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

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

ñeàu töï taïo, hoaëc chuû ñoäng hoaëc thuï ñoäng. Vuõ truï khoâng phaûi laø quy 

taâm ñoäc nhaát; noù laø moâi tröôøng coïng sinh cuûa vaïn höõu. Phaät giaùo 

khoâng tin raèng vaïn höõu ñeán töø moät nguyeân nhaân ñoäc nhaát, nhöng cho 

raèng moïi vaät nhaát ñònh phaûi ñöôïc taïo thaønh ít nhaát laø hai nguyeân nhaân. 

Nhöõng saùng hoùa hay bieán thaønh cuûa caùc nguyeân nhaân ñi tröôùc noái tieáp 

trong lieân tuïc thôøi gian, quaù khöù, hieän taïi vaø vò lai, nhö moät chuoãi daây 

xích. Chuoãi xích naày ñöôïc chia thaønh 12 boä phaän, goïi laø 12 khoen nhaân 

duyeân vì moãi boä phaän lieân quan nhau vôùi coâng thöùc nhö sau “Caùi naày 

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

kia khoâng; caùi naày dieät neân caùi kia dieät.” Thaäp nhò nhaân duyeân laø moät 

trong nhöõng giaùo phaùp caên baûn cuûa Phaät giaùo; möôøi hai moùc nhaân quaû 

giaûi thích traïng thaùi luaân hoài sanh töû cuûa chuùng sanh. Möôøi hai nhaân 

duyeân goàm coù: voâ minh, haønh, thöùc, danh saéc, luïc nhaäp, xuùc, thoï, aùi, 

thuû, höõu, sanh, vaø laõo töû. Vì voâ minh maø taâm naày voïng ñoäng. Voïng 

ñoäng laø maéc xích thöù hai. Neáu taâm voïng ñoäng, moïi thöù  voïng ñoäng töø 

töø sinh khôûi laø Haønh. Do Haønh maø coù Taâm Thöùc, maéc xích thöù ba. Do 

Thöùc maø coù Caûnh, laø maéc xích thöù tö. Do caûnh maø khôûi leân maéc xích 

thöù naêm laø Danh Saéc. Danh saéc hôïp nhau laïi ñeå thaønh laäp moïi thöù 

khaùc vaø dó nhieân trong thaân chuùng sanh khôûi leân saùu caên. Khi saùu caên 

naày tieáp xuùc vôùi noäi vaø ngoaïi traàn thì maéc xích thöù saùu laø Xuùc khôûi 

daäy. Sau Xuùc laø maéc xích thöù baûy Caûm Thoï. Khi nhöõng vui, buoàn, 

thöông, giaän, ganh gheùt, vaân vaân ñaõ ñöôïc caûm thoï thì maéc xích thöù taùm 

laø AÙi seõ khôûi sinh. Khi luyeán aùi chuùng ta coù khuynh höôùng giöõ hay Thuû 

nhöõng thöù mình coù, maéc xích thöù chín ñang troãi daäy. Chuùng ta luoân 

luoân naém giöõ sôû höõu chöù khoâng chòu buoâng boû, maéc xích thöù möôøi 

ñang coät chaët chuùng ta vaøo luaân hoài sanh töû. Do Höõu maø coù Sanh (maéc 

xích thöù möôøi moät), Laõo, Bònh, Töû (laø maéc xích thöù möôøi hai). Theo 

Phaät giaùo, duyeân laø nhöõng hoaøn caûnh beân ngoaøi. Neáu ñaïo löïc yeáu thì 

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

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

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

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

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

 

I. Toång Quan Vaø YÙ Nghóa Cuûa Nhaân & Duyeân:  

Toång Quan Vaø YÙ Nghóa Cuûa Nhaân: Nhaân laø nguyeân nhaân, laø naêng 

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

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

ngoaïi leä. Luaät nhaân quaû hay söï töông quan giöõa nguyeân nhaân vaø keát 

quaû trong luaät veà “Nghieäp” cuûa Phaät giaùo. Moïi haønh ñoäng laø nhaân seõ 
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coù keát quaû hay haäu quaû cuûa noù. Gioáng nhö vaäy, moïi haäu quaû ñeàu coù 

nhaân cuûa noù. Luaät nhaân quaû laø luaät caên baûn trong Phaät giaùo chi phoái 

moïi hoaøn caûnh. Theo Ñöùc Phaät, nhaân laø nhaân maø baïn ñaõ gieo, thì töø ñoù 

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

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

xaáu. Vì vaäy maø neáu baïn gieo moät nhaân naøo ñoù vôùi nhöõng duyeân khaùc 

ñi keøm, moät quaû baùo hay haäu quaû naøo ñoù seõ ñeán, khoâng coù ngoaïi leä.  

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

coù söï dieät.” Nhaân quaû trong ñaïo Phaät khoâng phaûi laø chuyeän tin hay 

khoâng tin. Cho duø baïn khoâng tin nhaân quaû thì nhaân quaû vaãn vaän haønh 

ñuùng theo chieàu höôùng maø noù phaûi vaän haønh. Nhaân chính laø chuûng töû 

(haït). Caùi goùp phaàn cho söï lôùn maïnh cuûa noù laø duyeân (hay ñieàu kieän). 

Troàng moät caùi haït xuoáng ñaát laø gieo nhaân. Nhöõng ñieàu kieän laø nhöõng 

yeáu toá phuï vaøo goùp phaàn laøm cho caùi haït naåy maàm vaø lôùn leân nhö ñaát 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

khoâng bao giôø laøm ñieàu xaáu.  

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

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

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

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

coù ngoaïi leä Moïi haønh ñoäng laø nhaân seõ coù keát quaû hay haäu quaû cuûa noù. 

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

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

ngöôøi laøm vieäc laønh, döõ hoaëc voâ kyù seõ nhaän laáy haäu quaû töông ñöông. 
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Ngöôøi laønh ñöôïc phöôùc, ngöôøi döõ bò khoå. Nhöng thöôøng thöôøng ngöôøi 

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

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

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

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

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

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

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

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

Toång Quan Vaø YÙ Nghóa Cuûa Duyeân: Duyeân laø nhöõng hoaøn caûnh 

beân ngoaøi. Neáu ñaïo löïc yeáu thì chuùng ta coù theå bò hoaøn caûnh beân ngoaøi 

loâi cuoán; tuy nhieân neáu ñaïo löïc cao thì khoâng coù thöù gì coù theå loâi cuoán 

mình ñöôïc, nhö lôøi cuûa Luïc Toå Hueä Naêng: “khoâng phaûi phöôùn ñoäng, 

cuõng khoâng phaûi gioù ñoäng, maø chính taâm mình ñoäng.” Nhö vaâng giöõ 

ñuùng theo lôøi toå daïy, thì khoâng coù duyeân naøo coù theå laøm phaân boùn cho 

kieáp luaân hoài ñöôïc. Coù theå nghieäp ñôøi tröôùc hay ñôøi naày chuùng ta ñaõ 

töøng laên troâi taïo nghieäp. Tuy nhieân, Hoøa thöôïng Thích Thanh Töø, moät 

thieàn sö noåi tieáng trong lòch söû Phaät giaùo Vieät Nam caän ñaïi ñaõ khaúng 

ñònh: “Tu laø chuyeån nghieäp.” Nhö vaäy nhaân taïo nghieäp cuûa baát cöù ñôøi 

naøo, ñeàu coù theå chuyeån ñöôïc. Phaät töû chôn thuaàn phaûi coá gaéng duïng 

coâng tu haønh sao cho khoâng taïo theâm nhaân môùi. Coå ñöùc daïy: “Boà taùt 

sôï nhaân, chuùng sanh sôï quaû.” Duø haõy coøn laø phaøm phu, chuùng ta neân 

bieát sôï nhôn ñeå khoâng haùi quaû. Phaät daïy taâm yeân caûnh laëng. Nhö vaäy, 

söï quyeát ñònh trong taâm cuõng laø söï quyeát ñònh Phaät quaû trong töông lai. 

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

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

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

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

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

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

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

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

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

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

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

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

nhaân chaân chính). Duyeân laø hoã trôï hay söï phaùt trieån beân ngoaøi giuùp 
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phaùt trieån Phaät taùnh, ñoái laïi vôùi Chính Nhaân Phaät Taùnh hay chaân nhö 

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

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

töôùng, ñoái laïi vôùi duyeân lyù (tin vaøo söï töôùng nhaân quaû baùo öùng laø 

duyeân söï; tin vaøo dieäu lyù cuûa phaùp tính phi nhaân phi quaû laø duyeân lyù); 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

sinh cuõng laø khoâng.  

 

II. Toång Quan Veà Duyeân Khôûi: 

Duyeân coù nghóa laø nhaân phuï, hoaøn caûnh hay ñieàu kieän beân ngoaøi, 

ñoái laïi vôùi nhaân chính hay chuûng töû. Duyeân laø caûnh ñoái ñaõi vôùi taâm 

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

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

cho haït gioáng naãy maàm). Nhö vaäy, duyeân laø nhaân phuï, hoaøn caûnh hay 

ñieàu kieän beân ngoaøi, ñoái laïi vôùi nhaân chính hay chuûng töû. Nhaân (Hetu) 
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laø haït, trong khi duyeân (Pratyaya) laø ñaát, möa, naéng, vaân vaân. Duyeân 

coøn laø nhöõng trôï duyeân hay duyeân phaùt trieån do nhöõng ñieàu kieän beân 

ngoaøi (taát caû goác thieän, coâng ñöùc giuùp ñôû cho caùi nhaân, laøm naûy sinh 

caùi tính cuûa caùi nhaân chaân chính). Nhöõng trôï duyeân hay söï phaùt trieån 

beân ngoaøi giuùp phaùt trieån Phaät taùnh, ñoái laïi vôùi Chính Nhaân Phaät Taùnh 

hay chaân nhö hay Phaät taùnh töï noù. Ngoaïi Duyeân laø nhöõng dieàu kieän 

hay hoaøn caûnh beân ngoaøi khieán cho ngöôøi ta laøm vieäc aùc. Taát caû nhöõng 

trôû ngaïi vaø baát toaøn khoâng do nhöõng ñieàu kieän beân ngoaøi, maø laø do 

taâm taïo. Neáu chuùng ta khoâng coù söï tænh laëng noäi taâm, khoâng coù thöù gì 

beân ngoaøi coù theå mang laïi haïnh phuùc cho chuùng ta. Ngoaïi duyeân laø 

hieän traïng naêm thöùc duyeân vaøo ngoaïi caûnh. Taát caû caùc phaùp höõu vi ñeàu 

do duyeân hay ñieàu kieän maø sanh ra (laáy quaû maø goïi teân).  

Nhaân (Hetu) laø haït, trong khi duyeân (Pratyaya) laø ñaát, möa, naéng, 

vaân vaân. Nhö vaäy, duyeân laø nhöõng hoaøn caûnh beân ngoaøi. Neáu ñaïo löïc 

yeáu thì chuùng ta coù theå bò hoaøn caûnh beân ngoaøi loâi cuoán; tuy nhieân neáu 

ñaïo löïc cao thì khoâng coù thöù gì coù theå loâi cuoán mình ñöôïc, nhö lôøi cuûa 

Luïc Toå Hueä Naêng: “khoâng phaûi phöôùn ñoäng, cuõng khoâng phaûi gioù 

ñoäng, maø chính taâm mình ñoäng.” Nhö vaâng giöõ ñuùng theo lôøi toå daïy, 

thì khoâng coù duyeân naøo coù theå laøm phaân boùn cho kieáp luaân hoài ñöôïc. 

Duyeân bieán laø söï chuyeån bieán theo duyeân hay hoaøn caûnh beân ngoaøi. 

Trong lyù thuyeát Duy Thöùc, duyeân töï noù ñöôïc goïi laø bieán. Haønh giaû neân 

luoân nhôù raèng yù thöùc trong taâm phaân bieät caùc phaùp khôûi leân töø naêm 

thöùc. Nhöõng trôï duyeân hay duyeân phaùt trieån do nhöõng ñieàu kieän beân 

ngoaøi (taát caû goác thieän, coâng ñöùc giuùp ñôû cho caùi nhaân, laøm naûy sinh 

caùi tính cuûa caùi nhaân chaân chính). 

Theo Giaùo Sö Junjiro Takakusu, nhöõng ñònh nghóa sau ñaây caên cöù 

treân söï giaûi thích veà Duyeân Khôûi trong quyeån saùch cuûa oâng coù nhan ñeà 

laø Cöông Yeáu Trieát Hoïc Phaät Giaùo: Thöù nhaát, söï vaät chôø duyeân maø 

naåy sinh, ñoái laïi vôùi taùnh giaùc hay chaân nhö. Thöù nhì, vaïn söï vaïn vaät 

hay caùc phaùp höõu vi ñeàu töø duyeân maø khôûi leân, chöù khoâng coù töï taùnh. 

Thöù ba, Phaät giaùo khoâng coi troïng yù nieäm veà nguyeân lyù caên nhaân hay 

nguyeân nhaân ñeä nhaát nhö ta thöôøng thaáy trong caùc heä thoáng trieát hoïc 

khaùc; vaø cuõng khoâng baøn ñeán yù nieäm veà vuõ truï luaän. Taát nhieân, trieát 

hoïc veà Thaàn hoïc khoâng theå naøo phaùt trieån trong Phaät giaùo. Ñöøng ai 

mong coù cuoäc thaûo luaän veà Thaàn hoïc nôi moät trieát gia Phaät giaùo. Ñoái 

vôùi vaán ñeà saùng theá, ñaïo Phaät coù theå chaáp nhaän baát cöù hoïc thuyeát naøo 

maø khoa hoïc coù theå tieán haønh, vì ñaïo Phaät khoâng thöøa nhaän coù moät 
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xung ñoät naøo giöõa toân giaùo vaø khoa hoïc. Thöù tö, theo ñaïo Phaät, nhaân 

loaïi vaø caùc loaøi höõu tình ñeàu töï taïo, hoaëc chuû ñoäng hoaëc thuï ñoäng. Vuõ 

truï khoâng phaûi laø quy taâm ñoäc nhaát; noù laø moâi tröôøng coïng sinh cuûa 

vaïn höõu. Phaät giaùo khoâng tin raèng vaïn höõu ñeán töø moät nguyeân nhaân 

ñoäc nhaát, nhöng cho raèng moïi vaät nhaát ñònh phaûi ñöôïc taïo thaønh ít nhaát 

laø hai nguyeân nhaân. Nhöõng saùng hoùa hay bieán thaønh cuûa caùc nguyeân 

nhaân ñi tröôùc noái tieáp trong lieân tuïc thôøi gian, quaù khöù, hieän taïi vaø vò 

lai, nhö moät chuoãi daây xích. Chuoãi xích naày ñöôïc chia thaønh 12 boä 

phaän, goïi laø 12 khoen nhaân duyeân vì moãi boä phaän lieân quan nhau vôùi 

coâng thöùc nhö sau “Caùi naày coù neân caùi kia coù; caùi naày sinh neân caùi kia 

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

 

III. Thuyeát Duyeân Khôûi Theo Quan Ñieåm Phaät Giaùo: 

Nhö ñaõ ñeà caäp trong nhöõng chöông tröôùc, duyeân khôûi coù nghóa laø 

söï vaät chôø duyeân maø naåy sinh, ñoái laïi vôùi taùnh giaùc hay chaân nhö; hay 

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

khoâng coù töï taùnh. Phaät giaùo khoâng ñoàng yù coù caùi goïi laø toàn theå, cuõng 

khoâng coù caùi goïi laø ñaáng saùng taïo. Nhöng ñieàu naøy khoâng coù nghóa laø 

taát caû sinh vaät vaø söï vaät khoâng hieän höõu. Chuùng khoâng theå hieän höõu 

vôùi moät baûn theå hay moät tinh theå thöôøng haèng nhö ngöôøi ta thöôøng 

nghó, maø chuùng hieän höõu do nhöõng töông quan hay nhöõng taäp hôïp cuûa 

nhaân quaû. Moïi söï hieän höõu, hoaëc caù nhaân hoaëc vaïn höõu, ñeàu baét nguoàn 

töø nguyeân lyù nhaân quaû, vaø hieän höõu trong söï phoái hôïp cuaû nhaân quaû. 

Taâm ñieåm cuûa hoaït ñoäng nhaân quaû laø taùc nghieäp rieâng cuûa moïi caù theå, 

vaø taùc nghieäp seõ ñeå laïi naêng löïc tieàm aån cuûa noù quyeát ñònh söï hieän höõu 

keá tieáp. Theo ñoù, quaù khöù hình thaønh hieän taïi, vaø hieän taïi hình thaønh 

töông lai cuaû chuùng ta. Trong theá giôùi naøy, chuùng ta taïo taùc vaø bieán 

dòch nhö laø moät toaøn theå maø chuùng ta cöù tieán haønh maõi trong cuoäc 

soáng. Theo ñaïo Phaät, khoâng coù caùi gì ngaãu nhieân, cuõng khoâng coù caùi 

goïi laø nguyeân nhaân ñaàu tieân. Moïi vaät trong theá giôùi hieän höõu ñeàu do söï 

phoái hôïp cuûa nhieàu nhaân duyeân khaùc nhau (12 nhaân duyeân). Theo Kinh 

Trung Boä, Ñöùc Phaät daïy: “Tuøy thuoäc vaøo daàu vaø tim ñeøn maø ngoïn löûa 

cuûa ñeøn buøng chaùy; noù khoâng phaûi sinh ra töø trong caùi naøy cuõng khoâng 

phaûi töø trong caùi khaùc, vaø cuõng khoâng coù moät nguyeân ñoäng löïc naøo 

trong chính noù; hieän töôïng giôùi cuõng vaäy, noù khoâng heà coù caùi gì thöôøng 

taïi trong chính noù. Chuùng ta cuõng vaäy, chuùng ta khoâng hieän höõu moät 

caùch ngaãu nhieân, maø hieän höõu vaø soáng nhôø phaùp naøy. Ngay khi chuùng 
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ta hieåu ñöôïc söï vieäc naøy, chuùng ta yù thöùc ñöôïc caùi neàn taûng vöõng chaéc 

cuûa chuùng ta vaø khieán cho taâm mình thoaûi maùi. Chaúng chuùt boác ñoàng 

naøo, neàn taûng naøy döïa treân giaùo phaùp vöõng chaûy voâ song. Söï baûo ñaûm 

naøy laø coäi nguoàn cuûa moät söï bình an vó ñaïi cuûa moät caùi thaân khoâng bò 

dao ñoäng vì baát cöù ñieàu gì. Ñaây laø giaùo phaùp truyeàn söùc soáng cho heát 

thaûy chuùng ta. Phaùp khoâng phaûi laø caùi gì laïnh luøng nhöng traøn ñaày söùc 

soáng vaø sinh ñoäng. Taát caû hieän höõu laø khoâng thöïc coù; chuùng laø giaû 

danh; chæ coù Nieát Baøn laø chaân lyù tuyeät ñoái.” 

