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Dan Nhap

Loi Phat day vé paticca samuppada, thudng duogc dich 1a “Ly Duyén
Khéi”, 1a c6t 16i ctia Gido Phép (Chéan ly) da duogc Bac Phat thuc
chiing vao dém ngai dac qua gidc ngd. Nhu di duoc ghi
nhén trong kinh dién (Trung B6 Kinh s 28) Buac Phatda day
rang:

“Ai thdy Lj Duyén Khéi I thdy Phdp. Ai thdy Phdp I thdy Ly Duyén
Khéi “,

Hon nita, viéc hiéu dugc Ly Duyén Khoila mét phan thiét yéu
cua tué gidc pha v v6 minh dé€ dua hanh gia vao trang thai cua
“moét vi da nhdp vao dong thinh /dicqua Nhap
Luu (sotapanna))”, duocchi dinhla sé dic qua gidc ngd hoan
toan trong vong t8i da 1a bay doi nita. Ptc Phat da xac dinh rang
vi da nhap vao dong thanh duoc xem la da s¢ hitu nam duc
tinh (Tuong Ung BK 12.27; AN 5.25):

1. Cé niém tin b4t déng vao Buc Phat, va nguoclai 1a khong
tin vao céc lanh dao t6n gido khac.

2. Céniém tin bat dong vao Gido Phdp, va nguoc lai la
khong tin vao gido ly ctia cac ton gido khac.

3. Coéniém tin bat dong doi véi Tang Poan, la nhing thanh
vién da gidc ngd cua cong dong tang chang.

4. Cotiéu chuan dic hanh rat cao, “thdn can véi cac bac
da gidcngd “.

5. ba thong hiéu chinh xac Ly Duyén Khdi, va mdi quan
hé nhan qua tat yéu caa ching (idappaccayata)



Vi thé that cong bang khi néi rang chi ¢6 nhitng vi da gidc ngd méi
c6 thé thong hiéu chinh xac Ly Duyén Khéi, d6 1a nhitng vi da dac
qua Nhap Luu, Nhat Lai, Bat Lai va cac bac A-la-hdn. Chung
ta can phai di mot doan dudng dai tim hiéu dé tra 16i cdu hoi, ‘Tai
sao c6 nhiéu y kién khac nhau vé y nghia ctia Ly Duyén Khoi?’

Trong bai nghi ludn nay, t6i sé ban vé y nghia cia muoi hai nhan
duyén tao thanh su mo ta tiéu chuén vé Ly Duyén Khdoi. Rdi t6i sé
phan tich ban chat cua nhitng nhan duyén két ndi mdi cap yéu
to k& can nhau, st dung ki€u mau quan hénhan qua cua Tay
phuong. Sau khigiai thich nhitng gi Pttc Phat muén néi vé
Ly Duyén Khdi, toi sé xem xét dén cau hdi ¢6 1€ rat tha vi la: tai
sao Duc Phat da dat ndng tdm quan trong ctia Ly Duyén Khéi nhu
thé? Muc dich cua viéc nay la gi? Trong phan cudi, toi sé trinh
bay chic nang ctia Ly Duyén Khoi gom ba phuong dién:

1. Dégiai thich 1am thé nao c6 thé c6 ludn héi ma khong ¢
mot linh hon (/ mot céi nga).

2. Dé tra 16i cadu haéi “Doi song 1a gi?”

3. DE hiéu tai sao c6 dau khé, va dau khd chdm dut tir dau.

Vay ching ta hay bat ddu xem Ditc Phat mudn néi gi vé Ly Duyén
Khéi.
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1. Ly Duyén Khéi - mé ta tiéu chuan

Do nhan duyén V6 minh sinh ra Hanh;
Do nhan duyén Hanh sinh ra Thac

Do nhan duyén Thic sinh ra Danh Sac
Do nhan duyén Danh Sac sinh ra Luc X
Do nhan duyén Luc Xt sinh ra Xtc

Do nhan duyén Xtc sinh ra Tho

Do nhan duyén Tho sinh ra Ai

Do nhan duyén Ai sinh ra Tha

Do nhan duyén Tha sinh ra Hitu

Do nhéan duyén Hitu dua dén Sinh

Do nhéan duyén Sinh dua dén gia, chét, sdu bi, than van, dau
dén, bat nhu y, tuyét vong.

D6 1a ngudn goc cua toan bd khé udn trong cude doi nay.

Nhung do su doan diét khong con ddu vét ctia VO minh sé dua
dén su doan diét caa Hanh;

Do su doan diét cia Hanh dua dén su doan diét ctia Thic;

Do su doan diét ctia Thitc dua dén su doan diét ciia Danh Sac;
Do su doan diét ctia Danh Sac dua dén su doan diét ctia Luc X;
Do su doan diét cua Luc Xt dua dén su doan diét ctia Xuc;

Do su doan diét ctia Xtic dua dén su doan diét caa Tho;

Do su doan diét ciia Tho dua dén su doan diét ctia Ai;

Do su doan diét cia Ai dua dén su doan diét ctia Thu;

Tu su doan diét caa Thu dua dén su doan diét cua Hitu;

Do su doan diét cia Hitu dua dén su doan diét ctia Sinh;

Do su doan diét cta Sinh dua dén su doan diét cua gia, chét, sdu
bi, than van, dau dén, bat nhu y, tuyét vong.

D6 la su doan diét ctaa toan bo kho udn trong cudc doi nay
(Tuong Ung BK 12.1)



1.1 Y nghia ctia muoi hai nhan duyén, nhu Ptc Phat da dinh
nghia

DPai véi chang ta, hi€éu chinh xdc nhimng gi Bic Phat mudn néi
vé mudi hai nhan duyén that la quan trong. May man thay
khi Bac Phat giang day Gido Phdp, Ngai ciing giai thich rat chi
tiét y nghia nhitng gi Ngai néi. Phai cong nhan rang c6 mot vai tir
ngit da duoc dung trong nhiing ngtt canh hoi khic nhau trong
nhiéu bai kinh khdc nhau. Tuy nhién, kinh Tuong Ung Nhan
Duyén (Nidana Samyutta - Tuong Ung BK 12), 1a moét  tap hop
cicbai kinhhoan toanlién quan dén Ly Duyén Khdi (paticca
samuppada). Bai kinh thit hai trong tap hop nay la Kinh Phan Tich
(Vibhanga Sutta) (Tuong Ung BK 12.2). Vibhanga nghia 1a su giai
thich ¥ nghia nhiing tit ngt duoc dung. Trong bai kinh nay, Buac
Phat da dua ra 10i giai thich rd rang nhét vé y nghia ctia nhiing tir
ngit lién quan dén Ly Duyén Khdi.

Téi st dung ban dich Kinh Phan Tich (Vibhanga Sutta) cua
Bhikkhu Bodhi, va ségidi thichy nghiacua muoi haitu
ngit vé nhan duyén nay. Cang vay, nhd vao su tro giap cua mot
vai bai kinh khéc, y nghia cua hai tit ngtr von da gdy tranh cai
nhi€u nhat cling sé dugc lam sang to.

Trudc tién, Pac Phat néi:

‘Nay, cdc Ty kheo, thé’ndo la gid-chét?- Su ldo hoa ciia nhiéu chiing
sinh khdc nhau thudc nhiéu chiung loai khdc nhau, tré nén gid yéu,
rang rung, téc bac, da nhdn, sinh luc suy tan, cdc can thodi héa: nhu
vdy goi la gid. Su qua ddi ciia nhiéu chiing sinh khdc nhau thudc nhiéu
chiung logi khdc nhau, bi hity hoai, tan rd, bién mdt, tir vong, mang



chung, man phdn, ngii udn lui tan, than xdc bi vdt bo: nhu vdy goi ld
chét. Nhu vdy, su gid yéu vd vong thdn ndy goi ld gid-chét.”

O day, r6 rang 1a Ditc Phat da mo ta vé céi chét theo ¥ nghia thong
thuong cta tir nay, cha khong phai la cai chét trong ting khoanh
khic (momentary death (khanika manara): su sinh diét cta céc
phép trong tiing sit-na) (ma mot vai ngudi thuong hiéu lam tu
nay). Nghia la cdi chét ma ban phai goi cong ty mai tdng nho lo
sap x&p viéc chon cat.

Vi ndy cdc Ty kheo, thé ndo la sinh? Sy ra ddi cia nhiéu ching
sinh khdc nhau thudc nhiéu ching loai khdc nhau, ching duoc ha
sinh, nhdp thai (vao bung me), tdi sinh (abhinibbatti), biéu hién cdc udn,
hinh thanh cdc can /xit. Nhu vdy goi ld sinh.”

Y nghia ctia cum tit ‘nhiéu chting loai khac nhau’, duoc trich ra tit
mot doan kinh van khac ddc biétnéi vé Ly Duyén Khoi, dé
la Kinh Pai Duyén (Mahanidana Sutta- Truong Bo Kinh 14):

‘Do nhin duyén sinh dua dén gid-chét. Nay Ananda, phdi hiéu nhu
thé'ndo cdu ndi ndy? Néu hoan todn tuyét doi khong cé sinh & bat cir
dang ndo, bat cit noi ndo — nghia ld, khong cé sy sinh ra cia Chu
thién o thién gidi, cua Can-thdc-ba o Can-thdc-ba gidi, cua Da-xoa,
Quy- thdn, lodi nguoi, lodi bon chdn, lodi ¢6 cdnh, lodi bo sdt ¢ cdc coi
Qi6i cia chiing - néu khong cé sy sinh ra ciia chiing sinh, thudc bat ci
chung logi ndo & bat citcéi gidi ndo, nhw vdy, do hodn todan ving
mdt sinh, v6i sy chdm dirt ciia sinh, thi c¢6 thé'tim thdy gid-chét hay
khong?’

- Bach Thé'Ton, chdc chdn la khong.



Mot 1an nita, & day ro rang la sink ¢6 y nghia nhu chiing ta thuong
hiéu: d6 la su xuét hién caa mdt ching sinh tit trong bung me,
trong canh gidi ctia loai ngudi.

‘Va ndy cdc Ty-kheo, thé ndo la hitu (bhava)? C6 ba cinh gi6i hién
hitu: duc gidi, sdc gidi va vo sdc gidi. Nhut vdy goi la hitu.”

Boi vi tit nay, bhava (hitu), thudng bi hiéu 1am, toi sé giai thich y
nghia ctia n6 véi nhiéu chi tiét hon.

Su phan loai hitu thanh ba canh gidi nhu trén doéi lac duoc goi
la Tam gidi (tiloka). Duc gi6i (kamaloka)la nhitng cdnh giéi do ngii
duc théng tri. D6 1a canh gidi cua loai ngudi, loai stc sinh, nga
quy, dia nguc,vadi 1én dén ca canh gidi cua chu thién, nhung
khong bao  gbém canh  giGi Pham  thién. Sac  idi (riipaloka) 1a
nhitng canh  gidi tinh lang trong dé «cac vi thién hién
hitu trong trang thai chiing dac cac tAng thién dinh. Canh gidi nay
bat dau ticdi  trdi Pham  thiénvabao  gdm nhiéu canh
gidi khdcdua tréncic tangthién dinhcao hon. Vo sic
Qidi (ariipaloka) 1a canh gidi ctia tdm thuan tinh, trong dé cac vi
thién hién hitu & mot trong nhitng trang thai ching dac ti vo sac
dinh. Sdc gi¢i va Vo sdc gidila nhitng trai nghiém ching dac cac
tang thién vao lic hanh gid qua doi va ti€p tuc hién hitu trong
nhiéu khoang thoi gian ménh méng vé tan, vuot qua nhiéu bién
hoai ctia vii tru va déi ltc duoc tinh nhu hang ngan kiép (aeons).

Dé hiéu day duy nghiacuahitu (bhava), ching ta phai tim
dén Tang Chi B6 Kinh (Anguttara Nikaya — AN 3.76), trong bai
kinh nay, tén gid Ananda héi Diic Phdt, “Thé ndo la hitu?” Dic
Phét trd 10i bing cdch héi lai ton gid Ananda: “Néu khong cé nghiép
chin mudi trong duc gidi (kammaloka), c6 thé'cd su hién hitu trong cdnh
Qidi do ngii duc thong tri khong?” Roi Ngdi héi cuing cdu héi d6 vdi hai
cdnh gidi kia: “Néu khong c6 nghiép chin mudi trong sdc gidi (ripaloka),
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c6 thé'cd su hién hitu trong sdc gidi khong?” “Néu khong cé nghiép chin
mudi trong vo sdc gidi (aripaloka), cé thé'cé su hién hitu trong vo sdc
gidi khong?” Theo d6, ton gid Ananda dd trd 10i:“Bach Thé Ton, chdc
chdn 1a khong.”cho mdi cdu héi. Roi Ditc Phdt gidi thich tiép:” Vi vdy,
ndy Ananda, nguoi c6 thé xem nghiép (hanh dong ctia thdn, khdu, §)
nhwla cdnh dong, nguoi cd thé xem thiic nhuy 1d hat giohg, va nguoi cé
thé xem di nhy ld chdt dm. Nhu vdy, doi véi nhitng chiing sanh bi vé
minh lam mé mo vd bi di tréi budc, cé sw hinh thanh cia thic
trong cdnh gidi thdp kém ndy (trong duc gi6i (hinadhatu), nghia Ia
nhitng cdnh gi6i bi ngii duc thong tri; va ciing nhu thé véi hai cdnh
Qidicao hon. Nhu vdy, trong twong lai sé c6 nhiéu su hién
hitu (punabbhava), tdi  sinh (abhinibabbatti). O day, bac Phat da
cho thi du vé cdy c6i moc lén, véi nghiép la cdnh dong, va thirc nhu
1a hat giong, duoc nudi dudng bdi chat dm la di, dé giai thich lam
thé€ nao hitu (bhava) 1a nhan duyén cta tai sinh (jati).

“Va nay, cdc Ty kheo, thé'ndo la thi (@6i lic dwoc dich la ‘nhién liéu’)?
C6bon logi thi: duc thi, (ta) kién thi, idi cdm thi, ngd chdp thi. Nhw
vdy goi ld thi.

“Va ndy, cdc Ty kheo, thé'ndo la di? C6 sdu loai di: sdc di, thanh di,
huong di, vi di, xiic di, va phdp di. Nhy vdy goi 1 di.

“Va nay, cdc Ty kheo, thé'ndo la tho (vedana)? C6 sdu logi cdm tho: do
mdt nhin thdy sinh tho, do tai nghe tiéng sinh tho, do mii ngui huong

sinh tho, do luGi néin vi sinh tho, do thdn xiic cham sinh tho, do
nghi tuong sinh tho. Nhu vdy goi ld tho.

“Va ndy, cdc Ty kheo, thé'ndo la xiic? C6 sdu loai xiic: nhan xiic, nhi
xtic, ty xuic, thiét xiic, thdn xiic, § xtic. Nhu vdy goi ld xiic.

“Va ndy, cdc Ty kheo, théndo ldluc xit? Nhan cdn, nhi cdn, ty
can, thiét can. thdn can vd § can. Nhu vdy goi la luc xit.
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“Va ndy, cdc Ty kheo, thé'ndo la danh sdc (mama-riipa)? Tho, tuong, |
chi (cetanad), xiic (phassa), va chii tdm/ tdc § (manasikdra): ddy goi la
danh. Tit dai va sdc xudt phdt tix tif dai: ddy goi ld sdc. Nhu vdy, danh
ndy vd sic ndy ghép lai véi nhau thanh danh-sdc.

“Va ndy, cdc Ty kheo, thé'ndo la thitc ? C6 sdu loai thitc: nhan thitc, nhi
thitc, ty thic thiét thitc, thdn thitc va § thitc. Nhw vdy goi la thiic.

“Va nay, cdc Ty kheo, thé"ndo la hanh (sankhara)? C6 ba loai hanh
ndy: than hanh, khdu hanh va § hanh. Nhu vdy goi la hanh.

Y nghia ctia hdnh d6i lac ciing gay tranh luan béi vi day 1a mot tir
c6 nhiéu nghia khac nhau & nhiéu noi khac nhau. Néu ngudi ta
mudn thay tu sankhdra duge dung nhu la nguyén nhan dé tdi sinh,
ngudi ta ¢6 thé tim dén Kinh Hanh Sanh (Sankhdarupapatti Sutta)
(Trung B6 Kinh s6 120). Sankharupapatti nghia la “tai sinh theo
hanh”. O day, Dac Phat néi vé van dé lam th& nao mot s6 chang
sanh sinh ra trong nhiéu canh giéi khac nhau tuy theo nhimng hanh
dong ho da tao tit than, khiu hodc y. Nhiing hanh dong vé than-
khédu- ¥ d6, duoc thuc hién bang ¥ chi (cetand); va chinh cai nghiép
nay da dua dén tai sinh. DAy goi la hanh (sankhara).

