it and to enter into a world of emptiness where all
opposites are supposed to merge. The wiping-off of the multitudes
known as the ten-thousand things in order to see into the mirror-nature
itself is an absolute impossibility. Yet Buddhists all attempt to achieve
it. Philosophically stated, the question of “From discrimination to non-
discrimination” is not properly put. It is not the wiping-off the
multitudes, it is not moving from discrimination to non-discrimination,
from relativity to emptiness, etc. Where the wiping-off process is
accepted , the idea is that when the wiping-off is completed, the mirror
shows its original brightness, and therefore the process is continuous on
one line of movement. But the fact is that the wiping itself is the work
of the original brightness. The ‘original’ has no reference to time, in
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the sense that the mirror was once, in its remote past, pure and
undefiled, and that as it is no more so, it must be polished up and its
original brightness be restored. The brightness is there all the time,
even when it is thought to be covered with dust and not reflecting
objects as it should. The brightness is not something to be restored; it is
not something appearing at the completion of the procedure; it has
never departed from the mirror. This is what is meant when the
Platform Sutra and other Buddhist writings declared the Buddha-nature
to be the same in all beings, including the ignorant as well as the wise.
Thus ‘non-discriminating Prajna,” ‘to be free from affections’, ‘from
the first not a thing is’, all these expressions point to the same source,
which is the fountainhead of Zen experience. Zen is often thought to be
a state of mind in which you become with your surroundings.

In the Lankavatara Sutra, the Buddha reminded Mahamati: “Oh
Mahamati, maya is not the cause of confusion, for it does not produce
errors, as errors come from wrong discrimination. Ignorance always
binds the ignorant to wrong discriminations concerning the self-nature
of existence. That is to say, because we are so addicted to the
categories of being and non-being, birth and disapearance, creation and
destruction, etc., which are the products of discrimination, we cannot
look into the truth and reality of things; we must disentangle ourselves
from this bondage of the so-called logical necessity of opposites and
return to the primary experience if there be any such and see and
interpret things from the knowledge revealed therein and thereby. By
this primary experience which is not logical but issues from a
discipline, existence is taken in its truthful signification, all the
intellectual scaffoldings and constructions are thus done away with, and
what is known as non-discriminative knowledge (avikalpajnana)
shines out, and as a result we see that all things are unborn, uncreated,
and never pass away, and that all appearances are like magically
created figures, or like a dream, like shadows reflected on a screen of
eternal solitude and tranquillity. This is not yet perfect attainment. To
be able to perfectly attain, the screen of eternity too must be abolished,
for it is only thus that ignorance is forever dispelled, leaving us
perfectly free and unhamperedin all our seeings and doings.”
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Chuong Muoi Chin
Chapter Nineteen

Ngoai Duyén-Céan-Thiic Anh Hudng
Trén Thét Tinh Luc Duc

Nhu da néi trong cdc chuong trudc, ngoai Duyén con dudc goi la
hoan cdnh hay diéu kién bén ngoai. Ngudi ta nghi ring diéu kién hay
hoan cénh bén ngoai khi€n cho ngudi ta 1am viéc dc. Ky that, tat ca
nhitng trd ngai va bat toan khong do nhitng diéu kién bén ngoai, ma la
do tAm tao. N€u chiing ta khong c6 sy tinh ling ndi tAm, khong c6 tha
gi bén ngoai c6 thé mang lai hanh phiic cho chiing ta. Ngoai duyén la
hién trang nim thifc duyén vao ngoai cdnh. Chinh vi nhitng 1y do nay
ma hanh gid tu Phat nén luén nhd ring Ngoai Duyén-Cian-Thic dnh
hudng trén that tinh luc duc, va phai ludn tinh thiic vé nhitng co quan
clia gidc quan nhu mit, tai, mii, 1udi, thin va sy ti€p xic cla ching
véi th€ gidi bén ngoai hay ngoai duyén. Ban phai tinh thiic vé nhitng
cam nghi ph4t sinh do k&t qua cia nhitng sy ti€p xtic 4y: Mit dang tiép
xtic v6i sdc; tai dang ti€p xdc vdi thanh; miii dang ti€p xdc véi mui;
ludi dang ti€p xtic v6i vi; thin dang ti€p xiic v6i sy xiic cham; va y
dang ti€p xiic v6i van phap.

Tham duc 13 tham mudén cla cdi tran th&. HAu hét ngudi doi
thudng dinh nghia hanh phic tran tuc nhu 13 sy théa min cia moi tham
duc. Tham duc trin th& 12 v6 han, nhung chiing ta lai khong c6 kha
ning nhin ra ching va tham duc khong dudgc thda méan thudng giy ra
khd dau phién nido cho minh va cho ngudi. Khi chiing ta chi phin nio
thda min tham duc, chiing ta ludn c6 khuynh huéng ti€p tuc theo dudi
chiing cho dé&n khi dugc thda min, chinh vi vy ma chiing ta cang giy
nén khd dau cho minh va cho ngudi. Ngay ca khi da thda min tham
duc, chiing ta ciing khd dau. Chiing ta chi nghiém dugc chian hanh phic
va an nhin ty tai khi ching ta cé it tham duc. Pay cling 1a mot trong
nhitng budc 16n dén bén bd gidi thodt cla ching ta. Pitc Phat day:
“Tham duc chinh 1a ngudn gdc ciia khd dau. Moi vat rdi sé thay d6i, vi
th€ khdng nén luyén 4i hay vudng viu vao mot thit gi. Nén nhi€p tdm
thanh tinh tim chan 1y va dat d&€n hanh phiic vinh hiing.” Biét tri tic
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thi€u duc 12 biét s& gitip chiing ta diét trir tham duc. Piéu ndy c6 nghia
12 bi€t théa man véi nhitng diéu kién vat chat kha di gitdp cho ching ta
c6 day di sic khde d€ tu tap. Pay 1a phuong cich hitu hiéu nhat dé
cit ddt lugi tham duc, an &n than tAm va c6 nhiéu thi gid gitp d3 tha
nhin. Trong Kinh Trung B9, Piic Phit day: “Nay cdc Ty kheo, do duc
lam nhan, do duc lam duyén, do duc lam nguyén nhan, do chinh duc
lam nhAn, vua tranh doat v&i vua, Sat P& Lgi tranh doat v6i Sat P&
Lgi, Ba La Mon tranh doat véi Ba La Mén, gia cht tranh doat véi gia
chd; me tranh doat vé§i con, con tranh doat véi me; cha tranh doat véi
con, con tranh doat véi cha; anh em tranh doat v6i anh em; anh tranh
doat véi chi, chi tranh doat v4i anh; ban b¢ tranh doat véi ban be. Khi
ho da din thin vao tranh chdp, tranh ludn, tranh doat thi ho tdn cong
nhau bing tay, tin cong nhau bing gach, tdn cong nhau bing gy, tin
cong nhau bing dao ki€m. Rdi thi di d&n tif vong hay chiu dung khd
dau gan nhu tit vong. Nay cic Ty kheo, do duc 1am nhin, do duc lam
duyén, do duc lam nguyén nhéan, do chinh duc 1am nhén, ho cam mau
va thun, ho deo cung va tén, ho dan tridn hai mit va tén dudc nhim
bidn nhau, dao dudc quing ném nhau, ki€m dugc vung chém nhau. Ho
bdn va dim nhau bing tén, ho quing vad dim nhau bing dao, ho chit
d4u nhau biing ki€m. Rdi thi di d&€n tif vong hay chiu dung khé dau gin
nhu t& vong.”

Tinh cdm, du tiéu cuc hay tich cuc, déu vo thudng (c6 nghia la
khong ton tai), nhung chiing ta khong thé néi chiing ta khong d&€m xia
t6i tinh cdm ctGa chdng ta vi ching vO thudng. Ngudi tu theo Phat
khong thé néi vi ca khS dau 14n hanh phic déu 1a vo thudng nén chiing
ta ching cin tim ma ciing ching cin trinh ching. Ai trong chiing ta
ciing déu biét ring nhitng tinh cAm bAt thién (tiéu cuc) dua d&€n khd
dau, trong khi tinh cAm thién lanh dua d&€n hanh phiic, va muc tiéu cla
Phat tr 12 mong dat dugc hanh phiic. Nhu vay ching ta cAn phdi c¢&
ging thé thuc hién diéu tao nén hanh phic va ring loai bd nhitng gi
lam cho ta dau khd. C4i gi mang lai thodi mdi 12 hanh phic. Hanh
phtic binh thudng 13 théa min sy khao khit. Tuy nhién, ngay khi diéu
mong mudn vira dugc thuc hién thi chiing ta lai mong mudn mot thit
hanh phiic khdc, vi 1ong thém mudn ich ky cda chiing ta khong cling
tan. Tién khdng mua dugc hanh phic, hay su gidu cé thudng khdng
mang lai hanh phic. Ky that, hanh phic thuc sy chi tim thiy trong ndi
tAm chif khdong ndi clia cdi, quyén thé€, danh vong hay chién thing. Pic
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Phét da n€u lén cdc loai hanh phic cho ngudi cu s tai gia: “Hanh phic
c6 stic khde, c6 clia cdi, song lau, dep d&, vui vé, stic manh, tai sin va
con cdi, vin van. Ditc Phat khong khuyén ching ta tir bd cudc sdng
tran tuc va rit lui vé sdng 4n dat. Tuy nhién, Ngai khuyén Phat tir tai
gia, su vui hudng clia cdi khong nhitng nim trong viéc xt dung cho
riéng minh, ma nén dem phic 1gi cho ngudi khic. Nhirng cdi ma chiing
ta dang c6 chi 12 tam bgd. Nhitng c4i ma chiing ta dang gin gitt, rot rdi
chiing ta cling bd chiing ma di. Chi c6 nhitng nghi€p s& phdi theo
chiing ta sudt néo luan hdi. Ptic Phit day vé hanh phiic ctia ngudi cu si
nhu sau: “S6ng nghéo v& vat chdt ma tinh than thodi mdi la hanh phiic.
Song doi khong bi ché trach 1a hanh phiic, vi ngudi khong bi ché trach
Ia phic lanh cho chinh minh va cho ngudi khac. NguGi d6 dugc moi
ngudi ngudng md va cim thay sung suéng hon khi truyén cam dugc
lan séng hoa binh sang ngudi khdc. Tuy nhién, rit khé ma khong bi
moi ngudi ché trach. Vi th& ngudi tri cao thugng nén cd sdng dirng
dung véi su khen ché bén ngoai, cd dat dugc hanh phiic tinh thin bing
céch vudt qua lac thi vat chat.” Sau dé Ditc Phit ti€p tuc nhic nhd chu
Ting Ni: “Hanh phic Ni€t Ban 1a dang thitc hanh phiic gidi thoat khd
dau cao thugng nh4t.” Chinh vi vdy ma trong Kinh Phdp Cd, Pirc Phat
day: “Hanh phiic thay diic Phat ra doi! Hanh phiic thay dién néi Chanh
phdp! Hanh phic thay Ting gia hoa hgp! Hanh phiic thay dong tié€n
ddng tu! (194). Sung su6ng thay ching ta song khong thi odn giita
nhitng ngudi thil odn; gitfa nhitng ngudi thi 04n, ta sdng khong thit odn
(197). Sung suéng thay ching ta song khong tit bénh giita nhitng ngudi
tit bénh; gilta nhitng ngudi tit bénh chiing ta séng khdng tat bénh
(198). Sung suéng thay ching ta song khong tham duc giita nhitng
ngudi tham duc; giita nhitng ngudi tham duc, chiing ta song khong tham
duc (199). Sung suéng thay ching ta song khong bi diéu gi chudng
ngai. Ta thudng séng vdi nhitng di€u an lac nhu cdc vi thin gifta cdi
troi Quang—Am (200). Thing 1di thi bi thit odn, that bai thi bi dau khd;
ching mang tdi thing bai, sé song mdt di hoa hi€u an vui va hanh
phiic (201). N&u bd vui nhé ma dugc hudng vui 16n, ké tri s& 1am nhu
th€ (290). Gip ban xa lau ngay 1a vui, sung tdc phdi ldc 1a vui, ménh
chung c¢6 dugc thién nghiép 13 vui, lia hét thong khd 14 vui (331). Pugc
kinh dudng me hién 13 vui, kinh dudng than phu 13 vui, kinh dudng sa-
mon 12 vui, kinh dudng Thanh nhon 12 vui (332). Gia vin sdng difc
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hanh 13 vui, thinh tyu chdnh tin 13 vui, ddy dd trf tué 13 vui, khong 1am
diéu 4c 1a vui (333).

Theo gido thuy&t Phit gido, ai lac tuong sinh (Budn vui cling sanh
ra 14n nhau, nghia 1a budn sinh ra vui, vui sinh ra budn. Y khuyén
ching ta khi gdp chuyén vui khong nén qua vui, ma khi gdp chuyén
budn ciing khdng nén qud budn vi trong vui ¢6 budn va trong budn cé
vui). Tinh thuong trén th€ gian ndy khong tinh thuong nao hon tinh cha
me thudng con. N&u ¢é ngudi, vai bén trdi cdng cha, vai bén mit cdng
me, di gidp ndi Tu Di trim ngan vong, mau chdy ddy chin, cling con
chua thé bdo dén dugc tinh thuong va cdng on sanh dudng (Kinh Phap
Cu). Phat day: “Tinh thuong 1a phuong cach duy nhit d€ x6a bd han
thii. Han thi khdng thé danh bai dudc han thi.” Pitc Phat day khi ban
ghét ai thi ban trd nén mat hanh phiic, con khi ban thuong ai thi moi
ngudi déu cdm tha’y hanh phic. D€ triét tiéu sy thit ghét, ban nén thién
quén vé 10ng tir bi.

Tham 4i, tham duc ddi hdi nhitng sy ham mudn vé vat chit nhu
thém #n, thém ngd, thém 4n 4i, vin van, 12 nhitng khodi lac vé& ngii
quan. Con ngudi con ham mudn d€ dugc théa man nhitng nhu cau vé
tinh thin nhu ham chi€m doat, ham pho truong, ham quyén luc, ham Igi
16c. Nhitng phién ndo ctia 1ong tham mudn che 14p tdm thic hitu tinh
thi khong cho phép thién phdp ndy sinh. Long ham mudn dim mé
khong bao gid biét ngirng, khdng bao gid dugc thda min ca, nhu chi€c
thiing khong ddy. P€ thda min duc vong ma con ngudi sanh ra vi ky,
doc 4dc, 1am hai, 1am khd ngudi khic d€ minh dudc vui, dudc sung
suéng. Vi long tham ma ching ta khdng ngai x&t dung moi thi doan dé
dat cho dugc muc dich, bat ké chuyén gi xdy dén cho ngudi khac. Phat
tir ching ta nén thiy rd vi khong tu nén cdi ddi trd thanh mot dau
trudng ma nudc mit d6 nhu mua rao, b€ khd ding 1én nhu nudc thiy
triéu bié€n khoi. Tham duc 13 tham mudn cda cii trin thé. Hau hét
ngudi doi thudng dinh nghia hanh phic trin tuc nhu 12 sy thda man clia
moi tham duc. Tham duc trin thé 12 v6 han, nhung ching ta lai khong
c6 kha niang nhin ra ching va tham duc khong dugc théa man thudng
gdy ra khd dau phién nio cho minh va cho ngudi. Khi chiing ta chi
phan nio thda man tham duc, ching ta ludn c¢6 khuynh huéng ti€p tuc
theo dudi ching cho d&n khi dudc théa min, chinh vi vay ma ching ta
cang gdy nén khd dau cho minh va cho ngudi. Ngay c4 khi da théa
min tham duc, ching ta ciing khd dau. Chiing ta chi nghiém dugc chan
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hanh phic va an nhin ty tai khi ching ta c6 it tham duc. Pay ciing la
mot trong nhitng budc 16n d€n bén by gidi thodt clia ching ta. Pic
Phit day: “Tham duc chinh 12 ngudn goc ctia khd dau. Moi vat 1di sé
thay ddi, vi th€ khdng nén luyén 4i hay vuéng viu vio mot thit gi. Nén
nhi€p tAm thanh tinh tim chin 1y va dat dé€n hanh phiic vinh hing.”
Biét tri tdc thi€u duc 12 bi€t s& gidp ching ta diét trir tham duc. Diéu
nay c6 nghia 13 bi€t thda min vdi nhitng didu kién vat chi't kha di gitp
cho chiing ta c6 diy dua siic khde d€ tu tip. PAy la phuong cich hitu
hiéu nha't d€ cit dit lugi tham duc, an &n thin tAm va c6 nhiéu thi gid
gitip dd tha nhan.

Trong x4 hdi hdm nay ngudi ta s¢ di thi, s¢ khong tién, s¢ khong
nha, sg giad, s¢ bénh, s¢ chét, van van. Ky that vi khong hi€u ban chit
that sy clia ddi song nén ching ta c6 ging duy tri nhitng thit ma chiing
ta khong thé duy tri dugc, roi tir d6 chiing ta dAm ra sg hai. Phat tif nén
ludn nhd ring ddi song nay ludn thay d6i. N6 dudc ciu tao bdi mot mé
y&u t6 c¢6 thé d6i thay (vo thudng). Hi€u dugc nhu vy ching ta sé
khong con cdm thdy s¢ hii truSc nhitng bién ¢d clia cudc ddi ndy nira.
Tinh cdm, du tiéu cuc hay tich cuc, déu vo thudng (c6 nghia 12 khong
tdn tai), nhung chiing ta khong thé néi chiing ta khong dé€m xia téi tinh
cadm ctda chiing ta vi ching v thudng. Ngudi tu theo Phit khong thé
n6i vi ca khd dau 1in hanh phiic déu la vo thudng nén chiing ta ching
cAn tim ma ciing ching cin tranh ching. Ai trong chiing ta ciing déu
bi€t ring nhitng tinh cAm bat thién (tiéu cuc) dua dén khd dau, trong
khi tinh cdm thién lanh dua d&én hanh phic, va muc tiéu ctia Phat ti 1a
mong dat dugc hanh phic. Nhu vay ching ta cAn phai cd ging thé thuc
hién diéu tao nén hanh phiic va rdng loai bd nhitng gi 1am cho ta dau
khS. Theo Phat gido, luc tinh 13 sdu tinh khdi 1én tir sdu cin: Nhin
Tinh, tic 12 tinh khd&i 1€n tif nhan cin hay mit. Nhi Tinh, tic 1a tinh
khdi 1€n tir nhi cdn hay tai. Ty Tinh, téc 1a tinh khéi 1€n tir t§ cdn hay
mii. Thiét Tinh, tic 1a tinh khdi 1€n tir thiét cdn hay 1udi. Than Tinh,
titc 12 tinh khdi 18én ti¥ than cin. Y Tinh, tic 13 tinh khéi 1én tit ¥ cin.
Ngudi tu tap tinh thic ludn coi Luc Cin 1a nhitng ddi tugng trong tu
tap.
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External Conditions-Organs-Consciousnesses
Impact on Seven Emotions and Six Desires

As mentioned in previous chapters, external conditions are also
called external circumstances. People think that external conditions or
circumstances which stir or tempt one to do evil. As a matter of fact,
problems and dissatisfaction do not develop because of external
conditions, but from our own mind. If we don’t have internal peace,
nothing from outside can bring us happiness. The external conditions in
which the five internal senses attach to the five external objects. For
these reasons, Buddhist practitioners should always remember that
External Conditions-Organs-Consciousnesses impact on seven
emotions and six desires, and should also be aware of the sense organs
such as eye, ear, nose, tongue and body and the contact they are having
with the outside world or external conditions. 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; nose is now in
conatct with smell; tongue is now in contact with taste; body is now in
contact with touching; and mind is now in contact with all things
(dharma).

Craving (greed, affection, desire). Most people define happiness as
the satisfaction of all desires. The desires are boundless, but our ability
to realize them is not, and unfulfilled desires always create suffering.
When desires are only partially fulfilled, we have a tendency to
continue to pursue until a complete fulfillment is achieved. Thus, we
create even more suffering for us and for others. We can only realize
the true happiness and a peaceful state of mind when our desires are
few. This is one of the great steps towards the shore of liberation. The
Buddha taught: “Craving 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 hapiness.” 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
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time to help others. In the Middle Length Discourses, the Buddha
taught: “O Bhikksus, with sense desires as cause, with sense desires as
motives, kings are fighting with kings, khattiya are fighting with
khattiya, brahmanas are fighting with brahmanas, householders are
fighting with householders, mother is fighting with son, son is fighting
with mother, father is fighting with brother, brother is fighting with
sister, sister is fighting with brother, friend is fighting with friend. When
they engage themselves in fighting, in quarrels, in disputes, they attack
each other with hands, they attack each other with stones, they attack
each other with sticks, they attack each other with swords. Thus they
are going to death, or to suffer like death. O Bhikksus, with sense
desires as cause, with sense desires as motives, they take hold of
spears, they take hold of shields, they wear bows and arrows. They
arrange themselves in two lines, and arrows are thrown at each other,
knives are thrown at each other, swords are slashed at each other. They
pierce each other with arrows, they slash each other with knives, they
cut each other heads with swords. Thus they are going to death, or to
suffer like death.”

Emotions, negative or positive, are impermanent (they would not
last), but we cannot say we don’t care about our emotions because they
are impermanent. Buddhists cannot say both suffering and happiness
are impermanent so we need not seek nor avoid them. We all know
that negative emotions lead to suffering, whereas positive ones lead to
happiness, and the purpose of all Buddhists is to achieve happiness. So
should try to achieve things that cause happiness, and whatever causes
suffering we should deliberately happiness. What can be borne with
ease is happiness. Ordinary happiness is the gratification of a desire.
However, as soon as the thing desired is achived then we desire
something else or some other kind of happiness, for our selfish desires
are endless. Money cannot buy happiness, or wealth does not always
conduce to happiness. In fact, real happiness is found within, and is not
be defined in terms of wealth, power, honours, or conquests. The
Buddha enumerates some kinds of happiness for a layman. They are
the happiness of possession, health, wealth, longevity, beauty, joy,
strength, property, children, etc. The Buddha does not advise all of us
to renounce our worldly lives and pleasures and retire to solitude.
However, he advised lay disciples to share the enjoyment of wealth
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with others. We should use wealth for ourselves, but we should also
use wealth for the welfare of others. What we have is only temporary;
what we preserve we leave and go. Only karmas will have to go with
us along the endless cycle of births and deaths. The Buddha taught
about the happiness of lay disciples as follows: “A poor, but peace life
is real happiness. Leading a blameless life is one of the best sources of
happiness, for a blameless person is a blessing to himself and to others.
He is admired by all and feels happier, being affected by the peaceful
vibrations of others. However, it is very difficult to get a good name
from all. The wisemen try to be indifferent to external approbation, try
to obtain the spiritual happiness by transcending of material pleasures.”
Then the Buddha continued to remind monks and nuns: “Nirvana bliss,
which is the bliss of relief from suffering, is the highest form of
happiness.” Thus, the Buddha taught on Happiness in the Dharmapada
Sutra: “Happy is the birth of Buddhas! Happy is the teaching of the
True Law! Happy is the harmony in the sangha! Happy is the discipline
of the united ones! (Dharmapada 194). Oh! Happily do we live without
hatred among the hateful! Among hateful men we dwell unhating!
(Dharmapada 197). Oh! Happily do we live in good health among the
ailing! Among the ailing we dwell in good health! (Dharmapada 198).
Oh! Happily do we live without greed for sensual pleasures among the
greedy! Among the greedy we dwell free from greed! (Dharmapada
199). Oh! Happily do we live without any hindrances. We shall always
live in peace and joy as the gods of the Radiant Realm (Dharmapada
200). Victory breeds hatred, defeat breeds suffering; giving up both
victory and defeat will lead us to a peaceful and happy life
(Dharmapada 201). If by giving up a small happiness or pleasure, one
may behold a larger joy. A far-seeing and wise man will do this (a wise
man will leave the small pleasure and look for a larger one)
(Dharmapada 290). It is pleasant to have friends when need arises.
Enjoyment is pleasant when shared with one another. Merit is pleasant
when life is at its end. Shunning of (giving up) all evil is pleasant
(Dharmapada 331). To revere the mother is pleasant; to revere the
father is pleasant; to revere the monks is pleasant; to revere the sages
is pleasant (Dharmapada 332). To be 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).
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According to Buddhist thoeries, sorrow and joy, each producing the
other, or each being inherent in the other. There is no greater love in
this world than the love of the mother and father. If a person, carrying
father on the left shoulder and mother on the right shoulder, were to
walk around the Sumeru Mountain hundreds of thousands of times,
with blood covering both feet, it would still not be enough to repay the
love and hardship of child rearing (Dhammapada). The Buddha taught:
“Love is the only way to destroy hatred. Hatred cannot be defeated
with more hatred.” Buddha taught: “When you hate others, you
yourself become unhappy. But when you love others, everyone is
happy.” In order to eliminate “hate,” you should meditate on loving-
kindness, pity and compassion.

Greed and lust are unrestrained desires for material possessions
such as food, sleeping, sexual intercourse, etc., all related to sensual
pleasures. We also have a desire for appropriations, showing off,
authority, and profits. The cover of desire which overlays the mind and
prevents the good from appearing. Since they are like bottomless
barrel, neither obsessive greed nor desire can be stopped or satisfied.
Through tricks, expedients, and manipulations we try to reach our goal
irrespective of whatever happens to others. We Buddhists must see that
greedy people are generally selfish, wicked, and prone to cause
sufferings to others. As a result, they transform this world into a
battlefield where tears are shed like streams, and sufferings rise like an
ocean tide. Desire for and love of the things of this life, such as craving
(greed, affection, desire). Most people define happiness as the
satisfaction of all desires. The desires are boundless, but our ability to
realize them is not, and unfulfilled desires always create suffering.
When desires are only partially fulfilled, we have a tendency to
continue to pursue until a complete fulfillment is achieved. Thus, we
create even more suffering for us and for others. We can only realize
the true happiness and a peaceful state of mind when our desires are
few. This is one of the great steps towards the shore of liberation. The
Buddha taught: “Craving 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 hapiness.” Knowing how to feel satisfied with
few possessions help us destroy greed and desire. This means being
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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.

In nowadays society, one fears everything, fear of no money, fear
of homelessness, fear of sickness, old-age and death, etc. In fact,
because of lack of understanding about the real nature of life, we try to
maintain things that we are unable to, that’s why we feel fear of
everything. Buddhists should always remember that life is changeable
and it composes of a bundle of changeable (impermanent) elements.
Once we understand the real nature of life, we don’t have the feeling
of fear in life anymore. Emotions, negative or positive, are
impermanent (they would not last), but we cannot say we don’t care
about our emotions because they are impermanent. Buddhists cannot
say both suffering and happiness are impermanent so we need not seek
nor avoid them. We all know that negative emotions lead to suffering,
whereas positive ones lead to happiness, and the purpose of all
Buddhists is to achieve happiness. So should try to achieve things that
cause happiness, and whatever causes suffering we should deliberately
happiness. According to Buddhism, six emotions arising from the six
organs of sense: Emotions arising from the eyes. Emotions arising from
the ears. Emotions arising from the nose. Emotions arising from the
tongue. Emotions arising from the body. Emotions arising from the
mind. Practitioners of mindfulness always consider the six senses are
objects of cultivation.
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Chuong Hai Muoi
Chapter Twenty

Ngoai Duyén-Cdan-Thiic
Anh Huéng Trén Nam Uén

Ngii udn 12 nim tht lam thanh con ngudi. Ngii uin la cin d€ clia
moi si mé 1am cho ching sanh xa r&i Phat Tdnh hiing hitu cia minh.
Ngii udn dudc coi nhu 13 nhitng ma quin chdéng lai véi Phat tinh noi
mdi con ngudi. Sic cling bon yé&u td tinh than cling nhau k&t hop thanh
doi sdng. Trong khi dé, ngoai Duyén con dugc goi 1a hoan cdnh hay
diéu kién bén ngoai. Ngudi ta nghi ring diéu kién hay hoan cidnh bén
ngoai khi€n cho ngudi ta lam viéc dc. Ky that, tt cd nhitng tr§ ngai va
ba't toan khdng do nhitng diéu kién bén ngoai, ma 13 do tAm tao. N&u
chiing ta khong c6 sy tinh ling ndi tim, khong c6 thit gi bén ngoai co
thé mang lai hanh phic cho chiing ta. Theo gido thuy&t nha Phat, ngoai
duyén 1a hién trang nim gidc quan duyén vao ngoai cdnh. Chinh vi
nhitng 1y do nidy ma hanh gi4 tu Phit nén ludn nhé ring Ngoai Duyén-
Cin-Thiic 4nh huéng trén nim udn, va phai ludn tinh thic vé nim hién
tugng hay nim yéu t6 k&t thanh sy tdn tai clia chiing sanh. Theo triét
hoc Phat gido, mdi hién hitu c4 nhadn gdm nim thanh t& hay uin, d6 la
sdc, tho, tudng, hanh, thitc, va vi chiing ludn thay d6i nén nhitng ai cd
ging luyé&n chip vao ching s& phdi chiu khd dau phién nio. Tuy
nhitng y&u t& nay thudng dudc coi nhu 1 “sy luyén 4i ctia cac uin” vi,
dii chiing 1a vo thudng va ludn thay ddi, pham phu luon ludn phat trién
nhitng ham mudn vé chiing. Hanh gi4 tu Phat nén luén nhé vé ban chat
thyc sy cda nim udn ndy dugc gidi thich trong gido 1y clia nha Phat
nhu sau: “Sic tuong ddng v6i mot ddng bot bi€n, tho nhu bot nudc,
twdng md td nhu 4o dnh, hanh nhu cAy chudi va thifc nhw modt 4o tudng.

Theo Kinh Phing Tung trong Trudng B Kinh, c6 nim nhém ciu
thanh mdt con ngudi (ngii uan). Sdc Udn 1a tinh vat thé gdm bon y&u
t0, rin, 16ng, nhiét va di dong; cdc gidc quan va d6i tugng clia ching.
Sdc udn 1a hinh tuéng cla vat chdt. Cé nhiéu loai sic: vat chit, hinh
thé, hay hinh dang vat thé. Sic 1a hinh thé, nhung thudng ding theo
nghia thé chat, c6 mot vi tr trong khong gian, va ngin ngai v6i nhitng
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hinh th€ khdc. Vay, sic ¢6 thé tich, do d6 c6 han cudc, bi tiy thudc.
Sdc phat hién khi hoi dG nhitng nhan duyén nao d6, va tiy nhitng nhan
duyén Ay ma tru mot thdi gian, rdi tiéu diét mat. Sic von vo thudng, 1&
thudc, hu gid, tuong ddi, nghich ddo va sai biét. C6 hinh tuéng thi goi
12 sdc. Sic cling c6 nghia 1a dd thit sic dep, hay loai nhan sic khi€n
cho ching ta m& mit. Théi thudng ma ndéi, mit thdy sic thudng bi sic
trAn mé hoic, tai nghe am thanh thi bi thanh trin mé hoic, miii ngti
mui thi bi huong trin mé hoic, Iudi n€m vi thi bi vi trdn mé hoic, thin
xtic cham thi bi xtc trAn mé hoic. Trong Pao Pic Kinh c6 day: “Ngii
sdc linh nhan muc manh; ngii 4&m linh nhan nhi lung; ngd vi linh nhan
khdu sdng”, c6 nghia 12 nim sic khi€n mit ngudi ta mi, nim Am khi€n
tai ngudi ta di€c, va nim vi khi€n luGi ngudi ta d6. Nhitng thit ndy déu
do bdi sic uAin mé hodc. C6 hai Loai Sic: Noi sic (nhitng cin cla gidc
quan nhu nhin, nhi, ty, thiét, thin). Ngoai sic (nhitng trin cdnh bén
ngodi nhu mau sic, &m thanh, mui thom, huong vi, sy xdic cham). Lai
c6 ba loai sic: Kh3 kién hitu ddi sic (cdc sic tran, tring, xanh, vang,
dd, v.v.). BAt khd ki€n hitu ddi sic (thanh, huong, vi, xic). BAt kha
ki€n vo ddi sic (nhitng vat thé triru tugng). Lai c6 mudi loai sic (Thap
Séc): Nhan, nhi, ty, thiét, than, sic, thanh, huong, vi, va xic. Trong Bat
Nhia Tam Kinh, DPtc Phat ciing day: “Sdc Tdc Thi Khong, Khong Tic
Thi Sdc. Thé gi6i hién tugng hay sic tuéng nay 12 khong, va khong
qud thyc 12 th€ gidi hién tugng. Khong khong khic véi th€ gi6i hién
tugng hay Sic, th€ gidi hién tugng hay Sic khong khic véi Khong. Cdi
gi 1a thé€ gidi hién tugng thi cdi d6 1a Khong, cdi gi Khong thi cdi d6 1a
thé€ gidi hién tugng”. Phat tir chdn thuan nén ludn nhd ring ban chit
cla sic hay vat chit 1a che day va lam cho chiing sanh mé& muoi (Sic
C4i). C4i gid ludn ludn che day céi that (Sdc Cai). TAt cd cdc cdnh gidi
déu c6 hinh sic (cdc phdp xanh, vang, dd, tring déu 1a cinh gi6i ddi
v6i nhdn ciin). Bén canh d6, Sic Tuéng (Rupalakshana-skt) hay tuéng
mao sic thin bén ngoii, c6 thé nhin thdy dudc hay cdc dic trung clia
cd thé va Sic Vi 1a huong vi clia sy hdp ddn duc tinh. The Udn 13 phap
tAm s& nhan lanh dung nap cdi cAnh ma minh ti€p xdc. Tho ciing 1a cdi
tdAm ném qua nhitng vui, khd hay dimng dung (vira y, khong vira y,
khong vita y ma cling khong khong vira ¥). Tho 1a 1anh tho, phat sanh
cadm gidc. Khi cdnh gi6i d&n, ching cAn suy nghi, lién ti€p tho, phét ra
cdm gidc. Nhu in mén gi thdy ngon, 1a tho. Mic 4o dep thy thich, 1a
tho. O nha t6t, cAm thay thich, 12 tho. Pi xe t3t, c6 cdm gidc ém 4i, 12
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tho. Khi than xdc cham bat cit thi gi v6i cdm gidc ra sao, ciing 12 tho.
Khi chiing ta gip nhitng ddi tugng hap din, ching ta lién phét khdi
nhitng cdm gidc vui suéng va luyén 4i. Khi gdp phdi nhitng d6i tugng
khong hap dan, thi chiing ta sinh ra cdm gidc khé chiu; néu ddi tugng
khong dep khong xau thi ching ta cdm thdy diing dung. TAt cd moi tao
tdc cda ching ta tir than, khau va y ciing déu dugc kinh qua nhd cdm
gidc, Phat gido goi d6 1a “tho” va Phat khing dinh trong Thap Nhi
nhan duyén ring “tho” tao nghiép luan hoi sanh t&. Hanh gid tu Phat
nén xem “Tho” nhu nhitng d6i tugng cla thién tdp. Quan chi€u nhitng
loai cdm tho nhu lac tho, khd tho va trung tinh tho. Thiu hiéu nhirng
tho ndy dén di th& nao. Quén chi€u tho chi niy sanh khi nao cé su tiép
xtic giita nhitng gidc quan ma thoi (mit, tai, midi, ludi, thin, §). Quin
chi€u nhitng diéu trén d€ thdy ro ring dii tho vui, tho khd hay tho trung
tinh, hau qua ctia ching déu 12 “kh&”. Than Tho 14 nhitng thit linh nap
ndi than hay tam tho (khd, lac, phi khé phi lac). TAm Tho 1a nhitng thi
lanh nap noi tAm nhu wu va hy. Tinh tri gidc gdm tit c& cdc loai cdm
gidc sung sudng, khé chiu hay ding dung. Cé nim tho udn: Thudc vé
tinh thin c6 uu tho hay sdu bi, vd hy tho ¢6 nghia 13 vui mirng do c6 su
phan biét. Thudc vé cdm gidc bao gdm khd tho hay dau khé va lac tho
hay sung suéng khong c6 sy phan biét. Thudc vé ca tinh than 1an cam
gidc bao gdm x4 Tho hay trung tinh, khong kh& khong lac. Theo Kinh
Phiing Tung trong Trudng B Kinh, c¢6 sdu tho ndi than: Thif nhit 1a
Nhan xtc s sanh tho. Thit nhi 1a Nhi xtc s§ sanh tho. Thi ba la Ty
xtc s3 sanh tho. Thit tu 1a Thiét xic s& sanh tho. Tht ndm 14 Thin xic
s& sanh tho. Thit sdu 12 Y xtdc s& sanh tho. Hanh Gid tu Phit nén suy
gdm cén than 15i day ctia Pic Phat vé ‘Ba Loai Cam Tho’. Theo Tiéu
Kinh Phuong Quing, Trung Bo Kinh, s§ 44, d€ tr 15i cu si Visakha vé
st tu hanh cla hanh gid tu thién va ‘Ba Loai Cdm Tho’, Ty Kheo Ni
Dhammadinna di gidi thich: “C6 ba loai cdm tho: lac tho, khd tho va
bat khd bat lac tho. Th€ nao lac tho? Thé nao 14 khd tho? Thé nao la
bat lac bat khS tho? Hién gid Visakha, cdi gi dugc cdm tho bdi thin
hay tAm mot cdch khodi lac khodi cdm 1a lac tho. Cdi gi dugc cdm tho
bdi than hay tim mot cdch dau khd khong khodi cAm 13 khé tho. C4i gi
dugc cadm tho bdi than hay tim khdng khodi cdm ciing khong dau khd
12 bat lac bat khd tho. P&i vdi lac tho, cdi gi trd 1a lac, cdi gi bién hoai
12 khd; ddi vdi khd tho, cdi gi tri 12 khd, cdi gi bi€n hoai 12 lac. Pdi
vdi bat lac bat khd tho, ¢6 tri 1a lac, vo tri 12 khd. Trong lac tho, tham
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tlly mién tdn tai; trong khd tho, sin tlly mién ton tai; trong bat lac bat
khé tho, vo minh tily mién tdn tai. Tuy nhién, khong phdi trong tit ci
lac tho, tham tiy mién ton tai; khong phai trong tit cd khd tho, sin tiy
mién ton tai; khdng phai trong tit c4 bt lac bat khd tho, vd minh ty
mién ton tai. Mudn dugc nhu viy, trong lac tho, tham tily mién phai
dudgc tir bd; trong khd tho, san tily mién phai dugc tir bd; va trong bat
lac bat khS tho, vO minh tiy mién phdi dudc tir bd. Khi hanh gid ly
duc, ly bAt thién phép, chitng va an trid Thién thit nhi't, mot trang thdi
hy lac do ly duc sanh, ¢ tAm c6 tif. Do vdy tham da dugc tir b, khdng
con tham tiy mién & day. Hanh gid suy nghi ‘chic chin ta s& chitng va
an trd trong tri x ma cdc vi Thadnh dang an trd.” Vi mu6n phat nguyén
huéng d&n cdc canh gidi vo thugng, do udc nguyén 4y, khdi 1én vu tu.
Do viy, sin dugc tir bd, khong con sin tlly mién ton tai § day. Khi
hanh gid x4 lac va x4 khd, diét hy wu da cdm tho truSc day, thi sé
chitng va an tri Thién thi tu, khong khd, khong lac, xd niém thanh
tinh. Do vy vd minh d4 dudc tir bd, khong con vo minh tily mién ton
tai noi day.” Hanh gia tu thién nén nhd, tham duc nim ngay trong lac
tho va lac tho niim ngay phia bén kia ctia khd tho. San hin nim ngay
trong khé tho va khd tho lai ciing nim ngay phia bén kia cta lac tho.
C4i gi nim phia bén kia ctia bt lac bat khd tho? V6 minh nim phia
bén trong clia bit lac bat khd tho. Tuy nhién, sy sdng sudt va gidi thoat
nim ngay phia bén kia bd clia vd minh. Tudng Udn 13 y thic chia cdc
tri gidc ra 1am sdu loai (sic, thinh, hudng, vi, xiic, va nhitng An tuong
tinh thin). Tudng udn tic 13 tr tudng, y niém. Vi nim cin ti€p xic,
lanh tho cdnh gi6i ctia nim tradn nén phdt sanh ra dd thi vong tuéng,
dl tht y niém. Chiing thoat sanh thoat diét, kh&i 1&én suy nghi dén sic
va tho. Theo Kinh Phiing Tung trong Trusng Bo Kinh, c6 bdy loai
tudng: Vo Thudng Tudng, VO Nga Tudng, Bat Tinh Tudng, Hoan Nan
Tudng, Poan Tudng, Ly Tham Tuéng, va Diét Tuéng. Hanh Udn 1a
khdi niém hay hanh dong bao gdm phin I16n nhitng hoat dong tAm
than, y chi, phan xét, quy&t tim, van van. Hanh c6 y nghia doi ddi, lic
dén liic di, ching khi ndo ngiing nghi, trdi mii khong ngirng. Pong co
lam thién 1am 4c & trong tAm, nhung do vong tudng, suy tu chi phdi va
phan dnh qua nhitng hanh vi, ct chi clia than, khiu, y. Tat cd nhiing
hanh vi ndy déu thudc vé hanh uin. Thitc Udn hay nhin thic bao gdm
sdu loai y thitc ndy sinh tir sy ti€p xtic cla gidc quan tuong Gng vdi mot
ddi tuong tri gidc. Thitc c6 nghia phan biét; cAnh gidi dén thi sanh tAim
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phan biét. Thi du nhu thdy sic dep thi sanh 1ong vui thich, nghe 15i 4c
thi sanh 1ong ghét bd, van van. Tat cd nhitng phan biét nhu th€ nay
déu 12 mot phin clia thitc udn. Pham phu khdng nhin ngii udn nhu 12
nhitng hién tugng ma chiing ta lai nhin chiing nhu mdt thyc thé do bdi
tAm mé md lira ddi chiing ta, do ham ham mudn bam sinh clia chiing ta
ch nhitng thit trén 12 clia ta d€ théa min cdi “Ngi” quan trong clia
chiing ta. Ptc Phat day trong Kinh Sati Patthana: “Né&u chiu nhin nai
va ¢6 ¥ chi, ban s& thdy dudc bd mit that ciia sy vat. N&u ban chiu
quay vao ndi tim va qudn chi€u bé siu clia tAim khim, chi tim nhin
xét mot cach khach quan, khong lién tudng dén bdn ngd, va chiu trau
ddi nhu vay trong mdt thdi gian, ban s& thi'y ngii udn khong phai la
mdt thuc th€ ma 12 mot loat cic ti€n trinh vat chit va tinh thin. Roi
ban sé& khong con 1dm 14n cdi bé ngoai véi cdi thuc. Ban sé& thdy ngii
uin phat sinh va bi€n di mot cich lién tuc va nhanh chéng. Chiing ludn
ludn bién ddi tirng phiit tirng gidy, khong bao gid tinh ma luén dong,
khong bao gid 1a thyc thé ma ludn bién hién. Va Pic Phat day tiép
trong Kinh Lang Gia: “Nhu Lai khong khdc ciing khong phdi khong
khéc v6i cic uin.”