Moïi hieän töôïng ñeàu ñöôïc sinh ra vaø bieán dòch do bôûi luaät nhaân quaû. 

Töø “Duyeân Khôûi” chæ raèng: moät söï vaät sinh khôûi hay ñöôïc sinh saûn töø 

taùc duïng cuûa moät ñieàu kieän hay duyeân. Moät vaät khoâng thaønh hình neáu 

khoâng coù moät duyeân thích hôïp. Chaân lyù naøy aùp duïng vaøo vaïn höõu vaø 

moïi hieän töôïng trong vuõ truï. Ñöùc Phaät ñaõ tröïc nhaän ñieàu naøy moät caùch 

thaâm saâu ñeán noãi ngay caû khoa hoïc hieän ñaïi cuõng khoâng theå nghieân 

cöùu xa hôn ñöôïc. Khi chuùng ta nhìn kyõ caùc söï vaät quanh ta, chuùng ta 

nhaän thaáy nöôùc, ñaù, vaø ngay caû con ngöôøi, moãi thöù ñeàu ñöôïc saûn sanh 

bôûi moät maãu möïc naøo ñoù vôùi ñaëc tính rieâng cuûa noù. Nhôø vaøo naêng löïc 

hay chieàu höôùng naøo maø caùc duyeân phaùt khôûi nhaèm taïo ra nhöõng söï 

vaät khaùc nhau trong moät traät töï hoaøn haûo töø moät naêng löôïng baát ñònh 

hay caùi khoâng nhö theá?  Khi xeùt ñeán quy cuû vaø traät töï naøy, chuùng ta 

khoâng theå khoâng chaáp nhaän raèng coù moät quy luaät naøo ñoù. Ñoù laø quy 

luaät khieán cho moïi vaät hieän höõu. Ñaây chính laù giaùo phaùp maø Ñöùc Phaät 

ñaõ tuyeân thuyeát. 

Töø caùc vi sinh vaät ñôn baøo ñeán nhöõng hình haøi phöùc taïp hôn vaø tôùi 

ñænh cuûa söï phaùt trieån naøy laø con ngöôøi. Haõy xem haøng tyû naêm troâi 

qua, traùi ñaát chuùng ta khoâng coù söï soáng, nuùi löûa tuoân traøn nhöõng doøng 

thaùc dung nham, hôi nöôùc, vaø khí ñaày caû baàu trôøi. Tuy nhieân, khi traùi 

ñaát nguoäi maùt trong khoaûng hai tyû naêm, caùc vi sinh vaät ñôn baøo ñöôïc 

taïo ra. Haún nhieân chuùng ñöôïc taïo ra nhôø söï vaän haønh cuûa phaùp. Chuùng 

ñöôïc sinh ra khi naêng löôïng “Khoâng” taïo neân neàn taûng cuûa dung nham, 

khí vaø hôi nöôùc gaëp nhöõng ñieàu kieän thích hôïp hay duyeân. Chính Phaùp 

ñaõ taïo ra nhöõng ñieàu kieän cho söï phaùt sinh ñôøi soáng. Do ñoù chuùng ta 

nhaän ra raèng Phaùp khoâng laïnh luøng, khoâng phaûi laø moät nguyeân taéc tröøu 

töôïng maø ñaày sinh ñoäng khieán cho moïi vaät hieän höõu vaø soáng. Ngöôïc 

laïi, moïi söï vaät coù naêng löïc muoán hieän höõu vaø muoán soáng. trong khoaûng 

thôøi gian hai tyû naêm ñaàu cuûa söï thaønh hình traùi ñaát, ngay caû dung 

nham, khí vaø hôi nöôùc cuõng coù söï soáng thoâi thuùc. Ñoù laø lyù do khieán caùc 
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sinh vaät ñôn baøo ñöôïc sinh ra töø caùc thöù aáy khi caùc ñieàu kieän ñaõ hoäi ñuû. 

Nhöõng sinh vaät voâ cuøng nhoû naøy ñaõ traûi qua moïi thöû thaùch nhö söï noùng 

vaø laïnh cöïc ñoä, nhöõng côn hoàng thuûy, vaø nhöõng côn möa nhö thaùc ñoå 

trong khoaûng thôøi gian hai tyû naêm, vaø vaãn tieáp tuïc soáng. Hôn nöõa, 

chuùng daàn daàn tieán hoùa thaønh nhöõng hình haøi phöùc taïp hôn vaø tôùi ñænh 

cuûa söï phaùt trieån naøy laø con ngöôøi. Söï tieán hoùa naøy do bôûi söï thoâi thuùc 

soáng cuûa nhöõng vi sinh vaät ñaàu tieân naøy. Söï soáng coù yù thöùc vaø qua ñoù 

noù muoán soáng, vaø yù thöùc naøy ñaõ coù tröôùc khi coù söï soáng treân traùi ñaát. 

Caùi yù muoán nhö theá coù trong moïi söï vaät trong vuõ truï. Caùi yù muoán nhö 

vaäy coù trong con ngöôøi ngaøy nay. Theo quan ñieåm khoa hoïc, con ngöôøi 

ñöôïc thaønh hình bôûi moät söï taäp hôïp cuûa caùc haït cô baûn, vaø neáu chuùng 

ta phaân tích ñieàu naøy moät caùch saâu saéc hôn, chuùng ta seõ thaáy raèng con 

ngöôøi laø moät söï tích taäp cuûa naêng löôïng. Do ñoù caùi yù muoán soáng chaéc 

chaén phaûi coù trong con ngöôøi. 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

 

IV. Toång Quan Vaø YÙ Nghóa Cuûa Möôøi Hai Nhaân Duyeân: 

Luaät Duyeân Khôûi laø moät trong nhöõng giaùo phaùp quan troïng nhaát 

cuûa Ñöùc Phaät. Luaät naày nhaán maïnh ñeán moät nguyeân lyù quan troïng veà 

vaïn phaùp trong vuõ truï laø töông ñoái, höõu vi vaø khoâng ñoäc laäp vôùi nhöõng 

duyeân phuï khaùc (caùi naày sanh thì caùi kia sanh; caùi naày dieät thì caùi kia 

dieät). Nhö vaäy, moïi vaät trong theá giôùi hieän höõu ñeàu do söï phoái hôïp cuûa 

nhieàu nhaân duyeân khaùc nhau (12 nhaân duyeân). Theo ñaïo Phaät, moïi söï 

moïi vaät trong vuõ truï khoâng theå ñöùng rieâng moät mình maø coù ñöôïc; traùi 

laïi phaûi nöông nhôø nhau maø thaønh. Rieâng veà loaøi höõu tình nhö con 

ngöôøi thì do möôøi hai nhaân duyeân nöông nhau maø thaønh moät chuoãi sinh 

töû voâ haïn, noái tieáp töø quaù khöù ñeán hieän taïi vaø vò lai. Muoán hieåu roõ 

guoàng maùy cuûa cuûa söï sinh töû luaân hoài cuûa kieáp ngöôøi trong beå khoå 

traàn gian, Phaät töû neân thoâng ñaït thuyeát “Thaäp Nhò Nhaân Duyeân” vaø 

phaûi tìm hieåu phöông phaùp ñeå dieät tröø caùi voøng laån quaån sinh töû luaân 

hoài aáy. Nhaân laø coâng naêng sinh tröôûng taát caû söï vaät, duyeân laø söï trôï 

giuùp cho coâng naêng ñöôïc thöïc hieän. Cuõng nhö gieo ñaäu ñöôïc ñaäu, 

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

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

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

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

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

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

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

luaät taát yeáu. Thaäp Nhò Nhaân Duyeân laø möôøi hai maét xích trong voøng 

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

chaát vaø taâm thaàn taïo thaønh söï soáng cuûa chuùng sanh ñeàu coù nhöõng lieân 

heä phuï thuoäc laãn nhau. Ñaây laø möôøi hai raøng buoäc sinh linh vaøo luaân 
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hoài sinh töû. Hai möôi laêm theá kyû veà tröôùc Ñöùc Phaät ñaõ noùi raèng: 

“Chuùng sanh vaø theá giôùi laø do nhaân duyeân keát hôïp maø thaønh.” Caâu noùi 

aáy ñaõ phuû nhaän caùi goïi laø “Ñaáng Taïo Hoùa” hay “Thöôïng Ñeá” saùng taïo 

ra muoân vaät. Caâu noùi aáy ñaët ra moät caùi nhìn khoa hoïc vaø khaùch quan 

veà theá giôùi thöïc taïi hay “Duyeân Khôûi Luaän.”  Duyeân khôûi nghóa laø söï 

nöông töïa hoã töông laãn nhau maø sinh thaønh vaø toàn taïi. Khoâng coù caùi gì 

coù theå töï mình sinh ra mình vaø töï toàn taïi ñoäc laäp  vôùi nhöõng söï vaät 

khaùc. Taát caû moïi söï moïi vaät treân theá giôùi naày ñeàu phaûi tuaân theo ñònh 

luaät “Duyeân Khôûi” maø Thaønh, Truï, Hoaïi vaø Khoâng. Con ngöôøi laø moät 

tieåu vuõ truï cuõng khoâng phaûi töï nhieân maø coù, maø laø do nghieäp löïc keát 

hôïp caùc duyeân maø thaønh, vaø cuõng naèm trong ñònh luaät “Thaønh Truï 

Hoaïi Khoâng.” Möôøi hai nhaân duyeân naày nghóa lyù raát thaâm dieäu. Ñaây laø 

nhöõng cöûa ngoû quan troïng ñeå cho chuùng sanh böôùc vaøo Thaùnh quaû, 

thoaùt khoûi sanh töû, troùi buoäc, vaø khoå naõo trong ba coõi saùu ñöôøng, ñeå 

chöùng thaønh quaû vò Duyeân Giaùc Thöøa. 

Nhöõng nhaân aûnh höôûng ñeán vieäc taùi sanh trôû laïi coõi ngöôøi. Ñöùc 

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

söï dieät. Ñaïo Phaät chuû tröông raèng khoâng coù caùi ñöôïc taïo ñoäc nhaát vaø 

rieâng reû. Vaïn höõu trong vuõ truï, taâm vaø vaät, khôûi leân ñoàng thôøi; vaïn höõu 

trong vuõ truï nöông töïa laãn nhau, aûnh höôûng laãn nhau, vaø do ñoù taïo ra 

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

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

vuõ truï tieán tôùi moät baûn hoøa aâm toaøn haûo, noù ñöôïc goïi laø nhaát chaân 

phaùp giôùi, vuõ truï cuûa caùi “Moät” hay caùi “Thöïc,” hay “Lieân Hoa Taïng.” 

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

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

Thaäp nhò nhaân duyeân daïy raèng taát caû caùc hieän töôïng trong ñôøi naøy luoân 

luoân bieán ñoåi, xuaát hieän vaø bieán maát, vaø daïy raèng moïi bieán ñoåi ñeàu 

caên cöù treân moät nguyeân taéc ñaõ ñöôïc thieát laäp. Duø taát caû moïi söï vaät 

bieán ñoåi, nguyeân taéc naøy vaãn coá ñònh. Noù ñöôïc goïi laø 12 nhaân duyeân vì  

noù ñöôïc chia laøm 12 giai ñoaïn. Tuy nhieân, baèng caùch chæ haïn cheá luaät 

naøy vaøo con ngöôøi thì chuùng ta seõ deã hieåu hôn laø cuøng moät luùc aùp duïng 

noù vaøo taát caû caùc hieän töôïng. Ñöùc Phaät giaûng luaät 12 nhaân duyeân moät 

caùch chi tieát cho ngaøi A Nan trong kinh Tröôøng A Haøm. Luaät naøy quy 

ñònh söï phaùt trieån veà thaân theå cuûa con ngöôøi cuõng nhö nhöõng bieán ñoåi 

trong taâm con ngöôøi. Söï phaùt trieån veà thaân ñöôïc goïi laø nhöõng “nguyeân 

nhaân beân ngoaøi” hay ngoaïi duyeân, nhöõng bieán ñoåi veà taâm ñöôïc goïi laø 



 11 

“nhaân duyeân beân trong” hay noäi duyeân. Luaät giaûi thích quaù trình sanh 

ra, lôùn leân, giaø, cheát cuûa moät ngöôøi döôùi aùnh saùng cuûa ba giai ñoaïn 

hieän höõu quaù khöù, hieän taïi vaø vò lai. Vaø lieân heä vôùi vieäc naøy, luaät 12 

nhaân duyeân chæ ra phöông phaùp caên baûn ñeå thanh tònh taâm vaø gôõ boû 

nhöõng aûo töôûng ra khoûi taâm.   

Theo Kinh Trung Boä, Ñöùc Phaät daïy: “Tuøy thuoäc vaøo daàu vaø tim 

ñeøn maø ngoïn löûa cuûa ñeøn buøng chaùy; noù khoâng phaûi sinh ra töø trong caùi 

naøy cuõng khoâng phaûi töø trong caùi khaùc, vaø cuõng khoâng coù moät nguyeân 

ñoäng löïc naøo trong chính noù; hieän töôïng giôùi cuõng vaäy, noù khoâng heà coù 

caùi gì thöôøng taïi trong chính noù. Taát caû hieän höõu laø khoâng thöïc coù; 

chuùng laø giaû danh; chæ coù Nieát Baøn laø chaân lyù tuyeät ñoái.” Nghóa chính 

cuûa Lyù Nhaân Duyeân laø moïi hieän töôïng ñeàu ñöôïc sinh ra vaø bieán dòch 

do bôûi luaät nhaân quaû. Töø naøy chæ raèng: moät söï vaät sinh khôûi hay ñöôïc 

sinh saûn töø taùc duïng cuûa moät ñieàu kieän hay duyeân. Moät vaät khoâng 

thaønh hình neáu khoâng coù moät duyeân thích hôïp. Chaân lyù naøy aùp duïng 

vaøo vaïn höõu vaø moïi hieän töôïng trong vuõ truï. Ñöùc Phaät ñaõ tröïc nhaän 

ñieàu naøy moät caùch thaâm saâu ñeán noãi ngay caû khoa hoïc hieän ñaïi cuõng 

khoâng theå nghieân cöùu xa hôn ñöôïc. Khi chuùng ta nhìn kyõ caùc söï vaät 

quanh ta, chuùng ta nhaän thaáy nöôùc, ñaù, vaø ngay caû con ngöôøi, moãi thöù 

ñeàu ñöôïc saûn sanh bôûi moät maãu möïc naøo ñoù vôùi ñaëc tính rieâng cuûa noù. 

Nhôø vaøo naêng löïc hay chieàu höôùng naøo maø caùc duyeân phaùt khôûi nhaèm 

taïo ra nhöõng söï vaät khaùc nhau trong moät traät töï hoaøn haûo töø moät naêng 

löôïng baát ñònh hay caùi khoâng nhö theá?  Khi xeùt ñeán quy cuû vaø traät töï 

naøy, chuùng ta khoâng theå khoâng chaáp nhaän raèng coù moät quy luaät naøo ñoù. 

