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Vuõ Truï Luaän cuûa Phaät Giaùo khoâng phaûi chæ baøn ñeán söï hieän 

höõu cuûa voâ soá heä thoáng theá giôùi taäp hôïp thaønh nhöõng nhoùm maø ta 

vaãn goïi laø caùc thieân haø, maø noù coøn ñeà caäp ñeán nhöõng khaùi nieäm 

roäng raõi veà thôøi gian cuûa vuõ truï. Theo vuõ truï luaän Phaät giaùo, traùi 

ñaát traûi qua nhöõng chu kyø; trong moät vaøi chu kyø naày, traùi ñaát toát 

ñeïp hôn, nhöng trong nhöõng chu kyø khaùc, noù sa ñoïa. Tuoåi trung 

bình cuûa con ngöôøi laø daáu hieäu chæ tính chaát thôøi ñaïi maø ngöôøi aáy 

soáng. Tuoåi coù theå thay ñoåi töø 20 ñeán haèng traêm trieäu naêm. Vaøo 

thôøi Ñöùc Phaät Thích Ca, möùc ñoä trung bình cuûa ñôøi soáng laø 100 

naêm. Sau thôøi cuûa Ngaøi, theá gian hö hoûng, cuoäc soáng con ngöôøi 

ruùt ngaén ñi. Thaät laø sai laàm khi nghó raèng nhaân sinh quan vaø vuõ 

truï quan cuûa ñaïo Phaät laø moät quan nieäm bi quan, raèng con ngöôøi 

luoân soáng trong tinh thaàn bi quan yeám theá. Ngöôïc laïi, ngöôøi con 

Phaät mæm cöôøi khi hoï ñi suoát cuoäc ñôøi. Ngöôøi naøo hieåu ñöôïc baûn 

chaát thaät cuûa cuoäc soáng, ngöôøi aáy haïnh phuùc nhaát, vì hoï khoâng bò 

ñieân ñaûo bôûi tính chaát hö aûo, voâ thöôøng cuûa vaïn vaät. Ngöôøi aáy 

thaáy ñuùng thaät töôùng cuûa vaïn phaùp, chöù khoâng thaáy nhö caùi 

chuùng döôøng nhö. Nhöõng xung ñoät phaùt sanh trong con ngöôøi khi 

hoï ñoái ñaàu vôùi nhöõng söï thaät cuûa cuoäc ñôøi nhö sanh, laõo, beänh, 

töû, vaân vaân, nhöng söï ñieân ñaûo vaø thaát voïng naày khoâng laøm cho 

ngöôøi Phaät töû nao nuùng khi hoï saün saøng ñoái dieän vôùi chuùng baèng 

loøng can ñaûm. Quan nieäm soáng nhö vaäy khoâng bi quan, cuõng 

khoâng laïc quan, maø noù laø quan nieäm thöïc tieãn. Ngöôøi khoâng bieát 

ñeán nguyeân taéc haèng chuyeån trong vaïn phaùp, khoâng bieát ñeán baûn 

chaát noäi taïi cuûa khoå ñau, seõ bò ñieân ñaûo khi ñöông ñaàu vôùi nhöõng 

thaêng traàm cuûa cuoäc soáng. Noùi veà Phaùp giôùi, Phaùp Giôùi coù ñeán 

hai nghóa: Thöù nhaát laø vuõ truï hieän thöïc. Thöù nhì laø theá giôùi khoâng 

haïn ñònh hay Nieát Baøn. Noù chính laø Chaân Nhö cuûa Phaät. Nieát Baøn 

tòch dieät vöøa coù nghóa laø söï dieät voïng cuûa theå xaùc con ngöôøi (theo 

nghóa tieâu cöïc), vaø vöøa laø söï dieät taän cuûa caùc ñieàu kieän  sinh töû 

(theo nghóa tích cöïc). Theo Giaùo Sö Junjiro Takakusu trong 

Cöông Yeáu Trieát Hoïc Phaät Giaùo, phaùp giôùi trong yù nghóa laø caûnh 

giôùi cuûa lyù taéc vaø vöøa laø söï töôùng cuûa taát caû söï töôùng, ñoàng nghóa 

vôùi Nhö Lai Taïng vaø cuõng ñoàng nghóa  vôùi vuõ truï hay theá giôùi 

hieän thöïc, nghóa laø caûnh giôùi cuûa taát caû söï töôùng. Theo trieát hoïc 

Trung Quaùn, Phaùp Giôùi cuõng coù nghóa laø Chaân Nhö hoaëc Thöïc 

Taïi hay Nieát Baøn. ÔÛ ñaây chöõ ‘Giôùi’ coù nghóa laø baûn chaát thaâm 

saâu nhaát, hay baûn chaát toái haäu. Phaùp Giôùi vaø Chaân Nhö ñeàu laø 

sieâu vieät vaø noäi toàn. Noù laø sieâu vieät nhö Thöïc Taïi toái haäu, nhöng 

noù hieän höõu trong  moãi ngöôøi nhö laø cô sôû vaø baûn chaát thaâm saâu 

nhaát cuûa hoï. Theo Phaät giaùo, Phaùp Giôùi Vieân Dung laø söï thaáu 

suoát thöïc taïi moät caùch troïn veïn. Caùc phaùp thuoäc phaùp giôùi, moãi 

söï vieäc ñeàu ñan beän vaø thaâm nhaäp vaøo nhau.  Ñaây laø thuyeát “voâ 

ngaïi” cuûa toâng Hoa Nghieâm vaø laø thuyeát “tính cuï” cuûa toâng 
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Thieân Thai. Ñaïo Phaät chuû tröông raèng khoâng coù caùi ñöôïc taïo ñoäc 

nhaát vaø rieâng reõ. Vaïn höõu trong vuõ truï, taâm vaø vaät, khôûi leân ñoàng 

thôøi; vaïn höõu trong vuõ truï nöông töïa laãn nhau, aûnh höôûng laãn 

nhau, vaø do ñoù taïo ra moät baûn ñaïi hoøa taáu vuõ truï cuûa toaøn theå 

ñieäu. Neáu thieáu moät, vuõ truï seõ khoâng toaøn veïn; neáu khoâng coù taát 

caû, caùi moät cuõng khoâng. Khi toaøn theå vuõ truï tieán tôùi moät baûn hoøa 

aâm toaøn haûo, noù ñöôïc goïi laø “Nhaát Chaân Phaùp Giôùi,” vuõ truï cuûa 

caùi moät vaø caùi thöïc, hay “Lieân Hoa Taïng.” Trong vuõ truï lyù töôûng 

ñoù, vaïn höõu seõ toàn taïi trong hoøa ñieäu toaøn dieän, moãi höõu khoâng 

chöôùng ngaïi hieän höõu vaø hoaït ñoäng cuûa caùc höõu khaùc. Daàu chuùng 

ta coù noùi gì ñi nöõa, theo Ñöùc Phaät, laøm sao con ngöôøi coù theå bieát 

ñöôïc söï thaät cuûa vuõ truï khi con ngöôøi khoâng theå bieát ñöôïc söï thaät 

cuûa chính mình? Theá neân Ngaøi daïy: “Ñieàu thöïc tieãn cho con 

ngöôøi laø quay trôû veà vôùi chính mình ñeå bieát mình laø ai, ñang ôû 

ñaâu vaø ñang laøm gì ñeå loaïi tröø heát thaûy caùc thöù ngaên che mình 

khoûi söï thaät cuûa vaïn höõu. Nghóa laø con ngöôøi phaûi töï mình tu taäp 

ñeå thanh loïc caû thaân laãn taâm. Veà vaán ñeà vuõ truï, Ñöùc Phaät cho 

raèng theá giôùi vaät chaát do töù ñaïi hình thaønh nhö nhieàu nhaø tö 

töôûng AÁn Ñoä tröôùc thôøi Ñöùc Phaät ñaõ tuyeân boá. Ñoù laø ñaát, nöôùc, 

löûa vaø gioù. Caùc yeáu toá naày luoân vaän haønh vaø voâ thöôøng, theá neân 

vaïn höõu do chuùng laøm cuõng voâ thöôøng. 

 

(A) Vuõ Truï Theo Quan Ñieåm Phaät Giaùo 

 

 

I. Vuõ Truï Quan Phaät Giaùo:  

Theo quan ñieåm Phaät giaùo thì vuõ truï laø voâ cuøng voâ taän. Tuy nhieân, 

neáu chuùng ta noùi veà söï thaønh hình cuûa heä thoáng theá giôùi maø chuùng ta 

ñang ôû, chuùng ta coù the å noùi veà söï thaønh hình cuûa noù nhö sau: “Noùi veà 

caùc yeáu toá caáu thaønh vuõ truï, yeáu toá ban ñaàu laø “gioù”, coù neàn taûng töø hö 

khoâng. Roài gioù chuyeån ñoäng, vaø döïa vaøo ñoù maø hôi noùng  xuaát hieän, 

roài coù hôi nöôùc, roài coù chaát cöùng töùc laø ñaát.” Vuõ Truï Luaän cuûa Phaät 

Giaùo khoâng phaûi chæ baøn ñeán söï hieän höõu cuûa voâ soá heä thoáng theá giôùi 

taäp hôïp thaønh nhöõng nhoùm maø ta vaãn goïi laø caùc thieân haø, maø noù coøn 

ñeà caäp ñeán nhöõng khaùi nieäm roäng raõi veà thôøi gian cuûa vuõ truï. Ñöùc Phaät 

tuyeân boá raèng treân möùc ñoä hieåu bieát cao nhaát thì toaøn theå vuõ truï laø baûn 

taâm thanh tònh. Tuy nhieân, treân möùc ñoä hieåu bieát thoâng thöôøng thì Ngaøi 

veõ neân moät thöù vuõ truï vôùi voâ soá nhöõng heä thoáng theá giôùi vôùi voâ soá 

nhöõng haønh tinh nôi maø moïi chuûng loaïi chuùng sanh ñang sanh soáng. Vì 

vaäy, heä thoáng theá giôùi cuûa chuùng ta khoâng phaûi laø moät heä thoáng theá 

giôùi duy nhaát trong vuõ truï. Nhöõng theá giôùi khaùc cuõng coù chö Phaät giaûng 

daïy veà giaùc ngoä ñaïo. Nhöõng baûn kinh Phaät coå xöa nhaát noùi ñeán caùc 

thaønh kieáp vaø hoaïi kieáp vôùi nhöõng khoaûng thôøi gian lôùn lao cuûa nhöõng 
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thieân haø aáy, chuùng daàn daàn hình thaønh nhö theá naøo vaø sau moät thôøi kyø 

töông ñoái oån ñònh vaø coù ñôøi soáng trong caùc theá giôùi cuûa chính chuùng ñaõ 

toàn taïi roài taát nhieân phaûi suy taøn vaø huûy dieät nhö theá naøo. Taát caû ñeàu laø 

söï vaän haønh cuûa nhöõng quaù trình, bieán coá naày daãn ñeán bieán coá khaùc 

moät caùch hoaøn toaøn töï nhieân. Nhö baïn ñaõ bieát maëc duø Ñöùc Phaät ñaõ 

khaùm phaù ra söï hieän höõu cuûa nhieàu Thöôïng ñeá trong vuõ truï, Ngaøi 

khoâng bao giôø coá yù ñaùnh giaù thaáp quyeàn uy cuûa ñaáng Thöôïng ñeá ñöôïc 

daân chuùng AÁn Ñoä thôø phöôïng thôøi baáy giôø. Ngaøi chæ thuyeát giaûng chaân 

lyù. Vaø chaân lyù ñoù khoâng gaây aûnh höôûng gì ñeán quyeàn löïc cuûa ñaáng 

Thöôïng ñeá. Töông töï, söï kieän vuõ truï coù nhieàu maët trôøi khoâng laøm giaûm 

thieåu söï quan troïng cuûa maët trôøi trong thaùi döông heä cuûa chuùng ta, vì 

maët trôøi cuûa chuùng ta vaãn tieáp tuïc cho chuùng ta aùnh saùng moãi ngaøy. 

Ñoái vôùi moät soá toân giaùo khaùc, Thöôïng ñeá raát coù quyeàn naêng so vôùi loaøi 

ngöôøi, nhöng theo Phaät giaùo, caùc ngaøi chöa giaûi thoaùt ñöôïc söï khoå ñau 

phieàn naõo, vaø coù theå caùc ngaøi vaãn coøn saân haän. Thoï maïng cuûa caùc ngaøi 

raát daøi, nhöng khoâng tröôøng cöûu nhö moät soá toân giaùo vaãn tin töôûng.  

Caùc vaán ñeà thöôøng ñöôïc caùc hoïc giaû noùi ñeán veà Phaät Giaùo laø Nhaân 

sinh quan vaø Vuõ truï quan Phaät giaùo. Söï khaûo saùt nguoàn goác  nhaân sinh 

quan vaø vuõ truï quan laø coâng vieäc cuûa laõnh vöïc cuûa caùc nhaø chuyeân 

moân trong laõnh vöïc Sieâu Hình Hoïc vaø vaán ñeà naày ñaõ ñöôïc khaûo saùt töø 

buoåi ban sô cuûa caùc neàn vaên minh Hy Laïp, AÁn Ñoä vaø Trung Hoa. ÔÛ 

ñaây chæ noùi ñaïi cöông veà Nhaân sinh quan vaø Vuõ truï quan Phaät giaùo maø 

thoâi. Vuõ Truï Luaän cuûa Phaät Giaùo khoâng phaûi chæ baøn ñeán söï hieän höõu 

cuûa voâ soá heä thoáng theá giôùi taäp hôïp thaønh nhöõng nhoùm maø ta vaãn goïi 

laø caùc thieân haø, maø noù coøn ñeà caäp ñeán nhöõng khaùi nieäm roäng raõi veà 

thôøi gian cuûa vuõ truï. Theo vuõ truï luaän Phaät giaùo, traùi ñaát traûi qua nhöõng 

chu kyø; trong moät vaøi chu kyø naày, traùi ñaát toát ñeïp hôn, nhöng trong 

nhöõng chu kyø khaùc, noù sa ñoïa. Tuoåi trung bình cuûa con ngöôøi laø daáu 

hieäu chæ tính chaát thôøi ñaïi maø ngöôøi aáy soáng. Tuoåi coù theå thay ñoåi töø 20 

ñeán haèng traêm trieäu naêm. Vaøo thôøi Ñöùc Phaät Thích Ca, möùc ñoä trung 

bình cuûa ñôøi soáng laø 100 naêm. Sau thôøi cuûa Ngaøi, theá gian hö hoûng, 

cuoäc soáng con ngöôøi ruùt ngaén ñi. Ñaùy saâu cuûa toäi loãi vaø baát haïnh seõ 

hieän ra khi tuoåi thoï trung bình cuûa con ngöôøi haï xuoáng coøn 10 tuoåi. Luùc 

ñoù Dieäu Phaùp cuûa Ñöùc Phaät seõ hoaøn toaøn bò boû queân. Nhöng sau ñoù thì 

moät cuoäc ñoät khôûi môùi laïi baét ñaàu. Khi naøo ñôøi soáng con ngöôøi leân tôùi 

80.000 naêm thì Phaät Di Laëc ôû cung trôøi Ñaâu Suaát seõ hieän ra treân traùi 

ñaát. Ngoaøi ra, nhöõng baûn kinh Phaät coå xöa nhaát noùi ñeán caùc thaønh kieáp 



 4 

vaø hoaïi kieáp vôùi nhöõng khoaûng thôøi gian lôùn lao cuûa nhöõng thieân haø 

aáy, chuùng daàn daàn hình thaønh nhö theá naøo vaø sau moät thôøi kyø töông ñoái 

oån ñònh vaø coù ñôøi soáng trong caùc theá giôùi cuûa chính chuùng ñaõ toàn taïi roài 

taát nhieân phaûi suy taøn vaø huûy dieät nhö theá naøo. Taát caû ñeàu laø söï vaän 

haønh cuûa nhöõng quaù trình, bieán coá naày daãn ñeán bieán coá khaùc moät caùch 

hoaøn toaøn töï nhieân. Ñöùc Phaät laø vò Thaày khaùm phaù ra baûn chaát thöïc söï 

cuûa luaät vuõ truï vaø khuyeân chuùng ta neân soáng phuø hôïp vôùi ñònh luaät 

naày. Ngaøi ñaõ khaúng ñònh raèng khoâng ai trong chuùng ta coù theå thoaùt 

khoûi ñöôïc ñònh luaät vuõ truï baèng caùch caàu nguyeän moät ñaáng thaàn linh 

toái thöôïng, bôûi leõ ñònh luaät vuõ truï voâ tö vôùi moïi ngöôøi. Tuy nhieân, Ñöùc 

Phaät daïy raèng chuùng ta coù theå ngaên chaën vieäc laøm xaáu aùc baèng caùch 

gia taêng haønh vi thieän laønh, vaø reøn luyeän taâm trí loaïi boû nhöõng tö töôûng 

xaáu. Theo Ñöùc Phaät, con ngöôøi coù theå trôû thaønh moät thöôïng ñeá neáu con 

ngöôøi aáy soáng ñöùng ñaén vaø chaùnh ñaùng baát keå ngöôøi aáy thuoäc toân giaùo 

naøo. Nghóa laø moät ngaøy naøo ñoù ngöôøi aáy coù theå ñaït ñöôïc an laïc, tænh 

thöùc, trí tueä vaø giaûi thoaùt neáu ngöôøi aáy saún saøng tu taäp toaøn thieän chính 

mình. Ñöùc Phaät Thích Ca Maâu Ni chính laø ngöôøi ñaõ chöùng ngoä chaân lyù, 

Ngaøi xem taát caû nhöõng caâu hoûi veà sieâu hình laø troáng roãng. Chính vì theá 

maø Ñöùc Phaät thöôøng giöõ thaùi ñoä im laëng hay khoâng traû lôøi nhöõng caâu 

hoûi lieân quan ñeán sieâu hình vì Ngaøi cho raèng nhöõng caâu hoûi naày khoâng 

phaûi laø höôùng nhaém ñeán cuûa Phaät töû, höôùng nhaém ñeán cuûa Phaät töû laø 

söï giaûi thoaùt roát raùo. Theo Ñöùc Phaät, laøm sao con ngöôøi coù theå bieát 

ñöôïc söï thaät cuûa vuõ truï khi con ngöôøi khoâng theå bieát ñöôïc söï thaät cuûa 

chính mình? Theá neân Ngaøi daïy: “Ñieàu thöïc tieãn cho con ngöôøi laø quay 

trôû veà vôùi chính mình ñeå bieát mình laø ai, ñang ôû ñaâu vaø ñang laøm gì ñeå 

loaïi tröø heát thaûy caùc thöù ngaên che mình khoûi söï thaät cuûa vaïn höõu. 

Nghóa laø con ngöôøi phaûi töï mình tu taäp ñeå thanh loïc caû thaân laãn taâm. 

Veà vaán ñeà vuõ truï, Ñöùc Phaät cho raèng theá giôùi vaät chaát do töù ñaïi hình 

thaønh nhö nhieàu nhaø tö töôûng AÁn Ñoä tröôùc thôøi Ñöùc Phaät ñaõ tuyeân boá. 

Ñoù laø ñaát, nöôùc, löûa vaø gioù. Caùc yeáu toá naày luoân vaän haønh vaø voâ 

thöôøng, theá neân vaïn höõu do chuùng laøm cuõng voâ thöôøng. Vaán ñeà thaéc 

maéc veà nguoàn goác cuûa Töù Ñaïi ñoái vôùi giaùo thuyeát Duyeân Khôûi do Ñöùc 

Phaät phaùt hieän laø hoaøn toaøn voâ nghóa vaø khoâng ñöôïc chaáp nhaän.  

 

II. Boán Loaïi Vuõ Truï Theo Giaùo Thuyeát Toâng Hoa Nghieâm: 

Ñaïo Phaät chuû tröông raèng khoâng coù caùi ñöôïc taïo ñoäc nhaát vaø rieâng 

reõ. Vaïn höõu trong vuõ truï, taâm vaø vaät, khôûi leân ñoàng thôøi; vaïn höõu trong 
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vuõ truï nöông töïa laãn nhau, aûnh höôûng laãn nhau, vaø do ñoù taïo ra moät 

baûn ñaïi hoøa taáu vuõ truï cuûa toaøn theå ñieäu. Neáu thieáu moät, vuõ truï seõ 

khoâng toaøn veïn; neáu khoâng coù taát caû, caùi moät cuõng khoâng. Khi toaøn theå 

vuõ truï tieán tôùi moät baûn hoøa aâm toaøn haûo, noù ñöôïc goïi laø “Nhaát Chaân 

Phaùp Giôùi,” vuõ truï cuûa caùi moät vaø caùi thöïc, hay “Lieân Hoa Taïng.” 

Trong vuõ truï lyù töôûng ñoù, vaïn höõu seõ toàn taïi trong hoøa ñieäu toaøn dieän, 

moãi höõu khoâng chöôùng ngaïi hieän höõu vaø hoaït ñoäng cuûa caùc höõu khaùc. 

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, 

maëc duø quan nieäm vieân dung vaø ñoàng khôûi laø vuõ truï, noù laø moät thuyeát 

phaùp giôùi duyeân khôûi, baûn tính cuûa hieän khôûi laø vuõ truï, noù laø moät thöù 

trieát lyù toaøn theå tính cuûa taát caû hieän höõu, hôn laø trieát hoïc veà nguyeân 

khôûi. Theo thuyeát naày, toâng Hoa Nghieâm cho raèng coù boán phaùp giôùi 

naèm troïn trong Lyù & Söï. Thöù nhaát laø Söï Phaùp Giôùi. Theá giôùi cuûa ñôøi 

soáng hieän thöïc, hay theá giôùi kieän tính. Caùch nhìn phaùp giôùi nhö laø moät 

theá giôùi cuûa nhöõng vaät theå caù bieät, trong ñoù chöõ giôùi (dhatu) coù nghóa 

laø caùi phaân bieät. Ñaây laø theá giôùi cuûa thöïc taïi, theá giôùi hieän töôïng, hay 

theá giôùi hieän töôïng, caùc phaùp saéc vaø taâm cuûa chuùng sanh. Söï phaùp giôùi 

bieåu hieän cho giaùo lyù duy thöïc cuûa Tieåu Thöøa. Thöù nhì laø Lyù Phaùp 

Giôùi. Theá giôùi lyù töôûng cuûa ñònh luaät hay nguyeân lyù. Caùch nhìn Phaùp 

Giôùi nhö laø  söï hieån hieän cuûa nhaát taâm (ekacitta) hay moät baûn theå cô 

baûn (ekadhatu). Ñaây laø theá giôùi theå taùnh noùi veà caùc phaùp saéc vaø taâm 

cuûa chuùng sanh tuy coù sai khaùc nhöng cuøng chung moät theå taùnh. Ñaây laø 

theá giôùi cuûa lyù taéc. Noù ñöôïc Tam Luaän Toâng vaø Phaùp Töôùng Toâng chuû 

xöôùng, daïy raèng lyù taùch rôøi vôùi söï. Thöù ba laø Lyù Söï Voâ Ngaïi Phaùp 

Giôùi: Theá giôùi theå hieän lyù trong söï; söï vaø lyù cuøng hoøa ñieäu. Caùch nhìn 

Phaùp Giôùi nhö laø moät theá giôùi trong ñoù taát caû nhöõng hieän höõu rieâng 

bieät cuûa noù (vastu) coù theå ñoàng nhaát ñöôïc vôùi moät taâm laø sôû y. Phaùp 

Giôùi naày khoâng coù trôû ngaïi giöõa lyù vaø söï vì lyù do söï maø hieån baøy, söï 

nhôø lyù maø thaønh töïu. Khôûi Tín vaø Thieân Thai toâng chuû tröông nhaát theå 

giöõa söï vaø lyù, nghóa laø theá giôùi cuûa lyù taéc vaø thöïc taïi ñöôïc hôïp nhaát, 

hay theá giôùi lyù töôûng ñöôïc theå ngoä. Thöù tö laø Söï Söï Voâ Ngaïi Phaùp 

Giôùi: Caùch nhìn Phaùp Giôùi nhö laø moät theá giôùi trong ñoù moãi moät vaät 

theå rieâng bieät cuûa noù ñoàng nhaát vôùi moïi vaät theå rieâng bieät khaùc, maø taát 

caû nhöõng giôùi haïn phaân caùch giöõa chuùng thaûy ñeàu bò boâi boû. Ñaây laø theá 

giôùi cuûa taát caû thöïc taïi ñöôïc keát deät laïi hay ñöôïc ñoàng nhaát trong nhòp 

ñieäu toaøn veïn, nghóa laø taát caû moïi hieän töôïng ñeàu töông öùng thoâng 

dung nhau, moät töùc nhieàu, lôùn chöùa nhoû. Ñaây laø chuû tröông cuûa toâng 
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Hoa Nghieâm, theo ñoù taát caû nhöõng söï thaät hay thöïc taïi dò bieät nhaát 

thieát phaûi taïo thaønh moät toaøn theå nhòp nhaøng do söï töông dung töông 

nhieáp ñeå chöùng ngoä theá giôùi lyù töôûng laø “nhaát nhö.” Theá giôùi naày töông 

giao hoøa ñieäu giöõa chính caùc söï, caùc hieän thöïc. Trong theá giôùi hieän 

thöïc, söï phaùp giôùi, chuû nghóa caù nhaân coù cô noåi baät; caïnh tranh, xung 

ñoät, tranh luaän vaø tranh chaáp cuõng seõ laøm roái loaïn söï hoøa ñieäu. Coi 

xung ñoät nhö chuyeän ñöông nhieân, laø ñöôøng loái cuûa caùc neàn trieát hoïc 

xöa nay. Ñaïo Phaät döïng leân moät theá giôùi trong ñoù ñôøi soáng hieän thöïc 

ñaït tôùi choã hoøa ñieäu lyù töôûng. Theo Giaùo Sö Junjiro Takakusu trong 

Cöông Yeáu Trieát Hoïc Phaät Giaùo, ñem thöïc haønh maø thích öùng lyù 

thuyeát khoâng phaûi laø ñieàu khoù khaên, nhöng tai haïi ôû choã laø con ngöôøi, 

keû thì quaù thieân veà lyù thuyeát, ngöôøi laïi quaù troïng thöïc haønh. Do ñoù caàn 

phaûi coù moät giaûi phaùp höõu lyù. Laïi nöõa, trong theá giôùi thöïc teá, thöïc haønh 

thöôøng choáng laïi thöïc haønh, söï kieän choáng laïi söï kieän, coâng taùc choáng 

laïi coâng taùc, caù theå choáng laïi caù theå, ñaúng caáp choáng laïi ñaúng caáp, 

quoác gia choáng laïi quoác gia. Ñoù laø saéc thaùi cuûa theá giôùi caù nhaân chuû 

nghóa, roài töø ñoù toaøn theå  theá giôùi hoùa ra phaân chia thaønh maûnh vuïn 

vaët. Chuû nghóa taäp theå hay tinh thaàn töông trôï khoâng ngöøng, vaãn chöa 

ñuû ñeå ngaên chaän aùc tính cuûa ñôøi soáng. Ñeå hoøa ñieäu moät traïng thaùi sinh 

toàn nhö vaäy vaø ñeå ñöa taát caû vaïn vaät ñeán choã nhu hoøa, theá giôùi töông 

giao töông caûm caàn phaûi ñöôïc taïo ra. Moät theá giôùi lyù töôûng nhö vaäy 

ñöôïc goïi laø “söï söï voâ ngaïi phaùp giôùi.” 

 

III. Tam Thieân Ñaïi Thieân Theá Giôùi: 

Töø  treân 25 theá kyû veà tröôùc, Ñöùc Phaät ñaõ daïy veà söï roäng lôùn voâ 

bieân vaø söï voâ cuøng cuûa vuõ truï. Theá giôùi maø chuùng ta ñang ôû khoâng 

phaûi chæ coù moät, maø nhieàu nhö caùt soâng Haèng. Vuõ truï cuûa ba ngaøn ñaïi 

thieân theá giôùi (theá giôùi chuùng ta ñang ôû laø theá giôùi ta baø. Ta Baø tieáng 

Phaïn goïi laø Saha, nghóa laø thoï khoå, kham khoå, vì khoâng gian voâ haïn vaø 

theá giôùi kieåu theá giôùi ta baø naày laïi coù voâ löôïng theá giôùi, giaêng buûa 

khaép luïc phöông, lôùn nhoû khaùc nhau taïo thaønh moät tieåu theá giôùi. Moät 

ngaøn tieåu theá giôùi hieäp thaønh moät tieåu thieân theá giôùi, moät ngaøn tieåu 

thieân theá giôùi thaønh moät trung thieân theá giôùi, moät ngaøn trung thieân theá 

giôùi thaønh moät ñaïi thieân theá giôùi. Moät ngaøn tieåu thieân theá giôùi, moät 

ngaøn trung thieân theá giôùi, moät ngaøn ñaïi thieân theá giôùi hieäp thaønh ba 

ngaøn ñaïi thieân theá giôùi). Moãi tam thieân ñaïi thieân theá giôùi nhö theá goàm 

moät ngaøn trieäu theá giôùi nhoû nhö theá giôùi cuûa chuùng ta ñang ôû. Hôn nöõa, 
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vuõ truï khoâng phaûi chæ coù moät ñaïi thieân theá giôùi, maø goàm voâ soá ñaïi 

thieân theá giôùi. Veà thôøi gian theo Phaät giaùo thì moãi theá giôùi coù boán trung 

kieáp, moãi trung kieáp coù 20 tieåu kieáp, moãi tieåu kieáp coù 16 trieäu naêm. 

Nhö theá, moät theá giôùi töø luùc ñöôïc thaønh laäp ñeán khi bò tieâu dieät trung 

bình laø moät ngaøn hai traêm taùm chuïc trieäu naêm. Daân AÁn Ñoä xöa tin raèng 

vuõ truï naày goàm nhieàu ngaøn theá giôùi.  

Toâng Thieân Thai ñeà ra moät vuõ truï goàm möôøi caûnh vöïc vôùi caên baûn 

ba nghìn theá giôùi naày, töùc laø theá giôùi cuûa höõu tình ñöôïc chia thaønh 

möôøi coõi (Töù Thaùnh Luïc Phaøm). Toâng naày hoaøn toaøn quay veà lyù thuyeát 

duy taâm nhöng dieãn taû khaùc hôn. Thieân Thai cho raèng trong moät saùt na 

taâm hay moät khoaûnh khaéc cuûa tö töôûng bao goàm caû ba nghìn theá giôùi 

(nhaát nieäm tam thieân). Ñaây laø moät lyù thuyeát rieâng cuûa toâng naày vaø 

ñöôïc goïi laø “Baûn Cuï Tam Thieân” hay “Lyù Cuï Tam Thieân” hay “Taùnh 

Cuï Tam Thieân,” vaø coù khi ñöôïc goïi laø “Vieân Cuï Tam Thieân.” Noäi theå, 

hoaëc cuï hay baûn taùnh hay vieân maõn ñeàu chæ chung moät yù nieäm nhö 

nhau, töùc laø, trong moät khoaûnh khaéc cuûa tö töôûng hay saùt na taâm ñeàu 

coù caû 3.000 theá giôùi. Coù ngöôøi coi yù nieäm naày nhö laø raát gaàn vôùi yù 

nieäm veà tuyeät ñoái theå. Nhöng neáu baïn coi tuyeät ñoái theå nhö laø caên 

nguyeân cuûa taát caû taïo vaät thì noù khoâng ñuùng haún laø tuyeät ñoái theå. Vaäy 

noù coù theå ñöôïc coi nhö laø moât hình thaùi cuûa lyù thuyeát duy taâm, nhöng 

neáu ngöôøi ta nghó raèng taâm theå aáy bieåu hieän theá giôùi ngoaïi taïi baèng 

tieán trình phaân hai thì laïi khaùc haún, vì noù khoâng coù nghóa raèng, moät 

khaéc  cuûa tö töôûng taïo ra ba nghìn theá giôùi, bôûi vì moät söï taïo taùc laø söï 

khôûi ñaàu cuûa moät chuyeån ñoäng theo chieàu doïc, nghóa laø taïo taùc trong 

thôøi gian. Noù cuõng khoâng  coù nghóa raèng ba nghìn theá giôùi ñöôïc thu vaøo 

trong moät khoaûnh khaéc cuûa tö töôûng, bôûi vì söï thu giaûm laø moät hieän 

höõu theo chieàu ngang, nghóa laø coïng höõu trong khoâng gian. Duø chuû 

thuyeát tam thieân ñaïi thieân theá giôùi ñöôïc quaûng dieãn treân caên baûn duy 

taâm nhöng noù khoâng chæ laø duy taâm vì taát caû caùc phaùp trong vuõ truï ñeàu 

ôû ngay trong moät yù nieäm nhöng khoâng giaûn löôïc vaøo taâm hay yù.  

 

IV. Quan Ñieåm Phaät Giaùo Veà Vuõ Truï-Nhaân-Duyeân Sanh:  

Thaät laø sai laàm khi nghó raèng nhaân sinh quan vaø vuõ truï quan cuûa 

ñaïo Phaät laø moät quan nieäm bi quan, raèng con ngöôøi luoân soáng trong 

tinh thaàn bi quan yeám theá. Ngöôïc laïi, ngöôøi con Phaät mæm cöôøi khi hoï 

ñi suoát cuoäc ñôøi. Ngöôøi naøo hieåu ñöôïc baûn chaát thaät cuûa cuoäc soáng, 

ngöôøi aáy haïnh phuùc nhaát, vì hoï khoâng bò ñieân ñaûo bôûi tính chaát hö aûo, 
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voâ thöôøng cuûa vaïn vaät. Ngöôøi aáy thaáy ñuùng thaät töôùng cuûa vaïn phaùp, 

chöù khoâng thaáy nhö caùi chuùng döôøng nhö. Nhöõng xung ñoät phaùt sanh 

trong con ngöôøi khi hoï ñoái ñaàu vôùi nhöõng söï thaät cuûa cuoäc ñôøi nhö 

sanh, laõo, beänh, töû, vaân vaân, nhöng söï ñieân ñaûo vaø thaát voïng naày 

khoâng laøm cho ngöôøi Phaät töû nao nuùng khi hoï saün saøng ñoái dieän vôùi 

chuùng baèng loøng can ñaûm. Quan nieäm soáng nhö vaäy khoâng bi quan, 

cuõng khoâng laïc quan, maø noù laø quan nieäm thöïc tieãn. Ngöôøi khoâng bieát 

ñeán nguyeân taéc haèng chuyeån trong vaïn phaùp, khoâng bieát ñeán baûn chaát 

noäi taïi cuûa khoå ñau, seõ bò ñieân ñaûo khi ñöông ñaàu vôùi nhöõng thaêng 

traàm cuûa cuoäc soáng, vì hoï khoâng kheùo tu taäp taâm ñeå thaáy caùc phaùp 

ñuùng theo thöïc töôùng cuûa chuùng. Vieäc xem nhöõng laïc thuù laø beàn vöõng, 

laø daøi laâu cuûa con ngöôøi, daãn ñeán bieát bao nhieâu noãi lo toan, khi moïi 

chuyeän xaûy ra hoaøn toaøn traùi ngöôïc vôùi söï mong ñôïi cuûa hoï. Do ñoù, 

vieäc trau doài, tu taäp moät thaùi ñoä xaû ly ñoái vôùi cuoäc soáng, vôùi nhöõng gì 

lieân quan ñeán cuoäc soáng thaät laø caàn thieát. Thaùi ñoä xaû ly hay thaûn nhieân 

voâ chaáp naày khoâng theå taïo ra nhöõng baát maõn, thaát voïng vaø nhöõng xung 

ñoät noäi taâm, bôûi vì noù khoâng chaáp tröôùc vaøo thöù naày hay thöù khaùc, maø 

noù giuùp chuùng ta buoâng boû. Ñieàu naày quaû laø khoâng deã, nhöng noù laø 

phöông thuoác höõu hieäu nhaát nhaèm cheá ngöï, neáu khoâng muoán noùi laø 

loaïi tröø nhöõng baát toaïi nguyeän hay khoå ñau. Ñöùc Phaät thaáy khoå laø khoå, 

haïnh phuùc laø haïnh phuùc, vaø Ngaøi giaûi thích raèng moïi laïc thuù theá gian, 

gioáng nhö caùc phaùp höõu vi khaùc, ñeàu phuø du vaø hö aûo. Ngaøi caûnh tænh 

moïi ngöôøi khoâng neân quan taâm quaù ñaùng ñeán laïc thuù phuø du aáy, vì 

khoâng sôùm thì muoän cuõng daãn ñeán khoå ñau phieàn naõo. Xaû laø phöông 

thuoác giaûi ñoäc höõu hieäu nhaát cho caû hai thaùi ñoä bi quan vaø laïc quan. 

