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Lôøi Môû Ñaàu 

 

Nhaân (hetupratyaya) coù nghóa laø nguyeân nhaân hay nguyeân nhaân 

tính hay tính nhaân duyeân. Phaïn ngöõ Hetu vaø Pratyaya thöïc ra ñoàng 

nghóa vôùi nhau. Tuy nhieân, hetu ñöôïc xem laø moät nhaân toá thaâm saâu vaø 

hieäu quaû hôn Pratyaya. Nhaân caên baûn taïo ra nghieäp quaû vaø söï taùi sanh. 

Heã gaây nhaân aét gaët quaû. Duyeân coù nghóa laø nhaân phuï, hoaøn caûnh hay 

ñieàu kieän beân ngoaøi, ñoái laïi vôùi nhaân chính hay chuûng töû. Nhaân (Hetu) 

laø haït, trong khi duyeân (Pratyaya) laø ñaát, möa, naéng, vaân vaân. Taát caû 

caùc phaùp höõu vi ñeàu do duyeân hay ñieàu kieän maø sanh ra (laáy quaû maø 

goïi teân). Duyeân laø nhöõng hoaøn caûnh beân ngoaøi. Neáu ñaïo löïc yeáu thì 

chuùng ta coù theå bò hoaøn caûnh beân ngoaøi loâi cuoán; tuy nhieân neáu ñaïo löïc 

cao thì khoâng coù thöù gì coù theå loâi cuoán mình ñöôïc, nhö lôøi cuûa Luïc Toå 

Hueä Naêng: “khoâng phaûi phöôùn ñoäng, cuõng khoâng phaûi gioù ñoäng, maø 

chính taâm mình ñoäng.” Nhö vaâng giöõ ñuùng theo lôøi toå daïy, thì khoâng coù 

duyeân naøo coù theå laøm phaân boùn cho kieáp luaân hoài ñöôïc. Trong vuõ truï 

naøy, nhaân duyeân sanh phaùp hay phaùp khôûi leân töø nhöõng nhaân tröïc tieáp 

hay giaùn tieáp. Ñöùc Phaät daïy: “Do söï noái keát cuûa caùc chuoãi nhaân duyeân 

maø coù söï sinh, coù söï dieät.” Töø “Quaû” ñoái laïi vôùi “Nhaân”. Heát thaûy caùc 

phaùp höõu vi laø tröôùc sau noái tieáp, cho neân ñoái vôùi nguyeân nhaân tröôùc 

maø noùi thì caùc phaùp sinh ra veà sau laø quaû. Nhöõng vui söôùng hay ñau 

khoå trong kieáp naày laø aûnh höôûng hay quaû baùo cuûa tieàn kieáp. Theá cho 

neân coå ñöùc coù noùi: “Duïc tri tieàn theá nhaân, kim sanh thoï giaû thò. Duïc tri 

lai theá quaû, kim sanh taùc giaû thò.” Coù nghóa laø muoán bieát nhaân kieáp 

tröôùc cuûa ta nhö theá naøo, thì haõy nhìn xem quaû baùo maø chuùng ta ñang 

thoï laõnh trong kieáp naày. Muoán bieát quaû baùo keá tieáp cuûa ta ra sao, thì 

haõy nhìn vaøo nhöõng nhaân maø chuùng ta ñaõ vaø ñang gaây taïo ra trong kieáp 

hieän taïi. Moät khi hieåu roõ ñöôïc nguyeân lyù naày roài, thì trong cuoäc soáng 

haèng ngaøy cuûa ngöôøi con Phaät chôn thuaàn, chuùng ta seõ luoân coù khaû 

naêng traùnh caùc ñieàu döõ, laøm caùc ñieàu laønh. 

Veà maët giaùo lyù maø noùi, taát caû caùc toâng phaùi Phaät Giaùo Ñaïi Thöøa 

ñeàu tin vaøo Nguyeân Lyù Nhaân-Duyeân-Quaû. Ngöôøi ta nghó raèng ñieàu 

kieän hay hoaøn caûnh beân ngoaøi khieán cho ngöôøi ta laøm vieäc aùc. Kyø thaät, 

taát caû nhöõng trôû ngaïi vaø baát toaøn khoâng do nhöõng ñieàu kieän beân ngoaøi, 

maø laø do taâm taïo. Neáu chuùng ta khoâng coù söï tænh laëng noäi taâm, khoâng 

coù thöù gì beân ngoaøi coù theå mang laïi haïnh phuùc cho chuùng ta. Ngoaïi 

duyeân laø hieän traïng naêm thöùc duyeân vaøo ngoaïi caûnh. Caên tính cuûa con 
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ngöôøi vaø nhaân duyeân cuûa hoaøn caûnh nöông töïa vaøo nhau, hay söï nöông 

töïa giöõa luïc caên vaø luïc traàn, maø söï taùc ñoäng lôùn laø ôû luïc caên. Caûnh cuûa 

luïc traàn (saéc, thanh, höông, vò, xuùc, phaùp) laø nhöõng sôû duyeân laøm nhô 

baån taâm tính; hay söï phoái hôïp giöõa luïc caên vaø luïc traàn, maø luïc traàn laø 

yeáu toá chính. 

Coå ñöùc daïy: “Boà taùt sôï nhaân, chuùng sanh sôï quaû.” Duø haõy coøn laø 

phaøm phu, chuùng ta neân bieát sôï nhôn ñeå khoâng haùi quaû. Phaät daïy taâm 

yeân caûnh laëng. Nhö vaäy, söï quyeát ñònh trong taâm cuõng laø söï quyeát ñònh 

Phaät quaû trong töông lai. Neáu ñaïo löïc yeáu thì chuùng ta coù theå bò hoaøn 

caûnh beân ngoaøi loâi cuoán; tuy nhieân neáu ñaïo löïc cao thì khoâng coù thöù gì 

coù theå loâi cuoán mình ñöôïc. Phaät töû chôn thuaàn phaûi coá gaéng duïng coâng 

tu haønh sao cho khoâng taïo theâm nhaân môùi. Phaät giaùo khoâng tin raèng 

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

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

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

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

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

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

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

caùi naày dieät neân caùi kia dieät.” 

Phaät töû thuaàn thaønh neân luoân nhôù raèng nguyeân nhaân caên baûn gaây ra 

khoå ñau phieàn naõo laø tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, daâm, 

voïng... vaø muïc ñích toái haäu cuûa ñaïo Phaät laø nhaèm giuùp chuùng sanh, 

nhaát laø nhöõng chuùng sanh con ngöôøi loaïi tröø nhöõng thöù aáy ñeå neáu chöa 

thaønh Phaät thì ít nhaát chuùng ta cuõng trôû thaønh moät chaân Phaät töû coù moät 

cuoäc soáng an laïc, tænh thöùc vaø haïnh phuùc. Nhö vaäy, hieåu ñöôïc nguyeân 

lyù Nhaân-Duyeân-Quaû ñoái vôùi ngöôøi Phaät töû coøn giuùp cho mình phaùt 

trieån nhöõng thoùi quen môùi trong vieäc bieát döøng laïi ñuùng luùc ñuùng thôøi, 

thoùi quen bieát ngöøng laïi, khoâng tieáp tuïc laøm nhöõng haønh ñoäng baát thieän 

nöõa. Quyeån saùch nhoû coù töïa ñeà “Nhaân-Duyeân-Quaû” naøy khoâng phaûi laø 

moät nghieân cöùu thaâm saâu veà Phaät giaùo, maø noù chæ ñôn thuaàn vaïch ra 

nhöõng lôøi daïy quí baùu cuûa ñöùc Phaät veà “Nhaân-Duyeân-Quaû”. Chuùng ta 

haõy thöû coá gaéng tu taäp nhöõng lôøi Phaät daïy veà “Nhaân-Duyeân-Quaû” roài 

chuùng ta seõ thaáy raèng traûi nghieäm ñöôïc vieäc thoaùt ly khoå ñau phieàn 

naõo ñeå coù ñöôïc söï yeân bình, tænh thöùc, vaø haïnh phuùc khoâng coù nghóa laø 

chuùng ta phaûi ñi vaøo moät nôi thaâm saâu cuøng coác, nôi khoâng coù söï hieän 

dieän cuûa raéc roái hay khoâng coù nhöõng coâng vieäc naëng nhoïc. Kyø thaät, söï 
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yeân bình thaät söï hieän dieän giöõa nhöõng thöù vöøa keå treân maø chuùng ta vaãn 

coù söï yeân tónh nôi noäi taâm mình. Cuoäc haønh trình töø ngöôøi leân Phaät ñoøi 

hoûi nhieàu coá gaéng vaø hieåu bieát lieân tuïc. Chính vì theá maø maëc duø hieän 

taïi ñaõ coù quaù nhieàu saùch vieát veà Phaät giaùo, toâi cuõng maïo muoäi bieân 

soaïn taäp saùch “Nhaân-Duyeân-Quaû” song ngöõ Vieät Anh nhaèm phoå bieán 

giaùo lyù nhaø Phaät cho Phaät töû ôû moïi trình ñoä, ñaëc bieät laø nhöõng ngöôøi sô 

cô. Nhöõng mong söï ñoùng goùp nhoi naày seõ mang laïi lôïi laïc cho nhöõng ai 

mong caàu coù ñöôïc cuoäc soáng an bình vaø haïnh phuùc.  

 

           Thieän Phuùc 
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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. 

 

           Thieän Phuùc 
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Chöông Moät 

Chapter One 

 

Nhaân Quaû Theo Quan Ñieåm Phaät Giaùo 

 

Nhaân laø nguyeân nhaân, laø naêng löïc phaùt ñoäng; quaû laø keát quaû, laø söï 

hình thaønh cuûa naêng löïc phaùt ñoäng. Ñònh luaät nhaân quaû chi phoái vaïn söï 

vaïn vaät trong vuõ truï khoâng coù ngoaïi leä. Luaät nhaân quaû hay söï töông 

quan giöõa nguyeân nhaân vaø keát quaû trong luaät veà “Nghieäp” cuûa Phaät 

giaùo. Moïi haønh ñoäng laø nhaân seõ coù keát quaû hay haäu quaû cuûa noù. Gioáng 

nhö vaäy, moïi haäu quaû ñeàu coù nhaân cuûa noù. Luaät nhaân quaû laø luaät caên 

baûn trong Phaät giaùo chi phoái moïi hoaøn caûnh. Luaät aáy daïy raèng ngöôøi 

laøm vieäc laønh, döõ hoaëc voâ kyù seõ nhaän laáy haäu quaû töông ñöông. Ngöôøi 

laønh ñöôïc phöôùc, ngöôøi döõ bò khoå. Nhöng thöôøng thöôøng ngöôøi ta 

khoâng hieåu chöõ phöôùc theo nghóa taâm linh, maø hieåu theo nghóa giaøu coù, 

ñòa vò xaõ hoäi, hoaëc uy quyeàn chaùnh trò. Chaúng haïn nhö ngöôøi ta baûo 

raèng ñöôïc laøm vua laø do quaû cuûa möôøi nhaân thieän ñaõ gieo tröôùc, coøn 

ngöôøi cheát baát ñaéc kyø töû laø do traû quaû xaáu ôû kieáp naøo, daàu kieáp naày 

ngöôøi aáy khoâng laøm gì ñaùng traùch. Nhaân quaû laø moät ñònh luaät taát nhieân 

neâu roõ söï töông quan, töông duyeân giöõa nhaân vaø quaû, khoâng phaûi coù ai 

sinh, cuõng khoâng phaûi töï nhieân sinh. Neáu khoâng coù nhaân thì khoâng theå 

coù quaû; neáu khoâng coù quaû thì cuõng khoâng coù nhaân. Nhaân naøo quaû naáy, 

khoâng bao giôø nhaân quaû töông phaûn hay maâu thuaãn nhau. Noùi caùch 

khaùc, nhaân quaû bao giôø cuõng ñoàng moät loaïi. Neáu muoán ñöôïc ñaäu thì 

phaûi gieo gioáng ñaäu. Neáu muoán ñöôïc cam thì phaûi gieo gioáng cam. 

Moät khi ñaõ gieo coû daïi maø mong gaët ñöôïc luùa baép laø chuyeän khoâng 

töôûng. Moät nhaân khoâng theå sinh ñöôïc quaû, maø phaûi ñöôïc söï trôï giuùp 

cuûa nhieàu duyeân khaùc, thí duï, haït luùa khoâng theå naåy maàm luùa neáu 

khoâng coù nhöõng trôï duyeân nhö aùnh saùng, ñaát, nöôùc, vaø nhaân coâng trôï 

giuùp. Trong nhaân coù quaû, trong quaû coù nhaân. Chính trong nhaân hieän taïi 

chuùng ta thaáy quaû vò lai, vaø chính trong quaû hieän taïi chuùng ta tìm ñöôïc 

nhaân quaù khöù. Söï chuyeån töø nhaân ñeán quaû coù khi nhanh coù khi chaäm. 

Coù khi nhaân quaû xaõy ra lieàn nhau nhö khi ta vöøa ñaùnh tieáng troáng thì 

tieáng troáng phaùt hieän lieàn. Coù khi nhaân ñaõ gaây roài nhöng phaûi ñôïi thôøi 

gian sau quaû môùi hình thaønh nhö töø luùc gieo haït luùa gioáng, naåy maàm 

thaønh maï, nhoå maï, caáy luùa, maï lôùn thaønh caây luùa, troå boâng, roài caét luùa, 

vaân vaân, phaûi qua thôøi gian ba boán thaùng, hoaëc naêm saùu thaùng. Coù khi 



 18 

töø nhaân ñeán quaû caùch nhau haèng chuïc naêm nhö moät ñöùa beù caép saùch 

ñeán tröôøng hoïc tieåu hoïc, ñeán ngaøy thaønh taøi 4 naêm ñaïi hoïc phaûi traûi 

qua thôøi gian ít nhaát laø 14 naêm. Coù nhöõng tröôøng hôïp khaùc töø nhaân ñeán 

quaû coù theå daøi hôn, töø ñôøi tröôùc ñeán ñôøi sau môùi phaùt hieän. Hieåu vaø tin 

vaøo luaät nhaân quaû, Phaät töû seõ khoâng meâ tín dò ñoan, khoâng yû laïi thaàn 

quyeàn, khoâng lo sôï hoang mang. Bieát cuoäc ñôøi mình laø do nghieäp nhaân 

cuûa chính mình taïo ra, ngöôøi Phaät töû vôùi loøng töï tin, coù theâm söùc maïnh 

to lôùn seõ laøm nhöõng haønh ñoäng toát ñeïp thì chaéc chaén nghieäp quaû seõ 

chuyeån nheï hôn, chöù khoâng phaûi traû ñuùng quaû nhö luùc taïo nhaân. Neáu 

laøm toát nöõa, bieát tu thaân, giöõ giôùi, tu taâm, nghieäp coù theå chuyeån hoaøn 

toaøn. Khi bieát mình laø ñoäng löïc chính cuûa moïi thaát baïi hay thaønh coâng, 

ngöôøi Phaät töû seõ khoâng chaùn naûn, khoâng traùch moùc, khoâng yû laïi, coù 

theâm nhieàu coá gaéng, coù theâm töï tin ñeå hoaøn thaønh toát moïi coâng vieäc. 

Bieát giaù trò cuûa luaät nhaân quaû, ngöôøi Phaät töû khi laøm moät vieäc gì, khi 

noùi moät lôøi gì, neân suy nghó tröôùc ñeán keát quaû toát hay xaáu cuûa noù, chöù 

khoâng laøm lieàu, ñeå roài phaûi chòu haäu quaû khoå ñau trong töông lai. Phaät 

töû thuaàn thaønh neân luoân nhôù raèng nhaân quaû öùng baùo laø söï ñaùp traû laïi 

cho caùc nhaân nghieäp aùc vaø thieän. Theo Phaät giaùo, nhöõng ai phuû nhaän 

luaät nhaân quaû luaân hoài seõ huûy hoaïi taát caû nhöõng traùch nhieäm luaân lyù 

cuûa chính mình. 

 

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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Chöông Hai 

Chapter Two 

  

Toång Quan Vaø YÙ Nghóa Cuûa Nhaân 

 

Theo Ñöùc Phaät, nhaân laø nhaân maø baïn ñaõ gieo, thì töø ñoù baïn phaûi 

gaët laáy keát quaû töông öùng, khoâng coù ngoaïi leä. Neáu baïn gieo nhaân toát, 

aét gaët quaû toát. Vaø neáu baïn gieo nhaân xaáu, aét nhaän laáy quaû xaáu. Vì vaäy 

maø neáu baïn gieo moät nhaân naøo ñoù vôùi nhöõng duyeân khaùc ñi keøm, moät 

quaû baùo hay haäu quaû naøo ñoù seõ ñeán, khoâng coù ngoaïi leä.  Ñöùc Phaät daïy: 

“Do söï noái keát cuûa caùc chuoãi nhaân duyeân maø coù söï sinh, coù söï dieät.” 

Nhaân quaû trong ñaïo Phaät khoâng phaûi laø chuyeän tin hay khoâng tin. Cho 

duø baïn khoâng tin nhaân quaû thì nhaân quaû vaãn vaän haønh ñuùng theo chieàu 

höôùng maø noù phaûi vaän haønh. Nhaân chính laø chuûng töû (haït). Caùi goùp 

phaàn cho söï lôùn maïnh cuûa noù laø duyeân (hay ñieàu kieän). Troàng moät caùi 

haït xuoáng ñaát laø gieo nhaân. Nhöõng ñieàu kieän laø nhöõng yeáu toá phuï vaøo 

goùp phaàn laøm cho caùi haït naåy maàm vaø lôùn leân nhö ñaát ñai, nöôùc, aùnh 

naéng maët trôøi, phaân boùn vaø ngöôøi laøm vöôøn, vaân vaân. 

Nhaân coù nghóa laø nguyeân nhaân hay caùi ñi ôû tröôùc; ñieàu kieän, lyù do, 

nguyeân lyù (nguyeân nhaân). Nhaân caên baûn taïo ra nghieäp quaû vaø söï taùi 

sanh. Heã gaây nhaân aét gaët quaû. Moïi haønh ñoäng laøm nhaân seõ coù moät keát 

quaû hay haäu quaû. Cuõng nhö vaäy, keát quaû hay haäu quaû ñeàu coù nhaân cuûa 

noù. Luaät nhaân quaû laø khaùi nieäm caên baûn trong ñaïo Phaät, noù chi phoái taát 

caû moïi tröôøng hôïp. Ngöôøi Phaät töû tin luaät nhaân quaû chöù khoâng khoâng 

phaûi thöôûng phaït. Heã coù nhaân aét coù quaû. Töông töï, heã coù quaû aét coù 

nhaân. Luaät nhaân quaû laø yù nieäm caên baûn trong Phaät giaùo chi phoái moïi 

hoaøn caûnh. Ñaây laø ñònh luaät caên baûn cuûa vaïn höõu, neáu moät ngöôøi gieo 

haït gioáng toát thì chaéc chaén ngöôøi ñoù seõ gaët quaû toát; neáu ngöôøi aáy gieo 

haït gioáng xaáu thì hieån nhieân phaûi gaët quaû xaáu. Duø keát quaû coù theå mau 

hay chaäm, moïi ngöôøi chaéc chaén seõ nhaän nhöõng keát quaû töông öùng vôùi 

nhöõng haønh ñoäng cuûa mính. Ngöôøi naøo thaâm hieåu nguyeân lyù naøy seõ 

khoâng bao giôø laøm ñieàu xaáu.  

Luaät nhaân quaû coøn coù nghóa laø söï töông quan giöõa nguyeân nhaân vaø 

keát quaû trong luaät veà “Nghieäp” cuûa Phaät giaùo. Nhaân laø nguyeân nhaân, laø 

naêng löïc phaùt ñoäng; quaû laø keát quaû, laø söï hình thaønh cuûa naêng löïc phaùt 

ñoäng. Ñònh luaät nhaân quaû chi phoái vaïn söï vaïn vaät trong vuõ truï khoâng coù 

ngoaïi leä Moïi haønh ñoäng laø nhaân seõ coù keát quaû hay haäu quaû cuûa noù. 
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Gioáng nhö vaäy, moïi haäu quaû ñeàu coù nhaân cuûa noù. Luaät nhaân quaû laø 

luaät caên baûn  trong Phaät giaùo chi phoái moïi hoaøn caûnh. Luaät aáy daïy raèng 

ngöôøi laøm vieäc laønh, döõ hoaëc voâ kyù seõ nhaän laáy haäu quaû töông ñöông. 

Ngöôøi laønh ñöôïc phöôùc, ngöôøi döõ bò khoå. Nhöng thöôøng thöôøng ngöôøi 

ta khoâng hieåu chöõ phöôùc theo nghóa taâm linh, maø hieåu theo nghóa giaøu 

coù, ñòa vò xaõ hoäi, hoaëc uy quyeàn chaùnh trò. Chaúng haïn nhö ngöôøi ta baûo 

raèng ñöôïc laøm vua laø do quaû cuûa möôøi nhaân thieän ñaõ gieo tröôùc, coøn 

ngöôøi cheát baát ñaéc kyø töû laø do traû quaû xaáu ôû kieáp naøo, daàu kieáp naày 

ngöôøi aáy khoâng laøm gì ñaùng traùch. Theo Phaät giaùo, coù söï hieän höõu cuûa 

nhaân quaû ñoàng thôøi; coù nghóa laø nhaân laø quaû, quaû laø nhaân. Nhaân coù quaû 

nhö laø nhaân cuûa chính noù, gieo haït cho quaû, roài quaû laïi cho haït. Nhaân 

quaû baùo öùng thoâng caû ba ñôøi: hieän baùo, sanh baùo, vaø haäu baùo. 

 

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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Chöông Ba 

Chapter Three 

 

Nhöõng Loaïi Nhaân Khaùc Nhau 

 

Coù nhieàu ñònh nghóa lieân quan ñeán Nhaân nhö Bieán Haønh Nhaân, luaät 

toång quaùt coù theå aùp duïng vaøo moät soá ñaëc tính taâm thöùc laøm caên baûn 

chung cho caùc ñaëc tính khaùc, hay taø kieán laø nhaân aûnh höôûng moïi haønh 

ñoäng. Ñaây laø moät trong saùu nhaân sanh ra caùc phaùp höõu vi. Phaùp höõu vi 

sanh ra ñeàu do söï hoøa hôïp cuûa nhaân vaø duyeân. Dò thuïc nhaân hay nhaân 

ñaõ chín muoài. Nhaân sanh ra quaû khaùc vôùi chính noù, thí duï nhö thieän 

nhaân khoâng sanh ra thieän quaû maø laïi sanh ra laïc quaû; aùc nhaân khoâng 

sanh ra aùc quaû, maø laïi sanh ra khoå quaû (laïc quaû vaø khoå quaû ñeàu laø voâ 

kyù, chöù khoâng phaûi laø thieän aùc). Dò Thuïc Nhaân Laø nhaân taïo ra keát quaû 

cuûa noù trong moät ñôøi soáng khaùc, nhö khi nhöõng thöôûng phaït nhaän laõnh 

ñöôïc trong trong ñôøi keá tieáp sau khi cheát. Theo A Tyø Ñaøm cuûa toâng 

Caâu Xaù, ñaây laø moät trong saùu caên nhaân trong thuyeát nhaân quaû. Duyeân 

Nhaân hay nhaân phuï, yù thöùc trong taâm phaân bieät caùc phaùp khôûi leân töø 

naêm thöùc. Caûnh ñoái ñaõi vôùi taâm thöùc (phaùp taâm vaø sôû taâm laø naêng 

duyeân, caûnh laø sôû duyeân). Nhöõng trôï duyeân hay duyeân phaùt trieån do 

nhöõng ñieàu kieän beân ngoaøi (taát caû goác thieän, coâng ñöùc giuùp ñôû cho caùi 

nhaân, laøm naûy sinh caùi tính cuûa caùi nhaân chaân chính). Naêng Sinh Nhaân, 

sinh ra taát caû caùc caùc xuùc vaø nhaän bieát, daàu toát hay xaáu. Quaùn Ñaõi 

Nhaân hay luaät veà söï giaùn ñoaïn. Ñaây laø moät trong saùu nhaân sanh ra caùc 

phaùp höõu vi. Phaùp höõu vi sanh ra ñeàu do söï hoøa hôïp cuûa nhaân vaø 

duyeân. Nhaân Chính vaø Nhaân Phuï: Haït gioáng maø caây ñöôïc troàng leân laø 

nhaân chính, nhöõng yeáu toá khaùc nhö coâng söùc, boùn phaân, töôùi nöôùc, vaân 

vaân ñöôïc coi nhö laø nhöõng nhaân phuï hay duyeân. Ñoàng Loaïi Nhaân hay 

luaät gieo gì gaët naáy. Ñaây laø moät trong saùu nhaân sanh ra caùc phaùp höõu 

vi. Phaùp höõu vi sanh ra ñeàu do söï hoøa hôïp cuûa nhaân vaø duyeân. Haønh 

Quaû Nhaân: Ba thöù nhaân, haønh, vaø quaû (haït gioáng, söï naåy maàm, vaø 

traùi). Hieån Lieãu Nhaân hay ñieàu kieän trong ñoù caùc söï vaät ñöôïc bieåu hieän 

nhö laø ñöôïc aùnh saùng chieáu roïi. Ñaây laø moät trong saùu nhaân sanh ra caùc 

phaùp höõu vi. Phaùp höõu vi sanh ra ñeàu do söï hoøa hôïp cuûa nhaân vaø 

duyeân. Hoùa Duyeân Nhaân, nguyeân nhaân Phaät vaø Boà Taùt giaùng traàn hoùa 

ñoä chuùng sanh. Naêng Bieán Nhaân hay söï töï chuyeån bieán töø nhaân sang 

quaû. Nghieäp Nhaân hay söï hoaït ñoäng cuûa nhaân. Söï hoaït ñoäng phoái hôïp 
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tröïc tieáp hay giaùn tieáp cuûa nhaân chính hay nhaân phuï (nhaân töùc laø löïc 

ñích thaân sinh ra quaû, nghieäp laø sôû taùc trôï duyeân sinh quaû; hai thöù naày 

hoøa hôïp vôùi nhau maø sanh ra vaïn phaùp). Khoå Nhaân hay nguyeân nhaân 

gaây ra khoå ñau phieàn naõo. Nguyeân nhaân cuûa khoå ñau laø söï ham muoán 

döïa treân tham lam vaø ích kyû. Ñöùc Phaät thaáy raèng nguyeân nhaân cuûa khoå 

ñau laø söï ham muoán vaø tham lam ích kyû. Con ngöôøi ta muoán ñöôïc taát 

caû moïi thöù vaø muoán trì giöõ nhöõng thöù aáy vónh vieãn. Tuy nhieân, loøng 

tham khoâng taän, gioáng nhö caùi thuøng khoâng ñaùy, khoâng bao giôø chaát 

ñaày ñöôïc. Caøng ham muoán nhieàu, caøng khoå ñau nhieàu. Vì vaäy, chính 

söï ham muoán vaø khaùt voïng voâ haïn laø nguyeân nhaân cuûa khoå ñau phieàn 

naõo. Tuy nhieân, nguyeân nhaân chính ñöa ñeán noãi khoå cuûa chuùng ta laø voâ 

minh. Voâ minh laø moät yeáu toá taâm thöùc, moät traïng thaùi laøm u aùm trí 

naêng cuûa chuùng ta. Noù laøm cho chuùng ta khoâng bieát söï thaät chuùng ta laø 

gì vaø caùc söï vaät quanh ta toàn taïi nhö theá naøo. Voâ minh chaúng nhöõng 

laøm cho chuùng ta khoâng bieát ñöôïc söï vaät toàn taïi theo caùch naøo, maø noù 

coøn veõ vôøi khieán cho chuùng ta khoâng thaáy ñöôïc söï thaät hieän höõu cuûa 

vaïn höõu. Ngoaøi ra, voâ minh coøn gaây ra quan nieäm sai laàm veà söï hieän 

höõu. Quan nieäm naøy chính laø ngoïn nguoàn cuûa moïi traïng thaùi nhieãu 

loaïn vaø khoå naõo. Chæ coù trí tueä môùi cho chuùng ta nhaän bieát ñöôïc thöïc 

töôùng hay taùnh khoâng cuûa vaïn höõu. Theo Ñöùc Phaät, thaáy ñöôïc caùi khoå 

khoâng thoâi chöa ñuû. Ñeå giaûm thieåu hay dieät taän nhöõng khoå ñau phieàn 

naõo, chuùng ta phaûi hieåu roõ nguyeân nhaân naøo ñaõ gaây ra khoå ñau phieàn 

naõo bôûi vì chæ coù hieåu roõ ñöôïc nguyeân nhaân chuùng ta môùi coù theå laøm 

ñöôïc ñieàu gì ñoù ñeå giaûi quyeát vaán ñeà. Baïn coù theå nghó raèng nhöõng lo 

buoàn khoå ñau cuûa baïn laø do tai hoïa cuûa gia ñình töø truyeàn kieáp, töø ñôøi 

naøy qua kieáp noï. Hay coù theå nhöõng khoå ñau aáy phaùt sinh ra vì toäi loãi do 

oâng baø ngaøy xöa ñaõ gaây ra, baây giôø chuùng laøm khoå baïn. Hoaëc coù theå 

khoå ñau cuûa baïn ñöôïc taïo bôûi Thaàn linh hay ma quyû. Haõy bình taâm suy 

nghó xem coi nguyeân nhaân thöïc söï naèm ôû nôi baïn hay khoâng? Phaûi roài, 

noù naèm ngay nôi chính baïn. Baïn ñaõ taïo ra söï thaát baïi, khoù khaên vaø baát 

haïnh cuûa chính baïn, nhöng baûn chaát coá höõu cuûa con ngöôøi baét baïn phaûi 

ñoã thöøa cho ngöôøi khaùc hôn laø töï mình chòu traùch nhieäm veà caùc ñieàu 

sai quaáy aáy. Theo Ñöùc Phaät, tham aùi laø moät trong nhöõng nguyeân nhaân 

lôùn cuûa khoå ñau phieàn naõo. Coù nhieàu loaïi tham aùi: tham duïc laïc, tham 

vaät chaát, tham soáng ñôøi haïnh phuùc, vaø tham soáng ñôøi vónh cöûu, vaân 

vaân.  Nhöng Ñöùc Phaät daïy: “Taát caû nhöõng khao khaùt höôûng thuï vaø thoûa 

maõn duïc laïc chaúng khaùc gì uoáng nöôùc maën, caøng uoáng caøng thaáy 
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khaùt.” Tuy nhieân, tham aùi khoâng phaûi laø nguyeân nhaân chính gaây ra khoå 

ñau, maø nguyeân nhaân thöïc söï ñöùng ñaøng sau tham aùi buoäc chuùng ta 

phaûi coá gaéng laáy cho baèng ñöôïc nhöõng thöù chuùng ta ham muoán chính laø 

voâ minh. Vì voâ minh maø chuùng ta ham tranh danh ñoaït lôïi, ham tranh 

giaønh cuûa caûi vaät chaát. Vì voâ minh maø chuùng ta ham ñöôïc soáng vónh 

cöûu, vaân vaân vaø vaân vaân... Tuy nhieân, khoâng ai trong chuùng ta ñöôïc 

toaïi nguyeän vôùi nhöõng ham muoán naøy. Chính vì vaäy maø taát caû chuùng ta 

ñeàu phaûi kinh qua khoå ñau phieàn naõo. Phaät töû chôn thuaàn neân luoân nhôù 

raèng chæ khi naøo chuùng ta nhaän dieän ñöôïc nhöõng nguyeân nhaân gaây ra 

khoå ñau phieàn naõo chuùng ta môùi coù theå giaûm thieåu hay taän dieät ñöôïc 

chuùng.  

 

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.  
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Chöông Boán 

Chapter Four 

 

Quan Ñieåm Phaät Giaùo Veà  

Nhaân Quaû Vaø Chöôùng Nghieäp  

 

Noùi veà quan ñieåm cuûa Phaät giaùo veà nhaân quaû, theo Ngaøi Long Thoï 

trong Trung Quaùn Luaän, coù boán loaïi quan ñieåm veà luaät nhaân quaû. Thöù 

nhaát laø thuyeát töï thaân maø sinh ra: Töï thaân sanh ra coù nghóa laø nguyeân 

nhaân vaø keát quaû ñoàng nhaát, söï vaät ñöôïc sanh ra bôûi töï thaân. Roõ raøng 

ngaøi Long Thoï nghó raèng ñaây laø thuyeát “nhaân trung höõu quaû luaän” cuûa 

tröôøng phaùi Soá Luaän khi ngaøi pheâ bình veà quan ñieåm cuûa nhaân quaû töï 

sanh naøy. Söï pheâ bình cuûa Trung Quaùn ñoái vôùi lyù luaän naøy coù theå toùm 

taét nhö theá naøy: (i) Neáu quaû ñaõ coù trong nhaân, thì söï taùi sanh saûn khoâng 

theå coù ñöôïc. Soá Luaän coù theå cho raèng tuy quaû coù theå hieän höõu trong 

nhaân, söï bieåu loä cuûa noù laø ñieàu môùi meû. Tuy nhieân, ñieàu naøy khoâng coù 

nghóa raèng quaû laø moät thöïc chaát môùi. Noù chæ coù nghóa laø moät hình thöùc 

hoaëc traïng thaùi môùi cuûa thöïc chaát maø thoâi, nhöng söï sai bieät treân hình 

thöùc hay traïng thaùi naøy laïi ñi ngöôïc vôùi söï ñoàng nhaát cuûa taàng lôùp caên 

baûn; (ii) Neáu baûo raèng nguyeân nhaân laø moät phaàn cuûa hieän thöïc, vaø moät 

phaàn tieàm taøng, thì chaúng khaùc naøo thöøa nhaän raèng trong cuøng moät söï 

vaät ñaõ coù tính chaát ñoái nghòch nhau. Neáu nguyeân nhaân laø moät caùi gì 

hoaøn toaøn tieàm taøng, thì töï noù khoâng theå trôû thaønh hieän thöïc khi khoâng 

coù söï trôï giuùp cuûa ngoaïi löïc. Daàu khoâng theå töï noù chaûy ra ngoaøi haït tröø 

phi naøo noù ñöôïc eùp bôûi moät maùy eùp. Neáu noù caàn ñeán söï trôï giuùp cuûa 

ngoaïi löïc nhö vaäy thì ñaõ khoâng coù caùi ñöôïc goïi laø “töï sanh saûn.” Ñieàu 

naøy coù nghóa laø phaûi loaïi boû haún thuyeát “nhaân trung höõu quaû;” (iii) Neáu 

nguyeân nhaân vaø keát quaû laø ñoàng nhaát, thì khoâng theå phaân bieät ñöôïc caùi 

naøo laø caùi ñaõ taïo sanh caùi kia. Vì theá quan ñieåm “nhaân trung höõu quaû” 

töï gaây khoù khaên cho chính noù vôùi söï töï maâu thuaãn. Thöù nhì laø thuyeát 

saûn sanh bôûi vaät khaùc: Thuyeát ‘saûn sanh bôûi vaät khaùc’ coù nghóa laø 

nguyeân nhaân vaø keát quaû laø khaùc nhau. Thuyeát naøy ñöôïc goïi laø “nhaân 

trung voâ quaû luaän,” chuû tröông cuûa nhöõng ngöôøi thuoäc phaùi Nhaát Thieát 

Höõu Boä vaø Kinh Löôïng Boä, hoaëc cuûa Phaät giaùo Nguyeân Thuûy noùi 

chung. Khi ngaøi Long Thoï pheâ bình veà quan ñieåm veà nhaân quaû khaùc 

taùnh chaát naøy, roõ raøng ngaøi ñaõ nhaém ñeán nhöõng boä phaùi ñoù. Söï pheâ 
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bình veà “nhaân trung voâ quaû luaän” cuûa ngaøi goàm nhöõng ñieåm quan 

troïng sau ñaây: (i) Neáu nhaân quaû khaùc nhau thì khoâng moät lieân heä naøo 

giöõa nhaân vaø quaû coù theå toàn taïi. Trong tröôøng hôïp ñoù thì baát thöù gì 

cuõng coù theå laø saûn phaåm cuûa baát cöù thöù gì khaùc; (ii) Nhöõng ngöôøi thuoäc 

phaùi Nguyeân Thuûy cho raèng nhaân sau khi sanh ra quaû thì khoâng coøn toàn 

taïi. Nhöng giöõa nhaân vaø quaû coù moät loaïi quan heä nhaân quaû “ñöông 

nhieân.” Tröø phi naøo nhaân quaû cuøng toàn taïi thì chuùng môùi coù theå coù lieân 

heä vôùi nhau. Neáu chuùng khoâng theå lieân heä vôùi nhau, thì luaät nhaân quaû 

trôû thaønh voâ nghóa; (iii) Nhöõng ngöôøi thuoäc phaùi Nguyeân Thuûy tin raèng 

quaû ñöôïc saûn sanh bôûi söï keát hôïp cuûa moät soá yeáu toá. Baây giôø söï keát 

hôïp cuûa caùc yeáu toá naøy ñoøi hoûi phaûi coù nhöõng yeáu toá khaùc, vaø keá ñoù söï 

keát hôïp môùi naøy laïi seõ ñoøi hoûi moät soá yeáu toá khaùc nöõa. Ñieàu naøy seõ 

daãn ñeán tình traïng “daàn laân baát taän” (cöù tieáp tuïc maõi khoâng ngöøng 

nghæ). Thöù ba laø thuyeát do caû hai maø sanh ra “do töï noù vaø do thöù khaùc”: 

Lyù luaän naøy tin raèng quaû vaø nhaân vöøa gioáng nhau laïi vöøa khaùc nhau. 

Ñaây laø söï keát hôïp cuûa nhaân trung höõu quaû luaän” vaø “nhaân trung voâ quaû 

luaän,” neân bao goàm söï maâu thuaãn cuûa caû hai. Ngoaøi ra, loaïi lyù luaän 

naøy ñaõ bao truøm thöïc taïi vôùi hai loaïi ñoái laäp taùnh (ñoàng nhaát vaø khaùc 

nhau) cuøng moät luùc. Thöù tö laø thuyeát voâ nguyeân nhaân hay ngaãu nhieân 

maø sanh ra: Lyù luaän naøy cho raèng söï vaät saûn sanh moät caùch ngaãu 

nhieân, khoâng coù nguyeân nhaân. Nhöõng ngöôøi tin vaøo “Töï taùnh luaän” laø 

nhöõng ngöôøi theo chuû nghóa töï nhieân hay chuû nghóa hoaøi nghi tin vaøo lyù 

luaän naøy. Loaïi lyù luaän naøy neáu khoâng neâu ra ñöôïc lyù do thì chaúng khaùc 

naøo moät lyù luaän ñoäc ñoaùn hoaøn toaøn hoang ñöôøng. Vaø neáu coù moät lyù 

do ñöôïc neâu ra thì chaúng khaùc naøo noù ñaõ thöøa nhaän moät nguyeân nhaân. 

Noùi veà quan ñieåm cuûa Phaät giaùo veà chöôùng nghieäp, theo Duy Thöùc 

Hoïc, ngoaøi nhöõng trôû ngaïi cuûa ngoaïi duyeân, coøn coù ba nguyeân nhaân 

phaùt sanh chöôùng nghieäp cho ngöôøi tu. Thöù nhaát laø Söùc Phaûn ÖÙng Cuûa 

Chuûng Töû Nghieäp: Trong taïng thöùc cuûa ta coù chöùa laãn loän nhöõng 

nghieäp chuûng laønh döõ. Khi nieäm Phaät hay tham thieàn, ta huaân taäp haït 

gioáng coâng ñöùc voâ laäu vaøo, taát caû nghieäp chuûng kia phaûi phaùt hieän. Ví 

nhö moät khu röøng raäm nhieàu thuù, neáu coù cö daân khai hoang, taát caû caây 

coái bò ñoán, caùc loaøi thuù ñeàu ra. Caûnh töôùng vaø phieàn naõo chöôùng duyeân 

do nghieäp chuûng phaùt hieän cuõng theá. Thöù nhì laø Töï Gaây Chöôùng Naïn vì 

khoâng am töôøng giaùo phaùp: Coù nhöõng vò tu haønh chaúng am töôøng giaùo 

lyù, khoâng hieåu nhöõng töôùng cuûa noäi taâm vaø ngoaïi caûnh ñeàu nhö huyeãn, 

chöa phaùt minh theá naøo laø chaân vaø voïng, neân nhaän ñònh sai laàm. Do ñoù 
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ñoái vôùi caûnh duyeân trong ngoaøi sanh nieäm tham chaáp, vui möøng, 

thöông lo, sôï haõi, maø töï gaây chöôùng naïn cho mình. Thöù ba laø Khoâng 

Vöõng Loøng Beàn Chí Neân Thoái Lui: Laïi ví nhö ngöôøi theo hoïa ñoà ñi tìm 

moû vaøng, ñöôøng xaù phaûi traûi qua non cao, vöïc thaúm, ñoàng vaéng, röøng 

saâu, böôùc haønh trình taát phaûi nhieàu coâng phu vaø gian lao khoå nhoïc. 

Neáu ngöôøi aáy khoâng vöõng loøng, khoâng bieát tuøy söùc tuøy hoaøn caûnh maø 

nhaãn naïi uyeån chuyeån, taát phaûi thoái lui. Hoaëc coù khi boû cuoäc gheù vaøo 

moät caûnh taïm naøo ñoù, hay cheát giöõa ñöôøng. Loä trình tu taäp cuõng theá, 

haønh giaû tuy y theo kinh giaùo maø thöïc haønh, song neáu khoâng bieát tuøy 

söùc tuøy hoaøn caûnh maø nhaãn naïi uyeån chuyeån, söï laäp chí khoâng beàn laâu, 

taát seõ thaát baïi.  

 

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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Chöông Naêm 

Chapter Five 

 

Boán Nguyeân Nhaân  

Khôi Daäy Nhaõn Caên 

 

Nhaõn caên laø moät trong luïc caên (moät trong saùu giaùc quan) hay saùu 

choã ñeå nhaän bieát. Trong Kinh Phaùp Hoa, phaåm 19, Ñöùc Phaät daïy veà 

coâng ñöùc veà maét nhö sau: “Thieän nam töû hay thieän nöõ nhaân aáy, baèng 

ñoâi maét thanh tònh töï nhieân coù ñöôïc töø khi cha meï sanh ra (coù nghóa laø 

nhöõng ngöôøi ñaõ coù coâng ñöùc veà maét mang theo töø ñôøi tröôùc), seõ ñöôïc 

baát cöù nhöõng gì beân trong hay beân ngoaøi tam thieân ñaïi thieân theá giôùi, 

nuùi, röøng, soâng, bieån, xuoáng taän A Tyø ñòa nguïc vaø leân tôùi Trôøi Höõu 

Ñænh, vaø cuõng thaáy ñöôïc moïi chuùng sanh trong ñoù, cuõng nhö thaáy vaø 

bieát roõ caùc nghieäp duyeân vaø caùc coõi taùi sanh theo quaû baùo cuûa hoï. 

Ngay caû khi caùc chuùng sanh chöa coù ñöôïc thieân nhaõn nhö chö Thieân ñeå 

coù theå hieåu roõ thaät töôùng cuûa vaïn höõu, caùc chuùng sanh aáy vaãn coù ñöôïc 

caùi naêng löïc nhö theá trong khi soáng trong coõi Ta Baø vì hoï ñaõ coù nhöõng 

con maét thanh tònh ñöôïc veùn saïch aûo töôûng taâm thöùc. Noùi roõ hôn hoï coù 

theå ñöôïc nhö theá laø do taâm hoï trôû neân thanh tònh ñeán noãi hoï hoaøn toaøn 

chaúng chuùt vò ngaõ cho neân khi nhìn thaáy caùc söï vaät maø khoâng bò aûnh 

höôûng cuûa thaønh kieán hay chuû quan. Hoï coù theå nhìn thaáy caùc söï vaät 

moät caùch ñuùng thöïc nhö chính caùc söï vaät vì hoï luoân giöõ taâm mình yeân 

tónh vaø khoâng bò kích ñoäng. Neân nhôù moät vaät khoâng phaûn chieáu maët 

thaät cuûa noù qua nöôùc soâi treân löûa. Moät vaät khoâng phaûn chieáu maët cuûa 

noù qua maët nöôùc bò coû caây che kín. Moät vaät khoâng phaûn chieáu maët thaät 

cuûa noù treân maët nöôùc ñang cuoän chaûy vì gioù quaáy ñoäng.” Ñöùc Phaät ñaõ 

daïy moät caùch roõ raøng chuùng ta khoâng theå nhìn thaáy thöïc töôùng cuûa caùc 

söï vaät neáu chuùng ta chöa thoaùt khoûi aûo töôûng taâm thöùc do vò kyû vaø meâ 

ñaém gaây neân. 

Trong Kinh Laêng Giaø, Ñöùc Phaät ñaõ nhaéc Mahamati veà boán nguyeân 

nhaân khôi daäy nhaõn caên. Thöù nhaát laø chaáp vaøo theá giôùi sôû kieán, khoâng 

bieát raèng ñaáy laø do taâm taïo neân. Thöù nhì laø baùm chaët vaøo caùc hình saéc 

do bôûi taäp khí cuûa nhöõng suy luaän khoâng vöõng chaéc vaø nhöõng kieán giaûi 

sai laàm töø voâ thæ. Thöù ba laø töï tính cuûa chính caùi thöùc. Thöù tö laø quaù 

ham muoán caùi phöùc tính cuûa caùc hình saéc vaø töôùng traïng. Do ñoù Ñöùc 
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Phaät noùi: “Naøy Mahamati! Do bôûi boán nguyeân nhaân khôi daäy nhaõn caên 

naày maø caùc con soùng cuûa caùc thöùc phaùt sinh ñöôïc vaän ñoäng ôû trong A 

Laïi Da tuoân chaûy nhö nhöõng doøng nöôùc giöõa bieån. Naøy Mahamati, 

cuõng nhö tröôøng hôïp nhaõn caên, caùc caên khaùc cuõng vaäy, söï nhaän thöùc veà 

theá giôùi ñoái töôïng xaõy ra ñoàng thôøi vaø ñeàu ñaën trong taát caû caùc caên, 

caùc nguyeân töû, vaø caùc loã chaân loâng; cuõng nhö taám göông phaûn chieáu 

hình aûnh, vaø naøy Mahamati, gioáng nhö gioù laøm bieån ñoäng, bieån taâm 

xao ñoäng bôûi gioù cuûa caûnh giôùi vaø nhöõng con soùng loàng leân khoâng döùt. 

Nguyeân nhaân vaø söï bieåu hieän veà hoaït ñoäng cuûa noù khoâng taùch rôøi 

nhau, vaø vì khía caïnh nghieäp cuûa thöùc ñöôïc noái keát chaët cheõ vôùi khía 

caïnh boån nguyeân neân töï tính veà hình saéc hay moät theá giôùi ñoái töôïng 

khoâng ñöôïc xaùc quyeát ñuùng ñaén, vaø naøy Mahamati, do ñoù maø heä thoáng 

naêm thöùc phaùt sanh. Naøy Mahamati, khi keát hôïp naêm thöùc naày, theá giôùi 

ñoái töôïng ñöôïc xem nhö laø lyù do cuûa söï sai bieät vaø caùc ñoái töôïng ñöôïc 

neâu ñònh roõ raøng thì baáy giôø chuùng ta coù Maït Na Thöùc. Do ñoù maø coù söï 

sinh ra cuûa thaân theå hay heä thoáng caùc thöùc. Tuy nhieân, caùc thöùc aáy 

khoâng nghó raèng chuùng phuï thuoäc vaøo nhau maø gaén chaët vaøo theá giôùi 

sôû kieán hay theá giôùi sinh khôûi töø chính caùi taâm cuûa ngöôøi ta hay töï taâm 

sôû hieän, vaø ñöôïc caùi taâm aáy phaân bieät. Caùc thöùc vaø Maït Na Thöùc sinh 

khôûi ñoàng thôøi, phuï thuoäc vaøo nhau, vaø khoâng bò phaù vôõ, maø moãi thöù töï 

nhaän laáy moâi tröôøng theå hieän rieâng.  

 

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 



 39 

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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Chöông Saùu 

Chapter Six 

 

Luïc Caên Nhaân  

 

Luïc caên nhaân laø saùu nhaân sanh ra caùc phaùp höõu vi: Phaùp höõu vi 

sanh ra ñeàu do söï hoøa hôïp cuûa nhaân vaø duyeân. Theo A Tyø Ñaøm cuûa 

toâng Caâu Xaù, coù saùu caên nhaân trong thuyeát nhaân quaû: Thöù nhaát laø 

Naêng taùc nhaân: Naêng taùc nhaân laø yeáu toá daãn ñaïo trong söï phaùt sinh 

moät haäu quaû. Ñaây laø lyù do hieän höõu cuûa moïi söï vaät coù theå coù. Naêng taùc 

nhaân coù hai loaïi: Döõ löïc nhaân vaø Baát chöôùng nhaân. Thöù nhì laø Caâu höõu 

nhaân: Caâu höõu nhaân laø loaïi nhaân maø treân hai yeáu toá luoân luoân cuøng 

haønh söï vôùi nhau. Töù ñaïi cuøng thay phieân nhau laøm nhaân duyeân. Luaät 

hoã töông, töùc laø tình traïng hoã töông aûnh höôûng laøm ñieàu kieän cho nhau. 

Thöù ba laø Ñoàng loaïi nhaân: Ñoàng Loaïi Nhaân laø loaïi nhaân trôï giuùp 

nhöõng nhaân khaùc cuøng loaïi vôùi noù. Ñoàng loaïi nhaân laø luaät gieo gì gaët 

naáy. Thöù tö laø Töông öng nhaân: Luaät töông öùng hay phoái hôïp. Töông 

Öng Nhaân laø loaïi nhaân xuaát hieän baát cöù luùc naøo, töø baát cöù ñoäng löïc 

naøo, ñoái vôùi baát cöù söï kieän naøo, trong baát cöù cô hoäi naøo, vaø trong baát 

cöù tröôøng hôïp naøo. Thöù naêm laø Bieán haønh nhaân: Luaät toång quaùt coù theå 

aùp duïng vaøo moät soá ñaëc tính taâm thöùc laøm caên baûn chung cho caùc ñaëc 

tính khaùc, hay taø kieán laø nhaân aûnh höôûng moïi haønh ñoäng. Bieán Haønh 

Nhaân laø nhaân luoân luoân lieân heä vôùi nhöõng taø kieán, hoaøi nghi hay voâ 

minh, taïo ra taát caû nhöõng sai laàm cuûa con ngöôøi. Thöù saùu laø Dò thuïc 

nhaân: Quaû mang laïi khaùc vôùi nhaân. Ñaây laø luaät baùo öùng hay keát quaû. 

Dò Thuïc Nhaân laø nhaân taïo ra keát quaû cuûa noù trong moät ñôøi soáng khaùc, 

nhö khi nhöõng thöôûng phaït nhaän laõnh ñöôïc trong trong ñôøi keá tieáp sau 

khi cheát. Dò thuïc nhaân laø loaïi nhaân sanh ra quaû khaùc vôùi chính noù, thí 

duï nhö thieän nhaân khoâng sanh ra thieän quaû maø laïi sanh ra laïc quaû; aùc 

nhaân khoâng sanh ra aùc quaû, maø laïi sanh ra khoå quaû (laïc quaû vaø khoå quaû 

ñeàu laø voâ kyù, chöù khoâng phaûi laø thieän aùc). Theo Kinh Laêng Giaø, coù saùu 

loaïi nhaân: Thöù nhaát laø Thöôøng Höõu Nhaân: Ñaây laø söï khaû höõu cuûa moät 

söï vaät trôû thaønh nguyeân nhaân cho caùc söï vaät khaùc. Thöù nhì laø Töông 

Tuïc Nhaân: Ñaây laø söï tuøy thuoäc laãn nhau. Thöù ba laø Töôùng Nhaân: Ñaây 

laø tính töông tuïc khoâng giaùn ñoaïn cuûa caùc töôùng traïng. Thöù tö laø Naêng 

Taùc Nhaân: Ñaây laø nhaân toá taïo thaønh quyeàn löïc toái cao nhö moät ñaïi 

vöông. Thöù naêm laø Hieån Lieãu Nhaân: Ñaây laø ñieàu kieän trong ñoù caùc söï 
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vaät ñöôïc bieåu hieän nhö laø ñöôïc aùnh saùng chieáu roïi. Thöù saùu laø Quaùn 

Ñaõi Nhaân: Ñaây laø luaät veà söï giaùn ñoaïn. 

 

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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Chöông Baûy 

Chapter Seven 

 

Möôøi Moät Huaân Taäp Nhaân 

 

Trong Kinh Thuû Laêng Nghieâm, quyeån Taùm, Ñöùc Phaät daïy veà 

nhöõng “Taäp Nhaân” nhö sau: Thöù nhaát laø Tham Taäp Nhaân: Ñaây laø nhaân 

tham lam coù quaû baùo laø ñòa nguïc laïnh. Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A 

Nan veà Tham Taäp Nhaân nhö sau: “Tham taäp giao keát, phaùt ra thu huùt 

maõi khoâng thoâi. Nhö vaäy neân coù chöùa caùi giaù laïnh, trong ñoù laïnh leõo. 

Ví duï ngöôøi laáy mieäng hít gioù, thaáy coù hôi laïnh. Hai caùi taäp xoâ ñaåy 

nhau, neân coù nhöõng vieäc ba ba, tra tra, la la, nhö baêng laïnh, hoa sen 

traéng, ñoû, xanh. Vì theá möôøi phöông caùc Ñöùc Phaät noùi tham caàu nhö laø 

nöôùc tham. Boà Taùt neân traùnh tham nhö traùnh bieån ñoäc.” Thöù nhì laø Saân 

Taäp Nhaân: Ñaây laø nhaân saân haän coù quaû baùo laø bò thieán, caét, ñeõo. Ñöùc 

Phaät ñaõ nhaéc nhôû ngaøi A Nan veà Saân Taäp Nhaân nhö sau: “Saân taäp xung 

ñoät xen nhau, phaùt töø nôi giaän nhau, keát maõi khoâng thoâi. Taâm noùng naûy 

phaùt ra löûa, hun ñuùc khí keát laïi thaønh loaïi kim. Nhö vaäy neân coù caùc 

vieäc ñao sôn, kieám thuï, vaø phuû vieät. Nhö ngöôøi bò haøm oan, ñaèng ñaèng 

saùt khí. Hai taäp kích thích nhau, neân coù caùc vieäc bò hình, cheùm, ñaâm, 

ñaùnh, ñaäp. Vì theá möôøi phöông Phaät noùi noùng giaän teân laø ñao kieám saéc. 

