Nguyén Ly Duyén Khdi:
Chiéc Cdu Noéi Lién Tit Nhdn Dén Qud

Thién Phiic

Phdt gido khdng déng ¥ c6 cdi goi la ton thé, ciing
khong cé cdi goi la ddng sdng tao. Nhung diéu nay khong
¢6 nghia la tdt cd sinh vdt va sy vat khéng hién hitu. Chiing
khong thé hi¢n hitu voi mot ban thé hay mot tinh thé thuong
hdng nhu nguoi ta thuong nghi, ma chiing hién hitu do
nhitng tuong quan hay nhitng tdp hop ciia nhdn-duyén-qud.
Khi ludn vé sy dong khdi sinh phu thudc, tdt cd cdc phdp hitu
vi déu do duyén hay diéu kién ma sanh ra (1dy qud ma goi
tén). Theo Phdt gido, van sy van vit hay cdc phdp hitu vi déu
tiw duyén ma khdi lén, chit khong cé tu tanh. Theo dao Phdt,
nhan logi va cdc loai hitu tinh déu ti tao, hodc chii dong
hodc thu dong. Vii try khong phdi la quy tam déc nhdt; né la
moi truong cong sinh ciia van hitu. Ciing theo Phdt gido, chu
phdp ting tam khdi. Hai truong phdi Hién va Mat gido cé
nhitng gidi thich khdc nhau. Hién gido cho rdng Tam phdp la
v sdc vo hinh. Mt gido lai cho réing Tam Phdp hitu sdc hitu
hinh. Phdt gido khong tin rdang van hitu dén tic mdt nguyén
nhan djc nhdt, nhung cho rdng moi vt nhét dinh phdi dvoc
tao thanh it nhdt la hai nguyén nhéan. Nhiing sang héa hay
bién thanh ciia cdc nguyén nhéan di trude néi tiép trong lién
tuc thoi gian, qua khit, hié¢n tai va vi lai, nhu mét chudi ddy
xich. Chudi xich ndy duoc chia thanh 12 bé phdn, goi la 12
khoen nhan duyén vi mbi by phan lién quan nhau véi cong
thitc nhu sau “Cdi ndy c6 nén cdi kia cé; cdi ndy sinh nén cdi
kia sinh. Cdi ndy khong nén cdi kia khong; cdi ndy diét nén
cdi kia diét.”

Thuyét Duyén Khéi la mét hoc thuyét vé cing trong
Yéu trong Phdt Gido. N6 la ludt nhdn qud ciia vii tru va moi
m@t sinh mang ciia cd nhan, la chiéc cdu ndi lién tir nhan
dén qud. Tix “Duyén Khdi” chi rdng: mot su vat sinh khéi
hay dugc sinh sdn tir tdc dung ciia mot diéu kién hay duyén.
M¢ét vdt khong thanh hinh néu khong c6 mot duyén thich
hop. Chdn Iy nay dp dung vao van hitu va moi hién tugng
trong vi tru. Pitc Phdt da truc nhdn diéu nay mot cdch
thdam sdu dén nbi ngay cd khoa hoc hién dai ciing khong thé
nghién ciu xa hon dugc. Khi chiing ta nhin ky cdc sy vit
quanh ta, chiing ta nhdn thdy nudc, dd, va ngay cd con
nguoi, méi thit déu dugc san sanh béi mét mdu myc nao dé
Vvdi ddc tinh riéng ciia né. Nho vao ndng luc hay chiéu
hudng nao ma cdc duyén phdt khéi nhdm tao ra nhiing sy
vdt khdc nhau trong mot trdt tw hoan hdo tit mgt ndang lugng
bdt dinh hay cdi khong nhu thé”? Khi xét dén quy cii va trdt
tw nay, chiing ta khong thé khong chdp nhdn ring cé mot



quy ludt nao dé. D6 la quy ludt khién cho moi vat hién hitu.
Day chinh ld gido phdp ma Piic Phdt da tuyén thuyét.

I Téng Quan Va Y Nghia Ciia Duyén:

Duyén la nhitng hoan cidnh bén ngoai. Néu dao lyc y€u thi ching
ta c6 thé bi hoan cdnh bén ngoai 16i cudn; tuy nhién néu dao luc cao
thi khong c6 thit gi ¢6 thé 16i cudn minh dudc, nhu 15i cda Luc TS Hué
Ning: “khdng phédi phuén dong, cling khong phai gié6 dong, ma chinh
tAm minh dong.” Nhu vang giit ding theo 15i t§ day, thi khong cé
duyén nao c6 thé€ lam phan bén cho ki€p luan hdi duge. C6 thé nghiép
ddi trude hay ddi nay ching ta da tirng ldn trdi tao nghiép. Tuy nhién,
Hoa thugng Thich Thanh Tir, mot thién su ndi ti€ng trong lich sit Phat
gido Viét Nam cin dai dd khing dinh: “Tu 13 chuyén nghiép.” Nhu
vay nhin tao nghiép clia bat cit ddi ndo, déu c6 thé chuyén dugc. Phat
tlt chon thuan phdi c6 ging dung cong tu hanh sao cho khong tao thém
nhian méi. C6 dic day: “Bd tit sg nhan, chiing sanh s¢ qua.” Du hay
con 12 pham phu, ching ta nén bi€t s¢ nhon d€ khong hdi qua. Phat
day tAm yén cdnh ling. Nhu vy, su quyét dinh trong tim ciing 12 sy
quyét dinh Phit qué trong tuong lai.

Duyén c6 nghia 1a diéu kién. N6i cdch khdc, duyén 13 mot loai
nhin giy ra do hoan cidnh bén ngoai. Tit Bic Phan “Hetupratyaya”
nghia l1a nguyén nhan hay nguyén nhan tinh hay tinh nhan duyén. Hetu
va Pratyaya thuc ra ddng nghia véi nhau. Tuy nhién, hetu dudc xem la
mot nhan t& thAm sdu va hiéu qud hon Pratyaya. Cdnh d6i dii v6i tAm
thic (phdp tAm va s tAm la ning duyén, cinh la sd duyén). Pay ciing
chinh 12 phuong tién nhan (ching han nhu nudc va dit 1am phuong tién
cho hat giéng niy mam). Nhin phu, hoian cidnh hay diéu kién bén
ngoai, doi lai véi nhan chinh hay ching tif. Nhan (Hetu) 12 hat, trong
khi duyén (Pratyaya) 1a dit, mua, ning, vin van. Duyén con c6 nghia
12 trg duyén hay duyén phat trién do nhitng diéu kién bén ngoai (tat cd
gdc thién, cong difc gitip d§ cho cdi nhin, lam ndy sinh c4i tinh clia cdi
nhan chan chinh). Duyén la hd tr¢ hay sy phdt trién bén ngoai gitp
phét trién Phat tdnh, ddi lai v6i Chinh Nhan Phat T4nh hay chin nhu
hay Phat tinh ty né. TAt ci cdc phap hitu vi déu do duyén hay diéu
kién ma sanh ra (1dy qud ma goi tén). C4i tAim duyén (nuong) theo su
tudéng, d6i lai v6i duyén 1y (tin vao su tuéng nhian qud bdo tng Ia



duyén sy; tin vao diéu ly clia phdp tinh phi nhin phi qua 1a duyén 1y);
nhu thién quén vé héa thin va bdo than ddi lai vdi phdp than.

Van sy van vat hay cdc phdp hitu vi déu tir duyén ma khdi 1&n, chi
khong c6 ty tinh. Theo dao Phat, nhian loai va céc lodi hitu tinh déu tu
tao, hodc chi dong hodc thu dong. Vi tru khdng phai la quy tAm doc
nh't; né 12 mdi trudng cong sinh cla van hitu. Phat gido khong tin ring
van hitu d&€n tir mot nguyén nhan doc nhit, nhung cho ring moi vat
nh4t dinh phai dudc tao thanh it nhat 12 hai nguyén nhan. Nhitng sing
héa hay bi€n thanh clia cic nguyén nhin di truSc ndi ti€p trong lién
tuc thoi gian, qud khit, hién tai va vi lai, nhu mot chudi day xich. Chudi
xich ndy dudc chia thanh 12 bd phan, goi 1a 12 khoen nhan duyén vi
mdi bd phan lién quan nhau véi cdng thiic nhu sau “C4i ndy c6 nén cdi
kia c6; cdi ndy sinh nén cdi kia sinh. C4i niy khong nén c4i kia khong;
cdi ndy diét nén cai kia diét.” Theo gido 1y nha Phit, n€u phdp quin
tAm chinh tr tim nay sinh khdi mot cdach ty nhién, thi nhdn duyén
khong cin thi€t. TAm c6 mit do nhan va duyén. TAm khong c¢6 ning
lyc ty phat sinh mdt cdch tv nhién. TAm khong thé phét sinh mdt cidch
tu' nhién, nhung duyén ciing khong thé ty phat sinh mot cach ty nhién.
Né&u nhu tAm va duyén, mdi cdi déu thi€u ty tinh, 1am thé nio lai 12
mot thuc tai khi gip gd nhau? Khé ma néi vé ty tinh hodc néi vé su
sinh khdi khi ca hai gap nhau; khi cdach ly thi ching hoan toan khong
sinh khéi. Bay gid, n€u mot cdi sinh khdi thi€u ty tdnh, 1am cdch nao
ngudi ta c6 thé néi d€n mot trim cdnh gidi hay mot ngan nhu thi nhu 1a
c6 ty tdinh? B&i vi tim khdng c6 tu tdnh, vi vy bat ci nhitng gi tif tAm
sinh cling 1a khong.

II. So Lugc Vé Nguyén Ly Duyén Khéi Trong Gido Thuyét Nha

Phdt:

Ti Ddu Ma Cé Duyén Khgi?: Duyén c6 nghia 1a nhan phy, hoan
cinh hay diéu kién bén ngoai, d6i lai v6i nhan chinh hay chiing td.
Nhan (Hetu) 13 hat, trong khi duyén (Pratyaya) la dit, mua, ning, vin
van. Nhu vay, duyén 12 nhitng hoan cidnh bén ngoai. Néu dao luc y&u
thi chiing ta c¢6 thé bi hoan cdnh bén ngoai 16i cudn; tuy nhién néu dao
luc cao thi khong c6 thi gi c6 thé 16i cudn minh dudc, nhu 15i cla Luc
T6 Hué Ning: “khong phai phuén dong, ciing khong phai gié dong, ma
chinh tim minh dong.” Nhu vang giit dling theo 13i t8 day, thi khdng cé
duyén nao c6 thé 1am phan bén cho ki€p luan hdi dugc. Duyén bién 1a



su chuyén bién theo duyén hay hoan cidnh bén ngoai. Trong ly thuyét
Duy Thic, duyén ty né dugc goi la bi€n. Hanh gid nén luén nhd ring y
thic trong tdim phan biét cdc phdp khdi 1én tir ndm thitc. Nhitng trg
duyén hay duyén phét trién do nhitng diéu kién bén ngoai (tit ca goc
thién, cong ddc gidp d6 cho cdi nhdn, lam ndy sinh cdi tinh cda cdi
nhan chan chinh).

Theo Gido Su Junjiro Takakusu, nhitng dinh nghia sau diay cédn cit
trén sy gidi thich v& Duyén Khdi trong quyén sich clia 6ng c6 nhan dé
la Cuong Y&u Tri€t Hoc Phat Gido: Thit nhat, sy vat chd duyén ma
n?fy sinh, d6i lai véi tdnh gidc hay chan nhu. Thi nhi, van sy van vat
hay cdc phédp hitu vi déu tir duyén ma khdi 1én, chit khong c6 ty tdnh.
Thtt ba, Phit gido khdng coi trong ¥ niém vé nguyén ly cin nhan hay
nguyén nhan dé nhat nhu ta thudng thiy trong cdc hé thong tri€t hoc
khdc; va ciling khong ban d&€n y niém vé vii tru luan. TAt nhién, triét
hoc vé& Than hoc khong thé nao phat tri€n trong Phat gido. Ping ai
mong c¢é cudc thdo luan vé Than hoc noi mot triét gia Phit gido. Pdi
vdi van dé sdng thé, dao Phat c6 thé chdp nhan bt ¢ hoc thuyét nio
ma khoa hoc c¢6 thé ti€n hanh, vi dao Phat khoéng thira nhdn c6 mot
xung dot nao gilta ton gido va khoa hoc. Thit tu, theo dao Phat, nhan
loai va cdc loai hitu tinh déu tu tao, hoic chi dong hodc thu dong. Vii
tru khong phai 1a quy tdim ddc nhat; né 12 moi trudng cong sinh cla
van hitu. Phat gido khong tin ring van hitu dé€n tir mot nguyén nhan
ddc nhat, nhung cho ring moi vat nhit dinh phdi dudc tao thanh it nhat
12 hai nguyén nhian. Nhitng sdng héa hay bién thanh clia cdc nguyén
nhin di trudc ndi ti€p trong lién tuc thdi gian, qud khit, hién tai va vi
lai, nhu mot chudi day xich. Chudi xich ndy dudc chia thanh 12 bd
phan, goi 1a 12 khoen nhan duyén vi mdi bd phan lién quan nhau véi
cong thifc nhu sau “C4i ndy c6 nén cdi kia c¢6; cdi ndy sinh nén cdi kia
sinh. C4i ndy khong nén cdi kia khong; cdi ndy diét nén cdi kia diét.”

So Lugc Vé Nguyén Ly Duyén Khéi Trong Gido Thuyét Nha Phdt:
Phat gido khong ddng y c6 cdi goi 1a tdn thé, cling khong cé cdi goi la
dang sdng tao. Nhung diéu nay khong c6 nghia 12 tat cd sinh vat va su
vat khong hién hitu. Ching khong thé hién hitu véi mot ban thé hay
mot tinh thé thudng hiing nhu ngudi ta thudng nghi, ma chiing hién hitu
do nhitng tuong quan hay nhitng tip hgp ctia nhin-duyén-qua. Moi su
hién hitu, hoic c4 nhin hoic van hitu, déu bit ngudn tir nguyén ly
nhan qué, va hién hitu trong sy phdi hgp clia nhin-duyén-qui. TAm



di€m ctia hoat dong nhian qua 13 tic nghiép riéng clia moi cd thé, va
tdc nghiép sé d€ lai ning luc tiém 4n clia né quyét dinh sy hién hitu k&
ti€p. Theo d6, qua khit hinh thanh hién tai, va hién tai hinh thanh
tuwong lai cud ching ta. Trong th€ gii nady, ching ta tao tdc va bién
dich nhu 12 mot toan thé ma ching ta c ti€n hanh mii trong cudc
song. Theo dao Phat, khong c6 cdi gi ngiu nhién, ciing khong c6 cdi
goi 12 nguyén nhan dau tién. Moi vat trong thé& gidi hién hitu déu do su
phdi hgp clia nhiéu nhan duyén khdc nhau (12 nhin duyén). Theo Kinh
Trung Bo, Pitc Phat day: “Tuy thudc vao dau va tim d&n ma ngon ltra
clia dén bung chdy; n6 khong phai sinh ra tir trong cdi nay ciing khong
phai tir trong cdi khdc, va cling khong ¢c6 mot nguyén dong luc nao
trong chinh né; hién tugng gidi cling vdy, né khong hé cé cdi gi thudng
tai trong chinh né. Ching ta cling vdy, chiing ta khong hién hitu mot
cdch ngiu nhién, ma hién hitu va s6ng nhd phdp nay. Ngay khi ching
ta hi€u dugc sy viéc nay, chiing ta y thifc dugc cdi nén tdng vitng chic
clia chiing ta va khi€n cho tAm minh thodi m4i. Ching chiit boc dong
ndo, nén ting nay dua trén gido phap vitng chdy vo song. Sy bdo ddm
nay 12 coi ngudn clia mot sy binh an vi dai clia mot cdi thin khong bi
dao dong vi bit cit diéu gi. PAy 13 gido phdp truyén stic song cho hét
thdy ching ta. Phdp khong phdi 1a cdi gi lanh ling nhung tran diy stc
song va sinh dong. TAt cd hién hitu 12 khong thyc c6; ching la gid
danh; chi c6 Ni€t Ban 1a chan ly tuyét doi.”

Moi hién tugng déu dugc sinh ra va bi€n dich do bdi luat nhan qui.
T “Duyén Khéi” chi ring: mot sy vat sinh kh&i hay dudc sinh sdn tir
tdc dung clia mot diéu kién hay duyén. Mot vat khong thanh hinh néu
khong c6 mot duyén thich hgp. Chan 1y nay 4p dung vao van hitu va
moi hién tugng trong vii tru. Pitc Phat di truc nhin diéu ndy mot cdch
thAm sdu dé&n ndi ngay ci khoa hoc hién dai ciing khong thé nghién
cttu xa hon dugc. Khi chiing ta nhin kj cdc sy vat quanh ta, chiing ta
nhin thi'y nuéc, d4, va ngay cd con ngudi, mdi thit déu dugc sdn sanh
bdi mot miu muc nao dé véi dic tinh riéng clia né. Nhd vao ning luc
hay chiéu huéng nio ma cic duyén phdt khdi nhim tao ra nhitng su
vat khdc nhau trong mot trat tw hoan hio tir mot ning luong bat dinh
hay cdi khong nhu th€? Khi xét dén quy cd va trat tu nay, ching ta
khong thé khong chap nhan ring c6 mot quy luit nao d6. P6 1a quy
luat khi€n cho moi vat hién hitu. Pay chinh 14 gido phdp ma Dic Phat
da tuyén thuyét.