Trong mot bai kinh khdc (Tuong Ung BK 12.51), Bdc Phét néi
vé van dé lam thé nao mdt ngudi ¢6 vo minh (avijjagato, “ngudi
da c6 vd minh”) du tinh lam moét thién hdnh (sankhara), thic caa
ngudi nay di dén mot chd thién lanh. Néu ngudi nay du tinh 1lam
mot hanh dong bat thién, thitc cia ngudi nay di dé€n mot chd bat
thién (apufifia). Néu ngudi nay du tinh lam moét hanh dong trung
tinh (dnefija sankhara) (ding & gitta, khong thién khong 4c), thi
thic ctia ngudi nay sé di dén chd &y. Mot 1an nita, diéu nay ching
tdrang c6 ba loai hanh (sankhdra)- thién, bat thién va trung
tinh — va hanh  (sankhara)lahoat déngcua nghiép. Gidng
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nhu nghiép c6 thé duoc tao ra bang than, khdu, ¥, ciing vay c6 ba
loai hdnh - thdn hanh, khdu hanh va y hanh (sankhara).

“Va nay, cdc Ty kheo, thé’ndo la vé minh (avijja)? Khong hiéu vé kho,
khong hiéu vé nguon goc ciia kho, khong hiéu vé su diét khd, va khong
hiéu vé con duong dua dén diét khd. Nhu vdy goi ld v6 minh.

1.2 Luat Nhan Qua va Muoi Hai Nhan Duyén

Cung véi Ly Duyén Khéi, Pac Phat cing day vé Ludt Nhan
Qua (idappaccayati). Cong  thactiéu chudncta Ludt Nhan
Qua nhu sau (Tuong Ung BK 12.21):

Khi cai nay c6 thi céi kia ¢6. Do cédi nay sinh nén cdi kia sinh
Khi cdi nay khong c6 thi cai kia khong c6. Do céi nay diét nén céi
kia diét

Pac diém ddu tién cua Ludt Nhan Qua can phai duoc nhin
manh 1a ¢6 mét khoang cach thoi gian dang ké gitta nhdn va qud.
That sai 1am khi cho rang qud sé theo ngay sau nhdn, hodc qud xuat
hién cung  lac véinhdn. Theo Luat Nhan  Qud cua Phat
gido, nhdn va qud ctia né c6 thé cch xa nhau bang bat ci chiéu
dai thoi gian nao.

Imasmim sati idam hoti
Imasmim asati idam na hoti

Hai cdu Pali trén la c4u tric ngit phap trong tiéng Pali goi la “vi
tri cach tuyét d6i”. Trong cudn sach ctia Gido su A.K. Warder nhan
dé “Pali Nhdp Moén” (Introduction to Pali, trang 103), tac gid khang
dinh ratré rang, trong cau triic ngit phap nhu vay, hanh dong phu
(nhdn) c6 thé xay ra trudc hodc cung mét lac véi hanh dong chinh
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(qud). Can ctt theo tiéng Pali, ciu tric ngit phap cho phép nhin di
trudc qud bang bat cit khodng cach thai gian nao.

Vi duy, trong Kinh Tuong Ung Nhan Duyén (Nidana Samyutta
- Tuong Ung BK 12), Dtic Phat khang dinh:

“Khi sinh cé mdt, thi chét cé mdt. Do cé sinh nén cé chét.

Nhu da duoc trinh bay rang trong Kinh Tuong Ung Nhan Duyén,
‘sin’ va ‘chél’phai duoc hi€u theonghia thong thuong cua
chiing. R rang rang sinh va chétkhdong xdy ra cung mot
ldc. Sinh ciing khong xdy ra trudc chéf chi trong mot khoanh khac.
Daéi lic sinh c6 thé xay ra trudc chéf rat nhiéu nam - 80, 90, 100 va
tham chi 120 nam.

Té6i ddnhan manh diém nay bdi vi ¢6 nhitng hiéu lam vé
Ly Duyén Khéi ma mot vai tac gia hién dai da trinh bay vé deé tai
nay. Su that van 1a ¢6 thé c6 mot khoang cach thdi gian rat 16n
gitta nhdn va qud.
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2. V& y nghia cda tur “sanditthika” (c6 thé tha
bay gi¢ va ¢ day) va “akalika” (ngay tuc th(‘)’iy

Mot vaitac gia hién daida goi ¥ rang qud phai xdy ra déng
thoi véi nhdn, hodc xdy ra chi mét luc sau d6, dé mot Gido
phép dat tiéu chuén “cé thé thdy bay gio va ¢ day” va “ngay tuc
thai”. Ho ly luan rang béi vi Gido phdp la “c6 thé thay bay gid va
¢ day” (sanditthika) va “ngay tuc thoi” (akdlika), va Ly Duyén
Khdila mét trong nhiing gido ly ¢t 16i cua Gido phédp, do d6
Ly Duyén Khdiphai 1a “c6 thé thdy bay giov va & day”
(sanditthika) va “ngay tac thoi” (akdlika),, Nhung c6
phai sanditthika nghia 1a “c6 thé thdy bay gio va & day”
va akdlika nghiala “ngay tic thoi”? Nhu toi sé trinh bay sau day,
nhiing 16i phién dich &y ¢6 thé dan dén sai lac.

Poan kinh van trong cacbai kinh cho thdyrd rangnhaty
nghia cta tu sanditthika la Dai Kinh Khé Uén
(Mahadukkhakkhanda Sutta - Trung Bo kinh s6 13). Trong kinh nay,
nhitng nguy hiém ctia duc lac gidc quan duoc mé ta bang bay vi
du v€ hdu qua c6 thé trai nghiém trong doi nay, va tat ca bay vi
du dé déu duoc mo ta la sanditthika. Diéu nay nguoc lai véi hau
qué cua duc lac gidc quan duoc trai nghiém sau khi chét, duoc mé
ta trong doan kinh ti€p theo, va duoc goi la sampardyika. RS
rang la sanditthika va sampardyika 1a hai tur trai nghia nhau. Trong
ngt canh nay, sanditthika phai c¢6 nghia la “cé thé thdy trong
doi nay”. Mdc du mét vai tir Pali mang y nghia hoi khac nhau trong
nhiing ngl canh khac nhau, diéu nay ciing hiém thay; va c6 vé hop
ly khi cho rang sanditthika nghia la “cé thé'thdy trong doi ndy” trong
tat cA nhiing ngit canh khéc.
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Sanditthika va kalika ~ (trdi  nghia v6i akalika) duoc  dung véi
nhau trong mot cau gitp lam hé 16 y nghia ctia chang, va da xuat
hién ba 1an trong céc bai kinh (Tuong Ung BK 1.20, Tuong Ung BK
4.21, va Trung BK s8 70). Nhiing ciu 4y c6 thay d6i doi chit trong
mdi bai kinh, nhu sau:

-T6i khong theo dudi nhitng gi bi thoi gian chi phoi (/thudc vé tuong lai),
vad khong tir bé nhiing gi c6 thé thdy trong ddi ndy (/thiét thuc hién tai)
(N’aham sanditthikam hitva, kalikam anudhavami)

-T6i theo dudi nhiing gi c6 thé thdy trong doi ndy (/thiét thuc hién tai),
vd tir bo nhitng gi bi thoi gian chi phoi (/thudc vé twong lai)(Kalikam
hitva, sanditthikam anudhavami)

Trong ba ngit canh d6, sanditthika va kalika rd rang la tir d6i nghia,
14 hai tir trdi nghia nhau. Nhu vy, that c6 ly khi cho rang akdlika
(trdi nghia vdi kalika), phai la tir ddng nghia véi sanditthika. Nghia
1a sanditthika va akalika vé co ban 1a dong nghia. C4 hai déundi vé
nhing gi “cd thé'thdy trong doi ndy “.

Vi du, Bac Phat da khuyén khich nhing phap hanh nhu la thién
qudn vé cdi chét (/ niém chét - maranassati), rdt nhiéu tang ni Phat
ti da thuc hanh phép thién quan nay va dat duoc két qua giai
thodt. Thién qudn vé cdi chét (maranassati) chac chan la mot phan
cua Gido Phép von duoc xem la sanditthika va akalika. Vi thé néu
hai tir Pali nay qua that c6 y nghia la “bay gio' va & day” va “ngay
tac thot”, thi thién qudn vé cdi chét (maranassati) gan nhu khong thé
nao xay ra dugc - ngudi tacan phaichét dé co thé thién
quan vé cai chét “bay gio va & day” va “ngay tic thoi”! RS
rang la sanditthika va akalika khong c6 y nghia nhu thé. Ca hai déu
n6i dén mot cai gi c6 thé thdy trong doi nay, trai nguoc véi nhing
gi chi c6 thé biét sau khi chét.
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Chinh vi mdi yéu t8 trong mudi hai nhan duyén thudc Ly Duyén
Khéi c6 thé duge thdy trong doinay, va méi tuong quan nhan
qua cua chung ciing c6 thé thdy duoc trong doi nay, ma Ly Duyén
Khoitrai dai honmot doiséng dattiéu chudnnhu mot
Phép sanditthika va akalika (cé thé thdy trong doi ndy).

Ban c6 thé khong truc ti€p thdy duoc cai chét cua chinh minh,
nhung ban c6 thé thay cai chét xay ra hang ngay trong cac bénh
vién, trén truyén hinh hay bdo chi. Ban khong can phai cho
dén kiép sau dé hiéu duoc su that vé chéf. Ban cing da tung thdy
su sinh ra, c6 1é khong phdi cua chinh ban, nhung la su sinh ra caa
nhiéu nguoi khac. Ban c6 thé xac minh su that vé sinh ngay trong
doi nay. Réi bang cach thdy con ngudi trong nhiéu giai doan tir ltc
sinh ra dén ltc chét, ban c6 thé xdc minh trong doinay
rang sinh 1a nhan duyén ctia chéf. D6 laly do tai sao trong phan
cua Ly Duyén Khdi néi “Sinh la nhan duyén dua dén gia va chét”
1a mot Phép “cé thé'thdy duoc trong ddi ndy” (sanditthika va akalika).

Ban khong thé thdy tat cd mudi hai nhan duyén trong lic nay, bdi
vi ching khong xdy ra cung moét lac. Nhung ban c6 thé thay su
bi€u hién ctia mdi nhan duyén ngay trong doi nay. Cing vay, dé
laly do tai sao Ly Duyén Khdila “cé thé'thdy duoc trong doi ndy”
(sanditthika va akalika).

Ban ciing c6 thé thdy trong doi nay cdi nhan két néi cac duyén ké
can nhau. Qua su phét triéntué gidcthdm sdunhouy
luc ctia thién dinh, ban c6 thé thay duoc trong doi nay bang cach
nao tho (vedand) la nhan duyén sinh radi (tanhad). Tuong tu nhu
thé€, ban c6 thé ching kién lam thé nao di la nhan duyén sinh ra thi
(upadana). Cing vay, ban c6 thé hiéu ngay trong doi nay lam thé
nao di va thi 1a nhan duyén sinh ra hitu (bhava) va sinh (jati) trong
doi sau.
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Phuong cach con nguoi thdy nhdn qua trai daisau khi chét c6
thé giai thich bang cach dién dich lai vi du ctia Ptic Phat trong Dai
Kinh Su T Hong (Mahasithanada Sutta - Trung B Kinh s6 12).
Ngudi ta c6 thé biét tir nhitng dit liéu duoc thdy trong doi nay rang
cach hanh x@ cia mét nguoi sé dua ngudi dy dén mot su tai
sinh khong 6t dep, cting vay, ngudi ta 6 thé biét rang mot ngudi
di trén con dudng khong c6 nga ré thi at phai roi vao hd than phia
trudc trén con dudng doé. Vi thé, ngay ca mdi quan hé nhan qua néi
lién cacnhan duyén lién kéttrai dai qua déi botu sinh cling
dudiéu kiénla moét Phap “cé thé thdy duoc trong doi ndy”
(sanditthika va akalika).

T6i da thao luan van dé nay dai dong & day chi vi nhiing hiéu
lam vé y nghia ctia hai tu sanditthika va akalika, da dua dén két qua
1a subac bo mot cach sai 1am y dinh rd rang cta Pic Phat la dé
cho Ly Duyén Khéi ctia Ngai trai dai nhiéu hon mét doi sdng.

&
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3. Ludt Nhan Qua va Diéu Kién Can va bu

Toéi dagidi thiéucong thiccaalLuat Nhian Qud cua buac
Phat (idappaccayata) trong phan trudc ctia bai nghi ludn nay. Bay
gi® toi sé chiing minh lam thé nao Luidt Nhan Quadlién quan
dén diéu ma trong luén ly hoc Tay phuong ching téi goi la “diéu
kién cdn va di”. Su phan tich hién dai vé cadc nhan duyén sé gitp
lam sang té hon y nghia ctia Luat Nhan Qua (idappaccayatd) va
Ly Duyén Khéi.

Mot diéu kién cdn 1a mot nhdn ma néu khong cé né thi sé khong
c6 qud. Thi du, nhién liéu la diéu kién cdn dé c6 lia. Khong cé
nhién liéu thi s& khong c6 lta. Diéu kién cdn duoc dién ta trong
nua phan tha hai cua Lu4t Nhan Qua:

Khi cdi nay khong cé thi cdi kia khong cd. Do cdi ndy diét nén cdi kia
diét

Mot diéu kién dila mot nhdn ma phéai ludn luén phét sinh
ra qud. Thi dy, lira 1a diéu kién du dé sinh ra nhiét. Mot ngon lua
phai phét sinh ra nhiét. Diéu kién i duoc dién ta trong nita phan
dau caa Luat Nhan Qua:

Khi cdi ndy c6 thi cdi kia cd. Do cdi ndy sinh nén cdi kia sinh

Dbé chung t6 su khac nhau gitta hai loai nhdn nay, t6i sé dung vi du
néu trén. Nhién liéu 1a mot diéu kién cdn dé c6 luaa, bdi vi néu hét
nhién liéu thi ltra sé tat. Nhung nhién liéu khong phai 1a mot diéu
kién du dé c6 lta, boi vi nhién liéu khong phai ludn ludn phat sinh
ra ltta - mot s8 nhién liéu van khong duoc chdm lda. Lua la diéu
kién du dé phat sinh ra nhiét, bdi vi lita phai phat sinh ra nhiét.
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Nhung lira khong phai 1a mét diéu kién cdn d€ ¢ nhiét — nhiét c6
thé duogc phét sinh tir nhitng ngudn khéc.

Vi vay, mot diéu kién cdn la mot nhdn ma néu khong c6 né thi sé
khong c6 qud, va diéu nay duoc dién ta trong nita phan thit hai
cta Luat Nhan Qua. Mot diéu kién dii 1a mot nhdn ma phai ludén
ludn phat sinh ra qud, va diéu nay duoc dién ta trong nita phan
dau cuaLuat Nhan Qud. Ca hai diéu kién cdn va di nay hop
lai tao thanh Luat Nhan Qua ctia Phat gido.

Trat tu “tién t6i” caa Ly Duyén Khdi (paticca samuppada), khi duoc
phan tich, cho thay rang chi c6 mot s§ trong mudi mot nhan
duyén dau tién la diéu kién @i cho nhan duyén tiép theo sau xay
ra. Nhitng nhan duyén d6 duogc két ndi boi mét diéu kién dii, nghia
la nhan duyén ti€p theo sau khong sém thi mudn ciing phai xay
ra nhu la hdu qua cta nhan duyén ngay truéc d6, nhu sau day:

V6 minh (avijja) sinh Hanh (sankhara)
Thc (vififiana) sinh Danh Séc (nama-riipa)
Danh Sac sinh Luc Xt (saldyatana)

Luc Xt sinh Xtc (phassa)

Xuc sinh Tho (vedana)

Al (tanhd) sinh Thu (upadana).