Theo Kinh Phing Tung trong Trudng Bd Kinh, c6 nim uin thi:
Sdc Thii Udn hay chip thii vé& sic; Tho Thii Udn hay chap thi vé tho;
Tudng Thii Udn hay chdp thi vé tudng; Hanh Thii Udn hay chap thd
hanh; Thitc Thii Udn hay chidp thi vé thic. Theo Hoa Thugng
Piyadassi trong quyén “Con Pudng C6 Xua,” sic uin thudc vé thin,
con bon uin kia thudc v& tim. Theo Hoa Thugng Piyadassi trong
quyén “Con Pudng C8 Xua,” sic uin chita dung va bao gom T Pai:
da't, nudc, Ira, gié. Tuy nhién, ti dai khong don thuan 1 dat, nudc, i,
va gié nhu ching ta thudng nghi. Trong tu tudng Phat gido, nhat 1a
trong Vi Diéu Phdp, t& dai c6 y nghia rong hon. Moi cam tho cia
chiing ta déu nim trong nhém “Tho” ndy. Tho c6 ba loai: Lac tho, khd
tho, va phi lac phi khd tho. Tho phdt sanh tity thudc ndi xiic. Thay mot
sic, nghe mot Am thanh, ngltu mot mii, n€m modt vi, xic cham mot vat
gi d6, nhian thitc mot ¥ niém hay mot tu tudng, con ngudi cdm nhan
mot trong ba loai tho vira néi trén. Ching han, khi mit, hinh sic, va
nhin thifc gip nhau, chinh sy tuong hop clia ba yé&u t3i nay dudc goi la
xtic. Xdc nghia 1a sy k&t hdp clia ciin, trin, va thitc. Khi ba y&u t& ndy
cting ¢6 mit thi khong c6 sitc manh hay lyc nao c6 thé ngdn dugc Tho
phét sinh. Tudng uin, mot trong nim uin. Theo Hoa Thugng Piyadassi
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trong quyén “Con Pudng C§ Xwa,” nhiém vu cda tudng l1a nhin biét
ddi tugng, ci vat chat 1An tinh than. Ciing nhu Tho, Tudng c6 sdu loai:
sic, thanh, huong, vi, xiic, phdp. Tudng trong dao Phat khong dugc
ding theo nghia ma cdc tri€t gia TAy phuong dd ding nhu Bacon,
Descartes, vin vin, ma chi don thudn nhu mot sy nhan thic vé gidc
quan. C6 mdt sy tuong ddng nao d6 giita Thiic Tri (Vijanama), hay
nhiém vy cia Thdc, va Tudng Tri (Samjanama), hay nhi€ém vu cia
Tudng. Trong khi Thiic hay bi€t mot doi tugng, 1ap téc Tam S& Tudng
bit 14y dau hiéu dic biét ndo d6 cla doi tugng, nhd vay phan biét
dudc n6 véi cdc doi tugng khdc, diu hiéu dic biét ndy 13 cong cu gitp
nhin ra ddi tugng vao cic 1an khic. That viy, mdi 1an chiing ta trd nén
biét 1 hon vé ddi tugng. Nhu vay, chinh Tudng lam niy sanh ky tc.
Hanh uin bao gébm tit cd cdc tAm s3, ngoai trir Tho va Tudng. Vi Diéu
Phdp dé cip dén 52 tim s3. Tho va Tudng 12 hai trong s& d6, nhung
khong phai 1a hoat dong thudc y chi. Naim mudi tim sG con lai goi
chung 12 Hanh. Tw TAm S& (Cetana) déng mdt vai trd rat quan trong
trong linh vuc tinh thin. Theo Phat gido, khdng c6 hianh dong nio
dugc xem 12 Nghiép (kamma), néu hanh dong d6 khong c6 chii y, hay
tdch dong ctia Tu. Ciing nhu Tho va Tudng, Hanh c6 sdu loai: sic tu,
thinh tw, huong tu, vi tu, xic tu, vd phdp tu. Thifc udn dudc coi 1a quan
trong nhat trong nim uin; cé thé néi Thitc udn 1 kho chita 52 tAm s3,
vi khong ¢6 Thic thi khong TAm sG nao c¢6 duge. Thic va cac Tam sg
tuong quan, tiy thudc va ddng thdi tdn tai véi nhau. Thifc ciing c6 6
loai va nhiém vu clia n6 rit da dang, né c¢é cic Cin va Trin clia né.
T4t cd moi cAm nhin clia chiing ta déu dude cAm nhin qua sy ti€p xic
gifta cdc cin vdi thé gidi bén ngoai. Mic du ¢é sy tuong quan giifa cdc
cin va d6i tugng clia ching. Ching han, nhin cin véi cdc sic, nhi cin
v6i cdc Am thanh, sy bi€t vin phadi qua Thitc. N6i cdch khéc, ciac ddi
tugng gidc quan khong thé duge cdm nhan vdi do nhay cdm dic biét
néu khong c6 loai Thic thich hgp. By gid, khi con mit va hinh sic
déu c6 mit, Thitc Thiy s& ph4t sinh tiy thudc hai y&u t& niy. Tuong
tu, v4i tai va Am thanh, van van, cho t6i tAm va cdc phdp tran. Lai nita,
khi ba y&u t6 mit, sic va nhin thic gip nhau, chinh sy tring hop nay
dudgc goi la xdc. T xdc sanh Tho, van van. Nhu vy, Thitc sanh khdi
do mdt kich thich nao d6 xui't hién & ndm ctta gidc quan va y mon, cin
thit sdu. Vi Thitc phét sanh do sy tuong tdc gitta cic Cin va Tran, nén
né ciing do duyén sanh chit khong hié€n hitu doc 1ap. Thic khdong phai
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12 mot linh hon hay tinh thin ddi lai v6i vat chat. Cdc tu duy va ¥ niém
1a thic dn cho ciin thit sdu goi 1a “tAm” nay ciing do duyén sanh, chiing
tlly thudc vao th€ gi6i bén ngodi ma nim cin kia kinh nghiém. Nim
cin ti€p xtic nim trin, chi trong thdi hién tai, nghia 13 khi trin (ddi
tugng) ti€p xdc cham vdi cin tuong tng ciia né. Tuy nhién, TAm cin
c6 thé kinh nghiém trin cdnh, du d6 1a sic, thanh, huong, vi, hay xic
da dugc nhan thitc bing cdc gidc quan. Ching han, mot d6i tugng clia
st th'y, ma vdi ddi tugng nay nhin cin da ti€p xic trong qué khit, c6
thé€ dugc tudng tugng lai bing tAm cin ngay lic ndy mic di ddi tuong
Ay khodng c6 truSc mit. Tuong tw nhu vy ddi vdi cdc trAn cdnh khéc.
PAy 1a chd thé nhén thic va ra't khé kinh nghiém mot s cdc cAm gidc
ndy. Loai hoat dong cia TAm ndy rat vi t& va do6i khi vuot qud sy hi€u
bi€'t thong thudng.

Pham phu chiing ta khong nhin ngii udn nhu 13 nhitng hién tugng
ma chiing ta lai nhin chiing nhu mdt thyc thé do bdi tim mé md lira ddi
chiing ta, do ham mudn bam sinh clia ching ta cho nhitng thi trén Ia
ctia ta d€ thda man cdi “Ngi” quan trong clia chiing ta. Ptc Phat day
trong Kinh Sati Patthana: “N€&u chiu nhin nai va c6 y chi, ban s& thdy
dugc bd mit that clia sy vat. Néu ban chiu quay vao ndi tAm va quin
chi€u bé sau ctia tim kham, chi tim nhin xét mot cdch khdch quan,
khong lién tudng d&€n ban ngd, va chiu trau dbi nhur viy trong mot thdi
gian, ban sé& thdy ngii uin khong phai 12 mot thuc thé ma 13 mot loat
cdc ti€n trinh vAt chi't va tinh than. Roi ban sé& khong con 1am 14n cai
bé ngoai vdi cai thuc. Ban sé thdy ngii udn phét sinh va bién di mot
cdch lién tuc va nhanh chéng. Chiing ludn ludn bién ddi tirng phit tirng
gidy, khong bao gid tinh ma ludn dong, khong bao gid 1a thuc thé ma
ludn bi€n hién. Va DPic Phat day ti€p trong Kinh Ling Gia: “Nhu Lai
khong khac ciing. Theo Kinh Bat Nha Ba La Mat Pa Tam Kinh, ngi
uin bao gdm sic, tho, twdng, hanh, thitc. N6i chung, ngii udn cé nghia
12 con ngudi va th€ gidi sy vat hién tugng. Che 14p hay che khuit, y
néi cic phap sic tim che 14p chan ly. U4n con c6 nghia 1a tich tip hay
chita nhém (¥ néi cdc sic phdp tim 16n nhd truSc sau tich tip ma tao
ra tinh va sic). Udn chi 12 nhitng hién tugng hitu vi chit khong phai vo
vi. Mudn thodt ly kh§ dch, Phat tt nén ludn hanh thAm bat nhd va
chi€u ki€n ngii uin giai khong. Piic Phit di nhic nhd X4 Lgi Phat:
“Nay X4 Ldgi Phit, Sic ching khic Khong, Khong ching khic Sic.
Séc 1a Khong, Khong 1a Sidc. Tho, Tudng, Hanh, Thic lai ciing nhu
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vay.” Nhu vay, néu ching ta khi€n dugc cho sic uin 1a khong thi bén
trong khong c6 tAm, bén ngoai khong c¢6 hinh tuéng, xa gin khong c6
vat thé. N&u chiing ta 1am dugc nhu 15i Phat day thi chiing ta khong
con gi nita d&€ ma chap trudc, tic 1a gidi thodt rdi vay.

Riéng vé Thitc Udn theo Phan ngit 1a “Vijnana-Skandha”, con
dudgc goi 12 “Hdn Than” 1a tén goi khdc clia tAim thitc. Ti€u Thira 1ap ra
sau thitc, Pai Thira 1ap ra tdm thifc ndy ddi véi nhuc thé goi 1a “hdn
than,” ma ngoai dao goi I1a “linh hon”. Thifc 14 t&n goi khic clia tAm.
Thitc c6 nghia 12 liéu biét, phan biét, hiéu r6. TAm phin biét hiéu rd
dugc cédnh thi goi la thic. Theo Phat gido, “Tdnh” tic la “Phat.”
“Thitc” titc 12 “Than Thitc”, “Y” tic 1a “Tam Phan Biét”, va “Tam” tifc
la sy suy nghi vong tudng. Ban tdnh thi lic nao cling quang minh sdng
sudt, khdng c6 bi, khong cé thir, khong dep, khong xau; khong roi vao
s6 lugng hay phan biét... Nhung khi c6 “Thic” rdi thi con ngudi lai bi
rdi vao s6 lugng va phan biét. “Y” ciing tao nén sy phan biét, va diy
chinh 1a thitc thit sdu. Pay la thitc tuong ddi 6 nhiém. Trong khi thitc
thit bdy va thifc thit tdm thi tuong d6i thanh tinh hon. C6 tdm loai thic:
mit, tai, miii, ludi, than, ¥, mat na, v a lai da thifc. V& mit cd bin ma
néi, thitc khdong phéi cé tdm loai dit né c6 tdm tén goi. Thiic chi 1a mdt
nhung lai c6 tdm bd phan khic nhau. Dau ¢6 tdm bod phdn khic nhau
nhung vin do chi mdt thitc ki€m sodt. Nhu trén di néi, “Vijnana” la tir
Béc Phan thudng dugc dich 1a “Thitc.” Pay 1a hanh dong phan biét bao
gdm sy hi€u bi€t, nhan biét, tri thong minh, va ki€n thitc. Thic gdm c6
tdm thi. Nim thit diu 13 k&t qua cla nhitng hanh dong lién hé d&n ngii
cin. Thifc thit sdu bao gdm ti't ci nhitng cdm gidc, ¥ ki€n va sy phdn
dodn. Thitc tht bdy 13 y thitc (cdi ngd thAm thim). Thitc thit tim 13 A
Lai Da hay Tang Thic, ndi chita dung tit cd nhitng nghiép, du thién,
du 4c hay trung tinh. Thifc con cé nghia la sy nhdn thdc, sy phan biét,
y thitc, nhung mdi tir ndy déu khong bao gdm hét y nghia chita dung
trong vijnana. Thifc 12 c4i tri hay cdi bi€t twong d6i. Tir nay lim khi
dudc dung theo nghia d6i 1ap v6i Jnana trong y nghia tri thifc don
thuan. Jnana 13 cdi tri siéu viét thudc cdc chi dé nhu sy bat t¥, su phi
tuong doi, cdi bat kha dic, van van, trong khi Vijnana bi rang budc vdi
tdnh nhi bién cla cdc su vat. Theo Gido 1y duy thic, chi c¢é duy thic
bén trong 13 thuc hitu chit khong phai 13 nhitng vat thé bén ngoai. Con
goi 12 Duy Thitc Gia hay Phap Tuéng tong. Hoc thuyét clia Duy Thifc
tong chi trong d&€n tuéng clia tit ci cdc phdp; dua trén do, luan thuyét
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vé& Duy Thitc Hoc dugc 1ap nén d€ minh gidi ring ly thifc v biét phap
hay khdng c6 phdp nao tich biét khdi thic dugc. Mic du tong niy
thudng dudc biéu 16 bing cdch néi riing tit ca cic phap déu chi 1a
thiic, hay ring khong c¢6 gi ngoai thic; thuc ra y nghia chan chinh cta
n6 lai khdc biét. N6i duy thifc, chi vi tdt cd cdc phdp bing cach ndy
hay cdch khic ludn ludn lién hé véi thitc. Thuyé&t ndy dya vao nhitng
16i day ctia Btc Phat trong Kinh Hoa Nghiém, theo d6 tam gidi chi
hién hitu trong thitc. Theo dé thé€ gidi ngoai tai khdng hién hitu, nhung
nodi thitc phat hién gid tuéng clia né nhu 13 thé gidi ngoai tai. Toan thé
thé gidi do d6 1a tao nén do o tudng hay do nhan duyén, va khong c6
thuc tai thudng tdn ndo ci. Tai An D0, tong phdi ndy chuyén chd vao
viéc nghién cttu Duy Thitc Ludn va céc kinh sdch cuing loai, nén cé tén
12 Duy Thitc Tuéng Gido. Téc gid cdc bo sach ndy 1a Vo Trudc va
Thién Than, ho tirng c6 mot dé tir xuat sic 1a Gidi Hién, mot ngudi An
Do, song trong tu vién Na Lan ba. Giéi Hién 1a ngudi da 1ap ra Duy
Thitc Tong tai An P6 va ¢ nhidu cong lao trong viéc sdp x&p cac kinh
dién Phat Gido. Tai Trung Qudc, sau khi Huyén Trang dugc Gidi Hién
trao cho bd luan, di 1ap nén tdng phdi ndy. V& sau, tong nay ciing c6
tén 1a Phiap Tuéng Tong va do mdt d6 dé cia Huyén Trang 1a Khuy
Co din dit. S8 Y Thifc (Asraya), cd s§ ma moi thif phdi ty thudc vao,
hay cin ban cda cdc thitc. Pay 1a su chuyén bi€n hay dot chuyén xay
ra giita cin ban ctia tAm thifc, nhd d6 ngudi ta ¢6 thé nim dugc cdi
chan 1y thAm sAu nhAt clia tat cd sy hién hitu, ma gidi thodt chiing ta
khéi nhitng rang budc clia phan biét. TAt cd viéc tu tip trong Phat gido
déu nhiim vao cdi bi€n c¢d ndy, khong c6 n6 s& khong cé su cdi ti€n
ndo ca. Khi ngudi ta hi€u thong ring th€ gidi bén ngoai chi 1a sy bidu
hién ctia chinh tim minh; thi c6 mot sy dot chuyén tir cin ban cla
phin biét, ddy 1a sy gidi thodt chit khdong phai 1a sy hiy diét. Sy dot
chuyén nay 12 chan nhu, 12 chd tri thodt ngoai su phan biét. Tinh Thitc
12 tinh chan thuc clia chu phap hay chan ly tuyét ddi: Theo Nhi€p Luan
Tong (tién than cia Phap Tudng Tong), tinh thic c6 thé tdy sach phan
6 nhiém cida tang thic va con khai trién thé luc tri tué ctia né. Thé gidi
cla tudng tudng va thé gidi hd tuong lién hé dugc dwa dén chan ly
chan thyc, tifc 12 vién thanh thuc tdnh. Sau khi dat d&€n dé, chiing tir
tang, titc 12 thitc, s& bi€n mat va cudi cling dua dé&n trang thdi noi ma
chii thé va ddi tugng khong con phan biét. Pay 13 “V6 Phan Biét Tri.”
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Trang thai t8i hau 1a vd tru Ni€t Ban, nghia 1a sy thanh tyu ty do hoan
toan, khong con bi rang budc § ndi nao nita.

External Conditions-Sense Organs-Consciounsses
Impact On the Five Aggregates

The aggregates which make up a human being. The five skandhas
are the roots of all ignorance. They keep sentient beings from realizing
their always-existing Buddha-Nature. The five aggregates are
considered as maras or demons fighting against the Buddha-nature of
men. In accordance with the Dharma, life is comprised of five
aggregates (form, feeling, perception, mental formation,
consciousness). Matter plus the four mental factors classified below as
feeling, perception, mental formation and consciousness combined
together from life. Meanwhile, external conditions are also called
external circumstances. People think that external conditions or
circumstances which stir or tempt one to do evil. As a matter of fact,
problems and dissatisfaction do not develop because of external
conditions, but from our own mind. If we don’t have internal peace,
nothing from outside can bring us happiness. According to Buddhist
teachings, external conditions in which the five internal senses attach
to the five external objects. For these reasons, Buddhist practitioners
should always remember that External Conditions-Organs-
Consciousnesses impact on the five aggregates, and should also be
aware of the five conditioned constituents (phenomena), or the five
causally conditioned elements of existence forming a being or entity.
According to Buddhist philosophy, each individual existence is
composed of the five elements and because they are constantly
changing, so those who attempt to cling to the “self” are subject to
suffering. Though these factors are often referred to as the “aggregates
of attachment” because they are impermanent and changing, ordinary
people always develop desires for them. Buddhist practitioners should
always remember on the real nature of these five aggregates is
explained in the Teaching of the Buddha as follows: “Matter is equated
to a heap of foam, feeling is like a bubble, perception is described as a
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mirage, mental formations are like a banana tree and consciousness is
just an illusion.

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

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

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

As for the skandha of consciousness, Sanskrit term is “Vijnana-
Skandha”, another name for “Consciousness.” Hinayana considered the
sixth kinds of consciousness as “Vijnana.” Mahayana considered the
eighth kinds of consciousness as “Vijnana.” Externalists considered
“vijnana” as a soul. Consciousness is another name for mind.
Consciousness means the art of distinguishing, or perceiving, or
recognizing, discerning, understanding, comprehending, distinction,
intelligence, knowledge, learning. It is interpreted as the “mind,”
mental discernment, perception, in contrast with the object discerned.
According to Buddhism, our “Nature” is the “Buddha”. The
“Consciousness” is the “Spirit”, the “Intention” or “Mano-vijnana” is
the “Discriminating Mind”, and the “Mind” is what constantly engages
in idle thinking. The “Nature” is originally perfect and bright, with no
conception of self, others, beauty, or ugliness; no falling into numbers
and discriminations. But as soon as there is “Consciousness”, one falls
into numbers and discriminations. The “Intention” or “Mano-vijnana”
also makes discriminations, and it is the sixth consciousness. It is
relatively turbid, while the seventh and eighth consciousnesses are
relatively more pure. There are eight kinds of consciousness: eye, ear,
nose, tongue, body, mind, klista-mano-vijnana, and alaya-vijnana.
Fundamentally speaking, consciousness is not of eight kinds, although
there are eight kinds in name. We could say there is a single
headquarters with eight departments under it. Although there are eight
departments, they are controlled by just one single headquarters. As
above mentioned, the term “Vijnana” is a Sanskrit term generally
translated as ‘“consciousness.” This is the act of distinguishing or
discerning including understanding, comprehending, recognizing,
intelligence, knowledge. There are eight consciousnesses. The first
five arise as a result of the interaction of the five sense organs (eye,
ear, nose, tongue, and mind) and the five dusts (Gunas). The sixth
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consciousness comes into play, all kinds of feelings, opinions and
judgments will be formed (the one that does all the differentiating).
The seventh consciousness (Vijnana) is the center of ego. The eighth
consiousness is the Alayagarbha (a lai da), the storehouse of
consciousness, or the storehouse of all deeds or actions (karmas),
whether they are good, bad or neutral. “Vijnana” also means cognition,
discrimination, consciousness, but as any one of these does not cover
the whole sense contained in Vijnana. Relative knowledge. This term
is usually used as contrasted to Jnana in purely intellectual sense.
Jnana is transcendental knowledge dealing with such subjects as
immortality, non-relativity, the unattained, etc., whereas Vijnana is
attached to duality of things. According to the Mind-Only, the doctrine
of consciousness, or the doctrine of the Yogacaras that only
intelligence has reality, not the objects exterior to us. Dharmalaksana
sect, which holds that all is mind in its ultimate nature. The doctrine of
Idealism School concerns chiefly with the facts or specific characters
(lakshana) of all elements on which the theory of idealism was built in
order to elucidate that no element is separate from ideation. Although
it is usually expressed by saying that all dharmas are mere ideation or
that there is nothing but ideation, the real sense is quite different. It is
idealistic because all elements are in some way or other always
connected with ideation. This doctrine was based on the teaching of the
Buddha in the Avatamsaka Sutra that the three worlds exist only in
ideation. According to Ideation Theory, the outer world does not exist
but the internal ideation presents appearance as if it were an outer
world. The whole world is therefore, of either illusory or causal nature;
and no permanent reality can be found. In India, two famous monks
named Wu-Ch’o and T’ien-Ts’in wrote some sastras on Vijnana. They
had an outstanding disciple named Chieh-Hsien, an Indian monk living
at Nalanda monastery. Later, Chieh-Hsien established the Vijnanavada
School and contributed much to the arrangement of the Buddhist
canons. In China, Hsuan-Tsang, to whom Chieh-Hsien handed over the
sastra, founded this school in his native land. Later, the school was also
called Dharmalaksana (Fa-Tsiang-Tsung) and was led by Kwei-Chi, a
great disciple of Hsuan-Tsang. Asraya is the base that on which
anything depends, the basis of the vijnanas. This is a sudden revulsion
or turning over which takes place at the basis of consciousness,
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whereby we are enabled to grasp the inmost truth of all existence,
liberating us from the fetters of discrimination. All the Buddhist
discipline aims at this catastrophe, without which there is no permanent
conversion at all. When it is thoroughly comprehended that the
external world is no more than the manifestation of one’s own mind,
there is a revulsion at the basis of discrimination, which is
emancipation and not destruction. The revulsion is Suchness; the abode
is free from discrimination. Bhutatathata or Parinispanna means the
absolute reality, the pure ideation can purify the tainted portion of the
ideation-store (Alaya-vijnana) and further develop its power of
understanding. The world of imagination and the world of
interdependence will be brought to the real truth (Parinispanna). This
having been attained, the seed-store, as consciousness, will disappear
altogether and ultimately will reach the state where there is no
distinction between subject and object. The knowledge so gained has
no discrimination (avikalpa-jnana). This ultimate state is the Nirvana of
No Abode (apratisthita-nirvana), that is to say, the attainment of perfect
freedom, not being bound to one place.
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Chuong Hai Muoi Mot
Chapter Twenty-One

N¢i Duyén Péng Vai Tro Dang Ké
Trong Tién Trinh Nhédn-Duyén-Qud

Theo Duy Thitc Hoc, ndi duyén hay biét cdnh la nhirng y tudng
hay trang thdi tim thic khdi 1én khi tim dugc huéng vé nhitng ddi
tugng hay diéu kién khac nhau. Theo Phdp Tuéng Tong, biét cinh la
nhitng y&u t6 clia tAim s bao gdm nim thi: duc, thing gidi, niém, dinh
va hué. Canh gidi nghia den 13 “pham vi cho stic vat” hay “ddng cd
cho stic vat,” 1a mdt pham vi cho hanh dong va ddi tudng cla gidc
quan. Trong Kinh Ling Gia, cdnh gidi c6 nghia 1a mot thai do tAm linh
chung ma ngudi ta c6 dbi v6i thé gidi bén ngoai, hay ding hon 12 mot
khung cédnh tdm linh ma sy hién hitu cia con ngudi dugc bao boc trong
d6. Theo gido thuyé&t nha Phat, ndi duyén déng vai tro dang ké trong
ti€n trinh Nhan-Duyén-Qua. Trong tu tdp, hanh gid khong nén "cénh ly
cau hinh", nghia 13 c¢& tim vit sau guong (xem thdy bong ddng su vat
trong guong rdi dua tay ra phia sau guong d€ nim bit vat d6), y néi lay
gia lam that (1ong gia thanh chon), chi uéng cong vo ich ma thdi. Nhu
trén da dé cap, ngoai cdnh gidi 1a cAnh khong phai do ndi tim hién ra,
ma tf bén ngoai d&€n. Tuy nhién, cdnh nhu gié hay lam tAm dong.
Trong nha Thién thi Phuén Pong, Gié Pong Hay Tam Pong? Luc t§
Hué Ning da khfmg dinh véi cdc vi su dang cdi co trudce tu vién Phip
Tam ring: “Chéng phai phudn dong, ciing ching phai gi6 dong, ma la
tAm clia may 6ng dong.”

No6i duyén hay ndi cdnh gidi cling goi 1a tu tAm cdnh gidi, vi cdnh
gidi ndy khong phai tir bén ngodi vdo, ma chinh do noi cong dung
trong tAm phat hién. Theo gido thuyé&t nha Phat, ndi duyén hay ndi
canh déng vai trd hét stic quan trong trong tié€n trinh Nhan-Duyén-Qua.
Nhitng ngudi khong hi€u ré 1y “Van phap duy tAm” cho ring tit cd
canh gidi déu tir bén ngoai d€n, 12 16i nhan dinh sai 1am. B&i khi hanh
gid dung cong dén mifc tuong ung, dit tuyét ngoai duyén, thi chling tir
clia cdc phdp tiém tang trong tang thic lién phit ra hién hanh. Vi
ngudi niém Phat tri chd, thi cong nidng cia Phat hiéu va mat cd di sdu
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vao ndi tdm, tat gip su phdn Gng clia hat giong thién ac trong tang
thic, cdnh giGi phét hién rat 1a phic tap. Cdc cdnh a4y thudng hién ra
trong gidc mo, hoiic ngay trong khi tinh thitc lic dang dung cdng niém
Phat. Nha Phat goi trang thdi ndy 1a “A Lai Da Bién Tuéng.” Trong
gidc mo, n€u do chiing tif 4c phat hién, hanh gid hoic thdy cic loai siu
trong minh bo ra, hodc thdy noi than c6 loai nhiéu chan gidng nhu bo
cap, rét, mdi dém minh g& ra nim bdy con; hodc thdy cédc loai thi ma
qudi, cAnh tugng rat nhiéu khong t3 xiét dugc! Pai khdi ngudi nhiéu
nghiép tham nhiém, bdn xén, hi€ém ddc, thudng thdy tudng nam nit, rin
rét, hodc di loai sic tring. Ngudi nhiéu nghiép sin han, thudng thdy
cop beo, hoic di loai sic dé. Ngudi nhiéu nghiép si mé, thudng thdy
loai sdc vat, sd dc, hodc di loai sic den. Tuy nhién, diy chi 1a udc
luge, khong phai tit cd déu nhiit dinh nhu thé. Néu do chiing tir lanh
phdt hién, hanh gid thdy cdy cao hoa la, thing cdnh tudi tdt trang
nghiém, manh luéi chau ngoc; hodic thd'y minh 4n cdc thit thom ngon,
mic dd trin phuc, & cung dién bdu, hay nhe nhang bay 1ust trén hu
khong. Tém lai, trong tAm cla chiing sanh ¢6 dd ching t& mudi phap
gi6i; chling t& lanh hién thi thdy cdnh Phat, B Tat, Nhon, Thién;
chiing tt 4c hién thi thdy cdnh tam d6 t6i khS. Nhu ngusi ki€p trude c6
tu theo ngoai dao, thudng thdy minh phéng ra ludng di€n, hoic xuit
hdn di dao chdi, ti€p xiic véi cdc phan Am néi vé chuyén thanh suy,
qudc su. Hoidc c6 khi tAm thanh tinh, trong gidc mo thdy rd viéc xay ra
ddi ba ngay sau, hay nim bdy thdng s& d&€n. Pai khdi ngudi ddi trude
c6 tu, khi niém Phat lién thdy cdnh gi6i lanh. Con ké nghiép nhiéu
kém phudc dic, khi méi niém Phat thudng thdy cdnh gi6i dit; tri niém
lau ngy dc tudng mdi tiéu tan, 1an lugt s& tha'y diém tot 1anh. VE cinh
trong khi thitc, né€u hanh gid dung cong d&€n mifc thuin thuc, c6 ldic
vong tinh thoat nhién tam ngung, thin ¥ tu tai. C6 ldc niém Phat dén
bon nim gid, nhung ty thi'y thdi gian rit ngdn nhu khodng chirng doi
ba phiit. Cé lic dang tri niém, cdc tuéng tot la hién ra. C6 lic vo ¥,
tinh than bdng nhién dudc dai khodi lac. C6 lic mot dong mot tinh,
tha'y tdt cd tim va cidnh déu khong. C6 Iic mot phen thdy nghe, lién
cam ngd 1y khd, khong, vo thudng, vo nga, dit tuyét tuéng ta va ngudi.
Nhitng tuéng trang nhu th€ nhiéu khong thé ta xi€t! Nhitng cinh tuéng
nhu th€ goi 12 ndi cadnh gidi hay ty tAim cdnh gidi, do mdt niém khinh
an hién ra, hoiic do ching ti¥ lanh clia cong dic niém Phat tri chd bi€n
hién. Nhitng cdnh niy thoat hién lién mat, hanh gid khong nén chap
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cho 1a that c6 rdi d€ tim luu luyé&n. N&u sanh niém luyén ti€c, nghi
rang cidnh gidi 4y sao ma nhe nhang an vui, sao ma trang nghiém tot
dep, rdi mo tudng khé quén, mong cho I1dn sau lai dugc thiy nira, d6 1a
diém sai 1am rd't 16n. C6 nhan di chi trich tAm niém ndy 1a “gai trudc
chd ngita.” B&i nhitng cdnh tuéng Ay do su dung cdng dic luc tam hién
ma thoi, chd khong c6 that. Nén biét khi ngudi tu dung cong dén trinh
dd ndo ty nhién cdnh gidi Ay s& hién ra. Vi nhu ngudi 1t hanh mdi khi
di qua mot doan dudng, tat lai c6 mot doan canh vat sai khic hién 10.
Né&u nhu ké 1t hanh chua dén nha, ma tham luyén cdnh bén dudng
khong chiu rdi budc, tat c¢6 su trd ngai d&€n cudc hanh trinh, va bi bd vo
giita dudng ching biét chirng naio mdi vé dén nha an nghi. Ngudi tu
ciing nhu th&, n€u tham luy&n cénh gidi tam, thi khong 1am sao ching
dudc canh gi6i that. Thing nhu mo tuéng dé€n d6 cudng vong, ti't s& bi
ma phd, lam hu hai cd mot doi tu. Kinh Kim Cang néi: “Pham cé
nhitng tudng déu 1a hu vong; néu thiy cic tuéng ching phdi tudng, tic
thdy Nhu Lai.” (pham s& hitu tuéng giai thi hu vong; nhugc ki€n chu
tuéng phi tuéng, tic ki€n Nhu Lai). “C6 nhitng tuéng” khdng phai
“nhitng tuéng c6” thudc vé phdp hitu vi sanh diét, bdi cdc tuéng 4y
ching tv bio ring minh c6 hay khong, thit hay gia, chi do ké chua ngd
dao ly dong niém phan biét, chap cho 1a c6, khong, that, gid, nén mdi
thanh ra hu vong. P&n nhu bac tham thién khi nhip dinh, thdy dinh
canh ménh mang réng khdng trong sudt, ty tai an nhan, rdi sanh niém
wa thich; hay khi té ngd dugc mot dao 1y cao siéu, rdi vui mirng chdp
gitt 14y, cling déu thudc vé “cé tudng.” Va da “cé tuéng” titc 1a c6 hu
vong. “ThAy cdc tudng” 1a thdy nhitng tuéng lanh, dir, dep, x4u, do,
sach, c6, khong, Phat, chiing sanh, cho d&€n cdnh dm Am, sdu trin, van
van, “ching phai tudng,” nghia 1 thiy ma dirng chap trudc ciing dirng
phti nhan, cit @€ cho né ty nhién. Tai sao khong nén phi nhan? Bdi cic
tuéng tuy hu huyé&n, nhung ciing ching phai 1a khong; vi nhu béng
tring ddy nudc, tuy khong phdi that c6, nhung ching phadi khong c6
twéng hu huyén clia béng tring. Cho nén trong khi tu, n&u thiy céc
tudng hién, dirng Ivu ¥, ¢t ti€p tuc dung cong; vi nhu ngudi 1it hanh,
tuy thdy cdnh bén dudng, nhung vin ti€n budc d€ mau vé dén nha.
“Titc tha'y Nhu Lai” 12 thd'y bdn tdnh Phat, hay thidy dugc dao vay.
Toém lai, tir cdc tuéng da k€ trén, cho dé&n sy nhit tim, ly nhdt tAm,
déu 12 ndi canh gii. Canh gidi ndy c6 hai phuong dién 1a Tuong Ty va
Phan Ching. C4nh tuong ty 1a tam th4y rdi lién mat. Cinh phin ching
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12 mot khi duge tat dude vinh vién, vi dd chitng ngd dudc mot phian
chan nhu. Khong ludn ndi cdnh hay ngoai cinh, néu Ia tuong ty déu
khong phdi 1a chin cdnh gidi, ma goi Ia thiu tiéu tifc, nghia 12 khong
thau dugc mot phan tin tic ctia chan tim. Ngudi that phdt 1ong cAu gidi
thodt, ché nén dem tuéng thau tiéu tifc nhan 1am chian cinh gidi. Thau
tiéu tifc vi nhu cdnh trdi 4m u rdm t&i, hot nhién c6 tran gi6é thdi lam
may den tam tan, hé ra mot chiit 4nh thdi duong, k&€ d6 may den lai
che khuit. Lai nhuv ngudi xua co ciy 14y ltta, trude khi Iira bat 1én, tat
c6 tuéng khoéi phat hi€n. Chan cdnh gidi vi nhu dnh thai duong sdng
sudt gitta troi trong tanh, va nhu lic co cdy da 14y dudc Iita. Tuy nhién,
ciing dirng xem thudng thau tidu tic, vi 6 duge tudng nay, mdi chitng
minh x4c thuc ¢6 chin cdnh gidi. Nén tir d6 gia cong tinh tan, thi chan
canh giéi méi khong xa.

Internal Pratyayas Play a Considerable Role
in the Process of Cause-Condition-Effect

According to the Mind-Only theories, internal pratyayas or
different realms mean the ideas, or mental states which arise according
to the various objects or conditions toward which the mind is directed.
According to the Fa-Hsiang School, this group of elements falls under
the general category of “mental function” which has five elements:
desire, verification, recollection, meditation, and wisdom. Gocara
means experience, mental attitude. Gocara literally means “a range for
cattle,” or “a pasturage,” is a field for action and an object of sense. In
the Lankavatara Sutra, it means a general attitude one assumes toward
the external world, or a better spiritual atmosphere in which one’s
being is enveloped. According to Buddhist teachings, internal pratyayas
or mental states play a considerable role in the process of Cause-
Condition-Effect. In cultivation, practitioners should not try to find
things behind the mirror, this indicates someone who fulfils what was
promised in jest, only wastes the time without any result. As mentioned
above, external states or external realms are realms which are not
created by the mind, but come from the outside. However, the wind
moving usually causes our minds moving. In Zen, the question for Zen
practitioners is that the flag moving, the wind moving, or our minds
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moving? Several monks was arguing back and forth about the flag and
the wind without reaching the truth in front of the Fa Hsin monastery in
Kuang Chou. The sixth patriarch, Hui-Neng, said to them: “It is not the
wind moving, neither the flag moving. It is your own minds that are
moving."

Internal conditions or internal realms are also called “realms of the
Self-Mind” because they do not come from outside, but develop from
the mind. According to Buddhist teachings, internal pratyayas or
internal conditions play extremely important roles in the process of
Cause-Condition-Effect. Those who do not clearly understand the truth
that “the ten thousand dharmas are created by the mind,” think that all
realms come from the outside. This is wrong. When the practitioner
reaches the stage of mutual interpenetration of mind and realms,
completely severing external conditions, the seeds of latent dharmas in
the Alaya consciousness suddenly manifest themselves. For the
Buddha Recitation or mantra-chanting practitioner, the power of the
Buddha's name or the mantra penetrates deep into the mind, eliciting a
reaction from the wholesome or evil seeds in the Alaya consciousness.
The realms that result are very complex and usually appear in dreams,
or even when the practitioner is awake and striving to recite the
Buddha’s name. In Buddhism, this condition is called “Changing
manifestations of the Alaya consciousness.” In the dreaming scenes, if
the events or scenes result from evil seeds, the practitioner may see
various species of worms crawling out of his body, or witness himself,
night after night, removing from his body six or seven loathsome
creatures with many limbs, such as scorpions or centipedes. Or else, he
may see various species of wild animals and or spirits or ghosts. Such
realms are innumerable and cannot al be described. In genral,
individuals greatly afflicted with greed, who are miserly and wicked,
usually see marks of men and women, snakes and serpents and odd
species with white features and forms. Those harboring a great deal of
anger and resentment usually see tigers and leopards or strange species
with red forms and features. Those who are heavily deluded usually
see domestic animals, clams, oysters, snails or different species with
black forms and features. The above, however, is merely indicative; it
does not mean that everything will be exactly as described. If the
scenes in his dream come from good wholesome seeds, the practitioner



202

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

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

Tam: Nguoi Hoa St Ky Tai Ve Ra Moi Thit
Trén Doi Tit Ngi Canh Pén Ngoai Duyén

Theo Phat gido, ngoai Duyén con dugc goi 12 hoan cdnh hay diéu
kién bén ngodi. Ngudi ta nghi riing di€u kién hay hoan cidnh bén ngoai
khi€n cho ngudi ta lam viéc dc. Ky that, tt cd nhitng tr§ ngai va bat
toan khdng do nhitng diéu kién bén ngoai, ma 12 do tim tao. N&u
chiing ta khong c6 sy tinh lang ndi tAm, khong c6 thi gi bén ngoai cé
th€ mang lai hanh phiic cho chiing ta. Ngoai duyén Ia hién trang nim
thic duyén vao ngoai canh. Trong khi d6, nhu trén da néi, theo Duy
Thitc Hoc, ndi duyén hay biét canh la nhitng y tudng hay trang thai
tam thitc khdi 1én khi tim dugc hudng vé nhitng d6i tugng hay diéu
kién khdc nhau. Theo Phdp Tuéng Tong, biét cinh 1a nhitng y&u t6 clia
tAm s& bao gdm nim thit: duc, thing gidi, niém, dinh va hué. Cinh gidi
nghia den 13 “pham vi cho siic vat” hay “ddng cd cho sic vat,” 1a mot
pham vi cho hanh dong va ddi tugng cla gidc quan. Trong Kinh Ling
Gia, canh gidi c6 nghia 1a mot thai dé tdm linh chung ma ngudi ta ¢
ddi v6i thé gigi bén ngodi, hay ding hon 12 mot khung cdnh tdm linh
ma sy hién hitu clia con ngudi dugc bao boc trong d6. Theo gido thuyét
nha Phit, tim nuong vin vao cidnh s ma khdi 1én, giong nhu ngudi gia
vin vao cdy gdy ma ding 1én (tAm thay ddi lic thé niy lic thé khic,
tlly theo sy vat clia th€ gidi bén ngoai, gidng nhu con vugn chuyén
ciy, hay con ngua vo cuong). Nhu vay, ndi cdnh hay ngoai duyén déu
12 ndi tAm vin vao d6 ma chay theo goi 1a cdnh, nhu phdp 1a ndi y thic
vin vao goi la phdp cdnh, sic 1a nhin thitc vin vao d6 goi 1a sic cdnh,
thanh 1a ndi nhi thdc vin vao goi la thanh cdnh, vAn van. N6i tém lai,
tAm 12 ngudi hoa si ky tai v& ra moi thit tir ndi cdnh d&€n ngoai duyén.

TAm tuéng c6 nghia 12 tim hanh 12 sy ciu tao clia tAm, sy sdng tao
clia tAm, hay dung clia tAim. TAm hanh la tAm thay d4i tiing gidy tirng
phiit, 12 hanh hoat nhiim kiém sodt tAm. TAm tuSng bi€n héa vd cling
(né hoat dong khong gidi han). TAm tuéng phit khdi mé 1am, vi chu
Phat day “Tat cd sy vat déu do tAm tao.” TaAm tao Niét ban; tim tao
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dia nguc. Mot cdi tAm 6 nhiém bi viy ham bdi th€ gidi 6 nhiém. TAm
tuéng thanh tinh xudt hién trong mot thé gidi thanh tinh. TAm tuéng
lam ngoai gii bi€n héa vo han. Theo gido thuyé&t nha Phat, tAim lam
Phat, ma tAm ciing lam chdng sanh. TAm 1a mdt hoa si ky tai c6 kha
ning vé v&i moi thit th& gidi. Khdng c6 thi gi trén thé gian ndy ma
khong do tim tao. Sanh t& déu khdi 1én va tdn tai tif tim ndy. TAm
sanh kh&i tham, sin, si; tuy nhién, cling chinh tim 4y sanh kh&i bd thi,
nhin nhuc va tri hué. Mot cdi tAm bi vy hdm trong th€ gidi 4o tudng
s€& din dit ching sanh dén cénh song si mé u t6i. Néu ching ta tha'y
ring khong c6 th€ giSi 4o tudng ngodi tAm ndy, thi tAim u tdi trd thanh
trong sing, khdong con tao cinh bat tinh, nén Bd P& hién 16. TAm lam
chii tit c. Do tim mé md ma thé€ gidi day phién ndo xuit hién. Th&
gidi thudng lac lai cling do tAm tao, nhung 1a cdi tim trong sdng. Tam
nhu banh xe theo bd kéo, vi viy ma khd dau phién nio di lién véi
ngudi nao diing tAm bat tinh dé néi ning hanh dong. N&u tAm ba't tinh
thi con dudng trudc mit 12 gd ghé khé di, nhung n€u tAm thanh tinh thi
con dudng trudc mit sé& trd nén bing phing an lanh. Theo quan diém
Phit gido, tdt cd nhitng hoan cinh chiing ta gip trong d&i déu 1a nhitng
bi€u hién cda tAm ta. PAy 1a sy hiu bi€t cin ban clia dao Phat. Tir
canh ngd khS dau phién nio, ric rdi, d€n hanh phic an lac... déu c6
gdc r& ndi tim. VAn dé cla chiing ta 12 chiing ta luon chay theo sy din
dao clia cdi tAm ling xdng 4y, cdi tAim ludn ndy sanh ra nhitng y tuéng
mdi. K&t qua 1a chiing ta ¢t bi cdm dd tir cdnh ndy d&€n cdnh khéc véi
hy vong tim dudc hanh phic, nhung chi gip toan 1a mét mdi va that
vong,, va cudi cling chiing ta bi xoay vong mii trong vong luin hdi
sanh ti. Gidi phdp khong phdi 1a tc ch€ nhitng tv tudng hay nhitng ham
mudn, vi diéu nay khong thé ndo dugc, ciing giong nhu 14y dd ma de
1én cd, co rdi ciing tim dudng ngoi 1én d€ sinh ton. Chiing ta phai tim
mot gidi phdp t6t hon gidi phdp nay. Ching ta hiy thit quan sit nhitng
¥ nghi cda minh, nhung khong 1am theo ching. Piéu nay c6 thé khién
chiing khdng con ning luc 4p ché ching ta, tir d6 tu ching dao thai 1dy
ching.

Theo Thién tong, 6 u€, vd nhiém, nhuém bgn, tinh khiét... déu Ia
nhitng ¥ niém do tAm thifc ching ta tao nén. Péa hoa hong xinh dep
ma ching ta vira hdi va cim vao binh 1a tinh khi€t. Hoa tuoi thim,
thom ng4t. Trdi lai, thung rdc diy rdc rudi, hoi thdi kinh khiing. Nhung
d6 1a khi chiing ta chi nhin vao bé mit. Néu chiing ta nhin siu hon,
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chiing ta s& thay ring chi trong nim hay sdu ngay nita, d6a hoa hong
nay sé& trd thanh rdc. Ciing khong cin phdi dgi d€n nim hay sdu ngay,
néu chiing ta ¢c6 mot nhian quan siu sic va biét nhin ding déa hoa,
chiing ta sé& thid'y diéu d6 ngay biy gid. Va néu chiing ta nhin vao
thiing rdc, ching ta c6 thé thay ring trong vai thiang nifa, nhitng gi c6
trong thiing rdc nay c6 thé trd thanh nhitng rau qua tudi tin, thAim chi
mot déa hong... Néu ban 12 mot ngudi lam vudn diing phin hitu co,
trong lic nhin hoa hdng, ban thay réc, va trong lic nhin rdc, ban thdy
hoa hong. Hoa hdng va rdc & vao th€ "tuong titc" hodc "ti€p hién".
Khong c6 hoa hdng, khong c6 ric; va khdng cé rdc, khong c6 hoa
hdng. C4 hai cin c6 nhau. Hoa héng vd d6ng rdc ngang bing nhau.
Réc cling qui bau nhu hoa hdong. Nhin sdu vio nhitng ¥ niém 6 nhiém
va vo6 nhiém, chiing ta quay lai vdi khdi niém "twong titc" hodc "ti€p
hién".

Mind: A Skilful Painter
Who Creates Pictures of Various World
From Internal to External Environments

According to Buddhism, external conditions are also called
external circumstances. People think that external conditions or
circumstances which stir or tempt one to do evil. As a matter of fact,
problems and dissatisfaction do not develop because of external
conditions, but from our own mind. If we don’t have internal peace,
nothing from outside can bring us happiness. The external conditions in
which the five internal senses attach to the five external objects.
Meanwhile, as mentioned above, according to the Mind-Only theories,
internal pratyayas or different realms mean the ideas, or mental states
which arise according to the various objects or conditions toward which
the mind is directed. According to the Fa-Hsiang School, this group of
elements falls under the general category of “mental function” which
has five elements: desire, verification, recollection, meditation, and
wisdom. Gocara means experience, mental attitude. Gocara literally
means “a range for cattle,” or “a pasturage,” is a field for action and an
object of sense. In the Lankavatara Sutra, it means a general attitude
one assumes toward the external world, or a better spiritual atmosphere
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in which one’s being is enveloped. According to Buddhist teachings,
the mind relies on something to lay hold of, a reality, cause, and basis,
similar to an old man relies on his cane (the mind likea monkey, the
thought like a horse). Thus, prospect, region, territory, surroundings,
views, circumstances, environment, area, field, sphere, environments
and conditions, i.e., the sphere of mind, the sphere of form for the eye,
of sound for the ear, etc. In short, mind is a skilful painter who creates
pictures of various world from internal to external environments.