TU céc vi sinh vat don bao d€n nhitng hinh hai phdc tap hon va t6i
dinh clia sy phat trién nay 12 con ngudi. Hiy xem hang ty nim troi
qua, trdi da't ching ta khdng c6 sy sdng, nii lira tudn tran nhitng dong
thac dung nham, hdi nu6c, va khi day ca bau tr&i. Tuy nhién, khi trai
da't ngudi mat trong khodng hai ty nim, cdc vi sinh vat don bao dugc
tao ra. Hin nhién chiing dugc tao ra nhd sy van hanh cda phdp. Ching
dudgc sinh ra khi ning lugng “Khong” tao nén nén ting cda dung nham,
khi va hoi nu6c gip nhitng diéu kién thich hgp hay duyén. Chinh Phip
di tao ra nhitng diéu kién cho sy phdt sinh ddi song. Do d6 chiing ta
nhan ra rang Phdp khong lanh lung, khong phdi 1a mot nguyén tic tritu
twgng ma day sinh dong khi€n cho moi vat hién hitu va song. Nguoc
lai, moi sy vat c6 ning Ivc mudn hién hitu va mudn sdng. trong khodng
thdi gian hai ty nim diu cda sy thanh hinh trdi dit, ngay cd dung
nham, khi va hdi nuéc ciling ¢6 sy s6ng thdi thiic. D6 1a 1y do khién cédc
sinh vat don bao dudc sinh ra tir cdc thit 4y khi cdc diéu kién da hoi da.
Nhirng sinh vat v ciing nhd nay da trdi qua moi thit thach nhu sy néng
va lanh cuc d6, nhitng con hong thiy, va nhitng con mua nhu thic d6
trong khodng thdi gian hai ty nim, va van ti€p tuc song. Hon nita,
chiing dan dan ti€n héa thanh nhitng hinh hai phifc tap hon va tdi dinh
ctia sy phat tri€n nay 13 con ngudi. Su ti€n héa nay do bdi sy thoi thic
song ctia nhitng vi sinh vat ddu tién nay. Su séng c6 y thic va qua d6
né mudn soéng, va ¥ thifc nay da cé tru6e khi c6 sy sdng trén trai dat.
C4i y mudn nhu thé c6 trong moi sy vat trong vil tru. C4i ¥ mudn nhu
vay c6 trong con ngudi ngay nay. Theo quan di€ém khoa hoc, con ngudi
dugc thanh hinh bdi mot sy tip hop clia cdc hat co ban, va néu ching
ta phin tich diéu ndy mot cdch sdu sic hon, chiing ta sé& thi'y riing con
ngudi 12 mot sy tich tap cla ning lugng. Do d6 cdi y mudn séng chic
chdn phai c6 trong con ngudi.

Theo Tri€t Hoc Trung Quén, thuy&t Duyén Khdi 1a mot hoc thuyét
vd cling trong y&u trong Phat Gido. N6 12 ludt nhian qud clia vii tru va
mdi mot sinh mang cda c4 nhan. N6 quan trong vi hai di€m. Thit nhat,
né dua ra mot khai niém rat rd rang vé ban chit vo thudng va hitu han
clia moi hién tugng. Thit hai, né cho thdy sanh, 130, bénh, tir va tit cd
nhitng thdng khd clia hién tugng sinh ton tly thudc vio nhitng diéu
kién nhu thé nao va t't cd nhitng thong khd niy s& chdm dift nhu thé
nao khi ving mit cdc diéu kién d6. Trung Quédn 1dy sy sanh va diét
clia cdc thanh t& cda sy ton tai d€ gidi thich duyén khdi 1a diéu kién



khong chinh xdc. Theo Trung Qudn, duyén khdi khong c6 nghia la
nguyén ly clla mot ti€n trinh ngdn nglii, ma 12 nguyén 1y vé sy 1& thudc
vao nhau mot cdch thi€t y&u clia cdc sy vat. N6i gon, duyén khdi 1a
nguyén 1y cla tuong d6i tanh. Tuong d6i tdnh 12 modt khdm phd vo
cung quan trong ctia khoa hoc hién dai. Nhitng gi ma ngay nay khoa
hoc kham pha thi Bdc Phit da phat hién tir hon hai ngan nim trdm
nim vé truSc. Khi gidi thich duyén khdi nhu 13 sy 1& thudc 1an nhau
mot cdch thi€t y€u hodc 1a tdnh tuong ddi ciia moi sy vat, phai Trung
Qudn d3 bdc bd mdt tin di€u khac cla Phat gido Nguyén Thiy. Phat
gido Nguyén Thily di phan tich moi hién tugng thanh nhitng thanh t6,
va cho riing nhitng thanh t6 ndy déu cé mdt thuc tai riéng biét. Trung
Qudn cho riing chinh thuy&t Duyén Khéi da tuyén bd rd 1a td't cd cic
phdp déu tuong ddi, ching khong c6 cdi goi 1a ‘thyc tdnh’ riéng biét
ctia chinh minh. V6 ty tinh hay tuong ddi tinh ddong nghia v6i ‘Khong
T4nh,” nghia 12 khong c6 sy ton tai dich thuc va doc 1ap. Cic hién
tugng khong c6 thuc tai doc 1ap. Sy quan trong hang diu clia Duyén
Khéi 12 vach ra riing su tdn tai clia tAt cA moi hién tugng va clia ti't ci
thyc thé trén thé gian ndy déu hitu han, ching khong c6 su tn tai dich
thuc ddc 1ap. TAt cd déu tuy thudc vio tic dong hd tuong clia vo s6
duyén hay diéu kién han dinh. Ngai Long Tho di sd lugc vé Duyén
Khéi nhu sau: “Bdi vi khdng c6 y&u t6 nio clia sy sinh tdn dudc thé
hién ma khong c6 cic diéu kién, cho nén khong c6 phap nio la ching
‘Khong,” nghia 1a khong c6 sy ton tai ddc 1ap dich thyc.”

IIl.Cdc Logi Duyén & Duyén Khoi Khdc Nhau Trong Gido

Thuyét Phét Gido:

Cdc Logi Duyén Khdc Nhau: Trong gido thuy€t nha Phat, c6 nhiéu
loai duyén khdc nhau nhu 1a /) Duyén Duyén: Con goi 1a S Duyén
Duyén, cdi duyén clia s§ duyén hay tdm thiic d6i véi cdnh gidi nhu
mit doi v4i sic (tAm thic goi 12 ning duyén, cdnh gidi goi 1a s&
duyén). Piéu kién tr§ thainh mot ddi tugng clia nhan thitc. Canh d6i dai
vGi tAm thic (phdp tAm va sd tim 1a nang duyén, canh 1a sd duyén).
C4i duyén clia s& duyén hay tdm thitc doi véi cadnh gidi nhu mit ddi
v6i sdc (tam thic goi 12 ning duyén, cdnh gidi goi l1a s& duyén). 2)
Duyén Lyc: Stc trg duyén tif nhitng diéu kién hay hoan cidnh bén
ngoai, doi lai v6i nhan luc hay nguyén nhan truc ti€p. 3) Bdt Bién Tiy
Duyén: Tuy duyén khong bi€n, tuy xic sd duyén ma hién van hitu



nhung ban thé vin bat bi€n. 4) Can Tdnh Duyén: Cin tinh clia con
ngudi va nhian duyén ctia hoan cdnh nuong tya vao nhau, hay sy nuong
tura giita luc cin va luc trdn, ma sy tic dong 16n 12 & luc cin. C4nh cla
luc trdn (sic, thanh, huong, vi, xdc, phap) 1a nhitng sé duyén lam nhg
ban tAm tinh; hay su phdi hgp giita luc cin va luc tran, ma luc tran la
y&u t6 chinh. 5) Chdn Nhu Tity Duyén: Tuy duyén chan nhu 12 ty theo
nhiém duyén vd minh ma sinh ra vong phép, hay chdn nhu 4nh hudng
bdi ngoai cdnh, tinh hay bat tinh, ma sanh ra van phdp. 6) Di Duyén:
Nhitng y€u t6 bén ngoai lam dnh hudng dén sy chim chd, hay tip
trung tu tudng. 7) Dé V6 Gidn Duyén: Thit Pé Duyén hay diéu kién
diéu dong sy dién ti€n cda cdc su kién. 8) Kién Tudng Duyén: Theo
Khéi Tin Luén, ki€n tuéng duyén do cdi nghiép tuéng tht nhat ma
chuyén héa thanh cdc tuéng cé thé thdy dugc. 9) Nang Duyén: Ning
duyén d6i lai v6i s& duyén, nhu tAm thifc clia nhdn nhi 12 ning duyén
vi chiing phdi nudng vao ngoai cdnh sic thanh (s& duyén). 10) Nghich
Duyén: Bat thuan duyén, d6i lai véi thuan duyén; thién véi Phat qud 1a
thuan duyén, 4c 12 nghich duyén (thuin véi dudng 16i dao Phat Ia
thuan duyén, ngugc véi dudng 16i dao Phat 1a nghich duyén). 17)
Nghiép Tudng Duyén: Mot trong tam tudng vi t&€ trong Khdi Tin Luan,
dua vao vd minh cin bdn ma chin tim bit dau hoat dong. 12) Ngoai
Duyén: Con goi 1a diéu kién bén ngoai. Ngudi ta nghi ring diéu kién
hay hoan cdnh bén ngoai khi€n cho ngudi ta lam viéc 4c. Ky that, tat
ca nhitng trd ngai va bat toan khong do nhitng diéu kién bén ngoii, ma
la do tAm tao. N&u chiing ta khdng c6 su tinh ling ndi tim, khong c6
thit gi bén ngoai c6 thé mang lai hanh phic cho chiing ta. Ngoai duyén
12 hién trang nim thdc duyén vao ngoai canh. 13) Nhdn Duyén: Nhan
duyén hoat dong nhu mdt cdn nhin, khong cé sy phan biét nao gilta
cdn nhdn va trg duyén, thi du nu6c va gié tao ra song. 14) Nhdn Duyén
Cong Tdp Hoi: Su nodi két clia cdc chudi nhan duyén. Ditc Phat day:
“Do st ndi két clia cdc chudi nhan duyén ma cé sy sinh, c6 su diét. 15)
Nhén Duyén Phdp Sanh: Phap khdi 1&én tit nhitng nhan tryc ti€p hay
gidn ti€p. 16) Nhdn Duyén Y: Moi phdp déu dua vao chiing ti¥ clia
minh ma sinh khdi (ba loai s§ y 1a nhan duyén y, ting thugng duyén y
va ding vo gidn y). 17) Nhiém Duyén: Nhiém duyén 1a duyén sanh ra
khS qud do hoic nghiép. Nhu tir mit nudc chan nhu phing ling, do
nhiém duyén “gié” ndi 1én ma gy ra nhitng cudn séng luan hdi sanh
t& khong ngiing nghi. /8) Phan Duyén: TAm nudng vin vao canh sG ma



khdi 1én, gidng nhu ngudi gia vin vao cdy gdy ma ding 1én (tdm thay
ddi ldc thé€ ndy ldc thé khéc, tiy theo sy vat clia th€ gi6i bén ngoai,
giong nhu con vuon chuyén ciy, hay con ngwa vd cuong). 19) Sé
duyén: S& Duyén hay ddi tugng, tic 12 cdi d€ dua vao hay tiy thudc
vao. C4nh d6i dai véi tAm thitc (phdp tim va s§ tAm 13 ning duyén,
cénh 12 s& duyén). Khi n6i vién ly nhat thi€t s§ duyén c6 nghia la thoat
ra ngoai moi diéu kién. 20) Tdng Thuong Duyén: Cac khdi tha phap
mang lai cho stfc manh 16n, thi du nhu nhin cin c6 thé niy sanh ra
nhan thic. 21) Thoi Xt Chi Duyén: Diéu kién thdi gian va ndi chdn
ma mot ngudi phai tdi sanh vao (theo Ving sanh Y&u Tap, bat ké trai
gdi, gia tré, sang heén, viéc di ditng nim ngdi bat ludn thdi xit, viéc tu
tap qua 12 khé khin; tuy nhién, viéc cAu nguyén ving sanh ching gi
bing niém Phat). 22) Trdan Duyén: Canh clia luc trin (sic, thanh,
huong, vi, xiic, phdp) 12 nhitng s& duyén lam nho ban tAm tinh; hay sy
phdi hop gitta luc cin va luc trin, ma luc tran 13 y&u t§ chinh. 23) Tro
Duyén: Con goi la Duyén nhan Phat tdnh, nhitng tr¢g duyén hay su phat
tri€n bén ngoai gitp phat trién Phat tdnh, d6i lai v6i Chinh Nhian Phat
Ténh hay chan nhu hay Phit tdnh ty né. 24) Vong Duyén: Duyén la
nhifng su vat trong va ngoai c6 quan hé v4i than ta, tit cd nhitng cdi d6
déu 12 hu vong ca. Chinh nhitng thit d6 12 ddu mdi tao ra nhitng tu
tudng sai 1Am.

Bon Logi Tro Duyén: Trg Duyén con dugc goi 12 Duyén nhan
Phit tanh, nhitng tr¢ duyén hay su phat trién bén ngoai gitp phat trién
Phat tdnh, doi lai v6i Chinh Nhan Phit T4nh hay chan nhu hay Phat
tinh ty né. Theo Kinh Ling Gia va Ciu X4 Tong trong A Ty Pam
Luin, c6 bon trg duyén trong luat Nhan Qud. Thit nhdt la Nhdn Duyén:
Nhan duyén hoat dong nhu mdt cin nhdn, khong c6 sy phan bi€t nao
gilta cin nhan va trg duyén, thi du nudc va gié tao ra song. Thit nhi la
Thit Pé Duyén: Thit dé duyén 1a loai duyén dién ra trong trat tu, cdi
ndy ti€p theo céi kia, nhitng hdu qua dén tryc ti€p va binh ding sau
nhitng nhan trudc, nhu nhitng 1an séng niy k€ ti€p theo nhitng 1an séng
khdc. Thit ba la S¢ Duyén Duyén: S& duyén duyén c6 mot ddi tugng
hay moi trudng khi mot nguyén nhan dién ra, thi du nhitng lan séng
dudgc tao ra do ao, hd, sdng, bién hay tau be. Thit tw la Tdng Thuong
Duyén: Ting thugng duyén I3 nguyén nhin cé quyén ning nhit trong
viéc dua nhitng nguyén nhan tdn tai d&€n chd cyc thanh (trd qua nhanh
nhat); thi du, Ian séng cudi cling 1am 1at d8 con thuyén trong mdt con
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bdo. Tang thugng duyén va ndng tdc duyén l1a hai nguyén nhan quan
trong nhat. Nang tdc nhan ty n6 1a ting thugng duyén.

Bon Loai Duyén Khéi Chinh Trong Gido Thuyét Phdt Gido: Nhu
trén da dé cap, theo Phit gido, Duyén Khéi c6 nhiéu loai; tuy nhién,
c6 bon loai duyén khéi chinh dugc gidng day trong hau hét cdc trudng
phai Phat gido. Thit Nhdt La “Nghiép Cam Duyén Khdi”: Nghi€p cdm
duyén khéi dugc dung dé miéu t3 banh xe sinh héa. Trong su tién
hanh ctia nhan va qua, phdi c6 dinh luat va trat ty. D6 1a 1y thuyét vé
nghiép cdm. Trong 12 chi duyén khéi, khong thé néu ra mot chi nao dé
néi 12 nguyén nhan t6i sd. BSi vi, cd 12 chi tao thanh mot vong tron
lién tuc ma ngudi ta goi 1a “Banh Xe Sinh H6a,” hay banh xe luan hdi.
Ngudi ta c6 théi quen coi sy ti€n hanh cla thdi gian nhu mdt dudng
thfmg tf qua khit vo cling ngang qua hién tai dén vi lai vo tdn. Th&
nhung dao Phat lai coi thdi gian nhu 12 mdt vong tron khong c¢6 khdi
diu, khdng c6 chadm dit. Thdi gian tuong d6i. Mot sinh vat chét di
khong 12 chidm dit; ngay d6, mot dsi song khac bit dau trdi qua mot
qud trinh s6ng chét tuong tw, v cit 1ap lai nhu vay thinh mot vong tron
sinh héa bat tin. Theo d6 mot sinh vat khi dugc nhin trong lién hé thoi
gian, né tao thanh mdt dong tudng tuc khong gian doan. Khong thé xic
dinh sinh vat d6 1a thi gi, vi né ludn ludn bién ddi va ti€n héa qua 12
giai doan clia ddi sdng. Phdi dit toan bo cdc giai doan niy trong toan
thé cla chiing coi nhu 12 dang bi€u hién cho mot sinh thé c4 biét. Ciing
vay, khi mdt sinh vat dugc nhin trong tudng quan khong gian, né tao
thanh mot tap hdp phiic tap gdm nim yé&u t& hay ngii uin. Banh xe
sinh héa 12 18i trinh bay kh4 sing sta ctia quan di€m Phat gido va mot
sinh vat trong li€n hé v4i thdi gian va khdng gian. Banh xe sinh hda la
mot vong tron khong khdi diém, nhung thong thudng ngudi ta trinh bay
né bit dau tir vd minh, mot trang thdi vo y thifc, mi quang. Ky thit, vo
minh chi 12 mot ti€p dién cia sy chét. Lic chét, than thé bi hily hoai
nhung v6 minh vén ton tai nhu 12 k&t tinh cdc hiéu qud cda cdc hanh
ddng dugc tao ra trong sudt cudc song. Pirng nén coi vd minh nhu 1a
phan nghia cda tri ki€n; phdi bi€t né bao gdm ca tri, sy mi quing hay
tAm tri u t8i, vd ¥ thifc. VO minh din t6i hanh dong u t6i, mi quing.
Hanh, niing luc, hay k&t qua clia hanh vi mi quang dé, 13 giai doan k&
ti€p. N6 12 dong luc, hay ¥ chi muén séng. Y chi mudn s6ng khong
phdi 1a loai y chi ma ta thudng dung trong ¥ nghia nhu “tu do y chi;”
thuc sy, né 1a mot dong lyc mi quing hudng tdi sy song hay khat vong
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ml quang mudn sdng. VO Minh va Hanh dugc coi 1a hai nhan duyén
thudc qud khi. Ching 1a nhitng nguyén nhan khi nhin chii quan tir hién
tai; nhung khi nhin khdch quan d&i sdng trong quéa khit 1a mot doi sdng
toan dién giong hét nhu ddi séng hién tai.

