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Loi Mé Ddu

Nhéan (hetupratyaya) c6 nghia 1a nguyén nhian hay nguyén nhin
tinh hay tinh nhin duyén. Phan ngit Hetu va Pratyaya thuc ra dong
nghia vé6i nhau. Tuy nhién, hetu dugc xem 1a mot nhin t6 thAm siu va
hiéu qué hon Pratyaya. Nhin cian ban tao ra nghiép qua va sy tdi sanh.
Hé gay nhan it git qud. Duyén c6 nghia 12 nhan phu, hoan cdnh hay
diéu kién bén ngoai, ddi lai v6i nhan chinh hay chiing t&¥. Nhan (Hetu)
12 hat, trong khi duyén (Pratyaya) l1a dit, mua, ning, vin van. Tt cd
cdc phép hitu vi déu do duyén hay diéu kién ma sanh ra (1dy qua ma
goi tén). Duyén 12 nhitng hoan cdnh bén ngoai. N&u dao lyc yéu thi
chiing ta c¢6 thé bi hoan cinh bén ngoai 16i cudn; tuy nhién néu dao luc
cao thi khong c6 thit gi ¢6 thé 16i cudn minh dugc, nhu 15i cia Luc T
Hué Ning: “khong phai phuén dong, ciing khong phdi gié dong, ma
chinh tim minh dong.” Nhu vang giit ding theo 13i t8 day, thi khong c6
duyén nio cé thé lam phan bén cho ki€p luan hdi dugc. Trong vii tru
nay, nhan duyén sanh phdp hay phdp khdi 1én tit nhitng nhén truc ti€p
hay gidn ti€p. Ptic Phat day: “Do sy ndi két clia cdc chudi nhan duyén
ma ¢6 sy sinh, c6 sy diét.” T “Qua” ddi lai v6i “Nhan”. Hét thdy cédc
phdp hitu vi 12 truSc sau ndi ti€p, cho nén ddi v6i nguyén nhan tru6e
ma néi thi cdc phap sinh ra vé sau 12 qua. Nhitng vui suéng hay dau
khd trong ki€p ndy 12 4nh hudng hay qua bio clia tién ki€p. Thé cho
nén cd dic c6 néi: “Duc tri tién th€ nhin, kim sanh tho gia thi. Duc tri
lai th€ qud, kim sanh tdc gid thi.” C6 nghia 1a mudn bi€t nhan ki€p
trudc clia ta nhu th€ nao, thi hdy nhin xem qua bdo ma ching ta dang
tho lanh trong ki€p niy. Mudn bi€t qui bdo k€& ti€p cia ta ra sao, thi
hay nhin vao nhitng nhAn ma ching ta da va dang gy tao ra trong ki€p
hién tai. Mot khi hi€u 6 dugc nguyén ly nay rdi, thi trong cudc song
hiing ngay clia ngudi con Phat chon thuin, ching ta s& ludon c6 kha
ning tranh cdc di€u dit, 1am cédc diéu lanh.

V& miit gido Iy ma néi, tit cid cdc tong phdi Phat Gido Pai Thira
déu tin vio Nguyén Ly Nhan-Duyén-Qua. Ngudi ta nghi ring diéu
kién hay hoan cdnh bén ngoai khi€n cho ngudi ta lam viéc dc. Ky that,
tAt c4 nhitng trd ngai va bt toan khong do nhitng diéu kién bén ngoai,
ma 1a do tim tao. Néu chiing ta khong c6 su tinh ling ndi tAm, khong
c6 thi gi bén ngoai c¢6 thé mang lai hanh phiic cho chiing ta. Ngoai
duyén la hién trang nim thiic duyén vao ngoai canh. Cin tinh cia con



ngudi va nhian duyén ctia hoan cdnh nuong tua vao nhau, hay sy nuong
tua gitta luc cin va luc trdn, ma sy tdc dong 16n 12 & luc cin. C4nh cla
luc tran (sic, thanh, huong, vi, xtc, phdp) 12 nhitng s duyén 1am nho
ban tAm tinh; hay su phdi hgp giita luc cin va luc trdn, ma luc tran la
y&u t6 chinh.

C6 dtic day: “Bo tat sg nhan, chiing sanh s¢ qua.” Du hiy con la
pham phu, chiing ta nén bi&t sg nhon d€ khong hdi qua. Phat day tAm
yén canh ling. Nhu vay, su quyét dinh trong tim ciing 1a su quyét dinh
Phit qué trong tudng lai. N&u dao luc y&u thi chiing ta c¢6 thé bi hoan
cénh bén ngoai 16i cudn; tuy nhién n€u dao lyc cao thi khong c6 thit gi
c6 thé 16i cudn minh dugc. Phit tir chon thudn phai ¢ ging dung cong
tu hanh sao cho khong tao thém nhan mdi. Phat gido khong tin ring
van hitu d&€n tir mot nguyén nhan ddc nhat, nhung cho ring moi vt
nhA't dinh phai dudc tao thanh it nhat 1 hai nguyén nhan. Nhitng sdng
héa hay bi€n thanh clia cic nguyén nhan di trudc ndi ti€p trong lién
tuc thdi gian, quéa khit, hién tai va vi lai, nhu mot chudi day xich. Chudi
xich ndy dudc chia thanh 12 bd phan, goi 1a 12 khoen nhin duyén vi
mdi bo phin lién quan nhau v6i cong thiic nhur sau “C4i ndy c¢é nén cdi
kia c6; cdi ndy sinh nén cdi kia sinh. C4i nidy khong nén c4i kia khong;
c4inady diét nén cdi kia diét.”

Phat tf thudn thanh nén ludn nhé ring nguyén nhin cin bdn giy ra
khd dau phién ndo la tham, sin, si, man, nghi, ta ki€n, sit, dao, dim,
vong... vi muc dich t3i hiu clia dao Phat 1a nhim gidp chiing sanh,
nha't 13 nhitng chiing sanh con ngudi loai trir nhitng thit 4y dé€ néu chua
thanh Phat thi it nhit ching ta ciing tr§ thAnh mdt chin Phat t c6 mot
cudc song an lac, tinh thiic va hanh phiic. Nhu vay, hi€u dugc nguyén
ly Nhan-Duyén-Qud d6i v6i ngudi Phat tit con gitp cho minh phat
tri€n nhitng théi quen méi trong viéc biét dirng lai ding lic ding thdi,
théi quen biét ngirng lai, khong ti€p tuc 1am nhitng hanh dong bt thién
nita. Quyén sich nhd c6 tua dé& “Nhan-Duyén-Qua” nay khong phai la
mot nghién cttu thim siu vé Phait gido, ma né chi don thuin vach ra
nhitng 15i day qui bau clia ditc Phat vé “Nhan-Duyén-Qud”. Chiing ta
hiy thir ¢d ging tu tip nhitng 15i Phat day vé “Nhan-Duyén-Qua” rdi
chiing ta sé& thdy riing trdi nghiém dudc viéc thodt ly khd dau phién
nio d€ c6 dugc sy yén binh, tinh thitc, va hanh phiic khong cé nghia la
chiing ta phai di vao mot noi thim sdu ciing cdc, ndi khong c6 sy hién
dién cla ric roi hay khdng c6é nhitng cdng viéc ning nhoc. Ky that, sy



yén binh that sy hién dién giita nhitng thit vira k& trén ma chiing ta vin
¢6 sy yén tinh noi ndi tAm minh. Cudc hanh trinh tr ngudi 1€n Phat doi
hdi nhiéu c6 ging va hiéu bi€t lién tuc. Chinh vi th€ ma mic di hién
tai di c6 qué nhiéu sich vi€t vé Phat gido, tdi cling mao mudi bién
soan tAp sich “Nhan-Duyén-Qui” song ngit Viét Anh nhim phd bién
gido Iy nha Phit cho Phit tr § moi trinh do, dic biét 1a nhitng ngudi so
cd. Nhitng mong su' d6ng gép nhoi ndy s& mang lai 1di lac cho nhitng ai
mong cau c6 dudc cudc sdng an binh va hanh phic.

Thién Phic
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Preface

Hetupratyaya means causation or causality. Sanskrit terms Hetu and
pratyaya are really synonymous; however, hetu is regarded as a more
intimate and efficient agency of causation than a Pratyaya. The original
or fundamental cause which produces phenomena, such as karma or
reincarnation. Every cause has its fruit or consequences. The
circumstantial, conditioning, or secondary cause, in contrast with the
Hetu, the direct or fundamental cause. Hetu is the seed, while Pratyaya
is the soil, rain, sunshine, etc. All things are produced by causal
conditions (or conditional causation which are name by the effects, or
following from anything as necessary result). In this universe, real
entities that arise from direct or indirect causes. The Buddha taught:
“Because of a concatenation of causal chains there is birth, there is
disappearance.” The term ‘“consequence” or “effect” contrasts with
“cause,” or “Fruit” contrasts with “seed.” The effect by causing a
further effect becomes also a cause. 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.

Speaking of teachings, all schools of Mahayana believe in the
Principle of Cause-Conditions-Effects. 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.
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.
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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. 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. Sincere Buddhists must try to
zealously cultivate so that we establish no causes. 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.”

Devout Buddhists should always remember that the main causes of
sufferings and afflictions are greed, anger, hatred, ignorance, pride,
doubt, wrong views, killing, stealing, sexual misconduct, lying, and so
on... and the ultimate goal of Buddhism is to help sentient beings,
especially, human beings to eliminate these troubles so that if we are
not able to become a Buddha, at least we can become a real Buddhist
who has a peaceful, mindful and happy life. So, understanding the
theories of Causes-Conditions-Effects can help us to develop new
habits of appropriate pausing, habits of knowing how to stop from
continuing doing unwholesome activities. This little book titled
“Causes-Conditions-Effects” is not a profound philosiphical study of
Buddhism, but a book that simply points out the Buddha's precious
teachings on “Causes-Conditions-Effects”. Let's try to practice these
teachings of the Buddha, then we will see that to experience the
escape of sufferings and afflictions in order to have peace, mindfulness
and happiness does not mean that we have to go to remote forests or
mountains, where there exists no trouble, or no hard work. As a matter
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of fact, peace is really to be in the midst of those things and still be
calm in our heart. The journey from man to Buddha demands
continuous efforts with right understanding and practice. Presently
even with so many books available on Buddhism, I venture to compose
this booklet titled “Causes-Conditions-Effects” in Vietnamese and
English to spread basic things in Buddhism to all Vietnamese Buddhist
followers, especially Buddhist beginners, hoping this little contribution
will help Buddhists in different levels to understand on how to achieve
and lead a life of peace and happiness.

Thién Phic
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Phédn Mot
Part One

Nhéan
Causes
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Chuong Mot
Chapter One

Nhdn Quéd Theo Quan Diém Phdt Gido

Nhin 12 nguyén nhan, 12 ning luc phat dong; qua 1a k&t qud, la su
hinh thanh cla ning luyc phat dong. Pinh ludt nhan qua chi phdi van su
van vit trong vii try khong cé ngoai 1€. Ludt nhdn quéd hay sy tudng
quan giita nguyén nhan va k&t qua trong ludt vé “Nghiép” clia Phat
gido. Moi hanh dong 13 nhan sé& c6 k&t qua hay hau qud ctia né. Gidng
nhu vy, moi hiu qui déu c6 nhin cla né. Luit nhian qud 1a luit cin
bdn trong Phit gido chi phdi moi hoan canh. Luit 4y day ring ngudi
lam viéc lanh, dit hodc vo ky sé nhan 14y hau qué tuong duong. Ngudi
lanh dudc phudc, ngudi dit bi khd. Nhung thudng thudng ngudi ta
khong hi€u chit phudc theo nghia tAm linh, ma hi€u theo nghia giau cé,
dia vi x4 hoi, hoic uy quyén chdnh tri. Ching han nhu ngudi ta bdo
ring dugc 1am vua 12 do qué cia mudi nhin thién da gieo trudc, con
ngudi chét bat dic ky tir 13 do trd qua xau & ki€p nao, dau ki€p ndy
ngudi 4y khong 1am gi ddng trach. Nhan qua 1a mdt dinh luit tdt nhién
néu rd su tuong quan, tuong duyén gitta nhan va qua, khong phai cé ai
sinh, cling khong phdi tu nhién sinh. Néu khong c6 nhin thi khong thé
c6 qud; néu khong c6 qua thi ciing khdng ¢6 nhan. Nhin ndo qua niy,
khong bao gi¢ nhan qud tuong phdn hay mau thuin nhau. N6i cdch
khdc, nhan qud bao git ciing ddng mot loai. Néu mudn duge dau thi
phdi gieo gidng dau. Néu mudn dugc cam thi phdi gieo gidng cam.
Mot khi da gieo c¢é dai mad mong git dudc lda bdp 1a chuyén khong
tudng. Mot nhan khong thé sinh duge qua, ma phdi dudc su trg gitp
cia nhi€u duyén khac, thi du, hat lda khong thé ndy mam lda néu
khong c6 nhitng trg duyén nhu dnh sédng, dit, nudc, va nhan cong trg
gitp. Trong nhan c6 qua, trong qua c¢6 nhan. Chinh trong nhan hién tai
chiing ta thdy qua vi lai, va chinh trong qud hién tai chiing ta tim dugc
nhan qui khit. Sy chuyén tir nhin d&€n qud c6 khi nhanh c¢6 khi chim.
C6 khi nhan qua xdy ra lién nhau nhu khi ta vita ddnh ti€ng trong thi
ti€ng trong phét hién lién. C6 khi nhan da gy rdi nhung phai dgi thdi
gian sau qui mdi hinh thanh nhu tir lic gieo hat lda giong, niy mam
thanh ma, nhd ma, cz?fy lia, ma I6n thanh ciy lda, tré bong, rdi cit lda,
van van, phdi qua thdi gian ba bon thang, hodc nim sdu thang. C6 khi
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tf nhan d€n qua cdch nhau hiing chuc nim nhu mot dda bé cdp sdch
dén trudng hoc ti€u hoc, d&€n ngay thanh tai 4 nim dai hoc phai trai
qua thdi gian it nhat 1a 14 ndm. C6 nhitng trudng hgp khac tir nhan dén
qua c6 thé dai hon, tir d5i tru6c d&€n ddi sau méi phat hién. Hi€u va tin
vao luat nhin qui, Phat t¥ s& khong mé tin di doan, khong y lai thin
quyén, khong lo sd hoang mang. Biét cudc d&i minh 13 do nghiép nhan
ctia chinh minh tao ra, ngudi Phit t& véi long ty tin, c6 thém siic manh
to 16n s& lam nhitng hanh dong tot dep thi chic chin nghiép qui sé
chuyén nhe hon, chit khong phai trd ding qui nhu lic tao nhan. N&u
lam t8t nita, biét tu than, giif gidi, tu tim, nghiép c6 thé chuyén hoan
toan. Khi bi€t minh 1a dong luc chinh ctia moi that bai hay thanh cong,
ngudi Phat tir s€ khong chdn ndn, khong trach méc, khong y lai, cé
thém nhiéu c6 ging, c6 thém tu tin dé hoan thanh t6t moi cong viéc.
Biét gi4 tri clia ludt nhan qud, ngudi Phat t khi 1am mot viéc gi, khi
néi mot 15i gi, nén suy nghi tru6c d&€n k&t qua tdt hay xau clia né, chi
khong lam liéu, d€ rdi phai chiu hau qua khd dau trong tuong lai. Phat
tl thuan thanh nén ludn nhé ring nhian qud Gng bdo 1a sy dap tra lai
cho cdc nhan nghi€p dc va thién. Theo Phit gido, nhitng ai phti nhin
luat nhan qué luan hdi sé& hity hoai tat cd nhitng trach nhiém luin ly
cta chinh minh.

Cause and Effect in Buddhist Point of View

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

Téng Quan Va Y Nghia Ciia Nhéin

Theo Dirc Phit, nhian la nhdn ma ban da gieo, thi tr d6 ban phai
git 14y k&t qua tuong tng, khong c6 ngoai 1&. N€u ban gieo nhan t6t,
4t git qud t6t. Va néu ban gieo nhan x4y, 4t nhan 14y qua x4u. Vi vay
ma néu ban gieo mot nhian nao d6 véi nhitng duyén khac di kém, mot
qua bdo hay hiau qud nao d6 sé dén, khong cé ngoai 1é. DPic Phat day:
“Do su ndi két clia cdc chudi nhan duyén ma cé su sinh, c6 sy diét.”
Nhan qud trong dao Phat khong phdi 1a chuyén tin hay khong tin. Cho
dit ban khong tin nhan qua thi nhin qui vAn vin hanh ding theo chiéu
huéng ma né phai vidn hanh. Nhan chinh 1a chiung t& (hat). Cdi gép
phan cho su 16n manh ctia n6 1a duyén (hay diéu kién). Trong mot cai
hat xudng di't 1a gieo nhan. Nhitng diéu kién 14 nhitng y&u t& phu vao
g6p phan 1am cho cdi hat nAy mam va 16n 1én nhu dat dai, nuéc, anh
ndng mit troi, phan bén va ngudi 1am vudn, van van.

Nhan c6 nghia 1a nguyén nhan hay cdi di  tru6c; diéu kién, 1y do,
nguyén 1y (nguyén nhin). Nhin cidn ban tao ra nghi€p qua va su tdi
sanh. HE gdy nhan &t git qud. Moi hanh dong 1am nhan s& c6 mot két
qud hay hau qud. Ciing nhu vay, k&t qua hay hau qui déu c6 nhin cla
né. Luat nhan qud 13 khai niém ciin bdn trong dao Phat, né chi phdi tat
cd moi trudng hgp. Ngudi Phat t tin ludt nhan qua chd khong khong
phdi thudng phat. H& c¢6 nhin it c6 qui. Tuong tu, h& c6 qud it c6
nhin. Luit nhian qui 13 ¥ niém cin ban trong Phat gido chi phdi moi
hoan cdnh. Pay 1a dinh luit cin bdn clia van hitu, n€u mot ngudi gieo
hat giong tot thi chic chin ngudi d6 sé& git qua tot; néu ngudi Ay gieo
hat gidng xau thi hién nhién phai git qua xau. D két qui c6 thé mau
hay chim, moi ngudi chic chin s& nhan nhitng k&t qud tuong Gng vdi
nhitng hanh dong cia minh. Ngudi nao thim hi€u nguyén ly nay sé&
khong bao gid 1am diéu xau.

Ludt nhdn quéd con c¢6 nghia 1a sy tudng quan gitta nguyén nhin va
k&t qua trong luat vé “Nghiép” clia Phat gido. Nhian 1a nguyén nhin, 1a
ning lyc phat dong; qui 1a k&t qud, 1a sy hinh thanh cda ning luc phat
dong. Pinh luat nhin qud chi phdi van sy van vat trong vii tru khdng c6
ngoai 1& Moi hanh dong 12 nhan s& c6 két qud hay hiu qué cda nd.
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Giong nhu vy, moi hdu qua déu c6 nhan ctia né. Luit nhian qua la
luat ciin bdn trong Phat gido chi phdi moi hoan canh. Luit 4y day ring
ngudi lam viéc lanh, dit hodc vo ky s& nhan 14y hau qua tuong duong.
Ngudi lanh duge phude, ngudi dit bi khd. Nhung thudng thudng ngudi
ta khong hi€u chit phudc theo nghia tim linh, ma hi€u theo nghia giau
c6, dia vi xa hdi, hodc uy quyén chanh tri. Chdng han nhu ngudi ta bio
ring dugc 1am vua 1a do qud clia mudi nhan thién da gieo trudc, con
ngudi chét bat dic ky tir 13 do trd qua xau & ki€p nao, dau ki€p ndy
ngudi Ay khong 1am gi dang trach. Theo Phat gido, c¢6 sy hién hitu clia
nhan qud dong thdi; c6 nghia 12 nhan 12 qua, qui 1a nhan. Nhian c¢6 qua
nhu 12 nhan clia chinh né, gieo hat cho qui, rdi qua lai cho hat. Nhian
qua bédo trng thong ca ba ddi: hién bdo, sanh bdo, va hiu bdo.

Overview and Meanings of Cause

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

Hetu means cause, antecedent, condition, reason, or principle. The
original or fundamental cause which produces phenomena, such as
karma or reincarnation. Every cause has its fruit or consequences.
Every action which is a cause will have a result or an effect. Likewise,
every resultant action has its cause. The law of cause and effect is a
fundamental concept within Buddhism governing all situation.
Buddhists believe in a just rational of karma that operates
automatically and speak in terms of cause and effect instead of rewards
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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.

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

Nhiing Loai Nhan Khdc Nhau

C6 nhiéu dinh nghia lién quan d&€n Nhan nhv Bién Hanh Nhén, luat
tong quit c6 thé d4p dung vao mot s6 dic tinh tAm thic 1am cin ban
chung cho cdc dic tinh khéc, hay ta ki€n 1a nhan 4nh hudng moi hanh
dong. Bay Ia mot trong sdu nhdn sanh ra cdc phép hitu vi. Phap hitu vi
sanh ra déu do su hda hop clia nhian va duyén. Dj thuc nhdn hay nhin
da chin mudi. Nhan sanh ra qua khdc véi chinh né, thi du nhu thién
nhan khong sanh ra thi€n qua ma lai sanh ra lac qua; dc nhan khong
sanh ra 4c qua, ma lai sanh ra khS qua (lac qua va khd qua déu 1a vo
ky, chit khong phdi 1a thién 4c). Di Thuc Nhan La nhén tao ra két qua
clia n6 trong mdt ddi sdng khdc, nhu khi nhitng thudng phat nhin lanh
dudc trong trong ddi k& ti€p sau khi chét. Theo A Ty Pam cia tong
Cau X4, day 1a mot trong sdu cin nhin trong thuy€&t nhan qué. Duyén
Nhdn hay nhin phy, ¥ thic trong tim phin biét cac phdp khdi 1é€n tir
nim thifc. Canh doi ddi v6i tAm thic (phdp tim va s tAm 12 niing
duyén, canh 13 sd duyén). Nhitng tr¢ duyén hay duyén phét trién do
nhitng diéu kién bén ngoai (tit ca gdc thién, cdng dic gitp d3 cho cdi
nhin, lam ndy sinh cdi tinh cla cdi nhan chin chinh). Ndng Sinh Nhdn,
sinh ra tit cd cdc cdc xidc va nhan biét, dau t6t hay xau. Qudn Dai
Nhdn hay luat vé sy gidn doan. PAy 12 mt trong sdu nhan sanh ra cic
phdp hitu vi. Phdp hitu vi sanh ra déu do sy hoda hgp ctia nhin va
duyén. Nhdn Chinh va Nhdn Phu: Hat giong ma ciy dugc trong 1én 1a
nhin chinh, nhitng y&u t6 khdc nhu cong sitc, bén phan, tu6i nude, vin
van dudc coi nhu 12 nhitng nhan phu hay duyén. Péng Loai Nhéin hay
luat gieo gi git ndy. PAy 1a mdt trong sdu nhin sanh ra cdc phdp hitu
vi. Phap hitu vi sanh ra déu do su hda hgp clia nhan va duyén. Hanh
Qud Nhan: Ba thi nhan, hanh, v qua (hat gidng, sy niy mam, va
trai). Hién Liéu Nhdn hay diéu kién trong d6 céc sy vat dudc biéu hién
nhu 13 dudc 4nh sdng chi€u roi. Pay 12 mot trong sdu nhan sanh ra cdc
phdp hitu vi. Phdp hitu vi sanh ra déu do sy hdoa hgp cla nhin va
duyén. Héa Duyén Nhdn, nguyén nhan Phat va Bo6 T4t gidng trin héa
dd ching sanh. Ndng Bién Nhdn hay su ty chuyén bi€n tir nhian sang
qud. Nghiép Nhdn hay su hoat dong clia nhan. Su hoat dong phdi hdp
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truc ti€p hay gidn ti€p clia nhan chinh hay nhan phu (nhin tic 1a lyc
dich than sinh ra qua, nghiép 1a s& tic trg duyén sinh qué; hai thi ndy
hoa hgp véi nhau ma sanh ra van phdp). Khd Nhdn hay nguyén nhan
gay ra khd dau phién nio. Nguyén nhin ctia khd dau 12 sy ham mudn
dua trén tham lam va ich ky. Piic Phat thdy ring nguyén nhin ctia khd
dau 12 sy ham mu6n va tham lam ich ky. Con ngudi ta mudn dugc tat
cd moi thit vd mudn tri giit nhitng tht &y vinh vién. Tuy nhién, long
tham khong tin, gidng nhu cdi thing khong ddy, khong bao gid chat
ddy dudc. Cang ham mudén nhiéu, cang khd dau nhiéu. Vi vdy, chinh
sy ham mudn va khit vong vo han 12 nguyén nhin ctia khG dau phién
nio. Tuy nhién, nguyén nhin chinh dura d€n ndi khé clia chiing ta 1 vo
minh. V6 minh 12 mo6t y&u t§ tim thic, mot trang thdi 1am u 4m tri
ning clia chiing ta. N6 1am cho chiing ta khong biét sy that chiing ta la
gl va cdc sy vat quanh ta tdn tai nhu th& ndo. VO minh ching nhitng
l1am cho chiing ta khong bi&t dugc su vt ton tai theo cdch nao, ma né
con vé& vdi khién cho chiing ta khong thd'y dudc sy that hién hitu clia
van hitu. Ngoai ra, vo minh con giy ra quan niém sai 1dm vé sy hién
hitu. Quan niém nay chinh 12 ngon ngudn clia moi trang thdi nhiéu
loan va khd ndo. Chi ¢6 tri tué méi cho chiing ta nhan biét dudc thuc
tuéng hay tanh khong ctia van hitu. Theo Piic Phat, thdy dugc cdi khd
khong thoi chua di. PE gidm thiu hay diét tin nhitng khd dau phién
nio, ching ta phai hi€u rd nguyén nhian nio da giy ra khd dau phién
nio bdi vi chi ¢6 hi€u rd dudc nguyén nhin ching ta méi cé thé lam
dugc diéu gi d6 d€ gidi quyét van dé. Ban c6 thé nghi ring nhitng lo
budn khd dau clia ban 1a do tai hoa ctia gia dinh tir truyén ki€p, tir ddi
nay qua ki€p no. Hay c6 thé nhitng khé dau 4y phat sinh ra vi tdi 18i do
ong ba ngay xuwa da gy ra, by gi chiing 1am khd ban. Hoidc c6 thé
khd dau clia ban dugc tao bdi Than linh hay ma quy. Hiy binh tim suy
nghi xem coi nguyén nhan thyc sy nim & noi ban hay khong? Phdi rdi,
né nim ngay ndi chinh ban. Ban di tao ra sy thit bai, khé khin va bat
hanh clia chinh ban, nhung ban chit ¢d hitu clia con ngudi bit ban phai
dd thira cho ngudi khdc hon 13 ty minh chiu trach nhiém vé cic diéu
sai quiy 4y. Theo Piic Phit, tham 4i 12 mot trong nhitng nguyén nhan
16n ctia khS dau phién ndo. C6 nhiéu loai tham 4i: tham duc lac, tham
vat chit, tham sdng ddi hanh phic, va tham sdng ddi vinh cttu, van
van. Nhung Dtrc Phat day: “TAt c4 nhitng khao khit hudng thu va thda
min duc lac ching khdc gi udng nudc min, cing udng cang thiy
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khat.” Tuy nhién, tham 4i khong phai 12 nguyén nhan chinh giy ra khd
dau, ma nguyén nhén thuc sy ding dang sau tham 4i budc ching ta
phai c6 ging 14y cho bing dudc nhitng thit ching ta ham mudn chinh 1a
vO minh. Vi vO0 minh ma ching ta ham tranh danh doat 1gi, ham tranh
gianh cda cdi vat chat. Vi vo minh ma ching ta ham dudc séng vinh
clru, van van va van van... Tuy nhién, khong ai trong ching ta dugc
toai nguyén véi nhitng ham mudn nay. Chinh vi viy ma tit c4 ching ta
déu phai kinh qua khd dau phién nio. Phat tif chon thuan nén luén nhé
ring chi khi ndo chiing ta nhin dién dugc nhitng nguyén nhin gy ra
khd dau phién nio chiing ta mdi c6 thé gidm thi€u hay tdn diét dugc
chiing.

Different Kinds of Causes

There are many definitions that are related to Hetu as
Sarvatragahetu or law of generality, which is applicable to certain
mental qualities making the common ground for others, or universal or
omnipresent cause of illusion, as of false views affecting every act.
This is one of the six causes of all conditioned things. Every
phenomenon depends upon the union of the primary cause and
conditional or environmental cause. Vipaka-hetu or maturation of a
germ or heterogeneous cause, i.e. a cause ripening in a different life, or
a cause producing a different effect, known as neutral, or not ethical,
e.g. goodness resulting in pleasure, evil in pain. The cause ripening in a
different life, a cause which produces its effect in a different life, as
when retributions are obtained in the life after death. According to the
Abhidharma of the Kosa School, this is one of the six chief causes in
the Theory of Causal Relation. Conditional cause or contributory
cause, the condition of perception arising from the five senses.
Immediate, conditional or environmental causes, in contrast with the
more remote. A cause upon which something rests or depends, hence
objects of perception; that which is the environmental or contributory
cause; attendant circumstances. A developing cause, i.e. development
of the fundamental Buddha-nature; as compared with direct or true
cause. Cause produces all sense and perceptions, either good or evil.
The cause that is able to produce all sense and perceptions, good and
evil The producing cause of all good things, one of the five causes
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(four elements of earth, water, fire and wind which are the causers or
producers and maintainers of infinite forms of nature (results).
Upeksha-hetu or law of discontinuation, this is one of the six causes of
all conditioned things. Every phenomenon depends upon the union of
the primary cause and conditional or environmental cause. Hetu-
pratyaya or causes and conditions, primary causes and secondary
causes, main causes and subsidiary causes. The seed out of which the
plant grows is an illustration of the main cause, whereas other elements
like labor, the quality of soil, humidity and so on, are considered as
subsidiary causes or conditions. Sabhagahetu or causes of the same kind
as the effect, the law that like produces like (causes of the same kind as
the effect, good producing good, etc). This is one of the six causes of
all conditioned things. Every phenomenon depends upon the union of
the primary cause and conditional or environmental cause. Cause,
action, and effect: seed, germination, and fruit. Vyanjana-hetu or
condition in which things are manifested as if illuminated by a light.
This is one of the six causes of all conditioned things. Every
phenomenon depends upon the union of the primary cause and
conditional or environmental cause. Cause of coming to the world, the
cause of a Buddha’s or bodhisattva’s coming to the world, i.e. the
transformation of the living. A cause that is also an effect, the power in
a cause to transform itself into an effect. The work or operation of
causes, the co-operation of direct and indirect causes, of primary and
environmental causes. Dukkha-nidana or the cause of suffering is
desire based on greed and selfishness. The Buddha saw that the cause
of suffering is selfish desire and greed. People want all kinds of things
and want to keep them forever. However, greed is endless, like
bottomless pit that can never be filled. The more you want, the more
unhappy life is. Thus, our limitless wants and desires are the cause of
our sufferings and afflictions. However, the chief cause of our suffering
is ignorance. Ignorance is a mental factor, or state, that obscures our
understanding of who we are, and the mode in which all phenomena
exist. Not only does ignorance prevent us from realizing how things
exist, it also depicts things as existing in a way they do not. In addition,
ignorance cause misconception of inherent existence. Because of this
misconception, we come up with disturbing attitudes and problems.
Only the wisdom can give us the understanding of reality or emptiness.
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According to the Buddha, to understand forms of suffering is not
enough. In order to reduce or eliminate sufferings, we must understand
the cause of suffering because only by understanding the cause of
suffering we can do something to solve the problem. You may think
that your sufferings and afflictions are caused by a family curse handed
down from one generation to another. Or perhaps they arise because of
some sin performed by a distant ancestor that you have to pay now. Or
maybe your sufferings and afflictions are created by God, or the Devil.
Yet have you ever considered for a moment that the cause may really
lie with yourself? Yes, the cause lies with yourself indeed. You have
caused your own failure, hardship and unhappiness. But it is human
nature that makes you blame on others, rather than seeing yourself as
being responsible for them. According to the Buddha, craving is one of
the great causes of sufferings and afflictions. There are various kinds of
craving: craving for pleasant experiences, craving for material things,
craving for a happy life, and craving for eternal life. The Buddha
taught: “All cravings for the enjoyment of pleasant experiences is like
drinking salt water, the more we drink the more we feel thirsty.”
However, craving itself is not a real cause of suffering, a real cause
behind craving that forces us to try to obtain what we crave for is
ignorance. Because of ignorance, we crave for name and gain,
acquiring wealth and material things; and because of ignorance we
crave for eternal life, and so on. However, on one can be satisfied with
these desires. Thus, we all experience sufferings and afflictions.
Sincere Buddhists should always remember that we can reduce or
eliminate sufferings and afflictions when we are able to identify the
causes of them.



30



31

Chuong Bon
Chapter Four

Quan Diém Phét Gido Vé
Nhén Qud Va Chudong Nghi¢p

N6i vé quan di€m ctia Phit gido vé nhian qua, theo Ngai Long Tho
trong Trung Qudn LuAn, c6 bdn loai quan diém vé luat nhan qua. Thi
nhdt la thuyét tu than ma sinh ra: Tu thin sanh ra c¢6 nghia 1a nguyén
nhin va k&t qua ddng nhit, sy vat dugc sanh ra bdi tu thin. RS rang
ngai Long Tho nghi ring ddy la thuy€t “nhan trung hitu qud luan” clia
trudng phdi S6 Luin khi ngai phé binh vé quan di€m clia nhin qua tu
sanh nay. Sy phé binh ctia Trung Qudn ddi v6i ly ludn ndy c6 thé tém
tdt nhu thé nay: (i) Néu qua da c6 trong nhan, thi sy tdi sanh sdn khong
thé c6 dudc. S& Luan c6 thé cho ring tuy qua cé thé hién hitu trong
nhan, sy bi€u 16 cta né 1a diéu mdi mé. Tuy nhién, diéu nay khong c6
nghia ring qua 12 mot thuc chdt méi. N6 chi ¢6 nghia 1a mot hinh thic
hoic trang thdi mdi clia thuc chdt ma thoi, nhung su sai biét trén hinh
thitc hay trang thdi ndy lai di ngudc v6i su dong nhit clia ting 16p cin
ban; (i) N&€u bio ring nguyén nhin 13 modt phan cla hién thuc, va mot
phan tiém tang, thi ching khac nao thira nhin riing trong cling mot su
vat dd c6 tinh chdt d6i nghich nhau. Néu nguyén nhin 12 mot cdi gi
hoan toan tiém tang, thi tw né khong thé trd thanh hién thuc khi khong
c6 sy trg gitip clia ngoai luc. DAu khong thé ty né chdy ra ngoai hat trir
phi nao né dugc ép bdi mdt may ép. Néu né can dén sy trg gidp clia
ngoai luc nhu vay thi da khdng c6 cdi dudc goi 1a “tu sanh sin.” Piéu
ndy c6 nghia 1a phai loai bd han thuyé&t “nhin trung hitu qua;” (iii) Néu
nguyén nhan va két qui 1a ddng nhat, thi khdng thé phan biét dugc cdi
ndo la cdi dd tao sanh cdi kia. Vi thé quan di€m “nhin trung hitu qua”
tu gay kh6 khiin cho chinh né vé6i sy tv mau thuin. Thit nhi la thuyét
sdn sanh bdi vt khdc: Thuyét ‘sdn sanh bdi vat khdc’ c6 nghia 1a
nguyén nhan va két qua 13 khdc nhau. Thuyé&t nay dugc goi 1a “nhan
trung vo qua ludn,” chli truong clia nhitng ngudi thudc phai Nhat Thiét
Httu BO va Kinh Lugng B9, hodc cua Phit gido Nguyén Thiy néi
chung. Khi ngai Long Tho phé binh vé quan diém vé nhan qué khéic
tdnh chdt ndy, rd rang ngai di nhim dé€n nhitng bd phdi d6. Su phé
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binh v& “nhin trung vd qua ludn” clia ngdi gdm nhitng diém quan
trong sau day: (i) N&€u nhan qua khic nhau thi khong mot lién hé nao
gitta nhan va qud cé thé ton tai. Trong trudng hop d6 thi bat thi gi
ciing c¢6 thé 12 sdn phdm ciia bt cit thit gi khic; (ii) Nhitng ngudi thudc
phdi Nguyén Thiy cho riing nhan sau khi sanh ra qua thi khdng con tdn
tai. Nhung gitta nhan va qua c¢6 mot loai quan hé nhin qua “dudng
nhién.” Trir phi ndo nhan qua cling ton tai thi chiing mdi c¢6 thé c6 lién
hé vdi nhau. N&u chiing khong thé lién hé vdi nhau, thi ludt nhin qué
tré thanh vo nghia; (iii) Nhitng ngudi thudc phdi Nguyén Thay tin ring
qua dudc sdn sanh bdi sy két hop clia mot s6 yéu t8. Bay gid su két
hdp clia cdc y€u t6 nay doi hdi phai c6 nhitng yéu t6 khac, va k& do su
k&t hdp mdi nay lai s& doi hdi mot s6 y&u t& khdc nita. Piéu nay sé
din dén tinh trang “din 1in bAt tin” (c& ti€p tuc mii khong ngling
nghi). Thit ba la thuyét do cd hai ma sanh ra “do tu né va do thit khdc”:
Ly luan ndy tin ring qud va nhan virta giéng nhau lai vira khdc nhau.
DAy la sy két hgp clia nhan trung hitu qua luin” va “nhan trung vo qui
luan,” nén bao gdm sy mau thuin ctia cd hai. Ngoai ra, loai 1y luan
nay dd bao trum thuc tai v6i hai loai ddi 1ap tdnh (dong nhat va khic
nhau) cung mot lac. Thit tw la thuyét vé nguyén nhdn hay ngdu nhién
ma sanh ra: Ly ludn nay cho ring sy vat sin sanh mdt cidch ngiu
nhién, khong c6 nguyé€n nhan. Nhitng ngudi tin vao “Tu tdnh ludn” la
nhitng ngudi theo chii nghia ty nhién hay chi nghia hoai nghi tin vao ly
luan nay. Loai ly ludn nay n€u khdng néu ra dudc 1y do thi ching khéic
nao mot 1y ludn ddc dodn hoan toan hoang dudng. Va néu cé mot ly
do dudc néu ra thi ching khdc nido né da thira nhin mot nguyén nhan.
N6i vé quan di€m ctia Phit gido vé chuéng nghiép, theo Duy Thic
Hoc, ngoai nhitng trd ngai ctia ngoai duyén, con cé ba nguyén nhin
phat sanh chudng nghiép cho ngudi tu. Thit nhdt la Sitc Phdn Ung Ciia
Chiing Tit Nghiép: Trong tang thiic clia ta c6 chita 14n 16n nhitng
nghiép ching lanh dit. Khi niém Phit hay tham thién, ta huan tip hat
gidng cong ditc vo 1au vao, tit cd nghiép ching kia phadi ph4t hién. Vi
nhu mot khu rirng rAim nhiéu thd, n€u c6 cu dan khai hoang, tit ci ciy
c6i bi don, cic loai thd déu ra. Cinh tuéng va phién nio chuéng duyén
do nghiép chiing phat hién cling th&. Thit nhi la Ty Gay Chudng Nan vi
khong am tuong gido phdp: C6 nhitng vi tu hanh ching am tudng gido
ly, khong hi€u nhitng tuéng clia ndi tim va ngoai cdnh déu nhu huyén,
chua phat minh thé€ ndo 14 chdn va vong, nén nhin dinh sai IAm. Do dé



33

ddi v6i cdnh duyén trong ngoai sanh niém tham chap, vui mirng,
thuong lo, sg hai, ma ty gy chudng nan cho minh. Thit ba la Khong
Vitng Long Bén Chi Nén Thoéi Lui: Lai vi nhu ngudi theo hoa db di tim
md vang, dudng x4 phdi trdi qua non cao, vuc thim, ddng ving, riing
sdu, budc hanh trinh tit phdi nhiéu cong phu va gian lao khS nhoc.
Né&u ngudi &y khong vitng 1ong, khong biét tuy stc thy hoan cinh ma
nhin nai uyén chuyén, tat phdi thdi lui. Hodc c6 khi bé cudc ghé vao
mot cdnh tam nao d6, hay chét giita dudng. Lo trinh tu tip ciling thé,
hanh gid tuy y theo kinh gido ma thuc hanh, song n€u khong biét tuy
stc tiy hoan cdnh ma nhdn nai uyén chuyén, su 1ap chi khong bén lau,
tat s& that bai.

Buddhist Point of View on
Cause and Effect and Karmic Obstructions

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

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

Bon Nguyén Nhéan
Khoi Ddy Nhan Can

Nhan cdn 1a modt trong luc cin (mdt trong sdu gidc quan) hay sdu
chd d€ nhan biét. Trong Kinh Phap Hoa, phim 19, Pitc Phat day vé
cong ditc vé mit nhu sau: “Thién nam t& hay thién nit nhin 4y, bing
d6i mét thanh tinh ty nhién c6 dugc tir khi cha me sanh ra (c6 nghia Ia
nhitng ngudi dd c6 cong ditc v& mit mang theo tir dJi trudc), s& dugc
ba't ¢t nhitng gi bén trong hay bén ngoai tam thién dai thién thé& gidi,
ndi, ring, song, bién, xu6ng tdin A Ty dia nguc va 1én t6i Troi Hitu
DPinh, va ciing thd'y dugc moi chiing sanh trong dé, cling nhu thiy va
bi€t 16 cdc nghiép duyén va cdc cdi tdi sanh theo qua bdo clia ho.
Ngay ca khi cdc chiing sanh chua c¢6 dudc thién nhin nhu chu Thién dé
c6 thé hi€u ro that tuéng clia van hitu, cdc chiing sanh &y vin c6 dugc
céi niang luc nhu thé trong khi séng trong cdi Ta Ba vi ho dd c6 nhitng
con mit thanh tinh dudc vén sach 4o tudng tdm thitc. N6i rd hon ho ¢
thé dugc nhu thé€ 12 do tdm ho trd nén thanh tinh d€n ndi ho hoan toan
ching chiit vi ngd cho nén khi nhin thdy cdc su vt ma khong bi anh
hudng cda thanh ki€n hay chii quan. Ho c6 thé nhin thdy cdc sy vat
mot cidch ding thuc nhu chinh cdc sy vat vi ho ludn gilt tim minh yén
tinh va khong bi kich dong. Nén nhé mot vat khong phdn chi€u mit
that cda né qua nudc sdi trén lira. Mot vat khong phdn chi€u mit clia
né qua mit nu6c bi cd ciy che kin. Mot vat khdong phan chi€u mit that
clia n6 trén mit nuSc dang cudn chdy vi gié quiy dong.” Pitc Phat da
day mot cach rd rang chiing ta khong thé nhin thiy thuc tuéng cla cic
st vat néu chiing ta chua thodt khdi 4o tudng tAm thitc do vi ky va mé
dim giy nén.

Trong Kinh Ling Gia, Pitc Phat di nhic Mahamati vé bdn nguyén
nhan khoi diy nhin cin. Thif nhdt 1a chap vao th€ gidi s ki€n, khong
bi€t riing ddy 1a do tAim tao nén. Thif nhi 1a bdm chit vao cdc hinh sic
do bdi tap khi clia nhitng suy luan khong vitng chic va nhitng ki€n gidi
sai 1Am tir vo thi. Thit ba 13 tu tinh clia chinh c4i thitc. Thit tu 13 qud
ham mu6n cdi phifc tinh clia cdc hinh sic va tuéng trang. Do d6 Ditc
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Phat néi: “Nay Mahamati! Do b3i bon nguyén nhan khdi ddy nhin cin
ndy ma cdc con séng clia cdc thifc phét sinh dugc van dong & trong A
Lai Da tuon chdy nhu nhitng dong nudc giita bién. Nay Mahamati,
ciing nhu trudng hgp nhiin cin, cdc cin khic cling vay, st nhan thic vé
th€ gidi ddi tugng xay ra dong thdi vad déu din trong tat cd cdc cin,
cdc nguyén tlt, va cdc 10 chian 16ng; cling nhu tAim guong phdn chi€u
hinh 4nh, vd nady Mahamati, giéng nhu gi6é 1am bi€n ddng, bién tim
xao dong bdi gié clia cidnh gidi va nhitng con séng 16ng 1én khong dit.
Nguyén nhin va sy bi€u hién vé hoat ddng cia né khong tdch roi
nhau, va vi khia canh nghiép clia thicc dudc ndi két chit ché véi khia
canh bdn nguyén nén ty tinh vé& hinh sic hay mot thé gii ddi tugng
khong dugc xdc quyét ding din, v ndy Mahamati, do d6 ma hé thdng
nim thifc phat sanh. Nay Mahamati, khi k&€t hgp nim thiic ndy, thé gidi
ddi tugng duge xem nhu 12 1y do cda sy sai biét va cdc doi tugng dude
néu dinh 16 rang thi bdy gid ching ta ¢6 Mat Na Thitc. Do d6 ma c6 su
sinh ra clia thin th€ hay hé thong cdc thic. Tuy nhién, cic thic Ay
khdng nghi riing chiing phu thudc vao nhau ma gin chit vao th& gi6i
s ki€n hay th€ gidi sinh khdi tir chinh cdi tAm cda ngudi ta hay tv tim
s§ hién, va dugc cdi tm &y phan biét. C4c thifc va Mat Na Thic sinh
khdi dong thdi, phu thudc vao nhau, va khong bi phd v&, ma mdi thit tu
nhan 14y mdi trudng thé hién riéng.

Four Causes That Cause
the Eye-Sense to Be Awakened

Eye-base, the organ of sight is one of the six senses on which one
relies or from which knowledge is received. In the Lotus Sutra, chapter
19, the Buddha taught about the merit of the eye as follows: “That a
good son or good daughter, with the natural pure eyes received at birth
from his or her parents (it means that they already brought with them
from previous lives the merit of the eyes), will see whatever exists
within and without the three thousand-great-thousandfold world,
mountains, forests, rivers, and seas, down to the Avici hell and up to
the Summit of Existence, and also see all the living beings in it, as well
as see and know in detail all their karma-cause and rebirth states of
retribution. Even though they have not yet attained divine vision of
heavenly beings, they are still capable of discerning the real state of all
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things, they can receive the power to do so while living in the Saha
world because they have pure eyes unclouded with mental illusion. To
put it more plainly, they can do so because their minds become so pure
that they are devoid of selfishness, so that they view things unswayed
by prejudice or subjectivity. They can see things correctly as they truly
are, because they always maintain calm minds and are not swayed by
impulse. Remember a thing is not reflected as it is in water boiling over
a fire. A thing is not mirrored as it is on the surface of water hidden by
plants. A thing is not reflected as it is on the surface of water running in
waves stirred up the wind.” The Buddha teaches us very clearly that
we cannot view the real state of things until we are free from the
mental illusion caused by selfishness and passion.

In the Lankavatara Sutra, the Buddha reminded Mahamati about
the four causes that cause the eye-sense to be awakened. First, being
attached to the visible world, not knowing it is mind-made. Second, the
tenaciously clinging to forms due to the habit-energy of unwarranted
speculations and erroneous views from beginningless time. Third, the
self-nature of the Vijnana itself. Fourth, an eager desire for the
multitudinousness of forms and appearances. The Buddha reminded
Mahamati: “Oh, Mahamati! Owing to the four causes, the waves of the
evolving Vijnanas are set in motion in the Alaya which flows like the
water in the midst of the ocean. Oh Mahamati, as with the eye-sense,
so with the other senses, the perception of the objective world takes
place simultaneously and regularly in all the sense-organs, atoms, and
pores; it is like the mirror reflecting images, and oh Mahamati, like the
wind-tossed ocean, the ocean of mind is disturbed by the wind of
objectivity and the Vijnana-waves rage without ceasing. The cause and
the manifestation of its action are not separated the one from the other;
and on account of the karma-aspect of the Vijnana being closely united
with the original-aspect, the self-nature of form or an objective world is
not accurately ascertained, and, o Mahamati, thus evolves the system
of the five Vijnanas. When together, oh Mahamati, with these five
Vijnanas, the objective world is regarded as the reason of the
differentiation and appearances are definitely prescribed, we have the
Manovijnana. Caused by this is the birth of the body or the system of
the Vijnanas. They do not, however, reflect thus: ‘we, mutually
dependent, come to get attached to the visible world which grows out
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of one’s own mind and is discriminated by it.” The Vijnanas and
Manovijnana rise simultaneously, mutually conditioning, and not
broken up, but each taking in its own field of representations.
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Chuong Sdu
Chapter Six

Luc Cdan Nhain

Luc cdn nhdn la sdu nhan sanh ra cdc phdp hitu vi: Phdp hitu vi
sanh ra déu do sy hoa hgp ctia nhan va duyén. Theo A Ty Pam clia
tong CAu X4, c6 sdu cidn nhin trong thuyé&t nhin qué: Thit nhdt la
Ndng tdc nhan: Ning tdc nhan la y&u t6 din dao trong sy phét sinh
mot hau qua. Pay 1a 1y do hién hitu clia moi sy vat c6 thé cé. Ning tic
nhin c6 hai loai: Dit Iyc nhian va Bat chuéng nhan. Thit nhi la Céu hitu
nhan: Cau hitu nhan 13 loai nhin ma trén hai y&u t6 luon ludn cliing
hanh sy v6i nhau. T¢ dai cing thay phi€n nhau lam nhan duyén. Luit
hd tuong, titc 1a tinh trang hd tuong dnh huéng lam diéu kién cho nhau.
Thit ba la Péng loai nhdn: Péng Loai Nhan 13 loai nhan tr¢ gitp
nhitng nhan khic cting loai véi né. Pong loai nhin 1a luat gieo gi git
ndy. Thit tw la Tuong ung nhdn: Luat tuong Gng hay phdi hgp. Tuong
Ung Nhan 12 loai nhan xuAt hién bt ct ldc nao, tir bat ct dong luc
nao, doi véi bat cit sy kién ndo, trong bat cit co hdi ndo, va trong bat
¢t trudng hop ndo. Thit ndm la Bién hanh nhdn: Lut tdng quét c6 thé
4p dung vao mdt sd dic tinh tAm thitc 1am cin ban chung cho cic dic
tinh khéc, hay ta ki€n 1a nhan 4nh hudng moi hanh dong. Bi€n Hanh
Nhan 12 nhin ludn ludn lién hé véi nhitng ta ki€n, hoadi nghi hay vo
minh, tao ra tit c nhitng sai 1dm ctia con ngudi. Thit sdu la Di thuc
nhdn: Qua mang lai khdc v6i nhan. Pay 1a luit bdo ng hay két qua.
Di Thuc Nhan 13 nhin tao ra k&t qud ctia n6 trong mot doi song khac,
nhu khi nhitng thudng phat nhin lanh dugc trong trong ddi k€ ti€p sau
khi ché&t. Di thuc nhin 1a loai nhin sanh ra qud khdc véi chinh né, thi
du nhu thién nhan khong sanh ra thién qua ma lai sanh ra lac qué; 4c
nhan khong sanh ra 4c qua, ma lai sanh ra khd qua (lac qua va khd qua
déu 12 vo ky, chit khong phai 13 thién 4c). Theo Kinh Ling Gia, c6 sdu
loai nhan: Thit nhdt la Thuong Hitu Nhdn: Day 1a sy khad hitu ctia mot
sy vat trd thanh nguyén nhan cho cdc sy vat khdac. Thit nhi la Tuong
Tuc Nhdn: DAy 1a sy tuy thudc 1an nhau. Thit ba la Tuéng Nhédn: Day
la tinh tudng tuc khdng gidn doan cla cdc tuéng trang. Thit tw la Ndang
Tdc Nhdn: DAy 12 nhan t§ tao thanh quyén lyc tdi cao nhu mot dai
vuong. Thit ndm la Hién Liéu Nhdn: Pay 1a diéu kién trong d6 céc su
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vat dugc biu hién nhu 13 dugc dnh sang chi€u roi. Thit sdu la Qudn
DPdi Nhdan: Pay 1a luat vé sy gidn doan.

Six Chief Causes

The sixfold division of causes of all conditioned things: Every
phenomenon depends upon the union of the primary cause and
conditional or environmental cause. According to the Abhidharma of
the Kosa School, there are six chief causes in the Theory of Causal
Relation: The first cause is the effective cause: The active cause as the
leading factor in the production of an effect. This is the reason that
makes the existence of anyhing possible. Effective causes (karanahetu
(skt)) of two kinds: Empowering cause and non-resistant cause, as
space does not resist. The second cause is the co-operative cause: The
co-existent cause, more than two factors always working together. As
the four elements in nature, not one of which can be omitted. The law
of mutuality (sahabhuhetu), that is, the state of being mutually
conditioned. The third cause is the cause of the same effect: The
similar-species cause, a cause helping other causes of its kind. The law
that like produces like (sabhagahetu), causes of the same kind as the
effect, good producing good, etc. The fourth cause is the cause of the
associated effect: The law of association (samprayuktahetu), mutual
responsive or associated causes, i.e. mind and mental conditions,
subject with object. The concomitant cause, appearing at any time,
from any motive, with regard to any fact, on any occasion and in any
environment. The fifth cause is the cause of the effect of generality: The
law of generality (sarvatragahetu (skt)), which is applicable to certain
mental qualities making the common ground for others, or universal or
omnipresent cause of illusion, as of false views affecting every act.
The universally prevalent cause, a cause always connected with wrong
views, doubts or ignorance which produces all the errors of men. The
sixth cause is the cause of the differential effect: Differential fruition
(vipakahetu), i.e. the effect different from the cause, as the hells are
from evil deeds. This is the law of retribution, or fruition. The cause
ripening in a different life, a cause which produces its effect in a
different life, as when retributions are obtained in the life after death.
Heterogeneous cause, i.e. a cause producing a different effect, known
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as neutral, or not ethical, e.g. goodness resulting in pleasure, evil in
pain. According to the Lankavatara Sutra, there are six kinds of causes:
The first cause is the Bhavishayaddhetu: This is the possibility of
anything becoming cause to others. The second cause is the
Sambandha-hetu: This is the mutual dependence. The third cause is the
Lakshana-hetu: This is an uninterrupted continuity of signs. The fourth
cause is the Karana-hetu: This is a causal agency that wields supreme
power like a great king. The fifth cause is the Vyanjana-hetu: This is the
condition in which things are manifested as if illuminated by a light.
The sixth cause is the Upeksha-hetu: This is the law of discontinuation.
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Chuong Bay
Chapter Seven

Muoi Mot Hudn Tap Nhén

Trong Kinh Thd Ling Nghiém, quyén Tdam, Ptc Phat day vé
nhitng “Tap Nhan” nhu sau: Thit nhdt la Tham Tdp Nhan: Py 1a nhan
tham lam ¢6 qud bédo 1a dia nguc lanh. Ditc Phat da nhidc nhd ngai A
Nan vé Tham Tap Nhan nhu sau: “Tham tap giao két, phdt ra thu hiit
mai khong thoi. Nhu vay nén c6 chita cdi gid lanh, trong d6 lanh I€o.
Vi du ngui 14y miéng hit gié, thdy cé hoi lanh. Hai cdi tip xd ddy
nhau, nén c6 nhitng vi€c ba ba, tra tra, la la, nhu bidng lanh, hoa sen
tring, d3, xanh. Vi th€ mudi phuong cic Pitc Phat néi tham ciu nhu 1a
nuéc tham. B6 Tat nén tranh tham nhu tranh bién ddc.” Thit nhi la Sdn
Tép Nhédn: DAy 1a nhan san hian c6 qud bdo 1a bi thi€n, cit, d&o. Dic
Phat dd nhic nhd ngai A Nan vé San Tap Nhin nhu sau: “San tip xung
ddt xen nhau, phat tif noi gidn nhau, két mai khong thdi. TAm néng ndy
phdt ra Iira, hun ddc khi k€t lai thanh loai kim. Nhu vdy nén c6 cédc
viéc dao son, ki€m thuy, va phii viét. Nhu ngudi bi ham oan, diing ding
sat khi. Hai tdp kich thich nhau, nén c6 cdc viéc bi hinh, chém, dam,
ddnh, dap. Vi th€ mudi phuong Phit néi néng gian tén 1a dao ki€m sic.
B T4t tranh sin nhu tranh sy tan sat.” Thit ba la Man Téap Nhdan: DAy
12 nhdn ngd man c6 qua bdo 13 bi rdi vio sdng mdu bién doc. Pay Ia
mot trong mudi nhan mudi qui. Pic Phat da nhic nhd ngai A Nan vé
Man Tap Nhin nhu sau: “Man tap giao 1an, phdt ra y nhau, tuén chdy
mii khong théi. Nhu vdy nén c6 cudn cudn chdy, chita séng thanh
nudc. Nhu ludi né€m vi, chdy nudc dai vay. Hai tip c6 dong nhau, nén
c6 céac viéc sdng huyét, tro cdt ndng, bién doc, nudc ddng, van van. Vi
th€ mudi phuong Phit goi ngd man 13 udng nudc si. B6 T4t nén trinh
ngao man nhu trdnh chd sa 1dy 16n.” Thit tw la Dam Tép Nhdn: DAm
duc phét trién thanh théi quen vi sy giao hgp trong d6 hai ngudi du
y&m nhau va phdt sanh stic néng kich thich sy ham mudn. Chuyén nay
ciing giong nhu viéc cha xdt hai tay v6i nhau. Nhin didm duc c6 qua
bdo 12 giudng sit néng, cot dong, tim dia nguc néng (giudng sit c6
nghia 12 sy ham mudn, va cdt dong c6 nghia 1a sy thém mudn tinh
duc). Ptc Phat day: “Dam tip giao ti€p, phdt ra tif noi co xat mai
khong thoi. Nhu vay nén lic chét thiy ¢6 1tta sdng, trong d6 phat dong.
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Vi du nhu ngudi 14y tay co x4t nhau thdy cé hdi néng. Hai cdi tap
nuong nhau khdi, nén cé viéc giudng sit tru dong. Cho nén mudi
phuong cdc Pitc Phat néi dam Ia 1tra duc. Bo Tét thi'y sy dAm duc nhu
tranh ham I&a.” Thit ndm la Ta hanh tdp nhdn: Vao thdi Pic Phit con
tai thé, c6 mot ngudi dan 6ng c6 théi quen ta dim. D di bi bit nhiéu
1an, nhung théi cii vin khong chira. Trong khi tuyét vong, ngudi cha
bén dua ngudi Ay dén gip Pic Phat dé nghe 15i khuyén nhid. Pic Phat
chi ra cho ngudi Ay thdy riing mot ké pham hanh ta dim sé tu 1am khd
minh ciing nhu 1am khd ngudi khdc. Ngudi 4y ching nhitng phung phi
tién bac va mit di ti€ng tim, ma con tao ra nhiéu ké thi cho chinh
minh. P4y chinh 1a nhitng hdu qud nghiém trong cla sy td dim, ma
ngudi ta thudng khong nhin tha'y khi pham phdi 16i 1am nay. Thit sdu la
Trd Tap Nhdn: Pay la nhin gian tra Ira ddo c6 qua bdo 1a bi gdng
clim roi vot. Pifc Phit da nhic nhd ngai A Nan vé Trd Tap Nhan nhu
sau: “Trd tAp du nhau, phdt tif noi dd nhau, din dit khong thoi. Vi vay
nhu diy quin ciy d€ sdng, nudc tudi rudng thi cay cd sinh trudng. Hai
tdp nhin nhau, nén c6 cic viéc gong, Xiéng, cum, xich, roi, danh, van
van. Vi th€ mudi phuong Phat goi gian nguy 1a giic hi€ém. B Tat nén
trdnh gian trd nhu tranh lang s6i.” Thit bay la Tung Tdp Nhdn: Puc
Phat d4 nhic nhd ngai A Nan vé Tung TAp Nhan nhu sau: “Tung tip
giao huyén, phdt tir che ddu. Nhu vay nén cé nhitng viéc guong soi
thay té o, vi nhu gitta mit trdi khong thé dau hinh 4nh. Hai tap bay ra,
nén c6 cdc ban 4c t6 cdo, nghiép cdnh hda chiu, vach rd va doi
nghiém nghiép ddi trude. Vi th€ mudi phuong Phit goi che diu 1a Am
tic. B4 Tat tranh che ddu nhu bi doi nui cao di trén bién ca.” Thit tdm
la Uéng Tap Nhdn: Ptc Phat di nhic nhé ngai A Nan vé Ubng Tap
Nhan nhu sau: “Udng tip xen nhau, phdt tif noi vu bang. Nhu vdy cho
nén cé cic viéc hai hon nii d4 ép lai, nghién, xay. Vi du dia giic dem
pha, hai ngudi luong thién. Hai tip xd ddy nhau, nén cé cédc viéc
giiing, ép, d&, nén, loc, cAn. Vi th€ mudi phuong Phat goi vu oan 1a cop
bi€t dém ndi. BO Tat tranh su vu oan nhu tranh sét ddnh.” Thit chin la
Cudng Tdp Nhéan: Pic Phiat da nhic nhd ngai A Nan vé Cudng Tap
Nhan nhu sau: “Cudn tAp d6i nhau, phit tir noi ddi gat nhau, d6i va vu
khong mii khong thoi, budng tim lam gian. Nhu vy nén c6 d6 bin
thiu, bui bAm 6 u&, nhu bui theo gi6, déu khong thay. Hai tip giao
nhau, nén cé cdc viéc chim dim, vut, bay. Vi th€ mudi phuong Phat
goi lira gat 12 cudp giét. B6 T4t tranh dbi gat nhu tranh rin doc.” Thir
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mudi la Oan Tdp Nhdn: Pic Phat da nhic nhd ngai A Nan vé Oan Tap
Nhan nhu sau: “Oan tdp hiém nhau, phdt tif ndi ham han. Nhu viy nén
c6 nhitng viéc ném d4, ném gach, nhét ciii, ro, nhu ngudi Am doc, 1ong
chat chita cdc sy dc. Hai tap 14n 4t nhau, nén c6 nhitng viéc ném bit,
ddnh, bin. Vi th€ mudi phuong Phat goi oan gia 12 quy phd hoai. Bd
Tét trdnh oan gia nhu rugu doc.” Thit mudi mot la Kién Tdp Nhédn: Qua
bdo clia ki€n tap 1a bi tra tin khido ddo. Pirc Phat di nhic nhd ngai A
Nan vé Kién Tap Nhan nhu sau: “Kié€n tdp giao minh, nhu than ki€n,
ki€n thii, gidi cAm thi, ta gidi, cdc nghiép. Phdt ti ndi chong trdi, sinh
ra trdi nhau. Nhu vy nén c6 st vua, chli lai cAm viin tich lam chitng.
Vi nhu ngudi di dudng qua lai gdp nhau. Hai tdp giao nhau, nén c6 cic
viéc tra hoi, gian trd, xét gan, khdm tra, vach citu, soi rd, va thién dc
ddng tif tay cAm quyén s6 d€ bién bach. Vi th€ mudi phuong Phat goi
4c ki€n 12 ham 4i ki€n. B T4t tranh cdc sy thién chdp hu vong nhu xa
viing nudc doc.”