Boà Taùt traùnh saân nhö traùnh söï taøn saùt.” Thöù ba laø Maïn Taäp Nhaân: Ñaây 

laø nhaân ngaõ maïn coù quaû baùo laø bò rôi vaøo soâng maùu bieån ñoäc. Ñaây laø 

moät trong möôøi nhaân möôøi quaû. Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A Nan veà 

Maïn Taäp Nhaân nhö sau: “Maïn taäp giao laán, phaùt ra yû nhau, tuoân chaûy 

maõi khoâng thoâi. Nhö vaäy neân coù cuoàn cuoän chaûy, chöùa soùng thaønh 

nöôùc. Nhö löôõi neám vò, chaûy nöôùc daõi vaäy. Hai taäp coå ñoäng nhau, neân 

coù caùc vieäc soâng huyeát, tro caùt noùng, bieån ñoäc, nöôùc ñoàng, vaân vaân. Vì 

theá möôøi phöông Phaät goïi ngaõ maïn laø uoáng nöôùc si. Boà Taùt neân traùnh 

ngaïo maïn nhö traùnh choã sa laày lôùn.” Thöù tö laø Daâm Taäp Nhaân: Daâm 

duïc phaùt trieån thaønh thoùi quen vì söï giao hôïp trong ñoù hai ngöôøi aâu 

yeám nhau vaø phaùt sanh söùc noùng kích thích söï ham muoán. Chuyeän naày 

cuõng gioáng nhö vieäc chaø xaùt hai tay vôùi nhau. Nhaân daâm duïc coù quaû 

baùo laø giöôøng saét noùng, coät ñoàng, taùm ñòa nguïc noùng (giöôøng saét coù 

nghóa laø söï ham muoán, vaø coät ñoàng coù nghóa laø söï theøm muoán tình 

duïc). Ñöùc Phaät daïy: “Daâm taäp giao tieáp, phaùt ra töø nôi coï xaùt maõi 

khoâng thoâi. Nhö vaäy neân luùc cheát thaáy coù löûa saùng, trong ñoù phaùt ñoäng. 
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Ví duï nhö ngöôøi laáy tay coï xaùt nhau thaáy coù hôi noùng. Hai caùi taäp 

nöông nhau khôûi, neân coù vieäc giöôøng saét truï ñoàng. Cho neân möôøi 

phöông caùc Ñöùc Phaät noùi daâm laø löûa duïc. Boà Taùt thaáy söï daâm duïc nhö 

traùnh haàm löûa.” Thöù naêm laø Taø haïnh taäp nhaân: Vaøo thôøi Ñöùc Phaät coøn 

taïi theá, coù moät ngöôøi ñaøn oâng coù thoùi quen taø daâm. Duø ñaõ bò baét nhieàu 

laàn, nhöng thoùi cuõ vaãn khoâng chöøa. Trong khi tuyeät voïng, ngöôøi cha 

beøn ñöa ngöôøi aáy ñeán gaëp Ñöùc Phaät ñeå nghe lôøi khuyeân nhuû. Ñöùc Phaät 

chæ ra cho ngöôøi aáy thaáy raèng moät keû phaïm haïnh taø daâm seõ töï laøm khoå 

mình cuõng nhö laøm khoå ngöôøi khaùc. Ngöôøi aáy chaúng nhöõng phung phí 

tieàn baïc vaø maát ñi tieáng taêm, maø coøn taïo ra nhieàu keû thuø cho chính 

mình. Ñaây chính laø nhöõng haäu quaû nghieâm troïng cuûa söï taø daâm, maø 

ngöôøi ta thöôøng khoâng nhìn thaáy khi phaïm phaûi loãi laàm naøy. Thöù saùu laø 

Traù Taäp Nhaân: Ñaây laø nhaân gian traù löøa ñaûo coù quaû baùo laø bò goâng 

cuøm roi voït. Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A Nan veà Traù Taäp Nhaân nhö 

sau: “Traù taäp duï nhau, phaùt töø nôi doã nhau, daãn daét khoâng thoâi. Vì vaäy 

nhö daây quaán caây ñeå soáng, nöôùc töôùi ruoäng thì caây coû sinh tröôûng. Hai 

taäp nhaân nhau, neân coù caùc vieäc goâng, xieàng, cuøm, xích, roi, ñaùnh, vaân 

vaân. Vì theá möôøi phöông Phaät goïi gian nguïy laø giaëc hieåm. Boà Taùt neân 

traùnh gian traù nhö traùnh lang soùi.” Thöù baûy laø Tuïng Taäp Nhaân: Ñöùc 

Phaät ñaõ nhaéc nhôû ngaøi A Nan veà Tuïng Taäp Nhaân nhö sau: “Tuïng taäp 

giao huyeân, phaùt töø che daáu. Nhö vaäy neân coù nhöõng vieäc göông soi 

thaáy toû roõ, ví nhö giöõa maët trôøi khoâng theå daáu hình aûnh. Hai taäp baøy ra, 

neân coù caùc baïn aùc toá caùo, nghieäp caûnh hoûa chaâu, vaïch roõ vaø ñoái 

nghieäm nghieäp ñôøi tröôùc. Vì theá möôøi phöông Phaät goïi che daáu laø aâm 

taëc. Boà Taùt traùnh che daáu nhö bò ñoäi nuùi cao ñi treân bieån caû.” Thöù taùm 

laø Uoång Taäp Nhaân: Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A Nan veà Uoång Taäp 

Nhaân nhö sau: “Uoång taäp xen nhau, phaùt tö ø nôi vu baùng. Nhö vaäy cho 

neân coù caùc vieäc hai hoøn nuùi ñaù eùp laïi, nghieàn, xay. Ví duï ñöùa giaëc deøm 

pha, haïi ngöôøi löông thieän. Hai taäp xoâ ñaåy nhau, neân coù caùc vieäc 

giaèng, eùp, ñeø, neùn, loïc, caân. Vì theá möôøi phöông Phaät goïi vu oan laø coïp 

bieát deøm noùi. Boà Taùt traùnh söï vu oan nhö traùnh seùt ñaùnh.” Thöù chín laø 

Cuoáng Taäp Nhaân: Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A Nan veà Cuoáng Taäp 

Nhaân nhö sau: “Cuoán taäp doái nhau, phaùt töø nôi doái gaït nhau, doái vaø vu 

khoáng maõi khoâng thoâi, buoâng taâm laøm gian. Nhö vaäy neân coù ñoà baån 

thæu, buïi baäm oâ ueá, nhö buïi theo gioù, ñeàu khoâng thaáy. Hai taäp giao 

nhau, neân coù caùc vieäc chìm ñaém, vuït, bay. Vì theá möôøi phöông Phaät 

goïi löøa gaït laø cöôùp gieát. Boà Taùt traùnh doái gaït nhö traùnh raén ñoäc.” Thöù 
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möôøi laø Oan Taäp Nhaân: Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A Nan veà Oan Taäp 

Nhaân nhö sau: “Oan taäp hieàm nhau, phaùt töø nôi haøm haän. Nhö vaäy neân 

coù nhöõng vieäc neùm ñaù, neùm gaïch, nhoát cuõi, roï, nhö ngöôøi aâm ñoäc, loøng 

chaát chöùa caùc söï aùc. Hai taäp laán aùt nhau, neân coù nhöõng vieäc neùm baét, 

ñaùnh, baén. Vì theá möôøi phöông Phaät goïi oan gia laø quyû phaù hoaïi. Boà 

Taùt traùnh oan gia nhö röôïu ñoäc.” Thöù möôøi moät laø Kieán Taäp Nhaân: Quaû 

baùo cuûa kieán taäp laø bò tra taán khaûo ñaûo. Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A 

Nan veà Kieán Taäp Nhaân nhö sau: “Kieán taäp giao minh, nhö thaân kieán, 

kieán thuû, giôùi caám thuû, taø giaûi, caùc nghieäp. Phaùt töø nôi choáng traùi, sinh 

ra traùi nhau. Nhö vaäy neân coù söù vua, chuû laïi caàm vaên tòch laøm chöùng. 

Ví nhö ngöôøi ñi ñöôøng qua laïi gaëp nhau. Hai taäp giao nhau, neân coù caùc 

vieäc tra hoûi, gian traù, xeùt gaïn, khaùm tra, vaïch cöùu, soi roõ, vaø thieän aùc 

ñoàng töû tay caàm quyeån soå ñeå bieän baïch. Vì theá möôøi phöông Phaät goïi 

aùc kieán laø haàm aùi kieán. Boà Taùt traùnh caùc söï thieân chaáp hö voïng nhö xa 

vuõng nöôùc ñoäc.” 

 

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 (caây kích), 

and spears and saws. It is like the intent to kill surging forth when a 



 48 

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.”  

 



 51 

Chöông Taùm 

Chapter Eight 

 

Lyù Nhaân Duyeân 

 

Lyù nhaân duyeân laø moät trong nhöõng giaùo thuyeát thaâm saâu trong Phaät 

giaùo. Ai trong chuùng ta cuõng ñeàu bieát nhaân laø gì vaø duyeân laø gì. Tuy 

nhieân, theo Ñöùc Phaät, lyù Nhaân Duyeân raát thaâm saâu. Nhieàu ngöôøi tin 

raèng lyù nhaân duyeân laø moät trong nhöõng chuû ñeà khoù nhaát trong Phaät 

giaùo. Thaät vaäy, coù laàn ngaøi A Nan cho raèng maëc daàu lyù nhaân duyeân coù 

veû khoù khaên, nhöng giaùo thuyeát naày thaät ra ñôn giaûn; vaø Ñöùc Phaät ñaõ 

quôû A Nan raèng giaùo lyù nhaân duyeân raát thaâm saâu chôù khoâng ñôn giaûn 

ñaâu. Tuy nhieân, giaùo lyù nhaân duyeân trong ñaïo Phaät raát roõ raøng vaø deã 

hieåu. Nhaân ñoù Ñöùc Phaät ñaõ ñöa ra hai thí duï cho ñaïi chuùng. Tröôùc heát 

laø thí duï veà ngoïn ñeøn, Ngaøi noùi ngoïn löûa cuûa ngoïn ñeøn daàu chaùy ñöôïc 

laø do daàu vaø tim ñeøn. Nghóa laø khi coù daàu vaø tim ñeøn thì ngoïn löûa cuûa 

ñeøn chaùy. Neáu khoâng coù hai thöù ñoù thì ñeøn taét. Beân caïnh ñoù, yeáu toá gioù 

cuõng quan troïng, neáu gioù lôùn quaù thì ngoïn ñeøn daàu khoâng theå tieáp tuïc 

chaùy ñöôïc. Thí duï thöù hai veà moät caùi maàm caây. Maàm caây naåy nôû 

khoâng chæ tuøy theo hoät gioáng, maø coøn tuøy thuoäc vaøo ñaát, nöôùc, khoâng 

khí vaø aùnh saùng maët trôøi nöõa. Nhö vaäy, khoâng moät hieän töôïng naøo laïi 

khoâng taùc duïng ñeán lyù nhaân duyeân. Taát caû moïi hieän töôïng khoâng theå 

phaùt sanh neáu khoâng coù moät nhaân vaø moät hoaëc nhieàu duyeân. Moïi vaät 

trong theá giôùi hieän töôïng, duyeân khôûi duyeân sanh, laø söï phoái hôïp cuûa 

nhöõng nguyeân nhaân vaø ñieàu kieän khaùc nhau (bôûi Thaäp Nhò nhaân 

duyeân). Chuùng hieän höõu töông ñoái vaø khoâng coù thöïc theå. Ñöùc Phaät 

thöôøng baøy toû raèng Ngaøi giaùc ngoä baèng moät trong hai caùch, hoaëc hieåu 

roõ Töù Dieäu Ñeá, hay am töôøng Lyù Nhaân Duyeân. Ngöôïc laïi Ngaøi nhaán 

maïnh muoán ñaït ñöôïc giaùc ngoä ngöôøi ta phaûi hieåu roõ nhöõng chaân lyù aáy. 

Theo ñaïo Phaät, moïi söï moïi vaät ñeàu phaûi nöông nhôø nhau maø thaønh. 

Thaät vaäy, moïi söï moïi vaät trong vuõ truï khoâng theå ñöùng rieâng moät mình 

maø coù ñöôïc; traùi laïi phaûi nöông nhôø nhau maø thaønh. Rieâng veà loaøi höõu 

tình nhö con ngöôøi thì do möôøi hai nhaân duyeân nöông nhau maø thaønh 

moät chuoãi sinh töû voâ haïn, noái tieáp töø quaù khöù ñeán hieän taïi vaø vò lai. 

Muoán hieåu roõ guoàng maùy cuûa cuûa söï sinh töû luaân hoài cuûa kieáp ngöôøi 

trong beå khoå traàn gian, Phaät töû neân thoâng ñaït thuyeát “Thaäp Nhò Nhaân 

Duyeân” vaø phaûi tìm hieåu phöông phaùp ñeå dieät tröø caùi voøng laån quaån 
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sinh töû luaân hoài aáy. Nhaân laø coâng naêng sinh tröôûng taát caû söï vaät, duyeân 

laø söï trôï giuùp cho coâng naêng ñöôïc thöïc hieän. Cuõng nhö gieo ñaäu ñöôïc 

ñaäu, nhöng tröôùc heát chuùng ta phaûi coù haït ñaäu gioáng, gieo xuoáng ñaát, 

roài nhôø aùnh saùng maët trôøi, möa, töôùi, boùn phaân, nhaân coâng chaêm soùc 

môùi coù söï naåy maàm thaønh caây ñaäu, traùi ñaäu. Haït gioáng laø nhaân; ñaát, 

aùnh saùng, nöôùc, vaân vaân laø duyeân. Do nhaân coù duyeân trôï giuùp neân coù 

quaû. Theo Phaät giaùo, quaû khoâng bao giôø do moät nhaân duy nhaát maø 

thaønh; nhieàu nhaân vaø nhieàu duyeân môùi thaønh moät quaû. Vì vaäy chuùng ta 

coù theå keát luaän vaïn vaät trong vuõ truï nöông nhau maø phaùt sanh, ñaây laø 

ñònh luaät taát yeáu. Thaäp Nhò Nhaân Duyeân laø möôøi hai maéc xích trong 

voøng sanh töû. Nhaân duyeân sinh saûn trong leä thuoäc. Taát caû caùc hieän 

töôïng theå chaát vaø taâm thaàn taïo thaønh söï soáng cuûa chuùng sanh ñeàu coù 

nhöõng lieân heä phuï thuoäc laãn nhau. Ñaây laø möôøi hai raøng buoäc sinh linh 

vaøo luaân hoài sinh töû. 

Theo Ñöùc Phaät, coù nhaân vaø duyeân aét coù quaû. Nhaân laø caùi nhaân maø 

baïn ñaõ gieo, thì töø ñoù baïn phaûi gaët laáy keát quaû töông öùng, khoâng coù 

ngoaïi leä. Neáu baïn gieo nhaân toát, aét gaët quaû toát. Vaø neáu baïn gieo nhaân 

xaáu, aét nhaän laáy quaû xaáu. Vì vaäy maø neáu baïn gieo moät nhaân naøo ñoù 

vôùi nhöõng duyeân khaùc ñi keøm, moät quaû baùo hay haäu quaû naøo ñoù seõ 

ñeán, khoâng coù ngoaïi leä. Ñöùc Phaät daïy: “Do söï noái keát cuûa caùc chuoãi 

nhaân duyeân maø coù söï sinh, coù söï dieät.” Nhaân quaû trong ñaïo Phaät khoâng 

phaûi laø chuyeän tin hay khoâng tin. Cho duø baïn khoâng tin nhaân quaû thì 

nhaân quaû vaãn vaän haønh ñuùng theo chieàu höôùng maø noù phaûi vaän haønh. 

Nhaân chính laø chuûng töû (haït). Caùi goùp phaàn cho söï lôùn maïnh cuûa noù laø 

duyeân (hay ñieàu kieän). Troàng moät caùi haït xuoáng ñaát laø gieo nhaân. 

Nhöõng ñieàu kieän laø nhöõng yeáu toá phuï vaøo goùp phaàn laøm cho caùi haït 

naåy maàm vaø lôùn leân nhö ñaát ñai, nöôùc, aùnh naéng maët trôøi, phaân boùn vaø 

ngöôøi laøm vöôøn, vaân vaân. 

Theo ñaïo Phaät, ai hieåu ñöôïc baûn chaát phuï thuoäc laãn nhau hay 

duyeân khôûi, töùc laø ñaõ hieåu ñöôïc Phaùp, maø ai hieåu ñöôïc Phaùp, töùc laø ñaõ 

thaáy Phaät vaäy. Baûn chaát phuï thuoäc vaøo nhau trong giaùo lyù nhaø Phaät coù 

nghóa laø moïi vaät, moïi hieän töôïng, hay moïi bieán coá trong vuõ truï naày ñeàu 

phuï thuoäc vaøo nhau vôùi nhöõng nhaân duyeân khaùc nhau ñeå sanh khôûi. 

Ñaïo Phaät khoâng chaáp nhaän moät tranh luaän veà söï vaät hình thaønh moät 

caùch hoaøn toaøn töï nhieân, khoâng heà coù nguyeân nhaân vaø ñieàu kieän; ñaïo 

Phaät cuõng khoâng chaáp nhaän söï tranh luaän khaùc veà vieäc söï vaät thaønh 

hình töø moät ñaáng saùng taïo ñaày quyeàn naêng. Theo Phaät giaùo, moïi ñoái 
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töôïng vaät chaát ñeàu do caùc thaønh phaàn hôïp laïi ñeå laøm thaønh moät thöïc 

theå troïn veïn, vaø cuõng nhö vaäy moät thöïc theå troïn veïn phuï thuoäc vaøo söï 

toàn taïi cuûa caùc thaønh phaàn. Noùi caùch khaùc, moïi söï vaät, moïi hieän töôïng 

chæ hieän höõu nhö laø keát quaû cuûa söï keát hôïp ñoàng thôøi cuûa taát caû nhöõng 

yeáu toá taïo thaønh. Nhö vaäy khoâng coù moät söï vaät naøo coù töï tính ñoäc laäp 

hay rieâng leõ trong vuõ truï naày. Tuy nhieân, noùi nhö vaäy khoâng coù nghóa 

laø söï vaät khoâng hieän höõu; söï vaät coù hieän höõu nhöng chuùng khoâng coù 

tính ñoäc laäp hay töï toàn cuûa chính chuùng. Khi chuùng ta hieåu ñöôïc lyù 

nhaân duyeân hay thaáu suoát neàn taûng veà baûn chaát cuûa thöïc taïi, chuùng ta 

seõ thaáy raèng moïi thöù caûm nhaän vaø theå nghieäm ñeàu khôûi leân nhö laø keát 

quaû cuûa söï töông taùc vaø keát hôïp cuûa caùc taùc nhaân vaø caùc ñieàu kieän. 

Noùi caùch khaùc, khi thoâng hieåu lyù nhaân duyeân coù nghóa laø chuùng ta cuõng 

ñoàng thôøi cuõng thoâng hieåu luoân luaät nhaân quaû. 

 

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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Chöông Chín 

Chapter Nine 

 

Thaäp Nhò Nhaân Duyeân 

 

Moïi vaät trong theá giôùi hieän höõu ñeàu do söï phoái hôïp cuûa nhieàu nhaân 

duyeân khaùc nhau (12 nhaân duyeân). Theo Kinh Trung Boä, Ñöùc Phaät 

daïy: “Tuøy thuoäc vaøo daàu vaø tim ñeøn maø ngoïn löûa cuûa ñeøn buøng chaùy; 

noù khoâng phaûi sinh ra töø trong caùi naøy cuõng khoâng phaûi töø trong caùi 

khaùc, vaø cuõng khoâng coù moät nguyeân ñoäng löïc naøo trong chính noù; hieän 

töôïng giôùi cuõng vaäy, noù khoâng heà coù caùi gì thöôøng taïi trong chính noù. 

Taát caû hieän höõu laø khoâng thöïc coù; chuùng laø giaû danh; chæ coù Nieát Baøn 

laø chaân lyù tuyeät ñoái.” Nghóa chính cuûa Lyù Nhaân Duyeân laø moïi hieän 

töôïng ñeàu ñöôïc sinh ra vaø bieán dòch do bôûi luaät nhaân quaû. Töø naøy chæ 

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

kieän hay duyeân. Moät vaät khoâng thaønh hình neáu khoâng coù moät duyeân 

thích hôïp. Chaân lyù naøy aùp duïng vaøo vaïn höõu vaø moïi hieän töôïng trong 

vuõ truï. Ñöùc Phaät ñaõ tröïc nhaän ñieàu naøy moät caùch thaâm saâu ñeán noãi 

ngay caû khoa hoïc hieän ñaïi cuõng khoâng theå nghieân cöùu xa hôn ñöôïc. 

Khi chuùng ta nhìn kyõ caùc söï vaät quanh ta, chuùng ta nhaän thaáy nöôùc, ñaù, 

vaø ngay caû con ngöôøi, moãi thöù ñeàu ñöôïc saûn sanh bôûi moät maãu möïc 

naøo ñoù vôùi ñaëc tính rieâng cuûa noù. Nhôø vaøo naêng löïc hay chieàu höôùng 

naøo maø caùc duyeân phaùt khôûi nhaèm taïo ra nhöõng söï vaät khaùc nhau trong 

moät traät töï hoaøn haûo töø moät naêng löôïng baát ñònh hay caùi khoâng nhö 

theá?  Khi xeùt ñeán quy cuû vaø traät töï naøy, chuùng ta khoâng theå khoâng chaáp 

nhaän raèng coù moät quy luaät naøo ñoù. Ñoù laø quy luaät khieán cho moïi vaät 

hieän höõu. Ñaây chính laù giaùo phaùp maø Ñöùc Phaät ñaõ tuyeân thuyeát. Chuùng 

ta khoâng hieän höõu moät caùch ngaãu nhieân, maø hieän höõu vaø soáng nhôø 

phaùp naøy. Ngay khi chuùng ta hieåu ñöôïc söï vieäc naøy, chuùng ta yù thöùc 

ñöôïc caùi neàn taûng vöõng chaéc cuûa chuùng ta vaø khieán cho taâm mình thoaûi 

maùi. Chaúng chuùt boác ñoàng naøo, neàn taûng naøy döïa treân giaùo phaùp vöõng 

chaûy voâ song. Söï baûo ñaûm naøy laø coäi nguoàn cuûa moät söï bình an vó ñaïi 

cuûa moät caùi thaân khoâng bò dao ñoäng vì baát cöù ñieàu gì. Ñaây laø giaùo phaùp 

truyeàn söùc soáng cho heát thaûy chuùng ta. Phaùp khoâng phaûi laø caùi gì laïnh 

luøng nhöng traøn ñaày söùc soáng vaø sinh ñoäng.  

Möôøi hai maéc xích cuûa Nhaân Duyeân bao goàm: Thöù nhaát laø Voâ 

minh: Voâ minh coù nghóa laø ngu doát, hay hieåu sai laàm, khoâng saùng, meâ 
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muoäi, khoâng ñuùng nhö thaät, môø aùm. Ngoaøi ra, voâ minh coøn coù nghóa laø 

hoaëc, meâ toái, muø quaùng toái taêm. Voâ minh coøn coù nghóa laø khoâng hieåu 

ñöôïc töù dieäu ñeá, khoâng hieåu ñöôïc thöïc chaát vaø nguyeân nhaân khoå ñau 

cuoäc ñôøi, khoâng bieát ñöôïc dieät khoå, khoâng bieát ñöôïc con ñöôøng dieät 

khoå. Töø voâ minh sanh ra haønh. Voâ minh laø söï ngu doát laàm nhaän nhöõng 

hieän töôïng huyeãn hoùa treân ñôøi naày maø cho raèng chuùng laø coù thaät. Thöù 

nhì laø Haønh: Khi coù voâ minh thì coù haønh ñoäng, töùc laø coù söï bieåu hieän, 

hay hieän baøy. Khi coù choã hieån baøy thì coù thöùc. Haønh coù nghóa laø haønh 

vi, hoaït ñoäng do voâ minh phieàn naõo noåi leân laøm cho thaân, khaåu, yù taïo 

taùc caùc nghieäp laønh döõ, töùc laø seõ töï thaét vaøo voøng luaân hoài sanh töû, hay 

tieán daàn ñeán giaûi thoaùt. Töø haønh sanh ra thöùc. Thöù ba laø Thöùc: Thöùc 

nghóa laø söï phaân bieät. Haønh laø phaùp höõu vi. Khi coù phaùp höõu vi thì taâm 

phaân bieät lieàn sanh khôûi. Maø coù taâm phaân bieät laø coù chuyeän raéc roái 

khôûi sanh. Thaàn thöùc laø phaàn tinh thaàn. Neáu chöa ñöôïc giaûi thoaùt thì 

sau khi cheát, thaân xaùc tieâu tan, nhöng do thaân khaåu yù taïo nhöõng nghieäp 

laønh döõ, yù thöùc aáy seõ ñi theo tieán trình luaân hoài maø ñi vaøo buïng meï. 

Chæ khi naøo tam nghieäp ñoàng thanh tònh thì ngöôøi aáy ñöôïc giaûi thoaùt. 

Töø yù thöùc aáy sanh ra moät caùi teân hay danh saéc. Thöù tö laø Danh saéc: 

Sau khi sanh ra, nhôø vaøo yù thöùc maø chuùng sanh aáy bieát raèng noù coù teân 

vaø thaân theå, töø ñoù coù yù thöùc veà giaùc quan. Danh saéc chính laø söï raéc roái 

treân ñôøi naày. Danh thì coù raéc roái cuûa danh, coøn saéc laïi coù raéc roái cuûa 

saéc. Treân coõi ñôøi naày, heã coù danh saéc laø coù raéc roái, maø heã coù raéc roái 

cuõng do bôûi taïi danh saéc. Thöù naêm laø Luïc nhaäp: Saùu caên laø saùu cô quan 

bao goàm nguõ quan vaø taâm, nôi tieáp xuùc vôùi ñoái töôïng beân ngoaøi. Saùu 

caên sanh ra laø vì muoán hieåu bieát. Do ñoù môùi goïi laø maét, tai, muõi, löôõi, 

thaân vaø yù. Vì sao sanh khôûi luïc nhaäp? Vì muoán hieåu bieát maø sanh khôûi 

luïc nhaäp. Tuy nhieân, coù maáy ai ngôø raèng caøng hieåu bieát thì ngöôøi ta 

caøng meâ muoäi, maø caøng meâ muoäi thì caøng khoâng hieåu bieát. Thöù saùu laø 

Xuùc: Söï tieáp xuùc vôùi theá giôùi beân ngoaøi, töø ñoù sanh ra caûm giaùc. Xuùc 

nghóa laø xuùc chaïm, tieáp xuùc. Khi khoâng hieåu bieát thì chuùng ta cöù xuùc 

chaïm ñuû phía gioáng nhö con ruoài cöù bay va chaïm vaøo böùc töôøng thaønh 

vaäy. Vì sao chuùng ta laïi muoán xuùc chaïm? Vì chuùng ta muoán hieåu bieát. 

Thöù baûy laø Thoï: Nhöõng caûm giaùc vui, buoàn, söôùng khoå. Qua caûm giaùc 

ñöa tôùi söï han muoán. Sau khi tieáp xuùc thì chuùng ta coù caûm giaùc, ñoù laø 

“Thoï”. Khi khoâng chaïm phaûi vieäc khoù khaên thì caûm giaùc cuûa chuùng ta 

raát thoaûi maùi. Moät khi chaïm phaûi vieäc khoù khaên chuùng ta môùi coù caûm 

giaùc khoù chòu. Khi khoâng coù ngöôøi naøo cheâ mình dôû thì mình caûm thaáy 
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sung söôùng, tôùi luùc bò cheâ môùi thaáy khoâng vui. Ñaây chính laø Caûm Thoï 

hay Caûm Giaùc. Thöù taùm laø AÙi: Ham muoán vui söôùng keùo daøi. Töø ham 

muoán ñöa ñeán troùi buoäc. Khi coù caûm thoï thì yeâu thích vaø chaáp tröôùc 

khôûi sanh. Taïi sao chuùng ta coù caûm giaùc baát an? Vì chuùng ta coù aùi. Coù 

aùi coù yeâu thì coù gheùt boû hay khoâng thích. Ñoái vôùi thuaän caûnh thì sanh 

loøng yeâu thích; vôùi nghòch caûnh thì gheùt boû. Taïi sao mình vui? Vì sao 

mình khoâng vui, vaân vaân, taát caû ñeàu do aùi oá maø ra. OÁ nghóa laø khoâng 

yeâu thích hay gheùt boû. Chính vì coù aùi oá maø söï vieäc ngaøy caøng theâm raéc 

roái. Thöù chín laø Thuû: Chaáp thuû vaøo nhöõng thöù maø mình ham thích. Khi 

mình yeâu thích thöù gì thì mình sanh taâm muoán naém giöõ noù, töùc laø thuû. 

Thuû laø gì? Thuû laø chaáp tröôùc, muoán chieám höõu hay naém giöõ. Bôûi vì coù 

aùi neân môùi coù loøng muoán chieám ñoaït. Thöù möôøi laø Höõu: Khi ñaõ chieám 

höõu roài, duïc voïng lieàn ñöôïc thoûa maõn. Vì sao mình laïi muoán thoûa maõn 

duïc voïng? Taïi vì mình muoán sôû höõu noù. Do ñoù môùi noùi “Höõu” töùc laø 

“Coù”. Töø nhöõng tham duïc maø chaáp höõu, coá gaéng laøm chuû nhöõng gì 

mình muoán nhö tieàn baïc, nhaø cöûa, danh voïng, vaân vaân. Qua chaáp höõu 

maø “sanh” theo lieàn. Thöù möôøi moät laø Sinh: Vì coù caùi höõu, nghóa laø 

“Coù” hay “söï hieän höõu,” neân cöù muoán vaät gì ñoù thuoäc veà mình. Khi ñaõ 

thuoäc veà mình, thì lieàn coù “Sanh”. Nhö vaäy, thuû vaø höõu laøm thaønh 

nhöõng nguyeân nhaân hieän tieàn ñöa ñeán “Sanh”. Maø qua sanh laø dò dieät, 

khoå ñau vaø cheát choùc. Thöù möôøi hai laø Laõo Töû: Heã coù sanh ra laø coù giaø 

vaø coù cheát. Trong cuoäc soáng môùi naày, roài con ngöôøi seõ phaûi ñi ñeán laõo 

vaø töû nhö moïi chuùng sanh khaùc vaäy thoâi. 

Muoán dieät tröø voâ minh chuùng ta phaûi quaùn saùt traïng thaùi sinh khôûi 

trong quaù khöù xa xöa vaø söï luaân löu cuûa 12 nhaân duyeân trong ba ñôøi 

quaù khöù, hieän taïi vaø vò lai. Tuy nhieân, phaøm phu chuùng ta caên cô thaáp 

keùm khoâng theå laøm nhöõng ñieàu vöøa keå treân ñöôïc ñeå tröïc tieáp dieät tröø 

voâ minh goác reã nhö caùc vò Boà Taùt Ñaïi Thöøa, hay nhöõng vò Phaät töông 

lai, nhöng chuùng ta coù theå dieät tröø voâ minh ngoïn laø “AÙi, Thuû, vaø Höõu.” 

Vì theá, chuùng ta phaûi coá gaéng thöïc hieän sao cho khoâng phaùt sinh taâm 

tham aùi. Khoâng tham aùi môùi khoâng thuû hay khoâng tìm caàu. Khoâng tìm 

caàu neân khoâng coù höõu hay thoï quaû sinh töû veà sau naày. Ñöùc Phaät daïy: 

Tuøy nôi Voâ Minh maø phaùt sanh Haønh: Töø nôi voâ minh maø phaùt sanh ra 

caùc haønh ñoäng ñieân ñaûo meâ laàm. Tuøy nôi Haønh maø phaùt sanh Thöùc: Do 

nôi caùc haønh ñoäng cuûa thaân khaåu yù haønh xöû sai quaáy maø sanh ra caùi 

thöùc taùnh phaân bieät phaûi quaáy, vaân vaân. Tuøy nôi Thöùc phaùt sanh Danh 

Saéc: Do nôi thöùc phaân bieät sai quaáy maø caûm thoï thaønh thaân töù ñaïi hay 
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danh saéc. Tuøy nôi Danh Saéc phaùt sanh Luïc Caên: Do nôi thaân töù ñaïi maø 

sanh ra saùu caên, nhaõn, nhó, tyû, thieät, thaân, vaø yù. Tuøy nôi Luïc Caên phaùt 

sanh Xuùc: Do nôi luïc caên baát tònh maø sanh ra caùc söï xuùc caûm vaø va 

chaïm vôùi luïc traàn, saéc, thanh, höông, vò, xuùc, vaø phaùp, nhö laø söï xuùc 

chaïm thaân maät giöõa ngöôøi nam vaø ngöôøi nöõ. Tuøy nôi Xuùc phaùt sanh 

Thoï: Töø nôi nhöõng caûm xuùc treân maø sanh ra caùc söï thoï laõnh hay thoï 

duïng, nhö ham muoán saéc ñeïp, ham muoán aên ngon, vaân vaân. Tuøy nôi 

Thoï phaùt sanh AÙi: Thoï duyeân aùi, töùc laø do töø nôi caùc söï thoï nhaän kia 

maø caûm ra nhöõng söï yeâu aùi, say meâ, vaân vaân. Tuøy nôi AÙi phaùt sanh 

Thuû: AÙi duyeân thuû, töùc laø töø nôi yeâu aùi maø sanh ra söï chaáp chaët, giöõ 

laáy khoâng chòu buoâng boû. Tuøy nôi Thuû phaùt sanh Höõu: Thuû duyeân höõu, 

töùc laø do töø nôi caùi chaáp giöõ kia maø sanh caùi taùnh tö höõu, nghóa laø caùi 

cuûa ta, vaø caùi khoâng phaûi cuûa ta, hay taát caû laø cuûa ta, chôù khoâng phaûi 

cuûa ngöôi, vaân vaân. Tuøy nôi Höõu coù Sanh: Höõu duyeân sanh, töùc laø do 

nôi tö höõu aáy maø phaûi traàm luaân vaøo voøng luaân hoài sanh töû, töùc laø ñaàu 

thai, chuyeån kieáp, troâi laên trong ba coõi saùu ñöôøng nhö moät chuùng sanh. 

Tuøy nôi Sanh coù Giaø Yeáu Khoå Ñau: Sanh duyeân laõo, töùc laø heã coù sanh 

laø coù thaân töù ñaïi, vaø dó nhieân laø coù giaø yeáu khoå ñau. Tuøy nôi Giaø yeáu 

Khoå Ñau maø laïi Töû:  Laõo duyeân töû, töùc laø heã coù giaø yeáu khoå ñau laø 

cuoái cuøng coù cheát. 

Töø ñoù ñöùc Phaät keát luaän: Heã voâ minh khoâng sanh thì caùc haønh tröïc 

thuoäc khaùc cuõng khoâng coù. Ví nhö haït gioáng maø khoâng coù moäng thì 

choài khoâng sanh. Choài ñaõ khoâng sanh thì khoâng coù thaân caây; thaân caây 

ñaõ khoâng thì khoâng coù nhaùnh laù hoa quaû chi caû. Taän dieät Voâ Minh daãn 

ñeán chaám döùt Haønh: Do caùi voâ minh kia dieät, caùc haønh ñoäng sai laàm 

cuõng khoâng do ñaâu maø coù ñöôïc. Chaám döùt Haønh daãn ñeán chaám döùt 

Thöùc: Do caùc haønh ñoäng sai quaáy cuûa thaân khaåu yù khoâng coøn, thì thöùc 

taùnh phaân bieät cuõng khoâng sao sanh khôûi ñöôïc. Chaám döùt Thöùc daãn 

ñeán chaám döùt Danh Saéc: Moät khi caùi thöùc phaân bieät phaûi quaáy khoâng 

sanh thôøi khoâng coù thaân danh saéc. Chaám döùt Danh Saéc daãn ñeán chaám 

döùt Luïc Caên: Khi khoâng coù thaân danh saéc thì luïc caên cuõng khoâng 

thaønh. Chaám döùt Luïc Caên daãn ñeán chaám döùt Xuùc: Khi thaân luïc caên baát 

tònh khoâng coù, thôøi söï tieáp giao giöõa nam nöõ cuõng nhö caûm xuùc vôùi luïc 

traàn cuõng khoâng coù. Chaám döùt Xuùc daãn ñeán chaám döùt Thoï: Khi söï tieáp 

xuùc vôùi nhau khoâng coù, thì söï thoï laõnh cuõng khoâng coù. Chaám döùt Thoï 

daãn ñeán chaám döùt AÙi: Khi söï thoï duïng khoâng coù thì khoâng coù yeâu aùi, 

thöông meán, vaø ham mong, vaân vaân. Chaám döùt AÙi daãn ñeán chaám döùt 
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Thuû: Do söï yeâu aùi khoâng sanh thôøi söï chieám höõu hay chaáp giöõ cuõng 

khoâng do ñaâu maø sanh khôûi ñöôïc. Chaám döùt Thuû daãn ñeán chaám döùt 

Höõu: Do söï chaáp giöõ khoâng coøn, thôøi cuõng khoâng coù caùi cuûa ta hay cuûa 

ngöôøi. Chaám döùt Höõu daãn ñeán chaám döùt Sanh: Do caùi cuûa ta hay cuûa 

ngöôøi khoâng coøn, thôøi khoâng coøn taùi sanh nöõa. Chaám döùt Sanh daãn ñeán 

chaám döùt Giaø Caû Beänh Hoaïn Khoå Ñau: Khi sanh dieät, nghóa laø khoâng 

coù thaân töù ñaïi, thôøi giaø caû, beänh hoaïn, khoå ñau cuõng khoâng coøn. Chaám 

döùt sanh coøn daãn tôùi chaám döùt Laõo, Töû, Saàu Muoän, Ta Thaùn, Ñau Khoå, 

Phieàn Naõo, vaø Thaát Voïng.  

 

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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Chöông Möôøi 

Chapter Ten 

 

Toång Quan Vaø YÙ Nghóa Cuûa Duyeân 

 

Duyeân laø nhöõng hoaøn caûnh beân ngoaøi. Neáu ñaïo löïc yeáu thì chuùng 

ta coù theå bò hoaøn caûnh beân ngoaøi loâi cuoán; tuy nhieân neáu ñaïo löïc cao 

thì khoâng coù thöù gì coù theå loâi cuoán mình ñöôïc, nhö lôøi cuûa Luïc Toå Hueä 

Naêng: “khoâng phaûi phöôùn ñoäng, cuõng khoâng phaûi gioù ñoäng, maø chính 

taâm mình ñoäng.” Nhö vaâng giöõ ñuùng theo lôøi toå daïy, thì khoâng coù 

duyeân naøo coù theå laøm phaân boùn cho kieáp luaân hoài ñöôïc. Coù theå nghieäp 

ñôøi tröôùc hay ñôøi naày chuùng ta ñaõ töøng laên troâi taïo nghieäp. Tuy nhieân, 

Hoøa thöôïng Thích Thanh Töø, moät thieàn sö noåi tieáng trong lòch söû Phaät 

giaùo Vieät Nam caän ñaïi ñaõ khaúng ñònh: “Tu laø chuyeån nghieäp.” Nhö 

vaäy nhaân taïo nghieäp cuûa baát cöù ñôøi naøo, ñeàu coù theå chuyeån ñöôïc. Phaät 

töû chôn thuaàn phaûi coá gaéng duïng coâng tu haønh sao cho khoâng taïo theâm 

nhaân môùi. Coå ñöùc daïy: “Boà taùt sôï nhaân, chuùng sanh sôï quaû.” Duø haõy 

coøn laø phaøm phu, chuùng ta neân bieát sôï nhôn ñeå khoâng haùi quaû. Phaät 

daïy taâm yeân caûnh laëng. Nhö vaäy, söï quyeát ñònh trong taâm cuõng laø söï 

quyeát ñònh Phaät quaû trong töông lai. 

Duyeân coù nghóa laø ñieàu kieän. Noùi caùch khaùc, duyeân laø moät loaïi 

nhaân gaây ra do hoaøn caûnh beân ngoaøi. Töø Baéc Phaïn “Hetupratyaya” 

nghóa laø nguyeân nhaân hay nguyeân nhaân tính hay tính nhaân duyeân. Hetu 

vaø Pratyaya thöïc ra ñoàng nghóa vôùi nhau. Tuy nhieân, hetu ñöôïc xem laø 

moät nhaân toá thaâm saâu vaø hieäu quaû hôn Pratyaya. Caûnh ñoái ñaõi vôùi taâm 

thöùc (phaùp taâm vaø sôû taâm laø naêng duyeân, caûnh laø sôû duyeân). Ñaây cuõng 

chính laø phöông tieän nhaân (chaúng haïn nhö nöôùc vaø ñaát laøm phöông tieän 

cho haït gioáng naãy maàm). Nhaân phuï, hoaøn caûnh hay ñieàu kieän beân 

ngoaøi, ñoái laïi vôùi nhaân chính hay chuûng töû. Nhaân (Hetu) laø haït, trong 

khi duyeân (Pratyaya) laø ñaát, möa, naéng, vaân vaân. Duyeân coøn coù nghóa 

laø trôï duyeân hay duyeân phaùt trieån do nhöõng ñieàu kieän beân ngoaøi (taát caû 

goác thieän, coâng ñöùc giuùp ñôû cho caùi nhaân, laøm naûy sinh caùi tính cuûa caùi 

nhaân chaân chính). Duyeân laø hoã trôï hay söï phaùt trieån beân ngoaøi giuùp 

phaùt trieån Phaät taùnh, ñoái laïi vôùi Chính Nhaân Phaät Taùnh hay chaân nhö 

hay Phaät taùnh töï noù. Taát caû caùc phaùp höõu vi ñeàu do duyeân hay ñieàu 

kieän maø sanh ra (laáy quaû maø goïi teân). Caùi taâm duyeân (nöông) theo söï 

töôùng, ñoái laïi vôùi duyeân lyù (tin vaøo söï töôùng nhaân quaû baùo öùng laø 
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duyeân söï; tin vaøo dieäu lyù cuûa phaùp tính phi nhaân phi quaû laø duyeân lyù); 

nhö thieàn quaùn veà hoùa thaân vaø baùo thaân ñoái laïi vôùi phaùp thaân.  

Vaïn söï vaïn vaät hay caùc phaùp höõu vi ñeàu töø duyeân maø khôûi leân, chöù 

khoâng coù töï taùnh. Theo ñaïo Phaät, nhaân loaïi vaø caùc loaøi höõu tình ñeàu töï 

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

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

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

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

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

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

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

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

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

caùi naày dieät neân caùi kia dieät.” Theo giaùo lyù nhaø Phaät, neáu phaùp quaùn 

taâm chính töø taâm naøy sinh khôûi moät caùch töï nhieân, thì nhaân duyeân 

khoâng caàn thieát. Taâm coù maët do nhaân vaø duyeân. Taâm khoâng coù naêng 

löïc töï phaùt sinh moät caùch töï nhieân. Taâm khoâng theå phaùt sinh moät caùch 

töï nhieân, nhöng duyeân cuõng khoâng theå töï phaùt sinh moät caùch töï nhieân. 

Neáu nhö taâm vaø duyeân, moãi caùi ñeàu thieáu töï taùnh, laøm theá naøo laïi laø 

moät thöïc taïi khi gaëp gôõ nhau? Khoù maø noùi veà töï taùnh hoaëc noùi veà söï 

sinh khôûi khi caû hai gaëp nhau; khi caùch ly thì chuùng hoaøn toaøn khoâng 

sinh khôûi. Baây giôø, neáu moät caùi sinh khôûi thieáu töï taùnh, laøm caùch naøo 

ngöôøi ta coù theå noùi ñeán moät traêm caûnh giôùi hay moät ngaøn nhö thò nhö laø 

coù töï taùnh? Bôûi vì taâm khoâng coù töï taùnh, vì vaäy baát cöù nhöõng gì töø taâm 

sinh cuõng laø khoâng.  

 

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 Thích Thanh Töø, a famous 



 71 

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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Chöông Möôøi Moät 

Chapter Eleven 

 

Caùc Loaïi Duyeân Khaùc Nhau 

 

Coù nhieàu loaïi duyeân khaùc nhau nhö laø 1) Duyeân Duyeân: Coøn goïi laø 

Sôû Duyeân Duyeân, caùi duyeân cuûa sôû duyeân hay taâm thöùc ñoái vôùi caûnh 

giôùi nhö maét ñoái vôùi saéc (taâm thöùc goïi laø naêng duyeân, caûnh giôùi goïi laø 

sôû duyeân). Ñieàu kieän trôû thaønh moät ñoái töôïng cuûa nhaän thöùc. Caûnh ñoái 

ñaõi vôùi taâm thöùc (phaùp taâm vaø sôû taâm laø naêng duyeân, caûnh laø sôû 

duyeân). Caùi duyeân cuûa sôû duyeân hay taâm thöùc ñoái vôùi caûnh giôùi nhö 

maét ñoái vôùi saéc (taâm thöùc goïi laø naêng duyeân, caûnh giôùi goïi laø sôû 

duyeân). 2) Duyeân Löïc: Söùc trôï duyeân töø nhöõng ñieàu kieän hay hoaøn 

caûnh beân ngoaøi, ñoái laïi vôùi nhaân löïc hay nguyeân nhaân tröïc tieáp. 3) Baát 

Bieán Tuøy Duyeân: Tuøy duyeân khoâng bieán, tuy xuùc sôû duyeân maø hieän 

vaïn höõu nhöng baûn theå vaãn baát bieán. 4) Caên Taùnh Duyeân: Caên tính cuûa 

con ngöôøi vaø nhaân duyeân cuûa hoaøn caûnh nöông töïa vaøo nhau, hay söï 

nöông töïa giöõa luïc caên vaø luïc traàn, maø söï taùc ñoäng lôùn laø ôû luïc caên. 

Caûnh cuûa luïc traàn (saéc, thanh, höông, vò, xuùc, phaùp) laø nhöõng sôû duyeân 

laøm nhô baån taâm tính; hay söï phoái hôïp giöõa luïc caên vaø luïc traàn, maø luïc 

traàn laø yeáu toá chính. 5) Chaân Nhö Tuøy Duyeân: Tuøy duyeân chaân nhö laø 

tuøy theo nhieãm duyeân voâ minh maø sinh ra voïng phaùp, hay chaân nhö 

aûnh höôûng bôûi ngoaïi caûnh, tònh hay baát tònh, maø sanh ra vaïn phaùp. 6) 

Dò Duyeân: Nhöõng yeáu toá beân ngoaøi laøm aûnh höôûng ñeán söï chaêm chuù, 

hay taäp trung tö töôûng. 7) Ñeä Voâ Giaùn Duyeân: Thöù Ñeä Duyeân hay ñieàu 

kieän ñieàu ñoäng söï dieãn tieán cuûa caùc söï kieän. 8) Kieán Töôùng Duyeân: 

Theo Khôûi Tín Luaän, kieán töôùng duyeân do caùi nghieäp töôùng thöù nhaát 

maø chuyeån hoùa thaønh caùc töôùng coù theå thaáy ñöôïc. 9) Naêng Duyeân: 

Naêng duyeân ñoái laïi vôùi sôû duyeân, nhö taâm thöùc cuûa nhaõn nhó laø naêng 

duyeân vì chuùng phaûi nöông vaøo ngoaïi caûnh saéc thanh (sôû duyeân). 10) 

Nghòch Duyeân: Baát thuaän duyeân, ñoái laïi vôùi thuaän duyeân; thieän vôùi 

Phaät quaû laø thuaän duyeân, aùc laø nghòch duyeân (thuaän vôùi ñöôøng loái ñaïo 

Phaät laø thuaän duyeân, ngöôïc vôùi ñöôøng loái ñaïo Phaät laø nghòch duyeân). 

11) Nghieäp Töôùng Duyeân: Moät trong tam töôùng vi teá trong Khôûi Tín 

Luaän, döïa vaøo voâ minh caên baûn maø chaân taâm baét ñaàu hoaït ñoäng. 12) 

Ngoaïi Duyeân: Coøn goïi laø ñieàu kieän beân ngoaøi. Ngöôøi ta nghó raèng ñieàu 

kieän hay hoaøn caûnh beân ngoaøi khieán cho ngöôøi ta laøm vieäc aùc. Kyø thaät, 



 74 

taát caû nhöõng trôû ngaïi vaø baát toaøn khoâng do nhöõng ñieàu kieän beân ngoaøi, 

maø laø do taâm taïo. Neáu chuùng ta khoâng coù söï tænh laëng noäi taâm, khoâng 

coù thöù gì beân ngoaøi coù theå mang laïi haïnh phuùc cho chuùng ta. Ngoaïi 

duyeân laø hieän traïng naêm thöùc duyeân vaøo ngoaïi caûnh. 13) Nhaân Duyeân: 

Nhaân duyeân hoaït ñoäng nhö moät caên nhaân, khoâng coù söï phaân bieät naøo 

giöõa caên nhaân vaø trôï duyeân, thí duï nöôùc vaø gioù taïo ra soùng. 14) Nhaân 

Duyeân Coäng Taäp Hoäi: Söï noái keát cuûa caùc chuoãi nhaân duyeân. Ñöùc Phaät 

daïy: “Do söï noái keát cuûa caùc chuoãi nhaân duyeân maø coù söï sinh, coù söï 

dieät. 15) Nhaân Duyeân Phaùp Sanh: Phaùp khôûi leân töø nhöõng nhaân tröïc 

tieáp hay giaùn tieáp. 16) Nhaân Duyeân Y: Moïi phaùp ñeàu döïa vaøo chuûng töû 

cuûa mình maø sinh khôûi (ba loaïi sôû y laø nhaân duyeân y, taêng thöôïng 

duyeân y vaø ñaúng voâ giaùn y). 17) Nhieãm Duyeân: Nhieãm duyeân laø duyeân 

sanh ra khoå quaû do hoaëc nghieäp. Nhö töø maët nöôùc chaân nhö phaúng 

laëng, do nhieãm duyeân “gioù” noåi leân maø gaây ra nhöõng cuo än soùng luaân 

hoài sanh töû khoâng ngöøng nghæ. 18) Phan Duyeân: Taâm nöông vòn vaøo 

caûnh sôû maø khôûi leân, gioáng nhö ngöôøi giaø vòn vaøo caây gaäy maø ñöùng leân 

(taâm thay ñoåi luùc theá naày luùc theá khaùc, tuøy theo söï vaät cuûa theá giôùi beân 

ngoaøi, gioáng nhö con vöôïn chuyeàn caây, hay con ngöïa voâ cöông). 19) Sôû 

duyeân: Sôû Duyeân hay ñoái töôïng, töùc laø caùi ñeå döïa vaøo hay tuøy thuoäc 

vaøo. Caûnh ñoái ñaõi vôùi taâm thöùc (phaùp taâm vaø sôû taâm laø naêng duyeân, 

caûnh laø sôû duyeân). Khi noùi vieãn ly nhaát thieát sôû duyeân coù nghóa laø thoaùt 

ra ngoaøi moïi ñieàu kieän. 20) Taêng Thöôïng Duyeân: Caùc khôûi tha phaùp 

mang laïi cho söùc maïnh lôùn, thí duï nhö nhaõn caên coù theå naõy sanh ra 

nhaõn thöùc. 21) Thôøi Xöù Chi Duyeân:  Ñieàu kieän thôøi gian vaø nôi choán 

maø moät ngöôøi phaûi taùi sanh vaøo (theo Vaõng sanh Yeáu Taäp, baát keå trai 

gaùi, giaø treû, sang heøn, vieäc ñi ñöùng naèm ngoài baát luaän thôøi xöù, vieäc tu 

taäp quaû laø khoù khaên; tuy nhieân, vieäc caàu nguyeän vaõng sanh chaúng gì 

baèng nieäm Phaät). 22) Traàn Duyeân: Caûnh cuûa luïc traàn (saéc, thanh, 

höông, vò, xuùc, phaùp) laø nhöõng sôû duyeân laøm nhô baån taâm tính; hay söï 

phoái hôïp giöõa luïc caên vaø luïc traàn, maø luïc traàn laø yeáu toá chính. 23) Trôï 

Duyeân: Coøn goïi laø Duyeân nhaân Phaät taùnh, nhöõng trôï duyeân hay söï phaùt 

trieån beân ngoaøi giuùp phaùt trieån Phaät taùnh, ñoái laïi vôùi Chính Nhaân Phaät 

Taùnh hay chaân nhö hay Phaät taùnh töï noù. 24) Voïng Duyeân: Duyeân laø 

nhöõng söï vaät trong vaø ngoaøi coù quan heä vôùi thaân ta, taát caû nhöõng caùi ñoù 

ñeàu laø hö voïng caû. Chính nhöõng thöù ñoù laø ñaàu moái taïo ra nhöõng tö 

töôûng sai laàm.  
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Different Kinds of Secondary Causes 

 

There are many different kinds of pratyaya such as 1) Conditioned 

condition (adhipati-pratyaya (skt): The reasoning mind, or the mind 

reasoning. Intelligence in contact with its object. The relationship being 

like that of form or colour to the eye. The influence of one factor in 

causing others. Condition becoming an object of cognition. Upon which 

something rests or depends, hence objects of perception; that which is 

the environmental or contributory cause; attendant circumstances. The 

relationship being like that of form or colour to the eye. The influence 

of one factor in causing others. 2) The environmental or secondary 

force (Pratyaya-bala (skt)): The power of the conditioning cause, 

circumstance, or contributing environement), in contrast with the causal 

force or direct cause (nhaân löïc). 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 (thuaän duyeân); as 

goodness is the accordant cause so evil is the resisting cause of the 

Buddha way. 11) Condition of karmic action: Action, or activity, the 

karmaic, condition of karmaic action. The first of the three subtle marks 

of the Awakening of Faith, when mental activity is stirred to action by 

unenlightenment. 12) External conditions: People think that external 

conditions or circumstances which stir or tempt one to do evil. As a 
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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. 13) 

Cause sub-cause (Hetu-pratyaya (skt): The cause sub-cause which acts 

as chief cause (hetu-pratyaya), there being no distinction between the 

chief cause and the secondary cause, i.e., the water and the wind cause 

a wave. 14) A concatenation of causal chains: The Buddha taught: 

“Because of a concatenation of causal chains there is birth, there is 

disappearance.” 15) Direct or indirect causes: Real entities that arise 

from direct or indirect causes.  16) Dependent on cause: The cause or 

causes on which anything depends. 17) Link of pollution: Nidana of 

pollution, which connects illusion with the karmaic miseries of 

reincarnation. From the “water” of the bhutatathata, affected by the 

“waves” of this nidana-pollution, arise the waves of reincarnation. 18) 

Interdependent causes: Something to lay hold of, a reality, cause, and 

basis, similar to an old man relies on his cane (the mind likea monkey, 

the thought like a horse). 19) Causes resting on object of consciousness: 

Causes depending upon object of consciousness, upon which something 

rests or depends, hence objects of perception; that which is the 

environmental or contributory cause; attendant circumstances. When 

talking on being far away from alambavigata, it is to say to be free 

from all conditions. 20) Condition of advance to a higher stage: The 

cause, or organ of advance to a higher stage, e.g. the eye is able to 

produce sight. 21) Conditions of time and place of rebirth: The 

conditions or causes of time and place into which one is born. 22) 

Conditions environing the mind created by the six gunas: The 

circumstances environing the mind created by the six gunas. 

Conditioning environment and natural powers in which environment 

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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Chöông Möôøi Hai 

Chapter Twelve 

 

Boán Loaïi Trôï Duyeân 

 

Trôï Duyeân coøn ñöôïc goïi laø Duyeân nhaân Phaät taùnh, nhöõng trôï 

duyeân hay söï phaùt trieån beân ngoaøi giuùp phaùt trieån Phaät taùnh, ñoái laïi vôùi 

Chính Nhaân Phaät Taùnh hay chaân nhö hay Phaät taùnh töï noù. Theo Kinh 

Laêng Giaø vaø Caâu Xaù Toâng trong A Tyø Ñaøm Luaän, coù boán trôï duyeân 

trong luaät Nhaân Quaû. Thöù nhaát laø Nhaân Duyeân: Nhaân duyeân hoaït ñoäng 

nhö moät caên nhaân, khoâng coù söï phaân bieät naøo giöõa caên nhaân vaø trôï 

duyeân, thí duï nöôùc vaø gioù taïo ra soùng. Thöù nhì laø Thöù Ñeä Duyeân: Thöù 

ñeä duyeân laø loaïi duyeân dieãn ra trong traät töï, caùi naày tieáp theo caùi kia, 

nhöõng haäu quaû ñeán tröïc tieáp vaø bình ñaúng sau nhöõng nhaân tröôùc, nhö 

nhöõng laøn soùng naày keá tieáp theo nhöõng laøn soùng khaùc. Thöù ba laø Sôû 

Duyeân Duyeân: Sôû duyeân duyeân coù moät ñoái töôïng hay moâi tröôøng khi 

moät nguyeân nhaân dieãn ra, thí duï nhöõng laøn soùng ñöôïc taïo ra do ao, hoà, 

soâng, bieån hay taøu beø. Thöù tö laø Taêng Thöôïng Duyeân: Taêng thöôïng 

duyeân laø nguyeân nhaân coù quyeàn naêng nhaát trong vieäc ñöa nhöõng 

nguyeân nhaân toàn taïi ñeán choã cöïc thaønh (troå quaû nhanh nhaát); thí duï, laøn 

soùng cuoái cuøng laøm laät ñoå con thuyeàn trong moät côn baõo. Taêng thöôïng 

duyeân vaø naêng taùc duyeân laø hai nguyeân nhaân quan troïng nhaát. Naêng 

taùc nhaân töï noù laø taêng thöôïng duyeân.  