Thit Nhi La “A Lai Da Duyén Khdi”: A Lai Da Duyén Khéi dé giai
thich cin nguyén ctia nghiép. Nghiép dugc chia thanh ba nhém, ching
han nhu nghiép ndi than, noi khau va noi y. Néu khdi tim tao tic, phai
chiu trach nhiém viéc lam d6 va sé& chiu bdo @ng, bGi vi ¥ luc 1a mdt
hanh dong clia tim ngay dii né khong phat biéu ra 13i néi hay boc 1d
trong hanh dong ctia thin. Nhung tim 13 ct di€m cin d€ nhit cla tit
cd moi hanh ddng ludt duyén sinh phai dugc dit vao kho tang tim y,
ttiic Tang Thitc hay A Lai Da thit (Alaya-vijnana). Ly thuyét y thé ctia
dao Phat, tifc hoc thuyé&t Duy Thic, chia thifc thanh tdim cong ning,
nhu nhan thic, nhi thic, ty thic, thiét thic, than thirc, y thdc, mat na
thitc, va a lai da thifc. Trong tam thifc ndy, thitc thit bdy va thi tim can
phdi gidi thich. Thic thi bay 1a trung tim cd biét hda ctia ngé tinh, 1a
trung tAm hién khdi cia cic y tudng vi nga, ich k¥, ki€u man, ty 4i, do
tudng va mé hodc. Thiic thif tdm 13 trung tAm tich tip cda y thé, 1a noi
chita nhém cédc ‘hat giong’ hay chiing tif clia tit cd moi hién khdi va
ching dugc bdc 10 trong cdc hién kh&i d6. Pao Phat chi truong ring
nguyén khdi cia van hitu va van tugng 13 hiéu qua cda y thé. Mdi
chiing i ton tai trong tang thitc va khi né trao vot vao thé gidi khiach
quan, né s& dugc phdn dnh dé€ trd thanh mot hat giong mdi. Nghia 1a
tAm vuon ra th€ giGi ngoai tai va khi ti€p nhan cdc d6i tugng nd dit
nhitng ¥ tudng mdi vao trong tang thitc. Lai nita, hat giong mdi d6 sé&
trio vot dé€ phan anh tr§ lai thanh mot hat giéng mdi mé khic nita.
Nhu thé, cdc hat giéng hay cdc chiing tif tu tp lai va tit cd dudgc chita
nhém & day. Khi ching tiém 4n, ching ta goi chiing 13 nhitng chiing ti¥.
Nhung khi ching hoat dong, chiing ta goi ching lIa nhitng hi€n hanh.
Nhitng chlng t&f ¢& hitu, nhitng hién hanh, va nhitng chiing tif méi hd
twong phu thudc 1An nhau tao thanh mot vong tron mai mii tdi dién
ti€n trinh tru6c sau nhu nhat. Pdy goi 1a A Lai Da Duyén Khdi. C4di
lam cho ching t& hay vo thdc tAm phdt khdi thanh hién hanh, nghia la
dong luc tao ra dong van dong ctiia duyén khdi, chinh 1a y thé, nghia l1a
thitc. C6 thé thdy mdt cach d& dang, theo thuyét A Lai Da Duyén Khdi
ndy, ring Hodc, Nghiép va Khd khdi nguyén tir nghiép thic, hay y thé.
Tang thitc lvu chuyén tdi sinh d€ quyét dinh mot hinh thdi ca ddi song
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k€& ti€p. C6 thé coi tang thiic gidng nhu mot linh hdn trong cic ton gido
khdc. Tuy nhién, theo hoc thuy&t clia dao Phat, cdi tai sanh khong phai
12 linh hon, ma 12 k&t qua cla cdc hanh dong dugc thi hanh trong ddi
song trude. Trong dao Phat, ngudi ta khong nhin c6 hién hitu cda linh
hén.

Thit Ba La “Chdn Nhu Duyén Khéi”: Chan Nhu Duyén Khéi, dé
giai thich can nguyén cta tang thdc. Tang thiic cia mot ngudi duge
quy dinh bdi ban tinh clia ngudi d6 va ban tinh niy 12 hinh thdi dong
ctia chian nhu. Khong nén hdi chan nhu hay Nhu Lai tang khdi 1€n tir
dau, bdi vi n6 1a thé tanh, 12 chin nhu ctu cinh khong thé dién dat.
Chan nhu 12 tir ngit duy nhat c6 thé diing d€ dién ta thuc tai cttu canh
vugt ngoai dinh danh va dinh nghia. Con dugc goi 1a Nhu Lai Tang.
Nhu Lai Tang 12 Phit tdnh 4n tang trong ban tdnh ctia pham phu. Nhu
Lai 12 mot biéu hiéu dugc Phat t diing d€ thay cho cdc danh xung nhu
“T6i” hay “Ching ta,” nhung khong phai 1a khong c¢6 mot y nghia dic
biét. Sau khi Ngai thanh dao, Pic Phat gip nim anh em Kiéu Trin
Nhu hay nim nha khd hanh ma trudc kia da tiing song chung véi Ngai
trong ddi song khd hanh trong ritng. Nim nha khd hanh niy goi Ngai
12 “Ban Gotama.” Phat khién trich ho, bio ring, ditng goi Nhu Lai nhu
12 ban vd ngang hang véi minh, b&i vi Ngai biy gid da 1a Pang Gidc
Ngd, Pang T6i Thing, Pang Nhat Thi€t Tri. Khi Ngai “dén nhu vay”
trong tu thé hién tai clia Ngai vé6i tu cach 12 vi dao su clia troi va
ngudi, ho phadi coi Ngai 1a Pang Tron Lanh chit khong phdi 12 mot
ngudi ban ¢4 tri. Lai nita, khi Ptic Phat trd vé thanh Ca Ty La V&, qué
cil cia Ngai, Ngai khong di dén cung dién clia phu vuong ma lai §
trong khu vudn xoai & ngoai thanh, va theo thudng 1& 1a di khat thuc
mdi ngay. Vua Tinh Phan, phu vuong ctia Ngai, khong thé chdp nhin
con minh, mot hoang i, lai di xin in trén cdc dudng phd thanh Ca Ty
La Vé. Lic d6, vua d&n vi€ng Ditc Phat tai khu vudn, va thinh ciu
Ngai tré vé cung dién. Phat trd 15i vua bing nhitng 15i 1& nhu sau:
“Né€u to6i vin con 12 ngudi thira k& clia Ngai, tdi phai tré vé cung dién
dé cuing chung lac thi véi Ngai, nhung gia toc cia tdi da d6i. Biy gis
t0i 12 mot ngudi thira k& cdc Pitc Phat trong qud khit, cic ngai da “dén
nhu vay” nhu t6i dang dén nhu vay ngay nay, cling song trong cdc khu
ring, va cuing khat thuc. Vay Bé Ha hiy bd qua nhitng gi ma ngai da
n6i.” Pitc vua hiéu ro nhitng 15i d6, va tidc thi trd thinh mot ngudi dé
tlr ctia Piic Phat. Nhu Lai, d&€n nhu vay hay di nhu vy, trén thuc t€,
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cung c6 y nghia nhu nhau. Phit ding cd hai va thudng dung ching
trong hinh thitc s nhi€u. Pdi khi cdc chit d6 dugc ding cho mot chiing
sinh da d&n nhu vy, nghia 1a, d&€n trong con dudng th€ gian. D&n nhu
vay va di nhu viy do d6 c6 thé dugce diing vdi hai nghia: “Vi di gidc
ngd nhung d&n trong con dudng thé gian,” hay “vi dén trong con dudng
thé& gian mot cdch don gidn.” Bay gid, Chan nhu hay Nhu Lai tang chi
cho trang thdi chin that cda van hitu trong vii tru, cdi ngudn cla mot
dang gidc ngd. Khi tinh, n6 12 ty than cia Gidc Ngd, khong lién hé gi
dé€n thoi gian va khong gian; nhung khi dong, né xuat hién trong hinh
thitc loai ngudi chap nhan mot dudng 16i thé gian va sic thdi cla doi
song. Trén thyc t€, Chan nhu hay Nhu Lai tang 12 mdt, va nhu nhau:
chan 1y cttu canh. Trong Pai Thira, chdn ly ctu cdnh dugc goi la Chan
nhu hay Nhu thyc. Chan nhu trong ¥ nghia tinh cia né thi phi thdi gian,
binh déng, vo thiy vo chung, vo tudng, khong sic, bdi vi ban than su
vat ma khong c6 su bi€u 16 ctia n6 thi khong thé c6 y nghia va khong
bdc 16. Chan nhu trong y nghia dong clia né c6 thé xuat hién dudi bat
cit hinh thitc nao. Khi dugc diéu dong bdi mot nguyén nhin thuin tinh,
né mang hinh thifc thanh thodt; khi dugc diéu dong bdi mdt nguyén
nhian 6 nhiém, né mang hinh thitc hii bai. Do d6 chan nhu ¢6 hai trang
thdi: ty than chan nhu, va nhitng bi€u 16 clia nd trong vong song va
chét.

Thit Tw La “Phdp Gigi Duyén Khoi”: Phap giéi (Dharmadhatu) c6
nghia 12 nhitng y&u t6 clia nguyén 1y va c6 hai sic thdi: trang thii chdn
nhu hay thé tanh va th€ gi6i hién tugng. Tuy nhién trong Phip Gi6i
Duyén Khdi, ngudi ta thudng diing theo nghia thit hai, nhung khi néi vé
th€ gidi Iy tudng s chitng, ngudi ta thudng dung nghia thi nhit. Pao
Phat chii truong ring khong c6 cdi dudc tao ddoc nhat va riéng ré. Van
hitu trong vii try, tim va vat, khdi 1én dong thdi; van hitu trong vii tru
nuong tua 1an nhau, 4nh hudng 1in nhau, va do d6 tao ra mot ban dai
hoa tau vii tru clia toan thé diéu. N&u thi€u mat, vii tru s& khong toan
ven; néu khong c6 tit cd, cdi mot cling khong. Khi toan thé vii tru tié€n
t6i mot bdn hoa 4m toan hdo, né dugc goi 1a nhat chan phédp gidi, vii
tru cta cdi “Mot” hay cdi “Thuc,” hay “Lién Hoa Tang.” Trong vii tru
ly tudng d6, van hitu s& ton tai trong hda diéu toian dién, mdi hitu
khong chudng ngai hién hitu va hoat dong clia cdc hitu khdc. Mic du
quan niém vién dung va dong khéi 12 vii tru, né 12 mot thuyét Phdp
Gi6i Duyén Khéi, ban tinh clia hién khéi 12 vii try, né 12 mot thif tri€t
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ly vé toan thé tinh cda tdt c hién hitu, hon 14 tri€t hoc vé& nguyén
khdi.

IV. Phdp Duyén Khdoi:

Nhu d3 dé cap trong nhitng phin trudc, duyén khdi c6 nghia 1a sy
vat chd duyén ma ndy sinh, d6i lai véi tinh gidc hay chin nhu; hay
van sy van vt hay cdc phap hitu vi déu tir duyén ma khdi 1&n, chit
khong c6 tu tanh. Trong Phat gido, Phap Duyén Khdi 1a hé qua tit y&u
ddi v6i Thanh d€ thi hai va thit ba trong T Thanh P&, va khong thé,
nhu mot s6 ngudi c6 khuynh huéng cho ring day 1a mot sy thém thit
sau nay vao 13i day clia Pitc Phat. Gido 1y duyén khdi ndy ludn luon
dudc gidi thich bing nhitng tit ngit hét stic thuc tién, nhung né khong
phai 12 15i day chi c6 tinh gido diéu, mic dii thoat nhin c¢6 vé nhu vay,
do tinh chat ngdn gon clia cdc 16i gidi thich. Nhitng ai tirng quen thudc
véi Tam Tang Kinh Pién déu hi€u ring Gido Ly Duyén Khdi niy
dudc thi€t 1ap trén cd s§ lam rd nét nhitng nguyén tic cin ban cla tri
tué. Trong 15i day vé tinh duyén khdi clia van hitu trong thé€ gian,
ngudi ta ¢6 thé nhin ra quan diém clia Pic Phat vé cudc dvi. Tinh
duyén khdi ndy dién ti€n lién tuc, khong bi gidn doan va khong bi
ki€m sodt bdi bat cit loai tu tic hay tha tdc nio cd. Tuy nhién, ciing
khong thé gin cho gido 1y Duyén Khéi ndy l1a quyét dinh thuyé&t hay
dinh ménh thuy&t, bdi vi trong gido Iy ndy ca hai moi trudng vat 1y va
quan hé nhin qud cla cd nhan vin hanh cling nhau. Th€ gidi vat ly
dnh hudng dén tdm clia con ngudi, va tAm cla con ngudi ngugc lai
ciing 4nh hudng d€n thé gidi vat ly, hi€n nhién & mic do cao hon, vi
theo Kinh Tuong Ung B9, nhu Ditc Phat néi: “Thé gian bi din dit bdi
tam.” Né&u chiing ta khong hi€u y nghia chinh xdc ctia Phdp Duyén
Khéi va su ting dung clia n6 trong cudc sdng, ching ta s& 1am 14n cho
d6 12 mdt quy ludt nhan qua c6 tinh mdy méc hodc thim chi nghi ring
d6 chi 1a mot sy khdi sanh dong thdi, mot nguyén nhin diu tién cla
cdc phép hitu tinh cling nhu vo tinh. Vi hoan toan khong c6 mét sy khdi
ngudn nio tir khdng ma cé trong 15i day clia Pirc Phat. Phdp Duyén
Khdi cho thay tinh khong thé c6 dugc cia nguyén nhian diu tién nay.
Ngudn gdc diu tién clia sy sdng, dong ddi clia cdc ching sanh 13 diéu
khong thé quan niém dugc, va nhu Pic Phat néi trong Kinh Tuong Ung
Bo: “Nhifng suy dodn va y niém lién quan dén thé gian c6 thé dua dén
sy 10i loan vé tAm tri. VO thi, nay cdc Ty Kheo, la su luan hdi. Diém
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bit dau ciing khong thé néu 1d ddi vdi chiing sanh bi vd minh che day,
bi khdt 4i tréi budc, phéi luu chuyén luAn hoi.” That vay, rat khé c6
thé€ hinh dung dugc vé mot diém khdi dau, khong ai c6 thé phing ra
cling tdt ngudn gdc clia bt cit didu gi, ngay mot hat cit, huéng l1a con
ngudi. Truy tim khéi diém dau tién trong mot qud khi vo thi that la
mot viéc lam vo ich va vd nghia. P&i s6ng khong phii 1a mot cdi gi
ddng nhat, né 12 mot sy trd thanh. P6 12 mdt dong bién dich clia cic
hién tugng tim-sinh ly.

Phép Duyén Khéi c6 lién hé gi d€n cdi goi 1a Pang Tao Héa? Hai
mudi 1im thé ky vé trudc Pitc Phit dd néi ring: “Chiing sanh va thé
gidi 1a do nhan duyén k&t hgp ma thanh.” CAu néi 4y dd phd nhan céi
goi 1a “Pang Tao Héa” hay “Thugng P& sing tao ra mudn vat. Cau
néi Ay dit ra mot cdi nhin khoa hoc va khach quan vé th€ gidi thyc tai
hay “Duyén Khéi Luan.” Duyén khdi nghia 1a sy nuong tua hd tuong
13n nhau ma sinh thanh va tn tai. Khdng c6 cdi gi c6 thé ty minh sinh
ra minh va ty tdn tai doc 14p vdi nhitng sy vat khic. TAt cd moi sw moi
vt trén th€ gidi nay déu phdi tudn theo dinh luit “Duyén Khdi” ma
Thanh, Tru, Hoai va Khong. Con ngudi la mot ti€u vii tru cling khong
phdi ty nhién ma c6, ma 1a do nghiép Ivc két hgp cac duyén ma thanh,
va cling nim trong dinh luat “Thanh Tru Hoai Khong.” Mudi hai nhan
duyén niy nghia ly rat thAm diéu. P4y la nhitng ctra ngd quan trong dé
cho ching sanh buGc vao Thanh qud, thodat khdi sanh ti, tréi budc, va
khd ndo trong ba cdi sdu dudng, dé chiing thanh qui vi Duyén Gidc
Thira.

