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Sutta and its Commentaries, Bhikkhu Bodhi, Buddhist
Publication Society, Kandy, Sri Lanka, 1995.



VE TAC GIA

Bhikkhu Bodhi (Ty khuu Bodhi) sinh nam 1944 tai
thanh phé New York, Hoa Ky. Sau khi hoan thanh vian
bang tién si triét hoc tai M qudc vao nim 1972, ngai dén
Sri Lanka (Tich Lan) chon doi song xuat gia thoat tuc.
Bhikkhu Bodhi tho dai gioi nam 1973, gido tho su la ngai
Hoa thuong Balangoda Ananda Maitreya — vi cao tang
ndi tiéng cua Phat gido Sri Lanka, va theo hoc Gido Phap
va tiéng Pali voi ngai Hoa thuong.

Bhikkhu Bodhi 1a tac gia nhiéu quyén sach Phat gido
va la dich gia kinh dién va luan thu Pali ndi tiéng trén thé
giéi. Ngai 1a Cha bién, Nha xuat ban Phat gido Buddhist
Publication Society, Sri Lanka, tir nim 1984 dén nim
2002. Vao nam 2000, ngai dugc moi dén tham du va doc
dién van tai budi 18 Vesak (Tam Hop) lan déu tién duoc
t6 chuc tai tru s¢ Lién Hiép Qudc & New York, Hoa Ky.

Bhikkhu Bodhi trg vé Hoa Ky nam 2002, tiép tuc cong
trinh hoang phap, va hién nay 13 giang su thuong truc tai
Tu vién B6 Pé (Bodhi Monastery — Lafayette, New
Jersey) va Tu vién Trang Nghiém (Chuang Yen
Monastery — Carmel, New Y ork).

— Binh Anson lwoc ghi.



LOI NGUOI DICH

Kinh Dai Duyén trong Truong b kinh la bai kinh rat
tham thay lién quan dén 1y duyén khoi. Tuy nhién tir 1au
d3 giy tro ngai rat nhiéu cho gi6i nghién ciru khi déi dién
v6i nhitng thuat ngit va ¥ nghia trong d6. Qua day cong
nghién ctru va thong sudt Pali, dai su Bodhi di trao cho
chung ta chiéc chia khoa dé tién vao kinh Pai duyén mot
cach vimg vang. Ngay trong phan gi6i thiéu tac pham va
cling 13 tiéu luan vé ban kinh, dai su da ching t6 s& hoc
uyén thaAm va phan nay hd tro cho ching ta rat nhiéu.
Néu sau khi doc qua phan chu giai, doc gia thiy co vai
diém chua nam duoc, chi can tim dén phan tiéu luan thi
van dé s& sang t6. Pay 1a mot cong hién 16n lao ma dai su
d3 danh cho thé gidi qua tac phdm nay. Hy vong ring sau
khi doc qua ndi dung kinh Pai duyén va chu giai nay,
ngudi cé tin tim sé trin trong nhiéu hon ddi véi 1y duyén
khoi trong ban kinh noéi riéng ciing nhu toan thé 1y duyén
khoi qua ¥ nghia “Ai thdy 1y duyén khoi 1a thiy Phap. Ai
thdy Phap 1a thiy 1y duyén khoi.”

Nguoi dich xin to long ton kinh va ngudng mo tinh
than hoc hoi va phuc vu Phat Phap ctua dai su Bodhi.
Nguyén cau hat gidng chanh kién ma ngai tan tdm gieo
rai s& két thanh qua khap moi noi trén thé gidi. Noi day
xin dang cong dac ban dich tiéng Viét nay dén cac bac
thay t6, ngai Bodhi va cac bac hitu an.

Ty khuu Giac Loc
Truc Lam Tu, Hoc Mon
22 thang Hai, 2010
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LOI NOI DAU

Tac pham hién tai tiép theo hai tac pham trudc cua toi
nhim vao viéc lam cho thong dung trong tiéng Anh
nhing kinh Pali trong yéu cua Phat gido kem theo nhiing
chu giai ¢d dién cua chung.' N6 cung cap mét ban dich
Mahanidana Sutta cung voi nhiéu su tuyén chon tir
nhiing van ban cha giai chinh, lam sadng t6 ban kinh tir
quan diém Phat gido Theravada. Ban thin Mahanidana
Sutta dimg tht mudi lim trong Digha Nikaya, bo dau
tién cua Sutta Pitaka thudc vé thanh dién Pali. N 1a bai
kinh dai nhat cia Dirc Phét ban vé 1y duyén khoi (patic-
casamuppada), mot chu dé duoc néu ra boi chinh Pic
Phét nhu la nguyén 1y trung tam trong 161 day cia ngai.
Tir nidana trong twa dé xudt hién thuong xuyén trong mot
loat ctia nhiing tir dong nghia biéu thi ¥ twdong vé nguyén
nhan. Bén trong van ban n6 dugc dich 1a “nhan duyén,”
tir chu yéu “nhan” dugc danh cho hetu thuwong hon.
Nhung mdt sy chuyén dich d& hiéu cua tya dé kinh nay
doi hoi dich thoat mot chat, vi thé né di duogc dich 1a
“nguyén nhan”, ma chic chan truyén dat nghia c¢6 chu y
suén sé hon bit ctr cai gi ma c6 thé duoc bat ngudn tur
“nhan duyén.” Tiép diu ngit maha, nghia 1a “Ion,”

! Kinh Pham vong: The Brahmajala Sutta va cha giai, Kinh Can ban
phap mon: The Mulapariyaya Sutta va chu giai, ca hai tac pham da duoc
Buddhist Publication Society xuat ban nam 1978 va 1980.



thudong duge thém vao tya dé ciia mot kinh dai, thuong
khi dé phan biét n6 voi mot kinh ngin hon co cung tén.
Nhung tir viéc Mahanidana Sutta dugc xem xét rat trin
trong bén trong truyén thdng Phat gido Theravada, né
duong nhu khong chic rang nhiing nha két tap Thanh
dién Pali goi n6 12 mot “dai kinh” chi nhu mét sy biéu thi
vé do dai cia nd. C6 18 y dinh cua cac ngai con xa hon
nita d6 13 dé nhan manh cai thuc chat 16n lao cua ban
kinh, ma céc ngai da thay trong sy thAm thay cta chi dé,
su giai thich chu d4o, va nhitng ham y phong pht ciia n6
dé giup hiéu rd vé than phan con nguoi.

Céc van ban chi giai vé ban kinh bao gdm mét chu
giai va mot phy cha giai. Cha giai duoc tim thiy trong
Sumangalavilasini, chi giai hoan toan (atthakatha) cho
Digha Nikaya. N6 1a tic pham ciia nha dai chi giai An
do Bhadantacariya Buddhaghosa, ngai da bién soan nd
trén co sO cia nhitng chi giai Sinhala c6 ma ngai da
nghién ctru tai Mahavihdra & Sri Lanka vao thé ky tha
nam sau Cong nguyén. Phu chu giai (tika), duoc viét dé
lam cho sang sua chu gidi chinh va m¢ rong xa hon 101
giai thich cua ban kinh, dugc cho la cia Bhadantacariya
Dhammapada. Ngai cling 12 mdt ngudi An, mot cu dan
ctia Badaratittha gan Madras, va c6 1& d4 song vao thé ky
tiép theo thoi Buddhaghosa. Chu giai, khi cho phéan
thuyét minh vé 1y duyén khéi, 1& ra 1a dai hon hién gio rat
nhiéu, nhung mot tinh hudng da khién cho mot tac pham
dd so la khong can thiét. Trong bd luan bat hu, Visud-
dhimagga, Bhadantacariya Buddhaghosa dd viét phan
dién giai day du vé cha dé, do vay, khi ngai xét dén chu
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giai cho Mahanidana Sutta, chinh ngai da khong phai lap
lai vé mdi diém nhung c6 thé tap trung sy cha y vé moi
van dé dic biét duoc chinh ban kinh néu ra. Con vé
nhitng van dé chung duoc dé ra boi Iy duyén khéi, nhitng
van dé ma ngai c6 thé ban dén mot cach khai quat, ngai
huéng ngudi hoc nhiét tim tim dén Visuddhimagga véi
nhiéu chi tiét hon.

Hinh thirc sip xép cua tac pham nay gidng nhu cia
nhiing ban dich trudc cua toi. Kinh duoc néu ra dau tién
khong ¢ cha giai va chi voi mét vai ghi chu. Piéu nay
duoc theo béi phan chi giai, nhu nhitng phan cua nhitng
tac phém trude day, da dugc soan mot cach chon loc.
Nguyén tic hudéng dan cua t6i xuwa nay 1a bao gdm moi
thir vé& tam quan trong giao ly, dac biét tir chu giai, trong
khi bo sy lac dé khong lién quan va dung vé phia nhiing
161 binh luan ciling nhu nhitng phan loai ngir phap phong
pha va tir nguyén khong thé tranh duoc vao nhitng thoi
khi cac chi giai ciing c6 chitc ning nhu nhirng tu dién
Pali. Nhitng doan van dugc chon tir hai van ban chu giai
da duoc sip xép theo nhiéu phin doan cua ban kinh. Do
vay su giai thich vé bat clr phat biéu nao cia kinh duoc
lam sang té trong chinh nhiing chu giai, thuong duogc
biéu thi boi chit viét hoa ciia cau néi then chdt cia nob.

Phén gi6i thiéu giai thich nhirmg nguyén 1y chinh cua
ban kinh va khao sat mot sb duong 16i tu tudong dugc
khoi day boi nhitng Phat ngoén goi ¥. Mic du phan dau
tién cta 161 gisi thiéu cho mot cai nhin chung ngén vé Iy
duyén khoi, nhung bai tiéu luan nay khong duoc dy kién
1a mot sach dan luan vé gido 1y d6 nhung thuong ham y
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rang sy am hiéu trudc vé nd cd dugc tir nhitng ngudn
dang tin cay khac. Nhu c6 thé duoc mong doi tir mot bai
kinh dugc thuyét dé ching thuc su siu sic hoan toan cia
Iy duyén khoi, Mahanidana Sutta chira dung vai doan van
ngan gon va rat suc tich ma y nghia cua chung khéng 1
rang chat ndo ca; tuy nhién nhitng chd nay khong truc
tiép duoc ban ludn chi tiét trong cac kinh khac hodc trong
cac chu giai. Do do, dé boc 16 y nghia cua chung, mot sb
giai thich riéng dugc doi hdi, voi sy can nhic va truc
quan goép phan vao viéc dat dén nhimng két luan khong
kém gi sy nghién ctru cac van ban. Nhirng két qua cia
nhitng viéc khao sat nay co thé duoc théy mot cach dac
biét trong nhirng phan vé xtc, “con 16¢ tiém an,” “nhimng
duong 16i cho su chi danh, “va trong sy mo rong nhiing
luan ctr stc tich ciia Pirc Phat dbi lai ba “su suy tuong vé

~ 9

nga.

Mot dic diém ndi bat cua nhirng van ban cha giai vé
Mahanidana Sutta doi hoi su giai thich dic bi¢t riéng mot
minh né. Pay 1a cach giai quyét ciia chung vé 1y duyén
khoi theo hé thong duyén hé ciia Abhidhamma. Néu toi
¢ ging ban dén diéu nay trong phan gidi thiéu thi toi s&
phai lac d& qua nhiéu tir dong thao ludn chinh va s& dat
mdt ganh ning qua 1on trén bai tiéu luan. Dé tranh diéu
nay toi da thém mot phu luc dé cung cdp cho phuong
phap giai quyét nay su chu ¥ tach roi ma né doi hoi.

Mic du mdi doc gia sé tim thdy cach riéng ctia minh
vé su tiép can tai liéu dugc trinh bay ¢ day, nhung sy
nghién ctru chuyén siu c6 18 s& c6 két qua nhiéu nhat néu
ban kinh trude hét duge doc riéng, 1an tht hai cung véi
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béi‘ tiéu luan cua phﬁn gidi thiéu, va lan tht ba cung voi
phan chu giai.
BHIKKHU BODHI

Colombo, Sri Lanka,
Thang Nam, 1983.
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PHAN GIOI THIEU

LY DUYEN KHOI

Trong truyén théng Phat giao Theravada Mahanidana
Sutta (Kinh Pai Duyén) dugc xem la mot trong nhirng
kinh sau sic nhat do Dtrc Phat thuyét. Chi dé chinh cua
kinh la Paticcasamuppada, “ly duyén khoi,” va truc tiép
cho chung ta biét tam quan trong cua no. Vi kinh dién
Pali khién cho hét stc 16 rang rang ly duyén khoi khong
phai chi 1a mot bd phan gido 1y trong s6 nhiing by phan
khéac, ma con Ia phﬁn tué quan co ban nim ¢ tam diém
161 day Buc Phat, tir d6 moi thir khac boc 1§. Vi chinh
Puc Phat, trong thoi ky phin ddu dé duoc giac ngd, 1y
duyén khoi dén nhu sy kham pha mé ra nhan quang ky
diéu chim dut sy mod mam ciia ngai trong bong t6i: “Sinh
khoi, sinh khéi”- nhu vay, nay chu ty khwu, vé cac phap
khong dugc nghe trude day da phat sanh trong ta nhan
quang, tri, tué, sy hiéu 13, va 4anh sang.”.(S.
XIL.65/ii.105). Mot loat kinh cho thiy cing sy kham pha
1a tinh tiy ciia mdi su chimg ngd cua Phat. Mot khi da
giac ngd, st mang cia mot Nhu lai, mot bac toan hao, 1a
tuyén bd 1y duyén khoi cho doi (S.XI1.20/11.25-6). Lan
luot trong nhiéu kinh, Pic Phat thuong thuyét vé 1y
duyén khoi dén do gido ly nay som dugc coi nhu la tinh
hoa cua Phét Phap. Khi vi a la han Assaji dugc yéu cau
phat biéu thong diép ctia Pao su that chinh xac, vi Ay da
no6i1 thong di¢p do 1a gido 1y cac phép sinh va diét qua cac
nguyén nhan (Vin. i. 40). Chi v6i mdt cau DBuc Phat vet



16 Kinh Bgi Duyén

tan tat ca nghi ngd vé su chinh dang cua 101 tom lugc
nay: “Nguoi thay ly duyén khoi la thay Phap, nguoi thay
Phép 1a thay Iy duyén khéi” (M.28/1. 191).

Ly do 1y duyén khdi dugc xac nhan cé nhiéu trong
lwong nam trong hai dong gop chinh yéu tao ra cho gi4o
Iy nay. Trudce hét nd cung cap giao ly voi nguyén ly ban
thé hoc co ban; diém then chét caa né trong su hleu 13 vé
ban chit cta hiru. Thir hai, nd cung cAp céi cau tric
huéng dan cwong linh dwa dén gidi thoat, sy thuyét minh
nguyén nhan cua sy sinh khoi va sy diét tan dau khé. Hai
dong gop nay, mdc du tach roi vé tu tuéng, nhung hoa
hop vé luan didm khlen cho 101 day Puc Phat tr¢ thanh
mot “giao ly giac ngo™ khé d6 hoan toan phat sinh do vo
minh v€ ban chat cua hitu va kho diét qua tué, sy hiéu 13
tryc tiép vé ban chat cia hitu.

Nguyén 1y ban thé hoc duoc dong gop boi 1y duyén
khéi 14, nhu tén cia né goi y, su sinh khéi cia cac phap
tuy thudc vao cac duyén. Nguyén 1y nay bac bo thing
thimg ¥ niém vé thyc thé bat bién dung chira ngi va cho
thdy rang “két cdu” cua hitu 1a twong quan hoan toan. Bat
cu cai gi hinh thanh, sinh khé1 qua cac duyén, ding viing
V01 sy néng dd cua cac duyén va diét khi cac duyén diét.
Nhung ly duyén khoi day diéu gi nghi€ém nhat hon sy
khang dinh don gian vé duyén tong quat. Nhimg gi né
day la duyén tinh dac thu (idappaccayata), su phat sanh
cua cac phap tuy thudc vao cac duyén dac thu. Pay la
mot diém quan trong thuong dugce nhan thiy trong nhiing
101 thuyét minh tiéu chuin cia gido 1y nay. Duyén tinh
dic thu lién hé cac phap téi muc chung thudc vé cic
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chung loai. N6 chu truong rang cac phap cua mot loai
dugc néu ra chi sinh khoi qua cac duyén thich hop véi
loai d6, khong bao gio ving mit cac duyén do, khong
bao gid qua cac duyén thich hop voi loai khac nao do. Do
véy ly duyén khoi, la gido ly v€ duyén tinh dac thu, chu
yéu ban dén cac cau trac. N6 giai quyét cac phap, khong
lién quan véi nhirng lién két don doc cua ching, nhung
lién quan v6i nhiing md hinh cta chung — Nhitng md
hinh tai dién biéu 16 quy luét bét bién:

“Nay chu ty khuu, ly duyén khoi 1a gi? “Véi sinh lam
duyén gia va chét hién hiru’ — du cac Nhu lai co xuat hién
¢ dot hay khong, nguyén ly d6 ding viing, su két cau do
cua cac phap, su quyet dinh bit bién dé cia cac phap,
duyén tinh dic thu. Ring mot Nhu lai gidc ngd va hiéu
1d. Sau khi gidc ngd va hiéu rd né, ngai giai thich, day,
tuyén b, thiét 1ap, boc 19, phan tich né, va 1am cho né 6
rang, noi rang: “Nay chu ty khuu, hiy xem, voi sinh lam
duyén gia va chét hién hitu”. Thuc tai trong d6, tinh
khong hu vong, tinh bét bién, duyén tinh ddc thu — nay
chu ty khuu, day duoc duogc goi 1a Iy duyén khoi.” (S.
XII. 20/11.25-6).

Dinh 1y duyén khoi can ban xuat hién vo s lan trong
cac kinh: “Khi cé céi nay cai kia hién hitu; voi sy phat
sanh clia cai nay cai kia phat sanh. Khi cai ndy ving mit
cai kia khong hi¢n hiru; véi sy dié€t cua cai nay cai kia
diét.”” Pidu nay cho nguyén ly d6 vé mat 1y thuyét, duoc

? Imasmim sati idam hoti; imass ‘uppada idam uppajjati. Imasmim
asati idam na hoti; imassa nirodha idam nirujjhati. (e.g. SXII, 21./1i.28).
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16t bo khoi bat cr quy chiéu nao véi mot ndi dung.
Nhung Dirc Phat khong quan tam dén nhiing dinh 1y triru
trong khong c6 ndi dung; d6i véi ngai ndi dung cuc ky
quan trong. Loi day cua ngai lién quan v6i mot van dé —
van dé kho (dukkha) — va vé&i viéec cham dut kho. Ly
duyén khéi duogc gioi thiéu bdi vi nd cod lién quan chat
ché véi nhimg mdi quan tAm nay, thit ra khong nhiing
chi ¢6 lién quan chit ché ma con khong thé thiéu duge.
N6 cung cip cai ciu tric can thiét dé hiéu rd van dé 4o
va ciling chi ra phuong phap can phai ap dung néu nguoi
ta o quyét tim.

Kho khién 16i day ciia Ptc Phat duge quan tdm c6
mot ¥y nghia sau sdc hon su bat hanh c4 nhan, sy bat mén,
hodc cing thing tim ly. No bao goém nhimng thir nay,
nhung n6 di xa hon. Van dé trong sy do luong day du
nhét 14 ¢6 khd, khd vé su rang budc voi vong sinh tir luan
héi. e Phat day luan chuyén nay dang xoay khong c6
khoi dau, va bao 1au nd con xoay nd mang lai “ldo va tir,
sau, bi, kho, uu va nio” khong sao tranh khoi. Do vay dé
dugc giai thoat khd doi hoi nhiéu hon su khudy khoa
truée nhitng biéu hién ca biét nhit thoi. N6 doi hoi phai
giai thoat hoan toan vong luan chuyén.

Pé két thuc luan chuyén, cic duyén duy tri no phai
duoc loai trir; va dé loai trir chung that can thiét dé biét
chung 1a gi, chung cung nhau c¢6 thu nhu thé nao, va
nhiing gi phai dugc lam dé diét nang lyc nhan cta ching.
Mic du luan chuyén khéng c6 diém dau tién, chinh né
khong c6 nguyén nhan bén ngoai, nhung né co6 mot cau
tric tao sinh khac biét, mot nhom duyén bén trong chinh
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n6, nhom nay giit cho no dién tién. Gido 1y duyén khoi
phoi bay nhom duyén nay. N6 xép dit ching trong mot
chudi sy kién nhip nhang khién cho that rd rang ring
chinh hiru thay cii d6i méi thuong xuyén tir bén trong
nhu thé nao va no sé tiép tuc trong twong lai qua sy hoat
hoa dai ding cua nhirng nhén nay nhu thé nao. Tuy
nhién, quan trong nhét, Iy duyén khoi cho thay rang luan
chuyén co thé dugc cham dut. N6 lan ra chudi su kién

vOi nhiing yeu t6 nén tang nhat. Luc d6 n6 néu ra rang
nhitmg yéu t6 nay c6 thé bi loai trir va voi su diét cia
chung vong sinh tir va khd di kém theo né ngimg xoay
chuyén.

La sy thuyét minh ciu trac nhan cta luan chuyén, ly
duyén khoi xuét hién trong cac kinh duéi nhiéu dang
dién dat khac nhau. Pay di nhat va thuong nhat chira
muoi hai chi phﬁn. Pinh 1y c6 hai khia canh. Mgt mat
cho thiy chudi duyén sinh, mit kia cho thiy chudi duyén
diét:

Nay chu ty khuu, ly duyén khéi 1a gi? Véi vo minh
lam duyén hanh hién hiru; véi hanh lam duyén thic hién
hiru; véi thiace lam duyén danh-sic hién hiru; voi danh-sic
lam duyén sdu xu hi¢n hiru; véi sdu xr lam duyén xuc
hién hiru; véi xtc 1am duyén tho hién hiru; véi tho lam
duyén ai hién hiru véi a1 lam duyén thu hién hiru; véi tha
lam duyén hitu hién hitu; v61 hiru lam duyén sinh hién
hitu; v6i sinh 1am duyén ldo va tir, sdu, bi, kho, uu, va
ndo hién hitu. Do 14 su sinh khéi cta toan thé khd uén.
Nay chu ty khuu, day dugc goi 1a Iy duyén khéi.
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Nhung véi su hoai va di¢t khong du x6t cia vo minh
hanh diét; voi su diét cia hanh thirc diét; voi su di€t cia
thie danh-sdc diét; voi su diét cia danh-sdc sau xu diét;
vo1 su diét cua sau xur xuc diét; vol su diét cua xuc tho
diét; voi su diét cua tho ai diét; voi su di€t cua ai thu diét;
vo1 su diét caa thu hiru diét; voi su diét cua hiru sinh diét;
vo1 su diét cua sinh ldo va tu; sau, bi, khd, wu, va nio
digt. DO 1a sy diét tan cia toan thé kho uan. (S. XII. 1/ii.
1-2)

Giai thich thinh hanh vé chudi duyén khoi 1a sy trai
dai ba doi song tiép ndi, muoi hai chi phan trinh bay
nhimg giai doan nhén va qua cua nhimg doi song nay
tiép ndi nhau dé cho thiy kha ning tu tai tao ¢ hiru cua
luan chuyén. Nhu vy vo minh va hanh trinh bay giai
doan nhan ciia doi séng trudc ma phat sanh hitu trong
hién tai; nim chi phan tir thirc qua tho 14 qua ctia ching,
giai doan qua ctia doi sdng hién tai. Ai, thu, va hitu trinh
bay hoat dong nhan méi trong doi sdng hién tai; sinh va
ld0 tir tong luoc giai doan qua cia doi song twong lai.

Véi viéc mao hiém don gian hoa trinh ty duyén khoi
c6 thé duoc giai thich tom tit nhu sau: Do v minh —
duoc dinh nghia chinh thure 14 vo tri vé tr thanh dé — mot
nguodi tham gia vao hanh dong c6 dong co, n6 cod thé 1a
thién hodc bat thién, thudc vé than, khau, hodc y. Nhitng

’ Hay luu ¥ rang, 1a dinh ly gom muoi hai chi phan thuyét minh vé sy
sinh khoi va sy diét khd, né cung cap mot cach 1y giai mé rong dé nhi va
dé tam thanh dé. Thyec ra, trong mot kinh (A.iii.61/i.177) hai khia canh ctia
dinh Iy dugc phat biéu déy du xem nhu 14 nhing giai thich vé hai dé nay.
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hanh dong nay dugc am chi ¢ ddy nhu nhiing hanh, tao ra
kamma (nghiép). Vao ltac tuc sinh nghi¢p lam duyén cho
su sinh lai cua thirc, nd bat dau hinh thanh mang theo
nhitng phu thudc tdm sinh 1y cua nod, “danh-sic.” Dua
vao nhiing phu thudc tam sinh 1y, sau xr phat trién — nim
can mon bén ngoai va y xtr. Qua nhirng x{r nay xuc xay
ra gitra thirc va nhitng dbi tuong cua nd, va xtc dén luot
nd lam duyén cho thg. Trong sy phan ung vdi tho ai phat
sanh, va néu 4i ting trudong viing chic, dan dén thu. Bj
thic day boi thu nhitng nghiép dwoc thuc hién nghiéng
vé hitu méi. Nhitng nghiép nay, kamma dugc tng ho boi
ai, cudi cung mang lai mdt hitu méi: sinh dugc theo bdi
lao va tur.

Pé tranh hiéu 1am can phai dugc nhan manh rﬁng su
phén chia nhﬁ’ng chi phan nay thanh ba doi song 1a mot
phuong phap giai thich duoc dung cho muyc dich trinh
bay thuyet dong hoc ndi tai cua luan chuyén. Ta khong
nén hiéu nhu 13 ham y nhitng phan loai chit chg, vi trong
kinh nghiém séng cac chi phan luén luén quyén vao
nhau. Nhitng nhan qua kht bao gém &i, thi va hiru,
nhitng nhan hién tai bao gdm v6 minh va hanh; nhiing
qua hién tai bat dau véi sinh va két thuc trong tu, sinh va
to tuong lai s€ dam duong nhitng qua tuong tu. Ngoai ra,
nhiing giai doan nhan va qua hién tai khong nén duogc
xem nhu 13 tam thoi tach roi voi nhau, nhu thé duge 4n
dinh vi nhing thoi ky khac nhau ciia doi song. Chinh
xac hon, xuyén qua toan thé tién trinh doi séng, ching
nbi t1ep nhau mdt cach mau l¢ phi thuong trong mat
chudi luan luu cla qua va phan ung. Mot nghiép qua khir
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tr& nén thuan thuc trong nhitng qua hién tai; nhitng qua
nay tao ra nghiép moéi; nghiép nay dugc theo bdi nhiéu
qua hon; va nhitng qua nay lai duogc theo boi nghiép con
nhiéu hon. Vi thé nghiép dién tién qua thoi gian khong c6
diém khoi dau, va vi thé né tiép tuc.

Tir van dé nay that rd rang rang ly duyén khoi khong
dién ta mot nhom cia cac nhéan bang cach nao d6 nim
bén dudi kinh nghiém, bi an dau khong sao thay duoc.
Nhitng gi Iy duyén khéi dién ta 1a & trong ban than mo
hinh nén tang cua kinh nghiém, khi chinh né bi bao phu
b6i vo minh d6i voi nhitng chan 1y cin ban. M6 hinh nay
luén luoén c6 mat, ludn ludn cé kha nang téi duge véi y
thirc ctia ching ta. Trur khi, khong c6 sy huéng dan cia
161 day Purc Phat, n6 s& khong duoc chu trong ding din,
va vi thé s& khong duoc thay dang theo thuc tudng. Phai
c6 mot vi Phat dé néu ra sy that dang chu y réng mo hinh
can ban cua kinh nghi¢m chinh n6 1a c61 nguén budc troi
ctia chiing ta; “sy sinh khoi cua toan thé khé uan nay.”

TRINH BAY VA SAP XEP

Trong s nhiéu kinh vé 1y duyén khéi do Dtc Phat
thuyét, Mahanidana Sutta 13 dai nhat va chi tiét nhat; co
1& kinh nay ciing phong pht nhat xem nhu 1 mot ngudn
cua cac quan. Tuy nhién du dai, Mahanidana Sutta khong
cho phan giai thich chinh thirc hoan bi nht cta 1y duyén
khoi. N6 thiéu dinh 1y triru twong va phan phat biéu cua
chudi duyén diét. Ngoai ra, loat duyén ctia n6 bd qua ba
chi phan cua cach 1y giai tiéu chudn: vé minh, hanh, va
sau xu. Nhiing loai bé nay da dan dudng cho vai hoc gia
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goly rang cach dién dat gdbm mudi hai chi phan co thé 1a
phin mé& rong sau nay cla mot nguyén ban ngan hon;
nhung nhirng goi ¥ nhu thé van 1a thuan tay phong doan
thoi, 1am cho lac 18i, va co thé bi phan dbi trén nhiing
linh vuc hoc thuyét va nguyén ban. N6i chung, nhiing su
b6 qua ctia Mahanidana Sutta duoc dén bu nhiéu hon
bang nhiing giai thich chi tiét ciia né, nhitng phiém luan
th vi, va nhitng phan b6 sung. Thyc ra, nd c6 thé déng
bi ngo vuc, trai véi luan diém cua phat trién lich s, r?mg
trong kinh hién tai & rang Ptc Phat da thay ddi cach
dién giai thong thuong dé tao ra mot co hoi cho nhitng
phuong phép giai quyét dic biét nhu thé. *

Ban kinh bat dau khi ton gia Ananda, thi gia riéng cua
Dirc Phat, dén gﬁn bac Pao su va thua rﬁng mac du ly
duyén khoi 12 sdu sic va c6 vé sau sic, nhung ddi v6i ban
than vi 4y n6 duong nhu “hét strc rd rang” (uttanakutta-
naka). Tu Pali uttana “rd rang” cling c6 nghia la “can”,
va do6i khi tuong phan vai “sau” (gambhira), nhu trong vi
du do chu giai cung cdp. Nhu vay mic du han 13 v6 tinh
va ¢6 y cung kinh, nhung nhitng 101 cia Ananda phai truc
dién Duc Phat véi mot thach thue. Ching thuc giuc Puc
Phat tai khang dinh 10i day uyén thAm cua ngdi bang sy
chtng thuc sy sdu sic cia gido Iy dic biét nhat.

Trudc hét Puc Phat ngin chin ton gia Ananda véi 10i
khién trach nhe nhang: “Dung néi thé, nay Ananda!
Ping néi thé, nay Ananda!” Nhiing 15i ndy, theo chu

* Pé cung cép cho viée so sanh theo danh muc cua hai cach Iy giai, xin
xem biéu 1.
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giai, cho biét vira tan dwong vira khién trach. Nhiing 10i
tan duong Ananda qua viéc bao ham nhiing dirc dac biét
ma c6 thé gitp vi Ay hiéu 1y duyén khoi qua 13 rang: su
tich ity cong dirc qua nhiéu doi sdng, so hoc ¢o trude, sy
ching qua nhép luu, sy da van quang kién. Nhirng 161
khlen trach vi &y qua viéc am chi rang sy hiéu biét cta vi
ay con nhitng mit han ché: vi 4y khong bao gior c6 thé
quan tri¢t duyén tinh ma khong c6 sy hudng dan cta Puc
Phat; vi 4y van con la mot béac nhdp luu méi qua ngudng
ctra thanh dao; ngay ca khi vi ay dén giai doan cudi thudc
qua vi a la han vi 4y s& khong chung tri ctia mdt bac
thuong thinh van, cua bac doc giac, hodc cuia bac toan
gidc. Trong ban kinh, sau khi ngin can ton gia Ananda,
buac Phat chinh vi 4y bang cach 1ap lai phat biéu ban dau
vé sy tham thay cua ly duyén kho: “Nay Ananda, ly
duyén khoi nay sau sdc va no co vé sau sac.” Cau néi vé
cai vé sdu sic, phu chu giai cho biét, n6 duoc thém dé
nhin manh sy kién rang 1y duyén khoi cuc ky siu sic. Co
1& chiing ta c6 thé hiéu cu noéi dau tién co lién quan dén
1y duyén khoi nhu mot nguyén 1y khach quan, cau néi
thir hai c6 lién quan dén cach dién giai ngdén tir cia
nguyén 1y d6. Ching cung cho thay riang 1y duyén khoi
vira sdu sac trong ban chat vira sau sac trong biéu hién.
Chu giai van dung 10i tuyén bd cuia Puc Phat va 1am
rd thém bang cach giai thich bon khia canh trong do ly
duyén khoi co the dugc goi la sdu sdc: vi siu sac Ve y
nghia, sdu sic vé phép, sau sic vé 1oi day, sau sic vé su
quan triét. Vi t& phan tich nay duoc tim thdy & mot vai
noi trong cac chu giai, né rat dang dugc xem xét. Hai loai
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sau sac dau tién ap dung theo nhiing cach d6i nghich vao
mdi lién két gitta mdi cap chi phan. “Su sau sac vé ¥
nghia” (attha-gambhiratd) 4p dung vao méi lién két duoc
xem x¢ét tur 1ap truong qua dang nhin trd lai duyén cia no,
“su sau sac vé phap” (dhammagambhiratd) dugc xem xét
tir 1ap truong duyén dang nhin vé phia trude qua cia nd.
Mbi lap truong lam ndi bat mot loai thAm thuy khac.
Trong truong hop trude sy tham thay nam trong sy tiiy
thudc bat bién ctia qua vao duyén cua néd: lam thé nao
qua ludén ludén hi¢n khoi va tiép tuc véi sy ung ho cua
duyén, khong bao gio trong sy vang mit duyén cia no.
Trong truong hop sau su tham thiy phu thudc vao hiéu
ning ctia duyén: lam thé nao né thuc hién vai tro nhan
tuong quan véi qua cua no.

Sy sau sic vé 10i day (desanagambhirata) ban dén tinh
da dang trong nhitng phuong phdp duoc dung bdi Dirc
Phat dé dién giai Iy duyén khoi. Tinh da dang dugc dua

° Hai tir attha va dhamma da dugc dich ¢ day 14 “nghia” va “phap” vi
sw nhat quan voi phan con lai cua ban dich va béi vi diéu d6 dudng nhu 1a
¢6 ¥ nghia sat sao. Didu ric réi c6 thé phat sanh qua sy lién két gitra nhirng
giai thich cia chil giai vé hai “sw sdu sic” va nhing thuat ngit hang dau
‘nghia” va “phap.” Loi giai cho su lién két ndy duoc tim thiy trong
Visuddhimagga (pp. 485-6), trong khi lam séng té hai thuit nglr attha-
patisambhida, “tri phan tich vé nghia,” va dhammapatisambhida, “tri phan
tich vé phap,” bd luan nay giai thich attha 1a mot thuat ngit chi cho qua cia
mot nhan (hetuphala) va dhamma 1a mot duyén (paccaya). Qua viéc Ung
ho 16i giai thich nay, nha chu giai trich din Vibhanga (ctia tang Abhi-
dhamma): “tri noi vé ldo va tir 14 tri phan tich vé nghia; tri n6i vé sy tap
khoi cua gia va chét 1a tri phan tich vé phap ... Tri n6i vé cac hanh 1a tri
phan tich vé& nghia; tri n6i vé sy tap khoi ciia cac hanh 1a tri phan tich vé
phéap.”
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ra boi hai mdi quan tam: trudc hét, boi su phuc tap cua
chinh chi dé ma chi boc 16 nhiéu khia canh cua n6 khi
lam sang té tur nhiing géc d0 khac nhau; thu hai, boi
nhitg ngudi duge day, ho chi c6 thé hiéu rd 16i day khi
su trinh bay duogc thich nghi véi nhimg nhu cau va kha
nang cua ho. Vi Puc Phat vugt xa nguoi vé “cach dién
giai bién tai” 1an “phuong tién thién xa0,” két qua 1a c6
rat nhiéu cach khac nhau trong nhitng phuong phap giang
day giao ly.

Loai sdu sic thir tu, “su sdu sic vé su quan triét” (pati-
vedhagambhirata), vach ra y nghia cua n6 tu thuat ngir
thudc chu giai sabhava, “thyc tinh” dugc dung trong
nhimg cha giai dé dinh nghia khai niém cua dhamma
“cdc phap”, vé& mit tir nguyén, tir dhamma nghia la diéu
ma nang d&; theo 151 binh clia chi giai vé tir do nhiing gi
ching ning d& la thuc tinh riéng cua ching.® O muc do
ban thé hoc mdt dhamma va thuc tinh cta nod trung hop
v6i nhau; khong c6 su khac biét nén tang trong cach hién
hitu giita mot vat va ban chat ctia nd. Nhung nhitng muc
dich thudc nhan thirc luan chfip nhan sy phan biét duoc
rat ra gitta ching. Dhamma luc d6 tré thanh phap theo
tinh cu thé cua nd, thyc tinh, nhom phém chit ma no bién
thanh hién thyc. Thyc tinh bao gdm ca “tuéng riéng
biét,” (visesalakkhana), tirc 1a nhitng pham chit xac dinh

% Attano pana sabhavam dharenti ti dhamma. Dhs. A.39. Mic du c6
dinh nghia nay, cac chii giai chap nhan dhamma véi mot pham vi y nghia
rong hon sabhava. Do vay c6 dhamma ma khong nang d& mot sabhava,
tirc 14, cac phap ché dinh va su ching thién diét. Xin xem ghi chi vé hai
thuat ngit nay ctua Bhikkhu Nanamoli, Vism, p.317, n. 68.
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dhamma nhu mdt phap cua mot loai riéng biét, nhu
nguyén t dat, tho, tu, v.v... va “tuong phé thong”
(samafifialakkhana), nhitng dic diém ma no chia s¢ voi
nhitng sy vat khac, nhét 1a tam tudng vo thuong, kho, va
v6 nga. Chinh vi qua cac tuéng dé6 ma thyc tinh cia phap
dugc quan triét trong khi tu tién quan (vipassana). Do
vay, dbi v6i mdi chi phan duyén khéi, chu giai liét ké
nhiing tuéng chii yéu va phy chu giai xem xét chung dé
lam séng to thém.

Khéng lau sau khi giac ngd, trong khi van con can
nhic nén day Phap hay khong cho nhiing nguoi khac,
Duc Phat da nhan thic rang “mot thé hé vui thich trong
tham 4i” s& gip kho khin trong viéc hiéu rd 1y duyén
khoi (M.26/i. 167). Bay gid, v6i cau két cua phin mé
dau, Puc Phat tuyén b hau qua cua viéc khong hiéu o
ly duyén khoi. Boi vi khong hiéu rd va quan triét “Phap”
duyén khéi nay, “thé hé nay” — thé gi01 cua chung sanh,
da tro thanh vuong mic trong cic phién ndo va ta kién va
do Vay khong thé thoat khoi samsara, vong sinh tir ludn
h “v6i ¢bi kho, ‘nhiing khé canh, va nhitng doa xur cua

> Loi phat biéu nay khiang dinh su siu sic cua ly
duyén khai ngay ca khong ¢ can thiét dé tranh luan hodc
thao luan thém. Toan thé thé gidi ching sanh xoay tron
trong vong sinh va tir, luan hdi trong nhimg thé gisi thap
kém, chi vi khong thong hiéu nguyén 1y ndy. Sy quan
triét 1y duyén khéi do d6 tro thanh mot van dé hét ste
khan cap N6 1a giai thoat mén danh cho tit ca nhing ai
tam cau sy giai thoat luan chuyén phai di qua.
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DUYEN TiNH PAC THU

Theo chi giai, phan con lai ctia ban kinh phat trién tir
hai tuyen bd cua Puac Phat §1: “Iy duyén khoi ‘nay sau
sac” “thé hé nay tr¢ thanh nhu cudn len rdi tung”.
Tuyen bo tredc dan vao phan doan chinh dau tién cua
ban kinh, phan thuyet minh chi tiét vé 1y duyén khai
(§§2-22); tuyén bd sau duogc tiép tuc trong phén doan
chinh thtr hai, trong d6 Puc Phat tién hanh viéc khao sat

can than vé nhiing ngd kién (§§23-32). Tat ca nhing
phan nay dugc phan loai theo thuat ngir 1a “sy dién giai
vé luan chuyen (vattakatha); ching minh hoa nhiing
thanh dé vé khé va tap khoi ciia khd. Nhung Dtrc Phat
cling day su chim dut luan chuyén (vivattakatha), nhitng
thanh dé vé diét kho va duong 16i diét khd. Nhitng chan
Iy ndy duoc cho thiy mot cach gian lugc trong phan doan
thir ba va cudi ciing cua ban kinh (§§33-35). Chung duoc
trinh bay bdi vi a la han, bac da giai thoat, ngudi da thao
ra khoi méic xich cua cac duyén va vuot qua nhitng gidi
han ctia luan chuyén.

Ptc Phat bt diu phan hudng din thich hop bang 16i
van dap ngan vé 1y duyén khéi v6i y dinh néu ra duyén
cho mdi chi phan tiy thudc trong nhimng loat duyén (§2).
Léi van dap do tiép tuc nhiing loat duyén theo trinh tir
nguoc tir 130 va tir tiy thudc vao sinh tré lai dén thuc tiy
thudc vao danh-sic. K& d6 Puc Phat tuyén bd toan thé
chudi duyén 1an nita theo trinh ty xudi, khong co 16i van
dap, viéc thém diép khac thuong 1€ 1a nhan dang nhitng
loat duyén d6 nhu 13 tap khoi cua khd (§3). Piéu nay
hoan thanh su thuyét minh tom tit, dang ch ¥ boi sy
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vang mat cua ba chi phan quen thudc — vo minh, cac
hanh, va sau xu. Tiép theo d6 1a 1oi dién giai dai hon
trong d6 Pic Phat quay lai voi mdi ménh dé cia chudi
duyén khéi dau va giang chi tiét vé ¥ nghia cua no. Loi
giai thich cua ngai dap Gng ba muc tiéu chinh: (i) lam
sang t6 y nghia cta duyén tinh dic thu bang cach cho
thiy nhitng gi bi anh huéng khi mot phap dugce goi 1a
mdt duyén dac thu cho phéap khéc; (ii) lam cho thuan ti¢n
viéc hiéu 16 chinh xac hon vé 1y duyén khéi qua su phan
tich nhitng chi phan tro duyén thanh timg thanh phan cia
chung; va (iii) chung thuc 1am thé nao mdi duyén gop
phan vao su phat sanh ciia trang thai tiiy thudc vao né.

Trong ban kinh Pirc Phat khong cung cdp mét dinh
nghia chinh thtrc nao vé duyén tinh dic thu; ngay ca dinh
ly triru tuong ciing khong dugce dé cap. Nhung su giai
thich vé su lién ket gitta mdi cdp chi phan ciing du 1am
cho nguyén 1y nén tang nay rd rang. Duyén tinh dac thu
1a mot s quan hé vé tinh tat yéu va su tiy thudc: Tinh tat
yéu ctia duyén (chang han nhu sinh) véi trang thai da
phat sanh (ching han nhu ldo va tir), sy tuy thudc vao
duyén cua trang thai da phat sanh. Viéc giai thich cua ban
kinh nhdn manh diéu kién can thiét tdi thiéu dé mot phap
lam duyén cho mot phap khac. N6 cho thdy duyén tinh
dugc xac dinh mdt cach ti€u cuc, nhu trang thai tuy thudc
xuét hién trong su ving mit duyén cia né 1a diéu khong
thé c6 dugc. Nhiing kinh khac tiéu biéu cho duyén tinh
bang nhing tir tich cuc hon, nhu 1a mot anh huong phu
thudc di qua tir duyén dén trang thai tuy thudc. Diéu nay
da dugc ngu y boi cau noi tha hai cua dinh 1y triru tuong:
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“V6i su phat sanh cia cai nay, cai kia phat sanh”. Noi
khac dugc thém nhiéu hon. Duyén tap khoi (samudaya)
trang thai ty thudc, cung cap ndé voi mot nhan duyén
(nidana), tao ra no6 (jatika), cho no tr¢ thanh (pabhava),
nudi dudng nd (ahara), hanh dong nhu la nén tang cua nd
(upanisd), khién no sanh 1én (upayapeti).” Cac chu giai
cling cho thdy tinh nhay cam cua chung d6i v6i nhi phan
nghia nay cia duyén tinh khi du tién ching dinh nghia
mot duyén nhu 13 mot phap khong thé thiéu dugc ddi véi
su phat sanh hodc sy hién dién ctia mot phap khac, ké d6
thém “mot duyén c6 tudng trg gitp, ddi voi bat ctr phap
dac bi¢t nao ma trg gitp cho sy hi¢n dién hodc su phat
sanh cia mot phdp dic bi¢t dugc goi 1a duyén cua phap
sau” (Vism. XVII. 68. p.612).

Khi 1y duyén khoi duoc giai thich dudi dang tinh tat
yéu, diéu nay nhic nho chung ta ly giai né nhu la mot
nguyén 1y nguyén nhan thiét yéu. Mic du duyén c6 thé
dam nhi¢ém mdt vai trd nguyén nhan nang dong trong
viéc lam cho phat sanh phap tuy thudc, nhung n6 khong
bét budc phai c6 phap d6. Trong nhitng trudng hop nao
d6 mot su rang budc khong thé tach roi lién két hai phap
nay, vi thé ma bat cir khi ndo mot phap phat sanh thi
phap kia bi budc phai theo sau, chang han sinh luén luén
dugc theo boi tir. Nhung c6 nhiing truong hop khac trong
d6 mot sy rang budc nhu thé dang thiéu, noi ma duyén cé
thé xay ra khong c6 lam cho phat sanh trang thai tuy
thudc. Piém nay c6 thé duong nhu 1a kho hiéu, néd co

"Xinxem S. XII. 11, 23, 27, 66, 69.
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nhing ngu y tham thay nhat d6i véi 101 day giai thoat. Vi
néu duyén khoi dién ta mot loat duyén trong do modi chi
phan can thiét phai co6 cai ké tiép, thi loat duyén do
khong bao gid ¢6 thé bi pha vd. Tat ca nd luyc cua con
ngudi hudng dén giai thoat sé vo hidu va luan chuyén sé
phai xoay mai mai. Nhung khong gidng nhu médi quan hé
thudc dinh ménh luin, mbi quan hé¢ cua duyén tinh phai
tinh dén mot khoang cach cua ty do khi dép tng voi
duyén. Trong trinh ty ndi tiép cua cic duyén, noi ma
khoang cach d6 mang tAm quan trong 16n lao nhét 1a mic
xich giita tho va 4i. Chinh 13 & khoanh khic ngin ngii d6
khi giai doan qua hién tai da di dén diém cudi trong tho,
nhung giai doan nhan hién tai chua bit dau, ma van dé
rang budc va giai thoat dugc quyét dinh. Néu sy dap ung
v6i tho bi diéu khién bdi vo minh va i, thi luan chuyén
tiép tuc xoay; néu sy dap Umg thay thé ai bang thu thic,
niém, va nhu 1y tac ¥, thi co su chuyén dong huéng vé
viéc chdm dut luan chuyén.

Mic du dinh 1y duyén khéi trinh bay nhimng chi phan
theo mot chudi chiéu dai, nhung diéu nay khong nén
duoc hiéu khi ngu ¥ rang chung hoa hop voi nhau trong
mdt chudi cia cdc nhan va cic qua tién trién nhat thoi.
Nhu duge néu ra trude, sy chon loc cua nhimg chi phan
va sy sip xép theo trinh tu duoc lam tir quan diém gido
hoéa, muc dich 1a vach ra dong luc bén trong cua luan
chuyen dé chung thuc cach pha huy nd. Qua viéc dung
dén khai niém truu tuong, moi cau ndi trong dinh ly xem
nhu 12 mot mdi lién két twong xtng didu ma trong thuc te
1a mot tinh hudng phic tap rong 16n, nd bao gom vo s6
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duyén ma 1am cho phat sanh va duy tri vo s6 cac phap
tuy thudc. Trong vai truong hgp mot anh hudng nhan
manh c6 tac dung tir mot chi phan nay dén mot chi phan
khac, trong nhiing truong hop khac sy tuong quan chi la
anh huong ciia sy tiy thudc can thiét. Trong vai truong
hop dinh ly dién ta mot sy chuyén dong tir duyén dén qua
dang chiém giit thoi gian, ngay ca sy ndi tiép cia cac doi
song; trong nhitng truong hop khac né miéu td mot bo
phan tiéu biéu ctia nhitng su kién xay ra & cung sat na.

Dé 1am sang t6 mdi quan hé giira mdi chi phan tro
duyén va phap tuy thudc cua nd, cac van ban chu giai ap
dung hé thong hai muoi bén duyén hé dugc trinh bay
trong Patthana, bd thir bay va cudi cua Abhidhamma
Pitaka. Chu giai trinh bay qua tom tit, thuong chi dé cap
nhilng chu d& chinh cua dong sinh duyén va than y
duyén; trong nhimng truong hop phtre tap hon chi giai chi
noi rang cai nay 1a mot duyén cho cai kia “theo nhiéu
cach.” Phu chu gidi mé rong phﬁn tom luoc, liét ké
nhirng loai duyén dugc xép vao dudi nhitng tiéu dé chinh
va giai thich rd rang “nhiéu cach d6.” Trong phan phu luc
hai muoi bon duyén di duoc phac hoa va din ching tom
tat trong viéc 4p dung cua chung vao 1y duyén khdi. Do
vay 0 day chi hai duyén chinh s€ dugc thao luan.

Dong sinh va than y duyén 1a nhing trudng hop chu
yéu cta hai loai duyén hé twong phan, dugc phan biét boi
phuong cach tam thoi cta ching. Pong sinh duyén 1a mo
hinh quan hé giita cic phap dong thoi, cac phap dang
chia sé su sinh va diét chung. N6 bao gdm bén duéi
chinh né nhiing duyén khac cua hé théng Patthana nhu



Ty khuu Gidac Loc dich 33

hd twong duyén, y chi duyén, tuong ung duyén, va hi¢n
hiru duyén, mét s6 trong nhitng duyén nay hep hon vé
pham vi (ching han nhu hd twong duyén), nhitng duyén
khac rong hon (chzling han nhu hién hitu duyén). Than y
duyén la duyén noi bat nhat lién két cac phap khong dong
thoi. N6 biéu thi anh huéng nhan manh ring mot phap cé
thé 4p dung trén mot phap khac khi chung bi tach roi boi
mdt khoang cach thoi gian — mdt khoang sat na (canh
than y duyén), sy ndi tiép 1ap tic (vO gian than y duyén),
hodc thoi ky md rong (tu nhién than y duyén). C6 nhiing
duyén hé khac ma khong xay ra mot cach linh dong dudi
hai tiéu dé nay, nhung hai phap nay du dé cho thiy su sai
biét c6 kha ning xay ra trong cac mdi quan hé hd twong
cua nhiing chi phﬁn duyén khoi. Su sai biét nhu thé loai
b6 nhitng cb _gang dé buoc nhimg twong quan nay vao
mot khuon mau dong nhat cia sy déng thoi hodc tiép ndi,
thu¢ trudc nhiing nguoi giai thich giao ly nay thinh
thoang vap phai nhitng sai lam.

TINH KE TUC CUA CAC DUYEN

Trong Mahanidana Sutta D¢ Phat dién giai tinh ké
tuc cua cac duyén theo trinh ty nguoc. V& mat khai niém
c6 thé khong c6 su khac biét vé nghia du tinh ké tuc d6
duoc trinh bay theo trinh ty xudi hoac ngugc. Nhung
cach dién giai vé Dhamma cta Plrc Phat c6 mdt muc
dich khac ngoai viéc truyén dat don thuin vé ¥ nghia
thudc khai niém. Muc dich d6 1a dwa dén — khoi day v
chi va huéng n6 di chuyén vé phia muc tiéu di vach ra
cua 101 day, su di¢t kho. Su trinh bay tinh ké tuc theo
trinh ty nguoc dap ung muc dich d6 mot cach hi¢u qua
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ma so voi trinh tu kia 1a vo song. Su trinh bay theo trinh
tu xudi dién giai Iy duyén khéi tir 1ap truong lidu ngo:
nghia 13 D¢ Phat dang boc 16 v6i nhidu ngudi khac
nhiing gi ma chinh ngai da tham do hoan toan tur day 1én.
Su trinh bay theo trinh ty ngugc dién gidi nhitng loat
duyén tir 14p truong tim hiéu hién hiru. Lap tic nd lam
cho ngudi nghe phai d6i mit véi van dé ton tai ciia minh,
ké d6 dua nguoi nay di ting budc xudng cai chudi cia
cac duyén nam bén dudi van dé d6. Khi 1am thé né tom
tit lai cai tién trinh ma chinh B tat dd kham pha ly
duyén khoi va vi vy c6 chiéu hudng lam bimng 1én tia
sang giac ngd do. *

Tinh lién tuc bat diu véi 130 va tir nhu 1a sy toat yéu
ctia khd vén c6 trong hitu. Py 1a sy thiic day khoi day ¥
thirc khan cip va bat dau hanh trinh tim kiém mot giai
phap. Loi phat biéu rang l3o va tir xay ra v6i sinh 1am
duyén (§4) ching t6 mot cach hung hon cai diém d3 néu
ra rang kho khong thé tranh dugc. Chi ¢6 sau khi hién
khot, sau khi mang lay tAm than, phai bi ném khong sao
cudng lai duge vé phia suy vi, tan ta va chét bai khong
c6 gi khac hon 1a sy tréi qua cua chinh thoi gian. Nhung
101 phat biéu c6 mot khia canh khac: nd chi ra phuong
huéng ciia mot giai phap. Bat ctr kho nao co, tat ca kho
d6 1a do duyén. N6 xay ra tuy thudc vao sinh. Néu sinh
cling tuy thudc vao duyén nao do, va duyén d6 co thé bi
loai trir, lic d6 s& c6 thé chdm dit tat ca kho. Sinh la
diém dau tién trong mdi hitu ca thé, sat na thy thai. Dic

8 Xin xem S.XI1.65/ii. 104-105
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Phat day, su thu thai khong xay ra qua cac nhan sinh hoc
don ddc; no cling bao gdbm mot dong tdm thirc dién tién
tir doi song trude. Do vay su tim hiéu vé& duyén dic thu
cho sinh goi chung ta nhé lai xa hon sat na thu thai dén
doi séng trudce nod.

buc Phat day, duyén cho sinh 1a hitu (§5). Hiru nay
ngai phan tich lam ba phan Duc hitu (kamabhava), sac
hitu (rdpabhava), va vo sic hitu (arGipabhava). Theo
thong 1¢ nhiing thudt nglr nay chi nhiing canh gidi cua
hitu, ba mbi rang budc tiép ndi cua luan hdi ma tuc sinh
c6 thé xay ra. Nhung béi vi viée tuc sinh vao mdi canh
gidi phat sanh qua mot loai nghi¢p dac bi¢t, danh tu
“hiru” di dén chd duoc chuyén tir canh gidi dén nghiép
mang lai tuc sinh vao canh gi¢1 d6. Hai loai dugc phan
biét 1a nghlep hiru (kammabhava) va sinh hiru (uppattl-
bhava) Vi sinh hitu bao gdm sinh, truyén thong chu giai
cit nghia hitu lam duyén cho sinh 13 nghiép hitu — nghiép
ctia doi sdng trude tao ra sinh ké tiép va duy tri nhing
sinh luc khép toan thé tho mang. Do vay “duc hiru” 1a
nghiép dan dén duc gidi, tirc 1a tit ca nghiép bat thién va
nghiép thién trir phi nhitng thién chung; “sic hiru” 1a
nghiép dan dén sic gidi, tic 1a bdn loai thién; “vo sic

? Su khac biét duoc rut ra rd rang trong Vibhanga (p. 137), véi nhiing
dinh nghia day du. Duong nhu n6 khong dugc phét biéu nhu thé trong cac
kinh (suttas), nhung c6 thé d3 dugc dua vao nhitng kinh van nhu sau:
“Nay Ananda, néu khong c6 nghiép thuan thyc trong duc giéi, thi duc hiru
s¢ dugc nhan biét khong? — Chic chian khéng, bach Thé Toén”
(A.II1.76/1.223). Patisambhidamagga cling xem hiru, trong ngir cdnh cua ly
duyén khéi, nhu 13 gidng nhau véi tu, do vay 1a kamma (Pts. i. 52).
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hiru” 14 nghiép din dén vo sic gidi, tac 1a bdn thién
chtng vo sic. Khi nghiép tao ra hitu moi mot cach rd rét
doi hoi thoi gian trude khi nd c¢6 thé cho thdy nhitng qua
cua no, hiru 1a mdt duyén cho sinh nhu 1a than y duyén,
khong phai 1a mot dong sinh duyén.

Duyén dac thu cho hitu trong ca hai khia canh la thu
(upadana): duc thu (kam’upadana), kién thu (ditth’upa-
dana), gigi cam tha (silabbat’upadana) va ngd luan thu
(attavad’upadana) (§6). Tha dau tién 13 su ting truong
cta duc i, ba thu kia bAm chit vao cac ta kién. Trong tat
cd hinh thuc cua tha né c6 nghia la ndm that chat. Su
nam chit nay dan t&i hanh dong ¢d y va vi vay 1am duyén
cho nghiép hiru. N6 ciing duy tri tién trinh tuc sinh nho
d6 ma nghiép di tich liy két thanh qua va do vay tré
thanh mot duyén cho sinh hiru.'”

Duyén dac thu cho thu la ai. Trong ban kinh ai duogc
chia nho ra theo hai cach: th nhit bing cach cua ddi
tuong truc tiép cua nd, thanh ai ddi v6i mot trong sau doi
tuong (§7); thr hai, béng cach cua muc dich da hoach
dinh, thanh duc ai (kamatanha), hitu 4i (bhavatanha), va
phi hitu ai (vibhavatantanha) (§18). Duc ai va duc thu
biéu thi cung tam so, tham hodc khat vong (lobha), ¢
nhting giai doan cudong d¢ khac nhau. Duc ai la ham
mudn duc lac luc khoi dau, duc tha 1 su dinh mac in siu
vao qua sy lap lai long dam mé ham mudn dé. Ai ciing
sinh ra kién thu, thuong véi kién giai ma tng ho sy thic

' Hay xem phu luc cung cép cho cach giai quyét méc xich nay béng
cach cua hé thong Patthana vé cac duyén.
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giuc manh mé cta ai. Do vay hitu 4i din dén sy tin tuong
vé tinh bat tr cia cai ngd, phi hitu 4i din dén mot 1y
thuyét vé doan diét c4 nhan khi chét. Duc &i c6 thé sinh
ra doan kién ma dang bién minh cho sy hudng thu dﬁy du
ngay hién tai, hodc sinh ra thuong kién ma dang htra hen
nhiing lac tht thién giéi cho nhiing ai véi sy than trong
thuc hanh thu thuc trong hién tai.'!

Ai ¢6 thé tré thanh mot duyén cho duc thu chi nhu mét
than y duyén, vi theo nhitng dinh nghia ctia chiing mot
khoang thoi gian 4t phai tach roi hai thi ndy. Nhung né
c6 thé 1am duyén cho ba loai thu kia dudi ca hai tiéu dé.
N6 la mot than y duyén khi ai trude din dén viéc chap
nhén cua mot ta kién xay ra sau, 14 mot dong sinh duyén
khi 4i cung ton tai véi ta kién dang bi bam chit vao qua
anh hudng cua no.

A1 1an luot hién hitu véi tho lam duyén. Tho (vedana)
1a sic thai thude xtGic cam cla lac, khé, hodc sy ving mit
ctia lac khd ma xay ra trén mdi trudng hop kinh nghiém
qua bat cr mot trong sau can mon nao. Ai ¢6 thé phat
sanh khi dap ung voi tat ca ba loai tho: nhu su khao khat
lac tho, sy mong mudn 14n trén khé tho, hodc sy thich
tha vé tinh binh ling mi mo cua xa tho. Nhung sy ung
hd manh cua 4i 1a lac tho. Vi &i “tim kiém lac thi chd nay
chd kia,” va lac tha ma né tim kiém né tim thiy trong lac
tho. Do vay lac tho tré thanh “mdi cam dd cua luan

""'Pé cung cap cho viéc thao luan ddy du hon ctia mdi lién két giita ai
va cac ki€n giai, hdy xem Net of Views, pp. 35-36.
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chuyén”(vattamisa), né duy tri long tham lac thu khong
biét chan.

Trong tinh ké tuc thong thuong, ngay sau khi néu ra
tho 1a duyén cho ai, Buac Phat dua vao xuic 1a duyén cho
tho. Tuy nhién, & ddy ngai gidi thiéu mot bién thé. T tho
ngai trd lai ai va ké d6 rut ra tir 41 mot loat moi gé)m chin
chi phan, mdi chi phan phat sanh tiy thuéc vao chi phan
di trude nd (§9). Ai dan dén viéc theo dudi nhitng d6i
tugng kha ai, va qua sy theo dudi cudi cung nguoi ta
dugc chung. Khi duge rdi ngudi ta dua ra nhimg quyét
dinh vé chung: cai gi 13 cua t6i va cai gi 1a cua ban, cai gi
c6 gia tri va cai gi dung mot 1an roi virt bo, toi sé giit bao
nhiéu va huéng bao nhiéu. Vi nhiing quyét dinh nay,
nhitg ¥ nghi vé duc va tham phat sanh. Nguoi ta phat
trién sy mé dam cac ddi tuong do, khoac léy mot thai do
tu hitu d6i véi ching, va mic phai tinh bon xén, tir chdi
chia sé nhitng do vat véi nhitng ngudi khac. Khi coi moi
nguoi khac véi vé e s¢ va nghi ngd, nguoi ta tim cach
bao hd nhiing vat s& hitu cia minh. Khi tham va s¢ nhu
thé tré thanh lan rong, ho chi can mot khiéu khich nhe 1a
bung nd thanh bao dong, xung dot, va sy vo luan duogc
n6i trong ban kinh nhu “rat nhidu phap 4c bat thién”

Phan tém lugc nay khién cho muc dich viéc di ra
ngoai dé rd rang: chinh 1a dé cho thay rang nguyén ly
duyén khoi co thé duoc ap dung dé hiéu nhirng cin
nguyén cua sy hon loan trong xa hdi mot cach hiéu qua y
nhu n6 ¢6 thé dugce ap dung dé hiéu nhitng cin nguyén
dau khd ctua mdi c4 nhan. Nhu tit ca nhirng van dé khéc,
nhitng bénh hoan cua xa hdi phat sanh tir cac nhan, va
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nhirng nhin nay co thé duoc tim ra trong mot chudi din
dau tir nhitng biéu hién dén nhiing gdc ré nam bén dudi.
Két luan rat ra tir sy tim hiéu nay rat c¢6 y nghia: nhiing
nhan bat hoa trong x4 hdi ndm trong tim tri con ngudi va
tit ca4 mam moéng hoan toan xudt phat tir 4i. '> Nhu vay ai
hoa ra 1 can nguyén cua kho theo nhiéu cach hon 1a mot
cach. N6 mang lai khong nhitng tuc sinh tiép tuc trong
luan hoi véi thong kho va phién muodn riéng clia nd, ma
con mang lai tinh tham lam, ich ky, bao dong, va vo luan
1am hong tat ca nhimg nd luc dé thiét 1ap hoa binh, hop
tac va on dinh x3 hoi. Cha giai phan loai khia canh cua ai
1a “ai co gbc ré cua luan chuyén” va “4i 4m anh”. Nhung
ta nén chi y rang hai sy dién dat nay khong biéu thi
nhiing loai ai riéng biét; ching chi néu ra nhirng goc do
khac nhau tir 6 bat ctr trudng hop dic biét nao cua ai co
thé dugce xem xét. Vi ai dua dén bat 6n va bao dong dong
thoi tao ra nghiép bt thién va duy tri luin chuyen trong
khi d6 duc 4i va hiru ai duy tri luan chuyén ciing dan dén
su tan v cua viéc hoa hop xa hoi.

2

Hoac ai duoc xem nhu mot “géc ré cua luan chuyén
hodc nhu mdt sy 4m anh dan dén tham va bao dong, no
tim théy duyén cua n6 trong tho. Tho, lan luot, tap khoi
tir xtic (phassa). Xtuc la sy “hoi tu” (sangati) cua thuc voi

"> Mahanidana Sutta khong phai 1a kinh duy nhit ctia Ptc Phat ap
dung 1y duyén khoi vao sy phan tich nhitng van dé xa hoi. Mot sb kinh
khac khao sat cai chudi ciia cac duyén nim bén dudi sy bat 6n xa hoi 1a
Sakkapaiiha Sutta (D. 21), Mahadukkhakkhandha Sutta (M.13) va Kalaha-
vivada Sutta (Sn. IV.11). Du c6 nhitng khéc biét nhé trong cach dién dat,
viéc di dén nhitng két luan 1a gidng nhau.
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mot dodi tuong qua mot can mon. Sau cdn moOn — nhan,
nhi, ty, thiét, than va y — 13 nhitng ndi x& cho xtc, sau dbi
tuong tuong ung la nhitng ngoai xtr. Xac dugc phan biét
nhu 13 sau loai bang cach cua cac ndi xu (§19). Dong
thoi voi sy phat sanh cua xuc, tho cling sanh 1€n, dugc
trg duyén bai xuc dudi tiéu dé ddng sinh duyén.

Phan ké tiép cua ban kinh giéi thiéu mot bién thé
khac. Trong cach dién giai ly duyén khoi ti€u chuan su
ké tuc chuyén tir xtic dén sau x. Tuy nhién, trong Maha-
nidana Sutta Buc Phat bo qua sdu xr hoan toan va tro lai
mot budc dé dua vao danh-sic 1am duyén cho xuc. Dé
xua tan sy phtc tap ma bién phdp khong quen thudc nay
c6 thé gay ra, ké d6 Dic Phat gid1 thi€éu mdt doan kinh
vin dang chu y, khong duoc tim thdy noi nao khac trong
kinh dién, cung cép mot su chung thyc ¢6 h¢ théng vé 1oi
phat biéu ciia ngai. Vi doan kinh van dung vai thuat ngir
khong dugc dinh nghia ¢ day hodc trong nhitng kinh
khac, nén cach 1y giai khong thé duoc giai quyét boi
riéng tinh hoc thuat nhung ciing doi hoi sy can nhic va
truc quan. Tuy nhién trudc khi quay sang nhirng thuat
nglt moi, t6t nhat 1a xem xét lai lanh vuc quen thudc hon.

“Danh-sac” (namardipa) 1a mot tir kép thuong duoc
dung trong cac kinh dé chi co quan tim vat 1y khong ké
dén thirc ma dung 1am duyén cua né. Cac kinh dinh nghia
thuat ngit ndy bang cach phan tich nhu sau:

“Nay chu ty khuu, danh-séc 1a gi? Tho, tudng, tu, xuc,
tac ¥ — day duoc goi 1a danh. TG dai va sic y sinh — ddy
duoc goi 1a sic. Nhu vay danh nay va sic nay dugc goi la
danh-sic.” (S.XI1.2/ii.3-4)
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Khi danh-sic c6 trong quan voi ngi un, sic dugc
xem la twong duong vai sac uan (riipa), danh véi ba uan
1a tho (vedand), tudng (safifia) va cac hanh (sankhara).”
Doi khi trong cac kinh gidi han cta thuat nglt ndy duogc
mo rong dé ciling bao gdm cac ngoai xu: “Than nay va
danh-sic bén ngodi, nhitng cai nay 1a mot tinh hai
phuong di¢n. Tuy thudc vao tinh hai phuong dién nay co
xac” (S.XI1.19/ii.24). Trong nhitng trudng hop nhu thé
danh-sic tré thanh toan thé tinh hudng thudc kinh
nghiém c6 mat voi thire, co quan cdm xuc cung véi
nhirng d6i twong ca no.

Chi danh xuc (adhivacanasamphassa) va tac dong xtc
(patighasamphassa) 1a hai thuat ngtr dac bi¢t cia ban
kinh hién tai. Chu giai coi xuc trudce la twong duong véi
¥ xuc, xtc sau voi nam loai xuc thuoc ngli mén, nhung
no khong xem x¢ét ti mi nhitng nghia dac biét gan lién voi
nhirng thuat ngit ndy. Y nghia khdi sanh tir luan ctr cta
Dtrc Phat dang chimg thuc 1am thé nao danh-sic 1a duyén
cho xuc. buc Phat day rang chi danh xtc khong c6 thé ¢
trong sic than (riipakdya) khi nhimng hanh tuéng do la
dic diém cua danh than (ndmakaya) ving mit, va tac

B Vism. XVII.187, pp. 644-5. Theo nghia tir nguyén thudc chu giai,
cac tam so dugc goi la nama vi sy hudng (namana) Vé phia déi twong
trong hanh dong nam ldy n6. Cac chi gidi ciing bao gom thirc vao nama
trén co s rang nod ciing nhan thiuc bang cach huéng vé phia ddi twong.
Maéc du nama c6 nghia den la “tén goi”, dung nghia d6 nhu mdt cach dich
trong nglt canh hién tai s€ lam cho sai lac. Tuy nhién, khi danh than duoc
n6i 1a can thiét cho “chi danh xtc,” diéu nay cho thiy mot mbi lién két
gitta nghia gbc cua “tén goi” va nghia c6 tinh chit hoc thuyét cua “danh
(tinh than)” van con phai xem xét.
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dong xtc khong co thé & trong danh than khi nhitng hanh
tudng d6 1a dic diém cua sic than vang mat. Do vay mdi
loai xuc, theo cach dugc quy dinh, dua vao ca danh than
1an sic than. Khi danh va sic dugc dién ta & day nhu 1a
hai than, rd rang chung c6 y dugc dung trong nghia hep,
nhu 1a hai khia canh cua co quan cam xtc, hon 1a trong
nghia rong khi bao gdm céc ddi tuong.

Luan ct néu ra vai tro ddc biét cua xic nhu la co so
gap gb cua y va thé giéi. Mic du tat ca kinh nghiém bao
gom trong su két hop cua y va thé giol, cua thuc va
nhiing dbi tugng cua nd, nhung xuc thé hién su két hop
nay ndi bat nhat. Qua chinh dinh nghia cta né, xac doi
hoi mot ngoai x&r (d6i twong), mot ndi x& (cin mon), va
thirc (ma tur khia canh riéng ctia n6 luon luén ¢ bén trong
chinh no).

Nhung kinh nghiém 13 con dudng hai chiéu, va sy két
hop duoc thé hién boéi xac co thé 1a két qua cua su
chuyén dong & mdi hudng: tir y hudéng ra bén ngoai vé
phia thé giéi hodc tir thé gidi hudng vao bén trong veé
phia y. Chuyén dong bén ngoai xay ra vao nhiing trudng
hop cua y thtc, khi hoat dong thudc khai ni¢m va tu y
chiém uu thé, chuyén dong bén trong xay ra vao nhiing
truong hop cua thue thudc ngti mon, khi sy twong quan
cuay \1/40'fi cac ddi tuong 1a twong quan cia su tiép thu thy
dong.

4 Pé rao don su hiéu sai c6 thé phat sanh qua viéc thao luan tiép theo,
can phai néu ra ¢ day rang y-thirc khong phai cé xu hudng ndi quan riéng
biét, chi lién quan doc nhat vdi nhitng y tudng, nhiing y ni€m, va nhiing
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Chuyén dong bén ngoai bat dau véi su chi danh, hanh
dong dat tén. Qua viéc gan cho cac tén goi y sap dit
nguyén dir li€u ctua kinh nghiém thanh mdt buc tranh hai
hoa cua thé gigi. N6 xép cac phap vao nhiing hé thong
khai ni¢m, danh gia chung, lam cho chung phu thudc vao
nhitg muc dich cua né. Nhung sy chi danh khong thé
xay ra trong mot sic than thiéu danh. N6 doi héi danh
than xay dyng va gan cho nhitng nhin hiéu, va mdi tim
s dong gop phan cua nd. Ngay ca nhitng sic thai hoi
khac biét gitta chiing xuét hién trong su chi danh da lya
chon. Do vdy mdt su khac biét trong tho co thé quyét
dinh mdt nguoi duoc goi 1a “ban” hoac “thu”, mot su
khac biét trong tudng cé thé quyét dinh mot qua duoc coi
1a “chin” hodc “chua chin”, mot su khac bi¢t trong tu cé
thé quyét dinh mot tim van duoc chi danh 13 “cira twong
lai” hodc “mat ban tuong lai”, mét sy khac biét trong tac
y O thé quyét dinh mot vat thé & xa duoc chi danh 13 “di
dong” hoac “bét dong”. Khi sy chi danh dugc gan cho
doi tuong do, mot su két hop xay ra cua thuc chi danh
v6i d6i trgng dugc chi danh ngang qua sy chi danh. Sy

x¢ét doan truru tuong. Ngoai sy phat sanh qua ¥ mén véi nhitng dbi tuong
thudn tay thudc y tuéng, nd cling c6 thé phat sanh qua nhiing can mon vat
Iy 14y nim canh ngii mon lam ddi twong. T4t ca hoat dong thudc khai
niém, bao gém su chi danh va sy nhan xét cua kinh nghiém cam thy, 1a
cong viéc cua y-thirc. Nam loai thirc thugc ngli moén c6 chitc nang duy
nhét 1a nam ldy nhimg ddi tugng thudc ngii mon tuong wmg, ké do ching
san sang danh cho ¥ thirc dé phan loai va hiéu biét. “Nam can nay — nhin
can, nhi can, ty can, thiét can, va than can — c6 nhitng 1anh vyc khac nhau,
nhitng d6i tugng khac nhau, va khong kinh nghiém nhimng canh giéi cua
nhau. Y 13 diém héi tu cia nam cén nay, va y kinh nghiém nhitng canh
gidi cua chiing” (M.43/1.295).
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két hop d6 duoc goi 1a “chi danh xtic”. Khi ban kinh tiép
tuc, chiing ta s€ thay rang qud trinh chi danh dat duoc
mot vai tro cang luc cang noi bat hon.

Chi danh xuc, khi duoc ap dung vao nhitng d6i tuong
bén ngoai, budc phéi c6 tuong dé mang nhitng d6i tuong
d6 vao pham vi ctia thtrc chi danh. Tudng bit dau véi “su
tac dong” (patigha), mot thuat ngir biéu thi su va cham
ctia mot ddi tuong trén mot can moén. Khi sy va cham nay
dt manh, mdt thirc phat sanh dya vao cdn mén thich hop.
Su két hop xay ra khi thirc tiép can dbi twong va cham
dugc goi la “tdc dong xuc”. Mac du chinh xac thudc vé
danh, tac dong xuc khong thé xay ra trong danh than don
doc. Theo dinh nghia no l1a xtic xay ra xuyén qua cac can
moén vat ly, va do vay doi héi sac than cung cap nhirng
ndi x1r cho sy phat sanh cia no.

Hai thuat ngi, tac dong va chi danh, c¢6 su trong yéu
nén tang budc ching vao toan thé Iy duyén khéi. Chang
lai con chi ra m6 hinh kinh nghi€ém dao dong can ban da
dugc nhic dén trudc, chuyén dong cia n6 trd di tro lai
gitra nhirng giai doan tiép nhan va phan tmg. Giai doan
tiép nhan thiy su thuan thuc ctia dong nghiép tir qua khi;
nd duogc trinh bay ¢ day bodi sy tac dong dang ndy sinh
trong thirc. Giai doan phan tmg bao gébm sy tao thanh
nghi¢p mdi; n6 dugce trinh bay bdi su chi danh dang nay
sinh trong hanh dong. M&i dbi trong xuc cham goi 1én tir
noi y mot sy chi danh thich hop, va diéu nay giy ra mot
hanh dong duoc coi 14 phan tng thich hop. Do vay moi
quan hé giita sy tac dong va sy chi danh miéu ta bang
nhiing thuat ngir nhan thirc cung tinh huéng duoc miéu ta
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bang nhitng thuat ngit ¥ mudn boi tho va &i: Su tai tao
cua vong sinh ton xuyén qua hoat dong hién tai dang dat
nén trén sy thtra ké nghi¢p tur quéa kha.

Sy chimg thuc cia Pic Phat tiép tuc bang cach tong
hop. Khong c6 cac tdm so thi khong thé ¢ chi danh xuc
va khéng co sic than voi cac cin mén cua né thi khong
thé c6 tac dong xuc. Do vy trong sy ving mit cua ca
danh than 14n sic than thi khong c6 loai xtic ndo c6 thé
dugc nhan biét. Két luan tiép theo 1a xtc tiy thudc vao
danh-sic, do vay danh-sic d6 1a duyén cho xtc'

Mot van dé hoc bua duge dit ra boi doan kinh van con
lai. Trong cach dién dat nhitng ciu héi, s& 1a hoan toan
da dé Puc Phat n6i 1én ménh dé gia thuyét vé& su ving
mit cta chi dé da du tinh, chéng han, “Néu danh than
meg mit ...” hoic “néu sic than Véng mat...”, V.v...
Thay vi thé, hoan toan khong co tinh cach tiéu biéu, ngai
dung cach néi phic tap hon: Néu nhimg hanh tuéng,
nhitng dic diém, nhitng tudng trang, va nhirng chi thi kia
qua d6 co sy dién ta ... déu Véng mat ...”. Ké d6, cAu hoi
dugc néu ra, tai sao Puc Phat phai dung dén cach dién
dat phtrc tap nay thay vi dung cach noi don gian va truc
tiép hon. Nhiing sy trién khai sau d6 trong ban kinh goi y

"> Nén Iuu y rang mic du khong thé co chi danh xuc trong sic than khi
khong c6 ca danh lan sic, nhung c6 thé co chi danh xtic trong danh than
don doc, tach roi sic, nghia 1a, trong bén cdi vo sic. Tuy nhién, diéu
nguoc lai khong ap dung. Vi xuc 1a mot yeu t6 cua danh than khong thé co
xuc ciia mdi loai trong mot séc than don thudn thiéu danh.
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mdt cach tra 16i, nhung dé thao luan nd ching ta s& phai
doi cho dén khi di dén cho do.

CON LOC TIEM AN

Hai doan kinh vin ké tiép (§21-22) dua su khéo sat 1y
duyén khoi dén diém cao nhat béng su boc 10 mot “con
16¢ tiém 4n” ndm bén dudi tién trinh cia hitu luan hoi'®
Con 16¢ tiém an nay 1a duyén tinh hd twong cua thirc va
danh-sic. Pau tién Ptc Phat thiét 1ap thirc 1a duyén dic
thi cho danh-sic qua su ching thuc ring thirc khong thé
thiéu duoc ddi v6i danh-sic vao bon thoi gian khac nhau:
khi thy thai, trong thoi thai nghén, vao luc ra khoi tur
cung va trong sudt qua trinh doi song (§21). Thuc bay
gid 12 mot duyén vao lic thy thai vi danh-sic c6 thé
thanh hinh trong tr cung, trc 1a tao thanh mot phoi, chi
khi nao thic di “di vao tir cung.” Su dién ta thirc nhu 1a
di vao thudc phep an du; khong nén hiéu theo nghia den
khi ngu y rang thire 14 mot ngd thé ¢ y thue chuyén sinh
tir mot doi song nay dén mot doi song khac. Puc Phat
dirt khoat bac boé quan diém riang “chinh 1a ciing cai thirc
nay di chuyén va di qua (vong sinh tr)” (M.38/i.258).
Thirc x4y ra bang cich ctia qua trinh. N6 khong phai 1a
mdt chi thé kéo dai nhung 1a mot loat nhitng hanh dong
nhan thirc nhat thoi dang sinh va diét qua cac duyén. Mdi
hanh dong la ca biét va riéng r&€ — mot thoi diém cua nhin
thirc, nhi thtrc, ty thire, thiét thirc, than thirc, hoac y thiec.

1 An du vé mot con 16¢ dugce Bhikkhu Nanananda goi ¥, The Magic of
the Mind, (B.P.S., 1974), pp.25ft.
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Duya vao can moén cua n6 thirc thuc hién chiic nang nhan
thirc doi tugng, ké d6 nhuong 161 cho hanh dong ke tiép
cua thirc, ma phat sinh noi tiép nhau tirc khac.

Nhung méc du thudc phép an dy, cau noi “di vao cua
thirc” tao thanh mot diém quan trong. N6 chi ra rang luc
thu thai thuc khong phat sanh theo mdt cach hoan toan
moi1 mé, ty phat, khong c6 phdp di trudc, nhung xady ra
nhu mQt sat na trong mQt “su twong tuc cua thirc” ma
dang tién hanh khong gian doan tir mot doi séng nay dén
mot doi sdng khac qua vo thuy thoi gian. Néu, vao luc
nam va nir giao hop, khong co sy twong tuc nhu thé cua
thirc sin co, dugc hoa hop vé phuong dién nghiép voi
tinh hudng d6, thu thai s& khong xay ra va s& khong c6 sy
hinh thanh cta phoi. Trong cic chu giai thoi diém dau
tién cﬁa thirc trong mét doi séng mdi du:oc goi 12‘1 thﬁ’c
vi 16 “néi lién véi nhau” hu’u méi véi hitu trude, vi thé
v6i toan bo chudi lich str qua khir. Pugc tao ra béi mot
tam thién va bat thién cta doi séng trudc, nd mang vao
doi sbng méi toan thé kho du trir cua nhitng tinh tinh,
nhimng dic diém khuynh huong, va nhirng nghiép tich lay
in sdu vao dong tuong tuc. O sat na thirc tuc sinh phat
khoi trong tir cung, bén uan kia duoc bao gém trong
danh-sic sanh 1én cung véi no. Té bao trimg thu tinh tré
thanh hat nhan cho sic than, chinh thirc truc tiép tao ra
nhitng yéu t6 ctia danh than. Mot khi dugce gin bod véi
nhau lac thu thai, thirc duy tri danh-séc khip phan con lai
cta tudi tho. Khong c6 no than s& d6 xudng thanh mot
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khéi vat chat vo tri giac, cac tAm so trd nén hoan toan
khong con tac dung.

Nhung mdi quan hé giita hai phap khong phai 1a quan
hé mot chiéu. Dé cho thiy diéu nay, Pic Phat thay doi
cach dién giai theo thuong 1¢ ciia ngai vé 1y duyén khoi.
Thay vi dua chudi duyén tré lai nhu thuong lam véi cac
hanh va vo minh, ngai ddo nguoc 16i phat biéu cudi va
day rang: “Véi danh-sic lam duyén co thuc” (§22). Y
nhu phoi khong thé hinh thanh trir phi thirc “di vao” tir
cung, ciing thé thirc khong thé bt dau hiru méi trong tir
cung trir phi n6 “c6 dugc mot chd dung” trong danh-sic.
Hon nita, thirc doi hoi phai c6 danh-sic khong nhirng luc
thu thai, ma con sudt ca doi sé)ng. N6 dua vao mot than
c6 chirc ning sdng con véi ndo, hé théng than kinh, va
cac can moén. N6 ciing dya vao danh than, vi khong thé
c6 ¥ thirc vé mot ddi twong khi khong co nhimg chirc
nang chuyén moén hon dugc thanh 1ap boi xuc, tho,
tudng, tu, tic ¥, va con nhiéu tdm so khac nita. Do vy
thirc phu thudc vao toan bd su lién hop cua danh-sic,
phai chiu sy bién d6i bat thuong cua danh-sic: “Véi su
phat sanh cua danh-sic thtrc phat sanh, v6i sy diét cua
danh-sic thirc diét” (S.XXI1.56/iii.61).

Viéc phoi bay tinh thiét yéu phu thudc 1an nhau cua
thirc va danh-sic c6 nhitng két qua nghiém trong dbi véi
tu twong t6n gido va triét hoc. No cung cap triét hoc
“trung dao” gilta nhitng quan diém vé thuong kién va
doan kién, hai cuc doan chia tu duy cta con ngudi thanh
hai nhém ddi 1ap nhau vé ban chit cua hiru. Mdi khia
canh ciia mdi quan hé trg duyén, trong khi can bang khia
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canh kia, dong thoi loai bé mdt trong hai cuc doan bang
viéc dieu chinh sy sai s6t nam bén dudi cuc doan do.

Loi tuyén bé rang thirc tiy thudc vao danh-sic chdng
lai cyc doan thuong kién, gia dinh rang con ngudi chira
mot ban thé bat hoai, bat bién ma c6 thé duge coi 1a mot
cai ngd thuong hang. Trong tat ca cac cin cta con ngudi,
chinh thtc 1 thich hop d& dang nhit voi sy gia dinh
thudc thudng kién, vi mot 1y do khong khé hiéu. Moi thir
bén trong kinh nghiém duoc thiy thay doi, nhung sy biét
vé thay d6i van viing vang va do vy (voi ké pham phu
suy tu) duong nhu doi hoi mét nguoi biét bat bién; mot
nguol biét nhung nguoi d6 khong thay d6i. Nguoi biét
bét bién nay 4t phai 13 yéu td nén tang nhit trong hanh
dong biét, va thirc xudt hién dé 1am tron vai trd nay tot
nhét. Vi khi suy tu cac can kia, thudc than va tam, tat ca
huéng vé thirc nhu 14 chd dwa chinh va nang d& cho
chung, trong khi thirc khong huéng vé bat clr cai gi co
ban hon chinh n6. Do vay thic dugc tao ra trong vai tro
ctia chi thé ty ton tai bat bién, bi nam liy boi nha triét
hoc thuong kién nhu 1a cai ngd siéu nghiém, boi nha tu
tuéng ton gido nhu 14 linh hon bat tar'”. Mot khi thuc bi

7 Tir sy da dang cua nhiing quan diém duoc dé Xuong vé ngd, nhu s&
dugc thay bén dudi, rd rang rang trong bat ctr diéu gi chu yeu ve ca tinh c6
thé bi dong héa 1a ngd. Nhung d6i voi pham phu c6 tinh than nhay cam,
thirc 1a ing cr vién quan trong nhat, nhu Puc Phat chi day: “Nay chu ty
khuu, ké pham phu thiéu hoc hoéi ¢6 thé trd nén nham chan véi than nay;
¢6 thé tré nén dimg dung d6i voi than nay va ly thoat n6 ... Nhung cai ma
duogc goi la tam, y, va thirc, voi cai do ké éy khong thé tr& nén nham chan,
khong thé tré nén dimg dung va ly thoat n6. Vi Iy do gi? Béi vi nay chu ty
khuu, trong mot thoi gian dai, ké pham phu thiéu hoc hoi da bi troi budc
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than thanh héa nhu thé, nhitng yéu t6 khac cia cé tinh di
dén chd bi coi 1a nhitng phan phy thudc cua nd, nhiing
ph?ln thém vao han ché, chung che khuét sy thanh tinh
noi tai cia nd. T van dé nay ngudi ta rat ra két luan rang
néu thirc chi co thé duoc tach rdi tir nhitng phan phy
thudc ctia nd thi nd s& tri mai mai trong ban thé thudng
hing ctia chinh n6 — d6i voi nha tu tudng nhit nguyén
luan nhu cai nga phd quat hodc tuyét ddi vo sai biét, ddi
v6i nha hitu than luan nhu 1a linh hon thanh tinh chuan bi
dé hop nhét v6i thuong dé. Bé dat duoc diéu nay lic d6
su tach roi tré thanh muc dich cua nd luc tim linh, dugc
tiép can qua nhitng ky luat dic biét cua hé thdng ton
giao.