Xaû laø traïng thaùi quaân bình cuûa Taâm, khoâng phaûi laø traïng thaùi laõnh ñaïm 

thôø ô. Xaû laø keát quaû cuûa moät caùi taâm ñaõ ñöôïc an ñònh. Thaät ra, giöõa 

thaùi ñoä bình thaûn khi xuùc chaïm vôùi nhöõng thaêng traàm cuûa cuoäc soáng laø 

ñieàu raát khoù, theá nhöng ñoái vôùi ngöôøi thöôøng xuyeân trau doài taâm xaû seõ 

khoâng ñeán noãi bò noù laøm cho ñieân ñaûo, Haïnh phuùc tuyeät ñoái khoâng theå 

phaùt sinh nôi nhöõng gì do ñieàu kieän vaø söï keát hôïp taïo thaønh (caùc phaùp 

höõu vi). Nhöõng gì chuùng ta aáp uû vôùi bao noãi haân hoan vaøo giaây phuùt 

naày, seõ bieán thaønh ñau khoå vaøo giaây phuùt keá. Laïc thuù bao giôø cuõng 

thoaùng qua vaø khoâng beàn vöõng. Söï thoûa maõn ñôn thuaàn cuûa giaùc quan 

maø chuùng ta goïi laø laïc, laø thích thuù, nhöng trong yù nghóa tuyeät ñoái cuûa 

noù thì söï thoûa maõn nhö vaäy khoâng phaûi laø ñieàu ñaùng möøng. Vui cuõng laø 

khoå, laø baát toaïi nguyeän, vì noù phaûi chòu söï chi phoái cuûa luaät voâ thöôøng. 
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Neáu coù caùi nhìn ñaày trí tueä nhö vaäy, chuùng ta seõ thaáy ñöôïc caùc phaùp 

ñuùng theo tính chaát cuûa noù, trong aùnh saùng chaân thaät cuûa noù, coù theå 

chuùng ta seõ nhaän ra raèng theá gian naày chaúng qua chæ laø tuoàng aûo hoùa, 

noù daãn nhöõng ai dính maéc vaøo noù ñi laàm ñöôøng laïc loái. Taát caû nhöõng 

thöù goïi laø laïc thuù ñeàu laø phuø du, laø söï môû maøn cho ñau khoå maø thoâi. 

Chuùng chæ nhaát thôøi xoa dòu nhöõng veát lôû loùi thaûm haïi cuûa cuoäc ñôøi. 

Ñaây chính laø nhöõng gì thöôøng ñöôïc hieåu laø khoå trong ñaïo Phaät. Do 

bieán hoaïi, chuùng ta thaáy raèng khoå khoâng bao giôø ngöøng taùc ñoäng, noù 

vaän haønh döôùi daïng thöùc naày hay daïng thöùc khaùc. 

Veà chuùng sanh noùi chung, ñaïo Phaät xem taát caû chuùng höõu tình keå 

caû vöông quoác thaûo moäc (nhöõng chuùng sanh voâ tình) laø chuùng sanh; tuy 

nhieân, töø “sattva” giôùi haïn nghóa trong nhöõng chuùng sanh coù lyù leõ, taâm 

thöùc, caûm thoï. Nhöõng chuùng sanh coù tri giaùc, nhaïy caûm, söùc soáng, vaø lyù 

trí. Veà caùi goïi laø Töï Ngaõ, theo Phaät giaùo, chæ laø söï tích tuï cuûa nhöõng 

yeáu toá tinh thaàn, kinh nghieäm vaø yù nieäm. Thöïc chaát khoâng coù caùi ngaõ 

naøo ngoaøi kinh nghieäm. Noùi nhö vaäy khoâng coù nghóa laø con ngöôøi 

khoâng quan troïng. Kyø thaät, Phaät giaùo laø giaùo phaùp ñöôïc Ñöùc Phaät 

truyeàn giaûng laø moät neàn giaùo lyù hoaøn toaøn xaây döïng treân trí tueä cuûa 

con ngöôøi. Ñöùc Phaät daïy: “Baïn haõy laø ngoïn ñuoác vaø laø nôi toái thöôïng 

cho chính baïn, chöù ñöøng neân tìm nôi nöông töïa vaøo baát cöù ngöôøi naøo 

khaùc.” Roài Ñöùc Phaät laïi daïy theâm: “Ta laø Phaät ñaõ thaønh, chuùng sanh laø 

Phaät seõ thaønh.” Vôùi Phaät giaùo, taát caû nhöõng gì thöïc hieän ñöôïc ñeàu hoaøn 

toaøn do noã löïc vaø trí tueä ruùt töø nhöõng kinh nghieäm cuûa con ngöôøi. Phaät 

daïy con ngöôøi laøm chuû vaän meänh cuûa mình. Con ngöôøi coù theå laøm cho 

ñôøi mình toát hôn hoaëc xaáu hôn, vaø con ngöôøi cuõng coù theå thaønh Phaät 

neáu noã löïc tu y theo Phaät. 

Veà quan nieäm Nhaân Thöøa vaø Thieân thöøa, theo Ñaïi Thöøa: Taùi sanh 

vaøo nhaân gian hay coõi ngöôøi nhôø tu trì nguõ giôùi (höõu tình quan Phaät 

Giaùo laáy loaøi ngöôøi laøm troïng taâm. Con ngöôøi coù theå laøm laønh maø cuõng 

coù theå laøm aùc, laøm aùc thì bò sa ñoïa trong ba ñöôøng döõ nhö ñòa nguïc, 

ngaï quyû, suùc sanh; laøm laønh thì ñöôïc sanh leân caùc ñöôøng laønh nhö nhôn 

vaø thieân, A La Haùn, Bích Chi Phaät, vaân vaân). Tuy nhieân, coù nhieàu dò 

bieät veà soá phaän con ngöôøi. Tyû nhö coù keû thaáp ngöôøi cao, coù keû cheát 

yeåu coù ngöôøi soáng laâu, coù keû taøn taät beänh hoaïn, coù ngöôøi laïi traùng kieän 

maïnh khoûe, coù ngöôøi giaøu sang phuù quí maø cuõng coù keû ngheøo khoå laàm 

than, coù ngöôøi khoân ngoan laïi coù keû ngu ñaàn, vaân vaân. Theo nhaân sinh 

quan Phaät giaùo, taát caû nhöõng keát quaû vöøa keå treân ñaây khoâng phaûi laø söï 
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ngaãu nhieân. Chính khoa hoïc ngaøy nay cuõng choáng laïi thuyeát “ngaãu 

nhieân,” caùc Phaät töû laïi cuõng nhö vaäy. Ngöôøi con Phaät chôn thuaàn khoâng 

tin raèng nhöõng cheânh leäch treân theá giôùi laø do caùi goïi laø ñaáng Saùng Taïo 

hay Thöôïng Ñeá naøo ñoù taïo ra. Ngöôøi con Phaät khoâng tin raèng haïnh 

phuùc hay khoå ñau maø mình phaûi kinh qua ñeàu do söï saùng taïo cuûa moät 

ñaáng Saùng Taïo Toái Thöôïng. Theo nhaân sinh quan Phaät giaùo, nhöõng dò 

bieät vöøa keå treân laø do nôi söï di truyeàn veà moâi sinh, maø phaàn lôùn laø do 

nguyeân nhaân hay nghieäp, khoâng chæ ngay baây giôø maø coøn do nôi quaù 

khöù gaàn hay xa. Chính con ngöôøi phaûi chòu traùch nhieäm veà haïnh phuùc 

hay khoå sôû cuûa chính mình. Con ngöôøi taïo thieân ñöôøng hay ñòa nguïc 

cho chính mình. Con ngöôøi laø chuû teå ñònh meänh cuûa mình, con ngöôøi laø 

keát quaû cuûa quaù khöù vaø laø nguoàn goác cuûa töông lai. Veà quan nieäm 

Thieân Thöøa, ñaây chæ laø moät trong nguõ thöøa, coù coâng naêng ñöa nhöõng 

ngöôøi tu taäp thieän nghieäp ñeán moät trong saùu coõi trôøi duïc giôùi, cuõng nhö 

ñöa nhöõng ngöôøi tu taäp thieàn ñònh ñeán nhöõng caûnh trôøi saéc giôùi hay voâ 

saéc giôùi cao hôn. Chuùng sanh ñöôïc taùi sanh vaøo coõi trôøi nhôø tu trì thaäp 

thieän. 

Veà quan nieäm Thaân vaø Taâm, ñaïo Phaät noùi veà giaùo thuyeát thaân taâm 

voâ thöôøng. Coù ngöôøi cho raèng luaän thuyeát “Thaân Taâm Voâ Thöôøng” cuûa 

ñaïo Phaät phaûi chaêng voâ tình gieo vaøo loøng moïi ngöôøi quan nieäm chaùn 

ñôøi, thoái chí. Neáu thaân vaø taâm cuõng nhö söï vaät ñeàu voâ thöôøng nhö vaäy 

thì chaúng neân laøm gì caû, vì neáu coù laøm thaønh söï nghieäp lôùn lao cuõng 

khoâng ñi ñeán ñaâu. Môùi nghe töôûng chöøng nhö phaàn naøo coù lyù, kyø thaät 

noù khoâng coù lyù chuùt naøo. Khi thuyeát giaûng veà thuyeát naày, Ñöùc Phaät 

khoâng muoán laøm naûn chí moät ai, maø Ngaøi chæ muoán caûnh tænh ñeä töû cuûa 

Ngaøi veà moät chaân lyù. Phaät töû chôn thuaàn khi hieåu ñöôïc leõ voâ thöôøng seõ 

giöõ bình tónh, taâm khoâng loaïn ñoäng tröôùc caûnh ñoåi thay ñoät ngoät. Bieát 

ñöôïc leõ voâ thöôøng môùi giöõ ñöôïc taâm an, môùi coá gaéng laøm nhöõng ñieàu 

laønh vaø maïnh baïo gaït boû nhöõng ñieàu aùc, cöông quyeát laøm, daùm hy sinh 

taøi saûn, daùm taän tuïy ñoùng goùp vaøo vieäc coâng ích cho haïnh phuùc cuûa 

mình vaø cuûa ngöôøi. Vaïn söï vaïn vaät khoâng ngöøng thay ñoåi, chöù khoâng 

bao giôø chòu ôû yeân moät choã. Cuoäc ñôøi nay coøn mai maát, bieán chuyeån 

khoâng ngöøng nghæ. Thaân con ngöôøi cuõng vaäy, noù cuõng laø voâ thöôøng, noù 

cuõng naèm trong ñònh luaät “Thaønh Truï Hoaïi Khoâng.” Thaân ta phuùt tröôùc 

khoâng phaûi laø thaân ta phuùt sau. Khoa hoïc ñaõ chöùng minh raèng trong 

thaân theå chuùng ta, caùc teá baøo luoân luoân thay ñoåi vaø cöù moãi thôøi kyø baûy 

naêm  laø caùc teá baøo cuõ hoaøn toaøn ñoåi môùi. Söï thay ñoåi laøm cho chuùng ta 
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mau lôùn, mau giaø vaø mau cheát. Caøng muoán soáng bao nhieâu chuùng ta laïi 

caøng sôï cheát baáy nhieâu. Töø toùc xanh ñeán toùc baïc, ñôøi ngöôøi nhö moät 

giaác mô. Theá nhöng coù nhieàu ngöôøi khoâng chòu nhaän bieát ra ñieàu naày, 

neân hoï cöù lao ñaàu vaøo caùi thoøng loïng tham aùi; ñeå roài khoå vì tham duïc, 

coøn khoå hôn nöõa vì tham lam oâm aáp baùm víu  maõi vaøo söï vaät, ñoâi khi 

ñeán cheát maø vaãn chöa chòu buoâng boû. Ñeán khi bieát saép truùt hôi thôû cuoái 

cuøng maø vaãn coøn luyeán tieác tìm caùch naém laïi moät caùch tuyeät voïng. 

Thaân ta voâ thöôøng, taâm ta cuõng voâ thöôøng. Taâm voâ thöôøng coøn mau leï 

hôn caû thaân. Taâm chuùng ta thay ñoåi töøng giaây, töøng phuùt theo vôùi ngoaïi 

caûnh, vui ñoù roài buoàn ñoù, cöôøi ñoù roài khoùc ñoù, haïnh phuùc ñoù roài khoå 

ñau ñoù.  

Theo Kinh Duy Ma Caät, khi Vaên Thuø Sö Lôïi Boà Taùt vaâng meänh 

cuûa Ñöùc Phaät ñi thaêm beänh cö só Duy Ma Caät, neân môùi coù cuoäc ñoái ñaùp 

veà “thaân”. Vaên Thuø hoûi cö só Duy Ma Caät: “Phaøm Boà Taùt an uûi Boà Taùt 

coù beänh nhö theá naøo?” Duy Ma Caät ñaùp: “Noùi thaân voâ thöôøng, nhöng 

khoâng bao giôø nhaøm chaùn thaân naày. Noùi thaân coù khoå, nhöng khoâng bao 

giôø noùi veà söï vui ôû Nieát Baøn. Noùi thaân voâ ngaõ maø khuyeân daïy daét dìu 

chuùng sanh. Noùi thaân khoâng tòch, chöù khoâng noùi laø roát raùo tòch dieät. Noùi 

aên naên toäi tröôùc, chöù khoâng noùi vaøo nôi quaù khöù. Laáy beänh mình maø 

thöông beänh ngöôøi. Phaûi bieát caùi khoå voâ soá kieáp tröôùc, phaûi nghó ñeán 

söï lôïi ích cho taát caû chuùng sanh, nhôù ñeán vieäc laøm phöôùc, töôûng ñeán söï 

soáng trong saïch, chôù neân sanh taâm buoàn raàu, phaûi thöôøng khôûi loøng 

tinh taán, nguyeän seõ laøm vò y vöông ñieàu trò taát caû beänh cuûa chuùng sanh. 

Boà Taùt phaûi an uûi Boà Taùt coù beänh nhö theá ñeå cho ñöôïc hoan hyû.” Ngaøi 

Vaên Thuø Sö Lôïi! Boà Taùt coù beänh ñaáy phaûi quaùn saùt ñöôïc caùc phaùp nhö 

theá. Laïi nöõa, quaùn thaân voâ thöôøng, khoå, khoâng, voâ ngaõ, ñoù laø hueä. Duø 

thaân coù beänh vaãn ôû trong sanh töû laøm lôïi ích cho chuùng sanh khoâng 

nhaøm moûi, ñoù laø phöông tieän. Laïi nöõa, ngaøi Vaên Thuø Sö Lôïi! Quaùn 

thaân, thaân khoâng rôøi beänh, beänh chaúng rôøi thaân, beänh naày, thaân naày, 

khoâng phaûi môùi, khoâng phaûi cuõ, ñoù laø hueä. Duø thaân coù beänh maø khoâng 

nhaøm chaùn troïn dieät ñoä, ñoù laø phöông tieän. 

Veà quan nieäm “Thaân Taâm Baát Tònh” hay khoâng tinh saïch. Baát tònh 

coù nghóa laø khoâng tinh saïch, khoâng thaùnh thieän, khoâng ñeïp ñeõ. Ñöùng 

veà caû hai phöông dieän sinh lyù vaø taâm lyù, con ngöôøi laø baát tònh. Ñaây 

khoâng phaûi laø moät caùi nhìn tieâu cöïc hay bi quan, maø chæ laø caùi nhìn 

khaùch quan veà con ngöôøi. Thaáy ñöôïc söï caáu taïo cuûa cô theå, töø toùc treân 

ñænh ñaàu, cho ñeán maùu, muû, ñaøm, phaân, nöôùc tieåu, nhöõng vi khuaån aån 
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naùo trong ruoät vaø nhöõng beänh taät cöù chöïc saún ñeå phaùt sinh, ta thaáy 

phaàn sinh lyù cuûa ta quaû laø baát tònh. Phaàn sinh lyù ñoù cuõng laø ñoäng löïc 

thuùc ñaåy ta ñi tìm söï thoûa maõn duïc laïc, do ñoù neân kinh goïi thaân theå laø 

nôi tích tuï cuûa toäi loãi. Coøn phaàn taâm lyù? Vì khoâng thaáy ñöôïc söï thaät veà 

voâ thöôøng, khoå khoâng vaø voâ ngaõ cuûa söï vaät cho neân taâm ta thöôøng trôû 

thaønh naïn nhaân cuûa tham voïng thuø gheùt; do tham voïng vaø thuø gheùt maø 

chuùng ta taïo ra bieát bao toäi loãi, cho neân kinh noùi “taâm laø nguoàn suoái 

phaùt sinh ñieàu aùc.” 

Theâm moät nhaân sinh quan khaùc veà Thaân cuûa Ñaïo Phaät laø “Thaân 

Ngöôøi Khoù Ñöôïc” Trong caùc traân baûo, sinh maïng laø hôn, neáu maïng 

mình coøn laø coøn taát caû. Chæ mong sao cho thaân maïng naày ñöôïc soáng 

coøn, thì lo chi khoâng coù ngaøy gaày döïng neân cô nghieäp. Tuy nhieân, vaïn 

vaät ôû treân ñôøi neáu ñaõ coù mang caùi töôùng höõu vi, taát phaûi coù ngaøy bò 

hoaïi dieät. Ñôøi ngöôøi cuõng theá, heã coù sanh laø coù töû; tuy noùi traêm naêm, 

nhöng mau nhö aùnh chôùp, thoaùng qua töïa söông, nhö hoa hieän trong 

göông, nhö traêng loàng ñaùy nöôùc, hôi thôû mong manh, chöù naøo coù beàn 

laâu? Phaät töû chôn thuaàn neân luoân nhôù raèng khi sanh ra ñaõ khoâng mang 

theo moät ñoàng, neân khi cheát roài cuõng khoâng caàm theo moät chöõ, suoát 

ñôøi laøm luïng khoå thaân tích chöùa cuûa caûi, roát cuoäc voâ ích cho baûn thaân 

mình tröôùc caùi sanh laõo beänh töû. Sau khi cheát di, cuûa caûi aáy lieàn trôû qua 

tay ngöôøi khaùc moät caùch phuû phaøng. Luùc aáy khoâng coù moät chuùt phöôùc 

laønh naøo ñeå cho thaàn thöùc nöông caäy veà kieáp sau, cho neân phaûi ñoïa 

vaøo tam ñoà aùc ñaïo. Coå ñöùc coù daïy: “Thieân nieân thieát moäc khai hoa dò, 

nhaát thaát nhôn thaân vaïn kieáp nan.” Nghóa laø caây saét ngaøn naêm maø nay 

nôû hoa cuõng chöa laáy laøm kinh dò, chôù thaân ngöôøi moät khi ñaõ maát ñi thì 

muoân kieáp cuõng khoù maø taùi hoài. Vì theá, Phaät töû chôn thuaàn neân luoân 

nhôù nhöõng gì Phaät daïy: “Thaân ngöôøi khoù ñöôïc, Phaät phaùp khoù gaëp. 

Ñöôïc thaân ngöôøi, gaëp Phaät phaùp, maø ta nôû ñeå cho thôøi gian luoáng qua 

voâ ích, quaû laø uoång cho moät kieáp ngöôøi.” 

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät 

Giaùo, duyeân khôûi coù nghóa laø söï vaät chôø duyeân maø naåy sinh, ñoái laïi vôùi 

taùnh giaùc hay chaân nhö; hay vaïn söï vaïn vaät hay caùc phaùp höõu vi ñeàu töø 

duyeân maø khôûi leân, chöù khoâng coù töï taùnh. Phaät giaùo khoâng coi troïng yù 

nieäm veà nguyeân lyù caên nhaân hay nguyeân nhaân ñeä nhaát nhö ta thöôøng 

thaáy trong caùc heä thoáng trieát hoïc khaùc; vaø cuõng khoâng baøn ñeán yù nieäm 

veà vuõ truï luaän. Taát nhieân, trieát hoïc veà Thaàn hoïc khoâng theå naøo phaùt 

trieån trong Phaät giaùo. Ñöøng ai mong coù cuoäc thaûo luaän veà Thaàn hoïc nôi 
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moät trieát gia Phaät giaùo. Ñoái vôùi vaán ñeà saùng theá, ñaïo Phaät coù theå chaáp 

nhaän baát cöù hoïc thuyeát naøo maø khoa hoïc coù theå tieán haønh, vì ñaïo Phaät 

khoâng thöøa nhaän coù moät xung ñoät naøo giöõa toân giaùo vaø khoa hoïc. Theo 

ñaïo Phaät, nhaân loaïi vaø caùc loaøi höõu tình ñeàu töï taïo, hoaëc chuû ñoäng 

hoaëc thuï ñoäng. Vuõ truï khoâng phaûi laø quy taâm ñoäc nhaát; noù laø moâi 

tröôøng coïng sinh cuûa vaïn höõu. Phaät giaùo khoâng tin raèng vaïn höõu ñeán töø 

moät nguyeân nhaân ñoäc nhaát, nhöng cho raèng moïi vaät nhaát ñònh phaûi 

ñöôïc taïo thaønh ít nhaát laø hai nguyeân nhaân. Nhöõng saùng hoùa hay bieán 

thaønh cuûa caùc nguyeân nhaân ñi tröôùc noái tieáp trong lieân tuïc thôøi gian, 

quaù khöù, hieän taïi vaø vò lai, nhö moät chuoãi daây xích. Chuoãi xích naày 

ñöôïc chia thaønh 12 boä phaän, goïi laø 12 khoen nhaân duyeân vì moãi boä 

phaän lieân quan nhau vôùi coâng thöùc nhö sau “Caùi naày coù neân caùi kia coù; 

caùi naày sinh neân caùi kia sinh. Caùi naày khoâng neân caùi kia khoâng; caùi naày 

dieät neân caùi kia dieät.” 

Theo Trieát Hoïc Trung Quaùn, thuyeát Duyeân Khôûi laø moät hoïc thuyeát 

voâ cuøng troïng yeáu trong Phaät Giaùo. Noù laø luaät nhaân quaû cuûa vuõ truï vaø 

moãi moät sinh maïng cuûa caù nhaân. Noù quan troïng vì hai ñieåm. Thöù nhaát, 

noù ñöa ra moät khaùi nieäm raát roõ raøng veà baûn chaát voâ thöôøng vaø höõu haïn 

cuûa moïi hieän töôïng. Thöù hai, noù cho thaáy sanh, laõo, beänh, töû vaø taát caû 

nhöõng thoáng khoå cuûa hieän töôïng sinh toàn tuøy thuoäc vaøo nhöõng ñieàu 

kieän nhö theá naøo vaø taát caû nhöõng thoáng khoå naày seõ chaám döùt nhö theá 

naøo khi vaéng maët caùc ñieàu kieän ñoù. Trung Quaùn laáy söï sanh vaø dieät 

cuûa caùc thaønh toá cuûa söï toàn taïi ñeå giaûi thích duyeân khôûi laø ñieàu kieän 

khoâng chính xaùc. Theo Trung Quaùn, duyeân khôûi khoâng coù nghóa laø 

nguyeân lyù cuûa moät tieán trình ngaén nguûi, maø laø nguyeân lyù veà söï leä thuoäc 

vaøo nhau moät caùch thieát yeáu cuûa caùc söï vaät. Noùi goïn, duyeân khôûi laø 

nguyeân lyù cuûa töông ñoái taùnh. Töông ñoái taùnh laø moät khaùm phaù voâ 

cuøng quan troïng cuûa khoa hoïc hieän ñaïi. Nhöõng gì maø ngaøy nay khoa 

hoïc khaùm phaù thì Ñöùc Phaät ñaõ phaùt hieän töø hôn hai ngaøn naêm traêm 

naêm veà tröôùc. Khi giaûi thích duyeân khôûi nhö laø söï leä thuoäc laãn nhau 

moät caùch thieát yeáu hoaëc laø taùnh töông ñoái cuûa moïi söï vaät, phaùi Trung 

Quaùn ñaõ baùc boû moät tín ñieàu khaùc cuûa Phaät giaùo Nguyeân Thuûy. Phaät 

giaùo Nguyeân Thuûy ñaõ phaân tích moïi hieän töôïng thaønh nhöõng thaønh toá, 

vaø cho raèng nhöõng thaønh toá naày ñeàu coù moät thöïc taïi rieâng bieät. Trung 

Quaùn cho raèng chính thuyeát Duyeân Khôûi ñaõ tuyeân boá roõ laø taát caû caùc 

phaùp ñeàu töông ñoái, chuùng khoâng coù caùi goïi laø ‘thöïc taùnh’ rieâng bieät 

cuûa chính mình. Voâ töï taùnh hay töông ñoái taùnh ñoàng nghóa vôùi ‘Khoâng 
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Taùnh,’ nghóa laø khoâng coù söï toàn taïi ñích thöïc vaø ñoäc laäp. Caùc hieän 

töôïng khoâng coù thöïc taïi ñoäc laäp. Söï quan troïng haøng ñaàu cuûa Duyeân 

Khôûi laø vaïch ra raèng söï toàn taïi cuûa taát caû moïi hieän töôïng vaø cuûa taát caû 

thöïc theå treân theá gian naày ñeàu höõu haïn, chuùng khoâng coù söï toàn taïi ñích 

thöïc ñoäc laäp. Taát caû ñeàu tuøy thuoäc vaøo taùc ñoäng hoã töông cuûa voâ soá 

duyeân hay ñieàu kieän haïn ñònh. Ngaøi Long Thoï ñaõ sô löôïc veà Duyeân 

Khôûi nhö sau: “Bôûi vì khoâng coù ye áu toá naøo cuûa söï sinh toàn ñöôïc theå 

hieän maø khoâng coù caùc ñieàu kieän, cho neân khoâng coù phaùp naøo laø chaúng 

‘Khoâng,’ nghóa laø khoâng coù söï toàn taïi ñoäc laäp ñích thöïc.” 

Duyeân Khôûi coù nhieàu loaïi. Thöù nhaát laø “Nghieäp Caûm Duyeân 

Khôûi”: Nghieäp caûm duyeân khôûi ñöôïc duøng ñeå mieâu taû baùnh xe sinh 

hoùa. Trong söï tieán haønh cuûa nhaân vaø quaû, phaûi coù ñònh luaät vaø traät töï. 

Ñoù laø lyù thuyeát veà nghieäp caûm. Trong 12 chi duyeân khôûi, khoâng theå 

neâu ra moät chi naøo ñeå noùi laø nguyeân nhaân toái sô. Bôûi vì, caû 12 chi taïo 

thaønh moät voøng troøn lieân tuïc maø ngöôøi ta goïi laø “Baùnh Xe Sinh Hoùa,” 

hay baùnh xe luaân hoài. Ngöôøi ta coù thoùi quen coi söï tieán haønh cuûa thôøi 

gian nhö moät ñöôøng thaúng töø quaù khöù voâ cuøng ngang qua hieän taïi ñeán 

vò lai voâ taän. Theá nhöng ñaïo Phaät laïi coi thôøi gian nhö laø moät voøng troøn 

khoâng coù khôûi ñaàu, khoâng coù chaám döùt. Thôøi gian töông ñoái. Moät sinh 

vaät cheát ñi khoâng laø chaám döùt; ngay ñoù, moät ñôøi soáng khaùc baét ñaàu traûi 

qua moät quaù trình soáng cheát töông töï, vaø cöù laäp laïi nhö vaäy thaønh moät 

voøng troøn sinh hoùa baát taän. Theo ñoù moät sinh vaät khi ñöôïc nhìn trong 

lieân heä thôøi gian, noù taïo thaønh moät doøng töông tuïc khoâng giaùn ñoaïn. 

Khoâng theå xaùc ñònh sinh vaät ñoù laø thöù gì, vì noù luoân luoân bieán ñoåi vaø 

tieán hoùa qua 12 giai ñoaïn cuûa ñôøi soáng. Phaûi ñaët toaøn boä caùc giai ñoaïn 

naày trong toaøn theå cuûa chuùng coi nhö laø ñang bieåu hieän cho moät sinh 

theå caù bieät. Cuõng vaäy, khi moät sinh vaät ñöôïc nhìn trong töông quan 

khoâng gian, noù taïo thaønh moät taäp hôïp phöùc taïp goàm naêm yeáu toá hay 

nguõ uaån. Baùnh xe sinh hoùa laø loái trình baøy khaù saùng suûa cuûa quan ñieåm 

Phaät giaùo vaø moät sinh vaät trong lieân heä vôùi thôøi gian vaø khoâng gian. 

Baùnh xe sinh hoùa laø moät voøng troøn khoâng khôûi ñieåm, nhöng thoâng 

thöôøng ngöôøi ta trình baøy noù baét ñaàu töø voâ minh, moät traïng thaùi voâ yù 

thöùc, muø quaùng. Kyø thaät, voâ minh chæ laø moät tieáp dieãn cuûa söï cheát. Luùc 

cheát, thaân theå bò huûy hoaïi nhöng voâ minh vaãn toàn taïi nhö laø keát tinh 

caùc hieäu quaû cuûa caùc haønh ñoäng ñöôïc taïo ra trong suoát cuoäc soáng. 

Ñöøng neân coi voâ minh nhö laø phaûn nghóa cuûa tri kieán; phaûi bieát noù bao 

goàm caû tri, söï muø quaùng hay taâm trí u toái, voâ yù thöùc. Voâ minh daãn tôùi 
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haønh ñoäng u toái, muø quaùng. Haønh, naêng löïc, hay keát quaû cuûa haønh vi 

muø quaùng ñoù, laø giai ñoaïn keá tieáp. Noù laø ñoäng löïc, hay yù chí muoán 

soáng. YÙ chí muoán soáng khoâng phaûi laø loaïi yù chí maø ta thöôøng duøng 

trong yù nghóa nhö “töï do yù chí;” thöïc söï, noù laø moät ñoäng löïc muø quaùng 

höôùng tôùi söï soáng hay khaùt voïng muø quaùng muoán soáng. Voâ Minh vaø 

Haønh ñöôïc coi laø hai nhaân duyeân thuoäc quaù khöù. Chuùng laø nhöõng 

nguyeân nhaân khi nhìn chuû quan töø hieän taïi; nhöng khi nhìn khaùch quan 

ñôøi soáng trong quaù khöù laø moät ñôøi soáng toaøn dieän gioáng heät nhö ñôøi 

soáng hieän taïi.    

Thöù nhì laø “A Laïi Da Duyeân Khôûi”: A Laïi Da Duyeân Khôûi ñeå giaûi 

thích caên nguyeân cuûa nghieäp. Nghieäp ñöôïc chia thaønh ba nhoùm, chaúng 

haïn nhö nghieäp nôi thaân, nôi khaåu vaø nôi yù. Neáu khôûi taâm taïo taùc, phaûi 

chòu traùch nhieäm vieäc laøm ñoù vaø seõ chòu baùo öùng, bôûi vì yù löïc laø moät 

haønh ñoäng cuûa taâm ngay duø noù khoâng phaùt bieåu ra lôøi noùi hay boäc loä 

trong haønh ñoäng cuûa thaân. Nhöng taâm laø cöù ñieåm caên ñeå nhaát cuûa taát 

caû moïi haønh ñoäng luaät duyeân sinh phaûi ñöôïc ñaët vaøo kho taøng taâm yù, 

töùc Taøng Thöùc hay A Laïi Da thöù (Alaya-vijnana). Lyù thuyeát yù theå cuûa 

ñaïo Phaät, töùc hoïc thuyeát Duy Thöùc, chia thöùc thaønh taùm coâng naêng, 

nhö nhaõn thöùc, nhó thöùc, tyû thöùc, thieät thöùc, thaân thöùc, yù thöùc, maït na 

thöùc, vaø a laïi da thöùc. Trong taùm thöùc naày, thöùc thöù baûy vaø thöù taùm caàn 

phaûi giaûi thích. Thöùc thöù baûy laø trung taâm caù bieät hoùa cuûa ngaõ tính, laø 

trung taâm hieän khôûi cuûa caùc yù töôûng vò ngaõ, ích kyõ, kieâu maïn, töï aùi, aûo 

töôûng vaø meâ hoaëc. Thöùc thöù taùm laø trung taâm tích taäp cuûa yù theå, laø nôi 

chöùa nhoùm caùc ‘haït gioáng’ hay chuûng töû cuûa taát caû moïi hieän khôûi vaø 

chuùng ñöôïc boäc loä trong caùc hieän khôûi ñoù. Ñaïo Phaät chuû tröông raèng 

nguyeân khôûi cuûa vaïn höõu vaø vaïn töôïng laø hieäu quaû cuûa yù theå. Moãi 

chuûng töû toàn taïi trong taøng thöùc vaø khi noù traøo voït vaøo theá giôùi khaùch 

quan, noù seõ ñöôïc phaûn aûnh ñeå trôû thaønh moät haït gioáng môùi. Nghóa laø 

taâm vöôn ra theá giôùi ngoaïi taïi vaø khi tieáp nhaän caùc ñoái töôïng noù ñaët 

nhöõng yù töôûng môùi vaøo trong taøng thöùc. Laïi nöõa, haït gioáng môùi ñoù seõ 

traøo voït ñeå phaûn aûnh trôû laïi thaønh moät haït gioáng môùi meû khaùc nöõa. 

Nhö theá, caùc haït giôùng hay caùc chuûng töû tuï taäp laïi vaø taát caû ñöôïc chöùa 

nhoùm ôû ñaây. Khi chuùng tieàm aån, chuùng ta goïi chuùng laø nhöõng chuûng töû. 

Nhöng khi chuùng hoaït ñoäng, chuùng ta goïi chuùng laø nhöõng hieän haønh. 

Nhöõng chuûng töû coá höõu, nhöõng hieän haønh, vaø nhöõng chuûng töû môùi hoã 

töông phuï thuoäc laãn nhau taïo thaønh moät voøng troøn maõi maõi taùi dieãn 

tieán trình tröôùc sau nhö nhaát. Ñaây goïi laø A Laïi Da Duyeân Khôûi. Caùi 
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laøm cho chuûng töû hay voâ thöùc taâm phaùt khôûi thaønh hieän haønh, nghóa laø 

ñoäng löïc taïo ra doøng vaän ñoäng cuûa duyeân khôûi, chính laø yù theå, nghóa laø 

thöùc. Coù theå thaáy moät caùch deã daøng, theo thuyeát A Laïi Da Duyeân Khôûi 

naày, raèng Hoaëc, Nghieäp vaø Khoå khôûi nguyeân töø nghieäp thöùc, hay yù theå. 

Taøng thöùc löu chuyeån taùi sinh ñeå quyeát ñònh moät hình thaùi cuûa ñôøi soáng 

keá tieáp. Coù theå coi taøng thöùc gioáng nhö moät linh hoàn trong caùc toân giaùo 

khaùc. Tuy nhieân, theo hoïc thuyeát cuûa ñaïo Phaät, caùi taùi sanh khoâng phaûi 

laø linh hoàn, maø laø keát quaû cuûa caùc haønh ñoäng ñöôïc thi haønh trong ñôøi 

soáng tröôùc. Trong ñaïo Phaät, ngöôøi ta khoâng nhaän coù hieän höõu cuûa linh 

hoàn. 

Thöù ba laø “Chaân Nhö Duyeân Khôûi”: Chaân Nhö Duyeân Khôûi, ñeå 

giaûi thích caên nguyeân cuûa taøng thöùc. Taøng thöùc cuûa moät ngöôøi ñöôïc 

quy ñònh bôûi baûn tính cuûa ngöôøi ñoù vaø baûn taùnh naày laø hình thaùi ñoäng 

cuûa chaân nhö. Khoâng neân hoûi chaân nhö hay Nhö Lai taïng khôûi leân töø 

ñaâu, bôûi vì noù laø theå taùnh, laø chaân nhö cöùu caùnh khoâng theå dieãn ñaït. 

Chaân nhö laø töø ngöõ duy nhaát coù theå duøng ñeå dieãn taû thöïc taïi cöùu caùnh 

vöôït ngoaøi ñònh danh vaø ñònh nghóa. Coøn ñöôïc goïi laø Nhö Lai Taïng. 