Theo Gido Su Junjiro Takakusu trong Cuong Yé&u Tri€t Hoc Phat
Gido, phap gidi duyén khdi 1a cuc di€ém cia tit cd nhitng thuyé&t nhan
qud; thyc sy d6 1a k&t ludn clia thuyé&t duyén khédi bdi vi né 1a 1y tic
nhan qua phd bi€n va di nim trong ly ban hitu, thong huyén cla vii
tru, hay néi thé nao ciing dugc. Ly tic duyén khdi dudgc gidi thich tru6c
tién bing nghiép cdm duyén khdi, nhung vi nghiép phat khdi trong
tang thifc, nén thit d€n ching ta ¢6 A Lai Da duyén khéi. Vi A Lai Da,
hay tang thirc, 1a kho tang clia ching t, sanh khdi tir mot cdi khac nén
chiing ta ¢c6 Nhu Lai Tang duyén khdi, hay chin nhu. Tir ngit ky la ndy
chi cho cdi 1am khuat 1dp Phat tanh. Do su che khuit ndy ma c6 phan
bA't tinh, nhung vi c6 Phat tinh nén ¢ ca phan tinh nita. N6 ddng nghia
v6i Chan Nhu (Chan nhu Phan ngit 1a Tathata, c¢6 nghia 1a khong phai
nhu thé ndy hay nhu thé€ kia) ma theo nghia rong nhat thi c6 dd cd bin
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chat tinh va bat tinh. Do cdng nidng clia nhitng cin nhin tinh va bat
tinh, n6 biéu 19 sai biét twéng ctia hitu tinh nhur séng va chét, thién va
4c. Chan nhu bdo tri van hitu, hay néi ding hon, tit cd van hitu déu &
trong Chan nhu. Noi diy, giai doan thi tu, Phdp giGi Duyén khdi duge
néu Ién. PG 12 1y tic tu khdi va tu tao cla hitu tinh va vii tru, hodc gid
chiing ta ¢ th€ goi n6 1a duyén khdi nghiép cAm chung clia tit cd moi
loai. N6i hep thi vii tru s& 12 mot sy bi€u hién clia Chan nhu hay Nhu
Lai Tang. Nhung néi rong thi d6 1a duyén khdi cta vii tru do chinh vi
try, ch khong gi khéic.

V. Thdp Huyén Duyén Khéi:

Theo tong Hoa Nghiém, ly tic “Mot trong tat ca, tit ca trong mot”
hay “Tuong nhip tuong dung.” (mot 12 tit ca, tat cd 12 modt). C6 mudi
phap mdn huyén diéu nuong nhau tao thanh sy biéu 16 clia th& gidi ly
tudng va duyén khéi: Thit nhdt 12 vi moi loai ciing nhw moi vat déu
dugc hién khdi do ndi thitc, nén can nguyén 1a mot. Thit nhi 1a vi moi
loai cling nhu moi vat déu khong c6 ban tinh quy&t dinh hay van hanh
ty tai, nén vo ngd 1a chan ly t6i thugng. Thit ba 1a vi 1y duyén khdi chi
cho sy tuong y tuong quan, nén tit cd déu cong dong lién hé. Thit tuw 1a
Vi tit cd déu c6 chung phdp tanh hay Phat tdnh, nén tit cd déu c kha
ning chitng ddc nhu nhau. Thif nim 12 vi th€ gidi hién tugng duge cho
12 mong huyé&n, nén th& gidi nhit chan cé thé bang bac khip moi noi
khong bi uSc thic. Thit sdu 1a vi th€ gidi hién tugng dugc coi 1a bong
mdJ hay 4o 4nh, nén th€ gidi nhat chan bang bac khip ndi. Thif bdy la
Vi trong sy gidc ngd clia Phat, nhitng cin nhan cda hién khdi dugc coi
nhu vO han, nhitng cdm qué 1a van trang v bi€n, nhung ching khong
chudng ngai nhau ma lai con cong tac d€ hinh thainh mot toan thé nhip
nhang. Thit tdm 1 vi sy gidc ngd clia Phat 12 t8i thugng va tuyét doi,
nén su chuyén héa ctia th€ gidi 1a theo y chi ctia Ngai. Thir chin 1a vi
tdc dung thién dinh thAm 4o ctia Phat, sy chuyén héa clia thé gidi la
tuy theo y ciia Ngai. Thit muoi 1a vi nang lyc si€u nhién khdi 1&€n tr sy
giéi thodt, su chuyén héa thé gi6i 1a t tai.

VI. Trung Trung Duyén Khdi:

Trung tring Duyén khdi 13 tén goi clia mot loai thién dinh vé su
bi€u hién ctia moi hién tugng theo dudng 18i tuong quan tuong duyén.
Phép thién dinh nay cé thé gitip hanh gid vugt thoit y niém vé “mot
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va nhiéu,” hay “mdt va tit cd.” Chi c6 phép quin ndy mdi c6 thé phd
v3 “ngd ki€n” vi ngd ki€n dugc thanh lap trén th6i quen nhin thic vé
st doi nghich clia mot va nhiéu. Khi chiing ta nghi vé mdt hat bui, mot
bong hoa, hay mdt con ngudi, su suy nghi ctia chiing ta khdng thé tich
r5i khdi y niém vé don vi, vé mot, va vé su tinh todn. Chiing ta thiy c6
lin ranh giita mot va nhiéu, gitta mot va khong. Trong cudc sdng hing
ngay ching ta cin nhitng thit 4y nhu xe I¥a cAn dudng ray. Nhung néu
ching ta quan chi€u dudc ty tdnh cda trung truing duyén khdi clia hat
bui, clia bong hoa hoic clia con ngudi, thi chiing ta s& thd'y cdi mot va
cdi nhiéu khong thé r&i nhau ma hién hitu dugc, cdi mot va cai nhiéu
di vao nhau khong trd ngai, cdi mot tifc 12 cdi nhiéu. P6 1a ¥ niém
tuong tic twong nhip clia gido ly Hoa Nghiém. Tuong tic c6 nghia la
“cdi nay la cdi kia, cdi kia l1a cdi nay.” Tuong nhdp thi c6 nghia la “cdi
nay trong cdi kia, cdi kia trong c4i nay.” Khi qudn chi€u siu sic trén
“twong tic tuong nhdp,” ching ta c6 thé thidy ¥ niém vé “mot va
nhiéu” chi 12 mdt trong nhitng pham trii y thifc ma ching ta diing dé
dung chita thyc tai, cling nhu khi ching ta diing mot cdi x6 d€ chita
nude. Khi ching ta thodt ra khéi pham trit mdt va nhiéu thi ciing nhu
chi€c xe Itra thodt ra khdi dudng rdy d€ tu do bay lugn trén khong
trung. Ciing nhu chiing ta thdy dudc ring chiing ta dang difrng trén mot
qui dat tron, dang tu xoay quanh né va xoay xung quanh mit trdi,
chiing ta s& thi'y y niém vé trén va dudi ngay xua bi phd v&, nhd thay
dudc tanh tuong tdc tuong nhip cia moi hién tugng, ching ta thodt
khéi ¥ niém “mdt va nhiéu.” Hinh 4nh mang ludi clda vua trdi P&
Thich trong Kinh Hoa Nghiém gdi ¥ cho ching ta vé “tring trlng
duyén khéi.” Mang ludi nay duge k€t bdi nhitng hat ngoc phdn chiéu
trong né tat cd nhitng hat ngoc khdc va hinh 4nh cda né ciing dugc
phin chi€u trong tit cd cdc hat ngoc khdc trén lu6i. Nhu viy, trén
phuong dién hinh béng, modt hat ngoc chita tit cd cdc hat khdc, va tat
cé cdc hat ngoc khdc déu chita né.

D€ c6 mot ¥ niém vé mai lién hé chiing chit tugng trung cho tinh
cich tudng tifc tuong nhap, ching ta c6 thé phic hoa mot qua cau,
dugc thanh 1ap do sy c6 mit cla tit ci cdc diém trén dién tich hinh
cAu ciing nhu trong 10ng ciu. C6 rit nhiéu diém, tuy vy néu thi€u mot
trong vo s6 di€m d6 1a khdi cau khong dudc thanh 14p. Biy gid ching
ta thir twdng twong ndi lién mdi di€m trong khdi cau vé6i tit cd cédc
di€ém khic trong khdi cAu bing nhitng dudng diy tudng tugng. Trudc
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tién n6i di€m A v6i t't cd cdc diém khdc. Sau d6 ndi di€ém B véi céc
diém khéc, ké ca di€m A, va 1am nhu vay cho d&n khi tit cd cic diém
déu dudc ndi két lai v6i nhau. Nhu vay 13 ching ta da tao ra mang ludi
vd cling chiing chit vdi cdc di€ém. Phép quén tudng tic tudng nhip clia
gido ly Hoa Nghiém da bao ham sy phd nhdn y ni€ém khong gian nhu
mot thuc tai tuyét doi, bdi tu tudng &y phd nhan ludn cdc y niém trong
va ngodi, 16n va nhé, mdt va nhiéu. V& thdi gian, phép quan tuong tic
tuong nhip cta gido Iy Hoa Nghiém lai phd bd luén y niém phéan biét
gitta qué kht, hién tai va vi lai, cho riing c¢6 thé dem qud khit va vi lai
ddt vao hién tai, dem qud khi va hién tai ddt vao vi lai, dem hié€n tai
va vi lai dit vdo qud khit, va dem tit cd thdi gian ddt vao mot niém,
tic 12 mot khodnh khic rdt nhdn. Tém lai, thdi gian ciing dudc biéu
hién trén nguyén tic tuong tic tuong nhidp nhu khong gian, va mot
khodnh khic ciing chita dung dudc ca “ba ddi”, nghia 12 toan thé qua
kha, tuong lai va hién tai. Khong nhitng mot hat bui chita dung trong
chinh n6 mot khéng gian “vd cing” ma né con chia dung cd thdi gian
vO tan; trong mot sat na khodnh khic chiing ta c6 thé tim thiy ca thdi
gian vd tan va khong gian vd cung. Theo Kinh Hoa Nghiém, trong
“trung tring duyén kh3i” (su nuong twa vao nhau tring trung 16p 16p
dé c6 mit), nhan qua khong nim theo chiéu dai (trong d6 mdt nhin
dua d&€n mdt qua) ma thé hi€n chiing chit; khong phai 13 mot mang ludi
hai chiéu nhv mot mang nhén ma 14 nhiéu mang ludi giao nhau trong
mot khong gian nhiéu chiéu. Khong nhitng mot bd phan clia co thé
chita trong né sy hién hitu clia tit cd cdc bd phan khic ctia cd thé, ma
mdi t& bio trong cd thé ciing chita dung sy c6 mit clia toan thé céc t&
bio trong cd thé. Mot c6 mit trong tit ci va tit ci c6 mit trong mot.
Piéu nay dudc dién td mot cich rd rang trong Kinh Hoa Nghiém “Mot
12 tat cd, tt cd 12 mot.” Mot khi chiing ta nim vitng dugc nguyén ly
“mot” va “tAt cd”, titc 12 ching ta thodt khdi cdi bdy suy tudng sai lAm
da giam ham chiing ta tir bAy 1au nay. Khi chiing ta néi, “mot t€ bao
chita dung tit cd cic t€ bao khac,” ching ta dirng hi€u 14m 12 dung tich
ctia mot t&€ bao c6 thé bao ham dugc moi t& bao, va moi t& bao c6 thé
chui vao trong mdt t&€ bao, ma ching ta mudn néi “sy c6 mit clia mot
t&€ bao chitng minh dudc sy c6 mit clia tit cd cdc t&€ bao khac, vi chiing
khong thé hién hitu doc 1ap va riéng 1é véi nhau dudc.
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VIIL.Muoi Ly Do Van Hitu Hoa Diéu Trong Phdp Gidi Duyén

Khoi:

Trong phip gi6i duyén khdi, moi hién tugng déu ty thudc 1in
nhau, cdi nay tiy thudc céi kia, do d6 mot trong tat ci va tit cd trong
mot. Theo nguyén ly phap gidi duyén khdi ndy, khong mot sy hitu nao
hién httu bdi chinh né va hién hitu cho cdi khdc, nhung toan thé thé&
gi6i s& van dong va hanh sy trong nhat tri, cd hd toan thé dugc dit
dugi t6 chitc tdng quat. Mot the gisi 1y tudng nhu thé dugc goi la
“Nhit chidn phdp gi6i” hay “Lién Hoa tang.” Nguyén Iy ndy cin ct
trén phdp gi6i duyén khdi clia cdnh vyc ly tdnh (Dharmadhatu) ma
chiing ta c¢6 thé coi nhu 12 sy tu tao clia chinh vii tru. Pirng quén ring
d6 chi 1a duyén khdi do cong nghiép clia tdt cd moi loai, vd nguyén ly
ndy ciing dua trén thuyé&t vo ngi. Trong thudt ngit Phat gido, nguyén ly
vién dung dugc goi la “Hoa Nghiém” (Avatamsaka). Theo Gido Su
Junjiro Takakusu trong Cuong Y&u Tri€t Hoc Phit Gido, c6 mudi 1y do
khi€n van hitu hoa diéu trong phip gidi duyén khéi. Thit nhat, vi van
vat dong thdi hién khéi. Thit nhi, vi van vat hd tuong dnh huéng 1an
nhau. Thi ba, vi van vit thi€t y€u hd tuong ddng nhat (twong hiy va
tuong thanh) d€ thé hién sy hoa diéu. Thit tu, vi chii va ban thiét y&u
12 nhit thé, hay hoa diéu, d€ thanh tyu muc dich. Thit ndm, vi van vat
khdi nguyén tir y thé, do d6 mot y niém tuong ddng phai duge phan
dnh trong tat c4. Thif sdu, vi van vat 1a k€t qua clia nhan duyén, do dé
chiing hd tuong phu thudc nhau. Thit bdy, vi van vat khong dinh tinh
nhung cling hd tuong phu trg, do d6 chiing tu do hién hitu trong sy hoa
diéu vé6i tat cd. Thit tdm, vi van vat déu cé Phat tdnh tiém 4n bén
trong. Thit chin, vi van hitu, tif t5i cao d&n tdi thap, déu cling chung
trong mot vong tron tron ven (mandala). Thit mudi, vi c6 su hd tuong
phan chi€u tit cd moi tdc dung, nhu trong mot cin phong dung cidc mit
kinh chung quanh, sy vin ddng clia mdt dnh tugng tao ra su van dong
clia hiing nghin phan chi€u.

VIII.Ngoai Canh Déng Vai Tro Quan Trong Trong Tién Trinh
Duyén Khdoi:
Ngi tAim vin vao d6 ma chay theo goi 1a cdnh, nhu phép la ndi y
thitc vin vao goi 1a phdp cdnh, sic 1a nhin thic vin vao d6 goi la sic
canh, thanh 1a ndi nhi thic vin vao goi la thanh canh, van van. Ngoai
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cénh gidi 1a cdnh khong phdi do ndi tAm hién ra, ma tf bén ngoai dén.
Khong bi ngoai canh chi phdi, d6 chinh 1a c6 tu. Ngudc lai, n€u bi
ngoai canh chuyén, 4y 1a doa lac. Ngoai cdnh con 1 diéu kién hay
hoan cdnh bén ngoai khi€n cho ngudi ta 1am viéc 4c. TAt cd nhitng tr§
ngai va bit toan khong do nhitng diéu kién bén ngoai, ma 1a do tim
tao. N&u chiing ta khong c6 su tinh ling ndi tim, khdng c6 thi gi bén
ngoai c6 thé mang lai hanh phiic cho ching ta. Tuy nhién, theo gido
thuy&t Phat gido, ngoai cdnh ciling déng vai trd quan trong trong tié€n
trinh Duyén Khdi. Cdc canh giGi riéng biét khac nhau, ciing 1a biét
canh tim sG (tdm sG clia nhitng cdnh riéng biét). Theo Duy Thic Hoc,
biét cdnh 1a nhitng y tudng hay trang thdi tAm thic khdi 1€n khi tAm
dugc huéng vé nhitng d6i tugng hay diéu kién khic nhau. Theo Phap
Tuéng Tong, biét canh 14 nhitng y€u t& clia tAim s§ bao gdm nim th:
duc, thing gidi, niém, dinh va hué. Theo Lat Ma Anarika Govinda,
ngudi Phat tif cling nhur hanh gid khong tin ring c6 thé€ gidi bén ngoai
hién hitu doc lap, riéng biét ma ban than ho cé thé len vao trong
nhitng manh lyc clia né. PSi v6i ho, the€ gidi bén ngoai va bén trong
ndi tim chi 1a hai mit cia cing mdt khudn vai; trong d6 nhitng sdi chi
ctia moi dong Iyc va bi€n ¢ clia moi hinh théi clia y thic va doi tugng
clia n6 cuing dét thAnh mot mang Iudi bat khd phan ly, mang ludi cla
nhifng tuong quan vo tan va diéu kién héa 14n nhau.