Hitu (bhava) dua dén Sinh (jati)

Sinh dua dén Khé (dukkha)

Nhu vay, khi ¢6 V6 minh (avijja) sé khong thé tranh khoi xay ra su
hinh thanh cta nghiép c¢6 khuynh huéng dua dén tai sinh. Khi
c6 Thitc (vififidna), thi  phdi 6 Danh  sdc (nama-riipa), Luc
Xit (salayatana), Xiic (phassa), va Tho (vedand). Khi c6 Ai (tanha) sé
c6 Thii (upadana). Cing nhu Hiu (bhava) la diéu kién du dé dua
dén Sinh (jati) (xem Tang Chi BK 3.76). R6i quan trong nhat
1a Sinh (jati) phai dua dén Khd (dukkha). Vi vay, cach duy nhat
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dé thoat khoi Khd'la chdm dut tai sinh, nhu ton giad Sariputta (Xa-
loi-Phat) da néi:

Tom lai, tdi sinh la Kho' (dukkha), khong tdi sinh Id lac (sukha) (Ting
Chi BK 10.65)

Bay gi¥, cling thu vi khi xem xét cdc nhan duyén khong dat diéu
kién du.

Hanh (sankhdra) khong phai la mot diéu kién di dé€ cho thiac-tai-
sinh va dong tdm thdc theo sau. Bdi vi, sau khi da tao ra nhiéu
nghiép dan dén tai sinh trudc kia trong cudc doi ctia mot ngudi,
nguoi nay c6 thé lam voé hiéu luc tat ca cac nghiép &y (goi la nghiép
v0 hiéu luc = ahosi kamma) bang su chtng diacqua A-la-hén,
su chiing dac nay sé doan diét dong tam thic dan dén viéc tai
sinh.

Sukién rang Thu (updddna) khong phai la mot diéu kién di dé sinh
Hittu (bhava), cing giéng nhu Hanh (sankhdra) khong phai la
mot diéu kién @i dé€ sinh Thic (vififidna). Qua su phat trién tu
tap Bat Thanh dao cho dén khi dac quéa gidc ngd hoan toan, sé
khéng phét sinh mét Thu méi nao, va tat ca nhing Thu ci trg
thanh v6 hiéu luc nén khong thé tao ra nén tang cho mét su hién
hitu méi (bhava). Nhitng Thii (upddana) c6 trude khi dac qua gidc
ngd hoan toan trd thanh nghiép v6 hiéu luc (ahosi kamma).

Tham chi con rd rang hon, 1a Tho (vedand) khong phai la mot dieu
kién i &6 sinh Ai (tanhd). Chic chin la cic bac A-la-han c6 trai
nghiém vé Tho, nhung nhitng cam tho 4y khong bao gio lam phat
sinh Ai. Hon nita, d&i v6i ngudi binh thudng, khéng phai Tho nao
cling lam khéi sinh Ai.
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Mot vai Phat tir TAy phuong da dé nghi rang trat tu “tién t6i” cta
Ly Duyén Khdi c6 thé chan ding lai bang cach “cat dat” tién trinh
gitta Tho va Ai. T6i thuong nghe mot vai ngudi néi rang tai sinh ¢6
thé tranh duoc qua viéc st dung Niém (sati) vé Tho (vedana) dé
ngan chan né lam phét sinh Ai (tanhd) va nhitng nhan duyén ké
ti€p cuia Ly Duyén Khdi. Theo t6i hiéu, di€éu nay 1la mot la
mot nhén thic sai Jam vé hai phuong dién:

Thit nhét, trat tu “tién téi” caa Ly Duyén Khéi khong bao giorcéd y
dinh chiing tolam thé nao tién trinh nay sé bi ‘cat dat’. Trat
tu”tién t&6i” chi c6y mudn ching to bang cach nao tién trinh
nay tiép ndi nhau. Gido ly vé cach lam thé nao dé ‘cat dut’ tién
trinh nay, hay dung hon la chdm dut, la muc dich dugc danh cho
phan “dao nguoc” trat tu cia Ly Duyén Khdi, hay la Ly Duyén
Diét.

Thtt hai, cho du Tho (vedand) c6 thé khong phét sinh Ai (tanha). vi
né khong phai 1a mot diéu kién dii, Ptc Phat da khang dinh 16
rang 1a chi khi ndo V6 minh (avijja) chdm dtt mot 1an vinh vién thi
Tho s& khong bao gity con phét sinh Ai! Diéu nay c6 nghia la ngudi
ta khong “cat dat” tién trinh nay bang cach Niém (sati) vé Tho
(vedand). Niém Tho chua di. Tién trinh nay chi ding lai do su doan
diét V6 minh (avijja), nhu Ly Duyén Diét da trinh bay rt rd. Poan
diét V6 minh la khé khan hon rat nhiéu so véi Niém Tho.

i

21



4. Hiéu Sai Nghia Kinh

C6 mét bai kinh trong tuyén tap Tang Chi B6 Kinh thuong duoc
trinh bay nhu 1a bang chiing cho rang Ly Duyén Khéi khong trai
dai quéa mot doi séng. Bai kinh nay ténla ‘S&Y Xa (Tenets /Tittha
Sutta - Tang Chi BK 3.61), theo ban dich cua Hoi Phién
Dich KinhTang Pali (Pali Text Society, London, UK). Mot s6
ngudi dién giai rang kinh nay khang dinh 1a Tho (vedand) khong
phai phét sinh do Hanh (sankhdra) v6n la nhing nghiép tao ra
trong doiqud khit. Vi thé€, nhan duyénkét ndi goi la Hanh
(sankhara) trong Ly Duyén Khdéi (dua dén viéc phdt sinh ra
Tho (vedand) khong thé mangy nghiala nhing nghiép da
tao trong doi trudc. Toi sé chitng minh rang két luan ay 1a sai, do
doc hiéu sai nghia kinh, nhu sau day.

Phan lién quan dén diém nay trong bai kinh trén (/S¢Y X&) trinh
bay ba chu thuyét dé giai thich tai sao con nguoi cam tho vui, khg,
hodc khong khé khong vui. Chu thuyét thit nhat cho rang tat ca
nhiing gi con nguoi cdm tho la do nhitng nghiép con ngudi da tao
trong qué khu (sabbam tam pubbe katahetu). Hai chu thuyét ti€p
theo cho rang moi cAm tho ctia con ngudi 1a do Thuong dé an bai
hay chi la su tinh c&. Trong bai kinh nay Ditc Phat da khang dinh
rang tat ca ba chu thuyét &y déu sai lam.

Chu thuyét thtt nhat, la chu thuyétlién quan dén phan thao
luan nay, cho rang moi cdm tho con ngudi cdm nhan bay givrla do
nhiing gi con ngudi da tao tir qua khi, chu thuyét nay duoc lap lai
trong Kinh Devadaha (Devadaha Sutta- Trung Bo kinh s6 101), ma
trong kinh nay cho rang day la dic tin ctia nhitng dé ti Ky-na
gido. Nhitng ngudi theo Ky-na gido cht truong rang tat ca nhiing
khé daucon nguoitrai quatrong doinay la do nhiing ac
nghiép ho da tao trong doi trudc. Qua that, kinh nay da lam sdng
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té y nghia ctia chu thuyét thit nhat cho rang moi cam tho con
nguoi trai nghiém bay gio' la do nhitng nghiép ho da tao trong doi
trude. Kinh Devadaha chiing minh chu thuyét nay la sai..

Vi thé, dung la Ptc Phat da phu nhan rang moi cam tho con
ngudi trdi nghiém nhu vui, khd, hoac khong kho khong vui, la do
nhiing gi con ngudi da lam trong doi qua kha (nghia la do nhiing
nghiép da tao trong doi qua kht). Ré rang la mot s6 cam tho con
nguoi trdi nghiém 1a do nhitng nghiép da tao trong doi qua kht,
mot s6 14 do nghiép da tao trude day trong doi nay, va mot s6 1a
do nghiép dang duoc tao bay gio. Nhitng gi Dic Phat pht nhén 1a
cht thuyét cho rang tit cd nhitngcdm tho hanh phic, dau
khd hay trung tinh déu do nghiép trong qua khtt tao nén.

CAan phai vach rd rang & day Dtc Phat dé cip dén logi cam tho, cht
khong phai la tu chinh cdm tho d6. Du ngudi ta trai nghiém bat ci
mot cam thonao trong ba loai d6, vui, khé, hoac khong khé
khong vui, ding la cam tho &y khong phai luén luén tao ra do
nghiép & qua khtt. Nhung ciing dtng khi cho rang hoan canh dua
dén trdi nghiém cam tho &y cua con ngudi, va su ¢6 mat cua
Tho (vedand), 1a do nghiép tir mét doi qua kh.

Mot vi du c6 1€ gitp lam ré nghia hon. Hoan canh khién ban s&
hitu mét mdy truyén hinh (TV) 1a do ban da mua né vao ngay
trudc. Su ¢6 mat cua né nhu thé€ 1a do mot hanh dong (/nghiép)
thudc mot ngay da qua. Nhung du bat cit kénh nao trong ba kénh
truyén hinh ¢6 san trén man anh, kénh Hanh phtic, kénh Dau khé,
hay kénh Trung tinh, déu khéng phai luén luén la do nhiing gi ban
da lam trong ngay trudc. Khong phai tat ca noéi dung ctia ching
déu do hanh dong tir qua kh.

Ciing vay, Ptc Phat day rang su hién hitu ctia Tho (vedand) trong
doinay la do nhitng nghiép da tao trong doi trudc. Nhung mot
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loai cadm tho déc biét nao d6, nhu hanh phic, dau kho, hay trung
tinh, khong phai luén luén do nghiép da tao trong doi trude.

Mot khi su phan biét gitta Tho (vedana) va ndéi dung cta cam
tho (hanh phtc, dau khé hay trung tinh) da duoc xac dinh, rd
rang la Kinh S& Y Xt (Tenets /Tittha Sutta - Tang Chi BK 3.61),
khong khang dinh rang Tho (vedand) khong phai tao ra do nghiép
tr doi trude. Kinh nay khong bac bé su hiéu biét truyén théng cho
rang Ly Duyén Khéi trai dai qua ba doi séng.

Qua that, trong phan sau cta Kinh S¢Y Xt da gidi thiéu Ly Duyén
Khai tir mét diém khéi dau doc déo.

“Tiy thudc vdo sdu dai (@dt, nudc, gid, lira, khong gian va § thiic) sé c¢6
mot chiing sinh nhdp vdo bung me; khi cé sy nhdp thai, sé c6 Danh-Sdc;
v6i Danh-Sic lam nhdn duyén, sé phdt sinh Sdu Xi; v6i Sdu
Xit lam nhdn duyén, sé phdt sinh Xiic; voi Xiic lam nhdn duyén, sé phdt
sinh Tho.”

Nhu vay, Dtc Phat chi rd rang ngudn géc cta Tho (vedand) 1a do
Thic ctia mét chiang sinh nhip vao bung me. Diéu nay c6 thé so
sanh véi Kinh Pai Duyén (Mahanidana Sutta-Trudng Bé Kinh s&
14) va dinh nghia cia Danh-Sic (nama-ripa) trong kinh nay:

“Duoc nghe néi rang ‘Voi Thitc (vififidna) lam diéu kién thi sé c6 Danh-
Sdc’. Nay Ananda, diéu ndy phdi duoc hiéu nhu thé' ndo? Néu Thic
khong nhdp vao bung me, thi c6 thé cé Danh-Sdc hinh thanh trong bung

me khong?

- Bach Thé Ton, khong.
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biéu nay rd rangla c6 su tuong duong gitta viéc mot ching
sinh nhdp vao bung me trong Kinh S& Y X& véi viéc Thiac nhéap
vao bung me (détai sinh) trong Kinh Pai Duyén. Vi thé
Tho (vedana) dugc néi trong Kinh S&'Y Xt 1a do thic dau tién khaéi
sinh trong doi nay, ma nhan duyén cua thic nay chi c6 thé tim
thay trong mot doi trude.

Nhu vay, bai kinh trong tuyén tap Tang Chi B6 Kinh thuong duoc
trinh bay nhu 1a bang ching cho rang Ly Duyén Khaéi khong trai
dai hon mot doi séng, khi ching ta doc that chinh xac va day du,
thi thdyrd rangla kinh daching minhnguoc lai. Hoan
canh khién cho Tho (vedana) hién hitu la do V6 minh (avijja) va
nghiép da tao tur doi trudc, va Ly Duyén Khdi, nhu Ptc Phat da
day, qua that trai dai hon mot doi song.

i
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5. Muc Pich Caa Ly Duyén Khéi

Tir d4u cho dén day, t6i dd mo6 ta y nghia cia Ly Duyén Khdi. Téi
da chiing minh bang cach trich dan tit kinh van gdc, rang yéu
t6 Thuc (vififiana) dé cdp déndong tdm thackhdi dau mot
doi s6ng méi sau khi VO minh (avijjd) va nghiép dan dén tai sinh.
T6i da chiing minh 1am thé nao Luit Nhan Qua, su két noi gitta
mot nhan duyén trudc véi nhan duyén k€ tiép, ¢ thélién quan
dén mot khoang cach thoi gian ratlau, tham chi trai dai hét doi nay
dén doi song tuong lai. Tom lai, Téi da chiing minh Ly Duyén
Khéi (paticca samuppada), nhu Ptc Phat da day trong kinh dién,
chi c¢6 thé mangy nghiala moét tién trinh trdi dai quaba
doi song. Lap luan tin rang Ly Duyén Khéi chi gi6i han trong mot
doi, hodc tham chi chi moét vai khodng thoi gian, 1a khong
thé dung viing trong anh sang cua ly tri va kinh nghiém thuc tai.

Bay gi¢r dén lic xem xét muc dich cua Ly Duyén Khdi. Ngudi ta
c6 thé dat duoc hiéu biét vé mot su viec, khong nhitng chi bang
cach kham pha ra né duoc tao thanh nhu thé nao, ma con bang
cach nghién cu xem né lam duoc nhitng gi. By gio toi sé thao
luan vé chic nang cua Ly Duyén Khdi (paticca samuppada). Toi
sé thao luan ba muc dich cua Ly Duyén Khdi la:

1. D€ giai thich lam th& nao 6 ti sinh ma khong c6 moét linh
hon (/ mot cai nga).

2. Dé tra 10 cau hoi "Doi song la gi”?
3. D€ hiéu tai sao c6 Kh§, va Khé chdm dut & dau?
5.1. Tai sinh ma khong c6 linh héon (/ cai nga)
Mot trong nhing cau hoi thong thuong nhat ma ngudi ta thuong

hoi toi la “Lam th€ nao c6 thé c6 tai sinh khi khong c6 mét linh
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hoén? “Céau tra 10i cho cdu hoi d6 la Ly Duyén Khéi. Ly Duyén
Khéi (paticca samuppada) chiing té mot tién trinh trong khong
- nghia la khong c6 mot linh hon tréi 1an tir doi nay sang doi khéc.
Ly Duyén Khdi cling cho thdy nhitng luc ddy hoat ddng trong tién
trinh d6, ching thiic day tién trinh &y bang cach nay hay cach
khac, va thdm chi con taoanh hudng trong doitiép theo.
Ly Duyén Khéi cting hé 16 cau tra 16i cho van dé lam thé nao mot
nghiép da tao trong doi trude ¢ thé anh hudng moét ngudi trong
doi hién tai.

Ly Duyén Khditrinh bay hai chu6i hién tuong ti€p ndi nhau
lam phat khdi tai sinh:

1. V6 minh (avijja) va Nghiép phat sinh Thuc

(vififiana) khéi dau cho viéc tai sinh.

2. Ai (tanha) cung v6i Tha (upadana) phat sinh Hitu (bhava)
va dan dén Sinh (jati) (tai sinh vao hién hitu dy).

bay la hai tién trinh song song. Ching mé ta cung mot su van
hanh duocnhin tithai géc d6 khac nhau. Téi sé két hop ching lai:

Nghiép V6 minh va Ai tao ra nhién liéu ddn dén Hitu va tai
sinh (vao hién hitu dy) tirdé 1am phét khdi Thiic 1a c6t 161 cia mot
doi séng mai.

Chinh Nghiép va Ai, ca hai chiu anh hudng ctia V6 minh, vén la
luc ddy dong tam thitc vao mot doi song mdi.

Bay gio toi sé cho mot vai vi du d€ minh hoa cho su van hanh nay.
Nhitng vi du nay chi 1a mé phong tuong tu, vi thé sé khong bao
gidhoan toanxing hopvéi  LyDuyén  Khéi (paticca
samuppdda). B&i vi Ly Duyén Khdéi chu yéu la mot tién trinh mo
ta dong chay cua tam thic, trong lic vi du t6i dung la 18y tir thé
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gidi vat chat pho bién hon. Du sao thi ching cling gitp lam sdng
to hiéu biét ctia hanh gia.