Mind in action means citta-samskara or mental formation, the
creation of the mind, or mental functions. The activities of the mind
(heart), or the working on the mind for its control. The activities of the
mind have no limit. The mind originate delusion because the Buddhas
taught: “Everything existence or phenomenon arises from the functions
of the mind.” The mind creates Nirvana; the mind creates Hells. An
impure mind surrounds itself with impure things. A pure mind
surrounds itself with pure things. Surroundings have no more limits
than the activities of the mind. According to Buddhist teachings, the
mind creates Buddhas (Buddha is like our mind), and the mind also
creates ordinary men (sentient beings are is just like our mind). The
mind is a skilful painter who creates pictures of various worlds. There
is nothing in the world that is not mind-created. Both life and death
arise from the mind and exist within the mind. The mind creates greed,
anger and ignorance; however, that very mind is also able to create
giving, patience and wisdom. A mind that is bewildered by its own
world of delusion will lead beings to an unenlightened life. If we learn
that there is no world of delusion outside of the mind, the bewildered
mind becomes clear, we cease to create impure surroundings and we
attain enlightenment. The mind is the master of every situation (it rules
and controls everything). The world of suffering is brought about by the
deluded mortal mind. The world of eternal joy is also brought about by
the mind, but a clear mind. The mind is as the wheels follow the ox that
draws the cart, so does suffering follow the person who speaks and acts
with an impure mind. If the mind is impure, it will cause the feet to
stumble along a rogh and difficult road; but if a mind is pure, the path
will be smooth and the journey peaceful. From the Buddhist point of
view, all the circumstances of our life are manifestations of our own
consciousness. This is the fundamental understanding of Buddhism.



209

From painful, afflictive and confused situations to happy and peaceful
circumstances... all are rooted in our own mind. Our problems are we
tend to follow the lead of that restless mind, a mind that continuously
gives birth to new thoughts and ideas. As a result, we are lured from
one situation to another hoping to find happiness, yet we only
experience nothing but fatigue and disappointment, and in the end we
keep moving in the cycle of Birth and Death. The solution is not to
suppress our thoughts and desires, for this would be impossible; it
would be like trying to cover a stone over grass, grass will find its way
to survive. We must find a better solution than that. Why do we not
train ourselves to observe our thoughts withut following them. This will
deprive them their supressing energy and is therefore, they will die out
by themselves.

According to Zen schools, defiled or immaculate, dirty or pure... all
these are concepts we form in our mind. A beautiful rose we have just
cut and placed in our vase is pure. It smells so good, so fresh. A
garbage can is the opposite. It smells horrible, and it is filled with
rotten things. But that is only when we look on the surface. If we look
more deeply we will see that in just five or six days, the rose will
become part of the garbage. We do not need to wait five days to see it.
If we just look at the rose, and we look deeply, we can see it now. And
if we look into the garbage can, we see that in a few months its
contents can be transformed into lovely vegetables, and even a rose. If
you are a good organic gardener, looking at the garbage you can see a
rose. Roses and garbage inter-are. Without a rose, we cannot have
garbage, and without garbage, we cannot have a rose. They need each
other very much. The rose and the garbage are equal. The garbage is
just as precious as the rose. If we look deeply at the concepts of
defilement and immaculateness, we return to the notion of interbeing."
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Chuong Hai Muoi Ba
Chapter Twenty-Three

Hanh Gia Nén Lam Nguoi Quan Sdt Vo Tu
Chit Khong Nén Chay Theo Ngoai Duyén

I. Y Nghia Vé Nguoi Quan Sdt Vo Tu:

Thé nao 1a sy quan st vo tu hay quan st khach quan? Ditc Phat
da nhan manh dé€n sy quan trong clia viéc quan sat khdch quan 12 mot
trong nhitng diéu tdi quan trong trong viéc tu tap theo Phit phdp. Qua
quan sat khdach quan chiing ta nhian chan ra bd mit thit cla khd dau
phién ndo. Tir d6 chiing ta m&i c¢6 co hdi tu tip d€ tin diét hoan toan
khd dau va phién ndo. Chinh vi th€ ma & vao bat ct thdi diém nao
trong ti€n trinh tu tAp, quan sit khach quan lic nao ciing giit vai trd
chinh y&u. Ditc Phat day: “TAm (nh3y nhét loan dong) nhu con vugn, ¥
(chay lung tung) nhu con ngya.” Mdi khi tdm phéng di, duyén vao
nhitng tu tudng khic, hdy hay bi€t sy phong tAim &y nhung khong dé
minh bi cdm xic, cling khong suy tu vé nhitng tu tuéng nay. Khong nén
phé binh, chi trich, dinh gid, hay ngoi khen nhitng tu tudng &y ma chi
dem sy chii tim ctia minh trd vé nhip thé ty nhién. Chiing ta c6 thé bi
nhitng tv tudng bon nho hay bt thién tran ngip. Piéu nay cé thé xady
ra. Chinh trong khi hanh thién chiing ta hi€u bi€t tim minh hoat dong
nhu thé ndo. Hiy tinh thitc va hay bi€t cd hai, nhitng tu tudng cao
thudng va nhitng tu tudng thap hén, nhitng gi tot dep va nhitng gi xau
xa, thién va bat thién. Khdng nén ty tdn kiéu hanh vi nhitng tu tudng
tot va ngd 1ong thd't vong v6i nhitng y nghi x4u. Tu tudng dén r6i di,
khong khédc gi cdc nghé si trén sin khau. Khi nghe ti€ng ti€ng dong
hiy ghi nhan, c6 “ti€ng dong”, rdi dem tim trd vé hoi thd. Cling thé
ﬁ’y, khi ¢6 mui, cé vi, c6 xic cham, dau, suéng, v.v... hidy theo doi
nhitng tu tudng 4y mot cdch khdch quan, ty tai va khong dinh mic.
Tinh gidc chd niém nghia 1a quan st bat cif viéc gi x4y dén bén trong
ta va trong tdc phong clia chiing ta, chd khdng xét dodn xem né tot hay
xAu. Phat t&f thuan thinh nén ludn nhin sy vit mot ciach khich quan
chit khong chii quan, chi quan sit v6i su hay bi€t suong. Nhin mot cdch
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khdch quan khong vuong van dinh mic véi nhitng tu tudng &y. Trong tu
tap theo Phat gido, quan sdt v tu 1a chia khéa budng bé moi dinh mic.

II. Tu Tgp D¢ Lam Nguoi Quan Sdat Vo Tu Chit Khong Chay

Theo Ngoai Duyén:

N6i vé& quan sdt tu tudng mot cach khiach quan clia ngudi Phat tir
trén budc dudng tu tap, theo Kinh Satipatthana, Pitc Phat da trinh bay
st tinh thitc vé con dudng gidc ngd. Noi diy ddi tugng tinh thin dudc
chi tAm thdm tra va quan st khi chiing phat sinh trong tim. Nhiém vu
& day 1a tinh thic vé nhitng tu tudng sinh diét trong tAm. Ban sé& tir tir
hi€u r6 ban chit cia nhitng tu tudng. Ban phai biét cich lam sao st
dung nhitng tu tudng thién va tranh cdi nguy hi€m cda nhitng tu tuéng
c6 hai. Mudn thanh tinh tim thi tu tudng cda ban lic ndo cling cin
dugc ki€m soat. V& phuong cédch tinh thitc nhitng tu tudng, Pic Phat
day: “Ngdi mdt minh tip trung tAm vado nhitng tu twdng. Quan sit
nhitng tu tudng thién va dnh hudng tinh than clia ching. Quan sit
nhitng tu tudng cé hai va tha'y chiing lam tinh than x40 tron thé nao.
DPirng ¢6 ¥ cudng lai nhitng tu tudng, vi cang cudng lai ban cang phai
chay theo. Hiy quan st nhitng tu tudng mot cach vo tu va tao c¢d hoi
dé vugt qua ching. Su chuyén dong vudt qua tu tudng va kién thifc
mang lai an lac, hoa hgp va hanh phic. Chi quan sat nhitng tu tudng, tir
tif ban sé& hi€u dudc cich kiém soat nhitng tu tudng toi 16i va khuyé&n
khich cdc tu tudng thién lanh. Trong sinh hoat hiing ngay, c6 ging quan
sat ti€n trinh suy nghi cia ban. Chi quan sdt chi dirng dong nhat vdi
ti€n trinh.” Lam dugc nhitng diéu ndy, cdc ban sé& trdi nghiém mot
niém hanh phiic va an lac trién mién noi ndi tAm cdc ban du cdc ban
dang sdng trong mot xd hoi day bat tric vdi vo van khd dau phién nio.
Chuyén héa tim thitc 12 mdt trong cdc phudng phap tu tap c6 thé gitp
ngudi tai gia dat dugc an lac, tinh thic, va gidi thodt hay gidc ngd ngay
trong doi nay ki€p ndy. Pay la cdch gitip chiing ta song tiing gidy tirng
phit mot cach vién mén, thi du nhu khi chiing ta rita chén dia hay giat
quan 4o, chiing ta c6 thé tAim niém ‘Ta nguyén gitip cho moi ngudi cé
dugc tam thire thanh tinh, khong con nhu’ng tdm th4i nhi€u loan u mé.’

Theo Su Pai An mot danh Ting An DPo: “Y nhu con ngya, hiy dé
cho né di ty do nhu chim bd cAu dugc th3 ra tir mot chiéc tau & gitta
dai duong vo tin. Vi ciing gidng nhu con chim khong tim thdy ra noi
nio d€ dau trir phi n6 trg lai chiéc tau, y ciing khong c¢é ndi nao dé€ di
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khédc hon 1a tré vé v6i ngudn gdc clia chiing.” Chinh vi th€ ma Ngai da
vi€t bai ké vé Y nhu sau:

May troi trén bau trdi khong c6 goc ré.

Chiing khdng c6 noi cu trd.

Nhitng ¥ nghi troi ndi trong tri ciing vay

Khi chiing ta thd'y ban chit cda tim,

Moi sy phan biét déu chadm dit.

Ngudi Phat tir nén luén nhd ring 16i song thé tuc c¢é tinh cich
huéng ngoai, budng lung. L&i s6ng clia mdt Phat tir thudn thanh thi
binh di va ti€t ch&. Phat ti thudn thanh c6 16i song khac hin ngudi the
tuc, t b théi quen, dn ngl va noi it lai. Néu 1am bi€ng, phai tinh tan
thém; n€u cdm thdy khé kham nhin, ching ta phdi kién nhin thém;
néu cdm thdy yéu chudng va dinh mic vao than xdc, phdi nhin nhitng
khia canh bat tinh clia co thé minh. Gidi ludt va tu tip tu tudng qua
thién dinh hd trg tich cyc cho viéc luyén tAm, gidp cho tim an tinh va
thu thiic. Nhung bé ngoai thu thiic chi 14 sy ché& dinh, mot dung cu gitp
cho tAm an tinh. B&i vi dit chiing ta c6 cidi dau nhin xu6ng dat di nira,
tu tudng trong tAm chiing ta vin cé thé bi chi phdi bdi nhitng vat &
trong tAm mit chiing ta. Cé thé chiing ta cdm thiy cudc song ndy diy
khé khin va chiing ta khong thé 1am gi dugc. Nhung cang hi€u 1o chan
Iy cta sy vat, ching ta cang dugc khich 1& hon. Phai gitt tu tudng cia
tAm minh trong chanh niém that sic bén. Trong khi 1am cdng viéc phai
lam véi tu tudng chd y viéc minh dang 1am. Phai bi€t minh dang 1am
gi, dang ¢6 cam gidc gi trong khi lam. Ching ta phdi nén biét ring khi
tAm qui dinh mic vao tu tudng khong can thiét chi khi€n chiing ta
ngay cang troi dat xa con dudng tu tip clia minh ma thoi.

Practitioners Should Be An Objective Observer
And Should Not to Run After External Conditions

I. Meanings of An Objective Observer:

What is an objective observation? The Buddha stressed the
importance of objective observation, one of the keys to the Buddhist
cultivation. Through objective observation we realize the real face of
sufferings and afflictions. it’s is objective observation that gives us an
opportunity to cultivate to totally destroy sufferings and afflictions.



214

Thus, objective observation plays a key role in the process of
cultivation. The Buddha taught: “The mind is like a monkey, the
thought is like a horse.” Whenever our mind wanders to other thoughts,
be aware of them, but do not get involved in them emotionally or
intellectually; do not comment, condemn, evaluate or appraise them,
but bring our attention back to the nature rhythm of our breathing. Our
mind may be overwhelmed by evil and unwholesome thoughts. This is
to be expected. It is in meditation that we understand how our mind
works. Become aware of both the good and evil, the ugly and beautiful,
the wholesome and unwholesome thoughts. Do not elated with our
good thoughts and depressed with the bad. These though come and go
like actors on a stage. When we hear sounds, become aware of them
and bring our attention back to our breath. The same with regard to
smell, taste (which you may get mentally), touch, pain, pleasure and so
forth. Sincere Buddhists should observe the thoughts in a calm
detached way. Mindfulness means observing whatever happens inside
oneself, whenever one does, not judging it as good or bad, just by
watching with naked awareness. Sincere Buddhists should always
observe things objectively, not subjectively, observing with our naked
awareness. In Buddhist cultivation, impartial observation is the key to
release all attachments.

I1. To Cultivate to Become An Objective Observer & Not to Run

After After External Conditions:

Concerning the objective observation of ideas of a Buddhist in the
Path of Cultivation, in the Satipatthana Sutra, the Buddha explained
His Way of Enlightenment. Here, mental objects are mindfully
examined and observed as they arise within. The task here is to be
aware of the thoughts that arise and pass away within the mind. You
must slowly understand the nature of thoughts. You must know how to
make use of the good thoughts and avoid the danger of the harmful
thoughts. Your thoughts need constant watching if the mind is to be
purified. Concerning the methods of mindfulness of thoughts and
mental states, the Buddha taught: “To sit alone and concentrate the
mind on the thoughts. To watch the good thoughts and observe how
they affect your mental state. To watch the harmful thoughts and
observe how they disturb your mental state. Do not try to fight with the
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thoughts, for the more you try to fight them, the more you have to run
with them. Simply observe the thoughts dispassionately and so create
the opportunity to go beyond them. The moving beyond all thoughts
and knowledge bring peace, harmony, and happiness. Simply observe
these thoughts, you will slowly come to understand how to control evil
thoughts and to encourage good thoughts. In the course of your working
day, try to observe your thinking process. Simply observe and do not
identify with this process.” To be able to do these, you will experience
an endless inner happiness and peace even though you are living in a
society that is full of troubles, sufferings and afflictions. Thought
transformation is one of the methods of cultivation that can help
laypeople achieve peace, mindfulness, liberation or enlightenment in
this very life. This is a way to live each moment to the fullest, for
example, when we wash dishes or clothes, we think ‘may I help all
beings cleanse their minds of disturbing attitudes and obscurations.’
According to Mahamudra Master, an Indian famous monk:

“Thought is like a horse, let it go free, just like a dove released from a
ship in the middle of the infinite ocean. For just as the bird finds
nowhere to land but back on the ship, thoughts have no place to go
other than returning to their place of origin.” Thus, Mahamudra Master
wrote a verse on “Thought” as follow:

Clouds that drift in the sky have no roots, they have no home.

Conceptual thoughts that float in the mind are the same.

When we see the nature of mind, all discrimination ends.

Buddhists should always remember that the worldly way is

outgoing exuberant; the way of devoted Buddhists' life is restrained
and controlled. Devoted Buddhists constantly work against the grain,
against the old habits; eat, speak, and sleep little. If we are lazy, raise
energy. If we feel we can not endure, raise patience. If we like the
body and feel attached to it, learn to see it as unclean. Virtue or
following precepts, and cultivation of thoughts through concentration or
meditation are aids to the practice. They make the mind calm and
restrained. But outward restraint is only a convention, a tool to help
gain inner coolness. For we may keep our eyes cast down, but still
thoughts in our mind may be distracted by whatever enters our field of
vision. Perhaps we feel that this life is too difficult, that we just can not
do it. But the more clearly we understand the truth of things, the more
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incentive we will have. Keep our mindfulness sharp. In daily activity,
the important point is intention; know what we are doing and know how
we feel about it. We should learn to know that a mind that clings to
unnecessary thoughts only causes us to drift more and more away from
our own path of cultivation.
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Chuong Hai Muvi Bon
Chapter Twenty-Four

Muoi Hai Nhdan Duyén

I. Téng Quan Va Y Nghia Ciia Mudi Hai Nhdn Duyén:

Luat Duyén Khéi 1a mot trong nhitng gido phdp quan trong nhat
clia Pic Phat. Luat ndy nhin manh d&€n mot nguyén 1y quan trong vé
van phap trong vil tru 1a twong ddi, hitu vi va khong ddc 1ap véi nhitng
duyén phu khic (cdi nay sanh thi cdi kia sanh; cdi ndy diét thi cdi kia
diét). Nhu vay, moi vat trong th€ gidi hién hitu déu do su phdi hdp clia
nhiéu nhan duyén khéc nhau (12 nhan duyén). Theo dao Phat, moi sy
moi vat trong vii tru khong thé ding riéng mdt minh ma cé dudc; trai
lai phdi nuong nhd nhau ma thanh. Riéng vé loai hitu tinh nhu con
ngudi thi do mudi hai nhin duyén nuong nhau ma thanh mot chudi sinh
tt vo han, ndi ti€p tir qua khit d&€n hién tai va vi lai. Mudn hiéu ré
gudng mdy cda cda sy sinh tir luan hdi cia ki€p ngudi trong bé khd
trAn gian, Phit t& nén thong dat thuy&t “Thap Nhi Nhin Duyén” va
phdi tim hi€u phuong phip dé diét trir c4i vong 14n quin sinh t& ludn
hdi 4y. Nhin la cong ning sinh trudng tat cd sy vit, duyén 1a su tr¢
giip cho cong ning dudc thuc hi€n. Cling nhu gieo dau dudc dau,
nhung tru6c hét ching ta phai c6 hat dau gidng, gieo xudng dit, rdi
nhd 4nh sdng mit trdi, mua, tudi, bén phan, nhan cdng chdm sé6c mdi
c6 sy niy mam thanh ciy dau, trdi ddu. Hat giong 1a nhan; dat, anh
sdng, nudc, van van 1a duyén. Do nhian cé duyén trg giip nén ¢6 qua.
Theo Phat gido, quid khong bao gid do mot nhin duy nhit ma thanh;
nhiéu nhan va nhiéu duyén méi thanh mot qua. Vi vay ching ta c6 thé
k&t luAn van vat trong vii tru nuong nhau ma phdt sanh, diy 12 dinh
luat tAt y€u. Thap Nhi Nhian Duyén 12 mudi hai mdt xich trong vong
sanh tit. Nhan duyén sinh sn trong 1& thudc. T4t ci cdc hién tugng thé
chi't va tim than tao thanh sy séng cla ching sanh déu c6 nhitng lién
hé phu thudc 14n nhau. Pay 12 mudi hai rang budc sinh linh vao luan
hdi sinh t¥. Hai mudi 1im th& ky vé trudc Pic Phiat da ndi ring:
“Chiing sanh va thé& gi6i 12 do nhan duyén k&t hgp ma thanh.” Ciu néi
Ay da pht nhin cdi goi 12 “Pang Tao Héa” hay “Thugng D&” sing tao
ra mudn vat. Cau néi 4y dit ra mot cdi nhin khoa hoc va khach quan
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v€ th€ gi6i thuc tai hay “Duyén Kh&i Luan.” Duyén khdi nghia 1a sy
nuong tua hd tuong 14n nhau ma sinh thanh va tn tai. Khong c6 cdi gi
¢6 thé ty minh sinh ra minh va tu ton tai doc lap v6i nhitng sy vat
khdc. TAt cd moi sy moi vat trén th€ gidi ndy déu phai tuan theo dinh
ludt “Duyén Khdi” ma Thanh, Try, Hoai va Khong. Con ngudi 1a mét
ti€u vii tru cling khong phai tv nhién ma c6, ma 1a do nghiép luc két
hgp cdc duyén ma thanh, va ciing nim trong dinh ludt “Thanh Tru
Hoai Khong.” Mudi hai nhin duyén niy nghia 1y rdt thAm diéu. Pay la
nhitng clra ngd quan trong d€ cho ching sanh buéc vao Thinh qua,
thoat khdi sanh tir, tréi budc, va khd nido trong ba cdi sau dudng, dé
chirng thanh qué vi Duyén Gidc Thira.

Nhitng nhin dnh hudng d&n viéc tdi sanh tr§ lai cdi ngudi. Ditc
Phat day: “Do su ndi két clia cdc chudi nhan duyén ma c6 sy sinh, c6
su diét. Pao Phat chli truong ring khdng c6 cdi dudc tao ddc nhat va
riéng ré. Van hitu trong vii try, tAm va vat, khdi 1én ddng thdi; van hitu
trong vii tru nuong tya 1an nhau, 4nh hudng 1an nhau, va do d6 tao ra
mdt ban dai hoa tdu vil tru cda toan thé diéu. N&u thi€u mot, vii tru sé
khong toan ven; néu khong c6 tat ci, cdi mot ciing khong. Khi toan thé
vil tru ti€n téi mdt bin hdoa 4m toan hdo, né dudc goi la nhat chan
phdp gidi, vii tru cta cdi “Mot” hay cdi “Thuc,” hay “Lién Hoa Tang.”
Trong vii tru 1y tuéng d6, van hitu s& ton tai trong hoa diéu toan dién,
mdi hitu khong chuéng ngai hién hitu va hoat dong clia cdc hitu khac.
Thap nhi nhan duyén day riing tit c4 c4c hién tudng trong ddi nay ludn
ludn bi€n d6i, xudt hién va bi€n mat, va day ring moi bién d6i déu
cin ctf trén mot nguyén tic da dudc thi€t 1ap. Du tit cd moi sy vat
bi€n ddi, nguyén tic nay van c6 dinh. N6 dugc goi 13 12 nhan duyén vi
né dugc chia 1am 12 giai doan. Tuy nhién, biing cich chi han ch& luat
ndy vao con ngudi thi chiing ta s& d& hi€u hon 13 ciing mot lic 4p dung
né vao tit ca cdc hién tugng. Pirc Phit gidng luat 12 nhin duyén mot
cédch chi ti€t cho ngai A Nan trong kinh Trudng A Ham. Luit nay quy
dinh sy phat trién vé than thé clia con ngudi ciing nhu nhitng bién ddi
trong tAm con ngudi. Sy phit trién vé than dugc goi 14 nhitng “nguyén
nhan bén ngoai” hay ngoai duyén, nhitng bi€n d6i vé tam dugc goi la
“nhan duyén bén trong” hay ndi duyén. Luat gidi thich qud trinh sanh
ra, 16n 1én, gia, chét cla mot ngudi dudi 4nh sdng clia ba giai doan
hién hitu qua kha, hién tai va vi lai. Va lién hé vdéi viéc nay, luat 12
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nhan duyén chi ra phuong phdp cin ban dé thanh tinh tAim va g& bd
nhitng 40 tudng ra khoi tim.

Theo Kinh Trung Bo6, Pitc Phit day: “Tuy thudc vao dau va tim
dén ma ngon lra cia dén bung chdy; né khong phai sinh ra tir trong cdi
nay ciing khong phai tir trong cdi khac, va ciing khong c6 mot nguyén
ddng luc nao trong chinh né; hién tugng gidi cling vy, né khong hé c6
cdi gi thudng tai trong chinh né. T4t cd hién hitu 12 khdng thuc c6;
chiing 1a gid danh; chi c6 Ni€t Ban la chan 1y tuyét d6i.” Nghia chinh
ctia Ly Nhan Duyén 12 moi hién tugng déu dudc sinh ra va bién dich
do bdi luat nhan qua. T nay chi ring: mot sy vat sinh khdi hay dugc
sinh sdn tr tic dung clia mdt diéu kién hay duyén. Mot vat khong
thanh hinh néu khong c6 mot duyén thich hgp. Chan 1y nay 4p dung
vao van hitu va moi hién tugng trong vii tru. Pitc Phat da tryc nhan
diéu nay mot cdch thim siu d&€n ndi ngay ca khoa hoc hién dai ciing
khong thé nghién cttu xa hon dugc. Khi ching ta nhin kj cdc su vat
quanh ta, ching ta nhan thdy nudc, d4, va ngay cd con ngudi, mdi thit
déu dudc sin sanh bdi mdt mau muc ndo d6 véi dic tinh riéng cla né.
Nhd vao ning luc hay chiéu huéng ndo ma cdc duyén phit khdi nhim
tao ra nhitng sy vat khdc nhau trong mot trat tw hoan hdo tir mot ning
lugng bat dinh hay cédi khong nhu th€? Khi xét d&€n quy cl va trat tu
ndy, chiing ta khong thé khdng chip nhan ring c6 mot quy luit nao d6.
D6 1a quy luat khi€n cho moi vat hién hitu. DAy chinh 14 gido phdp ma
Ditc Phat di tuyén thuyét. Chiing ta khong hién hitu mot cich ngiu
nhién, ma hién hitu va s6ng nhd phap nay. Ngay khi chiing ta hiéu
dudc sy viéc nay, chiing ta ¥ thific dugc cdi nén ting vitng chic clia
chiing ta va khi€n cho tAm minh thodi mai. Ching chit béc ddng nao,
nén ting ndy dua trén gido phdp vitng chdy vo song. Su bdo ddm nay
12 coi ngudn clla mot sy binh an vi daictia mot cdi than khdng bi dao
ddng vi bat ctr di€u gi. Pay 1a gido phdp truyén sitc sdng cho hét thdy
chiing ta. Phdp khong phdi 1a cdi gi lanh ling nhung tran day sic song
va sinh dong.

II. Tom Lugc Noi Dung Cia Muoi Hai Nhdn Duyén:

Phit gido khdng coi trong y niém vé nguyén 1y cin nhin hay
nguyén nhin diu tién nhu ta thudng thi'y trong cdc hé thdng triét hoc
khdc; va ciing khong ban d&€n y niém vé vii tru ludn. TAt nhién, triét
hoc vé& Than hoc khong thé nao phat tri€n trong Phat gido. Ping ai
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mong c¢é cudc thdo luan vé Than hoc noi mot triét gia Phat gido. Pdi
vdi van dé sdng thé, dao Phat c6 thé chdp nhan bt ¢t hoc thuyét nio
ma khoa hoc c6 thé ti€n hanh, vi dao Phat khong thira nhian cé mot
xung dot nao gitra ton gido va khoa hoc. Theo dao Phat, nhan loai va
cdc loai hitu tinh déu tu tao, hodc chi dong hoic thu dong. Vi tru
khong phéi 1a quy tim doc nhit; né 12 moi trudng cong sinh clia van
hitu. Phat gido khong tin ring van hitu d&€n tif mdt nguyén nhan doc
nha't, nhung cho ring moi vat nhit dinh phai dugc tao thanh it nhat la
hai nguyén nhan. Nhitng sing héa hay bi€n thanh clia cdc nguyén
nhin di trudc ndi ti€p trong lién tuc thdi gian, qud khit, hién tai va vi
lai, nhu mot chudi day xich. Chudi xich ndy dudc chia thanh 12 bd
phan, goi 12 12 khoen nhan duyén vi mdi bd phan lién quan nhau véi
cong thitc nhu sau “C4i ndy c6 nén cdi kia c6; cdi ndy sinh nén cdi kia
sinh. C4i ndy khong nén cdi kia khong; cdi ndy diét nén c4i kia diét.”
N6i tém lai, moi hién tugng hitu vi déu hién hitu nhd vao nhin duyén,
ton tai nhd vio nhan duyén, va ciing vi nhan duyén ma hoai diét. Mudi
hai mic xich nhian duyén nay dugc dé cip dudi day:

Thit Nhét la Vé Minh: V6 minh c¢6 nghia 1a ngu dot, hay hi€u sai
1am, khong sing, mé mudi, khong ding nhu that, m& 4m. Ngoii ra, vd
minh cOn c6 nghia 12 hodc, mé t5i, mi quing tdi tim. V6 minh con ¢
nghia 1a khong hiu dugc ti diéu d€, khong hi€u dudc thuc chit va
nguyén nhan khé dau cudc ddi, khong bi€t dugce diét khd, khong biét
dugc con dudng diét khd. V& minh 13 sy ngu dot 1Am nhan nhitng hién
tugng huy&n héa trén ddi ndy ma cho ring ching l1a c6 that. Trong
Phit gido, vd minh 13 khong bi€t hay mii quiang hay sy cudng si clia
tam thitc, khdong c6 kh3 ning phan biét vé tinh thudng hiing va tinh
khong thudng hiing. V& minh 12 sy ngu dét vé T Diéu P&, Tam béo,
Luit Nhan qud, v.v. V6 Minh 13 giai doan dau tién cia Mudi Hai Nhian
Duyén din dén moi ric rdi trén ddi va 1a goc ré clia moi doc hai trén
ddi. Pay 1a y&u td chinh lam vuéng viu chiing sanh trong vong luan hoi
sanh tif. Theo nghia ctia Phat gido, Avidya chi viéc thi€u hiéu biét vé
ttt diéu d€, nghiép bdo, nhin duyén, va nhitng gido thuyét chii yé&u
trong Phit gido. Theo trudng phdi Trung Qudn, “vd minh” chi trang
th4i cdla mot tinh than bi nhitng thién ki€n va nhitng dinh ki€n théng tri
khi€n cho moi ngudi tv minh dung 1&én mot th€ gidi Iy twdng 14n 10n
hinh thifc va tinh da dang véi hién thuc thudng ngay, han ché c4dch nhin
ddi véi hién thyc. VO minh 13 sy khong am hi€u ban tinh that clia thé
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gi6i la hu khong va hi€u sai thuc chat cda cic hién tugng. Nhu vay vo
minh c6 hai chifc ning: mot 12 che ddu ban chat that, va hai 1a dung
1én mot hién thyc hu do. “V6 minh” duge coi nhu 14 hién thuc udc 1€.
Theo cdc phai Kinh Lugng B6 va Ty Ba Sa Luan B9, “vd minh” 1a mot
céch nhin th6ng nhat va thudng hiing doi véi thé gidi, trong khi that ra
thé gidi 12 da dang va khong thudng hing. “V6 minh” 1a 14n 16n ban
chit ctia th€ gidi v6i nhitng vé bén ngoai. Theo quan di€m cda trudng
phéi Du Gia, “vd minh” coi d6i tugng nhu mdt don vi doc lap véi y
thic, nhung trong hién thuc, né gidng nhu § thic. VO minh 1a khong
gidc ngd, 12 mic xich thit nhat hay mit xich cudi cung trong Thap Nhi
Nhan Duyén. V6 minh la cdi tim 4m don, khong chi€u roi dugc rd
rang sy 1y clia cdc phdap. VO minh khong bi€t gi d&€n con dudng thodt
khd 12 mot trong ba 1au hodc nudi dudng dong sanh ti luan hdi. Vo
minh 1a nguyén nhin chinh cla sy khong gidc ngd cua ching ta. Vo
minh chi 1a gid tu6ng nén né chiu dnh hudng clia sanh, diét, ting,
gidm, ué, tinh, van vin. C6 khi V& minh c6 nghia 12 4o tuéng. Nghia 1a
béng t6i hoan toan khong c6 4nh chi€u sidng. V& minh 1a 1am cdi
dudng nhu véi cdi thit 1a, hay hién tugng do tudng ma cho 1a thuc tai.
V6 minh chinh la nguyén nhan ciia, sanh, ldo, lo u, siu mudn, khd s3,
bénh hoan, va chét chéc. V& minh 12 mdt trong ba ngon Iira can phai
dap tit trudc khi buc chan vao Niét ban. Pay Ia trang thdi sai 1dm ctia
tam lam khdi day su tin tudng vé ban ngi. Trong nha Thién, vd6 minh
12 nhin moi sv moi vat khdng ding nhu that. Khong hi€u su that vé
cudc ddi. Chirng nao ma ching ta khong phat trién tim minh d€ dat
dudc tri tué chirng d6 chiing ta vin vo minh vé ban chat ding cda su
vat. Theo Phit gido, vd minh c6 nghia 1a coi cdi nga hay cdi ta 1a that.
Vi si mé ma ngudi ta khong thdy dudc cdi nhin nhu thi, khong thé phan
biét ding sai. Ngu si 1am cho ngudi ta mu quiang vé chip ngi, chap
phdp 1a nhitng thit vo thudng, luon thay ddi va hoai diét. Khi gian dit
da khdi 1&n thi con ngudi sé khong con gi ngoai “si mé.” PE triét tiu
si mé ban nén thién quin “nhdn duyén.” TAt cd nhitng vin dé khé
khiin clia ching ta déu bit ngudn tif vd minh v mé hoic. VO minh 12
bon nhd ditng hing diu. Tham lam, sin hian, ngd man va rit nhiéu bon
nho khdc cling phdt sanh chung véi vd minh. Gidi phdp phdi nim trong
nhitng van dé 4y, va do d6, ching ta khong nén tich rdi, chay di tim &
dau ngoai van dé. Phan tdch va nghién cifu cho tin tudng chiing ta sé
thd'y ring tit cd nhitng vAn dé Ay déu 1a nhitng van dé cda ki€p nhan
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sinh, clia con ngudi, vay thi chiing ta khong nén d8 trdch nhiém cho ai
khdc hon 1a con ngudi. Nhitng van dé that sy chd chiing ta phdi dugc
va chi dugc gidi quy€t bing cdch dit bd nhitng 40 ki€n va nhitng khdi
niém sai 1am, va thu x&p nép sdng clia chiing ta vao khudn khd diéu
hoa ddng nhip vdi thyc tai. Va diéu nay chi c6 thé thyc hién dudc qua
thién hanh ma thoi. V6 minh con 13 nhitng tu tudng va tic ¥ nao ngin
tré khong cho ching ta gidi thodt. N&u ching ta mudn gidi thoat khéi
nhitng phién trugc ndy, trudc tién ching ta phdi thd'y dugc mit miii cia
chiing qua Thién dinh. Tuong ty nhu nhitng 15i Phat day trong kinh
dién mdi khi gip ma vuong, Ngai lién bdo: “Ma Vuong! Ra di thiy
mit mili ca nguoi rdi”. Ngudi tu tip thién quin nén nhd ring muc
tiéu clia sy tu tip thién quin theo ding phuong phép la dé loai trir vo
minh, khai m& chin tAm va duy tri chanh niém. Qua thién tip, chiing ta
chud trong vao su viéc v6i mdt y thic khong xao lang. Chiing ta cling
khong suy nghi vé viéc gi, khong phin tich, cling khong troi lac theo
chu phdp, ma lic nao ciing nhin thdy dugc ty tdnh clia bat cit viéc gi
dang xdy ra trong tim minh. Nhd d6 ma tAm clia ching ta din din
dudgc soi sdng, c6 nghia 12 v6 minh bi loai din ra khéi tAm y clia ngudi
tu tap thién quan. N&u ban nghi ring tim ctia ban c6 thé dugc khai mé
bdi mot vi thiy nao d6 ngoai kia, tic 1a ban ching bao gid tu tip theo
gido 1y nha Phat ci. N&u ban nghi ai d6 c¢6 thé phd vé vd minh cho
ban, ban ciing ching phai 12 ngudi Phat ti thudn thanh.

Thit Nhi la Hanh: TU vO minh sanh ra hanh. Khi ¢6 v6 minh thi ¢6
hanh dong, tic 12 c6 sy bi€u hién, hay hién bay. Khi c¢6 chd hién bay
thi ¢6 thitc. Hanh cé nghia 12 hanh vi, hoat dong do vo6 minh phién nio
ndi 1én 1am cho than, khiu, y tao tic cdc nghiép lanh di, tic 1a sé& tu
thit vao vong ludn hoi sanh tif, hay ti€n din dén gidi thodt.

Thit Ba la Thiic: Tt hanh sanh ra thitc. Thitc nghia 1a sy phéan biét.
Hanh 13 phédp hitu vi. Khi ¢6 phédp hitu vi thi tim phin biét lién sanh
khdi. Ma c6 tAm phan biét 1a ¢6 chuyén ric rdi khdi sanh. Than thic 1a
phan tinh than. N&€u chua dudc gidi thodt thi sau khi chét, thin xéc tiéu
tan, nhung do than khiu y tao nhitng nghiép lanh dit, y thic y sé& di
theo ti€n trinh ludn hdi ma di vao bung me. Chi khi nao tam nghiép
ddng thanh tinh thi ngudi 4y dudc gidi thodt.

Thit Tu la Danh Sdc: Tit y thiic 4y sanh ra mot cdi tén hay danh
sic. Sau khi sanh ra, nhd vao y thifc ma chiing sanh 4y biét ring n6 ¢
tén va than thé, tir 46 c6 y thic vé& gidc quan. Danh sic chinh 13 sy ric



223

r6i trén ddi nay. Danh thi ¢6 ric rdi ctia danh, con sic lai c6 ric roi
clia sic. Trén cdi ddi ndy, hé c6 danh sic 1a c6 ric r6i, ma hé c6 ric
r6i ciing do bdi tai danh sic.

Thit Nam la Luc Nhdp: Sdu cin 13 sdu cd quan bao gdm ngii quan
va tAm, noi ti€p xidc v6i doi tugng bén ngoai. Sdu cin sanh ra 1a vi
mudn hi€u bi€t. Do d6 mdi goi 1a mit, tai, miii, ludi, thin va y.

Thit Sdu la Xiic: Vi sao sanh khdi luc nhap? Vi mudn hi€u bi&t ma
sanh khdi luc nhap. Tuy nhién, c6 may ai ngd ring cang hi€u biét thi
ngudi ta cing mé mudi, ma cing mé muoi thi cang khong hiéu biét. Sy
ti€p xiic v6i thé gidi bén ngoai, tir d6 sanh ra cdm gidc. Xic nghia 1a
xtic cham, ti€p xtic. Khi khong hi€u biét thi chiing ta ct xic cham dd
phia gidng nhu con rudi ctt bay va cham vao bifc tudng thanh vay. Vi
sao chiing ta lai mudn xdc cham? Vi ching ta mudn hi€u biét. Nhitng
cam gidc vui, budn, suéng khd. Qua cdm gidc dua t6i sy ham mudn.

Thit Bdy la Tho: Sau khi ti€p xiic thi ching ta c6 cdm gidc, d6 1a
“Tho”. Khi khong cham phai viéc khé khin thi cdm gidc cla ching ta
rat thodi mdi. Mot khi cham phai viéc khé khiin ching ta mdi c6 cdm
gidc kh6 chiu. Khi khong c¢6 ngudi nao ché minh d§ thi minh cim thdy
sung sudng, tdi lic bi ché méi thd'y khong vui. Pay chinh 1a Cdm Tho
hay Cam Gidc.

Thit Tdm la Ai: Ham mudn vui suéng kéo dai. Tir ham mudn dua
dén tré6i budc. Khi ¢6 cdm tho thi yéu thich va chip trude khdi sanh.
Tai sao chiing ta c6 cdm gidc bat an? Vi chiing ta ¢ 4i. C6 4i c6 yéu
thi c6 ghét bé hay khong thich. P&i véi thuan cénh thi sanh 1ong yéu
thich; vGi nghich cédnh thi ghét bd. Tai sao minh vui? Vi sao minh
khong vui, vin van, tit cd déu do 4i & ma ra. o] nghia la khong yéu
thich hay ghét bd. Chinh vi ¢6 4i 6 ma sy viéc ngay cang thém ric roi.

Thit Chin la Thi: Chap thi vao nhitng th ma minh ham thich. Khi
minh yéu thich thi gi thi minh sanh tim mudn nim giit nd, téc 1a thi.
Thii 12 gi? Thd 1a chip trudc, mudn chi€m hitu hay nim gitt. B&i vi ¢
4i nén méi c¢6 1ong mudn chi€m doat. Khi da chi€m hitu rdi, duc vong
lién dugc théa méin.

Thit Muoi la Hitu: Vi sao minh lai mudn thda man duc vong? Tai
vi minh muén s& hitu n6. Do d6 méi néi “Hitu” titc 1a “C6”. Tir nhitng
tham duc ma chip hitu, ¢6 gdng 1am chili nhitng gi minh mudn nhu tién
bac, nha cita, danh vong, van van. Qua chap hitu ma “sanh” theo lién.
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Vi ¢6 cdi hitu, nghia 1a “C6” hay “sy hién hitu,” nén cd mudn vat gi dé
thudc vé minh.

Thit Muoi Mét la Sanh: Khi d3 thuéc vé minh, thi lién c¢6 “Sanh”.
Nhu vay, thi va hitu lam thanh nhitng nguyén nhan hién tién dua dén
“Sanh”. N6i cach khéc, két qua cudi cling clia nghiép, chap thd va hitu
12 nhitng nhian dua dé€n t4i sanh. T4i sanh 13 diéu kién clia khd dau va
chét chéc.

Thit Muoi Hai la Lao Tit: Ma qua sanh 13 di diét, khS dau va chét
chéc. HE ¢6 sanh ra 1a c6 gia va c¢6 chét. Trong cudc s6ng méi nay, rdi
con ngudi s& phai di d&€n ldo va ti nhw moi ching sanh khéac vay thoi.
Pao Phat cho ring vi vd6 minh ma tAm nay vong dong. Vong dong la
mic xich thi hai. Néu tdm vong dong, moi thit vong dong tir tir sinh
khéi 12 Hanh. Do Hanh ma cé TAm Thifc, mic xich thit ba. Do Thiic
ma ¢ Canh, 13 mic xich tht tv. Do cdnh ma khdi 1én mic xich tht
nim 12 Danh Sic. Danh sic hop nhau lai d@€ thanh 14p moi thit khic va
di nhién trong than ching sanh khdi 1én sdu cin. Khi sdu cin ndy ti€p
xtic véi ndi va ngoai trin thi mic xich thit sdu 13 Xic khdi day. Sau
Xiic 1a mic xich thit bAy Cam Tho. Khi nhitng vui, budn, thuong, gian,
ganh ghét, vin vin di dugc cdm tho thi mic xich thi tim 12 Ai s& khdi
sinh. Khi luyé&n 4i ching ta ¢c6 khuynh huéng giit hay Thd nhitng thi
minh c6, méc xich thit chin dang trdi ddy. Chiing ta ludn luén nim gitt
s§ hitu chd khong chiu budng bd, mic xich thi mudi dang cot chit
chiing ta vio luan hdi sanh tit. Do Hitu ma c6 Sanh (mic xich thit mudi
mdt), Lio, Binh, T (12 mic xich tht mudi hai).

I11.Loi Phét Day Vé Tién Trinh Ciia Muoi Hai Nhdn Duyén:
Ty noi Vo Minh ma phdt sanh Hanh: TU noi v6 minh ma phat
sanh ra cdc hanh dong dién ddo mé 1am. Tity noi Hanh ma phdt sanh
Thikc: Do noi cdc hanh dong clia thin khdu y hanh x{ sai quidy ma
sanh ra cdi thifc tdnh phan biét phdi qui’y, vin van. Tity noi Thiic phdt
sanh Danh Sdc: Do ndi thitc phan biét sai qui'y ma cdm tho thanh than
t¢ dai hay danh sic. Tity noi Danh Sdc phdt sanh Luc Cdn: Do noi
than ti dai ma sanh ra sdu cin, nhan, nhi, ty, thiét, thian, va y. Tuy noi
Luc Cdn phdt sanh Xiic: Do ndi luc cin bAt tinh ma sanh ra cdc su xtic
cdm va va cham véi luc tran, sic, thanh, huong, vi, xdc, va phap, nhu
Ia sy xic cham thin mit gitta ngudi nam va ngudi nit. Tuy noi Xic
phdt sanh Tho: Tu ndi nhitng cdm xdc trén ma sanh ra cdc su tho lanh
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hay tho dung, nhu ham muén sic dep, ham muén &n ngon, vin van.
Tity noi Tho phdt sanh Ai: Tho duyén 4i, tic 1a do tr ndi cdc sy tho
nhan kia ma cdm ra nhitng sy yéu 4i, say mé, van van. Tay noi Ai phdt
sanh Thii: Ai duyén thi,tirc 12 ti¥ ndi yéu 4i ma sanh ra sy chdp chit,
gitt 14y khong chiu budng bd. Tity noi Thii phdt sanh Hitu: Thii duyén
hitu, tc 12 do tif noi cdi chap giif kia ma sanh c4i tdnh tu hitu, nghia 1a
céi cla ta, vd cdi khdng phdi clia ta, hay tit cd 1a cla ta, chd khong
phdi cia ngudi, van van. Tay noi Hitu ¢6 Sanh: Hitu duyén sanh, tic
12 do noi tu hitu Ay ma phai trim ludn vio vong luan hdi sanh tt, tic 1a
dau thai, chuyén ki€p, troi lin trong ba cdi sau dudng nhuw mdt chiing
sanh. Tty noi Sanh ¢6 Gia Yéu Khé Pau: Sanh duyén lio, tic 1a hé c6
sanh 13 c6 than tf dai, va di nhién 12 c6 gia y&u khé dau. Tiy noi Gia
Yéu Khé Pau ma lai Tir: Lio duyén t, titc 1a hé c6 gia y&u khd dau
12 cudi cung c6 chét.