Nhu trén da ndi, ngoai canh giGi 1a canh khong phdi do ndi tim
hién ra, ma tir bén ngoai d€n. Hodc c6 hanh gid tha'y Phat, B6 T4t hién
than thuy&t phdp, khuyén tdn khen nggi. Hoic c6 hanh gid dang khi
niém Phat, thoat nhién tAm khai, thdy ngay cdi Cuc Lac. Hodc ¢6 hanh
gid dang tinh niém thdy chu than tién d&n, chip tay vi nhiéu xung
quanh t6 y kinh trong, hoic mdi di dao chdi. Hodc c6 hanh gid thay
céc vong d&n ciu xin quy-y. Hodic ¢6 hanh gid khi mifc tu cao, bi ngoai
ma dén thit thach khudy nhiéu. Trudng hgp thdy Phit hay thdy hoa
sen, c6 phdi 1a cdnh ma ching? Ky thit, n€u nhin qua phil hdp, thi
quyé&t khong phii 1a cdnh ma. BSi tong Tinh P9 thudc vé “Hitu Mon,”
ngudi niém Phat khi méi phat tim, tif ndi tudng c6 ma di vao, ciu dugc
thdy Thanh cdnh. P&n khi thd'y hdo tudng, d6 12 do qui d&€n d4p nhan,
nhian va qud hgp nhau, quyé&t khong phéi 1a cdnh ma. Trai lai, nhu
Thién tdng, tir noi “Khong Mén” di vao, khi phdt tim tu lién quét sach
tit cd tuéng, cho dén tuéng Phat tung Phap déu bi ph4 trir. Bic thién
s khong cau thd'y Phat hoic hoa sen, ma tu6ng Phat va hoa sen hién
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ra, d6 1a nhan qua khong phi hgp. Qué khdng c6 nhidn ma phat hién,
dé méi chinh 12 cdnh ma. Cho nén ngudi tu thién ludn ludén dua cao
guom hué, ma dén gi€t ma, Phat dén gi€t Phat, di vao cdnh chan
khong, ching dung nap mot tuéng nao ca.

Theo Phdp Tuéng Tong, d6i tugng cla thé gidi bén ngoai in hinh
béng vao tim thifc gdm c6é ba loai cdnh. Theo Gido Su Junjiro
Takakusu trong Cuong Yé&u Tri€t Hoc Phat Gido, thi thuyét vé ba loai
canh c6 thé 1a xuét xd tir Na Lan Pa. Nhitng bai ké thong dung clia
Phdp Tuéng Tong lai hdu nhu c6 ngudn gdc tir Trung Hoa, nhu sau:

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

Bai ké ndy gidi thich bing cdch nio ma ba loai cdnh lién hé véi
nhiém vu chd thé€ va bdn chit nguyén ban ngoai tai. Ban c6 thé dién
diu trong khi tim hi€u vi sao Duy Thic Hoc lai c6 cdi goi la “thuc thé
nguyén ban.” Thuyc ra, ditng quén ring mic dit n6 1a thuc thé ngoai tai,
n6 lai 1a céi bi€u 1 ra ngoai tr ndi thitc. B¢ bat A Lai Da thiftc ty nd
khong phdi 13 thyc thé c§ dinh khong thay d6i; né ludn ludn bién
chuyén tirng sdt na, va dudc huin tip hay ghi nhin 4n tugng bing tri
nhan va hanh dong, n6 tr thanh tip quan va hiéu qua trong su bi€u 1o
ngoai tai. N6 giong nhu dong nudc chdy khong bao git dirng lai & mot
ndi ndo trong hai thdi han ti€p ndi nhau. Va chi duy c¢6 dua vao su lién
tuc clia dong nudc ta mdi c6 thé néi vé “dong sdong.” Thit nhat 12 Tanh
Cénh, nghia 1a tri nhan tdc thdi, nghia la ddi tugng c6 ban chit nguyén
bdn va trinh bay né nhu 13 chinh né, cling nhu nim ddi tugng gidc
quan, sic, thinh, huong, vi, xtic, dudc tri nhan nhu vay. Tién ngii thifc
va dé bat A Lai Da thic, tri nhdn d6i tugng theo cdch nay. Thit nhi 1a
D6i Chat Canh. Poi tugng c6 mdt ban chdt nguyén ban nhung lai
khong dugc tri nhan ding y nhu vay. Khi dé that Mat Na Thic nhin lai
nhiém vu chii thé cla dé bat A Lai Da Thifc, né xem thifc nay nhu 12
ngd. Nhiém vu chi thé clia A Lai Da dé bat thiic ¢6 ban chit nguyén
ban, nhung n6 khong dudc dé that Mat Na Thic nhin thdy y nhu vay,
va chi dugc xem nhu 1a ngd, ma thyc tai thi chi 1a 4o gidc vi né khong
phéi 1a ngd. Tht ba 1a Poc Anh Canh, hay 1 4o gidc. Hinh bong chi
xuit hién ty ndi tudng tugng va khong c6 hién hitu thuc sy. L& di
nhién, né khdng c6 bin chit nguyén bdn, nh mot béng ma vén khdng
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¢6 hién hitu. Chi c6 trung tim gidc quan th sdu hoat dong va tudng
tugng ra loai cdnh nay.

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

IX. Noi Canh Déng Vai Tro Pdng Ké Trong Tién Trinh Duyén

Khoi:

Theo gido thuy&t Phat gido, ndi cidnh cling déng vai trdo cuc ky
quan trong trong ti€n trinh Duyén Khé&i. Noi cdnh gidi cling goi 1a tu
tAm c4nh gidi, vi cdnh gidi ndy khong phdi tir bén ngoai vao, ma chinh
do noi cong dung trong tim phat hién. Nhitng ngudi khong hiéu ro 1y
“Van phdp duy tAm” cho ring tit ci cinh giGi déu tir bén ngoai dén, 12
16i nhan dinh sai 1am. B&i khi hanh gia dung cong d€n mic tuong ung,
dit tuyét ngoai duyén, thi chling ti cda cdc phap tiém tang trong tang
thitc lién phdt ra hién hanh. V&i ngudi niém Phat tri chd, thi cong ning
clia Phat hiéu vad mat cd di sdu vao ndi tAm, tit gip su phan tng cla
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hat giong thién 4c trong tang thitc, cdnh gidi phdt hién rit 1a phic tap.
Céc canh 4y thudng hién ra trong gidc md, hodc ngay trong khi tinh
thic ldc dang dung cong niém Phat. Nha Phat goi trang thdi nay 1a “A
Lai Da Bién Tudng.” Trong gidc md, néu do chling tt 4c phdt hién,
hanh gid hoic thiy cdc loai sdu trong minh bd ra, hodc thdy noi thin
c6 loai nhiéu chan giéng nhu bd cap, rét, mdi dém minh gd ra nim
bay con; hoic thiy cdc loai thd ma qudi, cdnh tugng rat nhiéu khdng ta
xi€t dugc! Pai khdi ngudi nhiu nghiép tham nhiém, bdn xén, hi€m
doc, thudng thdy tudng nam nit, rin rét, hodc di loai sic tring. Ngudi
nhiéu nghiép sin han, thudng thdy cop beo, hoic di loai sic d8. Ngudi
nhiéu nghiép si mé, thudng thay lodi stic vat, sd dc, hoic di loai sic
den. Tuy nhién, day chi 12 wdc lugc, khong phdi tat cA déu nhit dinh
nhu th&. N€u do chiing t 1anh phat hién, hanh gi thi'y ciy cao hoa la,
thing cénh tudi t6t trang nghiém, manh lu6i chau ngoc; hodc thd'y minh
in cdc thi thom ngon, mic d6 trAn phuc, & cung dién bdu, hay nhe
nhang bay lu6t trén hu khong. Tém lai, trong tAm cia ching sanh c6
dt ching tif mudi phdp gidi; chling tif 1anh hién thi thd'y cAnh Phat, B
T4t, Nhon, Thién; ching t& dc hién thi thdy cidnh tam dd tdi khd. Nhu
ngudi ki€p trude cé tu theo ngoai dao, thudng thAy minh phéng ra
ludng dién, hozc xui't hdn di dao chdi, ti€p xiic véi cdc phan 4m néi vé
chuyén thanh suy, qudc su. Hodc c6 khi tAm thanh tinh, trong gidc mo
thdy o viéc xdy ra ddi ba ngay sau, hay nim bdy thidng s& dé&n. Pai
khdi ngudi ddi trude c6 tu, khi niém Phat lién thdy cdnh gi6i lanh. Con
ké nghiép nhiéu kém phudc ditc, khi mdi niém Phit thudng thi'y cinh
gidi dit; trl niém lau ngay dc tuéng mdi tiéu tan, 1an lugdt sé& thi'y diém
tot 1anh. V& canh trong khi thifc, n€u hanh gid dung cong d&€n mifc
thuan thuc, c6 lic vong tinh thoat nhién tam ngung, thin y tu tai. C6
lic niém Phit d&€n bon nim gid, nhung ty thdy thdi gian rat ngidn nhu
khodng chirng d6i ba phiit. Cé lic dang tri niém, cdc tudng tdt la hién
ra. C6 lic vd ¥, tinh thin bdng nhién dudc dai khodi lac. C6 lic mot
ddong mot tinh, thdy tat cd tAm va cidnh déu khong. C6 lic mot phen
tha'y nghe, lién cdm ngd 1y khd, khong, vo thudng, vd ngi, dit tuyét
tuéng ta va ngudi. Nhitng tudng trang nhu th€ nhiéu khong thé t3 xiét!
Nhitng cdnh tuéng nhu th€ goi 1a ndi canh gidi hay tu tim cénh gidi,
do mot niém khinh an hién ra, hodc do chiing t& lanh cia cong dic
niém Phat tri chd bi€n hién. Nhitng cdnh nay thoat hién lién mat, hanh
gi4 khong nén chap cho 1a that c6 roi d€ tim luu luyén. N&u sanh niém
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luyén ti€c, nghi ring cdnh gidi 4y sao ma nhe nhang an vui, sao ma
trang nghiém t6t dep, rdi mo tudng khé quén, mong cho 1an sau lai
dugc thiy nifa, d6 1a di€m sai 1dm rat 16n. C6 nhin da chi trich tAm
niém nay 1a “gdi trudc chd ngira.” BSi nhitng cinh tuéng 4y do su dung
cong dic luc tam hién ma thoi, ché khong cé that. Nén biét khi ngudi
tu dung cong dén trinh dd nao tu nhién cdnh gidi Ay s€ hién ra. Vi nhu
ngudi 1 hanh mdi khi di qua mdt doan dudng, tat lai c6 mot doan cidnh
vat sai khac hién 16. Néu nhu ké 1it hanh chua d€n nha, ma tham luyén
canh bén dudng khong chiu rdi budc, tat ¢ sy tr§ ngai dén cudc hanh
trinh, va bi bd vo gilta dudng ching biét chitng nao mdi vé d€n nha an
nghi. Ngudi tu ciing nhu th€, n€u tham luyé&n cdnh gidi tam, thi khong
l1am sao chitng dugc cinh gidi that. Thing nhu mo tudng d&€n dd cudng
vong, tit s& bi ma ph4, 1am hu hai cd mot doi tu. Kinh Kim Cang noi:
“Pham c6 nhitng tuéng déu 12 hu vong; néu thiy cdc tuéng ching phdi
tudng, titc thd'y Nhu Lai.” (pham s hitu tuéng giai thi hu vong; nhugc
ki€n chu tuéng phi tudng, tiic ki€n Nhu Lai). “Cé nhitng tuéng” khong
phdi “nhitng tuéng c6” thudc vé phap hitu vi sanh diét, bdi cdc tuéng
4y ching tu bdo ring minh cé hay khong, that hay gia, chi do ké chua
ngd dao ly dong niém phan biét, chap cho 1a c6, khong, that, gid, nén
méi thanh ra hu vong. P&n nhur bic tham thién khi nhap dinh, thi'y dinh
canh ménh mang réng khdng trong sudt, ty tai an nhan, rdi sanh niém
wa thich; hay khi té ngd dugc mot dao 1y cao siéu, rdi vui mirng chdp
gitt 13y, ciing déu thudc vé& “cé tuéng.” Va di “cé tudng” tic 12 c6 hu
vong. “ThAy cdc tudng” 1a thdy nhitng tuéng lanh, dir, dep, xau, do,
sach, c6, khong, Phat, chiing sanh, cho d&€n cdnh #m 4m, sdu trin, van
van, “ching phai tuéng,” nghia 1a thdy ma dirng chip trudc ciing dirng
pht nhin, ct d& cho né ty nhién. Tai sao khong nén phi nhan? Bdi cic
tuéng tuy hu huyé&n, nhung ciing ching phai 1a khong; vi nhu béng
tring ddy nudc, tuy khong phdi that c6, nhung ching phadi khong cé
twéng hu huyén clia béng tring. Cho nén trong khi tu, néu thidy céc
tuéng hién, dirng luu ¥, ct ti€p tuc dung cong; vi nhu ngudi 1t hanh,
tuy thdy cdnh bén dudng, nhung vin ti€n budc d€ mau vé dén nha.
“Titc tha'y Nhu Lai” 12 thi'y bdn tdnh Phat, hay thd'y dugc dao vay.
Toém lai, tir cdc tuéng da k€ trén, cho dé&n sy nhit tim, ly nhdt tam,
déu 12 ndi canh gii. Canh gidi ndy c6 hai phuong dién 1a Tuong Ty va
Phan Ching. C4nh tuong ty 1a tam thdy rdi lién ma't. Cdnh phin chitng
12 mot khi duge tat dude vinh vién, vi da chitng ngd dugc mot phian
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chan nhu. Khong ludn ndi cdnh hay ngoai cinh, néu Ia tuong ty déu
khong phdi 1a chan cdnh gidi, ma goi l1a thau tiéu tic, nghia 1a khong
thau dugc mot phan tin tic clia chan tim. Ngudi that phdt 1ong cau gidi
thodt, ché nén dem tuéng thiu tiéu tifc nhan Iam chin cinh gi6i. Thau
tiéu tifc vi nhu cdnh trdi Am u rAm t&i, ht nhién c6 tran gié thdi lam
may den tam tan, hé ra mot chiit 4nh thdi duong, k&€ d6 may den lai
che khuat. Lai nhu ngudi xua co ciy 1dy Iira, trude khi 1tra bat 1én, tat
c6 tuéng khoéi phat hi€n. Chan cdnh gidi vi nhu dnh thdi duong sdng
sudt gitta troji trong tanh, va nhu lic co cdy da 14y dudc Iita. Tuy nhién,
ciing dirng xem thudng thau tiéu tic, vi c6 dude tuéng nay, méi chiing
minh x4c thuc c6 chin cénh gii. Nén tir d6 gia cong tinh tan, thi chin
canh giéi mdi khong xa.

X. Phdp Duyén Khoi Va Tit Thanh Deé:

Phip Duyén Khdi 1a hé qua tat y&u d6i v6i Thanh d€ thi hai va
thit ba trong Tt Thanh D&, va khong thé, nhur mdt s& ngudi c6 khuynh
huéng cho ring diy 12 mot sy thém thit sau ndy vio 15i day clia Piic
Phat. Chan 1y v& Tap hay Tap Thdnh D€ 13 chin d€ thi hai trong T
Diéu P€. Tap Thanh D€ hay sy that vé nhian duyén khdi 1én dau khd
l1a do ndi duc vong va nghi€p qué clia né; sy tich 1y y nghi, tinh cdm,
viéc 1am va nhitng duc vong trong qud khi; nhitng 4n tugng clia bat cit
hanh dong va kinh nghiém qua khd dugc ghi lai trong tAm ching ta
mot cidch vd y thitc; nhitng tri gidc qua khit ma trong hién tai ching ta
hdi tudng lai; ki€n thic qua khit duge luu trit trong ky c; nhitng chat
chong clia nghiép, thién va bat thién tir nhitng théi quen hay thuc tip
trong tién ki€p. Sy khéi day clia tu tudng, duc vong, hay 4o tudng sau
khi chiing di dugc ché ngy. Tap Thanh P& 1a sy thit vé cin nguyén
clia cdi khd. Tap P€ 1a sy that rd rang vé ngudn gdc cla nhitng ndi
khd. Chan ly diét khd hay Diét Thanh D€, d€ thit ba trong T¢ Diéu
DPE€. Cttu cdnh diét khd 1a Ni€t ban tinh tich (n€u chiu ha long tham
xudng rdi bd né di, hay truc né ra khdi minh thi goi 1a diét). Khd dau
¢6 thé dugc loai bd bdi vi ty khd dau khong phai 12 ban chdt c§ hitu
clia tAim thifc chiing ta. Vi khd dau khdi 1én tir vo minh hay nhitng quan
niém sai 14m, mot khi ching ta nhin chin dugc tinh khong hay thyc
tuéng clia van hitu thi vd minh hay quan niém sai 1am khong con dnh
hudng chiing ta nita. Giong nhu khi chiing ta bit dén 1én trong mdt cin
phong t6i; mot khi dén dugc bat sing 1én, thi béng tdi bi€n mat. Tuong



26

tu, nhd vao tr tué ching ta c6 thé tdy sach vo minh va nhitng trang
thdi nhi€u loan trong dong chdy tdm thic clia ching ta. Hon nita, trf
tué con gitp chiing ta tdy sach moi ddu v& nghiép luc di va dang hién
hitu trong tAm thic ching ta, khi€n cho sttc manh cda nhitng dau vét
nay khong con cé thé tic dung va tao qua bdo cho chiing ta nita. Chan
ly diét khd, d€ tht ba trong T Diéu PE. Citu canh diét khd 1a Niét
ban tinh tich (n€u chiu ha 1ong tham xudng rdi bd né di, hay truc né ra
khdi minh thi goi 1a diét).