Eleven Accumulated Habits

In the Surangama Sutra, Volume Eight, the Buddha taught on
“Accumulated Habits” as follows: First, Habit of craving: Habits of
craving or Habits of greed or covetousness results in the cold hells. The
Buddha reminded Ananda about the habit of greed as follows: “Habits
of greed and intermingled scheming which give rise to a suction. When
this suction becomes dominant and incessant, it produces intense cold
and solid ice where freezing occurs, just as a sensation of cold is
experienced when a person draws in a blast of wind through his mouth.
Because these two habits clash together, there come into being
chattering, whimpering, and shuddering; blue, red, and white lotuses;
cold and ice; and other such expeirences.” Second, Habits of anger:
Habits of hatred or Hatred results in emasculation of sex organ. This is
one of the ten causes and effects. The Buddha reminded Ananda about
the habit of hatred as follows: “Habits of hatred which give rise to
mutual defiance. When the defiance binds one without cease, one’s
heart becomes so hot that it catches fire, and the molten vapor turns
into metal. From it produced the mountain of knives, the iron cudgel,
the tree of swords, the wheel of swords, axes and halberds (cay kich),
and spears and saws. It is like the intent to kill surging forth when a
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person meets a mortal enemy, so that he is roused to action. Because
these two habits clash with one another, there come into being
castration and hacking, beheading and mutilation, filing and sticking,
flogging and beating, and other such experiences. Therefore, the Thus
Come Ones of the ten directions look upon hatred and name it ‘sharp
knives and swords.” Bodhisattvas should avoid hatred as they would
their own execution.” Third, Habits of arrogance: Habits of arrogance
or conceit results in blood rivers and poisonous seas. The Buddha
reminded Ananda about the habit of arrogance as follows: “Habits of
arrogance and resulting friction which give rise to mutual intimidation.
When it accelerates without cease, it produces torrents and rapids
which create restless waves of water, just as water is produced when a
person continuously works his tongue in an effort to taste flavors.
Because these two habits incite one another, there come into being the
river of blood, the river of ashes, the burning sand, the poisonous sea,
the molten copper which is poured over one or which must be
swallowed, and other such experiences. Therefore, the Thus Come
Ones of the ten directions look upon self-satisfaction and name it
‘drinking the water of stupidity.” Bodhisattvas should avoid arrogance
as they would a huge deluge.” Fourth, Habits of lust: Habit of sexual
desire or Lust grows into a habit because of sexual intercourse in which
two people caress each other thereby producing heat that in turn
stimulates desire. This is like the heat caused by rubbing the hands
together. Adultery results in the iron bed, the copper pillar, and the
eight hot hells (the bed stands for sexual desire and the pillar for the
partner on whom the sinner depends to stimulate his sexual appetite).
The Buddha taught: “Habits of lust and reciprocal interactions which
give rise to mutual rubbing. When this rubbing continues without cease,
it produces a tremendous raging fire within which movement occurs,
just as warmth arises between a person’s hands when he rubs them
together. Because these two habits set each other ablaze, there come
into being the iron bed, the copper pillar, and other such experiences.
Therefore, Thus Come Ones of the ten directions look upon the
practice of lust and name it the ‘fire of desire.” Bodhisattvas avoid
desire as they would a fiery pit.” Fifth, Habit of committing adultery:
At the time of the Buddha, there was a man who had the habit of
committing adultery. Even though he had been arrested a number of
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times for his misconduct, he did not change his ways. In desperation,
his father brought him to the Buddha for advice. The Buddha pointed
out that a person who indulges in sexual misconduct creates problems
and suffering for himself as well as others. He not only squanders his
money and loses his reputation but also creates enemies for himself.
These are serious consequences often result from sexual misconduct,
but they are usually overlooked at the time when it is being committed.
Sixth, Habits of deceptions: Habits of deceitfulness or Habits of
deceptions result in yokes and being beaten with rods. The Buddha
reminded Ananda about the habit of deceitfulness as follows: “Habits
of deception and misleading involments which give rise to mutual
guile. When such maneucering continues without cease, it produces the
ropes and wood of gallows for hanging, like the grass and trees that
grow when water saturates a field. Because these two habits
perpetuate one another, there come into being handcuffs and fetters,
cangues and locks, whips and clubs, sticks and cudgels, and other such
experiences. Therefore, the Thus Come Ones of the ten directions look
upon deception and name it a ‘treacherous crook.” Bodhisattvas fear
deception as they would a savage wolf.” Seventh, Habits of disputation:
Habits of disputation or Habits of litigation. The Buddha reminded
Ananda about the habit of disputation as follows: “Habits of litigation
and the mutual disputations which give rise to covering. From them
there are produced a look in the mirror and illumination by the lamp. It
is like being in direct sunlight. There is no way one can hide one’s
shadow. Because these two habits bicker back and forth, there come
into being evil companions, the mirror of karma, the fiery pearl,
exposure of past karma, inquests, and other such experiences.
Therefore, all the Thus Come Ones of the ten directions look upon
covering and name it a ‘yin villain.” Bodhisattvas regard covering as
they would having to carry a mountain atop their heads while walking
upon the sea.” Eighth, Habits of injustice: Habits of injustice or Habits of
unfairness. The Buddha reminded Ananda about the habit of unfairness as
follows: “Habits of injustice and their interconnected support of one another;
they result in instigating false charges and libeling. From them are produced
crushing between mountains, crushing between rocks, stone rollers, stone
grinders, plowing, and pulverizing. It is like a slanderous villain who engages
in persecuting good people unjustly. Because these two habits join ranks,
there come into being pressing and pushing, bludgeons and compulsion,
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squeezing and straining, weighing and measuring, and other such experiences.
Therefore, the Thus Come Ones of the ten directions look upon harmful
accusations and name them a ‘treacherous tiger.” Bodhisattvas regard injustice
as they would a bolt of lightning. Ninth, Habits of lying: The Buddha
reminded Ananda about the habit of lying as follows: “Habits of lying and
combined fraudulence which give rise to mutual cheating. When false
accusations continue without cease, one becomes adept at corruption. From
this there come into being dust and dirt, excrement and urine, filth, stench, and
impurities. It is like the obscuring of everyone’s vision when the dust is stirred
up by the wind. Because these two habits augment one another, there come
into being sinking and drowning, tossing and pitching, flying and falling,
floating and submerging, and other such experiences. Therefore, the Thus
Come Ones of the ten directions look upon lying and name it ‘robbery and
murder.” Bodhisattvas regard lying as they would treading on a venomous
snake.” Tenth, Habits of resentment: Habits of resentment or Habits of
animosity. The Buddha reminded Ananda about the habit of animosity as
follows: “Habits of animosity and interconnected enmity which give rise to
grievances. From this there come into being flying rocks, thrown stones,
caskets and closets, cages on wheels, jars and containers, and bags and rods. It
is like someone harming others secretly. He harbors, cherishes, and nurtures
evil. Because these two habits swallow one another up, there come into being
tossing and pitching, seizing and apprehending, striking and shooting, casting
away and pinching, and other such experiences. Therefore, the Thus Come
Ones of the ten directions look upon animosity and name it a ‘disobedient and
harmful ghost.” Bodhisattvas regard animosity as they would drinking
poisonous wine.” Eleventh, Habits of views: Habits of wrong views or
Wrong views result in torture. The Buddha reminded Ananda about the habit
of wrong views as follows: “Habits of views and the admixture of
understandings, such as Satkayadrishti, views, moral prohibitions, grasping,
and deviant insight into various kinds of karma, which bring about opposition
and produce mutual antagonism. From them there come into being court
officials, deputies, certifiers, and registrars. They are like people traveling on
a road, who meet each other coming and going. Because these two habits
influence one another, there come into being official inquiries, baited
questions, examinations, interrogations, public investigations, exposure, the
youth who record good and evil, carrying the record books of the offenders’
arguments and retionalizations, and other such experiences. Therefore, the
Thus Come Ones of the ten directions look upon evil views and name them
the ‘pit of views.” Bodhisattvas regard having false and one-sided views as
they would standing on the edge of a steep ravine full of poison.”
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Chuong Tdam
Chapter Eight

Ly Nhédn Duyén

Ly nhan duyén la mdt trong nhitng gido thuy€&t thim siu trong Phat
gido. Ai trong chiing ta ciing déu bi€t nhan 13 gi va duyén 1a gi. Tuy
nhién, theo Pitc Phat, Iy Nhadn Duyén rat thim siu. Nhiéu ngudi tin
ring 1y nhan duyén 12 mdt trong nhitng chi dé khé nhat trong Phat
gido. That vay, ¢6 1an ngai A Nan cho ring mic dau 1y nhan duyén c6
vé khé khin, nhung gido thuy€&t ndy that ra don gidn; va Pic Phat da
qud A Nan ring gido Iy nhan duyén rat thim siu ché khong don gidn
dau. Tuy nhién, gido 1y nhan duyén trong dao Phat rit rd rang va dé
hi€u. Nhan d6 Pic Phat da dua ra hai thi du cho dai chiing. Truc hét
12 thi du vé ngon dén, Ngai néi ngon Ira clia ngon dén diu chdy dugc
12 do ddu va tim dén. Nghia 1 khi c6 diu va tim dén thi ngon Itta clia
den chdy. N&u khdng c6 hai thit d6 thi den tit. Bén canh d6, y&u to gié
ciing quan trong, néu gi6 16n qud thi ngon dén dau khong thé ti€p tuc
chdy dugc. Thi du thi hai v& mot cdi madm cidy. Mam cAy ndy nd
khong chi tly theo hot gidng, ma con tiy thudc vao dit, nudc, khdng
khi va d4nh sdng mit trGi nita. Nhu vay, khong mot hién tugng nao lai
khong tic dung dén 1y nhan duyén. TAt cd moi hién tugng khong thé
phdt sanh néu khdng c6 mdt nhadn v mot hoic nhiéu duyén. Moi vat
trong thé gidi hién tugng, duyén khdi duyén sanh, 12 sy phdi hgp cla
nhitng nguyén nhian va diéu kién khic nhau (b&i Thap Nhi nhin
duyén). Ching hién hitu tudng d6i va khong c6 thyc thé. Pic Phat
thudng bay té ring Ngai gidc ngd bing mot trong hai cach, hodc hi€u
ro T Diéu P&, hay am tudng Ly Nhan Duyén. Ngudc lai Ngai nhan
manh mudn dat dugc gidc ngd ngudi ta phai hi€u 16 nhitng chan 1y ay.

Theo dao Phat, moi sy moi vat déu phai nuong nhd nhau ma thanh.
That vay, moi sy moi vat trong vil try khong thé ding riéng mdt minh
ma c6 dugc; trai lai phdi nuong nhd nhau ma thanh. Riéng vé loai hitu
tinh nhu con ngudi thi do mudi hai nhan duyén nudng nhau ma thanh
mot chudi sinh tir vd han, ndi ti€p tir qua khit d&€n hién tai va vi lai.
Muén hi€u r& guéng mdy clia clia sy sinh tir ludn hdi cda ki€p ngudi
trong b€ khd tran gian, Phat tif nén thong dat thuy&t “Thap Nhi Nhan
Duyén” va phai tim hiéu phuong phdp d€ diét trir cdi vong 14n quin
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sinh tif luAn hdi 4y. Nhan 1a cong ning sinh trudng tat ca sy vat, duyén
14 sy trg gitip cho cdng ndng dugc thuc hién. Ciing nhu gieo ddu dudc
dau, nhung trude hét chiing ta phdi c6 hat dau gidng, gieo xudng dat,
rdi nhd 4nh sdng mit trdi, mua, tudi, bén phan, nhin cong chim séc
méi c6 sy niy madm thanh cAy dau, trdi diu. Hat giong 12 nhan; dat,
dnh sang, nudc, van van la duyén. Do nhin c6 duyén trg giip nén cd
qud. Theo Phat gido, qud khong bao gid do mdt nhadn duy nhat ma
thanh; nhiéu nhan va nhiéu duyén mdi thinh mdt qua. Vi vy chiing ta
¢6 thé két luin van vat trong vil tru nuong nhau ma phdt sanh, diy la
dinh luat tit y&€u. Thap Nhi Nhin Duyén 12 mudi hai mic xich trong
vong sanh tit. Nhan duyén sinh sdn trong 1& thudc. TAt cd cdc hién
tugng thé chit va tAm thin tao thanh sy sdng cia ching sanh déu cé
nhitng lién hé phu thudc 1in nhau. Pay 12 mudi hai rang budc sinh linh
vao luan hdi sinh ti.

Theo Buc Phat, ¢c6 nhdn va duyén dt c6 qud. Nhin 1a cdi nhdn ma
ban da gieo, thi tir d6 ban phai git 14y két qui tuong Gng, khong c6
ngoai 1&. N&u ban gieo nhan tot, 4t git qua tdt. VA néu ban gieo nhan
x4u, 4t nhan 14y qud xau. Vi viy ma né€u ban gieo mot nhan ndo dé
vGi nhitng duyén khdc di kem, mot qua bdo hay hdu qué nao dé sé
dén, khong c6 ngoai 1&. Pirc Phat day: “Do sy ndi két clia cdc chudi
nhian duyén ma c6 su sinh, ¢6 su diét.” Nhian qua trong dao Phat khong
phdi 1a chuyén tin hay khong tin. Cho dii ban khong tin nhan qua thi
nhin qud vAn vin hanh ding theo chiéu huéng ma né phai van hanh.
Nhan chinh 1a chiing t (hat). Cdi gép phan cho sy 16n manh ctia n6 1a
duyén (hay diéu kién). Trong mot cdi hat xudng dit 1a gieo nhan.
Nhitng diéu kién 1a nhitng yé&u t& phu viao gép phan lam cho cdi hat
ndy mam va 16n 1én nhu dit dai, nu6c, 4nh ning mit trdi, phan bén va
ngudi lam vudn, van van.

Theo dao Phat, ai hi€u dudc ban chit phu thudc 1in nhau hay
duyén khdi, tic 12 da hiu dugc Phap, ma ai hiéu dugce Phép, tic 1a da
thdy Phat vay. Bdn chat phu thudc vao nhau trong gido ly nha Phat ¢
nghia 12 moi vat, moi hién tugng, hay moi bi€n c& trong vii tru ndy déu
phu thudc vao nhau vdi nhitng nhian duyén khic nhau d€ sanh khdi.
DPao Phat khong chdp nhin mot tranh ludn vé sy vat hinh thanh mot
cdch hoan toan ty nhién, khong hé c6 nguyén nhan va diéu kién; dao
Phat ciing khong chdp nhin sy tranh luin khdc vé viéc sy vat thanh
hinh tir mdt dang sdng tao day quyén ning. Theo Phat gido, moi ddi
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tugng vat chit déu do céc thanh phin hop lai dé 1am thanh mot thuc
thé tron ven, va cling nhu vay mot thuc thé tron ven phu thudc vao su
tdn tai clia cdc thanh phan. Néi cach khic, moi sy vat, moi hién tugng
chi hién hitu nhu 12 k&t qua ctia sy k&t hgp ddng thdi cia ti't ca nhitng
y&u t8 tao thanh. Nhu vay khdng c6 mot sy vat ndo c6 tu tinh doc 1ap
hay riéng 1& trong vii tru ndy. Tuy nhién, néi nhu vy khong c6 nghia
1a sy vat khong hién hitu; sy vat cé hién hitu nhung ching khong c6
tinh doc 1ap hay tu ton cda chinh ching. Khi chiing ta hiéu dugc ly
nhan duyén hay thau sudt nén ting vé ban chit cla thyc tai, ching ta
sé thdy ring moi thif cAm nhan va thé nghiém déu khdi 1én nhu 13 két
qud clia sy tuong tic va k&t hdp clia cdc tdc nhdn va cic diéu kién.
N6i cach khic, khi thong hi€u 1y nhian duyén c6 nghia 1 ching ta ciing
ddng thdi ciing thong hi€u ludn luat nhan qua.

The Theory of Causation

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

In the Buddhist view, things must depend on others to maintain its
presence. As a matter of fact, nothing in the world can exist alone; it
must depend on others to maintain its presence. With regard to sentient
being, especially huma life, it is composed of twelve links in the chain
of Dependent Origination from the past to the present and future. To
understand the mechanism of birth, death, and reincarnation in this
world, Buddhists should read and try to grasp the method of breaking
this chain of Dependent Origination. The cause is the primary force
that produces an effect. The condition is something indispensable to the
production of effect. For instance, if we grow beans, we will harvest
beans, but first we must have bean seeds and sow them in the soil.
With sunlight, rain, watering, fertilizers and care, the seed will grow,
become a plant and finally produce beans. The seed is the cause; the
soil, sunlight, and water are the conditions. Cause combined with
condition gives effect. In Buddhist view, a unique cause cannot
produce anything. It should be combined with some conditions to create
effect. Therefore, we can conclude that al living beings and things in
the universe are interrelated in order to come into being. This is a
“must.” The twelve nidanas is the twelve links of Dependent
Origination. The twelve links in the chain of existence. Conditioned
arising or interdependent arising. All psychological and physical
phenomena constituting individual existence are interdependent and
mutually condition each other. This is the twelve-link chain which
entangles sentient beings in samsara.

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

According to Buddhism, whoever perceives the interdependent
nature of reality sees the Dharma, and whoever sees the Dharma sees
the Buddha. The principle of interdependent origination means that all
conditioned things, phenomena, or events in the universe come into
being only as a result of the interaction of various causes and
conditions. Buddhism does not accept the argument that things can
arise from nowhere, with no cause and conditions; nor does it accept
another argument that things can arise on account of an almighty
creator. According to Buddhism, all material objects are composed by
parts to make the whole, and the whole depends upon the existence of
part to exist. In other words, all things and events (everything) arise
solely as a result of the mere coming together of the many factors
which make them up. Therefore, there is nothing that has any
independent or intrinsic identity of its own in this universe. However,
this is not to say that things do not exist; thing do exist, but they do not
have an independent or autonomous reality. When we understand the
principle of interdependent origination or the fundamental insight into
the nature or reality, we will realize that everything we perceive and
experience arises as a result of the interaction and coming together of
causes and conditions. In other words, when we thoroughly understand
the principle of interdependent origination, we also understand the law
of cause and effect.
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Chuong Chin
Chapter Nine

Thdp Nhi Nhdn Duyén

Moi vat trong th€ gidi hién hitu déu do sy phdi hgp clia nhi€u nhan
duyén khic nhau (12 nhian duyén). Theo Kinh Trung B9, Pirc Phat
day: “Tuy thudc vao diu va tim dén ma ngon lta clia dén buing chay;
né khong phai sinh ra tir trong cdi nay ciing khong phai tir trong cdi
khéc, va cling khong c6 mot nguy€n dong luc nao trong chinh né; hién
tugng gidi cling vay, né khong hé c6 cdi gi thudng tai trong chinh né.
T4t ca hién hitu 1a khong thuc c6; ching Ia gid danh; chi c6 Ni&t Ban
la chan 1y tuyét d6i.” Nghia chinh cia Ly Nhan Duyén 12 moi hién
tugng déu dugc sinh ra va bi€n dich do bdi luat nhan qua. Tir nay chi
rang: mot sy vat sinh khéi hay dugc sinh sdn tir tic dung ctia mot dicu
kién hay duyén. Mot vat khong thanh hinh néu khong c6 mot duyén
thich hgp. Chan 1y nay ap dung vao van hitu va moi hi€n tugng trong
vii tru. Pdc Phat di tryc nhan diéu nay mot cdch thAim siu dén ndi
ngay ci khoa hoc hién dai ciing khong thé nghién cttu xa hon dugc.
Khi chiing ta nhin k§ c4c sy vt quanh ta, chiing ta nhan thdy 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
nao ma céc duyén phat khdi nhim tao ra nhitng sy vat khdc nhau trong
mot trit ty hoan hio tir mdt ning lugng bat dinh hay cdi khong nhu
th€? Khi xét d&€n quy cli va trit ty nay, chiing ta khong thé khong chap
nhin ring c6 mot quy ludt nao d6. P6 1a quy ludt khi€n cho moi vat
hién hitu. Pay chinh 14 gido phdp ma Pic Phat da tuyén thuyét. Chiing
ta khong hién hitu mot cach ngiu nhién, ma hién hitu va s6ng nhd
phap nay. Ngay khi ching ta hi€u dugc sy viéc ndy, chiing ta y thic
dudc cdi nén tdng vitng chic cia chiing ta va khi€n cho tAim minh thodi
mai. Ching chiit bdc ddng nio, nén tdng nay dya trén gido phdp virng
chdy vo song. Su bdo ddm nay 12 cdi ngudn clia mot sy binh an vi dai
clia mot cdi than khong bi dao dong vi bat ct diéu gi. Pay 1a gido phdp
truyén sifc song cho hét thdy chiing ta. Phdp khong phii 1a cdi gi lanh
lung nhung tran diy sitc s6ng va sinh dong.

Mudi hai mic xich cda Nhan Duyén bao gdém: Thit nhdt la Vo
minh: Vo minh c¢6 nghia 12 ngu dét, hay hi€u sai 1Aim, khong sang, mé
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mudi, khong ding nhu thit, m§d 4m. Ngoai ra, vd minh con c6 nghia la
hoic, mé t6i, mil quing t8i tim. V6 minh con c6 nghia 12 khong hiéu
dugc t diéu d&, khong hi€u dudc thuc chit va nguyén nhin khd dau
cudc ddi, khong biét duge diét khd, khong biét dude con dudng diét
khd. Tir vo minh sanh ra hanh. V& minh 13 sy ngu d6t 1Am nhan nhitng
hién tugng huyén héa trén ddi ndy ma cho riing ching 1a c6 that. Thi
nhi la Hanh: Khi c6 vd minh thi c6 hanh dong, tdc la c6 sy bi€u hién,
hay hién bay. Khi c6 chd hién bay thi cé thiic. Hanh c6 nghia 13 hanh
vi, hoat ddng do v minh phién nio ndi 1én lam cho thin, khiy, ¥ tao
tdc cdc nghiép lanh di, tifc 12 s& tu thdt vao vong luan hoi sanh t, hay
ti€n dan dé&n gidi thodt. T hanh sanh ra thic. Thit ba la Thitc: Thic
nghia la sy phan bi€t. Hanh 1a phdp hitu vi. Khi c6 phdp hitu vi thi tdm
phan biét lién sanh khéi. Ma c6 tAm phan biét 1a c¢6 chuyén ric rdi
khdi sanh. Thin thic 12 phan tinh thin. N&u chua duge gidi thoat thi
sau khi chét, thAn x4c tiéu tan, nhung do than khiu y tao nhitng nghiép
lanh dit, y thiic 4y sé& di theo ti€n trinh luAn hdi ma di vio bung me.
Chi khi nao tam nghiép ddng thanh tinh thi ngudi 4y dudc gidi thoat.
Tu y thic &y sanh ra mot cdi tén hay danh sic. Thit tw la Danh sdc:
Sau khi sanh ra, nhd vao y thitc ma ching sanh 4y bi€t ring né c6 tén
va thin thé, tir 6 c6 y thifc vé gidc quan. Danh sic chinh 13 sy ric roi
trén doi ndy. Danh thi ¢6 ric rdi ca danh, con sic lai c6 ric r6i clia
sic. Trén cdi ddi ndy, hé c6 danh sic 1 ¢6 ric rdi, ma hé c6 ric rdi
ciing do bdi tai danh sdc. Thit ncim la Luc nhdp: Sdu cin 1a sdu cd quan
bao gdm ngii quan va tAm, ndi ti€p xiic vdi ddi tugng bén ngoai. Sdu
cin sanh ra 12 vi muén hi€u biét. Do d6 mdi goi 1a mdt, tai, mii, ludi,
than va y. Vi sao sanh khdi luc nhap? Vi mudn hi€u bi€t ma sanh khéi
luc nhap. Tuy nhién, c6 may ai ngd ring cang hi€u biét thi ngudi ta
cang mé mudi, ma cing mé mudi thi cang khong hi€u biét. Thit sdu la
Xiic: Sy ti€p xtic véi thé gidi bén ngoai, tir d6 sanh ra cdm gidc. Xiic
nghia 13 xic cham, ti€p xic. Khi khong hiu biét thi chiing ta ci xiic
cham di phia gidng nhu con rudi ci bay va cham vio bifc tudng thanh
vay. Vi sao chiing ta lai mudn xic cham? Vi chiing ta mudn hiéu biét.
Thit béy la Tho: Nhitng cAm gidc vui, budn, suéng khd. Qua cadm gidc
dua t6i sy han mudn. Sau khi ti€p xdc thi chiing ta c6 cdm gidc, d6 1a
“Tho”. Khi khong cham phai viéc khé khin thi cdm gidc cla ching ta
rat thodi m4i. Mot khi cham phai viéc khé khiin chiing ta mdi c6 cdm
gidc khé chiu. Khi khong ¢6 ngudi nao ché minh d& thi minh cdm thay
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sung sudng, tdi ldc bi ché mdi thdy khong vui. Pay chinh 1a Cdm Tho
hay Cam Gidc. Thit tdm la Ai: Ham mudn vui suéng kéo dai. Tir ham
mudn dua dén tréi budc. Khi ¢ cdm tho thi yéu thich va chip trude
khdi sanh. Tai sao chiing ta ¢6 cdm gidc bat an? Vi chiing ta c6 4i. C6
4i c6 yéu thi c6 ghét bd hay khong thich. P8i v6i thuan cdnh thi sanh
long yéu thich; véi nghich canh thi ghét bd. Tai sao minh vui? Vi sao
minh khong vui, van van, tit cd déu do 4i 6 ma ra. O nghia la khong
yéu thich hay ghét bé. Chinh vi ¢6 4i 6 ma sy viéc ngdy cang thém ric
10i. Thit chin la Thii: Chap thl vao nhitng thd ma minh ham thich. Khi
minh yéu thich th gi thi minh sanh tAm mudn nim giit nd, téc 1a thd.
Thi 1a gi? Tha 1a chdp trudc, mudn chi€m hitu hay nim giit. Bdi vi c6
4i nén mdi c6 long mudn chi€m doat. Thit muoi la Hitu: Khi di chi€m
hitu rdi, duc vong lién dugc thda man. Vi sao minh lai muén théa min
duc vong? Tai vi minh mudn s§ hitu né. Do d6 mdi néi “Hiru” tic 1a
“C6”. TU nhitng tham duc ma chap hitu, c¢6 ging lam chd nhitng gi
minh mudn nhu tién bac, nha cita, danh vong, vin van. Qua chip hitu
ma “sanh” theo lién. Thit mudi mét la Sinh: Vi ¢ cdi hitu, nghia 1a
“C6” hay “sur hién hitu,” nén ¢t mudn vat gi d6 thudc vé minh. Khi da
thudoc vé minh, thi lién c6 “Sanh”. Nhu vay, thii va hitu 1am thanh
nhitng nguyén nhén hién tién dua d€n “Sanh”. Ma qua sanh 1a di diét,
kh8 dau va chét chéc. Thit muoi hai la Ldo Tit: HE ¢ sanh ra 13 c6 gia
va c6 chét. Trong cudc sdng méi ndy, rdi con ngudi sé phai di d&n ldo
va t& nhu moi ching sanh khéac vy thoi.

Mudn diét trir v minh ching ta phdi qudn sit trang thdi sinh khéi
trong qud khit xa xua va sy ludn luu cia 12 nhdn duyén trong ba ddi
qud khtt, hién tai va vi lai. Tuy nhién, pham phu chiing ta cin cd thap
kém khong thé 1am nhitng diéu vira ké trén dugce dé truc ti€p diét trir
v6 minh gdc ré nhu cdc vi BS Tat Pai Thira, hay nhitng vi Phat tuong
lai, nhung chiing ta c6 thé diét trir vé minh ngon 1a “Ai, Thd, va Hiru.”
Vi thé, chiing ta phéi ¢§ géng thuc hién sao cho khong phét sinh tAm
tham 4i. Khong tham 4i méi khong thd hay khong tim ciu. Khong tim
cau nén khdng c6 hiru hay tho qua sinh ti¥ vé sau niy. Pic Phit day:
Tuy noi Vo Minh ma phdt sanh Hanh: Tt ndi vo minh ma phdt sanh ra
cdc hanh dong dién ddo mé 1am. Tity noi Hanh ma phdt sanh Thiic: Do
ndi cdc hanh dong clia thin khdu y hanh x{ sai qud'y ma sanh ra cdi
thitc tdnh phan biét phdi quay, van van. Tity noi Thiic phdt sanh Danh
Scic: Do noi thifc phian biét sai quAy ma cdm tho thanh thin t& dai hay
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danh sic. Tity noi Danh Sdc phdt sanh Luc Cén: Do ndi than ti dai ma
sanh ra sdu cidn, nhdn, nhi, ty, thiét, than, va y. Tiy noi Luc Cdn phdt
sanh Xiic: Do ndi luc cin bat tinh ma sanh ra cdc sy xtc cdm va va
cham véi luc trin, sic, thanh, huong, vi, xic, va phdp, nhu l1a sy xtic
cham than mat gitta ngudi nam va ngudi nlt. Ty noi Xiic phdt sanh
Tho: T ndi nhitng cdm xidc trén ma sanh ra cdc sy tho 1anh hay tho
dung, nhv ham mu6n sic dep, ham muén in ngon, van van. Tity noi
Tho phdt sanh Ai: Tho duyén 4i, tdc 1a do tir ndi cdc sy tho nhan kia
ma cdm ra nhitng sy yéu i, say mé, van van. Tiy noi Ai phdt sanh
Thii: Ai duyén thii, tic 12 tir ndi yéu 4i ma sanh ra sy chip chit, giit
14y khdng chiu budng bd. Tiry noi Thii phdt sanh Hitu: Thi duyén hitu,
tirc 12 do tlr noi cdi chap gilt kia ma sanh cdi tdnh tu hitu, nghia 1a cdi
clia ta, va cdi khong phai clia ta, hay tat cd 1a cla ta, ché khong phdi
ciia nguoi, van van. Tiy noi Hitu c¢6 Sanh: Hitu duyén sanh, tic la do
ndi tu hitu 4y ma phai trdim luin vao vong luan hdi sanh ti, tifc 1a diu
thai, chuyén ki€p, troi lin trong ba cdi sdu dudng nhu mot chiing sanh.
Tity noi Sanh c6 Gia Yéu Khé Pau: Sanh duyén ldo, tic 1a h& c6 sanh
12 c6 than t& dai, va di nhién la c6 gia y&u khd dau. Tiy noi Gia yéu
Khé Pau ma lgi Tit: Lao duyén ti, tic 12 h& c6 gia y&u khd dau la
cudi cling c6 chét.

Tir d6 dirc Phat k&t luan: HE vo6 minh khong sanh thi c4c hanh truc
thudc khdc ciling khong c¢6. Vi nhu hat gidng ma khong c6 mong thi
chdi khong sanh. Chdi da khong sanh thi khong c6 than ciy; than ciy
da khong thi khong c6 nhdnh 14 hoa qud chi cd. Tdn diét Vo6 Minh dén
dén chdm ditt Hanh: Do c4i vo minh kia diét, cdc hanh dong sai 1am
ciing khong do diu ma c6 dugc. Chdm ditt Hanh ddn dén chdm dit
Thitc: Do céc hanh dong sai qui’y clia thin khiu y khdng con, thi thic
tdnh phan biét cling khong sao sanh khéi dugc. Chdm ditt Thitc din
dén chdm diet Danh Scic: Mot khi cdi thic phan biét phdi quid'y khong
sanh thdi khong c6 than danh sic. Chdm ditt Danh Sdc din dén chdm
ditt Luc Cén: Khi khong c6 than danh sic thi luc cdn ciing khong
thanh. Chdm ditt Luc Cdn dén dén chdm ditt Xiic: Khi than luc cidn bat
tinh khdng c6, thdi sy ti€p giao giita nam nit cling nhu cdm xiic véi luc
tran cling khong c6. Chdm diit Xiic din dén chdm ditt Tho: Khi su ti€p
xtic v6i nhau khdng c6, thi sy tho 1anh cling khong c¢6. Chdm ditt Tho
ddn dén chdm dir Ai: Khi sy tho dung khoéng c6 thi khong c6 yéu i,
thuong mén, va ham mong, van van. Chdm ditt Ai dén dén cham dit
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Thii: Do sy yéu 4i khong sanh thdi sy chi€m hitu hay chdp giit ciing
khong do ddu ma sanh kh&i dugc. Chdm ditt Thii dén dén chdm diit
Hitu: Do sy chap giit khong con, thdi ciing khong c6 cdi clia ta hay clia
ngudi. Chdm diet Hitu dén dén chdm ditt Sanh: Do cdi cla ta hay clia
ngudi khong con, thdi khong con tdi sanh nita. Chdm diit Sanh ddn dén
chdm diit Gia Cd Bénh Hoan Kho Dau: Khi sanh diét, nghia 1a khong
c6 thin t& dai, thsi gia ca, bénh hoan, khé dau ciing khong con. Chdm
diit sanh con dén t6i chdm ditt Lao, Tit, Sau Muon, Ta Théan, Pau Kho,
Phién Ndo, va Thdt Vong.

The Twelve Conditions of Cause-and-Effect

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. 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. 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
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Law, with which nothing can compare firmness. This assurance is the
source of the great peace of mind that is not agitated by anything. It is
the Law that imparts life of all of us. The Law is not something cold but
is full of vigor and vivid with life.

The twelve chains of Conditions of Cause-and-Effect comprise:
The first chain is Ignorance: Avidya means ignorance, stupidity, or
unenlightenment. Avidya also means misunderstanding, being dull-
witted ignorant, not conforming to the truth, not bright, dubious, blind,
dark. Avidya also means being dull-witted ignorant not knowing the
four noble truths, not knowing sufferings, the causes of sufferings, the
mental state after severing sufferings, and the way to sever sufferings.
Through ignorance are conditioned volitional actions. Ignorance which
mistakes the illusory phenomena of this world for realities. The second
chain is Volitional actions: With ignorance, there is activity, and then
there is manifestation. With manifestation, there is consciousness.
Acting from ignorance would result in bad or favorable karma which is
conducive to reincarnation or liberation. Through volitional actions is
conditioned consciousness. The third chain is Consciousness:
Consciousness refers to discrimination. Activity refers to conditioned
dharmas. When conditioned dharmas arise, thoughts of discrimination
arise. With thoughts of discrimination, lots of troubles also arise.
Vijnana means consciousness. If not liberated yet, after death, the body
decays, but the subject’s knowledge commonly called soul follows its
reincarnation course in accordance with the three karmas of body,
speech and mind. Only when his knowledge gains the status of
purification, then he would be liberated from reincarnation. Through
consciousness are conditioned name and form. The fourth chain is
Name and form: After birth, thanks to his consciousness, the subject
recognizes that he now has a name and a form (body). Through name
and form are conditioned the six senses-organs. Name and form are the
trouble in life. Name brings the trouble of name, and form brings the
trouble of form. In this life, name and form are the trouble, and the
trouble is name and form. The fifth chain is Six Entrances: The six
sense organs (eye for form, ear for sound, nose for scent, tongue for
taste, body for Texture, and mind for mental object). He is now has five
senses and mind to get in touch with respective counterparts. Through
the six senses-organs is conditioned contact. The six sense organs come
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about because we wish to understand things; that is why the eyes, ears,
nose, tongue, body, and mind arise. Why do the six sense organs come
into being? Because of the desire to understand. However, who would
have known that the more we try to understand, the more muddled we
get. The more muddled we become, the less we understand. The sixth
chain is Contact: Contact develops after the six senses-organs are
made. Through contact is conditioned feeling. Contact refers to
touching or encountering. When we do not understand, we go seeking
everywhere just like a fly that keeps bumping into the wall. Why do we
seek encounters? Because of our desire to understand. The seventh
chain is Sensation: Contact provokes all kinds of feelings, feelings of
joy, sadness, pleasure or pain. Through feeling is conditioned craving.
After we touch something, there is feeling. Before we run into
difficulties, we feel very comfortable. Once we encounter difficulties,
we feel very uncomfortable. When no one criticizes us, we feel very
happy. But if anyone says something bad about us, we get upset. That
is feeling. The eighth chain is Craving: From the feeling of joy and
pleasure, the subject tends to prolong it as much as possible. Through
craving conditioned clinging. When we have feelings, love and
attachment arise. Why do people feel insecure? It is because of love.
Once there is love, there is also hatred, or detestation. We like and
cling to favorable situations, but detest adverse states. Why do we feel
happy? And why do we feel unhappy? It is because we have feelings
of love and hate. Hate refers to dislike and loathing. Because of these,
our troubles increase day after day. The ninth chain is Grasping: He
becomes attached to what he likes or desires. Through clinging is
conditioned the process of becoming. When we see something we like,
we want to grasp it. What is grasping? It is the action motivated by the
wish to obtain something. Because you are fond of something, you wish
to obtain it. The tenth chain is Existence: Once we obtain something,
we have satisfied our desire. Why do we want to fulfill our desire? It is
because we want to possess things. With that wish for possession,
“becoming” occurs. Driven by his desires, the subject tries to take in
possession of what he wants such as money, houses, fame, honor, etc.
Through the process of becoming is conditioned birth. The eleventh
chain is Birth or rebirth: Because of becoming, we want to possess
things. Once we want to possess things, there is birth into the next life.
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Thus, craving, clinging and becoming make up the present causes
which will accompany the subject in his birth. Through birth are
conditioned decay, sorrow and death. The twelfth chain is Old age and
death: In his new life, he will become old and die as every being does.
To eradicate ignorance, we must go back to the past and observe
the first step of the conditioning process and study how the twelve links
operate in the past, present and future. However, as ordinary people,
our level of understanding and practicing dharmas is still low;
therefore, we cannot apply the first method of eradicating ignorance at
the root like Bodhisattvas and Becoming-Buddhas, but we can do it by
eradicating desire, clinging, and becoming. Therefore, we must keep
from amnifesting any strong desire, covetousness for acquisition.
Without such a desire, we will be freed from clinging. If we are not
attached to anything, we will be liberated from the cycle of birth and
death. The Buddha taught: Dependent on Ignorance arises Conditioning
Activities (ignorance gives rise to actions). Ignorance (stupidity or
darkness) develops into various crazy, chaotic, and delusional conducts
and practices. Dependent on Conditioning Activities arises Relinking
Consciousness (Actions give rise to consciousness). Improper and
delusional actions of body, speech, and mind give rise to a
consciousness filled with discriminations of right, wrong, etc.
Dependent on Relinking Conciousness arises Mind and Matter
(consciousness gives rise to form name). It is to say, consciousness
(false discriminations) leads to having a physical body or form-name.
Dependent on Mind and Matter arises the Six Spheres of Sense (form
name gives rise to six entrances). It is to say, the physical body gives
birth to the six entrances of sight, hearing, scent, taste, body, and mind.
Dependent on the Six Spheres of Sense arises Contact (six entrances
give rise to interactions). It is to say six entrances give rise to
interactions, or the impure six faculties will breed attachments and
wanting to connect with the six elements of form, sound, fragrance,
flavor, touch, and dharma, such as sexual intimacies between a man
and a woman. Dependent on Contact arises Feeling (Interaction gives
rise to reception), which means attachments and interactions with these
elements breed yearnings to receive them, such as sight yearn for
beautiful forms, taste yearn for great delicacies, etc. Dependent on
Feeling arises Craving (reception gives rise to love). It is to say, having
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received and accepted such pleasures gives rise to love, fondness, etc.
Dependent on Craving arises Grasping (love gives rise to
possessiveness). It is to say, love gives rise to covetousness, fixation,
unwilling to let go. Dependent on Grasping arises Becoming
(possessiveness gives rise to existence). It is to say, from being
possessive gives rise to the characteristic of private existence by
discriminating what is ‘mine’ and what is not ‘mine,” or everything is
mine and nothing is yours, etc. Dependent on Becoming arises Birth
(existence gives rise to birth). It is to say, having the concept of private
existence gives rise to rebirth, which is to change lives, and continue
drowning in the cycle of birth and death in the three worlds and six
realms as a sentient being. Dependent on Birth arises Old Age and
Sorrow (birth gives rise to old age and sufferings). It is to say, if there
is birth, then there has to be a physical body of impermanence, and
naturally, there is also old age and sufferings. Dependent on Old Age
and Sorrow arises Death (old age and sufferings give rise to death). It
is to say, if there are old age and sufferings, there is eventualy death.
Then, the Buddha concluded: If a seed does not germinate, a shoot
will not rise, and if a shoot does not rise, then there will be no plant.
And if there is no plant, there won’t be any leaves and branches. The
cessation of igonorance leads to the cessation of Conditioning Activities
(when Ignorance is extinguished, Action is extinguished). It is to say, if
ignorance ceases then all the false and mistaken conducts and practices
will not transpire. The cessation of Conditioning Activities leads to the
cessation of relinking-Consciousness (when Action is extinguished,
Consciousness is extinguished). It is to say, if the improper and
delusional actions of body, speech, and mind no longer exist, then the
various consciousnesses filled with discriminations will also cease. The
cessation of Relinking-Consciousness leads to the cessation of Mind and
Matter (when consciousness is extinguished, form name is
extinguished). It is to say, if the consciousness of false and mistaken
discriminations of right and wrong is no longer born, then there will not
be a body of form name (there is no reincarnation or rebirth). The
cessation of Mind and Matter leads to the cessation of the Six Spheres of
Sense (when form name is extinguished, the six entrances are
extinguished). It is to say, if the body of form-name does not exist, then
the six entrances of sight, hearing, smell, taste, body, and mind cannot
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exist. The cessation of the Six Spheres of Sense leads to the cessation of
Contact (when the six entrances are extinguished, interactions are
extinguished). In other words, if the impure body of six faculties does
not exist, then the matter of lusts, attachments, and intimacies between
men and women, and the desires for the six elements of form, sound,
fragrance, flavor, touch, and dharma will also cease. The cessation of
Contact leads to the cessation of Feeling (when interaction is
extinguished, reception is extinguished). In other words, if there are no
interactions and no connections, then there is no acceptance and
reception. The cessation of Feeling leads to the cessation of Craving
(when reception is extinguished, love is extinguished). In other words,
if acceptance and reception do not occur, then there is no love,
fondness, or yearning, etc. The cessation of Craving leads to the
cessation of Grasping (when love is extinguished, possessivenes is
extinguished). That is to say, if love and fondness do not rise, then
there is no covetousness, fixation, or the unwillingness to let go, etc.
The cessation of Grasping leads to the cessation of Becoming (when
possessiveness is extinguished, existence is extinguished). In other
words, if the characteristic of private existence and the possessive
nature do not exist, then there is no separation of what belongs to me,
and what belongs to others. The cessation of Becoming leads to the
cessation of Birth (when existence is extinguished, rebirth is
extinguished). This means, if the ideas of what’s mine and what’s yours
cease, then there is no more rebirth and reincarnation. The cessation of
Birth leads to the cessation of Old Age, Sickness and Sorrow (when
birth is extinguished, old age, sickness, and sorrow are also
extinguished). In other words, if there is no birth, which means there is
no physical body of impermanence, then there is no old age, sickness,
and pain. The cessation of Birth also leads to the cessation of Old Age,
Death, Sorrow, Lamentation, Pain, Grief, and Despair.
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Chuong Muoi
Chapter Ten

Téng Quan Va Y Nghia Ciia Duyén

Duyén 13 nhitng hoan cdnh bén ngoai. N&u dao luc y&u thi ching
ta c6 thé bi hoan cidnh bén ngoai 16i cudn; tuy nhién néu dao lyc cao
thi khong c6 thit gi ¢6 thé 16i cudn minh dudc, nhu 15i ctia Luc T8 Hué
Ning: “khong phai phuén dong, cling khong phdi gié dong, ma chinh
tAm minh dong.” Nhu vang giit ding theo 15i t& day, thi khong cé
duyén nao cé thé€ lam phan bén cho ki€p luan hdi duge. C6 thé nghiép
ddi trude hay ddi nay ching ta di tirng ldn trdi tao nghiép. Tuy nhién,
Hoa thugng Thich Thanh Tir, mot thién su ndi ti€ng trong lich st Phat
gido Viét Nam cin dai di khiang dinh: “Tu 12 chuyén nghiép.” Nhu
vay nhin tao nghiép clia bat cit dJi 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 1a sy
quyét dinh Phat qué trong tudng 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 la nguy€n nhan hay nguyén nhan tinh hay tinh nhan duyén. Hetu
va Pratyaya thuc ra ddng nghia véi nhau. Tuy nhién, hetu dudc xem la
mdt nhan t& thAm sdu va hiéu qua hon Pratyaya. Cdnh d6i dii v6i tAm
thic (phdp tAm va s tim la ning duyén, cinh la sd duyén). Pay cling
chinh 12 phuong tién nhan (ching han nhu nu6c va di't 1am phuong tién
cho hat giéng niy mam). Nhidn phu, hoan cdnh 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 cdn c6 nghia
1a trg duyén hay duyén phat trién do nhitng diéu kién bén ngoai (tit ci
gdc thién, cong ditc gitip d§ cho cdi nhan, Iam ndy sinh c4i tinh cla cdi
nhan chan chinh). Duyén 12 hd tr¢ hay sy phét trién bén ngoai gitp
phét trién Phat tdnh, ddi lai v6i Chinh Nhan Phat T4nh hay chin nhu
hay Phat tdnh ty né. TAt cd cdc phdp hitu vi déu do duyén hay diéu
kién ma sanh ra (1dy qud ma goi tén). C4i tAm duyén (nuong) theo su
twéng, doi lai véi duyén 1y (tin vao sy tuéng nhin qui bio tGng la
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duyén sy; tin vao diéu ly cla phdp tinh phi nhin phi qua 1a duyén 1y);
nhu thién quén vé héa than 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, nhin loai va cdc lodi hitu tinh déu tu
tao, hodc chi dong hodc thu dong. Vi tru khdng phai la quy tAm doc
nh4't; né 12 mdi trudng cong sinh clia van hitu. Phat gido khong tin ring
van hitu d&€n tir mot nguyén nhan ddc nhat, nhung cho ring moi vt
nhA't dinh phai dudc tao thanh it nhat 1 hai nguyén nhan. Nhitng sing
héa hay bi€n thanh clia cic nguyén nhan di trudc 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 phin lién quan nhau v6i cong thiic nhu sau “C4i ndy c6 nén céi
kia c6; cdi ndy sinh nén cdi kia sinh. C4i niy khong nén cdi 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 cidch ty nhién, thi nhdn duyén
khong can thi€t. TAm c6 mit do nhin va duyén. TAm khong c¢é ning
luc ty phét sinh mot cdch ty nhién. TAm khong thé phat sinh mot cach
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 tdnh, 1am thé nio lai 1a
mot thuc tai khi gip g& nhau? Khé ma néi vé tu tdnh hodc néi vé su
sinh khdi khi cd hai gdp nhau; khi cdch ly thi ching hoan toan khong
sinh khéi. Bay git, n€u mot cai sinh khdi thi€u tu tdnh, lam cdch nao
ngudi ta c6 thé néi d€n mot trim canh gidi hay mot ngan nhu thi nhu 1a
c6 ty tdnh? B&i vi tAm khdng c6 tu tdnh, vi vy bat cif nhitng gi tif tim
sinh cling la khong.

An Overview and Meanings of Conditions

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

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

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

Cdc Loai Duyén Khdc Nhau

C6 nhiéu loai duyén khac nhau nhu 14 1) Duyén Duyén: Con goi 1a
S& Duyén Duyén, cdi duyén clia s§ duyén hay tAm thitc ddi v6i cdnh
gidi nhu mit doi v6i sic (tAm thifc goi 12 ning duyén, cdnh gi6i goi la
s& duyén). Piéu kién trd thinh mot d6i tugng ctia nhin thic. Cinh ddi
dai v6i tAm thic (phdp tim va s tdm la ning duyén, cdnh 1a s§
duyén). C4i duyén clia s duyén hay tdm thifc d6i v6i cdnh gidi nhu
mit d6i v6i sic (tAm thic goi 1a ning duyén, cidnh gidi goi 1a s&
duyén). 2) Duyén Lyc: Stc trg duyén tif nhitng diéu kién hay hoan
cénh bén ngoai, ddi lai v6i nhan lyc hay nguyén nhan truc ti€p. 3) Bdt
Bién Tity Duyén: Tuy duyén khong bi&n, tuy xtic s duyén ma hién
van hitu nhung ban thé vin bat bién. 4) Cdn Tdnh Duyén: Cin tinh clia
con ngudi va nhian duyén cla hoan cinh nudng tya vao nhau, hay sy
nuong tya giita luc cin va luc trdn, ma sy tdc dong 16n 1a & luc cin.
Cénh clia luc tran (sic, thanh, huong, vi, xic, phdp) 12 nhitng s& duyén
lam nho ban tAm tinh; hay sy phdi hdp giita luc cin va luc tran, ma luc
trin 12 y&u t§ chinh. 5) Chdn Nhu Tity Duyén: Tuy duyén chin nhu 14
tly theo nhiém duyén vo minh ma sinh ra vong phédp, hay chan nhu
dnh hudng bdi ngoai cdnh, tinh hay bat tinh, ma sanh ra van phédp. 6)
Di Duyén: Nhitng y€u t& bén ngoai lam dnh huéng d&n sy chim chd,
hay tip trung tu tudng. 7) B¢ Vé Gidn Duyén: Thit D& Duyén hay diéu
kién diéu dong sy dién ti€n clia cic su kién. 8) Kién Tudng Duyén:
Theo Khdi Tin Luin, ki€n tuéng duyén do cdi nghiép tuéng thit nhat
ma chuyén héa thanh cic tudng c6 thé thidy dudc. 9) Nang Duyén:
Ning duyén ddi lai v6i s& duyén, nhu tAm thic clia nhian nhi 13 niing
duyén vi chiing phdi nuong vao ngoai canh sic thanh (sé duyén). 10)
Nghich Duyén: Bat thuan duyén, d6i lai véi thudn duyén; thién véi
Phat qud 12 thuan duyén, dc 12 nghich duyén (thuan véi dudng 18i dao
Phat 13 thuin duyén, ngugc véi dudng 16i dao Phat 12 nghich duyén).
11) Nghiép Tuéng Duyén: Mot trong tam tuéng vi t&€ trong Khéi Tin
Luin, dua vio vo minh cin bin ma chin tAm bit dau hoat dong. 12)
Ngoai Duyén: Con goi 1a diéu kién bén ngoai. Ngudi ta nghi ring diéu
kién hay hoan cdnh bén ngoai khi€n cho ngudi ta 1am viéc dc. Ky that,
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tat cd nhitng trd ngai va bat toan khong do nhitng di€u kién bén ngoai,
ma 1a do tAm tao. N€u chiing ta khong c6 sy tinh ling ndi tdm, khong
c6 thtr gl bén ngoai c¢6 thé mang lai hanh phic cho ching ta. Ngoai
duyén la hién trang nim thdc duyén vao ngoai canh. 13) Nhdn Duyén:
Nhan duyén hoat ddng nhu mdt cdn nhdn, khdng cé sy phan bi€t nao
gifta cdn nhdn va trg duyén, thi du nudc va gié tao ra séng. 14) Nhin
Duyén Cong Tdp Héi: Su ndi két cla cdc chudi nhan duyén. Pic Phat
day: “Do su ndi két clia cdc chudi nhan duyén ma cé su sinh, c6 su
diét. 15) Nhdn Duyén Phdp Sanh: Phap khdi 1én tit nhitng nhin truc
ti€p hay gidn ti€p. 16) Nhdan Duyén Y: Moi phap déu dua vao ching tk
cila minh ma sinh khdi (ba loai sd y 1a nhin duyén y, ting thugng
duyény va ding vo gidny). 17) Nhiém Duyén: Nhiém duyén 1a duyén
sanh ra khé qua do hoic nghiép. Nhu tir mit nuc chan nhu phing
ling, do nhiém duyén “gié” ndi 1én ma giy ra nhitng cudn séng luin
hdi sanh tir khong ngitng nghi. 18) Phan Duyén: TAm nudng vin vio
cénh s§ ma khdi 1&n, gidng nhu ngudi gid vin vao cdy gdy ma didng lén
(tam thay d6i ldc thé ndy lic thé khéc, tiy theo sy vat clia thé gidi bén
ngoii, giong nhur con vudn chuyén cy, hay con ngya vd cuong). 19) S&
duyén: S& Duyén hay ddi tugng, tic 12 cdi d€ dua vao hay tiy thudc
vao. Cénh d6i dai vé6i tAm thitc (phdp tAm va s§ tAm 13 nidng duyén,
cénh 12 s§ duyén). Khi néi vién ly nhat thi€t s& duyén c6 nghia 1a thoat
ra ngoai moi diéu kién. 20) Tdang Thuong Duyén: Cic khdi tha phip
mang lai cho stic manh 16n, thi du nhu nhdn cin c6 thé niy sanh ra
nhan thic. 21) Thoi Xit Chi Duyén: Diéu kién thdi gian va noi chon
ma mdt ngudi phdi tai sanh vio (theo Ving sanh Y&u Tap, bat k€ trai
gdi, gia tré, sang hén, viéc di ditng nim ngdi bat ludn thdi xi, viéc tu
tap qua 1a khé khin; tuy nhién, viéc cAu nguyén ving sanh ching gi
bing niém Phat). 22) Trdan Duyén: Cinh cda luc trin (sic, thanh,
huong, vi, xic, phdp) 14 nhitng s& duyén lam nhd ban tdm tinh; hay su
phdi hop gitta luc cin va luc trin, ma luc tran 13 y&u t& chinh. 23) Tro
Duyén: Con goi la Duyén nhan Phit tdnh, nhitng trg duyén hay su phat
tri€én bén ngoai gitip phat trién Phat tdnh, d8i lai v6i Chinh Nhan Phat
Tanh hay chan nhu hay Phat tanh tu né. 24) Vong Duyén: Duyén la
nhitng sy vat trong va ngoai c6 quan hé vdi thin ta, tit cd nhitng cdi dé
déu 1a hu vong ca. Chinh nhitng thit d6 12 ddu mdi tao ra nhitng tu
tudng sai lam.
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Different Kinds of Secondary Causes

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
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
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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. /3)
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. I4) 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. 1/7) 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
attaining the perfect Buddha-nature, or the environing cause, his
goodness or merits which result in deliverance or salvation. Developing
cause of all undergoing development of the Buddha-nature, in contrast
with the Buddha-nature or Bhutatathata itself. 24) Cause of erroneous
ideas: The unreality of one’s environment.
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Chuong Muoi Hai
Chapter Twelve

Bon Loai Tro Duyén

Trg Duyén con dugc goi la Duyén nhdn Phat tinh, nhitng trg
duyén hay su phat trié€n bén ngoai gitp phat trién Phat tanh, ddi lai véi
Chinh Nhan Phat Tanh hay chan nhu hay Phét tinh tu né. Theo Kinh
Ling Gia va Cau X4 Tong trong A Ty Pam Luin, c¢6 bon trd duyén
trong luat Nhan Qud. Thit nhdt la Nhdn Duyén: Nhan duyén hoat dong
nhu mot cidn nhan, khong cé sy phin biét nao gitta cin nhian va trg
duyé€n, thi du nudc va gié tao ra séng. Thit nhi la Thit B¢ Duyén: Thit
dé duyén 1a loai duyén dién ra trong trat tu, cdi niy ti€p theo cdi kia,
nhitng hau qua dén truc ti€p va binh ding sau nhitng nhan trudc, nhu
nhitng 1an séng ndy k€ ti€p theo nhitng lan séng khic. 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 dudc tao ra do ao, hd,
song, bi€n hay tau be. Thit tw la Tang Thuong Duyén: Ting thudng
duyén 13 nguyén nhin c6 quyén ning nhit trong viéc dua nhitng
nguyén nhan ton tai d€n chd cuc thanh (trd qua nhanh nhat); thi du, lan
séng cudi ciing 1am 14t d6 con thuyén trong mot con bao. Ting thugng
duyén va ning tic duyén 1a hai nguyén nhin quan trong nhit. Ning
tic nhan ty nd 1a ting thugng duyén.

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, 1.e., the water and the wind cause a wave. The second
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contributory cause is the immediate sub-cause: The immediate sub-
cause (samanantra-pratyaya (skt)), occuring in order, one after another,
consequences coming immediately and equally after antecedents, as
waves following one after another. The third contributory cause is the
objective sub-cause: The objective sub-cause (alambana-pratyaya
(skt)), which has an object or environment as a concurring cause, as
waves are conditioned by a basin, a pond, a river, the sea, or a boat.
The fourth contributory cause is the upheaving sub-cause: The
upheaving sub-cause (adhipati-pratyaya (skt)) which is the most
powerful one to bring all the abiding causes to a culmination, as the last
wave that upsets a boat in a storm. Among these four causes, the cause
sub-cause and the upheaving cause are the most important ones. The
active cause is itself the upheaving sub-cause.
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Chuong Muoi Ba
Chapter Thirteen

Tong Quan Vé Duyén Khéi

Duyén c6 nghia 12 nhin phu, hoan cidnh hay diéu kién bén ngoai,
ddi lai v6i nhan chinh hay ching t. Nhian (Hetu) 1a hat, trong khi
duyén (Pratyaya) la dit, mua, ning, van van. Nhu vay, duyén 13 nhitng
hoan cidnh bén ngoai. N&u dao luc y&u thi ching ta ¢6 thé bi hoan
cénh bén ngoai 16i cudn; tuy nhién n€u dao luc cao thi khong c6 tha gi
c6 thé 16i cudn minh dudc, nhu 18i cda Luc T6 Hué Ning: “khong phai
phuén ddng, ciing khong phai gié dong, ma chinh tim minh déng.”
Nhu vang giit ding theo 15i t8 day, thi khong c6 duyén nao c6 thé lam
phan bén cho ki€p luan hdi dudc. Duyén bi€n 13 sy chuyén bi€n theo
duyén hay hoan cdnh bén ngoai. Trong ly thuyé&t Duy Thifc, duyén tu
né dudc goi 1a bién. Hanh gid nén ludn nhé riing y thitc trong tAim phin
biét cac phap khdi 1&€n tir ndm thitc. Nhitng trg duyén hay duyén phat
trién do nhitng diéu kién bén ngoai (tdt ci gdc thién, cong dic gitp d6
cho cdi nhdn, 1am ndy sinh cdi tinh ctia cdi nhan chin chinh).

Theo Gido Su Junjiro Takakusu, nhitng dinh nghia sau ddy cdn c
trén sy giai 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
néfy sinh, d6i lai véi tdnh gidc hay chan nhu. Thi nhi, van sy van vat
hay cdc phép hitu vi déu tir duyén ma khdi 1én, chit khdng cé tu tdnh.
Thtt ba, Phit gido khdng coi trong ¥ niém vé nguyén 1y cin nhan hay
nguyén nhan dé nhat nhu ta thudng thi'y trong cdc hé thdng tri€t hoc
khdc; va ciing khong ban d&€n ¥ niém vé vii tru ludn. TAt nhién, triét
hoc vé& Than hoc khong thé nao phit tri€n trong Phat gido. Ping ai
mong cé cudc thdo luan v& Than hoc noi mdt triét gia Phat gido. PJi
v6i van dé sang th€, dao Phit c6 thé chdp nhan bt ci hoc thuyét nio
ma khoa hoc c¢6 thé ti€n hanh, vi dao Phat khoéng thira nhdn c6 mot
xung dot nao gilta ton gido va khoa hoc. Thi tu, theo dao Phat, nhan
loai va cdc loai hitu tinh déu tu tao, hodc chi dong hoic thu dong. Vi
tru khong phai 12 quy tim ddc nhat; né 12 moi trudng cong sinh cla
van hitu. Phat gido khong tin ring van hitu d€n tir mot nguyén nhin
ddc nhat, nhung cho riing moi vat nhit dinh phai dudc tao thanh it nhat
12 hai nguyén nhan. Nhitng sing héa hay bi€n thanh clia cic nguyén
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nhan di trudc ndi ti€p trong lién tuc thdi gian, qud khd, hién tai va vi
lai, nhu mot chudi diy xich. Chudi xich ndy dugc chia thanh 12 bd
phin, goi 1a 12 khoen nhan duyé&n vi mdi bo phan lién quan nhau véi
cong thitc nhu sau “C4i ndy c¢6 nén cdi kia c6; cdi ndy sinh nén cdi kia
sinh. C4i ndy khong nén cdi kia khong; cdi ndy diét nén cdi kia diét.”

An Overview of Causation

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

According to Prof. Junjiro Takakusu, the following definitions are
based on the interpretation in his book titled The Essentials of Buddhist
Philosophy: 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
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recognize any conflict between religion and science. Fourth, according
to Buddhism, human beings and all living things are self-created or
self-creating. The universe is not homocentric; it is a co-creation of all
beings. Buddhism does not believe that all things came from one cause,
but holds that everything is inevitably created out of more than two
causes. The creations or becomings of the antecedent causes continue
in time-series, past, present and future, like a chain. This chain is
divided into twelve divisions and is called the Twelve Divisioned
Cycle of Causation and Becomings. Since these divisions are
interdependent, the process is called Dependent Production or Chain of
Causation. The formula of this theory is as follows: From the existence
of this, that becomes; from the happening of this, that happens. From
the non-existence of this that does not become; from the non-
happening of this, that does not happen.
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Chuong Muoi Bon
Chapter Fourteen

Thuyét Duyén Khoi

Nhu di dé cip trong nhitng chuong truc, duyén khdi cé nghia 1a
su vat chd duyén ma ndy sinh, ddi lai vdi tinh gidc hay chan nhu; hay
van sy van vt hay cdc phdp hitu vi déu tir duyén ma khdi 1én, chit
khong cé tu tanh. Phat gido khong ddng y c6 cdi goi 1a ton thé, ciing
khong c6 cdi goi 1a ding sdng tao. Nhung diéu ndy khong c6 nghia 12
tAt c4d sinh vat va sy vat khong hién hitu. Chiing khong thé hién hiru
v6i mot ban thé hay mdt tinh thé thudng hiing nhu ngudi ta thudng
nghi, ma ching hién hitu do nhitng twong quan hay nhitng tip hgp cia
nhan qui. Moi sy hién hitu, hodc c4 nhan hoic van hitu, déu bit ngudn
tlr nguyén ly nhan qud, va hién hitu trong su phdi hgp cud nhan qua.
Tam di€m ctia hoat dong nhan qua 1a tic nghiép riéng clia moi cd thé,
va tdc nghiép s& dé lai ning lyc tiém 4n clia né quyét dinh sy hién hitu
k€ ti€p. Theo d6, qud khit hinh thanh hién tai, va hién tai hinh thanh
tuong lai cud chiing ta. Trong th& gidi ndy, chiing 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 ngdu nhién, ciing khdng c6 cdi
2oi 12 nguyén nhan diu tién. Moi vat trong th€ gigi hién hitu déu do su
phdi hop clia nhiéu nhan duyén khic nhau (12 nhin duyén). Theo Kinh
Trung B9, Pitc Phit day: “Tuy thudc viao dau va tim dén ma ngon lira
ctiia dén bung chdy; n6é khong phai sinh ra tir trong cdi nay ciing khong
phadi tir trong cdi khdc, va cling khong c6 mot nguyén dong luc nao
trong chinh né; hién tugng gidi ciing vy, né khdng hé c6 céi gi thudng
tai trong chinh né. Ching ta cling vdy, chiing ta khong hién hitu mét
cdch nglu nhién, ma hién hitu va s6ng nhd phdp nay. Ngay khi ching
ta hi€u dudc sy viéc nay, chiing ta y thitc dudc cdi nén tdng vitng chic
clia chiing ta va khi€n cho tim minh thodi m4i. Ching chiit bc dong
nio, nén ting nay dua trén gido phip vitng chdy vo song. Su bdo ddm
nay la coi ngudn clia mot sy binh an vi dai clia mot cdi thin khong bi
dao dong vi bat cit diéu gi. Pay 1a gido phép truyén stc sdng cho hét
thdy chiing ta. Phap khong phdi 1a cdi gi lanh lung nhung trin diy sifc
song va sinh dong. TAt cd hién hitu 12 khong thyc c6; ching 1a gid
danh; chi ¢6 Niét Ban 1a chan 1y tuyét d6i.”
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Moi hién tugng déu dudc sinh ra va bién dich do bdi luat nhan qua.
T “Duyén Khdi” chi ring: mot sy vat sinh kh&i hay dudc sinh sdn tir
tdc dung clla mot didu 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. Pirc Phat di truc nhan diéu nay mot cich
thAm sdu d&n ndi ngay ci khoa hoc hién dai cling khong thé nghién
cttu xa hon dugc. Khi ching ta nhin k§ cdc sy vat quanh ta, chiing ta
nhan thdy nudc, d4, va ngay ca con ngudi, mdi thit déu dudc sdn sanh
bdi mdt mau muc nao d6 véi dic tinh riéng clia n6. Nhd vao ning luc
hay chiéu huéng nio ma cdc duyén phdt khdi nhiim tao ra nhitng su
vat khdc nhau trong mot trat ty hoan hdo tr mdt ning lugng bat dinh
hay cdi khong nhu th€? Khi xét dén quy ct va trat ty nay, ching ta
khong thé khong chip nhin ring c6 mdt quy luit ndo d6. P6 1a quy
luat khi€n cho moi vat hién hitu. Py chinh 14 gido phdp ma Ditc Phat
da tuyén thuyét.

T cdc vi sinh vat don bao d&€n nhitng hinh hai phitc tap hon va t6i
dinh ctia sy phat trién nay 12 con ngudi. Hiy xem hang ty nim troi
qua, trdi di't ching ta khong c6 sy song, nii Ira tudn tran nhitng dong
thac dung nham, hdi nu6c, va khi day cd bau trdi. 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 dudc tao ra nhd sy van hanh ctia phdp. Chiing
dudgc sinh ra khi ning lugng “Khdng” tao nén nén tdng ctia dung nham,
khi va hoi nudc gip nhitng diéu kién thich hgp hay duyén. Chinh Phap
di tao ra nhitng diéu kién cho sy phét sinh ddi sdng. Do d6 chiing ta
nhin ra ring Phdp khong lanh Iung, khong phdi 1a mdt nguyén tic tritu
tugng ma day sinh dong khi€n cho moi vat hién hitu va song. Ngugc
lai, moi sy vat c6 ning lyc mudn hién hitu vd mudn sdng. trong khodng
thdi gian hai ty nim didu cla sy thanh hinh trdi dit, ngay cid dung
nham, khi va hoi nudc ciing c6 sy song thdi thic. D6 1a 1y do khién céc
sinh vat don bao dudc sinh ra tir cic thit Ay khi cic diéu kién di hoi di.
Nhirng sinh vat v cling nhd nay da trai qua moi thit thach nhu sy néng
va lanh cuc d6, nhitng con hdng thly, va nhitng con mua nhu thic d6
trong khodng thdi gian hai ty nim, va van ti€p tuc s6ng. Hon nira,
chiing dan din ti€n héa thanh nhitng hinh hai phic tap hon va t6i dinh
ctia sy phat tri€n nay 13 con ngudi. Su ti€n héa nay do bdi sy thoi thic
song clia nhitng vi sinh vt diu tién nay. Su séng c6 ¥ thifc va qua dé
né mudn song, va ¥ thifc ndy da cé true khi cé sy sdng trén trai dat.
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C4i y mudn nhu th€ c6 trong moi sy vat trong vii tru. Cdi y mudn nhu
vy c6 trong con ngudi ngay nay. Theo quan diém khoa hoc, con ngudi
dugc thanh hinh bdi mot sy tap hop clia cdc hat co ban, va néu ching
ta phan tich diéu ndy mot cich sau sic hon, chiing ta sé& thi'y ring con
ngudi 12 mot sy tich tip cla ning lugng. Do d6 cdi y mudn sdng chic
chdn phai c6 trong con ngudi.

Theo Tri€t Hoc Trung Quén, thuy&t Duyén Khdi 1a mot hoc thuyét
vd cing trong y&u trong Phat Gido. N6 1a luat nhian qud clia vii tru va
mdi mot sinh mang ciia ci nhan. N6 quan trong vi hai di€m. Thi nhat,
né dua ra mot khdi niém rat 1o rang vé ban chit vo thudng va hitu han
cla moi hién tugng. Thit hai, né cho thdy sanh, ldo, bénh, tif va tat ca
nhitng thdng khd clia hién tugng sinh ton tily thudc vao nhitng diéu
kién nhu th& ndo va tit cd nhitng thong khd ndy sé chidm dit nhu thé
nao khi ving mit cic diéu kién d6. Trung Qudn 1dy sy sanh va diét
clia cdc thanh t8 cda sy ton tai d€ gidi thich duyén khdi 1a diéu kién
khong chinh xdc. Theo Trung Qudn, duyén khdi khéng c6 nghia la
nguyén ly clia mot ti€n trinh ngin ngtii, ma 12 nguyén 1y vé su 1& thudc
vao nhau mot c4ch thi€t y&u clia cdc sy vat. N6i gon, duyén khéi 1a
nguyén ly cla tuong d6i tanh. Tuong d6i tdnh 12 modt khdm phd vo
cling quan trong cia khoa hoc hién dai. Nhitng gi ma ngay nay khoa
hoc khdm phd thi Bdc Phit da phdt hién tir hon hai ngan ndm trdm
nim vé truc. Khi gidi thich duyén khdi nhu 13 sy 1& thudc 1in nhau
mot cach thi€t y&€u hoic Ia tdnh twong doi clia moi sy vat, phdi Trung
Quén di bac bd mot tin diéu khdc ctia Phat gido Nguyén Thiy. Phat
gido Nguyén Thiily dd phan tich moi hién tugng thanh nhitng thanh t&,
va cho ring nhitng thanh t6 ndy déu c6 mot thuc tai riéng biét. Trung
Quén cho riing chinh thuy&t Duyén Khéi da tuyén bo ro 1a tit cd cic
phdp déu tuong d6i, ching khdng cé cdi goi 1a ‘thuc tinh’ riéng biét
clia chinh minh. V6 ty tinh hay tuong ddi tinh dong nghia v6i ‘Khong
T4nh,” nghia 12 khong c6 su tdn tai dich thyc va ddc 1ap. Cdc hién
tugng khong c6 thuc tai doc 1ap. Su quan trong hang diu clia Duyén
Khdi 12 vach ra ring su tdn tai clia tit cd moi hién tugng va clia ti't ci
thyc thé trén th€ gian nay déu hitu han, chiing khong c6 su ton tai dich
thuc ddc 1ap. TAt cd déu tuy thudc vao tic dong hd tuong clia vo s6
duyén hay di€u kién han dinh. Ngai Long Tho da so lugc vé Duyén
Khéi nhu sau: “Bdi vi khdng c6 y&u t6 nio clia sy sinh tdon dudc thé
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hién ma khong c6 cac diéu kién, cho nén khong ¢é phap nao 1 ching
‘Khong,” nghia 12 khong c6 sy tdn tai doc 1ap dich thue.”