IV. Piic Phit Day Ring Tan Di¢t Vo Minh Ciing Cé Nghia La

Chdm Diit Muoi Hai Mdc Xich Nhdn Duyén:

Mudn diét trir v minh ching ta phdi qudn st trang thdi sinh kh&i
trong qud khi xa xua va sy ludn luu cia 12 nhdn duyén trong ba ddi
qud khtt, hién tai va vi lai. Tuy nhién, pham phu ching ta cin co thdp
kém khong thé 1am nhitng diéu vira ké trén dudc dé truc ti€p diét trir
vd minh gdc ré nhu cdc vi B6 T4t Pai Thira, hay nhitng vi Phat tuong
lai, nhung chiing ta c6 thé diét trir vé minh ngon 1a “Ai, Thd, va Hiru.”
Vi thé, chiing ta phéi ¢& géng thuc hién sao cho khdong phét sinh tAm
tham 4i. Khong tham 4i m&i khong thd hay khong tim cau. Khong tim
cau nén khong c6 hitu hay tho qua sinh tif vé sau nay. Loi Két Ludn
Ctia Piic Phdt vé Vo Minh: HE vd minh khong sanh thi cdc hanh tryc
thudc khdc ciing khong c¢6. Vi nhu hat giéng ma khong c6 mong thi
chdi khong sanh. Chdi dd khong sanh thi khong c¢é thin ciy; thin ciy
da khong thi khong c6 nhdnh 14 hoa qua chi ca. Tdn di¢t Vé Minh dén
dén chdm ditt Hanh: Do c4i vo minh kia diét, cic hanh dong sai 1am
ciing khong do dau ma c6 dugc. Chdm diit Hanh dédn dén chdm dit
Thiic: Do cic hanh dong sai qui’y cdia than khdu y khong con, thi thifc
tdnh phan biét ciing khong sao sanh khdi dugc. Chdm diit Thiic dén
dén chd@m ditt Danh Sdc: Mot khi cdi thiic phan biét phdi qui’y khong
sanh thdi khong c6 than danh sic. Chdm diét Danh Sdc dén dén chdm
diit Luc Can: Khi khong c6 than danh sdc thi luc cin ciling khong
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thanh. Chdm ditt Luc Cdin din dén chdm ditt Xiic: Khi than luc cin
ba't tinh khong c6, thdi sy ti€p giao giifa nam nif ciing nhu cdm xdc véi
luc tran ciing khdng c6. Chdm diit Xiic ddn dén chdm diit Tho: Khi sy
ti€p xdc v6i nhau khong c6, thi sy tho lanh ciing khdong c¢6. Chdm diit
Tho dén dén chdm dit Ai: Khi su tho dung khong c6 thi khong c6 yéu
4i, thuong mén, va ham mong, vin van. Chdm diit Ai dédn dén chdm
diit Thu: Do sy yéu 4i khong sanh thdi sy chi€m hitu hay chip gitt
ciing khong do ddu ma sanh khéi dudc. Chdm diit Thii din dén chdm
diit Hitu: Do sy chap giit khong con, thdi cling khong c6 cdi clia ta hay
ctia nguSi. Chdm diit Hitu dén dén chd@m diit Sanh: Do cdi cla ta hay
clia ngudi khong con, thdi khdng con tdi sanh nita. Chdm diit Sanh
ddn dén chdm diit Gia Ca Bénh Hoan Kho Dau: Khi sanh diét, nghia
12 khong c6 than tif dai, thdi gia c, bénh hoan, kh6 dau ciing khong
con. Chadm ddt sanh con din téi chim ddt Lio, Tk, SAu Mudn, Ta
Thén, Pau Khd, Phién Nio, va Thit Vong.

The Twelve Links of Dependent Origination

I. An Overview and Meanings of the Twelve Links of

Dependent Origination:

The Law of Dependent Origination is one of the most important
teachings of the Buddha. This Law emphasizes an important principle
that all phenomena in the universe are relative, conditioned states and
do not arise independently of supportive conditions. Therefore, all
things in the phenomanal world are brought into being by the
combination of various causes and conditions (twelve links of
Dependent Origination), they are relative and without substantiality or
self-entity. In the Buddhist view, nothing in the world can exist alone; it
must depend on others to maintain its presence. With regard to sentient
being, especially human life, it is composed of twelve links in the chain
of Dependent Origination from the past to the present and future. To
understand the mechanism of birth, death, and reincarnation in this
world, Buddhists should read and try to grasp the method of breaking
this chain of Dependent Origination. The cause is the primary force
that produces an effect. The condition is something indispensable to the
production of effect. For instance, if we grow beans, we will harvest
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beans, but first we must have bean seeds and sow them in the soil.
With sunlight, rain, watering, fertilizers and care, the seed will grow,
become a plant and finally produce beans. The seed is the cause; the
soil, sunlight, and water are the conditions. Cause combined with
conditions give effect. In Buddhist view, a unique cause cannot
produce anything. It should be combined with some conditions to create
effect. Therefore, we can conclude that all living beings and things in
the universe are interrelated in order to come into being. This is a
“must.” The twelve nidanas is the twelve links of Dependent
Origination or the twelve links in the chain of existence. Conditioned
arising or interdependent arising. All psychological and physical
phenomena constituting individual existence are interdependent and
mutually condition each other. This is the twelve-link chain which
entangles sentient beings in samsara. Twenty-five centuries ago, the
Buddha said: “Humanity and the world are the cause and conditions to
be linked and to become.” His words have denied the prsence of a
Creator or God. They give us a scientific and objective outlook of the
present world, related to the law of Conditioning. It means that
everything is dependent upon conditions to come into being or survive.
In other words, there is nothing that can be self-creating and self-
existing, independent from others. All sentient beings, objects,
elements, etc., in this world are determined by the law of conditioning,
under the form of formation, stabilization, deterioration, and
annihilation. Man is a small cosmos. He comes into being not by
himself but by the activation of the law of transformation. The
meaning of the Twelve Conditions of Cause-and-Effect are extremely
deep and profound. They are important doors for cultivators to step
into the realm of enlightenment, liberation from the cycle of birth,
death, bondage, sufferings, and afflictions from the three worlds and
six paths, and to attain Pratyeka-Buddhahood.

The causative influences for being reborn as a human beings. The
Buddha taught: “Because of a concatenation of causal chains there is
birth, there is disappearance.” Buddhism holds that nothing was created
singly or individually. All things in the universe, matter and mind, arose
simultaneously, all things in it depending upon one another, the
influence of each mutually permeating and thereby making a universal
symphony of harmonious totality. If one item were lacking, the
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universe would not be complete; without the rest, one item cannot be.
When the whole cosmos arrives at a harmony of perfection, it is called
the ‘Universe One and True,” or the ‘Lotus Store.” In this ideal
universe all beings will be in perfect harmony, each finding no
obstruction in the existence and activity of another. The twelve causes
or twelve links of dependent origination teaches that all phenomena in
this world constantly change, appearing and disappearing, and that all
changes are based on an established rule. Though all things change,
this rule is immutable. It is known as the Law of the Twelve Causes
because the rule is divided into twelve stages. However, it is easier for
us to understand this law by limiting it to man than by trying to apply it
at once to all phenomena. The Buddha preached the Law of the
Twelve Causes in detail to Ananda in the Dirghagama Sutra. This law
rules the growth of the human body as well as the changes in man’s
mind. The former is called the “outer causation” and the latter the
“inner causation.” It explains the process through which a human being
is born, grows, ages, and dies in the light of the three temporal states of
existence, the past, present, and future. And in connection with this, it
shows how man’s mind changes and the fundamental method of
purifying it and of removing illusion from it.

According to the Majjhima Nikaya Sutra, the Buddha taught:
“Depending on the oil and wick does the light of the lamp burn; it is
neither in the one, nor in the other, nor anything in itself; phenomena
are, likewise, nothing in themselves. All things are unreal; they are
deceptions; Nirvana is the only truth.” Dependent origination means
that all phenomena are produced and annihilated by causation. This
term indicates the following: a thing arises from or is produced through
the agency of a condition or a secondary cause. A thing does not take
form unless there is an appropriate condition. This truth applies to all
existence and all phenomena in the universe. The Buddha intuitively
perceived this so profoundly that even modern science cannot probe
further. When we look carefully at things around us, we find that water,
stone, and even human beings are produced each according to a certain
pattern with its own individual character. Through what power or
direction are the conditions generated that produce various things in
perfect order from such an amorphous energy as “sunyata?” When we
consider this regularity and order, we cannot help admitting that some
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rule exists. It is the rule that causes all things exist. This indeed is the
Law taught by the Buddha. We do not exist accidentally, but exist and
live by means of this Law. As soon as we realize this fact, we become
aware of our firm foundation and set our minds at ease. Far from being
capricious, this foundation rests on the Law, with which nothing can
compare firmness. This assurance is the source of the great peace of
mind that is not agitated by anything. It is the Law that imparts life of
all of us. The Law is not something cold but is full of vigor and vivid
with life.

II. A Brief Content of the Twelve Links of Dependent

Origination:

Buddhism does not give importance to the idea of the Root-
Principle or the First Cause as other systems of philosophy often do;
nor does it discuss the idea of cosmology . Naturally such a branch of
philosophy as theology did not have grounds to develop in Buddhism.
One should not expect any discussion of theology from a Buddhist
philosopher. As for the problem of creation, Budhism is ready to accept
any theory that science may advance, for Buddhism does not recognize
any conflict between religion and science. According to Buddhism,
human beings and all living things are self-created or self-creating. The
universe is not homocentric; it is a co-creation of all beings. Buddhism
does not believe that all things came from one cause, but holds that
everything is inevitably created out of more than two causes. The
creations or becomings of the antecedent causes continue in time-
series, past, present and future, like a chain. This chain is divided into
twelve divisions and is called the Twelve Divisioned Cycle of
Causation and Becomings. Since these divisions are interdependent,
the process is called Dependent Production or Chain of causation. The
formula of this theory is as follows: From the existence of this, that
becomes; from the happening of this, that happens. From the non-
existence of this, that does not become; from the non-happening of this,
that does not happen.” In short, every conditioned phenomenon is a
dependent arising because it comes into being in dependence upon
cause and conditions, abides because of causes and conditions, and
disintegrates because of causes and conditions. These twelve links of
Dependent Origination are mentioned below:
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The First Chain is Ignorance: Ignorance means stupidity, or
unenlightenment. Ignorance also means misunderstanding, being dull-
witted ignorant, not conforming to the truth, not bright, dubious, blind,
dark. Ignorance also means being dull-witted ignorant not knowing the
four noble truths, not knowing sufferings, the causes of sufferings, the
mental state after severing sufferings, and the way to sever sufferings.
Ignorance which mistakes the illusory phenomena of this world for
realities. In Buddhism, Avidya is noncognizance of the four noble
truths, the three precious ones (triratna), and the law of karma, etc.
Avidya is the first link of conditionality (pratityasampada), which leads
to entanglement of the world of samsara and the root of all
unwholesome in the world. This is the primary factor that enmeshes
(lam vudéng viu) beings in the cycle of birth, death, and rebirth. In a
Buddhist sense, it refers to lack of understanding of the four noble
truths (Arya-satya), the effects of actions (karma), dependent arising
(pratitya-samutpada), and other key Buddhist doctrines. In
Madhyamaka, “Avidya” refers to the determination of the mind
through ideas and concepts that permit beings to construct an ideal
world that confers upon the everyday world its forms and manifold
quality, and that thus block vision of reality. “Avidya” is thus the
nonrecognition of the true nature of the world, which is empty
(shunyata), and the mistaken understanding of the nature of
phenomena. Thus “avidya” has a double function: ignorance veils the
true nature and also constructs the illusory appearance. “Avidya”
characterizes the conventional reality. For the Sautrantikas and
Vaibhashikas, “Avidya” means seeing the world as unitary and
enduring, whereas in reality it is manifold and impermanent. “Avidya”
confers substantiality on the world and its appearances. In the
Yogachara’s view, “avidya” means seeing the object as a unit
independent of consciousness, when in reality it is identical with it.
Ignorance means Unenlightened, the first or last of the twelve nidanas.
Ignorance is Illusion or darkness without illumination, the ignorance
which mistakes seeming for being, or illusory phenomena for realities.
Ignorance of the way of escape from sufferings, one of the three
affluences that feed the stream of mortality or transmigration.
Sometimes ignorance means “Maya” or “Illusion.” It means complete
darkness without illumination. The ignorance which mistakes seeming
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for being, or illusory phenomena for realities. Ignorance is the main
cause of our non-enlightenment. Ignorance os only a false mark, so it is
subject to production, extinction, increase, decrease, defilement, purity,
and so on. Ignorance is the main cause of our birth, old age, worry,
grief, misery, and sickness, and death. Ignorance is one of the three
fires which must be allowed to die out before Nirvana is attained. The
erroneous state of mind which arises from belief in self. In Zen,
ignorance is not seeing things as they really are. It is failing to
understand the truth about life. As long as we have not develop our
minds to obtain wisdom, we remain ignorant of the tru nature of things.
According to Buddhism, ignorance means regarding the self as real.
Due to ignorance, people do not see things as they really are, and
cannot distinguish between right and wrong. They become blind under
the delusion of self, clinging to things which are impermanent,
changeable, and perishable. Once anger arises, one has nothing but
“ignorance.” In order to eliminate “ignorance,” you should meditate on
causality. All of our psychological problems are rooted in ignorance, in
delusion. Ignorance is the crowning corruption. Our greeds, hates,
conceits and a host of other defilements go hand in hand with our
ignorance. The solutions are to be found in the problems themselves
and hence we should not run away from our problems. Analyze and
scrutinize the problems, and you will see that they are human
problems, so do not attribute them to non-humans. Our real problems
can be solved only by giving up illusions and false concepts and
bringing our lives into harmony with reality and this can be done only
through meditation. Ignorance is also thoughts and impulses that try to
draw us away from emancipation. If we wish to liberate ourselves from
these hindrances, we should first recognize them through meditation.
Just as the Buddha described in His discourses how He would exclaim,
“Mara! I see you.” Zen practitioners should remember that the purpose
of disciplined meditation practice is to eliminate ignorance, to open the
essential nature of mind, and to stabilize awareness. Through
meditation, we concentrate on things with an undistracted awareness.
We are not thinking about anything, not analyzing, not getting lost in
flux of things, but just seeing the nature of what is happening in the
mind. Through practices of meditation, our mind becomes clearer and
clearer; it is to say ‘ignorance’ is gradually eliminated through the



232

course of meditation. If you think that your mind can only be opened by
a certain master out there, you are never cultivating in accordance with
Buddhism at all. If you think someone out there can eliminate
ignorance for you, you are not a devout Buddhist.

The Second Chain is Volitional Actions: Through ignorance are
conditioned volitional actions. With ignorance, there is activity, and
then there is manifestation. With manifestation, there is consciousness.
Acting from ignorance would result in bad or favorable karma which is
conducive to reincarnation or liberation.

The Third Chain is Consciousness: Through volitional actions is
conditioned consciousness. Consciousness refers to discrimination.
Activity refers to conditioned dharmas. When conditioned dharmas
arise, thoughts of discrimination arise. With thoughts of discrimination,
lots of troubles also arise. Vijnana means consciousness. If not
liberated yet, after death, the body decays, but the subject’s knowledge
commonly called soul follows its reincarnation course in accordance
with the three karmas of body, speech and mind. Only when his
knowledge gains the status of purification, then he would be liberated
from reincarnation.

The Fourth Chain is Form: Through consciousness are
conditioned name and form. After birth, thanks to his consciousness,
the subject recognizes that he now has a name and a form (body).
Through name and form are conditioned the six senses-organs. Name
and form are the trouble in life. Name brings the trouble of name, and
form brings the trouble of form. In this life, name and form are the
trouble, and the trouble is name and form.

The Fifth Chain is Six Entrances: The six sense organs (eye for
form, ear for sound, nose for scent, tongue for taste, body for texture,
and mind for mental object). He is now has five senses and mind to get
in touch with respective counterparts. Through the six senses-organs is
conditioned contact. The six sense organs come about because we wish
to understand things; that is why the eyes, ears, nose, tongue, body, and
mind arise.

The Sixth Chain is Contact: Why do the six sense organs come
into being? Because of the desire to understand. However, who would
have known that the more we try to understand, the more muddled we
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get. The more muddled we become, the less we understand. Contact
develops after the six senses-organs are made.

The Seventh Chain is Conditioned Feeling: Through contact is
conditioned feeling. Contact refers to touching or encountering. When
we do not understand, we go seeking everywhere just like a fly that
keeps bumping into the wall. Why do we seek encounters? Because of
our desire to understand. Contact provokes all kinds of feelings,
feelings of joy, sadness, pleasure or pain. Through feeling is
conditioned craving. After we touch something, there is feeling. Before
we run into difficulties, we feel very comfortable. Once we encounter
difficulties, we feel very uncomfortable. When no one criticizes us, we
feel very happy. But if anyone says something bad about us, we get
upset. That is feeling.

The Eighth Chain is Love and Hate: From the feeling of joy and
pleasure, the subject tends to prolong it as much as possible. Through
craving conditioned clinging. When we have feelings, love and
attachment arise. Why do people feel insecure? It is because of love.
Once there is love, there is also hatred, or detestation. We like and
cling to favorable situations, but detest adverse states. Why do we feel
happy? And why do we feel unhappy? It is because we have feelings
of love and hate; hate refers to dislike and loathing. Because of these,
our troubles increase day after day.

The Ninth Chain is Clinging: He becomes attached to what he
likes or desires. Through clinging is conditioned the process of
becoming. When we see something we like, we want to grasp it. What
is grasping? It is the action motivated by the wish to obtain something.
Because you are fond of something, you wish to obtain it. Once we
obtain something, we have satisfied our desire.

The Tenth Chain is Becoming: Why do we want to fulfill our
desire? It is because we want to possess things. With that wish for
possession, “becoming” occurs. Driven by his desires, the subject tries
to take in possession of what he wants such as money, houses, fame,
honor, etc. Through the process of becoming is conditioned birth.
Because of becoming, we want to possess things.

The Eleventh Chain is Birth: Once we want to possess things,
there is birth into the next life. Thus, craving, clinging and becoming
make up the present causes which will accompany the subject in his
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birth. In other words, craving, clinging and becoming make up the
present causes which will accompany the subject in his birth. Through
birth are conditioned decay, sorrow and death.

The Twelfth Chain is Old Age and Death: Through birth are
conditioned decay, sorrow and death. In his new life, he will become
old and die as every being does. Buddhism believes that because of
ignorance, the mind is moved. This Moving is the second link. If the
mind is moved, it will move everything. So everything else comes into
being due to that initial Moving. Subsequent to this Moving, the third
link of Consciousness arises. Owing to the consciousness wrong views
arise, that’s the fourth link. Because of the wrong views, arising the
fifth link of Form and Name. Form (visible), Name (invisible) combine
themselves together to form everything else and of course there arises
the Six Roots or Six Senses. When the six senses come into contact
with the internal and external, the sixth link of Contact arises. After the
arising of Contact, Perception or Feeling is brought forth. When
happiness, unhappiness, anger, love, jealousy, etc are all perceived, the
eighth link of attachment arises. When we attached to our
perceptions, we have a tendency to grasp on whatever we have. It’s
very difficult to detach ourselves from them, the ninth link of Grasping
arises. We always grasp our feelings very strongly and never let go
what we grasp in hands, the tenth link of Owning or Possessing arises
to bind us tightly with the samsara. Subsequent to Owning, there will
arise Birth (the eleventh link), Old Age, Illness and Death.

II1.The Buddha's Teachings on the Process of the Twelve Links
of Dependent Origination:

Dependent on Ignorance arises Conditioning Activities (ignorance
gives rise to actions): Ignorance (stupidity or darkness) develops into
various crazy, chaotic, and delusional conducts and practices.
Dependent on Conditioning Activities arises Relinking Consciousness
(Actions give rise to consciousness): Improper and delusional actions of
body, speech, and mind give rise to a consciousness filled with
discriminations of right, wrong, etc. Dependent on Relinking
Conciousness arises Mind and Matter (consciousness gives rise to form
name): It is to say, consciousness (false discriminations) leads to
having a physical body or form-name. Dependent on Mind and Matter
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arises the Six Spheres of Sense (form name gives rise to six entrances):
It is to say, the physical body gives birth to the six entrances of sight,
hearing, scent, taste, body, and mind. Dependent on the Six Spheres of
Sense arises Contact (six entrances give rise to interactions): It is to
say six entrances give rise to interactions, or the impure six faculties
will breed attachments and wanting to connect with the six elements of
form, sound, fragrance, flavor, touch, and dharma, such as sexual
intimacies between a man and a woman. Dependent on Contact arises
Feeling: Interaction gives rise to reception, which means attachments
and interactions with these elements breed yearnings to receive them,
such as sight yearn for beautiful forms, taste yearn for great delicacies,
etc. Dependent on Feeling arises Craving: In other words, reception
gives rise to love. It is to say, having received and accepted such
pleasures gives rise to love, fondness, etc. Dependent on Craving
arises Grasping (love gives rise to possessiveness): It is to say, love
gives rise to covetousness, fixation, unwilling to let go. Dependent on
Grasping arises Becoming (possessiveness gives rise to existence): It is
to say, from being possessive gives rise to the characteristic of private
existence by discriminating what is ‘mine’ and what is not ‘mine,” or
everything is mine and nothing is yours, etc. Dependent on Becoming
arises Birth (existence gives rise to birth): It is to say, having the
concept of private existence gives rise to rebirth, which is to change
lives, and continue drowning in the cycle of birth and death in the three
worlds and six realms as a sentient being. Dependent on Birth arises
Old Age and Sorrow (birth gives rise to old age and sufferings): 1t is to
say, if there is birth, then there has to be a physical body of
impermanence, and naturally, there is also old age and sufferings.
Dependent on Old Age and Sorrow arises Death (old age and
sufferings give rise to death): 1t is to say, if there are old age and
sufferings, there is eventualy death.

1V. The Buddha Taught That the Eradication of Ignorance Also

Meant to Stop the Twelve Links of Dependent Origination:

In order to eradicate ignorance, we must go back to the past and
observe the first step of the conditioning process and study how the
twelve links operate in the past, present and future. However, as
ordinary people, our level of understanding and practicing dharmas is
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still low; therefore, we cannot apply the first method of eradicating
ignorance at the root like Bodhisattvas and Becoming-Buddhas, but we
can do it by eradicating desire, clinging, and becoming. Therefore, we
must keep from amnifesting any strong desire, covetousness for
acquisition. Without such a desire, we will be freed from clinging. If
we are not attached to anything, we will be liberated from the cycle of
birth and death. The Buddha's Conclusion About Nidana: If a seed
does not germinate, a shoot will not rise, and if a shoot does not rise,
then there will be no plant. And if there is no plant, there won’t be any
leaves and branches. The cessation of ignorance leads to the cessation
of Conditioning Activities: When Ignorance is extinguished, Action is
extinguished. It is to say, if ignorance ceases then all the false and
mistaken conducts and practices will not transpire. The cessation of
Conditioning Activities leads to the cessation of relinking-
Consciousness: When Action is extinguished, Consciousness is
extinguished. It is to say, if the improper and delusional actions of
body, speech, and mind no Ilonger exist, then the various
consciousnesses filled with discriminations will also cease. The
cessation of Relinking-Consciousness leads to the cessation of Mind
and Matter: When consciousness is extinguished, form name is
extinguished. It is to say, if the consciousness of false and mistaken
discriminations of right and wrong is no longer born, then there will not
be a body of form name (there is no reincarnation or rebirth). The
cessation of Mind and Matter leads to the cessation of the Six Spheres
of Sense: When form name is extinguished, the six entrances are
extinguished. It is to say, if the body of form-name does not exist, then
the six entrances of sight, hearing, smell, taste, body, and mind cannot
exist. The cessation of the Six Spheres of Sense leads to the cessation
of Contact: When the six entrances are extinguished, interactions are
extinguished. In other words, if the impure body of six faculties does
not exist, then the matter of lusts, attachments, and intimacies between
men and women, and the desires for the six elements of form, sound,
fragrance, flavor, touch, and dharma will also cease. The cessation of
Contact leads to the cessation of Feeling: When interaction is
extinguished, reception is extinguished. In other words, if there are no
interactions and no connections, then there is no acceptance and
reception. The cessation of Feeling leads to the cessation of Craving:
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When reception is extinguished, love is extinguished. In other words, if
acceptance and reception do not occur, then there is no love, fondness,
or yearning, etc. The cessation of Craving leads to the cessation of
Grasping: When love is extinguished, possessivenes is extinguished.
That is to say, if love and fondness do not rise, then there is no
covetousness, fixation, or the unwillingness to let go, etc. The cessation
of Grasping leads to the cessation of Becoming: When possessiveness
is extinguished, existence is extinguished. In other words, if the
characteristic of private existence and the possessive nature do not
exist, then there is no separation of what belongs to me, and what
belongs to others. The cessation of Becoming leads to the cessation of
Birth: When existence is extinguished, rebirth is extinguished. This
means, if the ideas of what’s mine and what’s yours cease, then there
is no more rebirth and reincarnation. The cessation of Birth leads to the
cessation of Old Age, Sickness and Sorrow: When birth is
extinguished, old age, sickness, and sorrow are also extinguished. In
other words, if there is no birth, which means there is no physical body
of impermanence, then there is no old age, sickness, and pain. The
cessation of Birth also leads to the cessation of Old Age, Death,
Sorrow, Lamentation, Pain, Grief, and Despair.
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Phu Luc A
Appendix A

Canh Gioi

Noi ma tAm vin vio d6 dé chay theo goi l1a cdnh, nhu phap 14 noi ¥
thic vin vao goi la phdp cdnh gidi, sic 1a nhédn thic vin vao dé goi la
sdc canh gidi, thanh la ndi nhi thitc vin vao goi la thanh cdnh gidi, van
van. Theo Hoa Thugng Thich Thién TaAm trong Niém Phat Thap Yéu,
trén dudng tu khdng tinh tan thi thdi, n€u dung cong tinh tdn, nhit dinh
c6 canh giGi. Hai Cdanh Gidi Theo Kinh Dai Ty Lé Gid Na: Pay 1a hai
cénh giGi clia Pic Phat Ty Lo Gid Na, dién td moi trudng hoat dong
ctia Pitc Phat Ty Lo Gid Na, mot dd thi hinh tron hay vudng dugc tao
ra véi Bic Phat Ty Lo Gid Na & gitta va Thdnh chiing & chung quanh.
Thit nhdt la Kim Cang gidi: Kim cang gidi dugc bi€u thi bdi chin vong
tron § gitra va chung quanh 1a 414 vi Thanh gid. Thit nhi la Thai Tang
gidi: Thai Tang gidi dudc bi€u thi bdi chin 6 vudng & giita va 1461 vi
Théanh ching chung quanh. Ba Loai Canh Gigi Theo Phdt Gido: Thit
nhdt la Duc Cdnh Gidi: Duc gidi 1a ndi d6 c6 diy diy nhitng thi ham
muon. Duc Giéi gdm thé gidi ndy va sdu cdi trdi. Bat ct thé gidi nao
ma nhitng y&u t6 tham duc chua dudce khic phuc. Thé gi6i clia sy ham
mudn. Pay 1a th€ gidi thdp nhat trong ba th€ gidi, hai thé gidi kia l1a
sdc gidi va vO sic gidi. N6 ciing 1a th€ gi6i ma trong d6 lodi ngudi
dang sdng, va n6 c6 tén 1a duc gidi vi “su tham duc” 12 dong luc lust
thing cho tit ca chiing sanh trong c6i nay. Thit nhi la Sdc Cdnh Gidi:
Sdc canh gidi 12 mot trong tam giSi theo truyén thdng vii tru hoc Phit
gido. Sic gidi dudc xem nhu 12 phdp gi6i cao hon thé gidi trong d6 con
ngudi sanh song, hay duc gi6i. Theo Phat gido thi sic gi6i thién 1dy sic
gigi Thién 1am ddi tugng. Canh gidi bén trén Duc gii gom Tit Thién
Thién. Pay 1a c¢di clia thién than bac thdp (Chiing sanh trong cdi nay
khong c6 dam duc va thuc duc, chi c¢6 than than thé vat chdt tot dep
thu thing, c6i nuSc cung dién nguy nga. Tém lai trong cdi ndy tham
duc vat chat khong ngirng tu thanh, nhung chua gidi thodt hét cdc moi
phién trugc clia vat chit vi t€. Y cif theo tinh thian tu dudng cao cip,
cdi nay chia lam t& thién thién). Thi ba la V6 Sdc Cdnh Gidi: Cénh
gidi Vo Sdc Gidi l1a ¢di khong c6 hinh tudng, mot trong tam gidi theo
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truyén théng vil tru hoc Phat gido. Chiing sanh sanh vao chdn nay do
k&t qud clia sy tu tip thanh cong bdn giai doan thién dinh goi 1a “Td
Khong Xi.” Trén cdi sic gidi, ndi chi c6 tinh than thanh tinh, noi
khong con thin thé, khong con cung dién, khong con vat chat. Coi trdi
vd sic kéo dai khong han dinh trong t& khong xit. Coi ndy khong c6
vat chat clia sic phdap, ma chi con thifc tAm tru noi thién dinh thim
diéu. Trén cdi vo sic khong c6 thin sdc, va chiing sanh trong cdi nay
khong con khd dau, lo 1ing hay phién nio nita, nhung day vin dugc coi
nhu bt toai theo quan di€m Phat gido, bdi vi khi tho mang clia chiing
sanh trén ¢di nay chdm ddt ho vAn phdi tdi sanh vao cdi thdp hon trong
vong luan hdi sanh td.

Theo Toéng Thién Thai, Chi Mot Tam Niay Ma Cé Pii Pdy Bon
Coi: Thit nhdt la c6i Pham Thdnh Déng Cu: Noi tit ca ching sanh, tir
Thdnh d&€n pham trong sdu dudng, cling cu ngu (tr dia nguc, nga quy,
sdc sanh, a tu la, nhon, Thién, B6 T4t, Phat). Coi nay bao gdm cdi
Pham Th4nh Pong Cu Tinh P9 va ¢6i Pham Thianh Pong Cu UE Po
(nhu 12 ¢bi Ta Ba trong qudc dd ndy c¢6 pham c6 Thanh & chung 13n,
ma pham va Thdnh déu c6 hai hang). Thit nhi la c6i Phuong Tién Hitu
Du: Pay 13 noi cu ngu clia cic bic A La Hian va B Tat cap thip.
Phuong Tién Hitu Du B9 1a noi sanh vé clia cdc bac A La Hén da dut
hét phién ndo & tam gidi. Theo tong Thién Thai, diy 12 cdi nudc ma
chiing sanh vAn con phdi tdi sanh trong hinh thitc cao hon, tru xi clia
chu Thanh Tu Pa HuGn, Tu Pa Ham A Na Ham va A La Han. Thit ba
la c6i That Bdo V6 Chudng Ngai hay Thuc Bdo Tinh B§: Pay 1a ndi cu
ngu clia cdc bic B6 Tt & cAp cao. Noi tru clia chu B6 Tat sdp thanh
Phat. Thit tu la coi Thuong Tich Quang: Pay 1a noi cu ngu cia chu
Phat. Thuong Tich Quang Tinh B9 1a trd x& ctia chu Phat (Theo Kinh
A Di Pa, thi day 1a cdi nu6c khong phdi ai ciing ving sanh vé dugc,
ciing khong thé bdng nhién niém vai ti€ng “namo” khdng chi thainh ma
dugc. Than Nhu Lai khong thé thin cAn v6i nhitng ai cin lanh can cot.
bay khong phdi 1a noi cda nhitng hang nguSi phudc ditic mdng manh
c6 thé hudng tho dugc).

Thién Thai Thdp Cdanh Gigi: Ngoai ra, theo tong Thién Thai, cé
mudi cadnh gidi theo gido thuyé&t nha Phat. Chin cinh gi6i du hiay con
trong sai trdi va van con bi duc vong chi phdi; tit cd cdc giGi clia chiing
hitu tinh tir B& T4t xuéng hang dia nguc, ngoai trir Phit gidi 12 gidi cao
nhat. Theo tdng Thién Thai, mudi cdi ndy tuong dung tuong nhi€p 1in
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nhau, mdi ¢di mang trong né chin cdi con lai kia. Ty du nhu nhan gidi
s€ bao ham c4d chin cdi khdc, tir Phat cho dén dia nguc, va mdi mot
trong muGi cdnh vuc kia cling viy. Ngay cd canh gigi ctia chu Phat
ciing bao gdm ban chat clia dia nguc va céc cdi khdc, bdi vi mot Piic
Phat dit & Ngai khong con bdn chit clia dia nguc, nhung vi dé citu do
chiing sanh trong cdi ndy, nén ciing c6 dia nguc ngay trong tim clia
Ngai. Trong ¥ nghia niy Phit gidi cling bao gdm ca chin ¢di khdc. Luc
pham 12 sau néo luan hodi hay sdu thé gidi clia ching sanh mé md: dia
nguc, nga quy, stc, sanh, a tu la, nhan va thién. Ti Thdnh 1a bon cdi
Thanh 13 ¢di ma noi d6 ching sanh da gidc ngd, dd bi€t sy an lac bén
trong va su tu do sing tao bdi vi bing tri thitc ho da chié€n thing vd
minh va mé hodc, ho di thodt khdi sy nd 1€ vao cac nghiép lyc phat
sinh tir hanh dong mé 1Am trong qui kht va biy gid khong con gieo
nhitng hat giéng ma chiing sé& k&t trdi trong hinh thifc tr6i budc mdi clia
nghiép. Song gidc ngd khong lam gidn doan ludt nhan qua. Khi ngudi
gidc ngd tu cit ngdn tay minh, né cling chdy mdu, khi ngudi &y dn phdi
thitc an xau thi da day van dau. Ngudi gidc ngd khong thé chay tron
dugc hau qué cla cdc hanh dong do chinh minh tao ra. Sy khdc biét 1a
vi ngudi di gidc ngd chdp nhin, titc dd thdy ro nghiép cia minh va
khong con bi tréi budc nita ma di dong ty do bén trong nghi€p. Thi
nhit 12 Thianh Duyén gidc. PAy 12 mot vi Phat tu gidc ngd, khong
gidng day cho ké khdc. Thit nhi 14 Thanh Thanh Vin. Pay la vi dé t&
truc ti€p clia Phat. Thit ba 1a Thanh B6 Tat. Pay 1a mot vi Phat tuong
lai. Thtt tw 1a Phat, mot vi Phat khong & trong vong mudi cdi thé gian
ndy, nhung vi Ngai thi hién giita loai ngudi dé€ gidng day gido Iy cla
minh nén Ngai dudc ké vao dé.

Spheres

Sphere is a prospect, region, territory, surroundings, views,
circumstances, environment, area, field, sphere, environments and
conditions, i.e. the sphere of mind, the sphere of form for the eye, of
sound for the ear, etc.: Visaya, artha, or gocara (skt). According to Most
Venerable Thich Thién Tam in The Pure Land Buddhism in Theory
and Practice, if we are not diligent and do not exert efforts along the
path of cultivation, nothing usually happens; however, if we are
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diligent and exert a great deal of effort, we will definitely witness
different realms. Two Realms According to the Great Vairocana Sutra:
There are two realms of Vairocana Buddha which are used to illustrate
the sphere of activity of Vairocana Buddha, a diagram-like circle, or
square was invented, having the whole show of saintly beings with the
Buddha at the center. The first realm is the Realm of Diamond
Elements: This realm has the central party of nine circles in the center
surrounded by 414 saintly beings. The second realm is the Realm of
Matrix Repository: This realm has nine squares in the center surrouned
by 1,461 saintly beings. Three Realms According to Buddhism: First,
the realm of desire: Also called realm of passions. Realm of desire is a
realm where there exists all kinds of desires. The realm of desire, of
sensuous gratification; this world and the six devalokas; any world in
which the elements of desire have not ben suppressed. The world of
desire. The region of the wishes. This is the lowest of the three realms
of existence, the other two being rupa-dhatu and arupa-dhatu. It is also
the realm in which human live, and it receives its name because desire
is the dominant motivation for its inhabitants. Second, the realm of
form: ‘Rupa-dhatu’ is one of the three worlds (triloka) of traditional
Buddhist cosmology. This realm is considered to be higher that the one
in which human beings live, i.e., the desire realm or kama-dhatu.
According to Buddhism, the four form-realm-meditations have the
form-heaven as their objective. The realm of form or matter. It is
above the lust world. It is represented in the Brahamlokas (ti thién
thién). Third, the realm of formlessness: This is one of the “three
worlds” (triloka) of traditional Buddhist cosmology. Beings are born
into this realm as a result of successful cultivation of meditative states
called the “four formless absorptions” (arupya-samapatti), each of
which corresponds to a heaven realm within the Formless Realm. The
formless realm of pure spirit, where there are no bodies, places, things.
Its extent is undefinable in the four empty regions (Tt khong xi&). The
heavens without form, immaterial, consisting only of mind in
contemplation. In the Formless Realm there is no physicality, and the
beings who reside there have lives free from pain, anxiety, or
afflictions, but this is seen as unsatisfactory from a Buddhist standpoint,
because when their lives in the Formless Realm end they are again
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reborn in the lower levels of cyclic existence. The heavens without
form, immaterial, consisting only of mind in contemplation.

Four Lands According to the T’ien-T’ai Sect: According to the
T’ien-T’ai Sect, this single mind encompasses the four kinds of lands in
their totality. First, the land of common residence of beings and Saints:
The Land of Common Residence of Beings and Saints, or the land
where all beings, saints and Ordinary Beings of the six lower worlds,
dwell together (hells, hungry ghosts, animals, asuras, men, devas,
Bodhisattvas, abd Buddhas). This land includes the Common Residence
Pure Land and the Common Residence Impure Land where all
ordinary beings and saints reside together. Second, the land of
Expediency: The Land of Expediency, inhabited by Arhats and lesser
Bodhisattvas. This is one of the four lands or realms to which, acording
to Mahayana, Arahants go at their decease. According to the T’ien-T ai
Sect, this is one of the four lands or realms, the realm which is
temporary, where beings still subject to higher forms of transmigration,
the abode of Srotapanna (Tu da hu®n), Sakrdagamin (Tu da ham),
Anagamin (A na ham), and Arhat (A la han). Third, the land of True
Reward: The Land of Reward is also called the land of Buddha-reward
in Reality free from all barriers, inhabited by the highest Bodhisattvas.
Realms of permanent reward and freedom, for those who have attained
bodhisattva rank. Fourth, the land of Eternally tranquil light serenity
and illumination: The Land of Eternally Quiescent Light, in which the
Buddhas dwell. The realm where permanent tranquility and
enlightenment reign. The realm of spirit where all are in perpetual
peace and glory. The realm of eternal rest and light, and of eternal
spirit (dharmakaya), the abode of Buddhas. T’ien-T’ai fourth
Buddhaksetra.

Ten Realms of the T'ien-T'ai: Besides, according to T'ien-T'ai sect,
there are ten realms in Buddhism. The first nine realms of error, or
subjection to the passion; all the realms of the living from Bodhisattvas
down to hells, except the tenth and highest, the Buddha realm. Six
stages of rebirth for ordinary people, as contrasted with the four saints.
These ten realms are mutually immanent and mutually inclusive, each
one having in it the remaining nine realms. For example, the realm of
men will include the other nine from Buddha to Hell, and so will any of
the ten realms. Even the realm of Buddhas includes the nature of hell
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and all the rest, because a Buddha, though not helish himself, intends to
save the depraved or hellish beings, and therefore also has hell in his
mind. In this sense, the realm of the Buddhas, too, includes the other
nine realms. Six realms of the samsara or the realms of the
unenlightened: hells, hungry ghosts, animals, angry demons (asuras),
human beings, and celestials. Four Saints or the realms of the
enlightened existence, sometimes called the “four holy states.” Unlike
those in the lower six realms, the enlightened know the joy of inward
peace and creative freedom because, having overcome their ignorance
and delusion through knowledge, they are freed from enslavement to
karmic propensities arising from past delusive actions, and no longer
sow seeds which will bar fruit in the form of new karmic bondage.
Enlightenment, however, does not suspend the law of cause and effect.
When the enlightened man cuts his finger it bleeds, when he eats bad
food his stomach aches. He too cannot escape the consequences of his
actions. The difference is that because he accepts, that is, he sees into
his karma he is no longer bound by it, but moves freely witihn it. First,
a Pratyeka-buddha or a Buddha for himself, not teaching others.
Second, a Sravaka (Sravakayana) or a direct disciple of the Buddha.
Third, a Bodhisattva or a would-be Buddha. Fourth, the realm of
Buddhas. A Buddha is not inside the circle of ten, but as he advents
among men to preach his doctrine he is now partially included in it.



247

Phu Luc B
Appendix B

Muoi Tam Cdanh Gioi

Theo céc truyén thong Phat gido, c6 mudi tdim cdnh gidi. P6 1a luc
cin, luc cdnh va luc thitc. Theo Ty Khuu B6 Dé trong Vi Diéu Phép,
c6 mudi tdm gidi: nhan gidi, nhi gidi, ty gidi, thiét gidi, thin gidi, sic
gidi, thanh gidi, huong gidi, vi gidi, xdc gidi, nhdn thitc gidi, nhi thitc
gidi, ty thic gidi, thiét thic gidi, thian thic gidi, phdp gidi, va y thic
gi6i. Luc Cin 1a nhitng ddi tugng ctia Thién Tap. Theo Ty Kheo
Piyananda trong Nhitng Hat Ngoc Tri Tué Phat Gido, ban phdi lu6n
tinh thitc vé& nhitng co quan clia gidc quan nhu mit, tai, miii, 1ui, thin
va sy ti€p xic clia ching vdi thé gidi bén ngoai. Ban phdi tinh thic vé
nhitng cdm nghi ph4t sinh do k&t qud clia nhitng su ti€p xdc ay. Mit
dang ti€p xtc vdi sic; tai dang ti€p xidc vdi thanh; miii dang ti€p xic
véi mui; ludi dang ti€p xidc véi vi; thin dang ti€p xiic véi sy xic cham;
va ¥ dang ti€p xiic v6i nhitng van phdp. Luc cdnh hay sdu cinh d6i lai
vGi luc cdn nhan, nhi, ty, thié€t, than, ¥ 1a canh tri, &m thanh, vi, xdc, y
tudng ciing nhu thi gidc, thinh gidc, khitu gidc, vi gidc, xdc gidc va tim
phan biét. Luc Thdc hay sdu ndi dung chita nhitng dir kié€n cda luc cin,
bao gém nhan thitc, nhi thic, ty thic, thiét thitc, thin thdc, va y thic.
Trong Kinh Thii Ling Nghiém, quyén Ba, Ptic Phat di gidi thich cho
ong A Nan vi sao ban tinh ctia Thap Bét Gidi 1a Nhu Lai Tang diéu
chan nhu tinh.

1-3) Nhén Sdc Thitc Gidgi: Diic Phat day: “Ong A Nan! Ong d 15,
con mit va sic 1am duyén, sinh ra nhin thitfc. C4i thitc dé nhan sinh
mit, 14y mit lam gi6i, hay nhdn sinh sic, 14y sic lam gi6i? Ong A
Nan! N&u nhan mit sinh, khong c6 sic va khong, khong thé phan biét;
di ¢6 thitc dung dé lam gi? Cdi thiy clia dng, néu phi cic mau xanh,
vang, dd, tring, khong thé chi bay ra, vy tir ddu 1ap ra gidi han. Néu
nhin sdc sinh, khi nhin hu khong, khong c6 sic, ddng 1€ thic diét, sao
lai bi€t hu khong? Né&u khi sic tuéng thay ddi, ong ciing biét n6 thay
ddi, ma thitc cia dng khong thay d6i, thi dau 1ap dude gidi? Néu theo
sic thay ddi, thitc 12 cdi thay ddi, khong thé c6 giGi han. Néu khong
thay ddi, nhan thic 12 cdi thudng hiing, vay da tl sic sinh ra, 1& khong
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bi€t dugc hu khong 1a gi? Néu gdm cd hai thi mit, sic cing sinh, néi
hop, ching giita lai phai ly; n6i ly, hai bén phai hop, thé tinh tap loan,
lam sao thanh gigi? Vay 6ng nén biét, mit va sic lam duyén sinh
nhin, va thifc gidi, ba chd déu khong thuc c6. Ba cinh gidi mit, sic va
nhin thitc von ching phai tinh nhin duyén hay tinh ti nhién.”

4-6) Nhi Thanh Thiic Gidgi: Dic Phat day: “Ong A Nan! Ong da
ro, tai va tié’ng lam duyén, sinh ra nhi thic. Cai thi’c d6 nhan tai sinh,
18y 1am gi6i, hay nhan ti€ng sinh 18y ti€ng 1am gidi? Ong A Nan! Né&u
nhén tai sinh, hai tuéng dong tinh di khong hién tién, cdi cin khong
thanh tri gidc. Tri gidc khong thanh, cdi thiic hda ra hinh tuéng gi? N&u
céi tai khong c6 dong tinh, khong thanh cdi nghe, 1am sao hinh c4i tai
xen vé6i sic, cham véi trdn, ma goi dugc 1a thic gidi. C4i nhi thic gidi
lai tir dAu ma 14p ra dugc? N€u nhan ti€ng sinh, thitc nhin ti€ng ma cé,
khong quan hé gi d&€n cdi nghe, nhu th€ chinh cdi tuéng clia ti€ng s&
mat. Thitc do ti€ng sinh, du cho ti€ng nhin nghe ma c6 tudng, thi cdi
nghe phdi nghe dugc thitc. Néu khdng nghe dudc, thifc gidng nhu ti€ng.
Thitc da bi nghe, thi cdi gi bi€t nghe cdi thitc? Con néu khong biét, héa
ra nhu cb cdy. Khong 1& ti€ng va nghe xen 106n thanh trung gi6i. Gi6i
da khong c6 dia vi & giita, thi tuéng trong va ngoai tir ddu ma thanh lap
dugc? Vay ong nén biét, tai va ti€ng lam duyén sinh nhi thi gi6i, ba
chd déu khong thyc c¢6. Ba cdnh gidi tai, ti€ng, va nhi thitc vén ching
phéi tinh nhian duyén hay tinh ty nhién.”