Mot nguoi di dén phi truong dé bay dén mét nude khac. Néu nguoi
dy c6 du tién dé mua vé va c6 1ong khao khat di dén mot dat nude
mdi, thi nguoi &y c6 thé dén dat nude d6. Néu nguoi 4y c6 vé
nhung khong c6 long khao khat mudn di, hay c6 long khao khat
mudn di nhung khong c6 vé, hodc khong c6 ca hai tha, thi nguoi
dy sé khong dén dat nudc méi duoc.

Trong vi du trén, ngudi dy tuong trung c6 dong tam Thic, phi
truong tuong  trung cho cdi  Chét;, dat nudc mdéituong
trung cho doi sau; vé mady bay tuong trung cho Nghiép tich
lay cia nguoi &y; long khao khat muén di dén do6 tuong
trung cho Ai. Vi nhiéu nghiép t6t va long khao khat duoc hanh
phic, hay chi la khao khat duoc hién hitu, dong tdm thdcma
nguoi 4y nghi dén nhu la “t6i” duoc thic ddy dé di vao doi ké
ti€p nhu ngudi dy da chon. Véi nhiéu nghiép xdu va long khao
khat duochanh phac, nguoi &y khong thé dat duoc hanh
phic nhu y mudn, vi vay nguoi dy bi thic ddy dé di vao doi k&
ti€p khong nhu y mudn. Véi nhiéu nghiép xdu va y mudn bi tring
phat, nhitng gi ma trong doi nay ching ta nhdn dién nhu 1a mac
cam toi 161, ngudi ay sé roi vao bé khé trong doi ké ti€p. Rdi vl
nhiéu nghiép t6t va khong con khao khat gi, nguoi 4y sé khong di
dau ca. Clng gidng nhu ngudi hanh khach & phi truong, nguoi ay
c6 du tien dé mua vé hang nhét dé di bat ctt noi nao ngudi ay
mudn, nhung vi vo minh da bi pha v& va vi khong con long khao
khat, von 1a nhan duyén phat sinh tat ca viéc di va dén, nguoi dy
diing lai & phi truong (dé chi cac vi khong con téi sinh).

Lam thé nao mdt hat gidng san sinh ra mot hat giong méi? Gia
st mot hat giong duoc trong vao mot canh dong tét, duoc nudi
dudng bang chat &m mang nhiéu dudng chat thiét y&u, né 16n 1én
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phét trién cho dén khi gia, va san sinh ra mot hat giong khac vao
lac chét. Khong 6 linh hon hay céi ngad nao trong hat giéng, tuy
nhién moét hat gidng da phat trién thanh mot hat giong khéc theo
mot tién trinhnhdn qua. Hat giéng gbc trudc day vahat
gidng méi hoan toan khac nhau. Hau nhu chic chan la khong ¢6
ngay ca mot phan ti cua hat gidng géc duoc tim thdy trong hat
giong méi. Tham chi yéu td di truyén DNA, mac du tuong tu,
cting khong giong nhau. D6 1a mot vi du vé mot tién trinh da duoc
biét trai dai mot doisdng, nhung khong c6 gi dé nguoi ta cd
thé nhan dién nhu 14 tinh chat khong thay d6i dugc truyén tir that
giong gdc sang hat giong mdi. T4i sinh, nhu duoc biét, cing da xay
ra ma khong ¢ “hat giéng-linh hén” chuyén tir doi nay qua doi
sau. Toi dé cap dén vi du nay bdi vi né tuong tu nhu mét mét hinh
anh an du cta Buc Phat trong kinh :

Nghiép nhw la cdnh dong, Ai nhw 1a chat d@m, Thirc nhu 1d hat
giong. Khi chiing sanh bi V6 minh lam mé md va bi Ai tréi budc, Thite
sé duoc hinh thanh, vd su tdi sinh mot hat giohg mdi (thitc) sé xdy ra
trong tuong lai (mo phong tir Tang Chi BK, AN 3.76)

Mot vi du tha vi khdc vé mot truong hop ¢é that gan day, mo
td lam th&é nao Nghiép va Ai hoat dong véi nhau dé lam thay déi
Httu (bhava), 1a su hién hittu méi cta ching sinh. M6t ham mé dac
biét bi bo hoang gan mét khu dan cu déng dac ctia mién Nam xt
Wales. Khi vai nguoi ngheo trong ving dé ¢6 nhitng chti meo con
ma ho khong muén nudi, ho sé vat chung ma khong tén kém gi
bang cich tan bao ném ching xudng dudng théng gié ctia hdm
mo. Nhiéu nam sau, vai vién ky su di xuéng ham mo dy dé kiém
tra do an toan. Ho da kham pha mot su viéc ddng kinh ngac. Mot
vai chit meo con da séng sét sau khi bi vat xudng ham thong
gi6, trong khoang thoi gian cta chi mot vai thé hé, chung da dan
dan phat trién thanh mot chung loai méo hoan toan méi, mat bi
mu nhung lai ¢6 tai that 16n. Long khao khét ton tai (Ai) va phan
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ung do duyén sinh cua Nghiéprd rangda la dong luc thic
ddy san sinh ra su dot bién ‘gien’ di truyén cua nhitng con meo
nay.

Nhitng vi du trén chi 1a khéi dau cho mot ddu chi vé tién trinh cua
Ly Duyén Khéi (paticca samuppada).

Ly Duyén Khdi, cudi cung cht yéu van 1a mot tién trinh mo
ta dong chay cua tam thic, va viéc nay khéc biét coban véi cac tién
trinh vat chit. Néu ngudi ta c6 thé tudng tuong mot bai bién cat
trang, nhin bai cat trong gidng nhulién tuc. Tuy nhién, quan
sat ky hon, ngudi ta thay rang bai cat duoc tao thanh bang vo
s6 hat cat, m&i hat nam ké st véi hat k& bén. Néu ngudi ta nhin ki
hon nifa, ngudi ta khdm ph4 ra rang nhiing hat cat tham chi khong
cham vao nhau, rang mdi hat cat nam riéng 1é. Ciing giéng nhu
vay, khi chdnh niém cia moét hanh gia da duoc thién dinh tang
cuong uy luc, hanh gia c6 thé thdy dong tdm thic rat giong hinh
anh bai cat. Trudc day, tim giéng nhu mét dong y thic lién
tuc khong dut doan; nhung bay gid duoc hé 16 cho thdy tim gom
c6 vO sO nhiing trang théi y thic (/ tdm hanh) nholi ti, k€ can
nhau nhung khong cham vao nhau, va biét ldp nhau. Chi sau khi
thdy duogc ban chét dich thuc ctia tdim thic, hanh gia méi ¢6 thé
hiéu lam th€ nao moéttdm hanh trudcanh hudng dén tim
hanh ti€p theo. Nghiép, ciing giéng nhu moét manh riéng biét
ctia phan tng do duyén sinh, két hop cling véi Ai dé tao thanh
nhitng dong luc v6 hinh leo 14i cudc hanh trinh cta tam thuc,
giong nhu mét chiéc phi co duoc 1ai bdi mét siéu phi cong tu dong.
Hon nita, khitué gidckhai md, ddc biétdua trén nhiing dix
kién ctia thién dinh, cho thdy rang y thitc doc 1ap véi than, va rd
rang 12 y thitc van con ton tai sau khi than da chét, lac d6 hanh
gia thdy mot cach tuyét dsi chac chan rang nhitng dong luc cta
Nghiép va Ai gior day dang leo 14i tam thitc, sé ti€p tuc 14i tam
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thitc xuyén sudt qua céi chét. Hanh gid c¢6 thé thdy duoc tién
trinh tai sinh, va hiéu duoc Ly Duyén Khdi (paticca samuppada,).

Dt Phat da néi véi ton gia Ananda trong phan md dau cta Kinh
Pai Duyén (Mahanidana Sutta- Truong B Kinh 14):

Ndy Ananda, Ly Duyén Khéi ndy qud la thdm sdu, thdt su thdm sdu.

Theo y t6i, hanh gia can c6 trai nghiém nhap dinh (jhana) dé cé thé
thdy rd Ly Duyén Khéi. Tuy nhién, t6i hy vong rang véi 16 giai
thich va nhitng vi du t6i da néu trén sé gitp lam sang té doi chat
vé ban chat dich thuc va muc dich ctia tién trinh vé hinh da leo
14i tAm thuc di tir doi ndy sang doi khéc. [t nhat cac ban ciing biét
rang khi Ly Duyén Khéi (paticca samuppada) duoc hiéu ddy du, ta
cting c6 thé thdy rd lam thé nao tai sinh ¢6 thé xay ra ma khong c6
mot linh hdn nao ca.

5.2. Doi song la gi?

Mot trong nhing khé khan ma Phat ti thuong cam thay 1a gido
ly vé v6 ngd, ho thudng hoi néu khong c6 linh hon hay moét cai
ngd, thi day la cai gi? Céi gi dangsuy nghi, uéc mudn, cim
tho hay nhan biét? Cai gi dang doc bai nay? Noitém lai, doi
song la gi?

Mot trong nhitng bai kinh sau sic nhat cta kinh dién Phat gido la
kinh Ca-chién-dién Thi (Kaccanagotta Sutta- Twong Ung BK
12.15), kinh da déng mot vai tro quan trong trong lich s Phat
gido sau nay. Trong kinh nay, Ptc Phat day rdng phan lén quan
diém cua con ngudi vé ban chit cua doi song thuong roi vao
hai cuc doan: ho cho rang hoic ‘c6 mot linh hén’(thudng hang sau
khi chét) -> thuongkién), hodac la ‘khong c6 gi cd’(sau khi chét) -
> doan kién). That khéng may la qué nhiéu Phét ti hoang mang
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vé gido ly vd nga (anatta) va dang vao phe cua quan diém cho
rang ‘khong c6 gi cd’(sau khi chét).

Dac Phat da bac bdca haiquan diém véi mot ludn c hung
hén dua trén kinh nghiém. Quan diém cho rdng ‘c6 linh hon’
khong thé dung ving, bdi vi bat cit nhiing gi ¢ thé duoc cho la
c6 y nghia nhu la linh hén hay mét cdi ngd - than, y chi, &i, thic
hodc tdm - tat cad déu cb thé duogc thdy la vé thuong. Nhu Duc
Phat da n6i: “Ngudi ta khong thé néi cé6 mot linh hon, béi vi nguoi
ta c6 thé thdy su doan diét cua tat ca nhiing gi ¢ thé duoc xem la
linh hdn”. Mic khéc, quan diém cho rang ‘khong c6 gi ca’ ciing
khong thé dung ving, bdi vird rang la doi séng dang c6 mat!
Nhu Dttc Phatda khang dinh, “Ngudi ta khong thé néi rang
‘khong ¢6 gi ca’, bdi vi ngudi ta thdy cé su sinh khdi cua tat ca
cac hién tuong (/ phap). Do vy, nhumot vi  triét gia Phat gido la
ngai Long Tho (Nagajura- ctia thé ky thit 2 sau Tay lich) dd nhac
nhdmoi ngudi, rang Plic Phatrd rang di bac boéchu thuyét
Khoéng tuyét doi.

Tham chi ngay nay, phan 16n con ngudi van roi vao mot trong
hai cuc doan d6. Hodc cho la ‘’khéong c6 gi cd’, va tam, ai, doi
song hoan toan la mot ao tudng; hoac cho 1a ‘c6 mét linh hon bat
diét’ véi Thuong dé€'1a hé qua tat yéu. Ca hai déu sai.

Kinh Ca-chién-dién Thi ti€p tuc véi Pic Phatchi 16 rang c6
mot con dudng dung gitta da bi loaira khoi hai quan diém d6i
nghich nay. C6 moét su chon lua tha ba tranh duoc cd hai cuc
doan trén. Vay thicéi gi 1a ‘trung dao’ gitta hai quan diém cuc
doan” ¢6 linh hon” hoac ;’khéng c6 gi ca’? Bic Phatnéi “Con
duong trung dao &y la Ly Duyén Khoi” (paticca samuppada,).

Khi Ditc Phat néi rang gitt quan diém cho 1a c6 mot linh hén hay
cai nga (hay Thuong dé€) la khéng ding ving, vi ngudi ta cé thé
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thdy su doan diét, Ngai giai thich nhing gi Ngai muén ndi nhu
sau:

VO minh diét thi Hanh diét; Hanh diét thi Thuc diét.. .t su doan
diét ciia Sinh, thi Kho (dukkha) sé diét.

Ngai dé cap dén su doan diét cua tién trinh duogc goi 1a Ly Duyén
Diét. Tién trinh v6 hinh tuéng nay chinh 1a cii ma chdang ta nhan
dién 1a doi s6ng. Hon nita, né bao gdm ca tdt ca nhing “yéu
t6 dang ngd” doi 16t linh hon nhu 1a: than (mot phan ciaa danh
sic (nama-riipa)), ¥ chi (mot phan cua Hanh, déi luc 1a Ai (tanha),
Al (mdt phin cta Hanh va phidn 16n cua
Thu (upadana), Thic (viifiana) va Tam (moét phan caa Luc
Xt (salayatana) va thudng dong nghia véi Thic(vififiana). Trong
anh sang cua Ly Duyén Diét, nhiing ‘yéu t6 dang ngd’ nay duoc
thdy rd rang nhu la mong manh, khong dang ké, nho li ti va sé tan
bién ngay sau khi sinh khéi. T4t ca ching déu do duyén sinh,
chting chi ton tai bao 1au ching con dugc nhimg nhan duyén bén
ngoai ho trg, ma nhitng nhan duyén &y tu chiing cting khong 6n
dinh. Khi nhiing nhan duyén hd tro bén ngoai chdm dut thi
moi yéu t6 dang ngd &y cling tan bién. Vi nhiing yéu t8 ay khong
con ton tai mai, vi ching khong con ti€p tuc hién hitu, nén quan
diém cho rdng c6 mdt linh hén, mot cai nga hay mot Thuong
dé thuong hang 1a khong diing vitng.

Khi Ditc Phat néi rang quan diém cho la ‘tit ca déu Khong, tréng
rong, khong ¢6 gi cd’ cting khong ding vimg, bsi vi ngudi ta thy
c6 susinh khdicta (moihién tuong), Ngai gidi thich nhitng gi
Ngai muén néi nhu sau:

Do nhdn duyén V6 minh sinh Hanh, donhdn duyén Hanh sinh
Thiic trong doi ké'tiép..., do nhin duyén Sinh nén Kho'sinh (dukkha)!
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Ngai dé cap dén tién trinh duyén sinh goi la Ly Duyén Khéi. Mot
lan nita, tién trinh vé hinh tudng nay bao gdm tdt ca nhing
gi ching ta biét nhu la ‘doi song’. Boi vi ngudi ta thdy duoc su sinh
khoi nay, nén nguoi ta khong thé néi ching khong hién hitu. D6
khong phai 1a mét o tuong. Nhimng hién tuong nay cé that.

Mot vi du khéc c6 thé gitp ta hiéu r6 hon. Trong toan hoc, mot
diém la mét khai niém duoc rat ra tit khoa hoc vé doi séng. N6 mo
ta nhiéu phuong dién cua cac hién tuong c6 that. Tuy nhién, mot
diém khong c6 kich ¢&. N6 nhé hon bat cit su do luong nao ma ban
c6 thé goi y, tuy thé né 16n hon la ‘’khong ¢6 gi *. Trong mét nghia
nao dé, ngudi ta khong thé n6i mot diém hién hiru, boi viné khong
con mai, né khong ti€p tuc c6 mat trong khong gian. Tuy nhién,
ngudi ta khong thé néi 1a né khong hién hiru, vi né rd rang khéc
véi ‘’khong ¢é gi’. Mot diém (trong todn hoc) cling giéng nhu ban
chét ctia trdi nghiém y thic trong mot khoanh khac / sat-na.
Khéng c6 gi tiép tuc ton tai cho nén né khong thé 1a ‘mot cai gi
d¢’. Tuy vay, cé mot cai gi d6 sinh khai cho nén khong thé néi la
‘khong c6 gi ’. Giai phap cho su miu thudn nay 1a mét tién trinh
khong hinh tuéng, la con duong trung dao da bi loai ra.