The Theory of Dependent Origination

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

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

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

Phdp Duyén Khoi

Phdp Duyén Khéi 1a hé qud tit y&€u ddi véi Thdnh d€ thi hai va
thit ba trong T& Thanh P&, va khong thé, nhu mot s& ngudi ¢6 khuynh
huéng cho ring day 12 mot sy thém thit sau niy vao 15i day ctia Pitc
Phit. Gido 1y duyén khdi nay ludn luén dugc gidi thich bing nhitng tir
ngit hét stic thuc tién, nhung né khdng phai 1a 16i day chi c6 tinh gido
diéu, mic du thoat nhin c6 vé nhu vy, do tinh chit ngin gon clia cdc
15i gidi thich. Nhitng ai tiing quen thudc v6i Tam Tang Kinh Pién déu
hi€u ring Gido Ly Duyén Khéi ndy dudc thiét 1ap trén cd sé 1am rd
nét nhitng nguyén tic cin ban clia tri tué. Trong 15i day vé tinh duyén
khdi ctia van hitu trong th€ gian, ngudi ta c6 thé nhin ra quan di€ém
ctia Pitc Phat vé& cudc dvi. Tinh duyén khdi ndy dién ti€n lién tuc,
khong bi gidn doan va khong bi ki€m sodt bdi bit cit loai tu tic hay tha
tdc nao ca. Tuy nhién, ciing khdng thé gin cho gido ly Duyén Khdi
niy 13 quyét dinh thuyé&t hay dinh ménh thuyét, bdi vi trong gido 1y
niy ca hai moi trudng vat Iy va quan hé nhian qua cla c4 nhin vin
hanh cling nhau. Th€ gidi vat 1y 4nh hudng dén tAm cla con ngudi, va
tam clia con ngudi ngugc lai ciing 4nh hudng d&n thé gisi vat 1y, hién
nhién & mic do6 cao hon, vi theo Kinh Tuong Ung B9, nhu Pitc Phat
n6i: “Thé gian bi dAn dit bdi tim.” N&u ching ta khong hi€u y nghia
chinh xdc cia Phdap Duyén Khégi va sy @ng dung cliia né trong cudc
song, ching ta s& 1am 14n cho d6 12 mot quy luat nhan qua cé tinh mdy
méc hodc thim chi nghi riing d6 chi 12 mot sy khéi 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 nio tir khong ma cé trong 15i day
cia Pitc Phat. Phap Duyén Khdi cho thiy tinh khong thé c¢é dudc clia
nguyén nhian diu tién ndy. Ngudn gdc dau tién cla sy sdng, dong ddi
cia cdc ching sanh 1a diéu khong thé quan niém dugc, va nhu Pic
Phat néi trong Kinh Tuong Ung Bo: “Nhitng suy dodn va y niém lién
quan dén th€ gian c6 thé dua dén sy rdi loan vé tim tri. VO thi, nay
ciac Ty Kheo, la sy luan hdi. Piém bit diu cling khong thé néu rd ddi
vGi chiing sanh bi v6 minh che ddy, bi khat di tréi budc, phai luu
chuyén luan hdi.” That vay, rit kh6é cé thé hinh dung dugc vé mot
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di€ém khéi ddu, khong ai ¢6 thé phing ra cling tot ngudn gdc clia bat cit
diéu gi, ngay mot hat cat, hudng 12 con ngudi. Truy tim khéi diém diu
tién trong mot qua khit 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 tim-sinh 1y.

Phép Duyén Khéi c6 lién hé gi d&n cdi goi 1a Pang Tao Héa? Hai
muoi 1im thé ky vé truSc Pitc Phat da néi ring: “Chiing sanh va thé
gidi 12 do nhian duyén k&t hgp ma thanh.” CAu néi 4y da phii nhan céi
goi 1a “Pang Tao Héa” hay “Thugng D& sdng tao ra mudn vat. Cau
néi Ay dit ra mot cdi nhin khoa hoc va khich quan vé thé gi6i thuc tai
hay “Duyén Khé&i Luan.” Duyén khdi nghia 12 sy nuong twa hd tuong
13n nhau ma sinh thanh va tn tai. Khong c6 cdi gi c6 thé ty minh sinh
ra minh va ty tdn tai doc 14p vdi nhitng sy vat khac. TAt cA moi sy moi
vat trén th& gidi ndy déu phdi tuan theo dinh luat “Duyén Khdi” ma
Thanh, Tru, Hoai va Khong. Con ngudi 1a mot tiéu vii tru ciing khdng
phdi ty nhién ma c6, ma Ia do nghiép luc k&t hgp cdc duyén ma thanh,
va cling nim trong dinh luat “Thanh Tru Hoai Khdng.” Mudi hai nhan
duyén niy nghia ly rat thim diéu. P4y la nhitng clra ngd quan trong dé
cho chiing sanh budc vao Thdnh qué, thodt khdi sanh ti, tréi budc, va
khd ndo trong ba cdi sdu dudng, dé ching thanh qui vi Duyén Giac
Thira.

Theo Gido Su Junjiro Takakusu trong Cuong Y&u Triét Hoc Phat
Gido, phap gidi duyén khdi 12 cuc di€m cia tit cd nhitng thuyé&t nhan
qud; thuc sy d6 12 k&t ludn clia thuy&t duyén khdi bdi vi n6 1a 1y tic
nhin qua phd bi€n va di nim trong ly ban hitu, thong huyén cda vii
tru, hay néi thé nao ciing dugc. Ly tic duyén khdi dudc gidi thich tru6c
tién bing nghiép cdm duyén khdi, nhung vi nghiép phat khdi trong
tang thitc, nén thit d&€n ching ta ¢c6 A Lai Da duyén 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 14p Phat tanh. Do su che khuit ndy ma c6 phin
bA't tinh, nhung vi c6 Phat tinh nén ¢ ca phan tinh nita. N6 ddng nghia
v6i Chan Nhu (Chan nhu Phan ngit 1a Tathata, c6 nghia 1a khong phai
nhu thé ndy hay nhu thé kia) ma theo nghia rong nha't thi c6 dd cd bin
chat tinh va bAt tinh. Do cdng niing clia nhitng cin nhin tinh va bat
tinh, n6 bi€u 19 sai biét tuwéng cta hitu tinh nhu sdng va chét, thién va
4c. Chan nhu bdo tri van hitu, hay néi ding hon, tit cd van hitu déu &
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trong Chan nhu. Nadi diy, giai doan thi tw, Phdp gidi Duyén khdi dugc
néu Ién. D6 12 1y tic tw khdi va tv tao clia hitu tinh va vii tru, hodc gid
chiing ta ¢ thé goi n6 1a duyén khdi nghiép cAm chung clia tit cd moi
loai. N6i hep thi vii tru sé& 12 mdt sy bi€u hién ctda Chan nhu hay Nhu
Lai Tang. Nhung néi rong thi d6 1a duyén khdi cta vii tru do chinh v
tru, cht khong gi khac.

The Dependent Arising Dharma

The Dependent Arising Dharma is an essential corollary to the
second and third of the Four Noble Truths, and is not, as some are
inclined to think, a later addition to the teaching of the Buddha. This
Dependent Arising, this doctrine of conditionality, is often explained
severely practical terms, but it is not a mere pragmatical teaching,
though it may appear to be so, owing to the shortness of the
explanations. Those conversant with the Buddhist Canon know that in
the doctrine of Dependent Arising is found that which brings out the
basic principles of knowledge and wisdom in the Dhamma. In this
teaching of the conditionality of everything in the world, can be
realized the essence of the Buddha’s outlook on life. This
conditionality goes on uninterrupted and uncontrolled by self-agency or
external agency of any sort. The doctrine of conditionality can not be
labelled as determinism, because in this teaching both the physical
environment and the moral causation (psychological causation) of the
individual function together. The physical world influences man’s
mind, and mind, on the other hand, influences the physical world,
obviously in a higher degree, for as the Buddha taught in the Samyutta-
Nikaya: “The world is led by the mind.” If we fail to understand the
real significance and application to life of the Dependent Arising, we
mistake it for a mechanical law of casuality or even a simple
simultaneous arising, a first beginning of all things, animate and
inanimate. As there is no origination out of nothing in Buddhist thought,
Dependent Arising shows the impossibility of a first cause. The first
beginning of existence, of the life stream of living beings is
inconceivable and as the Buddha says in the Samyutta-Nikaya:
“Notions and speculations concerning the world may lead to mental
derangement. O Monks! This wheel of existence, this cycle of
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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:
“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
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curious term means that which conceals the Buddha. Because of
concealment it has an impure side, but because of Buddhahood it has a
pure side as well. It is a synonym of Thusness (Tathatva or Tathata, not
Tattva=Thisness or Thatness) which has in its broadest sense both pure
and impure nature. Through the energy of pure and impure causes it
manifests the specific character of becoming as birth and death, or as
good and evil. Thusness pervades all beings, or better, all beings are in
the state of Thusness. Here, as the fourth stage, the causation theory by
Dharmadhatu (universe) is set forth. It is the causation by all beings
themselves and is the creation of the universe itself, or we can call it
the causation by the common action-influence of all beings. Intensively
considered the universe will be a manifestation of Thusness or the
Matrix of Tathagata (Thus-come). But extensively considered it is the
causation of the universe by the universe itself and nothing more.
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Chuong Muoi Sdu
Chapter Sixteen

Bon Loai Duyén Khdi

Theo gido thuyét tong Hoa Nghiém, c6 bon loai duyén khéi: Thit
nhat la “Nghiép Cdm Duyén Khéi”: Nghiép cdm duyén khéi dudc
diing dé miéu td banh xe sinh héa. Trong sy ti€n hanh clia nhin va
qud, phai c6 dinh luat va trat ty. P6 1a ly thuy&t vé nghiép cdm. Trong
12 chi duyén khéi, khong thé néu ra mot chi nao d€ néi 12 nguyén
nhin t6i sd. B&i vi, cd 12 chi tao thanh mdt vong tron lién tuc ma
ngudi ta goi 1a “Banh Xe Sinh Héa,” hay banh xe luan hdi. Ngudi ta cé
th6i quen coi sy ti€n hanh clia thdi gian nhu mot dudng thang tir qud
khit vo cling ngang qua hién tai d&€n vi lai vo tan. Th& nhung dao Phat
lai coi thdi gian nhu 12 mdt vong tron khong cé khdi diu, khong c6
cham dit. Thi gian tuong ddi. Mot sinh vat chét di khong 1a chdm dit;
ngay d6, mot ddi song khdc bit dau trdi qua mdt qud trinh séng chét
tuong tw, va ci 1ap lai nhu vay thanh mot vong tron sinh héa bat tan.
Theo d6 mot sinh vat khi dugc nhin trong lién hé thdi gian, né tao
thanh mot dong tuong tuc khong gian doan. Khong thé xdc dinh sinh
vat d6 1a th gi, vi n6 ludn ludn bi€n d6i va tién héa qua 12 giai doan
clia ddi sdng. Phai dit toan bo cdc giai doan ndy trong toan thé cia
chiing coi nhu 1a dang bi€u hién cho mot sinh thé cd biét. Ciing vay,
khi mdt sinh vat dugc nhin trong tuong quan khdng gian, né tao thanh
mot tip hop phifc tap gdm nim y&u t& hay ngii uadn. Banh xe sinh héa
12 16i trinh bay kha sdng stia ctia quan diém Phat gido vi mot sinh vat
trong li€n hé vdi thdi gian va khdong gian. Badnh xe sinh héa la mdt
vong tron khong khdi diém, nhung thong thudng ngudi ta trinh bay né
bit dau tir vo minh, mdt trang thdi vo y thiic, mii quing. Ky thit, vo
minh chi 12 mot ti€p dién ciia sy chét. Lic chét, than thé bi hily hoai
nhung v6 minh vAn ton tai nhu 12 k&t tinh cdc hiéu qui cda cdc hanh
ddng dugc tao ra trong sudt cudc song. Pirng nén coi vd minh nhu 14
phan nghia cda tri ki€n; phdi bi€t né bao gdm ca tri, sy mi quing hay
tAm tri u t6i, vd ¥ thifc. VO minh din téi hanh dong u t6i, mi quéng.
Hanh, niing luc, hay k&t qua clia hanh vi mi quang dé, 1a giai doan k&
ti€p. N6 1a dong luc, hay y chi mudn séng. Y chi mudn s6ng khong
phdi 1a loai y chi ma ta thudng dung trong ¥ nghia nhu “tw do y chi;”
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thuc sy, n6 1a mot dong luc mu quang hudng t6i sy sdng hay khdt vong
mi quang mudn sdng. VO Minh va Hanh dugc coi 1a hai nhan duyén
thudc qud khi. Ching 1a nhitng nguyén nhén khi nhin chii quan tir hién
tai; nhung khi nhin khdch quan ddi sdng trong qué khit 1a mot ddi sdng
toan dién giong hét nhu ddi séng hién tai.

Thit nhi la “A Lai Da Duyén Khéi”: A Lai Da Duyén Khdi dé
gidi thich cdn nguyén cla nghiép. Nghiép dudc chia thanh ba nhém,
ching han nhu nghiép noi than, noi khdu va noi y. N&u khéi tim tao
tdc, phai chiu trach nhiém viéc lam d6 va sé chiu bdo tng, bdi vi y luc
12 mot hanh dong ctia tAm ngay di né khong phat bi€u ra 15i n6i hay
bdc 16 trong hanh dong clia thin. Nhung tim 13 ci diém cin d€ nhat
clia tAt cd moi hanh dong luat duyén sinh phai dugc dit vao kho tang
tam ¥, titc Tang Thitc hay A Lai Da tht (Alaya-vijnana). Ly thuyét y
thé clia dao Phat, tifc hoc thuyé&t Duy Thifc, chia thic thanh tdim cong
ndng, nhu nhin thitc, nhi thic, ty thic, thiét thic, than thic, ¥ thitc, mat
na thifc, va a lai da thitc. Trong tdm thic ndy, thifc thit bdy va thif tim
can phdi gidi thich. Thifc thit bdy 13 trung tAm c4 biét héa clia nga tinh,
la trung tAm hién khdi cia cdc y tudng vi nga, ich ky, kiéu man, ty di,
4o tudng va mé hoic. Thifc thi tim 13 trung tAm tich tap cla y thé, 1a
ndi chita nhém cdc ‘hat giong’ hay chiing tif clia tit cd moi hién khéi
va ching dugc boc 10 trong cac hién khdi d6. Pao Phit chd truong
ring nguyén khdi clia van hitu va van tugng 13 hiéu qui cta y thé.
MOi chling tif ton tai trong tang thitc va khi né trao vot vao thé gidi
khach quan, né sé& dudc phian anh d€ tr§ thanh mot hat gidng mdi.
Nghia 12 tdm vuon ra th€ gidi ngoai tai va khi ti€p nhan cdc doi tugng
né dit nhitng y tudng méi vao trong tang thic. Lai nita, hat giong mdi
d6 sé& trao vot d€ phan 4nh tr§ lai thinh mot hat gidng mdi mé khic
nita. Nhu thé, cdc hat giéng hay cdc chlng ti tu tap lai va tit cd dudc
chita nhém & day. Khi chiing tiém &n, chiing ta goi chiing 12 nhitng
ching t&r. Nhung khi chiing hoat ddng, chiing ta goi ching la nhitng
hién hanh. Nhitng chiing t ¢d hitu, nhitng hién hanh, va nhitng chling
t mSi hd twong phu thudc 14n nhau tao thinh mot vong tron mai mai
tdi dién ti€n trinh trudc sau nhu nhit. Pay goi 1a A Lai Da Duyén
Khdéi. Cdi lam cho ching t& hay vO thic tim phat khdi thanh hién
hanh, nghia 1a ddng luc tao ra dong van dong ctia duyén khdi, chinh 1a
y thé, nghia 1a thitc. C6 thé thdy mot cich d& dang, theo thuyét A Lai
Da Duyén Khdi niy, ring Hoic, Nghiép va KhS khdi nguyén tir
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nghiép thitc, hay y thé. Tang thic luu chuyén tdi sinh d€ quyét dinh
mot hinh thdi clia ddi song k€ ti€p. C6 thé coi tang thifc gidng nhu mot
linh hdn trong cdc ton gido khdc. Tuy nhién, theo hoc thuyét clia dao
Phat, cdi tdi sanh khong phai 12 linh hdn, ma 13 k&t qua cda cdc hanh
dong dugc thi hanh trong ddi sdng trudc. Trong dao Phat, ngudi ta
khong nhan c6 hién hitu clia linh hon.

Thit ba la “Chdn Nhu Duyén Khéi”: Chin Nhu Duyén Khdi, 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 ndy 13 hinh thai dong
ctiia chan nhu. Khong nén hoéi chan nhu hay Nhu Lai tang khdi 1én tir
dau, bsi vi n6 1a thé tanh, 12 chin nhu cttu cdnh khong thé dién dat.
Chan nhv 13 tir ngit duy nhat c6 thé ding dé€ dién ta thuc tai cttu canh
vudt ngoai dinh danh va dinh nghia. Con dugc goi 1a Nhu Lai Tang.
Nhu Lai Tang 12 Phat tinh &n ting trong ban tanh cia pham phu. Nhu
Lai 12 mot bi€u hiéu duge Phat tu diung dé thay cho cdc danh xung nhu
“T6i” hay “Ching ta,” nhung khong phai 1a khong c6 mdt y nghia dic
biét. Sau khi Ngai thanh dao, Pitc Phat gip nim anh em Kiéu Trin
Nhu hay nim nha kh& hanh ma tru6c kia da tirng song chung vdi Ngai
trong ddi song khd hanh trong rirng. Nam nha khS hanh ndy goi Ngai
12 “Ban Gotama.” Phit khi€n trich ho, bdo ring, dirng goi Nhu Lai nhu
12 ban v ngang hang véi minh, b&i vi Ngai biy gid da 1a Pang Gidc
Ngd, Pang T6i Thing, Pang Nhat Thi€t Tri. Khi Ngai “d&én nhu vay”
trong tu th€ hién tai clia Ngai v6i tu cach 1a vi dao su clia trdi va
ngudi, ho phdi coi Ngai 1a Pang Tron Lanh chi khong phdi 12 mot
ngudi ban ¢4 tri. Lai nita, khi Ptic Phat trd vé thanh Ca Ty La V&, qué
cii cia Ngai, Ngai khong di dé€n cung dién ctia phu vuong ma lai &
trong khu vudn xoai & ngoai thanh, va theo thudng 1& 1a di khat thuc
mdi ngdy. Vua Tinh Phan, phu vuong ctia Ngai, khong thé chip nhin
con minh, mot hoang tlt, lai di xin 4n trén cdc dudng pho thanh Ca Ty
La Vé. Lic dé, vua dén vi€ng Ditc Phit tai khu vudn, va thinh ciu
Ngai tré vé cung dién. Phat trd 15i vua bing nhitng 15i 1& nhu sau:
“Né&u t6i vAn con 1a ngudi thira k&€ clia Ngai, toi phai trd vé cung dién
dé cuing chung lac thi véi Ngai, nhung gia tdc cla toi di ddi. Bay gid
t0i 12 mot ngudi thira k€& cdc Pitc Phat trong qud khit, cic ngai da “dén
nhu vay” nhu t6i dang d€n nhu vay ngay nay, cling sdng trong cdc khu
ring, va cung khat thuc. Vay Bé Ha hidy bd qua nhitng gi ma ngai da
n6i.” Pitc vua hiéu ro nhitng 15i d6, va tidc thi trd thinh mot ngudi dé
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tr ctia Pitc Phat. Nhu Lai, dén nhu vay hay di nhu vy, trén thuc t€,
cung c6 y nghia nhu nhau. Phit ding cd hai va thudng diung ching
trong hinh thitc s nhi€u. Pdi khi cdc chit d6 dugc diing cho mot chiing
sinh da d&€n nhu vay, nghia 12, d&€n trong con dudng th€ gian. P&n nhu
vay va di nhu viy do d6 c6 thé duge diing véi hai nghia: “Vi da gidc
ngd nhung d&n trong con dudng thé gian,” hay “vi dén trong con dudng
thé€ gian mot cdach don gidn.” Bay gid, Chan nhu hay Nhu Lai tang chi
cho trang thi chan thit cdia van hitu trong vii tru, cdi ngudn ctia mot
dang gidc ngd. Khi tinh, n6 1a tu than ctia Gidc Ngo, khong lién hé gi
dén thdi 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 cda doi
song. Trén thyc t€, Chan nhu hay Nhu Lai tang 12 mot, va nhu nhau:
chan 1y citu canh. Trong Pai Thira, chdn ly ctu cdnh dugc goi la Chan
nhu hay Nhu thyc. Chan nhu trong ¥ nghia tinh ciia né thi phi thdi gian,
binh déng, vo thiy vo chung, vo tudng, khong sic, bdi vi ban thin 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 n c¢6 thé xuat hién dudi bat
cit hinh thifc nao. Khi dugce diéu dong bdi mot nguyén nhan thudn 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
thai: ty than chan nhu, va nhitng biéu 16 clia né trong vong song va
chét.

Thii tu la “Phdp Gidi Duyén Khdi”: Phap gii (Dharmadhatu) ¢6
nghia 12 nhitng y&u t§ clia nguyén 1y va c6 hai sic thdi: trang thdi chdn
nhu hay thé tinh va th& gi6i hién tugng. Tuy nhién trong Phip Gidi
Duyén Khdi, ngudi ta thudng diing theo nghia thi hai, nhung khi néi vé
thé gidi Iy tudng s chitng, ngudi ta thudng duing nghia thit nhit. Pao
Phat chd truong ring khong cé cdi dude tao doc nhit va riéng ré. Van
hitu trong vii try, tim va vat, khdi 1én ddng thdi; van hitu trong vil tru
nuong tua 1an nhau, 4nh huéng 1in nhau, va do d6 tao ra mot ban dai
hoa tau vii tru cda toan thé diéu. N&u thi€u mdt, vii tru s& khong toan
ven; néu khong c6 tat ca, cdi mot ciing khong. Khi toan thé vii tru ti€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 sé ton tai trong hoa diéu toan 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, n6 12 mot thuyét Phdp
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Gidi Duyén Khdi, bdn tinh cda hién khéi 13 vil try, né 12 mot thit tri€t
ly vé toan thé tinh cda tdt c hién hitu, hon 1a tri€t hoc vé nguyén
khdi.

Four Principal Uses of Conditional Causation

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

The second category is the “Causation by the Ideation-Store”:
Causation by the Ideation-store is used to explain the origin of action.
Actions or karma are divided into three groups, i.e., those by the body,
those by speech and those by volition. When one makes up one’s mind
to do something, one is responsible for it and is liable to retribution,
because volition is a mind-action even if it is not expressed in speech
or manifested in physical action. But the mind being the inmost recess
of all actions, the causation ought to be attributed to the mind-store or
Ideation-store. The Buddhist ideation theory divides the mind into eight
faculties, i.e., the eye-sense, the ear-sense, the nose-sense, the tongue-
sense, the body-sense, the co-ordinating sense-center or the sixth
mano-vijnana, the individualizing thought-center of egotism or the
seventh manas-vijnana, and the storing-center of ideation or the eighth
alaya-vjnana, or Ideation-store. Of these eight faculties, the seventh
and the eighth require explanation. The seventh, the Individualizing
Center of Egotism is the center where all the selfish ideas, egotistic,
opinions, arrogance, self-love, illusions, and delusions arise. The
eighth, the Storing Center of Ideation, is where the ‘seeds’ of all
manifestations are deposited and later expressed in manifestations.
Buddhism holds that the origin of all things and events is the effect of
ideation. Every seed lies in the Storing Center and when it sprouts out
into the object-world a reflection returns as a new seed. That is, the
mind reahces out into the outer world and, perceiving objects, puts new
ideas into the mind-store. Again, this new seed sprouts out to reflect
back a still newer seed. Thus the seeds accumulate and all are stored
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
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easy to see from this theory of Causation by Ideation that Delusion,
Action and Suffering originate from mind-action, or ideation. The
Storing Center of Ideation is carried across rebirth to determine what
the next form of life will be. This Storing Center might be regarded as
similar to the soul in other forms of religion. According to the Buddhist
doctrine, however, what is reborn is not the soul, but is the result of the
actions performed in the preceding life. In Buddhism the existence of
the soul is denied.

The third category is the “Causation by Thusness ”: Causation by
Thusness is used to explain the origin of the ideation-store. The
ideation-store of a human being is determined by his nature as a human
being and this nature is a particular dynamic form of Thusness. One
should not ask where Thusness or Matrix of Thus-come originates,
because it is the noumenon, the ultimate indescribable Thusness.
Thusness or suchness, is the only term which can be used to express the
ultimate indefinable reality. It is otherwise called the Matrix of Thus-
come. Thus-come is Buddha-nature hidden in ordinary human nature.
“Thus-come” is a designation of the Buddha employed by himself
instead of “I”’or “we,” but not without special meaning. After he had
attained Enlightenment, he met the five ascetics with whom he had
formerly shared his forest life. These five ascetics addressed him
saying “Friend Gotama.” The Buddha admonished them, sayingthat
they ought not treat the Thus-come (thus enlightened I come) as their
friend and their equal, because he was now the Enlightened One, the
Victorious, All-wise One. When he had ‘thus come’ in his present
position as the instructor of all men and even of devas, they should
treat him as the Blesed One and not as an old friend. Again, when the
Buddha went back to Kapilavastu, his former home, he did not go to
the palace of his father, but lived in the banyan grove outside the town,
and as usual went out to beg daily. Suddhodana, his king-father, could
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.



102

So your Majesty must excuse me.” The king understood the words
perfectly and became a pupil of the Buddha at once. Thus come and
thus gone have practically the same meaning. The Buddha used them
both and usually in their plural forms. Sometimes the words were used
for a sentient being who thus come, i.e., comes in the contrary way.
Thus-come and Thus-gone can therefore be used in two senses: ‘The
one who is enlightened but comes in an ordinary way’ or ‘the one who
comes in an ordinary way simply.” Now, Thusness or the Matrix of
Thus-come or Thus-gone means the true state of all things in the
universe, the source of an Enlightened One, the basis of enlightenment.
When static, it is Enlightenment itself, with no relation to time or
space; but, when dynamic, it is in human form assuming an ordinary
way and feature of life. Thusness and the Matrix of Thus-come are
practically one and the same, the ultimate truth. In Mahayana the
ultimate truth is called Suchness or Thusness. We are now in a position
to explain the Theory of Causation by Thusness. Thusness in its static
sense is spaceless, timeless, all-equal, without beginning or end, formless,
colorless, because the thing itself without its manifestation cannot be sensed or
described. Thusness in its dynamic sense can assume any form; when driven
by a pure cause it takes a lofty form; when driven by a tainted cause it takes a
depraved form. Thusness, therefore, is of two states. The one is the Thusness
itself; the other is its manifestation, its state of life and death.

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

Bon Cdach Nhin Vé Phdp Gidi

DPao Phat chi triong ring khdng c6 cdi dugc tao ddc nha't va riéng
ré. Van hitu trong vi try, tim va vat, khdi 1én déng thdi; van hitu trong
vii tru nuong tua 1An nhau, 4nh hudng 1in nhau, va do d6 tao ra mot
ban dai hoa tdu vii tru cda toan thé diéu. Néu thi€u mét, vii tru sé
khong toan ven; n€u khong cé tit ca, cai mot cling khong. Khi toan thé
vil tru ti€n t6i mot ban hdoa Am todn hdo, né dudc goi 12 “Nhat Chan
Phdp Gi6i,” vii tru cia cdi mot va cdi thuc, 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 céc hitu khic.
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
phdp gidi duyén khdi, ban tinh ctia hién khdi la v try, né 1a mot thi
tri€t 1y toan thé tinh cda tat cd hién hitu, hon 13 tri€t hoc vé nguyén
khdi. Theo thuyét ndy, ngudi ta phan biét c6 bon hang vii tru. Trong
khi d6, theo tong Hoa Nghiém, c6 bon phap gidi: Thit nhdt la Su Phdp
Gidi: Su Phap Gidi 1a th€ gidi clia doi song hién thuc, hay thé 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) cé nghia 1a cdi phan
biét. Pay la th€ gidi clia thuc tai, th€ gidi hién tugng, hay th& gidi hién
tugng, cdc phap sic va tAm clia ching sanh. Su phdp gi6i bi€u hién
cho gido 1y duy thuc cia 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
gidi 1a cdch nhin Phdp Gidi nhu sy hién hién clia nhdt tim (ekacitta)
hay mot ban thé cd ban (ekadhatu). DAy 1a th€ gidi thé tinh néi vé cic
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 Phip
Tuéng Tong chii xudng, day ring ly tach r&i véi su. Thit ba la Ly Su
Vé Ngai Phdp Gidi: Ly Su Vo Ngai Phap Gidi 1a thé gi6i thé hién 1y
trong su; su va Iy cung hoa di€u. Ly sy vO ngai phdp gidi la cidch nhin
Phédp 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
nay khong c6 trd ngai giita 1y va su vi Iy do sw ma hién bay, sy nhd ly
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ma thanh tyu. Khdi Tin va Thién Thai tdng chl truong nhat thé giita su
va 1y, nghia 1a th€ gi6i clia Iy tdc va thuc tai dugc hgp nhat, hay thé
gi6i ly tudng dugc thé ngod. Thit tu la Su Su Vé Ngai Phdp Gidi: Su Su
Vo6 Ngai Phap Gidi 1a th€ gidi tuong giao hoa diéu giita chinh cdc su,
céc hién thyc. Trong th€ gidi hién thuc, su phdp gidi, chii nghia ca
nhan c6 cd ndi bat; canh tranh, xung dot, tranh luan va tranh chap ciling
s€ lam r6i loan sy hoa diéu. Coi xung dot nhu chuyén duong nhién, 1a
dudng 18i cla cdc nén triét hoc xuwa nay. Pao Phat dung 1én mot thé
gidi trong d6 ddi sdng hién thuc dat t6i chd hoa diéu 1y twdng. Su su
vd ngai phdp gidi 12 cdch nhin Phdp Gidi nhu mot th€ gi6i trong d6
mdi mot vat thé riéng biét ciia né dong nhat v6i moi vat thé riéng biét
khdc, ma ti't cd nhitng gi6i han phin cdch giita chiing 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 I tAt cA moi hién tuong déu tuong
trng thong dung nhau, mdt titc nhiéu, 16n chita nhd. Pay 1a chi truong
cla tong Hoa Nghiém, theo d6 tAt cd nhitng sy that hay thuc tai di biét
nhat thi€t phai tao thinh mot toan thé nhip nhang do sy tuong dung
tuong nhi€p dé chitng ngd thé gidi ly tudng 1a “nhat nhu.” Theo Gido
Su Junjiro Takakusu trong Cuong Y&u Tri€t Hoc Phat Gido, dem thuc
hanh ma thich @ng 1y thuyé&t khong phai 13 diéu khé khin, nhung tai
hai & chd 13 con ngudi , k& thi qua thién vé 1y thuyét, ngudi lai qud
trong thuc hanh. Do d6 can phdi c6 mot gidi phdp hitu ly. Lai nira,
trong th€ gidi thuc t€, thyc hanh thudng chong lai thuc hanh, sy kién
chdng lai su kién, cong tdc chdng lai cong tic, c4 thé chdng lai cd thé,
ding cap chong lai ding cip, qudc gia chong lai qudc gia. P6 1a sic
thai cta thé gidi cd nhan chd nghia, rdi tir d6 toan thé thé gidi hda ra
phin chia thinh manh vun vit. Cht nghia tap thé hay tinh thin tuong
trg khdng ngirng, vin chua di d€ ngin chin 4c tinh clia ddi song. P&
hoa diéu mot trang thdi sinh tdn nhu vay va dé dua tit ci van vat dén
chd nhu hoa, th€ gi6i tuong giao tuong cdm can phii dugc tao ra. Mot
thé gidi 1y tudng nhu vay dugc goi 1a “su sy’ vo ngai phdp gi6i.”

Four Ideas of Looking At
The Four Dharma Realms

Buddhism holds that nothing was created singly or individually. All
things in the universe, matter or mind, arose simultaneously, all things
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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
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
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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,
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.”
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Chuong Muoi Tam
Chapter Eighteen

Thédp Huyén Duyén Khéi

Theo tong Hoa Nghiém, ly tic “Mot trong tit ca, tit ci trong mot”
hay “Tuong nhip tuong dung.” (mot 12 tit ca, tit cd 12 modt). C6 mudi
phdp mdn huyén diéu nuong nhau tao thanh sy biéu 16 clia th€ gidi ly
tuéng va duyén khdi: Thit nhét 13 vi moi loai cling nhu moi vat déu
dugc hién khdi do ndi thiic, nén cidn nguyén 1a mot. Tha nhi 1a vi moi
loai cling nhu moi vat déu khong ¢6 ban tinh quy&t dinh hay van hanh
tu tai, nén vo nga 1a chan 1y t8i thugng. Thit ba 1a vi 1y duyén khéi chi
cho sy tuong y tuong quan, nén tit ci déu cong dong lién hé. Thif tu 1a
Vi tit cd déu c6 chung phdp tanh hay Phat tdnh, nén tit cd déu c6 khd
ning chitng dic nhu nhau. Thd nim 12 vi th€ gidi hién tugng dugc cho
12 mong huyé&n, nén th€ gidi nhat chin cé thé bang bac khip moi noi
khong bi udc thic. Thit sdu 1a vi th€ gi6i hién tugng dugc coi 1a bong
mdJ hay 40 4nh, nén th€ gidi nhat chin bang bac khip noi. Thit bay 1a
vi trong sy gidc ngd clia Phit, nhitng cin nhin cda hién khdi dugce coi
nhu vd han, nhitng cam qua 1a van trang v6 bi€n, nhung ching khong
chuéng ngai nhau ma lai con cong tac d€ hinh thanh mot toan thé nhip
nhang. Thit tdm 1a vi sy gidc ngd clia Phat 1a t8i thugng va tuyét doi,
nén sy chuyén héa ciia th€ gidi 1a theo y chi cia Ngai. Thit chin 1a vi
tdc dung thién dinh thAm 4o cta Phat, sy chuyén héa cla th€ gidi la
tuy theo y cia Ngai. Thit muoi 1a vi ning lyc si€u nhién khdi 1én tir sy
gidi thodt, sy chuyén hoa thé gi6i 1a tu tai.

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
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causation theory means interdependence or interrelation, all are co-
related. Fourth, because the Dharma-nature (dharmata) or the Buddha-
nature (Buddha-svabhava) is possessed in common by all, they have
similar liability. Fifth, because the phenomenal world is said to be as a
dream or illusion, the world of One-Truth can be molded in any way
without restraint. Sixth, because the phenomenal world is said to be as
shadow or image, the world of One-Truth can be molded in any way.
Seventh, since the Enlightenment of the Buddha, the causes of
production are known to be boundless, the effects are manifold or
limitless, but they do not hinder each other; rather they cooperate to
form a harmonious whole. Eighth, because the Buddha’s
Enlightenment is ultimate and absolute, the transformation of the world
is at his will. Ninth, because of the function of the Buddha’s profound
meditation the transformation of the world is at his will. Tenth, because
of the supernatural power originating from deliverance, the
transformation of the world is free.
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Chuong Muoi Chin
Chapter Nineteen

Trang Trang Duyén Khdi

Trung truing Duyén khdi 12 tén goi cia mot loai thién dinh vé su
bi€u hién ctia moi hién tugng theo dudng 16i tuong quan tuong duyén.
Phép thién dinh nay cé thé gitip hanh gid vugt thoit y niém vé “mot
va nhiéu,” hay “mot va tit ca.” Chi cé phép quan nay mdi c6 thé pha
v3 “ngd ki€n” vi nga ki€n dugc thanh 1ap trén théi quen nhin thifc vé
st doi nghich clia mot va nhiéu. Khi chiing ta nghi vé mdt hat bui, mot
bdng hoa, hay mdt con ngudi, su suy nghi clia chiing ta khong thé tich
r&i khéi ¥ niém vé don vi, vé mot, va vé sy tinh todn. Ching ta thdy c6
lin ranh giita mot va nhiéu, gitta mot va khong. Trong cudc sdng hing
ngay ching ta can nhitng thit 4y nhu xe lita cAn dudng ray. Nhung néu
chiing ta quén chi€u dugc tu tdnh cla trung tring duyén khdi clia hat
bui, clia bdng hoa hoic clia con ngudi, thi chiing ta s& thi'y cdi mot va
c4i nhiéu khong th€ rdi nhau ma hién hitu dugc, cdi mot va cdi nhiéu
di vao nhau khong trd ngai, cdi mot tifc 13 cdi nhiéu. P6 1a y niém
tuong tic twong nhap cla gido ly Hoa Nghiém. Tuong téc ¢6 nghia 1a
“cdi nay la cdi kia, cdi kia 1a cdi nay.” Tuong nhdp thi c6 nghia la “cdi
nay trong cdi kia, cdi kia trong cdi nay.” Khi quin chi€u siu sic trén
“twong tic tuong nhip,” ching ta c6 thé€ thiy y niém vé “mot va
” chi 12 mot trong nhitng pham trll y thiic ma chiing ta diing dé
dung chita thyc tai, ciing nhu khi ching ta ding mot cdi x6 d€ chita
nudc. Khi ching ta thodt ra khéi pham trii mot va nhiéu thi ciing nhu
chi€c xe Itra thodt ra khdi dudng riy d€ ty do bay luon trén khong
trung. Ciing nhu ching ta thdy dudc ring chiing ta dang ditng trén mot
qua dat tron, dang ty xoay quanh né va xoay xung quanh mit troi,
chiing ta s& thdy y niém vé trén va dudi ngdy xua bi phd v, nhd thay
dudc tdnh tuong tdc tuong nhidp cia moi hién tugng, ching ta thodt
khéi ¥ niém “mdt va nhiéu.” Hinh 4nh mang ludi cda vua trdi P&
Thich trong Kinh Hoa Nghiém ggi § cho chiing ta vé “tring trliing
duyén khdi.” Mang luéi ndy dugc két bdi nhitng hat ngoc phin chi€u
trong né tat cd nhitng hat ngoc khdc va hinh 4dnh clia né ciing dugc
phin chi€u trong tit cd cdc hat ngoc khdc trén Iudi. Nhu vay, trén

nhiéu



110

phuong dién hinh béng, mot hat ngoc chita tat cd cdc hat khdc, va tat
ca cdc hat ngoc khic déu chita né.

P& c6 mot y niém vé mdi lién hé chiing chit tugng trung cho tinh
cich tuong tic tuong nhap, ching ta c6 thé phic hoa mot qua cau,
dugc thanh 1ap do sy c6 mit clia tAt ci cdc diém trén dién tich hinh
cAu ciing nhu trong 10ng cau. C6 rat nhiéu diém, tuy vay néu thi€u mot
trong vo sd di€m d6 1a khdi cau khong dugc thanh lap. Bay gid chiing
ta thir twdng tuong ndi lién mdi di€m trong khdi ciu vé6i tit cd céc
diém khac trong kh&i cAu bing nhitng dudng diy tudng tugng. Trudc
tién ndi diém A v6i tit ci cdc diém khédc. Sau d6 ndi diém B véi cdc
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 vy 12 ching ta da tao ra mang luéi
vd cling chiing chit vdi cdc di€ém. Phép quén tudng tiic tuong 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 Ay phd nhan ludn cdc ¥ niém trong
va ngodi, 16n va nhé, mdt va nhiéu. V& thdi gian, phép quin tuong tic
tuong nhip cta gido Iy Hoa Nghiém lai phd bo luén y niém phan biét
gitta qud khtt, hién tai va vi lai, cho riing c6 thé dem qud khi va vi lai
ddt vao hién tai, dem qud kh va hién tai ddt vao vi lai, dem hién tai
va vi lai dit vao qud khit, va dem tit cd thdi gian dit vao mot niém,
tiic 12 mot khodnh khic rdt nhin. Tém lai, thdi gian ciing dudc biéu
hién trén nguyén tic tuong tic tuong nhdp nhu khdng gian, va mot
khodnh khic ciing chita dung dudc cd “ba ddi”, nghia 13 toan thé qui
kha, tuong lai va hién tai. Khong nhitng mot hat bui chita dung trong
chinh n6 mot khéng gian “vd cing” ma né con chira dung ca thsi gian
vO tan; trong mot st na khodnh khic chiing ta c¢6 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 tring 16p 16p
dé c6 mit), nhan qua khong nim theo chiéu dai (trong d6 mdt nhan
dua d€n mot qua) ma thé hién chiing chit; khong phai 1a mot mang ludi
hai chiéu nhu mot mang nhén ma 13 nhiéu mang lu6i giao nhau trong
mot khong gian nhiéu chiéu. Khong nhitng mot bd phan clia co thé
chita trong né sy hién hitu ciia tA't cd cdc bd phan khic cda co thé, ma
mdi t& bao trong co thé ciing chita dyng su c6 mit clia toan thé cic t&€
bao trong cd thé. Mot c6 miit trong tit ci va tit cd c6 mit trong mot.
DPiéu nay dudc dién t4 mot cdch rd rang trong Kinh Hoa Nghiém “Mot
1a tat cd, tat cd 1a mot.” Mot khi chiing ta nim vitng dugc nguyén ly
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“mot” va “tit cd”, tic 1a chiing ta thodt khdi cdi biy suy tudng sai lam
da giam hdm ching ta tr bdy 1au nay. Khi chiing ta néi, “mot t€ bao
chita dung tit ca cic t€ bao khac,” chiing ta dirng hi€u 1am 14 dung tich
clia mot t€ bao cé thé bao ham dugc moi t&€ bao, va moi t& bao cé thé
chui vao trong mot t€ bao, ma ching ta mudn néi “su c6 mit clia mot
t&€ bao chiing minh dudc sy ¢6 miit clia tit ca cdc t€ bao khdc, vi ching
khong thé hién hitu doc 14p va riéng 1é v6i nhau dugc.

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
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
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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
future can be put into the present, present and past into future, present
and future into past, and finally all eternity into on ksana, the shortest
possible moment. To summarize, time, like space, is stamped with the
seal of interdependence, and one instant contains three times: past,
present and future. Not only does a speck of dust contain in itself,
infinite space, it also contains endless time; in one ksana we find both
infinite time and endless space. According to the Avatamsaka Sutra, in
the Interdependence of all things or interbeing, cause and effect are no
longer perceived as linear, but as a net, not a two-dimensional one, but
a system of countless nets interwoven in all directions in multi-
dimensional space. Not only do the organs contain in themselves the
existence of all the other organs, but each cell contains in itself all the other
cells. One is present in all and all are present in each one. This is expressed
clearly in the Avatamsaka Sutra as “One is all, all is one.” When we fully
grasp this, we are freed from the pitfall of thinking of “one” and “many,” a
habit that has held us trapped for so long. When we say, “One cell contains in
itself all the other cells,” do not misunderstand that there is some way that one
cell’s capacity can be stretched to fit all the others inside of it. We mean that
the presence of one call implies the presence of all the others, since they
cannot exist independently, separate of the others.
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Chuong Hai Muoi
Chapter Twenty

Muoi Ly Do Van Hitu Hoa Dié¢u
Trong Phdp Giéi Duyén Khoi

Trong phdp gidi duyén khdi, moi hién tugng déu tiy thudc l1in
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 nay, khong mot sy hitu nao
hién hitu bdi chinh né va hién hitu cho cdi khdc, nhung toan thé th&
gi6i s& van dong va hanh sy trong nhat tri, cd hd toan thé dugc dit
du6i t6 chitc tdng quat. Mot the gisi 1y tudng nhu thé duge goi la
“Nhit chin phdp gi6i” hay “Lién Hoa tang.” Nguyén ly niy cin ct
trén phdap giGi duyén khdi cia canh vyc ly tdnh (Dharmadhatu) ma
chiing ta c6 thé coi nhu 13 sy tu tao ctia chinh vii tru. Pirng quén riing
d6 chi 12 duyén khéi do cong nghiép clia td't cd moi loai, va 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 Phat Gido, c6 mudi ly do
khi&n van hitu hoa diéu trong phdp 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 vt thi€t y€u hd tuong ddng nhat (twong hiy va
tuong thanh) d€ thé hién sy hoa diéu. Thit tu, vi chli 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 @6 mot y niém tuong ddng phai duge phan
dnh trong tat c4. Thif sdu, vi van vat 1a k€t qua ctia 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 c6 Phat tdnh tiém 4n bén
trong. Thit chin, vi van hitu, tif t5i cao dén tdi thap, déu cling chung
trong mot vong tron tron ven (mandala). Thit mudi, vi c6 su hd tuong
phan chi€u tat cd moi tic dung, nhu trong mot cin phong dung cdc mit
kinh chung quanh, sy vin dng clia mdt dnh tugng tao ra su van dong
ctia hiing nghin phan chi€u.
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Ten Reasons that All Things in the Real World
Ought To Have Harmony among Themselves

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

Ngoai Canh Déong Vai Tro Quan Trong
Trong Tién Trinh Nhan-Duyén-Qud

Ngi tim vin vao d6 ma chay theo goi la canh, nhu phdp la ndi y
thitc vin vao goi 1a phap cdnh, sic 1a nhin thdc vin vao d6 goi la sdc
canh, thanh 1a ndi nhi thic vin vao goi 1a thanh canh, vin van. Ngoai
cénh gi6i 1a cdnh khong phdi do ndi tAm hién ra, ma tir bén ngoai dén.
Canh 1a ndi tAm vin vao d6 ma chay theo goi 1a cdnh, nhu phdp 1a noi
y thifc vin vao goi la phdp cdnh, sic 1a nhan thic vin vao dé goi la sic
canh, thanh 1a ndi nhi thdc vin vao goi 1a thanh canh, van van. Khong
bi ngoai canh chi phdi, d6 chinh la c6 tu. Ngugc lai, n€u bi ngoai cinh
chuyén, 4y 1a doa lac. Ngoai cdnh con la diéu kién hay hoan cdnh bén
ngoai khi€n cho ngudi ta 1am viéc 4c. T4t cd nhitng trd ngai va bat
toan khong do nhitng dié¢u kién bén ngoai, ma 12 do tim tao. Né&u
chiing ta khong c6 sy tinh ling ndi tim, khong c6 thi gi bén ngoai co
thé mang lai hanh phic cho ching ta. Cdc cinh gidi riéng biét khac
nhau, cling 1a biét cdnh tAm s& (tdim s§ cta nhitng cdnh riéng biét).
Theo Duy Thiic Hoc, biét cdnh 1a nhitng ¥ tudng hay trang thdi tim
thitc khéi 1én khi tim dugc huéng vé nhitng ddi tugng hay diéu kién
khdc nhau. Theo Phiap Tuéng Tong, biét cidnh 12 nhitng y&u t& clia tAim
s6 bao gdm niam thi: duc, thing gidi, niém, dinh va hué. Theo Lat Ma
Anarika Govinda, ngudi Phat tif cting nhu hanh gid khong tin ring c6
th€ gidi bén ngoai hién hitu doc 1ap, riéng biét ma ban thin ho cé thé
len vao trong nhitng manh Iyc cda né. Pdi vé6i ho, thé gigi bén ngoai
va bén trong ndi tdm chi 1a hai mit ciia cing mot khudn vai; trong dé
nhitng sgi chi cia moi dong luc va bi€n c6 clia moi hinh thdi cla ¥
thitc va d6i tugng clia né cuing dét thinh mot mang ludi bat kha phian
ly, mang lu6i clia nhitng tuong quan vo tin va diéu kién héa 1in nhau.

Ngoai cdnh gidi 1a cdnh khong phdi do ndi tAm hién ra, ma tir bén
ngoai d&€n. Hodc c6 hanh gid thdy Phat, BS T4t hién thin thuy&t phép,
khuyé&n tdn khen nggi. Hoidc c6 hanh gid dang khi niém Phat, thoat
nhién tim khai, thdy ngay c¢di Cuc Lac. Hodc c6 hanh gid dang tinh
niém thay chu than tién d&n, chip tay vi nhiéu xung quanh té y kinh
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trong, hoidc mdi di dao choi. Hodc ¢6 hanh gia thd'y cdc vong dén ciu
xin quy-y. Hodc c6 hanh gid khi muc tu cao, bi ngoai ma dén thit thdch
khudy nhiéu. Trudng hgp thdy Phat hay thdy hoa sen, c6 phai 1a cidnh
ma ching? Ky that, n€u nhin qud phi hdp, thi quyét khong phai la
cdnh ma. B&i tdng Tinh Po thudc vé “Hitu Mon,” ngudi niém Phat khi
méi phat tAim, tif noi tuéng c6 ma di vao, cAu dugc thay Thanh cinh.
Dén khi thdy hdo tuéng, d6 1a do qué dén ddp nhan, nhan va qua hdp
nhau, quyé&t khong phai 12 cdnh ma. Trdi lai, nhu Thién tdng, tir noi
“Khong Mon” di vao, khi phdt tAm tu lién quét sach tit ci tuéng, cho
dé&n tu6ng Phat tuéng Phap déu bi phd trir. Bac thién si khong ciu thiy
Phat hodc hoa sen, ma tuéng Phat va hoa sen hién ra, d6 1a nhan qua
khong phi hgp. Qué khong c6 nhdn ma phdt hién, d6 mdi chinh la
cdnh ma. Cho nén ngudi tu thién ludn ludn dua cao guom hué, ma dén
gi€t ma, Phat d&€n giét Phat, di vao cidnh 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 Triét Hoc Phit Gido, thi thuyé&t vé ba loai
canh c6 thé 1a xuét xd tir Na Lan Da. Nhitng bai ké thong dung clia
Phdp Tuéng Tong lai hdu nhu c¢6 ngudn gdc tir Trung Hoa, nhu sau:

“TAm cdnh bat tuy tAm.
DPoc 4nh duy tuy kién.
D4i chd't thdng tinh ban.
Tanh chiing ding tiy ung.”

Bai ké ndy gidi thich bing cdch ndo ma ba loai cinh lién hé véi
nhiém vu chd thé€ va bdn chit nguyén ban ngoai tai. Ban c6 thé dién
dau trong khi tim hi€u vi sao Duy Thiic Hoc lai ¢6 cdi goi 1a “thuc thé
nguyén ban.” Thyc ra, dirng quén ring mic di né 1a thyc thé ngoai tai,
né lai 1a céi bi€u 1 ra ngoai tif ndi thic. B¢ bat A Lai Da thifc ty nd
khong phéi 1a thuc thé c¢6 dinh khong thay ddi; né ludn ludn bién
chuyén tirng sdt na, va dudc huin tip hay ghi nhian 4n tugng bing tri
nhan va hanh dong, né trd thanh tip quan va hiéu qua trong sy biu 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 c6 dua vao sy lién
tuc ctia dong nudc ta méi c6 thé ndi vé “dong song.” Thit nhi't 1a Tanh
Cénh, nghia 13 tri nhan tc thdi, nghia 12 ddi tugng c6 bin chat nguyén
ban va trinh bay né nhu 1a chinh né, cling nhu nim do6i tugng gidc
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quan, sac, thinh, huong, vi, xic, dugc tri nhan nhu vdy. Tién ngll thic
va dé bat A Lai Da thic, tri nhin d6i tuong theo cdch niy. Thit nhi 13
bo6i Chat Cénh. DPoi tugng c¢6 mdt ban chat nguyén ban nhung lai
khong dudc tri nhan ding y nhu vay. Khi dé thdt Mat Na Thifc nhin lai
nhiém vu chii thé cla dé bat A Lai Da Thifc, né xem thifc nay nhu 12
ngd. Nhiém vu chi thé clia A Lai Da dé bat thiic ¢6 ban chit nguyén
ban, nhung né khdng dugc dé that Mat Na Thitc nhin thd'y y nhu vay,
va chi dugc xem nhu 1a nga, ma thyc tai thi chi 1a do gidc vi né khong
phéi 1a ngad. Tht ba 1a Poc Anh Canh, hay 12 4o gidc. Hinh bong chi
xuit hién ty ndi tudng tugng va khong cé hién hitu thyc sy. L& di
nhién, n6 khdng c6 ban chat nguyén bdn, nhw mot béng ma von khdng
c6 hién hitu. Chi ¢6 trung tdm gidc quan thd sdu hoat dong va tudng
tugng ra loai cdnh nay.

Tu tip thién gitp cho tim khdng bi phién todi bdi ngoai cdnh nita.
Mot d6i tugng vat thé c6 gdy phién todi hay khong thudng thudng tiy
thudc vao trang thdi tim hon 12 vao chinh ddi tugng d6. N&u chiing ta
cho riing n6 1a phién todi, thi né phién todi. Néu chiing ta khdng cho
ring né phién todi thi né khog phién todi. Tat cd déu tuy thudc vao
trang thdi tdm. Thi du nhu ddi khi trong thién qudn ching ta bi ti€ng
dong quiy nhiéu. N&u ching ta nuong theo va mic ket vao ching,
chiing s& qudy r6i thién qudn clia ching ta. Tuy nhién, néu chiing ta
dit bo ching khoi tAm clia ching ta ngay khi ching vira mdéi khdi 1én,
thi ching s& khong tao sy quay nhiéu. Néu chiing ta ludn doi hdi mot
cdi gi d6 tir cudc sdng, thi chiing ta s& khdng bao gid théa 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 khdc lai cho ring c6 thé c¢6 hanh phic ma khong cin dén vat
chat. Tai sao lai nhu vay? B&i vi hanh phic 12 mot trang théi cla tadm,
khong thé do dugc bing s6 luong tai sin. Néu ching ta biét di vdi
nhitng gi chiing ta dang l1a hay dang c6, thi ching ta s€ luén c6 hanh
phiic. Ngugc lai n€u ching ta khong hai 1ong véi nhitng gi chiing ta
dang 132 hay dang c6, thi bt hanh ludn ngy tri trong ta. Tham duc
khong c6 ddy, vi du d8 vao bao nhiéu thi tham duc vin ludn trong
rdng. Kinh Tt Thap Nhi Chuong day: “Mot ké day tham duc di sdng
trén trdi cling khong thd'y di; mot ngudi d lia tham duc du phdi & dudi
da't vin thi'y hanh phiic.”
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External States or Objects Play an Important Role
in the Process of Cause-Condition-Effect

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

External realms are realms which are not created by the mind, but
come from the outside. For example, some practitioners might see
Buddhas and Bodhisattvas appearing before them, preaching the
Dharma, exhorting and praising them. Others, while reciting the
Buddha’s name, suddenly experience an awakening and immediately
see the Land of Ultimate Bliss. Some practitioners, in the midst of their
pure recitation, see deities and Immortals arrive, join hands and
circumambulate them respectfully, or invite them for a leisurely stroll.
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Still other practitioners see “wandering souls of the dead” arrive,
seeking to take refuge with them. Yet others, having reached a high level
in their practice, have to endure challenges and harassment from external
demons. In case of seeing the Buddhas and lotus blossoms is it not to see
demonic apparitions? If cause and effect coincide, these are not “demonic
realms.” This is because the Pure Land method belongs to the Dharma Door of
Existence; when Pure Land practitioners first develop the Bodhi Mind, they
enter the Way through forms and marks and seek to view the celestial scenes
of the Western Pure Land. When they actually witness these auspicious
scenes, it is only a matter of effects corresponding to causes. If cause and
effect are in accord, how can these be “demonic realms?” In the Zen School,
on the other hand, the practitioner enters the Way through the Dharma Door of
Emptiness. Right from the beginning of his cultivation, he wipes out all marks,
even the marks of the Buddhas or the Dharma are destroyed. The Zen
practitioner does not seek to view the Buddhas or the lotus blossoms, yet the
marks of the Buddhas or the lotus blossoms appear to him. Therefore, cause
and effect do not correspond. For something to appear without a corresponding
cause is indeed the realm of the demons. Thus, the Zen practitioner always
holds the sword of wisdom aloft. If the demons come, he kills the demons; if
the Buddha comes, 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
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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 subjective function of the eighth, the store-
center, has its original substance or entity, but it is not seen as it is by the
seventh consciousness and is regarded to be self or an abiding ego, which is in
reality an illusion since it is not self at all. Third, Object-domain of mere
shadow or illusion. The shadow-image appears simply from one’s own
imagination and has no real existence. Of course, it has no original substance
as a ghost which does not exist at all. Only the six sense-center, functions on it
and imagines it to be.

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

happy.”
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Chuong Hai Muoi Hai
Chapter Twenty-Two

N¢i Cianh Déng Vai Tro Dang Ké
Trong Tién Trinh Nhan-Duyén-Qud

Ndi cdnh gidi cling goi 12 tu tAim cdnh gidi, vi cdnh gidi nay khong
phai tir bén ngoai vao, ma chinh do ndi cong dung trong tim phat hién.
Nhitng ngudi khong hi€u rd 1y “Van phdp duy tAm” cho ring tit ca
canh gidi déu tir bén ngoai dén, 12 16i nhan dinh sai 1Am. B&i khi hanh
gid dung cong dén mic tuong ung, dit tuyét ngoai duyén, thi chling tir
clia cdc phdp tiém tang trong tang thitc lién phit ra hién hanh. Véi
ngudi niém Phat tri chd, thi cong ndng cia Phat hiéu va mat cud di siu
vao ndi tAm, tat gip su phdn Gng clia hat giéng thién dc trong tang
thitc, cdnh giGi phét hién rat 1a phifc tap. Cdc cidnh 4y thudng hién ra
trong giAc mo, hodc ngay trong khi tinh thifc lic dang dung cong niém
Phat. Nha Phat goi trang thdi ndy 1a “A Lai Da Bién Tuéng.” Trong
gidc mo, né€u do chiling tif 4c phat hién, hanh gid hoic thiy cic loai sau
trong minh bo ra, hodc thdy noi than c6 loai nhiéu chan gidng nhu bo
cap, rét, mdi dém minh g& ra nim bdy con; hoic thdy cdc loai thi ma
qudi, cinh tugng rat nhiéu khong t3 xiét dugc! Pai khdi ngudi nhiéu
nghiép tham nhiém, bén xén, hiém ddc, thudng thdy tuéng nam nit, rin
rét, hodc di loai sic tring. Ngudi nhiéu nghiép san han, thudng thay
cop beo, hoic di loai sic d8. Ngudi nhiéu nghiép si mé, thudng thiy
loai sdc vat, sd 6c, hodc di loai sic den. Tuy nhién, day chi 12 u6c
lugc, khong phai tit cd déu nhit dinh nhu the€. N&u do chiing tir lanh
phdt hién, hanh gid thiy ciy cao hoa la, thing cdnh tuoi tot trang
nghiém, manh luéi chau ngoc; hoic thdy minh in cédc thit thom ngon,
mic dd trin phuc, & cung dién bdu, hay nhe nhang bay 1ust trén hu
khong. Tém lai, trong tAm cda chiing sanh ¢6 dd ching t& mudi phap
gidi; ching t&r lanh hién thi thdy cidnh Phat, B4 Tat, Nhon, Thién;
chiing tt 4c hién thi thdy cdnh tam d6 t6i khd. Nhu ngusi ki€p trude c6
tu theo ngoai dao, thudng thdy minh phéng ra ludng di€n, hoic xuit
hdn di dao chdi, ti€p xtic véi cdc phdn Am néi vé chuyén thanh suy,
qudc su. Hodc c6 khi tAm thanh tinh, trong gidc mo thiy 1d viéc xay ra
doi ba ngay sau, hay nim bdy thdng s& d&€n. Pai khdi ngudi ddi trudc
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c6 tu, khi niém Phat lién thdy cdnh gi6i lanh. Con ké nghiép nhiéu
kém phudc ddc, khi méi niém Phat thudng thdy cdnh gidi di; tri niém
ldu ngay dc twdng mdi tiéu tan, 1an lugt s& thd'y diém tot 1anh. V& cinh
trong khi thiic, né€u hanh gid dung cong d&€n mifc thuin thuc, c6 lic
vong tinh thoat nhién tam ngung, thin ¥ ty tai. C6 lic niém Phat dén
bon nim gid, nhung ty thi'y thdi gian rat ngdn nhu khodng chirng doi
ba phiit. Cé ldc dang tri niém, cdc tuéng tot la hién ra. C6 lic vo ¥,
tinh thAn bdng nhién dugc dai khodi lac. C6 lic mdt dong mot tinh,
tha'y tat cd tim va cidnh déu khong. C6 Iic mot phen thdy nghe, lién
cam ngd ly khd, khong, vo thudng, vo nga, dit tuyét tuéng ta va ngudi.
Nhitng tuéng trang nhu th& nhiéu khong thé ta xi&t! Nhitng cinh tudng
nhu th€ goi 12 ndi cdnh gidi hay ty tAim cdnh gidi, do mdt niém khinh
an hién ra, hoiic do ching tif lanh clia cong ditc niém Phat tri chd bi€n
hién. Nhitng cidnh ndy thoat hién lién mat, hanh gid khong nén chip
cho 1a that c6 r6i d€ tAm luu luyén. N&u sanh niém luyén ti€c, nghi
ring cinh gidi 4y sao ma nhe nhang an vui, sao ma trang nghiém tot
dep, 16i mo tudng khé quén, mong cho 1an sau lai dugc thdy nita, d6 1a
di€m sai 1Am rd't 16n. CS nhan da chi trich tAim niém ndy 1 “gdi trudc
chd ngita.” B&i nhitng cdnh tuéng 4y do su dung cong dic luc tam hién
ma thoi, chd khong c6 that. Nén bi€t khi ngudi tu dung cong dén trinh
dd nao ty nhién cdnh gidi 4y s& hién ra. Vi nhu ngudi it hanh mdi khi
di qua mot doan dudng, tat lai c6 mdt doan canh vat sai khdc hién 10.
Né&u nhu ké 1t hanh chua d&€n nha, ma tham luyén cdnh bén dudng
khong chiu rdi buéc, tit ¢6 su trd ngai d&€n cudc hanh trinh, va bi bo vo
gitta dudng ching bi€t chirng nao méi vé dén nha an nghi. Ngudi tu
ciing nhu th&, n€u tham luy&n cdnh gidi tam, thi khong lam sao ching
dugc canh gi6i that. Thing nhu mo tudng dén d6 cudng vong, tit s& bi
ma phd, lam hu hai cd mot doi tu. Kinh Kim Cang néi: “Pham cé
nhitng tudéng déu 13 hu vong; néu thiy cic tudng ching phai tudng, titc
thdy Nhu Lai.” (pham s hitu tuéng giai thi hu vong; nhugc ki€n chu
tuéng phi tuéng, tic ki€én Nhu Lai). “C6 nhitng tudng” khong phai
“nhitng tuéng c6” thudc vé phdp hitu vi sanh diét, bdi cdc tuéng Ay
ching tu bio ring minh c6 hay khong, that hay gia, chi do ké chua ngd
dao 1y dong niém phan biét, chap cho 1a c6, khong, that, gid, nén mdi
thanh ra hu vong. P&n nhu bic tham thién khi nhip dinh, th'y dinh
cdnh ménh mang rdng khdng trong sudt, ty tai an nhan, rdi sanh niém
ua thich; hay khi té ngd dugc mot dao ly cao siéu, ro6i vui mirng chap
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gitt 13y, cling déu thudc vé& “c6 tuéng.” Va da “cé tuéng” tic 1a c¢6 hu
vong. “Thdy cdc tuéng” 1a thdy nhitng tuéng lanh, dit, dep, xau, do,
sach, c6, khong, Phat, chiing sanh, cho d&€n cdnh dm Am, sdu trin, vin
van, “ching phai tudng,” nghia 12 thAy ma dirng chap trudc ciing dirng
pht nhin, ctt 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 thit c6, nhung ching phai khong cé
twéng hu huyén clia béng tring. Cho nén trong khi tu, n€u thdy céc
tudng hién, dirng Ivu ¥, ¢t ti€p tuc dung cdng; vi nhu ngudi 1it hanh,
tuy thdy cdnh bén dudng, nhung vin ti€n budc d€ mau vé dén nha.
“Titc tha'y Nhu Lai” 1 thdy bdn tdnh Phat, hay thdy dudc dao vay.

Toém lai, tir cdc tuéng da k€ trén, cho d&n sy nhift tim, ly nhat tAm,
déu 12 ndi canh gidi. Canh gidi nay c6 hai phuong dién 12 Tuong Ty va
Phan Chitng. C4nh tuong ty 13 tam thay rdi lién mat. Cnh phan chitng
12 mdt khi duge tit duge vinh vién, vi dd chitng ngd dudc mot phin
chan nhu. Khong luian ndi cdnh hay ngoai cinh, néu la tuong tu déu
khong phai la chin cdnh gidi, ma goi 1a thiu tiéu tic, nghia 1a khdng
thau dugc mot phan tin tic clia chan tim. Ngudi that phdt 1ong cau gidi
thodt, chd nén dem tudng thau tiéu tifc nhan 1am chin cénh gidi. Thau
tiéu tic vi nhu cdnh trdi Am u rAm t3i, ht nhién 6 tran gié thdi lam
may den tam tan, hé ra mot chit 4nh thdi duong, k&€ d6 may den lai
che khuit. Lai nhu ngudi xua co ciy ldy Iita, truc khi Iira bat 1&n, tat
c6 tudéng khéi phdt hi€n. Chan canh gii vi nhu dnh thai duong sing
sudt gifta trdi trong tanh, va nhu lic co cAy da 14y dudc Itra. Tuy nhién,
ciing dirng xem thudng thiu tiéu tic, vi c6 dudc tudng nay, mdi chirng
minh x4c thuc ¢6 chan cdnh gidi. Nén tir d6 gia cong tinh tan, thi chin
canh giéi méi khong xa.