Nhö Lai Taïng laø Phaät taùnh aån taøng trong baûn taùnh cuûa phaøm phu. Nhö 

Lai laø moät bieåu hieäu ñöôïc Phaät töï duøng ñeå thay cho caùc danh xöng nhö 

“Toâi” hay “Chuùng ta,” nhöng khoâng phaûi laø khoâng coù moät yù nghóa ñaëc 

bieät. Sau khi Ngaøi thaønh ñaïo, Ñöùc Phaät gaëp naêm anh em Kieàu Traàn 

Nhö hay naêm nhaø khoå haïnh maø tröôùc kia ñaõ töøng soáng chung vôùi Ngaøi 

trong ñôøi soáng khoå haïnh trong röøng. Naêm nhaø khoå haïnh naày goïi Ngaøi 

laø “Baïn Gotama.” Phaät khieån traùch hoï, baûo raèng, ñöøng goïi Nhö Lai nhö 

laø baïn vaø ngang haøng vôùi mình, bôûi vì Ngaøi baáy giôø ñaõ laø Ñaáng Giaùc 

Ngoä, Ñaáng Toái Thaéng, Ñaáng Nhaát Thieát Trí. Khi Ngaøi “ñeán nhö vaäy” 

trong tö theá hieän taïi cuûa Ngaøi vôùi tö caùch laø vò ñaïo sö cuûa trôøi vaø 

ngöôøi, hoï phaûi coi Ngaøi laø Ñaáng Troïn Laønh chöù khoâng phaûi laø moät 

nguôøi baïn coá tri. Laïi nöõa, khi Ñöùc Phaät trôû veà thaønh Ca Tyø La Veä, queâ 

cuõ cuûa Ngaøi, Ngaøi khoâng ñi ñeán cung ñieän cuûa phuï vöông maø laïi ôû 

trong khu vöôøn xoaøi ôû ngoaïi thaønh, vaø theo thöôøng leä laø ñi khaát thöïc 

moãi ngaøy. Vua Tònh Phaïn, phuï vöông cuûa Ngaøi, khoâng theå chaáp nhaän 

con mình, moät hoaøng töû, laïi ñi xin aên treân caùc ñöôøng phoá thaønh Ca Tyø 

La Veä. Luùc ñoù, vua ñeán vieáng Ñöùc Phaät taïi khu vöôøn, vaø thænh caàu 

Ngaøi trôû veà cung ñieän. Phaät traû lôøi vua baèng nhöõng lôøi leõ nhö sau: 

“Neáu toâi vaãn coøn laø ngöôøi thöøa keá cuûa Ngaøi, toâi phaûi trôû veà cung ñieän 

ñeå cuøng chung laïc thuù vôùi Ngaøi, nhöng gia toäc cuûa toâi ñaõ ñoåi. Baây giôø 



 17 

toâi laø moät ngöôøi thöøa keá caùc Ñöùc Phaät trong quaù khöù, caùc ngaøi ñaõ “ñeán 

nhö vaäy” nhö toâi ñang ñeán nhö vaäy ngaøy nay, cuøng soáng trong caùc khu 

röøng, vaø cuøng khaát thöïc. Vaäy Beä Haï haõy boû qua nhöõng gì maø ngaøi ñaõ 

noùi.” Ñöùc vua hieåu roõ nhöõng lôøi ñoù, vaø töùc thì trôû thaønh moät ngöôøi ñeä 

töû cuûa Ñöùc Phaät. Nhö Lai, ñeán nhö vaäy hay ñi nhö vaäy, treân thöïc teá, 

cuøng coù yù nghóa nhö nhau. Phaät duøng caû hai vaø thöôøng duøng chuùng 

trong hình thöùc soá nhieàu. Ñoâi khi caùc chöõ ñoù ñöôïc duøng cho moät chuùng 

sinh ñaõ ñeán nhö vaäy, nghóa laø, ñeán trong con ñöôøng theá gian. Ñeán nhö 

vaäy vaø ñi nhö vaäy do ñoù coù theå ñöôïc duøng vôùi hai nghóa: “Vò ñaõ giaùc 

ngoä nhöng ñeán trong con ñöôøng theá gian,” hay “vò ñeán trong con ñöôøng 

theá gian moät caùch ñôn giaûn.” Baáy giôø, Chaân nhö hay Nhö Lai taïng chæ 

cho traïng thaùi chaân thaät cuûa vaïn höõu trong vuõ truï, coäi nguoàn cuûa moät 

ñaáng giaùc ngoä. Khi tónh, noù laø töï thaân cuûa Giaùc Ngoä, khoâng lieân heä gì 

ñeán thôøi gian vaø khoâng gian; nhöng khi ñoäng, noù xuaát hieän trong hình 

thöùc loaøi ngöôøi chaáp nhaän moät ñöôøng loái theá gian vaø saéc thaùi cuûa ñôøi 

soáng. Treân thöïc teá, Chaân nhö hay Nhö Lai taïng laø moät, vaø nhö nhau: 

chaân lyù cöùu caùnh. Trong Ñaïi Thöøa, chaân lyù cöùu caùnh ñöôïc goïi laø Chaân 

nhö hay Nhö thöïc. Chaân nhö trong yù nghóa tónh cuûa noù thì phi thôøi gian, 

bình ñaúng, voâ thuûy voâ chung, voâ töôùng, khoâng saéc, bôûi vì baûn thaân söï 

vaät maø khoâng coù söï bieåu loä cuûa noù thì khoâng theå coù yù nghóa vaø khoâng 

boäc loä. Chaân nhö trong yù nghóa ñoäng cuûa noù coù theå xuaát hieän döôùi baát 

cöù hình thöùc naøo. Khi ñöôïc ñieàu ñoäng bôûi moät nguyeân nhaân thuaàn tònh, 

noù mang hình thöùc thanh thoaùt; khi ñöôïc ñieàu ñoäng bôûi moät nguyeân 

nhaân oâ nhieãm, noù mang hình thöùc huû baïi. Do ñoù chaân nhö coù hai traïng 

thaùi: töï thaân chaân nhö, vaø nhöõng bieåu loä cuûa noù trong voøng soáng vaø 

cheát.  

Thöù tö laø “Phaùp Giôùi Duyeân Khôûi”: Phaùp giôùi (Dharmadhatu) coù 

nghóa laø nhöõng yeáu toá cuûa nguyeân lyù vaø coù hai saéc thaùi: traïng thaùi chaân 

nhö hay theå taùnh vaø theá giôùi hieän töôïng. Tuy nhieân trong Phaùp Giôùi 

Duyeân Khôûi, ngöôøi ta thöôøng duøng theo nghóa thöù hai, nhöng khi noùi veà 

theá giôùi lyù töôûng sôû chöùng, ngöôøi ta thöôøng duøng nghóa thöù nhaát. Ñaïo 

Phaät chuû tröông raèng khoâng coù caùi ñöôïc taïo ñoäc nhaát vaø rieâng reû. Vaïn 

höõu trong vuõ truï, taâm vaø vaät, khôûi leân ñoàng thôøi; vaïn höõu trong vuõ truï 

nöông töïa laãn nhau, aûnh höôûng laãn nhau, vaø do ñoù taïo ra moät baûn ñaïi 

hoøa taáu vuõ truï cuûa toaøn theå ñieäu. Neáu thieáu moät, vuõ truï seõ khoâng toaøn 

veïn; neáu khoâng coù taát caû, caùi moät cuõng khoâng. Khi toaøn theå vuõ truï tieán 

tôùi moät baûn hoøa aâm toaøn haûo, noù ñöôïc goïi laø nhaát chaân phaùp giôùi, vuõ 
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truï cuûa caùi “Moät” hay caùi “Thöïc,” hay “Lieân Hoa Taïng.” Trong vuõ truï 

lyù töôûng ñoù, vaïn höõu seõ toàn taïi trong hoøa ñieäu toaøn dieän, moãi höõu 

khoâng chöôùng ngaïi hieän höõu vaø hoaït ñoäng cuûa caùc höõu khaùc. Maëc duø 

quan nieäm vieân dung vaø ñoàng khôûi laø vuõ truï, noù laø moät thuyeát Phaùp 

Giôùi Duyeân Khôûi, baûn tính cuûa hieän khôûi laø vuõ truï, noù laø moät thöù trieát 

lyù veà toaøn theå tính cuûa taát caû hieän höõu, hôn laø trieát hoïc veà nguyeân 

khôûi.  

 

V. Möôøi Lyù Do Vaïn Höõu Trong Vuõ Truï Hoøa Ñieäu Trong Phaùp 

Giôùi Duyeân Khôûi: 

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät 

Giaùo, coù möôøi lyù do khieán vaïn höõu hoøa ñieäu trong phaùp giôùi duyeân 

khôûi. Thöù nhaát, vì vaïn vaät ñoàng thôøi hieän khôûi. Thöù nhì, vì vaïn vaät hoã 

töông aûnh höôûng laãn nhau. Thöù ba, vì vaïn vaät thieát yeáu hoã töông ñoàng 

nhaát (töông huûy vaø töông thaønh) ñeå theå hieän söï hoøa ñieäu. Thaät vaäy, 

haàu heát taát caû vaïn höõu ñeàu coù moái quan heä ñoàng nhaát. Thöù nhaát laø 

ñoàng nhaát trong hình thöùc hai yeáu toá khaùc bieät keát hôïp nhau ñeå thaønh 

moät nhaát theå. Ñoàng nhaát taùnh phaûi coù vì hai thaønh toá rieâng bieät ñöôïc 

hôïp thaønh moät, nhö ñoàng ñoû vaø keõm ñöôïc pha troän vôùi nhau ñeå taïo 

thaønh moät hôïp kim laø ñoàng. Lyù ñoàng nhaát trong hình thöùc naày laø loái 

giaûi thích chung cho taát caû caùc tröôøng phaùi cuûa Phaät Giaùo. Thöù nhì laø 

ñoàng nhaát trong baûn theå coù nhieàu goùc caïnh ñoái laäp. Ñoàng nhaát taùnh 

phaûi coù vì saáp vaø ngöõa coù theå coi nhö khaùc nhau, nhöng trong thöïc teá 

chuùng chæ laø moät. Coù nhöõng quan ñieåm ñoái laäp nhö laø maët tröôùc vaø maët 

sau cuûa cuøng moät ngoâi nhaø. Cuõng vaäy, neáu ñôøi soáng ñöôïc nhìn töø quan 

ñieåm meâ hoaëc, thì noù laø ñôøi soáng; nhöng neáu noù ñöôïc nhìn töø quan 

ñieåm giaùc ngoä thì noù laø nieát baøn. Caû hai thöïc ra chæ laø moät. Moät vaøi 

tröôøng phaùi Ñaïi Thöøa chuû tröông loái giaûi thích veà ñoàng nhaát trong baûn 

theå naày. Thöù ba laø ñoàng nhaát trong hình thöùc vaø baûn theå nhö nöôùc vaø 

soùng hay “Hieän Töôïng Luaän”. Ñoàng nhaát taùnh phaûi coù, vì raèng toaøn 

dieän thöïc theå laø caùi moät toaøn veïn, nhö nöôùc vaø soùng, toaøn theå cuûa nöôùc 

ñöôïc bieåu hieän nhö laø soùng. Thöù tö, vì chuû vaø baïn thieát yeáu laø nhaát 

theå, hay hoøa ñieäu, ñeå thaønh töïu muïc ñích. Thöù naêm, vì vaïn vaät khôûi 

nguyeân töø yù theå, do ñoù moät yù nieäm töông ñoàng phaûi ñöôïc phaûn aûnh 

trong taát caû. Thöù saùu, vì vaïn vaät laø keát quaû cuûa nhaân duyeân, do ñoù 

chuùng hoã töông phuï thuoäc nhau. Thöù baûy, vì vaïn vaät khoâng ñònh tính 

nhöng cuøng hoã töông phuï trôï, do ñoù chuùng töï do hieän höõu trong söï hoøa 
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ñieäu vôùi taát caû. Thöù taùm, vì vaïn vaät ñeàu coù Phaät taùnh tieàm aån beân 

trong. Thöù chín, vì vaïn höõu, töø toái cao ñeán toái thaáp, ñeàu cuøng chung 

trong moät voøng troøn troïn veïn (mandala). Thöù möôøi, vì coù söï hoã töông 

phaûn chieáu taát caû moïi taùc duïng, nhö trong moät caên phoøng döïng caùc maët 

kính chung quanh, söï vaän ñoäng cuûa moät aûnh töôïng taïo ra söï vaän ñoäng 

cuûa haèng nghìn phaûn chieáu. 

 

(B) Phaùp Giôùi Theo Quan Ñieåm Phaät Giaùo 

 

I. Toång Quan & YÙ Nghóa Cuûa Phaùp Giôùi: 

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät 

Giaùo, phaùp giôùi trong yù nghóa laø caûnh giôùi cuûa lyù taéc vaø vöøa laø söï 

töôùng cuûa taát caû söï töôùng, ñoàng nghóa vôùi Nhö Lai Taïng vaø cuõng ñoàng 

nghóa  vôùi vuõ truï hay theá giôùi hieän thöïc, nghóa laø caûnh giôùi cuûa taát caû 

söï töôùng. Theo trieát hoïc Trung Quaùn, Phaùp Giôùi cuõng coù nghóa laø Chaân 

Nhö hoaëc Thöïc Taïi hay Nieát Baøn. ÔÛ ñaây chöõ ‘Giôùi’ coù nghóa laø baûn 

chaát thaâm saâu nhaát, hay baûn chaát toái haäu. Phaùp Giôùi vaø Chaân Nhö ñeàu 

laø sieâu vieät vaø noäi toàn. Noù laø sieâu vieät nhö Thöïc Taïi toái haäu, nhöng noù 

hieän höõu trong  moãi ngöôøi nhö laø cô sôû vaø baûn chaát thaâm saâu nhaát cuûa 

hoï. Theo Phaät giaùo, Phaùp Giôùi Vieân Dung laø söï thaáu suoát thöïc taïi moät 

caùch troïn veïn. Caùc phaùp thuoäc phaùp giôùi, moãi söï vieäc ñeàu ñan beän vaø 

thaâm nhaäp vaøo nhau.  Ñaây laø thuyeát “voâ ngaïi” cuûa toâng Hoa Nghieâm 

vaø laø thuyeát “tính cuï” cuûa toâng Thieân Thai. Ñaïo Phaät chuû tröông raèng 

khoâng coù caùi ñöôïc taïo ñoäc nhaát vaø rieâng reõ. Vaïn höõu trong vuõ truï, taâm 

vaø vaät, khôûi leân ñoàng thôøi; vaïn höõu trong vuõ truï nöông töïa laãn nhau, 

aûnh höôûng laãn nhau, vaø do ñoù taïo ra moät baûn ñaïi hoøa taáu vuõ truï cuûa 

toaøn theå ñieäu. Neáu thieáu moät, vuõ truï seõ khoâng toaøn veïn; neáu khoâng coù 

taát caû, caùi moät cuõng khoâng. Khi toaøn theå vuõ truï tieán tôùi moät baûn hoøa 

aâm toaøn haûo, noù ñöôïc goïi laø “Nhaát Chaân Phaùp Giôùi,” vuõ truï cuûa caùi 

moät vaø caùi thöïc, hay “Lieân Hoa Taïng.” Trong vuõ truï lyù töôûng ñoù, vaïn 

höõu seõ toàn taïi trong hoøa ñieäu toaøn dieän, moãi höõu khoâng chöôùng ngaïi 

hieän höõu vaø hoaït ñoäng cuûa caùc höõu khaùc. 

Phaùp Giôùi coù ñeán hai nghóa: thöù nhaát laø vuõ truï hieän thöïc, vaø thöù nhì 

laø theá giôùi khoâng haïn ñònh hay Nieát Baøn. Ñaây chính laø Chaân Nhö cuûa 

Phaät. Nieát Baøn tòch dieät vöøa coù nghóa laø söï dieät voïng cuûa theå xaùc con 

ngöôøi (theo nghóa tieâu cöïc), vaø vöøa laø söï dieät taän cuûa caùc ñieàu kieän  
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sinh töû (theo nghóa tích cöïc). Trong phaùp giôùi hay theá giôùi hieän töôïng, 

coù ba theá giôùi laø duïc, saéc vaø taâm. Heát thaûy caùc loaøi taïo vaät, caû Thaùnh 

laãn phaøm, nhaân vaø quaû, ñeàu ôû trong phaùp giôùi ñoù. Chæ coù Phaät laø ôû 

ngoaøi phaùp giôùi. Töø ngöõ “Phaùp giôùi” (Dharmadhatu) ñoâi khi ñöôïc duøng 

ñoàng nghóa vôùi chaân lyù. Vieät ngöõ dòch laø “Phaùp theå cuûa Vaïn Phaùp.” 

Tuy nhieân, ñoâi luùc noù laïi coù nghóa laø “Vuõ truï,” hay “caûnh giôùi cuûa taát 

caû caùc phaùp.” Caû hai nghóa vuõ truï vaø nguyeân lyù phoå bieán, luoân luoân 

phaûi ñöôïc in saâu trong taâm trí chuùng ta moãi khi töø ngöõ naày ñöôïc duøng 

ñeán. Nghóa naøo cuõng duøng ñöôïc cho danh hieäu cuûa thuyeát “Duyeân 

Khôûi.” Trong phaùp giôùi duyeân khôûi, moïi hieän töôïng ñeàu tu øy thuoäc laãn 

nhau, caùi naày tuøy thuoäc caùi kia, do ñoù moät trong taát caû vaø taát caû trong 

moät. Theo nguyeân lyù phaùp giôùi duyeân khôûi naày, khoâng moät söï höõu naøo 

hieän höõu bôûi chính noù vaø hieän höõu cho caùi khaùc, nhöng toaøn theå theá 

giôùi seõ vaän ñoäng vaø haønh söï trong nhaát trí, cô hoà toaøn theå ñöôïc ñaët 

döôùi toå chöùc toång quaùt. Moät theá giôùi lyù töôûng nhö theá ñöôïc goïi laø 

“Nhaát chaân phaùp giôùi” hay “Lieân Hoa taïng.” Nguyeân lyù naày caên cöù 

treân phaùp giôùi duyeân khôûi cuûa caûnh vöïc lyù taùnh (Dharmadhatu) maø 

chuùng ta coù theå coi nhö laø söï töï taïo cuûa chính vuõ truï. Ñöøng queân raèng 

ñoù chæ laø duyeân khôûi do coäng nghieäp cuûa taát caû moïi loaøi, vaø nguyeân lyù 

naày cuõng döïa treân thuyeát voâ ngaõ. Trong thuaät ngöõ Phaät giaùo, nguyeân lyù 

vieân dung ñöôïc goïi laø “Hoa Nghieâm” (Avatamsaka). Theo Kinh Laêng 

Giaø vaø Kinh Hoa Nghieâm thì vaïn höõu trong vuõ truï chæ do taâm taïo. Phaùp 

giôùi toûa khaép hö khoâng vuõ truï, nhöng noùi chung coù 10 Phaùp giôùi. Möôøi 

phaùp giôùi naøy laø luïc phaøm töù Thaùnh. Möôøi phaùp giôùi naøy khoâng chaïy 

ra ngoaøi voøng suy töôûng cuûa baïn. Trong ñoù coù theá giôùi giaùc ngoä, ñoù laø 

Phaùp giôùi cuûa Ñöùc Phaät. Phaùp giôùi duy taâm. Chö Phaät ñaõ xaùc chöùng 

ñieàu naøy khi caùc Ngaøi thaønh töïu Phaùp Thaân... voâ taän vaø ñoàng ñaúng vôùi 

Phaùp Giôùi, trong ñoù thaân cuûa caùc Ñöùc Nhö Lai toûa khaép. Nhö vaäy, 

phaùp giôùi Phaät hay Phoå Phaät, chæ nhöõng baäc ñaõ thaønh Phaät, ñaõ chöùng 

ñöôïc tueä nhaát chaân phaùp giôùi ñaïi trí, coù ñaïi quang minh phoå chieáu 

chuùng sanh. Phaùp Giôùi trong Maät giaùo bao goàm Thai Taïng Giôùi (vaät 

chaát) vaø Kim Cang Giôùi (baát hoaïi). Thai taïng laø nguoàn goác cuûa söï saûn 

sanh moïi thöù, nhö ñöùa treû ñöôïc nuoâi döôõng  trong thai meï (caû thaân taâm 

ñöôïc chöùa ñöïng vaø nuoâi döôõng). Thai Taïng Giôùi laø caáu truùc vaø söï phaùt 

trieån cuûa theá giôùi taâm linh. Thai Taïng Giôùi quan nieäm theá giôùi nhö laø 

moät caûnh giôùi treân ñoù Ñöùc Tyø Loâ Giaù Na an truù trong caùi taâm thaâm saâu 

nhaát cuûa moãi chuùng sanh maø phaùt trieån nhöõng khaû naêng voán coù cuûa 
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Ngaøi. Thai Taïng Giôùi tieâu bieåu cho “Lyù Tính” veà caû hai phöông dieän 

yeáu toá vaät chaát vaø boà ñeà thanh tònh. Thai taïng laø lyù. Thai Taïng giôùi 

tieâu bieåu cho taâm chuùng sanh vôùi taùm muùi thòt nhö hình sen taùm caùnh. 

Thai Taïng giôùi laø caùi “boån giaùc” (voán ñaõ giaùc ngoä roài), ñoái laïi vôùi Kim 

Cang giôùi tieâu bieåu cho “thuûy giaùc” (baét ñaàu giaùc ngoä). Thai Taïng giôùi 

laø caùi töø quaû ñeán nhaân, trong khi Kim Cang giôùi laø caùi töø nhaân ñeán 

quaû. Thai Taïng giôùi tieâu bieåu cho söï “lôïi tha,” trong khi Kim Cang giôùi 

laïi tieâu bieåu cho “töï lôïi.” Kim Cang Giôùi mieâu taû Ñöùc Phaät trong 

nhöõng bieán hoùa rieâng cuûa Ngaøi. Trong Kim Cang Giôùi, nhöõng hình aûnh 

minh hoïa sô ñoà vaø quaù trình cuûa nhöõng phaùt trieån naøy ñöôïc goïi laø Maïn 

Ñaø La. Kim Cöông taïng laø trí.  

Phaùp giôùi laø teân cuûa söï vaät khi noùi chung caû lyù laãn söï. Phaùp giôùi laø 

chaân lyù tuyeät ñoái hay chaân nhö phaùp tính laø nhaân, nöông döïa vaøo ñoù 

maø vaïn phaùp sanh ra. Ñaây laø moät trong 18 phaùp giôùi. Theo trieát hoïc 

Trung Quaùn, Phaùp Giôùi cuõng coù nghóa laø Chaân Nhö hoaëc Thöïc Taïi hay 

Nieát Baøn. ÔÛ ñaây chöõ ‘Giôùi’ coù nghóa laø baûn chaát thaâm saâu nhaát, hay 

baûn chaát toái haäu. Phaùp Giôùi vaø Chaân Nhö ñeàu laø sieâu vieät vaø noäi toàn. 

Noù laø sieâu vieät nhö Thöïc Taïi toái haäu, nhöng noù hieän höõu trong  moãi 

ngöôøi nhö laø cô sôû vaø baûn chaát thaâm saâu nhaát cuûa hoï. Theo Giaùo Sö 

Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, phaùp giôùi 

trong yù nghóa laø caûnh giôùi cuûa lyù taéc vaø vöøa laø söï töôùng cuûa taát caû söï 

töôùng, ñoàng nghóa vôùi Nhö Lai Taïng vaø cuõng ñoàng nghóa  vôùi vuõ truï 

hay theá giôùi hieän thöïc, nghóa laø caûnh giôùi cuûa taát caû söï töôùng. Phaùp giôùi 

duyeân khôûi laø cöïc ñieåm cuûa taát caû nhöõng thuyeát nhaân quaû; thuïc söï ñoù 

laø keát luaän cuûa thuyeát duyeân khôûi bôûi vì noù laø lyù taéc nhaân quaû phoå bieán 

vaø ñaõ naèm trong lyù baûn höõu, thoâng huyeàn cuûa vuõ truï, hay noùi theá naøo 

cuõng ñöôïc. Lyù taéc duyeân khôûi ñöôïc giaûi thích tröôùc tieân baèng nghieäp 

caûm duyeân khôûi, nhöng vì nghieäp phaùt khôûi trong taïng thöùc, neân thöù 

ñeán chuùng ta coù A Laïi Da duyeân khôûi. Vì A Laïi Da, hay taïng thöùc, laø 

kho taøng cuûa chuûng töû, sanh khôûi töø moät caùi khaùc neân chuùng ta coù Nhö 

Lai Taïng duyeân khôûi, hay chaân nhö. Töø ngöõ kyø laï naày chæ cho caùi laøm 

khuaát laáp Phaät taùnh. Do söï che khuaát naày maø coù phaàn baát tònh, nhöng 

vì coù Phaät taùnh neân coù caû phaàn tònh nöõa. Noù ñoàng nghóa vôùi Chaân Nhö 

(Tathata: Khoâng phaûi nhö theá naày hay nhö theá kia) maø theo nghóa roäng 

nhaát thì coù ñuû  caû baûn chaát tònh vaø baát tònh. Do coâng naêng cuûa nhöõng 

caên nhaân tònh vaø baát tònh, noù bieåu loä sai bieät töôùng  cuûa höõu tình nhö 

soáng vaø cheát, thieän vaø aùc. Chaân nhö baûo trì vaïn höõu, hay noùi ñuùng hôn, 
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taát caû vaïn höõu ñeàu ôû trong Chaân nhö. Nôi ñaây, giai ñoaïn thöù tö, Phaùp 

giôùi Duyeân khôûi ñöôïc neâu leân. Ñoù laø lyù taéc töï khôûi vaø töï taïo cuûa höõu 

tình vaø vuõ truï, hoaëc giaû chuùng ta coù theå goïi noù laø duyeân khôûi nghieäp 

caûm chung cuûa taát caø moïi loaøi. Noùi heïp thì vuõ truï seõ laø moät söï bieåu 

hieän cuûa Chaân nhö hay Nhö Lai Taïng. Nhöng noùi roäng thì ñoù laø duyeân 

khôûi cuûa vuõ truï do chính vuõ truï, chöù khoâng gì khaùc. 

 

II. Phaùp Giôùi Duyeân Khôûi: 

Töø ngöõ “Phaùp giôùi” (Dharmadhatu) ñoâi khi ñöôïc duøng ñoàng nghóa 

vôùi chaân lyù. Vieät ngöõ dòch laø “Phaùp theå cuûa Vaïn Phaùp.” Tuy nhieân, ñoâi 

luùc noù laïi coù nghóa laø “Vuõ truï,” hay “caûnh giôùi cuûa taát caû caùc phaùp.” Caû 

hai nghóa vuõ truï vaø nguyeân lyù phoå bieán, luoân luoân phaûi ñöôïc in saâu 

trong taâm trí chuùng ta moãi khi töø ngöõ naày ñöôïc duøng ñeán. Nghóa naøo 

cuõng duøng ñöôïc cho danh hieäu cuûa thuyeát “Duyeân Khôûi.” Trong phaùp 

giôùi duyeân khôûi, moïi hieän töôïng ñeàu tuøy thuoäc laãn nhau, caùi naày tuøy 

thuoäc caùi kia, do ñoù moät trong taát caû vaø taát caû trong moät. Theo nguyeân 

lyù phaùp giôùi duyeân khôûi naày, khoâng moät söï höõu naøo hieän höõu bôûi chính 

noù vaø hieän höõu cho caùi khaùc, nhöng toaøn theå theá giôùi seõ vaän ñoäng vaø 

haønh söï trong nhaát trí, cô hoà toaøn theå ñöôïc ñaët döôùi toå chöùc toång quaùt. 

Moät theá giôùi lyù töôûng nhö theá ñöôïc goïi laø “Nhaát chaân phaùp giôùi” hay 

“Lieân Hoa taïng.” Nguyeân lyù naày caên cöù treân phaùp giôùi duyeân khôûi cuûa 

caûnh vöïc lyù taùnh (Dharmadhatu) maø chuùng ta coù theå coi nhö laø söï töï 

taïo cuûa chính vuõ truï. Ñöøng queân raèng ñoù chæ laø duyeân khôûi do coäng 

nghieäp cuûa taát caû moïi loaøi, vaø nguyeân lyù naày cuõng döïa treân thuyeát voâ 

ngaõ. Trong thuaät ngöõ Phaät giaùo, nguyeân lyù vieân dung ñöôïc goïi laø “Hoa 

Nghieâm” (Avatamsaka).  

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät 

Giaùo, duyeân khôûi coù nhöõng yù nghóa sau ñaây: söï vaät chôø duyeân maø naåy 

sinh, ñoái laïi vôùi taùnh giaùc hay chaân nhö; vaïn söï vaïn vaät hay caùc phaùp 

höõu vi ñeàu töø duyeân maø khôûi leân, chöù khoâng coù töï taùnh. Phaät giaùo 

khoâng coi troïng yù nieäm veà nguyeân lyù caên nhaân hay nguyeân nhaân ñeä 

nhaát nhö ta thöôøng thaáy trong caùc heä thoáng trieát hoïc khaùc; vaø cuõng 

khoâng baøn ñeán yù nieäm veà vuõ truï luaän. Taát nhieân, trieát hoïc veà Thaàn hoïc 

khoâng theå naøo phaùt trieån trong Phaät giaùo. Ñöøng ai mong coù cuoäc thaûo 

luaän veà Thaàn hoïc nôi moät trieát gia Phaät giaùo. Ñoái vôùi vaán ñeà saùng theá, 

ñaïo Phaät coù theå chaáp nhaän baát cöù hoïc thuyeát naøo maø khoa hoïc coù theå 

tieán haønh, vì ñaïo Phaät khoâng thöøa nhaän coù moät xung ñoät naøo giöõa toân 
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giaùo vaø khoa hoïc. Theo ñaïo Phaät, nhaân loaïi vaø caùc loaøi höõu tình ñeàu töï 

taïo, hoaëc chuû ñoäng hoaëc thuï ñoäng. Vuõ truï khoâng phaûi laø quy taâm ñoäc 

nhaát; noù laø moâi tröôøng coïng sinh cuûa vaïn höõu. Phaät giaùo khoâng tin raèng 

vaïn höõu ñeán töø moät nguyeân nhaân ñoäc nhaát, nhöng cho raèng moïi vaät 

nhaát ñònh phaûi ñöôïc taïo thaønh ít nhaát laø hai nguyeân nhaân. Nhöõng saùng 

hoùa hay bieán thaønh cuûa caùc nguyeân nhaân ñi tröôùc noái tieáp trong lieân 

tuïc thôøi gian, quaù khöù, hieän taïi vaø vò lai, nhö moät chuoãi daây xích. Chuoãi 

xích naày ñöôïc chia thaønh 12 boä phaän, goïi laø 12 khoen nhaân duyeân vì 

moãi boä phaän lieân quan nhau vôùi coâng thöùc nhö sau “Caùi naày coù neân caùi 

kia coù; caùi naày sinh neân caùi kia sinh. Caùi naày khoâng neân caùi kia khoâng; 

caùi naày dieät neân caùi kia dieät.” Nhö vaäy, töø “Duyeân Khôûi” chæ raèng: moät 

söï vaät sinh khôûi hay ñöôïc sinh saûn töø taùc duïng cuûa moät ñieàu kieän hay 

duyeân. Moät vaät khoâng thaønh hình neáu khoâng coù moät duyeân thích hôïp. 

Chaân lyù naøy aùp duïng vaøo vaïn höõu vaø moïi hieän töôïng trong vuõ truï. Ñöùc 

Phaät ñaõ tröïc nhaän ñieàu naøy moät caùch thaâm saâu ñeán noãi ngay caû khoa 

hoïc hieän ñaïi cuõng khoâng theå nghieân cöùu xa hôn ñöôïc. Khi chuùng ta 

nhìn kyõ caùc söï vaät quanh ta, chuùng ta nhaän thaáy nöôùc, ñaù, vaø ngay caû 

con ngöôøi, moãi thöù ñeàu ñöôïc saûn sanh bôûi moät maãu möïc naøo ñoù vôùi 

ñaëc tính rieâng cuûa noù. Nhôø vaøo naêng löïc hay chieàu höôùng naøo maø caùc 

duyeân phaùt khôûi nhaèm taïo ra nhöõng söï vaät khaùc nhau trong moät traät töï 

hoaøn haûo töø moät naêng löôïng baát ñònh hay caùi khoâng nhö theá?  Khi xeùt 

ñeán quy cuû vaø traät töï naøy, chuùng ta khoâng theå khoâng chaáp nhaän raèng coù 

moät quy luaät naøo ñoù. Ñoù laø quy luaät khieán cho moïi vaät hieän höõu. Ñaây 

chính laù giaùo phaùp maø Ñöùc Phaät ñaõ tuyeân thuyeát. 

Phaùp Duyeân Khôûi laø heä quaû taát yeáu ñoái vôùi Thaùnh ñeá thöù hai vaø 

thöù ba trong Töù Thaùnh Ñeá, vaø khoâng theå, nhö moät soá ngöôøi coù khuynh 

höôùng cho raèng ñaây laø moät söï theâm thaét sau naày vaøo lôøi daïy cuûa Ñöùc 

Phaät. Giaùo lyù duyeân khôûi naày luoân luoân ñöôïc giaûi thích baèng nhöõng töø 

ngöõ heát söùc thöïc tieãn, nhöng noù khoâng phaûi laø lôøi daïy chæ coù tính giaùo 

ñieàu, maëc duø thoaït nhìn coù veû nhö vaäy, do tính chaát ngaén goïn cuûa caùc 

lôøi giaûi thích. Nhöõng ai töøng quen thuoäc vôùi Tam Taïng Kinh Ñieån ñeàu 

hieåu raèng Giaùo Lyù Duyeân Khôûi naày ñöôïc thieát laäp treân cô sôû laøm roõ 

neùt nhöõng nguyeân taéc caên baûn cuûa trí tueä. Trong lôøi daïy veà taùnh duyeân 

khôûi cuûa vaïn höõu trong theá gian, ngöôøi ta coù theå nhaän ra quan ñieåm 

cuûa Ñöùc Phaät veà cuoäc ñôøi. Tính duyeân khôûi naày dieãn tieán lieân tuïc, 

khoâng bò giaùn ñoaïn vaø khoâng bò kieåm soaùt bôûi baát cöù loaïi töï taùc hay tha 

taùc naøo caû. Tuy nhieân, cuõng khoâng theå gaùn cho giaùo lyù Duyeân Khôûi 
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naày laø quyeát ñònh thuyeát hay ñònh meänh thuyeát, bôûi vì trong giaùo lyù 

naày caû hai moâi tröôøng vaät lyù vaø quan heä nhaân quaû cuûa caù nhaân vaän 

haønh cuøng nhau. Theá giôùi vaät lyù aûnh höôûng ñeán taâm cuûa con ngöôøi, vaø 

taâm cuûa con ngöôøi ngöôïc laïi cuõng aûnh höôûng ñeán theá giôùi vaät lyù, hieån 

nhieân ôû möùc ñoä cao hôn, vì theo Kinh Töông Öng Boä, nhö Ñöùc Phaät 

noùi: “Theá gian bò daãn daét bôûi taâm.” Neáu chuùng ta khoâng hieåu yù nghóa 

chính xaùc cuûa Phaùp Duyeân Khôûi vaø söï öùng duïng cuûa noù trong cuoäc 

soáng, chuùng ta seõ laàm laãn cho ñoù laø moät quy luaät nhaân quaû coù tính maùy 

moùc hoaëc thaäm chí nghó raèng ñoù chæ laø moät söï khôûi sanh ñoàng thôøi, moät 

nguyeân nhaân ñaàu tieân cuûa caùc phaùp höõu tình cuõng nhö voâ tình. Vì hoaøn 

toaøn khoâng coù moät söï khôûi nguoàn naøo töø khoâng maø coù trong lôøi daïy 

cuûa Ñöùc Phaät. Phaùp Duyeân Khôûi cho thaáy tính khoâng theå coù ñöôïc cuûa 

nguyeân nhaân ñaàu tieân naày. Nguoàn goác ñaàu tieân cuûa söï soáng, doøng ñôøi 

cuûa caùc chuùng sanh laø ñieàu khoâng theå quan nieäm ñöôïc, vaø nhö Ñöùc 

Phaät noùi trong Kinh Töông Öng Boä: “Nhöõng suy ñoaùn vaø yù nieäm lieân 

quan ñeán theá gian coù theå ñöa ñeán söï roái loaïn veà taâm trí. Voâ thæ, naøy 

caùc Tyø Kheo, laø söï luaân hoài. Ñieåm baét ñaàu cuõng khoâng theå neâu roõ ñoái 

vôùi chuùng sanh bò voâ minh che ñaäy, bò khaùt aùi troùi buoäc, phaûi löu 

chuyeån luaân hoài.” Thaät vaäy, raát khoù coù theå hình dung ñöôïc veà moät 

ñieåm khôûi ñaàu, khoâng ai coù theå phaêng ra cuøng toät nguoàn goác cuûa baát cöù 

ñieàu gì, ngay moät haït caùt, huoáng laø con ngöôøi. Truy tìm khôûi ñieåm ñaàu 

tieân trong moät quaù khöù voâ thæ thaät laø moät vieäc laøm voâ ích vaø voâ nghóa. 

Ñôøi soáng khoâng phaûi laø moät caùi gì ñoàng nhaát, noù laø moät söï trôû thaønh. 

Ñoù laø moät doøng bieán dòch cuûa caùc hieän töôïng taâm-sinh lyù. 

Phaùp Duyeân Khôûi coù lieân heä gì ñeán caùi goïi laø Ñaáng Taïo Hoùa? Hai 

möôi laêm theá kyû veà tröôùc Ñöùc Phaät ñaõ noùi raèng: “Chuùng sanh vaø theá 

giôùi laø do nhaân duyeân keát hôïp maø thaønh.” Caâu noùi aáy ñaõ phuû nhaän caùi 

goïi laø “Ñaáng Taïo Hoùa” hay “Thöôïng Ñeá” saùng taïo ra muoân vaät. Caâu 

noùi aáy ñaët ra moät caùi nhìn khoa hoïc vaø khaùch quan veà theá giôùi thöïc taïi 

hay “Duyeân Khôûi Luaän.” Duyeân khôûi nghóa laø söï nöông töïa hoã töông 

laãn nhau maø sinh thaønh vaø toàn taïi. Khoâng coù caùi gì coù theå töï mình sinh 

ra mình vaø töï toàn taïi ñoäc laäp vôùi nhöõng söï vaät khaùc. Taát caû moïi söï moïi 

vaät treân theá giôùi naày ñeàu phaûi tuaân theo ñònh luaät “Duyeân Khôûi” maø 

Thaønh, Truï, Hoaïi vaø Khoâng. Con ngöôøi laø moät tieåu vuõ truï cuõng khoâng 

phaûi töï nhieân maø coù, maø laø do nghieäp löïc keát hôïp caùc duyeân maø thaønh, 

vaø cuõng naèm trong ñònh luaät “Thaønh Truï Hoaïi Khoâng.” Möôøi hai nhaân 

duyeân naày nghóa lyù raát thaâm dieäu. Ñaây laø nhöõng cöûa ngoû quan troïng ñeå 
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cho chuùng sanh böôùc vaøo Thaùnh quaû, thoaùt khoûi sanh töû, troùi buoäc, vaø 

khoå naõo trong ba coõi saùu ñöôøng, ñeå chöùng thaønh quaû vò Duyeân Giaùc 

Thöøa. 