Trong trudng phéi triét hoc Vé-da (Advaita Vedanta) cua An
do, phuong phédp phd bién 1a theo dudi tim hiéu cdu hoi “Toi 1a
ai?”. B6 1a mét cdu hoi stc tich, bao ham mot tién dé chua c6 su
déng thuan. Cau héi “Tai 1a ai?” cho rang ‘cé mot cdi toi’, chi cé
diéu nguoi ta khong biét ‘cdi tdi” dy la gi. Trong Kinh Tat Ca Lau
Hodc (Sabbasava Sutta- Trung Bo Kinh s6 2), Btic Phat goi nhing
sutim hiéudy la ‘phi nhu lytac ¥ (ayoniso manasikara), va
trong Pai Kinh Poan Tan Ai (Mahatanhasankhaya Sutta -
Trung B6 Kinh s6 38), Duic Phat mé ta diéu nay nhu la tan du ‘cua
tam hoai nghi ’ (kathamkatha). N6i cach khac, su tim hiéu &y khong
dua dén bat ctt diéu gi thdm sau. Su tim hiéunay ctua truong
phéi triét hoc Vé-da duoc néi la két thic véikinh nghiém vé
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mot thuc tai t6i hdu duoc moé ta 1a “ Cai d6 (thuc tai t6i hdu) la ban
”, (hay la tat tvam asitrong tiéng Sancrit = ban sé hoa dong
véi thuc tai t6i hdu). Nhung chu thuyét vé su két thiac &y chi lam
ndy sinh mot cau hoi khac: Vay thi “Céi d6” 1a ban, 1a céi gi? Duc
Phatkhong bao giddi vongvo quanh motvan dé theo
mot phuong cach v ich nhu vay, d6i véi Dic Phat Ngai sé noi:

“Ban la do duyén sinh” (Paticca samuppdado tvam asi)

C4i ma ngudi ta cho rang la ‘toi’, 1a cai nga hay linh hén, hoic la
‘mot 4o tudng’ hay 1a mét ‘su trong khong hoan toan’, r6 rang bay
gi® dugc thdy nhu la mot tién trinh vo hinh tuéng ctia Ly Duyén
Khdi, mot su ti€p ndi lién tuc do duyén sinh trdi lan tir doi nay
sang doi khac, chat chaa tdt ca nhiing gi ¢6 thé mang y nghia la
mot linh hon, nhitng “yéu t6 ddng ngd”, nhu t6i goi chung,
nhung khong c6 gi lién tuc hién hitu.

Vi thé, néu ban mudn khdm pha ra ‘ban la ai’, gior ddy ban da c6
cau tra 16i: Ly Duyén Khéi! Va néu ban mudén kham pha ra ‘doi
song la gi *, by gio ban ciing ¢6 cau tra 16i: Ly Duyén Khai!

Ly Duyén Khéi” (paticca samuppada), d6 1a doi song!
5.3. Tai sao c6 Khé?

Muc dich chinh cta Ly Duyén Khdila xac lap nguyén nhan vi
sao chung tadau khévatim racon dudngdé doan tru kho
dau mot 1an va mai mai. D€ hiéu duoc diém nay, bay gio ching
ta phdi xem laisukhdm phdra LyDuyén Khdicua buac
Phat trong boi canh cudc doi Puc Phat.

Bo- tat (mot vi chua gidc ngd nhung sé sém duoc gidc ngd) ngoi
dudi c6i BoO-dé trong dém Ngaigidc ngd véi muc dich duy
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nhdt la tim ra giai phdp chdm duat khé dau. Khi con la mét thanh
nién, Ngai da bi xtic dong sau sac khi thay hinh anh bi tham cta
moét ngudi gia, mot ngudi bi bénh, va moét ngudi chét. Nhan
thitc rang ndi khd ctia gia, bénh, chét cling la s§ phan chic
chan ctia chinh minh, ngai da tir bé gia dinh dé di tim duong thoat
khd. Dudi gbc cay Bo-dé, Bo-tat da nhap cac tang thién 1an dau tién
ké tir khi ngai con 1a mét cdu bé. Nhu vay sau khi tang cuong stc
manh cta tdm, ngai da theo dudi mét phuong phap tim hiéu goi
la ‘nhu lytdc v’ (yoniso manasikara), theonghia denla “hoat
dong cta tdm quay trd vé véi ngudn c6i”. Véan dé 1a dau khé, dac
biétla su dau kho hinh nhu khong thé tranh duoc véi tudi gia,
bénh tat va cai chét. Do tim van dé dén tan c6i ngudn cua né, va
c6i ngudn ctia né duoc thay chinh la Sinh.

Sinh la nguyén nhdn ciia Kho (Jati- paccaya dukkha)

Nhu da trinh bay & trén, Sinh la mét nguyén nhan du dé€ dua dén
khd dau, nghia 1a Sinh phai lam phat khéi Khé (dukkha). T4t ca
moi chiing sanh duoc sinh ra sé phai gia, bénh roi chét, va trai
nghiém Khd khong thé tranh duoc lién két véi tién trinh d6. Nhu
vdy, Sinh chinh la van deé.

Nhén duyén d4u tién nay ctia Ly Duyén Khéi hi€ém khi nhan dugc
suquan tdm dung muc. Sinh bao ham rat nhiéu y nghia quan
trong. Trudc khidat duoctué gidcthdm sduvé Ly Duyén
Khéi dudi goc cdy Bo-dg, cling gidng nhu nhiéu nguoi khéc, Bo-tat
da séng trong hy vong rang bang cach nay hay cach khac ngai
c6 thé dat duoc hanh phuc vién man trong doi nay hay doi sau.
Bay gi ngai thdy rang Hitu (bhava) lién quan chat ché véi Khé.
Khoéng c6 hanh phac vién man nao c¢6 thé tim thdy trong bat ct
mot hinh thai hién hitu nao, nhu Puac Phat da day trong Tang Chi
BK (1.328):
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Ciing giong nhw mot mdu phdn nhé xiu ciing boc mui hoi thoi, vi thé'ta
khong khuyén nghi bdt cit mot sw hién hitu nhé bé ndo, di chi ldu
bang thoi gian biing ngon tay.

Mot vi du c6 thé gitp ta hiéu ré hon. Mot ngudi dugce sinh ra trong
mdt nha tt khac nghiét, 16n 1én trong nha ti d6, trai qua tat ca thoi
gian trong nha tu, va chi ¢6 thé biét doi song trong ti. Ngudi d6
tham chi khong ngd rang c6 thé c6 bat cit cai gi ton tai ngoai nha
tu. Vi vay ngudi &y séng an vui trong tu. C6 nhitng tu nhan suy
nghi tich cuc, bdi vi ho tiing tham du cac cudce hdi thao vé nha tu,
ho bat dau nghi rang nha tu la noi tuyét voi thay vi 1a noi khac
nghiét. Tham chi ho con sang tac bai hat nhu “T4t ca nha tu déu
tuoi sang va xinh dep...Thuong d€ nhan tir da tao ra chung!”. Mot
s tli nhan khac tham gia dich vu xa hoi, véi long nhéan &i ho trang
hoang cac xa-lim cho nhitng tt nhan khéc. Khi c¢6 tti nhdn nao
bi hanh ha hoac bi triing phat trong ti1, ho nghi rang c6 diéu gi sai
da xdy ra va ho tim ngudi dé dé toi. Néu c6 ai d6 goi ¥ rang ban
ch4t dich thuc ctia nha ti1 1a dau khg, thi y kién nay bi ho bac bo va
cho rang ngudi 4y 1a ké bi quan, va bao ngudi &y “Thoi, kiém cai
gi vui hon dé1am di!”. Vao mét dém trang tron, mét tii nhan kham
phé ra mét canh cia d€ di khoi nha tu, va 6ng &y da di ra. Chi dén
ldc d6 dng ta m&i biét rang ban chat nha tu 1a noi dau khé va ban
khong thé nao thay déi né duoc. Ong ta trd vao va ké cho cac ban
tu vé diéu nay. Phan 16n tu nhan khong tin, ho tham chi khong
tudng tuong ra cai gi khac hon ngoai nha tu cta ho. Khi tt nhan
kia néi rang nha ti1 1 noi dau khé, va chdm dit doi s6ng trong tu
la hanh phtc, 6ng ta bi tat ca ban tu két t6i la “ké chu truong dao

Ry

tau”.
Doi ltic ¢6 ngudi qud trach toi, néi rang,” M4y nha su cac ong

dang tim cach chay tron thé gidi thuc tai nay!” T6i tra 101 ” Bung
qué! Cudi cung thi ciing c6 nguoi hiéu duoc dao Phat!”. Chu
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truong ‘chay trén’ c6 gi sai, nhat 1a khi ngudi ta biét rang thé
gi6i thuc tai la mot nha tu khac nghiét?

Kinh nghiém gidc ngd ctia Ptc Phat bat dau bang trai nghiém
nhdp céac tdng thién. Nhing giai doan ‘budng xa" nay cing la
nhing giai doanhy lacngay canggia tang. Sau khi xudt
dinh, hanh gia c6 thé suy ngam tai sao nhdp cic ting thién la
niém hy lac sdu ddm va thanh tinh nhét trong cuéc doi minh ti
trudc dén nay. Nguyén nhan ctia niém hanh phic nay la gi? Ngai
Ajahn Chah thuong néi viéc nay giéng nhu c6 soi day thing budc
chit vao ¢6 mot ngudi qué 1au, r6i bong nhién c6 mot ngay soi day
thitng duoc thdo gdra. Nguoi dy cdm thdy hanh phucva sang
khodi la viganh nidng dau khéto 16n ma nguoi dy phai chiu
dung nay khong con nita. Niém hy lac ngdt ngay ctia nhdp dinh la
vi hanh gia da thoat khoi cai ma ngudi ta goi la “thé gidi thuc tai’,
du chi 1a tam thoi. Khi Pdac Phat tram tu vé cic tang thién,
ngai nhan thic rang thé gidi thuc tai 1a dau khd, d6 1a mot nha tu,
va thoéat khoi nha tu la hanh phic. Ngai chi biét dugc diéu nay mot
khi ngai da buéc rakhoi nha tu. B6 la mét trong nhitng muc
dich cta nhap dinh. Nhap dinh cling con duoc goi la ‘gidi thoat’
(vimokkha).

Ngay ca cac vi A-la-han, cac tdng ni da gidc ngd, cling phai trai
nghiém khd dau. Ho chua giai thoat khoi khd dau, vi ho van con &
trong thé gidi ndy, con & trong nha tu. Su khac nhau chu yéu gitta
mdt ‘tit nhan’ binh thudng va modt vi A-la-han 1a chac chan vi nay
s& sém roibd nhatu. Su dungvi du tuTruéng Liao Tang
Ké (Theragatha 17.2), mot vi A-la-han giéng nhu mét ngudi thg
da hoan thanh cong viéc ctia minh va bay gi¢ dang binh than chd
nhan luong. Trong bai kinh ” Mii Tén” (Sallatha Sutta — Tuong
Ung BK 36.6), khd dau duoc mo ta nhu 1a ngudi bi ban hai miii
tén. Vi A-la-han chi bi bin mdt mai tén.” Hai mii tén’ 1a 4m
chi ndi dau khd vé than va dau khé vé tam. Vi A-la-han, mot
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minh trong th€ gidi nay, chi trdi nghiém dau khdé vé than, nhung
nhu vay ciing da dé néi rang vi A-la-hdn van phéi chiu khé
dau trong doi nay. Nhu vi Ty-kheo-ni da gidc ngd la Vajira giai
thich (Tuong Ung BK, 5.10), nhiing gi mot vi A-la-hdn cam tho chi
la cam nhan khé sinh va khé diét, va diéu nay ciing duoc Duc
Phat xadc nhéantrong Kinh Ca-chién-dién-thi (Kaccanagotta
Sutta- Tuong Ung BK 12.15) nhu da dé cap & phan trén. Céc vi A-
la-hén 6 trai nghiém dau kho bdi vi tat ca Hitu (bhava) va Sinh
(jati) déu la Khé. Chi khi ndo cac vi dy vién tich, hay Nhap Niét-
ban (paranibbana) 1a lac chdm dat hién hitu thi Khd mdéi doan
diét moét 1an va mai mai.

Niét Banla suchdm duthién hitu (Bhava-nirodho nibbananam)
(Tang Chi BK 12.68)

Sau khi da kham phé ra r:?mg Httu (bhava) va Sinh (jati) la nguyén
nhan ctia Khd (dukkha), rang chtng phai tao ra dau khd, van
déchinh 1a lam th€ nao déchdm dutkhoéng con hién
hitu (punabhava) va tai sinh nita. Nhu nhiéu nguoi da biét mot
cach chinh x4c (day la nhitng ngudi danhin rathé gidi thuc
tai nay 1a mot nha ti va khong pht nhan su that nay) rang muc
dich cua tu tdp Phat gido 1a chadm dut vong ludn héi sinh tir, mot
cudc hanh trinh dai vd tdn qua vo soki€p, va thoat khdi vong
quay thic ddy khong ngung cua banh xe tai sinh.

Vi thé Bo-tat ti€p tuctheo dudiphdp mhu lytic vy’ (yoniso
manasikara), nghia la “hoat dong cua tam quay tr& vé véi ngudn
c6i”, dé kham pha ra nguyén nhan cta Hitu (bhava) va Sinh (jati).
Ngai do tim nhitng nguyén nhén lién tuc k€ ti€p nhau, gio day
duoc biét nhu 1a Ly Duyén Khéi, tir Ai (tanhd) di nguoc trg
lai dén V6 minh (avijja). Chinh V6 minh dugc xem nhu la ‘ké t6i
dd’ chu yéu.

39



V6 minh 12 gi? V6 minh (avijja) van ludn duoc giai thich nhu la
khong hiéu tron ven Tt Diéu DE€. N6i cach khac, ngudi ta khong
hiéu rang minh dang & trong nha tu. That dang kinh ngac khi c6
rat nhiéu ngudi van phu nhan dén cung ndi khd dau cua doi
s6ng dén ndi ho bi€u 16 nhitng dau hiéu nghiém trong khi khong
thé thich ing duoc véi tudi gia, bénh tat va cai chét. Mot s6 ngudi
khac thdm chi con ngac nhién khi thdy nhiing su viéc d6 xay ra,
vabi€u 16 nhiing phan Gngr6i loannhu tic gidn hay dau
dén! Suvo minh ctia ching tala khong biét rang doi séng ¢6
thé stta d6i duoc.

Nhu moi Phat tu déu biét, con dudng bude ra khdi nha tu, chdm
duat téi sinh va ndi dau khd khong thé tranh khoi ti€p theo sau,
la tu tdp Bat Thanh Pao dua dén dinh cao la nhdp dinh (samma-
samadhi). Nhung diém nay la dé tai cia mot bai nghi luan khéc.

& day, t6i mudn néi thém ring Ly Duyén Khéi thudng duoc xem
nhu la mét dinh nghia khac cta chén 1y tha hai trong T Diéu D§,
dé 1a nguyén nhéan cua Khé, va Ly Duyén Diét la mét dinh nghia
khéc ctia chan ly tha ba, d6 1a su chdm dut Khé (Tuong Ung BK
12.43). Nhu vady, muc dich chinh cta Ly Duyén Khdi, tuong
duong véi chan 1y thithai ctia Ta Diéu Dg, 1a dé€ tra 161 cAu héi “Tai
sao ¢6 Kh6?”. Va muc dich chinh ctia Ly Duyén Diét, tuong duong
véichan ly tha ba, 1a dé trd 16i cau héi “Lam thé nao dé cham
duat Khé?”

i
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Két Luin

Trong bai nghi luan nay, to6i da c§ gadng mo ta tit ca nhitng gi vé
Ly Duyén Khéi (paticca samuppdda). Tdi bat ddu bang cach trinh
bay tiéu chudn vé mudi hai nhdn duyén ti€p néinhau, vay
nghia cia ching nhu chinh PBtic Phat da diinh nghia. Tt nhiing
dinh nghia 4y, 16 rangrang LyDuyén KhéinhuDic
Phat muén chang ta hiéu, 1a trai dai hon mot doi séng.

ROi t6i ti€p tuc ban dén mot kifu mau Tay phuong vé nhan qua,
dé la “diéu kién can va du ”, va lam thé nao chung an khép
thatvita vanvéi khudén mauludt nhan qua (idappaccayata)
ctia Phat gido. Sau d6 t6i da st dung ki€u mau “diéu kién can va
du” dé soi sang thém vé nhing hinh thai khac nhau ctia méi quan
hé nhan qua gitta mo6t cap nhan duyén.