7-9) Ty Huong Thiic Gidi: Ptic Phat day: “Ong A Nan! Ong di 15,
miii vd mli 1Am duyén sinh ra ty thifc. C4i thitc d6 nhan miii sinh, 14y
miii 1am gidi; hay nhdn mii sinh, 14y mui lam gi¢i? Ong A Nan! N&u
nhin mili sinh, ¥ 6ng 14y gi lam ty cin? C4i miii bing thit hay cdi tinh
ngtii bi€t? N&u 14y cdi mili bing thit, thit tifc 12 than cin, than biét goi
12 xtic. Than khong phdi 12 mili. Xic Ia trin cda than. Vay khong c6
cdi gi diang goi 1a miii, sao 14p dudc gidi? N&u 14y tinh ngli bi€t 1am ty
cin, y dng mudn 14y cdi gi 1am biét ngti? N&u 14y chat thit Iam biét
ngtli, thi cdi ma thit bi€t dugc 1a xic chit khong phii ty cin. Néu 14y
hu khong 1am bi€t ngti, thi hu khong tu ¢ biét, con chat thit 1& ra
khong c6 bi€t. Nhu vay dédng 1& hu khong méi thuc 12 6ng. Than dng
khong phdi c6 biét, thi 6ng A Nan biét nuong vao dau. Néu 14y mui
1am biét ngti, cdi bi€t thudc vé mili, ndo c6 quan hé gi d&€n dng? Néu
cdc mui thom thdi sinh & miii cia 6ng, khong phdi ¢ cidy y-lan hay
chién dan ma ra, vy khi khong c6 hai thit d6, 6ng thr nglri xem miii
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ong xem thom hay thdi? Mui thdi khong phdi thom, mii thom khong
phdi thdi. N&€u ngtti dugc cd hai mui thom thdi, thi mdt minh 6ng 1€ ra
phdi ¢6 hai mili, va ding trude t6i hdi dao, phdi c6 hai A Nan, viy ai
la 6ng? Né&u miii ¢c6 mot, thom thui khong phai hai, thdi 1a thom, thom
thanh thii, hai tinh khdng c6, vay theo ddu ma 1ap gi¢i? N&u nhan mui
sinh, cdi ty thi‘c nhAn mlii ma c6. Nhu con mit thdy dugc, khdng nhin
con dudc mit. Vay ty thifc nhAn mii ma c6, 1& ra khong biét dugc mui.
Né&u bi€t dudc, khong phdi do mui sinh. Con néu khong biét, khong
phdi 1a thitc. N€u mui khong c6 cdi bi€t mui thi khong thanh dugc giGi
han cdi thitc. N&u khong bi€t mui, thi khong phdi do mui ma lap ra
gi6i. Khong c6 ty thitc 1a ching giita, thi ndi ciin, ngoai trin khong thé
thanh 1ap, va cdc tinh ngti bi€t chi 12 hu vong. Vay dng nén biét, miii
va mili lam duyén sinh ty thitc gidi, ba chd déu khdng thuc c6. Ba canh
gi6i mili, mii va ty thiic von ching phdi tinh nhin duyén hay tinh ty
nhién.”

10-12) Thiét Vi Thiic Gigi: Piic Phat day: “Ong A Nan! Ong da 10,
1udi va vi 1am duyén sinh ra thiét thitc. C4i thifc d6 nhan 1udi sinh, 14y
1udi 1am gidi; hay nhan vi sinh, 18y vi 1am gidi? Ong A Nan! N&u nhan
1udi sinh, thi cdc vi trong th€ gian ngot nhu mia, chua nhu me, ding nhu
huynh lién, min nhu mudi, cay nhu gitng va qué, miy thi dé déu
khong ¢6 vi. Ong thy tu ném 1uGi 6ng, xem ngot hay ding? N&u ding
thi cdi chi d&€n ném ludi. Ludi di khdng tw né€m, thi 14y cdi chi ma biét
vi? N&u khong ding, 1udi khdng sinh ra dugc vi, sao 1ap thanh gi6i?
Né&u nhan vi sinh, thi thiét thifc ty minh da 1a vi, giong nhu ludi, khong
thé€ tu n€m vi minh dugc, sao bi€t 1a vi hay khong phai vi? Lai tat ca
cac vi khong phai do mét vat sinh ra. Céc vi da do nhiéu vat sinh ra, 1&
ra thic ¢6 nhiéu thé. Né&u thitc thé 12 mot, va thé do vi sinh ra, thi dang
1€ nhitng vi min, nhat, chua, cay hoa hdp cling nhau sinh ra cic tuéng
sai khdc, dong 12 mot vi, khong cé phan biét. P4 khong cé phan biét,
khong goi 1a thifc, sao con goi 12 Thiét-Vi-Thic Gigi? Ching 1& hu
khong sinh ra tdm thdc cia 6ng? Con ndi ludi va vi hoa hgp nhau ma
sinh, thi c4i chiing gifta cin tran da khong c6 ty tinh, 1am sao sinh dudc
gigi? Vay 6ng nén biét, ludi va vi lam duyén sinh thiét thifc gidi, ba
chd déu khong thyc c6. Ba canh gidi 1udi, vi va thiét thitc von ching
phéi tinh nhan duyén hay tinh ty nhién.”

13-15) Thén Xiic Thiic Gigi: Pic Phat day: “Ong A Nan! Ong da
r0, than va xic lam duyén sinh ra than thitc. Cai thidc dé6 nhan thian
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sinh, 14y than Iam giGi han, hay nhan xdc sinh, 14y xtc lam giéi? Néu
nhan than sinh, tit khong c6 hai cdi duyén gidc quan hgp ly, than con
bi€t gi nita? N€u nhan xtc sinh, chic khong cé than dng, ai khdng c6
thin ma bi€t hgp, bi€t ly dugc? Ong A Nan! Vat khong thé biét xic,
than mdi bi€t c6 xic. Xidc bi€t than, than biét xdc. Pa 1a xdc thi khong
phai la than. Pa la than, tic khong phai 1a xdc. Hai tuéng than va xdc
von khong c6 xi& s&. Hop v6i than thi thanh ra ty thé tinh cda than. Ly
vGi than thanh ra nhitng tuéng hu khong. Noi cin va ngoai trin da
khong thanh, cdi gifta 1a thdc lam sao lap dugc? Gilta da khong lap
dudc, tinh trong ngoai la khong, vay tir ddu ma lap dudc cdi gidi sinh
ra thic ciia 6ng? Vay 6ng nén biét, than va xic 1am duyén sinh thAn
thuc gidi, ba chd déu khong thyc c6. Ba cdnh gidi than, xdc, va thin
thitc von chang phdi tinh nhan duyén hay tinh tu nhién.”

16-18) Y-Phdp-Thiic Gidi: Piic Phat day: “Ong A Nan! Ong da 15,
Y va phdp lam duyén sinh ra y thiic. C4i thifc d6 nhin ¥ sinh, 14y lam
gidi, hay nhan phdp sinh, 14y 1am gi6i? Ong A Nan! N&u nhén ¥ sinh,
trong y dng chic c¢6 suy nghi méi phat minh y 6ng. N&u khong cé su
vat ¢ ngoai, y khong sinh ra dugc. Lia cdc phdp duyén, y khong co
hinh tuéng. Vay thiic ding dé€ lam gi? Thifc tAm clia 6ng gidong hay
khdc cdc tu tudng va cdc su rd bit. N€u ddng véi ¥, sao goi la do y
sinh. N&u khac véi y, ding 1& khong bi€t gi. Néu th€, sao néi la do y
sinh. N&u c6 biét, sao lai chia ra thitc va ¥? Nguyén dong va khic con
khong 1ap dugc, sao 1ap dudce gidi? N&u tir phdp trin sinh, cdc phdp
trong thé& gian, khong r&i nam trin. Ong hiy xem cac sic phap, thanh
phdp, huong phédp, vi phdp va xic phdp, cic tudng trang déu phan
minh, dé ddi v6i nim cin, cdc thit d6 déu khong phdi vé phan trin
cdnh clia ¥ cin. N&u thifc cda nguoi nhat dinh tif phdp trin ra, thi nguoi
hiay xem xét hinh tuéng cia mdi phdp nhu thé nao? Néu lia sic, khong,
thong, nghén, ly, hgp, va sanh diét, ngodi cdc tudng niy ching c6 sé
ddc. Sanh thi cdc phdp sic khong cling sanh, diét thi cidc phdp sic
khong cung diét, viy cdi nhan sanh ra dd khong, lam sao c6 thic?
Thiic da ching c6, gidi tir dau 1ap? Vi th€ 6ng nén biét y cin, phdp
tran 1am duyén véi nhau sanh ra y thifc gi6i, ba chd déu khong, tic y
cin cdnh gidi, phdp trin cdnh gidi, va ¥ thic cinh gidi von ching phai
tanh nhan duyén, ciing ching phai tinh tu nhién.”



251

Eighteen Realms

According to Buddhist traditions, there are eighteen realms. They
are six senses, six objects, and six consciousnesses. According to
Bhikkhu Bodhi in Abhidhamma, there are eighteen elements: eye
element, ear element, nose element, tongue element, body element,
visible form element, sound element, smell element, taste element,
tangible element, eye consciousness element, ear-consciousness
element, nose-consciousness element, tongue-consciousness element,
body-consciousness element, mind-element, mental-object element,
and mind-consciousness element. 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. The eye is now in contact with forms (rupa); the
ear is now in contact with sound; the nose is now in conatct with smell;
the tongue is now in contact with taste; the body is now in contact with
touching; and the mind is now in contact with all things (dharma). The
six objects are corresponding to the six senses. The six objective fields
of the six senses of sight, sound, smell, taste, touch and idea or thought;
rupa, form and colour, is the field of vision; sound of hearing, scent of
smelling, the five flavours of tasting, physical feeling of touch, and
mental presentation of discernment. Six sense-data or six
consciousness or six conceptions. The perceptions and discernings of
the six organs of sense, which include sight consciousness, hearing
consciousness, scent consciousness, taste consciousness, body
consciousness, and mind consciousness. In the Surangama Sutra, book
Three, the Buddha explained to Ananda the reasons why he said that
the eighteen realms were basically the wonderful nature of true
suchness, the treasury of the Thus Come One.

1-3) The Realms of Eye, Form, and Consciousness: The Buddha
taught: “Ananda! As you understand it, the eyes and form create the
conditions that produce the eye-consciousness. Is the consciousness
produced because of the eyes, such that the eyes are its realm? Or is it
produced because of form, such that form is its realm? Ananda! If it
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were produced because of the eyes, then in the absence of emptiness
and form it would not be able to make distinctions; and, so even if you
had a consciousness, what use would it be? Moreover, Ananda, your
seeing is neither green, yellow, red, nor white. There is virtually
nothing in which it is represented. Therefore, what is the realm
established from? Suppose it were produced because of form. In
emptiness, when there was no form, your consciousness would be
extinguished. The, why is it that the consciousness knows the nature of
emptiness? Suppose a form changes. You are also conscious of the
changing appearance; but your eye-consciousness does not change,
where is the boundary established? If the eye-consciousness were to
change when form changed, then there would be no appearance of a
realm. If it were not to change, it would be constant, and given that it
was produced from form, it should have no conscious knowledge of
where there was empty. Suppose the eye-consciousness arose both
from the eyes and from form. If they were united, there would still be a
point of separation. If they were separated, there would still be a point
of contact. Hence, the substance and nature would be chaotic and
disorderly; how could a realm be set up? Therefore, you should know
that as to the eyes and form being the conditions that produce the realm
of eye-consciousness, none of the three places exists. Thus, the eyes,
form, and the form realm, these three, do not have their origin in
causes and conditions, nor do their natures arise spontaneously.”

4-6) The Realms of Ear, Sound, and Consciousness: The Buddha
taught: “Ananda! As you understand it, the ear and sound create the
conditions that produce the ear-consciousness. Is this consciousness
produced because of the ear such that the ear is its realm, or is it
produced because of sound, such that sound is its realm? Ananda!
Supose the ear-consciousness were produced because of the ear. The
organ of hearing would have no awareness in the absence of both
movement and stillness. Thus, nothing would be known by it. Since the
organ would lack awareness, what would characterize the
consciousness? You may hold that the ears hear, but when there is no
movement and stillness, hearing cannot occur. How, then, could the
ears, which are but physical forms, unite with external objects to be
called the realm of consciousness? Once again, therefore, how would
the realm of consciousness be established? Suppose it was produced
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from sound. If the consciousness existed because of sound, then it
would have no connection with hearing. Without hearing, then the
characteristic of sound would have no location. Suppose consciousness
existed because of sound. Given that sound exists because of hearing,
which causes the characteristic of sound to manifest, then you should
also hear the hearing-consciousness. If the hearing-consciousness is not
heard, there is no realm. If it is heard, then it is the same as sound. If
the consciousness itself is heard, who is it that perceives and hears the
consciousness? If there is no perceiver, then in the end you would be
like grass or wood. Nor is it likely that the sound and hearing mix
together to form a realm in between. Since a realm in between could
not be established, how could the internal and external characteristics
be delineated? Therefore, you should know that as to the ear and sound
creating the conditions which produce the realm of the ear-
consciousness, none of the three places exists. Thus, the ear, sound,
and sound-consciousness, these three, do not have their origin in causes
and conditions, nor do their natures arise spontaneously.”

7-9) The Realms of Nose, Smell, and Consciousness: The Buddha
taught: “Moreover, Ananda, as you understand it, the nose and smell
create the conditions that produce the nose-consciousness. Is this
consciousness produced because of the nose, such that the nose is its
realm? Or, is it produced because of smell, such that smell are its
realm? Suppose, Ananda, that the nose-consciousness were produced
because of the nose, then in your mind, what do you take to be the
nose? Do you hold that it takes the form of two fleshy claws, or do you
hold it is an inherent ability of the nature which perceives smells as a
result of movement? Suppose you hold that it is fleshy claws which
form an integral part of your body. Since the body’s perception is
touch, the sense organ of smelling would be named ‘body’ instead of
‘nose,” and the objects of smelling would be objects of touch. Since it
would not even have the name ‘nose,” how could a realm be
established for it? Suppose you held that the nose was the perceiver of
smells. Then, in your mind, what is it that perceives? Suppose it were
the flesh that perceived. Basically, what the flesh perceives is objects
of touch, which have nothing to do with the nose. Suppose it were
emptiness that perceived. Then emptiness would itself be the
perceiver, and the flesh would have no awareness. Thus, empty space
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would be you, and since your body would be without perception,
Ananda would not exist. If it is the smell that perceives, perception
itself would lie with the smell. What would that have to do with you? If
it is certain that vapors of fragrance and stench are produced from your
nose, then the two flowing vapors of fragrance and stench would not
arise from the wood of Airavana or Chandana. Given that the smell
does not come from these two things, when you smell your own nose, is
it fragrant, or does it stink? What stinks does not give off fragrance;
what is fragrance does not stink. Suppose you say you can smell both
the fragrance and the stench; then you, one person, would have tow
noses, and I would now be addressing questions to two Anandas. Which
one is you? Suppose there is one nose; then fragrance and stench
would not be two. Since stench would be fragrance and fragrance
would become stench, there would not be two natures, thus what would
make up the realm? If the nose-consciousness were produced because
of smells, it follows that it is in existence just because of smells. Just as
the eyes can see but are unable to see themselves, so, too, if it exists
because of smells, it would not be aware of smells. If it is aware of
smells, then it is not produced from smells. If it had no awareness, the
realm of smelling would not come into being. If the consciousness were
not aware of smells, then the realm would not be established from
smells. Since there is no intermediate realm of consciousness, there is
no basis for establishing anything internal or external, either.
Therefore, the nature of smelling is ultimately empty and false.
Therefore, you should know that, as to the nose and smells being the
conditions which produce the realm of the nose-consciousness, none of
the three places exists. Thus, the nose, smells, and the realm of
smelling, these three, do not have their origin in causes and conditions,
nor do their natures arise spontaneously.”

10-12) The Realms of Tongue, Flavors, and Consciousness: The
Buddha taught: “Moreover, Ananda, as you understand it, the tongue
and flavors create the conditions that produce the tongue-
consciousness. Is the consciousness produced because of the tongue,
such that the tongue is its realm, or is it produced because of the
flavors, such that the flavors are its realm? Suppose, Ananda, that it
were produced because of the tongue. Then all the sugar, black plums,
Huang-lien, salt, wild ginger, and cassia in the world would be entirely
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without flavor. Also, when you taste your own tongue, is it sweet or
bitter? Suppose the nature of your tongue were bitter. Then, what
would it be that tasted the tongue? Since the tongue cannot taste itself,
who would have the sense of taste? If the nature of the tongue were not
bitter, there would be no flavor engendered by it. Thus, how could a
realm be established? If it were produced because of flavor, the
consciousness itself would be a flavor. The case would be the same as
with the tongue-organ being unable to taste itself. How could the
consciousness know whether it had flavor or not? Moreover, flavors do
not all come from one thing. Since flavors are produced from many
things, the consciousness would have many substances. Suppose that
the consciousness were of a single substance and that the substance
was definitely produced from flavor. Then, when salt, bland, sweet,
and pungent were combined, their various differences would change
into a single flavor and there would be no distinctions among them. If
there were no distinctions, it could not be called consciousness. So,
how could it further be called the realm of tongue, flavor, and
consciousness? Nor can it be that empty space produces your conscious
awareness. The tongue and flavors could not combine without each
losing its basic nature. How could a realm be produced? Therefore, you
should know that, as to the tongue and flavors being the conditions and
that produce the realm of tongu-consciousness, none of the three places
exists. Thus, the tongue, flavors, and the realm of the tongue, these
three, do not have their origin in causes and conditions, nor do their
natures arise spontaneously.”

13-15) The Realms of Body-Consciousness, Objects of Touch: The
Buddha taught: “Moreover, Ananda, as you understand it, the body and
objects of touch create the conditions that produce the body-
consciousness. Is the consciousness produced because of the body, such
that the body is its realm, or is it produced because of objects of touch,
such that objects of touch are its realm? Suppose, Ananda, that it were
produced because of the body. When there was no awareness of the
two conditions of contact with and separation from objects of touch,
what would the body be conscious of? Suppose it were produced
because of objects of touch. Then you would not need your body.
Without a body, what could perceive contact with and separation from
objects of touch? Ananda! Things do not perceive objects of touch. It is
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the body that perceives objects of touch. What the body knows is
objects of touch, and what is aware of objects of touch is the body.
What is objects of touch is not the body, and what is the body is not the
objects of touch. The two characteristics of body and objects of touch
are basically without a location. If it united with the body, it would be
the body’s own substance and nature. If it were apart from the body, it
would have the same appearance as empty space. Since the inside and
the outside don’t stand up, how can one set up a middle? The middle
cannot be set up either. The inside and the outside are by nature empty.
From what realm, then, is your consciousness born? Therefore, you
should know that, as to the body and objects of touch being conditions
that produce the realm of body-consciousness, none of the three places
exists. Thus, the body, objects of touch, and the realm of the body, thse
three, do not have their origin in causes and conditions, nor do their
natures arise spontaneously.”

16-18) The Realms of Mind, Dharmas, and Consciousness: The
Buddha taught: “Moreover, Ananda, as you understand it, the mind and
dharmas create the conditions that produce the mind-consciousness. Is
this consciousness produced because of the mind, such that the mind is
its realm, or is it produced because of dharmas, such that dharmas are
its realm? Suppose, Ananda, that it were produced because of the
mind. In your mind there certainly must be thoughts; these give
expression to your mind. If there are no dharmas before you, the mind
does not give rise to anything. Apart from conditions, it has no shape;
thus, what use would the consciousness be? Moreover, Ananda, is your
conscious awareness the same as your mind-organ, with its capacity to
understand and make distinctions, or is it different? If it were the same
as the mind, it would be the mind; how could it be something else that
arises? If it were different from the mind, it should thereby be devoid
of consciousness. If there were no consciousness, how would it arise
from the mind? If there were consciousness, how would it differ from
the mind? Since it is by nature neither the same nor different, how can
a realm be established? Suppose it were produced because of dharmas.
None of the dharmas of the world exists apart from the five defiling
objects. Consider the dharmas of form, the dharmas of sound, the
dharmas of smell, the dharmas of taste, and the dharmas of touch, each
has a clearly distinguishable appearance and is matched with one of
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the five organs. They are not what the mind takes in. Suppose your
consciousness were indeed produced through a reliance on dharmas.
Take a close look at them now. What does each and every dharma look
like? Underlying the characteristics of form and emptiness, movement
and stillness, penetration and obstruction, unity and separation, and
production and extinction there is nothing at all. When there is
production, then form, emptiness, and all dharmas are produced. When
there is extinction, then form, emptiness, and all dharmas are
extinguished. Since what is causal does not exist, if those causes
produce the consciousness, what appearance does the consciousness
assume? If there is nothing discernable about the consciousness, how
can a realm be established for it? Therefore, you should know that, as
to the mind and dharmas being the conditions that produce the realm of
the mind-consciousness, none of the three places exists. Thus, the
mind, dharmas, and the realm of the mind, these three, do not have
their origin in causes and conditions, nor do their natures arise
spontaneously.”
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Phu Luc C
Appendix C

Nghich Duyén & Dau Kho

Theo Hoa Thugng An Quang, cic ditc Nhu Lai déu 14y sy khd lam
thay nén mdi dat dugc V6 Thugng B6 DE, chiing ta cling phdi 14y bénh
khS 1am phuong thudc d€ cAu thoat khéi Luin hdi sanh tit. Ching ta
nén nhin ra ring pham phu c6 di tht nghiép hodc rang budc, néu
khong cé nhitng ndi co khd cling tat bénh tit s& dudi theo sic, thanh,
danh, 1¢i, kh6 ma budng bd. Trong lic dic y nhu thé, ¢ ai chiu quay
dau nhin lai, tudng d&€n sy chim ddm vé sau nay? Bac Thanh Manh Tt
da n6i: “Ngudi nao sip lanh mot trong trach thiéng liéng, trudc tién
phdi nhoc noi than, phdi khd ndi tri, hoic déi khat, khdn cling, viéc
lam th4t bai. C6 nhu th€ ngudi 4y méi rén luyén dugc y chi nhin nai,
vitng bén, tai ning cao siéu xuit chiing. Nhu thé, con ngudi dugc thanh
lap da phin nhd nghich duyén, va trong trudng hgp ay, ching ta chi
nén an 1ong thuin chiu ma thdi. Nhung trong trach ma thady Manh néi,
chi 1 tuSc vi & ddi, ma con phai khd nhoc nhu th€ mdi lam nén; hudng
nita 12 ké pham phu thap kém nhu chiing ta, mudn ganh vic cong viéc
trén thanh dao Phat, dusi do chiing sanh d6 u! N&éu nhu khong bi mot
chiit dién ddo vi nghéo bénh, thi tinh tran lirng 1iy, tinh nghiép khé
thanh, guong tAim sé& bi t6i md, nhiéu ki€p lin trdi trong dc dao, su gidi
thoat trong tuong lai chura bi€t dau 1a ky han! C8 dic da bao: 'Vi ching
mot phen suong thim lanh, hoa mai chi dé thodng mui huong!' Ldi nay
chinh 12 y d6 vAy. Chiing ta nén bén chi niém Phat ¢€ mau tiéu tic nghiép,
chd sanh 1ong phién ndo rdi odn trdi trach ngudi, cho nhan qud 13 hoang
dudng, ché Phit phdp khong linh nghiém. Nén biét riing tir vd thi d&€n nay,
ching ta da giy tao nghi€p dc vo lugng, vd bién nhu Kinh Hoa Nghiém da
néi: 'Gia nhu dc nghiép c6 hinh tuéng, mudi phuong hu khong ching thé dung
chita hét.' Thé thi sy tu tri 10 13 chit it, ddu d& dit trir hodc chuéng hét duge.”

Adverse Conditions & Sufferings

According to Most Venerable Yin-Kuang, the Buddhas view
suffering as their teacher, thus achieving Ultimate Enlightenment.



260

Likewise, we should consider illness as medicine, to escape Birth and
Death. We should realize that human beings are bound by all kinds of
karmic afflictions. Without the sufferings of poverty and illness, they
will, by nature, pursue the world's of sight and sound, fame anf profit,
finding it difficult to let go. Who would then willingly turn around to
watch and ponder the state of perdition to come? The sage Mencius
once said, “Those who will be entrusted with great talks should first
endure hardship both in body and mind, suffering hunger and
destitution or failure in their undertakings. Only then will they be able
to forge their character, develop patience and endurance and attain
outstanding abilities, beyond the ken of the multitude. Therefore, we
should realize that human character is usually forged in adversity
(adverse conditions). If adversity cannot be avoided, we should remain
at peace and practice forbearance. Moreover, in speaking of great
tasks, the sage Mencius was referring merely to mundane
undertakings. Even so, enduring hardship is necessary for success; how
much more so when lowly beings such as ourselves undertake the great
task of achieving Buddhahood and rescuing sentient beings! If we are
not tested to a certain extent by financial hardship and disease, our
worldly delusions will know no bounds and our Pure Land practice will
be difficult to perfect. With our Mind-mirror clouded, we will revolve
for many eons in the evil realms; not knowing when we will ever
achieve liberation! The ancients have said: 'If it were not for a period
of penetrating cold, the plum blossom could never develop its exquisite
perfume!" This is the meaning of what I said earlier. We should
persevere in reciting the Buddha's name, to eradicate past karma
swiftly and avoid developing a mind of afflictions, resenting the
Heavens, blaming our fellow beings, considering the law of Cause and
Effect as a fairy tale and rejecting the Buddhas and their teachings as
ineffective. We should know that from time immemorial, we have all
created immeasurable evil karma. As the Avatamsaka Sutra states: 'If
evil karma had physical form, the empty space of the ten directions
could not contain it." Thus, how can haphazard, intermittent cultivation
possibly annihilate all afflictions and obstructions?”’
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Phu Luc D
Appendix D

Ngoai Canh Hay Noi Tam?

Ngoai cdnh Ia sdu cdnh trAn bén ngodi hay sdu trin sanh ra b&i sdu
cdn va sdu do6i tugng cta cin la sic, thinh, huong, vi, xic va phép.
Thién su Hoang B4 Hy Van day: "Ngudi ta vin ludn néi ring ngoai
canh 1a trd lyc cho tim thic va hién tugng ngdn trd nguyén ly. Vi vay,
ho ¢d ging trén chay ngoai cidnh dé tim sy binh an cho tim, va gat bd
cdc hién tugng dé bio vé nguyén ly. Ho khdng biét riing chinh tim
thitc ngin trd hién tugng. Do d6 n&u ban gilt tAm thic trong khong,
ngoai cdnh cling duong nhién trong khdong, va né€u ban giit cho nguyén
Iy dugc an nhién, hién tugng cling an nhién. Pirng st dung tim thic
theo cdch 16n ngugc." Ngoai vat hay cdnh vat bén ngoai hay thé gidi
bén ngoai. Con goi 12 Hién Tuéng hay Hién Thiic, mot trong tam t& dé
cap trong Pai Thira Kh&i Tin Luan, nghia la th& gidi hién tugng bén
ngoai. Tinh ich ky 12 tinh chi nghi d€n riéng minh va chi lam moi viéc
nhim thod min chinh minh ma thoi, chit ching cin quan tim gi dén
ngudi khdc. Pic Phat ludn nhic nhd hang dé t& ctia Ngai: “Mot Phat
tt thudn thanh khong thé nio ich ky, vi nguoi Ay biét riing long bi min
12 mot trong bon cdi tAm 16n ma ngudi chadn Phat ti phdi c6. Bén canh
dé, ngudi Ay ludn doi xt véi moi ngudi nhu ddi xi véi chinh minh
vay.”Charlotte Joko Beck viét trong quyén 'Thién Trong P&i S6ng
Hiing Ngay": "C8 ging tir bd tinh ich ky va 1ong ham mudn d€ tu thin
ciing gidng nhu ¢ ging thdo bd nhitng bifc tranh xau xi tir bic tudng
trong phong ctia ban va treo 1én nhitng biic khic dep d& hon. Nhung
néu cin phong Ay 12 mdt cdi xa lim trong t, ban di thay ddi dugc
phin trang tri va quang cdnh c¢6 vé kh4 hon, nhung su ty do vin chua
c6 dugc & day; ban cling vin 12 td nhin trong cling gian phong Ay.
Thay d8i ngoai cidnh hay thay ddi nhitng bifc tranh trén tudng tir tham,
san, si d€ bi€n ching thanh 1y tudng cé 1& cdi thién dudc phan trang tri
nhung vin khong mang lai tu do cho ndi tAim cda ching ta."

Phat gido khuyén chiing ta hiy quay trd vao ty xem xét 14y minh.
Chiing ta, nhitng Phat tif thudn thanh, ph3i tv quan sdt 1dy minh d€ tir
d6 chiing ta c6 kha ning hi€u minh I3 ai. Hi€u than va tAm minh bing
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su quan sdt theo ddi. Trong Itic ngdi thién, trong khi &n udng, ngd nghi,
chiing ta déu biét phai lam nhu thé nao d€ gidi han va diéu hoa. Hay
xtt dung tri tué cla chding ta. Hanh thién khdng nhim muc dich dat
dugc, hay d€ hoan thanh mot cdi gi cd. Chi cin chi tim tinh thic.
Toan thé viéc hanh thién clia ching ta 13 nhin thing vao tim minh. Khi
nhin thing vao tAm minh ching ta sé& thdy dudc su khd, nguyén nhin
cia khS, va chim dit sy khd. Theo Thién su Pai Gidc (1213-1279)
trong quyén Thién va Pao: "Thién tip khong phdi 12 gan loc nhitng
phén biét c6 tinh kh4i niém, ma chinh 13 d€ ném bd nhitng quan diém
va khdi niém di c6 tir trudc, ném bd ca kinh di€n va moi thd con lai,
va xuyén thiing nhitng 16p bao phii sy phéat khdi clia cdi ngd & ding
sau. Tl trtéc d&n nay cic bac thinh déu quay trd vio bén trong va tim
ki€m trong cdi ngd, va qua d6 vugt 1én trén tit cd moi nghi hodc. Quay
lai bén trong c6 nghia 12 trong hai muoi bon gid, trong moi hoan cénh,
xuyén thing qua nhitng 16p vd boc kin cdi ngd cia minh, cang ldc cang
sau hon, d€ di d&€n mot noi khong thé nao dién ta dudce. Chinh lic d6
moi ¥ nghi chAm ditt, moi phan biét dirng bit; khi ma ta ki€n, vong
niém déu bi€n mit ma minh khdng cin phai xua dudi; khi khong cin
phai tim ki€m ma chanh nghiép va xung lyc dich thuc déu ty phat. P6
chinh 13 lic ma chiing ta c6 thé biét dudc chan 1y clia trai tim."

External World or Inner Mind?

External objects are six objects (inherent qualities produced by the
objects and organs of sense, i.e. sight or visible objects, sounds, smell,
taste, touch, and idea, thought, or mental objects). Zen Master Huang-
Po taught: "People always say that the outside states obstruct the mind
and phenomenon obstructs the principle. So they always wish to escape
from the outside state to make their minds peaceful and to renounce
phenomenon to protect the principle. They do not know that the mind
obstructs phenomenon. Therefore, if you cause the mind to be empty,
the outside states will be naturally empty, and you cause the principle
to be calm, so phenomenon naturally will be calm. Do not use the mind
in an upside-down way." The object perceived, or empirical world,
associated with function. The external, or phenomenal world, the third
aspect referred to in the Awakening of Faith. Selfishness means
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thinking of ourselves alone and doing things to please ourselves
without thinking of others. The Buddha always reminded his disciples:
“A sincere Buddhist cannot be selfish for he knows that compassion is
one of the the four great minds a true Buddhist must possess. Besides,
he should treat everybody as he would wish to be treated himself.”
Charlotte Joko Beck wrote in Everyday Zen: "To move from being
selfish and greedy to trying not to be that way is like taking down all
the drab and ugly pictures in your room and putting up pretty pictures.
But if that room is a prison cell, you've changed the decorations and
they look a little better; but still the freedom you want isn't there;
you're still imprisoned in the same room. Changing the external worls
or changing the pictures on the wall from greed, anger, and ignorance
into ideals, that we should not be greedy, angry, or ignorant, improves
the decoration, perhaps, but leaves us without freedom of our inner
mind."

Buddhism advises us, devoted Buddhists, should turn inside to
examine ourselves so that we are able to know who we are. Know our
body and mind by simply watching. In sitting, in sleeping, in eating,
know our limits. Use wisdom. The practice is not to try to achieve
anything. Just be mindful of what is. Our whole meditation is to look
directly at the mind. We will be able to see suffering, its cause, and its
end. According to Zen Master Daikaku in Zen and the Way: "Zen
practice is not clarifying conceptual distinctions, but throwing away
one's preconceived views and notions and the sacred texts and all the
rest, and piercing through the layers of coverings over the spring of self
behind them. All the holy ones have turned within and sought in the
self, and by this went beyond all doubt. To turn within means all the
twenty-four hours and in every situation, to pierce one by one through
the layers covering the self, deeper and deeper, to place that cannot be
described. It is when thinking comes to an end and making distinctions
ceases, when wrong views and ideas disappear of themselves without
having to be driven forth, when without being sought the true action
and true impulse appear of themselves. It is when one can know what
is the truth of the heart."
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Phu Luc E
Appendix E

Tién Trinh Nhan Duyén
Dang Xdy Ra Noi Chinh Tém Ban

Thién su Mogok Sayadaw 12 mdt trong nhitng Thién su ndi ti€ng
clia Mié€n Pién trong thdi cAn dai. Thién s Mogok Sayadaw di theo
budc chan clia ngai Ledi Sayadaw, mot vi thién su dugc nhiéu ngudi
kinh trong & Mi&n Pién vio diu thé ky XX. Thién su Ledi Sayadaw da
ting cudng su hi€u bi€t vé dinh luat Nhan Duyén cho cic Phat tir Mién
Dién, va Thién su Mogok Sayadaw da phuc hdi va lam ndi bic phuong
phép thién clia ngai Ledi Sayadaw. Thién sw Mogok Sayadaw 1a vi hoc
gi4 ndi ti€ng clia nhitng tu vién va di trdi qua hon ba mudi nim lam
thay day Vi Diéu Phap va kinh di€n & Mi€n Pién. Vio mot ngay no,
Su thdy ra hoan cdnh ctia minh nao khdc chi mot ngudi giit bd ma
khong c6 cd hoi d€ udng sita clia chiing. Su quyét dinh tir bd dia vi va
di d€n Mingun, ndi ma Su di tu tip thién quin. Sau nhiéu nim troi
qua, do su thinh ciu ctia nhiéu Phat tif tai gia, Su bit diu day thién. Va
ching bao lau sau d6, danh ti€ng ctia Su di lan rong khip ndi nhu la
mot bic thﬁy gidc ngo. ChEZlIlg bao 1au sau khi Su thi tich, mot s6 dé ti
van ti€p tuc tu tip theo phuong phap thién tué gidc ctia Su. Pi€m ndi
bat nhit trong phuong phdp day thién cia Thién su Mogok Sayadaw 1a
4p dung Luat Nhan Duyén. Su gidi thich chudi nhin duyén nay x4y ra
nhv th€ ndo va huéng din hanh gid cdm nhan tryc ti€p ti€n trinh nay
dudc x4y ra trong than tAm clia chinh ho. Piéu nay phét sinh tué gidc
dua hanh gid d&€n chd gidi thodt khdi ti€n trinh nay, chan 1y cda dic
Phat. Su tu tp bao gdm ba phan. Thit nhit, Thién s Mogok Sayadaw
nhan manh su quan trong vé€ hiéu bi€t Phat phdp trudc khi tu tap thién
that sy. Su gidng day sy phan biét giita nhitng khdi niém va thyc thé
tuyét doi, va thuc thé tuyét d6i duge bao gdm ti dai va ngii uidn nhu
thé nao. Sau d6 Su gidi thich chu ky dinh luat nhan duyén, cho thiy
chiing qua nhan quéd nhu th€ ndo, 4i duc vd ham mudn giit chit ching
ta trong vong sanh ti¥ va dau khd. Thi nhi, hanh gid phat trién thién tap
dua trén sy hiéu bi€t trudc nay cia minh. Trudc tién hanh gia bit ddu
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tu tip chdnh niém vé hoi thd dé tdp trung. Sau d6 viéc tu tap dudc thay
ddi véi phuong phap thién vé tim, sy hi€u biét ning luc clia tim, hodc
thién vé cdm tho. Cudi cliing khi tim hanh gid trd nén sau sic, Thién
st Mogok Sayadaw nhin manh tit cd nhin thitc don thuan chi Ia sy
sanh diét clia ngii udn, va ti€n trinh thin tim 13 th€ ndo. Sy thay ddi
lién tuc nay phai dudc hanh gid cdm nhan truc ti€p, chit khong chi don
thuan ghi nhan 13 thay ddi, cho thdy khd dau va vd ngd cla ban thin
chiing ta 13 nhu thé nao. Khi thé nhdp vao ban chit that clia ngii uin
khi ching sinh va diét, hanh gia tré nén thuin thuc d€ doan trir dugc
ti€n trinh nay, va lam ngirng bit bdnh xe nhan duyén, d6 1a hanh phic
cao ca nhat, la ni€t ban.

The Process of the Law of Dependent Origination
Is Happening in Your Own Mind

Master Mogok Sayadaw was one of the most outstanding
meditation masters in Burmese Buddhism in the modern time. Master
Mogok Sayadaw follows in the footsteps of Master Ledi Sayadaw, a
prolific and widely respected Dharma master who taught in Burma at
the turn of the twentieth century. Master Ledi Sayadaw had increased
understanding of the Law of Dependent Origination among Burmese
Buddhists, and Master Mogok Sayadaw revived and emphasized its
importance in his teaching. He was a renowned scholar in monastic
circles and spent more than thirty years as a teacher of Buddhist
psychology and scriptures in Burma. One day it occured to him that he
was like a cowherd who in spite of tending the animals did not have the
opportunity to use the milk given by them. He decided to leave his
teaching position and traveled to Mingun where he undertook intensive
practice of Vipassana. After some years passed, at the request of
devoted lay-Buddhists, he began teaching of insight meditation. And
not long after that, his fame as an enlightened teacher was widespread.
Since Master Mogok Sayadaw's death not many years ago, a number
of his disciples have been carrying on the important teachings of insight
meditation in his style. The most outstanding point in Master Mogok
Sayadaw's teaching is the use of the Law of Dependent Origination. He
explains how this causal chain works and then directs meditators to
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experience this process in their own bodies and minds. This insight that
develops leads to the freedom beyond this process, the truth of the
Buddha. Practice consists of three parts. First, Master Mogok Sayadaw
stresses the importance of intellectual understanding of Dharma before
actual mediation practice. He teaches the distinction between concepts
and ultimate reality, and how ultimate reality is composed of elements
and aggregates. Then he explains the cycle of dependent origination,
showing how through cause and effect, craving and desires keep us
trapped in the rounds of becoming and suffering. Second, meditation is
then developed based on this prior understanding. Practitioner first
starts with mindfulness of breathing to concentrate the mind. Then
practice is changed to either meditation on consciousness, the knowing
faculty of mind, or meditation on feeling. Finally, as the meditation
deepens, Master Mogok Sayadaw emphasizes how all perception
becomes simply that of the arising and vanishing of the five
aggregates, the process of body and mind. This constant change which
must be directly experienced, and not simply noted as change, change,
shows how unsatisfactory and empty of self our whole existence is. On
penetrating the tru nature of the aggregates as they arise and vanish,
the practitioner becomes ripe for the cessation of this process and the
stopping of the wheel of dependent origination which is the highest
bliss, nirvana.
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Phu Luc F
Appendix F

Muén Su Theo Duyén Ma Ton Tai

Thién Su Hoang Long Hué Nam (1002-1069) thugng dudng thi
chiing, néi ring: "Mit trdi 1én & phuong dong. Mit tring lin & phuong
tay. Ctf 1én va xudng nhu vay tlr thdi xa xwa d€n nay, tdt cA miy ong
déu da bi€t chuyén nay; déu da quan sit chuyén ndy mot cich tron
ven. Ay 1a Phat Ty Lo Gi4 Na, v6 bién va tham thim... Mudn sy trong
ddi song déu theo duyén ma ton tai. HEt thdy may dng! Tai sao khong
thay? N6 bi che khuat bdi vd s6 xic cdm clia may dng. NEu may dng
chiu nhin sdu vdo nhian duyén, may dng sé& khong bd 18 cdi gi 1a thiéng
liéng, cling khong siéu viét béng dang va dau vét... Néu nhu, @€ minh
thi rd rang, khdng mot tu tudng phdt sanh, miy dng s& gidng nhu mit
troi va mit tring dang chi€u sidng, va 1am mot v6i cd vom trdi dang
xoay chuyén. R&i thi vi Pai Gidm Tt Than sé thot vio 6c clia miy 6ng
va x6a tdy chiing!" Theo Ngii Ping Hoi Nguyén, mot hom, Thién Su
Hoang Long Hué Nam (1002-1069) thugng dudng day ching, néi rang:
"Son Ting nay tai hén dic mon, tuy viy ldo Ting dudc sanh ra d€ 1am
mot vi thay. Vi th€, khong nén mi quang véi bon tim, khong nén lira
ddi cdc bac tién su, cling khdng nén tranh dudng sanh tlt, th€ ma ngay
bay gio diy lao Tang lai tranh dudng sanh t&. Vi khong nén rdi vong
luan chuyén, thi bay gi ldo Tang lai rdi bd vong luan chuyén. Cii
khong tir bé nay dudc tir bd. Cdi khong thuc chiing nay da hoan toan
thuc chitng. Vi th€ ma 4nh sing Phat gido dudc truyén xudng tir difc
Thé Ton 1a cdi ma khong mdt phap c6 thé dat dudc. Vay thi cdi gi
dudgc truyén thu cho Luc T6 trong cdi dém chét tiét 4y & Hoang Mai?"
No6i xong Hoang Long bén doc mdt bai ké:

"Pat khong dat,
Truyén khdng truyén
Lam sao néi dugc
Chuyén tr§ vé ngudn codi
Va dat dugc cot 16i
DPé€ nhé lai nhitng rf dot trong nha
Nang dau mdi biét di vé nha nao day!"



270

Budi trua hdom sau, Su ngdi ki€t gia va thi tich nim (1069). Sau khi
thi tich, Su dugc sic thuy "Ph8 Gidc Thién Su"

Mpyriad Things Exist
in Accordance With Conditions

Huang-Lung addressed the monks, saying, "The sun comes up in
the east. The moon goes down in the west. Coming up; going down.
From ancient times until today, all of you have completely understood
this; completely observed this. It is Vairocana Buddha; limitless and
fathomless... The myriad things of our daily lives all exist in
accordance with conditions. All of you! Why don't you see? It's
concealed from you by your countless emotions. If you look deeply
into causation, then you will not miss what is sacred, nor will you
transcend the shadows and traces... If, in clarity, not a single thought is
born, you will be akin to the shining sun and moon, and at one with the
revolving firmament. Then the Great Jailer God will give your brains
an evil poke that obliterates them!" According to The Wudeng Huiyuan,
one day, Huang-Lung entered the hall and addressed the monks, saying, "This
mountain monk has little talent and sparse virtue, yet I've borne the task of
being a teacher. So, not being blind to original mind, not deceiving the
ancestors, not avoiding birth and death, I now avoid birth and death. Due to not
leaving the wheel, I now leave the wheel. That which is not cast off is thus
now cast off. That not realized is now completely realized. Thus the light of
Buddhism that has passed down from the World Honored Great Enlightened
One is that not a single Dharma can be obtained. What is it that was
transmitted to the Sixth Ancestor in the dead of night at Huangmei?" Huang-
Lung then recited the following verse:

"Attaining not attaining,

Transmitting not transmitting,

How can one speak of

Returning to the root and attaining the essence?
Recalling the leaks in her old dwelling,

To what house does the new bride travel?"

The next day at noon, he assumed a cross-legged sitting posture and
passed away (1069). His memorial stupa was placed on the hill before the
temple. He received the posthumous title "Zen Master Universal
Enlightenment."
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Phu Luc G
Appendix G

Phéin Biét Ma Canh

Theo Phat gido, ma la ké x4u 4c, 1a nhitng 4o twdng hay chudng
ngai trén budc dudng tu tap. Bat ¢ luyén 4i, chuéng ngai hay &o tudng
nao 16i kéo sy chd tim tu tAp clia minh. “Ma” ti€ng Phan goi 1a mara,
Tau dich 1 “s4t,” bdi né hay cudp clia cdng difc, gi€t hai mang song tri
hué clia ngudi tu. Ma gdm tit cd cdc chiing sanh ngin tr§ con dudng
chian chanh. Ma din nghia la nhitng ké di theo Ma. Ching c6 niang luc
dé&n ndi chiing c6 thé xudt hién lién tuc trudc mit nhitng ngudi nd luc
thuc hién chdnh dao, cdm dd va quay rdi ho. Ma din Am muu gy tr§
ngai vd him doa nhitng ngudi nd luc tu theo chdnh dao. “Ma” ciing chi
cho nhitng duyén phd hoai Iam hanh gia thdi thit dao tim, cudng loan
mat chanh niém, hoic sanh ta ki€n lam diéu 4c, roi k&t cudc bi sa doa.
Nhitng viéc phat sanh cong difc tri hué, dua loai hitu tinh d€n ni€t ban,
goi 12 Phit su. C4c diéu phd hoai cin lanh, khi€n cho chiing sanh chiu
khd doa trong ludn hdi sanh t¥, goi 12 ma su. Ngudi tu cang lau, dao
cing cao, mdi thi’y rd viéc ma cang hung hiém cudng thanh.