Su khédm pha ctia Duc Phat vé ban chét tuy thudc cua
thic loai 1ap truong d6 ra khoi tat ca nhimg nd lyc ly
tuong khién n6 1a mot cai nga truong ton. Trong sy tam
cdu giac ngd cua chinh minh B6 tat tur chdi nging lai véi
thirc nhu mét gidi han tim hiéu t6i hau khong thé thAm
nhap. Sau khi ngai da theo dudi cai chudi duyén tro lai
v6i thire, ngai hoi mot cau hoi thém nira, mot cau hoi ma
trong thoi cua ngai 4t hin 13 doc ddo dang kinh ngac:
“Duyén cho thirc 12 gi?” Va cau tra 10i chot dén: “Lic
do, nay chu ty khuu, xuyén qua nhu 1y tac y ta tué tri:

vao cai nay, da chiém hitu no, va hiéu sai né nhu vay: “Cai nay cia toi, cai
nay 14 toi, cai nay 1 nga ciia t61.” (S.XI1.61/ii.94). Quan diém thudng kién
phién dién thtr tu trong Brahmajala Sutta (D. 1/i.21) ciing coi nim cin
moén vat ly nhu 1a mot nga vo thuong, “tdm, y, va thire” nhu la mot nga
thuong hing va bit bién, ma “sé van giéng hét ban than tinh thudong hing’
(hay xem Net of Views, pp. 72-73).
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“Khi c6 danh-sic thirc hién khoi. Véi danh-séc; lam
duyén co thuc ... Thuc nay quay tro lai véi danh-sac; nd
khong di qua gidi han (S. XII1.65/11.104).

Thitc ¢6 vé nhu mot chu thé bén ving do thiéu tac .
Khi duge xem xét v6i tAm niém thi cai vé bén viing bi
hay bo do tudng vé sy vo thudng cua nd. Thire lién tuc
sinh va diét va mdi su sinh méi xdy ra qua cac duyén:
“Trong nhiéu cach Thé Toén di thuyét rang thirc phat
sanh do duyén. Ngoai cac duyén khong c6 su sinh khoi
cta thue” (M.38/1.258). Trong mdi giai doan ton tai cua
thirc no6 tuy thudc vao nhirng phu thudc ctia né, khong co
chung thic khong thé dung vimng: “Nay chu ty khuu,
mic du mot s6 sa mén hodc ba la mon c6 thé noi: ‘Ngoai
sdc, ngoai tho, ngoai tudng, ngoai cac hanh, toi s& dién ta
su dén va di cua thuc, sy diét di va sinh lai cia nd, su
sinh truong, phat trién va thuan thyc ciia no’ — diéu do
khong thé co duge.” (M.102/ii.230). Thic “quay lai v6i”
danh-sic va “khéng di qua gi6i han” trong d6 n6 khong
vuon xa dén tan cach hién hiru tuyét d6i va bat kha diét.
Chéng nhiing khong budng tha thirc vao su thuong héng,
sy loai trir danh-sdc con mang lai sur chdm dut ban than
thirc: “Véi sy di¢t cuia danh-sac thac diét.” Vi ly do nay,
thay vi nam lay thitc nhu cdt 16i cta hitu bat kha xam
pham, vi thanh d¢ tor cua Btc Phat quan sat nd6 & mot
khia canh khac: “Bét clr cai gi duoc bao gdm trong thic,
vi 4y coi n6 nhu 1a v6 thuong, kho, bénh tat, muc nhot,
hodc miii tén, sy khdn kho, su théng khd, ké xa la, su tan
ra, vo ngd” (M.64/1 435).
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Loi phat biéu khi dugc 1y giai riéng biét 1a thirc tuy
thudc vao danh-sic (nhit 13 sic) co thé dugc hiéu dé goi
y quan diém doan diét ma sy hién hitu c4 thé hoan toan
cham dirt khi chét. Vi néu thirc doi hoi phai ¢6 than dang
song nhu 13 sy ning dd, va than hoai diét vdi cai chét, no
dudng nhu sé xay ra rang cai chét mang lai sy chim dut
thirc. Luc do sé khong c6 hi¢u nang cua nghiép, khong co
qua cua nhirng nghiép thién ac, va do vay khong c6 co so

vitng chic cho quan niém dao dtrc. Pé bac bo sy 1am lac
nay, 101 xac nhan kia phai dugc suy xét: “Véi thuc lam
duyén c6 danh-sic.” Thirc khéi ddu mdi kiép sdng. N6 1a
yéu t0 dau tién va chinh yéu lam cho doi song méi dién
tién va khong c6 no thy thai khong thé xdy ra gi ca. Thire
duogc so sanh véi hat gidng giup cho su sinh ra doi séng
moi (ALII1.76/1.223), va sy so sanh nay cho chung ta 161
gidi. Y nhu hat giong ddm choi thanh mot cay con, no
phai dén tir cay trudc, cling thé “hat gidng” thirc bit dau
doi sdng méi phai dén tir thire trong mot doi sdng trude.
Nhitng gi 16i cudn thirc tir mot kiép song nay dén kiép
song khac 1a nhitng phién ndo ctia vo minh va 4i; nhitng
gi cho né phuong hudng, xac dinh n6 véi nhiing hinh
thirc dac bi€t cua hitu, 1a nhiing tu tdc thanh nghiép.
Nhitng duyén nay da dua thirc tir doi séng qua khir vao
doi séng hién tai, va chung nao ma ching con hiéu luc
chung s& ddy thic vao mot doi sdng twong lai. Thirc
tuong tuc 1an nita s& ndy sanh, né duogc thiét 1ap trén mot
nén tang vat Iy moi, va trong d6 nghiép twong tuc s& tim
thy thira rudng dé sinh ra qua cta né. Khi duyén tinh hd
tuong cua thirc va nhiing phu thudc tam vat 1y cua néd
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duoc hiéu dung dan, khong c6 thuong kién hodc doan
kién nao co6 theé duogc chap nhan.

Do vay, bi khép chit vao vong xody tic dong hd
tuong, thirc va danh- sic tng hod nhau, nudi dudng nhau,
va 161 kéo nhau, tir sy két hop cua ca hai tao ra toan thé
loat phap duyén khoi va két thiic trong 130 va tir. Bat ké
luan chuyen dugc truy nguyén tir qua khir xa nhur thé nao
thi tinh hudng tuong ty van tiép tuc ton tai: nguoi ta s&
chi tim thdy thic va danh-sic trong sy tuy thudc hd
twong, bi tiém nhiém boi vé minh va 4i, khong bao gio
c6 mot diém dau tién khi chung bat dau, khong bao gio
c6 mot thoi gian trude d6 chung khong c6 mat. Hon nira,
bét ké luan chuyén tiép tuc hudng vé tuong lai xa nhu thé
nao, nd Vﬁn s€ dugc tao thanh boi cung cdp duyén do,
chung gin bo véi nhau nhu 13 nhiing duyén hd tuong.
Hai phap khi két ‘hop 1ap tirc la co so cua tat ca hiru va

“chit liéu” cua tat ca hitu. Trong bat ctt nd luc nao dé
giai thich luan chuyén d6 13 nhirng 10i giai thich cudi
cung.

bay 1a ham y cia nhirng 161 Btrc Phat (§22): “Chinh 1a
dén muc dd nay ma nguoi ta co thé bi sinh, lao, va tu,
diét di va sinh lai.. . dén muc do nay luan chuyén xoay
van dé dién ta tinh trang nay, nghia la, khi c6 danh-sac
cung véi thirc.” Phu chd giai chuyén dat ngan gon nghia
ctia 101 phat biéu nay trong 15i binh luin vé cau ndi “dén
mirc d6 nay” (“bdi cai nay”): “Khéng qua bat cir cai gi
khac ngoai cai nay, khong qua mot cai nga cd thuc tinh
ctia mot chti thé hodc tac nhan hodc khong qua mot Déng
tao hoa, v.v...” (p. 107).
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PUONG LOI CHO CHI DANH

Cau két cua §22 chira mot 1oi phat biéu khic ma
nhitng ham ¥ va lién két ctia n6 véi toan thé ban kinh doi
hoi phai co s xem xét ti mi: “(chinh 13) dén muc d6 nay
ma c6 mot duong 16i cho su chi danh, dén mirc d6 nay
ma c6 mot duong 16i cho ngon ngr, dén mirc d6 nay ma
c6 mot dudng 16i cho sy dién t4,...nghia 13, khi c6 danh-
sic cung voi thirc.” Nhur thu:ong 18, budc dau tién trong
viéc lam sang to y nghia la sy giai thich nhiing thudt ngir.
“Su chi danh” (adhivacana), “ngdn nglt” (nirutti), va “su
dién ta” (pafifiatti), theo phu chi giai la nhimg tir gan
ddng nghia, voi nhitng sic thai khic biét nho, biéu thi
nhitg phat biéu duoc thét ra 101 dién ta vé ¥ nghia.
“Duong 161 (patha) cho chi danh, ngén ngi, va dién ta 1a
lanh vyc chung ap dung vao; 1a co s¢ khach quan cua
chung. Phu chu giai noi, diéu nay gidng nhau trong ba
truong hop — ndm uan, duoc ndi dén & dy 1a “danh-sic
cung véi thire.”'® Do véy doan kinh van c6 thé duge quan
tam theo cach tinh lugc nao do, sy tuong quan gitra cac
khai niém, ngdn ngit, va thyc tai. Nhung vin dé& van con
d6 dbi vai su lién két chat ché cua phﬁn nay voi su dién
giai vé luan chuyén.

' Mot Samyutta sutta (S.XI1.62/iii.71-73) x4c nhan sy dong dang nay.
Kinh nay noi vé ba “dudng 16i cho ngon ngit, chi danh, va dién td”: nim
uan ma vira diét 1a duong 16i cho chi danh “da 14” (ahosi), nim uan ma
chwa sanh 1a duong 16i cho chi danh “s& 13" (bhavissati), va nim uin ma
hién gi vira sanh 1én 1a dudng 16i cho chi danh “1a” (atthi). Vi nim uan
bao gdm tit ca phap bén trong hodc bén ngoai, danh-sic & ddy phai c6 chu
y dung theo nghia bao quat, nhu bao gdm céc ngoai xu.



Ty khuu Gidac Loc dich 55

Dé dua su lién két chat ché do ra anh sang that la can
thiét dé khao sat tom tit ban chét cta su quy chiéu, hanh
dong ma thiét 1ap nhirng mdi lién két giira cac tir ngit va
cac phap. Su chi danh, ngon ngi, va dién ta la nhiing
cong cu quy chiéu, co thé giup ching ta tu 1y giai va
danh gia kinh nghiém ban than cho chinh ching ta va dé
truyén dat nhirng ¥ nghi cta ching ta cho nhirng ké khéc.
Nhitng cong cu quy chiéu nay doi héi phai co nhimng déi
tugng quy chiéu. Puoc xem la phuong tién cua chi danh,
thao luan, va dlen ta, ndm ngoai ban than chung, chung
can thiét chi vé phia mot thé gidi cua nhiing doi tuong
quy chiéu ma chung chi danh, thao luan va dién ta. Thé
gidi d6 1 “dudng 16i cho chi danh, ngén ngir va dién ta.”
Nhung su quy chiéu bao gdm nhiéu hon ca viéc don
thuan chi ra mot dbi twong quy chiéu. N6 ciing bao gom
y nghia, viéc gan ghép nghia cho d6i ‘tuong quy chiéu.
Trong khi d6i twong quy chiéu cung cap dia diém cho ¥
nghia, ban than y nghia dugc dong gop boi y tao ra sy
quy chiéu. Phan ve xuc nén dugc nho lai, noi ma né dugce
cho thdy rang su chi danh tuy thudc vao danh than.
Chinh 1a trong danh than ma nhiing sy chi danh, nhiing
su dién dat ngir ct, va nhitng sy dién ta thanh hinh, va tur
day ma ching duoc gan cho, nhitng thanh pham ciia mot
tién trinh phirc tap dang can dén nhiing dong goép cia
nhiéu tdm sé riéng. Nhu nhitng birc anh dugc 1am ra boi
mdt may anh, nhimng biéu tugng khai niém va tir ngir bat

" Cilavedalla Sutta (M.44/i.301) dién dat cing y tuéng nhu vay:
“Truge d6 c6 tam va tir, sau d6 nguoi ta phat ra thanh 161 n6i. Do d6 tam
va tr 1a nhitng khau hanh.”
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ngudn tir danh than khong thé con chinh xé4c trong viéc
trinh bay thuc tai hon cong cu tao ra chung, n6 chinh xac
trong viéc ghi nhan thyuc tai. Sy méo mo xay ra trong tién
trinh nhan thic chic chin s& xdm nhdp qua hanh dong
quy chiéu va dé lai 4n tuong cua né trén hé thong khai
niém qua do kinh nghi¢ém duoc ly giai. Khi nao tho bi
nim l4y nhu 14 thic dn cho duc, khi nao tudng tré thanh
mdt thiét bi quét cho viéc tim lac, khi nao tu bi tham va
san 10i cudn va tac y ludt di d6 day mot cach khong on
dinh, nguoi ta hdu nhu khong thé mong doi danh than
phan anh thé giéi “ding nhu thuc” bang nhitng khai niém
va dién dat chinh x4c khong sai sot. Tréi lai, hé thong cta
nhimg sy quy chiéu ma nhitng két ‘qua s€ la mot hé thong
roi loan, phan anh nhiing thanh kién riéng, nhiing tién gia
dinh, va nhiing cdm xuc budng binh khong kém gi cac
phap ma ching am chi. Ngay ca khi sy gan ghép nhitng y
nghia cho nhiing thuét ngir lam cho phu hop v6i nhiing
quy u6c dang chi phdi cach dung cia chung, diéu do
khong bao dam chéng lai nhiing sy quy chiéu lam lac; vi
nhig quy wdc nay thuong bét ngudn va cing cb sy 1am
lac phd bién khéng duoc nhn ra, tir “nhitng 4o giac tap
hop” vé thé gidi.

Trong tat ca cong cu quy chiéu ma mot ngudi co thé
dung, nhitng cong cu trong dai nhit cho ban thin nguoi
d6 1a nhitng céng cu ma cé thé gitp thanh 14p va xac
nhan y thirc vé sy dong nhat chinh minh. Day 1a nhiing
chi danh “cua t61,” “t61 1a,” va “nga cua t61.” Trong 101
day ctia Dtrc Phét nhitng ¥ tuéng nhu thé va tat ca nhitng
¥ niém lién quan, trong cach ching thudng duoc ap U,
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duoc coi la nhitng khéi ni€m 19 dién cua tu y thic. Chung
la nhitng gia tao cua y (mathila), nhiing tudéng tugng chu
quan (mafiita), nhirng khai ni€ém tang truéng (papaficita)
dugc dit nén trong vo minh, 4i va thu. Nhung pham phu
thiéu hoc hoi (assutava puthujjana), ké khong duoc hoc
tap va huén luyén trong 161 day cua Pirc Phat, tham chi
khong nghi ngd sy lira ddi cua ching. Khong biét rang
nhimg can nguyén thuc cua chung la thuan tiy bén trong,
ke ay cho rang ching chi sao chep trong tu tuong nhiing
gi ton tai nhu su kién cu thé. Nhu vay ké Ay chap nhan
ching c6 y nghia mét cach khach quan ma y géan cho
chung, nhu tiéu biéu cho mot cai ngi va nhiing nga sé. Bi
tom lay trong sy danh Lra cta chinh minh, luc d6 ké 4y
st dung nhiing y niém nay nhu nhimg cong cy cua sy
chiém hitu va dong hoa. Qua sy chi danh “cia t6i” ké ay
dung 1én mot dia hat trén d6 ké Ay doi quyén giam sat,
qua su chi danh “t6i 13” va “ngd cua t61” ké iy dung 1én
tinh dong nhat trén d6 ké iy x4y dung cic man va cic
kién giai ciia minh.

Céc ddi tuong cua nhiing su van dung khai niém va tu
ngit nay 1a nim uan. Pay 1a nhitng ddi trong quy chiéu,
“duong 16i cho chi danh” ma nhiing sy quy chiéu cua
pham phu can thiét phai 4m chi: “Nay chu ty khuu, c6
sic, tho, tuwong, cac hanh va thuce, chinh vi ¢6 lién quan
dén chang, chap thu ching (upadaya abhinivissa), ma
nguoi ta suy tuong “Cai nay la cua toi, cai nay la toi, cai
nay la ngd cua t61” (S.XXII.150/ii1 -181-183). Su chi
danh chinh xac doi hoi ring ddi twong quy chiéu phai
duoc chi danh khong c6 vuot qua ban chit nhu thyc cua
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nd qua vi¢c quy cho n6d y nghia nao dé ma né khong co.
Nhung nhitng tién trinh nhan thirc cia pham phu, dang &
bén dudi su ngu tri cua vo minh, khong trinh bay cac
phap dung nhu thuc trong chinh ban than cac phép.
Chung trinh bay cac phap nay bang nhiing hinh thirc méo
moé duoc udn nin béi cac phlen ndo dang hoat dong ding
sau sy nhan thuc cua ké ay. Do do, khi ké ay am chi
nhimg nhing dbi tuong quy chiéu béng y va 101, nhitng
su quy chleu cua ké ay duogc chat day 1én ganh ning y
nghia xut phat tir nhing ngudn gdc chu quan cua ching.
Trong sy suy tu vé kinh nghiém tirc thi ke ay khong thy
chi 13 sic, tho, tudng, cac hanh va thuc. Ké 4y tudng
twgng nhitg chi danh ctia minh trong nhitng d6i tuong
quy chiéu 1a thuc va xét thiy rang: “Séic 1a cua ta, ta 13
sic. Tho ... tuwong.....cac hanh... thirc 13 cia ta, ta 13
thirc” (hdy xem S.XXII.1/iii.3-4). Vi pham phu sém thay
mot cai ngd khi suy tudng kinh nghi€ém ctia minh dya
trén suy 1y, khi ké ay déi dau voi Iy duyén khéi — ma tich
cuc dién ta kinh nghiém — tat nhién ké 4y xem xét no qua
cai thau kinh méo mo6 quen thudc.

(Thé Tén d3 day:) “Véi sau xi lam duyén xuc hién
khoi.” — “Bach Thé Ton, ai tao ra xc?” — “Mot cau hoi
khong thich dang. Ta khong ndi ‘Ngudi nao tao ra xuc.’
Néu ta néi ‘ngudi nao tao ra xauc’ né s& 1a thich dang dé
hoi: “Ai tao ra xtc?’ Nhung ta khéng néi diéu nay. Vi ta
khong néi diéu ndy cau hoi thich dang dé hoi ta 1a: ‘Qua
duyén gi xtuc hién kh&i?” Tra 101 thich dang cho cau nay
la: ‘Véi sau xr [am duyén xac hién khéi. Vo1 xiac lam
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duyén tho hi¢n khoi.’- “Bach Thé Tén, ai cam tho?”
(S.XII.12/11.13).

Ciing vy cu hoi tiép tuc cho dén dong cudi. Ké Ay
th?iy co a1 do ai, ai do thu, a1 d6 htru, a1 do sinh, ai do6 lao,
ai 46 t. Ké Ay chap rang: “Lio va tir 1a mot diéu, nguoi
ma 130 va tir xdy ra 1a mot diéu khac. Sinh 13 mot diéu,
nguoi ma sinh xay ra la mot diéu khac” (S.XI1.35/ii. 61).
Pbi véi ké Ay toan the su tac dong hd tuong quay cudng
ctia thire va danh-siac dudng nhu xoay quanh mot trung
tam viing chéc, n6 dang xay ra cho ‘ai”. Nhing gi ke ay
khong thay va khong thé thiy, ching nao ké 4y con bi
chim dam trong nhimg gia dinh cia minh, la: “dén mirc
d6 nay luan chuyén xoay van dé dién ta tinh trang nay,
tuc 1a, khi c6 danh-sac cung voi thue.”

Pén day chung ta tim ra 1y do tai sao Puc Phat tuyén
bb 1y duyén khoi 1a qua siu sic va kho hiéu. N6 sau sic
va kho khong nhiing chi vi né dién t4 mé hinh nhan dang
chi phdi luan chuyén, ma con béi vi n6 dién ta mo hinh
d6 lién quan véi cac duyén don thuan va cac phap dugc
trg duyén khong c6 dinh dang voi mot cai nga. Sy thach
thirc la thiy rang bat cir ci gi xdy ra trong qua trinh sinh
ton chi 1a mot su kién duoc tro duyén xay ra qua cic
duyén trong mot twong tuc cua cac phap do duyén sinh.
N6 khéng phai xdy ra véi bat cir ai. Khong cé tac nhan
ddng sau nhirg hanh dong, khoéng c6 nguoi biét dang sau
su biét, khong c6 cai ngi chuyén sinh di xuyén qua vong
luan hdi. Nhing gi rang budc nhiing yéu td kinh nghiém
v6i nhau, & bat ctr sat na nhat dinh nao va tir sat na nay
dén sat na khac, 12 ban than nguyén 1y duyén khéi — “Khi
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c6 cai nay, cai kia hién khéi; voi sy phat sanh cua cai
nay, cai kia phat sanh.” Chinh nguyén ly nay la du béi vi
tu ban than nguyén ly nay la tron ven.

Qua viéc vach ra chd ndi cta thirc va danh-sic nhu la
duodng 16i cho su chi danh, ngdn ngit va su dién ta, Dic
Phat phan dinh 1anh vuc cudi cung cia su quy chiéu nhu
1a cac phap duogc bao gdm trong 1y duyén khéi. Tat ca
cac khai niém, cac tr ngir va nhiing su dién dat ngit cu
phat sanh tir cac phap nay va cudi cung tat ca chuyén lai
cho chung. Piéu nay bao ham nhirng chi danh nhu “cua
t61,” “t0i,” va “ngd,” cling nhu nhitng cach dién dat ngon
tor phtc tap hon dang st dung chung. Mic du nhiing
thuat ngit nhu thé duong nhu ngu y mot cai ngéd nhu la
dbi twong quy chiéu cua chung, néu nguoi ta tim kiém
cai ngad d6 thi khong thé nao tim ra nd. Tat ca dugc tim
thay nhu 1a nhitng ddi twong quy chiéu cudi cung 13 nim
uén, va khi nhitng phap nay dugc xem xét c6 hé thong thi
chung khdong du strc pho bay nhiing thude tinh ma s€¢ mé
ta ching nhu 1a nga. Nga tinh ngu y sy vinh ctu, sy lam
cht minh, va su lam chi cac phap; nim uan chung cudc
déu 1a vo thuong, hitu vi, va khong lam chu duoc.

Tuy nhién, mdc du mot cai nga va nhiing nga sé cua
n6 khong thé duge kham phd, nhung két luan khong han
1a nhitng tir nhu “cua toi,” “toi” va “ngd” phai bi cdm
doan. Nhiing tir ndy va nhiing tir phai sinh cua chung co
mdt cong dung hoan toan chinh dang, tham chi can thiét,
sit dung nhu nhitng cong cu giao tiép. Chung 13 nhitng
thuat ngit chi muc dung dé dé cap dén nhirng tinh hubng
qua phirc tap d6i v6i nhitng dién ta day di nén nguoi ta
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khong thé dién dat riéng biét dudi dang cac phap don
thuan.” Plrc Phat va cac dé tir cla ngai ty do dung chiing
trong nhimg cau néi nhu bét ctr ai khac; nhung khi ding
nhing tir ndy cic ngai khong 16 ra nhitng thai d6 tiém an
clia 4i, man va céc ta kién nhu thuong 1a thé voi cach sir
dung ching boi nhitng ké khac. Di véi cac ngai nhitng
thuat ngtr hoan toan bi gat bo khoi nhitng nghia bong chu
quan cua chung, cac ngai dung ching v6i sy thira nhén
chirc ning quy chiéu thuan tay cua ching: “Nay Citta,
day chi 1a nhitng tén, nhitng cach dién dat, nhiing cach
no6i, nhiing chi danh trong cach dung thong thuong ¢ doi.
Va that ra mot dang Nhu lai st dung nhitng thr nay,
nhung ngai khong hiéu sai chung” (D.9/i. 201-2).

Thao luan trén day goi ¥ mot dép an cho van dé hoc
bua di duoc dé cap trudc nhung con bo ngo — ddi voi
cach dé& xudng nhitng cdu hoi cia Ptc Phat vé nhiing
duyén cho xuc (xem ¢ trén, p.21). Su dién dat phuc tap
c6 thé xem 1a dé ngu ¥ mot su phan biét gitra hai loai
thuc thé: cac phap hoan toan thuc thudc vé “nhiing
duong 16i cho sy chi danh, ngdn ngit va su dién ta”, va
nhiing sy kién tao cia tam tri bat ngudn ¢ noi chung.”
Céc phap hoan toan thuc 1a cac phap von c6 nhiing thuc
tinh (sabhava) riéng cuia chiing, nghia 1a nim uan. Nhiing
phap nay t6n tai hoan toan ddc 1ap so voi khai niém hoa.
Chung c6 thé duoc hiéu bing ¥ nghi, dugc chi danh va
dién ta bang nhimng tir ngit, nhung ching khong tiy thudc

20 Trong thuét nglr hoc kinh vién vé sau sy tuong phan gilra parinip-
phanna dhamma va parikappika dhamma.
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vao y nghi va su dién dat béng 161 cho su hién hiru cua
chung. Chung duoc ton tai qua cac duyén riéng cua
chung, cac duyén la cac phap hoan toan that khac. Nhing
su kién tao cta tAm tri, trai lai, khong co ton tai ngoai
viéc dién dat khai niém. Chung khong co cac thuc tinh,
nhung chi ton tai trong pham vi cua nhitng ¥ niém va tu
tuong. Ching c6 lién quan dén cac thuc phap va nhiing
thanh phan ctia ching bao gio cling xuat phat tir cac thuc
phap, vi cac phap hoan toan thyc 14 nén tang va cac khi
xay dung c6 sin cho tit ca hanh dong kién tao cia tim
tri. Nhung dé thanh lap su kién tao d6, dir liéu sip xép
trudc da duge trung dung qua nhiéu hoat dong khai niém
khac nhau nhu su triru twong héa, su tong hop, va su
thém thét tuong tuong. Do do, san pham d3 hoan thanh
thuong kho 1dn ra ngudn gbc nhitng nguyén ban kinh
nghiém cua no.

Tiéu chudn dé phan biét hai phap nay duoc ngu ¥ boi
cau noi trong ban kinh “nhitng hanh tudéng, nhitng dac
diém, nhiing tudng trang, nhiing chi thi kia qua dé c6
mot su dién ta cta danh (sdc) than.” Vi cac phap von co
nhiing thuc tinh, cidc phap hoan toan thuc boc 10 nhiing
ban chét cia chung qua cac dac tinh nao d6, ma duogc
kham pha nhu 1a nhimng dic diém khach quan cia thé
gidi. Bing cach cua nhimg dic tinh ndy — “nhitng hanh
tudng kia,” v.v... cac phdp duoc kinh nghiém tirc thi nhu
nhiing dbi twong cta y thirc tryc tiép va y thic nay lam
cho c6 gia tri thuce tai cia ching nhu 14 cac phap ton tai
doc lap so véi su khai ni€ém hoa. Nhirng su kién tao cua
tam tri, mat khac, khong boc 10 “nhiing hanh tudng,
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nhiing dic diém, nhiing tudéng trang, va nhiing chi thi”
riéng biét cta chung. Mic du ching c6 thé duge gan cho
thé giéi nhu thé hoan toan thyc, tit ca cb ging dé dat
ching bén trong thé gi6i qua nhitng dic tinh nhan thic
tryc tiép rét cudc hoa ra 1a vo ich. Su khao sat, trén mot
khia canh, luén ludén dan dén nhitng tién trinh tdm Iy chiu
trach nhi¢ém cho hanh dong kién tao do, trén mét khia
canh khac, dan dén ‘nhiing duong 16i’ cung cép nhiing
nguyén lidu va co s& khach quan ma nhiing su kién tao
da hoan thanh duoc gan cho chung.

Cung doan kinh van cling goi y nhiing nguyén ly nao
d6 vé su dién ta. NO ngu y rang sy dién ta “trung thuc,”
tirc 1a dién ta x4c thuc tir l1ap truong dic biét cla tué
quan, khong nhing trinh bay thuc tai chinh xac, ma con
chi trinh bay n6 v€ nhirng gi duge kham pha trong quan —
cac phap cau thanh ciia né, nhitng pham chat cia chiing,
va nhiing twong quan cua chung. Nhing thi du s€ la
nhimg phat biéu nhu dia dai c6 tudéng cimg, thire c6
tudng nhan thic di tugng,” v.v...; hodc “Tat ca sac phap
1a vo thuong,” v.v...; hoic “Ai phat sanh v6i1 tho lam
duyén,” v.v... Su dién ta nhu thé c6 thé duoc phan biét
véi “su dién ta 1éch hudng,” ma thira nhan nhiing sy kién
tao cua tam tri nhu nhirng hiru thé ¢ thuc (mdt Sang tao
chu, linh hon thé gidi, linh hdn ca thé, tuyét ddi, v.v...)
hodc gia gan cho céc thyc phdp nhiing thudc tinh ma
chung chi c6 vé c6 do nhan thitc méo md. Quan trong
nhit trong nhirg diém nay tir l4p trudng cua Phap 1a
nhiing vé ngoai cua tinh, lac, thuong, va nga (subha,
sukha, nicca, atta). Sy li€én quan chdt ch€ cia sy phan biét
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nay voi ban kinh s€ tr¢ thanh rd rang sau nay, khi chung
ta dén voi phan doan néi dén nhimng dién ta vé nga.

Nhitng dudng 16i cho chi danh, ngén ngit va dién ta
khong phai 13 tat ca nhitng diéu ma su tic dong hd twong
quay cudng cua thirc va danh-siac khién cho co thé xay ra.
Puc Phit day rang né ciing khién cho c6 thé xay ra mot
lanh vuc cho tu¢ (pafiiavacara). Lanh vic cho tué la ban
than nhimg duong 16i: ndm uan trong tién trinh duyén
khai. Chirng nao cac uan con bi vé minh bao phu, chung
tro thémh co s& cho su tuong tuong nhitng khai niém si
am “cua t61”, “to1 1a,” va “nga cua t61.” Nhung khi chung
duoc xem xét véi ni€m va tinh giac, chung tré nén dugc
chuyén hoa thanh manh dét cho su phat trién tri tué. Tri
tué hoa hop cung nhom cua nhirng ddi tuong quy chiéu,
nhung phd bay ching tr mot quan diém mai dan dén sy
hay bo tat ca viéc tuong tuong. “Bit cir sic gi, bat cu tho,
tudng, cac hanh va thac gi — qua khu, tuong lai, hoac
hién tai, trong hodc ngoai, tho hoac té, thﬁp kém hoac cao
c4, xa hodc gan — tat ca phap d6 ngudi ta thdy nhu thuc
v6i tri tué hoan hao rang: “Cai nay khong phai cua toi,
céi néty khong phai 1a t61, cai ndy khong phai nga cua

». D61 vi nguoi biet va thdy nhu vay thi nhing khai
niém vé ngd, nhirng khai ni¢m ve€ ‘cla t01’ va nhitng man
tiy mién lién quan dén tAm than c6 thic ndy va tat ca
nhiing tuéng bén ngoai khong con nra”
(S.XII.91/i11.136).
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NHUNG SU DIEN TA VE NGA

Trong phan ké tiép ctia ban kinh (§23) dudng nhu Ptic
Phat hudng sy thdo ludn sang mdt chu dé méi rd rang
khong lién quan véi su dién giai di trude. Cha giai lam rd
su chuyén hudng cta bai giang qua viéc chi ra rang phan
moi nay nhéc lai phat biéu ban dau cua Pic Phat rang
“thé hé nay tré thanh nhu mot cuén len W tung”. Muc
dich la dé 1am sang to phat biéu nay qua viéc nhan dién
nhitg su 1di tung va cho thiy lam thé nao tién trinh
vuéng mic di xay ra. Do vdy viéc thao luan van lién
quan véi co cdu nhdn cua luan chuyén, chi by gid né
méi dén gﬁn co cau do tir mot gdc do khac.

Ly do “thé hé nay tré thanh nhu cudn len rdi tung” 1a
su that bai ctia n6 dé hiéu va quan tri¢t Iy duyén khoi. Sy
khong quén tri¢t Iy duyén khéi 1a mot khia canh cua vo
minh, va vo minh (nhu dinh 1y gdm mudi hai chi phan
thong thuong cho théy) 1a duyén nén tang nhat cho luin
chuyen Do vay yeu t6 cin ban chiu trach nhiém cho sy
chuyén dong tiép tuc cta 1y duyén khoi 1a sy khong quan
triét ban than 1y duyén khéi. Hodc, phat biéu van dé theo
cach khac, nhiing gi bugc troi chung sanh vao luan
chuyen 1a thiéu tué quan vé cai tién trinh trg duyén ma
khién cho chung sanh bi bugc troi.

V06 minh 1a mét trang thai thiéu thdn, mot su Va“ing mat
thue tri: tri vé tr thanh dé, vé duyén khoi, vé nhimng thuc
tudng cua cac phap. Nhung y, nhu ban chat, khong thé
chap nhan sy trong rong. Vi thé khi thuce tri thiéu, cai gi
khac d6i 16t tri di chuyén vao dé thé chd. Nhimg gi di
chuyén vao 1a cac kién giai (ditthi). Ching 14 nhing y
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tudng 1am lac vé ban chét cua thé gidi, sy hién hitu ca thé
va con dudng dén giai thoat. Chung trai dai tir nhitng gia
dinh don gian thiéu xem xét, dén nhitng 1y thuyét duoc
dé xuoéng, nhitng hoc thuyét va nhitng tu bién dé xay
dung cong phu nhing hé thong tin ngudng. Cac kién giai
thuong tu cho 1a ¢6 nhitng nd lyc doc 1ap, ding muc, hop
Iy trong viéc hiéu nhitng van dé t6i hau. Nhung duéi thai
dd nay chung tao ra mot s6 16n rac rdi — sy hdn loan bén
trong va xung dot bén ngoai. Trong tinh sai biét rong 16n
ciia ching, sy thiéu nhitng nén tang lanh manh cua
chiing, nhitng mau thuin bén trong va nhiing sy xung
khic hd tuong cua chung, cac kién giai co it co so dé tin
cay. Do la ly do tai sao, khi bam chat chung, * ‘thé hé nay
tr6 thanh nhu cudn len ré)i tung.” Céc kién giai 1a nhimng
su 16i tung, nhiing mdi rbi nui, va khién cho vuéng mac
khi dang tién hanh ma ngin can ching sanh vuot qua
luan hoi.

Phét biéu trude ddy cho biét ring trong tat ca sy chi
danh ma mot ngudi str dung, ddi v4i ban than nguoi d6
nhitng chi danh quan trong nhat 1a khiang dinh ¥ thirc vé
sy dong nhat chinh minh. Va lai, trong nhiéu kién giai
ma mot nguoi co thé ndm giir, nhitng kién giai ma nguoi
d6 nam giir mot cach kién tri hon hét 1a nhitng nga kién,
dbi v6i nguoi dy chung vach rd sy dong nhét do. Puc
Phét d3 cho thiy ring nim ddng sau nhirng ngi kién nay
1a mot sy dau tu cam xac hung manh. Cam xtc dén tur ai,
va khi n6 duoc du tu trong mat kién gidi dic biét nod
bién kién gidi d6 thanh mot cong cu cua thu. Do vay su
xem xét nhiing nga kién, khong hé lam cho viéc thao
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luan phan tan khéi ly duyén khoi, thuc sy tdp trung nd
chit ch& hon vao mdt chi phan dic thu trong chudi duyén
— tlrc 1a, vao thu theo céach cua “nga luan thu” (attavad’-
upadana). Trong cach nay thu ddm nhiém mot vai tro
quan trong then chdt, vi né trinh bay van dé do trong viéc
mo rong ra cac duyén noi ma vo minh va ai — nhitng luc
lwong mu quang trong ban than chiing — tiép nhan mét su
bién minh tri thirc. Chiing két hop vdi tri thirc dé tao ra
cho ban than ching mot ngd kién di dwgc hinh thanh
khai ni¢m, che chd ching vé1 mét vé hop ly tinh. Do vay,
dé téng khir vo minh va ai, mot budc so khoi thudng tre
nén can thiét: 1a 1ay di cai moc che chin cac kién giai.
Dirc Phat bat dau viée xem xét cc nga kién qua viéc
trinh bay nhiing dién t4 khac nhau vé ngi (attapafifiatti)
dugc dé xuét boi nhitng nha tu twong tu bién. Tyua dé cua
phan nay va viéc thuong dung tir “dién ta” (pafifiapeti)
lién két thao luan nay voi nhing thao ludn trude noi vé
su dién ta. Trong phan phat biéu doan két ciia muc §22
buc phat vach ra nhiing ranh giéi cho pham vi dién ta
nhu la ndm uan ngu y rang chinh vi du6i dang nhing
yéu t6 nay ma tat ca sy dién ta chinh dang dugc dién dat.
Poan kinh van vé xtc (§20) di goi ¥ rang sy dién ta
trung thuc, chic chan tir quan diém tué quan, dién ta thé
gi61 mét cach nghi€ém chinh dudi dang cac phap hoan
toan thuc, nhitng phdm chét cua ching va nhiing twong
quan ctia ching. Bay gio, trong phan dién ta vé ngi nay,
Dtc Phat s& cho thdy nhiing gi x4y ra khi nhirng diéu quy
dinh nay bi 10 di, khi tu tudng vuot qua nhitng gidi han
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cia nd va chay lung tung trong hoang dia cuia nhiing
tuong tuong do no tao ra.

Nhitng su dién ta vé nga 1a két qua nd luc caa ké pham
phu dé tim ra cach 1y giai c6 suy tu vé su hién hiru cua
minh. Céng viéc nay ké pham phu lic nao ciing tiép can
bang su tu bién vé ngd cia minh. Dua vao nhimg s¢
thich, 1y luan va kinh nghiém c4 nhan ctia minh, ké dy dé
xuong (hodc tan thanh) mét quan niém déc thu vé nga, ké
d6 thoi bung quan niém nay thanh mét 1y thuyét phét
trién sung min thuyét minh vé nhirg can nguyén, vén
ménh va tuong quan cua nd voi thé gigi. Khéng chi hai
1ong dé vach rd nhitng kién giai cho chinh minh, ké 4y c6
ging dé duogc nhirng ke khac chap nhén céc kién giai cua
minh. Do vay, dé thu phuc nhiing nguoi ung ho, ké pham
phu coéng bod nhimng dién ta chi tiét vé nga, cung cap
nhitng luan chiing ung ho 1y thuyet cua minh, va co gang
t6 ra bat tin nhiém nhitng 1y thuyét cua cac ddi thu..

Trong nhiéu kinh khic nhau Puc Phiat d3 quan sat
nhimg két qua cua tu tudng tu bién, thién khai luan day
du nhit 1a Brahmajala Sutta (Kinh Pham Vong) véi sau
muoi hai kién giai vé ngd va thé giéi. Trong kinh hién tai
buc Phat rat gon sy da dang nay thanh muoi hai kién
giai bao gém bén 1ap truong chu yéu, mdi lap truong co
thé xut hién trong ba cach thirc khac nhau. Sau khi giai
thich tat ca kién giai Pac Phat khong c¢d ging bac bo
chung véi nhitng bac bo riéng. Mot phwong phap nhu thé
khong tao ra hiéu biét x4c thuc; hon nira, nd sé& 16i kéo
ngai vao “nhitng cudc twong tranh vé kién giai” quen
thudc, nhitng vy tranh cai va tranh luan vé 1y thuyét, ngai
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khuyén khich cac dé tir tranh xa. Thay vi tom lay voi
nhimng dé xuong ly thuyet ngai lan ra dau vét viéc chap
chit cac ngi kién cho dén mot murc do nén tang hon noi
ma dau 6c sang tao tu bién bit ngudn.

N lyc cua pham phu dé hiéu su hién hitu cia minh
luén ludn hoéa thanh nhimg tu bién vé ngi bsi vi ke iy
chuyen sang viéc suy nghi co hé théng nhing tién gia
dinh hang ngay rang nga 1a chan 1y can ban vé sy hién
hiru ctia minh. Tién gia dinh nay ké ay chap nhan trudc
va hoan toan tach roi khoi tat ca su suy xét nghiém tuc;
that ra tham chi ke a iy khong nhin nhan no6 la mot tlen gia
dinh, vi 1y do rang ké 4y hiéu mot cai ngd nhu 1a ¢6 hiru
trong kinh nghiém cua minh. V& mit khai niém ké 4y cb
ging xac dinh ngd ctua minh twong quan véi tinh hudng
theo kinh nghiém va diéu nay dan dén “nhing suy tudng
vé ngd”, tré thanh van dé co ban tién tu bién cho “nhing
dién ta vé ngd” c6 hé thdng nhiéu hon. Phuong phap giai
quyét nhimg kién giai cia Pac Phat trong kinh nay 1a
truc tiép di qua tu nhing dién ta vé ngd dén nhiing suy
trong nam bén dudi. Ngai trinh bay nhimg cach lua chon
veé viéc suy tuong ngd, xem xet chung va cho thiy ring
khoéng cai nao c6 thé dung vimng dudi su khao sat ti mi.
Khi tat ca cach c6 kha ning suy tuong vé nga duogc thiy
1a thiéu sot, 1y 1& quay lai voi két luan (khong han dugc
rit ra trong ban kinh) rang khong cai nao trong nhitng su
dién ta vé nga co thé dung virng dugc.

Phén noi vé nhitng dién ta ngd chuan bi cho cach binh
luan cua Btrc Phat qua viéc biéu 16 cac kién gidi tu bién
v€ nga trong su doi lap ho tuong cua chiung (§23). Su
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giai thich ciia chu giai 1 nhitng kién giai nay co6 thé phat
sanh tor kinh nghiém thién hodc chi tir ly luan, trong
truong hop noi ma ching phat sanh tir kinh nghiém thién
chu giai coi ching (c6 1€ qua hep) nhu la bt ngudn tir
nhirng viéc hiéu sai vé “tuéng kasina,” an tuong duoc
hinh dung bén trong dé muc thién. Néu chinh tuéng dé
duoc ndm l4y 13 ngd thi ngd s& duoc tudng twong 1a sic;
néu lanh vuc d6 bi bao phu boi tudng dé, hoic nhiing
tim s& quan sat no, dugc nim ldy, ngd s& duoc tudng
tuong 14 vo sic. Néu tudng d6 khong duoc mé rong, tirc
la bi gio1 han dén mot pham vi hoat dong nho, nga sé
duoc tudng tuong 1a hiru han; néu tudng d6 dugc mad
rong trong chung muc sy hinh dung cho phép, nga s€
dugc tuong tuong la vo han. Sy hoan vi cua nhitng cép
Iwra chon nay cung cap bdn cach dién ta cha yéu vé nga.

Sau khi x4c dinh ban chét cta ngd, nha 1y thuyét ké do
suy tuong dén van ménh tuong lai cua ngé (§24), mot
van dé quan trong song con cho chinh vi iy vino co lién
quan véi sd phan trong viéc dong nhat ma vi ay da ap u.
Nhitng tu bién thudc thoi gian cd ba kha ndng, theo
nguyén tic co thé duoc két hop véi bit cur kién giai nao
trong bbn kién giai can ban.”' Hai kién giai dau tién 1a 15
rang: Poan kién (ucchedavada) cho rang nga chi ton tai

21 Cau noi “theo nguyén tic” duoc thém boi vi trong thuc té c6 mot xu
hudng chic chic ciia cac kién giai cin ban dé sin sang két hop voi mot
trong nhirng kién giai nhat thoi hon 1a véi kién giai khac. Nhu vdy mot sy
dién ta vé& ngad nhur 14 hiru han va c6 sic s& nghiéng vé cach thirc doan kién,
mot su didn ta vé ngd nhu 1a vo han va vo sic s& nghiéng vé cach thirc
thuong kién.
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trong doi song hién tai va hoan toan hay diét khi chét, va
thuong kién (sassatavada) cho rang nga tiép tuc thudng
hing trong twong lai. Loi tuyén b tht ba lam cho phirc
tap ngay ca trong Pali; cau dich dugc néu ra trong van
ban bén dudi chuyén dich n¢ that sat theo nghia den. Chu
giai 1y giai phat biéu d6 1a chi ra viéc tranh ludn giira
nguoi theo thuyét doan kién va nguoi theo thuyét thuong
kién: mdi nguoi tuyén bd ¥ dinh ctia minh dé chuyén hoa
d6i thii sang quan diém cua riéng minh. Nhung nhu ngir
canh doi hoi mot kién giai thir ba vé twong lai cua ng,
mot cach 1y giai lya chon co thé duge go1 y. Co 1€ doan
kinh vin c6 thé duoc rat ra dé dién dat kién giai rang sy
hién hitu truong ctru 13 cai gi ma ngd can phai thu nhan.
Trén kién giai nay ngd khong truong ton do ban chit,
nhung do nd lyc thich hgp ma né c6 thé dugc nang 1én tir
tinh chit phu du dén truong ctru. Tuy nhién, trong sy
vang mit cua viéc xac chimg tir nhitng ngudn khac, cach
ly giai ndy van 1a gia thuyét.

Trong ban kinh Birc Phat khong dut khoat phé binh
nhimg tu bién nay, nhung phat biéu cua ngai vé dudng
16i cho su dién ta 1a du dé chi ra noi ma nhimg nha ly
thuyét di lac 16i. Noi dung dién ta vé nhitng su khang
dinh cuia ho 12 hoan toan hop 1y, vi n6 hoan toan dén gan
nhitng gi dugc néu ra bén trong kinh nghiém: cic sic va
v sdc phap, nhirng tuéng kasina gi6i han va mé rong, su
hién hiru hién tai va su hién hitu twong lai. Sy 1am lac
nam trong viéc gan cho ndi dung nay véi mot cai ngd va
trong sy udc dinh tiép theo d6 vé sy hién hiru thuong
h?mg ctia nga hoic sy doan diét. Véi bude di d6 sy dién
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ta da di léch khoi duong 16i ding dan cua no, ddi voi
nhting gi dugc kham pha bén trong kinh nghiém da dugc
dung dé dién ta nhitng gi khong bao gid co thé duoc
kham ph4 nhung chi dugc gid dinh — mdt bién phap
khong hop ly. Tuy nhién nha ly thuyét khong thira nhan
16i cia minh. Khi vi ay mo dau v6i mot “nga kién chic
chén,” bat cr cai gi ké ay tiép can, hodc trong cac 1y ludn
hodc trong cac thién ching, s& chi di dén khang dinh
thién kién cta minh. Trong cach ndy mot gia dinh khong
dugc xem xét & mot giai doan trudc trd thanh co sé cho
mot sai 1am tham can c¢d dé & mot giai doan sau.

Mot phan ngan noi vé “nhimng sy khong dién ta vé
nga” (§25-26) duoc bao gdm dé so sanh nhitng nha 1y
thuyét tu bién v6i nhitng ngudi tin theo 161 day cua Pic
Phét, ma trén can ban nhiing so chu:ng, s¢ hoc, hoac s&
hanh cua cac nguoi do ché ngu viéc dé xuat nhiing dién
ta vé ngd. Chia khéa mé ra cho phan nay 1a mot cau tir
chu giai: “Ho biét ré“mg to tuong cua kasina chi la mot tg
tudng va cac vo sdc uan chi 1a cac vo sic uan.” Tac 13, ho
duy tri tot nhitng dién ta ctia ho trong pham vi c¢6 thé dién
ta dugc. Ho khong vuot qua nhimg gi6i han bang viéc
géan cho nhiing thuc phdp mét y nghia khong thuc, nhu
nga tinh, sy hién hitu truong tdn, hodc su doan diét. Néu
dién ta nhirng thién chung, ho dién ta chung dudi dang
nhitng gi duoc tim thiy boi ¥ thie truc tiép: sy tdp hop
ctia cac phap do duyén sinh tit ca déu la vo thuong, kho
va vO nga.
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NHUNG SUY TUONG VE NGA

Nhitng dién ta vé ngd phat sanh bai vi, trong nhiing
khoang khic phi 1y thuyét, nha Iy thuyét thuc hién nhitng
suy tuéng vé ngd (attasamanupassana). Ca hai nhiing
dién ta va nhiing suy tuong déu la nhiing kién giai,
nhung nhiing suy tuéng s¢ hitu mét giai doan so khaoi
hon trén quy md chu quan. Nhitng dién ta vé& ngid bao
ham mot muc do tu duy cao. Ching dung Ién 1y thuyét
vé nga, tu bi¢n vé van ménh, dua ra nhitng 1ap luan va
bang ching thuan 1y. Nhimg suy tuéng vé ngd khong
phai hoan toan khong c6 tu duy, nhung sy tu duy ma len
vao chiing thiéu sy chu dao va tinh té cua nhiing dlen ta.
Chtrc ning cin ban ctia chiing 1a cing ¢b ¥ tudng vé ngi
qua su lién hé noé véi ndi dung dac bi¢t cua kinh
nghiém.Vi ly do nay nhiing suy tuong phd bién nhiéu
hon nhitng dién ta. Mot it ngudi c6 gang thyc hién nhing
kién giai c6 hé thong Ve ngd, nhung hau nhu moi ngudi —
thuong nhan hodc triét gia — 4p 0 ¥ niém nao do vé
nhiing gi han ta & bén dudi nhitng tén va hinh thé cua
minh. Y niém d6 1a sy suy tudng vé ngi cta hin ta.

Van dé tim thiy sy dong nhat nao do vé ng phat sanh
bdi vi pham phu lién tuc tudng twong kinh nghiém cua
minh véi ¥ tudng “Toi 1a.” Y tudng nay — duoc goi la sy
ki€u man (mana), duc (chanda), va tuy mién (anusaya),
nhung khong phai 13 mot kién giai (hdy xem
S.XXII.89/iii. 130) — nay sinh tu dong trong tam cua vi
ay do can ban vé minh. Pham phu chap nhan ¥ tudng “toi
1a” khi chi ra nhitng gi n6 duong nhu chi ra, mét cai nga.
“Nga” 1a y niém vé mot “cai t6i” that sy ton tai, mot “cai



74 Kinh Bgi Duyén

6i” khong phai chi 1a sy chi danh quy chiéu ma con la
mdt trung tdm bén bi ciia sy dong nhat cd nhan. Pham
phu 6m liy ¥ tudng vé ngd nay nhu mot su tin chic 16n
lao; tuy nhién, déng thoi n6d van cho ké 4y mot an ngit.
Ngi 1a sy dong nhét cua ké Ay, nhitng gi ké 4y that sy
hién thé nam & cdt 16i cta sy hién hitu cua minh, tuy
nhién n6 khong bao gid boc 16 sy ddng nhat riéng cua no,
tr do va cong khai, v6i ¥ thuc truc tiép. Su dong nhit cia
nd ludn luodn 1a cai gi phai dugce hinh dung ra, khong phai
1a cai gi nd biéu 10 1d rang. Tuy nhién, vi pham phu tim
thdy ¥ tudng vé ngid c6 co s virng chic, ké 4y cam thiy
n6 phai c6 sy dong nhat nao d6, va do vay (hoan toan
khong c6 ¥ thirc rang minh dang lam thé) ké Ay tiép tuc
cho n6 mot sy déng nhat.

Pé cung cip nd véi mot sy dong nhat ké Ay phai sir
dung vat liéu c¢6 sin cho minh dé suy tudng, va do 1a nam
uan. Do vay tit ca suy tuong vé ngi duoc dé xudng cd
lién quan dén cac uan: “Nay chu _ty khuu, nhig sa mén
va ba la mén dang suy tuong vé ngi, ho suy tudng no
trong nhiéu cach khac nhau, tat ca suy tudng vé nim uan
hodc mét trong nim uan (S.XXI1.47/iii.46). Vi nim uan
tao ra tu than (sakkaya), nga kién ton tai lién quan dén
cac uan duoc goi 1a “than kién” (sakkayaditthi). Than
kién c6 thé khoac 1dy hai muoi hinh thirc, c6 duge boi
viée tudng twong ngd theo bén cach twong quan voi mdi
uan. “Noi ddy, nay ty khuu, mot pham phu thiéu hoc hoi,
khong c6 quan tdm dén cac bac thanh ...suy tudng sic
nhu 14 ngd, hodc ngd nhu 13 c6 sic, hodc sic nhu 1a ¢
trong ngd, hodc ngd nhu 1a & trong sic. Ké dy suy tudng
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tho ...tuong... cac hanh... thic nhu la nga, hodc nga nhu
la c6 thirc, hodc thirc nhu 1a ¢ trong nga, hoac nga nhu la
& trong thirc. Do vdy, nay ty khwu, c6 than kién”
(S.XXX.82/1ii.102).

Véi than kién cai “toi 1a” bat dinh tiép nhan mot su
déng nhét xac dinh. N6 duoc chuyén thanh sy chi danh
“cai nay la t61,” noi ma “cai nay” trinh bay ndi dung ma
cac uan cung cip cho viéc dong hoa “cai toi” tréng rong
vé phuong dién khai niém**. Mot khi cai “t6i” duoc dinh
0 trong tu tudng, su tu bi€n nhan trach nhiém dung 1é€n
nhing kién giai dic biét hon vé qua kht va tuong lai cua
n6 va nhitng vin dé quan tdm séng con khac. Do vay tat
ca hanh trinh tu bién vé ban chit va van ménh cua nga
bit dau v6i khuynh hudng cb hitu tuéng tuong tu than
nhu 14 ngd. Néu nhimng kién giai tu bién duoc xem nhu 1a
nhitng gut ddy ma budc pham phu vao luin chuyén thi
than kién c6 thé duoc coi 1a soi day.

Nay chu ty khuu, ludn hoi nay khong c6 khai dau c6
thé hieu dugc. Khong c6 diém dau tién dugc nhan bict

2 Néu nhiing 101 trude cua Dirc Phat vé duong 16i cho su dién ta dugc
thdy nhu 1a sy du kién trudc cach dién giai “nhimg dién ta vé nga” cua
ngai, c6 1& s& khong di qua xa dé thiy nhirng 10i vé duong 16i cho sy chi
danh nhu 1a lién hé theo mot cach twong dong véi “nhitng suy tudng vé
ngd.” Nhiing chi danh s€ 1a nhling ¥ nghi “cai nay la t6i” va “cai nay la
nga cua t61” ma hoan thanh nhitng suy tuong nay. Thuat ngit ¢ gilta “ngon
ngit” lac d6 c6 thé duge néu ra dé biéu thi sy dién dat ngdn tir bén ngoai
ctia nhitng su chi danh 1an nhitng sy dién ti, ma trong ban than chiing
khong can dién dat nhu thé. Tuy nhién, nhitng sy lién hé hd tuong nay la
do udc doan.
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ctia chiing sanh phiéu bat d6 ddy (trong luan hdi), bi tro
ngai bdi vo minh va bi rang budc boi ai. Y nhu con cho,
bi budc béi mdt day xich va cft vao mot cai coc hodc tru
chic chin, tiép tuc chay va xoay quanh céi coc hodc tru
do6, cling vay, nay chu ty khuu, pham phu thiéu hoc hoi,
khong c6 quan tdm dén cac bic thanh ... suy tudng sic
nhu 12 ngd ...hodc ngd nhu 13 & trong thirc. Ké 4y tiép tuc
chay va xoay quanh sic d6, tho d6, twong do, cac hanh
do, thirc do. Trong khi chay va xoay quanh nhu vay, ké
fiy khong thoat khoi sic, tho, tudng, cac hanh va thuc; ké
ay khong thoat khoi sinh, 130 va tir, sau, bi, khd, wu va
ndo, ta tuyén bd, ké ay khong thoat khoi kho.
(S.XXII1.99/1ii.150).

Trong Mahanidana Sutta, Dtic Phat khong khao sat
dong loat than kién trong tit ca hai muoi hinh thirc cia
n6. Thay vi thé ngai chon mot uan, tho uan lam dai dién
cho ca nhom va ké dé xem xét ba cach lua chon ma né co
thé dugc 1am mot co sé cho su tudng tuong ngd. Ké ma
thira nhan mot nga hoac coi tho 1a nga, hoac nga 1a hoan
toan khong c6 tho, hodc nga 1a khac biét véi tho nhung
phu thudc tho (§27). Theo chu gia, diéu thir hai 1a klen
giai cho rang ngd la sac, diéu thu ba la kién g1a1 cho rang
ngi 1a mot sy két hop cia ba danh udn kia. > Piéu nay

# Khi thyc hién viéc néu rd nay, chi giai cho rang mdi quan niém vé
ngd tinh ngu y mot sy dong hoa tich cuc vé ngd véi uan nay hodc uan no
trong cac uan. Tuy nhién, néu nhiing lya chon dugc Birc Phat trinh bay co
¥ dinh phan anh nhitng mé hinh tu tuéng thong thuong, sy khing dinh vé
nhiing xac dinh nhu thé co thé di qua xa. Trong tu tudng thong thuong (va
ngay ca trong sy suy tu) ngd co thé dugc cho mét sy dong nhét chi qua
viée duge dat trong mbi quan hé véi cac uan khong c6 can thiét phai duoc
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go1 y nhimg lién két nao do6 voi nhirng dién ta da phat
trién vé nga:  nhimg suy tuong thir nhat va thi ba dan dén
su dién ta vé nga nhu la vo sac, diéu tht hai dan dén sy
dién ta vé ngd nhu 1 “co sic.”

Vi ba cach dé& xudng nay la thiu ddo, khi Pic Phat
cho thay chung déu khong thé dwgc chap nhan thi nga
kién bi bo lai khong co chd dimg. Tuy nhién, can phai
néu ra rang Ptc Phat khong bac bo ba kién giai voi
nhimg cach luén ching doc lap. Ngai dung phuong phap
quy v€ phan chung (reductio ad absurdum). Bit dau voi
nhiing tién dé riéng cua nha ly thuyét, ngai cho thiy rang
néu nhirng ngu y ve€ 1ap truong cua ké do duoc giai thich
rd rang, no dan dén nhitng két qua 1a chinh ké iy s&
khong mudn chap nhan. Do vay sy ching thyc cua Duc
Phat 1am suy yéu dan mdi kién giai tir bén trong chinh
no; hodc dung hon, né cho thdy rang mdi kién giai da bi
suy yéu dan tlr bén trong chinh n6é do nhitng mau thuin
ngdm ngam bén trong cua riéng no.

Ptrc Phat xem xét trudce tién cai kién giai cho rang tho
1a nga (§28-29). Nha ly thuyét khang dinh kién giai nay
dugc yéu cau phat biéu loai tho nao ké Ay nghi 1a ngi: lac
tho, khd tho hodc bat lac bat khd tho. ** Ba loai tho nay la
riéng biét va loai trir nhau. Chi mdt loai co thé duoc kinh

xem la ngang nhau v6i chung mét cach riéng 1€ hodc tap hop. Dlem ot
yeu 1a thé nay: bat cir ¢d ging nao dé dong hoa ngd phai quy no vé cac
uén, va diéu nay chuin bi cho viéc danh d6 sy dong hoa, nhu ching ta s&
thiy.

 Hay so sanh. Quan niém Ao nghia thu vé c4i ng thun hy (Ananda).
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nghiém mot lan. Nhu vay khi mdt loai tho da phat sanh,
hai loai kia nhat thiét phai vang mat. Viéc goi su chi y
dén su sai bi€t nay trong tho dd giang mot don vao y
niém vé ngd. N6 vach tran tho nhu sy t1ep ndi cla nhimg
trang thai riéng biét thiéu sy dong nhat bén ving can
thiét cho nga tinh.

Néu tho 1a nga thi bét ctr thudc tinh nao thudc vé tho
cling thudc vé ngd va bat cir cai gi xdy ra cho tho ciing
xdy ra cho nga. Vi tho 1a v6 thuong, hiru vi va do duyén
sinh, va phai chju su huy diét, nguoi ta s& hiéu rang diéu
twong tu thich hop véi ngd. Pay la mot két luan ma nha
ly thuyet khong thé chap nhén, vi né6 mau thuan véi quan
niém veé ngd cua vi ay nhu la thuong, vo vi, doc lap va
bat diét; tuy nhién luan diém ban dau cua ké 4 ay bét budc
ké ay phai nhan n6. Hon nita, tat ca tho diét tan va bién
hoai, vi thé néu nguoi ta déng hoa mot tho dac biét nhu
1a ngd, voi sy diét tan cia tho d6 ngudi ta s& phai khing
dinh ring ngd d6 da bién hoai — doi voi nha 1y thuyét mot
tinh hudng khong thé chap nhan dugc, vi né s& dé vi ay ¢
bén ngoai cai ngd ma vi 4y dang tim kiém dé thiét lap no.

Nha ly thuyét c6 thé ¢ gang phuc héi lap truong cua
minh bang viéc tir chdi budc chat cai ngéd vao mét tho dac
biét. Bé thay thé cho viéc vi 4y coi tho noéi chung nhur 1a
ngi. Nhung lap truong nay dan dén nhing trd ngai cia
riéng nd. Ngi s& van 1a vo thuong, vi véi su tan vd cua
mdi tho ngd s& chiu sy diét vong. Vi nhiing pham chat
clia ngd tinh phai gin bé voi tit ca tho, ba tho loai trir
nhau s€ phai chia s¢ sy thuong tai dugce gan cho ngé. Do
vay tat ca tho vi Iy do nao d6 sé ton tai O tat ca thoi gian
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va nga s€ 1a mot tap hop cua nhitng tho khac nhau, mot
két luan khong thé chép nhan. Hon nira, vi tho dugc quan
sat khong nging sinh va diét, ngd s& dugc quan sat gidng
nhu thé, trong sy mau thudn truc tiép véi tién dé khong
dugc phat biéu rang nga tinh can thiét loai ra sy sinh va
diét.”> Do vy, khi ngé s& hoa ra la “v6 thuong, mot hdn
hop cua lac va khd, va phu thudc sinh va diét, thi kién
giai cho rang tho 14 nga khong thé chap nhan duoc.

Kién giai thir hai khang dinh ngi 1a hoan toan khong
c6 kinh nghiém cua sy cam tho, chu giai nhan dién nhu la
kién giai cho rang nga chi la sdc. Duc Phit bac bo klen
giai vé mot cai ngd hoan toan vo tri glac trén co so rang
mot cai ngd nhu thé tham chi khong thé tuéng tuong ¥
tudng “To61 1a” (§30). Luédn cur dua vao su gia dinh trudc
ctia nha 1y thuyét (lai chua duoc phét biéu) cho rang ngi
tinh doi hoi phai c6 mirc d6 nao do cua tu y thirc. Sy gan
cho ngi tinh véi cai gi ma khong thé khang dinh sy ton
tai cua chinh né nhu mdét cai nga lam that bai chinh muc
dich cua viéc tuyén bb ngi tinh. Su dya vao y tuong “T61
13” vé tho ¢ 4n ¥ goi lai phan vé xuc (§20). Tho la phan
ctia danh than, va khong c6 nhirng yéu té ciia danh than
th1 chi danh xuc (trong truong hop nay, su chi danh “T61

a”) khong thé xdy ra trong sac than. Mot sac than khong

* Luan chimg dugc phat biéu ddy di hon trong Chachakka Sutta: “Néu
bat ctr ai phai noi, “Tho 1a nga,” diéu d6 khong thé bién minh duoc. Vi sy
sanh va diét cua tho duoc nhan biét. Vi sy sanh va diét cua nd dugce nhin
biét, két qua s& 1a: ‘Nga clia toi sanh va diét.” Do vy khong thé bién minh
dé noi “Tho 1a ngd.” Do vay tho 12 vo ngd” (M.148/iii.283).
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c¢6 tho khong khang dinh ngd va nhu vay khong thé 1a
nga; nod van chi 1a mot khéi vat chat.

Kién giai thir ba c6 ging tranh nhiing 13i cta hai 1ap
truong trude qua viée khién cho ngi 1a chu thé cua viée
cam tho (§31). Vi trén kién giai nay ngd van khac biét
v6i tho, su vo thudng cua tho khong can lam suy yeu dan
su thudong hing cia ngd. Vi ngi trai qua céac tho, diéu phi
1y ctia modt cai ngd hoan toan vo tri giac bi 1an tranh. Lap
truong nay thuc ra thanh 1ap mot nhi nguyén luan vé ngi
va cac cin tim sinh 1y nhu 13 nhitng phan phu thudc cua
n6. Ngi khong thé bi bién dbi thanh nhimg phan phu
thudc va do vay khong chia sé nhitng sy bién thién cia
chung; nhung nd du phan két hop véi ching va qua
chung kinh nghiém thé giéi. Co 1& su twong dwong sat
lich str nhét véi kién giai nay 14 triét hoc Sankhya véi nhi
nguyén ludn cta né vé purusha, ngd nhu 13 chimg nhén
bét bién cua trang thai ty nhién va prakriti, chinh trang
thai tu nhién, 1anh vic tAm sinh 1y hing thay dbi.

Mic du thoat tién nhiéu htra hen hon hai lap truong
kia, 1ap truong nay hoa ra la thiéu s0t. Nén tang cho y
niém vé ngi tinh 13 mot kha ning cb hitu cho viée tu
khang dinh; nhu 13 chu thé tu tri cta kinh nghiém, nga s&
c6 thé khang dinh sy hién hiru ctia chinh né va su dong
nhit cho ban than n6é khong can thiét phai c6 nhirng ddi
trong quy chiéu bén ngoai. Tuy nhién, nha 1y thuyét bi
budc thtra nhén, véi sy diét cua tho, trong su Véng mat
hoan toan cua tho, ¥ tudong “Toi 13 cai nay” khong thé
duoc tudng trong. Cai ngd gia chi co thé dong hoa chinh
n6 nhu 1a “cii nay,” chang han “Téi 1a nguoi kinh
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nghiém tho,” qua sy quy chiéu voi nhitng phan phy thudce
tam sinh 1y cua no. Néu nhiing cai nay bi x6a bo thi tat ca
diém quy chiéu vé ngi dé tudng tuong sy dong nhét cia
n6 bi x6a bo va lac d6 né tré thanh mot sb khong thudc
khai niém. Hon nita, phat biéu trudc nén dugc nhic lai:
khong c6 danh-sic cung véi thire khong c6 duong 16i cho
su chi danh. Khi nhirng d6i twong quy chiéu bi thu hoi thi
su chi danh “Tai 13 cai ndy” tan bién.

That vo ich dé cb bac bo cau hoi khong mong cau tra
161 cua Dirc Phat cho la khong thich hop trén co so rang
ménh dé vé tho diét “tuyét d6i va hoan toan” 1a thuan tay
gia thuyét va tho c6 thé tiép tuc mai mai. Vi thyc ra tho
c6 bao gio diét mot cach tuyét d6i hay khong 1a khong
quan trong. Cau hoi giai quyét dut diém rang cai ngd gia
dinh, khong thé c6 kha ning dong héa chinh né ma
khong c6 sy quy chiéu véi nhimg phan phuy thudc cta né,
tr& thanh hoan toan tuy thudc vao chung dbi véi su dong
nhét cta nd — mot tién khéng dinh ky la vé mot cai nga tu
tri dé day dua vao. Va lai, vi nhitng phén phu thuoc ma
no6 tiy thudc vao cho su ddng nhét cta nd 1a vo thudng
va hitu vi, nd trd nén khong thé duy tri sy thudong hing
va vo vi cua nga. Nhung mét céi ngd vo thuong va hiru vi
khong phai la cai ngd gi ca, nhung chi 1a mét sy méu
thuan trong nhirng ngoén tur. Do vay mot l4n nira, bt dau
voi nhimng tién dé khong duoc phat biéu cua nha ly
thuyét, su khang dinh v€ ngd hoa ra la khong_ thé chip
nhan duge. Vi tit ca ba lap truong 1a mau thuan noi tai
tuy bao quat tit ca kién gidi ¢co thé co vé ngd, 16t thoat
duy nhat tir tinh trang bé tic 12 bac boé hoan toan y niém
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ngd tinh. Khong hé 1a mot hanh dong tuyét vong 6 cubi
16i di mu mo, su tir bo tat ca quan niém vé ngd nay tro
thanh mot budc di xuyén qua giai thoat mon.

Do vay Dirc Phat di qua tir viéc phoi bay nhitng thiéu
sot trong nhitng suy tuéng vé ngd dé dién ta 1am thé nao
mot ty khuu tir bo tit ca nhitng suy tudng nay va chimg
qua vi a la han (§32). Chu giai noi rang vi ty khuu 1a
nguoi hanh thién vé cac niém x (satlpatthana) Vi tho
duge dung dé dién giai nhiing kién giai duy tri luén
chuyén, chung ta c6 thé cho rang vi ty khuu d6 c¢b ging
phat trién tué quan qua sy thuc hanh quan tho (vedana-
nupassand). Vi dy nhan biét su sinh va diét cta tho, thiy
tat ca tho nhu bj in dau ba tuéng vo thudong khod va vo
nga, va vi thé ‘ngan chan sy tuong tuong ngd lién quan
den tho. Chuyén sang quan phap (dhammanupassana), vi
ay mo rong tu¢ quan cua minh vao ba tuéng tir tho den
tt ca nim uan. Bat ctr cai gi vi ay quan sat tu trong s6
nim uan, vi ay suy niém: “Cai nay khong phai cua toi,
cai nay khong phai 1a t01, cai nay khong phai nga cua

” Khi tu¢ quan cua vi iy di dén thuan thuc vi ay doan
tru’ thil va chtng niét ban ngay hién tai.

Mot ty khuu nhu thé, dd an trd trong qua vi a la han,
khong khang dinh kién giai nao trong bon kién giai tiéu
chuén vé tinh trang mot Nhu Lai sau khi chét. Mot Nhu
Lai ¢ day 1a mot con ngudi da hoan hao, mot bac da dat
dén muc tiéu cu01 cung. Trong nhiing gi6i triét hoc vao
thoi Pac Phat, tat ca nha tu tudng hién hanh dugc mong
doi dinh nghia diéu kién cta bac Nhu Lai sau khi chét, va
nhirng 161 tuyén bd nay phai dugc dit vao ding chd b tir
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tién dé. Nhung Puc Phat tir chéi tan thanh bat ctr phan
nao trong bon lap trudng ndy. Ly do khong nhiing ngai
chi coi chung nhu nhiing tu bién vién vong ma con
khong din dén viée soi sang tinh than.

Pay 13 phan vé nguyén nhéan, phan duoc biét rd nhat,
nhung n6 khong phai la toan thé tinh tiét. Trong viée béc
b6 bdn kién giai Dirc Phat day, vé mdi kién giai, rang “
khong thich hop,” va phat biéu nay ngu y rang co mot su
suy niém triét Iy dang sau sy im ling cua ngai, khong
phai chi 1a mot phat biéu thyc tién. Ly do nén tang nhat
Dtc Phit bac bo toan thé bo tir tién dé 1a tat ca bon lap
truong chia sé mot 16i chung: gia thuyét cho rang mot
Nhu Lai ton tai nhu 1a mot ngd. Do vay nhiing cach dé
xudng cta ho xoay vé huéng nhitng cuc doan tu bién.
Kién gidi cho rang mot Nhu Lai ton tai sau khi chét 1a
chu thuyét thuong kién; kién giai cho rang Nhu Lai
khong tdn tai sau khi chét 1a chu thuyét doan kién; dic
biét, l4p trudong thir ba va thi tu 1a thuyét hd 16n va
thuyét bat kha tri dat nén trén su gia dinh quen thudc.
Dm voi Bac da giac ngg, da thdy su sinh va diét ciia nim
uan, tat ca quan niém vé ngi, nhitng quan niém vé “cta
t61,” va nhimg man tiy mién da dugc tir bo. Do vay, voi
su bung gbc tat ca tuong tuong, vi ay tham chi khong
thdy mot Nhu Lai tur ton tai dé roi chét, chic chac la
khong duoc truong tdn hodc bi doan diét sau khi chét. %

% Hay xem M 72, S. XLIV. 7, 8.
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Cung ly do cho sy duy tri mét “sy im ldng cua béac
thanh” 4p dung cho vi ty khuu a la han duoc dién ta trong
ban kinh. Nhung ¢ déy ly do dugc phat biéu gian tiép
hon: rang vi ay da biét truc tlep ‘mutc do cua su chi danh
va muc do cua duong 16i cho su chi danh,” v.v... Can ctt
vao cudc thao luan trudc, y nghia cua doan kinh van nay
s& 12 6 rang. Vi ty khuu da giai thoat hiéu rd sy khac biét
gitta nhirng thuat ngr quy chiéu — nhfrng su chi danh,
ngoén nglt va nhig su dién ta — va “nhiing dudng 161
cua sy quy chleu nhirng d6i twong quy chiéu dugc bao
gdm trong nim uan. Hiéu rd su khac biét nay vi iy khong
thé bi lac 16i bai nhfrng tr nglr nhu “t6i,” “cta t6i,”
“ngd,” “con ngudi” va “chung sanh.” Vi iy khong con
coi chung nhu 1a nhung cong cu chi thi don gidn cua thuc
tai hodc gén cho chung mot y nghia sinh ra tir y thuc ngu
muoi. Vi éy biét pham vi ung dung diung dén cua chung
va dung chung ty do khi can thiét ma khéng mic ket vao
ching. Voi sy chi danh “Nhu Lai” cling nhu thé. Vi ty
khuu d6 biét rang “Nhu Lai” chi 1a mot tir quy wdc dé am
chi mét qua trinh két khdi cua cac phap vo thuong, tréng
rong, 14 kho trong nghia sau nhat. Vi iy hiéu rd rang qua
trinh nay da phat sanh tuy thudc vao cac duyén, rang cac
duyén da tao ra n6 da bi di¢t, va véi su hoai diét ciia than
qua trinh d6 s& cham dut:

“Nay hién hiru Yamaka, néu nguoi ta hoi hién hitu
nhu vdy: ‘Hién hitu Yamaka, véi sy hoai diét cua than,
sau khi chét, cai gi s& xay ra cho vi ty khuu 1a mot a la
han, mot bac da diét trir cac 1au hoac? — khi dugc hoi nhu
vay, hién hitu sé tra 101 ra sa0?”
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“Nay hién hitu, néu nguoi ta hoi toi nhu vay, toi s& tra
10i: “Céc hién hitu, sic 1a vo thuong. Cai gi vo thuong 1a
khé. Khé d6 da diét va tiéu vong rdi. Tho ... Tudng ...
cac Hanh ... Thirc 13 vo thuong. Cai gi vo thudng 1a kho.
Khé @6 da diét va tiéu vong roi” (S.XXI1.85/iii.-112).

BAC PA GIAI THOAT

Sau khi cho thay vi a la han mét cach tong quat, khong
c¢6 nhitng phan biét, trong nhitng phan cudi ctia ban kinh
(§33-36) btrc Phat gioi thi€u mot phan doan cua bac da
giai thoat thanh hai loai: vi a la han pafinavimutta, “bac
da giai thoat do tu€,” va vi a la han ubhatobhagavimutta,
“bac da giai thoat theo hai cach.” Ca hai loai dat dugc
qua vi a la han xuyén qua tué€, luoén ludn la cong cu truc
tiép cho su doan trir vo minh ma sén sang duy tri cac
phién ndo. Pdi véi ca hai ndi dung cua tu¢ do l1a tuong tu,
su hicu rd vé tir thanh dé. DOi voi cd hai sy diét trir céc
phién ndo 13 hoan toan va rét rdo nhu nhau. Nhitng gi
phan biét ca hai 1a dinh cin trong thién chi (samatha) —
muc d6 ma céc vi co duge sy thuan thuc céac thién chung
trén khia canh cta dinh (samadhi).

Mot phat biéu 16 rang trong ban kinh vé sy khac nhau
gitta hai loai dugc tim thiy trong Kitagiri Sutta
(M.70/i.47-8). Trong dé ubhatobhagavimutta dugc dién
ta nhu mot nguoi tri “sau khi téa khip véi than” (kayena
phusitva) nhiing giai thoat vo sic vang ling va vuot qua
sdc, sau khi théy vO1 tué, cac lau hodc cua vi éy bi diét
trir. Pafifavimutta khong tra “sau khi téa khip voi than”
nhitng giai thoat v6 sic; nhung sau khi thiy véi tug, ddi
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v6i vi ay cac 1au hodc cling bi diét trir. Ké tiép, dau hiéu
phan biét gilta ca hai, 1a “su téa khap than” cua nhiing
giai thoat vo sic — bdn thién chimg v6 sic va diét tho
tudng dinh. Vi a la han ubhatobhagavimutta c6 kinh
nghiém nay, vi pafiiavimutta thiéu n6.”” Chu giai coi qua
vi a la han ubhatobhagavimutta nhu la sy hoan thién
danh cho nguoi dd dugc noi dén trude 1a “khong dién ta
ngd,” qua vi a la han pafinavimutta nhu 1a sy hoan thi¢n
danh cho vi ty khuu khéng suy tuong nga. Ly do cho su
lién két nay, co kha ning, 1a doan kinh vin trude cé thé
c6 nghia 13 4m chi céc thién chimg vo sic, trong khi doan
sau khong chira dyng nhitng biéu hién cua bét ct thién
chirng nao trong chi.

Trong chinh ban kinh vi a la han pafifiavimutta dugc
dién ta dudi dang su hleu rd cua vi ay v€ céac cdi khac
nhau. Sy trinh bay gian tiép nay cho Ptrc Phat co hoi dé
phac hoa dia hinh cua samsara (luan hdi). Qua viéc giai
thich cac duyén chiu trach nhiém cho tyc sinh, ngai da
mo ta cAu tric tao tac cua luan chuyen Bay gio, qua viée
cho thiy cac cdi noi ma tyc sinh c6 thé x4y ra, ngai da v&
mot bure tranh vé dija thé vii tru caa nd. Cac ¢bi duogce chia
thanh bay thuc tra va hai x1; noi khac céc cdi duge goi
chung 1a chin hiru tinh cu.”®. Ptrc Phat d3 noi trude, luan

*7 Chu giai dinh nghia hai loai theo nhing phat biéu tir Puggalapafifiatti
(thudc Abhidhamma Pitaka). Nhitng phat biéu nay tuong tu v6i doan kinh
van tir Kitagiri Sutta ngoai trir chiing giai thich sy khac biét vé tim giai
thoat mot cach tdp hop hon 1a véi mot minh nhitng giai thoat vo sdc.
Trong viéc néu 10 loai sau dinh nghia cua ban kinh d& hiéu hon.

% Pé cung cép cho viée trinh bay theo biéu dd, hiy xem bang 2.
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chuyén chi xoay ching nao thic “c6 dugc mot chd
dung” trong danh-sic. Bay thic tri cung cap su mo rong
toan vil tru cia danh-sic noi ma thac duge chd ding do,
thiét 14p chinh n6 va di dén phat trién.”

Vi a la han pafifiavimutta dat dén giai thoat qua su
hiéu & mdi mét trong chin ¢di tir nim goc do: bang cach
cta sy sinh khai, su chdm dut, sy toai nguyén, su bét toai
nguyén, va su ly thoat n6.”® Sy sinh khéi va cham dit
ctia cac ¢di co thé duge giai thich nhu vira 1a sy sinh va
diét do duyén cua hiru trong nhiing c¢6i1 d6 vira 1a nhu sy
tao dung va sy tan v& ctia cac phap ciu thanh ching. Giai
thich truéc duoc hiéu nhu 13 cdn ban cho quan, dan dén
su lidu tri vé duyén khoi, giai thich sau din dén tué quan
dau tién vé vo thuong va ké d6 vao hai tudng khac, khd
va vO0 ngd. Sy quan vé ba khia canh con lai dua dén su
lidu tri t& thanh dé: “su toai nguyén” am chi ai, chan ly
vé ngudn gbc cua khd (tap dé), “su bat toai nguyén” 1a
chan 1y vé kho (khd dé), “su ly thoat” 1a chan 1y vé diét
cung véi dao (diét dé va dao dé). Khi mot ty khuu hiéu 6
chin ¢5i tir ndm goc do ndy, vi ay tir bo thu va dat dén
qua vi a la han nhu nguoi da giai thoat do tué. Vi vi ay
chua c¢6 dugc sy thuan thuc cac thién chung (it nhat
khong phai 1a nhitng thién chimg v sic), qua 1a rd rang

* Chu giai néu ra rang thirc ciing hién dién trong phi tuéng phi phi
tuong xu, nhung trong mot hinh thirc qua tinh té dén muc do xur d6 khong
the dugc phan loai trong s6 bay thirc tri. Trong bon ¢di v6 sic khong co
sdc phap, nhung chi c¢6 thirc va danh phap.

30 Samudaya, atthangama, assada, adinava, nissarana.
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rang vi 4y khong dat dén tué quan qua viéc quan nhiing
cdi ndy mot cach thau subt.Tri clia vi Ay 1a quy nap hon
1a tryc tiép. Do truc quan vi Ay c6 thé thiy rang cac phap
dugc bao gdm trong kinh nghiém ctia chinh minh c6 mét
su sinh khéi, sy cham dut, sy toai nguyén, sy bat toai
nguyén, va sy ly thoat. Do phuong phap quy nap vi iy
hiéu 13 rang nim khia canh ndy mo rong dén tat ca phap
khap cac cdi.

Khong c6 gi duge noi trong chinh ban kinh vé nhiing
kha ndng cua vi a la hén pafifavimutta trén khia canh
thién chi. Chu giai, thém vao, giai thich rang loai nay
gdm c6 nam chi phﬁn “hanh gid quan kh6” nguoi ching
dat qua vi a la han bang nang luc quan don doc ma khong
c6 su niang d& cua mot thién sic gidi, va nhitng hanh gia
dat dén .qua vi a la han sau khi ty minh dya vao mét trong
bdn thién sac gioi. Via la han panfiavimutta do vay chic
chin khong bi mét su chiing dat trong thién chi, tréi lai,
vi 4y 6 thé mang chi di kha xa. Tuy nhién, khong phai la
mot nguoi cd dugc tam giai thoat, vi dy khong thé tr

“sau khi téa khip nhirng phap nay voi than,” vi ay thiéu
nang luc cua dinh noi bat.

Vi a la han ubhatobhagavimutta, trai lai, dugc dién ta
that 16 rang bang cach thuan thuc tdm giai thoat. 'Nhang
giai thoat (§35) bao gdm chin thién chung lién tlep dugc
dat den bang ning luc cua dinh: t thién, bon thién ching
vo sac va diét tho tudng dinh. Tu thién khong dugc dé
cap trong s nhirng giai thoat dudi nhitng tén riéng cua
chung, nhung duoc bao gdm boi ba tir dau tién trong
nhom. Dié¢t tho tuong dinh doi hoi phai c6 khong nhiing
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dinh ma con tu¢ quan; nd chi co6 thé duoc chung dat boi
nhiing vi bat lai va a la han, nhitng vi da thuan thuc cac
thién ching vo sdc. Trén can ban cta thao luan thudc cha
giai, né c6 vé rang ddi voi mot thién chimg dé duoc xem
nhu 1a mot giai thoat qua la khong du chi vi dugc nhap
va tri; ding hon la, sau khi chimg dat, n6 phai dugc phat
trién dén mot trinh do ndi bat dén mirc né “ly thoat triét
dé” tam tir nhitng trang thai d6i nghich vai né.

Sy giai thich cua cac chi giai vé tir ngir ubhatobhaga-
vimutta nhu 13 ¥ nghia vira 13 giai thoat qua hai phan vira
la giai thoat tur hai phan. Qua sy thuan thuc céc thlen
ching vo sic loai a la han nay dugc ‘giai thoat tur sic
than, qua sy chung dat a la han dao vi ay dugc giai thoat
tir danh than. Sy giai thoat nhi phan nay cua vi a la han
ubhatobhagavimutta khong nén 1an 16n (nhu déi khi xay
ra) véi hai giai thodt — “tam giai thodt” (cetovimutta) va
“tué giai thoat” (pafifidvimutta) — dugc dé cap trong §36.
Hai loai giai thoat nay dwoc dung dé dién ta qua vi a la
han néi chung va thudc vé tit ca a la han (hdy xem
M.i/35-36); ngay ca chiing xuat hién trong doan kinh vin
dién ta mot loai a la han khong c6 dugc tam giai thoat
(A.IV.87/ii.87). “Tam giai thoat” & day biéu thi su giai
thoat tim khoi tham, xay ra qua sy phat trién dinh trudc
ctia vi a la han, “tué giai thoat” biéu thi su giai thoat khoi
vO minh, xdy ra qua sy phat trién tué cia vi ay
(A.ILiii.10/i.61). Trong cac chu giai loai trudc dugc néu
ra dé chi dinh can trong su ching qua cua vi a la han, loai
sau chi tué can.



90 Kinh Bgi Duyén

Vivi a la han ubhatobha'lgavimutta duoc dién ta nhu 1a
nguoi so dac tam giai thoat ngu:or ta co thé dua ra cau
hoi sy thanh tu’u clia vi 4y can phai di bao xa dé dang
dugc tén goi: “giai thoat theo hai cach.” Kinh Kitagiri
Sutta da trich dan 0 trén khién cho rd rang rang nhimg
giai thoat vo sdc 1a can thiét. Nhung vi iy c6 can so dic
tat ca giai thoat nay khong c6 bo sot khong? Cac vin ban
chu giai tra 101 1a khong. Chu giai noi rang “nguoi da giai
thoat theo hai cach” gém c6 nam chi phan bang cach cua
nhirg nguoi ching dat qua vi a la han sau khi xuét khoi
mot trong bdn thién ching vo sic va ngudi ching dat sau
khi xuat khoi thién diét. Su giai thich cua phu chu giai
cho rang néu ngudi s¢ dic ngay ca chi mot thién chimg
vO sdc ngudi do co thé dugc goi 1a ngudi co duoce tim
giai thoat va nhu vay dugc gidi thoat theo ca hai céach.
Nhung khong c6 gi it hon diéu d6 s& lam. Céac van ban
chu giai, danh bai mét y klen khong chinh théng rang
thlen thi tu 1a dd, nhin manh rang chi cac thién ching vo
sic mdi cho su giai thoat sic phap do c¢6 kinh nghiém
hoan toan dugc can dén dé dap ung yéu ciu cho tén goi.