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät 

Giaùo, phaùp giôùi duyeân khôûi laø cöïc ñieåm cuûa taát caû nhöõng thuyeát nhaân 

quaû; thöïc söï ñoù laø keát luaän cuûa thuyeát duyeân khôûi bôûi vì noù laø lyù taéc 

nhaân quaû phoå bieán vaø ñaõ naèm trong lyù baûn höõu, thoâng huyeàn cuûa vuõ 

truï, hay noùi theá naøo cuõng ñöôïc. Lyù taéc duyeân khôûi ñöôïc giaûi thích tröôùc 

tieân baèng nghieäp caûm duyeân khôûi, nhöng vì nghieäp phaùt khôûi trong 

taïng thöùc, neân thöù ñeán chuùng ta coù A Laïi Da duyeân khôûi. Vì A Laïi Da, 

hay taïng thöùc, laø kho taøng cuûa chuûng töû, sanh khôûi töø moät caùi khaùc neân 

chuùng ta coù Nhö Lai Taïng duyeân khôûi, hay chaân nhö. Töø ngöõ kyø laï naày 

chæ cho caùi laøm khuaát laáp Phaät taùnh. Do söï che khuaát naày maø coù phaàn 

baát tònh, nhöng vì coù Phaät taùnh neân coù caû phaàn tònh nöõa. Noù ñoàng nghóa 

vôùi Chaân Nhö (Chaân nhö Phaïn ngöõ laø Tathata, coù nghóa laø khoâng phaûi 

nhö theá naày hay nhö theá kia) maø theo nghóa roäng nhaát thì coù ñuû caû baûn 

chaát tònh vaø baát tònh. Do coâng naêng cuûa nhöõng caên nhaân tònh vaø baát 

tònh, noù bieåu loä sai bieät töôùng cuûa höõu tình nhö soáng vaø cheát, thieän vaø 

aùc. Chaân nhö baûo trì vaïn höõu, hay noùi ñuùng hôn, taát caû vaïn höõu ñeàu ôû 

trong Chaân nhö. Nôi ñaây, giai ñoaïn thöù tö, Phaùp giôùi Duyeân khôûi ñöôïc 

neâu leân. Ñoù laø lyù taéc töï khôûi vaø töï taïo cuûa höõu tình vaø vuõ truï, hoaëc giaû 

chuùng ta coù theå goïi noù laø duyeân khôûi nghieäp caûm chung cuûa taát caø moïi 

loaøi. Noùi heïp thì vuõ truï seõ laø moät söï bieåu hieän cuûa Chaân nhö hay Nhö 

Lai Taïng. Nhöng noùi roäng thì ñoù laø duyeân khôûi cuûa vuõ truï do chính vuõ 

truï, chöù khoâng gì khaùc. 

Haõy xem haøng tyû naêm troâi qua, traùi ñaát chuùng ta khoâng coù söï soáng, 

nuùi löûa tuoân traøn nhöõng doøng thaùc dung nham, hôi nöôùc, vaø khí ñaày caû 

baàu trôøi. Tuy nhieân, khi traùi ñaát nguoäi maùt trong khoaûng hai tyû naêm, 

caùc vi sinh vaät ñôn baøo ñöôïc taïo ra. Haún nhieân chuùng ñöôïc taïo ra nhôø 

söï vaän haønh cuûa phaùp. Chuùng ñöôïc sinh ra khi naêng löôïng “Khoâng” taïo 

neân neàn taûng cuûa dung nham, khí vaø hôi nöôùc gaëp nhöõng ñieàu kieän 

thích hôïp hay duyeân. Chính Phaùp ñaõ taïo ra nhöõng ñieàu kieän cho söï 

phaùt sinh ñôøi soáng. Do ñoù chuùng ta nhaän ra raèng Phaùp khoâng laïnh luøng, 

khoâng phaûi laø moät nguyeân taéc tröøu töôïng maø ñaày sinh ñoäng khieán cho 

moïi vaät hieän höõu vaø soáng. Ngöôïc laïi, moïi söï vaät coù naêng löïc muoán 

hieän höõu vaø muoán soáng. trong khoaûng thôøi gian hai tyû naêm ñaàu cuûa söï 

thaønh hình traùi ñaát, ngay caû dung nham, khí vaø hôi nöôùc cuõng coù söï 
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soáng thoâi thuùc. Ñoù laø lyù do khieán caùc sinh vaät ñôn baøo ñöôïc sinh ra töø 

caùc thöù aáy khi caùc ñieàu kieän ñaõ hoäi ñuû. Nhöõng sinh vaät voâ cuøng nhoû 

naøy ñaõ traûi qua moïi thöû thaùch nhö söï noùng vaø laïnh cöïc ñoä, nhöõng côn 

hoàng thuûy, vaø nhöõng côn möa nhö thaùc ñoå trong khoaûng thôøi gian hai tyû 

naêm, vaø vaãn tieáp tuïc soáng. Hôn nöõa, chuùng daàn daàn tieán hoùa thaønh 

nhöõng hình haøi phöùc taïp hôn vaø tôùi ñænh cuûa söï phaùt trieån naøy laø con 

ngöôøi. Söï tieán hoùa naøy do bôûi söï thoâi thuùc soáng cuûa nhöõng vi sinh vaät 

ñaàu tieân naøy. Söï soáng coù yù thöùc vaø qua ñoù noù muoán soáng, vaø yù thöùc 

naøy ñaõ coù tröôùc khi coù söï soáng treân traùi ñaát. Caùi yù muoán nhö theá coù 

trong moïi söï vaät trong vuõ truï. Caùi yù muoán nhö vaäy coù trong con ngöôøi 

ngaøy nay. Theo quan ñieåm khoa hoïc, con ngöôøi ñöôïc thaønh hình bôûi 

moät söï taäp hôïp cuûa caùc haït cô baûn, vaø neáu chuùng ta phaân tích ñieàu naøy 

moät caùch saâu saéc hôn, chuùng ta seõ thaáy raèng con ngöôøi laø moät söï tích 

taäp cuûa naêng löôïng. Do ñoù caùi yù muoán soáng chaéc chaén phaûi coù trong 

con ngöôøi. 

Ai trong chuùng ta cuõng ñeàu bieát nhaân laø gì vaø duyeân laø gì. Tuy 

nhieân, theo Ñöùc Phaät, lyù Nhaân Duyeân raát thaâm saâu. Nhieàu ngöôøi tin 

raèng lyù nhaân duyeân laø moät trong nhöõng chuû ñeà khoù nhaát trong Phaät 

giaùo. Thaät vaäy, coù laàn ngaøi A Nan cho raèng maëc daàu lyù nhaân duyeân coù 

veû khoù khaên, nhöng giaùo thuyeát naày thaät ra ñôn giaûn; vaø Ñöùc Phaät ñaõ 

quôû A Nan raèng giaùo lyù nhaân duyeân raát thaâm saâu chôù khoâng ñôn giaûn 

ñaâu. Tuy nhieân, giaùo lyù nhaân duyeân trong ñaïo Phaät raát roõ raøng vaø deã 

hieåu. Nhaân ñoù Ñöùc Phaät ñaõ ñöa ra hai thí duï cho ñaïi chuùng. Tröôùc heát 

laø thí duï veà ngoïn ñeøn, Ngaøi noùi ngoïn löûa cuûa ngoïn ñeøn daàu chaùy ñöôïc 

laø do daàu vaø tim ñeøn. Nghóa laø khi coù daàu vaø tim ñeøn thì ngoïn löûa cuûa 

ñeøn chaùy. Neáu khoâng coù hai thöù ñoù thì ñeøn taét. Beân caïnh ñoù, yeáu toá gioù 

cuõng quan troïng, neáu gioù lôùn quaù thì ngoïn ñeøn daàu khoâng theå tieáp tuïc 

chaùy ñöôïc. Thí duï thöù hai veà moät caùi maàm caây. Maàm caây naåy nôû 

khoâng chæ tuøy theo hoät gioáng, maø coøn tuøy thuoäc vaøo ñaát, nöôùc, khoâng 

khí vaø aùnh saùng maët trôøi nöõa. Nhö vaäy, khoâng moät hieän töôïng naøo laïi 

khoâng taùc duïng ñeán lyù nhaân duyeân. Taát caû moïi hieän töôïng khoâng theå 

phaùt sanh neáu khoâng coù moät nhaân vaø moät hoaëc nhieàu duyeân. Moïi vaät 

trong theá giôùi hieän töôïng, duyeân khôûi duyeân sanh, laø söï phoái hôïp cuûa 

nhöõng nguyeân nhaân vaø ñieàu kieän khaùc nhau (bôûi Thaäp Nhò nhaân 

duyeân). Chuùng hieän höõu töông ñoái vaø khoâng coù thöïc theå. Ñöùc Phaät 

thöôøng baøy toû raèng Ngaøi giaùc ngoä baèng moät trong hai caùch, hoaëc hieåu 
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roõ Töù Dieäu Ñeá, hay am töôøng Lyù Nhaân Duyeân. Ngöôøi tu taäp thieàn 

quaùn, muoán ñaït ñöôïc giaùc ngoä, phaûi hieåu roõ nhöõng chaân lyù aáy. 

Theo Ñöùc Phaät, nhaân laø nhaân maø baïn ñaõ gieo, thì töø ñoù baïn phaûi 

gaët laáy keát quaû töông öùng, khoâng coù ngoaïi leä. Neáu baïn gieo nhaân toát, 

aét gaët quaû toát. Vaø neáu baïn gieo nhaân xaáu, aét nhaän laáy quaû xaáu. Vì vaäy 

maø neáu baïn gieo moät nhaân naøo ñoù vôùi nhöõng duyeân khaùc ñi keøm, moät 

quaû baùo hay haäu quaû naøo ñoù seõ ñeán, khoâng coù ngoaïi leä.  Ñöùc Phaät daïy: 

“Do söï noái keát cuûa caùc chuoãi nhaân duyeân maø coù söï sinh, coù söï dieät.” 

Nhaân  quaû trong ñaïo Phaät khoâng phaûi laø chuyeän tin hay khoâng tin. Cho 

duø baïn khoâng tin nhaân quaû thì nhaân quaû vaãn vaän haønh ñuùng theo chieàu 

höôùng maø noù phaûi vaän haønh. Nhaân chính laø chuûng töû (haït). Caùi goùp 

phaàn cho söï lôùn maïnh cuûa noù laø duyeân (hay ñieàu kieän). Troàng moät caùi 

haït xuoáng ñaát laø gieo nhaân. Nhöõng ñieàu kieän laø nhöõng yeáu toá phuï vaøo 

goùp phaàn laøm cho caùi haït naåy maàm vaø lôùn leân nhö ñaát ñai, nöôùc, aùnh 

naéng maët trôøi, phaân boùn vaø ngöôøi laøm vöôøn, vaân vaân. Moïi vaät trong theá 

giôùi hieän höõu ñeàu do söï phoái hôïp cuûa nhieàu nhaân duyeân khaùc nhau (12 

nhaân duyeân). Theo Kinh Trung Boä, Ñöùc Phaät daïy: “Tuøy thuoäc vaøo daàu 

vaø tim ñeøn maø ngoïn löûa cuûa ñeøn buøng chaùy; noù khoâng phaûi sinh ra töø 

trong caùi naøy cuõng khoâng phaûi töø trong caùi khaùc, vaø cuõng khoâng coù moät 

nguyeân ñoäng löïc naøo trong chính noù; hieän töôïng giôùi cuõng vaäy, noù 

khoâng heà coù caùi gì thöôøng taïi trong chính noù. Chuùng ta cuõng vaäy, chuùng 

ta khoâng hieän höõu moät caùch ngaãu nhieân, maø hieän höõu vaø soáng nhôø 

phaùp naøy. Ngay khi chuùng ta hieåu ñöôïc söï vieäc naøy, chuùng ta yù thöùc 

ñöôïc caùi neàn taûng vöõng chaéc cuûa chuùng ta vaø khieán cho taâm mình thoaûi 

maùi. Chaúng chuùt boác ñoàng naøo, neàn taûng naøy döïa treân giaùo phaùp vöõng 

chaûy voâ song. Söï baûo ñaûm naøy laø coäi nguoàn cuûa moät söï bình an vó ñaïi 

cuûa moät caùi thaân khoâng bò dao ñoäng vì baát cöù ñieàu gì. Ñaây laø giaùo phaùp 

truyeàn söùc soáng cho heát thaûy chuùng ta. Phaùp khoâng phaûi laø caùi gì laïnh 

luøng nhöng traøn ñaày söùc soáng vaø sinh ñoäng. Taát caû hieän höõu laø khoâng 

thöïc coù; chuùng laø giaû danh; chæ coù Nieát Baøn laø chaân lyù tuyeät ñoái.” 

Theo ñaïo Phaät, ai hieåu ñöôïc baûn chaát phuï thuoäc laãn nhau hay 

duyeân khôûi, töùc laø ñaõ hieåu ñöôïc Phaùp, maø ai hieåu ñöôïc Phaùp, töùc laø ñaõ 

thaáy Phaät vaäy. Baûn chaát phuï thuoäc vaøo nhau trong giaùo lyù nhaø Phaät coù 

nghóa laø moïi vaät, moïi hieän töôïng, hay moïi bieán coá trong vuõ truï naày ñeàu 

phuï thuoäc vaøo nhau vôùi nhöõng nhaân duyeân khaùc nhau ñeå sanh khôûi. 

Ñaïo Phaät khoâng chaáp nhaän moät tranh luaän veà söï vaät hình thaønh moät 

caùch hoaøn toaøn töï nhieân, khoâng heà coù nguyeân nhaân vaø ñieàu kieän; ñaïo 
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Phaät cuõng khoâng chaáp nhaän söï tranh luaän khaùc veà vieäc söï vaät thaønh 

hình töø moät ñaáng saùng taïo ñaày quyeàn naêng. Theo Phaät giaùo, moïi ñoái 

töôïng vaät chaát ñeàu do caùc thaønh phaàn hôïp laïi ñeå laøm thaønh moät thöïc 

theå troïn veïn, vaø cuõng nhö vaäy moät thöïc theå troïn veïn phuï thuoäc vaøo söï 

toàn taïi cuûa caùc thaønh phaàn. Noùi caùch khaùc, moïi söï vaät, moïi hieän töôïng 

chæ hieän höõu nhö laø keát quaû cuûa söï keát hôïp ñoàng thôøi cuûa taát caû nhöõng 

yeáu toá taïo thaønh. Nhö vaäy khoâng coù moät söï vaät naøo coù töï tính ñoäc laäp 

hay rieâng leõ trong vuõ truï naày. Tuy nhieân, noùi nhö vaäy khoâng coù nghóa 

laø söï vaät khoâng hieän höõu; söï vaät coù hieän höõu nhöng chuùng khoâng coù 

tính ñoäc laäp hay töï toàn cuûa chính chuùng. Khi chuùng ta hieåu ñöôïc lyù 

nhaân duyeân hay thaáu suoát neàn taûng veà baûn chaát cuûa thöïc taïi, chuùng ta 

seõ thaáy raèng moïi thöù caûm nhaän vaø theå nghieäm ñeàu khôûi leân nhö laø keát 

quaû cuûa söï töông taùc vaø keát hôïp cuûa caùc taùc nhaân vaø caùc ñieàu kieän. 

Noùi caùch khaùc, khi thoâng hieåu lyù nhaân duyeân coù nghóa laø chuùng ta cuõng 

ñoàng thôøi cuõng thoâng hieåu luoân luaät nhaân quaû. 

Phaät giaùo khoâng ñoàng yù coù caùi goïi laø toàn theå, cuõng khoâng coù caùi 

goïi laø ñaáng saùng taïo. Nhöng ñieàu naøy khoâng coù nghóa laø taát caû sinh vaät 

vaø söï vaät khoâng hieän höõu. Chuùng khoâng theå hieän höõu vôùi moät baûn theå 

hay moät tinh theå thöôøng haèng nhö ngöôøi ta thöôøng nghó, maø chuùng hieän 

höõu do nhöõng töông quan hay nhöõng taäp hôïp cuûa nhaân quaû. Moïi söï 

hieän höõu, hoaëc caù nhaân hoaëc vaïn höõu, ñeàu baét nguoàn töø nguyeân lyù  

nhaân quaû, vaø hieän höõu trong söï phoái hôïp cuaû nhaân quaû. Taâm ñieåm cuûa 

hoaït ñoäng nhaân quaû laø taùc nghieäp rieâng cuûa moïi caù theå, vaø taùc nghieäp 

seõ ñeå laïi naêng löïc tieàm aån cuûa noù quyeát ñònh söï hieän höõu keá tieáp. Theo 

ñoù, quaù khöù hình thaønh hieän taïi, vaø hieän taïi hình thaønh töông lai cuaû 

chuùng ta. Trong theá giôùi naøy, chuùng ta taïo taùc vaø bieán dòch nhö laø moät 

toaøn theå maø chuùng ta cöù tieán haønh maõi trong cuoäc soáng.  Theo Trieát 

Hoïc Trung Quaùn, thuyeát Duyeân Khôûi  laø moät hoïc thuyeát voâ cuøng  troïng 

yeáu trong Phaät Giaùo. Noù laø luaät nhaân quaû cuûa vuõ truï vaø moãi moät sinh 

maïng cuûa caù nhaân. Noù quan troïng vì hai ñieåm. Thöù nhaát, noù ñöa ra moät 

khaùi nieäm raát roõ raøng veà baûn chaát voâ thöôøng vaø höõu haïn cuûa moïi hieän 

töôïng. Thöù hai, noù cho thaáy sanh, laõo, beänh, töû vaø taát caû nhöõng thoáng 

khoå cuûa hieän töôïng sinh toàn tuøy thuoäc vaøo nhöõng ñieàu kieän nhö theá naøo 

vaø taát caû nhöõng thoáng khoå naày seõ chaám döùt nhö theá naøo khi vaéng maët 

caùc ñieàu kieän ñoù. Trung Quaùn laáy söï sanh vaø dieät cuûa caùc thaønh toá cuûa 

söï toàn taïi ñeå giaûi thích duyeân khôûi laø ñieàu kieän khoâng chính xaùc. Theo 

Trung Quaùn, duyeân khôûi khoâng coù nghóa laø nguyeân lyù cuûa moät tieán 
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trình ngaén nguûi, maø laø nguyeân lyù veà söï leä thuoäc vaøo nhau moät caùch 

thieát yeáu cuûa caùc söï vaät. Noùi goïn, duyeân khôûi laø nguyeân lyù cuûa töông 

ñoái taùnh. Töông ñoái taùnh laø moät khaùm phaù voâ cuøng quan troïng cuûa 

khoa hoïc hieän ñaïi. Nhöõng gì maø ngaøy nay khoa hoïc khaùm phaù thì Ñöùc 

Phaät ñaõ phaùt hieän töø hôn hai ngaøn naêm traêm naêm veà tröôùc. Khi giaûi 

thích duyeân khôûi nhö laø söï leä thuoäc laãn nhau moät caùch thieát yeáu hoaëc 

laø taùnh töông ñoái cuûa moïi söï vaät, phaùi Trung Quaùn ñaõ baùc boû moät tín 

ñieàu khaùc cuûa Phaät giaùo Nguyeân Thuûy. Phaät giaùo Nguyeân Thuûy ñaõ 

phaân tích moïi hieän töôïng thaønh nhöõng thaønh toá, vaø cho raèng nhöõng 

thaønh toá naày  ñeàu coù moät thöïc taïi rieâng bieät. Trung Quaùn cho raèng 

chính thuyeát Duyeân Khôûi ñaõ tuyeân boá roõ laø taát caû caùc phaùp ñeàu töông 

ñoái, chuùng khoâng coù caùi goïi laø ‘thöïc taùnh’ rieâng bieät cuûa chính mình. 

Voâ töï taùnh hay töông ñoái taùnh ñoàng nghóa vôùi ‘Khoâng Taùnh,’ nghóa laø 

khoâng coù söï toàn taïi ñích thöïc vaø ñoäc laäp. Caùc hieän töôïng khoâng coù thöïc 

taïi ñoäc laäp. Söï quan troïng haøng ñaàu cuûa Duyeân Khôûi laø vaïch ra raèng 

söï toàn taïi cuûa taát caû moïi hieän töôïng  vaø cuûa taát caû thöïc theå treân theá 

gian naày ñeàu höõu haïn, chuùng khoâng coù söï toàn taïi ñích thöïc ñoäc laäp. Taát 

caû ñeàu tuøy thuoäc vaøo taùc ñoäng hoã töông cuûa voâ soá duyeân hay ñieàu kieän 

haïn ñònh. Ngaøi Long Thoï ñaõ sô löôïc veà Duyeân Khôûi nhö sau: “Bôûi vì 

khoâng coù yeáu toá naøo cuûa söï sinh toàn ñöôïc theå  hieän maø khoâng coù caùc 

ñieàu kieän, cho neân khoâng coù phaùp naøo laø chaúng ‘Khoâng,’ nghóa laø 

khoâng coù söï toàn taïi ñoäc laäp ñích thöïc.” 

 

III. Thai Taïng Giôùi:  

Thai taïng laø nguoàn goác cuûa söï saûn sanh moïi thöù, nhö ñöùa treû ñöôïc 

nuoâi döôõng trong thai meï (caû thaân taâm ñöôïc chöùa ñöïng vaø nuoâi döôõng). 

Caùc nhaø trieát hoïc Chaân Ngoân giaùo mieâu taû nhö sau: Thai Taïng Giôùi laø 

caáu truùc vaø söï phaùt trieån cuûa theá giôùi taâm linh. Thai Taïng Giôùi quan 

nieäm theá giôùi nhö laø moät caûnh giôùi treân ñoù Ñöùc Tyø Loâ Giaù Na an truù 

trong caùi taâm thaâm saâu nhaát cuûa moãi chuùng sanh maø phaùt trieån nhöõng 

khaû naêng voán coù cuûa Ngaøi. Kim Cang Giôùi mieâu taû Ñöùc Phaät trong 

nhöõng bieán hoùa rieâng cuûa Ngaøi. Trong Kim Cang Giôùi, nhöõng hình aûnh 

minh hoïa sô ñoà vaø quaù trình cuûa nhöõng phaùt trieån naøy ñöôïc goïi laø Maïn 

Ñaø La. Thai Taïng Giôùi tieâu bieåu cho “Lyù Tính” veà caû hai phöông dieän 

yeáu toá vaät chaát vaø boà ñeà thanh tònh. Thai taïng laø lyù, Kim Cöông taïng laø 

trí. Thai Taïng giôùi tieâu bieåu cho taâm chuùng sanh vôùi taùm muùi thòt nhö 

hình sen taùm caùnh. Thai Taïng giôùi laø caùi “boån giaùc” (voán ñaõ giaùc ngoä 
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roài), ñoái laïi vôùi Kim Cang giôùi tieâu bieåu cho “thuûy giaùc” (baét ñaàu giaùc 

ngoä). Thai Taïng giôùi laø caùi töø quaû ñeán nhaân, trong khi Kim Cang giôùi 

laø caùi töø nhaân ñeán qua. Thai Taïng giôùi tieâu bieåu cho söï “lôïi tha,” trong 

khi Kim Cang giôùi laïi tieâu bieåu cho “töï lôïi.” Trong Phaät giaùo Maät 

Toâng, Maïn Ñaø La cuûa Thai taïng giôùi, veà phía ñoâng; ñoái laïi vôùi Kim 

Cang Taïng Maïn Ñaø La, veà phía taây trong Maïn Ñaø La. Thai Taïng Giôùi 

vaø ba vieän chung quanh ñöôïc goïi laø Töù Truøng Maïn Ñaø La, nôi truù nguï 

cuûa nhöõng vò Thaùnh trong boán vieän naày. 

 

IV. Phaät Phaùp Giôùi:  

Phaùp Giôùi Phaät hay Phoå Phaät, chæ nhöõng baäc ñaõ thaønh Phaät, ñaõ 

chöùng ñöôïc tueä nhaát chaân phaùp giôùi ñaïi trí, coù ñaïi quang minh phoå 

chieáu chuùng sanh. Kinh Hoa Nghieâm daïy: “Vaïn Phaùp ñeàu do taâm taïo.” 

Ngay caû Phaät cuõng do taâm naày taïo. Neáu taâm mình tu Phaùp Phaät thì moät 

ngaøy naøo ñoù mình seõ thaønh Phaät. Neáu taâm tu Boà Taùt seõ thaønh Boà Taùt. 

Neáu taâm muoán ñoïa ñòa nguïc thì mình seõ ñoïa ñòa nguïc. Cho neân noùi 

“Möôøi Phaùp Giôùi khoâng ngoaøi taâm naày.” Phaät Phaùp Giôùi khoâng nhoû vì 

noù bao truøm caû Tam Thieân Ñaïi Thieân Theá Giôùi, nhöng ñoàng thôøi noùi 

Phaät Giôùi cuõng khoâng lôùn vì trong Phaät Giôùi khoâng coù coáng cao ngaõ 

maïn, khoâng coù caùi Ngaõ. Phaùp thaân cuûa Phaät bao truøm taän hö khoâng 

bieán phaùp giôùi; chaúng ñeán maø cuõng chaúng ñi. Neáu noùi Phaùp thaân ñi thì 

Phaùp thaân ñi ñeán ñaâu? Coøn noùi raèng Phaùp thaân ñeán thì noù ñeán choã 

naøo? Kyø thaät, Phaùp thaân Phaät bieán hoùa khaép nôi, chaúng phaûi chæ ôû theá 

giôùi naày, maø ôû khaép moïi theá giôùi nhieàu nhö nhöõng haït vi traàn. Voâ 

löôïng voâ bieân theá giôùi ñeàu coù Phaùp thaân Phaät; vì vaäy maø ngöôøi ta noùi 

thaân Phaät ôû vi traàn theá giôùi. Haøo quang cuûa chö Phaät ôû Phaùp Giôùi naày 

chieáu saùng chö Phaät ôû phaùp giôùi kia; vaø haøo quang cuûa chö Phaät ôû caùc 

phaùp giôùi kia laïi cuõng chieáu saùng phaùp giôùi naày. Chö Phaät trong vuõ truï 

maø coøn chieáu haøo quang soi saùng laãn nhau, vaø nhöõng aùnh saùng naày 

cuøng nhau hoøa hôïp, huoáng laø nhöõng phaøm nhaân tuïc töû chuùng ta? Phaät 

töû chuùng ta neân cuøng nhau chieáu saùng, cuøng nhau hoøa hôïp nhöõng aùnh 

quang minh maø mình coù, chöù khoâng neân xung ñoät. Cuøng nhau hoøa hôïp 

nhöõng aùnh quang minh coù nghóa laø aùnh saùng cuûa baïn chieáu roïi leân toâi 

vaø aùnh saùng cuûa toâi chieáu roïi leân baïn. AÙnh quang minh cuûa chuùng ta 

neân cuøng nhau töông chieáu trong suoát cuoäc tu cuûa mình haàu loaïi boû taát 

caû nhöõng voâ minh meâ muoäi.  
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V. Phaùp Giôùi Boà Taùt:  

Boà Taùt, moät chuùng sanh höõu tình ñaõ giaùc ngoä, vaø nguyeän chæ ñaït 

ñöôïc ñaïi giaùc moät khi cöùu ñoä heát thaûy chuùng sanh. Bôûi vì chuùng ta 

cuõng laø nhöõng chuùng sanh höõu tình, do ñoù chuùng ta cuõng coù theå laøm 

ngöôøi giaùc ngoä, roài laïi coù theå duøng ñaïo lyù giaùc ngoä ñeå thöùc tænh taát caû 

nhöõng chuùng sanh khaùc. Boà Taùt, moät chuùng sanh giaùc ngoä, vaø nguyeän 

chæ ñaït ñöôïc ñaïi giaùc moät khi cöùu ñoä heát thaûy chuùng sanh. Töø Baéc 

Phaïn coù nghóa laø “Höõu tình giaùc,” hay “moät chuùng sanh giaùc ngoä,” hay 

“moät chuùng sanh maø baûn chaát laø trí tueä” hay “moät chuùng sanh khao 

khaùt giaùc ngoä.” Nhö vaäy, Boà Taùt ñöôïc xem nhö laø moät con ngöôøi cuõng 

vôùi nghieäp cuûa chính mình ôû coõi ñôøi naøy nhö nhöõng ngöôøi khaùc, nhöng 

vò Boà Taùt baèng chính söï noã löïc cuûa mình, khoâng phuï thuoäc vaøo nhöõng 

yeáu toá beân ngoaøi, tu taäp theo phöông phaùp cuï theå vaø thöïc teá ñeå vöôït 

qua nhöõng xung ñoät beân trong chính mình bao goàm nhöõng nghieäp xaáu 

vaø nhöõng khoå ñau, cuõng nhö nhöõng khuûng hoaûng beân ngoaøi nhö moâi 

tröôøng, tai hoïa... ñeå coù theå thay ñoåi traïng thaùi maát thaêng baèng vaø ñeå taát 

caû cuøng soáng vôùi nhau trong moät theá giôùi bình an, thònh vöôïng vaø haïnh 

phuùc. Ñaây laø lyù töôûng cuûa Phaät giaùo Ñaïi Thöøa. Baét ñaàu cuoäc haønh hoaït 

cuûa moät vò Boà Taùt ñöôïc ñaùnh daáu baèng “phaùt taâm giaùc ngoä” hay “Boà 

Ñeà Taâm,” trong ñoù Boà Taùt nguyeän thaønh Phaät ñeå laøm lôïi laïc chuùng 

sanh. Trong kinh vaên Ñaïi Thöøa, vieäc naøy thöôøng theo sau moät nghi leã 

coâng khai nguyeän ñaït thaønh Phaät quaû ñeå laøm lôïi laïc chuùng sanh. Coù 

nghóa laø: “Thöôïng caàu Phaät ñaïo, haï hoùa chuùng sanh.” Ñaây laø moät trong 

nhöõng ñaïi nguyeän cuûa moät vò Boà Taùt. Sau ñoù thì vò Boà Taùt theo ñuoåi 

muïc tieâu Phaät quaû baèng caùch tieán tu töø töø Luïc Ba La Maät hay Thaäp Ba 

La Maät: boá thí, trì giôùi, nhaãn nhuïc, tinh taán, thieàn ñònh, vaân vaân. Hai 

phaåm chaát chính trong ñoù vò Boà Taùt tu taäp laø töø bi vaø trí tueä, vaø khi maø 

caùc Ba La Maät ñaõ ñöôïc tu taäp kieän toaøn, vaø töø bi cuõng nhö trí tueä ñaõ 

ñöôïc phaùt trieån ñeán möùc ñoä cao nhaát, thì vò Boà Taùt trôû thaønh moät vò 

Phaät. Boà Taùt ñaïo thöôøng ñöôïc chia laøm 10 giai ñoaïn. Tuy nhieân töø Boà 

Taùt chæ haïn heïp trong Phaät giaùo Ñaïi Thöøa. Theo truyeàn thoáng 

Theravada, thì Ñöùc Phaät Thích Ca Maâu Ni ñöôïc coi nhö moät vò Boà Taùt 

(Ñaïi Só) trong nhöõng tieàn kieáp trong Kinh Boån Sanh, trong suoát nhöõng 

tieàn kieáp ñoù, ngöôøi ta noùi Ngaøi ñaõ töø töø kieän toaøn phaåm chaát cuûa moät 

vò Phaät. Tuy nhieân, trong Phaät giaùo Ñaïi Thöøa, khaùi nieäm Boà Taùt laø moät 

söï choái boû roõ raøng lyù töôûng A La Haùn cuûa Phaät giaùo Nguyeân Thuûy. 

Trong Ñaïi Thöøa A La Haùn ñöôïc xem nhö laø haïn heïp vaø ích kyû, chæ lo 
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cho cho caù nhaân giaûi thoaùt, ngöôïc laïi vôùi moät vò Boà Taùt, ngöôøi laøm 

vieäc caät löïc vì chuùng sanh moïi loaøi. Nhö vaäy töø “Boà Taùt” noùi chung, coù 

nghóa laø moät chuùng sanh giaùc ngoä, chuùng sanh höôùng ñeán giaùc ngoä 

hoaøn toaøn hay Phaät quaû. Theo Tröôøng Boä Kinh, nghóa ñen cuûa “Boà 

Taùt” laø ngöôøi coù trí, hoaëc ngöôøi quyeát ñònh hay naém giöõ con ñöôøng ñi 

ñeán giaùc ngoä. 

Vaøi theá kyû sau khi Ñöùc Phaät nhaäp dieät, Boà Taùt laø moät trong nhöõng 

tö töôûng quan troïng nhaát cuûa Phaät töû Ñaïi Thöøa. Tuy nhieân, khaùi nieäm 

Boà Taùt khoâng phaûi laø sôû höõu cuûa rieâng tröôøng phaùi Ñaïi Thöøa. Töø “Boà 

Taùt” ñaõ ñöôïc noùi ñeán trong kinh ñieån Pali vaø xuaát phaùt töø Phaät giaùo 

Nguyeân Thuûy, ñöôïc duøng rieâng ñeå chæ Ñöùc Phaät Thích Ca Maâu Ni 

tröôùc khi Ngaøi giaùc ngoä. Theo tröôøng phaùi Thöôïng Toïa Boä, Boà Taùt 

ñöôïc ñònh nghóa nhö laø moät ngöôøi chaéc chaén seõ thaønh Phaät. Vò aáy laø 

baäc saùng suoát ñöôïc ngöôøi trí baûo veä vaø uûng hoä. Theo Baùt Thieân Tuïng 

Baùt Nhaõ Ba La Maät, khoâng coù nghóa naøo thaät cho töø Boà Taùt, bôûi vì Boà 

Taùt tu taäp khoâng chaáp thuû ñoái vôùi taát caû caùc phaùp. Vì Boà Taùt laø baäc ñaõ 

thöùc tænh khoâng coøn tham ñaém, ñaõ hieåu taát caû caùc phaùp vaø giaùc ngoä laø 

muïc ñích cuûa Boà Taùt. Noùi toùm laïi, Boà Taùt laø moät baäc giaùc giaû trong 

haøng caùc chuùng sanh. Vò aáy thöôøng laäp nguyeän ñem söï giaùc ngoä vaø trí 

tueä maø mình ñaõ môû baøy ra nhaèm giaùc ngoä taát caû caùc chuùng sanh khaùc. 

Coâng vieäc cuûa moät vò Boà Taùt khoâng deã chuùt naøo caû. Tuy khoâng hy höõu 

nhö moät vò Phaät, nhöng cuõng thaät khoù ñeå coù moät vò Boà Taùt thò hieän vaø 

cuõng thaät khoù cho phaøm phu (ngöôøi thöôøng) gaëp ñöôïc moät vò Boà Taùt 

thaät.  

Boà Taùt laø moät “Ma ha Taùt-ñoûa”nhö ñöôïc ñònh nghóa theo ngoân ngöõ 

Baéc Phaïn. ‘Maha’ nghóa laø ‘lôùn’ vaø ‘sattva’ nghóa laø ‘chuùng sanh’ hoaëc 

‘can ñaûm’. Ngaøi Long Thoï ñaõ ñöa ra moät soá nguyeân nhaân vì sao Boà 

Taùt ñöôïc goïi laø ‘Mahasattva.’ Bôûi vì ñaïi Boà Taùt ñaõ ñaït ñöôïc phaïm 

haïnh cao caû, thöôïng thuû giöõa nhöõng Boà Taùt ñöùc haïnh khaùc. Caùc ñaïi Boà 

Taùt raát hoan hyû, töø bi giuùp ñôõ voâ soá chuùng sanh moät caùch tích cöïc 

khoâng moûi meät. Ngöôøi Taây Taïng dòch ‘Mahasattvas’ nhö laø nhöõng ‘vò  

anh huøng vôùi tinh thaàn vó ñaïi’ vaø nhöõng nguyeän voïng cuûa ñaïi Boà Taùt 

thaät söï laø toái thöôïng cao caû, hy sinh vì vieäc lôùn. Caùc ñaïi Boà Taùt ñi 

hoaèng phaùp ôû moïi nôi, phuïng söï chuùng sanh nhö cuùng döôøng chö Phaät 

vaø bieán Ta baø thaønh caûnh Tònh ñoä. Caùc ñaïi Boà Taùt luoân thöïc haønh taát 

caû nhöõng lôøi daïy cuûa chö Phaät, quaùn chieáu taát caû caûnh giôùi Tònh ñoä, ñeå 

hoäi tuï quaàn chuùng ôû moïi nôi veà vôùi Ñöùc Phaät baèng caùch caûm hoùa tö 
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töôûng chuùng sanh, loaïi boû phieàn naõo vaø phaùt khôûi nhöõng tieàm naêng giaûi 

thoaùt cuûa hoï. Noùi caùch khaùc, Ma Ha Taùt laø Ñaïi Boà Taùt, phaåm haïnh vaø 

coâng ñöùc hôn moät Boà Taùt bình thöôøng. Ma Ha Taùt laø nhöõng vò coù theå 

chuyeån hoùa taát caû nghieäp xaáu vaø khoå ñau cuûa chính mình vaø seõ chæ ra 

con ñöôøng giaûi thoaùt cho taát caû chuùng sanh baèng loøng töø bi hyû xaû voâ 

löôïng. Boà Taùt laø moät chuùng sanh vó ñaïi, moät con ngöôøi cao thöôïng hay 

moät ngöôøi daãn daét chuùng sanh loaøi ngöôøi. Tieáng goïi chung cho chö 

Thanh Vaên, Boà Taùt hay Phaät. Moät baäc töï lôïi lôïi tha. Ñaïi höõu tình, toaøn 

thieän hôn baát cöù loaøi höõu tình naøo ngoaïi tröø Ñöùc Phaät. Ma ha taùt laø vò 

coù taâm ñaïi bi vaø ñaïi naêng löïc, ngöôøi ñem ñeán söï cöùu ñoä cho taát caû 

chuùng sanh. Trong phaàn baét ñaàu cuûa Kinh Baùt Thieân Tuïng Baùt Nhaõ Ba 

La Maät, Ñöùc Phaät ñaõ giaûi thích veà yù nghóa cuûa ‘Ma Ha Taùt’ khi ngaøi 

Tu Boà Ñeà hoûi Ñöùc Phaät veà ñieàu naày. Ñöùc Phaät traû lôøi raèng moät Boà Taùt 

ñöôïc goïi laø Ma Ha Taùt trong yù nghóa bôûi vò Boà Taùt aáy ñaõ ban phaùp 

thoaïi ñeå chuyeån hoùa caùc chaáp thuû, nhöõng quan ñieåm chaáp thuû sai laàm 

nhö ngaõ, nhaân, chuùng sanh, thoï giaû, hieän höõu, khoâng hieän höõu, ñoaïn 

dieät, thöôøng haèng, vaân vaân. Theo Kinh Dieäu Phaùp Lieân Hoa, Ma Ha 

Taùt coù phaåm haïnh toát vaø tu taäp caùc Ba la maät nhö Boà Taùt vaø troàng caên 

laønh nôi haøng traêm ngaøn chö Phaät.  