To6i da néi ra ngoai dé moét chat véy nghiacua hai
tu sanditthika va akdlika, va mét phan goi la “Hiéu sai nghia
Kinh”, véi y muodn tra 16i cho mét vai nguoi da bac bo (do ngd
nhan, ma t6i hy vong la da chiing minh duoc) su kién la Ly Duyén
Khéi trong cac bai kinh ching té da trai dai hon mét doi song.
Mac du 16i tranh luan & day hoi c6 tinh cach chuyén mén, né da
lam néi bat su quan trong ctia Nghiép va Tai sinh trong Gido
Phap ctia Ptc Phat. Nghiép va T4i sinh r6 rang khong phadi chi 1a
phén van héa thém vao sau nay, nhu mét vai tac gia hién dai bi
thong tin sai lac d@ muén ching ta hiéu nhu vay, nhung la mot
phan chinh yéu cta gido 1y c6t 161 vé Ly Duyén Khdi.

Cudi cuing, t6i da gidi thiéu mot phan hiém khi dugc dé cap trong
cac bai nghi ludn vé Ly Duyén Khdi: muc dich cia Ly Duyén
Khéila gi? To6i daching torang muc dichctia Ly Duyén
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Khéi khong chi la chat liéu cho céc tranh ludn mang tinh tri thiec.
That vay, Ly Duyén Khdi da chiing t6 1am thé€ nao ¢é thé ¢ tai
sinh ma khong c6 moét linh hon, né con hé 16 cho ta biét doi song la
gi, va né giai thich tai sao ¢6 Kho, cing véi phuong cach dé hoan
toan chdm duat Khé. Ly Duyén Khéi da tra 10i cho nhitng cdu hoi
quan trong do.

Khong c6 githdi quakhi néi rang Ly Duyén Khdila trong
tam cua Gido Phap. Nhubuac Phatda day, nguoi hiéu duogc
Ly Duyén Khdéi moét cach chinh xécla nguoi da thdy Phép. Va
nguoi da thdy Phép tron ven, la nguoi da nhap vao dong thanh va
chang bao lau sé cham dt toan bd khé dau cta kiép ngudi. Cau
nguyén rang ngudi dé 1a ban!

B
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INTRODUCTION

The Buddha's teaching called paticca-samuppada, usually translated as dependent
origination, is fundamental to the Dhamma (Truth) awakened to by the Buddha
on the night of his enlightenment. The Buddha is recorded to have said:

“One who sees dependent origination, sees the Dhamma. One who sees the
Dhamma, sees dependent origination.”!

Furthermore, the understanding of dependent origination is an integral part of the
delusion-shattering insight that brings one to the state of ‘one who has entered the
stream’ (sotapanna), destined for full enlightenment within a maximum of seven
more lives. It is stated by the Buddha that one who has entered the stream may be
considered as possessing five attributes:?

1. Unshakeable faith in the Buddha, as opposed to other religious leaders.

2. Unshakeable faith in the Dhamma, as opposed to other religious beliefs.

3. Unshakeable faith in the Sangha, the enlightened members of the monastic
community.

4. Very high standard of morality, “dear to the enlightened ones”.

5. Accurate understanding of dependent origination, and its corollary
idappaccayata (causality).

Therefore it is fair to say that the correct understanding of dependent origination
can only be known by the enlightened ones, that is by the streamwinners, once
returners, non returners and arahants. This goes a long way to answering the
question why there is so much difference of opinion on the meaning of dependent
origination.

In this essay I will discuss the meaning of the twelve factors that make up the
standard description of dependent origination. Then I will analyse the nature of the
causes linking each pair of neighbouring factors, using a Western model of
causality. Having explained what the Buddha meant by dependent origination, I
will then examine perhaps the most interesting question “Why did the Buddha
place such importance on dependent origination? What is its purpose?”. In this
final section, I will propose that the function of dependent origination is threefold:

1. To explain how there can be rebirth without a soul.

2. To answer the question “What is life?”.
3. To understand why there is suffering, and where suffering comes to an end.

So let us begin by seeing what the Buddha meant by dependent origination.



1. DEPENDENT ORIGINATION—STANDARD
DESCRIPTION

Avijjapaccaya, bhikkhave, sarikhara; sarikharapaccaya  vifinanam;
vifiidnapaccayd namaripam; namaritpapaccayd saldyatanam; saldyatanapac-
caya phasso; phassapaccaya vedand; vedandpaccayd tanhd; tanhapaccaya
upadanam;  upddanapaccaya@ bhavo; bhavapaccaya jati;  jatipaccaya
jaramaranam sokaparidevadukkhadomanassupdyasa sambhavanti. Evametassa
kevalassa dukkhakkhandhassa samudayo hoti. Ayam vuccati, bhikkhave, patic-
casamuppado.

Avijjadya tveva asesaviraganirodhd sarikharanirodho; sarikharanirodha
vifiananirodho; vifitananirodhd@ namariipanirodho; namaripanirodhd salaya-
tananirodho; salayatananirodhda phassanirodho; phassanirodha vedananirodho;
vedananirodhda tanhanirodho; tanhanirodhda updadananirodho; upadananirodha
bhavanirodho; bhavanirodha jatinirodho; jatinirodha jaramaranam sokapari-
devadukkhadomanassupdyasa nirujjhanti. Evametassa kevalassa dukkhakkhan-
dhassa nirodho hoti.

“From delusion as condition, volitional formations (come to be); from
volitional formations as condition, consciousness; from consciousness as
condition, name-and-form; from name-and-form as condition, the six sense
bases; from the six sense bases as condition, contact; from contact as
condition, feeling; from feeling as condition craving; from craving as
condition, clinging; from clinging as condition, existence; from existence as
condition, birth; from birth as condition, aging-and-death, sorrow,
lamentation, pain, displeasure, and despair come to be. Such is the origin of
this whole mass of suffering.

But from the remainderless fading away and cessation of delusion comes
cessation of volitional formations; from the cessation of volitional
formations, cessation of consciousness; from the cessation of consciousness,
cessation of name-and-form; from the cessation of name-and form, cessation
of the six sense bases; from the cessation of the six sense bases, cessation of
contact; from cessation of contact, cessation of feeling; from the cessation of
feeling, cessation of craving; from the cessation of craving, cessation of
clinging; from the cessation of clinging, cessation of existence; from the
cessation of existence, cessation of birth; from the cessation birth, aging-
and-death, sorrow, lamentation, pain, displeasure, and despair cease. Such is
the cessation of this whole mass of suffering.”3

1.1. The meaning of the twelve factors, as defined by the
Buddha

It is important for us to understand exactly what the Buddha meant by these
twelve terms. Fortunately, when the Buddha taught the Dhamma, he also
explained in great detail what he meant by what he said. Admittedly, some terms
would be used in slightly different contexts in different suttas. The Nidana
Sarmyutta,* however, is a collection of suttas that are completely concerned with
paticca-samuppada. The second sutta in this collection is called the Vibhanga Sutta.



Vibhanga means the explanation of the terms used. As far as dependent origination
is concerned, in this sutta the Buddha gives the clearest explanation of what each
of these terms mean.

Using Bhikkhu Bodhi's translation of the Vibhanga Sutta,®> the meaning of these
twelve terms will now be explained. Also, with the aid of some other suttas, the
meaning of two of the most controversial terms will be clarified.

First of all, the Buddha said:

“What, bhikkhus, is aging-and-death? The aging of the various beings in the
various orders of beings, their growing old, brokenness of teeth, greyness of
hair, wrinkling of skin, decline of vitality, degeneration of the faculties: this
is called aging. The passing away of the various beings from the various
orders of beings, their perishing, their break up, disappearance, mortality,
death, completion of time, the break up of the aggregates, the laying down
of the carcass: this is called death. Thus this aging and this death are
together called aging-and-death.”

It is quite clear here that the Buddha was talking about death in the usual meaning
of the term, not a death in a moment (which is a term that some people mistakenly
use). It means the death that you call an undertaker to settle.

“And what, bhikkhus, is birth? The birth of the various beings into the
various orders of beings, their being born, descent [into the womb],
production [abhinibbatti = rebirth], the manifestation of the aggregates, the
obtaining of the sense bases. This is called birth.”

The meaning of the term “various orders of beings”, is fully brought out by a
passage in another sutta specifically dealing with dependent origination, the
Mahanidana Sutta:®

“With birth as condition there is aging and death. How that is so,
Ananda, should be understood in this way. If there were absolutely
and utterly no birth of any kind anywhere—that is, of gods into the
state of gods, of celestials into the state of celestials, of spirits,
demons, human beings, quadrupeds, winged creatures, reptiles, each
into their own state—if there were no birth of beings, of any sort into
any state, then, in the complete absence of birth, with the cessation
of birth, would aging and death be discerned?”

“Certainly not, venerable sir.”

Again, it is quite clear here that birth means what we would normally consider it
to be: the arising in the human realm of a being in the womb.

“And what, bhikkhus, is existence [bhava]? There are these three kinds of
existence: sense-sphere existence, form-sphere existence, formless-sphere
existence. This is called existence.”



Because this term, bhava, is often misunderstood I will explain its meaning in
further detail.

The above classification of existence into three realms is sometimes called the
tiloka, the three worlds. The kamaloka are the worlds dominated by the five senses.
They are the human realm, the animal realm, the realm of ghosts, the hell realms
and the deva realms up to, but not including the brahmaloka. The riipaloka are the
silent worlds wherein one exists in the jhana attainments. They begin with the
brahmaloka and include several other realms based on higher jhanas. The ariipaloka
are the worlds of pure mind, wherein one exists in one of the four immaterial
attainments. The riipaloka and ariipaloka are the jhana experience attained at the
moment of death that continues for vast periods of time, transcending cataclysms
of universes and counted in, sometimes, thousands of aeons.

To understand the full meaning of bhava one has to go to the Ariguttara Nikdya,”
where Venerable Ananda asks the Buddha, “What is bhava?” The Buddha responds
by questioning Ananda: “If there was no kamma ripening in the kamaloka, would
there be existence in the realm dominated by the five senses?” He then asks the
same about the other two realms: “If there was no kamma ripening in the ripaloka,
would there be existence in the ripaloka? If there was no kamma ripening in the
arupaloka, would there be existence in the ariipaloka?” Accordingly, Ananda replies
“certainly not” to each question. The Buddha then further explains: “So, Ananda,
you can regard kamma (the actions of body, speech and mind) as the field, you can
regard consciousness as the seed, and you can regard craving as the moisture.
Thus, for beings who are blinded by ignorance and fettered by craving, there is the
establishment of the consciousness in this lower realm, in the hinadhatu (ie. the
realms dominated by the five senses), (and so forth for the two higher realms of
existence). Thus there is in the future more existence (punabbhava), rebirth
(abhinibbatti)”. Here the Buddha was giving the simile of plants growing, with
kamma as the field, and consciousness as the seed, which is fed by the moisture of
craving to explain how bhava is a cause for rebirth (jati).

“And what, bhikkhus, is clinging [sometimes translated as ‘fuel’]? There are
these four kinds of clinging: clinging to sensual pleasures, clinging to
[wrong] views, clinging to rules and vows, clinging to a doctrine of self.
This is called clinging.

And what, bhikkhus, is craving? There are these six classes of craving:
craving for forms [sights], craving for sounds, craving for odours, craving
for tastes, craving for tactile objects, craving for mental phenomena. This is
called craving.

And what, bhikkhus, is feeling [vedana®]? There are these six classes of
feeling: feeling born of eye-contact, feeling born of ear-contact, feeling born
of nose-contact, feeling born of tongue-contact, feeling born of body-contact,
feeling born of mind-contact. This is called feeling.

And what, bhikkhus, is contact? There are these six classes of contact: eye-
contact, ear-contact, nose-contact, tongue-contact, body-contact, mind-
contact. This is called contact.



And what, bhikkhus, are the six sense bases? The eye base, the ear base, the
nose base, the tongue base, the body base, the mind base. These are called
the six sense bases.

And what, bhikkhus, is name-and-form [nama-ripa]? Feeling, perception,
volition [cetana], contact [phassa], and attention [manasikara]: this is called
name. The four great elements and the form derived from the four great
elements: this is called form. Thus this name and this form are together
called name-and-form.

And what, bhikkhus, is consciousness? There are these six classes of
consciousness: eye-consciousness, ear-consciousness, nose-consciousness,
tongue-consciousness, body-consciousness, and mind-consciousness. This is
called consciousness.

And what, bhikkhus, are the volitional formations [sarikhara]? There are
these three kinds of volitional formations: the bodily volitional formation,
the verbal volitional formation, the mental volitional formation. These are
called the volitional formations.”

The meaning of sarikhara is sometimes debated because this is a word that does
have many meanings in different places. If one wishes to see the word sarikhara
used as a cause for rebirth, one can go to the Sarikharupapatti Sutta.® Sarikharu-
papatti means ‘rebirth according to sarikhara’. Here, the Buddha talks about how
certain beings arise in different realms according to their planned actions of body,
speech or mind. These are actions of body, speech and mind, which are
accompanied by will (cetana); and it is this kamma which gives rise to future
rebirth. This is called sarikhara.

In another suttal® the Buddha talks about how, if a person who has ignorance
(avijjagato, who has gone to ignorance) plans a meritorious sarikhara (pufifiam
sarikharam abhisankaroti), his consciousness goes to a meritorious place. If he plans
a demeritorious sarikhara (a-pufiiam sankharam abhisarikharoti), his consciousness
goes to an apufifia place, a demeritorious place. If he plans an anefija sarikhara
(anefija being something in-between), then his consciousness goes to that place
accordingly. Again, this shows that there are three types of sarikhara—meritorious,
demeritorious and in-between—and that sarikhara is the working of kamma. In
much the same way that kamma can be made by body, speech and mind, so too
there are three types of sarikhara—body, speech and mind sarikhara.

“And what, bhikkhus, is ignorance [avijja]? Not knowing suffering, not
knowing the origin of suffering, not knowing the cessation of suffering, not
knowing the way leading to the cessation of suffering. This is called
ignorance.”

1.2. Causality and the twelve factors

Alongside dependent origination, the Buddha also taught idappaccayata, causality.
The standard formula of causality is as follows:



“When this is, that is. From the arising of this, that arises.

When this is not, that is not. From the ceasing of this, that ceases.”!!
Iti imasmim sati idam hoti, imassuppada idam uppajjati.

Imasmim asati idam na hoti, imassa nirodha idam nirujjhati.

The first feature of such causality that must be emphasized is that there can be a
substantial time interval between a cause and its effect. It is a mistake to assume
that the effect follows one moment after its cause, or that it appears simultaneously
with its cause. In Buddhist causality, the cause and its effect can be separated by
any length of time.

The above two Pali phrases imasmim sati, idam hoti, and imasmim asati, idam na hoti
are grammatical constructions called in Pali ‘locative absolutes’. In Professor A.K.
Warder's Introduction to Pali,'?> the author states categorically that, in such a
grammatical construction, the subordinate action (the cause) can precede or be
simultaneous with the main action (the effect). As far as the Pali is concerned, the
grammar allows the cause to precede the effect by any length of time interval.

For example, in the Nidana Samyutta'® the Buddha states:
“When birth is, death is. From the arising of birth, death arises.”

It has been shown already that in the Nidana Samyutta ‘birth’ and ‘death’ are to be
understood in their common meanings. It is clear that birth and death do not
happen simultaneously. Nor does birth precede death by just one moment. Birth
can sometimes precede death by many years—80, 90, 100, even 120 years.

I have emphasized this point because of the misunderstandings about dependent
origination presented by some modern authors on the subject. The fact remains
that there can be a substantial time interval between a cause and its effect.



2. ON THE MEANING OF SANDITTHIKA AND
AKALIKA

Some modern writers have suggested that the effect must arise simultaneously with
its cause, or arise just one moment after, for this to qualify as a Dhamma which
can be ‘seen here and now’ and be ‘immediate’. They argue that since the Dhamma
is sanditthika and akalika, and dependent origination is one of the central features
of the Dhamma, therefore dependent origination must be sanditthika and akalika.
But does sanditthika mean ‘seen here and now’? Does akalika mean ‘immediate’? As
I will now show, these translations can be misleading.

The passage in the suttas which gives the clearest indication of the meaning of
sanditthika is in the Mahddukkhakkhandha Sutta.'® In this sutta, the dangers of
sensual pleasures are described by seven examples of consequences to be
experienced in this life, and all seven are described as sanditthika. This is in
contrast to the consequence of sensual pleasures described in the sutta's next
paragraph that are to be experienced after death and are called samparayika.
Clearly, sanditthika and sampardyika are antonyms (words with opposite meanings).
In this context, sanditthika must mean ‘visible in this life’. Although some Pali
words carry slightly different meanings in different contexts, this is rare and it
seems reasonable to assume that sanditthika mans ‘visible in this life’ in all other
contexts as well.

