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LOI NGUOI DICH

Vi Diéu Phap Tang (Abhidhamma Pitaka) la mot trong ba Tang quan trong cua Tam Tang
Kinh dién Phat gido, chira dung mot kho tang kién thire quy bau dé thau triét thyc tudng
cia van phap. Vi Diéu Phap 1a mét hudng dan thiét yéu, vira 1a mot ludn gii mang tinh tri
thirc c6 thé boi dudng tinh than cac tu tudng gia chan chanh ciing nhu nhiing nguoi hing
say nghién ctru hoc héi nham tang trudng tri tué.

Néu chi nhin thoang qua trén bé mit, Vi Diéu Phap qua that rat kho khan va phirc tap
nhung chic chin nd vo cung hitu ich dé thau dat gido huan ctia Pirc Phat mot cach day du
nhét vé& ban chét cung tot ot r40 cua van hitu. Nhung dé 1am duoc diéu do, mot chiée chia
khoa dé mé cira vao thyc tai 13 didu can thiét dé nhitng nguoi so co tim vao hoc hoi ban
chit rét rdo cia moi thr & doi bang thu ngon tr triru tu:ong hon, khéng qua nhiing khai
niém trung gian, vay muon nao ca. Cudn cam nang “Vi Di¢u Phap Yéu Luoc”
(Abhidhammatta Sagaha) nay chinh 1a chiéc chia khoa dy. No du kha niang huéng dan
ngudi méi hoc linh hoi nhitng diéu phire tap cta Vi Diéu Phap nhung dong thoi du kich
thich va soi sang cho hoc nhiing hoc vién lau ndm.

Véi kién thirc vo cung han hep vé Vi Diéu Phap va v6n liéng tiéng Anh con nhiéu han ché,
trong thoi gian chuyen ngtr cudn sach nay sang tiéng Viét, ban than chung t6i it nhiéu gip
nhitng kho khan nhét dinh, nhét 1 tim kiém nhiing thuat ngir mang tinh thuan Viét nhung
sat v&i nguyén tac tiéng Anh dé nguoi hoc so co co thé hiéu duoc ngit nghia cua ching,
thay vi s dung qua nhiéu thuat ngir Han Viét ma ban than chung t6i d6i khi cam thay
khong thoai mai va c6 phan khé hiéu, trong khi ban than Vi Diéu Phap vén da tham tham
sau sac va kho hiéu roi. Nhing sai sot va thiéu sot 1a diéu khong thé tranh khoi, nén & noi
day, chung toi that tim mong nhan duoc nhitng déng gop cua quy vi dé ban dich nay dugc
hoan thién hon.

Xin giri lai day 10i tri an dén mot vai nguoi da giup d& ching toi kip hoan thanh ban dich
nay cho 16p hoc. Néu c6 phan phudc thién nao phat sinh tir viéc lam nay, xin dugc chia s¢
t6i tat ca quy vi. Nguyén cho quy vi ludn tinh tan trau doi Phap hoc, Phap hanh, dugc an
vui va that nhleu tri tué dé sém thau triét thuc tai tdi hau, dé som cat dat tit thay moi troi
budc ciia vong tram luan.

Moi ¥ kién déng gop, xin vui 1ong guri vé dia chi email:
hasutran1310@gamil
Vi that nhiéu tam tu,
Hasu Tran (Vamsariant)

Quang Binh, 19/07/2023
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The doctrinal positions expressed in this manual are those of Theravadin Buddhism.

Cdc ldp truong gido Iy diege thé hién trong cudn cam nang nay la ciia Phdt gido
Theravadin

The Charleston Buddhist Fellowship edition of this manual was originally published at the
beginning of 2007 (2550). A revised and corrected version was prepared between June and
August 2011 (2554). Further corrections and revisions were made in 2019 (2562) and at the
beginning of 2020 (2563).

An ban Charleston Buddhist Fellowship cta cuon cam nang nay dugc xuat ban lan dau Vao
dau nam 2007 (2550). Mot phién ban stra doi va b sung da dugc chuan bj tir thang 6 dén
thang 8 nam 2011 (2554) Céc chinh stra va hiéu dinh sau d6 da dugc thuc hién vao nam
2019 (2562) va vao dau nam 2020 (2563).

The Charleston Buddhist Fellowship edition of this work is intended exclusively for use in
private study and is not intended for publication or resale. It is printed for free distribution and
may be copied or reprinted for free distribution, in total or in part, without written permzsszon
An ban Charleston Buddhist Fellowship cua tic pham nay chi nham muc dich siur dung trong
nghlen cuu cd nhan va khong nham muc dich xudt ban hodc ban lai. N6 duoc dn tong mién phi
va co thé dwge sao chep hodc in lai @é phdn phoi mién phi toan bg hodc mét phan ma khong
can sy cho phép bang van ban.
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Preface
Loi noi dau

The present volume contains the Pali text, an English translation, and a detailed
exposition of Acariya Anuruddha’s Abhidhammattha Sangaha, the main primer for the
study of Abhidhamma used throughout the Theravadin Buddhist world. This volume
began as a revised version of Venerable Mahathera Narada’s long-standing edition and
annotated translation of the Abhidhammattha Sangaha.' Now, as the time approaches to
go to press, it has evolved into what is virtually an entirely new book, published under
essentially the same title. That title has been retained partly to preserve its continuity
with its predecessor and partly because the name “Manual of Abhidhamma” is simply the
most satisfactory English rendering of the Pali title of the root text, which literally means
“a compendium of things contained in the Abhidhamma.” The term “comprehensive” has
been added to the original title to underscore its more extensive scope.

Tap sach hién tai bao gdm van ban Pali, ban dich tiéng Anh va phan trinh bay chi
tlet Vi Diéu Phap Tap Yéu (Abhidhammattha Sangaha) cia Ngai Acariya Anuruddha,
cubn sach mé dau chinh cho viéc nghién ctru Vi Diéu Phap dugc sir dung trong truyen
théng Phat gido Theravadin. T4p sach nay bt diu nhu mot phién ban sira ddi cta 4n ban
lau doi cua Truong lao Mahathera Narada va ban dlCh c6 chu thlch cua Vi Diéu Phap Tap
Yéu (Abhzdhammattha Sangaha) ' Gio day, khi sip dén lc xuit ban, nd da phat trién
thanh mot cudn sach gan nhu hoan toan méi, dugce xudt ban véi tén gan giéng nhu tiéu
dé. Tua dé d6 da duogc gitr lai mot phan dé duy tri tinh lién tuc ctia nd véi tya dé trude do
va mot phan vi cai tén “Manual of Abhidhamma” don gian 1a cach dich tiéng Anh thoa
dang nhét cho twa dé Pali ciia van ban gdc, c6 nghia den 1a “mot ban tom tat nhimng diéu
c6 trong Vi Di€u Phap.” Thuat ngtr “toan di¢n” da dugc thém vao ti€u dé ban dau dé nhan
manh pham vi mé rong hon cua no.

A brief account seemed called for of the evolution through which this book has
gone. Although Venerable Narada’a Manual, in the four editions through which it has
passed, had served admirably well for decades as a beginner’s guide to the Abhidhamma,
the work obviously required updating both in technical exposition and in arrangement.
Thus, when the need for a reprint of the Manual approached in late 1988, I contacted
Venerable U Rewata Dhamma of the Buddhist Vihara, Birmingham, England, requesting
him to prepare a set of corrections to the explanatory notes in the Fourth Edition. I also
suggested that he should add any further information he thought would be useful to the
serious student of Abhidhamma. I particularly wanted the assistance of Venerable U
Rewata Dhamma in this task because he possesses a rare combination of qualifications:
he is a traditionally trained Bhikkhu from Burma (Myanmar), the heartland of Theravadin
Abhidhamma studies; he has himself edited the Abhidhammattha Sangaha and its
classical commentary, the Vibhavini-Tika; he has written his own commentary on the
work (in Hindi); and he is fluent in English.

C6 vé nhu can phai tuong thuat ngan gon vé qua trinh thay doi ma cudn sach nay
da trai qua. Mic di cuén Cam nang ciia Trudng ldo Narada da duoc thong qua trong bon
lan xuét ban da phuc vu rat tot trong nhidu thap ky véi tu cach 1a cuén cam nang hudng

"' A Manual of Abhidhamma. Abhidhammattha Sangaha: An Outline of Buddhist Philosophy. Fourth revised edition
1979. Kuala Lumpur, Malaysia: The Buddhist Missionary Society.

Cam nang Vi diéu phép, Abhidhammattha Sangaha: An Outline of Buddhist Philosophy (Pai cwong triét hoc Phdt
gido). Tai ban lan th tu, 1979. Kuala Lumpur, Malaysia: The Buddhist Missionary Society.



dan cho ngucn moi bat dau hoc Vi Diéu Phap nhufng cong vige 1o rang doi hoi phal cap
nhat ca vé phan trinh bay k¥ thuat 1an cach sap xép. Vi vay, khi nhu cau tai ban cudén Cam
nang dén gan vao cudi nam 1988, t6i da lién lac VO’l Thuong toa U Rewata Dhamma cua
Tu vién Phat giao ¢ Birmingham, Anh Quéc, yéu cau éng chuan bi mot bo chinh stra cho
cac ghi chu giai thich trong An ban thr tu. T6i cling goi ¥ rang 6ng ay nén thém bat ky
thong tin nao ma 6ng nghi s& hitu ich cho nguoi hoc Vi Diéu Phép nghiém tic. Trong
nhiém vu nay, toi dac biét mudn c6 duoc sy hd tro cia Thuong toa U Rewata Dhamma vi
6ng hoi tu nhitng pham chét hiém c6 nhu: 6ng 1a mot Ty kheo duoc dao tao theo truyén
thong tr Mién Pién (Myanmar), trung tim nghién ctru Vi Diéu Phap Theravadin; chinh
ong da bién tap Abhidhammattha Sangaha va chu giai cua néd (Vibhavini-Tika);, ong da
viét chu giai cua riéng minh vé tic pham (bang tiéng Hindi) va ong 1a ngudi thong thao
tiéng Anh.

While Venerable Rewata Dhamma, in England, was compiling his revisions and
notes, in Sri Lanka, I set about reviewing Venerable Narada’s English translation of the
Abhidhammattha Sangaha. A close comparison of the Pali text, in several editions and
with the commentarial gloss, led to a number of changes, both in the translation and
Venerable Narada’s Pali edition of the root text. In revising the translation, my objective
was not merely to correct minor errors but also to achieve a high degree of consistency
and adequacy in the rendering of Pali technical terms.

Trong lac Thuong toa Rewata Dhamma ¢ Anh Qudc bién soan céc ban stra doi va
ghi cht cua minh, thi & Sri Lanka, t61 béat dau xem lai ban dich tiéng Anh cua Trudng lao
Narada vé Abhidhammattha Sangaha. Viéc so sanh chit ché Vén ban Pali trong mot sd
lan xuét ban Va v6i phan chu giai giang nghia di dan dén mot s thay doi ca trong ban
dich 14n trong 4n ban Pali gbc cua Truong ldo Narada. Khi hiéu dinh ban dich, muc tiéu
ctia t6i khong chi 14 stra nhitng 18i nhé ma con dat duoc mirc dd nhat quan cao va day du
trong viéc chuyén ngit cac thuét ngir Pali.

In order to facilitate cross-references to The Path of Purification, Bhikkhu
Nanamoli’s masterly translation of the Visuddhimagga, 1 adopted much of the
terminology used in the latter work, though, in some instances, I have opted for still
different alternatives. Towards the very close of my editorial work on the Manual, I came
upon the Pali Text Society’s recent edition of the Abhidhammattha Sangaha edited by
Venerable Hammalawa Saddhatissa. This enabled me to make a few additional
corrections to the Pali text, but, unfortunately, I encountered this edition too late to utilize
its scheme for numbering the paragraphs of the Sangaha.

Pé tao diéu kién thuan lgi cho viéc tham khao chéo cudn Thanh Tinh Pao bang
tiéng Anh (The Path of Purification), 1a ban dich Visuddhimagga (Thanh Tinh Dao) xuat
sac cua Ty khuu Nanamoli, t6i da sir dung nhiéu thuat ngir dugc str dung trong tic pham
sau ndy, mic du trong mot sb trudng hop, t6i van chon nhirng tir thay thé khac. Khi gan
két thiic cong viée bién tap cuén Cam nang, toi tinh co thay 4n ban gan day cua Hoi Van
Ban Pali (Pali Text Society) vé Abhidhammattha Sangaha do Hoa thuong Hammalawa
Saddhatissa bién tap. Diéu nay giup t6i stra thém mot vai chd trong van ban Pali, nhung
that khong may, t6i gip 4n ban ndy qua tré nén khong thé st dung so d6 cua né dé danh
sd cac doan trong Sangaha.

The major challenge in preparing this new edition was the composing of the
explanatory guide. At first, when we started work, our intention was to retain as much as
we could of Venerable Narada’s original annotations, making alterations in them and
introducing new material only when we thought this would be necessary or especially
desirable. However, as we proceeded, it soon became clear that far more sweeping
changes were required. The wish to provide precise and detailed explanations of all the



essential principles contained in the Abhidhammattha Sangaha sent both Venerable
Rewata Dhamma and myself for frequent consultations to the Sangahas two principal
commentaries, the Abhidhammattha Vibhavini-Tika by Acariya Sumangalasami’ and the
Paramatthadipani-Tika by Ledi Sayadaw.’ It is from these two commentaries that much
of the explanatory material in the guide has been extracted.

Théch thtrc chinh trong viéc chuan bi 4n ban mai nay la vi¢c soan thao cudn cam
nang giai thich. Luc dau, khi chiing t6i bat dau cong viéc, ¥ dinh cia chung t6i 1a giir lai
cang nhiéu cang t6t cac chu thich ban du cua Truéng 130 Narada, thuc hién cac thay doi
trong d6 va gi6i thiéu tai liéu méi chi khi nao chiing t6i nghi rang diéu nay 1a can thiét
hodc mong mudn dic biét. Tuy nhién, khi chung t6i tién hanh thi sém nhén ra la can phai
c¢6 nhiéu thay doi sau rong hon. Mong muén cung cip nhing 10i giai thich chinh xac va
chi tiét vé tt ca cac nguyén tic thiét yéu chta dung trong Abhidhammattha Sangaha da
khién ca Thuong toa Rewata Dhamma va t6i thuong xuyén tham khao hai bo cht giai
chinh cua Sangaha 1a Abhidhammattha Vibhavini-Tika cia Acariya Sumangalasami? va
Paramatthadipant-Trka ctiia Ngai Ledi Sayadaw.® Chinh tir hai tap cha giai nay ma phan
16n tai liéu giai thich trong cudn cdm nang da duoc trich xuét.

These two commentaries, as is well known among Abhidhamma scholars, often
take opposite stands in their handling of technical questions, the Ledi Sayadaw
commentary launching a sustained critique of the older work. Since our purpose here has
been to elucidate the fundamental tenets of the Abhidhamma rather than to enter into the
fray of controversy, we have focused on the convergences between the two commentaries
or their complementary contributions. Generally, we have avoided the contentions that
divide them, though, on occasion, when their differences seemed intrinsically interesting,
we have cited their mutually opposed opinions. A great amount of information has also
been drawn from the Visuddhimagga, which includes a lengthy Abhidhamma-style tract
in its chapters on “the soil of understanding.”™

Hai ban chu giai nay, nhu da duoc biét rd trong gidi hoc gia Vi Di¢u Phap, thuong
c6 quan diém trdi nguoc nhau trong viée giai quyét cac cau hoi k¥ thuat, ban chu giai cia
Ngai Ledi Sayadaw dua ra mot 101 phé binh bén viing d6i vé6i tac pham cii hon. Vi muc
dich ctua chung t61 ¢ day la lam sang to nhiing gido ly co ban cua Vi Di¢u Phéap hon Ia
tham gia vao cudc tranh cii, nén ching t6i di tip trung vao nhiing diém chung gitra hai
ban chu giai hodc nhitng déng gop bd sung cuia chung. Néi chung, ching t6i da tranh
nhirng bat dong chia r& ho, nhung ddi khi, khi sy khac biét ctia ho ¢ vé thi vi vé mit ban
chat thi chiing t6i ¢6 trich din nhiing ¥ kién trai nguoc nhau do. Mot lugng 16n thong tin
cling da duoc trich dan tir Thanh Tinh Pao (Visuddhimagga), bao gdbm mot tleu ludn dai
mang hot huong ctia Vi Diéu Phap (4bhidhamma) trong cic chuong ban vé “nén tang cla
su hiéu biét”*

From the mass of explanatory material thus collected, we have tried to compose a
detailed guide to the Abhidhammattha Sangaha that will at once be capable of steering
the newcomer through the intricacies of the Abhidhamma yet will also prove stimulating
and illuminating to the veteran student. The explanatory guide follows strictly the
traditional methods of exposition as maintained in the Theravadin monastic community.
Thus, it deliberately avoids ventures into personal interpretation as well as sidelong
comparisons with modern philosophy and psychology. While such comparative studies
have their indubitable value, we felt that they should be excluded from an “inside”
presentation of the Abhidhamma teaching as upheld by Theravadin orthodoxy.

Tur vo sd tai liéu gidi thich da duoc thu thap nhu vay, ching t6i da cd géng bién

2 8ri Lanka, cubi thé ky XIL. o
3 Mién Pién (Myanmar), xuat ban lan dau nam 1897.
* Paitiiabhiimi, XIV—XVIL.



soan cudn cam nang Vi Digu Phap Tap Yéu (dbhidhammattha Sangaha) day chi tiét ma
ngay lap tic s€ c6 kha nang huéng dan ngudi méi hoc thong qua nhitng diéu phirc tap
cua Vi Diéu Phap nhung dong thoi du kich thich va soi sang cho hoc vién lau nim. Cudn
cam nang tuan tha nghiém ngit cic phuong phap gidi thich truyen théng duoc duy tri
trong cong dong tu vién Theravadin. Do dé, n6 ¢b tinh tranh mao hiém vao viéc giai thich
mang tinh cd nhan ciing nhu so sanh bén 18 v6i triét hoc va tim 1y hoc hién dai. Ban than
nhitng nghién ciru so sanh nhu vay khong thé nghi ngo gi vé mit gia tri nhung ching toi
cam thay rang chung nén duogc loai trir khoi phan trinh bay “bén trong” vé gido 1y Vi
Diéu Phéap nhu duoc duy tri boi truyén thong Phat gido nguyén thuy Theravadin.

The entire work has been structured somewhat in the manner of a classical
commentary. Each section contains a passage from the Pali text of the Abhidhammattha
Sangaha, followed by an exact translation and then by an explanation of the important
terms and ideas occurring in the passage cited. Such an approach is necessary because the
Sangaha was composed as a concise, highly terse synopsis of the Abhidhamma, an
instruction manual which assumes that a living teacher would flesh out the outline for the
students with instruction. Read by itself, the Sangaha hovers at the edge of the arcane.

Toan bd tac pham da duoc ciu triic phan nio theo cach cta mot ban chi giai cb
dién. MJdi phﬁn chta mgt doan tor ban van Pali cia Vi Diéu Phap Tap Yéu
(Abhidhammattha Sangaha), tiép theo 1a mot ban dich chinh xac va sau d6 1a phan giai
thich cac thuat ngit va y tudng quan trong xuat hién trong doan vin dugc trich dan. Cach
tiép can nhu vay la can thiét boi vi Sangaha dugc bién soan dudi dang mot ban tom tat
ngén gon, cuc ky suc tich cua Vi Di¢u Phap, mot cudn cAm nang hudng dan véi gia dinh
1a mot vi thay dang séng s& bo sung thém dan y cho hoc tro bang su huéng dan ctia minh.
Tu doc, Sangaha lo Iing & bén ria cia bi an.

The Introduction, which is again the joint composition of Venerable Rewata
Dhamma and myself, is intended to introduce the reader not only to the Abhidhammattha
Sangaha but to the entire Abhidhamma philosophy in its broader perspectives and aims
as well to the body of Abhidhamma literature from which the philosophy derives. In the
final stage of preparation of this volume, we were fortunate to receive permission from
another Burmese Abhidhamma scholar, Venerable U Silananda, to make use of a large
number of Abhidhamma tables that he had prepared for his students in the United States.
These tables, compressing a vast amount of information into a concise schematic
arrangement, will no doubt prove to be highly effective aids in grasping the details of the
Abhidhamma. To Venerable Silananda also belongs the credit for the lists of textual
sources for the states of consciousness and mental factors, included here as appendices.

Phan Dan nhap, mat l4n nita 1a sang tac chung cua Thuong toa Rewata Dhamma
va toi nham muyc dich gi6i thiéu véi doc gia khong chi vé Vi Diéu Phap Tap Yéu
(Abhidhammattha Sangaha) ma con vé toan bd triét hoc Vi Diéu Phép trong nhiing quan
diém va myc tiéu rong 16n hon cua no, ciing nhu hu’ong dén co thé cua van hoc Vi Diéu
Phap ma tir d6 triét hoc bat ngudn. Trong giai doan cudi ciing cia viée chuan bj tap sach
nay, ching t6i may mén duoc mot hoc gia Vi Di¢u Phap khac nguoi Mién Pién, Pai Dt
U Silananda, cho phép sir dung mét s6 lwong 16n cac bang Vi Diéu Phap ma ong d
chuan bi cho céc hoc trd cia minh & Hoa Ky. Nhiing bang nay c6 dong mot lugng thong
tin khong 16 thanh mét so d6 sip xép ngin gon, chic chin s& ching to la nhitng phuong
tién hd tro hiéu qua cao trong viéc nam bt nhting chi tiét cua Vi Diéu Phap. Pai Duc
Silananda ciing c¢6 cong trong viéc liét ké cac ngudn vin ban vé cac trang thai tim va céac
tam s& duoc dé cap ¢ day dudi dang phu luc.

To conclude this Preface, there remains only the pleasant task of acknowledging
the generous help that others have extended towards the completion of this book.

Pé két thiic Loi n6i dau nay, nhiém vu con lai duy nhét 13 ghi nhan sy giup do



nhiét tAm cua nhitng ngudi khac da danh cho viéc hoan thanh cubn sach nay.

Venerable U Rewata Dhamma wishes to express his gratitude to those who helped
him with his share of the work: Mirko Fryba, Mar Mar Lwin, Peter Kelly, Jill Robinson,
Upasaka Karuna Bodhi, and Dhamma Tilak.

Thuong toa U Rewata Dhamma mudn bay to long biét on dén nhiing ngudi da
giup dd ngai trong cong viéc nhu: Mirko Fryba, Mar Mar Lwin, Peter Kelly, Jill
Robinson, Upasaka Karuna Bodhi va Dhamma Tilak.

I myself wish to thank Venerable U Rewata Dhamma for taking out time from a
tight schedule to compile the material that was incorporated into this book; I also express
appreciation to the team of helpers who made his work easier. Closer to home, I thank
Ayya Nyanasirt for entering onto disk, with remarkable accuracy, the Pali text and revised
English translation of the Abhidhammattha Sangaha; Savithri Chandraratne for typing the
handwritten manuscript of the explanatory guide, also with remarkable accuracy; and
Ayya Vimala for her perceptive comments on a draft version of the guide, which led to
significant improvements in the text. Finally, I extend thanks to Venerable U Silananda
for kindly permitting the use of his valuable tables for this edition.

Ban than t61 xin cam on Thugng toa U Rewata Dhamma, du ban ron véi nhiéu
phan sy nhitng da danh thoi gian dé bién soan tai lidu dua vao cudn sach nay. Toi ciing
tran trong su gitp d& ciia nhom cong tac da giup cong viée cua dng duoc dé dang hon.
Gan hon, t6i cam on Ayya Nyanasiri d3 nhap vao dia, v6i do chinh xac dang kinh ngac,
van ban Pali va ban dich hiéu dinh Abhidhammattha Sangaha bang tiéng Anh; cam on
Savithri Chandraratne da danh may ban thao viét tay tdp cam nang nay v&i d6 chinh xéc
dang ké; va Ayya Vimala vi nhirng nhan xét siu sic cta cd vé cubén cdm nang di giup
ching ti c6 nhing cai tién dang ké trong van ban. Cudi cling, toi xin cam on Dai dic U
Silananda d4 hoan hy cho phép sir dung cac bang gia tri ctia 6ng cho lan xuét ban nay.

BHIKKHU BODHI
Kandy, Sri Lanka
Théang 8, 1992
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Post Script: The present edition has been revised and edited by Allan R. Bomhard. The
changes consist mostly of the correction of spelling and typographical errors in the
original, the reworking of some of the explanatory material to improve both consistency
and comprehension, and the addition of new footnotes, mostly taken from Nyanatiloka,
Buddhist Dictionary: Manual of Buddhist Terms and Doctrines (Kandy, Sri Lanka:
Buddhist Publication Society; fourth revised edition [1980]). Most of the tables included
in the original have been excluded from the present edition. This edition is intended
exclusively for use in private study and is not intended for publication or resale. The
original was published (1993) by the Buddhist Publication Society, Kandy, Sri Lanka —
an American edition has also been published (2000) by BPS Pariyatti Editions, Seattle,
WA.

Tai but: Phién ban hién tai da dugc Allan R. Bomhard stra d6i va hiéu dinh. Nhiing thay
d6i chii yéu bao gom sira 16i chinh ta va 16i danh mdy trong ban gbc, 1am lai mot so tai
liu giai thich dé cai thién tinh nhat quan va dé hiéu, dong thoi bd sung cac chu thich
méi, hau hét duoc ldy tir Nyanatiloka, cudn Buddhist Dictionary: Manual of Buddhist
Terms and Doctrines (Tir dién Phdt gido: Cam nang thudt ngit Phdt gido va Hoc thuyét)
(Kandy, Sri Lanka: Hoi Xuét ban Phat gido; 4n ban sira d6i 1an tht tu [1980]). Hau hét
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duoc xuat ban (1993) boi Hiép hoi Xuat ban Phat gido (Buddhist Publication Society),
Kandy, Sri Lanka - mot 4n ban ctua My ciing dd duoc xuit ban (2000) boi BPS Pariyatti
Editions, Seattle, WA.



Introduction
Gidi thi¢u
Preliminary Remarks

Nhén xét so' b0

The nucleus of the present book is a medieval compendium of Buddhist
philosophy entitled the Abhidhammattha Sangaha. The work is ascribed to Acariya
Anuruddha, a Buddhist savant about whom so little is known that even his country of
origin and the exact century in which he lived remain in question. Nevertheless, despite
the personal obscurity that surrounds the author, his little manual has become one of the
most important and influential textbooks of Theravadin Buddhism. In nine short chapters,
occupying about fifty pages in print, the author provides a masterly summary of that
abstruse body of Buddhist doctrine called the “Abhidhamma.” Such is his skill in
capturing the essentials of that system that his work has become the standard primer for
Abhidhamma studies throughout the Theravadin Buddhist countries of South and
Southeast Asia. In these countries, particularly in Myanmar (Burma), where the study of
Abhidhamma is pursued most assiduously, the Abhidhammattha Sangaha is regarded as
the indispensable key to unlock this great treasure-store of Buddhist wisdom.

C6t 161 ctia cubn sach hién tai 14 mot ban tom tét triét hoc Phét giao thoi trung )
c6 tén 1a Vi Diéu Phap Tap Yéu (4bhidhammattha Sangaha). Tac pham duoc cho 1a cia
Acariya Anuruddha, mot hoc gia Phat gido ma nguoi ta biét rat it vé 6ng dén ndi ngay ca
quoc gia noi 6ng sinh ra va thé ky chinh xac ma 6ng song Van con b6 ngo. Tuy nhién, bat
chap su mu mo mang tinh ca nhan lién quan dén tac gia, cuén cam nang nho cia ong da
tré thanh mot trong nhirng cudn sach gido khoa quan trong va c6 anh huéng nhit cua
Phat gido Theravﬁdin Trong chin chuong ngan, chiém khoang nim muoi trang gidy in,
tac gia da cung cip mot ban tom tit tuyét voi phan glao Iy Phat glao kho hleu duoc g01 la
“Abhidhamma”. Ky nang cia 6ng trong viéc nim bét nhitng diéu thiét yéu cua hé théng
d6 da khién tac pham nay tré thanh mot tai liéu chuan muc cho viée nghlen ciiu V1 Di¢u
Phép khip cac qubc gia Phat gido Theravadin & Nam va Dong Nam A. O nhitng qubc gia
nay, dac biét la & Myanmar (Mién bi¢n), noi ma vi¢c nghién ctru Vi Diéu Phap dugc theo
dudi mot cach cham chi nhat, thi cuén Vi Diéu Phap Tap Yéu (4bhidhammattha
Sangaha) dugc xem 1a chiéc chia khoa khong thé thiéu dé mé kho tang tri tué Phat gido
vi dai nay.

The Abhidhamma
Vi Di¢u Phap (4bhidhamma)

At the heart of the Abhidhamma philosophy is the Abhidhamma Pitaka, one of the
divisions of the Pali Canon, recognized by Theravadin Buddhism as the authoritative
record of the Buddha’s teachings.” This canon was compiled at the three great Buddhist
councils held in India in the early centuries following the Buddha’s demise: the first, at
Rajagaha, was convened three months after the Buddha’s Parinibbana by five hundred
senior monks under the leadership of the Elder Mahakassapa; the second, at Vesali, 100
years later; and the third, at Pataliputta,’ 236 years later. The canon that emerged from
these councils, preserved in the Middle Indo-Aryan language now called Pali,” is known
as the “Tipitaka,” the three “baskets,” or “collections,” of the teachings. The first



collection, the Vinaya Pitaka, is the book of discipline, containing the rules of conduct for
the Bhikkhus and Bhikkhunis — the monks and nuns — and the regulations governing
the Sangha, the monastic order. The Sutta Pitaka, the second collection, brings together
the Buddha’s discourses (as well as a small number of utterances made by several of His
disciples), spoken by Him on various occasions during His active teaching ministry of
forty-five years. And the third collection is the Abhidhamma Pitaka, the “basket” of the
Buddha’s “higher” or “special” doctrine.

Tam diém cua triét hoc Vi Diéu Phap 1a Vi Diéu Phap Tang, mdt trong nhiing
Tang Kinh dién Pali dugc Phat gido Nguyén thiy (Theravadin) cong nhén 13 ban ghi chép
X4c tin vé nhitng 101 day cuia Ptrc Phat.’ Tang nay dugc bién soan tai ba ky két tap Tam
Tang Phat gido 1on dugc td chitc & An Do vao dau nhitng thé ky sau khi Buc Phat nhap
diét: 1an dau tién tai Rajagaha, dién ra trong ba thang sau khi Puc Phat nhap Niét Ban boi
nam tram Bac truong lao dudi sy lanh dao cua Ton Gia Mahakassapa; lan thir hai tai
Vesali, 100 nim sau va lan th ba tai Pataliputta,® 236 nam sau. Kinh dién xut hién tir
nhimg lan kiét tap ndy duoc luu giit trong ngdn ngit Trung An-Aryan ma ngay nay duoc
goi 1a Pali,” duoc goi 1a “Tipitaka,” ba “gi0” hay ba “b0 suu tap” gido 1y. BO suu tap dau
tién, Vinaya Pitaka, 1a Tang Luat bao gdm cac quy tic Umg xtr danh cho Ty kheo
(Bhikkhu) va Ty kheo ni (Bhikkhuni) - tang va ni - cung cac quy dinh quan 1y Tang doan
va trat ty tu vién. Kinh Tang, bd suu tap thtr hai, 1a tap hgp cac bai gidang cia Buc Phat
(cling nhu mot sb luong nhé nhiing 161 khai thi cua mdt sb vi dé tir cua Ngai), dugc Ngai
thuyét giang trong nhiéu dip khac nhau trong sudt bén muoi lim nim hodng phap do
sinh. Va bd suu tap thr ba la Tang Vi Di¢u Phép, “cai gid” gido ly “cao hon” hay “dac
bi¢t” cuia Btrc Phat.

The third great division of the Pali Canon, the Abhidhamma Pitaka, bears a
distinctly different character from the other two divisions. Whereas the Suttas and Vinaya
serve an obvious practical purpose, namely, to proclaim a clear-cut message of
deliverance and to lay down a method of personal training, the Abhidhamma Pitaka
presents the appearance of an abstract and highly technical systemization of the doctrine.
The collection consists of seven books: the Dhammasangani, the Vibhanga, the
Dhatukatha, the Puggalapaniiatti, the Kathavatthu, the Yamaka, and the Patthana. Unlike
the Suttas,® these are not records of discourses and discussions occurring in real- life
settings; they are, rather, full-blown treatises in which the principles of the doctrine have
been methodically organized, minutely defined, and meticulously tabulated and
classified. Though they were no doubt composed and transmitted orally and only written
down later, along with the rest of the canon, in the first century B.C.E., they exhibit the
qualities of structured thought and rigorous consistency more typical of written
documents.

Tang 16n thtt ba cua Kinh dién Pali, Tang Vi Diéu Phap (Abhidhamma Pitaka),
mang mot dac diém khac han véi hai bd con lai. Trong khi Kinh va Luat phuc vu mét

3> According to the Theravadin school, the Pali Canon contains the genuine utterances of the Buddha (and several of
His disciples). The Theravadins maintain that their school alone is orthodox and that all other schools are
degenerations and corruptions of the original teaching.

Theo truong phai Theravadin, Kinh dién Pali chira dung nhiing 161 no6i dich thuc ctia Buc Phat (va mot s6 dé tur cua
Ngai). Nhitng nguoi theo truyén théng Theravadin cho ring chi c6 trudng phai cua ho 13 chinh thdng va tit ca nhirng
truong phai khac déu 1a su thoai hoa va bing hoai cta gido 1y nguyén thuy.

® Modern Patna.

7 «Pali” literally means “line, row,” hence, “text.”

“Pali” ¢6 nghia den 1a “dong, hang” do do6, 1a “van ban”.



muc dich thyc tién 6 rang, cu thé 13 tuyén bé mot thong diép giai thoat rd réng va dua ra
mot phuong phéap rén luyén cd nhan, thi Tang Vi Di¢u Phap trinh bay su xuat hién cua
mot hé thong gido 1y triru tugng va mang tinh k¥ thuat cao. Tang nay bao gom bay bd
sach: BO Phap Tu (Dhammasangam‘) Bo Phan Tich (Vibhanga), Bo Chat Ngit
(Dhatukatha) Bo Nhan Ché Pinh (Puggalapaiiiiatti), Bo Ngtr Tong (Kathavatthu), Bo
Song Doi (Yamaka) va Bo Vi Tri (Patthana). Khong gidng nhu Tang Kinh,® diy khong
phai 12 ban ghi lai nhitng bai kinh va thao luan xay ra trong bdi canh doi thuc; ding hon,
chung 13 nhitmg chuyén luin toan dién trong d6 cac nguyén tic cta hoc thuyét da duoc to
chttc mot cach co phuong phap, dugce dinh nghia chi tiét, duoc 1ap bang va phan loai ti
mi. Mic du chic chin chung dugc bién soan, khéu truyén va chi duoc viét ra sau nay,
nhung cung v6i phan con lai cia kinh dién, vao thé ky tht nhat trude Tay lich, chung thé
hién pham chit cua sy tu duy c6 cdu tric va tinh nhat quan chat ché, dién hinh hon cta
cac tai lidu viét.

In the Theravadin tradition, the Abhidhamma Pitaka is held in the highest esteem,
revered as the crown jewel of the Buddhist scriptures. As examples of this high regard,
in Sri Lanka (Ceylon), King Kassapa V° had the whole Abhidhamma Pitaka inscribed on
gold plates, and the first book set in gems, while another king, Vijayabayu,'® used to
study the Dhammasangant each morning before taking up his royal duties and composed
a translation of it into Sinhalese. On a cursory reading, however, this veneration given to
the Abhidhamma seems difficult to understand. The texts appear to be merely a scholastic
exercise in manipulating sets of doctrinal terms, ponderous, and tediously repetitive.

Trong truyén théng Theravadin, Tang Vi Di¢u Phap dugc coi trong nhét, duoc ton
kinh nhu vién ngoc quy cua kinh dién Phat gido. Vi du vé su ton trong nay, & Sri Lanka
(Ceylon), Vua Kassapa V° da cho khéc toan bd Tang Vi Di¢u Phap trén céc dia vang, va
bd sach dau tién duoc kham da quy, trong khi mot vi vua khac, Vijayabayu'® thuong
nghién ctru B Phap Tu (Dhammasangant) vao mdi budi sang trude khi danh thoi gian
cho viéc tridu chinh va soan mot ban dich sang tiéng Sinhalese. Tuy nhién, khi doc luét
qua, su ton kinh danh cho Vi Diéu Phap ndy c6 vé khé hiéu. Cac van ban duong nhu chi
la mot bai tdp mang tinh hoc thuét trong viéc van dung céc bd thuat nglr gido ly, dang suy
ngam va lip di lip lai mot cach té nhat.

The reason the Abhidhamma Pitaka is so deeply revered only becomes clear as a
result of thorough study and profound reflection, undertaken in the conviction that these
ancient books have something significant to communicate. When one approaches the
Abhidhamma treatises in such a spirit and gains some insight into their wide implications
and organic unity, one will find that they are attempting nothing less than to articulate a
comprehensive vision of the totality of experienced reality, a vision marked by
extensiveness of range, systematic completeness, and analytical precision. From the
standpoint of Theravadin orthodoxy, the system that they expound is not a figment of
speculative thought, not a mosaic put together out of metaphysical hypotheses, but a
disclosure of the true nature of experience as apprehended by a mind that has penetrated
the totality of things both in depth and in the finest detail. Because it bears this character,
the Theravadin tradition regards the Abhidhamma as the most perfect expression possible
of the Buddha’s unimpeded omniscient knowledge (sabbanniuta-riana). It is His statement
of the way things appear to the mind of a Fully Enlightened One, ordered in accordance
with the two poles of His teaching: suffering (dukkha) and the cessation of suffering
(nirodha), the first and third Noble Truths respectively.

8 Tiéng Sanskrit 12 siitra, nghia 13 “bai kinh, 16i day.”
? Thé ky X (sau CN).
1 The ky XI (sau CN).



Ly do Tang Vi Diéu Phap dugc ton kinh sﬁu sac nhu vay chi tré nén rod ra‘mg nho
két qua cua vigc nghlen ciru ky ludng va suy ngam sdu sic, dugc thuc hién voi niém tin
chic rang nhu:ng cudn sach ¢ nay chira dung diéu gi d6 quan trong dé truyén tai. Khi
mot nguoi tiép can cac bd luan Abhidhamma véi tinh than nhu vy va c6 duoc nhitng
hiéu biét sau sic vé y nghia tham tham vi diéu va sy théng nhét tu nhién cua chung, thi
ngudi ta sé thiy rang ching dang cb ging khong gi khac hon 1a trinh bay mot tim nhin
toan dién vé téng thé cua thuc tai duoc trai nghi¢m, mot tam nhin dugc danh dau béng su
bao quat ctia pham vi, tinh ddy du ctia hé thong va sy phén tich chinh x4c cao. Theo quan
diém cua truyén thong Phat giao Theravadin, hé théng ma ho trinh bay khong phai 1a mot
san pham cua tu duy suy doan, khong phai 1a mot brc tranh kham duoc ghép lai véi nhau
tur cac gia thuyét siéu hinh, ma 1 sy tiét 10 vé ban cht thuc su cua trai nghiém nhu duoc
linh hoi boi mot tam tri da thadm nhap vao toan bd su vat ca vé chiéu sau 1an chi tiét tdt
nhat. Béi vi né mang dic tinh nay nén truyén thdng Theravadin xem Vi Diéu Phap 1a su
din dat hoan hao nhit c6 thé vé toan giac tri (sabbariiuta-iiana) cua Ptc Phat. Do 14 10
tuyén bd ciia Ngai vé cach moi thir xuit hién trong tim ctia mot Pang Toan Giac duoc
sdp xép phu hop véi hai cuc trong gido 1y cua Ngai: khd (dukkha) va su cham dat khod
(nirodha), 1an lugt 13 Thanh Dé tha nhét va thi ba.

The system that the Abhidhamma Pitaka articulates is simultaneously a
philosophy, a psychology, and an ethics, all integrated into the framework of a program
for liberation. The Abhidhamma may be described as a philosophy because it possesses
an ontology, a perspective on the nature of experienced reality. This perspective has been
designated the “Dhamma Theory” (Dhammavdada). Briefly stated, the Dhamma Theory
describes a multiplicity of elementary constituents called “dhammas.” The dhammas are
not static contents of the mind and certainly not substantial elements, but fundamental
constituents of cognition that collectively arise and present themselves in consciousness
for a short while before falling away to be followed by other collections of constituents.
The occurrence of a dhamma requires multiple causes and conditions. The dhammas are
called “ultimates” inasmuch as no further analysis is possible. The dhammas fall into two
broad categories: (1) the unconditioned dhamma, which is exclusively Nibbana, and (2)
the conditioned dhammas, which are the momentary mental and physical phenomena that
constitute the process of experience. The familiar world of substantial objects and
enduring persons is, according to the Dhamma Theory, a conceptual construct fashioned
by the mind out of the raw data provided by the dhammas. The entities of our everyday
frame of reference possess merely a consensual reality (sammuti-dhamma), derivative
upon the foundational stratum of the dhammas.

Hé théng ma Tang Vi Diéu Phap trinh bay 1o rang ddng thoi 1a mot triét hoc, tim
1y hoc va dao dirc, tat ca dugc tich hop vao khuon kho ctia mot chuong trinh giai thoat.
Vi Dleu Phap c6 thé duge mé ta nhu triét hoc boi vi né s¢ hitu mot ban thé hoc, mot quan
diém vé ban chat cua thyc tai duoc trai nghiém. Quan diém nay da duoc chi dinh 1a “Ly
Thuyét Phap” (Dhammavada). N6i mot cach ngan gon, Ly Thuyét Phap mo ta nhiéu
thanh phan co ban dugc goi 13 “dhamma”. Céac phap khong phai 1a ndi dung cb dinh cua
tAm va chic chan khong phai 1a nhitng yéu t6 quan trong ma 1a nhiing thanh phan co ban
ctia nhan thirc cting nhau phét sinh va hién dién trong tdm thirc trong mot thoi gian ngin
truée khi diét di dé nhimg tip hop cac thanh phan khac tiép nbi theo sau. Sy xuét hién
cia mot phap doi hoi nhiéu nhan duyén. Cac phap (dhamma) dugc goi 1a “t6i hau” vi
khong thé phén tich thém nira. Cac phap dugc chia thanh hai loai 16n: (1) phap vo vi, chi
riéng cho Niét Ban va (2) phap hitu vi, 1 nhimg hién twrong vét chét va tinh than nhét thoi
tao thanh tién trinh kinh nghiém. Theo Ly Thuyét Phép, thé gidi quen thudc ciia nhiing
dbi twong quan trong va nhimng con ngudi kién tri 1a mot cau trac khai niém do tdm tao ra
tir dir liéu tho do cac phap (dhamma) cung cp. Céac thyc thé trong hé quy chiéu hang



ngay cua chung ta chi 1 phap tuc dé (sammuti-dhamma) bat ngudn tir ting nén tang ctia
cac phap.

Such a conception of the nature of experienced reality seems to be already
implicit in the Sutta Pitaka, particularly in the Buddha’s disquisitions on the aggregates
(khandha), the sense bases (ayatana), the elements (dhdatu), dependent arising (paticca
samuppdda), etc., but it remains there tacitly in the background as the underpinning to the
more pragmatically formulated teachings of the Suttas. Even in the Abhidhamma Pitaka
itself, the Dhamma Theory is not yet expressed as an explicit philosophical tenet; this
comes later, in the Commentaries. Nevertheless, though as yet implicit, the theory still
comes into focus in its role as the regulating principle behind the Abhidhamma’s more
evident task, the project of systemization.

Mot quan ni€ém vé ban chét cua thuce tai duoc kinh nghi¢m nhu vay duong nhu da
an tang trong Kinh Tang, dic biét 1a trong nhiing 15i day ctia Puc Phat vé uan (khandha)
X (ayatana) gioi (dhatu) duyén khm (paticca samuppada), v.v., nhung n6 van & d6 mot
cach ngam an trong bdi canh 1am nén tang cho nhing 151 day duoc trinh bay mot cach
thuc té hon cua Kinh dién. Ngay ca trong Vi Di¢u Phap Tang, Ly Thuyét Phap van chua
dugc dién dat nhu mot nguyén 1y triét hoc 16 rang; diéu nay xuat hién sau trong cac Cha
giai. Tuy nhién, mic du chua rd rang nhung 1y thuyét van duoc chu trong voi vai tro 1a
nguyén tac diéu chinh déng sau nhiém vu rd rang hon cta Vi Di¢u Phap, do l1a du an hé
théng hoa (Vi Diéu Phap).

This project starts from the premise that, to attain the wisdom that knows things
“as they really are,” a sharp wedge must be driven between those types of entities that
possess descriptive authenticity, that is, the dhammas, and those types of entities that
exist only as conceptual constructs but are mistakenly grasped at as ultimately real.
Proceeding from this distinction, the Abhidhamma posits a fixed number of dhammas as
the building blocks of experienced reality, most of which are drawn from the Suttas. It
then sets out to define all the doctrinal terms used in the Suttas in ways that reveal their
identity with the descriptive objectives recognized by the system. On the basis of these
definitions, it exhaustively classifies the dhammas into a net of pre-determined categories
and modes of relatedness that highlight their place within the system’s structure. And
since the system is held to be a true reflection of experienced reality, this means that the
classification pinpoints the place of each Dhamma within the overall structure of such
experience.

Dy an nay bat dau tir tién dé r::ing dé dat duoc tri tué thau sudt van hitu “nhu
chung thyc sy 137, mgt cai ném sdc bén phai duoc diéu khién gitta nhitng loai thyc thé c6
tinh xac thuc mé ta, d6 1a cac phap (dhammas), va nhiing loai thuc thé chi ton tai dudi
dang céc cAu trac khai niém nhung bi ndm bit mot cach sai 1dm nhu 13 thuc tai toi hau.
Xuat phét tir sy khac biét nay, Vi Diéu Phap thira nhan nhiéu phép ¢ dinh nhu nhiing
khdi xay dung cua thyc tai duoc kinh nghiém, hau hét chung duogc rut ra tor Kinh dién.
Sau d6, n6 bat dau dinh nghia tit ca cac thuat ngir gido 1y duoc str dung trong Kinh dién
theo cach tiét 16 danh tinh cua ching véi cac muc tiéu mé ta duoc hé thong cong nhan.
Trén co s& cua nhimng dinh nghia nay, né phin loai mot cach thdu dao cac phap
(dhammas) thanh mot mang ludi cac pham tru va phuong thirc lién quan dugc xac dinh
truée 1am ndi bat vi tri cua ching trong ciu trac cia hé thong. Va vi hé théng duoc to
chtirc nhu mot su phan anh trung thuc cua thuc té duoc trai nghiém, didu nay co nghla la
su phan loai x4c dinh chinh xac vi tri ctia mdi Phap (Dhamma) bén trong ciu tric tong
thé cta trai nghiém do.

The Abhidhamma’s attempt to comprehend the nature of experienced reality,
contrary to that of classical science in the West, does not proceed from the standpoint of a
neutral observer looking outwards towards the external world. The primary concern of



the Abhidhamma is to understand the nature of experience, and thus the reality on which
it focuses is conscious reality, the world as given in experience, comprising both
knowledge and the known in the widest sense. For this reason, the philosophical
enterprise of the Abhidhamma shades off into phenomenological psychology. To
facilitate the understanding of experienced reality, the Abhidhamma embarks upon an
elaborate analysis of the mind as it presents itself to introspective meditation. It classifies
consciousness into a variety of types, specifies the factors and functions of each type,
correlates them with their objects and physiological bases, and shows how the different
types of consciousness link up with each other and with material phenomena to constitute
the ongoing process of experience.

N& lyc cua Vi Diéu Phap nhim théu hiéu ban chét cua thyc tai duge kinh nghiém
von trai nguoce voi nd luc cua khoa hoc ¢b dién phuong Tay, khong xuat phat tir quan
diém ctia mot nguoi quan sat trung lap huéng ra thé gidi bén ngoai. Mdi quan tdm chinh
ciia Vi Diéu Phap 1a hiéu ban chat cua kinh nghiém, va do d6, thuc tai ma no tap trung
vao 1a thyc tai co ¥ thire, thé gidi nhu duge dua ra trong trai nghiém bao goém ca kién
thirc va cai da biét theo nghia rong nhat. Vi ly do nay, nd lyc triét hoc ctia Vi Diéu Phap
bién thanh tdm 1y hoc hién tuong. Pé tao diéu kién thuan loi cho viéc hiéu thyc tai duoc
trai nghiém, Vi Diéu Phép bét tay vao phan tich tdm mdt cach ti mi vi no6 thé hién ban
than né trong viéc thién quan sat ban chat bén trong. N6 phan loai tdm thanh nhiéu loai,
chi 18 cac yéu té va chirc ning cia ting loai, trong quan ching véi cac dbi twong va cac
vat thé 1y ciia ching va chi ra cach cac loai tim khac nhau lién két véi nhau va voi cac
hién tuong vat chat dé tao thanh tién trinh kinh nghiém lién tuc.

This analysis of mind is not motivated by theoretical curiosity but by the
overriding practical aim of the Buddha’s teaching, the attainment of deliverance from
suffering. Since the Buddha traces suffering (dukkha) to our tainted attitudes — a mental
orientation rooted in greed (lobha), hatred (dosa), and delusion (moha) —, the
Abhidhamma’s phenomenological psychology also takes on the character of a
psychological ethics, understanding the term “ethics” not in the narrow sense of a code of
morality but as a complete guide to noble living and mental purification. Accordingly, we
find that the Abhidhamma distinguishes states of mind principally on the basis of ethical
criteria: the wholesome and unwholesome, the beautiful factors and the defilements. Its
schematization of consciousness follows a hierarchical plan that corresponds to the
successive stages of purity to which the Buddhist disciple attains by practice of the
Buddha’s path. This plan traces the refinement of the mind through the progression of
meditative absorptions, the fine-material sphere and the immaterial sphere jhdanas, then
through the stages of insight and the wisdom of the supramundane paths and fruits.
Finally, it shows the whole gamut of ethical training to culminate in the perfection of
purity attained with the mind’s irreversible emancipation from all defilements.

Su phan tich tim nay khong duoc thic day boi sy to mo 1y thuyét ma bsi muc
dich thuc tién quan trong nhét cua 10 day ctua Dtrc Phat, d6 1a dat dugc su gidi thoat khoi
moi khd dau. B&i vi Bre Phat vach o dau khd (dukkha) cho nhimng thai do 6 nhiém cua
chung ta - mot khuynh hudng tinh than bat ngudn tir tham (lobha), sin (dosa), va si mé
(moha) - tam 1y hoc hién tuong hoc cua Vi Di€u Phap ciling mang déc tinh cua nén dao
duc tam 1y, hiéu thuat ngir “dao dirc” khong phai theo nghia hep 14 quy tic dao duc ma la
mot hudng dan day du vé 16i sdng cao thuong va su thanh loc tim. Theo d6, chung ta
thdy rang Vi Diéu Phap phan biét cac trang thai tAm chu yéu dya trén co sé cac tiéu chi
dao dirc: thién va bat thién, cic tAm s& dep (tinh hao) va phién ndo. So d6 hoa vé tam cua
Vi Diéu Phap tuan theo mot ké hoach c6 thir bac tuong Ung voi céc giai doan thanh tinh
lién tiép ma nguoi Phat tir dat duoc bﬁng cach thyc hanh con duong cua Duc Phat. Ké
hoach nay vach ra su thanh loc tam thong qua tién trinh phat trién cua céac t.;fmg thién dinh



(jhana), cac tang thién sic gidi va vo sic giodi, sau d6 thong qua cac giai doan minh sat va
tu¢ giac cua cac dao va qua siéu thé. Cudi cung, no chi ra toan by pham vi rén luyén dao
dic dé dat dén sy thanh tinh hoan hao dat duoc véi su giai thoat tim khoi moi 6 nhidm
ma khong thé dao nguoc dugc.

All three dimensions of the Abhidhamma — the philosophical, the psychological,
and the ethical — derive their final justification from the cornerstone of the Buddha’s
teaching, the program of liberation announced in the Four Noble Truths. The survey of
dhammas stems from the Buddha’s injunction that the Noble Truth of suffering, identified
with the world of conditioned phenomena as a whole, must be fully understood
(parinnieyya). The prominence of mental defilements and requisites of enlightenment in
its schemes and categories, indicative of its psychological and ethical concerns, connects
the Abhidhamma to the second and fourth Noble Truths, the origin of suffering and the
way leading to its end. And the entire taxonomy of dhammas elaborated by the system
reaches its consummation in “the unconditioned element” (asamkhata dhatu), which is
Nibbana, the third Noble Truth, that of the cessation of suffering.

Tét ca ba khia canh cua Vi Diéu Phép - triét hoc, tam ly va dao duc - déu bat
ngudn tr sy bién minh cudi cung cua ching tir nén tang gido 1y ctia Dirc Phat, chuong
trinh giai thoat duoc tuyén b trong T Thanh Dé. Viée khao sat cac phap bat ngudn tir
101 day ctia Ptrc Phat rang Kho dé, dugc dong nhat véi thé gidi cac phap hitu vi nhu mot
tong thé, phai duoc hiéu mot cach tron ven (parififieyya). Su ndi bat ctia nhitng phién néo
tinh than va nhitng diéu kién can thiét cho su giac ngd trong cac ké hoach va phan loai,
biéu thi mbi quan tam vé tim Iy va dao duc cua no, két ndi Vi Diéu Phép véi Thanh pé
thir hai va tht tu, ngudn gdc cua dau khé va con dudng dan dén sy chdm dat kho. Va
toan bd su phan loai cac phap do hé thong xay dung dat dén su hoan thién trong “gidi vo
Vi’ (asamkhata dhatu), d6 1a Niét Ban, tirc Thanh Dé thi ba, d6 1a su cham dut dau kh.

The Twofold Method
Hai phwong phap

The great Buddhist commentator, Acariya Buddhaghosa, explains the word
“Abhidhamma” as meaning “that which exceeds and is distinguished from the Dhamma”
(dhammatireka-dhammavisesa), the prefix abhi having the sense of preponderance and
distinction, and dhamma here signifying the teaching of the Sutta Pitaka.'"" When the
Abhidhamma is said to surpass the teaching of the Suttas, this is not intended to suggest
that the Suttanta teaching is defective in any degree or that the Abhidhamma proclaims
some new revelation or esoteric doctrine unknown to the Suttas. Both the Suttas and the
Abhidhamma are grounded upon the Buddha’s unique doctrine of the Four Noble Truths,
and all the principles essential to the attainment of enlightenment are already expounded
in the Sutta Pitaka. The difference between the two in no way concerns fundamentals but
is, rather, partly a matter of scope and partly a matter of method.

Nha chu giai Phat gido vi dai, Acariya Buddhaghosa, giai thich tir “Abhidhamma”
c6 nghia 1a “cai vuot tri va khac bi¢t voi Gido phap” (dhammatireka-dhammavisesa),
tién t6 ‘abhi’ c6 ¥ nghia vuot troi va phan biét, va ‘dhamma’ & diy c6 nghia 1a gido 1y
cua Tang Kinh (Sutta Pltaka) 'Khi Vi Diéu Phap duoc cho 1a vuot qua glao 1y cua Kinh,
diéu nay khong c6 ¥ 4m chi rang viéc giang day Kinh dién c6 khiém khuyet & bat ky muc
dd nao hoac Vi Diéu Phap cong bd nhimng tiét 16 mai hodc gido 1y bi truyén nao d6 ma
Kinh dién khong dé cap. dén. Ca Tang Kinh va Tang Vi Diéu Phap deu dua trén gido ly
doc dao cua Puc Phat vé T Thanh Dé va tat ca nhimg nguyén tic can thiét dé dat duoc

" Atthasalini (chu giai BO Phap Tu - Dhammasangani) 2; The Expositor (ban dich cua Afthasalini), trang 3.



giac ngd déu da dugc trinh bay trong Kinh Tang. Su khac biét giira hai Tang nay khong
hé lién quan dén cac nguyén tic co ban ma dung hon, mot phan 1a van dé vé pham vi va
mot phan 14 vin d& vé phuong phap.

As to scope, the Abhidhamma offers a thoroughness and completeness of
treatment that cannot be found in the Sutta Pitaka. Acariya Buddhaghosa explains that, in
the Suttas, such doctrinal categories as the five aggregates, the twelve sense bases, the
eighteen elements, and so forth, are classified only partly, while, in the Abhidhamma
Pitaka, they are classified fully according to different schemes of classification, some
common to the Suttas, others unique to the Abhidhamma.'? Thus, the Abhidhamma has a
scope and an intricacy of detail that set it apart from the Sutta Pitaka.

V& pham vi, Vi Diéu Phap dua ra cach xir Iy cin k& va dﬁy du ma khong thé tim
thdy trong Kinh Tang. Ngai Acarlya Buddhaghosa gidi thich rang trong Kinh, nhiing
pham trii hoc thuyét nhu ngii uan, muoi hai x&r, mudi tim gidi, v.v., chi duoc phan loai
mot phan, trong khi trong Vi Diéu Phap Tang, chiing dugc phan 10@1 day du theo cac so
d6 phan loai khac nhau, mot s6 chung cho Kinh dién, mot s6 khac chi riéng cho Vi Diéu
Phap."? Nhu vay, Vi Diéu Phap c¢6 mot pham vi va mirc do chi tiét phtc tap lam cho né
khéc bi¢t voi Kinh Tang.

The other major area of difference concerns method. The discourses contained in
the Sutta Pitaka were expounded by the Buddha under different circumstances to listeners
with very different capacities for comprehension. They are primarily pedagogical in
intent, set forth in the way that will be most effective in guiding the listener in the
practice of the teaching and in arriving at a penetration of its truth. To achieve this end,
the Buddha freely employs the didactic means required to make the doctrine intelligible
to His listeners. He uses simile and metaphor; He exhorts, advises, and inspires; He sizes
up the inclinations and aptitudes of His audience and adjusts the presentation of the
teaching so that it will elicit a positive response. For this reason, the Suttanta method of
teaching is described as pariyaya-dhammadesand, the ‘“figurative” or “embellished
exposition of the Dhamma.”

Linh vuc chinh khéac cta su khac biét lién quan dén phuong phép. Nhitng bai kinh
trong Tang Kinh dugc Puc Phat thuyét giang trong nhimng hoan canh khac nhau cho
nhiing thinh gia c6 kha ning linh hoi rat khac nhau. Chung chii yéu nham muc dich giao
huén, dugc trinh bay theo cach hiéu qua nhét trong viéc huéng dan ngudi nghe thyc hanh
101 day va dat dén sy thé nhap chan 1}'/ ctia n6. Pé dat dugc muc dich nay, Pirc Phat linh
hoat str dung cac phuong tién gido huin can thiét dé lam cho glao Iy tré nén d& hiéu d6i
v6i thinh ching ctia Ngai. Ngai sit dung phép so sanh va an du; Ngai khuyén khich,
khuyén nht va truyén cam himg; Ngai danh gid khuynh huéng va can tanh cta hoi ching
thinh phap va diéu chinh cach trinh bay gido 1y sao cho n6 goi ra phan tng tich cuc. Vi ly
do nay, phuong phap giang day cta Kinh Tang duoc mé ta 1a thuyét phap theo tuan ty
thr 16p (pariyaya-dhammadesana), nghia den 1a “sy trinh bay tuwong trung” hay “su trinh
bay Gido phép t6 diém”.

In contrast to the Suttas, the Abhidhamma Pitaka is intended to divulge as starkly
and directly as possible the totalistic system that underlies the Suttanta expositions and
upon which the individual discourses draw. The Abhidhamma takes no account of the
personal inclinations and cognitive capacities of the listeners; it makes no concessions to
particular pragmatic requirements. It reveals the architectonics of experienced reality in
the abstract, formalistic manner utterly devoid of literary embellishments and
pedagogical expedients. Thus, the Abhidhamma method is described as nippariyaya-
dhammadesand, the “literal” or “unembellished exposition of the Dhamma.”

12 Atthasalini (cht giai BO Phap Tu - Dhammasangani) 2- 3; The Expositor, trang. 3 - 4.



Tréai nguoc voi Kinh, Tang Vi Di¢u Phap c¢6 y dinh tiét 16 mot cach rd rang va tryc
tiép nhit ¢ thé vé hé thong téng thé 1am nén tang cho viéc giai thich Kinh dién ma qua
d6 nhiing bai kinh riéng 1¢ dya vao. Vi Diéu Phap khong tinh dén khuynh huéng ca nhan
va kha ning nhan thirc cia ngudi nghe; né khong nhuong bo trude nhitng yéu cau thuc
dung cu thé. No tiét 1o phép kién tric cua thuc tai duoc trai nghi¢m theo cach tom lugc,
hinh thirc hoan toan khong co sy t6 diém van hoc va phuong tién gido huan nao ca. Nhu
vay, phuong phap Vi Diéu Phap duoc mo ta la nippariyaya-dhammadesana, su trinh bay
Giao phap “theo nghia den” hay “khong c6 khuén mau”.

This difference in technique between the two methods also influences their
respective terminologies. In the Suttas, the Buddha regularly makes use of conventional
language (vohara-vacana) and accepts conventional truth (vohara-sacca), truth expressed
in terms of entities that do not possess cognitive ultimacy but can still be legitimately
referred to them. Thus, in the Suttas, the Buddha speaks of “I” and “you,” of “man” and
“woman,” of living beings, persons, and even self as though they were concrete realities.
The Abhidhamma method of exposition, however, rigorously restricts itself to terms that
are valid from the standpoint of ultimate truth (paramattha-sacca): dhammas, their
characteristics, their functions, and their relations. Thus, in the Abhidhamma, all such
conceptual entities provisionally accepted in the Suttas for purposes of meaningful
communication are resolved into their cognitive ultimates, into bare mental and material
phenomena that are impermanent, conditioned, and dependently arisen, empty of any
abiding self or substance.

Su khac biét vé ky thuat giira hai phu’ong phap nay ciing anh hudng dén cac thuat
nglr trong ung cua chung. Trong Kinh dién, Ptc Phat thuong st dung ngdn ngir tuc dé/
quy u6c (vohara-vacana) va chip nhan sy that quy uéc (vohdra-sacca), sy that duoc dién
dat dudi dang céc thyc thé khong so hitu nhan thtic t6i hdu nhung van cé thé dugc xem
mot cach hop phap cho ching. Vi véy, trong Kinh dién, Pac Phat noi vé “t6i” va “ban”,
vé “nguoi” va “phu nit,” ctia chung sinh, con ngudi, va tham chi ca ban than nhu thé
chung 1a nhiing thyc tai cy thé. Tuy nhién, phuong phap giai thich ctia Vi Diéu Phap tu
gidi han mot cach khit khe vao nhiing thuat ngit c6 gia tri tir quan diém cua phap chan dé
hay chan 1y t6i hau (paramattha-sacca): cac phap, dic tinh, chtc ning va mdi quan hé
ctia ching. Nhu vay, trong Vi Diéu Phap, tt ca cac thuc thé khai niém nhu vay tam thoi
duoc chip nhan trong Kinh nham muc dich truyén dat y nghia duoc phan giai thanh céc
nhén thire t6i hau cua chung thanh cac hién tugng vat chét va tinh than don thuan mang
dic tinh vo thuong, c6 diéu kién va phat sinh phu thudc, khong co bat ky ban nga hay
thue thé thudng ton nao.

But a qualification is necessary. When a distinction is drawn between the two
methods, this should be understood to be based on what is most characteristic of each
Pitaka and should not be interpreted as an absolute dichotomy. To some degree, the two
methods overlap and interpenetrate. Thus, in the Sutta Pitaka, we find discourses that
employ the strictly philosophical terminology of aggregates, sense bases, elements, etc.
and that come within the bounds of the Abhidhamma method. Again, within the
Abhidhamma Pitaka, we find sections, even a whole book (the Puggalapaniiatti), that
depart from the rigorous manner of expression and employ conventional terminology
(vohara-vacana), thus coming within the range of the Suttanta method.

Nhung mét sy nhan dinh 1a can thiét. Khi c6 su phan biét gitta hai phwong phap,
diéu nay nén dugc hiéu 1a dya trén tinh chit dic tho nhat cia mdi Tang va khong nén
duogc hiéu 1a mot sy phén chia tuyét d6i. O mot muc d6 nao do, hai phuwong phap chéng
chéo va tham nhap 1an nhau. Vi vay, trong Tang Kinh (Sutta Pltaka) ching ta tim thay
nhitng bai kinh sir dung thut ngir triét hoc nghiém ngit vé uan, x, gii, v.v. va nam



trong gi6i han cta phuong phap Vi Diéu Phap. Mot lan nita, trong Tang Vi Diéu Phap
(Abhidhamma Pitaka), chiing ta tim thdy cac phan, thim chi ca bd sach Puggalapaiiiatti
(Bo Nhan Ché Dinh) khong mang hoi hudng dién dat nghiém ngit va st dung thuat ngi
quy udc (vohara-vacana), do d6 nam trong pham vi cta phuong phap cta Tang Kinh.

Distinctive Features of the Abhidhamma
Pac diém no6i bat cia Vi Diéu Phap (Abhidhamma)

Apart from its strict adherence to the philosophical method of exposition, the
Abhidhamma makes a number of other noteworthy contributions integral to its task of
systematization. One is the employment, in the main books of the Abhidhamma Pitaka,
of a matika — a matrix, or scheme of categorization — as the blueprint for the entire
edifice. This matrix, which comes at the very beginning of the Dhammasangani as a
preface to the Abhidhamma Pitaka proper, consists of 122 modes of classification special
to the Abhidhamma method. Of these, twenty-two are triads (tika), sets of three items
into which the fundamental dhammas are to be distributed; the remaining hundred are
dyads (duka), sets of two terms used as a basis for classification.'* The matrix serves as a
kind of grid for sorting out the complex manifold of experience in accordance with
principles determined by the purposes of the Dhamma. For example, the triads include
such sets as states that are wholesome, unwholesome, indeterminate; states associated
with pleasant feeling, painful feeling, neutral feeling; states that are kamma results
(vipaka), productive of kamma results, neither; and so forth. By means of its selection of
categories, the matrix embraces the totality of phenomena, illuminating it from a variety
of angles, philosophical, psychological, and ethical in nature.

Ngoai viéc tuan thi nghiém ngit phuong phap giai thich triét hoc, Vi Diéu Phap
con ¢6 nhiéu dong gop dang chi ¥ khac khong thé thiéu dbi véi nhiém vu hé thdng hoa
cua no6. Mot 1a viéc st dung, trong nhiing cudn sach chinh cua Tang Vi Diéu Phap
(Abhidhamma Pitaka), mdt matika - ma tran, hodac so dd phan loai - nhu 1a ban thiét ké
cho toan bo cong trinh. Ma trdn nay xuat hién ngay & phan dau cua Bo Phap Tu
(Dhammasangant) nhu 13 101 n6i dau cta Tang Vi Diéu Phap (Abhidhamma Pitaka) bao
gdém 122 cach phan loai dic biét d6i véi phuong phap Vi Diéu Phap. Trong s6 nay, hai
muoi hai 13 mau dé tam (fika), nhitg bd ba d& muc ma cac phap co ban duoc phan bd
vao; mot tram con lai 1a mau dé nhj (duka), tap hop hai thuat nglr dugc su dung lam co so
dé phan loai."* Ma tran dong vai trdo nhu mot loai ludi dé phan loai nhitng kinh nghiém da
dang phtrc tap theo cac nguyén tic duoc xac dinh bdi muc dich cua Gido phap. Vi du,
méiu dé tam bao gdm cac tap hop nhu trang thai thién, bat thién va vo ky; nhiing trang
thai twong ung véi tho hy, tho kho, tho xa; nhitng trang thai 1a qua cta nghiép (vipaka),
tao ra qua cua nghiép, vo ky va van van. Béng cach lua chon cac danh muc, ma tran bao
trum toan bd cac hién tuong, soi sang no6 tur nhiéu gdc do khac nhau vé ban chat triét hoc,
tam 1y va dao dtrc.

A second distinguishing feature of the Abhidhamma is the dissection of the

13 The Dhammasangani also includes a Suttanta matrix consisting of forty-two dyads taken from the Suttas. However,
this is ancillary to the Abhidhamma proper and serves more as an appendix for providing succinct definitions of key
Suttanta terms. Moreover, the definitions themselves are not framed in terms of Abhidhamma categories, and the
Suttanta matrix is not employed in any subsequent books of the Abhidhamma Pitaka.

Bo Phap Tu (Dhammasangant) cing bao gf)m mot ma tran Kinh dién bao gom bén muoi hai mau dé nhi (bo doi)
dugc lay tir Kinh dién. Tuy nhien day 1a phan phu tro cho V1 Diéu Phép ma théi va né phuc vu nhiéu hon véi tu cach
1a mot phan phu luc dé cung cép cac dinh nghia ngan gon vé cac thuét ngir chinh cua Kinh Tang. Hon nira, ban than
cac dinh nghia khong dwoc dong khung theo cac pham trii ctia Vi Diéu Phéap, va ma tran Kinh dién khong duoc sir
dung trong bat ky bo sach tiép theo nao ciia Tang Vi Diéu Phap.



apparently continuous stream of consciousness into a succession of discrete evanescent
cognitive events called “cittas,” each a complex unity involving consciousness itself, as
the basic awareness of an object, and a constellation of “mental factors” (cetasika), which
exercise more specialized tasks in the act of cognition. Such a view of consciousness, at
least in outline, can readily be derived from the Sutta Pitaka’s analysis of experience into
the five aggregates, among which the four mental aggregates are always inseparably
conjoined, but the conception there remains merely suggestive. In the Abhidhamma
Pitaka, the suggestion is not simply picked up but is expanded into an extraordinarily
detailed and coherent picture of the functioning of consciousness both in its microscopic
immediacy and in its extended continuity from life to life.

Pic diém ndi bat tht hai caa Vi Didu Phap 1a sy phan tach dong tam thirc lién tuc
mot cach rd rang thanh mot chudi cac su kién nhan thuc rdi rac phu du goi 1a “citta”
(tam), mdi tAm 12 mot thé thdng nhat phiic tap bao gdm chinh tim iy nhu su nhan thirc co
ban vé mot débi tuong, va mot chom sao cua “cac tdm so” (cetasika) thuc hi¢n cac nhi¢m
vu chuyén biét hon trong hanh d()ng nhfm thirc. Quan diém vé tim nhu vdy, it nhit mang
tinh dai cuong, c6 thé dé dang bat nguon tur Tang Kinh trong viéc phan tich trai nghiém
thanh nam uan trong d6 bon uan ludn gin lién voéi nhau khong thé tach roi, nhung quan
niém do van chi mang tinh chit goi y. Trong Tang Vi Diéu Phép, gorl y nay khong ch1
duoc tiép thu ma con duoc mé rong thanh mot bire tranh cyuc ky chi tiét va mach lac vé
sy van hanh cua tdm ca trong pham vi tic thoi vi mo lan trong tinh lién tuc mé rong cua
no tir doi nay sang kiép khac.

A third contribution arises from the urge to establish order among the welter of
technical terms making up the currency of Buddhist discourse. In defining each of the
dhammas, the Abhidhamma texts collate long lists of synonyms drawn mostly from the
Suttas. This method of definition shows how a single dhamma may enter under different
names into different sets of categories. For example, among the defilements (kilesa), the
mental factor (cetasika) of greed (lobha) may be found as “the taint of desire for
gratification of the senses,” “the taint of (attachment to) existence,” “the bodily knot of
covetousness,” “clinging to sensory pleasures,” “the hindrance of sensory desire,” etc.;
among the requisites of enlightenment, the mental factor of wisdom (pafifia) may be
found as “the faculty and power of wisdom,” “the enlightenment factor of investigation
of states,” “the path factor of right view,” etc. In establishing these correspondences, the
Abhidhamma helps to show the interconnections between doctrinal terms that might not
be apparent from the Suttas themselves. In the process, it also provides a precision-tool
for interpreting the Buddha’s discourses.

Dong gbép thur ba phat sinh tir sy thoi thic thiét 1ap mdt trat ty gitta mé hon don
cua cac thuat nglr mang tinh ky thuat tao nén su phé bién cua kinh dién Phat gido. Khi
dinh nghia mdi phap, Vi Diéu Phap dbi chiéu cac danh sach dai cac tir ddng nghia duoc
rit ra hau hét tir nhitng bai kinh. Phuong phap dinh nghia nay cho thiy lam thé nao mot
phap don 1é c¢6 thé xuat hién dudi nhitng tén khac nhau ¢ nhitng nhom pham tru khéc
nhau. Chang han, trong sé cac phién nio (kilesa), tim so (cetasika) cia tham (lobha) co
thé dugc tim thay nhu 13 “du vét cua sy ham mubn thoa min cac duc lac giac quan”,
“dau vét cua (sy dinh mic) vao sy hién hitu”, “nat thit cta tham ai vé than”, “sy dinh
méc vao duc lac glac quan” “chudng ngai cia duc vong giac quan”, v.v.; trong 56 cac
diéu kién can thiét dan dén giac ngd, tim so tri tué (paﬁﬁd) ¢6 thé dugc tim thay nhu 1a
“kha nang va stcc manh cua tri tué”, “yéu t6 giac ngd vé su tham sat cac trang thai”, “tim
s¢ dao cua chanh kién”, v.v. Khi thiét lap nhimng sy twong g nay, Vi Diéu Phép gitip chi
ra nhitng mdi lién hé mat thiét giita cac thuat ngir gido ly ma c¢6 thé khong duoc 18 rang
trong nhiing bai kinh. Trong qua trinh nay, né ciing cung cdp mét cong cu chinh xac dé
giai thich nhitng bai kinh ma Dtrc Phat da day.
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The Abhidhamma conception of consciousness further results in a new primary
scheme for classifying the fundamental constituents of experienced reality, a scheme
which eventually, in the later Abhidhamma literature, takes precedence over the schemes
inherited from the Suttas, such as the aggregates, sense bases, and elements. In the
Abhidhamma Pitaka, the latter categories still loom large, but the view of mind as
consisting of momentary occurrences of consciousness and its concomitants leads to a
fourfold method of classification more congenial to the system. This is the division of
actuality into four ultimate (paramattha) categories: (1) consciousness (citta), (2) mental
factors (cetasika), (3) matter, or material phenomena (ripa), and (4) Nibbana, the first
three comprising conditioned (sarmkhata) elements, and the last the unconditioned
(asamkhata) element.

Quan ni¢m vé thm trong Vi Di¢u Phap con din dén mot so dd mai dé phan loai
cac thanh phan co ban cua thyc tai duoc kinh nghiém, mot so dd ma cudi cing, trong vin
hoc Vi Diéu Phap sau ndy, dugc vu tién hon cac so dd ké thira tir nhirg bai kinh, chang
han nhu cac uan, cac xu, va cac g10’1 Trong Tang Vi Diéu Phap, nhirng pharn tru vé sau
van con 16 mo, nhung quan diém vé tdm bao gém nhitng sy xuat hién nhat thoi ctia tim
va nhimg tdm s& dan dén bén phuong phap phan loai phu hop hon voi hé théng. Pay 1a
sw phn chia thyc tai thanh bdn phap chan dé (paramattha): (1) tim (citta), (2) tam so
(cetasika), (3) sic phap hay hién tuong vat chét (ripa) va (4) Nlet Ban (Nibbana), ba
pham tru dau tién 1a cac phap hiru vi (sarmkhata) va pham tra cudi cung 1a phap vo vi
(asamkhata).

The last novel feature of the Abhidhamma method to be noted here — contributed
by the final book of the Abhidhamma Pitaka, the Patthana — is a set of twenty-four
conditional relations laid down for the purpose of showing how the ultimate categories
are welded into orderly processes. This scheme of conditions supplies the necessary
complement to the analytical approach that dominates the earlier books of the
Abhidhamma. The method of analysis proceeds by dissecting apparent wholes into their
component parts, thereby exposing their voidness (sufifiata) of any indivisible core that
might qualify as self or substance. The synthetic method plots the conditional relations of
the bare phenomena obtained by analysis to show that they are not isolated self-
contained units but nodes in a vast multi-layered web of interrelated, interdependent
events. Taken in conjunction, the analytical method of the earlier treatises of the
Abhidhamma Pitaka and the synthetic method of the Patthana establish the essential
unity of the twin philosophical principles of Buddhism, non-self, or egolessness (anatta),
and dependent arising (paticca samuppada), or conditionality. Thus, the foundation of the
Abhidhamma methodology remains in perfect harmony with the insights that lie at the
heart of the entire Dhamma.

Pic diém khac la cudi cing ctua phuong phap Vi Diéu Phap duoc luu y ¢ ddy -
dugc dong gop boi bo sach cudi cung ctia Tang Vi Diéu Phap, B Vi Tri (Patthana) - 1a
mot tap hop gém 24 duyén hé duoc liét ké nham muc dich chi ra cach thire nhitng pham
trl‘l t6i hau dugc lién két thanh cac quy trinh c6 trat ty. So dd cac nhan duyén nay cung
cap su bd sung can thiét cho phuong phép tiép can phan tich chi phbi nhu'ng bd sach
trudc do cua Vi Di¢u Phap. Phuong phap phan tich tién hanh bang cich md xé céc tong
thé bé ngoai thanh cac bo phan céu thanh cia chung, do d6 phoi bay tinh khong
(suiifiatd@) cua bat ky cdt 161 khong thé phan chia nao c6 thé du diéu kién dugc xem 1a ban
ngd hodc thuc chat. Phuong phap tong hop vé so dd cac mdi duyén hé cia cac hién tuong
don thuan thu dugc bang cach phan tich dé chi ra rang chung khong phai 1a cac don vi
doc lap biét 1ap ma 1a cac nat trong mot mang ludi rong 16n nhiéu 16p gém nhiéu su kién
phu thudc 1dn nhau va c6 tuong quan chit ché véi nhau. Khi két hop véi nhau, phuong



phap phan tich cua cac B trudc do cua Vi Di¢u Phap Tang va phuong phap tong hop cua
Bo Vi Tri (Patthdna) da thiét 1ap su théng nhat thiét yéu cua hai nguyén tic triét hoc song
sinh cua Phat glao do 1a vo nga (anattd) va duyén khoi (patlcca samuppada), hodc diéu
kién. Nhu vay, nén tang cua phuong phap luan Vi Diéu Phap van hoan toan hai hoa véi
nhirng hiéu biét sau sic nam & trung tAm cta toan bd Gido Phap.

The Origins of the Abhidhamma
Nguon goc caa Tang Vi Diéu Phap

Although modern critical scholarship has attempted to explain the formation of
the Abhidhamma by a gradual evolutionary process,'* Theravadin orthodoxy assigns its
genesis to the Buddha Himself. According to the Great Commentary (Mahd-atthakatha),
quoted by Acariya Buddhaghosa, “What is known as Abhidhamma is not the province
nor the sphere of a disciple: it is the province, the sphere of the Buddhas.”"® The
commentarial tradition holds, moreover, that it was not merely the spirit of the
Abhidhamma, but the letter as well, that was already realized and expounded by the
Buddha during His lifetime.

Mic du cac hoc gia phé binh hién dai dd cd ging giai thich sy hinh thanh cua Vi
Diéu Phap bang mot qua trinh tién hoa dan dan,' nhung truyén théng Phat gido
Theravadin cho riang ngudn gbc ctia né 1a do chinh Pic Phat. Theo Pai Chu Giai
(Maha-atthakathd) duge trich dan boi Ngai Acariya Buddhaghosa, “Cai duoc goi 1a Vi
Diéu Phép khong phai 1a pham vi hoat dong cta cdi hay ciia mot dé tir: né 1a lanh tho, 1a
cdi gi6i cua chu Phat.”'s Hon nita, truyén thong chu giai cho rang khong chi tinh than cua
Vi Diéu Phéap, ma cé chit nghia nita, di duoc Dirc Phat chimg ngd va gidi thich trong sudt
cudc doi cua Ngai.

The Atthasalini (also spelled Atthasalini) relates that in the fourth week after the
Enlightenment, while the Blessed One was still dwelling in the vicinity of the Bodhi
Tree, He sat in a jeweled house (ratanaghara) in the northwest direction. This jeweled
house was not literally a house made of precious stones but was the place where He
contemplated six of the seven books of the Abhidhamma Pitaka.'® He contemplated their
contents in turn, beginning with the Dhammasangani, but, while investigating the first
five of these books, His body did not emit rays. However, upon coming to the Patthana,
when “He began to contemplate the twenty-four universal conditional relations of root,
object, and so on, His omniscience certainly found its opportunity therein. For, as the
great fish Timiratipingala finds room only in the great ocean, 84,000 yojanas in depth, so
His omniscience truly finds room only in the Great Book. Rays of six colors — indigo,
golden, red, white, tawny, and dazzling — issued from the Teacher’s body, as He was
contemplating the subtle and abstruse Dhamma by His omniscience, which had found
such an opportunity.”!’

Chu Giai B Phap Tu (Atthasalini, ciing dugc viét 1a Atthasalini) ké rang vao tuan

14 See, for example, the following works: A. K. Warder, Indian Buddhism, 2nd revised edition (Delhi: Motilal
Banarsidass [1980]), pp. 218—224; Fumimaro Watanabe, Philosophy and its Development in the Nikayas and
Abhidhamma (Delhi: Motilal Banarsidass [1983]), pp. 18—67; and the article “Abhidhamma Literature” by Kogen
Mizuno in Encyclopaedia of Buddhism, Fasc. 1 (Government of Ceylon [1961]).

Vi dy, hiy xem céac tac pham sau: A. K. Warder, Indian Buddhism (Phdt gido An B3), An ban hi¢u dinh 1an 2 (Delhi:
Motilal Banarsidass [1980]) trang 218 - 224; Fumimaro Watanabe, thlosophy and its Development in the Nikayas
and Abhidhamma (Triét hoc va su phat trién ciia né trong Kinh dién va Vi Diéu Phdp) (Delhi: Motilal Banarsidass
[1983]), trang 18 - 67; va tiéu luan “Abhidhamma Literature” (“Van hoc Vi diéu phap”) ctia Kogen Mizuno trong
Encyclopaedia of Buddhism (Bach Khoa Thu Phdt Gido), Fasc. 1 (Chinh phu Tich Lan [1961])

'3 Chua Giai B Phap Tu (Atthasalini 410); The Expositor, trang 519.



thr tu sau khi Giac ngo trong khi Birc Thé Ton van ngu ¢ gan cdi Bo-dé, Ngai ngdi
trong mot ngdi nha bang ngoc (mtanagham) & huéng Tay Bic. Ng01 nha bing ngoc nay
khong han 1a mot ngdi nha lam bang da quy ma 1a noi Ngal da suy ngdm sau trong bay bd
sach ctia Vi Diéu Phap Tang.' Ngai lan luot suy ngdm vé ndi dung cua chung, bat dau
voi BO Phap Tu (Dhammasangam’) nhung trong lac nghién ciru nam bé dau tién trong sd
nhitng bo ndy, co thé cia Nga1 khong phat ra hao quang. Tuy nhién, dén B9 Vi Tri
(Patthana), khi “Ngai bat dau quan chiéu hai muoi bén duyén hé cua nhan, ddi tuong,
v.v., tri tué toan tri cua Ngai chic chin di tim thdy co hdi ctia né & d6. Boi vi, gidng nhu
loai ¢4 16n Timiratipingala chi tim thdy chd trong dai duong bao la, sdu 84.000 do tuan,
nén toan giac tri cua Ngai thuc su chi tim thdy chd ctia né trong Quyén Sach Vi Pai ay.
Nhirng tia sang sdu mau - cham, vang dong, do, tring, niu vang va sang chdi — phat ra
tir kim than ctia Ptrc Phat khi Ngai quan sat Gido phéap vi té va tham sau bang toan giac
tri cia minh, da tim thay co hoi nhu vay.”"