Trong Phaät giaùo Nguyeân Thuûy, Boà Taùt laø ngöôøi tu taäp ñoaïn tröø kieát 

söû, thanh tònh taâm ñeå trôû thaønh baäc toaøn thieän vaø giaùc ngoä. Chính 

nhöõng Boà Taùt nhö vaäy xuaát hieän trong kinh ñieån Pali. Thaønh töïu nhö 

vaäy laø Boà Taùt ñaõ hoaøn toaøn thaønh lyù töôûng phaïm haïnh cuûa mình. 

Nhöng lyù töôûng Ñaïi Thöøa ñaõ ñöa Boà Taùt ñeán nhöõng noã löïc lôùn hôn döïa 

treân nhöõng hoaït ñoäng tích cöïc ñeå giuùp taát caû chuùng sanh ñau khoå ñaït 

ñöôïc haïnh phuùc toái haäu maø tröôùc ñoù Boà Taùt khoâng quan taâm. Khoâng 

thoûa maõn vôùi nhöõng tu taäp chæ laøm giaûm thieåu tham, saân, si, tieâu tröø 

kieát söû vaø hoaøn thaønh ñôøi soáng phaïm haïnh cho chính mình, neân Boà Taùt 

chuù taâm noã löïc giuùp taát caû chuùng sanh vöôït qua cuoäc phaán ñaáu tìm an 

laïc giaûi thoaùt cho hoï. Coøn moät chuùng sanh naøo chöa giaûi thoaùt thì Boà 

Taùt chöa giaûi thoaùt. Ñoù laø lyù töôûng cuûa Boà Taùt. Trong khi ñoù, Ñöùc Phaät 

nhaéc Mahamati veà söï khaùc bieät giöõa Boà Taùt vaø haøng Nhò Thöøa trong 

Kinh Laêng Giaø nhö sau: “Naøy Mahamati, söï khaùc bieät giöõa Boà Taùt vaø 

haøng Nhò Thöøa nhö sau: Nhò Thöøa khoâng theå tieán qua ñòa thöù saùu vaø taïi 

ñoù chö vò nhaäp Nieát Baøn. Trong khi vò Boà Taùt ôû ñòa thöù baûy, ñi qua moät 

kinh nghieäm taâm linh hoaøn toaøn môùi, ñöôïc goïi laø anabhogacarya vaø coù 

theå ñöôïc dòch laø moät ñôøi soáng voâ muïc ñích hay voâ coâng duïng. Nhöng 
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ñöôïc hoä trì bôûi thaàn löïc chö Phaät laø caùi naêng löïc nhaäp vaøo caùc ñaïi 

nguyeän maø vò Boà Taùt thieát laäp ñaàu tieân khi ngaøi môùi khôûi ñaàu söï 

nghieäp cuûa ngaøi vaø giôø ñaây ngaøi thieát ñònh nhieàu phöông phaùp cöùu ñoä 

khaùc haún nhau nhaèm lôïi laïc cho chuùng sanh u meâ laàm laïc cuûa ngaøi. Töø 

quan ñieåm tuyeät ñoái veà chaân lyù toái haäu maø vò Boà Taùt ñaït ñöôïc, thì 

khoâng coù söï tieán boä cuûa taâm linh nhö theá trong ñôøi soáng cuûa ngaøi, vì ôû 

ñaây quaû thöïc khoâng coù taàng baäc, khoâng coù söï thaêng tieán töông tuïc maø 

rieâng chaân lyù laø khoâng coù töôùng traïng vaø taùch ly hoaøn toaøn vôùi söï phaân 

bieät. 

Theo Ñaïi Trí Ñoä Luaän, chöõ Bodhi coù nghóa laø con ñöôøng haønh ñaïo 

cuûa chö Phaät, chöõ sattva laø baûn chaát cuûa thieän phaùp. Boà Taùt laø vò coù 

taâm cöùu giuùp taát caû chuùng sanh vöôït qua doøng soâng sanh dieät. Theo loái 

dòch cuõ, Boà Taùt laø moät vò Ñaïi Ñaïo Taâm Chuùng Sanh. Theo loái dòch 

môùi, Boà Taùt laø moät baäc Ñaïi Giaùc Höõu Tình. Boà Taùt laø baäc taàm caàu söï 

giaùc ngoä toái thöôïng, khoâng phaûi chæ cho chính mình maø cho taát caû 

chuùng sanh. Boà Taùt coøn laø ngöôøi tu theo Ñaïi Thöøa, xuaát gia hay taïi gia, 

thöôïng caàu ñaïi giaùc, haï hoùa chuùng sanh (töï giaùc, giaùc tha). Boà Taùt laø 

chuùng sanh tu haønh vaø xem luïc ñoä Ba La Maät nhö laø phöông caùch cöùu 

ñoä vaø giaùc ngoä. Muïc ñích cuûa Boà Taùt laø cöùu ñoä chuùng sanh. Boán baûn 

chaát voâ löôïng cuûa Boà Taùt laø Töø voâ löôïng, Bi voâ löôïng, Hyû voâ löôïng vaø 

Xaû voâ löôïng. Moät ngöôøi, hoaëc Taêng Ni, hay Phaät töû taïi gia ñaït quaû vò 

Nieát baøn trong cöông vò moät Thanh vaên, hay Duyeân giaùc, nhöng vì loøng 

ñaïi bi thöông xoùt chuùng sanh, neân khoâng vaøo Nieát baøn maø tieáp tuïc ñi 

trong Ta Baø ñeå cöùu ñoä chuùng sanh. Trong loøng cuûa Boà Taùt luoân coù Boà 

Ñeà Taâm vaø nguyeän löïc. Boà Ñeà taâm bao goàm trí tueä sieâu vieät laø loøng 

ñaïi bi. Nguyeän löïc laø söï quyeát taâm kieân ñònh ñeå cöùu thoaùt taát caû chuùng 

sanh. Theo tröôøng phaùi Ñaïi Thöøa, Boà Taùt töø choái nhaäp Nieát Baøn cho 

ñeán khi naøo thöïc hieän xong lôøi nguyeän laø cöùu ñoä heát thaûy chuùng sanh. 

Ngoaøi ra, Boà taùt coøn xem heát thaûy chuùng sanh nhö chính mình neân 

khoâng nôû aên thòt. Boà Taùt laø moät chuùng sanh ñaõ coù saün baûn chaát hoaëc 

tieàm naêng cuûa trí tueä sieâu vieät hoaëc chaùnh giaùc toái thöôïng, laø baäc ñang 

ñi treân con ñöôøng ñaït tôùi trí tueä sieâu vieät. Boà Taùt laø moät chuùng sanh coù 

khaû naêng thaønh Phaät. Vôùi söï töï taïi, trí tueä vaø töø bi, Boà Taùt bieåu thò moät 

thôøi kyø cao cuûa Phaät quaû, nhöng chöa phaûi laø moät vò Phaät toaøn giaùc. Söï 

nghieäp tu haønh cuûa baäc Boà Taùt keùo daøi nhieàu ñôøi nhieàu kieáp, moãi ñôøi 

Ngaøi ñeàu thöïc haønh luïc ñoä vaø thaäp ñòa ñeå caàu ñaéc quaû chaùnh giaùc toái 

haäu, ñoàng thôøi laáy söï phaán ñaáu vó ñaïi vaø taâm kieân nhaãn phi thöôøng vaø 
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khoâng ngöøng töï hy sinh ñeå möu caàu söï toát ñeïp cho taát caû chuùng sanh. 

Boà Taùt laø ngöôøi ñaõ giaùc ngoä, töï hieán ñôøi mình trôï giuùp ngöôøi khaùc ñaït 

giaûi thoaùt. Vôùi söï töï taïi, trí hueä vaø töø bi, Boà Taùt bieåu thò moät giai ñoaïn 

cao cuûa Phaät quaû nhöng chöa phaûi laø moät vò Phaät giaùc ngoä voâ thöôïng 

vieân maõn hoaøn toaøn.  

Theo Kinh Duy Ma Caät, Ñöùc Phaät baûo Ngaøi Di Laëc: “OÂng pha ûi 

bieát, Boà Taùt coù hai töôùng. Sao goïi laø hai? Moät laø nhöõng ngöôøi öa nhöõng 

caâu vaên hay ñeïp, hai laø nhöõng ngöôøi khoâng sôï nghóa saâu xa, hieåu ñöôïc 

ñuùng nhö thaät. Nhö haïng öa nhöõng caâu vaên hay ñeïp, phaûi bieát ñoù laø Boà 

Taùt môùi hoïc. Neáu ôû  nôi kinh ñieån thaäm thaâm khoâng nhieãm, khoâng 

tröôùc, khoâng coù chuùt sôï seät vaø hieåu roõ ñöôïc ñoù, nghe roài taâm thanh tònh 

thoï trì, ñoïc tuïng ñuùng nhö lôøi noùi maø tu haønh, phaûi bieát ñoù laø haïng tu 

haønh ñaõ laâu. Naày Di Laëc! Laïi coù hai phaùp goïi laø Boà Taùt môùi hoïc, 

khoâng theå quyeát ñònh phaùp thaäm thaâm. Hai phaùp laø chi? Moät laø nhöõng 

kinh ñieån thaäm thaâm chöa töøng nghe neáu nghe thôøi sôï seät sanh loøng 

nghi, khoâng tuøy thuaän ñöôïc, cheâ bai khoâng tin roài noùi raèng: “Kinh naày 

töø tröôùc ñeán giôø ta chöa töøng nghe, töø ñaâu ñeán ñaây?” Hai laø neáu coù 

ngöôøi hoä trì giaûi noùi nhöõng kinh saâu xa nhö theá, khoâng chòu gaàn guõi, 

cuùng döôøng cung kính, hoaëc ôû nôi ñoù noùi loãi xaáu xa cuûa ngöôøi kia. Coù 

hai phaùp ñaáy, phaûi bieát Boà Taùt môùi hoïc chæ laø töï toån haïi, chöù khoâng theå 

ôû nôi phaùp thaäm thaâm maø ñieàu phuïc ñöôïc taâm mình” Naày Di Laëc! Laïi 

coù hai phaùp, Boà Taùt daàu tin hieåu thaâm phaùp, vaãn coøn töï toån haïi chôù 

khoâng theå chöùng ñöôïc voâ sanh phaùp nhaãn. Hai phaùp laø chi? Moät laø 

khinh deã caùc Boà Taùt môùi hoïc maø khoâng daïy baûo. Hai laø tin hieåu thaâm 

phaùp maø laïi chaáp töôùng phaân bieät. Sau khi nghe Phaät thuyeát giaûng, Boà 

Taùt Di Laëc baïch Phaät raèng: “Baïch Theá Toân! Thaät chöa töøng coù! Nhö 

lôøi Theá Toân ñaõ noùi, con quyeát xa lìa caùc loãi nhö theá, xin vaâng giöõ phaùp 

Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc ñaõ chöùa nhoùm töø voâ löôïng a taêng 

kyø kieáp cuûa Nhö Lai. Neáu vò lai coù ngöôøi thieän nam töû hay thieän nöõ 

nhaân naøo caàu phaùp Ñaïi thöøa, con seõ laøm cho tay ngöôøi ñoù ñöôïc nhöõng 

kinh nhö theá vaø cho hoï caùi söùc ghi nhôù ñeå thoï trì ñoïc tuïng, dieãn noùi cho 

ngöôøi. Baïch Theá Toân! Neáu ñôøi sau coù ngöôøi thoï trì, ñoïc tuïng, dieãn noùi 

kinh naày cho ngöôøi khaùc, ñoù chính laø thaàn löïc cuûa Di Laëc laäp neân.” 

Boà Taùt laø ngöôøi ñaõ giaùc ngoä, töï hieán ñôøi mình trôï giuùp ngöôøi khaùc 

ñaït giaûi thoaùt. Vôùi söï töï taïi, trí hueä vaø töø bi, Boà Taùt bieåu thò moät giai 

ñoaïn cao cuûa Phaät quaû nhöng chöa phaûi laø moät vò Phaät giaùc ngoä voâ 

thöôïng vieân maõn hoaøn toaøn. Coù nhieàu caûnh giôùi khaùc nhau cuûa chö Boà 
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Taùt, nhöng ôû ñaây chuùng ta chæ ñeà caäp ñeán moät soá caûnh giôùi tieâu bieåu 

maø chö Boà Taùt ñaõ ñaït tôùi. Thöù nhaát laø Möôøi Caûnh Giôùi Cuûa Chö Ñaïi 

Boà Taùt: Theo Kinh Hoa Nghieâm, Phaåm 38, coù möôøi caûnh giôùi cuûa chö 

Ñaïi Boà Taùt. Chö Boà Taùt an truï trong phaùp naày thôøi ñöôïc caûnh giôùi ñaïi 

trí hueä voâ thöôïng cuûa Nhö Lai. Thöù nhaát laø thò hieän moân voâ bieân phaùp 

giôùi, laøm cho chuùng sanh ñöôïc nhaäp. Thöù nhì laø thò hieän taát caû theá giôùi 

voâ löôïng dieäu trang nghieâm laøm cho chuùng sanh ñöôïc nhaäp. Thöù ba laø 

hoùa hieän qua ñeán taát caû chuùng sanh giôùi, ñeàu phöông tieän khai ngoä. 

Thöù tö laø nôi thaân Nhö Lai xuaát hieän thaân Boà Taùt, nôi thaân Boà Taùt xuaát 

hieän thaân Nhö Lai. Thöù naêm laø nôi hö khoâng hieän theá giôùi, nôi theá giôùi 

hieän hö khoâng. Thöù saùu laø nôi sanh töû hieän Nieát baøn giôùi, nôi Nieát baøn 

giôùi hieän sanh töû giôùi. Thöù baûy laø ôû trong ngoân ngöõ cuûa moät chuùng sanh 

xuaát sanh ngoân ngöõ cuûa taát caû Phaät phaùp. Thöù taùm laø ñem voâ bieân thaân 

hieän laøm moät thaân, moät thaân hieän laøm taát caû thaân sai bieät. Thöù chín laø 

ñem moät thaân ñaày khaép taát caû phaùp giôùi. Thöù möôøi laø ôû trong moät nieäm 

laøm cho taát caû chuùng sanh phaùt taâm Boà Ñeà, ñeàu hieän voâ löôïng thaân 

thaønh chaùnh ñaúng chaùnh giaùc.  

Thöù nhì laø Möôøi Caûnh Giôùi Voâ Ngaïi Duïng Cuûa Chö Ñaïi Boà Taùt: 

Theo kinh Hoa Nghieâm, Phaåm 38, coù möôøi caûnh giôùi voâ ngaïi duïng cuûa 

chö Ñaïi Boà Taùt. Thöù nhaát laø taïi caûnh giôùi phaùp giôùi maø chaúng boû caûnh 

giôùi chuùng sanh. Thöù nhì laø taïi caûnh giôùi Phaät maø chaúng boû caûnh giôùi 

ma quyû. Thöù ba laø taïi caûnh giôùi Nieát baøn maø chaúng boû caûnh giôùi sanh 

töû. Thöù tö laø nhaäp caûnh giôùi nhöùt thieát trí maø chaúng döùt Caûnh giôùi Boà 

Taùt chuûng taùnh. Thöù naêm laø truï nôi caûnh giôùi tòch tònh maø chaúng boû 

caûnh giôùi taùn loaïn. Thöù saùu laø truï nôi caûnh giôùi hö khoâng, nôi khoâng ñi 

khoâng ñeán, khoâng hyù luaän, khoâng töôùng traïng, khoâng theå taùnh, khoâng 

ngoân thuyeát. Daàu vaäy chö Boà Taùt vaãn khoâng lìa boû caûnh giôùi hyù luaän 

cuûa taát caû chuùng sanh. Thöù baûy laø truï nôi caûnh giôùi nhöõng trí löïc, giaûi 

thoaùt maø chaúng boû caûnh giôùi cuûa taát caû nhöõng phöông sôû. Thöù taùm laø 

nhaäp caûnh giôùi voâ chuùng sanh teá, maø chaúng boû giaùo hoùa taát caû chuùng 

sanh. Thöù chín laø truï nôi caûnh giôùi tòch tònh thieàn ñònh, giaûi thoaùt, thaàn 

thoâng, minh trí, maø ôû taát caû theá giôùi thoï sanh. Thöù möôøi laø truï nôi caûnh 

giôùi Nhö Lai taát caû haïnh trang nghieâm thaønh chaùnh giaùc, maø hieän oai 

nghi tòch tònh cuûa taát caû Thanh vaên, Bích Chi Phaät.  

Thöù ba laø Möôøi Caûnh Giôùi Voâ Tyû: Theo kinh Hoa Nghieâm, Phaåm 

33, coù möôøi thöù caûnh giôùi voâ tæ baát tö nghì cuûa chö Phaät. Thöù nhaát laø taát 

caû chö Phaät moät laàn ngoài kieát giaø cuøng khaép möôøi phöông voâ löôïng theá 
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giôùi. Thöù nhì laø taát caû chö Phaät noùi moät cuù nghóa ñeàu hay khai thò taát caû 

Phaät phaùp. Thöù ba laø taát caû chö Phaät phoùng moät quang minh ñeàu chieáu 

khaép taát caû theá giôùi. Thöù tö laø taát caû chö Phaät ôû nôi moät thaân ñeàu hay 

thò hieän taát caû thaân. Thöù naêm laø taát caû chö Phaät ôû trong moät xöù ñeàu hay 

thò hieän taát caû theá giôùi. Thöù saùu laø taát caû chö Phaät ôû trong moät trí ñeàu 

hay quyeát roõ taát caû caùc phaùp khoâng bò ngaên ngaïi. Thöù baûy laø taát caû chö 

Phaät ôû trong moät nieäm ñeàu hay qua khaép möôøi phöông theá giôùi. Thöù 

taùm laø taát caû chö Phaät ôû trong moät nieäm ñeàu hieän Nhö Lai voâ löôïng oai 

löïc. Thöù chín laø taát caû chö Phaät ôû trong moät nieäm duyeân khaép tam theá 

Phaät vaø chuùng sanh, taâm khoâng taïp loaïn. Thöù möôøi laø taát caû chö Phaät ôû 

trong moät nieäm cuøng vôùi tam theá taát caû Phaät ñoàng moät theå khoâng hai.  

 

VI. Caùc Loaïi Phaùp Giôùi Khaùc:  

Theo Phaät giaùo, coù naêm loaïi phaùp giôùi: höõu vi phaùp giôùi (söï phaùp 

giôùi), voâ vi phaùp giôùi (lyù phaùp giôùi), dieäc höõu vi dieäc voâ vi phaùp giôùi (söï 

lyù voâ ngaïi phaùp giôùi, caû höõu vi laãn voâ vi), phi höõu vi phi voâ vi (söï lyù voâ 

ngaïi phaùp giôùi), söï söï voâ ngaïi (voâ chöôùng ngaïi phaùp giôùi). Laïi cuõng coù 

möôøi loaïi phaùp giôùi: Phaät phaùp giôùi, Boà Taùt phaùp giôùi, Duyeân giaùc phaùp 

giôùi, Thanh vaên phaùp giôùi, Thieän phaùp giôùi, Nhaân phaùp giôùi, A tu la 

phaùp giôùi, Suùc sanh phaùp giôùi, Quyû phaùp giôùi, vaø Ñòa nguïc phaùp giôùi. 

Cuõng theo Phaät giaùo, coù möôøi taùm phaùp giôùi hay möôøi taùm coõi trôøi, 

caûnh giôùi cao nhaát trong luïc ñaïo, goàm 18 taàng trôøi saéc giôùi vaø boán taàng 

trôøi voâ saéc giôùi. Moät nôi höôûng phöôùc, nhöng khoâng laø nôi ñeå tieán leân 

quaû vò Boà Taùt. 

 

VII.Taâm, Phaät, Caäp Chuùng Sanh Thò Tam Voâ Sai Bieät:  

Ngoaøi taâm ra khoâng coù gì nöõa; taâm, Phaät vaø chuùng sanh khoâng sai 

khaùc. Ñaây laø moät giaùo thuyeát quan troïng trong Kinh Hoa Nghieâm. 

Toâng Thieân Thai goïi ñaây laø Tam Phaùp Dieäu. Taâm chuùng ta luoân bò 

nhöõng voïng töôûng khuaáy ñoäng, voïng töôûng veà lo aâu, sung söôùng, thuø 

haän, baïn thuø, vaân vaân, neân chuùng ta khoâng laøm sao coù ñöôïc caùi taâm an 

tònh. Traïng thaùi taâm ñaït ñöôïc do thieàn taäp laø traïng thaùi tònh löï ñaït ñöôïc 

bôûi buoâng boû. Thieàn duøng ñeå laøm laéng dòu vaø loaïi boû luyeán aùi, haän thuø, 

ganh gheùt vaø  si meâ trong taâm chuùng ta haàu ñaït ñöôïc trí tueä sieâu vieät 

coù theå daãn tôùi ñaïi giaùc. Moät khi chuùng ta ñaõ ñaït ñöôïc traïng thaùi tònh löï 

do thieàn taäp cao ñoä, chuùng ta seõ tìm thaáy ñöôïc chaân taùnh beân trong, noù 

chaúng coù gì môùi meõ. Tuy nhieân, khi vieäc naày xaûy ra thì giöõa ta vaø Phaät 
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khoâng coù gì sai khaùc nöõa. Ñeå daãn ñeán thieàn ñònh cao ñoä, haønh giaû phaûi 

tu taäp boán giai ñoaïn tónh taâm trong Thieàn. Xoùa boû duïc voïng vaø nhöõng 

yeáu toá nhô baån baèng caùch tö duy vaø suy xeùt. Trong giai ñoaïn naày taâm 

thaàn traøn ngaäp bôûi nieàm vui vaø an laïc. Giai ñoaïn suy tö laéng dòu, ñeå 

noäi taâm thanh thaûn vaø tieán laàn ñeán nhaát taâm baát loaïn (truï taâm vaøo moät 

ñoái töôïng duy nhöùt trong thieàn ñònh). Giai ñoaïn buoàn vui ñeàu xoùa traéng 

vaø thay vaøo baèng moät traïng thaùi khoâng coù caûm xuùc; con ngöôøi caûm 

thaáy tænh thöùc, coù yù thöùc vaø caûm thaáy an laïc. Giai ñoaïn cuûa söï thaûn 

nhieân vaø tænh thöùc. 

 

VIII.Phaùp Giôùi Theå Taùnh Tam Muoäi:  

Theå taùnh coù nghóa laø söï khoâng thay ñoåi cuûa thöïc chaát cuûa vaïn höõu. 

Trong Maät toâng, “Phaùp giôùi theå tính tam muoäi quaùn” hay “Töï Luaân 

Quaùn” coù nghóa laø quaùn treân naêm thöù: ñaát, nöôùc, löûa, gioù, vaø hö khoâng. 

Tu taäp phaùp quaùn naày seõ daãn ñeán Phaùp Giôùi Theå Taùnh Trí hay Thaùnh 

Trí sieâu vieät (voâ cuøng voâ taän) cuûa Ñöùc Ñaïi Nhaät Nhö Lai (trí thoâng 

minh nhö laø taùnh chaát caên baûn cuûa vuõ truï). Moät trong naêm trí ñöôïc noùi 

ñeán trong kinh ñieån cuûa toâng Chaân Ngoân. Trí chuyeån töø Yeâm-Ma-La 

thöùc maø ñöôïc. Phaùp giôùi theå taùnh töùc laø luïc ñaïi vôùi Ngaøi Tyø Loâ Giaù Na 

hay Ñaïi Nhaät Nhö Lai truï nôi Trung ñoä. Goïi laø phaùp giôùi theå taùnh trí vì 

trí naày laøm chuû ñöùc phöông tieän cöùu caùnh. 

 

IX. Nhaát Phaùp Giôùi:  

Nhaát Phaùp giôùi laø Phaùp giôùi duy nhaát. Chaân nhö laø phaùp giôùi duy 

nhaát. Chaân Nhö theo Phaïn ngöõ chæ “thöïc taùnh” vaø thöôøng ñöôïc xem 

nhö töông ñöông vôùi chöõ “taùnh khoâng” (sunyata),  “phaùp thaân” 

(dharma-kaya). Noù khoâng thay ñoåi, khoâng lay chuyeån, vaø vöôït ra ngoaøi 

nhaän thöùc suy nghó. Chaân nhö laø chaân taùnh hay thöïc töôùng, hay hieän 

thöïc ngöôïc vôùi neùt beân ngoaøi cuûa theá giôùi hieän töôïng. Chaân nhö 

(Bhutatathata) laø baát bieán vaø vónh haèng, coøn hình thöùc vaø nhöõng neùt 

beân ngoaøi thì luùc naøo cuõng sinh ra, thay ñoåi vaø bieán maát. Chaân lyù töï 

nhieân, khoâng phaûi do con ngöôøi taïo ra; chaân nhö hay baûn taùnh thaät 

thöôøng haèng nôi vaïn höõu, thanh tònh vaø khoâng thay ñoåi, nhö bieån ñoái 

nghòch laïi vôùi soùng (baûn chaát coá höõu cuûa nöôùc laø phaúng laëng vaø thanh 

tònh chöù khoâng daäp doàn nhö soùng). Theo Trung Quaùn Luaän, chaân nhö 

laø chaân lyù, nhöng noù phi nhaân caùch. Ñeå hieån hieän, noù caàn coù moät moâi 

giôùi. Nhö Lai chính laø moâi giôùi cuûa noù. Nhö Lai laø tröïc ngoä veà thöïc taïi. 
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Ngaøi laø Thöïc Taïi ñöôïc nhaân caùch hoùa. Ñoàng thôøi Ngaøi coøn coù caû hai 

loaïi tính chaát cuûa Tuyeät Ñoái vaø hieän töôïng. Ngaøi ñoàng nhaát vôùi Chaân 

Nhö, nhöng ñöôïc theå hieän trong hình daïng cuûa moät con ngöôøi. Ñaây laø 

lyù do taïi sao Chaân Nhö cuõng coøn ñöôïc goïi laø Nhö Lai Taïng. 

Nhö treân ñaõ ñeà caäp, theo Phaät giaùo, Nhaát Phaùp giôùi laø Phaùp giôùi 

duy nhaát. Chaân nhö laø phaùp giôùi duy nhaát coù saún nôi moãi moãi chuùng 

sanh. Maø thaät vaäy tieàm naêng Phaät taùnh baåm sinh saün coù nôi moïi chuùng 

sanh. Nhö Lai Taïng laø caùi thai taïng trong ñoù Nhö Lai ñöôïc mang, ñöôïc 

nuoâi döôõng vaø ñöôïc thaønh thuïc. Nhö Lai Taïng coøn laø A Laïi Da thöùc 

ñöôïc hoaøn toaøn thanh tònh, saïch taäp khí hay naêng löïc cuûa thoùi quen vaø 

caùc khuynh höôùng xaáu. Theo truyeàn thoáng Ñaïi thöøa, moïi thöïc theå ñeàu 

chöùa Phaät ôû taän saâu trong baûn thaân mình döôùi hình thöùc Phaùp thaân. Nhö 

Lai Taïng laø nguyeân nhaân cuûa thieän cuõng nhö baát thieän, sinh ra nhieàu 

con ñöôøng hieän höõu khaùc nhau, nhö luïc thuù chaúng haïn. Trong moät soá 

giaùo ñieån, chaúng haïn nhö giaùo ñieån Ñaïi Thöøa, Nhö Lai Taïng töông 

ñöông vôùi taùnh khoâng, vaø döïa treân khaùi nieäm taát caû chuùng sanh hay 

vaïn höõu khoâng coù töï taùnh, vaø luoân bieán ñoåi, tuøy thuoäc vaøo nhaân duyeân 

beân ngoaøi, khoâng coù moät caùi töï taùnh coá ñònh. Vì vaäy Phaät taùnh khoâng 

phaûi laø caùi gì ñöôïc phaùt trieån qua thieàn ñònh hay do keát quaû cuûa thieàn 

ñònh, maø noù laø baûn chaát coá höõu nhaát cuûa chuùng sanh ñöôïc laøm cho hieån 

loä qua vieäc thaùo gôõ böùc maøn voâ minh che môø noù töø baáy laâu nay. Tuy 

nhieân, thieàn ñònh ñoùng vai troø voâ cuøng quan troïng trong ñôøi soáng tu taäp 

cuûa chuùng ta, vì chính noù laø coâng cuï chính giuùp ta thanh tònh thaân taâm 

vaø thaùo gôõ böùc maøn voâ minh töø voâ thæ ñeå Phaät taùnh ñöôïc hieån loä. Nhö 

Lai Taïng coù hai nghóa: Nhö Lai hay Phaät ñaõ haøm aån trong thai taïng hay 

nhaân tính, vaø Phaät tính trong töï tính. Nhö Lai Taïng laø nôi chöùa ñöïng 

hay thu nhieáp vaïn phaùp. Nhö vaäy, chaân nhö ôû trong phieàn naõo duïc 

voïng, vaø chaân nhö cuõng ôû trong vaïn phaùp bao haøm caû hai maët hoøa hôïp 

vaø khoâng hoøa hôïp, tònh vaø baát tònh, toát vaø xaáu. Caûnh giôùi cuûa Nhö Lai 

Taïng voán laø moät teân khaùc cuûa A Laïi Da thöùc, caûnh giôùi naày vöôït khoûi 

nhöõng kieán giaûi ñöôïc ñaët caên baûn treân söï töôûng töôïng cuûa haøng Thanh 

Vaên, Duyeân Giaùc vaø caùc trieát gia. Nhö Lai Taïng laø caùi thai taïng trong 

ñoù Nhö Lai ñöôïc mang, ñöôïc nuoâi döôõng vaø ñöôïc thaønh thuïc. Nhö Lai 

Taïng coøn laø A Laïi Da thöùc ñöôïc hoaøn toaøn thanh tònh, saïch taäp khí hay 

naêng löïc cuûa thoùi quen vaø caùc khuynh höôùng xaáu. Nhö Lai Taïng coøn laø 

Phaät taùnh. Theo truyeàn thoáng Ñaïi thöøa, moïi thöïc theå ñeàu chöùa Phaät ôû 

taän saâu trong baûn thaân mình döôùi hình thöùc Phaùp thaân. Nhö Lai Taïng laø 
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nguyeân nhaân cuûa thieän cuõng nhö baát thieän, sinh ra nhieàu con ñöôøng 

hieän höõu khaùc nhau, nhö luïc thuù chaúng haïn. 

 

X. Möôøi Huyeàn Moân Trong Söï Söï Voâ Ngaïi Phaùp Giôùi Cuûa 

Phaùp Giôùi Hoa Nghieâm: 

“Söï” theo Hoa Nghieâm lieân quan ñeán thuaät ngöõ “Vatsu” trong 

Phaïn ngöõ coù nghóa laø “söï vieäc,” “côù söï xaûy ra,” hay “moät vaät hieän 

höõu.” Tuy nhieân nghóa thoâng thöôøng cuûa “söï” laø “söï vieäc.” Ngöôøi Phaät 

töû chuùng ta khoâng tin töôûng vaøo thöïc taïi cuûa nhöõng hieän höõu caù nhaân vì 

kinh nghieäm cho bieát khoâng coù gì toàn taïi ñöôïc duø trong choác laùt. Taát caû 

ñeàu bieán ñoåi, laàn hoài, chaàm chaäm, neân laâu ngaøy chaày thaùng ta môùi 

nhaän ra. Caûm giaùc cuûa chuùng ta thöôøng gaén lieàn vôùi yù nieäm veà thôøi 

gian vaø ño baèng khoâng gian, cho neân moïi söï vieäc tieáp noái dieãn ra trong 

thôøi gian ñeàu chuyeån thaønh moät chuoãi thöïc taïi caù bieät trong khoâng 

gian. Giaùo lyù “söï söï voâ ngaïi phaùp giôùi,” chæ thaáu trieät ñöôïc khi yù thöùc 

cuûa chuùng ta hoaøn toaøn thaâm nhaäp vôùi doøng dieãn bieán voâ taän cuûa muoân 

söï muoân vaät keå treân. Theá giôùi töông giao hoøa ñieäu giöõa chính caùc söï, 

caùc hieän thöïc. Trong theá giôùi hieän thöïc, söï phaùp giôùi, chuû nghóa caù 

nhaân coù cô noåi baät; caïnh tranh, xung ñoät, tranh luaän vaø tranh chaáp cuõng 

seõ laøm roái loaïn söï hoøa ñieäu. Coi xung ñoät nhö chuyeän ñöông nhieân, laø 

ñöôøng loái cuûa caùc neàn trieát hoïc xöa nay. Ñaïo Phaät döïng leân moät theá 

giôùi trong ñoù ñôøi soáng hieän thöïc ñaït tôùi choã hoøa ñieäu lyù töôûng.  

Ñeå thuyeát minh khaû tính cuûa theá giôùi “Söï Söï Voâ Ngaïi Phaùp Giôùi,” 

toâng Hoa Nghieâm ñaõ ñeà ra möôøi Huyeàn Moân. Thöù nhaát laø Ñoàng Thôøi 

Cuï Tuùc Töông Öng Moân: Noùi veà söï coäng ñoàng lieân heä, trong ñoù vaïn 

vaät coäng ñoàng hieän höõu vaø ñoàng thôøi hieän khôûi. Taát caû ñeàu coäng ñoàng 

hieän höõu, khoâng nhöõng chæ quan heä khoâng gian maø caû trong quan heä 

thôøi gian; khoâng coù söï phaân bieät giöõa quaù khöù, hieän taïi vaø vò lai, moãi 

thôøi bao haøm caùc thôøi phaàn khaùc. Maëc duø chuùng coù veû sai bieät trong 

thôøi gian, nhöng taát caû ñeàu ñöôïc hôïp nhaát thaønh moät thöïc theå, theo 

quan ñieåm vieân dung. Thöù nhì laø Quaûng Hieäp Töï Taïi Voâ Ngaïi Moân: 

Noùi veà töï do toaøn veïn, trong ñoù moïi loaøi, thoâng minh hay ngu ñoän, ñeàu 

töông giao vôùi nhau khoâng chöôùng ngaïi. Naêng löïc cuûa taát caû noäi haøm 

cuõng nhö ngoaïi tröông ñeàu voâ haïn nhö nhau. Moät nghieäp, duø nhoû bao 

nhieâu cuõng bao haøm taát caû moïi nghieäp. Moät vaø taát caû ñeàu töông giao 

moät caùch töï do vaø baát tuyeät. Thöù ba laø Nhaát Ña Töông Dung Baát Ñoàng 

Moân: Noùi veà söï hoã töông nhieáp nhaäp cuûa nhöõng söï theå baát ñoàng. Taát 
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caû nhöõng hieän höõu baát ñoàng ñeàu coù nhöõng ñieåm töông ñoàng. Nhieàu ôû 

trong moät, moät ôû trong nhieàu vaø taát caû ôû trong nhaát theå. Thöù tö laø Chö 

Phaùp Töông Töùc Töï Taïi Moân: Noùi veà töï do, nghóa laø vöôït ngoaøi nhöõng 

sai bieät kyø cuøng, trong ñoù taát caû caùc phaùp ñeàu hoã töông ñoàng nhaát. Ñaây 

laø söï ñoàng nhaát phoå bieán cuûa vaïn höõu. Thöïc ra, hoã töông ñoàng nhaát laø 

töï tieâu huûy. Khi ñoàng nhaát ta vôùi keû khaùc, ta coù theå hoøa hôïp vôùi keû 

khaùc. Töï tieâu huûy vaø töï ñoàng hoùa vôùi caùi khaùc taïo thaønh moät ñoàng nhaát 

hoùa toång hôïp. Ñaây laø lyù thuyeát hay thöïc haønh ñaëc bieät cuûa Ñaïi Thöøa, 

aùp duïng cho baát cöù lyù thuyeát hay thöïc haønh naøo. Hai lyù thuyeát ñoái 

nghòch hay nhöõng söï kieän khoù dung hôïp thöôøng ñöôïc keát laïi thaønh moät. 