Theo Thién Tong, c6 nim trudng hgp phan biét ma cinh hay that
canh. Thit nhdt, cdc trudng hdp thdy cdnh nhian qui khong phi hop,
quin tudng cdi nay lai thdy cdi kia, hy vong cdnh gi6i nay lai thdy
cénh gidi khdc; hodic gid cdnh hién ra khong gidng nhu di dudc dién ta
trong kinh, tdt cd déu 12 ma canh. Thit nhi, chu Phat va chu B6 Tt déu
c6 tAm tir bi thanh tinh, nén dit qui Ngai c6 hién tuéng quy than chiing
ta vin cdm thdy an nhién tu tai. Ngudc lai, bin chit cda ma quy l1a dit
tgn hung 4c, nén du chiing c6 hién ra tuéng Phat, B6 T4t hay nhitng
ngudi hién luong dao difc, chiing ta vin cdm thdy xao dong néng ndy
khong yén. Thit ba, 4nh sing ca Phit 1am ta cAm thdy ém diu mat
mé, khong c6 béng, khong chéi mit. Anh sing cia ma, ngugc lai, 1am
cho ta chéi mit, bic ric khdng yén, va c6 béng nhu trong kinh Ling
Gia da néi. Thit tu, 15i thuyét gidng clia chu Phat va chu B Tat hop
v6i kinh dién va thuin theo chin ly. Ldi cia ma thi trdi v6i 1& phai va
khong ding vdi ly kinh Phat day trong cdc kinh dién. Thit ndm, khi
thing tuéng hién ra, mudn thif nghiém, hanh gid chi nhit tAim tung Bat



272

Nhi tdm kinh, hay nhi€p tdm tri chd, niém Phat. Néu la Thénh cénh thi
khi cang niém, cdnh cang hién rd. Néu 1a ma cdnh, khi cang tung cdnh
cang mJ di rdi bi€n mat, bdi td khong bao gid 14n dugc chdnh. Tuy
nhién, hinh gia thién da ti€n tdi mdt mic dd cao thi phdi dep bd tat ci
nhitng hién canh, dit Phat, B4 T4t hay ma.

Trong khi d6, theo Hdoa Thugng Thich Thién TAm trong Niém Phat
Thap Y€u, c¢6 nim trudng hdp ma cénh. Thiz nhdt, cic cAnh nhin qua
khong phil hgp, quin tuéng ndy song thdy tuéng khic, cAu cdnh no ma
lai hién cénh kia, nhu trén vira néi. Va lai, cdnh hién ra khong gidng
nhu trong kinh dién t4, déu 1a cdnh ma. Thif nhi, chu Phat chu Bo Tit
tAm tir bi trong sach, cho nén du cdc ngai c6 hién tuéng quy thin dén
thtt thach, ta vAn cdm thdy an nhién thanh tinh. Tr4i lai, bdn nghiép cdc
loai ma 1a phién ndo hi€m 4c, nén du hién tuéng Phat d&€n khuyén day,
ta tv cdm thdy xao dong néng ndy khong yén. Thif ba, 4nh sing clia
Phat 1am cho ta cdm thdy ém diu mit mé, lai khdong c6 béng, khong
ch6i mit. Anh sdng ctia ma 1am cho ta chéi x6t d6i mit, bitc riic khong
yén, va c6 béng. Nhu trong Kinh Ling Gid di dién td. Thit tu, 15i
thuyé&t phdp clia chu Phat chu Bd Tét hgp vdi kinh dién, thuin theo
chan 1y. L&i cia ma trdi 1€ phdi, khong ddng véi kinh Phat da chi day.
Thit ndm, khi thing tuéng hién ra, mudén khido nghiém, hanh gid chi
chianh y tung B4t Nhi TaAm Kinh, hodc nhi€p tAm tri chd niém Phat.
Né&u 1a Thdnh cdnh, cang niém lai cang ro rang, vi vang that khong s¢
Itta. N&u 12 ma canh, tri niém mot hdi né lién 4n mat, bdi th khong thé
14 chdnh.

Hanh gid niém Phit c6 khi thidy cdc tuéng song lai 12 ma canh;
diéu niy 13 do nhan qud khong tuong ng. Ching han nhu ngudi dang
quin tudng Phat, dot nhién thdy twéng my nit. Ngudi tinh tAn niém
Phat mong thdy thing cdnh & TAy Phuong, song chdt thiy mot viing
nha cta 6 tap, nam nif cung cdc loai sic vat di qua di lai lan xan.
Ngudi mong thdy sen bau, nhung bdng thiy mdt ¢d xe nhé. Do nhian
qui khong hgp nhau nhu thé&, nén bi€t 12 cdnh ma. N6i 1a ¢6 nim
trudng hop; tuy nhién, phii 14y tit cd nim diéu kién ndy dé€ xét
nghiém, chd khong thé chi 14y mot hay hai diéu. Vi ¢6 nhitng thién ma
hoic thin tién theo ngoai phdi, mudn dit din ta huéng vé dudng 18i
ctia ho, nén gid hién tudng chu Phat chu B T4t d€ thuyét phap. Tuy
mon cia ho khong phdi 1a con dudng cdu canh gidi thodt, song ho cé
nghiép lanh, hoic stc thién dinh kh4 cao, nén hao quang phét ra ciing
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lam cho ta dugc mat mé ém diu. Lai 16i thuyé&t phdp cia ho doi khi
cling khuyén lam lanh lanh dit, giit gidi, an chay, ni€ém Phat, song c6
vai di€m sai khdc khong hgp véi kinh Phat, phdi nhan dinh k§ va phai
hi€u ro gido 1y méi bi€t dude. Chang han nhu ho cling khuyén in chay
niém Phat, nhung lai day phdi van hanh ciu niém Phat khdp chiu than
goi 1a ‘Chuyén Phdp Luan’ dé€ khai mach Nham, P&c, vdi mé Né Hoan
Cung. Pay Ia 16i thuy&t phdp clia hang ma ngoai dao. Hoic c6 loai ma
hién ra tuéng Ting bdo: “Phit ddong Phat xi ming khong dd dudc nudc,
vi xudng nudc phdi chim; Phat tugng Phat gb khong do dugc Iira, vi
gdp Itra phdi bi chdy; chi ¢6 Phat tim mdi khong bi vat chi lam hoai.
Tu dugc Phat TAm thanh tinh thi khong cin phai tu than khiu nifa; cho
nén dii in thit udng rudu, cé vo con ciing vo hai. Ldi tu thin va khiu
nhu giit gidi an chay, tung kinh, tri chii, niém Phat, 1a nhitng cdch khd
hanh b6 budc vo ich.” Pay la 15i thuy€&t phdp clia hanh tinh mi lau
ndm, hodc loai ma 4i duc. Cé nhitng hang ma ngoai dao cong ndng tu
khé cao, c6 thé dung siic thién dinh gia bi, khi€n cho hanh gi thin tim
dugc an dinh trong vong by ngay, hodc hai muoi mot ngay. Nhung 16i
thuyé&t phdp clia ho khdng siéu thodt, k&t cudc chi trong vong ngi
chdp. C8 dic bio: “Thdy ma khong ma, ma lién ty hoai; thdy qudi
khong qudi, qudi lién tu bai.” Cau ndy c6 nghia 1a néu thiy ma ma
long khong xao ddng s¢ hii, gitt chanh ni€ém dugc virng vang, hodc chi
tAm niém, lodi ma qudi 4y khong lam chi dugc, s& tuv bé di. Ching
nhitng khi thAy ma qudi phdi nhu th&, ma du cho ltic tu hanh dugc mot
phan k&t qua, hay thdy thing tuéng, cling dirng nén qué bi cdm, kinh
ngac hoic vui mirng. Vi nhu ta c6 hat kim cuong 1am rét dudi ddy ho,
vi nuéc duc nén do ki€m mai van mat tich. Nay nudc ling trong lai tim
thdy dugc, hat kim cuong &y nguyén 1a clia da c6, viéc chi dén dbi
phdi kinh ngac, vui mirng? Ngudi tu n€u tim khong binh tinh, qud bi
thuong, tit bi lodi bi ma 4m nhap lam cho thuong ti€c mai ching thoi.
Nhung néu qué vui mirng, cling bi loai ma hoan hy 4m nhap, 1am cho
cudi mai nhu dién cudng. Lai hanh gid niém Phat tuy cling mong dugc
thdy Thanh cdnh, nhung dirng qud md tudng udc ao, bdi niém tic 1a da
cau roi. Nén giit tAm trang diém tinh “cAu ma khong ciu, khong ciu
ma ciu,” méi khdng bi sy mong cau 1am xao dong. Ci& chi tAim niém
Phat, 1du ngdy niém lyc thanh tinh, dao cdm ¢ng giao thong, tit thdy
dugc Thanh cidnh. Néu mii d€ 1ong mong udc, d6 tic 12 vong tudng,
ma sé& thira co len 16i vao d€ phd hoai.



274

Distinguishing of Demonic Realms

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

According to the Zen School, there are five circumstances. First,
circumstances where cause and effect do not correspond, such as
visualzing one mark and see another, or hoping to see one realm but
see another, as well as scenes and realms that do not resemble to those
described in the sutras are all demonic realms. Second, Buddhas and
Bodhisattvas have pure compassion; therfore, if they take the
appearance of demons to test us, we should still feel calm, at peace and
pure. Demons on the contrary, are inherently evil and wicked; thus
even when they take the appearance of Buddhas and Bodhisattvas or
of any good and moral people, we still feel agitated, angry and uneasy.
Third, The Buddha’s light always makes us feel calm and refreshed; it
has neither shadow nor a blinding effect on the eye. The light of
demons, on the other hand, affects our eyes and makes us feel agitated
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rather than calm and peaceful; it also has shadows as described in the
Lankavatara Sutra. Fourth, the teachings of the Buddhas and
Bodhisattvas are in accord with the sutras and the truth. The teachings
of the demons are contrary to the truth and not in line with the teaching
in sutras. Fifth, when an auspicious mark appears, the practitioner who
wishes to test it, needs only concentrate on reciting the Heart Sutra
with a pure mind, or reciting a mantra or Buddha’s name with one-
pointedness of mind. If the mark is really auspicious, the more the
practitioner recites, the clearer it becomes. If the mark belongs to the
demonic realm, it will gradually disappear because evil can never
infringe upon the truth and the auspicious. However, an advanced
meditator should always remember that during meditation, you must
eliminate whatever appear, Buddhas, Bodhisattvas or demons.
Meanwhile, according to Most Venerable Thich Thién TAm in The
Pure Land Buddhism in Theory and Practice, there are five demonic
circumstances. First, instances where cause and effect do not
sorrespond, such as visualizing one mark but seeing another, hoping to
see one realm but seeing another , as well as scenes and realms that do
not resemble those described in the sutras, are all demonic realms.
Second, Buddhas and Bodhisattvas have pure compassion; therefore,
even if they take the appearance of ‘demons’ to test us, we still feel
calm, at peace and pure. Demons, on the contrary, are inherently evil
and wicked; thus, even when they take the appearance of Buddhas and
Bodhisattvas, we feel agitated, angry and uneasy. Third, the Buddhas’
light makes us feel calm and refreshed; it has neither shadow nor a
blinding effect on the eye. The light of demons, on the other hand,
affects our eyes and makes us feel agitated rather than calm and
peaceful; it also has shadows. The reference to the Buddhas’ light in
the Lankavatara Sutra illustrates this point. Fourth, the teachings of the
Buddhas and Bodhisattvas are in accord with the sutras and the truth.
The words of demons are contrary to the truth and not in line with the
sutras’ teachings. Fifth, when an auspicious mark appears, the
practitioner who wishes to test it need only concentrate on reciting the
Heart Sutra with a pure mind, or reciting a mantra or the Buddha’s
name with one-pointedness of mind. If the mark really is auspicious,
the more he recites, the clearer it becomes, because genuine gold is not
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harmed by fire. If it belongs to the demonic realm, it disappears as he
recites, because evil can never withstand the truth.

Sometimes the Buddha Recitation practitioner sees marks and
forms which could actually be demonic realms. These are instances
where cause and effect do not correspond. For example, while
visualizing the physical features of Amitabha Buddha, a practitioner
may suddenly see the features of a beautiful woman. Another
cultivator, diligently reciting the Buddha’s name in the hope of seeing
auspicious scenes of the Pure Land, may unexpectedly see a slum area,
with men, women and domestic animals running back and forth in all
directions. Yet another practitioner, hoping to see precious lotus
blossoms in the Pure Land, suddenly sees a small cart instead. These
are demonic realms, as cause and effect do not correspond. ven though
we say there are five criteria that can help us determine which events
are real and which belong to the demonic realms, we should judge
events by all five circumstances, not just one or two. This is because
there are many celestial demons, externalist deities and Immortals who
want to lead us their way and therefore falsely take the appearance of
Buddhas and Bodhisattvas preaching the Dharma. Although their
cultivation is not the ultimate way leading to liberation, they may have
good karma or fairly high level of samadhi. Thus, their light can also
make us feel refreshed and peaceful. Moreover, their teachings at
times also encourage the performance of good deeds, keeping the
precepts, vegetarianism and Buddha Recitation. However, they diverge
from the Buddhist sutras on certain crucial points, such as the need to
escape Birth and Death. Only by exercising careful judgment and
understanding the Dharma in depth are we able to know. For example,
certain externalist deities urge vegetarianism and Buddha Recitation,
but teach that the sacred words should be visualized as circulating
throughout the body, this, they say, is ‘turning the Dharma wheel,” to
release blockages in the energy system. This is the preaching of
externalist demons. There are also demons who take the appearance of
Elder Masters and say, “Buddha statues made of bronze or cement
cannot vanquish water, because they sink in water; Buddha statues
made of wood or paper cannot vanquish fire, because they would burn.
Only the Mind-Buddha cannot be destroyed by anything. You need
only cultivate the Mind-Buddha, striving to make it pure; there is no
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need to cultivate body and speech. Therefore, even eating meat and
drinking wine, lusting and begetting children (in the case of monks and
nuns) are no consequence. Cultivating body and speech through such
restrictive, ascetic practices as precept-keeping, vegetarianism, Sutra,
Mantra and Buddha Recitation is of no use and brings no benefit. This
is a typical teaching of some spirits of long years standing or demons of
sexual lust. There are some types of demons who have reached a fairly
high level of attainment and can use their powers of concentration to
help the practitioner reach a state of samadhi for a period of seven or
twenty-one days. However, their teaching does not lead to ultimate
liberation and, in the end, cannot transcend the cycle of ego-
attachment. Ancient masters have said: “When we see demons yet
remain undisturbed, the demons self-destruct; when we see ghosts yet
remain undisturbed, the ghosts are vanquished.” This saying means if
we see demons and ghosts but our minds are unmoved and unafraid,
holding fast to correct thoughts or singlemindedly reciting the Buddha’s
name, these demons and ghosts cannot hurt us in any way, and will
leave of their own accord. Not only should we act in such a manner
when seeing demons, but even when we achieve some results or see
auspicious marks during cultivation, we should not be moved to
atonishment, sadness or joy. It is as if we had lost a diamond at the
bottom of the lake and because the water was murky, we were unable
to recover it despite our best efforts. However, once the water became
still and transparent, we found it. Since the diamond had always
belonged to us, why should we have been astonished and happy? If the
cultivator’s mind is not calm and peaceful and is overly given to
sorrowful compassion, he will be harmed by the demon of sorrow and
cry all the time. If he is given to too much happiness, he will be harmed
by the demon of happiness and laugh all the time, as though insane.
Thus, although the Pure Land practitioner may also hope to see
transcendental realms and scenes, he should not long for or dream of
them too much, because to recite is already to seek. He should be calm
and seek but not seek, not seek but seek, so as to avoid disturbing his
mind. He should just earnestly recite the Buddha’s name and in time,
when the power of his recitation is pure, there will be a response and
he will witness auspicious realms. To continuously seek and hope for
them is deluded thought which brings harm.



278



279

Phu Luc H
Appendix H

Tu La Chuyén Nghiép

Du muc dich t6i thugng clia dao Phat 12 gidc ngd va gidi tho4t,
Dic Phat ciing day ring tu 12 coi ngudn hanh phiic, hét phién nio, hét
khd dau. Phat ciing 12 mot con ngudi nhu bao nhiéu con ngudi khic,
nhung tai sao Ngai trd thanh mdt bac gidc ngd vi dai? Pic Phat chua
tirng tuyén bd Ngai 12 than thinh gi cd. Ngai chi néi ring ching sanh
moi loai déu c6 Phat tinh hay hat gidng gidc ngd va su gidc ngd &
trong tAim tay clia moi ngudi, réi nhd rdi bd ngai vi Thdi T, clia cai,
va quyén lyc d€ tu tap va tim cau chin Iy ma Ngai dat dudc gidc ngd.
Phat tif ching ta tu khong phdi mong ciu xin 4n hué, ma phdi tu tip
theo guong hanh ctia Pitc Phat, phdi chuyén nghiép xdu thanh nghiép
lanh hay khong con nghiép nao nira. Con ngudi § doi giau c6 va thdong
minh, ngh¢o hén va ngu dot. Mdi ngudi mdi khdc, mdi ngudi mot
hoan cdnh riéng biét sai khac nhau. Phat tff tin ring nguyén nhan chi
vi mdi ngudi tao nghiép riéng biét. PAy chinh 12 luat nhan duyén hay
nghiép qua, va chinh nghiép tic dong va chi phdi tit cd. Chinh nghiép
noi thin khiu y tao ra k&t qua, hanh phic hay khd dau, giau hay
ngheo. Nghiép khong c6 nghia 12 s6 phin hay dinh ménh. N&u tin vao
s6 phan hay dinh ménh thi sy tu tip ddu con cin thiét va 1gi ich gi?
Nghiép khong cd dinh ciing khong phai 1a khong thay ddi duge. Con
ngudi khong thé dé bi giam ham trong bdn bic tusng kién cd cda
nghiép. Ngudgc lai, con ngudi ¢ khd ning va nghi luc c6 thé 1am thay
ddi dugc nghiép. Van ménh cda ching ta hoan toan tily thudc vao
hanh dong cta chinh ching ta; néi cach khéc, chiing ta chinh 1a nhirng
nha ki€n triic ngdi nha nghiép cda chinh chiing ta. Tu theo Phat 1a tu
minh chuyén nghiép. Chuyén nghiép 12 ching nhitng phii bd moi tat
x&u clia chinh minh, ma ciing dirng quan tim dén nhitng hanh dong
X4u clia ngudi khac. Chiing ta khong thé nao dd 15i cho ai khic vé
nhitng khd dau va bat hanh ctia chinh minh. Chiing ta phdi d6i dién
vdi cudc song chit khong bd chay, vi c¢6 chd nio trén qui dat nay la
chd cho chiing ta chay tron nghiép clia minh dau. Vi th€ chiing ta phai
chuyén nghiép bing cich tu tip cic hanh lanh d€ mang lai hanh phiic
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cho chinh minh, hon 12 cdu xin hoic sdm h&i. Chuyén nghiép 1a
thudng nhd t6i nghiép, phai ding tri tué dé€ phan biét thién 4c, lanh
dit, ty do va tréi budc d€ tranh nghiép 4c, lam nghiép lanh, hay khong
tao nghiép nao ci. Chuyén nghiép con 1a thanh loc ty tAm hon 1a cAu
nguyén, nghi 1& cting ki€n hay tu hanh xdc. Ngoai ra, chuyén nghiép
con 12 chuyén cdi tAim hep hoi ich ky thanh cdi tim mén thuong rong
16n va thanh tyu tAm tir bi bing cdch thuong x6t ching sanh moi loai.
No6i cach khéac, chuyén nghi¢p 1a thanh tyu t vo6 lugng tim, dic biét
12 hai tAm tr va bi. Phit t& chdn thuan nén ludén nhé ring trong doi
ndy ai ciing phdi mdt 1an chét, hoic sém hoic mudn; khi chét, khdng
ai mang theo dudc bat ¢ thit gi cda tran tuc, chi ¢c6 nghiép lanh hay
nghiép dit do minh tao ra s€ phai theo minh nhu hinh véi béng ma
thoi.

Theo Phit gido, vdn ménh clia ching ta hoan toan tuy thudc vao
hanh dong cta chinh chiing ta; n6i cach khac, ching ta chinh 1a nhitng
nha ki€n tric ngdi nha nghiép cta chinh chiing ta. Tu theo Phat la tu
minh chuyén nghiép. Chuyén nghiép 1a ching nhitng phdi bé moi tat
x4u cta chinh minh, ma ciling dirng quan tim dé&€n nhitng hanh dong
x4u clia ngudi khdc. Ching ta khong thé nao d6 18i cho ai khic vé
nhitng khd dau va bi't hanh ctia chinh minh. Chiing ta phai d6i dién véi
cudc sdng chit khong bd chay, vi ¢6 chd nio trén qui dat ndy la chd
cho chiing ta chay trén nghiép clia minh diu. Vi th€ ching ta phai
chuyén nghiép biing cich tu tip cdc hanh lanh d€ mang lai hanh phiic
cho chinh minh, hon 13 cAu xin hodc sam hdi. Chuyén nghiép 1a thudng
nhd téi nghiép, phéi dung tri tué dé phan bi€t thién 4ac, lanh dir, ty do
va tréi budc d€ tranh nghiép 4c, 1am nghiép lanh, hay khong tao
nghiép nio cd. Chuyén nghiép con 1a thanh loc ty tim hon 13 cu
nguyén, nghi 1& cting ki€n hay ty hanh x4c. Ngoai ra, chuyén nghiép
con 1a chuyén cdi tAm hep hoi ich ky thanh cdi tAim mén thuong rong
16n va thanh tyu tAm tir bi biing cdch thuong x6t chiing sanh moi loai.
N6i cich khdc, chuyén nghiép la thanh tyu ti v lugng tAm, dic biét 1a
hai tAm tif va bi. Phat t&f chdn thuan nén ludn nhé ring trong ddi niy ai
ciing phdi mot 1an chét, hoic sém hoic muodn; khi chét, khong ai mang
theo dugc bat cit thi gi clia trin tuc, chi c6 nghiép lanh hay nghiép dir
do minh tao ra sé& phdi theo minh nhu hinh v4i béng ma thoi. Hanh gia
tu Tinh D6 nén luén nhé ring tu phudc ciing 13 chuyén nghiép, bao
gdm nhitng cdch thuc hanh khdc nhau cho Phat tl, nhu thyc hanh b
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thi, in kinh &n t0ng, xdy chua dung thap, tri trai git gi6i, van van. Tuy
nhién, tam khong dinh tinh, khong chuyén chi thuc tdp mot phdp mon
nhiit dinh thi khé ma dat dugc nhat tAim. Thiy nhu vay, hanh gia tu
Tinh P9 phdi ludn tu tap trong bat cit thdi gian nao ma minh c6 dudc.
Va ciing chinh vi vdy ma trong “L4 Thu Tir TS An Quang,” bai Su An
Quang day: “Ngoai nhirng thdi khéa tu tdp binh thudng, hanh gid ciling
nén luon dung cdng niém Phat trong nhitng khi di, ding, ngdi, nim,
hoic trong nhitng cong viéc khong cin phdi st dung nhi¢u dé&n tim.
Lic ngd nghi, hanh gid nén niém thAm chi bon chit 'A Di Pa Phat' dé
dé dang nhi€p tim. Hanh gid ciing nén niém tham khi khong dn mic
chinh té hay khi dang 1am nhitng cong viéc nha, tim gdi, tiu tién hay
dai tién, hay khi di qua lai nhitng ndi bt tinh ciing chi nén niém thim.
Su niém thAm ndy ciing mang lai 1¢i ich nhu khi niém ra ti€ng. Trong
nhitng trudng hop vira k&, néu niém ra ti€ng thi khdng phit hgp va td ra
khong cung kinh. BAt ludn 13 niém 16n ti€ng hay nhd ti€ng, niém kim
cuong hodc niém thim, hanh gid déu phai ghi nhé trong tim mdi niém
déu phai ranh r& rd rang, miéng niém ranh ré rd rang, hai tai nghe
ranh ré rd rang. Khi niém nhu viy thi tim khong con chay theo cdnh
gidi bén ngoai nifa, vong tudng 1an diit, cAu niém PhAt tir tif thanh tinh
va chuyén nhat, cong difc tich lily that 1a 16n lao!”

Cultivation Means Changing the Karma

Although the supreme goal of Buddhism is the supreme
Enlightenment and liberation, the Buddha also taught that Buddhist
practice is the source of happiness. It can lead to the end of human
suffering and miseries. The Buddha was also a man like all other men,
but why could he become a Great Enlightened One? The Buddha
never declared that He was a Deity. He only said that all living beings
have a Buddha-Nature that is the seed of Enlightenment. He attained it
by renouncing his princely position, wealth, prestige and power for the
search of Truth that no one had found before. As Buddhist followers,
we practice Buddhist tenets, not for entreating favors but for for
following the Buddha’s example by changing bad karmas to good ones
or no karma at all. Since people are different from one another, some
are rich and intelligent, some are poor and stupid. It can be said that
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this is due to their individual karma, each person has his own
circumstances. Buddhists believe that we reap what we have sown.
This is called the law of causality or karma, which is a process, action,
energy or force. Karmas of deeds, words and thoughts all produce an
effect, either happiness or miseries, wealth or poverty. Karma does not
mean “determinism,” because if everything is predetermined, then
there would be no free will and no moral or spiritual advancement.
Karma is not fixed, but can be changed. It cannot shut us in its
surroundings indefinitely. On the contrary, we all have the ability and
energy to change it. Our fate depends entirely on our deeds; in other
words, we are the architects of our karma. Cultivating in accordance
with the Buddha’s Teachings means we change the karma of ourselves;
changing our karmas by not only giving up our bad actions or misdeeds,
but also forgiving offences directed against us by others. We cannot
blame anyone else for our miseries and misfortunes. We have to face
life as it is and not run away from it, because there is no place on earth
to hide from karma. Performing good deeds is indispensable for our
own happiness; there is no need of imploring favors from deities or
simply showing repentance. Changing karma also means remembrance
of karma and using wisdom to distinguish virtue from evil and freedom
from constraint so that we are able to avoid evil deeds, to do
meritorious deeds, or not to create any deeds at all. Changing karma
also means to purify our minds rather than praying, performing rites, or
torturing our bodies. Changing karma also means to change your
narrow-minded heart into a heart full of love and compassion and
accomplish the four boundless hearts, especially the hearts of loving-
kindness and compassion. True Buddhists should always remember that
sooner or later everyone has to die once. After death, what can we
bring with us? We cannot bring with us any worldly possessions; only
our bad or good karma will follow us like a shadow of our own.
According to Buddhism, our fate depends entirely on our deeds; in
other words, we are the architects of our karma. Cultivating in
accordance with the Buddha’s Teachings means we change the karma
of ourselves; changing our karmas by not only giving up our bad
actions or misdeeds, but also forgiving offences directed against us by
others. We cannot blame anyone else for our miseries and misfortunes.
We have to face life as it is and not run away from it, because there is
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no place on earth to hide from karma. Performing good deeds is
indispensable for our own happiness; there is no need of imploring
favors from deities or simply showing repentance. Changing karma
also means remembrance of karma and using wisdom to distinguish
virtue from evil and freedom from constraint so that we are able to
avoid evil deeds, to do meritorious deeds, or not to create any deeds at
all. Changing karma also means to purify our minds rather than
praying, performing rites, or torturing our bodies. Changing karma also
means to change your narrow-minded heart into a heart full of love and
compassion and accomplish the four boundless hearts, especially the
hearts of loving-kindness and compassion. True Buddhists should
always remember that sooner or later everyone has to die once. After
death, what can we bring with us? We cannot bring with us any worldly
possessions; only our bad or good karma will follow us like a shadow
of our own. Pure Land practitioners should always remember that to
cultivate to gather merits also means to transfer karma. It includes
various practices for a Buddhist such as practicing charity, distributing
free sutras, building temples and stupas, keeping vegeterian diet and
precepts, etc. However, the mind is not able to focus on a single
individual practice and it is difficult to achieve one-pointedness of
mind. To see this, Pure Land practitioners should try their best to
cultivate in any free time they have. And because of this, in 'Letters
From Patriarch Yin-Kuang,' Great Master Yin-Kuang said: “Outside of
regular sessions of cultivation, you should also constantly recite the
Buddha's name while walking, standing, sitting, reclining or engaging
in other actions that do not require intense intellectual activity. When
resting, you should recite, uttering only these words 'Amitabha Buddha'
to facilitate concentration. You should also recite silently when not
properly dressed or when doing household chores, bathing, urinating or
defecating, or when walking to and from unclean places. This silent
recitation also brings the same benefits as reciting aloud. In the latter
circumstances, loud recitation is improper and could reflect disrespect.
Whether reciting loudly or softly or engaging in 'diamond recitation' or
silent recitation, you should be attentive and keep each utterance
clearly and distinctly in mind, the mouth reciting clearly and distinctly
and the ears hearing clearly and distinctly. When you recite in this way,
the mind is no longer chasing after external realms, deluded thoughts
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cease and recitation gradually becomes pure and focussed, the virtues
accrued are thus immense!”
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Phu Luc I
Appendix 1

Qud Bdo Trong Sdu Néo Ludn Hoi

Tir “Qua” ddi lai véi “Nhan”. Luat nhan qua" hay sy tuong quan
giita nguyén nhan va k&t qua trong ludt vé “Nghiép®” ciia Phat gido.
Luat nhan qué hay su tuong quan giita nguyén nhan va két qud trong
luat vé “Nghiép” clia Phat gido. Nhian 12 nguyén nhin, 13 ning luc
phdt dong; qua 1a k&t qud, 1a sy hinh thanh cla ning lyc phdt dong.
DPinh luit nhin qua chi phdi van sy van vat trong vii tru khong c6
ngoai 1& Moi hanh dong 12 nhan s& c6 két qud hay hiu qué cda nd.
Giong nhu vy, moi hau qua déu cé nhan ctia né. Luat nhian qua la
luit cin bdn trong Phat gido chi phdi moi hoan cinh. Luit 4y day ring
ngudi lam viéc lanh, dit hodc vo ky s& nhan 14y hau qua tuong duong.
Ngudi lanh duge phudc, ngudi dit bi khd. Nhung thudng thudng ngudi
ta khong hi€u chit phudc theo nghia tim linh, ma hiéu theo nghia giau
c6, dia vi xa hdi, hoic uy quyén chdnh tri. Chzzlng han nhu ngudi ta bao
ring dugc 1am vua 12 do qué cia mudi nhin thién da gieo trudc, con
ngudi chét bat dic ky tir 13 do trd qua xau & ki€p nao, dau ki€p ndy
ngudi 4y khong 1am gi ddng trach.

H&t thay cdc phdp hitu vi déu giong nhau, d6i v6i nguyén nhin
trudc ma noi thi cdc phap sinh ra vé sau 1a qua. Nhitng hé qua cia tién
ki€p. Nhitng vui suéng hay dau khd trong ki€p ndy la dnh hudng hay
qua bdo clia tién ki€p. Thé cho nén cd dic cé néi: “Duc tri tién thé
nhan, kim sanh tho gié thi. Duc tri lai th€ qud, kim sanh tdc gia thi.” C6
nghia 12 mu&n bi€t nhan ki€p trudc cda ta nhu thé nao, thi hay nhin
xem qua bdo ma chiing ta dang tho lanh trong ki€p ndy. Mudn biét qua
bdo k& ti€p clia ta ra sao, thi hdy nhin vao nhitng nhan ma chiing ta da
va dang giy tao ra trong ki€p hién tai. Mot khi hi€u rd dugc nguyén ly
nay roi, thi trong cudc sdng hiing ngay clia ngudi con Phit chon thuan,
chiing ta s& ludn c6 kha ning trdnh cdc diéu dit, ]am cic diéu lanh.
Dudi day 1a mot vai qua bdo tiéu bi€u theo quan di€m Phat gido: Tha
nhat 12 qud bdo cda dn cdp vit 1a ngheo nan khén khé. Thit nhi 1a qué
bdo clia bdn xén 1a cau bat dic. Thit ba 1a qua bdo cda cda viéc phi
bang 12 khong 1udi hay thdi miéng. Thit tu 12 qui bdo cla ban tién
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tham lam 12 ngh&o nan. Thd nim I1a qud bdo cla viéc giy thu chudc
odn 12 ban than bi hai. Thit sdu 12 qua bdo cda viéc midng chudi ké in
xin 12 chét d6i gitta dudng. Thit bdy 1a qua bdo clia vi ky hai ngudi la
su6t ddi canh co (khdng ai mudn gan gdi minh). Thi tim 13 qud bdo
ctia viéc loan tin that thiét hai ngudi 12 khong con ai tin minh vé sau
nay nita. Thit chin 12 qua bdo clia viéc phi bang Tam Bao 13 vinh vién
di vao dia nguc vo gian.

Retributions in the Six Paths of the Rebirth Cycle

The term ‘“consequence” or “effect” contrasts with “cause,” or
“Fruit” contrasts with “seed.” Law of cause and effect or the relation
between cause and effect in the sense of the Buddhist law of “Karma”.
Cause is a primary force that produces an effect; effect is a result of
that primary force. The law of causation governs everything in the
universe without exception. The law of causation (reality itself as
cause and effect in momentary operation). Every action which is a
cause will have a result or an effect. Likewise every resultant action or
effect has its cause. The law of cause and effect is a fundamental
concept within Buddhism governing all situations. The Moral Causation
in Buddhism means that a deed, good or bad, or indifferent, brings its
own result on the doer. Good people are happy and bad ones unhappy.
But in most cases “happiness” is understood not in its moral or spiritual
sense but in the sense of material prosperity, social position, or political
influence. For instance, kingship is considered the reward of one’s
having faithfully practiced the ten deeds of goodness. If one meets a
tragic death, he is thought to have committed something bad in his past
lives even when he might have spent a blameless life in the present
one.

All conditioned dharmas are similar, the effect by causing a further
effect becomes also a cause. Consequences (requitals) of one’s
previous life or the pain or pleasure resulting in this life from the
practices or causes and retributions of a previous life. Therefore,
ancient virtues said: “If we wish to know what our lives were like in
the past, just look at the retributions we are experiencing currently in
this life. If we wish to know what retributions will happen to us in the
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future, just look and examine the actions we have created or are
creating in this life.” If we understand clearly this theory, then in our
daily activities, sincere Buddhists are able to avoid unwholesome
deeds and practice wholesome deeds. Below are some typical
retributions according to the Buddhist point of view: First, the
retributions of robber and petty thieves are poverty and accute
suffering. Second, the retributions of being stingy are frustrated desires.
Third, the retributions of being slandering and harsh speech are tongueless and
cankerous mouth. Fourth, the retribution of mean and greedy is poverty. Fifth,
the retribution of being creating hatred with others is to live an endangered
life. Sixth, the retribution of being laughing at or scolding the beggar is to
starve to death at the road side. Seventh, the retribution of being benefitting
oneself by bringing harmness to others is to be life-long friendless. Eighth, the
retribution of bringing harm to others by spreading rumours is to become
distrust (mistrustful) forever. Ninth, the retribution of being slandering the
Triratna (Buddha, Dharma and Sangha) is to enter Avici forever.

Notes:

(1) Theo Ditc Phat, nhan 12 nhin ma ban da gieo, thi tir d6 ban phai git 18y k&t qua tuong tng,
khong c6 ngoai 1&. N&u ban gieo nhan t6t, 4t git qua t6t. VA néu ban gieo nhan x4u, 4t nhin
18y qud x&u. Vi vdy ma né€u ban gieo mdt nhan nao d6 v4i nhitng duyén khdc di kém, mot
qué bdo hay hau qua nao d6 s& dén, khong cé ngoai 1é. Pic Phat day: “Do sy ndi két clia
cdc chudi nhan duyén ma c6 sy sinh, ¢6 sy diét.” Nhan qud trong dao Phat khong phdi 1a
chuyén tin hay khong tin. Cho du ban khdng tin nhan qud thi nhdn qua vAn vin hanh ding
theo chiéu hudng ma né phai vin hanh. Nhan chinh la ching ti (hat). Cdi gép phan cho sy
16n manh cda né 13 duyén (hay diéu kién). Trong mot cdi hat xuéng di't 1a gieo nhan.
Nhitng diéu kién 12 nhitng y&u t& phu vao gép phan lam cho cdi hat ndy mam va 16n Ién
nhu dat dai, nuSc, 4nh ning mit tr&i, phan bén va ngudi lam vudn, van van. Ciing theo Phit
gido, moi hanh dong 1am nhan s& c¢6 mot k&t qui hay hau qui. Cling nhu vay, két qua hay
hiu qua déu c6 nhin cda né. Luit nhan qua 1a khdi niém cin ban trong dao Phat, né chi
ph&i tdt c& moi trudng hop. Ngudi Phit tif tin luat nhan qué cht khong khong phai thudng
phat. Pay 1a dinh luit cin ban clia van hitu, néu mdt ngudi gieo hat gidng ot thi chic chin
ngudi d6 s& git qua tot; néu ngudi 4y gieo hat giong x4u thi hién nhién phai git qui xau.
Di k&t qui c6 thé mau hay chim, moi ngudi chic chin s& nhan nhitng k&t qui tuong Gng
v6i nhitng hanh dong clia minh. ngudi nio thaim hiéu nguyén 1y nay s& khong bao gid 1am
diéu xdu—According to the Buddha, a cause refers to the cause you have planted, from
which you reap a corresponding result without any exception. If you plant a good cause, you
will get a good result. And if you plant a bad cause, you will obtain a bad result. So if you
plant a certain cause with other conditions assemble, a certain retribution or result is brought
about without any exception. The Buddha taught: “Because of a concatenation of causal
chains there is birth, there is disappearance.” Cause and effect in Buddhism are not a matter
of belief or disbelief. Even though you don’t believe in “cause and effect,” they just operate
the way they are suppose to operate. The cause is the seed, what contributes to its growth is
the conditions. Planting a seed in the ground is a cause. Conditions are aiding factors which
contribute to the growth such as soil, water, sunlight, fertilizer, and the care of the gardener,
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etc. Also according to Buddhism, every action which is a cause will have a result or an
effect. Likewise, every resultant action has its cause. The law of cause and effect is a
fundamental concept within Buddhism governing all situation. Buddhists believe in a just
rational of karma that operates automatically and speak in terms of cause and effect instead
of rewards and punishments. It’s a fundamental principle for all living beings and all things
that if one sows good deeds, he will surely reap a good harvest; if he sows bad deeds, he
must inevitably reap a bad harvest. Though the results may appear quickly or slowly,
everyone will be sure to receive the results that accord with their actions. Anyone who has
deeply understood this principle will never do evil.

Nghiép 12 nhitng hanh dong thién 4c tao nén trong lic con sdng. Nghiép khong bi gidi han
bdi khong gian va thdi gian. Mot ca nhin d&n vdi coi ddi bing két qua nhitng nghiép ddi
tru6e. N6i mot cach vin tit, nghiép 1a “hanh vi.” T4t cA moi hanh vi chiing ta lam déu tao
thanh nghiép. Bt c hanh vi ndo bao git ciing c6 mdt k&t qui theo sau. TAt c nhitng gi clia
chiing ta vao lic nay déu la k&t qui ctia nghiép ma chiing ta di tao ra trong qui khi.
Nghiép phtic tap va nghiém trong. C4c hanh vi clia ching ta, dit nhd the may, cling d€ lai
d&u v&t vé& vat chat, tim 1y va hoan cdnh. Nhitng diu vét d€ lai trong ta bao gdbm ky tc, tri
thiic, théi quen, tri tué va tinh chit. Nhitng ddu v& nay dugc tao nén bdi su chit chita kinh
nghiém va hanh vi trong sudt mot thdi gian dai. Nhitng ddu v&t ma cdc hanh vi clia ching ta
@& lai trén thin thé cda chiing ta thi con thdy dugc, chif chi c6 mot phin nhitng dau vét trong
tAm con nim trén bé mit cda tAm, con da phin con lai déu dugc gidu kin trong tim hay
chim sdu trong tiém thic. Pay chinh 1 sy phic tap va nghiém trong cta nghiép. Nghié¢p
cling c6 nghia 13 “hanh ddng, tot hay x4u,” bao gdm luyén i, thit nghich, u€ trugc, san han,
ganh ghét, etc. Nghiép dugc thanh 1ap tif nhitng quan niém ctia mot chiing sanh. Chinh tiém
ning &y huéng ddn moi ¥ng x& va 14i hanh vi ciing nhu tu tudng cho ddi ndy va nhitng ddi
trudc. Theo Phat gido, nghiép khdi 1én tir ba y&u t6: than, khdu va y. Quan tdm hang diu
clia gido thuy&t dao ddc Phat gido 1a nhitng hanh dong do sy din do suy nghi Iya chon vi
nhitng hanh dong nhu viy tit dua d€n nhitng hiu qua tuong ¢ng khong tranh khéi. Hiu qud
c6 thé 1a vui hay khong vui, tily theo hanh dong nguyén thiy. Trong vai trudng hgp két qua
di lién theo hanh ddng, va nhitng trudng hgp khdc hdu qua hién d&€n mot thdi gian sau. Vai
nghiép qua chi hién hién & kiép lai sanh ma thoi—Karma means all good and evil actions
taken while living. Action and appropriate result of action. Karma is not limited by time or
space. An individual is coming into physical life with a karma (character and environment
resulting from his action in the past). Briefly, “karma” means “deed.” It is produced by all
deeds we do. Any deed is invariably accompanied by a result. All that we are at the present
moment is the result of the karma that we have produced in the past. Karma is complex and
serious. Our deeds, however triffling, leave traces physically, mentally, and
environmentally. The traces left in our minds include memory, knowledge, habit,
intelligence, and character. They are produced by the accumulation of our experiences and
deeds over a long period of time. The traces that our deeds leave on our body can be seen
easily, but only part of traces in our minds remain on the surface of our mind, the rest of
them are hidden depths of our minds, or sunk in the subconscious mind. This is the
complexity and seriousness of the Karma. Karma also means “Action, good or bad,”
including attachments, aversions, defilements, anger, jealousy, etc. Karma is created
(formed) by that being’s conceptions (samskara). This potential directs one behavior and
steers the motives for all present and future deeds. In Buddhism, karma arises from three
factors: body, speech and mind. Buddhist ethical theory is primarily with volitional actions,
that is, those actions that result from deliberate choice for such actions set in motion a series
of events that inevitably produce concordant results. These results may be either pleasant or
unpleasant, depending on the original votion. In some cases the results of actions are
experienced immediately, and in others they are only manifested at a later time. Some
karmic results do not accrue (d6n lai) until a future life.
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Phu Luc J
Appendix J

Nghiép Cam Nghié¢p Duyén Khién Chiing Sanh
Gady Téi Phai Doa Vao Dia Nguc Vé Gidn

Nghiép cam la sy cdm @ng hay dnh hudng clia nghiép (tly thudc
vao nghi€p nhan thién hay d4c ma cdm tho lac hay khd) va nghi€p
duyén va cé nghia 1a nhan duyén dem lai hdu qua tir ndi nghié€p (thién
nghiép 1a nhdn duyén mang lai lac qué, 4c nghiép l1a nhadn duyén mang
lai khd qud). Sdu néo hay dudng luan hdi clia chiing sanh (chiing sanh
tao céc nghiép khic nhau rdi bi nghiép duyén thic ddy, dan dit dén
sau loai dau thai, qua lai trong sdu néo, sanh rdi ti, t& rdi sanh, nhu
banh xe xoay van, khdng bao gid dirng nghi, hoic vao dia nguc, hoic
lam quy d6i, hodc lam sic sanh, hodc A Tu La, hodc lam ngudi, hodc
lam trdi, Pic Phat goi d6 1a ludn chuyén trong luc dao). Sdu néo gdm
c6 ba néo dit va ba néo lanh. Ba néo dif gdm c6 dia nguc, nga quy va
stic sanh. Pia nguc, ti€ng Phan 1a Naraka(l), nghia 1a lanh dd moi su
khd ndo, khong an vui. Pdy 13 canh gidi dia nguc. Pay 1a diéu kién
song thap nhat va khon khd nhit. Ching sanh (A-Lai-Da thitc) bi doa
vao dia nguc vi nhitng hanh vi doc 4c 1am nhiéu diéu toi 16i hai ngudi
hai vat (loai ndy & chd t3i tim, bi tra tAn thudng xuyén do tdi hanh
nghiép chiéu cdm). Trong cdi dia nguc thi sy khd khoéng c6 but muc
nao ma ta cho xi€t. Nga Quy, ti€ng Phan 1a Preta. DAy la cdnh gidi
nga quy, ndi tai sanh cla nhitng ké tham lam, ich ky va déi gat (trong
céc lodi quy thi quy déi chi€m da s6. Céc loai quy chiu qui bdo khong
ddng, k& ndo c6 chiit it phu6c bdo thi duge sanh ndi ritng ndi, gdo mi€u;
loai khong c6 phuéc bdo thi thiac sanh vao nhitng chd bat tinh, in udng
that thudng, bi nhiéu ndi khd sd. Chiing sanh doc dc bi tdi sanh vao
nga quy, thdy sudi nudc nhu thAy mau mi, ¢ nhd nhu ciy kim, bung
dng nhu cdi trdng chau, c6 khi dd An vira vio dén miéng, di trd thanh
than hong, khong thé nao nudt dudc, chiu dai khd nio sudt ddi cling
ki€p). O coi nga quy ching sanh than thé xdu xa hoi hdm, bung 16n
nhu céi tréng, ¢ nhd nhu cAy kim, miéng phuc ra ltta mdi khi nuSc
thitc 4n, va chiu cdnh d6i khat trong mudn ngan ki€p. Stic Sanh, ti€ng
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Phan 13 Tiryagyoni, nghia 12 loai ching sanh sanh ra dé bi ngudi ddi
hanh ha va an thit. Pay 1a cdnh gidi stic sanh, ndi tdi sanh clia nhitng
ké si mé, sa doa, tifu sic, bai bac, d6i trd va ta dim (trén tir rong, thi,
cAm, stic; dudi d&n thiy toc va loai con tring, khdng bao gid di thing
dudgc nhu con ngudi hay chu Thién. Loai ndy thudng giét hai va in thit
1in nhau, ddng loai thi ¥ manh hi€p y&€u. Ngoai ra, chiing con bi con
ngudi sai st chuyén chd va danh dap). Coi bang sanh nhu loai triu, bo,
Iira, ngua bi sy khd chd kéo ning né. Loai dé, heo, vit, ga, thi bi su khé
vé banh da xé thit IAm thifc #n cho loai ngudi. Cdc loai khéc thi chiu sy
khd vé& ngu t8i, nho nhdp, gi€t hai va idn udng 1in nhau. Ba néo lanh
gdm c6 A tu la, nhian chiing va thién chiing. Trong ba dudng lanh niy
thi hai dudng ngudi troi rat khé dugce sanh vao, trong khi bi doa vao a-
tu-la v ha tam d6 thi lai d& dang va thong thudng. A-Tu-La, ti€ng
Phan goi 1a Asura, nghia 12 tdnh tinh x4u xa, cling c6 nghia l1a phu6c
bao khong bing ching sanh & hai ¢di ngudi va trdi. Pay 1a cdnh giGi
clia nhitng ching sanh xdu 4c, hay gian dit, tdinh tinh néng ndy, thich
bao dong hay giy gb, va si mé theo td gido (chiing sanh trong cinh
gidi ndy ciing c6 phudc bdo, nhung lai bi tham vong, d&i trd, kiéu man,
12 qua clia nhitng tién nghiép 14n 1u6t, nén tAm thudng hay chita diy
tirc gian va chip trudc). Nhan ching, cinh gidi clia con ngudi, hay thé
giGi ctia ching ta, ndi ma nhitng chiing sanh nao tho tri ngii gidi s€
dudc tai sanh vao cdi ching sanh kh8® vui 13n 16n (tuy nhién, thuGng
bi cdnh khé sd thi€u thon, déi khat, lanh néng, sd sét, vin van. Bén
canh d6 lai phdi bi nhitng lo 4u sg sét vé sanh, ldo, bénh, ti, chia ly,
thuong ghét. Khd thi c¢6 tam khd nhu khd khd, hoai khd, hanh khd;
hodc ngil khé nhu sanh khé, gia khd, bénh khd, chét khd, khd vi pham
cdc tdi ma bi tréi budc; hodc bat khd nhu sanh, gia, bénh, chét, 4i biét
ly, o4n ting hoi, cAu bat dic, ngii Am thanh suy. Tuy ciing c6 nhitng
niém vui, nhung dy chi 13 niém vui tam bg, vui d€ chd budn chd khd.
Ching sanh sanh vao ¢6i ngudi, ma lai gdp dugc Phat phap thi theo 15i
Phat day 1a moOt dai hanh, vi diy 1a cd hdi ngan nim mot thud cho
cudc tu gidi thodt). Thién chiing, ti€ng Phan goi 12 “Deva,” c6 nghia la
sdng sudt, thanh tinh, tu tai hay t6i thing. Thién dao hay cdnh gigi chu
thién 1a noi tdi sanh ctia nhitng chiing sanh nao gitr tron nam gidi, thuc
hanh thap thién nghi€p, va tranh thap 4c (ngudi sanh 1€n cdi trdi than
dudc sing sudt, vui nhiéu hon khé, su in mic, cung dién, nha ctra déu
dudc sung suéng tdt dep, khong thi€u thdn vé vat chit). Coi trdi tuy
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vui vé hon nhan gian, nhung ciing con tuéng ngii suy va nhitng di€u bat
nhu' y.