Theravadin orthodoxy thus maintains that the Abhidhamma Pitaka is the authentic
Word of the Buddha, in this respect differing from an early rival school, the
Sarvastivadins. The Sarvastivadins also had an Abhidhamma Pitaka consisting of seven
books, considerably different in detail from the Theravadin treatises. According to the
Sarvastivadins, the books of the Abhidhamma Pitaka were composed by Buddhist
disciples, several being ascribed to authors who appeared generations after the
Parinibbana of the Buddha. The Theravadin school, however, holds that the Blessed One
Himself expounded the books of the Abhidhamma, except, of course, for the Kathavatthu
(see footnote 16).

Do d6, truyén thong Phét gido Theravadin chu truong rang Tang Vi Diéu Phéap
(Abhidhamma Pitaka) 1a Loi day dich thuc cua Duc Phat, vé mat nay khac véi mot
truong phai d6i thu ban dau 1a Nhat Thiét Hiru BO (Sarvastivadins). Phai Nhat Thiét Hiru
Bo ciing c6 mot Tang Vi Diéu Phap gom bay cudn, khac biét dang ké vé chi tiét so véi
cac luan thuyét ciia Phat gido Nguyén thiy (Theravadin). Theo Nhat Thiét Hitu Bo
(Sarvastivadins), nhiing cudn sach thude Vi Diéu Phép Tang dugc bién soan boi cac dé tir
Phat giao, mdt s6 duoc cho 1a cua cac tac gia thude nhiéu nhiéu thé hé sau khi Pirc Phat
nhap Niét Ban. Tuy nhién, truong phai Nguyén Thity Theravadin cho rang chinh Dt
Thé Ton di giai thich cac bo sach Vi Diéu Phap, tat nhién 1a ngoai trir B Ngit Tong
(Kathavatthu) (xem chu thich 16).

The Pali Commentaries, apparently drawing upon an old oral tradition, maintain
that the Buddha expounded the Abhidhamma, not in the human world to His human
disciples, but to the assembly of devas, or “celestial beings,” in the Tavatimsa heaven.
According to this tradition, just prior to His seventh annual rains retreat, the Blessed One
ascended to the Tavatimsa heaven and there, seated on the Pandukambala stone at the
foot of the Paricchattaka tree, for the three months of the rains, taught the Abhidhamma
to the devas who had assembled from the ten thousand world systems. He made the chief
recipient of these teachings His mother, Mahamaya-devi, who had been reborn as a male
deva.

16 Namely, the Dhammasangani, the Vibhanga, the Dhatukatha, the Puggalapasiiati, the Yamaka, and the Patthana,
but not the detailed refutation of deviant views found in the Kathavatthu, which is attributed to the Elder Moggaliputta
Tissa, who presided over the Third Council, which was convened in Patna by the Emperor Asoka in the middle of the
third century B.C.E.

Cu thé 12 Bo Phap Tu (Dhammasangant), Bo Phan Tich (Vibhanga), B Chat Ngir (Dhatukatha), B Nhan Ché Pinh
(Puggalapaiiiiatti), BO Ngit Tong (Kathavatthu), B6 Song Doi (Yamaka) va Bo Vi Tri (Patthana) nhung khong phai
1a su bac bo chi tiét cac ta kién dugc tim thiy trong BO Ngit Tong (Kathavatthu), duge cho 1a cia Trudng 3o
Moggaliputta Tissa, ngudi chu tri Hoi dong két tip Tam tang Kinh dién Ian thtr ba duoc dién ra tai Patna boi Hoang
dé Asoka vao giita thé ky tht ba true Tay lich.

'7 Chu Giai B Phap Tu (Atthasalini) 13; The Expositor, trang 16 - 17.



Cac Chu giai Pali duong nhu dua trén mot truyén thong khau truyén cd xua,
khang dinh rang Duc Phat di giai thich Vi Diéu Phap khong phai ¢ thé gisi nhan loai cho
cac d¢ tir loai ngudi cia Ngai ma 1a cho chu thién, hay “cac ching sinh cdi tro1,” ¢ cung
troi Pao Loi (Tavatimsa). Theo truyén théng ndy, ngay trudec mua an cu thir bay cua
Ngai, Bic Thé Tén di 1én cung trdi Pao Loi (Tavatimsa) va & d6, ngdi trén phién da
Pandukambala dudi goc cdy Paricchattaka trong ba thang mua mua va day Vi Diéu Phap
cho chiing thién tir mudi ngan thé gidi hoi hop vé. Ngai chon nguoi tho nhan chinh
nhimg gido 1y ndy 13 me cua Ngai, Mahamaya-devi, luc biy gio d3 tai sinh lam mét vi
thién nam.

The reason the Buddha taught the Abhidhamma in the deva world rather than in
the human realm, it is said, is because, in order to give a complete picture of the
Abhidhamma, it has to be expounded from the beginning to the end to the same audience
in a single session. Since the full exposition of the Abhidhamma requires three months,
only devas and Brahmas could receive it in unbroken continuity, for they alone are
capable of remaining in one posture for such a length of time. This account is obviously
contrived. It is contradicted by the account of the Buddha delivering a daily synopsis of
the teaching to Sariputta and then of Sariputta passing on the teaching to his own pupils.

Nguoi ta cho rang Iy do Ptrc Phat giang Vi Diéu Phép & ¢di troi cht khong phai ¢
c0i nguoi la boi vi dé dua ra mot buc tranh hoan chinh vé Vi Diéu Phap, n6 phai duoc
giai thich tir dau dén cudi cho cing mot d6i tuong thinh chung trong mot thoi phap duy
nhat. Vi viéc giai thich ddy du Vi Diéu Phép can ba thang, chi c6 chu thién va chu Pham
thién méi co thé tiép nhan né mot cach lién tuc khong gian doan, vi chi c6 ho mai co kha
ning duy tri mot tu thé trong mot khoang thoi glan dai nhu vay. Diéu nay rd rang la gia
tao. N6 mau thuan véi 161 tuong thuat vé viéc moi ngay Birc Phat thuyét giang gido 1y
tom tat cho Ngai Sariputta va sau d6 Ngai Sariputta truyén lai gido 1y cho cac hoc trod ciia
minh.

However, each day, to sustain His body, the Buddha would return to the human
world to go on almsround in the northern region of Uttarakuru. After collecting almsfood,
He went to the shore of the Anotatta Lake to partake of His meal. The Elder Sariputta, the
General of the Dhamma, would meet the Buddha there and receive a synopsis of the
teaching given that day in the deva world: “Then to him, the Teacher gave the method,
saying: ‘Sariputta, so much doctrine has been shown.” Thus, the giving of the method
was to the Chief Disciple, who was endowed with analytical knowledge, as though the
Buddha stood on the edge of the shore and pointed out the ocean with His open hand. To
the Elder also, the doctrine taught by the Blessed One in hundreds and thousands of ways
became very clear.”"®

Tuy nhién, mdi ngay, dé duy tri than xac cuia Ngai, Dtirc Phat s€ trd lai co1 nhan
loai dé di khét thuc & ving phia bic Uttarakuru. Sau khi khat thuc xong, Ngai di dén bo
hd Anotatta dé tho thuc Truong 1ao Sarlputta vi Tong Phap Su, s& gip Puc Phat ¢ d6 va
nhan mot ban tom tat vé gido 1y duoc thuyét glang cho ngay hom do ¢ cdi troi: “Sau do,
v6i vi 4y, bac Dao su di dua ra phuong phép, néi rang: ‘Sariputta, ¢6 rat nhiéu giao ly da
da duogc chi ra.” Vi vay, vi¢c trao phuong phap 1a cho vi Pai d¢ tir, nguoi s¢ hiru tr tué
phan tich, nhu thé Pic Phét dung trén bd bién va chi ra dai duwong véi ban tay rong mo
ctia Ngai. Di v6i Truong ldo ciing vay, gido 1y duge Thé Ton thuyét giang bang trim
ngan cach trd nén rat rd rang.”'®

Having learned the Dhamma taught him by the Blessed One, Sariputta, in turn,
taught it to his own congregation of 500 pupils, and thus the textual recension of the
Abhidhamma Pitaka was established. To Venerable Sariputta is ascribed the textual order

'8 Chu Giai B Phap Tu (Atthasalini)16; The Expositor, p. 20.



of the Abhidhamma treatises as well as the numerical series in the Patthana. Perhaps we
should see in these declarations of the Atthasalini an implicit acknowledgement that,
while the philosophical vision of the Abhidhamma and its basic architecture originate
from the Buddha, the actual working out of the details, and perhaps even the prototypes
of the texts themselves, are to be ascribed to the illustrious Chief Disciple and his
entourage of students. In other early Buddhist schools, too, the Abhidhamma is closely
connected with Venerable Sariputta, who, in some traditions, is regarded as the literal
author of the Abhidhamma treatises."

Sau khi hoc dugc Gido phap do Puc Thé Ton giang day, Ngai Sariputta, nguoc
lai, da day n6 cho hoi chung 500 dé tir cua minh, va do d6 viéc bién tap lai van ban cua
Vi Diéu Phép Tang da duoc thiét 1ap. Ton gia Sariputta chi dinh thir ty nguyén van cia
bo Luan Vi Di¢u Phép cling nhu day ) trong BO Vi Tri (Patthana). Co 1€ chiing ta nén
théy trong nhitng 101 tuyén bd nay cua Chu Giai Bo Phap Tu (Atthasalini) mét sy thira
nhan ngam rang, trong khi tdm nhin triét hoc ctia Vi Diéu Phap va ciu triic co ban ctia no
bat nguén tir Ptrc Phat, thi viéc thuc hién cac chi tiét thuc sy va co 18 ngay ca nhiing
nguyén mau cua chinh cic ban vin dugce gan cho vi Thugng Thi Thinh Vin va nhitng dé
tor cua ngai. Trong cac truong phai Phat gido so khai khac cling Vay, Vi Diéu Phap c6 mbi
lién hé mat thiét véi Dai Pirc Sariputta, nguoi ma trong mot sb truyén thong duogc coi la
tac gia theo nghia den ctia by luan Vi Diéu Phap."

The Seven Books of the Abhidhamma Pitaka
Bay B9 Sach cia Tang Vi Diéu Phap

A brief outline of the contents of the seven canonical books of the Abhidhamma
Pitaka will provide some insight into the plethora of textual material that has been
condensed and summarized in the Abhidhammattha Sangaha.

Mot phac thao ngan gon vé ndi dung cla bay b sach kinh dién ctia Tang Vi Diéu
Phép s& cung cap mot s6 hiéu biét sdu sic vé vo so tai liéu vin ban da dugc co dong va
tom tat trong Vi Diéu Phap Tap Yéu (4bhidhammattha Sangaha).

1. The first book, the Dhammasangant, is the fountainhead of the entire system. The
title may be translated as “Enumeration of Phenomena,” and the work does, in fact,
undertake to compile an exhaustive catalog of the ultimate constituents of experience.
Opening with the matika, the schedule of categories that serves as the framework for
the whole Abhidhamma, the text proper is divided into chapters. The first, “States of
Consciousness,” takes up about half of the book and unfolds as an analysis of the first
triad of the matika, that of the wholesome, the unwholesome, and the indeterminate.
To supply that analysis, the text enumerates 121 types of consciousness classified by
way of their ethical quality.”® Each type of consciousness is, in turn, dissected into its
concomitant mental factors, which are individually defined in full. The second
chapter, “On Matter,” continues the inquiry into the ethically indeterminate by
enumerating and classifying the different types of material phenomena. The third

! For example, the first book of the Sarvastivadin Abhidharma, the Sangitiparydya, is ascribed to Sariputta by
Chinese sources (but not by Sanskrit and Tibetan sources), while the second book, the Dharmaskandha, is ascribed to
him by Sanskrit and Tibetan sources (but not by Chinese sources). The Chinese canon also contains a work entitled
Sariputra Abhidharma Sastra, the origin of which is unknown.

Vi dy, theo ngudn tiéng Trung, cubn sach Vi Diéu Phép dau tién ctia Phai Nhat Thiét Hitu Bo (Sarvastivadin
Abhidharma), Sangitiparyaya, duoc gan cho Ngai Sariputta (chu khong phai theo nguén tléng Phan va tléng Tay
Tang), trong khi cudn thi ha1 Dharmaskandha duoc gan cho ngai (Sarlputta) theo ngudén tleng Phan va tleng Tay
Tang (nhung khong phai ngudn tiéng Trung). Kinh dién Trung Qudc ciing c6 mot taic pham mang tén Sariputra
Abhidharma Sastra nhung khong rd ngudn gbe.



chapter, called “The Summary,” offers concise explanations of all the terms in the
Abhidhamma matrix and the Suttanta matrix as well. Finally, a concluding
“Synopsis” provides a more condensed explanation of the Abhidhamma matrix but
omits the Suttanta matrix.

1. Bo sach dau tién, Bo Phap Tu (Dhammasanganit) la nguén géc cua toan bd hé
thong. Tiéu dé& c6 thé duoc dich 13 “Su liét ké cac hién tuong” va trén thuc té, cong
viéc dam nhén viéc bién soan mdt danh muc déy du cac thanh phﬁn tdi hau cua kinh
nghiém. M¢ dau bang matika, lich trinh cic pham trii dong vai tro 14 khudn kho cho
toan bd Vi Diéu Phap, vin ban thich hop duoc chia thanh cac chuong. Phan déu tién,
“Céac trang thai tam” chiém khoang mot nira cudn sach va mé ra mot sy phan tich vé
bd ba dau tién cta matika, d6 1a thién, bt thién va duy tac. Dé cung cip cho sy phan
tich d6, ban van liét ké 121 tdm duoc phén loai theo phim chat dao duc cua ching. >
Pén luwot minh, mdi tm lai duoc md xé thanh cac tim s& di kém véi nd, duoe dinh
nghia day du cho timg tdm. Chuong thir hai, “Vé sic phap” tiép tuc tim hiéu vé cai
khong xac dinh vé mat dao dtre béng cach liét ke va phan loai cac loai hién tuong vat
chat khac nhau. Chuong thtr ba, dugc goi 1a “Tém tit,” dua ra nhimng giai thich ngan
gon vé tit ca cac thuat nglr trong ma tran Vi Di¢u Phap va ca ma tran Kinh dién. Cubi
cung, phan két ludn “Tom tit” cung cip mot giai thich c6 dong hon vé& ma tran Vi
Diéu Phap nhung bo qua ma tran Kinh dién.

2. The Vibhanga, the “Book of Analysis,” consists of eighteen chapters, each a self-

contained dissertation, dealing, in turn, with the following: aggregates, sense bases,
elements, truths, faculties, dependent arising, foundations of mindfulness, supreme
efforts, means to accomplishment, factors of enlightenment, the eightfold path,
jhanas, illimitables, training rules, analytical knowledges, kinds of knowledge, minor
points (a numerical inventory of defilements), and “the heart of the doctrine”
(dhammahadaya), a psycho-cosmic topology of the Buddhist universe. Most of the
chapters in the Vibhanga, though not all, involve three subsections: an analysis
according to the methodology of the Suttas; an analysis according to the methodology
of the Abhidhamma proper; and an interrogation section, which applies the categories
of the matrix to the subject under investigation.
2. Bo Phan Tich (Vibhanga), “Cudn sach vé Phan tich” bao gdm mudi tam chuong,
moi chuong 1a mot luan an khép kin, lan luot ban vé nhiing diéu sau day: uén, xu,
gidi, dé, quyén, duyén khoi, Tt niém xa, TG chanh can, T& nhu y tic, That giac chi,
Bat chanh dao, thién (jhana), vo lugng phén, gidi1 luat, tir tu¢ phan tich, cac loai tué
gidc, diém nho (bang liét ké sd luong phién ndo) va “cbt tor cua gidgo 1y”
(dhammahadaya), mot cau tric lién két tAm 1y vil try cta vil tru quan Phat gido. Hau
hét cac chuong trong BO Phan Tich (Vibhanga), mic du khong phai tat ca, bao gdm
ba tiéu muc: phén tich theo phuong phap luan cua Kinh; phén tich theo phuong phap
ciia Vi Diéu Phap riéng biét; va mot phan tham van, 4p dung cac danh muc ma tran
cho dbi twong dang duoc suy xét.

3. The Dhatukatha, the “Discourse on Elements,” is written entirely in catechism form.
It discusses all phenomena with reference to the three schemata of aggregates, sense
bases, and elements, seeking to determine whether, and to what extent, they are
included or not included in them and whether they are associated with them or
dissociated from them.

2 These are reduced to the familiar eighty-nine citfas by grouping together the five cittas into which each path and
fruition consciousness is divided by association with each of the five jhanas.

Ching dugc rit gon thanh tam muoi chin tim (cifta) quen thudc bang cich nhém nam tam lai v6i nhau, trong d6 mdi
tam dao va tim qua dugc phan chia bang sy lién két v6i timg tang thién trong s6 ndm tang thién.



3. B6 Chat Ngit (Dhatukathd), “Bai giang vé cac yéu t6” duoc viét hoan toan dudi
hinh thirc gido 1y. N6 thao luan tat ca cac hién tuwong c6 lién quan dén ba so dd uan,
XU va gidi, im cach xac dinh xem, va & muc do nao, chiing dugc bao gom hay khong
dugc bao gom trong ching va liéu chiing c6 lién két hay tach rdi khoi chung.

The Puggalapaniiatti, “Concepts of Individuals,” is the one book of the Abhidhamma
Pitaka that is more akin to the method of the Suttas than to the Abhidhamma proper.
The work begins with a general enumeration of types of concepts, and this suggests
that the Puggalapaniiatti was originally intended as a supplement to the other books
in order to take account of the conceptual realities excluded by a strict application of
the Abhidhamma method. The bulk of the work provides formal definitions of
different types of individuals. It has ten chapters: the first deals with single types of
individuals; the second with pairs; the third with groups of three; etc.

4. B6 Nhan Ché Pinh (Puggalapaiiiiatti), “Nhitng khai niém vé ca nhan” 1 cuén sach
duy nhat cua Vi Diéu Phap Tang tuong tu v6i phuong phép cia Kinh dién hon 1a Vi
Di¢u Phap riéng biét. Tac phém bat dau vai su liét ké chung cac loai khai ni¢m va
diéu nay cho thdy rang B6 Nhan Ché Dinh (Puggalapariiiatti) ban dau duoc dy dinh
1a phan bd sung cho cac cudn sach khac nham tinh dén nhimg thuc tai tuc dé bj loai
trir boi mot img dung nghiém ngit cua phuong phap Vi Diéu Phap. Tac phiam phan
16n cung cap céc dinh nghia chinh thirc vé nhiing loai c4 nhan khac nhau. N6 ¢6 mudi
chuong: chuwong dau tién dé cip dén nhiing kiéu ca nhan riéng 1¢; chuong thtr hai voi
tung cap doi; chuong thir ba véi b ba, van van.

The Kathavatthu, “Points of Controversy,” is a polemical treatise ascribed to the
Elder Moggaliputta Tissa. He is said to have compiled it during the time of Emperor
Asoka, 218 years after the Buddha’s Parinibbana, in order to refute the heterodox
opinions of the non-Theravadin schools. The Commentaries defend its inclusion in
the Canon by holding that the Buddha Himself, foreseeing the errors that would arise,
laid down the outline of rebuttal, which Venerable Moggaliputta Tissa merely filled in
according to the Master’s intention.

5. BO Ngit Tong (Kathavatthu), “Nhitng diém giy tranh cii” 1a mot chuyén luin
mang tinh tranh cai dugc cho la cua Trudong 1ao Moggaliputta Tissa. Nguoi ta cho
rang 6ng da bién soan nd vao thoi Hoang dé Asoka, 218 nam sau khi Ptc Phat nhap
diét nham bac bo nhitng quan diém di doan cia cac trudong phai khac khong phai
nhanh Nguyén thiy Theravadin. Cac ban Chi giai bao vé viéc dua né vao Kinh dién
bang cach cho rang chinh Ptc Phat da thdy trudc nhiing sai 1am s& phat sinh nén da
dua ra phéac thao dé bac bo, ma Ton gia Moggaliputta Tissa chi dién vao theo y dinh
cua Bac Dao Su.

The Yamaka, the “Book of Pairs,” has the purpose of resolving ambiguities and
defining the precise usage of technical terms. It is so called owing to its method of
treatment, which throughout employs the dual grouping of a question and its converse
formulation. For instance, the first pair of questions in the first chapter runs thus:
“Are all wholesome phenomena wholesome roots? And are all wholesome roots
wholesome phenomena?” The book contains ten chapters: roots, aggregates, sense
bases, elements, truths, formations, latent dispositions, consciousness, phenomena,
and faculties.

6. BO Song béi (Yamaka), “Sach vé cac cap”, c6 muc dich giai quyét nhitng diém mo
hd va xac dinh cach st dung chinh xac nhirng thuat ngir k§ thuat. N6 duoc goi nhu
vay 1a do phuong phéap xur Iy cia no, str dung cach nhém tirng cap ciia mét cau hoi va
cong thic nguoc lai ciia né xuyén sudt bd sach. Chang han, cip cau hoi dau tién trong
chuong dau tién nhu sau: “C6 phai tat ca cic phap thién déu 1 thién cin khong? Va
c6 phai tat ca cac thién cin déu l1a phap thién khong?” Cudn sich gom co mudi



chuong: can, uan, xu, gioi, dé, hanh, tuy mién, tam, phap, va quyén.

7. The Patthana, the “Book of Conditional Relations,” is probably the most important
work in the Abhidhamma Pitaka and thus is traditionally designated the “Great
Treatise” (Mahapakarana). Gigantic in extent as well as in substance, the book
comprises five volumes totaling 2,500 pages in the Burmese-script Sixth Council
edition. The purpose of the Patthana is to apply its scheme of twenty-four conditional
relations to all the phenomena incorporated in the Abhidhamma matrix. The main
body of the work has four great divisions: (1) origination according to the positive
method; (2) origination according to the negative method; (3) origination according to
the positive-negative method; and (4) origination according to the negative-positive
method. Each of these, in turn, has six subdivisions: origination of triads, of dyads, of
dyads and triads combined, of triads and dyads combined, of triads and triads
combined, and of dyads and dyads combined. Within this pattern of twenty-four
sections, the twenty-four modes of conditionality are applied in due order to all
phenomena of existence in all their conceivable permutations. Despite its dry and
tabular format, even from a “profane” humanistic viewpoint, the Patthana can easily
qualify as one of the truly monumental products of the human mind, astounding in its
breadth of vision, its rigorous consistency, and its painstaking attention to detail. To
Theravadin orthodoxy, the Patthana is the most eloquent testimony to the Buddha’s
omniscience.

7. B6 Vi Tri (Patthana), “Cubn sach vé cac mdi quan hé c6 diéu kién/ duyén hé” c6 1&
la tac pham quan trong nhat trong Tang Vi Diéu Phap (Abhidhamma Pltaka) va do do
theo truyén thong duoc goi la “Pai Luan (Mahapakamna) Ménh mong vé pham vi
cling nhu vé ndi dung, bd sach bao gdm nim tap téng cong 2.500 trang trong an ban
ciia Hoi dong Kiét Tap Tam Tang Kinh Dién lan thtr sau bang chir viét Mién Dién.
Muc dich ctia Bo Vi Tri (Patthana) 13 ap dung so d6 gom 24 duyén hé cho tit ca cac
hién tugng duoc két hop trong ma tran Vi Diéu Phap. No6i dung chinh cua tac phdm
c6 bon phan 16n: (1) duyén khoi theo phuong phép tich cuc; (2) duyén khoi theo
phuong thuc phu dinh; (3) duyén khoi theo phuong phap tlch cuc - tleu cuc; va (4)
duyen khéi theo phuong phap tiéu cyc - tich cuc. Lan lugt, moi trong so nay c6 sdu
phan nho: duyén khoi cua mau dé tam (bd ba), mau dé nhi (bd d6i), mau dé nhi va
mau dé tam két hop, mau dé tam va ma dé nhj két hop, mau dé tam va mau dé tam két
hop, va miu dé nhi va miu dé nhi két hop. Trong mo hinh gé)m 24 phan nay, 24
phu’ong thirc dleu kién duoc ap dung theo thtr tu phut hop cho tit ca cac hién tuong
ton tai trong tat ca cac hoan vi c6 thé hinh dung dwogc ciia chung. Mic du dugc trinh
bay ¢ dang bang va kho khan, tham chi tir quan diém nhan van mang tinh “bang b6”,
B6 Vi Tri (Patthana) c6 thé d& dang duoc coi la mdt trong nhitng san phém thuc su
d6 so cua tri 6¢c con ngu(n gay kinh ngac vé tim nhin rong 16n, tinh nhat quan chit
ché va sy cha y ti mi dén ting chi tiét cia n6. Pbi v6i Truyén thong Phat giao
Nguyén Thuy Theravadin, B6 Vi Tri (Patthana) 1a minh chimg hing hon nhét cho sy
toan tri cua Ptc Phat.

The Commentaries
Chu giai

The books of the Abhidhamma Pitaka have inspired a voluminous mass of
commentarial literature composed to fill out, by way of explanation and exemplification,
the scaffoldings erected by the canonical texts. The most important works of this class
are the authorized commentaries of Acariya Buddhaghosa. These are three in number:
the Atthasalini, “The Expositor,” the commentary to the Dhammasangant; the Sammoha-
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vinodani, “The Dispeller of Delusion,” the commentary to the Vibhanga; and the
Paricappakarana Atthakatha, the combined commentary to the other five treatises. To
this same stratum of literature also belongs the Visuddhimagga, “The Path of
Purification,” also composed by Buddhaghosa. Although this last work is primarily an
encyclopedic guide to meditation, its chapters on “the soil of understanding” (XIV—
XVII) lay out the theory to be mastered prior to developing insight and thus constitute, in
effect, a compact dissertation on Abhidhamma. Each of the commentaries, in turn, has its
subcommentary (miilatika), by an elder of Sri Lanka named Acariya Ananda, and these,
in turn, each have a sub-subcommentary (anutikd) by Ananda’s pupil Dhammapala (who
is to be distinguished from the great Acariya Dhammapala, author of the fikas to
Buddhaghosa’s works).

Nhitng bd sach ctua Tang Vi Diéu Phap da truyén cam hung cho mot khéi luong
16n tai liéu chu giai dugc bién soan dé hoan thién ching hon nira bang nhiéu cach giai
thich va minh hoa, trong d6 cac ban van kinh dién duogc xem la khung suon. Nhiing tac
pham quan trong nhat cua thé tai nay 13 cac ban chd giai dang tin cdy ctia Ngai Acariya
Buddhaghosa. C6 ba cubn: Atthasalini, tiéng Anh 13 “The Expositor” (“Ngudi Trinh
Bay™), 1a chu giai cua BO Phap Tu (Dhammasangani); Sammohavinodant, tiéng Anh cua
no6 co tya la “The Dispeller of Delusion” (“Nguoi xua tan do tudng)” la chu giai cia B
Phan Tich (Vibhanga); va Paricappakarana Atthakathd, 1a cha giai két hop cho nam bd
luan khac. Ciing thudc thé loai van hoc nay, cubén Visuddhimagga “Thanh tinh dao” cling
do Ngai Buddhaghosa sang tac. Mic du tac pham cudi cing nay chu yéu 1a mot hu0’ng
dan bach khoa vé thuc hanh thién nhung cac chuong cta nd vé “nén tang cua sy hiéu
biét” (XIV-XVII) dua ra Iy thuyét can ndm viing trude khi phat trién tué gidc va do do,
trén thuc té, cAu thanh mot luan van co dong vé Vi Diéu Phap. DBén lugt minh, mdi chu
giai déu co phan s¢ giai (milatika) boi mot truong ldo ngudi Sri Lanka tén 1a Acariya
Ananda, va nhimg s6 giai nay, dén luot minh, mdi phan déu c6 mot phan phu sé giai
(anuttk@) cta hoc tro ctia Ngai Ananda 1 Dhammapala (ngudi ndy can dugc phéan biét
v6i Ngai Acariya Dhammapala vi dai, tic gia cta nhiéu chu giai (f7ka) cho dén cac tac
pham cta Buddhaghosa).

Though the authorship of the Commentaries is ascribed to Acariya Buddhaghosa,
it is not to be supposed that they are in any way original compositions, or even original
attempts to interpret traditional material. They are, rather, carefully edited versions of the
vast body of accumulated exegetical material that Buddhaghosa found at the Mahavihara
in Anuradhapura. This material must have preceded the great commentaries by centuries,
representing the collective efforts of generations of erudite Buddhist teachers to elucidate
the meaning of the canonical Abhidhamma. While it is tempting to try to discern
evidence of historical development in the Commentaries over and beyond the ideas
embedded in the Abhidhamma Pitaka, it is risky to push this line too far, for a great deal
of canonical Abhidhamma seems to require the Commentaries to contribute the unifying
context in which the individual elements hang together as parts of a systematic whole and
without which they lose important dimensions of meaning. It is thus not unreasonable to
assume that a substantial portion of the commentarial apparatus originated in close
proximity to the canonical Abhidhamma and was transmitted concurrently with the latter,
though, lacking the stamp of finality, it was open to modification and amplification in a
way that the canonical texts were not.

Mic do quyén tic gida cua cac ban Chu giai duoc gan cho Ngai Acariya
Buddhaghosa nhung khong thé cho rang chung 1a nhiing sang tac ban gbc, hodc tham chi
1a nhitng nd lyc nguyén ban dé giai thich tai lidu truyén thong. Thay vao do, ching la
nhitng phién ban duoc bién tap can than ctua khdi tai liéu cha giai dd s duge tich Iy ma
ngai Buddhaghosa da tim thay tai Mahavihara & Anuradhapura. Tai liéu nay han di c6



trudc nhitng ban chu giai vi dai hang thé ky, dai dién cho nhimng nd lyc tap thé ctia nhidu
thé hé nhiing vi thay uyén bac cua Phat gido nham lam sang té y nghia cua Tang Vi Diéu
Phap. Mic du c¢b gang phan biét bang chimg vé sy phét trién lich st trong cac bd Chu
gidi vuot ngoai nhitng y tudng duoc dua vao trong Tang Vi Diéu Phap 1a diéu rat hap
dan, nhung sé& rat rai ro néu diéu ndy nay di qua xa, vi rit nhiéu Vi Diéu Phap luan duong
nhu yéu cau cac ban Chu giai dong gop bdi canh thong nhat trong d6 cac yéu t6 riéng 1¢
lién két v6i nhau nhu cac bo phan ctiia mot tong thé c6 hé thdng va néu khong co bdi canh
d6 thi chung s& mét di nhiéu 16p ¥ nghia quan trong. Do d6, khéng phai 1a vo 1y khi cho
rang mot phan dang ké hé thong chu giai bat ngudn gan vai Vi Diéu Phap kinh dién va
duogc truyén thira déng thoi v6i Vi Diéu Phap, tuy nhién, do thiéu ddu 4n cudi cung nén
n6 ¢o6 thé bi stra d6i va khuéch dai theo cach ma Tang Kinh khong c6.

Bearing this in mind, we might briefly note a few of the Abhidhammic
conceptions that are characteristic of the Commentaries but either unknown or recessive
in the Abhidhamma Pitaka itself. One is the detailed account of the cognitive process
(cittavithi). While this conception seems to be tacitly recognized in the canonical books,
it now comes to be drawn out for use as an explanatory tool in its own right. The
functions of the cittas, the different types of consciousness, are specified, and, in time, the
cittas themselves come to be designated by way of their functions. The term khana,
“moment,” replaces the canonical samaya, “occasion,” as the basic unit for delimiting the
occurrence of events, and the duration of a material phenomenon is determined to be
seventeen moments of mental phenomena. The division of a moment into three sub-
moments — arising (uppdada), presence (thiti), and dissolution (bhanga) — also seems to
be new to the Commentaries.”’ The organization of material phenomena into groups
(kalapa), though implied by the distinction between the primary elements of matter and
derived matter, is first spelled out in the Commentaries, as is the specification of the
heart-base (hadayavatthu) as the material basis for the mind element and the mind-
consciousness element.

Ghi nhé diéu nay, ching ta c6 thé luu ¥ ngin gon mot vai quan niém vé Vi Diéu
Phap von 1a dic trung cua cac by Chu Gidi nhung hodac 1a khong dugce biét dén hoac duoc
an gidu trong chinh Tang Vi Diéu Phap. Mot la tu(‘mg thuat chi tiét vé 1o trinh tdm
(czttavzthz) Maic du quan ni€ém nay duong nhu dugc ngam thira nhan trong céac sach kinh
dién, nhung gio day nd duogc rat ra dé su dung nhu mot cong cu giai thich theo dung
nghia ctia n6. Chirc ndng cua cac tam, cac loai tam khac nhau, dugc xac dinh ro, va theo
thoi gian, ban than céc tdm cling dugc xac dinh theo chiic nidng cua chung. Thuat nglr
khana, “sat-na,” thay thé tir “samaya” kinh dién, “dip” 1a don vi co ban dé phan dinh sy
xuét hién cua cac su kién, va khoang thoi gian cia mét hién tuong vat chit duoc xac dinh
bé’mg muodi bay sat-na tdm. Viéc phan chia m{t sat-na thanh ba sit-na phu - sinh
(uppada), tru (thiti) va diét (bhanga) - duong nhu ciing 1a diéu moéi mé ddi véi cac ban
Chu giai.”! Viéc td chirc cac hién tuong vat chét thanh cac nhom (kalapa), mac du dugc
ngu y boi su phan biét giita cac yéu t6 vat chat chinh (t dai) va vat chat dan xuét (sic y
dai sinh) 1an dau tién duoc néu ra trong cac Chi giai, cling nhu sy mo ta chi tiét sic y vat
(hadayavatthu) 1a co s vat chit cho ¥ gidi va y thire.

The Commentaries introduce many (though not all) of the categories for

2! The Yamaka, in its chapter “Citta-yamaka,” uses the term khana to refer to the subdivisions of a moment and also
introduces the uppada-khana and bhanga-khana, the sub-moments of arising and dissolution. However, the threefold
scheme of sub-moments seems to appear first in the Commentaries.

B6 Song Déi (Yamaka), trong chwong “Citta-yamaka™ (Tam song) st dung thudt ngit khana dé chi nhitng phan nho
ciia mot sat-na va cling gidi thi¢u uppada-khana va bhanga-khana, nhitng sat-na phu cta sy sinh va diét. Tuy nhién,
so do ba sat-na phu duong nhu xuat hién dau tién trong cac ban Chu gidi.



classifying kamma, and work out the detailed correlations between kamma and its results.
They also delimit the total number of mental factors (cetasika). The phrase in the
Dhammasangani, “or whatever other (unmentioned) conditionally arisen immaterial
phenomena there are on that occasion,” apparently envisages an open-ended universe of
mental factors, which the Commentaries delimit by specifying “the or-whatever states”
(yevapanaka dhamma). Again, the Commentaries consummate the Dhamma Theory by
supplying the formal definition of dhammas as “things which bear their own intrinsic
nature” (attano sabhavam dharenti ti dhamma). The task of defining specific dhammas is
finally rounded off by the extensive employment of the fourfold defining device of
characteristic, function, manifestation, and proximate cause, a device derived from a pair
of old exegetical texts, the Petakopadesa and the Nettipakarana.

Céac ban Chu giai gidi thiéu nhiéu (mic du khong phai tit ca) pham tru dé phan
loai nghiép (kamma) va vach ra nhitng méi tuong quan chi tiét giita nghiép (kamma) va
qua cua nghiép. Chung ciing phan dinh tong sé tim so (cetasika). Trong Bd Phap Tu
(Dhammasangant), cum tir “hodc bat ky hién tuong phi vat chit sinh khéi c6 diéu kién
nao khac (khong duoc dé cap) co trong sat-na d6” rd rang du tinh mot vil try khong gidi
han cua cac tim s&, trong khi cac ban Chu giai phan dinh bang cach xac dinh rd “cac
trang thai hodc bat ky trang thai nao” (yevapanaka dhamma). Mot lan nita, cac ban Chu
giai hoan thién Ly Thuyét Phap bang cach cung cap dinh nghia chinh thirc vé cac phép la
“nhimg sy vat mang ban chit noi tai cua chinh ching” (attano sabhavam dharenti ti
dhammd). Nhiém vu xéac dinh cac phap cu thé cudi cung duoc hoan thién bang cach sir
dung rong rdi bon phuong tién xac dinh gom dic tinh, chic ning, biéu hién va nguyén
nhan gin, mdt phuong phap bat ngudn tr modt cip van ban chi giai cd xua 1a
Petakopadesa va Nettipakarana.

The Abhidhammattha Sangaha
Vi Di¢u Phap Tap Yéu

As the Abhidhamma system, already massive in its canonical version, grew in
volume and complexity, it must have become increasingly unwieldy for purposes of study
and comprehension. Thus, at a certain stage in the development of Theravadin Buddhist
thought, the need must have become felt for concise summaries of the Abhidhamma as a
whole in order to provide the novice student of the subject with a clear picture of its main
outlines — faithfully and thoroughly, yet without an unmanageable mass of detail.

Khi hé thong Vi Diéu Phép von di do6 s trong phién ban kinh dién, ngay cang ting
vé sd luong va do phuc tap nén né phai ngay cang tré nén kho sir dung cho muc dich
nghién ctu va linh héi. Nhu vay, & mot giai doan nhét dinh trong su phat trién cua tu
tuong Phat gido Theravadin, cdc ban tom tit ngan gon vé Vi Diéu Phap can phai duoc
cam nhan nhu mot téng thé dé cung cip cho ngudi hoc so co mot birc tranh rd rang vé
nhiing nét chinh ctia né mot cach trung thuc va chinh xac, k¥ ludng nhung khong c6 qua
nhiéu chi tiét khé hicu.

To meet this need, there began to appear, perhaps as early as the fifth century C.E.
and continuing well through the twelfth century C.E., short manuals or compendia of the
Abhidhamma. In Myanmar, these are called /let-than or “little-finger manuals,” of which
there are nine:

bé dap ng nhu cau nay, c6 1& ngay tir thé ky thir nam sau Tay lich Va tlep tuc tbt
dep cho dén thé ky muo’l hai sau Tay lich da bat ddu xuat hién nhiing cudn cim nang
ngan hoic trich yéu vé Vi Diéu Phap. O Myanmar, nhitng thir nay dugc goi 1a let-than
hay “s6 tay ngon ut”, trong do c6 chin cubn:



Abhidhammattha Sangaha ctia ngai Acariya Anuruddha;

Namaripa-pariccheda cua cung tac gia;

Paramattha-vinicchaya cling cua cung tac gia (?);

Abhidhammavatara ciua ngai Acariya Buddhadatta (mot vi chl giai su duong thoi

nhung cao nién hon so v4i ngai Acariya Buddhaghosa);

5. Ruparupa-vibhaga cua cung tac gia;

6. Sacca-sankhepa cua ngai Bhadanta Dhammapila (c6 thé & Sri Lanka; khac vé6i cha
giai su vi dai);

7. Moha-vicchedant cia Bhadanta Kassapa (Nam An hodc Sri Lanka);

Khema-pakarana ciia Bhadanta Khema (Sri Lankan);

9. Namacara-dipaka cua Bhadanta Saddhamma Jotipala (Mién Dién).

b
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Among these, the work that has dominated Abhidhamma studies from about the
twelfth century to the present day is the first mentioned, the Abhidhammattha Sangaha,
“The Compendium of Things contained in the Abhidhamma.” Its popularity may be
accounted for by its remarkable balance between conciseness and comprehensiveness.
Within its short scope, all the essentials of the Abhidhamma are briefly and carefully
summarized. Although the book’s manner of treatment is extremely terse, even to the
point of obscurity when read alone, when studied under a qualified teacher or with the aid
of an explanatory guide, it leads the student confidently through the winding maze of the
system to a clear perception of its entire structure. For this reason, throughout the
Theravadin Buddhist world, the Abhidhammattha Sangaha is always used as the first
textbook in Abhidhamma studies. In Buddhist monasteries, especially in Myanmar,
novices and young Bhikkhus are required to learn the Sangaha by heart before they are
permitted to study the books of the Abhidhamma Pitaka and its Commentaries.

Trong s6 ndy, tac phdm thdng tri cac nghién ctiru vé Vi Diéu Phap tir khoang thé
ky muoi hai cho dén ngay nay 1a tic pham duoc dé cap dau tién, Abhidhammattha
Sangaha “Ban Toat Yéu chtra dung trong Vi Diéu Phap” (hay Vi Diéu Phap Tap Yéu). Su
phd bién cta né co thé duge giai thich boi sy can bang dang chu y giira tinh ngén gon va
tinh toan dién. Trong pham vi ngan gon ciia no, tat ca nhitng dicu cdt 156i ciia Vi Diéu
Phap déu duge tom tit mot cach ngén gon va can than. Mic du cach xir 1y cta cudn sach
cuc ky ngén gon, tham chi dén murc kho hiéu khi doc mot minh, nhung khi dugc nghién
ctru dudi su huéng dan ciia mot vi théy uyén bac hodc véi su tro gitp ciia mot cAm nang
giai thich thi n6 dan dit hoc sinh tu tin xuyén qua ma tran mé cung dé dén mot sy nhan
thirc rd rang vé toan b cau tric ciia né. Vi ly do nay, khap thé gii Phat gido Theravadin,
Abhidhammattha Sangaha ludn dugc st dung lam sach gido khoa dau tién trong viéc
nghién ctru Vi Di€u Phap. Trong céc tu vién Phat gido, dac biét la & Myanmar, céc sa di
va ty kheo tré dugc yéu cau hoc thudc 10ng Sangaha trude khi ho dugc phép nghién ciru
cac bg sach cua Tang Vi Di¢u Phap va Chu giai cua no.

Detailed information about the author of the manual, Acariya Anuruddha, is
virtually non-existent. He is regarded as the author of two other manuals, cited above,
and it is believed in Buddhist countries that he wrote altogether nine compendia, of which
only three have survived. The Paramattha-vinicchaya is written in an elegant style of Pali
and attains a high standard of literary excellence. According to the colophon, its author
was born in Kaficipura (Conjevaram/ Conjeevaram) in South India (modern Tamil Nadu).
Acariya Buddhadatta and Acariya Buddhaghosa are also said to have resided in the same
area, and the subcommentator Acariya Dhammapala was probably a native of the region
as well. There is evidence that, for several centuries, Kancipura had been an important
center of Theravadin Buddhism from which learned Bhikkhus went to Sri Lanka for



further study.

Théng tin chi tiét vé tac gia Acariya Anuruddha clia cuén cim nang nély hau nhu
khong ton tai. Ong duogc coi la tac gia ciia hai cudn cam nang khac dugc trich dan & trén,
va nguoi ta tin rang & cac quoc gia Phat gido, ong da viét tong cong chin tdp Cam Nang,
trong do chi co ba ban con ton tai. Paramattha-vinicchaya duoc viét theo van phong Pali
tao nhi va xuét sic theo vin phong ctia vin hoc. Theo 101 két cia quyen sach, tac gia cua
n6 sinh ra & Kafcipura (Conjevaram hodc Conjeevaram) & Nam An (hién nay 1a tiéu
bang Tamil Nadu). Ngai Acariya Buddhadatta va Ngai Acariya Buddhaghosa cling duoc
cho 1a da cu tru trong cung mot khu vuc, va nha sé giai Acariya Dhammapala c6 1€ ciing
la nguoi ban xtr trong ving nay. Co bang ching cho thiy rang trong nhiéu thé ky,
Kaficipura da 1a mdt trung tdm quan trong cua Phat gido Theravadin, tir do cac ty kheo
uyén bac da dén Sri Lanka dé nghién ctru thém.

It is not known exactly when Acariya Anuruddha lived and wrote his manuals. An
old monastic tradition regards him as having been a fellow student of Acariya
Buddhadatta under the same teacher, which would place him in the fifth century C.E.
According to this tradition, the two elders wrote their respective books, the
Abhidhammattha Sangaha and the Abhidhammavatara, as gifts of gratitude to their
teacher, who remarked: “Buddhadatta has filled a room with all kinds of treasure and
locked the door, while Anuruddha has also filled a room with treasure but left the door
open.”” Modern scholars, however, do not endorse this tradition, maintaining, on the
basis of the style and content of Anuruddha’s work that he could not have lived earlier
than the eighth century C.E., more probably between the tenth and early twelfth centuries
C.E”>

Khong biét chinh x4ac Ngai Acariya Anuruddha séng va viét nhitng tap cAm nang
ctia minh vao thoi gian nao. Mot truyén thong tu vién cii coi ong 1a dong mon cia Ngai
Acariya Buddhadatta dudi cing mét vi thay, diéu nay c6 nghia 1a ong séng vao thé ky tha
nim sau Tay lich. Theo truyén théng nay, hai vi truong 1io di viét nhitng cudn sach
twong ung cua ho, Abhidhammattha Sangaha va Abhidhammavatara nhu nhirng mon qua
dé bay to long tri on dbi véi ngudi thay cuia minh, nguoi da nhan xét rang: “Buddhadatta
da chat ddy mot can phong v6i du loai chdu bau va khoa cira lai, trong khi Anuruddha
cling chat ddy chau bau nhung dé ctra md.”?? Tuy nhién, cac hoc gia hién dai thi khong
tan thanh truyén théng nay va dua trén co so phong cach viét va ndi dung tac phim cua
Ngai Anuruddha thi ong khong thé séng sém hon thé ky thir tdm sau Tay lich, c6 1& nhiéu
hon 14 giita thé ky tha muoi va dau thé ky thir mudi hai sau Tay lich.”

In the colophon to the Abhidhammattha Sangaha, Acariya Anuruddha states that

22 Venerable Devananda Adhikarana Nayaka Thero, in the Preface to Paramattha-vinicchaya and
Paramattha-vibhavini-vyakhya (Ceylon: Vidya Sagara Press [1926]), p. iii.

Trudng ldo Devananda Adhikarana Nayaka Thero, trong Ld&i twa cho cudn Paramattha-vinicchaya va
Paramattha-vibhavini-vyakhya (Ceylon: Vidya Sagara Press [1926]), tr. iii.

2 G. P. Malalasekera, The Pali Literature of Ceylon (Colombo: M. D. Gunasena [reprinted 1959]), pp. 168—170.
Malalasekera points out that James Gray in his edition of the Buddhaghosuppatti, gives a chronological list of saintly
and learned men of Southern India, taken from the Talaing records, and there we find Anuruddha mentioned after
authors who are supposed to have lived later than the seventh or eighth century. Since Bhadanta Sariputta Mahasami
compiled a Sinhalese paraphrase of the Abhidhammattha Sangaha during the reign of Parakrama-Bahu the Great
(1164—1197 C.E.), this places Anuruddha earlier than the middle of the twelfth century C.E.

G. P. Malalasekera, T he Pali the;ature of Ceylon (Colombo: M. D. Gunasena [tdi ban 1959]), trang 168—170.
Malalasekera chi ra ring trong 4n ban Buddhaghosuppattz cua James Gray da dua ra mot danh sach theo th ty thoi
glan vé nhimg bac thanh va nhung vi uyén bac & mién Nam An bo lay tir cac ghi chep cua Talaing, va ¢ d6 ching ta
thay Ngai Anuruddha dugc nhic dén sau céc tac gia duoc cho la song mudn hon thé ky thir bay hodc thé ky tha tam.
Ké tir khi Ngai Bhadanta Sarlputta Mahasami bién soan mot ban chu giai Abhzdhammattha Sangaha bang tiéng
Sinhalese dudi tridu dai ciia Pai dé Parakrama-Bahu (1164—1197), diéu nay ngu y rang Anuruddha séng sém hon
giita thé ky 12 sau Tay lich.



he wrote the manual at the Miilasoma Monastery, which all exegetical traditions place in
Sri Lanka. There are several ways to reconcile this fact with the concluding stanzas of the
Paramattha-vinicchaya, which state that he was born in Kaficipura. One hypothesis is
that he was a native of Sri Lanka who spent time in Kaficipura (which, however, passes
over his statement that he was born in Kaficipura). Still a third hypothesis, proposed by
Venerable A. P. Buddhadatta Mahathera, asserts that there were two different monks
named Anuruddha, one in Sri Lanka, who was the author of the Abhidhammattha
Sangaha, another in Kaficipura, who wrote the Paramattha-vinicchaya.**

Trong 161 két cua cubn Abhidhammattha Sangaha, Ngai Acariya Anuruddha noi
rang o6ng da viét cuén cAm nang tai Tu vién Milasoma, noi ma tat ca cac truyén thong
chu giai déu & Sri Lanka. C6 vai cach dé dung hoa su that nay véi nhitng cau ké két thuc
cia Paramattha-vinicchaya, trong d6 noi rang 6ng sinh ra & Kaficipura. Mot gia thuyét
cho rang 6ng 1a nguoi gbc Sri Lanka va ting sng & Kafcipura (tuy nhién, diéu nay bo
qua tuyén b ctia ng rang 6ng sinh ra ¢ Kaficipura). Van con mot gia thuyét tha ba, do
Thuong toa A. P. Buddhadatta Mahathera dé¢ xuét, khang dinh rang c6 hai nha su khac
nhau tén 1a Anuruddha, mét & Sri Lanka, 14 tac gia cua Abhidhammattha Sangaha, mot &
Kaiicipura, nguoi da viét Paramattha-vinicchaya®*

Commentaries on the Sangaha
Chu Giai cua Sangaha

Owing to its extreme conciseness, the Abhidhammattha Sangaha cannot be easily
understood without explanation. Therefore, to elucidate its terse and pithy synopsis of the
Abhidhamma philosophy, a great number of tikas, or commentaries, have been written on
it. In fact, this work has probably stimulated more commentaries than any other Pali text,
written not only in the Pali language but also in Burmese, Sinhalese, Thai, etc. Since the
fifteenth century C.E., Myanmar has been the international center of Abhidhamma
studies, and, therefore, we find many commentaries written on it by Burmese scholars
both in Pali and in Burmese. Commentaries on the Sangaha in Pali alone number
nineteen, of which the following are the most important.

Vi sy ngin gon tot do ciia no nén khong thé dé dang hiéu dwoc Abhidhammattha
Sangaha (V1 Diéu Phap Téap Yéu) néu khong c6 su giai thich. Do d6, dé 1am sang t6 phan
tom tat ngan gon va suc tich cta triét hoc Vi Diéu Phap, mot s6 luong 16n chi giai (tzka)
hodc binh luin vé né da duoc viét ra. Trén thuc té, tac pham nay co 1€ da kich thich nhiéu
cha giai hon bat ky van ban Pali nao khac, khong chi duoc viét bang ngon ngit Pali ma
con bang tiéng Mién Dién, Sinhalese, tiéng Thai, v.v. va do d6, chiing ta tim thdy nhiéu
ban chu giai ciia n6 do cac hoc gia Mién Pién viét bang ca tiéng Pali va tiéng Mién Dién.
Chi riéng chii giai vé Sangaha bang tiéng Pali théi dd c6 mudi chin ban, trong d6 nhing
ban sau day 1a quan trong nhat.

1. Abhidhammatthasangaha-Tikda, also known as the Porana-Tika, “the Old
Commentary.” This is a very small /7k@ written in Sri Lanka in the twelfth century
C.E. by an elder named Acariya Navavimalabuddhi.

1. Abhidhammatthasangaha-Tika, con dugc goi la Porana-Tika, “Chi Giai Co (xua).”
Pay 1a mot cha giai (/7ka) rat nho duoc viét ¢ Sri Lanka vao thé ky thir muoi hai sau
Tay lich boi mot trudng 130 tén 12 Acariya Navavimalabuddhi.

2* See the article “Anuruddha (5)” in Encyclopaedia of Buddhism, Fasc. 4 (Government of Ceylon, 1965). Venerable
Buddhadatta’s view is also accepted by Warder, Indian Buddhism, pp. 533—534.

Xem tiéu luan “Anuruddha (5)” trong Encyclopaedia of Buddhism (Bach Khoa Toan Thu Phdt Gido), Fasc. 4 (Chinh
phu Tich Lan, 1965). Quan diém cua Ngai Buddhadatta ciing dugc chip nhan boi Warder, Indian Buddhism (Phdt
Gido An D), trang 533-534.



2. Abhidhammatthavibhavini-Tika, or, in brief, the Vibhavini, written by Acariya

Sumangalasami, pupil of the eminent Sri Lankan elder Sariputta Mahasami, also in
the twelfth century. This fika quickly superseded the Old Commentary and is
generally considered the most profound and reliable commentarial work on the
Abhidhammattha Sangaha. In Myanmar, this work is known as fika-gyaw, “the
Famous Commentary.” The author is greatly respected for his erudition and mastery
of the Abhidhamma. He relies heavily on older authorities such as the Abhidhamma-
Anutika and the Visuddhimagga-Mahatika (also known as the Paramatthamarijisa).
Although Ledi Sayadaw (see below) criticized the Vibhavini extensively in his own
commentary on the Sangaha, its popularity has not diminished but indeed has
increased, and several Burmese scholars have risen to defend it against Ledi
Sayadaw’s criticisms.
2. Abhidhammatthavibhavini-Tika, hay ngan gon 1a Vibhavini, dugc viét boi Ngai
Acariya Sumangalasami, hoc tro cua trudng 130 16i lac Sariputta Mahasami ngudi Sri
Lanka, ciing vao thé ky muoi hai. Ban chu giai (/7ka) ndy nhanh chong thay thé Chu
Giai C6 va thuong dugc coi la tac pham chu giai sau sic va déng tin cdy nhat vé Vi
Diéu Phap Tap Yéu (4bhidhammattha Sangaha). O Myanmar, tic pham nay duoc goi
1a fika-gyaw, “Cht Giai Noi Tiéng”. Tac gia rat duoc kinh trong vi su uyén bac va
thong thao Vi Diéu Phap. Ong chu yéu dwa vao cac tac phdm cii hon nhu
Abhidhamma-Anutika  va  Visuddhimagga-Mahatika  (con  dugc  goi  la
Paramatthamanjusa). Mac du Ngai Ledi Sayadaw (xem bén dudi) da chi trich
Vibhavini rit nhiéu trong bai binh luan vé Sangaha cia dng, nhung sy pho bién cia
n6 khong hé giam di ma thuc su con ting 1én, va mot s6 hoc gia Mién Dién da dung
1€n bao v¢€ no trudce nhitng 101 chi trich ctia Ngai Ledi Sayadaw.

3. Sankhepa-vannana, written in the sixteenth century C.E. by Bhadanta Saddhamma
Jotipala, also known as Chapada Mahathera, a Burmese monk who visited Sri Lanka
during the reign of Parakramabahu VI of Kotte (fifteenth century C.E.).®
3. Sankhepa-vannana, duoc viét vao thé ky 16 sau Tay lich boi Bhadanta
Saddhamma Jotipala, con dugc goi 1a Chapada Mahathera, mdt nha su nguoi Mién
Dién da dén tham Sri Lanka dudi triéu dai Parakramabahu VI cia Kotte (thé ky 15
sau Tay lich).”

4. Paramatthadipani-Tikd, “The Elucidation of the Ultimate Meaning,” by Ledi
Sayadaw. Ledi Sayadaw of Myanmar (1846—1923) was one of the greatest scholar-
monks and meditation masters of the Theravadin tradition in recent times. He was the
author of over seventy manuals on different aspects of Theravadin Buddhism,
including philosophy, ethics, meditation practice, and Pali grammar. His fikd created a
sensation in the field of Abhidhamma studies because he pointed out 325 places in the
esteemed Vibhavini-Tikad where he alleged that errors and misinterpretations had
occurred, though his criticisms also set off a reaction in defense of the older work.

4. Paramatthadipant-Tika, “Su sang to vé ¥ nghia t6i hau” (tya tiéng Anh 1a “The
Elucidation of the Ultimate Meaning”) béi Ngai Ledi Sayadaw. Ngai Ledi Sayadaw
cia Myanmar (1846-1923) 1a mot trong nhimng tu si hoc gia va thién su vi dai nhat

25 This author is commonly confused with another Burmese monk called Chapada, who came to Sri Lanka during the
twelfth century C.E. and studied under Bhadanta Sariputta. The case for two Chapadas is cogently argued by
Venerable A. P. Buddhadatta, Corrections to Geiger'’s Mahavamsa, Etc. (Amba- langoda: Ananda Book Co. [1957]),
pp. 198—209.

Tac gia nay thuong bi nhim 1dn véi mot nha su Mién Dién khac tén 1a Chapada, nguoi da dén Sri Lanka vao thé ky
thar mudi hai sau Tay lich va theo hoc dudi su huéng dan ctia Ngai Bhadanta Sariputta. Truong hop hai vi Chapada
dugc Dai dirc A. P. Buddhadatta 1ap luan chat ché trong Corrections to Geiger’s Mahavarsa, Etc. (Ambalangoda:
Ananda Book Co. [1957]), trang 198-209.



ctia truyén théng Theravadin trong thoi gian gan day. Ong 1a tac gia ciia hon 70 dau
sach cam nang vé nhiéu khia canh khac nhau ctia Phat giao Theravadin, bao gdm triét
hoc, dao dtrc, hanh thién va van pham Pali. Ban chu giai (f7k@) ctia 6ng da gy chan
dong trong linh vuc nghién ctru Vi Diéu Phap vi ong di chi ra 325 chd trong bd
Vibhavini-Ttkda quy gida ma éng cho rang di xdy ra sai sot va dién giai sai, mic du
nhitng 15i chi trich clia ong ciing gay ra phan tmg dé bao vé tac pham cii hon.

5. Ankura-Tika, by Vimala Sayadaw. This fika was written fifteen years after the
publication of the Paramatthadipani and supports the commonly accepted opinions of
the Vibhavini against Ledi Sayadaw’s criticisms.

5. Ankura-Ttka cta Vimala Sayadaw. Ban chu giai (f7k@) nay dugc viét mudi 1am nam
sau khi xuét ban cudn Paramatthadipant va ung ho nhitng quan diém duoc chip nhan
rong rdi ctia cudn Vibhavint chong lai nhimng 10i chi trich ctia Ngai Ledi Sayadaw.

6. Navanita-Tika, by the Indian scholar Dhammananda Kosambi, published originally in

devandgari script in 1923. The title of this work means literally “The Butter
Commentary” and is so called probably because it explains the Sangaha in a smooth
and simple manner, avoiding philosophical controversy.
6. Navanita-Tika ciia mot hoc gia nguoi An D6 tén 1a Dhammananda Kosambi, nd
dugc xuit ban 1an dau bang ky tu devandgari vao nam 1923. Tua dé cua tac pham
nay c6 nghia den la “The Butter Commentary” (“Chu Giai Bo™) va dugc goi nhu vay
c6 1€ vi no giai thich Sangaha mot cach troi chay va don gian, tranh nhiing tranh cai
mang tinh triét hoc.

Outline of the Sangaha
So lugee vé Sangaha

The Abhidhammattha Sangaha contains nine chapters. It opens by enumerating
the four ultimate categories — (1) consciousness (citta); (2) mental factors (cetasika); (3)
matter (rifpa); and (4) Nibbana. The detailed analysis of these is the project set for the
first six chapters. Chapter 1 is the Compendium of Consciousness, which defines and
classifies the 89 and 121 cittas, or types of consciousness. In scope, this first chapter
covers the same territory as the States of Consciousness chapter of the Dhammasangant,
but it differs in approach. The canonical work begins with an analysis of the first triad in
the matika and, therefore, initially classifies consciousness on the basis of the three
ethical qualities of wholesome, unwholesome, and indeterminate; then, within those
categories, it subdivides consciousness on the basis of plane into the categories of sense
sphere, fine-material sphere, immaterial sphere, and supramundane. The Sangaha, on the
other hand, not being bound to the matika, first divides consciousness on the basis of
plane and then subdivides it on the basis of ethical quality.

Abhidhammattha Sangaha bao gém chin chuong, bat dau bang cach liét ké bén
pham tru t6i hau (b6n phap chan dé), d6 1a: (1) tim (cztta) (2) tam s& (cetaszka) (3) sédc
phap (riipa) va (4) Niét Ban (Nlbbana) Phan tich chi tiét vé nhu’ng diéu nay la du an
duoc dit ra cho sau chuong dau tién. Chuong 1 1a Ban Tém Tat Cac Tam, trong d6 dinh
nghia va phan loai 89 va 121 tdm, hay cac loai thirc. V& pham vi, chuong dau tién nay dé
cadp cung pham tru voi chuong Tam sanh (Cittupadakandam) cua BO Phap Tu
(Dhammasangant) nhung khac nhau vé cach tiép can. Tac pham kinh dién bat dau bang
viéc phan tich mau dé tam dau tién trong nhitng mau dé chinh yéu (matika) va do do,
budc dau phan loai tAm trén co s& ba pham chat dao dirc 14 thién, bat thién va duy tac;
sau do, trong cac pham tru do, n6 chia nho tam trén co s& coi (gidi) thanh cac pham tru
duc gidi, sac gioi, vo sac gi6i va siéu thé. Mat khac, Sangaha khong bi rang budc vao
nhitng mau dé chinh yéu (mdtika), trudc tién phan chia tdm trén co sé ¢di (gidi) va sau d6



chia nho no trén co sé pham chét dao dirc.

The second chapter, the Compendium of Mental Factors, first enumerates the 52
cetasikas, or concomitants of consciousness, divided into four classes: (1) universals, (2)
occasionals, (3) unwholesome factors, and (4) beautiful factors. Thereafter, the factors
are investigated by two complementary methods: first, the method of association
(sampayoganaya), which takes the mental factors as the unit of inquiry and elicits the
types of consciousness with which they are individually associated, and second, the
method of inclusion or combination (sangahanaya), which takes the types of
consciousness as the unit of inquiry and elicits the mental factors that enter into the
constitution of each. This chapter again draws principally upon the first chapter of the
Dhammasangani.

Chuong thu hai, Ban Tom Tit Cac Tam S, trudce tién liét ké 52 s& hitu tAm
(cetasika), hay cac tim s¢ dong hanh, dugc chia thénh bbn loai: (1) phé quat, (2) biét
canh, (3) bat thién va (4) tinh hao. Sau d6, cac yéu té duoc khao sat bang hai phuong
phap b sung: thir nhat 1a phuong phap két hop (sampayoganaya) ldy cac tam s& 1am
don vi diéu tra va goi ra cac loai tim ma ching duoc két hop riéng 1é, va thir hai la
phuong phap bao ham hay tong hop (sangahanaya) liy céc loai tim lam don vi diéu tra
va goi ra cac tdm so hop thanh su cu tao ciia mdi loai. Chuong nay mot lan nita chu yéu
dua vao chuong dau tién cua B Phap Tu (Dhammasangant).

The third chapter, entitled Compendium of the Miscellaneous, classifies the types
of consciousness along with their factors with respect to six categories: (1) root (hetu),

(2) feeling (vedana), (3) function (kicca), (4) door (dvara), (5) object (arammana), and
(6) base (vatthu).

Chuong thtr ba, c6 tén 1a Ban Tom Téit Linh Tinh, phan loai tdm va tadm s& cua
chung theo sau loai: (1) nhan (hetu), (2) tho (vedana), (3) chiic nang (kicca), (4) ctra/ can
(dvara), (5) d6i twong (@rammana), va (6) vt (vatthu).

The first three chapters are concerned principally with the structure of
consciousness, both internally and in relation to external variables. In contrast, the next
two chapters deal with the dynamics of consciousness, that is, with its modes of
occurrence. According to the Abhidhamma, consciousness occurs in two distinct but
intertwining modes — as active process and as passive flow. Chapter 4 explores the
nature of the “cognitive process,” Chapter 5 the passive “process-freed” flow, which it
prefaces with a survey of the traditional Buddhist cosmology. The exposition here is
largely based upon the Abhidhamma Commentaries. Chapter 6, Compendium of Matter,
turns from the mental realm to the material world. Based primarily on the second chapter
of the Dhammasangant, it enumerates the types of material phenomena, classifies them in
various ways, and explains their modes of origination. It also introduces the
commentarial notion of material groups (rilpakalapas), which it treats in detail, and
describes the occurrence of material processes in the different realms of existence.

Ba chuong dau chu yéu lién quan dén cdu trac ctia tAm, ca bén trong va lién quan
dén cac bién sb bén ngoai. Nguoc lai, hai chuong tiép theo dé cip dén co ning tic 1a cac
phuong thirc xay ra ctua tdm. Theo Vi Di¢u Phép, tdm xdy ra trong hai phuong thirc riéng
biét nhung dan xen 13n nhau - 13 tién trinh chu dong va 1a dong chay thu dong. Chuong 4
kham pha ban chat ciia “1§ trinh tim”, Chuong 5 1a dong chay thu dong “ndm ngoai 19
trinh”, mé dau bang mot khao sat vé vii try quan Phat gido truyén thong. Phan trinh bay ¢
day phan 16n dya trén cac Chu Giai Vi Diéu Phap. Chuong 6, Ban Tom Tat Sic Phap,
chuyén tir danh phép sang sic phap. Cha yéu dua trén chuong thir hai ctia Bo Phap Tu
(Dhammasanganit), n6 1iét ké céac loai hi¢n tuong vat cht, phan loai chung theo nhiéu
cach khac nhau va giai thich cac phuong thtc hinh thanh cua chung. Ddng thoi gidi thiéu
tom lugc vé cac nhom cau tao sac (sic khoi) (rijpakalapa) ma né dé cap chi tiét va mo ta



su sinh khoi cua cac 10 trinh sac trong céac coi gidi khac nhau.

This chapter concludes with a short section on the fourth element, Nibbana, the
only unconditioned (asamkhata) element in the system.

Chuong nay két thuc v6i mot phan ngin vé yéu té thtr tu, Niét Ban (Nibbana),
phap v vi (asamkhata) duy nhét trong hé thong.

With the sixth chapter, Acariya Anuruddha has completed his analytical
exposition of the four ultimate categories, but there remain several important subjects that
must be explained to give a complete picture of the Abhidhamma. These are taken up in
the last three chapters. Chapter 7, the Compendium of Categories, arranges the ultimate
categories into a variety of classificatory schemes that fall under four broad headings: (1)
a compendium of defilements; (2) a compendium of mixed categories, which include
items of different ethical qualities; (3) a compendium of requisites of enlightenment; and
(4) a compendium of the whole, an inclusive survey of the Abhidhamma
epistemology. This chapter leans heavily upon the Vibhanga, and, to some extent, upon
the Dhamma- sangani.

V6i chuong thtr su, Ngai Acariya Anuruddha dd hoan thanh phan trinh bay phan
tich ctia minh vé bon pham tru ti hau, nhung van con mét sd chu dé quan trong can duogc
giai thich dé dua ra mot birc tranh hoan chinh vé Vi Diéu Phap. Ching dugc dé cip trong
ba chuong cubi cing. Chuong 7, Ban Tém Tat Cac Pham Tri, sap xép cac pham tru co
ban thanh nhiéu hé thng phan loai khac nhau theo bdn tiéu dé 16n: (1) ban tém tit cac
loai phién ndo; (2) ban tém tit cac danh muc hdn hop, bao gom cac muc c6 pham chit
dao duc khac nhau; (3) ban tom tat cac diéu kién can thiét ciia su giac ngd va (4) ban tom
tit tong quat, mot cudc khao sat toan dién vé nhan thire luan Vi Diéu Phap. Chuong nay
cha yéu dwa vao Bo Phan Tich (Vibhanga) va trong chimng myc nao d6 ciing dua vao Bo
Phép Tu (Dhammasanganti).

Chapter 8, the Compendium of Conditionality, is introduced to include the
Abhidhamma teaching on the interrelatedness of physical and mental phenomena,
thereby complementing the analytical treatment of the ultimate categories with a
synthetical treatment, laying bare their functional correlations. The exposition summarily
presents two alternative approaches to conditionality found in the Pali Canon. One is the
method of Dependent Arising (paticca-samuppdada), prominent in the Suttas and
analyzed from both Suttanta and Abhidhamma angles in the Vibhanga (VI). This method
examines conditionality in terms of the cause-and-result pattern that maintains bondage
in samsara, the cycle of birth and death. The other is the method of the Patthana, with its
twenty-four conditional relations. This chapter concludes with a brief account of concepts
(pannatti), thereby drawing in the Puggalapaniiatti, at least by implication.

Chuong 8, Ban Tém Tat Duyén Hé, duoc gidi thiéu dé bao ham gido 1y Vi Diéu
Phap vé tinh tuong quan cua cac hién tuong vat chét va tinh than, do d6 bd sung cho cach
xtr 1y phan tich cac pham tri tdi hau bang cach xu 1y tong hop, vach trin cac mdi trong
quan thuan chirc ning ctia chung. Phan giai thich trinh bay tom tat hai cach tiép can luan
phién nhau dbi vé6i tinh nhan duyén duoc tim thdy trong Kinh dién Pali. M6t 1a phuong
phap Duyén Khoi (paticca-samuppada), noi bat trong Kinh va dugc phan tich tir ca hai
goc do Kinh (Suttanta) va Luan (Abhidhamma) trong Bo Phan Tich (Vzbhanga) (VD).
Phuong phéap nay xem xét tinh nhan duyén theo khuén mau nhan-qua von duy tri su rang
budc trong dong sinh tir luan hoi (sarsara). Hai la phuorng phap Duyén Hé (Patthana)
v6i 24 mbi quan hé co diéu kién. Chuong nay két thuc bang mot giai thich ngan gon vé
cac khai niém quy u6c (padifiatti) bang cach trich xudt tr B6 Nhan Ché Dinh
(Puggalapaiifiatti), it nhat 1a theo ham y.

The ninth and final chapter of the Sangaha is concerned not with theory but with



practice. This is the Compendium of Meditation Subjects (kammatthana). This chapter
functions as a kind of summary of the Visuddhimagga. It concisely surveys all the
methods of meditation exhaustively explained in the latter work, and it sets forth
condensed accounts of the stages of progress in both systems of meditation,
concentration, and insight. Like the masterwork it summarizes, it concludes with an
account of the four types of enlightened individuals and the attainments of fruition and
cessation. This arrangement of the Abhidhammattha Sangaha perhaps serves to
underscore the ultimate soteriological intent of the Abhidhamma. All the theoretical
analysis of mind and matter finally converges upon the practice of meditation, and the
practice culminates in the attainment of the supreme goal of Buddhism, the liberation of
the mind from attachment.

Chuong thtr chin va ciing 13 chuong cubi cing cua Sangaha khong lién quan dén
ly thuyét ma lién quan dén thyc hanh. Pay 1a Ban Tém Tat Cac Dé Muyc Hanh Thién
(kammatthana). Chuong nay c6 chuc nang nhu mot dang tom tat cia Thanh Tinh Pao
(Visuddhimagga). N6 khao sat mot cach ngan gon tit ca cic phuong phap hanh thlen
duogc giai thich thau dao trong tac pham sau nay va dua ra nhung tuong thuat c6 dong vé
cac giai doan tién bo trong ca hai hé théng thlen dinh va thién tué. Gidng nhu kiét tic ma
no6 tom tit, né két thic bang sy tuong thudt vé bon hang nguoi gidc ngd va su thanh tiu
qua va sy cham dut phién ndo. Sy sip xép nay ctua Abhidhammattha Sangaha c6 18 ding
dé nhan manh muc dich giai thoat t6i hau cta Vi Diéu Phap (Abhidhamma). T4t ca nhimng
phan tich 1y thuyét vé danh phap va sic phap cudi ciing déu quy tu vé viée hanh thién va
su thuc hanh dat dén tot dinh qua viéc chung dat muyc tiéu tdi thuong cua Phat gido, tuc la
giai thoat tam khdi moi su dinh méc.

“Monks, the aim of the religious life is not to gain material profit, nor to
win veneration, nor to reach the highest morality, nor to be capable of the
highest mental concentration. Monks, the ultimate end of the religious life
is the unshakable liberation of the mind. This is the essence. This is the
goal.”

“Nay cdc Ty kheo, muc dich cia doi song pham hanh khéng phai la dé dat
dwoc loi ich vit chat, ciing khéng phdi dé gianh dwoc sie tén kinh, ciing
khéng phai dé dat dén giGi hanh cao nhat, ciing khong phai dé cé kha
nang dinh tam cao nhdt. Nay cdc Ty-kheo, ciru canh téi hdu cia doi song
pham hanh la tam gidi thodt bdt dong. Pdy la ban chdt. Pdy la muc tiéu.”



Compendium of Consciousness

Bing Tom Tit Cac TAm
(Cittasangahavibhaga)

Namo tassa Bhagavato Arahato Sammasambuddhassa

Kinh danh 1é Birc Thé Tén, Pirc A-la-hdn, Pirc Chdnh Pdng Chanh Gidc

§1. Words of Praise
§1. K¢ tan dwong (thutivacana)

Sammdasambuddham atulam
Sasaddhammaganuttamam
Abhivadiya bhasissam
Abhidhammatthasangaham.

Having respectfully saluted the Fully Enlightened One, the Peerless One, along
with the Sublime Teaching and the Noble Order, I will recite the Manual of Abhidhamma
— a compendium of the things contained in the Abhidhamma.
Sau khi cung kinh danh 16 Bang Toan Gidc, Bang Vo Song, cung voi Giao ly Cao
thuong va Tang doan Cao quy, t0i sé trung tung cam nang Vi Diéu Phap Tdp Yéu - mét ban
t6m tat nhitng diéu cé trong Vi Diéu Phdp.

Guide to §1
Hudng dan §1

Having respectfully saluted (abhivadiya): 1t is established practice in the Pali
Buddhist tradition for expositors of the Dhamma to begin their expositions with a verse
of homage to the Triple Gem — the Buddha, the Dhamma, and the Sangha — the
ultimate Refuge for all who seek the undistorted comprehension of reality. Thus,
following this custom, with deep devotion, the author, Acariya Anuruddha, opens his
treatise with a verse of praise in which he expresses his veneration for the Triple Gem. A
thought of veneration directed towards a worthy object is a wholesome kamma that
generates merit (pusifia) in the mental continuum of the person who gives rise to such a
thought. When this veneration is directed towards the most worthy objects of homage —
the Triple Gem — the merit generated is vast and powerful. Such merit, accumulated in



the mind, has the capacity to ward off obstructions to the fulfillment of one’s virtuous
undertakings and to support their successful completion. Moreover, for a follower of the
Buddha, the writing of a book on the Dhamma is a valuable opportunity to develop the
perfection of wisdom (parifiaparami). Therefore, when beginning his work, the author
expresses, with blissful words of praise, his joy at gaining such an opportunity.

Sau khi cung kinh danh 1& (abhivadiya): Theo truyén théng Phat gido Pali,
nhimg nguoi giai thich Phap trude khi bat dau bai giai thich cua ho bang mot bai ké kinh
18 Tam Bao - Phét, Phap va Ting - Noi nwong tua t6i thuong cho tat ca nhitng nguoi tam
cau tri giac khong bi bop méo vé thuc tai, day dugc xem la mot thong 1€. Vi vay, theo
thong 18 nay, v4i long tin tAm sdu sic, tac gia 1a Ngai Acariya Anuruddha di md dau bo
ludn ctiia minh bang mot bai ké tan duwong, trong d6 ong bay t6 1ong ton kinh dbi voi Tam
Bao. Mot ¥ nghi t6n kinh hudng dén mot ddi tuong xting dang 1a mot thién nghiép tao ra
cong duc (puniria) trong dong tdm thirc cua nguoi phat sinh mot ¥ nghi nhu vay. Khi su
t6n kinh ndy huéng dén nhitng dbi tugng t6n kinh ximg dang nhét - Tam Bao - thi cong
dtrc duogc tao ra 1a vo lugng va manh me. Cong duc nhu vay dugc tich lliy trong tam co
ning luc xua dudi nhitng chudng ngai dé thanh twu doi séng pham hanh va hd trg cho
ngudi d6 hoan thanh vién man nhimng wéc nguyén. Hon nita, d6i voi mot dé tir ctia Puic
Phat, viéc viét mot cubn sach vé Gido Phap 1a mot co hdi quy gia dé phat trién tri tué
Ba-la-mat (paniiiaparami). Do vay, khi bat dau cong viéc cia minh, tac gia da bay té niém
vui sudng khi c6 duoc co hodi nhu vay bang nhimg 101 ngoi ca day hoan hy.

The Fully Enlightened One (sammasambuddha): The Buddha is called the
“Fully Enlightened One” because He is the one who has fully understood by Himself the
ultimate nature of all phenomena both in their particular and universal characteristics.
The term implies the direct knowledge of all realities gained without help from a teacher.
The Buddha is also called the “Peerless One” (afula) because His qualities and attributes
cannot be matched by any other being. Though all Arahants possess the distinguished
qualities of morality (sila), concentration (samddhi), and wisdom (pannid) sufficient to
result in liberation (vimokkha), none possess the innumerable and immeasurable virtues
with which a supreme Buddha is fully endowed — the ten Tathagata’s powers of
knowledge (Majjhima Nikaya 12), the four grounds of self-confidence (Majjhima Nikdaya
12), the attainment of great compassion (Patisambhidamagga 1, 126), and the
unobstructed knowledge of omniscience (Patisambhidamagga 1, 131). Hence, the
Buddha is without peer among all sentient beings. As it is said: “There is one person,
Bhikkhus, who is unique, without a peer, without counterpart, incomparable, unequalled,
matchless, unrivalled, the best of humans — the Tathagata, the Arahant, the Fully
Enlightened One” (Adnguttara Nikaya 1:13/i, 22).

Pirc Chanh Piang Chanh Giac (sammasambuddha): Duc Phat duoc goi la
“Pang Toan Giac” boi vi Ngai 1a bac da ty minh hoan toan thau hiéu ban chat t6i hau cia
moi hién tuong ca vé dic tinh riéng va dic tinh chung cua chung. Thuat ngit ndy am chi
tri tué truc tiép vé moi thuc tai dat duoc ma khong can su gitp d& cua mot vi thay. Puc
Phét con duogc goi 1a “Pang Vo Song” (atula) boi vi nh&ng an dirc va pham hanh cua
Ngai khong mot chung smh nao so bi dwgc. Mic du tit ca chu vi A-la-han déu s hitu
nhirg pham chat ndi bat vé gidi (sila), dinh (Samadhl) va tué (paiiid) du dé dan dén giai
thoat (vimokkha), nhung khong ai s¢ hitu vo s6 va vo lugng dirc hanh ma mot Puc Chanh
Dé’ing Chanh Giac sé hitu ven toan nhu thap Tri luc cua Nhu Lai (Trung Bo Kinh 12), bon
phap vo6 so ay (Trung Bo Kinh - Majjhima Nikaya 12), thanh tgu dai bi (Phan Tich Dao -
Patisambhidamagga 1, 126), va nhat thiét tri vo ngai (Phdn Tich Dao -



Patisambhidamagga 1, 131). Do d6, Pirc Phat khong co dong dang gitra tat ca ching
sinh. Nhu c6 noéi: “Mot nguoi, nay cac Ty-kheo, khi xuét hién & doi, 1a xuét hién mot
nguoi khong hai, khong c6 dong ban, khong cé so sanh, khong c6 twong to, khong cd dbi
phan, khong c¢6 nguoi ngang hang, khong c6 dit ngang hang, bac t6i thuong giita cac loai
hai chan.” (Tang Chi B¢ Kinh 1:13/i, 22).

The Sublime Teaching (saddhamma): The Teaching, or Dhamma, signifies the
three aspects of study (pariyatti), practice (patipatti), and realization (pativedha). “Study”
is the study of the Tipitaka, the scriptures that record the teachings of the Buddha,
comprising the three collections of the Vinaya, the Suttas, and the Abhidhamma.
“Practice” is the threefold training in virtue (sila), concentration (samadhi), and wisdom
(paninia). “Realization” is the penetration of the supramundane paths and attainment of the
noble fruits. Each of these is the foundation for the next, since study provides the
guidelines to practice, and practice brings the breakthrough to realization. The Teaching
is called “sublime” in the sense of “true” and “good,” because, when it is applied in
accordance with the Buddha’s instructions, it definitely leads to the attainment of
Nibbana, the supreme truth and highest good.

Giao Phap Cao Thuong (saddhamma): Gido Phap, hay Dhamma, biéu thi ba
khia canh cua phap hoc (pariyatti), phdp hanh (patipatti) va phap thanh (pativedha).
“Phéap hoc” 1 nghién ctru Tam Tang Kinh Dién, 13 nhitng bo kinh ghi lai nhitng 16i day
ciia Puc Phat, bao gom ba bo 1a Tang Luat, Tang Kinh va Tang Vi Diéu Phap. “Phap
hanh” 1a su rén luyén Tam Hoc - gidi (szla) dinh (Samadhz) va tu¢ (paﬁna) “Phap thanh”
la su tham nhép cac con duong siéu thé va ching dac cac thanh qua. Mdi cai trong s6 nay
1a nén tang cho céi tiép theo, vi phap hoc cung cdp nhitng huéng dan dé thuc hanh va
thuc hanh mang lai budc dot pha cho su chirng ngd. Gido 1y duoc goi 1a “cao ca” theo
nghia “chan that” va “tot dep”, bdi vi khi dugc 4p dung theo chi dan cta Ptc Phat, nd
chéc chan dan dén chimg dat Niét Ban, chan Iy t6i thuong va tot dep nhat.

And the Noble Order (ganuttama): The word gana, meaning “company” or
“group,” is used here as a synonym for Sangha, the Community, or Order. There are two
kinds of Sangha: the conventional Sangha (sammutisangha), the Order of Bhikkhus and
Bhikkhunts, fully ordained monks and nuns; and the Sangha of Noble Ones
(ariyasangha), referred to in the verse of homage to “the Noble Ones.” The Noble Order
is the noble or holy community of the accomplished followers of the Buddha — that is,
the four pairs of persons who have arrived at the planes of the noble ones, distinguished
as eightfold according to whether they have reached the paths (magga) or the fruits
(phala) of Stream-Entry (Sotapatti), Once-Returning (Sakaddgami), Non-Returning
(Andgami), and Arahantship (Arahatta).

Va Ting doan (ganuttama): Tt gana, c6 nghia 13 “doan thé” hodc “nhém”, dugc
sir dung & ddy nhu 1a tir dong nghia cua Tang doan (Sangha). C6 hai loai Tang doan:
Pham tang (sammutisangha) tac Tang doan Ty kheo va Ty kheo ni, chu vi tu si va tu nit
da tho gioi cu tic; va Thanh Tang hay Tang doan cua cac bac Thanh nhan (ariyasangha),
dugc nhic dén trong bai ké kinh 18 “Céac Bac Thanh”. Tang doan cao quy la cong dong
cao quy hodc thanh thién cua nhitng dé tr dd thanh tyu phap ctia Pirc Phat - nghia 1a bn
cap ngudi da dat dén canh gi6i cao quy ctia Thanh nhén, dugc phan biét thanh tdm ching
tiy theo viéc ho da ching dao (magga) hodc quéa (phala) Nhap Luu (Sotdpatti), Nhat Lai
(Sakadagami), Bat Lai (Andgami), va A-la-han (Arahatta).

I will recite the Manual of Abhidhamma (abhidhammatthasangaha): The title
of the work, Abhidhammattha Sangaha, literally means “a compendium of the things
contained in the Abhidhamma,” that is, the Buddha’s “higher,” or “distinguished” (abhi),



teaching (dhamma), handed down in the Abhidhamma Pitaka. The author’s statement “I
will recite” (bhasissam) reminds us that the text is meant to be recited and learned by
heart so that it will always be available to us as an instrument for analyzing reality.

Téi sé tung doc Vi Diéu Phap Tap Yéu (abhidhammatthasangaha): Tya dé
Abhidhammattha Sangaha cta tic pham cé nghia den 13 “ban tom tit nhimg diéu chira
dung trong Vi Di¢u Phap” nghia 1a nhiing 101 giang day gido phap (dhamma) “uyén tham
hon” hay “phan biét” (abhi) ciia Puc Phat duoc luu truyén trong Tang Vi Diéu Phap
(Abhidhamma Pitaka). Tuyén bd cua tac gia “Toi sé tung doc” (bhasissan) nhic nhd
chung ta rang ban van duoc ding dé tung doc va hoc thudc 1ong dé né ludn cé san trong
tam chuing ta nhu mdt cong cu dé phan tich thyc tai.



§2. The Fourfold Division of Ultimate Reality -
§2. Bon Phap Chan De (Catudha Paramattha)

Tattha vutt’abhidhammattha
Catudha paramatthato
Cittam cetasikam riipam
Nibbanam iti sabbatha.