Mic du that rd rang tir vin ndy ring “ngudi di giai
thoat theo hai cach” c6 thira kha ning vé nhimg cap do,
trong Mahanidana Sutta, Pirc Phat giai thich loai nay
bang cach cua cip do cao nhat. Ngai cho thiy bac di giai
thoat ¢ dinh cao ctia nhirng nang lyc cia minh nhu mot
ty khuu ma huéng sy thién xdo hoan toan trong tat ca
tam giai thoat va qua sy diét cac 1au hoac tru trong thién
qua a la han. Do nhi phan giai thoat vi ay 1a hién than
sdng dong hoan hao cua su két thuc luan chuyén. Vi vi



Ty khuu Gidac Loc dich 91

ay tién 1én theo ¥ mudn qua tit ca giai thoat dé nhap va
tra trong diét tho twong dinh, vi y c6 thé thuc chimng
trong chinh doi séng nay sy giai thoat khoi con 16¢ cia
thic va danh-sic. Va vi, véi su chirng dat qua vi a la han,
vi Ay d3 tan diét tat ca phién ndo, vi iy duoc bao dam
rfmg véi su két thae cta hitu thudc than cia vi éiy con l¢
s& khong bao gior xoay chuyén ddi voi vi 4y nira. Do viy
Puc Phat két luan “Pai kinh vé nguyén nhan” voi nhiing
tr ma vira ca ngoi vi a la han nhi phan giai thoat vé su
chung dat cua riéng vi iy vira ca ngoi vi 4y nhu mot mau
muc cho nhiing nguoi khac: “Khong co giai thoat theo ca
hai cach nao khéac cao thuong hon hodc uu viét hon giai
thoat nay.”
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PHAN THU NHAT
MAHA NIDANA SUTTA

Ly Duyén Khéi

1. Téi d3 nghe nhu vay. Mot dip no Thé Tén dang
song gitra nhitng ngudi Kuru, ¢ thi trin ctia nhitng nguoi
Kuru tén 1a Kammasadhamma. Bay gio Ton gia Ananda
dén gan Thé Ton, danh 1& ngai va ngdi sang mot bén. An
vi xong, Ton gia d4 noi véi Thé Ton:

“That ky diéu va phi thuong thay, bach The Ton, 1y
duyén khoi nay qua sau sac va c6 vé qua sau sdc biét bao,
tuy nhién di v6i ban than con nd dudng nhu hét sirc 15
rang.”

“Pumng n6i nhu thé, ndy Ananda! Piung néi nhu thé
nay Ananda! Ly duyén khoi ndy, ndy Ananda, 13 sdu sic
va ¢ vé sau sac. Boi vi khong hiéu 16 va khong quan
triét Phap nay, nay Ananda, thé hé nay da tr¢ thanh nhu
mot cudn len bi rdi tung, nhu cudn chi bi réi nui, nhu
nhiing lau sy va co tranh dugc bén lai, khong vuot qua
luan hoi véi ¢di kho, nhiing kho canh, va nhitng doa x1r
cua no.

2. “Nay Ananda, néu c6 ngudi duoc hoi: “Co phai ldo
va to do mot duyén dac thu khong?’ nguoi d6 nén noi:
‘Ping vay’. Néu c6 ngudi duge hoi: ‘Qua duyén gi co
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lao va ta?’ ngudi d6 nén nodi: ‘Véi sinh lam duyén co lao
va tir’.

“Nay Ananda, néu c6 ngudi duoc hoéi: ‘Cé phai sinh
do mdt duyén dac thu khong?’ ngudi do nén noédi: ‘Pung
vay’. Néu c6 ngudi dugc hoi: ‘Qua duyén gi c¢6 sinh?’,
ngudi do nén noi: “Vai hitu lam duyén co6 sinh’.

“Nay Ananda, néu c6 ngudi dugc hoi: ‘Cé phai hitu
do mot duyén dac thu khong?’, nguoi d6 nén noi: ‘Dling
vay’, Néu c6 nguoi dugce hoi: ‘Qua duyén gi ¢ hiru?’,
nguoi d6 nén nodi: “Vai tha lam duyén co hiru’.

“Nay Ananda, néu c6 nguoi dugc hoi: ‘Co phai thu do
mot duyén dac thu khong?’, nguoi do nén noi: ‘Pung
vay’. Néu c6 ngudi duoc hoi: ‘Qua duyén gi ¢ thu?’,
ngudi do nén nodi: *Vai ai lam duyén cé thu’.

“Nay Ananda, néu c6 nguoi duoc hoi: ‘Cé phai i do
mot duyén dac thu khong?’, nguoi do nén noi: ‘Pung
vay’. Néu c6 ngudi dugc hoi: ‘Qua duyén gi c6 4i?’,
ngudi do nén nodi: ‘Vai tho lam duyén co ai’.

“Nay Ananda, néu c6 nguoi dugc héi: ‘Co phai tho do
mot duyén dic thu khong?’, ngudi dé nén ndi: ‘Ding
vay’. Néu c6 ngudi duoc hoi: ‘Qua duyén gi ¢ tho?’,
nguoi do nén noédi: “Véi xtic lam duyén c6 tho’.

“Nay Ananda, néu c6 ngudi dugc hoi: ‘Co phai xtic do
mot duyén dic thu khong?’, ngudi dé nén nédi: ‘Ding
vay’. Néu c6 nguoi dugc hoi: ‘Qua duyén gi co xuc?’,
ngudi d6 nén néi: “‘Voi danh-sic 1am duyén cé xic’.
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Nay Ananda, néu c6 ngudi dugc hoi: ‘Cé phai danh-
sic do mot duyén dic thu khong?’, ngudi d6 nén noi:
‘Dng vay’. Néu c6 ngudi dugce hoi: ‘Qua duyén gi co
danh-sic?, ngudi d6 nén néi: ‘Véi thac lam duyén cé
danh-sac’.

Nay Ananda, néu c6 ngudi duge hoi: “Co phai thirc do
mot duyén dic thu khong?’, ngudi dé nén nédi: ‘Ding
vay’. Néu c6 ngudi dugc hoi: ‘Qua duyén gi c¢6 thuc?’,
ngudi d6 nén néi: “Voi danh-sac 1am duyén cé thire’.

3. “Do vay, nady Ananda, v6i danh-sic lam duyén co
thirc; voi thue lam duyén co danh-sic; v4i danh-sic 1am
duyén co6 xuc; voi xtc lam duyén c6 tho; voi tho lam
duyén c¢0 ai; voi ai lam duyén c6 thu; voi tha lam duyén
cO hiru; vo1 hitu lam duyén cé sinh; va véi sinh lam
duyén, 130 va tir, sdu, bi, kho, vu, va ndo hién khoi. Do 1a
su tap khoi cta toan thé kho uan nay.

LAO VA TU

4. “Co 161 rang: ‘Voi sinh 1am duyén c6 ldo va tir’.
Sinh duyén l3o va tir, ndy Ananda, can phai duoc hiéu
nhu thé nao theo cach nay. Néu tuyét dbi va hoan toan
khong c6 sinh cua bat cr loai nao & bat clr noi dau — tirc
la cta cac chu thién trong trang thai cac chu thién, cua
cac can that ba trong trang thai cac can that ba, cta cac
da xoa, cac quy than, cac loai ngudi, cac loai bdn chan,
cac sinh vat c6 canh, va cac loai bo sat, mdi loai trong
trang thai riéng ctia chiing — néu khong c6 sinh ciia bat cir
loai ching sanh nao trong bit ctr trang thai nao, lic do,
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trong sy vang mat hoan toan cua sinh, véi sy diét cia
sinh, 130 va tir s€ dugc nhan biét khong?”

“Chéc chin khong, bach Thé Tén.”

“Do d6, ndy Ananda, diy 1a nhan, nhan duyén, tap
khéi, va duyén cho 3o va tt, tuc 14, sinh.

SINH

5. “Co 1oi rang: ‘Voi htru lam duyén co sinh’. Hiu
duyén sinh, nay Ananda, can phai hiéu nhu thé nao theo
cach nay. Néu tuyét d6i va hoan toan khong co hitu cta
bét ctr loai nao ¢ bat cir noi dau — tuc la, khoéng co duc
hitu, sdc hitu, hodc vo sic hitu — lac dé, trong su ving
mat hoan toan cua htru, voi su di€t cua hiru, sinh sé€ duoc
nhan biét khong?”

“Chéc chin khong, bach Thé Tén.”

“Do d6, ndy Ananda, diy 1a nhan, nhan duyén, tip
khéi, va duyén cho sinh, tic 1a, hiru.

HUU

6. “C6 16i rang: “Voi thu 1am duyén c6 hiru’. Thu
duyén hiru, nay Ananda, can phai duoc hiéu nhu thé nao
theo cach nay. Néu tuyét d6i va hoan toan khong c6 thu
ctia bat cr loai nao & bit ctr noi dau — tirc 13, khong c6
duc thu, kién thu, gidi cAm thu hodc nga ludn thu — lac
do, trong su meg mat hoan toan thu, voi su diét cua thu,
hitu s& dugc nhan biét khong?”

“Chéc chin khong, bach Thé Tén.”
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“Do d6, ndy Ananda, diy 1a nhan, nhan duyén, tap
khéi, va duyén cho hiru, tc 1a, thu.

THU

7. “C6 101 rang: ‘Véi ai lam duyén c6 thi.” Ai duyén
thi;, nay Ananda, can phai dugc hiéu nhu thé nao theo
cach nay.” Néu tuyét dbi va hoan toan khong co i cua
bat cu loai nao & bat cr noi dau — tic 13, khong co sic i,
thinh 4i, huong &i, vi ai, xtic ai, hodc phap ai — luc do,
trong sy Véng mat hoan toan ai, voi su diét cua ai, thu sé
dugc nhan biét khong?”

“Chéc chin khong, bach Thé Tén”

“Do d6, ndy Ananda, diy 1a nhan, nhan duyén, tap
khéi, va duyén cho thu, tuc 1a, ai.

Al

8. “C6 10i rang: “Véi tho 1am duyén c6 4i’. Tho duyén
4i, nay Ananda, cin phai dugc hiéu nhu thé nao theo
cach nay. Néu tuyét ddi va hoan toan khong co6 tho cua
bt clr loai ndo & bat ct noi dau — tuc 1a, khong c6 tho
sinh tir nhan xuc, tho sinh tir nhi xuc, tho sinh tr ty xuc,
tho sinh tir thiét xuc, tho sinh tir than xuc, hoac tho sinh
tir ¥ xtc — lac d6, trong sy ving mit hoan toan tho, véi
su diét cta tho, ai sé duoc nhan biét khong?”

“Chéc chin khong, Bach Thé Ton.”

“Do d6, ndy Ananda, diy 1a nhan, nhan duyén, tap
khéi, va duyén cho ai, tuc 13, tho.
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TUY THUQOC VAO Al

9. Nhu vay, ndy Ananda, tuy thudc vao tho cé ai; tuy
thudc vao 4i c6 theo dudi; tuy thudc vao theo dubi c6 loi
16c; tuy thude vao loi 16¢ cod quyet dinh; tuy thudc vao
quyét dinh c6 duc va tham; tuy thude vao duc va tham cé
mé dim; tiy thudc vao mé didm co6 chiém hitu; tiy thude
chiém hiru c¢6 bon xén, tuy thudc vao bon xén céd bao ho;
va vi ¢6 bao ho, nhiéu phap ac bt thién sinh khoi — sy
nam lay cac thr gay goc va khi gidi, nhimg vu xung dot,
nhitng mdi bat hoa va tranh chip, nhimng 10i 18 ling ma,
vu khéng va lira dbi.

10. “C6 101 rang: “Vi c6 bao ho, nhiéu phap ac bat
thién sinh khéi — s nam ldy cac tht giy goc va khi gidi,
nhitg vu xung d6t, nhitng mdi bat hoa va tranh chip,
nhing 10i 1& ling ma, vu khdng va Ira d6i’. Tuy thudc
vao bao hd c6 nhiéu phap ac bat thién sinh khoi, nay
Ananda, can phai dugc hiéu nhu thé nao theo cach nay.
Néu tuyét d6i va hoan toan khéng c6 bao hod cua bét cir
loai ndo & bat ¢t noi dau, lac do, trong su Véng mat hoan
toan bao ho, véi su diét ctia bao ho, nhiéu phap ac bét
thién kia s€ sinh khoi khong?”

“Chéc chan khong, bach Thé Ton.”

“Do d6, ndy Ananda, diy 1a nhan, nhan duyén, tap
khoi, va duyén cho nhiu phap ac bt thién, tirc 13, bao
ho.

11. “Co loi réng: ‘Tuy thudc vao bén xén c6 bao hg’.
Nay Ananda, bon xén duyén bao hd can phai duoc hiéu
nhu thé ndo theo cach nay. Néu tuyét dbi va hoan toan
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khong c6 bon xén cua bat cir loai nao ¢ bat clr noi dau,
luc do, trong sy vang mat hoan toan bon xén, voi su diét
cua bon xén, bao hd s€ dugc nhan biét khong?

“Chéc chin khong, bach Thé Tén.”

“Do d6, ndy Ananda, diy 1a nhan, nhan duyén, tip
khéi, va duyén cho bao ho, tic 1a, bon xén.

12. “C6 161 rang: ‘Tuy thudc vao chiém hiru c6 bon
xén’. Nay Ananda, chiém hitu duyén bén xén can phai
dugc hiéu nhu thé nao theo cach nay. Néu tuyét doi va
hoan toan khong c6 chiém hitu cta bat ctr loai ndo & bat
ctr noi dau, luc do, trong su ving mit hoan toan chiém
hitu, v6i su diét cia chiém hitu, bon xén s& dugc nhan
biét khong?”

“Chéc chin khong, bach Thé Tén.”

Do d6, nay Ananda, ddy la nhin, nhan duyén, tap
khoi, va duyén cho bon xén, tic 13, chiém hiru.

13. “C6 161 rang: ‘Tuy thudc vao mé dim co chiém
hirw’. Nay Ananda, mé dam duyén chiém hiru can phai
dugc hiéu nhu thé nao theo cach nay. Néu tuyét doi va
hoan toan khong c6 mé dam cia bat cir loai nao & bét ctr
noi dau, luc do, trong su Véng mat hoan toan mé dam,
voi su diét cia mé dim, chiém hiru s& duoc nhan biét
khong?”

“Chén chin khong, bach Thé Tén.”

“Do d6, ndy Ananda, diy 1a nhan, nhan duyén, tap
khéi, va duyén cho chiém hitu, tirc 1a, mé dam.
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14. “C6 10i rang: ‘Tuy thudc vao dyc va tham cé mé
dam’. Nay Ananda, duc va tham duyén mé dam can phai
dugc hiéu nhu thé nao theo cach nay. Néu tuyét doi va
hoan toan khong c6 duc va tham cta bat ¢l loai ndo & bat
ct noi dau, luc do, trong su Véng mat hoan toan duc va
tham, vé6i su diét ctia duc va tham, mé ddm s& duogc nhan
biét khong?”

“Chéc chan khong, bach Thé Ton.”

“Do d6, ndy Ananda, diy 1a nhan, nhan duyén, tap
khéi, va duyén cho mé dam, tuc 1a, duc va tham.

15. “C6 101 rang: “Tuy thudc vao quyét dinh c6 duc va
tham’. Nay Ananda, quyét dinh duyén duc va tham can
phai duoc hiéu nhu thé nao theo cach nay. Néu tuyét dbi
va hoan toan khong c6 quyét dinh cua bat ctr loai nao &
bt cr noi dau, lac do, trong su Véng mat hoan toan quyét
dinh, véi su diét cua quyét dinh, duc va tham s& duoc
nhan biét khong?”

“Chéc chin khong, bach Thé Tén.”

“Do d6, ndy Ananda, diy 1a nhan, nhan duyén, tap
khéi, va duyén cho duc va tham, tirc 1a, quyét dinh.

16. “Co 101 rang: ‘Tuy thudc vao loi 16c ¢o quyét
dinh’. Nay Ananda, 1¢i 10c duyén quyet dinh can phai
dugc hiéu nhu thé nao theo cach nay. Néu tuyét d6i va
hoan toan khong c6 loi 10c ctuia bt ctr loai nao & bat cu
noi dau, lac do, trong su Véng mat loi 10c, véi su diét cua
loi 16c, quyét dinh s& duoc nhan biét khong?”

“Chéc chin khong, bach Thé Tén.”
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“Do d6, nay Ananda, ddy la nhan, nhan duyén, tap
khéi, va duyén cho quyét dinh, tic 1a, 1oi 19c.

17. “Co lo1 rz‘“ing: ‘Tuy thudc vao theo dudi co loi 16¢’.
Nay Ananda, theo dudi duyén loi 16c can phai dugc hiéu
nhu thé nao theo cach nay. Néu tuyét dbi va hoan toan
khong c6 theo dudi cua bat cir loai nao & bat cir noi dau,
luc do, trong sy Véng mit hoan toan theo dudi, véi su diét
cta theo dudi, loi 16¢ s& duogc nhan biét khong?”

“Chéc chéan khong, bach Thé Ton.”

“Do d6, ndy Ananda, diy 1a nhan, nhan duyén, tap
khéi, va duyén cho 191 19c, tic 1, theo dudi.

18. “C6 10i rang: “Tuy thudc vao &i c¢6 theo dudi’. Nay
Ananda, 4i duyén theo dudi can phai dugc hiéu nhu thé
nao theo cach nay. Néu tuyét d6i va hoan toan khong cé
4i cua bat cr loai nao & bat ct noi dau, lac do, trong su
meg mat hoan toan ai, v6i su diét cia 4i, theo dudi s&
dugc nhan biét khong?”

“Chéc chin khong, bach Thé Tén.”

“Do do6, ndy Ananda, day l1a nhan, nhan duyén, tap
khéi, va duyén cho theo dudi , tac 1a, ai.

Do vay, nay Ananda, hai phap nay, la moét tinh hai
phuong dién, cung nhau hoi tu trong thQ.31

3! Hai phap (dhamma) 14 hai khia canh cua 4i: ai dwoc xem 1a mot gbe
cua luan chuyén va ai dugc xem la sy quay nhic¢u tam ly.
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THO

19. “Cé 10i rang: ‘Véi xtc lam duyén co tho’. Xuc
duyén tho, nay Ananda, can phai duoc hiéu nhu thé nao
theo cach nay. Néu tuyét dbi va hoan toan khéng cé xuc
ctia bat cr loai nao & bat ctr noi dau — tie 13, khong co
nhan xuc, nhi xuc, ty xtc, thi¢t xac, than xtc, hodc y xtc
— lac do, trong su Véng mat hoan toan xuc, voi su diét
ctia x(c, tho s& duoc nhan biét khong?”

“Chéc chéan khong, bach Thé Ton.”

“Do d6, nay Ananda, diy 1a nhan, nhan duyén, tap
khéi, va duyén cho tho, tic 1a, xuc.

XUucC

20. “Cé 101 rang: ‘Voi danh-sac 1am duyén cé xuc’.
Danh sac duyén xuc, nay Ananda, can phai dugc hiéu
nhu thé nao theo cach nay.

“Néu nhimng hanh tuéng, nhing dic diém, nhing
tudng trang, nhing chi thi kia qua do c6 su dién ta cla
danh than deu vang mat, thi chi danh xtc sé dugc nhan
biét trong sac than khong?”

“Chéc chin khong, bach Thé Tén.”

“Néu nhitng hanh tudng, nhimg dic diém, nhimng
tudng trang, nhitng chi thi kia qua do co su dién ta cua
sic than déu vang mat, thi tic dong xuc s& duoc nhan biét
trong danh than khong?”

“Chéc chin khong, bach Thé Tén.”
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Néu nhitng hanh tudéng, nhitng dic diém, nhitng tudng
trang, nhing chi thi kia qua do c6 su dién ta cua danh
than va sic than déu Vang mat, thi chi danh xtc hodc tac
dong xuc s€ dugc nhan biét khong?

“Chéc chéan khong, bach Thé Ton.”

“Néu nhitng hanh tudng, nhimg dic diém, nhimng
tudng trang, nhitng bi€u hién kia qua do c6 su dién ta cua
danh-sac déu vang mat, thi xic sé dugc nhan bict khong”

“Chéc chéan khong, bach Thé Ton.”

“Do d6, ndy Ananda, diy 1a nhan, nhan duyén, tap
khé1i, va duyén cho xtc, tuc la, danh-sac.

DANH-SAC

21. “C6 101 rang: “Véi thie lam duyén c6 danh-sic’.
Thic duyén danh-sac, ndy Ananda, can phai dugc hiéu
nhu thé nao theo cach nay.

“Néu thirc khong di vao tir cung ciia ngudi me, thi
danh-sac s€ dugc hinh thanh trong tir cung khong?

“Chéc chin khong, bach Thé Tén.”

“Néu, sau khi vao tir cung, thirc bi hoai diét thi danh
sac s€ duogc sinh ra trong tinh trang hi¢n tai nay khong?

“Chéc chin khong, bach Thé Tén.”

Néu thtrc cia mot 4u nam hodc 4u nit bi huy diét, thi

danh-sic s& sinh trudng, phat trién va di dén thuan thuc
khong?

“Chéc chin khong, bach Thé Tén.”
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“Do d6, ndy Ananda, diy 1a nhan, nhan duyén, tip
khéi, va duyén cho danh-sac, tuc 14, thuc.

THUC

22. “C6 101 rang: ‘V6i danh-sic lam duyén c6 thic’.
Danh-sac duyén thuc, nay Ananda, can phai dugc hiéu
nhu thé nao theo cach nay. Néu thuc khong c6 dugc mot
cho dung trong danh-sac, thi su tap khoi cua khoé uan —
cua sinh, 130 va tu trong tuong lai — s€ dugc nhén biét
khong?”

“Chéc chin khong, bach Thé Tén.”

“Do d6, ndy Ananda, diy 1a nhan, nhan duyén, tap
khéi, va duyén cho thuec, tuc 14, danh-sac.

“Nay Ananda, cho dén mrc d6 ndy ma nguoi ta co thé
bi sinh, ld0 va tt, diét di va sinh lai, cho dén mirc do nay
ma c6 duong 16i cho su chi danh, cho dén muc d6 nay
ma c6 dudng 16i cho ngdn ngit, cho dén mirc d6 nay ma
c6 duong 16i cho sy dién ta, cho dén muc d6 nay ma co
1anh vuce cho tri tug, cho dén mirc d6 nay ma luan chuyén
xoay van dé dién ta tinh trang nay, tirc 13, khi c¢6 danh-sic
cung voéi thire.*

%% Noi day 1a theo 4n ban PTS. An ban Mién thém afifiamaffiapaccaya
pavattati, “(ma) xay ra nhu la nhitng duyén cho nhau.” Nhung céu ndi nay
duong nhu da bi doc nham tir 101 binh cua chu giai thanh chinh nguyén
ban.
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NHUNG SU DIEN TA VE NGA

Nay Ananda, theo cach nao, mot ngudi dang khi dién
ta ngd dién ta vé cai ngd d6? Pang khi dién ta ngd nhu 1a
c6 sic va hitu han, ngudi d6 dién ta vé ngd nhu vay: ‘Ngi
clia toi ¢ sic va hitu han’. Hoic dang khi dién ta nga
nhu 13 ¢ sic va 'v0 han, nguot do dién ta ngd nhu vay:
‘Ngé cua tdi co sdc va vo han’. Hoic dang khi dién ta nga
nhu 13 vo sic va htru han, nguoi do dién ta nga nhu vay:
‘Nga cua to1i voO sdc va hitu han’. Hodc dang khi dién ta
ngd nhu 14 vo sic va vo han, ngudi d6 dién ta ngd nhu
vay: ‘Nga cua t6i 14 vo sic va vo han’.

24. Trong d6, nay Ananda, ngudi dién td ngd c6 sic va
hitu han hodc dién td mot cai nga (nhu 1a chi hién hitu)
trong hién tai hodc dién ta mot cai ngd (nhu 1a hién hit)
& day trong twong lai, hodc ngudi dé suy nghi: ‘Piéu ma
khong phai la nhu vay, toi s& bién no thanh tinh trang
nhu thé”.* Nhu vay thi, that thich déng dé c6 thé ndi
rang mot kién giai chic chin (vé ngd) nhu 1a c6 sic va
hitu han lam chd dya cho nguoi nay.

“Ngudi dién ta ngd nhu 13 ¢6 sic va vo han hodc dién
ta mgt cai ngd ... (nhu trén) ... Nhu vay thi, that thich
dang dé co thé néi rang mot kién giai chic chin (vé ngi)
nhu 13 ¢6 sdc va vo han 1am chd dua cho ngudi nay.

» Atatham va pana santam tathattaya upakappessami. Cau niy, ciing
khé hiéu trong Pali, chuyén dich that sat nguyén van nhu 1a nhitng doi hoi
¢l phap s& cho phép. Nhitng cach 1y giai dugc néu ra trong phan gidi
thi€u, trang 38, va trong nhiing 161 binh cua chu giai.
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“Nguc‘ri dién ta ngd nhu 14 v sac va hitu han hodc dién
ta mot cai ngd ...(nhu trén) .... Nhu vay thi, that thich
dang dé co the n6i rang mot klen giai chic chin (vé ngi)
nhu 13 v6 sic va hitu han 1am chd dwa cho ngudi ndy.

“Nguoi dién ta ngd nhu 1a vo sic va vo han hoic dién
ta mot cai ngd ... (nhu trén) .... Nhu viy thi, that thich
dang dé co the ndi rang mot klen giai chic chin (vé ngi)
nhu 12 vo sic va vo han 1am chd dua cho nguoi nay.

“Nay Ananda, chinh la theo nhiing cach nay, mot
nguoi dang khi dién td nga dién ta vé nga d6 nhu vay.

NHUNG SU KHONG DIEN TA VE NGA

25. “Nay Ananda, theo nhitng cach nao, mot ngudi
dang khi khong dién ta ngd khong dién ta vé ngd do?
Pang khi khéng dién ta ngd nhu 14 c6 sic va hitu han,
nguoi d6 khong dién ta ngd nhu vay: ‘Ngi cua toi 13 co
sic va hitu han’. Hodc dang khi khong dién ta ngi nhu 1a
c6 sdc va vo han, ngudi d6 khong dién ta ngd nhu vay:
‘Ngi cua toi 1a ¢o sic va vo han’. Hoic dang khi khong
dién ta ngd nhu 14 vo sic va hiru han, ngudi d6 khong
dién ta ngd nhu vay: ‘Ngi cia t6i 1a v6 sic va hiru han’.
Hoic dang khi khong dién ta ngd nhu 13 vo sic va vo
han, ngudi d6 khong dién ta ngd nhu vay: ‘Nga caa toi 1a
vo sdc va vo han’.

26. “Trong d6, nay Ananda, ngudi ma khong dién ta
ngd nhu 13 c6 sic va hiru han khong dién ta mot cai nga
(nhu 14 chi hién hitu) trong hién tai, cling khong dién ta
mot cai ngd (nhu 1a hién hitu) ¢ ddy trong tuong lai,
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nguoi d6 ciing khong suy nghi: ‘diéu ma vén khong phai
nhu vay, t6i s& bién né thanh tinh trang nhu vay’.Nhu
vay thi, that thich ddng dé co thé néi rang mot kién giai
chic chin (vé ngd) nhu 13 c¢6 sic va hitu han khong lam
chd dwa cho ngudi nay.

“Nguoi ma khong din ta ngd nhu 13 c¢6 sic va vo han
khong dién ta mot cai ngd ...(nhu trén) .... Nhu vay thi,
that thich ddng dé co thé néi rang mot klen giai chic chin
(vé ngd) nhu 13 ¢6 sic va vo han khong 1am chd dua cho
nguoi nay.

“Ngudi khong dién ta ngd nhu 13 vo sic va hitu han
khong dién ta mot cai ngd ... (nhu trén) .... Nhu vay thi,
that thich dang dé co the noi rang mat klen giai chic chin
(vé ngd) nhu 1a vo sic va hitu han khong 1am chd dya
cho nguoi nay.

“Nguoi ma khong dién ta ngd nhu 13 vo sic va vo han
khong dién ta mot cai nga . ..(nhu trén) ... ... Nhu vay
thi, that thich dang dé c6 the no6i rang mot kién giai | chic

chan (vé ngd) nhu 1 v sic va vo han khong lam chd dua
cho nguoi nay.

“Nay Ananda, chinh 12 theo nhitng cich nay, mot
nguoil dang khi khong dien ta ngd, nguoi d6 khong dien
ta vé nga d6 nhu vay.

NHUNG SU SUY TUONG VE NGA
27. “Nay Ananda, theo nhimg cach nao, mot nguoi
dang khi suy tudng (cai y niém v€) ngd suy tuong cai nga
do? Mot nguoi dang khi suy tuong (cai y niém veé) nga
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hodc suy tudng tho 14 ngd, ndi rang: “Tho 1a ngi cua t6i’.
Hoac nguoi do suy tudng: ‘Tho khong phai 1a ngad cia
toi1; nga cua toi khong c6 kinh nghiém cua sy cam tho’.
Hodc nguoi do suy tudng: ‘Tho khong phai 1a ngad ctua
to1, nhung nga cua t6i khong phai khong co6 kinh nghiém
cua su cam tho. Nga cua t6i cam tho; vi nga cua to1 tuy
thudc vao su cam tho’.

28. “Trong d6, ndy Ananda, ngudi ma noi ‘Tho 1a nga
clia téi’ can phai duogc hoi: ‘Nay dao hitu, c6 ba loai tho
nay — lac tho, kho tho, va bat khd bét lac tho. Trong ba
loai tho nay, dao hitu suy tuéng loai nao la nga?’

“Nay Ananda, vao lic khi mot ngudi kinh nghiém mot
lac tho, cing thoi diém d6, ngudi nay khong kinh nghiém
mot khd tho hodc bat kho bat lac tho; vao lac do nguoi
nay chi kinh nghiém mot lac thg. Vao luc khi mét nguoi
kinh nghiém mét kho tho, cung thoi diém dé, ngudi nay
khong kinh nghiém mot lac tho hodc mot bat kho bat lac
tho; vao lic d6 ngudi nay chi kinh nghiém méot khd tho.
Vao liic khi mot ngudi kinh nghiém mot bat kho bat lac
tho, cung thoi diém d6, nguoi nay khong kinh nghiém
mot lac tho hodc mot khd tho; vao lic do nguoi nay chi
kinh nghiém bat kho bat lac tho.

29.”Nay Ananda, lac tho la vo thuong, hiru vi, do
duyén sinh, phai chiu su hu hoai, suy tan, bién diét, huy
diét. Kho tho va bat kho bt lac tho ciing 1a v6 thuong,
hitu vi, do duyén sinh, phai chiu sy hu hoai, suy tan, bién
di¢t, huy diét.
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Khi kinh nghiém mdt lac tho, néu ngudi ndy suy nghi:
‘Céi nay la nga cua t61’, luc do6 véi su diét vong cua lac
tho d6 ngudi nay suy nghi: ‘Ngi cua t6i dd bién mét roi’.
Khi kinh nghiém mét kho tho, néu ngudi nay suy nghi:
‘Cai nay la ngé cua to1’, lac d6 voi su di€t vong cua kho
tho d6 nguoi nay suy nghi ‘Ngé cua to1 da blen mat roi’.
Khi kinh nghiém mot bat kho bét lac tho, néu nguoi nay
suy nghi: ‘Céi nay l1a nga cua t61’, luc d6 vdi sy di¢t vong
ctia bat kho bat lac tho d6 nguoi nay suy nghi: ‘Ngi cua
toi da bién mét rdi’.

“Do vay nguodi nao noéi ‘tho la nga cua té1’, nguoi do
suy tuong ngd nhu diéu gi ma, tham chi ngay hién tai, 13
vo thuong, su pha tron cua lac va khd, va phai chiu su
sinh va diét. Do d6, ndy Ananda, vi y nghia nay khi suy
tuong: “Tho 14 ngi ctia t6i’ 1a khong thé chap nhan duoc.

30. “Nay Ananda, nguoi nao noi ‘Tho khong phai la
nga cua toi; ngad cua téi khong co kinh nghi€ém cia sy
cam tho’ — ngudi dé can phai dugc hdi —Nay dao hiru,
noi ma khong cé gi ca dé dugc cam tho, thi y tudng ‘toi
12>* ¢6 thé xay ra & d6 khong?”

“Chéc chin khong, bach Thé Tén.”

“Do d6, nay Ananda, khi suy tuéng: ‘Tho khong phai
la ngd cua toi; nga cua to61i khong c6 kinh nghiém cua su
cam tho; vi y nghia nay khi suy tudng: ‘Tho khong phai

** An ban Mién doc 1a ayam aham asmi, “T6i 1a cai nay.” Asmi cua an
ban PTS, “T6i 187, dugc chu gidi xac nhan. Ca hai an ban c6 ayam aham
asmi khi doc sang phan tiép theo.
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la ngd cua toi; ngad cua toi khong c6 kinh nghiém cua su
cam tho’ 1a khong thé chap nhan dugc’.

31. Nay Ananda, nguoi nao néi: ‘Tho khong phai nga
cua to1; nhung nga cua toi khong phai khong co kinh
nghiém cua sy cam tho. Nga cua tdi cam tho; vi nga cia
toi tuy thudc vao su cam tho’ — nguoi do can phai duogc
hoi: ‘Nay dao hiru, néu tho bi diét tuyét ddi va hoan toan
khong c6 du sét, luc do, trong su Véng mat hoan toan tho,
voi su diét cua tho, thi (cai y tuong) “T6i 1a cai nay” co
thé xay ra ¢ d6 khong?”

“Chéc chin khong, bach Thé Tén.”

“Do d6, nay Ananda, khi suy tuéng: ‘Tho khong phai
nga cua toi; nhung nga cua to61 khong phai khong cé kinh
nghi¢m cua sy cam tho. Nga cua t6i cam tho; vi nga cua
t6i tiy thudc vao sy cam tho’ 1a khong thé chap nhan
dugc’.

32. “Nay Ananda, khi mot ty khuu khong suy tudng
tho nhu 1a nga, va khong suy tudng nga nhu la khong co
kinh nghi€ém cua sy cam tho, va khong suy tuong: ‘Nga
cua toi cam tho; vi ngd cua 61 tuy thugc vao sy cam tho’

— lac do, khi khong c¢6 nhing suy tuong nhu thé, vi dy
khong chap tha vao bét cu diéu gi ¢ doi. Khong chép thu,
vi @y khong xao dong. Khong xao dong, vi ay tu minh
chung niét ban. Vi iy biét 1d: ‘Sinh da diét, doi sdng
pham hanh di dwogc an trg, nhitng gi can phai duoc 1am
da dugc lam, khong c6 trd lai tinh trang nay nira’.

“Nay Ananda, néu bat ctr ai phai néi vé mot ty khuu
cO tam da giai thoat nhu vady rang vi &y nam gitt kién giai
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‘mOt Nhu Lai ton tai sau khi chét’- diéu do sé khong
thich dang; hodc vi dy nam gitr kién giai ‘mot Nhu Lai
khong ton tai sau khi chét’ — diéu d6 s& khong thich
dang; hodc vi ay nam gitr kién giai ‘mot Nhu Lai vira ton
tai vira khong ton tai sau khi chét’- didu d6 sé khong
thich dang; hodc vi 4y nim giir kién giai ‘mo6t Nhu Lai
khong ton tai ciing khong phai khong ton tai sau khi
chét’- diéu do6 s& khong thich dang. Vi 1y do gi? Béi vi vi
ty khuu d6 dugc giai thoat boi tryc tri nhu thé nay: mirc
dd chi danh va mtrc d§ cua duong 16i cho chi danh, muc
d6 ngdn ngit va muc do cia duong 16i cho ngdn ngi,
murc d6 dién ta va mic do cua dudng 16i cho dién ta, murc
do tri tué va mirc do cua lanh vuc cho tri tué, mirc do cua
luan chuyén va mirc do luan chuyén xoay van theo do.
Dé noi v€ mot ty khuu ma dugce g1a1 thoat bdi truc tri nhu
thé nay rang viay nam giir kién giai ‘ngudi khong biét va
khong thiy’- diéu d6 s& khong thich déng.

BAY THUC TRU

33. “Nay Ananda, c6 bay thirc trii va hai x{r nay? Bay
phap do6 la gi?

“Nay Ananda, c6 nhitng chiing sanh khac nhau vé than
va khac nhau vé tudng, nhu nhan loai, mot s6 chu thién,
va mdt sO ching sanh trong nhiing doa x1r. Pay la thuc
tra thr nhat.

“C¢ nhitng chiing sanh khac nhau vé than nhung giéng
nhau v€ tuong, nhu nhitng vi Pham chung thién dugc
sinh ra qua so thién. Pay la thire tra tha hai.
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“C6 nhimng chung sanh giong nhau vé than nhung khéac
nhau vé tudng, nhu nhitng vi Quang am thién. Pay la
thirc tra th ba.

“Co nhitng chung sanh giéng nhau vé thin va giéng
nhau vé tudéng, nhu nhitng vi Bién tinh thién. Day la thuc
tru thir tu.

“C¢ nhitng chiing sanh, ma vuot qua hoan toan cac sic
tuong, loai trir cac doi khang tuong, va khong tac y dén
cac sai biét tuong, (quan sat) ‘Hu khong 1a vo bién’, dat
dén khong vo bién xur. Pay 1a thirc tri thtr nam.

“Cé6 nhitng chiing sanh ma, sau khi vuot qua hoan toan
khong v6 bién xu, (quan sat) ‘Thuc la vo bién’, dat dén
thirc vo bién xu. Pay la thuce tru thi sau.

“Cé6 nhitng chiing sanh ma, sau khi vuot qua hoan toan
thirc v bién x1r, (quan sat) ‘Khong c6 gi ca’, dat dén vo
sO hiru xur. Day la thuc tra thir bay.

“Cé6 nhitng chung sanh vo tudéng xu va, thur hai 1a phi
tudng phi phi tuong xtr, — (Pay la hai x1r).

34. Trong d6, nay Ananda, néu mot nguoi hiéu 10 thire
tra ther nhét, cua nhimg ching sanh khac nhau vé than va
khac nhau vé tudng, va néu mot nguoi hiéu 18 su sinh
khéi, sy diét tan, su toai nguyén, su bat toai nguyén cua
thirc trti va su thoat ly thuc tra d6 — c6 thich dang cho
ngudi d6 tim kiém sy vui thich trong d6 khong?”

“Chéc chin khong, bach Thé Tén.”

“Néu mot ngudi hiéu rd nhing thic trd con lai ...
nhiing ching sanh vd tudng x ..... phi tudng phi phi



112 Kinh Bgi Duyén

tudng xtr, va néu mot ngudi hiéu 1d su sinh khoi, su diét
tan, sy toai nguyén, su bat toai nguyén va su thoat ly xur
d6 — c6 thich dang cho ngudi d6 tim kiém su vui thich
trong do6?

“Chéc chéan khong, bach Thé Ton.”

“Nay Ananda, khi mot ty khuu — sau khi hiéu rd nhu
thuc su sinh khoi, sy di¢t tan, su toai nguyén, su bét toai
nguyén, va su thoat ly vé bay thirc trii va hai x(r nay —
duogc giai thoat khong c6 chap thu, lac d6 vi ay duoc goi
1a mét ty khuu duogce giai thoat do tué.

TAM GIAI THOAT
35. “Nay Ananda, c6 tam giai thoat nay. TAm phap do
la gi?
“Nguoi c6 sic phap thdy cac sic phap. Day l1a giai
thoat thir nhat.
~“Nguoi khong thdy cac sic phap bén trong thiy cac
sac phap bén ngoai. Pay la giai thoat thi hai.
“Nguoi duoc giai thoat dua vao y tudng vé vé dep.”
Day la giai thoat th ba.
“Nho vuot qua hoan toan cac sii,c tudng, loai trir cac
doi khang tudng, va khong tac y dén cac sai biét tuong,

%> Pay la ba giai thoat dau tién, ngoai trir & mdi loai bao gom b(:)n thién,
nhu la mot nhém dudng nhu 1a mét sy rat gon cua tdm “vi tri thuan thuc”
(abhibhayatana). (Hay xem D.16/ii. 110-11.)
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(quén sat) ‘Hu khong 1a vo bién’, ngudi nhap va trl trong
khong vo bién xt. Pay la giai thoat thur tu.

“Sau khi vuot qua hoan toan khong v6 bién x1r, (quan
sat) ‘“Thac 1a vo bién,” ngudi nhap va tra trong thic vo
bién xu. Day la giai thoat thur nam.

“Sau khi vugt qua hoan toan thirc vo bién x1r, (quan
sat) ‘Khong c6 gi cd’, ngudi nhap va tra trong vo sé hitu
xu. Day la giai thoat thur sau.

“Sau khi vuot qua hoan toan vo s¢ hiru xtt, ngudi nhap
va tra trong phi tudng phi phi twong xu. Pay la giai thoat
thir bay.

“Sau khi vugt qua hoan toan phi tudng phi phi tudng
XU, ngudi nhap va tra trong diét tudéng va tho. Pay la giai
thoat thir tAm.

36. “Nay Ananda, khi mot ty khuu ching dat tam giai
thoat nay theo trinh tw xudi, theo trinh tu nguoc, va theo
ca hai trinh ty xudi nguoc; khi vi ay ching dat ching va
xuét khoi chung bat ctr khi nao vi ay muén, trong bét clr
cach thire gi vi 4y mudn, va trong thoi gian bao lau vi ay
muén, va khi, qua sy diét trir cac lau hodc, ngay hién tai
vi 4y nhdp va tri trong tim vo lau giai thoat, tué giai
thoat, sau khi ty minh thuc chirng no6 voi truc tri, lac do
vi 4y duoc goi 1a mot ty khuu duogc giai thoét theo ca hai
cach. Va, ndy Ananda, khong c6 giai thoat theo ca hai
cach nao khac cao thuong hon hodc wu viét hon giai
thoat nay.”
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Thé Toén di thuyét nhu vay. Tén gia Ananda, thoa
thich, hoan hy vé nhitng 161 day cua Thé Ton.

i
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PHAN THU HAI
CHU GIAI MAHANIDANA SUTTA

[Ghi chu: CY. — chu gidi,' SUB. CY. — phu chu gidi.
Nhitng sol muc cia phan van chi gidi twong diong voi
nhitng s6 muc cia kinh van. Phan gidi thich cho bdt ci
loi phat biéu ndo cua kinh van da dwogc binh lugn co thé
dwoc xdc dinh bang cach tim s6 muc doan van tuong
duong trong phdn chii gidi. Phan binh ludn vé loi _phat
biéu thwong dwoc gidi thiéu bang nhiing tir then chot cua
né, ¢ ddy la bang nhimng chit viét hoa. Trong da s6
triwong hop nhitng 10i goi ¥ nay dwoc tim thdy trong
chinh chii gidi. Nhitng cdu néi trong ddu ngodc vudng
trong chii gidi da dwoc cung cdp tir phu chii gidi. Nhitng
cdu néi tiéng Anh trong dau ngodc don la phan thém vdo
cua chinh dich gia.]

1. POAN SO DAN

1. BAY GIO TON GIA ANANDA DEN GAN THE
TON ...

CY. Vao luc nao, va vi ly do gi t6n gia Ananda dén
gan Thé Ton? Vi 4 ay dén gan vao budi chiéu, vi muc dich
hoi mot cau hoi vé nguyén 1y duyén tinh. C6 161 néi rang
vao hom d6 ton gia Ananda, dé gitip ich cho cac gia dinh,
di khat thuc trong lang Kammasadhamma, (di doc theo)
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nhu thé goi mot dong cuia mot ngan miéng vang & cira
ctia moi nha (bdi vi, béng su tho nhén thtc dn khét thuc,
t6n gia co thé gitp cac gia dinh tao ra mot khdi cong dirc
16n). Khi t6n gia di khat thuc tré vé, da 1am cac bon phan
ddi véi bac Pao su. Khi bac Pao su di vao Huong that,
t6n gia danh 18 ngai, di dén tra xr ban ngay cta minh, va
d3d 1am cac bon phan dbi véi nhitg dé tr ciia minh. Sau
khi chiung di khoi, Ton gia quét don tra xur, stra soan
tham da, rira sach tay chan v6i nudc tur binh nuée, va
trong khi ngdi kiét gia, ton gia da chung nghiém thién
qua nhép luu. Khi xuét thién qua vao thoi gian di quy
dinh, ton gia trAim tu mic tudng trong nguyén 1y duyén
tinh. Ton gia xem xét ti mi nguyén 1y duyén tinh bao
gdm mudi hai chi phan ba lan, 1an tht nhét khoi sy tir
dau nhu vay: “Véi vo minh 1am duyén hanh hién khoi,”
va di xudng cho dén cubi, ké d6 tién hanh tir cudi tro lai
dau, va ké d6 tién hanh tir ca hai ddu dén gitra va tir gitra
dén ca hai dau. Khi xem xét ti mi, nguyén 1y duyén tinh
tro nen dé hiéu ddi véi ton gia va nd co vé “hét strc 18
rang.”

Do vay t6n gia suy niém “Chu Phat déu ndi ring
nguyén 1y duyén tinh sau sic, va c6 vé sau sic; tuy nhién
ddi vé6i chinh ta, mot dé tir co tri gidi han, né c6 vé rd
rang, d& hiéu, va sang t0. N ¢ vé nhu thé chi duy nhét
cho chinh ta hay ciing cho nhirng ngudi khac?” Rdi ton
gia suy nghi: “Ta hay néu ciu héi nay véi Thé Ton. Vi
chéc chin Thé Tén s& xem ciu hoi ndy cua ta nhu mot co
hoi cho viée giang day va, nhu thé nang 1én nai Tu di
cuing vé&i ving phu cin ctia nd, ngai sé 1am sang to van dé
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bang cach giai thich mot bai kinh. Vi c6 bén pham vi noi
ma 161 am cua chu Phat tr¢ thanh vi dai, tri cia cac ngai
di vao lanh vyc ding dén, su vi dai cta Phat tri dugc
nhén biét va 16i day cua cac ngai tré nén sau sdc, duge
dong dau véi ba tudng, lién két voi khong tinh — tic 1,
sy ban hanh luat, sy phan loai cdc cdi sai bi¢t, su giai
thich nguyén ly duyén tinh, va sy phan loai cac gido
thuyét sai biét.”*

Mic du t6n gia Ananda thudng dén gan Thé Tén mot
ngay mot trim hodc mot ngan 1an, ton gia khong bao gior
dén gﬁn ma khong c6 mdt nguyén nhan, hoac duyén co.
Vi thé hom d6 t6n gia dimg day tir tra x& ban ngay, giil
tham da va mang n6 theo, vao budi chleu ton gla dén gan
buac Phat voi cau hoi trong tam, nghi rang “Ta s€ dién
kién Puc Phat nhu voi va nghe tiéng rong cua tri. Ta s&
dién kién Ptrc Phat nhu su tir va nghe tiéng su tu hong
cta tri. Ta sé& dién kién Durc Phat nhu ngya giéng va thay
budc di cia Phat tri.” Do vay da c6 101 noi ¢ trén: “Vi ay
dén gén vao budi chiéu, vi muc dich hoi mot cau hoi vé
nguyén ly duyén tinh.”

SUB. CY. “Nhu thé nang 1én qua nai Tu di cung voi
ving phu cdn clia n6”: qua ciu ndi nay ton gia dién ta su
kho khan 16n lao trong viéc giai thich mét 101 day nhu
thé. “Loi am cta chu Phat trd thanh vi dai”: doan van nay
duoc thuc hién dé cho tha”iy rﬁng y nhu su hiéu 5 vé viée
ban hanh Luat, cac codi sai biét, cac gido thuyét sai biét la

) 3% Vinayapaiifatti, bhummantara, paccayakara, samayantara. bé cung
cap cho su giai thich day du hon, hdy xem Net of Views, pp. 130ff.
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linh vyc duy nhét ctia nhat thiét tri, khong cé ké nao
khac du phén vao, sy phan tich vé duyén tinh ciling nhu
thé, thoat khoi hai cuc doan va khong c6 mdt tac nhan va
ngudi kinh nghiém doc lap.*’

“L6i am cua cac ngai tro thanh vi dai”: 161 am cua 1oi
day chu Phat x4y ra v&i nhiing phuong phap sai biét, trd
thanh vi dai, rdng 16n va co nhiéu khia canh vi su phtrc
tap va kho khan cua chu dé duoc day.

“Tri cta cac ngai di vao 1anh vuc dung dan”: do do tri
cua cac ngai v€ cach day thuong xuyén di vao cac phap
dugc day, phoi bay nhitng sy phan loai cua cac phap do.

“Su vi dai ctia Phat tri duoc nhan biét”: trong 15i day
va sy quan triét cia mot phap nhu thé, su cao ca ctia Phat
tri vé cach day va Phat tri vé sy quan triét trd thanh rd
rang.

Noi day, phat biéu thudc kinh dién “Tat ca khau hanh
cua Bre Phat ton quy dugc di trude va duge theo boi tri’
(M.Nd., p.178) thiét 1ap rang 16i day ctia Thé Toén khong
bao gio thiéu vang tri va ludn ludn xdy ra nhu tiéng su tir
héng. Tuy nhién, vi chii & duoc day, 101 day hién tai nay
c6 thé duoc xem 14 sdu sic hon nhimng 10i day khac va
lanh vye dugce bat diu mot cach dic biét boi Phat tri .

37 Hai cuc doan 1a hitu va phi hitu, tang cuong thanh nhiing kién giai
cuc doan cta thuong kién va doan kién.
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PHAP DUYEN KHOI NAY QUA SAU SAC VA CO
VE QUA SAU SAC ...

CY. Sau sic, co vé sau sic. Vi didu gi d6 (mot khdi
nuée) ¢ thé 1a can nhung c6 vé sdu, nhu nude @ dong c6
mdt mau sdm vi nhitng 14 muc nat, v.v...; nudc nay cod
thé chi 1a sdu dén dau gbi, tuy nhién c6 vé sdu mot trim
sai.*® Mot khdi nude khac cé thé 1a sau nhung cé vé can,
nhu nudc trong lang ctia song Ngoc, sdu mot tram sai
nhung duong nhu 13 sau dén dau gdi. Nude khac co thé
l1a can va c6 vé can, nhu nudc trong mdt cai binh, v.v...
Va van nude khac ¢ thé 1a su va ¢ vé siu, nhu nude
trong dai dwong & chan nai Tu di. Nhu vay nudc co thé
duoc dién ta theo bon cach.

Nhung diéu nay khong phi nhu thé déi voi 1y duyén
khoi. Dleu nay cé thé du:oc dién ta chi theo mot cach, “nd
sAu sic va ¢ vé sau sac. ” Nhung mac du diéu nay la thé,
t6n gia Ananda van noi: “Dbi v6i ban than con né dudng
nhu hét strc rd rang. That ky diéu va phi thudng biét bao,
bach Thé Tén !” Nhu vy khi boc 16 su ngac nhién cta
minh, t6n gia di hoi mot cau hoi, ngdi xudng va giir im
lang.

SUB. CY. Hoi: Phai chang 1y duyén khoi la dac biét
sau sic? Thé thi tal sao cai vé sau sac cua no duoc dé
cap?

* Tu pali uttana c6 nghia vira “can” vira “rd rang.” Cach dich tiéng
Anh phai khac dé thich hop véi ngir canh, n6 lam mat y nghia day du cia
su tuong dong.



120 Kinh Bgi Duyén

bap: N6 dugc dé cap dé cho thay rang nd la dac biét
sdu sac. Dé cho thiy bang cach turong phan rang né la
ddc biét sau sic, nha cht giai dién ta bdn su lya chon ap
dung cho diéu gi khac va ké d6 cho thiy rang, trong bon
lwa chon nay, chi cai cudi cung thich hgp véi 1y duyén
khoi.

DUNG NOI THE, NAY ANANDA!

CY. Nghe phat biéu cia ton gia, Thé Ton thim nghi:
“Ananda noéi réng mot van dé thudc vé lanh vuc cia chu
Phat 13 1 rang ddi véi chinh vi Ay. Pay 1a nhu viéc vuon
tay ra dé ndm l4y cbi cao nhat, nhu ¢ ging dé xé nai Tu
di va doi di phan trung tam cua no, nhu mudn qua dai
duong khong co thuyen hodc nhu lat nguoc qua dia cau
va cb ging lay tinh chit cta né. Ta hay chi ra su sau sic
cta 1y duyén khoi cho Ananda.” Thé r6i Thé Ton béo:
“Ping ndi thé, nay Ananda !”

SUB CY. Bing phuong cach cua bon ty du nha cha
giai minh hoa nhitng pham chit sdu séic kia do d6 ma 1y
duyén khoi dugc goi 12 “siu sic”. Tya nhu khong thé
vuon tay ra va nim ldy cdi cao nhat vi khoang cach cua
no, ciing thé khong thé cho ngudi véi thuong tri ¢é nim
ldy nghia cta cac hanh khi dugc sinh khoi va duy tri véi
v6 minh lam duyén, v.v... Tua nhu khong thé cho mot
thuong nhan dip v& nti Tu di va doi di phan trung tim
ctia no, ciing thé khong thé cho ngudi v6i thuong tri hiéu
mot cach thiu triét, qua sy phan loai va phan tich, cac
phap va y nghia duoc bao gém trong 1y duyén khéi. Tua
nhu khong thé cho mot thudng nhan vuot qua dai duong
bang strc manh cua hai canh tay, ciing thé khong thé cho
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nguoi v6i thudng tri vuot qua 1y duyén khoi bang cach
day n6. Va twa nhu khong thé cho mot thuong nhan 14t
nguoc qua dia cau va lay tinh chit coa nd, ciing thé
khong thé cho nguoi voi thuong tri khdm pha va nim lay
ban chét trg duyén ctia cac duyén nhu vay: “Trong nhiing
cach nhu thé, nhu thé vo minh, v.v... 13 mot duyén cho
cac hanh, v.v...” Do vay bén ty du c6 thé duoc giai thich
bang cach cta sy sau sic gdm cd bdn phan cua 1y duyén
khoi.”

Sy gidi thich y nghia nay duoc thuc hién bang cach
ctia thuong tri, vi tit ca nhiing ai da thay cac chan Iy*° c6
su quan tri¢t (Iy duyén khoi). Tuy nhién, bdi vi cac thinh
van d¢ tor va cac vi doc giac chi co tri gidi han vé ly
duyén khéi, trong khi chi riéng chu Phat co tri vo han,
nén 1y duyén khoi dugc goi 1a “mot van dé thudc vé lanh
vuc cua chu Phat.”

2.SU TAN DUONG ANANDA

CY. Thé Tén bao “Pung noi thé, nay Ananda!” vira dé
tan dwong vira dé ngin chin ton gia Ananda. Khi tan
dwong, Thé Ton goi y: “Nay Ananda, nguoi c6 tri tué lon
va tri sang sudt. Do vy 1y duyén khéi, mic du siu sic,
dudng nhu 16 rang voi nguoi. Nhung dbi véi ké khac né
khong thé duoc mo ta 1a 1o rang; chinh xé4c hon 14, n6 1a
sdu sic va cO vé sau sic.”

** Hay xem bén dudi, PP 75 ff,

* T{ thanh dé, “Nhiing ai di thiy cac chéan ly” (ditthasacca) 1a chu
Phat, cac vi d0c giac, va cac thinh van d¢ tu.
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Bén ty du duoc cung cip dé minh hoa diéu nay. C6 10
rang mot nha d6 vat vo dich khéo huan luyén, duogc nudi
dudng vé6i thic dn bo dudng trong séu thang va di luyén
tap v6i mot tang da cua nha d6 vat,*' dang di dén déu
truong trong budi hoi hé thi nguoi ta chi cho vi ay mot
tang da cua nha d6 vat doc theo con dudng. Vi iy hoi:
“Cai gi do?” — “Mot tang da cua nha do vat.” — “Hay
mang né lai day.” — “Ching t6i khong thé nhac no,”
nhirng nguoi ndy néi. Luc d6 dich than vi ay di dén tang
da. Noi rang “Co ning né gi dau so v6i tang da nay?, vi
ay nhic hai tang da nhu thé voi hai tay, ném ching di
nhu trai banh, va tiép tuc 1én dudong. Mic du tang da l1a
nhe déi voi nha d6 vat, nhung né khong thé duogc goi la
nhe d6i nhitng nguoi khac. Vi nha do6 vat da dugc nudi
dudng v6i thire dn bd dudng trong sau thang, cling thé
ton gida Ananda di c6 nguyén vong (tr& thanh thi gia cua
mot vi Phat) trong 100 000 dai kiép. Vi ddi v6i nha do
vat véi stic manh 16n lao tang d4 nhe, nhung khong nhe
d6i v6i nhitg ngudi khac, ciing thé d6i voi trudng 3o
Ananda v6i tri tué 16n lao 1y duyén khéi 13 10 rang,
nhung khong thé duge goi 12 rd rang dbi véi nhitng nguoi
khac.

Trong dai duong c6 mot con ca goi 1a Timirapingala,
dai 500 do tudn.*” Twong truyén, khi n6 lic cai vay bén

*! Mallapasana. Theo Sub. Cy. Mot tang ¢a ma chi ¢6 thé dugc nhiing
nha d6 vat cuong trang nhac lén..

2 Yojana. Mot phép do chiéu dai c¢b An, tuong duong khoang bay dam
Anh.
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phai, no6 khuay dong nudc trong mot vung 500 do tuan,
tuong tu ddi véi vay bén trai, dudi, va dau ciia n6. Nhung
khi né boi lugn quanh quin trong nuée — khi lic ca hai
cai vay, khi dép nudc véi dudi, khi lin xudng va nbi 1én
— lam cho nuéc day song trong mdt vung bay hodc tam
trim do tuan cho dén khi tr¢ nén giong hét nhu nudc
dang s6i trong mot cai am trén 10 lira. Ngay ca nudc
trong mot ving sau 300 do tudn khong thé bao phu lung
ctia n6. Con ca nay c6 thé noi: “Ngudi ta ludn ludn néi
rang dai duong thi sdu. N6 c6 thé sdu c& nao? Tham chi
ta khong thé tim du nuéc dé bao phu lung cia ta.” Vi
Timirapingala, v6i than rong 16n, dai duong cé thé 1a
can, nhung n6 khong thé duoc goi 1a can ddi véi con ca
nho hon. Ciing vay, dbi v6i trudng 130 Ananda, véi tri, 1y
duyén khoi co thé 1a rd rang, nhung né khong thé duoc
goi 13 rd rang ddi v6i nhimg ké khac.

Diéu vuong Supanna dai 250 do tuln, canh phai va
trai cia nd nam muoi do tuan, dudi sdu muoi do tuan, cd
ba muoi do tudn, mé chin do tudn, va chdn mudi hai do
tuan. Khi n6 bat dau khudy dong gié ngay ca mot ving
bay hodc tam trim do tuan thi khong du. N6 co thé noi:
“Nguoi ta ludn ludn noi rang khong gian 1a vo bién. N6
c6 thé vo bién dén c& nao? Tham chi ta khong thé tim du
chd dé vuon canh va khudy dong mét tran gi6.” Vi diéu
vuong Supanna, voi than rong 16n ctiia nd, khong gian co
thé 12 c¢6 gi6i han, nhung né khong thé dugc goi la c6
gidi han d6i nhitng con chim nho hon. Déi vé6i trudng 130
Ananda véi tri rong 16n ciing nhu vay.
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Rahu, chia cia cac a tu la, cao 4800 do tuan. Gang tay
1200 do tuan, than day 600 do tuan, 16ng ban tay va ban
chan 300 do tudn, miéng ciing thé. Mdi dbt ngon tay nim
muoi do tuan, khoang cach giita nhitng 16ng may ciing
thé. Long may ciia n6 300 do tudn va dau 900 do tuan.
Khi vao dai dwong nudc sau nhat chi cao dén dau gbi. Vi
chua nay c6 thé noi: “Ngudi ta ludn ludn néi rang dai
duong thi sau. N6 c6 thé sdu nhu thé nao? Tham chi ta
khong thé tim thiy nudc dii sau dé bao phu dau gdi cta
ta.” D6i voi Rahu, véi tAm than rong 1on, dai duong co
thé 1a can, nhung khong thé duoc goi la can ddi voi
nhiing ké khic. Pdi v6i truong 130 Ananda véi tri rong
16n cling nhu vay.

Ly duyén khoi, mic du sdu sic, ¢ vé rd rang ddi véi
truong 130 Ananda vi bon 1y do: (1) bai vi vi ay da sin c6
nhiing than y duyén tir qua khtr; (2) vi sy chuyén can hoc
hoi ; (3) boi vi vi Ay 14 mot bac nhap luu; va (4) béi vi vi
4y nghe nhiéu hoc rong.*

(1) Viéc san c6 nhiing than y duyén tir qua khir cua ton
gia Ananda bit dau khi vi iy phat ra 161 nguyén dau tién
dé trd thanh thi gia cia mot vi Phat. Diéu nay xdy ra cach
day 100 000 ngan dai kiép, trong thoi ky khi Dtrc Phat
Padumuttara dang xuét hién & doi. Vao thoi d6 Ananda 1a
em cung cha khiac me cua Puc Phat, 1a mot hoang tir tén
la Sumana. Mot dip no vi ﬁy ho do buic Phat Padumut-
tara va chung Tang gom 100 000 vi ty khuu trong ba

* Pubb’uipanissayasampatti, titthavasa, sotapannata, bahussutabhava.
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thang an cu mua mua hang nim.Vao cudi ky an cu vi 4y
cing duong vat thuc va y phuc dén buc Phat va Tang
chung, va hoi huéng cong dirc ma vi ay thu duoc boi
nhiing thién nghié€p cho viéc trd thanh vi thi gid ciia mot
vi Phét tuong lai. Drc Phat Padumuttara luc d6 da tién
doan ring nguyén vong cua Vi 4y s& thanh tyu sau
100000 dai kiép, trong gido phap ctia Ptrc Phat Gotama.
Theo 16i tién doan nay vi 4y tiép tuc thuc hién nhing
phuéc hanh qua nhitng kiép séng tiép ndi cho dén khi
trong doi séng hién tai, vi y xuit gia dudi gido phap cia
Puc Phat Gotama, va duoc thiét 1ap trong qua nhap luu.
Nhu vy t6n gia Ananda da c6 san than y duyén tlr qua
khtr va béi vi vi ay vbn co dic tinh nhu the nén 1y duyén
khoi mic du sdu sic, ¢6 vé 1d rang voi vi ay.*

(2) “Chuyén can hoc hoi” 4m chi dén su hoc [kinh
dién] thuong xuyén véi nhimg vi thay kha kinh, lang
nghe [nhing giai thich vé y nghia], hoi [nhimng diém
khuc miéc], va giit trong tim [nhing kinh dién va y
nghia.] Truéng lio Ananda di lam diéu d6 that hoan hao.
Ciing vi 1y do nay 1y duyén khéi, mic du sau sic, ¢ vé
rd rang voi vi Ay.

(3) Hon nira, nguyén 1y duyén tinh c6 vé rd rang vdi
nhitng bac nhap luu va tén gia Ananda la mot bac nhap
luu.

* Cy. duara p}lﬁn thuyét minh dai dong vé cach ton gia Ananda phat
nguyén thud ban dau; ¢ day chi trinh bay tém tat phan thuy&t minh dé.
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(4) Vi nhiing ai ma nghe nhiéu hoc rong, sy phan dinh
danh-sic trd nén rd rét nhu mot cai giwong hoic ghé
trong mot cin phong nhé dugc mot cdy deén chibu sang
va ton gia Ananda 13 ngudi dimg dau trong sb nhiing
nguodi nghe nhiéu hoc rong. Vi so hoc rong 16n cua vi fiy,
1y duyén khéi mic du sdu sic, co vé 1 rang véi vi ay.

SUB. CY. Nguyén ly duyén tinh c6 vé rd rang véi
nhitng vi du luu boi vi, voi sy vet tan si &m, nguyén ly
“bat cr cai gi phu thudc vao sy sanh thi tat ca déu phu
thudc vao sy diét” chinh nd xuét hién trude cac ngai béng
cach ty minh lidu ngo truc tiép.

Su “phan dinh danh-sac” 1a sy hi€u biét qua viéc phan
dinh danh-sac cung véi cac duyén cua no.

3.SU SAU SAC CUA LY DUYEN KHOI

CY. Ly duyén khoi sau sic trong bbn khia canh: (1) vi
sau sdc vé ¥ nghia; (2) vi séu sac vé phap; (3) vi siu sac
vé 101 day; (4) vi sdu séc vé su quan triét.

(1) Ly duyén khéi sau sic vé ¥ nghia (nén duogc hiéu
13) y nghia sdu sdc cta gia va chét duoc sinh khoi va duy
tri v6i sinh 1am duyén... ¥ nghia sau sic ciia cic hanh
dugc sinh kho1 va duy tri véi vo minh lam duyén.

SUB. CY. “Y nghia cua gia va chét duoc sinh khéi va
duy tri v6i sinh 1am duyén”: sau khi sinh khéi qua duyén
cta sinh, gia va chét dugc mé rong thém phu hop véi

3 Atthagambhirata, dhammagambhirata, desanagambhirata, pativedha-
gam-bhirata.
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duyén hoa hop cua riéng ching, tirc 13 chung tiép tuc xay
ra. Hodc gia cau noi cta chu giai ¢ thé dugc phan tich 1a
“y nghia dugc sinh khoi” (sambhitattha) va “y nghia
dugc duy tri” (samudagatattha). Y nghia cua gia va chét
dang dugc sinh khoi véi sinh lam duyén dugce gidi thich
nhu vay: “Khong c6 gia va chét nao ma khong hién hiru
qua duyén, va khong co gia va chét nao hién hitu ma
khong c6 sinh, do cai gi khic n6.”Y nghia cua gia va chét
dugc duy tri véi sinh lam duyén 1a gia va chét trd nén
hién nhién phu hop véi loai sinh va vé6i nhitng cach ma
n6 dung lam mot duyén. Y nghia nay 1a “sau sic” theo
nghia sau sic kho do, vi né khong cung cap mot chd
dung cho tri d6i v6i nhirng ai da khong tich luy nhimg su
thu thap thién phap (cua nhimng phdm chét cong duc).
Phuong phép binh luan tuong tu nén dugc ap dung cho
nhitng thuat ngir khac.

CY. (2) Ly duyén khéi siu sic vé phap (nén duoc hiéu
1a) y nghia sdu sac cua v6 minh la mot duyén cho céc
hanh...y nghia sdu sac cua sinh 1a mdt duyén cho gia va
chét.

SUB. CY. “Y nghia sdu sic ciua vo minh 1a mot duyén
cho cac hanh”: hanh tudng (akara) qua do, va giai doan
(avattha) ¢ do, v6 minh tré thanh mot duyén cho cac
hanh. Vi hanh tudng cua sy viéc xdy ra bdi d6 vo minh
tro thanh mdt duyén cho cac hanh dac biét, va giai doan
& d6 nd 1am gidng nhu thé, 1a kho hiéu. Vi ca hai cai nay
1a kho hiéu, ¥ nghia ctia vo minh 1a mot duyén cho cac
hanh qua chin hanh tuéng 13 “sau sic” theo nghia kho do,
vi n6 khong cung cip mot chd dimg cho tri d6i véi nhiing



128 Kinh Bgi Duyén

al da khong tich iy nhirng su: thu thap thién phép (cua
nhitng pham chét coéng dic). **Phuong phap binh ludn
tuong tu nén dugc ap dung cho nhiing thuat ngir khac.

CY. (3) Ly duyén khoi sau sic vé 101 day (nén dugc
hiéu) nhu vay: O vai noi trong cac kinh 1y duyén khoi
dugc day theo trinh ty xudi, vai noi theo trinh ty nguoc,
vai noi theo ca hai trinh ty xu6i nguoc, vai noi bét dau tir
gitra theo trinh ty xudi, hodc nguoc, hoac theo ca hai. O
vai noi ba lién két va bén nhom dugc day, vai noi hai
lién két va ba nhom, vai noi mot lién két va hai nhom. "’

SUB. CY. O day “trinh tr xudi” (anuloma) nghia la:
qua su phat sanh cia duyén cac phap do duyén sinh phat
sanh. “Trinh ty nguoc” (patiloma) nghia la: qua su diét
cua duyén cac phap do duyén sinh di¢t. Nhung trinh ty
xudi ciing c6 nghia 1a bat dau tir dau va xuyén sudt dén
cudi, trinh tyu nguoc bt dau tir cudi va quay trd lai dau.

Trong mot 101 day tién hanh theo trinh tuy xudi tir dau
hodc theo trinh tu nguoc tu cudi, c6 ba lién két va bdn
nhom. Trong mot 11 day bat dau tir giita va quay lai sau
theo trinh ty ngugc — nhu doan kinh van, “Nay cac ty
khuwu, nhan duyén cho bdn loai vét thyc nay 1a gi?”, v.v.

# V& chin hanh tudng cua duyén tinh, hiy xem bén dudi, P. 83.

*7 Bén nhom (sankhepa) la: nhitng nhan qué khir (v minh va cac
hanh), nhitng qua hién tai (thirc qua thg), nhitrng nhan hién tai (ai, thu, va
hiru), va nhitng qua twong lai (sinh va lo-tir). Ba lién két (sandhi) c6 dugc
gitta nhitng nhan qua khtr va nhiing qua hién tai, nhitng qua hi¢n tai va
nhiing nhan hién tai, nhitng nhan hién tai va nhling qud tuong lai. Hay
xem Vism. XVII 289-90, P.669.
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(S.XII.11/ii.11) — c6 hai lién két va ba nhom. Ciing thé
d6i voi mot 101 day ma bat dau tir giira va tién téi trudc
theo trinh tu truc tiép, nhu doan kinh van: “Tuy thudc
vao mit va cac sic tudng nhin thic phat sanh. Su két
hop ctia ba phép nay la xtc. Véi xtic lam duyén c6 tho”

. (S.XII.43/11.72). Trong doan kinh van: “Khi c6
ngudi séng suy tudng vé su thoa mén trong cac phap 1am
khoi day cac kiét su, i ting truong. Véi ai 1am duyén co
thi,” v.v. (S.XII.53/ii.86), c6 mot sy lién két va hai
nhom. Ly duyén khoi ngay ca duoc day bang cach cua
mot chi phin duy nhat. Diéu nay duoc tim thiy trong
doan kinh van: “Vi thanh d¢ tor c6 hoc tap khéo nhu ly
tac ¥ vé 1y duyén khoi: “Khi c6 cai ndy cai kia hién hitu;
voi1 su phat sanh cua céai nay cai kia phat sanh. Khi cai
nay vang mit cai kia khong hién hiru; v6i sy diét coa cai
nay cai kia diét”. Tuy thudc vao mot xuc dugc cam tho
nhu lac thi mot lac tho phat sanh,” (S.XI1.62/11.96). Piéu
d6 nén duoc hiéu theo cach cua kinh nay.

Do vay, boi vi phai dugc trinh bay theo nhirng cach
khac nhau vi nhiing 1y do sai biét, nén Iy duyén khoi sau
sac vé 161 day. Do d6 nha cht giai néi: “Day 1a su sdu sic
vé 10i day.” Vi khong c6 loai tri nao khac ma nhét thiét
tri (ctia mot vi Phat) co thé tim thay mot chd ding trong
no.

CY. (4) Ly duyén khoi su sic vé& su quan triét (nén
dugc hiéu nhu vay). Y nghia ctia v6 minh 13 sdu sic nhu
khong biét, khong thay, va khong quan triét cac chén 1y.
Y nghia ctia cac hanh 13 sdu sic nhu cac tu hanh, su tich
lity, tham, va ly tham; y nghia cia thic 13 trong khong,
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sy vang mit ctia mot tic nhan, va sy biéu hién cla tyc
sinh khong c6 sy chuyén di; 'y nghia cua danh- sac 1a sy
phat sanh dong thot, sy co thé tach roi, su khong thé tach
roi, su hudng vé va sy bién dang; ¥ nghia cta sau ndi xt
la nhitng uu thé, thé gidi, cac mon, nhitng rudng, va so
hitu cac ngoai x{r; y nghia cia xtc 1a su tiép xuc, sy
cham vao, su két hop, va sy gip g&; ¥ nghia cua tho 1a
kinh nghiém vi cua doi tuong, la lac, khd hodc x4, la
khong c6 linh hon, va duoc cam tho; ¥ nghia cua 4i 1a tim
kiém su huong thuy, sy mé dam, dong subi, day leo, con
song, dai duong, su khong thé thoéa man; ¥ nghia cua thu
1a sy nidm léy, su bam viu, su dinh chat, su chép sai, va
kho diéu phuc; y nghia cua hiru 1a sy tich lily, tu hanh; va
ném ching sanh vao nhitng thé thic sinh khac nhau,
nhting noi thg sanh, nhitng thuc tra, va nhitng hitu tinh
cu; y nghia cua sinh 1a sy chao doi, sy sinh ra, sy thy
thai, sy sinh san va sy biéu hién; va y nghia cta gia va
chét 1a su huy hoai, sy suy vi, sy phan ly, va su bién
chuyén.

Nhitng thuc tinh ctia nhiing trang thai nay nhu vo
minh, v.v... chinh nhiing trang thai nay dugc quan tri¢t
xuyén qua nhiing tuéng thiét yéu cta ching do nhd quan
triét chiing — nhiing thuc tinh d6 1a sau sac.Theo cach nay
su sdu sic vé quan triét (cua 1y duyén khoi) nén duoc
hiéu.

SUB. CY. V6 minh c6 y nghia “khong biét” vi no dbi
nghich v&i tri co tudng biét. N6 ¢ ¥ nghia “khong thiy”
vi n6 d6i nghich véi su théy bﬁng su nhan thuc truc tiép
d6i twong. N6 c6 y nghia “khong quén triét cac chan 1y~
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vi, qua thyc tinh cia n6, n6 khong cho phep ngudi ta
quan triét thuc tai thiét yéu cta cac chan 1y vé kho v.v.,
nhung kién tri che dau va bao phu chiing.

“Sy tich liiy" 1a su gom lai hodc chit déng cac phap
trong ung theo chirc nang riéng cua no’. “Sy tham” Ia
mot phan cia nhitng phi phudc hanh, “sy ly tham” la
phan con lai. Hodc gia tit ca nhitng phi phudc hanh, 1a
mot duyén cho sy phat sanh tham, nhu 1a su tang truong
tham, va 1a khong d6i nghich tham, dugc goi 13 “st
tham”, trong khi nhitng hanh khic (phudc hanh va bat
dong hanh) 1a d6i nghich ctua hanh nay, dugc goi 1a “ly
tham.”

Y nghia trong khong cua thirc 13 sdu sic boi vi Duc
Phat day rﬁlng thurc 1a co s& dac biét cho su chép sai vé
ngi. Nhu ¢ 16i rang: “Trong mdt thoi gian dai ké pham
phu khong c6 hoc tap da bi dinh mac voi cai nay, da
chiém hiru n6, va da chip sai no, nhu vay: “Cai nay cua
t61, cai nay la 61, cai nay la nga cua t61”(S.XI1.61/ii.94).
Y nghia cua thuc 1a sy vang mat mot tdc nhan va su biéu
hién cua tuc sinh khong co chuyén di 13 su sic vi sirc
manh bam chat cia con ngudi vao mdt cai nga nhu la tac
nhan cua thic va 1a chu thé cia sy chuyén di trong luan
hoi (samsara).

Danh-sic c6 ¥ nghia “phat sanh déng thoi” béi vi danh
va sdc phat sanh ddng thoi ¢ sat na tuc sinh, va trong
nhitng truong hop dic biét trong qua trinh sinh ton.*

* Tir ngit “qua trinh sinh ton” (pavatti) biéu thi mdi thoi diém cua doi
song tur sat na ti€p theo tuc sinh cho dén ti.
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Chuang “co thé tach ro1” vi khéng c6 su két hop ciia danh
véi sac hoac ctia sic v6i danh.”” Ring chung “khong thé
tach roi” nén duoc giai thich ddi v0i nhing yéu t6 nao d6
cua danh twong quan v6i nhiing yéu t0 khac cua danh va
dbi voi nhimg yeu t6 nao do cua sic tuong quan voi
nhitng yéu t6 khac cua sic. Su khong thé tach roi ¥ noi 1a
su phat sinh dong thoi va su diét ddng thoi duoc tim thay
gitra nhu‘ng yéu t6 cla sac xdy ra trong mQt chum sac.
Hoac gia, sac va danh c6 thé tach roi boi vi trong cdi nhat
udn va tir uan riéng biét, ching xay ra hoan toan khong
lién két v6i cai kia, va chung khong thé tach roi boi vi
trong cdi ngil uan chung xay ra cung nhau.”® Danh
(nama) co y nghia “huong v€” (namana) theo nghia dugc
huong dan dén mot d6i tuwong. Sic (ripa) c6 y nghia
“bién dang” theo nghia trai qua sy thay doi do sy tiép can
v6i nhirng diéu kién d6i nghich.”!

4 «Qyr két hop hoic trong ung” (sampayoga) 1a mot duyén h¢ dac thu
trong hé théng Abhidhamma, chi c6 dugc gitra nhirng tam so ddng sanh,
va nhu vy khong ap dung cho mét xich gitra danh va sic mic du hai phap
nay c6 thé dya vao nhau va duoc lién két boi nhirng duyén h¢ khac.

%0 «C3i nhét uin” (ekavokarabhava): canh giéi cua nhitng chung sanh
vO tuong gom cé duy nhat sic uan. “Coi tir uan” (catuvokarabhava):
nhiing canh gidi vo sic, noi d6 tir danh uan ton tai khong c6 sic. “Cdi ngii
uan” (paficavokarabhava): Nhiing canh gidi ctia cac ching sanh do toan bo
nim uan tao thanh.

> “Syr bién dang” nhur 1a cach chuyén dich tir ruppana, ¢ gang miéu ta
bang tiéng Anh mét 16i choi chir trong nguyén ngit Pali, né khong theo tir
nguyén bat ngudn tir danh tir riipa, “sic tuéng” hodc “vat chat,” tir dong tur
thu dong ruppati, “bi bao mon,” vi vay “bi bién dang, méo md.”
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Cac x{r nhu nhin, v.v... “coé nhiing trdn canh “vi
chung c6 nang lyc soi sang, cd kha nang bdc 10 nhitng
dbi twong nhu nhitng sic tuéng, v.v... ma di vao pham vi
cua ching. Sy “khong c6 linh hén” (nijjivattha) coa tho
1a sau sac vi strc manh cila sy bam chit vao y tudng rang
mot cai ngad cam tho.

Thuc tinh cua nhiing trang thai nay nhu vOo minh,
v.v... chinh nd 13 “sy quan triét” theo nghia rang n6 dugc
quan triét. Vi né dugc néi trong phan md dau (cho chu
gidl Truong bd kinh: “Su quan triét 1a thyc tinh khong
méo mo, tirc 1a tudng dac bi€t dugc quan triét trong cac
phap khic nhau dugc dé cap trong nhiéu noi” (ILp.20).
Thuc tinh nay cua v minh, v.v... 13 sdu sdc theo nghia
rang nd khong thé do t6i, vi n6 khong cho phép nguoi
khong co tri tim thay mot chd dimg trong d6. N6 chi ¢6
thé duoc quan triét bang phuong cach cua sy quan trit
vO si1 xuyén qua tri thudgc vé thanh dao.

CY. Tét ca diéu nay [toan thé su sdu sic cua Iy duyén
khoi, tom lugc ¢6 bdn chi phan nhung chi tiét c6 nhiéu
phén doan] c6 vé 16 rang voi truong lao Ananda [boi vi
vi 4y ¢6 sin bon yéu t6 dugc dé cap & trén]. Cho nén Thé
T6n, khi tan duong truong ldo, da noéi: “Pung noi thé,
ndy Ananda!” DAy la chu y: “Nay Ananda, nguoi ¢ tri
tué 16n va tri sang sudt. Nhu vay Iy duyén khoi, mic du
sau sdc, duong nhu rd rang d6i v6i nguoi. Cho nén dirng
n6i: “Co phai Iy duyén khoi chi ¢6 vé rd rang ddi voi
chinh ta ma thoi hay ciing rd rang dbi véi nhitng nguoi
khac?.”
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4. SUNGAN CHAN ANANDA

CY. C6 16i rang: “(Thé Ton day ‘Pung néi thé, nay
Ananda!”) dé ngin chin ton gia Ananda”. Pay la chu y:
“Nay Ananda, dimg néi ‘déi véi chinh ta n6é duong nhu
hét strc 16 rang’. Néu n6 duong nhu ‘hét st 1d rang’ d6i
v6i nguoi, thé thi tai sao nguwoi dd khéng ty minh tré
thanh mgt bac nhap luu thay vi quan tri€t nhap luu dao
chi tuy thudc vao phuong phap do ta chi day? Nay
Ananda, néu nhu niét ban 13 sau sic, va nguyén ly duyén
tinh r0 rang dbi v6i nguoi, thé thi tai sao ngwoi van chua
bung gbc bdn phién ndo — hai kiét st thé cia duc ai va
san va hai tuy mién tho ctua dyc ai va san — va thuc ching
qua cta bac nhit lai? Tai sao nguoi chua bimg gc bdn
phién ndo d6 trong hinh thirc du sét ciia chung va thuce
ching qua cua béc bat lai? Tai sao nguoi chua bung goc
tam phlen ndo — nam kiét sir vi té ciia sac ai va vo sic ai,
man, trao cu, va vo minh, cung vdi nhitng tuy mién cua
hiru 4i, man, va vO minh — va thyc chiing qua vi a la
han.?

‘Tai sao nguoi chua hoan thanh nhiing ba la mat trong
mot a ting ky va 100 000 dai kiép va quan triét tri cta
mot thuong thinh van, nhu Sariputta va Moggallana? Tai
sao nguoi chua hoan thanh nhiing ba la mat trong hai a
tang ky va 100 000 dai kiép va quan triét tri gidc ngd cia
mot doc giac? Néu diéu nay c6 vé that hoan toan rd rang
d6i voi nguoi, thé thi tai sao nguoi da khong hoan thanh
nhitng ba la mit trong bén, tam, hodc mudi sau a ting ky
va 100 000 dai kiép va thuc chimg nhét thiét tri nhu chu
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Phat? Nguoi c6 bat ¢ tri luc ndo d6i voi nhitng chimg
dac ddc thu nay hay khong?

“Hay thay 16i ctia nguoi! Nguoi, mot dé tu co tri gioi
han, néi v€ nguyén Iy duyén tinh cyc ky sau sdc ndy, ‘N6
c¢6 vé 1d rang ddi voi nguoi.” Phat biéu nay cua nguoi di
nguoc véi giai thich cia chu Phat. Ddi v6i mot ty khuu
nhu thé that 1a khong dung khi noi diéu gi di nguoc véi
giai thich cta chu Phat.

“Nay Ananda, phai ching ta da trai qua bon a ting ky
va 100 000 dai kiép cb ging quan triét nguyén 1y duyén
tinh nay? Khéng c6 sy bd thi ndo ma ta khong lam,
khong c6 ba la mat nao ma ta khong hoan thanh, dé thé
nhap nguyén 1y duyén tinh. Khi dd quyét tdm thé nhap
nguyén 1y duyén tinh, ta di giai tin ma quan nhu thé nd
khong c6 sttc manh, nhung ngay ca luc d6 qua dat 1on
khong chuyén dong mot phan. N6 khong chuyén dong
trong canh mot ciia dém khi ta nhé nhitng doi séng qua
khir hodc trong canh giita ciia dém khi ta dat dén thién
nhan. Nhung trong canh cudi ctia dém, luc binh minh,
ngay khi ta thdy: ‘V6 minh 1a mét duyén cho cic hanh
qua chin hanh tuéng’, thé gian giéi véi mudi ngan thé
gidi nay, ‘vang lén nhu cai chiéng dong dugc dénh boi
mot roi sat, thoat ra mot trim tiéng gam ru, va nd lic lu
nhu giot nude trén la sen bi gidé dap vao. Qua sau sic,
nay Ananda, 13 1y duyén khéoi ndy, va qua sdu sic 1 vé
biéu hién ctia nd.”

SUB.CY. (Trong su li¢t ké cac phién nao), phai thura
nhan chinh duc ai va san, trong sy bao ham nghia, vura la
ki€t s duc ai va san vura 1a tuy mién cua duc ai va san.
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Nhung “kiét st” (samyojana) van c6 mot y nghia nhu 1a
trang thai tréi budc, trong khi “tiy mién” (anusaya) cd
mot y nghia khéc, y nghia c6 dugc sic manh trong tam
tuong tuc vi sy khong ro1 bo. Khi tao ra sy khac biét nay
theo nhiing chirc nang lam co so cho mot phan doan, nha
chu giai néi “bdén phién ndo.” Cung phuong phap ap
dung cho nhitng trudong hop khac.

Nha chii giai cho thdy rang su quan triét cac chan 1y
qua sy chung dat nhitng dao cao hon xay ra bang cach
quan triét nguyén 1y duyén tinh. K& d6 vi dy cho thiy
rang trong mot cach tuwong tu, su quan triét cac chan 1y
qua vi¢c chung dat sy giac ngd ctia mét thinh van, su
giac ngd cua mot doc giac, va su giac ngd hoan toan (cua
mot vi Phat) ciing xay ra bang cach quan triét nguyén ly
duyén tinh.

Vi cac dai bo tat da thiét 1ap nhitng nguyén vong, mot
su khéac biét dugc thira nhan trong thoi gian can thiét dé
tich liy nhiing su gom gdp (cong duc va tri) cho sy giac
ngd. Su khac biét nay dwa vao pham chét cua tinh tan,
thuong, trung hodc ha. Cho thdy khac biét nay nha chd
giai ndi “bon, tam, hodc mudi sau a ting ky.”

“Su co gang quan triét nguyén ly duyén tinh”: qua cau
nay vi ay néi mot cach dac biét vé sy tich lily cua viéc
gom gop tri, sy tron du tri tu¢ ba la mat.

Tat ca cong dirc 1a mot than y duyén cho tri ndy. Do
do, doi voi tat ca dai bo tat, sy gom gop cong duc chi vi
sy gom gop tri, vi (chinh tri) mdi c6 kha ndng mang lai
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su chirng dat vién man cua toan giac tu¢. Do vay vi ay
noéi: “Khong cé bo thi nao,” v.v...

Bay gid dé cho thiy su sdu sic tdi thuong cua ly
duyén khoi mot cach gian tiép, bang cach cho thiy ning
lyc tinh than 16n lao duoc bao gdm trong sy quén triét
nguyén 1y duyén tinh, c6 16i ring: “Ngay khi ta da thiy:
‘V6 minh 1a mdt duyén cho cac hanh qua chin hanh
tuong’.” VO minh la mét duyén cho cac hanh qua chin
hanh tudng: sy khoi sanh, sy phat sanh, tuéng, su tich
iy, su lién két, su chudng ngai, sy tdp khoi, nhan, va
duyén.’” Ciing nhu thé cac hanh 1a duyén cho thirc, v.v..
Vi ¢6 101 noi trong Patisambhidamagga: “The nao la tue
trong sy nhin biét cac duyén la tri vé co cAu cua céc
phap? V6 minh 14 yéu t6 két cdu cho cac hanh nhu sy
khéi sanh ctia n6, su phat sanh, tuéng, su tich liy, su lién
két, su chuéng ngai, sy tap khoi, nhan, va duyén. Qua
chin hanh tuéng ndy vo minh la duyén va cac hanh do
duyén kho1”, v.v.... (Pts.1.50).