Theo gido 1y nha Phat, vo gidn dia nguc 1a dia nguc thip nhit va
té nhd't trong tdim dia nguc néng. Pia nguc ctia khd dau khong ngirng
nghi, ndi d6 tdi nhan phdi chiu khd hinh dau dén cling nhu chét di song
lai nhiéu 1an cho d&n khi trd hét nghiép bio, mdi dudc sanh 1én cianh
gi6i cao hon. Nhitng ngudi sanh trong dia nguc A ty thudng chiu khd vi
c4i néng cda Ira. Pia nguc A ty nim bén dugi chiu Diém Phu Dé.
Theo Kinh Pia Tang, Chudng Thit Ba, Phim Quéan Chiing Sanh Nghiép
Duyén. lic Ptdc Phat Mau 1a ba Ma Gia Phu Nhon chdp tay cung kinh
ma hdi Ngai Pia Tang Bd Tat: “Thdnh Gid! Chdng sanh trong cdi
Diém Phu Pé tao nghiép sai khéc, cdm tho qui bdo ra th€ nao?” Ngai
Dia Tang Bd Tat ddp: “Trong ngan muodn thé gidi cho d&€n qudc do,
hodc noi c6 dia nguc, ndi khong cé dia nguc, hodc noi c6 hang ni
nhon, ndi khong ¢6 hang nit nhon, hodc noi c6 Phat phdp, ndi khong c6
phat phap, nhin d&n byc Thanh Vin, va Bich Chi Phit, van van ciing
sai khdc nhu th€, ché chezlng phdi riéng tdi bdo noi dia nguc sai khdc
thoi dau! Ba Ma Gia lai bach cing Bd Tit ring: “T6i mudn nghe tdi
bdo trong cdi Diém Phi Dé chiéu cdm 14y dc dao.” Ngai Dia Tang
ddp: “Thdnh MAu! Trong mong ngai 1ing nghe nhan 14y, tdi s& lugc
néi viéc d6.” Thanh MAu bach ring: “Xin Thdnh Gia néi cho.” Biy gid
Ngai Pia Tang Bb Tat thua Thanh MAu: “Danh hiéu cda nhitng tdi bdo
trong cdi Nam Diém Phut D& nhu duéi day:

Thit nhdt nhu ¢6 chiing sanh ching hi€u thio vdi cha me, cho dén
gi€t hai cha me, ké d6 phai doa vio Vo Gidn dia nguc mii dén ngan
mudn e ki€p khong lic nao mong ra khdi dugc. Thit nhi nhu c6 chiing
sanh nao c6 long dc, lam than Phat bi thuong chdy mdu, khinh ché ngdi
Tam Bao, ching kinh kinh dién, ciing phdi doa vao V6 Gian dia nguc,
trong ngan mudn tc ki€p khong khi ndo ra khéi dugc. Thit ba nhu c6
chiing sanh xAm t6n cla thudng tru, & pham Ting Ni, hodc tu tinh lam
st dim loan trong chon chiia chién, hodc giét, hodc hai, vin van.
Nhitng chiing sanh d6 phdi doa vao Vo Gidn dia nguc trong ngan mudn
tic ki€p khong lic nao ra khdi dugc. Thit tuw nhu c6 ching sanh gid 1am
Thay Sa Mon, ky thit tim ching phai sa Mon, lam dung ciia thudng
tru, trdi pham gidi lut, gat gim hang bach y, tao nhiéu diéu toi 4c.
Hang ngudi nhu thé phai doa vao Vo6 Gidn dia nguc, trong ngan mudn
trc ki€p khong ldc nao mong ra khdi dudc. Thi ndm nhu c6 chiing sanh
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trdom cdp nhitng tai vat lda gao, dd @n udng, y phuc, van van cla
thudng tru, cho d&€n khdng cho ma 14y mot vat, ké d6 phai doa vao Vo
Gidn dia nguc trong ngdn muon e ki€p khong lic nao mong ra khdi
dugc.

Ngai Dia Tang Bb Tat thua: “Thanh Miu! Néu c¢6 chiing sanh nao
pham nhitng t6i nhu trén thdi phai doa vao dia nguc ngii vo gidn, ciu
tam ngirng su dau khd chirng khodng mot niém ciing khong dugc. Ba
Ma Gia lai bach: “Th& nao goila Vo gidn dia nguc?” Ngai DBia Tang
B6 T4t thua: “Thdnh MAu! Bao nhiéu dia nguc & trong ndi Thiét, 16n
c6 18 chd, thit k& d6 nam trim chd danh hiéu déu riéng khdc nhau, thi
k& lai ¢6 ngan trim danh hiéu ciing déu riéng khac nhau. N6i vé dia
nguc VO Gian d6, gidp vong nguc thanh hon tim mudn dim, thanh dé
thuan biing sit cdo d&€n mdt muodn dim. Lita chdy trén thanh khdng c6
chd nao hd tréng. Trong nguc thanh dé cé cdc nha nguc lién ti€p nhau
déu c6 danh hiéu sai khdc. Riéng c6 mot s§ nguc tén 1a Vo Gidn. Nguc
niy chu vi mot mudn tdim ngan dim, tudng nguc cao mot ngan dim,
toan biing sit ca. Lira chdy huc hd tif trén xudng dudi. Trén tudng nguc
rin sit, ché sit, phun lta dudi nhau chay bén nay sang bén kia.

Trong nguc c6 giudng rong khip mudn dim. Mot ngudi tho toi thdi
tu thd'y thAn minh nim ddy chat cd giudng, d€n ngan mudn ngudi tho
toi cling déu ty thd'y thin clia minh nim chit ci trén giudng. P6 1a do
vi nhitng t6i nghiép da tao ra né cdm vdi nhu thé€. Lai nhitng ngudi tdi
chiu di sy khS sd. Trim ngan quy da xoa cling vdi loai 4c quy, ring
nanh bén nhon dudng guom, cip mit chéi sing nhu dnh chép, méng
tay citng nhu dong, méc rudt bim chit. Lai ¢ quy da xoa khdc cAm
chia 16n biing sit ddm vao minh tdi nhan, hodc dim tring miéng mii,
hoic dam tring bung lung, van vin, rdi ném lén trén khong, 14y chia
hing 13y, rdi d€ lai trén giudng. Lai c6 diéu hdu sit mé mit toi nhan.
Lai c6 rin sit cin dau toi nhan. Ndi 16ng ddt khip trong thin thé déu
14y dinh dai déng xudng giudng, kéo ludi ra rdi cay bira trén do6, 16i
kéo toi nhan, nuéc ddng d6 vio miéng, diy sit néng dé quan 14y than
tdi nhan, mdt ngdy mot dém, mudn 1an chét mudn 1an séng lai. Do vi
t0i nghiép ma cdm 14y nhu thé, trdi qua e ki€p khong Iic nao mong ra
khéi dudc. Lic thé gidi nidy hu hoai thdi sanh nhd qua dia nguc & thé
gidi khac. Lic th€ gidi khac d6 hu hoai thdi lai sanh vao ¢di khéc nita.
Liic coi khdc d6 hu hoai thdi cling xoay van sanh vao cdi khic. Pé&n
khi th€ gi6i ndy thanh xong, thdi sanh tr§ vé thé gidi nay. Nhitng su toi
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bdo trong nguc V6 Gidn nhu thé d6. Lai dia nguc d6 do c6 nim diéu
nghiép cdm, nén kéu 12 V6 Gidn. Nim diéu d6 1a: Toi nhan trong d6
chiu khé ngay 14n dém, cho trdi qua s6 ki€p khong liic nao ngirng nghi,
nén goi 1a V6 Gidn. Mot tdi nhan diy chat cd nguc, nhiéu t6i nhAn mdi
mdi than ciing déu ddy chat khip ci nguc, nén goi 1a V6 Gian. Nhitng
khi cu dé€ hanh hinh t6i nhan nhu chia ba, gay, diéu hau, rin, séi, chd,
c6i gia, cdi xay, cua, duc, dao mac, chdo dau sdi, ludc sit, diy sit, lira
sit, ngya sit, da song nién diu, nudc sit néng ruSi than, déi thdi dn
hoan sit néng, khdt thdi udng nudc sit s6i. T nim tron ki€p, dén vo
s6 ki€p nhitng sy khd s& nSi nhau ludn khdng ngitng nghi mot gidy,
nén goi la V6 Gidn. Khong ludn 1a trai hay gdi, Mudng, Mdn, moi rg,
gia tré, sang hén, hodc 12 rdng, 13 trdi, hodc 12 thin, 12 quy; hé gay toi
4dc theo d6 ma cam 14y, tit cd déu ddng chiu khd, nén goi 1a Vo Gidn.
Né&u ngudi nao bi doa vdo dia nguc d6, thdi tir khi méi vao cho dén
trim ngan ki€p mdi mot ngdy dém muon I1an chét, muodn 1an song lai,
mudn cau tam ngirng chirng khodng mdt niém ciing khong dugc, trir khi
t0i nghiép tiéu hét méi dugc tho sanh. Do vi 1€ lién mién mai nén goi
la V6 Gidn.

The Influence of Karma and Karma-Causes Cause
Sentient Beings Fall Into the Uninterrupted Hells

The influence of karma caused by karma and karma-cause means
karma circumstance or condition resulting from karma. Six paths or six
ways or conditions of sentient existence. Six miserable states (sentient
beings revolve in the cycle of Birth and Death, along the six paths, life
after life. These are paths of hell-dwellers, hungry ghosts, animals,
titanic demons or asuras, human beings and celestials). Six paths
comprise of three lower gatis, or three evil paths and three upper gatis,
or three good paths. Three lower gatis, or three evil paths comprise of
hells, hungry ghosts and animals. The Sanskrit term Naraka'", the state
of being in Hell. This is the lowest and most miserable condition of
existence. Sentient being (alaya-consciousness) is condemned to stay
in Hell due to his worse karma. In the hellish path, the sufferings there
are so great that no words can describe them. The Sanskrit term Preta,
the state of hungry ghosts. Starved ghosts realm where greedy, selfish
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and deceitful souls are reborn. In the path of hungry ghosts, beings
have ugly, smelly bodies, with bellies as big as drums and throats as
small as needles, while flames shoot out of their mouths. They are
subject to hunger and thirst for incalculable eons. The Sanskrit term
Tiryagyoni for animality, the state of animals. Animals’ realm reserved
for those souls who are dull-witted, depraved, or have committed
fornication. The path of animals, such as buffaloes, cattle, donkeys and
horses, is subject to heavy toil. Other domestic animals, such as goats,
pigs, chicken and ducks, are subject to be killed to make food for
human beings. Still other animals suffer from stupidity, living in filth,
and killing one another for food. Three upper gatis, or three good paths
comprise of Asura, human beings and gods. Among the three upper
gatis, rebirth in the celestial or human paths is difficult, while descend
into Asura path and other three lower gatis is easy and common. The
Sanskrit term Asura, the state of angry demons. Asuras’ realm where
those who are wicked, hot-tempered, violent or are initiated into
paganism (the path of asuras is filled with quarrelling and acrimonious
competition). The Sanskrit term Manusya, the state of human-beings.
Our earth, place where those who keep the basic five precepts are
reborn. The Sanskrit term Deva for celestials, the state of gods. Gods’
realm is reserved to those who observe the five basic commandments
and have practiced the Ten Meritorious Action and abstained to do the
Ten Evil Deeds. Although the celestial path is blessed with more
happiness than our world, it is still marked by the five signs of decay
and the things that go against our wishes.

Uninterrupted hells are the lowest and the worst of the eight hot
hells. According to the Buddhist theory, they are hells of no
intermission of suffering. Hells of uninterrupted suffering, in which
suffering, death, and painful rebirth are continuous until the retribution
for the sufferer’s evil karma is exhausted, at which time that being will
be reborn in a higher plane of existence. Those who are born in this
hell always suffer from the heat of fire. Avici is located under the
ground of Jambudvipa. According to the Earth-Store Sutra, Chapter
Three: Contemplating the Karmic Conditions of Living Beings, at that
time, the Buddha’s mother, the Lady Maya, placed her palms together
respectfully and said to Earth Store Bodhisattva: “Holy One, the karma
created by the living beings of Jambudpvipa differs. What are the
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retributions that they undergo in response.” Earth Store replied: “In an
immeasurable (innumerable) number of worlds and lands, whether with
or without hells, with or without women, the Buddhadharma, Sound-
Hearers, Pratyeka-buddhas, and so forth, the retributions of hell differ.”
The Lady Maya again said to the Bodhisattva, “I wish to hear of the
evil paths that are the retributions for offenses in Jambudvipa.” Earth
Store Bodhisattva replied: “Holy Mother! Please listen and I will
explain in general terms.” The Buddha’s mother answered: “I hope that
you, Holy One, will do so.” Earth Store Bodhisattva said to the Holy
Mother, “These are the names of the retributions for offenses in
Southern Jambuvipa:

First, if there are living beings who are not filial to their parents,
even to extent of harming or killing them, they will fall into the
Uninterrupted Hell where, for thousands of ten thousands of millions of
kalpas, they will seek escape in vain. Second, if there are living beings
who shed the Buddha’s blood, who slander the Triple Jewel, and who
do not respect and venerate Sutras, they also will fall into the
Uninterrupted Hell where, for thousands of ten thousands of millions of
kalpas, they will seek escape in vain. Third, if there are living beings
who usurp or damage the property of the permanently dwelling, who
defile Bhikshus or Bhikshunis, or who commit sexual acts within the
Sangharama, or kill or harm beings there, they and those like them will
fall into the Uninterrupted Hell where, for thousands of ten thousands
of millions of kalpas, they will escape in vain. Fourth, if there are
living beings who pretend to be Shramanas but whose hearts are not
those of Shramanas, who make destructive use of the permanently
dwelling, who swindle and deceive the white-robed, and who turn their
backs on the precepts, doing all manner of evil acts, they and those like
them will fall into the Uninterrupted Hell where, for thousands of ten
thousands of millions of kalpas, they will seek escape in vain. Fifth, if
there are living beings who steal the wealth and property of the
Permanently Dwelling, its grain, food, drink, and clothing or who take
even a single article which has not been given to them, they will fall
into the Uninterrupted Hell where, for thousands of ten thousands of
millions of kalpas, they will seek escape in vain.

Earth Store Bodhisattva continued: “Holy Mother, If living beings
commit such offenses, they will fall into the Five Ways Uninterrupted
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Hell, and although they seek a temporary stopping of their suffering, it
will not stop even for the space of a thought. The Lady Maya further
asked Earth Store Bodhisattva, “Why is it called the Uninterrupted
Hell?” Earth Store replied: “Holy Mother, the hells are all within the
Great Iron Ring Mountains. There are 18 great hells and 500 secondary
ones, their names all different. In ddition, there are another hundred
thousand, also with distinct names. The wall surrounding the
Uninterrupted Hell is over eighty thousand miles in circumference,
made entirely of iron. It is thousand miles in height, and topped by
mass of fire with few breaks. Inside the wall of that hell are many
interconnected hells, each with its own name. There is just one hell
which is properly called Uninterrupted. Its circumference is eighteen
thousand miles and its solid iron wall is a thousand miles high,
surmounted by a fire the plunges toward the base and is met by a fire at
the bottom that leaps upward. Iron snakes and dogs spewing fire gallop
east and west atop that wall.

In the midst of that hell is a bed that extends for ten thousand miles.
When one person undergoes punishment, that person sees his or her
own body extended across and completely filling the bed; and yet
when ten million people undergo punishment, each sees his or her own
body completely filling the bed. Such are the retributions for various
evil deeds. Moreover, the offenders undergo sufferings to the utmost.
A hundred thousand yakshas, as well as evil ghosts with swordlike
teeth and eyes like lightning, drag and pull them with brass-clawed
hands. Moreover, there are yakshas who brandish great iron halberds,
which they pass through the offenders’ bodies, either through their
mouths and noses, or through their belies and backs. They toss them
into space, turn them over and pull them back ; or else they place them
on the bed. There are also iron eagles that peck at the offenders’ eyes,
and iron serpents that encircle their necks. Long nails are driven into
all their limbs. Their tongues are pulled out and plowed through. Their
guts are pulled out, sawed, and chopped apart. Molten brass is poured
into their mouths, and their bodies are bound with hot iron. Such are
their karmic retributions throughout ten thousand deaths and as many
births. They pass through millions of aeons, seeking for escape in vain.
When this world decays, they will be sent to be reborn in another
world; and when that world is annihilated, they will pass in turn to
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those in order directions. As those worlds in other directions, too,
decay, they are sent back and forth, so that after this world comes into
being again, they return here. Such are the phenomena of
uninterrupted retribution for offenses. Moreover, it is called
Uninterrupted due to five retributions for karma. What are they?:
Punishment is undergone day and night throughout kalpas, and there is
no time of respite. Therefore, it is called Uninterrupted Hell. One
person fills it, yet many people also fill it. Therefore, it is called
Uninterrupted. The implements of punishment are forks, clubs, eagles,
serpents, wolves, and dogs, which pound, grind, saw, drill, chisel, cut
and chop; boiling liquids, iron nets, iron robes, iron asses, and iron
hoses that flay one alive, bind one’s head in rawhide, and pour hot iron
over one’s body, meals of iron pelletss and drinks of iron fluids.
Throughout many nayutas of kalpas such suffering continues without
interruption. Therefore, it is called Uninterrupted. Whether a man, a
woman, a savage, or someone old or young, honorable or lowly, a
dragon or a spirit, a god or ghost, everyone must undergo retribution for
the offenses he or she has committed. Therefore, it is called
Uninterrupted. If one falls into this hell, from the time of entry one
undergoes ten thousand deaths and as many rebirths each day and night
throughout a hundred thousand kalpas. One may seek relief for the
space of a thought, but even such a brief pause does not happen. Only
when one’s karma is exhausted can one attain rebirth. Because of this
continuity, it is called Uninterrupted.

Notes:

(1) Pia Nguc Na Lac Ca, mot trong sdu dudng sanh ti¥ luan hdi, 1a con dudng di xudng, ndi
khong vui ma chi c¢6 khd s&. Theo Vi Diéu Phap ctia Ngai Bhikkhu Bodhi, dia nguc 14 cinh
gidi sinh tdn thip nhift, ndi c6 nhiéu canh khd, ndi chiing sanh phdi trd nhitng nghiép bat
thién da tao trong qud khtr. DAy khong phdi 12 dia nguc trudng ciru, d&n liic trd xong nghiép
x&u, chiing sanh bat hanh c6 thé tdi sanh vio mdt cinh gidi khac, an vui hanh phiic nhd vao
céc nghiép thién. Pay 1a ndi tra tdn va chiu hinh phat chudc ti. Pay cling 12 mot trong ba
dudng dit, nhung diy khong phdi 1a chd vé han, sau khi hét nghiép, c6 thé dudc tii sanh
trong mot thAn phéin thuin 1¢i hon. Ciing nhu Tinh d9, dia nguc 4m chi trang thdi y thic, chit
khong phdi 1a ndi chon. Vi try ludn Phat gido chia 1am hai loai dia nguc: hda nguc va han
nguc, mdi loai c6 tdim dia nguc chinh, mdi dia nguc chinh c6 mudi sdu dia nguc phu. M3i dia
nguc dugc cai quan bdi Diém vuong—Naraka is a Sanskrit term for hell or earth prison, one
of the six gati or ways of transmigration, the downward path to hell (a place of joyless and
suffering, the realm of hell beings, earth-prison). There are different kinds of hells.
According to the Abhidharma, composed by Bhikkhu Bodhi, Hell (Niraya) is the lowest
plane of existence, the place of most intense suffering. It is said that beings in the Hell have



@

298

to suffer the result of their evil deeds in the past. This is not a permanent hell, once these
beings pay all retributions for their past unwholesome karmas, they can be reborn in a better
and happier plane owing to their past wholesome karmas. Place of torture and torment and
retribution for bad deeds. One of the three negative modes of existence, but existence in
hells is finite, after negative karma has been exhausted, rebirth in another better form of
existence is possible. Like the Pure Land, hells are more as a state of mind than as places.
Buddhist cosmology distinguishes two types of hells: hot and cold, divided into eight main
hells; each main hell surrounded by sixteen secondary (subsidiary) ones. The hells are ruled
by Yama.

Theo Phit gido, moi hién hitu déu c6 ban chit khd chit khong mang lai toai nguyén (su khd
vd bién vo han, sanh khd, gia khd, binh khd, chét khd, thuong yéu ma phai xa lia khd, odn
ghét ma ¢ gip nhau 1a khd, cu bat dic khd, van van. Khd deo theo ngii udn nhu sic thin,
su cdm tho, tudng tugng, hinh dnh, hanh dong, tri thitc). Khdng c6 tit ngt dich tudng duong
trong Anh ngi¥ cho tir “Dukkha “ trong ti&€ng Pali (Nam Phan) hay ti€ng Sanskrit (Bic Phan),
nén ngudi ta thudng dich chit “Dukkha” dich sang Anh ngit 1a “Suffering”. Tuy nhién chir
“Suffering” thinh thodng gy ra hi€u 1Am bdi vi né chi sy khén kh hay dau dén cuc ky.
Cin nén hiéu ring khi Pic Phat bdo cudc sdng clia ching ta 1a khS, y Ngai mudn néi d&€n
moi trang thdi khong thda min cda ching ta véi mdt pham vi rit rong, tir nhitng buc doc nho
nhd dé&n nhitng van dé khé khin trong ddi séng, tir nhitng ndi khd dau nat long chi dén
nhiing tang thudng ctia ki€p song—According to Buddhism, all existence is characterized by
suffering and does not bring satisfaction. There is no equivalent translation in English for the
word “Dukkha” in both Pali and Sanskrit. So the word “Dukkha” is often translated as
“Suffering”. However, this English word is sometimes misleading because it connotes
extreme pain. When the Buddha described our lives as “Dukkha”, he was referring to any
and all unsatisfactory conditions. These range from minor disappointments, problems and
difficulties to intense pain and misery. Therefore, Dukkha should be used to describe the
fact that things are not completely right in our lives and could be better. Both Duhkha (skt) or
Dukkha (p) are Sanskrit and Pali terms for “suffering” or “unsatisfactoriness.” This is the
first of the four noble truths of Buddhism, which holds that cyclic existence is characterized
by unsatisfactoriness or suffering. This is related to the idea that since the things of the world
are transitory, beings are inevitably separated from what they desire and forced to endure
what is unpleasant.
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Phu Luc K
Appendix K

Tit Bé Phuong Tién Song
Hay Tit Bo Lac Thu?

Phan 16n chiing ta déu mudn lam viéc thién; tuy nhién, ching ta
thudng mau thudn véi chinh chiing ta giffa lac thi va tu hanh. C6 nhiéu
ngudi hiu 1am riing ton gido 1 tir bd hanh phiic cudc ddi thé tuc. Néi
nhu thé, thay vi ton gido 1a mdt phuong tién gitp ngudi ta gidi thoat thi
ngudc lai, ton gido dudc xem nhu trang thii dan 4p ning né nhit, mot
ki€u mé tin di doan cin dugc loai bd néu chiing ta thyc sy mudn gidi
thoat. Piéu té hai nhat 12 hién nay nhiéu x4 hoi da va dang ding ton
gido nhu 12 mot phuong tién dé€ dan dp va ki€m soat vé mit chinh tri.
Ho cho ring hanh phiic ma minh c6 hién nay chi 13 tam bd, nén ho
huéng vé cdi goi 1a “Pang sing tao siéu nhién” d€ nhy dang 4y ban
cho cdi goi l1a hanh phic vinh hing. Ho khu6c tir nhitng thd vui trén
ddi. Tham chi ho khong thé thudng thiic mot bira in véi ddy di thire
dn, du 12 @n chay. Thay vi chdp nhan va thudng thic cdi gi ma ho dang
c6, thi ho lai t tao cho minh mot git mic tdi 16i “Trong khi bao nhiéu
ngudi trén thé gidi dang chét d6i va khd sd, tai sao ta lai budng minh
trong 16i sdng nhu thé nay dudc!” Thdi dd chap trudc va tir chdi nhitng
phuong tién tSi can cho cudc sdng hiing ngdy nay ciing sai 1im khong
khéc chi thdi do cla nhitng ké dim minh trong lac thd tran tuc. Ky
thuc, day chi 13 mdt hinh thitc chdp thd khic. Phit tif thudn thanh phai
nén ludn nhé ring chiing ta chdi bd nhitng lac thd tran tuc nhim loai
bd nhitng b4m viu cho dé tu hanh. Chit chiing ta khdng bao git chdi bd
phuong tién cda cudc song d€ chiing ta ti€p tuc song tu. Vi th€ ngudi
con Phit vin in, nhung khong in mang (mang sdng clia ching sanh).
Ngudi con Phat vin ngili, nhung khong ngii ngdy ngli dém nhu con heo.
Ngudi con Phit vin dam luin trong cudc song hiing ngay, nhung khong
néi modt dudng 1am mot néo. Néi tém lai, Phat tir thuan thanh khong
chdi bé phuong tién tién nghi trong cudc song, ma chi tir chdi khong dé
lin sdu hay bdm viu vao nhitng duc lac tran tuc vi chiing chi 13 nhitng
nhén t6 ctia khd dau va phién ndo ma thoi.
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Rejection of Means of Life or
Rejection of Pleasures?

Most of us want to do good deeds; however, we are always
contraditory ourselves between pleasure and cultivation. A lot of
people misunderstand that religion means a denial or rejection of
happiness in worldly life. In saying so, instead of being a method for
transcending our limitations, religion itself is viewed as one of the
heaviest forms of suppression. It’s just another form of superstition to
be rid of if we really want to be free. The worst thing is that nowadays,
many societies have been using religion as a means of political
oppression and control. They believe that the happiness we have here,
in this world, is only a temporary, so they try to aim at a so-called
“Almighty Creator” to provide them with a so-called eternal happiness.
They deny themselves the everyday pleasures of life. They cannot
enjoy a meal with all kinds of food, even with vegetarian food. Instead
of accepting and enjoying such an experience for what it is, they tie
themselves up in a knot of guilt “while so many people in the world are
starving and miserable, how dare I indulge myself in this way of life!”
This kind of attitude is just mistaken as the attitude of those who try to
cling to worldly pleasures. In fact, this just another form of grasping.
Sincere Buddhists should always remember that we deny to indulge in
worldly pleasures so that we can eliminate “clinging” to make it easy
for our cultivation. We will never reject means of life so we can
continue to live to cultivate. A Buddhist still eat everyday, but never
eats lives. A Buddhist still sleeps but is not eager to sleep round the
clock as a pig. A Buddhist still converse in daily life, but not talk in one
way and act in another way. In short, sincere Buddhists never reject
any means of life, but refuse to indulge in or to cling to the worldly
pleasures because they are only causes of sufferings and afflictions.
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Bén Ngoai Ngung Cdc Duyén, Bén Trong
Diit Cdac Vong, Thong Dong Di Vao Ké Chg

Quéng Tri, tén ctia mot vi Thién su Viét Nam, qué & Thing Long,
Bic Viét. Nam 1059, ngai xuit gia 1am dé tf cia Thién su Thién Lio
tai ndi Tién Du. Ngai tr§ thanh Phap tr ddi thit bdy dong Thién Vo
Ngon Thong. Ching bao lau sau ti€ng tim ctia ngai lan rong va nhiéu
dé tr d€n v6i ngai. V& sau ngai tru tai chiia Qudn P4nh trén nii
Khong L. Hau hét cudc ddi ngai, ngai da chian hung va hoing héa
Phat gido tai Bic Viét. Ngai thi tich nim 1091. Ngai thudng vi hanh
gid tu Thién v6i ngudi chin trau, nhit c nhit dong niém niém déu
khong tich xa con triu ndy. Ngai day: “Bén ngoai ngung cic duyén,
bén trong dit cic vong. Kiém sodt cdi nhin cia mit, cdi nghe cua tai,
c4i ngli cda mili, cdi né€m ctia ludi.” Thién su Quing Tri ti€p tuc day:
“Thién tap ciing y hét nhu di chin triu vay. Lam sao giff cho cdi tim
clia minh bat dong trong cudc s6ng nay? Hanh gid tu Thién luén nén
sudt ngay, lic ndo ciing cAn ndi quan sy rong chay cda con trau, tai
ludn ling nghe tung tich cla con triu. Cho dé&n nhit clt nhit dong,
niém niém déu khong tich xa con trau. Ngudc lai, nim, ngdi, di, ditng
déu @€ tAm vao con triu niay. Khong d€ cho mdt gidy phit nao la
khong chi€u roi vao. HE Ici 16ng 1a trdi pham ngay.” Hanh gid phai
bi€t khdi dau 14 con trau den, rdi tir 6 trd thanh tring, va rdi hoan toan
tring. Sau d6 thi triu ciing bi€n mat. Sy lién tuc clia nhitng bifc tranh
chin triu nay tiéu bi€u cho sy thanh thao tir tir ctia Thién sinh trong
thién tap, trong d6 tAm dudc ki€m sodt hay huin luyén tir tir. D€ rdi
cudi cting khdng cin phai hoc nita ma vAn thong dong di vao ké chg.
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Outwardly, Stop All Involvement;
Inwardly, Stop All Fabrication, One Is Able to
Function in the World With a Changed Perspective

Quang Tri, name of a Vietnamese Zen master from Thing Long,
North Vietnam. He left home in 1059 to become a disciple of Zen
master Thién Lio in Tién Du. He became the Dharma heir of the
seventh generation of the Wu-Yun-T ung Zen Sect. His reputation soon
spread all over North Vietnam and he had a lot of followers. Later, he
stayed at Quan Dinh Temple on Mount Khong L. He spent most of his
life to revive and expand Buddhism in North Vietnam. He passed away
in 1091. He always compared Zen practitioners with ox-keepers, in any
movement, never keep our eyes away from this very ox. He taught:
“Outwardly, stop all involvement; inwardly, stop all fabrication. Be
alert, have a mind unmoved by the form we see, by the sound we hear,
by the odor we smell, by the flavor we taste.” Zen master Quang Tri
continued to teach: “Meditation is like taming an ox. How can you
have a mind unmoved while living in this world? Zen pratitioners
should always watch the ox moving, listen to its hoofbeats. In any
movement, never keep our eyes away from this very ox. On the
contrary, keep our mind on the ox while lying, sitting, standing, and
walking. Keep watching inwardly for it goes wrong right away if we let
it wander wildly.” Zen practitioners should know that from the
beginning, the ox is black at the beginning, becomes gradually whiter,
and then becomes pure white. After this the ox disappears. The
sequence symbolizes the student’s gradual mastery of meditation
practice, in which the mind is progressively brought under control and
trained. Eventually the training is left behind, and one is able to
function in the world with a changed perspective.
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Ché Qudn Tinh, Ché Pé Tam Khong,
Khong Nén Thu Xd, Chi Nén Tuy Duyén

Mot hom, Luc T Hué Ning (638-713) thugng dudng day chiing:
“Phdp kia khong hai, tdm kia ciling vy, dao kia thanh tinh, cling khong
céc tudng, cac 6ng dé dit chd quan tinh va dé€ tim kia khong, tim ndy
von tinh, khong nén thd x4, mdi ngudi tw nd lyc thy duyén di vui vé.”
Pé&n ngay mdng tdm thing bdy, nhim nim 713, Luc T8 chgt bio dé tir
ring: “T6i mudn trd vé Tan Chau, cic 6ng hiy chéng stra sang thuyén
chéo.” Pai chiing déu budn ba, c¢6 cAm T8 & lai. Luc TS bdo: “Chu
Phat xudt hién con phai thi tich Ni€t Ban, c¢6 lai tat c6 di, Iy vin
thudng nhién, hinh hai cda t6i diy trd vé it c6 chd.” Chiing thua:
“Thay tir day di, bao gid mdi trd vé?” Luc T8 bao: “L4 rung vé cdi, trd
lai khong hen ngay.” Lai hdi ring: “Chdnh phdp nhin tang truyén trao
cho ngudi na0?” Luc T4 bio: “Ngudi ¢ dao thi dudc, ngudi khong tim
thi thong.” Lai hdi: “Vé sau c6 nan hay ching?”’ Luc T8 bdo: “Tdi diét
dd khodng nim, sdu nim, s& c6 mdt ngudi d&€n cit dau cla toi, nghe
t6i huyén ky riing:

“Trén diu nudi than,
Ndi miéng d€ in,
Gédp nan ho Man,
Duong Li€u lam quan.”

Not to Contemplate Stillness, Not to Grasp or Reject,
Let Go Well in Harmony with Circumstances

One day, the Sixth Patriarch Hui-neng entered the hall and
addressed the assembly, saying, “Dharma is not dual nor is the mind,
and the Way is pure and without marks. All of you take care not to
contemplate stillness or empty the mind. The mind is basically pure
and does not grasp or reject anything. Each of you work hard and go
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well in harmony with circumstances.” On the eighth day of the seventh
month, the Master suddenly said to his disciples, “I wish to return to
Hsin-Chou. Quickly ready a boat and oars.” The great assembly
entreated him earnestly to stay, but the Master said, “All Buddhas
appear in the world and then are seen to enter Nirvana. This body of
mine must return somewhere.” The assembly said, “Master, you are
leaving, but sooner or later, you will return.” The Master said, “Falling
leaves return to the root. There was no day on which I came.” They
further asked, “Who has received the transmission of the Right
Dharma-eye Treasury?” The Master said, “The one who has the Way
obtains it; the one without a mind penetrates it.” They further asked,
“In the future, there won’t be any difficulties, will there?” The Master
said, “Five or six years after my extinction (death), a man will come to
take my head. Listen to me verse:
"Offerings to the parents with bowed head.

There must be food in the mouth.

When the difficulty of ‘Man’ is met,

The officials will be Yang and Liu.”
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A oA A
Bon Quan Piem Ciia Nhdn Qud

Theo Ngai Long Tho trong Trung Qudn Luén, c6 bon loai quan
diém vé luat nhan qua. Thit Nhdt La Thuyét Ty Than Ma Sinh Ra:
Tu than sanh ra c6 nghia 12 nguyén nhan va k&t qua dong nhat, sy vat
dugc sanh ra bdi tu thAn. RS rang ngai Long Tho nghi ring day la
thuy€t “nhin trung hitu qua luin” clta trudng phdi S& Ludn khi ngai
phé binh vé quan di€m ctia nhan qua ty sanh nay. Sy phé binh ciia
Trung Quin d6i vdi Iy luan nay cé thé tém tit nhu thé nay: (i) Néu
qua di c6 trong nhan, thi sy tdi sanh san khong thé c6 dugc. S& Luin
c6 thé cho ring tuy qui c6 thé hién hitu trong nhin, sy bi€u 16 clia n6
12 diéu méi mé. Tuy nhién, diéu nay khong c6 nghia ring qua 1a mot
thuc chadt méi. N6 chi c6 nghia 12 mot hinh thitc hoidc trang thdi mdi
clia thyc chit ma thoi, nhung sy sai biét trén hinh thifc hay trang thai
nay lai di ngudce véi sy ddng nhat clia tAng 16p cin ban. (ii) Néu bdo
ring nguyén nhin 13 mot phan clia hién thuc, vi mdt phin tiém tang,
thi ching khic nao thira nhan ring trong cling mot sy vat di cé tinh
chat d6i nghich nhau. Néu nguyén nhin 13 mot cdi gi hodn todn tiém
tang, thi ty né khong thé trd thanh hién thuc khi khong cé su trg gitip
ctia ngoai Iuc. DAu khong thé ty né chdy ra ngoai hat trir phi nao né
dugc ép bdi mot may ép. Néu n6 can dén sy trd gitip clia ngoai luc
nhu vay thi dd khong c6 cdi dugc goi 12 “ty sanh sdn.” Piéu nay cé
nghia 13 phai loai bd hin thuy&t “nhin trung hitu qui.” (iii) N&u
nguyén nhan va két qua 1a ddng nhat, thi khong thé phan biét dugc cdi
ndo la cdi di tao sanh cdi kia. Vi thé quan diém “nhan trung hitu qua”
tu gy khé khin cho chinh né véi su tv mau thuin. Thi¢ Nhi La Sdn
Sanh Béi Vit Khdc: Thuyét ‘sdn sanh bdi vat khdc’ c6 nghia la
nguyén nhin va k&t qua 12 khdc nhau. Thuyét nay dugc goi 12 “nhin
trung v6 qua ludn,” chii truong cla nhitng ngudi thudc phdi Nhat Thiét
Hitu Bo va Kinh Lugng B0, hodc ctia Phat gido Nguyén Thuy néi
chung. Khi ngai Long Tho phé binh vé quan diém vé nhan qui khic
tdnh chdt ndy, rd rang ngai da nhim dén nhitng bo phai d6. Su phé
binh vé “nhin trung v qud luin” cda ngai gdm nhitng di€m quan
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trong sau day: (i) N&€u nhan qua khic nhau thi khong mot lién hé nao
giita nhan vad qui c6 thé ton tai. Trong trudng hgp d6 thi bat thi gi
ciing c¢6 thé 12 sdn phdm ciia bat cif thit gi khic; (ii) Nhitng ngudi thudce
phdi Nguyén Thiy cho riing nhan sau khi sanh ra qua thi khdng con tdn
tai. Nhung gitra nhan va qua c¢6 mot loai quan hé nhin qua “dudng
nhién.” Trir phi ndo nhan qua cling ton tai thi chiing mdi c¢6 thé c6 lién
hé vdi nhau. N&u chiing khong thé lién hé vdi nhau, thi ludt nhin qué
tré thanh vo nghia; (iii) Nhitng ngudi thudc phai Nguyén Thiy tin ring
qua dudc sdn sanh bdi sy k€t hop clia mot sd yé&u t6. Bay gid su két
hdp ctia cdc y€u t6 nay doi hdi phai c6 nhitng yéu t6 khac, va k& do su
k&t hdp mdi nay lai s& doi hdi mot s6 y&u t& khac nita. Piéu nay sé&
din dén tinh trang “dan 1an bit tin” (c ti€p tuc mii khong ngling
nghi). Thit Ba La Do Ca Hai Ma Sanh Ra “Do Tu N6 Va Do Thi
Khdc”: Ly luan nay tin ring qua va nhin vira gidng nhau lai vira khic
nhau. Pay la sy két hdp clia nhan trung hitu qua ludn” va “nhin trung
vd qua luin,” nén bao gdm su mAu thuin clia cd hai. Ngoai ra, loai ly
luan nay da bao trim thuc tai v6i hai loai ddi 1ap tdnh (d6ng nhat va
khdc nhau) cing mot lic. Thié Tu La Vé Nguyén Nhdn Hay Ngdu
Nhién Ma Sanh Ra: Ly luin ndy cho rang sy vt sdn sanh mot cdch
ngiu nhién, khong c6 nguyén nhin. Nhitng ngudi tin vao “Ty tidnh
ludn” l1a nhitng ngudi theo chi nghia ty nhién hay chi nghia hoai nghi
tin vao 1y ludn nay. Loai ly ludn nay néu khong néu ra dudc 1y do thi
ching khdc nao mot 1y luan ddc dodn hoan toan hoang dudng. Va néu
c¢6 mdt ly do dudc néu ra thi chﬁng khic nao né da thira nhin mot
nguyén nhan.

Four Views of Causality

According to Nagarjuna in the Madhyamaka Sastra, there are four
views about causality. First, the Theory of Self-Becoming: This means
that the cause and effect are identical, that things are produced out of
themselves. Nagarjuna had evidently in view the Satkaryavada of
Samkhya while criticizing the autogenous theory of causality. The
Madhyamika’s criticism of this theory may be summarized thus: (i) If
the effect is already present in the cause, not purpose would be served
by its re-production. The Samkhya may say that though the effect may
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be present in the cause, its manifestation is something new. This,
however, does not mean that the effect is a new substance. It only
means that it is a new form or state goes against the identity of the
underlying substratum; (ii) If it is said that the cause is partly actual,
and partly potential, it would amount to accepting opposed natures in
one and the same thing. If the cause is wholly potential, it cannot by
itself become actual without an extraneous aid. The oil cannot be got
out of the seed, unless it is pressed by a crusher. If it has to depend on
an external aid, then there is no ‘self-production’ (svata-utpattih); (iii)
If the cause and effect are identical, it would be impossible to
distinguish one as the producer of the other. The identity view of cause
and effect is, therefore, troubled itself with self-contradiction. Second,
Production From Another (Parata-Utpattih): This means that the
cause and effect are different. This view is known as “Asatkaryavada.”
This was held by the Sarvastivadins and Sautrantikas or the Hinayanists
in general. Nagarjuna had obviously these in view while criticizing this
heterogeneous view of causality. His criticism of this view makes out
the following important points: (i) If the cause is different from the
effect, no relation can subsist between the two. In what case anything
can be produced from anything. (ii) The Hinayanist believed that with
the production of the effect the course ceased to exist. But ‘ex-
hypothesis’ causality is a relation between two. Unless the cause and
effect co-exist, they cannot be related. If they cannot be related,
causality becomes meaningless. (iii) The Hinayanist believed that the
effect is produced by a combination of factors. Now for the co-
ordination of these factors, another factor would be required, and again
for the co-ordination of the additional factor with the previous one,
another factor be required. This would lead to a ‘regressus ad
infinitum’. Third, Production From Both “Itself and Another”
(Duabhyam-Utpattih): This theory believes that the effect is both
identical with and different from the cause. This is a combination of
both Satkaryavada and Asatkaruavada, and so contains the
inconsistencies of both. Besides this would invest the real with two
opposed characters (identity and difference) at one and the same time.
Fourth, Production Without Any Cause or Production By Chance
(Ahetutah-Utpattih): This theory maintains that things are produced
without a cause, or produced by chance. The Naturalists and Sceptics
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(Svabhavaadins) believed in such a theory. If no reason is assigned for
the theory, it amounts to sheer, perverse dogmatism. If a reason is
assigned, it amounts to accepting a cause.
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Bubng Bé Sdu Cdn, Sdu Trdn va
Sdu Thiic Dé Puoc Thodt Ly Sanh Tit

Theo mdt truyén thuyé&t Phit gido, mot hdm c6 mdt ngudi Ba la
mon tén 12 Méng Tay Pen mang hai cAy bdong nguyén canh va ré
khdng 16 d&n cling dudng Phat. Ong ta diing phép thin thong nim chit
mdi tay mdt cAy. Phat goi tén, 6ng da, Phat lién bdo: "Budng xudng
di!" Ong ta 1ién bd ciy hoa bén tay trdi xudng truéc mit Phat. Phat lai
b4o budng xudng nita. Ong ta lién bd cdy hoa bén tay phai xudng trudc
mat Phat. Ong ta bach Phat: "T6i ¢6 gi nita ddu ma budng bd. Phat
muon day gi?" Phat ddp: "To6i khong hé bdo 6ng budng hét may ciy
hoa, to6i bdo 6ng bd 1a bd sdu cin sdu tran va siu thic. Khi 6ng bd
dugc hét d&€n khong c6 gi nita dé€ bd, dé 1a lic ong thoat ly tat ci
nhitng rang budc ctia sanh t{."