The things contained in the Abhidhamma, elucidated therein, are altogether
fourfold from the standpoint of ultimate reality: (1) consciousness (citta), (2) mental
factors (cetasika), (3) matter (viipa), and (4) Nibbana.

Tir géc nhin Chdan Dé, nhitng diéu chira dung trong Vi Diéu Phdp dwoc lam sdng
16 qua bon khia canh: (1) tam (citta), (2) tdm s¢ (cetasika), (3) sdc phdp (ripa) va (4)
Niét Ban.

Guide to §2
Hwéng dan §2

From the standpoint of ultimate reality (paramatthato): According to the
Abhidhamma philosophy, there are two kinds of realities — (1) the conventional
(sammuti) and (2) the ultimate (paramattha). Conventional realities are the referents of
ordinary conceptual thoughts (parifiatti) and conventional modes of expression (vohdara-
desand). They include such entities as living beings, persons, men, women, animals, and
the apparently stable persisting objects that constitute our unanalyzed picture of the
world. The Abhidhamma philosophy maintains that these notions do not possess ultimate
validity, for the objects that they signify do not exist in their own right as irreducible
realities. Their mode of being is conceptual, not actual. They are products of mental
construction (parikappana), not realities existing by virtue of their own nature.

Tir goc nhin Chan Pé (paramatthato): Theo triét hoc Vi Diéu Phap, c6 hai loai
thue tai - (1) Tuc dé&/ quy wdc (sammuti) va (2) Chan dé/ t6i hau (paramattha). Thuc tai
quy udc 1a sy ddi chiéu ctia nhitng tu tuong khai niém thong thuong (paiifiatti) va nhimg
phuong thtre dién dat quy udc (vohdra-desand). Chung bao gdm nhiing thuc thé nhu sinh
vat séng, con nguoi, dan 6ng, dan ba, dong vat va nhirng vat thé bén bi c6 vé dn dinh cau
thanh nén birc tranh thé gidi chua duoc phan tich ciia ching ta. Triét hoc Vi Di¢u Phap
khang dinh rang nhitng khai niém nay khong cé gia tri toi hau vi nhimg dbi tuong ma
chung biéu thi khong ton tai theo dung nghia cta ching 1 nhing thyc tai khong thé rat
gon. Phuong thirc ton tai cia chung 1a khai niém, khong thyc té. Chiing 14 san pham ctia
su kién tao tinh than (parikappana) chir khéng phai 1a nhitng thyc tai hién hiru nhd ban
chat tu nhién cta ching.

Ultimate realities, in contrast, are things that exist by reason of their own intrinsic
nature (sabhava). These are the dhammas: the final, irreducible components of existence,
the ultimate entities that result from a correctly performed analysis of existence. Such
existents admit of no further reduction but are themselves the final terms of analysis, the
true constituents of the complex manifold of experience. Hence, the word paramattha is
applied to them, which is derived from parama = “ultimate, highest, final” and attha =
“reality, thing.”



Nguoc lai, thuc tai tdi hau (phap chan dé) la nhiing sy vat tdn tai do ban chat noi
tai cta chinh chung (sabhava). Pay la cac phap: nhimg thanh phan cubi cung, khong thé
rat gon cua su tdn tai, nhiing thuc thé toi hau l1a két qua cua vi¢c phan tich sy tdn tai dugc
thuc hién mot cach chinh xac. Nhiing su tdn tai nhu vay thira nhén tinh chét khong thé rat
gon thém nira, chinh ban than chiing 1a nhiing diéu khoan phan tich cudi cung, nhiing
thanh phan thuc sy cua nhitng kinh nghiém da dang khac nhau. Do d6, tir paramattha
dugc ap dung cho chung, bt ngudn tir parama = “tdi thugng, cao nhat, cubi cing” va
attha = “thyc tai, sy vat”.

The ultimate realities are characterized not only from the ontological viewpoint as
the ultimate existents but also from the epistemological viewpoint as the ultimate objects
of right knowledge. As one extracts oil from sesame seed, so one can extract the ultimate
realities from the conventional realities. For example, “being,” and “man,” and “woman”
are concepts suggesting that the things they signify possess irreducible ultimate unity.
However, when we wisely investigate these things with the analytical tools of the
Abhidhamma, we find that they do not possess the ultimacy implied by the concepts, but
only a conventional reality as an assemblage of impermanent factors, of mental and
physical processes. Thus, by examining the conventional realities with wisdom, we
eventually arrive at the objective actualities that lie behind our conceptual constructs. It
is these objective actualities — the dhammas, which maintain their intrinsic nature
independently of the mind’s constructive functions — that form the ultimate realities of
the Abhidhamma.

Nhitng thuc tai téi hau (cac phap chan dé) co tinh dic trung khong chi tir quan
diém ban thé luin nhu sy ton tai tdi hdu ma con tir quan diém nhén thre luan nhu nhiing
d6i tuong toi hau cia tri kién ding dan. Nhu nguoi ta chiét xuat dau tir hat me, ciing vay
ngudi ta co thé rat ra nhirng thyc tai t6i hau tir nhung thuc tai quy uoc. Vi du: “hién hiru”,
“dan 6ng” va “dan ba” 1a nhirng khai niém goi ¥ rang nhimg su vit ma chung biéu thi so
hiru sy théng nhat toi thwong khong thé quy gian. Tuy nhién, khi ching ta khao sat nhiing
diéu nay mot cach khon ngoan bing cac cong cu phan tich cua Vi Diéu Phap, chung ta
théy r’?mg chung khong c6 tinh tdi hau duoc ngu v boi cac khai niém, ma chi 1a mot thuc
tai quy wdc nhu mot tap hop cia cac yéu td vo thuong, cta cac 10 trinh tdm va 16 trinh
sic. Do do6, bang cach khao sat cac thuc tai quy wdc bang tri tué, cudi cung ching ta s&
thau dat nhting thyc tai khach quan nam dé’lng sau cac cau tric khai niém cua minh. Chinh
nhimg thuc tai khach quan ndy - cac phap duy tri ban chat noi tai ctia ching mot cach doc
1ap v6i nhimg chirc ning kién tao cua tm - tao thanh nhiing thyc tai t6i hdu (Chan dé)
ctua Vi Di¢u Phép.

Although ultimate realities exist as the concrete essences of things, they are so
subtle and profound that an ordinary person who lacks training cannot perceive them.
Such a person cannot see the ultimate realities because his mind is obscured by concepts,
which shape reality into conventionally defined appearances. Only by means of wise or
thorough attention to things (yoniso manasikara) can one see beyond the concepts and
take the ultimate realities as one’s object of knowledge. Thus, paramattha is described as
that which belongs to the domain of ultimate and supreme knowledge.*

Maic du nhiing thyec tai t51 hau tdn tai nhu ban chét cu thé cua sy vat, nhung ching
vi té va sau sic dén mirc mot ngudi binh thudng néu thiéu sy rén luyén s& khong thé nhan
thirc dugc. Mot nguoi nhu vay khong thé théy duoc cac thuc tai tdi hau boi vi tAm cua
nguoi d6 bi che mo bodi cac khai ni¢m von dinh hinh thuc tai thanh nhiing hinh tuéng
dugc xac dinh theo quy udc. Chi nhd vao 16i hanh dong khon ngoan hodc sy hudng tim
sang subt vao cac su vat (yoniso manasikara), nguoi ta méi c6 thé co dugce cai thdy vuot



khoi cac khai niém va su dung thuc tai t6i hau lam doi tuong cho su hiéu biét ctia minh.
Nhu vy, paramattha duoc md ta 1a cai thudc vé linh vyc tri thirc t6i hau va t6i thugng.

Altogether fourfold: In the Suttas, the Buddha usually analyzes a being, or
individual, into five types of ultimate realities, the five aggregates (paricakkhandha):
matter/ corporeality (ripa), feeling (vedana), perception (sarind), (predisposing) mental
formations (samkhdara), and consciousness (viririana). In the Abhidhamma teaching, the
ultimates are grouped into the four categories enumerated in the text. The first three —
consciousness (citta), mental factors (cetasika), and matter (ripa) — comprise all
conditioned realities. The five aggregates of the Suttanta teaching fit within these three
categories. The aggregate of consciousness (vifinanakkhandha) is here comprised by
consciousness (citta), the word citta generally being employed to refer to different classes
of consciousness distinguished by their concomitants. The middle three aggregates are, in
the Abhidhamma, all included within the category of mental factors (cetasika), the mental
states that arise along with consciousness performing diverse functions. The
Abhidhamma philosophy enumerates fifty-two mental factors: the aggregates of feeling
(vedanakkhandha) and perception (sanfiakkhandha) are each counted as one factor each,
while the aggregate of mental formations (samkharakkhandha) of the Suttas is finely
subdivided into fifty mental factors. The aggregate of matter (ripakkhandha) is, of
course, identical with the Abhidhamma category of matter, which will later be divided
into twenty- eight types of material phenomena.

Téng cong c6 bon: Trong nhiing bai Kinh, Puc Phat thuong phan tich rnot chiing
sinh hodc mot ca nhan thanh nam sy that toi hau, tirc nim van (paiicakkhandha): sic phap
(ritpa), tho (vedana), tudng (sannd), (khuynh hudng) hanh (samkhara) va thuce (viiiriana).
Trong gido ly Vi Di€u Phap, nhung diéu t6i thuong duoc nhom thanh bon loai duogc ligt
ké trong ban van. Ba yéu t6 dau tién - tm (citta), tAm s6 (cetasika) va sdc phap (ripa) -
bao gdm tat ca cac thuc tai c6 didu klen (tirc cac phap hitu vi). Nam uén trong Tang Kinh
pht hop véi ba pham tri ndy. Thirc uan (vififianakkhandha) & day duoc dé cap 1a tim
(citta), tur citta thuong duogc st dung dé chi cac loai tam khac nhau duoc phan biét boi
cac tim s& di kém véi chung. Trong Vi Diéu Phap, ba uan ¢ giita dugc bao gom trong
pham tri tAm s& (cetasika), nhitng trang thai tinh than sinh khoi cing véi tdm thuc hién
cac chuc nang khac nhau. Triét hoc Vi Diéu Phap liét ké nam muoi hai tam s&: tho vin
(vedanakkhandha) va tuong (saiiiakkhandha) mdi thir duoc ké 1a mot loai tm so, trong
khi hanh van (sarkharakkhandha) trong nhitng bai Kinh dugc chia nho thanh nim muoi
tam s&. Tt nhién, sic uan (ripakkhandha) ddong nhat voi pham tru sic phép trong Tang
Vi Diéu Phap (Abhidhamma) ma sau nay s€ dugc chia thanh 28 loai hién tuong vat chat.

To these three types of reality, which are conditioned (samkhata), is added a
fourth reality, which is unconditioned (asankhata). That reality, which is not included in
the five aggregates, is Nibbana, the state of final deliverance (vimutti) from the suffering
inherent in conditioned existence (sarmsara). Thus, in the Abhidhamma philosophy, there
are altogether these four ultimate realities:

1. Consciousness (citta);

2. Mental factors (cetasika);,
3. Matter (ritpa); and

4. Nibbana.

2 Paramassa uttamassa fianassa attho gocaro. Vibhavini-Tika.



Ba loai thuc tai hiru vi (samkhata) nay dugc thém vao mot thuc tai tha tu 1a vo vi
(asamkhata). Thuc tai d6 khong bao gém trong nam uén, 1a Niét Ban (Nibbana), trang
thai giai thoat cudi cung (vimutti) khoi khd dau cd hitu trong vong tram luan sinh tir
(samsara). Nhu vy, trong triét hoc Vi Diéu Phap, co tat ca bén phap chan dé (bén thuc
tai t6i hau) nay:

1. Tam (citta);

2. Tam so (cetasika);
3. Sac phap (ripa); va
4. Niét Ban (Nibbana)

§3. Four Classes of Consciousness
§3. Bon loai tAm (Catubbidha Citta)

Tattha cittam tava catubbidham hoti: (1) kamavacaram, (2) ripa-
vacaram; (3) artipavacaram, (4) lokuttaran ca ti.

Of them, consciousness (citta), firstly, is fourfold: (1) sense-sphere consciousness
(kamavacara); (2) fine-material-sphere consciousness (riupavacara); (3) immaterial-
sphere consciousness (ariipavacara),; and (4) supramundane consciousness (lokuttara).

Trong s6 d6, tam (citta), trudc tién cé bon loai: (1) tam duc gidi (kamavacara);
(2) tdm sdc gidi (riipavacara); (3) tdm vé sdc gidi (ariipavacara) va (4) tam siéu thé
(lokuttara).

Guide to §3
Huéng dan §3

Consciousness: The first chapter of the Abhidhammattha Sangaha is devoted to
an examination of citta, “consciousness,” or “mind,” the first of the four ultimate
realities. Consciousness is taken up for study first because the focus of the Buddhist
analysis of reality is experience, and consciousness is the principal element in experience,
that which constitutes the knowing, or awareness, of an object.

Tam: Chuong dau tién cua Vi Diéu Phap Tap Yéu dugc danh cho viéc khao sat
citta, “thuc” hay “tam”, thuc tai dau tién trong bdn thue tai ti hdu. TAm duoc dua vao
nghién ctru trudce tién boi vi trong tam cua phan tich Phat gido vé thuc tai 12 kinh nghiém,
va tam 1a yéu t6 chinh trong kinh nghiém, cai tao nén su hiéu biét hay nhan thirc vé mot
dbi tuong.

The Pali word citta is derived from the verbal root citi- “to cognize, to know.”
The commentators define citfa in three ways: as agent, as instrument, and as activity. As
the agent, citta is that which cognizes an object (arammanam cinteti ti cittam). As the
instrument, citfa is that by means of which the accompanying mental factors cognize the
object (etena cinteti ti cittam). As an activity, citta is itself nothing other than the process
of cognizing the object (cintanamattam cittan).

T Pali citta bat ngudn tir ngit can citi - “nhan thirc, biét.” Cac nha chu giai dinh
nghia tam theo ba cach: 1a tdc nhan, cong cu va hoat dong. La tac nhan, tam la cai nhan
biét mot dbi tuong (arammanam cinteti ti cittam). La cong cy, tam 1a phuong tién ma cac
tam s& di kém nhan thac d6i tuong (etena cinteti ti cittanm). La mdt hoat dong, ban than
tam khong 1a gi khac hon 1a qué trinh nhan biét ddi tuong (cintanamattam cittam).

The third definition, in terms of sheer activity, is regarded as the most adequate of
the three: that is, citta is fundamentally an activity, or process, of cognizing or knowing



an object. It is not an agent or instrument possessing actual being in itself apart from the
activity of cognizing. The definitions in terms of agent and instrument are proposed to
refute the wrong view of those who hold that a permanent self or ego is the agent and
instrument of cognition. The Buddhist thinkers point out, by means of these definitions,
that it is not a self that performs the act of cognition, but citta, or consciousness. This
citta is nothing other than the act of cognizing, and that act is necessarily impermanent,
marked by rise and fall.

Dinh nghia thtr ba, xét vé hoat dong don thuan, duge coi la dﬁy du nhat trong ba
dinh nghia: nghia 1a tam (citta) vé co ban 1a mét hoat dong, hay qua trinh, nhan thirc hay
biét mot ddi twong. No khong phai 13 mot tac nhan hay cong cu so hitu thuc thé ty né
ngoai hoat dong nhan thuc. Cac dinh nghia vé tac nhan va cong cu dugc dé xuit dé bac
b6 quan diém sai lam ctia nhitng ngudi cho rang ban nga thuong hang 1a tac nhan va cong
cu cta nhan thirc. Bang cac dinh nghia nay, cac nha tu tudng Phat gido chi ra rang khong
phai mdt cai toi thuc hién hanh vi nhan thirc, ma 1a citta, tam hay y thirc. Tam nay khong
gi khac hon 1a hanh dong nhan thirc, va hanh dong d6 tit yéu 1a vo thuong, dugce danh
dau bﬁng su sinh va diét.

To elucidate the nature of any ultimate reality, the Pali commentators propose four
defining devices by means of which it can be delimited. These four devices are: (1) its
characteristic (lakkhana), that is, the salient quality of the phenomenon; (2) its function
(rasa), that is, its performance of a concrete task (kicca) or achievement of a goal
(sampatti); (3) its manifestation (paccupatthana), that is, the way it presents itself within
experience; and (4) its proximate cause (padatthana), that is, the principal condition upon
which it depends.

Dé 1am sang to ban chat cua bat ky thyc tai t6i hau (phap chan dé) nao, cac nha
chu giai Pali dé xuét bén phuong tién xac dinh ma nhd d6 né ¢ thé duoc phan dinh. Bén
phuong tién nay 1a: (1) dic tinh (lakkhana), nghia 1a tinh chat noi bat cta hién tuong; (2)
chtc nang (rasa), nghia 1a viéc nd thyc hi€én mot nhi€ém vu cu thé (kicca) hoac dat dugc
mot muc tiéu (sampatti); (3) biéu hién (paccupatthana), tic 1a cach thic nd thé hién
trong kinh nghiém va (4) nguyén nhan gan (padatthdna), tic 1a diéu kién chinh ma no
phu thudce vao.

In the case of citta, its characteristic is the knowing of an object (vijanana). Its
function is to be a “forerunner” (pubbangama) of the mental factors in that it presides
over them and is always accompanied by them. Its manifestation — the way it appears to
the meditator’s experience — is a continuity of process (sandhdana). Its proximate cause
is mind-and-matter (namariipa), because consciousness (citta) cannot arise alone, in the
complete absence of mental factors (cetasika) and material phenomena (riipa).

Trong trudng hop cta tdm (citta), dic tinh cta né 1a biét d6i twong (vijanana).
Chtrc ning cta no 1a lam “nguoi ddn dau” (pubbangama) cia cac tAm so trong do tAm
chu tri va ludn luén di kém véi tdm sé. Biéu hién clia no - cach né xuét hién ddi voi trai
nghiém cta hanh gia - 13 mot qua trinh lién tuc (sandhana). Nguyén nhan gan cua no 1a
tam-va-vat (hay danh-va-sic) (namariipa), boi vi tdm (citta) khong thé sinh khoi mot
minh trong trudng hop hoan toan khong c6 cac tim so (cetasika) va sic phap (ripa).

While citta has a single characteristic that remains the same in all its diverse
manifestations, the Abhidhamma distinguishes citta into a variety of types. These types,
also called “cittas,” are reckoned as 89 or, by a finer method of differentiation, as 121.
What we ordinarily think of as consciousness is really a series of cittas, momentary acts
of consciousness, occurring in such rapid succession that we cannot detect the discrete
occasions, which are of diverse types. The Abhidhamma not only distinguishes the types



of consciousness, but more importantly, it also exhibits them as ordered into a cosmos, a
unified and closely interwoven whole.

Trong khi tAm (citta) c6 mot ddc tinh duy nhét khong thay doi trong tit ca nhiing
biéu hién da dang cta no, thi Vi Diéu Phap phan biét tam thanh nhiéu loai khac nhau.
Nhiing loai nay ciing duoc goi 1a “citta,” dugc tinh la 89 hodc theo mdt phuong phap
phan biét chi tiét hon 1a 121 tdm. Cai ma chung ta thudng nghi 1 tim thyc sy 1a mot
chudi cac tim (citta) hay nhitng hanh dong nhat thoi cua tim xay ra lién tiép va nhanh
chong dén mirc chung ta khong thé phat hién ra duoc nhiéu trang thai rdi rac khac nhau
cua chung. Vi Diéu Phap khong chi phan biét cac loai tam, ma quan trong hon, né con
trinh bay theo trinh ty thanh mdt vii tru, méot téng thé théng nhét va dan xen chat ché
nhau.

To do so, it employs several overlapping principles of classification. The first of
these, introduced in the present section of the Abhidhammattha Sangaha, is the plane
(bhitmi) of consciousness. There are four planes of consciousness. Three are mundane:
the sense-sphere, the fine-material sphere, and the immaterial sphere; the fourth plane is
the supramundane. The word avacara, “sphere,” which qualifies the first three planes,
means “that which moves about in, or frequents, a particular locality.” The locality
frequented is the plane of existence (also bhiimi) designated by the name of the sphere,
that is, the sensory, the fine-material, and the immaterial planes of existence. However,
though the three spheres of consciousness have a particularly close connection with the
corresponding planes of existence, they are not identical. The spheres of consciousness
are categories for classifying types of cittas; the planes of existence are realms, or worlds,
into which beings are reborn and in which they pass their lives.

Pé lam diéu d6, mot sd nguyén tic phan loai chdng chéo duge sir dung. Piéu dau
tién trong sd nay dwoc gidi thiéu trong phan hién tai ctia Vi Diéu Phap Yéu Luoc
(Abhzdhammattha Sangaha) 1a ¢5i (bhiimi) cua tam thirc. C6 bdn ¢di ciia tim. C6 ba cdi:
Duc gidi, Sic gidi va Vo sic gidi va cdi thir tu 1a siéu thé. T avacara, “céi gi6i,” du
dinh danh cho ba cdi dau tién, c6 nghia 1 “cai di chuyén bén trong hay lui t6i mét dia
diém cu thé.” Noi thuong lui t6i 13 ¢5i hién hitu (cing 13 bhimi) duge chi dinh bang tén
ctia cdi d6, nghia 1a ¢di gidc quan (cdi Duc), c¢di vat chat vi té (cdi Sic) va cdi phi vat chat
(coi Vo séc). Tuy nhién, mac du Tam gidi (Duc, Séc va Vo séc) c6 mdi lién hé dic biét
chit ché véi nhimng c6i hién hitu twong img nhung chiung khong dong nhét. Cac cdi cia
tam thac 13 nhitg pham tri dé phan chia cac loai tAm; con cac c¢di hién hiru 13 nhirng c6i
gidi hodc thé gidi, noi ma chung sinh duogc tai sinh vao va trai qua kiép sdng ctia minh &
do.

A definite relation nevertheless exists between the spheres of consciousness and
the planes of existence: a particular sphere of consciousness comprises those types of
consciousness that are typical of the corresponding plane of existence and that frequent
that plane by tending to arise most often there. Consciousness of a particular sphere is
not tied to the corresponding plane but may arise in other planes of existence as well; for
instance, fine-material and immaterial sphere cittas can arise in the sensory plane, and
sense-sphere ciffas can arise in the fine-material and immaterial planes. But still, a
connection is found in that a sphere of consciousness is #ypical for the plane that shares
its name. Moreover, the karmically active cittas of any particular sphere, the cittas that
generate kamma, tend to produce rebirth into the corresponding plane of existence, and, if
they succeed in gaining the opportunity to generate rebirth, they will do so only in that
plane, not in any other plane. Hence, the tie between the spheres of consciousness and
the corresponding planes of existence is extremely close.



Tuy nhién, van ton tai mot mbi quan hé nhét dinh gilra cac coOi tam va c¢oi hi¢n
hitu: mét ¢di tim cu thé bao gém céc loai tAm tiéu biéu cho cdi hién hiru tuong ung va
thuc‘)rng xuat hién trén cbi hién hitu d6 bang cach c6 xu hudng phat sinh thirong xuyén
nhit ¢ d6. TAm ciia mot ¢di gidi cu thé khong bi rang budc vai coi twong ung nhung cling
c6 thé phat sinh trong cac ¢di hién hitu khac; chang han, cac tam sic gidi va vo sic g101
c6 thé sinh khai trong ¢di duc gidi, va cac tim duc gidi co thé sinh khoi trong cac ¢di sdc
gii va vo sac giéi. Tuy nhién, nguoi ta tim thdy mot mdi 1ién hé ¢ chd coi tam dién hinh
cho ¢di giGi co cung tén véi nd. Hon nita, cac tAm tao nghiép ctia bat ky cdi nao, nhiing
tam tao nghiép c6 xu hudng tao ra su tai sinh vao cbi hién hitu twong tmg, va néu ching
thanh cong trong viéc gianh dugc co hoi dé tao ra su tai sinh, chung s€ chi lam nhu vay
trong ¢di cu thé d6 ma khong & mot ¢di nao khac. Do d6, mdi lién hé giira cac cdi tim va
cac coi hi¢n hitu twong tng la vo cung chat ché.

Sense-sphere consciousness (kamavacaracitta): The word kama means both
subjective sensuality, that is, craving for sense pleasures, and objective sensuality, that is,
the five external sense-objects — visible forms, sounds, smells, tastes, and tangible
objects. The kamabhiuimi is the sensory plane of existence, which comprises eleven
realms — the four woeful states, the human realm, and the six sensory heavens (celestial
realms). Sense-sphere consciousness includes all those citfas that have their proper
domain in the sensory plane of existence, though they may arise in other planes as well.

Tam Duc gioi (kamavacaracitta): Tu kama c6 nghia la nhuc duc chu quan, tic la
thém muén cac duc lac, va dbi twong duc lac khach quan, tirc 1a nam déi tuong giac quan
bén ngoai - sdc, thanh, huong, vi va xtc. Kamabhumi la cdi hién hiru cia cac chung sinh
Duc gidi, bao gém mudi mot ¢di - bon ¢di khd, ¢di nguoi va sau cdi troi Duc gidi (coi
troi). Tam duc gidi bao gom tat ca nhitng tdm c6 linh vyc thich hop trong ¢di duc, mic du
chung ciing c6 thé sinh khdi trong nhiing ¢di khac.

Fine-material-sphere consciousness (ripavacaracitta): The fine-material sphere
is the plane of consciousness corresponding to the fine-material plane of existence
(rilpabhiimi), or the plane of consciousness pertaining to the states of meditative
absorption called the “ripajjhanas.” Any consciousness that mostly moves about in this
realm is understood as belonging to the fine-material sphere. The ripajjhanas are so
called because they are usually attained in meditation by concentrating on a material
object (ripa), which may be a device such as the earth-kasina, etc. (see Chapter 9, §6) or
the parts of one’s own body, etc. Such an object becomes the basis on which the jhanas
are developed. The exalted states of consciousness attained on the basis of such objects
are called “ripavacaracitta,” “consciousness of the fine-material sphere.”

TAm sic giéi (rapavacaracitta): Sic gi('ri la ¢di tdm tuong l'mg véi ¢oi hién hitu
sdc gioi (rupabhumz) hay coi tam llen quan dén cac trang thai thién dinh duoc g01 la

rupajjhana Bét ky tim nao cha yéu di chuyén trong cdi ndy duoc hiéu 1a thudc vé cdi
sdc gi¢i. Cac cdi tam thién sic gidi (riapajjhana) duoc goi nhu vay vi ching thudng dat
duogc trong thién bang cach tap trung vao mot dbi twong vat cht (ripa), c6 thé 1a mot
dung cu nhu kasina dét, v.v. (xem Chuong 9, §6) hodc cac than phan trén co thé minh
v.v... Cac tang thién dugc phat trién dua trén nén tang cua nhimg dé muc cu thé nhu vay.
Céac trang thai cao siéu cua tam thirc dat dugc trén co s¢ cua cac ddi tuong nhu vay duoc
goi 1a “ripavacaracitta”, “tam cia cdi sic gioi.”

Immaterial-sphere consciousness (aripavacaracitta): The immaterial sphere is
the plane of consciousness corresponding to the immaterial plane of existence
(arapabhumi), or the plane of consciousness pertaining to the immaterial absorptions —
the aripajjhanas. Any consciousness that mostly moves about in this realm is understood



as belonging to the immaterial sphere. When one meditates to attain the formless
meditative states beyond the ripajjhanas, one must discard all objects connected with
material form and focus upon some non-material object, such as the infinity of space, etc.
The exalted states of consciousness attained on the basis of such objects are called
“argpavacaracitta,” “consciousness of the immaterial sphere.”

TAm vé sic giéi (ariipavacaracitta): C3i vo sic gi6i 1a ¢di tim thire twong Gng
v6i ¢di hién hitu vo sic gidi (arzipabhzimi) hay 06i y thire lién quan dén cac tang thién
phi vat chat - arupajjhana Bat ky tdm nao chu yeu di chuyen trong co1 nay dugc hleu la
thudc vé ¢bi vo sic g101 Khl mot ngudi hanh thién ching dic cac trang thai thién ndm
ngoai nhu’ng tang thién sic gidi (rupa]]hana) ho phai loai bo tat ca cac dbi tuong lién
quan dén vat chit va tip trung vao mot sé ddi twong phi vat chat, chang han nhu su vo
tan cta hu khong, v.v. Cac trang thai tam thuc cao si€u dat dugc trén co s¢ cua nhirng dbi
tugng nhu vy dugc goi 13 “ariipdvacaracitta” hay “tam vo sac gidi.”

Supramundane consciousness (lokuttaracitta): The word lokuttara, “supra-
mundane,” is derived from loka = “world” and uttara = “beyond, transcending.” The
concept of “world” is threefold: the world of living beings (sattaloka), the physical
universe (okasaloka), and the world of formations (samkharaloka), that is, the totality of
conditional phenomena, physical and mental. The notion of world relevant here is the
world of formations, that is, all mundane phenomena included within the five aggregates
of clinging. That which transcends the world of conditioned things is the unconditioned
element, Nibbana, and the types of consciousness that directly accomplish the realization
of Nibbana are called “lokuttaracitta,” “supramundane consciousness.” The other three
types are called, in distinction, “/okiyacitta,” “mundane consciousness.”

Tam siéu thé (lokuttaracita): TU lokuttara, “siéu thé”, bat ngudn tir chir loka =
“thé giéi” va uttara = “vuot 1én, siéu viét.” Khai niém “thé gidi” c6 ba phan: thé gidi cua
chung sinh (sattaloka), thé giéi vat chat (okasaloka) va thé giéi cua cac hanh
(sarkharaloka), tic 1a tong thé cla cac hién tugng co dicu kién, ca vé vat chit lan tinh
than. Khai niém thé gl(n lién quan ¢ day 1a thé gi6i cua cac hanh, nghia 1a tat ca cac hién
tugng thé tuc bao gdm trong ngll thu uan (narn tap hop dinh mac). Cai vuot 1én trén thé
gidi cua nhung su vat co diéu kién 1a yéu t6 vo vi, tirc Niét Ban (Nibbana) va nhimg loai
tam tryc tiép hoan thanh viéc ching ngd Niét Ban duoc goi 1a “lokuttaracitta”, “tam siéu
thé”. Ba loai con lai duoc goi riéng biét 1a “lokiyacitta”, “tam hiép thé”.

We thus see that consciousness can be classified by way of plane into four broad
divisions: sense-sphere consciousness, fine-material-sphere consciousness, immaterial-
sphere consciousness, and supramundane consciousness. Consciousness can also be
classified on the basis of other principles besides plane. One principle of classification
that plays an important role in Abhidhamma philosophy is “kind,” or “nature” (jdti)

Nhu vay, ching ta thiy rang tam ¢6 thé duoc phan loai theo ¢di thanh bon phan
16n: tAm duyc gidi, tAm sic gidi, tim vo sac gidi va tim siéu thé. Ngoai viéc phan theo cdi
thi tAm ciing c6 thé duoc phéan loai trén co sé cac nguyén tic khac. Mot nguyén tic phan
loai déng vai trd quan trong trong triét hoc Vi Diéu Phap 1a “loai” hay “ban chat” (jati).

With respect to its nature, consciousness divides into four classes: unwholesome,
wholesome, resultant, and functional. Unwholesome consciousness (akusalacitta) is
consciousness that is accompanied by one or another of the three unwholesome roots —
greed (lobha), hatred (dosa), and delusion (moha). Such consciousness is called



“unwholesome” because it is mentally unhealthy, morally blameworthy, and productive
of painful results. Wholesome consciousness (kusalacitta) is consciousness that is
accompanied by wholesome roots — non-greed (alobha), or generosity (dana), non-
hatred (adosa), or loving-kindness (metta), and non-delusion (amoha), or wisdom
(pannd). Such consciousness is mentally healthy, morally blameless, and productive of
pleasant results.

V& ban chét cua nd, tim chia thanh bén loai: tAm bt thién, tim thién, tim qua va
tam duy tac. Tam bat thién (akusalacitta) 1a tim di kém véi mot trong ba nhan bat thién -
tham (lobha), san (dosa) va si (moha). TAm nhu vay duoc goi 1a “bat thién” boi vi né
khong lanh manh vé mit tinh than, dang ché trach vé mit dao dtic va tao ra qua khé. Tam
thién (kusalacitta) 1a tim di kém vé6i gbe thién - vo tham (alobha) hay bb thi (dana), vo
san (adosa) hay tam tu (metta) va vo si (amoha) hay tri tu¢ (panina). Tam nhu vay la lanh
manh vé mit tinh than, khong bi ché trach vé mat dao dirc va tao ra nhirng két qua tbt
dep.

Both wholesome and unwholesome consciousnesses constitute kamma, volitional
action. Those cittas, or states of consciousness, that arise through the ripening of kamma
are called “resultants” (vipaka). These constitute a third class of citta distinct from the
former two, a class that comprises both the results of wholesome kamma and the results
of unwholesome kamma. It should be understood that both kamma and its results are
purely mental. Kamma is volitional activity associated with wholesome or unwholesome
cittas; its results are other cittas that experience the maturation of kamma.

Ca hai tam thién va bét thién déu tao thanh nghiép (kamma), tic hanh dong co
cha y. Nhiing tdm (cittas) hay nhiing trang thai tim sinh khoi do nghiép chin mudi dugc
goi 1a “qud” (vipaka). Nhitng tam nay tao thanh loai tam tht ba khéac bi¢t véi hai loai
trude, loai tam nay bao g@)m ca két qua cua nghiép thién va nghi¢p bét thién. Nén hiéu
rang ca nghiép va qua ciia né déu thuan tay 13 tinh than. Nghiép 1a hoat dong cd ¥ két hop
v6i tam thién hodc bat thién; két qua cta no 1a cac tim khac kinh nghiém sy chin mudi
cta nghiép.

The fourth class of consciousness, according to the division by way of nature, is
called in Pali “kiriya” or “kriya,” rendered here in English as “functional.” This type of
consciousness is neither kamma nor kamma resultant. It involves activity, yet this activity
is not karmically determinate and thus is not capable of producing karmic results.
Resultant consciousness and functional consciousness are neither wholesome nor
unwholesome. Instead, they are classified as indeterminate (abydkata), that is,
consciousness that cannot be determined in terms of the dichotomy of wholesome and
unwholesome.

Loai tdm thir tu, theo sy phan chia theo ban chat duoc goi trong tiéng Pali 1a
“kiriya” hay “kriya,” dugc dich ra trong tiéng Anh 13 “functional” va Viét dich 13 tAm
“duy tac”. Loai tam nay khong phai 1a nghiép cling khong phai 1a qua cua nghiép. N6 lién
quan dén hoat dong, tuy nhién hoat dong nay khong phai do nghiép quyét dinh va do d6
khong c6 kha ning tao ra qua. TAm qua va tdm duy tac khong thién ciing khong bat thién.
Thay vao do, chung dugc phan loai la khong xac dinh/ vo ky (abydkata), nghia la tam
khong thé xac dinh dugc theo sy phan dbi cua thién va bat thién.

Sense-Sphere Consciousness (kamavacaracittani) — 54
Tam duc gi¢i (kamavacaracittani) — 54
Unwholesome Consciousness (akusalacittani) — 12
TAm bét thién (akusalacittani) — 12



§4. Consciousness Rooted in Greed (lobhamiilacittani) — 8
Tattha katamam kamavacaram?

Somanassasahagatam ditthigatasampayuttam asamkharikam ekam.
Somanassasahagatam ditthigatasampayuttam sasamkharikam ekam.
Somanassasahagatam ditthigatavippayuttam asamkharikam ekam.
Somanassasahagatam ditthigatavippayuttam sasamkharikam ekan.
Upekkhasahagatam ditthigatasampayuttam asamkharikam ekam.
Upekkhdasahagatam ditthigatasampayuttam sasamkharikam ekan.
Upekkhasahagatam ditthigatavippayuttam asamkharikam ekam.
Upekkhdasahagatam ditthigatavippayuttam sasamkharikam ekan ti.

fo N N A LN~

Imani attha pi lobhasahagatacittani nama.

Amongst them, what pertains to the sense sphere?

One consciousness, accompanied by joy, associated with wrong view, unprompted.

One consciousness, accompanied by joy, associated with wrong view, prompted.

One consciousness, accompanied by joy, dissociated from wrong view, unprompted.

One consciousness, accompanied by joy, dissociated from wrong view, prompted.

One consciousness, accompanied by equanimity, associated with wrong view,

unprompted.

6. One consciousness, accompanied by equanimity, associated with wrong view,
prompted.

7. One consciousness, accompanied by equanimity, dissociated from wrong view,
unprompted.

8. One consciousness, accompanied by equanimity, dissociated from wrong view,

prompted.

AR B~

These eight types of consciousness are accompanied by greed

§4. Tam goc tham (lobhamiilacittani) — 8

Trong sé d6, tam nao lién quan dén céi Duc giéi?

1. Tam tham tho hy hop ta vo trg (Somanassasahagatam ditthigatasampayuttam
asamkharikam)

2. Tam tham tho hy hop ta hiru trg (Somanassasahagatam ditthigatasampayuttam
sasamkharikam)

3. Tam tham tho hy ly ta vo tro (Somanassasahagatam ditthigatavippayuttam
asamkharikam)

4. Tam tham tho hy ly ta hiru tro (Somanassasahagatam ditthigatavippayuttam
sasamkharikam)

5. Tam tham tho xa hop ta vo tro (Upekkhasahagatam ditthigatasampayuttam
asamkharikam)

6. Tam tham tho xa hop ta hiru tro (Upekkhasahagatam ditthigatasampayuttam
sasamkharikam)

7. Tam tham tho xa ly ta vo tro (Upekkhdasahagatam ditthigatavippayuttam asamkharikam)
8. Tam tham tho x4 ly ta htru tro (Upekkhdasahagatam ditthigatavippayuttam
sasamkharikam)



Guide to §4
Hudng dan §4

Unwholesome Consciousness: In analyzing unwholesome consciousness, the
Abhidhamma first classifies it by way of its most prominent root (miila, hetu), whether
greed (lobha), hatred (dosa), or delusion (moha). Greed and hatred, according to the
Abhidhamma, are mutually exclusive: they cannot coexist within the same citta. Thus,
those states of consciousness in which greed is the principal root are termed “citfas rooted
in greed,” of which eight are enumerated. Those states of consciousness in which hatred
is the principal root are termed “citfas rooted in hatred,” of which two are enumerated.
The third unwholesome root, delusion, is present in every state of unwholesome
consciousness. Thus, in those ciftfas rooted in greed and in those rooted in hatred,
delusion is also found as an underlying root. Nevertheless, there are types of
consciousness in which delusion arises without the accompaniment of greed or hatred.
These cittas — two in number — are called “consciousness involving sheer delusion,” or
“cittas rooted in delusion.”

TAm bt thi¢n: Khi phan tich tAm bat thién, Vi Diéu Phap trudc tién phan loai né
theo gbc ré nodi bat nhit cua nd (mila, hetu) 1a tham (lobha), san (dosa), hay si (moha).
Theo Vi Diéu Phép, tham va san mang tinh loai trir 1an nhau, nghia rang chung khong thé
cling ton tai trong cing mot tim. Nhu vay, nhiing trang thai tAm ma trong d6 tham 1a gbc
chinh yéu dugc goi 1a “tdm gbc tham”, trong d6 c6 tam tdm duogc liét ké. Nhiing trang
thai tAm ma san han 1a gbc r& chinh duoc goi 13 “tdm gdc san” trong d6 c6 hai trang thai
dugc liét ké. Goc bat thién tha ba 14 si, hién dién trong moi trang thai tAm bat thién. Nhu
vdy, trong nhirng tdm gdc tham va trong nhitng tim gbc san, si cling duoc tim thay nhu
mot gdc ré tiém an. Tuy nhién, c6 nhfrng loai tdm trong do si khdi 1én ma khong kém
theo tham hay san. Nhung tam nay - s6 luong 1a hai - duoc goi 1a “tdm lién quan dén si
mé tuyét doi” hay “tam gdc si.’

Consciousness rooted in greed (lobhamiilacittani): The Abhidhamma begins its
analysis of the three classes of unwholesome consciousness by distinguishing cittas
rooted in greed (lobha), since greed is always mentioned first among the unwholesome
roots. The Pali word lobha includes all varieties of greed, ranging from intense passion,
or cupidity, to subtle liking and attachment. Consciousness rooted in greed is divided
into eight types on the basis of three principles of dichotomization. One is the
concomitant feeling (vedanda), whether a feeling of joy or equanimity; the second is the
presence or absence of wrong view; the third is the consideration whether the citta is
prompted or unprompted. From the permutations of these three distinctions, eight types
of consciousness are obtained.

Tam gbc tham (lobhamﬁlacittﬁni) Vi Diéu Phap bét dau phan tich ba loai tim
bét thién bang cach phan biét cac tam gbc tham (lobha), vi tham luon dugc nhac dén dau
tién trong sd cac gbc bat thién. T lobha trong tiéng Pali bao gom tit ca cac loai tham
khéc nhau, tir dam mé manh liét, hay tinh tham lam, cho dén sy thich tha va dinh méc vi
té. Tam gdc tham duoc chia thanh tam loai trén co so ba nguyén tic phan déi. Mot 1a tho
di kém (vedana), du 1a hy hay xa; thtr hai 1a c6 hay khong c6 ta kién; thir ba 1a xem xét
liéu tam duoc thac déy hay khong dugc thuc déy. Tur sy hoan vi cia ba sy phan biét nay,
co duoc tam loai tam.

Accompanied by joy (somanassasahagata): The word somanassa, “joy,” is

derived from su- = “pleasant” + manas- = “mind;” thus, it means, literally, a pleasant
mental state. Somanassa is a type of feeling, specifically, pleasant mental feeling. All



consciousness is accompanied by some feeling, which may be physical or mental,
pleasant, painful, or neutral. Somanassa is a feeling that is mental rather than physical
(bodily), and pleasant rather than painful or neutral. This feeling “accompanies”
(sahagata) this type of consciousness in that it is inextricably blended with it, just as
when the waters of two rivers meet, they blend together and cannot be distinguished.

Pi kém tho hy (somanassasahagata): Tt somanassa, “tho hy”, bat ngudn tir su-
= “d& chiu” + manas- = “tAm” nén theo nghia den, n6 c6 nghia 1a mot trang thai tim dé
chiu. Somanassa 1a mét loai cam tho, cu thé 1a cam tho d& chiu. T4t ca tim déu di kém
voi mot sé cam tho, cam tho nay co thé thudc vé thé chat hodc tinh than, d& chiju, kho
chiu hodc trung tinh. Somanassa 1a mét cam giac thudc vé tinh than hon 1a thé chat (co
thé), va dé chiu hon 13 kho chiu hodc trung tinh. Cam tho nay “di kém” (sahagata) loai
tam ndy ¢ chd n6 hoa quyén chit ch& véi tam, giéng nhu khi nudc cta hai con song gip
nhau, chung hoa vao nhau va khong thé phan biét duoc.

The Abhidhamma describes four cittas rooted in greed (lobha) and accompanied
by a joyful mental feeling (somanassa). The other four cittas in this class are
accompanied by equanimity (upekkhasahagata). The word upekkhd is often used in the
Pali texts to signify the lofty spiritual quality of equanimity, or impartiality, the state of
mind that cannot be swayed by biases and preferences. Here, however, the word is used
simply to mean neutral feeling, a mental feeling that leans neither towards gladness nor
sadness. In contrast to pleasant and painful feelings, which experience an object in
diametrically opposed ways, upekkha experiences the object in a neutral manner. Thus,
upekkha, or “equanimous feeling”, is also called “adukkhamasukha vedana,” “neither-
painful-nor-pleasant feeling.”

Vi Diéu Phap mé ta bn tdm bét ngudn tir gdc tham (lobha) va di kém vai tho hy
(somanassa). Bén tam khac trong sy phéan chia nay di kém véi tho xa (upekkhasahagata).
Tir upekkha thuong duogc sir dung trong cac ban van Pali dé biéu thi pham chat tinh than
cao thuong cua su binh ding hay tinh khong thién vi, trang thai tim khong thé bi anh
hudng boi sy thién 1éch va so thich. Tuy nhién, ¢ day, tir nay dugce dung don gian dé chi
cam giac trung tinh, mot cam giac tinh than khong nghiéng vé phia vui hay budn. Ngugc
lai v6i nhitng cam giac dé chiu va kho chiu, trai nghiém mat dbi tugng theo nhiing cach
hoan toan trai nguoc nhau thi upekkha trai nghiém d6i tugng mot cach trung lap. Do do,
upekkha, hay “cam giac trung dung” con duoc goi la “adukkhamasukhda vedana”, “cam
giac khong kho chiu ciing khong dé chiu.”

Associated with wrong view (ditthigatasampayutta): Having divided the greed-
rooted consciousness into two classes on the basis of feeling — as accompanied by joy or
by equanimity —, the same consciousness is divided again on the basis of its relationship
to wrong view. The word difthi means “view,” and, unless it is specified by the prefix
samma “right,” it generally refers to wrong view (miccha ditthi).”’ Wrong view
accompanies the consciousness rooted in greed as a conviction, belief, opinion, or
rationalization. The view may either reinforce the attachment from which the
consciousness springs by providing it with a rational justification, or the view itself may
be an object of attachment in its own right. Wrong view is associated with four types of
consciousness in all — two accompanied by joy and two accompanied by equanimity.
The other four are dissociated from wrong view (ditthigatavippayutta), in that greed
operates in them without any accompanying justification provided by a view.

Lién két véi ta kién (ditthigatasampayutta): khi da chia tim tham thanh hai loai
dua trén co sé cua cam tho - hy hodc xa, cung mdt tam lai dugc chia trén co so mbi quan
hé cta no véi ta kién. TU ditthi cb nghia 1a “quan diém”, néu néd khong duoc xac dinh



bang tién t6 samma Chanh thi n6 thudng nhéc den 1a ta kién (mzccha ditthi)®’. Quan
diém di kém véi tim goc tham nhu mot x4c tin, niém tin, quan diém, hay sy hop 1y hoa.
Quan diém c6 thé cung ¢ su gin bo ma tir d6 y thure nay sinh bang cach cung cap cho no
mot sy bién minh hop 1y, hodc ban than ta kién co thé 1a mot d6i twong cua sy gin bo
theo ding nghia cta nd. Ta kién c6 lién quan dén tat ca bon loai tAm - hai tam di kém véi
tho hy va hai tdm di kém véi tho xa. B6n tdm con lai khong lién két véi ta kién
(ditthigatavippayutta), trong d6 tham hoat dong trong bon tim d6 ma khong c6 bat ky sur
bién minh di kém nao dugc cung cip bai ta kién.

Unprompted (asamkharika): The third differentiating principle of consciousness
rooted in greed (lobha) is the presence or absence of prompting. The multisignificant
word samkhdara is used here in a sense specific to the Abhidhamma to mean “prompting,”
“instigation,” “inducement” (payoga), or “the application of an expedient” (upaya).® The
prompting may be imposed by others, or it may originate within oneself; the means
employed may be bodily, verbal, or purely mental. The instigation is bodily when
someone induces us by bodily means to give rise to particular types of consciousness,
which may issue in corresponding actions. It is verbal when the means employed is
another’s command or power of persuasion. And it is mental when, either by reflection or
the determination of the will, we make a deliberate endeavor, despite inner resistance, to
generate certain types of consciousness. Prompting can be associated with either
unwholesome or wholesome states of consciousness, as will be shown below. That
consciousness which arises spontaneously, without prompting or inducement by
expedient means, is called “unprompted” (asamkharika). That consciousness which arises
with prompting or inducement by expedient means is called “prompted”’ (samkharika). In
the greed-rooted class of consciousness, four types are unprompted, or spontaneous, and
four types are prompted, or induced.

Khéng can thic giuc/ Vo tro (asarmkharika): Nguyén tic phan biét thir ba cia
tam gbc tham (lobha) 13 su hién dién hay vang mit cua sy thuc giuc. Ban than tir
samkhdra c6 nhiéu nghia, nhung nghia cu thé cua Vi Diéu Phap dugc st dung ¢ day co
nghia 1a “thuc giuc”, “xui giuc”, “thiic day” (payoga), hodc “viéc ap dung mot phuong
tién” (upaya).”® Su thic day c6 thé duoc ap dat boi nhimg ngudi khac hodc n6 cé thé bat

7 According to the Vibhavini-Tika, ditthigata denotes just wrong view, the suffix gata having no particular meaning
here.

Theo Vibhavini-Tika (Chti Giai Vi Diéu Phap Tap Yéu), ditthigata chi ta kién, hau t6 gata khong c6 y nghia dic biét &
day.

% In the Suttas, the term samkhara (sankhara, sankhara) has, according to context, different shades of meaning,
which should be carefully distinguished. (1) In its most frequent usages, the general term “formation” may be applied,
with the qualifications required by the context. This term may refer either to the act of “forming” or to the passive
state of “having been formed” or to both. (A) As the second link of the formula of Dependent Arising
(paticcasamuppada), samkhara has the active aspect, “forming,” and signifies kamma, that is, the wholesome or
unwholesome volitional activity (cetana) of body (kaya- samkhara), speech (vacisamkhara), or mind (cittasamkhara
or manosamkhara). (B) The aforementioned three terms, kayasambkhara, vacisamkhara, and cittasamkhara, are
sometimes used in quite a different sense, namely, (i) as bodily function, that is, in-and-out-breathing, (ii) as verbal
function, that is, thought- conception and discursive thinking, and (iii) as mental function, that is, feeling and
perception. (C) Samkhara also denotes the fourth aggregate and includes all mental formations, whether they belong
to “karmically forming” consciousness or not. (D) Samkhara occurs further in the sense of anything formed or
conditioned and includes all things whatever in the world — all phenomena of existence. (2) Sarkhara sometimes
also means “volitional effort.” Cf. Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines
(fourth revised edition [1980]), pp. 190—192.

Trong nhitng bai kinh, thuat ngir sarkhara (sankhara, sankhdra) tiry theo ngir canh ¢ nhiing sic thai y nghia khac
nhau cin dugc phan biét mot cach can than. (1) Trong cach sir dung thuong xuyén nhat, thuét ngit chung “sy tao tac”
¢6 thé duge ap dung véi cac pham chét theo yéu ciu cua ngir canh. Thuat ngit nay c6 thé dé cap dén hanh dong “tao
tac” hoac trang thai thu dong “da dugc tao tac” hodc ca hai. (A) La mét xich thtr hai trong cong thitc Duyén khoi



nguén tr chinh ban than nguoi do; cac phuong tién dugc sir dung co thé 1a co thé, 161 noi
hodc hoan toan 1a tinh thin. Su xai giyc 1 than thé khi ai d6 xui giuc chung ta bang cac
phuong tién than thé dé 1am phat sinh cac loai tAm thirc cu thé c6 thé dan dén cac hanh
dong tuong tng. Do 1a 101 n61 khi phuong tién dugce st dung 1a ménh Iénh hodc stirc manh
thuyét phuc cta nguoi khac. Va d6 1a tinh than khi, bang suy tu hodc quyét dinh cua y
chi, chung ta thuc hién mot nd lyc c6 chu y bét chép su phan khang bén trong dé tao ra
mot sb loai tAm. Su nhic nhé co thé lién quan dén trang thai tdm bét thién hodc thién nhu
s& duoc trinh bay dudi ddy. Tam Ay phét sinh mot cach tu nhién, khong do phuong tién
thiic giuc hay xai giuc, duoc goi 1a “vo tro” (asamkharika). Tam d6 sinh khoi do su thuc
giuc hodc xui giuc bang cac phuong tién thich hop dwoc goi 1a “hitu tro” (samkharika).
Trong cac tam géc tham, c6 bon tdm vé tro va bon tdm hitu tro.

§5. Consciousness rooted in hatred (dosamiilacittani) — 2
§5. Tam goc san (dosamiilacittani) — 2

9. Domanassasahagatam patighasampayuttam asamkharikam ekan.
10. Domanassasahagatam patighasampayuttam sasamkharikam ekan ti.

Imani dve pi patighasampayuttacittani nama.

9. One consciousness, accompanied by displeasure, associated with
aversion, unprompted.
10. One consciousness, accompanied by displeasure, associated with aversion, prompted.

These two types of consciousness are associated with aversion.

9. Tam san tho wu hop phan (phan ng) vé tro (Domanassasahagatar
patighasampayuttam asamkharika)

10. Téam san tho wu hop phan (phan né) hitu tro (Domanassasahagatarn
patighasampayuttam sasamkharika)

Hai logi tdm nay co lién hé voi san hdn.
Guide to §5
Huwéng dan §5

Consciousness rooted in hatred (dosamiilacittani): The second class of
unwholesome consciousness analyzed by the Abhidhamma is that rooted in hatred (dosa),
the second of the three unwholesome roots. This consciousness is of two kinds,
distinguished simply as unprompted and prompted. In contrast to consciousness rooted

(paticcasamuppada), samkhara cé khia canh tich cyuc, “tao tac” va biéu thi nghiép, tirc 1a hoat dong cb y (cetana)
thién hodc bat thién cua than (kaya-samkhara), khau (vacisamkhara), hay ¥ (cittasamkhara hay manosamkhara). (B)
Ba thuat nglt noi trén, kayasamkhara, vacisamkhara va cittasamkhara, d6i khi dugc st dung theo nghia hoan toan
khac @6 1a, (i) nhu chuc nang cua than, nghia 1a hoi thd vao va hoi thé ra, (ii) nhu chire nang cta 101 ndi nghia la quan
niém-tu duy va tu duy dlen ngoén va (iii) voi tu cach la chirc ning tinh than, tic 1a cam giic va nhéan thic. ©)
Sankhara ciing biéu thi uan thtr tu (Hanh uin) va bao gdm tit ca nhimng tao tic tinh than cho du ching ¢6 thudc vé
tam “do nghlep tao” hay khong. (D) Samkhara mang nghia rong h(m 1a bat ctr thir gi duoc hinh thanh hodc ¢ dleu
kién Va bao gdm tat ca moi thir trén thé gian - tit ca cac hién tuong ton tai. (2) Sarikhara doi khi cung c6 nghia la “n

luc ¢b y.” Cf. Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines (Tt dién Phat gido: Cam
nang vé Thuat ngit va Hoc thuyét Phét gido - n ban stra doi lan thir tu [1980]), trang 190—192.



in greed, which can arise with alternative types of feeling — either joy or equanimity —
consciousness rooted in hatred arises with only one kind of feeling, that of displeasure.
Again, unlike consciousness rooted in greed, consciousness rooted in hatred does not
arise in association with wrong view (difthi). Although the wrong view can motivate acts
of hatred, according to the Abhidhamma, the wrong view does not arise spontaneously
with hate, in the same citta, but at an earlier time in a different type of citta.

Tam géc san (dosamiilacittani): Loai tAm bat thién thtr hai duoc Vi Diéu Phap
phan tich 13 tdm san (dosa), loai tim thir hai trong ba bét thién cin. TAm nay c6 hai loai
duoc phan bi¢t don gian 1a vo6 trg va hiru trg. Nguoc lai voi tam géc tham c6 thé phat sinh
v6i cac loai cam tho khac nhau nhu hy hodc xa thi tim gdc san chi phat sinh véi mot loai
cam tho duy nhat d6 1a tho wu. Lai nita, khong giéng nhu tdm tham, tim sin khong sinh
khoi cung voi ta kién (dithi). Mic du ta kién c6 thé thuc day cac hanh dong san han
nhung theo Vi Di¢u Phap, ta kién khong sinh khéi mdt cach tu nhién cung véi san han
trong cung mdt tdim ma vao mat thoi diém sém hon trong mot loai tdm khac.

Accompanied by displeasure (domanassasahagata): The feeling that
accompanies states of consciousness rooted in hatred is displeasure. The Pali word
domanassa, derived from du- = “bad” and manas- = “mind,” signifies unpleasant mental
feeling. This feeling accompanies only consciousness rooted in hatred, and such
consciousness 1s necessarily accompanied by this feeling. Thus, displeasure, or
unpleasant mental feeling, is always unwholesome; in this respect, it differs from
unpleasant physical (bodily) feeling, which is karmically indeterminate, and from joy and
equanimity, which may be wholesome, unwholesome, or indeterminate.

Di kém véi tho wu (domanassasahagata): Cam tho di kém voi tam gdc san 1a sy
khong hai long. Tur Pali domanassa bat ngudn tir du- = “xau” va manas- = “tam,” ¢
nghia 12 cam giac khé chiu vé tim. Cam giac nay chi di kém véi tAm gbc san va tim nhu
vay nhat thiét phai di kém v&i cam tho nay. Do d6, khong hai 1ong hay cam giac kho chiu
trong tim ludn ludn 1 bat thién; vé mat nay, no khac véi cam tho kho chiu vé thé chat (co
thé), khong xac dinh duogc vé mat nghi¢p qua, véi hy va xa co thé 1a thién, bat thién hodc
vo ky.

Associated with aversion (patighasampayutta): Whereas consciousness rooted
in greed is explicitly said to be accompanied by greed (lobha), consciousness rooted in
hatred (dosa) is expounded under the synonymous term aversion (patigha). Patigha
includes all degrees of aversion, from violent rage to subtle irritation. The word means
literally “striking against,” which indicates a mental attitude of resistance, rejection, or
destruction.

Lién két véi san han (patighasampayutta): Trong khi tAim gbc tham duogc néi ro
rang 13 di kém véi tham (lobha) thi tAm gbc san (dosa) duoc giai thich dudi thuat ngir
ddng nghia 1a san han (patigha). Patigha bao gdm tat ca cac mirc d6 san han, tir con phan
nd dir doi dén su khoé chiu vi té. T nay co6 nghia den la “tAn cong chéng lai”, cho théy
thai d9 tinh than phan khang, bac bo hoac huy diét.

Though displeasure and aversion always accompany each other, their qualities
should be distinguished. Displeasure (domanassa) is the experience of unpleasant feeling,
while aversion (patigha) is the mental attitude of ill will or irritation. In terms of the five
aggregates, displeasure is included in the aggregate of feeling (vedanakkhandha), while
aversion is included in the aggregate of mental formations (samkharakkhandha).

Mic du sy khong hai 10ng va san han ludn di kém véi nhau nhung pham chat cta
ching nén dugc phan biét. Khong hai long (domanassa) 1a kinh nghi¢m cua cam giac kho
chiu, trong khi san han (patigha) 1a thai d6 tinh than cua ac ¥ hodc cédu kinh. Xét vé nam



uén thi su khong hai long duoc bao gdm trong tho uan (vedanakkhandha), trong khi san
han dugc bao gom trong hanh van (samkharakkhandha).

§6. Consciousness Rooted in Delusion (mohamiilacittani) — 2
§6. Tam goc si (mohamiilacittani) — 2

11. Upekkhasahagatam vicikicchasampayuttam ekan.
12. Upekkhasahagatam uddhaccasampayuttam ekan ti.

Imani dve momithacittani nama.
Icc’evam sabbatha pi dvadasakusalacittani samattani.

11. One consciousness, accompanied by equanimity, associated with doubt.

12. One consciousness, accompanied by equanimity, associated with restlessness.
These two types of consciousness involve sheer delusion.
Thus end, in all, the twelve types of unwholesome consciousness.

11. Tdm si tho xa hop hoai nghi (Upekkhasahagatam vicikicchasampayutta)
12. Tam si tho xa hop phong dat (Upekkhasahagatam uddhaccasampayutta)

Hai logi tam nay lién quan dén si mé tuyét doi.
Nhuw vay la cham duet tat ca mwoi hai tam bat thién.

Guide to §6
Huwéng din §6

Consciousness rooted in delusion (mohamiilacittani): This last class of
unwholesome consciousness comprises those cittas in which the other two unwholesome
roots — greed (lobha) and hatred (dosa) — are absent. Usually, delusion (moha) leads to
the arising of greed or hatred as well. But, though delusion is always present as a root in
cittas accompanied by greed and hate, its function there is subordinate. In these last two
types of unwholesome consciousness, however, delusion alone is present as an
unwholesome root, and thus they are classified as consciousness rooted in delusion.
Because the function of delusion is especially evident in these two types of
consciousness, they are also described as consciousness involving sheer delusion
(momithacitta), the Pali word momiitha being an intensification of moha, “delusion.”
There are two types of consciousness in which delusion is especially prominent: one
associated with doubt, the other with restlessness.

TAm gbc si (mohamilacittani): Loai tAm bét thién cudi cing nay bao gdm nhiing
tdm ma trong d6 hai tim gdc bat thién khac - tham (lobha) va sin (dosa) khong co.
Thong thuong, si mé (moha) ciing dan dén sy phat sinh ctia tham va san. Nhung du si
ludn hién dién nhu mot gde ré trong cac tim tham va san thi chirc ning ctia né & d6 mang
tinh phu thugc. Tuy nhién, trong hai loai tam bat thién cubi cung nay thi chi c6 si 1a hién
dién nhu mot géc bat thién, va do d6 ching dugc phan loai 1a tam géc si. Vi chuc nang
cua si mé dac biét rd rang trong hai loai tdm nay, nén chiing cling dugc mo ta la tam hoan
toan chi c6 si mé (momithacitta), tt Pali momitha 1a mdt sy ting cudng cia moha, “si
mé”. C6 hai loai tam trong do6 si mé dac bi¢t ndi bat: mot loai lién quan dén hoai nghi,
loai kia lién quan dén phong dat.



Accompanied by equanimity (upekkhasahagata): Even if a desirable object is
present when a delusion-rooted consciousness arises, it is not experienced as desirable
and thus pleasant mental feeling (somanassa) does not arise. Similarly, an undesirable
object is not experienced as such, and thus unpleasant mental feeling (domanassa) does
not arise. Moreover, when the mind is obsessed by doubt (vicikicchd) or restlessness
(uddhacca), it is not capable of forming a determinate positive or negative evaluation of
the object, and thus cannot be associated with either pleasant or painful feeling. For these
reasons, the feeling that accompanies these two cittas is neutral, the feeling of equanimity
(upekkha).

Pi kém v6i tho xa (upekkhdasahagata): Ngay ca khi mot dbi twong wa thich co
mat khi tim gdc si phat sinh thi n6 khong duogc kinh nghiém nhu mot dbi tuong ua thich
va do d6, tho hy (somanassa) khong sinh khoi. Twong tu nhu vdy, mot ddi tugng khong
wa thich khong duoc kinh nghiém nhu vay, va do dé, tho kho (domanassa) khong sinh
khéi. Hon nira, khi tam bi am anh bdi hoai nghi (vicikiccha) hoac phong dat (uddhacca),
n6 khong c6 kha ning hinh thanh mot danh gia xac dinh tich cuc hay tiéu cuc vé ddi
tugng, va do d6 khong thé két hop véi tho lac hay tho kho. Vi nhiing 1y do nay, cam tho
di kém v6i hai tam nay 1a quan binh, tic tho xa (upekkha).

Associated with doubt (vicikicchasampayutta): The commentators give two
etymological explanations of the word vicikiccha: (1) vexation due to perplexed thinking;
and (2) being devoid of the remedy consisting in knowledge.?’ Both these explanations
indicate that vicikiccha, usually translated as “doubt,” more precisely means “perplexity,”
“skepticism,” or “indecisiveness” due to the prevalence of delusion. The citta associated
with this “doubt” is the first type of consciousness rooted in delusion.

Két hop véi hoai nghi (vicikicchdsampayutta): Cac nha chu giai dua ra hai cach
giai thich tir nguyén cua tir vicikiccha: (1) phién mudn do suy nghi béi réi; va (2) khong
c6 phuong phap khic phuc mang tinh tri tué trong d6.* Ca hai cach giai thich nay déu chi
ra rang vicikiccha thuong duoc dich 13 “nghi ngd”, chinh xac hon c6 nghia 13 “su bdi
r6i”, “su hoai nghi” hodc “sy thiéu quyét doan” do si mé l4n 4t. Tam két hop véi “nghi
ngd” nay la tim gdc si thir nhat.

Associated with restlessness (uddhaccasampayutta): Restlessness (uddhacca)
is disquietude, mental distraction, or agitation, and the citta infected by this restlessness is
the second type of consciousness rooted in delusion. According to the Abhidhamma, the
mental factor of restlessness is found in all twelve unwholesome cittas (see Chapter 2,
§13), but, in the other eleven cittas, its force (satti) is relatively weak, and its function is
secondary. However, in this last type of citta, restlessness becomes the chief factor; thus,
this last type alone is described as consciousness associated with restlessness.

Két hop véi phéng dat (uddhaccasampayutta) Phong dat (uddhacca) 1a trang
thai bat an, tim phan tan hay kich dong, va tdm bi nhiém béi trang thai phong dat nay la
tam gdc si tht hai. Theo Vi Diéu Phép, tim sé phong dat dugc tim thay trong tit ca muoi
hai tam bat thlen (xem Chuong 2, §13), nhung trong mudi mot tam khac, luc (satti) ctua
no tuong ddi yéu va chu’c nang cta no la phu. Tuy nhlen trong loai tdm cudi ciing nay thi
phong dat tro thanh yéu té chinh nén riéng loai cudi ciing nay duoc md ta 1a tdm két hop
voi phong dat.

It should be noted that no qualification in terms of prompted or unprompted is
attached to the description of these two cittas rooted in delusion. The commentators offer
different explanations for this omission. The Vibhavini-Tika and the Maha-Tika to the

¥ (1) vici- (vicinanto) = “inquiring” + kicch- “to be vexed;” (2) vi- = “devoid of” + cikiccha = “remedy.

(1) vici- (vicinanto) = “thdm van” + kicch- “bi phién mudn;” (2) vi- = “khong c¢6” + cikiccha = “bién phap khic phuc”.



Visuddhimagga maintain that the distinction in terms of prompting is omitted because
neither alternative is applicable. They state that, since these two citfas lack natural
acuteness, they cannot be described as unprompted; and, since there is no occasion when
one deliberately tries to arouse them, they cannot be described as prompted. Ledi
Sayadaw, however, rejects this position, holding these cittas to be exclusively
unprompted. He contends: “Since these two ciftfas occur in beings naturally, by their
own intrinsic nature, they need not be aroused by any inducement or expedient means.
They always occur without trouble or difficulty. Therefore, they are exclusively
unprompted, and this should be seen as the reason the distinction by way of prompting is
not mentioned here.”

Can luu ¥ rang khong c6 tiéu chudn nao vé tinh chét thic day (hitu tro) hay khong
thac day (vo trg) dugce gin voi sy mo ta cia hai tim gdc si nay. Cac nha chu giai dua ra
nhting 101 giai thich khac nhau cho sy thiéu sot nay. Vibhavini-Tikd va Maha-Tika cua
Thanh Tinh Pao (Visuddhimagga) khang dinh rang sy khac biét vé tinh thac day bi bo
qua vi khong c6 lua chon thay thé nao dugc ap dung. Ho tuyén b rang vi hai tim nay
thiéu tinh nhay bén ty nhién nén chung khong thé dugc mo ta 1a vo trg; va vi khong c6
truong hop nao ngudi ta ¢ tinh khoi day chung nén chung khéng thé dugc moé ta 1a hiru
trg. Tuy nhién, Ngai Ledi Sayadaw bac b quan diém nay, Ngai cho rang nhiing tim nay
hoan toan khong c6 sy thiic day. Ong 14p luan rang: “Vi hai tAm nay xay ra trong chiing
sinh mét cach tu nhién theo ban chat ¢b hitu nén ching khéng can phai dugce danh thuc
boi bat ky sy xai giuc hay phuong tién nao. Chung ludn xay ra ma khong gip rac roi hay
kho khin gi. Do d6, chung hoan toan vé trg nén dugce xem 1a 1y do ma su phan biét bang
cach tro dan khong dugc dé cap ¢ day.”

§7. Summary of Unwholesome Consciousness
§7. Tom tat nhirng tam bat thién

Atthadha lobhamulani
Dosamiilani ca dvidha
Mohamiilani ca dveti
Dvadas akusala

siyum.

Eight are rooted in greed, two in hatred, and two in delusion. Thus, there are twelve
types of unwholesome consciousness.

Tam tém goc tham (lobhamiil@), hai tdm goc san (dosamild), hai tdm géc si
(mohamiil@). Nhw vdy, 6 muwoi hai tim bat thién.

Guide to §7
Huéng dan §7

The eight types of consciousness rooted in greed may be illustrated by the
following cases:

1. With joy, holding the view that there is no evil in stealing, a boy spontaneously
steals an apple from a fruit stall.

2. With joy, holding the same view, he steals an apple through the prompting of a
friend.

3—4. The same view as 1 and 2 except that the boy does not hold any wrong view. 5—S8.
These four are parallel to 1—4 except that the stealing is done with neutral



feeling.

The two types rooted in hatred may be illustrated thus:
9. With hatred, one man murders another in a spontaneous fit of rage.
10.  With hatred, one man murders another after premeditation.

The two types rooted in delusion may be illustrated as follows:

11. A person, due to delusion, doubts the enlightenment of the Buddha or the efficacy
of the Dhamma as a way to deliverance.
12. A person is so distracted in mind that he cannot focus his mind on any object.

Tam tam gdc tham c6 thé duoc minh hoa bang céc trudng hop sau day:

1. V6iniém vui suéng, giit quan dlem rang an trom khong c6 gi x4u xa, mot cau bé da tu
nhién lay trdm mot qua tao tur quay hang trai cay.
2. Véiniém vui suéng, cing quan diém, cdu bé dn cip mot qua tio do su goi ¥ clia mot
nguoi ban.
3-4. Quan diém gidng nhu 1 va 2 ngoai trir viéc cdu bé khong co bat ky quan diém sai lam
(ta kién) nao.
5-8. B6n cai nay song song véi trudng hop 1-4 ngoai trir viée an trom dugc thuc hién voi
cam giac trung tinh.

Hai tdm goc san co6 thé dugc minh hoa nhu sau:

9. Vi long thu han, mot ngudi giét ngudi khac trong con thinh nd ty phat.
10. Vi long thu han, m§t nguoi giét nguoi khac sau khi da tinh toan trudec.

Hai tam géc si o thé duoc minh hoa nhu sau:

11. Mot nguoi, do si mé, nghi ngo sy giac ngd cua DPuc Phat hay nghi ngd cong nang cua
Gido Phap 1a mot dao 10 giai thoat.

12. Mot ngudi tam tri bi phan tan dén mirc khong thé tap trung vao bat ky di twong nao.

Rootless Consciousness (ahetukacittani) — 18
Tam vo6 nhan (ahetukacittani) — 18

§8. Unwholesome Resultant Consciousness (akusalavipakacittani) — 7
§8. TAm qua bat thién (akusalavipakacittani) — 7

Upekkhasahagatam cakkhuvifinanam, tatha
Sotavinnianam;

Ghdnaviﬁﬁdnam :

Dukkhasahagatam kayavinnanam;
Upekkhdasahagatam sampaticchanacittam,
Upekkhasahagatam santiranacittan ca ti.
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Imani satta pi akusalavipakacittani nama.

1. Eye-consciousness accompanied by equanimity, as are



Ear-consciousness;

Nose-consciousness;

Tongue-consciousness;

Body-consciousness accompanied by pain;

Receiving consciousness accompanied by equanimity;
Investigating consciousness accompanied by equanimity.

NS RN

These seven are the unwholesome resultant types of consciousness.

Nhin thire qua bt thién tho xa (Upekkhasahagatam cakkhuvififianam)

Nhi thitc qua bét thién tho xa (Upekkhasahagatam sotaviiiiianam)

Ty thirc qua bat thién tho xa (Upekkhasahagatam ghanaviiiianam)

Than thirc qua bat thién tho khé (Dukkhasahagatam kayaviiiiianam)

Tam tiép thau qua bét thién tho xa (Upekkhasahagatam sampaticchanacitta)
Tam suy xét qua bat thién tho xa (Upekkhasahagatam santiranacitta)
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Bay diéu ndy la nhitng loai tam quda bat thién.
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Rootless consciousness (ahetukacittani): The word ahetuka means “without
roots” and qualifies those types of consciousness that are devoid of the mental factors
called hetu, “roots.” These types, eighteen in number, do not contain any of the three
unwholesome roots — greed (lobha), hatred (dosa), and delusion (moha) — nor do they
contain the three bright roots — non-greed (alobha), non-hatred (adosa), and non-
delusion (amoha) —, which may be either wholesome or indeterminate. Since a root is a
factor that helps to establish stability in a citta, those cittas that lack roots are weaker than
those that possess them. The eighteen cittas in this class fall into three groups:
unwholesome-resultants, wholesome-resultants, and functional consciousness.

Tam vo nhan (ahetukacittani): Tu ahetuka c6 nghia 1a “khong c6 nhan” va dinh
tinh nhitng loai tdm khong c6 tam s& goi 1a hetu (“nhan”). C6 muoi tdm tdm vo nhan,
khong chira bat ky mot trong ba gde bt thién - tham (lobha), san (dosa) va si (moha) -
cling khong chira ba gbc thién - vo tham (alobha), v6 san (adosa) va vo si (amoha), co
thé 1a thién hodc vo ky. Vi gbc 1a yéu td gitip thiét 1ap sy 6n dinh trong tim nén nhiing
tam thiéu gdc s& yéu hon nhirng tdm c6 gdc. Mudi tdm tdm trong loai nay chia thanh ba
nhom: tdm qua bat thién, tAm qua thién va tam duy tac.

Unwholesome-resultant consciousness (akusalavipakacittani): The first
category of rootless consciousness (ahetukacittani) comprises the seven types of
consciousness that result from unwholesome kamma. These types of consciousness are
not themselves unwholesome but karmically indeterminate (abyakata). The word
“unwholesome” (akusala) here means that they are resultants (vipaka) produced by
unwholesome kamma; the word qualifies, not these states of consciousness themselves,
but the kamma from which they are born.

TAm quéa bat thién (akusalavipakacittani): Loai tAm v6 nhan (ahetukacittani)
dau tién bao gom bay tim 1a qua cta nghiép bét thién. Ban than nhitng tim nay khong
phai bat thién ma 1a bat dinh nghiép (abyakata). Tir “bat thién” (akusala) & diy c6 nghia
1a qua (vipdka) do nghiép bt thién tao ra; tir ndy chi mang tinh dinh danh, khéng phai



ban than nhiing trang thai tdm nay, ma la nghiép ma tir 46 chung duoc sinh ra.

Eye-consciousness (cakkhuviiifiana): The first five types of resultant
consciousness in both classes — the unwholesome-resultants and the wholesome-
resultants — are those that are based on the sense-responsive matter’ (pasada-riipa) of
the eye, ear, nose, tongue, and body. These ten cittas are collectively designated “the two
sets of fivefold sense consciousness” (dvi-paricavininiana).

Nhin thite (cakkhuvifiiiana): Nam loai tim qua dAu tién trong ca hai loai - qua
bat thién va qua thién 13 nhiing loai dwa trén sic-thanh-triét hay sic than kinh®
(pasada-riipa) ctia mat, tai, mili, ludi va than. Mudi tim nay dugc goi chung 1a “ngii song
thac” (dvi-paricaviniiana).

Eye-consciousness arises based upon eye-sensitivity (cakkhu-pasada). Its function
is simply to see, to cognize directly and immediately, the visible object. The other types
of sense consciousness also arise based upon their respective sensitivity, and their
function is simply to cognize their respective objects — to hear sounds, to smell smells,
to taste tastes, and to feel tangibles. In the case of unwholesome resultants, the object is
unpleasant or undesirable (anittha). However, the impact of the object on the first four
sense faculties is weak, and, thus, the associated feeling is neutral, that is, equanimity.
But, in the case of the unwholesome-resultant body consciousness, the object’s impact on
the body faculty is strong, and, thus, the accompanying feeling is bodily pain (dukkha).

Nhan thtc sinh khéi dua trén nhan-thanh-triét (tic phﬁn nhay cam cua mét)
(cakkhu-pasdda). Chirc ning ctia nd chi don gian 1a thay, nhan biét ddi tuong thi gidc mot
cach truc tiép va tirc thoi. Cac loai ¥ thirc giac quan khac cling phat sinh duya trén sy nhay
cam tuong Gmg cua ching, va chirc ning ctia chung chi don gian 13 nhéan thic cac ddi
tugng twong Gng ctia ching - nghe am thanh, ngiri mui, ném vi va cam nhén sy xuc
cham. Trong truong hop cia nhimng qua bat thién thi d6i tugng 1a khé chiu hay khong
dang wa thich (anittha). Tuy nhién, tac dong ctia ddi twong 1én bon gidc quan dau tién 1a
yéu nén cam tho lién quan 1a trung tinh, tirc 1a tho x4a. Nhung trong trudng hop cua than
thirc qua bat thién, tac dong cua ddi tugng 1én than rat manh mé& nén cam tho di kém 1a
tho kho (dukkha).

Receiving consciousness (sampaticchanacitta): When a sense object impinges
on a sense faculty at one of the five sense doors, for example, a visible form on the eye,
first there arises a citta adverting (avajjana) to the object. Immediately after this, eye-
consciousness arises seeing that form. This act of seeing lasts only for a single mind-
moment. Immediately thereafter, a citta arises that apprehends, or receives, the object that
had been seen by eye-consciousness. This is the receiving consciousness, which results
from the same type of kamma that produced the eye-consciousness.

Tam tiép thau (sampaticchanacitta): Khi mot doi twong gidc quan tac dong 1én
mot trong ndm cura gidc quan, vi dy, mot hinh thé théy duoc trén mét, trudce tién sé phat
sinh mét tam hudng mon (dvajjana) dén dbi tuong. Ngay sau do, nhan thure sinh khéi khi
thdy sic tuéng d6. Hanh dong thay nay chi ton tai trong mot sat-na tim duy nhat. Ngay
sau d6, mot tAm sinh khoi nam bat hay tiép nhan ddi tugng da duoc thiy boi nhan thic.
bay la tam tlep thau, 1a két qua cua cung mdt loai nghi€p da tao ra nhan thirc.

Investigating consciousness (santiranacitta): This is another rootless resultant
consciousness, which arises immediately after the receiving consciousness. Its function
is to investigate, or examine, the object that had just been cognized by the sense
consciousness and apprehended by the receiving consciousness. The receiving

3% That is, matter that responds to sense stimuli — the five physical sense organs.

D6 1a vat chat phan tmg véi cac kich thich gidc quan - ndm co quan giac quan vt 1y.



consciousness (sampaticchanacitta) and the investigating consciousness (santiranacitta)
arise only in the five sense doors, and both are results of past kamma.

Tam suy xét (santiranacitta): Pay la mdt tdm qua vo nhan khac sinh khéi ngay
sau tam tiép thau. Chuc nang cua no la diéu tra, hay xem xét déi tugng vua dugc nhan
thirc boi thic gidc quan va duoc nhan thic boi tim tiép thau. Tam tiép thau
(sampaticchanacitta) va tam suy xét (santiranacitta) chi sinh khéi trong nam ctra giac
quan va ca hai déu 1a két qua cua nghiép qua kh.

§9. Wholesome-Resultant Rootless Consciousness (kusalavipaka-ahetukacittani) — 8

§9. TAm qua thién v6 nhan (kusalavipaka-ahetukacittani) — 8

8. Upekkhasahagatam cakkhuviniianam, tatha
9. Sotavinnanam,

10. Ghanavinirianam,

12. Sukhasahagatam kdayavinnianam,

13. Upekkhasahagatam sampaticchanacittam,
14. Somanassasahagatam santiranacittam,

15. Upekkhasahagatam santiranacittan ca ti.

Imani attha pi kusalavipakahetukacittani nama.

8. Eye-consciousness accompanied by equanimity, as are
9. Ear-consciousness,

10. Nose-consciousness;

11. Tongue-consciousness,

12. Body-consciousness accompanied by pleasure;

13. Receiving consciousness accompanied by equanimity;
14. Investigating consciousness accompanied by joy,

15. Investigating consciousness accompanied by equanimity.

These eight are the wholesome-resultant types of rootless consciousness.

8. Nhan thuc qua thién tho xa (Upekkhdasahagatam cakkhuvinirianam)
9. Nhi thtrc qua thién tho xa (Upekkhasahagatam totavinnanam)
10. Ty thuc qua thién tho xa (Upekkhasahagatam ghanaviniinanam)

12. Than thtrc qua thién tho lac (Sukhasahagatam kayaviniianam)

13. Tam tiép thau qua thién tho xa (Upekkhasahagatam sampaticchanacitta)
14. Tam suy x¢ét qua thién tho xa (Upekkhdsahagatam santiranacitta)

15. Tam suy xét qua thién tho hy (Somanassahagatam santiranacitta)

Tam diéu nay la nhitng tam qua thién vo nhdn.

Guide to §9
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Wholesome-resultant rootless consciousness (kusalavipaka-ahetukacittani):



The eight types of consciousness in this category are results of wholesome kamma. In the
designation of the previous class, the word ahetuka, “rootless,” was not included because
all unwholesome-resultants are rootless; there are no unwholesome-resultants that are
accompanied by roots. However, as will be seen later, wholesome-resultants can be
accompanied by roots, namely, by beautiful roots that are karmically indeterminate
(abyakata). To distinguish the wholesome-resultants that are rootless from those with
roots, the word ahetuka is included in their class designation.

Tam qua thién vo nhan (kusalavipaka-ahetukacittani): Tam tam trong loai nay
1a két qua cua thién nghiép. Trong tén goi ctia nhom trude, tir ahetuka, “vo nhan” khong
dugc bao gdm boi Vi tat ca cac qua bat thién déu vo nhan; khong c6 bat thién qua nao di
kém véi nhan ca. Tuy nhién, nhu s& thdy ¢ phan sau, qua thién c6 thé di kém véi nhén, cu
thé 1a nhitng gdc thién bat dinh nghiép (abyakata). Dé phan biét cac qua thién vo nhan
v6i nhitng qua thién hitu nhén, tir vo nhan dugc bao gém trong tén goi ciia chiing.

Seven of these types of consciousness correspond to the unwholesome-resultants.
But, whereas the unwholesome-resultants arise in regard to an undesirable object, the
wholesome-resultants arise in regard to an object that is desirable (iftha) or extremely
desirable (ati-ittha). The first four sense consciousnesses here, like their counterparts, are
associated with equanimity, that is, neutral feeling; but since the impact of the object on
the body is strong, the feeling associated with wholesome-resultant body-consciousness
is that of bodily pleasure (sukha).

Béy trong s6 cac loai tAm ndy tuong ng vdi cac quéa bat thién. Nhung trong khi
cac qua bat thién phat sinh lién quan dén mot ddi tuong khong dang wa thich, thi cac qua
thién lai phat sinh lién quan dén mot ddi twong kha i (ifttha) hodc cuc ky kha ai
(ati-ittha). Bon tam dau tién & ddy va cic tam tuong (mg cta ching lién két véi tho xa,
nghia 1a cam tho quan binh; nhung vi tdc dong ctua ddi tuong 1én co thé 1a manh mé& nén
cam tho lién quan dén than thirc qua thién 1a tho lac (sukha).

The rootless wholesome-resultants include one type of consciousness without a
counterpart among the unwholesome-resultants. This is the investigating consciousness
accompanied by joy (somanassa). Whereas the investigating consciousness resulting
from unwholesome kamma is always accompanied by neutral feeling, that resulting from
wholesome kamma is twofold: one accompanied by neutral feeling arisen in regard to a
moderately desirable object, and one accompanied by joy, which arises when the object is
especially desirable. Thus, there are eight types of consciousness in this class, in contrast
to the seven types found in the former class.

Cac qua thién v nhan bao gdm mot loai tAm khéng c tAm tuong tng gitra cac
qua bat thién. Day 1a tim suy xét tho hy (somanassa) Trong khi tdm suy xét phat sinh tir
nghiép bat thién luon ludn di kém voi tho xa, thi két qua tir nghlep thién c6 hai phan: mot
kém theo tho xa phat sinh dbi véi mot ddi twong mong mudn vira phai, va mot kém theo
tho hy phat sinh khi ddi tugng dac bi¢t kha ai. Nhu vay, c6 tdm tdm qua thién vo nhan,
trai nguoc voi bay tim qua bat thién dugc dé cap trude do.