Thoâng thöôøng do phöông phaùp naøy maø ngöôøi ta ñi ñeán moät giaûi phaùp 

eâm ñeïp cho moät vaán ñeà. Do keát quaû cuûa söï hoã töông nhieáp nhaäp vaø hoã 

töông hoøa hôïp, chuùng ta coù khaùi nieäm “Moät trong taát caû, taát caû trong 

moät. Moät ôû ñaøng sau taát caû, taát caû ôû ñaøng sau moät. Lôùn vaø nhoû, cao hay 

thaáp, cuõng vaän chuyeån nhòp nhaøng vôùi nhau. Ngay caû nhöõng ñoùng goùp 

khieâm nhöôøng nhöùt vaøo coâng cuoäc hoøa ñieäu, cuõng khoâng ai coù theå taùch 

khoûi hay bieät laäp moät mình ñöôïc. Thöù naêm laø AÅn Maät Hieån Lieãu Caâu 

Thaønh Moân: Noùi veà thuyeát töïu thaønh, nhôø ñoù maø caùi aån maät vaø caùi 

bieåu hieän cuøng taïo thaønh moät toaøn theå  baèng hoã töông chi trì. Neáu caùi 

naày ôû trong thì caùi kia ôû ngoaøi hay ngöôïc laïi. Caû hai hoã trôï laãn nhau 

taïo thaønh moät nhaát theå. Thöù saùu laø Vi Teá Töông Dung An Laäp Moân: 

Noùi veà söï thaønh laäp baèng hoã töông nhieáp nhaäp cuûa nhöõng vaät chaát vi 

tieåu vaø aån aùo. Noùi moät caùch toång quaùt, moät söï theå caøng vi tieåu vaø aån 

aùo, ngöôøi ta caøng khoù maø nhaän ra noù. Nhöõng söï theå vi teá hay aån aùo 

vöôït ngoaøi laõnh hoäi cuûa moät ngöôøi cuõng phaûi theå hieän lyù thuyeát veà 

“moät trong nhieàu vaø nhieàu trong moät.” Thöù baûy laø Nhaân Ñaø La Voõng 

Caûnh Giôùi Moân: Noùi veà söï phaûn chieáu noäi taïi, nhö trong laõnh vöïc ñöôïc 

bao quanh baèng löôùi cuûa trôøi Ñeá Thích (moãi maét löôùi laø moät vieân ngoïc 

thaïch laáp laùnh), ôû ñoù nhöõng haït ngoïc phaûn chieáu röïc rôõ laãn nhau. Cuõng 

vaäy, nhöõng söï kieän thöïc teá cuûa theá giôùi ñeàu chen laãn vaø chieáu roïi laãn 

nhau. Thöù taùm laø Thaùc Söï Hieån Phaùp Sinh Giaûi Moân: Noùi veà söï thuyeát 

minh chaân lyù baèng nhöõng ñieån hình thaät söï. Chaân lyù ñöôïc bieåu loä trong 

söï vaät vaø söï vaät laø nguoàn goác cuûa giaùc ngoä. Thöù chín laø Thaäp Theá 

Caùch Phaùp Dò Thaønh Moân: Noùi veà “söï thaønh töïu töø ña thuø cuûa 10 thôøi 

gian taïo thaønh moät thöïc theå.” Quaù khöù, hieän taïi, vaø vò lai, moãi thôøi ñeàu 

chöùa ñöïng ba thôøi, nhö theá taïo thaønh chín thôøi, chuùng hôïp chung laïi 

thaønh moät thôøi duy nhaát, chín vaø moät laø möôøi thôøi. Möôøi thôøi, taát caû 
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ñeàu khaùc bieät, nhöng nhieáp nhaäp laãn nhau, hoaøn thaønh caùi lyù taéc moät-

trong-taát-caû. Taát caû nhöõng lyù thuyeát khaùc, chính yeáu lieân heä vôùi söï hoã 

töông nhieáp nhaäp naày trong bình dieän “haøng ngang,” nhöng lyù thuyeát 

naày laïi lieân heä vôùi moïi “quan heä haøng doïc” hay thôøi gian, nghóa laø moïi 

loaøi bò phaân taùch doïc theo chín thôøi, moãi thôøi töï ñaày ñuû ñeå cuoái cuøng 

taát caû ñeàu töông quan töông lieân trong moät thôøi ñoäc nhaát; moät thôøi ñoäc 

nhaát ñöôïc hình thaønh baèng chín thôøi kia. Thöù möôøi laø Duy Taâm Hoài 

Chuyeån Thieän Thaønh Moân: Noùi veà söï thaønh töïu cuûa nhöõng thieän ñöùc 

maø nhôø ñoù, chuû vaø tôù cuøng hoaït ñoäng moät caùch nhòp nhaøng vaø xaùn laïn. 

Neáu caùi naày laø chuû thì taát caû nhöõng caùi khaùc seõ hoaït ñoäng nhö laø thaàn 

töû cuûa noù, nghóa laø theo lyù taéc “nhöùt töùc nhaát thieát, vaø nhaát thieát töùc 

nhöùt.” Chuùng taïo thaønh moät toaøn theå vieân toaøn treân thöïc teá, caùi naày caùi 

kia xen laãn nhau. 

 

XI.Soáng Trong Hoa Nghieâm Phaùp Giôùi:  

Theo Phaät giaùo, soáng trong Phaùp giôùi Hoa Nghieâm laø soáng trong 

theá giôùi Nhaát Theå Taâm, vì moät taâm naøy bao truøm leân boán coõi (Thöù nhaát 

laø Phaøm Thaùnh ñoàng cö ñoä, ñaây laø coõi phaøm Thaùnh cuøng ôû chung vôùi 

nhau. Thöù nhì laø Phöông tieän höõu dö ñoä, ñaây laø coõi cuûa phöông tieän. 

Thöù ba laø Thaät baùo voâ chöôùng ngaïi ñoä, ñaây laø coõi cuûa thöïc baùo khoâng 

coøn chöôùng ngaïi. Thöù tö laø Thöôøng tòch quang ñoä, ñaây laø coõi cuûa aùnh 

saùng tòch tònh mieân vieãn). Nhaát Theå Taâm coù nghóa laø caùi Taâm Ñaïi 

Ñoàng. Theo Hoaøng Baù Ngöõ Luïc, moät hoâm Thieàn sö Hoaøng Baù thöôïng 

ñöôøng daïy chuùng: "Chö Phaät cuøng taát caû chuùng sanh chæ laø caùi taâm 

Nhaát Theå. Ngoaøi caùi Taâm ñoù ra, khoâng coù thöù gì khaùc. Caùi taâm voâ thuûy 

aáy voán baát sinh baát hoaïi. Noù khoâng xanh, khoâng vaøng, khoâng hình 

töôùng, dieän muïc. Noù khoâng thuoäc phaïm truø nhöõng vaät hieän höõu hay phi 

hieän höõu vaø noù cuõng laø baát khaû tö nghì theo khaùi nieäm môùi hay cuõ. Noù 

khoâng daøi, khoâng ngaén, khoâng lôùn, khoâng nhoû vì noù vöôït qua moïi giôùi 

haïn, caân ño, danh taùnh, tung tích vaø so saùnh. Ñoù laø ñieàu baïn thaáy ngay 

tröôùc maët baïn, haõy thöû baét ñaàu lyù luaän veà noù, ngay töùc khaéc, baïn seõ sa 

vaøo laàm laïc. Noù cuõng gioáng nhö khoaûng troáng voâ haïn khoâng theå thaêm 

doø hoaëc ño ñaïc. Chæ rieâng caùi Taâm Nhaát Theå laø Phaät vaø khoâng coù phaân 

bieät naøo giöõa Phaät vaø chuùng sanh, nhöng chuùng sanh voán chaáp tröôùc 

hình töôùng vaø luoân ñi tìm Phaät quaû theo con ñöôøng beân ngoaøi. Baèng 

caùch tìm kieám naøy hoï maát Phaät quaû, vì duøng Phaät ñeå tìm Phaät vaø duøng 

Taâm ñeå naém laáy Taâm. Maëc daàu hoï coá gaéng toái ña ñeán muoân kieáp, hoï 
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seõ khoâng bao giôø ñaït ñeán Phaät quaû. Hoï khoâng bieát raèng neáu hoï döùt caùi 

taâm phaân bieät vaø queân ñi noãi lo aâu, Phaät seõ hieän ra tröôùc maët hoï, vì caùi 

Taâm aáy laø Phaät vaø Phaät laø moïi chuùng sanh. Caùi Taâm aáy khoâng keùm ñi 

khi phaùt loä nôi chuùng sanh phaøm tuïc, vaø cuõng khoâng lôùn hôn khi phaùt 

loä nôi chö Phaät." Peter Matthiessen vieát trong quyeån ''Doøng Soâng Chín 

Ñaàu Roàng': "Trong toïa thieàn, moãi ngöôøi ñoàng thôøi laø caùi ngaõ trong hieän 

taïi, caùi ngaõ trong quaù khöù, vaø caùi ngaõ trong töông lai, taát caû cuøng moät 

luùc. Toâi coù caùi nhìn bao quaùt veà giaùo huaán Ñaïi Thöøa ñöôïc hieåu nhö laø 

caùi taâm khoâng phaân bieät, qua nhaän thöùc raèng caùi goái ñeå ngoài thieàn maøu 

ñen naøy, ngoïn löûa caây ñeøn, côn ho hen, tieáng ôï, ñöùc Phaät, höông traàm, 

böùc veõ treân saøn nhaø, caønh caây thoâng, côn ñau nhoùi, vaø yù thöùc veà caùc 

hieän töôïng naøy, vaø taát caû moïi hieän töôïng khaùc, ñeàu coù cuøng chung yù 

nghóa vaø cuøng giaù trò nhö nhau. Vaø ngaøy hoâm sau, taát caû nhöõng gì coøn 

laïi trong taâm toâi cuõng gioáng nhö boït xaø boâng noåi leân roài laëng leõ vôõ ra 

laø caùi taâm 'cuûa toâi' vaø taát caû moïi caùi taâm khaùc ôû khaép nôi ñeàu laø söï 

hieån hieän caùi Taâm Nhaát Theå, caùi Taâm Ñaïi Ñoàng, gioáng nhö moät ñaùm 

voâ soá chim choùc ñang bay leân hôïp thaønh moät baày, gioáng nhö nhöõng con 

san hoâ tí hon chen chuùc theo nhöõng con nöôùc treân moät bôø ñaù daøi, khoâng 

laø moät, maø cuõng khoâng khaùc, nhö moät taïo vaät to lôùn vôùi moät linh hoàn 

duy nhaát." 

Beân caïnh ñoù, oâ ueá, voâ nhieãm, nhuoám bôïn, hay tinh khieát... chæ laø 

nhöõng yù nieäm do taâm thöùc chuùng ta taïo neân. Ñöùc Phaät daïy: “Khoâng coù 

keû thuø naøo laøm haïi chuùng ta baèng tö töôûng tham duïc, ñoá kî, ganh gheùt, 

vaân vaân. Moät ngöôøi khoâng bieát ñieàu chænh taâm mình cho thích hôïp vôùi 

hoaøn caûnh thì chaúng khaùc gì thaây ma trong quan taøi. Haõy nhìn vaøo noäi 

taâm vaø coá gaéng tìm thaáy laïc thuù trong loøng vaø baïn seõ thaáy moät suoái 

nguoàn voâ taän laïc thuù trong noäi taâm saün saøng cho baïn vui höôûng. Bình 

tónh khoâng phaûi laø yeáu ñuoái. Moät thaùi ñoä bình tónh luoân thaáy trong con 

ngöôøi coù vaên hoùa. Chaúng khoù khaên gì cho moät ngöôøi giöõ ñöôïc bình tónh 

tröôùc nhöõng ñieàu thuaän lôïi, nhöng giöõ ñöôïc bình tónh khi gaëp vieäc baát 

oån thì thöïc laø khoù khaên voâ cuøng. Baèng söï bình tónh vaø töï chuû, con ngöôøi 

xaây ñöôïc söùc maïnh nghò löïc. Noùng giaän laø keû thuø teä haïi nhaát cuûa chính 

baïn. Taâm laø ngöôøi baïn toát nhaát, maø cuõng laø keû thuø teä haïi nhaát. Baïn 

phaûi coá gaéng tieâu dieät nhöõng ñam meâ cuûa tham, saân, si tieàm aån trong 

taâm baèng caùch tu taäp giôùi ñònh hueä. 

Bí quyeát ñeå coù an taâm, ñôøi soáng haïnh phuùc vaø thaønh coâng laø phaûi 

laøm nhöõng gì caàn laøm ngay töø baây giôø, vaø ñöøng lo laéng veà quaù khöù 
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cuõng nhö töông lai. Chuùng ta khoâng theå trôû laïi taùi taïo ñöôïc quaù khöù vaø 

cuõng khoâng theå tieân lieäu moïi thöù coù theå xaõy ra cho töông lai. Chæ coù 

khoaûng thôøi gian maø chuùng ta coù theå phaàn naøo kieåm soaùt ñöôïc, ñoù laø 

hieän taïi. Hueä Khaû, moät hoïc giaû noåi tieáng thôøi baáy giôø, tìm ñeán Boà Ñeà 

Ñaït Ma luùc oâng ñang toïa thieàn, phaøn naøn vôùi oâng raèng mình khoâng an 

taâm vaø laøm theá naøo ñeå taâm ñöôïc an. Boà Ñeà Ñaït Ma ñuoåi Hueä Khaû ñi, 

baûo raèng muoán ñaït ñöôïc an taâm phaûi tu laâu vaø khoù nhoïc khoâng töï phuï 

vaø naûn loøng. Sau khi ñöùng haøng giôø döôùi tuyeát, Hueä Khaû beøn chaët ñöùt 

baøn tay traùi cuûa mình ñeå daâng leân Boà Ñeà Ñaït Ma. Baáy giôø tin chaéc vaøo 

loøng chaân thaønh vaø quyeát taâm cuûa Hueä Khaû, Boà Ñeà Ñaït Ma nhaän Hueä 

Khaû laøm moân ñeä. Caâu chuyeän treân ñaây nhaán maïnh ñeán taàm quan troïng 

maø caùc thieàn sö buoäc vaøo keû khao khaùt söï an taâm vaøo vieäc toïa thieàn, 

vaøo loøng chaân thaønh vaø khieâm toán, söï kieân nhaãn vaø nghò löïc nhö laø 

nhöõng tieân ñeà trong söï ñaït thaønh ñaïo voâ thöôïng. Vì thöông keû tinh 

thaønh neân Toå beøn chæ cho chaân ñaïo: “Bích quaùn laø pheùp an taâm, töù 

haïnh laø pheùp phaùt haïnh, phoøng ngöøa söï cheâ hieàm laø pheùp thuaän vaät, vaø 

ñöøng chaáp tröôùc laø phöông tieän tu haønh cuõng nhö cöùu ñoä chuùng sanh.” 

Taâm laø goác cuûa muoân phaùp. Trong Taâm Ñòa Quaùn Kinh, Ñöùc Phaät 

daïy: “Trong Phaät phaùp, laáy taâm laøm chuû. Taát caû caùc phaùp ñeàu do taâm 

sanh.” Taâm taïo ra chö Phaät, taâm taïo thieân ñöôøng, taâm taïo ñòa nguïc. 

Taâm laø ñoäng löïc chính laøm cho ta sung söôùng hay ñau khoå, vui hay 

buoàn, traàm luaân hay giaûi thoaùt. Trong kinh Phaùp Cuù, ñöùc Phaät daïy: 

Trong caùc phaùp, taâm daãn ñaàu, taâm laø chuû, taâm taïo taùc taát caû. Neáu ñem 

taâm oâ nhieãm noùi naêng hoaëc haønh ñoäng, söï khoå seõ theo nghieäp keùo ñeán 

nhö baùnh xe laên theo chaân con vaät keùo xe (1). Trong caùc phaùp, taâm daãn 

ñaàu, taâm laøm chuû, taâm taïo taùc taát caû. Neáu ñem taâm thanh tònh taïo 

nghieäp noùi naêng hoaëc haønh ñoäng, söï vui seõ theo nghieäp keùo ñeán nhö 

boùng vôùi hình (2). Nhaø lôïp khoâng kín aét bò möa doät theá naøo, keû taâm 

khoâng tu taát bò tham duïc loït vaøo cuõng theá (13). Nhaø kheùo lôïp kín aét 

khoâng bò möa doät, keû taâm kheùo tu taát khoâng bò tham duïc loït vaøo (14). 

Taâm keû phaøm phu thöôøng xao ñoäng bieán hoùa raát khoù cheá phuïc gìn giöõ, 

nhöng keû trí laïi cheá phuïc taâm mình laøm cho chaùnh tröïc moät caùch deã 

daøng, nhö thôï kheùo uoán naén muõi teân (33). Nhö con caù bò quaêng leân bôø 

sôï seät vaø vuøng vaãy theá naøo, thì cuõng nhö theá, caùc ngöôøi haõy ñem taâm 

lo sôï, phaán ñaáu ñeå mau thoaùt khoûi caûnh giôùi aùc ma (34). Taâm phaøm 

phu cöù xoay vaàn theo nguõ duïc, xao ñoäng khoâng deã naém baét; chæ nhöõng 

ngöôøi naøo ñaõ ñieàu phuïc ñöôïc taâm mình môùi ñöôïc yeân vui (35). Taâm 
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phaøm phu cöù xoay vaàn theo nguõ duïc, bieán hoùa u-aån khoù thaáy, nhöng 

ngöôøi trí laïi thöôøng phoøng hoä taâm mình, vaø ñöôïc yeân vui nhôø taâm 

phoøng hoä aáy (36). Taâm phaøm phu cöù leùn luùt ñi moät mình, ñi raát xa, voâ 

hình voâ daïng nhö aån naùu hang saâu, neáu ngöôøi naøo ñieàu phuïc ñöôïc taâm, 

thì giaûi thoaùt khoûi voøng ma troùi buoäc (37). Ngöôøi taâm khoâng an ñònh, 

khoâng hieåu bieát chaùnh phaùp, khoâng tín taâm kieân coá, thì khoâng theå 

thaønh töïu ñöôïc trí tueä cao (38). Ngöôøi taâm ñaõ thanh tònh, khoâng coøn 

caùc ñieàu hoaëc loaïn, vöôït treân nhöõng nghieäp thieän aùc thoâng thöôøng, laø 

ngöôøi giaùc ngoä, chaúng sôï haõi (39). Caùi haïi cuûa keû thuø gaây ra cho keû thuø 

hay oan gia ñoái vôùi oan gia, khoâng baèng caùi haïi cuûa taâm nieäm höôùng 

veà haønh vi taø aùc gaây ra cho mình (42). Chaúng phaûi cha meï hay baø con 

naøo khaùc laøm, nhöng chính taâm nieäm höôùng veà haønh vi chaùnh thieän 

laøm cho mình cao thöôïng hôn (43). Nhöõng vò A-la-haùn ñaõ boû heát loøng 

saân haän, taâm nhö coõi ñaát baèng, laïi chí thaønh kieân coá nhö nhaân ñaø yeát 

la, nhö ao baùu khoâng buøn, neân chaúng coøn bò luaân hoài xoay chuyeån (95). 

Nhöõng vò A-la-haùn yù nghieäp thöôøng vaéng laëng, ngöõ nghieäp haønh 

nghieäp thöôøng vaéng laëng, laïi coù chaùnh trí giaûi thoaùt, neân ñöôïc an oån 

luoân (96). Trong nhöõng thôøi quaù khöù, ta cuõng töøng thaû taâm theo duïc 

laïc, tham aùi vaø nhaøn du, nhöng nay ñaõ ñieàu phuïc ñöôïc taâm ta nhö con 

voi ñaõ bò ñieàu phuïc döôùi tay ngöôøi quaûn töôïng taøi gioûi (326). Haõy vui 

veû sieâng naêng, gìn giöõ töï taâm ñeå töï cöùu mình ra khoûi nguy nan, nhö voi 

gaéng söùc ñeå vöôït khoûi choán sa laày (327). Theo kinh nghieäm nhaø thieàn, 

thì taâm laø toaøn boä tænh thöùc, noùi caùch khaùc laéng nghe khi nghe laø tænh 

thöùc. Khi taâm trí ñöôïc taäp trung veà nhöõng tö töôûng laønh maïnh vôùi coá 

gaéng vaø hieåu bieát chính ñaùng, hieäu quaû maø noù coù theå sinh ra raát roäng 

lôùn. Taâm trí vôùi tö töôûng trong saùng vaø laønh maïnh thöïc söï ñöa ñeán moät 

cuoäc soáng khoûe maïnh thoaûi maùi.  

Hôn nöõa, haønh giaû tu Phaät neân luoân nhôù raèng taø taâm khôûi ma hieän, 

chaùnh taâm khôûi Phaät hieän. Theo Kinh Phaùp Baûo Ñaøn, chöông möôøi, 

Luïc Toå baûo: “Caùc oâng laéng nghe, nhöõng ngöôøi meâ ñôøi sau neáu bieát 

chuùng sanh töùc laø Phaät taùnh, neáu bieát chuùng sanh muoân kieáp tìm Phaät 

cuõng khoù gaëp. Nay toâi daïy caùc oâng bieát töï taâm chuùng sanh, thaáy töï taâm 

Phaät taùnh. Muoán caàu thaáy Phaät, chæ bieát chuùng sanh, chæ vì chuùng sanh 

meâ Phaät, chaúng phaûi Phaät meâ chuùng sanh. Töï taùnh neáu ngoä, chuùng 

sanh laø Phaät; töï taùnh neáu meâ, Phaät laø chuùng sanh; töï taùnh bình ñaúng, 

chuùng sanh laø Phaät; töï taùnh taø hieåm, Phaät laø chuùng sanh. Taâm caùc oâng 

neáu hieåm khuùc töùc Phaät ôû trong chuùng sanh, moät nieäm bình tröïc töùc laø 
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chuùng sanh thaønh Phaät. Taâm toâi töï coù Phaät, töï Phaät ñoù laø chôn Phaät, 

neáu töï khoâng coù taâm Phaät thì choã naøo caàu ñöôïc chôn Phaät? Caùc oâng töï 

taâm laø Phaät laïi chôù hoà nghi, ngoaøi khoâng moät vaät maø hay döïng laäp ñeàu 

laø boån taâm sanh ra muoân phaùp, neân kinh noùi taâm sanh caùc thöù phaùp 

sanh, taâm dieät caùc thöù phaùp dieät, nay toâi ñeå baøi keä cuøng caùc oâng töø bieät 

goïi laø Töï Taùnh Chaân Phaät Keä, ngöôøi ñôøi sau bieát ñöôïc yù keä naày töï 

thaáy boån taâm, töï thaønh Phaät ñaïo. Keä raèng:  

       “Chôn nhö töï taùnh laø chôn Phaät, 

           Taø kieán tam ñoäc laø ma vöông, 

           Khi taø meâ ma ôû trong nhaø, 

           Khôûi chaùnh kieán Phaät ôû trong nhaø. 

           Trong taùnh taø kieán tam ñoäc sanh, 

           Töùc laø ma vöông ñeán trong nhaø, 

           Chaùnh kieán töï tröø taâm tam ñoäc, 

           Ma bieán thaønh Phaät thaät khoâng giaû. 

           Phaùp thaân baùo thaân vaø hoùa thaân, 

           Ba thaân xöa nay laø moät thaân, 

           Neáu nhaèm trong taùnh hay töï thaáy, 

           Töùc laø nhôn Boà Ñeà thaønh Phaät. 

           Voán töø hoùa thaân sanh taùnh tònh, 

          Taùnh tònh thöôøng ôû trong hoùa thaân. 

           Taùnh khieán hoùa thaân haønh chaùnh ñaïo, 

           Veà sau vieân maõn thaät khoâng cuøng. 

           Taùnh daâm voán laø nhôn taùnh tònh, 

           Tröø daâm töùc laø thaân taùnh tònh, 

           Trong taùnh moãi töï lìa nguõ duïc, 

           Thaáy taùnh saùt na töùc laø chôn. 

           Ñôøi naày neáu gaëp phaùp ñoán giaùo, 

           Chôït ngoä töï taùnh thaáy ñöôïc Phaät. 

           Neáu muoán tu haønh mong laøm Phaät, 

           Khoâng bieát nôi naøo nghó tìm chôn. 

           Neáu hay trong taâm töï thaáy chôn, 

           Coù chôn töùc laø nhôn thaønh Phaät, 

           Chaúng thaáy töï taùnh ngoaøi tìm Phaät, 

           Khôûi taâm thaûy laø ngöôøi ñaïi si. 

           Phaùp moân ñoán giaùo nay löu truyeàn, 

           Cöùu ñoä ngöôøi ñôøi phaûi töï tu, 
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           Baûo oâng ngöôøi hoïc ñaïo ñôøi sau, 

           Khoâng khôûi thaáy naày raát xa xoâi.” 

Suy nghó thaät kyõ nhöõng lôøi daïy cuûa Luïc Toå, haønh giaû tu Phaät seõ 

luoân thaáy raèng khi taø taâm khôûi, ma hieän; khi chaùnh taâm khôûi, Phaät 

hieän. Nhöõng lôøi daïy naøy seõ maõi maõi laø chaân lyù cho taát caû haønh giaû tu 

Phaät!  

Phaûi thaät tình maø noùi, taâm laø ngöôøi hoïa só kyø taøi, veõ ra haát thaûy moïi 

thöù treân ñôøi naày. Taâm töôùng coù nghóa laø taâm haønh laø söï caáu taïo cuûa 

taâm, söï saùng taïo cuûa taâm, duïng cuûa taâm. Taâm haønh laø taâm thay ñoåi 

töøng giaây töøng phuùt, laø haønh hoaït nhaèm kieåm soaùt taâm. Taâm töôùng 

bieán hoùa voâ cuøng (noù hoaït ñoäng khoâng giôùi haïn). Taâm töôùng phaùt khôûi 

meâ laàm, vì chö Phaät daïy “Taát caû söï vaät ñeàu do taâm taïo.” Taâm taïo Nieát 

baøn; taâm taïo ñòa nguïc. Moät caùi taâm oâ nhieãm bò vaây haõm bôûi theá giôùi oâ 

nhieãm. Taâm töôùng thanh tònh xuaát hieän trong moät theá giôùi thanh tònh. 

Taâm töôùng laøm ngoaïi giôùi bieán hoùa voâ haïn. Taâm laøm Phaät, maø taâm 

cuõng laøm chuùng sanh. Taâm laø moät hoïa só kyø taøi coù khaû naêng veû vôøi moïi 

thöù theá giôùi. Khoâng coù thöù gì treân theá gian naày maø khoâng do taâm taïo. 

Sanh töû ñeàu khôûi leân vaø toàn taïi töø taâm naày. Taâm sanh khôûi tham, saân, 

si; tuy nhieân, cuõng chính taâm aáy sanh khôûi boá thí, nhaãn nhuïc vaø trí hueä. 

Moät caùi taâm bò vaây haõm trong theá giôùi aûo töôûng seõ daãn daét chuùng sanh 

ñeán caûnh soáng si meâ u toái. Neáu chuùng ta thaáy raèng khoâng coù theá giôùi 

aûo töôûng ngoaøi taâm naày, thì taâm u toái trôû thaønh trong saùng, khoâng coøn 

taïo caûnh baát tònh, neân Boà Ñeà hieån loä. Taâm laøm chuû taát caû. Do taâm meâ 

môø maø theá giôùi ñaày phieàn naõo xuaát hieän. Theá giôùi thöôøng laïc laïi cuõng 

do taâm taïo, nhöng laø caùi taâm trong saùng. Taâm nhö baùnh xe theo boø 

keùo, vì vaäy maø khoå ñau phieàn naõo ñi lieàn vôùi ngöôøi naøo duøng taâm baát 

tònh ñeå noùi naêng haønh ñoäng. Neáu taâm baát tònh thì con ñöôøng tröôùc maët 

laø goà gheà khoù ñi, nhöng neáu taâm thanh tònh thì con ñöôøng tröôùc maët seõ 

trôû neân baèng phaúng an laønh. Theo quan ñieåm Phaät giaùo, taát caû nhöõng 

hoaøn caûnh chuùng ta gaëp trong ñôøi ñeàu laø nhöõng bieåu hieän cuûa taâm ta. 

Ñaây laø söï hieåu bieát caên baûn cuûa ñaïo Phaät. Töø caûnh ngoä khoå ñau phieàn 

naõo, raéc roái, ñeán haïnh phuùc an laïc... ñeàu coù goác reã nôi taâm. Vaán ñeà cuûa 

chuùng ta laø chuùng ta luoân chaïy theo söï daãn ñaïo cuûa caùi taâm laêng xaêng 

aáy, caùi taâm luoân naûy sanh ra nhöõng yù töôûng môùi. Keát quaû laø chuùng ta 

cöù bò caùm doã töø caûnh naøy ñeán caûnh khaùc vôùi hy voïng tìm ñöôïc haïnh 

phuùc, nhöng chæ gaëp toaøn laø meät moûi vaø thaát voïng,, vaø cuoái cuøng chuùng 

ta bò xoay voøng maõi trong voøng luaân hoài sanh töû. Giaûi phaùp khoâng phaûi 
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laø öùc cheá nhöõng tö töôûng hay nhöõng ham muoán, vì ñieàu naøy khoâng theå 

naøo ñöôïc, cuõng gioáng nhö laáy ñaù maø ñeø leân coû, coû roài cuõng tìm ñöôøng 

ngoi leân ñeå sinh toàn. Chuùng ta phaûi tìm moät giaûi phaùp toát hôn giaûi phaùp 

naøy. Chuùng ta haõy thöû quan saùt nhöõng yù nghó cuûa mình, nhöng khoâng 

laøm theo chuùng. Ñieàu naøy coù theå khieán chuùng khoâng coøn naêng löïc aùp 

cheá chuùng ta, töø ñoù töï chuùng ñaøo thaûi laáy chuùng. 
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Universe & Dharma Realms  

In Buddhist Point of View 

 

              Thieän Phuùc 

 

Buddhist cosmology not only takes into account the 

existence of innumerable systems of worlds grouped into what we 

should call galaxies, but has equally vast conceptions of cosmic 

time. According to Buddhist cosmology, the earth goes through 

periodic cycles. In some of the cycles it improves, in others it 

degenerates. The average age of a man is an index of the quality 

of the period in which the person lives. It may vary between 10 

years and many hundreds of thousands of years. At the time of 

Sakyamuni Buddha, the average life-span was 100 years. After 

him, the world becomes more depraved, and the life of man 

shortens. It is wrong to imagine that the Buddhist outlook on life 

and the world is a gloomy one, and that the Buddhist is in low 

spirit. Far from it, a Buddhist smiles as he walks through life. He 

who understands the true nature of life is the happiest individual, 

for he is not upset by the evanescent (extremely small) nature of 

things. He tries to see things as they are, and not as they seem to 

be. Conflicts arise in man when he is confronted with the facts of 

life such as aging, illness, death and so forth, but frustration and 

disappointment do not vex him when he is ready to face them with 

a brave heart. This view of life is neither pessimistic nor 

optimistic, but the realistic view. The man who ignores the 

principle of unrest in things, the intrinsic nature of suffering, is 

upset when confronted with the vicissitudes of life. Talking about 

Dharma-dhatu, the Realm of Principle has a double meaning: 

First, the actual universe. Second, the indeterminate world or 

Nirvana. It is identical with the Thusness of the Buddha. Nirvana 

or flamelessness means, on the one hand, the death of a human 

body and, on the other hand, the total extinction of life conditions 

(negatively) or the perfect freedom of will and action (positively). 

According to Prof. Junjiro Takakusu in the Essentials of Buddhist 

Philosophy, Dharmadhatu, in its double meaning as Realm of 

Principle and Element of all Elements, is a synonym with Matrix 

of the Thus-come (Tathagata-garbha) and also with the universe 

or the actual world, i.e., the realm of all elements. According to 

the Madhyamaka philosophy, the word ‘Dharmadhatu’ is also 

called ‘Tathata’ or Reality, or Nirvana. Here the word ‘Dhatu’ 

means the inmost nature, the ultimate essence. Dharmadhatu or 

Tathata is both transcendent and immanent. It is transcendent as 

ultimate Reality, but it is present in every one as his inmost 

ground and essence. According to Buddhism, perfect 

interpenetration of the reality realm means the perfect 

intercommunion or blending of all things in the Dharmadhatu. 

This is the doctrine of without obstacles (apratihata) of the Hua-

Yen sect and T’ien-T’ai sect. Buddhism holds that nothing was 
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created singly or individually. All things in the universe, matter or 

mind, arose simultaneously, all things in its depending upon one 

another, the influence of each mutually permeating and thereby 

making a universe 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. Whatever we say, according to the Buddha, 

how can a man know what the universe really is when he cannot 

understand who he really is? Therefore, the Buddha taught: “The 

practical way for a man is turning back to himself and seeing 

where and who he is and what he is doing so that he can 

overcome the destruction of all hindrances to the truth of all 

things. That is to say, he has to cultivate to purify his body and 

mind.”  For the universe, the Buddha declared that the material 

world is formed by the Four Great Elements as many Indian 

thinkers before Him did. These are Earth element, Water element, 

Fire element and Air element. These elements are dynamic and 

impermanent, therefore, all existing things compounded by them 

must be impermanent too.   

 

(A) Universe In Buddhist Point of View 

 

I. Buddhist Cosmology: 

According to the Buddhist view on the universe, the universe is 

infinite. However, if we speak about the formation of our world 

system, we can speak about the formation process as follows: “In terms 

of elements that form the universe, wind is the first one. Its basis is 

space. Then the wind moves, and in dependence on the moving of the 

wind, heat occurs; then moisture, then solidity or earth.” Buddhist 

cosmology not only takes into account the existence of innumerable 

systems of worlds grouped into what we should call galaxies, but has 

equally vast conceptions of cosmic time. The Buddha proclaimed that 

on the highest level of understanding the entire cosmos is the original 

pure mind. However, on the ordinary level of understanding he painted 

a picture of a cosmos filled with countless worls systems where 

countless of living beings of every short reside. Thus, our world system 

is not the only unique or the only one world system in the universe. 

Other world systems also have their Buddhas who also teach the path 

of enlightenment. The most ancient Buddhist texts speak of the various 
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phases in the evolution and devolution over enormous time-periods of 

these galaxies, how they gradually formed and how after a period or 

relative stability during which life may be found on their worlds, how, 

inevitably having come into existence, they must in due course decline 

and go to destruction. All this is the working of processes, one vent 

leading quite naturally to another. As you know that although the 

Buddha discovered the presence of numerous Gods throughout the 

universe, he never tried to diminish the importance of the God 

worshipped by the people of his time. He simply preached the truth and 

that truth does not affect the importance of any Gods. Similarly, the 

fact that there are numerous suns in the universe does not diminish the 

importance of the sun of our solar system, for our sun continues to 

provide us with light every day. To some other religions, Gods can be 

very powerful compared to human beings, but to Buddhism, they are 

still not free from sufferings and afflictions, and can be very angry. The 

life of Gods may be very long, but not eternal as many other religions 

believe. 

Outlook on life and universe has been discussed by a lot of famous 

scholars in the world. Examination of the origin or nature of life and 

universe is the task of the metaphysic experts. This problem has a very 

important position in philosophy. It was examined from the beginning 

of the Egyptian, Indian and Chinese civilizations. This essay is 

designed to give you only an overview of the Buddhist cosmology. 

Buddhist cosmology not only takes into account the existence of 

innumerable systems of worlds grouped into what we should call 

galaxies, but has equally vast conceptions of cosmic time. According to 

Buddhist cosmology, the earth goes through periodic cycles. In some of 

the cycles it improves, in others it degenerates. The average age of a 

man is an index of the quality of the period in which the person lives. It 

may vary between 10 years and many hundreds of thousands of years. 

At the time of Sakyamuni Buddha, the average life-span was 100 

years. After him, the world becomes more depraved, and the life of 

man shortens. The peak of sin and misery will be reached when the 

average life has fallen to 10 years. The Dharma of Sakyamuni Buddha 

will then be completely forgotten. But after that the upward swing 

begins again. When the life of man reaches 80,000 years, Maitreya 

Buddha from the Tusita Heaven will appear on the earth. Besides, the 
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most ancient Buddhist texts speak of the various phases in the 

evolution and devolution over enormous time-periods of these 

galaxies, how they gradually formed and how after a period or relative 

stability during which life may be found on their worlds, how, 

inevitably having come into existence, they must in due course decline 

and go to destruction. All this is the working of processes, one vent 

leading quite naturally to another. The Buddha was the Teacher who 

discovered the real nature of the universal cosmic law and advised us 

to live in accordance with this law. The Buddha confirmed that it is 

impossible for anyone to escape from such cosmic laws by praying to 

an almighty god, because this universal law is unbiased.  However, the 

Buddha has taught us how to stop bad practices by increasing good 

deeds, and training the mind to eradicate evil thoughts. According to 

the Buddha, a man can even become a god if he leads a decent and 

righteous way of life regardless of his religious belief. It is to say a 

man someday can obtain peace, mindfulness, wisdom and liberation if 

he is willing to cultivate to perfect himself. The Buddha Sakyamuni 

himself realized the Noble Truths, considered all metaphysical 

questions are empty. He often kept silent and gave no answers to such 

metaphysical questions, because for Him, those questions do not 

realistically relate to the purpose of Buddhists, the purpose of all 

Buddhists is the final freedom. According to the Buddha, how can a 

man know what the universe really is when he cannot understand who 

he really is? Therefore, the Buddha taught: “The practical way for a 

man is turning back to himself and seeing where and who he is and 

what he is doing so that he can overcome the destruction of all 

hindrances to the truth of all things. That is to say, he has to cultivate to 

purify his body and mind.”  For the universe, the Buddha declared that 

the material world is formed by the Four Great Elements as many 

Indian thinkers before Him did. These are Earth element, Water 

element, Fire element and Air element. These elements are dynamic 

and impermanent, therefore, all existing things compounded by them 

must be impermanent too.  The problem about the origin of the four 

elements becomes senseless and is unacceptable to the truth of 

Dependent Origination which was discovered and taught by the 

Buddha. 
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II. Four Kinds of Universe In the Teachings of the Hua-Yen 

Sect: 

Buddhism holds that nothing was created singly or individually. All 

things in the universe, matter or mind, arose simultaneously, all things 

in its depending upon one another, the influence of each mutually 

permeating and thereby making a universe 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. According to Prof. Junjiro Takakusu in The Essentials of 

Buddhist Philosophy, although the idea of the interdependence and 

simultaneous rise of all things is called the Theory of Universe 

Causation, the nature of the rise being universal, it is rather a 

philosophy  of the totality of all existence than a philosophy of 

origination. According to this theory of the Hua-Yen school, there are 

Four Dharma Realms: First, the Dharma Realm of Phenomena. The 

real, or the world of actual life, the factual world.The idea of looking at 

the Dharmadhatu as a world of individual objects, in which case the 

term “dhatu” means “something separated.” This is the world of reality, 

the factual, practical world, or the phenomenal realm, phenomenal 

world. The Dharma Realm of Phenomena, or the realm of events 

(specifics). It represents the Realistic Doctrine of Hinayana. Second, 

the Dharma Realm of Noumena. The ideal, or the world of law or 

principle. The idea of looking at the Dharmadhatu as a manifestation of 

one spirit (ekacitta) or one elementary substance (ekadhatu). This is 

the noumenal realm, or noumenal world. The Dharma Realm of 

Noumena, or the realm of principles. This is the world of principle or 

theorical world. It is represented by the Sam-Lun and Dharmalaksana 

Schools which teach that principle is separate from facts. Third, the 

Dharma Realm of non-obstructions of noumena and phenomena. The 

idea realized, or the world in which the principle is applied in actual 

life, or the fact and the principle harmonized. The idea of looking at the 

Dharmadhatu as a world where all its particular existences (vastu) are 

identifiable with one underlying spirit. This Dharmadhatu is the  

interdepence of phenomenal and noumenal realm. The world in which 
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phenomena are identical with noumena—The Dharma Realm of non-

obstructions of noumena and phenomena (principles and specifics). The 

realm of principles against events perfectly fused in unimpeded 

freedom. The Awakening of Faith and the T’ien-T’ai School believe 

the identity of fact and principle. That means the world of principle and 

reality united, or the ideal world realized. Fourth, the Dharma Realm of 

non-obstruction of phenomena and phenomena. The idea of looking at 

the Dharmadhatu as a world where each one of its particular objects is 

identifiable with every other particular object, with whatever lines of 

separation there may be between them all removed. This is the world 

of all realities or practical facts interwoven or identified in perfect 

harmony. It is to say phenomena are also interdependent. The world in 

which phenomena interpenetrate one another without hindrances. The 

Dharma Realm of non-obstruction of phenomena and phenomena. The 

realm of events against events (specifics and specifics) perfectly fused 

in unimpeded freedom. It represents by the Hua-Yen School which 

teaches that all distinct facts or realities will, and ought to, form a 

harmonious whole by mutual penetration and mutual identification so 

as to realize the ideal world of “One-True.” The real harmonized, or 

the world in which actuality  attains harmony in itself.  In the actual 

world individualism is apt to predominate, and competition, conflict, 

dispute and struggle too often will disturb the harmony. To regard 

conflict as natural is the way of usual philosophies. Buddhism sets up a 

world in which actual life attains an ideal harmony. According to Prof. 