 

Four Kinds of Sub-Causes 

 

Contributory Cause or environing cause of attaining the perfect 

Buddha-nature, or the environing cause, his goodness or merits which 

result in deliverance or salvation. Developing cause of all undergoing 

development of the Buddha-nature, in contrast with the Buddha-nature 

or Bhutatathata itself. According to the Lankavatara Sutra and the Kosa 

School in the Abhidharma, there are four sub-causes in the theory of 

Causal Relation. The first contributory cause is the cause sub-cause: 

The cause sub-cause which acts as chief cause (hetu-pratyaya (skt)), 

there being no distinction between the chief cause and the secondary 

cause, i.e., the water and the wind cause a wave. The second 
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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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Chöông Möôøi Ba 

Chapter Thirteen 

 

Toång Quan Veà Duyeân Khôûi 

 

Duyeân coù nghóa laø nhaân phuï, hoaøn caûnh hay ñieàu kieän beân ngoaøi, 

ñoái laïi vôùi nhaân chính hay chuûng töû. Nhaân (Hetu) laø haït, trong khi 

duyeân (Pratyaya) laø ñaát, möa, naéng, vaân vaân. Nhö vaäy, duyeân laø nhöõng 

hoaøn caûnh beân ngoaøi. Neáu ñaïo löïc yeáu thì chuùng ta coù theå bò hoaøn 

caûnh beân ngoaøi loâi cuoán; tuy nhieân neáu ñaïo löïc cao thì khoâng coù thöù gì 

coù theå loâi cuoán mình ñöôïc, nhö lôøi cuûa Luïc Toå Hueä Naêng: “khoâng phaûi 

phöôùn ñoäng, cuõng khoâng phaûi gioù ñoäng, maø chính taâm mình ñoäng.” 

Nhö vaâng giöõ ñuùng theo lôøi toå daïy, thì khoâng coù duyeân naøo coù theå laøm 

phaân boùn cho kieáp luaân hoài ñöôïc. Duyeân bieán laø söï chuyeån bieán theo 

duyeân hay hoaøn caûnh beân ngoaøi. Trong lyù thuyeát Duy Thöùc, duyeân töï 

noù ñöôïc goïi laø bieán. Haønh giaû neân luoân nhôù raèng yù thöùc trong taâm phaân 

bieät caùc phaùp khôûi leân töø naêm thöùc. Nhöõng trôï duyeân hay duyeân phaùt 

trieån do nhöõng ñieàu kieän beân ngoaøi (taát caû goác thieän, coâng ñöùc giuùp ñôû 

cho caùi nhaân, laøm naûy sinh caùi tính cuûa caùi nhaân chaân chính). 

Theo Giaùo Sö Junjiro Takakusu, nhöõng ñònh nghóa sau ñaây caên cöù 

treân söï giaûi thích veà Duyeân Khôûi trong quyeån saùch cuûa oâng coù nhan ñeà 

laø Cöông Yeáu Trieát Hoïc Phaät Giaùo: Thöù nhaát, söï vaät chôø duyeân maø 

naåy sinh, ñoái laïi vôùi taùnh giaùc hay chaân nhö. Thöù nhì, vaïn söï vaïn vaät 

hay caùc phaùp höõu vi ñeàu töø duyeân maø khôûi leân, chöù khoâng coù töï taùnh. 

Thöù ba, Phaät giaùo khoâng coi troïng yù nieäm veà nguyeân lyù caên nhaân hay 

nguyeân nhaân ñeä nhaát nhö ta thöôøng thaáy trong caùc heä thoáng trieát hoïc 

khaùc; vaø cuõng khoâng baøn ñeán yù nieäm veà vuõ truï luaän. Taát nhieân, trieát 

hoïc veà Thaàn hoïc khoâng theå naøo phaùt trieån trong Phaät giaùo. Ñöøng ai 

mong coù cuoäc thaûo luaän veà Thaàn hoïc nôi moät trieát gia Phaät giaùo. Ñoái 

vôùi vaán ñeà saùng theá, ñaïo Phaät coù theå chaáp nhaän baát cöù hoïc thuyeát naøo 

maø khoa hoïc coù theå tieán haønh, vì ñaïo Phaät khoâng thöøa nhaän coù moät 

xung ñoät naøo giöõa toân giaùo vaø khoa hoïc. Thöù tö, theo ñaïo Phaät, nhaân 

loaïi vaø caùc loaøi höõu tình ñeàu töï taïo, hoaëc chuû ñoäng hoaëc thuï ñoäng. Vuõ 

truï khoâng phaûi laø quy taâm ñoäc nhaát; noù laø moâi tröôøng coïng sinh cuûa 

vaïn höõu. Phaät giaùo khoâng tin raèng vaïn höõu ñeán töø moät nguyeân nhaân 

ñoäc nhaát, nhöng cho raèng moïi vaät nhaát ñònh phaûi ñöôïc taïo thaønh ít nhaát 

laø hai nguyeân nhaân. Nhöõng saùng hoùa hay bieán thaønh cuûa caùc nguyeân 
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nhaân ñi tröôùc noái tieáp trong lieân tuïc thôøi gian, quaù khöù, hieän taïi vaø vò 

lai, nhö moät chuoãi daây xích. Chuoãi xích naày ñöôïc chia thaønh 12 boä 

phaän, goïi laø 12 khoen nhaân duyeân vì moãi boä phaän lieân quan nhau vôùi 

coâng thöùc nhö sau “Caùi naày coù neân caùi kia coù; caùi naày sinh neân caùi kia 

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

 

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 

(Taùnh giaùc). 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.  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 82 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 83 

Chöông Möôøi Boán 

Chapter Fourteen 

 

Thuyeát Duyeân Khôûi  

 

Nhö ñaõ ñeà caäp trong nhöõng chöông tröôùc, duyeân khôûi coù nghóa laø 

söï vaät chôø duyeân maø naåy sinh, ñoái laïi vôùi taùnh giaùc hay chaân nhö; hay 

vaïn söï vaïn vaät hay caùc phaùp höõu vi ñeàu töø duyeân maø khôûi leân, chöù 

khoâng coù töï taùnh. Phaät giaùo khoâng ñoàng yù coù caùi goïi laø toàn theå, cuõng 

khoâng coù caùi goïi laø ñaáng saùng taïo. Nhöng ñieàu naøy khoâng coù nghóa laø 

taát caû sinh vaät vaø söï vaät khoâng hieän höõu. Chuùng khoâng theå hieän höõu 

vôùi moät baûn theå hay moät tinh theå thöôøng haèng nhö ngöôøi ta thöôøng 

nghó, maø chuùng hieän höõu do nhöõng töông quan hay nhöõng taäp hôïp cuûa 

nhaân quaû. Moïi söï hieän höõu, hoaëc caù nhaân hoaëc vaïn höõu, ñeàu baét nguoàn 

töø nguyeân lyù nhaân quaû, vaø hieän höõu trong söï phoái hôïp cuaû nhaân quaû. 

Taâm ñieåm cuûa hoaït ñoäng nhaân quaû laø taùc nghieäp rieâng cuûa moïi caù theå, 

vaø taùc nghieäp seõ ñeå laïi naêng löïc tieàm aån cuûa noù quyeát ñònh söï hieän höõu 

keá tieáp. Theo ñoù, quaù khöù hình thaønh hieän taïi, vaø hieän taïi hình thaønh 

töông lai cuaû chuùng ta. Trong theá giôùi naøy, chuùng ta taïo taùc vaø bieán 

dòch nhö laø moät toaøn theå maø chuùng ta cöù tieán haønh maõi trong cuoäc 

soáng. Theo ñaïo Phaät, khoâng coù caùi gì ngaãu nhieân, cuõng khoâng coù caùi 

goïi laø nguyeân nhaân ñaàu tieân. Moïi vaät trong theá giôùi hieän höõu ñeàu do söï 

phoái hôïp cuûa nhieàu nhaân duyeân khaùc nhau (12 nhaân duyeân). Theo Kinh 

Trung Boä, Ñöùc Phaät daïy: “Tuøy thuoäc vaøo daàu vaø tim ñeøn maø ngoïn löûa 

cuûa ñeøn buøng chaùy; noù khoâng phaûi sinh ra töø trong caùi naøy cuõng khoâng 

phaûi töø trong caùi khaùc, vaø cuõng khoâng coù moät nguyeân ñoäng löïc naøo 

trong chính noù; hieän töôïng giôùi cuõng vaäy, noù khoâng heà coù caùi gì thöôøng 

taïi trong chính noù. Chuùng ta cuõng vaäy, chuùng ta khoâng hieän höõu moät 

caùch ngaãu nhieân, maø hieän höõu vaø soáng nhôø phaùp naøy. Ngay khi chuùng 

ta hieåu ñöôïc söï vieäc naøy, chuùng ta yù thöùc ñöôïc caùi neàn taûng vöõng chaéc 

cuûa chuùng ta vaø khieán cho taâm mình thoaûi maùi. Chaúng chuùt boác ñoàng 

naøo, neàn taûng naøy döïa treân giaùo phaùp vöõng chaûy voâ song. Söï baûo ñaûm 

naøy laø coäi nguoàn cuûa moät söï bình an vó ñaïi cuûa moät caùi thaân khoâng bò 

dao ñoäng vì baát cöù ñieàu gì. Ñaây laø giaùo phaùp truyeàn söùc soáng cho heát 

thaûy chuùng ta. Phaùp khoâng phaûi laø caùi gì laïnh luøng nhöng traøn ñaày söùc 

soáng vaø sinh ñoäng. Taát caû hieän höõu laø khoâng thöïc coù; chuùng laø giaû 

danh; chæ coù Nieát Baøn laø chaân lyù tuyeät ñoái.” 
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Moïi hieän töôïng ñeàu ñöôïc sinh ra vaø bieán dòch do bôûi luaät nhaân quaû. 

Töø “Duyeân Khôûi” chæ raèng: moät söï vaät sinh khôûi hay ñöôïc sinh saûn töø 

taùc duïng cuûa moät ñieàu kieän hay duyeân. Moät vaät khoâng thaønh hình neáu 

khoâng coù moät duyeân thích hôïp. Chaân lyù naøy aùp duïng vaøo vaïn höõu vaø 

moïi hieän töôïng trong vuõ truï. Ñöùc Phaät ñaõ tröïc nhaän ñieàu naøy moät caùch 

thaâm saâu ñeán noãi ngay caû khoa hoïc hieän ñaïi cuõng khoâng theå nghieân 

cöùu xa hôn ñöôïc. Khi chuùng ta nhìn kyõ caùc söï vaät quanh ta, chuùng ta 

nhaän thaáy nöôùc, ñaù, vaø ngay caû con ngöôøi, moãi thöù ñeàu ñöôïc saûn sanh 

bôûi moät maãu möïc naøo ñoù vôùi ñaëc tính rieâng cuûa noù. Nhôø vaøo naêng löïc 

hay chieàu höôùng naøo maø caùc duyeân phaùt khôûi nhaèm taïo ra nhöõng söï 

vaät khaùc nhau trong moät traät töï hoaøn haûo töø moät naêng löôïng baát ñònh 

hay caùi khoâng nhö theá?  Khi xeùt ñeán quy cuû vaø traät töï naøy, chuùng ta 

khoâng theå khoâng chaáp nhaän raèng coù moät quy luaät naøo ñoù. Ñoù laø quy 

luaät khieán cho moïi vaät hieän höõu. Ñaây chính laù giaùo phaùp maø Ñöùc Phaät 

ñaõ tuyeân thuyeát. 

Töø caùc vi sinh vaät ñôn baøo ñeán nhöõng hình haøi phöùc taïp hôn vaø tôùi 

ñænh cuûa söï phaùt trieån naøy laø con ngöôøi. Haõy xem haøng tyû naêm troâi 

qua, traùi ñaát chuùng ta khoâng coù söï soáng, nuùi löûa tuoân traøn nhöõng doøng 

thaùc dung nham, hôi nöôùc, vaø khí ñaày caû baàu trôøi. Tuy nhieân, khi traùi 

ñaát nguoäi maùt trong khoaûng hai tyû naêm, caùc vi sinh vaät ñôn baøo ñöôïc 

taïo ra. Haún nhieân chuùng ñöôïc taïo ra nhôø söï vaän haønh cuûa phaùp. Chuùng 

ñöôïc sinh ra khi naêng löôïng “Khoâng” taïo neân neàn taûng cuûa dung nham, 

khí vaø hôi nöôùc gaëp nhöõng ñieàu kieän thích hôïp hay duyeân. Chính Phaùp 

ñaõ taïo ra nhöõng ñieàu kieän cho söï phaùt sinh ñôøi soáng. Do ñoù chuùng ta 

nhaän ra raèng Phaùp khoâng laïnh luøng, khoâng phaûi laø moät nguyeân taéc tröøu 

töôïng maø ñaày sinh ñoäng khieán cho moïi vaät hieän höõu vaø soáng. Ngöôïc 

laïi, moïi söï vaät coù naêng löïc muoán hieän höõu vaø muoán soáng. trong khoaûng 

thôøi gian hai tyû naêm ñaàu cuûa söï thaønh hình traùi ñaát, ngay caû dung 

nham, khí vaø hôi nöôùc cuõng coù söï soáng thoâi thuùc. Ñoù laø lyù do khieán caùc 

sinh vaät ñôn baøo ñöôïc sinh ra töø caùc thöù aáy khi caùc ñieàu kieän ñaõ hoäi ñuû. 

Nhöõng sinh vaät voâ cuøng nhoû naøy ñaõ traûi qua moïi thöû thaùch nhö söï noùng 

vaø laïnh cöïc ñoä, nhöõng côn hoàng thuûy, vaø nhöõng côn möa nhö thaùc ñoå 

trong khoaûng thôøi gian hai tyû naêm, vaø vaãn tieáp tuïc soáng. Hôn nöõa, 

chuùng daàn daàn tieán hoùa thaønh nhöõng hình haøi phöùc taïp hôn vaø tôùi ñænh 

cuûa söï phaùt trieån naøy laø con ngöôøi. Söï tieán hoùa naøy do bôûi söï thoâi thuùc 

soáng cuûa nhöõng vi sinh vaät ñaàu tieân naøy. Söï soáng coù yù thöùc vaø qua ñoù 

noù muoán soáng, vaø yù thöùc naøy ñaõ coù tröôùc khi coù söï soáng treân traùi ñaát. 
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Caùi yù muoán nhö theá coù trong moïi söï vaät trong vuõ truï. Caùi yù muoán nhö 

vaäy coù trong con ngöôøi ngaøy nay. Theo quan ñieåm khoa hoïc, con ngöôøi 

ñöôïc thaønh hình bôûi moät söï taäp hôïp cuûa caùc haït cô baûn, vaø neáu chuùng 

ta phaân tích ñieàu naøy moät caùch saâu saéc hôn, chuùng ta seõ thaáy raèng con 

ngöôøi laø moät söï tích taäp cuûa naêng löôïng. Do ñoù caùi yù muoán soáng chaéc 

chaén phaûi coù trong con ngöôøi. 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

cuûa chính mình. Voâ töï taùnh hay töông ñoái taùnh ñoàng nghóa vôùi ‘Khoâng 

Taùnh,’ nghóa laø khoâng coù söï toàn taïi ñích thöïc vaø ñoäc laäp. Caùc hieän 

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

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

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

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

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

Khôûi nhö sau: “Bôûi vì khoâng coù yeáu toá naøo cuûa söï sinh toàn ñöôïc theå 
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hieän maø khoâng coù caùc ñieàu kieän, cho neân khoâng coù phaùp naøo laø chaúng 

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

 

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 (Taùnh giaùc); 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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Chöông Möôøi Laêm 

Chapter Fifteen 

 

Phaùp Duyeân Khôûi 

 

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

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

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

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

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

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

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

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

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

khôûi cuûa vaïn höõu trong theá gian, ngöôøi ta coù theå nhaän ra quan ñieåm 

cuûa Ñöùc Phaät veà cuoäc ñôøi. Tính duyeân khôûi naày dieãn tieán lieân tuïc, 

khoâng bò giaùn ñoaïn vaø khoâng bò kieåm soaùt bôûi baát cöù loaïi töï taùc hay tha 

taùc naøo caû. Tuy nhieân, cuõng khoâng theå gaùn cho giaùo lyù Duyeân Khôûi 

naày laø quyeát ñònh thuyeát hay ñònh meänh thuyeát, bôûi vì trong giaùo lyù 

naày caû hai moâi tröôøng vaät lyù vaø quan heä nhaân quaû cuûa caù nhaân vaän 

haønh cuøng nhau. Theá giôùi vaät lyù aûnh höôûng ñeán taâm cuûa con ngöôøi, vaø 

taâm cuûa con ngöôøi ngöôïc laïi cuõng aûnh höôûng ñeán theá giôùi vaät lyù, hieån 

nhieân ôû möùc ñoä cao hôn, vì theo Kinh Töông Öng Boä, nhö Ñöùc Phaät 

noùi: “Theá gian bò daãn daét bôûi taâm.” Neáu chuùng ta khoâng hieåu yù nghóa 

chính xaùc cuûa Phaùp Duyeân Khôûi vaø söï öùng duïng cuûa noù trong cuoäc 

soáng, chuùng ta seõ laàm laãn cho ñoù laø moät quy luaät nhaân quaû coù tính maùy 

moùc hoaëc thaäm chí nghó raèng ñoù chæ laø moät söï khôûi sanh ñoàng thôøi, moät 

nguyeân nhaân ñaàu tieân cuûa caùc phaùp höõu tình cuõng nhö voâ tình. Vì hoaøn 

toaøn khoâng coù moät söï khôûi nguoàn naøo töø khoâng maø coù trong lôøi daïy 

cuûa Ñöùc Phaät. Phaùp Duyeân Khôûi cho thaáy tính khoâng theå coù ñöôïc cuûa 

nguyeân nhaân ñaàu tieân naày. Nguoàn goác ñaàu tieân cuûa söï soáng, doøng ñôøi 

cuûa caùc chuùng sanh laø ñieàu khoâng theå quan nieäm ñöôïc, vaø nhö Ñöùc 

Phaät noùi trong Kinh Töông Öng Boä: “Nhöõng suy ñoaùn vaø yù nieäm lieân 

quan ñeán theá gian coù theå ñöa ñeán söï roái loaïn veà taâm trí. Voâ thæ, naøy 

caùc Tyø Kheo, laø söï luaân hoài. Ñieåm baét ñaàu cuõng khoâng theå neâu roõ ñoái 

vôùi chuùng sanh bò voâ minh che ñaäy, bò khaùt aùi troùi buoäc, phaûi löu 

chuyeån luaân hoài.” Thaät vaäy, raát khoù coù theå hình dung ñöôïc veà moät 
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ñieåm khôûi ñaàu, khoâng ai coù theå phaêng ra cuøng toät nguoàn goác cuûa baát cöù 

ñieàu gì, ngay moät haït caùt, huoáng laø con ngöôøi. Truy tìm khôûi ñieåm ñaàu 

tieân trong moät quaù khöù voâ thæ thaät laø moät vieäc laøm voâ ích vaø voâ nghóa. 

Ñôøi soáng khoâng phaûi laø moät caùi gì ñoàng nhaát, noù laø moät söï trôû thaønh. 

Ñoù laø moät doøng bieán dòch cuûa caùc hieän töôïng taâm-sinh lyù. 

Phaùp Duyeân Khôûi coù lieân heä gì ñeán caùi goïi laø Ñaáng Taïo Hoùa? Hai 

möôi laêm theá kyû veà tröôùc Ñöùc Phaät ñaõ noùi raèng: “Chuùng sanh vaø theá 

giôùi laø do nhaân duyeân keát hôïp maø thaønh.” Caâu noùi aáy ñaõ phuû nhaän caùi 

goïi laø “Ñaáng Taïo Hoùa” hay “Thöôïng Ñeá” saùng taïo ra muoân vaät. Caâu 

noùi aáy ñaët ra moät caùi nhìn khoa hoïc vaø khaùch quan veà theá giôùi thöïc taïi 

hay “Duyeân Khôûi Luaän.”  Duyeân khôûi nghóa laø söï nöông töïa hoã töông 

laãn nhau maø sinh thaønh vaø toàn taïi. Khoâng coù caùi gì coù theå töï mình sinh 

ra mình vaø töï toàn taïi ñoäc laäp vôùi nhöõng söï vaät khaùc. Taát caû moïi söï moïi 

vaät treân theá giôùi naày ñeàu phaûi tuaân theo ñònh luaät “Duyeân Khôûi” maø 

Thaønh, Truï, Hoaïi vaø Khoâng. Con ngöôøi laø moät tieåu vuõ truï cuõng khoâng 

phaûi töï nhieân maø coù, maø laø do nghieäp löïc keát hôïp caùc duyeân maø thaønh, 

vaø cuõng naèm trong ñònh luaät “Thaønh Truï Hoaïi Khoâng.” Möôøi hai nhaân 

duyeân naày nghóa lyù raát thaâm dieäu. Ñaây laø nhöõng cöûa ngoû quan troïng ñeå 

cho chuùng sanh böôùc vaøo Thaùnh quaû, thoaùt khoûi sanh töû, troùi buoäc, vaø 

khoå naõo trong ba coõi saùu ñöôøng, ñeå chöùng thaønh quaû vò Duyeân Giaùc 

Thöøa. 

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät 

Giaùo, phaùp giôùi duyeân khôûi laø cöïc ñieåm cuûa taát caû nhöõng thuyeát nhaân 

quaû; thöïc söï ñoù laø keát luaän cuûa thuyeát duyeân khôûi bôûi vì noù laø lyù taéc 

nhaân quaû phoå bieán vaø ñaõ naèm trong lyù baûn höõu, thoâng huyeàn cuûa vuõ 

truï, hay noùi theá naøo cuõng ñöôïc. Lyù taéc duyeân khôûi ñöôïc giaûi thích tröôùc 

tieân baèng nghieäp caûm duyeân khôûi, nhöng vì nghieäp phaùt khôûi trong 

taïng thöùc, neân thöù ñeán chuùng ta coù A Laïi Da duyeân khôûi. Vì A Laïi Da, 

hay taïng thöùc, laø kho taøng cuûa chuûng töû, sanh khôûi töø moät caùi khaùc neân 

chuùng ta coù Nhö Lai Taïng duyeân khôûi, hay chaân nhö. Töø ngöõ kyø laï naày 

chæ cho caùi laøm khuaát laáp Phaät taùnh. Do söï che khuaát naày maø coù phaàn 

baát tònh, nhöng vì coù Phaät taùnh neân coù caû phaàn tònh nöõa. Noù ñoàng nghóa 

vôùi Chaân Nhö (Chaân nhö Phaïn ngöõ laø Tathata, coù nghóa laø khoâng phaûi 

nhö theá naày hay nhö theá kia) maø theo nghóa roäng nhaát thì coù ñuû caû baûn 

chaát tònh vaø baát tònh. Do coâng naêng cuûa nhöõng caên nhaân tònh vaø baát 

tònh, noù bieåu loä sai bieät töôùng cuûa höõu tình nhö soáng vaø cheát, thieän vaø 

aùc. Chaân nhö baûo trì vaïn höõu, hay noùi ñuùng hôn, taát caû vaïn höõu ñeàu ôû 
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trong Chaân nhö. Nôi ñaây, giai ñoaïn thöù tö, Phaùp giôùi Duyeân khôûi ñöôïc 

neâu leân. Ñoù laø lyù taéc töï khôûi vaø töï taïo cuûa höõu tình vaø vuõ truï, hoaëc giaû 

chuùng ta coù theå goïi noù laø duyeân khôûi nghieäp caûm chung cuûa taát caø moïi 

loaøi. Noùi heïp thì vuõ truï seõ laø moät söï bieåu hieän cuûa Chaân nhö hay Nhö 

Lai Taïng. Nhöng noùi roäng thì ñoù laø duyeân khôûi cuûa vuõ truï do chính vuõ 

truï, chöù khoâng gì khaùc. 

 

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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Chöông Möôøi Saùu 

Chapter Sixteen 

 

Boán Loaïi Duyeân Khôûi 

 

Theo giaùo thuyeát toâng Hoa Nghieâm, coù boán loaïi duyeân khôûi: Thöù 

nhaát laø “Nghieäp Caûm Duyeân Khôûi”: Nghieäp caûm duyeân khôûi ñöôïc 

duøng ñeå mieâu taû baùnh xe sinh hoùa. Trong söï tieán haønh cuûa nhaân vaø 

quaû, phaûi coù ñònh luaät vaø traät töï. Ñoù laø lyù thuyeát veà nghieäp caûm. Trong 

12 chi duyeân khôûi, khoâng theå neâu ra moät chi naøo ñeå noùi laø nguyeân 

nhaân toái sô. Bôûi vì, caû 12 chi taïo thaønh moät voøng troøn lieân tuïc maø 

ngöôøi ta goïi laø “Baùnh Xe Sinh Hoùa,” hay baùnh xe luaân hoài. Ngöôøi ta coù 

thoùi quen coi söï tieán haønh cuûa thôøi gian nhö moät ñöôøng thaúng töø quaù 

khöù voâ cuøng ngang qua hieän taïi ñeán vò lai voâ taän. Theá nhöng ñaïo Phaät 

laïi coi thôøi gian nhö laø moät voøng troøn khoâng coù khôûi ñaàu, khoâng coù 

chaám döùt. Thôøi gian töông ñoái. Moät sinh vaät cheát ñi khoâng laø chaám döùt; 

ngay ñoù, moät ñôøi soáng khaùc baét ñaàu traûi qua moät quaù trình soáng cheát 

töông töï, vaø cöù laäp laïi nhö vaäy thaønh moät voøng troøn sinh hoùa baát taän. 

Theo ñoù moät sinh vaät khi ñöôïc nhìn trong lieân heä thôøi gian, noù taïo 

thaønh moät doøng töông tuïc khoâng giaùn ñoaïn. Khoâng theå xaùc ñònh sinh 

vaät ñoù laø thöù gì, vì noù luoân luoân bieán ñoåi vaø tieán hoùa qua 12 giai ñoaïn 

cuûa ñôøi soáng. Phaûi ñaët toaøn boä caùc giai ñoaïn naày trong toaøn theå cuûa 

chuùng coi nhö laø ñang bieåu hieän cho moät sinh theå caù bieät. Cuõng vaäy, 

khi moät sinh vaät ñöôïc nhìn trong töông quan khoâng gian, noù taïo thaønh 

moät taäp hôïp phöùc taïp goàm naêm yeáu toá hay nguõ uaån. Baùnh xe sinh hoùa 

laø loái trình baøy khaù saùng suûa cuûa quan ñieåm Phaät giaùo vaø moät sinh vaät 

trong lieân heä vôùi thôøi gian vaø khoâng gian. Baùnh xe sinh hoùa laø moät 

voøng troøn khoâng khôûi ñieåm, nhöng thoâng thöôøng ngöôøi ta trình baøy noù 

baét ñaàu töø voâ minh, moät traïng thaùi voâ yù thöùc, muø quaùng. Kyø thaät, voâ 

minh chæ laø moät tieáp dieãn cuûa söï cheát. Luùc cheát, thaân theå bò huûy hoaïi 

nhöng voâ minh vaãn toàn taïi nhö laø keát tinh caùc hieäu quaû cuûa caùc haønh 

ñoäng ñöôïc taïo ra trong suoát cuoäc soáng. Ñöøng neân coi voâ minh nhö laø 

phaûn nghóa cuûa tri kieán; phaûi bieát noù bao goàm caû tri, söï muø quaùng hay 

taâm trí u toái, voâ yù thöùc. Voâ minh daãn tôùi haønh ñoäng u toái, muø quaùng. 

Haønh, naêng löïc, hay keát quaû cuûa haønh vi muø quaùng ñoù, laø giai ñoaïn keá 

tieáp. Noù laø ñoäng löïc, hay yù chí muoán soáng. YÙ chí muoán soáng khoâng 

phaûi laø loaïi yù chí maø ta thöôøng duøng trong yù nghóa nhö “töï do yù chí;” 
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thöïc söï, noù laø moät ñoäng löïc muø quaùng höôùng tôùi söï soáng hay khaùt voïng 

muø quaùng muoán soáng. Voâ Minh vaø Haønh ñöôïc coi laø hai nhaân duyeân 

thuoäc quaù khöù. Chuùng laø nhöõng nguyeân nhaân khi nhìn chuû quan töø hieän 

taïi; nhöng khi nhìn khaùch quan ñôøi soáng trong quaù khöù laø moät ñôøi soáng 

toaøn dieän gioáng heät nhö ñôøi soáng hieän taïi.    

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

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

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

taùc, phaûi chòu traùch nhieäm vieäc laøm ñoù vaø seõ chòu baùo öùng, bôûi vì yù löïc 

laø moät haønh ñoäng cuûa taâm ngay duø noù khoâng phaùt bieåu ra lôøi noùi hay 

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

cuûa taát caû moïi haønh ñoäng luaät duyeân sinh phaûi ñöôïc ñaët vaøo kho taøng 

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

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

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

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

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

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

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

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

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

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

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

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

Nghóa laø taâm vöôn ra theá giôùi ngoaïi taïi vaø khi tieáp nhaän caùc ñoái töôïng 

noù ñaët nhöõng yù töôûng môùi vaøo trong taøng thöùc. Laïi nöõa, haït gioáng môùi 

ñoù seõ traøo voït ñeå phaûn aûnh trôû laïi thaønh moät haït gioáng môùi meû khaùc 

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

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

chuûng töû. Nhöng khi chuùng hoaït ñoäng, chuùng ta goïi chuùng laø nhöõng 

hieän haønh. Nhöõng chuûng töû coá höõu, nhöõng hieän haønh, vaø nhöõng chuûng 

töû môùi hoã töông phuï thuoäc laãn nhau taïo thaønh moät voøng troøn maõi maõi 

taùi dieãn tieán trình tröôùc sau nhö nhaát. Ñaây goïi laø A Laïi Da Duyeân 

Khôûi. Caùi laøm cho chuûng töû hay voâ thöùc taâm phaùt khôûi thaønh hieän 

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

yù theå, nghóa laø thöùc. Coù theå thaáy moät caùch deã daøng, theo thuyeát A Laïi 

Da Duyeân Khôûi naày, raèng Hoaëc, Nghieäp vaø Khoå khôûi nguyeân töø 
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nghieäp thöùc, hay yù theå. Taøng thöùc löu chuyeån taùi sinh ñeå quyeát ñònh 

moät hình thaùi cuûa ñôøi soáng keá tieáp. Coù theå coi taøng thöùc gioáng nhö moät 

linh hoàn trong caùc toân giaùo khaùc. Tuy nhieân, theo hoïc thuyeát cuûa ñaïo 

Phaät, caùi taùi sanh khoâng phaûi laø linh hoàn, maø laø keát quaû cuûa caùc haønh 

ñoäng ñöôïc thi haønh trong ñôøi soáng tröôùc. Trong ñaïo Phaät, ngöôøi ta 

khoâng nhaän coù hieän höõu cuûa linh hoàn. 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

noùi.” Ñöùc vua hieåu roõ nhöõng lôøi ñoù, vaø töùc thì trôû thaønh moät ngöôøi ñeä 
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töû cuûa Ñöùc Phaät. Nhö Lai, ñeán nhö vaäy hay ñi nhö vaäy, treân thöïc teá, 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

cheát.  

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

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

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

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

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

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

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

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

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

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

tôùi moät baûn hoøa aâm toaøn haûo, noù ñöôïc goïi laø nhaát chaân phaùp giôùi, vuõ 

truï cuûa caùi “Moät” hay caùi “Thöïc,” hay “Lieân Hoa Taïng.” Trong vuõ truï 

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

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

quan nieäm vieân dung vaø ñoàng khôûi laø vuõ truï, noù laø moät thuyeát Phaùp 
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Giôùi Duyeân Khôûi, baûn tính cuûa hieän khôûi laø vuõ truï, noù laø moät thöù trieát 

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

khôûi.  

 

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. 
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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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Chöông Möôøi Baûy 

Chapter Seventeen 

 

Boán Caùch Nhìn Veà Phaùp Giôùi 

 

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

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

vuõ truï nöông töïa laãn nhau, aûnh höôûng laãn nhau, vaø do ñoù taïo ra moät 

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

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

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

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

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

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

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

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

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

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

khôûi. Theo thuyeát naày, ngöôøi ta phaân bieät coù boán haïng vuõ truï. Trong 

khi ñoù, theo toâng Hoa Nghieâm, coù boán phaùp giôùi: Thöù nhaát laø Söï Phaùp 

Giôùi: Söï Phaùp Giôùi laø theá giôùi cuûa ñôøi soáng hieän thöïc, hay theá giôùi 

kieän tính. Söï phaùp giôùi laø caùch nhìn phaùp giôùi nhö moät theá giôùi cuûa 

nhöõng vaät theå caù bieät, trong ñoù chöõ giôùi (dhatu) coù nghóa laø caùi phaân 

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

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

cho giaùo lyù duy thöïc cuûa Tieåu Thöøa. Thöù nhì laø Lyù Phaùp Giôùi: Lyù 

Phaùp Giôùi laø theá giôùi lyù töôûng cuûa ñònh luaät hay nguyeân lyù. Lyù phaùp 

giôùi laø caùch nhìn Phaùp Giôùi nhö söï hieån hieän cuûa nhaát taâm (ekacitta) 

hay moät baûn theå cô baûn (ekadhatu). Ñaây laø theá giôùi theå taùnh noùi veà caùc 

phaùp saéc vaø taâm cuûa chuùng sanh tuy coù sai khaùc nhöng cuøng chung moät 

theå taùnh. Ñaây laø theá giôùi cuûa lyù taéc. Noù ñöôïc Tam Luaän Toâng vaø Phaùp 

Töôùng Toâng chuû xöôùng, daïy raèng lyù taùch rôøi vôùi söï. Thöù ba laø Lyù Söï 

Voâ Ngaïi Phaùp Giôùi: Lyù Söï Voâ Ngaïi Phaùp Giôùi laø theá giôùi theå hieän lyù 

trong söï; söï vaø lyù cuøng hoøa ñieäu. Lyù söï voâ ngaïi phaùp giôùi laø caùch nhìn 

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

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

naày khoâng coù trôû ngaïi giöõa lyù vaø söï vì lyù do söï maø hieån baøy, söï nhôø lyù 
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maø thaønh töïu. Khôûi Tín vaø Thieân Thai toâng chuû tröông nhaát theå giöõa söï 

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

giôùi lyù töôûng ñöôïc theå ngoä. Thöù tö laø Söï Söï Voâ Ngaïi Phaùp Giôùi: Söï Söï 

Voâ Ngaïi Phaùp Giôùi laø theá giôùi töông giao hoøa ñieäu giöõa chính caùc söï, 

caùc hieän thöïc. Trong theá giôùi hieän thöïc, söï phaùp giôùi, chuû nghóa caù 

nhaân coù cô noåi baät; caïnh tranh, xung ñoät, tranh luaän vaø tranh chaáp cuõng 

seõ laøm roái loaïn söï hoøa ñieäu. Coi xung ñoät nhö chuyeän ñöông nhieân, laø 

ñöôøng loái cuûa caùc neàn trieát hoïc xöa nay. Ñaïo Phaät döïng leân moät theá 

giôùi trong ñoù ñôøi soáng hieän thöïc ñaït tôùi choã hoøa ñieäu lyù töôûng. Söï söï 

voâ ngaïi phaùp giôùi laø caùch nhìn Phaùp Giôùi nhö moät theá giôùi trong ñoù 

moãi moät vaät theå rieâng bieät cuûa noù ñoàng nhaát vôùi moïi vaät theå rieâng bieät 

khaùc, maø taát caû nhöõng giôùi haïn phaân caùch giöõa chuùng thaûy ñeàu bò boâi 

boû. Ñaây laø theá giôùi cuûa taát caû thöïc taïi ñöôïc keát deät laïi hay ñöôïc ñoàng 

nhaát trong nhòp ñieäu toaøn veïn, nghóa laø taát caû moïi hieän töôïng ñeàu töông 

öùng thoâng dung nhau, moät töùc nhieàu, lôùn chöùa nhoû. Ñaây laø chuû tröông 

cuûa toâng Hoa Nghieâm, theo ñoù taát caû nhöõng söï thaät hay thöïc taïi dò bieät 

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

töông nhieáp ñeå chöùng ngoä theá giôùi lyù töôûng laø “nhaát nhö.” Theo Giaùo 

Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, ñem thöïc 

haønh maø thích öùng lyù thuyeát khoâng phaûi laø ñieàu khoù khaên, nhöng tai 

haïi ôû choã laø con ngöôøi , keû thì quaù thieân veà lyù thuyeát, ngöôøi laïi quaù 

troïng thöïc haønh. Do ñoù caàn phaûi coù moät giaûi phaùp höõu lyù. Laïi nöõa, 

trong theá giôùi thöïc teá, thöïc haønh thöôøng choáng laïi thöïc haønh, söï kieän 

choáng laïi söï kieän, coâng taùc choáng laïi coâng taùc, caù theå choáng laïi caù theå, 

ñaúng caáp choáng laïi ñaúng caáp, quoác gia choáng laïi quoác gia. Ñoù laø saéc 

thaùi cuûa theá giôùi caù nhaân chuû nghóa, roài töø ñoù toaøn theå theá giôùi hoùa ra 

phaân chia thaønh maûnh vuïn vaët. Chuû nghóa taäp theå hay tinh thaàn töông 

trôï khoâng ngöøng, vaãn chöa ñuû ñeå ngaên chaän aùc tính cuûa ñôøi soáng. Ñeå 

hoøa ñieäu moät traïng thaùi sinh toàn nhö vaäy vaø ñeå ñöa taát caû vaïn vaät ñeán 

choã nhu hoøa, theá giôùi töông giao töông caûm caàn phaûi ñöôïc taïo ra. Moät 

theá giôùi lyù töôûng nhö vaäy ñöôïc goïi laø “söï söï voâ ngaïi phaùp giôùi.” 

 

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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Chöông Möôøi Taùm 

Chapter Eighteen 

 

Thaäp Huyeàn Duyeân Khôûi 

 

Theo toâng Hoa Nghieâm, lyù taéc “Moät trong taát caû, taát caû trong moät” 

hay “Töông nhaäp töông dung.” (moät laø taát caû, taát caû laø moät). Coù möôøi 

phaùp moân huyeàn dieäu nöông nhau taïo thaønh söï bieåu loä cuûa theá giôùi lyù 

töôûng vaø duyeân khôûi: Thöù nhaát laø vì moïi loaøi cuõng nhö moïi vaät ñeàu 

ñöôïc hieän khôûi do noäi thöùc, neân caên nguyeân laø moät. Thöù nhì laø vì moïi 

loaøi cuõng nhö moïi vaät ñeàu khoâng coù baûn tính quyeát ñònh hay vaän haønh 

töï taïi, neân voâ ngaõ laø chaân lyù toái thöôïng. Thöù ba laø vì lyù duyeân khôûi chæ 

cho söï töông y töông quan, neân taát caû ñeàu coäng ñoàng lieân heä. Thöù tö laø 

vì taát caû ñeàu coù chung phaùp taùnh hay Phaät taùnh, neân taát caû ñeàu coù khaû 

naêng chöùng ñaéc nhö nhau. Thöù naêm laø vì theá giôùi hieän töôïng ñöôïc cho 

laø moäng huyeãn, neân theá giôùi nhaát chaân coù theå baøng baïc khaép moïi nôi 

khoâng bò öôùc thuùc. Thöù saùu laø vì theá giôùi hieän töôïng ñöôïc coi laø boùng 

môø hay aûo aûnh, neân theá giôùi nhaát chaân baøng baïc khaép nôi. Thöù baûy laø 

vì trong söï giaùc ngoä cuûa Phaät, nhöõng caên nhaân cuûa hieän khôûi ñöôïc coi 

nhö voâ haïn, nhöõng caûm quaû laø vaïn traïng voâ bieân, nhöng chuùng khoâng 

chöôùng ngaïi nhau maø laïi coøn coäng taùc ñeå hình thaønh moät toaøn theå nhòp 

nhaøng. Thöù taùm laø vì söï giaùc ngoä cuûa Phaät laø toái thöôïng vaø tuyeät ñoái, 

neân söï chuyeån hoùa cuûa theá giôùi laø theo yù chí cuûa Ngaøi. Thöù chín laø vì 

taùc duïng thieàn ñònh thaâm aùo cuûa Phaät, söï chuyeån hoùa cuûa theá giôùi laø 

tuøy theo yù cuûa Ngaøi. Thöù möôøi laø vì naêng löïc sieâu nhieân khôûi leân töø söï 

giaûi thoaùt, söï chuyeån hoùa theá giôùi laø töï taïi.  

 

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 



 108 

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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Chöông Möôøi Chín 

Chapter Nineteen 

 

Truøng Truøng Duyeân Khôûi 

 

Truøng truøng Duyeân khôûi laø teân goïi cuûa moät loaïi thieàn ñònh veà söï 

bieåu hieän cuûa moïi hieän töôïng theo ñöôøng loái töông quan töông duyeân. 

Pheùp thieàn ñònh naøy coù theå giuùp haønh giaû vöôït thoaùt yù nieäm veà “moät 

vaø nhieàu,” hay “moät vaø taát caû.” Chæ coù pheùp quaùn naøy môùi coù theå phaù 

vôõ “ngaõ kieán” vì ngaõ kieán ñöôïc thaønh laäp treân thoùi quen nhaän thöùc veà 

söï ñoái nghòch cuûa moät vaø nhieàu. Khi chuùng ta nghó veà moät haït buïi, moät 

boâng hoa, hay moät con ngöôøi, söï suy nghó cuûa chuùng ta khoâng theà taùch 

rôøi khoûi yù nieäm veà ñôn vò, veà moät, vaø veà söï tính toaùn. Chuùng ta thaáy coù 

laèn ranh giöõa moät vaø nhieàu, giöõa moät vaø khoâng. Trong cuoäc soáng haèng 

ngaøy chuùng ta caàn nhöõng thöù aáy nhö xe löûa caàn ñöôøng raày. Nhöng neáu 

chuùng ta quaùn chieáu ñöôïc töï taùnh cuûa truøng truøng duyeân khôûi cuûa haït 

buïi, cuûa boâng hoa hoaëc cuûa con ngöôøi, thì chuùng ta seõ thaáy caùi moät vaø 

caùi nhieàu khoâng theå rôøi nhau maø hieän höõu ñöôïc, caùi moät vaø caùi nhieàu 

ñi vaøo nhau khoâng trôû ngaïi, caùi moät töùc laø caùi nhieàu. Ñoù laø yù nieäm 

töông töùc töông nhaäp cuûa giaùo lyù Hoa Nghieâm. Töông töùc coù nghóa laø 

“caùi naøy laø caùi kia, caùi kia laø caùi naøy.” Töông nhaäp thì coù nghóa laø “caùi 

naøy trong caùi kia, caùi kia trong caùi naøy.” Khi quaùn chieáu saâu saéc treân 

“töông töùc töông nhaäp,” chuùng ta coù theå thaáy yù nieäm veà “moät vaø 

nhieàu” chæ laø moät trong nhöõng phaïm truø yù thöùc maø chuùng ta duøng ñeå 

dung chöùa thöïc taïi, cuõng nhö khi chuùng ta duøng moät caùi xoâ ñeå chöùa 

nöôùc. Khi chuùng ta thoaùt ra khoûi phaïm truø moät vaø nhieàu thì cuõng nhö 

chieác xe löûa thoaùt ra khoûi ñöôøng raày ñeå töï do bay löôïn treân khoâng 

trung. Cuõng nhö chuùng ta thaáy ñöôïc raèng chuùng ta ñang ñöùng treân moät 

quaû ñaát troøn, ñang töï xoay quanh noù vaø xoay xung quanh maët trôøi, 

chuùng ta seõ thaáy yù nieäm veà treân vaø döôùi ngaøy xöa bò phaù vôõ, nhôø thaáy 

ñöôïc taùnh töông töùc töông nhaäp cuûa moïi hieän töôïng, chuùng ta thoaùt 

khoûi yù nieäm “moät vaø nhieàu.” Hình aûnh maøng löôùi cuûa vua trôøi Ñeá 

Thích trong Kinh Hoa Nghieâm gôïi yù cho chuùng ta veà “truøng truøng 

duyeân khôûi.” Maïng löôùi naøy ñöôïc keát bôûi nhöõng haït ngoïc phaûn chieáu 

trong noù taát caû nhöõng haït ngoïc khaùc vaø hình aûnh cuûa noù cuõng ñöôïc 

phaûn chieáu trong taát caû caùc haït ngoïc khaùc treân löôùi. Nhö vaäy, treân 
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phöông dieän hình boùng, moät haït ngoïc chöùa taát caû caùc haït khaùc, vaø taát 

caû caùc haït ngoïc khaùc ñeàu chöùa noù. 

Ñeå coù moät yù nieäm veà moái lieân heä chaèng chòt töôïng tröng cho tính 

caùch töông töùc töông nhaäp, chuùng ta coù theå phaùc hoïa moät quaû caàu, 

ñöôïc thaønh laäp do söï coù maët cuûa taát caû caùc ñieåm treân dieän tích hình 

caàu cuõng nhö trong loøng caàu. Coù raát nhieàu ñieåm, tuy vaäy neáu thieáu moät 

trong voâ soá ñieåm ñoù laø khoái caàu khoâng ñöôïc thaønh laäp. Baây giôø chuùng 

ta thöû töôûng töôïng noái lieàn moãi ñieåm trong khoái caàu vôùi taát caû caùc 

ñieåm khaùc trong khoái caàu baèng nhöõng ñöôøng daây töôûng töôïng. Tröôùc 

tieân noái ñieåm A vôùi taát caû caùc ñieåm khaùc. Sau ñoù noái ñieåm B vôùi caùc 

ñieåm khaùc, keå caû ñieåm A, vaø laøm nhö vaäy cho ñeán khi taát caû caùc ñieåm 

ñeàu ñöôïc noái keát laïi vôùi nhau. Nhö vaäy laø chuùng ta ñaõ taïo ra maøng löôùi 

voâ cuøng chaèng chòt vôùi caùc ñieåm. Pheùp quaùn töông töùc töông nhaäp cuûa 

giaùo lyù Hoa Nghieâm ñaõ bao haøm söï phuû nhaän yù nieäm khoâng gian nhö 

moät thöïc taïi tuyeät ñoái, bôûi tö töôûng aáy phuû nhaän luoân caùc yù nieäm trong 

vaø ngoaøi, lôùn vaø nhoû, moät vaø nhieàu. Veà thôøi gian, pheùp quaùn töông töùc 

töông nhaäp cuûa giaùo lyù Hoa Nghieâm laïi phaù boû luoân yù nieäm phaân bieät 

giöõa quaù khöù, hieän taïi vaø vò lai, cho raèng coù theå ñem quaù khöù vaø vò lai 

ñaët vaøo hieän taïi, ñem quaù khöù vaø hieän taïi ñaët vaøo vò lai, ñem hieän taïi 

vaø vò lai ñaët vaøo quaù khöù, vaø ñem taát caû thôøi gian ñaët vaøo moät nieäm, 

töùc laø moät khoaûnh khaéc raát nhaén. Toùm laïi, thôøi gian cuõng ñöôïc bieåu 

hieän treân nguyeân taéc töông töùc töông nhaäp nhö khoâng gian, vaø moät 

khoaûnh khaéc cuõng chöùa ñöïng ñöôïc caû “ba ñôøi”, nghóa laø toaøn theå quaù 

khöù, töông lai vaø hieän taïi. Khoâng nhöõng moät haït buïi chöùa ñöïng trong 

chính noù moät khoâng gian “voâ cuøng” maø noù coøn chöùa ñöïng caû thôøi gian 

voâ taän; trong moät saùt na khoaûnh khaéc chuùng ta coù theå tìm thaáy caû thôøi 

gian voâ taän vaø khoâng gian voâ cuøng. Theo Kinh Hoa Nghieâm, trong 

“truøng truøng duyeân khôûi” (söï nöông töïa vaøo nhau truøng truøng lôùp lôùp 

ñeå coù maët), nhaân quaû khoâng naèm theo chieàu daøi (trong ñoù moät nhaân 

ñöa ñeán moät quaû) maø theå hieån chaèng chòt; khoâng phaûi laø moät maøng löôùi 

hai chieàu nhö moät maïng nheän maø laø nhieàu maøng löôùi giao nhau trong 

moät khoâng gian nhieàu chieàu. Khoâng nhöõng moät boä phaän cuûa cô theå 

chöùa trong noù söï hieän höõu cuûa taát caû caùc boä phaän khaùc cuûa cô theå, maø 

moãi teá baøo trong cô theå cuõng chöùa ñöïng söï coù maët cuûa toaøn theå caùc teá 

baøo trong cô theå. Moät coù maët trong taát caû vaø taát caû coù maët trong moät. 

Ñieàu naøy ñöôïc dieãn taû moät caùch roõ raøng trong Kinh Hoa Nghieâm “Moät 

laø taát caû, taát caû laø moät.” Moät khi chuùng ta naém vöõng ñöôïc nguyeân lyù 
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“moät” vaø “taát caû”, töùc laø chuùng ta thoaùt khoûi caùi baãy suy töôûng sai laàm 

ñaõ giam haõm chuùng ta töø baáy laâu nay. Khi chuùng ta noùi, “moät teá baøo 

chöùa ñöïng taát caû caùc teá baøo khaùc,” chuùng ta ñöøng hieåu laàm laø dung tích 

cuûa moät teá baøo coù theå bao haøm ñöôïc moïi teá baøo, vaø moïi teá baøo coù theå 

chui vaøo trong moät teá baøo, maø chuùng ta muoán noùi “söï coù maët cuûa moät 

teá baøo chöùng minh ñöôïc söï coù maët cuûa taát caû caùc teá baøo khaùc, vì chuùng 

khoâng theå hieän höõu ñoäc laäp vaø rieâng leû vôùi nhau ñöôïc.  

 

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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Chöông Hai Möôi 

Chapter Twenty 

 

Möôøi Lyù Do Vaïn Höõu Hoøa Ñieäu  

Trong Phaùp Giôùi Duyeân Khôûi 

 

Trong phaùp giôùi duyeân khôûi, moïi hieän töôïng ñeàu tuøy thuoäc laãn 

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

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

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

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

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

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

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

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

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

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

vieân dung ñöôïc goïi laø “Hoa Nghieâm” (Avatamsaka). Theo Giaùo Sö 

Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, coù möôøi lyù do 

khieán vaïn höõu hoøa ñieäu trong phaùp giôùi duyeân khôûi. Thöù nhaát, vì vaïn 

vaät ñoàng thôøi hieän khôûi. Thöù nhì, vì vaïn vaät hoã töông aûnh höôûng laãn 

nhau. Thöù ba, vì vaïn vaät thieát yeáu hoã töông ñoàng nhaát (töông huûy vaø 

töông thaønh) ñeå theå hieän söï hoøa ñieäu. Thöù tö, vì chuû vaø baïn thieát yeáu 

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

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

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

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

nhöng cuøng hoã töông phuï trôï, do ñoù chuùng töï do hieän höõu trong söï hoøa 

ñieäu vôùi taát caû. Thöù taùm, vì vaïn vaät ñeàu coù Phaät taùnh tieàm aån beân 

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

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

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

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

cuûa haèng nghìn phaûn chieáu. 
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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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Chöông Hai Möôi Moát 

Chapter Twenty-One 

 

Ngoaïi Caûnh Ñoùng Vai Troø Quan Troïng 

Trong Tieán Trình Nhaân-Duyeân-Quaû 

 

Nôi taâm vin vaøo ñoù maø chaïy theo goïi laø caûnh, nhö phaùp laø nôi yù 

thöùc vin vaøo goïi laø phaùp caûnh, saéc laø nhaõn thöùc vin vaøo ñoù goïi laø saéc 

caûnh, thanh laø nôi nhó thöùc vin vaøo goïi laø thanh caûnh, vaân vaân. Ngoaïi 

caûnh giôùi laø caûnh khoâng phaûi do noäi taâm hieän ra, maø töø beân ngoaøi ñeán. 

Caûnh laø nôi taâm vin vaøo ñoù maø chaïy theo goïi laø caûnh, nhö phaùp laø nôi 

yù thöùc vin vaøo goïi laø phaùp caûnh, saéc laø nhaõn thöùc vin vaøo ñoù goïi laø saéc 

caûnh, thanh laø nôi nhó thöùc vin vaøo goïi laø thanh caûnh, vaân vaân. Khoâng 

bò ngoaïi caûnh chi phoái, ñoù chính laø coù tu. Ngöôïc laïi, neáu bò ngoaïi caûnh 

chuyeån, aáy laø ñoïa laïc. Ngoaïi caûnh coøn laø ñieàu kieän hay hoaøn caûnh beân 

ngoaøi khieán cho ngöôøi ta laøm vieäc aùc. Taát caû nhöõng trôû ngaïi vaø baát 

toaøn khoâng do nhöõng ñieàu kieän beân ngoaøi, maø laø do taâm taïo. Neáu 

chuùng ta khoâng coù söï tænh laëng noäi taâm, khoâng coù thöù gì beân ngoaøi coù 

theå mang laïi haïnh phuùc cho chuùng ta. Caùc caûnh giôùi rieâng bieät khaùc 

nhau, cuõng laø bieät caûnh taâm sôû (taâm sôû cuûa nhöõng caûnh rieâng bieät). 

Theo Duy Thöùc Hoïc, bieät caûnh laø nhöõng yù töôûng hay traïng thaùi taâm 

thöùc khôûi leân khi taâm ñöôïc höôùng veà nhöõng ñoái töôïng hay ñieàu kieän 

khaùc nhau. Theo Phaùp Töôùng Toâng, bieät caûnh laø nhöõng yeáu toá cuûa taâm 

sôû bao goàm naêm thöù: duïc, thaéng giaûi, nieäm, ñònh vaø hueä. Theo Laït Ma 

Anarika Govinda, ngöôøi Phaät töû cuõng nhö haønh giaû khoâng tin raèng coù 

theá giôùi beân ngoaøi hieän höõu ñoäc laäp, rieâng bieät maø baûn thaân hoï coù theå 

len vaøo trong nhöõng maõnh löïc cuûa noù. Ñoái vôùi hoï, theá giôùi beân ngoaøi 

vaø beân trong noäi taâm chæ laø hai maët cuûa cuøng moät khuoân vaûi; trong ñoù 

nhöõng sôïi chæ cuûa moïi ñoäng löïc vaø bieán coá cuûa moïi hình thaùi cuûa yù 

thöùc vaø ñoái töôïng cuûa noù cuøng deät thaønh moät maøng löôùi baát khaû phaân 

ly, maøng löôùi cuûa nhöõng töông quan voâ taän vaø ñieàu kieän hoùa laãn nhau.  

Ngoaïi caûnh giôùi laø caûnh khoâng phaûi do noäi taâm hieän ra, maø töø beân 

ngoaøi ñeán. Hoaëc coù haønh giaû thaáy Phaät, Boà Taùt hieän thaân thuyeát phaùp, 

khuyeán taán khen ngôïi. Hoaëc coù haønh giaû ñang khi nieäm Phaät, thoaït 

nhieân taâm khai, thaáy ngay coõi Cöïc Laïc. Hoaëc coù haønh giaû ñang tònh 

nieäm thaáy chö thaàn tieân ñeán, chaép tay vi nhieãu xung quanh toû yù kính 
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troïng, hoaëc môøi ñi daïo chôi. Hoaëc coù haønh giaû thaáy caùc vong ñeán caàu 

xin quy-y. Hoaëc coù haønh giaû khi möùc tu cao, bò ngoaïi ma ñeán thöû thaùch 

khuaáy nhieãu. Tröôøng hôïp thaáy Phaät hay thaáy hoa sen, coù phaûi laø caûnh 

ma chaêng? Kyø thaät, neáu nhaân quaû phuø hôïp, thì quyeát khoâng phaûi laø 

caûnh ma. Bôûi toâng Tònh Ñoä thuoäc veà “Höõu Moân,” ngöôøi nieäm Phaät khi 

môùi phaùt taâm, töø nôi töôùng coù maø ñi vaøo, caàu ñöôïc thaáy Thaùnh caûnh. 

Ñeán khi thaáy haûo töôùng, ñoù laø do quaû ñeán ñaùp nhaân, nhaân vaø quaû hôïp 

nhau, quyeát khoâng phaûi laø caûnh ma. Traùi laïi, nhö Thieàn toâng, töø nôi 

“Khoâng Moân” ñi vaøo, khi phaùt taâm tu lieàn queùt sa ïch taát caû töôùng, cho 

ñeán töôùng Phaät töôùng Phaùp ñeàu bò phaù tröø. Baäc thieàn só khoâng caàu thaáy 

Phaät hoaëc hoa sen, maø töôùng Phaät vaø hoa sen hieän ra, ñoù laø nhaân quaû 

khoâng phuø hôïp. Quaû khoâng coù nhaân maø phaùt hieän, ñoù môùi chính laø 

caûnh ma. Cho neân ngöôøi tu thieàn luoân luoân ñöa cao göôm hueä, ma ñeán 

gieát ma, Phaät ñeán gieát Phaät, ñi vaøo caûnh chaân khoâng, chaúng dung naïp 

moät töôùng naøo caû.  