§10. Rootless Functional Consciousness (ahetukakiriya-cittani) — 3
§10. Tam duy tac vo nhan (ahetukakiriya-cittani) — 3

16. Upekkhasahagatam paricadvaravajjanacittam, tatha
17. Manodvaravajjanacittam;
18. Somanassasahagatam hasituppdadacittai ca ti.



Imani tini pi ahetukakiriyacittani nama.
Icc’evam sabbatha pi attharas’ahetukacittani samattani.

16. Five-sense-door adverting consciousness accompanied by equanimity; as is
17. Mind-door adverting consciousness,
18. Smile-producing consciousness accompanied by joy.

These three are the rootless functional types of consciousness.
Thus end, in all, the eighteen types of rootless consciousness.

1. Tam khai ngii mon tho xa (Upekkhasahagatam paiicadvaravajjanacitta)
2. Tam khai y moén tho xa (Manodvaravajjanacitta)
3. Tam ung cung sinh tiéu tho hy (Somanassasahagatam hasituppadacitta)

Ba logi nay la nhitng tdm duy tdc vé nhdn. Nhw vdy la cham dirt tdt ca muoi
tam tam vo nhan.

Guide to §10
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Rootless functional consciousness (ahetukakiriyacittani): The remaining three
types of consciousness among the ahetuka are not karmic results. They belong to the
category called “kiriya,” rendered here as “functional” to indicate that they perform tasks
that do not have any karmic potency. Such types of consciousness are neither the cause of
kamma nor the result of kamma. Within this category, three types of consciousness are
rootless (ahetuka), the rest (described later) are with roots (sahetuka).

TAm duy tac vo nhin (ahetukakiriyacittani): Ba loai tim con lai trong sb vo
nhan (ahetuka) khong phai 1a nghiép qua. Chung thudc loai dugc goi la “kiriya” & day
dugc dién ta 1a “mang chirc nang” dé chi ra rang chiing thyc hién nhitng nhiém vu khong
c6 bat ky nghiép luc nao. Nhiing loai tAm nhu vy khong phai 1a nhan ciia nghiép ciing
khong phai 1a qua ctua nghiép. Trong pham tru nay, ba loai tdm la v6 nhan (ahetuka),
phan con lai (dwoc mo ta sau) 13 nhitng tAm hitu nhan (sahetuka).

Five-sense-door adverting consciousness (paficadvaravajjanacitta): When an
external sense object impinges on one of the five physical sense organs, before the
appropriate sense consciousness can arise — for example, eye-consciousness seeing a
form —, another consciousness must have arisen first. This consciousness is the five-
sense-door adverting consciousness (paricadvaravajjanacitta), which has the function of
adverting (avajjana)’' to whatever object is presenting itself at one of the five sense doors
(dvara). This consciousness does not see, hear, smell, taste, or touch the object. It simply
turns to the object, thereby enabling the sense consciousness to arise in immediate
succession.*

TAm hwéng ngii mén (paiicadvaravajjanacitta): Khi mot doi tuong giac quan
bén ngoai tac dong lén mot trong ndm gidc quan vat ly, trude khi thuc gidc quan thich
hop c6 thé phat sinh - vi du, nhin thic nhin thdy canh sic thi mot tAm khac da phai phat
sinh trudc tién. Tam nay la tdm hudng ngli mon (paricadvaravajjanacitta) cd chic nang



huéng tdm (@vajjana)® dén bat cir ddi tuong nao xuat hién & mot trong nim cira giac
quan (dvara). Tam nay khong thay, nghe, ngui, ném hay xtic cham doi tugng. N6 chi don
gian hudng ve doi tugng, do do cho phép cac thuc gidc quan sinh khoi lién tiép ngay lap
tire.*

3! This is the turning of the mind towards an object. Avajjana forms the first stage in the process of consciousness.
When an object of the five physical senses is involved, it is called “five-sense-door adverting consciousness”
(paiicadvaravajjanacitta); in the case of a mental object, “mind-door adverting consciousness”
(manodvaravajjanacitta). Cf, Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines (fourth
revised edition [1980]), pp. 30—31.

Pay 1a sy hudng tim vé mot ddi tuong. Avajjana hinh thanh giai doan dau tién trong 16 trinh tim. Khi c6 lién quan
dén mot déi twong cua nim giac quan, no duge goi 1 “tdm hudng ngli mon” (pasicadvaravajjanacitta); trong truong
hop dbi twong 1a tinh than thi goi la “tdm hudng y mon” (manodvarava]/anacztta) Cf, Nyanatiloka, Buddhist
Dictionary: Manual of Buddhist Terms and Doctrines (Tir dién Phat gido: CAm nang vé Thuat ngit va Hoc thuyét Phat
gi4o - 4n ban stra d6i lan thir tu [1980]), trang 30—31.

32 A single unit of sense perception (for example, visual consciousness), being conditioned through a sense organ and its
corresponding object, forms in reality an extremely complex process, in which all the single phases of consciousness
follow one another in rapid succession, performing their respective functions, for example:

Mot don vi duy nhit ciia sy nhan thic noi cac giac quan (vi dy, nhan thtc) dugc lam duyén thong qua mét co quan
cam giac va doi tugng tuong ung ctia nd, trong thyuc té no hinh thanh mot qua trinh cyc ky phirc tap trong do tat ca
cac giai doan don 1é cua tdm ndi tiép nhau nhanh chéng dé thuc hién chirc ning twong g cua ching, vi du:

“As soon as a visible object has entered the range of vision, it acts on the sensitive eye-organ (cakkhu-pasada), and,
conditioned thereby, an excitation of the subconscious stream (bhavanga-sota) takes place.

“As soon, however, as subconsciousness is broken off, the functional mind element, grasping the object and breaking
through the subconscious stream, performs the function of ‘adverting’ (@vajjana) the mind towards the object.
“Immediately thereupon, there arises at the eye-door, and based upon the sensitive eye-organ, the eye-consciousness,
while performing the function of ‘seeing’ (dassana)...

“Immediately thereafter, there arises the mind-element, performing the function of ‘receiving’ (sampaticchana) the
object of that consciousness. ..

“Immediately thereafter, there arises...the mind-consciousness element, while ‘investigating’ (santirana) the object
received by the mind-element...

“Immediately thereafter, there arises the functional, rootless mind-consciousness-element, accompanied by
indifference, while performing the function of ‘determining’ (votthapana) the object...

“Ngay khi mot dbi tuong canh sic lot vao pham vi thi glac no6 tac dong 1én nhan thanh triét (cakkhu-pasada) va nho
d6 kich thich dong tiém thire/ ho kiép (bhavanga- sota) dién ra.

“Tuy nhién, ngay sau khi tiém thirc bi pha v, yéu t6 tim duy tac nam bat dbi twong va pha v& dong tiém thic thuc
hién chirc ning ‘huéng’ (@vajjana) tim dén di tuong.

“Ngay sau do, c6 khoi sinh & nhan mén va dya vao nhan thanh triét, nhan thic, trong khi thyc hién chic nang ‘théy’
(dassana)

“Ngay sau do, ¥ giéi phat sinh, thuc hién chirc nang ‘tiép nhan’ (sampaticchana) d6i twong cua thirc do. ..

“Ngay sau do6, c6 su khoi sinh... ¥ thirc, trong khi ‘suy xét’ (santirana) d6i twong ma y gi6i tiép nhan...

“Ngay sau d6, y thic duy tac vo nhéan, di kém véi tho xa, trong khi thuc hién chirc nang ‘xac dinh’ (votthapana) dbi
tuong...

“Now, if the object is large, then immediately afterwards there flash forth six or seven ‘impulsive moments’
(javana-citta), constituted by one of the eight wholesome (kusala) or twelve unwholesome (akusala) or nine
functional (kiriya or kriya) classes of consciousness.

“Bay gi0, néu ddi tugng 16n thi ngay sau d6 s& 16e 1én sau hodc bay ‘sat na dong luc’ (javana-citta) duge cau thanh
boi mot trong tam tam thién (kusala) hodc muoi hai tim bat thién (akusala) hodc chin tim qua (kiriya hodc kriya).
“Now, if, at the end of the impulsive moments, the object at the five-sense doors is very large and at the mind-door
clear, then there arises, once or twice, one of the eight root-accompanied kamma-resultant classes of consciousness of
the sense-sphere, or one of the three rootless kamma-resultant mind- consciousness-clements... Because this
consciousness, after the vanishing of the impulsive moments, possesses the faculty continuing with the object of the
subconsciousness, taking the object of the subconsciousness as its own object, thereby, it is called ‘registering’
(tadarammana, literally, ‘that object’ or ‘having that as object’).” (Visuddhimagga X1V, 115ff.)

“Bay gio, néu vao cudi cac sat-na dong luc, d6i twong & ngii mon rat 1on va & ¥ mon rd rang thi cé mot hay hai lan
phat sinh mdt trong tdm tam qua thién hiru nhan duc gidi, hay mot trong ba tam qua vo nhan... Boi vi sau khi cac
sat-na dong luc bién mat, tim nay so hitu kha ning tiép tuc voi ddi tuong cia tiém thire, tiép nhan ddi tugng va coi
tiém thuc 1a d6i tuong ctia chinh né, do d6, noé duge goi 1a tim na canh (tadarammana, nghia den 1a ‘ddi twong 4o’



Mind-door adverting consciousness (manodvaravajjanacitta): This type of
consciousness can arise either in a cognitive process occurring at the five sense doors or
in a process occurring at the mind door. In each case, it performs a different function.
When it occurs in a five-door process, it is called votthapanacitta, “determining
consciousness.” Its function then is to determine, or define, the object that has been
cognized by sense consciousness. In the five-door process, determining consciousness
follows the investigating consciousness. After the investigating consciousness has
examined the object, the determining consciousness discriminates it.

TAm hwéng ¥ mén (manodvaravajjanacitta): Loai tim ndy co6 thé sinh khai hodc
trong mét 10 trinh tdm xdy ra ¢ ngli mon hodc trong mot 10 trinh xdy ra & y mon. Trong
mdi truomg hop nhu vy, n6 thuc hién mot chirc niang khac nhau. Khi né xay ra trong mot
10 trinh ngli mén, n6é dwoc goi la votthapanacitta, “tam xac dinh.” Khi do, chirc nang cua
no la xac dinh hay dinh nghia d6i tugng da dugc nhan thirc boi thire giac quan. Trong 16
trinh ngdi mén, tdm xac dinh theo sau tim suy xét. Sau khi tAm suy xét da xem xét doi
tugng, tam xac dinh s& phan biét dbi tugng do.

In a mind-door process — a cognitive process that occurs through the internal
ideation faculty — this same type of consciousness performs another function. Its
function then is to advert to the object appearing at the mind door. In such a role, this
citta 1s known as “the mind-door adverting consciousness.”

Trong mdt 10 y mon - mot 1§ trinh tdm xdy ra qua nang luc tu tuéng bén trong -
cling loai tdm nay thyc hién mot chirc ning khac. Khi dé chirc nang ciia né 1a huéng dén
dbi twong xuit hién & ¥ mon. Voi vai trd nhu vdy, tim nay duoc goi 1a “tAm huéng
mon.”

Smile-producing consciousness (hasituppadacitta): This is a citta peculiar to
Arahants, including Buddhas and Pacceka Buddhas, who are also types of Arahants. Its
function is to cause Arahants to smile about sense-sphere phenomena. According to the
Abhidhamma, Arahants may smile with one of five cittas — the four beautiful sense-
sphere functional cittas (see below, §15) and the rootless smile-producing consciousness
mentioned here.

TAm wng cing sinh tiéu/ tAm tao nu cwoi (hasituppadacitta): Day la tam dic
thu cua cac vi A-la-han, chu Phat va chu Phat Bgc giac cling 1a A-la-han. Nhiém vu cua
tam nay 1a 1am cho cac vi A-la-han mim cudi vé cac hién tuong trong cdi duc gidi. Theo
Vi Di¢u Phap, cac vi A-la-han c6 thé mim cuoi véi mot trong ndm tam - bdn tam duy tac
duc gi6i tinh hao (xem §15 bén dudi) va tim ung cung sinh tiéu vo nhan dugc dé cap &

hodc ‘c6 dbi tuong d6°).” (Visuddhimagga X1V, 115ff.)

If, however, the sense-object is weak, then it reaches merely the stage of “impulsion” (javana), or of “determining”
(votthapana); if very weak, only an excitation of the subconsciousness takes place.

Tuy nhién, néu dbi twong gidc quan yéu thi né chi dat dén giai doan “ddng luc” (javana), hoic “xac dinh”
(votthapana); néu rt yéu, chi c6 su kich thich dong tiém thirc (ho kiép) dién ra ma thoi.

The process of the inner, or mind, consciousness, that is, without participation of the five physical senses, is as
follows: in the case that the mind-object entering the mind-door is distinct, then it passes through the stages of
“adverting at the mind-door” (manodvaravajjana), “the impulsive stage,” and “the registering stage,” before finally
sinking into the subconscious stream. Cf, Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and
Doctrines (fourth revised edition [1980]), pp. 227—228.

Lo trinh tam ma khong c6 sy tham gia ctia nim giac quan vét Iy nhu sau: trong truong hop ddi tuong tam di vao y
mon 14 1 rang, thi né trai qua cac giai doan “hudng y mon” (manodvaravajjana), “giai doan dong luc” va “giai doan
tiép thau” trude khi cudi cing chim vao dong tiém thie. Cf, Nyanatiloka, Buddhist Dictionary: Manual of Buddhist
Terms and Doctrines (Tt dién Phat gido: CAm nang vé Thuat ngit va Hoc thuyét Phat gido - in ban sira di lan thir tu
[1980]), trang 227—228.



day.
§11. Summary of Rootless Consciousness

Satt’akusalapakani puﬁﬁapdkdni atthadhd

Seven are unwholesome-resultants. Wholesome-resultants are eightfold. Three are
functionals. Thus, the rootless are eighteen.

Bay tam qud bdt thién. Tam tam qua thién. Ba tam duy tac. Nhe vdy, ¢é mueoi tim
tdm vo nhan.

§12. Beautiful Consciousness
§12. Tam tinh hao/ Tam dep (sobhanacittani)

Papdahetukamuttani sobhanani ti vuccare
Ekianasatthi cittani ath’ekanavuti pi va.

Excluding those that are evil and the rootless, the rest are called “beautiful.”
They number either fifty-nine or ninety-one.

Loai tree nhitng tam bat thién va tam vé nhan, nhitng tam con lai dwoc goi la “tot
dep/ tinh hao”. Chung duwoc liét ké la nam muwoi chin hodc chin muoi mot tam.

Guide to ~§12
Hwéng dan §12

Beautiful consciousness (sobhanacittani): Beautiful consciousness includes all
cittas “‘excluding those that are evil,” that is, the twelve types of unwholesome
consciousness, and “the rootless,” the eighteen types that are utterly devoid of roots. This
type of consciousness is called “beautiful” because it is accompanied by beautiful mental
factors (cetasikas — see Chapter 2, §§5—38).

TAm tinh hao/ tim dep (sobhanacittdni): Tam tinh hao bao gom tat ca cic tim
“loai tror nhitng tam XAu” tire 1a muoi hai tAm bat thién va mudi tim tdm “vo nhan”. Loai
tam nay duoc goi 1a “dep” bdi vi nod di kém vdi cac s& hitu tdm dep (cetasikas - xem
Chuong 2, §§5—38).

It should be understood that the beautiful (sobhana) has a wider range than the
wholesome (kusala). The beautiful includes all wholesome cittas, but it also includes
resultant and functional citfas that possess beautiful mental factors. These latter cittas are
not wholesome but karmically indeterminate (abyakata). The beautiful comprises the
twenty-four sense-sphere cittas (to be defined just below) as well as all fine-material-
sphere cittas, immaterial-sphere cittas, and supramundane cittas. Those cittas other than
the beautiful are called asobhana, “non-beautiful.”

Nén hiéu rang tdm tinh hao (sobhana) c6 pham vi rong hon tim thién (kusala).
Tam tinh hao bao gdm tit ca tAm thién nhung no ciing bao gdm cac tAm qua va tim duy
tac s& hitu nhirng tdm so tinh hao. Nhitng tém sau ndy khong phai 13 tim thién ma la bat
dinh nghiép (abyakata) Tam tinh hao bao gom 24 tam duc gidi (dugc dinh nghia ngay
bén dudi) cling nhu tit ca cac tim sic gidi, tim vo sdc gidi va tam siéu thé. Nhimng tim



vO tinh hao duoc goi la asobhana, nghia den 1a “khong dep”.

Either fifty-nine or ninety-one: The fifty-nine beautiful citfas are obtained thus:
twenty-four sense-sphere cittas plus fifteen fine-material-sphere cittas plus twelve
immaterial-sphere citfas plus eight supramundane cittas. A total of ninety-one cittas is
obtained by dividing the supramundane cittas into forty types rather than eight, as will be
explained below (§§30—31).

Hoic nim muoi chin hoic chin mwoi mét tAm: Nam muoi chin tdm tinh hao
duogc tinh nhu sau: hai muoi bén (24) tAim duc gidi cong voi mudi lam (15) tim sdc gidi
cong voi mudi hai (12) tim vo sic gidi cong véi tam (8) tdm siéu thé. Tong cong chin
muoi mot tim c6 duge bang cach chia cic tam siéu thé thanh bén muoi (40) thay vi tam,
nhu s€ dugc gidi thich dudi day (§§30—31).

Sense-Sphere Beautiful Consciousness — 24
Tam Duc gi¢i Tinh hao (kamavacara-sobhanacittani) - 24

§13. Sense-Sphere Wholesome Consciousness (kdmavacara-kusalacittani) — 8
§13. Tam Thién Duc Gi6¢i (kamavacara-kusalacittani) — 8

Somanassasahagatam fianasampayuttam asamkharikam ekan.
Somanassasahagatam fianasampayuttam sasamkharikam ekam.
Somanassasahagatam fianavippayuttam asamkharikam ekam.
Somanassasahagatam fianavippayuttam sasamkharikam ekan.
Upekkhasahagatam nianasampayuttam asamkharikam ekann.
Upekkhdasahagatam rianasampayuttam sasamkharikam ekam.
Upekkhasahagatam fianavippayuttam asamkharikam ekam.
Upekkhdasahagatam rianavippayuttam sasamkharikam ekan ti.

fo N N A LN~

Imani attha pi sahetuka-kamavacara-kusalacittani nama.

One consciousness, accompanied by joy, associated with knowledge, unprompted.

One consciousness, accompanied by joy, associated with knowledge, prompted.

One consciousness, accompanied by joy, dissociated from knowledge, unprompted.

One consciousness, accompanied by joy, dissociated from knowledge, prompted.

One consciousness, accompanied by equanimity, associated with knowledge,

unprompted.

6. One consciousness, accompanied by equanimity, associated with knowledge,
prompted.

7. One consciousness, accompanied by equanimity, dissociated from knowledge,
unprompted.

8. One consciousness, accompanied by equanimity, dissociated from knowledge,

prompted.

SR BN~

These are the eight types of sense-sphere wholesome consciousness with roots.

1. Tam thi¢n tho hy hop tri vo trg (Somanassasahagatam nianasampayuttam
asambkharikam)

2. Tam thi¢n tho hy hop tri hitu tro (Somanassasahagatam rianasampayuttam
sasamkharikam)

3. Tam thi¢n tho hy ly tri v6 tro (Somanassasahagatam rianavippayuttam



asamkharikam)
4. Tam thién tho hy ly tri hitu tro(Somanassasahagatam rianavippayuttam

sasamkharikam)

5. Tam thién tho xa hop tri vo tro (Upekkhdasahagatam rianasampayuttam
asamkharikam)

6. Tam thi¢n tho xa hop tri hitu trg (Upekkhasahagatam nianasampayuttam
sasamkharikam)

7. Tam thién tho xa ly tri v6 tro (Upekkhdasahagatam nianavippayuttam asamkharikam)
8. Tam thién tho xa ly tri hitu tro (Upekkhasahagatam fianavippayuttam sasamkhdarikam)

Guide to §13
Hudng dan §13

Sense-sphere wholesome consciousness (kamavacara-kusalacittani): This class
of consciousness is divided into eight types on the basis of three principles of
dichotomization. One is the concomitant feeling, which in four cases is joy (somanassa),
that is, pleasant mental feeling, and in four cases equanimity (upekkha), that is, neutral
mental feeling; a second is the presence or absence of knowledge; and a third is the dyad
of unprompted and prompted.

Tam thién duc gidi (kamavacara-kusalacittani): Loai tam nay dugc chia thanh
tam loai trén co s& ba nguyén tic phan déi. Mot 1a 6 cam tho dong hanh, bon truong hop
1a tho hy (somanassa), tac 1a tdm tho dé& chiu va bdn truong hop 1 sy quin binh
(upekkha), tirc 1a tho xa; thir hai 13 ¢6 hay khong c6 tri tué; va thir ba 1a c6 can nhic nho
hay khong (v trg hay hitu trg).

Associated with knowledge (fianasampayutta): Knowledge comprehends things
as they are (yathasabhavam). In the consciousness associated with knowledge, the word
nana refers to the mental factor of wisdom (panirid-cetasika), which represents the root
non-delusion (amoha). Consciousness dissociated from knowledge (fianavippayutta)
lacks this factor of wisdom, but it does not involve ignorance (avijja) or delusion (moha),
which pertains only to unwholesome consciousness.

Twong wng véi tri/ Hop tri (ianasampayutta): Tri thau hiéu su vat nhu ching 1a
(yathasabhavam). Trong tam hop tri, tir iana 4&m chi tam so tri tu¢ (panna-cetasika), biéu
thi gbc vo si (amoha). Tam ly tri (i@navippayutta) thiéu yéu to tri tué nay nhung nod
khong lién quan dén vé minh (avijja) hay si mé (moha) von chi lién quan dén tam bat
thién.

Unprompted (asamkharika): According to the commentary, one does a good
deed without prompting due to physical and mental fitness, good food and climate, etc.,
and as a result of having performed similar deeds in the past. Prompting occurs through
inducement by another or by personal deliberation, as explained above (§4).

Vo trg (asamkharika): Theo chu gidi, mot nguoi lam mot viéce thién ma khong
can nhéic nhé do stre khoe thé chat va tinh than, thirc n va khi hau tét, v.v., va 1a két qua
ctia viéc da 1am tuong tu trong qua khir. Viée nhic nhd xay ra thong qua sy xai giuc cta
ngudi khac hodc do sy can nhéc ca nhan, nhu da giai thich & trén (§4).

With roots (sahetuka): The four wholesome cittas associated with knowledge
(Aanasampayutta) possess all three wholesome roots; the four dissociated from
knowledge (7ianavippayutta) possess non-greed (alobha), or generosity (dana), and non-
hate (adosa), or loving-kindness (mettd), but lack non-delusion (amoha).

Hiru nhin (sahetuka): Bon tim thién hop tri (ianasampayutta) sé hiru ca ba gbc
thién; bon tam ly tri (idnavippayutta) so hitu v tham (alobha), hay bb thi (dana), va vo



san (adosa), hay tim tir (mettd), nhung thiéu vo si (amoha).
The eight types of wholesome sense-sphere consciousness may be illustrated by
the following examples:

1. Someone joyfully performs a generous deed, understanding that this is a
wholesome deed, spontaneously without prompting.

2. Someone performs the same good deed, with understanding, after deliberation or
prompting by another.

3. Someone joyfully performs a generous deed, without prompting, but without
understanding that this is a wholesome deed.

4. Someone joyfully performs a generous deed, without understanding, after

deliberation and prompting by another.
5—38. These types of consciousness should be understood in the same way as the
preceding four, but with neutral feeling instead of joyful feeling.

Tam loai tdm thién duc gidi ¢ thé dugc minh hoa bang cac vi du sau:

1. Co6 nguoi hoan hy [am mot vige b thi, hiéu réng day 1a mot viéc thi¢n va lam diéu
d6 mdt cach ty nhién khong can thic giuc.

2. Mot ngudi ndo d6 thuc hién cing mot hanh dong tét véi su hiéu biét sau khi can
nhéc hodc dugc nguoi khac nhéc nhé.

3. C6 ngudi hoan hy lam mot viée bb thi, khong can nhic nhé nhung khong hiéu rang
day 1a mot viéc thién.

4. C6 ngudi hoan hy thuc hién mot hanh dong hao phong ma khong hiéu gi, sau khi
can nhac va duoc ngudi khac nhic nho.

5—8. Nhitng loai tim nay nén dwogc hiéu giéng nhu bdn tim trude, nhung véi tho xa
thay vi tho hy.

These eight types of consciousness are called wholesome (kusala), or meritorious
(puninia), because they inhibit the defilements (kilesa) and produce good results. They
arise in worldlings (puthujjana) and trainees (sekha) — noble disciples at the three lower
stages of Stream-Enterer (Sotapanna), Once-Returner (Sakaddagami), and Non-Returner
(Andgami) — whenever they perform wholesome bodily deeds and verbal deeds and
whenever they generate wholesome states of mind pertaining to the sense sphere. These
cittas do not arise in Arahants, whose actions are without karmic potency.

Tam tam nay duoc goi la thién (kusala) hay phudc (puriia) boi vi chiing ngan
chan phién ndo (kilesa) va tao ra két qua tét. Ching phat sinh trong pham nhan
(puthujjana) va cac vi Hitu Hoc (sekha), tirc 1a chu vi ¢ ba ting Thanh thap 1a Nhap luu
(Sotapanna), Nhat lai (Sakadagami) va Bét lai (Andgami) — bét ¢ khi nao ho thuc hién
cac thién nghiép va cac hanh dong bang 16i ndi va bat ctr khi ndo ching tao ra cic trang
thai tdm thién lién quan dén ¢di duc. Nhirng tam nay khong sinh khéi noi céc vi A-la-han,
vi hanh dong ctia chu vi hoan toan khong tao nghiép.

§14. Sense-Sphere Resultant Consciousness (kamavacara-vipakacittani) — 8
§14. Tam Qua Duc Gié¢i (kamavacara-kusalacittani) — 8

9. Somanassasahagatam nanasampayuttam asamkharikam ekan.
10. Somanassasahagatam fianasampayuttam sasamkharikam ekam.
11. Somanassasahagatam fianavippayuttam asamkharikam ekam.



12. Somanassasahagatam fianavippayuttam sasamkharikam ekam.
13. Upekkhasahagatam nianasampayuttam asamkharikam ekam.
14. Upekkhasahagatam nianasampayuttam sasamkharikam ekam.
15. Upekkhasahagatam nianavippayuttam asamkharikam ekamn.
16. Upekkhasahagatam nianavippayuttam sasamkharikam ekan ti.

Imani attha pi sahetuka-kamavacara-vipakacittani nama.

9. One consciousness, accompanied by joy, associated with knowledge, unprompted.

10. One consciousness, accompanied by joy, associated with knowledge, prompted.

11. One consciousness, accompanied by joy, dissociated from knowledge, unprompted.

12. One consciousness, accompanied by joy, dissociated from knowledge, prompted.

13. One consciousness, accompanied by equanimity, associated with knowledge,
unprompted.

14. One consciousness, accompanied by equanimity, associated with knowledge,
prompted.

15. One consciousness, accompanied by equanimity, dissociated from knowledge,
unprompted.

16. One consciousness, accompanied by equanimity, dissociated from knowledge,
prompted.

These are the eight types of sense-sphere resultant consciousness with roots.

9. Tam qua tho hy hop tri vo trg (Somanassasahagatam nanasampayuttam
asamkharikam)

10. Tam qua tho hy hop tri hitu trg (Somanassasahagatam nianasampayuttam
sasamkharikam)

11. Tam qua tho hy ly tri v tro (Somanassasahagatam fianavippayuttam asamkhdarikam)

12. Tam qua tho hy ly tri hitu trg(Somanassasahagatam nianavippayuttam
sasamkharikam)

13. Tam qua tho xa hop tri vo trg (Upekkhasahagatam rianasampayuttam asamkharikam)

14. Tam qua tho xa hop tri hitu tro (Upekkhasahagatam nianasampayuttam
sasamkharikam)

15. Tam qua tho xa ly tri vo trg (Upekkhasahagatam nianavippayuttam asamkharikam)

16. Tam qua tho xa ly tri hitu tro (Upekkhasahagatam nianavippayuttam sasarmkharikam)

Guide to §14
Huéng dan §14

Sense-sphere resultant consciousness with roots (sahetuka-kamavacara-
vipakacittani): Just as there are eight wholesome types of consciousness, there are also
eight corresponding types of resultant consciousness. These eight cittas are karmic effects
of the sense-sphere wholesome citfas. In order to differentiate them from the rootless
resultants due to wholesome kamma, these are described as sahetuka, “with roots.” Both
the rootless wholesome-resultants and the rooted resultants are produced by the same
eight wholesome citfas, but the two sets differ in their qualities and functions. These
differences will become clearer when we discuss the functions of consciousness (Chapter
3, §§8—11).

TAm qua duc giéi hitu nhan (sahetuka-kamavacara- vipakacittani): Giébng nhu



tam loai tam thién, cling c6 tam loai tam qua tuong Ung. Tam tam nay la nghi€p qua cua
cac tam thién & c¢di duc gidi. Dé phan biét chung véi cac qua vo nhan do thién nghiép,
ching dugc mo ta 1a sahetuka, “httu nhan”. Ca hai thi¢n qua vo6 nhan va céc thién qua
hitu nhan déu duoc tao boéi tAm tdm thién giéng nhau, nhung hai nhoém tdm nay khéc
nhau vé pham chat va chiic nang ciia chiing. Nhitng khac biét ndy s& trd nén rd rang hon
khi chung ta thao luan vé cac chirc ning ctia tim (Chuong 3, §§8 - 11).

§15. Sense-Sphere Functional Consciousness (kamavacara-kriyacittani) — 8
§15. Tam Duy Tac Duc Giéi (kamavacara-kusalacittani) — 8

17. Somanassasahagatam fianasampayuttam asamkharikam ekan.
18. Somanassasahagatam fianasampayuttam sasamkharikam ekamn.
19. Somanassasahagatam fianavippayuttam asamkhdarikam ekam.
20. Somanassasahagatam nanavippayuttam sasamkharikam ekam.
21. Upekkhasahagatam fianasampayuttam asamkharikam ekam.
22. Upekkhasahagatam rianasampayuttam sasamkharikam ekam.
23. Upekkhasahagatam fianavippayuttam asamkharikam ekan.

24. Upekkhasahagatam rianavippayuttam sasamkharikam ekan ti.

Icc’evam sabbathd pi catuvisati sahetuka-kamavacara-kusala-
vipaka-kriydcittani samattani.

17. One consciousness, accompanied by joy, associated with knowledge, unprompted.
18. One consciousness, accompanied by joy, associated with knowledge, prompted.
19. One consciousness, accompanied by joy, dissociated from knowledge, unprompted.
20. One consciousness, accompanied by joy, dissociated from knowledge, prompted.
21. One consciousness, accompanied by equanimity, associated with knowledge,
unprompted.
22. One consciousness, accompanied by equanimity, associated with knowledge,
prompted.
23. One consciousness, accompanied by equanimity, dissociated from knowledge,
unprompted.
24. One consciousness, accompanied by equanimity, dissociated from knowledge,
prompted.
These are the eight types of sense-sphere functional consciousness with roots.
Thus end, in all, the twenty-four types of sense-sphere consciousness with roots —
wholesome, resultant, and functional.

17. Tam duy tac tho hy hop tri vo tro (Somanassasahagatam fianasampayuttam
asambkharikam)

18. Tam duy tac tho hy hop tri hitu tro (Somanassasahagatam fianasampayuttam
sasamkharikam)

19. Tam duy tac tho hy ly tri vo tro (Somanassasahagatam nianavippayuttam
asambkharikam)

20. Tam duy tac tho hy ly tri hitu trg (Somanassasahagatam fianavippayuttam
sasamkharikam)

21. Tam duy tac tho xa hop tri vo tro (Upekkhasahagatam nianasampayuttam
asambkharikam)



22. Tam duy tac tho xa hop tri hiru trg (Upekkhasahagatam rianasampayuttam
sasamkharikam)
23. Tam duy tac tho hy ly tri vo trg (Upekkhasahagatam rianavippayuttam
asambkharikam)
24. Tam duy tac tho hy ly tri hiru trg (Upekkhasahagatam rianavippayuttam
sasamkharikam)
DPay la tam loai tém duy téc hitu nhén duc gidi. Nhe vdy la két thiic tat ca hai mwoi bon loai
tam duc gioi hitu nhan — tam thién, tam qua va tam duy tac.

Guide to §15
Huwéng din §15

Sense-sphere functional consciousness with roots (sahetuka-kamavacara-
kriyacittani): Whereas the eight wholesome sense-sphere cittas arise in worldlings
(puthujjana) and trainees (sekha), they do not arise in Buddhas and Arahants, who have
transcended the cycle of kamma and future becoming in the realms of rebirth. However,
in Buddhas and Arahants, there arise eight types of consciousness that are their exact
counterparts. These are called “kriya” (or “kiriya™),* or “functional cittas,” because they
merely perform their functions without leaving any karmic deposit. Because a Buddha or
an Arahant has eradicated all traces of ignorance (avijja) and craving (tanha), the causes
of rebirth, there is no way his good actions could generate future results. They merely
arise, accomplish some function, and then fall away without residue.

Tam duy tic duc gié¢i hitu nhan (sahetuka-kamavacara-kriyacittani): Trong
khi tdm tdm thién duc gidi sinh khdi noi pham nhan (puthujjana) va bac Hiru Hoc
(sekha), ching khong sinh khoi noi chu Phat va bac A-la-han, nhiing vi da hoan toan
thoat khoi su chi phéi ctia nghiép va vong tai sinh luan héi. Tuy nhién, chu Phat va chu vi
A-la-han c6 tam loai tdm phat sinh twong ing vdi cac Ngai. Chung duoc goi la “kriya”
(hodc “kiriya”)* hay “cac tdm duy tac” boi vi chung chi thyc hién cac chic nang cua
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3 Kiriya (or kriya) citta, “functional consciousness” or “karmically inoperative consciousness,” is the name for such
states of consciousness that are neither karmically wholesome (kusala), nor unwholesome (akusala), nor
kamma-results (vipaka); that is, they function independently of kamma. Thus are also called all those worldly mental
states in the Arahant that are accompanied by two or three noble roots (non-greed, non-hatred, non-delusion), being
karmically neutral in an Arahant and corresponding to the karmically wholesome states of a non-Arahant, as well as
the rootless joy-producing (hasituppdda) mind- consciousness-element of an Arahant; further, that mind-element
(mano-dhatu) that performs the function of adverting (avajjana) to the sense object, and that mind-consciousness
element (manovinniana-dhatu) that performs the function of deciding (votthapana) and adverting to the mental object.
The last-named two elements, of course, occur in all beings.

Tam duy tac (kiriya hay kriya citta), “tam chirc ning” hay “tdm bat tac nghiép” 1a tén goi ctia nhing trang thai tim
khong thién (kusala), khong bét thién (akusala), ciing khong phai qua ciia nghiép (vipaka); nghia 1a chiing hoat dong
doc lap voi nghiép. Nhu vay cling dugce goi 1a tat ca nhitng trang thai tam hiép thé & vi A-la-han di kém véi hai hodc
ba thi¢n can (v6 tham, vo san, vo si), khong c6 nghiép qua ¢ mot vi A-la-han va tuong ng vdi nhitng trang thai thién
nghiép cta mot vi khong phai 1a A-la-han, ciing nhu tdm Ung cung sinh tiéu vo nhan (hasztuppada) cua mot vi
A-la-han; hon nita, ¥ gi6i (mano-dhan) dam nhiém chtrc ning huéng tam (avajjana) dén ddi tuong giac quan, vay
thire gi6i (manovininana-dhatu) dam nhiém chirc nang xac dinh (votthapana) va huéng tim dén dbi tugng. Tat nhién,

hai yéu té duoc dat tén cudi cing xay ra trong tt ca chung sinh.

Together with kamma-resultant consciousness (vipaka), it belongs to the group of “karmically neutral consciousness”
(abyakata). Cf. Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines (fourth revised edition
[1980]), pp. 103—104.

Cung v6i tam do nghiép qua (vipdka), né thudc nhom “tim trung tinh vé nghiép” (abyakata) Cf. Nyanatiloka,

Buddhist Dictionary: Manual of Buddhist Terms and Doctrines (Tt dién Phat gido: Cam nang vé Thuat ngit va Hoc
thuyét Phat gido - 4n ban sira d6i 1an th tu [1980]), trang 103—104.



minh ma khong dé lai bat ky nghiép luc nao. Bdi vi mot vi Phat hay mét vi A-la-han da
tan diét moi ddu vét cua vo6 minh (avijja) va tham ai (tanha) von duge xem 1a nhiing
nguyén nhan cua su tai sinh, nén khong c6 cach nao nhitng hanh dong tot cua chu vi c6
thé tao ra két qua trong tuong lai dugc. Chung chi phét sinh, hoan thanh mot sb chtrc
nang roi diét di khong dé lai tan du nao.

§16. Summary of Sense-Sphere Beautiful Consciousness
§16. So' lwge vé Tam Tinh Hiéo Duc Giéi

Vedana-niana-samkharabhedena catuvisati
Sahetu-kamavacarapunnapakakriya mata.

The sense-sphere consciousness with roots (sahetu) — understood as wholesome,
resultant, and functional — becomes twenty-four by classification according to feeling
(vedana), knowledge (iiana), and prompting (samkhdara).

Tam duc gidi hitu nhan (sahetu) — dwoc hiéu la tam thién, tam qud va tam duy
tac - tré thanh hai muoi bon tam theo sw phan loai theo tho (vedana), tri (iana), va sw
thuc giuc (samkhara).

Guide to §16
Hudéng dan §16

Sense-sphere consciousness with roots becomes threefold as wholesome (kusala),
resultant (vipaka), and functional (kiriya/ kriya), and each of these divides into eight
through permutation by way of feeling — either joyful or neutral; by way of presence or
absence of knowledge; and by way of spontaneity or prompting. Thus, there are twenty-
four types of consciousness altogether — the twelve connected with knowledge having
three roots, the other twelve having two roots. These three groups are often referred to as
the mahakusalas, mahavipakas, and mahakiriyas — “the great wholesome cittas,” “the
great resultant cittas,” and “the great functional cittas” — though teachers give different
explanations of the prefix mahda-, meaning “great.”

Tam duc gii hitu nhan gdom ba loai 1a thién (kusala), qua (vipdaka) va duy tac
(kiriya/ kriya), va mdi phan nay dugc chia thanh tam thong qua viéc hoan vi tho hy hodc
tho xa, béng cach c6 mat hay véng mat cua tri tué va béng cach tu phat hoac dugc nhéc
nho. Nhu vy, co tat ca 24 tim: muoi hai tdm lién quan dén tri tué c6 ba nhan, muoi hai
tam kia c6 hai nhan. Ba nhém nay thuong duoc goi 1a mahakusalas, mahavipdakas, va
mahakiriyas - “tam dai thién”, “tdm dai qua” va “tam dai duy tdc” - mac du nhiéu vi théy
dua ra nhitng giai thich khac nhau vé tién t& mahd-, c6 nghia 1a “dai/ 16n”.

§17. Summary of Sense-Sphere Consciousness
§17. Tom Tat Tam Duc Gidi

Kame tevisapakani punifiapuniiani visati
Ekadasa kriya ca ti catupaniiasa sabbatha.
In the sense-sphere, twenty-three [cittas] are resultant, twenty are wholesome and

unwholesome, and eleven are functional. Thus, there are altogether fifty-four [cittas].
Trong coi duc gioi, co hai muwoi ba tam qua, hai mwoi tdm thién va bat thién va



muoi mot tam duy tac. Nhw vdy, co tat ca nam muoi bon tam.

Guide to §17
Hwéng dan §17

All types of consciousness experienced in the sense-sphere total fifty-four. These
are classified as follows:
By way of kind:
8 great wholesome
12 unwholesome
23 resultants:
7 unwholesome-resultants
8 rootless wholesome-resultants
8 great wholesome-resultants
11 functionals:
3 rootless functionals
8 great functionals

By way of feeling:
18 with joy
32 with equanimity
2 with displeasure
1 with pleasure
1 with pain

By way of association with knowledge and views:
16 associated
16 dissociated
22 neither
By way of prompting:
17 unprompted
17 prompted
20 neither (= rootless and deluded)
Tat ca cac tAm duc gidi tong cong 1a 54 tim. Puoc phan loai nhu sau:
- Phan theo loai:
+ 8 tam dai thién
+ 12 tam bat thién
+ 23 tam qua:
7 tam qua bat thién
8 tam qua vo nhan
8 tam qua dai thién
+ 11 tam duy téc:
3 tam duy tac vo nhan
8 tam dai duy tac
- Phan theo cam tho
+ 18 tdm tho hy



32 tam tho xa
2 tam tho vu
1 tam tho lac
+ 1 tam tho kho
- Tuong tng véi tri va kién:
+ 16 tam hop
+ 16 tamly
+ 22 tam khong hop cling khong ly
- BO&i su dan dat, xai duc:
+ 17 tam vo tro
+ 17 tam htru tro
+ 20 tam khong vo trg cling khong hitu trg

+ + +

The traditional monastic way of teaching Abhidhamma urges students not only to
reflect on these lists but to know them by heart. They are very important when one
studies the mental factors (cetasika) comprised in these types of cittas, as expounded in
the next chapter and in the Abhidhamma Pitaka.

Cach giang day Vi Diéu Phap (Abhidhamma) truyén thong cia tu vién khuyén
khich hoc vién khong chi suy ngdm vé nhiing danh sach nay ma con phai thudc long
ching. Ching rat quan trong khi ngudi ta nghién ctru cac tim s (cetasika) bao gdm
trong cac loai tAm nay, nhu duoc giai thich trong chuong tiép theo va trong Tang Vi Diéu
Phap.

Fine-Material-Sphere Consciousness (rizpavacaracittani) — 15
§18. Fine-Material-Sphere Wholesome Consciousness (ripavacara-kusalacittani) — 5
Tam Sic Gibi (riipavacaracittani) — 15
§18. TAm thién sic giéi (riipavacara-vipakacittani) — 5

Vitakka-vicara-piti-sukh’-ekaggata-sahitam pathamajjhana-kusalacittam.
Vicara-piti-sukh ’-ekaggata-sahitam dutiyajjhana-kusalacittam.
Piti-sukh’-ekaggatd-sahitam tatiyajjhana-kusalacittam.
Sukh’-ekaggata-sahitam catutthajjhana-kusalacittam.
Upekkh’-ekaggata-sahitam paiicamajjhana-kusalacittan ca ti.

RN e

Imani pariica pi rilpavacara-kusalacittani nama.

1. First jhana wholesome consciousness together with initial application, sustained
application, zest, happiness, and one-pointedness.

2. Second jhana wholesome consciousness together with sustained application, zest,
happiness, and one-pointedness.

3. Third jhana wholesome consciousness together with zest, happiness, and one-

pointedness.

Fourth jhana wholesome consciousness together with happiness and one-pointedness.

5. Fifth jhana wholesome consciousness together with equanimity and one-pointedness.

These are the five types of fine-material-sphere wholesome consciousness.

haN



1. Tém thién so thién dong sanh véi tam (vitakka), tir (vicara), hy (piti), lac

(sukha), dinh (ekaggata).

2. Tam thién nhi thién dong sanh véi tir (vicara), hy (piti), lac (sukha), dinh

(ekaggata).

3. Tdam thién tam thién dong sanh véi hy (piti), lac (sukha), dinh (ekaggatd).

4. Tam thién tir thién dong sanh véi lac (sukha), dinh (ekaggata).

5. Tam thién ngii thién dong sanh véi xa (upekkha) va dinh (ekaggata).
Pay la nam logi tam thién sdc gidi.

§19. Fine-Material-Sphere Resultant Consciousness (riipavacara-vipakacittani) — 5

Vitakka-vicara-piti-sukh ’-ekaggata-sahitam pathamajjhana-vipakacittam.
Vicara-piti-sukh’-ekaggata-sahitam dutiyajjhana-vipakacittam.
Piti-sukh’-ekaggatd-sahitam tatiyajjhana-vipakacittam.
Sukh’-ekaggata-sahitam catutthajjhana-vipakacittam.

Upekkh ’-ekaggata-sahitam panicamajjhana-vipakacittan ca ti.

NN e

Imani parica pi rupavacara-vipakacittani nama.

1. First jhana resultant consciousness together with initial application, sustained
application, zest, happiness, and one-pointedness.

2. Second jhana resultant consciousness together with sustained application, zest,
happiness, and one-pointedness.

3. Third jhana resultant consciousness together with zest, happiness, and one-
pointedness.

4. Fourth jhana resultant consciousness together with happiness and one-pointedness.

5. Fifth jhana resultant consciousness together with equanimity and one-pointedness.

These are the five types of fine-material-sphere resultant consciousness.

§19. TAm qua sic giéi (ripavacara-vipakacittani) — 5

1. Tam qua so thién dong sanh véi tam (vitakka), tir (vicara), hy (piti), lac

(sukha), dinh (ekaggata).

2. Tdm qud nhi thién dong sanh véi tir (vicara), hy (piti), lac (sukha), dinh

(ekaggata).

3. Tam qua tam thién dong sanh véi hy (piti), lac (sukha), dinh (ekaggatd).

4. Tam qua tir thién dong sanh véi lac (sukha), dinh (ekaggata).

5. Tam qua ngii thién dong sanh véi xd (upekkha) va dinh (ekaggatd).
Pay la nam logi tam qua sdc gidi.

§20. Fine-Material-Sphere Functional Consciousness (ripavacara-kriyacittani) — 5

Vitakka-vicara-piti-sukh ’-ekaggata-sahitam pathamajjhana-kriydcittam.
Vicara-piti-sukh’-ekaggata-sahitam dutiyajjhana-kriydcittam.
Piti-sukh’-ekaggatd-sahitam tatiyajjhana-kriyacittam.
Sukh’-ekaggata-sahitam catutthajjhana-kriyacittam.
Upekkh’-ekaggata-sahitam panicamajjhana-kriyacittan ca ti.

NN e

Imani parica pi riupavacara-kriyacittani nama.
Icc’evam sabbathd pi pannarasa ripavacara-kusala-vipaka-kriya-



cittani samattani.

1. First jhana functional consciousness together with initial application,
sustained application, zest, happiness, and one-pointedness.

2. Second jhana functional consciousness together with sustained application,
zest, happiness, and one-pointedness.

3. Third jhana functional consciousness together with zest, happiness, and one-
pointedness.

4. Fourth jhana functional consciousness together with happiness and one-pointedness.
5. Fifth jhana functional consciousness together with equanimity and one-pointedness.
These are the five types of fine-material-sphere functional consciousness.

Thus end, in all, the fifteen types of fine-material-sphere wholesome, resultant,
and functional consciousness.

§20. Tam duy tac sic giéi (rapavacara-kriyacittani) — 5

1. Tam duy téc so thién dong sanh véi tam (vitakka), tir (vicara), hy (piti), lac
(sukha), dinh (ekaggata).
2. Tam duy tdc nhi thién dong sanh véi tir (vicara), hy (piti), lac (sukha), dinh
(ekaggata).
3. Tam duy tac tam thién dong sanh véi hy (piti), lac (sukha), dinh (ekaggata).
4. Tam duy tac tir thién dong sanh véi lac (sukha), dinh (ekaggatd).
5. Tam duy tac ngii thién dong sanh véi xa (upekkha) va dinh (ekaggata).
Pay la nam logi tam duy tac sac gidi.
Nhue viy la két thiic tat ca muwoi lam logi tam thién, qua va duy tdc thude sdc gioi.

Guide to §§18—20
Huéng din §§18—20

Fine-material-sphere consciousness (ripavacaracittani): This sphere of
consciousness includes all the citfas that “move about in” or pertain to the fine-material
plane of existence (ripabhiimi), the realms in which gross matter is absent and only a
subtle residue of matter remains. Rebirth into these realms is achieved by the attainment
of the meditative states called jhanas,** high attainments in the development of
concentration (samadhi). The states of consciousness that “frequent” this plane, inasmuch
as they are qualitatively connected to it, are called “fine-material-sphere consciousness.”

TAm sic giéi (rapavacaracittani): Linh vyc tim thirc nay bao gom tit ca cc tAm
“di chuyén trong” hodc lién quan dén cdi sic gidi (riupabhiimi), cdi giéi ma trong do6
khong ¢ vat chat thd va chi co vat chét vi té. Tai sinh vao nhitng cdi nay dat dugc bang
cach chimg déc cac tang thién dwoc goi 1 jhana®, 1a su thanh tyu cao trong viéc phat
trién dinh (samadhi). Cac tam “thudng xuyén” & cdi nay, vi chung duoc két nbi vé mat
chét lugng, duogc goi la “tam sdc gioi”.

Fifteen cittas fall into this category — five wholesome, five resultants, and five
functional. The wholesome fine-material-sphere cittas are experienced by worldlings

¥ Sometimes also called ripajjhanas, “fine-material absorptions,” to distinguish them from the ariipajjhanas which
follow.

Doi khi con dugc goi 1a rigpajjhanas, “céc tang thién sic gidi” dé phan biét ching véi cac tang thién vo sic gidi
(artipajjhanas) theo sau.



(puthujjana) and trainees (sekha) who develop the jhanas within this life itself. Their
corresponding results (vipdka) arise only in the fine-material world, in the beings who
have been reborn there as a consequence of developing the jhanas. The five functional
(kiriya / kriya) jhana cittas are experienced only by Arahants who attain the jhanas.

Muoi 1am tam dugce phén loai nhu sau: ndm tadm thién, ndm tam qua va ndm tam
duy tac. Nhitng tAm thién sic gi6i duoc kinh nghlem boi pham nhan (puthu]]ana) va bac
Hiru Hoc (sekha), nhitng ngudi phat trién cac tang thién trong chinh kiép song nay. Két
qua tuong Ung cua chung (vipaka) chi phat sinh trong c01 sdc gidi ¢ nhitng ching smh da
tai sinh & d6 do két qua cua viéc ching dic cac tang thién. Nam tam duy tac sic gidi
(kiriya/ kriya) chi duoc kinh nghiém boi chu vi A-la-han da déc cac tang thién.

On the one hand, the commentators derive the Pali word jhana from a root
meaning “to contemplate” and, on the other hand, from another root meaning “to burn
up.” Thus, the jhanas are so called because they closely contemplate the object and
because they burn up the adverse states opposed to concentration.”> The adverse states
are the five hindrances (nivarana): (1) desire for gratification of the senses (kama-
cchanda), (2) ill will (vyapada), (3) sloth and torpor (thina-middha), (4) restlessness and
worry (uddhacca-kukkucca), and (5) doubt (vicikiccha).

Mot mit, cac nha chd giai trich dan tir jhdna trong tiéng Pali tir mot ngit can co
nghia 1a “quén tuéng” va miat khac, tir mot ngit can khac co nghia 1a “ddt chay”. Nhu vay,
cac tang thién duoc goi nhu vAy boi vi ching quan sat ddi tugng mot cach chit ché va boi
vi chiing d6t chay nhiing trang thai bat loi d6i 14p voi dinh.** Nhimng trang thai bat loi 1a
nam chudng ngai (nivarana): (1) ham mudn thoa man cac giac quan (kama-chanda), (2)
san han (vyapada), (3) luoi biéng va budn ngt (thina-middha), (4) phong dat va lo ling
(uddhacca-kukkucca) va (5) hoai nghi (vicikicchd).

The jhanas are attained by the method of meditation called “the development of
tranquility,” “calm-abiding,” or “serenity” (samathabhdavana). This type of meditation
involves the strengthening of the faculty of concentration (samddhi). By fixing the mind
upon a single object, all mental distraction is eliminated. The hindrances are suppressed,
and the mind becomes fully absorbed in the object. The development of calm will be
dealt with in detail later (Chapter 9, §§2—21).

Céc tang thién dat dugc bang phuong phép thién dugc goi 1a “sy phat trién tinh
lang”, “su an tru”, hay “su binh an” (samathabhavana). Loai thién nay lién quan dén viéc
cung ¢ ning luc dinh (samddhi). Bang cach tap trung tdm tri vao mot ddi twong duy
nhit, tit ca sy phan tan tinh than s& bi loai bo. Cac chudng ngai (trién cai) bi d& nén va
tam hoan toan an tra vao dbi tuong. Su phat trién cua an tinh s& dugc dé cap chi tiét sau
(Chuong 9, §§2—21).

The object of the jhana-consciousness is a mental image called “the counterpart
sign” (patibhaganimitta). The sign is considered a conceptual object (pariiatti), but it
generally arises on the basis of a visible form, and, hence, these jhanas pertain to the
fine-material sphere. The meditator aspiring to jhdna may select as the original object of
concentration a contemplative device called a “kasina,” such as a colored disk, on which
attention is fixed. When concentration matures, this physical device will give rise to a
visualized replica of itself called “the acquired sign” (uggahanimitta), and this, in turn,
gives rise to the counterpart sign (patibhaganimitta) apprehended as the object of jhana.

Pbi twong cta tAm thién 1a mot hinh anh tinh than duoc goi 1a “quang tudng”
(patibhaganimitta). Dau hiéu duoc coi 1a mot dbi twong ché dinh (padiatti), nhung nd
thuong phat sinh trén co s ciia mot hinh thue co thé nhin théy duogc, va do d6 nhiing

35 Aramman 'upanijjhanato paccanikajjhapanato jhanam. Visuddhimagga 1V, 119.



tang thién nay lién quan dén cdi sic gidi. Hanh gia khao khat chtng thién c6 thé chon tap
trung vao mot dé muc hoan tinh goi 1a “kasina” ché“ing han nhu mét dia mau va chu tam
1én d6. Khi dinh thuan thuc, thiét bj vat chit ndy s& 1am phat sinh mot ban sao hinh dung
cua chinh n6 dugc goi la “thd tudng” (uggahammztta) va dén luot no, lam phat sinh
quang tudng (patibhaganimitta) dugc hiéu nhu 13 doi tuong cua tang thién (fhana).

Fine-material-sphere wholesome consciousness: This category comprises five
cittas distinguished by way of the five jhanas, each jhana constituting a distinct type of
citta. The jhanas are enumerated in the order given for two reasons: (1) because, when
one meditates for the attainment of the jhdanas, one achieves them in this order; and (2)
because the Buddha taught them in this order.

TAm thién sic gi¢i: Loai ndy bao gdm nam tdm duoc phéan biét theo cach cta nim
tang thién, mdi tang thién cAu thanh mot loai tAm riéng biét. Cac tang thién duoc liét ké
theo thir ty da cho vi hai Iy do: (1) vi khi mdt ngudi hanh thién dé ching déc cac tang
thién thi nguoi d6 dat duoc chung theo thir tu nay; va (2) bai vi Pac Phat di day theo thir
tu nay.

First jhana wholesome consciousness: Each jhana is defined by way of a
selection of mental concomitants called its “jhana factors” (jhananga). From among the
many mental factors contained in each jhdna consciousness, it is these that distinguish the
specific jhana from the other jhanas and bring about the process of absorption. The first
jhana contains five factors, as enumerated in the text. To attain the first jhana, these five
factors must all be present in a balanced way, closely contemplating the object and
“burning up” the five hindrances (nivarana)® that obstruct absorption.

TAm thién so' thién: Mdi tang thién (jhana) duoc xac dinh bang cach chon loc
cac tam sO goi 1a “céc chi thién” (jhananga) ctia nd. Trong sd nhiéu tim sé trong moi tim
thién, chinh nhitng yéu t6 nay phan biét tang thién cu thé nao d6 véi cac tang thién khac
va dua dén tién trinh dinh. So thién bao gém nam yéu t6 nhu duoc liét ké trong ban van.
Pé dat duoc so thién, tat ca ndm yéu td nay phai c6 mat mot cach quan binh, quén sat dbi
turong mot cach chit ché va “ddt chay” nam chudng ngai (nivarana)®® can tré sy an dinh.

Initial application (vitakka): In the Suttas, the word vitakka is often used in the
loose sense of “thought,” but, in the Abhidhamma, it is used in a precise technical sense
to mean the mental factor that mounts, or directs, the mind onto the object.’” Just as a

%% The “hindrances” are five qualities that are obstacles to the mind and block one’s mental vision. One cannot reach
either neighborhood concentration (upacara-samadhi) or full concentration (appana-samadhi) when the hindrances
are present, and one cannot clearly discern the truth. The hindrances are: desire for gratification of the senses
(kamacchanda), i1l will (vyapada), sloth and torpor (thina-middha), restlessness and worry (uddhacca-kukkucca), and
skeptical doubt (vicikiccha). The overcoming of these five hindrances in jhdana is merely a temporary suspension,
called “overcoming through repression” (vikkhambhana-pahana). They disappear forever when one enters the four
supramundane paths, that is, skeptical doubt on reaching Sotapanna; desire for gratification of the senses (sensory
desire), ill will, and mental worry on reaching Anagami; sloth, torpor, and restlessness on reaching Arahant. Cf.
Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines (fourth revised edition [1980]), pp.
129— 130.

“Chudng ngai” 1a naim pham chét can tr¢ tdm tri va ngin tam nhin tinh than ciia mot nguoi. Hanh gia khong thé dat
can dinh (upacara-samadhi) hay kién c¢b dinh (appand-samadhi) khi chuéng ngai c6 mat va hanh gia khong thé phan
biét rd rang sy that. Chuéng ngai 1a: ham mudn théa man cac duc lac giac quan (kdmacchanda), sin han (vyapada),
ludi biéng va budn ngi (thina-middha), phong dat va lo lang (uddhacca-kukkucca), va hoai nghi (vzuklccha) Viée
khic phuc nim chu’ong ngai nay trong tang thién (/hana) ch1 la mot su dinh chi tam thoi, dugc g01 1a “khac phuc
thong qua su kim nén” (vikkhambhana-pahana). Ching bién mat vinh vién khi hanh gia budc vao bdn con dudng siéu
thé, tic 1a ching dac Tu DPa Hoan (Sotapanna) diét trir vinh vién hoai nghi; ham mudn thoa méan cac giac quan (duc
lac gidc quan), sdn han va lo lang vé tinh than s& hoan toan bién mat khi dat dén tang Thanh Bat Lai (Andgami); ludi
biéng, budn ngi va phong dat khi chimg qua A-la-han (4rahant) s& khong con nita. Cf. Nyanatiloka, Buddhist
Dictionary: Manual of Buddhist Terms and Doctrines (Tir dién Phdt gido: Cam nang vé Thudt ngit va Hoc thuyét
Phdt gido - 4n ban stra d6i 1an thir tu [1980]), trang 129— 130.



king’s favorite might conduct a villager to the palace, even so, vitakka directs the mind
onto the object. In the practice for attaining jhana, vitakka has the special task of
inhibiting the hindrance of sloth and torpor (thina-middha).

TAm (vitakka): Trong nhiing bai kinh, tir vitakka thuong duoc dung theo nghia la
“tam” long léo, nhung trong Vi Di¢u Phap, né dugc dung theo nghia k¥ thuat chinh xéc
dé chi tdm so gin két hodc didu huéng tim vao ddi twong.”” Giéng nhu ngudi than cén
clia mot vi vua c6 thé dan mot nguoi dan lang dén cung dién, ciing vay, tam hudng tam
vao dbi tuong. Trong vi¢c thuc hanh dé dic thién, tm c6 nhiém vu dic biét 1a ché ngu
chudng ngai ludi biéng va budn ngu (thina-middha).

Sustained application (vicara): The word vicara usually means “examination,”
but here, it signifies the sustained application of the mind on the object. Whereas vitakka
is the directing of the mind and its concomitants towards the object, vicara is the
continued focusing of the mind on the object. The Commentaries offer various similes to
highlight the difference between these two jhdana factors: Vitakka is like a bird spreading
out its wings, while vicara is like a bird gliding through the air with outstretched wings.
Vitakka 1s like a bee diving towards a flower, while vicara is like the bee buzzing above
the flower. Vitakka is like the hand that holds a tarnished metal dish, while vicara is like
the hand that wipes the dish.*® In the jhdnas, vicara serves to inhibit the hindrance of
doubt (vicikiccha) temporarily.

Tw (vicara): Tl vicara thudng c6 nghia 1a “thAm tra/ xem xét”, nhung ¢ day né
c6 nghia 13 hudng tam lién tuc 1én d6i twong. Trong khi tim 13 sy diéu hudng ciia tim va
cac tim s di kem véi doi tuong, thi tr 1a sy tap trung lién tuc ctia tdm vao ddi tuong.
Céc Chii giai dua ra nhiéu vi du khac nhau dé 1am noi bat sy khac biét giita hai chi thién
nay: Tam (vitakka) gibng nhu mot con chim dang dang rong doi canh (chua bay), trong
khi t (vicara) gidng nhu mot con chim di bay trén khong trung v6i d6i canh dang rong.
Tam (vitakka) giéng nhu con ong lao vé phia bong hoa, trong khi t&r (vicara) giéng nhu
con ong vo ve trén bong hoa. Tam (vitakka) gibng nhu ban tay cAm mot cai dia kim loai
bi hoen 4, trong khi tir giébng nhu ban tay lau céi dia.*® Trong céac tang thién, tir ding dé
tam thoi ngan chan chudng ngai hoai nghi (vicikiccha).

Zest (piti): Piti, which is derived from the verb pinayati, meaning “to refresh,”
may be explained as delight or pleasurable interest in the object. The term is often
translated as “rapture,” a rendering that fits its role as a jhana factor but may not be wide
enough to cover all its nuances.” The commentators distinguish five grades of piti that
arise when developing concentration: (1) minor zest; (2) momentary zest; (3) showering
zest; (4) uplifting zest; and (5) pervading zest. Minor zest is able to raise the hairs on the
body. Momentary zest is like flashes of lightning. Showering zest breaks over the body
again and again like waves on the seashore. Uplifting zest can cause the body to levitate.
And pervading zest pervades the whole body as an inundation fills a cavern. The latter is
identified as the piti present in a jhana.*® As a factor of jhana, piti inhibits the hindrance
of ill will (vyapada).

Hy (piti): Piti c6 ngudn goc tir ddng tir pinayati, c6 nghia 1a “lam sang khoai”, c¢6
thé duoc giai thich 1a su thich tha hodc vui suéng d6i voi ddi twong. Thuét ngit nay
thuong duoc dich 1a “hy”, mot cach dién dat phu hgp v6i vai tro cua né nhu mot chi thién
nhung c6 thé khong du rong dé bao ham tit ca cac sic thai ctia n6.** Cac nha chi giai

37 So hi arammane cittam aropeti. Atthasalint 114.

38 Thanh Tinh Dao (Visuddhimagga) 1V, 89—91.

39 In The Path of Purification, his translation of the Visuddhimagga, Bhikkhu Nanamoli has translated it as “happiness.”
This rendering is often used for sukha, the next factor, and thus may lead to confusion of the two.



phan biét nam loai hy sinh khoi khi tu tip dinh: (1) tiéu dan hy; (2) sat-na hy; (3) hai triéu
hy; (4) khinh thang hy Va (5) sung man hy. Tiéu dan hy co thé dung 1én nhung soi 10ong
trén co thé. Sat- -na hy gidng nhu tia chdp. Hai triéu hy tudn trao khip co thé hét lan nay
dén 1an khac giéng nhu nhimng dot song trén bd bién. Khinh thang hy co thé khién co thé
bay 1én. Va sung man hy lan toa tran ngdp toan bo co thé nhu mot con lii 1ap day mot
hang dong. Loai hy sau duoc xac dinh 1a piri hién dién trong mét ting thién (jhdna).*® La
mdt chi thién, piti ngan can chuéng ngai san han (vyapada).

Happiness (sukha): This jhana factor is pleasant mental feeling. It is identical
with somanassa, “joy,” but not with the sukha of pleasant bodily feeling that
accompanies wholesome-resultant body-consciousness. This sukha, also rendered as
“bliss,” is born of detachment from sensory pleasures; it is, therefore, explained as
niramisasukha, “unworldly happiness” or “spiritual happiness.” It counters the hindrance
of restlessness and worry (uddhacca-kukkucca).

Lac (sukha): Chi thién nay 13 cam giac dé chiu cta tdm. N6 dong nhat voi
somanassa, “tho lac”, nhung khong gidng voi sukha cta cam giac than thé dé chiu di
kém v6i tam than thic qua thién. Sukha nay cling dugc dich 1a “hanh phtc”, dugce sinh ra
tur sy tach roi1 khoi nhitng duc lac gidec quan; do d6 n6 duoc giai thich 1a niramisasukha,
“hanh phtc siéu thé” hay “hanh phuc tdm linh”. N6 chdng lai chuéng ngai phong dat va
lo lang (uddhaacca-kukkucca).

Though piti and sukha are closely connected, they are distinguished in that piti is
a conative factor belonging to the aggregate of mental formations (sarmkharakkhandha),
while sukha is a feeling belonging to the aggregate of feeling (vedanakkhandha). Piti is
compared to the delight a weary traveler would experience when coming across an oasis,
sukha to his pleasure after bathing and drinking.*!

Mac du piti va sukha c6 mdi lién hé chat ch voi nhau, nhung chiing dugc phan
biét & chd piti 1a yéu td hinh thanh thugc vé hanh uan (samkharakkhandha), _trong khi
sukha 1a cam giac thudc vé tho uin (vedanakkhandha). Piti dugc so sanh voi niém vui ma
mot du khach mét moi s€ trai nghiém khi bang qua mot bc dao, sukha 1a sy thoa min sau
khi tim va udng nuéc.

One-pointedness (ekaggata): The Pali term ekaggata literally means “a one
(eka) pointed (agga) state (¢t@).” This mental factor is the primary component in all five
jhanas and the essence of concentration (samdadhi). One-pointedness temporarily inhibits
sensory desire, a necessary condition for any meditative attainment. Ekaggata exercises
the function of closely contemplating the object, the salient characteristic of jhana, but it
cannot perform this function alone. It requires the joint action of the other four jhdna
factors, each performing its own special function: (1) vitakka, “initial application” —
fixing consciousness on the object; (2) vicara, “sustained application” — maintaining
consciousness there; (3) piti, “zest” — bringing delight in the object; and (4) sukha,
“happiness” — experiencing happiness in the jhana.

Nhit tAm (ekaggard): Thuat ngit Pali ekaggata c6 nghia den 13 “mot (eka) diém
(agga) trang thai (t7)”. Tam so ndy 1a thanh phan chinh trong tit ca nim tang thién va cot
161 cua dinh (samadhi). Nhét tdm tam thoi Gc ché ham mudn duc lac giac quan, mot diéu
kién can thiét cho bat ky sy chimg déc thién dinh nao. Ekaggata thuc hién chuc ning

Thanh Tinh Pao, ban dich Visuddhimagga cua Ty khuu Nanamoli da dich n6 1a “hanh phuc”. Cach dién dat nay
thuong duoc sir dung cho sukha, chi thién tiép theo, va do d6 c6 thé dan dén sy nham 1an giira hai chi thién nay.

40 Thanh Tinh DPao (Visuddhimagga) 1V, 94—100.

*! For a detailed elaboration of this simile, see Atthasalini 117—118; The Expositor, pp. 155—156.

Dé ¢ dbi chiéu chi tiét hon, vui long xem Chti Giai B6 Phap Tu (Atthasalini) 117-118, The Expositor, trang 155-156.



quan sat d6i tugng, dic tinh ndi bat cua jhdna, nhung n6é khong thé thuc hién chirc ning
nay mot minh. N6 doi hoi tac dong chung ctia bén chi khac, mdi chi thién thyc hién chirc
ning dic biét cua riéng minh: (1) tim (vitakka), “hudng tam dén ddi tuong”, cb dinh tim
trén dbi twong; (2) to (vicara), “tac dung duy tri” - duy tri tim & d6; (3) hy (piti), “vui
thich”, dem lai su thich tha d6i v&i ddi tuong; va (4) lac (sukha), “hanh phtc”, trai
nghiém hanh phtic trong thién (jhana).

Second jhana wholesome consciousness, etc.: The higher jhanas are attained by
successively eliminating the grosser jhana factors and by refining the subtler factors
through strengthened concentration. In the Suttas, the Buddha expounds the jhdanas as
fourfold by teaching the simultaneous elimination of vitakka and vicara in progressing
from the first jhana to the second. In the Abhidhamma, the jhanas become fivefold by
the inclusion of an intermediate jhana in which vitakka has been eliminated while vicara
remains. This is the second jhana in the Abhidhamma scheme.

Tam thién nhi thién, v.v...: Cac béc thién cao hon dat dugc bé“mg cach 1an luot
loai bo cac chi thién thé hon va bang céach tinh loc cac chi thién vi té hon thong qua dinh
dugc ting cuong. Trong cic bai kinh, Pirc Phat giai thich c6 bdn tang thién bang cach
day vé viéc loai bo dong thoi tim va tir trong qué trinh chuyén tir so thién sang nhj thién.
Trong Vi Diéu Phap thi phan chia thanh niam tang thién bang cich bao gdm mot tang
thién trung gian, trong d6 tim da bi loai bo trong khi tir van con. Pay 1a nhi thién trong
lwge dd Vi Diéu Phap.

In the third jhdana, vicara as well is eliminated; in the fourth, piti is made to fade
away; and in the fifth jhana, upekkha, “equanimity” or “neutral feeling,” replaces sukha,
“happiness,” as the concomitant feeling. Thus, whereas the cittas of the first four jhanas
are associated with joy (somanassasahita), the citta of the fifth jhana is associated with
equanimity (upekkhasahita).

Trong tam thién, t& (vicara) cling bi loai bo; & tang thién thir tu, hy (piti) dugc
lam cho tan bién; va trong tang thién tht nam, upekkha, “xa” hay “cam tho trung tinh,”
thay thé cho sukha, “hanh phuc” 1a cam tho dong hanh. Nhu viy, trong khi tim cua bdn
tang thién (jhana) dau tién twong ung véi tho hy (somanassasahita) thi tim ciia ngii thién
tuong ung véi tho xa (upekkhasahita).

According to the Suttanta method, which enumerates four jhanas of the fine-
material sphere, the first jhana is identical in all respects with the first jhana of the
Abhidhamma method. However, the second jhana of the Suttanta method is attained by
the simultaneous subsiding of initial application (vitakka) and sustained application
(vicara), and, thus, has only the three jhana factors of zest (piti), happiness (sukha), and
one-pointedness (ekaggata), like the third jhana of the Abhidhamma method. The third
jhana of the Suttanta method has the two factors of happiness and one-pointedness, the
fourth jhana the two factors of equanimity (that is, neutral feeling) and one-pointedness.
These two jhanas are equivalent to the fourth and fifth jhanas, respectively, of the
Abhidhamma method.

Theo phuong phép Kinh Tang liét ké bon tang thién thudc sic gidi, ting thién dau
tién doéng nhat vé moi mit véi ting thién dau tién ctia phuong phap Vi Diéu Phap. Tuy
nhién, nhi thién cua phuong phap Kinh Tang dat duoc bang cach dong thoi loai bo tam
(vitakka) va tir (vicara), va do d6, chi co ba chi thién 1a hy (piti), lac (sukha) va nhét tim
(ekaggatd) gidng nhu tam thién cta phuong phap Vi Diéu Phap. Tam thién theo Tang
Kinh c6 hai chi 14 lac va nhit tAm, t(r thién c6 hai chi 12 xa va nhat tim. Hai tang thién
nay tuong tng v4i ting thién thr tu va thr nim cta phuong phap Vi Diéu Phap.

Although the Suttas do not mention the fivefold analysis of jhana in explicit



terms, they provide an implicit basis for this analysis in the Buddha’s distinction between
three kinds of concentration: (1) concentration accompanied by both initial application
and sustained application (savitakka savicara samadhi); (2) concentration without initial
application but with sustained application (avitakka vicaramatta samadhi); and (3)
concentration with neither initial application nor sustained application (avitakka avicara
samadhi) (Majjhima Nikaya 128/iii, 162). The first is obviously the first jhana in both
systems, and the third is the second and higher jhanas of the Suttanta method and the
third and higher jhanas of the Abhidhamma method. The second, however, is nowhere
clarified within the Suttas themselves and only becomes intelligible as the second jhana
of the Abhidhamma method.

Maic du céc bai kinh khong dé cap dén viéc phan tich nam tﬁng thién mét cach rd
rang nhung chiing cung cip mét co s& ngam cho sy phan tich nay trong sy phan biét ciia
DPtc Phat giita ba loai dinh: (1) dinh di kém véi ca tdm va t& (savitakka savicara
samadhi) ; (2) dinh khong co tim nhung c6 t& (avitakka vicaramatta samadhi); va (3)
dinh khong c6 tim 1an t& (avitakka avicara samadhi) (Trung Bo Kinh 128/iii, 162). Loai
thir nhat rd rang 1a so thién trong ca hai phuong phap, loai thtr ba 13 nhi thién va tang
thién cao hon cua phuong phép Kinh Tang, 1a tam thién va tang thién cao hon cia
phuong phap Vi Diéu Phap. Tuy nhién, loai thtr hai khong dugc lam 1o trong chinh Kinh
dién va chi tré nén d& hiéu khi 1a tAng thién thir hai theo phuong phap Vi Diéu Phap.

§21. Summary of Fine-Material Consciousness -
§21. Tém tit tAm sic gioi

Paricadhd jhanabhedena riipavacaramanasam
Puniniapakakriyabheda tam pancadasadha
bhave.

Fine-material-sphere consciousness is fivefold when divided by way of the jhanas.
It becomes fifteen types when (further) divided by way of the wholesome, resultant, and
functional.

Tam sdc gi6i ¢6 nam phan khi dwoc phdn chia theo cdc tang thién. N6 tré thanh
muoi lam loai khi dweoc chia (thém nita) theo tam thién, tam qua va tam duy tdc.

Guide to §21
Hudéng din §21

The five jhdanas become of fifteen types by occurring as wholesome cittas, as
resultants, and as functionals. Each jhdana citta of the same level is defined by the same
set of factors, whether wholesome (kusala), resultant (vipdka), or functional (kiriya/
kriya). All cittas of the fine-material sphere (ripavacara) are associated with knowledge
(Aanasampayutta), though knowledge, not being a specific jhana factor, is not mentioned
in the formulas. Thus, all the fine-material-sphere citfas have three roots: (1) non-greed
(alobha); (2) non-hatred (adosa); and (3) non-delusion (amoha).

Niam tang thién tré thanh muoi 1am loai bang cach xuét hién nhu nhiing tim thién,
tAm qua va tdm duy tac. Mi tdm thién ¢ cung muc do duoc xac dinh béi cing mot nhém
chi thién du Ia thién (kusala) qua (vipaka), hay duy tac (kiriya/ kriya). Tt ca cac tim
thudc sic gidi (rupavacara) déu hop tri (Aanasampayutta) mac du tri khong phai 1a mot
chi thién cu thé va khong dugc dé cap trong cac cong thirc. Nhu vy, tat ca cac tim sic



gidi déu c6 ba nhan: (1) vo tham (alobha); (2) v6 san (adosa) va (3) v si (amoha).

It should be noted that, in contrast to sense-sphere wholesome and unwholesome
cittas, the fine-material-sphere cittas are not distinguished by way of prompted or
unprompted (sasamkharika-asamkharika). The same distinction is also omitted from the
exposition of the immaterial-sphere and supramundane cittas. This omission is made
because, when one is practicing meditation (bhavana) to attain a jhana, a path (magga),
or a fruit (phala), as long as one is dependent upon instigation from others or upon one’s
own self-prompting, the mind is not yet in a suitable condition to reach the attainment.
The distinction of prompted and unprompted is appropriate in relation to the preliminary
phase of practice leading up to the attainment, but the cittas with which the actual
attainment takes place cannot involve prompting or inducement. Thus, in the absence of a
real possibility of prompted jhana and supramundane attainment, the very distinction
between prompted and unprompted becomes untenable in relation to these types of cittas.

Can luu ¥ rang, trai ngugc vGi cac tam thién va tam bat thién duc gidi, cac tim sic
gidi khong dugc phan biét bang cach thuc day (hitu trg) hay khong thuc day (vo tro)
(sasamkharika-asamkharika). Sy phan biét twong tu ciling bi bé qua trong phan trinh bay
vé tam siéu thé va tdm vo sic. Su thiéu sot nay duogc thuc hién boi vi khi mot nguoi dang
thuc hanh thién (bhavana) dé chimg thién (jhana), dao (magga), hodc qua (phala), chimg
nao nguoi d6 con phu thudc vao sy xti giuc cua nguoi khac hodc vao sy tu thic déy cua
ban than thi tdm chua & trong diéu kién thich hop dé dat dén su ching déc. Su phan biét
gifta vO trg va hitu tro 1a thich hop trong mdi quan hé véi giai doan ban dau ctia viéc thuc
hanh dan dén su chirng déc, nhung cic tAm ma nhd d6 sy chimg dat thuc su dién ra
khong thé bao ham sy thuc ddy hodc xti giuc. Nhu vay, trong trudng hop khong co kha
nang thyuc sy clia sy chimg thién va chimg dac siéu thé, thi chinh sy phan biét gitta hiru
trg va vo tro tré nén khong thé dimg viing duoc lién quan dén cac loai tam nay.

The view we have expressed here differs from the commonly accepted opinion of
the Vibhavini-Tika that, since all jhana attainment requires some preliminary exertion
(pubbabhisamkhdara), the jhana cittas can never be called unprompted but only prompted.
This view seems untenable because the preliminary exertion leading up to jhdna should
not be identified as a “prompting” concomitant with the jhana cittas themselves. Thus, in
spite of the prestigious authority of the Vibhavini-Tika, it still seems preferable to regard
the prompted-unprompted distinction as irrelevant to the higher classes of consciousness.

Quan diém ma chung t6i trinh bay ¢ day khac voi quan diém thuong dugc chap
nhan cua Chu Giai Vibhavint 1a vi tit ca cac tang thién ching déu can mot sé nd luc ban
dau (pubbabhisarkhara) nén cac tam thién khong bao gio ¢6 thé duoc goi 1a vo trg ma
chi 14 hitu trg. Quan diém nay dudng nhu khong thé dung virng duogc bai vi nd luc so bd
dan dén chimg thién khong nén duoc dong nhét 13 “thac day” di kém vé6i chinh cac tim
thién. Vi vay, bat chap sy xéc tin ciia Cha Gii VibhavinT thi van c6 vé thich hop hon khi
coi su phan biét vo tro-hitu trg khong lién quan dén céc loai tim (thudc 16p) cao hon.

Nevertheless, Ledi Sayadaw holds that this distinction may be understood to
apply to the jhanas and supramundane states by reason of the distinction made in the
texts in the mode of progress (patipada) by which they are gained. The Dhammasangani
distinguishes between attainments gained by difficult progress (dukkhapatipadd), when
the defilements (kilesa) can only be suppressed by intense striving and much exertion,
and easy progress (sukhapatipada), when the defilements can be suppressed easily, in a
pleasant mode. Ledi Sayadaw takes the jhana or supramundane cittas of one who reaches
attainment by difficult progress to be the counterpart of prompted citfas at the
sense-sphere level, and the jhana or supramundane cittas of one who proceeds by easy



progress to be the counterpart of unprompted cittas.

Tuy nhién, Ngai Ledi Sayadaw cho rang sy phan biét nay c6 thé duoc hiéu 1a ap
dung cho cac trang thai thién va siéu thé do su phan biét duoc tao ra trong cac ban van
theo phuong thirc tién bd (patipada) ma nhd d6 chung dat dugc. B6 Phap Tu
(Dhammasangani) phan biét nhitng thanh tuu dat duoc do tién bo kho khin
(dukkhapatipada), khi nhitng phién ndo (kilesa) chi co thé bi dap tit bang sy phan du
ménh liét va nhidu nd lyc, va véi sy tién bo dé dang (sukhapatipada), khi nhiing phién
ndo c6 thé bi dap tit dé dang theo mot phuong thire dé chiu. Ngal Ledi Sayadaw coi cac
tam thién hodc tam siéu thé ciia mot ngudi dat duoc sy ching dic bang tién bo kho khin
twong Ung voi tam hiru trg & coi duc gidi, va tam thién hodc tAm siéu thé cua nguoi dat
duogc bang sy tién b d& dang twong tmg véi tim vo tro.

However, while Ledi Sayadaw’s view is noteworthy, the fact remains that: (1)
the Dhammasangani initially classifies the jhana and supramundane cittas without any
reference to mode of progress; and (2), in the section where it does introduce
classification by mode of progress, it does not use this distinction as a basis for
enumerating distinct types of jhana or supramundane citfas. It therefore seems preferable
to exclude the prompted-unprompted distinction altogether from the jhdana cittas, as well
as from the path and fruition cittas.

Tuy nhién, trong khi quan diém cta Ngai Ledi Sayédaw that dang luu tdm thi su
that van la: (1) Bo Phap Tu (Dhammasanganz) ban dau phan loai cac tam thién va tim
siéu thé ma khong dé& cap dén phuong thirc tién bo nao va (2) trong phan gidi thiéu sy
phan loai theo phuong thirc tién bg, no khong st dung sy phan biét nay lam co so dé liét
ké céac loai tdm thién hodc tdm siéu thé riéng biét. Do @0, c6 vé tot hon 1a nén loai trir
hoan toan sy phan biét vo trg - hitu trg khoi cac tam thién cling nhu khéi cac tam dao va
qua.

Immaterial-Sphere Consciousness (aripavacaracittani) — 12
§22. Immaterial-Sphere Wholesome Consciousness (aripavacara-kusalacittani) — 4
Akdsanaricayatana-kusalacittam.
Vinnianancayatana-kusalacittam.

Akificafifiayatana-kusalacittam.
N’evasannan’asannayatana-kusalacittan ca ti.

AN~

Imani cattari pi aripavacara-kusalacittani nama.

Wholesome consciousness pertaining to the base of infinite space.

Wholesome consciousness pertaining to the base of infinite consciousness.
Wholesome consciousness pertaining to the base of nothingness.

Wholesome consciousness pertaining to the base of neither perception nor non-
perception.

NN~

These are the four types of immaterial-sphere wholesome consciousness.

Tam Vé Sic Giéi (ariipavacaracittani) — 12
§22. Tam thién v sic giéi (ardpavacara-kusalacittani) — 4
1. Tam thién khong vo bién xur (akdasanaricayatana-kusalacitta)
2. Tam thién thurc vo bién xwr (vifinanancayatana-kusalacitta)



3. Tam thién voé so hitu xw (akificanndayatana-kusalacitta)
4. Tam thién phi twong phi phi twong xur (n’evasaniian’asaniiayatana-kusalacitta)
Pay la bon logi tam thién vé sdc gidi.
§23. Immaterial-Sphere Resultant Consciousness (ariipavacara-vipakacittani) — 4
Akasanaricayatana-vipakacittan.
Viniianarnicdyatana-vipakacittam.
Akificaiiiayatana-vipakacittan.
N’evasannan’asannayatana-vipakacittan ca ti.

o NS

Imani cattari pi arilpavacara-vipakacittani nama.

Resultant consciousness pertaining to the base of infinite space.

Resultant consciousness pertaining to the base of infinite consciousness.
Resultant consciousness pertaining to the base of nothingness.

Resultant consciousness pertaining to the base of neither perception nor non-
perception.

o NS

These are the four types of immaterial-sphere resultant consciousness.
§23. Tam Qua Vo Sic Giéi (arapavacara-vipakacittani) — 4
5. Tam qua khong vo bién xir (Akasanaricayatana-vipakacitta)
6. Tdm qua thirc vo bién xuw (Vininianancdyatana-vipakacitta)
7. Tam qua vo so hitu xir (Akificaiiiiayatana-vipakacitta)
8. Tam qua phi tuong phi phi twong xu (N evasannian asanndayatana-vipakacitta)

Pay la bon logi tam qud vé sdc gidi.
§24. Immaterial-Sphere Functional Consciousness (ariipavacara-kriyacittani) — 4

9. Akdasanaficayatana-kriyacittan.

10. Vinianaricayatana-kriyacittam.

11. Akificaiifidyatana-kriydcittan.

12. N'evasaniian’asanndayatana-kriydcittan ca ti.

Imani cattari pi aripavacara-kriyacittani nama.
Icc’evam sabbatha pi dvadasa aripavacara-kusala-vipaka-kriya-
cittani samattani.