Junjiro Takakusu in The Essentials of Buddhist Philosophy, it should 

not be difficult to make practice adapted to theory, but such being the 

evil of men, some make too much of theory while others make too 

much of practice. So a rational solution becomes necessary. Moreover, 

in the world of realities (fact), practice often goes against practice, fact 

against fact, business, agains business, individual against individual, 

class against class, nation against nation. Such is the feature of the 

world of individualism and thus the whole world goes to pieces. Mere 

collectivism or solidarity will not prevent the evil of life. To harmonize 

such a state of being and to make all things go smoothly, the world of 

mutual reliance or interdependence ought to be created. Such an ideal 

world is called “the fact and fact world perfectly harmonized.” 
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III. Three-Thousand-Great-Thousand World: 

Over twenty-five centuries ago, the Buddha talked about the 

immensity and endlessness of the cosmos. The earth on which we are 

living is not unique. There are a great number of others, which are as 

numerous as the grains of sand in the Ganges River. Three thousand 

great chiliocosmos (Universe of the three kinds of thousands of worlds, 

the three-fold great thousand world system, or the Buddha world). Each 

big celestial world comprises one thousand million small worlds, each 

one has the same size as that of our earth. Furthermore, there are an 

infinite number of big celestial worlds in the cosmos. The Buddhist 

concept of time reveals that each world has four middle kalpas or 

cosmic periods, each middle kalpa has twenty small kalpas; each small 

kalpa has 16 million years. Therefore, the average life of a world is 

equal to 1,280,000,000 years. The ancient Indian belief   “the universe 

comprises of many groups of thousands of worlds.” Also called A small 

Chiliocosm.  

The T’ien-T’ai School sets forth a world system of ten realms. That 

is to say, the world of living beings is divided into ten realms, of which 

the higher four are saintly and the lower six are ordinary. Here the 

T’ien-T’ai School at once comes back to the ideation theory but 

expresses it somewhat differently. It is set forth that a conscious-instant 

or a moment of thought has 3,000 worlds immanent in it. This is a 

theory special to this school and is called “Three Thousand Originally 

Immanent,” or “Three Thousand Immanent in Principle,” or “Three 

Thousand Immanent in Nature” or sometimes “Three Thousand 

Perfectly Immanent.” The immanency, either original, theoretical, 

natural or perfect, conveys one and the same idea; namely, that the one 

moment of thought is itself 3,000 worlds. Some consider this to be the 

nearest approach to the idea of the Absolute, but if you consider the 

Absolute to be the source of all creation it is not exactly the Absolute. 

Or, it may be considered to be a form  of ideation theory, but if one 

thinks that ideation manifests the outer world by the process of 

dichotomy it is quite different, for it does not mean that one instant of 

thought produces the 3,000 worlds, because a production is the 

beginning of a lengthwise motion, i.e., timely production. Nor does it 

mean that the 3,000 worlds are included in one instant of thought 

because an inclusion is a crosswise existence, i.e., existence in space. 
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Although here the 3,000-world doctrine is expounded on the basis of 

ideation, it is not mere ideation, for all the dharmas of the universe are 

immanent in one thought-instant but are not reduce to thought or 

ideation.  

 

IV. Buddhist Outlook on Cosmos-Life-Causation: 

It is wrong to imagine that the Buddhist outlook on life and the 

world is a gloomy one, and that the Buddhist is in low spirit. Far from it, 

a Buddhist smiles as he walks through life. He who understands the 

true nature of life is the happiest individual, for he is not upset by the 

evanescent (extremely small) nature of things. He tries to see things as 

they are, and not as they seem to be. Conflicts arise in man when he is 

confronted with the facts of life such as aging, illness, death and so 

forth, but frustration and disappointment do not vex him when he is 

ready to face them with a brave heart. This view of life is neither 

pessimistic nor optimistic, but the realistic view. The man who ignores 

the principle of unrest in things, the intrinsic nature of suffering, is 

upset when confronted with the vicissitudes of life. Man’s recognition 

of pleasures as lasting, leads to much vexation, when things occur quite 

contrary to his expectations. It is therefore necessary to cultivate a 

detached outlook towards life and things pertaining to life. Detachment 

can not bring about frustration, disappointment and mental torment, 

because there is no clinging to one thing and another, but letting go. 

This indeed is not easy, but it is the sure remedy for controlling, if not 

eradicating, unsatisfactoriness. The Buddha sees suffering as suffering, 

and happiness as happiness, and explains that all cosmic pleasure, like 

all other conditioned attachings, is evanescent, is a passing show. He 

warns man against attaching too much importance to fleeing pleasures, 

for they sooner or later beget discontent. Equanimity is the best 

antidote for both pessimism and optimism. Equanimity is evenness of 

mind and not sullen indifference. It is the result of a calm, concentrated 

mind. It is hard, indeed, to be undisturbed when touched by the realities 

of life, but the man who cultivates truth is not upset. Absolute 

happiness can not be derived from things conditioned and compounded. 

What we hug in great glee this moment, turns into a source of 

dissatisfaction the next moment. Pleasures are short-lived, and never 

lasting. The mere gratification of the sense faculties we call pleasure 
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and enjoyment, but in the absolute sense of the world such gratification 

is not happy. Joy too is suffering, unsatisfactory; for it is transient. If we 

with our inner eye try to see things in their proper perspective, in their 

true light, we will be able to realize that the world is but an illusion that 

leads astray the beings who cling to it. All the so-called mundane 

pleasures are fleeting, and only an introduction to pain. They give 

temporary relief from life’s miserable ulcers. This is what is known as 

suffering produced by change. Thus, we see that suffering never ceases 

to work, it functions in some form or other and is always at work.  

Regarding all beings in general, Buddhism considers all the living, 

which includes the vegetable kingdom; however, the term “sattva” 

limits the meaning to those endowed with reason, consciousness, and 

feeling. Those who are sentient, sensible, animate, and rational 

(sentient beings which possess magical and spiritual powers). 

According to Buddhism, what we call the self is simply the collection 

of mental facts, experiences, ideas and so forth which would normally 

be said to belong to self but there is no self over and above the 

experiences. So mentioned does not mean that people are not 

important. In fact, Buddhism which preached by the Buddha is totally 

built on human wisdom. The Buddha taught: “Be your own torch, your 

own refuge. Do not seek refuge in any other person.” The Buddha 

added: “I am the Buddha fully realized, sentient beings will become 

Buddha.” To Buddhism, all realizations come from effort and 

intelligence that derive from one’s own experience.  The Buddha 

asked his disciples to be the master of their destiny, since they can 

make their lives better or worse. They can even become Buddha if 

they study and practice his teachings. 

Regarding the point of view on Human Beings and deva Vehicle, 

according to the Mahayana Rebirth among men conveyed by observing 

the five commandments (Panca-veramani). However, there are many 

differences on human destinies in the world. For example, one is 

inferior and another superior, one perishes in infancy and another lives 

much longer, one is sick and infirm and another strong and healthy, one 

is brought up in luxury and another in misery, one is born a millionaire 

and another in poverty, one is a genius and another an idiot, etc. 

According to the Buddhist point of view on human life, all of the above 

mentioned results are not the results of a “chance.” Science nowadays 
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is indeed against the theory of “chance.” All scientists agree on the 

Law of Cause and Effect, so do Buddhists. Sincere and devoted 

Buddhists never believe that the unevenness of the world is due to a 

so-called Creator and/or God.  Buddhists never believe that happiness 

or pain or neutral feeling the person experiences are due to the 

creation of a Supreme Creator. According to the Buddhist point of view 

on human life, the above mentioned unevenness that exists in the 

world are due to the heridity and environment, and to a greater extent, 

to a cause or causes which are not only present but proximate or 

remotely past. Man himself is responsible for his own happiness and 

misery. He creates his own heaven and hell. He is the master of his 

own destiny. He is his own child of his past and his own parents of his 

future. Regarding the point of view on Deva, this is only one of the five 

vehicles, the deva vehicle or Divine Vehicle. It transports observers of 

the ten good qualities (thaäp thieän) to one of the six deva realms of 

desire, and those who observe dhyana meditation to the higher heavens 

of form and non-form. Sentient beings are to be reborn among the deva 

by observing the ten forms of good actions or Ten Commandments 

(Dasa-kusala).  

Regarding the point of view on the Kaya and Citta, Buddhism talks 

about the theory of impermanence of the body and mind. Some people 

wonder why Buddhism always emphasizes the Theory of 

Impermanence? Does it want to spread in the human mind the seed of 

disheartenment, and discourage? In their view, if things are 

changeable, we do not need to do anything, because if we attain a 

great achievement, we cannot keep it. This type of reasoning, a first, 

appears partly logical, but in reality, it is not at all. When the Buddha 

preached about impermanence, He did not want to discourage anyone, 

but warning his disciples about the truth. A true Buddhist has to work 

hard for his own well being and also for the society’s. Although he 

knows that he is facing the changing reality, he always keeps himself 

calm. He must refrain from harming others, in contrast, strive to 

perform good deeds for the benefit and happiness of others. All things 

have changed and will never cease to change. The human body is 

changeable, thus governed by the law of impermanence. Our body is 

different from the minute before to that of the minute after. Biological 

researches have proved that the cells in our body are in constant 
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change, and in every seven years all the old cells have been totally 

renewed. These changes help us quickly grow up, age and die. The 

longer we want to live, the more we fear death. From childhood to 

aging, human life is exactly like a dream, but there are many people 

who do not realize; therefore, they continue to launch into the noose of 

desire; as a result, they suffer from greed and will suffer more if they 

become attached to their possessions. Sometimes at time of death they 

still don’t want to let go anything. There are some who know that they 

will die soon, but they still strive desperately to keep what they cherish 

most. Not only our body is changeable, but also our mind. It changes 

more rapidly than the body, it changes every second, every minute 

according to the environment. We are cheerful a few minutes before 

and sad a few minutes later, laughing then crying, happiness then 

sorrow.    

According to the Vimalakirti Sutra, Manjusri Bodhisattva obeyed 

the Buddha’s command to call on Upasaka Vimalakirti to enquire after 

his health, there was a converssation about the “body”. Manjusri asked 

Vimalakirti: “What should a Bodhisattva say when comforting another 

Bodhisattva who falls ill?” Vimalakirti replied: “He should speak of the 

impermanence of the body but never of the abhorrence and 

relinquishment of the body. He should speak of the suffering body but 

never of the joy in nirvana. He should speak of egolessness in the body 

while teaching and guiding all living beings (in spite of the fact that 

they are fundamentally non-existent in the absolute state). He should 

speak of the voidness of the body but should never cling to the ultimate 

nirvana. He should speak of repentance of past sins but should avoid 

slipping into the past. Because of his own illness he should take pity on 

all those who are sick.  Knowing that he has suffered during countless 

past aeons he should think of the welfare of all living beings. He should 

think of his past practice of good virtues to uphold (his determination 

for) right livelihood. Instead of worrying about troubles (klesa) he 

should give rise to zeal and devotion (in his practice of the Dharma). 

He should act like a king physician to cure others’ illnesses. Thus a 

Bodhisattva should comfort another sick Bodhisattva to make him 

happy.” Manjusri, a sick Bodhisattva should look into all things in this 

way.  He should further meditate on his body which is impermanent, is 

subject to suffering and is non-existent and egoless; this is called 
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wisdom.  Although his body is sick he remains in (the realm of) birth 

and death for the benefit of all (living beings) without complaint; this is 

called expedient method (upaya). Manjusri! He should further meditate 

on the body which is inseparable from illness and on illness which is 

inherent in the body because sickness and the body are neither new nor 

old; this is called wisdom.  The body, though ill, is not to be 

annihilated; this is the expedient method (for remaining in the world to 

work for salvation). 

Regarding the point of view on the impurity of the Kaya and the 

Citta. Impurity is the nature of our bodies and minds. Impurity means 

the absence of an immaculate state of being, one that is neither holy 

nor beautiful. From the psychological and physiological standpoint, 

human beings are impure. This is not negative or pessimistic, but an 

objective perspective on human beings. If we examine the constituents 

of our bodies from the hair on our head to the blood, pus, phlegm, 

excrement, urine, the many bacteria dwelling in the intestines, and the 

many diseases present waiting for the opportunity to develop, we can 

see clearly that our bodies are quite impure and subject to decay. Our 

bodies also create the motivation to pursue the satisfaction of our 

desires and passions. That is why the sutra regards the body as the 

place where misleads gather. Let us now consider our psychological 

state. Since we are unable to see the truth of impermanence, suffering, 

and the selfless nature of all things, our minds often become the 

victims of greed and hatred, and we act wrongly. So the sutra says, 

“The mind is the source of all confusion.” 

Here is another point of view of the Buddhism on the Kaya is “It is 

difficult to be reborn as a human being”. Of all precious jewels, life is 

the greatest; if there is life, it is the priceless jewel. Thus, if you are 

able to maintain your livelihood, someday you will be able to rebuild 

your life. However, everything in life, if it has form characteristics, 

then, inevitably, one day it will be destroyed. A human life is the same 

way, if there is life, there must be death. Even though we say a 

hundred years, it passes by in a flash, like lightening streaking across 

the sky, like a flower’s blossom, like the image of the moon at the 

bottom of a lake, like a short breath, what is really eternal? Sincere 

Buddhists should always remember when a person is born, not a single 

dime is brought along; therefore, when death arrives, not a word will 
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be taken either. A lifetime of work, putting the body through pain and 

torture in order to accumulate wealth and possessions, in the end 

everything is worthless and futile in the midst of birth, old age, 

sickness, and death. After death, all possessions are given to others in a 

most senseless and pitiful manner. At such time, there are not even a 

few good merits for the soul to rely and lean on for the next life. 

Therefore, such an individual will be condemned into the three evil 

paths immediately. Ancient sages taught: “A steel tree of a thousand 

years once again blossom, such a thing is still not bewildering; but once 

a human body has been lost, ten thousand reincarnations may not 

return.” Sincere Buddhists should always remember what the Buddha 

taught: “It is difficult to be reborn as a human being, it is difficult to 

encounter (meet or learn) the Buddha-dharma; now we have been 

reborn as a human being and encountered the Buddha-dharma, if we 

let the time passes by in vain we waste our scarce lifespan.” 

According to Prof. Junjiro Takakusu in The Essentials of Buddhist 

Philosophy, causation means conditioned arising, or arising from the 

secondary causes, in contrast with arising from the primal nature or 

bhutatatha (Taùnh giaùc); or everything arises from conditions and not 

being spontaneous and self-contained has no separate and independent 

nature. Buddhism does not give importance to the idea of the Root-

Principle or the First Cause as other systems of philosophy often do; 

nor does it discuss the idea of cosmology. Naturally such a branch of 

philosophy as theology did not have grounds to develop in Buddhism. 

One should not expect any discussion of theology from a Buddhist 

philosopher. As for the problem of creation, Budhism is ready to accept 

any theory that science may advance, for Buddhism does not recognize 

any conflict between religion and science. According to Buddhism, 

human beings and all living things are self-created or self-creating. The 

universe is not homocentric; it is a co-creation of all beings. Buddhism 

does not believe that all things came from one cause, but holds that 

everything is inevitably created out of more than two causes. The 

creations or becomings of the antecedent causes continue in time-

series, past, present and future, like a chain. This chain is divided into 

twelve divisions and is called the Twelve Divisioned Cycle of 

Causation and Becomings. Since these divisions are interdependent, 

the process is called Dependent Production or Chain of causation. The 
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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.  

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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There are many different kinds of Categories of Causation. The 

first category is the “Causation by Action-influence”: Causation by 

action-influence is depicted in the Wheel of Life. There is law and 

order in the progress of cause and effect. This is the theory of causal 

Sequence. In the Twelve Divisioned Cycle of Causations and 

Becomings, it is impossible to point out which one is the first cause, 

because the twelve make a continuous circle which is called the Wheel 

of Life. People are accustomed to regard time as progressing in a 

straight line from the infinite past through present to infinite future. 

Buddhism, however, regards time as a circle with no beginning or end. 

Time is relative. The death of a living being is not the end; at once 

another life begins to go through a similar process of birth and death, 

and thus repeats the round of life over and over again. In this way a 

living being, when considered in relation to time, forms an endless 

continuum. It is impossible to define what a living being is, for it is 

always changing and progressing through the Divisions or Stages of 

Life. The whole series of stages must be taken in their entirety as 

representing the one individual being. Thus, a living being, when 

regarded in relation to space, forms a complex of five elements. The 

Wheel of Life is a clever representation of the Buddhis conception of a 

living being in relation to both space and time. The Wheel of Life is a 

circle with no beginning, but it is customary to begin its exposition at 

Blindness (unconscious state). Blindness is only a continuation of 

Death. At death the body is abandoned, but Blindness remains as the 

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. 
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The second category is the “Causation by the Ideation-Store”: 

Causation by the Ideation-store is used to explain the origin of action. 

Actions or karma are divided into three groups, i.e., those by the body, 

those by speech and those by volition. When one makes up one’s mind 

to do something, one is responsible for it and is liable to retribution, 

because volition is a mind-action even if it is not expressed in speech 

or manifested in physical action. But the mind being the inmost recess 

of all actions, the causation ought to be attributed to the mind-store or 

Ideation-store. The Buddhist ideation theory divides the mind into eight 

faculties, i.e., the eye-sense, the ear-sense, the nose-sense, the tongue-

sense, the body-sense, the co-ordinating sense-center or the sixth 

mano-vijnana, the individualizing thought-center of egotism or the 

seventh manas-vijnana, and the storing-center of ideation or the eighth 

alaya-vjnana, or Ideation-store. Of these eight faculties, the seventh 

and the eighth require explanation. The seventh, the Individualizing 

Center of Egotism is the center where all the selfish ideas, egotistic, 

opinions, arrogance, self-love, illusions, and delusions arise. The 

eighth, the Storing Center of Ideation, is where the ‘seeds’ of all 

manifestations are deposited and later expressed in manifestations. 

Buddhism holds that the origin of all things and events is the effect of 

ideation. Every seed lies in the Storing Center and when it sprouts out 

into the object-world a reflection returns as a new seed. That is, the 

mind reahces out into the outer world and, perceiving objects, puts new 

ideas into the mind-store. Again, this new seed sprouts out to reflect 

back a still newer seed. Thus the seeds accumulate and all are stored 

there together. When they are latent, we call them seeds, but when 

active we call them manifestations. The old seeds, the manifestations 

and the new seeds are mutually dependent upon each other, forming a 

cycle which forever repeats the same process. This is called the Chain 

of Causation by Ideation. That which makes the seed or subconscious 

thought sprout out into actual manifestation, that is, the motive force 

which makes the chain of causation move, is nothing but ideation. It is 

easy to see from this theory of Causation by Ideation that Delusion, 

Action and Suffering originate from mind-action, or ideation. The 

Storing Center of Ideation is carried across rebirth to determine what 

the next form of life will be. This Storing Center might be regarded as 

similar to the soul in other forms of religion. According to the Buddhist 
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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 

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. 
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Thus-come and Thus-gone can therefore be used in two senses: ‘The 

one who is enlightened but comes in an ordinary way’ or ‘The one who 

comes in an ordinary way simply.’ Now, Thusness or the Matrix of 

Thus-come or Thus-gone means the true state of all things in the 

universe, the source of an Enlightened One, the basis of enlightenment. 

When static, it is Enlightenment itself, with no relation to time or 

space; but, when dynamic, it is in human form assuming an ordinary 

way and feature of life. Thusness and the Matrix of Thus-come are 

practically one and the same, the ultimate truth. In Mahayana the 

ultimate truth is called Suchness or Thusness. We are now in a position 

to explain the Theory of Causation by Thusness. Thusness in its static 

sense is spaceless, timeless, all-equal, without beginning or end, 

formless, colorless, because the thing itself without its manifestation 

cannot be sensed or described. Thusness in its dynamic sense can 

assume any form; when driven by a pure cause it takes a lofty form; 

when driven by a tainted cause it takes a depraved form. Thusness, 

therefore, is of two states. The one is the Thusness itself; the other is its 

manifestation, its state of life and death.  

The fourth category is the “Causation by the Universal Principle”: 

Dharmadhatu means the elements of the principle and has two aspects: 

the state of Thusness or noumenon and the world of phenomenal 

manifestation. In this causation theory it is usually used in the latter 

sense, but in speaking of the odeal world as realized, the former sense 

is to be applied.  Buddhism holds that nothing was created singly or 

individually. All things in the universe, matter and mind, arose 

simultaneously, all things in it depending upon one another, the 

influence of each mutually permeating and thereby making a universal 

symphony of harmonious totality. If one item were lacking, the 

universe would not be complete; without the rest, one item cannot be. 

When the whole cosmos arrives at a harmony of perfection, it is called 

the ‘Universe One and True,’ or the ‘Lotus Store.’ In this ideal 

universe all beings will 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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V. Ten Reasons that All Things in the Universe Ought To Have 

Harmony Among Themselves: 

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. As a 

matter of fact, almost all things have the interrelationship of 

identification. First, the identity in form as two different elements 

combining to form unity. Identity is assumed because two distinct 

factors are united into one as copper and zinc are mixed together from 

one alloy, bronze. This identity in form is the explanation common to 

all Buddhist schools. Second, the identity in substance although there 

may be opposing angles. Identity is assumed because one’s front and 

one’s back may appear differently but in reality they are one. There 

are opposing views as are the front and back of the same house. In the 

same way, if life is looked at from an illusioned view, it is life, but, if it 

is looked at from an enlightened view, it is nirvana.The two views are 

simply refer to one thing. Some Mahayana schools hold this 

explanation of identity in substance. Third, the identity in form and 

substance as water and wave or phenomenology. Identity is assumed 

because the whole entity is entirely one, as water and wave, the whole 

of water being manifested as wave. 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 
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movement of one image causes the movement of the thousand 

reflections. 

 

(B) Dharma Realms In Buddhist Point of View 

 

I. An Overview & Meanings of Dharmadhatu: 

According to Prof. Junjiro Takakusu in the Essentials of Buddhist 

Philosophy, Dharmadhatu, in its double meaning as Realm of Principle 

and Element of all Elements, is a synonym with Matrix of the Thus-

come (Tathagata-garbha) and also with the universe or the actual 

world, i.e., the realm of all elements. According to the Madhyamaka 

philosophy, the word ‘Dharmadhatu’ is also called ‘Tathata’ or Reality, 

or Nirvana. Here the word ‘Dhatu’ means the inmost nature, the 

ultimate essence. Dharmadhatu or Tathata is both transcendent and 

immanent. It is transcendent as ultimate Reality, but it is present in 

every one as his inmost ground and essence. According to Buddhism, 

perfect interpenetration of the reality realm means the perfect 

intercommunion or blending of all things in the Dharmadhatu. This is 

the doctrine of without obstacles (apratihata) of the Hua-Yen sect and 

T’ien-T’ai sect. Buddhism holds that nothing was created singly or 

individually. All things in the universe, matter or mind, arose 

simultaneously, all things in its depending upon one another, the 

influence of each mutually permeating and thereby making a universe 

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.  

The Realm of Principle (Dharma-dhatu) has a double meaning: the 

first is the actual universe, and the second is the indeterminate world or 

Nirvana. This is identical with the Thusness of the Buddha. Nirvana or 

flamelessness means, on the one hand, the death of a human body and, 

on the other hand, the total extinction of life conditions (negatively) or 

the perfect freedom of will and action (positively). In the phenomenal 

world (dharmadhatu), there are three worlds of desire, form and mind. 
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All created things or beings, both noble and ignoble, both cause and 

effect, are within the dharmadhatu. The idea in this text is practically 

identical with the diagram given above. The term “Dharmadhatu” is 

sometimes used as a synonym of the ultimate truth. Therefore, the 

translation “the Element of the Element” is quite fitting. But at other 

times it means the universe, “the Realm of All Elements.” The double 

meaning, the universe and the universal principle must always be 

borne in mind whenever we use the term. Either meaning will serve as 

the name of the causation theory. The Dharmadhatu as the 

environmental cause of all phenomena (everything is being dependent 

on everything else, therefore one is in all and all is in one). According 

to the principle of universal causation, no one being will exist by itself 

and for itself, but the whole world will move and act in unison as if the 

whole were under general organization. Such an idea world is called 

‘the World One-and-True’ or ‘the Lotus-store.’ The principle of 

universal causation is based upon the universal causation of the Realm 

of Principle (Dharmadhatu) which we may regard as the self-creation 

of the universe itself. One should not forget that it is nothing but a 

causation byt the common action-influence of all brings, and that the 

principle is also based on the theory of selflessness. In the Buddhist 

terminology, the principle of totality is called ‘the Avatamsaka’ 

(Wreath). According to the Lankavatara Sutra and the Hua-Yen sutra, 

the universe is mind only. A particular plane of existence, as in the Ten 

Dharma Realms. The Dharma Realms pervade empty space to the 

bounds of the universe, but in general, there are ten: four sagely 

dharma realms and six ordinary dharma realms. These ten dharma 

realms do not go beyond the current thought you are thinking. Among 

these, there is an enlightened world, that is, the totality of infinity of 

the realm of the Buddha. The Dharma Realm is just the One Mind. The 

Buddhas certify to this and accomplish their Dharma bodies… 

“Inexhaustible, level, and equal is the Dharma Realm, in which the 

bodies of all Thus Come Ones pervade.” Thus, the Dharmadhatu 

Buddha, the universal Buddha, or the Buddha of a Buddha-realm, i.e. 

the dharmakaya. In the Tantric school, Dharmadhatu includes 

Garbhadhatu (material) and Vajradhatu (indestructible). The womb 

treasury, the universal source. The womb in which a child is conceived. 

Its body, mind, etc. It is container and content; it covers and nourishes; 
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and is the source of all supply from which all things are produced. 

Garbhadhatu is the constitution and development of the spiritual world. 

The Garbhakosa conceives the world as a stage on which Vairocana 

Buddha residing in the inmost heart of every being develops his 

inherent possibilities. It represents the fundamental nature, both 

material elements and pure bodhi, or wisdom in essence or purity. The 

garbhadhatu as fundamental wisdom. Garbhadhatu is the original 

intellect, or the static intellectuality, in contrast with intellection, the 

initial or dynamic  intellectuality represented in the Vajradhatu. The 

Garbhadhatu is the cause and Vajradhatu is the effect. Though as both 

are a unity, the reverse may be the rule, the effect being also the 

cause. The Garbhadhatu is likened to enrich others, as Vajradhatu is to 

enriching self. Vajragarbha depicts the Buddha in his own 

manifestations. In Vajragarbha, the pictures illustrating the scheme and 

process of these developments are called Madala. Acquired wisdom or 

knowledge, the vajradhatu. The Garbhadhatu represents the eight parts 

of the human heart as the eight-petal lotus mandala. 

Dharmadhatu is a name for “things” in general, noumenal or 

phenomenal; for physical universe, or any portion or phase of it. 

Dharmadhatu is the unifying underlying spiritual reality regarded as 

the ground or cause of all things, the absolute from which all proceeds. 

It is one of the eighteen dhatus. According to the Madhyamaka 

philosophy, the word ‘Dharmadhatu’ is also called ‘Tathata’ or Reality, 

or Nirvana. Here the word ‘Dhatu’ means the inmost nature, the 

ultimate essence. Dharmadhatu or Tathata is both transcendent and 

immanent. It is transcendent as ultimate Reality, but it is present in 

every one as his inmost ground and essence. According to Prof. Junjiro 

Takakusu in the Essentials of Buddhist Philosophy, Dharmadhatu, in its 

double meaning as Realm of Principle and Element of all Elements, is 

a synonym with Matrix of the Thus-come (Tathagata-garbha) and also 

with the universe or the actual world, i.e., the realm of all elements. 

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, 
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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 

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.  

 

II. The Theory of Causation by Dharmadhatu: 

The term “Dharmadhatu” is sometimes used as a synonym of the 

ultimate truth. Therefore, the translation “the Element of the Element” 

is quite fitting. But at other times it means the universe, “the Realm of 

All Elements.” The double meaning, the universe and the universal 

principle must always be borne in mind whenever we use the term. 

Either meaning will serve as the name of the causation theory. The 

Dharmadhatu as the environmental cause of all phenomena 

(everything is being dependent on everything else, therefore one is in 

all and all is in one). According to the principle of universal causation, 

no one being will exist by itself and for itself, but the whole world will 

move and act in unison as if the whole were under general 

organization. Such an idea world is called ‘the World One-and-True’ or 

‘the Lotus-store.’ The principle of universal causation is based upon 

the universal causation of the Realm of Principle (Dharmadhatu) which 

we may regard as the self-creation of the universe itself. One should 

not forget that it is nothing but a causation byt the common action-

influence of all brings, and that the principle is also based on the theory 
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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, 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 (Taùnh giaùc); everything 

arises from conditions and not being spontaneous and self-contained 

has no separate and independent nature. Buddhism does not give 

importance to the idea of the Root-Principle or the First Cause as other 

systems of philosophy often do; nor does it discuss the idea of 

cosmology . Naturally such a branch of philosophy as theology did not  

have grounds to develop in Buddhism. One should not expect any 

discussion of theology from a Buddhist philosopher. As for the problem 

of creation, Budhism is ready to accept any theory that science may 

advance, for Buddhism does not recognize any conflict between 

religion and science.  According to Buddhism, human beings and all 

living things are self-created or self-creating. The universe is not 

homocentric; it is a co-creation of all beings. Buddhism does not 

believe that all things came from one cause, but holds that everything 

is inevitably created out of more than two causes. The creations or 

becomings of the antecedent causes continue in time-series, past, 

present and future, like a chain. This chain is divided into twelve 

divisions and is called the Twelve Divisioned Cycle of Causation and 

Becomings. Since these divisions are interdependent, the process is 

called Dependent Production or Chain of causation. The formula of this 

theory is as follows: From the existence of this, that becomes; from the 

happening of this, that happens. From the non-existence of this, that 

does not become; from the non-happening of this, that does not happen. 

Thus, the term “Causation” 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 



 73 

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. 

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: 

“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.  

Does the Theory of Dependent Arising have anything to do with 

the so-called Creator? 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 
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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. 

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 

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 
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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 

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 
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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 

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 
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the principle of interdependent origination, we also understand the law 

of cause and effect. 

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) 

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 
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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.” 

 

III. Garbhadhatu:  

The womb treasury (the womb of all things), the universal source, 

the womb in which a child is conceived. Its body, mind, etc. It is 

container and content; it covers and nourishes; and is the source of all 

supply from which all things are produced. The Shingon philosophers 

describe as follows: Garbhadhatu is the constitution and development 

of the spiritual world. The Garbhakosa conceives the world as a stage 

on which Vairocana Buddha residing in the inmost heart of every being 

develops his inherent possibilities. Vajragarbha depicts the Buddha in 

his own manifestations. In Vajragarbha, the pictures illustrating the 

scheme and process of these developments are called Madala. It 

represents the fundamental nature, both material elements and pure 

bodhi, or wisdom in essence or purity. The garbhadhatu as fundamental 

wisdom, the vajradhatu is the acquired wisdom or knowledge. The 

Garbhadhatu represents the eight parts of the human heart as the eight-

petal lotus mandala. Garbhadhatu is the original intellect, or the static 

intellectuality, in contrast with intellection, the initial or dynamic  

intellectuality represented in the Vajradhatu. The Garbhadhatu is the 

cause and Vajradhatu is the effect. Though as both are a unity, the 

reverse may be the rule, the effect being also the cause. The 

Garbhadhatu is likened to enrich others, as Vajradhatu is to enriching 

self. In the Mantrayana, the Garbhadhatu mandala, which is east; in 

contrast with Vajradhatu mandala, which is west (quaû maïn ñaø la). The 

Garbhadhatu mandala of one central and three surrounding courts. The 

occupants are described as the sacred host of the four courts. 
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IV. The Dharma Realm of Buddhas: 

The universal Buddha, or the Dharma Realm of Buddhas, i.e. the 

dharmakaya. The Avatamsaka Sutra teaches: “The myriad dharmas are 

made from the mind alone.” The Buddha is created by our mind. If our 

mind cultivates the Buddha-dharma, then we will accomplish the 

Buddha Way. If our mind cultivates the Bodhisattva Path, eventually 

we will become a Bodhisattva. If our mind wishes to fall into the hells, 

we will surely head in the direction of the hells. That is why it is said, 

“The Ten Dharma Realms are not beyond this mind.” The Dharma 

Realm of Buddhas is not small because it comprises the three thousand 

great chiliocosmos, but at the same time, the Dharma Realm of 

Buddhas is not great either because in that Dharma realm, there are no 

arrogance, no pride, and no ego. The Buddha’s Dharma-body reaches 

to the ends of space and pervades throughout the Dharma Realm. It is 

nowhere present and yet nowhere absent. If we say it goes, then to 

where does it go? If we say it comes, then to where does it come? As a 

matter of fact, the Buddha’s Dharma-body is universally pervasive; it is 

not only in this world, but in worlds as many as tiny specks of dust. 

Limitlessly and boundlessly many worlds are all the Buddha’s Dharma-

body; that is why it is said to be in worlds as many as motes of dust. 

The light emitted by the Buddhas in this Dharma Realm shines on the 

Buddhas in other Dharma Realms; and the light of the Buddhas in those 

other Dharma realms also shines on this Dharma Realm. Buddhas in 

the universe still emit lights to shine one another and these lights 

mutually unite, why not us, ordinary people? Buddhist disciples should 

unite our lights. There should not be any clashes between ordinary 

people. This shinning means your light shines on me, and my light 

shines on you. Our lights should shine on one another throughout our 

way of cultivation to eliminate our ignorance.  

 

V. The Dharma Realm of Bodhisattvas:  

A Bodhisattva is one whose beings or essence is bodhi whose 

wisdom is resulting from direct perception of Truth with the 

compassion awakened thereby. Enlightened being who is on the path to 

awakening, who vows to forego complete enlightenment until he or she 

helps other beings attain enlightenment. Since we are living beings 

endowed with sentience, we can also become enlightened ones among 
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living beings. Then we can utilize the enlightened principles to 

enlighten all other living beings.  Bodhisattva is a Sanskrit term for an 

Enlightened Being. This is the one whose essence is bodhi whose 

wisdom is resulting from direct perception of Truth with the 

compassion awakened thereby. Enlightened being who is on the path to 

awakening, who vows to forego complete enlightenment until he or she 

helps other beings attain enlightenment. A Sanskrit term which means 

“Awakening being” or a “being of enlightenment,” or “one whose 

essence is wisdom,” or “a being who aspires for enlightenment.” This 

is the ideal of Mahayana Buddhism. The beginning of the bodhisattva’s 

career is marked by the dawning of the “mind of awakening” (Bodhi-

citta), which is the resolve to become a Buddha in order to benefit 

others. So, Bodhisattva is considered as a human being with his own 

karmas at his very birth as all other creatures, but he can be able to get 

rid of all his inner conflicts, including bad karmas and sufferings, and 

external crises, including environments, calamities and other dilema, 

can change this unfortunate situation and can make a peaceful, 

prosperous and happy world for all to live in together by using his 

effort and determination in cultivating a realisitc and practical way 

without depending on external powers. In Mahayana literature, this is 

commonly followed by a public ceremony of a vow to attain 

Buddhahood (Pranidhana) in order to benefit other sentient beings. 