Theo Phaùp Töôùng Toâng, ñoái töôïng cuûa theá giôùi beân ngoaøi in hình 

boùng vaøo taâm thöùc goàm coù ba loaïi caûnh. Theo Giaùo Sö Junjiro 

Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, thì thuyeát veà ba loaïi 

caûnh coù theå laø xuaát xöù töø Na Lan Ñaø. Nhöõng baøi keä thoâng duïng cuûa 

Phaùp Töôùng Toâng laïi haàu nhö coù nguoàn goác töø Trung Hoa, nhö sau:  

           “Taâm caûnh baát tuøy taâm.  

               Ñoäc aûnh duy tuøy kieán.  

               Ñaùi chaát thoâng tình baûn.  

               Taùnh chuûng ñaúng tuøy öng.”  

Baøi keä naày giaûi thích baèng caùch naøo maø ba loaïi caûnh lieân heä vôùi 

nhieäm vuï chuû theå vaø baûn chaát nguyeân baûn ngoaïi taïi. Baïn coù theå ñieân 

ñaàu trong khi tìm hieåu vì sao Duy Thöùc Hoïc laïi coù caùi goïi laø “thöïc theå 

nguyeân baûn.” Thöïc ra, ñöøng queân raèng maëc duø noù laø thöïc theå ngoaïi taïi, 

noù laïi laø caùi bieåu loä ra ngoaøi töø nôi thöùc. Ñeä baùt A Laïi Da thöùc töï noù 

khoâng phaûi laø thöïc theå coá ñònh khoâng thay ñoåi; noù luoân luoân bieán 

chuyeån töøng saùt na, vaø ñöôïc huaân taäp hay ghi nhaän aán töôïng baèng tri 

nhaän vaø haønh ñoäng, noù trôû thaønh taäp quaùn vaø hieäu quaû trong söï bieåu loä 

ngoaïi taïi. Noù gioáng nhö doøng nöôùc chaûy khoâng bao giôø döøng laïi ôû moät 

nôi naøo trong hai thôøi haïn tieáp noái nhau. Vaø chæ duy coù döïa vaøo söï lieân 

tuïc cuûa doøng nöôùc ta môùi coù theå noùi veà “doøng soâng.” Thöù nhaát laø Taùnh 

Caûnh, nghóa laø tri nhaän töùc thôøi, nghóa laø ñoái töôïng coù baûn chaát nguyeân 

baûn vaø trình baøy noù nhö laø chính noù, cuõng nhö naêm ñoái töôïng giaùc 
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quan, saéc, thinh, höông, vò, xuùc, ñöôïc tri nhaän nhö vaäy. Tieàn nguõ thöùc 

vaø ñeä baùt A Laïi Da thöùc, tri nhaän ñoái töôïng theo caùch naày. Thöù nhì laø 

Ñoái Chaát Caûnh. Ñoái töôïng coù moät baûn chaát nguyeân baûn nhöng laïi 

khoâng ñöôïc tri nhaän ñuùng y nhö vaäy. Khi ñeä thaát Maït Na Thöùc nhìn laïi 

nhieäm vuï chuû theå cuûa ñeä baùt A Laïi Da Thöùc, noù xem thöùc naày nhö laø 

ngaõ. Nhieäm vuï chuû theå cuûa A Laïi Da ñeä baùt thöùc coù baûn chaát nguyeân 

baûn, nhöng noù khoâng ñöôïc ñeä thaát Maït Na Thöùc nhìn thaáy y nhö vaäy, 

vaø chæ ñöôïc xem nhö laø ngaõ, maø thöïc taïi thì chæ  laø aûo giaùc vì noù khoâng 

phaûi laø ngaõ. Thöù ba laø Ñoäc AÛnh Caûnh, hay laø aûo giaùc. Hình boùng chæ 

xuaát hieän töï nôi töôûng töôïng vaø khoâng coù hieän höõu thöïc söï. Leõ dó 

nhieân, noù khoâng coù baûn chaát nguyeân baûn, nhö moät boùng ma voán khoâng 

coù hieän höõu. Chæ coù trung taâm giaùc quan thöù saùu hoaït ñoäng vaø töôûng 

töôïng ra loaïi caûnh naày. 

Tu taäp thieàn giuùp cho taâm khoâng bò phieàn toaùi bôûi ngoaïi caûnh nöõa. 

Moät ñoái töôïng vaät theå coù gaây phieàn toaùi hay khoâng thöôøng thöôøng tuøy 

thuoäc vaøo traïng thaùi taâm hôn laø vaøo chính ñoái töôïng ñoù. Neáu chuùng ta 

cho raèng noù laø phieàn toaùi, thì noù phieàn toaùi. Neáu chuùng ta khoâng cho 

raèng noù phieàn toaùi thì noù khoâg phieàn toaùi. Taát caû ñeàu tuøy thuoäc vaøo 

traïng thaùi taâm. Thí duï nhö ñoâi khi trong thieàn quaùn chuùng ta bò tieáng 

ñoäng quaáy nhieãu. Neáu chuùng ta nöông theo vaø maéc keït vaøo chuùng, 

chuùng seõ quaáy roái thieàn quaùn cuûa chuùng ta. Tuy nhieân, neáu chuùng ta 

döùt boû chuùng khoûi taâm cuûa chuùng ta ngay khi chuùng vöøa môùi khôûi leân, 

thì chuùng seõ khoâng taïo söï quaáy nhieãu. Neáu chuùng ta luoân ñoøi hoûi moät 

caùi gì ñoù töø cuoäc soáng, thì chuùng ta seõ khoâng bao giôø thoûa maõn. Nhöng 

neáu chuùng ta chaáp nhaän cuoäc ñôøi laø caùi maø chuùng ta ñang laø hay ñang 

coù, thì chuùng ta seõ luoân bieát ñuû. Coù ngöôøi tìm haïnh phuùc trong vaät chaát; 

ngöôøi khaùc laïi cho raèng coù theå coù haïnh phuùc maø khoâng caàn ñeán vaät 

chaát. Taïi sao laïi nhö vaäy? Bôûi vì haïnh phuùc laø moät traïng thaùi cuûa taâm, 

khoâng theå ño ñöôïc baèng soá löôïng taøi saûn. Neáu chuùng ta bieát ñuû vôùi 

nhöõng gì chuùng ta ñang laø hay ñang coù, thì chuùng ta seõ luoân coù haïnh 

phuùc. Ngöôïc laïi neáu chuùng ta khoâng haøi loøng vôùi nhöõng gì chuùng ta 

ñang laø hay ñang coù, thì baát haïnh luoân ngöï trò trong ta. Tham duïc 

khoâng coù ñaùy, vì duø ñoå vaøo bao nhieâu thì tham duïc vaãn luoân troáng 

roãng. Kinh Töù Thaäp Nhò Chöông daïy: “Moät keû ñaày tham duïc duø soáng 

treân trôøi cuõng khoâng thaáy ñuû; moät ngöôøi ñaõ lìa tham duïc duø phaûi ôû döôùi 

ñaát vaãn thaáy haïnh phuùc.”  
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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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Chöông Hai Möôi Hai 

Chapter Twenty-Two 

 

Noäi Caûnh Ñoùng Vai Troø Ñaùng Keå  

Trong Tieán Trình Nhaân-Duyeân-Quaû 

 

Noäi caûnh giôùi cuõng goïi laø töï taâm caûnh giôùi, vì caûnh giôùi naày khoâng 

phaûi töø beân ngoaøi vaøo, maø chính do nôi coâng duïng trong taâm phaùt hieän. 

Nhöõng ngöôøi khoâng hieåu roõ lyù “Vaïn phaùp duy taâm” cho raèng taát caû 

caûnh giôùi ñeàu töø beân ngoaøi ñeán, laø loái nhaän ñònh sai laàm. Bôûi khi haønh 

giaû duïng coâng ñeán möùc töông öng, döùt tuyeät ngoaïi duyeân, thì chuûng töû 

cuûa caùc phaùp tieàm taøng trong taïng thöùc lieàn phaùt ra hieän haïnh. Vôùi 

ngöôøi nieäm Phaät trì chuù, thì  coâng naêng cuûa Phaät hieäu vaø maät cuù ñi saâu 

vaøo noäi taâm, taát gaëp söï phaûn öùng cuûa haït gioáng thieän aùc trong taïng 

thöùc, caûnh giôùi phaùt hieän raát laø phöùc taïp. Caùc caûnh aáy thöôøng hieän ra 

trong giaác mô, hoaëc ngay trong khi tænh thöùc luùc ñang duïng coâng nieäm 

Phaät. Nhaø Phaät goïi traïng thaùi naày laø “A Laïi Da Bieán Töôùng.” Trong 

giaác mô, neáu do chuûng töû aùc phaùt hieän, haønh giaû hoaëc thaáy caùc loaøi saâu 

trong mình boø ra, hoaëc thaáy nôi thaân coù loaïi nhieàu chaân  gioáng nhö boø 

caïp, reát, moãi ñeâm mình gôû ra naêm baûy con; hoaëc thaáy caùc loaøi thuù ma 

quaùi, caûnh töôïng raát nhieàu khoâng taû xieát ñöôïc! Ñaïi khaùi ngöôøi nhieàu 

nghieäp tham nhieãm, boûn xeûn, hieåm ñoäc, thöôøng thaáy töôùng nam nöõ, raén 

reát, hoaëc dò loaïi saéc traéng. Ngöôøi nhieàu nghieäp saân haän, thöôøng thaáy 

coïp beo, hoaëc dò loaïi saéc ñoû. Ngöôøi nhieàu nghieäp si meâ, thöôøng thaáy 

loaøi suùc vaät, soø oác, hoaëc dò loaïi saéc ñen. Tuy nhieân, ñaây chæ laø öôùc 

löôïc, khoâng phaûi taát caû ñeàu nhöùt ñònh nhö theá. Neáu do chuûng töû laønh 

phaùt hieän, haønh giaû thaáy caây cao hoa laï, thaéng caûnh töôi toát trang 

nghieâm, maønh löôùi chaâu ngoïc; hoaëc thaáy mình aên caùc thöù thôm ngon, 

maëc ñoà traân phuïc, ôû cung ñieän baùu, hay nheï nhaøng bay löôùt treân hö 

khoâng. Toùm laïi, trong taâm cuûa chuùng sanh coù ñuû chuûng töû möôøi phaùp 

giôùi; chuûng töû laønh hieän thì thaáy caûnh Phaät, Boà Taùt, Nhôn, Thieân; 

chuûng töû aùc hieän thì thaáy caûnh tam ñoà toäi khoå. Nhö ngöôøi kieáp tröôùc coù 

tu theo ngoaïi ñaïo, thöôøng thaáy mình phoùng ra luoàng ñieån, hoaëc xuaát 

hoàn ñi daïo chôi, tieáp xuùc vôùi caùc phaàn aâm noùi veà chuyeän thaïnh suy, 

quoác söï. Hoaëc coù khi taâm thanh tònh, trong giaác mô thaáy roõ vieäc xaõy ra 

ñoâi ba ngaøy sau, hay naêm baûy thaùng seõ ñeán. Ñaïi khaùi ngöôøi ñôøi tröôùc 
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coù tu, khi nieäm Phaät lieàn thaáy caûnh giôùi laønh. Coøn keû nghieäp nhieàu 

keùm phöôùc ñöùc, khi môùi nieäm Phaät thöôøng thaáy caûnh giôùi döõ; trì nieäm 

laâu ngaøy aùc töôùng môùi tieâu tan, laàn löôït seõ thaáy ñieàm toát laønh. Veà caûnh 

trong khi thöùc, neáu haønh giaû duïng coâng ñeán möùc thuaàn thuïc, coù luùc 

voïng tình thoaït nhieân taïm ngöng, thaân yù töï taïi. Coù luùc nieäm Phaät ñeán 

boán naêm giôø, nhöng töï thaáy thôøi gian raát ngaén nhö khoaûng chöøng ñoâi 

ba phuùt. Coù luùc ñang trì nieäm, caùc töôùng toát laï hieän ra. Coù luùc voâ yù, 

tinh thaàn boãng nhieân ñöôïc ñaïi khoaùi laïc. Coù luùc moät ñoäng moät tònh, 

thaáy taát caû taâm vaø caûnh ñeàu khoâng. Coù luùc moät phen thaáy nghe, lieàn 

caûm ngoä lyù khoå, khoâng, voâ thöôøng, voâ ngaõ, döùt tuyeät töôùng ta vaø ngöôøi. 

Nhöõng töôùng traïng nhö theá nhieàu khoâng theå taû xieát! Nhöõng caûnh töôùng 

nhö theá goïi laø noäi caûnh giôùi hay töï taâm caûnh giôùi, do moät nieäm khinh 

an hieän ra, hoaëc do chuûng töû laønh cuûa coâng ñöùc nieäm Phaät trì chuù bieán 

hieän. Nhöõng caûnh naày thoaït hieän lieàn maát, haønh giaû khoâng neân chaáp 

cho laø thaät coù roài ñeå taâm löu luyeán. Neáu sanh nieäm luyeán tieác, nghó 

raèng caûnh giôùi aáy sao maø nheï nhaøng an vui, sao maø trang nghieâm toát 

ñeïp, roài mô töôûng khoù queân, mong cho laàn sau laïi ñöôïc thaáy nöõa, ñoù laø 

ñieåm sai laàm raát lôùn. Coå nhaân ñaõ chæ trích taâm nieäm naày laø “gaûi tröôùc 

chôø ngöùa.” Bôûi nhöõng caûnh töôùng aáy do söï duïng coâng ñaéc löïc taïm hieän 

maø thoâi, chôù khoâng coù thaät. Neân bieát khi ngöôøi tu duïng coâng ñeán trình 

ñoä naøo töï nhieân caûnh giôùi aáy seõ hieän ra. Ví nhö ngöôøi löõ haønh moãi khi 

ñi qua moät ñoaïn ñöôøng, taát laïi coù moät ñoaïn caûnh vaät sai khaùc hieån loä. 

Neáu nhö keû löõ haønh chöa ñeán nhaø, maø tham luyeán caûnh beân ñöôøng 

khoâng chòu rôøi böôùc, taát coù söï trôû ngaïi ñeán cuoäc haønh trình, vaø bò bô vô 

giöõa ñöôøng chaúng bieát chöøng naøo môùi veà ñeán nhaø an nghæ. Ngöôøi tu 

cuõng nhö theá, neáu tham luyeán caûnh giôùi taïm, thì khoâng laøm sao chöùng 

ñöôïc caûnh giôùi thaät. Thaûng nhö mô töôûng ñeán ñoä cuoàng voïng, taát seõ bò 

ma phaù, laøm hö haïi caû moät ñôøi tu. Kinh Kim Cang noùi: “Phaøm coù 

nhöõng töôùng ñeàu laø hö voïng; neáu thaáy caùc töôùng chaúng phaûi töôùng, töùc 

thaáy Nhö Lai.” (phaøm sôû höõu töôùng giai thò hö voïng; nhöôïc kieán chö 

töôùng phi töôùng, töùc kieán Nhö Lai). “Coù nhöõng töôùng” khoâng phaûi 

“nhöõng töôùng coù” thuoäc veà phaùp höõu vi sanh dieät, bôûi caùc töôùng aáy 

chaúng töï baûo raèng mình coù hay khoâng, thaät hay giaû, chæ do keû chöa ngoä 

ñaïo lyù ñoäng nieäm phaân bieät, chaáp cho laø coù, khoâng, thaät, giaû, neân môùi 

thaønh ra hö voïng. Ñeán nhö baäc tham thieàn khi nhaäp ñònh, thaáy ñònh 

caûnh meânh mang roãng khoâng trong suoát, töï taïi an nhaøn, roài sanh nieäm 

öa thích; hay khi toû ngoä ñöôïc moät ñaïo lyù cao sieâu, roài vui möøng chaáp 
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giöõ laáy, cuõng ñeàu thuoäc veà “coù töôùng.” Vaø ñaõ “coù töôùng” töùc laø coù hö 

voïng. “Thaáy caùc töôùng” laø thaáy nhöõng töôùng laønh, döõ, ñeïp, xaáu, dô, 

saïch, coù, khoâng, Phaät, chuùng sanh, cho ñeán caûnh aêm aám, saùu traàn, vaân 

vaân, “chaúng phaûi töôùng,” nghóa laø thaáy maø ñöøng chaáp tröôùc cuõng ñöøng 

phuû nhaän, cöù ñeå cho noù töï nhieân. Taïi sao khoâng neân phuû nhaän? Bôûi caùc 

töôùng tuy hö huyeãn, nhöng cuõng chaúng phaûi laø khoâng; ví nhö boùng 

traêng ñaùy nöôùc, tuy khoâng phaûi thaät coù, nhöng chaúng phaûi khoâng coù 

töôùng hö huyeãn cuûa boùng traêng. Cho neân trong khi tu, neáu thaáy caùc 

töôùng hieän, ñöøng löu yù, cöù tieáp tuïc duïng coâng; ví nhö ngöôøi löõ haønh, 

tuy thaáy caûnh beân ñöôøng, nhöng vaãn tieán böôùc ñeå mau veà ñeán nhaø. 

“Töùc thaáy Nhö Lai” laø thaáy baûn taùnh Phaät, hay thaáy ñöôïc ñaïo vaäy.  

Toùm laïi, töø caùc töôùng ñaõ keå treân, cho ñeán söï nhöùt taâm, lyù nhöùt taâm, 

ñeàu laø noäi caûnh giôùi. Caûnh giôùi naày coù hai phöông dieän laø Töông Töï vaø 

Phaàn Chöùng. Caûnh töông töï laø taïm thaáy roài lieàn maát. Caûnh phaàn chöùng 

laø moät khi ñöôïc taát ñöôïc vónh vieãn, vì ñaõ chöùng ngoä ñöôïc moät phaàn 

chaân nhö. Khoâng luaän noäi caûnh hay ngoaïi caûnh, neáu laø töông töï ñeàu 

khoâng phaûi laø chaân caûnh giôùi, maø goïi laø thaáu tieâu töùc, nghóa laø khoâng 

thaáu ñöôïc moät phaàn tin töùc cuûa chaân taâm. Ngöôøi thaät phaùt loøng caàu giaûi 

thoaùt, chôù neân ñem töôùng thaáu tieâu töùc nhaän laøm chaân caûnh giôùi. Thaáu 

tieâu töùc ví nhö caûnh trôøi aâm u raâm toái, hoát nhieân coù traän gioù thoåi laøm 

maây ñen taïm tan, heù ra moät chuùt aùnh thaùi döông, keá ñoù maây ñen laïi 

che khuaát. Laïi nhö ngöôøi xöa coï caây laáy löûa, tröôùc khi löûa baät leân, taát 

coù töôùng khoùi phaùt hieän. Chaân caûnh giôùi ví nhö aùnh thaùi döông saùng 

suoát giöõa trôøi trong taïnh, vaø nhö luùc coï caây ñaõ laáy ñöôïc löûa. Tuy nhieân, 

cuõng ñöøng xem thöôøng thaáu tieâu töùc, vì coù ñöôïc töôùng naày, môùi chöùng 

minh xaùc thöïc coù chaân caûnh giôùi. Neân töø ñoù gia coâng tinh taán, thì chaân 

caûnh giôùi môùi khoâng 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 
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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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Chöông Hai Möôi Ba 

Chapter Twenty-Three  

 

Toång Quan Veà Quaû Baùo 

 

Töø “Quaû” ñoái laïi vôùi “Nhaân”. Heát thaûy caùc phaùp höõu vi laø tröôùc 

sau noái tieáp, cho neân ñoái vôùi nguyeân nhaân tröôùc maø noùi thì caùc phaùp 

sinh ra veà sau laø quaû. Quaû laø nhöõng heä quaû cuûa tieàn kieáp. Nhöõng vui 

söôùng hay ñau khoå trong kieáp naày laø aûnh höôûng hay quaû baùo cuûa tieàn 

kieáp. Theá cho neân coå ñöùc coù noùi: “Duïc tri tieàn theá nhaân, kim sanh thoï 

giaû thò. Duïc tri lai theá quaû, kim sanh taùc giaû thò.” Coù nghóa laø muoán bieát 

nhaân kieáp tröôùc cuûa ta nhö theá naøo, thì haõy nhìn xem quaû baùo maø 

chuùng ta ñang thoï laõnh trong kieáp naày. Muoán bieát quaû baùo keá tieáp cuûa 

ta ra sao, thì haõy nhìn vaøo nhöõng nhaân maø chuùng ta ñaõ vaø ñang gaây taïo 

ra trong kieáp hieän taïi. Moät khi hieåu roõ ñöôïc nguyeân lyù naày roài, thì trong 

cuoäc soáng haèng ngaøy cuûa ngöôøi con Phaät chôn thuaàn, chuùng ta seõ luoân 

coù khaû naêng traùnh caùc ñieàu döõ, laøm caùc ñieàu laønh. Ñaây laø vaøi nieàm tin 

veà quaû baùo theo quan ñieåm Phaät giaùo: Quaû baùo cuûa aên caép vaët laø 

ngheøo naøn khoán khoù. Quaû baùo cuûa boûn xeûn laø caàu baát ñaéc. Quaû baùo 

cuûa cuûa vieäc phæ baùng laø khoâng löôõi hay thoái mieäng. Quaû baùo cuûa baàn 

tieän tham lam laø ngheøo naøn. Quaû baùo cuûa vieäc gaây thuø chuoác oaùn laø 

baûn thaân bò haïi. Quaû baùo cuûa vieäc maéng chöôõi keû aên xin laø cheát ñoùi 

giöõa ñöôøng. Quaû baùo cuûa vò kyû haïi ngöôøi laø suoát ñôøi canh coâ (khoâng ai 

muoán gaàn guûi mình). Quaû baùo cuûa vieäc loan tin thaát thieät haïi nguôøi laø 

khoâng coøn ai tin mình veà sau naày nöõa. Quaû baùo cuûa vieäc phæ baùng Tam 

Baûo laø vónh vieãn ñi vaøo ñòa nguïc voâ giaùn.  

Coù nhieàu loaïi quaû khaùc nhau nhö: AÙi quaû coù nghóa laø haäu quaû hay 

keát quaû cuûa duïc voïng vaø luyeán aùi. Dò thuïc quaû, quaû ñaõ thaønh thuïc, 

hoaëc toát hoaëc xaáu, hoaëc ñöôïc hoaëc thua, hoaëc thöôûng hoaëc phaït (quaû 

ñaõ chín muoài). Dieät quaû hay Nieát Baøn laø quaû cuûa söï dieät taän cuûa nhöõng 

ham muoán duïc voïng. Höõu Vi Quaû hay haäu quaû cuûa haønh ñoäng. Lai 

Quaû, quaû baùo vaø ñieàu kieän trong kieáp lai sanh ñöôïc xem nhö laø haäu 

quaû cuûa hieän taïi. Nghieäp quaû hay keát quaû caùc haønh ñoäng phaùt sinh töø 

taâm thöùc. Nghieäp quaû laø haäu quaû taát nhieân cuûa haønh ñoäng theo luaät 

nhaân quaû cuûa nhaø Phaät. Haäu quaû cuûa nghieäp taùi sanh tuøy thuoäc vaøo 

nghieäp gaây taïo cuûa nhöõng ñôøi tröôùc. Phöôïc Quaû, khoå quaû sinh töû troùi 

buoäc khoâng cho chuùng ta giaûi thoaùt. Nghieäp nhaân daãn ñeán khoå quaû ñaõ 
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troùi buoäc ta, laø töû phöôïc. Quaû quaû, quaû cuûa Boà Ñeà hay Nieát Baøn. Boà 

Ñeà laø quaû, maø cuõng laø keát quaû cuûa vieäc tu haønh neân goïi laø quaû quaû. Só 

Duïng Quaû, quaû ñoàng thôøi sanh ra bôûi “caâu höõu nhaân,” coù nghóa laø töù 

ñaïi ñeàu laø nhaân caâu höõu vôùi nhau, khoâng coù caùi gì bò loaïi boû; vaø “töông 

öng nhaân,” nhö söï töông öng giöõa nhöõng ñieàu kieän taâm vaø tinh thaàn, 

chuû quan vaø khaùch quan. Trí Quaû, trí quaû hay giaùc ngoä Boà Ñeà (loaïi 

dieäu quaû sinh ra do tu haønh ôû nhaân ñòa). 

Luaät nhaân quaû hay söï töông quan giöõa nguyeân nhaân vaø keát quaû 

trong luaät veà “Nghieäp” cuûa Phaät giaùo. Luaät nhaân quaû hay söï töông 

quan giöõa nguyeân nhaân vaø keát quaû trong luaät veà “Nghieäp” cuûa Phaät 

giaùo. Nhaân laø nguyeân nhaân, laø naêng löïc phaùt ñoäng; quaû laø keát quaû, laø 

söï hình thaønh cuûa naêng löïc phaùt ñoäng. Ñònh luaät nhaân quaû chi phoái vaïn 

söï vaïn vaät trong vuõ truï khoâng coù ngoaïi leä Moïi haønh ñoäng laø nhaân seõ coù 

keát quaû hay haäu quaû cuûa noù. Gioáng nhö vaäy, moïi haäu quaû ñeàu coù nhaân 

cuûa noù. Luaät nhaân quaû laø luaät caên baûn trong Phaät giaùo chi phoái moïi 

hoaøn caûnh. Luaät aáy daïy raèng ngöôøi laøm vieäc laønh, döõ hoaëc voâ kyù seõ 

nhaän laáy haäu quaû töông ñöông. Ngöôøi laønh ñöôïc phöôùc, ngöôøi döõ bò 

khoå. Nhöng thöôøng thöôøng ngöôøi ta khoâng hieåu chöõ phöôùc theo nghóa 

taâm linh, maø hieåu theo nghóa giaøu coù, ñòa vò xaõ hoäi, hoaëc uy quyeàn 

chaùnh trò. Chaúng haïn nhö ngöôøi ta baûo raèng ñöôïc laøm vua laø do quaû 

cuûa möôøi nhaân thieän ñaõ gieo tröôùc, coøn ngöôøi cheát baát ñaéc kyø töû laø do 

traû quaû xaáu ôû kieáp naøo, daàu kieáp naày ngöôøi aáy khoâng laøm gì ñaùng 

traùch. 

Coù hai loaïi quaû baùo. Thöù nhaát laø “Y baùo”: Y baùo hay y quaû laø hoaøn 

caûnh vaät chaát maø moät ngöôøi phaûi tuøy thuoäc vaøo do keát quaû cuûa nghieäp 

ñôøi tröôùc. Giaùo phaùp cuûa Phaät chuû tröông chaùnh baùo vaø y baùo hay taát 

caû thaân theå vaø sôû truï cuûa chuùng sanh ñeàu do taâm cuûa hoï bieán hieän. Thöù 

nhì laø “Chaùnh baùo: Chaùnh baùo hay chaùnh quaû laø thaân ta hoâm nay, laø 

keát quaû tröïc tieáp cuûa tieàn nghieäp; hoaøn caûnh xung quanh chính laø keát 

quaû giaùn tieáp cuûa tieàn nghieäp. Con ngöôøi hieän taïi, toát hay xaáu, tuøy 

thuoäc vaøo keát quaû cuûa nghieäp ñôøi tröôùc, nhö phaûi giöõ caên baûn nguõ giôùi 

neáu muoán taùi sanh trôû laïi laøm ngöôøi. 

Laïi coù ba loaïi baùo hay nhaân quaû ba ñôøi. Thöù nhaát laø “Hieän baùo” 

hay quaû baùo hieän ñôøi cho nhöõng vieäc laøm trong hieän kieáp. Quaû baùo 

ngay trong kieáp hieän taïi, hay quaû baùo cuûa nhöõng haønh ñoäng, laønh hay 

döõ, ngay trong ñôøi naày. Quaû baùo hieän ñôøi cho nhöõng haønh ñoäng toát xaáu 

trong hieän taïi. Thí duï nhö ñôøi naày laøm laønh thì ngay ôû ñôøi naày coù theå 
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ñöôïc höôûng phöôùc; coøn ñôøi naày laøm aùc, thì ngay ôû ñôøi naày lieàn bò mang 

tai hoïa. Thöù nhì laø “Ñöông baùo” hay sinh baùo. Quaû baùo trong kieáp taùi 

sanh cho nhöõng vieäc laøm trong hieän taïi. Haønh ñoäng baây giôø maø ñeán ñôøi 

sau môùi chòu quaû baùo. Kieáp naày (sanh baùo) gaây nghieäp thieän aùc thì 

kieáp sau seõ chòu quaû baùo söôùng khoå. Thöù ba laø “Haäu baùo” hay quaû baùo 

cho haäu kieáp. Haäu baùo laø quaû baùo veà laâu xa sau naày môùi gaët. Quaû baùo 

cuûa moät hay nhieàu ñôøi sau taïo neân bôûi caùi nghieäp thieän aùc cuûa ñôøi naày. 

Ñôøi nay laøm laønh aùc, maø qua ñeán ñôøi thöù hai, thöù ba, hay laâu hôn nöõa 

môùi ñöôïc höôûng phöôùc laønh, hay thoï laõnh quaû baùo aùc. Haäu baùo sôùm 

muoän khoâng nhöùt ñònh, nhöng chaéc chaén laø khoâng theå naøo traùnh khoûi. 

Heã taïo nghieäp, duø thieän hay duø aùc, chaéc chaén sôùm muoän gì seõ phaûi thoï 

laõnh quaû baùo. Chính vì theá maø coå ñöùc daïy: “Thieân voõng khoâi khoâi, sô 

nhi baát laäu,” vaø “Giaû söû baù thieân kieáp, sôû taùc nghieäp baát vong; nhaân 

duyeân hoäi ngoä thôøi, quaû baùo hoaøn töï thoï,” coù nghóa laø löôùi trôøi tuy thöa 

loàng loäng, nhöng moät maûy loâng cuõng khoâng loït khoûi, vaø giaû söû nhö 

traêm ngaøn kieáp ñi nöõa thì nghieäp gaây taïo vaãn coøn, khi nhôn duyeân ñaày 

ñuû thì baùo öùng seõ ñeán khoâng sai. Coù nhöõng tröôøng hôïp ñaùng chuù yù maø 

ngöôøi Phaät töû phaûi hieåu roõ ñeå traùnh khoâng bò hieåu laàm veà luaät nhaân 

quaû: laøm döõ ôû kieáp naày maø vaãn ñöôïc giaøu sang, laø vì kieáp tröôùc ñaõ 

töøng laøm phöôùc, cuùng döôøng, boá thí. Caùi nhaân döõ ôû kieáp naày vì môùi 

gieo neân chöa thaønh ra quaû aùc; trong khi caùi nhôn laønh trong kieáp tröôùc 

hay nhieàu kieáp tröôùc, vì ñaõ gieo laâu, neân ñaõ chín muøi, neân quaû giaøu 

sang phaûi troå. Cuõng nhö vaäy, aên ôû hieàn laønh maø vaãn cöù ngheøo cuøng, 

hoaëc luoân bò caùc ñieàu khoå sôû, hoaïn naïn, vaân vaân, aáy laø vì nhôn laønh 

môùi gieo trong kieáp naày maø thoâi, neân quaû laønh chöa troå;  coøn bao nhieâu 

nhaân aùc kieáp tröôùc, ñaõ gieo laâu roài neân quaû döõ ñaõ ñeán thôøi ñieåm chín 

muøi. Ñaây laø moät trong ba quaû baùo vaø boán nhaân khieán cho ñöùa treû sanh 

vaøo moät gia ñình naøo ñoù. Haäu baùo laø nhöõng taïo taùc thieän aùc ñôøi naày seõ 

coù quaû baùo laønh döõ, khoâng phaûi ngay ñôøi sau, maø coù theå laø hai, ba, 

hoaëc boán, hoaëc traêm ngaøn hay voâ löôïng kieáp ñôøi sau. Laïi coù quaû baùo 

theo ba doøng thaùc sanh töû: Thöù nhaát laø Chaân ñaúng löu quaû: Haäu quaû 

theo sau haønh ñoäng thieän, baát thieän hay trung tính. Thöù nhì laø Giaû ñaúng 

löu quaû: Haäu quaû ñaëc bieät cuûa tieàn kieáp nhö gieát ngöôøi thì yeåu meänh. 

Thöù ba laø Phaân vò ñaúng löu quaû hay töøng boä phaän khi taùi sanh theo haäu 

quaû tröôùc: Chaúng haïn mình laøm muø maét ai trong kieáp tröôùc thì kieáp 

naày mình muø maét. Laïi coù boán loaïi baùo öùng. Thöù nhaát laø “Thuaän Hieän 

Nghieäp Ñònh Quaû”: Ñaây laø haønh ñoäng gaây ra baùo öùng töùc khaéc. Thöù 
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nhì laø “Thuaän Hieän Nghieäp Baát Ñònh Quaû”: Ñaây laø haønh ñoäng gaây baùo 

öùng trong ñôøi hieän taïi (khoâng nhöùt ñònh thôøi gian). Thöù ba laø “Thuaän 

Sinh Nghieäp”: Ñaây laø haønh ñoäng gaây baùo öùng trong ñôøi soáng keá tieáp. 

Thöù tö laø “Thuaän Haäu Nghieäp”. Ñaây laø haønh ñoäng gaây baùo öùng trong 

caùc ñôøi sau, khoâng nhöùt ñònh thôøi 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 



 133 

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. 

 

 

 

 

 

 

 

 



 136 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 137 

Chöông Hai Möôi Boán 

Chapter Twenty-Four 

 

Con Ngöôøi Töï Taïo Nhaân Vaø Töï Gaët Quaû 

 

Phaät giaùo xem con ngöôøi laø moät chuùng sanh raát nhoû, khoâng chæ veà 

söùc maïnh maø coøn veà tuoåi thoï. Con ngöôøi khoâng hôn gì caùc sinh vaät 

khaùc trong vuõ truõ naøy ngoaïi tröø khaû naêng hieåu bieát. Con ngöôøi ñöôïc coi 

nhö laø moät sinh vaät coù vaên hoùa, bieát hoøa hôïp vôùi sinh vaät khaùc maø 

khoâng huûy hoaïi chuùng. Toân giaùo ñöôïc con ngöôøi ñaët ra cuõng vôùi muïc 

ñích aáy. Moïi sinh vaät soáng ñeàu chia seû cuøng löïc soáng truyeàn cho con 

ngöôøi. Con ngöôøi vaø nhöõng sinh vaät khaùc laø moät phaàn cuûa sinh löïc vuõ 

truï mang nhieàu daïng thöùc khaùc nhau trong nhöõng kieáp taùi sanh voâ taän, 

chuyeån töø ngöôøi thaønh vaät tôùi nhöõng hình thaùi sieâu phaøm vaø roài trôû laïi 

trong moät chu kyø baát taän. Theo vuõ truï luaän Phaät giaùo, con ngöôøi chæ 

ñôn giaûn laø moät cö daân treân moät trong nhöõng caûnh giôùi hieän höõu maø 

caùc chuùng sanh khaùc cuõng coù theå ñeán sau khi cheát. Theá giôùi con ngöôøi 

laø söï pha troän vöøa phaûi giöõa haïnh phuùc vaø khoå ñau, con ngöôøi ôû trong 

moät vò trí thuaän lôïi ñeå taïo hay khoâng taïo nghieäp môùi, vaø nhö vaäy con 

ngöôøi coù theå uoán naén ñònh meänh cuûa chính mình. Con ngöôøi quaû thöïc 

laø ngöôøi Saùng Taïo vaø ngöôøi Cöùu Tinh cuûa chính mình. Nhieàu ngöôøi tin 

raèng toân giaùo töø trôøi ñi xuoáng, nhöng ngöôøi Phaät töû bieát raèng Phaät giaùo 

khôûi thuûy töø traùi ñaát vaø tieán daàn leân trôøi, leân Phaät.” 

Ñuùng vaäy, con ngöôøi töï gieo nhaân vaø töï gaët laáy quaû baùo, vaán ñeà 

chæ laø thôøi gian sôùm hay chaäm maø thoâi, baïn seõ gaët nhöõng gì baïn gieo. 

Theo A Tyø Ñaït Ma Luaän (Vi Dieäu Phaùp), coù boán loaïi nghieäp theo thôøi 

gian troå quaû. Thöù nhaát laø Hieän Nghieäp, loaïi nghieäp maø quaû cuûa noù 

phaûi troå sanh trong kieáp hieän taïi (nghieäp troå quaû töùc khaéc); neáu khoâng 

thì noù seõ trôû thaønh voâ hieäu löïc. Thöù nhaát laø Quaû laønh troå sanh trong 

kieáp hieän taïi. Trong Truyeän Coå Phaät Giaùo coù moät caâu chuyeän veà “Quaû 

Laønh Troå Sanh Ngay Trong Kieáp Hieän Taïi” nhö sau. Vaøo thôøi Ñöùc 

Phaät coøn taïi theá, coù hai vôï choàng ngöôøi kia chæ coù moät caùi aùo choaøng 

che thaân. Khi choàng coù vieäc ñi ñaâu, maëc aùo, thì vôï phaûi ôû nhaø. Neáu vôï 

ñi thì choàng ôû nhaø. Moät ngaøy kia, choàng ñi nghe Ñöùc Phaät thuyeát phaùp, 

laáy laøm thoûa thích beøn naåy sinh yù ñònh muoán daâng leân Phaät caùi aùo duy 

nhaát aáy, nhöng loøng luyeán aùi coá höõu cuûa con ngöôøi troåi leân, vaø moät 

cuoäc tranh ñaáu vôùi chính mình dieãn ra trong loøng anh. Sau cuøng taâm boá 
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thí cheá ngöï ñöôïc loøng luyeán aùi. Anh heát söùc vui möøng maø reo leân raèng: 

“Ta ñaõ chieán thaéng, ta ñaõ chieán thaéng” vaø haønh ñoäng ñuùng y nhö sôû 

nguyeän, ñem daâng caùi aùo duy nhaát cuûa hai vôï choàng leân Phaät. Caâu 

chuyeän loït ñeán tai vua. Ñöùc vua beøn hoan hyû truyeàn leänh ban cho anh 

ta 32 boä aùo. Ngöôøi choàng moä ñaïo naày löïa ra moät caùi cho mình, moät caùi 

cho vôï, coøn bao nhieâu ñem daâng heát cho Ñöùc Phaät vaø Taêng ñoaøn. Thöù 

nhì laø Quaû döõ troå sanh trong kieáp hieän taïi. Trong Truyeän Coå Phaät Giaùo 

coù moät caâu chuyeän veà “Quaû Döõ Troå Sanh Ngay Trong Kieáp Hieän Taïi” 

nhö sau. Moät ngöôøi thôï saên daét baày choù vaøo röøng ñeå saên thuù, thaáy beân 

ñöôøng coù moät vò Tyø Kheo ñang ñi khaát thöïc. Ñi caû buoåi khoâng saên 

ñöôïc gì, ngöôøi thôï saên laáy laøm böïc töùc cho raèng xui vì giöõa ñöôøng gaëp 

ñaïo só. Luùc trôû veà laïi cuõng gaëp vò ñaïo só aáy, neân ngöôøi thôï saên noåi côn 

giaän xua choù caén vò sö. Maëc daàu vò sö heát lôøi naên næ van lôn, ngöôøi thôï 

saên vaãn cöông quyeát khoâng tha. Khoâng coøn caùch naøo khaùc, vò sö beøn 

treøo leân caây ñeå traùnh baày choù döõ. Ngöôøi thôï saên beøn chaïy ñeán goác caây 

giöông cung baén leân, truùng nhaèm goùt chaân vò sö. Trong luùc quaù ñau 

ñôùn, vò sö ñaùnh rôi caùi y xuoáng ñaát, chuïp leân ñaàu vaø bao truøm leân toaøn 

thaân teân thôï saên. Baày choù töôûng laàm laø vò sö ñaõ teù xuoáng, neân aùp laïi 

caén xeù chính chuû cuûa mình. Thöù nhì laø Haäu Nghieäp, loaïi nghieäp maø 

quaû cuûa noù, neáu coù, seõ phaûi troå trong kieáp keá lieàn kieáp hieän taïi; neáu 

khoâng troå sanh ñöôïc trong kieáp lieàn keá tieáp aáy thì haäu nghieäp seõ trôû 

neân voâ hieäu löïc. Moät thí duï veà quaû troå sanh trong kieáp keá lieàn sau kieáp 

hieän taïi ñöôïc keå nhö sau. Coù ngöôøi laøm coâng cho nhaø trieäu phuù noï, moät 

ngaøy raèm, sau khi laøm vieäc cöïc nhoïc ngoaøi ñoàng, chieàu veà caû nhaø ñeàu 

thoï baùt quan trai giôùi trong ngaøy aáy. Maëc daàu chæ coøn coù nöûa ngaøy, anh 

lieàn xin thoï giôùi vaø nhòn ñoùi buoåi chieàu hoâm ñoù. Baát haïnh thay, saùng 

hoâm sau anh qua ñôøi. Nhôø taâm trong saïch nghieâm trì baùc quan trai giôùi, 

anh sanh leân coõi trôøi. Moät thí duï khaùc laø vua A Xaø Theá, con vua Bình 

Sa Vöông, lieàn sau khi cheát, taùi sanh vaøo caûnh khoå vì ñaõ mang troïng toäi 

gieát cha. Thöù ba laø Nghieäp Voâ Haïn Ñònh, loaïi nghieäp maø quaû cuûa noù 

coù theå troå baát cöù luùc naøo noù coù dòp troå quaû trong nhöõng kieáp taùi sanh. 

Nghieäp voâ haïn ñònh khoâng bao giôø bò voâ hieäu löïc. Khoâng coù baát cöù ai, 

keå caû Ñöùc Phaät hay moät vò A La Haùn, coù theå traùnh khoûi haäu quaû cuûa 

nghieäp naày. Ngaøi Muïc Kieàn Lieân ñaõ laø moät vò A La Haùn trong thôøi quaù 

khöù xa xoâi, ñaõ nghe lôøi ngöôøi vôï aùc taâm, aâm möu aùm haïi cha meï. Do 

haønh ñoäng sai laàm aáy, ngaøi ñaõ traûi qua moät thôøi gian laâu daøi trong caûnh 

khoå vaø, trong kieáp cuoái cuøng, ngaøi bò moät boïn cöôùp gieát cheát. Ñöùc Phaät 
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cuõng bò nghi laø ñaõ gieát cheát moät nöõ tu só tu theo ñaïo loõa theå. Theo Kinh 

Tieàn Thaân Ñöùc Phaät thì Ngaøi phaûi chòu tieáng oan nhö vaäy laø vì trong 

moät tieàn kieáp Ngaøi ñaõ thieáu leã ñoä vôùi moät vò ñoäc giaùc Phaät. Ñeà Baø Ñaït 

Ña toan gieát Ñöùc Phaät, oâng ñaõ laên ñaù töø treân nuùi cao laøm traày chôn 

ngaøi, theo truyeän Tieàn Thaân Ñöùc Phaät thì trong moät tieàn kieáp Ñöùc Phaät 

ñaõ lôõ tay gieát cheát moät ngöôøi em khaùc meï ñeå ñoaït cuûa trong moät vuï 

tranh chaáp taøi saûn. Thöù tö laø Nghieäp Voâ Hieäu Löïc. Thuaät ngöõ “Ahosi” 

khoâng chæ moät loaïi nghieäp rieâng bieät, maø noù duøng ñeå chæ nhöõng nghieäp 

khi phaûi troå quaû trong kieáp hieän taïi hoaëc keá tieáp, maø khoâng gaëp ñieàu 

kieän ñeå troå. Trong tröôøng hôïp cuûa caùc vò A La Haùn, taát caû nghieäp ñaõ 

tích luõy trong quaù khöù, ñeán hoài troå quaû trong nhöõng kieáp vò lai thì bò voâ 

hieäu hoùa khi caùc vò aáy ñaéc quaû voâ 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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Chöông Hai Möôi Laêm 

Chapter Twenty-Five 

 

Dò Thuïc Ñaúng Naêm Quaû 

 

Theo Quan ñieåm Phaät giaùo, coù dò thuïc ñaúng nguõ quaû hay naêm thöù 

quaû baùo chín muoài khaùc nhau: Thöù nhaát laø Dò Thuïc Quaû: Dò Thuïc Quaû 

laø quaû baùo nöông theo thieän aùc cuûa quaù khöù maø coù ñöôïc, caùi quaû khaùc 

vôùi tính chaát cuûa caùi nhaân, nhö thieän nghieäp thì caûm laïc quaû, aùc nghieäp 

thì caûm khoå quaû, caû hai laïc quaû vaø khoå quaû khoâng coøn mang tính chaát 

thieän aùc nöõa, maø laø voâ kyù (neutral), neân goïi laø dò thuïc töùc laø caùi nhaân 

khi chín laïi khaùc. Khi chaïm phaûi moät haønh ñoäng xaáu, ngöôøi phaïm phaûi 

chòu khoå ñau; khi laøm ñöôïc moät haønh ñoäng toát, ngöôøi aáy höôûng sung 

söôùng. Sung söôùng vaø khoå ñau trong töï chuùng laø khoâng thuoäc tính caùch 

ñaïo ñöùc, xeùt veà nghieäp cuûa chuùng thì chuùng trung tính. Do ñoù maø quaû 

naày coù teân “Dò Thuïc” hay “chín muoài theo nhöõng caùch khaùc nhau.” 

Quaû khoå ñau hay an laïc cuûa ñôøi naày laø do nghieäp aùc thieän cuûa ñôøi 

tröôùc. Noùi caùch khaùc, Dò Thuïc Quaû laø quaû baùo khaùc thôøi maø chín, nhö 

trong moät kieáp taùi sanh naøo ñoù thì do caùi nhaân ñôøi tröôùc maø nguõ caên 

ñôøi naày seõ xaáu, ñeïp, thoâng minh, ngu ñoän (chöù khoâng phaûi laø thieän aùc 

nöõa, do ñoù môùi goïi laø dò thuïc quaû). Thöù nhì laø Ñaúng Löu Quaû: Ñaúng 

löu coù nghóa laø doøng troâi chaûy khoâng phaân bieät. Do nhaân maø troâi chaûy 

tôùi quaû, do goác maø troâi chaûy tôùi ngoïn töông töï gioáng nhau. Loaïi naøo 

sanh ra loaïi ñoù. Khi laøm moät haønh ñoäng xaáu hay toát, khieán cho ngöôøi 

laøm haønh ñoäng aáy deã coù xu höôùng tieán ñeán nhöõng haønh ñoäng xaáu hay 

toát. Vì nhaân quaû thuoäc cuøng moät baûn chaát, neân quaû naày ñöôïc goïi laø 

“chaûy trong cuøng moät doøng” hay “ñaúng löu.” Do thieän taâm ñôøi tröôùc 

maø chuyeån thaønh thieän taâm sau khi taùi sanh; do aùc taâm ñôøi tröôùc maø aùc 

taâm ñôøi naày taêng tröôûng. Quaû ñaúng löu laø töø thieän nhaân sinh ra thieän 

quaû, töø aùc nhaân sinh ra aùc quaû, töø voâ kyù nhaân sinh ra voâ kyù quaû (töø caùi 

thieän taâm cuûa yù nghó tröôùc, maø chuyeån thaønh thieän taâm sau; hoaëc töø caùi 

baát thieän taâm cuûa yù nghó tröôùc, maø sinh ra caùi baát thieän taâm sau, hay 

baát thieän nghieäp cuûa yù nghó sau). Noùi caùch khaùc, loaïi naøo sanh ra loaïi 

ñoù, tính quaû gioáng tính nhaân maø troâi chaûy ra neân goïi laø Ñaúng Löu Quaû. 

Thöù ba laø Ñoä Duïng Quaû: Nghóa ñen cuûa ñoä duïng quaû coù nghóa laø söï 

vaän duïng cuûa ngöôøi. Noù laø keát quaû cuûa nhaân toá trong coâng vieäc. Rau 

quaû hay nguõ coác sinh soâi töø ñaát leân do bôûi yù chí, trí tueä, vaø söï caàn maãn 
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cuûa ngöôøi noâng daân; vì muøa gaët laø keát quaû do bôûi nhaân toá con ngöôøi 

mang laïi, neân “Ñoä Duïng Quaû” ñöôïc ñaët teân cho keát quaû naày. Vò theá 

hieän taïi vaø quaû haønh veà sau, söï thöôûng phaït ñôøi naày do coâng ñöùc ñôøi 

tröôùc maø ra. Coù ngöôøi goïi laø Só Duïng Quaû, laø loaïi quaû ñoàng thôøi sanh 

ra bôûi “caâu höõu nhaân,” coù nghóa laø töù ñaïi ñeàu laø nhaân caâu höõu vôùi 

nhau, khoâng coù caùi gì bò loaïi boû; vaø “töông öng nhaân,” nhö söï töông 

öng giöõa nhöõng ñieàu kieän taâm vaø tinh thaàn, chuû quan vaø khaùch quan. 

Thöù tö laø Taêng Thöôïng Quaû: Taêng thöôïng quaû laø quaû taäp hôïp taïo bôûi 

nghieäp nhaân. Heã coù söï vaät naøo hieän höõu ñöôïc laø do bôûi söï hôïp taùc tích 

cöïc hay tieâu cöïc cuûa taát caû caùc söï vaät khaùc, vì neáu söï hôïp taùc naày thay 

ñoåi theo moät caùch naøo ñoù thì söï vaät kia seõ khoâng coøn hieän höõu nöõa. 

Khi söï ñoàng hieän höõu cuûa caùc söï vaät nhö theá ñöôïc xem laø keát quaû cuûa 

tính hoã töông phoå quaùt, thì noù ñöôïc goïi laø “taêng thöôïng duyeân.” Quaû 

sieâu vieät ñôøi naày laø do khaû naêng sieâu vieät ñôøi tröôùc hay caùi quaû do 

taêng thöôïng duyeân maø sinh ra, nhö nhaõn thöùc ñoái vôùi nhaõn caên laø taêng 

thöôïng quaû. Thöù naêm laø Ly Heä Quaû: Ly Heä Quaû laø quaû döïa vaøo ñaïo 

löïc giaûi thoaùt cuûa Nieát Baøn maø chöùng ñöôïc, quaû naày taïo neân bôûi luïc 

nhaân. Ñaây laø loaïi quaû khoâng coøn bò raøng buoäc bôûi baát cöù heä luïy naøo, 

quaû Nieát baøn. Nieát Baøn laø keát quaû cuûa söï tu taäp taâm linh, vaø vì noù 

khieán cho ngöôøi ta thoaùt khoûi söï troùi buoäc cuûa sinh vaø töû neân noù ñöôïc 

goïi laø “giaûi thoaùt khoûi söï troùi buoäc” hay “ly heä quaû.” 

 

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 

fruit 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 
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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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Chöông Hai Möôi Saùu 

Chapter Twenty-Six 

 

Nhaân Quaû Ba Ñôøi 

 

Theo giaùo lyù nhaø Phaät, nhaân quaû baùo öùng thoâng caû ba ñôøi. Thöù 

nhaát laø Hieän baùo: Quaû baùo hieän ñôøi cho nhöõng haønh ñoäng toát xaáu 

trong hieän taïi. Thí duï nhö ñôøi naày laøm laønh thì ngay ôû ñôøi naày coù theå 

ñöôïc höôûng phöôùc; coøn ñôøi naày laøm aùc, thì ngay ôû ñôøi naày lieàn bò mang 

tai hoïa. Thöù nhì laø Sanh Baùo: Sanh baùo laø trong kieáp naày gaây nghieäp 

thieän aùc thì kieáp sau seõ chòu quaû baùo söôùng khoå. Thöù ba laø Haäu Baùo: 

Haäu baùo laø quaû baùo cuûa moät hay nhieàu ñôøi sau taïo neân bôûi caùi nghieäp 

thieän aùc cuûa ñôøi naày. Ñôøi nay laøm laønh aùc, maø qua ñeán ñôøi thöù hai, thöù 

ba, hay laâu hôn nöõa môùi ñöôïc höôûng phöôùc laønh, hay thoï laõnh quaû baùo 

aùc. Haäu baùo sôùm muoän khoâng nhöùt ñònh, nhöng chaéc chaén laø khoâng theå 

naøo traùnh khoûi. Heã taïo nghieäp, duø thieän hay duø aùc, chaéc chaén sôùm 

muoän gì seõ phaûi thoï laõnh quaû baùo. Chính vì theá maø coå ñöùc daïy: “Thieân 

voõng khoâi khoâi, sô nhi baát laäu,” vaø “Giaû söû baù thieân kieáp, sôû taùc nghieäp 

baát vong; nhaân duyeân hoäi ngoä thôøi, quaû baùo hoaøn töï thoï,” coù nghóa laø 

löôùi trôøi tuy thöa loàng loäng, nhöng moät maûy loâng cuõng khoâng loït khoûi, 

vaø giaû söû nhö traêm ngaøn kieáp ñi nöõa thì nghieäp gaây taïo vaãn coøn, khi 

nhôn duyeân ñaày ñuû thì baùo öùng seõ ñeán khoâng sai. Coù nhöõng tröôøng hôïp 

ñaùng chuù yù maø ngöôøi Phaät töû phaûi hieåu roõ ñeå traùnh khoâng bò hieåu laàm 

veà luaät nhaân quaû: laøm döõ ôû kieáp naày maø vaãn ñöôïc giaøu sang, laø vì kieáp 

tröôùc ñaõ töøng laøm phöôùc, cuùng döôøng, boá thí. Caùi nhaân döõ ôû kieáp naày 

vì môùi gieo neân chöa thaønh ra quaû aùc; trong khi caùi nhôn laønh trong 

kieáp tröôùc hay nhieàu kieáp tröôùc, vì ñaõ gieo laâu, neân ñaõ chín muøi, neân 

quaû giaøu sang phaûi troå. Cuõng nhö vaäy, aên ôû hieàn laønh maø vaãn cöù ngheøo 

cuøng, hoaëc luoân bò caùc ñieàu khoå sôû, hoaïn naïn, vaân vaân, aáy laø vì nhôn 

laønh môùi gieo trong kieáp naày maø thoâi, neân quaû laønh chöa troå;  coøn bao 

nhieâu nhaân aùc kieáp tröôùc, ñaõ gieo laâu roài neân quaû döõ ñaõ ñeán thôøi ñieåm 

chín muøi.  
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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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Chöông Hai Möôi Baûy 

Chapter Twenty-Seven 

 

Boán Quan Ñieåm Veà Nhaân Quaû 

Trong Phaät Giaùo 

 

Theo Ngaøi Long Thoï trong Trung Quaùn Luaän, coù boán loaïi quan 

ñieåm veà luaät nhaân quaû: Thöù nhaát laø thuyeát Töï Thaân Maø Sinh Ra: Töï 

thaân sanh ra coù nghóa laø nguyeân nhaân vaø keát quaû ñoàng nhaát, söï vaät 

ñöôïc sanh ra bôûi töï thaân. Roõ raøng ngaøi Long Thoï nghó raèng ñaây laø 

thuyeát “nhaân trung höõu quaû luaän” cuûa tröôøng phaùi Soá Luaän khi ngaøi 

pheâ bình veà quan ñieåm cuûa nhaân quaû töï sanh naøy. Söï pheâ bình cuûa 

Trung Quaùn ñoái vôùi lyù luaän naøy coù theå toùm taét nhö theá naøy: (i) Neáu 

quaû ñaõ coù trong nhaân, thì söï taùi sanh saûn khoâng theå coù ñöôïc. Soá Luaän 

coù theå cho raèng tuy quaû coù theå hieän höõu trong nhaân, söï bieåu loä cuûa noù 

laø ñieàu môùi meû. Tuy nhieân, ñieàu naøy khoâng coù nghóa raèng quaû laø moät 

thöïc chaát môùi. Noù chæ coù nghóa laø moät hình thöùc hoaëc traïng thaùi môùi 

cuûa thöïc chaát maø thoâi, nhöng söï sai bieät treân hình thöùc hay traïng thaùi 

naøy laïi ñi ngöôïc vôùi söï ñoàng nhaát cuûa taàng lôùp caên baûn; (ii) Neáu baûo 

raèng nguyeân nhaân laø moät phaàn cuûa hieän thöïc, vaø moät phaàn tieàm taøng, 

thì chaúng khaùc naøo thöøa nhaän raèng trong cuøng moät söï vaät ñaõ coù tính 

chaát ñoái nghòch nhau. Neáu nguyeân nhaân laø moät caùi gì hoaøn toaøn tieàm 

taøng, thì töï noù khoâng theå trôû thaønh hieän thöïc khi khoâng coù söï trôï giuùp 

cuûa ngoaïi löïc. Daàu khoâng theå töï noù chaûy ra ngoaøi haït tröø phi naøo noù 

ñöôïc eùp bôûi moät maùy eùp. Neáu noù caàn ñeán söï trôï giuùp cuûa ngoaïi löïc 

nhö vaäy thì ñaõ khoâng coù caùi ñöôïc goïi laø “töï sanh saûn.” Ñieàu naøy coù 

nghóa laø phaûi loaïi boû haún thuyeát “nhaân trung höõu quaû;” (iii) Neáu 

nguyeân nhaân vaø keát quaû laø ñoàng nhaát, thì khoâng theå phaân bieät ñöôïc caùi 

naøo laø caùi ñaõ taïo sanh caùi kia. Vì theá quan ñieåm “nhaân trung höõu quaû” 

töï gaây khoù khaên cho chính noù vôùi söï töï maâu thuaãn. Thöù nhì laø thuyeát 

Saûn Sanh Bôûi Vaät Khaùc: Thuyeát ‘saûn sanh bôûi vaät khaùc’ coù nghóa laø 

nguyeân nhaân vaø keát quaû laø khaùc nhau. Thuyeát naøy ñöôïc goïi laø “nhaân 

trung voâ quaû luaän,” chuû tröông cuûa nhöõng ngöôøi thuoäc phaùi Nhaát Thieát 

Höõu Boä vaø Kinh Löôïng Boä, hoaëc cuûa Phaät giaùo Nguyeân Thuûy noùi 

chung. Khi ngaøi Long Thoï pheâ bình veà quan ñieåm veà nhaân quaû khaùc 

taùnh chaát naøy, roõ raøng ngaøi ñaõ nhaém ñeán nhöõng boä phaùi ñoù. Söï pheâ 
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bình veà “nhaân trung voâ quaû luaän” cuûa ngaøi goàm nhöõng ñieåm quan 

troïng sau ñaây: (i) Neáu nhaân quaû khaùc nhau thì khoâng moät lieân heä naøo 

giöõa nhaân vaø quaû coù theå toàn taïi. Trong tröôøng hôïp ñoù thì baát thöù gì 

cuõng coù theå laø saûn phaåm cuûa baát cöù thöù gì khaùc; (ii) Nhöõng ngöôøi thuoäc 

phaùi Nguyeân Thuûy cho raèng nhaân sau khi sanh ra quaû thì khoâng coøn toàn 

taïi. Nhöng giöõa nhaân vaø quaû coù moät loaïi quan heä nhaân quaû “ñöông 

nhieân.” Tröø phi naøo nhaân quaû cuøng toàn taïi thì chuùng môùi coù theå coù lieân 

heä vôùi nhau. Neáu chuùng khoâng theå lieân heä vôùi nhau, thì luaät nhaân quaû 

trôû thaønh voâ nghóa; (iii) Nhöõng ngöôøi thuoäc phaùi Nguyeân Thuûy tin raèng 

quaû ñöôïc saûn sanh bôûi söï keát hôïp cuûa moät soá yeáu toá. Baây giôø söï keát 

hôïp cuûa caùc yeáu toá naøy ñoøi hoûi phaûi coù nhöõng yeáu toá khaùc, vaø keá ñoù söï 

keát hôïp môùi naøy laïi seõ ñoøi hoûi moät soá yeáu toá khaùc nöõa. Ñieàu naøy seõ 

daãn ñeán tình traïng “daàn laân baát taän” (cöù tieáp tuïc maõi khoâng ngöøng 

nghæ). Thöù ba laø thuyeát Do Caû Hai Maø Sanh Ra “Do Töï Noù Vaø Do 

Thöù Khaùc”: Lyù luaän naøy tin raèng quaû vaø nhaân vöøa gioáng nhau laïi vöøa 

khaùc nhau. Ñaây laø söï keát hôïp cuûa nhaân trung höõu quaû luaän” vaø “nhaân 

trung voâ quaû luaän,” neân bao goàm söï maâu thuaãn cuûa caû hai. Ngoaøi ra, 

loaïi lyù luaän naøy ñaõ bao truøm thöïc taïi vôùi hai loaïi ñoái laäp taùnh (ñoàng 

nhaát vaø khaùc nhau) cuøng moät luùc. Thöù tö laø thuyeát Voâ Nguyeân Nhaân 

hay Ngaãu Nhieân Maø Sanh Ra: Lyù luaän naøy cho raèng söï vaät saûn sanh 

moät caùch ngaãu nhieân, khoâng coù nguyeân nhaân. Nhöõng ngöôøi tin vaøo “Töï 

taùnh luaän” laø nhöõng ngöôøi theo chuû nghóa töï nhieân hay chuû nghóa hoaøi 

nghi tin vaøo lyù luaän naøy. Loaïi lyù luaän naøy neáu khoâng neâu ra ñöôïc lyù do 

thì chaúng khaùc naøo moät lyù luaän ñoäc ñoaùn hoaøn toaøn hoang ñöôøng. Vaø 

neáu coù moät lyù do ñöôïc neâu ra thì chaúng khaùc naøo noù ñaõ thöøa nhaän moät 

nguyeân nhaân.  