Gido ly duyén khdi ndy ludn ludn duge gidi thich bing nhitng tir
ngit hét stic thuc tién, nhung né khong phai 1a 16i day chi ¢6 tinh gido
diéu, mic du thoat nhin c6 vé nhu vay, do tinh chit ngin gon clia cdc
15i gidi thich. Nhitng ai tirng quen thudc v6i Tam Tang Kinh Dién déu
hi€u ring Gido Ly Duyén Khdi nay dugc thiét 1ap trén cd s& 1am rd
nét nhitng nguyén tic cin ban cla tri tué. Trong 15i day vé tdnh duyén
khdi ctia van hitu trong th€ gian, ngudi ta c6 thé nhin ra quan di€ém
clia Ptic Phiat vé cudc dvi. Tinh duyén khdi ndy dién tién lién tuc,
khong bi gidn doan va khdong bi ki€m sodt bdi bat ctt loai tu tac hay tha
tdc ndo ci. Tuy nhién, cling khong thé gin cho gido ly Duyén Khdi
niy 12 quyét dinh thuyé&t hay dinh ménh thuyét, bdi vi trong gido ly
ndy c4 hai moi trudng vat Iy va quan hé nhin qua ctia cd nhin van
hanh cling nhau. Th& gidi vat Iy 4nh hudng d&€n tAm cla con ngudi, va
tAm cda con ngudi ngudc lai ciing Anh hudng dén thé gidi vat 1y, hién
nhién & mitc d6 cao hon, vi theo Kinh Tuong Ung B, nhu Pic Phat
n6i: “Thé& gian bi dan dit bdi tim.” N&u ching ta khong hi€u y nghia
chinh xdc cia Phdp Duyén Khdi va sy @ng dung clia né trong cudc
song, chiing ta s& 14m 1an cho d6 14 mot quy ludt nhian qua c6 tinh mdy
méc hodc thim chi nghi riing d6 chi 13 mot sy khdi sanh dong thdi, mot
nguyén nhan dau tién clia cdc phdp hitu tinh cling nhu vo tinh. Vi hoan
toan khong c6 mot sy khdi ngudn nao tir khong ma cé trong 15i day
ctia Bitc Phit. Phap Duyén Khdi cho thdy tinh khong thé c¢é dudc clia
nguyén nhian diu tién ndy. Ngudn gdc diu tién cla sy song, dong ddi
clia cdc ching sanh 13 diéu khong thé quan niém dudc, va nhu Pic
Phat néi trong Kinh Tuong Ung B9: “Nhitng suy dodn va y niém lién
quan dén th€ gian c6 thé dua dén sy réi loan vé tAm tri. VO thi, nay
cdc Ty Kheo, 1a sy luan hdi. Piém bit ddu cling khong thé néu ro doi
vGi chiing sanh bi v minh che diy, bi khat di tréi budc, phdi luu
chuyén luan hdi.” That vay, rit kh6é cé thé hinh dung dugc vé mot
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diém khéi ddu, khong ai ¢6 thé phing ra cling tot ngudn gdc clia bat ct
diéu gi, ngay mot hat cat, huéng 12 con ngudi. Truy tim khéi diém diu
tién trong mot qua khi vo thi that 1a mot viéc 1am vo ich va vo nghia.
D&i song khong phai 12 mot cdi gi ddng nhat, né 1a mot sy trd thanh.
D6 1a mot dong bién dich clia cdc hién tugng tAm-sinh 1.

XI. Thuyét Duyén Khéi & Thuyét Tu Tdac Tu Tho Va Cdi Goi La

Déng Tao Héa:

Thuyét Duyén Khéi & Thuyét Tu Tdac Ty Tho: Phat gido khong
ddng ¥ c6 cdi goi 1a ton thé, ciing khong c6 cdi goi 12 dang sing tao.
Nhung diéu nay khong c6 nghia 1a tit ca sinh vat va su vat khong hién
hitu. Chiing khong thé hién hitu v6i mot ban thé hay mot tinh thé
thudng hiing nhu ngudi ta thudng nghi, ma chding hién hitu do nhitng
tuong quan hay nhitng tdp hgp ctia nhan qua. Moi sy hién hitu, hoic cd
nhan hodc van hitu, déu bit ngudn tir nguyén Iy nhan qui, va hién
hitu trong sy phdi hdp cud nhin qui. TAm diém cda hoat dong nhan
qua 13 tdc nghiép riéng clia moi c4 thé, va tic nghiép sé& d€ lai ning
luc tiém 4n clia né quyét dinh sy hién hitu k€ ti€p. Theo d6, qua khit
hinh thanh hién tai, va hién tai hinh thanh tuong lai cud ching ta.
Trong th€ gidi ndy, chiing ta tao tic va bi€n dich nhu 12 mot toan thé
ma chiing ta c ti€n hanh mii trong cudc sdng.

Phdp Duyén Khéi Va Cdi Goi La Pang Tao Héa: Hai mudi 1im
th€ ky vé tru6c Piic Phit dd néi ring: “Chiing sanh va thé gidi 1a do
nhan duyén k&t hgp ma thanh.” Ciu néi 4y da phd nhan cdi goi la
“Pang Tao Héa” hay “Thugng P& sing tao ra mudn vat. Cau néi Ay
dit ra mot cdi nhin khoa hoc va khich quan vé th€ gigi thuc tai hay
“Duyén Khgi Luan.” Duyén khédi nghia 1a sy nuong tya hd tuong 1an
nhau ma sinh thanh va ton tai. Khong c6 cdi gi ¢6 thé ty minh sinh ra
minh va ty ton tai doc 14p v6i nhitng sy vat khdc. TAt cd moi sy moi
vat trén th€ gii ndy déu phdi tudn theo dinh luit “Duyén Khdi” ma
Thanh, Tru, Hoai va Khong. Con ngudi la mot ti€u vii tru cling khong
phdi ty nhién ma c6, ma 12 do nghiép Ivc két hgp cac duyén ma thanh,
va ciing nim trong dinh luat “Thanh Tru Hoai Khong.” Mudi hai nhan
duyén niy nghia ly rat thim diéu. Pay Ia nhitng ctra ngd quan trong dé
cho chiing sanh bugc vao Thanh qud, thodt khdi sanh ti, tréi budc, va
khd nio trong ba cdi sdu dudng, d€ ching thanh qui vi Duyén Gidc
Thtra.
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XI1.Nguyén Ly Duyén Khéi Theo Quan Diém Thién Tong:

Tién Trinh Duyén Khdi Pang Xdy Ra Noi Chinh Tam Ban: Thién
st Mogok Sayadaw 13 mdt trong nhitng Thién su ndi ti€ng clia Mién
Dién trong thdi cin dai. Thién su Mogok Sayadaw di theo budc chin
clia ngai Ledi Sayadaw, mdt vi thién su dugc nhiéu ngudi kinh trong &
Mién Pién vao dau th& ky XX. Thién su Ledi Sayadaw di ting cudng
su hi€u bi€t vé dinh luat Nhidn Duyén cho cdc Phat t Mié€n Dién, va
Thién su Mogok Sayadaw dd phuc hdi va 1am ndi bac phuong phip
thién cla ngai Ledi Sayadaw. Thién su Mogok Sayadaw 13 vi hoc gia
ndi ti€ng clia nhitng tu vién va da trdi qua hon ba mudi nim lam thay
day Vi Di€u Phdp va kinh dién & Mi&n Pién. Vao mot ngay no, Su
thdy ra hoan cénh ctia minh ndo khdc chi mot ngudi giit bd ma khong
c6 co hoi dé udng sita ciia chiing. Su quyét dinh tir bd dia vi va di dén
Mingun, noi ma Su di tu tip thién quin. Sau nhiéu nim trdi qua, do sy
thinh cdu ctia nhiéu Phat i tai gia, Suw bit diu day thién. Va ching bao
lau sau d6, danh ti€ng ctia Su di lan rong khip noi nhu 13 mot bac thiy
gidc ngd. Ching bao 1au sau khi Su thi tich, mot s§ dé t¥ van tiép tuc
tu tap theo phuong phap thién tué gidc cia Su. Piém ndi bat nhat trong
phuong phép day thién clia Thién sw Mogok Sayadaw 1a 4p dung Luat
Nhan Duyén. Su gii thich chudi nhin duyén ndy xdy ra nhu th€ nao
va huéng din hanh gid cdm nhan tryc ti€p ti€n trinh ndy dugc xdy ra
trong thin tAm cla chinh ho. Piéu niy phit sinh tué gidc dwa hanh gid
dé&n chd gidi thodt khdi ti€n trinh nay, chan ly clia ditc Phat. Su tu tap
bao gdm ba phin. Thit nhit, Thién st Mogok Sayadaw nhan manh su
quan trong vé hi€u bi€t Phat phdp trudc khi tu tap thién that sy. Su
gidng day su phan biét giita nhitng khdi niém va thyc thé tuyét ddi, va
thuc thé tuyét doi dudc bao gdm i dai va ngii uin nhu thé nio. Sau dé
Su gidi thich chu ky dinh luat nhan duyén, cho thdy ching qua nhan
qud nhu th€ ndo, 4i duc vd ham mudn gilt chit ching ta trong vong
sanh tif va dau khd. Thit nhi, hanh gia phat trién thién tip dua trén sy
hi€u biét trudc nay clia minh. Trudc tién hanh gid bit diu tu tap chanh
niém vé hdi thé dé tap trung. Sau dé viéc tu tAp dugc thay ddi vdi
phuong phap thién vé tAm, sy hiéu biét ning luc cda tim, hoic thién
vé cdm tho. Cudi cuing khi tim hanh gid tr§ nén sau sic, Thién su
Mogok Sayadaw nhin manh tit cd nhin thifc don thuan chi 13 sy sanh
diét ctia ngii u&n, va ti€n trinh than tAm 1 thé ndo. Sy thay ddi lién tuc
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nay phdi dugc hanh gid cdm nhin truc ti€p, chi khong chi don thuin
ghi nhén 13 thay d6i, cho thdy khd dau va v ngi clia ban than chiing
ta 12 nhu th€ ndo. Khi thé nhip vao ban chat thit clia ngii uin khi
chiing sinh va diét, hanh gid tré nén thuin thuc d€ doan trir dugc ti€n
trinh nay, va lam ngtrng bat binh xe nhan duyén, d6 1a hanh phiic cao
ca nhat, 1a ni€t ban.

Trong Nguyén Ly Duyén Khéi Muon Su Theo Duyén Ma Ton Tai:
Thién Su Hoang Long Hué Nam (1002-1069) thugng duding thi chiing,
néi ring: "Mt trdi 1én & phuong dong. Mit tring 1in & phuong tay. C&
1én va xudng nhu vay tif thdi xa xwa dén nay, tit ci may ong déu da
biét chuyén nay; déu di quan st chuyén nay mot cich tron ven. Ay 1a
Phat Ty Lo Gi4 Na, vo bién va thim thim... Muon sy trong ddi song
déu theo duyén ma ton tai. HEt thiy may dng! Tai sao khong tha'y? N6
bi che khuit bdi vo s& xiic cdm ctia may 6ng. Néu may 6ng chiu nhin
sdu vao nhian duyén, may ong sé khong bd 15 cdi gi 1a thiéng liéng,
ciing khong siéu viét bong ding va dau vét... Néu nhu, d€ minh thi o
rang, khong mot tu tudng phdt sanh, may dng sé& giong nhu mit troi va
mit tring dang chi€u sdng, va 1am mdt v6i cd vom trdi dang xoay
chuyén. Rdi thi vi Pai Giam Tu Thin s& thot vao 6c ciia miy dng va
x6a tiy ching!" Theo Ngii Ping Hoi Nguyén, mot hom, Thién Su
Hoang Long Hué Nam (1002-1069) thugng dudng day ching, néi ring:
"Son Tang nay tai hén dic mon, tuy viy ldo Ting dudc sanh ra d€ 1am
mot vi thay. Vi th€, khong nén mu quing véi bdn tam, khong nén lira
ddi cdc bac tién su, cling khdng nén tranh dudng sanh ti¥, th€ ma ngay
bay gi¢ diy lao Tang lai tranh dudng sanh ti. Vi khong nén rdi vong
luan chuyén, thi by gid 130 Ting lai rdi bd vong luan chuyén. Cdi
khong tir bé nay dudc tir bd. Cdi khong thuc ching nay di hoan toan
thuc chitng. Vi th€ ma 4nh sing Phat gido dudc truyén xudng tir ditc
Th& Ton la cai ma khong mdt phap c6 thé dat dudc. Vay thi cdi gi
dugc truyén thu cho Luc T6 trong cdi dém chét tiét Ay § Hoang Mai?"
No6i xong Hoang Long bén doc mdt bai ké:

"Pat khong dat,
Truyén khdng truyén
Lam sao néi dudgc
Chuyén tr§ vé ngudn codi
Va dat dugc cot 16i
P& nhd lai nhitng ri dot trong nha
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Nang diu mdi biét di vé nha nao day!"
Budi trua hdom sau, Su ngdi ki€t gia va thi tich nim (1069). Sau khi
thi tich, Su dugc sic thuy "Phé Gidc Thién Su".

XII1.Bén Cdch Nhin Vé Phdp Giéi Theo Nguyén Ly Vii Tru

Duyén Khdi:

DPao Phat chd truong ring khdng c6 cdi dugc tao doc nha't va riéng
ré. Van hitu trong vii tru, tim va vat, khdi 1én dong thdi; van hitu trong
vil tru nuong tya 1an nhau, 4nh hudng 1in nhau, va do d6 tao ra mot
ban dai hoa tdu vii tru ciia toan thé diéu. N&u thi€u mot, vii tru sé&
khong toan ven; néu khong cé tat ci, cdi mot ciing khong. Khi toan thé
vii tru ti€n t6i mot ban hdoa Am todn hdo, né dudc goi 12 “Nhit Chan
Phdp Gi6i,” vii try ctia cdi mot va cai thyc, hay “Lién Hoa Tang.”
Trong vii tru 1y tudng d6, van hitu sé& ton tai trong hoa diéu toan dién,
mdi hitu khdong chuéng ngai hién hitu va hoat dong clia cdc hitu khac.
Theo Gido Su Junjiro Takakusu trong Cuong Yé&u Tri€t Hoc Phat Gido,
mic dii quan niém vién dung va ddng khdi 12 vii tru, né 12 mot thuyét
phédp gidi duyén khdi, ban tinh ctia hién khdi 1a vii try, né 1a mot thi
tri€t 1y toan thé tinh clia tdt cd hién hitu, hon 1 triét hoc vé nguyén
khdi. Theo thuyét ndy, ngudi ta phan biét c6 bon hang vii tru. Trong
khi d6, theo tobng Hoa Nghiém, c6 bon phdp gidi: Thit nhdt la Su Phdp
Gidi: Sy Phap Gi6i la th€ gidi clia ddi song hién thuc, hay th€ gidi
kién tinh. Sy phdp gidi 1a cdch nhin phdp gi6i nhu mot thé gibi cla
nhitng vat thé cd biét, trong d6 chit gidi (dhatu) c6 nghia 1a cdi phan
biét. Pay la th€ gidi clia thuc tai, th€ gidi hién tugng, hay th& gidi hién
tugng, cidc phap sic va tAim cla ching sanh. Su phdp gidi bi€u hién
cho gido 1y duy thuc ciia Ti€u Thira. Thit nhi la Ly Phdp Gidi: Ly
Phdp Gi6i la th€ gi6i Iy twdng ctia dinh luat hay nguyén ly. Ly phip
gi6i 1a cdch nhin Phdp Gidi nhu sy hi€n hién clia nhdt tim (ekacitta)
hay mot ban thé cd ban (ekadhatu). Pay 1a th€ gidi thé tainh néi vé cac
phép sdc va tim clia ching sanh tuy c6 sai khdc nhung cting chung mot
thé tinh. Pay 1a th€ gidi clia ly tic. N6 dugc Tam Luin Tong va Phdp
Tuéng Tong chi xudng, day ring 1y tich rdi véi su. Thit ba la Ly Su
V6 Ngai Phdp Gidi: Ly Sy V6 Ngai Phiap Gidi 1a th€ gidi thé hién ly
trong su; su va Iy cung hoa di€u. Ly sy v ngai phdp gidi la cdch nhin
Phép Gi6i nhu mot th€ giGi trong d6 tit cd nhitng hién hitu riéng biét
clia n6 (vastu) c6 thé ddng nhat dugc véi mot tam 1a sd y. Phap Gidi
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nay khong c6 trd ngai gitta 1y va sy vi 1y do sy ma hién bay, sy nhd ly
ma thanh tyu. Khéi Tin va Thién Thai tdng chl truong nhat thé giita su
va ly, nghia 1a th€ gidi ctia 1y tic va thuc tai dugc hgp nhat, hay thé
gi6i ly tudng dugc thé ngod. Thit tu la Sw Sw Vé Ngai Phdp Gidi: Su Su
Vo6 Ngai Phap Gidi 1a th€ gidi tuong giao hoa diéu giita chinh cdc su,
céc hién thuc. Trong th€ gidi hién thuc, su phdp gidi, chii nghia ca
nhan c6 cd ndi bat; canh tranh, xung dot, tranh ludn va tranh chr?fp cling
s€& 1am r8i loan sy hoa diéu. Coi xung dot nhu chuyén duong nhién, la
dudng 18i clia cdc nén triét hoc xuwa nay. Pao Phat dung 1én mot thé
gidi trong d6 ddi séng hién thuc dat t6i chd hoa diéu 1y twdng. Su su
v0 ngai phdp gidi 1a cdch nhin Phdp Gidi nhu mot th€ gidi trong d6
mdi mot vat thé riéng biét cia né ddng nhat v6i moi vat thé riéng biét
khdc, ma tit cd nhitng gidi han phan cich giita ching thdy déu bi boi
bé. Pay 1a thé gidi clia tit cd thuc tai dugc két dét lai hay dugc dong
nha't trong nhip diéu toan ven, nghia 1a tit cd moi hién tugng déu tuong
ting thong dung nhau, mt titc nhiéu, 16n chita nhd. Pay la chii truong
clia tdng Hoa Nghiém, theo d6 tit ci nhitng sy that hay thuc tai di biét
nhat thi€t phdi tao thinh mot toan thé nhip nhang do sy tuong dung
tuong nhi€p dé chitng ngd thé gidi ly tudng 1a “nhit nhw.” Theo Gido
Su Junjiro Takakusu trong Cuong Yé&u Tri€t Hoc Phat Gido, dem thuc
hanh ma thich ¢ng 1y thuyé&t khong phai 1a diéu khé khin, nhung tai
hai & chd 13 con ngudi , ké thi qud thién vé 1y thuyét, ngudi lai qué
trong thuc hanh. Do d6 can phdi c6 mot gidi phdp hitu ly. Lai nita,
trong thé€ giGi thyc t&, thyc hanh thudng chong lai thuc hanh, sy kién
chdng lai sy kién, cong tdc chdng lai cong tic, cd thé chdng lai cd thé,
ding cAp chdng lai ding cip, qudc gia chong lai quoc gia. P6 1a sic
thai cla thé gidi cd nhan cht nghia, rdi tir 46 toan thé th€ gidi héa ra
phan chia thinh manh vun vit. Chd nghia tap thé hay tinh than tuong
trg khong ngirng, vin chua di dé ngin chin 4c tinh cia ddi song. PE
hoa diéu mot trang thai sinh tdn nhu vay va dé dua tit cd van vt dén
chd nhu hoa, th€ gi6i tuong giao twong cdm can phii dugc tao ra. Mot
thé gidi 1y tudng nhu vay dugc goil1a “su sy vO ngai phdp gi6i.”