52 Uppada, pavatta, nimitta, aythana, samyoga, palibodha, samudaya,
hetu, paccaya. Chin hanh tuéng nay, dic bi¢t cia Patisambhidamagga,
khéng nén nham 13n v6i hai muoi bon duyén hé cua Patthana. Cai trudc
chi ra chin khia canh tir 6 bét ctr sy lién hé nao dang trg duyén c6 thé
dugc xem xét va 4p dung hoan toan cho mdi duyén twong quan véi qud
cua no. Cai sau chi ra nhiing cach dac biét ma cac phap dang trg duyén co
chtre ning nhu 13 nhitng duyén, va chi mot s6 chon loc s& ap dung cho bt
ctr sy lién hé dic biét nao. Poan vin ké tiép cb gang giai thich y nghia cua
chin hanh tuéng. Doan d6 khong rd rang ngay ca trong nguyén ban, va
nhitng cach dich thoat phai dwoc thuc hién dé cho nhiing lién két ham y
duoc sang to.
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Trong d6, “chin hanh tudng” 1a chin hanh tudng thuc
hién duyén tinh. “Sy khoi sanh”: tr d6 qua sinh ra, 1a
nhan cho sy khoi sanh ctia qua. Cac hanh khéi sanh khi
c6 vo minh, khong phai khi v6 minh ving mit; do viy vo
minh 1a mot duyén cho cac hanh khi chung khéi sanh.
Tuong tu, cac hanh phat sanh va dugc hudng dan khi co
vO minh (do vdy v6 minh la nhan cho sy phat sanh cua
chung va 1a tuéng cua ching). V6 minh la duyén cho
cach chung ném ching sanh vao céc cdi va cho cach
chung tich Iy cho sy khoi sanh qué cua ching (do vay
vO minh 1a mot sy tich liiy). N6 1a mdt duyén cho cach
chung lién két va ndi lién cung v6i qua cia ching (do
vay n6 1a mot sy lién két), va cho cach ching ngin tré
tam tuong tuc ma ching da phat sanh trong d6 (do vay
n6 la mot su chudong ngai). Chiung tap khdéi, phat sanh khi
tiép can voi cac duyén khac (do vay vo minh 13 tap khoi
cua chung). N6 tao ra cac hanh va tr¢ thanh nguyén nhan
cho ching (do vay vo minh 14 nhan cta ching). Cac hanh
x4y ra va phat sanh tuy thudc vao vo6 minh (do vay vo
minh 1a duyén cua chiung). Do vay chin hanh tuéng nay
nén duoc hiéu nhu 13 nhirng cach riéng biét ma vo minh
thuc hién mot tinh chit lam nhan twong quan véi cic
hanh. Cung phuong phap nén dugc ap dung cho cac
hanh, v.v... nhu la sy khéi sanh, v.v... cho thic, v.v...
“Yéu tb két cAu” (thiti) 1a nhan.

Poan vin nay cho thay cong viéc nhan thic cac duyén
cua Buc Phat vao luc (giac ngd cua ngai). Va cong viéc
d6 theo cai mau dd duoc thiét 14p. NoO xay ra véi chinh
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ngai tuong ty nhu cach n6 xay ra voi chu dai bd tat qua
khur khi cac ngai ngoi dudi cdi Bo de.

Vi KHONG HIEU VA KHONG QUAN TRIET
PHAP NAY ...

CY. “Phap nay” 1a Phap vé cac duyén. “Khong hiéu’:
khong hiéu no bang cach lidu tri vé s& tri. “Khéng quéan
triét”: khong quan triét né bang cach lidu tri qua sy thim
tra va lidu tri qua sy tir bo.”

SUB. CY. “Phap nay” 1a 1y duyén khai. Vi khi biéu
hién, day la nhitng nhan cho céc phap sanh khéi tir nhitng
nhan, nha chi giai goi nd 1a “Phap vé cac duyén.” Y
nghia 1a: duyén tinh ctua (cac phédp trg duyén) nhu sinh,
v.v... dbi vé6i (cac phap duoc tro duyén) nhu gia va chét,
V.V...

Su phan dinh danh-sdc va sy nhan biét cac duyén
khong xay ra do chi giai thich so bd vé cac phap, nhung
xay ra qua sy phat sinh tri 1ap di lap lai vé& chung duoc
goi 12 “trf phan phuc”. Cho thiy su ving mit cta ca hai

33 Cac chu giai chia s lidu tri (parififia) lam ba giai doan phat trién lién
tiép. Trong giai doan thi nhit, “su lidu tri vé s tri” (fidtaparififia), cac
danh phap va sic phap duoc phan dinh bing viéc vach 13 nhiing dac tudng
va sy sinh khoi do duyén cia ching dugc xac dinh do sy nhén thirc cac
duyén cua chung. Trong giai doan thir hai, “su lidu tri do thdm tra” (tirana-
parifina), cting cac phap d6 duoc quan sat bang cach ctia ba tuéng phd
bién: vo thuong, kho, va vo ngi. Trong giai doan thtr ba, “sy lidu tri qua tur
bo” (pahanapariifia), nhitng quan ni€ém lam lac dugc tir bo do sy phat sanh
nhitng quéan ké tiép huéng dén siéu thé dao. Nhing quan tri xac thyc bét
dau ¢ giai doan thtr ba nay, véi hai giai doan dau tién ding lam nén tang
cua chung.



140 Kinh Bgi Duyén

(loai tri nay), nha chi giai n6i “khong hiéu né bang cach
lidu tri vé s& tri.”

Su liéu tri do thim tra va su liéu tri do tir bé duoc bao
gdm bén trong quan va thanh dao. Quan bao gdm chiing
boi vi né xay ra nhu 13 su tir bo vé thuong tudng, v.v...
va chinh no 1a sy quan triét cac phap. Va sy liéu tri qua
thim tra 14 nén tang cua nd, vi nd khic phuc cac trang
thai ddi 1ap, do vy co thé gitip quan c6 dugc tinh chinh
xac va trong sang. Thanh dao bao gom chung béi vi né
xay ra bang cach thong hiéu xuyén qua su lidu tri va tir
b6.>* Cho thiy sy ving mit cua ca hai loai quan triét, nha
chu giai noi “khong quan triét né bang cach lidu tri qua
tham tra va lidu tri qua tir bo.”

TRO THANH NHU CUON LEN ROI TUNG (tanta-
kula-jata)

CY. Khi soi len cua nguoi thg dét khong dugc khéo
bao quan va bi chuft gam tré nén roi tung khip moi chd,
that kho phan biét doan dau va doan cudi cua nd dé lam
cho né ngay thang tr dau dén cubi. Ciing véy, ching
sanh vap phai nguyén 1y duyén tinh; tré nén rdi tung va
mit phuong hudng va khong thé lam cho nguyén 1y d6
ngay thang. Tuy nhién, c6 thé gitp cho mot ngudi 1am
ngay thang cudn len rbi do dya vao kha ning riéng cta
ngudi d6. Nhung ngoai trir hai loai bd tat [nhimg bo tat

>* Sy théng hiéu (abhisamaya): mot thuat ngit 4p dung cho nhiing chirc
nang cua thanh dao bao gdm su licu tri vé kho dé va su tur bo i, tap khoi
cua kho.
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s€ trd thanh nhiing bac ddc gidc va nhiing bac toan giac],
cac ching sanh khac khong co kha nang ty minh lam
ngay thiang nguyén 1y duyén tinh [khong c6 nhimg chi
gido cua nguoi khac]. Va nhu mot cudn len rdi, bi 4m w6t
v6i dau md va duge thao ra véi mot ban chai len, bi dinh
chum va réi nui khip moi chd, twong ty nhu vAy nhitng
chung sanh nay di vap phai cac duyén va khong thé
chinh stra chiing cho ngay thang tr& thanh bdi rdi va bi
rang budc trong nhiing thic phugc qua sau muoi hai kién
giai. Vi tat ca nhirng ai dwa vao cac kién giai khong thé
1am cho ngay thiang nguyén 1y duyén tinh.

SUB. CY. “Pa vép phai nguyén 1y duyén tinh”: sau
khi di chéch trung dao, chung roi vao hai cyc doan
(thuong kién va doan kién). “D3 vap phai cac duyén”: da
vap do nam lay cac phap tro duyén 1a thuong, lac, va
ngd, khi ma trong thuc tinh ctia chung, ching la vo
thuong, khd va vo ngd. “Khéng thé lam cho ngay thiang
nguyén ly duyén tinh”: boi vi chung khong tir bo nhiing
su nam lay vé thuong, v.v..., chung khong thé 1am cho
ngay thang nhirng kién giai cta riéng ching dbi véi cac
duyén, va do d6 chung tré nén bi cot tréi trong nhiing
thic phuoc bang cach cta nhig chip thu gido diéu
thudc vé than thic phuoc. >

> Idamsaccabhinivesakayagantha, theo nghia den, “chép thu thudc vé
than thac phugc. ‘Pay 1a su thuc’.”
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NHU MOT CUON CHI ROI NUI

CY. Mot “cudn chi rbi nui” 1a so1 chi cua nhiing nguoi
tho dét duoc thoa dau md. Mot sb noi rang thudt ngit ndy
chi cai t6 chim. Ca hai tht nay bi rbi nui va kho 1am cho
thang tir dau dén cubi. Y nghia c6 thé duoc giai thich
bang phuwong phap cua ty du trude.

NHU NHUNG LAU SAY VA CO TRANH BEN LAI

CY. Nhirng loai cé nay nguoi ta dap va lam thanh day.
Néu c6 ngudi nhit day d6 khi n6 di cii k§ va roi noi nao
do, that kho phan biét doan dau va cudi cua nhirng lai cé
d6 va 1am cho thing tir ddu dén cudi. Tuy nhién, c6 thé
gitip cho mot ngudi lam cho ching thang bang viéc dua
vao kha nang riéng cua nguoi d6. Nhung ngoai trir hai
loai bd tat, nhitng chiing sanh khac khéng c6 kha ning tir
minh 1am cho thang nguyén 1y duyén tinh. Do vy thé hé
nay, khong thé lam cho thang nguyén 1y duyén tinh, da
tr¢ thanh nhu mogt cudn chi khong vuot qua luan hdi véi
coi kho, nhitng sanh th bat hanh, va nhiing doa xtr cua
no.

Cdi khd bao gdém céc cdi dia nguc, thi, nga quy, va a
tu la. Tat ca nhimg c6i nay goi la “coi khé” vi su ving
mit ciia hy dat nén trén tién bo, “nhiing sanh thii bét
hanh” boi vi chung da di dén dau khd, va “nhiing doa
xt” boi vi chung roi khoi nhitng dinh cao cua an lac. Vé
luan hoi, c6 161 ring:

Céc uan ndi tiép,
Céc gi61 va cac xua
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Tiép tuc khong gian doan —
Nguoi ta goi la luan hoi (samsara).

Thé hé nay khong vuot qua tt ca diéu d6, khong khéc
phuc né. Nhung dung hon (khéng thé lam cho thiang
nguyén 1y duyén tinh), n6 di tir tir dén tai sinh va tir tai
sinh dén ttr. Khi diét va tyc sinh nhiéu lan, giéng nhu con
tau trén dai duong bi cudn hat béi tran bao hodc nhu con
bo bi cot vao banh xe cbi xay, nd chi xoay chuyén trong
ba ¢di, bon cach sinh, nim sinh tha, bay thirc trd, va chin
hiru tinh cu.

Nén hiéu rang, Thé Tén da day tat ca diéu nay dé ngin
chén ton gia Ananda.

5. LY DUYEN KHOI

2. CY. Bay gio kinh nay duoc gin b6 véi nhau boi hai
cau noi: (1) “Nay Ananda, phap duyén khoi nay 1a sau
sdc,” va 2) “Thé hé nay tro thanh nhu mot cudn len réi.”
Do vay, dé cho thiy su sau sdc cta nguyén 1y duyén tinh
trude tién, nhu 14 su ké tiép cho cau néi “Nay Ananda, 1y
duyén khoi nay 13 sdu sic,” Ptrc Phat bat dau 10i day qua
cau noi:

NAY ANANDA, NEU CO NGUOI PUGOC HOLI: “CO
PHAI LAO VA TU DO MOT DUYEN DAC THU
KHONG?” (atthi idappaccaya jaramaranam)

CY. Pay la y nghia: “Nay Ananda, néu mot ngudi co
tri dugc hoi: ‘Co phai lao va t&r do mot duyén dac thu
khong? tirc 1a, c6 mot duyén cho lao va tir qua d6 lao va
tir hién hiru khong?,” vi ay khong nén giit im ling hoic
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noi ‘Dleu nay chua dugc giai thich bai dang Nhu Lai,’
nhu vi dy s& xtr sy néu dugce hoi mot cau hoi bi dat sang
bén, nhu ‘C6 phai linh hon va than thé 13 gidng nhau
khong?’. Vi Ay nén noi dut khoat ‘Lao va tir c6 mot
duyén’, tya nhu, néu vi iy dugc hoi mat 1 thuong hay v6
thuong, vi Ay s& néi dut khoat “N¢ 1a vo thuong”. Néu vi
ay duoc hoi thém: ‘Qua duyén gi c6 ldo va tir? Duyén d6
1a gi ma qua d6 130 va tir hién hitu?,” vi 4y nén néi: “Véi
sinh lam duyén c6 lao va ta.” Phuong phap tuong tu ap
dung cho tit ca truong hop con lai (trong doan kinh vin
vira dugc giai thich).

VOI DANH-SAC LAM DUYEN CO XUC

CY. Khi c6 10i rang (theo cach dién dat théng thudng
vé 1y duyén khéi) “Véi sau xtr 1am duyén c6 xuc,” su bao
gém duge hiéu chi sau loai xuc qua, tac la, nhan xtc,

v... Nhung ¢ day Pac Phat mudn cho thiy (nhitng loai
xuc) do duyén sinh riéng biét du chung duoc bao gém
hay khong bdi cau noi “Véi sau xtr lam duyén c6 xuc”;
va ngai ciing mudn chi moét duyén riéng biét cho xic
khac véi sau xa.” Do do buc Phat day: “Véi danh-sic
lam duyén c6 xuc.”

Thé Tén da giéi thich diéu gi trong phan nay cua ban
kinh? Ngal da giai thich nhén duyén (nguyén nhén) cua
cac duyén.’® Vi kinh nay duoc goi 1a “Pai kinh vé
nguyén nhan” boi vi nd dugc giai thich dé g& rdi va lam
sang to cac duyén.

56 Paccayanam nidanam kathitam.
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SUB. CY. “Su bao g@)m dugce hiéu chi sau loai xtc
qua™: boi vi trong nhiéu kinh va trong Abhidhamma
(nhitng chi phan cta duyén khoi) bit dau véi thirc va két
thiic trong tho dugc xem nhu cac qua, va nhu vay xlc
thuong duoc giai thich nhu 13 chi bao gdm nhiing loai
xuc qua. “Du ching dugc bao gdm hay khong béi cau
n6i”: nhimg xuc dugc bao gém 1a sau loai xtc qua;
nhimng xtic khong duoc bao gdm 14 nhimng loai xtic phi
qua, ttrc 1a nhimg xuc thién, bat thién va duy tac.

Khi sau xtt dugc dé cap, chi nhirng nd1 xr dugc bao
gbm; nhu vdy Pirc Phat “mudn cho thdy mot duyén riéng
biét cho xtc khac vdi sau xr.” Vi sau xt nhu nhan xir,

. khong phai 1a duyén duy nhit cho xtc. Cac sic
phap nhu sac x(r va danh phap nhu nhan thire ciing la
nhitng duyén. Nhu c6 10i rang: “Dya vao mat va cac sic
tudng nhan thirc phat sanh. Sy gdp gd cua ba phdp nay la
xuc”

“Vi 4y da giai thich nhan duyén (nguyén nhan) cta cac
duyén”: cac duyén la cac phap trg duyén nhu sinh, v.v...
Vi 4y dd giai thich nguyén nhin (nidanatta) coa chung
tu’orng quan voi (cac phap duoc trg duyén) nhu lao va tu,

. tirc 1a vi @y da giai thich phan minh tinh chét tro
duyen. Pé cho thiy rang khong co su sai 1éch trong tinh
chat tro duyén cua ching, 101 day trong nhiing phan ké
tiép bat dau “C(’) 10 n6i ring” (§4ff) duoc trinh bay. Do
hai thuat ngir “g& r01 > va “lam sang t0” nha chu giai cho
thdy su rbi rim ving mit. Do dé, vi chu d& 16n lao vé
nguyén nhan cua cac duyén (paccayanidana) duoc giai
thich & day thoat khoi su r6i ram va hon loan, kinh nay
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¢ tya dé 1a “Pai kinh vé nguyén nhan,” do tinh thién
1€ch vang mat.

4. CY. Bay gib:dé cho thay tinh chét tro duyén 1a hién
thuc, khong huyén hodc, khong thién 1éch ctia nhiéu
duyén khac nhau, Thé Ton day:

‘COWL‘OI RANG: “VOI SINH LAM DUYEN CO LAO
VATU,” V.V...

SUB. CY. Tinh chat tro duyén 1a “nhu thuc” (tatha),
xé4c thyc, bdi vi mdi qua dic thu sinh khoi qua cac duyén
thich hop ctia n6, khong nhiéu hon ciing khéng it hon.
Hodc gia nguyén 1y do6 1a “nhu thuc” béi vi mdt khi cac
duyén cua ching di dén hoan chinh, khong c6 cac phap
nao khong sinh khoi do duoc tao ra xuyén qua cac duyén
d6 ngay ca trong mot sat na. N6 1a “khong huyén hoic”
(avitatha), khong danh Lra, khong co su lira doi, vi khong
mdt phdp nao phat sanh xuyén qua cac duyén lai thich
hop v&i mot phap khac nao d6. No 1a “khong thién 1é€ch”
(anafifiatha) vi tinh thién 1éch ving mit.”’

> Trong Visuddhimagga ba phdm chit cua duyén tinh nay duoc giai
thich hoi khac doi chit (XVIL6, p. 593): “Bai vi mdi phap dic thu sinh
khoi qua cac duyén thich hop ciia no, khong nhiéu hon ciing khong it hon,
n6 dugce goi 1a ‘nhu thye’ (tathatad). Bai vi, mot khi cac duyén cua chung di
dén hoan chinh, khong c¢6 cac phap nao khong sinh khéi do dugce tao ra
xuyén qua ching ngay ca trong mot sat na, né duoc goi la ‘khong huyén
hodc’. Vi khéng c6 mot phap nao phat sanh xuyén qua cac duyén lai thich
hop voi mot phap khac nao d6, nd dugc goi la ‘tinh khong thién léch’
(anaffiathatd).” Ban dich cua t6n dirc Nanamoli di duogc stra di dé cho nd
phu hop v6i thuat nglt duge dung & trén.
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CY. “Chu thién”: nhitng vi troi hoa sanh. “Can that
ba”: nhimg vi than trG ¢ nhitng gdc cay, than cdy, v.v...
“Da xo0a”: chung sanh phi nhan. “Nhiing quy than”: bat
ctir ching sanh nao dugc sanh ra.

SUB. CY. “Nhiing vi troi hoa sanh”: tr tir thién vuong
dén cbi cao nhit. “Can that ba”: nhom tuy tung cua dai
vuong Dhatarattha. “Da xo0a”: nhom tuy tung cua dai
vuong Vessavana. “Quy than”: nhém tuy tung cia dai
vuong Viriilhaka.>®

NHAN, NHAN DUYEN, TAP KHOL, VA DUYEN

CY. Tét ca nhitng tir ndy la nhitng ddng nghia cua
nguyén nhan (karana). Ly do dugc goi 1a “nhan” (hetu)
b6i vi nd sinh khéi dé tao ra qua cua nd, “nhan duyén”
(nidana) béi vi no tao ra qua ctia né nhu thé ra 1énh “hay
dén va lay n6”; “tap khoi” (samudaya) boi vi qua sinh
khéi tir do; va “duyén” (paccaya) boi vi qua xay ra tuy
thudc vao no. Sinh 1a mdt duyén cho lao va tor dudi tiéu
dé than y duyén.

SUB. CY. Sinh 1a m¢t than y duyén cho lao va tir béi
vi 140 va tir x4y ra khi sinh d3 xay ra rdi va 3o tir khong
xay ra khi sinh chua xay ra.

> Ba vi vua 1a nhing thién vuong thudc nhiing canh giéi twong tng
trong “cdi troi tir dai thién vwong.” Vi vua thtr tu Virtipakkha, 1a chia té
cac naga, nhitng loai rong thin ky & canh gidi con lai. Giai thich cua cha
giai vé ba loai chung sanh cudi khac voi mo ta théng thuong. Piéu nay
dugc phu chu giai dé xuét, nhiing chuyén dich dugc chon & day nuong
theo d6.
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5. VOI HUU LAM DUYEN CO SINH

CY. Trong d6, cdi duc gidi bao gdbm moi tht giita dia
nguc Avici nhu 1a gidi han bac thép va “Tha hoa tu tai
thién” nhu 13 giéi han bac cao.”’ D6 1a phuwong phép giai
thich vé sinh hiru. Nhung & day hitu nén duoc giai thich
nhu 14 nghi¢p hitu, vi ddy 1a mot duyén cho sinh dudi
tiéu dé than y duyén.®

SUB. CY. Héi: Phai chang sinh hitu cling 1a mt than
y duyén cho sinh?

Dap: Do 1a sy thuc, nhung né khong phai 1a chu yéu.
Nghiép hitu, mit khac, 14 duyén chu yéu (cho sinh) vi n6
¢ ban chat tao ra sinh. C3i duc gidi, nhu 1a duyén cho
sinh, 12 nghiép din dén (tai sanh vao) cdi duc gioi.
Phuong phép tuong tu 4p dung cho cdi sdc va vo sic.

6. VOI THU LAM DUYEN CcO HUU

CY. O day dyc thu 1a mot duyén cho ba loai nghiép
hiru va cling cho ba loai sinh hitu; nhiing loai thu con lai
cling thé. Nhu vay hai muoi bdn loai hitu c6 thu lam
duyén.®' Nhung theo nghia den mudi hai loai nghiép hiru
c6 duogc ¢ day. Cac thu 1a mot duyén cho nhitng hiru nay

> Paranimmitavasavattideva: nhitng chu thién tra & cdi troi cao nhat
trong sau duc gidi thién.

% Hay xem phan gioi thiéu, pp. 14-15

%1 Ba loai nghiép hitu va ba loai sinh hitu, mdi loai c6 bén loai thu lam
duyén.
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dudi tiéu dé than y duyén ciing nhu duéi tiéu dé dong
sinh duyén.

SUB. CY. “Ba loai nghiép hitu”: duc, (sic va vo sic)
nghiép hiru. “Ba loai sinh hiru”: duc, (sdc va vo sic) sinh
hiru.

“Nhung theo nghia den muoi hai loai nghi¢p hiru co
dugc ¢ day”: vi thu 1a mot duyén cho sinh hiru xuyén qua
ban chét ciia n6 nhur 1a mot duyén cho nghiép hiru, nhung
mat khac né khong phai 1a duyén truc tiép cho nghiép
hiru.

“Dudi tiéu dé ddng sinh duyén”: thu 1a mot duyén cho
nghiép bat thién ddng sinh voi chinh nd dudi tiéu dé
ddng sinh duyén; n6 la mot duyén cho (nghiép bat thién)
khac dudi tiéu dé than y duyén, bang cach 1a mot vo gian
than y duyén, v.v... Nhung né 1a mot duyén cho nghi¢p
thién chi dudi tiéu dé than y duyén. Va ¢ day “dudi tiéu
dé dong sinh duyén” dugc nodi dén dé cho thdy rang
nhimg duyén nhu hd tuong, y chi, twong ung, hién hitu,
va bat ly khir, v.v... dugc bao gdm boi dong sinh duyén.
Ciing thé “duéi tiéu dé than y duyén” duoc nodi dé gom
chung canh than y, vo gidn than y, va tuy nhién than y
duyén.

7. VOI A1 LAM DUYEN CO THU

CY. Ai 1a mt duyén cho thu dudi tiéu dé dong sinh
duyén ciing nhu dudi tiéu dé than y duyén.

SUB. CY. O day ai 1a mot duyén cho duc thu chi dudi
tiéu dé than y duyén, nhung né 1a mét duyén cho nhirng
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loai tha con lai dudi nhitng tiéu dé& vira l1a dong sinh
duyén vira 1a than y duyén. Nhiing chi phan bat dau voi
thirc va két thuc ¢ tho dugc xem la nhiing qua.

8. DAY LA DUYEN CHO Al, TUC LA THO

CY. O day tho di thyc 1a mot duyén cho &i dudi tiéu dé
than y duyén, tho kia (tirc 1a tho phi di thuc) ciing theo
cach khac (trc 1a duoi tiéu dé dong sinh duyén).

9. CY. Pén muc d6 nay Thé Ton di cho thiy ai trude
(purimatanha) tr& thanh gbc cua luan chuyén. Bay gio,
nhu thé danh ai d6 trén lung hodc tam 14y téc va 16i di
trong khi ngudi d6 kéu khoc, Thé Ton kéo 10i day tur
trinh tu théng thudng xudng va néi doan van hién tai dé
cho thiy ai 4m anh (samudacaratanha) bing cach cua
chin thuat ngir.

SUB. CY. “Ai trudc”: ai di dugc hoan tat trong hitu
trude. “Kéo 101 day tir trinh tu thong thuong xubng”: theo
trinh ty trong 161 day duyén khéi bang phuong phap da
dugc luwu truyén trong nhitng kinh khac, xtc dugce trich
dan nhu 13 duyén cho tho. Nhu vy, ngay sau cau noi
“Day la duyén cho ai, tic la, tho,” Thé Ton tuyén thuyét:
“C6 loi rang: “Voi xuc lam duyén co6 tho’.” Nhung ¢ day
ngai khong bat dau trinh ty do; dang hon, bang cach cho
thdy 4i am anh, ngai day cac phap bat nguon tur ai, kéo 101
day tir trinh ty thong thuong xudng nhu thé dé day, mot
cach manh mé& va nhin manh, ring khoéng cé sy xay ra
(ctia 4i) cho nguoi ma thay 101 day do.



Ty khuu Gidac Loc dich 151

DO VAY, NAY ANANDA TUY THUQC VAO THO
COAI ...

CY. Bén trong ai (&m anh) d6 co6 hai loai ai: 41 mong
cau (esanatanha) va ai so hitu (esitatanha) Ai mong cau
la 41 vi n6 nguoi ta du hanh doc theo nhitng con dudng
g6 ghé va 16m chom tim kiém tai san. Ai s& hitu 13 4i d6i
v6i nhirng tai san ma da dugc tim kiém va s¢ dic. Ca hai
ai nay la nhitng chi dinh cho ai &m anh. Do vy, ai nhi
phan nay phét sanh tiry thudc véo tho.

SUB. CY. Ai mong cau 1a ai thuc day viéc theo dudi
tai san, a1 s& hiru 1a &i phat sanh vi tai san da duoc theo
dudi. Ai am anh 13 ai xay ra bang cach biéu hién.”* “Ai
nhi phan nay phat sanh tuy thudc vao tho”: sy theo dudi
dé thu tai san chua c6 dugce va s dic quyén so hitu tai
san vira kiém dugc.

CY. “Su theo du6i” 1a theo dudi nhimng d6i twong nhur
sdc tudng, v.v... “Loi 10c” 1a c6 dugc nhiing dbi tuong
nhu thé, vi diéu do6 xay ra khi c6 sy theo dudi. “Su quyét
dinh” gém c6 bdn phan, bang cich cua tri, 4i, cac kién
giai, va tdm.*’ Trong d0, sy quyét dinh 1a tri duoc dé céap
trong doan kinh vian: “Ta nén biét cach quyét dinh vé
hanh phtic. Khi biét cach quyét dinh vé hanh phuc, ta nén
nhiét thanh véi ndi lac” (M.139/ii.233). Su quyét dinh 1a

62 «Bjéu hién” (pariyutthana): mot thuat ngir biéu thi phién ndo da sanh
Ién tir giai doan tuy mién dé xuat hién trong hinh thirc cua nhitng tu tudng
va cam xuc bat thién.

83 Nana, tanha, ditthi, vitakka.
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ai co “mot tram 1€ tdm y tudng do ai” (A.IV.199). Su
quyét dinh 13 cac kién giai c6 sdu muoi hai kién giai. Vi
c6 101 rang “Duc, ndy thién cha, c6 nhan duyén trong
tam” (D.21//ii.277), trong kinh nay & day “su quyét dinh”
c¢6 nghia nhu 1a tam. Vi sau khi da s¢ dac diéu gi, nguoi
ta nghi vé n6 nhu 13 dang ham mudn hoic khong dang
ham muén, dep hodc x4u, va ké d6 quyét dinh: “Cai nay
s& 12 vi cac sic tudng, cai ndy vi cac am thinh, v.v... Pay
la cho t6i, day la cho nhitng nguoi khac. Cai nay toi s€
dung, cai nay t6i s& giit.” Do vay c6 10i rang: “Tuy thudc
vao loi 10c co quyét dinh.”

“Dyc va tham” vi nhiing tu tuong bat thién tham yéu
va manh phét sanh vé phia d6i twong dugc nghi dén. Noi
day cai nay 13 4i. Duc 1a mot hinh thire yéu cua tham.

“Mé dam” 1a sy tin tuéng manh mé (voi y tudng) vé
“Ta” va “clia ta”. “Su chiém hitu” 13 viéc chiém hitu
bang cach cua ai va cac kién giai. “Bén xén” 1a khong
mudn chia s¢ voi nhitg nguoi khac. “Su bao ho” 14 bao
vé€ chat ché béng viéc khoa cura, gilr cac d6 vat trong két,
v.V... “Su ndm lay cac giy goc’ 1a cadm mot thir gy goc
dé khong ché tha nhan, “Su nidm ldy cac vii khi” 1a cdm
mot thanh gwom, v.v... “Nhiing sy xung dot” co thé
thudc than hodc khau; “Nhiing sy gy g6” dén trudc va
“nhitng su tranh chdp” xdy ra sau d6. “Loi ling ma” 1a
101 thiéu ton trong.

10-18. CY. Bay gio dé cho thiy ai am anh theo trinh
tr nguoc, trong nhitng phin nay Dtc Phat truy nguyén
101 day. Trong do (trong §18), “duc ai” 1a ai d6i véi cac
sic tuong, v.v..., phat sanh nhu 13 tham d6i v6i nim moén
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duc lac. “Hiru 4i” 1a tham dugc theo boi thuong kién,
“phi hitu 41 1a tham duogc theo boi doan kién.

HAI PHAP NAY, LA MOT TINH HAI PHUONG
DIEN, CUNG NHAU HOI TU TRONG THO

CY. “Hai phap nay”: 4i 1a mot gbc cia luan chuyén va
a1 am anh. “La mdt tinh hai phuong dién”: mac du duoc
hop nhét béi tuéng cua 4i, ching thanh 14p hai phan dén
mirc ma ai vira 12 gbc cta ludn chuyén vira 1a 4i 4m anh,
va qua nhiing phap nay chiing cung nhau hoi tu trong tho.
Y nghia 1a: chang chi c6 mot duyén trong d6 ca hai xay
ra véi tho 1am duyén.

“Su hoi ty” g@)m ba loai: su hdi tu do di vao, su hoi tu
do dé)ng sinh, va su hdi tu do duyén.64 Su hoi tu do di vao
duoc noi dén boi doan kinh vin: ‘Tat ca nhimg cai nay
héi tu vao duc lac” (khong tim théy nguén);su: hoi tu do
d6ng sinh trong doan kinh vin: “Cac phap nay, nay hién
htru, co gé)c trong duc, sinh khéi tir xac, va héi tu vao
tho.” (A.VIII 83/iv.339); su hoi tu do duyén trong doan
kinh van hi¢n tai: “la mét tinh hai phuong dién, (ching)
cung nhau hdi ty trong tho.”

19. VOI XUC LAM DUYEN CO THO

CY. Nhan xtc, v.v... tat ca chi la nhitng xtc qua.
Ngoai trr bon xtic qua siéu the, so con lai 1a ba muoi
hai.®® Noi day, xtic 1a mot duyén cho tho theo nhiéu cach.

6 Osaranasamosarana, sahajatasamosarana, paccayasamosarana.

% Hay xem Vism. XVIL 221. p. 653.
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SUB. CY. “Chi la nhiing xtic qua”: gidi thich nhiing
chi phan bat dau véi thiuc va két thuc trong tho nhu 1a
nhitng qua, tat ca xac duoc chia bang cach ciia mon phat
sanh ctia né. Nhirng xuc si€u thé bj loai trir vi day 1a mot
cach giai thich vé luan chuyén.

“Xuc 1a mot duyén cho tho theo nhiéu cach”: trong
nam can mon, xic c¢6 nam loai, nhu nhan xuc, v.v... la
mot duyén theo tam cach — nhu cac duyén dong sinh, hd
tuong, y chi, di thuc, vat thuc, twong ung, hién hiru, va
bét ly khir — cho nim loai tho 1ay sic than kinh nhén,
v.v... 1am co s& cta chung.®® Xuc ¢6 nim loai, nhu nhan
xuc, v.v... la mét duyén chi theo mot cach — nhu than y
duyén — ddi véi duc gidi con lai nhitng tho qua xay ra
trong mdi cin mén bang cach (cta nhitng trang thai tim)
tiép thu, quan sat, va thap di.’

Trong ¥ mén, ¥ xtic déng sinh 1a mot duyén theo tam
cach da duge dé cap trudc cho nhirng tho di thuc duc gioi
xay ra bang cach cta tim thap di; twong tu cho nhing tho
di thyc ctia ba cdi xay ra bang cach cua nhiing trang thai
tam tuc sinh, ho kiép, va tir. Nhung ¥ xuc két hop voi ¥
mon hudng tdm 1a mot duyén chi theo mdt cach — nhu 1a

% Sic than kinh (pasadartpa), theo Abhidhamma, 1a sdc cam thy thudc
gidc quan clia mat, tai, miii, ludi, va than, c6 thé gitip chung thuc hién
chtrc nang nhu 1a nhiing co sé ctiia nhan thirc. Hay xem Narada, A Manual
of Abhidhamma, (Kandy: BPS, 1975), pp. 291-2.

7 B¢ cung cip cho phan dién ta nhiing cich xay ra cia thirc dugc ban

dén noi day va trong doan tiép theo, hdy xem Vism. XIV. 111-124, pp.
514-18; Narada, Manual of Abhidhamma, pp. 32-33.
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than y duyén — vi cac tho duc gidi xay ra trong y mon
bang céach cua tam thap di.

20. NHUNG HANH TUGNG, NHUNG DAC DIEM,
NHUNG TUONG TRANG, VA NHUNG CHI THI KIA
QUA PO CO SU DIEN TA VE DANH THAN ...

CY. Cac thuc tinh hd twong khong gidng nhau [cua
tho, tuéong, hanh va thic] dugc goi la “nhitng hanh
tuong” (akara.) Chung ciing dugc goi la “nhitng dac
diém” (lingani) boi vi, khi nhin k¥, ching 16 ra nhiing y
nghia bi che ddu (vé& co s& cua chang); “nhimg tudng
trang” (nimitani) béi vi ching 1a nhitng nhan dé nhan ra
nhitng sy vat dac biét; va “nhiing chi thi’ (uddesa) boi vi
ching dugc chi bao theo nhitng cach dac biét.

SUB. CY. “Thyc tinh hd twong khéng giéng nhau’:
nhitng ban chfit cua viéc cam tho, viéc tudng, viéc hanh
va viée thire.®® Chung duoc goi 1a “nhimg hanh tuong”
boi vi chiing md ta (co s¢ cua ching) va dugc nhén biét
nhu 14 nhimg dic diém hd tuong riéng biét cua viée 1a
nhitng gi dugc cam tho, v.v... (trong truong hop cua

tho).

“Chiing 16 ra nhitng y nghia bi che ddu”: chung khién
cho duoc biét rd nhitng y nghia kin déo, bi che dau dic
biét, nhu ¥ nghia ctia vo sic, y nghia ctia viéc hudng vé
phia ctia mot dbi twong, v.v...(trong trudng hop cua danh
than).

5% Nhirng tir nay dé cap dén mdi udn trong tir danh uén.
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“Chuing la nhitng nhan dé nhan ra nhitng sy vat dac
biét”: ching 1a nhiing nhan cho viéc chil y dén y nghia
cia ching 1a vo sic, v.v... “Nhiing tudng trang”: qua
nhitng cai ndy (y nghia) dugc phat ra dau hiéu va duoc
suy luan.

“Chung duogc chi bao theo nhiing cach dac biét”:
chung s€ dugc giai thich qua cach thuc 1a vo sac va qua
cach thurc 1a cai gi dugc cam tho, v.v...

NEU NHOUNG HANH TUONG PO, V.V... bEU
VANG MAT, THI CHI DANH XUC SE BUGC NHAN
BIET TRONG SAC THAN KHONG?

CY. Day la y nghia & day: “Nay Ananda, khi c6 mat
nhitng hanh tuéng, nhitng dic diém, nhiing tudng trang,
va nhitng chi thi kia qua d6 c6 su dién ta vé ‘danh than’,
nhoém danh — tire 13, khi ¢6 mat hanh tudng, dic diém va
tudng trang cua tho 1a cai gi dugc cam tho va chi thi cua
n6 ‘tho’; khi ¢6 mat hanh tudng, dac diém, va tudng
trang cua tudng 1a nhan ra va chi thi ctia n6 ‘tudng’; khi
c6 mat hanh tudng, dac diém, va tudng trang cua cac
hanh 13 ¢d y va chi thi cua chung ‘tu’; khi c6 mit hanh
tuéng, dic diém, va tuéng trang cua thic 13 nhan thic va
chi thi ctia n6 ‘thirc’ — lac d6 co6 su dién ta vé danh than
nhu vay: ‘Pay 1a danh than’. Nhung khi cac nhan gitp
cho viéc dién ta danh than — hanh tudéng v.v... cua tho,
v.v... déu Véng mit, chi danh xuc s& dwgc nhén biét
trong sac than khong? Chi danh xtc 1a dong nghia véi ¥
xuc, phat sanh trong ¥ mon 1ay bén danh uin lam co sé
ctia n6. Chi danh xuc d6 s& duoc nhan biét trong sac than
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khong? N6 s€ phat sanh lay sac nay hoac sac kia trong
nam loai sac than kinh lam co s¢ ctia n6 khong?

Tén gia Ananda tra 10i: “Chic chin khong, bach Thé
Tén,” bac bo su phat sanh cta (¥ xuc) tir sic than (don
ddc), y nhu nguoi ta s€ bac bo sy phat sanh cua mét qua
x0ai tir mot cay roi khi nhitng cdy xoai ving mit.

SUB. CY. “Nhém danh” 14 su tp hop cac phap vo sic
duoc bao gém trong bén danh uén — tho, tudng, hanh va
thirc. N6 duoc goi 1a danh trong nghia quay vé phia mot
dbi tuong.

“C6 sy dién ta cua danh than™: co su dién ta Ve no nhu
la “danh than,” “chum v6 sic,” “cac vO sic uén,
v.v...Tu dugc noi 1a hanh tuéng cia cac hanh bdi vi no
1a chu chét trong sb cac phap duoc bao gdm trong hanh
uan.

“Lay bon danh uén 1am co sé cta nd”: lay cac phap do
lam co s& cua no khi dung lam nhu 1a y chi duyén (cho
xuc do) — tho, tudng, tdm, tu, v.v... ma dugc am chi
(bang cach tap hop ching lai thanh) bén danh uin. Mic
du phuong phép nay cling dugc ap dung cho nam can
mon vat 1y, nhung “trong y mén” dugc néu ro.

“Chi danh xuc dong nghia voi y xuc”: y xtic dugc tén
“chi danh xuc” boi vi né duge nam rd bang phuong cach
cua (nhirng chirc ndng cia nd vé) su chi danh va sy dién
ta.
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N6 “duoc nhén biét trong sac than” boi vi, trong cdi
ngii uan, né dugc tim thay xay ra vdoi sy nang do cua y
e 69
vat.

“N6 s& phat sanh iy sic nay hodc sic kia trong nim
loai sac than kinh 1am co so cta nd khong?: diéu nay
khong duoc cong nhan & day, nhu duge minh hoa bang
viéc cho thiy sy khong thé co dugc (cta chi danh xuc
trong danh than) khi tho va nhiing tdim s¢ khac bi loai
trer. Vi khong c6 sy nang d6 cua tho, v.v... khong thé c6
viéc y xuc xay ra khi 14y nim loai sdc than kinh lam co
s cua no. Bang cach thi du vé qua xoai vi ay cho thay
két luan hién nhién: “Khi nhan can thiét cho sy phat sanh
clia mot qua ving mit, thi qua khong bao gio phat sanh
tor nhan khac khong thich hop véi sy phat sanh ctiia n6.”

NEU NHUNG HANH TUONG PO, V.V... QUA PO
CO SU DIEN TA VE SAC THAN PEU VANG MAT,
THI TAC PONG XUC SE PUQGC NHAN BIET
TRONG DANH THAN KHONG?

CY. Trong cau hoi thtr hai nay, nhiing thudt ngl
“nhitng hanh tudéng,” v.v... nén dugc hiéu theo nghia
hanh tuéng, dic diém, va tudng trang cia sy bién dang ™
va su chi thi “sac tuéng” Tac dong xic 13 xic phat sanh

% Hadayavatthu. Cac chu giai Pali, theo truyén thong c6 An dd, coi
qua tim la co so vat ly cta y thuc, tuy nhién, trong chanh tang Abhi-
dhamma, co s& cho thirc khong dugc chi rd. Patthana chi néi: “sic phap
ma theo d6 y gidi va y thirc gidi duoc nang do.

" Hay xem & trén, p. 79 n. 4.
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ldy sdc udn lam co so cia nd.”' Noi day Truong ldo
Ananda tra 10i: “Chéac chin khong, bach Thé Ton,” bac
bo su phat sanh cua (tac dong xuac) tr danh than (don
doc); y nhu nguoi ta sé bac bdé su phat sanh cua mot qua
roi tir mot ciy xoai khi nhiing cdy roi vang mit.

SUB. CY. Hanh tudéng bién dang 1a sy hu hai ro rét
trong su tiép can véi cac duyén dbi nghich. Hodc né 1a
nhan sanh su hu hai cta nhiing gi ton tai trong twong tuc
ctia chinh minh trong trudng hop (ctia nhiing su tiép can
nhu thé). Hanh tudng bién dang chinh né ciing 1a mot
“dac diém” boi vi nd boc 10 nhiing ¥ nghia bi che dau
nhu co s¢, su cham vao, v.v... né la mdt “tudng trang”
boi vi n6 1a mot nhan gitip cho viéc nhéan ra nhitng su vat
dac biét; va mdt “su chi thi” bdi vi nd chi bao theo nhiing
cach dac biét. “Su tac dong” 1a sy cham vao, cai nay trén
cai kia, cta d6i tuong va co so. Xuc dugc tao ra tur su
cham vao d6 duogc goi la “tac dong xuc”

NEU NHUNG HANH TUOGNG PO, V.V... QUA PO
CO SU DIEN TA VE DANH THAN VA SAC THAN
DEU VANG MAT, THI CHI DANH XUC HOAC TAC
PONG XUC SE bPUCC NHAN BIET KHONG?

CY. Cau hoi thtr ba duwoc phat biéu lién quan dén ca
hai. Truéng 130 Ananda tra 10i: “Chéc chén khong, bach
Thé Tén,” bac b su phét sanh ctia mdi mot trong hai loai
xuc trong su ving mit cua danh-sic, y nhu ngudi ta s&

! Sappatigha: ttc 13, ndm loai sdc than kinh. Nhu vay tac dong xuc la
xUc X4y ra qua nam can mon vat ly, nhan xuc, nhi xtc, v.v...
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bac bd su phat sanh ctia nhitng qua xoai va qua roi trong
hu khong.

SUB. CY. “Lién quan dén ca hai”: lién quan dén ca
hai sy nang do, danh than va sac than, va lién quan dén
ca hai loai xuc, chi danh xuc va tac dong xtc.

NEU NHOUNG HANH TUONG DO, V.V... QUA PO
CO SU DIEN TA VE DANH-SAC DEU VANG MAT,
THI XUC SE BPUQC NHAN BIET KHONG?

CY. Sau khi cho thiy cac duyén cho hai loai xtic mot
cach riéng biét, bay gid Thé Ton dua ra cau héi thir tu dé
cho thiy, khong co nhitng khac biét, ring danh-sic 1a
duyén cho hai [loai xuc] do.

DAY LA NHAN ... VA DUYEN CHO XUC, TUC
LA DANH-SAC

CY. Y nghia la: “Danh-sic xay ra trong sau mon, day
1a nhén, déy 1a duyén, [cho hai loai xtc]” Vi trong nhén
mon, mit va canh sic 1a sic va cac uan két hop [voi xtc]
1a danh; diéu twong tu 4p dung, v6i nhirng thay doi thich
hop, déi voi nhiing mon vt 1y khac. Nhu vay, ngi loai
xuc [bang cach cta nhin xtc v.v...] van 1a “xac voi danh
sic lam duyén.” Ciing viy, trong y mon, y vat va bat ctr
canh sic nao la sac; cac phap két hop [v6i xac] va bét ctr
canh vo sic nao 1a danh. Nhu vy y xtc, ciing 13 “xuac véi
danh-sic 1am duyén.” Danh-sic 13 mot duyén cho [xuc]
nay theo nhiéu cach.
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SUB. CY. Céac uin két hop voi xuc 1a tho uan,
v.v...Hudng tdm cling nén dugc bao gom boi sy dé cap
dén cac uan két hop, vi dieu dé khong the tach roi.

“Danh-sic” 12 mot duyén cho xtc trong nhiéu cach™
nhu vay danh di thuc 1a mét duyén cho nhiéu loai y xtic
di thuc trong bay cach — nhu cac duyén dong sinh, hd
twong, y chi, di thuc, twong ung, hién hiru, va bét ly khi.
Bat cr chie ning gi ¢ day (trong danh di thuc) nhu mot
vat thuc 1a vat thuc duyén; bt ¢t chirc nang gi nhu mot
can la can duyén. Danh phi di thuc 12 mot duyén cho y
xuc phi di thuc theo tat ca cach & trén ngoai trur di thuc
duyén.

Séc, dugc phan loai (bang cach cua cac ndi xir) thanh
nhan x, vv...la mdt duyén cho ngii loai xtuc (twong
ung), nhan xuc, v.v... trong sau cach — nhu cac duyén y
chi, tién sinh, cin, bat tuong ung, hién hitu, va bét ly
khir. Puoc phan loai (bang cach cla cac ngoai xir) thanh
sdc x{r, v.v... sic 1a mot duyén cho ngii loai xtic twong tu
theo bdn cach — nhu céc duyén céanh, tién sinh, hién hitu,
va bat ly khu.

(Nam ngoai xtr duoc phén loai thanh) sic xt, v.v... va
nhting canh phép 1a mét duyén chi theo mét cach — nhu
canh duyén — cho ¥ xtic. "> Sic y vat 1a mot duyén cho y

7 Nhing canh phap (dhmmarammana) dugc hiéu rd mot cach riéng
biét boi y thirc, khong bao gid boi ngit mén thire, duoc phan lam sau loai:
tAm, cac tAm sd, sdc té, cac khai niém, va niét ban.
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xuc theo nam cach — nhu cac duyén y chi, tién sinh, bat
twong ung, hién hiru, va bat ly khu.

Vi vay danh-sac 1a mgt duyén cho xtc nay theo nhiéu
cach.

21. NEU THUC KHONG DI VAO TU CUNG
NGUOI ME

CY. Néu, sau khi di vao, n6 khong xay ra bang cach
tuc sinh.

SUB. CY. C6 10i day trong kinh dién “néu khong di
vao tir cung ngudi me” dé cho thdy mot cach riéng ré
thirc d6, vao lac phat sanh dau tién cia no, 1 duyén riéng
biét cho danh-sdc. Mic du viéc tuc sinh cua phoi duoc dé
cap nhu thé no di vao tir cung ngudi me tir bén ngoai, cau
no6i do6 that sy dung dé chi su phat sanh dau tién cua cac
uan tai ddy theo cac duyén.

DANH-SAC SE HINH THANH TRONG TU CUNG
KHONG?

CY. Néu khong cé thire tuc sinh, danh-sic don thuan
con lai s€ xay ra trong tir cung ngudi me, “hinh thanh’
bang sy phat trién qua nhiéu giai doan phoi khac nhau
khong?

SUB. CY. “Danh-sdc don thuan con lai”: Chi con
danh-sac, khong c6 thue.
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NEU, SAU KHI PI VAO TU CUNG, THUC BI
TIEU HOAI

CY. Néu, sau khi vao béng cach tuc sinh, no bi diét
vong béng cach chét; tac 13, néu nd bi két thuc. Su diét
nay khong xay ra xuyén qua sy két thiic ban than thirc tuc
sinh, cling khéng xuyén qua su két thuc ké tiép cua
(nhing trang thai tim) tht hai va thir ba. Vi ba muoi sic
do nghi€p sinh dugc tao ra khi sinh khdi cung voi thire
tuc sinh. Trong khi ching tén tai, muoi sdu sat na cua
tam ho kiép sinh va diét. ™

Trong thoi gian nay [trong muoi sdu sat na tam nay]
khong c6 chudng ngai cho dira tré vira tuc sinh hodc cho
ngudi me. Diéu nay duoc goi 1a “thoi ky an toan.” Néu
cac sdc phap khoi sinh cung véi thire tuc sinh c6 thé cung
cap mot duyén cho tdm ho kiép thir muoi bay, thi qua
trinh sinh ton xay ra va sy dién bién (cua cac sac phap)
tiép tuc. Nhung néu chung khong thé cung cap mot
duyén, qua trinh sinh ton khong xay ra va su dién tién
khong tiép tuc. Piéu nay duoc goi 13 “tiéu hoai’ va chinh
vi lién quan dén diéu nay ma Dtc Phat di day: “Néu, sau
khi vao, thirc bi ti€u hoai.”

” Ba muoi sic phap sinh khéi cing véi tim tuc sinh duge tu hop lai
thanh ba chim sic thap phap mdi loai: Nhitng nhém muoi ciia y vat, than
va gi6i tinh. Hdy xem Vism XX 22. p. 714, Narada, Manual of Abhi-
dhamma, pp. 308-314. Theo Abhidhamma, céac sac phap thay doi chm
hon céc danh phap, nhu vay trong thoi gian mot sic phap phat sanh ton tai
muoi sau tdm hanh sinh va diét.
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SUB. CY. “Néu thuc bi tiéu hoai”: néu né phai ganh
chiu sy huy di¢t, sy cat dut tuong tuc, tuc la su chét.

“Khong co6 chuéng ngai”: trong truong hop dua tré
chéc chin khéng c6 chudng ngai, khong co nguy hlem vé
chét choc, vi tir tam khong thé xay ra lac d6, " nhung
1am sao khong c6 nguy hiém vé chét choc cho ngudi me?
Boi vi cho dén luc @6 tir tAm da hét hiéu luc, hanh dong
thu thai khong c6 thé dwa dén su chét. Do vdy duoc goi
1a “thoi ky an toan” tic 1a khoi sy chét.

“Céc sic phap sinh khéi cing vé6i thire tuc sinh”: vi dy
no6i vé cac sic do nghiép sinh & sat na thu thai, vi theo
nghia den nhimng sic d6 dugc goi 1a “cac sic phap sinh
khéi cung voi thue tuc sinh.” Nhung khong phai ching
dugc sinh khéi bdi nhiét dg, vi chung sinh khoi theo sau
sy phat sinh cta thirc tuc sinh. Nhitng sic phap do tdm
sinh va nhimg sic phap do vat thuc sinh lac d6 khong
sinh khoi gi ca.

Céc sic phap sinh khoi cung voi thire tuc sinh gém co
ba phan: nhiing sac sinh khoi & sat na sinh, nhing sac
sinh khéi ¢ sat na try; va nhitng sic sinh khoi & sat na
diét.” Nhiing sdc sinh khai & sat na sinh bj diét & sat na
sinh ctia tim ho kiép thir mudi bay. Nhiing sac sinh khai
O sat na tru bi diét & sat na tru (cta tdm ho kiép thir muoi

™ Tir tam khong thé xdy ra trong chudi tim tao thanh tién trinh tuc
sinh.

> Piéu nay am chi sy phan chia mét sat na tam thanh ba sat na ti€u,
duoc lam rd rang hon ngay bén dudi.
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bay); va nhimng sic sinh khoi ¢ sat na diét bj diét ¢ sat na
diét (cua tam ho kiép thtr muoi bay). Mot phap trai qua
su di¢t khong thé duoc noi 1a tré thanh mot duyén cho
mot phap khac dang trai qua sy diét; nhung trong nhirng
giai doan sinh va tru khong thé xay ra viéc d6. Vi vay
nhitg gi mudn néi béi phat biéu dang duoc thao luan 1a
thé nay: “Néu, ¢ nhing sat na sinh va try cua tam ho kiép
thir muoi bay, (cac sac phap sinh khoi cung voi thire tuc
sinh) c6 thé cung cAp mot duyén cho né bang phuong
cach cua (nhiing sdc phap do) van dang tra viing ...”"° Vi
trong coi ngll uan danh than xdy ra dugc duy tri b0’1 sic
than.

“Qua trinh sinh ton xay ra” (pavatti pavattati): diéu
nay dugc ndi khi am chi den sur cung ¢6 cua thie boi cac
sac phap. “Va sy dlen tién tiép tuc (paveni ghatiyati): sy
dién tlen cua cac sac nghiép sinh khoi ¢ bon muoi tam
sat na tiép tuc dién tién. Vi trudc hét thire tuc sinh xay ra;
ké do (tién trinh tiép tuc) dén mirc tAm h¢ kiép thir muoi
sau. Moi mot trong nhirng giai doan nay c6 ba sat na tiéu:
sinh, tru, va diét. O mdi sat na tiéu cia mot tim ba muoi
sic nghiép phat sinh. Nhu vy muoi sdu nhém ba 1én dén
bén muoi tdm (sat na khi cic sic phap sinh khdi).
Phuong phap twong ty ap dung cho nhirng sat na tiép
theo.

“Nhung néu chung khong thé cung cip mot duyén™
tuc 1a, néu cac sac phap sinh khoi cung voi thire tuc sinh

7 Nhitng sic phap d6 “van dang tra viing” 1a nhiing sic phap dang
sinh khoi & sat na tru va sat na diét cua tdm tuc sinh.
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khong thé cung cip mot duyén cho tdm ho kiép thir mudi
thir bay. Vi néu tdm thtr mudi bay theo sau tm tyc sinh
12 mot tir tam, thi cac sic nghiép s& khong phat sinh ngay
cd ¢ nhitng sat na tru va di¢t cua thtrc tuc sinh, khong ké
nhirng sat na cta tim ho kiép. Trong mot truong hop nhu
thé thirc s& khong c6 duge mot duyén, va vi vy qua trinh
sinh ton s& khong xay ra va su dién tién s& khong tiép
tuc. N6 nhét thiét s& bi cat dut. Do vay nha chd giai noi:
“Piéu nay duoc goi 13 ‘su tiéu hoai’.”

DANH-SAC SE DPUCC TAO THANH TINH
TRANG HIEN TAI NAY KHONG?

CY. “Tinh trang hi¢n tai nay” (itthata): trang thai cua
nam uan hoan chinh.

NEU THUC CUA MOT AU NAM HOAC AU NU BI
CAT DPUT, THI DANH-SAC SE SINH TRUONG,
PHAT TRIEN VA Pl PEN THUAN THUC KHONG?

CY. Y nghia 1a: “Néu thirc bi cat dut, thi danh-sic don
thudn sé& ton tai va sinh trudng trong thoi ky dau cua doi
song, phat trién qua thoi ky gitra, va di dén thuan thuc
trong thoi ky cudi khong? N6 sé€ sinh truong, phat trién,
va di dén thuan thuc qua mudi, hai muoi, mot trim, hoic
mot ngan ndm khong?”

DO PO, NAY ANANDA, PAY LA NHAN...VA
DUYEN CHO DANH-SAC, TUC LA, THUC

CY. Vi ban than thic 12 mgt duyén khi tuc sinh xay ra
trong tr cung nguoi me, trong thoi gian luu lai trong tr
cung, vao lic roi1 khoi tr cung, va trong mudi ndm va
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nhiéu hon nita trong subt qué trinh sinh tdn, “do vay, day
1a nhan, day 1a duyén cho danh-séc, tic 13, thire.” Vi thirc
la mot duyén cho danh-sic theo cach mét vi vua, khi
kiém ché tuy tung ctia minh, ¢ thé n6i: “Chinh ai da lam
cho nguoi tr¢ thanh phé vuong va nguoi trd thanh mat vi
twéng? Phai ching ta d lam viéc d6? Vi néu nguoi c6
thé tu minh tré thanh mot phé vuong hoac mot vi tuéng,
khong c6 viée tro giup d6 cia ta, thé thi chung ta s& biét
uy luc cua nguoi.’ Cling vay, theo cach an dy, thirc co
thé noi véi danh-sic; “Chinh ai khién cho nguoi la danh,
khién cho nguoi 13 sic, khién cho nguoi 1a danh -sic?
Phai ching ta di lam viéc d6? Vi néu nguoi co thé tro
thanh danh, tré thanh séc, hoac tré thanh danh-sic khong
c¢6 chinh ta sau khi d3 tré thanh mot ké dan dau va tao ra
tuc sinh trong tir cung nguoi me, lac d6 ching ta s& biét
uy luc ctia nguoi.” Thirc 1a mot duyén cho danh-sic theo
nhiéu céach.

SUB. CY. Cau ndi “ban than thic” 1a mét cach dién
dat gidi han, mét thuat nglr bac bo cai nga dugc dat ra
bo1 nhitng nha tu tudng bén ngoai (khong thudc Phat
gi40) nhu mot Pang tao hoa, v.v... Nhung né khong bac
bo vO minh, v.v...va xtc, v.v... (cac phap kia lam duyén
cho danh séc), vi sy nhdn manh cta thuat nglt do6 1a noi
vé sy loai trir phan dé c6 cha tim duy nhat ca né.

“Thire 12 mot duyén cho danh-sic theo nhiéu cach”.
Nhu thé nao? Thuec tuc sinh hodc bét cr thire di thuc nao
khac 13 mot duyén theo chin cach — nhu cac duyén dong
sinh, hd tuong, y chi, di thuc, vat thuc, can, twong ung,
hién hiru, va bat ly khir — cho danh di thyc, hodc vao luc
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tuc sinh hodc trong qua trinh sinh ton, du né két hop véi
sac hoac khong két hop.

Vao luc tyc sinh n6 1a mot duyén cho sdc y vat theo
chin cach — nhu cac duyén dong sinh, hd twong, y chi, di
thue, vat thuc, cin, bat twong ung, hi¢n hiru, va bat ly
khir. N6 1a mot duyén cho sic con lai ngoai ra y vat theo
tam cach — theo tat ca cach & trén trir hd twong duyén.
Tam tao nghiép 1a mot duyén chi trong mét cach — nhu
than y duyén — cho sic cia cac ching sanh vo tudng
hodc cho sic nghiép trong ¢di ngii uan, theo phuwong phap
kinh tang.

Tat ca loai thirc con lai, tir tAm ho kiép dau tién tro di,
nén duoc hiéu 1a moét duyén cho danh-sic khi thich hop.
Pay 1a phan tém tit. Phuong phap phan chia cac duyén
that chi tiét da khong duoc cho thay vi dé lam nhu thé s&
phai dua vao phan giai thich hoan toan cta “Pai luin
thuyét” (Patthana).

Hoi: Lam thé nao dé duoc xac dinh ré'mg khi tuc sinh
danh-sac xay ra c6 thuc lam duyén?

bap: Vira 1a qua cac kinh vura la qua luan ly (yutti). Vi
trong cac kinh dién thirc d xay ra theo nhiéu cach nhu 1a
duyén cho tho, v.v... Nhu c6 15i rang: “Céc phap xay ra
dugc theo boi tam” (Dhs. P.5). Qua luén ly dugc hiéu
bang cach suy ra tir sic tam dugc thiy & day rang thic
ciing 1a mot duyén cho sic khong duoc thiy. Vi khi tim
an tinh hodc tan loan, cac sic phap duoc thdy phat sanh
theo do (trc 1a véi trang thai cua tdm); va qua dé nguoi ta
thdy viéc suy ra duoc lam véi cai khong duoc thdy. Do
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d6, no c6 thé duogc xac dinh qua sdc tAm ma duoc théiy o
day, thirc d6 ciing 1a mot duyén cho sic khong dugc thay
luc tuc sinh. Vi trong Patthana thuc da xay ra nhu la
duyén cho sic sinh khoi tir nghiép y nhu né di xay ra cho
sdc sinh khoi tir tam.

22. DO VAY, NAY ANANDA, DAY LA NHAN ...
VA DUYEN CHO THUC, TUC LA, DANH-SAC.

CY. (Danh-sic 1a mot duyén cho thirc) theo cach ma
nhiing quan chic ciia vua, khi kiém ché vua c6 thé néi;
“Chinh 13 ai ma khién ngai 1am vua? Phai ching ching
t61 dd lam diéu d6? Néu mot minh ngai c6 thé 1am vua,
khong c6 mot trong ching t6i nam gitt chic vu phod
vuong, mot ngudi khac chirc vu tudng lanh, lic do ching
t61 s& thdy ngai 13 loai vua gi.” Ciing viy, theo 15i an du,
danh-sic c6 thé néi véi thire “Chinh 1a ai ma c6 thé khién
nguoi 1a thirc tuc sinh? Phai ching ching t6i da lam diéu
d6? Néu nguoi co thé trd thanh mot thic tuc sinh ma
khong c6 su nang d& cta ba danh uin kia va ¥ vat, lac d6
chung toi s& thiy nguoi 1a loai thirc tuc sinh gi.” Danh-
sdc 1a mot duyén cho thirc theo nhiéu cach.

SUB. CY. Lam thé nao? Luc tuc sinh, danh 13 mét
duyén cho thirc theo bay cach — nhu cac duyén dong
sinh, hd twong, y chi, di thuc, tvong ung, hién hiru, va bat
ly khit. Danh & day 1a mot duyén theo nhiing cach khac,
mot s6 12 nhan duyén, mdt s6 1a vat thuc duyén

Danh phi di thuc 1a mot duyén theo sau cach — trong
tat ca cach & trén ngoai trir di thuc duyén. Danh & day 1a
mot duyén theo nhitng cach khac, mot sé 1a nhan duyén,
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mot sd 1a vat thuc duyén, va d6 la trong qua trinh sinh
ton, khong phai luc tyc sinh.

V& sic, luc tuc sinh y vat 1a mot duyén cho thirc theo
sdu cach — nhu cac duyén dong sinh, hd twong, y chi, bat
twong ung, hién hitu, va bat ly khtr. Trong qua trinh sinh
tdn n6 1a mot duyén theo nam cach, c6 duoc bﬁng viéc bo
di dong sinh duyén va hd twong duyén (tir sau duyén
trudc) va thém vao tién sinh duyén.

Ngii loai sic duogc phan loai nhu nhan x1, v.v...1a mt
duyén cho nhiing loai thuc twong ung, dugc phan loai
nhu nhan thtrc, v.v..., theo sau cach — nhu cac duyén y
chi, tién sinh, cin, bat tuong ung, hién hitu, va bét ly
khr.

Vi vay danh-sic 14 mot duyén cho thic theo nhiéu
cach.

CHINH LA PEN MUC PO NAY, NAY ANANDA,
MA NGUOI TA CO THE BI SINH ... VA SINH LAI

CY. Khi thirc 1a mot duyén cho danh-sic, khi danh-séc
la mdt duyén cho thuc, khi hai phap nay xay ra lam
duyén cho nhau, chinh 13 boi diéu ndy ma ngudi ta c6 thé
bi sinh.....dié€t di va sinh lai, sy sinh d6 v.v... hoac su
chét tai dién va sy tyc sinh ¢ thé duoc nhan biét.

SUB. CY. Nha chu giai cho thay “Toan thé vong ludn
héi xay ra do nhitng diéu nhu thé nay — do nim uén, ¢

day goi 1a thirc va danh-sic, xay ra v6i nhau nhu 1 sy
nang d6.”
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“Do nhiing diéu nhu thé niay” (ettakena) do nhimng
diéu nhu thé nay ma thoi. Pay 1a mot cau nodi bao ham y
nghia nhin manh; “khong qua bit cir cai gi khac ngoai
diéu nay, khoéng qua mot cai ngd c6 thyc tinh ctia mot
chi thé hodc tac nhan hodc mot Déng tao hoa, v.v...”

DEN MUC DO NAY MA CO PUONG LOI CHO SU
CHI DANH, V.V...

CY. “Mot duong 16i cho sy chi danh” (adhivacana-
patha): mot dudng 16i cho sy dién dat duoc dung qua sy
ung dung cua mot tr don so khong quan tdm y nghia,
nhu trong truong hop nhiing tén goi nhu la
“Sirivaddhaka,” “Dhanavaddhaka,” v.v... “Mot dudng
16i cho ngén ngir” (niruttipatha): mot duong 16i cho su
dién dat dugc dung lién quan véi mot duyén cd; nhu vay
mdt nguoi duge goi 1a “co niém” boi vi nguoi dé cod
niém hodc “co tinh gidc” boi vi nguodi do tinh giac. “Mot
duong 16i cho su dién ta” (pafifattipatha): mot duong 16i
cho su dién dat duoc dung dé truyen dat (mot y tuong)
qua nhimg khia canh khac biét; nhu vay”sang sudt, khon
khéo, thong minh, tinh té, thanh thao,” v.v...Ba thuat ngir
nay am chi cac uén tré thanh co s cho su chi danh, ngén
ngit va dién ta.

SUB. CY. “Puodng 16i”: mdt con duong ung dung,
lanh vuc cho sy tng dung. Vi nhiing thuat nglr ‘chi
danh,” “ngén ngir” va “dién ta” & diy c6 cung nghia va
tat ca phat biéu dy phan vio tinh chat cia chi danh,
v.v...nhiing tr “chi danh,” v.v... — mdc du dugc dung
v6i su khac biét (vé nghia) twong quan voi nhitng phat
biéu nao d6 — & ddy am chi chung tat ca phat biéu qua
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tinh chat giéng nhau cta chung khi boc 10 y nghia nho su
dién ta

PEN MUC PO NAY MA CO MOT LANH VUC
CHO TUE, V.V...

CY. “Mot 1anh vuc cho tu¢” (pafinavacara): lanh vuc
ma dugc chira dung bdi tu¢, lanh vuc ma céd thé dugc
biét. “Ludn chuyén xoay”: vong luan hdi xoay chuyén .
“Tinh trang hién tai nay”: day la mot tén cho nam uan.
“Vi viéc dién ta”: vi viéc dién ta bang nhiing tén, vi sy
dién ta bang nhiing tén “tho,” “twéng,” v.v...Y nghia la:
nam uin cling dugc nhan biét dén mtrc do nay. “Tuc 1a,
khi ¢6 danh-sic cing véi thic”: nhitng gi mubn noi 1,
dén muc d6 ma danh-sic va thirc xay ra nhu 13 nhitng
duyén cho nhau. Phat biéu nay nhic lai (tit ca nhitng cu
n6i trude duoc dan dau bang “dén mirc do nay”).

6. NHUNG DIEN TA VE NGA

23. CY. (V6i 161 day trén) Thé Tén di cho thiy su ké
tiép cau nodi “Ly duyén khoi nay, nay Ananda 1a sdu sic
va ¢6 vé sdu sic” Bay gio ngai khoi su 101 day hién tai
bét dau voi nhirng cach din ta ngd dé cho thay su ké tlep
cdu nodi “Thé hé nay di tré thanh nhu mot cudn len rdi
tung.”

Trong d6, nguoi ndm lay tuéng kasina khong mo rong
nhu 13 ngd dién ta ngd nhu 13 c¢6 sic tuéng va hiru han.
Nguoi so ddc nhirng kasina khac nhau lic thi dién tangd
nhu 13 xanh, luc thi dién ta 1a vang, v.v...Nguoi nim lay
twong kasina mo rong la ngd dién ta ngd nhu 1a co sic
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tuong va vo han. Ngudi loai trir tuéng kasina khong md
rong va nam lay 1a nga hodc 1 cai pham vi da duoc bao
pha boi tuéng d6 hodc 13 bén danh uidn xay ra & diy,
hoic, tir trong s6 nhitng cai nay, chi 1a thac — vi iy dién
ta nga la vo sdc va hitu han. Nguoi loai trir tudng kasina
mo rong va nam ldy 14 ngd hodc 1a cai pham vi dé duoc
bao phu boi tuong d6 hodc 1a bdn danh uin xay ra ¢ day,
hodc, tur trong s6 nhimg cai nay, chi la thoe — vi ay dién
ta nga 1a vo han va vo sac.

SUB. CY. Vi khéng c6 ngi ton tai trong tdi thing
nghia, nhung chi 13 su kién tao tri 6c cua nhiing ké 1y
thuyét, nha chu giai bao gdbm doan vin & trén dé cho thay
thuc chit ma nhitng ké 1y thuyét nay nhan thire 13 ngd va
nhitng hanh dong kién tao cua ho vé ban chit cua no, nhu
c6 sic tudng, v.v... “Chi 13 thirc”: ngudi nim gitr hoc
thuyét “ngd bao goém thirc.””’

24. CY. “Trong d6, nay Ananda”: trong s6 bon nha 1y
thuyét nay. “Trong hién tai” (etarahi): chi bay gio, khong
phai vé sau. Piéu nay dugc ndi bang cach cua chu thuyet
doan kién. “O diy trong tuong lai” (tatthabhavim): & day
trong thé gidi bén kia trong twong lai [nhu 13 thuong tai
va bat diét]. Piéu nay duoc ndi bang cach cia chu thuyét
thuong kién. Lap truong thtr ba cho thdy sy tranh luin
ctia ho.”® Vi nguoi doan kién suy nghi: “Ngd, ma ngudi

77 Vifinanamayo atta: Day ¢ thé 1a sy am chi vé mot quan niém ng
cua V¢ da.

" pé cung clp cho céach ly giai khac cua doan van nay, hdy xem Phén
gidi thi€u, trang 38.
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thuong kién thira nhan, nhu la khong phu thude sy doan
diét, khong phai nhu vay. Ta s& cai hoa vi Ay theo cach
nhu thyc (tinh trang nhu vay) — phu thudc su doan diét.
Ta s& lam cho vi 4y hiéu chu thuyét thuong kién cua vi
ay va khién cho vi dy chap nhan chua thuyét doan kién.”
Nguoi thuong kién ciing suy nghi: “Ngi, ma nguoi doan
kién thira nhan nhu 13 khong thuong hiang, khong phai
nhu vay. Ta s& cai hoa vi ay theo cach nhu thuc (tinh
trang nhu vay) — la thuong hang Ta s€ lam cho vi ay
hiéu chu thuyét doan diét cua vi Ay va khién cho vi 4y
chap nhan chu thuyét thuong kién..”

“Nhu vay thi”: trong truong hop cua ngudi dién ta ngi
nhu 13 ¢6 sic tuéng va hiru han. “Mot kién giai chic
chin” (vé ngd) nhu 1a c6 sic tudng va hitu han lam nén
tang cho didu nay”: kién giai nay khong lam nen tang cho
diéu nay nhu cay nho hodc céy leo; n6 lam nén tang cho
diéu nay theo nghia ring n6 da khong dugc tir bo.

SUB. CY. Tac la, n6 da khong dugc trur bdi dao.
“Lam nén tang cho” y noi c¢6 kha nang phat sanh khi n6
s& dac mdt nhan (ma lam cho n6 khoi dong).

CY. Pén muc d6 nay muoi sau loai Iy thuyét gia da
duoc cho théy: bon loai s& dic nhitng thién chung, cac dé
to tuong Ung cua ho, bdn nha 1y ludn, va cac d¢ tir tuong
{rng cta ho.”

" Bén nha trong mbi treong hop nén dugce hiéu bang cach cua bon sy
dien ta vé nga.
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SUB. CY. Bén loai s¢ dic nhiing thién chimg 1a bén
nha 1y thuyét dién ta cac kién giai chu thuyét cia ho sau
khi tu ban than c6 tri tudng twong, chip nhan 1a cia minh
va tng ho nhimg kién giai d6 do s¢ dic nhing thién
ching vi mot kasina sac phap, v.v.... Cac dé tr tuong
mg ctia ho 12 bdn nha 1y thuyét dién ta nhing 1y thuyét
d6 sau khi ho dd hoc chung tir nhitng nguoi chimg dic,
hodc truc tiép hodc qua mot truong phai ctia cac bac thay,
va ké d6 chap nhan va tan thanh chung theo cach tuong
tir. Bon nha Iy ludn 13 bon loai khong c6 s¢ dic thién qua
kasina, tu ban than bam chat va ung hd bdn quan diém ly
thuyét, hoan toan do suy luén. Bébn dé tir cua ho nén dugc
hiéu theo cach di duogc giai thich.

7. SU KHONG DIEN TA VE NGA

25. CY. Nhu vay sau khi da cho thiy nhiing ké dién ta
ngd, Dirc Phat day phan hién tai dé cho thay nhing nguol
khong dién ta ngi. Ai khong dién ta nga? Trudce hét, tat
ca thanh nhan, khong dién ta ngd. Ké dén nhiing bac da
van — nguoi tinh thong ba tang, hai tang, mot tang, hodc
ngay ca nguoi cham chi dién giai Phap sau khi da phan
biét triét dé mot Nikaya, cing nhu nguoi da tho tri quan
— ho khong dién ta ngi. Ho blet rang to tudng cua kasina
chi la mot to tudng va cac uan vo sac chi 1a cac udn vo
sac.

SUB. CY. “Nguoi da tho tri quan’: nang luc cia quan
dén ndi ngay ca mot ngudi thuc hanh khong co da van
cling khong dién ta ngd. Nhung diéu nay khong thé (luén
ludn) duoc ndi dbi véi ngudi sé dic cac thién va nhing
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cach thirc cua tryc tri mic du vi ay theo gido phéap cua
Duc Phat; nhu vay hang nay khong duogc dé cap ¢ day.

“Ho biét rang”: diéu nay duoc nodi dé cho thiy 1y do ho
khong dién ta ngd. Ho khong nim giit bat cir gia dinh
dién ddo nao boi vi ho da xua tan nhan sinh ra nhiing gia
dinh do.

8. SU SUY TUONG VE NGA

27. Bay gi¢ nhimg nguoi dién ta ngi, ho djén ta nga
sau khi suy tudéng nod bang cach cua nhirng kién giai, va
su suy tuong cua ho xay ra boi vi ho da khong tir bo than
kién v6i hai muoi truong hop cua no. Do vay Thé Tén
n6i phan hién tai dé cho thay than kién voéi hai muoi
truong hop cta no.

(KE AY) SUY TUONG THOQ LA NGA

CY. Theo cau nay, than kién dua trén co s& tho uin
duoc giai thich.

“NGA CUA TOI KHONG CO KINH NGHIEM CUA
SU CAM THQ” (appatisamvedano me atta)

CY. Pay la than kién dya trén co s& sic uan.

SUB. CY. Qua su bac bo (ngd nhu 13) mot chu thé cua
sy cam tho, tudng va nhiing chirc nang tadm ly khac
khong tach ro1 tho, ciing dugc bac bo. Do vay nha chu
giai n6i “than kién dya trén co so sac uan.’
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“NGA CUA TOI CAM THO; Vi NGA CUA TOI
TUY THUOC VAO THOQ.”

CY. Pay la than kién dua trén co so tudng uin, hanh
un, va thirc uan. Nhirng uin nay cam tho béi vi chung
duoc két hop voi thg. Phap tho thudc vé chung va khong
thé khong duoc két hop véi chung.

SUB. CY. Do cau néi “nga cua t6i cam tho” (atta me
vediyati), nha 1y thuyét bac bo chii thuyét rang nga khong
c6 kinh nghiém cua sy cam tho. Do cau néi “nga cua toi
tiy thudc vao tho” (vedanadhammo hi me attd), vi 4y bac
b6 chu thuyét rang tho 1a ngd. Nhing gi vi y tuyén bd 1a
nga du’(_rc phu cho sy cam tho, phap tho thudc vé ngi, vi
vay “ngd tuy thudc vao tho” “(Chung) cam tho boi vi
chung duogc két hop véi tho”: vi dy noi vé chiing khi thuc
hi¢n chire nang (cam tho) qua su ket hop cua ching voi
no. Vi sy kinh nghiém d6i tuong gan lién vai tat ca phap
nim lay doi tuong. Va diéu d6 xay ra chi mot phan nao
bang viéc duoc tlep xuc. Nhung tho, khi boc 10, kinh
nghiém vi cta d6i twong nhu moét ngudi chu. Bang
phuong cach nay, tudng va nhiing phap khac dugc noi
“cam tho boi vi chung duoc két hop voi tho.”

TRONG PO, NAY ANANDA ...

CY. Bay gio Thé Tén cho thiy nhiing 156i “trong d6”,
trong (nhiing chu thuyét cua) ba nha 1y thuyét.
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VAO LUC KHI NGUOI TA KINH NGHIEM MOT
LAC THOQ, V.V...

CY. Kinh vin bét dau v6i nhitng tir ndy duoc phat
biéu dé cho thay cai 18i (trong viéc dong hoa tho voi
ngd). Vi bat cir tho nao ngudi ta suy tudng 1a ngi, nd xay
ra tiép theo rang d6i khi ngd c6 mit va d6i khi ving mat.

SUB. CY. Vi ba loai tho c6 nhitng thyc tinh khac
nhau, nguoi suy tuong lac tho la ngd khong thé suy tuong
kho tho hodc bat kho bat lac tho 1a ngd. Piéu twong tu ap
dung cho hai truong hop kia.

29. LAC THO LA VO THUONG ... PHAI CHIU SU
HUY HOAL V.V...

CY. “Vo thuong”: vi khong ton tai sau khi dd “hién
hitu “Hitu vi”: bi tao bdi nhidu nhan t6 khac nhau ma
cung ndi két v6i nhau, cung tap hop véi nhau. “Do duyén
sinh”: phat sanh that chinh dang chi do mot nhan, tuy
thudc vao nhiéu duyén khac nhau. “Sy huy hoai’, v.v...:
tat ca nhimg thudt ngir ny 1a nhirng tir ddng nghia cua sy
tan v&. Vi bat ctr cai gi tan v& ciling phai bi huy hoai,
phan ly, tan ta, va chAm dut.

SUB. CY. “Vi khong ton tai sau khi di hién hiru”: dén
day nha chu giai cho thy rang né 1a vo thudng vi c6 sinh
va diét. “Hiru vi” boi vi dugc tro duyén boi nhiéu nhan
té “Phat sanh that chinh dang”: phat sanh qua mdt nhan
t6 phu hop, mot nhan to thich hop; “that chinh dang,” c6
phuong phap do su ving mat ctia thuong kién va doan
kién, v.v...; “tuy thudc vao,” dugc ning d& bsi nhiéu
nhan td khéc nhau cda né nhu mot can, mot canh, thirc,
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mot xtc duge cam tho nhu 1 lac, v.v... Qua bdn thuat
ngir — phai chiu sy huy hoai, phén ly, tan ta, va cham durt
— vi 4y cho thdy rang tho c6 ban chét tan v3.

“NGA CUA TOI BIEN MAT” (byaga me atta)

CY. Y nghia 1a: “Nga cua t6i da ra di, nga cua toi da
digt.”

Hoi: Cung mdt ngudi do co thé suy nghi, & ba thoi
gian khac nhau khong, “Pay 1a nga cua t61”?

Pap: Tai sao khong thé? Vi nha 1y thuyét khong nhat
quan, nhung dao dong nhu goc cay trong trong mot dong
trau. Nhu con khi trong rimg n6 bubéng mot vat nay va
nam lay mét vat khac.

SUB. CY. Ngu y cua cau hoi 1a “Cung mot nha ly
thuyét d6 co thé suy nghi ¢ ba thoi gian khac nhau
khong, tuc 1a nhiing thoi gian khi ba tho xay ra, “Nga nay
cua toi co lac tho nhu 1a thyc tinh cta n6, va cling co kho
tho va bat kho bat lac tho nhu 13 thuc tinh ctia ndé? Lam
thé nao bat cir ai sang sudt c6 thé khang dinh rang cing
mot sy vat d6 ¢6 thé c6 nhitng thuc tinh khac nhau?”

VO THUONG, MOT SU PHA TRON CUA LAC VA
KHO, VA PHAI CHIU SINH VA DIET

CY. Néu ké ay c6 sy phan biét va suy tuéng mot loai
tho riéng biét 1a nga, ké 4y suy tuong nhu la ngd diéu gi
1a v6 thuong va lac, khd, [hodc bét kho bat lac]. Néu ké
ay suy tuong tho mot cach tong quat 1a nga, khong c6
nhirng su phan biét, ké Ay suy tudong nhu 13 nga diéu gi la
mot su pha tron va phai chiu sinh va diét. Vi tho gém co



180 Kinh Bgi Duyén

ba loai va phai chiu sinh va di€t, va nha ly thuyét suy
tuong rang [ba loai tho dugc gdp chung lai] 1a nga. Nhu
vay keé ay pham 16i chap nhan mot nga v6é thuodng va su
phat sinh nhiéu tho & méi mot sat na. Nhung mot ngd vo
thuong khong dugc phép va khong c6 sy phat sanh nhiéu
tho & m&i mét st na. Chinh vi lién quan diéu nay ma Thé
Toén nodi: “Do vay ndy Ananda, vi y nghia nay khi suy
tuong “Tho 13 nga cia t6i.” 1a khong thé chap nhan dugc.

SUB. CY. “Ké 4y pham 15i chdp nhan ..... sy phat
sanh cua nhiéu tho & mdi mot sat na”: (boi vi ké 4y suy
tréng ngd cd) thuc tinh cta tho mot cach tong quat. Vi
néu diéu do6 1a thé (tirc 13, ngd d6 co thyc tinh ciia tho mot
cach tong quat) két qua xay ra tiép theo 1a tit ca tho xay
ra & tit ca thoi gian v6i ngd va nha 1y thuyét s& bi budc
tuyén bd rang nhidu tho phat sanh & mdi mot sat na.
Khong dé vi dy thoat, nha chi giéi no6i: “Khong cd su
phat sanh nhiéu tho & mdi mot sat na.” Y dinh 1a diéu nay
bi phan bac boi s nhan thire truc tiép. “Vi y nghia nay
viéc d6 1a khong thé chap nhan dugc”: boi vi (kién giai
nay) da dugc chung té 1a ty mau thudn va boi vi ngd
cling hoan toan khong ton tai, bac tri khong chip nhan
kién giéi nay.

. NOI MA KHONG CO GI CA, PUQC CAM
THO THI (Y TUONG) “TOI LA” CO THE XAY RA O
DAY KHONG?

CY. “Noi ma khong c6 gi ca, dugc cam tho”, trong sdc
uin don thudn. Y nghia la: “Khai niém vé ngd “Téi 13’
(asmi) c6 thé phat sanh trong cai ma khong co tho khong,
(trong mot ddi tuong sic phap don thuan) nhu mot cay



Ty khuu Gidac Loc dich 181

quat béng 14 thét ndt hodc mot 6 cira $6?2” Vi sic uan don
thuan khong dimg ddy va néi “Téi 147, nén khong thé
chap nhan duoc (khi suy tuong: “Ngi cia toi khong co
su kinh nghi¢m cua sy cam tho™).

31. (Y TUONG) “TOI LA CAI NAY” CO THE XAY
RA O PO KHONG?

CY. Y nghia 1a: “Trong s6 ba uan kia phu thudc vao
tho, (néu tho bi di€t) s& co ngay ca mot phap ma co thé
dugc ndi vé nhu vay: “Toi 14 cai nay’ khong (ayam aham
asmi)?” Hodc gid: “Khi, qua sy diét cua tho, ba van kia
da diét cung vaoi tho, thi (v tudng) ‘T61 1a° hoac ‘“T6i la
cai nay’ c6 thé phat sanh khong?” Ton gia Ananda, khi
bac bo diéu nay (vi khong thé dung vimg) nhu sing thd
nhon, noi riang: “Chéc chin khéng, bach Thé Tén.”

SUB. CY. “Téi 1a”: diéu nay am chi dén loai nga
tudng phat sanh 14y ca ba (danh) uan kia (1a ngd). “Toi 1a
cai nay”: diéu nay am chi dén loai ngd tudng phat sanh
liy riéng mot trong ba danh uén (1a ngd). V&i su diét cua
bdn danh uan khong thé c6 nga tuong; vi nhu voi nhimng
sung thd nhon, nguodi ta sé khong gianh dugc co sé ung
ho.

CY. Cho dén nay nhiing gi d3 duoc giai thich? Luan
chuyén da duoc giai thich. Vi Thé Tén doi khi giai thich
luan chuyén duéi tiéu dé v minh, d6i khi duéi tiéu dé ai,
va doi khi dudi tiéu dé cac kién giai.

Trong do, trong doan kinh van: “Nay chu ty khuu,
khong co diém dau tién cua vo minh dugc nhan biét, ma
c6 thé dugce nodi vé: ‘Trude cai ndy khong c6 vo minh,
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sau d6 vo minh hién khoi’. Tuy nhién, v6 minh c6 mot
duyén dic tho” (A.X.61/v.115) — luan chuyén dugc giai
thich dudi tiéu dé vo minh. Trong doan kinh vin: “Nay
chu ty khuu, khong c6 diém dau tién cia hiru 4i duoc
nhan biét, ma né co thé dugc nodi vé: ‘Trudc cai nay
khong c6 hitu 4i, sau d6 nd hién khoi.” Tuy nhién, hitu ai
c6 mot duyén dic thu!” (A.X.62/v.116) — luan chuyén
dugc giai thich dudi tiéu dé ai. Trong doan kinh van:
‘Nay chu ty khuu, khong c6 diém dau tién caa hiru kién
duoc nhan biét, ma nd c6 thé dugc noi vé: ‘Trudce cai nay
khong c6 hiru kién, sau d6 né hién khéi’. Tuy nhién, hiru
kién c6 mot duyén dic thu”®— ludn chuyén duoc giai
thich dudi tiéu dé cac kién giai.