 

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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Chöông Hai Möôi Taùm 

Chapter Twenty-Eight 

 

Saùu Loaïi Quaû Baùo 

 

Baùo laø keát quaû söôùng khoå trong kieáp naày do nghieäp nhaân thieän aùc 

(nhöõng nhaân hay haønh ñoäng thieän aùc) trong quaù khöù baùo ñaùp. Theo 

Phaät giaùo, kieáp naày nhaän laõnh phöôùc baùo hay söï tröøng phaït cuûa nhöõng 

nhöõng nghieäp löïc ñôøi tröôùc. Trong Kinh Thuû Laêng Nghieâm, quyeån 

Taùm, Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A Nan veà Luïc Baùo nhö sau: “OÂng A 

Nan! Chuùng sanh vì luïc thöùc taïo nghieäp, bò chieâu laáy aùc baùo theo saùu 

caên ra.” Thöù nhaát laø “Kieán Baùo”: Kieán baùo chieâu daãn caùc nghieäp. 

Kieán nghieäp naày giao keát thì luùc cheát, tröôùc heát thaáy löûa ñaày möôøi 

phöông. Thaàn thöùc cuûa ngöôøi cheát nöông bay theo khoùi, sa vaøo ñòa 

nguïc voâ giaùn, phaùt hieän ra hai töôùng. Moät laø thaáy saùng thì coù theå thaáy 

khaép nôi caùc aùc vaät, sanh ra sôï haõi voâ cuøng. Hai laø thaáy toái, laëng leõ 

chaúng thaáy gì caû, sinh ra sôï haõi voâ cuøng. Nhö vaäy thaáy löûa ñoát thì nôi 

thính caên, coù theå laøm nhöõng nöôùc soâi trong chaûo ñoàng; khi ñoát nôi tyû 

caên, coù theå laøm khoùi ñen, hôi löûa; khi ñoát nôi tri vò caên, coù theå laøm 

nhöõng vieân saét noùng; khi ñoát nôi xuùc caên, coù theå laøm caùi loø tro than 

noùng; khi ñoát nôi taâm caên, coù theå sanh ra ñoáng löûa, tung ra bay caû 

khoâng giôùi. Thöù nhì laø “Vaên Baùo”: Vaên baùo chieâu daãn aùc quaû. Vaên 

nghieäp naày giao keát, luùc cheát thaáy soùng chìm ngaäp trôøi ñaát, thaàn thöùc 

nöông theo soùng troâi vaøo nguïc voâ giaùn. Phaùt hieän ra hai töôùng, moät laø 

nghe roõ, nghe nhieàu tieáng oàn laøm roái loaïn tinh thaàn, vaø hai laø khoâng 

nghe thaáy gì, vaéng laëng u traàm. Soùng nghe nhö theá chaûy vaøo caùi nghe 

laøm thaønh söï traùch phaït, gaïn hoûi. Chaûy vaøo caùi thaáy laøm thaønh saám seùt 

vaø caùc khí ñoäc. Chaûy vaøo hôi thôû, laøm thaønh möa söông, töôùi caùc truøng 

ñoäc khaép thaân theå. Chaûy vaøo vò laøm thaønh muû huyeát vaø nhöõng ñoà ueá 

taïp. Chaûy vaøo xuùc, laøm thaønh suùc sinh, ma quyû vaø phaân. Chaûy vaøo yù, 

laøm thaønh seùt vaø möa ñaù phaù hoaïi taâm phaùch. Thöù ba laø “Khöùu Baùo”: 

Khöùu baùo chieâu daãn aùc quaû, khöùu nghieäp naày giao keát, luùc cheát thaáy 

ñoäc khí ñaày daãy xa gaàn. Thaàn thöùc nöông theo khí vaøo voâ giaùn ñòa 

nguïc. Phaùt hieän ra hai töôùng: moät laø thoâng khöùu, bò caùc ñoäc khí nhieãu 

loaïn taâm thaàn, vaø hai laø taéc khöùu, khí khoâng thoâng, böùc töùc maø teù xæu 

xuoáng ñaát. Khi ngöûi nhö theá xoâng vaøo hôi thôû, laøm thaønh ngheït vaø 

thoâng. Xoâng vaøo caùi thaáy laøm thaønh löûa vaø ñuoác. Xoâng vaøo caùi nghe 
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laøm chìm, ñaém, soâi, traøo. Xoâng vaøo vò, laøm thaønh vò öông vò thoái. Xoâng 

vaøo xuùc laøm thaønh naùt, ruõ, thaønh nuùi  ñaïi nhuïc coù traêm nghìn con maét 

maø voâ soá truøng aên. Xoâng vaøo caùi nghó laøm thaønh tro noùng, chöôùng khí 

vaø caùt bay maø ñaäp naùt thaân theå. Thöù tö laø “Vò Baùo”: Vò baùo chieâu daãn 

aùc quaû. Vò nghieäp naày giao keát, luùc cheát thaáy löôùi saét phaùt ra löûa döõ, 

chaùy röïc khaép theá giôùi. Thaàn thöùc maéc löôùi vaøo nguïc voâ giaùn phaùt hieän 

ra hai töôùng: moät laø hít khí vaøo, keát thaønh baêng, thaân bò nöùt neû, vaø thöù 

hai laø thôû khí ra, boác leân thaønh löûa döõ chaùy tan coát tuûy. Thöù vò neám aáy 

traûi qua caùi neám, laøm thaønh söï thöøa lónh, nhaãn chòu. Traûi qua caùi thaáy, 

laøm thaønh vaøng ñaù noùng ñoû. Traûi qua caùi nghe, laøm thaønh göôm ñao 

saéc. Traûi qua hôi thôû, laøm thaønh loàng saét lôùn truøm caû quoác ñoä. Traûi qua 

xuùc, laøm thaønh cung, teân, noû. Traûi qua yù, laøm thaønh thöù saéc noùng bay 

treân hö khoâng röôùi xuoáng. Thöù naêm laø “Xuùc Baùo”: Xuùc baùo chieâu daãn 

aùc quaû. Xuùc nghieäp naày giao keát, luùc cheát thaáy nuùi lôùn boán phía hoïp 

laïi, khoâng coù ñöôøng ñi ra. Thaàn thöùc thaáy thaønh lôùn baèng saét, caùc raén 

löûa, choù löûa, coïp, gaáu, sö töû, nhöõng lính ñaàu traâu, quyû la saùt ñaàu ngöïa 

caàm thöông ñao, luøa ngöôøi vaøo thaønh ñeán nguïc voâ giaùn. Phaùt hieän ra 

hai töôùng: moät laø xuùc hôïp laïi, nuùi giaùp laïi eùp thaân theå, xöông thòt tuoân 

maùu, vaø thöù hai laø xuùc ly, göôm ñao ñaâm cheùm vaøo ngöôøi, tim gan tan 

naùt. Thöù xuùc aáy traûi qua caùi xuùc, laøm thaønh ñöôøng, quaùn, saûnh, aùn. Traûi 

qua caùi thaáy laøm thaønh thieâu ñoát. Traûi qua caùi nghe laøm thaønh ñaäp, 

ñaùnh, ñaâm, baén. Traûi qua hôi thôû laøm thaønh tuùi, ñaãy, tra khaûo, troùi 

buoäc. Traûi qua caùi neám laøm thaønh kieàm, keïp, cheùm, chaët. Traûi qua caùi 

yù, laøm thaønh sa xuoáng, bay leân, naáu, nöôùng. Thöù saùu laø “Tö Baùo”: Tö 

baùo chieâu daãn aùc quaû. Tö nghieäp naày giao keát, luùc cheát thaáy gioù döõ 

thoåi hö naùt quoác ñoä. Thaàn thöùc bò thoåi bay leân hö khoâng, theo gioù rôi 

vaøo nguïc voâ giaùn. Phaùt hieän ra hai töôùng: moät laø khoâng bieát, meâ muoäi 

voâ cuøng, chaïy maõi khoâng thoâi, vaø thöù hai laø khoâng meâ, bieát caùi khoå bò 

naáu, bò thieâu, ñau ñôùn voâ cuøng. Caùi nghó baäy ñoù keát caùi nghó, laøm thaønh 

phöông höôùng, xöù sôû. Keát caùi thaáy, laøm thaønh nghieäp caûnh vaø ñoái 

chöùng. Keát caùi nghe, laøm thaønh hoøn ñaù lôùn chuïm laïi, laøm baêng, laøm 

söông, ñaát. Keát hôi thôû, laøm thaønh xe löûa lôùn. Keát caùi neám, laøm thaønh 

tieáng la, heùt, khoùc, than. Keát caùi xuùc, laøm thaønh thaân lôùn, thaân nhoû, vaø 

trong moät ngaøy vaïn laàn cheát ñi soáng laïi, cuùi xuoáng, ngöôùc leân.   
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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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Chöông Hai Möôi Chín 

Chapter Twenty-Nine 

 

Möôøi Nhaân Möôøi Quaû 

 

Theo Phaät giaùo, luaät nhaân quaû hay söï töông quan giöõa nguyeân 

nhaân vaø keát quaû trong luaät veà “Nghieäp” cuûa Phaät giaùo. Nhaân laø nguyeân 

nhaân, laø naêng löïc phaùt ñoäng; quaû laø keát quaû, laø söï hình thaønh cuûa naêng 

löïc phaùt ñoäng. Ñònh luaät nhaân quaû chi phoái vaïn söï vaïn vaät trong vuõ truï 

khoâng coù ngoaïi leä Moïi haønh ñoäng laø nhaân seõ coù keát quaû hay haäu quaû 

cuûa noù. Gioáng nhö vaäy, moïi haäu quaû ñeàu coù nhaân cuûa noù. Luaät nhaân 

quaû laø luaät caên baûn  trong Phaät giaùo chi phoái moïi hoaøn caûnh. Luaät aáy 

daïy raèng ngöôøi laøm vieäc laønh, döõ hoaëc voâ kyù seõ nhaän laáy haäu quaû 

töông ñöông. Ngöôøi laønh ñöôïc phöôùc, ngöôøi döõ bò khoå. Nhöng thöôøng 

thöôøng ngöôøi ta khoâng hieåu chöõ phöôùc theo nghóa taâm linh, maø hieåu 

theo nghóa giaøu coù, ñòa vò xaõ hoäi, hoaëc uy quyeàn chaùnh trò. Chaúng haïn 

nhö ngöôøi ta baûo raèng ñöôïc laøm vua laø do quaû cuûa möôøi nhaân thieän ñaõ 

gieo tröôùc, coøn ngöôøi cheát baát ñaéc kyø töû laø do traû quaû xaáu ôû kieáp naøo, 

daàu kieáp naày ngöôøi aáy khoâng laøm gì ñaùng traùch. Theo Kinh Thuû Laêng 

Nghieâm, quyeån Taùm, Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A Nan veà thaäp nhaân 

thaäp quaû nhö ñöôïc noùi ñeán döôùi ñaây. Thöù nhaát laø Daâm Taäp Nhaân: 

Daâm duïc phaùt trieån thaønh thoùi quen vì söï giao hôïp trong ñoù hai ngöôøi 

aâu yeám nhau vaø phaùt sanh söùc noùng kích thích söï ham muoán. Chuyeän 

naày cuõng gioáng nhö vieäc chaø xaùt hai tay vôùi nhau. Nhaân daâm duïc coù 

quaû baùo laø giöôøng saét noùng, coät ñoàng, taùm ñòa nguïc noùng (giöôøng saét 

coù nghóa laø söï ham muoán, vaø coät ñoàng coù nghóa laø söï theøm muoán tình 

duïc). Ñöùc Phaät daïy: “Daâm taäp giao tieáp, phaùt ra töø nôi coï xaùt maõi 

khoâng thoâi. Nhö vaäy neân luùc cheát thaáy coù löûa saùng, trong ñoù phaùt ñoäng. 

Ví duï nhö ngöôøi laáy tay coï xaùt nhau thaáy coù hôi noùng. Hai caùi taäp 

nöông nhau khôûi, neân coù vieäc giöôøng saét truï ñoàng. Cho neân möôøi 

phöông caùc Ñöùc Phaät noùi daâm laø löûa duïc. Boà Taùt thaáy söï daâm duïc nhö 

traùnh haàm löûa.” Thöù nhì laø Tham Taäp Nhaân: Nhaân tham lam quaû baùo 

laø ñòa nguïc laïnh. Ñöùc Phaät daïy: “Tham taäp giao keát, phaùt ra thu huùt 

maõi khoâng thoâi. Nhö vaäy neân coù chöùa caùi giaù laïnh, trong ñoù laïnh leõo. 

Ví duï ngöôøi laáy mieäng hít gioù, thaáy coù hôi laïnh. Hai caùi taäp xoâ ñaåy 

nhau, neân coù nhöõng vieäc ba ba, tra tra, la la, nhö baêng laïnh, hoa sen 

traéng, ñoû, xanh. Vì theá möôøi phöông caùc Ñöùc Phaät noùi tham caàu nhö laø 



 160 

nöôùc tham. Boà Taùt neân traùnh tham nhö traùnh bieån ñoäc.” Thöù ba laø Maïn 

Taäp Nhaân: Nhaân ngaõ maïn quaû baùo laø bò rôi vaøo soâng maùu bieån ñoäc. 

Ñöùc Phaät daïy: “Maïn taäp giao laán, phaùt ra yû nhau, tuoân chaûy maõi khoâng 

thoâi. Nhö vaäy neân coù cuoàn cuoän chaûy, chöùa soùng thaønh nöôùc. Nhö löôõi 

neám vò, chaûy nöôùc daõi vaäy. Hai taäp coå ñoäng nhau, neân coù caùc vieäc soâng 

huyeát, tro caùt noùng, bieån ñoäc, nöôùc ñoàng, vaân vaân. Vì theá möôøi phöông 

Phaät goïi ngaõ maïn laø uoáng nöôùc si. Boà Taùt neân traùnh ngaïo maïn nhö 

traùnh choã sa laày lôùn.” Thöù tö laø Saân Taäp Nhaân: Nhaân saân haän quaû baùo 

laø bò thieán, caét, ñeõo. Ñöùc Phaät daïy: “Saân taäp xung ñoät xen nhau, phaùt 

töø nôi giaän nhau, keát maõi khoâng thoâi. Taâm noùng naûy phaùt ra löûa, hun 

ñuùc khí keát laïi thaønh loaïi kim. Nhö vaäy neân coù caùc vieäc ñao sôn, kieám 

thuï, vaø phuû vieät. Nhö ngöôøi bò haøm oan, ñaèng ñaèng saùt khí. Hai taäp 

kích thích nhau, neân coù caùc vieäc bò hình, cheùm, ñaâm, ñaùnh, ñaäp. Vì theá 

möôøi phöông Phaät noùi noùng giaän teân laø ñao kieám saéc. Boà Taùt traùnh saân 

nhö traùnh söï taøn saùt.” Thöù naêm laø Traù Taäp Nhaân: Gian traù löøa ñaûo 

quaû baùo laø bò goâng cuøm roi voït. Ñöùc Phaät daïy: “Traù taäp duï nhau, phaùt 

töø nôi doã nhau, daãn daét khoâng thoâi. Vì vaäy nhö daây quaán caây ñeå soáng, 

nöôùc töôùi ruoäng thì caây coû sinh tröôûng. Hai taäp nhaân nhau, neân coù caùc 

vieäc goâng, xieàng, cuøm, xích, roi, ñaùnh, vaân vaân. Vì theá möôøi phöông 

Phaät goïi gian nguïy laø giaëc hieåm. Boà Taùt neân traùnh gian traù nhö traùnh 

lang soùi.” Thöù saùu laø Cuoáng Taäp Nhaân: Ñöùc Phaät daïy: “Cuoáng taäp doái 

nhau, phaùt töø nôi doái gaït nhau, doái vaø vu khoáng maõi khoâng thoâi, buoâng 

taâm laøm gian. Nhö vaäy neân coù ñoà baån thæu, buïi baäm oâ ueá, nhö buïi theo 

gioù, ñeàu khoâng thaáy. Hai taäp giao nhau, neân coù caùc vieäc chìm ñaém, 

vuït, bay. Vì theá möôøi phöông Phaät goïi löøa gaït laø cöôùp gieát. Boà Taùt 

traùnh doái gaït nhö traùnh raén ñoäc.” Thöù baûy laø Oan Taäp Nhaân: Ñöùc Phaät 

daïy: “Oan taäp hieàm nhau, phaùt töø nôi haøm haän. Nhö vaäy neân coù nhöõng 

vieäc neùm ñaù, neùm gaïch, nhoát cuõi, roï, nhö ngöôøi aâm ñoäc, loøng chaát chöùa 

caùc söï aùc. Hai taäp laán aùt nhau, neân coù nhöõng vieäc neùm baét, ñaùnh, baén. 

Vì theá möôøi phöông Phaät goïi oan gia laø quyû phaù hoaïi. Boà Taùt traùnh oan 

gia nhö röôïu ñoäc.” Thöù taùm laø Kieán Taäp Nhaân: Quaû baùo cuûa kieán taäp 

laø bò tra taán khaûo ñaûo. Ñöùc Phaät daïy: “Kieán taäp giao minh, nhö thaân 

kieán, kieán thuû, giôùi caám thuû, taø giaûi, caùc nghieäp. Phaùt töø nôi choáng traùi, 

sinh ra traùi nhau. Nhö vaäy neân coù söù vua, chuû laïi caàm vaên tòch laøm 

chöùng. Ví nhö ngöôøi ñi ñöôøng qua laïi gaëp nhau. Hai taäp giao nhau, neân 

coù caùc vieäc tra hoûi, gian traù, xeùt gaïn, khaùm tra, vaïch cöùu, soi roõ, vaø 

thieän aùc ñoàng töû tay caàm quyeån soå ñeå bieän baïch. Vì theá möôøi phöông 
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Phaät goïi aùc kieán laø haàm aùi kieán. Boà Taùt traùnh caùc söï thieân chaáp hö 

voïng nhö xa vuõng nöôùc ñoäc.” Thöù chín laø Uoång Taäp Nhaân: Ñöùc Phaät 

daïy: “Uoång taäp xen nhau, phaùt töø nôi vu baùng. Nhö vaäy cho ne ân coù caùc 

vieäc hai hoøn nuùi ñaù eùp laïi, nghieàn, xay. Ví duï ñöùa giaëc deøm pha, haïi 

ngöôøi löông thieän. Hai taäp xoâ ñaåy nhau, neân coù caùc vieäc giaèng, eùp, ñeø, 

neùn, loïc, caân. Vì theá möôøi phöông Phaät goïi vu oan laø coïp bieát deøm noùi. 

Boà Taùt traùnh söï vu oan nhö traùnh seùt ñaùnh.” Thöù möôøi laø Tuïng Taäp 

Nhaân: Ñöùc Phaät daïy: “Tuïng taäp giao huyeân, phaùt töø che daáu. Nhö vaäy 

neân coù nhöõng vieäc göông soi thaáy toû roõ, ví nhö giöõa maët trôøi khoâng theå 

daáu hình aûnh. Hai taäp baøy ra, neân coù caùc baïn aùc toá caùo, nghieäp caûnh 

hoûa chaâu, vaïch roõ vaø ñoái nghieäm nghieäp ñôøi tröôùc. Vì theá möôøi phöông 

Phaät goïi che daáu laø aâm taëc. Boà Taùt traùnh che daáu nhö bò ñoäi nuùi cao ñi 

treân bieån caû.” 

 

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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Chöông Ba Möôi  

Chapter Thirty 

 

Luaät Nhaân Quaû:  

Nguyeân Lyù Coát Loõi Cuûa Ñaïo Phaät 

 

Nhö treân ñaõ noùi, luaät nhaân quaû hay söï töông quan giöõa nguyeân 

nhaân vaø keát quaû trong luaät veà “Nghieäp” cuûa Phaät giaùo. Nhaân laø nguyeân 

nhaân, laø naêng löïc phaùt ñoäng; quaû laø keát quaû, laø söï hình thaønh cuûa naêng 

löïc phaùt ñoäng. Ñònh luaät nhaân quaû chi phoái vaïn söï vaïn vaät trong vuõ truï 

khoâng coù ngoaïi leä Moïi haønh ñoäng laø nhaân seõ coù keát quaû hay haäu quaû 

cuûa noù. Gioáng nhö vaäy, moïi haäu quaû ñeàu coù nhaân cuûa noù. Luaät nhaân 

quaû laø luaät caên baûn  trong Phaät giaùo chi phoái moïi hoaøn caûnh. Nhaân laø 

nguyeân nhaân, laø naêng löïc phaùt ñoäng; quaû laø keát quaû, laø söï hình thaønh 

cuûa naêng löïc phaùt ñoäng. Ñònh luaät nhaân quaû chi phoái vaïn söï vaïn vaät 

trong vuõ truï khoâng coù ngoaïi leä. Phaät töû chaân thuaàn neân luoân nhôù raèng 

nguyeân nhaân chính ñöa ñeán moïi haäu quaû laø “Voâ Minh”. Voâ minh laø 

yeáu toá cuûa taâm thöùc, moät traïng thaùi laøm u aùm trí naêng. Voâ minh laøm 

cho chuùng ta khoâng bieát söï thaät chuùng ta laø gì vaø söï vaät chung quanh 

chuùng ta toàn taïi theo cô cheá naøo. Voâ minh chaúng nhöõng laøm cho chuùng 

ta khoâng thaáy boä maët thaät cuûa söï vaät, maø noù coøn veõ vôøi söï vaät moät 

caùch sai laïc. Hieåu vaø tin vaøo luaät nhaân quaû, Phaät töû seõ khoâng meâ tín dò 

ñoan, khoâng yù laïi thaàn quyeàn, khoâng lo sôï hoang mang. Bieát cuoäc ñôøi 

mình laø do nghieäp nhaân cuûa chính mình taïo ra, ngöôøi Phaät töû vôùi loøng 

töï tin, coù theâm söùc maïnh to lôùn seõ laøm nhöõng haønh ñoäng toát ñeïp thì 

chaéc chaén nghieäp quaû seõ chuyeån nheï hôn, chöù khoâng phaûi traû ñuùng quaû 

nhö luùc taïo nhaân. Neáu laøm toát nöõa, bieát tu thaân, giöõ giôùi, tu taâm, 

nghieäp coù theå chuyeån hoaøn toaøn. Khi bieát mình laø ñoäng löïc chính cuûa 

moïi thaát baïi hay thaønh coâng, ngöôøi Phaät töû seõ khoâng chaùn naûn, khoâng 

traùch moùc, khoâng yû laïi, coù theâm nhieàu coá gaéng, coù theâm töï tin ñeå hoaøn 

thaønh toát moïi coâng vieäc. Bieát giaù trò cuûa luaät nhaân quaû, ngöôøi Phaät töû 

khi laøm moät vieäc gì, khi noùi moät lôøi gì, neân suy nghó tröôùc ñeán keát quaû 

toát hay xaáu cuûa noù, chöù khoâng laøm lieàu, ñeå roài phaûi chòu haäu quaû khoå 

ñau trong töông lai. 

Moät soá ngöôøi tin theo Cô Ñoác giaùo, vaø theo Cô Ñoác giaùo, thì ñònh 

meänh cuûa con ngöôøi ñöôïc Thöôïng ñeá quyeát ñònh. Thöôïng ñeá quyeát 
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ñònh cho moät ngöôøi ñöôïc leân thieân ñaøng hay xuoáng ñòa nguïc; Thöôïng 

ñeá coøn ñònh tröôùc caû cuoäc ñôøi cuûa con ngöôøi treân theá gian naày. Vaøi 

ngöôøi khaùc tin vaøo thuyeát ñònh meänh, raèng moãi ngöôøi chuùng ta ñeàu coù 

soá phaän saün maø chuùng ta khoâng theå naøo thay ñoåi, cuõng nhö khoâng laøm 

gì khaùc hôn ñöôïc. Hoï tin raèng ‘Vieäc gì ñeán seõ ñeán’. Trong trieát lyù naày, 

nhaân toá quyeát ñònh soá phaän con ngöôøi khoâng phaûi laø Thöôïng ñeá, maø laø 

moät söùc maïnh huyeàn bí goïi laø ‘soá phaän’ vöôït quaù taàm hieåu bieát cuûa 

chuùng ta. Coøn moät soá ngöôøi khaùc nöõa laïi tin vaøo söï traùi ngöôïc laïi vôùi 

soá phaän, hoï laø nhöõng ngöôøi tin vaøo thuyeát ‘voâ ñònh’: moïi vieäc xaõy ra 

ñeàu do söï tình côø hay ngaãu nhieân naøo ñoù. Hoï tin raèng neáu moät ngöôøi 

may maén, ngöôøi ñoù seõ ñaït ñöôïc haïnh phuùc vaø söï thaønh coâng; neáu 

khoâng may thì seõ phaûi chòu khoå ñau vaø thaát baïi, nhöng taát caû nhöõng gì 

maø con ngöôøi nhaän laõnh ñeàu khoâng do moät tieán trình cuûa söï quyeát 

ñònh, maø ñeàu do tình côø, hoaøn toaøn ngaãu nhieân. Trong Cô Ñoác giaùo, 

ngöôøi tín höõu thôø phöôïng Thöôïng ñeá vaø caàu nguyeän Ngaøi ñeå ñöôïc tha 

thöù khoûi phaûi laõnh nhöõng haäu quaû cuûa nhöõng haønh ñoäng xaáu aùc maø 

ngöôøi aáy ñaõ gaây taïo. Phaät giaùo khaùc vôùi Cô Ñoác giaùo ôû choã Phaät giaùo 

xeùt caên nguyeân cuûa moïi ñieàu xaáu do bôûi voâ minh chöù khoâng do toäi loãi 

do söï nhaän thöùc sai laàm, chöù khoâng do vieäc haønh ñoäng theo yù muoán vaø 

choáng ñoái. Veà moät ñònh nghóa thöïc tieãn cho voâ minh, chuùng ta coù theå 

xem ñoù laø boán taø kieán laøm cho chuùng ta ñi tìm söï thöôøng haèng trong 

choã voâ thöôøng, tìm söï thanh thaûn trong choã khoâng theå taùch rôøi ra khoûi 

khoå ñau, tìm caùi ngaõ trong choã chaúng lieân quan gì ñeán baûn ngaõ chaân 

thaät, vaø tìm vui thuù trong choã thaät ra chæ toaøn laø söï gheâ tôûm ñaùng chaùn. 

Theo luaät ‘Nhaân Quaû’ cuûa nhaø Phaät, hieän taïi laø caùi boùng cuûa quaù khöù, 

töông lai laø caùi boùng cuûa hieän taïi. Vì vaäy maø haønh ñoäng cuûa chuùng ta 

trong hieän taïi laø quan troïng nhaát, vì ñieàu maø chuùng ta laøm ngaøy nay aán 

ñònh con ñöôøng cuûa söï phaùt trieån töông lai cuûa mình. Vì lyù do naày maø 

ngöôøi tu thieàn neân luoân chuù taâm vaøo hieän taïi haàu coù theå tieán trieån toát 

treân ñöôøng tu ñaïo. Theo giaùo lyù veà taùi sanh trong ñaïo Phaät, quan heä 

nhaân quaû giöõa haønh ñoäng vaø haäu quaû cuûa noù khoâng nhöõng chæ coù giaù trò 

trong hieän ñôøi, maø coøn coù giaù trò vôùi nhöõng ñôøi quaù khöù vaø töông lai 

nöõa. Luaät nhaân quaû phoå thoâng naày khoâng theå naøo traùnh ñöôïc. Gioáng 

nhö mình khoâng theå naøo chaïy troán ñöôïc caùi boùng cuûa chính mình, 

chuùng ta khoâng theå naøo troán chaïy haäu quaû cuûa nhöõng haønh ñoäng cuûa 

mình. Chuùng seõ maõi ñeo ñuoåi chuùng ta daàu chuùng ta coù laãn troán ôû baát 

cöù nôi ñaâu. Ngoaøi ra, Ñöùc Phaät coøn daïy, taâm baát thieän taïo ra nhöõng tö 
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töôûng baát thieän (haän, thuø, toån haïi vaø taø kieán, vaân vaân), cuõng nhö nhöõng 

haønh ñoäng gaây ra khoå ñau loaïn ñoäng. Taâm baát thieän seõ huûy dieät söï an 

laïc vaø thanh tònh beân trong. 

Ñaïo Cô Ñoác töï maâu thuaãn bôûi moät caâu vieát trong Thaùnh Kinh 

“Ngöôi gieo caùi gì thì seõ gaët caùi naáy” vôùi söï aân xaù nhôø ôn Chuùa hay 

Thöôïng ñeá. Caùi caâu “Gieo gì gaët naáy” roõ raøng hoaøn toaøn phuø hôïp vôùi yù 

nghóa cuûa luaät nhaân quaû töï nhieân, trong khi söï aân xaù nhôø ôn Chuùa hoaøn 

toaøn phuû nhaän luaät nhaân quaû töï nhieân naày. Nhöng trong ñaïo Phaät, 

khoâng ai coù theå tha thöù cho moät ngöôøi khoûi nhöõng vi phaïm cuûa ngöôøi 

ñoù. Neáu laøm moät ñieàu aùc thì ngöôøi ñoù phaûi gaët haùi nhöõng haäu quaû xaáu, 

vì taát caû ñeàu do luaät chung ñieàu khieån chöù khoâng do moät ñaáng saùng taïo 

toaøn naêng naøo. Theo Phaät giaùo, nhöõng vui söôùng hay ñau khoå trong 

kieáp naày laø aûnh höôûng hay quaû baùo cuûa tieàn kieáp. Theá cho neân coå ñöùc 

coù noùi: “Duïc tri tieàn theá nhaân, kim sanh thoï giaû thò. Duïc tri lai theá quaû, 

kim sanh taùc giaû thò.” Coù nghóa laø muoán bieát nhaân kieáp tröôùc cuûa ta nhö 

theá naøo, thì haõy nhìn xem quaû baùo maø chuùng ta ñang thoï laõnh trong 

kieáp naày. Muoán bieát quaû baùo keá tieáp cuûa ta ra sao, thì haõy nhìn vaøo 

nhöõng nhaân maø chuùng ta ñaõ vaø ñang gaây taïo ra trong kieáp hieän taïi. 

Moät khi hieåu roõ ñöôïc nguyeân lyù naày roài, thì trong cuoäc soáng haèng ngaøy 

cuûa ngöôøi con Phaät chôn thuaàn, chuùng ta seõ luoân coù khaû naêng traùnh caùc 

ñieàu döõ, laøm caùc ñieàu laønh. Moïi haønh ñoäng laøm nhaân seõ coù moät keát 

quaû hay haäu quaû. Cuõng nhö vaäy, keát quaû hay haäu quaû ñeàu coù nhaân cuûa 

noù. Luaät nhaân quaû laø khaùi nieäm caên baûn trong ñaïo Phaät, noù chi phoái taát 

caû moïi tröôøng hôïp. Ngöôøi Phaät töû tin luaät nhaân quaû chöù khoâng khoâng 

phaûi thöôûng phaït. Moïi haønh ñoäng heã laø nhaân aét coù quaû. Töông töï, heã laø 

quaû aét coù nhaân. Luaät nhaân quaû laø yù nieäm caên baûn trong Phaät giaùo chi 

phoái moïi hoaøn caûnh. Ñaây laø ñònh luaät caên baûn cuûa vaïn höõu, neáu moät 

ngöôøi gieo haït gioáng toát thì chaéc chaén ngöôøi ñoù seõ gaët quaû toát; neáu 

ngöôøi aáy gieo haït gioáng xaáu thì hieån nhieân phaûi gaët quaû xaáu. Duø keát 

quaû coù theå mau hay chaäm, moïi ngöôøi chaéc chaén seõ nhaän nhöõng keát quaû 

töông öùng vôùi nhöõng haønh ñoäng cuûa mính. ngöôøi naøo thaâm hieåu 

nguyeân lyù naøy seõ khoâng bao giôø laøm ñieàu xaáu.  

Theo Phaät Giaùo, moïi haønh ñoäng laø nhaân seõ coù keát quaû hay haäu quaû 

cuûa noù. Gioáng nhö vaäy, moïi haäu quaû ñeàu coù nhaân cuûa noù. Luaät nhaân 

quaû laø luaät caên baûn trong Phaät giaùo chi phoái moïi hoaøn caûnh. Luaät aáy 

daïy raèng ngöôøi laøm vieäc laønh, döõ hoaëc voâ kyù seõ nhaän laáy haäu quaû 

töông ñöông. Ngöôøi laønh ñöôïc phöôùc, ngöôøi döõ bò khoå. Nhöng thöôøng 
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thöôøng ngöôøi ta khoâng hieåu chöõ phöôùc theo nghóa taâm linh, maø hieåu 

theo nghóa giaøu coù, ñòa vò xaõ hoäi, hoaëc uy quyeàn chaùnh trò. Chaúng haïn 

nhö ngöôøi ta baûo raèng ñöôïc laøm vua laø do quaû cuûa möôøi nhaân thieän ñaõ 

gieo tröôùc, coøn ngöôøi cheát baát ñaéc kyø töû laø do traû quaû xaáu ôû kieáp naøo, 

daàu kieáp naày ngöôøi aáy khoâng laøm gì ñaùng traùch. Nhaân quaû laø moät ñònh 

luaät taát nhieân neâu roõ söï töông quan, töông duyeân giöõa nhaân vaø quaû, 

khoâng phaûi coù ai sinh, cuõng khoâng phaûi töï nhieân sinh. Neáu khoâng coù 

nhaân thì khoâng theå coù quaû; neáu khoâng coù quaû thì cuõng khoâng coù nhaân. 

Nhaân naøo quaû naáy, khoâng bao giôø nhaân quaû töông phaûn hay maâu thuaãn 

nhau. Noùi caùch khaùc, nhaân quaû bao giôø cuõng ñoàng moät loaïi. Neáu muoán 

ñöôïc ñaäu thì phaûi gieo gioáng ñaäu. Neáu muoán ñöôïc cam thì phaûi gieo 

gioáng cam. Moät khi ñaõ gieo coû daïi maø mong gaët ñöôïc luùa baép laø 

chuyeän khoâng töôûng. Moät nhaân khoâng theå sinh ñöôïc quaû, maø phaûi ñöôïc 

söï trôï giuùp cuûa nhieàu duyeân khaùc, thí duï, haït luùa khoâng theå naåy maàm 

luùa neáu khoâng coù nhöõng trôï duyeân nhö aùnh saùng, ñaát, nöôùc, vaø nhaân 

coâng trôï giuùp. Trong nhaân coù quaû, trong quaû coù nhaân. Chính trong nhaân 

hieän taïi chuùng ta thaáy quaû vò lai, vaø chính trong quaû hieän taïi chuùng ta 

tìm ñöôïc nhaân quaù khöù. Söï chuyeån töø nhaân ñeán quaû coù khi nhanh coù 

khi chaäm. Coù khi nhaân quaû xaûy ra lieàn nhau nhö khi ta vöøa ñaùnh tieáng 

troáng thì tieáng troáng phaùt hieän lieàn. Coù khi nhaân ñaõ gaây roài nhöng phaûi 

ñôïi thôøi gian sau quaû môùi hình thaønh nhö töø luùc gieo haït luùa gioáng, naåy 

maàm thaønh maï, nhoå maï, caáy luùa, maï lôùn thaønh caây luùa, troå boâng, roài 

caét luùa, vaân vaân, phaûi qua thôøi gian ba boán thaùng, hoaëc naêm saùu thaùng. 

Coù khi töø nhaân ñeán quaû caùch nhau haèng chuïc naêm nhö moät ñöùa beù caép 

saùch ñeán tröôøng hoïc ñeán ngaøy thaønh taøi phaûi traûi qua thôøi gian ít nhaát 

laø 10 naêm. Coù nhöõng tröôøng hôïp khaùc töø nhaân ñeán quaû coù theå daøi hôn, 

töø ñôøi tröôùc ñeán ñôøi sau môùi phaùt hieän.  

 

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, selfhood 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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Chöông Ba Möôi Moát 

Chapter Thirty-One 

 

Nhaân Quaû Trong Ñôøi Naøy  

Vaø Nhöõng Ñôøi Töông Lai 

 

Lyù nhaân quaû thaät roõ raøng deã thaáy vaø deã hieåu. Quaû laø söï ñaùp traû laïi 

cho caùc nhaân nghieäp aùc vaø thieän. Theo Phaät giaùo, nhöõng ai phuû nhaän 

luaät nhaân quaû luaân hoài seõ huûy hoaïi taát caû nhöõng traùch nhieäm luaân lyù 

cuûa chính mình. Nhaân quaû coù theå ñoàng thôøi; nhaân laø quaû, quaû laø nhaân. 

Nhaân coù quaû nhö laø nhaân cuûa chính noù, gieo haït cho quaû, roài quaû laïi 

cho haït. Nhaân quaû cuõng coù theå dò thôøi, nghóa laø xaûy ra trong nhöõng thôøi 

ñieåm khaùc nhau. Nhaân quaû baùo öùng coù theå thoâng caû ba ñôøi: hieän baùo, 

sanh baùo, vaø haäu baùo. Tuy nhieân, nhaân quaû baùo öùng coù theå thoâng caû 

nhieàu ñôøi. Theo Kinh Nhaân Quaû, coù nhöõng nhaân quaû töông öùng xaûy ra 

trong ñôøi naøy vaø nhöõng ñôøi trong töông lai nhö sau: Kieáp naày canh coâ 

quaïnh queû cuõng vì kieáp tröôùc hay haõm haïi ngöôøi khaùc. Kieáp naày caâm 

ñieác, ñui muø cuõng vì kieáp tröôùc hay phæ baùng ngöôøi tuïng ñoïc kinh ñieån 

Ñaïi Thöøa. Kieáp naày chaúng tu coøn ñôïi ñeán kieáp naøo? Kieáp naày coù xe coù 

ngöïa vì tieàn kieáp hay söûa caàu vaù loä. Kieáp naày con chaùu ñaày ñaøn cuõng 

nhôø tieàn kieáp hay phoùng sanh lôïi vaät. Kieáp naày ñöôïc kính troïng neå vì 

cuõng nhôø tieàn kieáp hay kính troïng neå vì ngöôøi khaùc. Kieáp naày hay gaây 

hôøn chuoác naõo cho ngöôøi, kieáp sau seõ bò coïp beo raén haõm haïi. Kieáp 

naày hay noùi thò phi, kieáp sau caâm ñieác khoâng ra moät lôøi. Kieáp naày giaøu 

coù vôùi quaàn laø aùo luïa cuõng vì tieàn kieáp hay cuùng döôøng vaûi vaø aùo cho 

chö Taêng Ni. Kieáp naày haïi ngöôøi ñeå höôûng lôïi thì kieáp sau laøm thaân 

traâu ngöïa ñeå ñeàn traû vaø cuoái cuøng bò gieát laøm thòt. Kieáp naày haïnh phuùc 

vì kieáp tröôùc khoâng laøm khoå ngöôøi khaùc. Kieáp naày hay khinh mieät 

ngöôøi, kieáp sau sanh vaøo choã haï tieän cho ngöôøi mieät khinh. Kieáp naày 

hay ly giaùn ñoá kî keû khaùc, kieáp sau hoâi thuùi khoâng ai tôùi gaàn. Kieáp naày 

khoâng ñau oám bònh hoaïn cuõng nhôø kieáp tröôùc hay giuùp ñôû thuoác men 

cho ngöôøi ngheøo. Kieáp naày khoâng tin Phaät phaùp, kieáp sau caâm ñieác ñeå 

khoâng nghe gì. Kieáp naày laøm thaân toâi tôù cho ngöôøi cuõng vì kieáp tröôùc 

hay haønh haï toâi tôù hay nôï naàn khoâng traû. Kieáp naày laøm thaân traâu ngöïa 

cuõng vì kieáp tröôùc aùc ñoäc vaø giöït nôï. Kieáp naày löôøng gaït giöït tieàn 

chuøa, kieáp sau phaûi laøm thaân traâu, boø, heo choù ñeå ñeàn traû. Kieáp naày 
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ngöôïc ñaõi suùc vaät, kieáp sau sanh thaân suùc vaät ñeàn traû. Kieáp naày nhaø 

cao cöûa roäng nhôø tieàn kieáp hay cuùng döôøng gaïo thoùc cho chuøa. Kieáp 

naày no côm aám aùo vì tieàn kieáp hay giuùp ñôû ngöôøi ngheøo. Kieáp naày noùi 

xaáu ngöôøi tu, kieáp sau mang thaân laøm thaèn laèn taéc löôõi moãi ñeâm. Kieáp 

naày phuù quí thònh vöôïng vì tieàn kieáp hay xaây chuøa caát mieãu cuõng nhö 

döïng nhaø chaån teá. Kieáp naày thaáy naïn maø cöôøi, kieáp sau hoaïn naïn trieàn 

mieân moät ñôøi. Kieáp naày thaáy nguy khoâng cöùu, kieáp sau phaûi mang thaân 

tuø ñaøy. Kieáp naày thoâng minh ñaïi trí cuõng nhôø tieàn kieáp hay tuïng kinh 

nieäm Phaät. Kieáp naày tröôøng thoï cuõng nhôø kieáp tröôùc hay phoùng sanh 

lôïi vaät. Kieáp naày töôùng maïo khoâi ngoâ cuõng nhôø kieáp tröôùc hay thaønh 

taâm daâng hoa cuùng Phaät. Kieáp naày vinh hieån laøm quan cuõng vì tieàn 

kieáp ñaép vaøng töôïng Phaät. Kieáp naày vu oan giaù hoïa cho ngöôøi, kieáp 

sau seõ bò ngöôøi vu oan giaù hoïa ñeå haõm haïi.  

 

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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Chöông Ba Möôi Hai 

Chapter Thirty-Two 

 

Bieät Baùo 

 

Baùo laø keát quaû söôùng khoå trong kieáp naày do nghieäp nhaân thieän aùc 

(nhöõng nhaân hay haønh ñoäng thieän aùc) trong quaù khöù baùo ñaùp. Baùo laø 

nhöõng heä quaû cuûa tieàn kieáp; nhöõng vui söôùng hay ñau khoå trong kieáp 

naày laø aûnh höôûng hay quaû baùo cuûa tieàn kieáp. Theá cho neân coå ñöùc coù 

noùi: “Duïc tri tieàn theá nhaân, kim sanh thoï giaû thò. Duïc tri lai theá quaû, 

kim sanh taùc giaû thò.” Coù nghóa laø muoán bieát nhaân kieáp tröôùc cuûa ta nhö 

theá naøo, thì haõy nhìn xem quaû baùo maø chuùng ta ñang thoï laõnh trong 

kieáp naày. Muoán bieát quaû baùo keá tieáp cuûa ta ra sao, thì haõy nhìn vaøo 

nhöõng nhaân maø chuùng ta ñaõ vaø ñang gaây taïo ra trong kieáp hieän taïi. 

Moät khi hieåu roõ ñöôïc nguyeân lyù naày roài, thì trong cuoäc soáng haèng ngaøy 

cuûa ngöôøi con Phaät chôn thuaàn, chuùng ta seõ luoân coù khaû naêng traùnh caùc 

ñieàu döõ, laøm caùc ñieàu laønh. Bieät baùo laø quaû baùo do nghieäp rieâng cuûa 

moãi ngöôøi coù khaùc nhau. Bieät baùo tuøy thuoäc vaøo nhöõng haønh ñoäng ñôøi 

tröôùc. Söï khaùc bieät cuûa con ngöôøi trong ñôøi naày laø haäu quaû cuûa nhöõng 

ñôøi tröôùc. Nghieäp döïa vaøo nhau ñeå ñöa ñeán nhöõng chi tieát cuûa caùi quaû 

trong kieáp taùi sanh, nhö luïc caên thieáu ñuû, thaân theå maïnh yeáu, sang heøn, 

thoï meänh daøi ngaén, vaân vaân, ñeå phaân bieät vôùi “daãn nghieäp” hay toång 

baùo laø nghieäp chuû yeáu taïo thaønh quaû baùo, khieán chuùng sanh phaûi taùi 

sanh vaøo coõi naøo, nhö trôøi, ngöôøi, hay thuù, vaân vaân (daãn nghieäp ñöôïc ví 

nhö ngöôøi thôï veõ, tröôùc veõ toång theå trôøi, ngöôøi hay suùc sanh; maõn 

nghieäp ñöôïc ví nhö laø söï hoaøn taát böùc hoïa, phaûi toâ ñieåm caùc neùt ñeïp 

xaáu). Nhö treân ñaõ noùi, baùo laø nhöõng heä quaû cuûa tieàn kieáp. Nhöõng vui 

söôùng hay ñau khoå trong kieáp naày laø aûnh höôûng hay quaû baùo cuûa tieàn 

kieáp. Theá cho neân coå ñöùc coù noùi: “Duïc tri tieàn theá nhaân, kim sanh thoï 

giaû thò. Duïc tri lai theá quaû, kim sanh taùc giaû thò.” Coù nghóa laø muoán bieát 

nhaân kieáp tröôùc cuûa ta nhö theá naøo, thì haõy nhìn xem quaû baùo maø 

chuùng ta ñang thoï laõnh trong kieáp naày. Muoán bieát quaû baùo keá tieáp cuûa 

ta ra sao, thì haõy nhìn vaøo nhöõng nhaân maø chuùng ta ñaõ vaø ñang gaây taïo 

ra trong kieáp hieän taïi. Moät khi hieåu roõ ñöôïc nguyeân lyù naày roài, thì trong 

cuoäc soáng haèng ngaøy cuûa ngöôøi con Phaät chôn thuaàn, chuùng ta seõ luoân 

coù khaû naêng traùnh caùc ñieàu döõ, laøm caùc ñieàu laønh. Heát thaûy caùc phaùp 

höõu vi laø tröôùc sau noái tieáp, cho neân ñoái vôùi nguyeân nhaân tröôùc maø noùi 
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thì caùc phaùp sinh ra veà sau laø qua. Quaû baùo söôùng khoå töông öùng vôùi 

thieän aùc nghieäp. Tuy nhieân, theo toâng Hoa Nghieâm, chö Boà Taùt vì 

thöông soùt chuùng sanh maø hieän ra thaân caûm thuï hay nghieäp baùo thaân, 

gioáng nhö thaân cuûa chuùng sanh ñeå cöùu ñoä hoï. 

 

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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Chöông Ba Möôi Ba 

Chapter Thirty-Three 

 

Nghieäp Baïn Ñaõ Gaây Taïo  

Seõ Thaønh Quaû Chöù Khoâng Bao Giôø Maát 

 

Haønh giaû tu Phaät neân luoân nhôù raèng, theo Phaät giaùo, taát caû moïi loaïi 

nghieäp ñeàu ñöôïc chaát chöùa bôûi A Laïi Da vaø Maït Na thöùc. Chuùng sanh 

ñaõ leân xuoáng töû sanh trong voâ löôïng kieáp neân nghieäp cuõng voâ bieân voâ 

löôïng. Duø laø loaïi nghieäp gì, khoâng sôùm thì muoän, ñeàu seõ coù quaû baùo ñi 

theo. Khoâng moät ai treân ñôøi naày coù theå troán chaïy ñöôïc quaû baùo. Thaân 

theå chuùng ta, lôøi noùi, vaø taâm chuùng ta ñeàu taïo ra nghieäp khi chuùng ta 

dính maéc. Chuùng ta taïo thoùi quen. Nhöõng thoùi quen naày seõ khieán chuùng 

ta ñau khoå trong töông lai. Ñoù laø keát quaû cuûa söï dính maéc cuûa chuùng ta, 

ñoàng thôøi cuõng laø keát quaû cuûa nhöõng phieán naõo trong quaù khöù. Moïi 

tham aùi ñeàu daãn ñeán nghieäp. Haõy nhôù raèng khoâng phaûi chæ do thaân theå 

maø caû ngoân ngöõ vaø taâm hoàn cuõng taïo ñieàu kieän cho nhöõng gì seõ xaõy ra 

trong töông lai. Trong quaù khöù neáu chuùng ta laøm ñieàu gì toát ñeïp, baây 

giôø chæ caàn nhôù laïi thoâi chuùng ta cuõng seõ thaáy sung söôùng, haõnh dieän. 

Traïng thaùi sung söôùng haõnh dieän hoâm nay laø keát quaû cuûa nhöõng gì 

chuùng ta ñaõ laøm trong quaù khöù. Noùi caùch khaùc, nhöõng gì chuùng ta nhaän 

hoâm nay laø keát quaû cuûa nghieäp trong quaù khöù. Taát caû moïi söï ñeàu ñöôïc 

ñieàu kieän hoùa bôûi nguyeân nhaân, daàu ñoù laø nguyeân nhaân ñaõ coù töø laâu 

hay trong khoaûnh khaéc hieän taïi. Neáu chuùng ta haønh ñoäng thieän laønh 

(tích cöïc) thì keát quaû haïnh phuùc sôùm muoän gì cuõng xuaát hieän. Khi 

chuùng ta haønh ñoäng ñen toái (tieâu cöïc), nhöõng daáu aán xaáu khoâng bao 

giôø maát ñi maëc duø chuùng khoâng ñöa ñeán keát quaû töùc thì. Khi chuùng ta 

haønh ñoäng, duø thieän hay aùc, thì chính chuùng ta chöùng kieán roõ raøng 

nhöõng haønh ñoäng aáy. Hình aûnh cuûa nhöõng haønh ñoäng naày seõ töï ñoäng in 

vaøo tieàm thöùc cuûa chuùng ta. Haït gioáng cuûa haønh ñoäng hay nghieäp ñaõ 

ñöôïc gieo troàng ôû ñaáy. Nhöõng haït gioáng naày ñôïi ñeán khi coù ñuû duyeân 

hay ñieàu kieän laø naåy maàm sanh caây troå quaû. Cuõng nhö vaäy, khi ngöôøi 

nhaän laõnh laáy haønh ñoäng cuûa ta laøm, thì haït gioáng cuûa yeâu thöông hay 

thuø haän cuõng seõ ñöôïc gieo troàng trong tieàm thöùc cuûa hoï, khi coù ñuû 

duyeân hay ñieàu kieän laø haït gioáng aáy naåy maàm sanh caây vaø troå quaû 

töông öùng. Phaät töû chaân thuaàn neân luoân nhôù raèng, “bieån coù theå caïn, nuùi 
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coù theå moøn, nhöng nghieäp taïo töø muoân kieáp tröôùc khoâng bao giôø maát 

ñi; ngöôïc laïi, noù keát thaønh quaû, duø ngaøn vaïn naêm troâi qua, cuoái cuøng 

mình cuõng phaûi traû nghieäp.” Khi chuùng ta gieo haït tieâu thì caây tieâu seõ 

moïc leân vaø chuùng ta seõ coù nhöõng haït tieâu, chôù khoâng phaûi laø nhöõng traùi 

cam. Töông töï, khi chuùng ta haønh ñoäng thieän laønh thì haïnh phuùc phaùt 

sanh chôù khoâng phaûi khoå ñau. Khi chuùng ta haønh ñoäng baïo aùc thì khoå 

ñau ñeán chôù khoâng phaûi laø haïnh phuùc. Moät caùi haït maàm nhoû coù theå 

phaùt trieån thaønh moät caây to nhieàu quaû, cuõng y nhö vaäy moät haønh ñoäng 

nhoû coù theå gaây ra nhöõng keát quaû quaû to lôùn. Vì vaäy, chuùng ta neân coá 

gaéng traùnh nhöõng haønh ñoäng ñen toái duø nhoû, vaø coá gaéng laøm nhöõng 

haønh ñoäng trong saùng duø nhoû. 

 

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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Chöông Ba Möôi Boán 

Chapter Thirty-Four 

 

Boán Töôùng Cuûa Quaû Baùo  

 

Boán töôùng cuûa quaû baùo hay quaû baùo tieàn kieáp trong boán töôùng sanh 

truï dò dieät (sanh, giaø, bònh, cheát) cuûa kieáp naøy. Thöù nhaát laø töôùng Sanh 

Baùo: Sanh baùo coøn goïi laø taùi sanh baùo, moät trong Tam Baùo vaø Töù Baùo. 