9. Functional consciousness pertaining to the base of infinite space.

10. Functional consciousness pertaining to the base of infinite consciousness.

11. Functional consciousness pertaining to the base of nothingness.

12. Functional consciousness pertaining to the base of neither perception nor non-
perception.

These are the four types of immaterial-sphere functional consciousness.
Thus end, in all, the twelve types of immaterial-sphere wholesome, resultant, and
functional consciousness.



§24. Tam Duy Tac Vé Sic Giéi (ariipavacara-kriyacittani) — 4
9. Tam duy tdc khong vo bién xir (Akasanaiicayatana-kriyacitta)
10. Tam duy tac thiec vo bién xur (Viiiianancayatana-kriyacitta)
11. Tam duy tdc vo so hitu xir (Akificaifiayatana-kriyacitta)
12. Tam duy tac phi twong phi phi twong xiwr (N evasaiiiian’asanndyatana-kriyacitta)

Day la bon loai tam duy tdc vé sdc gidi .
Nhuw vay la ket thuc tat ca mwoi hai logi tam thién, tam qua va tam duy tac trong coi vo
sdc gioi.

Guide to §§22—24
Hudéng dan §§22—24

Immaterial-sphere consciousness (aripavacaracittani): This sphere of
consciousness comprises the citfas pertaining to the immaterial plane of existence
(aridpabhiimi), four realms in which matter (ripa) has been totally transcended and only
consciousness (citta) and mental factors (cetasika) remain. Rebirth into these four realms
comes about through the attainment of the ariipajjhdnas, the four immaterial, or formless,
absorptions, which are reached by developing concentration beyond the five jhdnas of the
fine-material sphere. The immaterial sphere consists of twelve cittas — the four
wholesome cittas with which the immaterial attainments are experienced by worldlings
and trainees; the four resultant attainments, which arise through rebirth in the immaterial
realms; and the four functionals, which occur to Arahants who enter upon the immaterial
attainments.

Tam vo sdc gioi (arupavacaraczttam) Tam nay bao gdm cac tam lién quan dén
cdi vo sic gidi (ardpabhiimi), bon cdi trong d6 vat chat (rupa) da duogc loai bo hoan toan
va chi con tam (cztta) Va tam so (cetasika). Tai sinh vao bdn cbi nay xay ra nho ching
dac bon tang thién VO sdc (arupajjhana) dat du’O'c bang cach phat trién dinh vuot qua nim
tang thién cua cdi sic gidi. VO sic gidi bao gdbm mudi hai tAm: bon tAm thién ma pham
nhan va bac Hitu Hoc kinh nghiém dugc nhitng thanh tyu vo sdc; bon tAm qua phat sinh
do tai sinh trong cc cdi vo sic; va bon tim duy tic xdy ra v6i chu vi A-la-han, nhiing
ngudi chimg dic cac tang thién vo sic.

The base of infinite space (akasanaricayatana): The first of the four immaterial
Jjhanas is the attainment of the base of infinite space. To reach this, a meditator who has
mastered the fifth fine-material jhana based on a kasina object expands the counterpart
sign (patibhaganimitta) of the kasina until it becomes immeasurable in extent. Then, he
removes the kasina by attending only to the space it pervaded, contemplating it as
“infinite space.” Through repeated attention given in this way, there eventually arises in
absorption a citfa having as object the concept of infinite space (akasanaricayatana). The
expression “base of infinite space,” strictly speaking, refers to the concept of infinite
space that serves as the object of the first immaterial-sphere consciousness. Here, the
word ayatana, “base,” has the sense of habitat, or dwelling, for the citta of the jhana.
However, in a derivative sense, the expression “base of infinite space” is also extended to
the jhana itself.

Hw khong vo bién xw (@kasanaiicayatana): Tang thién dau tién trong bon ting
thién v6 sic gidi 1a chimg dic hu khong vo bién xu. Dé dat dugc diéu nay, mot hanh gia
da lam chu duoc téng thién sic gidi thir nam dya trén mot dé muc kasina mé rong quang



tudng (panbhagammztta) cta kasina d6 cho dén khi né tré nén vo luong. Sau do, Vl ay
loai bé kasina bang cach chi quan tim dén khong gian ma né tran ngap, quéan xét rang
“khong gian 1a vo tan”. Qua su cha y 1ap di ldp lai duoc thuc hién theo cach nay, cuoi
cung s& phat sinh mot tim Iy khai niém vé khong gian vo tan (dkdsanaiicayatana) 1am
d6i twong va chimg thién. Cum tir “hu khong vo bién”, ndi mot cach chinh xac, dé cap
dén khai niém khong gian vo6 han dong vai tro 1a di twong cua tdm vo sic gidi dau tién.
O day, tir dyatana, “can” c6 nghia 1a moi truong séng, hay noi tra ngu cho tim cua thién
(jhana). Tuy nhién, theo mot nghia phat sinh thi thanh nglt “hu khong v6 bién” cling
dugc mé rong cho chinh ban than tang thién do.

The base of infinite consciousness (vififianaiicayatana): The consciousness that
is here said to be infinite is the consciousness of the first immaterial absorption. Since
the first immaterial absorption (aripajjhana) has as its object the base or concept of
infinite space, this implies that the consciousness that pervades that space as its object
also partakes in its infinity. To reach this attainment, therefore, the meditator takes as
object the consciousness of the base of infinite space and contemplates it as “infinite
consciousness” until the second immaterial absorption arises.

Thirc vd bién xi (vififidnaiicayatana): TAm vo bién x(r duoc nhic dén ¢ day 1a
tAm ciia ting thién vo sic thir nhat. Vi ting thién vo sic (aripajjhana) dau tién co dbi
tuong 1a khong gian vo tan, didu ndy ngu y rang tdm thirc tran ngdp khong gian d6 véi tu
cach 1a dbi twong cta no ciing tham gia vao tinh vo tdn d6. Do vay, dé chimg tang thién
nay, hanh gia liy (tam) thic lam d6i twong va xem (tdm) thirc m&i thyc su 1a vo bién va
quan no 1a “thirc vo bién” cho dén khi nhap dinh vao tang thién vo sic th hai.

The base of nothingness (akificafifiayatana): The third immaterial attainment
has as its object the present non-existence, voidness, or absence of the consciousness
pertaining to the base of infinite space. By giving attention to the absence of that
consciousness, the third immaterial absorption arises, taking as its object the concept of
non-existence (natthibhava-parninatti), or nothingness, in respect of the first immaterial
consciousness.

Vo6 sé hiru xir (akificafifidyatana): tang thién vo sic tht ba c6 ddi tuong 13 su
khong hién hitu hién tai, tinh Khong, hay sy ving mit ctia tim lién quan dén co s& khong
gian vo tan. Bang cach chu y dén su ving mit cta tim thire d6, tAng thién vo sic gidi thir
ba phat sinh ldy dbi tuong cua no 1a khai niém vo so hitu (natthibhava-paiiiatti), hay hu
v6 dbi voi tam vo sic gii dau tién.

The base of neither perception nor non-perception (n’evasaiiiian’asaniia-
yatana): This fourth and final immaterial attainment is so called because it cannot be said
either to include perception or to exclude perception. In this type of consciousness, the
factor of perception (sanifid) has become so subtle that it can no longer perform the
decisive function of perception, and, thus, this state cannot be said to have perception. Yet
perception is not altogether absent but remains in a residual form; thus, it cannot be said
not to have perception. Although perception alone is mentioned, all the other mental
constituents in this citta also exist in a state of such extreme subtlety that they cannot be
described as either existent or non-existent. This fourth immaterial absorption takes as its
object the consciousness of the base of nothingness, the third immaterial absorption.

Phi twéng phi phi twéng x& (n'evasaiifian'@saiiia-yatana): Tang thién vo sic
thir tu va cling 1a cudi ciing dugc goi nhu vay boi vi né khong thé duoc noéi 1a bao gom
hay khong bao gém nhan thic (twong). Trong loai tim nay, yéu t6 nhan thic/ tuong
(saiiiid) da tré nén vi té dén mirc n6 khong con co thé thyuc hién chirc ning quyét dinh cua
nhan thirc nén trang thai nay khong thé néi 1a cé nhan thirc. Tuy nhién, nhan thic (tudng)



khong hoan toan ving mit ma van & dang tan du; do d6, khong thé noi 1a khong c¢6 nhan
thire (tudng). Mic du chi dé cap dén nhan thirc (tudng), nhung tat ca cac thanh phan tam
so khac trong tam nay cung ton tai trong mot trang thai cuc ky V1 té dén mirc chung
khong thé dugc mo ta 1a ton tai hay khong ton tai. Tang thién vo sic thtr tu nay lay ddi
tuong cua nd 1a thirc cta vo sé hitu xt, tang thién vo sac th ba.

§25. Summary of Immaterial-Sphere Consciousness

Alambanappabhedena catudh’aruppamanasar
Purniniapakakriyabheda puna dvadasadha
thitam.

Immaterial-sphere consciousness is fourfold when classified by way of object.
When again divided by way of the wholesome, resultant, and the functional, it stands at
twelve types.
§25. Tom tit tAm vo sic gioi

Tam vé sdc gioi co bén logi khi dwoc phdn logi theo doi twong. Khi dwoc chia
theo cach cua thién, quad va duy tac thi noé co mwoi hai tam.

Guide to §25
Huwéng din §25

When classified by way of object: In relation to each type of immaterial-sphere
consciousness, there are two types of object (alambana) to be understood: one is the
object to be directly apprehended by the citta (dlambitabba); the other is the object to be
transcended (atikkamitabba).

Khi phén loai theo ddi twong: Lién quan dén ting loai tim v sic gidi, co hai
loai dbi tuong (alambana) can duge hiéu: mot la ddi tuong dugc tam tryc tiép ndm bét
(a@lambitabba); hai 1a dbi tuong dugc vuot troi hon (atikkamitabba).

The aripajjhanas differ from the ripajjhanas in several important respects.
While the ripajjhanas can take various objects such as the different kasinas, etc., each
artpajjhana apprehends just one object specific to itself. Also the riapajjhanas differ
from each other with respect to their jhana factors — the first having five factors, the
second four, etc. The meditator who wishes to attain the higher jhanas keeps the same
object and eliminates each successively subtler jhana factor (jhananga) until he reaches
the fifth jhana. But, to progress from the fifth ripajjhana to the first arapajjhana, and
from one ariipajjhana to the next, there are no more jhana factors to be transcended.
Instead, the meditator progresses by transcending each successively subtler object.

Céc tang thién vo sic (ripajjhdna) khac véi cac tang thién sic gidi (riapajjhana) &
mot s6 khia canh quan trong. Trong khi cac tang thién sic giéi (riapajihana) c6 thé nim
bat nhiéu dbi tuong khéc nhau ché“ing han nhu céc d& muc hoan tinh (kasina),.. thi mdi
tang thién vo sic (rupa]]hana) chi nam bat mot doi tuong cu thé cho chinh n6 ma th01
Ngoal ra, cac tang thién sic g10’1 (rupa]]hana) khac nhau vé cac chi thién cua chung: ting
thién dau tién c6 nam chi, tAng thién thi hai c6 bon chi, v.v. Hanh gia mudn ching cac
tang thién (/hana) cao hon s¢€ gilr cung mot d6i trong va loai bo lién tlep tung chi thlen
(]hananga) vi té hon cho dén khi vi ay dat dén ngi thlen Tuy nhién, dé tién trién tir tang
thién sic gidi (ripajjhana) thir nim dén tang thién vo sic (aripajjhdna) thir nhat, va tir
tang thién vo sic (arilpajjhana) ndy sang tang thién vo sic (aripajjhana) tiép theo, khong



con chi thién nao can vuot qua nita. Thay vao d6, hanh gia tién bd bang cach vuot qua
tirng doi twong vi té hon mot cach lién tiép.

The cittas of the aripajjhanas all have the same two jhana factors as the fifth
ripajjhana. As cittas, they are different because they pertain to a different sphere and
have different types of objects than the fifth jhagna. But, because, as jhanas, they are
constituted by the same two jhana factors, they are sometimes considered by the teachers
of Abhidhamma as modes of the fifth jhana.

Céc tam thién vo sic gidi (aripajjhana) déu cé hai chi thién gidng nhu tang thién
sic gi6i (ripajjhana) tht nam. Cac tdm nay khac nhau boi vi chung lién quan dén ci
gidi khac va co nhing loai d6i tuong khac voi ngii thién. Nhung boi vi xét theo tang thién
thi chung duoc cdu thanh boi hai chi thién gidng nhau, nén d6i khi ching duoc céac vi
thay Vi Diéu Phép coi la phuong thic cua tang thién thir nim.

Collectively, the fifteen fine-material-sphere cittas and the twelve immaterial-
sphere cittas are designated mahaggatacitta — sublime, lofty, or exalted consciousness
— because they are free from the hindrances (nivarana) and are pure, elevated, great
states of mind.

N6i chung, mudi lam tdm sic gidi va muoi hai tim vo sic gidi dugc goi 1a tim déo
dai - tdm si€u pham, cao cd, hay cao quy boi vi ching thodt khoi nhitng chudng ngai
(nivarana) va la nhiing trang thai tam thanh tinh, cao ca, vi dai.

All the eighty-one types of consciousness discussed so far are termed lokiyacitta,
“mundane consciousness,” because they pertain to the three worlds — the sensory world
(kamaloka), the fine-material world (ripaloka), and the immaterial world (aripaloka).

Tét ca tam muoi mdt tdm dugce thao luan cho dén nay dugc goi la tdm hi¢p thé
(lokiyacitta), “tam thé gian” boi vi chung lién quan dén Tam gi6i: Duc gidi (kamaloka),
Séc gidi (ripaloka) va Vo sic gidi (aripaloka).

Supramundane Consciousness (lokuttaracittani) — 8
§26. Supramundane Wholesome Consciousness (lokuttara-kusalacittani) — 4

Sotapatti-maggacittan.
Sakadagami-maggacittam.
Anagami-maggacittam.
Arahatta-maggacittan ca ti.

Imani cattari pi lokuttara-kusalacittani nama.

NN~

Path consciousness of stream-entry.
Path consciousness of once-returning.
Path consciousness of non-returning.
Path consciousness of Arahantship.
These are the four types of supramundane wholesome consciousness.

NN~

Tam Siéu thé (lokuttaracittani) — 8
§26. Tam thién siéu thé (lokuttara-kusalacittani) — 4
1. Tam dao Nhdp Luu (Sotapatti-maggacitta)
2. Tam dao Nhdt Lai (Sakadagami-maggacitta)
3. Tam dao Bat Lai (Anagami-maggacitta)
4. Tam dao A-la-han (Arahatta-maggacitta)
Day la bén logi tam thién siéu thé.



§27. Supramundane Resultant Consciousness (lokuttara-vipakacittani) — 4

Sotapatti-phalacittam.
Sakadagami-phalacittam.
Andagami-phalacittam.
Arahatta-phalacittani ca ti.
Imani cattari pi lokuttara-vipakacittani nama.
Icc’evam sabbathd pi attha lokuttara-kusala-vipaka-cittani
samattani.

o NS

Fruition consciousness of stream-entry.
Fruition consciousness of once-returning.
Fruition consciousness of non-returning.
Fruition consciousness of Arahantship.
These are the four types of supramundane resultant consciousness.
Thus end, in all, the eight types of supramundane wholesome and resultant
consciousness.

o NS

§27. Tam qua siéu thé (lokuttara-vipakacittani) — 4
5. Tam qua Nhap Luu (Sotapatti-phalacitta)
6. Tam qud Nhat Lai (Sakadagami-phalacitta)
7. Tam qua Bt Lai (Anagami-phalacitta)
8. Tam qua A-la-han (Arahatta-phalacitta)
Pay la bon tam qua siéu the.
Nhue véy la cham dirt tat ca tdm tam thién va tam quda siéu thé.

§28. Summary of Supramundane Consciousness
§28. Tom tat Tam Siéu The

Catumaggappabhedena catudhd kusalam tatha
Pakam tassa phalatta ti atthadh’anuttaram matam.

The wholesome consciousness is fourfold, divided by way of the four paths. So
too are the resultants, being their fruits. Thus, the supramundane should be understood
as eightfold.

Tam thién cé bén, chia theo bon dao. Tam qud ciing vdy, dwoc chia theo quad ciia
chiing. Nhu vdy, tam siéu thé nén dwoc hiéu la c6 tam.

Guide to §§26—28
Hudng dan §§26—28

Supramundane consciousness (lokuttaracittani): Supramundane consciousness
is consciousness that pertains to the process of transcending (uttara) the world (loka)
consisting of the five aggregates of clinging (upadanakkhandha). This type of
consciousness leads to liberation from samsara, the cycle of birth and death, and to the
attainment of Nibbana, the cessation of suffering. There are eight supramundane cittas.

Tam siéu thé (lokuttaracittani): TAm siéu thé 1a tam lién quan dén tién trinh siéu



thoat (uttara) thé gi6i (loka) gdm ngii uan thu (upadanakkhandha). Loai tAm nay dan dén
su gidi thoat khéi vong luan hoi sinh tu (samsara) va dat dén Niét Ban (Nibbana), su
cham dut dau kho. Co tam tam siéu thé.

These pertain to the four stages of enlightenment: (1) stream-entry (sotapatti); (2)
once- returning (sakadagami); (3) non-returning (anagami); and (4) Arahantship
(Arahatta). Each stage involves two types of citta — path consciousness (maggacitta)
and fruition consciousness (phalacitta). All supramundane citfas take as object the
unconditioned reality, Nibbana, but they differ as paths or fruits according to their
functions. The path consciousness has the function of eradicating (or of permanently
attenuating®?) defilements; the fruition consciousness has the function of experiencing the
degree of liberation made possible by the corresponding path. The path consciousness is a
kusalacitta, a wholesome state; the fruition consciousness is a vipakacitta, a resultant.

Nhirng diéu nay lién quan dén bdn giai doan giac ngod: (1) Nhap Luu (sotdpatti),
(2) Nhét Lai (sakadagami), (3) Bat Lai (anagami) va (4) A-la-han (Arahatta). Mbi giai
doan lién quan dén hai loai tAm - tdim dao (maggacitta) va tim qua (phalacitta). Tt ca
cac tam siéu thé 1ay phap vo vi (thuc tai khong diéu kién) tirc Niét Ban lam ddi tuong,
nhung chung khac nhau ¢ Pao hodc Qua tuy theo chirc nang cua ching. Tam dao cd chiic
nang diét trir (hay vinh vién lam giam b&t*) phién ndo va tdm qua c6 chirc ning kinh
nghiém mirc do giai thoat c6 thé thyc hién dugc bang con dudng twong tng. Tam dao 1a
mot tam thién (kusalacitta), mdt trang thai lanh manh; tdm qua la mdt tam qua
(vipakacitta), mot két qua.

Each path consciousness arises only once and endures only for one mind-moment;
it is never repeated in the mental continuum of the person who attains it. The
corresponding fruition consciousness initially arises immediately after the path moment
and endures for two or three mind-moments. Subsequently, it can be repeated and, with
practice, can be made to endure for many mind-moments, in the supramundane
absorption called “fruition attainment” (phalasamapatti — see below, Chapter 4, §22;
Chapter 9, §42).

M3i tdm dao chi sinh khéi mét 1an va chi ton tai trong mot sat-na tam; n6 khong
bao gio lap lai trong dong tAm thirc cua ngudi dat dwge nd. TAm qua tuong Gng ban dau
sinh khoi ngay sau sat-na dao va tdn tai trong hai hodc ba sat-na tam. Sau do, nd co thé
duoc 1ap lai va véi sy thue hanh thi né co thé ton tai trong nhiéu sat-na tam, trong thién
dinh siéu thé dugc goi la “ching dic qua” (phalasamapatti - xem bén dudi, Chuong 4,
§22; Chuong 9, §42).

The paths and fruits are attained by the method of meditation called “the
development of insight” (vipassanabhavana). This type of meditation involves the
strengthening of the faculty of wisdom (parifia). By sustained attention to the changing
phenomena of mind and matter, the meditator learns to discern their true characteristics
of impermanence (anicca), suffering (dukkha), and non-self (anatta). When these insights
gain full maturity, they issue in the supramundane paths and fruits (see Chapter 9,
§§22—44).

Pao va Qua dat duoc bang phu(rng phap thlen goi la “tu tap tu¢”
(vzpassanabhavana) Loai thién nay lién quan dén viéc cung cb kha nang tri tué (pariia).
Bang cach duy tri sy cht ¥ dén nhirng hién tuong thay doi ciia than va tdm, hanh gia hoc
cach phan biét cac dic tinh thuc sy cta chung 1a vo thuong (anicca), khd (dukkha) va vo

42 This qualification is made in regard to the path of once-returning (as explained below).

Pham chét nay dugc thyuc hién lién quan dén Nhat Lai dao (nhu dugc giai thich bén dudi).



ngd (anattd). Khi nhimg tué giac nay dat duoc sy chin mudi hoan toan, chiing sinh ra cac
dao va qua siéu thé (xem Chuong 9, §§22 - 44).

Path consciousness of stream-entry (sotapatti-maggacitta): The entry upon the
irreversible path to liberation is called “stream-entry,” and the citta that experiences this
attainment is the path consciousness of stream-entry. The stream (sota) is the Noble
Eightfold Path, with its eight factors of Right View (or Right Understanding) (Samma
Ditthi), Right Thought (or Right Intention) (Samma Samkappa), Right Speech (Samma
Vaca), Right Action (Samma Kammanta), Right Livelihood (Samma Ajiva), Right Effort
(Samma Vayama), Right Mindfulness (Samma Sati), and Right Concentration (Samma
Samadhi). As the current of the Ganges flows uninterrupted from the Himalayas to the
ocean, so the supramundane Noble Eightfold Path flows uninterrupted from the arising of
Right View to the attainment of Nibbana.

Tam dao Nhap Luwu (sofdpatti-maggacitta): Loi vao con dudng giai thoat bt
thdi chuyén dugc goi 1a “nhap dong” va tim kinh nghiém sy ching dic nay la tim dao
Nhéap Luu. Dong (sofa) 1a Bat Chanh Pao vé6i tam chi phan 1a Chanh Kién (Samma
Ditthi), Chanh Tu Duy (Samma Samkappa), Chanh Ngtt (Sammda Vica), Chanh Nghiép
(Samma Kammanta), Chanh Mang (Samma Ajiva), Chanh Tinh Tan (Samma Vayama),
Chanh Niém (Samma Sati), va Chanh Dinh (Samma Samadhi). Cing nhu dong song
Hing chay khong ngung tir diy Hy M4 Lap Son dén dai duong, Bat Chanh Dao siéu thé
cling troi chay khong ngimg tir luc phat sinh Chanh Kién cho dén khi dat dugc Niét Ban
(Nibbdna) ti thuong.

Though the factors of the eightfold path may arise in the mundane wholesome
cittas of virtuous worldlings (puthujjana), these factors are not fixed in their destination,
since a worldling may change character and turn away from the Dhamma. But in a noble
disciple who has reached the experience of stream-entry, the path factors become fixed in
destiny and flow like a stream heading to Nibbana.

Mic du cac chi phan cua Bat Chanh Pao c6 thé sinh khoi trong cac tam thién hiép
thé cua nhimg ngudi pham tuc (puthujjana) nhung nhitng yéu t6 nay khong cb dinh &
dich dén cua chiing, vi mot ngudi pham tuc c6 thé thay doi tinh cach va quay lung lai voi
Gido Phap (Dhamma). Nhung trong mot vi thanh d¢ tor da nhap dong Thanh thi cac nhanh
ctia Bat Chanh Dao tré nén cb dinh va tréi chay nhu mot dong nude hudng dén Niét Ban
(Nibbana).

The path consciousness of stream-entry has the function of cutting off the first
three fetters (samyojana) — (1) “personality view” (sakkaya-ditthi), or wrong view of
self; (2) doubt (vicikiccha) about the Triple Gem; and (3) clinging to rites and ceremonies
(silabbata-paramasa) in the belief that they can lead to liberation. It further cuts off all
greed (lobha), hatred (dosa), and delusion (moha) strong enough to lead to a sub-human
rebirth. This citta also permanently eliminates five other cittas, namely, the four cittas
rooted in greed associated with wrong view (difthi), and the citta rooted in delusion
(moha) associated with doubt (vicikicchd). One who has undergone the experience of
stream-entry is assured of reaching final deliverance in a maximum of seven lives and of
never being reborn in any of the woeful planes of existence.

Tam dao Nhap Luu cé chirc ning cit dut ba tréi bude dau tién (sanmyojana): (1)

“than kién” (sakkaya-ditthi) hay ta kién vé tu ngd; (2) hoai nghi (vicikiccha) vé Tam Bao
va (3) G161 cam thu/ dinh mac vao nghi thuc va nghl 18 (silabbata-paramadsa) véi niém
tin rang chung ¢ thé dan dén g1a1 thoat. N6 tiép tuc cat diit moi tham (lobha), san (dosa)
va si (moha) @1 manh dé din dén su tai sinh lam ngum Tam nay cling 10a1 trir vinh vién
nim tdm khac, d6 1a bon tam tham két hop véi ta kién (ditthi) va tam gbe si (moha) két



hop vé6i hoai nghi (vicikiccha). Mot ngudi di nhap dong thanh chic chin s& dat dén su
gidi thoat cudi cing trong tdi da bay kiép song va khong bao gid bi tai sinh vao bat ky coi
khé nao.

Path consciousness of once-returning (sakadagami-maggacitta): This citta is
the consciousness associated with the Noble Eightfold Path that gives access to the plane
of a once-returner. While it does not eradicate any fetters, this citfa attenuates the grosser
forms of sensory desire (kama-raga) and ill will (vyapdada). The person who has reached
this stage will be reborn in this world at most one more time before attaining liberation.

TAm dao Nhiat Lai (sakadagami-maggacitta): TAm nay 1 tim tuong ung v6i Bat
Chanh Pao dwa dén canh giéi cia mot vi Nhat Lai. Trong khi né khong doan trir bat ky
tr6i budce (kiét str) nao nhung tdm ndy lam suy giam cac hinh thirc tho thién cua tham duc
(kama-rdga) va san han (vyapada). Nguoi da dat dén giai doan nay sé duoc tai sinh trong
thé gio1 nay nhiéu nhat 12 mot 1an nira trude khi dat duoc giai thoat hoan toan.

Path consciousness of non-returning (andagami-maggacitta): One who attains
the third path will never again be reborn in the sensory plane. If such a person does not
reach Arahantship in the same lifetime, he will be reborn in the fine-material world and
there attain the goal. The path consciousness of non-returning cuts off the fetters of
sensory desire (kama-raga) and ill will (vyapdda); it also permanently eliminates the two
cittas rooted in hatred.

TAm dao Bat Lai (anagami-maggacitta): Nguoi dat dugc dao 16 thi ba s& khong
bao gio tai sinh vao cdi duc gidi nita. Néu mot nguoi nhu vay khong dat dén qua vi
A-la-han ngay trong kiép sdng @6 thi ho s& tai sinh trong cdi sic gidi va dat duoc muc
dich & d6. Tam bat lai cat dut troi budce (kiét sir) tham duc (k@ma-rdaga) va san han
(vwdpada); nd ciing vinh vién loai bé hai tim gbc san.

Path consciousness of Arahantship (arahatta-maggacitta): An Arahant is a

fully liberated one, a person who has destroyed (hata) the enemy (ari) consisting of the
defilements (kilesa). The path consciousness of Arahantship is the citfa that issues
directly in the full liberation of Arahantship. This citta destroys the five subtle fetters:
(1) desire for fine-material existence (ripa-raga); (2) desire for immaterial existence
(arapa-raga); (3) conceit (mana); (4) restlessness (uddhacca); and (5) ignorance (avijja).
It also eliminates the remaining types of unwholesome cittas: the four rooted in greed
dissociated from views and the one rooted in delusion associated with restlessness.

Tam dao A-la-han (arahatta-maggacitta): Mot vi A-la-han 1a mdt vi hoan toan
giai thoat, mot ngudi da tiéu diét (hata) ké thu (ari) bao gdm tat ca nhimg phién nio
(kilesa). TAm dao cia qua vi A-la-han 13 tAm phat sinh truc tiép trong sy giai thoat hoan
toan ctia qua vi A-la-han. TAm nay pha hiy nidm tréi budc (kiét sir) vi té: (1) ham mubn
hién hitu ¢ ¢di duc (ripa-rdga); (2) ham mudn hién hiru cdi vo sic (aripa-raga); (3) nga
man (mana) (4) phong dat (uddhacca) va (5) vO minh (avy]a) No cling loai bo nhu‘ng
tAm bat thién con lai: bén tdm gdc tham khong hop ta kién va mot tam gdc si lién két véi
phong dat.

Fruition consciousness (phalacitta): Each path consciousness (maggacitta)
issues automatically in its respective fruition in the same cognitive series, in immediate
succession to the path. Thereafter, the fruition citfa can arise many times when the noble
disciple enters the meditative attainment of fruition. The fruition consciousness, as
mentioned earlier, is classified by way of kind as a resultant (vipaka). It should be noted
that there are no supramundane functional (kiriya/ kriyd) cittas. This is because, when an
Arahant enters fruition attainment, the cittas that occur in that attainment belong to the
class of resultants, being fruits of the supramundane path.



Tam qua (phalacitta): Moi tim dao (maggacitta) tu dong phat sinh qua tuong
{mg cta né trong cung 19 trinh tam, ndi tiép ngay lap tic sau tim dao. Sau d6, tim qua co
thé sinh khoi nhiéu 1an khi vi thanh dé tir nhap thién ching qua. TAm qua, nhu di dé cap
trude do, duoc phan loai theo loai 1a qua (vipaka). Can luu y rang khong c6 tim duy tac
(kiriya/ kriya) siéu thé nao. Piéu nay 1a do khi mot vi A-la-han nhdp vao thanh qua thi
cac tim xuat hién trong luc do thudc vé loai qua, la qua cua dao siéu thé.

§29. Comprehensive Summary of Consciousness

§29. Tém tit toan dién vé tim

Dvadas’akusalan’evam kusalan’ekavisati
Chattims 'eva vipakani kriyacittani visati.
Catupaniiasadhd kame riipe pannaras ‘iraye
Cittani dvadas aruppe atthadh anuttare tatha.

Thus, there are twelve unwholesome types of consciousness and twenty-one
wholesome types. Resultants are thirty-six in number, and functional types of conscious-
ness are twenty.

There are fifty-four sense-sphere types of consciousness and fifteen assigned to
the fine-material sphere. There are twelve types of consciousness in the immaterial sphere
and eight that are supramundane.

Nhuw vay, co muoi hai tam bat thién va hai mwoi mot tam thién. Sé luwong tam qua
la ba mwoi sau, va tam duy tac la hai muoi.

C6 nam mueoi bon tam duc giéi va muwoi lam tam sdc gidi. C6 muoi hai tdm vé sdc
gidi va tdm tam siéu the.

Guide to §29
Huwdéng dan §29

In these verses, Acariya Anuruddha summarizes all the eighty-nine states of
consciousness that he has so far expounded in this Compendium of Consciousness. In
the first verse, he divides these according to their nature, or kind (jati), into four classes:

12 unwholesome cittas (akusala);
21 wholesome cittas (kusala);
36 resultant cittas (vipaka);
20 functional cittas (kiriyal kriya).
The last two cittas are grouped together as karmically indeterminate (abydkata),
since they are neither wholesome nor unwholesome.
54 sense-sphere cittas (kamavacara);
15 fine-material-sphere cittas (ripavacara);
12 immaterial-sphere cittas (aripdavacara);
8 supramundane cittas (lokuttara).
Thus, although citfa is one in its characteristic of cognizing an object, it becomes
manifold when it is divided according to different criteria into various types.
Trong nhirng cdu ké nay, Ngai Acariya Anuruddha tom tit tit ca tdm muoi chin trang
thai tim ma Ngai dd giai thich cho dén nay trong Ban tom tit cac tAm nay. Trong bai ké dau
tién, Ngai chia nhimng thtr nay theo ban chat, hay loai (jati) ciia ching thanh bén loai:



12 tAm bét thién (akusala);

21 tam thién (kusala);

36 tam qua (vipaka);

20 tam duy tac (kiriya/ kriya)

Hai tdm cudi cing duoc nhom lai v6i nhau thanh bat dinh nghiép (abyakata) vi
chung khong thién ciing khong bt thién.

54 tam duc gidi (kamavacara);

15 tam sic gi6i (ripavacara);

12 tam v séc gioi (aripavacara);

8 tam siéu thé (lokuttara).

Nhu vay, mac du tdm c6 dédc tinh 1a nhén thuc doi tuong nhung nd tré nén da
dang khi duoc chia thanh nhiéu loai theo céc ti€u chi khac nhau.

121 Types of Consciousness
(ekavisasatani cittani)

§30. In Brief

Ittham ekiinanavutippabhedarm pana manasam
Ekavisasatam v’atha vibhajanti vicakkhana.

These different classes of consciousness, which thus number eighty-nine, are
divided by the wise into one hundred twenty-one.
§31. In Detail

Katham ekiinanavutividham cittam ekavisasatam hoti?

1. Vitakka-vicara-piti-sukh’-ekaggata-sahitam pathamajjhana-sotapatti-

maggacittam.
2. Vicara-piti-sukh’-ekaggata-sahitam dutiyajjhana-sotapatti-magga-
cittam.
3. Piti-sukh’-ekaggata-sahitam tatiyajjhana-sotapatti-maggacittam.
4. Sukh’-ekaggata-sahitam catutthajjhana-sotapatti-maggacittam.

5. Upekkh’-ekaggata-sahitam panicamajjhana-sotapatti-maggacittan
ca ti.
Imani pariica pi sotapatti-maggacittani nama. Tatha sakadagami-

magga, anagami-magga, arahatta-maggacittan ca ti samavisati magga-
cittani. Tatha phalacittani ca ti samacattalisa lokuttaracittani bhavanti ti.

How does consciousness that is analyzed into eighty-nine types become one
hundred twenty-one types?

1. The first jhana path consciousness of stream-entry together with initial application,



sustained application, zest, happiness, and one-pointedness.

2. The second jhana path consciousness of stream-entry together with sustained
application, zest, happiness, and one-pointedness.

3. The third jhana path consciousness of stream-entry together with zest, happiness, and
one-pointedness.

4. The fourth jhana path consciousness of stream-entry together with happiness and
one-pointedness.

5. The fifth jhana path consciousness of stream-entry together with equanimity and one-
pointedness.

121 Tam (ekavisasatani cittani)

§30. Ngin gon

Ittham ekiinanavutippabhedam pana manasam
Ekavisasatam v’datha vibhajanti vicakkhana.

Nhitng logi tam khdc nhau nay, con so la tam muoi chin dwoc nguoi tri chia
thanh mot tram hai mwoi mot.

§31. Cu thé

Lam thé nao ma tém dwoc phan tich thanh tam muwoi chin lai tro thanh mot tram hai
miroi mot?

1. Tam Nhdp Luu Pao so thién, dong phdt sanh ciing tam (vitakka), tir (vicara), hy (piti),
lac (sukha) va nhdt tam (ekaggatd);

2. Tdm Nhdp Luwu Pao nhi thién, dong phat sanh cing tir (vicara), hy (piti), lac (sukha)
va nhat tam (ekaggatd);

3. Tam Nhdp Luu Pao tam thién, dong phat sanh cing hy (piti), lac (sukha) va nhat tam
(ekaggata),

4. Tam Nhdp Luu Pao tir thién, dong phdt sanh ciing lac (sukha) va nhat tam
(ekaggata),

5. Tam Nhdp Luu Pao ngii thién, dong phdt sanh cing xa (upekkha) va nhat tam
(ekaggata).

These are the five types of path consciousness of stream-entry. So too for the path
consciousness of once-returning, of non-returning, and of Arahantship, making twenty
types of path consciousness. Similarly, there are twenty types of fruition consciousness.
Thus, there are forty types of supramundane consciousness.

Dady la nam tam dao Nhap Luu. Péi véi tam dao Nhdt Lai, Bat Lai va A-la-hdn
cing vay, tao thanh hai muoi tam dao. Tuong tu, co hai muwoi tdm qua. Nhu vay, co bon
muoi tam siéu the.

Guide to §§30—31
Hudng dan §§30—31

All meditators reach the supramundane paths and fruits through the development
of wisdom (parinid) — insight into the three characteristics of impermanence (anicca),
suffering (dukkha), and non-self (anatta). However, they differ among themselves in the



degree of their development of concentration (samadhi). Those who develop insight
without a basis of jhana are called practitioners of bare insight (sukkhavipassaka). When
they reach the path and fruit, their path and fruition cittas occur at a level corresponding
to the first jhana.

Tat ca hanh gié déu dat dén cac dao va qua siéu thé thong qua su phat trién tri tué
(panna) - tug¢ giac vé ba dac t1nh vo thuong (amcca) khé (dukkha) va vo ngi (anattd).
Tuy nhién, ching khac nhau Ve muirc do phat trién dinh (samadhi). Nhiing ngucn phat
trién tué giac ma khong co nén tang thién dinh dugc goi 13 hanh gla thuan quan
(sukkhavipassaka). Khi ho dat dén dao va qua, tim dao va qua cia ho xuit hién & mirc d6
tuong tmg véi so thién.

Those who develop insight on the basis of jhana attain a path and fruit that
corresponds to the level of jhana they had attained before reaching the path. The ancient
teachers advance different views on the question of what factor determines the jhana
level of the path and fruit. One school of thought holds that it is the basic jhana
(padakajjhana), that is, the jhana used as a basis for concentrating the mind before
developing the insight that culminates in attainment of the supramundane path. A second
theory holds that the jhana level of the path is determined by the jhdna used as an object
for investigation by insight, called “the comprehended jhana” (sammasitajjhana) or
“investigated jhana.” Still a third school of thought holds that, when a meditator has
mastered a range of jhanas, he can control the jhana level of the path by his personal
wish or inclination (ajjhasaya).®

Nhitng ngudi phat trién tué gidc dwa trén co so cac tang thién (jhana) dat dugc
dao va qua tuong ung voi tang thién ma ho da ching trudc khi dic dao. Céc vi thay ngay
xua dua ra nhitng quan diém khac nhau vé cau hoi yéu t6 nao quyét dinh mirc do cac tang
thién (jhana) cua dao va qua. Mot truong phai tu tuong cho rang d6 1a thién can ban
(padakajjhana), tic 1a thién duge sir dung lam co sd dé dinh tim trude khi phat trién tué
giac tot dinh trong viéc ching dic dao siéu thé. Ly thuyét thir hai cho rang cap do thién
(jhana) cua dao duoc xac dinh boi thién (jhana) duge st dung nhu mot ddi twong su
khéo sat bang tué giac, dugc goi 1a “thién dinh” (sammasitajjhdna) hay “jhana dugc suy

Van con mot truong phai tu tu(rng thu ba cho rang khi mot hanh gia da thuan thuc
m(_)t $6 tang thién, nguoi do co thé kiém soat cap dd thién cua dao bang mong mubn hodc
khuynh huéng c4 nhan ctia minh (ajjhasaya).”

Nevertheless, no matter what explanation is adopted, for bare insight meditator
and jhana meditator alike, all path and fruition cittas are considered types of jhana
consciousness. They are so considered because they occur in the mode of closely
contemplating their object with full absorption, like the mundane jhanas, and because
they possess the jhdna factors with an intensity corresponding to their counterparts in the
mundane jhanas. The supramundane jhanas of the paths and fruits differ from the
mundane jhanas in several important respects. First, whereas the mundane jhanas take as
their object some concept, such as the sign of the kasina, the supramundane jhanas take
as their object Nibbana, the unconditioned reality. Second, whereas the mundane jhanas
merely suppress the defilements while leaving their underlying seeds intact, the
supramundane jhanas of the path eradicate defilements so that they can never again arise.

# For details, cf. Henepola Gunaratana, The Jhanas in Theravada Buddhist Meditation (Kandy, Sri Lanka: Buddhist
Publication Society [1988]). Wheel no. 351/353, pp. 60—62.

Dé biét chi tiét, xem. Henepola Gunaratana, The Jhanas in Theravada Buddhist Meditation (Cdc tang thién trong
Thién dinh Phat gido Nguyén thiy - Kandy, Sri Lanka: Hoi Xuat ban Phat gido [1988]). Banh xe s6 351/353, trang 60
- 62.



Third, while the mundane jhanas lead to rebirth in the fine-material world and thus
sustain existence in the round of rebirths (sarisara), the jhanas of the path cut off the
fetters binding one to the cycle and thus issue in liberation from the round of birth and
death. Finally, whereas the role of wisdom in the mundane jhdnas is subordinate to that
of concentration, in the supramundane jhanas, wisdom and concentration are well
balanced, with concentration fixing the mind on the unconditioned element and wisdom
fathoming the deep significance of the Four Noble Truths.

Tuy nhién, bat ké cach giai thich nao duoc chdp nhén di nita thi dbi voi hanh gia
thudn quén ciing nhu hanh gia thién dinh, tat ca cic tim dao va tdm qua déu duoc coi 1a
cac loai tAm thién. Chung dugc xem xét nhu vay boi vi chiing xay ra trong phuong thic
quan sat ddi tugng (ctia chiing) voi sy nhap dinh hoan toan gidng nhu cac tang thién hiép
thé, va béi vi chung so hitu cac chi thién v6i cudng do tuong mg véi cac tang thién doi
trong cua chung trong cac tang thién hiép thé. Cac ting thién siéu thé cua dao va qua
khac véi cac tang thién hiép thé & mot sé khia canh quan trong. Thir nhat, trong khi cac
tang thién hiép thé lay khai niém nao d6 lam d6i tuong, chang han nhu tudng ca cac dé
muc hoan tinh kasina thi cac tﬁng thién siéu thé léy Niét Ban (Nibbana), thuc tai vo vi,
lam ddi twong. Thi hai, trong khi cac tang thién hiép thé chi don thuan 1a d¢ nén phién
nio trong khi van gitt nguyén cac hat gidng tiém an ctia chiing, thi cic ting thién siéu thé
ctia dao diét trir cac phién ndo dé chung khong bao gidr c6 thé phat sinh trd lai. Thir ba,
trong khi céc tang thién hiép thé dan dén tai sinh trong cdi sac gidi va do d6 duy tri sy
hién hitu trong vong luan hdi (samsara) thi cac ting thién cua dao cat dat nhimng kiét str
tréi budc mot ngudi vao vong luan hodi va do d6 dua dén sy giai thoat khoi vong tram
luan sinh tir. Cudi cung, trong khi vai trd cta tri tué trong cac tang thién hiép thé phu
thudc vao vai tro cua dinh, thi trong cac téng thién siéu thé, tri tué va dinh rat can béng,
v6i dinh tap trung tAm vao phap vo vi va tri tué thiu hiéu y nghia sdu xa ciia T Thanh
Dé.

According to the constellation of their jhana factors, the path and fruition cittas
are graded along the scale of the five jhanas. Thus, instead of enumerating the
supramundane consciousness as eightfold by way of the bare paths and fruits, each path
and fruition consciousness can be enumerated as fivefold according to the level of jhana
at which it may occur. When this is done, the eight supramundane cittas, each taken at all
of the five jhdana levels, become forty in number.

Theo su sip xép cua cac chi thién cua chung, cac tim dao va tim qua duoc xép
loai theo thang cta nim tang thién. Nhu vy, thay vi liét ké tdm siéu thé thanh tam theo
cac dao va qua sudng thi mdi tim dao va tim qua co thé duoc liét ké thanh nam phan tuy
theo mrc do thién (jhana) ma nd cé thé xay ra. Khi diéu nay duoc thuc hién, tim tdm
siéu thé, mdi tAm & tit ca nam tﬁng thién, tré thanh con sé bén muoi.

§32. Concluding Summary

Jhanangayogabhedena katv’ekekan tu

panicadha Vuccat anuttaram cittam

cattalisavidhan ti ca.

Yatha ca ripavacaram gayhat’anuttaram tatha
Pathamdadijhanabhede aruppan ca pi paiicame.
Ekadasavidham tasma pathamdadikam iritam
Jhanam ekekam ante tu tevisatividham bhave.
Sattatimsavidham punniam dvipannasavidham tatha



Pakam icc’ahu cittani ekavisasatam budha ti.

Dividing each (supramundane) consciousness into five kinds according to
different jhana factors, the supramundane consciousness, it is said, becomes forty.

As the fine-material-sphere consciousness is treated by division into first jhana
consciousness and so on, even so is the supramundane consciousness. The immaterial-
sphere consciousness is included in the fifth jhana.

Thus, the jhanas beginning from the first amount to eleven, they say. The last
Jhana (that is, the fifth) totals twenty-three.

Thirty-seven are wholesome, fifty-two are resultants, thus, the wise say that there
are one hundred twenty-one types of consciousness.

§32. Két luan Tém tit

Chia méi tam (siéu thé) thanh nam logi tiry theo cdc chi thién khdc nhau, tim siéu
thé tré thanh bon muoi.

Vi tam sdc gi6i dwoce xir 1y bang cdch phdn chia thanh tim so thién va v.v., tdm
siéu thé ciing vay. Tam vé sdc gidi dwoc bao gom trong tang thién thir nam.

Nhue vy, nguwoi ta néi rang cdc tang thién bdt dau tir thir nhat dén thir muwoi mot.
Tang thién (jhana) cudi cing (tike la ngii thién) cé tong cong la hai muwoi ba.

Ba mueoi bay tam thién, nam muwoi hai tdm qud; do do, ngudi tri néi rang cé mot
trdam hai miwoi mot tam.

Guide to §32
Hudng dan §32

The immaterial-sphere consciousness is included in the fifth jhana: As
explained earlier, the aripajjhdnas have the same two jhana factors as the fifth ripa-
Jjhana and are, therefore, considered modes of the fifth jhana. Thus, when a meditator
uses an aripajjhana as a basis for developing insight, his path and fruition consciousness
become fifth jhana supramundane cittas.

TAm v sic giéi dwoc bao gdm trong ngi thién: Nhu da giai thich trudc do,
thién vo sic gidi (aripajjhdana) co6 hai chi thién giéng nhu ngil thién sic gidi va do do,
dugc coi 1a cach thire ctia ngii thién. Nhu vay, khi mot hanh gia st dung thién vo sic gidi
(ariipajjhana) 1am nén tang dé phat trién tué giac, tAm dao va qua cua vi 4y tro thanh cac
tam siéu thé ngii thién.

The jhanas beginning from the first amount to eleven: Each jhana, from the
first to the fourth, occurs one each as fine-material-sphere wholesome, resultant, and
functional (= 3) and four each by way of the paths and fruits (= 8), thus eleven.

Thién (jhdna) bat diu tir thir nhat dén thir mwoi mot: Mdi tang thién sic gidi,
tir tng thién thir nhat dén tht tu, c6 mot thién, qua va duy tac (= 3) va mdi dao va qua thi
¢6 bon tang thién (= 8), do d6 1a muodi mot.

The last jhana (that is, the fifth) totals twenty-three: The fifth jhana
considered as embracing both the last ripajjhdna and the four aripajjhanas thus
comprises five each as wholesome, resultant, and functional (= 15) and eight as
supramundane for a total of twenty-three.

Thién cudi cung (tire 12 ngii thlen) tong cong 1a hai mum ba: Tang thién thir
nam duogc coi la bao gdm ca tang thién sic gidi (rupajjhana) cudi cing (ngu thlen) va
bdn tang thién vo sic gidi (aripajihana), do d6 c6 tong cong 1a nim, mdi tng déu co
thién, qua va duy tac (= 15) va tam la siéu thé, tong cong 1a hai muoi ba.



The thirty-seven wholesome and fifty-two resultants are obtained by replacing the
four supramundane wholesome and resultant citfas with twenty each. Thus, the total
number of cittas in the Compendium of Consciousness increases from 89 to 121.

Ba muoi bay tim thién va nim muoi hai tim qua cé dugc bang cich thay thé bon
tam thién siéu thé va bdn tAm qua siéu thé bang hai muoi tim mdi nhom. Nhu vy, tong
s0 tam trong Ban Tém Tat Cac Tam tang tir 89 1én 121.

1ti Abhidhammatthasangahe
Cittasangahavibhago nama
pathamo paricchedo.

Thus ends the first chapter
in the Manual of Abhidhamma entitled
“The Compendium of Consciousness.”

Nhue vy la két thiic chwong dau tién
trong Cam nang Vi Diéu Phdp Tdp Yéu
“Ban Tém Tat Cac Tam”



Compendium of Mental Factors
(Cetasikasangahavibhaga)

Ban Tém Tit Cac TAm S&
(Cetasikasangahavibhaga)

§1. Introduction
§1. Gioi thiéu

Ekuppada-nirodha ca ekalambana-vatthuka
Cetoyutta dvipanndasa dhammd cetasikda mata.

The fifty-two states associated with consciousness, which arise and cease together
(with consciousness) and which have the same object and base (as consciousness), are
known as “mental factors” (cetasika).

Nam muwoi hai trang thdi lién két véi tam, ching cing sinh va ciing diét (véi tam),
c6 cung déi twong va dong mweong mdt can (nhw tam), dwoc goi la “cdc tim s6”
(cetasika).

Guide to §1
Hudng dan §1

States associated with consciousness (cetoyutta dhamma): The second chapter
of the Abhidhammattha Sangaha is devoted to the classification of the second type of
ultimate reality, the cetasikas, or “mental factors.” The cetasikas are mental phenomena
that occur in immediate conjunction with citta, or “consciousness,” and assist citta by
performing more specific tasks in the total act of cognition. The mental factors cannot
arise without ciffa, nor can citta arise completely segregated from the mental factors. But,
though the two are functionally independent, citta is regarded as primary, because the
mental factors assist in the cognition of the object depending upon citta, which is the
principal cognitive element. The relationship between citta and cetasikas is compared to
that between a king and his retinue. Although one says “the king is coming,” the king
does not come alone, but he always comes accompanied by his attendants. Similarly,
whenever a citta arises, it never arises alone but always accompanied by its retinue of
cetasikas.**

Cac trang thai lién két véi tAm (cetoyuttd dhamma): Chuong tht hai cua Vi



Diéu Phap Tap Yéu (4bhidhammattha Sangaha) dugc danh dé phéan loai phap chan dé
(thuc tai tdi hau) thtr hai, cetasika, hay “céc tam s¢”. Tam s& 1a nhirng hién tugng tinh
than xay ra truc tiép cung vai tdm, hay “y thic”, va hd tro tim bang cach thuc hién cac
nhiém vu cu thé hon trong toan bg hoat dong nhan thirc. Cac tdm so khong thé sinh khoi
ma khong c6 tim, tim ciing khong thé sinh khai hoan toan tach biét véi cac tim sa. Tuy
nhién, mic du ca hai doc 1ap vé mit chirc ning, nhung tdm duoc coi 1a chinh, béi vi cac
tam s& hd tro cho viée nhan thirc ddi tuong phu thude vao tam, la yéu t6 nhan thuc chinh.
Mbi quan hé gitra tdm va tam s& dugc so sanh véi mbi quan h¢ gitra mdt vi vua va doan
tly tung cta vua. Tuy ngudi ta noéi “nha vua dang dén”, nhung nha vua khong dén mot
minh ma lubén cé nhiing nguoi hau can thap ting. Tuong ty, bt ctr khi nio mot tim sinh
kho1, n6 khong bao gio sinh khdi mot minh ma luén kém theo doan tuy tung sé hitu cta
no.*

In the Compendium of Mental Factors, Acariya Anuruddha first enumerates all
the mental factors in their appropriate classes (§§2—9). Thereafter, he investigates the
mental factors from two complementary points of view. The first of these is called “the
method of association” (sampayoganaya). This method takes the mental factors as
thebasis of inquiry and seeks to determine which types of citta each mental factor is
associated with (§§10—17). The second point of view is called “the method of
combination, or inclusion” (sangahanaya). This method takes the citta as primary and
seeks to determine, for each type of citta, which mental factors are combined with it
(§§18—29).

Trong Ban Tém Tat Cac Tam So, Ngai Acariya Anuruddha trude tién liét ké tat
ca cac tam s¢ theo nhitng nhom thich hop (§§2 - 9). Sau do, ong suy xét cac tam s¢ tur hai
quan diém bd sung cho nhau. Phuong phap dau tién trong sé nay duogc goi 1a “phuong
phap lién két” (sampayoganaya). Phuong phap niy lay cac tim so lam co s¢ xem xét va
tim cach xac dinh loai tim nio ma mdi tdm s& lién két cung (§§10 - 17). Quan diém tha
hai dugc goi 13 “phuong phap phdi hop, hay bao gdm” (sangahanaya). Phuong phéap nay
ldy tAm lam chinh va tim cach xac dinh mdi loai tim xem nhiing tim s& nao dugc két hop
v6ino (§§18 - 29).

That arise and cease together (with consciousness): The first verse defines the
mental factors by way of four characteristics that are common to them all:
1. Arising together with consciousness (ekuppada);
2. Ceasing together with consciousness (ekanirodha);
3. Having the same object as consciousness (ekalambana);
4. Having the same base as consciousness (ekavatthuka).

Cung sinh va diét (v6i tam): Poan ké dau tién dinh nghia bon dic tinh chung cho
tat ca cac tAm sO bang:
1. Sanh 1én cung v6i tam (ekuppada);
2. Di¢t di cung v6i tam (ekanirodha);
3. Co cung ddi tuong v6i tam (ekalambana);
4. Nuong cung vat voi tam (ekavatthuka).

These four characteristics delineate the relationship between the citfa and its
concomitant cetasikas. If only “arising together” were mentioned, the definition would
include (wrongly) as cetasikas those mental phenomena produced by mind and by

4 Chi Giai Bé Phap Tu (Atthasalini) 67; The Expositor, trang 90.



kamma. However, these material phenomena do not all perish at the same time as the co-
arisen citta but mostly endure for seventeen mind-moments. Thus, to exclude them, the
characteristic “ceasing together” is introduced.

Bdn dic tinh ndy mé ta méi quan hé gitta tam (citta) va cac tim s (cetasika) di
kém véi nd. Néu chi dé cap dén “sanh ctng nhau” thi dinh nghia sé& tr& nén sai 1éch khi
xem cac sic phap do tAm va nghiép tao ra ciing la tdm so. Tuy nhién, cic sic phap nay
khong phai tat ca déu diét cung ltic voi tim dong sinh ma phan 16n ton tai trong muoi bay
sat-na tim. Do d6, dé loai trir cac sic phap nay, dac tinh “diét di cung nhau” duogc gidi
thiéu.

Again, there are two material phenomena — bodily intimation and vocal
intimation* — that arise and cease together with consciousness. However, these material
phenomena do not take an object, and this distinguishes mental phenomena — both citta
and cetasikas — from material phenomena: all mental phenomena experience an object;
co-arisen citta and cetasikas experience the same object, while material phenomena do
not experience any object at all. Thus, the third characteristic is stated, that of having the
same object.

Lai nita, c6 hai sic phap: than biéu tri va ngit biéu tri*>- sinh va diét cting véi tam.
Tuy nhién, cac sic phap nay khong c6 d6i tuong, va diéu nay gitp phan biét danh phap
(gém tAm va tdm sd) v6i sac phap: tit ca cac danh phap déu kinh nghiém mot déi tuong;
Tam dong sinh va tAm s¢ kinh nghiém cting mot dbi twong, trong khi cac sic phap khong
kinh nghiém bét ky ddi tuong nao ca. Do do, dac diém thr ba dugc néu, do 1a cd cung
mot ddi tuong.

Finally, in those realms in which the aggregate of material form is found, that is,
the sensory world and the fine-material world, the citfa and the cetasikas have the same
physical base, that is, they arise with the common support of either one of the material
sense organs or the heart-base.*® This is the fourth characteristic of cetasikas.

Cudi cung, trong nhitng c6i ma sic uin dugc tim thay, tirc 1a ¢6i Duc va cdi Séc
gidi, tam (citta) va cac tam so (cetasikas) nuong nho cung mot vat, nghia 1a chung phat
sinh voi su hd tro chung ctia mét trong cac co quan cam giac vat chat hay sic-y-vat (trai
tim).*® DAy 1a dac tinh thir tu ctia tAm so.

The Fifty-two Mental Factors
The Ethically Variable Factors (afifiasamanacetasika) — 13
Nam Muwoi Hai Tam S&
Cac Tam Sé To Tha (aninasamanacetasika) — 13

§2. The Universals (sabbacittasadharana) — 7
§2. Tam s& pho quat (sabbacittasadharana) - 7

Katham?

L (1) Phasso, (2) vedana, (3) sanna, (4) cetana, (5) ekaggata, (6)
Jivitindriyam, (7) manasikaro ca ti satt ime cetasika sabbacittasadharana
nama.

How? I (1) Contact, (2) feeling, (3) perception, (4) volition, (5) one-pointed-

 Sic than biéu tri (Kayavinatti), sac khau biéu tri (vaciviiifiatti). Xem chuong 6, §3.
46 Trén cac can, xem Chuong 3, §§20—22.



ness, (6) mental life faculty, and (7) attention — these seven mental factors are termed
“universals,” that is, common to every consciousness.

Nhue thé nao? I (1) Xic (phassa), (2) tho (vedand) (3) twong (sanna), (4) tw
(cetand), (5) nhdt tim (ekaggata), (6) mang quyen (]zwtlndmya) va (7) tac y
(manasikaro) - bay tam s¢ ndy dwoc goi la “phé quadt”, tire la phé bién, dp dung chung
cho moi tam.

Guide to §2 -
Huwdng dan §2

The fifty-two mental factors: The Abhidhamma philosophy recognizes fifty-
two cetasikas, which are classified into four broad categories:

Seven universals;
Six occasionals;
Fourteen unwholesome factors; and
. Twenty-five beautiful factors.
Nim muoi hai tim sé: Triét hoc Vi Diéu Phap ghi nhan nim muoi hai tdm s (cetasika)
duoc phan thanh bdn loai 16n:
1. Bay tam so pho quat;
2. Sau tam sé biét canh,;
3. Mudi bén tim s bét thién; va
4. Hai muoi lam tam sé tinh hao.

B

The ethically variable factors (afniiasamanacetasika): The first two categories
of mental factors — the seven universals and the six occasionals — are united under the
designation “aniriasamana,” freely rendered here as “ethically variable.” The expression
literally means “common to the other.” The non-beautiful cittas are called “other” (a7iia)
in relation to the beautiful citfas, and the beautiful cittas are called “other” in relation to
the non-beautiful cittas. The thirteen cetasikas of the first two categories are common
(samana) to both beautiful and non-beautiful citfas and assume the ethical quality
imparted to the citta by the other cetasikas, particularly the associated roots (hetu). In
wholesome cittas, they become wholesome, in unwholesome cittas, they become
unwholesome, and in karmically indeterminate citfas, they become karmically
indeterminate. For this reason, they are called “common to the other,” that is, “ethically
variable.”

Cic tam sé to tha (afifiasamanacetasika): Hai nhém tim s& dau tién: bay tim s
phé quat va sau tam so biét canh duoc hop nhat dudi tén goi “annasamana” dugc dich tu
do ¢ day 1a “co thé thay ddi vé mit dao dirc”. Cum tir ndy c6 nghia den 1a “chung véi
nhau”. Tam vo6 tinh hdo dugc goi 1a “khac” (asiria) lién quan dén tam tinh hao, va tim
tinh hdo dugc goi l1a “khac” lién quan dén tam vo tinh hao. Mudi ba tAm s& ctia hai nhom
dau 1a chung (samana) cho ca tim tinh hao va tim vé tinh hao va dam nhén phdm chit
dao duc duoc cac tam so khac truyén dat cho tam, ddc biét 1a cac nhan tuong ung (hetu).
Trong cac tam thién, chung tr¢ thanh thién, trong cac tam bét thién, ching tr¢ thanh bat
thién va trong cic tim bat dinh nghiép thi ching trd thanh bat dinh nghiép. Vi Iy do nay
ma chung dugc goi 1a “chung véi nhau”, nghia 13 “co thé thay d6i vé mit dao dirc”.

The universals (sabbacittasadharana): The seven universals are the cetasikas
common (sadharana) to all consciousness (sabbacitta). These factors perform the most
rudimentary and essential cognitive functions, without which consciousness of an object



would be utterly impossible.

Bay tim s& pho quat (sabbacittasadharana): Bay tam so phd quét 1a so hiru
chung (sadharana) cho tit ca cac tdm (sabbacitta). Cac tam s& ndy thuc hién cac chirc
ning nhan thirc co ban va thiét yéu nhat, ma néu khong c6 ching thi viéc nhan thic vé
mot dbi tuong s€ hoan toan khong thé thuc hién duoc.

(1) Contact (phassa): The word phassa is derived from the verb phusati
meaning “to touch,” but contact should not be understood as the mere physical impact of
the object on the bodily faculty. It is, rather, the mental factor by which consciousness
mentally “touches” the object that has appeared, thereby initiating the entire cognitive
event. In terms of the fourfold defining device used in the Pali Commentaries,?” contact
has the characteristic of touching. Its function is impingement, in as much as it causes
consciousness and the object to impinge. Its manifestation is the concurrence of
consciousness, sense faculty, and object. Its proximate cause is an objective field that has
come into focus.*®

(1) Xuc (phassa): Tt phassa bat ngudn tir dong tir ' phusati ¢6 nghia la “cham”,
nhung xuc khong nén dugce hiéu 1a tac dong vat Iy don thudn cua doi tuong Ién than Vat
ly. Bung hon né 1a yéu té tinh than ma qua d6 tam thirc “cham” vao ddi twong tinh than
da xuét hién, tir d6 khoi nguén cho toan bd su kién nhén thire. Xét vé bon phuong ti¢n
xac dinh dugc sir dung trong cac Chu giai Pali, xtc* ¢6 dic diém 1a xtc cham. Chuc
ning cia nd 1a tac dong trong chimg muc khién cho tdm va ddi tuong (cua tam) tac
dong 1an nhau. Biéu hién cta no la sy gap gd cua can (giac quan), canh (d6i tu:cmg) va
thirc. Nguyén nhan gan cta n6 1a mét linh vuc khach quan da dugc chu trong.*

(2) Feeling (vedana): Feeling is the mental factor that feels the object: it is the
affective mode in which the object is experienced. The Pali word vedana does not signify
“emotion” (which appears to be a complex phenomenon involving a variety of
concomitant mental factors), but the bare affective quality of an experience, which may
be either pleasant (sukha-vedand), unpleasant (dukkhd-vedana), or neutral (adukkha-m-
asukhd-vedand). Feeling is said to have the characteristic of being felt (vedayita). Its
function is experiencing, or its function is to enjoy the desirable aspect of the object. Its
manifestation is the relishing of the associated mental factors. Its proximate cause is
tranquility.* Whereas the other mental factors experience the object only derivatively,
feeling experiences it directly and fully. In this respect, the other factors are compared to
a cook who prepares a dish for a king and only samples the food while preparing it, while
feeling is compared to the king who enjoys the meal as much as he likes.

(2) Tho (vedand): Tho 13 tAm s& cam nhan ddi twong: né 1a phuong thirc xtc
cam ma ddi twong duoc kinh nghiém. TUr vedand trong tiéng Pali khong c6 nghia 1a “cam
xac” (duong nhu 13 mot hién twong phirc tap lién quan dén nhidu tim s¢ khac nhau) ma
chi don thuan 1a phém chit cam x0c tran trui cua mot trai nghi¢m, co thé 1a dé chiu
(sukha-vedand), kho chiu (dukkha-vedana), hay trung tinh (adukkha-m-asukha-vedana).
Cam tho dugc cho 1a c6 déc tinh 1a dugc cdm nhan (vedayzta) Chirc nang cua no la trai
nghiém hay tan huong khia canh hai 1ong ctia ddi twong. Biéu hién ctia né 1a sy thich tha

47 Xem chuong 1, §3.

* The following explanations of the characteristics, etc., of the different cetasikas have been collected from the
Visuddhimagga 1V, 88—100; IX, 93—96; X1V, 134—177; and Atthasalini 107—133, 247—260. See The Expositor,
pp. 142—180, 330—346.

Nhimng giai thich sau day vé cac dic tinh, v.v., ctia cac tdm so (cetasika) khac nhau da dugc thu thap tir Thanh Tinh
Pao (Visuddhimagga) 1V, 88—100; IX, 93—96; X1V, 134—177; va Chu giai B6 Phap Tu (Atthasalini) 107—133,
247—260. Xem The Expositor, trang 142—180, 330—346.



v6i cac tim s tuong ung. Nguyén nhan gan cta no 1a sy tinh ling.* Trong khi cac tim
s& khac kinh nghiém d6i twong mot cach mo phong/ bat chudce thi tho kinh nghiém déi
tuong mot cach truc tiép va tron ven. V& mit nay, cac tam s¢ khac dugc so sanh véi mot
dau bép chuin bi mot mén an cho nha vua va chi ném thir thirc an trong khi chuén bi,
trong khi tho dugc so sanh véi vi vua thuong thire bita dn nhiéu nhu 6ng Ay thich.

(3) Perception (sarina): The characteristic of perception is the perceiving of
the qualities of the object. Its function is to make a sign as a condition for perceiving
again that “this is the same,” or its function is recognizing what has been previously
perceived. It becomes manifest as the interpreting of the object (abhinivesa) by way of
the features that had been apprehended. Its proximate cause is the object as it appears. Its
procedure is compared to a carpenter’s recognition of certain kinds of wood by the mark
he has made on each.

(3) Twéng (saiifid@): Pic tinh cta tudng 1a nhan thic dugc cac pham chat cia
ddi tuong. Chuc nang cﬁa né 13 tao ra mot ddu hiéu nhu mot didu kién dé co thé nhan
thirc lai rang “cai nay gidng nhau” hay chtc ning ctia n6 1a nhan ra nhimng gi da dugc
nhan thtc trude d6. Biéu hién cua tudng la su giai thich d6i twong (abhznzvesa) bang cac
dic diém dd duoc linh hoi. Nguyén nhan gan cta né 1a ddi twong khi né xuét hién. Quy
trinh cua nd dugc so sanh vdi viéc mot ngudi thg mdc nhan ra mot $6 loai gs nho vao
nhimg diu ma anh ta da danh (dau) trén do.

(4) Volition (cetana): Cetana, from the same root as citta, is the mental factor
that is concerned with the actualization of a goal, that is, the cognitive or volitional aspect
of cognition. Thus, it is rendered “volition.” The Commentaries explain that cetana
organizes its associated mental factors in acting upon the object. Its characteristic is the
state of willing, its function is to accumulate (kamma), and its manifestation is
coordination. Its proximate cause is the associated states. Just as a chief pupil recites his
own lesson and also makes the other pupils recite their lessons, so when volition starts to
work on its object, it sets the associated states to do their own tasks as well. Volition is
the most significant mental factor in generating kamma, since it is volition that
determines the ethical quality of the action.

(4) Tw (cetand): Cetand cing gdc véi citta, 13 tim s& lién quan dén viéc hién
thuc hoa mot muc ti€u, tirc 1a khia canh ghi nhan hay chu y cta nhén thirc. Do d6, n6d
duogc dich 1a “y chi”. Cac Cha giai giai thich rang tim so tu (cetand) to chirc cac tAm s&
twong ung cua né dé tac dong lén dbi twong. Dic tinh ciia n6 14 trang thai san sang, chirc
ning ctia no 1a tich liy nghiép (kamma), va biéu hién cua no 1a phéi hop. Nguyén nhan
gan cuia nd 1a cac trang thai lién quan. Gidng nhu mot 16p trudng doc bai hoc clia minh va
cling khién cac hoc sinh khac doc thudc bai hoc cua ho, nén khi tu (chu y) bat dau hoat
dong trén d6i tuong cua nd thi nd ciing khién céc trang thai lién quan thuc hién nhiém vu
ctia chinh chiing. Tu (chi1 ¥) 1a yéu t6 tinh than quan trong nhat trong viéc tao nghiép, vi
chinh tu (cha ¥) quyét dinh pham chat dao duc cia hanh dong.

4 So say the Commentaries. But it seems that tranquility as proximate cause applies solely to the pleasant feeling
when developing concentration. A more general proximate cause for feeling would be contact, in accordance with the
principle “with contact as condition, feeling comes to be” (phassapaccaya vedand). In fact, the entire treatment of
feeling here is limited to a particular kind of feeling. For a fuller treatment of feeling in all its variety, see Chapter 3,
§§2—4, and Guide.

Cac Chu giai néi nhu vay. Nhung duomg nhu sy tinh ling 14 nguyén nhan gan chi 4p dung cho cam tho dé chiu khi
phét trién dinh. Mot nguyén nhan gan tong quat hon ciia cam tho s& 1a xtc, pht hop véi nguyén tic “xtic duyén cho
tho” (phassapaccaya vedana). Trén thyc té, toan bd cach xu Iy cam tho ¢ day chi gidi han trong mdt loai cam tho cu
thé nao d6. Pé co cach xir Iy day du hon vé tit ca cac loai cam tho, hiy xem Chuong 3, §§2—4 va Hudng dan.



(5) One-pointedness (ekaggata): This is the unification of the mind on its
object. Although this factor comes to prominence in the jhanas, where it functions as a
jhana factor (jhananga), the Abhidhamma teaches that the germ of that capacity for
mental unification is present in all types of consciousness, even the most rudimentary. It
there functions as the factor that fixes the mind on its object. One-pointedness has non-
wandering, or non-distraction, as its characteristic. Its function is to conglomerate, or
unite, the associated states. It is manifested as peace (upekkha), and its proximate cause is
happiness (sukha).”

(5) Nhit tim (ekaggata): Day 1a sy hop nhét cta tam trén dbi tuong cia no.
Mac du tam sé nay tr¢ nén nod1 bat trong cac tang thlen noi nd dong vai tro nhu mot chi
thién (jhananga), Vi Diéu Phap day ring mam mong cua kha nang hop nhat tam do co
mat trong moi loai tdm, ngay ca loai tdm tho so nhat. N6 ¢6 chire nang la ¢ dinh tam trén
d6i tuong ciia nd. Nhat tim c6 diac diém 1a khong lang thang, hay khong phan tim nhu
chinh dic tinh cta né. Chirc ning cta né 1a tap hop, hodc hop nhat cac tdm s lién quan.
N6 dugc biéu hién duéi dang binh an (upekkhd), va nguyén nhan gan cia né 1a lac
(sukha).

(6) Mental life faculty (jivitindriya): There are two kinds of life faculty: (1)
the mental, which vitalizes the associated mental states, and (2) the physical, which
vitalizes material phenomena. The mental life faculty alone is intended as a cetasika. Its
characteristic is the maintaining of the associated mental states. Its function is to make
them occur. It is manifested as the establishing of their presence. Its proximate cause is
the mental states to be maintained

(6) Mang quyén (/lvltmdrlya) C0 hai loai mang quyén: (1) danh mang quyén,
nudi dudng céac trang thai tinh than tuong g, va (2) sic mang quyén, duy tri cac hién
tuong vat chit. Chi riéng danh mang quyén duoc xac dinh la tam sé. Pac tinh ctia n6 1a
duy tri nhitng tim sé dong sanh. Chiic ning ctia n6 1 lam cho chiing xay ra. Biéu hién
cta no 1a thiét 1ap su hién dién cia nhiing tam s& déng sanh. Nguyén nhan gén cuano la
nhiing tim s& can duogc duy tri.

(7) Attention (manasikara): The Pali word manasikara literally means
“making in the mind.” Attention is the mental factor responsible for the mind’s
advertence to the object, by virtue of which the object is made present to consciousness.
Its characteristic is the conducting (sa@rana) of the associated mental states towards the
object. Its function is to yoke the associated states to the object. It is manifested as
confrontation with an object. Its proximate cause is the object. Attention is like the rudder
of a ship, which directs it to its destination, or like a charioteer who sends the well-trained
horses (that is, the associated states) towards their destination (the object). Manasikara,
“attention,” should be distinguished from vitakka, “initial application,” — while the
former turns its concomitants towards the object, the latter applies them onto the object.
Manasikara is an indispensable cognitive factor present in all states of consciousness;
vitakka 1s a specialized factor that is not indispensable to cognition.

(7) Tac y (manasikara): Tu Pali manasikara c6 nghia den 1a “lam trong tam”.
Tac y la tdm so chiu trach nhi¢m cho tam chu y dén dbi tugng, nhd n6 ma ddi tugng hién
dién trong ¥ thirc. Pic tinh cua nd 13 dan dit (sa@rana) cac tim so dong sanh huéng dén
d6i twong. Chirc ning cua né 1a két ndi cac tdm sé dong sanh véi ddi twong. N6 duge
biéu hién nhu sy ddi dau véi mot d6i twong. Nguyén nhan gan ciia nd 1a d6i tuong. Tac ¥

%0 Again, these last two commentarial statements seem fitting only for one-pointedness that has reached the level of
profound concentration.

Mot 1an nita, hai cau chii giai cudi cing nay dudng nhu chi phit hop voi sy nhat tim da dat dén mirc d¢ dinh sau.



gidng nhu banh l4i cia mot con tau hudng dén dich, hay gidng nhu mot ngudi danh xe
dua nhiing con ngua di duoc huan luyén tét (tic 1a cac tim s dong sanh) dén dich cua
chung (ddi twong). Manasikdara, “tac ¥ nén dugc phan biét v6i vitakka, “tam” - trong khi
tac ¥ hudng nhitng tdm s¢ dong sanh véi nd vé phia ddi twong, thi tim gan chung 1én d6i
tuong. Manasikdra 1a mot yéu to nhan thirc tat yéu hién dién trong tat ca nhiing trang thai
tam thirc; Tam (vitakka) 1a mot yéu t6 chuyén moén von khong phai 13 can thiét cho su
nhan thirc.

§3. The Occasionals (pakinnaka) — 6
§3. Tam s& Biét Canh (pakinnaka) — 6

1I. (1) Vitakko, (2) vicaro, (3) adhimokkho, (4) viriyam, (5) piti, (6)
chando ca ti cha ime cetasika pakinnakda nama. Evam ete terasa cetasika
annasamana ti veditabba.

I1. (1) Initial application, (2) sustained application, (3) decision, (4)
energy, (5) bliss, and (6) desire — these six mental factors are termed
“occasionals.” Thus, these thirteen mental factors should be understood
as the ethically variable factors.

(1) Tam (vitakka), (2) Tir (vicara), (3) Thing gidi (adhimokkha), (4) Can
(viriya), (5) Hy (piti), va (6) Duc (chanda) - sau tam so nay dwoc goi la
“biét canh”. Nhw vy, muoi ba tam sé nay nén dwoc hiéu la nhitng yéu
t6 kha bién vé mdt dao diic.

Guide to §3
Huéng dan §3

The occasionals (pakinnaka): The six cetasikas in this group are similar to the
universals in being ethically variable factors, which take on the moral quality of the citta
as determined by the other concomitants. They differ from the universals in that they are
found only in particular types of consciousness, not in all.

Cac tam s& biét canh (pakinnaka): Sau tam sé (cetasika) trong nhém nay tuong
tu nhu cac tim s phd quat & chd 1a chiing c6 thé thay doi vé mit dao dic, mang tinh chat
dao duc cua tam nhu dugc xac dinh boi nhitng tdm so déng sinh khac. Chung khac véi
tam s& phd quat & chd chung chi dugc tim thiy trong cac loai tim cu thé chir khong phai
trong tat ca tam.

(1) Initial application (vitakka): Vitakka was already introduced in the
discussion of the jhanas, where it appears as the first of the five jhana factors.”® Vitakka is
the application of the mind to the object. Its characteristic is directing the mind onto the
object.’* Its function is to strike at and thresh the object. It is manifested as the leading of
the mind onto an object. Though no proximate cause is mentioned in the Commentaries,
the object may be understood as its proximate cause.

(1) Tam (vitakka): TAm (vitakka) d3 dugc gioi thidu trong phan thao luan vé
cac tang thién, & d6 né xuat hién nhu 1a chi du tién trong nam chi thién®'. TAm (vitakka)

°! See above, Chapter 1, Guide to §§18—20, initial application.
Xem 6 trén, Chuong 1, Huéng dan §§18—20, chi thién tam.



1a sy 4p dung tAm vao dbi twong. Dic tinh cua nd 13 hudng tim vao ddi twong.® Chirc
nang clia nd 13 tAn cong va dap vao do6i tuong. Biéu hién ctia nd 1&‘1 dan dat tim vao mot
dbi twong. Mic du cac Chu giai khong de cap dén nguyén nhan gan cta tam nhung ddi
tuong co thé duoc hiéu 12 nguyén nhan gan cia né.

Ordinary vitakka simply applies the mind to the object. But when vitakka is
cultivated through concentration (samdadhi), it becomes a jhana factor (jhananga). It is
then termed “appana,” “the absorption of the mind in the object.” Vitakka is also called
“samkappa,” “intention,” and, as such, is distinguished as micchdasamkappa, or “wrong
intention,” and sammasamkappa, or “right intention.” The latter is the second factor of
the Noble Eightfold Path.

Tam (vitakka) thong thudng chi don gian 1a ap dat tim vao ddi tuong. Nhung khi
tam duoc trau ddi qua dinh (samddhi) thi nd tré thanh mot chi thién (jhananga). Khi d6
n6 duogc goi 1a “appana”, “su an try cua tam vao dbi tuong.” Vitakka con dugc goi la

“samkappa’, “y dinh” va nhu vay dugc phan biét gitta micchasamkappa, hay “ta tu duy”
va sammasarkappa, hay “chanh tu duy.” Cai sau 1a chi phan thir hai ctia Bat Chanh Pao.

(2) Sustained application (vicara): Vicara, also a jhana factor, has the
characteristic of continued pressure on the object,® in the sense of examining it. Its
function is sustained application of the associated mental phenomena to the object. It is
manifested as the anchoring of those phenomena in the object. The object may be
understood to be its proximate cause. The difference between vitakka and vicara has
been discussed in Chapter 1 (§§18—20, initial application and sustained application).

(2) T (vicara): Tt ciing 1a mot chi thién ¢ dic tinh 1 tiép tuc ap ché 1én dbi
tugng,” theo nghia 13 xem xét d6i twong. Chirc ning cua nd 1a ap dung lién tuc cac hién
tugng tinh than lién quan dén ddi twong. Bicu hién ciia n6 13 sy neo ddu cua céc hién
tugng d6 vao ddi tuong. Pdi tuong co thé duge hiéu 1a nguyén nhan gan cia nd. Sy khac
biét giita tim va tir dd duoc thao luan trong Chuong 1 (§§18—20).

(3) Decision (adhimokkha): The word adhimokkha means, literally, “the
releasing of the mind onto the object.” Hence, it has been rendered “decision” or
“resolution.” It has the characteristic of conviction, the function of not groping, and the
manifestation as decisiveness. Its proximate cause is a thing to be concerned about. It is
compared to a stone pillar owing to its unshakable resolve regarding the object.

(3) Thing giai (adhimokkha): Tt adhimokkha c6 nghia den 13 “su giai
phong tam tri vao dbi tuong.” Do d6, nd da dugc chuyén thanh “quyét dinh” hodc “giai
phap”. N6 co6 dac tinh cua niém tin, chirc ning 1a khong mo mam, va biéu hién 1a sy
quyét doan. Nguyén nhan gan cta né 1a mot diéu can duoc quan tam. N6 duoc so sanh
v6i mot cot da do tinh quyét tam khong lay chuyén cta né ddi véi dbi tuong.

(4) Energy (viriya): Viriya is the state, or action, of one who is vigorous. Its
characteristic is supporting, exertion, and marshalling. Its function is to support its
associated states. Its manifestation is non-collapse. Its proximate cause is a sense of
urgency (sarmvega) or a ground for arousing energy, that is, anything that stirs one to
vigorous action. Just as new timbers added to an old house prevent it from collapsing, or
just as a strong reinforcement enables a king’s army to defeat the enemy, so viriya
upholds and supports all the associated states and does not allow them to recede.

(4) Can/ Tinh tin (viriya): Viriya 1a trang thai hay hanh dong ciia mot nguoi

52 Or the mounting of the mind onto the object (Grammane cittassa abhiniropana).
Hay tim gén chit vao ddi tugng (@rammane cittassa abhiniropana).

33 Or continued stroking of the object (@ramman ’anumajjana)

Hay tiép tuc vubt ve ddi tuong (Gramman’anumajjana)



manh mé&. Pac diém cua né 1a hd tro, nd luc va huéng dan. Chuc ning cia né 1a ho tro
nhiing trang thai c6 lién quan. Biéu hién ciia n6 1a khong sup d6. Nguyén nhan gan cia
n6 1a cam giac cap bach hodc dong tdm (samvega) hay cin cir dé khoi day ngudn ning
luong, tirc 1a bat ct thu gi thic ddy ngudi ta hanh dong manh m&. Giéng nhu nhing
thanh g moi dugc thém vao mot ngdi nha cii gitp nd khong bi sup do, hay gidng nhu
mot luc luong tiép vé giup quan doi ctia nha vua danh bai ké thu, ciing vay viriya ning d&
va hd tro tat ca nhimg trai thai lién quan va khong cho phép chiing lui sut.

(5) Zest (piti): Already introduced among the jhana factors, piti has the
characteristic of endearing (sampiydyana). Its function is to refresh mind and body, or its
function is to pervade (to thrill with rapture). It is manifested as elation. Mind-and-body
(namaripa) 1s its proximate cause.

(5) Hy (piti): Da dugc dé cap 1a mot trong nhitng chi thién, piti co dic tinh
dang mén (sampiydyana). Chlic ning cia no 1a lém sang khodi tAm tri va co thé, hay
chtrc nang cua no 1a lan téa (Iam rung dong voi mem hanh phuc). Biéu hién cta no la
phan khoi. Than va tAm (namariipa) 1a nguyén nhan gan cia no.

(6) Desire (chanda): Chanda here means “desire to act” (kattu-kamyata-
chanda), that is, “to perform an action” or “to achieve some result.” This kind of desire
must be distinguished from desire in the reprehensible sense, that is, from greed (lobha)
and lust (raga).”* Whereas the latter terms are invariably unwholesome, chanda is an
ethically variable factor,” which, when conjoined with wholesome concomitants, can
function as the virtuous desire to achieve a worthy goal. The characteristic of chanda is
desire to act. Its function is searching for an object. Its manifestation is need for an
object. That same object is its proximate cause. It should be regarded as the stretching
forth of the mind’s hand towards the object.

(6) Duc (chanda): Chanda & day c6 nghia 13 “mong mudbn hanh dong”
(kattu-kamyata-chanda), nghia 1a “thyc hién mot hanh dong” hoac “dat dugc mdt két qua
nao d6”. Loai ham mudn nay phai duoc phan biét véi ham mudn theo nghia dang ché
trach, tuc 1a voi tham lam (lobha) va duc vong (mga) Trong khi cac thuat nglr sau luén
ludn 13 bat thién thi chanda 1a mot yéu td co thé thay doi vé mat dao duc®, khi duoc két

5% In the Suttas, chanda is often used as a synonym for lobha and raga, thus, as meaning “desire” in the reprehensible
sense as well. But the Suttas also recognize chanda as a potentially beneficial factor, as when they speak about the
arousing of desire for the abandoning of unwholesome states and for the acquisition of wholesome states. See, for
example, the definition of right effort at Digha Nikaya 22/ii, 312 (= Majjhima Nikaya 141/iii, 251—252).

Trong nhung bai kinh, chanda thuong dwoc dung nhu mot tir ddng nghia véi lobha va raga nén cling co nghia la
“ham muon” theo nghia dang ché trach. Nhung cac ba1 kinh ciing cong nhan chanda 1a mot yéu td c6 thé mang lai loi
ich, nhu khi ching néi vé sy khoi day long ham mudn tir bo céc trang thai bét thién va dat dugc céc trang thai thién.
Vi dy, xem dinh nghia vé Chanh Tinh Tan tai Truong Bo Kinh (Digha Nikaya) 22/ii, 312 (= Trung Bo Kinh
(Majjhima Nikaya) 141/iii, 251—252).

55 As an ethically neutral psychological term, in the sense of “intention,” chanda is one of those general mental factors
(cetasika) taught in the Abhidhamma, the moral quality of which is determined by the character of the volition (cetana).
The Commentary explains it as “a wish to do” (kattu-kamyata-chanda). 1f intensified, it acts also as “a predominance
condition.”