Sanditthika and kalika (the opposite of akalika) are used together in a revealing
phrase which occurs three times in the suttas.!®> The phrase, with minor variations
in each sutta is as follows:

“I don't run after what is kalika, having abandoned what is sanditthika.
I run after what is sanditthika, having abandoned what is kalika.”

N'aham sanditthikam hitva, kalikam anudhavami.
Kalikam hitva, sanditthikam anudhavami.

In these three contexts, sanditthika and kalika are clearly direct opposites,
antonyms again. Thus it is reasonable to assume that the opposite of kalika,
akalika, must be synonymous with sanditthika. That is, sanditthika and akalika have
essentially the same meaning. They both refer to that which is ‘visible in this life’.

For example, the Buddha encouraged such practices as maranassati, the meditation
on death, and many monks, nuns and lay Buddhists practise this method of
meditation with liberating results. Maranasati is certainly a part of the Dhamma
that is sanditthika and akalika. So, if these two Pali words really did mean ‘here and
now’ and ‘immediate’, maranasati would be next to impossible—one would need to
be dead to be able to contemplate death in the ‘here and now’, ‘immediately’!
Obviously, sanditthika and akalika do not have such a meaning. They both refer to
something visible in this life, as opposed to what may only be known after one has
died.

It is because each one of the twelve factors of dependent origination can be seen in



this life, and their causal relationship can also be seen in this life, that dependent
origination spanning more than one life qualifies as a Dhamma that is sanditthika
and akalika.

You may not be able to directly see your own death, but you can see death
occurring every day in the hospitals, on the television or in the newspapers. You
don't have to wait until some afterlife to understand the truth of death. You have
also seen birth, maybe not your own, but that of many others. You can verify the
truth of birth in this very life. Then by seeing human beings in their various stages
from birth to death, you can verify in this life that birth is the cause of death. This
is why the part of dependent origination ‘with birth as a condition, aging and
death’ is a Dhamma that is sanditthika and akalika, to be seen in this life.

You cannot see all the twelve factors in this moment, because they do not occur all
in one moment. But you can see a manifestation of each factor in this very life.
That, also is why dependent origination is sanditthika and akalika.

You can also see in this life the causality that links each pair of neighbouring
factors. Through the development of penetrating insight empowered by tranquil
meditation, you can see in this life how feeling (vedand) gives rise to craving
(tanha). You can similarly witness how craving gives rise to clinging/fuel
(upadana). And you can likewise understand in this life how craving and
clinging/fuel produces existence (bhava) and birth (jati) in the next life.

The way that one sees such causality stretching beyond death may be explained by
paraphrasing the Buddha's simile in the Mahdsihanada Sutta.'® One can know from
data seen in this life that a person's conduct will lead them to an unpleasant rebirth
in just the same way that one can know that a person walking along a path with no
fork must fall into a pit of coals further along that path. Thus, even the causality
that links connected factors on either side of death also qualifies as a Dhamma
which is sanditthika and akalika, to be seen in this life.

I have discussed this issue at length here only because the misunderstandings over
the meaning of sanditthika and akalika have resulted in a misconceived rejection of
the Buddha's clear intention to let his dependent origination span more than one
life.



3. CAUSALITY AND THE NECESSARY AND
SUFFICIENT CONDITIONS

I have already introduced the Buddha's formula for causality, idappaccayata, earlier
on in this essay. Here I will show how idappaccayata relates to what in Western
logic we call a ‘necessary condition’ and a ‘sufficient condition’. This modern
analysis of causes throws much light on idappaccayata and dependent origination.

A necessary condition is a cause without which there would be no effect. For
example, fuel is a necessary condition for a fire. Without fuel there can be no fire.
The necessary condition is expressed by the second half of idappaccayata:

“When this is not, that is not. From the ceasing of this, that ceases.”

A sufficient condition is a cause that must always produce the effect. For example,
a fire is a sufficient condition for heat. A fire must cause heat. The sufficient
condition is expressed by the first half of idappaccayata:

“When this is, that is. From the arising of this, that arises.”

In order to demonstrate the difference between these two types of causes I will use
the example just given. Fuel is a necessary condition for fire, because with the
ceasing of fuel, the fire ceases. But fuel is not a sufficient condition for fire,
because fuel doesn't always produce fire—some fuel remains unlit. Fire is a
sufficient condition for heat, because fire must cause heat. But fire is not a
necessary condition for heat, because without fire there can still be heat—heat can
be generated from other sources.

So a necessary condition is a cause without which there would be no effect, and it
is expressed by the second half of idappaccayata. A sufficient condition is a cause
that must produce the effect, and it is expressed by the first half of idappaccayata.
Together they make up Buddhist causality.

The ‘forward’ order of paticca-samuppada, when analysed, shows that only some of
the first eleven factors are a sufficient condition for the factor following. Those
factors linked by a sufficient condition, meaning that the following factor must
come about sooner or later as a consequence of the preceding factor, are as
follows:

avijja - sanikhara
Vifinana - namarupa
namaripa - sald@yatana
sal@yatana - phassa
phassa - vedana

tanha - upadana

bhava -jati
jati - dukkha


Sunyo


Thus, when there is avijja, there will inevitably occur some kamma formations
inclining to rebirth. When there is vififiana, there must be namariipa, salayatana,
phassa and vedana. When there is tanha, there will be upadana. Also, bhava is
sufficient to produce birth (see AN3.76). Then, most importantly, jati must produce
dukkha. Having been born one must suffer dukkha. Therefore, the only escape from
suffering is to cease being reborn. As Venerable Sariputta said:

“In brief, to be reborn is dukkha, not to be reborn is sukha (happiness).”!”

It is of interest now to look at the links that are not sufficient conditions.

Sankhdra is not a sufficient condition for rebirth linking consciousness and the
stream of consciousness that follows. This is because, having produced many
rebirth-inclining kamma formations early on in one's life, it is possible to make
them all null and void (called ‘ahosi kamma’) with the attainment of arahant,
which attainment eliminates the stream of consciousness that would otherwise
begin at rebirth.

The fact that upadana is not a sufficient condition for bhava is similar to sarikhara
not being a sufficient condition for vififiana. Through the development of the noble
eightfold path as far as full enlightenment, no new upadana are generated and all
previous upadana becomes ineffective in producing a ground for a new existence or
bhava. The upadana previous to full enlightenment becomes, as it were, ‘ahosi
upadana’.

Even more obvious, vedana is not a sufficient condition for tanha. Vedana are
certainly experienced by arahants, but they never generate tanha. Moreover, for
ordinary people, not every vedana produces craving.

Some Western Buddhists have proposed that the ‘forward’ order of paticca-
samuppada can be halted by ‘cutting’ the process between vedana and tanha. Often I
have heard some suggest that rebirth can be avoided through using sati
(mindfulness) on vedana to stop it generating tanha and the following factors of
paticca-samuppada. This is, in my understanding, misconceived on two grounds.

First, the ‘forward’ order of paticca-samuppada was never intended to demonstrate
how the process should be ‘cut’. The ‘forward’ order is only meant to show how the
process continues. The teaching on how the process is ‘cut’, or rather ceases, is the
purpose reserved for the ‘reverse’ order of paticca-samuppada or ‘dependent
cessation’.

Secondly, even though vedana does not inevitably produce tanha, because it is not
a sufficient condition, it is well stated by the Buddha that only when avijja ceases
once and for all does vedana never generate tanha ! This means that one doesn't
‘cut’ the process using sati on vedand. Sati is not enough. The process stops from the
cessation of avijja, as dependent cessation makes abundantly clear. The cessation of
avijja is much more than the practice of sati.



4. MISREADING THE SUTTAS

There is a sutta in the Anguttara collection that is often presented as evidence that
dependent origination does not span more than one life. This sutta is called
‘Tenets’ in the Pali Text Society's translation.'® Some interpret this sutta as stating
that vedana is not caused by kamma formations (sarikhara) done in a past life.
Therefore the link called sarikhara in dependent origination (which does cause
vedana) cannot mean kamma formations of a previous life. I will show below that
this conclusion is wrong, as it comes from a misreading of the suttas.

The relevant part of this sutta presents three theories to explain why one feels
pleasant, unpleasant or neutral vedand. The first theory states that everything one
feels is due to what one did in the past (sabbam tam pubbe katahetii). The other two
theories state that everything one feels is either caused by God or by chance. The
Buddha categorically states in this sutta that all three theories are wrong.

The first theory, the one pertinent to this discussion, that everything that one feels
now is due to what one did in the past, is repeated in the Devadaha Sutta'® where it
is said to be a belief of the Jains. The Jains held that all the suffering one
experienced in this life was due to bad kamma from a previous life. Indeed, this
sutta clarifies this first theory as meaning everything that one feels now is due to
what one did in a past life. The Devadaha Sutta disproves this theory.

So it is true that the Buddha denied that everything that one feels, happiness or
suffering or neutral feeling, is due to what one did in a past life (i.e. due to kamma
formations of a past life). This should be obvious. Some of what one feels is caused
by kamma formations from a past life, some caused by past kamma formations
earlier in this life, and some caused by kamma formations being performed now.
What the Buddha was denying was that all happiness or suffering or neutral
feelings are caused by kamma from a previous life.

It should be pointed out that the Buddha is here referring to the type of feeling,
rather than to feeling itself. It is true that whichever one of the three types of
feeling that one experiences, happiness or suffering or neutral, is not always due to
kamma from a past life. But it is also true that the situation whereby one can
experience feeling at all, the fact that vedana exists, is due to kamma from a past
life.

A simile might make this clearer. The situation that you possess a TV on a public
holiday is due to you having purchased it on some previous day. Its presence, as it
were, is due to kamma from a past day. But whichever one of the three available
channels that appears on the screen, Channel Happiness or Channel Suffering or
Channel Neutral, is not always due to what you did on some previous day. The
content is not all due to kamma from the past.

In the same way, the Buddha states that the existence of vedana in this life is due to
kamma formations done in the previous life. But the particular type of feeling,

happiness or suffering or neutral is not always due to kamma from a previous life.

Once the distinction is made between vedana and the contents of vedana (happiness



or suffering or neutral), it is clear that the ‘Tenets’ sutta doesn't state that vedana is
not caused by kamma formations from a previous life. It does not disprove the
orthodox understanding of dependent origination as spanning three lives.

Indeed, the latter part of the ‘Tenets’ sutta introduces dependent origination from a
unique starting point:

“Depending on the six elements (earth, air, fire, water, space and
consciousness) there is the descent of the being to be born into the womb;
when there is descent, there is name-and-form; with name-and-form as
condition, the six sense bases; with the six sense bases as condition, contact;
with contact as condition, feeling.”

Channam, bhikkhave, dhatiinam upadaya gabbhass’avakkanti hoti; okkantiya
sati namariapam, namardpa-paccaya saldyatanam, saldyatana-paccayda phasso,
phassa-paccaya vedand.

Thus the Buddha is clearly showing the origin of vedana as due to the descent of
the being to be born into the womb. This can now be compared to the Mahanidana
Sutta®® and its definition of namaripa:

“It was said ‘with consciousness as condition there is name-and-form’. How
this is so, Ananda, should be understood in this way. If consciousness were
not to descend into the mother's womb, would name-and-form take shape in
the womb?”

“No, venerable sir.”

“Vifihdna-paccayd ndmaripan’ti iti kho pan'etam vuttam, taddnanda,
imindpetam pariydayena veditabbam, yathd viffiana-paccayd namarapam.
Vifilanafica hi, ananda, matukucchismim na okkamissatha, api nu kho
namaripam matukucchismim samuccissatha”ti?

“No hetam, bhante”.

This clearly equates the descent of the being to be born into the womb of ‘Tenets’
with the descent of (rebirth linking) consciousness into the womb of the
Mahanidana Sutta. Thus vedana is said in ‘Tenets’ to be caused by the first
consciousness arising in this life, whose own cause can only be found in a previous
life.

Thus the sutta in the Arnguttara collection which is often presented as evidence that
dependent origination does not span more than one life, when read accurately and
completely, actually clearly proves the opposite. The situation that vedana exists at
all is due to avijja and kamma formations from the previous life, and dependent
origination, as taught by the Buddha, does indeed span more than a single life.



5. THE PURPOSE OF DEPENDENT ORIGINATION

So far, I have described what dependent origination means. I have shown, by
quoting from the original texts, that the factor vififiana refers to the stream of
consciousness beginning in a life after the avijja and kamma formations that caused
the rebirth. I have shown how causality, the link between one factor and the next
can involve a substantial interval of time, even extending beyond this life into a
future life. In summary, I have shown that paticca-samuppada, as taught by the
Buddha in the suttas, can only mean a process that spans three lives. To believe
that paticca-samuppada must be restricted to a single life, or even to a few
moments, is simply untenable in light of reason and facts.

It is now time to consider the purpose of dependent origination. One can gain
understanding of a thing, not only by finding out what it is made of, but also by
investigating what it does. Now I am going to discuss the function of paticca-
samuppdada. 1 will discuss three purposes of paticca-samuppada:

1. To explain how there can be rebirth without a soul.
2. To answer the question “What is life?”
3. To understand why there is suffering, and where suffering comes to an end.

5.1. Rebirth without a soul

One of the most common questions that I am asked is how can there be rebirth
when there is no soul to be reborn. The answer to that question is dependent
origination. Paticca-samuppada shows the empty process, empty of a soul that is,
which flows within a life and overflows into another life. It also shows the forces at
work in the process, which drive it this way and that, even exercising sway in a
subsequent life. Dependent origination also reveals the answer to how kamma
done in a previous life can affect a person in this life.

Dependent origination presents two sequences that generate rebirth:

1. Delusion (avijja) + kamma — the stream of consciousness beginning at
rebirth (vififiana).

2. Craving (tanha) + fuel (upadana) — existence (bhava) + rebirth into that
existence (jati).

These are parallel processes. They describe the same operation viewed from two
different angles. I will now combine them:

Deluded kamma and craving produce the fuel which generates existence and
rebirth (into that existence), thereby giving rise to the start of the stream of
consciousness that is at the heart of the new life.

It is kamma and craving, both under the sway of delusion, that is the force
propelling the stream of consciousness into a new life.



I will now offer some similes to illustrate this operation. These similes are only
approximations and, therefore, will never perfectly match paticca-samuppada. This
is because dependent origination is mainly a process describing the flow of the
mental consciousness, whilst the similes at my disposal are from the more well
known material world. Still, they should help to clarify one's understanding.

Someone goes to an airport to fly to another country. If they have enough money
for the fare and they have a desire to go to a new country, then they may arrive in
that land. If they have the fare but not the desire, or the desire but not the fare, or
they lack both, then they will not arrive in the new country.

In this simile the person stands for the stream of consciousness; the airport stands
for death; the new country stands for the next life; the fare stands for the person's
accumulated kamma; and their desire to go there stands for craving. With much
good kamma and a craving for happiness, or just the craving to be, the stream of
consciousness that one thinks of as ‘me’ is propelled into one's chosen next life.
With much bad kamma and a craving for happiness, one cannot reach the
happiness one wants, and thus one is propelled into an unsatisfactory next life.
With much bad kamma and a craving for punishment, what we recognize in this
life as the guilt complex, one falls into a next life of suffering. Then with much
good kamma and no craving at all, one goes nowhere. Like the traveller at the
airport, they have enough money to go wherever they want first-class, but the
delusion has been shattered and the desire that generated all this coming-and-
going is no more. They cease at the airport.

How does one seed produce a new seed? Suppose a seed is planted in a good field,
it is fed by moisture carrying essential nutrients, and it grows to maturity
producing another seed at its death. There is no soul or self in the seed, yet one
seed has evolved into another seed following a process of cause and effect. The
original seed and the new seed are completely different. Almost certainly, there
isn't even one molecule of the original seed to be found in the new seed. Even the
DNA, though similar, is not the same. It is an example of a well known process
which spans a life, but with nothing that one can identify as an essence passing
unaltered from the original seed to the new seed. Rebirth, as it were, has happened
with no “seed-soul’ going across. I mention this example because it is similar to a
metaphor of the Buddha:

“Kamma is like the field, craving like the moisture, and the stream of
consciousness like the seed. When beings are blinded by delusion and
fettered with craving, the stream of consciousness becomes established, and
rebirth of a new seed (consciousness) takes place in the future.”
(paraphrased from AN3.76)

It is interesting to describe how a recent, real instance of kamma and craving
worked together to change bhava, the kind of one's existence. In the late 1970's in
Britain, many uneconomical coalmines were permanently closed. One particular
disused mine was close to a heavily populated area in South Wales. When some of
the poor of that area had unwanted kittens, they would cheaply dispose of them by
cruelly throwing them down into the abandoned mineshaft. Several years later,
some engineers entered that mine to check on its safety. They found a remarkable



discovery. Some of the kittens had survived the fall and, in the space of only a few
generations, had evolved into a completely new species of cat, blind in their eyes
but with enormous ears. Craving and behavioural conditioning (kamma) had been
the obvious driving forces that produced the mutation.