Kieáp naày (sanh baùo) gaây nghieäp thieän aùc thì kieáp sau seõ chòu quaû baùo 

söôùng khoå. Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù boán loaïi 

taùi sanh coù theå coù ñoái vôùi nhöõng sanh linh trong saùu ñöôøng (taát caû 

chuùng sanh ñeàu ñöôïc sanh ra döôùi boán hình thöùc ñeå ñi vaøo trong luïc 

ñaïo luaân hoài). Thai sanh laø moät hình thöùc sanh ra töø trong thai meï. 

Tröôùc khi coù söï phaân chia trai gaùi, chuùng sanh ñeàu ôû trong tình traïng 

hoùa sanh (veà sau naày do coù tình daâm duïc maø chia thaønh trai gaùi vaø baét 

ñaàu coù thai sanh). Trong ñaoï Phaät, töø ngöõ naày cuõng daønh cho nhöõng 

ngöôøi vaõng sanh Cöïc Laïc trong nhöõng buùp sen vì khoâng coù loøng tin nôi 

Phaät A Di Ñaø, maø chæ tin vaøo töï löïc nieâm Phaät. Hoï phaûi ôû taïi ñaây trong 

moät thôøi gian daøi maø khoâng thaáy Phaät, Boà Taùt, hay Thaùnh chuùng; cuõng 

khoâng nghe ñöôïc giaùo thuyeát cuûa Phaät (khoâng thaáy Tam Baûo). Tình 

traïng naày coøn ñöôïc goïi laø “thai cung” vì chuùng sanh ôû trong buïng meï 

khoâng thaáy ñöôïc aùnh nhaät nguyeät. Noaõn Sanh laø loaøi sanh töø tröùng, nhö 

loaøi chim; loaøi naày ôû trong tröùng taïo thaønh hình theå, ñuùng ngaøy thì 

tröùng vôõ ra, nhö loaøi gaø vòt, chim, ngoãng, vaân vaân. Thaáp sanh laø loaøi 

sanh töø nôi aåm thaáp, nhö coân truøng döïa vaøo choã aåm thaáp maø sanh ra; 

loaøi naày do söùc noùng laïnh hoøa hieäp maø sanh ra, ôû choã aåm thaáp, nöông 

theo chaát öôùt maø thoï hình sanh theå nhö caùc loaøi coân truøng, böôùm, saâu 

boï, caù, toâm, vaân vaân. Hoùa sanh laø loaøi sanh khoâng nöông töïa vaøo ñaâu, 

khoâng nöông theo chuûng toäc, cuõng chaúng nhôø nhaân duyeân cuûa cha meï, 

maø chæ döïa vaøo nghieäp löïc maø khôûi sanh nhö loaøi voøi hoùa thaønh ruoài, 

böôùm bôûi saâu maø hoùa sanh ra, hay chuùng sanh trong chö thieân, ñòa nguïc 

vaø sô kieáp chuùng sanh. Ngöôøi ta noùi nhöõng chuùng sanh naày, ngay khi 

chaám döùt ñôøi tröôùc thì laäp töùc hoùa thaân tuøy theo nghieäp löïc, chöù khoâng 

nhôø söï trôï giuùp cuûa cha meï hay baát cöù taùc nhaân naøo khaùc. Moät trong 

boán hình thöùc sanh. Hoùa sinh tröïc tieáp hay khoâng döïa vaøo ñaâu boãng 

nhieân maø sinh ra, khoâng coù cha meï. Baèng caùch hoùa sanh naày, chö Boà 

Taùt töø cung trôøi Ñaâu Suaát coù theå xuaát hieän treân traàn theá baát cöù luùc naøo 
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tuøy yù ñeå cöùu ñoä chuùng sanh (chö Phaät vaø chö Boà Taùt ñeàu baét nguoàn töø 

söï hoùa sanh kyø dieäu nhö vaäy). Nhöõng hình thöùc hoùa sanh nhö moái, A 

Tu La, Ngaï quyû, chuùng sanh ñòa nguïc, caû chuùng sanh treân Tònh Ñoä, hay 

laø theá giôùi môùi khôûi ñaàu (con ngöôøi kieáp sô). Ñaây laø moät trong boán 

hình thöùc sanh saûn cuûa chuùng sanh, khoâng coù cha meï, maø lôùn leân töùc 

thì. Sanh laø khoå, khoå ngay khi coøn trong buïng meï, con ngöôøi ñaõ coù yù 

thöùc vaø caûm thoï. Thai nhi cuõng caûm thaáy sung söôùng vaø ñau khoå. Khi 

meï aên ñoà laïnh thì thai nhi caûm nhö ñang bò ñoùng baêng. Khi meï aên ñoà 

noùng, thai nhi caûm nhö ñang bò thieâu ñoát, vaân vaân. Thai nhi soáng trong 

choã chaät heïp toái taêm nhô nhôùp, vöøa loït loøng ñaõ keâu khoùc oa oa. Roài töø 

ñoù khi laïnh, noùng, ñoùi, khaùt, coân truøng caén ñoát, chæ bieát keâu khoùc maø 

thoâi. Hueä nhaõn cuûa Phaät thaáy roõ nhöõng chi tieát aáy, neân ngaøi xaùc nhaän 

sanh ñaõ laø khoå. Chính vì theá coå ñöùc coù noùi:  

    “Vöøa khoûi baøo thai laïi nhaäp thai, 

        Thaùnh nhaân troâng thaáy ñoäng bi ai! 

        Huyeãn thaân xeùt roõ toaøn nhô nhôùp. 

        Thoaùt phaù mau veà taùnh baûn lai.” 

       (Nieäm Phaät Thaäp Yeáu-Hoøa Thöôïng Thích Thieàn Taâm) 

Thöù nhì laø Laõo Baùo: Moät trong thaäp nhò nhôn duyeân, laø moät giaùo 

lyù quan troïng trong Phaät giaùo, laõo töû laø saûn phaåm taát nhieân cuûa söï 

thaønh thuïc (chín muøi) cuûa nguõ uaån. Chuùng ta khoå ñau khi chuùng ta ñeán 

tuoåi giaø, ñoù laø ñieàu töï nhieân. Khi ñeán tuoåi giaø, caûm quan con ngöôøi 

thöôøng heát nhaïy beùn; maét khoâng coøn troâng roõ nöõa, tai khoâng coøn thính 

nöõa, löng ñau, chaân run, aên khoâng ngon, trí nhôù khoâng coøn linh maãn, da 

moài, toùc baïc, raêng long. Duø cho böïc thanh nieân tuaán nhaõ, hay trang 

thieáu nöõ tieân dung, khi ñeán tuoåi naày aâu cuõng: “Bao veû haøo hoa ñaâu 

thaáy nöõa. Moät thaân khoâ kieät nghó buoàn teânh!” Laém keû tuoåi giaø luù laån, 

khi aên maëc, luùc ñaïi tieåu tieän ñeàu nhô nhôùp, con chaùu duø thaân, cuõng 

sanh nhaøm chaùn. Kieáp ngöôøi döôøng nhö kieáp hoa, luaät voâ thöôøng 

chuyeån bieán khi ñaõ ñem ñeán cho höông saéc, noù cuõng ñem ñeán cho veû 

phai taøn. Xeùt ra caùi giaø thaät khoâng vui chuùt naøo, thaân ngöôøi thaät khoâng 

ñaùng luyeán tieác chuùt naøo! Vì theá neân Ñöùc Phaät baûo giaø laø khoå vaø Ngaøi 

khuyeân Phaät töû neân tu taäp ñeå coù khaû naêng bình thaûn chòu ñöïng caùi ñau 

khoå cuûa tuoåi giaø.  

Thöù ba laø töôùng Beänh Baùo: Coù thaân laø coù bònh vì thaân naày môû cöûa 

cho moïi thöù bònh taät. Vì vaäy bònh khoå laø khoâng traùnh khoûi. Coù nhöõng 

beänh nheï thuoäc ngoaïi caûm, ñeán caùc chöùng beänh naëng cuûa noäi thöông. 
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Coù ngöôøi vöôùng phaûi beänh nan y nhö lao, cuøi, ung thö, baïi xuïi. Trong 

caûnh aáy, töï thaân ñaõ ñau ñôùn, laïi toán keùm, hoaëc khoâng coù tieàn thuoác 

thang, chính mình bò khoå luïy, laïi gaây theâm khoå luïy cho quyeán thuoäc. 

Caùi khoå veà beänh taät naày noù ñau ñôùn hôn caùi ñau khoå do tuoåi giaø gaây ra 

raát nhieàu. Haõy suy gaãm, chæ caàn ñau raêng hay nhöùc ñaàu nheï thoâi maø 

ñoâi khi cuõng khoâng chòu ñöïng noåi. Tuy nhieân, duø muoán hay khoâng 

muoán, chuùng ta cuõng phaûi chòu ñöïng caùi beänh khoå naày. Thaäm chí Ñöùc 

Phaät laø moät baäc toaøn haûo, ngöôøi ñaõ loaïi boû ñöôïc taát caû moïi oâ tröôïc, maø 

Ngaøi vaãn phaûi chòu ñöïng khoå ñau vaät chaát gaây ra bôûi beänh taät. Ñöùc 

Phaät luoân bò ñau ñaàu. Coøn caên beänh cuoái cuøng laøm cho Ngaøi ñau ñôùn 

nhieàu veà theå xaùc. Do keát quaû cuûa vieäc Ñeà Baø Ñaït Ña laên ñaù mong gieát 

Ngaøi. Chaân Ngaøi bò thöông bôûi moät maûnh vuïn caàn phaûi moå. Ñoâi khi 

caùc ñeä töû khoâng tuaân lôøi giaùo huaán cuûa Ngaøi, Ngaøi ñaõ ruùt vaøo röøng ba 

thaùng, chòu nhòn ñoùi, chæ laáy laù laøm neäm treân neàn ñaát cöùng, ñoái ñaàu vôùi 

gioù reùt laïnh buoát. Theá maø Ngaøi vaãn bình thaûn. Giöõ caùi ñau ñôùn vaø haïnh 

phuùc, Ñöùc Phaät soáng vôùi moät caùi taâm quaân bình. Noùi toùm laïi, bònh vaø 

cheát laø nhöõng nguyeân nhaân töï nhieân cuûa nhöõng bieán coá xaûy ra trong 

ñôøi soáng chuùng ta. Ñeå traùnh khoå ñau ngöôøi Phaät töû phaûi chaáp nhaän 

chuùng trong hieåu bieát. Trong ñaïo Phaät, moät ngöôøi chöa giaùc ngoä laø moät 

ngöôøi beänh. Phöông thöùc vaø tieán trình chöõa beänh laø ñi vaøo öôùc voïng 

ñaït ñöôïc ñaïi giaùc. Theo Kinh Nieát Baøn, Ñöùc Phaät thöông nhöõng keû 

phaøm phu naëng nghieäp nhieàu, cuõng gioáng nhö ngöôøi meï thöông ñöùa 

con ngheøo khoù beänh taät nhieàu nhaát.  

Thöù tö laø töôùng Töû Baùo: Theo Phaät giaùo, cheát laø giaây phuùt maø A 

Laïi Da thöùc rôøi boû thaân naày, chöù khoâng phaûi laø luùc tim ngöøng ñaäp hay 

oùc ngöøng laøm vieäc. Taát caû nhaân loaïi ñeàu muoán sanh an nhieân cheát töï 

taïi; tuy nhieân, raát ít ngöôøi ñaït ñöôïc thoûa nguyeän. Khi cheát phaàn nhieàu 

saéc thaân laïi bò beänh khoå haønh haï ñau ñôùn. Thaân ñaõ nhö theá, taâm thì haõi 

huøng lo sôï, tham tieác ruoäng vöôøn cuûa caûi, buoàn raàu phaûi lìa boû thaân 

quyeán, muoân moái daäp doàn, quaû thaät laø khoå. Ña phaàn chuùng sanh sanh 

ra trong tieáng khoùc khoå ñau vaø cheát ñi trong khoå ñau gaáp boäi. Caùi cheát 

chaúng ai môøi maø noù vaãn ñeán, vaø khoâng ai bieát noù seõ ñeán vaøo luùc naøo. 

Nhö traùi rôi töø treân caây, coù traùi non, traùi chín hay traùi giaø; cuõng vaäy, 

chuùng ta cheát non, cheát luùc tuoåi thanh xuaân hay cheát luùc giaø. Nhö maët 

trôøi moïc ôû phía Ñoâng vaø chæ laën veà phía Taây. Nhö hoa nôû buoåi saùng ñeå 

roài taøn vaøo buoåi chieàu. Ñöùc Phaät daïy: “Caùi cheát khoâng theå traùnh ñöôïc, 
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noù ñeán vôùi taát caû moïi ngöôøi chöù khoâng chöøa moät ai. Chæ coøn caùch tu 

taäp ñeå coù theå ñöông ñaàu vôùi noù baèng söï bình thaûn hoaøn toaøn. 

Söï nhaän bieát veà laõo beänh töû cuûa Thaùi Töû Só Ñaït Ña ñeán vôùi Ngaøi 

khi tuoåi Ngaøi haõy coøn raát treû. Nhaân moät hoâm ñöôïc pheùp vua cha ñi du 

ngoaïn ngoaïi thaønh. Nhöng khi vöøa ra khoûi cöûa Ñoâng chaúng bao xa thì 

Ngaøi ñaõ nhìn thaáy moät oâng laõo löng coøng, toùc baïc, vai traàn, böôùc ñi khoù 

khaên nhö muoán bò gioù thoåi, troâng thaät toäi nghieäp.  Thaùi töû laäp töùc xuoáng 

khoûi kieäu voi, ñeán beân oâng laõo, hoûi han thaân thieát. Chaúng ngôø oâng laõo 

bò ñieác, raêng coû chaúng coøn caùi naøo. Nghe oâng laõo noùi coâ ñôn vaø con caùi 

khoâng chòu chaêm soùc. Thaùi töû doäng loøng muoán döôõng nuoâi oâng laõo, 

nhöng oâng laõo chæ yeâu caàu Ngaøi cho trôû laïi tuoåi thanh xuaân treû maõi 

khoâng giaø. Nghe xong, Thaùi töû chæ im laëng thôû daøi, khoâng noùi, roài ra 

leänh cho ñoaøn tuøy tuøng xa giaù hoài cung. Vaøi hoâm sau, Thaùi töû vaø ñoaøn 

tuøy tuøng ñi veà phía cöûa Taây. Duø nhaø vua ñaõ ra leänh doïn deïp saïch seõ, 

ngöôøi beänh ngöôøi ngheøo khoâng ñöôïc ra ñöôøng, nhöng vöøa ra khoûi cöûa 

Taây khoâng xa laø ñaõ nhìn thaáy moät ngöôøi beänh saép cheát ñang naèm reân 

beân veä ñöôøng, thaân gaày buïng to. Thaùi töû beøn hoûi moät ngöôøi trong ñaùm 

tuøy tuøng: “Ngöôøi naøy sao ñeán noãi nhö vaäy?”  Ngöôøi haàu khoâng daùm 

daáu dieám söï thaät, ñaùp raèng: “Ngöôøi naøy beänh vì cô theå khoâng ñöôïc 

ñieàu hoøa. Baát luaän giaøu ngheøo, sang heøn, coù thaân laø coù beänh khoå.” 

Nghe caâu naøy, trong loøng Thaùi töû run sôï vaø baát an. Ngaøi beøn ra leänh 

cho ñoaøn trôû veà cung.  Sau khi veà cung, Thaùi töû buoàn baõ suoát ngaøy. 

Ngaøi nghó taïi sao con ngöôøi laïi giaø, laïi beänh? Vôùi nhöõng thöù xa hoa 

trong cung ñieän, Thaùi töû khoâng bieát phaûi laøm theá naøo ñeå laøm vôi ñi noãi 

thoáng khoå cuûa thaàn daân vaø laøm theá naøo ñeå moïi ngöôøi coù cuoäc soáng an 

vui hôn. Nhaø vua bieát Thaùi töû khoâng vui, nhöng cho raèng ñaây laø vieäc 

ngaãu nhieân. Vì theá moät maët vua khuyeân Thaùi töû tieáp tuïc vieáng caûnh, 

maët khaùc haï chæ cho thaàn daân coá gaéng ñöøng cho Thaùi töû gaëp caûnh 

khoâng vui treân ñöôøng, laïi ra leänh cho Ñeà Baø Ñaït Ña cuøng ñi chuyeán 

naøy vôùi Thaùi töû vì Ñeà Baø gioûi cung teân voõ ngheä coù theå laøm cho Thaùi töû 

caûm thaáy maïnh daïn hôn. Nhöng khôûi haønh chöa ñöôïc bao laâu, thì ñaõ 

gaëp ngay moät ñaùm tang laøm keït ñöôøng xe cuûa Thaùi töû. Nhöõng ngöôøi 

ñaøn oâng thì buoàn baõ, coøn ñaøn baø thì keâu khoùc moät caùch thaûm thöông. 

Thaùi töû baûo Ñeà Baø Ñaït Ña: “Thoâi ta veà ñi.” Ñeà Baø cöôøi Thaùi töû sôï 

ngöôøi cheát, thaät ñuùng laø “Thaùi töû nhu nhöôïc.” Thaùi töû nghó: “Ñeà Baø 

Ñaït Ña cöôøi keû khaùc, nhöng treân theá giôùi, khoâng coù ai coù theå khoâng 

cheát, chæ coù thôøi gian sau tröôùc maø thoâi.” Nghó vaäy Thaùi töû chaúng coøn 
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loøng daï naøo tieáp tuïc ngaém caûnh nöõa, neân Ngaøi laëng leõ trôû veà cung.  

Nhöõng laàn Thaùi töû ra ngoaøi ngoaïn caûnh, ñeàu laø ñi vui veà buoàn. Töø ñoù 

ngaøy ngaøy Thaùi töû uû doät, laëng leõ ít noùi. Tuy beân mình laø vôï ñeïp con 

ngoan, cuõng khoâng laøm cho Thaùi töû bôùt u hoaøi. Nhöõng hình aûnh cuûa caùc 

caûnh ngöôøi giaø, ngöôøi beänh vaø ngöôøi cheát luoân aùm aûnh trong ñaàu Thaùi 

töû. Ngaøi nghó roài ñaây vôï ñeïp con ngoan cuûa ta cuõng khoâng theå naøo 

thoaùt khoûi caùi voøng laõo beänh töû naøy. Trong trí Ngaøi, cuoäc soáng con 

ngöôøi hö aûo khoâng thaät nhö hoa trong khoâng trung hay nhö traêng trong 

nöôùc vaäy thoâi. Moät hoâm khaùc trong khi ñang ôû trong vöôøn thöôïng uyeån, 

Thaùi töû troâng thaáy ñaøn caù ñang xaâu xeù nhau döôùi ao, caù lôùn aên caù beù, 

caù beù aên toâm; töø ñoù ngaøi quaùn töôûng ñeán chuùng sanh, vì sinh toàn maø 

maïnh hieáp yeáu, vì tö lôïi maø phaùt ñoäng chieán tranh, coù theå coù caùch naøo 

ngaên chaän nhöõng vieäc nhö vaäy khoâng?  Röôïu ngon, gaùi ñeïp, ca muùa 

ñeàu khoâng laøm cho Thaùi töû höùng thuù. Ngaøi luoân bò aùm aûnh bôûi nhöõng 

vaán ñeà voâ thöôøng nhö giaø, beänh, cheát, vaân vaân. Ngaøi nghó muïc ñích 

chuû yeáu ñaàu tieân cuûa con ngöôøi laø phaûi tìm kieám ra phöông phaùp vaø 

con ñöôøng giaûi thoaùt nhöõng thoáng khoå cuûa nhaân sinh. Ñaây laø lyù do taïi 

sao Thaùi töû treû töø boû vôï ñeïp con ngoan vaø cuoäc soáng xa hoa ñeå trôû 

thaønh moät khaát só khoâng nhaø.  

 

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. Thích Thieàn Taâm). 

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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Chöông Ba Möôi Laêm 

Chapter Thirty-Five 

 

Taàm Quan Troïng Cuûa Nhaân-Duyeân-Quaû  

Trong Vieäc Tu Haønh Theo Ñaïo Phaät  

 

Phaät töû thöôøng coù truyeàn thoáng toân Phaät kính Taêng, vaø baøy toû loøng 

toân kính vôùi xaù lôïi Phaät, nhöõng bieåu töôïng toân giaùo nhö hình aûnh, tònh 

xaù hay töï vieän. Tuy nhieân, Phaät töû chaúng bao giôø thôø ngaåu töôïng. Thôø 

cuùng Phaät, toå tieân, vaø cha meï quaù vaõng ñaùng ñöôïc khuyeán khích. Tuy 

nhieân, chöõ “thôø cuùng” töï noù ñaõ khoâng thích ñaùng theo quan ñieåm cuûa 

ñaïo Phaät. Töø “Baøy toû loøng toân kính” coù leõ thích hôïp hôn. Phaät töû khoâng 

neân muø quaùng thôø phuïng nhöõng thöù naày ñeán noãi queân ñi muïc tieâu 

chính cuûa chuùng ta laø tu haønh. Ngöôøi Phaät töû quyø tröôùc töôïng Phaät ñeå 

toû loøng toân kính ñaáng maø hình töôïng aáy töôïng tröng, vaø höùa seõ coá gaéng 

ñaït ñöôïc nhöõng gì Ngaøi ñaõ ñaït 25 theá kyû tröôùc, chöù khoâng phaûi sôï Phaät, 

cuõng khoâng tìm caàu aân hueä theá tuïc töø hình töôïng aáy. Thöïc haønh laø khía 

caïnh quan troïng nhaát trong ñaïo Phaät. Ñem nhöõng lôøi Phaät khuyeân daïy 

veà Nhaân-Duyeân-Quaû ra thöïc haønh trong ñôøi soáng haèng ngaøy môùi thöïc 

söï goïi laø “tu haønh.” Ñöùc Phaät thöôøng nhaéc nhôû töù chuùng raèng Phaät töû 

khoâng neân tuøy thuoäc vaøo ngöôøi khaùc, ngay caû ñeán chính Ñöùc Phaät, ñeå 

ñöôïc cöùu ñoä. Trong thôøi Ñöùc Phaät coøn taïi theá, coù nhieàu ñeä töû hay ngaém 

nghía veû ñeïp cuûa Phaät, neân Ngaøi nhaéc nhôû töù chuùng raèng: “Caùc oâng 

khoâng theå nhìn thaáy Ñöùc Phaät thaät söï baèng caùch ngaém nhìn veû ñeïp nôi 

thaân Phaät. Nhöõng ai nhìn thaáy giaùo lyù cuûa ta môùi thaät söï nhìn thaáy ta.” 

Nhaèm giuùp cho ngöôøi taïi gia vöôït qua nhöõng taâm thaùi nhieãu loaïn 

vaø chaám döùt phaïm phaûi nhöõng haønh vi toån haïi, Ñöùc Phaät ñaõ ban haønh 

naêm giôùi. Trong moät nghi thöùc ngaén, moät vò Tyø Kheo hay Tyø Kheo Ni 

coù theå cöû haønh nghi thöùc truyeàn giôùi, ngöôøi taïi gia coù theå quy-y Tam 

Baûo vaø trôû thaønh caän söï nam hay caän söï nöõ. Trong khi cöû haønh nghi leã, 

vaøi vò thaày chæ noùi ñeán giôùi thöù nhaát laø khoâng saùt sanh, vaø ñeå cho Phaät 

töû taïi gia töï quyeát ñònh thoï hay khoâng thoï baát cöù giôùi naøo trong boán 

giôùi coøn laïi. Vaøi vò thaày khaùc coù theå cho thoï cuøng moät luùc naêm giôùi 

trong buoåi leã quy-y. Phaät töû taïi gia coù theå thoï baùt quan trai giôùi trong 

voøng 24 giôø moãi thaùng. Nhieàu ngöôøi thích thoï baùt quan trai trong ngaøy 

ñaàu thaùng, ngaøy traêng troøn (raèm), ngaøy 30, hay trong nhöõng ngaøy leã hoäi 
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Phaät giaùo, duø raèng hoï coù theå thoï baùt quan trai trong baát cöù ngaøy naøo. 

Naêm giôùi ñaàu tieân cuûa taùm giôùi gioáng nhö nguõ giôùi, tröø giôùi khoâng taø 

daâm bieán thaønh giôùi khoâng daâm duïc, vì taùm giôùi naøy ñöôïc giöõ chæ trong 

moät ngaøy maø thoâi. Taïi Thaùi Lan vaø Cam Boát coù tuïc leä laø haàu heát 

nhöõng thanh nieân ñeàu trôû thaønh nhöõng nhaø sö thoï giôùi Sa Di trong voøng 

ba thaùng, ít nhaát laø moät laàn trong ñôøi. Thöôøng thì hoï laøm nhö vaäy khi 

hoï saép söûa böôùc vaøo ñôøi. Vieäc naøy taïo cho hoï moät neàn taûng ñaïo ñöùc 

nghieâm trang vaø cuõng laø ñieàu kieát töôøng (ñieàu toát) cho gia ñình. Vaøo 

ngaøy cuoái cuûa ba thaùng xuaát gia, nhöõng vò naøy seõ hoaøn traû laïi giôùi ñieàu 

vaø trôû veà ñôøi soáng theá tuïc cuûa gia ñình. 

Noùi veà tö töôûng cuûa ngöôøi taïi gia treân böôùc ñöôøng tu taäp, theo Kinh 

Satipatthana, Ñöùc Phaät ñaõ trình baøy söï tænh thöùc veà con ñöôøng giaùc 

ngoä. Nôi ñaây ñoái töôïng tinh thaàn ñöôïc chuù taâm thaåm tra vaø quan saùt khi 

chuùng phaùt sinh trong taâm. Nhieäm vuï ôû ñaây laø tænh thöùc veà nhöõng tö 

töôûng sinh dieät trong taâm. Baïn seõ töø töø hieåu roõ baûn chaát cuûa nhöõng tö 

töôûng. Baïn phaûi bieát caùch laøm sao söû duïng nhöõng tö töôûng thieän vaø 

traùnh caùi nguy hieåm cuûa nhöõng tö töôûng coù haïi. Muoán thanh tònh taâm 

thì tö töôûng cuûa baïn luùc naøo cuõng caàn ñöôïc kieåm soaùt. Veà phöông caùch 

tænh thöùc veà nhöõng tö töôûng, Ñöùc Phaät daïy: “Ngoài moät mình taäp trung 

taâm vaøo nhöõng tö töôûng. Quan saùt nhöõng tö töôûng thieän vaø aûnh höôûng 

tinh thaàn cuûa chuùng. Quan saùt nhöõng tö töôûng coù haïi vaø thaáy chuùng laøm 

tinh thaàn xaùo troän theá naøo. Ñöøng coá yù cöôõng laïi nhöõng tö töôûng, vì 

caøng cöôõng laïi baïn caøng phaûi chaïy theo. Haõy quan saùt nhöõng tö töôûng 

moät caùch voâ tö vaø taïo cô hoäi ñeå vöôït qua chuùng. Söï chuyeån ñoäng vöôït 

qua tö töôûng vaø kieán thöùc mang laïi an laïc, hoøa hôïp vaø haïnh phuùc. Chæ 

quan saùt nhöõng tö töôûng, töø töø baïn seõ hieåu ñöôïc caùch kieåm soaùt nhöõng 

tö töôûng toäi loãi vaø khuyeán khích caùc tö töôûng thieän. Trong sinh hoaït 

haèng ngaøy, coá gaéng quan saùt tieán trình suy nghó cuûa baïn. Chæ quan saùt 

chöù ñöøng ñoàng nhaát vôùi tieán trình.” Laøm ñöôïc nhöõng ñieàu naày, caùc baïn 

seõ traûi nghieäm moät nieàm haïnh phuùc vaø an laïc trieàn mieân nôi noäi taâm 

caùc baïn duø caùc baïn ñang soáng trong moät xaõ hoäi ñaày baát traéc vôùi voâ vaøn 

khoå ñau phieàn naõo. Chuyeån hoùa taâm thöùc laø moät trong caùc phöông 

phaùp tu taäp coù theå giuùp ngöôøi taïi gia ñaït ñöôïc an laïc, tænh thöùc, vaø giaûi 

thoaùt hay giaùc ngoä ngay trong ñôøi naày kieáp naày. Ñaây laø caùch giuùp 

chuùng ta soáng töøng giaây töøng phuùt moät caùch vieân maõn, thí duï nhö khi 

chuùng ta röûa cheùn dóa hay giaët quaàn aùo, chuùng ta coù theå taâm nieäm ‘Ta 
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nguyeän giuùp cho moïi ngöôøi coù ñöôïc taâm thöùc thanh tònh, khoâng coøn 

nhöõng taâm thaùi nhieãu loaïn u meâ.’ 

Theo Sö Ñaïi AÁn, moät danh Taêng AÁn Ñoä: “YÙ nhö con ngöïa, haõy ñeå 

cho noù ñi töï do nhö chim boà caâu ñöôïc thaû ra töø moät chieác taøu ôû giöõa ñaïi 

döông voâ taän. Vì cuõng gioáng nhö con chim khoâng tìm thaáy ra nôi naøo 

ñeå ñaäu tröø phi noù trôû laïi chieác taøu, yù cuõng khoâng coù nôi naøo ñeå ñi khaùc 

hôn laø trôû veà vôùi nguoàn goác cuûa chuùng.” Chính vì theá maø Ngaøi ñaõ vieát 

baøi keä veà YÙ nhö sau: 

  Maây troâi treân baàu trôøi khoâng coù goác reã. 

  Chuùng khoâng coù nôi cö truù. 

  Nhöõng yù nghó troâi noåi trong trí cuõng vaäy 

  Khi chuùng ta thaáy baûn chaát cuûa taâm, 

  Moïi söï phaân bieät ñeàu chaám döùt. 

Coù ngöôøi tin raèng hoï neân ñôïi ñeán sau khi höu trí roài haún tu vì sau 

khi höu trí hoï seõ coù nhieàu thì giôø troáng traûi hôn. Nhöõng ngöôøi naøy coù leõ 

khoâng hieåu thaät nghóa cuûa chöõ “tu” neân hoï môùi chuû tröông ñôïi ñeán sau 

khi höu trí roài haún tu. Theo ñaïo Phaät, tu laø söûa cho caùi xaáu thaønh caùi 

toát, hay laø caûi thieän thaân taâm. Vaäy thì khi naøo chuùng ta coù theå ñoåi caùi 

xaáu thaønh caùi toát hay khi naøo chuùng ta coù theå caûi thieän thaân taâm chuùng 

ta? Coå ñöùc coù daïy: “Ñöøng ñôïi ñeán luùc khaùt nöôùc môùi ñaøo gieáng; ñöøng 

ñôïi ngöïa ñeán vöïc thaúm môùi thaâu cöông thì quaù treã; hay ñöøng ñôïi 

thuyeàn ñeán giöõa doøng soâng môùi treùt loã ræ thì ñaõ quaù chaäm, vaân vaân.” 

Ña soá phaøm nhaân chuùng ta ñeàu coù trôû ngaïi trong vaán ñeà truø tröø hay trì 

hoaûn trong coâng vieäc. Neáu chuùng ta ñôïi ñeán khi nöôùc tôùi troân môùi chòu 

nhaûy thì ñaõ quaù muoän maøng. Nhö theá aáy, luùc bình thôøi chuùng ta chaúng 

ñeám xæa gì ñeán haønh ñoäng cuûa chính mình xem coi chuùng ñuùng hay sai, 

maø ñôïi ñeán sau khi höu trí roài môùi ñeám xæa thì e raèng chuùng ta chaúng 

bao giôø coù cô hoäi ñoù ñaâu. Phaät töû thuaàn thaønh phaûi neân luoân nhôù raèng 

voâ thöôøng vaø caùi cheát chaúng ñôïi moät ai. Chính vì vaäy maø chuùng ta neân 

lôïi duïng baát cöù thôøi gian naøo coù ñöôïc trong hieän taïi ñeå tu taäp, vun 

troàng thieän caên vaø tích taäp coâng ñöùc.  

Ñaïo Phaät khoâng bao giôø töï taùch mình ra khoûi ñôøi soáng theá tuïc. 

Ngöôïc laïi, Ñöùc Phaät luoân nhaéc nhôû töù chuùng, Tyø Kheo, Tyø Kheo Ni, öu 

baø taéc vaø öu baø di, luoân soáng ñôøi cao ñeïp ñuùng nghóa nhaát, luoân thuï 

höôûng nhöõng phaàn lôïi laïc nhaát trong ñôøi. Tuy nhieân, nhöõng phaàn lôïi laïc 

trong ñôøi soáng theo ñaïo Phaät khoâng neân ñöôïc hieåu laø khoaùi laïc vaät 

chaát, maø laø haïnh phuùc thanh thaûn vaø an vui trong tinh thaàn. Phaät töû 
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thuaàn thaønh neân luoân nhôù raèng quaû thaät chuùng ta phaûi nghieân cöùu giaùo 

lyù nhaø Phaät, nhöng vieäc chính yeáu ôû ñaây laø chuùng ta phaûi haèng soáng 

vôùi nhöõng giaùo lyù aáy trong cuoäc soáng haèng ngaøy cuûa chuùng ta. Laøm 

ñöôïc nhö vaäy, chuùng ta ñang thöïc söï laø ñeä töû cuûa ñaïo Phaät soáng, ví 

baèng ngöôïc laïi, chuùng ta chæ oâm caùi xaùc cuûa ñaïo Phaät cheát maø thoâi.  

Moïi ngöôøi ñeàu hy voïng raèng moät ngaøy naøo ñoù nhöõng öôùc nguyeän 

cuûa hoï seõ ñöôïc thaønh töïu. Hy voïng töï noù khoâng coù gì sai traùi vì hy 

voïng giuùp con ngöôøi coá gaéng vöôn leân tôùi nhöõng hoaøn caûnh toát ñeïp 

hôn. Tuy nhieân, khi con ngöôøi baét ñaàu mong muoán moïi vieäc ñeàu ñöôïc 

nhö yù mình, hoï seõ gaëp phieàn muoän khi söï vieäc khoâng xaõy ra ñuùng nhö 

yù hoï muoán. Chính vì vaäy maø Ñöùc Phaät daïy: “Caàu baát ñaéc khoå,” töùc laø 

nhöõng mong caàu khoâng toaïi nguyeän gaây neân ñau khoå, ñaây laø moät trong 

baùt khoå. Vaø cuõng chính vì vaäy maø Ñöùc Phaät khuyeân moïi ngöôøi neân 

thieåu duïc tri tuùc. Thieåu duïc laø coù ít duïc laïc; tri tuùc laø bieát ñuû. Thieåu duïc 

tri tuùc laø ít ham muoán maø thöôøng hay bieát ñuû. Tri tuùc laø baèng loøng vôùi 

nhöõng ñieàu kieän sinh hoaït vaät chaát taïm ñuû ñeå soáng maïnh khoûe tieán tu. 

Tri tuùc laø moät phöông phaùp höõu hieäu nhaát ñeå phaù löôùi tham duïc, ñeå ñaït 

ñöôïc söï thaûnh thôi cuûa thaân taâm vaø hoaøn thaønh muïc tieâu toái haäu cuûa söï 

nghieäp tu taäp. 

Coù moät soá ngöôøi nhìn ñôøi baèng bi quan thoáng khoå thì hoï laïi boû qua 

nhöõng caûm giaùc baát toaïi vôùi cuoäc ñôøi, nhöng khi hoï baét ñaàu boû qua 

cuoäc soáng voâ voïng naøy ñeå thöû tìm loái thoaùt cho mình baèng caùch eùp xaùc 

khoå haïnh, thì hoï laïi ñaùng kinh tôûm hôn. Nhieàu ngöôøi cho raèng ñaïo Phaät 

bi quan yeám theá vì quan ñieåm ñaëc saéc cuûa noù cho raèng theá gian naøy 

khoâng coù gì ngoaøi söï ñau khoå, cho ñeán haïnh phuùc roài cuõng phaûi keát 

cuoäc trong ñau khoå. Thaät laø sai laàm khi nghó nhö vaäy. Ñaïo Phaät cho 

raèng cuoäc soáng hieän taïi vöøa coù haïnh phuùc vöøa coù khoå ñau, vì neáu ai 

nghó raèng cuoäc ñôøi chæ toaøn laø haïnh phuùc thì keû ñoù seõ phaûi khoå ñau moät 

khi caùi goïi laø haïnh phuùc chaám döùt. Ñöùc Phaät cho raèng Haïnh phuùc vaø 

khoå ñau loàng nhau trong cuoäc soáng haèng ngaøy cuûa chuùng ta. Neáu ai 

khoâng bieát raèng haïnh phuùc laø maàm cuûa ñau khoå, keû ñoù seõ voâ cuøng 

chaùn naûn khi ñau khoå hieän ñeán. Vì theá maø Ñöùc Phaät daïy raèng chuùng ta 

neân nhaän thöùc ñau khoå laø ñau khoå, chaáp nhaän noù nhö thöïc kieán vaø tìm 

caùch choáng laïi noù. Töø ñoù maø Ngaøi nhaán maïnh ñeán chuyeân caàn, tinh taán 

vaø nhaãn nhuïc, maø nhaãn nhuïc laø moät trong luïc ñoä Ba La Maät. Noùi toùm 

laïi, theo quan ñieåm Phaät giaùo, ñôøi coù khoå coù vui, nhöng ta khoâng ñöôïc 

chaùn naûn bi quan khi ñau khoå aäp ñeán, cuõng nhö khoâng ñöôïc truïy laïc 
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khi haïnh phuùc ñeán tay. Caû hai thöù khoå vui ñeàu phaûi ñöôïc chuùng ta ñoùn 

nhaän trong deø daët vì hieåu raèng ñau khoå naèm ngay trong haïnh phuùc. Töø 

söï hieåu bieát naøy, ngöôøi con Phaät chôn thuaàn quyeát tinh taán tu taäp ñeå 

bieán khoå vui traàn theá thaønh moät nieàm an laïc sieâu vieät vaø mieân vieãn, 

nghóa laø luùc naøo chuùng ta cuõng thoaùt khoûi moïi heä luïy cuûa vui vaø khoå.  

Chuùng ñeán roài ñi moät caùch töï nhieân. Chuùng ta luùc naøo cuõng soáng moät 

cuoäc soáng khoâng lo, khoâng phieàn, khoâng naõo, vì chuùng ta bieát chaéc 

raèng moïi vieäc roài seõ qua ñi.  Quan ñieåm cuûa Phaät giaùo ñoái vôøi bi quan 

vaø laïc quan raát saùng toû: Phaät giaùo khoâng bi quan maø cuõng chaúng laïc 

quan veà cuoäc soáng con ngöôøi. Hai thaùi cöïc laïc quan vaø bi quan ñeàu bò 

chaän ñöùng bôûi hoïc thuyeát trung ñaïo cuûa Phaät giaùo. 

Taïi caùc xöù theo Theravada, “Pirit” laø moät töø thoâng duïng trong ngoân 

ngöõ Nam Phaïn duøng ñeå chæ söï hoä trì cuûa Phaät töû taïi gia, trong ñoù xem 

vieäc trì tuïng kinh vaên Phaät giaùo nhö laø moät caùch phaùt khôûi coâng ñöùc. 

Thöôøng thöôøng ngöôøi taïi gia hay cuùng döôøng chö Taêng naøo trì tuïng 

kinh ñieån, tin töôûng raèng sinh hoaït naøy coù phöôùc ñöùc cho caû hai baèng 

caùch hoä trì chö Taêng vaø laøm cho kinh ñieån ñöôïc trì tuïng. Ngöôøi ta tin 

raèng sinh hoaït naøy giuùp nhöõng ai muoán tích luõy coâng ñöùc goùp phaàn cho 

vieäc taùi sanh vaøo moät coõi toát hôn, vaø ngöôøi ta cuõng nghó raèng vieäc naøy 

seõ mang laïi lôïi laïc cho ngay kieáp soáng hieän taïi. Hình thöùc thoâng duïng 

nhaát cuûa vieäc hoä trì laø moät nhoùm chö Taêng cuøng trì tuïng coâng phu 

khuya, roài hoài höôùng coâng ñöùc aáy ñeán taát caû chuùng sanh moïi loaøi. Moät 

cuoäc soáng xöùng ñaùng, theo quan ñieåm cuûa Phaät giaùo Ñaïi Thöøa, khoâng 

phaûi laø chæ traûi qua moät cuoäc soáng bình an, tænh laëng maø chính laø söï 

saùng taïo moät caùi gì toát ñeïp. Khi moät ngöôøi noã löïc trôû thaønh moät ngöôøi 

toát hôn do tu taäp thì söï taän löïc naøy laø söï saùng taïo veà ñieàu toát. Khi ngöôøi 

aáy laøm ñieàu gì lôïi ích cuûa ngöôøi khaùc thì ñaây laø söï saùng taïo moät tieâu 

chuaån cao hôn cuûa söï thieän laønh. Caùc ngheä thuaät laø söï saùng taïo veà caùi 

ñeïp, vaø taát caû caùc nghieäp vuï löông thieän ñeàu laø söï saùng taïo nhieàu loaïi 

naêng löïc coù ích lôïi cho xaõ hoäi. Söï saùng taïo chaéc chaén cuõng mang theo 

vôùi noù söï ñau khoå, khoù khaên. Tuy nhieân, ngöôøi ta nhaän thaáy cuoäc ñôøi 

ñaùng soáng khi ngöôøi ta noã löïc vì ñieàu gì thieän laønh. Moät ngöôøi noã löïc 

ñeå trôû neân moät ngöôøi toát hôn moät chuùt vaø laøm lôïi ích cho ngöôøi khaùc 

nhieàu hôn moät chuùt, nhôø söï noã löïc tích cöïc nhö theá chuùng ta coù theå caûm 

thaáy nieàm vui saâu xa trong ñôøi ngöôøi. 

Phaät giaùo coù moät quan ñieåm heát söùc ñaëc bieät veà “hình töôùng beân 

ngoaøi hay theá giôùi noäi taâm”. Ñeå coù theå coù ñöôïc söï hieåu bieát veà theá giôùi 



 198 

beân trong, coù leõ kieán thöùc khoa hoïc seõ khoâng giuùp ích gì ñöôïc cho 

chuùng ta. Söï thaät cuøng toät naày khoâng theå naøo tìm thaáy ñöôïc trong laõnh 

vöïc khoa hoïc. Ñoái vôùi caùc nhaø khoa hoïc thì tri thöùc laø ñieàu gì ñoù ngaøy 

caøng troùi chaët hoï vaøo kieáp sinh toàn naày. Do vaäy tri thöùc ñoù khoâng phaûi 

laø tri kieán giaûi thoaùt. Ngöôïc laïi, ñoái vôùi ngöôøi nhìn cuoäc ñôøi vaø taát caû 

nhöõng gì lieân quan ñeán cuoäc ñôøi naày ñuùng theo thöïc chaát cuûa chuùng, 

moái quan taâm chính cuûa hoï veà cuoäc soáng naày khoâng phaûi laø suy dieãn 

moâng lung hay chu du vaøo nhöõng vuøng hoang aûo cuûa trí töôûng töôïng voâ 

ích, maø laøm sao ñeå ñaït ñeán chaân haïnh phuùc vaø giaûi thoaùt khoûi nhöõng 

khoå ñau hay baát toaïi nguyeän. Ñoái vôùi hoï chaân tri kieán tuøy thuoäc vaøo 

caâu hoûi “söï hoïc naày coù hôïp vôùi thöïc teá hay khoâng? Noù coù höõu ích cho 

chuùng ta trong cuoäc chinh phuïc chaân an laïc vaø tónh laëng noäi taâm hay 

khoâng? Noù coù ñaït ñeán chaân haïnh phuùc hay khoâng?” Ñeå hieåu ñöôïc theá 

gian beân trong naày chuùng ta caàn phaûi coù söï höôùng daãn, söï chæ daãn cuûa 

moät baäc toaøn tri coù ñaày ñuû khaû naêng vaø chaân thaät, moät baäc maø trí vaø 

minh cuûa hoï ñaõ theå nhaäp ñöôïc vaøo nhöõng phaàn saâu kín nhaát cuûa cuoäc 

ñôøi vaø nhaän ra baûn chaát thaät söï naèm trong moïi hieän töôïng. Vò aáy phaûi 

ñích thöïc laø moät trieát gia, moät khoa hoïc gia chaân chính coù theå naém baét 

troïn veïn yù nghóa cuûa nhöõng ñoåi thay voâ thöôøng vaø ñaõ bieán söï hieåu bieát 

naày thaønh söï chöùng ñaéc nhöõng söï thaät thaâm saâu nhaát maø con ngöôøi 

khoâng theå doø ñöôïc, nhöõng söï thaät cuûa tam töôùng (Tilakkhana): Voâ 

thöôøng, khoå vaø Voâ Ngaõ. Nhöõng khoán khoå cuûa cuoäc soáng khoâng coøn 

laøm cho vò aáy boái roái hoaëc nhöõng ñieàu phuø du khoâng coøn laøm cho vò aáy 

xuùc ñoäng nöõa. Ñoái vôùi vò aáy, moät quan nieäm mô hoà veà moïi hieän töôïng 

laø ñieàu khoâng theå coù, vì vò aáy ñaõ vöôït qua moïi khaû naêng coù theå gaây ra 

laàm loãi nhôø vaøo söï voâ nhieãm hoaøn toaøn, söï voâ nhieãm maø chæ coù theå 

phaùt sanh töø trí tueä noäi quaùn (Vipassananana). Ngöôøi tu Ñaïo phaûi boû 

laïi sau löng moïi thöù, phaûi y theo chaùnh tri chaùnh kieán, coi ñoù laø maãu 

möïc ñeå tinh taán thöïc taäp. Luùc tu laø luùc “lìa töôùng ngoân thuyeát”, bôûi 

khoâng coøn gì ñeå noùi ra nöõa; cuõng laø luùc “lìa töôùng taâm duyeân” vì khoâng 

coøn duyeân naøo ñeå taâm theo ñuoåi caû; “lìa töôùng vaên töï” vì khoâng coøn 

chöõ nghóa gì ñeå dieãn taû ra. Neáu ñaõ khoâng noùi ñöôïc ra, thì coù thöù gì ñeå 

ghi nhôù, coøn thöù gì ñeå chuùng ta khoâng buoâng boû ñöôïc, hay coøn gì nöõa 

ñeå chuùng ta quan taâm? Phaät töû chôn thuaàn haõy duïng coâng thaâm saâu nhö 

vaäy, thay vì chæ tu hôøi hôït beà ngoaøi chaúng coù lôïi ích gì. 
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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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Phuï Luïc A 

Appendix A 

 

Boà Taùt Sôï Nhaân,  

Chuùng Sanh Sôï Quaû 

 

Quaû baùo söôùng khoå töông öùng vôùi thieän aùc nghieäp. Tuy nhieân, theo 

toâng Hoa Nghieâm, chö Boà Taùt vì thöông soùt chuùng sanh maø hieän ra 

thaân caûm thuï hay nghieäp baùo thaân, gioáng nhö thaân cuûa chuùng sanh ñeå 

cöùu ñoä hoï. Nhöõng heä quaû cuûa tieàn kieáp. Nhöõng vui söôùng hay ñau khoå 

trong kieáp naày laø aûnh höôûng hay quaû baùo cuûa tieàn kieáp. Theá cho neân 

coå ñöùc coù noùi: “Duïc tri tieàn theá nhaân, kim sanh thoï giaû thò. Duïc tri lai 

theá quaû, kim sanh taùc giaû thò.” Coù nghóa laø muoán bieát nhaân kieáp tröôùc 

cuûa ta nhö theá naøo, thì haõy nhìn xem quaû baùo maø chuùng ta ñang thoï 

laõnh trong kieáp naày. Muoán bieát quaû baùo keá tieáp cuûa ta ra sao, thì haõy 

nhìn vaøo nhöõng nhaân maø chuùng ta ñaõ vaø ñang gaây taïo ra trong kieáp 

hieän taïi. Moät khi hieåu roõ ñöôïc nguyeân lyù naày roài, thì trong cuoäc soáng 

haèng ngaøy cuûa ngöôøi con Phaät chôn thuaàn, chuùng ta seõ luoân coù khaû 

naêng traùnh caùc ñieàu döõ, laøm caùc ñieàu laønh. Quaû baùo cuûa moät hay nhieàu 

ñôøi sau taïo neân bôûi caùi nghieäp thieän aùc cuûa ñôøi naày. Ñôøi nay laøm laønh 

aùc, maø qua ñeán ñôøi thöù hai, thöù ba, hay laâu hôn nöõa môùi ñöôïc höôûng 

phöôùc laønh, hay thoï laõnh quaû baùo aùc. Haäu baùo sôùm muoän khoâng nhöùt 

ñònh, nhöng chaéc chaén laø khoâng theå naøo traùnh khoûi. Heã taïo nghieäp, duø 

thieän hay duø aùc, chaéc chaén sôùm muoän gì seõ phaûi thoï laõnh quaû baùo. 

Chính vì theá maø coå ñöùc daïy: “Thieân voõng khoâi khoâi, sô nhi baát laäu,” vaø 

“Giaû söû baù thieân kieáp, sôû taùc nghieäp baát vong; nhaân duyeân hoäi ngoä 

thôøi, quaû baùo hoaøn töï thoï,” co ù nghóa laø löôùi trôøi tuy thöa loàng loäng, 

nhöng moät maûy loâng cuõng khoâng loït khoûi, vaø giaû söû nhö traêm ngaøn 

kieáp ñi nöõa thì nghieäp gaây taïo vaãn coøn, khi nhôn duyeân ñaày ñuû thì baùo 

öùng seõ ñeán khoâng sai. Coù nhöõng tröôøng hôïp ñaùng chuù yù maø ngöôøi Phaät 

töû phaûi hieåu roõ ñeå traùnh khoâng bò hieåu laàm veà luaät nhaân quaû: laøm döõ ôû 

kieáp naày maø vaãn ñöôïc giaøu sang, laø vì kieáp tröôùc ñaõ töøng laøm phöôùc, 

cuùng döôøng, boá thí. Caùi nhaân döõ ôû kieáp naày vì môùi gieo neân chöa thaønh 

ra quaû aùc; trong khi caùi nhôn laønh trong kieáp tröôùc hay nhieàu kieáp 

tröôùc, vì ñaõ gieo laâu, neân ñaõ chín muøi, neân quaû giaøu sang phaûi troå. 

Cuõng nhö vaäy, aên ôû hieàn laønh maø vaãn cöù ngheøo cuøng, hoaëc luoân bò caùc 
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ñieàu khoå sôû, hoaïn naïn, vaân vaân, aáy laø vì nhôn laønh môùi gieo trong kieáp 

naày maø thoâi, neân quaû laønh chöa troå;  coøn bao nhieâu nhaân aùc kieáp tröôùc, 

ñaõ gieo laâu roài neân quaû döõ ñaõ ñeán thôøi ñieåm chín muøi. Ñaây laø moät 

trong ba quaû baùo vaø boán nhaân khieán cho ñöùa treû sanh vaøo moät gia ñình 

naøo ñoù. Haäu baùo laø nhöõng taïo taùc thieän aùc ñôøi naày seõ coù quaû baùo laønh 

döõ, khoâng phaûi ngay ñôøi sau, maø coù theå laø hai, ba, hoaëc boán, hoaëc traêm 

ngaøn hay voâ löôïng kieáp ñôøi sau. Chaúng nhöõng phaøm nhaân khoâng theå 

thoaùt khoûi nhaân quaû, maø ngay caû chö Boà Taùt cuõng chaúng theå traùnh 

ñöôïc. Tuy nhieân, chö Boà Taùt laø nhöõng chuùng höõu tình giaùc ngoä neân caùc 

ngaøi coù caùi nhìn xa. Caùc ngaøi bieát chaéc gieo nhaân xaáu seõ phaûi gaët quaû 

xaáu, khoâng sao traùnh ñöôïc. Chính vì theá maø Boà Taùt sôï quaû aùc veà sau, 

cho neân chaúng nhöõng traùnh gieo aùc nhaân trong hieän taïi, maø coøn tinh taán 

tu haønh cho nghieäp chöôùng choùng tieâu tröø, ñaày ñuû coâng ñöùc ñeå cuoái 

cuøng ñaït thaønh Phaät quaû. Coøn chuùng sanh vì voâ minh che môø taâm taùnh 

neân tranh nhau gaây taïo laáy aùc nhaân, vì theá maø phaûi bò nhaän laáy aùc quaû. 

Trong khi chòu quaû, laïi khoâng bieát aên naên saùm hoái, neân chaúng nhöõng 

sanh taâm oaùn traùch trôøi ngöôøi, maø laïi coøn gaây taïo theâm nhieàu ñieàu aùc 

ñoäc khaùc nöõa ñeå choáng ñoái. Vì theá cho neân oan oan töông baùo maõi 

khoâng thoâi. Haønh giaû tu thieàn neân luoân nhôù raèng heã troàng nhieàu nhaân 

toát thì chaéc chaén sau naøy mình seõ coù ñöôïc quaû toát. Ngöôïc laïi, neáu 

chuùng ta chæ nhìn vaøo nhöõng vieäc tröôùc maét, laøm nhöõng vieäc baát nhaân 

baát nghóa, khoâng chòu vun troàng thieän caên, khoâng chòu tích tuï coâng ñöùc, 

thì chaéc chaén seõ gaùnh laáy  haäu quaû teä haïi, khoâng coù ngoaïi leä. 

 

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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Phuï Luïc B 

Appendix B 

 

Baát Muoäi Nhaân Quaû 

Baát Laïc Nhaân Quaû 

 

Thieàn sö Ñaïo Vieân, moät vò Thieàn sö Trung Hoa vaøo theá kyû thöù 11, 

ñeä töû cuûa thieàn sö Hueä Nam. Moät hoâm sö nghe hai vò Taêng caõi nhau veà 

coâng aùn "Baùch tröôïng Daõ Hoà." Moät vò baûo: "Chæ nhö baát muoäi nhaân 

quaû, cuõng chaúng thoaùt khoûi caùi kieáp con daõ hoà." Vò kia leân tieáng: 

"Chính laø baát muoäi nhaân quaû ñoù, coøn ai töøng ñoïa laøm kieáp daõ hoà nöõa?" 

Nghe vaäy, Ñaïo Vieân laáy laøm laï, ñöùng daäy böôùc leân nuùi maø khoâng hay, 

vöøa khi böôùc ngang doøng suoái, hoát nhieân ñaïi ngoä. Sau ñoù, khi ñang keå 

laïi cho Hueä Nam vieäc naøy, nöôùc maét chaûy traøn treân maù. Hueä Nam baûo 

sö haõy ngoài maø nghæ treân gheá. Töø giaác nguû say söa, sö boãng tænh daäy vaø 

thoát leân raèng:  

  "Nhaân quaû baát laïc baát mò;  

      Taêng tuïc voâ kî voâ huùy.  

      Tröôïng phu khi vuõ nhö vöông, 

      Tranh thoï mang taøng bò caùi. 

      Nhaát ñieàu töùc maät nhieäm tung hoaønh, 

      Daõ hoà khieâu nhaäp kim mao ñoäi." 