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

Internal realms are also called “realms of the Self-Mind” because
they do not come from outside, but develop from the mind. Those who
do not clearly understand the truth that “the ten thousand dharmas are
created by the mind,” think that all realms come from the outside. This
is wrong. When the practitioner reaches the stage of mutual
interpenetration of mind and realms, completely severing external



124

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 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
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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 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
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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 True Thusness. Regardless of
whether it is internal or external, if it is “attainment-like” it is not a True
Realm; it is merely a full understanding of some of the manifestations of the
True Mind. Practitioners who truly seek liberation should not confuse these
aspects, taking attainment-like marks for the True Realm. Attainment-like
marks are like a dark, leaden sky which suddenly clears, thanks to the winds
which temporarily push away the dark clouds, letting a few rays of sunlight
through before the sky becomes overcast again. They also resemble the
“mark” of smoke just before the fire that people used to get when they rubbed
two pieces of wood together. The True Realm can be likened to the bright
sunlight in a clear and calm sky. It is like rubbing pieces of wood together and
already having fire. However, we should not underestimate attainment-like
marks, as they demonstrate the genuine existence of the True Realm. If, from
that level, we diligently redouble our efforts, the True Realm is not that far
away after all.
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Chuong Hai Muoi Ba
Chapter Twenty-Three

Tong Quan Vé Qua Bdo

T “Qua” dobi lai v6i “Nhan”. Hét thdy cdc phdp hitu vi 12 trude
sau ndi ti€p, cho nén ddi v6i nguyén nhan trudc ma ndi thi cdc phap
sinh ra vé sau 12 qui. Qua 13 nhitng hé qué cia tién ki€p. Nhitng vui
suéng hay dau khd trong ki€p ndy la anh hudng hay qua bdo ciia tién
ki€p. Th& cho nén cd ditc c6 néi: “Duc tri tién thé nhin, kim sanh tho
gid thi. Duc tri lai th€ qué, kim sanh tdc gid thi.” C6 nghia 1a mudn biét
nhian ki€p tru6c clia ta nhu th€ ndo, thi hiy nhin xem qud bdo ma
chiing ta dang tho 1anh trong ki€p ndy. Mudn biét qui bdo k€& ti€p clia
ta ra sao, thi hay nhin vao nhitng nhdn ma ching ta da va dang gy tao
ra trong ki&p hién tai. Mot khi hi€u rd duge nguyén 1y nay rdi, thi trong
cudc song hiing ngay ctia ngudi con Phat chon thuin, chiing ta s& ludn
c6 kha ning tranh cic diéu dit, 1am cdc diéu lanh. PAy 12 vai niém tin
vé qua bdo theo quan diém Phat gido: Qud bdo clia dn cip vit la
ngheéo nan khdn khé. Qua bdo clia bdn xén 13 ciu bat dic. Qua bdo
clia clia viéc phi bang 13 khong ludi hay thdi miéng. Qué bdo clia bin
tién tham lam 13 ngheo nan. Qud bdo cla viéc gdy thi chudc odn la
ban than bi hai. Qud bdo clia viec ming chudi ké idn xin la chét déi
gitta dudng. Qua bdo cla vi ky hai ngudi 1a sudt doi canh cd (khong ai
mud6n gan ghi minh). Qua bdo cia viéc loan tin that thiét hai ngudi 1a
khong con ai tin minh vé sau niy nita. Qua bdo clia viéc phi bang Tam
Béo 1a vinh vién di vao dia nguc vo gidn.

C6 nhiéu loai qui khdc nhau nhu: Ai qud c6 nghia 12 hdu qui hay
k&t qui cda duc vong va luyé&n 4i. Dj thuc qud, qui da thanh thuc,
hoic t6t hodc xau, hoic dugc hodc thua, hoidc thudng hoic phat (qua
da chin mudi). Diét qud hay Nié€t Ban la qué cla sy diét tin clia nhitng
ham mudn duc vong. Hitu Vi Qud hay hiu qud clia hanh dong. Lai
Qud, qua bdo va diéu kién trong ki€p lai sanh dugc xem nhu 13 hiu
qud cda hién tai. Nghiép qué hay két qud cdc hanh dong phat sinh tir
tAm thifc. Nghiép qud 12 hdu qua tit nhién clia hanh dong theo luit
nhdn qud cia nha Phat. Hiu qua cda nghiép tdi sanh tuy thudc vao
nghiép gy tao clia nhitng ddi trudc. Phugoc Qud, khd qua sinh i tréi
budc khong cho chiing ta gidi thodt. Nghiép nhin din dén khd qua da
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tréi budc ta, 12 t& phugc. Qud qud, qua clia BO D& hay Niét Ban. B
DPé 1a qua, ma ciing 12 k&t qué cda viéc tu hanh nén goi 1a qud qua. S7
Dung Qud, qua dong thdi sanh ra bdi “ciu hitu nhan,” c6 nghia la t&
dai déu 12 nhan cAu hitu vdi nhau, khong c6 cdi gi bi loai bd; va “tuong
wng nhan,” nhu sy tudng ung giita nhitng diéu kién tAm va tinh than,
chii quan va khach quan. Tri Qud, tri qud hay gidc ngd Bd Pé (loai
diéu qua sinh ra do tu hanh & nhan dia).

Luit nhian qud hay sy tuong quan giita nguyén nhian va k&t qud
trong luat v& “Nghiép” cla Phat gido. Luit nhian qui hay su tuong
quan giifta nguyén nhin va k&t qua trong luat vé “Nghiép” clia Phat
gido. Nhian 12 nguyén nhén, 12 ning lyc phit dong; qua 1a k&t qua, 1a
su hinh thanh cda ning luc phdt dong. Pinh luit nhin qud chi phdi van
sy van vat trong vii try khdong cé ngoai 1€ Moi hanh dong 1a nhan s& c6
k&t qua hay hau qua cda né. Gidng nhu vay, moi hau qui déu c6 nhan
clia n6. Luat nhan qua 12 luat cin ban trong Phat gido chi phdi moi
hoan cdnh. Luat 4y day ring ngudi lam viéc lanh, dit hoic vo ky s&
nhin 14y hiu qua tuong duong. Ngudi lanh duge phudc, ngudi dit bi
khd. Nhung thudng thudng ngudi ta khong hi€u chit phudc theo nghia
tam linh, ma hi€u theo nghia giau c6, dia vi xa hoi, hoic uy quyén
chdnh tri. Ching han nhu ngudi ta bdo ring dugc lam vua 13 do qua
clla mudi nhin thién da gieo trudc, con ngudi chét bat dic ky ti 1a do
trd qud xau § ki€p ndo, dau ki€p ndy ngudi Ay khong 1am gi ding
trach.

C6 hai loai quéa bdo. Thit nhdt la “Y bdo”: Y bdo hay y qud 1a hoan
cénh vat chAt ma mot ngudi phai ty thudc vao do két qua clia nghiép
ddi tru6e. Gido phdp ctia Phit chd truong chianh bdo va y bdo hay tat
ca than thé va s tru clia ching sanh déu do tAm ctia ho bi&€n hién. Thir
nhi la “Chdnh bdo: Chanh bdo hay chdnh qué 1a thin ta hdm nay, la
két qua truc ti€p cda tién nghiép; hoan cdnh xung quanh chinh 12 ké&t
qui gidn ti€p clia tién nghiép. Con ngudi hién tai, tot hay xiu, tiy
thudc vao két qud clia nghiép ddi trude, nhu phai giit cin ban ngii gidi
néu mudn tdi sanh trd lai 1am ngudi.

Lai c6 ba loai bdo hay nhadn qua ba doi. Thit nhdt la “Hién bdo”
hay qud bdo hién ddi cho nhitng viéc 1am trong hién ki€p. Qui bdo
ngay trong ki€p hién tai, hay qud bdo cda nhitng hanh dong, lanh hay
dit, ngay trong ddi nay. Qud b4o hién ddi cho nhitng hanh dong t&t xau
trong hién tai. Thi du nhu d5i nidy lam lanh thi ngay & d5i ndy c6 thé
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dugc hudng phuéc; con ddi ndy 1am 4c, thi ngay & doi ndy lién bi mang
tai hoa. Thit nhi la “Puong bdo” hay sinh bdo. Qué béo trong ki€p tai
sanh cho nhitng viéc 1am trong hién tai. Hinh dong bay gid ma dén doi
sau mé6i chiu qui bdo. Ki€p ndy (sanh bdo) gdy nghiép thién 4c thi
ki€p sau sé& chiu qui bao suéng khd. Thit ba la “Hdu bdo” hay qui bao
cho hau ki€p. Hiu bdo 12 qud bdo vé 1iu xa sau niy m&i git. Qua bdo
ctia mot hay nhiéu ddi sau tao nén bdi cdi nghiép thién 4c clia ddi ndy.
bdJdi nay lam lanh dc, ma qua d&n ddi thit hai, thd ba, hay lau hon nira
mdi dugc hudng phudce lanh, hay tho 1anh qua bdo dc. Hiu bdo s6m
mudn khong nhit dinh, nhung chic chin 13 khong thé nao trdnh khdi.
Hé tao nghiép, dit thién hay du 4c, chic chin sém muodn gi sé& phai tho
lanh qua bdo. Chinh vi th€ ma cd dic day: “Thién vong khoi khdi, sd
nhi bat 14u,” va “Gia sit bd thién ki€p, s§ tdc nghiép bat vong; nhan
duyén hoi ngd thdi, qua bdo hoan ty tho,” ¢ nghia 1a 1uéi trdi tuy thua
16ng 16ng, nhung modt may 16ng ciing khong lot khdi, va gid si nhu
trim ngan ki€p di nita thi nghiép gy tao van con, khi nhon duyén diy
du thi bdo tng sé d&€n khdng sai. C6 nhitng trudng hgp dang chd ¥ ma
ngudi Phat t& phdi hi€u 16 d€ tranh khong bi hi€u 1dm vé luat nhin
qui: 1am dir & ki€p ndy ma vin dudc gidu sang, 1a vi ki€p truSc da
tirng 1am phudc, ciing dudng, bd thi. C4i nhin dit § ki€p ndy vi mdi
gieo nén chua thanh ra qué 4c; trong khi cdi nhon lanh trong ki€p trugc
hay nhiéu ki€p tru6c, vi da gieo lau, nén da chin mui, nén qué gidu
sang phdi trd. Ciing nhu vay, in & hién lanh ma vin ci nghéo ciing,
hoic ludn bi cdc diéu khS sd, hoan nan, van van, 4y 13 vi nhon lanh
méi gieo trong ki€p nay ma thoi, nén qua lanh chua trd; con bao nhiéu
nhan 4c ki€p tru6c, da gieo 1au rdi nén qui dit di d&n thdi diém chin
mui. DAy 12 mot trong ba qud bio va bdn nhin khi€n cho dita tré sanh
viao mot gia dinh ndo d6. Hau bio 12 nhitng tao tic thién dc d5i ndy sé
c6 qua bdo lanh dir, khong phai ngay ddi sau, ma cé thé 1a hai, ba,
hoiic bon, hoidc trim ngan hay vo lugng ki€p ddi sau. Lai ¢ qud bio
theo ba dong thdc sanh t: Thit nhdt la Chdan ddng luu qud: Hau qua
theo sau hanh dong thién, bat thién hay trung tinh. Thit nhi la Gid ddng
luu qud: Hiu qua dic biét clia tién ki€p nhu gi€t ngudi thi yéu ménh.
Thit ba la Phén vi ddng luu qud hay tirng bd phan khi tdi sanh theo hau
qua truSc: Ching han minh 1dm mu mit ai trong ki€p trudc thi ki€p
ndy minh mi mit. Lai c6 bdn loai bdo &ng. Thit nhdt la “Thudn Hién
Nghiép Pinh Qud”: Pay 1a hanh dong gy ra bdo tng titc khic. Thir
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nhi la “Thudn Hién Nghiép Bat Dinh Qud”: Pay 1a hanh dong gy bdo
Ung trong doi hién tai (khdng nhdt dinh thdi gian). Thit ba la “Thudn
Sinh Nghié¢p”: Pay 1a hanh dong giy bdo tng trong ddi s6ng k€& tiép.
Tha tu 1a “Thuidn Hau Nghiép”. Pay la hanh dong gdy bdo tng trong
céc ddi sau, khong nhidt dinh thdgi gian.

An Overview of Retribution

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

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

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

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

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

Con Nguvi Tu Tao Nhdn Va Tu Gdt Qud

Phit gido xem con ngudi 12 mot ching sanh rit nhd, khong chi vé
sttc manh ma con vé tudi tho. Con ngudi khong hon gi cic sinh vat
khdc trong vii trii ndy ngoai trir kha ning hi€u biét. Con ngudi dudc coi
nhu 12 mdt sinh vat c6 vin héa, bi€t hdoa hop véi sinh vat khic ma
khong hily hoai ching. Ton gido dugc con ngudi dit ra cling v6i muc
dich 4y. Moi sinh vt song déu chia sé cling lvc séng truyén cho con
ngudi. Con ngudi va nhitng sinh vat khic 12 mdt phin cda sinh luc vii
tru mang nhi¢u dang thifc khdc nhau trong nhitng ki€p tdi sanh vd tan,
chuyén tif ngudi thanh vt t6i nhitng hinh th4i siéu pham va rdi trg lai
trong mot chu ky bat tin. Theo vii tru ludn Phit gido, con ngudi chi
don gidn 1a mot cu dan trén mot trong nhirng canh gidi hién hitu ma
cdc ching sanh khdc ciing c6 thé d&n sau khi chét. Thé gidi con ngudi
12 sy pha tron vira phai giita hanh phic va khd dau, con ngudi & trong
mdt vi tr thudn 1gi d€ tao hay khong tao nghi€p mdi, va nhu vy con
ngudi cé thé udn nin dinh ménh cta chinh minh. Con ngudi qui thuc
12 ngudi Sdng Tao va ngudi Citu Tinh clia chinh minh. Nhiéu ngudi tin
ring ton gido t trdi di xuéng, nhung ngudi Phat tif bi€t ring Phat gido
khéi thdy tir trdi dat va ti€n dan 1én trdi, 1én Phat.”

Piing vy, con ngudi ty gieo nhan va tu git 14y qua bdo, vin dé
chi 1a thdi gian s6m hay chdm ma thoi, ban sé& git nhitng gi ban gieo.
Theo A Ty Pat Ma Luan (Vi Diéu Phdp), c6 bdn loai nghiép theo thdi
gian tr8 qua. Thit nhdt la Hi¢n Nghiép, loai nghiép ma qui ciia né
phdi tr sanh trong ki€p hién tai (nghiép trd qua titc khic); néu khong
thi n6 s& trd thanh vo hiéu lyc. Thit nhit 12 Qua lanh trd sanh trong
ki€p hién tai. Trong Truyén C3& Phat Gido c¢6 mot ciu chuyén vé “Qud
Lanh Trd Sanh Ngay Trong Ki€p Hién Tai” nhu sau. Vao thdi Pic
Phat con tai thé, c6 hai v¢ chdng ngudi kia chi c6 mot cdi 40 choang
che than. Khi chdng cé viéc di ddu, mic 4o, thi v¢ phdi & nha. Néu vg
di thi chdng & nha. Mot ngay kia, chong di nghe Pic Phat thuyét phap,
14y 1am thda thich bén ndy sinh y dinh mu6n diang 1én Phit c4i 40 duy
nhat 4y, nhung 1ong luyén 4i c6 hitu clia con ngudi tréi 1én, va mot
cudc tranh ddu vdi chinh minh dién ra trong 1ong anh. Sau cling tAim bd
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thi ché€ ngu dudc 1ong luyén 4i. Anh hét sitc vui mirng ma reo 1én ring:
“Ta da chi€n thdng, ta di chi€n thing” va hanh dong ding y nhu s
nguyén, dem ding cdi 40 duy nht cda hai vg chong 1én Phat. Cau
chuyén lot d€n tai vua. Pitc vua bén hoan hy truyén 1énh ban cho anh
ta 32 bd d0. Ngudi chong md dao ndy lya ra mot cdi cho minh, mot cdi
cho vd, con bao nhiéu dem dang hét cho Ptic Phat va Ting doan. Thit
nhi 12 Qua dif trd sanh trong ki&p hién tai. Trong Truyén C8 Phat Gido
c6 mdt cau chuyén vé “Qua Dit Tré Sanh Ngay Trong Ki&p Hién Tai”
nhu sau. Mot ngudi thd sin dit by ché vao ritng d€ sin thi, thiy bén
dudng c6 mot vi Ty Kheo dang di khat thyc. Pi cd budi khong sin
dugc gi, ngudi thg sin 14y 1am buc tifc cho ring xui vi giita dudng gip
dao si. Liic tr§ vé lai ciing gip vi dao si 4y, nén ngudi thg sin ndi con
gian xua ché cin vi su. Mic dau vi su hét 18i nin ni van lon, ngudi thg
sdn van cudng quyét khong tha. Khdng con cdch nao khdc, vi su bén
tréo 1én cdy dé trdnh bay ché dit. Ngudi tho sin bén chay dén goc cay
giwdng cung bdn 1én, trang nhiam g6t chin vi su. Trong lic qua dau
dén, vi su d4nh roi cdi y xuéng dit, chup 1én diu va bao triim 1én toan
than tén thg sin. Bay ché tuéng 1am 13 vi su d té xudng, nén 4p lai
cdn xé chinh chd ctia minh. Thit nhi la Hdu Nghi¢p, loai nghiép ma
qua cda né, néu cb, s& phai trd trong ki€p k& lién ki€p hién tai; néu
khong tr6 sanh dugc trong ki€p lién k€& ti€p 4y thi hdu nghiép s& trd
nén vo hiéu luc. Mot thi du vé& qua trd sanh trong ki€p k& lién sau kiép
hién tai dugc k€ nhu sau. Cé ngudi 1am cong cho nha triéu phd no, mot
ngay rim, sau khi 1am viéc cuc nhoc ngoai déng, chiéu vé ci nha déu
tho bat quan trai gidi trong ngay 4y. Mic dau chi con c6 nita ngay, anh
lién xin tho gidi va nhin d6i budi chiéu hom dé. BAt hanh thay, sing
hém sau anh qua ddi. Nhd tdm trong sach nghiém tri bic quan trai gidi,
anh sanh 1én c6i trdi. Mot thi du khdc 12 vua A Xa Thé, con vua Binh
Sa Vuong, lién sau khi chét, tai sanh vao cdnh khS vi dd mang trong tdi
giét cha. Thit ba la Nghi¢p Vo Han Dinh, loai nghiép ma qud cla né
c6 thé tr6 bat ¢t lic ndo né cé dip trd qua trong nhitng ki€p tai sanh.
Nghiép vo han dinh khong bao gid bi vo hiéu Ivc. Khdng c6 bat cit ai,
ké c4 Ptic Phat hay mot vi A La Hén, c6 thé tranh khdi hiu qua cla
nghiép ndy. Ngai Muc Kién Lién di 12 mot vi A La H4n trong thdi qud
khir xa x61, d4 nghe 13i ngudi vg 4c tdAm, Am muu 4m hai cha me. Do
hanh dong sai 1Am 4y, ngai d trdi qua mot thdi gian 1au dai trong cinh
khé va, trong ki€p cudi cling, ngai bi mdt bon cudp giét chét. Pic Phat
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ciing bi nghi 1a da gi€t chét mot nif tu si tu theo dao 16a thé. Theo Kinh
Tién Than D¢ Phat thi Ngai phai chiu ti€ng oan nhu vdy 1a vi trong
mot tién ki€p Ngai di thi€u 1& dd vdi mot vi ddc gidc Phat. P& Ba DPat
Da toan giét Pitc Phat, 6ng di lin d4 6 trén nidi cao 1am trdy chon
ngai, theo truyén Tién Than Dic Phat thi trong mot tién ki€p Piic Phat
da 18 tay gi€t chét mot ngudi em khiac me dé doat clia trong mot vu
tranh chap tai sin. Thit tw la Nghiép Vé Hi¢u Luc. Thuat ngit “Ahosi”
khong chi mot loai nghiép riéng biét, ma né ding d€ chi nhitng nghiép
khi phai tr6 qué trong ki€p hién tai hoic k& ti€p, ma khong gip diéu
kién dé€ tr6. Trong trudng hdp clia cdac vi A La Hén, tit ca nghiép da
tich liiy trong qué khi, d&€n hdi tré qua trong nhitng ki€p vi lai thi bi vo
hiéu héa khi céc vi Ay dic qua vo sanh.

Human Beings Create Causes and
Reap the Results Themselves

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

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

Di Thuc Pdng Nam Qud

Theo Quan diém Phat gido, c¢6 di thuc ding ngii qud hay nim thi¥
qud bdo chin mudi khic nhau: Thit nhét la Di Thuc Qud: Di Thuc Qua
1a qué bdo nuong theo thién dc clia qua khit ma c¢6 dudc, cdi qua khdc
véi tinh chdt cla cdi nhan, nhu thién nghiép thi cdm lac qud, dc nghiép
thi cdm khd qua, ca hai lac qua va khS qua khdng con mang tinh chit
thién dc nita, ma la vo ky (neutral), nén goi la di thuc tifc la cdi nhan
khi chin lai kh4c. Khi cham phdi mot hanh dong xau, ngudi pham phai
chiu khd dau; khi 1am dugc mdt hinh dong tot, ngudi Ay hudng sung
suéng. Sung sudng va khd dau trong tu ching 14 khong thudc tinh cich
dao difc, xét vé nghiép clia ching thi ching trung tinh. Do d6 ma qua
nay c6 tén “Di Thuc” hay “chin mudi theo nhitng cdch khdc nhau.”
Qua kh$ dau hay an lac clia d5i ndy 12 do nghiép 4c thién clia ddi
trude. N6i cach khdc, Di Thuc Qué 1a qua bao khac thdi ma chin, nhu
trong mdt ki€p tdi sanh nao d6 thi do cdi nhan ddi tru6c ma ngii cin
ddi ndy sé xau, dep, thong minh, ngu don (chi khong phdi 1a thién 4c
nita, do d6 mdi goi 1a di thuc qua). Thit nhi la Pdng Luu Qud: Ping
lvu ¢6 nghia 1a dong trdi chdy khong phan biét. Do nhan ma troi chdy
t6i qua, do gdc ma troi chdy tdi ngon tuong tu gidng nhau. Loai nao
sanh ra loai d6. Khi lam mdt hanh dong xau hay tot, khi€n cho ngudi
1am hanh dong 4y dé c6 xu huéng ti€n d&€n nhitng hanh dong xau hay
t6t. Vi nhan qua thudc cling mdt ban chit, nén qua niy dugc goi la
“chdy trong cing mot dong” hay “ding luu.” Do thién tim ddi trudc
ma chuyé°n thanh thién tAm sau khi tai sanh; do dc tim dGi truGc ma ac
tAm d5i ndy ting trudng. Qua ding lwu I tr thién nhan sinh ra thién
qud, tir 4c nhdn sinh ra dc qud, tir vd ky nhan sinh ra vd ky qua (tir cdi
thién tAm cta y nghi trudc, ma chuyén thanh thién tAm sau; hodc tir cdi
bAt thién tAm clia § nghi trudc, ma sinh ra cdi bat thién tim sau, hay
ba't thién nghiép clia § nghi sau). N6i cdch khac, loai nao sanh ra loai
dé, tinh qua giong tinh nhan ma trdi chdy ra nén goi 13 Ping Luu Qua.
Thit ba la D) Dung Qud: Nghia den ctia d dung qua c6 nghia 1a sy
van dung clia ngudi. N6 12 két qud clia nhin td trong cdng viéc. Rau
qud hay ngii cdc sinh sdi tir dat 1én do bdi ¥ chi, trf tué, va sy cAn min
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clia ngudi nong dan; vi mia git 12 k€t qua do bdi nhan t6 con ngudi
mang lai, nén “Po Dung Qua” dugc dit tén cho két qui nay. Vi thé
hién tai va qud hanh vé sau, su thudng phat ddi ndy do cong dic ddi
trudc ma ra. C6 ngudi goi 1a ST Dung Qua, 1a loai qua dong thdi sanh
ra bGi “ciu hitu nhin,” c6 nghia la t& dai déu 12 nhan ciu hitu véi
nhau, khong c6 cdi gi bi loai bd; va “twong ung nhan,” nhu sy tudng
ung giita nhitng diéu kién tAm va tinh than, chi quan va khich quan.
Thii tu la Tang Thugng Qud: Ting thugng qué la qua tdp hop tao bdi
nghiép nhan. HE c6 sy vat nao hién hitu dugc 1a do bdi sy hgp tic tich
cuc hay tiéu cuc clia tA't ca cdc sy vat khdc, vi néu sy hdp tic ndy thay
d6i theo mot cach nao d6 thi sy vat kia sé khong con hi€n hitu nira.
Khi sy ddng hién hitu clia cdc sy vat nhu thé duge xem 14 két qua cia
tinh hd tuong phd quit, thi né dudce goi 1a “ting thudng duyén.” Qua
siéu viét ddi ndy 12 do kha niing siéu viét ddi trudc hay cdi qui do
ting thugng duyén ma sinh ra, nhu nhin thitc doi v6i nhdn cin 1a ting
thugng qué. Thit nam la Ly H¢ Qud: Ly Hé Qua 1a qué dya vao dao
luc gidi thodt clia Ni€t Ban ma ching dudce, qui ndy tao nén bdi luc
nhian. Pay la loai qui khong con bi rang budc bdi bat cit hé luy nao,
qua Niét ban. Ni€t Ban 12 két qud cda sy tu tdp tAm linh, va vi nd
khi&n cho ngudi ta thodt khdi sy tréi budc clia sinh va tf nén né dugc
goi la “gidi thodt khdi su tréi budc” hay “ly hé qua.”

Five Differently Ripening Fruits

According to Buddhist point of view, there are five kinds of
differently ripening fruits or five kinds of different effects: The first
Jruit is Vipakaphala: Differing from the cause, different when cooked,
or matured, i.e. the effect differing from the cause, pleasure differing
from goodness its cause, and pain from evil. Maturing or producing its
effects in another life. When an evil deed is committed, the doer
suffers pain; when a good deed is done, he enjoys pleasure. Pleasure
and pain in themselves are unmoral and neutral as far as their karmic
character is concerned. Hence the name “differently ripening.” Fruit
ripening divergently (pleasure and goodness are in different categories;
present organs accord in pain or pleasure with their past good or evil
deeds). In other words, vipaka-phala is the Fruit ripening differently, or
heterogeneous effect produced by heterogeneous cause, i.e. in another
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incarnation, or life, e.g. the condition of the eye and other organs now
resulting from specific sins or otherwise in previous existence. The
second fruit is Nishyanda: Nisyanda means flowing-out or down,
outflow, regular flow, equal current. Like producing like; the equality
of cause and effect; like causes produce like effects; of the same order.
When an evil or a good deed is done, this tends to make the doer more
easily disposed towards evils or goods. As cause and effect are of the
same nature, this “phala” is called “flowing in the same course.” Fruit
of the same order (goodness reborn from previous goodness). The fruit
of Nishyanda has uniformly continuous effect, like effetcs arise from
like causes, e.g. good from good, evil from evil; present condition in
life from conduct in previous existence; hearing from sound, etc. In
other words, like producing like, the equality of cause and effect, like
causes produce like effects. The third fruit is Purushakara: Literally
means man-working. It is the effect produced by a human agent at
work. Vegetables or cereals grow abundantly from the earth owing to
the will, intelligence, and hard work of the farmer; as the harvest is the
fruit brought about by a human agency, the name purusha is given to
this form of effect. Present position and function fruit, the reward of
moral merit in previous life. Some people call it the uniformly
simultaneous effect, purusakara-phala or simultaneous effect produced
by the co-operative causes (sahabhu-hetu), as the four elements in
nature, not one of which can be omitted; and the mutual responsive or
associated causes (samprayukta-hetu), i.e. mind and mental conditions,
subject with object. The fourth fruit is Adhipatiphala: The uniformly
aggregate effect (adhipatiphala) is the aggregate effect produced by
the karma hetu. That anything at all exists is due to the cooperation
positive or negative of all other things; for if the latter interfere in any
way, the former will cease to exist. When thus the co-existence of
things is regarded as the result of universal mutuality, it is called “the
helping.” This is a dominant effect, increased or superior effect (fruit)
or position arising previous earnest endeavour and superior capacity,
e.g. eye-sight as an advance on the eye-organ. The fifth fruit is
Visamyoga: The uniformly emancipated effect (visamyoga-phala) is
the emanicipated effect produced by all the six causes. This a fruit of
freedom, which is free from all bonds, nirvana fruit. Nirvana is the fruit



146

of spiritual discipline, and as it enables one to be released from the
bondage of birth-and-death, it is called “freeing from bondage.”
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Chuong Hai Muoi Sdu
Chapter Twenty-Six

Nhén Qud Ba Doi

Theo gido 1y nha Phat, nhAn qué bdo dng thong cd ba doi. Thit
nhét la Hién bdo: Quéd bdo hién ddi cho nhitng hanh dong tot xau
trong hién tai. Thi du nhu d5i nidy lam lanh thi ngay & d5i ndy c6 thé
dugc hudng phudc; con ddi ndy 1am 4c, thi ngay & doi ndy lién bi mang
tai hoa. Thit nhi la Sanh Bdo: Sanh bio 13 trong ki€p ndy giy nghiép
thién 4c thi ki€p sau s& chiu qua bao sudng khS. Thit ba la Hiu Bdo:
Hau bdo 1a qui bdo ctia mdt hay nhiéu ddi sau tao nén bdi cdi nghiép
thién 4c clia d5i ndy. PJi nay lam lanh dc, ma qua dé€n ddi thit hai, thi
ba, hay lau hon nita méi dugc hudng phudce lanh, hay tho 1anh qua bao
dc. Hiu bdo s6ém muon khong nhit dinh, nhung chic chin 1 khong thé
nao tranh khdi. H& tao nghiép, du thién hay du 4c, chic chin sém
muon gi sé phai tho linh qua bdo. Chinh vi th€ ma cd dic day: “Thién
vong khoi khoi, sd nhi bat 1au,” va “Gid st ba thién ki€p, s tdc nghiép
ba't vong; nhan duyén hdi ngd thdi, qui bdo hoan ty tho,” c¢6 nghia la
1u6i troi tuy thua 16ng 19ng, nhung mot may 16ng cling khong lot khdi,
va gid st nhu trdim ngan ki€p di nita thi nghiép giy tao vin con, khi
nhon duyén dy dd thi bdo ng s& dé€n khong sai. C6 nhitng trudng hgp
ddng chd ¥ ma ngudi Phat ti phai hi€u 16 d€ tranh khong bi hi€u 1am
vé luAt nhan qua: 1am dit & ki€p ndy ma van dugc gidu sang, 12 vi ki€p
trudc da tirng 1am phudc, cling dudng, bd thi. Ci nhan dit & ki€p ndy
vi mGi gieo nén chua thanh ra qua dc; trong khi cdi nhon lanh trong
ki€p tru6c hay nhiéu ki€p trudc, vi di gieo 1au, nén da chin mui, nén
qua gidu sang phai trd. Ciing nhu vdy, dn & hién lanh ma vin ct ngheéo
cing, hoic ludn bi cic diéu khd s&, hoan nan, van van, Ay 12 vi nhon
lanh md&i gieo trong ki€p nidy ma thdi, nén qua lanh chua trd; con bao
nhiéu nhan 4c ki€p trude, dd gieo 1au rdi nén qua dit da dén thdi diém
chin mui.
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The Law of Cause and Effect
Permeates all Three Life Spans

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

Boén Quan Diém Vé Nhin Qud
Trong Phdt Gido

Theo Ngai Long Tho trong Trung Qudn Luén, c6 bon loai quan
di€ém vé luat nhan qua: Thit nhdt la thuyét Ty Thdan Ma Sinh Ra: Ty
than sanh ra c6 nghia 12 nguyén nhan va k&t qua ddng nhat, sy vat
dugc sanh ra bdi tu than. RO rang ngai Long Tho nghi ring day la
thuy&t “nhin trung hitu qua luin” clia trudng phdi S6 Ludn khi ngai
phé binh vé quan di€m clia nhian qui ty sanh nay. Sy phé binh clia
Trung Quin d6i vdi Iy ludn nay c6 thé tém tit nhu thé nay: (i) Néu
qua da c6 trong nhan, thi sy tdi sanh san khong thé c6 dugc. S& Luin
c6 thé cho riing tuy qua c6 thé hién hitu trong nhin, sy bi€u 16 clia n6
12 diéu méi mé. Tuy nhién, diéu nay khong cé nghia ring qui 1a mdot
thuc chdt méi. N6 chi c6 nghia 12 mot hinh thitc hoic trang thdi méi
cla thuc chit ma thdi, nhung sy sai biét trén hinh thifc hay trang thai
nay lai di ngudc v6i sy ddng nhat clia tAng 16p cin ban; (i) Néu bdo
ring nguyén nhin 12 mdt phan cta hién thuc, va mot phan tiém tang,
thi ching khic nao thita nhan ring trong cling mdt sy vat di cé tinh
chi't ddi nghich nhau. Néu nguyén nhan 13 mdt cdi gi hoan toan tiém
tang, thi ty né khdng thé trd thanh hién thuc khi khong cé sy trg gitip
ctia ngoai luc. DAu khong thé ty né chdy ra ngoai hat trir phi nao né
dudc ép bdi mot may ép. N&u né cin dén sy trg gitip clia ngoai luc
nhu vy thi di khong c6 cdi dugc goi 12 “ty sanh sin.” Piéu nay cé
nghia 13 phdi loai bd hin thuyét “nhin trung hitu qua;” (iii) Néu
nguyén nhan va két qui 1a ddng nhat, thi khong thé phan biét dugc cdi
ndo la cdi di tao sanh cdi kia. Vi th€ quan di€m “nhin trung hitu qua”
tu gy khé khin cho chinh né véi sy tv mau thuin. Thi nhi la thuyét
Sdn Sanh Béi Vit Khdc: Thuyét ‘sdn sanh bdi vat khiac’ ¢6 nghia la
nguyén nhan va két qua 13 khdc nhau. Thuyé&t nay dugc goi 1a “nhan
trung vo qua luan,” chii truong clia nhitng ngudi thudc phai Nhat Thiét
Hitu Bo va Kinh Lugng B0, hodc ctia Phat gido Nguyén Thuy néi
chung. Khi ngai Long Tho phé binh vé quan diém vé nhan qui khic
tdnh chdt ndy, rd rang ngai dd nhim dén nhitng bd phai d6. Su phé
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binh v& “nhin trung vd qua ludn” clia ngdi gdm nhitng diém quan
trong sau day: (i) N&€u nhan qua khic nhau thi khong mot lién hé nao
gitta nhan va qui c6 thé ton tai. Trong trudng hop d6 thi bat thi gi
ciing c¢6 thé 12 sdn phdm ciia bt cif thit gi khic; (ii) Nhitng ngudi thudce
phdi Nguyén Thiy cho riing nhan sau khi sanh ra qua thi khdng con tdn
tai. Nhung gitta nhan va qua c¢6 mot loai quan hé nhin qua “dudng
nhién.” Trir phi ndo nhan qua cling ton tai thi chiing mdi ¢6 thé c6 lién
hé vdi nhau. N&u chiing khong thé lién hé vdi nhau, thi ludt nhin qué
tré thanh vo nghia; (iii) Nhitng ngudi thudc phdi Nguyén Thay tin ring
qua dudc sin sanh bdi sy k&t hgp clia mot s§ yéu t8. Bay gid su két
hdp clia cdc y€u t6 nay doi hdi phai c6 nhitng yéu t6 khac, va k& do su
k&t hdp mdi nay lai s& doi hdi mot s6 y&u t& khdc nita. Piéu nay sé
din dén tinh trang “dan 1an bAt tan” (c ti€p tuc mdi khong ngiing
nghi). Thit ba la thuyét Do Ca Hai Ma Sanh Ra “Do Tu Né Va Do
Thit Khdc”: Ly luin nay tin ring qui va nhan vira gidng nhau lai vira
khic nhau. Pay la sy két hgp clia nhan trung hitu qud ludn” va “nhan
trung vd qua luin,” nén bao gdm sy miu thuin cla ci hai. Ngoai ra,
loai 1y luAn nay da bao trum thuc tai véi hai loai d6i 1ap tdnh (ddng
nhi't va khdc nhau) ciing mot lic. Thit tu la thuyét Vo Nguyén Nhéan
hay Ngdu Nhién Ma Sanh Ra: Ly luan nay cho ring sy vt sin sanh
mot cdch ngiu nhién, khdng c6 nguyén nhan. Nhitng ngudi tin vao “Tu
tanh ludn” 1a nhitng ngudi theo chi nghia ty nhién hay chi nghia hoai
nghi tin vao 1y ludn nay. Loai Iy ludn ndy n&u khong néu ra dudc 1y do
thi ching khdc nao mot 1y luAn doc dodn hoan toan hoang dudng. Va
néu c6 mot 1y do dugc néu ra thi chezlng khac nao né da thira nhan mot
nguyén nhan.

Four Views of Causality
In Buddhism

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

Sdu Loai Qud Bdo

Béo 1a k&t qua suéng khd trong ki€p ndy do nghiép nhan thién 4c
(nhitng nhan hay hanh dong thi€én 4c) trong qui khd bao dip. Theo
Phit gido, ki€p ndy nhan lanh phudc bdo hay sy trirng phat clia nhitng
nhitng nghiép lyc ddi trudc. Trong Kinh Thii Ling Nghiém, quyén
T4m, Pitc Phat da nhic nhd ngai A Nan vé Luc B4o nhu sau: “@ng A
Nan! Chiing sanh vi luc thic tao nghiép, bi chiéu 14y dc bdo theo sdu
cin ra.” Thit nhét la “Kién Bdo”: Kién bdo chiéu din cdc nghiép.
Ki€n nghiép niy giao két thi lic chét, trudc hét thay 1a ddy mudi
phuong. Than thic clla ngudi chét nuong bay theo khéi, sa vao dia
nguc vo gidn, phat hién ra hai tuéng. Mot 1a thiy sing thi c6 thé thay
khidp ndi cdc dc vat, sanh ra s¢ hii vd cung. Hai 1a thdy tdi, ling 18
ching thiy gi ca, sinh ra s¢ hdi vo ciing. Nhu vay thdy Ia d6t thi noi
thinh cin, c6 thé 1am nhitng nu6c sdi trong chido ddng; khi d6t noi ty
cin, c6 th€ 1am khéi den, hoi Itra; khi d6t noi tri vi cin, c6 thé lam
nhitng vién sit néng; khi d6t noi xidc cin, c6 thé 1am cdi 1o tro than
néng; khi dot noi tAm cin, c6 thé sanh ra dong Ita, tung ra bay ca
khong gi6i. Thit nhi la “Vin Bdo”: Vin bdo chiéu din 4c qua. Vin
nghiép ndy giao két, lic chét thi'y séng chim ngap tr&i dat, than thic
nuong theo séng trdi vao nguc vo gidn. Phat hi€n ra hai tudng, mot la
nghe 8, nghe nhiéu ti€ng 6n lam r8i loan tinh than, va hai 1a khong
nghe thdy gi, ving ling u trAim. Séng nghe nhu thé chiy vao cdi nghe
lam thanh sy trach phat, gan hdi. Chdy vao cdi thd'y Iam thanh sim sét
va cdc khi doc. Chdy vao hdi thd, lam thanh mua sudng, tudi cdc trung
ddc khidp than thé. Chdy vao vi lam thanh md huyét va nhitng d6 ué
tap. Chdy vao xdc, lam thanh sdc sinh, ma quy va phan. Chdy vao y,
lam thanh sét va mua da pha hoai tAim phach. Thit ba la “Khitu Bdo ”:
Khttu bdo chiéu din dc qud, khitu nghiép nay giao két, lic chét thiy
ddc khi ddy diy xa gin. Than thifc nuong theo khi vio vo gidn dia
nguc. Phat hién ra hai tuéng: mot 1a thong khitu, bi cdc ddc khi nhi€u
loan tAm than, va hai 13 tic khitu, khi khong théng, bdc tic ma té xiu
xudng dat. Khi ngtti nhu thé x6ng vao hoi thd, lam thanh nghet va
thong. Xong vao cdi thdy 1am thanh Ira va dudc. X6ng vao cdi nghe
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lam chim, dim, sd1i, trao. Xong vao vi, lam thanh vi wong vi thoi. Xong
vao xic lam thanh n4t, rii, thanh ndi dai nhuc c¢6 trdim nghin con mét
ma vo sd trung dn. Xong vao cdi nghi lam thanh tro néng, chuéng khi
va cat bay ma dap nat than thé. Thit tw la “Vi Bdo”: Vi bio chiéu din
4c quad. Vi nghiép niy giao két, lic chét thdy ludi sit phat ra lta di,
chdy ruc khip th€ gidi. Than thifc mic 1u6i vao nguc vo gidn phat hién
ra hai tu6ng: mot 1a hit khi vao, k€t thanh bing, thin bi ndt né, va tha
hai 1 thd khi ra, boc 1&n thanh Itta dit chdy tan c6t tiy. Thi vi ném &y
trdi qua cdi né€m, 1am thanh sy thira linh, nhin chiu. Trdi qua cdi thay,
lam thanh vang dd néng dd. Trai qua cdi nghe, lam thanh guom dao
sic. Trdi qua hoi thd, 1am thanh 16ng sit I6n trim cd qudc do. Trai qua
xtic, 1am thanh cung, tén, nd. Trdi qua y, 1am thanh thi sic ndng bay
trén hu khdng rudi xuéng. Thit ndm la “Xiic Bdo”: Xic bdo chiéu din
dc qua. Xic nghiép nay giao két, ldc chét thi'y ndi 16n bon phia hop
lai, khong c6 dudng di ra. Than thic thdy thanh 16n bing sit, cdc rin
Itta, ché lira, cop, giu, su tit, nhitng linh ddu trdu, quy la st ddu ngua
cAm thuong dao, lha ngudi vao thanh d&€n nguc v gidn. Phdt hién ra
hai tuéng: mot 1a xic hdp lai, ndi gidp lai ép than thé, xuong thit tudn
mdu, va thit hai 1a xdc ly, gaom dao ddm chém vao ngudi, tim gan tan
nat. Thit xdc &y trdi qua céi xidc, 1am thanh dudng, qudn, sdnh, 4n. Trai
qua céi thdy 1am thanh thiéu d6t. Trdi qua cdi nghe lam thanh dap,
ddnh, ddm, bidn. Trdi qua hdi thd lam thanh tdi, diy, tra khdo, tréi
budc. Trii qua cdi né€m lam thanh kiém, kep, chém, chit. Tri qua cdi
¥, 1am thanh sa xu6ng, bay I1&én, nidu, nudng. Thit sdu la “Tu Bdo”: Tu
bdo chiéu din 4c qui. Tu nghiép niy giao két, lic chét thiy gié dir
thGi hu nat quc dd. Than thitc bi thdi bay 1én hu khong, theo gi6 roi
vao nguc vo gidn. Phdt hién ra hai tuéng: mot 1a khdng bi€t, mé mudi
vd cuing, chay mii khong thoi, va thit hai 1a khong mé, biét cdi khd bi
niu, bi thiéu, dau d6n vd cling. C4i nghi biy dé két cdi nghi, 1am thanh
phuong huéng, xit sd. K&t cdi thdy, lam thanh nghiép cidnh va ddi
chitng. K&t cdi nghe, 1am thanh hon d4 16n chum lai, 1am bing, 1am
suong, dat. K&t hai thd, 1am thanh xe Iira 16n. K&t cdi ném, lam thanh
ti€ng la, hét, khéc, than. K&t cdi xtdc, 1am thanh than 16n, thin nhd, va
trong mdt ngdy van 1an chét di song lai, ciii xudng, ngudc 1én.
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Six Kinds of Recompensations

The reward-fruit means consequences of past deeds. Pain or
pleasure resulting in this life from the practices of a previous life.
According to Buddhism, this life of reward or punishment for former
deeds. In the Surangama Sutra, book Eight, the Buddha reminded
Ananda about the six retributions as follows: “Ananda! Living beings
create karma with their six consciousnesses. The evil retributions they
call down upon themselves come from the six sense-organs.” The first
recompensation is the “Retribution of Seeing”: Retribution of seeing,
which beckons one and leads one to evil ends. The karma of seeing
intermingles, so that at the time of death one first sees a raging
conflaration which fills the ten directions. The deceased one’s spiritual
consciousness takes flight, but then falls. Riding on a wisp of smoke, it
enters the intermittent hell. There, it is aware of two appearances. One
is a perception of brightness in which can be seen all sorts of evil
things, and it gives rise to boundless fear. The second one is a
Perception of Darkness: The perception of darkness in which there is
total stillness and no sight, and it experiences boundless terror. When
the fire that comes from seeing burns, the sense of hearing. It becomes
cauldrons of boiling water and molten copper; when it burns the breath,
it becomes black smoke and purple fumes; when it burns the sense of
taste, it becomes the scorching hot pellets and molten iron gruel; when
it burns the sense of touch, it becomes white-hot ember and glowing
coals; when it burns the mind, it becomes stars of fire that shower
everywhere and whip up and inflame the entire realm of space. The
second recompensation is the “Retribution of Hearing”. Retribution of
hearing, which beckons one and leads one to evil ends. The karma of
hearing intermingles, and thus at the time of death onr first sees
gigantic waves that dorwn heaven and earth. The deceased one’s
spiritual consciousness falls into the water and rides the current into the
unitermittent hell. There, it is aware of two sensations, one is open
hearing, in which it hears all sorts of noise and its essential spirit
becomes confused, and the second is closed hearing, in which there is
total stillness and no hearing, and its soul sinks into oblivion. When the
waves from hearing flow into the hearing, they become scolding and
interogation. When they flow into the seeing, they become thunder and
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roaring the evil poisonous vapors. When they flow into the breath, they
become rain and fog that is permeated with poisonous organisms that
entirely fill up the body. When they flow into the sense of taste, they
become pus and blood and every kind of filth. When they flow into the
sense of touch, they become animal and ghosts, and excrement and
urine. When they flow into the mind, they become lightning and hail
which ravage the heart and soul. The third recompensation is the
“Retribution of Smelling ”: The retribution of smelling, which beckons
one and leads one to evil ends. The karma of smelling intermingles,
and thus at the time of death one first sees a poisonous smoke that
permeates the atmosphere near and far. The deceased one’s spiritual
consciousness wells up out of the earth and enters the unintermittent
hell. There, it is aware of two sensations: one is unobstructed smelling,
in which it is thouroughly infused with the evil vapors and its mind
becomes distressed, and the second is obstructed smelling, in which its
breath is cut off and there is no passage, and it lies stifled and
suffocating on the ground. When the vapor of smelling invades the
breath, it becomes cross examination and bearing witness. When it
invades the seeing, it becomes fire and torches. When it invades the
hearing, it becomes sinking and drowning, oceans, and bubbling
cauldrons. When it invades the sense of taste, it becomes putrid or
rancid foods. When it invades the sense of touch, it becomes ripping
apart and beating to a pulp. It also becomes a huge mountain of flesh
which has a hundred thousand eyes and which is sucked and fed upon
by numberless worms. When in invades the mind, it becomes ashes,
pestilent airs, and flying sand and gravel which cut the body to ribbons.
The fourth recompensation is the “Retribution of Tasting”: The
retribution of tasting, which beckons and leads one to evil ends. This
karma of tasting intermingles, and thus at the time of death one first
sees an iron net ablaze with a raging fire that covers over the entire
world. The deceased one’s spiritual consciousness passes down through
this hanging net, and suspended upside down, it enters the
uninterminttent hell. There, it is aware of two sensations: one is a
sucking air which congeals into ice so that it freezes the flesh of his
body, and the second a spitting blast of air which spwes out a raging
fire that roasts his bones and marrow to a pulp. When the tasting of
flavors passes through the sense of taste, it becomes what must be
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acknowledged and what must be endured. When it passes through the
seeing, it becomes burning metal and stones. When it passes through
the hearing, it becomes sharp weapons and knives. When it passes
through the sense of smell, it becomes a vast iron cage that encloses
the entire land. When it passes through the sense of touch, it becomes
bows and arrows, crossbows, and darts. When it passes through the
mind, it becomes flying pieces of molten iron that rain down from out
of space. The fifth recompensation is the “Retribution of Touching”:
The retribution of touching which beckons and leads one to evil ends.
The karma of touching intermingles, and thus at the time of death one
first sees huge mountains closing in on one from four sides, leaving no
path of escape. The deceased one’s spiritual consciousness then sees a
vast iron city. Fiery snakes and fiery dogs, wolves, lions, ox-headed jail
keepers, and horse-headed rakshasas brandishing spears and lances
drive it into the iron city toward the unintermittent hell. There, it is
aware of two sensations: one is touch that involves coming together, in
which mountains come together to squeeze its body until its flesh,
bones, and blood are totally dispersed, and the second is touch that
involves separation, in which knives and swords attack the body,
ripping the heart and liver to shreds. When this touching passes through
the sensation of touch, it becomes striking, binding, stabbing, and
piercing. When it passes through the seeing, it becomes burning and
scorching. When it passes through the hearing, it becomes questioning,
investigating, court examinations, and interrogation. When it passes
through the sense of smell, it becomes enclosurs, bags, beating, and
binding up. When it passes through the sense of taste, it becomes
plowing, pinching, chopping, and severing. When it passes through the
mind, it becomes falling, flying, frying, and broiling. The sixth
recompensation is the “Retribution of Thinking”: The retribution of
thinking, which beckons and leads one to evil ends. The karma of
thinking intermingles, and thus at the time of death one first sees a foul
wind which devastates the land. The deceased one’s spiritual
consciousness is blown up into space, and then, spiraling downward, it
rides that wind straight into the unintermittent hell. There, it is aware of
two sensations: one is extreme confusion, which causes it to be frantic
and to race about ceaselessly, and the second is not confusion, but
rather an acute awareness which causes it to suffer from endless
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roasting and burning, the extreme pain of which is difficult to bear.
When this deviant thought combines with thinking, it becomes locations
and places. When it combines with seeing, it becomes inspection and
testimonies. When it combines with hearing, it becomes huge crushing
rocks, ice, and frost, dirt and fog. When it combines with smelling, it
becomes a great fiery car, a fiery boat, and a fiery jail. When it
combines with tasting, it becomes loud calling, wailing, and regretful
crying. When it combines with touch, it becomes sensations large and
small, where ten thousand births and ten thousand deaths are endured
every day, and of lying with one’s face to the ground.
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Chuong Hai Muoi Chin
Chapter Twenty-Nine

Muoi Nhdan Muoi Qud

Theo Phat gido, ludt nhdn qud hay su tuong quan giita nguyén
nhin va k&t qua trong ludt vé “Nghiép” clia Phit gido. Nhian 12 nguyén
nhin, 12 ning Iyc phdt dong; qud 1a k&t qud, 1a sy hinh thanh clia niing
lyc ph4t dong. Dinh ludt nhin qua chi phdi van sy van vat trong vii tru
khong c6 ngoai 1&€ Moi hanh dong 1a nhan s& c6 két qua hay hau qua
cia n6. Gidng nhu vdy, moi hau qud déu c6 nhin clia né. Luit nhan
qud 1a luit cin bdn trong Phat gido chi ph6i moi hoan cinh. Luat &y
day ring ngudi 1am viéc lanh, dit hoic vd ky s& nhan 14y hau qua
tuong duong. Ngudi lanh dudc phudc, ngudi dit bi khd. Nhung thudng
thudng ngudi ta khong hi€u chit phudc theo nghia tAim linh, ma hiéu
theo nghia giau c6, dia vi xd hoi, hoic uy quyén chanh tri. Ching han
nhu ngudi ta bdo ring dugc lam vua 1a do qua clia mudi nhan thién da
gieo trudc, con ngudi chét bat dic ky tir 1a do trd qua xau & ki€p nao,
diu ki€p ndy ngudi Ay khdng 1am gi ddng trach. Theo Kinh Thii Ling
Nghiém, quyén Tdm, Ptic Phat dd nhic nhd ngai A Nan vé thiap nhin
thap qud nhu dugc néi dén dudi diy. Thit nhdt la Dam Tdp Nhan:
Dam duc phét trién thanh théi quen vi sy giao hgp trong d6 hai ngudi
Au yém nhau va ph4t sanh sttc néng kich thich sy ham muén. Chuyén
ndy ciing gidng nhu viéc cha x4t hai tay v6i nhau. Nhan dim duc cé
qua bdo 12 giudng sit néng, cot ddng, tim dia nguc néng (giudng sit
c6 nghia 13 sy ham mudn, va cdt ddng cé nghia 12 sy thém mudn tinh
duc). Pic Phat day: “Dam tip giao ti€p, phdt ra tif ndi co xat mai
khong thoi. Nhu vay nén lic chét thiy c6 1tta sdng, trong d6 phat dong.
Vi du nhu ngudi 14y tay co xdt nhau thdy c¢é hdi néng. Hai céi tip
nuong nhau khdi, nén cé viéc giudng sit tru dong. Cho nén mudi
phuong cdc Pitc Phat néi dim 13 1ta duc. Bd Tat thi'y sw dim duc nhu
tranh hidm Ira.” Thit nhi la Tham Tdp Nhdn: Nhan tham lam qua bdo
la dia nguc lanh. Pitc Phat day: “Tham tip giao két, phdt ra thu hiit
mai khong thoi. Nhu vay nén c6 chita cdi gid lanh, trong dé lanh I€o.
Vi du nguSi 14y miéng hit gié, thdy c6 hoi lanh. Hai céi tap xd ddy
nhau, nén c6 nhitng vi€c ba ba, tra tra, la la, nhu bing lanh, hoa sen
tring, d3, xanh. Vi th€ mudi phuong cic Pitc Phat néi tham ciu nhu 1a
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nudc tham. B T4t nén tranh tham nhu trdnh bién doc.” Thit ba la Man
Tdp Nhdan: Nhian ngd man qué bdo 1a bi rdi vao song mdu bién doc.
Ditc Phit day: “Man tap giao 1an, phdt ra y nhau, tudbn chdy mai khong
thoi. Nhu vay nén c6 cudn cudn chdy, chita séng thanh nudc. Nhu ludi
ném vi, chdy nuéc dai vay. Hai tap c6 dong nhau, nén cé cic viéc song
huyét, tro cat néng, bién doc, nudc ddng, van van. Vi th€ mudi phuong
Phit goi ngd man 12 udng nudc si. B6 T4t nén tranh ngao man nhu
tranh chd sa 1ay 16n.” Thit tu la Sdn Tdp Nhdn: Nhan san hian qui bdo
12 bi thi€n, cit, d&éo. Pitc Phat day: “San tap xung dot xen nhau, phat
tlf noi gidn nhau, k&t mai khdng thoi. TAm néng ndy phdt ra lita, hun
dic khi k&t lai thanh loai kim. Nhu vy nén c6 céc viéc dao son, ki€m
thu, va pht viét. Nhu ngudi bi ham oan, ding ding sit khi. Hai tip
kich thich nhau, nén c6 cdc viéc bi hinh, chém, ddm, danh, dap. Vi th&
mudi phuong Phit néi néng gidn tén la dao ki€m sic. BO T4t trdnh sin
nhu tranh sy tan sit.” Thi ndm la Trd Tdp Nhdn: Gian tra lira ddo
qua bdo 1a bi gdbng cum roi vot. Bdc Phat day: “Tré tdp du nhau, phat
tif noi d6 nhau, din dit khong thoi. Vi vy nhu diy quin ciy d€ sdng,
nudc tudi rudng thi cy cd sinh trudng. Hai tdp nhian nhau, nén c6 céc
viéc gdng, xiéng, cum, xich, roi, ddnh, vin van. Vi th€ mudi phuong
Phit goi gian nguy la giic hi€ém. Bd Tat nén tranh gian trd nhu tranh
lang s6i.” Thit sdau la Cudng Tdp Nhdn: Dic Phat day: “Cudng tap doi
nhau, phét tif ndi d6i gat nhau, doi va vu khdng mai khong thoi, budng
tAm lam gian. Nhu vy nén cé dd ban thiu, bui bAm 6 ué, nhu bui theo
gi6, déu khong thdy. Hai tdp giao nhau, nén cé cic viéc chim dim,
vut, bay. Vi th€ mudi phuong Phit goi lira gat 1a cudp gi€t. Bo Tat
tranh ddi gat nhu tranh rin doc.” Thit bay la Oan Tap Nhan: Pic Phat
day: “Oan tdp hiém nhau, phat tir ndi haim han. Nhu vy nén cé nhitng
viéc ném dd, ném gach, nhdt ciii, ro, nhu ngudi 4m doc, 10ng chit chira
céc sy 4c. Hai tip 14n 4t nhau, nén c6 nhitng viéc ném bit, d4anh, bin.
Vi th€ mudi phuong Phit goi oan gia 12 quy phd hoai. B4 T4t tranh oan
gia nhu rugu doc.” Thit tdm la Kién Tap Nhén: Qua bio clia kié€n tip
1a bi tra tAn khdo ddo. DPitc Phat day: “Kién tip giao minh, nhu thin
ki€n, ki€n thii, gi6i cAm thd, ta gidi, cdc nghiép. Phdt tir noi chdng tréi,
sinh ra trdi nhau. Nhu vdy nén c6 st vua, chi lai cAm vin tich lam
ching. Vi nhu ngudi di dudng qua lai gip nhau. Hai tdp giao nhau, nén
¢ cédc viéc tra hdi, gian trd, xét gan, kham tra, vach cdu, soi rd, va
thién dc dong tif tay cAm quyén s§ d€ bién bach. Vi th€ mudi phuong



161

Phat goi 4c ki€n 12 ham 4i ki€n. B6 Tat tranh cdc sy thién chip hu
vong nhu xa viing nudc doc.” Thit chin la Udng Tép Nhdn: Pic Phat
day: “U6ng tap xen nhau, phat tir noi vu bang. Nhu viy cho nén c6 cic
viéc hai hon nii d4 ép lai, nghién, xay. Vi du dia giic dém pha, hai
ngudi luong thién. Hai tip x6 ddy nhau, nén c6 cic viéc giiing, ép, de,
nén, loc, cAn. Vi th€ mudi phuong Phat goi vu oan 1a cop bi€t dem néi.
B Tit tranh sy vu oan nhu tranh sét danh.” Thi muoi la Tung Tdp
Nhan: Dic Phit day: “Tung tp giao huyén, phat tir che ddu. Nhu vay
nén c6 nhitng viéc guong soi thdy td rd, vi nhu gifta mit trdi khong thé
ddu hinh 4nh. Hai tip by ra, nén c6 cdc ban 4c t6 cdo, nghiép cinh
héa chiu, vach rd va doi nghiém nghiép ddi truSc. Vi thé€ mudi phuong
Phat goi che d4u 12 Am tic. B4 T4t tranh che dAu nhu bi ddi ndi cao di
trén bién c3.”

Ten Causes and Ten Effects

According to Buddhism, law of cause and effect or the relation
between cause and effect in the sense of the Buddhist law of “Karma”.
Cause is a primary force that produces an effect; effect is a result of
that primary force. The law of causation governs everything in the
universe without exception. The law of causation (reality itself as
cause and effect in momentary operation). Every action which is a
cause will have a result or an effect. Likewise every resultant action or
effect has its cause. The law of cause and effect is a fundamental
concept within Buddhism governing all situations. The Moral Causation
in Buddhism means that a deed, good or bad, or indifferent, brings its
own result on the doer. Good people are happy and bad ones unhappy.
But in most cases “happiness” is understood not in its moral or spiritual
sense but in the sense of material prosperity, social position, or political
influence. For instance, kingship is considered the reward of one’s
having faithfully practiced the ten deeds of goodness. If one meets a
tragic death, he is thought to have committed something bad in his past
lives even when he might have spent a blameless life in the present
one. According to the Surangama Sutra, book Eight, the Buddha
reminded Ananda about the ten causes and ten effects as mentioned
below. The first cause and its effect is the Habits of Lust or the Habit
of Sexual Desire: Lust grows into a habit because of sexual intercourse
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in which two people caress each other thereby producing heat that in
turn stimulates desire. This is like the heat caused by rubbing the hands
together. Adultery results in the iron bed, the copper pillar, and the
eight hot hells (the bed stands for sexual desire and the pillar for the
partner on whom the sinner depends to stimulate his sexual appetite).
The Buddha taught: “Habits of lust and reciprocal interactions which
give rise to mutual rubbing. When this rubbing continues without cease,
it produces a tremendous raging fire within which movement occurs,
just as warmth arises between a person’s hands when he rubs them
together. Because these two habits set each other ablaze, there come
into being the iron bed, the copper pillar, and other such experiences.
Therefore, Thus Come Ones of the ten directions look upon the
practice of lust and name it the ‘fire of desire.” Bodhisattvas avoid
desire as they would a fiery pit.” The second cause and its effect is the
Habits of Greed (craving): Covetousness results in the cold hells. The
Buddha taught: “Habits of greed and intermingled scheming which give
rise to a suction. When this suction becomes dominant and incessant, it
produces intense cold and solid ice where freezing occurs, just as a
sensation of cold is experienced when a person draws in a blast of wind
through his mouth. Because these two habits clash together, there come
into being chattering, whimpering, and shuddering; blue, red, and white
lotuses; cold and ice; and other such expeirences.” The third cause and
its effect is the Habits of Arrogance: Conceit results in blood rivers and
poisonous seas. Habits of arrogance and resulting friction which give
rise to mutual intimidation. When it accelerates without cease, it
produces torrents and rapids which create restless waves of water, just
as water is produced when a person continuously works his tongue in
an effort to taste flavors. Because these two habits incite one another,
there come into being the river of blood, the river of ashes, the burning
sand, the poisonous sea, the molten copper which is poured over one or
which must be swallowed, and other such experiences. Therefore, the
Thus Come Ones of the ten directions look upon self-satisfaction and
name it ‘drinking the water of stupidity.” Bodhisattvas should avoid
arrogance as they would a huge deluge.” The fourth cause and its
effect is the Habits of Hatred (anger): Hatred results in emasculation
of sex organ. Habits of hatred which give rise to mutual defiance.
When the defiance binds one without cease, one’s heart becomes so
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hot that it catches fire, and the molten vapor turns into metal. From it
produced the mountain of knives, the iron cudgel, the tree of swords,
the wheel of swords, axes and halberds, and spears and saws. It is like
the intent to kill surging forth when a person meets a mortal enemy, so
that he is roused to action. Because these two habits clash with one
another, there come into being castration and hacking, beheading and
mutilation, filing and sticking, flogging and beating, and other such
experiences. Therefore, the Thus Come Ones of the ten directions look
upon hatred and name it ‘sharp knives and swords.” Bodhisattvas
should avoid hatred as they would their own execution.” The fifth
cause and its effect is the Habits of Deceptions: Deceitfulness result in
yokes and being beaten with rods. The Buddha taught: “Habits of
deception and misleading involments which give rise to mutual guide.
When such maneucering continues without cease, it produces the ropes
and wood of gallows for hanging, like the grass and trees that grow
when water saturates a field. Because these two habits perpetuate one
another, there come into being handcuffs and fetters, cangues and
locks, whips and clubs, sticks and cudgels, and other such experiences.
Therefore, the Thus Come Ones of the ten directions look upon
deception and name it a ‘treacherous crook.” Bodhisattvas fear
deception as they would a savage wolf.” The sixth cause and its effect
is the Habits of Lying: The Buddha taught: “Habits of lying and
combined fraudulence which give rise to mutual cheating. When false
accusations continue without cease, one becomes adept at corruption.
From this there come into being dust and dirt, excrement and urine,
filth, stench, and impurities. It is like the obscuring of everyone’s vision
when the dust is stirred up by the wind. Because these two habits
augment one another, there come into being sinking and drowning,
tossing and pitching, flying and falling, floating and submerging, and
other such experiences. Therefore, the Thus Come Ones of the ten
directions look upon lying and name it ‘robbery and murder.’
Bodhisattvas regard lying as they would treading on a venomous
snake.” The seventh cause and its effect is the Habits of Animosity
(resentment): Habits of animosity and interconnected enmity which
give rise to grievances. From this there come into being flying rocks,
thrown stones, caskets and closets, cages on wheels, jars and
containers, and bags and rods. It is like someone harming others
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secretly. He harbors, cherishes, and nurtures evil. Because these two habits
swallow one another up, there come into being tossing and pitching, seizing
and apprehending, striking and shooting, casting away and pinching, and other
such experiences. Therefore, the Thus Come Ones of the ten directions look
upon animosity and name it a ‘disobedient and harmful ghost.” Bodhisattvas
regard animosity as they would drinking poisonous wine.” The eighth cause
and its effect is the Habits of Views (wrong views): Wrong views result in
torture. The Buddha taught: “Habits of views and the admixture of
understandings, such as Satkayadrishti, views, moral prohibitions, grasping,
and deviant insight into various kinds of karma, which bring about opposition
and produce mutual antagonism. From them there come into being court
officials, deputies, certifiers, and registrars. They are like people traveling on
a road, who meet each other coming and going. Because these two habits
influence one another, there come into being official inquiries, baited
questions, examinations, interrogations, public investigations, exposure; a
youth who is recording good and evil, carrying the record books of the
offenders’ arguments and retionalizations, and other such experiences.
Therefore, the Thus Come Ones of the ten directions look upon evil views and
name them the ‘pit of views.” Bodhisattvas regard having false and one-sided
views as they would standing on the edge of a steep ravine full of poison.”
The Ninth cause and its effect is the Habits of Injustice (unfairness):
Habits of injustice and their interconnected support of one another; they result
in instigating false charges and libeling. From them are produced crushing
between mountains, crushing between rocks, stone rollers, stone grinders,
plowing, and pulverizing. It is like a slanderous villain who engages in
persecuting good people unjustly. Because these two habits join ranks, there
come into being pressing and pushing, bludgeons and compulsion, squeezing
and straining, weighing and measuring, and other such experiences.
Therefore, the Thus Come Ones of the ten directions look upon harmful
accusations and name them a ‘treacherous tiger.” Bodhisattvas regard injustice
as they would a bolt of lightning.” The tenth cause and its effect is the
Habits of Litigation (disputation): Habits of litigation and the mutual
disputations which give rise to covering. From them there are produced a look
in the mirror and illumination by the lamp. It is like being in direct sunlight.
There is no way one can hide one’s shadow. Because these two habits bicker
back and forth, there come into being evil companions, the mirror of karma,
the fiery pearl, exposure of past karma, inquests, and other such experiences.
Therefore, all the Thus Come Ones of the ten directions look upon covering
and name it a ‘yin villain.” Bodhisattvas regard covering as they would having
to carry a mountain atop their heads while walking upon the sea.”
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Chuong Ba Muoi
Chapter Thirty

Lut Nhin Qué:
Nguyén Ly Cét Loi Cuia Pao Phdt

Nhu trén da ndi, ludt nhan qua hay sy tuong quan giita nguyén
nhan va k&t qua trong ludt vé “Nghiép” clia Phat gido. Nhan 12 nguyén
nhén, 12 ning Ivc phat dong; qué 1a k&t qua, 12 sy hinh thanh clia ning
lyc ph4t dong. Dinh ludt nhin qua chi phdi van sy van vat trong vii tru
khong c6 ngoai 1&€ Moi hanh dong 1a nhan s& c6 két qui hay hau qua
clia né. Gidng nhu vay, moi hau qui déu c6 nhan ciia né. Luit nhin
qua 12 luat cin bdn trong Phit gido chi phdi moi hoan cdnh. Nhan la
nguyén nhan, 12 niing lyc phit dong; qud la két qua, la sy hinh thanh
clia ning lyc phit dong. Dinh ludt nhan qud chi phdi van sy van vt
trong vii tru khong c6 ngoai 1&. Phit tif chdn thudn nén ludn nhé ring
nguyén nhin chinh dwa d€n moi hau qud 12 “V6 Minh”. V6 minh la
y&u t6 cla tim thiic, mdt trang th4i 1am u 4m tri ning. V6 minh lam
cho chiing ta khong biét sy that ching ta 1a gi va sy vat chung quanh
chiing ta ton tai theo cd ch€ nao. V6 minh ching nhitng 1am cho chiing
ta khong thA'y bd mit that ca sy vat, ma nd con v& vdi sy vat mot
céch sai lac. Hi€u va tin vao ludt nhAn qua, Phat tr s&¢ khong mé tin di
doan, khong ¥ lai thin quyén, khong lo s¢ hoang mang. Biét cudc ddi
minh 12 do nghi€p nhin cla chinh minh tao ra, ngudi Phat t& v6i long
ty tin, c6 thém sitc manh to 16n s& lam nhitng hanh dong t5t dep thi
chic chidn nghiép qua s& chuyén nhe hon, chit khong phai tra ding qua
nhu lic tao nhin. N€u 1am tdt nita, biét tu thin, giltf gidi, tu tim,
nghiép c6 th€ chuyén hoan toan. Khi bi€t minh 12 dong lyc chinh clia
moi thit bai hay thanh cong, ngudi Phat tif s& khong ch4n ndn, khong
trich méc, khong ¥ lai, c6 thém nhiéu c6 ging, c6 thém tu tin d& hoan
thanh t6t moi cong viéc. Biét gid tri clia ludt nhan qud, ngudi Phat tir
khi 1am mot viéc gi, khi n6i mot 15i gi, nén suy nghi trudc dén két qua
t6t hay x4u ctia né, chit khong 1am liéu, dé€ rdi phdi chiu hiu qui khd
dau trong tuong lai.