That is to say: “Above to seek bodhi, below to save (transform) 

beings.”  This is one of the great vows of a Bodhisattva. After that point 

the bodhisattva pursues the goal of Buddhahood by progressively 

cultivating the six, sometimes ten, “perfections” (Paramita): generosity, 

ethics, patience, effort, concentration, and wisdom. The two primary 

qualities in which the Bodhisattva trains are compassion and wisdom, 

and when the perfections are fully cultivated and compassion and 

wisdom developed to their highest level, the Bodhisattva becomes a 

Buddha. The Bodhisattva path is commonly divided into ten levels 

(Bhumi). The term Bodhisattva is not, however, confined solely to 

Mahayana Buddhism: in Theravada, Sakyamuni Buddha is referred to 

as “Bodhisatta” (Bodhisattva) in the past lives described in the Jatakas, 

during which he is said to have gradually perfected the good qualities 

of a Buddha. In the Mahayana sense, however, the Bodhisattva concept 

is an explicit rejection of Nikaya Buddhism’s ideal religious paradigm, 
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the Arhat. In Mahayana the Arhat is characterized as limited and 

selfish, concerned only with personal salvation, in contrast to the 

Bodhisattva, who works very hard for all sentient beings. So the 

term”Bodhisattva” in general, means a “Bodhi being”. It denotes a 

being who is destined to obtain fullest Enlightenment or Buddhahood. 

According to the Digha Nikaya, literally, a “Bodhisattva” means one 

who is an intellectual, or one who is resolved or maintained only to the 

paths that lead to enlightenment. 

Several centuries after the Buddha’s parinirvana, Bodhisattva is 

one of the most important ideas of Mahayana Buddhists. However, the 

concept was not a sole creation of the Mahayana. The term 

“Bodhisattva” had been mentioned in the Pali Canon and it stems from 

the original Pali Buddhism which is used more or less exclusively to 

designate Sakyamuni Buddha prior to His Enlightenment. According to 

Sarvastivada School, “Bodhisattva” is defined as a person who is 

certain to become a Buddha. He is a person who is born of wisdom and 

protected and served by the wise. According to the Astasahasrika 

Prajnaparamita, nothing real is meant by the word “Bodhisattva,” 

because a Bodhisattva trains himself in non-attachment to all dharmas. 

For the Bodhisattva, the great being awakes in non-attachment to full 

enlightenment in the sense that he understands all the dharmas, 

because he has enlightenment as his aim, an enlightened being. In 

short, a Bodhisattva is an enlightener of sentient beings. He usually 

vows to take the enlightenment that he has been certified as having 

attained and the wisdom that he has uncovered to enlighten all other 

sentient beings. A Bodhisattva’s job is not easy at all. Though his 

appearance is not rare as that of a Buddha, but it is extremely difficult 

for a Bodhisattva to appear, and it is also extremely difficult for 

ordinary people to encounter a real Bodhisattva. 

A Bodhisattva is a Mahasattva as defined in Sanscrit language. 

‘Maha’ means ‘great’ and ‘sattva’ means either ‘being’ or ‘courage’. 

Nagarjuna gives a number of reasons why Bodhisattvas are called 

‘great beings’. It is because they achieve a great work, stand at the 

head of a great many beings, and activate great friendliness and great 

compassion, save a great number of beings. The Tibetans translate 

Mahasattvas as ‘great spiritual hero’ and their aspirations are truly on a 

heroic scale. They desire to discipline all beings everywhere, to serve 
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and honor all the Buddhas everywhere. They want to retain firmly in 

their minds all the teachings of the Buddhas, to have a detailed 

knowledge of all the Buddha-fields to comprehend all the assemblies 

which anywhere gather around a Buddha, to plunge into the thoughts of 

all beings, to remove their defilements and to fathom their 

potentialities. In other words, Mahasattva is like Bodhisattva who will 

be able to eliminate all his bad karmas and sufferings and will show the 

emancipation way to all beings with all skills by his compassion. A 

Bodhisattva is the one who benefis himself to help others. A great 

creature, having a great or noble essence, or being. Mahasattva is a 

perfect bodhisattva, greater than any other being except a Buddha. 

Also great being is one with great compassion and energy, who brings 

salvation to all living beings. In the beginning of the Astasahasrika 

Prajna paramita, the Buddha explained the meaning of ‘Mahasattva’ 

(great being) when Subhuti asked about it. The Buddha says that a 

Bodhisattva is called ‘ a great being’ in the sense that he will 

demonstrate Dharma so that the great errors should be forsaken, such 

erronous views as the assumption of a self, a being, a living soul, a 

person, of becoming, of not becoming, of annihilation, of eternity, of 

individuality, etc. According to the Saddharmapundarika Sutra, 

Mahasattvas have good qualities and method of practice paramita and 

under many hundred thousands of Buddhas had planted the roots of 

goodness. 

In the Theravada Buddhism, a Bodhisattva is a person in the school 

of the elders who is desirous of acquiring the characteristics of a 

perfect being, the enlightened one. It appears as such in the Pali 

Nikayas. The accomplishment of such a state makes him content. But 

the ideal of Mahayana induces him to greater effort based on dynamic 

activity to help other beings attain ultimate bliss; before that he does 

not lay ore to save beings from the state of suffering. Not satisfied with 

his own mitigation of desire some actions that make him subjected to 

malice and all kind of craving, he strives up on helping all other beings 

to overcome their afflictions. While the Buddha reminded Mahamati in 

the Lankavatara Sutra as follows: “Oh Mahamati, the distinction 

between the Bodhisattva and the Two Vehicles is emphasized, as the 

latter are unable to go up further than the sixth stage where they enter 

into Nirvana. At the seventh stage, the Bodhisattva goes through an 
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altogether new spiritual experience known as anabhogacarya, which 

may be rendered “a purposeless life.” But, supported by the majestic 

power of the Buddhas, which enters into the great vows first made by 

the Bodhisattva as he started in his career, the latter now devises 

various methods of salvation for the sake of his ignorant and confused 

fellow-beings. But from the absolute point of view of the ultimate truth 

in the Lankavatara Sutra, attained by the Bodhisattva, there is no such 

graded course of spirituality in his life; for here is really no gradation 

(krama), no continuous ascension (kramanusandhi), but the truth 

(dharma) alone which is imageless (nirabhasa), and detached 

altogether from discrimination. 

According to the Mahaprajnaparamita sastra, Bodhi means the way 

of all the Buddhas, and Sattva means the essence and character of the 

good dharma. Bodhisattvas are those who always have the mind to help 

every being to cross the stream of birth and death. According to old 

translation, Bodhisattvas are beings with mind for the truth. According 

to new translation, Bodhisattvas are conscious beings of or for the great 

intelligence, or enlightenment. The Bodhisattva seeks supreme 

enlightenment not for himself alone but for all sentient beings. 

Bodhisattva is a Mahayanist, whether monk or layman, above is to 

seek Buddhahood, below is to save sentient beings (he seeks 

enlightenment to enlighten others). Bodhisattva is one who makes the 

six paramitas (luïc ñoä) their field of sacrificial saving work and of 

enlightenment. The objective is salvation of all beings with four 

infinite characteristics of a bodhisattva are kindness (töø), pity (bi), joy 

(hyû), self-sacrifice (xaû). A person, either a monk, a nun, a layman or a 

laywoman, who is in a position to attain Nirvana as a Sravaka or a 

Pratyekabuddha, but out of great compassion for the world, he or she 

renounces it and goes on suffering in samsara for the sake of others. He 

or she perfects himself or herself during an incalculable period of time 

and finally realizes and becomes a Samyaksambuddha, a fully 

enlightened Buddha. He or she discovers the Truth and declares it to 

the world. His or her capacity for service to others is unlimited. 

Bodhisattva has in him Bodhicitta and the inflexible resolve. There are 

two aspects of Bodhicitta: Transcendental wisdom (Prajna) and 

universal love (Karuna). The inflexible resolve means the resolve to 

save all sentient beings. According to the Mahayana schools, the 
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bodhisattvas are beings who deny themselves final Nirvana until, 

accomplishing their vows, they have first saved all the living. An 

enlightened being who, deferring his own full Buddhahood, dedicates 

himself to helping others attain liberation. Besides, the Bodhisattva 

regards all beings as himself or herself ought not to eat meat. A 

Bodhisattva is one who has the essence or potentiality of 

transcendental wisdom or supreme enlightenment, who is on the way to 

the attainment of transcendental wisdom. He is a potential Buddha. In 

his self-mastery, wisdom, and compassion, a Bodhisattva represents a 

high stage of Buddhahood, but he is not yet a supremely enlightened, 

fully perfect Buddha. His career lasts for aeons of births in each of 

which he prepares himself for final Buddhahood by the practice of the 

six perfections (paramitas) and the stages of moral and spiritual 

discipline (dasabhumi) and lives a life of heroic struggle and 

unremitting self-sacrifice for the good of all sentient beings. 

Bodhisattva is an enlightening being who, defering his own full 

Buddhahood, dedicates himself to helping others attain liberation. In 

his self-mastery, wisdom, and compassion a Bodhisattva represents a 

high stage of Buddhahood, but he is not yet a supreme enlightened, 

fully perfected Buddha.  

According to the Vimalakirti Sutra, the Buddha told Maitreya, 

“You should know that there are two categories of Bodhisattvas: those 

who prefer proud words and a racy style, and those who are not afraid 

(of digging out) the profound meanings which they can penetrate. 

Fondness of proud words and a racy style denotes the superficiality of a 

newly initiated Bodhisattva; but he who, after hearing about the 

freedom from infection and bondage as taught in profound sutras, is not 

afraid of their deep meanings which he strives to master, thereby 

developing a pure mind to receive, keep, read, recite and practise (the 

Dharma) as preached is a Bodhisattva who has trained for a long time. 

Maitreya, there are two classes of newly initiated Bodhisattvas who 

cannot understand very deep Dharmas:  those who have not heard 

about profound sutras and who, giving way to fear and suspicion, 

cannot keep them but indulge in slandering them, saying: ‘I have never 

heard about them; where do they come from?’, and those who refuse to 

call on, respect and make offerings to the preachers of profound sutras 

or who find fault with the latter; these are two classes of newly 
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initiated Bodhisattvas who cannot control their minds when hearing the 

deep Dharma, thereby harming themselves. Maitreya, further, there 

are two categories of Boshisattvas who harm themselves and fail to 

realize the patient endurance of the uncreate in spite of their belief and 

understanding of the deep Dharma: they are (firstly) those who belittle 

newly initiated Boshisattva and do not teach and guide them; and 

(secondly) those who, despite their faith in the deep Dharma, still give 

rise to discrimination between form and formlessness.” After hearing 

the Buddha expound the Dharma, Maitreya said: “World Honoured 

One, I have not heard all this before.  As you have said, I shall keep 

from these evils and uphold the Dharma of supreme enlightenment 

which the Tathagata has collected during countless aeons.  In future, if 

there are virtuous men and women who seek for Mahayana, I shall see 

to it that this sutra will be placed in their hands, and shall use 

transcendental power to make them remember it so that they can 

receive, keep, read, recite and proclaim it widely. 

Bodhisattva is an enlightening being who, defering his own full 

Buddhahood, dedicates himself to helping others attain liberation. In 

his self-mastery, wisdom, and compassion a Bodhisattva represents a 

high stage of Buddhahood, but he is not yet a supreme enlightened, 

fully perfected Buddha. Bodhisattvas have numerous different realms, 

but here, we only mention some typical realms that Bodhisattvas have 

reached. First, Ten Spheres of Great Enlightening Beings: According 

to the Flower Adornment Sutra, Chapter 38, there are ten spheres of 

Great Enlightening Beings. Enlightening Beings who abide by these 

will attain the supreme sphere of great knowledge of Buddhas. First, 

showing infinite ways of access to the realm of reality so that sentient 

beings can enter. Second, showing the infinite wonderful arrays of all 

worlds, so that sentient beings can enter. Third, traveling by projection 

to the realms of all sentient beings to enlighten them all by appropriate 

means. Fourth, producing embodiments of Enlightening Beings from 

the body of Buddhas, producing embodiment of Buddha from the body 

of an enlightening being. Fifth, manifesting the world in the realm of 

space, manifesting the realm of space in the world. Sixth, manifesting 

the realm of nirvana in the realm of birth and death, manifesting the 

realm of birth and death in the realm of nirvana. Seventh, producing 

verbalizations of all Buddha teachings in the language of one sentient 
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being. Eighth, showing all bodies as one body, one body as all different 

bodies. Ninth, filling all universe with one body. Tenth, in one instant 

causing all sentient beings to rouse the will for enlightenment, each 

manifesting infinite bodies attaining enlightenment. 

Second, Ten Kinds of Unimpeded Function Relating to Realms: 

According to the Flower Adornment Sutra, Chapter 38, there are ten 

kinds of unimpeded function relating to realms. First, abide in the 

realm of reality without abandoning the realm of sentient beings. 

Second, abide in the realm of Buddhas without abandoning the realm of 

demons. Third, abide in the realm of nirvana without abandoning the 

realm of birth and death. Fourth, enter the realm of omniscience 

without putting an end to the realm of the nature of Enlightening 

Beings. Fifth, abide in the realm of tranquility and calm without 

abandoning the realm of distraction. Sixth, abide in the spacelike realm 

where there is no coming or going, no conceptualization, no form, no 

essence, no verbalzation. Yet Enlightening Beings still do not abandon 

the realm of all sentient beings, conceptual representations. Seventh, 

dwell in the realm of occult powers and liberation, yet without 

abandoning the realm of specific locations. Eighth, enter the realm of 

ultimate nonexistence of sentient beings, yet they do not give teaching 

all sentient beings. Ninth, dwell in the realm of meditation, liberation, 

spiritual powers, and higher knowledges, quiet and peaceful, yet they 

manifest birth in all worlds. Tenth, dwell in the realm of realization of 

true enlightenment adorned by all the deeds of Buddhas, yet they 

manifest the composed, tranquil comportment of the personally 

liberated and individually illuminated. 

Third, Ten Kinds of Peerless Inconceivable Realms: According to 

the Flower Adornment Sutra, Chapter 33, there are ten kinds of 

peerless inconceivable realms of all Buddhas. First, all Buddhas, once 

sitting, pervade infinite worlds in the ten directions. Second, all 

Buddhas, uttering one logical statement, can express all Buddha 

teachings. Third, all Buddhas, emanating one light, can illuminate all 

worlds. Fourth, all Buddhas, in one body, can manifest all bodies. Fifth, 

all Buddhas can show all worlds in one place. Sixth, all Buddhas can 

ascertain all things within one knowledge without any impediment. 

Seventh, all Buddhas can travel to all worlds in the ten directions in a 

single moment of thought. Eighth, all Buddhas can manifest the infinite 
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spiritual powers of the enlightened in a single instant. Ninth, all 

Buddhas can focus on all Buddhas and sentient beings of past, present 

and future in a single instant without confusion of mind. Tenth, all 

Buddhas are in one instant essentially the same as all Buddhas of past, 

future and present. 

 

VI. Different Forms of Dharmadhatu: 

According to Buddhism, there are five kinds of reality realm: the 

phenomenal realm, the inactive/noumenal realm,  

interactive/interdependent, neither active nor inactive, and the 

unimpeded realm, the unity of phenomenal and noumenal (collective 

and individual). There are also ten Dharma Realms: the Dharma Realm 

of Buddhas, the Dharma Realm of Bodhisattvas, the Dharma Realm of 

the Conditionally Enlightened Ones, the Dharma Realm of Sound 

Hearers, the Dharma Realm of gods, the Dharma Realm of humans, 

the Dharma Realm of Asuras, the Dharma realm of animals, the 

Dharma Realm of hungry ghosts, and the Dharma realm of hell-beings. 

Also according to Buddhism, there are realms or eighteen 

brahmalokas: The realm of devas includes the eighteen heavens of 

form and four of formlessness. A place of enjoyment, where the 

meritorious enjoy the fruits of good karma, but not a place of progress 

toward bodhisattva perfection.  

 

VII.Mind, Buddha, and All the Living Are Not Different: 

Outside the mind there is no other thing; mind, Buddha, and all the 

living, these three are not different. There is no differentiating among 

these three because all is mind.  All are of the same order. This is an 

important doctrine of the Hua-Yen sutra. The T’ien-T’ai called “The 

Mystery of the Three Things.” Our minds are constantly occupied with 

a lot of false thoughts, thoughts of worry, happiness, hatred and anger, 

friends and enemies, and so on, so we cannot discover the Buddha-

nature within. The state of mind of ‘Higher Meditation’ is a state of 

quietude or equanimity gained through relaxation. To meditate to calm 

down and to eliminate attachments, the aversions, anger, jealousy and 

the ignorance that are in our heart so that we can achieve a 

transcendental wisdom which leads to enlightenment. Once we achieve 

a state of quietude through higher meditation, we will discover our real 
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nature within; it is nothing new. However, when this happens, then 

there is no difference between us and the Buddha. In order to achieve 

the state of quietude through higher meditation, Zen practtioners 

should cultivate four basic stages in Dhyana. The relinquishing of 

desires and unwholesome factors achieved by conceptualization and 

contemplation. In this stage, the mind is full of joy and peace. In this 

phase the mind is resting of conceptualization, the attaining of inner 

calm, and approaching the one-pointedness of mind (concentration on 

an object of meditation). In this stage, both joy and sorrow disappear 

and replaced by equanimity; one is alert, aware, and feels well-being. 

In this stage, only equanimity and wakefulness are present. 

 

VIII.Samadhi of Dharmata: 

Dharmata means the essential or substantial nature of all things. In 

the Tantric Buddhism, this kind of contemplation or contemplation of 

the self-wheel means contemplating on the five elements: earth, water, 

fire, air, and space. To practice this kind of contemplation will lead to 

the Dharmadhatu-prakrti-jnana or the wisdom derived from the pure 

consciousness (amala-vijnana). Vairocana’s immeasurable cosmic 

energy and wisdom interpenetrating all elements of the universe. One 

of the five wisdoms mentioned in the Shingon texts. The wisdom of the 

embodied nature of dharmadhatu, defined as the six elements, and is 

associated with Vairocana in the center.  

 

IX. Single dharmadhatu:  

Singledharmadhatu is single reality realm. The bhutatathata 

considered in terms of mind as a whole, a spiritual realm. Tathata is a 

Sanskrit term that refers to the “final nature of reality,” and is 

commonly equated with such terms as “emptiness” (sunyata), and 

“truth body” (dharma-kaya). Suchness; central notion in the Mahayana 

Buddhism, referring to the Absolute, the true nature of all things. 

Tathata is also explained as “Immutable”  or “Immovable” or 

“Permanent.” It is beyond all concepts and distinctions. Bhutatathata, 

the suchness of existence, the reality as opposed to the appearance of 

the phenomenal world. Bhutatathata is immutable and eternal, whereas 

forms and appearances arise, change and pass away. Bhutatathata 

means permanent reality underlying all phenomena, pure and 



 90 

unchanged, such as the sea in contrast with the waves. According to 

Madhyamaka Philosophy, Tathata is the Truth, but it is impersonal. In 

order to reveal itself, it requires a medium. Tathagata is that medium. 

Tathagata is the epiphany of Reality. He is Reality personalized. 

Tathagata is an amphibious being partaking both of the Absolute and 

phenomena. He is identical with Tathata, but embodied in a human 

form. That is why Tathata is also called the womb of Tathagata 

(Tathagatagarbha). 

As mentioned above, according to Buddhist teachings, 

Singledharmadhatu is single reality realm. The bhutatathata considered 

in terms of mind as a whole, a spiritual realm which is immutable in 

each and every sentient being. In fact, the absolute, the true nature of 

all things which is immutable, immovable and beyond all concepts and 

distinctions. A Sanskrit term for the innate potential for Buddhahood or 

Buddha-nature that is present in all sentient beings. Tathagatagarbha is 

the womb where the Tathagata is conceived and nourished and 

matured. Tathagatagarbha also means the Alayavijnana which fully 

purified of its habit-energy (vasana) and evil tendencies (daushthulya). 

According to the Mahayana Buddhism, everything has its own Buddha-

nature in the dharmakaya. Tathagatagarbha is the cause of goods as 

well as evils which creates the various paths of existence. In some 

texts, Mahayana texts, for example, Tathagata-garbha is equated with 

emptiness (sunyata) and is based on the notion that since all beings, all 

phenomena lack inherent existence (svabhava) and are constantly 

changing in dependence upon causes and conditions there is no fixed 

essence. Thus Buddha-nature is not something that is developed 

through practices of meditation or as a result of meditation, but rather is 

one’s most basic nature, which is simply made manifest through 

removing the veils of ignorance that obscure it. However, meditation 

plays a crucial role in our cultivation life, for it’s a main tool that helps 

us to remove the beginningless veils of ignorance so that Buddha-

nature can manifest. Matrix of Thus-come or Thus-gone or Tathagata-

garbha has a twofold meaning: Thus-Come or Thus-Gone or Buddha 

concealed in the Womb (man’s nature), and the Buddha-nature as it is. 

Tathagata-garbha is the absolute, unitary storehouse of the universe, 

the primal source of all things. Therefore, the Tathagata is in the midst 

of the delusion of passions and desires; and the Tathagata is the source 
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of all things(all created things are in the Tathagatagarbha, which is the 

womb that gives birth to them all), whether compatible or incomaptible, 

whether forces of purity or impurity, good or bad. The realm of the 

Tathagatagarbha which is another name for the Alayavijnana, is 

beyond the views based on the imagination of the Sravakas and 

Pratyekabuddhas and philosophers. Tathagatagarbha is the womb 

where the Tathgata is conceived and nourished and matured. 

Tathagatagarbha also means the Alayavijnana which fully purified of 

its habit-energy (vasana) and evil tendencies (daushthulya). 

Tathagatagarbha also means Buddha-nature. According to the 

Mahayana Buddhism, everything has its own Buddha-nature in the 

dharmakaya. Tathagatagarbha is the cause of goods as well as evils 

which creates the various paths of existence. 

 

X. Ten Profound Theories In the Realm of Fact and Fact World 

Perfectly Harmonized in the Realm of Dharma of 

Avatamsaka: 

According to the Avatamsaka terminology, which is a Sanskrit term 

“Vatsu” meaning “matter,” or “event,” or “happening,” or “ an 

individual thing or substance.” However, its general idea is “an event.” 

We, Buddhists, do not believe in the reality of an individual existence, 

for there is nothing in our world of experience that keeps its identity 

even for a moment; it is subject to constant change. The changes are, 

however, imperceptively gradual as far as  our human senses are 

concerned , and are not noticed until they pass through certain stages of 

modification. Human sensibility is bound up with the notion of time-

divisions; it translates time into space; a succession of events is 

converted into a spatial system of individual realities. The idea of 

“pefectly unimpeded interpenetration Dharmadhatu” is attained only 

when our consciousness is thoroughly pervaded with a feeling for a 

never-ending process of occurrences mentioned above. he world in 

which actuality  attains harmony in itself.  In the actual world 

individualism is apt to predominate, and competition, conflict, dispute 

and struggle too often will disturb the harmony. To regard conflict as 

natural is the way of usual philosophies. Buddhism sets up a world in 

which actual life attains an ideal harmony.  
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In order to elucidate the possibility of the realm of Fact and fact 

world perfectly harmonized,” the Hua-Yen School set forth the “Ten 

Profound Theories.” First, the theory of co-relation, in which all things 

have co-existence and simultaneous rise. All are co-existent not only in 

relation to space, but also in relation to time. There is no distinction of 

past, present and future, each of them being inclusive of the other. 

Distinct as they are and separated as they seem to be in time, all beings 

are united to make over entity from the universal point of view. 

Second, the theory of perfect freedom in which all beings “broad and 

narrow” commune with each other without any obstacle. The power of 

all beings as to intension and extension is equally limitless. One action, 

however small, includes all actions. One and all are commutable freely 

and uninterruptedly. Third, the theory of mutual penetration of 

dissimilar things. All dissimilar existences have something in common. 

Many in one, one in many, and all in unity. Fourth, the theory of 

freedom, i.e., freedom from ultimate disctinctions, in which all 

elements are mutually identified. It is a universal identification of all 

beings. Mutual identification is, in fact, self-negation. Identifying 

oneself with another, one can synthesize with another. Negating 

oneself and identifying oneself with another constitute synthetical 

identification. This is a peculiar theory or practice of Mahayana. It is 

applied to any theory and practice. Two opposed theories or 

incompatible  facts are often identified. Often a happy solution of a 

question is arrived at by the use of this method. As the result of mutual 

penetration and mutual identification. We have the concept “One in 

All, All in One. One behind All, All behind One.” The great and small, 

the high or low, moving harmoniously together. Even the humblest 

partaking of the work in peace, no one stands separately or 

independently alone. It is the world of perfect harmony. Fifth, the 

theory of complementarity by which the hidden and the manifested will 

make the whole by mutual supply. If one is inside, the other will be 

outside, or vice versa. Both complementing each other will complete 

one entity. Sixth, the theory of construction by mutual penetration of 

minute and abstruse matters. Generally speaking, the more minute or 

abstruse a thing is, the more difficult it is to be conceived. Things 

minute or abstruse beyond a man’s comprehension must also be 

realizing the theory of one-in-many and many-in-one. Seventh, the 
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theory of inter-reflection, as in the region surrounded by the Indra net 

(a net decorated with a bright  stone on each knot of the mesh), where 

the jewels reflect brilliance upon each other, according to which the 

real facts of the world are mutually permeating and reflecting. Eighth, 

the theory of elucidating the truth by factual illustrations. Truth is 

manifested in fact and fact is the source of enlightening. Ninth, the 

theory of “variously completing ten time-periods creating one entity.” 

Each of past, present and future contains three periods thus making up 

nine periods which altogether form one period, nine and one, ten 

periods in all. The ten periods, all distinct yet mutually penetrating, will 

complete the one-in-all principle. All other theories are concerned 

chiefly with the mutual penetration in “horizontal plane,” but this 

theory is concerned with the “vertical connection,” or time, meaning 

that all beings separated along the nine periods, each complete in 

itself, are, after all, interconnected in one period, the one period 

formed by the nine. Tenth, the theory of completion of virtues by which  

the chief and the retinue work together  harmoniously and brightly. If 

one is the chief, all others will work as his retinue, i.e., according to the 

one-in-all and all-in-one principle, they really form one complete 

whole, penetrating one another.  

 

XI.Living in the Realm of Dharma of Avatamsaka: 

According to Buddhist teachings, to live in the Dharma Realm of 

Avatamsaka is to live in the realm of Singleness of Mind or Universal 

Mind, for this single mind encompasses the four kinds of lands in their 

totality (First, the land of common residence of beings and saints. 

Second, the land of expediency. Third, the land of true reward. Fourth, 

the land of eternally tranquil light). One Mind (Singleness of Mind) 

means a Universal Mind. According to The Zen Teaching of Huang-Po, 

one day, Zen Master Huang-Po entered the hall and preached the 

assembly: "All the Buddhas and all sentient beings are nothing but the 

One Mind, beside which nothing exists. This Mind, which is without 

beginning, is unborn and indestructible. It is not green nor yellow, and 

has neither form nor appearance. It does not belong to the categories of 

things which exists or do not exist, nor can it be thought of in terms of 

new or old. It is neither long nor short, big nor small, for it transcends 

all limits, measures, names, traces and comparisons. It is that which 
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you see before you, begin to reason about it you at once fall into error. 

it is like the boundless void which cannot be fathomed or measured. 

The One Mind alone is the Buddha, and there is no distinction between 

the Buddha and sentient things, but that sentient beings are attached to 

forms and so seek externally for Buddhahood. By their very seeking 

they lose it, for that is using the Buddha to seek for the Buddha and 

using mind to grasp Mind. Even though they do their utmost for a full 

aeon, they will not be able to attain to it. They do not know that, if they 

put a stop to conceptual thought and forget their anxiety, the Buddha 

will appear before them, for this Mind is the Buddha and the Buddha is 

all living beings. it is not the less for being manifested in ordinary 

beings, nor is it greater for being manifested in the Buddha." Peter 

Matthiessen wrote in The Nine-Headed Dragon River: "In zazen, one 

is one's present self, what one was, and what one will be, all at once. I 

have a glimpse of the Mahayana teaching known as nondiscrimination, 

perceiving that this black cushion, candle flame, cough, belch, Buddha, 

incense smell, wood pattern on the floor, pine branch, sharp pain, and 

so awareness of these phenomena, of all phenomena, are all of equal 

significance, equal value. And the next day, what resolves in my mind 

like a soft soap bubble swelling and soundlessly bursting is that 'my' 

mind and all minds everywhere are manifestations of One Mind, 

Universal Mind, like myriad birds flying as one in a swift flock, like so 

many minute coral animals, in the sway of tides on a long reef, not the 

same and yet not different, feeding as one great creature with a single 

soul." 

Besides, defiled or immaculate, dirty or pure... are only concepts 

we form in our mind. The Buddha taught: “No enemy can harm one so 

much as one’s own thoughts of craving, thoughts of hate, thoughts of 

jealousy, and so on. A man who does not know how to adjust his mind 

according to circumstances would be like a corpse in a coffin. Turn 

your mind to yourself, and try to find pleasure within yourself, and you 

will always find therein an infinite source of pleasure ready for your 

enjoyment. It is only when the mind is controlled and is kept to the 

right road of orderly progress that it becomes useful for its possessor 

and for society. A disorderly mind is a liability both to its owner and to 

others. All the havoc in the world is created by men who have not 

learned the way of mind control, balance and poise. Calmness is not 
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weakness. A calm attitude at all times shows a man of culture. It is not 

too difficult for a man to be calm when things are favourable, but to be 

calm when things are going wrong is difficult indeed. Calmness and 

control build up a person’s strength and character. Angry is the most 

dangerous enemy. Mind is your best friend and worst woe. You must 

try to kill the passions of lust, hatred and ignorance that are latent in 

your mind by means of morality, concentration and wisdom. 

The secret of having a peaceful mind, a happy, and successful 

living lies in doing what needs to be done now, and not worrying about 

the past and the future. We cannot go back into the past and reshape it, 

nor can we anticipate everything that may happen in the future. There 

is one moment of time over which we have some conscious control and 

that is the present. Hui-K’e, a scholar of some repute, complains to 

Bodhidharma, who is silently doing meditation, that he has no peace of 

mind and asks how he can acquire it. Bodhidhrma turns him away, 

saying that the attainment of inward peace involves long and hard 

disciple and is not for the conceited and fainthearted. Hui-K’e, who has 

been standing outside in the snow for hours, implores Bodhidharma to 

help him. Again he is rebuffed. In desperation he cuts off his left hand 

and offers it to Bodhidharma. Now convinced of his sincerity and 

determination, Bodhidharma accepts him as a disciple. This story 

emphasizes the importance which Zen masters attach to the hunger for 

self-realization, to meditation, and to sincerity and humility, 

perserverance and fortitude as prerequisites to the attainment of the 

highest truth. He was moved by the spirit of sincerity of Hui-K’o, so he 

instructed him: “Meditating facing the wall is the way to obtain peace 

of mind, the four acts are the ways to behave in the world, the 

protection from slander and ill-disposition is the way to live 

harmoniously with the surroundings, and detachment is the upaya to 

cultivate and to save sentient beings.”  

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. In the 

Dharmapada, the Buddha taught: Of all dharmas, mind is the 

forerunner, mind is chief. We are what we think, we have become what 
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we thought (what we are today came from our thoughts of yesterday). 

If we speak or act with a deluded mind or evil thoughts, suffering or 

pain follows us, as the wheel follows the hoof of the draught-ox 

(Dharmapada 1). Of all dharmas, mind is the forerunner, mind is chief. 

We are what we think, we have become what we thought. If we speak 

or act with a pure mind or thought, happiness and joy follows us, as our 

own shadow that never leaves (Dharmapada 2). As rain penetrates and 

leaks into an ill-thatched hut, so does passion enter an untrained mind  

or uncultivated mind (Dharmapada 13). As rain does not penetrate a 

well-thatched hut, so does passion not enter a cultivated mind 

(Dharmapada 14). The wavering and restless, or unsteady mind, 

difficult to guard, difficult to hold back; a wise man steadies his 

trembling mind and thought, as a fletcher makes straight his arrow 

(Dharmapada 33). As a fish drawn from its watery abode and thrown 

upon the dry land, our thought quivers all over in its effort to escape the 

realm of Mara (Dharmapada 34). It is good to control the mind, which 

is difficult to hold in and flighty, rushing wherever it wishes; a 

controlled mind brings happiness (Dharmapada 35). The mind is hard to 

perceive, extremely subtle, flits whenever it wishes. Let the wise 

person guard it; a guarded mind is conducive to hapiness (Dharmapada 

36). Traveling far, wandering alone, bodiless, lying in a cave, is the 

mind. Those who subdue it are freed from the bonds of Mara 

(Dharmapada 37). He whose mind is not steady, he who does not know 

the True Law, he whose confidence wavers, the wisdom of such a 

person will never be perfect (Dharmapada 38). He whose mind is free 

from lust of desires, he who is not affected by hatred, he who has 

renounced both good and evil, for such a vigilant one there is no fear 

(Dharmapada 39). Whatever harm an enemy may do to an enemy, or a 

hater to a hater, an ill-directed mind can do one far greater harm 

(Dharmapada 42). What neither mother, nor father, nor any other 

relative can do, a well-directed mind can do one far greater good 

(Dharmapada 43). Like the earth, Arhats who are balanced and well-

disciplined, resent not. He is like a pool without mud; no new births are 

in store for him (Dharmapada 95). Those Arhats whose mind is calm, 

whose speech and deed are calm. They have also obtained right 

knowing, they have thus become quiet men (Dharmapada 96). In the 

past times, this mind went wandering wherever it liked, as it wished 
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and as it pleased. But now I shall completely hold it under control as a 

rider with his hook a rutting elephant (Dharmapada 326). Take delight 

in heedfulness, check your mind and be on your guard. Pull yourself 

out of the evil path, just like the elelphant draws itself out of the mud 

(Dharmapada 327). From the standpoint of Zen experience, “mind” 

means total awareness. In other words, just listening when hearing. 

When the mind is concentrated on right thoughts with right effort and 

understanding the effect it can produce is immense. A mind with pure 

and wholesome thoughts really does lead to healthy relaxed living. 

Buddhist practitioners should always remember that deviant mind 

arises, demons appear; correct mind arises, Buddhas appear. According 

to the Flatform Sutra, Chapter Ten, the Sixth Patriarch said, “All of you 

please, listen carefully. If those of future generations recognize living 

beings, they will have perceived the Buddha-nature. If they do not 

recognize living beings, they may seek the Buddha throughout many 

aeons but he will be difficult to meet. I will now teach you how to 

recognize the living beings within your mind and how to see the 

Buddha-nature there. If you wish to see the Buddha, simply recognize 

living beings for it is living beings who are confused about the Buddha 

and not the Buddha who is confused about living beings. When 

enlightened to the self-nature, the living being is a Buddha. If confused 

about the self-nature, the Buddha is a living being. When the self-

nature is impartial, the living being is the Buddha. When the self-

nature is biased, the Buddha is a living being. If your thoughts are 

devious and malicious, the Buddha dwells within the living being but 

by means of one impartial thought, the living being becomes a Buddha. 

Our minds have their own Buddha and that Buddha is the true Buddha. 

If the mind does not have its own Buddha, where can the true Buddha 

be sought? Your own minds are the Buddha; have no further doubts. 

Nothing can be established outside the mind, for the original mind 

produces the ten thousand dharmas. Therefore, the Sutras say, ‘The 

mind produced, all dharmas are produced; the mind extinguished, all 

dharmas are extinguished. Now, to say goodbye, I will leave you a 

verse called the ‘Self-Nature’s True Buddha Verse.’ People of the 

future who understand its meaning will see their original mind and 

realize the Buddha Way. The verse runs: 

  “The true-suchness self-nature is the true Buddha. 
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    Deviant views, the three poisons are the demon king. 

    At times of deviant confusion, the demon king is in the house; 

    But when you have proper views, the Buddha is in the hall. 

    Deviant views, the three poisons produced within the nature, 

    Are just the demon king come to dwell in the house. 

    Proper views casting out three poisons of the mind. 

    Transform the demon into Buddha True, not False.  

    Dharma-body, Reward-body, and Transformation-body: 

    Fundamentally the three bodies are one body. 

    Seeing that for yourself within your own nature 

    Is the Bodhi-cause for realizing Buddhahood. 

   The pure nature is originally produced from the Transformation-body. 

    The pure nature is ever-present within the Transformation-body. 

    One’s nature leads the transformation-body down the right road. 

    And in the future the full perfection is truly without end. 

    The root cause of purity is the lust nature, for once rid of lust,  

    the substance of the nature is pure.            

    Each of you, within your natures; abandon the five desires. 

    In an instant, see your nature, it is true.  

    If in this life you encounter the door of Sudden Teaching 

    You will be suddenly enlightened to your   

    Self-nature and see the Honored of the world.  

    If you wish to cultivate and aspire to Buddhahood, 

    You won’t know where the truth is to be sought  

    Unless you can see the truth within your own mind, 

    This truth which is the cause of realizing Buddhahood. 

    Not to see your self-nature but to seek the Buddha outside: 

    If you think that way, you are deluded indeed. 

    I now leave behind the Dharma-door of the Sudden Teaching 

    To liberate worldly people who must cultivate themselves. 

    I announce to you and to future students of the Way: 

    If you do not hold these views you will only waste your time.” 

Thinking very carefully the Sixth Patriarch's teachings, Buddhist 

practitioners will always see that when deviant mind airses, demons 

appear; when correct mind arises, Buddhas appear. These teachings 

will forever be the Truth for all Buddhist practitioners! 
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Truly speaking, mind is a skilful painter who creates all kinds of 

pictures in this world. 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. 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. 

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 
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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. 

 

Taøi Lieäu Tham Khaûo 
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