The above examples only begin to give an indication of the process that is paticca-
samuppada. Dependent origination, after all, is mainly a process that describes the
flow of mental consciousness, and this is fundamentally different from material
processes. If one can imagine a beach of white sand, then the stretch looks
continuous. On closer examination, though, one finds that the beach is made up of
an uncountable number of small grains, each close to the next. If one looks even
closer, one discovers that the grains aren't even touching, that each grain is alone.
Similarly, when one's mindfulness has been empowered by jhana meditation, one
may see the stream of consciousness in much the same way. Before, it looked like a
continuous stretch of unbroken cognition. But now it is revealed as granular, tiny
moments of consciousness, uncountable in number, close together but not
touching, and each one alone. Having seen the true nature of consciousness, only
then can one see how one moment of consciousness influences what follows.
Kamma, like a discrete particle of behavioural conditioning, together with craving
combine to make the impersonal forces that steer the journey of consciousness, like
an aircraft on an automatic super-pilot. Furthermore, when the insight comes,
based uniquely on the data of jhana, that the mental consciousness is independent
of the body and must clearly survive the death of the body, then one sees with
absolute certainty that the forces of kamma and craving that drive mental
consciousness now, will continue to drive the mind through and beyond death.
Rebirth and its process are seen. Paticca-samuppada is understood.

The Buddha said to Venerable Ananda at the opening of the Mahanidna Sutta:?!
“This dependent origination, Ananda, is deep and it appears deep.”

In my opinion, one needs the experience of jhana to see it clearly. Nevertheless, I
hope that the explanation and similes that I have given will help throw some light
onto the true nature and purpose of this impersonal process that drives the mind
from life to life. At least you can know that when paticca-samuppada is fully
understood, it is also clearly seen how rebirth happens without any soul.

5.2. What is life?

One of the major difficulties that Buddhists find with the teaching of anatta is that
if there is no soul or self, then what is this? What is it that thinks, wills, feels or
knows? What is it that is reading this? In summary, what is life?

In one of the most profound of all suttas in the Buddhist scriptures, the
Kaccanagotta Sutta,??> which was to play a major role in later Buddhist history, the
Buddha stated that, for the most part, people's views on the nature of life fall into
one of two extremes. Either they maintain that there is a soul, or they hold that
there is nothing at all. Unfortunately, too many Buddhists confuse the teaching of
anatta and side with the view that there is nothing at all.



The Buddha condemned both extremes with a devastating argument based on
experience. It is untenable to maintain that there is a soul because anything that
can be meaningfully considered as a soul or self—the body, will, love,
consciousness or mind—can all be seen as impermanent. As the Buddha put it “One
cannot say that there is (a soul), because a cessation (of all that can be a soul) is
seen”. On the other hand, it is untenable to maintain that there is nothing at all,
because it is obvious that life is! As the Buddha put it “One cannot say that there is
nothing, because an arising (of all phenomena) is seen”. Thus, as the Buddhist
philosopher-monk Nagarjuna (2nd century CE) was to remind everyone, the
Buddha clearly denied the doctrine of absolute emptiness.

Even today, most people fall into one of these two extremes. Either that there is
nothing at all and the mind, love, life is complete illusion, or that there is an
eternal soul with God as the corollary. Both are wrong.

The Kaccanagotta Sutta continues with the Buddha pointing out that there is a
middle that has been excluded in this dichotomy of views. There is a third option
that avoids both extremes. So what is this ‘middle’ between the extremes of a soul
and nothingness? That middle, said the Buddha, is paticca-samuppada.

When the Buddha stated that it is untenable to hold that there is a soul or self (or a
God) because a cessation is seen, he explained what he meant as:

“From the cessation of delusion, kamma formations cease; from the
cessation of kamma formations consciousness ceases ... from the cessation
of birth, dukkha?? ceases”.

He was referring to the passing away process called dependent cessation. This
impersonal process is the very thing that we identify as life. Moreover, it includes
all the ‘usual suspects’ that masquerade as a soul: the body (part of namariipa), will
(part of the kamma formations, sometimes tanha), love (part of the kamma
formations and mostly part of upadana, clinging), consciousness (vifiiana) and
mind (part of saldyatana and often equivalent to vififiana). These usual suspects are
clearly seen in the light of dependent cessation as transient, insubstantial, granular
and fading away soon after they arise. They are all conditioned. They exist only as
long as they are supported by their external causes, which are themselves unstable.
When the external supporting causes disappear, so do each of the usual suspects.
Because these things do not persist, since they do not continue in being, it is
untenable to hold that there is a soul, a self or a God.

When the Buddha stated that it is also untenable to maintain that all is pure
emptiness, void, nothing, because an arising is seen, He explained what he meant
as:

“From the arising of delusion, kamma formations arise, from kamma
formations arises the stream of consciousness in the next life ... from birth
arises dukkha!”

He was referring to the arising process called dependent origination. Again, this
impersonal process includes all that we can know as ‘life’. Because this arising is



seen, one cannot say they are not. It is not an illusion. These phenomena are real.

A simile might help here. In mathematics a point is a concept drawn from the
science of life. It describes aspects of real phenomena. Yet a point has no size. It is
smaller than any measure that you can suggest, yet it is bigger than nothing. In a
sense, one cannot say a point is, because it does not persist, it does not continue in
space. Yet one cannot say it is not, as it is clearly different from nothing. The point
is similar to the momentary nature of conscious experience. Nothing continues in
being therefore it cannot be something. Something arises therefore it cannot be
nothing. The solution to this paradox, the excluded middle, is the impersonal
process.

In Advaita Vedanta, one common method is to pursue the enquiry “Who am I?”.
That is a loaded question. It carries an implicit premise that has yet to be agreed
on. The question “Who am I?” assumes that ‘I am’, only one doesn't know what. In
the Sabbasava Sutta®>* the Buddha called such enquiries ‘attending unwisely’
(ayonisa-manasikra), and in the Mahdtanhdsankhaya Sutta®®> the Buddha described
this as remaining ‘inwardly perplexed’ (kathamkathad). In other words, it doesn't
lead to anything penetrating. This enquiry of Advaita Vedanta is said to end with
an experience of ultimate reality described as ‘You are that’, or ‘Tat tvam asi’ in
Sanskrit. But such an end-doctrine is plainly begging the question. What is this
‘That’ that you are? The Buddha never circled around the issue in such a fruitless
way. For The Buddha would say:

“Paticca-samuppado tvam asi”
“You are dependent origination”

What was once assumed to be ‘me’, a self or a soul, or assumed to be an illusion or
complete emptiness, is now clearly seen as the impersonal process of dependent
origination, a causal sequence rolling on from life to life, containing all and
anything that can meaningfully be a soul, the ‘usual suspects’ as I call them, but
nothing continuing in being.

So, if you wanted to find out who you are, now you have the answer: dependent
origination! And if you wanted to find out what is life, now you also have the
answer: dependent origination!

Paticca-samuppada—That's life!

5.3. Why suffering?

The main purpose of paticca-samuppada is to establish the reason why we suffer,
and to find a way of eliminating suffering once and for all. To understand this
point, we must now take a look at the Buddha's discovery of dependent origination
in the context of the story of the Buddha's life.



The Bodhisatta (an unenlightened being soon to become Enlightened) sat under the
Bodhi Tree on the night of his enlightenment for the sole purpose of finding a
solution to suffering. As a young man, He had been deeply moved by the tragic
sights of an old man, a sick man, and a dead man. Realizing that the suffering of
old age, sickness and death was the certain destiny of himself as well, he left home
in order to find a way out of all suffering. Under the Bodhi Tree, the Bodhisatta
entered the jhanas for the first time since he was a small boy. Having thus
empowered his mind, he then pursued a method of enquiry called
‘yonisamanasikra’, which literally means ‘work of the mind which goes back to the
source’. The problem was suffering, in particular the seemingly inescapable
suffering associated with old age, sickness and death. Tracing the problem back to
the source, the source was seen as birth.

Jati-paccaya dukkha, ‘Suffering is caused by birth’.

As shown above, birth is a sufficient cause for suffering, that is, birth must give rise
to dukkha. Every being that is born will get old, get sick and die, and experience
the inescapable dukkha associated with that process. Thus birth is the problem.

This first link of paticca-samuppada is rarely given the attention it deserves. It has
enormous implications. Before the great insight into dependent origination under
the Bodhi Tree, the Bodhisatta, like most people, had lived in hope that somehow
he could attain perfect happiness in this existence or some future existence. Now
he saw that all existence (bhava) is inextricably involved with suffering. There is no
perfect happiness to be found in any form of existence. As the Buddha said in the
Anguttara collection:

“Just as a tiny bit of faeces has a bad smell, so I do not recommend even a
tiny bit of existence, not even for so long as a fingersnap.”2°

A simile might help. A person born in a harsh prison, raised in that prison, who has
spent all their time in the prison, can only know prison life. They don't even
suspect that anything beyond their prison can exist. So they make the best of
prison. Those who think positively, because they have gone to prison seminars,
begin to think that the harsh prison is instead a wonderful place. They even
compose songs like “All jails bright and beautiful ... the good Lord made them all”!
Others get involved with social service, compassionately decorating the prison cells
of others. When someone gets tortured or otherwise punished in jail, they think
something has gone wrong and look for someone to blame. If someone suggests
that it is the very nature of jail to be suffering, then they are dismissed as a
pessimist and told to “Get a life!”. One full moon night, a prisoner discovers a door
leading out of the jail and goes through. Only then does he realize that jail was
inherently suffering and you can't make it otherwise. He goes back to tell his fellow
prisoners. Most don't believe him. They can't even imagine anything other than
their jail. When he says that the jail is suffering and the cessation of imprisonment
is happiness, he is accused by one and all of escapism.

Sometimes people rebuke me saying “You monks are just trying to escape from the
real world!”. I reply “Well done! At last someone else has understood Buddhism!”
What's wrong with escapism, especially when one realises that the real world is the



harsh prison

The enlightenment experience of the Buddha began with the experience of jhanas.
These ‘stages of letting go’ are also stages of increasing bliss. After jhana, one can
reflect on the reason why these jhanas are by far the most pure and powerful
happiness of one's life. What is the cause of such happiness? Ajahn Chah used to
say that it is like having had a tight rope around one's neck for as long as one can
remember. Then one day the rope is suddenly released. The bliss and ease that is
felt is because a huge burden of suffering has gone. The ecstasy of jhana is because
one has escaped, albeit temporarily, from what people mean by ‘the real world’.
When the Buddha reflected on jhana, He realized that the real world is suffering, it
is a jail, and release from it is bliss. He could only know this once He had stepped
out beyond jail. That is one of the purposes of jhana. Jhana is also called vimokkha,
which means ‘release’.

Even arahants, enlightened monks and nuns, experience suffering. They are not
released from suffering, they are still in the world, in jail. The main difference
between an ordinary ‘prisoner’ and an arahant is that the latter is certain to leave
soon. Using the simile from the Theragatha,?” an arahant is like a workman having
completed the job and now calmly waiting for his wages. In the sutta called ‘The
Dart’?® suffering is compared to being stabbed with two darts. An arahant is only
stabbed with one dart. The two ‘darts’ refer to bodily suffering and mental
suffering. The arahant, alone of this world, only experiences bodily suffering. But it
is still enough to say that an arahant in this life still experiences suffering. As the
enlightened nun Vajira explained,?® what it feels like to be an arahant is just
experiencing suffering arising and suffering passing away, and this was confirmed
by the Buddha in the Kaccanagotta Sutta,® already mentioned above. Arahants
experience suffering because all existence (bhava) or birth (jati) is suffering. Only
when they pass away, or ’parinibbana’, when existence ceases, does suffering end
once and for all.

Bhava-nirodho nibbanam, “Nibbana is the cessation of existence.” 3!

Having discovered that existence (bhava) and birth (jati) are a sufficient cause of
suffering (dukkha), that they must create suffering, the problem became how to put
an end to more existence (puna-bhava) and rebirth. As it became popularly and
accurately known, the goal of Buddhist practice (for those who realize that the real
world's a jail and are not in denial of this truth) is to make an end of samsara, the
incredibly long journey through countless lives, and get off the crushing wheel of
rebirth.

Thus, the Bodhisatta continued to pursue yonisamanasikara, work of the mind that
goes back to the source, to find the causes of bhava and jati. He traced the
sequence of causes, now known as dependent origination, through craving (tanha)
back to delusion (avijja). It was delusion that was seen as the basic culprit.

What is this delusion? Avijja is consistently explained as not fully understanding
the four noble truths. In other word, one doesn't realize that one is in jail. It is
amazing how so many people are in such profound denial of life's suffering that



they show severe signs of maladjustment to old age, sickness and death. Some
people are even surprised that these things even happen, and exhibit such

derangements as anger and grief when they do! Our delusion is that life can be
fixed.

As every Buddhist would know, the way to get out of jail, to put an end to rebirth
and the inevitable suffering that follows, is to develop the noble eightfold path
culminating in jhana (samma-samadhi). But that is a subject for another essay.

Here I want to add that dependent origination is often cited as an alternative
definition of the second noble truth, the cause of suffering. And dependent
cessation is an alternative definition of the third noble truth, the cessation of
suffering.32 Thus the main purpose of dependent origination, equivalent to the
Second Noble Truth, is to answer the question “Why suffering?”. And the main
purpose of dependent cessation, equivalent to the third noble truth, is to answer
the question “How can suffering be stopped?”.



CONCLUSION

In this essay, I have attempted to describe what paticca-samuppada is all about. I
began by presenting the standard sequence of the twelve factors, and then their
meaning as defined by the Buddha himself. It should have been clear from these
definitions that paticca-samuppada, as the Buddha meant it to be understood, spans
more than one life.

I then went on to discuss a Western model of causality, the necessary and sufficient
conditions, and how these slotted so neatly into idappaccayata, the Buddha's model
of causality. I later used the ‘necessary and sufficient conditions’ model to throw
more light on the different forms of causal relationships between each pair of
factors.

A digression on the meaning of sanditthika-akalika, and a section called ‘Misreading
the Suttas’, were meant to address some objections (misconceived, as I hope that I
have proved) to the fact that paticca-samuppada in the suttas does span more than
one life. Although the argument here was somewhat technical, it highlighted the
importance of kamma and rebirth to the Buddha's Dhamma. Kamma and rebirth
are obviously not a mere cultural accretion, as some modern misinformed authors
would have us believe, but are essential to the central teaching of paticca-
samuppada.

Lastly, I introduced a section rarely mentioned in essays about paticca-samuppada:
what is its purpose? I have shown that the purpose of paticca-samuppada is much
more than mere food for intellectual debate. Indeed, paticca-samuppada
demonstrates how there can be rebirth without a soul, it reveals what life is, and it
explains why there is suffering together with the way suffering is totally ended.
Paticca-samuppada answers the big questions.

It is no exaggeration to state that paticca-samuppada is at the very heart of the
Dhamma. As the Buddha stated, one who understands paticca-samuppada
accurately, also sees the Dhamma. And the one who sees the Dhamma fully, is one
who has entered the stream and will soon put an end to all suffering. May that be
you!
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. Connected Discourses of the Buddha, Wisdom Publications, Boston 2000,

p534f.

. DN15. Translation by Bhikkhu Bodhi in The Great Discourse on Causation,

published by BPS, Kandy 1984, p54.

. AN3.76
. Vedana, usually translated as ‘feeling’, denotes that aspect of sensory

experience which is taken to be either pleasant (sukha), unpleasant (dukkha)
or neutral (adukkhamasukha).
MN120

SN12.51

SN12.21

page 103

SN12.10

MN13

SN1.20, SN4.21, and MN70
MN12

AN10.65

AN3.61

MN101

DNi15

DN15

SN12.15

Dukkha (suffering) here stands for the full term soka-parideva-dukkha-
domanassa-updayasa.

MN2

MN38

AN1.328

Thag17.2

SN36.6

SN5.10

SN12.15

SN12.68

SN12.43

["This 2017 version of the essay is adopted from What-Buddha-Taught.net with minor updates in
punctuation and references. — Ed.]
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