Ñoù laø quy luaät khieán cho moïi vaät hieän höõu. Ñaây chính laù giaùo phaùp maø 

Ñöùc Phaät ñaõ tuyeân thuyeát. Chuùng ta khoâng hieän höõu moät caùch ngaãu 

nhieân, maø hieän höõu vaø soáng nhôø phaùp naøy. Ngay khi chuùng ta hieåu 

ñöôïc söï vieäc naøy, chuùng ta yù thöùc ñöôïc caùi neàn taûng vöõng chaéc cuûa 

chuùng ta vaø khieán cho taâm mình thoaûi maùi. Chaúng chuùt boác ñoàng naøo, 

neàn taûng naøy döïa treân giaùo phaùp vöõng chaûy voâ song. Söï baûo ñaûm naøy 

laø coäi nguoàn cuûa moät söï bình an vó ñaïicuûa moät caùi thaân khoâng bò dao 

ñoäng vì baát cöù ñieàu gì. Ñaây laø giaùo phaùp truyeàn söùc soáng cho heát thaûy 

chuùng ta. Phaùp khoâng phaûi laø caùi gì laïnh luøng nhöng traøn ñaày söùc soáng 

vaø sinh ñoäng.  
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V. Toùm Löôïc Noäi Dung Cuûa Möôøi Hai Nhaân Duyeân: 

Phaät giaùo khoâng coi troïng yù nieäm veà nguyeân lyù caên nhaân hay 

nguyeân nhaân ñaàu tieân nhö ta thöôøng thaáy trong caùc heä thoáng trieát hoïc 

khaùc; vaø cuõng khoâng baøn ñeán yù nieäm veà vuõ truï luaän. Taát nhieân, trieát 

hoïc veà Thaàn hoïc khoâng theå naøo phaùt trieån trong Phaät giaùo. Ñöøng ai 

mong coù cuoäc thaûo luaän veà Thaàn hoïc nôi moät trieát gia Phaät giaùo. Ñoái 

vôùi vaán ñeà saùng theá, ñaïo Phaät coù theå chaáp nhaän baát cöù hoïc thuyeát naøo 

maø khoa hoïc coù theå tieán haønh, vì ñaïo Phaät khoâng thöøa nhaän coù moät 

xung ñoät naøo giöõa toân giaùo vaø khoa hoïc. Theo ñaïo Phaät, nhaân loaïi vaø 

caùc loaøi höõu tình ñeàu töï taïo, hoaëc chuû ñoäng hoaëc thuï ñoäng. Vuõ truï 

khoâng phaûi laø quy taâm ñoäc nhaát; noù laø moâi tröôøng coïng sinh cuûa vaïn 

höõu. Phaät giaùo khoâng tin raèng vaïn höõu ñeán töø moät nguyeân nhaân ñoäc 

nhaát, nhöng cho raèng moïi vaät nhaát ñònh phaûi ñöôïc taïo thaønh ít nhaát laø 

hai nguyeân nhaân. Nhöõng saùng hoùa hay bieán thaønh cuûa caùc nguyeân 

nhaân ñi tröôùc noái tieáp trong lieân tuïc thôøi gian, quaù khöù, hieän taïi vaø vò 

lai, nhö moät chuoãi daây xích. Chuoãi xích naày ñöôïc chia thaønh 12 boä 

phaän, goïi laø 12 khoen nhaân duyeân vì moãi boä phaän lieân quan nhau vôùi 

coâng thöùc nhö sau “Caùi naày coù neân caùi kia coù; caùi naày sinh neân caùi kia 

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

Noùi toùm laïi, moïi hieän töôïng höõu vi ñeàu hieän höõu nhôø vaøo nhaân duyeân, 

toàn taïi nhôø vaøo nhaân duyeân, vaø cuõng vì nhaân duyeân maø hoaïi dieät. Möôøi 

hai maéc xích nhaân duyeân naøy ñöôïc ñeà caäp döôùi ñaây: Thöù Nhaát laø Voâ 

Minh: Voâ minh coù nghóa laø ngu doát, hay hieåu sai laàm, khoâng saùng, meâ 

muoäi, khoâng ñuùng nhö thaät, môø aùm. Ngoaøi ra, voâ minh coøn coù nghóa laø 

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

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

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

khoå. Voâ minh laø söï ngu doát laàm nhaän nhöõng hieän töôïng huyeãn hoùa treân 

ñôøi naày maø cho raèng chuùng laø coù thaät. Trong Phaät giaùo, voâ minh laø 

khoâng bieát hay muø quaùng hay söï cuoàng si cuûa taâm thöùc, khoâng coù khaû 

naêng phaân bieät veà tính thöôøng haèng vaø tính khoâng thöôøng haèng. Voâ 

minh laø söï ngu doát veà Töù Dieäu Ñeá, Tam baûo, Luaät Nhaân quaû, v.v. Voâ 

Minh laø giai ñoaïn ñaàu tieân cuûa Möôøi Hai Nhaân Duyeân daãn ñeán moïi 

raéc roái treân ñôøi vaø laø goác reã cuûa moïi ñoäc haïi treân ñôøi. Ñaây laø yeáu toá 

chính laøm vöôùng víu chuùng sanh trong voøng luaân hoài sanh töû. Theo 

nghóa cuûa Phaät giaùo, Avidya chæ vieäc thieáu hieåu bieát veà töù dieäu ñeá, 

nghieäp baùo, nhaân duyeân, vaø nhöõng giaùo thuyeát chuû yeáu trong Phaät 
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giaùo. Theo tröôøng phaùi Trung Quaùn, “voâ minh” chæ traïng thaùi cuûa moät 

tinh thaàn bò nhöõng thieân kieán vaø nhöõng ñònh kieán thoáng trò khieán cho 

moïi ngöôøi töï mình döïng leân moät theá giôùi lyù töôûng laãn loän hình thöùc vaø 

tính ña daïng vôùi hieän thöïc thöôøng ngaøy, haïn cheá caùch nhìn ñoái vôùi hieän 

thöïc. Voâ minh laø söï khoâng am hieåu baûn tính thaät cuûa theá giôùi laø hö 

khoâng vaø hieåu sai thöïc chaát cuûa caùc hieän töôïng. Nhö vaäy voâ minh coù 

hai chöùc naêng: moät laø che daáu baûn chaát thaät, vaø hai laø döïng leân moät 

hieän thöïc hö aûo. “Voâ minh” ñöôïc coi nhö laø hieän thöïc öôùc leä. Theo caùc 

phaùi Kinh Löôïng Boä vaø Tyø Baø Sa Luaän Boä, “voâ minh” laø moät caùch 

nhìn thoáng nhaát vaø thöôøng haèng ñoái vôùi theá giôùi, trong khi thaät ra theá 

giôùi laø ña daïng vaø khoâng thöôøng haèng. “Voâ minh” laø laãn loän baûn chaát 

cuûa theá giôùi vôùi nhöõng veû beân ngoaøi. Theo quan ñieåm cuûa tröôøng phaùi 

Du Giaø, “voâ minh” coi ñoái töôïng nhö moät ñôn vò ñoäc laäp vôùi yù thöùc, 

nhöng trong hieän thöïc, noù gioáng nhö yù thöùc. Voâ minh laø khoâng giaùc 

ngoä, laø maéc xích thöù nhaát hay maét xích cuoái cuøng trong Thaäp Nhò Nhaân 

Duyeân. Voâ minh laø caùi taâm aùm ñoän, khoâng chieáu roïi ñöôïc roõ raøng söï lyù 

cuûa caùc phaùp. Voâ minh khoâng bieát gì ñeán con ñöôøng thoaùt khoå laø moät 

trong ba laäu hoaëc nuoâi döôõng doøng sanh töû luaân hoài. Voâ minh laø 

nguyeân nhaân chính cuûa söï khoâng giaùc ngoä cuûa chuùng ta. Voâ minh chæ laø 

giaû töôùng neân noù chòu aûnh höôûng cuûa sanh, dieät, taêng, giaûm, ueá, tònh, 

vaân vaân. Coù khi Voâ minh coù nghóa laø aûo töôûng. Nghóa laø boùng toái hoaøn 

toaøn khoâng coù aùnh chieáu saùng. Voâ minh laø laàm caùi döôøng nhö vôùi caùi 

thaät laø, hay hieän töôïng aûo töôûng maø cho laø thöïc taïi. Voâ minh chính laø 

nguyeân nhaân cuûa, sanh, laõo, lo aâu, saàu muoän, khoå sôû, beänh hoaïn, vaø 

cheát choùc. Voâ minh laø moät trong ba ngoïn löûa caàn phaûi daäp taét tröôùc khi 

böôùc chaân vaøo Nieát baøn. Ñaây laø traïng thaùi sai laàm cuûa taâm laøm khôûi 

daäy söï tin töôûng veà baûn ngaõ. Trong nhaø Thieàn, voâ minh laø nhìn moïi söï 

moïi vaät khoâng ñuùng nhö thaät. Khoâng hieåu söï thaät veà cuoäc ñôøi. Chöøng 

naøo maø chuùng ta khoâng phaùt trieån taâm mình ñeå ñaït ñöôïc trí tueä chöøng 

ñoù chuùng ta vaãn voâ minh veà baûn chaát ñuùng cuûa söï vaät. Theo Phaät giaùo, 

voâ minh coù nghóa laø coi caùi ngaõ hay caùi ta laø thaät. Vì si meâ maø ngöôøi ta 

khoâng thaáy ñöôïc caùi nhìn nhö thò, khoâng theå phaân bieät ñuùng sai. Ngu si 

laøm cho ngöôøi ta muø quaùng veà chaáp ngaõ, chaáp phaùp laø nhöõng thöù voâ 

thöôøng, luoân thay ñoåi vaø hoaïi dieät. Khi giaän döõ ñaõ khôûi leân thì con 

ngöôøi seõ khoâng coøn gì ngoaøi “si meâ.” Ñeå trieät tieâu si meâ baïn neân thieàn 

quaùn “nhaân duyeân.” Taát caû nhöõng vaán ñeà khoù khaên cuûa chuùng ta ñeàu 

baét nguoàn töø voâ minh vaø meâ hoaëc. Voâ minh laø bôïn nhô ñöùng haøng ñaàu. 
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Tham lam, saân haän, ngaõ maïn vaø raát nhieàu bôïn nhô khaùc cuøng phaùt sanh 

chung vôùi voâ minh. Giaûi phaùp phaûi naèm trong nhöõng vaán ñeà aáy, vaø do 

ñoù, chuùng ta khoâng neân taùch rôøi, chaïy ñi tìm ôû ñaâu ngoaøi vaán ñeà. Phaân 

taùch vaø nghieân cöùu cho taän töôøng chuùng ta seõ thaáy raèng taát caû nhöõng 

vaán ñeà aáy ñeàu laø nhöõng vaán ñeà cuûa kieáp nhaân sinh, cuûa con ngöôøi, vaäy 

thì chuùng ta khoâng neân ñoå traùch nhieäm cho ai khaùc hôn laø con ngöôøi. 

Nhöõng vaán ñeà thaät söï chuû chuùng ta phaûi ñöôïc vaø chæ ñöôïc giaûi quyeát 

baèng caùch döùt boû nhöõng aûo kieán vaø nhöõng khaùi nieäm sai laàm, vaø thu 

xeáp neáp soáng cuûa chuùng ta vaøo khuoân khoå ñieàu hoøa ñoàng nhòp vôùi thöïc 

taïi. Vaø ñieàu naøy chæ coù theå thöïc hieän ñöôïc qua thieàn haønh maø thoâi. Voâ 

minh coøn laø nhöõng tö töôûng vaø taùc yù naøo ngaên trôû khoâng cho chuùng ta 

giaûi thoaùt. Neáu chuùng ta muoán giaûi thoaùt khoûi nhöõng phieàn tröôïc naày, 

tröôùc tieân chuùng ta phaûi thaáy ñöôïc maët muõi cuûa chuùng qua Thieàn ñònh. 

Töông töï nhö nhöõng lôøi Phaät daïy trong kinh ñieån moãi khi gaëp ma 

vöông, Ngaøi lieàn baûo: “Ma Vöông! Ra ñaõ thaáy maët muõi cuûa ngöôi roài”. 

Ngöôøi tu taäp thieàn quaùn neân nhôù raèng muïc tieâu cuûa söï tu taäp thieàn 

quaùn theo ñuùng phöông phaùp laø ñeå loaïi tröø voâ minh, khai môû chaân taâm 

vaø duy trì chaùnh nieäm. Qua thieàn taäp, chuùng ta chuù troïng vaøo söï vieäc 

vôùi moät yù thöùc khoâng xao laõng. Chuùng ta cuõng khoâng suy nghó veà vieäc 

gì, khoâng phaân taùch, cuõng khoâng troâi laïc theo chö phaùp, maø luùc naøo 

cuõng nhìn thaáy ñöôïc töï taùnh cuûa baát cöù vieäc gì ñang xaõy ra trong taâm 

mình. Nhôø ñoù maø taâm cuûa chuùng ta daàn daàn ñöôïc soi saùng, coù nghóa laø 

voâ minh bò loaïi daàn ra khoûi taâm yù cuûa ngöôøi tu taäp thieàn quaùn. Neáu baïn 

nghò raèng taâm cuûa baïn coù theå ñöôïc khai môû bôûi moät vò thaày naøo ñoù 

ngoaøi kia, töùc laø baïn chaúng bao giôø tu taäp theo giaùo lyù nhaø Phaät caû. 

Neáu baïn nghó ai ñoù coù theå phaù vôû voâ minh cho baïn, baïn cuõng chaúng 

phaûi laø ngöôøi Phaät töû thuaàn thaønh. Thöù Nhì laø Haønh: Töø voâ minh sanh 

ra haønh. Khi coù voâ minh thì coù haønh ñoäng, töùc laø coù söï bieåu hieän, hay 

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

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

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

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

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

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

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

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

laønh döõ, yù thöùc aáy seõ ñi theo tieán trình luaân hoài maø ñi vaøo buïng meï. 
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Chæ khi naøo tam nghieäp ñoàng thanh tònh thì ngöôøi aáy ñöôïc giaûi thoaùt. 

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

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

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

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

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

cuõng do bôûi taïi danh saéc. Thöù Naêm laø Luïc Nhaäp: Saùu caên laø saùu cô 

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

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

löôõi, thaân vaø yù. Thöù Saùu laø Xuùc: Vì sao sanh khôûi luïc nhaäp? Vì muoán 

hieåu bieát maø sanh khôûi luïc nhaäp. Tuy nhieân, coù maáy ai ngôø raèng caøng 

hieåu bieát thì ngöôøi ta caøng meâ muoäi, maø caøng meâ muoäi thì caøng khoâng 

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

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

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

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

bieát.  Nhöõng caûm giaùc vui, buoàn, söôùng khoå. Qua caûm giaùc ñöa tôùi söï 

ham muoán. Thöù Baûy laø Thoï: Sau khi tieáp xuùc thì chuùng ta coù caûm giaùc, 

ñoù laø “Thoï”. Khi khoâng chaïm phaûi vieäc khoù khaên thì caûm giaùc cuûa 

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

coù caûm giaùc khoù chòu. Khi khoâng coù ngöôøi naøo cheâ mình dôû thì mình 

caûm thaáy sung söôùng, tôùi luùc bò cheâ môùi thaáy khoâng vui. Ñaây chính laø 

Caûm Thoï hay Caûm Giaùc. Thöù Taùm laø AÙi: Ham muoán vui söôùng keùo 

daøi. Töø ham muoán ñöa ñeán troùi buoäc. Khi coù caûm thoï thì yeâu thích vaø 

chaáp tröôùc khôûi sanh. Taïi sao chuùng ta coù caûm giaùc baát an? Vì chuùng ta 

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

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

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

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

theâm raéc roái. Thöù Chín laø Thuû: Chaáp thuû vaøo nhöõng thöù maø mình ham 

thích. Khi mình yeâu thích thöù gì thì mình sanh taâm muoán naém giöõ noù, 

töùc laø thuû. Thuû laø gì? Thuû laø chaáp tröôùc, muoán chieám höõu hay naém giöõ. 

Bôûi vì coù aùi neân môùi coù loøng muoán chieám ñoaït. Khi ñaõ chieám höõu roài, 

duïc voïng lieàn ñöôïc thoûa maõn. Thöù Möôøi  laø Höõu: Vì sao mình laïi muoán 

thoûa maõn duïc voïng? Taïi vì mình muoán sôû höõu noù. Do ñoù môùi noùi 

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

nhöõng gì mình muoán nhö tieàn baïc, nhaø cöûa, danh voïng, vaân vaân. Qua 
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chaáp höõu maø “sanh” theo lieàn. Vì coù caùi höõu, nghóa laø “Coù” hay “söï 

hieän höõu,” neân cöù muoán vaät gì ñoù thuoäc veà mình. Thöù Möôøi  Moät laø 

Sanh: Khi ñaõ thuoäc veà mình, thì lieàn coù “Sanh”. Nhö vaäy, thuû vaø höõu 

laøm thaønh nhöõng nguyeân nhaân hieän tieàn ñöa ñeán “Sanh”. Noùi caùch 

khaùc, keát quaû cuoái cuøng cuûa nghieäp, chaáp thuû vaø höõu laø nhöõng nhaân 

ñöa ñeán taùi sanh. Taùi sanh laø ñieàu kieän cuûa khoå ñau vaø cheát choùc. Thöù 

Möôøi  Hai laø Laõo Töû: Maø qua sanh laø dò dieät, khoå ñau vaø cheát choùc. Heã 

coù sanh ra laø coù giaø vaø coù cheát. Trong cuoäc soáng môùi naày, roài con 

ngöôøi seõ phaûi ñi ñeán laõo vaø töû nhö moïi chuùng sanh khaùc vaäy thoâi.  

 

VI. Ngoaïi Caûnh Ñoùng Vai Troø Quan Troïng Trong Tieán Trình 

Nhaân-Duyeân-Quaû:  

Nôi taâm vin vaøo ñoù maø chaïy theo goïi laø caûnh, nhö phaùp laø nôi yù 

thöùc vin vaøo goïi laø phaùp caûnh, saéc laø nhaõn thöùc vin vaøo ñoù goïi laø saéc 

caûnh, thanh laø nôi nhó thöùc vin vaøo goïi laø thanh caûnh, vaân vaân. Ngoaïi 

caûnh giôùi laø caûnh khoâng phaûi do noäi taâm hieän ra, maø töø beân ngoaøi ñeán. 

Caûnh laø nôi taâm vin vaøo ñoù maø chaïy theo goïi laø caûnh, nhö phaùp laø nôi 

yù thöùc vin vaøo goïi laø phaùp caûnh, saéc laø nhaõn thöùc vin vaøo ñoù goïi laø saéc 

caûnh, thanh laø nôi nhó thöùc vin vaøo goïi laø thanh caûnh, vaân vaân. Khoâng 

bò ngoaïi caûnh chi phoái, ñoù chính laø coù tu. Ngöôïc laïi, neáu bò ngoaïi caûnh 

chuyeån, aáy laø ñoïa laïc. Ngoaïi caûnh coøn laø ñieàu kieän hay hoaøn caûnh beân 

ngoaøi khieán cho ngöôøi ta laøm vieäc aùc. Taát caû nhöõng trôû ngaïi vaø baát 

toaøn khoâng do nhöõng ñieàu kieän beân ngoaøi, maø laø do taâm taïo. Neáu 

chuùng ta khoâng coù söï tænh laëng noäi taâm, khoâng coù thöù gì beân ngoaøi coù 

theå mang laïi haïnh phuùc cho chuùng ta. Caùc caûnh giôùi rieâng bieät khaùc 

nhau, cuõng laø bieät caûnh taâm sôû (taâm sôû cuûa nhöõng caûnh rieâng bieät). 