Mot s6 ngudi tin theo Cd Pdc gido, va theo Cd Pdc gido, thi dinh
ménh cla con ngudi dugc Thudng d€ quyét dinh. Thugng dé€ quyét
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dinh cho mdt ngudi dudc 1én thién dang hay xudng dia nguc; Thugng
d€ con dinh trudc cd cudc ddi cda con ngudi trén thé gian ndy. Vai
ngudi khdc tin vao thuyé&t dinh ménh, ring mdi ngudi chiing ta déu c6
s6 phin sin ma chiing ta khong thé nao thay d6i, cing nhu khong lam
gi khic hon dudc. Ho tin ring ‘Viéc gi d€n s& dén’. Trong tri€t 1y nay,
nhin t6 quyét dinh s6 phan con ngudi khdng phdi 12 Thugng d&, ma la
mot stic manh huyén bi goi 14 ‘sé phidn’ vugt qud tAm hiu biét clia
chiing ta. Con mot s6 ngudi khdc nifa lai tin vao sy trdi ngudc lai véi
s6 phan, ho 12 nhitng ngudi tin vao thuyét ‘v dinh’: moi viéc xdy ra
déu do sy tinh ¢ hay ngiu nhién nao d6. Ho tin ring n€u mot ngudi
may min, ngudi d6 s& dat dudc hanh phiic va sy thanh cdng; néu
khong may thi s& phai chiu khd dau va thit bai, nhung tit c4 nhitng gi
ma con ngudi nhin linh déu khong do mot ti€n trinh clia sy quyét
dinh, ma déu do tinh ¢, hoan toan ngiu nhién. Trong Co Pdc gido,
ngudi tin hitu thd phugng Thugng d€ va cau nguyén Ngai d€ dudc tha
thit khéi phdi lanh nhitng hdu qud clia nhitng hanh dong xdu 4c ma
ngudi Ay da gy tao. Phat gido khic véi Co Poc gido & chd Phat gido
xét cin nguyén clia moi diéu xau do bdi vd minh chit khong do tdi 16i
do sy nhan thic sai 1am, chit khong do viéc hanh dong theo ¥ mudn va
chdng d6i. V& mot dinh nghia thuc tién cho v minh, ching ta c6 thé
xem d6 1a bon ta ki€n 1am cho ching ta di im sy thudng hing trong
chd vd thudng, tim sy thanh thin trong chd khong thé tich rdi ra khoi
khd dau, tim cdi nga trong chd ching lién quan gi d€n bdn ngi chan
that, va tim vui thid trong chd that ra chi toan 1a sy ghé tdm ddng chédn.
Theo ludt ‘Nhadn Qua’ ctia nha Phat, hién tai 1a cdi bong clia qua kht,
tuong lai 1a cdi bong ctia hién tai. Vi vy ma hanh dong cia ching ta
trong hién tai 1 quan trong nhat, vi diéu ma chiing ta 1am ngay nay 4n
dinh con dudng ciia sy phat trién tuong lai cia minh. Vi ly do nidy ma
ngudi tu thién nén ludn chd tAm vao hién tai hiu c6 thé ti€n trién tot
trén dudng tu dao. Theo gido 1y vé tdi sanh trong dao Phit, quan hé
nhin qua gitta hanh dong va hiau qua ctia n6é khong nhitng chi ¢ gia tri
trong hién dGi, ma con cé gid tri v6i nhitng dGi qua khd va tuong lai
nita. Ludt nhian qui phd thong niy khong thé nao tranh dudc. Gidng
nhu minh khong thé ndo chay trén dugc cdi béng cda chinh minh,
chiing ta khong thé nio trén chay hiu qui cda nhitng hanh dong clia
minh. Chiing s& mii deo dudi chiing ta dau ching ta c6 1in trén & bat
ctt ndi dau. Ngoai ra, Ptic Phat con day, tim bAt thién tao ra nhitng tu
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tudng bat thién (han, thil, tn hai va t ki€n, van van), ciing nhu nhitng
hanh dong gy ra khd dau loan dong. TAm bat thién sé hdy diét sy an
lac va thanh tinh bén trong.

Pao Co P6oc tv mau thudn bdi mot ciu vi€t trong Thanh Kinh
“Nguoi gieo cdi gi thi s& giit cdi ndy” véi sy An x4 nhd on Chida hay
Thudng d&. C4i cau “Gieo gi git ndy” rd rang hoan toan phi hgp véi y
nghia cla ludt nhan qua ty nhién, trong khi sy 4n xa nhd on Chia hoan
toan phd nhin luat nhin qud ty nhién ndy. Nhung trong dao Phat,
khong ai c¢6 thé tha thit cho mot ngudi khdi nhitng vi pham clia ngudi
dé. N&u 1am mot diéu 4dc thi ngudi d6 phdi git hdi nhitng hau qui xau,
Vi tit ca déu do luat chung diéu khién chit khong do mot ddng sing tao
toan ning ndo. Theo Phat gido, nhitng vui suéng hay dau khd trong
ki€p nay 12 4nh huéng hay qui bdo ctia tién ki€p. Thé& cho nén cd dic
¢6 néi: “Duc tri tién th& nhan, kim sanh tho gia thi. Duc tri lai thé qua,
kim sanh t4c gia thi.” C6 nghia 12 mudn bi&t nhan ki€p truSc clia ta nhu
th& nao, thi hdy nhin xem qud bdo ma chiing ta dang tho 1anh trong
ki€p ndy. Mudn biét qui bio k€& ti€p cia ta ra sao, thi hiy nhin vao
nhitng nhin ma ching ta di vd dang giy tao ra trong ki€p hién tai.
Mot khi hi€u r6 duge nguyén 1y ndy rdi, thi trong cudc sdng hiing ngay
clia ngudi con Phat chon thudn, chiing ta s& luon c6 kha ning tranh cdc
diéu dit, 1am cdc diéu lanh. Moi hanh dong 1am nhin s& c6 mot két
qud hay hau qui. Ciing nhu vay, k&t qui hay hau qui déu cé nhin clia
né. Luat nhan qué 1a kh4i niém cin ban trong dao Phat, n6 chi phdi tat
cd moi trudng hgp. Ngudi Phat t tin ludt nhan qua chd khong khong
phdi thudng phat. Moi hanh dong hé 1a nhan it c6 qua. Tuong tu, hé 1a
qua 4t c6 nhan. Ludt nhian qua 1a ¥ niém cin ban trong Phat gido chi
phdi moi hoan cinh. Pay 1a dinh luit cin badn cla van hitu, né€u mot
ngudi gieo hat giong tot thi chic chin ngudi d6 sé git qua tot; néu
ngudi 4y gieo hat gidng xau thi hién nhién phai git qui xau. Du két
qua c6 thé mau hay chim, moi ngudi chic chin s& nhan nhitng két qua
tuong ng v6i nhitng hanh dong clia minh. ngudi nao thim hiéu
nguyén ly nay sé khong bao git 1am diéu xau.

Theo Phit Gido, moi hanh dong 12 nhin s& c6 k&t qua hay hau qud
clia né. Gidng nhu vay, moi hau qua déu c6 nhan clia né. Luit nhin
qud 12 luat cin ban trong Phat gido chi phdi moi hoan cdnh. Luat dy
day ring ngudi 1am viéc lanh, dit hoic vd ky sé nhan 14y hiau qui
tuong duong. Ngudi lanh dugc phudc, ngudi dit bi khd. Nhung thudng
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thudng ngudi ta khong hi€u chit phue theo nghia tim linh, ma hiéu
theo nghia giau c6, dia vi xd hdi, hoic uy quyén chdnh tri. Ching han
nhu ngudi ta bdo ring dugc 1am vua 1a do qud clia mudi nhan thién da
gieo trudc, con ngudi chét bat dic ky tir 1a do trd qua xau & ki€p nao,
dau ki€p ndy ngudi Ay khong lam gi ddng trich. Nhan qua 12 mdt dinh
luat tit nhién néu rd sy tuong quan, tuong duyén giita nhan va qua,
khong phdi c6 ai sinh, cling khong phdi ty nhién sinh. N&u khong c6
nhan thi khong thé c¢6 qui; n€u khdng c6 qua thi ciing khdng c6 nhan.
Nhan ndo qué nay, khong bao gid nhian qué twong phdn hay mau thuin
nhau. Néi cdch khdc, nhin qui bao gid cling ddng mot loai. Néu mudn
dugc dau thi phdi gieo giong dau. N€u mudn dugc cam thi phai gieo
gidng cam. Mot khi da gieo cd dai ma mong git dugc lda bip 1a
chuyén khong tudng. Mot nhan khong thé sinh dudc qui, ma phai dugc
sy trg gitp cia nhiéu duyén khdc, thi du, hat Iia khong th€ ndy mam
lda né€u khong c6 nhitng trg duyén nhu 4nh sing, dit, nudc, va nhin
cong trg giup. Trong nhin c6 qua, trong qua c6 nhian. Chinh trong nhian
hién tai chiing ta thd'y qud vi lai, va chinh trong qud hién tai chiing ta
tim dudc nhian qud khi. Sy chuyén tir nhan dén qua cé khi nhanh cé
khi chim. C6 khi nhan qui x4y ra lién nhau nhu khi ta vira danh ti€ng
trong thi ti€ng trong phét hién lién. C6 khi nhan da giy rdi nhung phai
dgi thdi gian sau qud mdi hinh thanh nhu tir lic gieo hat lda gidng, ndy
mam thanh ma, nhd ma, ciy lda, ma Ién thanh ciy lda, tr6 bdng, rdi
cit lda, van van, phdi qua thdi gian ba bon thdng, hoic nim siu thdng.
C6 khi tir nhan dé€n qua cdch nhau hiing chuc nim nhu mot dita bé cip
sdch dé&n trudng hoc dén ngay thanh tai phai trdi qua thdi gian it nhat
12 10 nim. C6 nhitng trudng hgp khac tir nhan d&€n qua c6 thé dai hon,
tlr doi truSe d€n ddi sau méi phat hién.

The Law of Cause and Effect:
The Core Principle of Buddhism

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

Some people believe in Christianity, and according to the
Christian, the theistic position that man’s destiny is basically
determined for him by God. God determines if a man deserves heaven
or hell; he may even decide each man’s earthly destiny. Some other
people believe in fatalism that each of us has a fate which we cannot
change and about which we can do nothing. They believe that
‘Whatever will be will be.’ In this philosophy the agent that determines
destiny is not a God, but rather a mysterious impersonal power called
‘Fate’ which transcend our understanding. Still some other people
believe the exact opposite, they believe in indeterminism: everything
happens by accident. They believe that if man is lucky, he will achieve
happiness or success; if he is unlucky, he will suffer or fail, but
whatever he receives, he receives not through any process of
determination but by accident, by sheer coincidence. In Christianity,
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the Christian worships God and prays to Him in order to obtain
forgiveness from the results his evil actions hold out for him. Buddhism
differs from Christianity in that it sees the root cause of all evil in
“ignorance” and not in “sin”, in an act of intellectual misapprehension
and not in an act of volition and rebellion. As a practical definition of
ignorance, we are offered the four perverted views which make us
seek for permanence in what is inherently impermanent, ease in what
is inseparable from suffering, selthood in what is not linked to any self,
and delight in what is essentially repulsive and disgusting. According to
the Karma Law in Buddhism, the present is a shadow of the past, the
future a shadow of the present. Hence our action in the present is most
important, for what we do in the present determines the course of our
future development. For this reason, Buddhist practitioners should
always apply their minds to the present so that they may advance on
the way. According to the Buddhist doctrine of rebirth, the causal
relation between action and its results holds not only with regard to the
present life but also with regard to past and future lives. This universal
law of cause and effect is non-negotiable. Just as we cannot run away
from our own shadows, so we cannot run away from the results of our
actions. They will pursue us no matter where we hide. Besides, the
Buddha also taught that negative or unwholesome mind creates
negative or unwholesome thoughts (anger, hatred, harmful thoughts,
wrong views, etc), speech (lying, harsh speech, double-tongued, etc),
as well as deeds which are the causes of our sufferings, confusion and
misery. Unwholesome or negative mind will destroy our inner peace
and tranquility.

Catholicism contradicts itself with the words in the Bible: “Ye shall
reap what ye shall sow” and the theory of forgiveness through the gace
of Christ or God. The sentence “Reap what you sow” is precisely in
accordance with the natural law of karma, while the grace of
forgiveness completely denies this law. But in Buddhism, no one can
forgive a person for his transgression. If he commits an evil deed, he
has to reap the bad consequences, for all is governed by universal law
and not by any arbitrary creator. According to Buddhism, the pain or
pleasure resulting in this life from the practices or causes and
retributions of a previous life. Therefore, ancient virtues said: “If we
wish to know what our lives were like in the past, just look at the
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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
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,
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cause and effect are always consistent with each other. If we want to
have beans, we must sow bean seeds. If we want to have oranges, we
must sow orange seeds. If wild weeds are planted, then it’s
unreasonable for one to hope to harvest edible fruits. One cause cannot
have any effect. To produce an effect, it is necessary to have some
specific conditions. For instance, a grain of rice cannot produce a rice
plant without the presence of sunlight, soil, water, and care. In the
cause there is the effect; in the effect there is the cause. From the
current cause, we can see the future effect and from the present effect
we discerned the past cause. The development process from cause to
effect is sometimes quick, sometimes slow. Sometimes cause and
effect are simultaneous like that of beating a drum and hearing its
sound. Sometimes cause and effect are three or four months away like
that of the grain of rice. It takes about three to four, or five to six
months from a rice seed to a young rice plant, then to a rice plant that
can produce rice. Sometimes it takes about ten years for a cause to turn
into an effect. For instance, from the time the schoolboy enters the
elementary school to the time he graduates a four-year college, it takes
him at least 14 years. Other causes may involve more time to produce
effects, may be the whole life or two lives.
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Chuiong Ba Muoi Mot
Chapter Thirty-One

Nhén Qud Trong Poi Nay
Va Nhiing Doi Tuong Lai

Ly nhan qui that rd rang d& thdy va d& hi€u. Qua 1a sy dap trd lai
cho cdc nhan nghiép dc va thié€n. Theo Phat gido, nhitng ai phd nhin
luat nhan qua ludn hdi sé& hity hoai tit cd nhitng trich nhiém luan 1y
clia chinh minh. Nhian qua c6 thé ddng thdi; nhian l1a qua, qua 1 nhan.
Nhan c6 qud nhu 12 nhin clia chinh né, gieo hat cho qua, rdi qua lai
cho hat. Nhian qua ciing c6 thé di thdi, nghia 12 x4y ra trong nhitng thdi
di€ém khdc nhau. Nhan qua bdo tng c6 thé thong ci ba ddi: hién bio,
sanh bdo, va hau bdo. Tuy nhién, nhin qua bdo tng c6 thé thdng ci
nhiéu ddi. Theo Kinh Nhian Qua, cé nhitng nhin qui tuong ng xay ra
trong d5i ndy va nhitng ddi trong tuwong lai nhu sau: Ki€p nidy canh cd
quanh qué ciing vi ki€p trudc hay him hai ngudi khac. Ki€p ndy cim
di€c, dui mu ciing vi ki€p truSc hay phi bing ngudi tung doc kinh dién
Pai Thira. Ki€p ndy ching tu con dgi dén ki€p nao? Ki€p ndy cé xe cé
ngua vi tién ki€p hay stra cau v4 16. Ki€p ndy con chdu diy dan ciing
nhd tién ki€p hay phong sanh 10i vat. Ki€p ndy dudc kinh trong né vi
ciing nhd tién ki€p hay kinh trong né vi ngudi khic. Ki€p ndy hay giy
hdn chudc ndo cho ngudi, ki€p sau sé& bi cop beo rin him hai. Kiép
nay hay néi thi phi, ki€p sau cAm di€c khong ra mot 15i. Ki€p ndy giau
¢6 v6i quan 13 4o lua ciing vi tién ki€p hay ciing dudng vai va 4o cho
chu Ting Ni. Ki€p ndy hai ngudi d€ hudng 1gi thi ki€p sau lam than
triu ngua dé€ dén trd va cudi cling bi gi€t 1am thit. Ki€p ndy hanh phiic
vi ki€p truSc khong lam khd ngudi khidc. Ki€p ndy hay khinh miét
ngudi, ki€p sau sanh vio chd ha tién cho ngudi miét khinh. Ki€p niy
hay ly gidn do ky ké khdc, ki€p sau hdi thii khdng ai tdi gin. Ki€p ndy
khong dau 6m binh hoan ciing nhd ki€p truéc hay gitip d§ thudc men
cho ngudi ngheo. Ki€p niy khong tin Phat phép, ki€p sau cam di€c dé
khong nghe gi. Ki€p niy 1am than t6i t6 cho ngudi ciing vi ki€p trudc
hay hanh ha t5i t6 hay ng nin khong trd. Ki€p ndy lam than triu ngua
ciing vi ki€p tru6c 4dc doc va giut nd. Ki€p nay ludng gat giut tién
chiia, ki€p sau phai 1am than triu, bo, heo ché dé dén trd. Ki€p ndy
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ngugc dai sic vat, ki€p sau sanh than sic vat dén trd. Ki€p niy nha
cao ctta rong nhd tién ki€p hay cling dudng gao théc cho chia. Ki&p
nidy no com Am 4o vi tién ki€p hay gilip d3 ngudi ngheo. Ki€p ndy néi
xAu ngudi tu, ki€p sau mang than lam thiin lin tic ludi mdi dém. Kiép
nay phid qui thinh vugng vi tién ki€p hay xay chila cAt miéu ciing nhu
dung nha chin t&. Ki€p ndy thdy nan ma cudi, ki€p sau hoan nan trién
mién mot doi. Ki€p nay tha'y nguy khong citu, ki€p sau phdi mang thin
ti day. Ki€p ndy thong minh dai tri cling nhd tién ki€p hay tung kinh
niém Phat. Ki€p ndy trudng tho ciing nhd ki€p trudc hay phéng sanh
1gi vat. Ki€p ndy tuéng mao khoi ngd cling nhd ki€p truSc hay thanh
tam dang hoa cting Phit. Ki€p ndy vinh hién 1dm quan ciing vi tién
ki€p dip vang tugng Phat. Ki€p niy vu oan gid hoa cho ngudi, ki€p
sau s& bi ngudi vu oan gid hoa d€ ham hai.

Cause and Effect in the Present and Future Lives

Law of cause and effect (relation between cause and effect) is
obvious, easy to see and easy to understand. Effetc means retribution
of good and evil karma or cause and effect in the moral realm have
their corresponding relations. According to Buddhism, whoever denies
the rule of “cause and effect” will destroy all moral responsibility.
Cause and Effect can be Simultaneous. The cause has result as its
cause, while the result has the cause as its result. It is like planting
seeds; the seeds produce fruit, the fruit produces seeds. Cause with
result can be at different times. It is to say cause and effect can happen
at different times. The law of karma and its retribution can permeate
all three life spans: immediate retributions, rebirth retributions (next
life retributions), and future retributions. However, the law of karma
and its retribution can permeate in many life spans. According to Cause
and Effect Sutra, there are corresponding causes and effects happen in
the present and future lives as follows: Being all alone in this life is
the consequence of harming other people with a wicked mind in
previous life. Being dumb, deaf, or blind in this life is the consequence
of slandering (people who read or recite) Mahayana sutras in previous
life. If we do not cultivate in this life, then when will we do so? Having
the previlege to ride on a horse or travel in luxurous sedan cars in this
life is the consequence of one’s contribution made to public welfare by
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building the bridges and repairing the roads in his previous life. Having
so many children and grandchildren in this life is the consequence of
setting free birds, animals as well as doing good deeds to other beings
in previous life. Being respectful in this life is the consequence of
paying respect to other people in previous life. To create hatred and
afflictions to other people in this life, next life will be harmed by tigers,
bears or snakes. Frequent gossip in this life, will be born dumb and
deaf in the next life. Being so rich as to wear in silk fabrics or in satin
dress in this life is the consequence of one’s offerings of robes to the
monks and nuns in his previous life. To benefit oneself by bringing
harm to others, next life will become a buffalo or a horse to pay
retribution and at the end of the life will be killed for meat. Being
happy in this life is the consequence of not causing physical or mental
harm or damage to any being in previous life. To look down upon other
people in this life, will be reborn in the mean and poor family and
looked down by other people in the next life. To be jealous of others or
to cause disputes among other people, will have a body with bad odour
(nobody dares to come near) in the next life. Being free from illness in
this life is the consequence of donating medicines to the poor in
previous life. Don’t believe in the Buddhist doctrines in this life, will
be dumb and deaf (not be able to read and hear) in the next life.
Working as a servant in this life is the consequence of ill-treating
servants or not paying debts in previous life. Becoming a cow or horse
in this life is the consequence of wicked deeds and not paying debts in
previous life. To deceive the monks and nuns to get the money from
the temple in this life, will become a buffalo, a cow, a pig or even a
dog to pay retribution in the next life. To maltreat animals, will be
reborn as animals to pay retribution in the next life. Being so rich as to
be able to live in luxurious life is the consequence of offerings rice to
the temples in previous life. Being sufficient with food and dress in this
life is the consequence of giving alms to the poor in one’s previous life.
To slander the monks and nuns (not to slander the Triratna) in this life,
will be reborn as a lizard to click the tongue every night. Being
sufficient with luck, nobility and prosperity in this life is the
consequence of one’s generous offerings made in the construction of
the temples and monasteries as well as building of the shelters for the
needy in previous life. To feel happy when seeing the misfortunes of
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others in this life, will be in constant troubles and sicknesses in the next
life. To refuse to rescue others when they are in danger, will have the
bad fate of staying in prison in the next life. Being full of great
intelligence and wisdom in this life is the consequence of praying and
reciting Amitabha Buddha’s name in previous life. Enjoying longevity
in this life is the consequence of setting free animals as well doing
good deeds to other people in previous life. Being so beautiful and
dignified in outer aspects in this life is the consequence of sincere
offerings flowers to the Buddha (statue or image) in previous life.
Holding the position of high ranking officer in this life is the
consequence of one’s decorating the statue of the Buddha with gold
leaf in his previous life. To bring harm to others by spreading false
rumours, will be harmed by false rumours in the next life.
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Chuong Ba Muoi Hai
Chapter Thirty-Two

Biét Bdo

Béo 1a k&t qua suéng khd trong ki€p ndy do nghiép nhan thién 4c
(nhitng nhan hay hanh ddng thién 4c) trong qud khi bdo dap. Bdo la
nhitng hé qui cda tién ki€p; nhitng vui suéng hay dau khé trong ki€p
ndy 13 4nh hudng hay qui bdo clia tién ki€p. Thé cho nén cd dic c6
néi: “Duc tri tién th€ nhin, kim sanh tho gid thi. Duc tri lai th€ qua,
kim sanh téc gid thi.” C6 nghia 12 mudn bi€t nhan ki€p tru6c clia ta nhu
th€ nao, thi hdy nhin xem qud bdo ma ching ta dang tho lanh trong
ki€p nay. Mudn biét qua bdo k€& ti€p cilia ta ra sao, thi hdy nhin vio
nhitng nhdn ma ching ta di va dang gy tao ra trong ki€p hién tai.
Mot khi hi€u r6 duge nguyén 1y ndy rdi, thi trong cudc song hiing ngay
ctia ngudi con Phat chon thudn, ching ta s& ludn c6 kha ning tranh cic
diéu dit, 1am cdc diéu lanh. Biét bdo 12 qui bdo do nghiép riéng cia
mdi ngudi c6 khdc nhau. Biét bdo tiy thudc vao nhitng hanh dong doi
trude. Su khdc biét cia con ngudi trong ddi ndy 12 hau qua cda nhitng
ddi trude. Nghiép dya vao nhau dé dua d&n nhitng chi tiét cia cdi qua
trong ki€p tdi sanh, nhu luc ciin thi€u dd, thAn thé manh y&u, sang hén,
tho ménh dai ngin, van van, d€ phan biét v6i “din nghiép” hay tong
bdo 1a nghiép chli y&€u tao thanh qui bdo, khi€n ching sanh phdi téi
sanh vao c¢di ndo, nhu trdi, ngudi, hay thd, van van (din nghiép dudc vi
nhu ngudi thg vé&, trudc vé tong thé troi, ngudi hay stic sanh; min
nghiép dugc vi nhu 13 sy hoan ti't bic hoa, phdi t6 diém cac nét dep
xAu). Nhu trén di néi, bdo 12 nhitng hé qua clia tién ki€p. Nhitng vui
suéng hay dau khd trong ki€p nay 1a anh hudng hay qua bdo ctia tién
ki€p. Th& cho nén cd ditc c6 néi: “Duc tri tién thé nhan, kim sanh tho
gid thi. Duc tri lai th€ qué, kim sanh tdc gid thi.” C6 nghia 12 mudn biét
nhian ki€p tru6c clia ta nhu th€ ndo, thi hdy nhin xem qud bdo ma
chiing ta dang tho 1anh trong ki€p ndy. Mudn biét qui bdo k€ ti€p clia
ta ra sao, thi hay nhin vao nhitng nhin ma ching ta da va dang giy tao
ra trong ki&p hién tai. Mot khi hi€u rd duge nguyén 1y ndy roi, thi trong
cudc sdng hiing ngay clia ngudi con Phat chon thuin, chiing ta s& ludn
c6 khd niing tranh cdc diéu dit, lam cdc diéu lanh. HEt thdy cdc phép
hitu vi 1a trudc sau ndi ti€p, cho nén ddi véi nguyén nhan trudc ma néi
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thi cdc phdp sinh ra vé& sau 1a qua. Qud bdo suéng khd tuong tng véi
thién dc nghiép. Tuy nhién, theo tong Hoa Nghiém, chu Bo Tat vi
thuong s6t ching sanh ma hién ra thin cdm thy hay nghiép bdo than,
giong nhu than clia ching sanh d€ citu do ho.

Differentiated Rewards

The reward-fruits are consequences of past deeds. Pain or pleasure
resulting in this life from the practices of a previous life. Consequences
means requitals of one’s previous life; the pain or pleasure resulting in
this life from the practices or causes and retributions of a previous life.
Therefore, ancient virtues said: “If we wish to know what our lives
were like in the past, just look at the retributions we are experiencing
currently in this life. If we wish to know what retributions will happen
to us in the future, just look and examine the actions we have created
or are creating in this life.” If we understand clearly this theory, then in
our daily activities, sincere Buddhists are able to avoid unwholesome
deeds and practice wholesome deeds. Differentiated rewards according
to previous deeds. The differing conditions of people in this life
resulting from their previous lives. The fruit or karma, which fills out
the details of any incarnation, as distinguished from the integral or
direction of karma which determines the type of that incarnation, i.e.
deva, man, or animal, etc... As above mentioned, 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. The effect by
causing a further effect becomes also a cause. Karma-reward; the
retribution of karma (good or evil). However, according to the Hua-
Yen sect, the body of karmaic retribution, especially that assumed by a
Bodhisattva to accord with the conditions of those he seeks to save.
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Chuong Ba Muoi Ba
Chapter Thirty-Three

Nghiép Ban Da Gay Tao
Sé Thanh Qud Chit Khong Bao Gio Mt

Hanh gia tu Phat nén lu6n nhé ring, theo Phat gido, tAt cd moi loai
nghiép déu dugc chat chita bdi A Lai Da va Mat Na thitc. Chiing sanh
da 1én xudng ti sanh trong v lugng ki€p nén nghiép ciing vo bién vo
lugng. Du 1a loai nghiép gi, khong sém thi mudn, déu s& c¢6 qua bdo di
theo. Khong mdt ai trén ddi ndy cé thé tron chay dugc qua bdo. Than
thé chiing ta, 13i néi, va tim chiing ta déu tao ra nghiép khi chiing ta
dinh mic. Ching ta tao th6i quen. Nhitng théi quen niy sé& khi€n chiing
ta dau khd trong tuong lai. P6 1a k&t qua cia sy dinh méc cda chiing ta,
ddng thdi ciing 12 k&t qud cla nhitng phi€n nio trong qua khi. Moi
tham 4i déu din d&n nghiép. Hiy nhd ring khong phai chi do than thé
ma c4 ngdn ngit va tAm hodn ciing tao didu kién cho nhitng gi s& xay ra
trong tuong lai. Trong quéd khit néu ching ta 1am diéu gi tot dep, by
gid chi can nhd lai thoi chiing ta ciing sé& thdy sung suéng, hianh dién.
Trang thdi sung suéng hanh dién hom nay 12 két qud clia nhitng gi
ching ta da lam trong qué khit. N6i cach khac, nhitng gi ching ta nhan
hom nay 12 k&t qué clia nghiép trong qui khi. TAt cd moi su déu dugc
diéu kién héa bdi nguyén nhian, ddu dé 12 nguyén nhan da c6 tir lau
hay trong khodnh khic hién tai. Néu chiing ta hanh dong thién lanh
(tich cuc) thi k€t qud hanh phiic sém mudn gi cling xuit hién. Khi
chiing ta hinh dong den tdi (tiéu cuc), nhitng ddu 4n xau khong bao
gid mat di mic du chiing khong dua d&€n két qua tic thi. Khi chiing ta
hanh dong, du thién hay 4c, thi chinh ching ta chitng ki€n rd rang
nhitng hanh dong 4y. Hinh 4nh clia nhitng hanh dong ndy sé tv dong in
vao tiém thic clia chiing ta. Hat gidng clia hanh dong hay nghiép da
dudc gieo trong & ddy. Nhitng hat gidng ndy dgi dén khi c6 dd duyén
hay diéu kién 12 niy mam sanh ciy tr§ qua. Ciing nhu vy, khi ngudi
nhin lanh 1y hanh dong cda ta 1am, thi hat gidng clia yéu thuong hay
tht hin ciing sé dudc gieo trong trong tiém thic clia ho, khi ¢6 dd
duyén hay diéu kién 1a hat giong 4y ndy mam sanh ciy va trd qud
tuong Gng. Phat tt chan thuan nén ludn nhé ring, “bién c6 thé can, nii
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c6 thé mon, nhung nghiép tao tir mudn ki€p trudc khong bao gis mat
di; ngugc lai, n6 két thanh qud, dd ngdn van ndm trdi qua, cudi cling
minh ciing phdi trd nghiép.” Khi chiing ta gieo hat ti€u thi cay tiéu sé&
moc 1én va ching ta s€ c6 nhirng hat ti€u, chd khong phai 1a nhitng trdi
cam. Tuong ty, khi ching ta hanh dong thi€én lanh thi hanh phic phat
sanh chd khong phdi khd dau. Khi chiing ta hanh dong bao 4c thi khd
dau d&n ché khong phai 12 hanh phiic. Mot cdi hat mam nhé c6 thé
phét trién thainh mot ciy to nhiéu qua, ciing y nhu vdy mdt hanh dong
nhd c6 thé giy ra nhitng k&t qua qua to 16n. Vi vay, chiing ta nén co
ging tranh nhitng hanh dong den t6i du nhd, va ¢ ging lam nhitng
hanh dong trong sang du nho.

Karmas You Committed
Will Become Effect and Never Get Lost

Buddhist practitioners should always remember that, according to
Buddhism, all kinds of karma are accumulated by the Alayavijnana and
Manas. Karma can be cultivated through religious practice (good), and
uncultivated. For sentient being has lived through innumerable
reincarnations, each has boundless karma. Whatever kind of karma is,
a result would be followed accordingly, sooner or later. No one can
escape the result of his own karma. Body, speech, and mind all make
karma when we cling. We create habits that can make us suffer in the
future. This is the fruit of our attachment, of our past defilement.
Remember, not only body but also speech and mental action can make
conditions for future results. If we did some act of kindness in the past
and remember it today, we will be happy, and this happy state of mind
is the result of past karma. In other words, all things conditioned by
cause, both long-term and moment-to-moment. If we act positively, the
happy result will eventually occur. When we do negative actions, the
imprints aren’t lost even though they may not bring their results
immediately. When we act, either good or bad, we see our own actions,
like an outsider who witnesses. The pictures of these actions will
automatically imprint in our Alaya-vijnana (subconscious mind); the
seed of these actions are sown there, and await for enough conditions
to spring up its tree and fruits. Similarly, the effect in the alaya-vijnana
(subconscious mind) of the one who has received our actions. The seed
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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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Chuong Ba Muoi Bon
Chapter Thirty-Four

Bén Tudéng Cia Qud Bdo

Bon tuéng clia qui bio hay qua bdo tién ki€p trong bon tuéng sanh
tru di diét (sanh, gia, binh, ché&t) cla ki€p nay. Thit nhét la tuéng Sanh
Bdo: Sanh bdo con goi la tdi sanh bdo, mdt trong Tam Bao va Td Béo.
Ki€p ndy (sanh bdo) giy nghiép thién 4c thi ki€p sau sé& chiu qui bdo
suéng khd. Theo Kinh Phiing Tung trong Trudng Bo Kinh, c6 bon loai
tdi sanh c6 thé c6 ddi vdi nhitng sanh linh trong sdu dudng (tat cd
chiing sanh déu dugc sanh ra dugi bon hinh thitc d€ di vao trong luc
dao luan hdi). Thai sanh 12 mdt hinh thifc sanh ra tif trong thai me.
Trudc khi ¢6 sy phan chia trai gdi, ching sanh déu & trong tinh trang
héa sanh (vé sau ndy do c6 tinh dim duc ma chia thanh trai gdi va bit
diu c6 thai sanh). Trong dao Phat, tif ngit ndy cling danh cho nhitng
ngudi vang sanh Cyc Lac trong nhitng bip sen vi khong ¢6 long tin ndi
Phat A Di PBa, ma chi tin vao tu Iuc niém Phat. Ho phdi & tai diy trong
mot thdi gian dai ma khong tha'y Phat, B4 Tat, hay Thanh ching; ciing
khdng nghe dugc gido thuyét clia Phat (khong thdy Tam Bdo). Tinh
trang nay con dudc goi 13 “thai cung” vi chiing sanh & trong bung me
khong thi'y dudc 4nh nhat nguyét. Noan Sanh Ia loai sanh ti tritng, nhu
loai chim; loai ndy & trong tritng tao thanh hinh thé, ding ngay thi
triing v& ra, nhu loai ga vit, chim, ngdng, vin van. Thap sanh la loai
sanh tir ndi 4m thap, nhu con tring dua vao chd 4m thdp ma sanh ra;
loai ndy do sifc néng lanh hoa hiép ma sanh ra, § chd 4m thip, nuong
theo chit U6t ma tho hinh sanh thé nhu céc loai con tring, budm, siu
bo, c4, tdm, vain van. Héa sanh 1a loai sanh khong nuong tya vao dau,
khong nuong theo chiing tdc, ciing ching nhd nhian duyén cia cha me,
ma chi dwa vao nghiép lyc ma khdi sanh nhu loai voi héa thanh rudi,
budm bdi sdu ma hda sanh ra, hay chiing sanh trong chu thién, dia nguc
va so ki€p chiing sanh. Ngudi ta néi nhitng ching sanh ndy, ngay khi
cham dit doi tru6e thi 1ap titc héa than tly theo nghiép luc, chit khdng
nhd sy trg gidp cla cha me hay bat cif tic nhan nao khic. Mot trong
bon hinh thitc sanh. Héa sinh truc ti€p hay khdng dua vao dau bdng
nhién ma sinh ra, khong c¢6 cha me. Biing ciach héa sanh ndy, chu B
T4t tif cung tr&i PAu Suit c6 thé xuit hién trén trin th& bat ¢t ldc ndo
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ty y dé& cttu dd ching sanh (chu Phat va chu B T4t déu bit ngudn tir
st héa sanh ky diéu nhu vay). Nhitng hinh thitc héa sanh nhu mdi, A
Tu La, Nga quy, chiing sanh dia nguc, cd ching sanh trén Tinh D9, hay
12 th& gi6i mdi khdi ddu (con ngudi ki€p sd). Pay 1a mdt trong bon
hinh thic sanh sdn cia ching sanh, khong ¢6 cha me, ma 16n 1én tdc
thi. Sanh 13 khd, khd ngay khi con trong bung me, con ngudi da cé y
thitc va cdm tho. Thai nhi cling cdm thdy sung sudng va dau khd. Khi
me in db lanh thi thai nhi cdm nhu dang bi d6ng bing. Khi me in db
néng, thai nhi cdm nhu dang bi thi€u ddt, van van. Thai nhi song trong
chd chat hep t8i tim nho nhdp, vira lot 1ong da kéu khéc oa oa. Roi tir
dé khi lanh, néng, d6i, khét, cdn tring cin dot, chi bi€t kéu khéc ma
thoi. Hué nhan ctia Phat thd'y 1o nhitng chi ti€t 4y, nén ngai xdc nhan
sanh da 12 khd. Chinh vi th€ ¢§ dic c6 néi:

“Vira khdi bao thai lai nhap thai,

Thdnh nhan trong thd'y dong bi ai!

Huyén than xét rd toan nho nhép.

Thoét pha mau vé tdnh ban lai.”

(Niém Phat Thap Yé&u-Hoa Thugng Thich Thién Tam)

Thit nhi la Lao Bdo: Mot trong thap nhi nhon duyén, 1a mdt gido
ly quan trong trong Phit gido, 130 tif 13 sin phdm tit nhién cla sy
thanh thuc (chin mili) cia ngii udAn. Chiing ta khd dau khi chiing ta d&€n
tudi gia, d6 1a diéu ty nhién. Khi dén tudi gia, cdm quan con ngudi
thudng hét nhay bén; mit khong con trong rd nita, tai khong con thinh
nita, lung dau, chan run, in khong ngon, tri nhé khong con linh man, da
mdi, téc bac, ring long. Du cho buc thanh nién tuin nha, hay trang
thi€u nit tién dung, khi dén tudi niy 4u ciing: “Bao vé hao hoa diu
tha’y nita. Mot thin kho kiét nghi budn ténh!” Lim k& tudi gia 1d 14n,
khi dn mic, lic dai ti€u tién déu nhg nhép, con chidu du thin, cling
sanh nham chdn. Ki€p ngudi dudng nhu ki€p hoa, luit vo thudng
chuyén bié€n khi di dem dé€n cho huong sic, n6 ciing dem dén cho vé
phai tan. Xét ra cdi gia that khong vui chiit nao, thin ngudi that khong
ddng luyén ti€c chiit nao! Vi thé nén Pitc Phat bio gia 13 khd va Ngai
khuyén Phat tir nén tu tip d€ c6 kha ning binh thin chiu dung cdi dau
khé cia tudi gia.
Thit ba la tuéng Bénh Bdo: C6 than 1a c6 binh vi thin ndy md cta

cho moi thtt binh tat. Vi vay binh khé 13 khong trdnh khéi. C6 nhitng
bénh nhe thudc ngoai cdm, dén cdc chiing bénh niing clia ndi thuong.
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C6 ngudi vudng phai bénh nan y nhu lao, cui, ung thu, bai xui. Trong
canh 4y, ty thin di dau dén, lai tdn kém, hoidc khdng c6 tién thudc
thang, chinh minh bi khd luy, lai gdy thém khd luy cho quyé&n thudc.
C4i khS vé bénh tat ndy n6 dau d6n hon cdi dau kho do tudi gia giy ra
rit nhiu. Hay suy gim, chi cAn dau ring hay nhiic ddu nhe thoi ma
ddi khi cling khong chiu dung ndi. Tuy nhién, di mudn hay khong
mudn, chiing ta ciing phai chiu dyng c4i bénh khd nay. Tham chi Pic
Phat 12 mdt bac toan hdo, ngudi da loai bd dugc tat cd moi 6 trugc, ma
Ngai vin phai chiu dung khd dau vat chit giy ra bdi bénh tat. Pic
Phat ludn bi dau dau. Con cin bénh cudi cling 1am cho Ngai dau dén
nhiéu vé thé xdc. Do két qua cta viéc PE Ba Pat Pa lin dd mong giét
Ngai. Chan Ngai bi thuong bdi mot manh vun cin phdi md. Poi khi
cdc dé tir khong tuin 15i gido huan cia Ngai, Ngai da rit vao rirng ba
thang, chiu nhin d6i, chi 14y 14 lam ném trén nén dat ciing, ddi dau vdi
gi6 rét lanh budt. Th€ ma Ngai vin binh thdn. Giif cdi dau dén va hanh
phiic, Piic Phit sdng v6i mot cdi tAm quéin binh. Néi tém lai, binh va
chét 12 nhitng nguyén nhin ty nhién cla nhitng bi€n c¢d x4y ra trong
ddi song ching ta. P& trdnh khd dau ngudi Phat t phdi chip nhin
chiing trong hiéu biét. Trong dao Phat, mdt ngudi chua gidc ngd 1a mot
ngudi bénh. Phuong thitc va ti€n trinh chita bénh la di vio uSc vong
dat dugc dai gidc. Theo Kinh Niét Ban, Pitc Phit thuong nhitng ké
pham phu ning nghiép nhiéu, cling gidng nhu ngudi me thuong dira
con ngheo khé bénh tat nhiéu nhat.

Thit tu la tuéng Tit Bdo: Theo Phat gido, chét 1a gidy phit ma A
Lai Da thifc rdi bé than ndy, chit khong phai 1a lic tim ngitng dap hay
6c ngirng 1am viéc. TAt c4 nhin loai déu mudn sanh an nhién chét ty
tai; tuy nhién, rit it ngudi dat dudc théa nguyén. Khi chét phan nhiéu
sic than lai bi bénh khd hanh ha dau d6n. Than d3 nhu thé, tAm thi hai
hiing lo sd, tham ti€c rudng vudn cla cdi, budn riu phdi lia bd than
quy&n, mudén moi dip don, qua thit 1a khS. Pa phan ching sanh sanh
ra trong ti€ng khéc khd dau va chét di trong khd dau gap bodi. C4i chét
ching ai m&i ma né van dén, va khong ai bi€t né s& dén vio lic nio.
Nhu trdi rdi tu trén cidy, cd trdi non, trdi chin hay trdi gia; cling vay,
chiing ta chét non, chét lic tudi thanh xuin hay chét lic gia. Nhu mit
trdi moc & phia Pong va chi lin vé phia Tay. Nhu hoa nd budi sang dé
roi tan vao budi chiéu. Pitc Phat day: “Céi chét khong thé tranh dudc,
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né dén véi tat cd moi ngudi chi khong chira mot ai. Chi con céch tu
tap d€ c6 thé duong diu vdi né bing sy binh thin hoan toan.

Sy nhan bi€t vé 140 bénh tif ctia Thai T ST Pat Pa d&n véi Ngai
khi tudi Ngai hdy con rat tré. Nhan mot hom dudgc phép vua cha di du
ngoan ngoai thanh. Nhung khi vira ra khdi ctra Pong ching bao xa thi
Ngai di nhin thd'y mot dng ldo lung cong, téc bac, vai tran, budc di khé
khin nhu mudn bi gi6 thdi, trong that toi nghiép. Thdi ti 14p tifc xudng
khdi kiéu voi, d&€n bén 6ng ldo, hdi han than thi€t. Ching ngd dng ldo
bi di€c, ring cé chdng con cdi nao. Nghe dng lio n6i co don va con cdi
khong chiu chim séc. Thdi tt dong 1ong mudn dudng nudi dng ldo,
nhung dng ldo chi yéu cdu Ngai cho trd lai tudi thanh xuin tré mai
khong gia. Nghe xong, Théi ti chi im ling thd dai, khong néi, rdi ra
1énh cho doan tuy tiing xa gid hdi cung. Vai hom sau, Thdi t¥ va doan
tiy ting di vé phia cra TAy. Dt nha vua da ra 1énh don dep sach sé&,
ngudi bénh ngudi ngheéo khong dudce ra dudng, nhung vira ra khdi cla
Tay khong xa 1a da nhin thd'y mdt ngudi bénh sip chét dang nim rén
bén vé dudng, thin gdy bung to. Thdi tif bén hdi mdt ngudi trong dam
tiy ting: “Ngudi ndy sao d€n ndi nhu viy?” Ngudi hiu khong ddm
ddu di€m sy that, ddp ring: “Ngudi nay bénh vi co thé khong dudc
diéu hoa. Bat luan giau nghéo, sang hén, ¢ thin l1a c6 bénh khd.”
Nghe ciu nay, trong 1ong Thdi tif run sg va bat an. Ngai bén ra Iénh
cho doan tr§ vé cung. Sau khi vé& cung, Thdi tif budn ba sudt ngay.
Ngai nghi tai sao con ngudi lai gia, lai bénh? V4§i nhitng thi xa hoa
trong cung dién, Thdi tir khong biét phdi lam th& nao d€ 1am vdi di ndi
thong khd ctia than din va 1am thé nio d€ moi ngudi c6 cudc séng an
vui hon. Nha vua biét Thdi tir khong vui, nhung cho ring day la viéc
ngiu nhién. Vi th€ mot mit vua khuyén Thdi t ti€p tuc vi€ng cinh,
mit khdc ha chi cho than din c¢d ging dirng cho Thdi tt gip cinh
khong vui trén dudng, lai ra 1énh cho Pé Ba Pat Pa ciing di chuyé&n
nay vdi Thai t vi P& Ba gidi cung tén vd nghé c6 thé 1am cho Thdi tir
cdm thdy manh dan hon. Nhung khéi hanh chua dudc bao 14u, thi da
gip ngay moOt dim tang lam ket dudng xe ctia Thdi t&. Nhitng ngudi
dan 6ng thi budn ba, con dan ba thi kéu khéc mdt cdch thim thuong.
Thai t& bdo DEé Ba Pat Pa: “Thoi ta vé di.” Pé Ba cudi Thdi ti sg
ngudi chét, that ding 12 “Th4i tif nhu nhuge.” Thdi t¥ nghi: “Dé Ba
Pat Pa cudi k& khdc, nhung trén thé& gidi, khong c6 ai c6 thé khong
chét, chi ¢6 thdi gian sau trudc ma thoi.” Nghi vy Thdi tif ching con
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long da nao ti€p tuc ngdm cdnh nita, nén Ngai ling 1& tr§ vé cung.
Nhitng 1an Thdi tif ra ngoai ngoan cdnh, déu la di vui vé budn. Tir d6
ngay ngay Thdi t 4 dot, 1ling 1€ it néi. Tuy bén minh 1a vg dep con
ngoan, cling khong lam cho Thdi t& b6t u hoai. Nhirng hinh dnh ctia céc
canh ngudi gia, ngudi bénh va ngudi chét luon 4m 4dnh trong dau Thdi
ttt. Ngai nghi rdi day v¢ dep con ngoan cda ta ciing khong thé nio
thodt khdi cdi vong 1do bénh ti nay. Trong tri Ngai, cudc sdng con
ngudi hu 4o khong that nhu hoa trong khong trung hay nhu tring trong
nu6e vy thoi. Mot hom khdc trong khi dang & trong vudn thugng uyén,
Thdi tt trong thdy dan cd dang xau xé nhau duéi ao, cd 16n dn cé bé,
c4 bé dn tdm; tir d6 ngai quan tudng d&€n chiing sanh, vi sinh ton ma
manh hi€p y€&u, vi tv 1¢i ma phat dong chi€n tranh, c6 thé c6 cich nao
ngdn chdn nhitng viéc nhu vay khong? Rugu ngon, gdi dep, ca mda
déu khong 1am cho Thdi t& hitng thid. Ngai ludn bi 4m 4dnh bdi nhitng
van dé vo thudng nhu gia, bénh, chét, vin van. Ngai nghi muc dich
chii y&u dau tién clia con ngudi 12 phdi tim ki€m ra phuong phip va
con dudng gidi thodt nhitng thng khd ctia nhan sinh. Pay 12 1y do tai
sao Théi ti tré tir bd vg dep con ngoan va cudc song xa hoa dé tr§
thanh mot khat si khong nha.

Retributions of One's Previous Life
In Four Forms of the Present Life

Consequences of one’s previous life in four forms of Birth-Old
Age-Sickeness-Death in the present life. The first retribution is the
Next life Retribution: Also called rebirth retribution, one of the three
and four retributions, life’s retribution. The deeds, wholesome or
unwholesome, done in this life produce their results, meritorious
retributions or evil karma, in the next reincarnation. According to the
Sangiti Sutta in the Long Discourses of the Buddha, there are four
forms of birth by which the beings of the six modes of existence can be
reborn (all births take place in four forms and in each case causing a
sentient being to enter one of the six gati or paths of transmigration).
Uterine birth is a form of viviparous birth, as with mammalia. Before
the differentiation of the sexes birth is supposed to have been
transformation. In Buddhism, the term is also applied to beings
enclosed in unopened lotuses in paradise, who have not had faith in the
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Amitabha but trusted to their own strength to attain salvation; there
they remain for proportionate periods, happy, but without the presence
of the Buddha, or Bodhisattvas, or the sacred host, and do not hear their
teaching. The condition is also known as the womb-place. Oviparous
birth, egg-born, or birth from eggs, as is the case with chicken, goose,
birds, etc. Birth from moisture or water born, as with worms and fishes.
Moist and Wet Conditions Born or, spawn-born, or birth from moisture
(wetness). Moisture or water-born, as is the case with worms, fishes,
shrimps, etc. Transformational birth, born (birth) by transformation, or
spontaneous rebirth. Metamorphosis, as is the case with maggot
transforms into fly, moths from the chrysalis, caterpillar becomes
butterfly, or deities and superior beings of the Pure Land. It is said that
such beings, after the end of their previous lifetime, suddenly, appear
in this fashion due to their karma, without the help of parents or any
other intermediary agency. One of the four forms of birth. Any form of
existence by which required form is attained in an instant in full
maturity. By this birth bodhisattvas residing in Tusita can appear on
earth any time at will to save beings (the dhyani-buddhas and
bodhisattvas are also of such miraculous origin). Form of metamorphic
birth, as with moths, asuras, hungry ghosts, and inhabitants of hells, and
the Pure Lands, or first newly evolved world. One of the four forms of
birth, which is by transforming, without parentage, attained in an
instant in full maturity. Birth is suffering while still in the womb, human
beings already have feelings and consciousness. They also experience
pleasure and pain. When the mother eats cold food, the embryo feels
as though it were packed in ice. When hot food is ingested, it feels as
though it were burning, and so on. The embryo, living as it is in a small,
dark and dirty place, immediately lets out scream upon birth. From then
on, all it can do is cry when it feels cold, hot, hungry, thirsty, or suffers
insect bites. Sakyamuni Buddha in his wisdom saw all this clearly and
in detail and therefore, described birth as suffering. The ancient sages
had a saying in this regard:

“As soon as sentient beings escape one

womb, they enter another,

Seeing this, sages and saints are deeply

moved to such compassion!

The illusory body is really full of filth,
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Swiftly escaping from it,

we return to our Original Nature.”

(The Pure Land Buddhism in Theory and
Practice—Most Ven. Thich Thién Tam).

The second retribution is Old-Age: Old age is one of the twelve
nidanas, a primary dogma of Buddhism that decreptitude and death are
the natural products of the maturity of the five skandhas. We suffer
when we are subjected to old age, which is natural. As they reach old
age, human beings have diminished their faculties; their eyes cannot
see clearly anymore, their ears have lost their acuity, their backs ache
easily, their legs tremble, eating is not easy and pleasurable as before,
their memories fail, their skin dries out and wrinkles, hair becomes
gray and white, their teeth ache, decay and fall out. In old age, many
persons become confused and mixed up when eating or dressing or
they become uncontrollable of themselves. Their children and other
family members, however close to them, soon grow tired and fed up.
The human condition is like that of a flower, ruled by the law of
impermanence, which, if it can bring beauty and fragrance, also carries
death and decayin its wake. In truth, old age is nothing but suffering
and the human body has nothing worth cherishing. For this reason,
Sakyamuni Buddha said: old age is suffering! Thus, he advised
Buddhists to strive to cultivate so they can bear the sufferings of old
age with equanimity.

The third retribution is Sickness: To have a body is to have
disease for the body is open to all kinds of diseases. So the suffering of
disease is inevitable. Those with small ailments which have an external
source to those dreadful diseases coming from inside. Some people are
afflicted with incurable diseases such as cancers or delibitating
ailments, such as osteoporosis, etc. In such condition, they not only
experience physical pain, they also have to spend large sums of money
for treatment. Should they lack the required funds, not only do they
suffer, they create additional suffering for their families. The sufferings
caused by diseases is more painful than the sufferings due to old age.
Let imagine, even the slightest tootache or headache is sometimes
unbearable. However, like or dislike, we have no choice but bearing
the suffering of sickness. Even the Buddha, a perfect being, who had
destroyed all defilements, had to endure physical suffering caused by
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disease. The Buddha was constantly subjectd to headaches. His last
illness caused him much physical suffering was a wound in his foot. As
a result of Devadatta’s hurling a rock to kill him, his foot was wounded
by splinter which necessiated an operation. When his disciples
disobeyed his teachings, he was compelled to retire to a forest for three
months. In a foreston a couch of leaves on a rough ground, facing
fiercing cold winds, he maintained perfect equnimity. In pain and
happiness, he lived with a balanced mind. In short, both illness and
death are natural causes of events in our life. To prevent suffering,
Buddhists must accept them with understanding. In Buddhism, a person
who is not enlightened is “ill” by definition. The healing process into
the aspiration to attain enlightenment. According to the Nirvana Sutra,
just as a mother loves the sick child most, so Buddha loves the most
wicked sinner.

The fourth retribution is Death: According to Buddhism, Death is
the moment when the alaya consciousness leaves the body, not when
the heart has stopped or brain waves can no longer be detected. All
human beings desire an easy birth and a peaceful death; however, very
few of us can fulfill these conditions. At the time of death, when the
physical body is generally stricken by disease and in great pain. With
the body in this state, the mind is panic-stricken, bemoaning the loss of
wealth and property, and saddened by the impending separation from
loved ones as well as a multitude of similar thoughts. This is indeed
suffering. Sentient beings are born with a cry of pain and die with even
more pain. The death is unwanted, but it still comes, and nobody knows
when it comes. As fruits fall from a tree, ripe or old even so we die in
our infancy, prime of mankind, or old age. As the sun rises in the East
only to set in the West. As Flowers bloom in the morning to fade in the
evening. The Buddha taught: “Death is inevitable. It comes to all
without exception; we have to cultivate so that we are able to face it
with perfect equanimity.”

Prince Siddhartha’s perception of the old age, sickness and death
happened when he was very young. One day, with the permission from
the King, Prince Siddhartha and his attendants set out a tour around the
capital city. However, after exiting the East Gate not long, he saw a
hunch-back old man with white hair and bare shoulders. The man was
limping along very feebly and look pitiful, as if he could easily be
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blown away just by a slight gust of wind. The Prince immediately
dismounted from the elephant, walked to the old man, and spoke to him
in a caring manner. It turned out that the old man was deaf, with not
even one tooth in his mouth. He was lonely and unprovided for because
his children refused to support him. This aroused the Prince’s sympathy
who offered to support the the old man through his old age, but the old
man only asked the Prince to help bring back his rejuvenation and
longevity instead. Hearing this, the Prince was speechless, sighted and
instructed his attendants to return to the palace. A few days later, the
Prince and his attendants toured the West Gate. Even though the King
already ordered the area to be cleaned, and the sick and the poor were
not allowed to stay outdoors, but not long after they set out, the Prince
saw a sick man lying by the roadside on the verge of dying. He had a
thin body and a bloated belly, and he was moaning. The Prince asked
one of his attendants: “Why would the man become like this?” The
attendant dared not to conceal the truth, he replied: “This is a sick man.
He catches illness because his body is in disorder. Whether rich or
poor, noble or lower classes, all have the body that is subject to disease
and pain.” On hearing these words, the Prince felt ill and disturbed. He
gave the order to return to the palace. After returning to the palace, the
Prince was unhappy all day long. He was wondering why people would
turn old and would contract diseases. With all the luxuries he had, he
did not know how to alleviate the suffering of the masses and how to
make them live in more comfort. The King was aware of the
unhappiness of his son, but considered this a minor incident. He
persuaded the Prince to continue on another tour. This time he decreed
that all the people of the kingdom should help avoid any unpleasant
encounters. The king even ordered Devadatta to accompany the Prince,
as he believed Devadatta was excellent in archery and martial arts,
which could help the Prince muster more courage. Not long after
setting out of the South Gate, they accidentally came upon a funeral
procession which blocked the way of the Prince’s carriage. The men
who walked in front looked sad, while all the women were crying
miserably. The Prince told Devadatta: “Let’s return to the palace.”
Devadatta laughed at the Prince for his being afraid of dead people and
said: “the true coward Prince.” The Prince thought, “Although
Devadatta laugh at others, no one in the world could stay alive forever.
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It is only a matter of time before he joins the procession of the dead.”
He was then in no mood to appreciate the scenery along the way. So he
returned to the palace in total silence. In all these tours, the Prince
always set out in high spirits but returned in a somber mood. Since then
he remained silent and unhappy despite the fact that his beautiful wife
and his good son were always by his side. Images of the old, the sick
and the dead constantly haunted the mind of the Prince. He thought that
even his beautiful wife and baby son could not escape from the cycle
of old age, sickness and death. In his mind, human life was illusionary
and unreal, like images of flowers in the air or the moon in the water.
Another day while in the royal garden, the Prince observed the fish in
the pond fighting among themselves for food, with the big fish eating
the small and the small fish eating the shrimps. This was the fight for
survival among living creatures with the strong preying on the weak.
As for humans, they waged wars out of selfishness. The Prince was
contemplating on its origin and how to stop it. Wine, women and songs
could not arouse the interest of the Prince who was puzzled by the
problems of old age, sickness, death, and impermanence. He wanted to
seek out ways and means of emancipation from the sufferings of life.
To him, this was the most important goal to achieve in human life. That
was why the young Prince left his beautiful wife, baby son, and the
luxurious life to become a homeless mendicant.
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Chuong Ba Muoi Lam
Chapter Thirty-Five

Tdm Quan Trong Ciia Nhdn-Duyén-Qud
Trong Viéc Tu Hanh Theo Dao Phat

Phit tf thudng c6 truyén thdng ton Phat kinh Ting, va bay td long
ton kinh véi x4 1¢i Phat, nhitng bi€u tugng ton gido nhu hinh dnh, tinh
x4 hay tu vién. Tuy nhién, Phat t& ching bao gid thd ngiu tugng. Ths
cting Phat, t6 tién, va cha me qud ving ding dudc khuyé&n khich. Tuy
nhién, chit “thd ciing” ty n6 di khong thich diang theo quan diém clia
dao Phat. TUr “Bay t6 1ong ton kinh” ¢6 1€ thich hgp hon. Phit t& khong
nén mi qudng thd phung nhitng tht nidy d&€n ndi quén di muc tiéu
chinh clia chiing ta 1a tu hanh. Ngudi Phit tif quy tru6c tugng Phat dé
t6 1ong ton kinh ding ma hinh tugng Ay tudng trung, va hita sé cd ging
dat dugc nhitng gi Ngai da dat 25 thé ky trudc, chit khong phai s¢ Phat,
ciing khong tim ciu An hué thé tuc tir hinh tugng Ay. Thuc hanh 1a khia
canh quan trong nhit trong dao Phit. Pem nhitng 15i Phat khuyén day
vé Nhan-Duyén-Qui ra thuc hanh trong d5i song hiing ngay méi thyc
st goi 1a “tu hanh.” Ptc Phat thudng nhic nhd ti chiing ring Phat tir
khong nén tly thudc vao ngudi khic, ngay ca d&€n chinh Pic Phat, dé
dudc cttu do. Trong thdi Pic Phit con tai thé, ¢6 nhiéu dé ti hay ngim
nghia vé dep ctia Phat, nén Ngai nhidc nhd t chiing ring: “Cdc dng
khong thé nhin thd'y Ditc Phat that sy bing cach ngim nhin vé dep noi
than Phat. Nhitng ai nhin thi'y gido 1y clia ta mdi thit sy nhin thiy ta.”

Nhiim gitip cho ngudi tai gia vudt qua nhitng tim th4i nhiu loan
va chdm dit pham phai nhitng hanh vi t6n hai, Pitc Phat di ban hanh
nim gidi. Trong mdt nghi thitc ngdn, mot vi Ty Kheo hay Ty Kheo Ni
c6 thé ctt hanh nghi thic truyén gi6i, ngudi tai gia c6 thé quy-y Tam
B4o va trd thanh cin sy nam hay cén sy nit. Trong khi ctt hanh nghi 1€,
vai vi thdy chi n6i d&n gidi thit nhat 13 khong sat sanh, va dé cho Phat
tlr tai gia tu¢ quyét dinh tho hay khdng tho bit cif gidi nao trong bdn
gi6i con lai. Vai vi thiy khdc c6 thé cho tho ciing mot lic nim gidi
trong budi 1& quy-y. Phat ti¥ tai gia c6 thé tho bat quan trai gi6i trong
vong 24 gid mdi thing. Nhiéu ngudi thich tho bat quan trai trong ngay
diu thang, ngay tring tron (rim), ngay 30, hay trong nhitng ngay 1& hoi
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Phat gido, di ring ho c6 thé tho bat quan trai trong bt cif ngay nio.
Nim gi6i dau tién cda tdm gi6i giong nhu ngii gidi, trir gidi khdng ta
dam bi€n thanh gidi khong ddm duc, vi tdm gidi ndy dudc giit chi trong
mot ngdy ma thdi. Tai Thdi Lan vd Cam B6t ¢ tuc 1é 12 hiau hét
nhitng thanh nién déu trd thanh nhitng nha su tho gidi Sa Di trong vong
ba thing, it nhit 12 mot 1an trong d&i. Thudng thi ho lam nhu vay khi
ho sip sira budc vao ddi. Viéc nay tao cho ho mdt nén ting dao ditc
nghiém trang va ciing 1a diéu ki€t tudng (diéu tot) cho gia dinh. Vao
ngay cudi clia ba thang xuat gia, nhitng vi nay s& hoan tra lai gi6i diéu
va trd v€& doi song thé tuc clia gia dinh.