XIV.Duyén Khéi: Chiéc Cdu Noi Lién Tit Nhdn Di Dén Qua:
Theo Phit gido, duyén la nhitng hoan cdnh bén ngoai. Ngudi tu

Phit, néu dao luc yé&u thi chiing ta c6 thé bi hoan canh bén ngoai 16i

cudn; tuy nhién néu dao lyc cao thi khong cé thi gi c6 thé 16i cudn



32

minh dugc, nhu 18i cda Luc TS Hué Ning: “khdng phai phuén dong,
cling khong phai gié dong, ma chinh tim minh dong.” Né6i cdch khdc,
néu nhu ching ta vang giit ding theo 13i t§ day, thi khong c6 duyén
nio c6 thé khdi 1én 1am phan bén cho ki€p luan hdi dudc. Nhu vay,
duyén khdi 1&én 1am chi€c cau ndi lién tir nhin dén qui. Thi€u chi€c
cAu ndy, nhian khong thé di d&€n gip qua cia ching dugc. C§ dic day:
“Thién vong khdi khoi, so nhi bat 1du,” va “Gid st ba thién ki€p, s& tic
nghiép bit vong; nhin duyén hoi ngd thdi, qua bdo hoan tu tho,” cé
nghia 12 1u6i trdi tuy thua 16ng 1ong, nhung mdt may 16ng ciing khdng
lot khéi, va gid st nhu trim ngan ki€p di nita thi nghiép gdy tao vin
con, khi c6 duyén diy dd thi bdo tng s& d&€n khong sai. Néi cdch khic,
duyén van hanh nhu mot chi€c cau ndi lién Nhin va Qua. Cé nhitng
trudng hdp dang chi y ma ngudi Phat tif phai hi€u rd dé tranh khong bi
hi€u 1Am vé luat nhan qua: 1am dit & ki€p ndy ma van dudc giau sang,
12 vi ki€p truSc da tirng 1am phudc, cling dudng, bo thi. C4i nhan dit &
ki€p ndy vi méi gieo nén chua thanh ra qué 4c; trong khi cdi nhon lanh
trong ki€p truc hay nhiéu kiép trudc, vi da gieo 1au, nén di chin mui,
nén qua gidu sang phdi tr6. Ciing nhu vdy, in & hién lanh ma vin cd
nghéo cling, hoic ludn bi cic dicu khd s8, hoan nan, van vin, Ay la vi
nhon lanh méi gieo trong ki€p ndy ma thodi, nén qua lanh chua trd; con
bao nhiéu nhin 4c kiép trudc, di gieo liu rdi nén qua dir da dén thai
di€ém chin mui.

Theo Phat gido, nhitng vui suéng hay dau khd trong ki€p ndy la
dnh hudng hay qua bdo cla tién ki€p. Th& cho nén cé dic cé néi:
“Duc tri tién th& nhan, kim sanh tho gid thi. Duc tri lai th€ qua, kim
sanh tdc gid thi.” C6 nghia 12 mu6n bi€t nhan ki€p trudc cia ta nhu thé
nao, thi hay nhin xem qud bdo ma chiing ta dang tho lanh trong ki€p
ndy. Muon bi€t qui bdo k& ti€p cia ta ra sao, thi hdy nhin vao nhitng
nhin ma ching ta di vd dang gy tao ra trong ki€p hién tai. Mot khi
hi€u r6 dugc nguyén ly nay rdi, thi trong cudc sdng hiing ngay clia
ngudi con Phat chon thuin, ching ta s& ludn c6 khd ning tranh céc
diéu dir, 1am cdc diéu lanh. Moi hanh dong 1am nhin s& c6 mot két
qud hay hau qud. Ciing nhu vay, két qui hay hau qui déu c6 nhin cla
né. Luat nhian qud 13 khai niém cin ban trong dao Phat, né chi phdi tat
cd moi trudng hgp. Ngudi Phat td tin ludt nhan qué chit khong khong
phdi thudng phat. Moi hanh dong hé 1a nhan 4t c6 qui. Tuong tu, hé 14
qua 4t c6 nhan. Luat nhan qua 1a ¥ niém cin ban trong Phat gido chi
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phdi moi hoan cdnh. Py la dinh luit cin ban cda van hitu, n€u mot
ngudi gieo hat giong tot thi chic chin ngudi d6 s& git qua tot; néu
ngudi 4y gieo hat gidng x4u thi hi€n nhién phdi git qui xau. Du két
qué c6 thé mau hay chAm, moi ngudi chic chin s& nhan nhitng k&t qua
tuong &ng v&i nhitng hanh dong cia minh. Ngudi nao thim hiéu
nguyén ly nay s& khong bao git 1am diéu x4u.

Theo Phat Gido, moi hanh dong 12 nhan s& c6 két qua hay hau qud
clia né. Gidng nhu vay, moi hau qua déu c6 nhin ciia né. Luit nhin
qud 12 luat cin bdn trong Phat gido chi phoi moi hoan cdnh. Luat &y
day ring ngudi lam viéc lanh, dit hoic vd ky s& nhan 1dy hau qua
tuong duong. Ngudi lanh dugc phudc, ngudi dit bi khd. Nhung thudng
thudng ngudi ta khong hiéu chit phudc theo nghia tAm linh, ma hiéu
theo nghia giau c6, dia vi xa hdi, hodc uy quyén chanh tri. Ching han
nhu ngudi ta bdo ring dugc 1am vua 1a do quéd clia mudi nhan thién da
gieo trudc, con ngudi chét bat dic ky tir 1a do trd qud xau & ki€p ndo,
diu ki€p nay ngudi Ay khong 1am gi ddng trach. Nhian qua 12 mot dinh
luat tit nhién néu rd sy tuong quan, tuong duyén giita nhin va qua,
khong phéi c6 ai sinh, cling khong phai ty nhién sinh. N&€u khong c6
nhan thi khong thé c6 qui; n€u khdng cé qua thi ciing khdng c6 nhan.
Nhin nao qué niy, khdong bao gid nhan qua tuong phdn hay mau thuin
nhau. N6i cdch khéc, nhan qud bao gid ciing ddng mot loai. NEu mudn
dudc dau thi phidi gieo giong ddu. N€u mudn dugc cam thi phdi gieo
giong cam. Mot khi da gieo cd dai ma mong git dudc Ida bip la
chuyén khong tudng. Theo gido thuyé&t nha Phat, mot nhin khong thé
sinh dudc qui, ma phdi dudc sy trg gitip clia nhiéu duyén khic, thi du,
hat lia khong thé niy mam lia n€u khong c6 nhitng tr¢ duyén nhu 4nh
sdng, dat, nudc, va nhan cong trg gidp. Chinh vi viy ma Phat gido cho
ring Duyén van hanh nhu mot chi€c ciu ndi lién Nhan va Qua.

Trong nhan cé qud, trong qua c¢6 nhan. Chinh trong nhan hién tai
chiing ta thi'y qua vi lai, va chinh trong qué hién tai chiing ta tim dugc
nhan qué khit. Sy chuyén tir nhan d€n qua cé khi nhanh cé khi chim.
C6 khi nhan qui x4y ra lién nhau nhu khi ta vira danh ti€ng tréng thi
ti€ng trong phat hién lién. C6 khi nhian da gy rdi nhung phdi dgi thai
gian sau qua mdi hinh thanh nhu tir lic gieo hat lda gidng, ndy mam
thanh ma, nhd ma, c4y lda, ma Ién thanh cdy lda, trd bong, rdi cit lda,
van van, phdi qua thdi gian ba bon thang, hodc nim sdu thang. C6 khi
tr nhan d&n qua cdch nhau hiing chuc nim nhu mot dia bé cip sdch
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dén trudng hoc d€n ngay thanh tai phdi trdi qua thdi gian it nhat 1a 10
nim. C6 nhitng trudng hdp khic tir nhan dén qua c6 thé dai hon, tir di
truGc d€n dSi sau mdbi phat hién. Hanh gid tu Phat nén ludn nhd ring,
theo Phat gido, tit cd moi loai nghiép déu dugc chat chita bdi A Lai
Da va Mat Na thitc. Ching sanh da 1&én xudng tif sanh trong vo lugng
ki€p nén nghiép cling v bién vd lugng. Du 1a loai nghiép gi, khong
s6m thi mudn, déu sé& c6 qua bdo di theo. Khong mot ai trén ddi ndy c6
thé trén chay dugc qua bdo. Than thé chiing ta, 15i néi, va tim chiing
ta déu tao ra nghiép khi chiing ta dinh mic. Chiing ta tao théi quen.
Nhitng th6i quen ndy sé& khi€n chiing ta dau khd trong tuong lai. P6 1a
k&t qua cla sy dinh mic cla ching ta, ddng thdi cling 12 k&t qua cla
nhitng phi€n nio trong qua khit. Moi tham 4i déu din d&€n nghiép. Hay
nhé riing khdng phai chi do than thé ma cd ngdn ngit va tim hdn ciing
tao diéu kién cho nhitng gi s& xdy ra trong tuong lai. Trong qua khi
néu chiing ta lam diéu gi t6t dep, bay git chi cAn nhé lai thdi ching ta
ciing sé& tha'y sung sudng, hinh dién. Trang thdi sung sudng hinh dién
hdm nay 13 k&t qua clia nhitng gi ching ta dd 1am trong qud khit. N6i
céch khdc, nhitng gi ching ta nhin hom nay 1a két qud clia nghiép
trong qua khi. TAt cd moi sy déu dugc diéu kién héa bdi nguyén nhan,
diu d6 12 nguyén nhin di cé tir 1au hay trong khodnh khic hién tai.
Né&u chiing ta hanh dong thién lanh (tich cuc) thi k€t qua hanh phiic
s6ém muodn gi cling xudt hién. Khi chiing ta hanh dong den tdi (tiéu
cyc), nhitng diu 4n xau khdng bao gid mat di mic du ching khong dua
dé&n két qud tic thi. Khi chiing ta hanh dong, du thién hay 4c, thi chinh
chiing ta chiing ki€n rd rang nhitng hanh dong ay. Hinh dnh clia nhitng
hanh dong nay sé tu dong in vao tiém thifc cla chiing ta. Hat gidng
clia hanh dong hay nghiép da dudc gieo trong & day. Nhitng hat gidng
ndy dgdi d&€n khi c6 dd duyén hay diéu kién 12 niy midm sanh ciy tr§
qud. Ciing nhu vay, khi ngudi nhan lanh 14y hanh dong cda ta lam, thi
hat gidng clia yéu thuong hay thi hin cling sé dudc gieo trong trong
tiém thiic clia ho, khi c6 di duyén hay diéu kién 1a hat giong Ay ndy
mam sanh ciy va trd qua tuong ¥ng. Phat tif chin thuan nén ludn nhd
ring, “bién c6 thé can, ndi c6 thé mon, nhung nghiép tao tir mudn kiép
tru6c khong bao gid mat di; ngugc lai, né két thanh qua, di ngan van
nim trdi qua, cudi cing minh ciing phai trd nghiép.” Khi chiing ta gieo
hat ti€u thi cdy ti€u s€ moc 1é€n va ching ta s€& c6 nhitng hat tiéu, chd
khong phdi 1a nhitng trdi cam. Tuong tu, khi ching ta hanh dong thién
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lanh thi hanh phdc phat sanh chd khong phdi khd dau. Khi chiing ta
hanh ddng bao 4c thi khd dau d&€n ché khong phdi 1a hanh phic. Mot
cdi hat mAm nhd c6 thé phét trién thanh mot cay to nhiéu qua, ciing y
nhu vy mdt hinh dong nhd c6 thé giy ra nhitng k&t qua qud to 16n. Vi
vay, chiing ta nén ¢ géng trdnh nhitng hanh dong den t6i dit nhd, va
c6 ging lam nhitng hanh dong trong sing di nhd.

Tai Liéu Tham Khdo
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The Dependent Origination:
A Bridge Connecting Causes & Effects

Thién Phiic

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 of cause-condition-
effect. When talking about the theory of dependent co-
arising, all things are produced by causal conditions (or
conditional causation which are name by the effects, or
following from anything as necessary result). According to
Buddhism, everything arises from conditions and not being
spontaneous and self-contained has no separate and
independent nature. According to Buddhism, human beings
and all living things are self-created or self-creating. The
universe is not homocentric; it is a co-creation of all beings.
Also according to Buddhism, 6he root of all phenomena is
mind. The exoteric and esoteric schools differ in their
interpretation: The exoterics hold that mental ideas or
things are unsubstantial and invisible. The esoterics hold
that mental ideas have both substance and form. 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.

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

1. An Overview and Meanings of Conditions:

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

Pratyaya means having conditions. In other words, pratyaya is a
kind of concurrent or environment cause. Sanskrit term “Hetupratyaya”
means causation or causality. Hetu and pratyaya are really
synonymous; however, hetu is regarded as a more intimate and
efficient agency of causation than a Pratyaya. Secondary cause, upon
which something rests or depends, hence objects of perception; that
which is the environmental or contributory cause; attendant
circumstances. This is also the adaptive cause (water and soil help the
seed growing). The circumstantial, conditioning, or secondary cause, in
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contrast with the Hetu, the direct or fundamental cause. Hetu is the
seed, Pratyaya is the soil, rain, sunshine, etc. Pratyaya also means a
contributory or developing cause, i.e. development of the fundamental
Buddha-nature; as compared with direct or true cause. Pratyaya is a
contributory or developing cause of all undergoing development of the
Buddha-nature, in contrast with the Buddha-nature or Bhutatathata
itself. All things are produced by causal conditions (or conditional
causation which are name by the effects, or following from anything as
necessary result). To lay hold of, or study things or phenomena, in
contrast to principles or noumena; or meditation on the Buddha’s
nirmanakaya, and sambhogakaya, in contrast with the dharmakaya.
Everything arises from conditions and not being spontaneous and
self-contained has no separate and independent nature. According to
Buddhism, human beings and all living things are self-created or self-
creating. The universe is not homocentric; it is a co-creation of all
beings. Buddhism does not believe that all things came from one cause,
but holds that everything is inevitably created out of more than two
causes. The creations or becomings of the antecedent causes continue
in time-series, past, present and future, like a chain. This chain is
divided into twelve divisions and is called the Twelve Divisioned
Cycle of Causation and Becomings. Since these divisions are
interdependent, the process is called Dependent Production or Chain of
causation. The formula of this theory is as follows: From the existence
of this, that becomes; from the happening of this, that happens. From
the non-existence of this that does not become; from the non-
happening of this, that does not happen. According to Buddhist
teachings, if the contemplation of the mind arose spontaneously from
the mind itself, then causes and conditions are not necessary. The mind
exists due to causes and conditions. The mind has no power to arise
spontaneously on its own. The mind has no power to arise
spontaneously, but neither do conditions arise spontaneously. If the
mind and conditions each lack substantial being, how can they have
being when they are joined together? It is difficult to speak of
substantial being, or of them arising when they are joined together;
when they are separate they do not arise at all. Now, if just one arising
is lacking in substantial being, how can one speak of the hundred
realms and the thousand suchlike characteristics as having substantial
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being? Since the mind is empty of substantial being, therefore all things
which arise dependent on the mind are empty.