La mot thudt ngir tim 1y hoc trung 1ap vé mat dao dirc theo nghia “y dinh”, chanda 13 mot trong nhimng tam so tong
quét (cetasika) duge dé cap trong Vi Diéu Phap, pham chét dao duc ctia nd duge quyét dinh boi dic tinh cia tim so
tu (cetand). Cha Giai giai thich n6 1a “wdc mubn hanh dong” (kattu-kamyata-chanda). Néu duge ting cudng, né ciing
dong vai tro 1a “truéng duyén”.

As an unwholesome quality, chanda has the meaning of “desire” and is frequently coupled with the terms for “lust,”
“greed,” etc., for instance, kama-chanda “sensory desire,” one of the five hindrances; raga-chanda “lustful desire.”
When used in the sense of an unwholesome quality, chanda is one of the four wrong paths.

La mot pham chat bat thién, chanda c6 nghia 1a “ham mudn” va thuong duoc két hop vai cac thuat ngit “duc vong”,
“tham lam”, v.v., chéng han, kama-chanda tic “ham mudn duc lac giac quan”, mot trong nam chudng ngai;



hop v&i nhitng tam sé thién, no co thé hoat dong nhu uoc mudn dao duc dé dat duoc mot
muc ti€u thi€n lanh. Dic tinh ctua chanda 1a khao khat dugc hanh dong. Chiric ndng cua
no 1a truy tim d6i twong. Biéu hién cta né 1a nhu cu c6 dbi twong. Chinh ddi trong d6 1a
nguyén nhin gan cta nd. NO nén duogc coi 13 sy vuon ban tay (cta tdm) vé phia d6i
tuong.

§4. The Unwholesome Factors (akusalacetasika) — 14
§4. Tam Sé& Bat thién (akusalacetasika) — 14

1I. (1) Moho, (2) ahirikam, (3) anottappam, (4) uddhaccam, (5) lobho,
(6) ditthi, (7) mano, (8) doso, (9) issa, (10) macchariyam, (11) kukkuccam,
(12) thinam, (13) middham, (14) vicikiccha ca ti cuddas’ime cetasika
akusald nama.

II. (1) Delusion, (2) shamelessness, (3) fearlessness of wrong-doing, (4)
restlessness, (5) greed, (6) wrong view, (7) conceit, (8) hatred, (9) envy, (10)
avarice, (11) worry, (12) sloth, (13) torpor, and (14) doubt — these fourteen
mental factors are termed “the unwholesome.”

II. (1). Si (moha), (2). Vo tam (ahiri), (3). Vo uy (anottappa), (4). Phong Dat
(uddhacca), (5). Tham (lobha), (6). Ta kién (ditthi), (7). Ngd man ( mana), (8).
San (dosa), (9). Tat dé (issa), (10). Xan ldn (macchariya), (11). Héi hdn
(kukkucca), (12). Lwoi biéng (thina), (13). Buon ngii (middha), (14). Hoai Nghi
(vicikiccha) - muoi bon tam so nay dwoc goi la “bat thién”.

Guide to §4
Hudéng dan §4

(1) Delusion (moha): Moha, “delusion,” is a synonym for avijja, “ignorance.”
Its characteristic is mental blindness or unknowing (an7iana). Its function is non-
penetration, or concealment, of the real nature of the object. It is manifested as the
absence of right understanding or as mental darkness. Its proximate cause is unwise
attention (ayoniso manasikara). It should be seen as the root of all that is unwholesome.
(1) Si (moha): Moha, “si” 1a mot tir dong nghia véi avijja, “vo minh”. Dic
diém cua no 13 sy mu quang vé tinh than hay sy khong hiéu biét (aiifidna). Chic nang cua
no lé khong tham nhap hay che gidu ban chét thuc su cua di twong. Biéu hién cﬁa no la
su vang mit cua chanh kién hay dugc vi nhu bong tdi tinh than. Nguyen nhan gan clia n6
1a suy tu khong hop 1y (ayoniso manasikara). N6 nén duge xem 13 gbc ré ctia moi bat
thién.

raga-chanda tac “ham muén nhuc duc.” Khi dugc sir dung voi ¥ nghia vé pham chit bat thién, chanda 1a mot trong
bon ta dao.

As a wholesome quality, chanda is a righteous will or zeal (dhamma-chanda) and occurs, for example, in the formula
of the four right efforts: “The monk rouses his will (chandar janeti)...” If intensified, this type of chanda is one of
the four roads to power. Cf. Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines (fourth
revised edition [1980]), p. 48.

La mot phém chét thién, chanda 1a mot y chi hay nhiét tdam chan chanh (dhamma-chanda) va xudt hién, chéng han,
trong cong thirc ciia T Chanh Can: “Vi ty khuu khoi day y chi ciia minh (chandar janeti)...” Néu duge ting cuong,
loai chanda nay 1a mot trong bdn con dwdong din dén ning luc. Cf.Nyanatiloka, Buddhist Dictionary: Manual of
Buddhist Terms and Doctrines (Tl dién Phat gido: Cam nang vé Thuat ngit va Hoc thuyét Phat gido - 4n ban stra d6i
lan thir tw [1980]), tr. 48.



(2) Shamelessness (ahirika) and (3) fearlessness of wrongdoing (anottappa):
The characteristic of shamelessness is the absence of disgust at bodily and verbal
misconduct. The characteristic of fearlessness of wrongdoing, or moral recklessness, is
absence of dread on account of such misconduct. Both have the function of doing evil
things. They manifest as not shrinking away from evil. Their proximate cause is the lack
of respect for oneself and lack of respect for others, respectively.

(2) Vo tam (ahmka) va (3) Vo uy (anottappa) Dac tinh cta vo tam 1a khong
biét then truwdc nhing ta hanh vé than va khau. bac diém cta vo uy la khong biét so hai
ddi véi nhiing vi¢c lam sai trai, hay su liéu linh vé mat dao dtre. Ca hai déu c6 chuc nang
lam diéu ac. Biéu hién cua chung 1a khong i budc trude cai dc. Nguyén nhan gan cia
chung 14 do thiéu t6n trong ban than va thiéu ton trong ngudi khac.

(4) Restlessness (uddhacca): Restlessness (or agitation) has the characteristic
of disquietude, like water whipped up by the wind. Its function is to make the mind
unsteady, as wind makes a banner ripple. It is manifested as turmoil. Its proximate cause
is unwise attention to mental disquietude.

(4) Phéng dat (uddhacca): Phong dat (hay kich dong) c6 dic tinh bét an,
giong nhu nudc bi gié cudn di. Chirc ning cua no 1a lam cho tim bét an, nhu gi6 lam tam
phudn bi gon song. Biéu hién cua nd 1a sy hdn loan. Nguyén nhan gén cuano lasuchay
thiéu khon ngoan/ suy tu khong hop 1y dén su bat an vé mit tinh than.

(5) Greed (lobha): Greed, the first unwholesome root, covers all degrees of
selfish desire, longing, attachment, and clinging. Its characteristic is grasping an object.
Its function is sticking, as meat sticks to a hot pan. It is manifested as not giving up. Its
proximate cause is seeing enjoyment in things that lead to bondage.

(5) Tham (lobha): Tham lam, géc 1é bét thién dau tién, bao trim moi mirc do
ctia ham muén ich ky, khao khat, chép tha va bam viu. Dic tinh cta né 12 ndm bit mot
dbi twong. Chirc ning cua nd 1a dinh, nhu thit dinh vao chéo néng. Biéu hién cta né 1a
khong bo cudc. Nguyén nhan gan cia nd 1a thiy thich thG voi nhitng thir dan dén su rang
budc.

(6) Wrong view (ditthi): Ditthi here means “seeing wrongly.” Its
characteristic is unwise (unjustified) interpretation of things. Its function is to
pre-assume. It is manifested as a wrong interpretation or belief. Its proximate cause is
unwillingness to see the noble ones (ariya), and so on.”’

(6) Ta Kkién (difthi): Ditthi & day c6 nghia 1a “thdy sai”. Pic diém cua n6 la giai
thich sy vat mot cach thiéu khon ngoan (khong chinh dang). Chirc nang cua no la gia
dinh trudc. Bleu hién ctia n6 1a sy giang giai hoac niém tin sai 1am. Nguyén nhan gin cua
n6 13 khong mudn gip cac bac thanh (ariya), v.v.”’

(7)  Conceit (mana): Conceit has the characteristic of haughtiness. Its function
is self-exaltation. It is manifested as vainglory.?® Its proximate cause is greed dissociated
from views. It should be regarded as a form of madness.”’

%% Inasmuch as these two factors are the opposites of shame and fear of wrongdoing, their meaning can be more fully
understood by contrast with these beautiful factors — see below, Guide to §5, shame and fear of wrongdoing.

Vi hai yéu t6 nay dbi 1ap voi tam (then) va uy (so hai) khi lam diéu sai trai, nén y nghia ctia ching c6 thé duoc hiéu
day da hon khi d6i chiéu v6i nhitng tim sé tinh hao nay - xem bén dudi, Huéng dan §5, tam (then) va ty (s¢) khi lam
diéu sai trai.

57 Since seeing the noble ones leads to hearing the true Dhamma, which can prevent wrong view from getting a grip
on the mind.

Boi vi nhin thdy céac bac thanh dan dén viéc nghe dwoc Chanh Phép, diéu nay c6 thé ngin ta kién xam chiém tam tri.



(7) Nga man (mana): Nga man c6 ddc tinh kiéu céng, ngao man. Chirc
nang cua nd 1a sy ty ton vinh. Biéu hién cuia né 1a sy tu kiéu qué dang.*® Nguyén nhan
gan ctia no 1a 10ng tham xa rdi nhitng quan diém. N6 nén dugc coi 1a mot hinh thic
dién rd.%

(8) Hatred (dosa): Dosa, the second unwholesome root, comprises all kinds
and degrees of aversion, ill will, anger, irritation, annoyance, and animosity. Its
characteristic is ferocity. Its function is to spread, or to burn up its own support, that is,
the mind and body in which it arises. It is manifested as persecuting, and its proximate
cause is a ground for annoyance.*

(8) San (dosa): San han, géc bat thién thir hai, bao gém tat ca cac loai va
mirc d6 4c cam, san han, tirc gian, kho chiu, phién toai va thu dich. Pic diém cua nd
1a hung dir. Chtrc ning cua nd 1a phat tan hay dbt chdy chd dwa cua chinh no, tic 1a
than va tdm noi n6 sinh khoi. Biéu hién ctia nd 1a sy bic hai (khé) $0), va nguyén nhan
gan clia n6 1a nén tang cta sy khé chiju.®

(9) Envy (issa): Envy has the characteristic of being jealous of others’ success.
Its function is to be dissatisfied with others’ success. It is manifested as aversion towards
that. Its proximate cause is others’ success.

(9) Tat db (issa): Tat d6 c6 dic diém 1a ghen ty voi thanh cong cua ngudi
khac. Chirc nang ctia n6 1a khong hai long v6i thanh cong cua ngudi khac. Biéu hién
ctia nd 1a 4c cam d6i v6i diéu d6. Nguyén nhan gin cia né 1a thanh cong cua nguoi
khac.

(10) Avarice (macchariya): The characteristic of avarice® (or stinginess) is
concealing one’s own success when it has been or can be obtained. Its function is not to
bear sharing these with others. It is manifested as shrinking away (from sharing) and as
meanness, or sour feeling. Its proximate cause is one’s own success.

(10) Xan 14an (macchariya): Pic diém cia xan 1an®' (hay keo kiét) 1a che
giéu thanh cong cua chinh minh khi n6 da dat dugc hodc co thé dat dugc. Chirc nang
ctia nd 1a khong chiu chia sé nhitng tht nay véi ngudi khac. Biéu hién cta no 1a sy
thu minh lai (khong chia s¢) va la sy hén mon hodc cam giac chua chat. Nguyén nhan
gan ctia n6 1a thanh cong cua chinh minh.

(11) Worry (kukkucca): Kukkucca® is worry, or remorse, after having done
wrong. Its characteristic is subsequent regret. Its function is to sorrow over what has and
what has not been done. It is manifested as remorse. Its proximate cause is what has and
what has not been done (that is, wrongs of commission and omission).

(11) Lo lang (kukkucca): Kukkucca® 13 lo lang hay héi han sau khi da 1am

8 Ketukamyata, literally, “a desire to fly the banner (to advertise oneself).”

Ketukamyata c6 nghia den 1a “mong mudn treo biéu ngit (dé quang céo ban than).”

%% Because conceit arises only in greed-rooted cittas dissociated from views.

Béi vi ngd man chi phat sinh trong cac tam tham ly ta.

% For the nine grounds for annoyance (or causes of malice, aghatavatthu), see Digha Nikaya 33/iii, 262.

Dbi v6i chin nguyén nhan gy kho chiu (hay nguyén nhan cua ac tam, aghdtavatthu), xem Truong Bo Kinh (Digha
Nikaya) 33/iii, 262.

8! “There are five kinds of stinginess (macchariya), O Monks: regarding the dwelling place, regarding families,
regarding gain, regarding recognition, and regarding mental things (Anguttara leaya IX, 49; Puggalapannam 56)
“Nay cac Ty kheo, c6 nam loai keo kiét (macchariya): vé chd &, vé gia dinh, vé thanh cong, vé tiéng tam, va vé cac
phap” (Tang Chi B6 Kinh (4nguttara Nikaya), IX, 49; Nhan Thi Thiét Luan (Puggalapaiiiiatti) 56).

82 Whenever kukkucca arises, it is associated with hateful (discontented) consciousness. It is “the repentance over
wrong things done and right things neglected.” Restlessness and worry (uddhacca- kukkucca), combined, are counted
as one of the five mental hindrances (nivarana).

Bét cr khi nao lo lang (kukkucca) sinh khi, né lién két v6i tam san han (bat man). D6 14 “sy dn nan vé nhing dicu
sai trai da lam va nhiing diéu ding dan da bi bo bé.” Phong dat va lo ling (uddhacca- kukkucca) gop lai duogc tinh 1a



diéu sai trai. Piac diém cua no 1a su hoi tiée vé sau. Chire nang cua no la dau kho vé
nhimng gi di lam va chua 1am dugc. Biéu hién cta né 1a sy hdi han. Nguyén nhan gan cia
n6 1a chuyén da 1am va chuyén chua lam (nghia 14 su 1am 18i khi lam hodc bo qua diéu gi
do).

(12) Sloth (thina): Sloth is sluggishness or dullness of mind. Its characteristic is
lack of driving power. Its function is to dispel energy. It is manifested as the sinking of
the mind. Its proximate cause is unwise attention to boredom, drowsiness, etc.

(12) Ludi biéng (thina): Ludi biéng 13 sy cham chap hodc ué oai cta tam tri.
Dic diém cta no 1a thiéu ning lyc léo 1ai. Chirc ning ciia né 1a xua tan nang luong. Biéu
hién cua nd 13 sy nhin chim cua tAm tri. Nguyén nhan gan cta n6 1a sy cha y thiéu khén
ngoan dén su nham chén, ué oai, v.v.

(13) Torpor (middha): Torpor is the morbid state of the mental factors. Its
characteristic is unwieldiness. Its function is to smother. It is manifested as drooping, or
as nodding and sleepiness. Its proximate cause is the same as that of sloth.

(13) Budn ngi (middha): budn ngi 13 trang thai suy nhugc cla cac tim so.
Dic diém cua no6 13 khé st dung (chidm chap hay ning né). Chirc nang cua noé la bop
nghet/ nghet tho. Biéu hlen cua no la chung xuong, hodc gat gu va budn ngu. Nguyén
nhan gan cua no ciing gidng nhu nguyén nhan gan cia sy luoi biéng.

Sloth and torpor always occur in conjunction and are opposed to energy (viriya).
Sloth is identified as sickness of consciousness (cittagelaniia), torpor as sickness of the
mental factors (cetasikagelariiia). As a pair, they constitute one of the five hindrances,
which are overcome by initial application (vitakka).

Luoi biéng va budn ngt ludn xdy ra ciing nhau va trai nguoc véi tinh tin (viriya).
Luoi bleng dugc xac dinh 1a sy bénh hoan cua tam (cittagelariiia) con budn ngu la sy
bénh hoan cua tam so (cetasikagelannia). La mdt cdp, ching tao thanh mdt trong nam
chuéng ngai, nhirng chudng ngai nay dugc ché ngu boi tim (vitakka).

(14) Doubt (vicikiccha): Doubt here signifies spiritual doubt, from a Buddhist
perspective, the inability to place confidence in the Buddha, the Dhamma, and the
Sangha, and the training. Its characteristic is doubting. Its function is to waver. It is
manifested as indecisiveness and as taking various sides. Its proximate cause is unwise
attention.

(14) Hoai nghi (vicikicchd): Hoai nghi & day co nghia la nghi ngd vé mat
tam linh theo quan diém cua Phat gido, tic 1a khéng c¢6 kha nang dit niém tin vao Pic
Phat, Giao phap, Tang doan va su tu tap Dic diém cua no 1a nghl ngo Churc nang cua n6
la dao dong. Biéu hién ctia n6 1a sy thiéu quyét doan va dung vé nhiéu phia. Nguyén nhan
gan cta nd 1a su chu ¥ thiéu khon ngoan.

The Beautiful Factors (sobhanacetasika) — 25
Tam S& Tinh Hao (sobhanacetasika) — 25

§5. The Universal Beautiful Factors (sobhanasadharana) —
§5. 19 Tam Sé Tinh Hao Ph6é Quat (sobhanasadharana) — 19

111 (1) Saddha, (2) sati, (3) hiri, (4) ottappam, (5) alobho, (6) adoso,
(7) tatramajjhattata, (8) kdayapassaddhi, (9) cittapassaddhi, (10)
kayalahuta, (11) cittalahuta, (12) kayamuduta, (13) cittamuduta, (14)

mot trong nam chudng ngai tinh than (nivarana).



kayakammarnnata, (15) cittakammarnnata, (16) kayapdagunnata, (17)
cittapagunnata, (18) kayujjukata, (19) cittujjukata ca ti ekunavisat’ime
cetasika sobhanasadharana nama.

111. (1) Faith, (2) mindfulness, (3) shame, (4) fear of wrongdoing, (5) non-greed,

(6) non-hatred, (7) neutrality of mind, (8) tranquility of the (mental) body, (9) tranquility
of consciousness, (10) lightness of the (mental) body, (11) lightness of consciousness, (12)
malleability of the (mental) body, (13) malleability of consciousness, (14) wieldiness of
the (mental) body, (15) wieldiness of consciousness, (16) proficiency of the (mental) body,
(17) proficiency of consciousness, (18) rectitude of the (mental) body, and (19) rectitude
of consciousness — these nineteen mental factors are termed “the universal beautiful
factors.”

1. (1) Tin (saddha), (2) Niém (sati), (3) Tam (hiri), (4) Uy ( ottappa), (5) Vé tham
(alobha), (6) V6 san (adosa), (7) Hanh xa (tatramajjhattata), (8) Tinh than
(kayapassaddhi), (9) Tinh tam (cittapassaddhi), (10) Khinh than (kayalahuta), (11) Kinh
tam ( cittalahuta), (12) Nhu than (kayamuduta), (13) Nhu tam (cittamuduta), (14) Thich
than (kdyakammariiata), (15) Thich tim (cittakammaiiiata), (16) Thuan thdn
(kayapaguiiiiata), (17) Thuan tam (cittapaguiiiiatd), (18) Chdnh than (kayujjukata), va
(19) Chanh tam ( cittujjukata) — muwoi chin tam so nay dwoc goi la “nhitng tam so tinh
hdo phé quadt.”

Guide to §5
Hudng dan §5

The universal beautiful factors (sobhanasadharana): The beautiful mental
factors are subdivided into four groups. First come the universal beautiful factors,
nineteen cetasikas that are invariably present in all beautiful consciousness. Following
this come three groups of beautiful cefasikas that are variable adjuncts not necessarily
combined in beautiful consciousness.

Cac tam sé tinh hao phd quat (sebhanasadharana): Cac tim so tinh hao dugc
chia thanh bén nhom. Pau tién 1a cac tim s& tinh hao phd quat gdm c6 mudi chin tim s
ludn hién dién trong moi tdm tinh héo. Theo sau ddy 1a ba nhom tdm s& tinh hao von 1a
nhimg phan bd sung mang tinh chét thay dbi, khong nhét thiét phai duoc két hop trong
tam tinh hao.

(1)  Faith (saddha): The first of the beautiful cetasikas is faith® (also translated
as “confidence”), which has the characteristic of placing faith in or of trusting. Its
function is to clarify, as a water-clearing gem causes muddy water to become clear; or its
function is to set forth, as one might set forth to cross a flood.** It is manifested as non-
fogginess, that is, the removal of the mind’s impurities, or as resolution. Its proximate
cause is something to place faith in, or the hearing of the Good Dhamma, etc., that
constitute the factors of stream-entry (sotapatti).

(1) Tin (saddha): TAm sé dau tién trong sd cac tAm so tinh hao 1a tin hay



duc tin® (cling dugc dich 1a “sy tin tuong”) c6 dic tinh 1a dit niém tin vao hodc tin
tuong. Chirc nang cua no la lam trong sach, nhu vién ngoc trong nude lam cho nude
duc tr& nén trong; hodc chirc ning ctia né 1a san sang, giong nhu mot ngudi san sang
vuot qua mot con 1. Biéu hién cua né 1a khong mu mo, nghia 1a loai bo nhitng bat
tinh ctia tAm, hodc 1a sy giai phap. Nguyén nhan gan cua no 1a diéu gi d6 dé dat niém
tin vao hodc lang nghe Chanh phap, v.v., tirc 13 cac yéu t6 dua dén chimg dic Nhap
Luu (sotapatti).

(2) Mindfulness (sati): The word sati is derived from a root meaning “to
remember,” but as a mental factor, it signifies presence of mind, attentiveness to the
present, rather than the faculty of memory regarding the past. It has the characteristic of
not wobbling, that is, not floating away from the object.® Its function is absence of
confusion or non-forgetfulness. It is manifested as guardianship, or as the state of
confronting an object field. Its proximate cause is strong perception (thirasanind) or the
four foundations of mindfulness (see Chapter 7 §24).

(2) Niém (sati): Tir sati bat ngudn tir ngit can c6 nghia 1a “nhd™, nhung
voi tu cach la mot tam so thi no biéu thi su hién dién ciia tdm, sy chu ¥ dén hién tai
thay vi kha nang ghi nho vé qua khir. N6 ¢o dic tinh khong dao dong, nghia la khong
chéch khoi ddi tuong.®® Chirc ning cua no 1a sy ving mit cua su boi rdi hodc khong
lang quén. Biéu hién cta nd la su bao ho, hoic trang thai truc dién voi nhiéu déi

A Buddhist is said to have saddha if “he believes in the Perfect One’s Enlightenment” or in the Three Jewels (ti-ratana)
by taking refuge in them. His faith, however, should be “reasoned and rooted in understanding,” and he is asked to
investigate and test the object of his faith. A Buddhist’s faith is not in conflict with the spirit of inquiry — “doubt about
dubitable things” is admitted, and inquiry into them is encouraged. The “faculty of faith” (saddhindriya) should be
balanced with that of wisdom (par7ifiindriya). Through faith and understanding, faith becomes an inner certainty and firm
conviction based upon one’s own experience.

Mot Phat tir dugc cho 1a ¢6 tin tim (saddha) néu “anh ta tin vao sy Giac ngd ciia Pang Toan Giac” hodc vao Tam Béo
(ti-ratana) bang cach quy y Tam Béo. Tuy nhién, dirc tin ctia anh ta phai “c6 1y tri va bat ngudn tir sy hiéu biét” v
anh ta duogc yeu cau tim hleu va thu nghlem dbi tuong cua duc tin cia minh. Ptc tin ctia mdt Phat tu khong mau
thuan véi tinh than tim hiéu - “sy nghi ngo vé nhiing dleu dang ngo” dugc thira nhan va khuyén khich tim hiéu chung
“Tin quyén” (saddhmdrzya) nén can bang voi tué quyen (paiiiindriya). Théng qua niém tin va su hiéu biét, niém tin
trd thanh mot sy chic chan bén trong va niém tin chac chin duya trén kinh nghiém ctia chinh mdi nguoi.

Faith is called the seed of all wholesome states, because, according to commentarial explanations, it inspires the mind
with confidence and determination for “launching out” to cross the flood of samsara.

Niém tin duoc goi 1a hat gidng cua tit ca cac trang thai thién boi vi theo sy giai thich cta chu giai thi n6 truyén cam
hing cho tAm véi sy ty tin va quyét tim “phéng ra” dé vuot qua dong 1ii luan hoi (sarsara).

Unshakable faith is attained on reaching the first stage of holiness, Stream-Entry (sotapatti), when the fetter of
skeptical doubt (vicikiccha) is eliminated. Unshakable confidence (avecca-pasdada) in the Three Jewels (the Buddha,
the Dhamma, and the Sangha) is one of the characteristics of a Stream-Winner (sotapannassa angani). Cf.
Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines (fourth revised edition [1980]), pp.
181—182.

Niém tin khong lay chuyén dat dwoc khi chimg dac ting thanh dau tién, Nhap Luu (sotapatti) khi ma tréi budc hoai
nghi (vzczkzccha) bi cat dut. Niém tin bat thdi (avecca-pasada) noi Tam Bao (Phat, Phap va Tang) 1a mot trong nhiing
dic diém ctia mot vi Nhap Luu (sotapannassa angam) Cf. Nyanatiloka, Buddhist chtlonary Manual of Buddhist
Terms and Doctrines (Tir dién Phdt gido: Cam nang vé Thudt ngit va Hoc thuyét Phdt gido - in ban sira d6i 1an tht tu
[1980]), trang 181—182.

% The complete version of these similes is found in the Milindapaiiha, cited at Atthasalini 119—120. See The Expositor,
pp. 157—158.

Phién ban ddy du cua nhitng vi du ndy dugc tim thiy trong Mi Tién Van Bap (Milindapariha) dugce trich dan trong
Chu Giai B Phap Tu (Atthasalini) 119—120. Xem The Expositor, trang 157—158.

8 Apilapanna, also rendered “not wobbling.” The commentators explain that sati keeps the mind as steady as a stone
instead of letting it bob about like a pumpkin in water.

Apilapanna ciing duge dich 1a “khéng dao dong.” Cac nha chi giai giai thich ring niém (sati) giit cho tAm vimng vang
nhu mot hon d4 thay vi dé né bong bénh nhu mot qua bi ngd 1énh dénh trén nudc.



tugng. Nguyén nhin gin cta nd 13 su ghi nhdn manh mé (thirasaiiiia) hay T Niém
Xu (xem Chuong 7, §24).

(3) Shame (hiri) and (4) fear of wrongdoing (ottappa): Shame has the
characteristic of disgust at bodily and verbal misconduct. Fear of wrongdoing has the
characteristic of dread in regard to such misconduct. They both have the function of not
doing evil and are manifested as the shrinking away from evil. Their proximate cause is
respect for self and respect for others, respectively. The Buddha called these two states
the guardians of the world because they protect the world from falling into widespread
immorality.

(3) Tam (hiri) va (4) Uy (ottappa): (Tam 1a ho then tdi 18i, Gy 1a ghé so
t6i 16i). Tam c6 dic tinh ghé tom trude hanh vi sai trai ciia than va khau. Uy co dac
tinh 13 khiép so dbi v6i hanh vi sai trai nhu vay. Ca hai déu c6 chic ning khong lam
diéu ac va duoc biéu hién 1a tranh xa diéu 4c. Nguyén nhan gan cua chung lan luot 13
ton trong ban than va ton trong nguoi khac. Dlirc Phat goi hai trang thai nay la nhiing
phap bao ho thé gian vi chiing bao vé thé gidi khoi roi vao tinh trang v6 dao duc tran
lan.

(5) Non-greed (alobha): Non-greed has the characteristic of the mind’s lack of
desire for its object, or non-adherence to the object like a drop of water on a lotus leaf. Its
function is not to lay hold, and its manifestation is detachment. It should be understood
that non-greed is not the mere absence of greed, but the presence of positive virtues such
as generosity and renunciation as well.

(5) Vo tham (alobha): V6 tham c6 dic diém la tdm khong ham mudn ddi
tugng cta nod, hay khéng dinh mic vao déi twong nhu giot nude trén 14 sen. Chirc ning
ctia n6 1a khéng ndm giit, va biéu hién ctia nd 1a tach rdi, budng xa. Nén hiéu rang vo
tham khong phai chi 1a khong c¢6 tham, ma la sy hién dién cua nhiing duc tinh tich cuc
nhu b thi va xa ly.

(6) Non-hatred (adosa): Non-hatred has the characteristic of lack of ferocity,
or of non-opposing. Its function is to remove annoyance, or to remove fever, and its
manifestation is agreeableness. Non-hatred comprises such positive virtues as loving-
kindness, gentleness, amity, friendliness, etc.

(6) Vo san (adosa): V6 san c6 dic diém 1 khong hung dit, hay khong chong
ddi. Chuc nang cua noé la loai bé su khoé chiu, hodc loai bo con s6t, va biéu hién cta no 1a
d& chiu. Vo san bao gém nhitng dtrc tinh tich cyc nhu long tur man, su dju dang, tinh hiru
nghi, sy than thién, v.v.

When non-hatred appears as the sublime quality of loving-kindness (metta), it has
the characteristic of promoting the welfare of living beings. Its function is to prefer their
welfare. Its manifestation is the removal of ill will. Its proximate cause is seeing beings
as lovable. Such loving-kindness must be distinguished from selfish affection, its “near
enemy.”

Khi vo san xuat hién nhu 1 tAm tir (mettd) trong tir v luong tam thi né c6 dic
tinh thuc dy hanh phtic cia chung sinh. Chirc ning cua nd 1a thich tha véi hanh phuc
clia chung sinh. Biéu hién cua no 1a loai bo san han. Nguyén nhan gin ciia no 1a thay
chung sinh dang thuong mén. Long tir 4i nhu vay phai dugc phan biét v6i tinh cam ich ky
vbn duge xem 13 “ké thu gan” ctia nod.

(7) Neutrality of mind (tatramajjhattata): The Pali term for this cetasika
literally means “there in the middleness.” It is a synonym for equanimity (upekkha), not
as neutral feeling, but as a mental attitude of balance, detachment, and impartiality. It has
the characteristic of conveying consciousness and the mental factors evenly. Its function
is to prevent deficiency and excess, or to prevent partiality. It is manifested as neutrality.



It should be seen as the state of looking on with equanimity in the citfa and cetasikas, like
a charioteer who looks on with equanimity at the thoroughbreds progressing evenly along
the roadway.

(7) Hanh xa (tatramajjhattata): Thuat nglt Pali cho tdm s¢ nay c6 nghia den
la “& trong trang thai trung dung”. N6 déng nghia véi xa (upekkha) nhung khéng phai la
cam glac trung 1ap ma 1a mot thai do tinh than can bang, vo wu va vo tu. Dic diém cia nd
chuyén tai tim va céc tim s mot cach dong déu. Chirc ning ctia nd 1a ngan chan sy thiéu
hut va du thira, hodc ngan chin sy thién vi. Biéu hién cta né 1a sy trung 1ap. N6 nén duoc
xem la trang thai quan sat binh than trong tam (citta) va nhu:ng tam so (cetasika), giéng
nhu nguoi danh xe nhin nhimg con ngya thuan ching tién vé phia trudc voi tim binh
than.

Neutrality of mind becomes the sublime quality of equanimity towards living
beings. As such, it treats beings free from discrimination, without preferences and
prejudices, looking upon all as equal. This equanimity should not be confused with its
“near enemy,” the worldly-minded indifference due to ignorance (avijja).

Sy trung 1ap cua tAm tri tré thanh tdm xa (trong t&r v6 lwong tim) hudng dén tat ca
chung sinh. Nhu vay, né d6i xir véi ching sinh khong c6 sy phan biét bi thir, khong co
thich va ghét, xem tat ca déu binh dang. TAm xa nay khong nén bi nham 1an véi “ké thu
gan” ctia no, tuc 1a su thd o ldnh cam cua thé gian do v6 minh (avijja).

The next twelve universal beautiful cetasikas fall into six pairs, each of which
contains one term that extends to the “mental body” (kd@ya) and another that extends to
consciousness (cifta). In this context, the mental body is the collection of associated
cetasikas, called “body” in the sense of “aggregation.”

Mudi hai tAm s tinh hao phd quét tiép theo chia thanh sau cip, mdi cip chira mot
thudt ngir lién quan dén “co thé tinh than” (kaya) va mot thuat ngir khac lién quan dén
tam (citta). Trong van canh nay, co thé tinh than 1a tap hop céc tam so lien déi, dugce goi
1a “than” theo nghia “nhoém/ tap hop”.

(8), (9) Tranquility (passaddhi): The twofold tranquility has the characteristic of
quieting down of disturbances (daratha) in the mental body (kayapassaddhi) and
consciousness (cittapassaddhi) respectively. Its function is to crush such disturbances. It
is manifested as peacefulness and coolness. Its proximate cause is the mental body and
consciousness. It should be regarded as opposed to such defilements as restlessness and
worry, which create distress.

(8), (9) Tinh ling (passaddhi): Sy tinh ling niy c6 dic diém la lam ling diu
nhiing x40 tron (daratha) trong than va tam, tuong u‘ng v6i tinh than (kayapassaddhz) va
tinh tAm (cittapassaddhi). Chic ning cua né la nghién nat nhiing khudy nhiéu d6. Biéu
hién cua chung la sy yén binh va mat mé. Nguyén nhan gan ctia nd 14 co thé tinh than va
tam thire. N6 nén duoc coi 1 trai nguoc voi nhimg phién ndo nhu phéng dat va lo ling
von tao ra dau kho.

(10), (11) Lightness (lahuta): The twofold lightness has the characteristic of the
subsiding of heaviness (garubhava) in the mental body (kd@yalahutd) and consciousness
(cittalahuta), respectively. Its function is to crush heaviness. It is manifested as non-
sluggishness. Its proximate cause is the mental body and consciousness. It should be
regarded as opposed to such defilements as sloth and torpor, which create heaviness.

(10), (11) Nhe nhang (lahutd): Sy nhe nhang cia cip niy co dic diém 1a su voi
diu di su nang n¢ (garubhdava) cia than va tam, twong ung voi khmh than (kayalahuta) va
khmh tam (czttalahuta) Chure nang cua nd 1a nghién nat sy nang né. Biéu hién 1a khong
ué o0ai. Nguyén nhan gan 1a co thé tinh than va tdm thirc. N6 nén duoc coi 1a trai nguoc



v6i nhitng phién ndo nhu luoi biéng va budn ngu von 1 nhimng thi tao ra sy ning né.

(12), (13) Malleability (muduta): The twofold malleability has the characteristic
of the subsiding of rigidity (thambha) in the mental body (kdyamuduta) and in
consciousness (cittamuduta), respectively. Its function is to crush rigidity. It is manifested
as non-resistance, and its proximate cause is the mental body and consciousness. It
should be regarded as opposed to such defilements (kilesa) as wrong views (ditthi) and
conceit (mana), which create rigidity.

(12), (13) Nhu hoa/ Tinh d& uén nin (mudutd): Tinh d& ubn nin cua cip nay cd
dic diém 1a 1am lang diu tinh ctng nhic (thambha) cua than va tim, twong tng voi nhu
than (kayamudutd) va nhu tdm (cittamudutd). Chic nang cta né 1a nghién nat su clng
nhéc. Biéu hién la khong khang cu, va nguyén nhan truc tiép 1a co thé tinh than va tam
thirc. N6 nén duoc coi 1a dbi 1ap v6i nhitng phién nio (kilesa) nhu ta kién (ditthi) va nga
man (mana) von tao ra sy cimg nhic.

(14), (15) Wieldiness (kammaiifiata): The twofold wieldiness has the
characteristic of the subsiding of unwieldiness (akammarniiiabhava) in the mental body
(kdyakammannatd) and consciousness (cittakammarninatad), respectively. Its function is to
crush unwieldiness. It is manifested as success of the mental body and consciousness in
making something an object. Its proximate cause is the mental body and consciousness.
It should be regarded as opposed to the remaining hindrances, which create unwieldiness
of the mental body and consciousness.

(14), (15) Tinh dé thich nghi (kammaiifiata): Tinh dé st dung cta cip ndy c6
dic diém 1a lam giam bét tinh chét cta sy khong thich nghi (akammaiiiabhdva) cia than
va tam, twong ung va&i thich than (kayakammarifiata) va thich tam (cittakammaniata).
Chtrc ning cta no6 1a nghién nat su khong thich nghi. Biéu hién 1a su thanh cong cua co
thé tinh than va tim thirc trong viéc bién mot cai gi d6 thanh dbi twong. Nguyén nhan gan
ctia n6 14 co thé tinh than va tdm thirc. N6 nén duoc coi 1a trai nguoc voi nhitng chudng
ngai con lai, tire 13 nhitng chudng ngai tao ra trang thai khong thich nghi cua co thé tinh
than va tam thirc.

(16), (17) Proficiency (pagurinata): The twofold proficiency has the
characteristic of healthiness of the mental body (kd@yapaguniniatd) and consciousness
(cittapaguniiata), respectively. Its function is to crush the unhealthiness of the mental
body and consciousness. It is manifested as absence of desirability. Its proximate cause is
the mental body and consciousness. It should be regarded as opposed to lack of faith, etc.,
which causes unhealthiness of the mental body and consciousness.

(16), (17) Sw thanh thao/ thuin thuc (paguiifiatd): Su thanh thao cua cip niy co
dic diém 1a sy khoe manh cua thin va tdm, twong tng la thuan than (kd@yapaguiiata) va
thuan tam (cittapaguiiata). Chirc ning ctia nd 1a nghién nat sy khong lanh manh cta co
thé tinh than va tdm thirc. Biéu hién cua nd 1a sy ving mit ciia ham mudn. Nguyén nhan
gan cta no 1a co thé tinh than va tam thic. N6 nén duogc coi 1a trai nguoc véi thiéu dirc
tin, v.v., gy ra tinh trang khong lanh manh ciia co thé tinh than va tam thirc.

(18), (19) Rectitude (ujjukata): Rectitude is straightness. The twofold rectitude
has the characteristic of uprightness of the mental body (kayujjukatd) and consciousness
(cittujjukata), respectively. Its function is to crush the tortuousness of the mental body
and consciousness, and its manifestation is non-crookedness. Its proximate cause is the
mental body and consciousness. It should be regarded as opposed to hypocrisy and
fraudulence, etc., which create crookedness in the mental body and consciousness.

(18), (19) Chinh trwc (wjjukata): Chinh truc 13 sy ngay thang. Su ngay thang cua
cap nay co dac diém la su chinh truc/ liém khiét cua than va tam, twong ung la chanh than



(kayapaguiifiatd) va chanh tam (cittapdguiiiiatd). Chirc ning cua nd 1a nghién nat sy
quanh co cua co thé tinh than va tdm thirc, va biéu hién cta no 1a sy khong cong veo.
Nguyén nhan gan cta no 1a co thé tinh than va tdm thic. N6 nén duogc coi 1a trai nguoc
voi dao duc gia va ltra ddo, v.v., tao ra sy quanh co, khong that tha trong co thé tinh than
vay thtrc.

§6. The Abgtinences (virati) — 3
§6. Gioi phan (virati) — 3

V4 (1) Sammavaca, (2) sammakammanto, (3) samma-ajivo ca ti
tisso viratiyo nama.

V. (1) Right speech, (2) right action, and (3) right livelihood — these three are
termed “abstinences.”
V. (1) Chanh ngit (Sammavaca), (2) Chanh nghiép (sammakammanta), (3)
Chdnh mang (samma-ajiva) - ba diéu nay dwoc goi la “suw kiéng khem” (hay Giéi phan).

Guide to §6
Hwéng dan §6

The abstinences: The abstinences (virati) are three beautiful mental factors,
which are responsible for the deliberate abstinence from wrong conduct by way of action,
speech, and livelihood. In mundane consciousness, the viratis are operative only on an
occasion when one intentionally refrains from a wrong mode of conduct for which an
opportunity has arisen. When a person refrains from evil deeds without an opportunity
for their performance arising, this is not a case of virati but of pure moral conduct (sila).

The commentators distinguish three types of virati: (1) natural abstinence; (2)
abstinence by undertaklng precepts; and (3) abstinence by eradication.®

Gi6i phan: Gidi phan (virati) 1a ba tim s6 tinh hao chiu trach nhiém cho viéc ¢
¥ ngan tranh nhitng hanh vi sai trdi bang hanh dong, 15i néi va sinh ké. Trong tam hiép
thé, virati chi hoat dong trong truong hop khi mot nguodi ) y tranh xa vi¢c thuc hién
nhitng hanh vi sai trai khi c6 co hoi. Khi mt ngudi tranh xa nhitng hanh dong xau xa ma
khong c6 co hoi dé thuc hién viée kiéng tranh ay thi day khong phai 1a truong hop virati
ma la hanh vi dao duc trong sach (sila).

Céac nha chu giai phan biét ba loai virati: (1) tiét ché tu nhién; (2) tiét ché bang
cach giit gidi; va (3) tiét ché bang cach doan trir (phién ndo).%

1. Natural abstinence (sampattavirati) is the abstinence from evil deeds when the
opportunity arises to engage in them, due to the consideration of one’s social
position, age, level of education, etc. An example is refraining from theft out of
concern that one’s reputation would be hurt if one were caught.

1. Tiét ché ty nhién (sampattavirati) la tiét ché khong lam nhiing viéc ac kh1 cO co

hoi dé thuc hién chung, do suy tu vé dia vi xa hoi, tu01 tac, trinh do hoc vén, v.v.

cua mot nguoi. Mot vi du la kiém ché khong trom cap vi lo so tleng tdm s€ b1 huy

hoai néu bi bit.

2. Abstinence by undertaking precepts (samadanavirati) is the abstinence from evil
deeds because one has undertaken to observe precepts, for example, the Five
Precepts (parica-sila) of abstaining from killing, stealing, sexual misconduct, false

 Chit Gidi B Phdp Tu (Atthasalini) 103—104; The Expositor, trang 136—137.



speech, and intoxicants.
2. Tiét ché bang cach gitr gidi (samadanavirati) 1a sy tiét ché khoi cac hanh dong
t61 161 boi vi nguoi d6 dd phat nguyén tho tri cac didu gidi, chang han nhu nim
gidi (paiica-sila) 1a khong sat sinh, trom cap, ta dam, noi dbi va ding cac chat say.
3. Abstinence by eradication (sammucchedavirati) is the abstinence associated with
the supramundane path consciousness, which arises eradicating the dispositions
towards evil deeds. Whereas the previous two viratis are mundane, this one is
supramundane.
3. Tiét ché bang cach doan trir (sammucchedavirati) 1a sy tiét ché lién quan dén
tam dao siéu thé phat sinh dé doan trir nhitng khuynh huéng 1am ac. Trong khi hai
tAm s& giGi phan trude 1a thé tuc, thi tim s gidi phan nay 1a siéu thé.

The viratis comprise three distinct mental factors mentioned in the text: (1) right
speech; (2) right action; and (3) right livelihood.

Gi6i phan bao gdm ba tdm sé riéng biét dugc dé cap trong ban van la: (1) Chanh
Ngft, (2) Chanh Nghi¢p va (3) Chanh Mang.

(1) Right speech (sammavaca): Right speech is the deliberate abstinence from
wrong speech — from false speech, from slander, from harsh speech, and from frivolous
talk.

(1) Chanh Ngit (sammavaca): Chanh ngir 1a ¢ y khong ta ngir - noi sai su
that, noi 101 vu khéng, néi 10i thd ac va néi 10i phu phiém.

(2) Right action (sammakammanta): Right action is the deliberate abstinence
from wrong bodily action — from killing, from stealing, and from sexual misconduct.
(2) Chanh Nghiép (sammakammanta): Chanh nghiép 1a c¢b ¥ tranh xa nhitng
hanh dong sai trai cua than nhu sat sinh, trom cép va ta dam.

(3) Right livelihood (samma-ajiva): Right livelihood is the deliberate
abstinence from wrong livelihood, such as dealing in poisons, intoxicants, weapons,
slaves, and animals for slaughter.

(3) Chanh mang (samma-ajiva): Chanh mang 1a viéc ¢d y tranh xa céc ta
mang, chang han nhu budn ban thudc doc, chat say, vii khi, nd 1é va dong vat dé giét mo.

These three viratis have the respective characteristics of non-transgression by
bodily misconduct, by wrong speech, and by wrong livelihood. Their function is to shrink
back from evil deeds. They are manifested as the abstinence from such deeds. Their
proximate causes are the special qualities of faith, shame, fear of wrongdoing, fewness of
wishes, etc. They should be regarded as the mind’s aversion to wrong-doing.

Ba tdm s¢ gidi phan (virati) nay c¢6 dic diém tuong ung la khong vi pham nhing
hanh dong sai trai bdi than, bdi ta nglr va boi ta mang. Nhiém vu cua chung 1a rat lui khoi
nhirg hanh dong xau xa. Biéu hién cua chung 1a su tiét ché nhitng hanh dong nhu vay.
Nguyén nhan gan cua chung 1a nhitng phim chét dic biét cua tin, tam (then), Gy (ghé so
toi 10i), thiéu duc tri tac, v.v. Ching nén dugc coi 1a sy 4c cam cua tdm ddi véi viee lam
sai trai.

§7. The lllimitables (appamaiiiia) — 3
§7. Vo lwong phan (appamaniia) — 3

VI. (1) Karuna, (2) mudita pana appamanndyo nama ti.



VI. (1) Compassion, (2) appreciative joy — these are termed “illimitables.”
VI (1) Tam bi (Karuna), (2) tam hy (muditd) - nhitng diéu nay dwoc goi la “vo lwong
phan/ khong gioi han.”

Guide to §7
Huwdng dan §7

The illimitables (appamaiiii@): There are four attitudes towards living beings
called “the illimitables” (or “immeasurables’) because they are to be developed towards
all living beings and thus have a potentially limitless range. The four illimitable states
are: (1) loving-kindness (metta); (2) compassion (karuna); (3) appreciative joy (mudita);
and (4) equanimity (upekkhd). These four states are also called “brahmaviharas,” “divine
abodes,” or “sublime states.”

V6 lwong phan (appamaiiiid): Co bon thai do ddi véi ching sinh dugc goi 1a
“khong gidi han” (hay “vo luong”) bai vi chung duoc phat trién di véi tit ca chung sinh
va do d6 pham vi hoat dong ctia chiing 1a v6 han. Bon trang thai vo luong la: (1) tAm tir
(mett@); (2) tm bi (karund); (3) tim hy (mudita) va (4) tAm xa (upekkha). Bén trang thai
nay con dugc goi 1a “brahmavihara” (th vo luong tdm), tirc “chd o thiéng liéng” hay
“trang thai siéu pham”.

Although four illimitables are recognized as ideal attitudes towards beings, only
two — compassion and appreciative joy — are included as cetasikas under the heading of
illimitables. This is because loving-kindness, as we have seen, is a mode of the cetasika
non-hatred (adosa), and equanimity is a mode of the cetasika neutrality of mind
(tatramajjhattata). Non-hatred does not necessarily manifest as loving-kindness — it can
appear in other modes as well. But when loving-kindness does arise in the mind, it does
so as a manifestation of the cefasika non-hatred. A similar relationship holds between the
cetasika neutrality of mind and the sublime state of equanimity as impartiality towards
living beings.

Mic du tir vo lugng tim duge cong nhén 1a thai do 1y twong ddi véi chung sinh
nhung chi c¢6 hai diéu - tdm bi va tdm hy - duoc dé cap 1a tim s& vo luong theo tiéu dé
nay. Piéu nay 1a do tAm tir, nhu ching ta da thay, 1a mot phuong thirc ctia tim s& vo san
(adosa), va tam x4 1a mot phuong thic cia tdm s& hanh xa (fatramajjhattata). Vo san
khong nhat thiét phai biéu hién thanh tdm tir, n6 ciing c6 thé xuat hién trong cac phuong
thire khac. Nhung khi tim tir khoi 1én trong tAm, né mang tinh chat biéu hién cua tim s&
vo san. Mot moi quan h¢ tuong tu ton tai gitra tinh tdm s& hanh xa va xa vo lugng tam
nhu 1a sy khong thién vi ddi véi chiing sinh.

The two illimitables that appear as mental factors in their own right, not as
manifestations of other mental factors, are compassion and appreciative joy. Whereas
non-hatred and mental neutrality — the factors underlying loving-kindness and
equanimity — are present in all beautiful cittas, compassion and appreciative joy are
present only on occasions when their functions are individually exercised.

Hai tdm s¢ v luong phan - tim bi va tdm hy - xuat hién nhu nhitng tim s& voi
quyén riéng cua chung chtr khong phai 1a nhitng biéu hién cua nhirng tim sé khac. Trong
khi v6 san va hanh xa - nhitng yéu t6 1am co s& cho tAm tir va tim xa - hién dién trong tat
ca cac tam tinh hdo, thi tdm bi va tam hy chi hién di¢n vao nhitng thoi diém khi céc chirc
nang cua chung dugc thyc hién mét cach riéng 1¢€.



(1) Compassion: Karuna, or ‘“compassion,” has the characteristic of
promoting the removal of suffering in others. Its function is not being able to bear the
suffering of others. It is manifested as non-cruelty. Its proximate cause is seeing
helplessness in those overwhelmed by suffering. It succeeds when it causes cruelty to
subside, and it fails when it produces sorrow.

(1) Tam bi: Karund hay “long tric an” c6 dic diém 1a thuc day viéc loai bo
dau kho ctia nguoi khac. Chire ning ctia n6 1a khong thé chiu dung su dau kho cua nguoi
khac. Biéu hién cta né 1a khong doc ac. Nguyén nhan gan ctia nd 1a nhin thay su bét luc
& nhitng ngudi bi dau kho 14n 4t. N6 thanh cong khi 1am giam bét su tan 4c va n6 thit bai
khi né tao ra dau kho.

(2) Appreciative joy: Mudita, or “appreciative joy,” has the characteristic of
gladness at the success of others. Its function is being unenvious at the success of others.
It is manifested as the elimination of aversion. Its proximate cause is seeing the success
of others. It succeeds when it causes aversion to subside, and it fails when it produces
merriment.

(2) Tam hy: Mudita hay “niém vui tran trong” c¢6 ddc tinh vui muing trudc
thanh cong ctia nguoi khac. Chirc nang ctia n6 1a khong ghen ty véi thanh cong cia nguoi
khéc. Biéu hién cta né 1a su loai bo su san han/ 4c cam. Nguyén nhan gﬁn cua no la nhin
thdy thanh cong ciia nguoi khac. N6 thanh cong khi né lam giam bét 4c cam va no that
bai khi n6 san sinh ra su vui thich.

§8. Non-delusion (amoha) — 1
§8. Vo si (amoha) — 1

VII.  Sabbatha pi paniiindriyena saddhim paricavisat’ime
cetasika sobhanda ti veditabba.

VII. Together with the faculty of wisdom (panind), these twenty-five, in all, are to
be understood as beautiful mental factors.

VIL. Ciing véi tam s6 tri tué (paiiid), tong céng 25 yéu té nay dwoc hiéu la nhiing
tam so tinh hao.

Guide to §8
Hudng dan §8

The wisdom faculty: Parisia is wisdom, or knowing things as they really are. It is
here called a faculty because it exercises predominance in comprehending things as they
really are. In the Abhidhamma, the three terms “wisdom” (pafnina), “knowledge” (7iana),
and “non-delusion” (amoha) are interchangeable, that is, they are treated as synonyms.
Wisdom has the characteristic of penetrating things according to their intrinsic nature
(yathasabhavapativedha). Its function is to illuminate the objective field like a lamp. It is
manifested as non-bewilderment. Its proximate cause is wise attention (yoniso
manasikara).

Tri tué: Paiiiia 13 tri tué hay su thay biét moi thi nhu ching thyc su 1a. O day né
duoc goi 1a mot can quyén béi vi n6 chiém wu thé trong viéc linh hoi cac sy vat nhu ding
ban chit cta nd. Trong Vi Diéu Phap, ba thuat nglr “tri tué” (paiiia), “su hiéu biét”
(iana) va “vo si” (amoha) c6 thé hoan ddi cho nhau, nghia 1a chung dugc coi nhu nhitng
tur d@)ng nghia. Tri tu¢ c6 dac tinh la hiéu thau hay xuyén thau su vat theo ban chat ndi tai



ctia chung (vathasabhavapativedha). Chirc ning cua né 1a 1am sang to ddi twong gidng
nhu mot ngon dén. Bi€u hién cia nd 1a khong hoang mang. Nguyén nhan gan cua no la
su suy tu hop 1y (yoniso manasikara).

§9. Summary
§9. Tom tat

Ettavata ca:
Teras annasamana ca cuddas 'akusala tatha
Sobhana paricavisa ti dvipanndasa pavuccare.

Thus:

Thirteen are ethically variable, and fourteen are unwholesome. Twenty-five are
beautiful. Thus, fifty-two have been enumerated.

Nhw vay:

Muoi ba tam sé to tha, muoi bon tam sé bat thién. Hai muwoi lam tam sé tinh hdo.
Nhuw v@y, nam muoi hai tam so da duoc liét ké.

Association of Mental Factors (cetasikasampayoganaya) — 16
Su Két Hop Cac Tam Sé (cetasikasampayoganaya) — 16

§10. Introductory Verse

§10. Ké Gi6i Thiéu
Tesam cittaviyuttanam yathayogam ito param
Cittuppadesu paccekam sampayogo pavuccati
Satta sabbattha yujjanti yathdayogam pakinnaka
Cuddas’akusalesv’eva sobhanesv’eva sobhana.

In the following, we will explain, in the appropriate ways, the association of each
of these mental ad]uncts with the different states of consciousness.

Trong phan tiép theo, chiing téi sé gidi thich moi lién hé ciia tirng tam so véi cdc
trang thai tam khdc nhau theo nhitng cdch thich hop.

Seven are linked with every type of consciousness. The occasionals are linked in
the appropriate ways. Fourteen are linked only with the unwholesome types, and the
beautiful factors only with the beautiful types (of consciousness).

Bay tam s& (phé quat) lién két véi moi loai tam. Sau tam sé (biét canh) dwoc lién
két theo nhitng cdch thich hop. Muwoi bon tim sé chi dwoc lién két véi nhitng tam bat
thién, va cdc tam sé tinh hao chi két hop voi cac tam tinh hao.

The Ethically Variable Factors (afifiasamanacetasika) — 7
Cac tam sé pho quat (afinasamanacetasika) — 7

§11. Analysis
§11. Phan tich

Katham?
1. Sabbacittasadharand tava satt’ime cetasika sabbesu pi
ekiinanavuti cittuppadesu labbhanti.



Pakinnakesu pana:

2. Vitakko tava dviparicavininiana-vajjita-kamavacaracittesu c ’eva ekadasasu
pathamajjhanacittesu ca ti panicapannasa cittesu uppajjati.

3. Vicaro pana tesu c’eva ekadasasu dutiyajjhanacittesu ca ti chasatthi cittesu

Jjayati.

Adhimokkho dviparicavininana-vicikicchasahagata-vajjitacittesu.

5. Viriyam panicadvaravajjana-dvipanicaviniiana-sampaticchana-santirana-
vajjita-cittesu.

6. Piti domanass -upekkhasahagata-kayaviniiana-catutthajjhana-vajjita-cittesu.

7. Chando ahetuka-momitha-vajjita-cittesu labbhati.

RaN

In what way?
Bang cdch nao?

1. In the first place, the seven universal mental factors are found in all the eighty-
nine types of consciousness.

Trude hét, bay tdm sé phé qudt dwoc tim thdy trong tdt ca tdm muwoi chin tam.
Among the particular mental factors:
Trong $6 cdc tam s6 cu thé:

2. Initial application arises in fifty-five types of consciousness: in all types of sense-
sphere consciousness except the two sets of fivefold sense consciousness (54 — 10
= 44); and also in the eleven types of first jhana consciousness (44 + 11 = 55).
Tdm sé tam phat sinh trong nam mueoi ldm tam: trong tdt ca cdc tdm duc gidi ngoai
triv ngii song thirc (54 — 10 = 44); va ca trong muwoi mot tam so thién (44 + 11 = 55).

3. Sustained application arises in sixty-six types of consciousness: in those fifty-five
and in the eleven types of second jhana consciousness (55 + 11 = 66).

Tam so twr sinh khoi trong sau muwoi sau tam: trong nam muwoi lam tam trén va
trong muwoi mot tam nhi thién (55 + 11 = 66).

4. Decision arises in all types of consciousness excluding the two sets of fivefold
sense consciousness and consciousness accompanied by doubt (89 — 11 = 78).
Tdm sé thing gidi phdt sinh trong tdt cd cdc tdm ngoai trir ngii song thirc va
tam (si) hop hoai nghi (89 — 11 =78).

5. Energy arises in all types of consciousness excluding the five-sense-door
adverting consciousness, the two sets of fivefold sense consciousness, receiving
consciousness, and investigating consciousness (89 — 16 = 73).

Tdam s6 can phdt sinh trong tat ca cdc tdm ngoai trir tam hwdng ngii mon, ngii
song thire, (2) tam tiép thdu va (3) tam suy xét (89 — 16 = 73).

6. Zest arises in all types of consciousness excluding those accompanied by
displeasure and equanimity, body-consciousness, and the fourth jhana
consciousness (121 — [2 + 55 +2 + 11] =51).

Tam sé hy khéi 1én trong tat cd cdc tdm ngoqi trir nhitng tam di kém véi
tho wu va tho xd, than thirc va tam tir thién (121 — [2 + 55 +2 + 11] =
51).

7. Desire arises in all types of consciousness excluding the rootless and the two
types of consciousness accompanied by delusion (89 — 20 = 69).

Tém s6 duc phdt sinh trong tdt ca cdc tdm ngoai triv tdm vé nhédn va hai tam
goc si (89— 20 = 69).

Guide to §11



Hudéng dén §11

Initial Application: The two sets of fivefold sense consciousness, being the most
rudimentary types of citta, do not contain any cetasikas with more complex functions to
perform than the seven universal mental factors. Vitakka, initial application, is excluded
from these cittas because of their elementary nature, and from all sublime and
supramundane cittas above the level of the first jhiana because it has been overcome by
meditative development. On the eleven types of the first jhana, see Chapter 1, §32 and
Guide to §32.

Tam: ngii song thic 1a nhiing loai tim thd so nhat khong chira bat ky tim sé nao
c¢6 chtrc ning phirc tap hon dé thuc hién ngoai bay tim s& phd quat. Tam (vitakka) bi loai
trir khoi cac tdm ndy vi ban chat co ban cua chung, va khoi tit ca cac tim siéu thé va cac
tAm thién tir nhi thién trd 1én vi tam da bi ché ngu boi sy phat trién thién dinh. C6 muoi
mot tm so thién, xem Chuong 1, §32 va Huéng dan §32.

Sustained application: Sustained application is present in the second jhana
consciousness but is excluded from all higher jhanas.

Tw: T c6 mat trong nhi thién nhung bi loai tror khoi tat ca cac bac thién cao hon.

Decision: Decision is excluded from the doubting consciousness because a
decision cannot be made while the mind is obstructed by doubt.

Thing giai: Thing giai bi loai trir khoi tim hoai nghi boi vi mot quyét dinh
khong thé dugc dwa ra trong khi tam tri bi sy hoai nghi can tro.

Energy: Energy is excluded from the five-door adverting consciousness, the two
kinds of receiving consciousness, and the three kinds of investigating consciousness (see
Chapter 1, §§1—10) because these cittas are still of a relatively weak and passive nature.

Can: Can bj loai trir khoi tAm hudng ngii mén, hai tam tiép thau va ba tdm suy xét
(xem Chuong 1, §§1—10) bdi vi cac tAm nay van con c6 ban chit tuong dbi yéu va thu
dong.

Zest: Zest is always accompanied by joyful feeling (somanassa), but the cittas of
the fourth jhdna contain joyful feeling without zest.

Hy: Hy luén di kém v&i nhitng tdm tho hy (somanassa), nhung céc tam cua tr
thién c6 tho hy ma khéng c6 tdm s& hy nay.

Desire: Here, desire is the desire to act, to achieve a purpose, and the two cittas
rooted in delusion are so dense that they exclude purposeful action.

Duc: O day, duc c6 nghia la mong mubn duoc hanh dong, mong mudn dat duge muc
dich, va hai tam géc si qua day dac dén murc loai trir hanh dong c6 muc dich.

§12. Summary
§12. Tom tat

Te pana cittuppada yathakkaman:

Chasatthi paficapanndsa ekdadasa ca solasa
Sattati visati ¢ ’eva pakinnakavivajjita
Paricapannasa chasatthi’tthasattati tisattati
Ekapanindsa c’ekiinasattati sapakinnaka.

Those types of consciousness in order are:
Nhitng logi tam do theo thwr tw la:



Sixty-six, fifty-five, eleven, sixteen, seventy, and twenty without the occasionals.

Fifty-five, sixty-six, seventy-eight, seventy-three, fifty-one, and sixty-nine with the
occasionals.

Sau mwoi sau, nam mwoi lam, mwoi mot, mwoi sau, bay mwoi va hai mwoi ma
khong co tam so biét canh.

Nam muweoi lam, sau mwoi sau, bay mwoi tdm, bay muwoi ba, ndm mioi mot va sdu
muwoi chin tam co tam so biét canh di kem.

Guide to §12
Hudng dan §12

The first line of the summary cites the number of citfas without each of the six
occasionals; the second line cites the number with the same occasionals. It should be
noted, by adding the two figures, that the 121-fold scheme has been used when the jhanic
levels of the path and fruition cittas are relevant to the computation, the 89-fold scheme
when such distinctions are irrelevant.

Dong déu tién ctia ban tom tat trich dan sd lugng tim khong c6 méi mot trong s6
sdu tam s& bi¢t canh; dong thwr hai trich dan sb tAm co tam so biét canh di cung. Can luu
¥, bang cach thém vao hai con s6 thi so dd 121 tdm di duogc sir dung khi viée tinh toan ¢
lién quan dén céc ting thién cta tAm dao va qua, so dd 89 tim dugc str dung khi khong dé
cap dén sy phan biét nhu vay.

The Unwholesome Factors (akusalacetasika) — 5
Cac tam s6 bat thién (akusalacetasika) — 5

§13. Analysis
§13. Phan tich

1. Akusalesu pana moha ahirikam, anottappam, uddhaccari ca ti cattaro’
me cetasika sabbakusalasadharana nama. Sabbesu pi dvadas’
akusalesu labbhanti.

Lobho atthasu lobhasahagatesv’eva labbhati.

Ditthi catiisu ditthigatasampayuttesu.

Mano catiisu ditthigatavippayuttesu.

Doso, issa, macchariyam, kukkuccan ca dvisu patighasampayuttacittesu.
Thinam, middham paricasu sasamkharikacittesu.

Vicikiccha vicikicchasahagatacitte yeva labbhati ti.

NS RN

1. Of the unwholesome mental factors, these four factors — delusion, shamelessness,
fearlessness of wrongdoing, and restlessness — are called “universal unwholesome
factors.” They are found in all twelve unwholesome types of consciousness.

Trong cdc tdm s& bt thién, bon tdm sé ndy — si, vé tam, vé ity va phong ddt —
dwoc goi la “cdc tdm s6 bdt thién phé qudt”. Chiing dwoc tim thdy trong tdt ca
mudi hai tam bat thién.

2. Greed is found only in the eight types of consciousness accompanied by greed.
Tham chi dwoc tim thdy trong tam tém tham.

3. Wrong view arises in the four types of (greed-rooted) consciousness associated with



wrong view.
Ta kién phat sinh trong bon tam tham hop ta kién.

4. Conceit is found in the four types of (greed-rooted) consciousness dissociated from
wrong view.
Ngd man dwoc tim thdy trong bon tam tham khéng hop ta kién (bon tam tham ly
ta).

5. Hatred, envy, avarice, and worry are found in the two types of consciousness
associated with aversion.
San, Tat @, Xan ldn, Lo lang dwgc tim thdy trong hai tim sén.

6. Sloth and torpor are found in the five types of prompted consciousness.
Luoi biéng va buén ngii dwoc tim thdy trong nam tam hitu tro (can thiic day).

7. Doubt is found only in the type of consciousness associated with doubt.
Hoai nghi chi dwoc tim thdy trong tdm hop hodi nghi.

Guide to §13
Huwdng dan §13

Universal unwholesome factors: These four factors occur in all twelve
unwholesome cittas, for every unwholesome citta involves a mental blindness to the
danger in evil (that is, delusion), a lack of shame and moral dread, and an underlying
current of agitation (that is, restlessness).

Cac tam sé bat thién phd quat: Bén tim sé ndy xay ra trong tit ca muoi hai tim
bét thién, vi mdi tam bét thién déu lién quan dén sy mu quang vé mat tinh than d6i vai
moi nguy hiém trong diéu ac (tic 1a si mé), thiéu sy ho then (tam) va ghé so toi 16i (ay),
va mot dong kich dong tiém an (d6 13 bdn chdn).

Wrong view, conceit: Both of these factors are found only in the cittas rooted in
greed (lobha), for they involve some degree of holding to the five aggregates (khandha).
However, the two exhibit contrary qualities, and, thus, they cannot coexist in the same
citta. 'Wrong view occurs in the mode of misapprehending, that is, interpreting things in
a manner contrary to actuality; conceit occurs in the mode of self-evaluation, that is, of
taking oneself to be superior, equal, or inferior to others. Whereas wrong view is
necessarily present in the four cittas rooted in greed accompanied by wrong view, conceit
is not a necessary concomitant of the four greed-rooted citfas dissociated from wrong
view. It does not arise apart from these cittas, but these cittas can occur without conceit.

Ta kién, ngd man: Ca hai tAm s nay chi duoc tim thay trong cac tam gbc tham
(lobha) vi chiing lién quan dén mot mirc d6 ndao d6 cua viée ndm giir ngil uan (khandha)
Tuy nhién, ca hai thé hién nhitng pham chét trai nguoc nhau va do d6, chiung khong thé
clng ton tai trong cing mot tim. Ta kién xay ra trong hinh thirc nhan thirc sai lam, nghia
1a dién giai sy vat theo cach trai nguoc voi thuc té; ngd man xdy ra trong phuong thtc tu
danh gia, nghia 1a ty coi minh uu viét hon, béng hodc thua kém hon nguoi khac. Trong
khi ta kién nhét thiét phai hién dién trong bon tim tham hop ta (kién) thi ngd man khong
phai 1a mot tam s¢ can thiét ciia bon tim tham ly ta. N6 khong sinh khéi ngoai nhimng tim
nay, nhung nhitng tim nay c6 thé xay ra ma khéng c6 ng man.

Hatred, envy, avarice, worry: These four factors occur only in the cittas
associated with aversion. Hatred, being a synonym for aversion, is necessarily found in
these two cittas; the other three factors occur variably, depending on conditions. All
three partake in the characteristic of aversion: envy involves resentment against the
success of others; avarice involves resistance to sharing one’s belongings with others;



worry here means “remorse” — self-recrimination for one’s commissions and omissions.

San, T4t d6, Xan 14n, Lo Ling: Bon tim s¢ nay chi xay ra trong cc tim tuong
ung voi han. San, dong nghia v&i chan ghét hay ac cam, nhit thiét phai duoc tim thay
trong hai tdm nay; ba tam so bét thién con lai thi thay doi tuy thudc vao diéu kién. Ca ba
déu c6 dic tinh ac cam: Tat do lién quan dén su phﬁn nd trudc thanh cong cua nguoi
khac; Xan 1an lién quan dén viéc khong chia sé nhitng gi minh c¢6 v6i nguoi khac; lo lang
& day c6 nghia 1a “hdi han” — tu kiém diém vé nhiing sai sot va thiéu sot cua chinh
minh.

Sloth and torpor: These two factors make the citfas dull and sluggish. Hence,
they cannot arise in the unprompted cittas, which are naturally keen and active, but only
in the prompted unwholesome cittas.

Luwoi biéng va budn ngi: Hai tAm s& ndy lam cho tAm budn té va ué oai. Do do,
chiung khong thé phat sinh trong cac tim v tro von nhay bén va ning dong mét cach ty
nhién, ma chi phat sinh trong cac tdm bét thién hiru tro.

§14. Summary §14. Tém tit

Sabbapurniiiesu cattaro lobhamiile tayo gata
Dosamiilesu cattaro sasamkhdare dvayam tatha
Vicikiccha vicikicchacitte ca ti catuddasa
Dvdadas’akusalesv’eva sampayujjanti paiicadha.

Four are found in all unwholesome states, three in those rooted in greed, four in
those rooted in hatred, and so are two in the prompted.

Boén tam so dwge tim thdy trong tat cd cdc tam bat thién, ba tdm s¢ trong nhitng
tam tham, bon tam sé trong nhitng tam sdn, va hai tdm sé trong nhitng tam hitu tro.

Doubt is found in the consciousness accompanied by doubt. Thus, the fourteen
(factors) are conjoined only with the twelve unwholesome (types of consciousness) in five
ways.

Hoai nghi dwoc tim thdy trong tam hop hodi nghi. Nhuw vy, mueoi bon (tam s¢) chi
két hop véi muoi hai (tdm) bat thién theo ndm céch.

The Beautiful Factors (sobhanacetasika) — 4
Tam Sé Tinh Hao (sobhanacetasika) — 4

§15. Analysis
§15. Phéan tich

1. Sobhanesu pana sobhanasadharand tava ekiinavisat ime cetasika
sabbesu pi ekiinasatthi sobhanacittesu samvijjanti.

2. Viratiyo pana tisso pi lokuttaracittesu sabbatha pi niyata ekato 'va
labbhanti. Lokiyesu pana kamavacarakusalesv’eva kadaci sandissanti
VISUm Visumi.

3. Appamaniiayo pana dvadasasu parnicamajjhanavajjita-
mahaggatacittesu c’eva kamavacarakusalesu ca sahetuka-
kamavacarakiriyacittesu ca ti — atthavisaticittesv’'eva — kadaci nana
hutva jayanti. Upekkhdsahagatesu pan’ettha karund mudita na santi ti
keci vadanti.



4. Pannd pana dvadasasu fianasampayutta-kamavacaracittesu c’eva
sabbesu paricatimsa mahaggata-lokuttaracittesu ca ti
sattacattalisa cittesu sampayogam gacchati ti.

1. Of'the beautiful, firstly, the nineteen beautiful factors are found in all fifty-nine types
of beautiful consciousness.

Vé tam s tinh hao, thir nhat, mwdi chin tam sé tinh héao dwoc tim thcfy trong tat ca
nam muwoi chin tam tinh hao.

2. The three abstinences are necessarily found together in their entirety in every
supramundane type of consciousness. But in the mundane sense-sphere wholesome
types of consciousness, they are only sometimes present (and then) separately (8 + 8
= 16).

Ba tém s¢ gidi phan nhdt thiét phai dwoc tim thdy ciing nhau mot cdach tron ven trong tat
ca tam siéu thé. Nhung trong cdc tam thién duc gidi, ching chi thinh thodng hién dién
mot cach riéng biét (sau do) (8 + 8 = 16).

3. The illimitables arise at times variably in twenty-eight types of consciousness —

namely, the twelve sublime types of consciousness excluding the fifth jhana, the (eight
types of) sense-sphere wholesome consciousness, and the (eight types of) sense-
sphere functional consciousness with roots (12 + 8 + 8 = 28). Some, however, say
that compassion and appreciative joy are not present in the types of consciousness
accompanied by equanimity.
Cdc tdm s6 vo lwong phan khoi sinh vao nhitng thoi diém khéc nhau trong hai muwoi
tam tam - cu thé la muoi hai tam ddo dai khong bao gom ngii thién, (tdm) tam thién
duc gioi, va (tam) tam duc gioi duy tac hitu nhan (12 + 8 + 8 = 28). Tuy nhién, mot
6 nguwoi ndi rang tam bi va tam hy khéng hién dién trong cdc tam di kém tho xa.

4. Wisdom goes into combination with forty-seven types of consciousness — namely, the
twelve types of sense-sphere consciousness associated with knowledge, and the thirty-
five sublime and supramundane types of consciousness (12 + 25 = 47).

Tém sé tri tué két hop voi bén muoi bay tam - cu thé la mwoi hai duc gioi hop tri va
ba muoi lam tam déao dai va siéu thé (12 + 25 = 47).

Guide to §15
Huwdéng dan §15

The three abstinences: In the supramundane path and fruition cittas, the
abstinences are always present together as the right speech, right action, and right
livelihood of the Noble Eightfold Path. But in mundane cittas, they are only present, as
explained earlier, on occasions when one deliberately refrains from wrongdoing. Since
one deliberately refrains from an evil deed with a consciousness that is aware of the
opportunity for transgression, the mundane abstinences can occur only in the sense-
sphere wholesome cittas; they cannot occur in sublime citfas, which take the counterpart
sign (patibhdaganimitta) of the jhana as their object, nor do they occur in resultant sense-
sphere cittas, which do not exercise the function of restraint. They also do not occur in
the great functional cittas of an Arahant, since an Arahant has altogether overcome the
disposition towards transgression and thus has no need for abstinence.

Ba tim sé Giéi phan: Trong cic tim dao va qua siéu thé, cac tim s gidi phan
nhu Chanh ngit, Chanh nghi¢p, Chanh mang cia B4t Chanh Pao luoén hién dién cung
nhau. Nhung trong cac tdm Duc gidi thi chung chi hién dién, nhu da giai thich trude do,



vao nhitng hoan canh khi mét nguoi ¢b ¥ kiém ché khong lam diéu sai trai. B6i vi mot
ngudi cb tinh kiém ché khong thyc hién hanh dong bat thién v6i tim nhan biét duoc co
hoi dé pham gidi, nén sy tiét ché xét vé mit thé tuc chi co thé xay ra trong cac tam thi¢n
& ¢di dyc giéi ma thoi; ching khong thé xay ra trong cac tim dao dai liy quang tudng
(patibhaganimitta) cua thién (jhana) lam ddi twong, ching ciing khong thé xay ra trong
cac tam qua duc gi6i, von khong thuc hién chic ning kiém ché. Ching ciing khong xay
ra trong cac tdm dai duy tdc ctia mot vi A-la-han, boi vi mot vi A-la-han da hoan toan
khong con khuynh huéng pham gidi va do d6 khong can tiét ché.

In the supramundane cittas, the three abstinences are necessarily present (niyata).
In the path cittas, they are present as the three moral factors of the eightfold path,
performing the functions of eradicating the inclinations towards wrong speech, wrong
action, and wrong livelihood, respectively. In the fruition cittas, they appear representing
the moral purity of speech, action, and livelihood accomplished by the work of the path.

Trong cac tim siéu thé, ba tim s giéi phan nhat thiét c6 mit (niyata). Trong tim
dao, chung hién dién nhu ba yéu td dao durc ctia Bat Chanh Pao thuc hién chuc nang diét
trr tuong ung khuynh hudng ta ngtr, ta nghi€p va ta mang. Trong cac tam qua, chung
xuat hién tugng trung cho sy trong sach dao duc vé 101 néi, hanh dong va sinh ké duoc
hoan thanh nho cong viéc cua dao.

Since transgression in speech, action, and livelihood each have a different sphere,
in mundane consciousness, the three abstinences are mutually exclusive: if one is present,
the other two must be absent. Moreover, any abstinence that arises can arise only in part,
as determined by the type of transgression one refrains from: if one meets the opportunity
to take life, then right action arises from the abstinence only from taking life; if one meets
the opportunity to steal, then it arises as abstinence only from stealing. However, when
the abstinences arise in the supramundane citfas, they always occur together (ekato), all
three being present simultaneously. And, as present, each one functions in its entirety
(sabbatha); that is, right speech eliminates the dispositions to all forms of wrong speech,
right actions to all forms of wrong action, and right livelihood to all forms of wrong
livelihood.

Vi su vi pham trong 161 noi, hanh dong va sinh ké c6 pham vi khac nhau nén trong
tam hiép thé, ba tim s& giéi phan loai trir 1dn nhau: c6 mot tAm so nay thi phai ving mit
hai tdm s& con lai. Hon nira, bt ky su tiét ché nao phat sinh chi c6 thé phat sinh mdt
phan, nhu dugc xac dinh bai loai vi pham ma ngudi ta kiém ché: néu mot nguoi gip co
hoi dé sat sinh, thi C hanh nghiép chi phat sinh tir viéc khong sat sinh; néu mot nguoi gap
co hoi dé trom cap, thi no phét sinh nhu 1 sy ¢d ¥y tranh xa sy trdm cap ma thoi. Tuy
nhién, khi ba tdm s¢ giéi phan sinh khoi trong tdm siéu thé thi ching ludn ludn xay ra
cuing nhau (ekato) hay hién dién dong thoi. Va khi hién dién thi mdi tdm s& hoat dong hét
chtic ning cua nd (sabbathd) nghia 1a Chanh ngir loai bé cac khuynh hudng ddi v6i moi
hinh thire ta ngit, Chanh nghiép ddi voi moi hinh thirc ta nghiép va Chanh mang loai bo
moi hinh thure ta mang.

The illimitables: While non-hatred and mental neutrality — which can also
become the illimitables of loving-kindness (mett@) and equanimity (upekkhd) — are
present in all wholesome cittas, the two other illimitables — compassion (karunda) and
appreciative joy (muditad) — are only present when the citta occurs in the appropriate
mode: either as commiserating with those in suffering, when compassion arises, or as
rejoicing in the fortune of others, when appreciative joy arises.

TAm s& vo lwong phan: Trong khi s6 san va hanh xa ciing c¢6 thé tré thanh nhimg
tAm s& v luong cua tim tir (mettd) va tm xa (upekkha) - hién dién trong tit ca cac tim



thién thi hai tam s¢& vo luong khac: tam bi (karund) va tam hy (mudita) chi hién dién khi
tAm xuét hién trong phuong thirc thich hgp: hodc 1a cim thong véi nhing ndi khd niém
dau cta tha nhan khi 1ong tric an (tdm bi) phat sinh, hodc 14 vui ming trude van may cta
nguoi khac khi tam hy phét sinh.

The twelve sublime types of consciousness here are the first four jhdgnas in the
three aspects of wholesome, resultant, and functional. These two illimitables (as well as
loving-kindness) do not arise in the fifth jhana cittas because, at the level of jhana, they
are necessarily connected to joyful mental feeling (somanassa), which, in the fifth jhdana,
is replaced by equanimous feeling (upekkha). Some teachers deny that the illimitables
are found in the sense-sphere cittas accompanied by equanimity, but from the author’s
use of the expression “some, however, say,” he apparently does not share their view.?’

Mudi hai loai tAm dao dai & day la bon tang thién dau tién trong ba khia canh:
thién, qua va duy tac. Hai tam vo luong nay (cling nhu tam tir) khong sinh khoi trong cac
tam ngii thién boi vi ¢ cdp do thién thi chL'lng nhét thiét lién quan dén tho hy (somanassa)
ma tho hy (somanassa) trong tang thién thtr nam duoc thay thé bang Tho Xa (upekkha).
Mot s6 vi thdy phu nhén ring nhiing tim s¢ vo luong phan duoc tim thiy trong cac tam
duc giéi Tho Xa, nhung tlr viéc tic gia sir dung thanh ngit “tuy nhién, c6 mot s ngudi
no6i,” rd rang 1a ong khong dong ¥ quan diém cia ho."

Wisdom: The character of wisdom varies in accordance with the types of cittas
in which it arises, but all beautiful cittas dissociated from knowledge include some
measure of right understanding.

Tri tué: Dac tinh cua tri tu¢ thay doi tuy theo cac loai tim ma né sinh khéi, nhung
tat ca cac tam tinh hao vé tri déu bao gém mot mire do hiéu biét ding dén nao do.

§16. Summary
§16. Tom tat

Ekiinavisati dhamma jayant ekiinasatthisu
Tayo solasacittesu atthavisatiyam dvayan

Panina pakasita sattacattalisavidhesu pi
Sampayutta catudh’evam sobhanesv’eva sobhana.

Nineteen states arise in fifty-nine, three in sixteen, two in twenty-eight types of
CONSCciousness.

Muoi chin (tam so) sinh khoi trong nam mwoi chin tam, ba trong muoi sau, hai
trong hai muwoi tam tam.

Wisdom is declared to be found in forty-seven types. Thus, beautiful (factors) are
found only in the beautiful (types of consciousness), combined in four ways.

Tri tué doc tuyén bé la cé trong bon muwoi bay tam. Nhuw vy, nhitng (tdm s6) tinh
hdo chi dwge tim thdy trong nhitng (tam) tinh hdo, dwoc két hop theo bén cdch.

§17. Fixed and Unfixed Adjuncts (niyataniyatabheda)
§17. Tam sé nhat dinh va bat dinh (niyataniyatabheda)

7Tt should be noted that, while compassion involves empathy with those beset by suffering, it is never accompanied by
sadness or sorrow, which is a feeling pertaining only to unwholesome cittas.

Can luu ¥ rang trong khi tam bi lién quan dén sy dong cam véi nhiing nguoi bi dau kho bao vay nhung n6 khong bao gio
di kém vai ndi budn hay phién nio, thir cam giac chi lién quan dén cac tam bét thién.



Iss@-macchera-kukkucca-virati-karunadayo

Nana kaddaci mano ca thina-middham tathd saha.
Yathavuttanusarena sesa niyatayogino

Sangaharii ca pavakkhami tesam dani yatharaham.

Envy, avarice, worry, abstinences, compassion, etc. (that is, appreciative joy), and
conceit arise separately and occasionally. So do sloth and torpor, but in combination.

Tat do, xan tham, lo lcfng, ngd man, 3 tam so gioi phcfn, 2 tam so vo luong phd‘n
(tdm bi, tam hy), leoi biéng va buon ngii phat sinh riéng 1é va thinh thodng nhung két hop
v6i nhau. (Tam sé bt dinh)

The remaining factors, apart from those mentioned above (52 — 11 = 41), are
fixed adjuncts. Now I shall speak of their combination accordingly.

Cdc tdm sé con lai, ngodi nhitng tdm sé da dé cdp & trén (52 — 11 = 41) la nhitng
tam s6 co dinh. By gio t6i sé néi vé su két hop ciia chiing cho phit hop.

Guide to §17
Hudéng dan §17

Of the fifty-two cetasikas, eleven are called “unfixed adjuncts” (aniyatayogt)
because they do not necessarily arise in the types of consciousness to which they are
allied. The remaining fifty-one factors are called “fixed adjuncts” (niyatayogi) because
they invariably arise in their assigned types of consciousness.

Trong s6 ndm muoi hai tAm s& (cetasika), mudi mot tim s duoc goi 1a “céc tAim
s& khong ¢b dinh” (aniyatayogi) boi vi chung khong nhat thiét sinh khoi trong cac loai
tam ma chung lién két cuing. Nam muoi mét tim sé con 1ai®** dugc goi 13 “cac tim so ¢b
dinh” (niyatayogi) bdi vi chung ludn sinh khoi trong cac loai tam da dugc quy dinh san
cta chung.

In the sections to follow, Acariya Anuruddha will analyze each of the 121 cittas in
terms of its constellation of associated cetasikas. This method of analysis is called the
“sangahanaya,” “the method of combinations.”

Trong cac phan tiép theo, Ngai Acariya Anuruddha s& phan tich timg tAm trong s
121 tam theo cach sip xép cac tim so twong mg ctia n6. Phuong phap phén tich nay

29 <¢

duoc goi 1a “sangahanaya”, “phuong phap két hop.”

Combinations of Mental Factors (cetasikasangahanaya) — 33
Su ket hgp cia cac Tam sé (cetasikasangahanaya) — 33

§18. Introductory Verse
§18. Ké Gidi Thiéu

Chattims anuttare dhamma paricatimsa mahaggate
Atthatimsa pi labbhanti kamavacarasobhane.
Sattavisaty ‘apuniniamhi dvadas ahetuke ti ca
Yathasambhavayogena paricadhd tattha sangaho.