Theo Phaät giaùo, ngöôøi si meâ khoâng bieát söï lôïi haïi cuûa ñaïo lyù nhaân 

quaû neân cöù tuøy tieän haønh ñoäng, chaúng tin nhaân quaû, thaâm chí hoï coøn 

baùc boû. Ngöôïc laïi, haønh giaû tu thieàn phaûi coù söï hieåu bieát moät caùch roõ 

raøng veà luaät nhaân quaû baùo öùng heát söùc lôïi haïi neân raát e deø sôï seät laøm 

nhöõng ñieàu sai laàm vôùi nhaân quaû. Baát luaän laøm vieäc gì, ngöôøi trí luoân 

suy nghó nhieàu laàn roài môùi laøm. Baäc Thaùnh nhaân xuaát theá tu haønh laø ñeå 

chaám döùt voøng nhaân quaû. Trong khi keû phaøm phu cöù u meâ gaây toäi taïo 

nghieäp trong voøng nhaân quaû luaân hoài. Khoâng toäi thì laøm cho coù toäi; coù 

toäi roài chaúng chòu nhaän toäi, maø coøn cho laø hoï chaúng laøm chuyeän gì sai 

traùi caû, chaúng chuùt kinh vì hoã theïn. Khoâng bò meâ môø vì nhaân duyeân, 

cuõng khoâng ñeå ñoïa laïc vì nhaân duyeân. Khi xöa luùc Toå Baùch Tröôïng, 

töùc Ngaøi Hoaøi Haûi Thieàn Sö, moät baäc tu thieàn ngoä ñaïo, thaêng toøa 

thuyeát phaùp. Sau khi thôøi phaùp ñaõ xong roài, thính chuùng ñeàu giaûi taùn 

heát, chæ coøn laïi moät oâng giaø toùc raâu baïc traéng. Toå thaáy vaäy beøn hoûi 
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nguyeân do, thì oâng laõo thöa raèng: “Baïch Toå Sö, khi xöa toâi nguyeân laø 

moät sa moân tu ôû taïi nuùi naày, luùc toâi thaêng toøa thuyeát phaùp, coù moät 

ngöôøi thô sinh hoïc Phaät phaùp hoûi toâi raèng: “Ngöôøi tu phaùp Ñaïi Thöøa coù 

coøn bò laïc vaøo nhaân quaû hay khoâng?” Toâi traû lôøi raèng: “Baát laïc nhaân 

quaû. YÙ noùi ngöôøi tu theo phaùp Ñaïi Thöøa, khoâng coøn naèm trong voøng 

nhaân quaû nöõa.” Bôûi vì toâi traû lôøi khoâng roõ raøng nhö vaäy neân ngöôøi nghe 

phaùp kia hieåu laàm laø khoâng coù nhaân quaû. Vì laøm phaùp sö giaûng kinh 

phaùp Ñaïi Thöøa maø giaûi ñaùp khoâng roõ raøng khieán cho ngöôøi nghe hieåu 

laàm nhö theá, neân sau khi cheát toâi khoâng ñöôïc sieâu thaêng chi caû, traùi laïi 

phaûi bò ñoïa laøm thaân choàn ôû taïi nuùi naày trong naêm traêm kieáp. Kính xin 

ngaøi töø bi vì toâi maø giaûng noùi roõ ra sai laàm kia cho ñuùng nghóa, cöùu toâi 

thoaùt khoûi kieáp suùc sanh khoå luïy naày. Toå Baùch Tröôïng môùi noùi: “Vaäy 

thì baây giôø oâng haõy laáy lôøi cuûa ngöôøi hoïc troø kia maø hoûi laïi ta ñi.” OÂng 

giaø quyø xuoáng nhö ngöôøi hoïc troø hoûi phaùp khi xöa, chaép tay cung kính 

hoûi raèng: “Baïch ngaøi! Ngöôøi tu phaùp Ñaïi Thö øa coù coøn bò laïc nhôn quaû 

hay khoâng?” Toå sö ñaùp: “Baát muoäi nhaân quaû.” Nghóa laø ngöôøi tu phaùp 

Ñaïi Thöøa khoâng bao giôø nghi ngôø vaøo nôi lyù nhaân quaû, nhöng cuõng vaãn 

naèm trong voøng nhaân quaû. Toå vöøa döùt lôøi thì oâng giaø kia lieàn thöùc tænh, 

cung kính laïy taï maø thöa raèng: “Toâi bò ñoïa laøm choàn ñaõ hôn 500 ñôøi 

roài, ngaøy nay do nhôø moät caâu noùi cuûa Ngaøi maø ñöôïc thoaùt kieáp, Nay 

toâi seõ boû thaân choàn naày taïi nôi hang ôû döôùi chaân nuùi phía sau chuøa, xin 

Hoøa Thöông töø bi choân caát duøm. Hoâm sau Toå Baùch Tröôïng sai thænh 

chuoâng nhoùm hoïp ñoà chuùng laïi ñeå ñöa ñaùm cho moät oâng Taêng vöøa môùi 

thò tòch, laøm cho chö Taêng ai naáy ñeàu ngaïc nhieân, bôûi vì ñaâu thaáy coù 

oâng Taêng naøo trong chuøa thò tòch. Toå daãn ñaïi chuùng ra nôi hang nuùi ôû 

phía sau chuøa, laáy gaäy kheàu vaøo trong hang, hoài laâu môùi keùo ra ñöôïc 

moät caùi thaây choàn, loâng traéng tinh vöøa môùi cheát, truyeàn cho chuùng 

Taêng tuïng kinh caàu sieâu moät hoài roài noåi löûa thieâu ñoát thaân choàn aáy, laáy 

tro ñem choân. Theá môùi bieát, moät lôøi noùi sai laàm khoâng ñuùng phaùp, hay 

moät lôøi daïy muø môø khoâng roõ nghóa, maø coøn bò ñoïa laïc nhö theá, huoáng 

laø ñem taø phaùp taø kieán ra daïy  laøm toån haïi hay laøm trì treä con ñöôøng tu 

taäp daãn ñeán söï giaùc ngoä cuûa chuùng sanh? Theo truyeän Baùch Tröôïng Daõ 

Hoà, “Baát Laïc” laø moät haønh vi luaân lyù, trong khi “Baát Muoäi” laø moät thaùi 

ñoä tri thöùc. “Baát Laïc” ñaët ngöôøi ta ñöùng haún ra ngoaøi voøng nhaân quaû 

voán laø theá giôùi vaïn bieät naày vaø ñaáy laø caùi voøng hieän höõu cuûa chuùng ta. 

“Baát Muoäi” hay khoâng meâ môø, vieäc xaõy ra laø söï chuyeån höôùng cuûa 

thaùi ñoä tinh thaàn chuùng ta höôùng veà moät theá giôùi ôû treân nhaân quaû. Vaø 
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do söï chuyeån höôùng naày toaøn theå vieãn quan veà ñôøi soáng ñoùn nhaän moät 

saéc thaùi môùi meû ñaùng ñöôïc goïi laø “Baát Laïc Nhaân Quaû.” Qua caâu 

chuyeän Baùch Tröôïng Daõ Hoà, chuùng ta thaáy vaán ñeà baát laïc nhaân quaû vaø 

baát muoäi nhaân quaû laø moät vaán ñeà troïng ñaïi khoâng rieâng cho caùc Phaät 

töû cuûa moïi toâng phaùi maø cho caû caùc trieát gia vaø nhöõng ngöôøi coù ñaïo 

taâm. Noùi caùch khaùc, ñaây laø vaán ñeà yù chí töï do, laø vaán ñeà aân suûng, thaàn 

thaùnh, laø vaán ñeà nghieäp baùo sieâu vieät; noù laø vaán ñeà cuûa luaän lyù vaø taâm 

linh cuûa khoa hoïc vaø toân giaùo, cuûa nhieân giôùi vaø sieâu nhieân giôùi, cuûa 

ñaïo ñöùc vaø tín ngöôõng. Neáu baát laïc nhaân quaû, töùc laø laøm hö toaøn boä keá 

hoaïch cuûa vuõ truï; bôûi vì chính luaät nhaân quaû raøng buoäc hieän höõu, vaø 

neáu khoâng coù thöïc taïi cuûa traùch nhieäm ñaïo ñöùc thì caên cô coát yeáu cuûa 

xaõ hoäi seõ bò ñoã nhaøo. Phaät töû chuùng ta neân hieåu chöõ “baát muoäi” ôû ñaây 

khoâng phaûi laø khoâng meâ môø veà nhaân quaû, maø laø khoâng bieát hay khoâng 

choái boû, hoaëc xoùa boû. 

 

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?” I 

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 “baát muoäi.” 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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Phuï Luïc C 

Appendix C 

 

Nhaân Sinh Quan Cuûa Ñaïo Phaät 

 

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

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

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

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

ngöôøi aáy haïnh phuùc nhaát, vì hoï khoâng bò ñieân ñaûo bôûi tính chaát hö aûo, 

voâ thöôøng cuûa vaïn vaät. Ngöôøi aáy thaáy ñuùng thaät töôùng cuûa vaïn phaùp, 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

thôø ô. Xaû laø keát quaû cuûa moät caùi taâm ñaõ ñöôïc an ñònh. Thaät ra, giöõa 
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thaùi ñoä bình thaûn khi xuùc chaïm vôùi nhöõng thaêng traàm cuûa cuoäc soáng laø 

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

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

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

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

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

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

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

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

khoå, laø baát toaïi nguyeän, vì noù phaûi chòu söï chi phoái cuûa luaät voâ thöôøng. 

Neáu coù caùi nhìn ñaày trí tueä nhö vaäy, chuùng ta seõ thaáy ñöôïc caùc phaùp 

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

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

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

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

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

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

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

vaän haønh döôùi daïng thöùc naày hay daïng thöùc khaùc. 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

neáu noã löïc tu y theo Phaät. 
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Veà quan nieäm Nhaân Thöøa vaø Thieân thöøa, theo Ñaïi Thöøa: Taùi sanh 

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

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

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

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

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

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

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

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

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

quan Phaät giaùo, taát caû nhöõng keát quaû vöøa keå treân ñaây khoâng phaûi laø söï 

ngaãu nhieân. Chính khoa hoïc ngaøy nay cuõng choáng laïi thuyeát “ngaãu 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

thieän. 

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

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

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

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

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

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

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

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

Ngaøi veà moät chaân lyù. Phaät töû chôn thuaàn khi hieåu ñöôïc leõ voâ thöôøng seõ 
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giöõ bình tónh, taâm khoâng loaïn ñoäng tröôùc caûnh ñoåi thay ñoät ngoät. Bieát 

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

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

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

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

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

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

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

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

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

naêm laø caùc teá baøo cuõ hoaøn toaøn ñoåi môùi. Söï thay ñoåi laøm cho chuùng ta 

mau lôùn, mau giaø vaø mau cheát. Caøng muoán soáng bao nhieâu chuùng ta laïi 

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

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

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

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

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

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

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

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

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

ñau ñoù.  

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

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

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

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

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

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

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

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

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

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

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

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

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

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

theá. Laïi nöõa, quaùn thaân voâ thöôøng, khoå, khoâng, voâ ngaõ, ñoù laø hueä. Duø 
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thaân coù beänh vaãn ôû trong sanh töû laøm lôïi ích cho chuùng sanh khoâng 

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

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

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

nhaøm chaùn troïn dieät ñoä, ñoù laø phöông tieän. 

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

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

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

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

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

ñænh ñaàu, cho ñeán maùu, muû, ñaøm, phaân, nöôùc tieåu, nhöõng vi khuaån aån 

naùo trong ruoät vaø nhöõng beänh taät cöù chöïc saún ñeå phaùt sinh, ta thaáy 

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

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

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

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

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

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

phaùt sinh ñieàu aùc.” 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

muoân kieáp cuõng khoù maø taùi hoài. Vì theá, Phaät töû chôn thuaàn neân luoân 
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nhôù nhöõng gì Phaät daïy: “Thaân ngöôøi khoù ñöôïc, Phaät phaùp khoù gaëp. 

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

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

 

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 (thaäp thieän) to one of the six deva realms of 

desire, and those who observe dhyana meditation to the higher heavens 

of form and non-form. Sentient beings are to be reborn among the deva 

by observing the ten forms of good actions or Ten Commandments 

(Dasa-kusala).  

Regarding the point of view on the Kaya and Citta, Buddhism talks 

about the theory of impermanence of the body and mind. Some people 

wonder why Buddhism always emphasizes the Theory of 

Impermanence. Does it want to spread in the human mind the seed of 

disheartenment, and discourage? In their view, if things are 

changeable, we do not need to do anything, because if we attain a 

great achievement, we cannot keep it. This type of reasoning, a first, 

appears partly logical, but in reality, it is not at all. When the Buddha 

preached about impermanence, He did not want to discourage anyone, 

but warning his disciples about the truth. A true Buddhist has to work 

hard for his own well being and also for the society’s. Although he 

knows that he is facing the changing reality, he always keeps himself 

calm. He must refrain from harming others, in contrast, strive to 

perform good deeds for the benefit and happiness of others. All things 

have changed and will never cease to change. The human body is 

changeable, thus governed by the law of impermanence. Our body is 

different from the minute before to that of the minute after. Biological 

researches have proved that the cells in our body are in constant 
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change, and in every seven years all the old cells have been totally 

renewed. These changes help us quickly grow up, age and die. The 

longer we want to live, the more we fear death. From childhood to 

aging, human life is exactly like a dream, but there are many people 

who do not realize; therefore, they continue to launch into the noose of 

desire; as a result, they suffer from greed and will suffer more if they 

become attached to their possessions. Sometimes at time of death they 

still don’t want to let go anything. There are some who know that they 

will die soon, but they still strive desperately to keep what they cherish 

most. Not only our body is changeable, but also our mind. It changes 

more rapidly than the body, it changes every second, every minute 

according to the environment. We are cheerful a few minutes before 

and sad a few minutes later, laughing then crying, happiness then 

sorrow.    

According to the Vimalakirti Sutra, Manjusri Bodhisattva obeyed 

the Buddha’s command to call on Upasaka Vimalakirti to enquire after 

his health, there was a converssation about the “body”. Manjusri asked 

Vimalakirti: “What should a Bodhisattva say when comforting another 

Bodhisattva who falls ill?” Vimalakirti replied: “He should speak of the 

impermanence of the body but never of the abhorrence and 

relinquishment of the body. He should speak of the suffering body but 

never of the joy in nirvana. He should speak of egolessness in the body 

while teaching and guiding all living beings (in spite of the fact that 

they are fundamentally non-existent in the absolute state). He should 

speak of the voidness of the body but should never cling to the ultimate 

nirvana. He should speak of repentance of past sins but should avoid 

slipping into the past. Because of his own illness he should take pity on 

all those who are sick.  Knowing that he has suffered during countless 

past aeons he should think of the welfare of all living beings. He should 

think of his past practice of good virtues to uphold (his determination 

for) right livelihood. Instead of worrying about troubles (klesa) he 

should give rise to zeal and devotion (in his practice of the Dharma). 

He should act like a king physician to cure others’ illnesses. Thus a 

Bodhisattva should comfort another sick Bodhisattva to make him 

happy.” Manjusri, a sick Bodhisattva should look into all things in this 

way.  He should further meditate on his body which is impermanent, is 

subject to suffering and is non-existent and egoless; this is called 



 226 

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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Phuï Luïc D 

Appendix D 

 

Vuõ Truï Quan Phaät Giaùo 

 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

thaønh kieáp vaø hoaïi kieáp vôùi nhöõng khoaûng thôøi gian lôùn lao cuûa nhöõng 

thieân haø aáy, chuùng daàn daàn hình thaønh nhö theá naøo vaø sau moät thôøi kyø 

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

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

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

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

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

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

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

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

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

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

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

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

ngöôøi, nhöng theo Phaät giaùo, caùc ngaøi chöa giaûi thoaùt ñöôïc söï khoå ñau 
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phieàn naõo, vaø coù theå caùc ngaøi vaãn coøn saân haän. Thoï maïng cuûa caùc ngaøi 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

ngöôøi aáy soáng ñöùng ñaén vaø chaùnh ñaùng baát keå ngöôøi aáy thuoäc toân giaùo 
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naøo. Nghóa laø moät ngaøy naøo ñoù ngöôøi aáy coù theå ñaït ñöôïc an laïc, tænh 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

 

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 
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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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Phuï Luïc E 

Appendix E 

 

Thaät Töôùng Luaän Trong Phaät Giaùo 

 

Quan nieäm cho raèng theá giôùi tieàm taøng trong moät khoaûnh khaéc cuûa 

tö töôûng, laø trieát hoïc noäi taïi theå, thì hieän töôïng vaø taùc ñoäng cuûa taâm laø 

moät. Ta coù theå goïi laø “Hieän töôïng luaän,” nhöng theo thuaät ngöõ, neân goïi 

laø “Thaät töôùng luaän,” moãi hieän töôïng taâm hay vaät, töï bieåu loä lyù taùnh 

hay baûn taùnh cuûa chính noù. Theo Hoøa Thöôïng U. Thittila trong Nhöõng 

Haït Ngoïc Trí Tueä Phaät Giaùo, maëc duø Phaät Giaùo daïy nghieäp laø nguyeân 

nhaân chính cuûa caùc söï baát bình ñaúng treân theá giôùi nhöng khoâng chuû 

tröông thuyeát ñònh meänh hay thuyeát tieàn ñònh, vaø cuõng khoâng khö khö 

cho raèng moïi thöù ñeàu do quaù khöù. Luaät nhaân quaû trong trieát lyù nhaø 

Phaät laø moät trong naêm traät töï maø chính chuùng laø luaät haønh hoaït trong 

vuõ truï. Thöù nhaát laø luaät vaät lyù voâ cô töùc hieän töôïng veà gioù möa cuûa moãi 

muøa. Traät töï chính xaùc veà muøa, nhöõng thay ñoåi vaø bieán chuyeån theo 

ñaëc thuø cuûa muøa gaây ra gioù möa, tính chaát noùng böùc, vaân vaân, thuoäc 

nhoùm naøy. Thöù nhì laø luaät veà vaät lyù höõu cô hay veà maàm vaø haït gioáng. 

Thuyeát khoa hoïc veà teá baøo vaø gien cuõng nhö nhöõng caùi gioáng nhau veà 

maët vaät lyù nhö gaïo, gaïo laáy ra töø thoùc; ñöôøng laáy ra töø mía hay maät, vaø 

ñaëc tính cuûa moät soá traùi caây, vaân vaân. Thöù ba laø luaät veà keát quaû cuûa 

haønh ñoäng. Haønh ñoäng toát xaáu sanh keát quaû töông öùng toát xaáu. Cuõng 

nhö nöôùc töï tìm möùc ñoä noâng saâu, nghieäp moät khi ñaõ cho cô hoäi taïo ra 

keát quaû khoâng traùnh ñöôïc, khoâng phaûi döôùi hình thöùc thöôûng phaït maø 

laø söï lieân tuïc baåm sinh Söï lieân tuïc cuûa haønh vi vaø haäu quaû töï nhieân vaø 

caàn thieát nhö con ñöôøng cuûa maët traêng vaø caùc vì sao. Thöù tö laø luaät haáp 

daãn vaø nhöõng luaät thieân nhieân töông ñöông (luaät veà tieâu chuaån). Thöù 

naêm laø luaät veà taâm hay taâm linh. Tieán trình cuûa thöùc cuõng nhö söï maát 

ñi vaø phaùt sanh cuûa thöùc, yeáu toá caáu taïo thöùc vaø söùc maïnh cuûa taâm, 

hay taát caû nhöõng thöù maø khoa hoïc chöa theå dieãn taû ñöôïc, vaân vaân.  

 

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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Phuï Luïc F 

Appendix F 

 

Quan Nieäm Cuûa Phaät Giaùo Veà Tieàn Ñònh 

 

Phaät giaùo khoâng ñeå taâm ñeán caùc thuyeát taát ñònh hay baát ñònh, bôûi vì 

Phaät giaùo chuû tröông lyù thuyeát töï do yù chí giöõa caùc laõnh vöïc nhaân sinh. 

Do ñoù, Phaät giaùo khoâng lieân heä ñeán thuyeát ñònh meänh, noù khoâng chaáp 

nhaän söï hieän höõu cuûa moät ñònh meänh. Theo ñaïo Phaät, chuùng sanh moïi 

loaøi nhaän ñôøi soáng hieän höõu nhö laø keát quaû töï taïo, vaø ngay ôû hieän taïi, 

chuùng cuõng ñang töï taïo laáy keát quaû. Soáng cheát khoâng phaûi laø ñònh 

meänh coù tröôùc cho moät chuùng sanh, maø chæ ñôn thuaàn laø haäu thaân cuûa 

nghieäp. Ai haønh ñoäng, sôùm muoän gì roài cuõng phaûi gaët laáy haäu quaû, chöù 

khoâng ai coù khaû naêng quyeát ñònh vaän maïng cuûa ai trong vuõ truï naày caû. 

Trong Kinh Phaùp Cuù, Ñöùc Phaät ñaõ daïy: “Taát caû chuùng ta ñeàu laø keát 

quaû cuûa nhöõng gì chuùng ta ñaõ tö töôûng; noù nöông töïa treân caùc tö töôûng 

cuûa chuùng ta.” Vì theá laøm gì coù choã ñöùng cho quan nieäm veà “Taïo Hoùa” 

trong ñaïo Phaät. 

Theo thuyeát ñònh meänh, moãi ngöôøi chuùng ta ñeàu coù moät soá phaän 

saün maø chuùng ta khoâng theå thay ñoåi cuõng nhö khoâng theå laøm gì khaùc. 

Nhö caâu noùi “Vieäc gì ñeán, seõ ñeán.” Theo trieát lyù naøy, nhaân toá aán ñònh 

soá phaän khoâng phaûi laø Thöôïng Ñeá coù caù taùnh theo thuyeát thaàn quyeàn, 

maø ñuùng ra laø moät söùc maïnh bí maät vaø tröøu töôïng goïi laø “Soá phaän” 

vöôït quaù taàm hieåu bieát cuûa chuùng ta, vaø do ñoù vöôït ngoaøi khaû naêng 

thuyeát phuïc hay daãn giaûi cuûa con ngöôøi. Trong ñaïo Phaät khoâng coù caùi 

goïi laø soá phaän. Kyø thaät ñaïo Phaät coi ñoù laø ñöôøng neûo maø chuùng sanh 

phaûi ñi qua (vì nghieäp löïc cuûa chính mình). Vaän maïng cuûa chuùng ta 

sinh ra töø caù taùnh, caù taùnh sanh ra töø taùnh haïnh, taùnh haïnh sanh ra töø 

haønh ñoäng, vaø haønh ñoäng sanh ra töø yù nghó, vaø yù nghó phaùt khôûi töø taâm, 

neân khieán taâm trôû thaønh phöông thöùc toái haäu cuûa vaän maïng. Thaät vaäy, 

taâm laø ñaáng saùng taïo duy nhaát ñöôïc Phaät giaùo coâng nhaän, vaø söùc maïnh 

cuûa taâm laø söùc maïnh ñaùng keå treân theá giôùi. Milton, moät thi só ngöôøi 

Anh vaøo theá kyû thöù 17 noùi: “Taâm coù theå bieán ñòa nguïc thaønh thieân 

ñöôøng vaø thieân ñöôøng thaønh ñòa nguïc.” Khi chuùng ta nghó toát, haønh 

ñoäng cuûa chuùng ta khoâng theå xaáu. Baèng caùch nghó toát, chuùng ta seõ taïo 

haønh ñoäng toát hôn, phaùt trieån taùnh haïnh toát hôn, nhaøo naën caù taùnh toát 
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hôn, vaø höôûng thoï vaän maïng toát hôn. Theo Kinh Phuùng Tuïng trong 

Tröôøng Boä Kinh, coù naêm neûo aùc (nguõ thuù).  

 

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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Phuï Luïc G 

Appendix G 

 

Phaät Giaùo Vaø Soá Phaän 

 

Ngoaïi ñaïo tin raèng coù caùi goïi laø soá phaän hay ñònh meänh. Theo 

thuyeát ñònh meänh, moãi ngöôøi chuùng ta ñeàu coù moät soá phaän saün maø 

chuùng ta khoâng theå thay ñoåi cuõng nhö khoâng theå laøm gì khaùc. Nhö caâu 

noùi “Vieäc gì ñeán, seõ ñeán.” Theo trieát lyù naøy, nhaân toá aán ñònh soá phaän 

khoâng phaûi laø Thöôïng Ñeá coù caù taùnh theo thuyeát thaàn quyeàn, maø ñuùng 

ra laø moät söùc maïnh bí maät vaø tröøu töôïng goïi laø “Soá phaän” vöôït quaù taàm 

hieåu bieát cuûa chuùng ta, vaø do ñoù vöôït ngoaøi khaû naêng thuyeát phuïc hay 

daãn giaûi cuûa con ngöôøi. Trong ñaïo Phaät khoâng coù caùi goïi laø soá phaän. 

Kyø thaät ñaïo Phaät coi ñoù laø ñöôøng neûo maø chuùng sanh phaûi ñi qua (vì 

nghieäp löïc cuûa chính mình). Vaän maïng cuûa chuùng ta sinh ra töø caù taùnh, 

caù taùnh sanh ra töø taùnh haïnh, taùnh haïnh sanh ra töø haønh ñoäng, vaø haønh 

ñoäng sanh ra töø yù nghó, vaø yù nghó phaùt khôûi töø taâm, neân khieán taâm trôû 

thaønh phöông thöùc toái haäu cuûa vaän maïng. Thaät vaäy, taâm laø ñaáng saùng 

taïo duy nhaát ñöôïc Phaät giaùo coâng nhaän, vaø söùc maïnh cuûa taâm laø söùc 

maïnh ñaùng keå treân theá giôùi. Milton, moät thi só ngöôøi Anh vaøo theá kyû 

thöù 17 noùi: “Taâm coù theå bieán ñòa nguïc thaønh thieân ñöôøng vaø thieân 

ñöôøng thaønh ñòa nguïc.” Khi chuùng ta nghó toát, haønh ñoäng cuûa chuùng ta 

khoâng theå xaáu. Baèng caùch nghó toát, chuùng ta seõ taïo haønh ñoäng toát hôn, 

phaùt trieån taùnh haïnh toát hôn, nhaøo naën caù taùnh toát hôn, vaø höôûng thoï 

vaän maïng toát hôn. Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù 

naêm neûo aùc (nguõ thuù). 

 

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).  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 241 

Phuï Luïc H 

Appendix H 

 

Taùnh Thöïc Tieãn Cuûa Phaät Giaùo 

 

Phaät giaùo chæ nhaém vaøo nhöõng vaán ñeà thöïc tieãn, chöù noù khoâng löu 

yù ñeán nhöõng vaán ñeà coù tính caùch hoïc thuaät hay sieâu hình hoïc. Theo 

Kinh Chulamalunkya, Ñöùc Phaät ñaõ baøy toû raát roõ raøng veà tính thöïc duïng 

trong caùch giaûi quyeát moïi vaán ñeà cuûa Phaät giaùo. Ñöùc Phaät ñaõ duøng caâu 

chuyeän nguï ngoân veà moät ngöôøi bò thöông. Trong caâu chuyeän naøy, 

ngöôøi bò thöông bôûi moät muõi teân muoán bieát ai laø ngöôøi baén muõi teân, 

muõi teân baén töø phía naøo, muõi teân laøm baèng xöông hay baèng saét, caùi 

cung laøm baèng loaïi goã gì tröôùc khi ngöôøi aáy cho ruùt muõi teân ra. Ñöùc 

Phaät muoán aùm chæ thaùi ñoä cuûa nhöõng ngöôøi muoán bieát nguoàn goác cuûa 

vuõ truï baát dieät hay khoâng baát dieät, khoâng gian coù taän cuøng hay khoâng 

taän cuøng, vaân vaân vaø vaân vaân, tröôùc khi ngöôøi aáy chòu tu taäp moät toân 

giaùo. Theo Ñöùc Phaät, ñaây laø loaïi ngöôøi chæ bieát nhaøn ñaøm hyù luaän. 

Nhöõng ngöôøi nhö vaäy seõ cheát ñi moät caùch voâ tích söï chöù chaúng bao giôø 

hoï coù ñöôïc caâu traû lôøi veà nhöõng caâu hoûi khoâng thích ñaùng, gioáng y nhö 

ngöôøi ñaøn oâng trong caâu chuyeän nguï ngoân seõ cheát tröôùc khi anh ta coù 

ñöôïc nhöõng caâu traû lôøi maø anh ta muoán tìm veà nguoàn goác vaø baûn chaát 

cuûa muõi teân vaäy. Chính vì theá, Ñöùc Phaät daïy: “Öu tieân haøng ñaàu cuûa 

con ngöôøi laø giaûm thieåu hay loaïi boû khoå ñau phieàn naõo, chöù ñöøng phí 

thôøi giôø quyù baùu vaøo nhöõng ñoøi hoûi khoâng thích ñaùng.” 

Theo Phaät giaùo, haønh giaû tu Phaät khoâng khaùc chi moät ngöôøi ñang 

muoán troán chaïy khoûi tay boïn cöôùp ñi ñeán gaëp phaûi moät khoaûng nöôùc 

bao la tröôùc maët. Ngöôøi aáy bieát raèng bôø beân naøy nguy hieåm vaø bôø beân 

kia an toaøn. Tuy nhieân, khoâng coù taøu thuyeàn gì ñeå ñi ñeán bôø beân kia. 

Neân ngöôøi aáy nhanh nheïn gom goùp nhaùnh laù laøm moät chieác beø, vaø vôùi 

chieác beø, ngöôøi aáy ñaõ qua bôø beân kia moät caùch an toaøn. Chaùnh Ñaïo 

ñöôïc daïy bôûi Ñöùc Phaät cuõng gioáng nhö chieác beø. Noù coù coâng naêng ñöa 

chuùng ta töø beán bôø khoå ñau phieàn naõo ñeán bæ ngaïn voâ öu. Trong Phaät 

giaùo Ñaïi Thöøa, giaùo phaùp gioáng nhö chieác beø; khi cöùu caùnh bæ ngaïn ñaõ 

ñeán, thì beø cuõng phaûi boû laïi sau löng. Giaùo phaùp khoâng phaûi laø cöùu 

caùnh maø chæ laø phöông tieän thoâi. Theo Kinh AÅn duï Con Raén, Ñöùc Phaät 

daïy: “Giaùo phaùp cuûa ta nhö chieác beø ñeå vöôït qua chöù khoâng phaûi ñeå 

naém giöõ.” Phaùp cuûa Phaät laïi cuõng nhö chieác beø, sang soâng roài thì beø 
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neân boû, ñeán bôø cuûa Nieát Baøn thì chaùnh phaùp coøn neân boû haø huoáng phi 

phaùp. Cho neân noùi taát caû caùc phaùp ñöôïc noùi ra ñeàu goïi laø phieät duï, chæ 

laø phöông tieän giuùp ñaùo bæ ngaïn maø thoâi. 

Trong Phaät giaùo, Phaùp chæ taát caû moïi phöông caùch tu haønh ñöôïc 

daïy bôûi Ñöùc Phaät maø cuoái cuøng ñöa ñeán cöùu caùnh giaùc ngoä. Chö phaùp 

laø phöông tieän ñöa ñeán cöùu caùnh, chöù töï chuùng khoâng phaûi laø cöùu caùnh. 

Giaùo phaùp cuûa Ñöùc Phaät cuõng gioáng nhö chieác beø, ñöôïc duøng ñeå ñi qua 

beân kia bôø. Taát caû chuùng ta ñeàu phaûi leä thuoäc vaøo chieác beø Phaät phaùp 

naøy ñeå vöôït thoaùt doøng soâng sanh töû. Chuùng ta gaéng söùc baèng tay chaân, 

baèng trí tueä ñeå ñaït ñeán bæ ngaïn. Khi cöùu caùnh bæ ngaïn ñaõ ñeán, thì beø 

cuõng phaûi boû laïi sau löng. Giaùo phaùp khoâng phaûi laø cöùu caùnh maø chæ laø 

phöông tieän thoâi. Theo Kinh AÅn duï Con Raén, Ñöùc Phaät daïy: “Giaùo 

phaùp cuûa ta nhö chieác beø ñeå vöôït qua chöù khoâng phaûi ñeå naém giöõ.” 

Cuõng theo Kinh Trung Boä, Ñöùc Phaät daïy: “Phaùp maø ta giaûng daïy chæ laø 

chieác beø. Ngay caû Phaùp aáy coøn phaûi xaû boû, huoáng laø phi phaùp. Chieác 

beø Phaùp aáy chæ neân ñöôïc duøng ñeå ñaùo bæ ngaïn, chöù khoâng neân giöõ laïi.” 

 

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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Phuï Luïc I 

Appendix I 

 

Böùc Thoâng Ñieäp Voâ Giaù Cuûa Ñöùc Phaät 

 

Thoâng ñieäp voâ giaù cuûa Ñöùc Phaät hay Töù Dieäu Ñeá laø moät trong 

nhöõng phaàn quan troïng nhaát trong giaùo phaùp cuûa Ñöùc Phaät. Ñöùc Phaät 

ñaõ ban truyeàn thoâng ñieäp naøy nhaèm höôùng daãn nhaân loaïi ñau khoå, côûi 

môû nhöõng troùi buoäc baát toaïi nguyeän ñeå ñi ñeán haïnh phuùc, töông ñoái vaø 

tuyeät ñoái (haïnh phuùc töông ñoái hay haïnh phuùc traàn theá, haïnh phuùc 

tuyeät ñoái hay Nieát Baøn). Ñöùc Phaät noùi: “Ta khoâng phaûi laø caùi goïi moät 

caùch muø môø ‘Thaàn linh’ ta cuõng khoâng phaûi laø hieän thaân cuûa baát cöù caùi 

goïi thaàn linh muø môø naøo. Ta chæ laø moät con ngöôøi khaùm phaù ra nhöõng 

gì ñaõ bò che laáp. Ta chæ laø moät con ngöôøi ñaït ñöôïc toaøn giaùc baèng caùch 

hoaøn toaøn thaáu trieät heát thaûy nhöõng chaân lyù.” Thaät vaäy, ñoái vôùi chuùng 

ta, Ñöùc Phaät laø moät con ngöôøi ñaùng ñöôïc kính moä vaø toân suøng, khoâng 

phaûi chæ nhö moät vò thaày maø nhö moät vò Thaùnh. Ngaøi laø moät con ngöôøi, 

nhöng laø moät ngöôøi sieâu phaøm, moät chuùng sanh duy nhaát trong vuõ truï 

ñaït ñeán tuyeät luaân tuyeät haûo. Taát caû nhöõng gì maø Ngaøi thaønh ñaït, taát 

caû nhöõng gì maø Ngaøi thaáu trieät ñeàu laø thaønh quaû cuûa nhöõng coá gaéng 

cuûa chính Ngaøi, cuûa moät con ngöôøi. Ngaøi thaønh töïu söï chöùng ngoä tri 

thöùc vaø taâm linh cao sieâu nhaát, tieán ñeán tuyeät ñænh cuûa söï thanh tònh vaø 

traïng thaùi toaøn haûo trong nhöõng phaåm haïnh cao caû nhaát cuûa con ngöôøi. 

Ngaøi laø hieän thaân cuûa töø bi vaø trí tueä, hai phaåm haïnh cao caû nhaát trong 

Phaät giaùo. Ñöùc Phaät khoâng bao giôø töï xöng mình laø vò cöùu theá vaø 

khoâng töï haøo laø mình cöùu roãi nhöõng linh hoàn theo loái thaàn linh maëc 

khaûi cuûa nhöõng toân giaùo khaùc. Thoâng ñieäp cuûa Ngaøi thaät ñôn giaûn 

nhöng voâ giaù ñoái vôùi chuùng ta: “Beân trong moãi con ngöôøi coù nguû ngaàm 

moät khaû naêng voâ cuøng voâ taän maø con ngöôøi phaûi noã löïc tinh taán trau 

doài vaø phaùt trieån nhöõng tieàm naêng aáy. Nghóa laø trong moãi con ngöôøi 

ñeàu coù Phaät taùnh, nhöng giaùc ngoä vaø giaûi thoaùt naèm troïn veïn trong taàm 

möùc noã löïc vaø coá gaéng cuûa chính con ngöôøi.” 
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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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Phuï Luïc J 

Appendix J 

 

Voâ Thuûy-Voâ Chung  

Theo Quan Ñieåm Phaät Giaùo 

 

Coù nhieàu ngöôøi töï hoûi: “Tieán trình khôûi thuûy cuûa vuõ truï baét ñaàu 

nhö theá naøo? Phaûi chaêng coù moät ñieåm khôûi ñaàu cho vuõ truï vaø chuùng 

sanh trong ñoù?” Ñeå quan saùt söï khôûi sanh vaø hoaïi dieät cuûa caùc khaùch 

theå, tröôùc heát chuùng ta phaûi xaùc ñònh goùc caïnh maø chuùng ta nhìn chuùng. 

Chæ khi ñoù chuùng ta môùi coù theå chaéc chaén moät söï vaät thaät söï thaønh hình 

töø khi naøo, toàn taïi trong bao laâu, vaø keát thuùc vaøo luùc naøo. Thí duï nhö 

moät chuùng sanh baét ñaàu töø luùc noù ñöôïc sanh ra, chaám döùt khi noù cheát ñi 

vaø toàn taïi trong khoaûng giöõa hai thôøi ñieåm ñoù. Tuy nhieân, khoâng ai 

trong chuùng ta coù ñöôïc caùi dieãm phuùc ñoù ñeå quan saùt vuõ truï töø khi noù 

baét ñaàu khôûi sanh, ñeán luùc noù hoaïi dieät, vaø thôøi gian noù toàn taïi laø bao 

laâu. Vì vaäy theo quan ñieåm Phaät giaùo, thaät laø voâ lyù vaø voâ ích trong vieäc 

tìm kieám khôûi thuûy cuûa ñôøi soáng vaø ñieåm baét ñaàu cuûa nhöõng traïng thaùi 

nhieãu loaïn. Ñöùc Phaät raát ö laø thöïc teá, Ngaøi nhaán maïnh ñeán vieäc xöû lyù 

tình traïng tröôùc maët vaø coá gaéng cöùu vaõn noù. Bò laïc höôùng vaøo trong 

nhöõng öùc ñoaùn phieám luaän voâ ích khieán chuùng ta khoâng taän taâm lo cho 

nhng vieäc hieän taïi haàu caûi thieän chuùng. Giaû duï nhö coù moät ngöôøi bò 

thöông vì truùng ñaïn, nhöng tröôùc khi chòu chöõa trò, oâng ta naøi næ muoán 

bieát ai baén vieân ñaïn, nhaø saûn xuaát naøo ñaõ cheá taïo ra vieân ñaïn aáy, vaø 

cheá taïo hoài naøo, vaân vaân. Chaéc chaén oâng ta seõ cheát tröôùc khi nhaän 

ñöôïc nhöõng tin töùc maø oâng ta ñang hoûi. Chuùng ta cho raèng ñoù laø ngöôøi 

ngu. Bieát ñöôïc nguoàn goác cuûa vieân ñaïn khoâng laøm thay ñoåi veát thöông 

cuûa mình, cuõng khoâng cöùu ñöôïc sinh maïng cuûa chính mình. Ngöôøi khoân 

ngoan seõ xöû lyù tình huoáng tröôùc maët, tìm caùch cöùu chöõa veát thöông ñeå 

phuïc hoài. Töông töï nhö vaäy, thay vì maát thì giôø voâ ích trong vieäc baøn 

luaän veà ñieåm khôûi ñaàu, moät khôûi ñieåm khoâng heà coù, toát hôn chuùng ta 

neân xem xeùt nhöõng khoù khaên trong hieän taïi, tìm ra nguyeân nhaân cuûa 

nhöõng traïng thaùi nhieãu loaïn. Ñöùc Phaät khoâng bao giôø baøn veà nguyeân 

nhaân cuûa vuõ truï, vì baøn veà vieäc ñoù khoâng giuùp ích gì cho chuùng ta giaûi 

quyeát ñöôïc nhöõng vaán ñeà maø chuùng ta ñang gaëp phaûi vaø laøm cho cuoäc 

soáng toát hôn. Thay vaøo ñoù, Ñöùc Phaät ñaõ tìm caùch giaûi thích caùch thöùc 
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maø taâm yù cuûa chuùng ta taïo neân nhöõng caûm nhaän vui, buoàn thoâng qua 

nhöõng vieäc thuùc ñaåy chuùng ta haønh ñoäng taïo nghieäp. Hieåu bieát ñöôïc 

vieäc naøy giuùp cho chuùng ta coù theå cheá ngöï vaø laøm cho thanh tònh quaù 

trình naøy. 

Quaù trình tieán hoùa veà phöông dieän vaät lyù cuûa vuõ truï laø moät vaán ñeà 

nghieân cöùu khoa hoïc. Khoa hoïc ñaõ xem xeùt tính chaát lieân tuïc veà 

phöông dieän vaät chaát cuûa vuõ truï naøy, laøm theá naøo nhaân quaû vaän haønh 

ñeå taïo ra voâ vaøn söï vaät khaùc nhau trong vuõ truï. Vaät chaát trong vuõ truï 

phaûi chaêng coù moät nguyeân nhaân: thôøi ñieåm tröôùc khi coù moät daïng vaät 

chaát hay naêng löôïng. Neáu coù moät thôøi ñieåm nhö vaäy thì vaät chaát vaø 

naêng löôïng aáy töø ñaâu phaùt sanh? Laøm sao taïo taùc ra söï vaät khi khoâng 

coù gì laøm nguyeân nhaân? Vuõ truï cuûa chuùng ta hieän nay laø moät daïng bieán 

hoùa cuûa moät naêng löôïng vaät chaát ñaõ coù saün töø tröôùc. Taâm yù cuûa chuùng 

ta khoâng phaûi ñöôïc laøm baèng vaät chaát vaø do vaäy nguyeân nhaân cuûa noù 

khoâng phaûi laø vaät chaát. Taâm yù chuùng ta khôûi leân töø moät taâm yù coù tröôùc 

trong doøng chaûy lieân tuïc cuûa taâm yù. Chuùng ta coù theå ñi lui laïi töøng 

böôùc trôû veà tröôùc ñeå tìm ra taâm yù cuûa chuùng ta töø hoài chuùng ta coøn thô 

aáu. Taâm yù cuûa chuùng ta ñaõ thay ñoåi töø hoài aáy, vaø taâm yù hieän taïi cuûa 

chuùng ta ñöôïc taïo taùc bôûi vaø coù lieân quan ñeán taâm yù tröôùc ñaây cuûa 

chuùng ta. Baèng caùch naøy chuùng ta coù theå ñi ngöôïc laïi doøng thôøi gian ñeå 

tìm laïi luùc doøng taâm yù cuûa chuùng ta xuaát hieän, ñoù laø luùc thoï thai. Caùi 

taâm thöùc ñi vaøo moät caùi tröùng ñaõ thuï tinh trong töû cung cuûa ngöôøi meï 

cuõng phaûi töø moät nhaân tröôùc ñoù. Theo Phaät giaùo thì phaûi coù moät taâm yù 

tröôùc ñoù, töùc laø taâm yù cuûa moät ñôøi soáng trong kieáp tröôùc. Cöù nhö vaäy 

maø ñi ngöôïc veà quaù khöù voâ cuøng taän. Khoâng coù moät ñieåm ñaàu tieân. 

Cuõng gioáng nhö moät daõy soá khoâng coù soá naøo coù theå goïi laø soá baét ñaàu, 

vì ngöôøi ta coù theå theâm vaøo moät con soá nöõa. Cuõng vaäy doøng chaûy taâm 

yù cuûa chuùng ta cuõng khoâng coù ñieåm khôûi ñaàu. Nhöõng traïng thaùi nhieãu 

loaïn cuûa chuùng ta, bao goàm caû voâ minh, cuõng khôûi leân töø nhöõng 

nguyeân nhaân, töùc laø nhöõng traïng thaùi nhieãu loaïn ñaõ coù töø tröôùc. Doøng 

chaûy cuûa nhöõng traïng thaùi nhieãu loaïn naøy coù maët töø voâ cuøng voâ taän veà 

quaù khöù. Neáu coù moät caùi moác thôøi gian ñaàu tieân cuûa nhöõng traïng thaùi 

nhieãu loaïn thì chuùng ta laïi phaûi neâu ra caùi gì laø nguyeân nhaân cuûa traïng 

thaùi nhieãu loaïn ñaàu tieân ñoù. Neáu khôûi ñaàu baèng thanh tònh vaø sau ñoù 

trôû neân voâ minh thì voâ minh töø ñaâu maø phaùt sinh? Khoâng theå naøo naøo 

coù nhöõng chuùng sanh thanh tònh nhaän thöùc ñöôïc thöïc taïi roài laïi trôû neân 

voâ minh. Neáu moät ngöôøi trôû neân voâ minh thì trong quaù khöù ngöôøi aáy ñaõ 
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khoâng hoaøn toaøn thanh tònh. Hôn nöõa, khoâng coù baát cöù chuùng sanh naøo 

khaùc coù theå laøm cho chuùng ta voâ minh ñöôïc. Khoâng ai coù theå ñem ñoå 

nöôùc voâ mình vaøo trong doøng chaûy taâm thöùc cuûa chuùng ta ñöôïc nhö 

kieåu nöôùc coù theå ñoå vaøo ly ñöôïc. 

Quyeàn Giaùo duøng töø “voâ chung” khi noùi veà chaân lyù tuyeät ñoái, trong 

khi Thöïc Giaùo duøng töø “voâ chung” khi noùi veà hieän töôïng voâ taän. Chuùng 

ta, nhöõng ngöôøi Phaät töû tin ôû thuyeát nhaân quaû luaân hoài thì khi chuùng ta 

noùi raèng phaûi coù moät kieáp tröôùc, thì phaûi coù moät kieáp tröôùc nöõa, tröôùc 

nöõa, vaø tröôùc nöõa, vaân vaân. Noùi caùch khaùc, luaân hoài laø voâ thuûy. Töông 

töï nhö vaäy khi chuùng ta noùi raèng phaûi coù moät kieáp sau, thì phaûi coù moät 

kieáp sau nöõa, sau nöõa, vaø sau nöõa, vaân vaân. Nhö vaäy luaân hoài laø voâ 

chung. Neáu chuùng ta tin raèng taâm trí cuûa mình laø moät doøng lieân tuïc 

nhöõng traïng thaùi ‘taâm’ goàm caû kyù öùc veà kieáp tröôùc cuûa mình, vaø töï 

thuyeát phuïc mình raèng noù phaûi nhö vaäy chöù khoâng theå naøo khaùc hôn 

ñöôïc, vì caùi khoâng phaûi laø ‘taâm’ khoâng theå ñöôïc laøm thaønh ‘taâm’ trong 

moät chuùng sanh naøo ñoù. Nghóa laø caùi goïi laø doøng taâm thöùc, hay caùi taâm 

trong moät chuùng sanh naøo ñoù seõ troâi chaûy lieân tuïc maõi maõi, voâ thuûy-voâ 

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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Phuï Luïc K 

Appendix K 

 

YÙ Nghóa Töông Ñoái 

Trong Phaät Giaùo 

 

Theo Töï Ñieån Random House Webster daønh cho baäc Ñaïi Hoïc thì 

chöõ “Relative” coù nghóa laø caùi naày chæ hieän höõu hay coù ñöôïc ñaëc taùnh 

baèng söï lieân heä vôùi caùi khaùc maø thoâi. Töông ñoái coøn coù nghóa laø khoâng 

tuyeät ñoái hay bò leä thuoäc. Chöõ “Töông Ñoái” theo nghóa ñen laø hoã töông 

ñoái ñaõi, nghóa laø ‘quan ñieåm hoã töông laãn nhau, ‘hoã töông ñoàng nhaát,’ 

cuõng y nhö noùi ‘trao ñoåi caùc quan ñieåm,’ chöù khoâng taùch rieâng töøng caùi 

ñeå thöïc hieän moät cuoäc giaûi hoøa veà nhöõng quan ñieåm töông phaûn hay ñeå 

gaây hieäu quaû neân moät chuû tröông hoãn hôïp giöõa caùc heä thoáng suy lyù ñoái 

laäp. Thöïc teá, ngaønh tö töôûng naày ñaõ coù coâng lôùn taùi laäp yù nieäm bao 

dung nguyeân thuûy ñaõ ñöôïc khai thò trong giaùo phaùp cuûa Ñöùc Phaät 

nhöng haàu nhö maát haún trong nhieàu boä phaùi Tieåu Thöøa, chuùng laø keát 

quaû cuûa nhöõng dò bieät veà tö töôûng. Theo Giaùo Sö Junjiro Takakusu 

trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, Phaät giaùo Tieåu Thöøa thoâng 

thöôøng thoûa maõn vôùi phaân tích vaø ít khi thieân veà dung hôïp. Traùi laïi, 

Ñaïi Thöøa thöôøng thieân veà hoã töông ñoái ñaõi giöõa hai yù nieäm töông 

phaûn. Neáu phe naày nhaän quan ñieåm cuûa rieâng mình vaø phe kia giöõ chaët 

cuûa rieâng hoï, keát quaû ñöông nhieân seõ chia reû nhau. Ñaây laø ñieàu xaõy ra 

trong tröôøng phaùi Tieåu Thöøa. Ñaïi Thöøa Phaät giaùo daïy raèng phaûi hoøa 

ñoàng laäp tröôøng cuûa rieâng mình vôùi laäp tröôøng cuûa keû khaùc, phaûi hoã 

töông dung hôïp nhöõng laäp tröôøng ñoái laäp, ñeå thaáy nhöõng laäp tröôøng 

naày hôïp nhaát toaøn veïn. 

Chöõ “töông ñoái” ôû ñaây theo nghóa ñen laø hoã töông ñoái ñaõi, nghóa laø 

“quan ñieåm hoã töông laãn nhau,” “hoã töông ñoàng nhaát” cuõng y nhö noùi 

“trao ñoåi caùc quan ñieåm.” Khoâng taùch rieâng töøng caùi ñeå thöïc hieän cuoäc 

hoøa giaûi veà nhöõng quan ñieåm töông phaûn hay ñeå gaây hieäu quaû neân moät 

chuû tröông hoãn hôïp giöõa nhöõng heä thoáng suy lyù ñoái laäp. Thöïc teá, ngaønh 

tö töôûng naày ñaõ coù coâng lôùn taùi laäp yù nieäm bao dung nguyeân thuûy ñaõ 

ñöôïc khai thò trong giaùo phaùp cuûa Ñöùc Phaät nhöng haàu nhö maát haún 

trong nhieàu boä phaùi Tieåu Thöøa, chuùng laø keát quaû cuûa nhöõng dò bieät veà 

tö töôûng. Theo Trieát Hoïc Trung Quaùn, töông ñoái laø nhöõng hieän töôïng 
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khoâng coù thöïc taïi ñoäc laäp hay thöïc theå cuûa chính chuùng. Töông ñoái 

taùnh hoaëc söï tuøy thuoäc laø nhöõng ñaëc taùnh chuû yeáu cuûa hieän töôïng, vaø, 

moät vaät laø töông ñoái thì khoâng phaûi laø ‘thaät,’ hieåu theo yù nghóa cao 

nhaát cuûa chöõ naày. Tuyeät ñoái laø thöïc taïi cuûa nhöõng hieän töôïng. Tuyeät 

ñoái vaø theá giôùi khoâng phaûi laø hai nhoùm thöïc taïi khaùc nhau ñaët ôû vò trí 

ñoái khaùng nhau. Khi hieän töôïng ñöôïc coi laø töông ñoái, chòu söï chi phoái 

cuûa nhöõng nhaân duyeân vaø nhöõng ñieàu kieän caáu thaønh theá giôùi naày thì 

chuùng laø hieän töôïng; vaø khi hieän töôïng ñöôïc coi laø phi haïn ñònh bôûi taát 

caû nhaân duyeân thì hieän töôïng laø tuyeät ñoái. 

Theo Phaät giaùo, chôn nhö töông ñoái trong theá giôùi hieän töôïng, coù 

theå thay ñoåi, y theo lôøi noùi giaû danh maø hieän ra, baát bieán maø tuøy 

duyeân. Nhöõng nhaø tö töôûng cuûa tröôøng phaùi Tònh Ñoä chaáp nhaän duøng 

töông ñaõi chaân nhö ñeå dieãn taû tuyeät ñaõi chaân nhö, hay duøng töông ñaõi 

chaân nhö nhö laø coã xe phöông tieän ñöa chuùng ta ñeán tuyeät ñaõi chaân 

nhö. Phöông thöùc giuùp haønh giaû Tònh Ñoä döïa treân saéc töôùng ñeå ñaït ñeán 

Phaät taùnh laø caùi voâ töôùng. Theo Trieát Hoïc Trung Quaùn, töông ñoái laø 

nhöõng hieän töôïng khoâng coù thöïc taïi ñoäc laäp hay thöïc theå cuûa chính 

chuùng. Töông ñoái taùnh hoaëc söï tuøy thuoäc laø nhöõng ñaëc taùnh chuû yeáu 

cuûa hieän töôïng, vaø, moät vaät laø töông ñoái thì khoâng phaûi laø ‘thaät,’ hieåu 

theo yù nghóa cao nhaát cuûa chöõ naày. Tuyeät ñoái laø thöïc taïi cuûa nhöõng 

hieän töôïng. Tuyeät ñoái vaø theá giôùi khoâng phaûi laø hai nhoùm thöïc taïi khaùc 

nhau ñaët ôû vò trí ñoái khaùng nhau. Khi hieän töôïng ñöôïc coi laø töông ñoái, 

chòu söï chi phoái cuûa nhöõng nhaân duyeân vaø nhöõng ñieàu kieän caáu thaønh 

theá giôùi naày thì chuùng laø hieän töôïng; vaø khi hieän töôïng ñöôïc coi laø phi 

haïn ñònh bôûi taát caû nhaân duyeân thì hieän töôïng laø tuyeät ñoái. 

Theo chaân lyù töông ñoái thì taát caû caùc söï vaät ñeàu hieän höõu, nhöng 

trong chaân lyù tuyeät ñoái thì khoâng coù gì hieän höõu caû; trong chaân lyù tuyeät 

ñoái, ngöôøi ta thaáy raèng taát caû caùc söï vaät ñeàu khoâng coù töï tính, nhöng 

trong chaân lyù töông ñoái coù moät söï nhaän thöùc choã naøo khoâng coù töï tính. 

Giaùo thuyeát noùi veà töï vaø tha ñoái ñaõi vôùi nhau, nhôø ñoù maø toàn taïi, nhö 

hình nhôø coù ba caïnh maø thaønh hình tam giaùc, saéc caûnh ñoái ñaõi vôùi nhaõn 

caên maø thaønh saéc caûnh, nhaõn caên ñoái vôùi saéc caûnh maø thaønh nhaõn caên, 

ngaén ñoái vôùi daøi maø thaønh ngaén, daøi ñoái vôùi ngaén maø thaønh daøi. Laáy 

thí duï nhö caùi baøn chaúng haïn, neáu baïn muoán tìm kieám caùi vaät theå maø 

baïn ñang ñeå tay treân ñoù ñeå khaùm phaù xem noù thaät söï laø caùi gì trong 

caùc phaàn, hoaëc phaàn naày laø caùi baøn, hay phaàn kia laø caùi baøn, thì seõ 

khoâng coù baát cöù ñieàu gì coù theå tìm thaáy ñöôïc laø caùi baøn caû vì caùi baøn laø 
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moät caùi gì ñoù maø neáu tìm kieám baèng phaân tích seõ khoâng theå thaáy ñöôïc. 

Neáu chuùng ta döïa vaøo thöïc taïi tuyeät ñoái hoaëc taùnh khoâng cuûa moät “caùi 

baøn” chaúng haïn laø neàn taûng vaø tìm kieám xem noù coù theå tìm ñöôïc 

khoâng, thì noù seõ trôû thaønh chaân lyù quy öôùc theo nghóa chính noù laø neàn 

taûng ñoù. Trong moái töông quan vôùi “caùi baøn”, taùnh khoâng cuûa noù laø 

moät chaân lyù tuyeät ñoái, nhöng trong töông quan vôùi thöïc taïi cuûa chính 

noù, coù nghóa laø thöïc taïi cuûa thöïc taïi, thì ñoù laø chaân lyù quy öôùc. 

Trong cuoäc soáng haèng ngaøy, haàu nhö trong moïi tröôøng hôïp, nguyeân 

lyù Töông Ñoái ñöôïc ñaõ vaø ñang ñöôïc öùng duïng. Hoã töông ñoái ñaõi baèng 

caùch töï huûy dieät, khi ñöôïc theå hieän, coù giaù trò thöïc tieån lôùn san baèng 

nhöõng quan ñieåm töông phaûn hay taïo neân thieän caûm giöõa nhöõng phe 

phaùi ñoái nghòch. Baèng vaøo moät, hay nhieàu hôn, trong soá caùc phöông 

phaùp naày, dò bieät tính coù theå ñöa ñeán lieân hieäp, vaø cuoäc ñôøi moäng aûo 

ñöôïc dung hôïp vôùi ñôøi soáng giaùc ngoä. Nhöõng yù töôûng nhö noùi: nhìn baûn 

theå trong hieän töôïng, coi ñoäng nhö tónh vaø tónh nhö ñoäng, ñoàng nhaát vaø 

voâ haønh, tònh vaø baát tònh, toaøn vaø baát toaøn, moät vaø nhieàu, rieâng vaø 

chung, thöôøng vaø voâ thöôøng, taát caû ñeàu coù theå ñaït ñöôïc baèng lyù thuyeát 

naày. Söï öùng duïng quan troïng nhaát cuûa hoïc thuyeát naày laø nhaém tôùi choã 

ñoàng nhaát cuûa ñôøi soáng, sinh töû vaø Nieát Baøn. Baûn thaân ñôøi soáng laø Nieát 

Baøn cuõng nhö nöôùc vôùi soùng laø moät. Ñôøi soáng laø caùi naày thì Nieát Baøn 

laø caùi khoâng ñôøi soáng kia. Neáu ñaït tôùi Nieát Baøn ngay trong söï soáng, 

ñôøi soáng trôû thaønh laø moät vôùi Nieát Baøn, nhöng chæ ñaït trong taâm vì thaân 

vaãn hieän höõu. Nhöng Nieát Baøn toaøn veïn hay troïn veïn ñöôïc ñaït ñeán khi 

cheát. Söï dieät taän cuûa thaân xaùc laø ñieàu kieän taát yeáu cuûa Nieát Baøn toaøn 

veïn, cuõng nhö söï döøng laëng cuûa soùng chung cuoäc nôi tónh laëng toaøn veïn 

cuûa nöôùc.  Thôøi gian vaø khoâng gian ñeàu töông ñoái, Chuùng töông ñoái so 

vôùi töøng taâm thöùc cuï theå. Khoaûng thôøi gian ñoái vôùi chuùng ta laø moät 

naêm thì ñoái vôùi moät ngöôøi coù taâm thöùc vi teá hôn coù theå chæ laø moät 

khoaûng thôøi gian ngaén nguûi hôn. Töông töï, moät ngöôøi ñaõ ñaït ñöôïc trình 

ñoä tu taäp cao, coù theå xem moät saùt na laø moät kieáp hoaëc moät kieáp laø moät 

saùt na. 