N6i vé tu tudng clia ngudi tai gia trén budc dudng tu tip, theo Kinh
Satipatthana, Piic Phit di trinh bay sy tinh thiic vé con dudng gidc
ngd. Noi day ddi tugng tinh than dugc chd tim thaim tra va quan sit khi
chiing phat sinh trong tAm. Nhiém vu & diy 1a tinh thic vé nhitng tu
tudng sinh diét trong tAm. Ban sé& tir tir hi€u rd ban chat cdia nhitng tu
twdng. Ban phai bi€t cach 1am sao sit dung nhitng tu tudng thién va
tranh cdi nguy hi€m ctda nhitng tu tudng c¢6 hai. Mudn thanh tinh tAm
thi tu tudng ctia ban lic nio ciing cin dugc ki€m sodt. V& phuong cach
tinh thifc vé& nhitng tuv tudng, Pic Phat day: “Ngdi mot minh tip trung
tAm vao nhitng tu tudng. Quan sit nhitng tu tudng thi€n va dnh hudng
tinh than cda ching. Quan sit nhitng tu tudng c6 hai va thdy ching lam
tinh thin xdo trdon th& ndo. Ping c6 ¥ cudng lai nhitng tu tudng, vi
cang cudng lai ban cang phéi chay theo. Hay quan sit nhitng tu tudng
mot cich vo tu va tao cd hoi d€ vudt qua chiing. Su chuyén dong vugt
qua tu tudng va ki€n thifc mang lai an lac, hdoa hgp va hanh phic. Chi
quan sit nhitng tu tudng, tir tif ban s& hi€u dudc cdch ki€m sodt nhitng
tu tudng tdi 16i va khuyé&n khich cdc tu tudng thién. Trong sinh hoat
hiing ngay, ¢ ging quan sét ti€n trinh suy nghi cia ban. Chi quan sat
chit dirng d6ng nhat véi ti€n trinh.” Lam dugc nhitng diéu ndy, cdc ban
sé trdi nghiém mot niém hanh phic va an lac trién mién noi ndi tim
céc ban dit cdc ban dang sdng trong mot xa hoi day bat tric v6i vo van
khS dau phién ndo. Chuyén héa tAm thifc 12 mdt trong cic phuong
phdp tu tp c6 thé gitip ngudi tai gia dat dugc an lac, tinh thitc, va giai
thodt hay gidc ngd ngay trong ddi niy ki€p nay. Pay 1a cédch gidp
chiing ta song tirng gidy tirng phiit mdt cadch vién man, thi du nhu khi
chiing ta rita chén dia hay giit quan 4o, chiing ta c6 thé tim niém ‘Ta
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nguyén gitip cho moi ngudi c6é dugc tdm thdic thanh tinh, khong con
nhitng tdm thai nhi€u loan u mé.’ ;

Theo Su Pai An, mot danh Tang An P6: “Y nhu con ngua, hiy dé
cho né di tu do nhu chim bd cAu dugc tha ra tir mot chiéc tau & giita dai
duong vd tan. Vi ciing gidng nhu con chim khong tim thdy ra ndi nao
dé dau trir phi né trd lai chi€c tau, y ciing khong c6 ndi nao dé di khac
hon 1a trd vé& v6i ngudn gdc cia chiing.” Chinh vi th€ ma Ngai da viét
bai ké v& Y nhu sau:

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

Nhitng ¥ nghi troi ndi trong tri cling vay
Khi chiing ta thdy ban chit clia tAm,
Moi sy phan biét déu chadm dit.

C6 ngudi tin ring ho nén dgi d&€n sau khi huu trf rdi hdn tu vi sau
khi huu tri ho s& c¢6 nhiéu thi gid trong trdi hon. Nhitng ngudi nay c6 1&
khong hiéu that nghia ctia chit “tu” nén ho méi chi truong dgi d&n sau
khi huu tri rdi hin tu. Theo dao Phat, tu 13 si¥a cho cdi xdu thanh céi
t6t, hay 1a cai thién thin tAm. Vay thi khi ndo chiing ta c6 thé ddi cdi
x4u thanh céi t6t hay khi nao chiing ta c6 thé cai thién than tim chiing
ta? C8 dic c6 day: “Plng dgi dén lic khdt nudc méi dao giéng; dirng
dgi ngua dén vuc thim mdi thiu cuong thi qud tr&; hay dimng ddi
thuyén dén gitta dong sdng mdi trét 15 ri thi dd qua cham, vin vin.”
Pa s6 pham nhan chiing ta déu c6 trd ngai trong van dé tru trir hay tri
hodn trong cong viéc. N&u chiing ta dgi d&€n khi nuéc t6i tron méi chiu
nhdy thi d3 qud mudn mang. Nhu th€ Ay, lic binh thdi chiing ta ching
d&€m xfa gi d&€n hanh dong cla chinh minh xem coi chiing diing hay sai,
ma dgi d€n sau khi huu tri r6i mdi d&€m xia thi e ring ching ta ching
bao gid c6 cd hoi d6 dau. Phit tit thuan thanh phdi nén ludn nhd ring
vO thudng va cdi chét ching dgi mot ai. Chinh vi vAy ma chiing ta nén
1gi dung bAt cit thdi gian nao c6 dugc trong hién tai dé€ tu tdp, vun
trong thién ciin va tich tip cdng dic.

Pao Phat khong bao gid tu tdich minh ra khéi ddi sdng thé tuc.
Ngugc lai, Ptrc Phat ludn nhic nhd t¢ chiing, Ty Kheo, Ty Kheo Ni, uu
ba tic va wu ba di, ludn song ddi cao dep diing nghia nhat, ludn thu
hudng nhitng phin 1¢i lac nhat trong ddi. Tuy nhién, nhitng phin 1¢i lac
trong ddi song theo dao Phat khong nén dugc hi€u 1a khodi lac vat
chat, ma 13 hanh phic thanh thidn va an vui trong tinh than. Phat t&
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thuan thanh nén ludén nhé ring qua that chiing ta phai nghién cifu gido
ly nha Phat, nhung viéc chinh y€u & day Ia ching ta phdi hing song
véi nhitng gido 1y Ay trong cudc song hiing ngay cda chiing ta. Lam
dudc nhu vay, ching ta dang thuc sy 1a dé tif cda dao Phat sdng, vi
bing ngugc lai, ching ta chi 6m c4i x4c clia dao Phat chét ma thoi.

Moi ngudi déu hy vong ring mdt ngay niao dé nhitng udc nguyén
cia ho sé dugc thanh tyu. Hy vong ty né khong c6 gi sai trdi vi hy
vong gidp con ngudi ¢d ging vuon 1én t6i nhitng hoan cdnh t6t dep
hon. Tuy nhién, khi con ngudi bit ddu mong muén moi viéc déu dugc
nhu ¥ minh, ho s& gip phién mudn khi sy viéc khong xay ra ding nhu
¥ ho mudn. Chinh vi vy ma Pic Phit day: “CAu bat dic khd,” tic 1a
nhitng mong ciu khong toai nguyén gy nén dau khd, day 1a mot trong
bat khd. Va ciing chinh vi vdy ma DPtc Phat khuyén moi ngudi nén
thi€u duc tri tic. Thi€u duc 12 ¢6 it duc lac; tri tic 13 biét . Thi€u duc
tri tdc 12 it ham muén ma thudng hay bi€t dd. Tri tic 12 bing long véi
nhitng diéu kién sinh hoat vat chi't tam dd d€ song manh khde ti&n tu.
Tri tic 12 mdt phuong phap hitu hiéu nhat d€ pha 1u6i tham duc, d€ dat
dudc su thanh thoi cda than tAim va hoan thanh muc tiéu t&i hiu cla su
nghiép tu tap.

C6 mdt s6 ngudi nhin ddi bing bi quan thdng khd thi ho lai bé qua
nhitng cdm gidc bt toai v6i cudc ddi, nhung khi ho bit diu bd qua
cudc sdng vo vong nay dé thit tim 16i thoat cho minh biing cich ép xdc
khd hanh, thi ho lai dang kinh tdm hon. Nhiéu ngudi cho ring dao Phat
bi quan y&€m th€ vi quan di€m dic sic clia n6 cho ring thé gian nay
khong c6 gi ngoai sy dau khd, cho d&€n hanh phic rdi cling phai két
cudc trong dau khS. That 1a sai 1am khi nghi nhu vdy. Pao Phit cho
ring cudc song hién tai vira c6 hanh phic vira c6 khd dau, vi néu ai
nghi riing cudc ddi chi toan 12 hanh phiic thi ké d6 s& phai khd dau mot
khi cdi goi 1a hanh phiic chdm ddt. Péc Phat cho ring Hanh phic va
khd dau 16ng nhau trong cudc song hiing ngiy cla ching ta. N&u ai
khong biét ring hanh phic 13 mam ciia dau khd, ké d6 sé vo clung
chdn nan khi dau khd hién d€n. Vi thé ma Pic Phat day ring chiing ta
nén nhin thic dau khd 1a dau khd, chap nhian né nhu thyc ki€n va tim
cdch chong lai n6. Tir d6 ma Ngai nhan manh d&€n chuyén can, tinh tin
va nhin nhuc, ma nhin nhuc 12 mdt trong luc dd Ba La Mat. N6i tém
lai, theo quan di€m Phat gido, ddi c6 khd c6 vui, nhung ta khdng dugc
chdn nin bi quan khi dau khd ap dén, ciing nhu khong dugc truy lac
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khi hanh phiic d&€n tay. C4 hai thit khd vui déu phdi dudc chiing ta d6n
nhan trong d& dit vi hiéu riing dau khd nim ngay trong hanh phdc. Tir
st hi€u biét nay, ngudi con Phat chon thuan quyét tinh tin tu tip dé
bi€n khd vui tran th€ thanh mot niém an lac siéu viét va mién vién,
nghia 12 ldc nao chiing ta ciing thodt khéi moi hé luy ctia vui va kho.
Chiing d&n rdi di mot cach ty nhién. Ching ta lic nao ciing séng mot
cudc song khong lo, khong phién, khdng nio, vi ching ta biét chic
ring moi viéc rdi s& qua di. Quan di€m ctia Phat gido ddi vdi bi quan
va lac quan rat sang td: Phat gido khong bi quan ma ciing ching lac
quan vé cudc sdng con ngudi. Hai thdi cuc lac quan va bi quan déu bi
chan ditng bdi hoc thuy€t trung dao ctia Phat gido.

Tai cdc xt theo Theravada, “Pirit” 1a mot tir thong dung trong ngén
ngit Nam Phan diing d€ chi sy ho tri ca Phat tif tai gia, trong d6 xem
viéc tri tung kinh vidn Phit gido nhu 1a mdt cach phdt khdi cong dic.
Thudng thudng ngudi tai gia hay ciing dudng chu Téng nao tri tung
kinh dién, tin tudng ring sinh hoat nay c¢é phudc diic cho ci hai bing
cdch ho tri chu Tang va lam cho kinh dién dugc tri tung. Ngudi ta tin
ring sinh hoat nay gitip nhitng ai mudn tich liiy cdng ditc gép phan cho
viéc t4i sanh vao mot cdi tét hon, va ngudi ta cling nghi ring viéc nay
s& mang lai 1gi lac cho ngay ki€p s6ng hién tai. Hinh thitc thong dung
nhdt clia viéc hd tri 12 mdt nhém chu Tiang cung tri tung cdng phu
khuya, rdi hdi huéng cong dic 4y dén tat cd chiing sanh moi loai. Mot
cudc song xitng ding, theo quan di€m ctia Phat gido Pai Thira, khong
phdi 12 chi trdi qua mot cudc séng binh an, tinh ling ma chinh 1a sy
sdng tao mot cdi gi t6t dep. Khi mot ngudi nd luc trd thinh mot ngudi
t6t hon do tu tap thi sy tAn lyc nay 1a sy sdng tao vé diéu tot. Khi ngudi
4y 1am diéu gi 1gi ich clia ngudi khdc thi day 13 sy sdng tao mot tiéu
chuén cao hon cta su thién lanh. Céc nghé thuit I3 sy sdng tao vé cdi
dep, va tit ci cdc nghiép vu luong thién déu 1 sy sdng tao nhiéu loai
ning Ivc c6 ich 1di cho x4 hdi. Sy sdng tao chic chin ciing mang theo
v6i nd su dau khd, khé khan. Tuy nhién, ngudi ta nhan thi'y cudc ddi
ddng sdng khi ngudi ta nd luc vi diéu gi thién lanh. Mot ngudi nd Iuc
dé trd nén mot ngudi tot hon mot chiit va 1am 1gi ich cho ngudi khac
nhiéu hon mot chiit, nhd sy nd Iuc tich cyc nhu thé chiing ta ¢é thé cam
thdy niém vui su xa trong ddi ngudi.

Phit gido c6 mot quan diém hét stc dic biét vé “hinh tuéng bén
ngoai hay th& gi6i ndi tim”. P& c6 thé c6 dudc sy hi€u biét vé thé gidi



198

bén trong, c6 1& ki€n thic khoa hoc sé& khong gitp ich gi dudc cho
chiing ta. Sy that cling tot ndy khong thé nao tim thi'y dugc trong lanh
vure khoa hoc. P&i véi cdc nha khoa hoc thi tri thite 13 diéu gi d6 ngay
cang tréi chit ho vao ki€p sinh ton ndy. Do vay tri thitc d6 khong phai
1a tri ki€n gidi thoat. Ngugc lai, ddi véi ngudi nhin cudc ddi va tat cd
nhitng gi lién quan d&n cudc ddi ndy ding theo thuc chit cda chiing,
méi quan tAm chinh cda ho vé& cudc sdng ndy khong phai 1a suy dién
mong lung hay chu du vao nhitng viing hoang 4o cla tri tudng tugng vo
ich, ma 1am sao d& dat d&€n chian hanh phic va gidi thodt khdi nhitng
khS dau hay bat toai nguyén. P&i v6i ho chin tri ki€n tly thudc vao
cau hdi “su hoc nay c6 hdp véi thuc t& hay khong? N6 ¢é hitu ich cho
chiing ta trong cudc chinh phuc chdn an lac va tinh ling ndi tAim hay
khong? N6 c6 dat d&€n chan hanh phiic hay khong?” D€ hiéu dugc thé
gian bén trong ndy chiing ta cin phdi c6 su huéng din, sy chi din clia
mot bac toan tri ¢6 day dd kha ning va chin that, mot bac ma tri va
minh ctia ho d thé nhap dugc vao nhitng phan siu kin nhat ctia cudc
ddi va nhin ra bin chat that sy nim trong moi hién tugng. Vi 4y phdi
dich thuc 1a mot triét gia, mot khoa hoc gia chan chinh c6 thé nim bit
tron ven y nghia clia nhitng ddi thay vo thudng va da bién sy hiéu biét
niy thanh sy chitng dic nhitng sy thit thim siu nhit ma con ngudi
khong thé do dudgc, nhitng su thit cia tam tudng (Tilakkhana): Vo6
thudng, khd va Vo Ngi. Nhitng khon khd ciia cudc song khong con
1am cho vi 4y bdi rdi hodc nhitng diéu phii du khdng con lam cho vi &y
xtic dong nita. P&i v6i vi 4y, mdt quan niém mo hd vé moi hién tugng
12 diéu khong thé c6, vi vi 4y di vugt qua moi kha ning c6 thé giy ra
1am 16i nhd vao sy vé nhiém hoan toan, sy vd nhiém ma chi cé thé
phdt sanh tir tri tué ndi quan (Vipassananana). Ngudi tu Pao phai bd
lai sau lung moi tht, phdi y theo chdnh tri chdnh ki€n, coi d6 la miu
muc d€ tinh tin thyc tip. Lic tu 13 lic “lia tuéng ngdn thuyét”, bdi
khong con gi d€ néi ra nifa; ciing 12 ldc “lia tuéng tim duyén” vi khong
con duyén nio dé tim theo dudi ca; “lia tudng vin ty” vi khong con
chif nghia gi d€ din ti ra. N&u di khong néi dudgc ra, thi ¢ thit gi dé
ghi nhd, con tht gi d€ chiing ta khdng budng bd dugc, hay con gi nita
dé chiing ta quan tAm? Phat tr chon thuin hiy dung cong thAm siu nhu
vay, thay vi chi tu hdi hot bé ngoai ching c6 1di ich gi.
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The Importance of Cause-Condition-Effect
in Buddhist Cultivation

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

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

Concerning the ideas of a Buddhist in the Path of Cultivation, in the
Satipatthana Sutra, the Buddha explained His Way of Enlightenment.
Here, mental objects are mindfully examined and observed as they
arise within. The task here is to be aware of the thoughts that arise and
pass away within the mind. You must slowly understand the nature of
thoughts. You must know how to make use of the good thoughts and
avoid the danger of the harmful thoughts. Your thoughts need constant
watching if the mind is to be purified. Concerning the methods of
mindfulness of thoughts and mental states, the Buddha taught: “To sit
alone and concentrate the mind on the thoughts. To watch the good
thoughts and observe how they affect your mental state. To watch the
harmful thoughts and observe how they disturb your mental state. Do
not try to fight with the thoughts, for the more you try to fight them, the
more you have to run with them. Simply observe the thoughts
dispassionately and so create the opportunity to go beyond them. The
moving beyond all thoughts and knowledge bring peace, harmony, and
happiness. Simply observe these thoughts, you will slowly come to
understand how to control evil thoughts and to encourage good
thoughts. In the course of your working day, try to observe your
thinking process. Simply observe and do not identify with this process.”
To be able to do these, you will experience an endless inner happiness
and peace even though you are living in a society that is full of
troubles, sufferings and afflictions. Thought transformation is one of the
methods of cultivation that can help laypeople achieve peace,
mindfulness, liberation or enlightenment in this very life. This is a way
to live each moment to the fullest, for example, when we wash dishes
or clothes, we think ‘may I help all beings cleanse their minds of
disturbing attitudes and obscurations.’
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According to Mahamudra Master, an Indian famous monk:
“Thought is like a horse, let it go free, just like a dove released from a
ship in the middle of the infinite ocean. For just as the bird finds
nowhere to land but back on the ship, thoughts have no place to go
other than returning to their place of origin.” Thus, Mahamudra Master
wrote a verse on “Thought” as follow:

Clouds that drift in the sky have no roots.

They have no home.

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

All discrimination ends.

Some people believe that they should wait until after their
retirement to cultivate because after retirement they will have more
free time. Those people may not understand the real meaning of the
word “cultivation”, that is the reason why they want to wait until after
retirement to cultivate. According to Buddhism, cultivation means to
turn bad things into good things, or to improve your body and mind. So,
when can we turn bad things into good things, or when can we improve
our body and mind? Ancient virtues taught: “Do not wait until your are
thirsty to dig a well, or don’t wait until the horse is on the edge of the
cliff to draw in the reins for it is too late; or don’t wait until the boat is
in the middle of the river to patch the leaks for it’s too late, and so on”.
Most of us have the same problem of waiting and delaying of doing
things. If we wait until the water reaches our navel to jump, it’s too
late, no way we can escape the drown if we don’t know how to swim.
In the same way, at ordinary times, we don’t care about proper or
improper acts, but wait until after retirement or near death to start
caring about our actions, we may never have that chance. Sincere
Buddhists should always remember that impermanence and death
never wait for anybody. So, take advantage of whatever time we have
at the present time to cultivate, to plant good roots and to accumulate
merits and virtues.

Buddhism never separates itself from the secular life. On the
contrary, the Buddha always reminded his followers, monks, nuns,
upasakas and upasikas, to live the best and highest life and to get the
most out of life. However, the best joy in life according to Buddhism
are not the pleasures and materials, but the light-hearted and joyful
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happiness at all time in mind. Sincere Buddhists should always
remember that it is true that we must study the Buddha’s teachings, but
the main thing is to live them in our daily life. If we can do this, we are
truly Buddhists of a living Buddhism. If not, we are only embracing the
corpse of a dead Buddhism.

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

There are some people who regard this life as a life of suffering or
pessimists may be tolerated as long as they are simply feeling
dissatisfied with this life, but when they begin to give up this life as
hopeless and try to escape to a better life by practicing austerities or
self-mortifications, then they are to be abhorred. Some people believe
that Buddhism is pessimistic because its significant viewpoint on the
idea that there is nothing but hardship in this world, even pleasures end
in hardship. It is totally wrong thinking that way. Buddhism believes
that in this present life, there are both pleasures and hardships. He who
regards life as entirely pleasure will suffer when the so-called
“happiness” ceases to exist. The Buddha believes that happiness and
sufferings intertwine in our daily life. If one is ignorant of the fact that
pleasures can cause hardships, one will be disappointed when that fact
presents itself. Thus the Buddha teaches that one should regard
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hardship as hardship, accepting it as a fact and finding way to oppose it.
Hence his emphasis on perserverance, fortitude, and forebearance, the
latter being one of the six Perfections. In short, according to the
Buddhist view, there are both pleasures and hardships in life, but one
must not be discouraged when hardship comes, or lose oneself in
rapture of joy when pleasure comes. Both pleasures and hardships must
be taken alike with caution for we know that pleasures end in hardship.
From this understanding, sincere Buddhists will be determined to
cultivate diligently to turn both worldly pleasures and hardships to an
eternally transcendental joy. It is to say that we are not bound to both
worldly pleasures and hardships at all times. They come and go
naturally. We are always live a life without worries, without afflictions
because we know for sure that everything will pass. The Buddhist point
of view on both optimism and pessimism is very clear: Buddhism is not
optimistic nor pessimistic on human life. Two extremes of both
optimism and pessimism are prevented by the moderate doctrine of
Buddhism.

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

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

Bo6 Tdt So Nhén,
Chiing Sanh S¢g Quad

Qua bdo sudng khd tuong tng vé6i thién dc nghiép. Tuy nhién, theo
tong Hoa Nghiém, chu B6 Tat vi thuong sét ching sanh ma hién ra
than cdm thu hay nghiép bdo than, gidng nhu thin cda ching sanh dé
cifu @6 ho. Nhitng hé qua cta tién ki€p. Nhitng vui sudng hay dau khd
trong ki€p ndy 12 4nh hudng hay qui bdo cla tién ki€p. Thé& cho nén
6 ditc c6 néi: “Duc tri tién th& nhan, kim sanh tho gia thi. Duc tri lai
th€ qud, kim sanh tac gia thi.” C6 nghia 12 mudn bi€t nhan ki€p trude
clia ta nhu thé ndo, thi hiy nhin xem qud bdo ma chiing ta dang tho
lanh trong ki€p nay. Mudn biét qua bdo k& ti€p clia ta ra sao, thi hay
nhin vdo nhitng nhan ma chiing ta da va dang giy tao ra trong ki€p
hién tai. Mot khi hi€u 16 dugc nguyén 1y niy rdi, thi trong cudc song
hiing ngay clia ngudi con Phat chon thuin, ching ta s& ludn c6 kha
ning tranh cdc diéu dit, lam c4c diéu lanh. Qua bdo clia mot hay nhiéu
ddi sau tao nén bdi cdi nghiép thién dc clia ddi ndy. Pdi nay 1am lanh
dc, md qua dé€n doi thd hai, thit ba, hay 1au hon nita méi dugc hudng
phudc lanh, hay tho lanh qua bdo dc. Hiu bdo s6m mudn khong nhit
dinh, nhung chic chin 1a khong thé nao tranh khdi. HE tao nghiép, dii
thién hay du 4c, chic chin sém mudn gi sé phdi tho lanh qué bdo.
Chinh vi th€ ma ¢d dic day: “Thién vong khoi khoi, sd nhi bt 1au,” va
“Gid st ba thién ki€p, s& tdc nghiép bit vong; nhin duyén hodi ngd
thdi, qua bdo hoan tu tho,” ¢6 nghia 13 ludi trdi tuy thua 16ng 16ng,
nhung mot mdy 16ng cling khong lot khdi, va gid s nhu tram ngan
ki€p di nita thi nghiép gy tao vin con, khi nhon duyén day di thi bio
ttng s& dén khong sai. C6 nhitng trudng hop ddng chd y ma ngudi Phat
tt phai hi€u o6 d€ tranh khong bi hi€u 1dm vé luat nhan qua: 1am dit &
ki€p ndy ma vin dugc gidu sang, 1 vi ki€p trudc di tirng 1am phudc,
cing dudng, bd thi. C4i nhan dit § ki€p ndy vi méi gieo nén chua thianh
ra qui 4c; trong khi cdi nhon lanh trong ki€p truSc hay nhiéu ki€p
trudc, vi di gieo 1du, nén da chin mui, nén qui gidu sang phai tré.
Ciing nhu vay, 4n & hién lanh ma vAn cit nghéo cling, hoic ludn bi cdc
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diéu khé sd, hoan nan, vin van, 4y 1a vi nhon lanh md&i gieo trong ki€p
niy ma thoi, nén qua lanh chua trd; con bao nhiéu nhan 4c kiép trudc,
da gieo 1au rdi nén qua dit d3 d€n thdi di€m chin mui. Pdy 12 mot
trong ba qui bdo va bon nhin khi€n cho difa tré sanh vao mot gia dinh
nio d6. Hau bdo 1a nhitng tao tic thién 4c ddi ndy sé& c6 qua bdo lanh
dit, khong phai ngay ddi sau, ma cé thé€ 12 hai, ba, hoic bon, hoic trim
ngan hay vo lugng ki€p ddi sau. Ching nhitng phim nhin khong thé
thoat khéi nhan qud, ma ngay cd chu B Tat ciing ching thé tranh
dudc. Tuy nhién, chu B4 T4t 12 nhitng chiing hitu tinh gidc ngd nén cic
ngai c6 céi nhin xa. Cdc ngai bi€t chic gieo nhan xau s& phai git qua
x4u, khong sao tranh dugc. Chinh vi th€ ma B T4t s¢ qui dc vé sau,
cho nén ching nhitng trinh gieo dc nhan trong hién tai, ma con tinh tin
tu hanh cho nghiép chuéng chéng tiéu trir, ddy di cong dic dé cudi
cung dat thanh Phit qua. Con ching sanh vi vé6 minh che md tdm tdnh
nén tranh nhau gy tao 14y dc nhan, vi th€ ma phai bi nhan 18y 4c qua.
Trong khi chiu qua, lai khong bi€t in nin sim hdi, nén ching nhitng
sanh tAm odn trich trdi ngudi, ma lai con gy tao thém nhiéu diéu dc
doc khic nita d€ chong ddi. Vi thé cho nén oan oan tuong bio mii
khong thoi. Hanh gia tu thién nén ludn nhé ring hé tréng nhiéu nhian
tot thi chic chdn sau nay minh s& c6 dudc qua tot. Ngudc lai, néu
chiing ta chi nhin vao nhitng viéc trudc mit, lam nhitng viéc bat nhin
bA't nghia, khong chiu vun trong thién cin, khdng chiu tich tu cdng dc,
thi chic chin s& gdnh 14y hiu qué té hai, khong c6 ngoai I&.

Bodhisattva Fears of Causes
Ordinary People Fear of Results

Karma-reward; the retribution of karma (good or evil). However,
according to the Hua-Yen sect, the body of karmaic retribution,
especially that assumed by a bodhisattva to accord with the conditions
of those he seeks to save. 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
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our daily activities, sincere Buddhists are able to avoid unwholesome
deeds and practice wholesome deeds. The retribution received in the
next or further incarnation for the deeds done in this life. Wholesome
and unwholesome karma are created in this life, but sometimes the
karma will pass through the second, third life, or even longer before
one is able to reap the meritorious retributions or endure the evil
consequences. Whether these future retributions are earlier or later is
not absolute, but it is absolutely unavoidable. If there is action, whether
it is good or evil, there will be consequences sooner or later. Ancient
sages taught: “The heaven’s net may be thin, but even a hair will not
fall through,” and “supposing hundreds of thousands of lives have
passed, but the karma created still remains; when destinies,
circumstances come to fruition, the appropriate retributions will not be
denied.” There are some noticeable situations which Buddhists should
clearly understand to prevent any misunderstanding about the law of
cause and effect: Those who commit evil in this life, yet continue to
prosper; it is because they have only began to commit transgressions in
this life. However, in the former lives, they have already formed
wholesome merits, make offerings and charitable donations. The evil
deeds of this life which have just been planted, have not had the proper
time to form unwholesome consequences; while the wholesome deeds
in the former lives planted long ago, have had the time to come to
fruition in the present life. There are also other circumstances, where
people practice good deeds, yet they continue to suffer, experience
setbacks, misfortunes, etc. that is because they have just learned to
practice wholesome conducts in the present life. Otherwise, in the
former lives, they have created many unwholesome deeds. The
wholesome deeds in this life have just been planted, have not had the
proper time to grow into wholesome fruition. However, the wholesome
and wicked deeds in the former lives which had been planted long long
ago, have had the proper time to come to fruition in the present life.
This is one of the three consequences associated with the causes for a
child to be born into a certain family. Transgressions or wholesome
deeds we perform in this life, we will not receive good or bad results in
the next life; however, good or bad results can appear in the third,
fourth or thousandth lifetime, or until untold eons in the future. It is not
only ordinary people cannot escape cause and effect, even the
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Bodhisattvas cannot avoid them. However, Bodhisattvas are
enlightening beings who have far-ranging vision. They know bad
causes will surely end up in bad results. Thus, Bodhisattvas are afraid
of bad consequences in the future, not only they avoid planting evil-
causes or evil karma in the present, but they also diligently cultivate to
gradually diminish their karmic obstructions; at the same time to
accumulate their virtues and merits, and ultimately to attain
Buddhahood. However, sentient beings complete constantly to gather
evil-causes; therefore, they must suffer evil effect. When ending the
effect of their actions, they are not remorseful or willing to repent. Not
only do they blame Heaven and other people, but they continue to
create more evil karma in opposition and retaliation. Therefore,
enemies and vengeance will continue to exist forever in this vicious
cycle. Zen practitioners should always remember that by planting more
good causes, we will surely reap good consequences in the future. In
the contrary, if we only see the present, and engage in immoral
practices by not planting good roots and accumulating merits and
virtues, we will surely bear bad consequences, without any exception.
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Phu Luc B
Appendix B

Bdt Mupi Nhin Qud
Badt Lac Nhéan Qud

Thién su Pao Vién, mdt vi Thién su Trung Hoa vao th€ ky thi 11,
dé t cda thién st Hué Nam. Mot hom su nghe hai vi Ting cii nhau vé
cong 4n "Béich trugng Da HS." Mot vi bdo: "Chi nhu bit mudi nhin
qua, ciing ching thoat khdi cdi ki€p con di hd." Vi kia 1én ti€ng:
"Chinh 12 bAt mudi nhin qui d6, con ai tirng doa 1am ki€p da hd nita?"
Nghe viy, Pao Vién 1dy lam la, ditng ddy bu6c 1én nii ma khdng hay,
vira khi buéc ngang dong sudi, hot nhién dai ngd. Sau dé, khi dang ké
lai cho Hué Nam viéc nay, nu6c mit chdy tran trén ma. Hué Nam bdo
st hdy ngdi ma nghi trén gh€&. Tir gidc ngl say sua, su bdng tinh diy va
thot 1én ring:

"Nhan qud bat lac bat mi;
Tang tuc vo ky vd hay.
Trugng phu khi vii nhu vuong,
Tranh tho mang tang bi cdi.
Nha't diéu tiic mat nhiém tung hoanh,
Da ho khiéu nhap kim mao doi."

Theo Phat gido, ngudi si mé khong biét sy 1gi hai clia dao 1y nhan
qua nén ct tiy tién hanh dong, ching tin nhan qua, thim chi ho con
bac bd. Ngugc lai, hanh gid tu thién phai c6 su hi€u bi€t mdt cach ro
rang vé& luat nhan qui bdo tng hét stic 16i hai nén rit e dé sd sét lam
nhitng diéu sai 1am v6i nhan qua. B4t luan 1am viéc gi, ngudi tri ludn
suy nghi nhiéu 1an rdi mdi lam. Bic Thanh nhan xuit th€ tu hanh la dé
chdm dit vong nhan qua. Trong khi ké pham phu ctf u mé giy tdi tao
nghié&p trong vong nhan qua luan hdi. Khong tdi thi 1am cho ¢é tdi; c6
t0i roi chzzlng chiu nhin tdi, ma con cho 1a ho chezmg lam chuyén gi sai
trdi ca, chdng chit kinh vi hd then. Khong bi mé md vi nhan duyén,
ciing khong d€ doa lac vi nhan duyén. Khi xua lic T8 Bich Trugng,
tiic Ngai Hoai HAi Thién Su, mot bic tu thién ngd dao, thing tda
thuy&t phap. Sau khi thdi phdp da xong rdi, thinh ching déu gidi tin
hét, chi con lai mot dng gia téc rau bac tring. T thidy vy bén héi
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nguyén do, thi dng 130 thua ring: “Bach T8 Su, khi xua toi nguyén 1a
mot sa mon tu § tai nidi ndy, lic toi thing tdoa thuy&t phdp, c6 mot
ngudi thd sinh hoc Phat phdp hdi toi ring: “Ngudi tu phap Pai Thira ¢6
con bi lac vao nhin qud hay khong?” T6i trd 15i ring: “BAt lac nhin
qua. Y néi ngudi tu theo phap Pai Thira, khong con nim trong vong
nhin qua nita.” B&i vi toi tra 161 khong rd rang nhu vy nén ngudi nghe
phép kia hi€u 1am 13 khong c¢6 nhin qua. Vi lam phép su gidng kinh
phdp Pai Thira ma gidi ddp khong ro rang khi€n cho ngudi nghe hiéu
1am nhu th€, nén sau khi chét t6i khong dudc siéu thing chi ca, trdi lai
phdi bi doa lam than chdn & tai nii ndy trong nim trim ki€p. Kinh xin
ngai tir bi vi tdi ma gidng ndi rd ra sai 1Am kia cho diing nghia, cttu tdi
thodt khdi ki€p stic sanh khd luy ndy. TS Bich Trugng méi néi: “Viy
thi bdy gid ong hay 13y 13i ctia ngudi hoc trd kia ma héi lai ta di.” Ong
gid quy xudng nhu ngudi hoc trd hdi phdp khi xua, chip tay cung kinh
héi ring: “Bach ngai! Ngudi tu phdp Pai Thira c¢6 con bi lac nhon qua
hay khong?” T6 su ddp: “BAt mudi nhan qua.” Nghia 12 ngudi tu phap
Dai Thira khong bao gid nghi ngd vao ndi ly nhan qud, nhung ciing vin
nim trong vong nhan qua. TS vira dit 15i thi dng gia kia lién thic tinh,
cung kinh lay ta ma thua ring: “Tdi bi doa 1am chon di hon 500 ddi
roi, ngay nay do nhd mot ciu ndéi clia Ngai ma dugc thodt ki€p, Nay
tdi s& bd thin chdn ndy tai ndi hang & dudi chan nii phia sau chlia, xin
Hoa Thuong tir bi chon cit dim. Hém sau T8 Bach Trugng sai thinh
chudng nhém hop dd chiing lai @€ duwa ddm cho mot 6ng Tang vira mdi
thi tich, 1am cho chu Ting ai ndy déu ngac nhién, b3i vi dau thiy c6
ong Ting nao trong chua thi tich. TS din dai chiing ra ndi hang nii &
phia sau chiia, 14y gdy khéu vao trong hang, hdi 1au méi kéo ra dugc
mot cdi thdy chdn, 16ng tring tinh vira mdi chét, truyén cho chiing
Ting tung kinh cAu siéu mot hdi rdi ndi Itra thiéu dot than chdn Ay, 14y
tro dem chon. Th& méi bi€t, mot 165i ndi sai 1am khong ding phép, hay
mot 15i day mi md khong rd nghia, ma con bi doa lac nhu th€, hudng
12 dem ta phédp ta ki€nra day 1am t8n hai hay 1am tri tré con dudng tu
tap dan dé€n sy gidc ngd clia ching sanh? Theo truyén Bach Trugng Da
HO, “Bat Lac” 1a mot hanh vi luan 1y, trong khi “BAt Mudi” 12 mot thdi
dd tri thirc. “BAt Lac” dit ngudi ta ditng hidn ra ngoai vong nhin qua
von 1a thé gidi van biét ndy va da’y 1a cdi vong hién hitu clia chiing ta.
“Bat Muo6i” hay khong mé md, viéc xdy ra 1a sy chuyén huéng clia
th4i do tinh thin ching ta huéng vé mot thé gidi & trén nhan qua. Va



213

do su chuyén huéng ndy toan thé vién quan vé ddi séng d6n nhan mot
sdc thdi m6i mé diang dugc goi 1a “Bat Lac Nhan Qud.” Qua ciu
chuyén B4ch Trugng D HJ, chiing ta thi'y vAn dé bat lac nhian qua va
bAt muodi nhan qui 12 mot van dé trong dai khong riéng cho cic Phat
tr clia moi tong phdi ma cho cd cdc tri€t gia va nhitng ngudi c6 dao
tam. N6i cach khdc, ddy 12 vin dé y chi tu do, 1a van dé An stng, thin
thanh, 12 vin dé nghiép bdo siéu viét; né 1a vain dé cda luan 1y va tAm
linh ctia khoa hoc va tén gido, cia nhién gidi va si€u nhién gidi, cia
dao ditc va tin ngudng. N&u bat lac nhan qua, titc 12 1am hu toan bo k&
hoach ctia vii tru; bdi vi chinh ludt nhdn qud rang budc hién hitu, va
né&u khong c6 thuc tai clia trach nhiém dao dic thi cin co cot y&u clia
x4 hoi s& bi dd nhao. Phit ti¥ ching ta nén hi€u chit “bat muoi” § day
khong phai 12 khong mé md vé nhian qua, ma 13 khong biét hay khong
chdi bd, hoic x6a bd.

Not Being Unclear about Cause and Effect
Not Falling Subject to Cause and Effect

Tao-yuan Zen master, a Chinese Zen master in the eleventh
century. He was a disciple of Zen master Hui-nan. One day he heard
two monks engaged in discussion regarding the koan of Pai-chang and
the fox. The one said, "Even you say 'not to obscure cause and effect,
this won't make you free from the fox form of existence." The other
immediately responded, "'that is not to obscure cause and effect, and
who had ever fallen into the fox form of existence?" Listening to this,
Tao-yuan's inquiring spirit was aroused in an unusual manner, and,
without realizing how, he found himself walking up to the mountain;
and when he was about to cross the stream, his mind suddenly opened
to the truth contained in the koan. As he was later telling the incident to
Hui-nan, tears streaked down his cheeks. Nan ordered him to have a
rest in his attendant's chair. From a sound sleep he abruptly awoke and
uttered this:

"Cause and effect, not falling? not obscuring?
Whether monk or layman,
there is nothing for him to shun.
Here's the man whose sovereign will is peerless,
Him no bag can hold, no wrappage hide;
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Swinging his staff right and left as he will,
Straight into a troop of golden-haired lions
jumps he, the master fox."

According to Buddhism, deluded people casually make mistakes
for not knowing the seriousness of cause and effect. They even deny
the law of cause and effect. On the contrary, Zen practitioners should
have a clear understanding of the law of cause and effect, so they dare
not make mistakes in cause and effect. They always consider carefully
before doing any thing. The Sage cultivate in order to understand the
process of cause and effect. Ordinary people continue to create causes
and undergo effects. From no offenses they intentionally commit
offenses. Once they have committed offenses, they refuse to
acknowledge them as offenses, insisting that they have done nothing
wrong. They have no shame nor repentance for their offenses. Not
being unclear about cause and effect, not falling subject to cause and
effect. Patriarch Pai-Chang-Huai-Hai, an awakened Zen Practitioner,
was on a throne speaking the dharma. After the dharma session ended,
everyone departed except for an elderly man with white hair and
beard. Seeing this, Patriarch Pai-Chang asked why, so the elderly man
recounted the following story: Dear Patriarch, originally, in the past, I
was a Buddhist Monk cultivating in this mountain. At that time, I was
on the throne teaching the dharma and a young student studying the
Buddha Dharma asked me: “For those who cultivate Mahayana
Buddhism, do they remain a part of the Law of Cause-and-Effect?” |
replied: “Outside of the law of cause-and-effect.” Because my answer
was unclear in that way, the Dharma listener misinterpreted it as
“There is no cause-and-effect.” Although I was a Dharma Master who
taught the Mahayana Dharma Sutra teachings, yet I answered in such
an ambiguous manner, causing the listener to misinterpret my answer;
therefore, I was not able to achieve any spiritual fulfillment. In
contrast, I was condemned to be a paranormal fox and I have lived in
this mountain for the past 500 reincarnations. Today I asked the Great
Master to have compassion to help me change that mistake, and help
me escape this suffering existence of being an animal. Pai-Chang said
to the old man: “If that is the case, at this time, you should use the
same words of that student and ask me.” The old man knelt down, put
his palms together and asked respectfully: “For those who cultivate
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Mahayana Buddhism, do they remain as part of the Law of Cause-and-
Effect?" The Patriarch replied: "Do not doubt the law of cause-and-
effect." Meaning those who cultivate Mahayana Buddhism should
never doubt the law of cause-and-effect. They must know the theory of
cause-and-effect is inherent clear and inseparable like a shadow is to a
body. As soon as the Patriarch finished, the elderly man was awakened
suddenly. He prostrated respectfully and said: “I have been condemned
as a fox for over 500 reincarnations, but, today, relying on just one line
of your teaching, I will be able to find liberation. I will now abandon
my body as a fox in my den at the base of the mountain, behind this
temple, I ask the Great Master to please make funeral arrangements on
my behalf. The next day, Pai-Chang ordered the ringing of bells to
gather the community of monks in order to give a funeral service to a
monk who had just passed away. This came as a great surprise to the
Bhikshus in the temple because they had not noticed any monk in the
temple who was gravely ill or had died recently. Pai-Chang then led
the great following to the cave behind the temple and used his rod to
poke into the cave. After a while, they were able to recover a body of a
fox with white fur who had died recently. He had everyone chant a
sutra for the liberation of the spirit for a period of time before lighting a
fire to cremate the body. The ashes were collected and buried. Sincere
Buddhists should always remember ‘with a false saying contrary to the
proper dharma, with a blind teaching without a clear meaning,” that
former monk was condemned to be an animal for 500 reincarnations,
let alone teaching of wrong teaching or wrong views that is not
appropriate to the time and level to guide and teach Buddhists, and in
the process of harming, delaying and impeding sentient beings’
cultivated path toward achieving enlightenment. According to the story
of Pai-Chang and the Fox, “not to fall to the karmic retribution” is a
moral deed, and “not to obscure or without ambiguity the law of cause
and effect” is an intellectual attitude. “Not to fall to the karmic
retribution” makes one stand altogether outside the realm of causation,
which is the world of particulars and where we have our being. In the
case of “Without ambiguity in the law of cause and effect,” what
happens is the shifting of our mental attitude towards a world above
cause and effect. And because of this shifting the whole outlook of life
assumes a new tone which may be called spiritual “not to obscure.”
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Through the story of Pai-Chang and The Fox, we see that the question
of “Not falling to karmic retribution and without ambiguity in the law of
cause and effect” is a big issue, not only for Buddhists of all schools,
but also for philosophers and religiously minded people. In other
words, it is the question of freedom of the will, it is the question of
transcending karma, it is the question of logic and spirit, of science and
religion, of nature and super-nature, of moral discipline and faith.
Indeed, it is the most fundamental of all religious questions. If “not
falling to karmic retribution,” then this will jeopardizes the whole plan
of the universe, for “cause and effect” or the law of causation that
binds existence together, and without the reality of moral responsibility
the very basis of society is pulled down. Buddhists should be careful
with the meaning of “bat mudi.” Although it is the literal meaning of
“not to be obscured,” here the sense is rather “not to negate,” or “not to
ignore,” or “not to obliterate.”
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Phu Luc C
Appendix C

Nhén Sinh Quan Cua Pao Phdt

That 12 sai 1am khi nghi ring nhin sinh quan va vii try quan clia
dao Phat 12 mot quan niém bi quan, ring con ngudi luén séng trong
tinh than bi quan y&m th&. Nguogc lai, ngudi con Phat mim cudi khi ho
di sudt cudc ddi. Ngudi nao hi€u duge ban chat thit clia cudc sdng,
ngudi 4y hanh phic nhat, vi ho khong bi dién ddo bdi tinh chat hu 4o,
vd thudng clia van vat. Ngudi 4y thiy ding that tuéng clia van phép,
chit khong thdy nhu cdi chiing dudng nhu. Nhitng xung dot phat sanh
trong con ngudi khi ho d6i dau vdi nhitng sy that clia cudc ddi nhu
sanh, 130, bénh, ti, vin van, nhung sy dién ddo va thit vong niy
khong 1am cho ngudi Phat tif nao ning khi ho sin sang ddi dién véi
chiing bing l1ong can ddm. Quan niém sdng nhu vy khong bi quan,
ciing khong lac quan, ma né 1a quan niém thuc tién. Ngudi khong biét
dé&n nguyén tic hiing chuyén trong van phap, khong bi€t d€n ban chat
ndi tai ctia khd dau, sé bi dién dido khi duong ddu véi nhitng thing
trAm cda cudc séng, vi ho khong khéo tu tip tim d€ thiy cic phdp
diing theo thuc tuéng cla chiing. Viéc xem nhitng lac thd 13 bén virng,
la dai lau cla con ngudi, din d&€n bi€t bao nhiéu ndi lo toan, khi moi
chuyén xdy ra hoan toan trdi ngugc v4i su mong ddi cia ho. Do do,
viéc trau doi, tu tip mot thai do xa ly ddi v6i cudce sdng, vdi nhitng gi
lién quan dén cudc song that 1a can thi€t. Thdi do x4 ly hay than nhién
vd chidp ndy khong thé tao ra nhitng bit min, thit vong va nhitng xung
ddt ndi tam, bdi vi né khong chap trude vao thit ndy hay thit khic, ma
né gidp ching ta budng bd. Piéu niy qua 12 khong dé&, nhung né la
phuong thudc hitu hiéu nhit nhim ché ngu, n€u khong mudn néi la
loai trir nhitng bt toai nguyén hay khd dau. Pic Phat thdy khé 1a khd,
hanh phic 1a hanh phiic, va Ngai gidi thich ring moi lac thd th€ gian,
giong nhu cdc phép hitu vi khic, déu phit du va hu 4o. Ngai cdnh tinh
moi ngudi khong nén quan tAim qud ding dén lac thd phu du ay, vi
khong sém thi mudn ciing din dén khd dau phién nio. X4 1a phuong
thudc gidi doc hitu hiéu nhi't cho cd hai thdi dd bi quan va lac quan.
X4 la trang thdi quan binh ctia TAm, khong phai 1a trang thdi lanh dam
thd o. X4 1a k&t qui clia mot cdi tAim d3 dudc an dinh. That ra, giita
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thdi d binh than khi xtic cham v6i nhitng thing tram cla cudc sdng la
diéu rat khé, th& nhung ddi v6i ngudi thudng xuyén trau ddi tim xa s&
khong d&n ndi bi n6é lam cho dién ddo, Hanh phiic tuyét d6i khong thé
phét sinh ndi nhitng gi do diéu kién va sy két hdp tao thanh (cdc phdp
hitu vi). Nhitng gi ching ta 4p G v6i bao ndi han hoan vao gidy phiit
ndy, sé bi&€n thanh dau khd vao gidy phit k€. Lac thi bao gid cling
thodng qua va khong bén vitng. Su théa min don thuin clia gidc quan
ma chiing ta goi 12 lac, 1a thich thd, nhung trong ¥ nghia tuyét doi cla
n6 thi sy thda man nhu vay khong phdi 1a diéu ddng mirng. Vui cling 1a
khd, 12 bat toai nguyén, vi né phai chiu sy chi phdi clia luat vo thudng.
Né&u c6 cdi nhin day tri tué nhu vy, ching ta sé thdy dugc cdc phdp
ding theo tinh chat clia nd, trong 4nh sdng chan thit cia nd, c6 thé
chiing ta s& nhin ra ring th€ gian ndy ching qua chi 12 tudng 4o hoda,
n6é din nhitng ai dinh mic vao né di Iim dudng lac 16i. TAt cd nhitng
thit goi 12 lac thi déu 13 phu du, 12 s m& man cho dau khd ma thoi.
Chiing chi nh4t thdi xoa diu nhitng vét 18 16i thim hai clia cudc doi.
DAy chinh 13 nhitng gi thudng dugc hi€u 1a khd trong dao Phat. Do
bi€n hoai, chiing ta thdy ring khS khong bao gid ngirng tic dong, né
van hanh dudi dang thifc nidy hay dang thifc khic.

V& chiing sanh néi chung, dao Phat xem tit ci ching hitu tinh ké
c4 vuong quoc thio moc (nhitng chiing sanh vo tinh) 1a chiing sanh; tuy
nhién, tr “sattva” gidi han nghia trong nhitng ching sanh cé 1y 1€, tAim
thitc, cdm tho. Nhitng chiing sanh c6 tri gidc, nhay cdm, sifc song, va ly
tri. V& cdi goi 1a Ty Ngi, theo Phat gido, chi 1a sy tich tu clia nhitng
y&u td tinh than, kinh nghiém va y niém. Thyc chi't khong cé cdi ngi
nao ngoai kinh nghi€ém. N6i nhu viy khong cé nghia 1a con ngudi
khong quan trong. Ky that, Phat gido la gido phdp dugc Dic Phat
truyén gidng 12 mot nén gido 1y hoan toan xay dung trén tri tué cla
con ngudi. Prc Phat day: “Ban hay 1a ngon dudc va 1a ndi tdi thugng
cho chinh ban, chif dirng nén tim ndi nudng tya vao bit cf ngudi nao
khdc.” R6i Pitc Phat lai day thém: “Ta 12 Phit da thanh, chiing sanh 12
Phit sé thanh.” VGi Phat gido, tit cd nhitng gi thyc hién dudc déu hoan
toan do nd Ivc va tri tué rit ti nhitng kinh nghiém cda con ngudi. Phat
day con ngudi 1am chi van ménh ctia minh. Con ngudi c6 thé 1am cho
ddi minh 6t hon hodc x4u hon, va con ngudi ciing c6 thé thanh Phat
néu nd lyc tu y theo Phat.
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V& quan niém Nhan Thira va Thién thira, theo Pai Thira: T4i sanh
vao nhdn gian hay cdi ngudi nhd tu tri ngli gidi (hitu tinh quan Phat
Gido 14y loai ngudi 1am trong tAm. Con ngudi ¢6 thé 1am lanh ma ciing
c6 thé 1am dc, 1am 4c thi bi sa doa trong ba dudng dit nhu dia nguc,
nga quy, stc sanh; 1am lanh thi dugc sanh 1én cic dudng lanh nhu nhon
va thién, A La Han, Bich Chi Phit, vin van). Tuy nhién, c6 nhiéu di
biét vé s6 phian con ngudi. Ty nhu c6 ké thip ngudi cao, c6 ké chét
yéu c6 ngudi song lau, c6 ké tan tit bénh hoan, c6 ngudi lai trang kién
manh khde, c6 ngudi gidu sang phii qui ma ciing ¢6 ké nghéo khd 1am
than, c6 ngudi khon ngoan lai cé ké ngu din, vin van. Theo nhin sinh
quan Phit gido, tdt ca nhitng k&t qua vira ké trén day khong phai la sy
ngiu nhién. Chinh khoa hoc ngay nay ciing chong lai thuyé&t “ngiu
nhién,” cdc Phat ti lai cling nhu vay. Ngudi con Phat chon thuin khong
tin ring nhitng chénh 1éch trén thé gi6i 1a do cdi goi 12 dang Sdng Tao
hay Thugng P& nao dé tao ra. Ngudi con Phit khong tin ring hanh
phiic hay kh dau ma minh phai kinh qua déu do su sdng tao clia mot
dang Sdng Tao Tdi Thudng. Theo nhan sinh quan Phit gido, nhitng di
biét vira k& trén 1a do ndi sy di truyén vé mdi sinh, ma phin 16n la do
nguyén nhian hay nghiép, khong chi ngay bay gid ma con do ndi qud
khit gan hay xa. Chinh con ngudi phdi chiu trdch nhiém vé hanh phic
hay khd s& ctia chinh minh. Con ngudi tao thién dudng hay dia nguc
cho chinh minh. Con ngudi 1a chi t€ dinh ménh ctia minh, con ngudi 1a
két qua clia qua khi va 1a ngudn goc clia tuong lai. V& quan niém
Thién Thira, diy chi 1a mot trong ngii thira, c6 cdng ning dua nhitng
ngudi tu tap thién nghiép d€n mdt trong sdu cdi trdi duc gidi, cling nhu
dua nhitng ngudi tu tip thién dinh d&€n nhitng canh trdi sic gidi hay vo
sdc gi6i cao hon. Chiing sanh dugc tdi sanh vao cdi trdi nhd tu tri thip
thién.

V& quan niém Than va TAm, dao Phat néi vé gido thuyé&t thin tAim
vo thudng. Cé ngudi cho ring luan thuy€&t “Than TAm V6 Thudng” clia
dao Phit phai ching vo tinh gieo vao 1ong moi ngudi quan niém chdn
ddi, thi chi. Néu thin va tAm ciling nhu sy vat déu vo thudng nhu vay
thi chdng nén lam gi c4, vi n€u c6 lam thanh sy nghiép 16n lao ciing
khong di d&€n dau. Mdi nghe tudng chirng nhu phin ndo cé 1y, ky that
né khodng c6 1y chit nao. Khi thuyét gidng vé thuyét niy, Pitc Phat
khong mudn 1am ndn chi mot ai, ma Ngai chi mudn cinh tinh dé i cia
Ngai v& mot chan ly. Phat tif chon thudn khi hi€u dugc 1& vo thudng sé
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giit binh tinh, tAm khong loan ddng truSc cidnh d6i thay dot ngodt. Biét
dugc 1& vo thudng méi gitt dudc tim an, méi c6 gidng lam nhitng diéu
lanh vA manh bao gat bd nhitng diéu 4c, cuong quyét lam, dim hy sinh
tai san, ddm tdn tuy déng gép vao viéc cong ich cho hanh phic cla
minh va clia ngudi. Van sy van vat khong ngirng thay d6i, chit khong
bao gid chiu & yén mot chd. Cudc ddi nay con mai mat, bi€n chuyén
khong ngirng nghi. Than con ngudi cling vy, nd ciing 1a v6 thudng, nd
ciing ndm trong dinh luat “Thanh Tru Hoai Khong.” Than ta phut trudc
khong phdi 1a than ta phidt sau. Khoa hoc dd ching minh ring trong
than thé ching ta, cic t€ bao ludn ludn thay dbi va cif mdi thdi ky bay
nim I3 cic t€ bao cii hoan toan ddi mdi. Sy thay d6i 1am cho chiing ta
mau I6n, mau gia va mau chét. Cang mudn séng bao nhiéu ching ta lai
cang sg chét bay nhiéu. Tir téc xanh d&n téc bac, ddi ngudi nhu mot
gidc mo. Th& nhung c6 nhiéu ngudi khong chiu nhan biét ra diéu nay,
nén ho ct lao diu vao cdi thong long tham 4i; d€ rdi khd vi tham duc,
con khd hon nita vi tham lam dm 4p bam viu mdi vao sy vat, doi khi
dé&n ch&ét ma van chua chiu budng bd. P&n khi bi€t sip trit hdi thé cudi
cing ma van con luyén ti€c tim cdch nim lai mdt cdch tuyét vong.
Thin ta vd thudng, tAm ta cling vo thudng. TAm vo thudng con mau le
hon ca than. TAm chiing ta thay d6i titng gidy, tirng phiit theo v6i ngoai
canh, vui d6 rdi budn dé, cudi d6 rdi khéc @6, hanh phiic dé rdi khd
dau do.

Theo Kinh Duy Ma Cat, khi Vin Thut Su Lgi Bd T4t ving ménh
clia Pitc Phat di thim bénh cu si Duy Ma Cait, nén méi c6 cudc doi dap
vé€ “than”. Vin Thi hdi cu s Duy Ma Cat: “Pham Bd T4t an Gi Bo Tat
c6 bénh nhu th&é nao?” Duy Ma Cat ddp: “Néi thin vo thudng, nhung
khong bao gid nham chdn than ndy. Néi thin c6 khd, nhung khong bao
gid néi vé sy vui § Niét Ban. N6i thin vo ngd ma khuyén day dit diu
chiing sanh. N6i than khong tich, chit khong néi 1a rot rao tich diét. N6i
dn niin toi trudc, chi khong néi vao ndi qud khit. Ldy bénh minh ma
thuong bénh ngudi. Phai bi€t cdi khd vo s6 ki€p trudc, phai nghi dén
st 1gi ich cho tat cd chiing sanh, nhé dén viéc lam phuéc, tudng dén su
song trong sach, ché nén sanh tim budn rdu, phdi thudng khdi long
tinh tdn, nguyén sé& 1am vi y vuong di€u tri tdt c bénh clia chiing sanh.
B6 Tiat phai an i B& T4t c6 bénh nhu thé d€ cho dugc hoan hy.” Ngai
Vin Thi Su Lgi! B6 T4t c6 bénh dd'y ph3i quin sat dudc cdc phap nhu
thé€. Lai nita, qudn than vo thudng, khd, khong, vd nga, d6 1a hué. Du
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thdn c6 bénh vin § trong sanh t& 1am 1gi ich cho ching sanh khong
nham mdi, d6 1a phuong tién. Lai nita, ngai Van Thu Su Lgi! Quédn
than, thin khong ri bénh, bénh ching rdi than, bénh niy, than ndy,
khong phai méi, khdng phdi cii, d6 1a hué. Du thdn c6 bénh ma khong
nham chan tron diét o, d6 1a phuong ti€n.

V& quan niém “Than TAm BAt Tinh” hay khong tinh sach. Bt tinh
c6 nghia la khong tinh sach, khong thanh thién, khong dep dé. Ding
vé c4 hai phuong dién sinh Iy va tim 1y, con ngudi l1a bat tinh. Pay
khong phai la mdt cdi nhin tiéu cuc hay bi quan, ma chi 1a cdi nhin
khach quan vé con ngudi. Thi'y dudc su ciu tao clia cd thé, tir téc trén
dinh diu, cho d€n mdu, mi, dam, phan, nudc ti€u, nhitng vi khuin an
ndo trong rudt va nhitng bénh tat ¢ chuc sin d€ phdt sinh, ta thiy
phan sinh 1y clia ta qua 13 bat tinh. Phin sinh 1y d6 ciing 12 dong luc
thic d4y ta di tim sy thda min duc lac, do d6 nén kinh goi than thé 1a
ndi tich tu ctia toi 16i. Con phan tAm 1y? Vi khong thi'y dudc su that vé
vo thudng, khd khong va vo nga clia sy vat cho nén tim ta thudng trd
thanh nan nhan ctiia tham vong thu ghét; do tham vong va thu ghét ma
chiing ta tao ra bi€t bao t9i 18i, cho nén kinh néi “tim 12 ngudn sudi
phét sinh diéu 4c.”

Thém mdt nhan sinh quan khédc vé Than cia Pao Phat 1a “Than
Ngudi Khé Puge” Trong cdc tran bdo, sinh mang l1a hon, néu mang
minh con 12 con tit ci. Chi mong sao cho thAn mang niy dudc sdng
con, thi lo chi khong c6 ngay gdy dung nén co nghiép. Tuy nhién, van
vit & trén doi n€u di c6 mang cdi tuéng hitu vi, tdt phdi c6 ngay bi
hoai diét. Pdi ngudi ciing th€, hé c6 sanh 13 ¢6 ti¥; tuy néi trim nim,
nhung mau nhu dnh chép, thodng qua tya sudng, nhu hoa hién trong
guong, nhu tring 16ng ddy nudc, hoi thd mong manh, chit ndo c6 bén
1au? Phat tif chon thuan nén luén nhé ring khi sanh ra di khong mang
theo mdt ddng, nén khi chét r6i ciing khong cAm theo mot chit, sudt
ddi 1am lung khd than tich chia clia cai, rot cudc vo ich cho ban thin
minh trudc cdi sanh 130 bénh ti¥. Sau khi chét di, clia cdi 4y lién trd qua
tay ngudi khac mot cdch phii phang. Lic 4y khdng c6 mot chiit phude
lanh ndo d€ cho than thiic nuong cdy vé ki€p sau, cho nén phii doa
vio tam d6 dc dao. C8 diic c6 day: “Thién nién thi€t moc khai hoa di,
nhA't that nhon than van ki€p nan.” Nghia 13 cAy sit ngan nim ma nay
nd hoa ciing chua 14y 1am kinh di, ché than ngudi mot khi da mat di thi
mudn ki€p ciing khé ma tdi hdi. Vi th&, Phat tir chon thudn nén ludn
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nhé nhitng gi Phat day: “Than ngudi khé dugc, Phat phdp kho gap.
Pudgc than ngudi, gip Phit phdp, ma ta nd d€ cho thdi gian ludng qua
v ich, qua 1a uéng cho mdt ki€p ngudi.”

Buddhist Outlook on Life

It is wrong to imagine that the Buddhist outlook on life and the
world is a gloomy one, and that the Buddhist is in low spirit. Far from it,
a Buddhist smiles as he walks through life. He who understands the
true nature of life is the happiest individual, for he is not upset by the
evanescent (extremely small) nature of things. He tries to see things as
they are, and not as they seem to be. Conflicts arise in man when he is
confronted with the facts of life such as aging, illness, death and so
forth, but frustration and disappointment do not vex him when he is
ready to face them with a brave heart. This view of life is neither
pessimistic nor optimistic, but the realistic view. The man who ignores
the principle of unrest in things, the intrinsic nature of suffering, is
upset when confronted with the vicissitudes of life. Man’s recognition
of pleasures as lasting, leads to much vexation, when things occur quite
contrary to his expectations. It is therefore necessary to cultivate a
detached outlook towards life and things pertaining to life. Detachment
can not bring about frustration, disappointment and mental torment,
because there is no clinging to one thing and another, but letting go.
This indeed is not easy, but it is the sure remedy for controlling, if not
eradicating, unsatisfactoriness. The Buddha sees suffering as suffering,
and happiness as happiness, and explains that all cosmic pleasure, like
all other conditioned attachings, is evanescent, is a passing show. He
warns man against attaching too much importance to fleeing pleasures,
for they sooner or later beget discontent. Equanimity is the best
antidote for both pessimism and optimism. Equanimity is evenness of
mind and not sullen indifference. It is the result of a calm, concentrated
mind. It is hard, indeed, to be undisturbed when touched by the realities
of life, but the man who cultivates truth is not upset. Absolute
happiness can not be derived from things conditioned and compounded.
What we hug in great glee this moment, turns into a source of
dissatisfaction the next moment. Pleasures are short-lived, and never
lasting. The mere gratification of the sense faculties we call pleasure
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and enjoyment, but in the absolute sense of the world such gratification
is not happy. Joy too is suffering, unsatisfactory; for it is transient. If we
with our inner eye try to see things in their proper perspective, in their
true light, we will be able to realize that the world is but an illusion that
leads astray the beings who cling to it. All the so-called mundane
pleasures are fleeting, and only an introduction to pain. They give
temporary relief from life’s miserable ulcers. This is what is known as
suffering produced by change. Thus, we see that suffering never ceases
to work, it functions in some form or other and is always at work.

Regarding all beings in general, Buddhism considers all the living,
which includes the vegetable kingdom; however, the term “sattva”
limits the meaning to those endowed with reason, consciousness, and
feeling. Those who are sentient, sensible, animate, and rational
(sentient beings which possess magical and spiritual powers).
According to Buddhism, what we call the self is simply the collection of
mental facts, experiences, ideas and so forth which would normally be
said to belong to self but there is no self over and above the
experiences. So mentioned does not mean that people are not
important. In fact, Buddhism which preached by the Buddha is totally
built on human wisdom. The Buddha taught: “Be your own torch, your
own refuge. Do not seek refuge in any other person.” The Buddha
added: “I am the Buddha fully realized, sentient beings will become
Buddha.” To Buddhism, all realizations come from effort and
intelligence that derive from one’s own experience. The Buddha asked
his disciples to be the master of their destiny, since they can make their
lives better or worse. They can even become Buddha if they study and
practice his teachings.

Regarding the point of view on Human Beings and deva Vehicle,
according to the Mahayana Rebirth among men conveyed by observing
the five commandments (Panca-veramani). However, there are many
differences on human destinies in the world. For example, one is
inferior and another superior, one perishes in infancy and another lives
much longer, one is sick and infirm and another strong and healthy, one
is brought up in luxury and another in misery, one is born a millionaire
and another in poverty, one is a genius and another an idiot, etc.
According to the Buddhist point of view on human life, all of the above
mentioned results are not the results of a “chance.” Science nowadays
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is indeed against the theory of “chance.” All scientists agree on the
Law of Cause and Effect, so do Buddhists. Sincere and devoted
Buddhists never believe that the unevenness of the world is due to a
so-called Creator and/or God. Buddhists never believe that happiness
or pain or neutral feeling the person experiences are due to the
creation of a Supreme Creator. According to the Buddhist point of view
on human life, the above mentioned unevenness that exists in the world
are due to the heridity and environment, and to a greater extent, to a
cause or causes which are not only present but proximate or remotely
past. Man himself is responsible for his own happiness and misery. He
creates his own heaven and hell. He is the master of his own destiny.
He is his own child of his past and his own parents of his future.
Regarding the point of view on Deva, this is only one of the five
vehicles, the deva vehicle or Divine Vehicle. It transports observers of
the ten good qualities (thdp thién) to one of the six deva realms of
desire, and those who observe dhyana meditation to the higher heavens
of form and non-form. Sentient beings are to be reborn among the deva
by observing the ten forms of good actions or Ten Commandments
(Dasa-kusala).

Regarding the point of view on the Kaya and Citta, Buddhism talks
about the theory of impermanence of the body and mind. Some people
wonder why Buddhism always emphasizes the Theory of
Impermanence. Does it want to spread in the human mind the seed of
disheartenment, and discourage? In their view, if things are
changeable, we do not need to do anything, because if we attain a
great achievement, we cannot keep it. This type of reasoning, a first,
appears partly logical, but in reality, it is not at all. When the Buddha
preached about impermanence, He did not want to discourage anyone,
but warning his disciples about the truth. A true Buddhist has to work
hard for his own well being and also for the society’s. Although he
knows that he is facing the changing reality, he always keeps himself
calm. He must refrain from harming others, in contrast, strive to
perform good deeds for the benefit and happiness of others. All things
have changed and will never cease to change. The human body is
changeable, thus governed by the law of impermanence. Our body is
different from the minute before to that of the minute after. Biological
researches have proved that the cells in our body are in constant
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change, and in every seven years all the old cells have been totally
renewed. These changes help us quickly grow up, age and die. The
longer we want to live, the more we fear death. From childhood to
aging, human life is exactly like a dream, but there are many people
who do not realize; therefore, they continue to launch into the noose of
desire; as a result, they suffer from greed and will suffer more if they
become attached to their possessions. Sometimes at time of death they
still don’t want to let go anything. There are some who know that they
will die soon, but they still strive desperately to keep what they cherish
most. Not only our body is changeable, but also our mind. It changes
more rapidly than the body, it changes every second, every minute
according to the environment. We are cheerful a few minutes before
and sad a few minutes later, laughing then crying, happiness then
SOITOW.