Thirty-six factors arise in the supramundane (consciousness), thirty-five in the

68% Chiing t6i nghi ngd rang chd nay sé 1a “bdn muoi mét tim s¢ con lai” (sau khi trir di muoi mot tim so khong ¢d dinh.
(161 nguoi dich)



sublime, thirty-eight in the sense-sphere beautiful.

Ba mwoi sau tdm so phat sinh trong tam siéu thé, ba muoi lam trong tam dao dai,
ba muoi tam trong tam duc gioi tinh hao.

Twenty-seven in the unwholesome, twelve in the rootless. According to the way
they arise, their combination therein is fivefold.

Hai mwoi bdy trong tam bdt thién, mwoi hai trong tdm vé nhan. Theo cach chiing
phat sinh thi ¢6 nam sw két hop.

Supramundane Consciousness (lokuttaracittani) — 5
Tam Siéu The (lokuttaracittani) — 5

§19. Analysis
§19. Phéan tich

Katham?

1. Lokuttaresu tava atthasu pathamajjhanikacittesu anfiasamana terasa
cetasika appamannavajjita tevisati sobhanacetasika ca ti chattimsa
dhamma sangaham gacchanti.

Tatha dutiyajjhanikacittesu vitakkavajja.

Tatiyajjhanikacittesu vitakka-vicaravajja.

Catutthajjhanikacittesu vitakka-vicara-pitivajja.
Paricamajjhanikacittesu pi upekkhasahagata te eva sangayhanti ti.

NN

Sabbatha pi atthasu lokuttaracittesu panicakajjhanavasena
pancadha va sangaho hoti ti.

How?
Nhu thé nao?

1. First, in the eight types of supramundane first jhana consciousness, thirty-six factors
enter into combination, namely, thirteen ethically variables and twenty-three
beautiful mental factors, excluding the two illimitables (13 + 23 = 36).

1. Thit nhat, trong tam tam so thién siéu thé, ba mwoi sdu tdm sé két hop cing, cu
thé la muwdi ba tam sé to tha va hai muwoi ba tam sé tinh hao, ngoai true hai tdm so
V6 lwong phan (13 + 23 = 36).

2. Similarly, in the supramundane second jhana types of consciousness, all the above
are included except initial application (35).

2. Twong tw nhw vy, trong cdc tam nhi thién siéu thé, tat ca nhitng tam so dé cdp ¢
trén déu dwgc bao gom ngoai triv tam sé tam (35).

3. In the third jhana types of consciousness, (all those) excluding initial application and
sustained application (34).

3. Trong cdc tam tam thién, (tdt cd nhitng tdm sé trén) ngoqi trir tdm so tam va tir
(34).

4. In the fourth jhana types of consciousness, (all those) excluding initial
application, sustained application, and zest (33).

4. Trong cdc tam ik thién, (tat ca nhitng tam sé trén) ngoai triv tam s6 tam, tir va hy

(33).



5. In the fifth jhana types of consciousness, those (same factors of the fourth jhana) are
included accompanied by equanimity (instead of happiness) (33).
5. Trong cdc tdm ngii thién, nhitng tdm dé (ciing cdc tdm sé cua tir thién) dwoc bao
gom kém theo xd (thay vi lac) (33)

Thus, altogether, for the eight types of supramundane consciousness, the combination
is fivefold by way of the five kinds of jhana.

Nhuw vay, téng cong, doi véi tam tam siéu thé, ¢é nam sw két hop dwoc thuc hién dua
theo ndm tang thién (jhana).

Guide to §19
Hudéng dan §19

Supramundane first jaana consciousness: On the supramundane jhanas, see
Chapter 1, §§31—32.
Tam so thién siéu thé: vé cac tam thién siéu the, xem Chuong 1, §§31—32.

Excluding the two illimitables: The illimitables of compassion and appreciative
joy are not found in the supramundane cittas, because they always take the concept of
living beings as their object, while the path and fruition cittas take Nibbana as their
object.®® The exceptions in (2)—(5) should be understood by way of the elimination of
the grosser jhana factors at the different levels of supramundane jhana.

Khéong bao gdm hai tim sé vo lweng phin: Tam bi va tim hy vo luong khong
thé tim thiy trong cac tdm siéu thé boi vi chung ludn ldy khai niém ching sinh lam d6i
tugng, trong khi cac tim dao va qua 1y Niét Ban (Nibbana) 1am ddi tuong.® Cac truong
hop ngoai 1€ trong muc tur (2) dén (5) nén duoc hiéu theo cach loai bo céc chi thién thd &
cac mirc do khac nhau cua thién siéu thé.

§20. Summary
§20. Tom tat

Chattimsa paricatimsa ca catuttimsa yathakkamam
Tettimsa dvayam icc’evam pairicadh’anuttare thita.

Respectively, there are thirty-six, thirty-five, thirty-four, and thirty-three in the last
two. Thus, in five ways, they exist in the supramundane

Twong wng, co ba muwoi sau, ba muwoi lam, ba muoi bén va ba muwoi ba trong hai
(tdm) cudi cung (tirc la tam ti thién va ngii thién). Nhuw vdy, theo nam cdach, ching hién
hitu trong (tdm) siéu thé.

Sublime Consciousness (mahaggatacittani) — S
Tam Dao Dai (mahaggatacittani) — 5

§21. Analysis

% While non-hatred and mental neutrality are found in the supramundane cittas, they do not occur there as the
illimitables of loving-kindness and equanimity towards beings.
Trong khi v6 san va hanh xa dugc tim thdy trong cic tdm siéu thé nhung chung khong xut hién ¢ do nhu 1 nhimng
tam sé vo lugng phan cua tam tur va tam xa doi voi ching sinh.



§21. Phan tich
Mahaggatesu pana:

1. Tisu pathamajjhanikacittesu tava annasamana terasa cetasika
viratittayavajjita dvavisati sobhanacetasikd ca ti panicatimsa dhamma
sangaham gacchanti. Karunda-mudita pan’ettha paccekam eva
yojetabba.

Tatha dutiyajjhanikacittesu vitakkavajja.

Tatiyajjhanikacittesu vitakka-vicaravajja.

Catutthajjhanikacittesu vitakka-vicara-pitivajja.
Paricamajjhanikacittesu pana pannarasasu appamannayo na
labbhanti ti.

NN

Sabbathd pi sattavisati mahaggatacittesu paricakajjhanavasena
paiicadhd va sangaho hotf ti.

1. In the sublime types of consciousness, first in the three types of first jhana
consciousness, thirty-five states enter into combination, namely, the thirteen ethically
variable mental factors and twenty-two beautiful mental factors, excluding the three
abstinences (13 + 22 = 35). But here, compassion and appreciative joy should be
combined separately.

Trong cac logi tam dao dai, dau tién trong ba logi tam so thién, ¢6 ba muoi lam tam
sG két hop, do la mwoi ba tam so to tha va hai muoi hai tdm so tinh hao, khong bao
gom ba tam sé giGi phan (13 + 22 = 35). Nhung & day, tam bi va tam hy nén dwoc
két hop riéng ré.

2. Similarly, in the second jhana consciousness (all those are included) except initial
application (34).
Twong tw nhir vdy, trong tam nhi thién (tdt ca nhitng tim sé dé dwoc bao gom)
ngoai trir tim sé tam (34).

3. In the third jhana consciousness, all except initial application and sustained
application (33).
Trong tdm tam thién, tat cd (nhitng tam sé dé) ngoai triv tdm s6 tam va tir (33).

4. In the fourth jhana consciousness, all except initial application,
sustained application, and zest (32).
Trong tir thién, tdt ca (nhitng tém sé d6) ngoai triv tdm sé tam, tir, va hy (32).

5. In the fifteen (types of) fifth jhana consciousness, the illimitables are not obtained
(30).

Trong muoi lam (loai) tdm ngii thién, khéng bao gom hai tam sé vé lwong phan (30).

Thus altogether, for the twenty-seven types of sublime consciousness, the
combination is fivefold by way of the five kinds of jhana.

Nhu vay, téng cong, doi véi 27 tam ddo dai, cé nam sw két hop dwoc thuc hién
dwa vdo ndm tang thién (jhana).
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Three types of first jhiana consciousness: That is, wholesome, resultant, and
functional.
Ba loai tam so thién: Do 1a thién, qua va duy tac.

Excluding the three abstinences: The abstinences are not included in the
sublime consciousness because one who is absorbed in jhana is not, at that time,
deliberately refraining from some type of wrongdoing.

Loai trir ba tim s& giéi phin: Nhumg tam so g10’1 phan khong du’crc bao gém
trong tdm dao dai boi vi mot nguoi nhap thién vao thoi diém do khong cb y tranh lam
nhirng hanh vi sai trdi ndo ca.

Compassion and appreciative joy should be combined separately: Compas-
sion takes as object beings who are afflicted by suffering, appreciative joy takes as object
beings who have achieved success and happiness. Compassion occurs in the mode of
communication, appreciative joy in the mode of rejoicing. Hence, because of their
contrary objects and modes of occurrence, the two cannot coexist in the same citfa. While
one or the other may be associated with this consciousness, they both may be absent.

TAm bi va tAm hy nén dwoc két hop riéng ré: Tam bi 1y ddi twong 13 nhimg
chung sinh dang dau kho, tdm hy lay ddi twong 1 nhimng chung sinh da dat duoc thanh
cong va hanh phuc. Tam bi xay ra trong phuong thic giao tiép, tAm hy xdy ra trong
phuong thirc vui mimg. Do dé, vi ddi twong va phuong thirc cia chiing xay ra trai nguoc
nhau nén ca hai khong thé cliing ton tai trong cling mot tim dugc. Trong khi tim sé nay
hodc tAm s& kia c6 thé dugc két hop véi tAm nay, thi ca hai c6 thé ving mit.

§22. Summary
§22. Tom tat

Paiicatimsa catuttimsa tettimsa ca yathakkamam
Battimsa c’eva timseti panicadhda va mahaggate.

There are respectively thirty-five, thirty-four, thirty-three, thirty-two, and thirty.
Fivefold is the combination in the sublime.
Lan luot ¢6 ba muwoi lam, ba mwoi bén, ba muoi ba, ba muoi hai va ba muoi.
C6 nam su két hop trong tam dao dai.

Sense-Sphere Beautiful Consciousness (kamavacara-sobhanacittani) — 12
Tam Tinh Hao Duc Giéi (kamavacara-sobhanacittani) — 12

§23. Analysis
§23. Phan tich

1. Kamavacara-sobhanesu pana kusalesu tava pathamadvaye
anniasamand terasa cetasikd paricavisati sobhanacetasika ca ti
atthatimsa dhamma sangaham gacchanti. Appamanna viratiyo pan’
ettha parica pi paccekam eva yojetabba.

2. Tatha dutiyadvaye fianavajjita.

Tatiyadvaye nianasampayutta pitivajjita.

4. Catutthadvaye nianapitivajjitd te eva sangayhanti.

Kiriyacittesu pi virativajjita tath’eva catisu pi dukesu catudhd va
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sangayhanti.
Tatha vipakesu ca appamarnina-virati-vajjita te eva sangayhanti ti.
Sabbatha pi catuvisati kamavacara-sobhanacittesu dukavasena
dvadasadha va sangaho hoti ti.

1. In the sense-sphere beautiful types of consciousness, first in the wholesome types of
consciousness, in the first couplet, thirty-eight states enter into combination, namely,
the thirteen ethically variable mental factors and the twenty-five beautiful mental
factors (13 + 25 = 38). But here, the (two) illimitables and the (three) abstinences
should be combined separately.

1. Trong cdc tam tinh hdo duc gidi, ddu tién trong cdc tam thién, trong cdu ké dau
tién, ba muoi tam tam sé két hop cung, cu thé la mwoi ba tam sé to tha va hai muoi
ldm tdm sé tinh hao (13 + 25 = 38). Nhung ¢ ddy, (hai) tdm sé vé heong phan va
(ba) tam sé gidi phan nén dwege két hop riéng ré.

2. Similarly in the second couplet, (all those are included) excluding knowledge (37).

2. Twong tw nhw vdy trong cdu doi thir hai, (tdt cd nhitng tém sé dé dwoc bao gom)
ngoai tru tam so tri tué (37).

3. In the third couplet, associated with knowledge, (all those are included) excluding
zest (37).

3. Trong cdu déi thir ba, twong ung véi tri, (tat cd nhitng tdm sé dé dwoc bao
gom) ngoai trir hy (37)

4. In the fourth couplet, (all) those are included excluding knowledge and zest (36).

4. Trong cdu doi thir tu, (tat ca) nhitng tam so dé dwoc bao gom ngoai trie tam so tri tué
va hy (36).
In the functional types of consciousness, in the four couplets, those (mental factors)

are included in the same four ways, except that the abstinences are excluded (35, 34, 34,

33).

Trong cdc tam duy tdc, trong bon cdu doi, nhitng tam sé dé dwoc bao gom trong

bon cdch giong nhau, chi khdc la ba tdm sé gidi phan bi logi triv (35, 34, 34, 33).

So too, in the resultant types of consciousness, those (mental factors) are included

except that the illimitables and the abstinences are excluded (33, 32, 32, 31).

Ciing vy, trong cdc tdm qud, nhitng tam sé dé dwoc bao gom ngoai trir ba tim so

gidi phan va hai tdm s vé lwong phan bi loai triv (33, 32, 32, 31).

Thus altogether, for the twenty-four sense-sphere beautiful types of conscious-
ness, the combznatlon is twelvefold by way of the couplets.

Nhue vdy, tong cong, doi v6i hai muwoi bén tam tinh hdo duc gidi, c6 mwoi hai sy
két hop duwoc thuc hién bang cdc cdu doi.

Guide to §23
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The first couplet: The couplets spoken of in this passage are the pairs of
prompted and unprompted cittas. These do not differ in their constituency of cetasikas,
and thus may be analyzed together.

Cau ddi thir nhat: Cac cau ddi duoc dé cap trong doan van nay 1a cap tim hitu
trg va vo trg. Ching khong khac nhau vé thanh phan s¢ hitu (tAm s6) nén cé thé duoc
phéan tich cung nhau.

The (three) abstinences should be combined separately: Because the
abstinences have different spheres of application — speech, action, and livelihood —,



only one can occur in any given citta, as determined by the kind of wrong deed one is
intending to refrain from. Since the abstinences only arise on occasions of deliberate
restraint, they need not be present in this type of consciousness.

Ba tim sé giéi phin nén dwoc két hop mét cach riéng biét: Boi vi cac tAm so
gi6i phan c6 nhitng linh vuc ap dung khac nhau: 10i n6i, hanh dong va sinh ké, chi c6 mot
diéu c6 thé xay ra trong bat ky tdm nao, dugc xac dinh boi loai hanh dong sai trai ma
ngudi d6 dang co ¥ dinh tranh xa. B4i vi nhimg tAm so gidi phan chi phat sinh trong
nhiing truong hop c6 sy kiém ché cé chu y, nén chung khong can phai hién dién trong
loai tam nay.

Excluding zest: The third and fourth couplets are the ciffas accompanied by
equanimous feeling (upekkha); these exclude zest (piti), which can occur only in
connection with joyful feeling (somanassa).

Trir hy: Cau dbi thir ba va thir tu 1a nhiing tim tho xa (upekkhd); nhitng tim nay
loai trir hy (piti), ma hy chi c6 thé xay ra (v6i nhimg tdm) lién quan dén tho hy
(somanassa).

Functional types of consciousness: Functional citfas of the beautiful class arise
only in Arahants. These citfas exclude the abstinences because Arahants, having cut off
all defilements, do not need to deliberately refrain from evil deeds.

Ciac tAm duy tac: Cac tam duy tac tinh hao chi khoi 1€n noi cac vi A-la-han.
Nhiing tdm nay khong két hop véi ba tdm s¢ giGi phan bai vi chu vi A-la-han da doan trir
moi phién ndo nén khong can phai cb y tranh lam céc diéu 4c.

Resultant types: Sense-sphere resultants exclude the illimitables because they
take solely sense-sphere phenomena as their object, while the illimitables take the
concept of beings as their object; they exclude the abstinences because there is no
refraining from wrong deeds on the occasion of sense-sphere resultants.

Cac tam qua: Cac tim qua duc gi6i khong két hop véi cac tim sé vo luong phan
vi chung chi lay cac hién tuong trong duc giéi lam dbi tugng, trong khi cac tim sé vo
luong phan 1ay khai niém chung sinh lam ddi tuong cua chung; ching loai trir cac tim so
gidi phan boi vi khong cé su kiém ché nhimg hanh dong sai trai trong truong hop xuét
hién cac qua duc gioi.

§24. Summary
§24. Tom tat

Atthatimsa sattatimsa dvayam chattimsakam subhe
Paiicatimsa catuttimsa dvayam tettimsakam kriye.
Tettimsa pake battimsa dvay ’ekatimsakam bhave
Sahetukamavacara punna-paka-kriya mane.

With respect to sense-sphere consciousness with roots — wholesome, resultant,
and functional —, there arise in the wholesome (first pair) thirty-eight, twice thirty-seven
(in the second and third pairs), and thirty six (in the fourth pair). In the functional, there
are thirty-five (in the first pair), twice thirty-four (in the second and third pairs), and
thirty-three (in the fourth pair). In the resultant, there are thirty-three (in the first pair),
twice thirty-two (in the second and third pairs), and thirty-one (in the fourth pair).

Poi véi tam duc gidi hitu nhan - thién, qua va duy tdc - ¢é ba muoi tam (cdp thir
nhdt) khéi lén trong tam thién, hai lan ba muwoi bay (trong cdp thir hai va thir ba) va ba
muoi sdu (trong cdp thir tw). Trong tdm duy tac, c6 ba muoi lam (& cdp thir nhat), hai lan




ba muwoi bon (6 cdp thir hai va thir ba) va ba mwoi ba (& cdp thir tw). Trong tdm qud, cé
ba mwoi ba (0 cap thir nhat), hai lan ba muoi hai (o cap thw hai va thie ba) va ba muoi
mot (o cap thir tw).

§25. Distinctions among Beautiful Types
§25. Su khac biét giira cac loai (tam) tinh hao

Na vijjant’ettha virati kriyasu ca mahaggate
Anuttare appamarniia kamapake dvayam tatha.
Anuttare jhanadhamma appamarnna ca majjhime
Virati fianapiti ca parittesu visesaka.

Herein, the abstinences are not found in the functional consciousness or the
sublime consciousness, nor are the illimitables found in the supramundane, nor is the
pair (the abstinences and illimitables) present in the sense- sphere resultants.

O ddy, nhitng tam so gidi phan khéng dwoc tim thdy trong tam duy tac hay tam
ddo dai, nhitng tam sé vé heong phan ciing khong dwoc tim thdy trong tam siéu thé, cdp
déi (s¢ hitu gidi phan va vé lwong phan) ciing khéng hién dién trong cdc tdm qud duc
gioi.

In the supreme (that is, the supramundane), the jhana factors are the basis of
distinctions, in the middle (that is, the sublime), the illimitables (and jhana factors), and
in the limited (that is, the sense-sphere beautiful), the abstinences, knowledge, and zest
are the basis of distinctions.

O mikc t6i thwong (nghia la siéu thé), cdc chi thién la nén tang cia si phdn biét, &
mike trung binh (nghia la ddo dai), cac tdm sé vé heong phan (va cdc chi thién), va & mikc
hitu han (tirc 1a tinh hdo duc gi6i) thi tam sé giGi phan, tri tué va hy la co sé ciia sy phdn
biét.
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The Vibhavini-Tika adds that, in “the limited,” or sense-sphere cittas, the
illimitables (compassion and appreciative joy) are also a basis of distinction, since they
distinguish the wholesome and functionals, in which they may be found, from the
resultants, from which they are necessarily absent.

Vibhavini-Ttka bb sung rang trong “cac tim giéi han” tic 1a cac tim duc gidi,
nhiing tdm s& vo lugng phan (tim bi va tim hy) ciing 1a co s& dé phan biét vi chiing phan
bi¢t nhirng tdm thién va tam duy tac, trong d6 chiing c6 thé duoc tim thay tir cac tAm qua,
do d6 chung nhat thiét phai ving mat.

Unwholesome Consciousness (akusalacittani) — 7
Tam bat thién (akusalacittani) — 7

§26. Analysis
1. Akusalesu pana lobhamiilesu tava pathame asamkharike annasamana

terasa cetasika akusalasadharand cattaro ca ti sattarasa lobhaditthihi
saddhim ekiinavisati dhamma sangaham gacchanti.



2. Tath’eva dutiye asamkharike lobhamdanena.
3. Tatiye tath’eva pitivajjita lobhaditthihi saha attharasa.
4. Catutthe tath’eva lobhamanena.

In the wholesome* (-=> unwholesome) types of consciousness, first in those rooted in
greed, in the first unprompted consciousness, nineteen states enter into combination,
namely, the thirteen ethically variable mental factors and the four universal
unwholesome mental factors, making seventeen, together with greed and wrong view
(13 +4+2=19).

1. Trong cdc tam bat thién, dau tién la nhitng tam goc tham, trong tdm vo tro' thir
nhdt, muoi chin tam sé két hop voi chung, do la mwoi ba tam so to tha va bon tam
s6 bat thién phé qudt (si, vé tam, vé iy, phéng dat), tao thanh muwoi bay, cing voi
tham va ta kién (13 + 4 + 2 = 19).

Similarly, in the second unprompted consciousness, (the same seventeen are found
together) with greed and conceit (13 +4 + 2 = 19).

2. Twong ty nhw vdy, trong tdm vo tro' thir hai, (17 tdm sé dwoc tim thdy ciing

nhau) voi tham va ngd man (13 + 4 + 2 = 19).

Similarly, in the third unprompted consciousness, there are eighteen states, together
with greed and wrong view but excluding zest (12 + 4 + 2 = 18).

3. Twong tw nhu vay, trong tam vo tro thir ba, co muwoi tam tam so, cung voi tham

va ta kién nhung logi trir hy (12 + 4 + 2 = 18).

Similarly, in the fourth, (there are eighteen) with greed and conceit (12 +4 + 2 =
18).

Tuwong tu, trong tam vo tro thur tu, (co muoi tam) voi tham va ngd man (12 + 4 +
2=18).

5. Paiicame pana patighasampayutte asamkharike doso issa
macchariyam kukkuccan ca ti catithi saddhim pitivajjita te eva
visati dhamma sangayhanti. Issa-macchariya-kukkuccani pan’ettha
paccekam eva yojetabbani.

6. Sasamkharikapaiicake pi tath’eva thina-middhena visesetva
yojetabba.

In the fifth unprompted consciousness, that associated with aversion, these twenty
states enter into combination — the above excluding zest but including the four:
hatred, envy, avarice, and worry. But here, envy, avarice, and worry should be
combined separately (12 + 4 + 4 = 20).

5. Trong tdam vo tro thir nam lién két véi san han, hai muoi trang thai nay két hop
véi nhau - cdc tam sé trén khéng bao gom hy nhwng bao gom bon tim so: san,

tGt do, xan tham va lo liang. Nhung & day, tdt do, xan tham va lo ldng nén dwoc
két hop riéng biét (12 + 4 + 4 = 20).

In the five types of prompted consciousness, the above states should similarly be
combined with this difference, that sloth and torpor are included (thus: 21; 21; 20;
20; 22).

6. Trong nam tam hitu tro, cdc tdm so trén nén duoc két hop twong tu, chi co khac
biét la lwoi biéng va buon ngii dwoc bao gom (do dé: 21; 21, 20, 20; 22).

7. Chanda-piti-vajjita pana anniasamana ekdadasa akusalasadharana
cattaro ca ti pannarasa dhamma uddhaccasahagate sampayujjanti.



8. Vicikicchasahagatacitte ca adhimokkhavirahita vicikicchasahagata
tath’eva pannarasa dhamma samupalabbhanti ti.

Sabbatha pi dvadas’akusalacittuppadesu paccekam yojiyamana pi
gananavasena sattadhd va sangahita bhavanti ti.

7. In the type of consciousness connected with restlessness, fifteen mental states occur,
namely, eleven ethically variable factors, excluding desire and zest, and the four
universal unwholesome factors (11 + 4 = 15).

7. Trong tdm hop phdng ddt, mwoi ldm tam sé xdy ra, cu thé la muwdi mot tém s6 to
tha, logi trir tham va sén, va bén tam sé bat thién phé quat (si, vé tam, vo iy, phéng
dat) (11 + 4 =15).

8. In the type of consciousness connected with doubt, fifteen states are similarly
obtained by excluding decision and incorporating doubt (10 + 4 + 1 = 15).

8. Trong tam hop hodi nghi, mweoi lam tdm sé cé dwge twong tw bang cdch
loai triv thing gidi va két hop hoadi nghi (10 + 4 + 1 = 15).

Thus altogether, for the twelve types of unwholesome consciousness, the
combination becomes sevenfold when reckoned according to their different adjuncts.

Nhw vay, téng cong, doi véi mwoi hai tam bat thién, cé bay sy két hop khi dwoc
tinh toan theo cdc tam so khac nhau cua chung.
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Those rooted in greed: The first and third unprompted cittas rooted in greed
invariably include wrong view; the third, being accompanied by equanimity, excludes
zest. The second and fourth may include conceit, but not as a matter of necessity. Thus,
when conceit is absent, they will contain eighteen and seventeen cetasikas respectively.

Nhitng tim goc tham: TAm tham vo tro thir nhat va thir ba luén bao gom ta kién;
tam thir ba, duoc di kém véi hanh xa, loai trir hy. Tam thtr hai va thir tu c6 thé bao gom
ngd man nhung khong phai 1a diéu tit yéu. Nhu vay, khi ngd man ving mat, chung s&
gém mudi tAm va mudi bay tim sé twong Gmg.

That associated with aversion: This type of citta includes twelve ethically
variable factors, four unwholesome universals, and the four additional states of the
aversion class — hatred, envy, avarice, and worry. The last three are mutually exclusive
and may all be absent from the citta.

TAm twong ung v6i hian: Loai tAm ndy bao gdm mudi hai tAm sé to tha, bon bt
thién phd quat va bon tdm so san phan - san, tat d6, xan tham, lo lang. Ba céi cudi ciing
loai trir 1an nhau va tat ca déu c6 thé ving mit trong tam.

Connected with restlessness: The two citfas rooted in delusion exclude desire,
since they are incapable of sustaining purposeful activity. In the doubting consciousness,
decision is replaced by doubt, the two being mutually incompatible.

Tam lién két véi phéng dat: Hai tim gdc si loai trir tim so duc vi chung khong
c¢6 kha nang duy tri hanh dong c6 muc dich. Trong tAm hoai nghi, tim so thing giai duoc
thay thé bang hoai nghi, ca hai khong twong thich 1an nhau.

§27. Summary
§27. Tom tat



Ekanavis attharasa vis ekavisa visati

Dvavisa pannarase ti sattadh’akusale thita.
Sadharana ca cattaro samand ca dasa’pare
Cuddas’ete pavuccanti sabbakusalayogino.

Nineteen, eighteen, twenty, twenty-one, twenty, twenty-two, fifteen — thus, they
stand in seven ways in the unwholesome consciousness.

Muoi chin, muoi tam, hai muoi, hai mwoi mot, hai muwoi, hai muoi hai, muwoi ldm
— nhir vdy, ¢é bay cdch két hop trong tdm bat thién.

These fourteen mental states, namely, the four unwholesome universals and ten
variables, are said to be associated with all the unwholesome types of consciousness.

Muoi bon tam so nay, cu thé la bon bdt thién ph5 quat va muwoi tdm so to tha dwoc
cho 1a c6 lién quan dén tat cd cdc tam bat thién.

Rootless Consciousness (ahetukacittani) — 4
Tam Vo Nhan (ahetukacittani) — 4

§28. Analysis
§28. Phan tich

1. Ahetukesu pana hasanacitte tava chandavajjita aniiasamand
dvadasa dhamma sangaham gacchanti.

Tatha votthapane chanda-piti-vajjita.

Sukhasantirane chanda-viriya-vajjita.
Manodhatuttika-ahetukapatisandhiyugale chanda-piti-viriya-vajjita.
Dvipaiicavinniane pakinnakavajjita te yeva sangayhanti ti.
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Sabbatha pi attharasasu ahetukesu gananavasena catudha va
sangaho hoti ti.

1. In the rootless types of consciousness, first in the smile-producing consciousness,
twelve ethically variable states, excluding desire, enter into combination (7 + 5 =12).
1. Trong cdc tam vé nhan, ddu tién la trong tam ting cing sinh tiéu, mweoi hai tdm so
to tha, ngoai trir tam so duc, duoc két hop (7 +5=12).

2. Likewise, they occur in the determining consciousness, excluding desire and zest (7 +
4=11).
2. Twong tu nhu vay, chung xay ra trong tam xdc dinh, loai trir tam so duc va hy (7 +
4=11).

3. In the investigating consciousness accompanied by joy, all those except desire and
energy occur (7 +4 = 11).
3. Trong tam suy xét tho hy, tdt ca nhitng tdm sé trén ngoaqi trir tam sé duc va can
(7+4=11).

4. In the triple mind element and in the pair of rootless rebirth-linking types of
consciousness, all those except desire, zest, and energy occur (7 + 3 =10).
4. Trong ba y gioi tam (manodhatuttika) va trong cap tam tuc sinh vo nhan,
tdt ca nhitng tam so trén ngoai trir duc, hy va can (7 + 3 = 10).

5. In the two types of fivefold sense consciousness, all those enter into



combination except the occasionals (7).
5. Trong cac tam ngii song thire, tat ca nhitng loai nay két hop voi nhau ngoai
trie cac tam so biét canh (7).

Thus altogether, for the eighteen types of rootless consciousness, the
combinations, numerically considered, constitute four groups.

Nhue vy, tong céng, doi véi mudi tam tam vé nhdn, nhitng sw két hop xét theo sé
lwong tao thanh bén nhom.

Guide to §28

The determining consciousness (votthapana): This consciousness is the same
as the mind-door adverting consciousness, which, in the five sense doors, performs the
function of determining the object.

Tam xac dinh (votthapana): TAm nay giébng nhu tim huéng y mon, trong nam
can, n6 dam nhiém chic nang xac dinh ddi tuong.

The investigating consciousness accompanied by joy: This citta, a wholesome
kamma resultant arisen in regard to an exceptionally desirable object, includes zest
because the associated feeling is joy. In this citta and those that follow, energy is
excluded, because these rootless types of consciousness are weak and passive.

Tam suy xét tho hy: Tam nay la mét qua nghiép thién phét sinh lién quan dén
mot doi tuong duoc wa thich dic biét, bao g6m hy boi vi cam tho tuong tmg 12 hy. Trong
tAm nay va nhimng tam tiép theo, tim s can bi loai trir boi vi nhitng tm vo nhan nay yéu
ot va thu dong.

The triple mind element (manodhatuttika): This is a collective term for the
five-door adverting consciousness (paricadvaravajjana) and the two types of receiving
consciousness (sampaticchana).

Ba y gi¢i tam (manodhatuttika): Day 1a mot thuat ngtr chung cho tam hudng ngii
moén (paricadvaravajjana) va hai tam tiép thau (sampaticchana).

Pair of rootless rebirth-linking types of consciousness (patisandhi): These are
the two kinds of investigating consciousness accompanied by equanimity. Their role in
rebirth-linking is explained in Chapter 3, §9.

Cap tam tdi tuc vo nhén (patisandhi): Day 1a hai tam suy xét tho xa. Vai tro cua
chung trong viéc tuc sinh dugc giai thich trong Chuong 3, §9.

§29. Summary
§29. Tom tat

Dvadas’ekadasa dasa satta ca ti catubbidho
Attharas ahetukesu cittuppadesu sangaho.
Ahetukesu sabbattha satta sesa yatharaham
[ti vittharato vutto tettimsavidhasangaho.

Tvelve, eleven, ten, seven — thus, the combination of eighteen rootless types of
consciousness is_fourfold.

Muoi hai, mwoi mot, muwoi, bay — nhw vay, co bén sw két hop cua muwoi tam tam
vo nhan.

In all the rootless, the seven (universals) occur. The rest (the occasionals) arise



according to the type. Thus, in detail, the combinations are told in thirty-three ways.

Trong tat ca tam vo nhan, bay tam so pho quat xay ra. Phan con lai (tam so biét
canh) phat sinh tuy theo logi. Do do, tinh mot cach chi tiét thi co ba muwoi ba cach ket
hop.

§30. Conclusion
§30. Két luan

Ittham cittaviyuttanam sampayogan ca sangaham
Natva bhedam yathayogam cittena samam uddise.

Understanding thus the associations and combinations of the mental adjuncts, let
one explain their classification through their union with consciousness as is fit.

Nhur vdy, hiéu dwoc sw lién két va két hop ciia cdc tam s, hdy dé mot nguoi gidi
thich sw phan logi ciia chiing théng qua su két hop ciia chiing véi tdm sao cho phit hop.

Guide to §30
Huwdng dan §30

The associations ... of the mental adjuncts: This refers to the association of
each cetasika with the different cittas in which it is found, as explained in §§10—17.

Sw lién két ... ciia cAc tAm sé: Diéu nay dé cap dén su lién két ciia mdi tAm so
(cetasika) v6i cac tam (citta) khac nhau ma nd duge tim thiy trong do, nhu duogc giai
thich trong §§10—17.

The combination of the mental adjuncts: This refers to the analysis of each
citta into its component cetasikas, as explained in §§18—29.

Sw két hop ciia cac tAm sé: Diéu nay dé cap dén viéc phan tich ting tdm (citta) thanh
cac tAm sO (cetasika) thanh phan cta nd, nhu dugc giai thich trong §§18—29.

Let one explain their classifications, etc.: The author advises the student to
categorize the cetasikas by way of the cittas to which they pertain. For example, the
seven universals are eighty-ninefold because they arise in all cittas. Initial application is
fifty-fivefold because it arises in fifty-five cittas. The cetasikas can further be divided by
way of plane, kind, association, etc., in accordance with their host consciousness.

Hay dé mdt ngwoi giai thich sw phan loai ctia chiing, v.v.: Tac gia khuyén hoc
vién nén phan loai tdm s& (cetasika) theo cac loai tam ma ching lién quan. Vi duy, bay
tam s& phd quat di kém trong tAm muoi chin tAm vi chiing sinh khéi trong tat ca cc tam.
Tam s¢ tam 14 ndm muoi lim vi n6 sinh khoi trong nam muoi 1am tam. Cac tim s& ¢6 thé
dugc phan chia thém theo muc dg, loai, lién két, v.v., tuy theo tdm chu ctua chung.

1ti Abhidhammatthasangahe
Cetasikasangahavibhago
nama dutiyo paricchedo.

Thus ends the second chapter

in the Manual of Abhidhamma entitled
“The Compendium of Mental Factors.”

Nhue véy la két thic chirong thir hai



trong Cam nang Vi Diéu Phdp cé tira
dé “Ban Tom Tat Cac Tam So.”



Compendium of the Miscellaneous
Ban Tom Tat Cac Tap Vat

(Pakinnakasangahavibhaga)

§1. Introductory Verse
§1. Ké Gidi Thi¢u

Sampayuttda yathayogam tepanndsa sabhavato
Cittacetasika dhammd tesam dani
yvatharaham. Vedana-hetuko
kicca-dvar’-alambana-vatthuto
Cittuppadavasen’eva sangaho nama niyate.

Having explained, accordingly, the fifty-three associated states (sampayutta) —
consciousness (citta) and mental factors (cetasika) — with respect to their intrinsic
nature (sabhdva), now, taking consciousness alone, we will deal concisely with its
classification by way of feelings (vedand), roots (hetu), functions (kicca), doors (dvara),
objects (alambana), and bases (vatthu).

Theo do, sau khi da giai thich nam mwoi ba trang thdi twong ung (sampayutta) -
tam (citta) va tam so (cetasika) - lién quan dén ban chat néi tai (sabhava) cia chiing, by
gio, chi xét riéng vé tam, ching ta sé gidi quyét chinh xdc si phan loai ciia né tity theo
cam tho (vedand), nhdn (hetu), chirc ning (kicca), mén (dvara), doi twong (alambana),
va vt (vatthu).

Guide to §1
Huwdng dan §1

The fifty-three associated states: Though 89 (or 121) types of consciousness are
recognized in the Abhidhamma, these are treated collectively as a single dhamma, or
reality, because they all have the same characteristic, namely, the cognizing of an object.
However, the fifty-two cetasikas are considered to be each a separate reality because they
all have different characteristics. Thus, there are, altogether, fifty-three associated mental
phenomena.

Nam muwoi ba trang thai twong wng: Mac du 89 (hodc 121) tdm dugc cong nhan
trong Vi Di¢u Phap, nhung chiung dugc coi chung 1a mgt phap hay mdt thyce tai, boi vi
chung déu co cung mot dac tinh d6 1a hay biét dbi tuong. Tuy nhién, ndm muoi hai tdm



sO (cetasika) duge coi 1a mdi thuc tai riéng biét boi vi chung déu c6 nhimg dic tinh khac
nhau. Nhu vay, téng cong c6 ndm muoi ba hién tugng tinh than tuong ung.

Taking consciousness alone (cittuppadavasen’eva): The Pali term cittuppada
literally means an “arising of consciousness.” In other contexts, it implies the citta
together with its collection of cetasikas, but, here, it denotes citta itself. Nevertheless, it
should be understood that consciousness always occurs in indissoluble union with its
cetasikas, which often form the basis for its analysis and classification.

Chi xem xét tam (cittuppadavasen'eva): Thuat ngtt Pali cittuppada c6 nghia den
la “su phat sinh cua tam”. Trong nhiing ngtr canh khéc, né6 am chi tam cung voi tap hop
tAm s& ciia nd, nhung & ddy, né am chi chinh tdm ma théi. Tuy nhién, nén hiéu rang tim
va tam so ludn xay ra trong su két hop khong thé tach roi von thuong tao thanh co s cho
viéc phan tich va phan loai tam so.

Compendium of Feeling (vedanasangaha)

Ban Tém Tit Cam Tho (vedanasangaha)

§2. Analysis of Feeling
§2. Phan tich cam tho

Tattha vedandsangahe tava tividha vedana: sukhda, dukkha,
adukkhamasukha ca ti. Sukham, dukkham, somanassam, domanassam,
upekkha ti ca bhedena pana parnicadha hoti.

In the Compendium of Feeling, there are first three kinds of feeling (vedana),
namely, pleasant (sukha), painful (dukkha), and that which is neither painful not pleasant
(adukkha-m-asukha). Again, feeling (vedana) is analyzed as fivefold: pleasure (sukha),
pain (dukkha), joy (somanassa), displeasure (domanassa), and equanimity (upekkha).

Trong Ban tom tat Cam tho, ¢é ba logi cam tho (vedana), dau tién do la lac
(sukha), kho (dukkha) va khong kho khéng lac (adukkha-m-asukha). Mot lan nita, tho
(vedand) dwoc phan tich thanh nam logi: lac (sukha), khé (dukkha), hy (somanassa), wu
(domanassa) va xa (upekkha).

Guide to §2
Hwéng dan §2

Analysis of feeling: As we have seen, feeling (vedana) is a universal mental
factor, the cetasika with the function of experiencing the “flavor” of the object. Since
some sort of feeling accompanies every citta, feeling serves as an important variable in
terms of which consciousness can be classified. In this section, the author’s main concern
is to classify the totality of cittas by way of their concomitant feeling.

Phén tich cam tho: Nhu ching ta di thay, tho (vedand) 1a mot tim s& phd quat,
tam s& nay co chirc nang kinh nghiém “huong vi” cia déi tuong. Vi mot s6 loai cam tho
di kém v&i moi tAm (citta) nén cam tho dong vai trd 1a mot bién s6 quan trong dé co thé
phan loai tim. Trong phan nay, mbi quan tdm chinh cta tac gia 1a phan loai tong thé cac
tam theo cam tho dong hanh cia chung.

Three kinds of feeling: Feeling may be analyzed as either threefold or fivefold.
When it is analyzed simply in terms of its attractive quality, it is threefold: pleasant,
painful, and neither pleasant nor painful. In this threefold classification, pleasant feeling



includes both bodily pleasure and mental pleasure, or joy, and painful feeling includes
both bodily pain and mental pain, or displeasure.

Ba loai cam tho: Cam tho ¢ thé dugc phan tich thanh ba hodc nim loai. Khi nd
dugc phan tich don gian theo déc tinh hép dan ctia n6 thi nd co ba phﬁn: tho lac, tho kho
va tho khong kho khong lac. Trong su phan chia ba loai tho nay, tho lac bao gém ca su
khoan khoai cua than va su hoan hy cta tdm, va tho khd bao gdm ca ndi dau cta than va
tho uu/ su khong hai long cua tam.

Feeling is analyzed as fivefold: When feeling is analyzed by way of the
governing faculty (indriya), it becomes fivefold. These five types of feelings are called
faculties because they exercise lordship (indra), or control, over their associated states
with respect to the affective mode of experiencing the object.

Cam tho dwgc phan tich thanh nim loai: Khi cam tho duoc phan tich bang
quyén chi phéi (indriya), no6 tr¢ thanh nam loai. Nam loai cam tho nay dugc goi la quyén
boi vi ching thuc hién quyén thong tri (indra) hay kiém soat cac trang thai lién quan cta
chung trén phuong thirc cam tinh cia viéc trai nghiém ddi tuong.

When the fivefold analysis of feeling is considered, the pleasant feeling of the
threefold scheme becomes divided into pleasure and joy, the former bodily and the latter
mental; and neither-pleasant-nor-painful feeling becomes identified with equanimity, or
neutral feeling.

Khi xem xét viéc phan tich nam loai cam tho, tho lac trong ba loai cam tho dugc
chia thanh tho lac noi than va tho hy noi tam; va cam tho khong kho khong lac tré nén
ddng nhét véi tho xa, hay cam tho trung tinh.

In the Suttas, the Buddha sometimes also speaks of feeling as twofold, pleasure
(sukha) and pain (dukkha). This is a loose or metaphorical method of analysis, arrived at
by merging the blameless neutral feeling in pleasure and the blameworthy neutral feeling
in pain. The Buddha further declares that whatever is felt is included in suffering (yam
kifici vedayitam tam dukkhasmim [cf. Samyutta Nikdaya 36:11/iv, 216]). In this statement,
the word dukkha does not bear the narrow meaning of “painful feeling,” but the broader
meaning of “the suffering inherent in all conditional things (sabbe samkhard) by reason
of their impermanence (anicca).”

Trong Kinh dién, d6i khi Puc Phat cling noi vé cam tho gom c6 hai 1a lac tho
(sukha) va kho tho (dukkha). Day 1a mot phuong phap phan tich 16ng 1o hay mang tinh
an du, dat duoc bﬁng cach két hop cam tho trung tinh khong dang trach trong tho lac va
cam tho trung tinh dang trach trong tho khd. Ptrc Phat con tuyén b ring bat ctir diéu gi
dugc cam nhan déu 1a khd (vam kifici vedayitam tam dukkhasminm [cf. Tuong Ung Bo
Kinh - Samyutta Nikaya 36:11/iv, 216]). Trong cau nay, tir dukkha khong mang nghia hep
1a “cam giac dau khd” ma mang nghia rong hon d6 1a “su dau kho c¢b hitu trong moi phap
hiru vi (sabbe samkhara) do tinh chat vo thuong (anicca) cia ching.”

Pleasure (sukha): Pleasure has the characteristic of experiencing a desirable
tangible object, the function of intensifying associated states, and manifestation as bodily
enjoyment. Its proximate cause is the body faculty.

Tho lac (sukha): Tho lac c6 déc tinh trai nghiém mot ddi tuong hitu hinh dang
mong mudn, c6 chirc nang tang cuong cac trang thai lién doi, va biéu hién 1a sy huong
thu vé thé chat. Nguyén nhan gan ctia nd 1a co thé.

Pain (dukkha): Pain has the characteristic of experiencing an undesirable tangible
object, the function of withering associated states, and manifestation as bodily aftliction.
Its proximate cause is also the body faculty.

The khd (dukkha): tho khd ¢6 dic tinh trai qua mot ddi tuong xuc cham khong



mong mudn, chirc ning lam kho héo cac trang thai lién doi va biéu hién dudi dang dau
kho vé thé chat. Nguyén nhan gin cua nd ciing 1a co thé.

Joy (somanassa): Joy has the characteristic of experiencing a desirable object,
the function of partaking of the desirable aspect of the object, and manifestation as
mental enjoyment. Its proximate cause is tranquility.*’

Hy (somanassa): Hy c6 dac tinh kinh nghi¢ém mot d6i tuong dang mong mudn,
c6 chuc nang la tham glao vao khia canh dang mong mudn ctia d6i tuong, va biéu hién 1a
sy thich thi vé mit tinh than. Nguyén nhan gan cia né 13 sy tinh ling.”

Displeasure (domanassa): Displeasure has the characteristic of experiencing an
undesirable object, the function of partaking of the undesirable aspect of the object, and
manifestation as mental affliction. Its proximate cause is the heart-base.”

Uu (domanassa): tho uu c6 dic tinh kinh nghiém mot ddi tuong khong ua
thich, chirc nang la tham gia vao khia canh khong wa thich ctua ddi tuong, va biéu hién
1a phién ndo vé mat tinh than. Nguyén nhan gin cta no 1a y vat.”

Equanimity (upekkha): Equanimity has the characteristic of being felt as neutral,
the function of neither intensifying nor withering associated states, and manifes- tation as
peacefulness. Its proximate cause is consciousness without zest.”!

Xa (upekkhd): Xa co dac tinh la cam nhan sy trung tinh, c6 chirc nang la khong
lam tang truong cling khong lam suy yéu cac trang thai tuong ung, va biéu hién 14 sy binh
an. Nguyén nhan gan cta no la tim khong say mé, thich thi.”

§3. Classification by way of Consciousness

§3. Phan loai theo tam

Tattha sukhasahagatam kusalavipakam kayavininianam ekam eva.
Tathd dukkhasahagatam akusualavipakam kayavininianam.
Somanassasahagatacittani pana lobhamiilani cattari, dvadasa
kamavacarasobhanani, sukhasantirana-hasanani ca dve ti attharasa
kamavacaracittani ¢ ’eva pathama-dutiya-tatiya-catutthajjhana-samkhdatani
catucattalisa mahaggata-lokuttaracittani ca ti dvasatthividhani bhavanti.
Domanassasahagatacittani pana dve patighasampayuttacittan’eva.
Sesani sabbani pi paiicapanndsa upekkhasahagatacittan’eva ti.

Of them, wholesome-resultant body-consciousness is the only one accompanied
by pleasure.

Trong sé chiing, tam than thire qua thién la tam duy nhdt di kém véi tho lac.

Similarly,unwholesome-resultant body-consciousness is the only one accompanied
by pain.

Twong tir nhw vdy, tdm thdn thirc qua bdt thién la tam duy nhdt di kém véi tho
kho.

There are sixty-two kinds of consciousness accompanied by joy, namely:

Co sau mwoi hai tam di kem tho hy, do la:

™ Tranquility (passaddhi), it seems, is the proximate cause only for joyful feeling that arises in meditative development.
Su tinh lang (passaddhi) dudong nhu chi 1a nguyén nhan gan nhit cho cam giac han hoan phat sinh trong qua trinh
phat trién thién dinh.

'Y vat hay séc trai tim, xem bén dudi, §20.

> These definitions of the five feelings are found at Visuddhimagga X1V, 128.

Nhiing dinh nghia vé nim cam tho nay duoc tim thiy & Thanh Tinh Pao (Visuddhimagga) X1V, 128.



1. Eighteen types of sense-sphere consciousness — four rooted in greed, twelve
types of sense-sphere beautiful consciousness, the two (rootless) types, that is,
Jjoyful investigating and smiling consciousness (4 + 12 + 2).

Muroi tam tdm duc gioi - bén tam tham, muwoi hai tam tinh hdo duc gioi va hai
tdm vé nhén (tdm suy xét tho hy va tam ing cing sinh tiéu) (4 + 12 + 2).

2. Forty-four types of sublime and supramundane consciousness pertaining
to the first, second, third, and fourth Jhanas (12 + 32)

Bén muoi bon tam dao dai va siéu thé lién quan dén so thién, nhi thién,
tam thién va tir thién (12 + 32).

Only the two types of consciousness connected with aversion are accompanied by
displeasure.

Chi co hai tam lién quan dén san han la di kem véi tho khé.

All the remaining fifty-five types of consciousness are accompanied by
equanimity.

Tét ca nam muwoi lam tém con lai déu di kém véi tho xa.

Guide to §3
Hwéng dan §3

The remaining fifty-five: Those citfas accompanied by equanimity are:
Nam muoi lam tam con lai: Nhitng tam di kém véi tho xa la:

1. Six unwholesome cittas, four rooted in greed (lobha), two in delusion (moha);
1. Sau tim bat thién: bon tdm tham (lobha), hai tAm si (moha);
2. Fourteen rootless cittas;
2. Mudi bdén tdm vo nhan;
3. Twelve sense-sphere beautiful cittas (four each wholesome, resultant, and
functional);
3. Muoi hai tm tinh hao duc gi6i (b6n tim thién, bén tim qua va bén tim duy tac);
4. Three cittas of the fifth jhana;
4. Ba tam ngii thién;
5. Twelve cittas of the immaterial jhanas; and
5. Muoi hai tam thién vo sic gidi; va
6. Eight supramundane cittas, that is, the paths and fruits pertaining to the fifth supra-
mundane jhana.
6. Tam tam siéu thé, tirc 1a cac dao va qua lién quan dén ngil thién siéu thé.

§4. Summary
§4. Tom tat

Sukham dukkham upekkha ti tividha tattha vedana
Somanassam domanassam iti bhedena paricadha.
Sukham ekattha dukkhaii ca domanassam dvaye thitam
Dvasatthisu somanassam paficapannasake tara.

Feeling, therein, is threefold, namely, pleasure (sukha), pain (dukkha), and
equanimity (upekkha). Together with joy (somanassa) and displeasure (domanassa), it is



fivefold.

O dady, tho c6 ba, dé la lac (sukha), khé (dukkha) va xa (upekkha). Cing véi hy
(somanassa) va wu (domanassa), tao thanh nam logi tho.

Pleasure and pain are each found in one, displeasure in two, joy in sixty-two, and
the remaining (that is, equanimity) in fifty-five.

Tho lac va tho khé méi thir dwoc tim thcfy trong mot tam, tho wu trong hai tam, tho
hy trong sdu mueoi hai tdm, va phan con lai (tike 1a tho xd) trong nam mueoi lam tam.

Guide to §4
Hwéng dan §4

Pleasure and pain are each found in one: It should be noted that, while the four
pairs of sense consciousness other than body-consciousness are accompanied by
equanimous feeling, body-consciousness arises in connection with either pleasure or pain.
The Atthasalini explains that, in the case of the four doors (eye, ear, nose, and tongue),
the sense object, which is derived matter, impinges on the sense faculty, which is also
derived matter. When this happens, the impact is not strong, as when four balls of cotton
placed on anvils are struck by four other balls of cotton. Thus, the resulting feeling is
neutral. But, in the case of the body, the object consists of three of the primary elements
— earth (pathavi), fire (tejo), and air (vayo). Thus, when the object impinges on body-
sensitivity, its impact is strong and is conveyed to the primary elements of the body. This
is comparable to four balls of cotton being struck by hammers — the hammer breaks
through the cotton and hits the anvil. In the case of a desirable object, the body-
consciousness is a wholesome-resultant, and the concomitant bodily feeling is physical
pleasure; in the case of an undesirable object, the body-consciousness is an
unwholesome-resultant, and the bodily feeling is physical pain.’™

Tho lac va khé mdi thir dwge tim thiy trong mét tdm: Can luu ¥ ring trong khi
bon cap thuc giac quan (nhan nhi, ty, thi¢t thuc) di kém véi tho x4, thi than thue sinh
khoi lién quan dén tho lac hodc tho khd. Chu Giai B Phap Tu (Atthasdlini) giai thich
réng trong truong hop cia bdn can (mét, tai, mii va ludi), ddi tuong cua gidc quan, la vat
chat phat sinh, anh huéng dén cin, cling 1a vat chat phat sinh. Khi diéu nay xay ra thi tac
dong khong manh, vi nhu khi bdn cuc bong dat trén de bi bdn cuc bong khac dap vao. Do
dé cam tho két qua 1a trung tinh. Nhung trong truong hop co thé, ddi tuong bao gom ba
yeu t6 chinh - dat (pathavi), lira (tejo), va g10 (vayo). Nhu vay, khi d6i tuong tac dong
dén than-thanh-triét (sy nhay cam cua co thé) thi tic dong cta nd rat manh va dugc
truyén dén cac phan tir chinh ctia co thé. Diéu nay co thé so sanh véi bén cuc bong bi biia
dap vao - chiéc bua xuyén qua bong va dap vao de. Trong truong hop mot dbi twong déng
ham mudn thi than thirc 12 mot qua thién va nhitng cam tho di cung la lac than; trong
truong hop dbi tuong bat nhur y, than thirc 1a qua bat thién va tho 1a kho than.”

3 Atthasalint 263; The Expositor, pp. 349-350. The five types of sensitivity are considered types of derived matter
(upadaya-riipa), as are the first four sense objects. The tangible object, however, consists of three primary elements.
See Chapter 6, §3. According to Nyanatiloka, upadaya-ripa, “derived matter,” signifies the twenty-four secondary
corporeal phenomena dependent upon the four primary physical elements, that is, the sense organs and the sense
objects. Cf. Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines (fourth revised edition
[1980]), p. 216. Further, upadaya-ripa is, as such, an Abhidhamma term, but it is used with the same meaning in the
Sutta texts as in, for example, Majjhima Nikdya 9: catunnaii ca mahabhitanam updadaya ripam. Cf. Nyanatiloka,
Buddhist Dictionary: Manual of Buddhist Terms and Doctrines (fourth revised edition [1980]), p. 254.

Chu Giai B Phap Tu (Atthasalini) 263; The Expositor, trang 349-350. Nam loai séc-thanh—triét duoc coi la cac loai
sac nwong nho (upadaya-riipa) nhu 1a bon doi tugng giac quan dau tién. Tuy nhién, doi tugng hiru hinh bao gom ba
yeu to chinh. Xem Chuong 6, §3. Theo Nyanatiloka, upadaya-ripa, “vét chat phat sinh,” c6 nghia la 24 hién tugng



Though it may seem that pleasure and pain also accompany the other four kinds
of sense consciousness, the Abhidhamma maintains that the immediate moment of sense
consciousness in these cases is necessarily accompanied by neutral feeling. In the javana
phase belonging to the same cognitive process as the moment of sense consciousness, and
in subsequent mind-door processes taking the same object, mental pleasure (that is,
somanassa, or “joy’”’) may arise towards an agreeable sight, sound, smell, or taste; mental
pain (that is, domanassa, or “displeasure”) may arise towards a disagreeable sight, sound,
smell, or taste; and equanimity (upekkhda), or neutral feeling, may arise towards an object
regarded with indifference or detachment. These, however, are mental feelings rather than
physical feelings, and they arise subsequent to the moment of bare sense consciousness
rather than in immediate association with the bare sense consciousness. Inasmuch as they
occur in the javana phase, these feelings are associated with wholesome or unwholesome
consciousness, of, in the case of the joy and equanimity experienced by Arahants, with
functional consciousness.”

Mic du duong nhu tho lac va tho khd cling di kém véi bdn loai thuc giac quan
khac, nhung Vi Diéu Phap cho rang khoanh khéc truc tiép cua thirc gidc quan trong nhiing
truong hop nay nhét thiét phai di kém voi tho xa. Trong giai doan déng luc (javana) thudc
cung mot 10 trinh tim nhu thoi diém cua thire gidc quan, va trong cac 10 ¥ mén tiép theo
ldy cuing mot d6i twong, tho hy (tirc 12 somanassa, hay “hy”) c6 thé phat sinh ddi v&i mot
hinh 4nh, &m thanh dé chiu, mui hodc vi; tho uu (nghia 1a domanassa, hay “khong hai
10ng”) c6 thé phat sinh d6i voi mot hinh anh, am thanh, mui hodc vi kho chiu; va xa
(upekkha) hay cam giac vo tu, co thé khoi sinh ddi véi mot ddi tuong duoc xem xét véi su
trung 1ap hodc khong dinh méc. Tuy nhién, ddy 1a nhitng cam giac thudc vé tinh than chi
khong phai cam giac thudc vé thé chat, va chiing phat sinh sau khoanh khic cua tim giac
quan don thuan chir khong phai lién két ngay 1ap tic véi tdm gidc quan don thuan. Vi
chung xay ra trong giai doan dong luc (javana) nén nhimg cam tho nay dugc két hop véi
tam thién hodc bat thién, hodc trong truong hop tho hy va xa ma cac vi A-la-han kinh
nghiém v&i cac tdm duy tac.™

Compendium of Roots (hetusangaha)
Ban Tém Tit caAc Nhén (hetusangaha)
§5. Analysis of Roots
§5. Phan tich vé nhan

Hetusangahe hetii nama lobho doso moho alobho adoso amoho ca ti
chabbidha bhavanti.

vat chat phy thudc vao tir dai, d6 1a cac giac quan va cac dobi tuong giac quan. Cf. Nyanatiloka, Buddhist Dictionary:
Manual ofBuddhlst Terms and Doctrines (Tir dién Phdt gido: Cam nang vé Thudt ngit va Hoc thuyét Phdt gido - 4n
ban stra d6i 1an thir tu [1980]), tr. 216. Hon nita, upaddya-rijpa 1a mot thuat ngi Vi Diéu Phép, nhung né duoc st
dung véi nghia twong tu trong cac bai kinh, ching han nhu trong Trung B Kinh 9: catunnaii ca mahabhiitanam
upadaya rapan. Cf. Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines (Tt dién Phdt gido:
Cam nang vé Thudt ngit va Hoc thuyét Phdt gido (4n ban stra doi 1an thir tw [1980]), tr. 254.

™ See the explanation of javana in §8 below. Mental pleasure does precede the javana phase in the joyful
investigating consciousness that arises in the case of an exceptionally pleasant object, but this, too, follows the bare
sense consciousness.

Xem phan giai thich vé& tim déng luc (javana) trong §8 dudi day. Tho hy thuc su c6 trude giai doan dong luc trong
tam suy xét tho hy phat sinh trong truong hgp mot ddi twong dé chiu dic biét, nhung diéu nay ciing theo sau tim giac
quan don thuan.



In the compendium of roots (hetu), there are six roots, namely, greed (lobha),
hatred (dosa), delusion (moha), non-greed (alobha), non-hatred (adosa), and non-
delusion (amoha).

Trong tdp hop cdc nhdn (hetu), co sau nhan, do la tham (lobha), san (dosa), si
(moha), vo tham (alobha), vo san (adosa) va vo si (amoha).

Guide to §5
Huwdéng dan §5

Analysis of roots: In this section, all types of consciousness are classified by
way of their concomitant hetus, or “roots.” In the Suttas, the word hetu is used in the
general sense of “cause” (karana), or “reason.” There, it is synonymous with the word
paccaya, “condition,” with which it is often conjoined, and it applies to any phenomenon
that functions as a cause or reason for other things. In the Abhidhamma, however, hetu is
used exclusively in the specialized meaning of “root” (miila), and it is restricted in
application to six mental factors representing ethically significant qualities.

Phéan tich vé nhin: Trong phan ndy, tat ca cic tim duoc phan loai theo nhan
(hetu), hay “gbc & ddéng hanh cta ching. Trong Kinh dién, tir hetu dugc dung theo
nghia chung 13 “nguyén nhan” (kdrana), hay “y do”. O d6, “hetu” ddng nghia voi tir
paccaya, “diéu kién/ nhan duyén” ma né thudng duoc gan lién, va nd ap dung cho bat ky
hién tugng nao c6 chirc nang la nguyén nhan hay ly do cho nhiing thir khac. Tuy nhién,
trong Vi Diéu Phép, hetu chi dugc sir dung theo nghia chuyén biét ctia “gdc” (miila) va
n6 bi han ché ap dung cho sau tdm s& dai dién cho nhitng pham chét c6 ¥ nghia dao dirc
(trc sau tam so biét canh).

Formally defined, a “root” is a mental factor that establishes firmness and stability
in the cittas and cetasikas with which it is associated.” For it is said that those citfas that
possess roots are firm and stable, like trees, while those that are rootless are weak and
unstable, like moss.”

Pugc dinh nghia mét cach chinh thirc, tir “gdc” 1a mot tim s& thiét lap sy viing
chdc va on dinh trong cac tAm (citta) va tim so (cetasika) ma né lién két cing.” Vi ngudi
ta néi rang nhimng tim c6 gbc thi vimg chic va on dinh giéng nhu cay cbi vay, trong khi
nhitng tam khong c6 gdc thi yéu va khong 6n dinh giéng nhu rong réu.”

Of the six roots enumerated in the text, three — greed, hatred, and delusion — are
exclusively unwholesome, while three — non-greed, non-hatred, and non-delusion — are
either wholesome or indeterminate. They are wholesome when they arise in wholesome
cittas and indeterminate when they arise in resultant and functional cittas. In either case,
whether wholesome or indeterminate, these three roots are beautiful (sobhana) cetasikas.

Trong s6 sau gbc dugc liét ké trong ban vin, ba gdc - tham, san va si hoan toan 1a
bat thién, trong khi ba gbc - vo tham, vo san, va vo si hodc 1a thién hodc vo ky. Chiing 1a
thién khi chiing sinh khoi trong cac tam thién va vo ky khi chiing sinh khoi trong cac tam
quéa va tim duy tac. Trong ca hai truong hop, du thién hay vo ky thi ba nhan nay déu 1a s&
hiru (cetasika) tinh hao (sobhana).

§6. Classification by way of Consciousness
§6. Phan loai theo tam

5 Suppatitthitabhavasadhanasankhato milabhavo. Vibhavini Tika.
" Thanh Tinh Dao (Visuddhimagga) XVII, 70



Tattha paricadvaravajjana-dvipaiicaviniana-sampaticchana-
santirana-votthapana-hasana-vasena  attharasa  ahetukacittani
nama. Sesani sabbani pi ekasattati cittani sahetukan’eva.

Tatthd pi dve momithacittani ekahetukani. Sesani dasa akusala-
cittani c’eva nanavippayuttani dvadasa kamavacarasobhanani ca ti
dvavisati dvihetukacittani.

Dvadasa nanasampayutta-kamavacarasobhanani c’eva
paiicatimsa mahaggata-lokuttaracittani cd ti sattacattalisa
tihetukacittani.

Therein, eighteen types of consciousness are without roots (ahetuka), namely,
five-door adverting, the two sets of fivefold sense consciousness, receiving, investigating,
determining, and smiling (1 +5 + 5+ 2+ 3 + 1 + 1 = 18). All the remaining seventy-
one types of consciousness are with roots (sahetuka).

Trong do, mwoi tam tdm vo nhdn (ahetuka), do la tam hwong ngii mon, tdm ngii
song thike, tam tiép thau, tam suy xét, tam xdc dinh va tam vmg ciing sinh tiéu (1 +5 + 5
+2+ 3+ 1+ 1=18). Tdt ca bay mwoi mot tam con lai déu c6 nhan (sahetuka).

Of them, the two types of consciousness associated with sheer delusion have only
one root. The remaining ten unwholesome types of consciousness and the twelve sense-
sphere beautiful types of consciousness dissociated from knowledge — thus totaling
twenty-two — are with two roots.

Trong s6 do, hai tam géc si chi ¢6 mét nhan. Muoi tam bat thién con lai va muodi
hai tam tinh hdo duc gidi ly tri - nhw vy tong cong la hai mwoi hai tdm - déu c¢é hai
nhan.

The twelve sense-sphere beautiful types of consciousness associated with
knowledge and the thirty-five sublime and supramundane types of consciousness — thus
totaling forty-seven — are with three roots.

Mueoi hai tam tinh hao duc gioi hop tri va ba mwoi lam tdm dao dai va siéu thé -
nhie vy tong cong la bon muwoi bay tam - déu c6 ba nhan.

Guide to §6
Hudng dan §6

The remaining ten unwholesome types of consciousness: The eight cittas
accompanied by greed have greed and delusion as roots; the two cittas accompanied by
aversion have hatred and delusion as roots.

Mudi tAm bét thién con lai: TAm tdm tham c6 tham va si lam gbc; hai tAm san
c6 san va si lam géc.

The twelve ... dissociated from knowledge: These sense-sphere beautiful cittas
— four each wholesome, resultant, and functional — are conditioned by non-greed and
non-hatred; non-delusion is excluded because they are dissociated from knowledge.

Mudi hai ... ly tri: Nhimng tdm tinh hao duc gi6i - bon tim thién, qua va duy tac -
duoc tao diéu kién bai vo tham va vo san; vo si bi loai trir boi vi chung ly tri (khong két
hop voi tri tué).

Forty-seven ... with three roots: These cittas are conditioned by the three
beautiful roots.

Bon muoi bay ... ¢6 ba nhan: Cac tim nay dugc duyén boi ba gde tinh hao.



§7. Summary
§7. Tom tat

Lobho doso ca moho ca hetii akusala tayo
Alobhadosamoho ca kusalabyakata tatha.
Ahetuk attharas ekahetuka dve dvavisati
Dvihetuka mata sattacattalisa tihetuka.

Greed, hatred, and delusion are the three unwholesome roots. Non-greed, non-
hatred, and non-delusion are (the three roots that are) wholesome and indeterminate.

Tham, sdn, si la ba goc bat thién. V6 tham, vé san, vo si la (ba goc) thién va vé
ky.

It should be understood that eighteen types of consciousness are without roots,
two with one root, twenty-two with two roots, and forty-seven with three roots.

Nén hiéu rcing muwoi tam tam vo nhdn, hai tam mot nhdn, hai muwoi hai tam hai
nhdn va bon muwoi bay tdm ba nhan.

Compendium of Functions (kiccasangaha)

Ban tom tit cac Chire niang (kiccasangaha)

§8. Analysis of Functions
§8. Phan tich chirc nang

Kiccasangahe kiccani nama patisandhi-bhavanga-avajjana-
dassana-savana-ghayana-sayana-phusana-sampaticchana-santirana-
votthapana-javana-tadarammana-cutivasena cuddasavidhani
bhavanti.

Patisandhi-bhavanga-avajjana-paicaviniana-tthanadivasena
pana tesam dasadhd thanabhedo veditabbo.

In the compendium of functions, there are fourteen functions, namely: (1) rebirth-

linking; (2) life-continuum, (3) adverting, (4) seeing; (5) hearing; (6) smelling; (7)

tasting, (8) touching; (9) receiving; (10) investigating; (11) determining; (12) javana,
(13) registration; and (14) death.

Trong ban tém tdt cdc chire ndng, ¢é muwoi bon chirc ndng, cu thé la: (1) tuc sinh
(patisandhi); (2) hé kiép (bhavanga); (3) huang tam (avajjana); (4) thdy (dassana); (5)
nghe (savana); (6) ngui (ghdayana); (7) ném (sdayana); (8) dung (phusana); (9) tlep thau
(sampaticchana); (10) suy xét (santirana); (11) xdc dinh (votthapana); (12) dong luc
(javana), (13) na canh (tadarammana) va (14) tw (cuti).

Their further classification should be understood by way of stage as tenfold,
namely: (1) rebirth-linking, (2) life-continuum; (3) adverting, (4) fivefold sense
consciousness, and so forth.

Sw phdn logi thém cua chung nén duwoc hiéu theo cdch chia thanh mudi giai doan,
cu thé la: (1) tuc sinh, (2) hé kiép, (3) huwdng tam, (4) ngii song thirc, va ké tir do tro di.

Guide to §8
Huwdéng dan §8



Analysis of functions: In this section, the eighty-nine types of consciousness are
classified by way of function. The Abhidhamma posits, altogether, fourteen functions
performed by different kinds of consciousness. These are exercised either at different
phases within the cognitive process (3—13) or on occasions when consciousness is
occurring outside the cognitive process, that is, in process-freed (vithimutta) conscious-
ness (1, 2, 14).

Phén tich chirc ning: Trong phan nay, tdm muoi chin tim dugc phan loai theo
chtrc nang. Vi Diéu Phép thira nhan tong cong muoi bon chirc ning dwgc thuc hién boi
cac loai tdm khac nhau. Nhirng diéu nay dugc thuc hién hodc ¢ cac giai doan khac nhau
trong 16 trinh tdm (3-13) hodc trong nhiing sat-na khi tim xay ra bén ngoai tién trinh nhan
thirc, nghia 1a ngoai 1 trinh tam (vithimutta) (1, 2, 14).

(1) Rebirth-linking (patisandhi): This function, exercised at conception, is
called “rebirth-linking,” because it links the new existence to the previous one. The
consciousness that performs this function, the patisandhicitta, or “rebirth-linking
consciousness,” occurs only once in any individual existence — at the moment of rebirth.

(1) Tuc sinh (patisandhi): Chtic nang nay duoc thuc hién khi thu thai, duoc
goi 1a “lién két tai sinh” béi vi n6 lién két sy hién hitu méi voi sy hién hitu trude d6. Tam
thuc hién chirc nang nay goi 1a patisandhicitta hay “tam tuc sinh” chi xay ra mot 1an trong
bat ky su hién hiru riéng biét ndo vao thoi diém tai sinh.

(2) Life-continuum (bhavanga): The word bhavanga means “factor (anga) of
existence (bhava),” that is, “the indispensable condition of existence.” Bhavanga is the
function of consciousness by which the continuity of the individual is preserved through
the duration of any single existence, from conception to death. After the patisandhicitta
has arisen and fallen away, it is then followed by the bhavangacitta, which is a resultant
consciousness of the same type as the patisandhicitta but which performs a different
function, namely, the function of preserving the continuity of individual existence.
Bhavangacittas arise and pass away every moment during life whenever there is no
active cognitive process taking place. This type of consciousness is most evident during
deep dreamless sleep, but it also occurs momentarily during waking life countless times
between occasions of active cognition.

(2) Ho Kiép (bhavanga): Tir bhavanga c6 nghia 1a “yéu té (anga) cta sy hién hitu
(bhava),” nghia 1a “diéu kién tat yéu cta su hién hitu”. Bhavanga 13 chtic ning cta tim
theo d6 tinh lién tyc clia cd nhan duoc duy tri trong sudt thoi gian ton tai ctia bat ky sy
hién hitu don 1¢ nao, tir khi thu thai cho dén khi chét. Sau khi tdm tuc sinh
(bhavangacitta) sinh r6i diét, tiép theo 1a tim ho kiép (bhavangacitta), 1a tAm qua cing
loai véi tdm tyuc sinh nhung thuc hi€én mét chirc nang khac, cu thé 1a chirc nang duy tri sy
lién tuc cua kiép sdng. Tam ho kiép (bhavangacitta) sinh va diét trong tirng khoanh khéc
trong cudc doi bat ctr khi nao khong c6 16 trinh tim chii dong dién ra. Loai tim nay thé
hién 16 nhét trong gidc ngi sau khong mong mi, nhung né ciing xay ra nhat thoi trong lic
tinh thirc vo s6 1an gitra cac sat-na nhan thtrc cha dong.

When an object impinges on a sense door, the bhavanga is arrested, and an active
cognitive process ensues for the purpose of cognizing the object. Immediately after the
cognitive process is completed, again the bhavanga supervenes and continues until the
next cognitive process arises. Arising and perishing at every moment during this passive
phase of consciousness, the bhavanga flows on like a stream (sofa), without remaining
static for two consecutive moments.

Khi mot dbi twong cham vao mot cira gidc quan, ho kiép (bhavanga) bi bat giir va



mot 19 trinh tdm chua dong xay ra voi muc dich nhan thuc ddi tuong. Ngay sau khi 10 trinh
tam hoan tat, ho kiép (bhavanga) lai gidm sat va tiép tuc cho dén khi 16 trinh tam tiép
theo phat sinh. Sinh va dié€t tai moi thoi diém trong giai doan thu dong nay cua tam,
bhavanga trdi chay nhu mot dong sudi (sota) ludn thay ddi, khong giit nguyén trang thai
tinh trong hai sat-na lién tiép.

(3) Adverting (avajjana): When an object impinges at one of the sense doors
or at the mind door, there occurs a mind-moment called “bhavanga-calana,” “vibration
of the life-continuum,” by which the bhavanga consciousness “vibrates” for a single
moment. This is followed by another moment called “bhavanga-upaccheda,” “arrest of
the life-continuum,” by which the flow of the bhavanga is cut off. Immediately after this,
a citta arises turning to the object, either at one of the five physical sense doors or at the
mind door. This function of turning to the object is termed “adverting.”

(3) Huéng taim (@vajjana): Khi mot d6i tuong tiép xic vao mot trong cac clia
giac quan hodc vao y mon, s€ xdy ra mot sat-na tam goi la “bhavanga-calana” tiuc “su
rung dong cia dong ho kiép” nho d6 tam ho kiép (bhavanga) “rung dong ” trong mot
khoanh khic. Tiép theo 1a mot sat-na khac duoc goi 1a “bhavanga-upaccheda™ tic “su
ngimg lai cua dong ho kiép” qua d6 dong chay ho kiép (bhavanga) bi cit dit. Ngay sau
d6, mot tam sinh khoi hudng vé ddi twong, & mot trong nim cin gidc quan (ngii mon)
hodc y mén. Chirc ning chuyén sang d6i twong nay duoc goi 1a “hudng tam”.

(4—38) Seeing, etc.: In a cognitive process at the sense doors, after the moment of
adverting, there arises a citta that directly cognizes the impingent object. This citta, and
the specific functions it performs, is determined by the nature of the object. If the object
is a visible form, eye-consciousness arises seeing it; if it is a sound, ear-consciousness
arises hearing it; and so forth. In this context, the functions of seeing and hearing, etc.,
do not refer to the cognitive acts that explicitly identify the objects of sight and hearing,
etc., as such. They signify, rather, the rudimentary momentary occasions of conscious-
ness by which the sense datum is experienced in its bare immediacy and simplicity prior
to all identificatory cognitive operations.

(4 - 8) Thay, v.v...: Trong mét 16 trinh tdm & cac cira giac quan, sau sat-na huéng
tam, c6 mot tAm nhan biét truc tiép d6i trong sip xay ra. TAm nay va cac chirc nang cu
thé ma né thuc hién dugc xac dinh boi ban chat caa doi tuong. Néu ddi tuong la hinh sdc
thdy dugc thi nhan thirc sinh khoi dé thay no; néu d6 1a 4m thanh thi nhi thirc phat sinh
khi nghe thidy am thanh d6; va ctr nhu viy ma hiéu. Trong bdi canh nay, cac chiic ning
nhin va nghe, v.v., khong dé cap dén cac hanh vi nhan thie x4c dinh 1o rang cac ddi
tugng cua thi giac va thinh giac, v.v.,. Thay vao dé, chiing biéu thi cac sat-na nhat thoi
tho so cia tam ma qua do dir liéu gidc quan dugc trai nghi¢m trong n6 ngay lap tuc va
don gian trude tat ca hoat dong nhan thue xac dinh nao.

(9—11) Receiving, etc.: In the case of a cognitive process through any of the
five sense doors, following the citfa that performs the function of seeing, etc., there arise
in succession cittas that perform the functions of receiving (sampaticchana),
investigating (santirana), and determining (votthapana) the object. In the case of a
cognitive process occurring in the mind door independently of the physical senses, these
three functions do not occur; rather, mind-door adverting follows immediately upon the
cutting off of the bhavanga without any intermediate functions.

(9 - 11) Tiép thau, v.v.: Trong trudng hop mot 16 trinh tAm xay ra qua bat ky cira
nao cua ngli mon, theo sau tam thyc hién chirc nang théy, v.v., s& ¢O cac thm ndi tiép nhau
dam nhan chtic ning tiép thau (sampaticchana), suy xét (santirana) va xac dinh
(votthapana) d6i twong. Trong truong hop 10 tAm xay ra & y mén mot cach doc 1ap vai



cac giac quan vat ly thi ba chirc nang nay khong xay ra; dang hon, hudéng tam theo sau
ngay khi cat dat ho kiép (bhavanga) ma khong co bat ky chirc nang trung gian nao.

(12) Javana: “Javana” is a technical term of Abhidhamma usage that is best left
untranslated. The literal meaning of the word is “running swiftly.” As a function of
consciousness, it applies to the stage of the cognitive process that immediately follows
the determining stage’® and consists of series of cittas (normally seven, all identical in
kind) which “run swiftly” over the object in the act of apprehending it. The javana stage
is the most important from an ethical standpoint, for it is at this point that wholesome or
unwholesome citfas originate.”

(12) Javana: “Javana” 1a mot thuat ngtr k§ thuat dugc st dung trong Vi Di¢u
Phap ma t6t nhat 1a khong nén dich. Nghia den cta tir nay 1 “chay nhanh”. La mot
chire nang cua tam, n6 ap dung cho giai doan cua 19 trinh tdm ngay sau giai doan xac
dinh”” va bao gdm mot loat tim (thuong la bay tam, tat ca déu gidng nhau) “chay
nhanh” qua ddi twong véi hanh dong 1a ndm bat d6i twong d6. Giai doan javana (d6ng
luc) 1a quan trong nhét theo quan diém dao dtrc, vi chinh tai thoi diém nay, cac tam
thién hodc bat thién bat nguon.”

(13) Registration (tadarammana): The word tadarammana means, literally,
“having that object” and denotes the function of taking as object the object that had been
apprehended by the javanas. This function is exercised for two mind-moments
immediately after the javana phase in a sense-sphere cognitive process when the object is
either very prominent to the senses or clear to the mind. When the object lacks special
prominence or clarity, as well as in other types of cognitive process apart from the sense-
sphere process, this function is not exercised at all. Following registration (or the javana
phase when registration does not occur), the stream of consciousness again lapses back
into the bhavanga.

(13) Na canh/ tam mét (tadarammana): T tadarammana c6 nghia den la
“cd dbi twong d6” va biéu thi chirc ning 1y dbi twong di duogc cac tAm dong lyc nim bat
lam d6i tugng. Chirc ning nay dugc thuc hién trong hai sat-na tim ngay sau giai doan
déng luc (javana) trong mot 19 trinh tm ¢ co1 duc gidi khi ddi tuong hoac la rat ndi bat
ddi véi cac gidc quan hodc la rd rang ddi v&i tam. Khi dbi tuong thiéu sy ndi bat hodc rd
rang dac biét, cling nhu trong cac 1§ trinh tdm khéc ngoai 16 trinh ngi mon thi chirc nang
nay hoan toan khong dugc thuc hién. Theo sau tdm na canh (hodc sau giai doan javana
khi tdm na canh khong xay ra) thi dong tam thurc tr6i trd lai vao bhavanga.

(14) Death (cuti): The death consciousness is the last ciffa to occur in an
individual existence — it is the citta that marks the exit from a particular life. This citta
is of the same type as the rebirth-linking consciousness and the bhavanga, and, like them,
it pertains to the process-freed side of existence, the passive flow of consciousness
outside an active cognitive process. It differs from them in that it performs a different
function, namely, the function of passing away.

(14) T (cuti): Tam tu la tam cudi cung xay ra trong mot kiép song, no 1a
tam danh diu sy chdm dat mot klep song cu thé. Tam nay cung loai vdi tam tuc sinh va
ho kiép, va giéng nhu chung, tdm tir lién quan dén khia canh ngoai-19-trinh cua sy hi¢n

" That is, in the five-door process. In a mind-door process, the javana phase follows the mind-door adverting
consciousness.

D6 13, trong 16 trinh ngéi mén. Trong mot 16 trinh ¥ mén, giai doan dong luc (javana) di theo ¥ mén huéng tam.

78 This is so in the case of non-Arahants. For Arahants, the javanas are ethically indeterminate. Javana is treated more
fully in Chapter 4.

Trong trudng hop ciia nhitng ngudi khong phai 1a A-la-han thi 1a nhu vay. Ddi vai cac vi A-la-han, cac tim dong luc
1a taim duy tac. Javana duoc dé cap day di hon trong Chuong 4.



hiru, tirc 1a dong tam thirc thu dong nam bén ngoai mot 1o trinh nhan thirc chi dong. Tam
tir khac voi tam tuc sinh va ho kiép & chd nd thuc hién mét chirc nang khéc, cu thé 1a
chtrc nang két thuc hay chim dat kiép song.

By way of stage as tenfold: The word “stage” (tha@na) means a moment, or
occasion, between two other cittas at which a given citta is able to arise. Although there
are fourteen functions of consciousness, the five sensory functions of seeing, etc., all
occupy the same stage of the cognitive process, between the two stages of adverting and
receiving. Thus, the fourteen functions can be condensed into ten stages of
consciousness.

Phan chia theo muoi giai doan: Tu “giai doan” (thana) c6 nghia 1a mot khoanh
khéc (sat-na), hodc dip, gitra hai tam khac ma tai d6 mot tam nhét dinh ¢6 thé sinh khoi.
Mic du tAm c6 muoi bdn chice ning, nhung ndm chirc ning cla giac quan 1a thiy, v.v., tat
ca déu chiém cung mot sat-na ciia qua trinh nhan thirc, gitra hai sat-na huéng tam va tiép
thau. Nhu vay, mudi bén chire ning ¢ thé dugc c6 dong thanh muoi sat-na tam.

§9. Classification by way of Consciousness
§9. Phan loai theo tAm

ca nava riparupavipakani ca ti ekiinavisati cittani patisandhi-bhavanga-
cutikiccani nama.

Avajjanakiccani pana dve. Tatha dassana-savana-ghayana-
sayana-phusana-sampaticchanakiccani ca.

Tini santiranakiccani.

Manodvaravajjanam eva paricadvare votthapanakiccam sadheti.

Avajjanadvayavajjitani kusalakusala-phala-kriya cittani
panicapaniidasa javanakiccani.

tadarammanakiccani.

Of them, nineteen types of consciousness perform the functions of rebirth-linking,
life-continuum, and death. They are: two types of investigating consciousness
accompanied by equanimity; eight great resultants; and nine fine-material-sphere and
immaterial-sphere resultants (2 + 8 + 9 =19).

Trong $6 d6, muoi chin tam thuc hién cac chirc nang tuc sinh (patisandhi), ho
kiép (bhavanga) va tir (cuti). P6 la: hai tdm suy xét tho xa (upekkhasahagatasantirand),
tam tam dai qua (mahavipaka) va chin tam qud sdc giéi (ripavipaka) va vé sdc gidi
(arupavipaka) (2 + 8 + 9 = 19).

Two perform the function of adverting.

Hai tam thuc hién churc nang hwong tam (avajjana).

Similarly, two perform each of the functions of seeing, hearing, smelling, tasting,
touching, and receiving.

Twong tw, hai tm thiee hién ting chire ndang thdy (dassana), nghe (savana), ngiri
(ghayana), ném (sayana), dung (phusana) va tiép thau (sampaticchana).

Three perform the function of investigating.

Ba tam thuc hién chirc nang suy xét (santirana,).

The mind-door adverting consciousness performs the function of determining in
the five sense doors.



Y mén hwong tam (manodvaravajja) thwe hién chire nang xdc dinh (votthapana)
trong ngii mon (pancadvara).

With the exception of the two types of adverting consciousness, the fifty-five types
of unwholesome, wholesome, fruition, and functional consciousness perform the function
of javana.

Ngoaqi triv hai tdm huéng tam (avajjana), ndm muoi lam tam bat thién (akusala),
tam thién (kusala), tam qua (phala), va tam duy tac (kriyd) thwc hién chire nang dong luc
(javana).

The eight great resultants and the three types of investigating consciousness,
totaling eleven, perform the function of registration.

Tam tam dai qua (mahavipaka) va ba tam suy xét (santirana), tong céng la muwoi
mot tam thuce hién chiec nang na canh (tadarammana).

Guide to §9
Hudng dan §9

Classification by way of consciousness: The present section will be less likely
to cause confusion if it is recognized that there is a distinction between a type of
consciousness and the function after which it is commonly named. Although certain types
of consciousness are named after a single function that they perform, this name is chosen
as a convenient designation and does not mean that the type of consciousness so named is
confined to that particular function. To the contrary, a given type of consciousness may
perform several functions completely different from the one with reference to which it is
named.