Theo Duy Thöùc Hoïc, bieät caûnh laø nhöõng yù töôûng hay traïng thaùi taâm 

thöùc khôûi leân khi taâm ñöôïc höôùng veà nhöõng ñoái töôïng hay ñieàu kieän 

khaùc nhau. Theo Phaùp Töôùng Toâng, bieät caûnh laø nhöõng yeáu toá cuûa taâm 

sôû bao goàm naêm thöù: duïc, thaéng giaûi, nieäm, ñònh vaø hueä. Theo Laït Ma 

Anarika Govinda, ngöôøi Phaät töû cuõng nhö haønh giaû khoâng tin raèng coù 

theá giôùi beân ngoaøi hieän höõu ñoäc laäp, rieâng bieät maø baûn thaân hoï coù theå 

len vaøo trong nhöõng maõnh löïc cuûa noù. Ñoái vôùi hoï, theá giôùi beân ngoaøi 

vaø beân trong noäi taâm chæ laø hai maët cuûa cuøng moät khuoân vaûi; trong ñoù 

nhöõng sôïi chæ cuûa moïi ñoäng löïc vaø bieán coá cuûa moïi hình thaùi cuûa yù 

thöùc vaø ñoái töôïng cuûa noù cuøng deät thaønh moät maøng löôùi baát khaû phaân 

ly, maøng löôùi cuûa nhöõng töông quan voâ taän vaø ñieàu kieän hoùa laãn nhau.  
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Ngoaïi caûnh giôùi laø caûnh khoâng phaûi do noäi taâm hieän ra, maø töø beân 

ngoaøi ñeán. Hoaëc coù haønh giaû thaáy Phaät, Boà Taùt hieän thaân thuyeát phaùp, 

khuyeán taán khen ngôïi. Hoaëc coù haønh giaû ñang khi nieäm Phaät, thoaït 

nhieân taâm khai, thaáy ngay coõi Cöïc Laïc. Hoaëc coù haønh giaû ñang tònh 

nieäm thaáy chö thaàn tieân ñeán, chaép tay vi nhieãu xung quanh toû yù kính 

troïng, hoaëc môøi ñi daïo chôi. Hoaëc coù haønh giaû thaáy caùc vong ñeán caàu 

xin quy-y. Hoaëc coù haønh giaû khi möùc tu cao, bò ngoaïi ma ñeán thöû thaùch 

khuaáy nhieãu. Tröôøng hôïp thaáy Phaät hay thaáy hoa sen, coù phaûi laø caûnh 

ma chaêng? Kyø thaät, neáu nhaân quaû phuø hôïp, thì quyeát khoâng phaûi laø 

caûnh ma. Bôûi toâng Tònh Ñoä thuoäc veà “Höõu Moân,” ngöôøi nieäm Phaät khi 

môùi phaùt taâm, töø nôi töôùng coù maø ñi vaøo, caàu ñöôïc thaáy Thaùnh caûnh. 

Ñeán khi thaáy haûo töôùng, ñoù laø do quaû ñeán ñaùp nhaân, nhaân vaø quaû hôïp 

nhau, quyeát khoâng phaûi laø caûnh ma. Traùi laïi, nhö Thieàn toâng, töø nôi 

“Khoâng Moân” ñi vaøo, khi phaùt taâm tu lieàn queùt saïch taát caû töôùng, cho 

ñeán töôùng Phaät töôùng Phaùp ñeàu bò phaù tröø. Baäc thieàn só khoâng caàu thaáy 

Phaät hoaëc hoa sen, maø töôùng Phaät vaø hoa sen hieän ra, ñoù laø nhaân quaû 

khoâng phuø hôïp. Quaû khoâng coù nhaân maø phaùt hieän, ñoù môùi chính laø 

caûnh ma. Cho neân ngöôøi tu thieàn luoân luoân ñöa cao göôm hueä, ma ñeán 

gieát ma, Phaät ñeán gieát Phaät, ñi vaøo caûnh chaân khoâng, chaúng dung naïp 

moät töôùng naøo caû.  

Theo Phaùp Töôùng Toâng, ñoái töôïng cuûa theá giôùi beân ngoaøi in hình 

boùng vaøo taâm thöùc goàm coù ba loaïi caûnh. Theo Giaùo Sö Junjiro 

Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, thì thuyeát veà ba loaïi 

caûnh coù theå laø xuaát xöù töø Na Lan Ñaø. Nhöõng baøi keä thoâng duïng cuûa 

Phaùp Töôùng Toâng laïi haàu nhö coù nguoàn goác töø Trung Hoa, nhö sau:  

           “Taâm caûnh baát tuøy taâm.  

               Ñoäc aûnh duy tuøy kieán.  

               Ñaùi chaát thoâng tình baûn.  

               Taùnh chuûng ñaúng tuøy öng.”  

Baøi keä naày giaûi thích baèng caùch naøo maø ba loaïi caûnh lieân heä vôùi 

nhieäm vuï chuû theå vaø baûn chaát nguyeân baûn ngoaïi taïi. Baïn coù theå ñieân 

ñaàu trong khi tìm hieåu vì sao Duy Thöùc Hoïc laïi coù caùi goïi laø “thöïc theå 

nguyeân baûn.” Thöïc ra, ñöøng queân raèng maëc duø noù laø thöïc theå ngoaïi taïi, 

noù laïi laø caùi bieåu loä ra ngoaøi töø nôi thöùc. Ñeä baùt A Laïi Da thöùc töï noù 

khoâng phaûi laø thöïc theå coá ñònh khoâng thay ñoåi; noù luoân luoân bieán 

chuyeån töøng saùt na, vaø ñöôïc huaân taäp hay ghi nhaän aán töôïng baèng tri 

nhaän vaø haønh ñoäng, noù trôû thaønh taäp quaùn vaø hieäu quaû trong söï bieåu loä 
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ngoaïi taïi. Noù gioáng nhö doøng nöôùc chaûy khoâng bao giôø döøng laïi ôû moät 

nôi naøo trong hai thôøi haïn tieáp noái nhau. Vaø chæ duy coù döïa vaøo söï lieân 

tuïc cuûa doøng nöôùc ta môùi coù theå noùi veà “doøng soâng.” Thöù nhaát laø Taùnh 

Caûnh, nghóa laø tri nhaän töùc thôøi, nghóa laø ñoái töôïng coù baûn chaát nguyeân 

baûn vaø trình baøy noù nhö laø chính noù, cuõng nhö naêm ñoái töôïng giaùc 

quan, saéc, thinh, höông, vò, xuùc, ñöôïc tri nhaän nhö vaäy. Tieàn nguõ thöùc 

vaø ñeä baùt A Laïi Da thöùc, tri nhaän ñoái töôïng theo caùch naày. Thöù nhì laø 

Ñoái Chaát Caûnh. Ñoái töôïng coù moät baûn chaát nguyeân baûn nhöng laïi 

khoâng ñöôïc tri nhaän ñuùng y nhö vaäy. Khi ñeä thaát Maït Na Thöùc nhìn laïi 

nhieäm vuï chuû theå cuûa ñeä baùt A Laïi Da Thöùc, noù xem thöùc naày nhö laø 

ngaõ. Nhieäm vuï chuû theå cuûa A Laïi Da ñeä baùt thöùc coù baûn chaát nguyeân 

baûn, nhöng noù khoâng ñöôïc ñeä thaát Maït Na Thöùc nhìn thaáy y nhö vaäy, 

vaø chæ ñöôïc xem nhö laø ngaõ, maø thöïc taïi thì chæ  laø aûo giaùc vì noù khoâng 

phaûi laø ngaõ. Thöù ba laø Ñoäc AÛnh Caûnh, hay laø aûo giaùc. Hình boùng chæ 

xuaát hieän töï nôi töôûng töôïng vaø khoâng coù hieän höõu thöïc söï. Leõ dó 

nhieân, noù khoâng coù baûn chaát nguyeân baûn, nhö moät boùng ma voán khoâng 

coù hieän höõu. Chæ coù trung taâm giaùc quan thöù saùu hoaït ñoäng vaø töôûng 

töôïng ra loaïi caûnh naày. 

Tu taäp thieàn giuùp cho taâm khoâng bò phieàn toaùi bôûi ngoaïi caûnh nöõa. 

Moät ñoái töôïng vaät theå coù gaây phieàn toaùi hay khoâng thöôøng thöôøng tuøy 

thuoäc vaøo traïng thaùi taâm hôn laø vaøo chính ñoái töôïng ñoù. Neáu chuùng ta 

cho raèng noù laø phieàn toaùi, thì noù phieàn toaùi. Neáu chuùng ta khoâng cho 

raèng noù phieàn toaùi thì noù khoâg phieàn toaùi. Taát caû ñeàu tuøy thuoäc vaøo 

traïng thaùi taâm. Thí duï nhö ñoâi khi trong thieàn quaùn chuùng ta bò tieáng 

ñoäng quaáy nhieãu. Neáu chuùng ta nöông theo vaø maéc keït vaøo chuùng, 

chuùng seõ quaáy roái thieàn quaùn cuûa chuùng ta. Tuy nhieân, neáu chuùng ta 

döùt boû chuùng khoûi taâm cuûa chuùng ta ngay khi chuùng vöøa môùi khôûi leân, 

thì chuùng seõ khoâng taïo söï quaáy nhieãu. Neáu chuùng ta luoân ñoøi hoûi moät 

caùi gì ñoù töø cuoäc soáng, thì chuùng ta seõ khoâng bao giôø thoûa maõn. Nhöng 

neáu chuùng ta chaáp nhaän cuoäc ñôøi laø caùi maø chuùng ta ñang laø hay ñang 

coù, thì chuùng ta seõ luoân bieát ñuû. Coù ngöôøi tìm haïnh phuùc trong vaät chaát; 

ngöôøi khaùc laïi cho raèng coù theå coù haïnh phuùc maø khoâng caàn ñeán vaät 

chaát. Taïi sao laïi nhö vaäy? Bôûi vì haïnh phuùc laø moät traïng thaùi cuûa taâm, 

khoâng theå ño ñöôïc baèng soá löôïng taøi saûn. Neáu chuùng ta bieát ñuû vôùi 

nhöõng gì chuùng ta ñang laø hay ñang coù, thì chuùng ta seõ luoân coù haïnh 

phuùc. Ngöôïc laïi neáu chuùng ta khoâng haøi loøng vôùi nhöõng gì chuùng ta 

ñang laø hay ñang coù, thì baát haïnh luoân ngöï trò trong ta. Tham duïc 
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khoâng coù ñaùy, vì duø ñoå vaøo bao nhieâu thì tham duïc vaãn luoân troáng 

roãng. Kinh Töù Thaäp Nhò Chöông daïy: “Moät keû ñaày tham duïc duø soáng 

treân trôøi cuõng khoâng thaáy ñuû; moät ngöôøi ñaõ lìa tham duïc duø phaûi ôû döôùi 

ñaát vaãn thaáy haïnh phuùc.”  

 

VII.Noäi Caûnh Cuõng Ñoùng Vai Troø Ñaùng Keå Trong Tieán Trình 

Nhaân-Duyeân-Quaû:  

Noäi caûnh giôùi cuõng goïi laø töï taâm caûnh giôùi, vì caûnh giôùi naày khoâng 

phaûi töø beân ngoaøi vaøo, maø chính do nôi coâng duïng trong taâm phaùt hieän. 

Nhöõng ngöôøi khoâng hieåu roõ lyù “Vaïn phaùp duy taâm” cho raèng taát caû 

caûnh giôùi ñeàu töø beân ngoaøi ñeán, laø loái nhaän ñònh sai laàm. Bôûi khi haønh 

giaû duïng coâng ñeán möùc töông öng, döùt tuyeät ngoaïi duyeân, thì chuûng töû 

cuûa caùc phaùp tieàm taøng trong taïng thöùc lieàn phaùt ra hieän haïnh. Vôùi 

ngöôøi nieäm Phaät trì chuù, thì  coâng naêng cuûa Phaät hieäu vaø maät cuù ñi saâu 

vaøo noäi taâm, taát gaëp söï phaûn öùng cuûa haït gioáng thieän aùc trong taïng 

thöùc, caûnh giôùi phaùt hieän raát laø phöùc taïp. Caùc caûnh aáy thöôøng hieän ra 

trong giaác mô, hoaëc ngay trong khi tænh thöùc luùc ñang duïng coâng nieäm 

Phaät. Nhaø Phaät goïi traïng thaùi naày laø “A Laïi Da Bieán Töôùng.” Trong 

giaác mô, neáu do chuûng töû aùc phaùt hieän, haønh giaû hoaëc thaáy caùc loaøi saâu 

trong mình boø ra, hoaëc thaáy nôi thaân coù loaïi nhieàu chaân  gioáng nhö boø 

caïp, reát, moãi ñeâm mình gôû ra naêm baûy con; hoaëc thaáy caùc loaøi thuù ma 

quaùi, caûnh töôïng raát nhieàu khoâng taû xieát ñöôïc! Ñaïi khaùi ngöôøi nhieàu 

nghieäp tham nhieãm, boûn xeûn, hieåm ñoäc, thöôøng thaáy töôùng nam nöõ, raén 

reát, hoaëc dò loaïi saéc traéng. Ngöôøi nhieàu nghieäp saân haän, thöôøng thaáy 

coïp beo, hoaëc dò loaïi saéc ñoû. Ngöôøi nhieàu nghieäp si meâ, thöôøng thaáy 

loaøi suùc vaät, soø oác, hoaëc dò loaïi saéc ñen. Tuy nhieân, ñaây chæ laø öôùc 

löôïc, khoâng phaûi taát caû ñeàu nhöùt ñònh nhö theá. Neáu do chuûng töû laønh 

phaùt hieän, haønh giaû thaáy caây cao hoa laï, thaéng caûnh töôi toát trang 

nghieâm, maønh löôùi chaâu ngoïc; hoaëc thaáy mình aên caùc thöù thôm ngon, 

maëc ñoà traân phuïc, ôû cung ñieän baùu, hay nheï nhaøng bay löôùt treân hö 

khoâng. Toùm laïi, trong taâm cuûa chuùng sanh coù ñuû chuûng töû möôøi phaùp 

giôùi; chuûng töû laønh hieän thì thaáy caûnh Phaät, Boà Taùt, Nhôn, Thieân; 

chuûng töû aùc hieän thì thaáy caûnh tam ñoà toäi khoå. Nhö ngöôøi kieáp tröôùc coù 

tu theo ngoaïi ñaïo, thöôøng thaáy mình phoùng ra luoàng ñieån, hoaëc xuaát 

hoàn ñi daïo chôi, tieáp xuùc vôùi caùc phaàn aâm noùi veà chuyeän thaïnh suy, 

quoác söï. Hoaëc coù khi taâm thanh tònh, trong giaác mô thaáy roõ vieäc xaõy ra 

ñoâi ba ngaøy sau, hay naêm baûy thaùng seõ ñeán. Ñaïi khaùi ngöôøi ñôøi tröôùc 
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coù tu, khi nieäm Phaät lieàn thaáy caûnh giôùi laønh. Coøn keû nghieäp nhieàu 

keùm phöôùc ñöùc, khi môùi nieäm Phaät thöôøng thaáy caûnh giôùi döõ; trì nieäm 

laâu ngaøy aùc töôùng môùi tieâu tan, laàn löôït seõ thaáy ñieàm toát laønh. Veà caûnh 

trong khi thöùc, neáu haønh giaû duïng coâng ñeán möùc thuaàn thuïc, coù luùc 

voïng tình thoaït nhieân taïm ngöng, thaân yù töï taïi. Coù luùc nieäm Phaät ñeán 

boán naêm giôø, nhöng töï thaáy thôøi gian raát ngaén nhö khoaûng chöøng ñoâi 

ba phuùt. Coù luùc ñang trì nieäm, caùc töôùng toát laï hieän ra. Coù luùc voâ yù, 

tinh thaàn boãng nhieân ñöôïc ñaïi khoaùi laïc. Coù luùc moät ñoäng moät tònh, 

thaáy taát caû taâm vaø caûnh ñeàu khoâng. Coù luùc moät phen thaáy nghe, lieàn 

caûm ngoä lyù khoå, khoâng, voâ thöôøng, voâ ngaõ, döùt tuyeät töôùng ta vaø ngöôøi. 

Nhöõng töôùng traïng nhö theá nhieàu khoâng theå taû xieát! Nhöõng caûnh töôùng 

nhö theá goïi laø noäi caûnh giôùi hay töï taâm caûnh giôùi, do moät nieäm khinh 

an hieän ra, hoaëc do chuûng töû laønh cuûa coâng ñöùc nieäm Phaät trì chuù bieán 

hieän. Nhöõng caûnh naày thoaït hieän lieàn maát, haønh giaû khoâng neân chaáp 

cho laø thaät coù roài ñeå taâm löu luyeán. Neáu sanh nieäm luyeán tieác, nghó 

raèng caûnh giôùi aáy sao maø nheï nhaøng an vui, sao maø trang nghieâm toát 

ñeïp, roài mô töôûng khoù queân, mong cho laàn sau laïi ñöôïc thaáy nöõa, ñoù laø 

ñieåm sai laàm raát lôùn. Coå nhaân ñaõ chæ trích taâm nieäm naày laø “gaûi tröôùc 

chôø ngöùa.” Bôûi nhöõng caûnh töôùng aáy do söï duïng coâng ñaéc löïc taïm hieän 

maø thoâi, chôù khoâng coù thaät. Neân bieát khi ngöôøi tu duïng coâng ñeán trình 

ñoä naøo töï nhieân caûnh giôùi aáy seõ hieän ra. Ví nhö ngöôøi löõ haønh moãi khi 

ñi qua moät ñoaïn ñöôøng, taát laïi coù moät ñoaïn caûnh vaät sai khaùc hieån loä. 