According to the Vimalakirti Sutra, Manjusri Bodhisattva obeyed
the Buddha’s command to call on Upasaka Vimalakirti to enquire after
his health, there was a converssation about the “body”. Manjusri asked
Vimalakirti: “What should a Bodhisattva say when comforting another
Bodhisattva who falls ill?” Vimalakirti replied: “He should speak of the
impermanence of the body but never of the abhorrence and
relinquishment of the body. He should speak of the suffering body but
never of the joy in nirvana. He should speak of egolessness in the body
while teaching and guiding all living beings (in spite of the fact that
they are fundamentally non-existent in the absolute state). He should
speak of the voidness of the body but should never cling to the ultimate
nirvana. He should speak of repentance of past sins but should avoid
slipping into the past. Because of his own illness he should take pity on
all those who are sick. Knowing that he has suffered during countless
past aeons he should think of the welfare of all living beings. He should
think of his past practice of good virtues to uphold (his determination
for) right livelihood. Instead of worrying about troubles (klesa) he
should give rise to zeal and devotion (in his practice of the Dharma).
He should act like a king physician to cure others’ illnesses. Thus a
Bodhisattva should comfort another sick Bodhisattva to make him
happy.” Manjusri, a sick Bodhisattva should look into all things in this
way. He should further meditate on his body which is impermanent, is
subject to suffering and is non-existent and egoless; this is called
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wisdom. Although his body is sick he remains in (the realm of) birth
and death for the benefit of all (living beings) without complaint; this is
called expedient method (upaya). Manjusri! He should further meditate
on the body which is inseparable from illness and on illness which is
inherent in the body because sickness and the body are neither new nor
old; this is called wisdom. The body, though ill, is not to be
annihilated; this is the expedient method (for remaining in the world to
work for salvation).

Regarding the point of view on the impurity of the Kaya and the
Citta. Impurity is the nature of our bodies and minds. Impurity means
the absence of an immaculate state of being, one that is neither holy
nor beautiful. From the psychological and physiological standpoint,
human beings are impure. This is not negative or pessimistic, but an
objective perspective on human beings. If we examine the constituents
of our bodies from the hair on our head to the blood, pus, phlegm,
excrement, urine, the many bacteria dwelling in the intestines, and the
many diseases present waiting for the opportunity to develop, we can
see clearly that our bodies are quite impure and subject to decay. Our
bodies also create the motivation to pursue the satisfaction of our
desires and passions. That is why the sutra regards the body as the
place where misleads gather. Let us now consider our psychological
state. Since we are unable to see the truth of impermanence, suffering,
and the selfless nature of all things, our minds often become the
victims of greed and hatred, and we act wrongly. So the sutra says,
“The mind is the source of all confusion.”

Here is another point of view of the Buddhism on the Kaya is “It is
difficult to be reborn as a human being”. Of all precious jewels, life is
the greatest; if there is life, it is the priceless jewel. Thus, if you are
able to maintain your livelihood, someday you will be able to rebuild
your life. However, everything in life, if it has form characteristics,
then, inevitably, one day it will be destroyed. A human life is the same
way, if there is life, there must be death. Even though we say a
hundred years, it passes by in a flash, like lightening streaking across
the sky, like a flower’s blossom, like the image of the moon at the
bottom of a lake, like a short breath, what is really eternal? Sincere
Buddhists should always remember when a person is born, not a single
dime is brought along; therefore, when death arrives, not a word will
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be taken either. A lifetime of work, putting the body through pain and
torture in order to accumulate wealth and possessions, in the end
everything is worthless and futile in the midst of birth, old age,
sickness, and death. After death, all possessions are given to others in a
most senseless and pitiful manner. At such time, there are not even a
few good merits for the soul to rely and lean on for the next life.
Therefore, such an individual will be condemned into the three evil
paths immediately. Ancient sages taught: “A steel tree of a thousand
years once again blossom, such a thing is still not bewildering; but once
a human body has been lost, ten thousand reincarnations may not
return.” Sincere Buddhists should always remember what the Buddha
taught: “It is difficult to be reborn as a human being, it is difficult to
encounter (meet or learn) the Buddha-dharma; now we have been
reborn as a human being and encountered the Buddha-dharma, if we
let the time passes by in vain we waste our scarce lifespan.”
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Phu Luc D
Appendix D

Vi Tru Quan Phdt Gido

Theo quan diém Phat gido thi vii tru 12 vo cting vo tan. Tuy nhién,
néu chiing ta néi vé sy thanh hinh ctia hé thdng th€ gi6i ma ching ta
dang &, chiing ta c6 thé néi vé& su thanh hinh clia né nhu sau: “Néi vé
cdc y&u t& ciu thanh vil try, y&u td ban ddu 13 “gié”, c6 nén tdng tir hu
khong. Rdi gié chuyén dong, va dya vao d6 ma hdi néng xuit hién, rdi
¢6 hdi nuéc, rdi c6 chit citng tifc 12 dit.” Vii Tru Luin cia Phat Gido
khong phdi chi ban dén sy hién hitu clia vd s& hé thdng th€ gidi tip
hgp thanh nhitng nhém ma ta vin goi 1a cdc thién ha, ma né con dé
cAp dé€n nhitng khdi niém rong rdi vé thdi gian cla vii tru. Ptic Phat
tuyén bd ring trén mitc d6 hi€u bi€t cao nhat thi toan thé vii tru 12 ban
tam thanh tinh. Tuy nhién, trén mic dd hi€u bi&t thong thudng thi Ngai
vé& nén mot thi vil tru v6i vo s6 nhitng hé thong thé€ gidi v6i vo sO
nhitng hanh tinh noi ma moi chiing loai ching sanh dang sanh sdng. Vi
vay, hé thong th€ giGi cla chiing ta khong phdi 12 mot hé thdng th&
gidi duy nhat trong vii tru. Nhitng thé gidi khdc ciing c6 chu Phat gidng
day vé gidc ngd dao. Nhitng ban kinh Phat c¢6 xwa nhi't n6éi dén cic
thanh ki€p va hoai ki€p vé6i nhitng khodng thdi gian 16n lao clia nhitng
thién ha 4y, chiing din din hinh thanh nhu th€ ndo va sau mot thdi ky
tuong d6i 6n dinh va c6 ddi song trong cdc thé gidi clia chinh ching da
ton tai roi tat nhién phai suy tan va hiiy diét nhu thé ndo. Tat ca déu la
s¢ vin hanh clia nhitng qud trinh, bi€n c¢d nay din dé&n bi€n cd khic
mot cdch hoan toan tu nhién. Nhu ban dd biét mic du Pdc Phat da
khdm phd ra sy hién hitu cia nhiéu Thugng d€ trong vii tru, Ngai
khong bao gid ¢d ¥ ddnh gid thip quyén uy ciia ddng Thudng d& dugc
dan ching An Do thd phugng thdi biy gid. Ngai chi thuyét gidng chan
ly. Va chan 1y d6 khong gdy anh huéng gi d€n quyén luc clia ding
Thugng d&. Tuong ty, su kién vii tru ¢ nhiéu mit trdi khong lam gidm
thi€u sy quan trong clia mit trdi trong thdi duong hé clia chiing ta, vi
mit trdi cda chdng ta vAn ti€p tuc cho chiing ta 4nh sdng mdi ngay.
D6i véi mot so ton gido khac, Thugng dé ri't c6 quyén ning so véi loai
ngudi, nhung theo Phit gido, cdc ngai chua gidi thodt dugc sy khd dau
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phién ndo, va c6 thé cdc ngai vin con san han. Tho mang clia cdc ngai
rat dai, nhung khong trudng ctru nhw mot s6 ton gido van tin tudng.

Céc van dé thudng dugc cdc hoc gid néi dé€n vé Phat Gido 12 Nhian
sinh quan va Vi tru quan Phat gido. Su khdo sit ngudn géc nhin sinh
quan va vi try quan la cong viéc cia lanh vyc cta cdc nha chuyén
mon trong lanh vire Siéu Hinh Hoc va van dé nay di dugc khio sat tir
budi ban so ctia cdc nén vin minh Hy Lap, An D¢ va Trung Hoa.
day chi néi dai cuong vé Nhin sinh quan va Vii tru quan Phit gido ma
thoi. Vii Tru Luin cda Phat Gido khong phai chi ban dén sy hién hitu
cla vd s6 hé thong th€ gidi tip hdp thanh nhitng nhém ma ta vin goi
12 cdc thién ha, ma né con dé cip d&€n nhitng khii niém rong rii vé
thdi gian ctia vii tru. Theo vii tru luan Phat gido, trai dit trdi qua nhitng
chu ky; trong mot vai chu ky ndy, trdi dit t8t dep hon, nhung trong
nhitng chu ky khéic, né sa doa. Tudi trung binh clia con ngudi 1a diu
hiéu chi tinh chi't thdi dai ma ngudi 4y séng. Tudi cé thé thay ddi tir 20
dé&n hiing trim triéu nim. Vao thdi Pic Phat Thich Ca, mic do trung
binh clia doi song 1a 100 nim. Sau thdi cda Ngai, thé gian hu hdng,
cudc sdng con ngudi rit ngin di. Pdy siu cda toi 10i va bat hanh s&
hién ra khi tudi tho trung binh ctia con ngudi ha xuéng con 10 tudi. Lic
d6 Diéu Phdp cia B¢ Phit sé hoan toan bi bé quén. Nhung sau dé thi
mot cudc dot khdi mdi lai bit ddu. Khi ndo ddi sdng con ngudi 1én tdi
80.000 nim thi Phat Di Lic & cung trdi Pau Suit sé hién ra trén trdi
d4't. Ngoai ra, nhitng ban kinh Phat ¢& xuwra nhat néi dé€n cdc thanh kiép
va hoai ki€p vé6i nhitng khodng thdi gian 16n lao cla nhitng thién ha
4y, chiing din din hinh thanh nhu th€ ndo va sau mot thdi ky tuong ddi
dn dinh va c6 ddi song trong cic th€ gidi ctia chinh chiing da ton tai roi
tdt nhién phai suy tan va hiy diét nhu th€ nao. Tat cd déu 1a sy van
hanh cda nhitng qué trinh, bi€n c& ndy din d&n bi€n cd khiac mot cich
hoan toan ty nhién. Pitc Phat 12 vi Thidy khdm phd ra ban chit thuc sy
cda luat vii tru va khuyén ching ta nén song phi hdp vé6i dinh luat
ndy. Ngai da khing dinh ring khong ai trong chiing ta c¢6 thé thoat
khéi dugc dinh luat vii tru bing cdch ciu nguyén mot ding thin linh
t0i thugng, bdi 1& dinh luat vii tru vo tu véi moi ngudi. Tuy nhién, Dic
Phit day ring chiing ta c6 thé ngin chin viéc 1am xdu 4c bing cich
gia ting hanh vi thién lanh, va rén luyén tim tri loai bé nhitng tu tudng
x4u. Theo Prtic Phit, con ngudi c6 thé trd thanh mot thugng d&€ néu con
ngudi 4y sdng ding din va chdnh ddng bat ké ngudi Ay thudc ton gido



231

ndo. Nghia 12 mot ngay ndo d6 ngudi Ay c6 thé dat dugc an lac, tinh
thitc, trf tué va gidi thodt néu ngudi Ay sin sang tu tdp toan thién chinh
minh. Birc Phat Thich Ca Mau Ni chinh 12 ngudi da chitng ngd chan ly,
Ngai xem tit cd nhitng cAu hdi vé siéu hinh 13 tréng rdng. Chinh vi thé
ma Bic Phat thudng gilr thdi d§ im 1ing hay khong trd 156i nhitng ciu
hdi lién quan dén siéu hinh vi Ngai cho riing nhitng ciu hdi ndy khong
phdi 12 huéng nhim dé&n clia Phat tl, huéng nhim dé&n clia Phat o 1a
sy gidi thodt rot rdo. Theo Piic Phat, 1am sao con ngudi c¢6 thé biét
dudgc sy that clia vii tru khi con ngudi khong thé biét dugc sy that clia
chinh minh? Th& nén Ngai day: “Piéu thuc tién cho con ngudi 12 quay
trd vé v6i chinh minh d€ bi€t minh 14 ai, dang & diu va dang lam gi dé
loai trir hét thdy cdc tht ngin che minh khéi sy thdt clia van hitu.
Nghia 14 con ngudi phdi ty minh tu tip d€ thanh loc c4 than 1in tAm.
V& van dé vii try, Ptic Phat cho ring thé gidi vat chit do t dai hinh
thanh nhu nhiéu nha tu tudng An Do truée thdi Pic Phat da tuyén bo.
D6 1a dat, nudc, Ita va gié. Cic yéu td ndy ludn van hanh va vd
thudng, th€ nén van hitu do ching 1am ciing vo thudng. Van dé thic
mic vé ngudn goc clia Tt Pai ddi v6i gido thuyé&t Duyén Khéi do Pitc
Phat phat hién 12 hoan toan vo nghia va khong dugc chdp nhan.

Buddhist Cosmology

According to the Buddhist view on the universe, the universe is
infinite. However, if we speak about the formation of our world
system, we can speak about the formation process as follows: “In terms
of elements that form the universe, wind is the first one. Its basis is
space. Then the wind moves, and in dependence on the moving of the
wind, heat occurs; then moisture, then solidity or earth.” Buddhist
cosmology not only takes into account the existence of innumerable
systems of worlds grouped into what we should call galaxies, but has
equally vast conceptions of cosmic time. The Buddha proclaimed that
on the highest level of understanding the entire cosmos is the original
pure mind. However, on the ordinary level of understanding he painted
a picture of a cosmos filled with countless worls systems where
countless of living beings of every short reside. Thus, our world system
is not the only unique or the only one world system in the universe.
Other world systems also have their Buddhas who also teach the path
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of enlightenment. The most ancient Buddhist texts speak of the various
phases in the evolution and devolution over enormous time-periods of
these galaxies, how they gradually formed and how after a period or
relative stability during which life may be found on their worlds, how,
inevitably having come into existence, they must in due course decline
and go to destruction. All this is the working of processes, one vent
leading quite naturally to another. As you know that although the
Buddha discovered the presence of numerous Gods throughout the
universe, he never tried to diminish the importance of the God
worshipped by the people of his time. He simply preached the truth and
that truth does not affect the importance of any Gods. Similarly, the
fact that there are numerous suns in the universe does not diminish the
importance of the sun of our solar system, for our sun continues to
provide us with light every day. To some other religions, Gods can be
very powerful compared to human beings, but to Buddhism, they are
still not free from sufferings and afflictions, and can be very angry. The
life of Gods may be very long, but not eternal as many other religions
believe.

Outlook on life and universe has been discussed by a lot of famous
scholars in the world. Examination of the origin or nature of life and
universe is the task of the metaphysic experts. This problem has a very
important position in philosophy. It was examined from the beginning
of the Egyptian, Indian and Chinese civilizations. This book is designed
to give you only an overview of the Buddhist cosmology. Buddhist
cosmology not only takes into account the existence of innumerable
systems of worlds grouped into what we should call galaxies, but has
equally vast conceptions of cosmic time. According to Buddhist
cosmology, the earth goes through periodic cycles. In some of the
cycles it improves, in others it degenerates. The average age of a man
is an index of the quality of the period in which the person lives. It may
vary between 10 years and many hundreds of thousands of years. At
the time of Sakyamuni Buddha, the average life-span was 100 years.
After him, the world becomes more depraved, and the life of man
shortens. The peak of sin and misery will be reached when the average
life has fallen to 10 years. The Dharma of Sakyamuni Buddha will then
be completely forgotten. But after that the upward swing begins again.
When the life of man reaches 80,000 years, Maitreya Buddha from the



233

Tusita Heaven will appear on the earth. Besides, the most ancient
Buddhist texts speak of the various phases in the evolution and
devolution over enormous time-periods of these galaxies, how they
gradually formed and how after a period or relative stability during
which life may be found on their worlds, how, inevitably having come
into existence, they must in due course decline and go to destruction.
All this is the working of processes, one vent leading quite naturally to
another. The Buddha was the Teacher who discovered the real nature
of the universal cosmic law and advised us to live in accordance with
this law. The Buddha confirmed that it is impossible for anyone to
escape from such cosmic laws by praying to an almighty god, because
this universal law is unbiased. However, the Buddha has taught us how
to stop bad practices by increasing good deeds, and training the mind to
eradicate evil thoughts. According to the Buddha, a man can even
become a god if he leads a decent and righteous way of life regardless
of his religious belief. It is to say a man someday can obtain peace,
mindfulness, wisdom and liberation if he is willing to cultivate to
perfect himself. The Buddha Sakyamuni himself realized the Noble
Truths, considered all metaphysical questions are empty. He often kept
silent and gave no answers to such metaphysical questions, because for
Him, those questions do not realistically relate to the purpose of
Buddhists, the purpose of all Buddhists is the final freedom. According
to the Buddha, how can a man know what the universe really is when
he cannot understand who he really is? Therefore, the Buddha taught:
“The practical way for a man is turning back to himself and seeing
where and who he is and what he is doing so that he can overcome the
destruction of all hindrances to the truth of all things. That is to say, he
has to cultivate to purify his body and mind.” For the universe, the
Buddha declared that the material world is formed by the Four Great
Elements as many Indian thinkers before Him did. These are Earth
element, Water element, Fire element and Air element. These
elements are dynamic and impermanent, therefore, all existing things
compounded by them must be impermanent too. The problem about
the origin of the four elements becomes senseless and is unacceptable
to the truth of Dependent Origination which was discovered and taught
by the Buddha.
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Phu Luc E
Appendix E

Thdt Tuong Ludn Trong Phat Gido

Quan niém cho riing th€ gidi tiém tang trong mot khodnh khic clia
tu tudng, 12 tri€t hoc ndi tai thé, thi hién tudng va tic dong clia tim 1a
mot. Ta c6 thé goi 12 “Hién tugng luan,” nhung theo thuat ngit, nén goi
la “That twéng luan,” mdi hién tugng tAm hay vat, tu biéu 16 1y tdnh
hay ban tdnh cda chinh né. Theo Hoa Thugng U. Thittila trong Nhitng
Hat Ngoc Tri Tu¢ Phat Gido, médc du Phat Gido day nghiép l1a nguyén
nhan chinh clia cdc sy bat binh ding trén th& gi6i nhung khong chi
truong thuyé&t dinh ménh hay thuyét tién dinh, va cling khong khu khu
cho ring moi thit déu do qud khi. Luat nhin qud trong tri€t 1y nha
Phat 132 mot trong ndm trit ty ma chinh chiing la luat hanh hoat trong
vii try. Thi¢ nhat 12 luat vat 1y vo co tic hién tugng vé gié mua clia mdi
mua. Trat ty chinh xdc vé mila, nhitng thay d6i va bi€n chuyén theo
dic thd clia mia gdy ra gié mua, tinh chit néng bitc, vin van, thudc
nhém nay. Thit nhi 12 luat vé vat 1y hitu cd hay vé mam va hat giong.
Thuyé&t khoa hoc vé t& bao va gien cling nhu nhitng cdi giong nhau vé
mit vat Iy nhu gao, gao I1dy ra tir théc; dudng 1dy ra tif mia hay mat, va
dic tinh clia mot s6 trdi cay, van van. Thit ba 13 luat vé két qui cla
hanh dong. Hanh dong t6t xau sanh két qua tuong tng tot xau. Ciing
nhu nuéce ty tim mic dd ndng sau, nghiép mot khi da cho co hdi tao ra
ké&t qud khong tranh dugc, khong phdi dudi hinh thitc thudng phat ma
12 sy lién tuc bAm sinh Sy lién tuc ctia hanh vi va hau qua ty nhién va
can thi€t nhu con dudng clia mit tring va cdc vi sao. Thit tw 12 luat hap
din va nhitng luat thién nhién tuong duong (luat vé tiéu chuin). Thi
nim Ia luat vé tim hay tam linh. Ti€n trinh cla thifc ciing nhu sy mat
di va phét sanh clia thiic, y&u td ciu tao thifc va sic manh ciia tim,
hay ti't cd nhitng thit ma khoa hoc chua thé dién td dugc, van van.

Phenomenalism in Buddhism

The concept that the world is immanent in one moment of thought
is the philosophy of immanence, phenomena being identical with
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conscious action. It may be called ‘phenomenology,” each
phenomenon, matter or mind, expressing its own principle or nature.
According to Most Venerable U. Thittila in the Gems of Buddhism
Wisdom, although Buddhism teaches that karma is the chief cause of
the unevenesses in the world, yet it does not support fatalism or the
doctrine of predestination, nor does it stubbornly hold the view that
everything is due to past actions. The Law of Cause and Effect
described in Buddhist philosohy is one of the five orders which are
laws in themselves and operate in the universe. First, the law of
physical inorganic order or seasonal phenomena of winds and rains.
The unerring order of seasons, characteristic seasonal changes and
events, causes of winds and rains, nature of heat, etc., belong to this
group. Second, the law of physical organic order or germs and seeds.
The scientific theory of cells and genes and physical similarity of twins,
i.e., rice produced from rice seed, sugar from sugar cane or honey, and
peculiar characteristics of certain fruits, etc. Third, the law of order of
act and result. Desirable and undesirable acts produce corresponding
good and bad results. As surely as water seeks its own level so does
kamma, given opportunity, produce its inevitable result, not in the form
of a reward or punishment but as an innate sequence. The sequence of
deed and effect is as natural and necessary as the way of the moon and
stars. Fourth, the law of gravitation and other similar laws of nature, or
the order of the norm. Fifth, the law of the mind or the psychic law. The
process of consciousness, arising and perishing of consciousness,
constituents of consciousness, power of mind, or all psychic phenomena
which are inexplicable to modern science, etc.
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Phu Luc F
Appendix F

Quan Ni¢m Ciia Phédt Gido Vé Tién Dinh

Phit gido khdng d€ tAm dén céc thuyét tat dinh hay bat dinh, bdi vi
Phat gido chi truong 1y thuyé&t tu do ¥ chi giita cdc 1anh vuc nhan sinh.
Do d6, Phat gido khong lién hé d&n thuy&t dinh ménh, n6 khong chap
nhin sy hién hitu cia mot dinh ménh. Theo dao Phat, ching sanh moi
loai nhan doi s6ng hién hitu nhu 1a két qua tu tao, va ngay & hién tai,
ching ciing dang ty tao 14y k&t qua. S6ng chét khong phdi l1a dinh
ménh c6 trudc cho mot ching sanh, ma chi don thuan 13 hiu thin cla
nghiép. Ai hinh dong, sém muodn gi rdi ciing phdi git 14y hau qua, chi
khong ai ¢6 kh3 ning quyét dinh vin mang clia ai trong vii tru niy ca.
Trong Kinh Phap Ci, Pic Phat di day: “TAt c4 ching ta déu 1a két
qua ctia nhitng gi ching ta da tu tudng; né nuong tua trén cac tu tudng
ctia chiing ta.” Vi th€ 1am gi c6 chd ding cho quan niém vé “Tao Héa”
trong dao Phat.

Theo thuyé&t dinh ménh, mdi ngudi ching ta déu c6 mot sd phin
sdn ma ching ta khong thé thay di ciing nhu khong thé 1am gi khdc.
Nhu cau néi “Viéc gi dé€n, s& d&€n.” Theo tri€t 1y nay, nhan & 4n dinh
s6 phian khdng phai 12 Thugng D€ c6 cd tinh theo thuyét thin quyén,
ma ding ra 12 mdt sitc manh bi mat va triru tugng goi 1a “S6 phan”
vugt qud tam hi€u bi€t clia chiing ta, va do dé vugt ngoai khd ning
thuy&t phuc hay din gidi cla con ngudi. Trong dao Phat khdng c6 céi
goi 12 s6 phan. Ky that dao Phat coi d6 12 dudng néo ma chiing sanh
phai di qua (vi nghiép lyc ctia chinh minh). Vin mang cta ching ta
sinh ra tir ca tanh, cd tinh sanh ra tit tinh hanh, tinh hanh sanh ra tir
hanh dong, va hanh dong sanh ra tit y nghi, va y nghi phat khdi tir tim,
nén khi€n tAm tr§ thanh phuong thic t6i hau clia van mang. That vay,
tam 12 dang sang tao duy nhi't dudc Phit gido cong nhén, va siic manh
clia tAm 13 stic manh ddng k€ trén thé gidi. Milton, mdt thi si ngudi
Anh vao th€ ky thit 17 néi: “TAm c6 thé bi€n dia nguc thanh thién
dudng va thién dudng thanh dia nguc.” Khi ching ta nghi tt, hanh
dong clia chiing ta khong thé xau. Biing cdch nghi t5t, chiing ta sé& tao
hanh dong tot hon, phat trién tdnh hanh t&t hon, nhio nin cé tinh tot
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hon, va hudng tho vin mang t5t hon. Theo Kinh Phing Tung trong
Trudng Bo Kinh, ¢6 nim néo 4c (ngi thi).

Buddhist Concept on Fate

Buddhism has no concern with either determinism or
determinateness because it is a religion of self-creation. It holds the
theory of free will within the sphere of human beings. Buddhism,
therefore, has nothing to do with fatalism, for it does not admit the
existence of anything like destiny or the decree of fate. According to
Buddhism, all living beings have assumed the present life as the result
of self-creation, and are, even at present, in the midst of creating
themselves. Birth and death are not the predestined fate of a living
being but only a corollary of action or karma. One who acts must
sooner or later reap the result of such action. Nobody can determine
the fate of anybody else in this universe. In the Dharmapada Sutra, the
Buddha taught: “All that we are is the result of what we have thought;
it is founded on our thoughts; it is made up of our thoughts.” Thus, there
is no room for the idea of “Creation” in Buddhism.

According to fatalism, each of us has a fate which we cannot
change and about which we can do nothing. As they says “Whatever
will be will be.” In this philosophy the agent that determine destiny is
not, as in the theistic position, a personal God, but rather a mysterious
impersonal power called “Fate” which transcends our understanding
and hence our ability to persuade or manipulate. In Buddhism, there
exists no such “destiny.” In fact, Buddhism consider this as a way or a
path of going. Our destiny issues from our character, our character from
our habits, our habits from our acts, and our acts from our thoughts. And
since thoughts issue from the mind the ultimate determinant of our
destiny. In fact, the mind is the only creator Buddhism recognizes, and
the power of the mind the only significant power in the world. As
Milton, an English poet in the seventeenth century, says: “The mind
can make a heaven of hell, and a hell of heaven.” If we think good
thoughts, our acts cannot be bad. By thinking good thoughts, we will
produce better actions, develop better habits, mold better characters
and inherit better destiny. According to the Sangiti Sutta in the Long
Discourses of the Buddha, there are five gati (destinations, destinies).
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Appendix G

Phdt Gido Va S6' Phdn

Ngoai dao tin ring c6 cdi goi 1a s6 phan hay dinh ménh. Theo
thuy€&t dinh ménh, mdi ngudi ching ta déu c6 mot s& phan sin ma
chiing ta khong thé thay ddi cling nhu khong thé 1am gi khic. Nhu ciu
néi “Viéc gi dén, s& dén.” Theo tri€t 1y nay, nhin t6 4n dinh s6 phan
khong phai 1a Thugng D& c6 cd tdnh theo thuyét thin quyén, ma ding
ra 12 mdt sifc manh bi mat va triru tugng goi 12 “S& phan” vugt qua tAm
hiéu biét clia chiing ta, va do d6 vugt ngoai kha ning thuyét phuc hay
din gidi ca con ngudi. Trong dao Phat khong c6 cdi goi 1a s& phan.
Ky that dao Phat coi d6 1a dudng néo ma ching sanh phai di qua (vi
nghiép luc ctia chinh minh). Van mang cla ching ta sinh ra tif ¢4 tdnh,
cé tanh sanh ra tif tinh hanh, tinh hanh sanh ra tir hanh dong, va hanh
dong sanh ra tit y nghi, vd ¥ nghi phat khéi tir tAim, nén khié€n tAm tr§
thanh phuong thifc t6i hdu cda van mang. Thit vay, tim la ding sdng
tao duy nhat dudc Phit gido cong nhin, va sitc manh cla tAm 1a sic
manh ddng k€ trén th€ gidi. Milton, mdt thi si ngudi Anh vao thé ky
thtt 17 néi: “TaAm c6 thé bién dia nguc thanh thién dudng va thién
dudng thanh dia nguc.” Khi ching ta nghi t6t, hAnh dong cla chiing ta
khong thé x4u. Bing cach nghi tdt, chiing ta sé tao hanh dong t&t hon,
phét tri€n tdnh hanh tSt hon, nhio nin cé tanh tot hon, va huéng tho
van mang tot hon. Theo Kinh Phiing Tung trong Trudng Bd Kinh, c6
nam néo ac (ngd tha).

Buddhism and Destiny

Externalists believe that there exists a so-called Lot or Destiny.
According to fatalism, each of us has a fate which we cannot change
and about which we can do nothing. As they says “Whatever will be
will be.” In this philosophy the agent that determine destiny is not, as in
the theistic position, a personal God, but rather a mysterious
impersonal power called “Fate” which transcends our understanding
and hence our ability to persuade or manipulate. In Buddhism, there
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exists no such “destiny.” In fact, Buddhism consider this as a way or a
path of going. Our destiny issues from our character, our character from
our habits, our habits from our acts, and our acts from our thoughts. And
since thoughts issue from the mind the ultimate determinant of our
destiny. In fact, the mind is the only creator Buddhism recognizes, and
the power of the mind the only significant power in the world. As
Milton, an English poet in the seventeenth century, says: “The mind
can make a heaven of hell, and a hell of heaven.” If we think good
thoughts, our acts cannot be bad. By thinking good thoughts, we will
produce better actions, develop better habits, mold better characters
and inherit better destiny. According to the Sangiti Sutta in the Long
Discourses of the Buddha, there are five gati (destinations, destinies).
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Tdanh Thuc Tién Ciia Phdt Gido

Phit gido chi nhim vao nhitng vin dé thuc tién, chit né khong luu
y dé&n nhitng van dé& c6 tinh cach hoc thuat hay siéu hinh hoc. Theo
Kinh Chulamalunkya, Pitc Phat da bay td rat rd rang vé tinh thuc dung
trong cdch gidi quy&€t moi van dé cda Phit gido. Pc Phat da dung ciu
chuyén ngu ngdn vé mot ngudi bi thuong. Trong ciu chuyén nay,
ngudi bi thuong bdi mot mili tén mudn biét ai 12 ngudi bin miii tén,
miii tén bin tf phia nao, miii tén lam bing xuong hay bing sit, cdi
cung lam béng loai gb gi tru6c khi ngudi Ay cho rit mii tén ra. Puc
Phat mudn 4m chi thdi do cda nhitng ngudi mudn bi€t ngudn gdc clia
vii tru bat diét hay khong bat diét, khdong gian c6 tin cling hay khong
tdn clng, vin van va van van, truSc khi ngudi Ay chiu tu tip mot tdn
gido. Theo Pitc Phat, diy la loai ngudi chi bi€t nhan dam hy luan.
Nhitng ngudi nhu viy sé& chét di mot cach vo tich su chit ching bao gis
ho ¢6 dugc ciu trd 15i vé nhitng cAu hdi khong thich ding, giong y nhu
ngudi dan 6ng trong cAu chuyén ngu ngdn s& chét trude khi anh ta c6
dudc nhitng cAu trd 18i ma anh ta mudn tim vé ngudn gbc va bin chat
clia miii tén vady. Chinh vi th&, Pitc Phat day: “Uu tién hang dau clia
con ngudi 12 gidm thi€u hay loai bd khd dau phién nio, chit dirng phi
thGi gio quy bdu vao nhitng doi hoi khong thich dang.”

Theo Phit gido, hanh gid tu Phat khong khac chi mot ngudi dang
mudn tron chay khoéi tay bon cudp di d&€n gip phdi mot khodng nu6e
bao la truSc mit. Ngudi 4y biét ring bd bén nay nguy hiém va bd bén
kia an toan. Tuy nhién, khong c6 tau thuyén gi d€ di d&€n bd bén kia.
Nén ngudi 4y nhanh nhen gom gép nhénh 14 1am mot chi€c be, va véi
chi€c be, ngudi 4y di qua bd bén kia mot cdch an toan. Chanh Pao
dugc day bdi Pitc Phat cling gidng nhu chi€c be. N6 ¢6 cdng ning dua
chiing ta tir bé€n b khd dau phién nio d&n bi ngan v6 wu. Trong Phat
gido Pai Thira, gido phdp giong nhu chi€c be; khi cttu cdnh bi ngan da
dén, thi be ciing phdi bd lai sau lung. Gido phdp khong phdi 1a citu
cdnh ma chi 1a phuong tién théi. Theo Kinh An du Con Rén, Buc Phat
day: “Gido phdp clia ta nhu chi€c bé d& vuot qua chit khong phai dé
nim gift.” Phdp clia Phat lai cling nhu chi€c be, sang song roi thi be
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nén bd, d€n bd cia Ni€t Ban thi chdnh phép con nén bd ha hudng phi
phdp. Cho nén néi ti't cd cdc phdp dugc néi ra déu goi la phiét du, chi
la phuong ti€n gitip ddo bi ngan ma thoi.

Trong Phat gido, Phdp chi tit cd moi phuong cdch tu hanh dugc
day bdi Ditc Phat ma cudi cling dua d&n cttu cdanh gidc ngd. Chu phip
12 phuong tién dua d&€n cifu cdnh, chit ty chiing khong phai 1a citu cdnh.
Gido phép clia Ptic Phat ciing giong nhu chi€c be, dugc dung dé di qua
bén kia bd. Tt cd ching ta déu phai 1é thudc vao chi€c beé Phat phap
nay dé€ vugt thoit dong song sanh ti¥. Chiing ta ging stc bing tay chan,
bing tri tué¢ dé dat d&€n bi ngan. Khi cttu canh bi ngan di dén, thi be
cling phdi bo lai sau lung. Gido phdp khong phdi la cttu cdnh ma chi la
phuong tién thoi. Theo Kinh An du Con Rin, Pic Phat day: “Gido
phdp cda ta nhu chi€c bé dé vugt qua chit khdng phdi d€ nim giit.”
Ciing theo Kinh Trung Bo, Bdc Phit day: “Phdp ma ta gidng day chi la
chi€c be. Ngay c4 Phdp 4y con phdi x4 bd, hudng 1a phi phip. Chiéc
bé Phip Ay chi nén dudc diing @€ ddo bi ngan, chit khong nén giit lai.”

Pragmatism of Buddhism

Buddhism addresses only pratical problems, not in academic
questions and metaphysical theories. According to the Chulamalunkya
Sutra, the Buddha expressed very clearly about the pragmatic approach
of Buddhism in everything. The Buddha himself made use of the
parable of a wounded man. In the story, a man wounded by an arrow
wishes to know who shot the arrow, the direction from which it came,
whether the arrowhead is made of bone or steel, and what kind of
wood the shaft is made of before he will let the arrow be removed. The
Buddha wanted to imply the man’s attitude with the attitude of those
who want to know about the origin of the universe, whether it is eternal
or not, finite in space or not, and so on, before they will undertake to
practice a religion. According to the Buddha, these people are people
of idle talks and pleasure discusions. Such people will die uselessly
before they ever have the answers to all their irrelevant questions, just
as the man in the parable will die before he has all the answers he
seeks about the origin and nature of the arrow. Thus the Buddha taught:
“Mankind’s most important priority is the reduction and elimination of
suffering, and try not to waste the precious time on irrelevant inquiries.
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According to Buddhism, a Buddhist cultivator is similar to a man
who was trying to escape from a group of bandits came to a vast stretch
of water that was in his way. He knew that this side of the shore was
dangerous and the other side was safe. However, there was no boat
going to the other shore, nor was there any bridge for crossing over. So
he quickly gather wood, branches and leaves to make a raft, and with
the help of the raft, he crossed over safely to the other shore. The
Noble Eightfold Path taught by the Buddha is like the raft. It would
take us from the suffering of this shore to the other shore of no
suffering. In Mahayana Buddhism, the teaching is likened a raft; when
the goal, the other shore, is reached, then the raft is left behind. The
form of teaching is not final dogma but an expedient method.
According to the Discourse on the Water Snake’s Parable, the Buddha
taught: “My teaching is like a raft for crossing over, not for carrying.”
Buddha’s teaching is like a raft, a means of crossing the river, the raft
being left when the crossing has been made.

In Buddhism, dharma refers to all the methods of cultivation taught
by the Buddha which lead to ultimate enlightenment. They are means
that lead to an end, not an end themselves. The Buddha’s teaching is
likened a raft for going the other shore. All of us depend on the raft of
Dharma to cross the river of birth and death. We strive with our hands,
feet, and wisdom to reach the other shore. When the goal, the other
shore, is reached, then the raft is left behind. The form of teaching is
not final dogma but an expedient method. According to the Discourse
on the Water Snake’s Parable, the Buddha taught: “My teaching is like
a raft for crossing over, not for carrying.” Also according to the Middle
Length Saying, the Buddha taught: “The dharma that I teach is like a
raft. Even Dharma should be relinquished, how much the more that
which is not Dharma? The Raft of Dharma is for crossing over, not for
retaining.”
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Appendix 1

Biic Thong Pi¢p Vé Gid Ciia Diic Phdt

Thong diép vo gid ciia Pitc Phat hay T¢ Diéu P& 1a mdt trong
nhitng phan quan trong nhat trong gido phdp ctia Pitc Phat. Pic Phat
da ban truyén thong diép nay nhim huéng din nhin loai dau khd, cdi
m& nhitng tréi budc bt toai nguyén d€ di d€n hanh phiic, tuong d6i va
tuyét d6i (hanh phiic twong ddi hay hanh phiic trAn th&, hanh phic
tuyét d6i hay Ni€t Ban). Ditc Phat néi: “Ta khong phdi 1a cdi goi mot
cdch mi m3 ‘Than linh’ ta cling khdng phai 1a hién than clia bat ¢t cdi
goi thin linh md m& ndo. Ta chi 12 mot con ngudi kham ph4 ra nhitng
gi da bi che 14p. Ta chi 1a mot con ngudi dat dugc toan gidc bing cdch
hoan toan thau triét hét thiy nhitng chian ly.” That vay, d6i vé6i ching
ta, Dtc Phat 1a mdt con ngudi dang dugc kinh md va tdn sting, khong
phdi chi nhu mot vi thiy ma nhu mot vi Thanh. Ngai 1a mdt con ngudi,
nhung 12 mot ngudi siéu pham, mot chiing sanh duy nhit trong vii tru
dat dén tuyét luan tuyét hdo. TAt ci nhitng gi ma Ngai thanh dat, tat
cd nhitng gi ma Ngai thiu triét déu 12 thanh qui cda nhitng c& ging
ctia chinh Ngai, cia mot con ngudi. Ngai thanh tyu su chdng ngd tri
thitc va tim linh cao siéu nh4t, ti€n d&n tuyét dinh cla sy thanh tinh va
trang thdi toan hdo trong nhitng phAm hanh cao c4 nh4t clia con ngudi.
Ngai la hién than ctda tir bi va tri tué, hai pham hanh cao c4 nhit trong
Phat gido. Pitc Phiat khdng bao gid tu xung minh 12 vi cfu thé va
khong tu hiao 12 minh ctu rdi nhitng linh hdn theo 18i thin linh mic
khai cia nhitng ton gido khdc. Thong diép cia Ngai thiat don gidn
nhung vo gid ddi véi ching ta: “Bén trong mdi con ngudi c6 ngli ngadm
mot khd ning v cling v tin ma con ngudi phdi nd lyc tinh tin trau
ddi va phét trién nhitng tiém ning 4y. Nghia 13 trong mdi con ngudi
déu c6 Phat tdnh, nhung gidc ngd va gidi thoit niim tron ven trong tAm
mtfc nd Ivc va cd gdng clia chinh con ngudi.”
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The Priceless Message from the Buddha

Priceless Message from the Buddha or the Four Noble Truths is
one of the most important parts in the Buddha’s Teachings. The
Buddha gave this message to suffering humanity for their guidance, to
help them to be rid of the bondage of “Dukkha” and to attain
happiness, both relative and absolute (relative happiness or worldly
happiness, absolute happiness or Nirvana). These Truths are not the
Buddha’s creation. He only re-discovered their existence. The Buddha
said: “I am neither a vaguely so-called God nor an incarnation of any
vaguely so-called God. I am only a man who re-discovers what had
been covered for so long. I am only a man who attains enlightenment
by completely comprehending all Noble Truths.” In fact, the Buddha is
a man who deserves our respect and reverence not only as a teacher
but also as a Saint. He was a man, but an extraordinary man, a unique
being in the universe. All his achievements are attributed to his human
effort and his human understanding. He achieved the highest mental
and intellectual attainments, reached the supreme purity and was
perfect in the best qualities of human nature. He was an embodiment of
compassion and wisdom, two noble principles in Buddhism. The
Buddha never claimed to be a savior who tried to save ‘souls’ by
means of a revelation of other religions. The Buddha’s message is
simple but priceless to all of us: “Infinite potentialities are latent in
man and that it must be man’s effort and endeavor to develop and
unfold these possibilities. That is to say, in each man, there exists the
Buddha-nature; however, deliverance and enlightenment lie fully
within man’s effort and endeavor.”
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Vo6 Thiiy-Vé Chung
Theo Quan Diém Phdt Gido

C6 nhiéu ngudi ty hdi: “Tié€n trinh khdi thily cda vii tru bit diu
nhu th€ nao? Phdi ching c6 mot di€ém khdi dau cho vil tru va chiing
sanh trong d6?” P€ quan sit sy khdi sanh va hoai diét clia cic khich
thé, trudc hét chiing ta phai x4c dinh géc canh ma chiing ta nhin ching.
Chi khi @6 chiing ta mdi c6 thé chic chin mt sy vat that sy thanh hinh
tir khi ndo, tdn tai trong bao 1au, va két thic vao lic nao. Thi du nhu
mdt chiing sanh bit dau tir ldc né dugc sanh ra, chAm dift khi né chét di
va ton tai trong khodng giita hai thdi di€ém d6. Tuy nhién, khong ai
trong chiing ta c6 dugc cdi diém phiic d6 dé quan sat vii tru tir khi né
bit ddu khdi sanh, d€n lic né hoai diét, va thdi gian né ton tai 1a bao
lau. Vi vay theo quan di€m Phat gido, that 12 vd 1y va vo ich trong viéc
tim ki€m khdi thily ctia ddi song va diém bit ddu cda nhitng trang thai
nhiéu loan. Pitc Phat rat u 1a thuc t€, Ngai nhdn manh dén viéc xit 1y
tinh trang trudc mit va c6 gidng ctu van nd. Bi lac huéng vao trong
nhitng Gc dodn phi€m luin vd ich khi€n ching ta khong tin tim lo cho
nhng viéc hién tai hau cii thién ching. Gid du nhu c6 mdt ngudi bi
thuong vi triing dan, nhung tru6c khi chiu chita tri, 6ng ta nai ni mudn
biét ai bdn vién dan, nha sidn xuit nao da ché tao ra vién dan 4y, va
ch€ tao hdi ndo, van vin. Chic chin dng ta sé& chét trudc khi nhian
dugc nhitng tin t'c ma 6ng ta dang hdi. Ching ta cho ring dé la ngudi
ngu. Biét dugc ngudn gdc cia vién dan khong 1am thay ddi vét thuong
ctia minh, ciing khong ctu dugc sinh mang cia chinh minh. Ngudi khon
ngoan s& xi 1y tinh huéng trudc mit, tim cich cu chita vét thuong dé
phuc hoi. Tuong tu nhu vay, thay vi mat thi gid vo ich trong viéc ban
luan vé di€ém khdi diu, mot khdi diém khong hé cé, t6t hon ching ta
nén xem xét nhitng kh6 khin trong hién tai, tim ra nguyén nhin cta
nhitng trang thii nhiéu loan. Pc Phat khong bao gid ban vé nguyén
nhin clia vii try, vi ban vé viéc d6 khong gitip ich gi cho chiing ta gidi
quyét dudc nhitng van dé ma chiing ta dang gip phdi va 1am cho cudc
song tot hon. Thay vio d6, Piic Phat da tim cdch gidi thich cdch thifc
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ma tdim ¥ clia ching ta tao nén nhitng cAm nhan vui, buén thong qua
nhitng viéc thiic ddy chiing ta hanh dong tao nghiép. Hiéu biét dugc
viéc nay gitip cho ching ta ¢ thé ché€ ngy va 1am cho thanh tinh qu4
trinh nay.

Qu4 trinh ti€n héa vé phuong dién vat 1y clia vii tru 12 mot van dé
nghién citu khoa hoc. Khoa hoc d3 xem xét tinh chat lién tuc vé
phuong dién vat chat cda vii tru nay, 1am th& nao nhan qud van hanh
dé tao ra vd van sy vat khac nhau trong vii tru. VAt chit trong vii tru
phai ching c6 mot nguyén nhin: thdi di€m trude khi c6 mot dang vat
chit hay ning lugng. N&u c6 mot thdi di€ém nhu vy thi vt chit va
ning lugng Ay tr dau phdt sanh? Lam sao tao tdc ra sy vat khi khong
c6 gi lam nguyén nhan? Vi tru cla ching ta hién nay 12 mot dang bién
héa clia mdt ning lugng vat chat da c6 sdn tir truc. TAm ¥ clia chiing
ta khong phdi dugc 1am bing vat chat vd do vy nguyén nhin cia né
khong phdi 1a vat chit. TAm ¥ chiing ta kh&i 1én tif mot tAm ¥ c6 tru6e
trong dong chdy lién tuc cda tim y. Chiing ta c6 thé di lui lai tirng
budc trd vé trudc d€ tim ra tAm y clia chiing ta tir hdi chiing ta con tho
4u. TAm y clia ching ta da thay ddi tir hdi Ay, va tAm y hién tai cla
chiing ta dugc tao tic bdi va c6 lién quan dén tim y tru6c day cia
chiing ta. Biing cdch nay chiing ta c6 thé di ngudc lai dong thdi gian dé
tim lai ldc dong tAm ¥ cla ching ta xuat hién, d6 12 ldc tho thai. Cdi
tim thirc di vao mot cdi triing da thu tinh trong t& cung clia ngudi me
cling phai tr mot nhin trude d6. Theo Phat gido thi phdi c6 mot tAim y
trudce do, tic 12 thm y clia mot doi song trong ki€p trude. Ci nhu vay
ma di ngudc vé qui khit vo cling tin. Khong c6 mot diém dau tién.
Ciing giong nhu mot diy sd khong ¢ s6 nio cé thé goi la sd bit dau,
vi ngudi ta c6 thé thém vio mot con sd nita. Ciing vy dong chdy tAm
Yy cla ching ta ciing khong c6 diém khdi dau. Nhitng trang thai nhiéu
loan cda ching ta, bao gdm cd v6 minh, cling khdi 1&én tir nhitng
nguyén nhan, tic 12 nhitng trang thdi nhi€u loan di c6 tir trudc. Dong
chdy clia nhitng trang thdi nhiéu loan nay c6 mit tif vd cling vo tin vé
quéd khit. N€u ¢6 mot cdi moc thdi gian dau tién cda nhitng trang thai
nhiéu loan thi ching ta lai phdi néu ra c4i gi 12 nguyén nhin clia trang
th4i nhiéu loan dau tién d6. N&u khdi diu bing thanh tinh va sau d6
trd nén vd minh thi v minh tir du ma phdt sinh? Khong thé nio nao
c6 nhitng chiing sanh thanh tinh nhan thitc dugc thuc tai rdi lai trd nén
vd minh. N&€u mdt ngudi tré nén vé minh thi trong qud khit ngudi Ay da
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khong hoan toan thanh tinh. Hon nita, khdng c6 bat ct ching sanh nao
khic c¢6 thé 1am cho chiing ta vo minh dugc. Khong ai ¢6 thé dem dd
nudc vd minh vao trong dong chdy tim thiic cia ching ta dugc nhu
ki€u nudc c6 thé dd vao ly dudgc.

Quyén Gido dung tir “v6 chung” khi n6i v& chan 1y tuyét ddi, trong
khi Thuc Gido diing tir “v6 chung” khi néi vé& hién tugng vo tin. Chiing
ta, nhitng ngudi Phat ti tin & thuy&t nhan qua luan hdi thi khi ching ta
néi rang phai c6 mot ki€p trudc, thi phdi c6 mot ki€p trude nita, trudc
nifa, va truSc nita, van van. N6i cach khdc, luan hdi 1a vo thily. Tuong
tu nhu vay khi chiing ta néi ring phdi c6 mot ki€p sau, thi phdi c6 mot
ki€p sau nifa, sau nita, vd sau nita, van van. Nhu vay luan hoi 1a vo
chung. N€u chiing ta tin rdng tAm tri ca minh 12 mot dong lién tuc
nhitng trang thdi ‘tAm’ gdm cd ky c vé ki€p trudc ctia minh, va ty
thuy€&t phuc minh ring né phai nhu vdy chit khong thé nao khic hon
dudc, vi cdi khong phaila ‘tAm’ khong thé dudc 1am thanh ‘tAm’ trong
mot ching sanh nao d6. Nghia 1a cdi goi la dong tAm thiic, hay cdi tAim
trong mdt ching sanh nao d6 s€ tréi chay lién tuc mai mai, vo thiy-vd
chung.

Beginninglessness-Endlessness
According to the Buddhist Point of View

Some people wonder, “How dis this process start? Was there a
beginning to our universe and the beings in it?” To watch the rise and
fall of objects, we must first decide from which angle to view them.
Only then can we make sure when an ‘event’ actually started, for how
long it abides, and when it terminates. A ‘being’, for example, taken as
a ‘being’ began when it was born, stops when it dies, and abides in
between. However, no one among us has that kind of good luck to
observe our universe from the time when it was born, when it destroys,
and the period of time of its life. So, from a Buddhist point of view, it’s
senseless to search for the beginning of our existence and the start of
our disturbing attitudes. The Buddha was extremely practical, stressing
that we deal with the present situation and try to remedy it. Getting lost
in useless speculation prevents us from focusing on the present and
improving it. For example, a person wounded by a bullet, but before he
would accept medical attention, he insists on knowing who shot the
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bullet, who manufactured it, and when it was made, etc. He would die
before he is able to obtain the information he is asking. We would say
such a person is foolish. Knowing the origin of the bullet doesn’t
change his wound, nor does it save his life. He would have been wiser
to deal with his present situation, get medical attention and recover.
Similarly, it’s better to examine our present difficulties and their
causes and disturbing attitudes, and remedy them, rather than to get
lost in speculation about a non-existent beginning. The Buddha didn’t
discuss the origin of the universe, because knowing that doesn’t help us
solve our problems or improve the quality of our lives. Instead, he
explained how our minds cause our experience through motivating us
to act or to create karma. Understanding this enables us to gain control
over and purify this process.

The physical evolution of our universe is a matter for scientific
research. Science examines the continuity of physical material in our
universe, how cause and effect operate physically to produce the
various things in our universe. Matter in our universe has a cause: a
previous moment of matter or energy. It would be difficult to prove
there was a time when neither matter nor energy existed. If there once
was nothing, then out of what did matter arise? How could things be
produced without causes? Our present universe is a transformation of
the physical energy that existed previously. Our mind isn’t made of
physical material and therefore its causes aren’t material. Our mind
arises from the previous moment of mind in its continuity. We can trace
our consciousness back moment by moment to childhood. Our mind has
changed since then, but our present mind is related and caused by our
mind when we were younger. In this way, the existence of our
mindstream can be traced back to the time of conception. The
consciousness that entered the fertilized egg in our mother’s womb
must also have had a cause. From a Buddhist perspective, this is a
previous moment of mind, i.e. our consciousness of a previous life.
This continuity of mind goes back indefinitely. There was no
beginning. Just as the mathematical numberline has no beginning, one
more can always be added, neither has the continuity or our
consciousness. Our disturbing attitudes, which include ignorance, also
arise from causes: the previous moments of disturbing attitudes. Their
continuity goes back infinitely. If there were a first moment of
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disturbing attitudes, then we should be able to point to what caused it.
If it were initially pure and later became ignorant, where did ignorance
come from? It’s impossible for pure beings who perceive reality to
later become ignorant. If someone becomes ignorant, he or she wasn’t
completely pure before. In addition, no other being can make us
ignorant. No one can put ignorance into our mindstreams the way water
is poured into a cup.

The temporal or functional teaching applied the term to noumenal
or absolute, being considered as infinite; while the real or reliable
teaching applied the term to the phenomenal, being considerd as
infinite. We, Buddhists, believe in the theories of “Cause and Effect,”
and “Rebirth”, so when say that there must be a previous life, then,
there had been another previous life, another previous life, and another
previous life, and so on. In other words, “Rebirth” is beginningless.
Similarly, when say that there must be a future life, then, there will be
another future life, another future life, and another future life, and so
on. That is to say “Rebirth” is endless. If we believe that our present
mental experiences come in a continuum or succession of mental states
and includes memories of our past experiences in this life, and
persuading ourselves that it is inconceivable it could ever have been
otherwise because what is non-mind cannot be made a so-called ‘mind’
in a certain being. That means the so-called ‘mind’ in a certain being
had flown, flew, is flowing, and will flow forever without beginning or
ending.
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Phu Luc K
Appendix K

Y Nghia Tuong Poi
Trong Phdt Gido

Theo Tu Pién Random House Webster danh cho bac Pai Hoc thi
chit “Relative” ¢é nghia 12 cdi nay chi hién hitu hay c6 dugc dic tinh
bing su lién hé véi cdi khac ma thoi. Tuong d6i con c¢6 nghia 1a khong
tuyét doi hay bi 1& thudc. Chit “Tudng D8i” theo nghia den 13 hd tuong
ddi dai, nghia 13 ‘quan di€m hd tuong 1An nhau, ‘hd twong déng nhat,’
ciing y nhu néi ‘trao d6i cdc quan di€ém,” chit khong tich riéng tiing c4i
dé thuc hién mot cudc gidi hoa vé nhitng quan diém tuong phan hay dé
giy hiéu qua nén mot chd truong hdn hgp giita cac hé thdng suy 1y doi
lap. Thyc t&, nganh tv tudng ndy da c6 cong 16n tdi 1dp ¥ niém bao
dung nguyén thiy da dugc khai thi trong gido phdp ctia Pidc Phat
nhung hau nhu mat han trong nhiéu b phdi Ti€u Thira, ching 1a k&t
qua ctia nhitng di biét vé tu tudng. Theo Gido Su Junjiro Takakusu
trong Cuong Y&u Triét Hoc Phat Gido, Phat gido Ti€u Thira thong
thudng thda min véi phin tich va it khi thién vé dung hgp. Tréi lai,
Pai Thira thudng thién vé hd twong d6i dii gifta hai y niém tuong
phan. N&u phe nidy nhin quan diém clia riéng minh va phe kia giif chit
clia riéng ho, k&t qua duong nhién sé chia ré nhau. Pay Ia diéu xiy ra
trong trudng phdi Ti€u Thira. Pai Thira Phat gido day riing phdi hoa
ddng 1ap trudng clia riéng minh véi 1ap trudng cla ké khic, phai hd
tuong dung hdp nhitng 14p trudng d6i lap, dé thiy nhitng lap trudng
niy hgp nhit toan ven.

Chit “tuong d6i” & ddy theo nghia den 1a hd tuong d6i dai, nghia 1a
“quan diém hd tuong 1an nhau,” “hd tuong ddng nhi't” ciing y nhu néi
“trao d8i cdc quan diém.” Khong tich riéng tirng cdi d€ thuc hién cude
hoa gidi vé nhitng quan di€ém twong phan hay d€ giy hiéu qua nén mot
chii truong hdn hgp gitta nhitng hé thong suy 1y doi 1ap. Thuc t€, nganh
tu tudng ndy da c6 cong 16n tii 14p ¥ niém bao dung nguyén thiy di
dugc khai thi trong gido phap ctia Pic Phat nhung hau nhu mit hin
trong nhiéu bo phai Ti€u Thira, chiing 1a két qua cla nhitng di biét vé
tu twdng. Theo Tri€t Hoc Trung Qudn, tuong ddi 1a nhitng hién tugng
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khong c6 thuc tai doc 1ap hay thyc thé ciia chinh ching. Tuong d6i
tdnh hodic sy thy thudc 13 nhitng diic tdnh chd yé&u clia hién tugng, va,
mot vat 1a tuong ddi thi khong phai 1a ‘that,” hi€u theo y nghia cao
nhat ctia chit ndy. Tuyét ddi 1a thuc tai cda nhitng hién tugng. Tuyét
ddi va thé& gidi khong phai 1a hai nhém thyc tai khdc nhau dit & vi tri
ddi khdng nhau. Khi hién tugng dugc coi 1 tuong ddi, chiu sy chi phoi
clia nhitng nhan duyén va nhitng diéu kién ciu thanh th& gidi ndy thi
chiing 1a hién tugng; va khi hién tugng dugc coi 1a phi han dinh bdi tat
c4 nhan duyén thi hién tugng 1a tuyét doi.

Theo Phat gido, chon nhu tuong d6i trong thé€ gidi hién tugng, c6
thé thay ddi, y theo 15i néi gid danh ma hién ra, bit bi€n ma tuy
duyén. Nhitng nha tu tudng cda trudng phéai Tinh PO chdp nhan dung
tuong ddi chdn nhu d€ dién t4 tuyét ddi chin nhu, hay ding tuong dii
chan nhu nhu 1a ¢d xe phuong tién dua ching ta dén tuyét dii chan
nhu. Phuong thitc gitp hanh gid Tinh Po duva trén sic tudng d€ dat d&n
Phat tdnh 1a cdi v tuéng. Theo Tri€t Hoc Trung Qudn, tuong doi 1a
nhitng hién tugng khdng cé thuc tai doc 1ap hay thuc thé cda chinh
ching. Tuong ddi tdnh hoidc sy tlly thudc 1a nhitng dic tdnh chd yé&u
cda hién tuong, va, mdt vat 1a tuong ddi thi khdong phai 1a ‘that,’ hiéu
theo y nghia cao nhat clia chit nay. Tuyét ddi 13 thuc tai clia nhitng
hién tugng. Tuyét d6i va th€ gidi khong phdi 1a hai nhém thuc tai khdc
nhau dit & vi tri d6i khdng nhau. Khi hién tugng dudc coi 1a tuong doi,
chiu sy chi phdi ctia nhitng nhan duyén va nhitng diéu kién ciu thanh
th€ gidi ndy thi ching 14 hién tugng; va khi hién tugng dudc coi 1a phi
han dinh bdi tt cd nhan duyén thi hién tugng 1a tuyét doi.

Theo chan ly tuong ddi thi tit ca cdc sy vat déu hién hitu, nhung
trong chan 1y tuyét doi thi khong c6 gi hién hitu cd; trong chin 1y tuyét
ddi, ngudi ta thiy ring tit cd cdc sy vat déu khong c6 tu tinh, nhung
trong chan ly tuong ddi c6 mot sy nhin thitc chd nao khdng c6 ty tinh.
Gido thuyé&t n6i vé tu va tha ddi ddi véi nhau, nhd d6 ma ton tai, nhu
hinh nh& ¢6 ba canh ma thanh hinh tam gidc, sic cinh ddi dii vdi nhin
cin ma thanh sic canh, nhidn cin ddi véi sic cdnh ma thanh nhin cin,
ngin d6i v6i dai ma thanh ngin, dai d6i v6i ngdn ma thanh dai. LAy
thi du nhu cdi ban ching han, n€u ban mudn tim ki€m c4i vat thé ma
ban dang dé tay trén d6 d€ kham pha xem né that sy 1a cdi gi trong
cdc phan, hoic phin niy 1a cdi ban, hay phin kia 12 c4i ban, thi sé&
khong c6 bat cit diéu gi c¢6 thé tim tha'y dudc 12 cdi ban ca vi cdi ban la
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mot cdi gi d6 ma néu tim ki€m bing phan tich s& khong thé thiy dugc.
Néu chiing ta dya vao thuc tai tuyét d6i hodc tdnh khong ctia mot “céi
ban” ching han 13 nén tdng va tim ki€m xem né cé thé tim dugc
khong, thi né sé& trd thanh chan 1y quy udc theo nghia chinh né 1a nén
tdng d6. Trong mdi tuong quan v6i “cdi ban”, tdinh khong clia né la
mot chan ly tuyét doi, nhung trong tuong quan vdi thuc tai ca chinh
nd, ¢6 nghia la thyc tai cla thyc tai, thi d6 1a chan 1y quy uéc.

Trong cudc song hiing ngay, hiu nhu trong moi trudng hgp, nguyén
ly Tuong P&i dugc da va dang dugc ng dung. HO tuong doi dii bing
cdch tuy huy diét, khi dugc thé hién, c6 gié tri thuc ti€n 16n san bing
nhitng quan di€ém tuong phdn hay tao nén thién cdm giita nhitng phe
phdi ddi nghich. Bing vao mdt, hay nhiéu hon, trong s& cdc phuong
phdp nay, di biét tinh c6 thé dwa d&n lién hiép, va cudc ddi mong do
dudc dung hgp v6i ddi song gidc ngd. Nhitng ¥ tudng nhu néi: nhin ban
thé trong hién tugng, coi dong nhu tinh va tinh nhu dong, ddng nhat va
vO hanh, tinh va bat tinh, toan va bAt toan, mot va nhiéu, riéng va
chung, thudng va vo thudng, tit ca déu c6 thé dat dudc bing ly thuyé&t
ndy. Su &ng dung quan trong nhat cda hoc thuyé&t niy 1a nhim tdi chd
ddng nhat cla ddi song, sinh tif vd Niét Ban. Bdn thin doi song 12 Niét
Ban ciing nhu nudc v6i séng 1a mot. PSi song 1a cdi nay thi Niét Ban
1a cdi khong ddi song kia. N€u dat t6i Ni€t Ban ngay trong su song,
ddi song trd thanh 1a mot véi Niét Ban, nhung chi dat trong tAim vi thin
van hién hitu. Nhung Ni&€t Ban toan ven hay tron ven dugc dat d&€n khi
chét. Sy diét tin cla thin xdc la diéu kién tit y&u cda Niét Ban toan
ven, cling nhu sy dirng ling clia séng chung cudc ndi tinh 1ing toan ven
clia nuSc. Thdi gian va khong gian déu tuong d6i, Chiing tuong ddi so
vdi titng tAm thidc cu thé. Khodng thdi gian ddi v6i chiing ta 1a mot
nim thi d6i v6i mot ngudi c6 tim thitc vi t& hon c¢6 thé chi 1a mot
khodng thdi gian ngin ngli hon. Tuong ty, mdt ngudi da dat dudc trinh
dd tu tap cao, c6 thé xem mot sit na 13 mot ki€p hodc mot ki€p 1a mot
sdtna.

The Meanings of Relativity in Buddhism
According to the Random House Webster College Dictionary the

term ‘“Relative” means something is existing or having its specific
nature only by relation to something else. “Relative” also means not
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absolute or independent. The word for “Reciprocal Identification” is
more literally “mutual” and “regarding,” that is “mutually viewing from
each other’s point,” “mutual identification,” which is as much as to say
and “exchange of views.” It is indispensable to bring about a
reconciliation of conflicting opinions or effect a syncretism among
opposing speculative systems. This trend of thought, in fact, served
greatly to restore the original idea of tolerance which was revealed in
the Buddha’s teaching but was almost entirely lost in the various
Schools of Hinayana which resulted from differences of opinion.
According to Prof. Junjiro Takakusu in The Essentials of Buddhist
Philosophy, Hinayana Buddhism is generally satisfied with analysis
and rarely inclined to synthesis. The Mahayana, on the other hand, is
generally much inclined to the reciprocal identification of two
conflicting ideas. If one party adheres to his own idea while the other
party insists on his own, a separation will be the natural result. This is
what happens in the Hinayana. The Mahayana teaches that one should
put one’s own idea aside for a moment and identify one’s own position
with that of the other party, thus mutually synthesizing the opposed
positions. The both parties will find themselves perfectly united.

“Reciprocal identification” is more literally “mutual” and
“regarding,” that is, “mutually viewing from each other’s point,”
“mutual identification,” which is as much as to say an “exchange of
views.” It is indispensable to bring about a reconciliation of conflicting
opinions or to effect a syncretism among opposing speculative systems.
This trend of thought, in fact, served greatly to restore the original idea
of tolerance which was revealed in the Buddha’s teaching but was
almost entirely lost in the various Schools of Hinayana which resulted
from differences of opinion. According to the Madhyamaka philosophy,
phenomena have no independent, substantial reality of their own.
Relativity or dependence is the main characteristic of phenomena, and
that which is relative is not really the highest sense of the word. The
Absolute is the reality of the appearances. The Absolute and the world
are not two different sets of reality posited against each other.
Phenomena viewed as relative, as governed by causes and conditions
constitute the world, and viewed as free of all conditions are the
Absolute.
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According to Buddhism, the relative truth, or the truth of the unreal,
which is subject to change, manifests ‘stillness but is always
illuminating,” which means that it is immanent in everything. Pure
Land thinkers accepted the legitimacy of conventional truth as an
expression of ultimate truth and as a vehicle to reach Ultimate Truth.
This method of basing on form helps cultivators reach the Buddhahood,
which is formless. According to the Madhyamaka philosophy,
phenomena have no independent, substantial reality of their own.
Relativity or dependence is the main characteristic of phenomena, and
that which is relative is not really the highest sense of the word. The
Absolute is the reality of the appearances. The Absolute and the world
are not two different sets of reality posited against each other.
Phenomena viewed as relative, as governed by causes and conditions
constitute the world, and viewed as free of all conditions are the
Absolute.

According to relative truth all things exist, but in absolute truth
nothing is; in absolute truth one sees that all things are devoid of self-
nature; however, in relative truth, a perception where there is no self-
nature. The doctrine of mutual dependence or relativity of all things for
their existence, i.e., the triangle depends on its three lines, the eye on
things having color and form, long or short. A table, for example, if you
take the table as the object which you put your hand on but search to
discover what is actuallyis among the parts, whether this is it or that is
it, then there is not anything that can be found to be it because the table
is something that cannot be analytically sought and it cannot be found.
If we take the ultimate reality or emptiness of the table as the
substratum and search to see if it can be found; then it becomes a
conventional truth in terms of itself as the substratum. In relation to the
table, its emptiness is an ultimate truth, but in relation to its own
reality, i.e., the reality of the reality, it’s a conventional truth.