I1. Summaries of the Theory of Causation in Buddhist

Teachings:

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

According to Prof. Junjiro Takakusu, the following definitions are
based on the interpretation in his book titled The Essentials of Buddhist
Philosophy: First, conditioned arising means arising from the secondary
causes, in contrast with arising from the primal nature or bhutatatha
(Tanh gidc). Second, everything arises from conditions and not being
spontaneous and self-contained has no separate and independent
nature. Third, Buddhism does not give importance to the idea of the
Root-Principle or the First Cause as other systems of philosophy often
do; nor does it discuss the idea of cosmology. Naturally such a branch
of philosophy as theology did not have grounds to develop in
Buddhism. One should not expect any discussion of theology from a
Buddhist philosopher. As for the problem of creation, Budhism is ready
to accept any theory that science may advance, for Buddhism does not
recognize any conflict between religion and science. Fourth, according
to Buddhism, human beings and all living things are self-created or
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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.

Summaries of the Theory of Causation in Buddhist Teachings:
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 of cause-condition-
effect. All becomings, either personal or universal, originate from the
principle of causation, and exist in the combinations of cause-
condition-effect. The center of causation is one’s own action, and the
action will leave it latent energy which decides the ensuing existence.
Accordingly, our past forms our present, and the present forms the
future. In this world, we are continuously creating and changing
ourselves as a whole. According to Buddhism, there’s nothing created
by accident, nor there exists a so-called “the first cause”. All things in
the phenomanal world are brought into being by the combination of
various causes and conditions (twelve links of Dependent Origination),
they are relative and without substantiality or self-entity. According to
the Majjhima Nikaya Sutra, the Buddha taught: “Depending on the oil
and wick does the light of the lamp burn; it is neither in the one, nor in
the other, nor anything in itself; phenomena are, likewise, nothing in
themselves. So do we, we do not exist accidentally, but exist and live
by means of this Law. As soon as we realize this fact, we become
aware of our firm foundation and set our minds at ease. Far from being
capricious, this foundation rests on the Law, with which nothing can
compare firmness. This assurance is the source of the great peace of
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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.”

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

From microscopic one-celled living creatures evolved into more
sophisticated forms, culminating in man. Just consider that billions of
years ago, the earth had no life; volcanoes poured forth torrents of
lava, and vapor and gas filled the sky. However, when the earth cooled
about two billions years ago, microscopic one-celled living creatures
were produced. It goes without saying that they were produced through
the working of the Law. They were born when the energy of “sunyata”
forming the foundation of lava, gas, and vapor came into contact with
appropriate conditions or a secondary cause. It is the Law that provided
the conditions for the generation of life. Therefore, we realize that the
Law is not cold, a mere abstract rule, but is full of vivid power causing
everything to exist and live. Conversely, everything has the power of
desiring to exist and to live. During the first two billions years of the
development of the earth, even lava, gas, and vapor possessed the urge
to live. That is why one-celled living creatures were generated from
them when the conditions were right. These infinitesimal creatures
endured all kinds of trials, including extreme heat and cold,
tremendous floods, and torrential rains, for about two billions years,
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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.

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
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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.”

I11.Different Kinds of Secondary Cause & Dependent

Origination in Buddhist Teachings:

Different Kinds of Secondary Causes: In Buddhist teachings, there
are many different kinds of pratyaya such as /) Conditioned condition
(adhipati-pratyaya (skt): The reasoning mind, or the mind reasoning.
Intelligence in contact with its object. The relationship being like that
of form or colour to the eye. The influence of one factor in causing
others. Condition becoming an object of cognition. Upon which
something rests or depends, hence objects of perception; that which is
the environmental or contributory cause; attendant circumstances. The
relationship being like that of form or colour to the eye. The influence
of one factor in causing others. 2) The environmental or secondary
force (Pratyaya-bala (skt)): The power of the conditioning cause,
circumstance, or contributing environement), in contrast with the causal
force or direct cause (nhin luc). 3) Conditioned immutable: The
conditioned immutable, immutable as a whole, but not in its parts, its
phenomenal activity. 4) Cause-nature-environment: Cause, nature and
environment; natural powers and conditioning environment. The
circumstances or conditions environing the mind created by the six
gunas. Conditioning environment and natural powers in which
environment plays a main role. 5) Conditioned Bhutatathata: The
conditioned Bhutatathata or relative condition, or the Bhutatathata
influenced by environment, or pure and impure conditions, produces all
things. 6) Alambana-pratyaya (skt): Things distracting the attention,
distracting thoughts; the action of external objects conditioning
consciousness. 7) Samanantara-hetu (skt): Condition governing the
succession of events. 8) Condition of visibility: The state or condition
of visibility, which according to the Awakening of Faith, arises from
motion. 9) Conditioning power: The conditioning power in contrast with
the conditioned, e.g. the power of seeing and hearing in contrast with
that which is seen and heard. 10) Resisting accessory cause: Resisting
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accessory cause, in contrast with the accordant cause (thuin duyén); as
goodness is the accordant cause so evil is the resisting cause of the
Buddha way. 11) Condition of karmic action: Action, or activity, the
karmaic, condition of karmaic action. The first of the three subtle marks
of the Awakening of Faith, when mental activity is stirred to action by
unenlightenment. /2) External conditions: People think that external
conditions or circumstances which stir or tempt one to do evil. As a
matter of fact, problems and dissatisfaction do not develop because of
external conditions, but from our own mind. If we don’t have internal
peace, nothing from outside can bring us happiness. The condition in
which the five internal senses attach to the five external objects. 13)
Cause sub-cause (Hetu-pratyaya (skt): The cause sub-cause which acts
as chief cause (hetu-pratyaya), there being no distinction between the
chief cause and the secondary cause, i.e., the water and the wind cause
a wave. 14) A concatenation of causal chains: The Buddha taught:
“Because of a concatenation of causal chains there is birth, there is
disappearance.” 15) Direct or indirect causes: Real entities that arise
from direct or indirect causes. [16) Dependent on cause: The cause or
causes on which anything depends. 17) Link of pollution: Nidana of
pollution, which connects illusion with the karmaic miseries of
reincarnation. From the “water” of the bhutatathata, affected by the
“waves” of this nidana-pollution, arise the waves of reincarnation. /8)
Interdependent causes: Something to lay hold of, a reality, cause, and
basis, similar to an old man relies on his cane (the mind likea monkey,
the thought like a horse). 19) Causes resting on object of consciousness:
Causes depending upon object of consciousness, upon which something
rests or depends, hence objects of perception; that which is the
environmental or contributory cause; attendant circumstances. When
talking on being far away from alambavigata, it is to say to be free
from all conditions. 20) Condition of advance to a higher stage: The
cause, or organ of advance to a higher stage, e.g. the eye is able to
produce sight. 21) Conditions of time and place of rebirth: The
conditions or causes of time and place into which one is born. 22)
Conditions environing the mind created by the six gunas: The
circumstances environing the mind created by the six gunas.
Conditioning environment and natural powers in which environment
plays a main role. 23) Contributory Cause: Environing cause of
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attaining the perfect Buddha-nature, or the environing cause, his
goodness or merits which result in deliverance or salvation. Developing
cause of all undergoing development of the Buddha-nature, in contrast
with the Buddha-nature or Bhutatathata itself. 24) Cause of erroneous
ideas: The unreality of one’s environment.

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

Four Main Kinds of Causation in Buddhist Teachings: As
mentioned above, in Buddhist teachings, there are many different kinds
of Categories of Causation; however, there are four main kinds of
causation that were taught in most Buddhist schools. 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
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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.

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
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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 reaches out into the outer world and, perceiving objects, puts new
ideas into the mind-store. Again, this new seed sprouts out to reflect
back a still newer seed. Thus the seeds accumulate and all are stored
there together. When they are latent, we call them seeds, but when
active we call them manifestations. The old seeds, the manifestations
and the new seeds are mutually dependent upon each other, forming a
cycle which forever repeats the same process. This is called the Chain
of Causation by Ideation. That which makes the seed or subconscious
thought sprout out into actual manifestation, that is, the motive force
which makes the chain of causation move, is nothing but ideation. It is
easy to see from this theory of Causation by Ideation that Delusion,
Action and Suffering originate from mind-action, or ideation. The
Storing Center of Ideation is carried across rebirth to determine what
the next form of life will be. This Storing Center might be regarded as
similar to the soul in other forms of religion. According to the Buddhist
doctrine, however, what is reborn is not the soul, but is the result of the
actions performed in the preceding life. In Buddhism the existence of
the soul is denied.

The third category is the “Causation by Thusness”: Causation by
Thusness is used to explain the origin of the ideation-store. The
ideation-store of a human being is determined by his nature as a human
being and this nature is a particular dynamic form of Thusness. One
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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.
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
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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.

1V. The Dependent Arising Dharma:

As mentioned in previous sections, causation means conditioned
arising, or arising from the secondary causes, in contrast with arising
from the primal nature or bhutatatha (Tanh gidc); or everything arises
from conditions and not being spontaneous and self-contained has no
separate and independent nature. In Buddhist teachings, the Dependent



51

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

According to Prof. Junjiro Takakusu in the Essentials of Buddhist
Philosophy, the theory of causation by Dharmadhatu is the climax of all
the causation theories; it is actually the conclusion of the theory of
causation origination, as it is the universal causation and is already
within the theory of universal immanence, pansophism, cosmotheism,
or whatever it may be called. The causation theory was explained first
by action-influence, but as action originates in ideation, we had,
secondly, the theory of causation by ideation-store. Since the ideation-
store as the repository of seed-energy must originate from something
else, we had, thirdly, the causation theory explained by the expression
“Matrix of the Thus-come” (Tathagata-garbha) or Thusness. This
curious term means that which conceals the Buddha. Because of
concealment it has an impure side, but because of Buddhahood it has a
pure side as well. It is a synonym of Thusness (Tathatva or Tathata, not
Tattva=Thisness or Thatness) which has in its broadest sense both pure
and impure nature. Through the energy of pure and impure causes it
manifests the specific character of becoming as birth and death, or as
good and evil. Thusness pervades all beings, or better, all beings are in
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
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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.

V. Ten Theories That Independently Cause The Manifestation
of the Ideal World:

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

VL. Interbeing Endlessly Interwoven:

Interbeing Endlessly Interwoven, name of a kind of meditation on
the manifestation of all phenomena as interdependent. This meditation
can help free us from the concept of “unity and diversity,” or “one and
all.” This meditation can dissolve the concept of “me” because the
concept of self” is built on the opposition of unity and diversity. When
we think of a speck of dust, a flower, or a human being, our thinking
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cannot break loose from the idea of unity, of one, of calculation. We
see a line between one and many, between one and not one. In daily
life we need this just as a train needs a track. But if we truly realize the
interdependent nature of the dust, the flower, and the human being, we
see that unity cannot exist without diversity. Unity and diversity
interpenetrate each other freely. Unity is diversity. This is the principle
of interbeing and interpenetration of the Avatamsaka Sutra. Interbeing
means “This is that,” “That is this.” Interpenetration means “This is in
that,” and “That is in this.” When we meditate deeply on interbeing and
interpenetration, we see that the idea of “one and many” is only a
mental construct which we use to contain reality, much as we use a
bucket to hold water. Once we have escaped the confinement of this
construct, we a re like a train breaking free of its rails to fly freely in
space. Just as when we realize that we are standing on a spherical
planet which is rotating around its axis and around the sun, our
concepts of above and below disintegrate, so when we realize the
interdependent nature of all things,” we are freed from the idea of “one
and many.” The image of an Indra’s Jeweled net is used in the
Avatamsaka Sutra to illustrate the infinite variety of interactions and
intersections of all things. The net is woven of an infinite variety of
brilliant gems, each with countless facets. Each gem reflects in itself
every other gem. In this vision, each gem contains all the other gems.
To envision the interwoven nature of relationships, which illustrate
the character of interbeing and interpenetration, we can picture a
sphere which is composed of all the points on its surface and all the
points within its volume. There are extremely many points, yet without
each of them the sphere does not exist. Now let us imagine connecting
each point with all the other points. First we connect point A to each of
the other points. Then we connect point B with each of the others,
including A, and so on until all the points are connected. As you can
see we have woven the points are connected. As you can see we have
woven and extremely dense net intertwining all the points. The
principle of the Interbeing and interpenetration in the Avatamsaka
Sutra refuses to accept the concept of inner/outer, big/small, one/many
as real, it also refuses the concept of space as an absolute reality. With
respect to time, the conceptual distinction between past, present, and
future is also destroyed. The Avatamsaka Sutra says that past and
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future can be put into the present, present and past into future, present
and future into past, and finally all eternity into on ksana, the shortest
possible moment. To summarize, time, like space, is stamped with the
seal of interdependence, and one instant contains three times: past,
present and future. Not only does a speck of dust contain in itself,
infinite space, it also contains endless time; in one ksana we find both
infinite time and endless space. According to the Avatamsaka Sutra, in
the Interdependence of all things or interbeing, cause and effect are no
longer perceived as linear, but as a net, not a two-dimensional one, but
a system of countless nets interwoven in all directions in multi-
dimensional space. Not only do the organs contain in themselves the
existence of all the other organs, but each cell contains in itself all the other
cells. One is present in all and all are present in each one. This is expressed
clearly in the Avatamsaka Sutra as “One is all, all is one.” When we fully
grasp this, we are freed from the pitfall of thinking of “one” and “many,” a
habit that has held us trapped for so long. When we say, “One cell contains in
itself all the other cells,” do not misunderstand that there is some way that one
cell’s capacity can be stretched to fit all the others inside of it. We mean that
the presence of one call implies the presence of all the others, since they
cannot exist independently, separate of the others.

VII.Ten Reasons that All Things in the Real World Ought To

Have Harmony among Themselves:

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

VIII1.External States or Objects Play an Important Role in the

Process of the Dependent Origination:

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

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

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

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

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

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

IX. Internal Realms Play a Considerable Role in the Process of
the Dependent Origination:

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

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

X. Dependent Arising and the Four Noble Truths:

Dependent Arising is an essential corollary to the second and third
of the Four Noble Truths, and is not, as some are inclined to think, a
later addition to the teaching of the Buddha. The Noble Truth of Cause
of Sufferings is the second of the four dogmas. The truth of the cause
of suffering, the dependent origination that the cause of suffering lies
in passions and their resultant karma; the accumulation of the past
thoughts, affections, deeds, and passions; the impression of any past
action or experience remaining unconsciously in the mind; the present
consciousness of past perceptions; past knowledge derived from
memory; good or evil karma from habits or practice in a former
existence (the force of habit), or the uprising or recurrence of thoughts,
passions or delusions after the passion or delusion has itself been
overcome, the remainder or remaining influence of illusion. Truth of
the causes of suffering or the truth of accumulation. The Truth of the
end of suffering (the extinction of suffering), the third of the four
axioms (dogmas). There is an end to suffering, and this state of no
suffering is called Nirvana. Suffering can be eliminated because
suffering itself isn’t the intrinsic nature of our minds. Since suffering
arises from ignorance or misconception, once we realize emptiness, or
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the nature of things as they are, ignorance or misconception no longer
influences us. It’s like turning a light on in a dark room, once the light
is on, the darkness vanishes. Similarly, wisdom can help us cleanse
ignorance and disturbing attitudes from our minds forever. In addition,
wisdom cleanses the karmic imprints currently on our minds, so they
won’t bring results. The Truth of the end of suffering (the extinction of
suffering), the third of the four axioms (dogmas). There is an end to
suffering, and this state of no suffering is called Nirvana.

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
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of a grain of sand, let alone of human beings. It is useless and
meaningless to seek a beginning in a beginningless past. Life is not an
identity, it is a becoming. It is a flux of physiological and psychological
changes.

XI. The Theory of Causation & Theory of Self-Creation and the

So-Called Creator:

The Theory of Causation & Theory of Self-Creation: 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.

Dependent Arising and 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.
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XI1.The Dependent Origination In the Point of View of the Zen

School:

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

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

"Attaining not attaining,

Transmitting not transmitting,

How can one speak of

Returning to the root and attaining the essence?



68

Recalling the leaks in her old dwelling,
To what house does the new bride travel?"

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

XIII1.Four Ideas of Looking At The Four Dharma Realms In the

Theory of Universe Causation:

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, four states of the universe are to
be distinguished. Meanwhile cccording to the Hua-Yen school, there
are Four Dharma Realms: The first dharma realm is the factual world:
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. The
second dharma realm is the world of law: The ideal, or the world of
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
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theorical world. It is represented by the Sam-Lun and Dharmalaksana
Schools which teach that principle is separate from facts. The third
dharma realm is the ideal realized world: 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 phenomena are
identical with noumena, or 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. The fourth dharma realm is the real
harmonized world: 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. 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, or 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.” 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,
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business, agains business, individual against individual, class against
class, and 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.”

X1V.Dependent Origination: A Bridge Connecting Causes &

Effects:

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

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

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

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