Neáu nhö keû löõ haønh chöa ñeán nhaø, maø tham luyeán caûnh beân ñöôøng 

khoâng chòu rôøi böôùc, taát coù söï trôû ngaïi ñeán cuoäc haønh trình, vaø bò bô vô 

giöõa ñöôøng chaúng bieát chöøng naøo môùi veà ñeán nhaø an nghæ. Ngöôøi tu 

cuõng nhö theá, neáu tham luyeán caûnh giôùi taïm, thì khoâng laøm sao chöùng 

ñöôïc caûnh giôùi thaät. Thaûng nhö mô töôûng ñeán ñoä cuoàng voïng, taát seõ bò 

ma phaù, laøm hö haïi caû moät ñôøi tu. Kinh Kim Cang noùi: “Phaøm coù 

nhöõng töôùng ñeàu laø hö voïng; neáu thaáy caùc töôùng chaúng phaûi töôùng, töùc 

thaáy Nhö Lai.” (phaøm sôû höõu töôùng giai thò hö voïng; nhöôïc kieán chö 

töôùng phi töôùng, töùc kieán Nhö Lai). “Coù nhöõng töôùng” khoâng phaûi 

“nhöõng töôùng coù” thuoäc veà phaùp höõu vi sanh dieät, bôûi caùc töôùng aáy 

chaúng töï baûo raèng mình coù hay khoâng, thaät hay giaû, chæ do keû chöa ngoä 

ñaïo lyù ñoäng nieäm phaân bieät, chaáp cho laø coù, khoâng, thaät, giaû, neân môùi 

thaønh ra hö voïng. Ñeán nhö baäc tham thieàn khi nhaäp ñònh, thaáy ñònh 

caûnh meânh mang roãng khoâng trong suoát, töï taïi an nhaøn, roài sanh nieäm 

öa thích; hay khi toû ngoä ñöôïc moät ñaïo lyù cao sieâu, roài vui möøng chaáp 
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giöõ laáy, cuõng ñeàu thuoäc veà “coù töôùng.” Vaø ñaõ “coù töôùng” töùc laø coù hö 

voïng. “Thaáy caùc töôùng” laø thaáy nhöõng töôùng laønh, döõ, ñeïp, xaáu, dô, 

saïch, coù, khoâng, Phaät, chuùng sanh, cho ñeán caûnh aêm aám, saùu traàn, vaân 

vaân, “chaúng phaûi töôùng,” nghóa laø thaáy maø ñöøng chaáp tröôùc cuõng ñöøng 

phuû nhaän, cöù ñeå cho noù töï nhieân. Taïi sao khoâng neân phuû nhaän? Bôûi caùc 

töôùng tuy hö huyeãn, nhöng cuõng chaúng phaûi laø khoâng; ví nhö boùng 

traêng ñaùy nöôùc, tuy khoâng phaûi thaät coù, nhöng chaúng phaûi khoâng coù 

töôùng hö huyeãn cuûa boùng traêng. Cho neân trong khi tu, neáu thaáy caùc 

töôùng hieän, ñöøng löu yù, cöù tieáp tuïc duïng coâng; ví nhö ngöôøi löõ haønh, 

tuy thaáy caûnh beân ñöôøng, nhöng vaãn tieán böôùc ñeå mau veà ñeán nhaø. 

“Töùc thaáy Nhö Lai” laø thaáy baûn taùnh Phaät, hay thaáy ñöôïc ñaïo vaäy.  

Toùm laïi, töø caùc töôùng ñaõ keå treân, cho ñeán söï nhöùt taâm, lyù nhöùt taâm, 

ñeàu laø noäi caûnh giôùi. Caûnh giôùi naày coù hai phöông dieän laø Töông Töï vaø 

Phaàn Chöùng. Caûnh töông töï laø taïm thaáy roài lieàn maát. Caûnh phaàn chöùng 

laø moät khi ñöôïc taát ñöôïc vónh vieãn, vì ñaõ chöùng ngoä ñöôïc moät phaàn 

chaân nhö. Khoâng luaän noäi caûnh hay ngoaïi caûnh, neáu laø töông töï ñeàu 

khoâng phaûi laø chaân caûnh giôùi, maø goïi laø thaáu tieâu töùc, nghóa laø khoâng 

thaáu ñöôïc moät phaàn tin töùc cuûa chaân taâm. Ngöôøi thaät phaùt loøng caàu giaûi 

thoaùt, chôù neân ñem töôùng thaáu tieâu töùc nhaän laøm chaân caûnh giôùi. Thaáu 

tieâu töùc ví nhö caûnh trôøi aâm u raâm toái, hoát nhieân coù traän gioù thoåi laøm 

maây ñen taïm tan, heù ra moät chuùt aùnh thaùi döông, keá ñoù maây ñen laïi 

che khuaát. Laïi nhö ngöôøi xöa coï caây laáy löûa, tröôùc khi löûa baät leân, taát 

coù töôùng khoùi phaùt hieän. Chaân caûnh giôùi ví nhö aùnh thaùi döông saùng 

suoát giöõa trôøi trong taïnh, vaø nhö luùc coï caây ñaõ laáy ñöôïc löûa. Tuy nhieân, 

cuõng ñöøng xem thöôøng thaáu tieâu töùc, vì coù ñöôïc töôùng naày, môùi chöùng 

minh xaùc thöïc coù chaân caûnh giôùi. Neân töø ñoù gia coâng tinh taán, thì chaân 

caûnh giôùi môùi khoâng xa. 

 

VIII.Lôøi Phaät Daïy Veà Tieán Trình Cuûa Möôøi Hai Nhaân Duyeân:  

Ñaïo Phaät cho raèng vì voâ minh maø taâm naày voïng ñoäng. Voïng ñoäng 

laø maéc xích thöù hai. Neáu taâm voïng ñoäng, moïi thöù  voïng ñoäng töø töø sinh 

khôûi  laø Haønh. Do Haønh maø coù Taâm Thöùc, maéc xích thöù ba. Do Thöùc 

maø coù Caûnh, laø maéc xích thöù tö. Do caûnh maø khôûi leân maéc xích thöù 

naêm laø Danh Saéc. Danh saéc hôïp nhau laïi ñeå thaønh laäp moïi thöù khaùc vaø 

dó nhieân trong thaân chuùng sanh khôûi leân saùu caên. Khi saùu caên naày tieáp 

xuùc vôùi noäi vaø ngoaïi traàn thì maéc xích thöù saùu laø Xuùc khôûi daäy. Sau 

Xuùc laø maéc xích thöù baûy Caûm Thoï. Khi nhöõng vui, buoàn, thöông, giaän, 
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ganh gheùt, vaân vaân ñaõ ñöôïc caûm thoï thì maéc xích thöù taùm laø AÙi seõ khôûi 

sinh. Khi luyeán aùi chuùng ta coù khuynh höôùng giöõ hay Thuû nhöõng thöù 

mình coù, maéc xích thöù chín ñang troãi daäy. Chuùng ta luoân luoân naém giöõ 

sôû höõu chöù khoâng chòu buoâng boû, maéc xích thöù möôøi ñang coät chaët 

chuùng ta vaøo luaân hoài sanh töû. Do Höõu maø coù Sanh (maéc xích thöù möôøi 

moät), Laõo, Bònh, Töû (laø maéc xích thöù möôøi hai). Tuøy nôi Voâ Minh maø 

phaùt sanh Haønh: Töø nôi voâ minh maø phaùt sanh ra caùc haønh ñoäng ñieân 

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

cuûa thaân khaåu yù haønh xöû sai quaáy maø sanh ra caùi thöùc taùnh phaân bieät 

phaûi quaáy, vaân vaân. Tuøy nôi Thöùc phaùt sanh Danh Saéc: Do nôi thöùc 

phaân bieät sai quaáy maø caûm thoï thaønh thaân töù ñaïi hay danh saéc. Tuøy nôi 

Danh Saéc phaùt sanh Luïc Caên: Do nôi thaân töù ñaïi maø sanh ra saùu caên, 

nhaõn, nhó, tyû, thieät, thaân, vaø yù. Tuøy nôi Luïc Caên phaùt sanh Xuùc: Do nôi 

luïc caên baát tònh maø sanh ra caùc söï xuùc caûm vaø va chaïm vôùi luïc traàn, 

saéc, thanh, höông, vò, xuùc, vaø phaùp, nhö laø söï xuùc chaïm thaân maät giöõa 

ngöôøi nam vaø ngöôøi nöõ. Tuøy nôi Xuùc phaùt sanh Thoï: Töø nôi nhöõng caûm 

xuùc treân maø sanh ra caùc söï thoï laõnh hay thoï duïng, nhö ham muoán saéc 

ñeïp, ham muoán aên ngon, vaân vaân. Tuøy nôi Thoï phaùt sanh AÙi: Thoï 

duyeân aùi, töùc laø do töø nôi caùc söï thoï nhaän kia maø caûm ra nhöõng söï yeâu 

aùi, say meâ, vaân vaân. Tuøy nôi AÙi phaùt sanh Thuû: AÙi duyeân thuû,töùc laø töø 

nôi yeâu aùi maø sanh ra söï chaáp chaët, giöõ laáy khoâng chòu buoâng boû. Tuøy 

nôi Thuû phaùt sanh Höõu: Thuû duyeân höõu, töùc laø do töø nôi caùi chaáp giöõ 

kia maø sanh caùi taùnh tö höõu, nghóa laø caùi cuûa ta, vaø caùi khoâng phaûi cuûa 

ta, hay taát caû laø cuûa ta, chôù khoâng phaûi cuûa ngöôi, vaân vaân. Tuøy nôi 

Höõu coù Sanh: Höõu duyeân sanh, töùc laø do nôi tö höõu aáy maø phaûi traàm 

luaân vaøo voøng luaân hoài sanh töû, töùc laø ñaàu thai, chuyeån kieáp, troâi laên 

trong ba coõi saùu ñöôøng nhö moät chuùng sanh. Tuøy nôi Sanh coù Giaø Yeáu 

Khoå Ñau: Sanh duyeân laõo, töùc laø heã coù sanh laø coù thaân töù ñaïi, vaø dó 

nhieân laø coù giaø yeáu khoå ñau. Tuøy nôi Giaø yeáu Khoå Ñau maø laïi Töû:  Laõo 

duyeân töû, töùc laø heã coù giaø yeáu khoå ñau laø cuoái cuøng coù cheát.  

 

IX. Ñöùc Phaät Daïy Raèng Taän Dieät Voâ Minh Cuõng Coù Nghóa Laø 

Chaám Döùt Möôøi Hai Maéc Xích Nhaân Duyeân:  

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

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

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

keùm khoâng theå laøm nhöõng ñieàu vöøa keå treân ñöôïc ñeå tröïc tieáp dieät tröø 
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voâ minh goác reã nhö caùc vò Boà Taùt Ñaïi Thöøa, hay nhöõng vò Phaät töông 

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

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

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

caàu neân khoâng coù höõu hay thoï quaû sinh töû veà sau naày. Lôøi keát luaän cuûa 

Ñöùc Phaät veà Voâ Minh: Heã voâ minh khoâng sanh thì caùc haønh tröïc thuoäc 

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

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

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

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

khoâng do ñaâu maø coù ñöôïc. Chaám döùt Haønh daãn ñeán chaám döùt Thöùc: Do 

caùc haønh ñoäng sai quaáy cuûa thaân khaåu yù khoâng coøn, thì thöùc taùnh phaân 

bieät cuõng khoâng sao sanh khôûi ñöôïc. Chaám döùt Thöùc daãn ñeán chaám döùt 

Danh Saéc: Moät khi caùi thöùc phaân bieät phaûi quaáy khoâng sanh thôøi khoâng 

coù thaân danh saéc. Chaám döùt Danh Saéc daãn ñeán chaám döùt Luïc Caên: Khi 

khoâng coù thaân danh saéc thì luïc caên cuõng khoâng thaønh. Chaám döùt Luïc 

Caên daãn ñeán chaám döùt Xuùc: Khi thaân luïc caên baát tònh khoâng coù, thôøi söï 

tieáp giao giöõa nam nöõ cuõng nhö caûm xuùc vôùi luïc traàn cuõng khoâng coù. 

Chaám döùt Xuùc daãn ñeán chaám döùt Thoï: Khi söï tieáp xuùc vôùi nhau khoâng 

coù, thì söï thoï laõnh cuõng khoâng coù. Chaám döùt Thoï daãn ñeán chaám döùt AÙi: 

Khi söï thoï duïng khoâng coù thì khoâng coù yeâu aùi, thöông meán, vaø ham 

mong, vaân vaân. Chaám döùt AÙi daãn ñeán chaám döùt Thuû: Do söï yeâu aùi 

khoâng sanh thôøi söï chieám höõu hay chaáp giöõ cuõng khoâng do ñaâu maø 

sanh khôûi ñöôïc. Chaám döùt Thuû daãn ñeán chaám döùt Höõu: Do söï chaáp giöõ 

khoâng coøn, thôøi cuõng khoâng coù caùi cuûa ta hay cuûa ngöôøi. Chaám döùt 

Höõu daãn ñeán chaám döùt Sanh: Do caùi cuûa ta hay cuûa ngöôøi khoâng coøn, 

thôøi khoâng coøn taùi sanh nöõa. Chaám döùt Sanh daãn ñeán chaám döùt Giaø Caû 

Beänh Hoaïn Khoå Ñau: Khi sanh dieät, nghóa laø khoâng coù thaân töù ñaïi, thôøi 

giaø caû, beänh hoaïn, khoå ñau cuõng khoâng coøn. Chaám döùt sanh coøn daãn 

tôùi chaám döùt Laõo, Töû, Saàu Muoän, Ta Thaùn, Ñau Khoå, Phieàn Naõo, vaø 

Thaát Voïng. 
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The Twelve Links of Dependent Origination 

 

            Thieän Phuùc 

 

Everything arises from conditions and not being spontaneous and 

self-contained has no separate and independent nature. According to 

Buddhism, human beings and all living things are self-created or self-

creating. The universe is not homocentric; it is a co-creation of all 

beings. Buddhism does not believe that all things came from one cause, 

but holds that everything is inevitably created out of more than two 

causes. The creations or becomings of the antecedent causes continue 

in time-series, past, present and future, like a chain. This chain is 

divided into twelve divisions and is called the Twelve Divisioned Cycle 

of Causation and Becomings. Since these divisions are interdependent, 

the process is called Dependent Production or Chain of causation. The 

formula of this theory is as follows: From the existence of this, that 

becomes; from the happening of this, that happens. From the non-

existence of this, that does not become; from the non-happening of this, 

that does not happen. The twelve links of causes and effects are one of 

the basic teachings of Buddhism; the twelve links of causes and effects 

which explain the samsaric state of sentient beings' birth and death. 

The twelve links of  “Cause and Effect” or  “Karmic Causality” 

include: ignorance (unenlightenment), action (moving, activity, 

conception, disposition), consciousness, name and form, six organs 

(maét,tai muõi, löôõi, thaân, yù/eye, ear, nose, tongue, body, mind, contact 

(touch), feeling or perception (sensation), thirst (desire or craving or 

attachment), grasping (laying hold of), being (existing or owning or 

possessing), birth, old age, illness and death. Because of ignorance, the 

mind is moved. This Moving is the second link. If the mind is moved, it 

will move everything. So everything else comes into being due to that 

initial Moving. Subsequent to this Moving, the third link of 

Consciousness arises. Owing to the consciousness wrong views arise, 

that’s the fourth link. Because of the wrong views, arising the fifth link 

of  Form and Name. Form (visible), Name (invisible) combine 

themselves together to form everything else and of course there arises 

the Six Roots or Six Senses. When the six senses come into contact with 

the internal and external, the sixth link of Contact arises. After the 

arising of Contact, Perception or Feeling is brought forth. When 

happiness, unhappiness, anger, love, jealousy, etc are all perceived, the 

eighth link of  attachment arises. When we attached to our perceptions, 

we have a tendency to grasp on whatever we have. It’s very difficult to 

detach ourselves from them, the ninth link of Grasping arises. We 

always grasp our feelings very strongly and never let go what we grasp 

in hands, the tenth link of Owning or Possessing arises to bind us 

tightly with the samsara. Subsequent to Owning, there will arise Birth 

(the eleventh link), Old Age, Illness and Death (the twelfth link). 

According to Buddhism, conditions are external circumstances. If our 

cultivation power is weak, we can be attracted by external conditions; 

however, if our cultivation power is strong, no external environments 

can attract us. The sixth patriarch told the monks in Kuang Chou that: 
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“It is not the wind moving, and it is not the flag moving, it is our mind 

moving.” So if we follow the teachings of the sixth patriarch, no 

external environments can be fertilizers to our cycle of births and 

deaths. We may have been up and down in the samsara because of our 

previous or present karma.  

 

I. Overview and Meanings of Causes & Conditions: 

Overview and Meanings of Cause: Cause is a primary force that 

produces an effect; effect is a result of that primary force. The law of 

causation governs everything in the universe without exception. Law of 

cause and effect or the relation between cause and effect in the sense 

of the Buddhist law of “Karma” The law of causation (reality itself as 

cause and effect in momentary operation). Every action which is a 

cause will have a result or an effect. Likewise every resultant action or 

effect has its cause. The law of cause and effect is a fundamental 

concept within Buddhism governing all situations. According to the 

Buddha, a cause refers to the cause you have planted, from which you 

reap a corresponding result without any exception. If you plant a good 

cause, you will get a good result. And if you plant a bad cause, you will 

obtain a bad result. So if you plant a certain cause with other conditions 

assemble, a certain retribution or result is brought about without any 

exception. The Buddha taught: “Because of a concatenation of causal 

chains there is birth, there is disappearance.” Cause and effect in 

Buddhism are not a matter of belief or disbelief. Even though you don’t 

believe in “cause and effect,” they just operate the way they are 

suppose to operate. The cause is the seed, what contributes to its 

growth is the conditions. Planting a seed in the ground is a cause. 