In our daily life, in almost all circumstances, the “Reciprocal
Theory” has been applied. Reciprocal identification by mutual self-
negation, when realized, has a great practical value in smoothing out
conflicting opinions or in creating sympathy among opposing parties.
Through one or more of these methods diversity can be brought to
union, and illusory existence is synthesized with the enlightened life.
Such ideas as seeing noumenon in phenomenon, regarding motion as



258

calm or calm as motion, identifying action and inaction, purity and
impurity, perfection and imperfection, one and many, the particular and
the general, permanence and impermanence, are all attainable by this
theory. It is one of the most important ideas of Mahayana and is
indispensable for a clear understanding of the Buddhist doctrine as
taught in the Mahayana. The most important application of this doctrine
concerns the identification of life and Nirvana. Life itself is Nirvana,
just as water and wave are identical. Life is one thing and Nirvana is
another lifeless thing. If one attains Nirvana while yet living, life
becomes identified with Nirvana but only in the sense of a state of
mind because the body still exists. But perfect or complete Nirvana is
attained at death. The extinction of the body is the perfect Nirvana, just
as the cessation of the wave results in the perfect quiescence of the
water. Time and space are relative. They are relative to a particular
consciousness. What for us would be a year, for someone who has
manifested a subtler consciousness would be a shorter period of time.
Similarly, it is possible for person who has obtained higher meditative
stabilization to consider an aeon a moment, or a moment an aeon.
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Phu Luc L
Appendix L

Y Nghia Tuyét Doi
Trong Phdt Gido

HAau hét tat cd van hitu déu c6 moi quan hé ddng nhat. Thit nhdt 1a
ddng nha't trong hinh thitc hai y&u t6 khac biét k&t hgp nhau d€ thanh
mot nhat thé. Pong nhit tdnh phai cé vi hai thanh t§ riéng biét dugc
hgp thanh mot, nhu dong dé va kém dugc pha tron véi nhau dé tao
thanh mot hgp kim 12 dong. Ly dong nhi't trong hinh thic nay la 16i
gidi thich chung cho tat cd cdc trudng phdi ctia Phat Gido. Thit nhi 1a
ddng nhat trong ban thé c6 nhiéu géc canh d6i 1ap. Pdng nhit tinh
phai c6 vi sdp va ngita c6 thé coi nhur khic nhau, nhung trong thyc t&
chiing chi 12 mdt. C6 nhitng quan di€m d6i 1ap nhu 1a mit trude va mit
sau cla cling mot ngdi nha. Ciing vay, néu ddi séng dugc nhin tir quan
diém mé hoic, thi n6 1a ddi song; nhung néu né dugc nhin tir quan
diém gidc ngd thi n6 12 ni€t ban. Ca hai thuc ra chi 12 mot. Mot vai
trudng phai Pai Thira chi truong 16i gidi thich vé ddng nhat trong ban
thé ndy. Thit ba 13 ddng nhat trong hinh thifc va ban thé nhu nudc va
séng hay “Hién Tuong Luin”. Pdng nhit tinh phdi c6, vi ring toan
dién thuc thé 1 c4i mot toan ven, nhu nudc va séng, toan thé clia nudc
dugc bi€u hién nhu 13 séng. Theo Phit gido, tuyét dbi 1a vugt ra ngoai
st so sdnh. Tuyét ddi 1a thuc tai cda nhitng hién tugng. Tuyét doi ludn
luén c6 ban chat ddng nhit. Ni€t ban hoic thuc tai tuyét ddi khong
phdi 12 thi gi dugc tao sanh hodc thanh tyu. Theo tri€t hoc Trung
Qudn, Nguyét Xitng cho riing vdi cdc bac Thanh gid thi Tuyét Pdi chi
12 sy im ling, vi n6 1a cdi gi bat kh4 thuy€&t hay bat kh3 dién dat bing
15i. Tuyét d6i 12 chan 1y cao nhat hay chan nhu, chan ly tuyét doi.
Huyén 40 va thudng nghiém tuong Gng vdéi chin 1y tuong ddi, con
tuyét doi thi tuong ng véi chdn 1y cao nhit cda Trung Luin tong.
Trong Phit gido, tuyét d6i déng nghia vdi chan nhu. N6 bat bién,
khong ddi, khong bi dnh hudng bdi bat cit thit gi, 1a tuéng chung cho
hét thdy cdc phdp. Tuyét ddi con c6 nghia 1a “Tanh Khong”, 12 su
ving bit moi su tudng. Tuyét d6i cling c6 nghia 12 “Bién t& thuc tai”
hay “cdi gi da d€n tot dinh chan 1y”, d&€n gidi han tot cling clia nhitng
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gl ¢6 thé tri nhan, hoan toan khdng con sai 14m hay dién ddo. Tuyét
ddi cling c6 nghia 1a “V6 Tuéng” 1a khdng c6 tuéng trang. Tuyét doi
lai con c6 nghia 1a “Chan Ly t6i thing” hay thing nghia, vi né dat
thanh do t&i thing ctia bac Thanh. Ngoai ra, tuyét ddi con dong nghia
v6i vd nhi, vo phan biét xi¥, vd sanh, chin tdnh clia chu phdp, bat kha
thuy&t, vo vi, phi hy luan, chan 1y, chan tdnh, ni€t ban, tich diét, Phat
qua, tri tué, gidc ngo, tri thitc ma minh phai ty nhin trong chinh minh,
Phap than, Phat, vin van va van van. Theo Phat Gido, “Tuyét boi”
con rit nhiéu nghia khdc nhu sau: chan nhu (nhu thi), khong tdnh, niét
ban, bat nhi, bit sanh, cdi v phin biét, ban thé clia phap (ban chat
ctia vat ton hitu), bat kha dién dat, dich thuc nhu né dang la, khong thé
dién td bing ngdn tif hay hy luin, nhu thuc (cdi thuc sy dang 12), chdn
dé&, chan ly, Nhu Lai tang, thyc tai ma ta phai tu thé nghiém trong ndi
tdm, van van. Theo trudng phdi Du Gia, duy thic tuyét di l1a gido
phdp tiéu bi€u nhit va 1a cdi dugc goi 12 “chi nghia duy thic”. Theo
dé doi tugng thudng nghiém (vo thudng) thi ‘thudc chli quan’ va chi
thé nhin thic 13 ‘tuyét d6i’. Vdi d6i tugng thudng nghiém, Duy Gia
pht nhin tinh hién thuc doc 1ap clia ddi tugng ngoai gidi, va diéu nay
chi 12 ti€p ndi cdc ¥ niém truyén thong vé tinh vuot trdi clia “tAm’ trén
moi ddi tugng, dit ¢6 1& né c6 thé mang cho chiing mdt ndi dung phin
nao sic xdo hon va ham chita nhan thic luan rd rang hon trude. Trong
mot hanh vi tri thifc, tim va tim s& ¢6 tAm quan trong quyét dinh, con
‘d6i tugng’ 14 mot dnh td phan 16n da dudc dinh hinh, va trong mic do
nao dé, n6é do tim tao ra.

The Meanings of Absolute in Buddhism

Almost all things have the interrelationship of identification. First,
the identity in form as two different elements combining to form unity.
Identity is assumed because two distinct factors are united into one as
copper and zinc are mixed together from one alloy, bronze. This
identity in form is the explanation common to all Buddhist schools.
Second, the identity in substance although there may be opposing
angles. Identity is assumed because one’s front and one’s back may
appear differently but in reality they are one. There are opposing views
as are the front and back of the same house. In the same way, if life is
looked at from an illusioned view, it is life, but, if it is looked at from
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an enlightened view, it is nirvana. The two views are simply refer to
one thing. Some Mahayana schools hold this explanation of identity in
substance. Third, the identity in form and substance as water and wave
or phenomenology. Identity is assumed because the whole entity is
entirely one, as water and wave, the whole of water being manifested
as wave. According to Buddhism, “Absolute” means “Beyond
Comparison”. The Absolute is the Reality of the appearances. The
Absolute is always of uniform nature. Nirvana or the Absolute Reality
is not something produced or achieved. According to the Madhyamaka
philosophy, Candrakirti, to the saints, the Absolute is just silence, for it
is inexpressible by speech. The absolute knowledge is the highest truth
or tathata, the absolute. The illusory knowledge and empirical
knowledge correspond to relative truth (samvrti-satya), and the
absolute knowledge to the highest truth (paramartha-satya) of the
Madhyamika system. In Buddhism, “Absolute” is a synonym for
“Suchness”. It is unalterable, without modification, unaffected by
anything, and a mark common to all dharmas. It also means
“Emptiness” for it is the absence of all imagination. Some people
define it as “Reality-limit” for it is that which reaches up to the summit
of truth, to the utmost limit of what can be cognized, and is quite free
from error or perversion. Some other people define it as “Signless” for
it is the absence of all marks. The Absolute is further “Ultimate true”,
or the “Supreme object” because reached by the supreme cognition of
the saints. Furthermore, it also means non-duality, the realm of non-
discrimination, non-production, the true nature of dharma, the
inexpressible, the unconditioned, the unimpeded (nishprapanca), the
actual fact (tattva), that which really is (yathabhuta), the truth (satya),
the true reality (bhutata), nirvana, cessation, Buddhahood, wisdom,
enlightenment, the cognition which one must realize within oneself, the
Dharma-body (dharmakaya), the Buddha, and so on, and so on.
According to Buddhism, “Absolute” has many other meanings as
follows: suchness (tathata), emptiness (void, sunyata), nirvana
(nibbana), non-dual, unproduced, the realm of non-discrimination, the
true nature of dharma or the essence of being (dharmadhatu or
dhamrata), the inexpressible, thatness (tattva), free of verbalization and
plurality, that which really is, the true reality, truth, the womb of
Tathagatas (Tathagata-garbha), reality which one must realize within
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oneself, and so on. According to the Yogacarins, the absolute idealism
is the most characteristic doctrine and is their so-called ‘idealism’,
which is ‘subjective’ with regard to the empirical and ‘absolute’ with
regard to the transcendental subject. As to the first, it denies the
independent reality of an external object, and merely continues the
traditional ideas about the primacy of ‘thought’ over all objects, though
it may perhaps give them a somewhat sharper edge and a more
pronounced epistemological content than they may have had before. In
every mental act thought and its concomitants are of decisive
importance, and the ‘object’ is a shadowy appearance largely shaped
and to some extent conjured up by thought.



263

Phu Luc M
Appendix M

Kiép Nhdn Sinh

Ki€p song hién tai do Ai va Thi (Tanha-Upadana) cia ki€p qué
khit tao thanh. Ai va Thi nhitng hanh dong c6 chd ¥ trong ki€p hién tai
s€ tao thanh sy tdi sanh trong tuong lai. Theo Phat gido thi chinh hanh
nghiép ndy di phan loai ching sanh thanh cao thugng va thdp hén.
Cdc ching sanh 1a ké thira tu ctia nghiép, 1a chd nhin cla nghiép.
Nghiép la thai tang, nghiép 12 quyén thudc, 1a diém tia, nghiép phin
chia cdc loai hitu tinh; nghia 1a c6 liét ¢6 vu (Dhammapada 135). Theo
sinh hoc hién dai, di sdng mdi clia con ngudi bit dau ngay trong
khodnh khic k¥ diéu. Khi mot t& bao tinh tring clia ngudi cha két hdp
véi t&€ bao hay nodn bao clia ngudi me. Pay 12 khodnh khic tdi sanh.
Khoa hoc chi dé ciap dé&n hai y&u td vat ly thong thudng. Tuy nhién,
Phit gido n6i d&€n y&u thd thit ba dugc xem 13 thuin tdy tinh than.
Theo Kinh Mahatanhasamkhaya trong Trung Bo Kinh, do sy két hgp
cla 3 y€u t6 ma sy thu thai xdy ra. Néu ngudi me va cha giao hgp véi
nhau, nhung khong ding thdi k¥ thy thai cia ngudi me, va ching sanh
s& tdi sanh khong hién dién, thi mdt madm sdng khdng dugc gieo vio,
nghia 13 bao thai khong thanh hinh. N&u cha me giao hgp ding thdi ky
thu thai cia ngudi me, nhung khdng c6 su hién dién ctia ching sanh sé&
tdi sanh, lic d6 ciing khong c6 su thu thai. Néu cha me giao hgp véi
nhau ding thoi ky thu thai cia nguGi me va cé sy hién dién cta ching
sanh sé& tdi sanh, lic 4y mam s6ng di dugc gieo vao bao thai thanh
hinh. Y&u t§ thit ba chi 12 mot thuat ngit cho thic tdi sanh. Ciing can
phdi hiéu ring thifc tai sanh ndy khong phdi 1a mot “ty ngd” hay “linh
hdn” hodc mdt thyc thé cdm tho qua bdo t6t xau cla nghiép thién ac.
Thic ciing phat sanh do cdc duyén. Ngoai duyén khong thé cé thic
sanh khdi.

Theo Hoa Thugng Piyadassi trong quyén “Con Pudng C§ Xua”,
cudc ddi, theo dao Phat 1a bién khd. Cdi khd thong tri moi ki€p song.
N6 chinh 12 vdn dé cin ban cla cudc song. Thé gian diy khd dau va
phién ndo, khong ai thoat khdi su tréi budc clia ndi bt hanh nay, va
day 1a mot sy that chung ma khong mot nguSi sdng sudt nao c6 thé
pht nhan. Tuy nhién, viéc nhin nhan sy kién phd quit niy khong cé
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nghia 12 phi nhin hoan toan moi lac thd hay hanh phiic § dsi. Pic
phat, bac thuyé&t Khé, chua bao gid phi nhan hanh phic cudc sdng khi
Ngai dé cap dén tinh chit phd quit cia Khd. Co cAu tAim-vat ly niy
chiu sy thay d6i khdng ngirng, né tao ra cic ti€n trinh tim-vat Iy mdi
trong tirng sdt na va nhur vy bio ton dugc tiém ning cho cic ti€n trinh
cd ciu trong tuong lai, khong dé lai khe hé nao giita mot sat na vdi sit
na k€. Ching ta sdng va chét trong tirng st na cta ddi minh. Cudc
song ching qua chi 1a sy trd thanh va hoai diét, mot sy sanh va diét
(udaya-vaya) li€n tuc, tya nhu nhitng lugn séng trén dai duong vay.
Tié€n trinh tAm-vat ly bi€n d6i lién tuc niy rd rang di cho chiing ta
thay, cudc song nay khong dirng lai vao lic chét ma sé ti€p tuc mai
mai. Chinh dong tdm ning dong ma chiing ta thudng goi la ¥ chi, khit
4i, u6c mudn hay tham 4i da tao thanh nghiép Ivc. Nghiép luc manh
mé ndy, y chi mudn sinh tdn nay, da duy tri cudc sdng. Theo Phat gido,
khong chi ¢6 cudc séng con ngudi ma ci th€ gian hitu tinh ndy déu bi
16i kéo bdi sitc manh vi dai ndy, d6 1a tim va cdc tAm s&, thién hoic
bat thién cda nd.

“Mang sdng mong manh, Céi chét la chic chin”. Pay 1a mot cau
n6i ndi ti€ng trong Phat Gido. N&u chiing ta ludn biét ring cdi chét 1a
chic chidn va 12 mdt hién tugng ty nhién ma moi ngudi rdi sé phai kinh
qua, thi ching ta s& khong con s¢ hdi trudc cdi chét. Tuy nhién, tat ca
chiing ta ai cling sd chét vi ching ta khong nghi vé sy tat y&u clia nd.
Trai lai, chiing ta thich chap thii vao ddi song va tir d6 phét sinh ra dd
thit tham chdp. Theo Ting si ngudi Pic Nyanatiloka k€ lai 15i clia
Visuddhi-Magga nhu sau: “Céc thyc thé chi ¢6 mot khodnh khic rat
ngin d€ sdng, ngang véi thdi gian clia mot tia chép. Khi thdi gian d6
két thic thi thyc thé 4y tiéu tan. Thé 1a thuc thé cda qua khi di chét,
khong con dang sdng va ciing khong song lai dudc trong hién tai hay
tuong lai. Thuc thé trong hién tai khong séng trong qud khit, né dang
song trong khodng khic hién tai, nhung ciing khdng song trong tuong
lai khong song trong qué khit hay hién tai, né chi séng vé sau nay. Mot
thyc thé trong tuong lai. That vay, cudc ddi 13 mot gidc mo dai. Ngay
cé sau gidc ngl, khi ching ta thic diy, c¢6 cdi gi khic nhau gitta gidc
mJ minh c6 dém qua va nhitng thdng ngdy tho Au clia minh dau?
Chiing ta c6 cdm gidc thiy ring chiing ta dang tai sinh mdi budi sing
sau gidc ngl hay c6 cdm gidc dang tdi sinh trong tirng khodnh khic sau
hai thd. Nhu vy khong c¢6 mot cdi “Ta” that sy nao trong nhirng cdi tdi
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sinh ma minh c6 4y khong? Chic chdn 1a khong! Ky that, ching ta
dang bi&n ddi vo tan. Va chiing ta biét chiing ta 1 cdc niém dang dugc
hién 19, th€ thdi!

Coi ngudi suéng khd 14n 16n, nén dé ti€n tu d€ dat thanh qua vi
Phat; trong khi cac cdi khdc nhu cdi trdi thi qud sudng nén khong mang
tu tip, cdi stic sanh, nga quy va dia nguc thi khd s& ngu t&i, nhd nhép,
dn udng 1an nhau nén ciing khong tu dugc. Tuy nhién, trong cdc trin
bao, sinh mang 12 hon, n€u mang minh con la con tit cd. Chi mong sao
cho thain mang ndy dugc sdng con, thi lo chi khdng c6 ngay giy dung
nén co nghiép. Tuy nhién, van vat & trén ddi n€u da c6 mang cdi tuéng
hitu vi, tat phdi c6 ngay bi hoai diét. D&i ngudi ciling thé, hé c6 sanh la
cé ti; tuy ndéi trdm ndm, nhung mau nhu dnh chdp, thodng qua tua
suong, nhu hoa hién trong guong, nhu tring 16ng ddy nuSc, hoi thd
mong manh, chi ndo c¢6 bén 1au? Phat t¥ chon thuan nén ludn nhé ring
khi sanh ra di khong mang theo modt ddng, nén khi chét rdi ciing khong
cAm theo mot chit, sudt ddi 1am lung khd than tich chita ctia cdi, rot
cudc vo ich cho ban thin minh trudc cdi sanh 130 bénh t&. Sau khi chét
di, clia cdi 4y lién trd qua tay ngudi khic mot cdch phi phang. Liic 4y
khong c6 mdt chiit phudc lanh nao dé cho thian thic nuong ciy vé kiép
sau, cho nén phdi doa vao tam d6 4c dao. C§ dite ¢6 day: “Thi€n nién
thi€t moc khai hoa di, nhit that nhon than van ki€p nan.” Nghia 1a ciy
sdt ngdn nim ma nay nd hoa ciing chua 14y lam kinh di, ché thin ngudi
mot khi di mat di thi mudn ki€p ciing khé ma tdi hdi. Vi thé, Phat i
chon thuian nén luén nhé nhitng gi Phat day: “Than ngudi khé dudc,
Phat phap khé gip. Pugc thin ngudi, gip Phit phip, ma ta nd d€ cho
thdi gian ludng qua vo ich, qua 13 udng cho mot ki€p ngudi.”

Theo Kinh T& Thap Nhi Chudng, Chuong 38, Bdc Phat hdi mot vi
Sa Mén: “Sinh mang clia con ngudi ton tai bao 14u?” Vi Sa Mén dap:
“Bach Th& ton, trong vai ngdy.” Phat néi: “Ong chua hi€u Pao.” Ptc
Phat héi mot Sa mon khic: “Sinh mang con ngudi ton tai bao 1au?” Vi
kia ddp: “Bach Th& Toén, khodng mdt bita #n.” Phit ndi: “Ong chua
hi€u Pao.” Bidc Phat lai hdi méot vi khdc: “Sinh mang con ngudi ton tai
bao 14u?” Vi kia ddp: “Bach Thé& Ton, khodng mot hoi thd.” Phat khen:
“Hay 1im! Ong 1a ngudi hi€u Pao.” Piwc Phat di nhiéu lan day:
“Mang s6ng con ngudi trong hdi thd, thd ra ma khdng thd vao la da
mang mot va budc sang ki€p khac”. That vay, cudc sdng cla chiing ta
khdc ndo hdi thd ra thd vio, gidng nhu 14 sinh ra trén canh rdi rung
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xudng. Ngay xua tai cic chiia, nhitng chi ti€u phai ciing nhau quét 14 &
16i di va san chuia. Quét xong dang niy, dang kia 14 da tran ngdp, quét
dé&n cudi dudng thi ddu dudng 14 di phl day nhitng chd ho vira quét
xong. Khi hi€u dugc bai hoc 14 rung, chiing ta c6 thé quét sach 16i di
hiing ngdy va git hdi hanh phiic 16n lao trong cudc sdng phl du bién
ddindy.

Trong Kinh Phdp Cu, Buc Phat day: “Pudc sinh lam ngudi 1a kho,
dudc song con 1a khé, duge nghe Chanh phap 1a khé, dugc gip Phat ra
doi 1a khé (182). “Mua mua ta & diy, dong ha ta cling & day,” ddy la
tAm tudng clia hang ngudi ngu si, khdng tu gidc nhitng gi nguy hiém
(286). Ngudi ddm yéu con cdi va stic vat thi tim thudng mé hoic, nén
bi tlr than bit di nhu xém lang dang say ngli bi con nudc 1ii 16i cuén ma
khong hay (287). Mot khi t¥ thin dd d&n, ching c6 than thudc nio cé
thé thé thay, dit cha con thin thich ching 1am sao cttu ho (288).” Vi
vay, Ptic Phat day ti€p: “Song trim tudi ma phd gi6i va budng lung,
ching bing song chi mdt ngdy ma tri gidi, tu thién dinh (110). S6ng
trim tudi ma thi€u tri hué, khong tu thién, ching bing song chi mot
ngdy ma dd tr, tu thién dinh (111). S&ng trim tudi ma gidi dii khong
tinh tin, ching bing s6ng chi mdt ngdy ma hing hdi tinh cin (112).
Song trim tudi ma khdng thdy phdp vo thudng sinh diét, ching bing
song chi mdt ngdy ma dugc thidy phap sinh diét vo thudng (113). S6ng
trim tudi ma khong thi'y dao tich tinh v6 vi, ching bing séng chi mot
ngay ma dugc thi'y dao tich tinh vo vi (114). SOng trim tudi ma khong
thd'y phdp tdi thugng, ching bing song chi mdt ngdy ma dudc thdy
phdp t6i thugng (115).”

Human’s Life

The present birth is brought about by the craving and clinging
karma-volition (tanha-upadana) of past births, and the craving and
clinging acts of will of the present birth bring about future rebirth.
According to Buddhism, it is this karma-volition that divides beings into
high and low. According the Dhammapada (135), beings are hiers of
their deeds; bearers of their deeds, and their deeds are the womb out of
which they spring, and through their deeds alone they must change for
the better, remark themselves, and win liberation from ill. According to
modern biology, a new human life begins in that miraculous instant
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when a sperm cell from the father merges with an egg cell or ovum
within the mother. This is the moment of birth. Science speaks of only
these two physical common factors. Buddhism, however, speaks of a
third factors which is purely mental. According to the
Mahatanhasamkhaya-sutta in Majjhima Nikaya, by the conjunction of
three factors, conception take place. If mother and father come
together, but it is not the mother’s proper season, and the being to be
reborn (gandhabba) does not present itself, a gern of life is not planted.
If the parents come together, and it is the mother’s proper season, but
the being to be reborn is not present, then there is no conception. If the
mother and father come together, and it is the mother’s proper season
and the being to be reborn is also present, then a germ of life is planted
there. The third factor is simply a term for the rebirth consciousness
(patisandhi-vinnana). It should be clearly understood that this rebirth
consciousness is not a ‘“self” or a “soul” or an “ego-entity” that
experiences the fruits of good and evil deeds. Consciousness is also
generated by conditions. Apart from condition there is no arising of
consciousness.

According to Most Venerable Piyadassi in “The Buddha’s Ancient
Path”, life according to Buddhism is suffering; suffering dominates all
life. It is the fundamental problem of life. The world is suffering and
afflicted, no being is free from this bond of misery and this is a
universal truth that no sensible man who sees things in their proper
perspective can deny. The recognition of this universal fact, however,
is not totally denial of pleasure or happiness. The Buddha, the Lord
over suffering, never denied happiness in life when he spoke of the
universality of suffering. The psycho-physical organism of the body
undergoes incessant change, creates new psycho-physical processes
every instant and thus preserves the potentiality for future organic
processes, and leaves the gap between one moment and the next. We
live and die every moment of our lives. It is merely a coming into
being and passing away, a rise and fall (udaya-vaya), like the waves of
the sea. This change of continuity, the psycho-physical process, which
is patent to us this life does not cease at death but continues
incessantly. It is the dynamic mind-flux that is known as will, thirst,
desire, or craving which constitutes karmic energy. This mighty force,
this will to live, keeps life going. According to Buddhism, it is not only
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human life, but the entire sentient world that is drawn by this
tremendous force, this mind with its mental factors, good or bad.

“Life is uncertain, death is certain.” This is a well-know saying in
Buddhism. Knowing fully well that death is certain and is the natural
phenomenon that veryone has to face, we should not be afraid of death.
Yet all of us fear death because we do not think of its inevitability. We
like to cling to our life and body and develop too much craving and
attachment. A German monk named Nyanatiloka, reiterated the
momentariness of existence from Visuddhi-Magga as follows: “All
beings have only a very short instant to live, only so long as a moment
of a slash of a lightning. When this is extinguished, the being is also
extinguished. The beings of the last moment is now no longer living,
and does not live now or will not live again later. The being of the
present moment did not live previously, lives just now, but later will
not live any more. The being of the future has not lived yet in the past,
does not yet lived now, and will only live later.” In fact, this life is a
long dream. Even when we wake up after our night sleep, is there any
difference among the dreams we had last night and the years of our
childhood? We feel that we are reincarnating every morning after the
sleep or we feel that we are reincarnating every moment after the
breath. Thus, is there any real us in this process of reincarnation?
Surely, not at all! As a matter of fact, we have been changing
endlessly. And we know we are the thoughts being manifested. That’s
all!

Human beings have both pleasure and suffering, thus it’s easy for
them to advance in cultivation and to attain Buddhahood; whereas the
beings in the Deva realm enjoy all kinds of joy and spend no time for
cultivation; beings in the realms of animals, hungry ghosts and hells are
stupid, living in filth and killing one another for food. They are so
miserable with all kinds of sufferings that no way they can cultivate.
However, of all precious jewels, life is the greatest; if there is life, it is
the priceless jewel. Thus, if you are able to maintain your livelihood,
someday you will be able to rebuild your life. However, everything in
life, if it has form characteristics, then, inevitably, one day it will be
destroyed. A human life is the same way, if there is life, there must be
death. Even though we say a hundred years, it passes by in a flash, like
lightening streaking across the sky, like a flower’s blossom, like the
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image of the moon at the bottom of a lake, like a short breath, what is
really eternal? Sincere Buddhists should always remember when a
person is born, not a single dime is brought along; therefore, when
death arrives, not a word will be taken either. A lifetime of work,
putting the body through pain and torture in order to accumulate wealth
and possessions, in the end everything is worthless and futile in the
midst of birth, old age, sickness, and death. After death, all possessions
are given to others in a most senseless and pitiful manner. At such
time, there are not even a few good merits for the soul to rely and lean
on for the next life. Therefore, such an individual will be condemned
into the three evil paths immediately. Ancient sages taught: “A steel
tree of a thousand years once again blossom, such a thing is still not
bewildering; but once a human body has been lost, ten thousand
reincarnations may not return.” Sincere Buddhists should always
remember what the Buddha taught: “It is difficult to be reborn as a
human being, it is difficult to encounter (meet or learn) the Buddha-
dharma; now we have been reborn as a human being and encountered
the Buddha-dharma, if we let the time passes by in vain we waste our
scarce lifespan.”

According to the Sutra in Forty-Two Sections, Chapter 38, the
Buddha asked a Sramana: “How long is the human lifespan?” He
replied: “A few days.” The Buddha said: “You have not yet understood
the Way.” The Buddha asked another Sramana: “How long is the
human lifespan?” The other replied: “The space of a meal.” The
Buddha said: “You still have not yet understood the Way.” The Buddha
then asked another Sramana: “How long is the human lifespan?” The
last one replied: “The length of a single breath.” The Buddha said:
“Excellent! You understand the Way.”The Buddha taught on many
occasions: “Human life is only as long as one breath, for breathing out
(exhaling) without breathing (inhaling) means we have already died
and stepped over into a new lifetime.” In fact, our lives are like the
breath, or like the growing and falling leaves. In the old days, at
temples, the novices always must sweep falling leaves together on the
open grounds and walkways of the monasteries. The leaves fall, the
novices sweep, and yet, even while the sweeping continues and the
near end of a long path is being clear, the novices can look back to the
far end they have already swept and see a new scattering of leaves
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already starting to cover their work. When we can really understand
about falling leaves, we can sweep the paths every day and have great
happiness in our lives on this changing earth.

In the Dharmapada Sutra, the Buddha taught: “It is difficult to
obtain birth as a human being; it is difficult to have a life of mortals; it
is difficult to hear the Correct Law; it is even rare to meet the Buddha
(Dharmapada 182). Here I shall live in the rainy season, here in the
winter and the summer. These are the words of the fool. He fails to
realize the danger (of his final destination) (Dharmapada 286). Death
descends and carries away that man of drowsy mind greedy for
children and cattle, just like flood sweeps away a sleeping village
(Dharmapada 287). Nothing can be saved, nor sons, nor a father, nor
even relatives; there is no help from kinsmen can save a man from
death (Dharmapada 288).” Thus, the Buddha continued to teach: “To
live a hundred years, immoral and uncontrolled, is no better than a
single-day life of being moral and meditative (Dharmapada 110). To
live a hundred years without wisdom and control, is no better than a
single-day life of being wise and meditative (Dharmapada 111). To
live a hundred years, idle and inactive, is no better than a single-day
life of intense effort (Dharmapada 112). To live a hundred years
without comprehending how all things rise and pass away, is no better
than a single-day life of seeing beginning and end of all things
(Dharmapada 113). To live a hundred years without seeing the
immortal state, is no better than a single-day life of one who sees the
deathless state (nirvana) (Dharmapada 114). To live a hundred years
without seeing the Supreme Truth, is no better than a single-day life of
someone who see the highest law (Dharmapada 115).”
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Appendix N

Thé Gidi Ngay Nay

Thé gidi ngdy nay khong con giong nhu thé gidi clia nita thé ky vé
trudc nita. Nhitng quan niém vé t6t xdu da thay d6i nhanh chéng,
nhitng thdi do d6i véi cdi hdp dao 1y va khong hgp véi dao 1y cling da
khdc di, va cdi nhin chung vao con ngudi va sy vt ciing trd nén khdc
biét. Ching ta dang sdng trong mdt thdi dai voi va, gip rit va nhanh
chéng. Cing thing bat ci noi ddu. Néu ban ding & mot géc dudng
nhon nhip va nhin ky sic mit ctia nhitng ngudi qua lai mdt cdch voi
vi, ban s& nhin thdy ring phan 16n nhitng ngudi 4y c¢6 vé ling xing,
16n x0n, va nghi ngdi lo 4u, chit khong c6 may ngudi thodi mai. Ho
mang theo v6i ho mot bau khong khi cing thing. Ho 1a hinh 4nh clia
st voi va lo Au. Hi€m khi ching ta tim dugc mot hinh 4nh an tinh, binh
thdn va thodi m4i trén nhitng guong mit clia ho. P6 1a thé gidi hién
dai. Pic diém cda thé gidi ngay nay 1a hdi hd vo trat ty, dua dén
nhitng quy€t dinh nhanh chéng va nhitng hanh dong thi€u than trong.
Vai ngudi la to néi 16n trong khi c6 thé néi mdt cach binh thudng dugc
va ngudi khic thi néng ndy kich thich thSt ra nhitng 15i 18 gian dit rdi
hét hoi khi cAu chuyén két thic. Trén phuong dién tAm 1y ma néi thi
bt ctt sy kich thich nio ciing dua tdi sy cing thing than kinh va diy
manh cic hoat dong trong co thé. Khong phai 1a hi€m khi mot ngudi
14i xe buc doc khi thd'y dén xanh héa ra vang. Ngudi c6 tdnh lo Au xem
nhitng viéc nhd nhit nhu vay 12 mdt khiing hodng hay mdt moi de doa.
K&t qua 12 con ngudi trd nén lo Au va khong c6 hanh phic. Mot dic
di€ém khdc nita clia th€ gidi ngdy nay 1a sy 6n 0. Ngudi ta n6éi “Am
nhac c6 stc hdp din,” nhung ngay nay, ngay cd dén 4m nhac ciing
khong lam vira y nhiéu ngudi néu né khong dn 40 ndo nhiét. P&i véi
nhitng ngudi 4y, ti€ng 6n cang to thi cang c6 tinh cdch Am nhac nhiéu
hon. Nhitng ai trong chiing ta dang sdng trong c4c thanh phd 16n khong
con thi gid d€ nghi dé&n ti€ng 6n 20. Cudc song clia ching ta d bi n6
diéu kién héa. Chiing ta trd nén rit quen thudc véi ti€ng O6n 20. Sy 6n
20 nhon nhip va cing thing 4y phudng hai nhiéu dén sic khde clia
chiing ta va giy nhitng chitng bénh nhu dau tim, ung thu, 15 loét, thin
kinh va m4t ngl. Phin 16n nhitng chitng bénh cla ching ta phét sanh



272

do nhitng trang thdi ban khodn, phién mudn, siu ndo vé ddi sdng kinh
t€. Nhitng chan dong than kinh trong cudc song hién dai va ludn ludn
bi kich thich, khdng yén nghi.

Than kinh cang mét mdi cang 1am cho ddi song cing thing ddy
manh dua dé€n kich thich qua d6. Chuyén thudng xdy ra 1a sau mot
ngay lam viéc ngudi ta trd vé nha vdi tim thin mét méi. Do d6 su chi
tAm kém di va c¢6 lam cong viéc gi bing tay chin hay tri 6c ciing
khong c6 cong hiéu. Ngudi ta dé bi kich dong va nhanh chéng tim 16i
hay ki€m chuyén giy g6 vdi ngudi khac. Bao nhiéu chuyén don dap
quay trd vao bén trong 1am cho ngudi ta dau dén, 4p huyét ting cao va
mat ngd. Nhitng triéu chiing thin kinh mét mdi Ay rd rang cho thdy
ring tAim clia con ngudi trong thé gidi hdm nay cin phdi dugc an nghi,
mot sy an nghi c6 phim chit cao. Nhu cau tién quyét cho su lanh
manh clia nhin tAm trong th€ gi6i ngay nay. Chiing ta nén dé y ring
rit lui cdi tAm ra khdi cudc song ban ron va phién todi & ddi 1a nhu ciu
tién quy€t cho sy lanh manh ctia tim. Mdi khi chiing ta c6 dugc co hdi
chiing ta nén cd ging thodt ra khdi thanh phd d€ ngdi yén lai trim tu
mic niém, goi d6 12 “Du Gia,” chii niém, hoic hanh thién. Chiing ta
hdy tap gilf im ling. Im ling dem lai rat nhi€u 1¢i lac. Nghi riing chi ¢6
nhitng ngudi 6n 2o, ling xing mdi 12 manh mé, nghi nhu vay 1a sai
1am. Im ling 12 vang, va chiing ta chi nén néi khi nao 13i néi 4y c6 Igi
ich hon la im ldng. Chinh trong sy im ldng ma ngudi ta rén dic dugc
nhitng niing luc vi dai nhat. Gilt im ling 12 t6i trong y&u. Khi hanh
thién chiing ta phai tuyét d6i giit im ling.

Chinh vi th€ ma trong Kinh Phdp Ci, Pic Phat day: “Ngudi ndo
xem th& gian ndy nhu bot nudc, nhu 40 4nh thi s& chdm dit moi dau
khd va ching con s¢ than chét kéo 16i (170). Gia st th€ gian ndy cé
dugc trang hoang 16ng 14y nhu chi€c xe clia vua di nita, thi trong s&
ngudi dé€n xem, chi ngudi ngu méi tham ddm, chit ké tri nao hé ban
tam (171). Ngudi ndo trudc budng lung sau lai tinh tin, ngudi d6 1a 4nh
sang chi€u cdi th& gian nhu vang tring ra khdi may mu (172). Ngudi
nao trude 1am 4c sau lai lam lanh, ngudi d6 12 d4nh sdng chi€u cdi thé
gian nhu vang tring ra khéi mdy mi (173). Nhu chim tho4t khdi 1u6i,
ching m4y con bay thing Ién trdi cao, trong thé gian niy mu mit ching
may ngudi sdng sudt trong thi'y cao xa (174).”



273

Modern World

The world today is not what it was half a century ago. Ideas of
good and bad are fast changing, attitudes toward moral and immoral
conduct are different and the general outlook on men and things is also
very different. We are living in an age of rush and speed. It is tension,
tension everywhere. If you stand at the corner of a busy street and scan
the faces of the people hurrying feverishly by, you will notice that most
of them are restless. They carry with them an atmostphere of stress.
They are most pictures of rush and worry. Rarely will you find a picture
of calm, content and repose in any of these faces. Such is the modern
world. The world of today is characterized by inordinate haste leading
to quick decisions and imprudent actions. Some shout when they could
speak in normal tones and other talk excitedly at a forced pitch for long
periods and finish a conversation almost exhausted. Any kind of
excitement is a stress in the psychologist’s sense of the word, and stress
causes the speeding up of bodily processes. It is not seldom that a
person driving a vehicle gets agitated on seeing the green color of the
traffic lights giving place to amber. The anxious man regards even a
minor event as if it were a crisis or a threat. As a result man is worried
and unhappy. Another feature of the modern world is its noisiness.
“Music hatch charms,” they say, but today, even such music is not
agreeable to many if there is no noise; louder the noise greater is the
music to them. Those of us who live in big cities have no time to think
of the noise, we are conditioned by it and accustomed to it. This noise,
this stress, and strain have done much damage by way of ailments:
heart disease, cancer, ulcers, nervous tension and insomnia. Most of
our illnesses are caused by psychological anxiety states, the nervous
tension of modern life, economic distress and emotional unrest.

Nervous exhaustion in man is increasing with the speeding up of
life leading to delirious excitement. People often return home after
work showing signs of nervous exhausation. As a consequence, man’s
concentration is weakened and mental and physical efficiency is
lowered. Man becomes easily irritated and is quick to find fault and
pick a quarrel. He becomes morbidly introspective and experiences
aches and pains and suffers from hyper-tension and sleeplessness.
These symptoms of nervous exhausation clearly show that modern
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man’s mind and body require rest, rest of a high quality. A requisite to
mental hygiene for human beings in the modern world. Let us bear in
mind that a certain aloofness, a withdrawing of the mind from susiness
of life is a requisite to mental hygiene. Whenever you get an
opportunity try to be away from the town and engage yourself in quiet
contemplation, call it “yoga,” Concentration or meditation. Learn to
observe the silence. Silence does so much good to us. It is quite wrong
to imagine that they alone are powerful who are noisy, garrulous and
fussily busy. Silence is golden, and we must speak only if we can
improve on silence. The greatest creative energy works in silence.
Observing silence is important. We absolutely do that in our
meditation.

Thus in the Dharmapada Sutra, the Buddha taught: “Look upon the
world as one would look upon a bubble, just as one would look upon a
mirage. If a man thus looks down upon the world, the king of death
does not see him (Dharmapada 170). Supposed this world is like a
brilliantly ornamented royal chariot; the foolish are immersed in it, but
the wise do not attach to it (Dharmapada 171). Whoever was formerly
heedless and afterwards overcomes his sloth; such a person illuminates
this world just like the moon when freed from clouds (Dharmapada
172). Whoever was formerly heedless and afterwards does good deeds;
such a person illuminates this world just like the moon when freed from
clouds (Dharmapada 173). This work is so dark that only a few can see
it clearly, like birds escape from a net but very few of them fly up
straight (Dharmapada 174).”
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Appendix O

Lao Bénh Ti

Su nhin biét vé 130 bénh tif ciia Thai T ST Pat Pa dén v6i Ngai
khi tudi Ngai hdy con rat tré. Nhan mot hom dudgc phép vua cha di du
ngoan ngoai thanh. Nhung khi vira ra khdi ctira Pong ching bao xa thi
Ngai dd nhin thd'y mdt 6ng ldo lung cong, téc bac, vai tran, buéc di khé
khin nhu mudn bi gié thdi, trong that toi nghiép. Thai ti 1ap tic xudng
khdi kiéu voi, d&€n bén 6ng ldo, héi han than thi€t. Ching ngd 6ng ldo
bi di€c, ring cé chdng con cdi nao. Nghe dng l1io ndi c6 don va con cdi
khong chiu chim séc. Thdi tit dong 1ong mudn dudng nudi dng ldo,
nhung dng 1do chi yéu cau Ngai cho trd lai tudi thanh xuin tré mai
khong gia. Nghe xong, Théi ti chi im ling thd dai, khong néi, rdi ra
1énh cho doan tuy ting xa gid hdi cung. Vai hom sau, Thdi t va doan
tiy ting di vé phia cira TAy. Dt nha vua da ra 1énh don dep sach sé&,
ngudi bénh ngudi ngheo khong duge ra dudng, nhung vira ra khdi cia
Tay khong xa 1a dd nhin thdy mdt ngudi bénh sip chét dang nim rén
bén vé dudng, thin gdy bung to. Thai tir bén hdi mot ngudi trong ddm
tiy ting: “Ngudi ndy sao d&€n ndi nhu viy?” Ngudi hiu khong dim
ddu di€m sy that, ddp ring: “Ngudi nay bénh vi cd thé khong dugc
diéu hoa. Bat luan giau nghéo, sang hén, ¢ thin la c6 bénh khd.”
Nghe ciu nay, trong 1ong Th4i tif run sg va bit an. Ngai bén ra 1énh
cho doan trd vé cung. Sau khi vé cung, Thdi tt budn b sudt ngay.
Ngai nghi tai sao con ngudi lai gia, lai bénh? V4§i nhitng thi xa hoa
trong cung dién, Thdi tif khong biét phai lam th& nao d€ 1am vdi di ndi
thong khd ctia than din va lam thé nio d€ moi ngudi cé cudce sdng an
vui hon. Nha vua biét Thdi tif khong vui, nhung cho ring diy la viéc
ngiu nhién. Vi th€ mot mit vua khuyén Thdi i ti€p tuc vi€ng cdnh,
mit khdc ha chi cho than din cd ging dirng cho Thdi t gip cinh
khong vui trén dudng, lai ra 1énh cho Pé Ba Pat Pa ciing di chuyé&n
nay véi Thai tf vi D& Ba gidi cung tén vo nghé c6 thé lam cho Thai ti
cdm thdy manh dan hon. Nhung kh&i hanh chua dudc bao lau, thi da
gdp ngay mot ddm tang lam ket dudng xe ctia Théi t&. Nhitng ngudi
dan 6ng thi budn ba, con dan ba thi kéu khéc mdt cdch thim thuong.
Théi t& bdo PEé Ba Pat Pa: “Théi ta vé di.” P& Ba cudi Thdi tir s¢
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ngudi chét, that ding 1a “Thdi t& nhu nhugc.” Théi t& nghi: “Pé Ba
Pat Pa cudi ké khic, nhung trén thé gi6i, khong c¢6 ai c6 thé khong
chét, chi ¢6 thdi gian sau trudc ma thoi.” Nghi vay Thdi ti ching con
l1ong da ndo ti€p tuc ngdm canh nita, nén Ngai ling 1& tr§ vé cung.
Nhitng 1an Thdi tif ra ngoai ngoan cdnh, déu la di vui v& budn. Tir d6
ngay ngay Théi t& G dot, lang 1€ it n6i. Tuy bén minh 1a vg dep con
ngoan, cling khong lam cho Thai t& b6t u hoai. Nhirng hinh dnh ctia céc
canh ngudi gia, ngudi bénh va ngudi chét ludn 4m 4dnh trong dau Thdi
tt. Ngai nghi rdi ddy v¢ dep con ngoan cia ta ciing khong thé nio
thodt khdi cdi vong ldo bénh ti nay. Trong tri Ngai, cudc séng con
ngudi hu do khong that nhu hoa trong khdng trung hay nhu trang trong
nu6e vy thoi. Mot hom khdc trong khi dang & trong vudn thugng uyén,
Thdi tt trong thdy dan c4 dang xau xé nhau duéi ao, cd 16n in cd bé,
cd bé in tom; tir d6 ngai quan tudng d€n ching sanh, vi sinh ton ma
manh hi€p y&u, vi tur 1gi ma phat dong chi€n tranh, ¢6 thé c6 cich nao
ngdn chin nhitng viéc nhu vady khong? Rugu ngon, gdi dep, ca mda
déu khong 1am cho Thdi t hitng thid. Ngai ludn bi 4m anh bdi nhitng
van dé vo thudng nhu gia, bénh, chét, vin van. Ngai nghi muc dich
chii y&u diu tién cda con ngudi 1 phai tim ki€m ra phuong phip va
con dudng gidi thoat nhitng thong khd ctia nhan sinh. Pay 1a 1y do tai
sao Thai ti tré tir bd vg dep con ngoan va cudc sdng xa hoa dé tr§
thanh mot khat si khdng nha.

Old Age-Sickness-Death

Prince Siddhartha’s perception of the old age, sickness and death
happened when he was very young. One day, with the permission from
the King, Prince Siddhartha and his attendants set out a tour around the
capital city. However, after exiting the East Gate not long, he saw a
hunch-back old man with white hair and bare shoulders. The man was
limping along very feebly and look pitiful, as if he could easily be
blown away just by a slight gust of wind. The Prince immediately
dismounted from the elephant, walked to the old man, and spoke to him
in a caring manner. It turned out that the old man was deaf, with not
even one tooth in his mouth. He was lonely and unprovided for because
his children refused to support him. This aroused the Prince’s sympathy
who offered to support the the old man through his old age, but the old
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man only asked the Prince to help bring back his rejuvenation and
longevity instead. Hearing this, the Prince was speechless, sighted and
instructed his attendants to return to the palace. A few days later, the
Prince and his attendants toured the West Gate. Even though the King
already ordered the area to be cleaned, and the sick and the poor were
not allowed to stay outdoors, but not long after they set out, the Prince
saw a sick man lying by the roadside on the verge of dying. He had a
thin body and a bloated belly, and he was moaning. The Prince asked
one of his attendants: “Why would the man become like this?”” The
attendant dared not to conceal the truth, he replied: “This is a sick man.
He catches illness because his body is in disorder. Whether rich or
poor, noble or lower classes, all have the body that is subject to disease
and pain.” On hearing these words, the Prince felt ill and disturbed. He
gave the order to return to the palace. After returning to the palace, the
Prince was unhappy all day long. He was wondering why people would
turn old and would contract diseases. With all the luxuries he had, he
did not know how to alleviate the suffering of the masses and how to
make them live in more comfort. The King was aware of the
unhappiness of his son, but considered this a minor incident. He
persuaded the Prince to continue on another tour. This time he decreed
that all the people of the kingdom should help avoid any unpleasant
encounters. The king even ordered Devadatta to accompany the Prince,
as he believed Devadatta was excellent in archery and martial arts,
which could help the Prince muster more courage. Not long after
setting out of the South Gate, they accidentally came upon a funeral
procession which blocked the way of the Prince’s carriage. The men
who walked in front looked sad, while all the women were crying
miserably. The Prince told Devadatta: “Let’s return to the palace.”
Devadatta laughed at the Prince for his being afraid of dead people and
said: “the true coward Prince.” The Prince thought, “Although
Devadatta laugh at others, no one in the world could stay alive forever.
It is only a matter of time before he joins the procession of the dead.”
He was then in no mood to appreciate the scenery along the way. So he
returned to the palace in total silence. In all these tours, the Prince
always set out in high spirits but returned in a somber mood. Since then
he remained silent and unhappy despite the fact that his beautiful wife
and his good son were always by his side. Images of the old, the sick
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and the dead constantly haunted the mind of the Prince. He thought that
even his beautiful wife and baby son could not escape from the cycle
of old age, sickness and death. In his mind, human life was illusionary
and unreal, like images of flowers in the air or the moon in the water.
Another day while in the royal garden, the Prince observed the fish in
the pond fighting among themselves for food, with the big fish eating
the small and the small fish eating the shrimps. This was the fight for
survival among living creatures with the strong preying on the weak.
As for humans, they waged wars out of selfishness. The Prince was
contemplating on its origin and how to stop it. Wine, women and songs
could not arouse the interest of the Prince who was puzzled by the
problems of old age, sickness, death, and impermanence. He wanted to
seek out ways and means of emancipation from the sufferings of life.
To him, this was the most important goal to achieve in human life. That
was why the young Prince left his beautiful wife, baby son, and the
luxurious life to become a homeless mendicant.
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Tam Ly Tam Duyén Quyét Dinh

Theo Tri Gia va Thién Nhu Pai Su trong Tinh B§ Thap Nghi Hoac
Van Luan, c6 ba 1y do khi€n vang sanh Tinh P khong tly thudc vao
4c nghiép, hanh tu va thdi gian tu tap ldu mau. Ly do thit nhdt la do
béi “Tam”: La loai hitu tinh khi tao toi déu tir noi vong niém dién ddo
ma sanh, con lic niém Phit lai tir ndi nghe danh hiéu cdng ddc chian
that ctia Phat A Di Pa ma khdi; mot bén hu mot bén that dau thé sinh
nhau! Vi nhu mot gian thach thit déng kin dé t6i mudn nim, néu dugc
ngudi mé ra cho 4nh sdng mit trdi soi vao, sy tdi 4y lién mat; diu phai
vi do t8i tim di 14u ma khong 1am dugc sang u? Ngudi tao ra tdi nhiéu
ki€p, khi 1am chung véi tAm thanh tyu mudi niém vang sanh ciing lai
nhu vay. Ly do thit nhi la do boi “Duyén ”: La loai hitu tinh khi tao ti
déu tir noi vong niém t&i tim dién ddo, duyén theo cinh gidi hu huyén
ma sanh; lic ni€ém Phit tir ndi nghe danh hi¢u cong dic chin thit
thanh tinh ctia Phat A Di Pa duyén theo B6 P& tim ma khdi. Nhu thé,
mot bén chin mot bén nguy, diu thé sdnh nhau! Vi nhu ¢6 ngudi bi
tring tén ddc, tén ghim siu sic doc manh, xuong thit nhiém trong
thuong, néu dugc nghe ti€ng trdng thin dudc, thi tén tu bin ra, ddc tiéu
tan hét; ddu phai vi do tén siu doc ning ma khong dudc an lanh u?
Ngudi tao tdi nhicu ki€p, khi 14m chung c¢6 duyén thanh tyu mudi niém
ma dugc vang sanh ciing lai nhu vdy. Ly do thit ba la do béi “Quyét
Dinh”: La loai hitu tinh khi tao tdi déu tif ndi gidn tAm hodc hiu tim;
Iic 1am chung niém Phat lai khong cé hai tAim d6, ma tir néi mdt niém
manh liét tri danh rdi x4 mang, nén dugc siéu thodt. Vi nhu sgi day cuc
to, c& ngan ngudi birt khdong ditt, né€u c6 dita bé cAm guom Thdi A ma
chém, day lién dit doan. Lai nhu dong cti rd't 16n chita gép tir cd ngan
nim, néu cé ngudi ding mdt d6m lira ma ddt, cdi lién chdy hét. Va
nhu ¢6 ngudi trong d5i tu mudi nghiép lanh, ung dugc sanh vé cdi tri,
nhung khi 1dm chung ké Ay khdi mdt niém ta ki€n manh mé, lién bi
doa vao A Ty dia nguc. Nghiép 4c van hu vong, ma do bdi tAim niém
quyét liét, con c6 thé 1an luét nghiép lanh mot dvi, khi€n cho chiing
sanh bi doa vao 4c dao; hudng chi sy niém Phat 12 nghiép lanh chan
that, c6 ngudi khi 1am chung, dung tdim manh liét tri danh, lai khong
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thé 14n 4p 4c nghiép tir vd thi v? Cho nén ngudi tao toi nhidu ki€p, khi
[Am chung tAm manh 1iét thanh tyu mudi niém ma khdong dudc vang
sanh, quyét khong c6 1y do d6!

Three Reasons of “Mind-Conditions-Determination ”

According to Masters Chih-I and T’ien-Ju in The Pure Land
Buddhism, there are three reasons why rebirth in the Pure Land does
not necessarily depend on the weight of bad karma, the amount of
practice or the duration of cultivation. The first reason is because of
“Mind”: The transgressions committed by sentient beings spring from
deluded, perverse thought. Recitation of the Buddha’s name, on the
other hand, arises from right thought, that is, hearing of Amitabha
Buddha’s name and true virtues. One is false and the other is true.
There is no possible comparison between them! This is similar to a
house which has been boarded up for ten thousand years. If the
windows are suddenly opened to let the sunlight in, all darkness
immediately dissipates. However, long the period of darkness may
have been, how can it fail to disappear? It is likewise for sentient
beings who have committed transgressions for many eons but achieve
rebirth at the time of death through ten pure recitations. The second
reason is because of “Conditions”: Transgressions grow out of dark,
inverted thoughts, combined with illusory circumstances and
environments. Buddha Recitation, on the contrary, arises from hearing
of Amitabha Buddha’s name and pure virtues, combined with the
aspiration for enlightenment. One is false and the other is true. There is
no possible comparison between them! This is analogous to a person
struck by a poisoned arrow. The arrow has penetrated deep inside his
body and the poison is strong, deeply wounding his flesh and bones.
Still, if at that moment he hears the ‘celestial drum,” the arrow will
shoot out of his flesh by itself and the poison will be neutralized. The
arrow has not penetrate so deep nor is the poison so strong that he
cannot recover! It is likewise for sentient beings who have committed
transgressions for many eons but achieve rebirth at the time of death
through ten pure recitations. The third reason is because of “Certainty
of Salvation ”: When sentient beings committed transgressions, they do
so either from the ‘intervening mental state’ or the ‘post mental state.’
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These two mental states do not apply, however, at the time of death:
there is only one extremely powerful, utterly intense thought of
recitation, letting go of everything before dying. Therefore, rebirth is
achieved. This is analogous to a very large, strong cable which even
thousands of people cannot break. Yet, a child wielding a ‘celestial
sword’ can cut it in a several pieces without difficulty. It is also similar
to a huge pile of wood, accumulated for thousands of years, which,
when set on fire by a small flame, is completely consumed within a
short time. The same is true of someone who has practiced the Ten
Virtues throughout his life, seeking rebirth in the Heavens. If, at the
time of death, he develops an intense perverse thought, he will
immediately descend, instead, into the Avici or Never-Ending Hell.
Although bad karma is intrinsically false and illusory, the overpowering
strength of Mind and thought can still upset a lifetime of good karma
and cause the individual to descend onto the evil paths. How, then, can
Buddha Recitation, which is true, wholesome karma, generated
intensely at the time of death, fail to upset his bad karma, even though
that karma may have been accumulated from time immemorial?
Therefore, someone who has committed transgressions for many eons,
but, at the time of death accomplishes ten recitations with a totally
earnest Mind, will certainly be reborn in the Pure Land. Not to achieve
rebirth under such circumstances would indeed be inconceivable!
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Appendix Q

Nhén Qua-Hoa Phiic

Phudc bdo 1a sy tudng thudng, nhu dugce tdi sanh vao cdi trdi hay
ngudi. Theo Phat gido, hoa hay phic déu do ndi chinh noi minh. N6i
vé nhin qui, nhu da dé cap trong nhitng chuong trudc, luat nhan qua
hay sy tuong quan giita nguyén nhin va k&t qui trong luit vé
“Nghiép” ctia Phat gido. Ludt nhdn qua hay su tudng quan gitta nguyén
nhin va k&t qua trong ludt vé “Nghiép” clia Phit gido. Nhin 1 nguyén
nhin, 12 ning lyc phdt dong; qua 1a k&t qud, 13 sy hinh thanh clia ning
lyc ph4t dong. Dinh ludt nhin qua chi phdi van sy van vat trong vii tru
khong c6 ngoai 1&¢ Moi hanh dong 1a nhan s& c6 k&t qua hay hau qua
ctia n6. Gidng nhu vy, moi hiu qui déu c6 nhin cda né. Luit nhin
qud 1a luit cin bdn trong Phat gido chi ph6i moi hoan cinh. Luat &y
day ring ngudi 1am viéc lanh, dit hoic vd ky sé nhan 14y hiau qua
tuong duong. Ngudi lanh dugc phudc, ngudi dit bi khd. Nhung thudng
thudng ngudi ta khong hi€u chit phudc theo nghia tAim linh, ma hiéu
theo nghia giau c6, dia vi xa hoi, hoic uy quyén chdnh tri. Ching han
nhu ngudi ta bdo ring dugc 1am vua 1a do qud clia mudi nhan thién da
gieo trudc, con ngudi chét bat dic ky tir 1a do trd qua xau & ki€p nao,
diu ki€p ndy ngudi 4y khong 1am gi ding trich. Mot hom, Thién su
Mong Son S& Thach thugng dudng thi chiing, néi: “Cdc nguyén nhian
phifc tap tng hgp v6i nhitng thdi gian khdc nhau. Nhitng nd luc clia
mdt cd nhan khong phdi 12 y&u t& quyét dinh duy nhi't trong cdi duyén
khdi clia c4 nhan Ay trong ddi sdng, bdi vi mdi ngudi déu 12 mdt phan
clia chudi lién két gitta xa hoi, thién nhién va sy lién tuc clia thdi gian.
Thudng thi ngudi ta 1am 14n vé nguyén nhan do bdi sy nhin thic sai
1énh vé& nhitng mdi quan hé thit su. Mdi nguyén nhan déu 13 hiu qui
ctia mot thit gi khdc, va mdi hau qud 12 nguyén nhan ctia mot thi gi
khdc. Cai dugc cho 1a tai hoa c6 thé 1a phic, va cdi c6 thé 1a phic lai
12 tai hoa. Sy kho khin c6 thé 1a phic khi n6 kich thich nd lyc va phat
tri€n; trong khi sy d& dang c6 thé 1a tai hoa khi né lam ting long tu
man va sy tu tha thit cho chinh minh.”
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Cause and Effect-Curse and Blessing

A blessed reward, e.g. to be born as a man or a deva. According to
Buddhism, there is no calamity and happiness that is not of one's own
seeking. Talking about cause and effect, as mentioned in previous
chapters, law of cause and effect or the relation between cause and
effect in the sense of the Buddhist law of “Karma”. Cause is a primary
force that produces an effect; effect is a result of that primary force.
The law of causation governs everything in the universe without
exception. The law of causation (reality itself as cause and effect in
momentary operation). Every action which is a cause will have a result
or an effect. Likewise every resultant action or effect has its cause.
The law of cause and effect is a fundamental concept within Buddhism
governing all situations. The Moral Causation in Buddhism means that
a deed, good or bad, or indifferent, brings its own result on the doer.
Good people are happy and bad ones unhappy. But in most cases
“happiness” is understood not in its moral or spiritual sense but in the
sense of material prosperity, social position, or political influence. For
instance, kingship is considered the reward of one’s having faithfully
practiced the ten deeds of goodness. If one meets a tragic death, he is
thought to have committed something bad in his past lives even when
he might have spent a blameless life in the present one. One day, Zen
master Muso-Soseki entered the hall and addressed the assembly,
saying, “Causes are complex and have different time scales. The
efforts of the individual are not the sole determining factor in the
individual's condition in life, because everyone is part of the nexus of
society and nature and the conitnuum of time. It is common for people
to attribute causes wrongly because of misperception of real
relationships. Every cause is the effect of something else, and every
effect is the cause of something else. What may seem a curse may be a
blessing, and what may seem a blessing may be a curse. Hardship is a
blessing when it spurs effort and development; while ease is a curse
when it increases complacency and self-indulgence.”
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Phu Luc R
Appendix R

Tién Trinh Nhén Duyén
Pang Xdy Ra Noi Chinh Tém Ban

Thién su Mogok Sayadaw 12 mdt trong nhitng Thién su ndi ti€ng
ctia Mi&n Pién trong thdi cin dai. Thién su Mogok Sayadaw di theo
budc chian cla ngai Ledi Sayadaw, mdt vi thién su dugc nhiu ngudi
kinh trong § Mi&€n DPién vao diu th€ ky XX. Thién su Ledi Sayadaw da
ting cudng sy hi€u bi€t vé dinh luat Nhan Duyén cho cic Phat tir Mién
Dién, va Thién sw Mogok Sayadaw da phuc hdi va lam ndi bic phuong
phdp thién clia ngai Ledi Sayadaw. Thién suv Mogok Sayadaw 1a vi hoc
gi4 ndi ti€ng clia nhitng tu vién va di trdi qua hon ba mudi nim lam
thay day Vi Diéu Phap va kinh di€n & Mi€n Pién. Vio mot ngay no,
Su thdy ra hoan cdnh clia minh nao khic chi mot ngudi giit bdo ma
khong c6 co hdi d€ udng sita clia chiing. Su quyét dinh tir bd dia vi va
di d&€n Mingun, noi ma Su di tu tap thién quan. Sau nhiéu nim trdi
qua, do sy thinh ciu ctia nhiéu Phat ti¥ tai gia, Su bit diu day thién. Va
ching bao 1au sau d6, danh ti€ng ctia Su da lan rong khip noi nhu 12
mdt bac thay gidc ngd. Chfmg bao 1au sau khi Su thi tich, mdt s6 dé tir
van ti€p tuc tu tip theo phudng phap thién tué gidc cia Su. Piém ndi
bat nhat trong phuong phap day thién ctia Thién su Mogok Sayadaw 1a
4p dung Luat Nhan Duyén. Su gidi thich chudi nhin duyén nay x4y ra
nhu thé ndo va huéng din hanh gid cdm nhin tryc ti€p ti€n trinh nay
dugc xady ra trong thAn tAm cla chinh ho. Piéu nay phit sinh tué gidc
dua hanh gid d&€n chd gidi thodt khéi ti€n trinh nay, chan ly cla dic
Phat. Su tu tp bao gdm ba phan. Thit nhit, Thién s Mogok Sayadaw
nhan manh su quan trong vé hiu bi€t Phat phap trudc khi tu tip thién
that su. Su gidng day su phan biét giita nhitng khdi niém va thuc thé
tuyét doi, va thuc thé tuyét d6i dugc bao gdm ti dai va ngii uin nhu
thé nao. Sau d6é Su gidi thich chu ky dinh luat nhan duyén, cho thdy
chiing qua nhan qué nhu th€ ndo, 4i duc vd ham mudn giit chiit ching
ta trong vong sanh ti¥ va dau khd. Thi nhi, hanh gid phat trién thién tap
dua trén sy hi€u bi€t trudc nay clia minh. Trude tién hanh gid bit dau
tu tap chanh niém vé hoi thd dé tap trung. Sau d6 viéc tu tap dudc thay
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ddi véi phuong phap thién vé tim, sy hi€u biét ning luc clia tim, hodc
thién vé cdm tho. Cudi cliing khi tim hanh gid trd nén sau sic, Thién
st Mogok Sayadaw nhdn manh tdt cd nhin thiic don thuin chi 1a sy
sanh diét clia ngii udn, va ti€n trinh thin tim 13 th€ ndo. Sy thay ddi
lién tuc nay phai dudc hanh gid cdm nhan truc ti€p, chit khong chi don
thuan ghi nhan 13 thay ddi, cho thdy khd dau va vd ngi cdia ban than
chiing ta 12 nhu th& ndo. Khi thé nhdp vao ban chit that clia ngii uin
khi chiing sinh va diét, hanh gid trd nén thuan thuc dé doan trir dugc
ti€n trinh nay, va lam ngirng bit bdnh xe nhan duyén, d6 1a hanh phic
cao cd nhat, la ni€t ban.

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

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



288



289

Phu Luc S
Appendix S

Muén Su Theo Duyén Ma Ton Tai

Thién Su Hoang Long Hué Nam (1002-1069) thugng dudng thi
ching, n6i ring: "Mait trdi 1én & phuong dong. Mit tring 1in & phuong
tdy. Ctf 1én va xudng nhu vay tir thdi xa xwa d&n nay, tit c4 miy dng
déu da bi€t chuyén nay; déu da quan sit chuyén ndy mot cich tron
ven. Ay 1a Phat Ty Lo Gi4 Na, v6 bién va tham thim... Mudn sy trong
ddi song déu theo duyén ma ton tai. HEt thdy may 6ng! Tai sao khdng
thdy? N6 bi che khuat b&i vd s6 xic cdm clia may 6ng. NEu may ong
chiu nhin sdu vdo nhan duyén, may dng s& khong bd 18 cai gi 1a thiéng
liéng, cling khong siéu viét béng dang va dau vét... Néu nhu, d€ minh
thi rd rang, khong mdt tu tudng phdt sanh, ma'y dng s& gidng nhu mit
trdi va mit tring dang chi€u sdng, va 1am mdt v6i cd vom trdi dang
xoay chuyén. Rdi thi vi Pai Gidm Tu Than sé thot vao 6c clia miy dng
va x6a tdy chiing!" 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€ lam
mot vi thay. Vi thé, khong nén mil quing v6i bon tAm, khong nén lira
ddi cdc bac tién su, cling khong nén tranh dudng sanh ti¥, th€ ma ngay
bay gio diy lao Tang lai tranh dudng sanh t&r. Vi khong nén rdi vong
luan chuyén, thi biy gi 1do Ting lai rdi bd vong luan chuyén. Cdi
khong tir bd nay dugc tir bd. Cdi khong thuc ching nay da hoan toan
thyc chitng. Vi th€ ma 4nh sing Phat gido dugc truyén xudng tir ditc
Th& Ton 1a cai ma khong mdt phap c6 thé dat dudc. Vay thi cdi gi
dudgc truyén thu cho Luc T& trong cdi dém chét tiét Ay & Hoang Mai?"
N6i xong Hoang Long bén doc mot bai ké:

"Pat khong dat,
Truyén khdng truyén
Lam sao néi dugc
Chuyén trd vé ngudn cdi
Va dat dudc cot 161
DPé€ nhé lai nhitng rf dot trong nha
Nang dau mdi biét di vé nha nao day!"
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Budi trua hdom sau, Su ngdi ki€t gia va thi tich nim (1069). Sau khi
thi tich, Su dugc sic thuy "Ph8 Gidc Thién Su"

Mpyriad Things Exist in Accordance With Conditions

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

"Attaining not attaining,

Transmitting not transmitting,

How can one speak of

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

To what house does the new bride travel?"

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