 

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 
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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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Phuï Luïc L 

Appendix L 

 

YÙ Nghóa Tuyeät Ñoái 

Trong Phaät Giaùo 

 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

ñöôïc bieåu hieän nhö laø soùng. Theo Phaät giaùo, tuyeät ñoái laø vöôït ra ngoaøi 

söï so saùnh. Tuyeät ñoái laø thöïc taïi cuûa nhöõng hieän töôïng. Tuyeät ñoái luoân 

luoân coù baûn chaát ñoàng nhaát. Nieát baøn hoaëc thöïc taïi tuyeät ñoái khoâng 

phaûi laø thöù gì ñöôïc taïo sanh hoaëc thaønh töïu. Theo trieát hoïc Trung 

Quaùn, Nguyeät Xöùng cho raèng vôùi caùc baäc Thaùnh giaû thì Tuyeät Ñoái chæ 

laø söï im laëng, vì noù laø caùi gì baát khaû thuyeát hay baát khaû dieãn ñaït baèng 

lôøi. Tuyeät ñoái laø chaân lyù cao nhaát hay chaân nhö, chaân lyù tuyeät ñoái. 

Huyeàn aûo vaø thöôøng nghieäm töông öùng vôùi chaân lyù töông ñoái, coøn 

tuyeät ñoái thì töông öùng vôùi chaân lyù cao nhaát cuûa Trung Luaän toâng. 

Trong Phaät giaùo, tuyeät ñoái ñoàng nghóa vôùi chaân nhö. Noù baát bieán, 

khoâng ñoåi, khoâng bò aûnh höôûng bôûi baát cöù thöù gì, laø töôùng chung cho 

heát thaûy caùc phaùp. Tuyeät ñoái coøn coù nghóa laø “Taùnh Khoâng”, laø söï 

vaéng baët moïi söï töôûng. Tuyeät ñoái cuõng coù nghóa laø “Bieân teá thöïc taïi” 

hay “caùi gì ñaõ ñeán toät ñænh chaân lyù”, ñeán giôùi haïn toät cuøng cuûa nhöõng 
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gì coù theå tri nhaän, hoaøn toaøn khoâng coøn sai laàm hay ñieân ñaûo. Tuyeät 

ñoái cuõng coù nghóa laø “Voâ Töôùng” laø khoâng coù töôùng traïng. Tuyeät ñoái 

laïi coøn coù nghóa laø “Chaân Lyù toái thaéng” hay thaéng nghóa, vì noù ñaït 

thaønh do toái thaéng cuûa baäc Thaùnh. Ngoaøi ra, tuyeät ñoái coøn ñoàng nghóa 

vôùi voâ nhò, voâ phaân bieät xöù, voâ sanh, chaân taùnh cuûa chö phaùp, baát khaû 

thuyeát, voâ vi, phi hyù luaän, chaân lyù, chaân taùnh, nieát baøn, tòch dieät, Phaät 

quaû, trí tueä, giaùc ngoä, tri thöùc maø mình phaûi töï nhaän trong chính mình, 

Phaùp thaân, Phaät, vaân vaân vaø vaân vaân. Theo Phaät Giaùo, “Tuyeät Ñoái” 

coøn raát nhieàu nghóa khaùc nhö sau: chaân nhö (nhö thò), khoâng taùnh, nieát 

baøn, baát nhò, baát sanh, coõi voâ phaân bieät, baûn theå cuûa phaùp (baûn chaát 

cuûa vaät toàn höõu), baát khaû dieãn ñaït, ñích thöïc nhö noù ñang laø, khoâng theå 

dieãn taû baèng ngoân töø hay hyù luaän, nhö thöïc (caùi thöïc söï ñang laø), chaân 

ñeá, chaân lyù, Nhö Lai taïng, thöïc taïi maø ta phaûi töï theå nghieäm trong noäi 

taâm, vaân vaân. Theo tröôøng phaùi Du Giaø, duy thöùc tuyeät ñoái laø giaùo 

phaùp tieâu bieåu nhaát vaøø laø caùi ñöôïc goïi laø “chuû nghóa duy thöùc”. Theo 

ñoù ñoái töôïng thöôøng nghieäm (voâ thöôøng) thì ‘thuoäc chuû quan’ vaø chuû 

theå nhaän thöùc laø ‘tuyeät ñoái’. Vôùi ñoái töôïng thöôøng nghieäm, Duy Giaø 

phuû nhaän tính hieän thöïc ñoäc laäp cuûa ñoái töôïng ngoaïi giôùi, vaø ñieàu naày 

chæ laø tieáp noái caùc yù nie äm truyeàn thoáng veà tính vöôït troäi cuûa ‘taâm’ treân 

moïi ñoái töôïng, duø coù leõ noù coù theå mang cho chuùng moät noäi dung phaàn 

naøo saéc xaûo hôn vaø haøm chöùa nhaän thöùc luaän roõ raøng hôn tröôùc. Trong 

moät haønh vi tri thöùc, taâm vaø taâm sôû coù taàm quan troïng quyeát ñònh, coøn 

‘ñoái töôïng’ laø moät aûnh tôï phaàn lôùn ñaõ ñöôïc ñònh hình, vaø trong möùc ñoä 

naøo ñoù, noù do taâm taïo 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. 
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Phuï Luïc M 

Appendix M 

 

Kieáp Nhaân Sinh 

 

Kieáp soáng hieän taïi do AÙi vaø Thuû (Tanha-Upadana) cuûa kieáp quaù 

khöù taïo thaønh. AÙi vaø Thuû nhöõng haønh ñoäng coù chuû yù trong kieáp hieän taïi 

seõ taïo thaønh söï taùi sanh trong töông lai. Theo Phaät giaùo thì chính haønh 

nghieäp naày ñaõ phaân loaïi chuùng sanh thaønh cao thöôïng vaø thaáp heøn. 

Caùc chuùng sanh laø keû thöøa töï cuûa nghieäp, laø chuû nhaân cuûa nghieäp. 

Nghieäp laø thai taïng, nghieäp laø quyeán thuoäc, laø ñieåm töïa, nghieäp phaân 

chia caùc loaøi höõu tình; nghóa laø coù lieät coù öu (Dhammapada 135). Theo 

sinh hoïc hieän ñaïi, ñôøi soáng môùi cuûa con ngöôøi baét ñaàu ngay trong 

khoaûnh khaéc kyø dieäu. Khi moät teá baøo tinh truøng cuûa ngöôøi cha keát hôïp 

vôùi teá baøo hay noaõn baøo cuûa ngöôøi meï. Ñaây laø khoaûnh khaéc taùi sanh. 

Khoa hoïc chæ ñeà caäp ñeán hai yeáu toá vaät lyù thoâng thöôøng. Tuy nhieân, 

Phaät giaùo noùi ñeán yeáu thoá thöù ba ñöôïc xem laø thuaàn tuùy tinh thaàn. 

Theo Kinh Mahatanhasamkhaya trong Trung Boä Kinh, do söï keát hôïp 

cuûa 3 yeáu toá maø söï thuï thai xaõy ra. Neáu ngöôøi meï vaø cha giao hôïp vôùi 

nhau, nhöng khoâng ñuùng thôøi kyø thuï thai cuûa ngöôì meï, vaø chuùng sanh 

seõ taùi sanh khoâng hieän dieän, thì moät maàm soáng khoâng ñöôïc gieo vaøo, 

nghóa laø baøo thai khoâng thaønh hình. Neáu cha meï giao hôïp ñuùng thôøi kyø 

thuï thai cuûa ngöôøi meï, nhöng khoâng coù söï hieän dieän cuûa chuùng sanh seõ 

taùi sanh, luùc ñoù cuõng khoâng coù söï thuï thai. Neáu cha meï giao hôïp vôùi 

nhau ñuùng thôøi kyø thuï thai cuûa ngöôøi meï vaø coù söï hieän dieän cuûa chuùng 

sanh seõ taùi sanh, luùc aáy maàm soáng ñaõ ñöôïc gieo vaøo baøo thai thaønh 

hình. Yeáu toá thöù ba chæ laø moät thuaät ngöõ cho thöùc taùi sanh. Cuõng caàn 

phaûi hieåu raèng thöùc taùi sanh naày khoâng phaûi laø moät “töï ngaõ” hay “linh 

hoàn” hoaëc moät thöïc theå caûm thoï quaû baùo toát xaáu cuûa nghieäp thieän aùc. 

Thöùc cuõng phaùt sanh do caùc duyeân. Ngoaøi duyeân khoâng theå coù thöùc 

sanh khôûi.  

Theo Hoøa Thöôïng Piyadassi trong quyeån “Con Ñöôøng Coå Xöa”, 

cuoäc ñôøi, theo ñaïo Phaät laø bieån khoå. Caùi khoå thoáng trò moïi kieáp soáng. 

Noù chính laø vaán ñeà caên baûn cuûa cuoäc soáng. Theá gian ñaày khoå ñau vaø 

phieàn naõo, khoâng ai thoaùt khoûi söï troùi buoäc cuûa noãi baát haïnh naày, vaø 

ñaây laø moät söï thaät chung maø khoâng moät ngöôøi saùng suoát naøo coù theå 

phuû nhaän. Tuy nhieân, vieäc nhìn nhaän söï kieän phoå quaùt naày khoâng coù 
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nghóa laø phuû nhaän hoaøn toaøn moïi laïc thuù hay haïnh phuùc ôû ñôøi. Ñöùc 

phaät, baäc thuyeát Khoå, chöa bao giôø phuû nhaän haïnh phuùc cuoäc soáng khi 

Ngaøi ñeà caäp ñeán tính chaát phoå quaùt cuûa Khoå. Cô caáu taâm-vaät lyù naày 

chòu söï thay ñoåi khoâng ngöøng, noù taïo ra caùc tieán trình taâm-vaät lyù môùi 

trong töøng saùt na vaø nhö vaäy baûo toàn ñöôïc tieàm naêng cho caùc tieán trình 

cô caáu trong töông lai, khoâng ñeå laïi khe hôû naøo giöõa moät saùt na vôùi saùt 

na keá. Chuùng ta soáng vaø cheát trong töøng saùt na cuûa ñôøi mình. Cuoäc 

soáng chaúng qua chæ laø söï trôû thaønh vaø hoaïi dieät, moät söï sanh vaø dieät 

(udaya-vaya) lieân tuïc, töïa nhö nhöõng löôïn soùng treân ñaïi döông vaäy. 

Tieán trình taâm-vaät lyù bieán ñoåi lieân tuïc naày roõ raøng ñaõ cho chuùng ta 

thaáy, cuoäc soáng naày khoâng döøng laïi vaøo luùc cheát maø seõ tieáp tuïc maõi 

maõi. Chính doøng taâm naêng ñoäng maø chuùng ta thöôøng goïi laø yù chí, khaùt 

aùi, öôùc muoán hay tham aùi ñaõ taïo thaønh nghieäp löïc. Nghieäp löïc maïnh 

meõ naày, yù chí muoán sinh toàn naày, ñaõ duy trì cuoäc soáng. Theo Phaät giaùo, 

khoâng chæ coù cuoäc soáng con ngöôøi maø caû theá gian höõu tình naày ñeàu bò 

loâi keùo bôûi söùc maïnh vó ñaïi naày, ñoù laø taâm vaø caùc taâm sôû, thieän hoaëc 

baát thieän cuûa noù. 

“Maïng soáng mong manh, Caùi cheát laø chaéc chaén”. Ñaây laø moät caâu 

noùi noåi tieáng trong Phaät Giaùo. Neáu chuùng ta luoân bieát raèng caùi cheát laø 

chaéc chaén vaø laø moät hieän töôïng töï nhieân maø moïi ngöôøi roài seõ phaûi kinh 

qua, thì chuùng ta seõ khoâng coøn sôï haõi tröôùc caùi cheát. Tuy nhieân, taát caû 

chuùng ta ai cuõng sôï cheát vì chuùng ta khoâng nghó veà söï taát yeáu cuûa noù. 

Traùi laïi, chuùng ta thích chaáp thuû vaøo ñôøi soáng vaø töø ñoù phaùt sinh ra ñuû 

thöù tham chaáp. Theo Taêng só ngöôøi Ñöùc Nyanatiloka keå laïi lôøi cuûa 

Visuddhi-Magga nhö sau: “Caùc thöïc theå chæ coù moät khoaûnh khaéc raát 

ngaén ñeå soáng, ngang vôùi thôøi gian cuûa moät tia chôùp. Khi thôøi gian ñoù 

keát thuùc thì thöïc theå aáy tieâu tan. Theá laø thöïc theå cuûa quaù khöù ñaõ cheát, 

khoâng coøn ñang soáng vaø cuõng khoâng soáng laïi ñöôïc trong hieän taïi hay 

töông lai. Thöïc theå trong hieän taïi khoâng soáng trong quaù khöù, noù ñang 

soáng trong khoaûng khaéc hieän taïi, nhöng cuõng khoâng soáng trong töông 

lai khoâng soáng trong quaù khöù hay hieän taïi, noù chæ soáng veà sau naày. Moät 

thöïc theå trong töông lai. Thaät vaäy, cuoäc ñôøi laø moät giaác mô daøi. Ngay 

caû sau giaác nguû, khi chuùng ta thöùc daäy, coù caùi gì khaùc nhau giöõa giaác 

mô mình coù ñeâm qua vaø nhöõng thaùng ngaøy thô aáu cuûa mình ñaâu? 

Chuùng ta coù caûm giaùc thaáy raèng chuùng ta ñang taùi sinh moãi buoåi saùng 

sau giaác nguû hay coù caûm giaùc ñang taùi sinh trong töøng khoaûnh khaéc sau 

hôi thôû. Nhö vaäy khoâng coù moät caùi “Ta” thaät söï naøo trong nhöõng caùi taùi 
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sinh maø mình coù aáy khoâng? Chaéc chaén laø khoâng! Kyø thaät, chuùng ta 

ñang bieán ñoåi voâ taän. Vaø chuùng ta bieát chuùng ta laø caùc nieäm ñang ñöôïc 

hieån loä, theá thoâi!   

Coõi ngöôøi söôùng khoå laãn loän, neân deã tieán tu ñeå ñaït thaønh quaû vò 

Phaät; trong khi caùc coõi khaùc nhö coõi trôøi thì quaù söôùng neân khoâng maøng 

tu taäp, coõi suùc sanh, ngaï quyû vaø ñòa nguïc thì khoå sôû ngu toái, nhô nhôùp, 

aên uoáng laãn nhau neân cuõng khoâng tu ñöôïc. Tuy nhieân, trong caùc traân 

baûo, sinh maïng laø hôn, neáu maïng mình coøn laø coøn taát caû. Chæ mong sao 

cho thaân maïng naày ñöôïc soáng coøn, thì lo chi khoâng coù ngaøy gaày döïng 

neân cô nghieäp. Tuy nhieân, vaïn vaät ôû treân ñôøi neáu ñaõ coù mang caùi töôùng 

höõu vi, taát phaûi coù ngaøy bò hoaïi dieät. Ñôøi ngöôøi cuõng theá, heã coù sanh laø 

coù töû; tuy noùi traêm naêm, nhöng mau nhö aùnh chôùp, thoaùng qua töïa 

söông, nhö hoa hieän trong göông, nhö traêng loàng ñaùy nöôùc, hôi thôû 

mong manh, chöù naøo coù beàn laâu? Phaät töû chôn thuaàn neân luoân nhôù raèng 

khi sanh ra ñaõ khoâng mang theo moät ñoàng, neân khi cheát roài cuõng khoâng 

caàm theo moät chöõ, suoát ñôøi laøm luïng khoå thaân tích chöùa cuûa caûi, roát 

cuoäc voâ ích cho baûn thaân mình tröôùc caùi sanh laõo beänh töû. Sau khi cheát 

di, cuûa caûi aáy lieàn trôû qua tay ngöôøi khaùc moät caùch phuû phaøng. Luùc aáy 

khoâng coù moät chuùt phöôùc laønh naøo ñeå cho thaàn thöùc nöông caäy veà kieáp 

sau, cho neân phaûi ñoïa vaøo tam ñoà aùc ñaïo. Coå ñöùc coù daïy: “Thieân nieân 

thieát moäc khai hoa dò, nhaát thaát nhôn thaân vaïn kieáp nan.” Nghóa laø caây 

saét ngaøn naêm maø nay nôû hoa cuõng chöa laáy laøm kinh dò, chôù thaân ngöôøi 

moät khi ñaõ maát ñi thì muoân kieáp cuõng khoù maø taùi hoài. Vì theá, Phaät töû 

chôn thuaàn neân luoân nhôù nhöõng gì Phaät daïy: “Thaân ngöôøi khoù ñöôïc, 

Phaät phaùp khoù gaëp. Ñöôïc thaân ngöôøi, gaëp Phaät phaùp, maø ta nôû ñeå cho 

thôøi gian luoáng qua voâ ích, quaû laø uoång cho moät kieáp ngöôøi.” 

Theo Kinh Töù Thaäp Nhò Chöông, Chöông 38, Ñöùc Phaät hoûi moät vò 

Sa Moân: “Sinh maïng cuûa con ngöôøi toàn taïi bao laâu?” Vò Sa Moân ñaùp: 

“Baïch Theá toân, trong vaøi ngaøy.” Phaät noùi: “OÂng chöa hieåu Ñaïo.” Ñöùc 

Phaät hoûi moät Sa moân khaùc: “Sinh maïng con ngöôøi toàn taïi bao laâu?” Vò 

kia ñaùp: “Baïch Theá Toân, khoaûng moät böõa aên.” Phaät noùi: “OÂng chöa 

hieåu Ñaïo.” Ñöùc Phaät laïi hoûi moät vò khaùc: “Sinh maïng con ngöôøi toàn taïi 

bao laâu?” Vò kia ñaùp: “Baïch Theá Toân, khoaûng moät hôi thôû.” Phaät khen: 

“Hay laém! OÂng laø ngöôøi hieåu Ñaïo.” Ñöùc Phaät ñaõ nhieàu laàn daïy: 

“Maïng soáng con ngöôøi trong hôi thôû, thôû ra maø khoâng thôû vaøo laø ñaõ 

maïng moät vaø böôùc sang kieáp khaùc”. Thaät vaäy, cuoäc soáng cuûa chuùng ta 

khaùc naøo hôi thôû ra thôû vaøo, gioáng nhö laù sinh ra treân caønh roài ruïng 



 266 

xuoáng. Ngaøy xöa taïi caùc chuøa, nhöõng chuù tieåu phaûi cuøng nhau queùt laù ôû 

loái ñi vaø saân chuøa. Queùt xong ñaøng naày, ñaøng kia laù ñaõ traøn ngaäp, queùt 

ñeán cuoái ñöôøng thì ñaàu ñöôøng laù ñaõ phuû ñaày nhöõng choã hoï vöøa queùt 

xong. Khi hieåu ñöôïc baøi hoïc laù ruïng, chuùng ta coù theå queùt saïch loái ñi 

haèng ngaøy vaø gaët haùi haïnh phuùc lôùn lao trong cuoäc soáng phuø du bieán 

ñoåi naày.  

Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Ñöôïc sinh laøm ngöôøi laø khoù, 

ñöôïc soáng coøn laø khoù, ñöôïc nghe Chaùnh phaùp laø khoù, ñöôïc gaëp Phaät ra 

ñôøi laø khoù (182). “Muøa möa ta ôû ñaây, ñoâng haï ta cuõng ôû ñaây,” ñaáy laø 

taâm töôûng cuûa haïng ngöôøi ngu si, khoâng töï giaùc nhöõng gì nguy hieåm 

(286). Ngöôøi ñaém yeâu con caùi vaø suùc vaät thì taâm thöôøng meâ hoaëc, neân 

bò töû thaàn baét ñi nhö xoùm laøng ñang say nguû bò côn nöôùc luõ loâi cuoán maø 

khoâng hay (287). Moät khi töû thaàn ñaõ ñeán, chaúng coù thaân thuoäc naøo coù 

theå theá thay, duø cha con thaân thích chaúng laøm sao cöùu hoä (288).” Vì 

vaäy, Ñöùc Phaät daïy tieáp: “Soáng traêm tuoåi maø phaù giôùi vaø buoâng lung, 

chaúng baèng soáng chæ moät ngaøy maø trì giôùi, tu thieàn ñònh (110). Soáng 

traêm tuoåi maø thieáu trí hueä, khoâng tu thieàn, chaúng baèng soáng chæ moät 

ngaøy maø ñuû trí, tu thieàn ñònh (111). Soáng traêm tuoåi maø giaûi ñaõi khoâng 

tinh taán, chaúng baèng soáng chæ moät ngaøy maø haêng haùi tinh caàn (112). 

Soáng traêm tuoåi maø khoâng thaáy phaùp voâ thöôøng sinh dieät, chaúng baèng 

soáng chæ moät ngaøy maø ñöôïc thaáy phaùp sinh dieät voâ thöôøng (113). Soáng 

traêm tuoåi maø khoâng thaáy ñaïo tòch tònh voâ vi, chaúng baèng soáng chæ moät 

ngaøy maø ñöôïc thaáy ñaïo tòch tònh voâ vi (114). Soáng traêm tuoåi maø khoâng 

thaáy phaùp toái thöôïng, chaúng baèng soáng chæ moät ngaøy maø ñöôïc thaáy 

phaùp toái thöôïng (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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Phuï Luïc N 

Appendix N 

 

Theá Giôùi Ngaøy Nay 

 

Theá giôùi ngaøy nay khoâng coøn gioáng nhö theá giôùi cuûa nöûa theá kyû veà 

tröôùc nöõa. Nhöõng quan nieäm veà toát xaáu ñaõ thay ñoåi nhanh choùng, 

nhöõng thaùi ñoä ñoái vôùi caùi hôïp ñaïo lyù vaø khoâng hôïp vôùi ñaïo lyù cuõng ñaõ 

khaùc ñi, vaø caùi nhìn chung vaøo con ngöôøi vaø söï vaät cuõng trôû neân khaùc 

bieät. Chuùng ta ñang soáng trong moät thôøi ñaïi voäi vaõ, gaép ruùt vaø nhanh 

choùng. Caêng thaúng baát cöù nôi ñaâu. Neáu baïn ñöùng ôû moät goùc ñöôøng 

nhoän nhòp vaø nhìn kyû saéc maët cuûa nhöõng ngöôøi qua laïi moät caùch voäi 

vaõ, baïn seõ nhaän thaáy raèng phaàn lôùn nhöõng ngöôøi aáy coù veû laêng xaêng, 

loän xoän, vaø nghæ ngôïi lo aâu, chöù khoâng coù maáy ngöôøi thoaûi maùi. Hoï 

mang theo vôùi hoï moät baàu khoâng khí caêng thaúng. Hoï laø hình aûnh cuûa 

söï voäi vaõ lo aâu. Hieám khi chuùng ta tìm ñöôïc moät hình aûnh an tònh, bình 

thaûn vaø thoaûi maùi treân nhöõng göông maët cuûa hoï. Ñoù laø theá giôùi hieän 

ñaïi. Ñaëc ñieåm cuûa theá giôùi ngaøy nay laø hoái haû voâ traät töï, ñöa ñeán 

nhöõng quyeát ñònh nhanh choùng vaø nhöõng haønh ñoäng thieáu thaän troïng. 

Vaøi ngöôøi la to noùi lôùn trong khi coù theå noùi moät caùch bình thöôøng ñöôïc 

vaø ngöôøi khaùc thì noùng naûy kích thích thoát ra nhöõng lôøi leõ giaän döõ roài 

heát hôi khi caâu chuyeän keát thuùc. Treân phöông dieän taâm lyù maø noùi thì 

baát cöù söï kích thích naøo cuõng ñöa tôùi söï caêng thaúng thaàn kinh vaø ñaåy 

maïnh caùc hoaït ñoäng trong cô theå. Khoâng phaûi laø hieám khi moät ngöôøi 

laùi xe böïc doïc khi thaáy ñeøn xanh hoùa ra vaøng. Ngöôøi coù taùnh lo aâu xem 

nhöõng vieäc nhoû nhaët nhö vaäy laø moät khuûng hoaûng hay moät moái ñe doïa. 

Keát quaû laø con ngöôøi trôû neân lo aâu vaø khoâng coù haïnh phuùc. Moät ñaëc 

ñieåm khaùc nöõa cuûa theá giôùi ngaøy nay laø söï oàn aøo. Ngöôøi ta noùi “aâm 

nhaïc coù söùc haáp daãn,” nhöng ngaøy nay, ngay caû ñeán aâm nhaïc cuõng 

khoâng laøm vöøa yù nhieàu ngöôøi neáu noù khoâng oàn aùo naùo nhieät. Ñoái vôùi 

nhöõng ngöôøi aáy, tieáng oàn caøng to thì caøng coù tính caùch aâm nhaïc nhieàu 

hôn. Nhöõng ai trong chuùng ta ñang soáng trong caùc thaønh phoá lôùn khoâng 

coøn thì giôø ñeå nghó ñeán tieáng oàn aøo. Cuoäc soáng cuûa chuùng ta ñaõ bò noù 

ñieàu kieän hoùa. Chuùng ta trôû neân raát quen thuoäc vôùi tieáng oàn aøo. Söï oàn 

aøo nhoän nhòp vaø caêng thaúng aáy phöông haïi nhieàu ñeán söùc khoûe cuûa 

chuùng ta vaø gaây nhöõng chöùng beänh nhö ñau tim, ung thö, lôû loeùt, thaàn 

kinh vaø maát nguû. Phaàn lôùn nhöõng chöùng beänh cuûa chuùng ta phaùt sanh 
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do nhöõng traïng thaùi baên khoaên, phieàn muoän, saàu naõo veà ñôøi soáng kinh 

teá. Nhöõng chaán ñoäng thaàn kinh trong cuoäc soáng hieän ñaïi vaø luoân luoân 

bò kích thích, khoâng yeân nghæ.  

Thaàn kinh caøng meät moûi caøng laøm cho ñôøi soáng caêng thaúng ñaåy 

maïnh ñöa ñeán kích thích quaù ñoä. Chuyeän thöôøng xaõy ra laø sau moät 

ngaøy laøm vieäc ngöôøi ta trôû veà nhaø vôùi taâm thaàn meät moûi. Do ñoù söï chuù 

taâm keùm ñi vaø coù laøm coâng vieäc gì baèng tay chaân hay trí oùc cuõng 

khoâng coù coâng hieäu. Ngöôøi ta deã bò kích ñoäng vaø nhanh choùng tìm loãi 

hay kieám chuyeän gaây goå vôùi ngöôøi khaùc. Bao nhieâu chuyeän doàn daäp 

quay trôû vaøo beân trong laøm cho ngöôøi ta ñau ñôùn, aùp huyeát taêng cao vaø 

maát nguû. Nhöõng trieäu chöùng thaàn kinh meät moûi aáy roõ raøng cho thaáy 

raèng taâm cuûa con ngöôøi trong theá giôùi hoâm nay caàn phaûi ñöôïc an nghæ, 

moät söï an nghæ coù phaåm chaát cao. Nhu caàu tieân quyeát cho söï laønh 

maïnh cuûa nhaân taâm trong theá giôùi ngaøy nay. Chuùng ta neân ñeå yù raèng 

ruùt lui caùi taâm ra khoûi cuoäc soáng baän roän vaø phieàn toaùi ôû ñôøi laø nhu caàu 

tieân quyeát cho söï laønh maïnh cuûa taâm. Moãi khi chuùng ta coù ñöôïc cô hoäi 

chuùng ta neân coá gaéng thoaùt ra khoûi thaønh phoá ñeå ngoài yeân laïi traàm tö 

maëc nieäm, goïi ñoù laø “Du Giaø,” chuù nieäm, hoaëc haønh thieàn. Chuùng ta 

haõy taäp giöõ im laëng. Im laëng ñem laïi raát nhieàu lôïi laïc. Nghó raèng chæ coù 

nhöõng ngöôøi oàn aøo, laêng xaêng môùi laø maïnh meû, nghó nhö vaäy laø sai 

laàm. Im laëng laø vaøng, vaø chuùng ta chæ neân noùi khi naøo lôøi noùi aáy coù lôïi 

ích hôn laø im laëng. Chính trong söï im laëng maø ngöôøi ta reøn ñuùc ñöôïc 

nhöõng naêng löïc vó ñaïi nhaát. Giöõ im laëng laø toái troïng yeáu. Khi haønh 

thieàn chuùng ta phaûi tuyeät ñoái giöõ im laëng. 

Chính vì theá maø trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Ngöôøi naøo 

xem theá gian naày nhö boït nöôùc, nhö aûo aûnh thì seõ chaám döùt moïi ñau 

khoå vaø chaúng coøn sôï thaàn cheát keùo loâi (170). Giaû söû theá gian naày coù 

ñöôïc trang hoaøng loäng laãy nhö chieác xe cuûa vua ñi nöõa, thì trong soá 

ngöôøi ñeán xem, chæ ngöôøi ngu môùi tham ñaém, chöù keû trí naøo heà baän 

taâm (171). Ngöôøi naøo tröôùc buoâng lung sau laïi tinh taán, ngöôøi ñoù laø aùnh 

saùng chieáu coõi theá gian nhö vaàng traêng ra khoûi maây muø (172). Ngöôøi 

naøo tröôùc laøm aùc sau laïi laøm laønh, ngöôøi ñoù laø aùnh saùng chieáu coõi theá 

gian nhö vaàng traêng ra khoûi maây muø (173). Nhö chim thoaùt khoûi löôùi, 

chaúng maáy con bay thaúng leân trôøi cao, trong theá gian naày muø mòt chaúng 

maáy ngöôøi saùng suoát troâng thaáy cao xa (174).”  
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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).” 

 

 

 

 

 

 

 

 

 

 

 



 275 

Phuï Luïc O 

Appendix O 

 

Laõo Beänh Töû 

 

Söï nhaän bieát veà laõo beänh töû cuûa Thaùi Töû Só Ñaït Ña ñeán vôùi Ngaøi 

khi tuoåi Ngaøi haõy coøn raát treû. Nhaân moät hoâm ñöôïc pheùp vua cha ñi du 

ngoaïn ngoaïi thaønh. Nhöng khi vöøa ra khoûi cöûa Ñoâng chaúng bao xa thì 

Ngaøi ñaõ nhìn thaáy moät oâng laõo löng coøng, toùc baïc, vai traàn, böôùc ñi khoù 

khaên nhö muoán bò gioù thoåi, troâng thaät toäi nghieäp.  Thaùi töû laäp töùc xuoáng 

khoûi kieäu voi, ñeán beân oâng laõo, hoûi han thaân thieát. Chaúng ngôø oâng laõo 

bò ñieác, raêng coû chaúng coøn caùi naøo. Nghe oâng laõo noùi coâ ñôn vaø con caùi 

khoâng chòu chaêm soùc. Thaùi töû doäng loøng muoán döôõng nuoâi oâng laõo, 

nhöng oâng laõo chæ yeâu caàu Ngaøi cho trôû laïi tuoåi thanh xuaân treû maõi 

khoâng giaø. Nghe xong, Thaùi töû chæ im laëng thôû daøi, khoâng noùi, roài ra 

leänh cho ñoaøn tuøy tuøng xa giaù hoài cung. Vaøi hoâm sau, Thaùi töû vaø ñoaøn 

tuøy tuøng ñi veà phía cöûa Taây. Duø nhaø vua ñaõ ra leänh doïn deïp saïch seõ, 

ngöôøi beänh ngöôøi ngheøo khoâng ñöôïc ra ñöôøng, nhöng vöøa ra khoûi cöûa 

Taây khoâng xa laø ñaõ nhìn thaáy moät ngöôøi beänh saép cheát ñang naèm reân 

beân veä ñöôøng, thaân gaày buïng to. Thaùi töû beøn hoûi moät ngöôøi trong ñaùm 

tuøy tuøng: “Ngöôøi naøy sao ñeán noãi nhö vaäy?”  Ngöôøi haàu khoâng daùm 

daáu dieám söï thaät, ñaùp raèng: “Ngöôøi naøy beänh vì cô theå khoâng ñöôïc 

ñieàu hoøa. Baát luaän giaøu ngheøo, sang heøn, coù thaân laø coù beänh khoå.” 

Nghe caâu naøy, trong loøng Thaùi töû run sôï vaø baát an. Ngaøi beøn ra leänh 

cho ñoaøn trôû veà cung.  Sau khi veà cung, Thaùi töû buoàn baõ suoát ngaøy. 

Ngaøi nghó taïi sao con ngöôøi laïi giaø, laïi beänh? Vôùi nhöõng thöù xa hoa 

trong cung ñieän, Thaùi töû khoâng bieát phaûi laøm theá naøo ñeå laøm vôi ñi noãi 

thoáng khoå cuûa thaàn daân vaø laøm theá naøo ñeå moïi ngöôøi coù cuoäc soáng an 

vui hôn. Nhaø vua bieát Thaùi töû khoâng vui, nhöng cho raèng ñaây laø vieäc 

ngaãu nhieân. Vì theá moät maët vua khuyeân Thaùi töû tieáp tuïc vieáng caûnh, 

maët khaùc haï chæ cho thaàn daân coá gaéng ñöøng cho Thaùi töû gaëp caûnh 

khoâng vui treân ñöôøng, laïi ra leänh cho Ñeà Baø Ñaït Ña cuøng ñi chuyeán 

naøy vôùi Thaùi töû vì Ñeà Baø gioûi cung teân voõ ngheä coù theå laøm cho Thaùi töû 

caûm thaáy maïnh daïn hôn. Nhöng khôûi haønh chöa ñöôïc bao laâu, thì ñaõ 

gaëp ngay moät ñaùm tang laøm keït ñöôøng xe cuûa Thaùi töû. Nhöõng ngöôøi 

ñaøn oâng thì buoàn baõ, coøn ñaøn baø thì keâu khoùc moät caùch thaûm thöông. 

Thaùi töû baûo Ñeà Baø Ñaït Ña: “Thoâi ta veà ñi.” Ñeà Baø cöôøi Thaùi töû sôï 
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ngöôøi cheát, thaät ñuùng laø “Thaùi töû nhu nhöôïc.” Thaùi töû nghó: “Ñeà Baø 

Ñaït Ña cöôøi keû khaùc, nhöng treân theá giôùi, khoâng coù ai coù theå khoâng 

cheát, chæ coù thôøi gian sau tröôùc maø thoâi.” Nghó vaäy Thaùi töû chaúng coøn 

loøng daï naøo tieáp tuïc ngaém caûnh nöõa, neân Ngaøi laëng leõ trôû veà cung.  

Nhöõng laàn Thaùi töû ra ngoaøi ngoaïn caûnh, ñeàu laø ñi vui veà buoàn. Töø ñoù 

ngaøy ngaøy Thaùi töû uû doät, laëng leõ ít noùi. Tuy beân mình laø vôï ñeïp con 

ngoan, cuõng khoâng laøm cho Thaùi töû bôùt u hoaøi. Nhöõng hình aûnh cuûa caùc 

caûnh ngöôøi giaø, ngöôøi beänh vaø ngöôøi cheát luoân aùm aûnh trong ñaàu Thaùi 

töû. Ngaøi nghó roài ñaây vôï ñeïp con ngoan cuûa ta cuõng khoâng theå naøo 

thoaùt khoûi caùi voøng laõo beänh töû naøy. Trong trí Ngaøi, cuoäc soáng con 

ngöôøi hö aûo khoâng thaät nhö hoa trong khoâng trung hay nhö traêng trong 

nöôùc vaäy thoâi. Moät hoâm khaùc trong khi ñang ôû trong vöôøn thöôïng uyeån, 

Thaùi töû troâng thaáy ñaøn caù ñang xaâu xeù nhau döôùi ao, caù lôùn aên caù beù, 

caù beù aên toâm; töø ñoù ngaøi quaùn töôûng ñeán chuùng sanh, vì sinh toàn maø 

maïnh hieáp yeáu, vì tö lôïi maø phaùt ñoäng chieán tranh, coù theå coù caùch naøo 

ngaên chaän nhöõng vieäc nhö vaäy khoâng?  Röôïu ngon, gaùi ñeïp, ca muùa 

ñeàu khoâng laøm cho Thaùi töû höùng thuù. Ngaøi luoân bò aùm aûnh bôûi nhöõng 

vaán ñeà voâ thöôøng nhö giaø, beänh, cheát, vaân vaân. Ngaøi nghó muïc ñích 

chuû yeáu ñaàu tieân cuûa con ngöôøi laø phaûi tìm kieám ra phöông phaùp vaø 

con ñöôøng giaûi thoaùt nhöõng thoáng khoå cuûa nhaân sinh. Ñaây laø lyù do taïi 

sao Thaùi töû treû töø boû vôï ñeïp con ngoan vaø cuoäc soáng xa hoa ñeå trôû 

thaønh moät khaát só khoâng nhaø.  

 

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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Phuï Luïc P 

Appendix P 

 

Tam Lyù Taâm Duyeân Quyeát Ñònh 

 

Theo Trí Giaû vaø Thieân Nhö Ñaïi Sö trong Tònh Ñoä Thaäp Nghi Hoaëc 

Vaán Luaän, coù ba lyù do khieán vaõng sanh Tònh Ñoä khoâng tuøy thuoäc vaøo 

aùc nghieäp, haïnh tu vaø thôøi gian tu taäp laâu mau. Lyù do thöù nhaát laø do 

bôûi “Taâm”: Laø loaøi höõu tình khi taïo toäi ñeàu töø nôi voïng nieäm ñieân ñaûo 

maø sanh, coøn luùc nieäm Phaät laïi töø nôi nghe danh hieäu coâng ñöùc chaân 

thaät cuûa Phaät A Di Ñaø maø khôûi; moät beân hö moät beân thaät ñaâu theå saùnh 

nhau! Ví nhö moät gian thaïch thaát ñoùng kín ñeå toái muoân naêm, neáu ñöôïc 

ngöôøi môû ra cho aùnh saùng maët trôøi soi vaøo, söï toái aáy lieàn maát; ñaâu phaûi 

vì do toái taêm ñaõ laâu maø khoâng laøm ñöôïc saùng ö? Ngöôøi taïo ra toäi nhieàu 

kieáp, khi laâm chung vôùi taâm thaønh töïu möôøi nieäm vaõng sanh cuõng laïi 

nhö vaäy. Lyù do thöù nhì laø do bôûi “Duyeân”: Laø loaøi höõu tình khi taïo toäi 

ñeàu töø nôi voïng nieäm toái taêm ñieân ñaûo, duyeân theo caûnh giôùi hö huyeãn 

maø sanh; luùc nieäm Phaät töø nôi nghe danh hieäu coâng ñöùc chaân thaät 

thanh tònh cuûa Phaät A Di Ñaø duyeân theo Boà Ñeà taâm maø khôûi. Nhö theá, 

moät beân chaân moät beân nguïy, ñaâu theå saùnh nhau! Ví nhö coù ngöôøi bò 

truùng teân ñoäc, teân ghim saâu söùc ñoäc maïnh, xöông thòt nhieãm troïng 

thöông, neáu ñöôïc nghe tieáng troáng thaàn döôïc, thì teân töï baén ra, ñoäc tieâu 

tan heát; ñaâu phaûi vì do teân saâu ñoäc naëng maø khoâng ñöôïc an laønh ö? 

Ngöôøi taïo toäi nhieàu kieáp, khi laâm chung coù duyeân thaønh töïu möôøi nieäm 

maø ñöôïc vaõng sanh cuõng laïi nhö vaäy. Lyù do thöù ba laø do bôûi “Quyeát 

Ñònh”: Laø loaøi höõu tình khi taïo toäi ñeàu töø nôi giaùn taâm hoaëc haäu taâm; 

luùc laâm chung nieäm Phaät laïi khoâng coù hai taâm ñoù, maø töø nôi moät nieäm 

maõnh lieät trì danh roài xaû maïng, neân ñöôïc sieâu thoaùt. Ví nhö sôïi daây cöïc 

to, caû ngaøn ngöôøi böùt khoâng ñöùt, neáu coù ñöùa beù caàm göôm Thaùi A maø 

cheùm, daây lieàn ñöùt ñoaïn. Laïi nhö ñoáng cuûi raát lôùn chöùa goùp töø caû ngaøn 

naêm, neáu coù ngöôøi duøng moät ñoám löûa maø ñoát, cuûi lieàn chaùy heát. Vaø 

nhö coù ngöôøi trong ñôøi tu möôøi nghieäp laønh, öng ñöôïc sanh veà coõi trôøi, 

nhöng khi laâm chung keû aáy khôûi moät nieäm taø kieán maïnh meõ, lieàn bò 

ñoïa vaøo A Tyø ñòa nguïc. Nghieäp aùc vaãn hö voïng, maø do bôûi taâm nieäm 

quyeát lieät, coøn coù theå laán löôùt nghieäp laønh moät ñôøi, khieán cho chuùng 

sanh bò ñoïa vaøo aùc ñaïo; huoáng chi söï nieäm Phaät laø nghieäp laønh chaân 

thaät, coù ngöôøi khi laâm chung, duøng taâm maõnh lieät trì danh, laïi khoâng 
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theå laán aùp aùc nghieäp töø voâ thæ ö? Cho neân ngöôøi taïo toäi nhieàu kieáp, khi 

laâm chung taâm maõnh lieät thaønh töïu möôøi nieäm maø khoâng ñöôïc vaõng 

sanh, quyeát khoâng coù lyù do ñoù! 

 

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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Phuï Luïc Q 

Appendix Q 

 

Nhaân Quaû-Hoïa Phuùc 

 

Phöôùc baùo laø söï töôûng thöôûng, nhö ñöôïc taùi sanh vaøo coõi trôøi hay 

ngöôøi. Theo Phaät giaùo, hoïa hay phuùc ñeàu do nôi chính nôi mình. Noùi 

veà nhaän quaû, nhö ñaõ ñeà caäp trong nhöõng chöông tröôùc, luaät nhaân quaû 

hay söï töông quan giöõa nguyeân nhaân vaø keát quaû trong luaät veà 

“Nghieäp” cuûa Phaät giaùo. Luaät nhaân quaû hay söï töông quan giöõa nguyeân 

nhaân vaø keát quaû trong luaät veà “Nghieäp” cuûa Phaät giaùo. Nhaân laø nguyeân 

nhaân, laø naêng löïc phaùt ñoäng; quaû laø keát quaû, laø söï hình thaønh cuûa naêng 

löïc phaùt ñoäng. Ñònh luaät nhaân quaû chi phoái vaïn söï vaïn vaät trong vuõ truï 

khoâng coù ngoaïi leä Moïi haønh ñoäng laø nhaân seõ coù keát quaû hay haäu quaû 

cuûa noù. Gioáng nhö vaäy, moïi haäu quaû ñeàu coù nhaân cuûa noù. Luaät nhaân 

quaû laø luaät caên baûn  trong Phaät giaùo chi phoái moïi hoaøn caûnh. Luaät aáy 

daïy raèng ngöôøi laøm vieäc laønh, döõ hoaëc voâ kyù seõ nhaän laáy haäu quaû 

töông ñöông. Ngöôøi laønh ñöôïc phöôùc, ngöôøi döõ bò khoå. Nhöng thöôøng 

thöôøng ngöôøi ta khoâng hieåu chöõ phöôùc theo nghóa taâm linh, maø hieåu 

theo nghóa giaøu coù, ñòa vò xaõ hoäi, hoaëc uy quyeàn chaùnh trò. Chaúng haïn 

nhö ngöôøi ta baûo raèng ñöôïc laøm vua laø do quaû cuûa möôøi nhaân thieän ñaõ 

gieo tröôùc, coøn ngöôøi cheát baát ñaéc kyø töû laø do traû quaû xaáu ôû kieáp naøo, 

daàu kieáp naày ngöôøi aáy khoâng laøm gì ñaùng traùch. Moät hoâm, Thieàn sö 

Moäng Sôn Sôû Thaïch thöôïng ñöôøng thò chuùng, noùi: “Caùc nguyeân nhaân 

phöùc taïp öùng hôïp vôùi nhöõng thôøi gian khaùc nhau. Nhöõng noã löïc cuûa 

moät caù nhaân khoâng phaûi laø yeáu toá quyeát ñònh duy nhaát trong caùi duyeân 

khôûi cuûa caù nhaân aáy trong ñôøi soáng, bôûi vì moãi ngöôøi ñeàu laø moät phaàn 

cuûa chuoãi lieân keát giöõa xaõ hoäi, thieân nhieân vaø söï lieân tuïc cuûa thôøi gian. 

Thöôøng thì ngöôøi ta laàm laãn veà nguyeân nhaân do bôûi söï nhaän thöùc sai 

leänh veà nhöõng moái quan heä thaät söï. Moãi nguyeân nhaân ñeàu laø haäu quaû 

cuûa moät thöù gì khaùc, vaø moãi haäu quaû laø nguyeân nhaân cuûa moät thöù gì 

khaùc. Caùi ñöôïc cho laø tai hoïa coù theå laø phuùc, vaø caùi coù theå laø phuùc laïi 

laø tai hoïa. Söï khoù khaên coù theå laø phuùc khi noù kích thích noå löïc vaø phaùt 

trieån; trong khi söï deã daøng coù theå laø tai hoïa khi noù laøm taêng loøng töï 

maõn vaø söï töï tha thöù cho chính mình.” 
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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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Appendix R 

 

Tieán Trình Nhaân Duyeân  

Ñang Xaûy Ra Nôi Chính Taâm Baïn 

 

Thieàn sö Mogok Sayadaw laø moät trong nhöõng Thieàn sö noåi tieáng 

cuûa Mieán Ñieän trong thôøi caän ñaïi. Thieàn sö Mogok Sayadaw ñi theo 

böôùc chaân cuûa ngaøi Ledi Sayadaw, moät vò thieàn sö ñöôïc nhieàu ngöôøi 

kính troïng ôû Mieán Ñieän vaøo ñaàu theá kyû XX. Thieàn sö Ledi Sayadaw ñaõ 

taêng cöôøng söï hieåu bieát veà ñònh luaät Nhaân Duyeân cho caùc Phaät töû Mieán 

Ñieän, vaø Thieàn sö Mogok Sayadaw ñaõ phuïc hoài vaø laøm noåi baäc phöông 

phaùp thieàn cuûa ngaøi Ledi Sayadaw. Thieàn sö Mogok Sayadaw laø vò hoïc 

giaû noåi tieáng cuûa nhöõng tu vieän vaø ñaõ traûi qua hôn ba möôi naêm laøm 

thaày daïy Vi Dieäu Phaùp vaø kinh ñieån ôû Mieán Ñieän. Vaøo moät ngaøy noï, 

Sö thaáy ra hoaøn caûnh cuûa mình naøo khaùc chi moät ngöôøi giöõ boø maø 

khoâng coù cô hoäi ñeå uoáng söõa cuûa chuùng. Sö quyeát ñònh töø boû ñòa vò vaø 

ñi ñeán Mingun, nôi maø Sö ñaõ tu taäp thieàn quaùn. Sau nhieàu naêm troâi 

qua, do söï thænh caàu cuûa nhieàu Phaät töû taïi gia, Sö baét ñaàu daïy thieàn. Vaø 

chaúng bao laâu sau ñoù, danh tieáng cuûa Sö ñaõ lan roäng khaép nôi nhö laø 

moät baäc thaày giaùc ngoä. Chaúng bao laâu sau khi Sö thò tòch, moät soá ñeä töû 

vaãn tieáp tuïc tu taäp theo phöông phaùp thieàn tueä giaùc cuûa Sö. Ñieåm noåi 

baät nhaát trong phöông phaùp daïy thieàn cuûa Thieàn sö Mogok Sayadaw laø 

aùp duïng Luaät Nhaân Duyeân. Sö giaûi thích chuoãi nhaân duyeân naøy xaûy ra 

nhö theá naøo vaø höôùng daãn haønh giaû caûm nhaän tröïc tieáp tieán trình naøy 

ñöôïc xaûy ra trong thaân taâm cuûa chính hoï. Ñieàu naøy phaùt sinh tueä giaùc 

ñöa haønh giaû ñeán choã giaûi thoaùt khoûi tieán trình naøy, chaân lyù cuûa ñöùc 

Phaät. Söï tu taäp bao goàm ba phaàn. Thöù nhaát, Thieàn sö Mogok Sayadaw 

nhaán maïnh söï quan troïng veà hieåu bieát Phaät phaùp tröôùc khi tu taäp thieàn 

thaät söï. Sö giaûng daïy söï phaân bieät giöõa nhöõng khaùi nieäm vaø thöïc theå 

tuyeät ñoái, vaø thöïc theå tuyeät ñoái ñöôïc bao goàm töù ñaïi vaø nguõ uaån nhö 

theá naøo. Sau ñoù Sö giaûi thích chu kyø ñònh luaät nhaân duyeân, cho thaáy 

chuùng qua nhaân quaû nhö theá naøo, aùi duïc vaø ham muoán giöõ chaët chuùng 

ta trong voøng sanh töû vaø ñau khoå. Thöù nhì, haønh giaû phaùt trieån thieàn taäp 

döïa treân söï hieåu bieát tröôùc naøy cuûa mình. Tröôùc tieân haønh giaû baét ñaàu 

tu taäp chaùnh nieäm veà hôi thôû ñeå taäp trung. Sau ñoù vieäc tu taäp ñöôïc thay 
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ñoåi vôùi phöông phaùp thieàn veà taâm, söï hieåu bieát naêng löïc cuûa taâm, hoaëc 

thieàn veà caûm thoï. Cuoái cuøng khi taâm haønh giaû trôû neân saâu saéc, Thieàn 

sö Mogok Sayadaw nhaán maïnh taát caû nhaän thöùc ñôn thuaàn chæ laø söï 

sanh dieät cuûa nguõ uaån, vaø tieán trình thaân taâm laø theá naøo. Söï thay ñoåi 

lieân tuïc naøy phaûi ñöôïc haønh giaû caûm nhaän tröïc tieáp, chöù khoâng chæ ñôn 

thuaàn ghi nhaän laø thay ñoåi, cho thaáy khoå ñau vaø voâ ngaõ cuûa baûn thaân 

chuùng ta laø nhö theá naøo. Khi theå nhaäp vaøo baûn chaát thaät cuûa nguõ uaån 

khi chuùng sinh vaø dieät, haønh giaû trôû neân thuaàn thuïc ñeå ñoaïn tröø ñöôïc 

tieán trình naøy, vaø laøm ngöøng baët baùnh xe nhaân duyeân, ñoù laø haïnh phuùc 

cao caû nhaát, laø nieát baøn. 

 

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. 
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Appendix S 

 

Muoân Söï Theo Duyeân Maø Toàn Taïi 

 

Thieàn Sö Hoaøng Long Hueä Nam (1002-1069) thöôïng ñöôøng thò 

chuùng, noùi raèng: "Maët trôøi leân ôû phöông ñoâng. Maët traêng laën ôû phöông 

taây. Cöù leân vaø xuoáng nhö vaäy töø thôøi xa xöa ñeán nay, taát caû maáy oâng 

ñeàu ñaõ bieát chuyeän naøy; ñeàu ñaõ quan saùt chuyeän naøy moät caùch troïn 

veïn. AÁy laø Phaät Tyø Loâ Giaù Na, voâ bieân vaø thaêm thaúm... Muoân söï trong 

ñôøi soáng ñeàu theo duyeân maø toàn taïi. Heát thaûy maáy oâng! Taïi sao khoâng 

thaáy? Noù bò che khuaát bôûi voâ soá xuùc caûm cuûa maáy oâng. Neáu maáy oâng 

chòu nhìn saâu vaøo nhaân duyeân, maáy oâng seõ khoâng boû lôû caùi gì laø thieâng 

lieâng, cuõng khoâng sieâu vieät boùng daùng vaø daáu veát... Neáu nhö, ñeå minh 

thò roõ raøng, khoâng moät tö töôûng phaùt sanh, maáy oâng seõ gioáng nhö maët 

trôøi vaø maët traêng ñang chieáu saùng, vaø laøm moät vôùi caû voøm trôøi ñang 

xoay chuyeån. Roài thì vò Ñaïi Giaùm Tuø Thaàn seõ thoït vaøo oùc cuûa maáy oâng 

vaø xoùa taåy chuùng!" Theo Nguõ Ñaêng Hoäi Nguyeân, moät hoâm, Thieàn Sö 

Hoaøng Long Hueä Nam (1002-1069) thöôïng ñöôøng daïy chuùng, noùi raèng: 

"Sôn Taêng naøy taøi heøn ñöùc moïn, tuy vaäy laõo Taêng ñöôïc sanh ra ñeå laøm 

moät vò thaày. Vì theá, khoâng neân muø quaùng vôùi boån taâm, khoâng neân löøa 

doái caùc baäc tieân sö, cuõng khoâng neân traùnh ñöôøng sanh töû, theá maø ngay 

baây giôø ñaây laõo Taêng laïi traùnh ñöôøng sanh töû. Vì khoâng neân rôøi voøng 

luaân chuyeån, thì baây giôø laõo Taêng laïi rôøi boû voøng luaân chuyeån. Caùi 

khoâng töø boû nay ñöôïc töø boû. Caùi khoâng thöïc chöùng nay ñaõ hoaøn toaøn 

thöïc chöùng. Vì theá maø aùnh saùng Phaät giaùo ñöôïc truyeàn xuoáng töø ñöùc 

Theá Toân laø caùi maø khoâng moät phaùp coù theå ñaït ñöôïc. Vaäy thì caùi gì 

ñöôïc truyeàn thuï cho Luïc Toå trong caùi ñeâm cheát tieät aáy ôû Hoaøng Mai?" 

Noùi xong Hoaøng Long beøn ñoïc moät baøi keä: 

   "Ñaït khoâng ñaït, 

      Truyeàn khoâng truyeàn 

       Laøm sao noùi ñöôïc 

       Chuyeän trôû veà nguoàn coäi 

       Vaø ñaït ñöôïc coát loõi 

       Ñeå nhôù laïi nhöõng ræ doät trong nhaø 

       Naøng daâu môùi bieát ñi veà nhaø naøo ñaây!" 
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Buoåi tröa hoâm sau, Sö ngoài kieát giaø vaø thò tòch naêm (1069). Sau khi 

thò tòch, Sö ñöôïc saéc thuïy "Phoå Giaùc Thieàn Sö" 

 

Myriad Things Exist in Accordance With Conditions 

 

Huang-Lung addressed the monks, saying, "The sun comes up in 

the east. The moon goes down in the west. Coming up; going down. 

From ancient times until today, all of you have completely understood 

this; completely observed this. It is Vairocana Buddha; limitless and 

fathomless... The myriad things of our daily lives all exist in 

accordance with conditions. All of you! Why don't you see? It's 

concealed from you by your countless emotions. If you look deeply 

into causation, then you will not miss what is sacred, nor will you 

transcend the shadows and traces... If, in clarity, not a single thought is 

born, you will be akin to the shining sun and moon, and at one with the 

revolving firmament. Then the Great Jailer God will give your brains 

an evil poke that obliterates them!" According to The Wudeng 

Huiyuan, one day, Huang-Lung entered the hall and addressed the 

monks, saying, "This mountain monk has little talent and sparse virtue, 

yet I've borne the task of being a teacher. So, not being blind to original 

mind, not deceiving the ancestors, not avoiding birth and death, I now 

avoid birth and death. Due to not leaving the wheel, I now leave the 

wheel. That which is not cast off is thus now cast off. That not realized 

is now completely realized. Thus the light of Buddhism that has passed 

down from the World Honored Great Enlightened One is that not a 

single Dharma can be obtained. What is it that was transmitted to the 

Sixth Ancestor in the dead of night at Huangmei?" Huang-Lung then 

recited the following verse: 

  "Attaining not attaining, 

     Transmitting not transmitting, 

     How can one speak of 

     Returning to the root and attaining the essence? 

     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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