Noi day, luan chuyén ciing dwoc giai thich dudi tiéu
dé cac kién giai. Vi nha Iy thuyét, sau khi ldy lac tho,
v.v... 1a ngd, ngd nhan chung qua cic quan niém vé ngi
va cac quan niém vé “cia t61”; vi y nghia nay, su diét di
va su sinh lai tr mot trang thai nay dén mot trang thai
khac trong tit ca cdi, nhiing cach sinh, nhiing sinh thu,
nhitng thirc tr, va nhitng hitu tinh cu, ké kién chip 4y
lién tuc va kién tri xoay chuyén d6 ddy nhu con thuyén
trén dai duong bi con bdo cudn di, khong thé ngoc dau ra
khoi vong luan chuyén.

SUB. CY. Can phai thira nhén rang trong phan trudc
cua ban kinh (phan vé 1y duyén khot) vong luan chuyén
sinh ton ciing da dugc giai thich réi. Nhung noi day, do

80 Khéng doan nao nhu thé co6 thé duogc tim ra trong Tam tang Pali nhu
nd c6 mat hién gio.
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viéc chung thuc su bét Iyc cua nha Iy thuyét dé ngoc dau
ra khoéi cai vong d6, nén sy gidi thich phoi bay ra ban
chat cuc ky nguy hai cua ta kién.

“Khong cé diém dau tién cta vo minh duoc nhan
biét”: (Pirc Phat dang noi) “Vi mot khoi diém khong ton
tai ngay ca nhat thiét tri vo chuéng ngai cta ta con khong
nhan biét mot khoi diém, ma c6 thé duge ndi vé: Vo
minh da phat sanh trong thoi gian mot vi Phat toan giac
hoac chuyén luan vuong nhu thé, nhu thé va da khong
ton tai trude thoi gian d6°.” Duyén dic thu cho vo minh
1a cac 1au hodc, v.v... ‘Hitu 4i’ 13 4i ma tré thanh kiét st
cho hiru. “Hiru kién’ 1a thuong kién.

32. NAY ANANDA, KHI MOT TY KHUU KHONG
SUY TUONG THO LA NGA, V.V...

CY. Cho dén nay sau khi giai thich ludn chuyén lién
quan dén nha ly thuyét bi réi ram vé nguyén 1y duyén
tinh, trong phan nay Thé Tén giai thich sy chim dat luan
chuyén. Dé giai thich sy chdm dat luan chuyén d6 Thé
T6n khong am chi dén mot hang ngudi xao lang da bo dé
muc thién vi du an cong viéc mdi nao do, v.v...; diang
hon, qua su thién xao trong 101 day, Thé Tén thuc hién
101 dién giai bang cach cia mot hanh gia tra trong niém
xtt. Do vay Thé Ton néi: “Khi mét ty khuu khong suy
tuong tho 1a ngd,” v.v... Mot ty khuu nhu thé khong suy
tuong tho hodc bét ctr gi khac 1a ngd bai vi vi dy di tién
hanh trong sd tat ca cac phap bang phuong cach cua tri
quan sat ti mi theo cach duoc dién ta nhu vay: “Bét ct
sac gi — qua khu, hién tai, hodc twong lai, bén trong, bén
ngoai, thd hoac té, thép thoi, hoac cao thugng, xa hoac
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gin — vi ay x4c dinh tat ca sic 1a vo thuong; ddy 1a mot
tri quan sat ti mi . Vi éy xac dinh né 1a kho; day 1a mot tri
quan sat ti mi. Vi Ay xac dinh n6 1a v6 ngd; day 1a mot tri
quan sat ti mi,”(Pts.i. 53) v.v.... (Piéu tuong ty ap dung
cho bdn uén kia).

Khong suy tuong theo mét cach nhu thé, “Vi ay khong
chap thu vao bat ctr gi trong doi1”; tirc la, trong s6 cac
phap nhu sic v.v... thudc vé thé glol cua cac udn, v.v..

vi 4y khong chap tha vao ngay ca mot phap nhu nga hoac
nga so.

KHONG CHAP THU, VI AY KHONG BI KiCH
bONG

CY. Vi 4y khong bi kich dong (na paritassati) boi
nhing su kich dong cua 4i, cac kién giai, hodc man. “Vi
ay tu than ching dac Niét ban”: chinh vi iy chung dac
niét ban xuyén qua sy doan trir cac phlen ndo. “Sinh bi
diét,” v.v... diéu nay duoc néi dé cho thiy tri phan khan
xay ra cho ngudi vira chimg dic niét ban.

NAY ANANDA, NEU BAT CU Al CAN PHAI NOI
VE MOT TY KHUU CO TAM DA DUQC GIAI
THOAT NHU VAY... PIEU PO SE KHONG PUNG
DAN. VILY DO GI?

CY. (Vi vi a la han khong nam giit bat ctr cai nio
trong bon kién giai vé Nhu lai sau khi chet) ai do co the
no6i vé vi dy: “Vi A la han nay khong blet bat cr diéu gi.”
Nhung s& khong chinh xac dé noi vé mot A la han, ma
duoc giai thoat qua tri, rang vi ay khong biét bat ctr diéu
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gi. Do vay & cuoi cua bon lya chon c6 101 rang: “Vi ly do
gi?”’, v.v...

BOI VI VI TY KHUU BUQC GIAI THOAT BOI
TRUC TRi NHU THE NAY, V.V...

CY. “Murc do chi danh”: “Su chi danh” la mot thuat
ngir chi cho su dién dat. “Murc do vé duong 16i cho su chi
danh”: t6i mic d6 ma c6 cac udn, xtr, hodc gidi. Phuong
phap nay ap dung cho nhiing truong hop khac (tue 1a
nhting dudng 101 cho ngdn ngir va sy dién ta). “lanh vyc
cho tué”: ndm uén, phai duoc bao gom ba1i tué.

Nhitng gi cho dén nay di dugc Thé Toén cho thiy?
Phan k¢ ti€p cau ndi “nhu cudn len réi tung” da dugc cho
thay.

9. BAY THUC TRU

33. CY. Bay glo nguoi dugc noi vé nhu 1a “khong
dlen ta ngd,” vi vi ay tién trlen cubi cung tr¢ thanh ngu’ol
“g1d1 thoat theo cd hai cach.” Va nguoi dugc noi vé nhu
“khong suy tu’c"mg ngd,” vi vi Ay tién trién, cudi cung tré
thanh nguoi “giai thoat do tug.” Pé cho thay nhiing két
luan hop 1y va tén goi vé hai hang ty khuu nay, Thé Ton
thuc hién nhitng phan doan bit dau v6i phan vé bay thirc
tra.
SUB. CY. (Vi nguoi khong dién ta ngd) cau noi “vi
vi 4y tién trién” c6 ¥ rang sau khi dugc kheo thiét 1ap
trong sy thuc hanh chi, vi ay tién trién nhd quan va nho
dao va trd thanh nguoi gidi thoat theo ca hai cach. Nguoi
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duoc néi vé nhu “khong suy tuéng ngid” 1a ngudi ¢ cd
Xe quan, va vi dy tré thanh nguoi giai thoat do tug.

NAY ANANDA, CO BAY THUC TRU VA HAI XU

CY. “Bay” dugc phat biéu bang cach tuc sinh. “Thirc
tri”: day 1a mot chd dimg cho thic. “Hai xt”: hai noi tra,
vi tir “x0” ¢ dy nghia 13 mot noi tra. Tai sao tit ca phan
nay duoc bao gdm? Dé quan sat toan dién vong luin
chuyén sinh ton. Vi luan chuyén khong dugc quan sat
toan dién hodc bdi riéng cac thuc trit hodc boi riéng cac
xu, vi chinh la bﬁng cach cac coi, nhiitng cach sinh,
nhitng sinh th{, va nhimg hitu tinh cu. Do d6 tt ca phan
nay duoc bao gom. Dé phan tich y nghia theo thtr tw Thé
Ton hoi: “Bay la gi?”

SUB. CY. “DPugc phat biéu bang cach tuc sinh,”: bay
thirc trd dugc phat biéu béng cach tuc sinh, dugc phan
biét theo nhiing tinh riéng bi¢t ctia nhirng hang “sai biét
vé than va sai biét vé tudng,” v.v...Vi nhitng sai biét vé
than, v.v... thudc vé bat cir thir tu d3 duogc néu vé nhiing
chung sinh duogc tao ra qua (thuc) tuc sinh dugc bao ham
theo thtr ty d6, cling nhu qua su tich lily cia nghiép dan
dén tuc sinh & ddy. “Mot chd dung cho thirc”: chd dimg
lam nhén cho thirc tuc sinh hién tai. Trong nghia rong,
trong cdi ngil uan, chinh la bbn uan — sac, tho, tudng, va
hanh; trong ¢3i t uan chinh 1a ba (danh) uén.
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NHUNG CHUNG SANH SAI BIET VE THAN VA
SAI BIET VE TUONG, NHU NHAN LOAI, MOT SO
CHU THIEN, VA MOT SO CHUNG SANH TRONG
CAC POA XU

CY. Nhan loai dugc dé cap nhu mot thi dy. Vi gita vo
s6 loai ngudi trong v s6 sa ba thé gi6i khong c6 ngay ca
hai nguoi gidng hét nhau vé mau da, hinh dang, v.v..
Poi khi cap sinh doi ¢ thé cing mau da hodc hinh dang,
nhung chiing van c6 thé dugc phan biét bang cach chung
nhin théng, nhin nghiéng, néi, mim cuoi, di, dung, v.v...
Do vay nhan loai dugc noi 1a “sai biét vé than” Tuodng
tuc sinh cua loai nguodi co thé 1a tam nhén, nhi nhan, hodc
vO nhan; do vay loai nguoi dugc ndi la “sai biét vé
tuc")rng.”81

“Mo6t sb chu thién™: nhitng chu thién cua sau cdi troi
duc gidi. Vi nhitng vi ndy c6 thé c6 than xanh, vang,
v.v...va tudng cua ho co thé 1a tam nhan hodc nhi nhan,
mac du khong ¢6 vo nhan.

“Mot s6 chung sanh trong nhitng doa xu”: nhing
chung sanh nhu thé nhu nhitng nit da xoa Uttaramata,
Piyankaramata, Phussamitta, Dhammagutta, v.v... va
nhirng nga quy khac sdng trong nhitng 1au dai bén ngoai
bdn ¢bi khod. Vi than cua ho co nhitng sai biét vé mau
sdc, than hinh, va kich thudc, va gidng nhu loai ngudi

8l Trong gido Iy Abhidhamma, thirc tuc sinh dugc chia thanh bén loai
bang cach cla cac nhan: tam nhéan (cé tinh v tham, v6 san, va vo si), nhi
nhén (c6 tinh v6 tham va v6 san), vo nhan qua thién, va vé nhan qua bat
thién.
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tudng ctia ho ¢ thé 1a nhi nhan, tam nhén, hodc vo nhan.
Nhung khong giéng nhu nhitng chu thién ho khong c6 uy
lyc 16mn; ho khong c6 uy luc twa nhu nhitng loai nguoi
thudc giai cip ha luu. Ho ¢6 sy nhoc nhin trong viéc tim
vat thuc va y phuc va song bi 4p buc bai kho. Mot sb
khén khd trong tuan tring t6i va an lac trong tudn tring
sang. Do do, bdi vi ho da roi khoi nhitng dinh cao cta an
lac, ho dugc goi la “cac chung sanh trong nhiing doa
XU. 52 Nhing ké trong s6 ho 1a tam nhan c6 thé chimg
dat su t6 ngd Phap. Do vay mdt thoi vao luc rang dong
nir da xoa Piyankaramata da nghe truong lao Anuruddha
dang tung doc Phdp va da ndi (voi con trai cua ba la
Piyankara):

“Pirng 1am 6n, Piyankara con oi,

Ty khuu nay dang tung nhitng Phéap cu .

Co 1€ ta s€ hoc nhirng doan phap dé

Va hanh theo vi 1gi ich thuc su cho ching ta.

“Ta nén ché ngy khong hai chung sanh
Va khong nén c6 tinh noi doi.
Tu ta nén hoc tap trong gioi
Dé thoat khoi canh gidi yéu tinh.” (S. X. 6/i. 209).
Sau khi da no6i nhu vay voéi dira con trai nhd, ba chung
qua nhap luu cung ngay do. Uttaramata da tr¢ thanh mot
béac nhap luu sau khi nghe Phap tir Thé Ton.

%2 Thong thuong “cac ching sanh trong nhitng doa xu” (vinipatika)
dugc dong hoa véi nhitng hang ching sanh trii trong bon ¢di khd. Nhung
noi day thudt ngit nay duoc dung dé am chi dén nhiing loai chung sanh
khac bén ngoai nhirng c¢di khd.



Ty khuu Gidac Loc dich 189

NHUNG CHUNG SANH SAI BIET VE THAN
NHUNG PONG NHAT VE TUONG, NHU NHUNG
VI TROI THUQC NHOM PHAM THIEN BUQC TAO
RA QUA SO (THIEN)

CY.“Nhiing vi troi thuoc nhom Pham thién”(deva
brahmakayika): nhitng vi Pham ching thién, nhiing vi
Pham phu thién va dai Pham thién.

SUB. CY. Nhitng vi gitt chirc vu cua nhitng nguoi
phuc vu cho dai Pham thién la nhitng vi Pham chung
thién; nhirng vi gitt chirc vu cua nhiing tong trudng cia
dai Pham thién 1a nhirng vi Pham phu thién; nhitng Pham
thién 16n manh vé tudi tho, vé dep, v.v...l1a dai Pham
thién.*’

CY. Tit ca nhirng vi ndy duoc tao ra qua so thién.
Trong sb nhing vi ndy, nhiing vi Pham chiing thién duoc
tao ra qua mat (thién chung so thién) gidi han; tudi tho
cua ho la mot phén ba cia mot dai kiép. Nhitng vi Pham
phu thién dugc tao ra qua (thién chimg) bac trung; tudi
tho cuia ho la ntra dai kiép va than cua ho téa rong ra
nhiéu hon nhitng vi Pham chung thién. Nhiing vi dai
Pham thién duogc tao ra qua (thién chimg) bac cao; tudi
tho cua ho la mot dai kiép va than cua ho téa rong ra tot
bac. Vi vay, vi than cua ho sai biét nhung tudng déng
nhit bang cach so thién, nhitng vi nay dugc dién ta 1a

% Ban dich chuyén tir sb it sang sé nhiéu trong vin ban. R§ rang, tir
A J

“Pai pham thién s6 it 1a vi dung dau cua cac Pai pham thién.
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‘nhitng ching sanh sai biét vé than nhung dong nhét vé
tudng.”

SUB. CY. (Thién ching so thién) giéi han 13 thién
ching ma trong d6 nguoi ta chi c6 duge thién; sy ching
thién bac trung” 13 thién ching ma trong d6 nguoi ta c6
duogc thién (viing chic hon) khong c6 duoc phat trién tét;
va “su chimg thién bic cao” 1a thién chimg ma trong d6
thién dugc phat trién tot va thun thyuc hoan toan.

“Tda rong ra nhic¢u hon”: 16n hon vé kich thude va dep
hon vé pham chat.

“Ddng nhit vé tudng”: tudng cua ho gidng nhau do co
tuong tam nhan. Vi khong c6 khac nhau gi cd trong
tudng do bang cach cua cac phap tuong ung.

CY. Nhitng chiing sanh trong bdn c5i khd 1a gibng
nhau. Vi nhiing ching sanh nay kich thudc va dung mao
khac nhau. Tuy nhién vi tat ca tudng (tuc sinh) 13 mot
qua bat thién v nhan. Nhu vay nhitng chung sanh trong
coi khd ciing duoc ké 1a “sai biét vé than nhung dong
nhat vé tudng.”

NHUNG CHUNG SANH DONG NHAT VE THAN
NHUNG SAI BIET VE TUONG, NHU NHUNG VI
QUANG AM THIEN

CY. “Nhiing vi quang am thién” (deva abhassara):
nhiing luéng hao quang cua ho toat ra tir than, lan ra xa
sau khi lung linh nhiéu lan nhu ngon dudc.

Nhiing vi tuc sanh do phat trién nhi va tam thién cta
hé thong nam thién dén mdt muc dd gidi han tré thanh
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“nhitng vi thiéu quang thién” (parittabha); tudi tho cua ho
14 hai dai kiép.™ Nhimng vi tuc sinh do phat trién (nhiing
thién d6) dén mirc do bac trung trd thanh “nhimg vi vo
lugng quang thién” (appamanabha); tudi tho cua ho la
bbn dai klep Nhitng vi tuc sinh do phat trién (nhiing
thién d6) dén mirc d6 béc cao tré thanh “nhitng vi quang
am thién”; tudi tho cua ho 1a tam dai kiép. Qua sy dé cap
coi thién thu thang nhat (trong ba coi nay) tat ca ba bac
dugc bao gom & day. Vi tat ca nhimng vi troi ndy c6 than
ddng nhit vé su téa rong; nhung tudng cia ho sai biét
trong d6 mot sé c6 (mot thire tuc sinh) khoéng co tam
nhung c6 to, trong khi mot s co (mdt thirc tuc sinh)
khong c6 tim hodc ti.

NHUNG CHUNG SANH DONG NHAT VE THAN
VA DPONG NHAT VE TUONG, NHU NHUNG VI
BIEN TINH THIEN

CY. “Nhiing vi troi co vé dep huy hoang, bién tinh
thién” (deva subhakinha): ho c6 mdt khdi vé dep doc
nhat, sic dep cua vang hiao quang tir than ho. Khéng
gidng nhu nhitng vi quang 4m thién, hao quang cua ho
phat ra khong c6 lung linh. Nhitng vi thiéu tinh thién
(parittasubha), nhitng vi vo lugng tinh thién (appamana-
subha), va nhitng vi bién tinh thién duoc tao thanh nhitng

% Hé thong nam thién c6 dugc bang cich chia thién thu hai ciia hé
thong bdn thién thanh hai, mot loai khong ¢6 tam nhung c6 tir (avitakka-
savicara) va mot loai khong tam ciing khong tir (avitakka-avicara). Nhing
hanh gia ¢6 cic cin sdu sic cung ltic loai bo tam tir va ké thién nhu 1a bon
loai; nhitng hanh gia thiéu thién xao nhu thé phai tht 16p loai trir ching va
do vay ké thién nhu 13 nam loai.
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trang thai nay bang su phat trién thién thtr tu cta hé
thong nam thién dén mot mic do gio1 han, bac trung, va
bac cao, mot cach tuong ung; tudi tho theo tha tu cua
tung bac 1a muoi sdu, ba muoi hai, va sdu muoi bon dai
kiép. Nhu vay ho “ddéng nhit vé than” va ciing, qua
tuéng thudc vé thién thtr tu (nhu mét thic tuc sinh),
“ddng nhat vé tudng.”

Nhitng vi troi doi dio qua, quang qua thién (vehap-
phald) cling dugc géan cho thuc tra thtr tu. Nhitng chung
sanh vo tuong, khong co thuc, khong duge bao gom &
day, nhung ho duoc bao gdm trong sb nhing hitu tinh cu.
Nhitng vi trdi c6 chd & thanh tinh, tinh cu thién, thudc vé
su chdm dut luan chuyén, khong phai bao gid cling tén
tai. Ho khong xuit hién trong thé gidi khi khong c6 chu
Phét ngay ca trong 100 000 dai kiép hodc trong mét a
tang ky. Ho chi xuat hién khi chu Phat di ra doi, trong
mot thoi ky 16 000 dai kiép. Nhitng canh gii nay nhu
mot noi cadm trai dic biét caa Thé Ton, sau khi ngai da
chuyén Phap luan; nhu vay nhimng vi tinh cu thién khong
duoc gan cho thuc trd hodc hitu tinh cu. Y nghia cua
nhﬁ’ng thirc tra khac duogc gidi thich trong Thanh tinh
da0.® Phi tuong phi phi tuong xtr dugc bao gbm trong b
nhung xt nhung khoéng phai trong 5O nhing thie tra; vi
gidng nhu twéng thirc nay qué vi t& dén ndi n6 duoc goi
1a “khong c¢6 thirc cling khong phai khong co6 thirc.”

‘85 Chwong X. Nhitng nhan dé tyc sinh vao nhiing thirc trii nay 1a nhirng
thi€én chung phu hop.
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SUB. CY. “Qua vi t&”*: vi n6 da dat dén sy vi té cua
cac hanh du sét. N6 “khong c6 thire” bai vi no thiéu chirc
nang chuyén biét cua thirc va “cling khong phai khong co
thirc” bdi vi ndé khong hoan toan khong cé thirc. Do vay
n6 khong duoc bao gom trong sd nhiing thirc tr, noi ma
chtrc nang chuyén bié¢t cia thirc 1a o rang.

34. TAI PO, NAY ANANDA, NEU NGUOI TA
HIEU RO THUC TRU PAU TIEN, V.V...

CY. “su sinh khéi”: nguoi ta hiéu 18 sy sinh khoi cia
n6 bing phuong phap “qua su sinh khoi cia vé minh sic
sinh khoi,” v.v... “Su diét tn cua nd”: hiéu ro sy diét tan
ctia n6 bang phuong phap, “qua su diét ctia vo minh sic
diét,” (Pts. i. 55f)%

“Sy toal nguyén cuia nd”’: nguoi ta hiéu 3 sy toai
nguyén ctia n6 nhu vdy: “Lac va hy phat sanh tiy thudc
vao sic... thuc, day la sy toai nguyén trong thuc.” “Su
bat toai nguyén cua nd”’: nguodi ta hiéu 5 su bét toai
nguyén ciia né nhu vay: “Sic dé... thuc 1a vo thuong,
kh6 va phai chiu sy thay doi, ddy 1a su bét toai nguyén
trong thirc.” “Sy thoat ly nd”: ngudi ta hiéu 16 su thoat ly
n6 nhu Vﬁy: “Su loai trir va su tir bo duc va tham dbi voi
sac ... thire, day 1a sy thoat ly thirc” (S.XXII.26/iii.28).

Phuong phap giai thich nay nén dugc ap dung cho tat
ca thtrc trt khac. Nhung & dau khong co sac (tuc 1a, trong

% Sankharavasesasukhumabhava. Hay xem Vism. X 47-55, pp. 366-8.
7 Pé cung cap cho nhidu chi tiét, hdy xem Vism. XX 97-98. pp. 735-6.
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cac vO sac gidi) sy sinh khai nén duoc giai thich bang
cach cua bon danh uan ma thoi; va ¢ dau khong cé thirc
(trc 14 trong sb nhitng ching sanh vo twdng) nén dugc
giai thich bang cach cua nhat udn (thudc vé sic uan).
Nhu vdy ¢ day doan van nén dugc giai thich véi nhiing
cau noi “qua su sinh khéi cua vat thuc” va “qua su di¢t
tan cua vat thuc.”

NO CO THICH PANG CHO MOQT NGUOI TIM
KIEM SU VUI THU TRONG DO KHONG?

CY. N6 c6 ding dan cho vi ty khuu kia tim kiém sy
vui tha trong thirc tra d6 nhu “Téi” hodc “cua t6i” bang
cach cua i, man, hodc cac kién giai khong?

SUB. CY. Tim kiém su vui tha nhu “T6i” xay ra bang
cach ctia man va cac kién giai, nhu ‘cua t6i’ bang cach
cua ai.

NAY ANANDA, KHI MOT TY KHUU ... PUQC
GIAI THOAT QUA VIEC KHONG CHAP THU, LUC
PO VI AY PUOC GOI LA VI TY KHUU GIAI
THOAT DO TUE

CY. Vi 4y duoc giai thoat do khong bam 13y bét cir cai
nao qua bén loai thi. “Giai thoat do tué”: sau khi tao ra
su khong phat sanh [trong tuong lai] cua danh than va
sac than, vi ay chi dugc giai thoat bang ning lyc cua tué
bdi vi vi iy khoéng co thuc ching tam giai thoat. Loai nay
gém nidm phan: hanh gia quan kho va nhiing nguoi dat
qua vi a la han sau khi da thiét 1ap trong mot thién nay
hodc mot thién kia cua bon thién. C6 16i rang “Ca nhan
dugc giai thoat do tu¢ la ai? Noi day, mot s6 ca nhan
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khong c6 trii thAm nhuan tam giai thoat voi than; nhung
sau khi thay véi tué cac 1au hodc cua vi ay duoc doan trir.
C4 nhan nay duoc goi la ‘nguoi duoc giai thoat do tug.”
(Pug. pp.14,73)

SUB. CY. “Puogc giai thoat do tu¢”: vi éy chi duoc
giai thoat bang ning luc cta tué boi vi vi Ay khong dat
dugc tdm gidi thoat va nhu vay thiéu nang lyc cua dinh
ndi bat. Hodc gia, “duoc giai thoat do tué” nghia 1a dugc
giai thoat trong khi hiéu 13; tic 13, biét va quan triét tir dé
theo nhitng cach thuc cua liéu tri, v.v... khong co xtc
cham véi so thién, vi éy “duoc gidi thoat” hoac thoat
khdi mot cach dac biét nho hoan thién nhitng chitc nang
(ctia viéc quan tri€t) qua viéc dua nhirng chirc nang dé
dén cuc diém cua ching.*®

“Hanh gia quan kh6”: nguoi co thién quan kho, tho, va
khong am u6t, thiéu sy 4m wot cia thién chi.

“Khéng co tri thAm nhuan tam giai thoat™ diéu nay
chi sy vang mét nang luc dinh ndi bat. “Sau khi thay voi
tué”: diéu nay chi vi¢c s& hiru nang luyc cua tué€ noi bat.

A9

8 “Khéng co tiép xuc vdi so thién” (pathamajjhanaphassena vina). Cau
noi nay can su de dat can than. N6 chi ap dung cho hanh gia quan kho, va
c6 nghia rang vi ay dat dén dao siéu thé, nhd vay ma vi ay quan triét cac
thanh dé, khong co ching trude thién hop thé. Nhung ddi véi tat ca hanh
gia dao siéu thé bao gdm thién, doi hoi tron di chi phan “chanh dinh” cua
bat thanh dao. Trong trudng hop ctia hanh gia quan khé, chi phan dinh s&
xdy ra & muc do toi thiéu nhu 1a so thién siéu thé. (Hay xem Vism. XXI.
112, p. 779.) Bbn chirc ning thé nhap 1a 1idu tri kho, tir bo ngudn gdc khod
(4i), thue ching su diét khd (niét ban), va tu tap dao. Mdi dao siéu thé thuc
hién nhitng churc nang nay; dao cuéi, a la han dao hoan thanh chung.
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10. TAM GIAI THOAT

35. CY. Nhu vy sau khi cho thay két luan hop 1y va
danh xung v€ vi ty khuu thtr nhat, Theé Tén giai thich tam
giai thoat d€ cho thay két luan hop 1y va danh xung vé vi
khac.

SUB. CY. Vé vi ty khuu thtr nhét, két luan hop 1y xay
ra qua viéc lidu tri, v.v... ciia bay thic tra v.v...: nhu vy
danh xung ctia vi Ay 13 “giai thoat do tué.” Danh xung
khéc 1a giai thoat theo ca hai cach.

NAY ANANDA, CO TAM GIAI THOAT NAY
(attha vimokkha)

CY. Chung la nhirng giai thoat theo nghia nao? Theo
nghia budng xa (adhimuccana). Va chiing buong xa theo
nghia nao? Theo nghia thoat khoi hoan toan cc phap ddi
nghich va theo nghia thoat khoi hoan toan theo cach hoan
hy trong ddi twong, Nhitng gi mudn néi 1a su xay ra (cta
tam) trén doi tuong khong cé god bo, thoat khoi su bét an,
tuong tu nhu cach dura bé trai ngu trong long cha n6, than
nd hoan toan thu thai. Nhung y nghia sau chi d4p dung
cho bay giai thoat dau tién, khong phai cho giai thoat

cubi.”

SUB. CY. “Theo nghia budng xa”: tir “budng xa’ biéu
thi su tu tién dac biét cua bat cur thién sac gidi nao dén
murc d0 ma sy giai thoat cac phap doi nghich xay ra bang

% Vi trong thién diét tat ca chirc ning tinh than dimg lai, khong thé ¢6
hoan hy trong doi tuong.
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viéc ché ngy (phién ndo) va thién xdy ra mot cach nodi
bat, dugc giai thoat cac phap dbi nghich bang phuong
cach cua sy tu tién dic biét. Vi mic du co su giong nhau
vé loai (gitta cac thién chung riéng), qua sy tu tién dic
biét ciing c6 su khac biét vé pham chit xay ra cta ching.
Nhu vay “su giai thoat” c6 y nghia cua viéc budng xa
hoan toan bang cach thoat khoi cac danh phap ddi nghich
va bang cach hoan hy (trong dbi tuong) khong c6 go bo,
thoat khoi su bat an.”® Giai thoat cudi ciing 1a thién diét.
Y nghia duy nhét cua viéc duoc giai thoat (cac phap ddi
nghich) c6 dugc tai ddy, nhu chinh nha chu giai noi.

NGUOI CO SAC THAY CAC SAC

CY. O day, sic (duoc sé hitu) 13 thién sic gidi sanh
lén qua mdt kasina xanh, v.v..., dung nhu kasina xanh,
v.v...diéu gi bén trong nhu toc, v.v...Nguoi c6 sic do6 1a
“ngudi so hiru sac” (ripi).

SUB. CY. “S¢ hitu sic” nghia 1 vén c6 sic duoc bao
gom trong twong tuc ma duoc phan biét nhu la nhan cho
thién; vi sac do nguoi ta duge noi vé nhu 14 “ngudi so
hitu séc” Vi ciu ndi biéu thi mot y nghia dac biét, ta nén
hiéu ring thién c6 duoc qua sic d6 duoc bao gém trong
twong tuc ciia minh chinh né 14 diéu 4m chi ¢ day, trong
t6i thang nghia, clia trang thai “so hiru sac.”

% Thao luan nay duong nhu ngu ¥y rang bon thién nhu thé khong phai
la nhitng giai thoat, nhung chi tré thanh nhiing gidi thoat “do nho tu tién
dac biét” (bhavanavisesa).
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CY. “(ngudi) thay sic”: voi mat cua thién nguoi do
cling thdy sic nhu kasina xanh v.v... bén ngoai. Do (giai
thoat dau tién) nay bon thién sic gidi dugc cho thdy ddi
vo1 mot ngudi ma tao ra thién qua cac kasina dya vao cac
d6i twong bén trong va bén ngoai.

NGUOI KHONG SUY TUONG CAC SAC BEN
TRONG THAY CAC SAC BEN NGOAI

CY. Diéu nay c6 nghia 1a vi 4y khong tao ra thién sic
gidi trén toc, v.v... Do y nghia nay cac thién sic gidi
duoc cho thiy ddi v6i nguoi ma lam cong viée chuan bi
bén ngoai va chi lam cho phat sanh thién dwa vao bén
ngoai.

NGUOI PUGC BUONG XA DUA VAO Y TUONG
VE VE DEP

CY. Do y nghia ndy ta thay cac thién dugc chimg qua
cac kasina mau rat thuan tinh. Chinh trong an chi dinh
khong ¢ dinh liu véi v tudng vé vé dep. Nhung boi vi
ngudi tra trong thién 14y mot kasina thuan tinh va vé dep
lam d6i twong cua minh c6 thé duoc dién ta nhu 1a “dugc
budng xa dya vao y tudng vé vé dep”, 16i day duoc giai
thich theo nhirng ttr do.

Tuy nhién, trong Pao v ngai giai, c6 10i rang:
“*Nguoi duoc budng xa dya vao ¥ tudng vé vé dep!” —
Lam thé nao day la mot giai thoat? Noi day, mot ty khuu
sdng rai khip mot hudng, v.v... v6i mot tim c6 tir; qua
su tu tién cua tam tur ching sanh khong gay nén sy chan
ghét cho vi dy. Ciing thé ddi véi tam bi, tim hy va tdm
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xa. Do 1a giai thoat: ‘Nguodi dugec buong xa duya vao y
tuong vé vé dep’” (Pts. ii 39).

SUB. CY. Péi véi nhitng nguoi thuyc hanh ma lay
kasina mau rat thuan tinh lam d6i tuong thién cua ho,
giai thoat theo nghia “budng tha hoan toan” xdy ra bang
cach hoan hy; do d6 nha chu giai giai thich giai thoat thur
ba theo cach nay. Nhung vi sy tu tién thién xay ra bang
cach cua tAm tir, nén thiic day sy khong chan ghét ddi véi
chung sanh, budng xa ra khoi sy chan ghét dbi voi ching
sanh, Pao v6 ngai giai nbéi: “Su tu tién céc pham tra
(brahmavihara) 1a su giai thoat vé cai vé dep. Mdi s giai
thoat co thé duoc cong nhan, vi theo cach ching duogc
phat biéu khong c6 méu thuin giira chiing.

CY. Moi thtr ma phai duoc noi dén thi nhitng giai
thoat vo sic di duoc noi roi trong thanh tinh dao
(Chuong X). Giai thoat thir tam 1a giai thoat cao nhét, vi
n6 hoan toan thanh tinh va thoat khoi bén (danh) uan.

SUB. CY. No 1a “giai thoat cao nhat” béi vi né chi co
thé dugc chimg dac boi nhimg thanh nhan va bai vi né
dugc xem nhu 13 sy chting dic “niét ban ngay trong hién
tai,” vi n6 hoan thanh trong thanh qua.

36. NAY ANANDA, KHI MOT TY KHUU CHUNG
TAM GIAI THOAT NAY THEO TRINH TU XUOI,
V.V... LUC PO VI AY PUOC GOI LA MOT TY
KHUU PUOC GIAI THOAT THEO CA HAI CACH.

CY. “Theo trinh ty xudi”: Tu dau dén cuoi. “Theo
trinh ty nguoc”: tir cuoi trd lai dau. “Theo ca hai trinh ty
xudi va nguoc”: diéu nay dugc noi lién quan dén hanh
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trinh t61 lui qua nhing thién ching khong ¢ ngung lai
(trong bat cir mot thién chimg nao) mot két qua ctia hanh
gia c6 sy thuan thuc 16n lao.

“Bit ¢t noi nao vi 4y mudn” (yatthlcchakam) biéu thi
noi chén: trong bat cu: noi nao vi ay muon. “Trong bat cr
cach gi vi ay mudn.’ " (yadicchakam) biéu thi thién chung:
bat cur thién chung nao vi ay muén. “Bao lau tuy vi ay
mudn” (yavaticchakam) biéu thi khoang thoi gian: trong
mdt khoang thoi gian bao 1au tiiy vi 4y mudn.

“Dugc giai thoat theo ca hai cach” (ubhatobhaga-
vimutta): duoc giai thoat qua hai phan va dugc giai thoat
tur hai phan Qua cac thién ching vo6 sdc vi Ay duoc giai
thoat tir sac than va qua dao vi ay dugc giai thoat tir danh
than. C6 101 rang:

“Nhu ngon Itra bi tran gio ap dao

(H&1 Upasiva,” Thé Tén day,)

“Pén két thuc va khong thé duoc ké dén nita,
Ciing thé bac thanh di giai thoat tir danh than
Pén két thuc va khong thé dugc ké dén nira.”
(Sn. v.1074)

SUB. CY. “Duoc giai thoat qua hai phan va duoc giai
thoat tir hai phan™: vi dy dugc giai thoat qua hai phan giai
thoat (vimuccanabhagehi), tirc 1a qua su giai thoat nho

! Ban dich dung hai cAu no6i ¢ day boéi vi mot cau néi Pali, dvihi
bhagehi vimutto, c6 thé dugc doc vira 13 s dung céach vura 1a xudt xir cach.
Tir sy giai thich ngay sau ddy trong chu gii, that & rang rang nhiing y
nghia duoc bao ham béi ca hai cach doc 1a c6 chi ¥: qua d6 vi ay duoc
giai thoat va tir 6 vi 4y duogc giai thoat.
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ché ngu do anh hudng cia thién vo sic va qua sy giai
thoat nho doan trir do anh hudng ciia dao. Va vi ay ciing
dugc giai thoat tir hai phan ma ngudi ta nén duogc giai
thoat (vimuccitabbabhagehi), ttrc 1a tir sic than qua thién
chtng vo sic va tir danh than qua dao. “Puoc giai thoat”
nghia 1 duoc giai thoat cac phién ndo. Nhu vy ¥ nghia
& day 1a: dang duogc giai thoat, vi Ay da dugc giai thoat tir
hai than do ché ngy va do doan trir cac pbién nio.

Trong ké ngdn nodi cho ba la moén Upasiva, mdt nguoi
dat duoc vo so hitu xtr, Thé Ton dé cap dén nguoi da giai
thoat theo hai cach nhu “bac thanh da giai thoat tir danh
than.” Béc thanh (muni), 6 day 1a mot bac hiru hoc dugce
tai sanh trong cdi vo sac, do ban chat (cta tai sanh) da
dugc giai thoat tur sdc than. O day Vi ay tao ra dao thu tu
va do liéu tri danh than vi ay ciing trd thanh giai thoat tir
danh than. Sau khi tr¢ thanh mét bac a la han vo 1au duoc
giai thoat theo hai céach, vi éiy “dat dén su két thic cua
minh,” niét ban t6i hau khong c6 chap thu, “va khong thé
duogc ké dén nita,” vi éy khong thé duoc chi danh nita
nhu mot chién si, mot ba la méon, v.v...

CY. “Nguoi da giai thoat theo hai cach” 1a nam loai:
nhimg nguoi chimg qua vi a la han sau khi xuat khoi
thién ching v6 sdc nay hoac thién chting vo sic no trong
cac thién chimg vo sic, va ngudi ma, sau khi 13 mot bac
bét lai, chimg qua vi a la han sau khi xut khoi thién diét.

SUB. CY. Hoi: Khi c6 161 rang “sau khi xuat khoi
thién ching vo sdc nay hoac thién ching vo sdc no trong
cac thién chimg v sic,” c6 phai didu ndy 4m chi nguoi
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nao do6 chung bat cr mot thién nao trong chung hodc
nguodi nao d6 chiing tat ca trang thai vo sac?.

Dap: Nguoi ta co thé hiéu noé theo mdi cach, tuy y
thich. Néu n6 dugc phat biéu bang cach cta nguoi chung
tat ca trang thai vo sac khong c6 mau thuan.

Hoi: Nhung néu ngudi ta hiéu véi nghia ring ngudi
nao d6 chi chimg mot trong chung, co phai diéu dé s&
khong bi mau thudn boi phat biéu trong ban kinh. “Khi
mot ty khuu chirng tam giai thoat nay,?”

Dap: Ngudi nao d6 co dugc ngay ca mot thién vo sic
gidi duoc goi 1a mot ngudi sé dic tam giai thoat, vi nd cé
thé 4p dung cho danh xung “tam gidi thoat” ngay ca cho
mot phan riéng cua nhom. Vi sy chi danh nay “tam giai
thoat” co thé duoc quy cho mot phan riéng cua nhom
cling nhu cho toan thé nhom. Do vy ¢o loi rang;
khi xuat khoi thién ching nay hodc thién ching no trong
cac thién chimg vo sic.”

CY. Mot s6 néi: “Vi thién sic giéi tht tu ¢ hai chi
thién va duoc két hop v6i xa, né giéng hét nhu mot thién
v sic. Do vay ngudi chimg qua vi a la han sau khi xuét
khoi thién sic gi6i tht tu ciing duoc giai thoat theo hai
cach.”

SUB. CY. Mot sb tuong tuong rang ngudi di giai
thoat theo hai cach c6 thé co sau loai. D6 chi 1a ¥ kién
ctia ho. Ciu ndi “mét sé ndi” cho thiy rang van dé nay da
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dugc quyét dinh boi nhitng bac thay thud xua.” “Mot s6”
1a nhimg ngudi tra ngy cua Uttaravihara va nhiing vi thay
cua Sarasamasa. Vi ho ndéi “dugc giai thoat theo hai
cach” nghia la duogc gidi thoat boi hai cach (ubhaya-
bhagavimutta), tirc 1a, dugc gidi thoat qua dinh va quan;
va ho nghi sy gidi thoat tr nhitng chudng ngai cho dinh
cing phat sanh qua dinh cua sic gidi. Do viy trong
Sarasamasa co 101 rang: “duoc giai thoat boi ca hai, tic la
boi mot phan cua cac thién sic gidi va boi mot phan cia
cac thién vo sic”

CY. Céau héi nay vé nguodi duoc giai thoat theo hai
cach dugc néu ra trong dién Pong thanh (ctia Maha-
vihaha) va mot quyét dinh duoc dat dén sau mot thoi
gian dai tin cdy vao 101 giai thich cua truong 1ao Tipitaka
Ciila Sumana. Tuong truyén réng, o0 Giri Vihara, mot dé
tu cua vi Truong lao da nghe cau hoéi tr mi¢ng mot ty
khuu du phuong khat thuc va néi: “Nay hién hitu, trude
khi thay ching t6i giai thich van dé nay trong dién Dong
thanh, khong ai biét tra 15i.”

“Bach ngai, vi Truong 1ao da néi gi?”

2 Cau nodi “mot sb noi” (keci) duge dung trong van hoc chu giai dé
gidi thiéu mot v kién bi bac bo boi nha chi giai va truyén thong da duoc
thiét 1ap. Uttaravihara, hoac “Bic phuong tu,” 1a Abhayagiri Vihara, déi
thii khong chinh thdng ciia Mahavihara, trung tim chinh thong t6n nghiém
ma chu ton dirc Buddhaghosa va Dhammapala thudc vé truyén thong nay.
Sarasamasa “Tinh hoa khai lugce” duorng nhu la mot tac phém bmh giai
cAp cho viée thao luan, hily xem phan giGi thle_:u cua Lily De Sllva cho 4n
ban PTS cua ba vé Digha Tika, pp. lix-Ixiii.
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“Vi dy noi ring mic du thién sc gidi thir tw ¢6 hai chi
thién, dugc theo boi xa, va che ngu cac phlen nao, nd van
hoat dong trong pham vi gan voi cac phién nio, trong
moi trudng phat trién cua ching. Vi trong cdi ngii uan
cac phién ndo tdn cong tdm véi than y duyén cia mot doi
tuong (cam quan), nhu mau xanh, v.v. Vé thién sic gidi
khong dbi tri nhitng ddi turong nhu the Do vay ‘duogc
giai thoat theo hai cach’ biéu thi nguol ching qua via la
han sau khi quay di hoan toan sac va che ngu cac phién
ndo bang phuong cach ctia mot thién vé séc.

Sau khi d3 néi diéu nay vi y trich dan kinh: “Ai 1a c4
nhan dugc giai thoat theo hai cach? Noi day, mdt s6 ca
nhan trd thim nhuin tim giai thoat voi than, va sau khi
théy vO1 tué€, cac lau hoac cua vi éiy duoc doan tru. Ca
nhan nay duogc goi la nguoi dugc giai thoat theo hai
cach” (Pug., pp.14,73).

SUB. CY. (M6t thién chimg vo sic 1a can thiét dé
dugc giai thoat theo ca hai cach” vi) su tu tién cac thién
chung vo sac su ché ngu cac phién ndo hiéu qua nhiéu
hon sy tu tién cac thién sic gi01, vi cai trude biéu 16 su tu
tién cua viéc lam md nhat sic va trinh bay giai doan tu
tién cao hon.

T6t nhét trong tat ca “nhiing giai thoat theo hai cach”
nén duoc hiéu la sy gidi thodt dugc chirng dac khi nguoi
ta da sua soan tdm tuong tuc cuc ky tot qua vi¢c chung

% Boi vi cac kasina mau duge dung dé ching cac thién sic gidi lac dau
la nhitng do6i twong cam quan.
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dac tam giai thodt theo trinh tu xudi, v.v... ké d6 lay giai
thoat thr tdm va 1a cao nhat lam co sd, khién cho phat
sanh quan va chirng dat t61 thuong dao.

- HET -

i
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PHU LUC
DUYEN HE VA DUYEN KHOI

Mot trong nhiing cong trinh trong dai dugc dugc thuc
hién trong cac chu giai Pali 1a sy giai thich nhitng 161 day
duoc tim théy trong Kinh tang (Sutta Pitaka) voi sy trg
gitip cua hé thong phan loai rat tinh vi duoc trinh bay
trong tang Vi diéu Phap (Abhidhamma). Hé théng Abhi-
dhamma dugc phan biét bai hai phuong phap bd sung
trong su giai quyét kinh nghiém: (i) sy phan tich chinh
xac kinh nghiém thanh cac phap nhit thoi duoc coi nhu
1a nhimg thanh phan nén tang cua thuc tai; va (ii) sy
tuong quan cua cac phap nay qua mot su sap xép cua hai
muoi bén duyén hé. Phuong phap dau tién 1a lanh vuc
dic biét cia Dhammasangani, quyén dau tién cua tang
Abhidhamma, phwong phap thi hai thudc vé Patthana,
quyén thi bay va cudi cung. Nhitng pham tri cin ban
dugc dung dé phan loai cac phap dugc kham pha qua
phan tich la ba: cac trang thai tam thtrc (citta — tdm), cac
yéu t6 tam 1y (cetasika — tAm s&) ma dy phan két hop voi
cac citta, va cac sic phap (riipa) dung 1am nhiing co so,
nhitng canh, va nhitng ning d& tong quat cta ching.
Ngoai cac phdp nay mot vo vi gidi duogc thira nhén,
nibbana, khong phai nhat thoi va khong phéat sanh qua
cac duyén.

Dé giai thich nhitng 161 day trong kinh tang bang
phuong cich cua phuong phdp Abhidhamma, cac chu
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giai dich nhiing phan trinh bay tu do, tin man va c6 tinh
cach ca nhan nhiéu hon ciia nhitng 151 day d6 thanh thuat
ngtt Abhidhamma cia cac phap thudn tay (suddha-
dhamma) duoc ndi két voi nhau boi chinh nhing quy luat
ctia cac duyén hé. Phat bicu trong sutta vé ly duyén khoi
dd thé hién cac dic diém thiét yéu cua phuong phap
Abhidhamma va nhu vay khong doi1 hoi nhitng cai cach
triét dé. Thuc ra, tham chi nd con cung cap vat liéu cho
toan thé chuong Vibhanga (VI), ma giai quyét n6 vira tir
1ap truong kinh vira theo cach ctia phuong phap phan tich
Abhidhamma. Ban than Patthana khong dua ra gop vy
cong thirc cho 1y duyén khdi véi hé thong cia nhitng
trong quan riéng cua nd, nhung cac chi giai, timg nhim
vao su chinh xac tbi da trong viéc binh giai nhitg cach
dién dat cua sutta, ap dung phuong phap d6 vao sy lién
két giita mdi cap yéu t6, lam sang to nd bang cach cia
nhiing tuong quan thich dang.

Sy tng dung duoc tién hanh diy du d6i véi dinh 1y
duyén khéi gom mudi hai chi phﬁn tiéu chuan trong
Visuddhimagga, mo dau su thuyét minh cta nd vé6i phan
giai thich vé hai muoi bén duyén. Nhu chua giai cho
Mahanidana Sutta thira nhan rang ddc gia cua no6 c6 cong
viéc nay trudc mat, nd giai quyét nhimng lién két chi trong
mot cach tom luot, da dugc mo rong nhung khong duogc
giai thich trong phu chd giai. Vi viy, dé tro giup doc gia
khong quen thudc véi phuong phap d6, phan bo sung nay
dd dugc thém vao giai thich tom tit hai muoi bon duyén
hé va minh hoa sy Ung dung cua ching vao ly duyén
khoi trong cac van ban chu giai.
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H¢é thong ciia cac Twong quan

Tur Pali dang duoc dich 1a “cac duyén hé” gidng nhu
tor dugc dich 1a “duyén” — paccaya. Nhung nhirng gi
mudn noéi béi cach dung trude cua tir ndy 13 nhiing
phuong thue dac thu trong d6 céc su vat nao do, cac phap
trg duyén (paccayadhamma) c6 chiric nang lam nhiing
duyén cho cac su vat khac, cac phap duogc trg duyén
(paccay’uppanna dhamma). Mot sy khac biét trong
nhiing phuong thirc sém an tang trong sy thuyét minh
ctia sutta vé duyén tinh, cho thay cac phap c6 nhiing loai
hoan toan khac nhau gop phan vao nhitng cach hoan toan
khac nhau cho sy phat sanh cua mot trang thai tuy thude
riéng. Patthana li¢t ké nhiéu cach thac thudc vé duyén
mot cach chi tiét ti mi, khao sat mdi ngd ngach cua
nhirng lién két tuong quan. Sy gii thich vé hai muoi bon
duyén hé c6 thé trinh bay mét giai doan tu tudng sau nay
hon 14 diéu thuyét minh duoc tim thiy trong cac sutta;
nhung n6 hoan toan phu hop véi diéu thuyét minh nay,
va bang su biéu 16 nhimg cach khac nhau trong d6 chic
ning trg duyén c6 thé dugc stir dung, né phd bay pham vi
rong 16n cua nguyén 1y trong sutta va tranh 16i gian luoc
don thuan trong viéc giai thich né.

Mac du cac van ban chi giai khong mang tat ca hai
muoi bdn duyén vao sy lién két v6i 101 day vé 1y duyén
khoi, nhung dé cho dwoc tron ven nén toan thé nhom da
duoc liét ké. Nhitng gidi han ctia khong gian va muyc dich
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doi hoi rang nhitng phan giai thich van duogc giit tom tat.
94

Hai muoi bon Duyén Hé:

A i

9

10.
11.
12.
13.
14.
15.
16.
17.
18.
19.
20.
21.

Nhan duyén (hetupaccaya)

Céanh duyén (arammanapaccaya)
Trudng duyén (adhipatipaccaya)

V6 gian duyén (anantarapaccaya)
Pang v6 gian duyén (samanantarapaccaya)
Ddng sinh duyén (sahajatapaccaya)

Hb twong duyén (afifiamafifiapaccaya)
Y chi duyén (nissayapaccaya)

Than y duyén (upanissayapaccaya)
Tién sinh duyén (purejatapaccaya)

Hau sinh duyén (pacchajatapaccaya)
Tap hanh duyén (asevanapaccaya)
Nghi¢p duyén (kammapaccaya)

Di thuc duyén (vipakapaccaya)

Thyc duyén (aharapaccaya)

Can duyén (indriyapaccaya)

Thién duyén (jhanapaccaya)

Pao duyén (maggapaccaya)

Tuong ung duyén (sampayuttapaccaya)
Bét twong ung duyén (vippayuttapaccaya)
Hién hitu duyén (atthipaccaya)

% Nhimng giai thich day dii vé 1y duyén khdi theo cach cta hé thong
Patthana co thé duogc tim théy trong Thanh tinh dao (Chuong XVII) va
trong nhing tic pham ctia ton dtrc Nyanatiloka dugc dé cap dudi cac van
ban da dugc su dung.
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22. V0 hién hitu duyén (natthipaccaya)
23. Ly kht duyén (vigatapaccaya)
24. Bat ly khtr duyén (avigatapaccaya)

(1) Nhan duyén am chi sau tam s goi la cac nhan
(mila, hetu) béi vi chung trao sttc manh va sy vitng chic
cho cac phap ma ching trg duyén tuong tu nhu cac ré
cia mot cdy cho sirc manh va sy viing chic dén cay do.
Ba nhan — tham, san, va si — danh riéng cho bat thién. Ba
nhan khac — vO tham, vo san, va vo si — la thién khi
chung phat sanh trong nhitng tdm thién va la vo ky khi
chung phat sanh trong nhitng tdm qua va trong nhiing
tam duy tac cua mot a la han. Cac phép 1a nhan duyén co
chic nang nhu cic duyén cho nhitng danh phép tuong
ung voi ching (cac tdm va cac tam s¢ khac) va cho cac
sdc phap do tdm tao ma ching thudc vé.

(2) Canh duyén 1a mét phap ma dung lam mot duyén
cho tdm va cac tAm so tuong ung cua né do duoc lay lam
canh ctia chung. Canh duyén c6 sau loai 1a cac séc, cic
thinh, cac huong, cac vi, cac xuc, va cac phap.

(3) Truong duyén gdm c6 hai loai, canh truong duyén
va dong sinh truong duyén. Mot canh truong duyén 1a bat
ctr canh nao duoc tdm cho la quan trong dac biét. Mot
dong sinh truong duyén 1a mot trong bén yéu t6 — duc
(dé dat dugc), tan, tAm va tham tra — n6 dam nhan mot
vai tro noi bat trong viéc diéu khién tim ma né thude ve.
Trong bit cir mot tAm nao chi mot trong bdn yéu té co
thé dam nhan mot vai trd nhu thé.
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(4) & (5) Vo gian duyén va dang vo gian duyén co
nghia giéng nhau. Chung c6 lién quan dén bat ctr tim lan
cac tam s& to1 mic d§ chung c6 kha nang lam phat sanh
tam va cac tam s& ma theo chung lap tic trong dong
tuong tuc cua tam.

(6) Pong sinh duyén 1a mot phap ma, khi phat sanh,
khién cho cac phap khac phat sanh cing véi chinh no,
tuong ty nhu cach mot cdy dén khién cho anh sang hién
ra ngay khi n6 dugc bat 1én.

(7) Hb tuong duyén 1a mot phap ma trg gitip mot phap
khac bang phuong cach cia su phat sanh hd twong va su
cing cd, twong ty nhu cich ba chan ctia mot cai gia ba
chan co thé gitp cho nhau dung virng. Su lién hé hd
trong 12 mot loai dong sinh dic biét, dé ma tat ca phap
khi c6 chic nang nhu 13 nhitng duyén hd tuong ciing ¢6
chtrc nang nhu 14 ddng sinh duyén. Nhu vay trong bt cir
tam riéng biét nao do6, tit ca danh phéap vira 1a déng sinh
duyén vira 12 hd twong duyén cho tit ca phap khac. Diéu
tuong tu 4p dung cho mdi sic ti dai twong quan voi
nhitng sic khac, va ap dung cho danh phap va sic phap
tuong quan voi nhau vao luc tuc sinh. Tuy nhién, hai
cach thtc cua duyén tinh khong phai cung pham vi
khong gian va thoi gian; ¢ nhitng truong hop dong sinh
ma loai trir hd twong. Nhitng truong hop nay la: cac danh
phap tuong quan véi cac sic phap do tim tao va tir dai
sic twong quan véi sic y sinh. Noi day, mic du cé su
ddng thoi trong khi phat sanh, nhung sy quan hé thi
khong can xung. Thanh phan trudc ctia mdi cip thuc
hién mot hiéu Iyc duyén d6i véi thanh phan sau ma
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khong duoc hd twong trd lai boi thanh phan sau ddi véi
chinh no.

(8) Y chi duyén la mot phap trg gitp cac phap khac
qua viéc dung 1am mot nén tang cho chung; do vay c6 1oi
no6i rang dé nang d& chiing theo mot cach ma dat nang do
cdy cbi hoic mot miéng vai cing ning d& buc tranh.
Duyén nay chira dung su quan hé dong sinh, dé ma tit ca
ddng sinh duyén ciing nang d& cac duyén cho cac phap
do duyén khéi cua chung. Nhung y chi duyén c6 mot
pham vi rong hon ddng sinh duyén va 4p dung cho vai
phap ma khong chia sé su sinh khoi dong thoi véi cac
tAm ma chung tao ra, nhung thoang chéc di trudc chiing.
Nhu vay ndm noi xtr 1a nhitng y chi duyén theo cach nay
cho nhitng loai thirc twong g cung vdi cac tdm so clua
chung. Ciing thé 13 ¥ vat 1a y chi duyén cho nhiing tdm va
cac tAm sO ma ldy ¥ vat lam mot co s& hitu co trong qua
trinh sinh tén (lic tuc sinh né 13 mot déng sinh y chi
duyén).

(9) Than y duyén la mot phap ma trg gitp mot phap
khac qua viéc dung lam mot nhan manh cho sy phat sanh
ciia nd. Loai duyén nay gdm cé ba nhu canh than y
duyén, v6 gian than y duyén, va ty nhién than y duyén.
Loai dau tién giong nhau trong cach biéu hién véi canh
truong duyén, loai thtr hai gidng voéi vo gian duyén;
nhiing phan loai khac nhau dugc lam chi dé nhin manh
nhitng khia canh khac nhau cua chic nang tao duyén
khong c6 ham y mdt khac biét that su trong chinh su
quan hé. Loai thir ba, tu nhién than y duyén, biéu thi bt
cir cai gi ma ty nhién trd thanh mot nhan manh cho su
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phat sanh cac phap khac. Nhu vay san c6 thé 1a mot ty
nhién than y duyén cho sy sat nhan, tham la ty nhién than
y duyén cho sy trom cip, tin 13 tu nhién than y duyén cho
su tham gia vao viéc bd thi, tri gidi, va tu tién.

(10) Mot tién sinh duyén 1a mot phap ma phat sanh
som hon mot phap khac va trg giup phap sau phat sanh
qua viéc van c6 mat sau khi chinh né da phat sanh. Nhu
vdy nam canh va nim noi xt 1a tién sinh duyén cho cac
loai tim tuwong Gmg va cic tdm s, ¥ vat 1a tién sinh
duyén cho cc tim va cic tim sé ma liy n6 lam co s&
hitu co trong qua trinh sinh ton.

(11) Hau sinh duyén dé cap dén cac tim va cac tim so
cua chung trong chung muc chung c¢6 chirc nang nhu mdt
duyén cho sy duy tri va cung c6 than da phat sanh trudec.

(12) Tap hanh duyén dé cap dén cac phap ma trg giup
va cung cb cac phap tiép theo qua ning luc cia su 1ap lai.
Duyén nay chi ap dung cho cac danh phap thién, bét
thién va vo ky duy tac khi chung dung lam duyén cho cac
danh phép theo sau lap tirc ma c6 cung pham chét luan 1y
nhu chinh chung. Trong thudt nglt cua tu tudng
abhidhamma, duyén chirc ndng nay dugc thuc hién boi
moi sat na javana twong quan vdi sat na javana theo sau
trong mot tién trinh tAm (cittavithi).

(13) Nghiép duyén gém c6 hai. Thir nhit, tu thién va
bét thién 12 mot nghiép duyén cho cac danh phap qua va
cho cac sic phap do nghiép tao. Thir hai, tu déng sinh 13
mot nghi€p duyén cho cac danh phap tuong ung cta no
va cho céc sic phap do tAm tao ma né thudc vé.
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(14) Di thuc duyén dé cap dén cac danh phap do
nghiép qua khir tuong quan vo6i nhau va voi nhitng loai
sac nao do.

(15) Thuc duyén dé cap dén bon yéu td, duoc goi la
nhimg chat dinh dudng boi vi chung “nudi dudng’ co
quan tam vat 1y: doan thuc, xac thuc, tu thuc, va thuc
thuc. Poan thuc 1a mot thuc duyén cho than vat ly, ba cai
kia danh cho c4ac danh phap tuong ung ctia chung va cho
cac sac phap do tAm tao.

(16) Can duyén ap dung cho hai muoi danh phdp va
sdc phap duoc goi 1a cac cin boi vi ching chi phdi va
diéu khién cac tAm ma dén dudi anh huong cia ching.
Nhu vay, chiang han, ndm cin vat 1y dung 1am cin duyén
cho cac danh phap ma sinh khoi qua ching, ¥ can va nam
cin tinh than — tin, tan, niém, dinh, va tué — 1a cin duyén
cho céc danh phap tuong ung ctia chung va cho céc sic
phap do tam tao.

(17) Thién duyén d& cap dén bay danh phap dugc goi
1a nhimg chi thién theo nghia ching tang cudng va tap
trung tdm ma chung thudc ve.

(18) Pao duyén dé cap dén muoi ‘hai danh phap duoc
goi la nhimg chi dao trong nghia rang chung cung cap
mot 16i thoat tir nhiéu tinh huong khac nhau va dan dén
nhitng muc dich khac nhau. Nbi bat nhit trong nhitng dao
nay 1a tdm chi ctia bat thanh dao dan dén su diét kho.

_(19) Tuong ung duyén ap dung cho cac danh phap
dong sinh, chung tro gitip nhau qua sy két hop cua ching
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bang viéc c6 mot co sd vat ly chung, mot canh chung, va
su dong sinh va dong diét.

(20) Bat twong ung duyén 4p dung cho nhirng séic
phap ma trg giup cac danh phap, va cac danh phap ma tro
giip cac sic phap bang cach cua nhimg khac biét can
thiét gitta hai loai trang thai tim. N6 gdm c6 ba phap nhu
tién sinh duyén, hau sinh duyén, va dong sinh duyén.

(21) Hién hiru duyén am chi mot phap ma dung lam
mdt duyén cho cac phap khac qua sy hién di€n cua nd
song song v4i phap sau. N6 bao gém cac duyén 6, 7, 8,
10 va 11, cling nhu nhitng duyén khac ¢ nhiing truong
hop dac biét dugc ap dung khi thich hop.

(22) V6 hién hitu duyén am chi cac danh phap ma, do
su diét ciia chung, co thé gitip cac danh phap lap tirc theo
sau chinh chung dé phat sanh. Duyén nay giéng nhau vé
su biéu hién véi cac duyén 4 va 5.

(23) Ly khir duyén gidng véi duyén 22.
(24) Bit ly khtr duyén giéng voi duyén 21.

Phwong phap ap dung

Dé minh hoa lam thé nao nhirg cach cua duyén tinh
duoc ap dung vao 1y duyén khéi, mot sd goi v bén trong
dinh 1y c6 thé dugc xem xét. Chung ta s& bit dau voi phat
biéu: “Véi thirc 1am duyén c6 danh-sac”

Luc “tuc sinh” tuc 1a sat na thu thai, thirc tuc sinh phat
sanh cung v&i nhitng tdm sé tuong ung cuia nd, ca hai
dugc nang d& boi té bao tring méi dugce thy tinh. Té bao
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nay bao gdm nhiéu dang sic phap, quan trong nhat 1a sic
y vat. Vi thuc va cac tdm s¢ khéc, thude vé “danh,” sinh
va diét dong thoi, nén thirc 1a mot duyén cho danh nhu 1a
cac duyén dong sinh, y chi, twong ung, hién hiru, va bat
ly khtr duyén. Vi, nhu nhitng dong sinh duyén, hiéu luc
duyén cua chung 13 hd tuong, nd ciing dugc lién hé véi
chiing nhu 13 nhitng duyén hd twong, va nhu mét di thyc
duyén boi vi tat ca chung 1a két qua ciia cung nghiép
trudc tao ra tuc sinh. Pugce xem la dé tr thuc, thirc 1a mot
thuc duyén cho cac tdm s¢ twong ung cua nd, va duoc
xem la y cdn no6 1a mdt can duyén cho ching. Trong
nhiing cach nay chin duyén duoc phat biéu trong phu chi
giai dugc tim thay. Vao bt cir luc ndo cua thire qua theo
tuc sinh, thirc 1a mdt duyén cho danh twong ung theo chin
cach tuong tu.

Tuong quan véi sic, phu chu gidi néi rang lic tuc
sinh, thitc 13 mot duyén cho sic y vit theo chin cach.
Tam céch giéng véi nhimg cach di dugc dé cap thirc 1a
mdt duyén cho danh, mot sy khac biét 1a su thay thé bat
trong ung duyén cho twong ung duyén. Sy thay dbi nay
1a can thiét bang dinh nghia cua duyén sau nhu la chi ap
dung cho cic danh phap ddong sinh va cua duyén trude
nhu 13 4p dung cho danh va sic phap cung hién hiru. Dbi
v6i nhirng loai sic khac phat sanh vao luc sat na thu thai,
thirc tuc sinh 1a mgt duyén theo tat ca cach & trén ngoai
trir hd twong duyén; vi mic du ching la ddng sinh, hi¢u
luc duyén ctia chung d6i véi nhau thi hoan toan khong hd
tuong. Tam thién va bt thién cua doi séng trudc chiu
trach nhiém vé su tuc sinh hién tai 1a mot duyén cho sic
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do nghi¢p tao chi trong mot cach, nhu mdt ty nhién than
y duyén.”

Mot trudong hop tha hai co thé duoc xem xét 1a su dao
nguoc: “Véi danh-sic lam duyén c6 thie”; do viy chung
ta dua ra ca hai nhanh cua “con léc tiém an” dé phan
tich. Phu chu giai dé cp bay cach tong quat trong do, luc
tuc sinh, danh 1a mét duyén cho thurc; nhitng cach nay cé
thé dé dang duoc hiéu tir sy giai thich trudc vi ching chi
dao nguoc nhitng lién hé da dugc cho théy O trén. Ngoai
nhitg cach nay, nhitng tim s& dic biét c6 thé c6 chirc
nang nhu mdt duyén cho thirc theo nhitng cach khéac. Phu
chu giai chi dé cap hai duyén, nhan duyén va thuc duyén,
nhung ban khai luan dugc néu ra trong patthana chi ra
rang cin duyén, thién duyén va dao duyén ciing co thé
duoc dua vao. Trong qua trinh hién hitu theo tuc sinh,
danh qua la moét duyén cho thirc qua trong bay cach
trong tu khong thay d6i va bang cach cia nhiéu duyén
khac nhau thém vao tuy truong hop.

Ké dén phai duoc xem xét 1a duyén tinh cho thirc cua
danh phi qua, tirc 14, cac tdm s& xdy ra trong tdm nang
dong vé phuong dién nghiép va duy tic. Danh phi qua,
phu chu giai néi, 1a mdt duyén cho thuc tuong ung theo
sdu cach tong quat: trong tit ca cach dugc dé cap o trén
ngoai trir di thuc duyén, ma o rang phai duoc loai bo.
Nhung nhitng danh phéap dic biét c6 thé co chirc ning

% Phy chu giai n6i thé, Thanh tinh dao ciing vay, p. 648. Nhung su giai
thich cac duyén trong bang phan tich dudng nhu doi hoi nghi¢p duyén
cling dugc dé cap.
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lam duyén cho thirc trong nhitng cach tiéu biéu hon, nhu
nhan duyén, can duyén, thién duyén, va dao duyén.

Céc sic phap cting dung lam mét duyén cho thire. Phy
chu giai bat dau voi y vat, dé cdp sau cach ma nd dung
lam mot duyén cho thirc lic tuc sinh: dong sinh duyén,
hd twong duyén, y chi duyén, bat twong ung duyén, hién
hitu duyén, va bat ly khtr duyén. N6 1a mot dong sinh
duyén (va do d6 ciing 1a mot hién hiru duyén va bat ly
khtr duyén) boi vi y vat va thac hién hitu ¢ cung sat na
tuc sinh; mot y chi duyén béi vi né ding lam nén tang
sic phap cho thuc tuc sinh; va hd twong duyén boi vi
chung 1a nhiing dong sinh véi hiéu lyc duyén hd tuong.
Trong qua trinh hién hiru y vét phat sanh, khong dong
thoi vai thire nhu luc tuc sinh, nhung mot sat na tiéu som
hon. Nhu vy nhiing lién hé dong sinh va hd tuong diét,
trong khi y vat tr& thanh mét tién sinh duyén cho nhiing
tdm ma no nang d6. Tuy nhién, nhiing lién h¢ cta y chi
duyén, bat trong ung duyén, hién hitu duyén, va bat ly
khtr duyén, tiép tuc. Do vay, trong sudt doi song, y vat 1a
mot duyén cho thirc theo nam cach.

Trong qua trinh hién hitu, nim can vat 1y c6 thé tro
thanh nhitng duyén cho thtrc. Mdi cin 12 mot duyén cho
loai thirc twong tmg ctia n6 theo sau cach da dugc dé cap
trong phu chu giai, nhitng phan nay c6 thé dugc hiéu dé
dang bing viéc tham khao bang liét ké cua cac duyén.
Phu chu giai khong dé cip ndm loai canh, nhung nhiing
canh nay c6 thé dung 1am mot duyén cho loai tm tuong
mg cua ching it nhat theo ndm cach: nhu canh duyén,
tién sinh duyén, bat twong ung duyén, hién hitu duyén va
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bat ly kht duyén. Mot s6 canh duoc cho sy ndi bat dic
biét, cling c6 thé tré thanh canh truéng duyén va canh
than y duyén.

Mot truong hop cudi cung minh hoa mdt khia canh
khac nhau cua duyén tinh trong phat biéu: “Véi tha lam
duyén c6 hiru.” Chua giai ndi rang tha 12 mot duyén cho
hitu dudi nhitng tiéu dé cia ca than y duyén lan dong
sinh duyén. Nhu chiing ta da thay “hitu” duoc giai thich
boi nhitng nha chd giai nhu 13 nghiép dan dén hiru méi,
va nghiép duoc ddng hoa 1a tu thién va bt thién hop thé.
Tha 1an lugt dugc xem ngang nhau véi hai tdm sé: duc
thil voi tham, ba loai thu kia v&i cac kién giai. Nhu vay
phat biéu ctia ban kinh, trinh bay lai vé nhiing tim s& dic
biét khi di vao hé thdng abhidhamma, dién ta duyén tinh
ctia tham va céc kién giai dbi v6i cac tu ma ching tao ra
va anh huong. Tu phai 14 c6 mit trong bat ¢ lic ndo cia
tham hodc cac kién gidi, va dugc xem la cdc tam s&
chung phai phat sanh dong thoi; nhu vay thu 13 mot
duyén cho hitu nhu mot d@)ng sinh duyén. Phu chu giai
giai thich rang nhu mot “tiéu dé,” dong sinh & ddy bao
gom cung véi chinh né hd tuong duyén, y chi duyén,
tuong ung duyén, hién hitu duyén, va bat ly khir duyén.
Vi tham va cac kién gii 1 nhiing tim s& bat thién, ching
chuyén sang sy bét thién cua chung véi tu dong sinh cua
chung. Do vy nghiép duoc tao ra dong thoi véi sy phat
sanh cta tha nhat thiét phai 1a bat thién. Piéu nay bao
gdm ban than tu biéu 16 trong thin nghiép, trong khau
nghiép hodc & bén trong dugc xem 13 nhu y nghiép thuan
tuy.
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Trong bét ¢ hinh thirc nao cia tir thi, thi ciing c6 thé
c6 chirc nang nhu mot duyén cho nghi¢p theo n6 sau mot
khoang thoi gian. Lic d6 no tréd thanh mot than y duyén
cho htru. Nhu mét ty nhién than y duyén cho tu xay ra ¢
mot thoi gian sau, thii ¢6 thé thiic ddy tu v6i mot pham
chat dao duc dbi nghich voi pham chét cua no; tuc la,
tham va cac kién giai bat thién dugc bao gom duéi thu cé
thé gy ra nghiép thién dan dén nhing hinh thire tyc sinh
thuan lgi. Chang han, c6 nguoi dinh mic manh véi duc
lac c6 thé nghe ndi rang cac thé gisi chu thién cung cap
su huong thu cac duc 16n lao hon thé gi6i loai nguoi.
Pugc day rang bo thi va giéi hanh 1a phuong tién cho su
sinh vao ¢di troi, lac d6 ngudi nay co thé trd nén hét stc
rong lugng va gitr gioi rat trong sach, ngay ca dén mirc
d6 phat trién mot thai do tiét ché ddi sy hudng thu céac
duc trong doi song nay. Nhu vay duc thi cta nguoi nay
chuyén dén thé giéi bén kia thudc ¢di troi, ¢ chire ning
nhu mgt duyén cho ngudi do tho tri nhitng thién nghiép
dan dén tyc sinh trong nhiing cdi troi duc gidi.

Hon nira, c6 ngudi c¢6 thé chap theo ta kién rang hiru
trong ¢di sdc va vo sic 1a vinh ctru. Khat vong doi séng
truong ton, luc d6 vi Ay tu tap cac thién sic va vo sic dan
dén tuc sinh vao nhitng c6i d6. Trong truong hop nay
mot ta kién thude thuong kién trd thanh duyén cho thién
nghiép duogc tao ra trong viéc dat dén nhitng thién chimg
cao thuong. Hodc co ngudi c6 thé di dén chd tin tudng
rang chi bang cach tho tri cac gidi va thuc hanh nhitng
kh6 hanh nao d6 ngudi d6 co thé dugc thoat khd hoan
toan. Trong niém hy vong gidi thoat nhu thé, nguoi d6
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tho tri nhitng hanh kiém hudéng dén sy v6 hai va thu thuc
va tuan thu nhiing thuc hanh khé hanh nhu thé nhu séng
ddc than, tiét ché trong viéc an va thiéu duc. Mic du kién
giai ngudi d6 1a sai lac, mot trudng hop cua “gidi cAm
tha,” nhung n6 khich 1€ nguoi ndy tham gia nhiing thién
nghi¢p. Do d6 ngudi nay tao nghi¢p ma s€ mang lai cho
ban than qua an lac ngay ca khi n6 khong tao ra giai thoat
hoan toan ma ngudi ndy mong doi. Lai nita van c6 mot
ngudi c6 thé ap dung cha thuyét rang cac thién va cac
thién chimg v6 sic mang lai sy thuc ching chan ngi.
Qua ngd luan thu, nguoi d6 tu tap nhimg thién ching
nay, do két qua cta ndé ngudi nay tuc sinh trong mot cdi
sdc va vo sic gioi.

Tir nhitg truong hop nay nguoi ta co thé thiy rang
thi;, mic du 1a mot yéu t6 bat thién trong chinh no, nhung
n6 c6 kha niang thuc day nghiép hitu thién dan dén cac
hinh thirc cao hon cua sinh hitu. Tuy nhién nhiing trang
thai cua hiru ma thu din dén déu 13 v6 thuong khong cé
kha nang cho sy an 6n thoat kho hoan toan va vén phu
thudc vao su di¢t vong. Do vay Buc Phat day ré“mg dé dat
dén sy ly thoat kho, thi trong tat ca hinh thtc cta né phai
bi doan trr.
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BIEU PO 1 ]
Nhirng cach gidi thich Duyén khéi tiéu chuan
va Mahanidana

Cach giai Cach giai thich
thich ) cua
Tiéu chuan Mahanidana
V6 minh Chudi phu thugc
! ,
Hanh —_— Ai
I I
Thirc Thirc Theo duoi
. 1 !
Danh-sac Danh-sac Loi 16c
I I 1
Sau xtr — Quy¢et dinh
l ! !
Xtc Xuc Duc va tham
l I I
Tho Tho Mé dam
| | A
Ai Al Chiém hitu
l I I
Thu Thu Bén xén
l I !
Hiru Huru Bao ho
! ! L
Sinh Sinh Nhi€u phap ac, bat thi¢n
l !
Lao va tr Lao va t
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BIEU PO 2 - BAY THUC TRU VA HAI XU

. Chi duy nhét xtr Phi tuong phi phi tudng xir
>% 5 | Thuc tri thir bay Vo6 s6 hitu xtr
< 8 | Thuc trt thir sau Thirc vo bién xir
Thrc tra thir ndm Khong v6 bién xtr
Chi duy nhét xtr Chuting sanh vo tudng xir
Quang qua thién
Thurc tra th tu: Bién tinh thién
Chung sanh than giong , tuéng gidong V6 lugng tinh thién
N Thiéu tinh thién
Mo Thite tré: thit ba: Quang am thién
= uc tru thu ba: - . ] Vo lugng quang thién
Chung sanh than giong, tudng khac Thidu quang thién
Thite tré: tht hai: wmw ?@% Hw@
Chung sanh than khac, tudéng giong wrm.:: vrw t _Hor:;
am chung thién
Thttc tri thit nhét: Zr_mgm orq thién trong sau cdi troi duc gidi
Chiing sanh than khéc, tuong khac Nhan loai
R Mot so chiing sanh trong cac doa xir
=)
s Thrc tra thir hai: Cacatula
_ Chtng sanh than khac, tuong giong Céac nga quy
(c01 kho) Loai tht

Céc ching sanh ¢ dia nguc
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BANG TU VUNG PALI-VIET

Bang tlr vung nay chi bao gdm nhiing tir Phat hoc kha
quan trong xut hién trong Mahanidana Sutta, chu giai va
phu cht giai cua ban kinh, va trong Phan gidi thiéu, Phu
luc, va nhirng chu thich. Chi nhitng y nghia nay ctia mot
thuat ngit duoc cung cap do nd dugc dung trong tac
pham nay. Nhimg ¥ nghia khac né co thé c6 noi khéc,
cling nhu nhitng cach dung phi thuat ngt, khong duoc
trich dan.

(Nhitng tir trong ngodc vudng [ ] bén dudi la phan
giai thich thém cua Tk. Giac Loc).

&

akusala — bt thién

ajjhosana — mé dim

attasamanupassand — sy suy tuong vé ngi, su suy niém vé
nga

attd —nga, cai ta

attha — (1) y nghia; (i1) myc dich

atthangama — su diét tan

adukkhamasukha — bat kho bat lac [khong kho khong lac]
adhivacana — su chi danh

adhivacana samphassa — chi danh xtic

anaiiiatha — khong thay doi

anatta — vo nga

ananta — v0 han, vo bién

andgami — bac bat lai

anicca — vo thuong

anuditthi — kién giai chic chic

anupassand — su quan sat
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anubodha — sy hiéu 1o

anubhavana — viéc kinh nghiém

anuloma — trinh tu xudi

anusaya — tuy mién

anuseti — lam chd dya, ndm bén dudi

apaya — ¢di khd

appavatti — su khong xay ra

abyapara — sy Véng mat mot tdc nhan

abhidhamma — vi diéu phap, thang phap

abhiiiid — tryc tri [thong, thang tri, goi 14 tryuc tri vi cai tri nay
do tur minh chirmg nghiém]

abhinandati — tim kiém su hudng thu

abhinibbatti — sy sinh ra

abhinivesa — (i) su dinh mic; (ii) sy giai thich
abhisankharana — ta hanh [su tac thanh nghiép qua phi phudce
hanh, phudc hanh va bat dong hanh]

arahat — a la han, bac da giai thoat tron ven

ariya — thanh, bac thanh

ariipa — vo sic

avacara — xu, pham vi, lanh vuc

avattha — giai doan

avabhasa — céai vé ngoai

avijja — vdo minh

avitatha — (i) khong huyén hoic; (ii) khong nhu vay
asanna — vo tudng

asura — than, a tu la

assdda — su toai nguyén

ahankara — quan niém vé ngi

ahetuka — v6 nhan

akara — hanh tudng, cach thic
akdasa — khong gian
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akasanaricayatana — khong vo bién xtr
akificanndayatana — vo so hiru xu

adinava — sy bat toai nguyén [su nguy hiém]
ayatana — (1) xtt, chi cho cdn mon (ii) xu, chi cho coi
ayithana — vi¢e tich iy, su tich luy

arakkha — su bao ho

arammana — d6i tuong [canh]

aruppa — trang thai vo sic

avajjana — hudng tam

avasa —noi ¢ (cua chung sanh)

asava — lau hoac

ahara — chat dinh dudng [vat thuc]

itthatta — tinh trang (hién tai) nay
idappaccayatd — duyén tinh dac thu
indriya — can [quyén]

uccheda — su doan diét, doan kién

ucchedavada — chu thuyét doan kién

uttana — ro rang, can

uddesa — su chi thi

upakappeti — cai hoa, (chudn bj cho, khién cho thu duoc)
upanissaya —y chi duyén

upapajjati — phat sanh lai

updadana — thu

upekkha — xa

uppattibhava — sinh hiru

uppdda — su phat sinh

ubhatobhdgavimutta — dugc giai thoat theo ca hai cach

ekatta — sy dong nhat, giéng nhau



Ty khuu Gidac Loc dich 227

ekattakaya ekattasaiifiino — than giéng nhau va tuong giéng
nhau

okkanti — su thu thai
okkamati — di vao, budc vao

kathd — sy giai thich, bai n6i chuyén

kappa — kiép [dai kiép]

kamma — nghiép, cling khong dugc dich
kammabhava — nghi¢p hitu

kalapa — chum

kasina — khong dich, mot dung cu dung dé tu tién dinh
kama — (1) duc gidi; (ii) duc tran, duc lac
kdya — than

karana — 1y do, nguyén nhan

kicca — churc nang, phan su

kiriya — thugc chuc nang, duy tac (loai tam)
kilesa — phién néo

kusala — bt thién

khana — khoanh khéc, sat na

khandha — uan

khaya — sy diét

gati — sanh th1, noi tho sanh

gandhabba — than tién [can that ba, nhitng vi chuyén vé 18
nhac ¢ canh troi]

gambhira — sau

citta — tam, tam thirc

cuti — su chét, su diét vong

cetana — tu

cetasika — nhan to tim ly, tam s&, s& hitu tAm
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cetovimutti — tam giai thoat
chanda — duc
chandardga — duc va tham

jara —lao, gia
jati — sinh ‘
jhana — (khong dich) thién

nana — tri
nata — duogc biét, so tri

thiti — (i) (thirc) tra; (ii) yéu tb cau trac; (iii) tru
takkika — nguoi ly luan

tanha — ai

tatha — nhu vay, nhu thuc

tathagata — (khong dich) Nhu lai, bac toan hao
tadarammana — (tam) dang ky, thap di
tiracchanayoni — ¢oi thu

firana — su tham tra

ditthi — kién giai [thuong 4m chi micchaditthi, ta kién, nguoi
dich theo sat tir view, kién giai, chd khong dich 13 ta kién giai
hoic ta kién dé khong trai voi dung ¥ sau sic ctia ngai Bodhi,
trir trudng hop ngai néu dich danh ta kién]

ditthigatika — nguoi 1y thuyét

dukkha — kho, dau kho, thudc dau kho

duggati — kho canh [4c thi, noi tho sanh bat hanh]

deva — chu thién, nhitng vi troi

desand — 101 day

dhamma — (khong dich) phép, 161 day cua Puc Phat; (ii) hién
tuong; (iii) di twong cia y [canh phéap]; (iv) phu thudc (nhu
1a tiép vi ngit)
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dhdtu — gi6i, nguyén to

nanatta — su sai biét, sai biét

nanattakaya nanattasaniino — than khac nhau, tuéng khac
nhau

nanattakdaya ekattasaiiiino — than khac nhau, tuong giéng
nhau

nama — (i) danh, tinh than; (i) tén

nama-ripa — tinh than-vat chat, danh-sic

nidana — nhan duyén, nguyén nhan

nimitta — tuéng

niraya — dia nguc

nirutti — ngon ngtx

nirodha — su diét

nivasa —noi cu tra

nissarana — sy thoat ly

paccakkha — y thic truc tiép

paccatta — tg minh

paccaya — duyén

paccayakara — nguyén ly duyén tinh

paccay uppanna — phat sanh do dugc trg duyén, sé duyén
paccavekkhana — (tri) phan khan

paccekabuddha — (khong dich) nguoi duge giac ngd mdt cach
don ddc [vi ddc giac]

pajandti — hiéu rd [tué tri]

paiiiiatti — sy dién ta [su ché dinh]

paiiiiapeti — dién ta

panna — tug, tri tu¢

paiiiidayati — dugce nhan biét

pannavimutta — dugc giai thoat do tué

pannavimutti — sy giai thoat do tu¢
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paticca — tuy thudc vao

paticcasamuppanna — do duyén khéi, do duyén sinh, dugc
phat sanh tuy thudc vao duyén

paticcasamuppada — duyén khoi [1y duyén khoi]

patigha — (i) su tac dong, su cham vao; (ii) phan nod
patibhaga — tg (tudng)

patiloma — trinh tg nguoc

pativedha — sy quan tri¢t

patisamvedana — kinh nghiém

patisandhi — viéc tuc sinh

patittha — 3 duge mot chd dimg [mot co sd, mot chd dua
vitng chéc]

patha — duong 16i

paramattha — ti thuong nghia [d¢ nhét nghia dé, chon dé]
pardmdsa — su hiéu sai, su chap sai

parikappana — hanh dong kién tao ciia tam tri

pariggaha — (i) su chiém hiru; (ii) sy nhan biét (cac duyén)
pariccheda — su phan dinh

parifiid — su liéu tri

paritta — hitu han

parinibbana — bat niét ban, su dap tat

pariyesand — sy theo dudi

pavatti — (i) su xay ra; (i) qua trinh sinh t6n; (iii) su 4p dung
paveni — dong (céac sic phap)

pasadaripa — sic than kinh

pahana — viéc tir bo, su tir bod

parami — su toan hao [ba la mat, ddo bi ngan, dén bo kia]
puggala — ca nhan, nguoi

puiiiia — phudce

puthujjana — pham phu

peta —nga quy

phala — trai cay, qua
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phassa — xtc

bahiddha — bén ngoai

bahussuta — da van, duoc nghe nhiéu hoc rong

brahma — pham thién

brahma-vihdra — pham tra, vo luong tam [tu, bi, hy, x4]
buddha — Phat

bodhisatta — BO tat

bhanga — su di¢t

bhava — hiru

bhavanga — ho kiép

bhava — ban chét, trang thai

bhavand — su tu tién, su phat trién

bhiita — (i) hién hitu, tré thanh; (ii) chung sanh; (iii) nguyén t6
sic; (iv) quy than

bheda — tan v, phan chia

magga — dao

macchariya — su bon xén

manasikara — sy chu y, sy tc y [khong nén 1Am véi cetana
(tw), mot tAm so ndi bat trong 50 tim s hop thé]

mano —y

manussa — ngudi, nhan loai

mamankara — quan niém vé cia toi

marana — su chét

mana — man, nga man

miila — can ban, gc ré,

yakkha — yéu tinh [da xoa]
yoni — cach sinh

raga — tham, ham muon
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riipa — (1) sdc, vat chat; (ii) sic gi6i; (iii) canh sic

lakkhana — tudéng, dac tinh
labha — 101 16¢

linga — nhimg dic diém
lobha — tham

vacana — sy phat biéu

vatta — luan chuyén (cua vong sinh ton)
vattati — xoay chuyén, xoay van

vatthu — co so [vat]

vaya — hu hoai, diét

vada — chu thuyét

vikkhambana — su ché ngy

vicara — tir

vinnana — thirc

viniiianatthiti — thirc tra

vitakka — tu tudng, tAm

vinaya — (1) (khong dich) luat; (ii) su loai trur
vinicchaya — sy quyét dinh, hanh dong quyét dinh
vinipata — doa xuo

viparinama — su thay doi

vipassand — quan

vipaka — két qua, qua (ctia nghiép)
vibhava — khong hién hitru, phi hitu
vimutta — dugc giai thoat

vimutti — sy giai thoat

vimokkha — su giai thoat

virdga — bién diét [ly tham, ly nhlem]
vivatta — viéc chAm dat luan chuyén
visaya — 1anh vuc

vivesa — khac biét, phan biét
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vedand — tho

vedayita — nhiing gi dugc cam tho, viéc cam tho
vokkamati — huy diét

vokara — cau thanh

vohara — su dién dat

sannavedayitanirodha — sy di€t tuéng va tho [thuong goi la
diét tho tudng dinh]

samsara — [khong dich] vong sinh ti, luan hdi, ta ba
sakadagami — bac nhat lai

sakkayaditthi — than kién

sankhata — hira vi

sankhdra — (i) tw hanh (ii) hanh, trong nim uan
sankhepa — nhom

sacca — chan ly

sacchikaroti — thyc chung

sanna — tuong

satipatthana — nén tang cua niém, niém X
santati — tuong tuc

santana — tuong tuc, su dién tién cua sic phéap
santirana — su khao sat (tam)

sandhi — su lién két

sappatigha — tac dong, va cham

sabbaiiiiutd — nhat thiét tri

sabhava — thyc tinh

samatha — chi

samanupassati — suy tudng, suy ni€ém

samaya — (i) dip, thoi diém; (ii)

samadhi — dinh

samdpatti — sy chimg (thién)

samuccati — thanh hinh

samuccheda — su diét
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samudaya — su tap khoi, sy sinh khoti
samudagata — dugc duy tri, dugc tao ra
samuddacara — su am anh
samosarana —su hoi tu
sampaticchanna — su tiép thu (thtc)
sambhava — su sinh khoi

sambhiita — dugc sinh khoi
sammasananana — tri xem xét ti mi
sarasalakkhana — tuéng thiét yéu
saldyatana — séu x\t

sassata — thudng kién

sassatavada —chu thuyét thuong kién
sahajata — ddng sinh

savaka — thinh van d¢ tur
silabbatupddana — gidi cAm thu
sukha — hanh phtc, lac

sufiiiatd — trong khong, khong tinh
subha — tinh, vé dep

sotapatti — nhap luu

sotapanna — bac nhap luu

hadayavatthu — y vat
hetu —nhan, nhan can ban
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TRANSLATOR’S PREFACE

The present work follows the precedent set by my previous
two works for making available in English major Pali Buddhist
suttas accompanied by their classical commentaries.* It offers
a translation of the Mahanidana Sutta along with abundant
selections from its principal exegetical texts, elucidating it
from the Theravada Buddhist perspective. The Mahanidana
Sutta itself is the fifteenth sutta in the Digha Nikaya, the first
division of the Sutta Pitaka belonging to the Pali Canon. It is
the longest discourse of the Buddha dealing with dependent
arising (paticcasamuppada), a topic pointed to by the Buddha
himself as the central principle of his teaching. The word
nidana in the title shows up frequently in a chain of synonyms
signifying the idea of cause. Within the text it has been
rendered as “source,” the primary word “cause” being
reserved for the more common hetu. But an intelligible
rendering of the sutta’ title required that I take a little freedom
with the terms, so there it has been translated “causation,”
which certainly communicates the intended sense far more
smoothly than anything that could have been derived from
“source.” The prefix mahi, meaning “great,” is often added to
the title of a long sutta, usually to distinguish it from a shorter
sutta of the same name. But from the high regard with which
the Mahanidana Sutta is viewed within the Theravada
Buddhist tradition, it seems unlikely that the compilers of the
Pali Canon called it a “great discourse” merely as an indication
of its length. Far more probably their intention was to
emphasize the sutta’s own intrinsic greatness, which they saw
in the profundity of its subject matter, the thoroughness of its
exposition, and the wealth of its implications for an
understanding of the human condition.