Conditions are aiding factors which contribute to the growth such as 

soil, water, sunlight, fertilizer, and the care of the gardener, etc. 

Hetu means cause, antecedent, condition, reason, or principle. The 

original or fundamental cause which produces phenomena, such as 

karma or reincarnation. Every cause has its fruit or consequences. 

Every action which is a cause will have a result or an effect. Likewise, 

every resultant action has its cause. The law of cause and effect is a 

fundamental concept within Buddhism governing all situation. 

Buddhists believe in a just rational of karma that operates 

automatically and speak in terms of cause and effect instead of rewards 

and punishments. Every action which is a cause will have a result or an 
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effect. Likewise every resultant action has its cause. The law of cause 

and effect is a fundamental concept within Buddhism goverining all 

situation. Buddhists believe in a just rational of karma that operates 

automatically and speak in terms of cause and effect instead of rewards 

and punishments. It’s a fundamental principle for all living beings and 

all things that if one sows good deeds, he will surely reap a good 

harvest; if he sows bad deeds, he must inevitably reap a bad harvest. 

Though the results may appear quickly or slowly, everyone will be sure 

to receive the results that accord with their actions. Anyone who has 

deeply understood this principle will never do evil.  

Law of cause and effect also means the relation between cause and 

effect in the sense of the Buddhist law of “Karma”. Cause is a primary 

force that produces an effect; effect is a result of that primary force. 

The law of causation governs everything in the universe without 

exception. The law of causation (reality itself as cause and effect in 

momentary operation). Every action which is a cause will have a result 

or an effect. Likewise every resultant action or effect has its cause. 

The law of cause and effect is a fundamental concept within Buddhism 

governing all situations. The Moral Causation in Buddhism means that 

a deed, good or bad, or indifferent, brings its own result on the doer. 

Good people are happy and bad ones unhappy. But in most cases 

“happiness” is understood not in its moral or spiritual sense but in the 

sense of material prosperity, social position, or political influence. For 

instance, kingship is considered the reward of one’s having faithfully 

practiced the ten deeds of goodness. If one meets a tragic death, he is 

thought to have committed something bad in his past lives even when 

he might have spent a blameless life in the present one. According to 

Buddhism, there exists a simultaneity of Cause and Effect; that means 

the cause has result as its cause, while the result has the cause as its 

result. It is like planting seeds; the seeds produce fruit, the fruit 

produces seeds. The law of karma and its retribution permeates all 

three life spans: immediate retributions, rebirth retributions (next life 

retributions), and future retributions. 

An Overview and Meanings of Conditions: Conditions are external 

circumstances. If our cultivation power is weak, we can be attracted by 

external conditions; however, if our cultivation power is strong, no 

external environments can attract us. The sixth patriarch told the monks 
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in Kuang Chou that: “It is not the wind moving, and it is not the flag 

moving, it is our mind moving.” So if we follow the teachings of the 

sixth patriarch, no external environments can be fertilizers to our cycle 

of births and deaths. We may have been up and down in the samsara 

because of our previous or present karma. However, Most Venerable 

Thích Thanh Töø, a famous Zen Master in recent Vietnamese Buddhist 

history confirmed that: “Cultivation means transformation of karma.” 

Therefore, no matter what kind of karma, from previous or present, can 

be transformed. Sincere Buddhists must try to zealously cultivate so 

that we establish no causes. Ancient sages always reminded that 

“Bodhisattvas fear causes, ordinary people fear results.”  Even though 

we are still ordinary people, try to know to fear “causes” so that we 

don’t have to reap “results.” The Buddha taught: “When the mind is 

still, all realms are calm.” Therefore, the issue of certainty is a 

determination of our future Buddhahood. 

Pratyaya means having conditions. In other words, pratyaya is a 

kind of concurrent or environment cause. Sanskrit term “Hetupratyaya” 

means causation or causality. Hetu and pratyaya are really 

synonymous; however, hetu is regarded as a more intimate and 

efficient agency of causation than a Pratyaya. Secondary cause, upon 

which something rests or depends, hence objects of perception; that 

which is the environmental or contributory cause; attendant 

circumstances. This is also the adaptive cause (water and soil help the 

seed growing). The circumstantial, conditioning, or secondary cause, in 

contrast with the Hetu, the direct or fundamental cause. Hetu is the 

seed, Pratyaya is the soil, rain, sunshine, etc. Pratyaya also means a 

contributory or developing cause, i.e. development of the fundamental 

Buddha-nature; as compared with direct or true cause. Pratyaya is a 

contributory or developing cause of all undergoing development of the 

Buddha-nature, in contrast with the Buddha-nature or Bhutatathata 

itself. All things are produced by causal conditions (or conditional 

causation which are name by the effects, or following from anything as 

necessary result). To lay hold of, or study things or phenomena, in 

contrast to principles or noumena; or meditation on the Buddha’s 

nirmanakaya, and sambhogakaya, in contrast with the dharmakaya. 

Everything arises from conditions and not being spontaneous and 

self-contained has no separate and independent nature. According to 
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Buddhism, human beings and all living things are self-created or self-

creating. The universe is not homocentric; it is a co-creation of all 

beings. Buddhism does not believe that all things came from one cause, 

but holds that everything is inevitably created out of more than two 

causes. The creations or becomings of the antecedent causes continue 

in time-series, past, present and future, like a chain. This chain is 

divided into twelve divisions and is called the Twelve Divisioned 

Cycle of Causation and Becomings. Since these divisions are 

interdependent, the process is called Dependent Production or Chain of 

causation. The formula of this theory is as follows: From the existence 

of this, that becomes; from the happening of this, that happens. From 

the non-existence of this that does not become; from the non-

happening of this, that does not happen. According to Buddhist 

teachings, if the contemplation of the mind arose spontaneously from 

the mind itself, then causes and conditions are not necessary. The mind 

exists due to causes and conditions. The mind has no power to arise 

spontaneously on its own. The mind has no power to arise 

spontaneously, but neither do conditions arise spontaneously. If the 

mind and conditions each lack substantial being, how can they have 

being when they are joined together? It is difficult to speak of 

substantial being, or of them arising when they are joined together; 

when they are separate they do not arise at all. Now, if just one arising 

is lacking in substantial being, how can one speak of the hundred 

realms and the thousand suchlike characteristics as having substantial 

being? Since the mind is empty of substantial being, therefore all things 

which arise dependent on the mind are empty.  

 

II. An Overview of Causation: 

Pratyaya or conditions mean the circumstantial, conditioning, or 

secondary cause, in contrast with the Hetu, the direct or fundamental 

cause. Secondary cause, upon which something rests or depends, hence 

objects of perception; that which is the environmental or contributory 

cause; attendant circumstances. This is also the adaptive cause (water 

and soil help the seed growing). So, Pratyaya means the circumstantial, 

conditioning, or secondary cause, in contrast with the Hetu, the direct 

or fundamental cause. Hetu is the seed, Pratyaya is the soil, rain, 

sunshine, etc. Pratyaya also means a contributory or developing cause, 



 30 

i.e. development of the fundamental Buddha-nature; as compared with 

direct or true cause. Contributory or developing causes of all 

undergoing development of the Buddha-nature, in contrast with the 

Buddha-nature or Bhutatathata itself. External conditions or 

circumstances which stir or tempt one to do evil. Problems and 

dissatisfaction do not develop because of external conditions, but from 

our own mind. If we don’t have internal peace, nothing from outside 

can bring us happiness. The condition in which the five internal senses 

attach to the five external objects. All things are produced by causal 

conditions (or conditional causation which are name by the effects, or 

following from anything as necessary result). 

Hetu is the seed, Pratyaya is the soil, rain, sunshine, etc. So, 

conditions are external circumstances. If our cultivation power is weak, 

we can be attracted by external conditions; however, if our cultivation 

power is strong, no external environments can attract us. The sixth 

patriarch told the monks in Kuang Chou that: “It is not the wind 

moving, and it is not the flag moving, it is our mind moving.” So if we 

follow the teachings of the sixth patriarch, no external environments 

can be fertilizers to our cycle of births and deaths. Change due to 

conditions means change because of outside conditions. In the Mind-

Only Theories, condition itself is also called change. Practitioners 

should always remember that the condition of perception arising from 

the five senses. Immediate, conditional or environmental causes, in 

contrast with the more remote. A contributory or developing cause, i.e. 

development of the fundamental Buddha-nature; as compared with 

direct or true cause. 

According to Prof. Junjiro Takakusu, the following definitions are 

based on the interpretation in his book titled The Essentials of Buddhist 

Philosophy: First, conditioned arising means arising from the secondary 

causes, in contrast with arising from the primal nature or bhutatatha 

(Taùnh giaùc). Second, everything arises from conditions and not being 

spontaneous and self-contained has no separate and independent 

nature. Third, Buddhism does not give importance to the idea of the 

Root-Principle or the First Cause as other systems of philosophy often 

do; nor does it discuss the idea of cosmology. Naturally such a branch 

of philosophy as theology did not have grounds to develop in 

Buddhism. One should not expect any discussion of theology from a 
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Buddhist philosopher. As for the problem of creation, Budhism is ready 

to accept any theory that science may advance, for Buddhism does not 

recognize any conflict between religion and science. Fourth, according 

to Buddhism, human beings and all living things are self-created or 

self-creating. The universe is not homocentric; it is a co-creation of all 

beings. Buddhism does not believe that all things came from one cause, 

but holds that everything is inevitably created out of more than two 

causes. The creations or becomings of the antecedent causes continue 

in time-series, past, present and future, like a chain. This chain is 

divided into twelve divisions and is called the Twelve Divisioned 

Cycle of Causation and Becomings. Since these divisions are 

interdependent, the process is called Dependent Production or Chain of 

Causation. The formula of this theory is as follows: From the existence 

of this, that becomes; from the happening of this, that happens. From 

the non-existence of this that does not become; from the non-

happening of this, that does not happen.  

 

III. The Theory of Dependent Origination In Buddhist Point of 

View: 

As mentioned in previous chapters, causation means conditioned 

arising, or arising from the secondary causes, in contrast with arising 

from the primal nature or bhutatatha (Taùnh giaùc); or everything arises 

from conditions and not being spontaneous and self-contained has no 

separate and independent nature. Buddhism does not agree with the 

existence of a so-called “self,” nor a so-called Creator. But this doesn’t 

mean that all beings and things do not exist. They do not exist with a 

substratum or a permanent essence in them, as people often think, but 

according to Buddhism beings and things do exist as causal relatives or 

combinations. All becomings, either personal or universal, originate 

from the principle of causation, and exist in causal combinations. The 

center of causation is one’s own action, and the action will leave it 

latent energy which decides the ensuing existence. Accordingly, our 

past forms our present, and the present forms the future. In this world, 

we are continuously creating and changing ourselves as a whole. 

According to Buddhism, there’s nothing created by accident, nor there 

exists a so-called “the first cause”. All things in the phenomanal world 

are brought into being by the combination of various causes and 
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conditions (twelve links of Dependent Origination), they are relative 

and without substantiality or self-entity. According to the Majjhima 

Nikaya Sutra, the Buddha taught: “Depending on the oil and wick does 

the light of the lamp burn; it is neither in the one, nor in the other, nor 

anything in itself; phenomena are, likewise, nothing in themselves. So 

do we, we do not exist accidentally, but exist and live by means of this 

Law. As soon as we realize this fact, we become aware of our firm 

foundation and set our minds at ease. Far from being capricious, this 

foundation rests on the Law, with which nothing can compare firmness. 

This assurance is the source of the great peace of mind that is not 

agitated by anything. It is the Law that imparts life of all of us. The 

Law is not something cold but is full of vigor and vivid with life. All 

things are unreal; they are deceptions; Nirvana is the only truth.”  

Dependent origination means that all phenomena are produced and 

annihilated by causation. This term indicates the following: a thing 

arises from or is produced through the agency of a condition or a 

secondary cause. A thing does not take form unless there is an 

appropriate condition. This truth applies to all existence and all 

phenomena in the universe. The Buddha intuitively perceived this so 

profoundly that even modern science cannot probe further. When we 

look carefully at things around us, we find that water, stone, and even 

human beings are produced each according to a certain pattern with its 

own individual character. Through what power or direction are the 

conditions generated that produce various things in perfect order from 

such an amorphous energy as “sunyata?” When we consider this 

regularity and order, we cannot help admitting that some rule exists. It 

is the rule that causes all things exist. This indeed is the Law taught by 

the Buddha.      

From microscopic one-celled living creatures evolved into more 

sophisticated forms, culminating in man. Just consider that billions of 

years ago, the earth had no life; volcanoes poured forth torrents of 

lava, and vapor and gas filled the sky. However, when the earth cooled 

about two billions years ago, microscopic one-celled living creatures 

were produced. It goes without saying that they were produced through 

the working of the Law. They were born when the energy of “sunyata” 

forming the foundation of lava, gas, and vapor came into contact with 

appropriate conditions or a secondary cause. It is the Law that provided 
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the conditions for the generation of life. Therefore, we realize that the 

Law is not cold, a mere abstract rule, but is full of vivid power causing 

everything to exist and live. Conversely, everything has the power of 

desiring to exist and to live. During the first two billions years of the 

development of the earth, even lava, gas, and vapor possessed the urge 

to live. That is why one-celled living creatures were generated from 

them when the conditions were right. These infinitesimal creatures 

endured all kinds of trials, including extreme heat and cold, 

tremendous floods, and torrential rains, for about two billions years, 

and continued to live. Moreover, they gradually evolved into more 

sophisticated forms, culminating in man. This evolution was caused by 

the urge to live of these first microscopic creatures. Life had mind, 

through which it desired to live, from the time even before it existed on 

earth. Such a will exists in everything in the universe. This will exists 

in man today. From the scientific point of view, man is formed by a 

combination of elementary particles; and if we analyze this still more 

deeply, we see that man is an accumulation of energy. Therefore, the 

mind desiring to live must surely exist in man.    

According to the Madhyamaka philosophy, the doctrine of causal 

law (Pratityasamutpada) is exceedingly important in Buddhism. It is the 

causal law both of the universe and the lives of individuals. It is 

important from two points of view. Firstly, it gives a very clear idea of 

the impermanent and conditioned nature of all phenomena. Secondly, it 

shows how birth, old age, death and all the miseries of phenomenal 

existence arise in dependence upon conditions, and how all the 

miseries cease in the absence of these conditions. The rise and 

subsidence of the elements of existence is not the correct interpretation 

of the causal law. According to the Madhyamaka philosophy, the 

causal law (pratityasamutpada) does not mean the principle of 

temporal sequence, but the principle of essential dependence of things 

on each other. In one word, it is the principle of relativity. Relativity is 

the most important discovery of modern science. What science has 

discovered today, the Buddha had discovered more than two thousand 

five hundred years before. In interpreting the causal law as essential 

dependence of things on each other or relativity of things, the 

Madhyamaka means to controvert another doctrine of the Hinayanists. 

The Hinayanists had analyzed all phenomena into elements (dharmas) 
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and believed that these elements had a separate reality of their own. 

The Madhyamika says that the very doctrine of the causal law declares 

that all the dharmas are relative, they have no separate reality of their 

own. Without a separate reality is synonymous with devoid of real 

(sunyata), or independent existence. Phenomena are devoid of 

independent reality. The most importance of the causal law lies in its 

teaching that all phenomenal existence, all entities in the world are 

conditioned, are devoid of real (sunya), independent existence 

(svabhava). There is no real, dependent existence of entities. All the 

concrete content belongs to the interplay of countless conditions. 

Nagarjuna sums up his teaching about the causal law in the following 

words: “Since there is no elements of existence (dharma) which comes 

into manifestation without conditions, therefore there is no dharma 

which is not ‘sunya,’ or devoid of real independent existence.” 

 

IV. An Overview and Meanings of the Twelve Links of 

Dependent Origination:  

The Law of Dependent Origination is one of the most important 

teachings of the Buddha. This Law emphasizes an important principle 

that all phenomena in the universe are relative, conditioned states and 

do not arise independently of supportive conditions. Therefore, all 

things in the phenomanal world are brought into being by the 

combination of various causes and conditions (twelve links of 

Dependent Origination), they are relative and without substantiality or 

self-entity. In the Buddhist view, nothing in the world can exist alone; it 

must depend on others to maintain its presence. With regard to sentient 

being, especially human life, it is composed of twelve links in the chain 

of Dependent Origination from the past to the present and future. To 

understand the mechanism of birth, death, and reincarnation in this 

world, Buddhists should read and try to grasp the method of breaking 

this chain of Dependent Origination. The cause is the primary force 

that produces an effect. The condition is something indispensable to the 

production of effect. For instance, if we grow beans, we will harvest 

beans, but first we must have bean seeds and sow them in the soil. 

With sunlight, rain, watering, fertilizers and care, the seed will grow, 

become a plant and finally produce beans. The seed is the cause; the 

soil, sunlight, and water are the conditions. Cause combined with 
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conditions give effect. In Buddhist view, a unique cause cannot 

produce anything. It should be combined with some conditions to create 

effect. Therefore, we can conclude that all living beings and things in 

the universe are interrelated in order to come into being. This is a 

“must.” The twelve nidanas is the twelve links of Dependent 

Origination or the twelve links in the chain of existence. Conditioned 

arising or interdependent arising. All psychological and physical 

phenomena constituting individual existence are interdependent and 

mutually condition each other. This is the twelve-link chain which 

entangles sentient beings in samsara. Twenty-five centuries ago, the 

Buddha said: “Humanity and the world are the cause and conditions to 

be linked and to become.” His words have denied the prsence of a 

Creator or God. They give us a scientific and objective outlook of the 

present world, related to the law of Conditioning. It means that 

everything is dependent upon conditions to come into being or survive. 