To Abandon Six Objects of Sense, Six Organs of Sense,
and Six Consciousnesses In Order To
Be Released From the Bondage of Birth-and-Death

According to a Buddhist legend, one day, a Brahman named Black-
nails came to the Buddha and offered him two huge flowering trees
which he carried each in one of his hands through his magical power.
The Buddha called out, and when the Brahman responded the Buddha
said, "Throw them down!" The Brahman let down the flowering tree in
his left hand before the Buddha, the latter called out again to let them
go, whereupon the Brahman dropped the other flowering tree in the
right hand. The Buddha still kept up his command. Said the Brahman:
"I have nothing now to let go. What do you want me to do?" "I never
told you to abandon your flowering plants,” said the Buddha, "What I
want you to do is to abandon your six objects of sense, your six organs
of sense, and your six consciousnesses. When these are all at once
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abandoned and there remains nothing further to be abandoned, it is
then that you are released from the bondage of birth-and death."
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Boén Nhdan Duyén

Theo Kinh Ling Gia, c6 bon nhan duyén: Thit Nhdt La Nhén
Duyén: Nhan Duyén hay luit tong quat vé nhan duyén, nhian duyén
hoat dong nhu mdt cin nhan, khong cé sy phan biét nao gitta cdn nhan
va trg duyén, thi du nuéc va gié tao ra séng. Nhan duyén nghia la
nguyén nhin hay nguyén nhdn tinh hay tinh nhin duyén. Hetu va
Pratyaya thuc ra dong nghia v6i nhau. Tuy nhién, hetu dugc xem la
mot nhan t6 thAm siu va hiéu qua hon Pratyaya. Nhan ciin ban tao ra
nghiép qud va su tdi sanh. HE gAy nhan it git qud. Thit Nhi La Thit
D¢ Duyén: Pé Vo Gidn Duyén hay diéu kién diéu dong sy dién ti€n
cla cédc sy kién. Thit dé duyén la loai duyén dién ra trong trat tu, céi
ndy ti€p theo cdi kia, nhitng hdu qua dén tryc ti€p va binh ding sau
nhitng nhin trudc, nhu nhitng 1an séng niy k€ ti€p theo nhitng lan séng
khdc. Con goi 1a Bé V6 Gidn Duyén, diéu kién diéu dong sy dién ti€n
cla cédc sy kién. Thit Ba La S¢ Duyén Duyén: SG Duyén Duyén hay
di€u kién trd thanh mot ddi tugng clia nhan thiic. Canh doi ddi vdi tAm
thic (phap tAm va s tim la nang duyén, canh la s§ duyén). Cai duyén
clia s& duyén hay tAm thifc di v6i cdnh gi6i nhw mit d6i vé6i sic (tAm
thitc goi 12 ning duyén, cdnh gidi goi 12 s& duyén). Piéu kién tr§ thanh
mot doi tugng clia nhan thitc. S& duyén duyén cé mdt ddi tugng hay
moi trudng khi mdt nguyén nhan dién ra, thi du nhitng lan séng dugc
tao ra do ao, hd, song, bién hay tau be. Thit Tu La Tang Thuong
Duyén: Ting Thugng Duyén hay diéu kién t6i cao. Ting Thudng
Duyén la duyén c6 anh hudng 16n. Céc khdi tha phdp mang lai cho stic
manh 16n, thi du nhu nhdn cin cé th€ ndy sanh ra nhin thidc. Ting
thugng duyén 12 nguyén nhdn c6 quyén ning nhidt trong viéc dua
nhitng nguyén nhin ton tai d€n chd cyc thanh (trd qua nhanh nha't); thi
du, I1an séng cudi ciing 1am 14t d8 con thuyén trong mdt con bio. Ting
thugng duyén va ning tic duyén 12 hai nguyén nhin quan trong nhat.
Ning tdc nhdn ty nd la ting thugng duyén.
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Four Causations (Hetupratyaya)

According to the Lankavatara Sutra, there are four Causations
(Hetupratyaya): First, the General Law of Causation (hetupratyaya-
hetu): The cause sub-cause which acts as chief cause (hetu-pratyaya),
there being no distinction between the chief cause and the secondary
cause, i.e., the water and the wind cause a wave. Hetupratyaya means
causation or causality. Hetu and pratyaya are really synonymous;
however, hetu is regarded as a more intimate and efficient agency of
causation than a Pratyaya. The original or fundamental cause which
produces phenomena, such as karma or reincarnation. Every cause has
its fruit or consequences. Second, Condition Governing the Succession
of Events (samanantara-hetu): The immediate sub-cause, occuring in
order, one after another, consequences coming immediately and
equally after antecedents, as waves following one after another. Also
called continuous conditional or accessory cause, condition governing
the succession of events. Third, Condition Becoming an Object of
Cognition (alambana-hetu): Condition becoming an object of
cognition, upon which something rests or depends, hence objects of
perception; that which is the environmental or contributory cause;
attendant circumstances. The relationship being like that of form or
colour to the eye. The influence of one factor in causing others. The
objective sub-cause, which has an object or environment as a
concurring cause, as waves are conditioned by a basin, a pond, a river,
the sea, or a boat. Fourth, the Supreme Condition (karana-hetu): The
cause, condition, or organ of advance to a higher stage, e.g. the eye is
able to produce sight. The upheaving sub-cause which is the most
powerful one to bring all the abiding causes to a culmination, as the last
wave that upsets a boat in a storm. Among these four causes, the cause
sub-cause and the upheaving cause are the most important ones. The
active cause is itself the upheaving sub-cause.
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Qudn Chiéu Muvi Hai Nhdan Duyén

Mot hdom vua Ly Anh Tong cho tri€u Thién Su Pai X3 (1120-1180)
vao triéu d€ hdi xem su c¢6 phdp ndo tri dugc chiing phién mudn clia
vua hay khéng. Su bdo: “Piic vua nén thuc tdp quin 'Thap Nhi Nhian
Duyén' vi Phdp mudi hai nhan duyén Ia cin ban ti€p ndi sy sdng chét,
cAn 14y d6 @€ tri, nhitng nhan duyén nay that 1a phuong thudc hay
viy.” Vua Ly Anh Tong hdi: “Y nghia thé nao?” Su ddp: “Mudi hai
nhdn duyén g6m ¢6: vd minh, hanh, thitc, danh sic, luc nhap, xic, tho,
4i, thd, hitu, sanh, va ldo tt. VO minh 12 nhan duyén clia Hanh cho dén
lo budn khé ndo. Vi v6 minh ma tim ndy vong dong. Vong dong l1a
mic xich thit hai. N&u tAm vong ddng, moi thit vong dong tir tit sinh
khdgi 1a Hanh. Do Hanh ma c6 TAm Thic, mic xich thd ba. Do Thic
ma cé Canh, 12 mic xich thd tu. Do cdnh ma khdi 1én mic xich thd
nim 12 Danh Sic. Danh sic hop nhau lai d€ thanh 14p moi thit khic va
di nhién trong than ching sanh khdi 1én sdu cin. Khi sdu cin ndy tiép
xtic v6i ndi va ngoai trin thi mic xich thi sdu 12 Xic khdi diy. Sau
Xiic 1a mic xich thit bAy Cam Tho. Khi nhitng vui, budn, thuong, gian,
ganh ghét, vin vin di dugc cdm tho thi mic xich thit tim 1a Ai s& khéi
sinh. Khi luyé&n 4i ching ta c¢6 khuynh huéng giit hay Thi nhitng thit
minh ¢6, mic xich thi chin dang trdi ddy. Ching ta luén ludén nim giit
s§ hitu chit khong chiu budng bd, mic xich tht mudi dang cot chit
chiing ta vio luan hdi sanh tit. Do Hitu ma c6 Sanh (mic xich thi mudi
mot), Lao, Binh, Tt (12 mic xich thi mudi hai). Mudn ciu qud Bich
Chi Phit nén n6i MuGi hai nhan duyén. Pem tri trong thin nay thi
khong con phién nio. Néu mudn ciu qui Bich Chi Phat thi nén néi
mudi hai nhin duyén. Pem tri trong thin nay thi khong con phién
ndo.” Vua Ly Anh Tong héi: “Nhu vay thi trAm phdi tu tap tinh tim?”
Su dap: “Khi B& Ha gilt dugc nghiép thitc yén tinh, tdc 1a 16ng trong
phién nio, khong con phip nio khic ding tu tip ci. o) Trung Hoa
ngay trudc vua Luong Vii D€ thudng dem vin dé nay hdi Chi Cong
Hoa Thugng (418-514), thi Hdoa Thugng Chi Cong ciing ddp nhu thé.
Hom nay trom vi B&é Ha dua ra diéu tuong tu y.”
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Contemplation on
the Twelve Links of “Cause and Effect”

One day, king Ly Anh Téng summoned him to the capital to ask if
he had any Dharma to control the king’s afflictions and depression. He
told the king: “Your Majesty should practice the contemplation of the
twelve conditions of cause-and-effect (nidana) because these links are
the root of the continuation of birth and death. If Your Majesty wants to
cure your afflictions and depression, these links are the best medicine.”
King Ly Anh Tong asked, “What is the meaning?” Master Dai Xa said,
“The twelve links of “Cause and Effect” or “Karmic Causality”
include: ignorance (unenlightenment), action (moving, activity,
conception, disposition), consciousness, name and form, six organs
(mit,tai mii, ludi, than, y/eye, ear, nose, tongue, body, mind, contact
(touch), feeling or perception (sensation), thirst (desire or craving or
attachment), grasping (laying hold of), being (existing or owning or
possessing), birth, old age, illness and death. Ignorance is the cause and
condition for all actions that lead to grief, sadness and sufferings.
Because of ignorance, the mind is moved. This Moving is the second
link. If the mind is moved, it will move everything. So everything else
comes into being due to that initial Moving. Subsequent to this Moving,
the third link of Consciousness arises. Owing to the consciousness
wrong views arise, that’s the fourth link. Because of the wrong views,
arising the fifth link of Form and Name. Form (visible), Name
(invisible) combine themselves together to form everything else and of
course there arises the Six Roots or Six Senses. When the six senses
come into contact with the internal and external, the sixth link of
Contact arises. After the arising of Contact, Perception or Feeling is
brought forth. When happiness, unhappiness, anger, love, jealousy, etc
are all perceived, the eighth link of attachment arises. When we
attached to our perceptions, we have a tendency to grasp on whatever
we have. It’s very difficult to detach ourselves from them, the ninth
link of Grasping arises. We always grasp our feelings very strongly and
never let go what we grasp in hands, the tenth link of Owning or
Possessing arises to bind us tightly with the samsara. Subsequent to
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Owning, there will arise Birth (the eleventh link), Old Age, Illness and
Death (the twelfth link). If one wishes to attain the fruit of Solitary
Buddhas (Pratyeka-buddha), one should contemplate on the principle
of Dependent Origination. If one wishes to treat this body by
contemplating on the twelve links, then there will be no afflictions.”
King Ly Anh Tong asked, “If so, Do I have to practice to calm my
mind?” The master replied, “When Your Majesty are able to control
your karmic consciousness, then your afflictions are calm. No other
method is worth to be practiced. China in ancient times, king Liang-wu-
ti often asked Most Venerable Chih-kung the same matter, and master
Chih-kung also replied like this. I temerariously present this to Your
Majesty.”
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Qudn Sdt Nhéan Duyén Tran Thé!

Theo Canh Diic Truyén biang Luc, quyén XXV, mot hdm, Thién
st Siing Tho Khé& Tru thugng dudng budc 1én tda. Mot vi Ting bude
t6i héi: "Moi ngudi déu tim cAu chiing dude dé nhat nghia (chi nuong
theo tAm trong sdng ma qudn chi€u Phat phdp). Th€ nao 1a d& nhat
nghia?" Suing Tho néi: "Lam gi ma phdi cuc nhoc hdi han nhu thé?" Su
lai néi: "N&u moi ngudi déu mudn hiéu bi€t vé Phat tanh thi phai quin
sat nhan duyén trin th&. Thé ndo 12 nhan duyén trin th€? Hom nay khi
may ong r5i khdi chd ndy, miy 6ng s& c6 c6 nd hay chua vay? Néu
khong, thi cdi gi 1am cho may ong rdi bé chd nay? Né&u c6 thi thé ndo
12 dé nhat nghia? Nay chu Ting, dé nhit nghia d& rd rang, cAn gi phai
khS nhoc quén sit? Anh sdng thudng hing ctia Phit tinh ciing cling
cdach nay ma hién 19, va chu phap thudng tru. Néu miy ong thdy chu
phdp thudng tru, d6 vin chua phdi 12 cin nguyén cta phap. Thé nao la
cin nguyén cda phip? Miy 6ng da cé tirng nghe cic bac c6 dic noi:
'Mot ngudi thyc chiing chan 1y va vé ngudn, thi mudi phuong hu khong
déu mat hé&t.' Thi rdi con c6 mot phap nao dé hi€u hay khdong? Ngudi
xuwa dd dua ra dai sy nhan duyén, c y theo tir ddu dé€n cudi phung
hanh, chit cin chi néi nhiéu cho lao nhoc? N&u 6ng nao trong chiing
hoi ma chua hiéu thi néi di."

Look at the Temporal Causation!

According to the Records of the Transmission of the Lamp
(Ch’uan-Teng-Lu), Volume XXV, one day, Zen master Chongshou
entered the hall and ascended the seat. A monk stepped forward and
asked, "Everyone seeks to witness the first principle. What is the first
principle?" Chongshou said, "Why trouble to ask again?" Then he said,
"If everyone wants to comprehend Buddha-nature, then look at
temporal causation. What is temporal causation? When you monks go
out of here today, will you have it or not? If not, then what makes you
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leave? If you have it, what is the first principle? Monks, the first
principle is evident, so why belabor looking for it? The eternal light of
Buddha-nature is in this manner clearly revealed, and all dharmas
enternally abide. If you see that dharmas eternally abide, that is still
not their true source. What is the true source of dharmas? Have you
monks not heard that the ancients said, 'A single person realizes truth
and returns to the source, then the emptiness in the ten directions is
extinguished'? Then is there a single dharma left to be understood? If
the ancients thus put forth the alpha and omega of the great matter,
then just act in accordance with it. Why belabor it with endless chatter?
If anyone in the congregation doesn't understand this, then say so."
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Sdc La Bot Bién, Tho Nhu Bot Nuéc, Tudng La
Ao Anh, Hanh Nhu Cay Chudi, Thiic La Ao Tudng

Thong Thién (?-1228) 1a tén ctia mot vi Thién su Viét Nam, qué &
An La, Bic Viét. Ngai 13 dé tif cia Thién su Thudng Chi€u tai chiia
Luc T8. Sau khi trd thanh phap ti d5i thi 13 dong Thién V6 Ngon
Thong, ngai trd vé lang cii d€ chin hung va holing héa Phat gido cho
dén khi ngai thi tich vao nim 1228. Ngai thudng nhic nhg dé ti: “CS
dtic thudng khuyén day ring chi nén xem nim uin déu khong, tt dai
vO ngd, chin tim khong tudng, khdong di, khong lai. Khi sanh tinh
ching dén; khi tif tinh ching di; yén tinh, tron ling, tim cdnh nhat
nhu. Chi hay nhu thé, lién d6 chéng liéu ngd, khong bi ba ddi rang
budc, beén 1a ngudi xuit the. Can thi€t ching dugc c6 mot may may thi
huéng. Pham phu khong nhin ngii udn nhu 13 nhitng hién tugng ma
chiing ta lai nhin ching nhu mot thyc th€ do bdi tim mé md lira doi
chiing ta, do ham ham mudn bAm sinh cdia chiing ta cho nhitng thit trén
12 clia ta d€ théa man cdi ‘Ngi’ quan trong clia ching ta. Ky that, bin
chit thuc sy cia nim udn ndy dugc gidi thich trong gido 1y cla nha
Phit nhu sau: ‘Sic tuong déng v6i mdt dong bot bién, tho nhu bot
nudc, tudng md ta nhu 4o dnh, hanh nhu cAy chudi va thitc nhu mot 4o
tudng.” Theo kinh Thii Ling Nghiém, cdc tudng huyén héa noi phi
trAn déu do noi vong niém phan biét ma sinh ra, lai ciing do noi d6 ma
mat. Huyén vong 13 cdi tu6ng bén ngoai. Tinh sdu xa van 1a diéu gidc
minh. Nhu vay cho dén ngii 4m, luc nhip, tir thip nhi xit d&€n thap b4t
gidi, khi nhan duyén hoa hgp, hu vong nhu cé sinh. Khi nhin duyén
chia ré, hu vong goi 12 diét. Khong biét ring du sinh diét, di lai, déu
trong vong Nhu Lai tang trum khdp mudi phuong, khong lay dong,
khong thém bét, sinh diét. Trong tinh chan thudng 4y, cAu nhitng su di,
lai, mé, ngd, sinh, tif, déu khong thé dugc. Chinh vi vy néu chiu nhin
nai va c6 y chi, cdc 6ng sé thdy dudc bo mit that cla sy vit. Néu cdc
dng chiu quay vao noi tAim va qudn chi€u bé sau cta tim khdm, chd
tAm nhan xét mot cdch khich quan, khong lién tudng dén ban ngd, va
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chiu trau ddi nhu vdy trong mot thdi gian, cdc dng s& thiy ngii uin
khong phai 13 mot thyc thé ma 14 mot loat cdc ti€n trinh vat chit va
tinh than. Rdi cdc 6ng s& khong con 1am 14n cdi bé ngoai véi cdi thuc.
Céc 6ng s& thd'y ngii udn phat sinh va bi€n di mot cich lién tuc va
nhanh chéng. Chiing ludn ludn bi€n d6i titng phiit tirng gidy, khong bao
gi tinh ma ludn dong, khong bao gid 1a thyc thé ma ludn bién hién.
buc Phat da day trong Kinh Ling Gia: ‘Nhu Lai khdong khac ciing
khong phdi khong khic véi cdc uin.””

Matter Is a Heap of Foam, Feeling a Bubble,
Perception a Mirage, Mental Formations
a Banana Tree and Consciousness an Illusion

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

Ditc Phit da nhiéu 1in day: “Mang sdng con ngudi trong hdi thd,
thd ra ma khong thd vao la di mang mot va budc sang ki€p khic”.
Theo Ting si ngudi Pic Nyanatiloka k€ lai 13i cia Visuddhi-Magga
nhu sau: “Cdc thuc thé chi c6 mot khodnh khic rit ngin dé song,
ngang vdi thoi gian cda mot tia chdp. Khi thdi gian dé két thiic thi thuc
thé€ 4y tiéu tan. Thé 12 thyc thé clia qui khit di chét, khong con dang
séng va ciing khong song lai dugc trong hién tai hay tuong lai. Thuc
thé€ trong hién tai khong song trong qud khi, né dang séng trong
khodng khic hién tai, nhung ciing khong song trong tuong lai khong
song trong qua khit hay hién tai, n6 chi séng vé sau nay. Mot thuc thé
trong tuong lai. Theo Kinh Tt Thap Nhi Chuong, Chuong 38, Bic Phit
héi mot vi Sa Mon: “Sinh mang clia con ngudi ton tai bao 14u?” Vi Sa
Mon dip: “Bach Thé ton, trong vai ngay.” Phat néi: “Ong chua hiu
Pao.” Pitc Phat hdi mot Sa mon khic: “Sinh mang con ngudi ton tai
bao 1au?” Vi kia d4p: “Bach Th& To6n, khodng mot bita in.” Phat n6i:
“Ong chua hi€u Pao.” Ptic Phat lai hdi mdt vi khic: “Sinh mang con
ngudi tdn tai bao 14u?” Vi kia dap: “Bach Th& Ton, khodng mdt hoi
thd.” Phat khen: “Hay 13m! Ong 13 ngudi hiéu Pao.”

Theo Phat gido, chét khong phai 1a hé&t. Sau khi chét chi c6 than
xdc ngiing hoat ddong, con than thitc, md ngudi ta goi 14 linh hdn,
chuyén theo nghiép lanh hoic nghiép dit ma diu thai vio ndi thién
hoic ndi 4c, phat khdi sy tdi sinh goi 1a ludn hdi. Thong hiéu gido ly
dao Phat gitip cho Phat tif sip man phan dugc binh thdn, khong loan
dong, virng tAm tin tudng ndi tudng lai ctia chinh minh, chi nuwong theo
nghiép da tao ma di, khdng sg hai; ngugc lai, ngudi Phat t& true khi
min phin c6 thé binh tinh tin tudng trong gid phiit cudi cling clia cude
ddi ring song thé nao thi chét nhu thé Ay. Trong thyc t&, c6 rt nhiéu
Phat ti hay khong Phat ti, khong hiéu gido 1y nha Phat lai cho riing
chét 12 hét, suy nghi vé cdi chét 1am gi cho mét, hiy sdng cho hién tai.
DPay la 16i sdng clia nhitng ngudi khong biét song diing theo hanh phic
an vui ma Phat di day. Ho khong hi€u mdi tuong quan nhin qua giita
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céc th€ he, giita cdc cudc song ti€p ndi nhau. Khi ho con tré, con
manh, ho c6 thé w6t qua duge nhitng con dau 6m, dén khi gia y&u tién
bac hao mon, than thich xa rdi, sy s¢ hii, ndi au sau, cinh budn bi,
1ong luyén ti€c ddi v6i ho qua manh, sy xic dong trudc cinh tif biét,
1am cho ho h&i hin nhung khong con kip nita. Ngudi Phat ti phai ludn
nhé cAu ngan ngit “Phai dao gi€ng trudc khi khat nu6c” d€ khdi mang
tam trang hdi han thi di muodn. Ngay tir budi so khai, Phat gido di xdc
nhén ring tdt cd ching sanh déu sanh, t, ti, sanh tiy theo nghiép ddi
qud khtt clia ho trong mdt chu ky khong ngirng nghi. Van dé liéu c6 su
tdi sanh cla chiing sanh hay khdng hién con dang 12 dé tai ban cii cla
Phat tf TAy phuong, vi trong s6 ho, nhiéu ngudi khong chap nhan ring
gido thuy€t vé tdi sanh la c¢6 that. Tuy nhién, tuyét dai da s6 cdc vi
thdy Phat gido & A Chau lai xem niém tin tdi sanh 12 gido Iy chinh ciia
Phat gido, va hai long ring gido 1y 4y kh& hop v6i nhitng 15i Phat day
trong cac kinh dién. Pa s6 déu nghi riing gido ly vé tdi sanh 13 t8i cAn
thi€t d€ hoc thuyét vé nghiép trong Phit gido dugc hop 1y, vi néu
khong c6 tdi sanh chic 12 khong c6 qua bio truc ti€p cho bat ky hanh
ddong nao.

This Life and After Death

The Buddha taught on many occasions: “Human life is only as long
as one breath, for breathing out (exhaling) without breathing (inhaling)
means we have already died and stepped over into a new lifetime. A
German monk named Nyanatiloka, reiterated the momentariness of
existence from Visuddhi-Magga as follows: “All beings have only a
very short instant to live, only so long as a moment of a slash of a
lightning. When this is extinguished, the being is also extinguished.
The beings of the last moment is now no longer living, and does not
live now or will not live again later. The being of the present moment
did not live previously, lives just now, but later will not live any more.
The being of the future has not lived yet in the past, does not yet lived
now, and will only live later.” According to the Sutra In Forty-Two
Sections, Chapter 38, the Buddha asked a Sramana: “How long is the
human lifespan?” He replied: “A few days.” The Buddha said: “You
have not yet understood the Way.” The Buddha asked another
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Sramana: “How long is the human lifespan?” The other replied: “The
space of a meal.” The Buddha said: “You still have not yet understood
the Way.” The Buddha then asked another Sramana: “How long is the
human lifespan?” The last one replied: “The length of a single breath.”
The Buddha said: “Excellent! You understand the Way.”

According to Buddhism, death is not end. After death, the heart
ceases to beat, only consciousness generally identified as the soul
follows its course determined by the dead’s karmic forces to enter the
embryo to be reborn. Such a process is called reincarnation. If we
understand the Buddha’s Teachings, before parting, we can remain as
calm as possible; we will not fear, knowing that our next rebirth is
dedicated by our own karma, not by any external power. They will
have a strong faith on “the way you live is exactly the way you die.” In
reality, there are so many Buddhists and non-Buddhists who do not
thoroughly understand the Buddha’s Teachings. For them, death is the
end; thinking of death only makes them tired. They just live for the
present. This is the way of living for those who do not know how to live
a happy and joyful life in accordance with the Buddha’s Teachings.
They do not understand the relationship between cause and effect,
linking generations to generations or successive lives. When they are
young and strong, they feel comfortable with everything, but when they
become sick, or aged, isolated from kinfolk or short of money, they will
be agitated, but it is too late for them to regret. Buddhists should
always remember the old proverb “You need to dig the well before
you are thirsty” to prevent the feeling of late regret. Since earliest
time, Buddhism has asserted that all sentient beings are born, die, and
are reborn again in dependence on their past actions (karma) in an
endless cycle. The question whether or not beings are actually reborn
in this way has become a controversial topic among Western Buddhists,
many of whom do not accept that the doctrine of rebirth is literally true.
The overwhelming majority of Asian Buddhist teachers, however,
consider belief in rebirth to be a central tenet of Buddhism, and
contending that it accords with the teachings of the Buddha as reported
in the Buddhist canon. It is also widely thought that the doctrine of
rebirth is very necessary in order for Buddhist karma theory to make
sense, since if there were no rebirth there would be no direct
recompense for any actions.
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Buic Vao Dong Suoi Gidi Thodt
Ngay Trong Kiép Ndy

Mot khi chiing ta di budc vao dong sudi ndy va ném dudc huong
vi gidi thodt, ching ta s& khong con phai trd lai nita, khong con nhin
thitc va hanh dong sai 1dm nita. TAm tri ching ta sé bi€n ddi, chuyén
hu6ng, nhap lvu. Chiing ta khdng con rdi vao dau khd nita. Lic bay gid
ban s& viit bd moi tic dong sai 1am, bdi vi chiing ta thdy ré moi hiém
nguy trong cdc dong tic sai 1Am ndy. Ching ta s& hoan toan di vao
dao. Chiing ta hi€u 1 bdn phan, sy van hanh, 16i di, vad bdn chat tu
nhién ctia con dudng ndy. Chiing ta s& budng x4 moi chuyén cin
budng x4 va ti€p tuc budng xa moi chuyén, khdng cin uu tu thic mic.
Nhung tSt nhat, ching nén néi nhi€u vé nhitng diéu nay, ma hiy bit
tay vao viéc thuc hanh. Pirng chin chd gi nita, dirng do du, hidy 1én
dudng. Hanh gid Phat gido phdi luén nhd ring vi sao minh bi ma
chuéng. Vi tdnh clia minh chua dinh. N&u tdnh dinh rdi thi Iic nio
minh cling minh mAn sdng sudt va thdu triét moi sy. Lic d6 chiing ta
ludn thdy “ndi quan ky tAm, tAm vo ky tAm; ngoai quan ky hinh, hinh
vd ky hinh.” Nghia 12 ching ta qudn xét bén trong thi khong thiy c6
tdm, va khi qudn xét bén ngoai cling khdng thdy c¢6 hinh tuéng hay
than thé. Lic d6 ca thin 1in tim déu 13 “khong” va khi quin xét xa
hon bén ngoai thi ciing khong bi ngoai vat chi phdi. Lic ma ching ta
tha'y ca ba thif than, tim va vat déu khong 1am minh chuéng ngai la
lic ma ching ta dang song véi 1y “khong” ding nghia theo Phat gido,
c6 nghia la chiing ta dang di ddng theo “Trung Pao” vi trung dao phat
khéi 1a do dwa vao ly “khdng” ndy. Trung dao ding nghia 12 khong c6
vui, mirng, khéong cé buc doc, khong c6 lo budn, khong c6 sg haii,
khong yéu thudng, khong thu ghét, khong tham duc. Khi chiing ta quan
chi€u moi vat phdi ludn nhé ring bén trong khong c6 vong tudng, ma
bén ngoai ciing ching c¢6 tham ciu, nghia 13 ndi ngoai thin tim déu
hoan toan thanh tinh. Khi quan chi€u moi sy moi vat, néu chiing ta
thdy cdnh vui ma biét vui, thdy cdnh gidn ma bi€t 1a gian, tifc 12 ching
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ta chua dat dudc tdnh dinh. Khi cdnh t6i ma minh bén sanh 1ong chip
trudc, sanh long yéu thich hay chdn ghét, titc 1a tdnh minh cling chua
dinh. Phat t& chan thuin nén ludn nhd ring thuan cdnh d€n minh ciing
vui ma nghich cdnh d&€n minh ciing hoan hy. Bat luin gip phai cinh
ngd thuin Idi hay trdi y minh ciing déu an lac tu tai. Sy an lac niy l1a
thit an lac chin chanh, 1a thit hanh phic that sy, chi khong phai 1a tha
an lac hay hanh phiic d&n tir ngoai cdnh. Huong vi clia sy an lac bat
tidn ndy von xudt phat tif ndi tim nén lic ndo minh cling an vui, lic
nio minh ciing thanh thdn, moi lo 4u budn phién déu khong con nita.
Phit ti chan thudn nén ludén nhé vé ba cdi tAm khong thé nim bit
dugc: tAm qud khit khong thé nim bit, tAm hién tai khong thé nim bit,
va tim vi lai khong th€ nim bit. Vi vay khi sy viéc xdy ra thi minh ddi
phd, nhung khong khdi tAm phan duyén, dugc nhu vay thi khi sy viéc
qua rdi thi tim minh lai thanh tinh, khong luu gitt ddu vét gi.

Nhitng 15i Phat day trong kinh dién Pali déu nhim vao viéc giai
thoat moi khd dau phién nio clia con ngudi ngay trong ddi nay. Céc 15i
Phat day déu c6 mot chifc ning gitip d& con ngudi tim phuong cich
khoi ddy cdc thién tAm d€ gidi thodt cdc 4c tAm ddi 1p v6i chiing von
ché& ngu tim thifc con ngudi. Ching han nhu nim thién chi thi gidi
thodt nim trién cdi; tir bi thi gidi thoat sin han; vo tham thi gidi thoat
long tham; tri tué thi gidi thodt si mé; vd nga tudng, v thudng tudng,
va khé tudng thi gidi thodt ngd tudng, thudng tudng, va lac tudng, vin
van. Tinh Do Tong cho riing trong thdi Mat Phap, né€u tu tip cdc phdp
mon khic ma khong c6 Tinh P9, rit khé ma dat dugc gidi thoit ngay
trong ddi ndy. N&u sy gidi thoat khong dugc thuc hién ngay trong ddi
niy, thi mé 16 sanh tr s& 1am cho hanh nguyén clia chiing ta trd thanh
nhitng tu tudng tréng rong. Phat t thudn thanh nén ludn cin trong,
khong nén ca ngdi tdng phdi minh ma ha thap tong phdi khic. Phat ti
chon thuin nén ludn nhé ring tit cd chiing ta 12 Phat t& va cling tu
theo Phit, du phuong tién cé khiac, nhung chiing ta cé cling gido phip
la Phat Phdap, va cung ctu cdnh la gidc ngd giai thodt va thanh Phat.
Pé hi€u dao Phat mot cich chinh xdc, ching ta phdi bit ddu & ctu
cdnh cong hanh cia Phat. Nam 486 truGc Tay Lich, hay vao khodng
dé, 1a nim da ching ki€n thanh két hoat dong cia Pic Phat véi tr
cach mot dao su tai An DPo6. Cdi chét clia Pitc Phat, nhu moi ngudi déu
10, dugc goi 1a Niét Ban, hay tinh trang mot ngon Itra da tit. Khi mot
ngon lifa da tit, khong thdy con luu lai mot chiit gi. Cling vay, ngudi ta
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n6i Phat da di vao cdnh gidi vo hinh khong sao miéu ta dugc biang 15i
hay bing cdch nao khdc. Tru6c khi Ngai chitng nhap Ni€t Ban, trong
rung Ta La song tho trong thanh Cau Thi Na, Ngai da n6i nhitng 15i di
gido ndy cho cdc dé ti: “Pirng than khéc ring Pic dao su clia chiing
ta da di mat, va chiing ta khdng c6 ai d€ tuan theo. Nhitng gi ta di day,
Phédp cung v6i Luat, s& 12 dao su clia cdc nguoi sau khi ta ving bong.
N&u cdc ngudi tudn hanh Phdp va Luat khong hé gidn doan, ha ching
khdc Phdp than (Dharmakaya) ctia Ta van con § ddy mai mdi. DU c6
nhitng 15i gido huan ddy y nghia d6, mot sd dé tif ciia Ngai da niy ra
mot y ki€n di nghi ngay tru6c khi 1€ tdng cia Ngai. Do d6 duong nhién
céc bac trudng 1o phdi nghi dén viéc triéu tap mot dai hdi trudng lao
dé bao tri gido phap chinh thdng cta Phat. Ho khuyé&n cdo vua A Xa
Thé 1ap tifc ra 1énh cho 18 Ting vién chung quanh thi d6 phai trang bi
phong xa cho cdc hoi vién cia Pai Hoi Vuong X4. Khi thdi gian da tdi,
nam tram trudng lao dugc chon lya cuing hgp nhau lai. Ong A Nan doc
lai kinh phdp (Dharma) va Upali doc lai ludt nghi (Vinaya). That ra
khong cin doc lai cdc Luat, vi chiing ¢4 dudc Phat soan tip khi Ngai
con tai th&. Hoi nghi da k&t tap tinh tdn vé Phip va Luat. K&t qua hoat
dong cia cdc trudng lio dudc thira nhian nhu 13 c6 thim quyén do
nhitng ngudi ¢6 khuynh huéng chd truong hinh thic va thyc tai ludn.
Tuy nhién, c6 mot s6 quan di€m di biét, Phi LAu Na 1a mot thi du, vi
ndy sau bi gi€t chét lic dang gidng phap. Phi LAu Na & trong mot khu
rifng tre gan thanh Vuong X4 sudt thdi dai hoi, va dugc mot cu si dén
héi, Ngai tra 15i: “Pai hoi c6 thé tao ra mot két tap tinh t&. Nhung tdi
sé gilf nhitng gi dd tu minh nghe tir Bic Pao Su clia t6i.” Vay chiing ta
c6 thé cho ring da c6 mdt s6 ngudi cé ciac khuynh hudng duy tim va
tu do tu tudng.

Trong Kinh T& Thap Nhi Chuong, Bic Phat day: “Ngudi thyc hanh
theo dao nhu khiic gb ndi va trdi theo dong nuSc. N&éu khong bi ngudi
ta v6t, khong bi quy than ngin trd, khong bi nudc xody lam cho dirng
lai, va khong bi hu nat, ta ddm bao ring khiic cAy Ay sé& ra dé&n bién.
Ngudi hoc dao néu khong bi tinh duc mé hoic, khong bi ta ki€n lam
roi loan, tinh tAn tu tip dao gidi thodt, ta bdo ddm ngudi Ay s& dic
Pao.” Pdi véi nhitng ngudi xuit gia, vé cin bdn ma ndi thi cic 1i day
ctia Pic Phat déu nhim vao viéc gidi thoat moi khd dau phién nio clia
con ngudi trong ddi nay. Nhitng 15i day niy c6 cong ning gitip ching
ta hi€u phuong cdch khoi diy cic thién tAm d€ gidi thodt 4c tAm, khi€n
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cho tim ¥ thanh tinh d€ gidi thoat loan tAm v&n d6i 1ap va ché ngy tim
thitc con ngudi. Ching han nhu thién dinh thi gidi thodt phién trudc,
dinh tam thi gidi thodt tdn tim dd ch& ngy tAm thitc ching sanh tir vd
thi, tr bi gidi thodt sdn hin, vd tham giai thodt l1ong tham, v6 nga tudng
va vO thudng tudng thi gidi thodt nga tudng va thudng tudng, tri tué thi
gidi thodat vo minh, vAn van. Tuy nhién, sy tu tdp tdm phai do chinh
mdi cdc nhan thuc hién v6i chinh nd luc cda ty than trong hién tai. Con
ddi véi nhitng cu si tai gia, Pc Phat cling chi day rdt ro rang trong
Kinh Thi Ca La Viét: khong ti€u phi tai sdn, khong lang thang trén
dudng pho phi thdi, khong be ban véi ngudi xau, khong nhan cu, khong
lam nhitng hanh dong do tham, san, si, s¢g hai tdc dong, van van. Trong
Ngii Gidi, biac Phit cling day mot cidch o rang: “Khdng sit sanh,
khong trom cidp, khong th dim, khdng vong ngit, khong udng nhitng
chit cay ddc.” Ngoai ra, ngudi cu si cAn phdi gin giff t6t nhitng mdi
lién hé gitra gia dinh va xa hoi: lién hé gitra cha me va con cdi, gilta
vd va chdng, gifta thay va trd, giita ba con thin thudc, giita hing xém
lang giéng, giita chd va td, gitta minh va chu Ting Ni. Cdc mdi quan
hé nay phdi dudc dit trén cd s nhan ban, thiy chung, bi€t on, thinh
that, bi€t chdp nhan nhau, bi€t cdm thong va tuong kinh nhau. Lam
dugc nhu vay, cd ngudi xuit gia 1An ngudi tai gia déu dugc gidi thodt
khéi moi khd dau phién nio ngay trong ki€p ndy.

Entering the Stream of Liberation
In This Very Life

Once having entered this stream and tasted liberation, we will not
return, we will have gone beyond wrongdoing and wrong
understanding. Our mind will have turned, will have entered the
stream, and it will not be able to fall back into suffering again. How
could it fall? It has given up unskillful actions because it sees the
danger in them and can not again be made to do wrong in body or
speech. It has entered the Way fully, knows its duties, knows its work,
knows the Path, knows its own nature. It lets go of what needs to be let
go of and keep letting go without doubting. But it is best not to speak
about these matters too much. We’d better to begin practice without
delay. Do not hesitate, just get going. Buddhist cultivators should
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always remember the reasons why we have demonic obstructions.
They occur when our nature is not settled. If our nature were stable, it
would be lucid and clear at all times. When we inwardly observe the
mind, yet there is no mind; when we externally observe the physical
body, yet there is no physical body. At that time, both mind and body
are empty. And we have no obstructions when observing external
objects (they are existing, yet in our eyes they do not exist). We reach
the state where the body, the mind, and external objects, all three have
vanished. They are existing but causing no obstructions for us. That is
to say we are wholeheartely following the principle of emptiness, and
the middle way is arising from it. In the middle way, there is no joy, no
anger, no sorrow, no fear, no love, no disgust, and no desire. When we
contemplate on everything, we should always remember that internally
there are no idle thoughts, and externally there is no greed. Both the
body and mind are all clear and pure. When we contemplate on things,
if we are delighted by pleasant states and upset by states of anger, we
know that our nature is not settled. If we experience greed or disgust
when states appear, we also know that our nature is not settled. Devout
Buddhists should always remember that we should be happy whether a
good or bad state manifests. Whether it is a joyful situation or an evil
one, we will be happy either way. This kind of happiness is true
happiness, unlike the happiness brought about by external situations.
Our mind experiences boundless joy. We are happy all the time, and
never feel any anxiety or affliction. Devout Buddhists should always
remember about the three unattainable mind: the mind of the past is
unattainable, the mind of the present is unattainable, and the mind of
the future is unattainable. Thus, when a situation arises, deal with it,
but do not try to exploit it. When the situation is gone, it leaves no
trace, and the mind is as pure as if nothing happens.

All the Buddha’s teachings recorded in the Pali Canon are aimed at
liberating human beings’ sufferings and afflictions in this life. They
have a function of helping human beings see the way to make arise the
skilful thought, to release the opposite evil thought controlling their
mind. For example, the five meditative mental factors releasing the
five hindrances; compassion releasing ill-will; detachment or
greedilessness releasing greediness; wisdom releasing illusion;
perception of selflessness, impermanence and suffering releasing
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perception of selfishness, permanence and pleasure, and so on. The
Pure Land Sect believes that during this Dharma-Ending Age, it is
difficult to attain enlightenment and emancipation in this very life if
one practices other methods without following Pure Land at the same
time. If emancipation is not achieved in this lifetime, one’s crucial
vows will become empty thoughts as one continues to be deluded on
the path of Birth and Death. Devoted Buddhists should always be very
cautious, not to praise one’s school and downplay other schools.
Devoted Buddhists should always remember that we all are Buddhists
and we all practice the teachings of the Buddha, though with different
means, we have the same teachings, the Buddha’s Teachings; and the
same goal, emancipation and becoming Buddha. To understand
Buddhism properly we must begin at the end of the Buddha’s career.
The year 486 B.C. or thereabouts saw the conclusion of theBuddha's
activity as a teacher in India. The death of the Buddha is called, as is
well known, ‘Nirvana,” or ‘the state of the fire blown out.” When a fire
is blown out, nothing remain to be seen. So the Buddha was considered
to have entered into an invisible state which can in no way be depicted
in word or in form. Just prior to his attaining Nirvana, in the Sala grove
of Kusinagara, the Buddha spoke to His disciples to the following
effect: “Do not wail saying ‘Our Teacher has passed away, and we
have no one to follow.” What I have taught, the Dharma (ideal) with
the disciplinary (Vinaya) rules, will be your teacher after my departure.
If you adhere to them and practice them uninterruptedly, is it not the
same as if my Dharma-body (Dharmakaya) remained here forever?” In
spite of these thoughtful instructions some of his disciples were
expressing a dissenting idea even before his funeral. It was natural,
therefore, for the mindful elders to think of calling a council of elders
in order to preserve the orthodox teaching of the Buddha. They
consulted King Ajatasatru who at once ordered the eighteen
monasteries around his capital to be repaired for housing the members
of the coming Council of Rajagriha. When the time arrived five
hundred selected elders met together. Ananda rehearsed the Dharmas
(sutras) while Upali explained the origin of each of the Vinaya rules.
There was no necessity of rehearsing the Vinaya rules themselves
since they had been compiled during the Buddha’s lifetime for weekly
convocation for confessions. At the council a fine collection of the
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Dharma and the Vinaya was made, the number of Sutras was decided,
and the history of the disciplinary rules was compiled. The result of the
elders’ activity was acknowledged as an authority by those who had a
formalistic and realistic tendency. There were, however, some who
differed from them in their opinion. Purana, for instance, was skilled in
preaching. Purana was in a bamboo grove near Rajagriha during the
council, and, being asked by some layman, is said to have answered:
“The council may produce a fine collection. But I will keep to what 1
heard from my teacher myself. So we may presume that there were
some who had idealistic and free-thinking tendencies.

In the Forty-Two Sections Sutra, the Buddha said: “Those who
follow the Way are like floating pieces of woods in the water flowing
above the current, not touching either shore and that are not picked up
by people, not intercepted by ghosts or spirits, not caught in whirlpools,
and that which do not rot. I guarantee that these pieces of wood will
certainly reach the sea. I guarantee that students of the Way who are
not deluded by emotional desire nor bothered by myriad of devious
things but who are vigorous in their cultivation or development of the
unconditioned will certainly attain the way.” For left-home people,
basically speaking, all teachings of the Buddha are aimed at releasing
human beings’ troubles in this very life. They have a function of
helping an individual see the way to make arise the wholesome
thoughts to release the opposite evil thoughts. For example, meditation
helps releasing hindrances; fixed mind releasing scattered minds that
have controlled human minds since the beginninglessness; compassion
releasing ill-will; detachment or greedilessness releasing greediness;
the perceptions of selflessness and impermanence releasing the
concepts of “self” and “permanence”; wisdom or non-illusion releasing
illusion, and so on. However, the cultivation must be done by the
individual himself and by his effort itself in the present. As for
laypeople, the Buddha expounded very clearly in the Sigalaka Sutta:
not to waste his materials, not to wander on the street at unfitting times,
not to keep bad company, and not to have habitual idleness, not to act
what is caused by attachment, ill-will, folly or fear. In the Five Basic
Precepts, the Buddha also explained very clearly: not taking life, not
taking what is not given, not committing sexual misconduct, not lying,
and not drinking intoxicants. Besides, laypeople should have good
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relationships of his fmaily and society: between parents and children,
between husband and wife, between teacher and student, among
relatives and neighbors, between monks, nuns, and laypeople, between
employer and employee. These relationships should be based on
human love, loyalty, gratitude, sincerity, mutual acceptance, mutual
understanding, and mutual repsect. If left-home people and laypeole
can practice these rules, they are freed from sufferings and afflictions
in this very life.
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