The exegetical texts on the sutta consist of a commentary
and a subcommentary. The former is found in the
Sumangalavildsini, the complete commentary (atthakatha) to the
Digha Nikaya. It is the work of the great Indian expositor
Bhadantacariya Buddhaghosa, who composed it on the basis
of the ancient Sinhala commentaries he studied at the
Mahavihara in Sri Lanka in the fifth century C.E. The
subcommentary (f7ka), written to clarify the primary



commentary and to carry further the explication of the sutta, is
ascribed to Bhadantacariya Dhammapala. He too was an
Indian, a resident of Badaratittha near Madras, and probably
lived in the century following Buddhaghosa. The commentary,
in giving an account of dependent arising, could have been
very much longer than it is, but one circumstance made a
bulky work unnecessary. In his monumental treatise, the
Visuddhimagga, Bhadantacariya Buddhaghosa had already
written a full exposition of the subject, and thus, when he took
up the commentary to the Mahanidana Sutta, he did not have
to repeat himself on every point but could focus his attention
on the special issues raised by the sutta itself. As to the general
problems posed by dependent arising, those he could deal
with in a synoptical manner, sending the earnest student to the
Visuddhimagga for details.

The format of this work is the same as that of my previous
translations. The sutta is given first without comment and with
only a few notes. This is followed by the commentarial section
which, like those of the earlier works, has been composed
selectively. My guiding principle has been to include
everything of doctrinal importance, especially from the
commentary, while omitting irrelevant digressions and side
remarks as well as the copious grammatical and etymological
clarifications inevitable in days when commentaries also
functioned as Pali dictionaries. The passages selected from the
two exegetical texts have been arranged according to the
numerical divisions of the sutta. Thus the explanation for any
sutta statement elucidated in the commentaries can be found
by first looking up the corresponding passage number of the
commentarial section and then locating the sutta statement
itself, usually signalled by the capitalization of its key phrase.
The page numbers of the PTS editions of the Digha Nikaya
and of its commentary, the Sumarngalavilasini, are embedded in
the text in square brackets. I did not include page references to
the PTS edition of the Digha Nikaya Tika, as the margins of
that work contain cross-references to the pages of the
Sumangalavildsini upon which the Tika is elaborating.

The Introduction explains the main principles of the sutta
and explores some of the lines of thought stimulated by the
Buddha’s suggestive utterances. Though the first section of the



Introduction gives a short overview of dependent arising, the
essay is not intended as a primer on the doctrine but generally
presupposes prior familiarity with it gained from other
reliable sources. As might be expected from a discourse
spoken to demonstrate the full depth of dependent arising, the
Mahanidana Sutta contains several terse and very pithy
passages the meaning of which is not at all evident; yet these
are not directly elaborated upon either in other suttas or in the
commentaries. Therefore, to uncover their meaning, a certain
amount of individual interpretation was required, with
reflection and intuition contributing as much to the
conclusions arrived at as study of the texts. The results of these
investigations may be seen particularly in the sections on
contact, the “hidden vortex,” the “pathways for designations,”
and in the expansion of the Buddha’s very concise arguments
against the three “considerations of self.”

One prominent feature of the exegetical texts on the
Mahanidana Sutta called for special explanation on its own.
This is their treatment of dependent arising according to the
Abhidhamma system of conditional relations. If I had
attempted to deal with this in the Introduction I would have
had to digress too far from the main thread of the discussion
and would have placed too great a burden on the essay. To
avoid this I have added an appendix in which I devote to this
method of treatment the separate attention it requires.

Though each reader will find his or her own way of
approaching the material presented here, intensive study will
probably be most fruitful if the sutta is read first by itself, a
second time in conjunction with the introductory essay, and a
third time in conjunction with the commentarial exegesis.

Bhikkhu Bodhi
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INTRODUCTION

Dependent Arising

In the Theravada Buddhist tradition the Mahanidana Sutta is
regarded as one of the profoundest discourses spoken by the
Buddha. Its principal theme is paticcasamuppada, “dependent
arising,” and that immediately alerts us to its importance. For
the Pali Canon makes it quite plain that dependent arising is
not merely one strand of doctrine among others, but the
radical insight at the heart of the Buddha’s teaching, the
insight from which everything else unfolds. For the Buddha
himself, during his period of struggle for enlightenment,
dependent arising came as the astonishing, eye-opening
discovery that ended his groping in the dark: “’Arising,
arising’—thus, bhikkhus, in regard to things unheard before,
there arose in me vision, knowledge, wisdom, understanding,
and light” (SN 12:65/S II 105). A series of suttas shows the
same discovery to be the essence of each Buddha’s attainment
of enlightenment (SN 13:4-10). Once enlightened, the mission
of a Tathagata, a Perfect One, is to proclaim dependent arising
to the world (SN 12:20/S II 25-26). So often does the Buddha
do this, in discourse after discourse, that dependent arising
soon becomes regarded as the quintessence of his teaching.
When the arahat Assaji was asked to state the Master’s
message as concisely as possible, he said it was the doctrine
that phenomena arise and cease through causes (Vin I 40).
With a single sentence the Buddha dispels all doubt about the
correctness of this summary: “He who sees dependent arising
sees the Dhamma, he who sees the Dhamma sees dependent
arising” (MN 28/M 1191).

The reason dependent arising is assigned so much weight
lies in two essential contributions it makes to the teaching.
First, it provides the teaching with its primary ontological
principle, its key for understanding the nature of being.
Second, it provides the framework that guides its programme
for deliverance, a causal account of the origination and
cessation of suffering. These two contributions, though
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separable in thought, come together in the thesis that makes
the Buddha’s teaching a “doctrine of awakening”: that
suffering ultimately arises due to ignorance about the nature
of being and ceases through wisdom, direct understanding of
the nature of being.

The ontological principle contributed by dependent
arising is, as its name suggests, the arising of phenomena in
dependence on conditions. At a stroke this principle disposes
of the notion of static self-contained entities and shows that the
“texture” of being is through and through relational. Whatever
comes into being originates through conditions, stands with the
support of conditions, and ceases when its conditions cease.
But dependent arising teaches something more rigorous than a
simple assertion of general conditionality. What it teaches is
specific conditionality (idappaccayata), the arising of phenomena
in dependence on specific conditions. This is an important
point often overlooked in standard accounts of the doctrine.
Specific conditionality correlates phenomena in so far as they
belong to types. It holds that phenomena of a given type
originate only through the conditions appropriate to that type,
never in the absence of those conditions, never through the
conditions appropriate to some other type. Thus dependent
arising, as a teaching of specific conditionality, deals primarily
with structures. It treats phenomena, not in terms of their
isolated connections, but in terms of their patterns—recurrent
patterns that exhibit the invariableness of law:

Bhikkhus, what is dependent arising? “With birth as
condition aging and death come to be”—whether
Tathagatas arise or not, that element stands, that
structuredness of phenomena, that fixed determination of
phenomena, specific conditionality. That a Tathagata
awakens to and comprehends. Having awakened to it and
comprehended it, he explains it, teaches it, proclaims it,
establishes it, reveals it, analyzes it, and clarifies it,
saying: “See, bhikkhus, with birth as condition aging and
death come to be.” The reality in that, the undelusiveness,
invariability, specific conditionality—this, bhikkhus, is
called dependent arising. (SN 12:20/S II 25-6)
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The basic formula for dependent arising appears in the
suttas countless times: “When there is this, that comes to be;

with the arising of this, that arises. When this is absent, that

does not come to be; with the cessation of this, that ceases.”!

This gives the principle in the abstract, stripped of any
reference to a content. But the Buddha is not interested in
abstract formulas devoid of content; for him content is all-
important. His teaching is concerned with a problem—the
problem of suffering (dukkha)—and with the task of bringing
suffering to an end. Dependent arising is introduced because
it is relevant to these concerns, indeed not merely relevant but
indispensable. It defines the framework needed to understand
the problem and also indicates the approach that must be
taken if that problem is to be resolved.

The suffering with which the Buddha’s teaching is
concerned has a far deeper meaning than personal
unhappiness, discontent, or psychological stress. It includes
these, but it goes beyond. The problem in its fullest measure is
existential suffering, the suffering of bondage to the round of
repeated birth and death. The round, the Buddha teaches, has
been turning without beginning, and as long as it turns it
inevitably brings “aging and death, sorrow, lamentation, pain,
grief, and despair.” To gain deliverance from suffering,
therefore, requires more than relief from its transient
individual manifestations. It requires nothing short of total
liberation from the round.

In order to end the round, the conditions that sustain it
have to be eliminated; and to eliminate them it is necessary to
know what they are, how they hold together, and what must be
done to extinguish their causal force. Though the round has no
first point, no cause outside itself, it does have a distinct
generative structure, a set of conditions internal to itself which
keeps it in motion. The teaching of dependent arising discloses
this set of conditions. It lays them out in an interlocking
sequence which makes it clear how existence repeatedly
renews itself from within and how it will continue into the

1. Imasmim sati idam hoti; imass’ uppada idam uppajjati. Imasmim
asati idam na hoti; imassa nirodha idam nirujjhati (e.g. SN 12:21/S 11
28).
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future through the continued activation of these causes. Most
importantly, however, dependent arising shows that the round
can be stopped. It traces the sequence of conditions to its most
fundamental factors. Then it points out that these can be
eliminated and that with their elimination the round of
rebirths and its attendant suffering are brought to a halt.

As an account of the causal structure of the round,
dependent arising appears in the suttas in diverse
formulations. The fullest and most common contains twelve
factors. The formula has two sides. One shows the sequence of
origination, the other the sequence of cessation:

Bhikkhus, what is dependent arising? With ignorance as
condition volitional formations come to be; with
volitional formations as condition, consciousness; with
consciousness as condition, mentality-materiality; with
mentality-materiality as condition, the six sense bases;
with the six sense bases as condition, contact; with
contact as condition, feeling; with feeling as condition,
craving; with craving as condition, clinging; with clinging
as condition, existence; with existence as condition, birth;
with birth as condition, aging and death, sorrow,
lamentation, pain, grief, and despair come to be. Such is
the origin of this entire mass of suffering. This, bhikkhus,
is called dependent arising.

But with the remainderless fading away and cessation
of ignorance volitional formations cease; with the
cessation of volitional formations consciousness ceases;
with the cessation of consciousness mentality-materiality
ceases; with the cessation of mentality-materiality the six
sense bases cease; with the cessation of the six sense bases
contact ceases; with the cessation of contact feeling
ceases; with the cessation of feeling craving ceases; with
the cessation of craving clinging ceases; with the cessation
of clinging existence ceases; with the cessation of
existence birth ceases; with the cessation of birth, aging
and death, sorrow, lamentation, pain, grief, and despair
cease. Such is the cessation of this entire mass of

suffering. (SN 12:1/S II 1-2)?
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The prevailing interpretation regards the series as
spanning three successive lives, the twelve factors representing
the causal and resultant phases of these lives alternated to
show the round’s inherent capacity for self-regeneration. Thus
ignorance and volitional formations represent the causal phase
of the previous life which brought about existence in the
present; the five factors from consciousness through feeling
are their fruit, the resultant phase of the present life. Craving,
clinging, and existence represent renewed causal activity in
the present life; birth and aging and death sum up the
resultant phase of the future life.

At the risk of oversimplification the sequence can be
briefly explained as follows. Due to ignorance—formally
defined as non-knowledge of the Four Noble Truths—a person
engages in ethically motivated action, which may be
wholesome or unwholesome, bodily, verbal, or mental. These
actions, referred to here as volitional formations, constitute
kamma. At the time of rebirth kamma conditions the re-arising
of consciousness, which comes into being bringing along its
psychophysical adjuncts, “mentality-materiality” (ndama-riipa).
In dependence on the psychophysical adjuncts, the six sense
bases develop—the five outer senses and the mind-base.
Through these, contact takes place between consciousness and
its objects, and contact in turn conditions feeling. In response
to feeling craving springs up, and if it grows firm, leads into
clinging. Driven by clinging actions are performed with the
potency to generate new existence. These actions, kamma
backed by craving, eventually bring a new existence: birth
followed by aging and death.

To prevent misunderstanding it has to be stressed that
the distribution of the twelve factors into three lives is an
expository device employed for the purpose of exhibiting the
inner dynamics of the round. It should not be read as implying
hard and fast divisions, for in lived experience the factors are

2. It will be noted that, as the twelvefold formula accounts for
the origin and cessation of suffering, it offers an expanded
version of the second and third noble truths. In fact, in one sutta
(AN 3:61/A 1177) the two sides of the formula are stated in full
as explanations of these two truths.
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always intertwined. The past causes include craving, clinging,
and existence, the present ones ignorance and volitional
formations; the present resultants begin with birth and end in
death, and future birth and death will be incurred by the same
resultants. Moreover, the present resultant and causal phases
should not be seen as temporally segregated from each other,
as if assigned to different periods of life. Rather, through the
entire course of life, they succeed one another with incredible
rapidity in an alternating sequence of result and response. A
past kamma ripens in present results; these trigger off new
action; the action is followed by more results; and these are
again followed by still more action. So it has gone on through
time without beginning, and so it continues.

From this it is clear that dependent arising does not
describe a set of causes somehow underlying experience,
mysteriously hidden out of view. What it describes is the
fundamental pattern of experience as such when enveloped by
ignorance as to the basic truths about itself. This pattern is
always present, always potentially accessible to our awareness,
only without the guidance of the Buddha’s teaching it will not
be properly attended to, and thus will not be seen for what it is.
It takes a Buddha to point out the startling truth that the basic
pattern of experience is itself the source of our bondage, “the
origin of this entire mass of suffering.”

Cast and Setting

Among the many suttas on dependent arising spoken by the
Buddha, the Mahanidana Sutta is the longest and the most
detailed; it is also perhaps the richest as a source of insights.
Despite its length, however, the Mahanidana Sutta does not
give the most complete formal exposition of dependent
arising. It lacks the abstract formula and a statement of the
sequence of cessation. Moreover, its series of conditions omits
three factors of the standard version: ignorance, volitional
formations, and the six sense bases (avijja, sankhara, salayatana).
These omissions have led some scholars to suggest that the
twelvefold formulation may be a later augmentation of a
shorter original; but such suggestions remain purely
conjectural, misleading, and objectionable on doctrinal and
textual grounds. All in all, the omissions of the Mahanidana
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Sutta are more than compensated for by its detailed
explanations, interesting digressions, and supplementary
sections. Indeed, it might well be suspected, contrary to the
thesis of historical development, that in the present sutta the
Buddha has varied the usual exposition expressly to create an

opportunity for such special methods of treatment.?

The sutta begins when the Venerable Ananda, the
Buddha’s personal attendant, approaches the Master and
exclaims that though dependent arising is deep and appears
deep, to himself it seems “as clear as clear can be”
(uttanakuttanaka). The Pali word uttana, “clear,” also means
“shallow;” and is sometimes contrasted with “deep”
(gambhira), as in the example given in the commentary. Thus
Ananda’s words, though doubtlessly innocent and respectful
in intent, confront the Buddha with a challenge. They call
upon him to reconfirm the profundity of his teaching by
demonstrating the depth of its most distinctive doctrine.

The Buddha first checks the Venerable Ananda with the
gentle admonition: “Do not say so, Ananda! Do not say so,
Ananda!” These words, according to the commentary, intimate
both praise and reproach. They praise Ananda by implying his
special qualities which enabled him to comprehend
dependent arising so clearly: his accumulation of merit over
many lives, his previous study, his attainment of stream-entry,
his vast erudition. They reproach him by hinting at the
limitations of his understanding: he could never have
penetrated conditionality without the guidance of the Buddha;
he still remains a stream-enterer barely past the entrance to the
path; even when he reaches the final stage of arahatship he will
not attain the knowledge of a chief disciple, a paccekabuddha,
or a fully enlightened Buddha. In the sutta itself, after
restraining the Venerable Ananda, the Buddha corrects him by
repeating his original statement on the profundity of
dependent arising: “This dependent arising, Ananda, is deep
and it appears deep.” The phrase about the deep appearance,
the subcommentary says, is added to stress the fact that
dependent arising is exclusively deep. We might perhaps
understand the first phrase to refer to dependent arising as an

3. For a tabular comparison of the two versions, see Table 1.
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objective principle, the second to refer to the verbal exposition
of that principle. Together they indicate that dependent arising
is deep both in essence and in manifestation.

The commentary takes up the Buddha’s statement and
amplifies it by explaining four respects in which dependent
arising can be called deep: because of its depth of meaning,
depth of phenomena, depth of teaching, and depth of
penetration. As this fourfold analysis is found in several places
in the commentaries, it merits some consideration. The first
two kinds of depth apply in opposite ways to the link between
each pair of factors. The “depth of meaning” (atthagambhirata)
applies to the link viewed from the standpoint of the effect
looking back to its condition, the “depth of phenomena”
(dhammagambhiratd) from the standpoint of the condition

looking forward to its effect.* Each standpoint highlights a
different kind of profundity. In the former case the profundity
lies in the invariable dependence of the effect on its condition:
how the effect always comes into being and continues with the
support of its condition, never in the absence of the condition.
In the latter case the profundity consists in the efficacy of the
condition: how it exercises its causative role in relation to its
effect.

4. The two words attha and dhamma have been rendered here as
“meaning” and “phenomena” for the sake of consistency with
the rest of the translation and because that seems to be their
intended literal meaning. Puzzlement may arise over the
connection between the commentary’s explanations of the two
“depths” and the terms “meaning” and “phenomena.” The key
to this connection is found in the Visuddhimagga (XIV, 22-23),
which in elucidating the two terms atthapatisambhida, “analytical
knowledge of meaning,” and dhammapatisambhida, “analytical
knowledge of phenomena,” explains attha as a term for the effect
of a cause (hetuphala) and dhamma as a condition (paccaya). In
support of this interpretation, the commentator quotes the
Vibhanga (of the Abhidhamma Pitaka): “Knowledge about aging
and death is the analytical knowledge of meaning; knowledge
about the origin of aging and death is the analytical knowledge
of phenomena ... Knowledge about formations is the analytical
knowledge of meaning; knowledge about the origin of
formations is the analytical knowledge of phenomena.”
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The “depth of teaching” (desanagambhiratd) refers to the
diversity in methods used by the Buddha to expound
dependent arising. The diversity is dictated by two
considerations: first, by the complexity of the subject itself,
which only reveals its multiple facets when illuminated from
various angles; and second, by the persons being taught, who
can only understand the teaching when its presentation is
adapted to their needs and capacities. As the Buddha excels in
both “eloquent exposition” and “skillful means,” the result is
the great variety in his methods of teaching the doctrine.

The fourth kind of depth, “depth of penetration”
(pativedhagambhiratd), derives its meaning from the exegetical
term sabhdva, “intrinsic nature,” used in the commentaries to
define the notion of dhamma, “phenomena.” Etymologically,
the word dhamma means “that which supports”: according to
the commentarial gloss of the word, what dhamma support is

their own intrinsic nature.” At the ontological level a dhamma
and its intrinsic nature coincide: there is no fundamental
difference in mode of being between a thing and its nature. But
epistemological purposes allow a distinction to be drawn
between them. The dhamma then becomes the phenomenon in
its concreteness, the intrinsic nature the set of qualities it
actualizes. The intrinsic nature includes both the “particular
characteristic” (visesalakkhana), i.e. the qualities determining
the dhamma as a thing of a particular sort—as earth element, as
feeling, as volition, etc—and the “general characteristics”
(samafifialakkhana), the features it shares with other things,
especially the triad of impermanence, suffering, and non-self.
It is through the characteristics that the intrinsic nature of the
dhamma is penetrated during the development of insight
(vipassand). Therefore, for each factor of dependent arising, the
commentary enumerates the principal characteristics, which
the subcommentary takes up for elucidation.

5. Attano pana sabhavam dharenti ti dhamma. Dhs-a 39. Despite
this definition, the commentries allow to dhamma a wider range
of meaning than to sabhava. Thus there are dhamma which do not
support a sabhiava, namely, certain conceptual entities and the
attainment of cessation. See the note on the two terms by
Nanamoli, Vism, VIII, n.68.
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Shortly after his enlightenment, while still pondering
whether or not to teach the Dhamma to others, the Buddha
had realized that “a generation delighting in attachment”
would meet difficulty in understanding dependent arising
(MN 26/M 1 167). Now, with the closing sentence of the
introductory section, he states the consequence of not
understanding it. Because it has not understood and
penetrated “this Dhamma” of dependent arising, “this
generation”—the world of living beings—has become
entangled in defilements and wrong views and thus cannot
escape from samsara, the round of rebirths, “with its plane of
misery, unfortunate destinations, and lower realms.” The
statement confirms the depth of dependent arising even
without need for further argument or discussion. The whole
world of living beings revolves in the round of birth and death,
repeatedly returning to the lower worlds, because of its failure
to comprehend this one principle. The penetration of
dependent arising therefore becomes a matter of the utmost
urgency. It is the gateway to liberation through which all must
pass who seek deliverance from the round.

Specific Conditionality

The rest of the sutta, according to the commentary, develops
from the Buddha’s two pronouncements of §1: “this dependent
arising is deep,” and “this generation has become like a
tangled skein.” The former leads into the first main division of
the sutta, the detailed account of dependent arising (§§2-22);
the latter is followed up in the second main division, in which
the Buddha undertakes a methodical investigation of views of
self (§§23-32). All these sections are technically classified as
“exposition of the round” (vattakathd); they illustrate the noble
truths of suffering and its origin. But the Buddha also teaches
the ending of the round (vivattakathd), the noble truths of the
cessation of suffering and the path. These truths are shown
elliptically in the third and final division of the sutta (§§33-35).
They are represented by the arahat, the liberated one, who has
disentangled the chain of conditions and passed beyond the
confines of the round.

10
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The Buddha begins his instruction proper with a short
catechism on dependent arising intended to elicit the
condition for each dependent factor in the series (§2). The
catechism pursues the series in reverse order from aging and
death being dependent on birth back to consciousness being
dependent on mentality-materiality. He then states the entire
sequence again in forward order, without the catechism,
adding the regular refrain identifying the series as the origin
of suffering (§3). This completes the brief account,
conspicuous by the absence of three familiar factors—
ignorance, volitional formations, and the six sense bases. There
then follows a longer exposition in which the Buddha returns
to each proposition of the original sequence and elaborates
upon its meaning. His explanation serves three main
purposes: (i) to elucidate the meaning of specific
conditionality by showing what is involved when one
phenomenon is called a specific condition for another; (ii) to
facilitate a more precise understanding of dependent arising
by analyzing the conditioning factors into their constituents;
and (iii) to demonstrate how each condition contributes to the
arising of the state dependent on it.

In the sutta the Buddha does not offer a formal definition
of specific conditionality; even the abstract formula is not
mentioned. But the explanation of the connection between
each pair of factors suffices to make the underlying principle
clear. Specific conditionality is a relationship of
indispensability and dependency: the indispensability of the
condition (e.g. birth) to the arisen state (e.g. aging and death),
the dependency of the arisen state upon its condition. The
sutta’s explanation accentuates the minimal requirement for
one phenomenon to be the condition for another. It shows
conditionality determined negatively, as the impossibility of
the dependent state appearing in the absence of its condition.
Other suttas characterize conditionality in more positive
terms, as a contributory influence passing from the condition
to the dependent state. This much is already implied by the
second phrase of the abstract formula: “With the arising of
this, that arises.” Elsewhere more is added. The condition
originates (samudaya) the dependent state, provides it with a
source (nidana), generates it (jatika), gives it being (pabhava),

II
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nourishes it (@hara), acts as its foundation (upanisa), causes it to

surge (upayapeti).® The commentaries, too, show their
sensitivity to this twofold meaning of conditionality when
they first define a condition as a state indispensable to another
state’s arising or presence, then add: “a condition has the
characteristic of assisting, for any given state that assists the
presence or arising of a given state is called the latter’s
condition” (Vism XVIL.68).

When dependent arising is explained in terms of
indispensability, this cautions us against interpreting it as a
principle of causal necessitation. Though the condition may
play an active causal role in arousing the dependent state, it
does not necessitate the latter. In certain cases an inseparable
bond connects the two, so that whenever one arises the other is
bound to follow, e.g. birth is always followed by death. But
there are other cases where such a bond is lacking, where the
condition may occur without arousing the dependent state. As
abstruse as this point may seem, it has the profoundest
implications for a teaching of deliverance. For if dependent
arising described a series in which each factor necessitated the
next, the series could never be broken. All human effort
directed to liberation would be futile and the round would
have to turn forever. But a relationship of conditionality, unlike
a necessitarian one, allows for a margin of freedom in
responding to the condition.

The place in the sequence of conditions where that
margin takes on the greatest importance is the link between
feeling and craving. It is at that brief moment when the present
resultant phase has come to a culmination in feeling, but the
present causal phase has not yet begun, that the issue of
bondage and liberation is decided. If the response to feeling is
governed by ignorance and craving, the round continues to
revolve; if the response replaces craving with restraint,
mindfulness, and methodical attention, a movement is made in
the direction of cessation.

Though the formula for dependent arising presents the
factors in a linear sequence, this should not be taken to imply
that they fit together in a temporally progressive chain of

6. See SN 12:11, 23, 27, 66, 69.
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causes and effects. As was pointed out earlier, the selection of
factors and their sequential arrangement are made from the
instructional point of view, the purpose being to expose the
inner dynamics of the round in order to demonstrate how to
dismantle it. By resorting to abstraction, each phrase in the
formula treats as a one-to-one bond what is in actuality a
situation of immense complexity involving a multitude of
conditions arousing and sustaining a multitude of dependent
phenomena. In some cases a strong causal influence operates
from one factor to another, in others the relation is one of mere
necessary dependence. In some cases the formula describes a
movement from condition to effect occupying time, even a
succession of lives; in others it portrays a cross-section of
events occurring at the same moment.

To clarify the relationship between each conditioning
factor and its dependent state, the exegetical texts apply the
system of twenty-four conditional relations set forth in the
Patthana, the seventh and last book of the Abhidhamma Pitaka.
The commentary does so summarily, generally mentioning
only the major headings of conascence condition and decisive
support condition; in more complicated cases it simply says
that one is a condition for the other “in many ways.” The
subcommentary expands the summary, enumerating the types
of conditions subsumed under the major headings and
spelling out the “many ways.” In the Appendix the twenty-
four conditions have been briefly sketched and exemplified in
their application to dependent arising. Thus here only the two
main conditions will be discussed.

The conascence condition (sahajata-paccaya) and decisive
support condition (upanissaya-paccaya) are the primary
examples of two contrasting kinds of conditional relationship,
distinguished by their temporal mode. Conascence is the
prototype of the tie between simultaneous phenomena, things
sharing a common origination and cessation. It includes under
itself such other conditions of the Pafthana system as mutuality,
support, association, and presence; some of these are narrower
in scope (e.g. mutuality), others broader (e.g. presence).
Decisive support is the most prominent condition relating non-
simultaneous phenomena. It signifies the powerful causal
influence one thing may exert on another when they are

13
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separated by an interval of time—either a moment’s lapse
(object decisive support), immediate succession (proximity
decisive support), or an extended period (natural decisive
support). There are other conditional relations which do not
fall neatly under these two headings, but these two suffice to
show the diversity possible in the interrelations of the factors
of dependent arising. Such diversity precludes attempts to
force these relations into a uniform mould either of
simultaneity or succession, errors occasionally committed by
earlier interpreters of the doctrine.

The Sequence of Conditions

In the Mahanidana Sutta the Buddha expounds the sequence
of conditions in reverse order. Conceptually there may be no
difference in meaning whether the sequence is presented in
forward order or in reverse. But the Buddha’s exposition of the
Dhamma has another purpose besides the bare
communication of conceptual meaning. That purpose is to
lead on: to arouse the will and set it moving towards the
intended goal of the teaching, the cessation of suffering. The
reverse order presentation of the sequence serves that purpose
with an effectiveness unmatched by the other. The forward
order presentation expounds dependent arising from the
standpoint of completed comprehension: it is the Buddha
revealing to others what he has himself fully fathomed from
the bottom up. The reverse order presentation expounds the
series from the standpoint of existential inquiry. It at once
confronts the auditor with the problem of his being, then takes
him on a step-by-step descent down the chain of conditions
that underlies that problem. In so doing it recapitulates the
process by which the Buddha himself discovered dependent
arising, and thus tends to kindle a spark of the same

enlightenment.”

The series begins with aging and death (jara-marana) as
the epitome of the suffering inherent in sentient existence. This
is the spur which awakens a sense of urgency and sets off the
search for a solution. The statement that aging and death occur

7. See SN 12:65/S 11 104-5.
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with birth (jati) as condition (§4) drives home the point that
suffering is ineluctable. Merely to have come into being, to
have taken up a body, is to be thrown irresistibly towards
decline, decay, and death by nothing else than the passage of
time itself. But the statement has another side: it points in the
direction of a solution. Whatever suffering there is, all that is
conditioned; it occurs in dependence on birth. If birth also is
dependent on some condition, and that condition can be
removed, then it would be possible to end all suffering. Birth is
the first point in each individual existence, the moment of
conception. But conception, the Buddha teaches, does not
occur through biological causes alone; it also involves a stream
of consciousness passing over from a previous life. Thus the
inquiry into the specific condition for birth takes us back
beyond the moment of conception into the life which preceded
it.

The condition for birth, the Buddha says, is existence
(bhava, 85). This he analyzes as threefold: sense-sphere
existence (kamabhava), fine-material existence (riipabhava), and
immaterial existence (ariipabhava). Ordinarily these terms
denote the realms of existence, the three tiers of samsara into
which rebirth can take place. But because rebirth into each
realm is brought about by a particular kind of kamma, the
word “existence,” according to the commentaries, comes to be
transferred from the realm proper to the kamma conducing to
rebirth into that realm. The two are distinguished as kamma-

existence (kammabhava) and rebirth-existence (uppattibhava).®
Since rebirth-existence includes birth, the exegetical tradition
interprets the existence that conditions birth as kamma-
existence—the kamma of the previous life that generates the
succeeding birth and sustains the vital forces throughout the

8. The distinction is explicitly drawn, with full definitions, in
the Vibhanga (p.137). It does not seem to be stated as such in the
suttas, but may have been based on such passages as the
following: “If, Ananda, there were no kamma ripening in the
sense-sphere realm, would sense-sphere existence be
discerned”? — “Certainly not, venerable sir” (AN 3:76/A I 223).
The Patisambhidamagga, too, treats bhava, in the context of
dependent arising, as identifiable with volition, thus as kamma
(Patis 1 52).
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entire span of life. Thus “sense-sphere existence” is the kamma
leading to the sense-sphere realm, ie. all unwholesome
kamma and wholesome kamma short of the meditative
attainments; “fine-material existence” is kamma leading to the
fine-material realm, i.e. the four jhanas; “immaterial existence”
is the kamma leading to the immaterial realm, i.e. the four
immaterial attainments. As the kamma producing new
existence obviously requires time before it can engender its
results, existence is a condition for birth as a decisive support
condition, not as a conascence condition.

The specific condition for existence in both aspects is
clinging (upadana): clinging to sense pleasures (kam’'upadana),
clinging to views (ditth'upadana), clinging to precepts and
observances (silabbat’'upadana), clinging to a doctrine of self
(attavad upadana) (§6). The first is an intensification of sensual
craving, the other three adherences to wrong views. In all its
forms clinging has the sense of firm grasping (dalhagahana).
This grasping induces motivated action and thus conditions
kamma-existence. It also sustains the rebirth process whereby

the accumulated kamma fructifies and thus it becomes a

condition for rebirth-existence.’

The specific condition for clinging is craving (tanha). In
the sutta craving has been subdivided in two ways: first, by
way of its immediate object, into craving for each of the six
sense objects (§7); second, by way of its projected aim, into
craving for sense pleasures (kamatanha), craving for existence
(bhavatanhd), and craving for non-existence (vibhavatanha)
(818). Sensual craving and clinging to sense pleasures signify
the same mental factor, greed or lust (lobha), at different stages
of intensity. The former is the initial desire for sense
enjoyment, the latter the attachment which sets in through the
repeated indulgence of the desire. Craving also gives rise to the
clinging to views, generally to the view that favours its
dominant urge. Thus craving for existence leads to a belief in
the immortality of the soul, craving for non-existence to a
theory of personal annihilation at death. Craving for sense
pleasures can give rise either to an annihilationist view

9. See Appendix for a treatment of this link by way of the
Patthana system of conditions (pp.145—46).
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justifying full indulgence here and now, or to an eternalist
view promising a heaven of delights to those with the

prudence to exercise present restraint.'?

Craving can become a condition for clinging to sense
pleasures only as a decisive support, since by their definitions
a time lapse must separate the two. But it can condition the
other three kinds of clinging under both headings. It is a
decisive support when earlier craving leads to the subsequent
adoption of a wrong view, a conascence condition when
craving co-exists with the view being adhered to through its
influence.

Craving, in turn, comes into being with feeling as
condition. Feeling (vedana) is the affective tone of experience—
pleasure, pain, or neutral feeling—which occurs on every
occasion of experience through any of the six sense faculties.
Craving can arise in response to all three kinds of feeling: as
the yearning for pleasant feeling, the wish to flee from painful
feeling, or the relishing of the dull peace of neutral feeling. But
its strong support is pleasant feeling. For craving “seeks
enjoyment here and there,” and the enjoyment it seeks it finds
in pleasant feeling. Pleasant feeling therefore becomes the
“bait of the round” (vattamisa) which maintains the insatiable
drive for enjoyment.

In the usual sequence, immediately after eliciting feeling
as the condition for craving, the Buddha brings in contact as
the condition for feeling. Here, however, he introduces a
variation. From feeling he returns to craving and then extracts
from craving a new series of nine factors, each arising in
dependence on its predecessor (§9). Craving leads to the
pursuit of the objects desired, and through pursuit they are
eventually gained. When gained one makes decisions about
them: what is mine and what is yours, what is valuable and
what disposable, how much I will keep and how much I will
enjoy. Because of these decisions, thoughts of desire and lust
arise. One develops attachment to the objects, adopts a
possessive attitude towards them, and falls into stinginess,
refusing to share things with others. Regarding everyone else

10. For a fuller discussion of the connection between craving
and views, see Bodhi, Net of Views, pp. 32-34.
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with fear and suspicion, one seeks to safeguard one’s
belongings. When such greed and fear become widespread,
they need only a slight provocation to explode into the
violence, conflicts, and immorality spoken of in the sutta as
“various evil, unwholesome phenomena.”

This summary makes the purpose of the digression clear:
it is to show that the principle of dependent arising can be
used to understand the origins of social disorder just as
effectively as it can be used to understand the origins of
individual suffering. Like all other problems, the ailments of
society arise from causes, and these can be traced in a
sequence leading from the manifestations to the underlying
roots. The conclusion drawn from this inquiry is highly
significant: the causes of social disharmony lie in the human

mind and all stem ultimately from craving.!! Thus craving
turns out to be the origin of suffering in more ways than one. It
brings about not only continued rebirth in samsara with its
personal pain and sorrow, but also the cupidity, selfishness,
violence, and immorality that wreck all attempts to establish
peace, cooperation, and social stability. The commentary labels
the two sides of craving as “craving which is the root of the
round” (vattamilabhiitda tanhd) and “obsessional craving”
(samudacara-tanha). But it should be noted that the two
expressions do not denote distinct types of craving; they
simply point out different angles from which any given
instance of craving can be viewed. For the craving that results
in disorder and violence at the same time generates
unwholesome kamma and maintains the round, while the
craving for pleasure and existence that maintains the round
also leads to the breakdown of social harmony.

Whether craving be viewed as a “root of the round” or as
an obsession leading to greed and violence, it finds its

11. The Mahanidana Sutta is not the only discourse of the
Buddha which applies dependent arising to the analysis of
societal problems. Some other suttas which investigate the chain
of conditions underlying social disorder are the Sakkapafiha
Sutta (DN 21), the Mahadukkhakkhandha Sutta (MN 13), and
the Kalahavivada Sutta (Sn IV.11). Despite minor differences in
formulation, the conclusions reached are the same.
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condition in feeling. Thus the Buddha says, referring to these
two aspects of craving: “These two phenomena, being a
duality, converge into a unity in feeling.” Feeling, in turn,
originates from contact (phassa). Contact is the “coming
together” (sangati) of consciousness with an object through a
sense faculty. The six sense faculties—eye, ear, nose, tongue,
body, and mind—are the internal bases for contact; the
corresponding six sense objects are the external bases. Contact
is distinguished as sixfold by way of the internal bases (§19).
Simultaneously with its arising, feeling also springs up,
conditioned by contact under the heading of conascence.

The next section of the discourse (§20) introduces another
variation. In the standard exposition of dependent arising the
sequence moves from contact to the six sense bases. In the
Mahanidana Sutta, however, the Buddha bypasses the six
sense bases entirely and goes back a step to bring in mentality-
materiality as the condition for contact. To dispel the
perplexity this unfamiliar move might provoke, he then
introduces a striking passage, not found elsewhere in the
Canon, giving a methodical demonstration of his statement.
As the passage employs several technical terms not defined
either here or in other suttas, interpretation cannot be settled
by scholarship alone but also requires reflection and intuition.
Before turning to the new terms, however, it is best to review
more familiar territory:.

“Mentality-materiality” (nama-riipa) is a compound term
usually used in the suttas to signify the psychophysical
organism exclusive of consciousness, which serves as its
condition. The suttas define the term analytically as follows:

What, bhikkhus, is mentality-materiality? Feeling,
perception, volition, contact, attention—this is called
mentality. The four primary elements and the material
form derived from them—this is called materiality. Thus
this mentality and this materiality are called mentality-
materiality. (SN 12:2/S II 3-4)

When mentality-materiality is correlated with the five a,
materiality is identified with the aggregate of material form
(riipa), mentality with the three aggregates of feeling (vedana),

perception (safifid), and mental formations (sartkhara).'?
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Occasionally in the suttas the range of the term is extended to
include the external sense bases as well: “This body and
external mentality-materiality, these are a duality. Dependent
on this duality there is contact” (SN 12:19/S II 24). In such
cases mentality-materiality becomes the entire experiential
situation available to consciousness, the sentient organism
together with its objective spheres.

“Designation-contact” (adhivacanasamphassa) and
“impingement-contact” (patighasamphassa) are two terms
peculiar to the present sutta. The commentary identifies the
former with mind-contact, the latter with the five kinds of
sense contact, but it does not explore the special meanings
attached to these terms. The significance emerges from the
Buddha’s argument demonstrating how mentality-materiality
is the condition for contact. The Buddha says that designation-
contact is impossible in the material body (riipakaya) when
those qualities distinctive of the mental body (namakaya) are
absent, and impingement-contact is impossible in the mental
body when those qualities distinctive of the material body are
absent. Thus each kind of contact, in the way stipulated,
depends upon both the mental body and the material body. As
mentality and materiality are here described as bodies, it is
clear that they are intended in the narrower sense, as two sides
of the sentient organism, rather than in the broader sense as
including the objective sphere.

The argument points to the special role of contact as the
meeting ground of mind and the world. Though all experience
involves the union of mind and the world, of consciousness
and its objects, contact represents this union most eminently:
By its very definition it requires an external base (the object),

12. Vism XVIL.187. According to commentarial etymology, the
mental factors are called nama because of their bending (namana)
towards the object in the act of apprehending it. The
commentaries also incorporate consciousness into nama on the
ground that it too cognizes by bending towards the object.
Though nama literally means “name,” to use that as a rendering
in the present context would be misleading. However, when the
mental body is said to be necessary for “designation-contact,” this
shows that a connection between the original sense of “name” and
the doctrinal sense of “mentality” still remains in view.
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an internal base (the sense faculty), and consciousness (which,
from its own perspective, is always internal to itself). But
experience is a two-way street, and the union represented by
contact can result from movement in either direction: from the
mind outwards towards the world or from the world inwards
towards the mind. Outward movement occurs on occasions of
mind-consciousness, when conceptual and volitional activity
prevail; inward movement occurs on occasions of sense
consciousness, when the mind’s relation to the objects is one of
passive receptivi’cy.13

Outward movement begins with designation, the act of
naming. By ascribing names the mind organizes the raw data
of experience into a coherent picture of the world. It fits things
into its conceptual schemes, evaluates them, and subordinates
them to its aims. But designation cannot take place in a
material body devoid of mentality. It requires the mental body
to concoct and ascribe the labels, and each of the mental
factors contributes its share. Even slight shades of difference
between them show up in the chosen designation. Thus a
difference in feeling may decide whether a person is called
“friend” or “foe,” a difference in perception whether a fruit is
considered “ripe” or “unripe,” a difference in volition whether
a plank of wood is designated “future door” or “future
tabletop,” a difference in attention whether a distant object is

13. To forestall a misunderstanding which might arise over the
ensuing discussion, it should be pointed out here that mind-
consciousness is not exclusively introspective, concerned solely
with abstract ideas, images, and judgements. Besides arising
through the mind-door with purely ideational objects, it can also
arise through the physical sense doors taking the five sense data
as objects. All conceptual operations, including the designation
and evaluation of sense experience, are the work of mind-
consciousness. The five kinds of sense consciousness have the
sole function of apprehending their respective sense objects,
which they then make available to mind-consciousness for
categorization and comprehension. “These five faculties—the
faculties of eye, ear, nose, tongue, and body—have different
domains, different objects, and do not experience each others’
objective domains. The mind is the resort of these five faculties,
and mind experiences their objective domains” (MN 43/1 295).
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designated “moving” or “stationary.” When the designation is
ascribed to the object, a union takes place of the designating
consciousness with the designated object via the designation.
That union is called “designation-contact.” As the discourse
unfolds, we will see that the process of designation acquires an
increasingly more prominent role.

Designation-contact, as applied to external objects,
presupposes sense perception to bring those objects into range
of the designating consciousness. Sense perception begins
with “impingement” (patigha), a technical term signifying the
impact of an object on a sense faculty. When this impact is
strong enough, a sense consciousness arises based on the
appropriate sense faculty. The union that takes place when
consciousness encounters the impingent object is termed
“impingement-contact.” Though properly belonging to
mentality, impingement-contact cannot occur in the mental
body alone. By definition it is contact occurring through the
physical sense faculties, and thus it requires the material body
to provide the internal bases for its arising.

The two terms, impingement and designation, have a
fundamental importance which ties them to dependent arising
as a whole. They again indicate the basic oscillatory pattern of
experience referred to earlier, its movement back and forth
between the phases of reception and response. The receptive
phase sees the maturation of the kammic inflow from the past;
it is represented here by impingement issuing in sense
consciousness. The responsive phase involves the formation of
new kamma; it is represented by designation issuing in action.
Each impingent object elicits from the mind an appropriate
designation, and this sparks off an action considered the
fitting response. Thus the relationship between impingement
and designation depicts in cognitive terms the same situation
depicted in conative terms by feeling and craving: the
regeneration of the round of existence through present activity
building upon the kammic inheritance from the past.

The Buddha’s demonstration continues by way of
synthesis. Without the mental factors there could be no
designation-contact, and without the material body with its
sense faculties there could be no impingement-contact. Thus
in the absence of both the mental body and the material body
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neither kind of contact could be discerned. The conclusion

follows that contact is dependent on mentality-materiality,

hence that mentality-materiality is the condition for contact.!*

One puzzle posed by this passage remains. In
formulating his questions, it would have been quite sufficient
for the Buddha to have worded the hypothetical clause simply
in terms of the absence of the intended subject, e.g. “If the
mental body were absent, ...” or “If the material body were
absent, ...” etc. Instead, quite uncharacteristically, he uses the
more complex phrasing: “If those qualities, traits, signs, and
indicators through which there is a description ... were all
absent....” The question arises, then, why the Buddha resorts
to this complicated mode of expression instead of using the
simpler, more direct phrasing. Later developments in the sutta
suggest an answer, but to discuss it we will have to wait until
we come to them.

The Hidden Vortex

The next two paragraphs (§§21-22) bring the investigation of
dependent arising to a climax by revealing a “hidden vortex”

underlying the entire process of samsaric becoming.!® This
hidden vortex is the reciprocal conditionality of consciousness
and mentality-materiality. The Buddha first establishes
consciousness as the specific condition for mentality-
materiality by demonstrating that it is indispensable to the
latter at four different times: at conception, during gestation, at
the time of emerging from the womb, and during the course of
life (§21). Consciousness is already a condition at the moment
of conception since mentality-materiality can “take shape in
the womb,” i.e. form into an embryo, only if consciousness has

14. It should be noted that although there can be no designation-
contact in the material body without both mentality and
materiality, there can be designation-contact in the mental body
alone, apart from materiality, namely, in the four immaterial
planes of existence. However, the converse does not hold. Since
contact is a factor of the mental body there can be no contact of
either kind in a bare material body devoid of mentality.

15. The image of a vortex is suggested by Bhikkhu Nanananda,
The Magic of the Mind (BPS, 1974), pp. 25ff.
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“descended into the womb.” The description of consciousness
as descending is metaphorical; it should not be taken literally
as implying that consciousness is a self-identical entity which
transmigrates from one life to another. The Buddha expressly
repudiates the view that “it is this same consciousness that
travels and traverses (the round of rebirths)” (MN 38/M I 258).
Consciousness occurs by way of process. It is not an ongoing
subject but a series of transitory acts of cognition arising and
passing away through conditions. Each act is particular and
discrete—an occasion of eye-consciousness, ear-consciousness,
nose-consciousness, tongue-consciousness, body-conscious-
ness, or mind-consciousness. Based on its sense faculty it
performs its function of cognizing the object, then gives way to
the next act of consciousness, which arises in immediate
succession.

But though metaphorical, the phrase “descent of
consciousness” makes an important point. It indicates that at
conception consciousness does not arise totally anew,
spontaneously, without antecedents, but occurs as a moment
in a “continuum of consciousness” which has been proceeding
uninterruptedly from one life to another through
beginningless time. If, at the time the man and woman sexually
unite, no such continuum of consciousness is available,
kammically attuned to the situation, conception will not occur
and there will be no formation of the embryo (MN 38/M I
266). In the commentaries the first occasion of consciousness
in a new life is called the “rebirth-linking consciousness”
together” the new existence with the previous one, and
thereby with the entire past history of the series. Generated by
a kammically formative consciousness of the previous life, it
brings with it into the new life the whole stock of dispositions,
character tendencies, and kamma accumulations impressed
upon the continuum. At the moment the rebirth consciousness
springs up in the womb, the other four aggregates comprised
in mentality-materiality arise along with it. The fertilized
ovum becomes the nucleus for the material body;
consciousness itself directly brings along the factors of the
mental body. Once locked together at conception,
consciousness sustains mentality-materiality throughout the

24



Introduction

remainder of the life-span. Without it the body would collapse
into a mass of lifeless matter and the mental factors would
become totally defunct.

But the relationship between the two is not one-sided. To
show this, the Buddha alters his regular exposition of
dependent arising. Instead of taking the series back as usual to
volitional formations and ignorance, he reverses his last
statement and says: “With mentality-materiality as condition
there is consciousness” (§22). Just as the embryo cannot form
unless consciousness “descends” into the womb, so
consciousness cannot initiate the new existence in the womb
unless it “gains a footing” in mentality-materiality. Further,
consciousness requires mentality-materiality not only at
conception, but all throughout life. It depends on a vital
functioning body with its brain, nervous system, and sense
faculties. It also depends on the mental body, as there can be
no cognition of an object without the more specialized
functions performed by contact, feeling, perception, volition,
attention, and the rest. Thus consciousness stands upon the
whole complex of mentality-materiality, subject to the latter’s
fluctuations: “With the arising of mentality-materiality
consciousness arises, with the ceasing of mentality-materiality
consciousness ceases” (SN 22:56/S III 61).

This disclosure of the essential interdependence of
consciousness and mentality-materiality has momentous
consequences for religious and philosophical thought. It
provides the philosophical “middle way” between the views of
eternalism and annihilationism, the two extremes which
polarize man’s thinking on the nature of his being. Each side of
the conditioning relationship, while balancing the other, at the
same time cancels out one of the two extremes by correcting its
underlying error.

The declaration that consciousness depends on mentality-
materiality counters the extreme of eternalism, the supposition
that the person contains an indestructible, unchanging essence
that can be regarded as a permanent self. Of all man’s faculties,
it is consciousness that most readily lends itself to the
eternalist assumption, for a reason not difficult to understand.
Everything within experience is seen to change, but the
knowing of change remains constant and thus (to the reflective
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worldling) seems to require a constant knower, one who
knows but does not change. This changeless knower must be
the most fundamental factor in the act of knowing, and
consciousness appears to fulfil this role best. For in reflection
the other faculties, bodily and mental, all point to
consciousness as their mainstay and support, while
consciousness does not point to anything more basic than
itself. Thus consciousness is cast in the role of the changeless
self-existent subject, to be seized upon by the eternalist
philosopher as the transcendental ego, by the religious thinker

as the immortal soul.1® Once consciousness is so apotheosized,
the other factors of the personality come to be regarded as its
appendages, limiting adjuncts which obscure its intrinsic
purity. From this the conclusion is drawn that if consciousness
could only be separated from its appendages it would abide
forever in its own eternal essence—for the monistic thinker as
the universal self or the undifferentiated absolute, for the theist
as the purified soul ready for union with God. To achieve this
separation then becomes the goal of spiritual endeavour,
approached via the religious system’s specific disciplines.

The Buddha’s revelation of the dependent nature of
consciousness pulls the ground away from all idealistic

16. From the variety of formulated views of self, as will be seen
below; it is clear that in principle anything in the personality can
be identified as self. But for the spiritually sensitive worldling,
consciousness is the prime candidate, as the Buddha indicates:
“Bhikkhus, the uninstructed worldling can become
disenchanted with this body; he can become dispassionate
towards it and liberated from it.... But that which is called mind,
mentation, and consciousness, with that he cannot become
disenchanted; he cannot become dispassionate towards it and
liberated from it. For what reason? Because for a long time,
bhikkhus, the uninstructed worldling has been attached to this,
has appropriated it, and has misapprehended it thus: ‘This is
mine, this I am, this is my self.”” (SN 12:61/S II 94). The fourth
partial-eternalist view of the Brahmajala Sutta (DN 1/D I 21),
too, regards the five physical faculties as an impermanent self,
“mind, mentation, and consciousness” (citta, mano, vififiana) as a
permanent and changeless self which “will remain the same just
like eternity itself” (see Net of Views, p. 69, §49).
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attempts to make it an eternal self. In his own quest for
enlightenment the Buddha-to-be refused to stop with
consciousness as an impenetrable final term of inquiry. After
he had pursued the sequence of conditions back to
consciousness, he asked one further question, a question
which for his time must have been incredibly bold: “What is
the condition for consciousness?” And the answer came:
“Then, bhikkhus, through methodical attention I
comprehended with wisdom: ‘When there is mentality-
materiality consciousness comes to be. With mentality-
materiality as condition there is consciousness.... This
consciousness turns back from mentality-materiality, it does
not go beyond” ” (SN 12:65/5 11 104).

Consciousness appears as an enduring subject due to lack
of attention. When it is mindfully examined the appearance of
lastingness is dissolved by the perception of its impermanence.
Consciousness constantly arises and falls, and each new
arising occurs through conditions: “In many ways the Exalted
One has said that consciousness is dependently arisen. Apart
from conditions there is no origination of consciousness” (MN
38/M 1 258). In every phase of its being consciousness is
dependent on its adjuncts, without which it could not stand:
“Bhikkhus, though some recluse or brahmin might say: ‘Apart
from material form, apart from feeling, apart from perception,
apart from mental formations, I will describe the coming and
going of consciousness, its passing away and re-arising, its
growth, development, and maturation’—that is impossible”
(MN 102/M 1II 230). Consciousness “turns back” from
mentality-materiality and “does not go beyond” in that it does
not reach back to an absolute and indestructible mode of
being. Far from releasing consciousness into eternity, the
removal of mentality-materiality brings only the end of
consciousness itself: “With the cessation of mentality-
materiality consciousness ceases.” For this reason, instead of
seizing upon consciousness as the inalienable core of his
being, the noble disciple of the Buddha contemplates it in a
different light: “Whatever there is included in consciousness,
he considers it as impermanent, as suffering, as a disease, a
blister or a dart, as misery, as affliction, as alien, as
disintegrating, as non-self” (MN 64/M I 435).
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Taken by itself, the statement that consciousness is
dependent upon mentality-materiality (especially materiality)
might be understood to suggest the nihilistic view that
individual existence utterly terminates at death. For if
consciousness requires the living body as support, and the
body perishes with death, it would seem to follow that death
brings the end of consciousness. There would then be no
kammic efficacy of action, no fruition of good and evil deeds,
and thus no solid basis for morality. To counter this error, the
other proposition has to be taken into account: “With
consciousness as condition there is mentality-materiality.”
Consciousness commences each existence. It is the first and
primary factor which sets the new life going and without it
conception could not occur at all. Consciousness is compared
to the seed for the generation of new existence (AN 3:76/A 1
223), and this comparison gives us the key for understanding
its indispensable role. Just as the seed which sprouts into a
young tree must come from a previous tree, so the “seed” of
consciousness which starts the new life must come from
consciousness in a previous life. What drives consciousness
from one existence to another are the defilements of ignorance
and craving; what gives it direction, determining it to
particular forms of existence, are the volitions constituting
kamma. These conditions brought consciousness from the past
life into the present life, and as long as they remain operative
they will propel it into a future life. The continuum of
consciousness will again spring up established on a new
physical base, and in that continuum kamma will find the field
to bear its fruits. When the reciprocal conditionality of
consciousness and its psychophysical adjuncts is properly
understood, neither eternalism nor annihilationism can win
assent.

Thus, locked in their vortical interplay, consciousness and
mentality-materiality support each other, feed each other, and
drive each other on, generating out of their union the whole
series of dependently arisen states ending in aging and death.
No matter how far back the round is traced into the past the
same situation prevails: one will find only consciousness and
mentality-materiality in mutual dependence, infected by
ignorance and craving—never a first point when they began,
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never a time before which they were not. Again, no matter how
far forward the round continues into the future, it will still be
constituted by the same pair bound together as reciprocal
conditions. The two in union are at once the ground of all
existence and the “stuff” of all existence. In any attempt to
explain the round they are the final terms of explanation.

This is the purport of the Buddha’s words (§22): “It is to
this extent that one can be born, age, and die, pass away and
re-arise ... to this extent that the round turns for describing
this state of being, that is, when there is mentality-materiality
together with consciousness.” The subcommentary succinctly
conveys the sense of this statement in its gloss on the phrase
“to this extent” (“by this much”): “Not through anything else
besides this, through a self having the intrinsic nature of a
subject or agent or through a creator God, etc.” (p. 117).

The Pathway for Designation

The concluding sentence of §22 contains another statement
whose implications and connection with the discourse as a
whole require exploration: “(it is) to this extent that there is a
pathway for designation, to this extent that there is a pathway
for language, to this extent that there is a pathway for
description, ... that is, when there is mentality-materiality
together with consciousness.” As usual, the first step in
unravelling the meaning is the elucidation of terms.
“Designation”  (adhivacana), “language” (nirutti), and
“description” (pafifiatti), according to the subcommentary, are
near synonyms signifying, with minor differences of nuance,
verbal statements expressive of meaning. The “pathway”
(patha) for designation, language, and description is the
domain to which they apply, their objective basis. This, the
commentary says, is the same in all three cases—the five
aggregates, spoken of here as “mentality-materiality together

with consciousness.”}” Thus the passage can be taken to
concern, in some elliptical way, the relation between concepts,
language, and reality. But still the question remains as to the
relevance of this to an exposition of the round.

To bring that relevance to light it is necessary to
investigate briefly the nature of reference, the act which
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establishes connections between words and things.
Designation, language, and description are the tools of
reference, enabling us to interpret and evaluate our experience
privately to ourselves and to communicate our thoughts to
others. These tools of reference require referents. As means of
designating, discussing, and describing, they necessarily point
beyond themselves to a world of referents which they
designate, discuss, and describe. That world is “the pathway
for designation, language, and description.” But reference
involves more than simply the indicating of a referent. It also
involves signification, the ascribing of meaning to the referent.
While the referent provides the locus for meaning, the
meaning itself is contributed by the mind making the
reference. The section on contact should be recalled, where it

was shown that designation depends upon the mental body:'®
It is in the mental body that designations, linguistic
expressions, and descriptions take shape, and from there that
they are ascribed, end-products of a complex process drawing
upon the contributions of many individual mental factors.
Like photographs turned out by a camera, the conceptual
and verbal symbols that issue from the mental body can be no
more accurate in representing actuality than the instrument
which creates them 1is accurate in recording actuality.
Distortion occurring in the process of cognition is bound to
infiltrate the act of reference and leave its mark upon the

17. A sutta in the Samyutta Nikaya (SN 22:62/S III 71-73)
confirms this identification. It speaks of three “pathways for
language, designation, and description”: the five aggregates
which have ceased constitute the pathway for the designation
“was” (ahosi); those aggregates which have not yet arisen
constitute the pathway for the designation “will be” (bhavissati);
and those which have presently arisen constitute the pathway
for the designation “is” (atthi). As the five aggregates include all
phenomena whether internal or external, mentality-materiality
here must be intended in the comprehensive sense, as including
the outer sense bases as well.

18. The Calavedalla Sutta (MN 44/M I 301) expresses the same
idea thus: “Having previously applied thought and sustained
thought, afterwards one breaks out into speech. Therefore
applied thought and sustained thought are verbal formations.”
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conceptual scheme through which experience is interpreted.
When feeling is seized upon as food for desire, when
perception becomes a scanning device for finding pleasure
and avoiding threats to the ego, when volition is driven by
greed and hate and attention flits about unsteadily, one can
hardly expect the mental body to mirror the world “as it really
is” in flawlessly precise concepts and expressions. To the
contrary, the system of references that results will be a
muddled one, reflecting the individuals Dbiases,
presuppositions, and wayward emotions as much as the things
they refer to. Even when the assignment of meanings to terms
conforms to the conventions governing their use, that is no
guarantee against aberrant references; for often these
conventions stem from and reinforce unrecognized common
error, the “collective hallucinations” of the world.

Of all the tools of reference a person may use, those of
greatest importance to himself are the ones that enable him to
establish and confirm his sense of his own identity. These are
the designations “mine,” “I am,” and “my self” In the
Buddha’s teaching such ideas and all related notions, in the
way they are ordinarily entertained, are regarded as
conceptual expressions of the ego-consciousness. They are
fabrications of the mind (mathita), subjective conceivings
(mafifiita), conceptual proliferations (papaficita) grounded in
ignorance, craving, and clinging. But the “uninstructed
worldling” (assutava puthujjana), the individual unlearned and
untrained in the Buddha’s teaching, does not even suspect
their falsity. Not knowing that their real origins are purely
internal, he assumes they simply duplicate in thought what
exists as concrete fact. Thus he takes them to possess
objectively the meaning he ascribes to them, as standing for a
self and its belongings. Caught up in his own deception, he
then makes use of these notions as instruments of
appropriation and identification. Through the designation
“mine” he establishes a territory over which he claims control,
through the designations “I am” and “my self” he establishes
an identity upon which he builds his conceits and views.

The objects of these conceptual and verbal manipulations
are the five aggregates. These are the referents, the “pathway
for designation,” to which the worldling’s references
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necessarily refer: “There being material form, feeling,
perception, mental formations, and consciousness, bhikkhus, it
is referring to them, adhering to them (upadaya abhinivissa),
that one considers ‘This is mine, this I am, this is my self”” (SN
22:150/S III 181-83). Correct designation requires that the
referent be designated without overshooting its real nature by
attributing to it some significance it does not have. But the
worldling’s cognitive processes, being under the dominion of
ignorance, do not present things as they are in themselves.
They present them in distorted forms fashioned by the
defilements at work behind his cognition. Therefore, when he
refers to the referents in thought and speech, his references are
loaded with a charge of meaning deriving from their
subjective roots. In his reflection upon his immediate
experience he does not see simply material form, feeling,
perception, mental formations, and consciousness. He reads
his designations into the referents and comes up with:
“Material form which is mine, which I am. Feeling
perception ... mental formations ... consciousness which is
mine, which T am” (see SN 22:1/S III 3-4).

Since the worldling already sees a self when he considers
his experience analytically, when he encounters dependent
arising—which  describes experience = dynamically—he
inevitably views it through the same distorting lens:

(The Exalted One said:) “With the six sense bases as
condition contact comes to be.”—"“Venerable sir, who
makes contact?”—*Not a proper question. I do not say
‘One makes contact.” If I should say ‘One makes contact,’
it would be proper to ask: “‘Who makes contact?” But I do
not say this. Since I do not say this the proper question to
ask me is: “Through what condition does contact come to
be?” To this the proper answer is: ‘With the six sense
bases as condition contact comes to be. With contact as
condition feeling comes to be.”—“Venerable sir, who
feels?” (SN 12:12/S 11 13)

So it goes on, all the way down the line. He sees someone
who craves, who clings, who exists, who is born, who ages,
who dies. He holds: “Aging and death are one thing, the one to
whom they occur is another. Birth is one thing, the one to
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whom it occurs is another” (SN 12:35/S II 61). For him the
whole vortical interplay of consciousness and mentality-
materiality seems to revolve around a stable centre, the “who”
to whom it is happening. What he does not see and cannot see,
as long as he remains immersed in his assumptions, is: “to this
extent the round turns for describing this state of being, that is,
when there is mentality-materiality together with
consciousness.”

With this we come upon the reason why the Buddha
declares dependent arising to be so deep and difficult to
understand. It is deep and difficult not simply because it
describes the causal pattern governing the round, but because
it describes that pattern in terms of bare conditions and
conditioned phenomena without reference to a self. The
challenge is to see that whatever happens in the course of
existence is merely a conditioned event happening through
conditions in a continuum of dependently arisen phenomena.
It is not happening to anyone. There is no agent behind the
actions, no knower behind the knowing, no transmigrating self
passing through the round. What binds the factors of
experience together, at any given moment and from moment
to moment, is the principle of dependent arising itself: “When
there is this, that comes to be; with the arising of this, that
arises.” This itself is sufficient because this by itself is adequate
and complete.

By pointing to the juncture of consciousness and
mentality-materiality as the pathway for designation,
language, and description, the Buddha delimits the final
domain of reference as the phenomena comprised in
dependent arising. All concepts, words, and linguistic
expressions emerge from these and all ultimately refer back to
them. This includes such designations as “mine,” “I,” and
“self,” as well as the more elaborate verbal formulations
employing them. Though such terms seem to imply a self as
their referent, if that self is sought for it cannot be found. All
that is found as the final referents are the five aggregates, and
when these are methodically examined they fail to exhibit the
qualities that would qualify them as self. Selfhood implies
permanence, autonomy, and mastery over things; the five
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aggregates all turn out to be impermanent, conditioned, and
unmasterable.

However, though a self and its belongings cannot be
discovered, the conclusion does not follow that such words as
“mine,” “I,” and “self” are to be proscribed. These words and
their derivatives have a perfectly legitimate, even necessary,
use as tools of communication. They are index terms for
referring to situations too complex for full descriptions
phrased exclusively in terms of “bare phenomena.” The
Buddha and his disciples use them in their speech as freely as
anyone else; but when used by them these terms do not betray
underlying attitudes of craving, conceit, and wrong views, as
is generally the case with their employment by others. For
them the terms are entirely divested of their subjective
overtones, used with a recognition of their purely referential
function: “These, Citta, are merely names, expressions, turns
of speech, designations in common use in the world. And of
these a Tathagata makes use, indeed, but he does not
misapprehend them” (DN 9/D I 201-2).

The foregoing discussion suggests an answer to a puzzle
mentioned earlier but left unresolved—that concerning the
Buddha’s manner of formulating his questions about the
conditions for contact (see above p. 22). The complex phrasing
may be taken to imply a distinction between two kinds of
entities: the fully actual phenomena pertaining to the
“pathways for designation, language, and description” and the

mental constructs derivative upon them.!” The fully actual
phenomena are things endowed with their own intrinsic
natures (sabhava); that is, the five aggregates. These things exist
quite independently of conceptualization. They might be
apprehended in thought and designated and described by
words, but they do not depend upon thought and verbal
expression for their being. They acquire being through their
own conditions, which are other fully actual phenomena.
Mental constructs, in contrast, have no being apart from
conceptual formulation. They do not possess intrinsic natures
but exist solely in the realm of thought and ideation. They

19. In later scholastic terminology the contrast is between
parinipphannd dhamma and parikappita dhamma.
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refer to actual phenomena and their components invariably
derive from them, since the fully actual phenomena are the
foundation and building blocks for all mental construction.
But to form the construct, the given data have been pressed
through various conceptual operations such as abstraction,
synthesis, and imaginative embellishment. Consequently, the
finished product is often difficult to trace back to its
experiential originals.

The criterion for distinguishing the two is implied by the
sutta’s phrase “those qualities, traits, signs, and indicators
through which there is a description of the mental (material)
body.” As things endowed with intrinsic natures, fully actual
phenomena reveal their natures through certain
characteristics, which are discovered as objective features of
the world. By way of these characteristics—"those qualities,”
etc.—the phenomena are experienced immediately as objects
of direct cognition, and this cognition validates their reality as
things existing independently of conceptualization. The
mental constructs, on the other hand, do not reveal their own
distinctive “qualities, traits, signs, and indicators.” Though
they may be ascribed to the world as if they were fully actual,
all attempts to locate them within the world through directly
cognizable characteristics eventually turn out to be futile.
Investigation always leads, on one side, to the mental processes
responsible for the construction; on the other, to the
“pathways” which provide the raw materials and the objective
basis to which the completed constructs are ascribed.

The same passage also suggests certain principles
regarding description. It implies that “veridical description,”
i.e. description true from the special standpoint of insight-
contemplation, not only represents actuality correctly, but
represents it solely in terms of what is discovered in
contemplation—its constituent phenomena, their qualities,
and their relations. Examples would be such statements as:
“The earth element has the characteristic of hardness,
consciousness that of cognizing an object,” etc; or “All
material form is impermanent,” etc.; or “Craving arises with
feeling as condition,” etc. Such description may be
distinguished from “deviant description,” which either posits
mental constructs as actual existents (a Creator God, the world
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spirit, the personal soul, the absolute, etc.), or else ascribes to
the actual phenomena attributes they only appear to possess
due to cognitive distortion. The most important of these, from
the standpoint of the Dhamma, are the appearances of beauty,
pleasure, permanence, and self (subha, sukha, nicca, attd). The
relevance of this distinction to the sutta will become clear later,
when we come to the section on descriptions of self.

The pathways for designation, language, and description
are not all that the vortical interplay of consciousness and
mentality-materiality makes possible. The Buddha says that it
also makes possible a sphere for wisdom (pafifidgvacara). The
sphere for wisdom is the pathways themselves: the five
aggregates in process of dependent arising. As long as the
aggregates are enveloped by ignorance, they become the basis
for conceiving the deluded notions “mine,” “I am,” and “my
self.” But when they are examined with mindfulness and clear
comprehension, they become transformed into the soil for the
growth of wisdom. Wisdom works with the same set of
referents as deluded conceptualization—the five aggregates,
etc.—but exhibits them from a new point of view, one which
leads to the abolition of all conceivings: “Whatever material
form there is, whatever feeling, perception, mental formations,
and consciousness—past, future, or present, internal or
external, gross or subtle, inferior or superior, far or near—all
that one sees with perfect wisdom as it really is: “This is not
mine, this I am not, this is not my self.” For one knowing and
seeing thus, there are no more ego-conceptions, conceptions of
‘mine,” and underlying tendencies to conceit in regard to this
conscious body and all external signs”” (SN 12:91/S 111 136).

Descriptions of Self

In the next section of the sutta (§23) the Buddha seems to
divert the discussion to a new topic apparently unrelated to
the foregoing exposition. The commentary clarifies the
movement of the discourse by pointing out that this new
section refers back to the Buddha’s original statement that
“this generation has become like a tangled skein.” The
purpose is to elucidate this statement by identifying the
tangles and showing how the process of entanglement has
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taken place. Thus the discussion is still concerned with the
causal structure of the round, only now it approaches that
structure from a different angle.

The reason “this generation has become like a tangled
skein” is its failure to understand and penetrate dependent
arising. The non-penetration of dependent arising is an aspect
of ignorance, and ignorance (as the usual twelvefold formula
shows) is the most fundamental condition for the round of
becoming. Thus the basic factor responsible for the continued
movement of dependent arising is the non-penetration of
dependent arising itself. Or, to state the matter in different
words, what keeps beings in bondage to the round is their own
lack of insight into the conditioning process that keeps them
bound.

Ignorance is a state of privation, an absence of true
knowledge: knowledge of the Four Noble Truths, of
dependent arising, of the three characteristics of phenomena.
But the mind, like nature, cannot tolerate a vacuum. So when
true knowledge is lacking, something else in the guise of
knowledge moves in to take its place. What moves in are views
(ditthi). Views are erroneous opinions about the nature of the
world, personal existence, and the way to deliverance. They
range from simple unexamined assumptions to formulated
doctrines, to theories and speculations, to elaborate systems of
belief. Views generally pose as detached, sober, rational
attempts at understanding ultimate issues. But beneath this
pose they create a tremendous amount of trouble—confusion
within and conflicts without. In their vast diversity, their lack
of sound foundations, their internal contradictions and mutual
incompatibility, views give little ground for confidence. That is
why, in adhering to them, “this generation has become like a
tangled skein.” Views are the tangles, knots, and matting in the
works that prevent living beings from passing beyond
samsara.

Earlier it was said that of all the designations a person
uses, those most important to himself are the ones that confirm
his sense of his own identity. By the same token, of the
numerous views a person may hold, those held to with the
greatest tenacity are his views of self, which define for him that
identity. The Buddha has shown that behind these views of self
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lies an enormously powerful investment of emotion. The
emotion comes from craving, and when it is invested in a
particular view it turns that view into an instrument of
clinging. Thus an examination of views of self, far from
diverting the discussion from dependent arising, actually
focuses it in more closely upon a specific factor in the
sequence of conditions—namely, upon clinging in its mode of
“clinging to a doctrine of self” (attavad’upadana). In this mode
clinging takes on a role of critical importance, for it represents
that point in the unfolding of the conditions where ignorance
and craving—in themselves blind forces—acquire an
intellectual justification. They join up with the intellect to
create for themselves a conceptualized view of self, which
protects them with a semblance of rationality. Therefore, in
order to dislodge ignorance and craving, a preliminary step
often becomes necessary: to take away their protective shield
of views.

The Buddha begins his examination of views of self by
laying out the different descriptions of self (attapafifiatti)
proposed by speculative thinkers. The title of the section and
the frequent use of the word “describes” (pafifiapeti) connect
this discussion with earlier ones on description. In the closing
statement of §22 the Buddha drew the boundaries to the
domain of description as the five aggregates, implying that it is
in terms of these factors that all legitimate description is
formulated. The passage on contact (§20) suggested that
veridical description, valid from the viewpoint of insight-
contemplation, describes the world strictly in terms of its fully
actual phenomena, their qualities, and their relations. Now; in
this section on descriptions of self, the Buddha will show what
happens when these stipulations are neglected, when thought
oversteps its bounds and runs wild in the wilderness of its
own conceivings.

Descriptions of self are the outcome of the worldling’s
attempt to work out a reflective interpretation of his existence.
This task he invariably approaches by speculating about his
self. Depending on his personal predilections, reasoning, and
experience, he formulates (or adopts) a particular conception
of self, then blows this up into a full-fledged theory accounting
for its origins, destiny, and relations to the world. Not content
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simply to define his views to himself, he seeks to gain
acceptance of them from others. Thus, to win adherents, he
devises detailed descriptions of the self, offers arguments in
favour of his doctrine, and tries to discredit the doctrines of his
rivals.

In various suttas the Buddha has surveyed the results of
speculative thought, the fullest treatment being the Brahmajala
Sutta with its sixty-two views on the self and the world. In the
present sutta he reduces this diversity to twelve views
consisting of four primary positions each capable of appearing
in three different modes. After explaining all the views the
Buddha does not attempt to dispose of them with individual
refutations. Such an approach does not generate genuine
understanding; moreover, it would involve him in the same
“scuffling of views,” the doctrinal quarrels and contentions, he
exhorts his own disciples to avoid. Instead of grappling with
theoretical formulations, he pursues the adherence to views of
self down to a more fundamental level where the speculative
enterprise originates.

The worldling’s endeavour to understand his existence
always turns into speculations on self because he carries into
his systematic thinking the everyday presupposition that self
is the basic truth of his existence. This presupposition he
accepts prior to and quite apart from all serious reflection;
indeed he does not even recognize it as a presupposition, for
the reason that he perceives a self as inherent in his experience.
Conceptually he tries to pinpoint this self in relation to the
experiential situation, and this results in “considerations of
self,” which become the pre-speculative basis for his more
systematic “descriptions of self.” The Buddha’s method of
dealing with views in this sutta is to pass directly from the
descriptions of self to the underlying considerations. He sets
forth the alternative ways of considering self, examines them,
and shows that none can stand up under scrutiny. When all
possible ways of considering self are seen to be defective, logic
leads back to the conclusion (not explicitly drawn in the sutta)
that none of the descriptions of self is tenable.

The section on descriptions of self prepares the way for
the Buddha’s critique by exhibiting the speculative views of
self in their mutual opposition (§23). The commentary
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explains that these views can arise either from meditative
experience or from bare reasoning. In the case where they
arise from meditative experience, the commentary treats them
(perhaps too narrowly) as originating from misinterpretations
of the “kasina sign,” the inwardly visualized image of the
meditation object. If the sign itself is apprehended as self, self
will be conceived as material; if the area covered by the sign, or
the mental factors contemplating it, is apprehended, self will
be conceived as immaterial. If the sign is unextended, i.e.
confined to a small area, self will be conceived as limited; if the
sign is extended as far as visualization will allow, self will be
conceived as infinite. Permutation of these paired alternatives
yields four primary ways of describing self.

Having determined the nature of self, the theorist next
considers its future destiny (§24), an issue of vital importance
to himself as it concerns the fate of his cherished identity.
Temporal speculations admit of three possibilities, which in

principle can be combined with any of the four basic views.?

The first two are clear: the annihilationist view (ucchedavada)
that the self exists only in the present life and utterly perishes
at death, and the eternalist view (sassatavada) that the self
continues permanently into the future. The third proposition
is perplexing even in the Pali; the translation given in the text
below renders it as literally as possible. The commentary
interprets the statement as indicating the dispute between the
annihilationist and the eternalist: each declares his intention to
convert his opponent to his own viewpoint. But as the context
requires a third view of the future of the self, an alternative
interpretation might be suggested. Perhaps the passage can be
taken to express the view that eternal existence is something
the self must acquire. On this view the self is not everlasting by
nature, but by making the appropriate effort it can be raised
from transience to eternity However, in the absence of

20. The phrase “in principle” is added because in actuality there
is a tendency for certain of the basic views to combine with one
of the temporal views more readily than with the other. Thus a
description of self as limited and material will tend to the
annihilationist mode, a description of self as infinite and
immaterial will tend to the eternalist mode.
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corroboration from other sources, this interpretation must
remain hypothetical.

In the sutta the Buddha does not explicitly criticize these
speculations, but his statement about the pathway for
description is enough to indicate where the theorists have
gone astray. The descriptive content of their assertions is
perfectly legitimate, as it draws entirely on what is given
within experience: material and immaterial phenomena,
limited and extended kasina signs, present existence and
future existence. The error lies in the ascription of this content
to a self and in the consequent postulation of selfs eternal
existence or annihilation. With that step description has
deviated from its proper pathway, for what is discovered
within experience has been used to describe what can never be
discovered but only presupposed—an unjustifiable move. The
theorist, however, does not recognize his mistake. Because he
starts with a “settled view of self,” whatever he encounters,
whether in his reasonings or his meditative attainments, will
only go to confirm his preconception. In this way an
unexamined assumption at an earlier stage becomes the basis
for a firmly grasped error at a later stage.

A short section on “non-descriptions of self” (§25-26) is
included to contrast the speculative theorists with the
followers of the Buddha’s teaching, who on the basis of their
own attainments, learning, or practice refrain from proposing
descriptions of self. The key to this section is a sentence from
the commentary: “They know that the counterpart sign of the
kasina is only a counterpart sign and that the immaterial
aggregates are only immaterial aggregates.” That is, they keep
their descriptions well within the range of the describable.
They do not overstep the limits by ascribing to real things an
unreal significance, such as selfhood, eternal existence, or
annihilation. If they describe their attainments in meditation,
they describe them in terms of what is found by direct
cognition: a constellation of dependently arisen phenomena
all impermanent, suffering, and not-self.
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Considerations of Self

Descriptions of self arise because, in his non-theoretical
moments, the theorist engages in considerations of self
(attasamanupassand). Both the descriptions and considerations
are views, but the considerations occupy a more rudimentary
stage on the scale of subjectivity. Descriptions of self involve a
high degree of reflection: they theorize about a self, speculate
over its destiny, advance reasoned arguments and proofs.
Considerations of self are not entirely unreflective, but the
reflection that enters into them lacks the elaborateness and
refinement of the descriptions. Their basic function is to
substantiate the idea of self by relating it to the given content
of experience. For this reason the considerations of self are far
more widespread than the descriptions. Few try to work out
systematic views about the self, but almost everyone—whether
commoner or philosopher—cherishes some notion about what
he is beneath his names and forms. That notion is his
consideration of self.

The problem of finding some identity for the self arises
because the worldling continually conceives his experience
through the filter of the notion “I am.” This notion—called a
conceit (mana), a desire (chanda), and an underlying tendency
(anusaya), but not a view (see SN 22:89/S III 130)—arises
spontaneously in his mind due to the basic ignorance. The
worldling accepts the idea “I am” as indicating what it seems
to indicate, a self. “Self” is the notion of a truly existent “I,” an
“I” which is not a mere referential designation but an
enduring centre of personal identity. The worldling embraces
this idea of self as an overwhelming certainty; at the same
time, however, it remains for him an enigma. Self is his identity,
what he really is at the core of his being, yet it never reveals its
own identity, freely and openly, to direct cognition. Its identity
is always something that has to be figured out, “squeezed” out
of the data by deduction and inference, not something clearly
self-manifesting. However, since the worldling finds the idea
of self unimpeachable, he feels it must have some identity, and
thus (without quite being aware that he is doing so) he
proceeds to give it one.

To provide the self with an identity he must make use of
the material available to him for consideration, and that is the
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five aggregates. Thus all considerations of self are formulated
with reference to the aggregates: “Those recluses and
brahmins, bhikkhus, who considering self consider it in
various ways, all consider the five aggregates or a certain one
of them” (SN 22:47/S III 46). Since the five aggregates
constitute the person (sakkaya), the view of a self existing in
relation to the aggregates is called “personality view”
(sakkayaditthi). Personality view can assume twenty forms,
arrived at by conceiving self in four ways relative to each
aggregate: “Herein, bhikkhu, an uninstructed worldling, who
is without regard for the noble ones ... considers material form
as self, or self as possessing material form, or material form as
in self, or self as in material form. He considers feeling ...
perception ... mental formations ... consciousness as self, or
self as possessing consciousness, or consciousness as in self, or
self as in consciousness. Thus, bhikkhu, there is personality
view” (SN 22:82/S III 102).

With personality view the indeterminate “I am” receives
a determinate identity. It is transformed into the designation
“this I am,” where the “this” represents the content the
aggregates provide for identifying the conceptually vacuous

“1.”21 Once the “I” is defined in thought, speculation takes
over to elaborate more specific views about its past and future
and other matters of vital concern. Thus all speculative flights
on the selfs nature and destiny begin with the inherent
tendency to conceive the person as self. If speculative views be
regarded as the knots that bind the worldling to the round,
personality view can be considered the rope:

21. If the Buddha’s earlier words about the pathway for
description are seen as anticipating his exposition of
“descriptions of self,” perhaps it would not be going too far to
see the words about the pathway for designation as relating in a
similar way to “considerations of self.” The designations would
be the thoughts “this I am” and “this is my self” that
consummate these considerations. The middle term “language”
could then be taken to signify the outward verbal expression of
both the designations and the descriptions, which in themselves
need not be so expressed. These correlations, however, are
conjectural.
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Bhikkhus, this samsara is without conceivable beginning.
No first point is discerned of beings roaming and
wandering (in samsara), hindered by ignorance and
fettered by craving. Just as a dog, tethered by a leash and
tied to a stout pole or post, keeps running and circling
around that same pole or post, in the same way, bhikkhus,
the uninstructed worldling, who is without regard for the
noble ones ... considers material form as self ... or self as
in consciousness. He keeps running and circling around
that same material form, that same feeling, that same
perception, those same mental formations, that same
consciousness. Running and circling thus, he is not
released from material form, feeling, perception, mental
formations, and consciousness; he is not released from
birth, aging and death, from sorrow, lamentation, pain,
grief, and despair, he is not released from suffering, I
declare. (SN 22:99/S III 150)

In the Mahanidana Sutta the Buddha does not investigate
the whole gamut of personality view in all its twenty forms.
Instead he selects one aggregate, the aggregate of feeling, as
representative of the lot and then examines three alternative
ways in which it can be made a basis for conceiving self. One
who recognizes a self either considers feeling as self, or
considers self as altogether without feeling, or considers self as
distinct from but subject to feeling (§27). According to the
commentary, the second is the view that self is matter, the third
the view that self is a combination of the other three mental

aggregates.22 This stipulation suggests certain connections

22. In making this specification, the commentary assumes that
every conception of selfhood implies a positive identification of
self with one or another of the aggregates. However, if the
alternatives laid out by the Buddha are intended to mirror
ordinary thought patterns, insistence on such definiteness may go
too far. In ordinary thought (and even in reflection) self may be
given an identity simply by being set in relationship to the
aggregates, without necessarily being equated with them either
individually or collectively. The crucial point is this: that any
attempt to identify self must refer it to the aggregates, and this, as
we shall see, sets the stage for the demolition of the identification.
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with the developed descriptions of self: the first and third
considerations lead to the description of self as immaterial, the
second to the description of self as “having material form.”

As these three formulations are exhaustive, when the
Buddha shows them all to be unacceptable the view of self is
left without a foothold. It should be pointed out, however, that
the Buddha does not refute the three views with independent
lines of argument. He employs the method of reductio ad
absurdum. Starting with the theorist’s own premises, he shows
that if the implications of his position are clearly spelled out, it
leads to consequences he himself would not be willing to
accept. Thus the Buddha’s demonstration undermines each
view from within itself; or rather, it shows that each view is
already undermined from within itself by its own implicit
internal contradictions.

The Buddha examines first the view that feeling is self
(§828-29). The theorist who asserts this view is asked to state
which kind of feeling he considers as self: pleasant feeling,

painful feeling, or neither-pleasant-nor-painful feeling.23
These three kinds of feeling are distinct and mutually
exclusive. Only one can be experienced at a time. Thus when
one kind of feeling has arisen, the other two are necessarily
absent. Calling attention to this diversity in feeling already
deals a blow to the notion of self. It exposes feeling as a
succession of distinct states lacking the enduring identity
essential to selfhood.

If feeling is self, whatever attributes belong to feeling also
belong to self and whatever happens to feeling also happens to
self. Since feeling is impermanent, conditioned, dependently
arisen, and subject to destruction, it would follow that the
same pertains to self. This is a conclusion the theorist could
not accept, as it contradicts his conception of self as
permanent, unconditioned, independent, and indestructible;
yet his initial thesis forces it upon him. Further, all feeling
ceases and disappears, so if one identifies a particular feeling
as self, with the ceasing of that feeling one would have to assert
that self has disappeared—for the theorist an unthinkable

23. Cf. the Upanishadic conception of the self as pure bliss
(ananda).
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situation, as it would leave him without the self he is seeking
to establish.