In other words, there is nothing that can be self-creating and self-

existing, independent from others. All sentient beings, objects, 

elements, etc., in this world are determined by the law of conditioning, 

under the form of formation, stabilization, deterioration, and 

annihilation. Man is a small cosmos. He comes into being not by 

himself but by the activation of the law of transformation.  The 

meaning of the Twelve Conditions of Cause-and-Effect are extremely 

deep and profound. They are important doors  for cultivators to step 

into the realm of enlightenment, liberation from the cycle of birth, 

death, bondage, sufferings, and afflictions from the three worlds and 

six paths, and to attain Pratyeka-Buddhahood. 

The causative influences for being reborn as a human beings. The 

Buddha taught: “Because of a concatenation of causal chains there is 

birth, there is disappearance.” Buddhism holds that nothing was created 

singly or individually. All things in the universe, matter and mind, arose 

simultaneously, all things in it depending upon one another, the 

influence of each mutually permeating and thereby making a universal 

symphony of harmonious totality. If one item were lacking, the 

universe would not be complete; without  the rest, one item cannot be. 

When the whole cosmos arrives at a harmony of perfection, it is called 

the ‘Universe One and True,’ or the ‘Lotus Store.’ In this ideal 

universe all beings will be in perfect harmony, each finding  no 
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obstruction in the existence and activity of another. The twelve causes 

or twelve links of dependent origination teaches that all phenomena in 

this world constantly change, appearing and disappearing, and that all 

changes are based on an established rule. Though all things change, 

this rule is immutable. It is known as the Law of the Twelve Causes 

because the rule is divided into twelve stages. However, it is easier for 

us to understand this law by limiting it to man than by trying to apply it 

at once to all phenomena. The Buddha preached the Law of the 

Twelve Causes in detail to Ananda in the Dirghagama Sutra. This law 

rules the growth of the human body as well as the changes in man’s 

mind. The former is called the “outer causation” and the latter the 

“inner causation.” It explains the process through which a human being 

is born, grows, ages, and dies in the light of the three temporal states of 

existence, the past, present, and future. And in connection with this, it 

shows how man’s mind changes and the fundamental method of 

purifying it and of removing illusion from it. 

According to the Majjhima Nikaya Sutra, the Buddha taught: 

“Depending on the oil and wick does the light of the lamp burn; it is 

neither in the one, nor in the other, nor anything in itself; phenomena 

are, likewise, nothing in themselves. All things are unreal; they are 

deceptions; Nirvana is the only truth.” Dependent origination means 

that all phenomena are produced and annihilated by causation. This 

term indicates the following: a thing arises from or is produced through 

the agency of a condition or a secondary cause. A thing does not take 

form unless there is an appropriate condition. This truth applies to all 

existence and all phenomena in the universe. The Buddha intuitively 

perceived this so profoundly that even modern science cannot probe 

further. When we look carefully at things around us, we find that water, 

stone, and even human beings are produced each according to a certain 

pattern with its own individual character. Through what power or 

direction are the conditions generated that produce various things in 

perfect order from such an amorphous energy as “sunyata?” When we 

consider this regularity and order, we cannot help admitting that some 

rule exists. It is the rule that causes all things exist. This indeed is the 

Law taught by the Buddha. We do not exist accidentally, but exist and 

live by means of this Law. As soon as we realize this fact, we become 

aware of our firm foundation and set our minds at ease. Far from being 
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capricious, this foundation rests on the Law, with which nothing can 

compare firmness. This assurance is the source of the great peace of 

mind that is not agitated by anything. It is the Law that imparts life of 

all of us. The Law is not something cold but is full of vigor and vivid 

with life. 

 

V. A Brief Content of the Twelve Links of Dependent 

Origination: 

Buddhism does not give importance to the idea of the Root-

Principle or the First Cause as other systems of philosophy often do; 

nor does it discuss the idea of cosmology . Naturally such a branch of 

philosophy as theology did not  have grounds to develop in Buddhism. 

One should not expect any discussion of theology from a Buddhist 

philosopher. As for the problem of creation, Budhism is ready to accept 

any theory that science may advance, for Buddhism does not recognize 

any conflict between religion and science. According to Buddhism, 

human beings and all living things are self-created or self-creating. The 

universe is not homocentric; it is a co-creation of all beings. Buddhism 

does not believe that all things came from one cause, but holds that 

everything is inevitably created out of more than two causes. The 

creations or becomings of the antecedent causes continue in time-

series, past, present and future, like a chain. This chain is divided into 

twelve divisions and is called the Twelve Divisioned Cycle of 

Causation and Becomings. Since these divisions are interdependent, 

the process is called Dependent Production or Chain of causation. The 

formula of this theory is as follows: From the existence of this, that 

becomes; from the happening of this, that happens. From the non-

existence of this, that does not become; from the non-happening of this, 

that does not happen.” In short, every conditioned phenomenon is a 

dependent arising because it comes into being in dependence upon 

cause and conditions, abides because of causes and conditions, and 

disintegrates because of causes and conditions. These twelve links of 

Dependent Origination are mentioned below: The First Chain is 

Ignorance: Ignorance means stupidity, or unenlightenment. Ignorance 

also means misunderstanding, being dull-witted ignorant, not 

conforming to the truth, not bright, dubious, blind, dark. Ignorance also 

means being dull-witted ignorant not knowing the four noble truths, not 
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knowing sufferings, the causes of sufferings, the mental state after 

severing sufferings, and the way to sever sufferings. Ignorance which 

mistakes the illusory phenomena of this world for realities. In 

Buddhism, Avidya is noncognizance of the four noble truths, the three 

precious ones (triratna), and the law of karma, etc. Avidya is the first 

link of conditionality (pratityasampada), which leads to entanglement 

of the world of samsara and the root of all unwholesome  in the world. 

This is the primary factor that enmeshes (laøm vöôùng víu) beings in the 

cycle of birth, death, and rebirth. In a Buddhist sense, it refers to lack 

of understanding of the four noble truths (Arya-satya), the effects of 

actions (karma), dependent arising (pratitya-samutpada), and other key 

Buddhist doctrines. In Madhyamaka, “Avidya” refers to the 

determination of the mind through ideas and concepts that permit 

beings to construct an ideal world that confers upon the everyday world 

its forms and manifold quality, and that thus block vision of reality. 

“Avidya” is thus the nonrecognition of the true nature of the world, 

which is empty (shunyata), and the mistaken understanding of the 

nature of phenomena. Thus “avidya” has a double function: ignorance 

veils the true nature and also constructs the illusory appearance. 

“Avidya” characterizes the conventional reality. For the Sautrantikas 

and Vaibhashikas, “Avidya” means seeing the world as unitary and 

enduring, whereas in reality it is manifold and impermanent. “Avidya” 

confers substantiality on the world and its appearances. In the 

Yogachara’s view, “avidya” means seeing the object as a unit 

independent of consciousness, when in reality it is identical with it. 

Ignorance means Unenlightened, the first or last of the twelve nidanas. 

Ignorance is Illusion or darkness without illumination, the ignorance 

which mistakes seeming for being, or illusory phenomena for realities. 

Ignorance of the way of escape from sufferings, one of the three 

affluences that feed the stream of mortality or transmigration. 

Sometimes ignorance means “Maya” or “Illusion.” It means complete 

darkness without illumination. The ignorance which mistakes seeming 

for being, or illusory phenomena for realities. Ignorance is the main 

cause of our non-enlightenment. Ignorance os only a false mark, so it is 

subject to production, extinction, increase, decrease, defilement, purity, 

and so on. Ignorance is the main cause of our birth, old age, worry, 

grief, misery, and sickness, and death. Ignorance is one of the three 
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fires which must be allowed to die out before Nirvana is attained. The 

erroneous state of mind which arises from belief in self. In Zen, 

ignorance is not seeing things as they really are. It is failing to 

understand the truth about life. As long as we have not develop our 

minds to obtain wisdom, we remain ignorant of the tru nature of things. 

According to Buddhism, ignorance means regarding the self as real. 

Due to ignorance, people do not see things as they really are, and 

cannot distinguish between right and wrong. They become blind under 

the delusion of self, clinging to things which are impermanent, 

changeable, and perishable. Once anger arises, one has nothing but 

“ignorance.” In order to eliminate “ignorance,” you should meditate on 

causality. All of our psychological problems are rooted in ignorance, in 

delusion. Ignorance is the crowning corruption. Our greeds, hates, 

conceits and a host of other defilements go hand in hand with our 

ignorance. The solutions are to be found in the problems themselves 

and hence we should not run away from our problems. Analyze and 

scrutinize the problems, and you will see that they are human 

problems, so do not attribute them to non-humans. Our real problems 

can be solved only by giving up illusions and false concepts and 

bringing our lives into harmony with reality and this can be done only 

through meditation. Ignorance is also thoughts and impulses that try to 

draw us away from emancipation. If we wish to liberate ourselves from 

these hindrances, we should first recognize them through meditation. 

Just as the Buddha described in His discourses how He would exclaim, 

“Mara! I see you.”  Zen practitioners should remember that the purpose 

of disciplined meditation practice is to eliminate ignorance, to open the 

essential nature of mind, and to stabilize awareness. Through 

meditation, we concentrate on things with an undistracted awareness. 

We are not thinking about anything, not analyzing, not getting lost in 

flux of things, but just seeing the nature of what is happening in the 

mind. Through practices of meditation, our mind becomes clearer and 

clearer; it is to say ‘ignorance’ is gradually eliminated through the 

course of meditation. If you think that your mind can only be opened by 

a certain master out there, you are never cultivating in accordance with 

Buddhism at all. If you think someone out there can eliminate 

ignorance for you, you are not a devout Buddhist. The Second Chain is 

Volitional Actions: Through ignorance are conditioned volitional 
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actions. With ignorance, there is activity, and then there is 

manifestation. With manifestation, there is consciousness. Acting from 

ignorance would result in bad or favorable karma which is conducive to 

reincarnation or liberation. The Third Chain is Consciousness: Through 

volitional actions is conditioned consciousness. Consciousness refers to 

discrimination. Activity refers to conditioned dharmas. When 

conditioned dharmas arise, thoughts of discrimination arise. With 

thoughts of discrimination, lots of troubles also arise. Vijnana means 

consciousness. If not liberated yet, after death, the body decays, but the 

subject’s knowledge commonly called soul follows its reincarnation 

course in accordance with the three karmas of body, speech and mind. 

Only when his knowledge gains the status of purification, then he 

would be liberated from reincarnation. The Fourth Chain is Form: 

Through consciousness are conditioned name and form. After birth, 

thanks to his consciousness, the subject recognizes that he now has a 

name and a form (body). Through name and form are conditioned the 

six senses-organs. Name and form are the trouble in life. Name brings 

the trouble of name, and form brings the trouble of form. In this life, 

name and form are the trouble, and the trouble is name and form. The 

Fifth Chain is Six Entrances: The six sense organs (eye for form, ear 

for sound, nose for scent, tongue for taste, body for texture, and mind 

for mental object). He is now has five senses and mind to get in touch 

with respective counterparts. Through the six senses-organs is 

conditioned contact. The six sense organs come about because we wish 

to understand things; that is why the eyes, ears, nose, tongue, body, and 

mind arise. The Sixth Chain is Contact: Why do the six sense organs 

come into being? Because of the desire to understand. However, who 

would have known that the more we try to understand, the more 

muddled we get. The more muddled we become, the less we 

understand. Contact develops after the six senses-organs are made. The 

Seventh Chain is Conditioned Feeling: Through contact is conditioned 

feeling. Contact refers to touching or encountering. When we do not 

understand, we go seeking everywhere just like a fly that keeps 

bumping into the wall. Why do we seek encounters? Because of our 

desire to understand. Contact provokes all kinds of feelings, feelings of 

joy, sadness, pleasure or pain. Through feeling is conditioned craving. 

After we touch something, there is feeling. Before we run into 



 41 

difficulties, we feel very comfortable. Once we encounter difficulties, 

we feel very uncomfortable. When no one criticizes us, we feel very 

happy. But if anyone says something bad about us, we get upset. That 

is feeling. The Eighth Chain is Love and Hate: From the feeling of joy 

and pleasure, the subject tends to prolong it as much as possible. 

Through craving conditioned clinging. When we have feelings, love 

and attachment arise. Why do people feel insecure? It is because of 

love. Once there is love, there is also hatred, or detestation. We like 

and cling to favorable situations, but detest adverse states. Why do we 

feel happy? And why do we feel unhappy? It is because we have 

feelings of love and hate; hate refers to dislike and loathing. Because 

of these, our troubles increase day after day. The Ninth Chain is 

Clinging: He becomes attached to what he likes or desires. Through 

clinging is conditioned the process of becoming. When we see 

something we like, we want to grasp it. What is grasping? It is the 

action motivated by the wish to obtain something. Because you are 

fond of something, you wish to obtain it. Once we obtain something, we 

have satisfied our desire. The Tenth Chain is Becoming: Why do we 

want to fulfill our desire? It is because we want to possess things. With 

that wish for possession, “becoming” occurs. Driven by his desires, the 

subject tries to take in possession of what he wants such as money, 

houses, fame, honor, etc. Through the process of becoming is 

conditioned birth. Because of becoming, we want to possess things. The 

Eleventh Chain is Birth: Once we want to possess things, there is birth 

into the next life. Thus, craving, clinging and becoming make up the 

present causes which will accompany the subject in his birth. In other 

words, craving, clinging and becoming make up the present causes 

which will accompany the subject in his birth. Through birth are 

conditioned decay, sorrow and death. The Twelfth Chain is Old Age and 

Death: Through birth are conditioned decay, sorrow and death. In his 

new life, he will become old and die as every being does.  

 

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

Process of Cause-Condition-Effect: 

A prospect, region, territory, surroundings, views, circumstances, 

environment, area, field, sphere, environments and conditions, i.e. the 

sphere of mind, the sphere of form for the eye, of sound for the ear, 
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etc. External realms are realms which are not created by the mind, but 

come from the outside. A prospect, region, territory, surroundings, 

views, circumstances, environment, area, field, sphere, environments 

and conditions, i.e. the sphere of mind, the sphere of form for the eye, 

of sound for the ear, etc. If you can remain unperturbed by external 

states, then you are currently cultivating. On the contrary, if you are 

turned by external states, then you will fall. External states are also 

external conditions or circumstances which stir or tempt one to do evil. 

Problems and dissatisfaction do not develop because of external 

conditions, but from our own mind. If we don’t have internal peace, 

nothing from outside can bring us happiness. According to the Mind-

Only theories, different realms mean the ideas, or mental states which 

arise according to the various objects or conditions toward which the 

mind is directed. According to the Fa-Hsiang School, this group of 

elements falls under the general category of “mental function” which 

has five elements: desire, verification, recollection, meditation, and 

wisdom. According to Lama Anarika Govinda, the Buddhist as well as 

a Zen practitioner does not believe in an independent or separate 

existing external world into those dynamic forces he could insert 

himself. The external world and his internal world are for him only two 

sides of the same fabric, in which threads of all force and of all events, 

of all forms of consciousness and of their objects are woven into an 

inseparable net of endless, mutually conditioned relations.  

External realms are realms which are not created by the mind, but 

come from the outside. For example, some practitioners might see 

Buddhas and Bodhisattvas appearing before them, preaching the 

Dharma, exhorting and praising them. Others, while reciting the 

Buddha’s name, suddenly experience an awakening and immediately 

see the Land of Ultimate Bliss. Some practitioners, in the midst of their 

pure recitation, see deities and Immortals arrive, join hands and 

circumambulate them respectfully, or invite them for a leisurely stroll. 

Still other practitioners see “wandering souls of the dead” arrive, 

seeking to take refuge with them. Yet others, having reached a high 

level in their practice, have to endure challenges and harassment from 

external demons. In case of seeing the Buddhas and lotus blossoms is it 

not to see demonic apparitions? If cause and effect coincide, these are 

not “demonic realms.” This is because the Pure Land method belongs 



 43 

to the Dharma Door of Existence; when Pure Land practitioners first 

develop the Bodhi Mind, they enter the Way through forms and marks 

and seek to view the celestial scenes of the Western Pure Land. When 

they actually witness these auspicious scenes, it is only a matter of 

effects corresponding to causes. If cause and effect are in accord, how 

can these be “demonic realms?” In the Zen School, on the other hand, 

the practitioner enters the Way through the Dharma Door of Emptiness. 

Right from the beginning of his cultivation, he wipes out all marks, 

even the marks of the Buddhas or the Dharma are destroyed. The Zen 

practitioner does not seek to view the Buddhas or the lotus blossoms, 

yet the marks of the Buddhas or the lotus blossoms appear to him. 

Therefore, cause and effect do not correspond. For something to 

appear without a corresponding cause is indeed the realm of the 

demons. Thus, the Zen practitioner always holds the sword of wisdom 

aloft. If the demons come, he kills the demons; if the Buddha comes, 

he kills the Buddha, to enter the realm of True Emptiness is not to 

tolerate a single mark.  

According to the Dharmalaksana, the objects of the outer world 

(visaya), which throw shadows on the mind-face are of three kinds. The 

theory of three kinds of the object-domain may have originated from 

Nalanda, but the four-line memorial verse current in the school is 

probably of Chinese origin. It runs as follow:  

 “The object of nature does not follow the mind (subjective).  

     The subject may be good or evil,  

         but the object is always neutral. 

     The mere shadow only follows the seeing (subjective).  

     The object is as the subject imagines. 

     The object with the original substance. 

     The character, seed, etc, are various as occasions require.  

     The object has an original substance,  

    But the subject does not see it as it is.” 