The theorist might try to salvage his position by refusing
to tie self down to particular feelings. Instead he regards
feeling in general as self. But this position leads to snags of its
own. Self would still be impermanent, as with the breakup of
each feeling self would undergo dissolution. As the qualities
of selfhood must attach to all feelings, the three mutually
exclusive feelings would have to share the permanence
attributed to self. Thus all feelings would somehow exist at all
times and self would be a compound of different feelings, an
impossible conclusion. Moreover, as feeling is observed to
constantly arise and pass away, self would do so likewise, in
direct contradiction to the unstated premise that selfhood

necessarily excludes arising and passing away.>* Therefore, as
self would turn out to be “impermanent, a mixture of pleasure
and pain, and subject to arising and falling away,” the view
that feeling is self is unacceptable.

The second view, which asserts self to be altogether
without experience of feeling, the commentary identifies as
the view that self is bare material form. The Buddha rejects the
view of a completely insentient self on the ground that such a
self could not even conceive the idea “I am” (§30). The
argument is based on the theorists presupposition (again
unstated) that selfthood requires some degree of self-
consciousness. Ascribing selfhood to something which cannot
affirm its own existence as a self defeats the very purpose of
claiming selthood. The dependency of the idea “I am” on
feeling implicitly refers back to the section on contact (§20).
Feeling is part of the mental body, and without the factors of
the mental body designation-contact (in this case, the
designation “I am”) cannot occur in the material body A

24. The argument is stated more fully in the Chachakka Sutta:
“If anyone should say, ‘Feeling is self,” that is not tenable. For an
arising and a falling away of feeling are discerned. Since its
arising and falling away are discerned, the consequence would
follow: ‘My self arises and falls away.” Therefore it is not tenable
to say, ‘Feeling is self.” Thus feeling is non-self” (MN 148/M III
283).
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material body without feeling does not affirm self and thus
cannot be self; it remains only a mass of matter.

The third view attempts to avoid the faults of the first two
positions by making self the subject of feeling (§31). As on this
view self remains distinct from feeling, the impermanence of
feeling need not undermine the permanency of self. As self
undergoes feelings, the absurdity of a totally insentient self is
sidestepped. This position in effect establishes a dualism of
self and the psychophysical faculties as its adjuncts. The self
cannot be reduced to the adjuncts and thus does not share
their vicissitudes; but it enters into union with them and
through them experiences the world. Perhaps the closest
historical parallel to this view is the Sankhya philosophy with
its dualism of purusa, the self as the changeless witness of
nature, and prakrti, nature itself, the ever-changing
psychophysical field.

Though more promising at first than the other two
positions, this position too turns out to be flawed.
Fundamental to the notion of selfhood is an inherent capacity
for self-affirmation; as the autonomous subject of experience,
self should be able to affirm its own being and identity to itself
without need for external referents. Yet, the theorist is forced
to admit that, with the cessation of feeling, in the complete
absence of feeling, the idea “I am this” could not be conceived.
The assumed self can only identify itself as “this,” e.g. “I am
the experiencer of feeling,” by reference to its psychophysical
adjuncts. If these are removed, all points of reference for self to
conceive its identity are removed and it then becomes a
conceptual cipher. Again, the earlier statement should be
recalled: without mentality-materiality together with
consciousness there is no pathway for designation. When the
referents are withdrawn, the designation “I am this” vanishes.

It is no use trying to dismiss the Buddha’s rhetorical
question as irrelevant on the ground that the clause about
feeling ceasing “absolutely and utterly” is purely hypothetical
and feeling can continue forever. For whether or not feeling
does in fact ever cease absolutely is immaterial. The question
clinches the point that the supposed self, being incapable of
identifying itself without reference to its adjuncts, becomes
totally dependent upon them for its identity—a strange
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predicament for an autonomous self to get into. Moreover, as
the adjuncts it depends on for its identity are impermanent
and conditioned, it becomes impossible to maintain the
permanency and unconditionedness of self. But an
impermanent and conditioned self is not a self at all, but a
contradiction in terms. Thus once again, beginning with the
theorist’s own unstated premises, the assertion of self turns out
to be inadmissible. Since all three positions are internally
contradictory yet exhaustive of all possible views on self, the
only escape route from the impasse is to reject the notion of
selfhood altogether. Far from being a gesture of despair at the
end of a blind alley, this relinquishing of all conceptions of self
turns out to be a step through the door to liberation.

Thus the Buddha passes from exposing the flaws in
considerations of self to demonstrating how a bhikkhu who
abandons all these considerations attains arahatship (§32). The
commentary says that the bhikkhu is one who practises
meditation on the foundations of mindfulness (satipatthana).
Since feeling was used to expound the views sustaining the
round, we may presume that the bhikkhu strives to develop
insight by practising the contemplation of feeling
(vedananupassand). He discerns the rise and fall of feeling, sees
all feelings as stamped with the three characteristics of
impermanence, suffering, and non-self, and so refrains from
conceiving self in relation to feeling. Passing on to the
contemplation of phenomena (dhammanupassand), he extends
his insight into the three characteristics from feeling to all the
five aggregates. Whatever he contemplates from among the
aggregates, he considers: “This is not mine, this I am not, this is
not my self.” When his insight comes to maturity he cuts off
clinging and attains nibbana here and now.

Such a bhikkhu, established in arahatship, does not affirm
any of the four standard views on the status of a Tathagata after
death. A Tathagata here is a perfected individual, one who has
reached the final goal. In the philosophical circles of the
Buddha’s time, all thinkers of standing were expected to define
the condition of the Perfect One after death, and these
pronouncements had to fit into the tetralemma. But the
Buddha refused to endorse any of the four positions. The
reason is not merely that he regarded them as idle speculations
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not conducive to spiritual edification. This is part of the reason,
the best known part, but it is not the whole story. In rejecting
the four views the Buddha says, in regard to each, that “it does
not apply” and this statement implies that there is a
philosophical consideration behind his silence, not merely a
practical one. The most fundamental reason for which the
Buddha rejects the entire tetralemma is that all four positions
share a common error: the assumption that a Tathagata exists
as a self. Thus their formulations veer towards the speculative
extremes. The view that a Tathagata exists after death is
eternalism; the view that he does not exist after death is
annihilationism; the third and fourth positions are, respectively,
a syncretism and agnosticism grounded upon the same
assumption. For the Enlightened One, who has seen the arising
and passing away of the five aggregates, all ego-conceptions,
conceptions of “mine,” and underlying tendencies to conceit
have been abandoned. Thus, with the uprooting of all
conceivings, he does not even see a self-existent Tathagata to

die, let alone to be eternalized or annihilated after death.>

The same reason for maintaining a “noble silence” applies
to the arahat bhikkhu described in the sutta. But here the
reason is stated more obliquely: that he has directly known “the
extent of designation and the extent of the pathway for
designation,” etc. In the light of the earlier discussion, the
meaning of this passage should be clear. The liberated bhikkhu
understands the distinction between the terms of reference—
designations, language, and descriptions—and the “pathways”
of reference, the referents comprised in the five aggregates.
Understanding this distinction he cannot be led astray by such
terms as “I,” “mine,” “self,” “person,” and “being.” He no
longer takes them as simple indicators of reality or ascribes to
them a significance born from deluded cognition. He knows
their proper range of application and can use them freely when
needed without being trapped by them. So too with the
designation “Tathagata.” The bhikkhu knows that “Tathagata”
is just a convenient term for referring to a conglomerate process
of impermanent, empty phenomena which are suffering in the
deepest sense. He understands that this process has arisen

25. See MN 72; SN 44:7, 8.
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dependent upon conditions, that the conditions which brought
it into being have been eradicated, and that with the breakup of
the body the process will come to an end:

“Friend Yamaka, if they were to question you thus:
‘Friend Yamaka, with the breakup of the body, after
death, what happens to the bhikkhu who is an arahat, a
destroyer of the cankers?”—being thus questioned, what
would you answer?”

“If, friend, they were to question me thus, I would
answer: ‘Friends, material form is impermanent. What is
impermanent is suffering. It is suffering that has ceased
and passed away Feeling ... perception ... mental
formations ... consciousness is impermanent. What is
impermanent is suffering. It is suffering that has ceased
and passed away.”” (SN 22:85/S III 112)

The Liberated One

Having shown the arahat in a general way, without distinctions,
in the final sections of the sutta (§§33-36) the Buddha
introduces a division of the liberated one into two types: the
pafifidvimutta arahat, “the one liberated by wisdom,” and the
ubhatobhagavimutta arahat, “the one liberated in both ways.”
Both types achieve arahatship through wisdom, always the
direct instrument for cutting off the ignorance that holds the
defilements in place. For both the content of that wisdom is the
same, the understanding of the Four Noble Truths. For both the
eradication of defilements is equally complete and final. What
distinguishes them is their facility in serenity (samatha): the
extent to which they have gained mastery over the meditative
attainments on the side of concentration (samadhi).

A clear sutta statement of the difference between the two
types is found in the Kitagiri Sutta (MN 70/M 1 477-78). There
the ubhatobhagavimutta is described as a person who dwells
“having suffused with the body” (kayena phusitva) the
immaterial emancipations which are peaceful and transcend
material form; and having seen with wisdom, his cankers are
destroyed. The pasifiavimutta does not dwell “having suffused
with the body” the immaterial emancipations; but having seen
with wisdom, for him too the cankers are destroyed. The
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distinguishing mark between them, then, is the “bodily
suffusion” of the immaterial emancipations—the four
immaterial attainments and the cessation of perception and
feeling. The ubhatobhagavimutta arahat has this experience, the
pafifiqvimutta lacks it?® The commentary regards
ubhatobhagavimutta arahatship as the consummation for the
person originally spoken of as “not describing self,”
pafifidvimutta arahatship as the consummation for the bhikkhu
who does not consider self. The reason for this connection,
presumably, is that the former passage may be read as alluding
to the immaterial attainments, while the latter contains no
indications of any attainments in serenity.

In the sutta itself the pafifidvimutta arahat is described in
terms of his understanding of the different realms of existence.
This indirect presentation gives the Buddha the opportunity to
sketch the topography of samsara. Already, by explaining the
conditions responsible for rebirth, he has depicted the
generative structure of the round. Now, by showing the planes
where rebirth can take place, he draws a picture of its
cosmological terrain. The planes are divided into the seven
stations for consciousness and the two bases; elsewhere these
are collectively called the nine abodes of beings.?” The round,
the Buddha said earlier, turns only so long as consciousness
“gains a footing” in mentality-materiality. The seven stations
for consciousness provide the cosmic expanse of mentality-
materiality where consciousness gains that footing, establishes
itself, and comes to growth.?

The pafiiavimutta  arahat attains liberation by
understanding each of the nine planes of existence from five
angles: by way of its origin, passing away, satisfaction,

unsatisfactoriness, and the escape from it.2 The origin and

26. The commentary defines the two types by statements from
the Puggqalapafifiatti (of the Abhidhamma Pitaka). These
statements are identical with the passage from the Kitagiri Sutta
except that they explain the distinction with reference to the
eight emancipations collectively rather than to the immaterial
emancipations alone. In specifying the latter the sutta definition
is more lucid and less liable to misinterpretation.

27. See Table 2.
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passing away of the planes can be interpreted both as the
conditioned origination and cessation of existence in those
realms and the momentary production and dissolution of their
constituent phenomena. The former interpretation, taken as a
basis for contemplation, leads to the comprehension of
dependent arising, the latter to insight first into
impermanence and then into the other two characteristics,
suffering and non-self. Contemplation of the remaining three
aspects brings understanding of the Four Noble Truths:
“satisfaction” implies craving, the truth of the origin of
suffering, “unsatisfactoriness” the truth of suffering, “escape”
the truth of cessation together with the path. When a bhikkhu
understands the nine planes from these five angles, he
abandons clinging and attains arahatship as one liberated by
wisdom. Since he has not gained mastery over the meditative
attainments (at least not the immaterial ones), it is clear he
does not arrive at insight by contemplating these planes
clairvoyantly. His knowledge is inductive rather than direct. By
direct insight he can see that the phenomena included in his
own experience have an origin and a passing away, that they
yield satisfaction, are fraught with danger and misery, and that
an escape from them exists. By induction he understands that
these five aspects extend to all phenomena throughout all
planes.

Nothing is said in the sutta itself about the pafifiavimutta
arahat’s abilities on the side of serenity. The commentary, filling
in, explains that this type is fivefold: the “dry-insight
meditator” (sukkhavipassaka) who attains arahatship by the
power of insight alone without the support of a fine-material-
sphere jhana, and those who reach arahatship after basing
themselves on one or another of the four fine-material-sphere
jhanas. The pafifiavimutta arahat is thus certainly not bereft of
achievement in serenity; to the contrary, he can carry serenity
quite far. However, not being an obtainer of the eight

28. The commentary points out that consciousness is also
present in the base of neither perception nor non-perception, but
in such subtle form that the base cannot be classified among the
seven stations. In the four immaterial planes there is no
materiality, but only consciousness and mentality.

29. Samudaya, atthangama, assada, adinava, nissarana.
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emancipations, unable to dwell “having suffused these with
the body,” he lacks the power of eminent concentration.

The ubhatobhagavimutta arahat, in contrast, is expressly
described by way of his mastery over the eight emancipations.
The emancipations (§35) include the nine successive
attainments reached by the power of concentration: the four
jhanas, the four immaterial attainments, and the cessation of
perception and feeling. The four jhanas are not mentioned
among the emancipations under their own name, but are
included by the first three items in the set. These first three
emancipations, besides being each inclusive of the four jhanas,
as a set seem to be an abridgement of the eight “positions of
mastery” (abhibhayatana; see DN 16/D 11 110-11). The cessation
of perception and feeling requires not only concentration but
also insight; it can be attained only by non-returners and
arahats who have already mastered the immaterial
attainments. On the basis of the commentarial discussion, it
seems that for a meditative attainment to qualify as an
emancipation it is not enough merely that it be entered and
dwelt in; rather, after being attained, it has to be developed to
such a degree of eminence that it “thoroughly releases” the
mind from the states opposed to it.

The commentaries explain the word ubhatobhiagavimutta
as meaning both liberated through two portions and liberated
from two portions. Through his mastery over the immaterial
attainments this type of arahat is liberated from the material
body, through his attainment of the path of arahatship he is
liberated from the mental body. This twofold liberation of the
ubhatobhagavimutta arahat should not be confused (as it
sometimes is) with the two liberations—"“liberation of mind”
(cetovimutti) and “liberation by wisdom” (padfiGvimutti)—
mentioned in §36. These two kinds of liberation are used to
describe arahatship in general and pertain to all arahats (see M
I 35-36); they even appear in a passage describing a type of
arahat expressly defined as one who does not obtain the eight
emancipations (AN 4:87/A 1I 87). “Liberation of mind” here
signifies the release of the mind from lust that takes place
through the arahats prior development of concentration,
“liberation by wisdom” the release from ignorance that takes
place through his development of wisdom (AN 2:3.10/A 1 61).
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In the commentaries the former is taken to denote the
concentration faculty in the arahat’s fruition attainment, the
latter to denote the wisdom faculty:

As the ubhatobhagavimutta arahat is described as one who
obtains the eight emancipations, the question may be raised
how far his accomplishment in this area must go to merit the
title “liberated in both ways.” The Kitagiri Sutta cited above
makes it plain that the immaterial emancipations are necessary.
But need he obtain all these without omission? The exegetical
texts answer in the negative. The commentary says that the
“one liberated in both ways” is fivefold by way of those who
attain arahatship after emerging from one or another of the
four immaterial attainments and the one who attains it after
emerging from cessation. The subcommentary explains that if
one obtains even a single immaterial attainment one can be
called a gainer of the eight emancipations and thus be
liberated in both ways. But nothing less than that will do. The
exegetical texts, arguing down an unorthodox opinion that the
fourth jhana is sufficient, emphasize that only the immaterial
attainments give the complete experiential liberation from
material form needed to qualify for the title.

Though it is clear from this that the “one liberated in both
ways” admits of grades, in the Mahanidana Sutta the Buddha
explains this type by way of the highest grade. He shows the
liberated one at the height of his powers as a bhikkhu who
enjoys complete proficiency in all eight emancipations and
who, through the destruction of the cankers, dwells in the
fruition of attainment of arahatship. By his twofold liberation
he is the perfect living embodiment of the ending of the round.
Since he can ascend at will through all the emancipations to
enter and dwell in the cessation of perception and feeling, he is
able to realize in this very life freedom from the vortex of
consciousness and mentality-materiality. And since, with the
attainment of arahatship, he has abolished all defilements, he is
assured that with the end of his bodily existence the vortex
will never turn for him again. Thus the Buddha concludes the
“Great Discourse on Causation” with words that both extol the
doubly liberated arahat for his own achievement and
commend him as a model for others: “There is no other
liberation in both ways higher or more sublime than this one.”
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TABLE 1

THE STANDARD AND MAHANIDANA VERSIONS OF DEPENDENT

Standard
Version

Ignorance

2

Volitional
formations

Consciousness

2

Mentality-
Mentality

\’

Six sense bases
\’
Contact
\’
Feeling
\’
Craving
A
Clinging
A
Existence
A
Birth
A

ARISING
Mahanidana
Version

Consciousness
T

materiality
materiality

2

\
Contact
\
Feeling
\
Craving
A
Clinging
A
Existence
A
Birth
A

Aging and death ~ Aging and death

Secondary
sequence

Craving

Pursuit

2

Gain
\
Decision-making
\

Desire and lust

\
Attachment
2
Possessiveness
\A
Stinginess
\A
Safeguarding

2

Various evil phenomena

Note: An arrow represents a relationship of conditionality from
the condition to the dependently arisen phenomenon.
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THE MAHANIDANA SUTTA

Dependent Arising

1. [55] Thus have I heard. On one occasion the Exalted One
was living among the Kurus, where there was a town of the
Kurus named Kammasadhamma. Then the Venerable Ananda
approached the Exalted One, paid homage to him, and sat
down to one side. Seated, he said to the Exalted One:

“It is wonderful and marvellous, venerable sir, how this
dependent arising is so deep and appears so deep, yet to
myself it seems as clear as clear can be.”

“Do not say so, Ananda! Do not say so, Ananda! This
dependent arising, Ananda, is deep and it appears deep.
Because of not understanding and not penetrating this
Dhamma, Ananda, this generation has become like a tangled
skein, like a knotted ball of thread, like matted rushes and
reeds, and does not pass beyond samsara with its plane of
misery, unfortunate destinations, and lower realms.

2.”Ananda, if one is asked: ‘Are aging and death due to a
specific condition?” one should say: ‘They are.” If one is asked:
‘Through what condition is there aging and death?” one
should say: ‘With birth as condition there is aging and death.”

“Ananda, if one is asked: ‘Is birth due to a specific
condition?” [56] one should say: ‘It is.” If one is asked:
‘Through what condition is there birth?” one should say: ‘With
existence as condition there is birth.’

“Ananda, if one is asked: ‘Is existence due to a specific
condition?” one should say: ‘It is.” If one is asked: “Through
what condition is there existence?” one should say: ‘With
clinging as condition there is existence.”

“Ananda, if one is asked: ‘Is clinging due to a specific
condition?” one should say: ‘It is.” If one is asked: “Through
what condition is there clinging?” one should say: ‘With
craving as condition there is clinging.’

“Ananda, if one is asked: ‘Is craving due to a specific
condition?” one should say: ‘It is.” If one is asked: “Through
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what condition is there craving?” one should say: ‘With feeling
as condition there is craving.’

“Ananda, if one is asked: ‘Is feeling due to a specific
condition?” one should say: ‘It is.” If one is asked: ‘Through
what condition is there feeling?” one should say: “With contact
as condition there is feeling.’

“Ananda, if one is asked: ‘Is contact due to a specific
condition?” one should say: ‘It is.” If one is asked: ‘Through
what condition is there contact?” one should say: ‘With
mentality-materiality as condition there is contact.’

“Ananda, if one is asked: ‘Is mentality-materiality due to
a specific condition?” one should say: ‘It is.” If one is asked:
‘Through what condition is there mentality-materiality?’ one
should say: ‘With consciousness as condition there is
mentality-materiality.”

“Ananda, if one is asked: ‘Is consciousness due to a
specific condition?” one should say: ‘It is.” If one is asked:
‘Through what condition is there consciousness?” one should
say: ‘With mentality-materiality as condition there is
consciousness.”

3. “Thus, Ananda, with mentality-materiality as
condition there is consciousness; with consciousness as
condition there is mentality-materiality; with mentality-
materiality as condition there is contact; with contact as
condition there is feeling; with feeling as condition there is
craving; with craving as condition there is clinging; with
clinging as condition there is existence; with existence as
condition there is birth; and with birth as condition, aging and
death, sorrow, [57] lamentation, pain, grief, and despair come
to be. Such is the origin of this entire mass of suffering.

Aging and Death

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

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and
condition for aging and death, namely, birth.

Birth

5. “It was said: “With existence as condition there is birth.’
How that is so, Ananda, should be understood in this way: If
there were absolutely and utterly no existence of any kind
anywhere—that is, no sense-sphere existence, fine-material
existence, or immaterial existence—then, in the complete
absence of existence, with the cessation of existence, would
birth be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and
condition for birth, namely, existence.

Existence

6. "It was said: ‘With clinging as condition there is existence.’
How that is so, Ananda, should be understood in this way: If
there were absolutely and utterly no clinging of any kind [58]
anywhere—that is, no clinging to sense pleasures, clinging to
views, clinging to precepts and observances, or clinging to a
doctrine of self—then, in the complete absence of clinging,
with the cessation of clinging, would existence be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and
condition for existence, namely, clinging.
Clinging
7. "It was said: “With craving as condition there is clinging.’
How that is so, Ananda, should be understood in this way: If
there were absolutely and utterly no craving of any kind
anywhere—that is, no craving for visible forms, craving for
sounds, craving for smells, craving for tastes, craving for
tangibles, or craving for mental objects—then, in the complete
absence of craving, with the cessation of craving, would
clinging be discerned?”

“Certainly not, venerable sir.”
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“Therefore, Ananda, this is the cause, source, origin, and
condition for clinging, namely, craving.

Craving

8. "It was said: “With feeling as condition there is craving.’
How that is so, Ananda, should be understood in this way: If
there were absolutely and utterly no feeling of any kind
anywhere—that is, no feeling born of eye-contact, feeling born
of ear-contact, feeling born of nose-contact, feeling born of
tongue-contact, feeling born of body-contact, or feeling born
of mind-contact—then, in the complete absence of feeling,
with the cessation of feeling, would craving be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and
condition for craving, namely, feeling.

Dependent on Craving

9. “Thus, Ananda, in dependence upon feeling there is
craving; in dependence upon craving there is pursuit; in
dependence upon pursuit there is gain; in dependence upon
gain there is decision-making; in dependence upon decision-
making there is desire and lust; in dependence upon desire
and lust there is attachment; in dependence upon attachment
there is possessiveness; in dependence upon possessiveness
there is stinginess; [59] in dependence upon stinginess there is
safeguarding; and because of safeguarding, various evil
unwholesome phenomena originate—the taking up of clubs
and weapons, conflicts, quarrels, and disputes, insulting
speech, slander, and falsehoods.

10. “It was said: ‘Because of safeguarding, various evil
unwholesome phenomena originate—the taking up of clubs
and weapons, conflicts, quarrels, and disputes, insulting
speech, slander, and falsehoods.” How that is so, Ananda,
should be understood in this way: If there were absolutely and
utterly no safeguarding of any kind anywhere, then, in the
complete absence of safeguarding, with the cessation of
safeguarding, would those various evil unwholesome
phenomena originate?”

“Certainly not, venerable sir.”
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“Therefore, Ananda, this is the cause, source, origin, and
condition for those various evil unwholesome phenomena,
namely, safeguarding.

11. “It was said: ‘In dependence upon stinginess there is
safeguarding.” How that is so, Ananda, should be understood
in this way: If there were absolutely and utterly no stinginess
of any kind anywhere, then, in the complete absence of
stinginess, with the cessation of stinginess, would
safeguarding be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and
condition for safeguarding, namely, stinginess.

12. “It was said: ‘In dependence upon possessiveness
there is stinginess.” How that is so, Ananda, should be
understood in this way: [60] If there were absolutely and
utterly no possessiveness of any kind anywhere, then, in the
complete absence of possessiveness, with the cessation of
possessiveness, would stinginess be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and
condition for stinginess, namely, possessiveness.

13. “It was said: ‘In dependence upon attachment there is
possessiveness.” How that is so, Ananda, should be understood
in this way: If there were absolutely and utterly no attachment
of any kind anywhere, then, in the complete absence of
attachment, with the cessation of attachment, would
possessiveness be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and
condition for possessiveness, namely, attachment.

14. “It was said: ‘In dependence upon desire and lust
there is attachment.” How that is so, Ananda, should be
understood in this way: If there were absolutely and utterly no
desire and lust of any kind anywhere, then, in the complete
absence of desire and lust, with the cessation of desire and
lust, would attachment be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and
condition for attachment, namely, desire and lust.

03



Great Discourse on Causation

15. “It was said: ‘In dependence upon decision-making
there is desire and lust.” How that is so, Ananda, should be
understood in this way: If there were absolutely and utterly no
decision-making of any kind anywhere, then, in the complete
absence of decision-making, with the cessation of decision-
making, would desire and lust be discerned?” [61]

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and
condition for desire and lust, namely, decision-making.

16. “It was said: ‘In dependence upon gain there is
decision-making.” How that is so, Ananda, should be
understood in this way: If there were absolutely and utterly no
gain of any kind anywhere, then, in the complete absence of
gain, with the cessation of gain, would decision-making be
discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and
condition for decision-making, namely, gain.

17. “It was said: ‘In dependence upon pursuit there is
gain.” How that is so, Ananda, should be understood in this
way: If there were absolutely and utterly no pursuit of any
kind anywhere, then, in the complete absence of pursuit, with
the cessation of pursuit, would gain be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and
condition for gain, namely, pursuit.

18. “It was said: ‘In dependence upon craving there is
pursuit.” How that is so, Ananda, should be understood in this
way: If there were absolutely and utterly no craving of any
kind anywhere—that is, no craving for sense pleasures, craving
for existence, or craving for non-existance—then, in the
complete absence of craving, with the cessation of craving,
would pursuit be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and
condition for pursuit, namely, craving.

“Thus, Ananda, these two phenomena, being a duality,
converge into a unity in feeling. [62]
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Feeling

19. “It was said: “With contact as condition there is feeling.’
How that is so, Ananda, should be understood in this way: If
there were absolutely and utterly no contact of any kind
anywhere—that is, no eye-contact, ear-contact, nose-contact,
tongue-contact, body-contact, or mind-contact—then, in the
complete absence of contact, with the cessation of contact,
would feeling be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and
condition for feeling, namely, contact.

Contact

20. “It was said: ‘With mentality-materiality as condition there
is contact.” How that is so, Ananda, should be understood in
this way: If those qualities, traits, signs, and indicators through
which there is a description of the mental body were all
absent, would designation-contact be discerned in the material
body?”

“Certainly not, venerable sir.”

“If those qualities, traits, signs, and indicators through
which there is a description of the material body were all
absent, would impingement-contact be discerned in the
mental body?”

“Certainly not, venerable sir.”

“If those qualities, traits, signs, and indicators through
which there is a description of the mental body and the
material body were all absent, would either designation-
contact or impingement-contact be discerned?”

“Certainly not, venerable sir.”

“If those qualities, traits, signs, and indicators through
which there is a description of mentality-materiality were all
absent, would contact be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and
condition for contact, namely, mentality-materiality.

Mentality-Materiality

21. “It was said: “With consciousness as _condition there is
mentality-materiality.” [63] How that is so, Ananda, should be
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understood in this way: If consciousness were not to descend
into the mother's womb, would mentality-materiality take
shape in the womb?”

“Certainly not, venerable sir.”

“If, after descending into the womb, consciousness were
to depart, would mentality-materiality be generated into this
present state of being?”

“Certainly not, venerable sir.”

“If the consciousness of a young boy or girl were to be cut
off, would mentality-materiality grow up, develop, and reach
maturity?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and
condition for mentality-materiality, namely, consciousness.

Consciousness

22. “It was said: ‘With mentality-materiality as condition there
is consciousness.” How that is so, Ananda, should be
understood in this way: If consciousness were not to gain a
footing in mentality-materiality, would an origination of the
mass of suffering—of future birth, aging, and death—be
discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and
condition for consciousness, namely, mentality-materiality.

“It is to this extent, Ananda, that one can be born, age,
and die, pass away and re-arise, to this extent that there is a
pathway for designation, to this extent that there is a pathway
for language, to this extent that there is a pathway for
description, to this extent that there is a sphere for wisdom, to
this extent that the round turns [64] for describing this state of

being, that is, when there is mentality-materiality together

with consciousness.>?

30. The PTS edition is followed here. The Burmese edition adds
afifiamaniia-paccayatd pavattati, “(which) occur as conditions for
one another.” But this phrase seems to have been mistakenly
read from the commentarial gloss into the text itself.

66



The Mahanidana Sutta

Descriptions of Self

23. “In what ways, Ananda, does one describing self describe
it? Describing self as having material form and as limited, one
describes it thus: ‘My self has material form and is limited.” Or
describing self as having material form and as infinite, one
describes it thus: ‘My self has material form and is infinite.” Or
describing self as immaterial and limited, one describes it thus:
‘My self is immaterial and limited.” Or describing self as
immaterial and infinite, one describes it thus: My self is
immaterial and infinite.”

24. “Therein, Ananda, one who describes self as having
material form and as limited either describes such a self (as
existing only) in the present or he describes such a self (as
existing) there in the future, or he thinks: “That which is not

thus, T will convert towards the state of being thus.3! This
being so, it can aptly be said that a settled view (of self) as
having material form and as limited underlies this.

“One who describes self as having material form and as
infinite either describes such a self ... (as above) ... This being
so, it can aptly be said that a settled view (of self) as having
material form and as infinite underlies this.

“One who describes self as immaterial and limited either
describes such a self ... (as above) ... This being so, it can aptly
be said that a settled view (of self) as immaterial and limited
underlies this.

“One who describes self as immaterial and infinite either
describes such a self ... (as above) ... [65] This being so, it can
aptly be said that a settled view (of self) as immaterial and
infinite underlies this.

“It is in these ways, Ananda, that one describing self
describes it.

31. Atatham va pana santam tathattdya upakappessami. This
sentence, enigmatic also in the Pali, renders the original as
literally as syntactical requirements will allow. Interpretations
are given in the Introduction, p. 40, and in the commentarial
exegesis.
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Non-Descriptions of Self

25. “In what ways, Ananda, does one not describing self not
describe it? Not describing self as having material form and as
limited, one does not describe it thus: ‘My self has material
form and is limited.” Or not describing self as having material
form and as infinite, one does not describe it thus: ‘My self has
material form and is infinite” Or not describing self as
immaterial and limited, one does not describe it thus: ‘My self
is immaterial and limited.” Or not describing self as immaterial
and infinite, one does not describe it thus: ‘My self is
immaterial and infinite.’

26. “Therein, Ananda, one who does not describe self as
having material form and as limited does not describe such a
self (as existing only) in the present, nor does he describe such
a self (as existing) there in the future, nor does he think: ‘That
which is not thus, I will convert towards the state of being
thus.” This being so, it can aptly be said that a settled view (of
self) as having material form and as limited does not underlie
this.

“One who does not describe self as having material form
and as infinite does not describe such a self ... (as above) ...
This being so, it can aptly be said that a settled view (of self) as
having material form and as infinite does not underlie this.

“One who does not describe self as immaterial and
limited does not describe such a self ... (as above) ... This being
so, it can aptly be said that a settled view (of self) as immaterial
and limited does not underlie this.

“One who describes self as immaterial and infinite does
not describe such a self ... (as above) ... [66] This being so, it can
aptly be said that a settled view (of self) as immaterial and
infinite does not underlie this.

“It is in these ways, Ananda, that one not describing self
does not describe it.

Considerations of Self

27. “In what ways, Ananda, does one considering (the idea of)
self consider it? One considering (the idea of) self either
considers feeling as self, saying: ‘Feeling is my self” Or he
considers: ‘Feeling is not my self; my self is without experience

68



The Mahanidana Sutta

of feeling.” Or he considers: ‘Feeling is not my self, but my self
is not without experience of feeling. My self feels; for my self is
subject to feeling.’

28. “Therein, Ananda, the one who says ‘Feeling is my
self’” should be asked: ‘Friend, there are these three kinds of
feeling—pleasant feeling, painful feeling, and neither-painful-
nor-pleasant feeling. Of these three kinds of feeling, which do
you consider as self?’

“Ananda, on the occasion when one experiences a
pleasant feeling one does not, on that same occasion,
experience a painful feeling or a neither-painful-nor-pleasant
feeling; on that occasion one experiences only a pleasant
feeling. On the occasion when one experiences a painful
feeling one does not, on that same occasion, experience a
pleasant feeling or a neither-painful-nor-pleasant feeling; on
that occasion one experiences only a painful feeling. On the
occasion when one experiences a neither-painful-nor-pleasant
feeling one does not, on that same occasion, experience a
pleasant feeling or a painful feeling; on that occasion one
experiences only a neither-painful-nor-pleasant feeling.

29.“Ananda, pleasant feeling is impermanent,
conditioned, dependently arisen, subject to destruction, falling
away, fading out, and ceasing. Painful feeling [67] is
impermanent, conditioned, dependently arisen, subject to
destruction, falling away, fading out, and ceasing. Neither-
painful-nor-pleasant feeling is impermanent, conditioned,
dependently arisen, subject to destruction, falling away, fading
out, and ceasing.

“If, when experiencing a pleasant feeling, one thinks:
‘This is my self,” then with the ceasing of that pleasant feeling
one thinks: ‘My self has disappeared.” If, when experiencing a
painful feeling, one thinks: ‘This is my self,” then with the
ceasing of that painful feeling one thinks: ‘My self has
disappeared.” If, when experiencing a neither-painful-nor-
pleasant feeling, one thinks: ‘This is my self, then with the
ceasing of that neither-painful-nor-pleasant feeling one thinks:
"My self has disappeared.’

“Thus one who says ‘Feeling is my self’ considers as self
something which, even here and now, is impermanent, a
mixture of pleasure and pain, and subject to arising and falling
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away. Therefore, Ananda, because of this it is not acceptable to
consider: ‘Feeling is my self.”

30. “Ananda, the one who says ‘Feeling is not my self; my
self is without experience of feeling'—he should be asked:
‘Friend, where there is nothing at all that is felt, could the idea

“Tam”>? occur there?”.”

“Certainly not, venerable sir.”

“Therefore, Ananda, because of this it is not acceptable to
consider: ‘Feeling is not my self; my self is without experience
of feeling.’

31. “Ananda, the one who says ‘Feeling is not my self, but
my self is not without experience of feeling. My self feels; for
my self is subject to feeling"—he should be asked: ‘Friend, if
feeling were to cease absolutely and utterly without
remainder, then, in the complete absence of feeling, with the
cessation of feeling, could (the idea) “I am this” occur there?’.”

“Certainly not, venerable sir.”

“Therefore, Ananda, because of this it is not acceptable to
consider: [68] ‘Feeling is not my self, but my self is not without
experience of feeling. My self feels; for my self is subject to
feeling.’

32. “Ananda, when a bhikkhu does not consider feeling
as self, and does not consider self as without experience of
feeling, and does not consider: ‘My self feels; for my self is
subject to feeling’—then, being without such considerations,
he does not cling to anything in the world. Not clinging, he is
not agitated. Not being agitated, he personally attains nibbana.
He understands: ‘Destroyed is birth, the holy life has been
lived, what had to be done has been done, there is no returning
to this state of being.’

“Ananda, if anyone should say of a bhikkhu whose mind
has been thus liberated, that he holds the view ‘A Tathagata
exists after death’—that would not be proper; or that he holds
the view ‘A Tathagata does not exist after death’—that would
not be proper; or that he holds the view ‘A Tathagata both

32. The Burmese edition reads ayam aham asmi, “I am this.” The
PTS edition’s asmi, “I am,” is confirmed by the commentary. Both
editions have ayam aham asmi as the reading for the following
section.
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exists and does not exist after death’—that would not be
proper; or that he holds the view ‘A Tathagata neither exists
nor does not exist after death’—that would not be proper. For
what reason? Because that bhikkhu is liberated by directly
knowing this: the extent of designation and the extent of the
pathway for designation, the extent of language and the extent
of the pathway for language, the extent of description and the
extent of the pathway for description, the extent of wisdom
and the extent of the sphere for wisdom, the extent of the
round and the extent to which the round turns. To say of a
bhikkhu who is liberated by directly knowing this that he
holds the view ‘One does not know and does not see’—that
would not be proper.

The Seven Stations for Consciousness

33. “Ananda, there are these seven stations for consciousness
and two bases. What are the seven?

“There are, Ananda, beings who are diverse in body [69]
and diverse in perception, such as human beings, some gods,
and some beings in the lower realms. This is the first station for
consciousness.

“There are beings who are diverse in body but identical
in perception, such as the gods of the Brahma-order who are
generated through the first (jhana). This is the second station
for consciousness.

“There are beings who are identical in body but diverse
in perception, such as the gods of streaming radiance. This is
the third station for consciousness.

“There are beings who are identical in body and identical
in perception, such as the gods of refulgent beauty. This is the
fourth station for consciousness.

“There are beings who, through the complete
surmounting of perceptions of material form, the passing
away of perceptions of impingement, and non-attention to
perceptions of diversity, (contemplating) ‘Space is infinite,’
arrive at the base of the infinity of space. This is the fifth station
for consciousness.

“There are beings who, having completely surmounted
the base of the infinity of space, (contemplating)
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‘Consciousness is infinite,” arrive at the base of the infinity of
consciousness. This is the sixth station for consciousness.

“There are beings who, having completely surmounted
the base of the infinity of consciousness, (contemplating)
‘There is nothing,” arrive at the base of nothingness. This is the
seventh station for consciousness.

“The base of non-percipient beings and, second, the base
of neither perception nor non-perception—(these are the two
bases).

34.“Therein, Ananda, if one understands the first station
for consciousness, that of beings who are diverse in body and
diverse in perception, and if one understands its origin, its
passing away, its satisfaction, its unsatisfactoriness, and the
escape from it, is it proper for one to seek enjoyment in it?” [70]

“Certainly not, venerable sir.”

“If one wunderstands the remaining stations for
consciousness ... the base of non-percipient beings ... the base
of neither perception nor non-perception, and if one
understands its origin, its passing away, its satisfaction, its
unsatisfactoriness, and the escape from it, is it proper for one
to seek enjoyment in it?”

“Certainly not, venerable sir.”

“Ananda, when a bhikkhu—having understood as they
really are the origin, passing away, satisfaction,
unsatisfactoriness, and escape in regard to these seven stations
for consciousness and two bases—is liberated through non-
clinging, then he is called a bhikkhu liberated by wisdom.

The Eight Emancipations

35. “Ananda, there are these eight emancipations. What are
the eight?

“One possessing material form sees material forms. This
is the first emancipation.

“One not perceiving material forms internally sees
material forms externally. This is the second emancipation. [71]

“One is released upon the idea of the beautiful. This is the
third emancipation.

“Through the complete surmounting of perceptions of
material form, the passing away of perceptions of impingement,
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and non-attention to perceptions of diversity, (contemplating)
‘Space is infinite,” one enters and dwells in the base of the
infinity of space. This is the fourth emancipation.

“Having completely surmounted the base of the infinity
of space, (contemplating) ‘Consciousness is infinite, one
enters and dwells in the base of the infinity of consciousness.
This is the fifth emancipation.

“Having completely surmounted the base of the infinity
of consciousness, (contemplating) ‘There is nothing,’ one
enters and dwells in the base of nothingness. This is the sixth
emancipation.

“Having completely surmounted the base of nothingness,
one enters and dwells in the base of neither perception nor
non-perception. This is the seventh emancipation.

“Having completely surmounted the base of neither
perception nor non-perception, one enters and dwells in the
cessation of perception and feeling. This is the eighth
emancipation.

36. “Ananda, when a bhikkhu attains these eight
emancipations in forward order, in reverse order, and in both
forward order and reverse order; when he attains them and
emerges from them wherever he wants, in whatever way he
wants, and for as long as he wants, and when, through the
destruction of the cankers, he here and now enters and dwells
in the cankerless liberation of mind, liberation by wisdom,
having realized it for himself with direct knowledge, then he is
called a bhikkhu who is liberated in both ways. And, Ananda,
there is no other liberation in both ways higher or more
sublime than this one.”

Thus spoke the Exalted One. The Venerable Ananda,
being pleased, rejoiced in the Exalted One’s words.
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THE COMMENTARIAL EXEGESIS OF THE
MAHANIDANA SUTTA

1. Introductory Section

1. Then the venerable Ananda approached the exalted one ...

CY. [484] At what time, and for what reason, did the
Venerable Ananda approach the Exalted One? He approached
in the evening, for the purpose of asking a question about the
principle of conditionality. It is said that on that day the
Venerable Ananda, in order to benefit families, walked for
alms in the village of Kammasadhamma, (going along) as if
depositing a bundle of a thousand gold pieces at the door of
each house [because, by accepting their almsfood, he enabled
them to generate a great mass of merit]. When he returned
from his almsround he did his duties to the Teacher. When the
Teacher entered the Fragrant Cottage, he venerated him, went
to his own day-quarters, and did his duties to his own pupils.
After they departed, he swept his quarters, prepared his
leather mat, cooled off his hands and feet with water from the
waterpot, and sitting down cross-legged, he attained to the
attainment of the fruit of stream-entry. Emerging from the
attainment at the predetermined time, he immersed his mind
in the principle of conditionality. He explored the twelve-
factored principle of conditionality three times, first starting
from the beginning thus: “With ignorance as condition
volitional formations come to be,” and working down to the
end, then working from the end back to the beginning, and
then working from both ends to the middle and from the
middle to both ends. As he explored it, the principle of
conditionality [485] became transparent to him and it
appeared “as clear as clear can be.”

Thereupon he considered: “The Buddhas all say that the
principle of conditionality is deep and appears deep; yet to
myself, a disciple with limited knowledge, it appears clear,
transparent, and evident. Does it appear so only to myself or
to others as well?” Then he thought: “Let me take this question
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to the Exalted One. For surely the Exalted One will treat this
question of mine as an opportunity for teaching and, as if
lifting up Mount Sineru along with its surroundings, he will
elucidate the matter by explaining a discourse. For there are
four areas where the thundering of the Buddhas becomes
great, their knowledge enters its proper field, the greatness of
the Buddha-knowledge is discerned, and their teaching
becomes deep, stamped with the three characteristics,
connected with emptiness, namely, the promulgation of the
Vinaya, the classification of the diversity of planes, the

exposition of the principle of conditionality, and the

classification of the diversity of tenets.”

Though the Venerable Ananda ordinarily approached the
Exalted One a hundred or a thousand times a day, he never
approached without a cause or reason. So that day he rose up
from his day-quarters, shook out his leather mat and, taking it
along, in the evening he approached the Buddha with his
question in mind, thinking: “I will confront the elephant-like
Buddha and hear his trumpeting cry of knowledge. I will
confront the lion-like Buddha and hear his lions roar of
knowledge. I will confront the stallion-like Buddha and see his
stride of knowledge.” Thus it was said above: “He approached
in the evening, for the purpose of asking a question about the
principle of conditionality.”

SUB. CY. “As if lifting up Mount Sineru along with its
surroundings”: by this phrase he expresses the great difficulty
of expounding such a teaching. “The thundering of the
Buddhas becomes great”: this passage is undertaken to show
that just as the understanding of the promulgation of the
Vinaya, the diversity of planes, and the diversity of tenets is the
domain only of the omniscient knowledge, not shared by
others, so too is the analysis of conditionality, which is free

from the two extremes and devoid of an independent agent

and experiencer.>

33. Vinayapafifiatti, bhummantara, paccayakara, samayantara. For a
fuller explanation, see Net of Views, pp. 124-25ff.

34. The two extremes are existence and non-existence which
harden into the extreme views of eternalism and
annihilationism.
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“Their thundering becomes great”: the thundering of
their teaching, occurring with diverse methods, becomes great,
vast, and many-faceted because of the complexity and
difficulty of the subject to be taught.

“Their knowledge enters its proper sphere”: hence their
knowledge of how to teach repeatedly enters into the
phenomena to be taught, laying bare their divisions.

“The greatness of the Buddha-knowledge is discerned”:
in the teaching and penetration of such a Dhamma, the
loftiness of the Buddha’s knowledge of how to teach and his
knowledge of penetration becomes evident.

Herein, the canonical statement “All the Exalted
Buddha’s verbal action is preceded and accompanied by
knowledge” (Nidd 1178) establishes that the Exalted One’s
teaching is never devoid of knowledge and always occurs like
a lion’s roar. Nevertheless, because of the subject to be taught,
this present teaching can be considered deeper than the others
and the sphere to be distinctively entered upon by his
knowledge.

This Dependent arising is so deep and appears so deep ...

CY. Being deep, it appears deep. For something (a body of
water) might be shallow yet appear deep, like stagnant water
having a dark colour because of rotting leaves, etc.; this might

be only knee-deep, yet appear to be a hundred fathoms.®®
Another body of water might be deep yet appear shallow, like
the serene water of the Jewel River, which is a hundred fathoms
deep yet seems to be knee-deep. Other water might be shallow
and appear shallow, like the water in a pot, etc. And still other
water [486] might be deep and appear deep, like the water in
the ocean at the foot of Mount Sineru. Thus water can be
described in four ways.

But this is not so in regard to dependent arising. This can
be described in only one way: “it is deep and appears deep.”
But though this is so, the Venerable Ananda says: “To myself it
seems as clear as clear can be. How wonderful and marvellous,

35. The Pali word uttana means both “shallow” and “clear.” The
English translation, which must differ to suit the context, loses
the full significance of the analogy.
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venerable sir!” Thus revealing his own astonishment, he asked
a question, sat down, and became silent.

SUB. CY. Query: Isn't it true that dependent arising is
exclusively deep? Then why is its deep appearance
mentioned?

Reply: It is mentioned to show that it is exclusively deep.
To show by way of contrast that it is exclusively deep, the
commentator describes four alternatives that apply to
something else and then shows that, of the four, only the last is
applicable to dependent arising.

Do not say so, Ananda!

CY. Hearing his statement, the Exalted One thought to
himself: “Ananda says that a matter which belongs to the
domain of the Buddhas is clear to himself. This is like
stretching out one’s hand to take hold of the highest plane of
existence, like trying to cut through Mount Sineru and remove
its core, like wanting to cross the ocean without a ship, or like
turning over the earth and trying to take its nutritive essence.
Let me point out its depth to him.” Then he said: “Do not say
so, Ananda!”

SUB. CY. By means of four similes the commentator
illustrates those deep qualities on account of which dependent
arising is called “deep.” Just as it is not possible to stretch out
one’s hand and take hold of the highest plane of existence
because of its distance, so it is not possible for one with
ordinary knowledge to grasp the meaning of the volitional
formations being originated and sustained with ignorance as
condition, etc. Just as it is not possible for an ordinary person
to break open Mount Sineru and remove its core, so it is not
possible for one with ordinary knowledge to penetratively
understand, through division and analysis, the phenomena
and meanings involved in dependent arising. Just as it is not
possible for an ordinary person to cross the ocean by the
strength of his arms, so it is not possible for one with ordinary
knowledge to cross dependent arising by way of teaching it.
And just as it is not possible for an ordinary person to turn
over the earth and take its nutritive essence, so it is not possible
for one with ordinary knowledge to uncover and grasp the
conditioning nature of the conditions thus: “In such and such
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ways ignorance, etc., is a condition for volitional formations,
etc.” Thus the four similes can be interpreted by way of the
fourfold depth of dependent arising.36

This interpretation of the meaning is made by way of

ordinary knowledge, since all those who have seen the truths>’
possess penetration (of dependent arising). Nevertheless,
because disciples and paccekabuddhas have only limited
knowledge of it while Buddhas alone have unlimited
knowledge, dependent arising is called “a matter which
belongs to the domain of the Buddhas.”

2. The Extolling of Ananda

CY. The Exalted One says “Do not say so, Ananda!” both to
extol the Venerable Ananda and to restrain him. Extolling him,
he implies: “Ananda, you have great wisdom and lucid
knowledge. Thus dependent arising, though deep, seems clear
to you. But for others it cannot be characterized as clear; rather,
it is deep and it appears deep.”

Four similes are given to illustrate this. A well-trained
champion wrestler, it is said, who had been nourished with

nutritious food for six months and had exercised with a

wrestler’s stone,®® was going to the fighting arena during a

carnival when they showed him a wrestler’s stone along the
way. He asked: “What is that?” — “A wrestler’s stone.” — “Bring
it here.” — “We cannot lift it,” they said. Then he went over to it
himself. Saying “What is so heavy with this?” he lifted two
such stones with two hands, threw them away like balls, and
continued on his way. Though the stone was light for the
wrestler, it could not be called light for the others. As the
wrestler had been nourished with nutritious food for six
months, so the Venerable Ananda had been endowed with the
aspiration (to become a Buddha’s personal attendant) for
100,000 aeons. As for the wrestler with his great strength the

36. See below, pp. 84-90.

37. The Four Noble Truths. Those “who have seen the truths”
(ditthasacca) are Buddhas, paccekabuddhas, and noble disciples.
38. Mallapasana. According to Sub. Cy,, a stone which can only
be lifted by strong wrestlers.
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stone was light, but not for others, so for the Elder Ananda
[487] with his great wisdom dependent arising was clear, but it
could not be called clear for others.

In the ocean there is a fish called the Timirapingala, 500

yojanas long.>* When it shakes its right fin, it is said, it stirs up
the water in an area of 500 yojanas; similarly for its left fin, its
tail, and its head. But when it plays about in the water—
shaking both fins, striking the water with its tail, ducking its
head in and out—it churns up the water in an area of 700 or
800 yojanas until it becomes just like water boiling in a pot on
the stove. Even water in a region 300 yojanas deep cannot cover
its back. This fish might say: “They are always saying that the
ocean is deep. How can it be deep? I can’t even find enough
water to cover my back.” For the Timirapingala, with its vast
body, the ocean might be shallow, but it cannot be called
shallow for the smaller fish. Similarly, for the Elder Ananda,
with his vast knowledge, dependent arising might be clear, but
it cannot be called clear for others.

The royal Supanna bird is 250 yojanas long, his right and
left wings fifty yojanas, his tail sixty yojanas, his neck thirty
yojanas, his beak nine yojanas, and his feet twelve yojanas.
When he starts to stir up a wind even an area 700 or 800
yojanas is not enough. He might say: “They are always saying
that space is infinite. How can it be infinite? I can’t even find
enough room to stretch out my wings and stir up a wind.” For
the royal Supanna bird, with his vast body, space might be
limited, but it cannot be called limited for smaller birds.
Similarly for the Elder Ananda with his vast knowledge.

Rahu, the lord of the titans, is 4,800 yojanas tall. His
armspan is 1,200 yojanas, [488] his body 600 yojanas thick, his
palms and soles 300 yojanas, so too his mouth. Each segment
of his fingers is fifty yojanas, as is the distance between his
eyebrows. His brow is 300 yojanas and his head 900 yojanas.
When he enters the ocean the deepest water comes only up to
his knees. He might say: “They are always saying that the
ocean is deep. How can it be deep? I can’t even find water deep
enough to cover my knees.” For Rahu, with his vast body, the

39. Yojana. An ancient Indian linear measurement, equivalent to
approximately seven miles.
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ocean might be shallow, but it cannot be called shallow for
others. Similarly for the Elder Ananda with his vast
knowledge.

Dependent arising, though deep, appeared clear to the
Elder Ananda for four reasons: (1) because he was endowed
with decisive supporting conditions from the past; (2) because
of his dwelling at fords (tifthavdsa); (3) because he was a

stream-enterer; and (4) because he was highly learned.*

(1) The Venerable Ananda’s endowment with decisive
supporting conditions from the past began when he formed
his original aspiration to become the personal attendant of a
Buddha. This took place 100,000 aeons ago, during the period
when the Buddha Padumuttara was living in the world. At that
time Ananda was the Buddha’s younger half-brother, a prince
named Sumana. On one occasion he supported the Buddha
Padumuttara and a Sangha of 100,000 bhikkhus during the
annual three months’ rains residence. At the end of this period
he offered food and robes to the Buddha and the Sangha, and
dedicated the merit he acquired by his good deeds to
becoming the personal attendant of a future Buddha. The
Buddha Padumuttara then foretold that his aspiration would
come to fulfilment after 100,000 aeons, in the dispensation of
the Buddha Gotama. Following this, he continued to perform
meritorious deeds through the succeeding lifetimes until, in
the present life, he went forth under the Buddha Gotama and
became established in the fruit of stream-entry. Thus the
Venerable Ananda was endowed with decisive supporting
conditions from the past, and because he was so endowed,

dependent arising, though deep, appeared clear to him.*! [488-
492]

(2) “Dwelling at fords” refers to repeatedly studying [the
texts] under revered teachers, listening [to explanations of
their meaning], questioning [about knotty points], and
retaining in mind [the texts and their meaning]. The Elder

40. Pubb’iipanissayasampatti, titthavasa, sotdpannatd, bahussuta-
bhava.

41. Cy. gives a lengthy account of how the Venerable Ananda
formed his original aspiration; only a synopsis of this is
presented here.
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Ananda had done that exceedingly well. For this reason too
dependent arising, though deep, appeared clear to him.

(3) Further, the principle of conditionality appears clear
to stream-enterers and the Venerable Ananda was a stream-
enterer.

(4) For those who are highly learned, the delimitation of
mentality-materiality becomes as evident as a bed and chair in
a small room illuminated by a lamp, [493] and the Venerable
Ananda was the chief of those who are highly learned.
Because of his great learning dependent arising, though deep,
appeared clear to him.

SUB. CY. The principle of conditionality appears clear to
stream-enterers because, with the dispelling of delusion, the
principle “whatever is subject to arising is all subject to

ceasing”? presents itself to them by way of personal direct
cognition.
The  “delimitation of mentality-materiality” is

comprehension by delimiting mentality-materiality together
with its conditions.

3. The Depth of Dependent Arising

CY. Dependent arising is deep in four respects: (1) because of
its depth of meaning; (2) because of its depth of phenomena;

(3) because of its depth of teaching; and (4) because of its

depth of penetration.*3

(1) Its depth of meaning (should be understood as) the
deep meaning of aging and death being originated and
sustained with birth as condition ... the deep meaning of
volitional formations being originated and sustained with
ignorance as condition.

SUB. CY. “The meaning of aging and death being
originated and sustained with birth as condition”: having
originated through the condition of birth, aging and death

42. Yam kifici samudayadhammam sabbam tam nirodhadhammam.
This is the standard formula for the penetration of the Dhamma
achieved by a stream-enterer. See D 1 110, etc.

43. Atthagambhirata, dhammagambhirata, desanagambhirata,
pativedhagambhirata.
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become further extended in accordance with their own
concurrent condition, i.e. they continue to occur. Or else the
commentary’s phrase may be construed as “the meaning of
originated” (sambhiitattha) and “the meaning of sustained”
(samudagatattha). The meaning of aging and death being
originated with birth as condition is explained thus: “There
are no aging and death that do not come to be through birth,
and there are none that come to be without birth, on account of
something else.” The meaning of aging and death being
sustained with birth as condition is that aging and death
become manifest in accordance with the kind of birth and with
the ways it serves as a condition. This meaning is “deep” in the
sense of fathomless, since it does not give a footing for
knowledge to those who have not accumulated wholesome
collections (of meritorious qualities). The same method of
exegesis should be applied to the other terms.

CY. (2) Its depth of phenomena (should be understood
as) the deep meaning of ignorance being a condition for
volitional formations ... the deep meaning of birth being a
condition for aging and death.

SUB. CY. “The deep meaning of ignorance being a
condition for volitional formations”: the mode (kara) through
which, and the stage (avattha) at which, ignorance becomes a
condition for volitional formations, and the stage at which it
does so, are difficult to comprehend. As both of these are
difficult to comprehend, the meaning of ignorance being a
condition for volitional formations through nine modes is
“deep” in the sense of fathomless, since it does not give a
footing for knowledge to those who have not accumulated

wholesome collections (of meritorious qualities).** The same
method of exegesis should be applied to the other terms.

CY. (3) Its depth of teaching (should be understood) thus.
In some places in the suttas dependent arising is taught in
forward order, in some in reverse order, in some in both
forward and reverse order, in some beginning from the middle
in forward order, or in reverse order, or in both. In some places
three connections and four groups are taught, in some two

44. For the nine modes of conditionality, see below; p. 92.
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connections and three groups, in some one connection and two
groups.®®

SUB. CY. Here “forward order” (anuloma) means:
through the arising of the condition the conditionally arisen
phenomenon arises. “Reverse order” (patiloma) means:
through the cessation of the condition the conditionally arisen
phenomenon ceases. But forward order also means starting
from the beginning and going through to the end; reverse
order, starting from the end and going back to the beginning.

In a teaching that proceeds in forward order from the
beginning or in reverse order from the end, there are three
connections and four groups. In a teaching that starts from the
middle and goes back in reverse order—such as the passage,
“Bhikkhus, what is the source for these four kinds of
nutriment?” etc. (SN 12:11/S II 11)—there are two connections
and three groups. So too for a teaching that starts from the
middle and goes forward in direct order, such as the passage:
“In dependence upon the eye and visible forms there arises
eye-consciousness. The conjunction of the three is contact.
With contact as condition there is feeling,” etc. (SN 12:43/S 11
72). In the passage: “When one lives contemplating satisfaction
in phenomena which stimulate the fetters, craving increases.
With craving as condition there is clinging,” etc. (SN 12:53 /S 11
86), there is one connection and two groups. Dependent
arising is even taught by way of a single factor. Such is found
in the passage: “The instructed noble disciple attends to this
carefully and methodically in terms of dependent arising:
‘When there is this, that comes to be; with the arising of this,
that arises. When this is absent, that does not come to be; with
the ceasing of this, that ceases.” In dependence upon a contact
to be felt as pleasant there arises a pleasant feeling,” (SN
12:62/S 11 96). That should be understood by way of this sutta.

45. The four groups (sarnkhepa) are: past causes (ignorance and
volitional formations); present results (consciousness through
feeling); present causes (craving, clinging, and existence); and
future results (birth, and aging-and-death). The three
connections (sandhi) obtain between past causes and present
results, present results and present causes, and present causes
and future results. See Vism XVII.289-90.
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Thus, because it must be presented in different ways for
different reasons, dependent arising is deep in teaching. Thus
the commentator says: “This is its depth of teaching.” For no
kind of knowledge other that the omniscient knowledge (of a
Buddha) can find a footing in it.

CY. (4) Its depth of penetration (should be understood
thus): Deep is the meaning of ignorance as not knowing, not
seeing, and non-penetration of the truths. Deep is the meaning
of volitional formations as volitionally forming, accumulating,
lustfulness, and lustlessness; the meaning of consciousness as
emptiness, absence of an agent, and manifestation of rebirth-
linking without transmigration; the meaning of mentality-
materiality as  simultaneous arising, separableness,
inseparableness, bending, and deformation; the meaning of the
six sense bases as predominants, the world, doors, fields, and
possession of objective domains; the meaning of contact as
contacting, striking, conjunction, and encounter; the meaning
of feeling as the experiencing of the objects taste, as being
either pleasant, painful, or neutral, as being soulless, and as
being felt; the meaning of craving as seeking enjoyment,
attachment, as being a stream, a creeper, a river, and an ocean,
and as being insatiable; the meaning of clinging as taking,
grasping, adherence, misapprehension, and being difficult to
overcome; the meaning of existence as accumulating,
volitionally forming, and throwing beings into the different
modes of origin, destinations, stations, and abodes; the
meaning of birth as taking birth, being born, conception,
generation, and manifestation; and the meaning of aging and
death as destruction, falling away, breakup, and change.

The intrinsic natures of these states such as ignorance,
etc.,, by the penetration of which these states themselves are
penetrated through their essential characteristics—those
intrinsic natures are deep. In this way the depth of penetration
(of dependent arising) should be understood.

SUB. CY. Ignorance has the meaning “not knowing”
since it is the opposite of knowledge with its characteristic of
knowing. It has the meaning “not seeing” since it is the
opposite of seeing by direct cognition of the object. It has the
meaning “non-penetration of the truths” since, through its
own intrinsic nature, it does not allow one to penetrate the
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essential actuality of the truths of suffering, etc, but
persistently conceals them and envelops them.

“Accumulating” is the collecting together or piling up of
its associated phenomena in accordance with its own function.
“Lustfulness” is one part of the demeritorious volitional
formations, “lustlessness” the rest. Or else all demeritorious
volitional formations, as a condition for the arising of lust, as
increasing lust, and as not opposed to lust, are called
“lustfulness,” while the other volitional formations
(meritorious and imperturbable), as the opposite of this, are
called “lustlessness.”

Consciousness’s meaning of emptiness is deep because
consciousness is said to be the distinctive basis for the
misapprehension of self. As it is said: “For a long time the
uninstructed worldling has been attached to this, appropriated
it, and misapprehended it, thus: ‘This is mine, this I am, this is
my self’ ” (SN 12:61/S II 94). Consciousness’s meanings of
absence of an agent and manifestation of rebirth-linking
without transmigration are deep because of the strength of
people’s adherence to a self as the agent of consciousness and
as the subject of transmigration in samsara.

Mentality-materiality has the meaning of “simultaneous
arising”  because mentality and materiality arise
simultaneously at the moment of rebirth-linking, and in

particular cases during the course of existence.** They are
“separable” since there is no association of mentality with

materiality or of materiality with mentality*’ That they are
“inseparable” should be construed for certain factors of
mentality in connection with other factors of mentality and for
certain factors of materiality in connection with other factors
of materiality. Inseparability intended as simultaneous arising

46. The expression “course of existence” (pavatti) signifies every
occasion of existence from the moment following rebirth-linking
until death.

47. “Association” (sampayoga), as a specific conditional relation
in the Abhidhamma system, obtains only between co-existent
mental factors, and thus does not apply to the link between
mentality and materiality even though these may be mutually
dependent and connected by other conditional relations.
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and simultaneous cessation is found between the factors of
materiality occurring in a single material cluster. Or else,
materiality and mentality are separable because in one-
constituent and four-constituent existence, respectively, each
occurs completely disconnected from the other, and they are
inseparable because in five-constituent existence they occur

together.*® Mentality (nama) has the meaning of “bending”
(namana) in the sense of being directed to an object. Materiality
(riipa) has the meaning of “deformation” (ruppand) in the sense

of undergoing alteration through the encounter with adverse

conditions.*’

The sense bases such as the eye, etc. “possess objective
domains” since they have the power of illumination, the
capacity to reveal the objects such as visible forms, etc. which
come into their range. The “soullessness” (nijjivattha) of feeling
is deep because of the strength of the adherence to the idea
that a self feels.

The intrinsic nature of these states such as ignorance, etc.
is itself “penetration” in the sense that it is penetrated. For it
was said in the Introduction (to the commentary to the Digha
Nikaya): “Penetration is the undistorted intrinsic nature, i.e.
the particular characteristic to be penetrated in the different
phenomena referred to in various places”(D I 120). This
intrinsic nature of ignorance, etc. is deep in the sense that it is
unfathomable, for it does not allow one without knowledge to
find a footing in it. It can only be penetrated by means of
undeluded penetration through the knowledge pertaining to
the noble path.

48. “One-constituent existence” (ekavokarabhava): the plane of
non-percipient beings, who consist exclusively of the aggregate of
material form. “Four-constituent existence” (catuvokarabhava): the
immaterial planes, where the four mental aggregates exist without
material form. “Five-constituent existence” (paficavokarabhava): the
planes of beings constituted by all five aggregates.

49. “Deformation,” as a rendering of ruppana, attempts to
reproduce in English a word-play in the original Pali, which
unetymologically derives the noun riipa, “material form” or
“materiality,” from the passive verb ruppati, “to be worn away,”
hence “to be deformed.”
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CY. All this [the entire depth of dependent arising, which
is briefly fourfold but in detail with numerous divisions]
appeared clear to the Elder Ananda [because he was endowed
with the four factors mentioned above]. Thus the Exalted One,
extolling him, said: “Do not say so, Ananda!” [494] This is the
purport: “Ananda, you have great wisdom and lucid
knowledge. Thus dependent arising, though deep, seems clear
to you. Therefore do not say: ‘Does it appear clear only to
myself or to others as well?".”

4. The Restraining of Ananda

CY. It was said (p. 81): “The Exalted One says ‘Do not say so,
Ananda!” ... to restrain the Venerable Ananda.” This is the
purport: “Ananda, do not say ‘to myself it seems as clear as
clear can be.” If it seems ‘as clear as clear can be’ to you, then
why didn’t you become a stream-enterer on your own instead
of penetrating the path of stream-entry only in dependence on
the method given by me? Ananda, if only nibbana is deep, and
the principle of conditionality is clear to you, then why haven't
you uprooted four defilements—the two gross fetters of
sensual lust and aversion and the two gross underlying
tendencies of sensual lust and aversion—and realized the fruit
of a once-returner? Why haven’t you uprooted those same four
defilements in their residual form and realized the fruit of a
non-returner? Why haven't you uprooted eight defilements—
the five subtle fetters of desire for fine-material and immaterial
existence, conceit, restlessness, and ignorance, along with the
underlying tendencies of desire for existence, conceit, and
ignorance—and realized arahatship?

“Why didn’t you fulfil the perfections for one incalculable
period and 100,000 aeons and penetrate the knowledge of a
chief disciple, like Sariputta and Moggallana? Why didn't you
fulfil the perfections for two incalculable periods and 100,000
aeons and penetrate the knowledge of a paccekabuddha’s
enlightenment? If this appears so completely clear to you, then
why didn't you fulfil the perfections for four, eight, or sixteen
incalculable periods and 100,000 aeons and realize the
omniscient knowledge like the Buddhas? Don't you have any
use for these distinguished achievements?
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“See your mistake! You, a disciple possessing limited
knowledge, say of this extremely deep principle of
conditionality, ‘It appears clear to me.” This statement of yours
goes contrary to the explanation of the Buddhas. It is not right
for such a bhikkhu to say something going contrary to the
explanation of the Buddhas.

“Ananda, didnt I spend four incalculable periods and
100,000 aeons striving to penetrate this principle of
conditionality? There is no gift that I did not give, no
perfection that I did not fulfil, to penetrate the principle of
conditionality. Resolved upon penetrating the principle of
conditionality, [495] I dispersed the army of Mara as though it
were powerless, but even then the great earth did not move an
inch. It did not move in the first watch of the night when I
recollected my past lives or in the middle watch of the night
when I attained the divine eye. But in the last watch of the
night, at dawn, as soon as I saw: ‘Ignorance is a condition for
volitional formations through nine modes,” this ten
thousandfold world-system, sounding like a brass gong beaten
by an iron rod, let loose a hundred roars, a thousand roars, and
it shook like a drop of water on a lotus leaf struck by the wind.
So deep, Ananda, is this dependent arising, and so deep its
appearance.”

SUB. CY. (In the enumeration of the defilements),
admittedly sensual lust and aversion themselves are, in
denotation, both the fetters of sensual lust and aversion and
the underlying tendencies of sensual lust and aversion. But
still “fetter” (samyojana) has one meaning as the state of
binding, while “underlying tendency” (anusaya) has another
meaning, that of gaining strength in the mental continuum
because of being unabandoned. Making this distinction in
functions the basis for a division, the commentator says “four
defilements.” The same method applies to the other cases as
well.

He shows that the penetration of the truths by the
achievement of the higher paths occurs by way of penetrating
the principle of conditionality. Then he shows that, in a similar
way, the penetration of the truths by the achievement of a
disciple’s enlightenment, a paccekabuddha’s enlightenment,
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and the perfect enlightenment (of a Buddha) also occurs by
way of penetrating the principle of conditionality.

For great bodhisattas who have formed their aspirations, a
difference is recognized in the time required to accumulate
their collections (of merits and knowledge) for enlightenment.
This difference is based on the quality of their energy, whether
superior, middling, or inferior. Showing this difference, the
commentator says “four, eight, or sixteen incalculable
periods.”

“Striving to penetrate the principle of conditionality”: by
this he speaks specifically about the accumulation of the
collection of knowledge, the fulfilment of the perfection of
wisdom. All merit is a decisive support for this. Therefore, for
all the great bodhisattas, their collection of merit is only for the
sake of their collection of knowledge, since (it is knowledge)
which has the capacity to bring the full achievement of the
perfect enlightenment. Thus he says; “There is no gift,” etc.

Now to show the supreme depth of dependent arising
indirectly, by showing the great spiritual power involved in the
penetration of the principle of conditionality, it is said: “As
soon as I saw: ‘Ignorance is a condition for volitional
formations through nine modes.”” Ignorance is a condition for
volitional formations through the nine modes: arising,
occurrence, sign, accumulation, conjunction, impediment,

origin, cause, and condition®® So too are the volitional
formations for consciousness, etc. For it is said in the
Patisambhidamagga: “How is wisdom in the discernment of
conditions the knowledge of the structure of phenomena?

50. Uppada, pavatta, nimitta, ayithana, samyoga, palibodha,
samudaya, hetu, paccaya. These nine modes, peculiar to the
Patisambhidamagga, should not be confused with the twenty-four
conditional relations of the Patthana. The former indicate nine
aspects from which any conditioning relationship can be viewed
and apply in toto to every condition in relation to its effect. The
latter indicate particular ways in which the conditioning
phenomena function as conditions, and only a select number
will apply to any given relationship. The next paragraph
attempts to explain the meaning of the nine modes. The passage
is obscure even in the original and certain liberties in translation
had to be taken to bring implicit connections to light.
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Ignorance is the structuring factor for volitional formations as
their arising, occurrence, sign, accumulation, conjunct,
impediment, origin, cause, and condition. Through these nine
modes ignorance is the condition and the volitional formations
are conditionally arisen,” etc. (Patis I 50).

Therein, “nine modes” are nine modes of exercising the
conditioning nature. “Arising”: that from which the effect arises,
the cause for the arising of the effect. Volitional formations arise
when there is ignorance, not when ignorance is absent; thus
ignorance is a condition for volitional formations as their
arising. Similarly, volitional formations occur and are guided
when there is ignorance, (thus ignorance is the cause for their
occurrence and their sign). Ignorance is the condition for the
way they throw beings into the realms of existence and for the
way they accumulate for the arising of their effect, (thus
ignorance is an accumulation). It is a condition for the way they
connect and join together with their own effect, (thus it is a
conjunct), and for the way they impede the mental continuum
in which they have arisen, (thus it is an impediment). They
originate, arise, in the encounter with other conditions, (thus
ignorance is their origin). It sends forth volitional formations
and becomes the reason for them, (thus ignorance is their
cause). The volitional formations come forth and occur in
dependence upon ignorance, (thus ignorance is their condition).
Thus these nine modes should be understood as the distinct
ways ignorance exercises a causative nature in relation to the
volitional formations. The same method should be applied to
the volitional formations, etc. as the arising, etc. for
consciousness, etc. The “structuring factor” (thiti) is the cause.

This passage shows the Buddhas undertaking of the
discernment of conditions at the time (of his enlightenment).
And that undertaking followed the established pattern. It
occurred to himself in the same way it occurred to the great
bodhisattas of the past as they sat at the foot of the Bodhi tree.

Because of not understanding and not penetrating this
Dhamma ...

CY. “This Dhamma” is the Dhamma of conditions.
“Because of not understanding” (ananubodhd): because of not
understanding it by way of the full understanding of the
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known. “(Because of) not penetrating” (appativedhd): because
of not penetrating it by way of the full understanding by

scrutinization and the full understanding by abandoning.”!

SUB. CY. “This Dhamma” is dependent arising. Since this
is, in denotation, the set of causes for the phenomena
springing from causes, he calls it “the Dhamma of conditions.”
The meaning is: the conditionality of (the conditioning
phenomena) such as birth, etc. with respect to (the conditioned
phenomena) such as aging and death, etc.

The delimitation of mentality-materiality and the
discernment of conditions do not come about by the mere first
interpretation of phenomena, but by the recurrent arising of
knowledge about them called “repeated understanding.”
Showing the absence of both (these kinds of knowledge), the
commentator says “not understanding it by way of the full
understanding of the known.”

The full understanding by scrutinization and the full
understanding by abandoning are included within insight and
the noble path. Insight includes them because it occurs as the
abandoning of the perception of permanence, etc. and it is
itself the penetrating of phenomena. And the full
understanding by scrutinization is its foundation, for it
suppresses the opposing states, thereby enabling insight to
acquire precision and lucidity. The noble path includes them
because it occurs by way of comprehension through full

understanding and abandoning.®? Showing the absence of

three successive stages. In the first, “full understanding of the
known” (Aataparififii), mental and material phenomena are
delimited by the defining of their particular characteristics and
their conditioned origination is ascertained by the discernment
of their conditions. In the second, “full understanding by
scrutinization” (tiranaparifiia), those same phenomena are
surveyed by way of the three general characteristics:
impermanence, suffering, and non-self. In the third, “full
understanding by abandoning” (pahanaparififi), erroneous
conceptions are abandoned by the arising of successive insights
leading up to the supramundane path. The insight-knowledges
proper begin at this third stage, with the first two stages serving
as their foundation.
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both kinds of penetration, the commentator says “not
penetrating it by way of the full understanding by
scrutinization and the full understanding by abandoning.”

Become like a tangled skein (tfantakulajata)

CY. When weaver’s yarn which has been badly kept and
gnawed by mice becomes tangled all over, it is difficult to
distinguish its beginning and end and to straighten it out from
beginning to end. Similarly, beings have stumbled over the
principle of conditionality; they have become tangled and
bewildered and are unable to straighten it out. However, it is
possible for a person to straighten out a tangled skein by
relying on his own personal ability. But except for the two
kinds of bodhisattas [those who will become paccekabuddhas
and perfect Buddhas], other beings are incapable of
straightening out the principle of conditionality on their own
[without the instructions of another]. And as a tangled skein,
moistened with grease and worked over with a comb, becomes
clustered and knotted all over, in the same way these beings
who have stumbled over conditions and cannot set them
straight become confused and bound up in knots over the
sixty-two views. For all those who rely on views are unable to
straighten out the principle of conditionality:

SUB. CY. “Stumbled over the principle of conditionality”:
having missed the middle path, they have fallen into the two
extremes (of eternalism and annihilationism). “Stumbled over
conditions”: stumbled by assuming the conditioning
phenomena to be permanent, happiness, and self, when in
their intrinsic nature they are impermanent, suffering, and
non-self. “Unable to straighten out the principle of
conditionality”: because they do not give up their assumptions
of permanence, etc., they are unable to straighten out their own
views regarding conditions, and therefore they become tied in

knots by way of the bodily knot of dogmatic adherences.>

52. “Comprehension” (abhisamaya): a technical term for the
functions of the noble path, which include the full
understanding of the truth of suffering and the abandoning of
craving, the origin of suffering.
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Like a knotted ball of thread (k#ldganthikajata)

CY. A “knotted ball of thread” is greased weavers’ thread.
Some say that the term signifies a bird’s nest. Both of these are
tangled and difficult to straighten out from beginning to end.
The meaning may be interpreted by the method of the
previous simile. [496]

like matted rushes and reeds

CY. These grasses are beaten and made into a rope. If one
takes that rope when it has become old and has fallen
somewhere, it is difficult to distinguish the beginning and end
of those grasses and to straighten them out from beginning to
end. However, it is possible for a person to straighten them out
by relying on his own personal ability. But except for the two
kinds of bodhisattas, other beings are incapable of
straightening out the principle of conditionality on their own.
Thus this generation, being unable to straighten out the
principle of conditionality, has become like a ball of thread and
does not pass beyond samsara with its plane of misery,
unfortunate destinations, and lower realms.

The plane of misery includes the hells, the animal realm,
the realm of afflicted spirits, and the host of titans. All these
are called the “plane of misery” because of the absence of the
joy consisting in progress, the “unfortunate destinations”
because they have gone to suffering, and the “lower realms”
because they have fallen from the heights of happiness.
Regarding samsara, it is said:

The succession of aggregates,
Elements and sense bases
Continuing uninterrupted—
That is called samsara.

This generation does not pass beyond all that, does not
overcome it. But rather, (unable to straighten out the principle
of conditionality), it goes from death to rebirth and from
rebirth to death. Passing away and taking rebirth-linking over

53. Idamsaccabhinivesakayagantha. Literally, “the bodily knot of
the adherence, ‘This is true.” ”
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and over, like a ship on the ocean driven by a storm or like an
ox yoked to a mill-wheel, it only revolves in the three realms of
existence, the four modes of origin, the five destinations, the
seven stations of consciousness, and the nine abodes of beings.

The Exalted One, it should be understood, said all this to
restrain the Venerable Ananda.

5. Dependent Arising

2. CY. Now this sutta is bound together by two phrases: (1)
“This dependent arising, Ananda, is deep,” and (2) “This
generation has become like a tangled skein.” Therefore, in
order to show the depth of the principle of conditionality first,
as the sequel to the phrase “This dependent arising, Ananda,
is deep,” the Buddha begins the teaching by saying:

Ananda, if one is asked: “Are aging and death due to a
specific condition?” (atthi idappaccaya jaramarananm)

CY. This is the meaning: “Ananda, if a wise person is
asked: “‘Are aging and death due to a specific condition? That
is, is there a condition for aging and death through which
aging and death come to be?’ [497] he should not remain silent
or say, ‘This has not been explained by the Tathagata,” as he
would if were asked a question to be set aside, such as ‘Are the
soul and the body the same?” He should say unequivocally:
‘They are, just as, if he were asked whether the eye is eternal
or non-eternal, he would say unequivocally: ‘It is non-eternal.’
If he is further asked: ‘Through what condition is there aging
and death? What is that condition through which aging and
death come to be?” he should say: ‘With birth as condition
there is aging and death.”” The same method applies to all the
remaining cases (in the passage being explained).

With mentality-materiality as condition there is contact.

CY. When it is said (in the wusual formulation of
dependent arising), “With the six sense bases as condition
there is contact,” inclusion is made of only the six kinds of
resultant contact, that is, eye-contact, etc. But here the Buddha
wishes to show the distinct conditionally arisen (kinds of
contact) whether or not they are included by the phrase “With
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the six sense bases as condition there is contact”; and he also
wishes to show a distinctive condition for contact different
from the six sense bases. Therefore he says: “With mentality-
materiality as condition there is contact.”

What has the Exalted One explained in this section of the

sutta? He has explained the source (cause) of the conditions.>*

For this sutta is called “The Great Discourse on Causation”
because it is explained to disentagle and unravel conditions.

SUB. CY. “Inclusion is made of only the six kinds of
resultant contact”: because in numerous suttas and in the
Abhidhamma (the factors of dependent arising) that begin
with consciousness and end in feeling are treated as resultants,
and thus contact is usually interpreted as including only the
resultant kinds of contact. “Whether or not they are included
by the phrase”: those included are the six kinds of resultant
contact; those not included are the non-resultant kinds of
contact, ie. wholesome, unwholesome, and functional
contacts.

When the six sense bases are mentioned, only the internal
sense bases are included; thus the Buddha “wishes to show a
distinctive condition for contact different from the six sense
bases.” For the six sense bases, such as the eye, etc., are not the
only condition for contact. Material phenomena such as the
visible form base and mental phenomena such as eye-
consciousness are also conditions. As it is said: “In
dependence upon the eye and visible forms there arises eye-
consciousness. The meeting of the three is contact.”

“He has explained the source (cause) of the conditions”:
the conditions are the conditioning phenomena such as birth,
etc. He has explained their causality (nidanatta) in relation to
(the conditioned phenomena) such as aging and death, etc,,
that is, he has explained their unequivocal conditioning nature.
To show that there is no deviation in their conditioning nature,
the teaching in the subsequent sections that begin “It was
said” (8§ 4ff.) is presented. By the two terms “disentangle” and
“unravel” the commentator shows the absence of
entanglement. Therefore, since the great subject of conditional-
causation (paccayanidana) is explained here free from

54. Paccayanam nidanam kathitam.
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entanglement and confusion, this sutta is entitled “The Great
Discourse on Causation,” owing to the absence of variability.

4. CY. Now to show the real, undelusive, invariable
conditioning nature of the various conditions, the Exalted One
says:

It was said: “with birth as condition there is aging and
death,” etc.

SUB. CY. The conditioning nature is “real” (tatha), true,
because each particular effect originates through its
appropriate conditions, neither more nor less. Or else that
principle is “real” because once their conditions reach
completeness, there is no non-origination of the phenomena
due to be produced through them even for a moment. It is
“undelusive” (avitatha), undeceptive, devoid of deceptiveness,
since no phenomenon arises through the conditions
appropriate to some other phenomenon. It is “invariable”
(anafifiatha) because of the absence of variability.55

CY. [498] “Gods” (devd): gods by rebirth. “Celestials”
(gandhabba): deities dwelling in roots, tree-trunks, etc. “Spirits”
(yakkha): non-human beings. “Demons” (bhiitd): whatever
beings are generated.

SUB. CY. “Gods by rebirth”: from the heaven of the four
great kings up to the highest plane of existence. “Celestials”:
the retinue of the great king Dhatarattha. “Spirits”: the retinue
of the great king Vessavana. “Demons”: the retinue of the great

king Viralhaka.>®

The cause, source, origin, and condition ...

55. In the Visuddhimagga these three qualities of conditionality
are interpreted somewhat differently (XVIL6): “Because each
particular phenomenon originates through its appropriate
conditions, neither more nor less, it is called ‘reality’ (tathata).
Because, once their conditions reach completeness, there is no
non-origination of the phenomena due to be produced through
them even for a moment, it is called “undelusiveness’ (avitathata).
Since no phenomenon arises through the conditions appropriate
to some other phenomenon it is called ‘invariability’
(anafifiathatd).” Ven Nanamoli’s translation has been modified to
bring it into accord with the terminology used above.
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CY. All these words are synonyms for the reason (karana).
For the reason is called “cause” (hetu) because it comes forth in
order to produce its effect; the “source” (nidana), because it
brings forth its effect as if commanding “come and take it”; the
“origin” (samudaya), because the effect originates from it; and
the “condition” (paccaya), because the effect occurs in
dependence upon it. Birth is a condition for aging and death

under the heading of decisive support (upanissaya).>’

SUB. CY. Birth is a decisive support for aging and death
because the latter occurs when it has occurred and does not
occur when it has not occurred.

5. with existence as condition there is birth.

CY. Therein, sense-sphere existence includes everything
between the Avici hell as the lower limit and the “gods who

control the creations of others” as the upper limit.”® That is the
method of interpretation in regard to rebirth-existence. But
here existence should be interpreted as kamma-existence, for
this is a condition for birth under the heading of decisive

support.”?

SUB. CY. Query: Isn't it true that rebirth-existence is also a
decisive support condition for birth?

Reply: That is true, but it is not primary. Kamma-existence,
on the other hand, is the primary condition (for birth) since it
has the nature of generating birth. Sense-sphere existence, as
the condition for birth, is the kamma leading to (rebirth into)
sense-sphere existence. The same method applies to fine-
material and immaterial existence.

6. With clinging as condition there is existence.

56. The three kings are the presiding deities of their respective
realms in the “heaven of the four great kings.” The fourth,
Virtipakkha, is the ruler of the nigas, wonder-working dragons
inhabiting the remaining realm. Cy’s explanation of the last
three types of beings differs from the usual account. This is
advanced by Sub. Cy.,, which the renderings chosen here follow.
57. See Introduction, p.13.

58. Paranimmitavasavattideva: the gods inhabiting the highest of
the six sense-sphere heavens.

59. See Introduction, p.15.
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CY. Here clinging to sense pleasures is a condition for the
three kinds of kamma-existence and also for the three kinds of

rebirth-existence; so too the remaining kinds of clinging. Thus

twenty-four kinds of existence have clinging as condition.®

But literally the twelve kinds of kamma-existence obtain here.
The clingings are a condition for these under the heading of
decisive support as well as under the heading of conascence
(sahajata).

SUB. CY. “Three kinds of kamma-existence”: sense-
sphere, (fine-material, and immaterial) kamma-existence.
“Three kinds of rebirth-existence”: sense-sphere, (fine-
material, and immaterial) rebirth-existence.

“But literally the twelve kinds of kamma-existence obtain
here”: since clinging is a condition for rebirth-existence
through its nature as a condition for kamma-existence, not
otherwise, it is directly a condition for kamma-existence.

“Under the heading of conascence”: clinging is a
condition for the unwholesome kamma conascent with itself
under the heading of conascence; it is a condition for other
(unwholesome kamma) under the heading of decisive
support, by way of being a proximate decisive support
condition, etc. But it is a condition for wholesome kamma only
under the heading of decisive support. And here “under the
heading of conascence” is said to show that such conditions as
mutuality, support, association, presence, and non-
disappearance, etc. are included by the conascence condition.
So too “under the heading of decisive support” is said to
include collectively object decisive support, proximate decisive
support, and natural decisive support.

7. with craving as condition there is clinging.

CY. Craving is a condition for clinging under the heading
of conascence as well as under the heading of decisive support.
[499]

SUB. CY. Here craving is a condition for clinging to sense
pleasures only under the heading of decisive support, but it is
a condition for the remaining kinds of clinging under the

60. Three kinds of kamma-existence and three kinds of rebirth-
existence, each having as condition the four kinds of clinging.
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headings of both conascence and decisive support. The factors
that begin with consciousness and end in feeling are to be
treated as resultants.

8. this is ... the condition for craving, namely, feeling.

CY. Here resultant feeling is a condition for craving under
the heading of decisive support, the other (i.e. non-resultant
feeling) in the other way, too (i.e. under the heading of
conascence).

9. CY. To this extent the Exalted One has shown the
previous craving (purimatanhi) that becomes the root of the
round. Now, as if striking someone on the back or grabbing
him by the hair and pulling him away while he wails, the
Exalted One pulls the teaching down from its usual sequence
and speaks the present passage to show, by way of nine terms,
obsessional craving (samudacaratanhia).

SUB. CY. “Previous craving”: the craving completed in
the previous existence. “Pulls the teaching down from its usual
sequence”: in the sequence for teaching dependent arising by
the method that has come down in other suttas, contact is cited
as the condition for feeling. Thus, immediately after saying
“This is the condition for craving, namely, feeling,” the Exalted
One would say: “It was said: “With contact as condition there
is feeling.”” But here he does not enter upon that sequence;
rather, by showing obsessional craving, he teaches the
phenomena rooted in craving, pulling the teaching down from
its usual sequence as if to teach, forcefully and emphatically,
that there is no occurrence (of craving) for one who sees that
teaching.

Thus, Ananda, in Dependence upon feeling there is
craving ...