This four-line verse explains how the three kinds of the object-

domain are related to the subjective function and the outer original 

substance. One may be puzzled in understanding how an idealism can 

have the so-called original substance. We should not forget that though 

it is an outer substance it is after all a thing manifested out of ideation. 

The eighth, the Alaya-consciousness itself, is not an unchangeable 
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fixed substance (dravya), but is itself ever changing instantaneously 

(ksanika) and repeatedly; and, being ‘perfumed’ or having impressions 

made upon it by cognition and action, it becomes habituated and 

efficient in manifestation. It is like a current of water which never stops 

at one place for two consecutive moments. It is only with reference to 

the continuity of the stream that we can speak of a river.  Let examine 

these three kinds of object-domain. First, Object domain of nature or 

immediate perception. The object that has the original substance and 

presents it as it is, just as the five objects of the sense, form, sound, 

smell, taste and touch, are perceived as they are. The first five sense-

consciousnesses and the eighth, the store-consciousness, perceive the 

object in this way. Second, Object-domain with the original substance. 

The object has an original substance and yet is not perceived as it is. 

When the seventh, the thought-center, looks at the subjective function 

of the eighth, the store-center, it considers that it is self or ego. The 

subjective function of the eighth, the store-center, has its original 

substance or entity, but it is not seen as it is by the seventh 

consciousness and is regarded to be self or an abiding ego, which is in 

reality an illusion since it is not self at all. Third, Object-domain of 

mere shadow or illusion. The shadow-image appears simply from one’s 

own imagination and has no real existence. Of course, it has no original 

substance as a ghost which does not exist at all. Only the six sense-

center, functions on it and imagines it to be.  

Meditation helps our mental intelligence or spirit of mind be no 

longer troublesome with external things. Whether something objective 

is troublesome or not often depends on the state of mind rather than the 

object itself. If we think that it is trouble, then it is trouble. If we do not 

think that it is trouble, then it is not trouble. Everything depends on the 

mind. For example, sometimes during meditation we are interrupted by 

outside noises. If we dwell on them and cling to them, they will disturb 

our meditation, but if we dismiss them from our minds as soon as they 

arise, then they will not cause a disturbance. If we are always 

demanding something out of our life, then we will never be content. 

But if we accept life as it is, then we know contentment. Some people 

seek happiness through material things; other people can be happy 

without many material things. Why? Because happiness is also a state 

of mind, not a quantitive measure of possessions. If we are satisfied 
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with what we are and have now, then we are happy. But if we are not 

satisfied with what we are and have now, that is where unhappiness 

dwells. The desire is bottomless, because no matter how much is put 

into it, it can never be filled up, it always remains empty. The Sutra in 

Forty Two Chapters taught: “Though a person filled with desires dwells 

in heaven, still that is not enough for him; though a person who has 

ended desire dwells on the ground, still he is happy.”  

 

VII.Internal Realms Also Play a Considerable Role in the 

Process of Cause-Condition-Effect: 

Internal realms are also called “realms of the Self-Mind” because 

they do not come from outside, but develop from the mind. Those who 

do not clearly understand the truth that “the ten thousand dharmas are 

created by the mind,” think that all realms come from the outside. This 

is wrong. When the practitioner reaches the stage of mutual 

interpenetration of mind and realms, completely severing external 

conditions, the seeds of latent dharmas in the Alaya consciousness 

suddenly manifest themselves. For the Buddha Recitation or mantra-

chanting practitioner, the power of the Buddha's name or the mantra 

penetrates deep into the mind, eliciting a reaction from the wholesome 

or evil seeds in the Alaya consciousness. The realms that result are 

very complex and usually appear in dreams, or even when the 

practitioner is awake and striving to recite the Buddha’s name. In 

Buddhism, this condition is called “Changing manifestations of the 

Alaya consciousness.” In the dreaming scenes, if the events or scenes 

result from evil seeds, the practitioner may see various species of 

worms crawling out of his body, or witness himself, night after night, 

removing from his body six or seven loathsome creatures with many 

limbs, such as scorpions or centipedes. Or else, he may see various 

species of wild animals and or spirits or ghosts. Such realms are 

innumerable and cannot al be described. In genral, individuals greatly 

afflicted with greed, who are miserly and wicked, usually see marks of 

men and women, snakes and serpents and odd species with white 

features and forms. Those harboring a great deal of anger and 

resentment usually see tigers and leopards or strange species with red 

forms and features. Those who are heavily deluded usually see 

domestic animals, clams, oysters, snails or different species with black 
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forms and features. The above, however, is merely indicative; it does 

not mean that everything will be exactly as described. If the scenes in 

his dream come from good wholesome seeds, the practitioner sees tall 

trees and exotic flowers, beautiful scenery, bright adorned with nets of 

pearls. Or else, he sees himself eating succulent, fragrant food, 

wearing ethereal garments, dwelling in palaces of diamonds and other 

precious substances, or flying high in open space. Thus, in summary, all 

the seeds of the ten Dharma Realms are found in the minds of sentient 

beings. If wholesome seeds manifest themselves, practitioners view 

the realms of Buddhas, Bodhisattvas, human, and celestial beings; if 

evil karma is manifested, they witness scenes from the wretched three 

Evil Paths. If the cultivator has followed externalist ways in past lives, 

he usually sees his body emitting electric waves, or his soul leaving the 

body to roam, meeting demons, ghosts and the like, to discuss politics 

and the rise and fall of countries and empires. On the other hand, when 

the practitioner’s mind is pure, he will know in his dreams about events 

that will occur three or fours days, or seven or eight months, hence. In 

general, those who have cultivated in previous lives will immediately 

see auspicious realms when reciting the Buddha’s name. Those with 

heavy karma, lacking merit and virtue, will usually see evil realms 

when they begin Buddha Recitation. In time, these evil omens will 

disappear and gradually be replaced with auspicious omens. If the 

practitioner’s efforts have reached a high level, there are times during 

his walking hours when all deluded feelings suddenly cease for a 

while, body and mind being at ease and free. At other times, the 

practitioner may recite for four or five hours but feel that the time was 

very short, perhaps two or three minutes. Or else, at times during 

recitation, wholesome omens will appear. At other times, 

unconsciously, his mind experiences great contentment and bliss. 

Sometimes, he realizes for a split second that mind and realm are both 

empty. At other times, just by hearing or seeing something once, he 

becomes awakened to the truth of suffering, emptiness, impermanence 

and No-Self, completely severing the marks of self and others. These 

occurrences are too numerous to be fully described! Visionary scenes 

such as the above, called “internal realms” or “realms of the Self-

Mind,” have their origin in a thought of peace and stillness, or are 

caused by wholesome seeds generated by Buddha or Mantra 
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Recitation. They appear suddenly and are lost immediately. The 

practitioner should not be attached to them, thinking that they are real, 

nor should he remember them fondly. It is an extreme mistake to 

develop nostalgia for them, thinking how ethereal, calm and peaceful, 

beautiful and well-adorned they were, they day-dream about them, 

unable to forget them, longing for their reappearance. The ancients 

have criticized such thoughts as “scratching in advance and waiting for 

the itch.” This is because these scenes have their origin in diligent 

exertion and appear temporarily. They have no true existence. We 

should realize that when the practitioner exerts a certain level of 

efforts, the scenes and features particular to that level will appear 

naturally. Take the example of a traveller who views different scenery 

as he passes along various stretches of the road. If he has not reached 

home, yet develops such an attachment and fondness for a particular 

scene along the road that he refuses to proceed, his travel will be 

impeded. He will then be helplessly lost in the midst of his journey, not 

knowing when he will finally return home to rest. The practitioner is 

like that traveller; if he becomes attached to and fond of temporary 

realms and scenes, he will never attain the true realms. Were he to 

dream of them to the point of insanity, he would be destroyed by 

demons and waste an entire lifetime of practice! The Diamond Sutra 

states: “Everything in this world that has marks is illusory; to see marks 

as not marks is to see the Tathagata.” Everything that has marks refers 

here to compounded, conditioned dharmas. Tose marks canot be said 

either to exist or not to exist, or to be true or false. Delusion arise 

precisely because unenlightened sentient beings discriminate, become 

attached and think that these marks exist or do not exist are real or are 

false. Even the fondness which some Zen practitioners develop for 

samadhi, upon entering concentration and experiencing this immense, 

empty, still, transparent, peaceful and free realm, falls into the 

category of “having marks.” The same is true when these practitioners, 

once awakened to a certain lofty, transcendental principle, joyfully 

grasp at it. Once there are marks, there is delusion. “To see marks” 

means to see such marks as auspicious or evil, good or bad, dirty or 

clean, existent or non-existent, Buddha or sentient beings, even the 

realms of the Five Skandas or the Six Dusts, etc. “As not marks” means 

seeing but neither becoming attached to nor rejecting them, just letting 
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everything be. Why should we not reject them? It is because makrs, 

while illusory, are not non-existent. This is not unlike the reflection of 

the moon in the water. Although the reflected moon is not real, this 

does not mean that there is no illusory mark of moonlight. Therefore, if 

we see marks appear while we are cultivating, we should disregard 

them and redouble our efforts, just like the traveller, who views varied 

scenery en route but must push forward to reach home quickly. “To see 

the Tathagata” is to see the original Buddha Nature, to see the Way.  

In summary, all states of mind, from those described above to the 

state of one-pointedness of mind, belong to the category of “internal 

realms.” These realms have two aspects: “Attainment-like” and 

“Partial attainment.” “Attainment-like” realms appear temporarily and 

disappear immediately. “Partial attainment” realms are those that once 

achieved, we have forever, because we have actually attained a part of 

True Thusness. Regardless of whether it is internal or external, if it is 

“attainment-like” it is not a True Realm; it is merely a full 

understanding of some of the manifestations of the True Mind. 

Practitioners who truly seek liberation should not confuse these 

aspects, taking attainment-like marks for the True Realm. Attainment-

like marks are like a dark, leaden sky which suddenly clears, thanks to 

the winds which temporarily push away the dark clouds, letting a few 

rays of sunlight through before the sky becomes overcast again. They 

also resemble the “mark” of smoke just before the fire that people used 

to get when they rubbed two pieces of wood together. The True Realm 

can be likened to the bright sunlight in a clear and calm sky. It is like 

rubbing pieces of wood together and already having fire. However, we 

should not underestimate attainment-like marks, as they demonstrate 

the genuine existence of the True Realm. If, from that level, we 

diligently redouble our efforts, the True Realm is not that far away 

after all. 

 

VIII.The Buddha's Teachings on the Process of the Twelve 

Links of Dependent Origination: 

Buddhism believes that because of ignorance, the mind is moved. 

This Moving is the second link. If the mind is moved, it will move 

everything. So everything else comes into being due to that initial 

Moving. Subsequent to this Moving, the third link of  Consciousness 
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arises. Owing to the consciousness wrong views arise, that’s the fourth 

link. Because of the wrong views, arising the fifth link of  Form and 

Name. Form (visible), Name (invisible) combine themselves together 

to form everything else and of course there arises the Six Roots or Six 

Senses. When the six senses come into contact with the internal and 

external, the sixth link of Contact arises. After the arising of Contact, 

Perception or Feeling is brought forth. When happiness, unhappiness, 

anger, love, jealousy, etc are all perceived, the eighth link of  

attachment  arises. When we attached to our perceptions, we have a 

tendency to grasp on whatever we have. It’s very difficult to detach 

ourselves from them, the ninth link of Grasping arises. We always 

grasp our feelings very strongly and never let go what we grasp in 

hands, the tenth link of Owning or Possessing arises to bind us tightly 

with the samsara. Subsequent to Owning, there will arise Birth (the 

eleventh link), Old Age, Illness and Death. Dependent on Ignorance 

arises Conditioning Activities (ignorance gives rise to actions): 

Ignorance (stupidity or darkness) develops into various crazy, chaotic, 

and delusional conducts and practices. Dependent on Conditioning 

Activities arises Relinking Consciousness (Actions give rise to 

consciousness): Improper and delusional actions of body, speech, and 

mind give rise to a consciousness filled with discriminations of right, 

wrong, etc. Dependent on Relinking Conciousness arises Mind and 

Matter (consciousness gives rise to form name): It is to say, 

consciousness  (false discriminations) leads to having a physical body 

or form-name. Dependent on Mind and Matter  arises the Six Spheres of 

Sense (form name gives rise to six entrances): It is to say, the physical 

body gives birth to the six entrances of sight, hearing, scent, taste, 

body, and mind. Dependent on the Six Spheres of Sense arises Contact 

(six entrances give rise to interactions): It is to say six entrances give 

rise to interactions, or the impure six faculties will breed attachments 

and wanting to connect with the six elements of form, sound, fragrance, 

flavor, touch, and dharma, such as sexual intimacies between a man 

and a woman. Dependent on Contact arises Feeling: Interaction gives 

rise to reception, which means attachments and interactions with these 

elements breed yearnings to receive them, such as sight yearn for 

beautiful forms, taste yearn for great delicacies, etc. Dependent on 

Feeling arises Craving: In other words, reception gives rise to love. It 
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is to say, having received and accepted such pleasures gives rise to 

love, fondness, etc. Dependent on Craving arises Grasping (love gives 

rise to possessiveness): It is to say, love gives rise to covetousness, 

fixation, unwilling to let go. Dependent on Grasping arises Becoming 

(possessiveness gives rise to existence): It is to say, from being 

possessive gives rise to the characteristic of private existence by 

discriminating what is ‘mine’ and what is not ‘mine,’ or everything is 

mine and nothing is yours, etc. Dependent on Becoming arises Birth 

(existence gives rise to birth): It is to say, having the concept of private 

existence gives rise to rebirth, which is to change lives, and continue 

drowning in the cycle of birth and death in the three worlds and six 

realms as a sentient being. Dependent on Birth arises Old Age and 

Sorrow (birth gives rise to old age and sufferings): It is to say, if there 

is birth, then there has to be a physical body of impermanence, and 

naturally, there is also old age and sufferings. Dependent on Old Age 

and Sorrow arises Death (old age and sufferings give rise to death): It 

is to say, if there are old age and sufferings, there is eventualy death. 

 

IX. The Buddha Taught That the Eradication of Ignorance Also 

Meant to Stop the Twelve Links of Dependent Origination: 

In order to eradicate ignorance, we must go back to the past and 

observe the first step of the conditioning process and study how the 

twelve links operate in the past, present and future. However, as 

ordinary people, our level of understanding and practicing dharmas is 

still low; therefore, we cannot apply the first method of eradicating 

ignorance at the root like Bodhisattvas and Becoming-Buddhas, but we 

can do it by eradicating desire, clinging, and becoming. Therefore, we 

must keep from amnifesting any strong desire, covetousness for 

acquisition. Without such a desire, we will be freed from clinging. If 

we are not attached to anything, we will be liberated from the cycle of 

birth and death. The Buddha conclusion about Nidana: If a seed does 

not germinate, a shoot will not rise, and if a shoot does not rise, then 

there will be no plant. And if there is no plant, there won’t be any 

leaves and branches. The cessation of ignorance leads to the cessation 

of Conditioning Activities: When Ignorance is extinguished, Action is 

extinguished. It is to say, if ignorance ceases then all the false and 

mistaken conducts and practices will not transpire. The cessation of 
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Conditioning Activities leads to the cessation of relinking-

Consciousness: When Action is extinguished, Consciousness is 

extinguished. It is to say, if the improper and delusional actions of 

body, speech, and mind no longer exist, then the various 

consciousnesses filled with discriminations will also cease. The 

cessation of Relinking-Consciousness leads to the cessation of Mind and 

Matter: When consciousness is extinguished, form name is 

extinguished. It is to say, if the consciousness of false and mistaken 

discriminations of right and wrong is no longer born, then there will not 

be a body of form name (there is no reincarnation or rebirth). The 

cessation of Mind and Matter leads to the cessation of the Six Spheres of 

Sense: When form name is extinguished, the six entrances are 

extinguished. It is to say, if the body of form-name does not exist, then 

the six entrances of sight, hearing, smell, taste, body, and mind cannot 

exist. The cessation of the Six Spheres of Sense leads to the cessation of 

Contact: When the six entrances are extinguished, interactions are 

extinguished. In other words, if the impure body of six faculties does 

not exist, then the matter of lusts, attachments, and intimacies between 

men and women, and the desires for the six elements of form, sound, 

fragrance, flavor, touch, and dharma will also cease. The cessation of 

Contact leads to the cessation of Feeling: When interaction is 

extinguished, reception is extinguished. In other words, if there are no 

interactions and no connections, then there is no acceptance and 

reception. The cessation of Feeling leads to the cessation of Craving: 

When reception is extinguished, love is extinguished. In other words, if 

acceptance and reception do not occur, then there is no love, fondness, 

or yearning, etc. The cessation of Craving leads to the cessation of 

Grasping: When love is extinguished, possessivenes is extinguished. 

That is to say, if love and fondness do not rise, then there is no 

covetousness, fixation, or the unwillingness to let go, etc. The cessation 

of Grasping leads to the cessation of Becoming: When possessiveness 

is extinguished, existence is extinguished. In other words, if the 

characteristic of private existence and the possessive nature do not 

exist, then there is no separation of what belongs to me, and what 

belongs to others. The cessation of Becoming leads to the cessation of 

Birth: When existence is extinguished, rebirth is extinguished. This 

means, if the ideas of what’s mine and what’s yours cease, then there 
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is no more rebirth and reincarnation. The cessation of Birth leads to the 

cessation of Old Age, Sickness  and Sorrow: When birth is extinguished, 

old age, sickness, and sorrow are also extinguished. In other words, if 

there is no birth, which means there is no physical body of 

impermanence, then there is no old age, sickness, and pain. The 

cessation of Birth also leads to the cessation of Old Age, Death, 

Sorrow, Lamentation, Pain, Grief, and Despair. 

 

Taøi Lieäu Tham Khaûo 
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