CY. Within that (obsessional) craving there are two kinds
of craving: acquisitive craving (esanatanhd) and possessive
craving (esitatanhad). Acquisitive craving is the craving because
of which one travels along rough and rugged paths seeking
wealth. Possessive craving is the craving for those things which
have been sought after and obtained. Both of these are
designations for obsessional craving. Therefore, this twofold
craving arises in dependence upon feeling.

102



The Commentarial Exegesis of the Mahanidana Sutta

SUB. CY. Acquisitive craving is the craving which
motivates the pursuit of wealth, possessive craving the craving
which arises for the wealth that has been pursued. Obsessional

craving is craving that occurs by way of manifestation.®! “This
twofold craving arises in dependence upon feeling”: pursuit in
order to acquire wealth not yet obtained and achieving
ownership of that which has been gained.

CY. “Pursuit” is the pursuit of objects such as visible
forms, etc. “Gain” is the obtaining of such objects, for that
occurs when there is pursuit. “Decision-making” is fourfold,

by way of knowledge, craving, views, and thought.®? Therein,
decision-making as knowledge is referred to in the passage:
“One should know how to decide on happiness. Knowing how
to decide on happiness, one should be devoted to inner
happiness” (MN 139/M III 233). Decision-making as craving is
the “hundred and eight reflections due to craving” (A IV 199).
Decision-making as views is the sixty-two views. Since it is
said “Desire, lord of gods, has its source in thought” (DN 21/
D II 277), in this sutta here “decision-making” is intended as
thought. For having gained something, one thinks of it as
desirable or undesirable, beautiful or ugly, and then decides:
“This much will be for visible forms, this much for sounds, etc.
This is for me, this for others. This I will use, this I will keep.”
Thus it is said: “In dependence upon gain there is decision-
making.”

“Desire and lust”: because of unwholesome thoughts,
weak and strong lust arises towards the object thought about.
This here is craving. Desire is a weak form of lust.

“Attachment” is strong conviction (with the ideas) of “1”
and “mine.” “Possessiveness” is taking possession by way of
craving and views. “Stinginess” is unwillingness to share with
others. [500] “Safeguarding” is guarding well by locking one’s
door, keeping things in a safe, etc. The “taking up of clubs” is
taking up a club to restrain others, the “taking up of weapons”

61. “Manifestation” (pariyutthana): a technical term signifying a
defilement which has risen up from the stage of underlying
tendency to appear in the form of unwholesome thoughts and
emotions.

62. Nana, tanha, ditthi, vitakka.

103



Great Discourse on Causation

is taking up a sword, etc. “Conflicts” may be bodily or verbal;
“quarrels” come first and “disputes” afterwards. “Insulting
speech” is disrespectful speech.

10-18. CY. Now to show obsessional craving in reverse
order, in these sections the Buddha traces the teaching back.
Therein (in §18), “craving for sense pleasures” is craving for
visible forms, etc., which arises as lust for the five strands of
sense pleasure. “Craving for existence” is desire accompanied
by the eternalist view, “craving for non-existence” desire
accompanied by the annihilationist view.

These two phenomena, being a duality, converge into a
unity in feeling.

CY. “These two phenomena”: craving which is a root of
the round and obsessional craving. “Being a duality”: though
unified by their characteristic of craving, they form two
sections insofar as craving is both a root of the round and an
obsession, and through these they converge into a unity in
feeling. The meaning is: they have a single condition in that
they both occur with feeling as condition.

“Convergence” is threefold: convergence by descent,

convergence by conascence, and convergence by condition.%®

Convergence by descent is referred to in the passage: “All
these converge upon sense pleasures” (untraced); convergence
by conascence in the passage: “These phenomena, friend, are
rooted in desire, originate from contact, and converge upon
feeling” (AN 8:83/A IV 339); convergence by condition in the
present passage: “being a duality, (they) converge into a unity
in feeling.”

19. with contact as condition there is feeling.

CY. Eye-contact, etc. are all resultant contacts only.
Excepting the four supramundane resultant contacts, the
remainder number ’chirty—two.64 Herein, contact is a condition
for feeling in many ways.

63. Osaranasamosarana, sahajatasamosarana, paccayasamosarand.
64. See Vism XVII.221.
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SUB. CY. “Resultant contacts only”: interpreting the
factors that begin with consciousness and end in feeling as
resultants, all contact is divided by way of the door of its
arising. The supramundane contacts are excluded because this
is an explanation of the round.

“Contact is a condition for feeling in many ways”: in the
five sense doors, the fivefold sense contact, such as eye-contact,
etc., is a condition in eight ways—as conascence, mutuality,
support, kamma-resultant, nutriment, association, presence,
and non-disappearance conditions—for the five kinds of
feeling that take the sensitive matter of the eye, etc. as their

basis.?® The fivefold sense contact, such as eye-contact, etc., is a
condition in only one way—as decisive support condition—for
the remaining sense-sphere resultant feelings occurring in
each sense door by way of the reception, investigation, and
registration (states of consciousness).®®

In the mind door, its conascent mind-contact is a
condition in the aforementioned eight ways for the sense-
sphere resultant feelings occurring by way of the registration
consciousness; the same for the resultant feelings of the three
planes occurring by way of the rebirth-linking, life-continuum,
and death states of consciousness. But the mind-contact
associated with the mind-door adverting consciousness is a
condition in only one way—as decisive support condition—for
the sense-sphere feelings occurring in the mind-door by way
of the registration consciousness.

20. those qualities, traits, signs, and indicators through which
there is a description of the mental body ...

65. Sensitive matter (pasadariipa), according to the Abhidhamma,
is the sensorily receptive matter of the eye, ear, nose, tongue, and
body, which enables them to function as bases of cognition. See
Bhikkhu Bodhi, A Comprehensive Manual of Abhidhamma (Kandy:
BPS, 1993, 2006), pp. 238-39.

66. For a description of the modes of occurrence of
consciousness referred to here and in the following paragraph,
see Vism XIV.111-24; A Comprehensive Manual of Abhidhamma, pp.
41;123-24.
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CY. The mutually dissimilar intrinsic natures [of feeling,
perception, mental formations, and consciousness] are called
“qualities” (akara). They are also called “traits” (linga) because,
when carefully looked at, they betray the concealed meanings
(of their base); “signs” (nimitta), because they are causes for
perceiving particular things; and “indicators” (uddesa),
because they are to be indicated in particular ways. [501]

SUB. CY. “The mutually dissimilar intrinsic natures”: the
natures of experiencing, perceiving, volitionally forming, and

cognizing.®” These are called “qualities” because they qualify
(their base) and are discerned as the mutually distinct features
of being what is felt, etc. (in the case of feeling).

“They betray the concealed meanings”: they make known
the particular concealed, unapparent meanings, such as the
meaning of being immaterial, the meaning of bending in the
direction of an object, etc. (in the case of the mental body).

“They are causes for perceiving particular things”: they
are causes for taking notice of their meaning of being
immaterial, etc. “Signs”: through these (the meaning) is
signalled and inferred.

“They are to be indicated in particular ways”: they are to
be explained through the mode of being immaterial and
through the mode of being what is felt, etc.

If those qualities, etc. ... were all absent, would
designation-contact be discerned in the material body?

CY. This is the meaning here: “Ananda, when there are
present those qualities, traits, signs, and indicators through
which there is a description of the ‘mental body,” the mental
group; that is, when there is present feeling’s quality, trait, and
sign of being what is felt, and its indicator ‘feeling’; when there
is present perception’s quality, trait, and sign of perceiving,
and its indicator ‘perception’; when there is present the mental
formations’ quality, trait, and sign of volition, and their
indicator ‘volition’; when there is present consciousness’s
quality, trait, and sign of cognizing, and its indicator

67. These refer respectively to each of the four mental
aggregates: feeling, perception, mental formations, and
consciousness.
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‘consciousness’—then there is a description of the mental
body thus: ‘This is the mental body.” But when the causes for
the description of the mental body—the quality, etc. of feeling,
etc.—are all absent, would designation-contact be discerned in
the material body? Designation-contact (adhivacanasamphassa)
is synonymous with mind-contact (manosamphassa), which
arises in the mind-door taking as its basis the four mental
aggregates. Would that be discerned in the material body?
Would it arise taking as its basis one or another of the five
kinds of sensitive matter?”

The Venerable Ananda replies: “Certainly not, venerable
sir,” rejecting the arising of (mind-contact) from the material
body (alone), just as one would the arising of a mango fruit
from a rose-apple tree when mango trees are absent.

SUB. CY. The “mental group” is the assemblage of
immaterial phenomena comprised in the four mental
aggregates—feeling, perception, mental formations, and
consciousness. It is designated “mental” (ndma) in the sense of
bending (namana) in the direction of an object.

“There is a description of the mental body”: there is a
describing of it as “mental body,” “immaterial cluster,”
“immaterial aggregates,” etc. Volition is stated to be the
quality of mental formations because it is primary among the
phenomena included in the aggregate of mental formations.

“Taking as its basis the four mental aggregates”: taking as
its basis the phenomena serving as the support condition (for
that contact)—feeling, perception, consciousness, volition, etc.,
which are referred to (by way of their grouping into) the four
mental aggregates. Though this method also applies to the five
physical sense doors, “in the mind-door” is specified.

“Designation-contact is synonymous with mind-contact”:
the latter gains the name “designation-contact” because it is
apprehended by means of (its functions of) designation and
description. It is “discerned in the material body” because, in
five-constituent existence, it is found occurring with the
support of the heart-basis.®®

“Would it arise taking as its basis one or another of the
five kinds of sensitive matter?”: this is not recognized here, as
is illustrated by showing the impossibility (of designation-
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contact in the material body) when feeling and the other
mental factors are rejected. For without the support of feeling,
etc., it is impossible for mind-contact to occur taking as its
basis the five kinds of sensitive matter. By means of the
example of the mango fruit he shows the inevitable
conclusion: “When the necessary cause for the arising of an
effect is absent, the effect never arises from some other cause
not appropriate to its arising.”

If those qualities, etc. through which there is a description
of the material body were all absent, would impingement-
contact be discerned in the mental body?

CY. In this second question, the terms “qualities,” etc.,

should be understood to mean the quality, trait, and sign of

deformation,®® and the indicator “material form.”

Impingement-contact is the contact which arises taking as its

basis the impingent aggregate of material form.”’ Here the
Elder Ananda replies: “Certainly not, venerable sir,” rejecting
the arising of (impingement-contact) from the mental body
(alone), just as one would the arising of a rose-apple fruit from
a mango tree when rose-apple trees are absent.

SUB. CY. The quality of deformation is manifest
deterioration in the encounter with adverse conditions. Or it is
the cause for the deterioration of what exists in one’s own
continuum in the event (of such encounters). The quality of
deformation is itself also a “trait” because it betrays the
concealed meanings such as basis, impingement, etc.; it is a
“sign” because it is a cause for perceiving particular things;
and an “indicator” because it is to be indicated in particular

68. Hadayavatthu. The Pali commentaries, following ancient
Indian tradition, regard the heart as the physical basis of mind-
consciousness. In the canonical Abhidhamma Pitaka, however,
the basis for consciousness is not specified. The Patthana only
says: “that material form by which mind element and mind-
consciousness element are supported.”

69. See above, p. 89, n.49.

70. Sappatigha: namely, the five kinds of sensitive matter. Thus
impingement-contact is contact occurring through the five
physical sense faculties, eye-contact, ear-contact, etc.

108



The Commentarial Exegesis of the Mahanidana Sutta

ways. “Impingement” is the impinging, one upon the other, of
object and basis. The contact produced from that impingement
is called “impingement-contact” (patighasamphassa).

If those qualities, etc. through which there is a description
of the mental body and the material body were all absent,
would either designation-contact or impingement-contact
be discerned?

CY. This third question is stated in terms of both. The
Elder replies: “Certainly not, venerable sir,” rejecting the
arising of either of the two kinds of contact in the absence of
mentality-materiality, just as one would the arising of mangoes
and rose-apples in space.

SUB. CY. “In terms of both”: in terms of both supports,
the mental body and the material body, and in terms of both
kinds of contact, designation-contact and impingement-
contact.

If those qualities, etc. through which there is a description
of mentality-materiality were all absent, would contact be
discerned?

CY. Having shown the conditions for the two kinds of
contact separately, now the Exalted One poses the fourth
question in order to show, without making distinctions, that
mentality-materiality is the condition for the two [kinds of
contact].

This is the cause ... and condition for contact, namely,
mentality-materiality.

CY. The meaning is: “The mentality-materiality occurring
in the six doors, this is the cause, this is the condition, [for the
two kinds of contact].” For in the eye-door, the eye and visible
form objects are materiality and the aggregates associated
[with contact] are mentality; the same holds, with appropriate
changes, in regard to the other physical sense doors. Thus this
fivefold contact [by way of eye-contact, etc.] is still “contact
with mentality-materiality as condition.” [502] In the mind-
door, too, the heart-basis and any material object are
materiality, the phenomena associated [with contact] and any
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immaterial object are mentality Thus mind-contact, too, is
“contact with mentality-materiality as condition.” Mentality-
materiality is a condition for this [contact] in many ways.

SUB. CY. The aggregates associated with contact are
those of feeling, etc. Adverting should also be included by the
mentioning of the associated aggregates, since that is
inseparable.

“Mentality-materiality is a condition for this contact in
many ways”: thus resultant mentality is a condition for the
numerous kinds of resultant mind-contact in seven ways—as
conascence, mutuality, support, kamma-resultant, association,
presence, and non-disappearance conditions. Whatever
functions here (in the resultant mentality) as nutriment is a
nutriment condition; whatever functions as a faculty is a
faculty condition. Non-resultant mentality is a condition for
non-resultant mind-contact in all the above ways except for
kamma-resultant condition.

Materiality, classified (by way of the internal sense bases)
into the eye-base, etc., is a condition for the (corresponding)
fivefold contact, eye-contact, etc., in six ways—as support,
prenascence, faculty, dissociation, presence, and non-
disappearance conditions. Classified (by way of the external
sense bases) into the visible form-base, etc., materiality is a
condition for the same fivefold contact in four ways—as object,
prenascence, presence, and non-disappearance conditions.

(The five external sense bases classified into) the visible
form-base, etc. and mental objects are a condition in only one

way—as object condition—for mind-contact.”! The materiality
of the heart-basis is a condition for mind-contact in five
ways—as support, prenascence, dissociation, presence, and
non-disappearance conditions.

Thus mentality-materiality is a condition for this contact
in many ways.

71. In the Abhidhamma, mental objects (dhammarammana),
apprehended exclusively by mind-consciousness and never by
the fivefold sense consciousness, are classified as sixfold: mind,
mental factors, sensitive matter, subtle matter, concepts, and
nibbana.
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21. If consciousness were not to descend into the
mother’s womb ...

CY. If, after having entered, it were not to occur by way of
rebirth-linking.

SUB. CY. It is said in the text “were not to descend into
the mother's womb” in order to show separately that
consciousness, at its first arising, is the distinctive condition for
mentality-materiality. Though the rebirth-linking of the
embryo is spoken of as if it descends into the mother’s womb
from outside, the phrase actually denotes the first arising of
the aggregates there in accordance with conditions.

would mentality-materiality take shape in the womb?

CY. If there were no rebirth-linking consciousness, would
the remaining bare mentality-materiality occur in the mother’s
womb, “taking shape” by developing through the various
embryonic stages?

SUB. CY. “The remaining bare mentality-materiality”: the
remaining mentality-materiality only, without consciousness.

If, after descending into the womb, consciousness were to

depart ...

CY. If, after descending by way of rebirth-linking, it were
to perish by way of death; that is, if it were to cease. This
cessation does not come about through the ceasing of the
rebirth-linking consciousness itself, nor through the
subsequent ceasing of the second and third (states of
consciousness). For thirty kamma-born material phenomena
are produced originating along with the rebirth-linking
consciousness. While they endure, sixteen moments of life-

continuum consciousness arise and cease.”? During this time
[during these sixteen moments of consciousness] there is no
obstacle to the child who has taken rebirth-linking or to the
mother. This is called “the period of safety.” If the material
phenomena originating along with the rebirth-linking
consciousness can provide a condition for the seventeenth life-
continuum consciousness, the course of existence occurs and
the current (of material phenomena) continues. But if they
cannot provide a condition, the course of existence does not
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occur and the current does not continue. This is called
“departing” and it was in reference to this that the Buddha
said: “If, after descending, consciousness were to depart.”
SUB. CY. “If consciousness were to depart”: if it were to
undergo destruction, the cutting off of the continuity; i.e. death.
“There is no obstacle”: in the case of the child there is
certainly no obstacle, no danger of death, since it is impossible

for the death-consciousness to occur then,73 but how is there
no danger of death for the mother? Because until that time has
lapsed, it is impossible for the act of conception to bring about
death. Thus it is called “the period of safety,” i.e. from death.

“The material phenomena originating along with the
rebirth-linking consciousness”: he speaks of the kamma-born
material phenomena arisen at the moment of conception, for
those are literally called “the material phenomena originating
along with the rebirth-linking consciousness.” But not those
originated by temperature, since those originate subsequent to
the arising of the rebirth-linking consciousness. Material
phenomena born of consciousness and those born of
nutriment do not originate then at all.

The material phenomena originating along with the
rebirth-linking consciousness are threefold: those originating at
its arising moment, those originating at its duration moment,

and those originating at its dissolution moment.”* Those
originating at its arising moment cease at the arising moment of
the seventeenth life-continuum consciousness; those originating
at its duration moment cease at the duration moment (of the
seventeenth  life-continuum  consciousness); and those

72. The thirty material phenomena that originate along with the
rebirth-linking consciousness are grouped into three clusters of
ten each: the decads of heart-basis, body, and sex. See Vism XX.
22, A Comprehensive Manual of Abhidhamma, pp. 252-55.
According to the Abhidhamma, material phenomena are slower
to change than mental phenomena; thus during the time an
arisen material phenomenon endures, sixteen acts of
consciousness arise and perish.

73. The death-consciousness cannot occur during the sequence
of consciousness constituting the rebirth-process.

74. This refers to the division of a moment of consciousness into
three sub-moments, made more explicit immediately below.
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originating at its dissolution moment cease at the dissolution
moment (of the seventeenth life-continuum consciousness). One
phenomenon undergoing dissolution cannot be said to become
a condition for another phenomenon undergoing dissolution;
but it is not impossible in the phases of arising and duration.
Thus what is meant by the statement under discussion is this:
“If, at the arising and duration moments of the seventeenth life-
continuum consciousness, (the material phenomena originating
along with the rebirth-linking consciousness) can provide a
condition for it by means of (those material phenomena) still

standing....””> For in five-constituent existence the mental body
occurs sustained by the material body:

“The course of existence occurs” (pavatti pavattati): this is
said referring to the strengthening of consciousness by the
material phenomena. “And the current continues” (paveni
ghatiyati): the current of kamma-born material phenomena
originating at forty-eight moments continues on in succession.
For first the rebirth-linking consciousness occurs; then (the
process continues) up to the sixteenth life-continuum
consciousness. Each of these has three sub-moments: arising,
duration, and dissolution. At each of the three sub-moments of
each consciousness thirty kamma-born material phenomena
arise. Thus the sixteen sets of three amount to forty-eight (sub-
moments when material phenomena originate). The same
method applies to the following moments.

“But if they cannot provide a condition”: that is, if the
material phenomena originating along with the rebirth-linking
consciousness cannot provide a condition for the seventeenth
life-continuum consciousness. For if the seventeenth
consciousness following the rebirth-linking consciousness
were to be a death consciousness, kamma-born material
phenomena would not arise even at the duration and
dissolution moments of the rebirth-linking consciousness, not
to speak of the moments of the life-continuum consciousness.
In such a case consciousness would not gain a condition, and
thus the course of existence would not occur and the current

75. Those “still standing” are the material phenomena
originating at the duration moment and dissolution moment of
the rebirth-linking consciousness.
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would not continue. It would necessarily be cut off. Thus he
says: “This is called ‘departing.” ”

Would mentality-materiality be generated into this present
state of being?

CY. “This present state of being” (itthatta): the state of the
complete five aggregates.

If the consciousness of a young boy or girl were to be cut
off, would mentality-materiality grow up, develop, and
reach maturity?

CY. The meaning is: “If consciousness were to be cut off,
would bare mentality-materiality survive and grow up in the
first period of life, develop through the middle period, and
reach maturity in the last period? Would it grow up, develop,
and reach maturity through ten, twenty, a hundred, or a
thousand years?”

Therefore, Ananda, this is the cause ... and condition for
mentality-materiality, namely, consciousness.

CY. [503] Since consciousness itself is the condition when
rebirth-linking takes place in the mother’s womb, during the
stay in the womb, at the time of leaving the womb, and for ten
years and more during the course of existence, “therefore this
is the cause, this is the condition for mentality-materiality,
namely, consciousness.” For consciousness is a condition for
mentality-materiality in the way a king, restraining his retinue,
might say: “Who was it that made you viceroy and you
general? Didn't I do so? For if you could become a viceroy or
general by yourself, without my making you such, then we
would know your power.” In the same way, as it were,
consciousness might say to mentality-materiality: “Who is it
that made you mentality you materiality you mentality-
materiality? Didn't I do so? For if you could become mentality,
materiality, or mentality-materiality without myself having
become a forerunner and taken rebirth-linking in the mother’s
womb, then we would know your power.” Consciousness is a
condition for mentality-materiality in many ways.
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SUB. CY. The phrase “consciousness itself” is a limiting
expression, a term repudiating the self posited by outside
(non-Buddhist) thinkers as well as a creator God, etc. But it
does not repudiate ignorance, etc. and contact, etc. (the other
phenomena conditioning mentality-materiality), since the
emphasis of the term is on the exclusion of its intended
opposite only:.

“Consciousness is a condition for mentality-materiality in
many ways.” How? Rebirth-linking or any other resultant
consciousness is a condition in nine ways—as conascence,
mutuality, support, kamma-result, nutriment, faculty,
association, presence, and non-disappearance conditions—for
resultant mentality, whether at rebirth-linking or in the course
of existence, whether it be mixed with materiality or unmixed.

At rebirth-linking it is a condition for the materiality of
the heart-basis in nine ways—as conascence, mutuality,
support, kamma-result, nutriment, faculty, dissociation,
presence, and non-disappearance conditions. It is a condition
for the remaining materiality apart from the heart-basis in
eight ways—in all the above ways except the mutuality
condition. Volitionally formative consciousness is a condition
in only one way—as decisive support condition—for the
materiality of the non-percipient beings or for kamma-born
materiality in five-constituent existence, according to the
Suttanta method.

All the remaining types of consciousness, from the first
life-continuum consciousness onwards, should be understood
to be a condition for mentality-materiality as appropriate. This
is a synopsis. The method of assigning the conditions in detail
has not been shown since to do so the entire explanation of the
“Great Treatise” (i.e. the Patthana) would have to be brought in.

Query: How 1is it to be ascertained that at rebirth
mentality-materiality occurs with consciousness as condition?

Reply: Both through the suttas and through reasoning
(yutti). For in the texts, consciousness has come down in many
ways as the condition for feeling, etc. As it is said:
“Phenomena occur accompanied by consciousness” (Dhs p. 5).
Through reasoning it is understood by inference from
consciousness-born materiality seen here that consciousness is
also a condition for unseen materiality. For when the mind is
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calm or disturbed, material phenomena are seen arising in
accordance with it (i.e. with the state of mind); and through
that which is seen inference is made to the unseen.
Accordingly, it can be ascertained through the consciousness-
born materiality that is seen here, that consciousness is also a
condition for the unseen materiality at rebirth-linking. For in
the Patthana consciousness has come down as the condition for
materiality originating from kamma just as it has for
materiality originating from consciousness.

22. Therefore, Ananda, this is the cause ... and condition for
consciousness, namely, mentality-materiality.

CY. (Mentality-materiality is a condition for
consciousness) in the way a king's officers, restraining the king,
might say: “Who was it that made you king? Didn't we do so? If
you could become king alone, without one of us occupying the
position of viceroy, another the position of general, then we
would see what kind of king you are.” In the same way, as it
were, mentality-materiality might say to consciousness: “Who
is it that made you the rebirth-linking consciousness? Didn’t we
do so? If you could become a rebirth-linking consciousness
without the support of the other three mental aggregates and
the heart-basis, then we would see what kind of rebirth-linking
consciousness you are.” Mentality-materiality is a condition for
consciousness in many ways.

SUB. CY. How? At rebirth-linking, mentality is a
condition for consciousness in seven ways—as conascence,
mutuality, support, kamma-resultant, association, presence,
and non-disappearance conditions. Mentality is here a
condition in other ways, some as a root-cause condition, some
as a nutriment condition.

Non-resultant mentality is a condition in six ways— in all
the above ways except kamma-resultant condition. Mentality
is here a condition in other ways, some as a root-cause
condition, some as a nutriment condition; and that is in the
course of existence, not at rebirth-linking.

Regarding materiality, at rebirth-linking the heart-basis is
a condition for consciousness in six ways—as conascence,
mutuality, support, dissociation, presence, and non-
disappearance conditions. In the course of existence it is a
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condition in five ways, obtained by omitting the conascence
and mutuality conditions (from the previous six) and adding
the prenascence condition.

The fivefold materiality classified as the eye-base, etc. is a
condition for the corresponding kinds of consciousness,
classified as eye-consciousness, etc., in six ways—as support,
prenascence, faculty, dissociation, presence, and non-
disappearance conditions.

Thus mentality-materiality is a condition for
consciousness in many ways.

It is to this extent, Ananda, that one can be born ... and
re-arise ...

CY. When consciousness is a condition for mentality-
materiality, when mentality-materiality is a condition for
consciousness, when the two occur as conditions for one
another, it is by this much that one can be born ... pass away
and re-arise, that birth, etc., or repeated death and rebirth-
linking, can be discerned.

SUB. CY. He shows: “The entire round of samsara occurs
by this much—by the five aggregates, here called
consciousness and mentality-materiality, occurring with one
another as support.”

“By this much” (ettakena): by this much only. This is a
phrase of inclusive emphasis meaning: “not through anything
else besides this, through a self having the intrinsic nature of a
subject or agent or through a creator God, etc.”

To this extent that there is a pathway for designation, etc.

CY. “A pathway for designation” (adhivacanapatha): a
pathway for an expression used through the application of a
mere word regardless of meaning, as in the case of names such
as “Sirivaddhaka,” “Dhanavaddhaka,” etc. “A pathway for
language” (niruttipatha): a pathway for an expression used
with reference to a reason; thus one is called “mindful”
because one has mindfulness or “clearly comprehending”
because one clearly comprehends. [504] “A pathway for
description” (pafifiattipatha): a pathway for an expression used
to communicate (an idea) through diverse aspects; thus “wise,
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clever, intelligent, subtle, proficient,” etc. These three terms
refer to the aggregates which become the basis for designation,
language, and description.

SUB. CY. “Pathway”: a path of application, the domain
for its application. Since the terms “designation,” “language,”
and “description” here have the same meaning and all
statements share the nature of designation, etc., the words
“designation,” etc.—though wused with distinction (of
meaning) in relation to certain statements—here refer to all
statements collectively through their sameness in revealing
meaning through description.

To this extent that there is a sphere for wisdom, etc.

CY. “A sphere for wisdom” (pafifitvacara): that which is to
be encompassed by wisdom, that which can be known. “The
round turns”: the round of samsara turns. “This present state
of being”: this is a name for the five aggregates. “For
describing”: for the sake of describing by names, for the
description by the names “feeling,” “perception,” etc. The
meaning is: the five aggregates too are discerned to this extent.
“That is, when there is mentality-materiality together with
consciousness”: what is meant is, to the extent that mentality-
materiality and consciousness occur as conditions for one
another. This statement refers back (to all previous phrases
preceded by “to this extent”).

6. Descriptions of Self

23. CY. (With the above teaching) the Exalted One has shown
the sequel to the phrase “This dependent arising, Ananda, is
deep and appears deep.” He now undertakes the present
teaching beginning with the ways of describing self in order to
show the sequel to the phrase “This generation has become
like a tangled skein.”

Therein, one who apprehends the unextended kasina
sign as self describes self as having material form and as
limited. One who gains different kasinas sometimes describes
it as blue, sometimes as yellow, etc. One who apprehends the
extended kasina sign as self describes self as having material
form and as infinite. One who removes the unextended kasina
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sign and apprehends as self either the area that had been
covered by the sign or the four mental aggregates occurring
there, or, from among these, mere consciousness—he describes
self as infinite and immaterial.

SUB. CY. Since no self exists in the ultimate sense, but
only as a mental construct of the theorists, the commentator
includes the above passage to show what it is they perceive as
self and their mental constructions concerning its nature, such

as having material form, etc. “Mere consciousness”: one who

holds the doctrine “the self consists of consciousness.””®

24. CY. “Therein, Ananda”: among these four theorists.
“In the present” (etarahi): now only, not afterwards. This is said
by way of annihilationism. “There in the future” (tattha
bhavim): there in the world beyond in the future [as ever-
existent and imperishable]. This is said by way of eternalism.

The third position shows their dispute’” For the
annihilationist thinks: “The self, which the eternalist posits as
not subject to annihilation, is not thus. [505] I will convert him
to the way it really is (the state of being thus)—subject to
annihilation. I will make him understand his eternalism and
cause him to accept annihilationism.” The eternalist, too,
thinks: “The self, which the annihilationist posits as non-
eternal, is not thus. I will convert him to the way it really is (the
state of being thus)—eternal. I will make him understand his
annihilationism and cause him to accept eternalism.”

“This being so”: in the case of one describing self as
having material form and limited. “A settled view (of self) as
having material form and limited underlies this”: this view
does not underlie this like a vine or creeper; it underlies this in
the sense that it has not been abandoned.

SUB. CY. That is, it has not been eradicated by the path.
“Underlying” means capable of arising when it gains a cause
(which activates it).

76. Viafianamayo attd. This may be an allusion to a Vedantic
conception of the self.

77. For an alternative interpretation of this passage, see
Introduction, p. 40.
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CY. To this extent sixteen kinds of theorists have been
shown: four who gain meditative attainments, their respective

disciples, four rationalists, and their respective disciples.78

SUB. CY. The four who gain meditative attainments are
the four theorists who describe their doctrinal views after
mentally constructing, adopting, and upholding those views
themselves as a result of gaining attainments with a material
form kasina, etc. Their respective disciples are the four
theorists who describe those doctrines after they have learned
them from the attainers, either directly or via a lineage of
teachers, and then accepted and approved of them in the same
way. The four rationalists are the four who, without gaining
jhana through the kasinas, adhere to and uphold the four
doctrinal views by themselves, entirely as a result of
reasoning. Their four disciples should be understood in the
way explained.

7. Non-Descriptions of Self

25. CY. Having thus shown those who describe self, the
Buddha speaks the present section to show those who do not
describe self. Who do not describe self? All noble individuals,
firstly, do not describe self. Then those who are highly
learned—one who is a master of three Pitakas, two Pitakas,
one Pitaka, or even the studious expounder of the Dhamma
who has thoroughly discriminated one Nikaya, as well as one
who has undertaken insight—they do not describe self. They
know that the counterpart sign of the kasina is only a
counterpart sign and that the immaterial aggregates are only
immaterial aggregates.

SUB. CY. “One who has undertaken insight”: the power
of insight is such that even an unlearned practitioner does not
describe self. But this cannot (always) be said for one who
gains the jhanas and modes of direct knowledge even though
he follows the Buddha’s dispensation; thus he is not
mentioned here.

78. The four in each case should be understood by way of the
four descriptions of self.
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“They know that”: this is said to show the reason they do
not describe self. They do not hold any distorted assumptions
because they have dispelled the cause for those assumptions.

8. Considerations of Self

27. Now those who describe self describe it after considering it
by way of views, and their consideration comes about because
they have not abandoned personality view with its twenty
cases. Therefore the Exalted One speaks the present section to
show personality view with its twenty cases.

(He) Considers Feeling as Self ...

CY. By this, personality view based on the aggregate of
feeling is explained.

“My self is without experience of feeling.” (appatisanvedano
me atta)

CY. This is personality view based on the aggregate of
material form.

SUB. CY. By rejecting (self as) a subject of feeling,
perceiving and the other mental functions, which are
inseparable from feeling, are also rejected. Hence the
commentator says “personality view based on the aggregate of
material form.”

“My self feels; for my self is subject to feeling.”

CY. This is personality view based on the aggregates of
perception, mental formations, and consciousness. [506] For
these aggregates feel because they are associated with feeling.
The phenomenon of feeling belongs to them and cannot be
dissociated from them.

SUB. CY. By the phrase “my self feels” (atta me vediyati),
the theorist rejects the doctrine that self is without experience
of feeling. By the phrase “my self is subject to feeling”
(vedanadhammo hi me attd), he rejects the doctrine that feeling is
self. What he claims is that self is endowed with feeling, that
the phenomenon of feeling belongs to self, hence that “self is
subject to feeling.” “(They) feel because they are associated
with feeling”: he speaks of them as performing the function (of

I21



Great Discourse on Causation

feeling) through their association with it. For the experiencing
of the object pertains to all phenomena taking objects. And
that comes about in part merely by being contacted. But
feeling, flowing out, experiences the taste of the object as a
master. By means of this, perception and the others are said to
“feel because they are associated with feeling.”

28. Therein, Ananda ...

CY. Now the Exalted One shows the errors “therein,” in
(the doctrines of) the three theorists.

On the occasion when one experiences a pleasant feeling,
etc.

CY. The passage beginning with these words is stated in
order to show the error (in identifying feeling with self). For
whatever feeling one considers as self, it follows that self is
sometimes present and sometimes absent.

SUB. CY. Since the three kinds of feeling have different
intrinsic natures, one considering pleasant feeling as self
cannot consider painful feeling or neither-painful-nor-
pleasant feeling as self. The same applies in the other two
cases.

29. Pleasant feeling is impermanent ... subject to destruction,
etc.

CY. “Impermanent”: because of not existing after having
been. “Conditioned”: made by several causes which have
joined together, which have come together. “Dependently
arisen”: arisen rightly only through a cause, in dependence on
several conditions. “Destruction,” etc.: all these terms are
synonyms for dissolution. For whatever breaks up also is
destroyed, falls away, fades out, and ceases.

SUB. CY. “Because of not existing after having been”:
with this he shows that it is impermanent because of
possessing a rise and fall. “Conditioned”: because conditioned
by numerous causes. “Arisen rightly”: arisen through a
corresponding cause, an appropriate cause; “rightly”
methodically due to the absence of eternalism and
annihilationism, etc.; “in dependence on,” supported by its
own several causes such as a sense faculty, an object,
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consciousness, a contact to be felt as pleasant, etc. By the four
terms—subject to destruction, falling away, fading out, and
ceasing—he shows that feeling has the nature of dissolution.

“My Self has disappeared” (byaga me atta).

CY. The meaning is: “My self has departed, my self has
ceased.”

Query: Can one and the same person think, at three
different times, “This is my self”?

Reply: Why not? For the theorist is not consistent, but
wavers like a stump planted in a heap of chaff. Like a monkey
in the forest he lets go of one thing and takes hold of another.

SUB. CY. The purport of the question is: “Can one and
the same theorist think at three different times, i.e. the times
when the three feelings occur, “This self of mine has pleasant
feeling as its intrinsic nature, and also painful feeling and
neither-painful-nor-pleasant feeling as its intrinsic nature’?
How can anyone in his right mind affirm that one and the
same thing can have different intrinsic natures?”

Impermanent, a mixture of pleasure and pain, and subject
to arising and falling away.

CY. If he makes a distinction and considers a particular
kind of feeling to be self, he considers as self something which
is impermanent and pleasant, painful, [or neither-painful-nor-
pleasant]. If he considers feeling in general to be self, without
making distinctions, he considers as self something which is a
mixture and subject to arising and falling away. For feeling is
threefold and subject to arising and falling away, and the
theorist considers that [threefold feeling taken collectively] to
be self. Thus he commits the error of accepting an
impermanent self and the arising of many feelings at a single
moment. But an impermanent self is not allowed and there is
no arising of many feelings at a single moment. It is in
reference to this that the Exalted One says: “Therefore,
Ananda, because of this it is not acceptable to consider:
‘Feeling is my self.””

SUB. CY. “He commits the error of accepting ... the
arising of many feelings at a single moment”: (because he
considers self to have) the intrinsic nature of feeling in general.
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For if that is so (i.e. that self has the intrinsic nature of feeling
in general), the consequence follows that all feelings occur at
all times to the self and the theorist would be forced to claim
that many feelings arise at a single moment. Not letting him
escape, the commentator says: “There is no arising of many
feelings at a single moment.” The intention is that this is
contradicted by direct cognition. “Because of this it is not
acceptable”: because (this view) has been proven to be self-
contradictory and also because self is utterly non-existent, the
wise do not accept this view.

30. Where there is nothing at all that is felt, could (the idea)
“I am” occur there?

CY. “Where there is nothing at all that is felt,” in the bare
aggregate of material form. The meaning is: “Can the ego-
conception ‘I am’ (asmi) arise in that which is devoid of feeling,
(in a bare material object) such as a palm-leaf fan or a window
panel?” Since the bare aggregate of material form does not rise
up and say “I am,” it is not acceptable (to consider: “My self is
without experience of feeling”).

31. could (the idea) “I am this” occur there?

CY. [507] The meaning is: “Among those three aggregates
subject to feeling, (if feeling were to cease) would there be even
one phenomenon which could be spoken of thus: ‘I am this’
(ayam aham asmi)?” Or else: “When, through the cessation of
feeling, those three aggregates have ceased along with feeling,
could (the ideas) ‘I am’ or ‘I am this” arise?” The Venerable
Ananda, rejecting this (as untenable) like the sharpness of a
hare’s horn, says: “Certainly not, venerable sir.”

SUB. CY. “I am”: this refers to the kind of ego-conception
which arises taking the three (other mental) aggregates
collectively (to be self). “I am this”: this refers to the kind of
ego-conception which arises taking one of them individually
(to be self). With the cessation of the four mental aggregates
there can be no ego-conception; for as with the sharpness of a
hare’s horn, the supporting base would not be apprehended.

CY. What has been explained so far? The round of
existence has been explained. For the Exalted One sometimes
explains the round under the heading of ignorance, sometimes
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under the heading of craving, and sometimes under the
heading of views.

Therein, in the passage: “Bhikkhus, no first point of
ignorance is discerned, of which it could be said: ‘Before this
there was no ignorance, afterwards it came into being.’
Nevertheless, ignorance has a specific condition” (AN 10:61/A
V 115)—the round is explained under the heading of
ignorance. In the passage: “Bhikkhus, no first point of the
craving for existence is discerned, of which it could be said:
‘Before this there was no craving for existence, afterwards it
came into being.” Nevertheless, the craving for existence has a
specific condition” (AN 10:62/A V 116)—the round is
explained under the heading of craving. In the passage:
“Bhikkhus, no first point of the view of existence is discerned,
of which it could be said: ‘Before this there was no view of
existence, afterwards it came into being.” Nevertheless, the
view of existence has a specific condition” (untraced)—the
round is explained under the heading of views.

Here, too, the round is explained under the heading of
views. For the theorist, having taken pleasant feeling, etc. to be
self, misapprehends them through ego-conceptions and
conceptions of “mine”; because of this, passing away and re-
arising from one state to another in all the realms of existence,
modes of origin, destinations, stations for consciousness, and
abodes of beings, he continually and constantly revolves like a
ship on the ocean driven by a storm, unable to lift his head out
from the round.

SUB. CY. Admittedly, in the earlier part of the sutta too
(the part on dependent arising), the round of existence was
explained. But here, by demonstrating the theorist’s inability to
lift his head out from the round, the explanation reveals the
extremely pernicious nature of wrong view.

“No first point of ignorance is discerned”: (the Buddha is
saying) “Since a beginning is non-existent, even my
unobstructed omniscient knowledge does not discern one, of
which it could be said: ‘Ignorance arose in the time of such and
such a Buddha or universal monarch and did not exist before
that time.” ” The specific condition for ignorance is the cankers,
etc. “Craving for existence” is the craving which becomes the
fetter to existence. The “view of existence” is the eternalist view.
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32. Ananda, when a Bhikkhu does not consider feeling as
self, etc.

CY. Having so far explained the round in terms of the
theorist who is confused about the principle of conditionality,
in this section the Exalted One explains the ending of the
round. To explain the ending of the round he does not refer to
a distracted person who has dropped his meditation subject
because of some new work project, etc.; rather, through his
skilfulness in teaching, he undertakes the exposition by way of
a practitioner dwelling in the foundations of mindfulness.
Thus he says: “When a bhikkhu does not consider feeling as
self,” etc. Such a bhikkhu does not consider feeling or
anything else as self because he has proceeded among all
phenomena by means of exploration knowledge in the way
described thus: “Whatever material form there is—past,
present, or future, internal or external, gross or subtle, [508]
inferior or superior, far or near—he defines all material form
as impermanent; this is one exploration. He defines it as
suffering; this is one exploration. He defines it as non-self; this
is one exploration,” (Patis I 53) etc. (The same for the other four
aggregates).

Not considering in such a way, “he does not cling to
anything in the world”; that is, among the phenomena such as
material form, etc. belonging to the world of the aggregates,
etc., he does not cling to even one thing as self or as belonging
to self.

Not clinging, he is not agitated.

CY. He is not agitated (na paritassati) by the agitations of
craving, views, or conceit. “He personally attains nibbana”: he
himself attains nibbana through the extinguishing of the
defilements. “Destroyed is birth,” etc.: this is said to show the
reviewing knowledge that occurs to one who has attained
nibbana.

Ananda, if anyone should say of a bhikkhu whose mind
has been thus liberated, ... that would not be proper. for
what reason?
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CY. (Since the arahat does not hold any of the four views
concerning the Tathagata after death) someone might say of
him: “The arahat does not know anything.” But it would not
be correct to say of an arahat, who is liberated through
knowledge, that he does not know anything. Thus at the end of
the four alternatives it is said: “For what reason?” etc.

Because the bhikkhu is liberated by directly knowing this,
etc.

CY. “The extent of designation”: “designation” is a term
for expression (vohira). “The extent of the pathway for
designation”: as far as there are aggregates, sense bases, or
elements. This method applies to the other cases (i.e. the
pathways for language and description). “The sphere for
wisdom”: the five aggregates, which are to be encompassed by
wisdom.

What has been shown so far by the Exalted One? The
sequel to the phrase “like a tangled skein” has been shown.

9. The Seven Stations for Consciousness

33. CY. Now the person spoken of as “not describing self,” as
he goes along, eventually becomes one “liberated in both
ways.” And the person spoken of as “not considering self,” as
he goes along, eventually becomes one “liberated by wisdom.”
To show the outcomes and names for these two bhikkhus, the
Exalted One undertakes the sections beginning with the one
on the seven stations for consciousness.

SUB. CY. (For the one not describing self) the phrase “as
he goes along” means that after becoming well-established in
the practice of serenity, he goes along by insight and by the
path and becomes one liberated in both ways. The one spoken
of as “not considering self” is one whose vehicle is insight, and
he becomes one liberated by wisdom.

There are, Ananda, Seven stations for consciousness and
two bases.

CY. “Seven” is stated by way of rebirth-linking. “Station
for consciousness”: this is a foothold for consciousness. [509]
“Two bases”: two dwelling places, for the word “base” here
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means a dwelling place. Why is all this included? In order to
exhaustively survey the round of existence. For the round is
not exhaustively surveyed either by the stations for
consciousness alone or by the bases alone, as it is by way of the
realms of existence, modes of origin, destinations, and abodes
of beings. Therefore all this is included. To analyze the
meaning in order he asks: “What are the seven?”

SUB. CY. “Stated by way of rebirth-linking”: the seven
stations for consciousness are stated by way of rebirth-linking,
which is distinguished according to the distinctions of those
“who are diverse in body and diverse in perception,” etc. For
the diversities in body, etc. pertaining to any given order of
beings are produced through the rebirth-linking
(consciousness) contained in that order, as well as through the
accumulation of kamma leading to rebirth there. “A foothold
for consciousness”: a causal foothold for the present rebirth-
linking consciousness. In denotation it is, in five-constituent
existence, the four aggregates—material form, feeling,
perception, and mental formations; in four-constituent
existence it is the three (mental) aggregates.

Beings who are diverse in body and diverse in perception,
such as human beings, some gods, and some beings in the
lower realms.

CY. Human beings are mentioned as an example. For
among the countless human beings in countless world systems
there are not even two who are exactly the same in
complexion, figure, etc. Sometimes twins might have the same
complexion or figure, but they can still be distinguished by the
way they look ahead, look aside, speak, smile, walk, stand, etc.
Therefore human beings are said to be “diverse in body.” The
rebirth-linking perception of humans may be triple-rooted,

double-rooted, or rootless; therefore they are said to be

“diverse in perception.””?

“Some gods”: the gods of the six sense-sphere heavens.
For these may have bodies that are blue, yellow, etc., and their
perception may be triple-rooted or double-rooted, though not
rootless.
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“Some beings in the lower realms”: such beings as the
female spirits Uttaramata, Piyankaramata, Phussamitta,
Dhammagutta, etc., and other spirits who live in places
outside the four planes of misery. For their bodies are of
diverse colours, shapes, and sizes, and like humans their
perception may be double-rooted, triple-rooted, or rootless.
But unlike the gods they are not powerful; they are powerless
like low-class humans. They have trouble finding food and
clothing and live oppressed by pain. Some are afflicted during
the dark fortnight and happy during the bright fortnight.

Therefore, because they have fallen from the heights of

happiness, they are called “beings in the lower realms.”%

Those among them who are triple-rooted can achieve
comprehension of the Dhamma. Thus one time at daybreak
the female spirit Piyankaramata heard the Elder Anuruddha
reciting the Dhamma and said (to her son Piyankara): [510]

“Do not make a sound, Piyankara,

This bhikkhu is reciting passages of Dhamma.
Perhaps we can learn those passages

And practise for our true welfare.

“We should refrain from harming beings

And should not tell conscious lies.

We should train ourselves in virtue

To be freed from the goblin realm.” (SN 10:6/S 1209)

Having spoken thus to her little son, she attained the fruit
of stream-entry that same day. Uttaramata became a stream-
enterer after hearing the Dhamma from the Exalted One.

79. In the Abhidhamma teaching, the rebirth-consciousness is
divided into four types by way of roots: triple-rooted (endowed
with non-greed, non-hatred, and non-delusion), double-rooted
(endowed with non-greed and non-hatred), rootless wholesome
resultant, and rootless unwholesome resultant. See A
Comprehensive Manual of Abhidhamma, pp. 210-16.

80. Ordinarily the “beings in the lower realms” (vinipatika) are
identified with the denizens of the four planes of misery. But
here the term is used to refer to other classes of beings outside
the planes of misery.
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Beings who are diverse in body but identical in perception,
such as the gods of the Brahma-order who are generated
through the first (jhana).

CY. “The gods of the Brahma-order” (deva brahmakayika):
the gods of Brahma’s retinue, the gods of Brahma’s ministry,
and the great Brahmas.

SUB. CY. Those who occupy the position of attendants to
the great Brahma are gods of Brahma’s retinue; those who
occupy the position of the great Brahma'’s ministers are gods of
Brahma'’s ministry; those Brahmas who are great in life-span,

beauty, etc. are the great Brahmas.!

CY. All these are generated through the first jhana.
Among these, the gods of Brahma’s retinue are generated
through a limited (attainment of the first jhana); their life-span
is a third of an aeon. The gods of Brahma’s ministry are
generated through a middling (attainment of jhana); their life-
span is half an aeon and their bodies are more pervasive than
the gods of Brahma’ retinue. The great Brahmas are generated
through a superior (attainment of jhana); their life-span is an
aeon and their bodies are extremely pervasive. Thus, since
their bodies are diverse but their perceptions identical by way
of the first jhana, they are described as “beings who are
diverse in body but identical in perception.”

SUB. CY. A limited (attainment of the first jhana) is one
where the jhana is merely obtained; a “middling attainment”
is one where it is obtained (more firmly) without being well
developed; and a “superior attainment” is one where it is well
developed and fully mastered.

“More pervasive”: larger in size and more beautiful in
quality:

“Identical in perception”: the identity in their perception
is due to its being triple-rooted. For there is no difference at all
in that perception by way of associated phenomena.

CY. The beings in the four planes of misery are similar.
For these beings are of varying sizes and appearances. Yet for

81. The shift from the singular to the plural is in the text.
Apparently, singular “great Brahma” is the chief of the great
Brahmas.
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all the (rebirth-linking) perception is a rootless unwholesome
resultant. Thus the beings in the planes of misery are also
reckoned as “diverse in body but identical in perception.”

Beings who are identical in body but diverse in perception,
such as the gods of streaming radiance.

CY. “The gods of streaming radiance” (deva abhassara):
their radiance streams forth from their bodies, flying out after
flickering again and again like the flame of a torch.

Those who are reborn as a result of developing the
second and third jhanas of the fivefold system to a limited
extent become “gods of limited radiance” (parittabha); their

life-span is two aeons.®? Those who are reborn as a result of
developing (those jhanas) to a middling extent become “gods
of immeasurable radiance” (appamanabha); their life-span is
four aeons. Those who are reborn as a result of developing
(those jhanas) to a superior extent [511] become “gods of
streaming radiance”; their life-span is eight aeons. By
mentioning the most excellent (of these three planes), all three
are included here. For all these gods have bodies that are
identical in pervasion; but their perception is diverse in that
some have (a rebirth-linking consciousness) without applied
thought but with sustained thought, while some have (a
rebirth-linking consciousness) without either applied thought
or sustained thought.

beings who are identical in body and identical in
perception, such as the gods of refulgent beauty.

CY. “The gods of refulgent beauty” (deva subhakinha):
they are a single mass of beauty, the beauty of their bodily

82. The fivefold system of jhana is obtained by dividing the
second jhana of the fourfold system into two, one without
applied thought but with sustained thought (avitakka-
vicaramatta) and one with neither applied thought nor sustained
thought (avitakka-avicara). Meditators with sharp faculties
eliminate the two kinds of thought simultaneously and thus
reckon jhana as fourfold; those lacking such skill must eliminate
them sequentially and thus reckon jhana as fivefold. See Vism
1V.198-202.
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aura. Unlike the gods of streaming radiance, their aura is
emitted without flickering. The gods of limited beauty
(parittasubha), of immeasurable beauty (appamanasubha), and of
refulgent beauty are generated into these states by developing
the fourth jhana of the fivefold system to a limited, middling,
and superior extent, respectively; their respective life-spans
are sixteen, thirty-two, and sixty-four aeons. Thus they are
“identical in body” and also, through the perception
pertaining to the fourth jhana (as a rebirth-linking
consciousness), “identical in perception.”

The gods of abundant fruit (vehapphali) are also assigned
to the fourth station for consciousness. The non-percipient
beings, not having consciousness, are not included here, but
they are included among the abodes of beings. The gods of the
pure abodes, pertaining to the ending of the round, do not
always exist. They do not arise in the world when it is devoid
of Buddhas even for 100,000 aeons or for an incalculable
period. They arise only when Buddhas have arisen, during a
period of 16,000 aeons. These planes are like a special camp-
ground of the Exalted One, after he has set in motion the
wheel of Dhamma; thus they are not assigned to either the
stations for consciousness or the abodes of beings. The
meaning of the other stations is explained in the

Visuddhimagga.83 The base of neither perception nor non-
perception is included among the bases but not among the
stations for consciousness; for like perception this
consciousness is so subtle that it is called “neither
consciousness nor non-consciousness.”

SUB. CY. “So subtle”: since it has attained the subtlety of

residual formations.* It is “not consciousness” because it lacks
the distinctive function of consciousness and “not non-
consciousness” because it is not completely non-
consciousness. Therefore it is not included among the stations
for consciousness, where the distinctive function of
consciousness is in evidence.

83. Chapter X. The causes for rebirth into these stations are the
corresponding meditative attainments.
84. Sankharavasesasukhumabhdva. See Vism X.47-55.
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34. Therein, Ananda, if one understands the first station for
consciousness, etc.

CY. “Its origin”: one understands its origin by the
method, “through the origination of ignorance material form
originates,” etc. “Its passing away”: [512] one understands its
passing away by the method, “through the cessation of
ignorance material form ceases,” etc. (Patis I 55f.).85

“Its satisfaction”: one understands its satisfaction thus:
“The pleasure and joy that arise in dependence on material
form ... consciousness: this is the satisfaction in
consciousness.” “Its unsatisfactoriness”: one understands its
unsatisfactoriness thus: “That material form ... consciousness
is impermanent, suffering, and subject to change: this is the
unsatisfactoriness in consciousness.” “The escape from it”: one
understands the escape from it thus: “The removal and
abandoning of desire and lust for material form
consciousness: this is the escape from consciousness” (SN
22:26/S 111 28).

This method of interpretation should be applied to all the
other stations for consciousness. But where there is no material
form (i.e. in the immaterial planes) the origin should be
interpreted by way of the four mental aggregates only; and
where there is no consciousness (i.e. among non-percipient
beings) it should be interpreted by way of the one aggregate
(of material form). Thus here the passage should be
interpreted with the phrases “through the origination of
nutriment” and “through the cessation of nutriment.”

is it proper for one to seek enjoyment in it?

CY. Is it right for that bhikkhu to seek enjoyment in that
station for consciousness as “I” or “mine” by way of craving,
conceit, or views?

SUB. CY. Seeking enjoyment as “I” occurs by way of
conceit and views, as “mine” by way of craving.

Ananda, when a bhikkhu ... is liberated through non-
clinging, then he is called a bhikkhu liberated by wisdom.

85. For details, see Vism XX.97-98.
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CY. He is liberated by not grasping anything through the
four kinds of clinging. “Liberated by wisdom”: having
brought about the [future] non-occurrence of the mental body
and the material body, he is liberated solely by the power of
wisdom without realizing the eight emancipations. This type
is fivefold: the dry-insight meditator and those who attain
arahatship after having become established in one or another
of the four jhanas. It is said: “Who is the individual liberated
by wisdom? Herein, some individual does not dwell suffusing
the eight emancipations with the body; but having seen with
wisdom, his cankers are destroyed. This individual is called
‘one liberated by wisdom’ ” (Pug 14, 73).

SUB. CY. “Liberated by wisdom”: he is liberated solely by
the power of wisdom because he does not achieve the eight
emancipations and thus lacks the power of eminent
concentration. Or else, “liberated by wisdom” means liberated
while understanding; that is, knowing and penetrating the
four truths in the modes of full understanding, etc. without

contact with the first jhéna,86 he is “liberated” or distinctively
freed by completing the functions (of penetration) by bringing
those functions to their climax.
“Dry-insight meditator”: one whose insight is dry, rough,
and unmoistened, lacking the moisture of serenity meditation.
“Does not dwell suffusing the eight emancipations”: this
indicates the absence of the power of eminent concentration.

86. “Without contact with the first jhana” (pathamajjhanaphassena
vind). This phrase needs careful qualification. It applies only to
the dry-insight meditator, and means that he reaches the
supramundane path, by which he penetrates the truths, without
having previously attained mundane jhana. But for all
meditators the supramundane path includes jhana, required to
fulfil the “right concentration” factor of the noble eightfold path.
In the case of the dry-insight meditator, the concentration factor
will occur at the minimal level as the first supramundane jhana
(see Vism XXI.112). The four functions of penetration are the full
understanding of suffering, the abandonment of its origin
(craving), the realization of its cessation (nibbana), and the
development of the path. Each supramundane path performs
these functions; the last one, the path of arahatship, completes
them. See Vism XXII.92-97.
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“Having seen with wisdom”: this indicates possession of the
power of eminent wisdom.

10. The Eight Emancipations

35. CY. Having thus shown the outcome and name for the first
bhikkhu, the Exalted One explains the eight emancipations in
order to show the outcome and name for the other one.

SUB. CY. For the first bhikkhu, the outcome occurs
through full understanding, etc. of the seven stations for
consciousness, etc.; thus his name is “liberated by wisdom.”
The other is the one liberated in both ways.

Ananda there are these eight emancipations (attha
vimokkha.

CY. In what sense are they emancipations? In the sense of
releasing (adhimuccana). And in what sense are they releasing?
In the sense of freeing thoroughly from the adverse
phenomena and in the sense of freeing thoroughly by way of
delight in the object. What is meant is: (the mind’s) occurrence
on the object without constraint, free from apprehension,
similar to the way a little boy sleeps in his father’ lap, his body
completely relaxed. But the latter meaning [513] applies only

to the first seven emancipations, not to the last one.%”

SUB. CY. “In the sense of releasing”: the word
“releasing” signifies the distinguished development of any
fine-material-sphere jhana to the degree that liberation from
opposing states takes place by the suppression (of
defilements) and the jhana occurs eminently, liberated from
the opposing states by means of that distinguished
development. For though there is sameness in kind (between
individual jhana attainments), through distinguished
development there is also a distinction in the quality of their
occurrence. Thus “emancipation” has the meaning of releasing
thoroughly by way of liberation from adverse mental
phenomena and by way of delight (in the object) without

constraint, free from apprehension.®® The last emancipation is

87. Since all the mental functions stop in the attainment of
cessation, there can be no “delight in the object.”
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cessation. The meaning solely of being liberated (from adverse
phenomena) obtains there, as the commentator himself says.

One possessing material form sees material forms.

CY. Here, the material form (possessed) is the fine-
material-sphere jhana aroused through a blue kasina, etc.,
using as the blue kasina, etc. something internal such as the
hairs of the head, etc. One having that material form is “one
possessing material form” (ripi).

SUB. CY. “Possessing material form” means endowed
with the material form included in one’s own continuity that is
distinguished as the cause for the jhana; because of that
material form one is spoken of as “one possessing material
form.” Since this phrase signifies a special meaning, it should
be understood that the jhana obtained through the material
form included in one’s own continuity is itself the referent
here, in the ultimate sense, of the state of “possessing material
form.”

CY. “(One) sees material forms”: with the eye of jhana one
also sees material forms such as the blue kasina, etc. externally.
By this (first emancipation) the four fine-material-sphere
jhanas are shown for a person who arouses jhana through the
kasinas based on internal objects.

One not perceiving material forms internally sees material
forms externally.

CY. This means that he does not arouse the fine-material-
sphere jhanas on his own head hairs, etc. By this the fine-
material-sphere jhanas are shown for someone who does the
preparatory work externally and arouses jhanas only externally.

One is released upon the idea of the beautiful.

CY. By this are shown the jhanas attained through very
pure colour kasinas. In the meditative absorption itself there is
no concern with the idea of the beautiful. But because one who
dwells in meditation taking as his object a pure and beautiful

88. This discussion seems to imply that the four jhanas as such
are not emancipations, but become emancipations only by
“distinguished development” (bhavanavisesa).
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kasina can be described as “released upon the idea of the
beautiful,” the teaching is expounded in those words.

In the Patisambhidimagga, however, it is said: “ ’One is
released upon the idea of the beautiful' —how is this an
emancipation? Herein, a bhikkhu dwells pervading one
direction, etc. with a mind endowed with loving-kindness;
through the development of loving-kindness beings are not
repulsive to him. So too for compassion, sympathetic joy, and
equanimity. Such is the emancipation: ‘One is released upon
the idea of the beautiful” ” (Patis II 39).

SUB. CY. For practitioners who take very pure colour
kasinas as their object of meditation, emancipation in the sense
of “releasing thoroughly” occurs by way of delight; therefore
the commentator explains the third emancipation in this way:
But since the meditative development occurring by way of
loving-kindness, promoting non-repulsion towards beings,
releases one from repulsion towards them, the
Patisambhidamagga says: “The development of the divine
dwellings (brahmavihara) is the emancipation of the beautiful.”
Either explanation may be recognized, since in the way they
are stated there is no contradiction between them.

CY. Everything that has to be said about the immaterial
emancipations has already been said in the Visuddhimagga
(Chapter X, XXIII). The eighth emancipation is the highest
emancipation, since it is completely purified and liberated
from the four (mental) aggregates.

SUB. CY. It is “the highest emancipation” because it can
be attained only by noble ones and because it qualifies as the
attainment of “nibbana here and now,” since it terminates in
the noble fruit.

36. Ananda, when a Bhikkhu attains these eight

emancipations in forward order, etc. ... then he is called a
bhikkhu who is liberated in both ways.

CY. “In forward order”: from the beginning to the end.
“In reverse order”: from the end back to the beginning. “In
both forward and reverse order”: this is said with reference to
his cruising back and forth through the attainments without
stopping (in any one attainment), a result of his great
proficiency.
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“Whenever he wants” (yatthicchakam) signifies place: in
whatever place he wishes. “In whatever way he wants”
(yadicchakam) signifies the attainment: whichever attainment
he wishes. “As long as he wants” (yavaticchakam) signifies the
length of time: for as long a period of time as he wishes. [514]

“Liberated in both ways” (ubhatobhagavimutta): liberated

through two portions and liberated from two portions.®’

Through the immaterial attainments he is liberated from the
material body and through the path he is liberated from the
mental body. It is said:

“As a flame struck by a gust of wind
(Upastva,” the Exalted One said,)

“Reaches its end and can be reckoned no more,
So the sage liberated from the mental body
Reaches his end and can be reckoned no more.”

(Sn 1074)

SUB. CY. “Liberated through two portions and liberated
from two portions”: he is liberated through the two liberating
portions (vimuccanabhagehi), i.e. through the emancipation by
suppression effected by the immaterial jhana and through the
emancipation by eradication effected by the path. And he is
also liberated from the two portions one should be liberated
from (vimuccitabbabhagehi), i.e. from the material body through
the immaterial attainment and from the mental body through
the path. “Liberated” means liberated from defilements. Thus
the meaning here is: being liberated, he has been liberated
from the two bodies by the suppression and eradication of
defilements.

In the verse addressed to the brahmin Upasiva, a gainer
of the base of nothingness, the Exalted One referred to one
liberated in both ways as “the sage liberated from the mental
body.” The sage (muni), here a learner (sekha) reborn in the

89. The translation employs two phrases here because the one
phrase of the Pali, dvihi bhagehi vimutto, can be read both as
instrumental and as ablative. From the immediately following
explanation in the commentary, it is clear that the meanings
implied by both readings are intended: that through which he is
liberated and that from which he is liberated.
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immaterial realm, has by the nature (of his rebirth) already
been liberated from the material body. There he produces the
fourth path and, by fully understanding the mental body, he
becomes liberated from the mental body as well. Having
become a cankerless arahat liberated in both ways, he “reaches
his end,” final nibbana without clinging, “and can be reckoned
no more,” he cannot be designated anymore as a warrior, a
brahmin, etc.

CY. The “one liberated in both ways” is fivefold: those
who attain arahatship after emerging from one or another of
the immaterial attainments, and the one who, having been a
non-returner, attains arahatship after emerging from cessation.

SUB. CY. Query: When it is said “after emerging from one
or another of the immaterial attainments,” does this refer to
someone who attains any one of them or to someone who
attains all the immaterial states?

Reply: You can understand it in either way, as you like. If it
is stated by way of one who attains all the immaterial states,
there is no contradiction.

Query: But if it is taken to mean someone who attains
only one of them, would that not be contradicted by the
statement in the sutta: “When a bhikkhu attains these eight
emancipations,” etc.?

Reply: Someone who gains even one immaterial-sphere
jhana is called a gainer of the eight emancipations, since it is
possible to apply the name “eight emancipations” even to a
single part of the set. For this designation “eight
emancipations” can be attributed to a single part of the set just
as well as to the whole. Thus it is said: “after emerging from
one or another of the immaterial attainments.”

CY. Some say: “Since the fourth fine-material-sphere
jhana has two factors and is associated with equanimity; it is
just like an immaterial jhana. Therefore one who attains
arahatship after emerging from the fourth fine-material-sphere
jhana is also liberated in both ways.”

SUB. CY. Some imagine that the one liberated in both
ways can be sixfold; that is merely their opinion. The phrase
“some say” shows that this issue has been decided by the

ancient teachers.’ The “some” are the residents of the
Uttaravihara and the teachers of the Sarasamasa. For they say
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“liberated in both ways” means liberated by both ways
(ubhayabhagavimutta), that is, liberated through concentration
and insight; and they think liberation from the obstacles to
concentration also comes about through concentration of the
fine-material sphere. Thus in the Sarasamasa it is said:
“Liberated by both, i.e. by a portion of the fine-material-sphere
jhanas and by a portion of the immaterial jhanas.”

CY. This question of the one liberated in both ways was
raised in the Bronze Palace (of the Mahavihara) and a decision
was reached after a long time in reliance upon the explanation
of the Elder Tipitaka Ctla Sumana. In the Giri Vihara, it is
said, a pupil of the Elder heard the question from the mouth of
an alms-wandering monk and said: “Friend, before our
teacher explained this matter in the Bronze Palace, no one
knew the answer.”

“What did the Elder say, venerable sir?”

“He said that even though the fourth jhana of the fine-
material-sphere has two factors, is accompanied by
equanimity, and suppresses the defilements, it still operates in
proximate range to the defilements, in the field for their
growth. For in five-constituent existence the defilements assail
the mind with the decisive support of a (sensory) object, such
as the colour blue, etc., and the fine-material-sphere jhana does

not surmount such objects.”! Therefore ‘liberated in both ways’
signifies one who attains arahatship after completely turning
away from material form and suppressing the defilements by
means of an immaterial jhana.”

90. The phrase “some say” (keci) is used in the commentarial
literature to introduce an opinion rejected by the commentator
and the tradition he accepts. The Uttaravihara, or “Northern
Monastery,” is the Abhayagiri Vihara, the heterodox rival of the
Mahavihara, the centre of strict orthodoxy to whose tradition
the Venerables Buddhaghosa and Dhammapala belonged. The
Sarasamasa, “Compendium of the Essence,” seems to have been
an exegetical work of the Uttaravihara, possibly their own
commentary to the Digha Nikaya. For a discussion, see Lily De
Silva’s Introduction to her PTS edition of the Digha Tika, pp. lix—
Ixiii.

91. Because the coloured kasinas used to achieve the fine-
material-sphere jhanas are originally sense objects.
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Having said this he quoted the sutta: “Who is the
individual liberated in both ways? Herein, some individual
dwells suffusing the eight emancipations with the body, [515]
and having seen with wisdom, his cankers are destroyed. This
individual is called one liberated in both ways” (Pug 14, 73).

SUB. CY. (An immaterial attainment is necessary to be
“liberated in both ways” since) the development of the
immaterial attainments suppresses the defilements more
effectively than the development of the fine-material jhanas,
for the former marks the development of the fading out of the
material and represents a higher stage of development.

The best of all “liberations in both ways” should be
understood as the liberation attained when one has prepared
the mental continuum extremely well by attaining the eight
emancipations in forward order, etc., then takes the eighth and
highest emancipation as a basis, arouses insight, and achieves
the supreme path.

The Commentary to the Mahanidana Sutta is concluded.
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TABLE 2: THE SEVEN STATIONS FOR CONSCIOUSNESS AND THE TWO BASES

identical in perception
(plane of misery)

I Base only Base of neither perception nor non-perception
% % 7th Station for Consciousness Base of nothingness
g ¢  6th Station for Consciousness Base of infinity of consciousness
é 5th Station for Consciousness Base of infinity of space
Base only Base of non-percipient beings
4th Station for Consciousness: Gods of abundant fruit
beings identical in body; { Gods of refulgent beauty
g identical in perception Gods of immeasurable beauty
£ % 3rd Station for Consciousness: { Gods of streaming radiance
% &  beings identical in body, Gods of immeasurable radiance
f_% diverse in perception Gods of limited radiance
2nd Station for Consciousness: Great Brahmas
beings diverse in body, { Gods of Brahma’s ministry
identical in perception Gods of Brahma'’s retinue
1 st Station for Consciousness: Sense-sphere gods
v beings diverse in body, Human beings
% g diverse in perception Some beings in the lower worlds
('8 Tﬁ 2nd Station for Consciousness Host of titans (asura)
é o beings diverse in body, { Realm of afflicted spirits (peta)
wn Animal realm
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CONDITIONAL RELATIONS AND
DEPENDENT ARISING

One of the major projects undertaken in the Pali commentaries
is the interpretation of the teachings found in the Sutta Pitaka
with the aid of the highly refined classificatory system
delineated in the Abhidhamma Pitaka. The Abhidhamma
system is distinguished by two complementary methods in the
treatment of experience: (i) a precise analysis of experience
into momentary phenomena regarded as the fundamental
constituents of actuality; and (ii) the correlation of these
phenomena through a scheme of twenty-four conditional
relations. The first is the special province of the
Dhammasangani, the first book of the Abhidhamma Pitaka; the
second, of the Patthana, the seventh and final book. The basic
categories used to classify the phenomena discovered through
analysis are three: states of consciousness (citta), the mental
factors (cetasika) which enter into association with them, and
the material phenomena (riipa) which serve as their bases,
objects, and general supports. Besides these, an unconditioned
element is recognized, nibbana, which is not momentary and
not arisen through conditions.

To explicate the Suttanta teachings by means of the
Abhidhamma method, the commentaries translate their freer,
more discursive and personalistic expositions into the
technical Abhidhamma language of “bare phenomena”
(suddhadhamma) linked together by nothing more personal
than laws of conditional relatedness. The Suttanta statement of
dependent arising already exhibits certain essential features of
the Abhidhamma approach and thus does not require radical
reformulation. In fact, it even provides the material for an
entire chapter of the Vibhanga (Chapter VI), which treats it
both from the Suttanta standpoint and by way of the analytical
Abhidhamma method. The Patthana itself does not subject the
formula for dependent arising to its own system of relations;
but the commentaries, ever aiming at maximum precision in
their exegesis of sutta formulations, apply the method to the
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connection between each pair of factors, elucidating it by way
of the relevant relations.

The application is fully worked out for the standard
twelvefold formula for dependent arising in the
Visuddhimagga, which prefaces its account with an explanation
of the twenty-four conditions. As the commentary to the
Mahanidana Sutta assumes that its reader has this work at
hand, it treats the connections only in a summary way,
expanded but not explained in the subcommentary. Hence, to
aid the reader wunfamiliar with the method, this
supplementary section has been appended briefly explaining
the twenty-four conditional relations and illustrating their
application to dependent arising in the exegetical texts.

The System of Relations

The Pali word being translated “conditional relation” is the
same as that translated as “condition”—paccaya. But what is
intended by the former use of the word are the specific
modalities in which certain things, the conditioning
phenomena (paccaya-dhamma), function as conditions for other
things, the conditionally arisen phenomena (paccay’ uppanna
dhamma). A distinction in modalities is already implicit in the
Suttanta account of conditionality, which shows phenomena of
quite different kinds contributing in quite different ways to the
arising of a single dependent state. The Patthana enumerates
the variety of conditional modes in minute detail, exploring
every nook and corner of the inter-connections. Its elaboration
of twenty-four conditional relations may represent a later
stage of thought than the account found in the suttas; but it is
fully consistent with this account, and by exhibiting the
diverse ways in which the conditioning function can be
exercised, it reveals the vast range of the Suttanta principle and
prevents simplistic reductionism in interpreting it.

Though the exegetical texts do not bring all twenty-four
conditions into connection with the teaching of dependent
arising, for the sake of completeness the entire set has been
listed. Limitations of space and aim require that the
explanations be kept brief. Fuller explanations of dependent
arising by way of the Patthana system can be found in the
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Visuddhimagga (Chapter XVII) and in the works of Venerable
Nyanatiloka referred to under “Texts Used.”

The Twenty-four Conditional Relations

1. Root-cause condition (hetupaccaya)

2. Object condition (arammanapaccaya)

3. Predominance condition (adhipatipaccaya)
4. Proximity condition (anantarapaccaya)

5. Contiguity condition (samanantarapaccaya)
6. Conascence condition (sahajatapaccaya)

7. Mutuality condition (afifiamafifiapaccaya)

8. Support condition (nissayapaccaya)

9. Decisive support condition (upanissayapaccaya)
10. Prenascence condition (purejatapaccaya)
11. Postnascence condition (pacchajatapaccaya)
12. Repetition condition (@sevanapaccaya)

13. Kamma condition (kammapaccaya)

14. Kamma-result condition (vipakapaccaya)
15. Nutriment condition (aharapaccaya)

16. Faculty condition (indriyapaccaya)

17. Jhana condition (jhanapaccaya)

18. Path condition (maggapaccaya)

19. Association condition (sampayuttapaccaya)
20. Dissociation condition (vippayuttapaccaya)
21. Presence condition (atthipaccaya)

22. Absence condition (natthipaccaya)

23. Disappearance condition (vigatapaccaya)
24. Non-disappearance condition (avigatapaccaya)

(1) Root-cause condition refers to six mental factors called
roots (miila, hetu) because they give strength and stability to
the phenomena they condition in the same way that the roots
of a tree give strength and stability to the tree. Three roots—
greed, hatred, and delusion—are exclusively unwholesome.
The other three—non-greed, non-hatred, and non-delusion—
are wholesome when they arise in wholesome states of
consciousness and ethically indeterminate (abyakata) when
they arise in resultant states and in the functional
consciousness of an arahat. Phenomena that are root-cause
conditions function as conditions for the mental phenomena
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associated with themselves (states of consciousness and other
mental factors) and for the material phenomena originated by
the state of consciousness to which they belong.

(2) An object condition is a phenomenon that serves as a
condition for consciousness and its associated mental factors
by being taken as their object. The object condition is sixfold as
visible form, sound, smell, taste, tactile object, and purely
mental object.

(3) Predominance condition is of two kinds, object and
conascent. An object predominance condition is any object
given special importance by the mind. A conascent
predominance condition is one of four factors—desire (to
achieve), energy, consciousness, and investigation—which
takes on a dominant role in directing the state of consciousness
to which it belongs. In any single state of consciousness only
one of the four can assume such a role.

(4) & (5) The proximity and contiguity conditions are
identical in meaning. They both refer to any state of
consciousness and its mental factors in so far as they are
capable of arousing the state of consciousness and its mental
factors that follow them immediately in the continuum of
consciousness.

(6) A conascence condition is a phenomenon that, in
arising, makes other phenomena arise together with itself,
similar to the way a lamp causes light to come forth as soon as
it is turned on.

(7) A mutuality condition is a phenomenon that assists
another by means of mutual arousing and stabilization, similar
to the way the three legs of a tripod enable each other to stand.
The mutuality relationship is a specific type of conascence, so
that all phenomena functioning as mutuality conditions also
function as conascence conditions. Thus in any given state of
consciousness, all the mental phenomena are both conascence
and mutuality conditions for all the others. The same holds for
each of the four primary material elements in relation to the
others, and for mental and material phenomena in relation to
each other at the moment of rebirth-linking. However, the two
modes of conditionality are not co-extensive: there are cases of
conascence which exclude mutuality. These are: mental
phenomena in relation to material phenomena originated by
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consciousness, and the four primary material elements in
relation to derived materiality. Here, though there is
simultaneity in arising, the relationship is not symmetrical.
The former member of each pair exercises a conditional
efficacy towards the latter which is not reciprocated by the
latter towards itself.

(8) A support condition is a phenomenon that assists other
phenomena by serving as a foundation for them; thus it is said
to support them in the way the earth supports trees or a canvas
supports a painting. This condition encompasses the
conascence relationship, so that all conascent conditions are
also support conditions for their conditionally arisen
phenomena. But the support condition has a wider range than
conascence and applies to some phenomena which do not
share a simultaneous origination with the states they arouse,
but momentarily precede them. Thus the five internal sense
bases are support conditions in this way for their respective
kinds of sense consciousness together with their mental
factors. So too is the heart-basis for the states of consciousness
and mental factors that take it as their organic base during the
course of existence (at rebirth it is a conascent support
condition).

(9) A decisive support condition is a phenomenon that
assists another by serving as a strong cause for its arising. This
kind of condition is threefold as object decisive support,
proximity decisive support, and natural decisive support. The
first is identical in denotation with object predominance
condition, the second with proximity condition; the different
classifications are made merely to accentuate different aspects
of the conditioning function without implying an actual
difference in the relationship itself. The third kind, natural
decisive support, signifies anything which naturally becomes a
strong cause for the arising of other phenomena. Thus hatred
may be a natural decisive support for murder, greed for theft,
faith for engaging in charity, meditation for the growth of
wisdom.

(10) A prenascence condition is a phenomenon that arises
earlier than another and assists the latter to arise by remaining
present after it has itself already arisen. Thus the five sense
objects and the five internal sense bases are prenascence
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conditions for their respective kinds of consciousness and
mental factors, the heart-basis for the states of consciousness
and mental factors that take it as their organic base during the
course of existence.

(11) Postnascence condition refers to states of consciousness
and their mental factors insofar as they function as a condition
for the preservation and strengthening of the previously arisen
body.

(12) Repetition condition refers to phenomena that assist
and strengthen succeeding phenomena through the power of
repetition. This condition applies only to wholesome,
unwholesome, and functional indeterminate mental
phenomena when they serve as condition for immediately
succeeding mental phenomena having the same ethical
quality as themselves. In the technical vocabulary of
Abhidhamma thought, this conditional function is exercised
by each javana moment in relation to the succeeding javana
moment in a single process of consciousness (cittavithi).

(13) Kamma condition is twofold. First, wholesome and
unwholesome volition is a kamma condition for resultant
mental phenomena and for material phenomena produced
through kamma. Second, conascent volition is a kamma
condition for its associated mental phenomena and for the
material phenomena originated by the states of consciousness
to which it belongs.

(14) Kamma-result condition refers to mental phenomena
resulting from past kamma in relation to each other and to
certain kinds of material phenomena.

(15) Nutriment condition refers to four factors, called
nutriments because they “nourish” the psychophysical
organism: material food, contact, volition, and consciousness.
Material food is a nutriment condition for the physical body,
the other three for their associated mental phenomena and for
material phenomena originated by consciousness.

(16) Faculty condition applies to twenty mental and
material phenomena designated as faculties because they
dominate and direct the states that come under their influence.
Thus, for example, the five physical sense faculties serve as
faculty condition for the mental phenomena that originate
through them, the mind faculty and the five spiritual
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faculties—faith, energy, mindfulness, concentration, and
wisdom—for their associated mental phenomena and for
material phenomena originated by consciousness.

(17) Jhana condition refers to seven mental phenomena
called jhana factors in the sense that they intensify and
concentrate the state of consciousness to which they belong.

(18) Path condition refers to twelve mental phenomena
called path factors in the sense that they provide an escape
from various situations and lead to different destinations. The
most prominent of these are the eight factors of the noble
eightfold path leading to the cessation of suffering.

(19) Association condition applies to conascent mental
phenomena, which assist each other through their association
by having a common physical base, a common object, and a
simultaneous arising and cessation.

(20) Dissociation condition applies to material phenomena
that assist mental phenomena, and mental phenomena that
assist material phenomena, by way of the essential differences
between the two kinds of states. It is threefold as comprising
prenascent, postnascent, and conascent phenomena.

(21) Presence condition refers to a phenomenon that serves
as a condition for other phenomena through its presence
alongside the latter. It includes conditions 6, 7, 8, 10 and 11, as
well as others on particular occasions that call them into
relevance.

(22) Absence condition refers to mental phenomena which,
by their ceasing, enable the mental phenomena immediately
following themselves to arise. This condition is identical in
denotation with conditions 4 and 5.

(23) Disappearance condition is identical with condition 22.

(24) Non-disappearance condition is identical with condition
21.

The Method Applied

To illustrate how the modes of conditionality are applied to
dependent arising, several propositions within the formula
may be taken for consideration. We will start with the
statement: “With consciousness as condition there is
mentality-materiality.”
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At “rebirth-linking,” i.e. the moment of conception, the
rebirth-consciousness arises together with its associated
mental factors, both being supported by the newly fertilized
ovum. This cell consists of a variety of material phenomena,
the most important of which is the heart-basis. Since
consciousness and the other mental phenomena, which belong
to “mentality,” arise and cease simultaneously, consciousness
is a condition for mentality as conascence, support,
association, presence, and non-disappearance conditions.
Since, as conascents, their conditional efficacy is reciprocal, it
is also related to them as a mutuality condition, and as
kamma-result condition because they all result from the same
previous kamma responsible for generating rebirth. As the
fourth nutriment, consciousness is a nutriment condition for
its associated mental factors, and as the mind faculty it is a
faculty condition for them. In these ways the nine conditions
stated in the subcommentary are obtained. On any occasion of
resultant consciousness following rebirth-linking,
consciousness is a condition for associated mentality in the
same nine ways.

In relation to materiality, the subcommentary says that at
rebirth, consciousness is a condition for the materiality of the
heart-basis in nine ways. Eight of these are identical with the
aforementioned ways in which consciousness is a condition
for mentality, the one difference being the substitution of
dissociation condition for association condition. This change is
made necessary by the definition of the latter as applying only
to conascent mental phenomena and of the former as applying
only to co-existent mental and material phenomena. For the
other kinds of materiality arising at the moment of conception,
the rebirth-consciousness is a condition in all the above ways
except mutuality; for though they are conascent, their
conditional efficacy with regard to each other is not fully
reciprocal. The kammically active consciousness of the
previous life responsible for the present rebirth is a condition
for the materiality produced by kamma only in one way, as a
natural decisive support condition.

A second example that can be examined is the converse:
“With  mentality-materiality as condition there is
consciousness”; thus we subject both arms of the “hidden
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vortex” to analysis. The subcommentary mentions seven
general ways in which, at rebirth, mentality is a condition for
consciousness; these can easily be understood from the
previous explanation, for they simply reverse the relations
shown above. Besides these, particular mental factors can
function as a condition for consciousness in other ways. The
subcommentary mentions only two, root-cause and nutriment
conditions, but the outline given in the Patthana indicates that
the faculty, jhana, and path conditions could also have been
brought in. During the course of existence following rebirth,
resultant mentality is a condition for resultant consciousness
in the same seven invariable ways and by way of various
additional conditions depending on the occasion.

Next to be considered is the conditionality for
consciousness of non-resultant mentality, that is, the mental
factors occurring in kammically active and in functional states
of mind. Non-resultant mentality, the subcommentary says, is
a condition for the associated consciousness in six general
ways: in all the ways mentioned above except kamma-result
condition, which obviously must be excluded. But particular
mental phenomena can function as conditions for
consciousness in more specialized ways, such as root-cause,
faculty, jhana, and path conditions.

Material phenomena also serve as a condition for
consciousness. The subcommentary begins with the heart-
basis, mentioning six ways it serves as a condition for
consciousness at rebirth: conascence, mutuality, support,
dissociation, presence, and non-disappearance. It is a
conascence condition (and therefore also a presence and non-
disappearance condition) because the heart-basis and
consciousness spring into existence at the same moment of
rebirth-linking; a support condition because it serves as the
material foundation for the rebirth-consciousness; and a
mutuality condition because the two are conascents with
reciprocal conditional efficiency. During the course of
existence the heart-basis arises, not simultaneously with
consciousness as at rebirth, but a brief moment earlier. Thus
the conascence and mutuality relations cease, while the heart-
basis becomes a prenascence condition for the states of
consciousness it supports. The relations of support,
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dissociation, presence, and non-disappearance, however,
continue. Thus, during life, the heart-basis is a condition for
consciousness in five ways.

During the course of existence, the five physical sense
faculties can become conditions for consciousness. Each is a
condition for its respective kind of sense consciousness in the
six ways mentioned in the subcommentary; these can easily be
understood by consulting the schedule of the conditions. The
subcommentary does not mention the five kinds of sense
objects, but these can serve as a condition for their respective
kinds of consciousness in at least five ways: as object,
prenascence, dissociation, presence, and non-disappearance
conditions. Some objects, given special prominence, can also
become object predominance and object decisive support
conditions.

One final example illustrating a different aspect of
conditionality is the statement: “With clinging as condition
there is existence.” The commentary says that clinging is a
condition for existence under the headings of both decisive
support and conascence. As we saw, “existence” is explained
by the commentators as the kamma leading to renewed
existence, and kamma is identified as mundane wholesome
and unwholesome volition. Clinging, in turn, is equated with
two mental factors: clinging to sense pleasures with greed, the
other three kinds of clinging with views. Thus the original
sutta statement, reformulated in terms of specific mental
factors entering into the Abhidhamma system, expresses the
conditionality of sensual greed and views for the volitions
they arouse and influence. Volition must be present on any
occasion of greed or views, and as mental factors they must
arise simultaneously; thus clinging is a condition for existence
as a conascence condition. The subcommentary explains that,
as a “heading,” conascence here includes along with itself the
mutuality, support, association, presence, and non-
disappearance conditions. Since greed and views are
unwholesome mental factors, they pass on their
unwholesomeness to their conascent volition. Thus the
kamma generated simultaneously with the arising of clinging
is necessarily unwholesome. This holds whether the volition
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expresses itself in bodily or verbal action or remains
unexpressed as bare mental action.

In any of its four forms, clinging can also function as a
condition for kamma following it after an interval of time. It
then becomes a decisive support condition for existence. As a
natural decisive support condition for volition occurring at a
later time, clinging can motivate volition with an ethical
quality opposite to its own; that is, the unwholesome greed
and views comprised under clinging can induce wholesome
kamma leading to favourable forms of rebirth. For example,
someone strongly attached to sense pleasures might hear that
the heavenly worlds offer greater sensual enjoyment than the
human world. Instructed that charity and moral conduct are
the means to a heavenly rebirth, he might then become
exceedingly generous and very pure in his observance of
morality, even to the point of developing an abstemious
attitude towards sense enjoyment in this life. Thus his clinging
to sense pleasures, transferred to a celestial afterlife, functions
as a condition for him to undertake wholesome actions
leading to rebirth in the sense-sphere heavens.

Again, someone might adopt the wrong view that
existence in the fine-material or immaterial realms is
everlasting. Yearning for eternal life, he then develops the
jhanas and immaterial attainments conducive to rebirth into
those realms. In this case a wrong eternalist view becomes the
condition for the wholesome kamma generated in achieving
the higher meditative attainments. Or someone might come to
believe that merely by undertaking precepts and practising
certain austerities he can gain full deliverance from suffering.
In the hope of such deliverance, he takes up rules of conduct
enjoining harmlessness and restraint, and observes such
austere practices as celibacy, moderation in eating, and
fewness of wants. Though his view is wrong, a case of
“clinging to rules and observances,” it induces him to engage
in wholesome actions. Thereby he generates kamma which
will bring him pleasant fruits even if it fails to yield the
complete deliverance he expects. Still again, a person might
adopt the doctrine that the jhanas and immaterial attainments
bring the realization of the true self. Through his clinging to a
doctrine of self, he cultivates these attainments, as a
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consequence of which he takes rebirth in a fine-material or
immaterial realm of existence.

From these examples it can be seen that clinging, though
an unwholesome factor in itself, is capable of motivating
wholesome kamma-existence leading to higher forms of
rebirth-existence. However, the states of existence to which
clinging leads are all impermanent, incapable of giving full
security from suffering, and inherently liable to pass away.
Thus the Buddha teaches that to attain deliverance from
suffering, clinging in all its forms must be eradicated.
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