Phén loai theo tim: Phan niy sé& it gdy nham lan hon néu nhan thay c6 su phan
biét gitra mot loai tdm va chirc nang ma sau do n6 dugc goi tén mot cach phé bién. Mic
di mot sd loai tim duoc dit tén theo mot chie nang duy nhat ma chung thyc hién, nhung
cai tén duge chon dé thuan tién cho viée goi tén do6 khong co nghia 1a loai tam dugc dat
tén nhu vay chi gidi han trong chirc nang cu thé d6 ma thoi. Nguoc lai, mot loai tam nhét
dinh c6 thé thyuc hién nhiéu chic nang hoan toan khac véi chirc nang ma nd dugce dit tén.

The function of rebirth-linking, life-continuum, and death: As pointed out
above, in any single life, it is the same type of consciousness that performs the three
functions of rebirth-linking, life-continuum, and death. At the moment of conception,
this type of consciousness arises linking the new existence to the old one; throughout the
course of life, this same type of consciousness arises countless times as the passive flow
of bhavanga, maintaining the continuity of existence; and at death, this same type of
consciousness again occurs in the passing away from the old existence.

Chirc niing ciia tAim tuc sinh, h kiép va tir: Nhu da dé cap ¢ trén, trong bat ky
kiép séng rleng 1€ nao, cung mot loai tam thuc hién ba chuc nang tuc sinh, ho klep va tu.
Vao thoi diém thy thai, loai tim nay phat sinh dé lién ket kiép séng méi va kiép sbng cii;
trong sudt cudc doi, chinh loai tAm nay phat sinh vo s6 1an nhu dong chay bhavanga thu
dong nham duy tri su lién tuc cua kiép sdng; va khi chét, cung loai tAm nay lai xay ra dé
cham dut kiép sdng cii.

There are nineteen cittas that perform these three functions. The unwholesome-
resultant investigating consciousness (santirana) does so in the case of those beings who
take rebirth into the woeful planes — the hells, the animal realm, the sphere of petas, and
the host of asuras. The wholesome-resultant investigating consciousness accompanied by
equanimity performs these functions in the case of a human rebirth as one who is born



congenitally blind, deaf, dumb, etc., as well as among certain lower classes of celestial
beings and spirits. While the deformity itself is due to unwholesome kamma, the human
rebirth is the result of wholesome kamma, though of a relatively weak degree. It should
not be thought that investigation occurs at the moment of rebirth or during the life
continuum, for a consciousness can perform only one function at a time.

C6 mudi chin tim thyc hién ba chic ning ndy. Tdm suy xét qua bat thién
(santirana) thuc hién ba chirc nang nhu vay trong trudong hop nhitng chung sinh tai sinh
vao cac cdi kho - dia nguc, stic sinh, nga quy va A-tu-la. TAm suy xét qua thién tho xa
thuc hién cic chtrc ning nay trong trudng hop tai sinh 1am ngudi bi khuyét tat bam sinh
nhu mu, diée, cam, v.v., cling nhu trong mot $6 hang chu thién va chung sinh v6 hinh
thap kém hon. Trong khi ban than sy khac biét d6 1a do bat thién nghiép, thi tai sinh lém
ngudi 1a két qua cua thién nghiép, mic du & mic do twong dbi yéu. Khong nén ngh1 rang
tAm suy xét d6 xay ra vao thoi diém tai sinh hodc trong dong ho kiép cua kiép song, vi
mot tdm thire chi c6 thé thuc hién mot chirc nang tai mot thoi diém ma thoi.

The eight great resultants — the beautiful sense-sphere resultants with two and
three roots — perform these three functions for those reborn in the fortunate sensory
realms as celestial beings and humans free from congenital defects.

Tam tam dai qua - nhiing tdm qua duc gidi tinh hdo c6 hai va ba nhan thyc hién
ba chirc nang nay cho nhirng nguoi tai sinh trong cac coi thién duc gioi nhu sinh lam chu
thién va nguoi khong ¢ nhing khiém khuyét bam sinh.

The above ten cittas pertain to rebirth in the sensory plane.

Mudi tim trén lién quan dén tai sinh trong cdi giac quan (cdi ngii uan).

The five fine-material-sphere resultants serve as rebirth-consciousness, life-
continuum consciousness, and death consciousness for those reborn in the fine-material
sphere of existence, and the four immaterial-sphere resultants for those reborn into the
respective immaterial planes of existence.

Nim tim qua sic gidi dong vai tro 1a tm tuc sinh, ho kiép va tr d6i véi nhing
chung sinh tai sinh trong ci sic gidi va bon tim qua vo sic ddi v6i nhitng chiing sinh tai
sinh vao cac ¢di vo sdc twong Gmg.

The function of adverting: The five-sense-door adverting consciousness
(paricadvaravajjana) performs this function when a sense object impinges on one of the
five physical sense doors. The mind-door adverting consciousness (manodvaravajjana)
does so when an object arises at the mind door. Both these cittas are rootless functionals
(ahetukakiriya).

Chirc nang hwéng tim: Tam hudng ngli mon (pasicadvaravajjana) thuc hién
chtic ning nay khi mot ddi tugng gidc quan tac dong 1én mot trong niam cira gidc quan
(nim mén). Y mon huéng tim (manodvaravajjana) 1lam nhu vay khi mot déi tuong khai
1én & y mon. Ca hai tim nay déu 1a nhimng tdm duy tac v nhan (ahetukakiriya).

The function of seeing, etc.: The two cittas that perform each of these five
functions are the wholesome-resultant and unwholesome-resultant eye-consciousness,
etc.

Chirc ning thay, v.v.: Hai tim thyc hién mdi chirc ning trong nim chirc nang nay
la tdm nhan thuc qua thién va tam nhan thirc qua bat thién, v.v.

Receiving: The function of receiving is performed by the two types of receiving
consciousness (sampaticchanacitta).

Tiép thau: Chic nang tiép thau duogc thuc hién bdi hai tim tiép thau
(sampaticchanacitta).



The function of investigating: The three ciffas that perform this function are the
two rootless resultants accompanied by equanimity — one wholesome-resultant, the
other unwholesome resultant — and the rootless wholesome-resultant accompanied by
joy.

Chirc nang suy xét: Ba tam thuc hién chirc nang nay 1a hai tdm qua vo nhan tho
xa - mot 1a qua thién, mot 1a qua bat thién - va tim qua thién vo nhan tho hy.

The function of determining: There is no distinct citta known as “determining
consciousness.” It is the same type of citta — a rootless functional consciousness
accompanied by equanimity (see Chapter 1, §10) — that performs the function of mind-
door adverting in the mind-door process and the function of determining in a process in
the five physical sense doors.

Chitc niing xac dinh: Khong c6 tdm cu thé nao dugc goi 1a “tdm xac dinh”. N6
cling 1a loai tam - mdt tam duy tac v6 nhan tho x4 (xem Chuong 1, §10) - thyc hién chuc
nang hudng tim qua y mon va chirc ning quyét dinh trong mot 16 trinh ngii mén.

The function of javana: The fifty-five cittas that function as javanas are the
twelve unwholesome cittas, twenty-one wholesome cittas, four resultants (that is, the
supramundane fruits), and eighteen functionals (the two adverting cittas being excepted).

Chirc ning dong lwc (javana): Nam muoi lim tim cé chic ning dong luc
(javana) 13 mudi hai tam bat thién, hai muoi mdt tAm thién, bén tim qua (nghia 1a cac
qua siéu thé) va mudi tim tAm duy tac (hai tAm huéng tim dugc loai trir).

The function of registration: These eleven are resultant citfas. When the three
investigating consciousnesses perform the function of registration, they do not simul-
taneously perform the function of investigating.

Chirc nang na canh (mét lai canh trwdc dé): Muoi mot tam nay la tam qua. Khi
ba tim suy xét thyc hién chirc ning na canh thi chiing khong dong thoi thuc hién chirc
nang suy xét.

§10. Classification by Number of Functions
§10. Phan loai theo so chirc ning

Tesu pana dve upekkhdsahagatasantivanacittani patisandhi-
bhavanga-cuti-tadarammana-santiranavasena pancakiccani nama.

Mahavipakani attha patisandhi-bhavanga-cuti-tadarammana-
vasena catukiccani.

Mahaggatavipakani nava patisandhi-bhavanga-cutivasena
tikiccani.

Somanassasahagatar santiranam
santirana-tadarammanavasena dukiccam.

Tathd votthapanari ca votthapandvajjanavasena.

Sesani pana sabbani pi javana-manodhatuttika-dviparicavinnianani
yvathasambhavam ekakiccant ti.

Of them, the two types of investigating consciousness accompanied by equanimity
perform five functions: rebirth-linking, life-continuum, death, registration, and
investigating.

Trong do, hai tam suy xét tho xa thyc hién nam chirc nang: tuc sinh, ho kié}?, tu,
na canh va suy xet.

The eight great resultants perform four functions: rebirth-linking, life-continuum,



death, and registration.

Tam tam dai qua thuc hién bén chirc nang: tuc sinh, ho kié'p, tw va na canh.

The nine sublime resultants perform three functions: rebirth-relinking, life-
continuum, and death.

Chin tam qua dao dai thuc hién ba chirc nang: tuc sinh, ho kiéb va tir.

The investigating consciousness accompanied by joy performs two functions:
investigating and registration.

Tdam suy xét tho hy thuc hién hai chirc nang: suy xét va na canh.

Similarly, the determining consciousness performs two functions: determining and
adverting.

Twong tw nhw vdy, tdm xdc dinh thwe hién hai chire nang: quyét dinh va huwdng
tam.

All the remaining types of consciousness — javana, the triple mind element, and
the fivefold sense consciousness — perform only one function as they arise.

Tat ca cdc tam con lai - dong luc (javana), ba ¥ gi6i tam va ngii song thirc - chi
thuwc hién mot chikc nang khi chung phat sinh.

Guide to §10
Hwéng dan §10

Javana: The fifty-five cittas that perform the function of javana occur solely in
the role of javana and do not perform any other functions.

Pong lwc (javana): Nam muoi lim tdm thyc hién chirc ning dong luc chi xay ra
trong vai trd dong luc va khong thuc hién bat ky chtrc nang nao khac.

The triple mind element: This includes the five-door adverting consciousness
and the two types of receiving consciousness.

Ba y gi¢i tAm: bao gdbm tdm hudng ngii mén (paiicadvaravajjana) va hai tim tiép
thau (sampaticchana).

§11. Summary
§11. Tém tat

Patisandhdadayo nama kiccabhedena cuddasa
Dasadhd thanabhedena cittuppada pakasita
Atthasatthi tatha dve ca nav’attha dve yathakkamam
Eka-dvi-ti-catu-parica kiccatthanani niddise.

The types of consciousness are declared to be fourteen according to functions such as
rebirth-linking and so forth, and ten according to analysis by stages.

Phdn theo chirc nang thi co muwoi bén logi tam nhw tam tuc sinh v.v., va c¢é muwoi loai
khi phan tich theo cac giai doan.

1t is stated that those which perform one function are sixty-eight; two functions, two,
three functions, nine; four functions, eight; and five functions, two respectively.

Ngueoi ta néi rang nhitng tam thuwe hién mot chire nang la séu muwoi tam tém, hai
chikc nang co hai tam; ba chirc nang co chin tam; bon chire nang co tam tam; va nam chiec
nang co hai tam.



Compendium of Doors (dvarasangaha)
Ban Tom Tat cac Cwra/ Can (dvarasangaha)

§12. Analysis of Doors
§12. Phan tich cira/ can

Dvarasangahe dvarani nama cakkhudvaram sotadvaram
ghanadvaram jivhadvaram kdayadvaram manodvarar ca ti chabbidhani
bhavanti.

Tattha cakkhum eva cakkhudvaram tathd sotadayo sotadvaradini.
Manodvaram pana bhavangan ti pavuccati.

In the Compendium of Doors, there are six doors, namely: eye door, ear door, nose
door, tongue door, body door, and mind door.
Trong Ban Tom T it cace Can, ¢é sau can, dé la: nhan can, nhi can, ty can, thiét can,
than can va y can.
Therein, the eye itself is the eye door, and also for the ear door and the others.
But the life-continuum is called “the mind door.”
Trong do, chinh con mdt la nhan can, va twong tw doi véi nhi can va cdc can khdc.
Nhueng tam hé kiép dwoc goi la “y cin”.

Guide to §12
Huwdng dan §12

Analysis of doors: The term “door” (dvara) is used metaphorically in the
Abhidhamma to denote the media through which the mind interacts with the objective
world. Three doors of action are specified — body, speech, and mind —, the channels
through which the mind acts upon the world (see Chapter 5, §§22—24). Again, six doors
of cognition are recognized: the six sense doors by which the citta and cetasikas go out
to meet the object and by which objects enter into range of the citta and cetasikas. In the
present section, the author will first enumerate the six sense doors. Then, he will identify
the cittas that arise through each door and classify the cittas according to the number of
doors through which they arise.

Phéan tich cac can/ cira/ mon: Thuat nglt “cua” (dvara) dugc st dung mot cach
an du trong Vi Diéu Phap dé biéu thi phuwong tién ma qua d6 tim twong tac véi thé gidi
khach quan. Ba canh cura ctia hanh dong dugc chi dinh - than, khéu va y von 1a cac kénh
ma qua do tam tri tic dong 1én thé gidi (xem Chuong 5, §§22 - 24). Mot lan nita, sau cira
nhan thirc duoc xac dinh: séu cira gidc quan ma qua d6 tim va tim so di ra ngoai dé gip
dbi twong va qua d6 déi twong di vao pham vi clia tim va tdm so. Trong phan nay, trudc
tién tac gia s& liét ké sau ctra/ cin. Sau do, tic gia sé xac dinh cac tim sinh khéi qua moi
ctra/ can va phén loai cac tim theo s6 lugng cin ma chiing sinh khai.

The eye itself is the eye door: Five of the doors are material phenomena (rijpa),
namely, the sensitive matter (pasadariipa) in each of the five sense organs. Each of these



serves as a door by which the citta and cetasikas occurring in a cognitive process gain
access to their object, and by which the object becomes accessible to the cittas and
cetasikas. Eye-sensitivity is the door for the cittas belonging to an eye-door process,
enabling them to cognize visible forms through the eye. The same holds for the other
sensitivities of the sense organs in relation to thelr respective processes and objects.

Ban thin con mit l1a nhén cin: Trong sO cac can, co ndm can 14 sic phap (ripa),
cu thé 1a phan vat chat nhay cam hay sic than kinh (pasddariipa) trong mdi nim giac
quan. Mdi céi trong s6 ndy phuc vu nhu mot canh ctra ma qua dé tdm (citta) va tim so
(cetasika) xuat hién trong mat tién trinh nhan thire tiép can duoc doi tugng cua ching, va
nhd d6 tAm (citta) va tam so (cetasika) c6 thé tiép can dugc ddi tuong. Phin nhay cam &
mit (thén kinh nhan) 1a ctra cho cac tdm thugc 10 trinh nhan can, giup chung nhin biét
cac canh sic thdy dugc qua mat. Piéu tuong tu ciing xay ra d6i véi nhimg phan vat chat
nhay cam khac cua cac can khac lién quan dén cac qua trinh va dbi tuong twong Gmg cua
chung.

The life-continuum is called the mind door: Unlike the first five doors, the
mind door (manodvara) is not material (riipa) but mental (nama), namely, the bhavanga
consciousness. When an object is to be cognized by the mind-door process, the cittas
belonging to that process gain access to the object solely through the mind door, without
immediate dependence on any material sense faculty.

H§ kiép dwge goi 1a y cin: Khong giéng nhu nim cin dau tién, y cin
(manodvara) khong phai 1a sic (ripa) ma 13 danh (nama), cu thé 1a tdm ho kiép
(bhavanga). Khi mot d6i twong dwoc nhan thire boi 16 trinh tim, cac tim thudc tién trinh
do tiép can dbi tuong chi qua ¥ cin ma khéng phu thudc ngay vao bat ky cin giac quan
nao khac.

Different commentaries express contrary opinions about the precise denotation of
the mind door. The Vibhavini-Tika states that the bhavanga citta immediately preceding
the mind-door adverting consciousness, that is, the arrest bhavanga (bhavanga-
upaccheda), is the mind door. Other Abhidhamma commentaries identify the mind door
as the bhavanga citta together with the mind-door adverting. However, Ledi Sayadaw
and the commentary to the Vibhanga both state that the entire bhavanga without
distinction is the mind door. Acariya Anuruddha did not make any specifications but
simply stated that the bhavanga is called “the mind door.”

Cac cht giai khac nhau bay to nhitng quan diém trai nguoc nhau vé su biéu thi
chinh x4c cta y can. Vibhavini-Tika noi rang tam ho kiép (bhavanga citta) ngay trude y
mon hudng tam, tic 13 ho kiép dut dong (bhavanga-upaccheda) 13 y can. Céc chu giai Vi
Diéu Phap khac xac dinh y mén 1a tam ho kiép (bhavanga citta) cing voi ¥ mon hudng
tam. Tuy nhién, Ngai Ledi Sayadaw va Chi giai Bo Phan Tich (Vibhanga) déu ndi rang
toan b0 bhavanga (thc la atita-bhavanga (bhavanga vua qua), bhavanga-calana
(bhavanga ring dong) va bhavanga-upaccheda (bhavanga dit dong) la y can. Ngai
Acariya Anuruddha khong dua ra bat ky chi tiét nio ma chi néi don gian rang ho kiép
duoc goi la “y can”.

§13. Classification by way of Consciousness
§13. Phan loai theo tam

Tattha paricadvaravajjana-cakkhuvinniana-sampaticchana-
santirana-votthapana-kamavacarajavana-tadarammanavasena
chacattalisa cittani cakkhudvare yatharaham uppajjanti. Tatha



paiicadvaravajjana-sotavinianadivasena sotadvaradisu pi
chacattalis’ eva bhavanti ti. Sabbatha pi paricadvare catupaniiasa
cittani kamavacaran’eva ti veditabbani.

Manodvare pana manodvaravajjana-panicapanndasajavana-
tadarammanavasena sattasatthi cittani bhavanti.

Ekianavisati patisandhi-bhavanga-cutivasena dvaravimuttani.

Therein, forty-six types of consciousness arise in the eye door according to
circumstances: five-door adverting, eye-consciousness, receiving, investigating,
determining, sense-sphere javanas, and registration.

Trong dé, bon muoi sdu tam sinh khéi noi nhén cdan tity theo hoan canh: ngii méon
huéng tam, nhan thirc, tiép thau, suy xét, xdc dinh, dong lyc duc gidi va na canh.

Likewise in the ear door, etc., forty-six types of consciousness arise, five-door
adverting, ear-consciousness, and so forth.

Tuong tw nhuw vdy o nhi can, v.v..., bon muoi sdu tam sinh khéi, ngii mon huwong
tam, nhi thure, v.v...

It should be understood that, altogether, the fifty-four types of sense-sphere
consciousness occur in the five doors.

Nén hiéu rang cé tong cong nam mueoi bon tam duc gidi xdy ra trong nam can.

In the mind-door, sixty-seven types of consciousness arise: mind-door adverting,
fifty-five javanas, and registration.

O ¥ can, sau muoi bay tam sinh khoi: ¥ mén huéng tam, ndm muoi lam tam dong
lwe va tam na canh.

Nineteen types of consciousness are door-freed, occurring by way of rebirth-
linking, life-continuum, and death.

Muroi chin tam khong can xuat hién voi chire nang la tdm tuc sinh, ho kiép va tu.

Guide to §13
Huwdng dan §13

Forty-six types of consciousness arise in the eye door: The forty-six cittas are
as follows:
Bon muoi sdu tdm sinh khdi noi nhan can: Bon muoi sdu tdm do 1a:

1 Five-door adverting consciousness
1 ngli mon hudng tam
2 Eye consciousnesses
2 tam nhan thuc
2 Receiving consciousnesses
2 tam tiép thau
3 Investigating consciousnesses
3 tdm suy xét
1 Determining consciousness
1 tam xac dinh
29 Sense-sphere javanas (12 unwholesome, 8 wholesome, 8 beautiful functional,
1 smile-producing functional)
29 tam dong luc (javana) duc gi6i (12 tim bét thién, 8 tim thién, 8 tAm duy
tac tinh hao, 1 tim duy tic (mg cing sinh tiéu)



8 Registration (= sense-sphere beautiful resultants; the other three being
included under investigating consciousness — see §9)
8 tAm na canh (= cc tAm qua tinh hao duc gi6i; ba tAm con lai gdm cac tAm
suy xét - xem §9)

The same types of cittas arise in the other four physical sense doors with their
respective objects, except that, in each case, the pair of sense consciousnesses are to be
replaced in correlation with the sense door.

Céc loai tAm twong tu phat sinh trong bdn cira gidc quan khac véi cac ddi tuong
tuong g ciia ching, ngoai trir trong mdi trudng hop, cip tim gidc quan s& duge thay
thé trong mdi twong quan voi cira gidc quan.

According to circumstances (yatharahar): Although a total of forty-six cittas
arise in the eye door, they cannot all arise together in one process, but only as determined
by conditions. Ledi Sayadaw specifies these conditions as: (1) the object, (2) the plane of
existence, (3) the individual, and (4) attention.

Tuy theo hoan canh (patharahari): Mic du c6 tong cong bdn muoi sdu tAm sinh
khoi noi nhin cin nhung chiung khong thé dong loat sinh khéi trong mot 16 trinh ma chi
do cac diéu kién quyét dinh. Ngai Ledi Sayadaw xac dinh nhiing diéu kién nay 1a: (1) d6i
tugng, (2) c¢di hién hitu, (3) cd nhan, va (4) sy cha y.

(1) For example, if the object is undesirable, then the eye-consciousness,
receiving, investigating, and registration are unwholesome-resultants, while if the object
is desirable, then they are wholesome-resultants. If the object is exceptionally desirable,
then the investigating and registration consciousnesses are accompanied by joy, while if
the object is only moderately desirable, they are accompanied by equanimity.

(1) Vi du, néu dbi tuong 1a bat kha ai thi nhan thic, tiép thau, suy xét va na
canh 13 nhimg qua bt thién, trong khi néu d6i twong dang ua thich thi chang la nhimng
qua thién. Néu ddi twong dic biét dang wa thich thi cac tim suy xét va na canh di kém véi
tho hy, trong khi néu ddi tuong déng ua thich & mirc d6 vira phai thi chiing di kém véi tho
xa.

(2) If an eye-door process occurs in the sensory plane (kamabhiimi), all
forty-six cittas can arise, but if the process occurs in the fine-material plane (riapabhiimi),
registration consciousness cannot arise, the function of registration being confined to the
sensory plane.

(2) Néu mot 19 trinh nhin cin xdy ra trong cdi duc gidi (kamabhiimi) thi tat ca
bén muoi sau tdm co thé sinh khéi, nhung néu 16 trinh 4y xdy ra trong cdi sdc gidi
(riipabhiimi) thi tim na canh khong thé sinh khoi, chirc ning na canh bi gidi han trong cdi
duc.

(3)  If the individual is a worldling’™ or a trainee (sekha),” the javana cittas will
be wholesome or unwholesome (according to the level of attainment in the case of
trainees),* while, if the individual is an Arahant, the javanas will be functional.



(3) Néu ca nhan 13 pham nhan” hodc mot bac Hiru hoc (sekha)® thi cac tim
dong luc (javana citta) s& 1a thién hodc bat thién (tiy theo muc do ching dac trong
truong hop cua cac vi)*' trong khi, néu ca nhan d6 13 mot vi A-la-han thi cac tim dong
luc s€ 1a duy tac.

(4) If a worldling or a trainee applies wise attention (yoniso manasikara),
wholesome javanas will arise, while if unwise attention (ayoniso manasikara) is applied,
unwholesome javanas will arise.

(4) Néu mot pham phu hay mot bac hitu hoc khéo suy tu hop 1y (yoniso
manasikara) thi cac tim dong luc (javana) thién sé sinh khoi, trong khi néu suy tu khong
hop 1y (ayoniso manasikara) thi cac tim dong luc (javana) bat thién s& sinh khoi.

Similarly, whether prompted or unprompted cittas arise is also governed by
circumstances.

Tuong tu nhu vay, tam vo trg hay hitu trg sinh khoi cling bi chi phéi bdi hoan
canh.
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" Puthujjana, literally, “one of the many folk,” “worldling,” “ordinary person,” is any lay person or monk who is still
possessed of all the ten fetters (samyojana) that bind one to the round of rebirths (samsara) and who, therefore, has not
yet reached any of the four stages of holiness (ariya-puggala).

L LIS EERNT3

Puthujjana, theo nghia den c6 nghia la “mot trong nhiéu nguoi”, ngudi thé tuc/ pham phu”, “nguoi binh thuong” 1a
bat ky cu si hay nha su ndo van con sé hiru tat ca muoi kiét xt (sarmyojana) tréi bude mot ngudi vao vong luan hdi
sinh tir (samsara) va do do, chua dat dén bat ky giai doan nao trong bon tang Thanh (ariya-puggala).

According to the Commentary to the Majjhima Nikdaya 9, a “worldling” may be (1) an outsider (a non-Buddhist) who,
if he believes in moral causation, may be said to have Right View to that extent; but he does not have the knowledge
confirming the truths (saccanulomika-iiana), as has (2) the worldling “inside the Buddha’s dispensation” (sasanika).
A worldling who professes Buddhism may be either “a blind worldling” (andha-puthujjana), who has neither
knowledge of, nor interest in the fundamental Teachings (the Four Noble Truths, the Five Aggregates, Dependent
Origination, etc.), or he is “a noble worldling” (kalyana-puthujjana), who has such knowledge and earnestly strives to
understand and practice the Teachings. Cf. Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and
Doctrines (fourth revised edition [1980]), pp. 172—173.

Theo Chu Glal Trung B Kinh (Majjhima leaya) 9, mot “pham phu” ¢é thé 1a (1) mot ngudi ngoai dao (khong phai
Phat tir), néu tin vao nhan qua dao durc c6 thé duge cho 1 ¢6 Chanh Kién & muc d6 do; nhung ngudi iy khong co
khao ctru phap chan dé (saccanulomika-fiana), hodc (2) 1a pham nhan “& trong gido phap ctia Pic Phat” (sasanika).
Mot nguoi thé gian tuyén xung 1a Phat tir ¢6 thé hodc 1a “mot nguoi thé glan mu quang’ * (andha-puthujjana), nguoi
khong c6 kién thirc, ciing khong quan tdm dén cac Gido 1y co ban (Tt diéu dé, Ngii uan Duyen khoi, VV) hodc anh
ta 1a “mot pham nhan cao quy” (kalyana-puthujjana), ngudi c6 kién thirc nhu vay va nd lyc hét minh dé hiéu va thyuc
hanh Giao phap. Cf. Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines (Tir dién Phdt gido:
Cam nang vé Thudt ngit va Hoc thuyét Phdt gido - 4n ban sira d6i 1an tht tu [1980]), trang 172—173.

80 Sekha = “a noble learner,” a disciple in higher training, that is, one who pursues the three kinds of training (sikkha),
is one of those seven kinds of noble disciples (ariya-puggala) who have reached one of the four supramundane paths
or the three lower fruitions, while the one possessed of the fourth fruition, or Arahatta-phala, is called “one beyond
training” (asekha, literally, “no more learner”). The worldling is called “neither a noble learner, nor perfected in
learning” (n’'eva-sekha-nasekha). Cf. Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines
(fourth revised edition [1980]), p. 198.

Sekha = “mot nguoi hoc cao quy” (Hiru hoc) mot dé tir hoc tdp cao hon, nghia la, mdt nguoi theo dudi tam hoc
(sikkha), 1a mot trong bay loai dé tir cao quy (ariva-puggala) da dat duge mot trong bon dao sidu thé hay ba qua thap
hon, trong khi nguoi s¢ hitu qua tht tu, hay A-la-han qua (Arahatta-phala) duge goi la “ngudi vuot qua sy tu tap”
(asekha, nghia den, “khong can hoc nita”). Pham phu duoc goi 1a “khéng phai 1a mot hoc gia cao quy, ciing khong
phai 1a ngudoi hoan hao trong hoc tap” (n'eva-sekha-nasekha). Cf. Nyanatiloka, Buddhist Dictionary: Manual of
Buddhist Terms and Doctrines (Tir dién Phét gido: Cam nang vé Thudt ngit va Hoc thuyét Phdt gido - 4n ban sira doi
1an the tu [1980]), tr. 198.

81 That is, the four cittas rooted in greed and accompanied by wrong view and the citta accompanied by doubt will be
absent in the Stream-Enterer and Once-Returner, while the two cittas rooted in hatred will be absent in the Non-Returner.
Nghia 13, bn tim tham hop ta va tim hop hoai nghi s& ving mat ¢ vi Nhap Luu va Nhét Lai, trong khi hai tam gbc
san s& khong c¢6 ¢ vi Bat Lai.



The fifty-four types of sense-sphere consciousness occur in the first doors: In
any single door, all types of sense-sphere consciousness occur except for the four pairs of
sense consciousness pertaining to the other four sense faculties. Thus, when these are
totaled, all types of sense-sphere consciousness occur in the five doors.

Nim muwroi bon tim duc giéi xdy ra trong cic ciin dau tién: Trong bat ky mot
cin nao, tat ca cac tam duc gidi xdy ra ngoai trir bdn cip tdm lién quan dén bén cin khac.
Nhu vay, khi nhiing diéu nay dugc cong lai, tat ca cac loai tam duc gidi xdy ra trong ndm
can.

In the mind door: All fifty-five types of javana occur in the mind door. Only
twenty-two citfas do not occur in the mind door: the five-door adverting, the two sets of
fivefold sense consciousness, the two types of receiving consciousness, the five fine-
material resultants, and the four immaterial resultants.

Trong ¥ cin: Tat ca nam muoi lam tam dong luc (javana) xay ra trong ¥ can. Chi
c6 hai muoi hai tdm khong sinh khoi trong y can, dé 1a: ngli mon hudng tam, ngili song
thirc, hai tAm tiép thau, nim tdm qua sic giéi va bdn tim qua vo sic gidi.

Door-freed (dvaravimutta): These nineteen cittas, enumerated in §9, are known
as “door-freed” because their particular functions of rebirth, bhavanga, and death do not
occur in the sense doors and because they do not receive any new object but apprehend
only the object determined by the last cognitive process of the preceding existence (see
below, §17).

Khong can (dvaravimutta): Muoi chin tdm nay duoc liét ké trong §9, duoc goi la
“khong can” bdi vi cac chiic nang dac biét cua ching 1a tuc sinh, ho kiép (bhavanga) va
tr khong xay ra trong cac cin giac quan va boi vi chung khong nhan duoc bat ky doi
tuong mdi ma chi linh hoi dbi tuong dugc xac dinh bdi tién trinh nhan thac cudi cung cua
kiép song trudc (xem §17 bén dudi).

§14. Classification by Number of Doors
§14. Phan loai theo so lugng can

Tesu pana dvipaiicavininanani c’'eva mahaggata-lokuttarajavanani ca ti
chattimsa yatharaham ekadvarikacittani nama.

Manodhatuttikam pana paiicadvarikam.
Sukhasantirana-votthapana-kamavacarajavanani chadvarika-cittani.

Mahaggatavipakani dvaravimuttan’eva ti.

Of those (that arise through doors), thirty-six types of consciousness — the two
sets of fivefold sense consciousness and the sublime and supramundane javanas — are
with one door accordingly.

Trong s6 dé (phdt sinh qua cdc can), ba mwoi sdu tam gom ngii song thirc, va cdc
tam dong e déo dai va siéu thé — twong ting véi mét can.

The three mind elements arise through five doors.

Ba ¥ gici tdm (gom tam hudng ngii mén va hai tam tiép thau) sinh khéi qua nam
can

Joyful investigation, determining, and sense-sphere javanas arise through six
doors.

Tam suy xét tho hy, tam xdc dinh va cdc tam dong luc duc giGi phdt sinh qua sau can.

Investigating consciousness accompanied by equanimity and the great resultants



arise either through the six doors or as door-freed.
Tdam suy xét tho xa va cac tam dai qua phat sinh hoac qua sdau can hodc khong qua
can ndo.
The sublime resultants always arise as door-freed.
Cac tam qua dado dai luon phat sinh khong qua can nao.

Guide to ~§14
Hudéng dan §14

Accordingly: The two sets of fivefold sense consciousness arise only in their
respective sense doors; the sublime and supramundane javanas arise only in the mind
door.

Theo dé6: Cac tam ngti song thuc chi sinh khoi trong cac can tuwong Gng cua
ching; cac tim dong luc (javana) d4o dai va siéu thé chi khai 1én trong ¥ can.

Joyful investigating: This citta arises with the functions of investigating and
registration in the five sense doors and with the function of registration alone in the mind
door.

Tam suy xét tho hy: Tam nay sinh khaoi véi chiic nang suy xét va na canh trong
ngtll cdn va véi chlic ndng na canh riéng trong y can.

Determining: This citta performs the function of determining in the five sense
doors and the function of adverting in the mind door.

Tam xac dinh: TAm nay dam nhiém chtc nang quyét dinh trong ngil can va chirc
nang hudng tam trong y can.

The great resultants: These eight citfas, like the two types of investigating
consciousness accompanied by equanimity, arise through the six doors, in the role of
registration, and as door-freed in the roles of rebirth, bhavanga, and death consciousness.

Cac tam dai qua: Tam tdm ndy, gidng nhu hai tim suy xét tho x4, phat sinh qua
sdu can vdi vai tro 1a na canh, va khong c6 can khi chung lam nhi¢m vu tuc sinh, hd kiép
va tu.

The sublime resultants: These nine cittas — the five fine-material-sphere
resultants and the four immaterial sphere resultants — arise exclusively in their
respective planes at rebirth, bhavanga, and death consciousness. Hence, they are always
free of doors.

Cac tim qua dao dai: Chin tdm, gdm nim tAm qua sic giGi va bdn tim qua vo
sdc giodi, chi phat sinh trong cac cdi trong tmg cua chiing vao luc tuc sinh, ho kiép va tim
tu. Do do, chung ludn khong co6 can.

§15. Summary
§15. Tom tat

Ekadvarikacittani paricadvarikani ca
Chadvarikavimuttani vimuttani ca sabbatha
Chattimsati tatha tini ekatimsa yathakkamam
Dasadhd navadhd ca ti paricadhd
paridipaye.

Thirty-six types of consciousness arise through one door, three through five doors,
thirty-one through six doors, ten through six doors or as door-freed, nine wholly free from
a door. Thus, in five ways, they are shown.



Ba mwoi sau tam sinh khoi qua mot can, ba tam qua nam can, ba mwoi mot tam
qua sau can, mwoi tdm qua sau can hodc khong co can, chin tam hoan toan khong co
can. Nhu vay, theo nam cach, chung dwoc hién thi.

Compendium of Objects (alambanasangaha)
Ban Tom Tat cac Doi twgng/ Canh (alambanasangaha)

§16. Analysis of Objects
§16. Phan tich doi twong/ canh

Alambanasangahe alambanani nama riparammananm saddaram-
manam gandharammanam rasarammanam photthabbarammanam
dhammarammanan ca ti chabbidhani bhavanti.

Tattha ripam eva riparammanam. Tatha saddadayo saddaram-
mandadini. Dhammarammanam pana pasada-sukhumaripa-citta-cetasika-
nibbana-pannattivasena chadha sangayhanti.

In the compendium of objects, there are six kinds of objects, namely, visible form
object, sound object, smell object, taste object, tangible object, and mental object.

Trong danh muc doi twong (canh), ¢é sdu loai doi twong (canh), dé la doi twong
sdc (canh sdc), doi twong am thanh (canh thinh), doi twong miii (canh miii), doi twong vi
(canh vi), doi tiwong xiic cham (canh xiic) va doi twong tinh than (canh phdp).

Therein, visible form itself is visible form object. Likewise, sound, etc., are sound
object, etc. But mental object is sixfold: sensitive matter, subtle matter, consciousness,
mental factors, Nibbana, and concepts.

Trong do, doi twong nhin thdy dwoc la canh sdc. Twong t nhw vdy, am thanh, v.v.,
la canh thinh, v.v. Nhung canh phdp (dhammarammana) thi c¢6 sdu phan: sdc than kinh
(pasadariipa), sdc té (sukhumaripa), tam (citta), tam sé (cetasika), Niét Ban (Nibbana)
va khdi niém (pannatti).

Guide to §16
Hwéng dan §16

Analysis of objects: Every consciousness, along with its associated mental
factors, necessarily takes an object, for consciousness itself essentially consists in the
activity of cognizing an object. In Pali, two principal words are used to denote an object.
One is arammana, derived from a root meaning “to delight in.” The other is alambana,
derived from an altogether different root meaning “to hang on to.” Thus, the object is
that which consciousness and its concomitants delight in or that which they hang on to. In
this section, the author will first specify the kinds of objects. Then, he will determine
which kinds of objects occur through each of the six doors as well as to door-freed
consciousness. Finally, he will determine the range of objects taken by each type of
consciousness.

Phin tich d6i twong/ canh: Moi loai tim cung véi cac tim s& lién quan ctia nd
nhat thiét phai c6 mot ddi twong, vi ban than tdm chu yéu bao gdm trong mot hoat dong
nhan biét d6i tuong. Trong tiéng Pali, ¢ hai tir chinh duoc ding dé chi mot d6i tugng.
Mot 1a Grammana, bat nguén tor ngtr can c6 nghia 1a “thich tha”. Twr con lai 1a alambana,
bét ngudn tir mot ngir cin hoan toan khac c6 nghia 1a “bam vao”. Nhu vay, ddi tuong 1a
cal ma tdm va nhitng tam s¢ di kem vaé1 no thich tha hoac cai ma chiing bam vao. Trong



phan nay, dau tién tac gia s€ chi rd cac loai doi tugng/ canh. Sau do, tac gia s€ xac dinh
nhirng loai doi tugng nao xdy ra qua ting can trong sau can cling nhu tdm khong co6 can.
Cuoi cung, 6ng s€ xac dinh pham vi doi tugng dugc ghi nhan bdi moi loai tam.

Six kinds of objects: In the Abhidhamma, six kinds of objects are recognized,
corresponding to the six senses. The first five are all included in the category of
materiality.®' Four of these — visible form, sound, smell, and taste — are considered to
be kinds of derived matter (upada ripa), that is, secondary material phenomena
dependent on the primary elements of matter.* The tangible object is identified with three
of the four primary elements themselves: (1) the earth element, or solidity, which is
experienced by touch as hardness or softness; (2) the fire element, which is experienced
as heat or cold; and (3) the air element, which is experienced as distension or pressure.
The fourth primary element, the water element, has the characteristic of cohesion, and
this, according to the Abhidhamma, cannot be experienced as a datum of touch but can
only be cognized through the mind door.

Sau loai doi twong/ sau canh: Trong Vi Di¢u Phép, sdu canh duogc nhe”m dién
twong ung VO’l sau can. Nam canh dau tién déu dugc bao gom trong pham tru sac phap.®
Bon trong sb ndy - sac, thinh, mui va vi - dlIO’C coi la cac loai vat chét phat sinh (upada
riipa), nghia 13 cac hién twong vat chat thir cip (tirc 24 sic y dai sinh) phu thudc vao vat
chat chinh (ttrc tir dai).® Ban than canh sic dugc dong nhat véi ba trong s6 bon dai: (1)
dat, hay tinh ran chic, dugc cam nhan bang xuc giac 1a cing hodc mém; (2) Itra, duogc
cam nhan la nong hodc lanh va (3) gid, dugc cam nhan nhu sy truong phdng hoic ap
suat. Pai thir tu, yéu td nudc, ¢6 ddc tinh két dinh va theo Vi Diéu Phép thi n6 khong thé
duoc kinh nghiém nhu mdt dit kién xtic cham ma chi c6 thé duoc nhan thirc quay can.

Mental object is sixfold: Each of the first five objects can be cognized in any of
three ways: (1) through its own respective sense-door process; (2) through a mind-door
process; and (3) by the process-freed cittas occurring in the roles of rebirth-linking,
bhavanga, and death. Mental objects — the objects of the sixth class — cannot be
cognized at all through a sense-door process. They can be cognized only by the cittas of a
mind-door process or by the process-freed cittas that occur independent of the sense
doors.

Sau canh phap/ sau di twong tinh than: Mdi canh trong s6 nim canh dau tién
c¢6 thé duoc nhan thirc theo bat ky cach nao trong ba cach: (1) théng qua 16 trinh ngii mén
tuong Gng ctia chinh no; (2) qua 16 trinh ¥ moén; va (3) bai cac tAm nam ngoai 10 trinh,
xay ra v6i vai tro 1a tuc sinh, ho kiép va tir. Cac ddi tuong tinh than - cac ddi twong thudce
loai thir sdu (canh phap) hoan toan khong thé nhan thirc dugc qua 16 trinh ngii mon.
Chung chi ¢6 thé dugc nhan biét boi cac tAm caa 10 trinh ¥ mon hodc boi cac tim nam
ngoai 10 trinh xay ra ddc 1ap véi céc can.

Six kinds of objects fall into the category of mental object (dhammarammana).
Sensitive matter (pasddariipa) is the sensory receptive substance in the five sense organs;
it is fivefold: eye-sensitivity, ear-sensitivity, etc. Subtle matter (sukhumariipa) includes
sixteen types of material phenomena enumerated below (Chapter 6, §6), among them the

82 The word rifpa has two primary meanings: (1) matter, or materiality; and (2) visible form. The former is a generic
category within which the latter is included as a type.

Tir rijpa 6 hai nghia chinh: (1) sdc, hay vat chit; va (2) dang hitu hinh. Cai truée 1a mot danh muc chung ma ci thir
hai dugc bao gdom trong do.

% The distinction between primary matter and derived matter will be dealt with more fully in Chapter 6, §2.

Su khac biét giita tir dai va cac sac y dai sinh s& duoc dé cap day du hon trong Chuong 6, §2.



water element. Citta is also a type of mental object. Though ciffa experiences objects,
citta, in turn, can become an object. It should be noted that a ciffa, in its immediacy,
cannot become its own object, for the cognizer cannot cognize itself; but a citta in an
individual mental continuum can experience earlier cittas in that same continuum as well
as the cittas of other beings. The fifty-two cetasikas can also become objects of a mind-
door process, as, for example, when one becomes aware of one’s feelings, volitions, and
emotions. Nibbana becomes the object of citfas occurring in the mental processes of
noble individuals, both trainees and Arahants. Concepts — the class of conventional
realities, things that do not exist in the ultimate sense — also fall into the category of
mental object.

Sau loai d6i twong thudc danh muc cinh phap (dhammarammana): sic than
kinh (pasadariipa) 1a chét tiép nhan cam giac trong nim giac quan; nd c¢6 nam phan: nhan
can, nhi can, v.v. Sac té (sukhumariapa) bao gém muoi sau loai hi¢n tuong vat chét duoc
liét ké dudi day (Chuong 6, §6), trong s6 d6 c6 yéu td nude. Tam ciling 1a mot canh phép.
Maic du tam kinh nghiém ddi tuong nhung nguoc lai, tam co thé tr thanh doi tuong. Can
lwu ¥ ring mot tAm, trong tinh ttrc thoi cua nd, khong thé trd thanh d6i twong cua chinh
no6, vi ngudi nhan thirc khong thé nhan thirc chinh né; nhung mot tim trong mot dong
tam thuc riéng 1é c6 thé kinh nghiém nhiing tim trudc d6 trong cung dong tuong tuc d6
cling nhu tdm cta nhitng chung sinh khac. Ndm muoi hai tAm s ciing c¢6 thé trd thanh
dbi tuong cta 19 trinh ¥ mon, chang han nhu khi mot ngudi nhan thire duoc cac cam giac,
hanh vi va cam xac cua minh. Niét Ban (Nibbana) tré thanh ddi twong cta cac tim xuét
hién trong céc 10 trinh tdm cia céc bac thanh, & cac vi thanh hitu hoc 1an A-la-han. Céc
khai niém - loai thuc tai quy wéc, nhiing thir khong ton tai theo nghia téi hau - cling thudc
loai déi tugng tinh than (canh phap).

§17. Classification by way of Doors
§17. Phan loai theo cac cin

Tattha cakkhudvarikacittanam sabbesam pi ripam eva arammanarn.
Tan ca paccuppannam eva. Tathd sotadvarikacittadinam pi saddadini.
Tani ca paccuppannani yeva.

Manodvarikacittanam pana chabbidham pi paccuppannam

atitam anagatam kalavimuttan ca yatharaham dalambanam hoti.

Dvaravimuttanan ca pana patisandhi-bhavanga-cuti-samkhdatanam
chabbidham pi yathasambhavam yebhuyyena bhavantare chadvaragahitam
paccuppannam atitam pannattibhiitam va kamma-kammanimitta-
gatinimittasammatam alambanam hoti.

For all types of eye-door consciousness, visible form alone is the object, and that
pertains only to the present. Likewise, sounds, etc., are the object of ear-door conscious-
ness, etc., and those too pertain only to the present.

Déi véi tat cd cdce tam nhan can, chi cé sdc hitu hinh la doi twong va chi lién quan
dén hién tai. Tuong tw nhu vay, am thanh, v.v., la doi twong cua nhi can, v.v., va nhirng
am thanh dé ciing chi lién quan dén hién tai.

But the object of mind-door consciousness is of six kinds, and that object may be
present, past, future, or independent of time, according to circumstances.

Nhung doi twong cua y can co sau logi, va doi twong do co thé la hién tai, qua
khuw, twong lai, hodac khong phu thudc vao thoi gian, tuy theo hoan canh.



Further, in the case of door-freed consciousness — that is, rebirth-linking, life-
continuum, and death (consciousness) —, the object is sixfold, and, according to the
situation, (that object) has usually been apprehended in (one of) the six doors in the
immediately preceding existence, as either a past or present object or as a concept. It is
known as “kamma,” or as “a sign of kamma,” or as “a sign of destiny.”

Hon nita, trong tru"o‘ng hop tam khong co can - nghfa la tam tuc sinh, ho kiép vd
tir - thi doi twong c6 sau phan va tiy theo tinh huéng ma (doz twong do) thirong dwoc ndam
bdt trong (mét trong) sdu cdn trong kiép triede, nhw mot doi twong qud khiv hay hién tai
hay nhw mot khai niém. No dwoc goi la ‘“nghiép” (kamma) hay ‘“nghiép twong”
(kammanimitta) hay “thu twong” (gatinimitta).

Guide to §17
Hwéng dan §17

For all types of eye-door consciousness: In any eye-door cognitive process, all
the cittas pertaining to that process take the visible form as their object. The visible form
is not the object solely of eye-consciousness. The five-door adverting consciousness, the
receiving, investigating, and determining consciousnesses, the javanas, and the
registration cittas also occur with the same visible form as their object. Further, these
cittas occurring in an eye-door process take “visible form alone” (ripam eva) as object.
Within that process, they cannot cognize any other kind of object.

TAt ca tAm nhin cin: Trong bat ky tién trinh nhan thirc nao ciia nhan can, tat ca
cac tam lién quan dén 16 trinh d6 déu iy sic hiru hinh lam déi twong ctia chiing. Séc hitu
hinh khong phai 1a ddi twong duy nhét cta nhén thirc. Cac tAm hudng ngii mon, cac tim
tiép thau, suy xét, xac dinh, dong luc (javana) va cic tim na canh ciing xay ra véi ciing
mot sac hitu hinh nhu 13 d6i twong cua chung. Hon nira, nhitng tAm nay xuat hién trong 16
trinh nhan can chi 1iy “sic hiru hinh” (ripam eva) lam d6i tugng ma thoi. Trong qué trinh
d6, chiing khong thé nhan thire bat ky dbi tuong nao khéc.

And that pertains only to the present: The word “present” is used here in the
sense of “momentary present” (khanikappaccuppanna), that is, in reference to what has
actual being at the present moment of experience. Since material phenomena have a
slower rate of change than mental phenomena, a single visible form can remain present to
all cittas in a process occurring in the eye door. So too, for the objects of the other
physical senses. (See below, Chapter 4, Guide to §6.)

Va diéu d6 chi lién quan dén hién tai: Tu “hién tai” dugc st dung & day co
nghia 12 “hién dién trong sat na” (khanikappaccuppanna) nghia 1 lién quan dén nhiing gi
c6 thuc tai thoi diém hién dién cta trai nghiém. Vi cac hién tuong vat chét c6 toc do thay
ddi cham hon so voi cac hién tuong tinh than, nén mot sic hitu hinh c6 thé duy tri sy hién
dién dbi voi tt ca cac tim trong mot 16 trinh xdy ra & nhin can. Di véi cac canh cua cac
cin khéc ciling vay. (Xem bén dudi, Chuong 4, Huéng dan §6.)

The object of mind-door consciousness: The citfas that arise in a mind-door
process can cognize any of the five physical sense objects as well as all types of mental
objects inaccessible to the cittas in a sense-door process. Mind-door cittas can also
cognize an object belonging to any of the three periods of time — past, present, or future
— or one that is independent of time (kalavimutta). This last expression applies to
Nibbana and concepts. Nibbana is timeless because its intrinsic nature (sabhava) is
without arising, changing, and passing away; concepts are timeless because they are
devoid of intrinsic nature.



Péi twong ciia ¥ cian: Cac tim sinh khoi trong mot 16 trinh ¥ mon ¢6 thé nhan biét
bat ky d6i twong ndo trong niam doi twong gidc quan ciing nhu tat ca canh phap ma tim
khong thé tiép can dugc trong mot 16 trinh ngti mén. Cac tim hudng ¥ mon ciing c6 thé
nhéan thac mot ddi tuong thude vé bét ky thoi nao trong ba thoi - qua khtr, hién tai va
twong lai - hoic mot thoi khong phu thudc vao thoi gian (kalavimutta). Cach dién dat sau
cung nay ap dung cho Niét Ban (Nibbana) va cac khai niém. Niét Ban (Nibbdna) nim
ngoai thoi gian boi vi ban chit noi tai ciia n6 (sabhava) 1a khong sinh, khong thay ddi va
khong diét; cac khai niém ciing ndm ngoai thoi gian bai vi chiing khong c6 ban chat noi
tai.

According to circumstances: The Vibhavini-Tika explains that circumstances
vary according to whether the cittas are sense-sphere javanas, direct-knowledge javanas,
the remaining sublime javanas, etc. The sense-sphere javanas, except the smile-
producing consciousness, take objects of the three times and timeless objects. The smile-
producing consciousness takes only objects of the three times. The direct knowledge
cittas (or abhininias — see Guide to §18) take objects of the three times as well as the
timeless. The sublime javanas take timeless objects (that is, concepts), except for the
second and fourth immaterial jhanas, which take past cittas as objects. The
supramundane javanas take a timeless object, Nibbana.

Theo hoan canh: Vibhavini-Tika giai thich rang hoan canh thay d6i tiy theo céc
tam, liu do 1a tam déng lue duc gidi, cac tim dong luc than théng, cac tam dao dai con
lai, v.v. Cac tdm dong luc duc gidi, ngoai trir tim mg ciing sinh tiéu, lay cac dbi tugng
ctia ba thoi va cac ddi tuong phi thoi gian. Tam ung ctng sinh tiéu chi 1y d6i twong cta
ba thoi. TAm thong (hay abhiiiiia - xem Huéng din §18) 1ay cac ddi twong cua ba thoi
ciing nhu cac ddi twong phi thoi gian. Cac tim dong luc dao dai 1y cac dbi tugng phi thoi
gian (tic 1a cac khai niém), ngoai trir cac tdm thién vo sac thir hai va thi tu lay cac tdm
qua khtr 1am ddi twong. Cac tam déng luc siéu thé 1y mot d6i twong phi thoi gian 1a Niét
Ban (Nibbana).

In the case of the door-freed consciousness, etc.: The door-freed consciousness
is the citta that performs, in any single life, the three functions of rebirth-linking,
bhavanga, and death. It is of nineteen types, as explained earlier (§9). The object of this
citta can be of six kinds — it can be any of the five sense objects, either past or present,
or it can be a mental object. In all three of its functions, this citta retains the same object
from the rebirth moment to the moment of death. That same object is grasped at the
moment of rebirth by the relinking consciousness; during the course of life, it is held to
by every bhavanga citta; and, at the moment of death, it is held to by the death
consciousness.

Trong truwong hop tam khong cé cin (tAm vo mon), v.v...: Tam v6 mon la tam
trong bét ky kiép song don 1¢é nao, thuc hién ba chirc ning tai tuc, ho kiép va tir. N6 co
mudi chin tim nhu di giai thich trude d6 (§9). Pdi twong cua tAim ndy c6 thé co sau loai -
n6 co thé 1a bat ky canh nao trong ndm canh gidc quan, hoac qua khir hodc hién tai, hoac
n6 c6 thé 1a mot canh phap. Trong ca ba chtc ning ctia nd, tim ndy gitr cing mot dbi
tugng tur sat-na tuc sinh cho dén sat-na tur. Ciing dbi tuong do duogc nim bit tai thoi diém
tuc sinh boi thirc tai sinh; trong subt cude doi, ndé duge ndm gilr bdi mdi tam ho kiép
(bhavanga citta) va vao lac chét, nd duoc nim giit boi tm tu.

The object of the door-freed consciousness in any given existence is generally
identical with the object of the last cognitive process in the immediately preceding
existence. When a person is on the verge of death, in the last phase of active
consciousness, some object will present itself to the cognitive process, determined by



previous kamma and present circumstances. This object can be one of three kinds:

Déi tuong cla tim vo mon trong bat ky kiép sdng cu thé nao noi chung 1a dong
nhit voi ddi tuong cua 16 trinh tAm cudi cing trong kiép sdng ngay trude do. Khi mot
ngudi sip chét, trong giai doan cudi cing cia tim chu dong, mot d6i twong niao do s&
xuét hién trong 10 trinh tam, dugc quyét dinh bdi nghi¢p qua khir va hoan canh hién tai.
Déi tuong nay co thé 1a mot trong ba loai:

1. It can be a kamma, a good or evil deed performed earlier during the same lifetime.

1. N6 ¢6 thé 1a nghiép (kamma), mot hanh dong thién hodc bat thién duogc thyuc hién
trude d6 trong cuing mot kiép séng.

2. It can be a sign of kamma (kammanimitta), that is, an object or image associated with

the good or evil deed that is about to determine rebirth or an instrument used to
perform it. For example, a devout person may see the image of a monk or a temple, a
physician may see the image of patients, a butcher may hear the groans of slaughtered
cattle or see the image of a butcher knife.
2. N6 c6 thé 1a nghiép tudng (kammanimitta), nghia 1a mot doi twong hodc hinh anh
lién quan dén hanh dong thi¢n hoac bat thién sép quyét dinh tai sinh hodac mdt cong
cu dugc su dung dé thuc hién né. Vi du, mot nguoi md dao co thé nhin théy hinh anh
cua mot nha su hay mot ngéi chiia, mot béac si c6 thé nhin thay hinh anh cua nhﬁng
bénh nhan, mot ngudi do té co thé nghe thay tleng rén ri clia nhitng con gia suc bi giét
hodc nhin thay hinh anh ctia mot con dao giét mo.

3. It can be a sign of destiny (gatinimitta), that is, a symbol of the realm into which the

dying person is about to be reborn. For example, a person heading for a heavenly
rebirth may see celestial mansions, a person heading for an animal rebirth may see
forests or fields, a person heading for a rebirth in hell may see infernal fires.
3. N6 co thé 1a thu tudng (gatinimitta), nghia la mot biéu tugng cta canh glorl ma
ngu’(n sdp chét sip tai sinh vao. V1 du, mot ngudi sap tai sinh & ¢di troi ¢6 thé nhin
thdy lau dai trén troi, mot ngudi sap tai sinh ¢ ¢di stc sinh c6 thé nhin thay rimg hodc
ddng rudng, mot ngudi sip tai sinh & dia nguc c6 thé nhin thiy lta dia nguc.

According to the situation (yathasambhavart): The Vibhavini-Tika explains
this phrase to mean that the object cognized by the door-freed citta varies according to
the door at which it was originally apprehended by the last mental process of the
preceding life; according to whether it is a present or past object or a concept; and,
according to whether it is a kamma, a sign of kamma, or a sign of destiny. The
explanation is as follows:

Theo tinh hudng (yathasambhavar): Vibhavini-Tika giai thich cum tir ndy cé
nghia 1a ddi tuong duoc tam vo mon nhén thtec, thay (101 tuy theo cdn mon ma n6 dugc
nhan biét ban dau bai 10 trinh tAm cudi cing cua kiép sdng trude; tiy theo d6 1a d6i tuong
hién tai hay qué khtr hay mdt khai niém, va tuy theo do la nghi€p, nghi€p tuéng hay tha
tuong. Loi gidi thich nhu sau:

In the case of a sense-sphere rebirth, any one of the five sense objects
apprehended in any of the six doors in the last javana process of the preceding existence
may become an object as sign of kamma. Such an object, on the occasions of rebirth-
linking and the first series of bhavangas, can be either past or present. It can be present
because the sense object apprehended by the last javana process of the previous existence
may still persist as far as the first few mind-moments of the new existence. Thereafter,
for the bhavanga, and for the death consciousness of the new existence, that object is
necessarily past.

Trong trudng hop tai sinh vao cdi duc gidi, bat ky mot trong nim canh giac quan



nao duoc nim bat & bat ky sau cin nao trong 16 trinh dong luc (javana) cubdi cing cua
kiép trude co thé trd thanh mot ddi tuong nhu 1a nghiép tudng. Mot ddi tugng nhu vay,
trong sat-na tuc sinh va chudi ho kiép déau tién co thé la qué khur hoac hi¢n tai. N6 cé thé
hién dién boi vi canh gidc quan dugc ndm bét boi 19 trinh déng luc cubi cung cua kiép
song trude c6 thé van ton tai trong vai sat-na tam dau tién cua kiép séng méi. Sau do, dbi
v6i tam ho kiép (bhavanga) va tm tir cua kiép séng moi, d6i twong d6 nhat thiét phai 1a
qua kht.

A mental object apprehended in the mind door in the last javana process of the
previous existence may become an object of the rebirth-linking, bhavanga, and death
consciousness of the new existence as a kamma or as a sign of kamma that is past. If the
object should be a sign of destiny (gatinimitta), it is usually a visible form apprehended in
the mind door and is present.

Mot canh phap dugc nim bét trong ¥ can trong 16 trinh dong luc (javana) cudi
cung cua kiép sdng trudc co thé tr& thanh mot ddi twong cua tim tuc sinh, ho kiép
(bhavanga) va tam tir cta kiép song méi nhu 13 nghiép (kamma) hoic nghlep tudng cua
qua khu: Néu dbi tugng phai 1a thu tuéng (gatinimitta) thi n6 thuong 1a mot sic hiru hinh
dugc ndm bat trong ¥ can va dang hién dién.

In the case of a fine-material-sphere rebirth, the object of the three process-freed
cittas is a mental object apprehended in the mind-door process of the preceding
existence; it is a concept (hence timeless) and is considered a sign of kamma. So, too, in
the case of rebirth into the first and third immaterial planes. In the case of rebirth into the
second and fourth immaterial planes, the object, being a citta, is a mental object; it is past
and 1s also considered a sign of kamma.

Trong trudng hop tai sinh & cdi sic gioi, dbi twong cia ba tim vo mén la mot
canh phap dugc nim bat trong 16 trinh ¥ mon cua kiép trudc; nd 1a mot khai niém (nén
nam ngoai thoi gian) va duoc coi 1a mot nghiép tuéng. Ciing vy, trong truong hop tai
sinh vao ¢di vo sic thir nhit va thir ba. Trong truong hop tai sinh vao cdi vo sic thi hai
va tht tu thi dbi twong 1a tAm, 13 mot canh phéap; né 1a qua kha va ciing dugc coi 1a
nghi¢p tuong.

Usually (yebhuyyena): This qualification is added with reference to those reborn
after passing away from the realm of non-percipient beings (asanriasattd), a realm in the
fine-material plane where consciousness is altogether absent (see Chapter 5, §31). For
such beings, the object of the door-freed citfas cannot be something apprehended in the
immediately preceding existence, since, in that existence, there was no consciousness.
For these beings, the object presents itself to the rebirth, bhavanga, and death
consciousness as a sign of kamma, etc., entirely through the power of a past kamma from
an existence prior to that in the non-percipient realm.

Théong thuong (yebhuyyena): Tinh chit nay duoc thém vao dé chi nhimg ching
sinh tai sinh sau khi mang chung & c6i V6 Tudng (asadifiasattd), mot cdi trong cdi sic
gidi noi hoan toan khong cé tdim (xem Chuong 5, §31). Ddi voi nhimg ching sinh nhu
vay, dbi tugng clia tAm v6 mon khong thé 1a cai gi d6 duge nam bat trong kiép séng ngay
trude do, boi vi trong kiép séng do khong cd tam. Pbi voi nhitng chang sinh nay, doi
tugng tu nd xuét hién voi tam tuc sinh, ho kiép va tir nhu 1a mdt nghié€p tudng, v.v., hoan
toan thong qua nang luc ctia mot nghiép qua khir tir mot kiép song trude do6 trong cdi Vo
Tudng.

§18. Classification by Type of Consciousness
§18. Phan Loai Theo Cac Loai Tam



Tesu cakkhuvinnianadini yathakkamam rapadi-ekekalambanan’
eva. Manodhatuttikam pana rupadiparncalambanam. Sesani kamava-
caravipakani hasanacittan ca ti sabbatha pi kamavacaralambanan ’eva.

Akusalani c’eva nanavippayuttakamavacarajavanani ca
ti lokuttaravajjita-sabbalambanani.

Nanasampayuttakamavacarakusalani ¢’eva paficamajjhana-
samkhatam abhiniiakusalan ca ti arahattamaggaphalavajjita-
sabbalambanani.

Nanasampayuttakamavacarakriva c’eva kriyabhifiia-votthapanai
ca ti sabbatha pi sabbalambanani.

Aruppesu dutiyacatutthani mahaggatalambanani. Sesani
mahaggatacittani pana sabbani pi pannattalambanani. Lokuttaracittani
nibbandalambananti ti.

Of these, eye-consciousness, etc., each take a single object, respectively, visible
form, etc. But the triple mind element takes (all) five kinds of (sense) object, visible form,
etc. The remaining have only sense-sphere objects.

Trong s6 nay, nhin thitc, v.v., méi thir bat mét doi twong twong iing, nhw mdt bat
canh sdc, v.v. Nhung ba tam y gidi ldy (tat ca) nam doi twong (gide quan), canh sdc, v.v.
Nhitng tam con lai chi ¢6 cdc doi twong & céi gide quan.

The unwholesome (consciousness) and the sense-sphere javana that are
dissociated from knowledge take all objects except supramundane states.

(Tam) bdt thién va dong lec duc gidi ly tri bt moi doi twong ngoqi trir cdc trang
thai siéu the.

The sense-sphere wholesome (consciousness) associated with knowledge, and the
wholesome direct-knowledge consciousness consisting in the fifth jhana, take all objects
except the path and fruit of Arahantship.

(Tam) thién duc gidi hop tri, va tdm théng thién bao gom trong ngii thién ldy tat
ca doi twong ngoai trir dao va qua A-la-han.

The sense-sphere functionals associated with knowledge, the functional direct-
knowledge consciousness, and the determining consciousness can all take all kinds of
objects.

Cdc tam duy tdc duc gidi hop tri, tam théng duy tdc, va tam xdc dinh déu cé thé
bat moi logi déi twrong.

Among the immaterial (consciousness), the second and fourth take sublime
objects. All the remaining sublime consciousnesses take concepts as objects. The supra-
mundane consciousnesses take Nibbana as object.

Trong s6 (tam) vé sdc gidi, tdm vé sdc thir hai va thir te bdt nhitng doi tirong ddo
dai. Tat cd cdc tam dao dai con lai lcfy nhitng khai niém lam doi twong. Cac tam siéu thé
ldy Niét Ban (Nibbana) lam doi twong.

Guide to ~§18
Hwéng dan §18

The triple mind element: The five-door adverting consciousness and the two
kinds of receiving consciousness — collectively known as the triple mind element —
take all five kinds of sense objects, visible form, etc., since they arise in all five doors.



Ba tAm y gi¢i: Tam hudng ngii mén va hai tdm tiép thau dugc goi chung 14 ba
tAm y gidi - nhan tit ca nim loai ddi twong giac quan, nhu canh sic, v.v., vi ching sinh
khoi trong cd ndm can.

The remaining sense-sphere resultants: These resultants — the three
investigating cittas and the eight great resultants — take all kinds of sense-sphere objects
presented at the six doors when they occur by way of resignation. Again, these same
resultants — excluding the investigating consciousness accompanied by joy — take the
six objects freed from doors when they occur as rebirth, bhavanga, and death
consciousness. The smile-producing consciousness of Arahants also takes all six kinds of
sense-sphere objects.

Cac tam qua duc gidi con lai: Nhiing tdm qua nay - ba tam suy xét va tam tam
dai qua - nhan tat ca cac loai dbi twong & duc gi6i hién dién & sau can khi ching xay ra
bang cach budng bo. Lai nita, nhitng tim qua nay, khong gdm tam suy xét tho hy, lay sau
dbi twong vo mon khi ching xay ra nhu 13 tuc sinh, ho kiép va tir. TAm Gng clng sinh tiéu
cac vi A-la-han ciing tiép nhén tat ca sau loai d6i twong cua duc gioi.

The unwholesome, etc.: The nine supramundane states — the four paths, their
fruits, and Nibbana — because of their extreme purity and profundity, cannot be
apprehended by any unwholesome cittas nor by wholesome and functional cittas devoid
of knowledge.

Bt thién, v.v.: Chin trang thai siéu thé - bdn dao va bdn qua cua chung, va Niét
Ban - boi vi sy thanh tinh va sdu sic tot ciing ctia chung nén khong c6 tdm nao, du 1a tim
thién, bat thién hay tam duy téc ly tri c6 thé hiéu dugc.

The sense-sphere wholesome, etc.: Worldlings and trainees cannot know the
path and fruition consciousness of an Arahant. Since they have not attained these states
themselves, these two cittas remain inaccessible to the wholesome sense-sphere cittas
associated with knowledge that arise in their mental process.

TAm thién duc gi6i, v.v.: Pham phu va bac hitu hoc khong thé biét tim dao va tam
quad cua mdt vi A-la-han. Vi ban than ho khong dat dugc nhitng trang thai nay nén hai tdm
nay van khong thé tiép can duoc voi cac tAm thién duc gi6i hop tri phat sinh trong 16 tim
cua ho.

The path and fruition cittas of trainees are inaccessible to the cittas of worldlings.

The path and fruition cittas of trainees at a higher stage are inaccessible to the cittas of
trainees at a lower stage. The wholesome sense-sphere cittas associated with knowledge
can know the path and fruition cittas as well as Nibbana when trainees review their own
supramundane attainments. These same cittas take Nibbana as object on the occasion
called change-of-lineage (gotrabhii) immediately preceding the arising of the supra-
mundane path (see Chapter 9, §34).

Cac tam dao va tdm qua cua bac hiru hoc khong thé tiép can dugc voi tam cua
pham phu. Tadm dao va qua ciia bac thanh hitu hoc cao hon khong thé tiép can dugc véi
tam cua thanh hitu hoc ¢ bac thap hon. Cac tam thién duc gidi hop tri co thé biét cac tim
dao va qua cting nhu Niét Ban khi cdc vi hitu hoc xem xét cac thanh tuu siéu thé cua
chinh ho. Ciing chinh nhimng tim nay ldy Niét Ban 1am ddi tugng trong sat-na duoc goi la
chuyén-tdc (gotrabhii) ngay trude sy xudt hién cia (tdm) dao siéu thé (xem Chuong 9,
§34).

The wholesome direct-knowledge consciousness: The direct knowledges
(abhinifia) are types of higher knowledge accessible to those who have mastery over the
five jhanas. Five kinds of mundane direct knowledge are mentioned in the texts: (1)
supernormal powers; (2) the divine ear; (3) knowledge of others’ minds; (4) recollection
of past lives; and (5) the divine eye (see Chapter 9, §21). These knowledges are acquired



through a special application of the fifth jhana citta, wholesome in the case of worldlings
and trainees, functional in the case of Arahants. By the third direct knowledge, trainees
with mastery of the fifth jhana can cognize the path and fruition knowledge of trainees on
a level equal to or lower than their own, but they cannot know the path and fruition cittas
of those on a higher level. The path and fruition consciousness of Arahantship is utterly
beyond the range of the wholesome direct-knowledge citza.

TaAm thong thi¢n: tim thong (abhiffid) 1a nhiing loai tri cao hon c6 thé tiép can
dugc dbi véi nhitng ngudi da thong thao ndm tang thién chimg. Nam loai than thong thé
tuc (ngii thong) dugce dé cap trong cac ban vin 1a: (1) bién hoa thong; (2) thién nhi thong;
(3) tha tam thong; (4) sanh tir thong; va (5) thién nhan thong (xem Chuong 9, §21).
Nhiing théng tri nay c6 dugc thong qua mot su thuc hanh dac biét cuia tam thién thtr nim,
n6 la tam thién trong truong hop ciia pham phu va bac hiru hoc, nhung la tam duy tac
trong truong hop cla cac vi A-la-hdn. Bang tim thong thw ba, hanh gia thuan thuc ngii
thién c6 thé biét dugc tué dao va qua cua bac hiru hoc & cung cép do hoac thép hon minh,
nhung ho khong thé biét duoc tim dao va tam qua cua nhitng bac hitu hoc ¢ cép d0 cao
hon. Tam dao va qua cua A-la-han hoan toan vugt khoi pham vi cua tdm thong thién.

The sense-sphere functional, etc.: By means of the sense-sphere functional
cittas associated with knowledge, an Arahant can know his own path and fruition cittas
when reviewing his attainment, and, by the functional direct-knowledge citta, he can
know the path and fruition cittas of other noble disciples, both trainees and Arahants. The
determining consciousness apprehends the five sense objects in a sense-door process and
all six objects in its role as the mind-door adverting consciousness.

Tam duy tac dyc gi¢i, v.v.: Nho cac tam duy tac duc gioi hop tri, mot vi
A-la-han c6 thé biét cac tam dao va qua ctia chinh minh khi xem xét su ching dic cua
minh, va nhd tdm thong duy tac, vi dy co thé biét tim dao va tdm qua cta cac vi thanh
nhan khac, ca bac hiru hoc va A-la-han. Tam quyét dinh nim bit nim canh giac quan
trong 16 trinh ngli mon va tat ca sau canh khi né lam vai tro 1a tim hudéng y méon.

Among the immaterial, etc.: The second immaterial citta takes the first
immaterial ciffa as object, while the fourth immaterial citta takes the third as object.
Thus, these two cittas take sublime entities as object.

Trong sb cdc tAm v siic, v.v.: TAm vo sic thir hai 1dy tdm vo sic thtr nhat lam
dbi tuong, trong khi tim vo sic thtr tu 1y tAm thir ba lam ddi twong. Nhu vay, hai tim
nay léy cac thuc thé dao dai 1am ddi tuong.

All the remaining sublime consciousness: The fine-material jhana cittas take as
object a conceptual entity such as the counterpart sign (patibhaganimitta) in the case of
the kasinas (see Chapter 1, Guide to §§18—20) or living beings in the case of the
illimitables. The first immaterial citta takes as object the concept of immaterial space;
the third takes as object the concept of nothingness or non-existence.

TAt ca tAm ddo dai con lai: Cac tm thién sic giéi iy mot thuc thé khai niém
lam d6i twong nhu quang tudng (patibhaganimitta) trong trudng hop cac dé muc hoan
tinh kasina (xem Chuong 1, Huéng dan §§18—20) hoic liy ching sinh lam ddi tuong
trong trudng hop cta cac tim vo luong phan. Tam vo sic tha nhat 1y khai niém khong
gian phi vat chat lam ddi twong; tim thir ba 1ay khai niém hu vo hay khong hién hiru 1am
dbi tuong.

§19. Summary
§19. Tom tat



Paricavisa parittamhi cha cittani mahaggate

Ekavisati vohare attha nibbanagocare.
Visanuttaramuttamhi aggamaggaphalujjhite
Parica sabbattha chacceti sattadha tattha sangaho.

Twenty-five types of consciousness are connected with lower objects, six with the
sublime,; twenty-one with concepts, eight with Nibbana.

Hai muoi lam tam dwoc két néi véi cdae doi twong thdp hon; sau voi dao dai; hai
muoi mét véi cac khdi niém, tam voi Niét Ban.

Twenty are connected with all objects except the supramundane; five with all
except the highest path and fruit; and six with all. Thus, sevenfold is their grouping.

Hai muoi tam dwoc két néi véi tat ca cac doi twong ngoaqi trir siéu thé: nam véi
tdt ca ngoai trir dao va qua cao nhdt; va sdu véi tat cd. Vi vdy, ¢é bay cach phdn chia
theo nhom.

Guide to §19
Hwéng dan §19

Twenty-five types: The twenty-three sense-sphere resultants, the five-door
adverting, and the smile-producing consciousness take lower, that is, sense-sphere,
objects only.

Hai mwoi 1am: Hai muoi ba tam qua duc gidi, ngli mon hudng tdm, va tam rng
cting sinh tiéu bat d6i twong chi ¢ ¢di duc gidi.

Six with the sublime: These are the second and fourth immaterial jhdanas, as
wholesome, resultant, and functional.

Sau tAm véi dao dai: Day 13 cac tAm thién vo sic thir hai va tht tu, dugc xem 13
tam thién, qua va duy tac.

Twenty-one with concepts: These are the five fine-material jhanas and the first
and third immaterial jhanas, all considered as wholesome, resultant, and functional.

Hai mwoi mot véi cac khai niém: Day 12 nim tAm thién sic gidi va tim thién vo
sdc thir nhat va thi ba, tit ca déu duogc coi 1a thién, qua va duy tac.

Eight with Nibbana: These are the paths and fruits.

Tam véi Niét Ban (Nibbana): Dy 1a nhiing tim dao va qua.

Twenty ... except the supramundane: The twelve unwholesome, and the four
wholesome and four functionals dissociated from knowledge.

Hai muoi ... ngoai trir siéu thé: Muoi hai tAm bat thién, bon tdm thién va bdn
tam duy téac ly tri.

Five: The four sense-sphere wholesomes with knowledge and the wholesome
direct-knowledge citta.

Niam: bdn tdm thién duc gidi hop tri va tim thong thién.

Six with all: The four great functionals with knowledge, the functional with
Jjhana direct-knowledge citta, and the determining citta.

Sau véi tit ca: bdn tam dai duy tac hop tri, tim thong thién duy tac va tAm xéc
dinh

Compendium of Bases (vatthusangaha)
Vat Tap Yeéu (vatthusangaha)



§20. Analysis of Bases
§20. Phan tich cac Vat/ Xir

Vatthusangahe vatthiini nama cakkhu-sota-ghana-jivha-kaya-
hadayavatthu ca ti chabbidhani bhavanti.
Tani kamaloke sabbani pi labbhanti. Riupaloke pana ghanadit-

tayam natthi. Arilpaloke pana sabbani pi na samvijjanti.

In the summary of bases, there are six bases, namely, eye-base, ear-base, nose-
base, tongue-base, body-base, and heart-base.

Tém tdit cde vdt, cé sdu vat, do la nhan vat, nhi vit, ty vat, thiét vat, than vdt va y
vat.

All these, too, are found in the sense world. But in the fine-material world, these
bases — nose, tongue, and body — are not found. In the immaterial world, no base
exists.

Tdt ca nhitng diéu nay ciing dwoc tim thdy & céi duc. Nhung trong cdi sdc gidi,
nhitng vt nay - miii, lwéi va than - khéng dwoc tim thdy. Trong cdi vo sdc, khéng cé vt
nao cd.

Guide to §20
Huéng dan §20

Analysis of bases: In those planes of existence where materiality obtains, cittas
and cetasikas arise in dependence on a condition called “base” (vatthu). A base is a
physical support for the occurrence of consciousness. Although the first five bases
coincide with the first five doors — namely, the sensitive matter of the five sense
faculties —, a base is not identical with a door, since it plays a different role in the
organization of consciousness. A “door” (dvara) is a channel through which the cittas
and cetasikas of a cognitive process gain access to the object; a “base” (vatthu) is a
physical support for the occurrence of cittas and cetasikas.

Phén tich cac vat: Trong nhiing cdi hién hitu ma sic phap co dugc, cac tim
(citta) va tam s& (cetasika) khoi sinh phu thude vao mot diéu kién goi 13 “vat” (vatthu).
Vat 1a chd dya vat Iy cho tam xuét hién. Mic du nam vat dau tién trung khép véi ndm can
dau tién, cy thé 1a sic than kinh ciia nim cin, nhung vét khong dong nhét véi cin vi no
dong mot vai tro khac trong viée t6 chirc tim. “Can” (dvara) 1a mot kénh ma thong qua
do cac tam (citta) va tam sé (cetasika) cua mot 10 trinh tam tiép can dugc d6i tuong, con
“vat” (vatthu) 1a chd dya vat Iy cho su xudt hién cta tdm (citta) va tim so (cetasika).

This difference in functions implies important consequences. In an eye-door
process, many types of cittas apart from eye-consciousness occur with eye-sensitivity as
their door; but eye-sensitivity is the base solely of eye-consciousness, not of the other
cittas that utilize the eye door. In relation to the doors, the various cittas that function as
rebirth-linking, bhavanga, and death consciousness are considered “door-freed,” that is,
as occurring without any door. But in planes of existence that include both mind and
matter, no cittas occur without a base.

Su khac biét vé& chirc ning nay bao ham nhiing hé qua quan trong. Trong 16 trinh
nhan moén, nhidu tim ngoai nhan thirc xay ra v6i sic than kinh thi gidc nhu 1 cin cua
chung; nhung sic than kinh thi giac chi 1a nén tang ctia nhin thirc chit khong phai ciia cac
tam khac str dung nhan can. Lién quan dén cac cin, cac tam khac nhau c6 chirc ning tuc
sinh, ho kiép (bhavanga) va tir duoc coi 1a “v6 mon”, nghia 1a xdy ra ma khong c6 can.



Nhung trong nhitng canh gii c6 ca danh phap va sic phap thi khong c6 tim nao xay ra
ma khong c6 vat.

In the present section, the author will enumerate the bases and classify cittas by
way of the bases on which they depend.

Trong phan ndy, tac gia s& liét ké cac vat va phan loai cac tdm theo cac vat ma
chiing phu thuc vao.

Heart-base (hadayavatthu): According to the Pali commentators, the heart serves
as the physical support for all cittas other than the two sets of fivefold sense
consciousness, which take their respective sensitivities as their bases. In the canonical
Abhidhamma, the heart-base is not expressly mentioned. The Patthana, the last book of
the Abhidhamma Pitaka, simply speaks of “that matter in dependence on which the mind
element and mind-consciousness element occur” (i, 4). The Commentaries, however,
subsequently specify “that matter” to be the heart-base, a cavity situated within the
physical heart.®

Y vat/ Sic trai tim (hadayavatthu): Theo cac nha cha giai Pali thi trai tim dong
vai tro 1a chd duwa vt chét cho tat ca cac tdm, ngoai trir ngii song thirc 1y sic than kinh
tuong Gng cta ching 1am vat. Trong Tang Vi Diéu Phap, y vat khong duoc dé cap rd
rang. BO Vi Tri (Patthana), bd sach cudi ciing cua Vi Diéu Phap Tang, chi don gian dé
cap rang “vat chat ma y giéi va ¥ thic gidi xuat hién tily thude vao d6” (i, 4). Tuy nhién,
cac Chu giai sau d6 chi rd “vat chat d6” 1a y vat (sac trai tim), mot khoang nam trong tréi
tim vat ly.*

In the sense world, etc: In the sensory plane of existence, all six bases are found,
except in the case of those who are born blind or deaf. In the fine-material world, the
three bases of nose, tongue, and body — the supports for the corresponding types of
sensory experience — are absent, since these types of sense experience are coarser in
quality than the other two (sight and hearing) and thus are excluded from this elevated
plane. The commentators say that the beings there possess the physical forms of these
organs, but these organs lack sensitivity and hence cannot serve as bases for smelling,
tasting, and touching, sensory experiences that themselves do not occur in the fine-
material realm. In the immaterial world, no bases exist because all bases are made of
matter.

O ¢bi duc gidi v.v...: O cdi duc gidi co du ca sau vat, trir trudng hop nhimng ngudi
mu hay diéc bam sinh. Trong coi sdc gidi1, khong c6 ba vat 1a miii, ludi va than von duge
xem 1 nhiing ho trg cho nhiing trai nghiém gidc quan twong tmg, vi nhitng loai kinh
nghiém giic quan nay c6 tinh chat thd hon hai loai kia (nhin va nghe) va do do bi loai trir
khoi c5i hién hiru vi té nay. Cac nha cha giai noéi rang chl'mg sinh & do s¢ hitu cac dang
vat chét clia cac co quan nay, nhung cac co quan nay thiéu nhay cam nén khong thé ding
lam co s dé ngul ném va cham, ban than cua nhung trai nghiém giac quan nay khong
Xay ra trong cdi sac g10’1 Trong cdi vo sic (phi vat chat), khong c6 vat ndo ton tai, boi vi
tat ca vat duoc lam bang vat chat.

§21. Classification by Way of Consciousness
§21. Phan loai theo tim

Tattha paricavininianadhatuyo yathakkamam ekantena paricap-
pasdadavatthiini nissay ‘eva pavattanti. Paficadvaravajjana-

8 Xem Thanh Tinh Dao (Visuddhimagga) VIII, 111.



sampaticchanasamkhdta pana manodhdtu ca hadayam nissitd yeva
pavattanti. Avasesa pana manovinnanadhatusamkhata ca santirana-
mahavipaka-patighadvaya-pathamamagga-hasana-ripavacaravasen
a hadayam nissay’eva pavattanti.

Avasesa kusal’-akusala-kriya’-nuttaravasena pana nissaya va
anissaya va. Aruppavipakavasena hadayam anissay’eva ti.

Therein, the five elements of sense consciousness occur entirely dependent upon
the five sensitive parts (of the sense organs) as their respective bases (2 x 5 = 10). But
the mind element — namely, the five-door-adverting consciousness and the (two types of)
receiving consciousness — occur in dependence on the heart. Likewise, those that remain
— namely, the mind-consciousness element comprising the investigating consciousness,
the great resultants, the two accompanied by aversion, the first path consciousness,
smiling consciousness, and fine-material-sphere consciousness — occur in dependence
ontheheart (3 +3+8+2+1+1+15=33).

Trong d6, nam giGi ciia tam xudt hién hoan toan tiry thudc vao nam sdc than kinh
(cua cdc co quan cam giac) nhw la vdt twong ung cua chung (2 x 5 = 10). Nhung y gioi -
cu thé la tam hudng ngii mén va (hai) tam tiép thdu - xdy ra tiy thudc vdo trdi tim.
Twong t nhw vdy, nhitng tam con lai - cu thé la y thike giéi bao gom tam suy xét, tam dai
qud, hai tdm twong ung véi san hdn, tdm nhat dao, tam ieng cing sinh tiéu va tam sdc
gioi - xay ra phu thuoc vao trai tim. (3 +3 +8+2+1+1+15=33).

The remaining classes of consciousness, whether wholesome, unwholesome,
functional, or supramundane, may be either dependent on, or independent of, the heart-
base (12 + 10 + 13 + 7 = 42). The immaterial-sphere resultants are independent of the
heart-base (4).

Cdc logi tam con lai, di la thién, bat thién, duy tac hay siéu thé, cé thé hodc phu
thuoc vao, hodac doc lgp voi y vat (12 + 10 + 13 + 7 = 42). Cac tam qua vo sdc thi doc
lap voi y vat (4).

Guide to §21
Hwéng dan §21

The five elements of sense consciousness, etc.: In the Abhidhamma, all eighty-
nine types of citta are distributed among seven consciousness elements (virinanadhatu).

Niam thic gi6i ciia tAm giac quan, v.v.: Trong Vi Diéu Phap, tit ca tim muoi
chin tdm duoc phan bd trong bay thirc gidi (vidianadhatu).

The three cittas called “mind element” (manodhatu) involve a very weak grasp of
the object — the five-door adverting consciousness, because it encounters an utterly
novel object and is followed by a citta with a different base, the twofold receiving
consciousness because it follows a citfa with a different base. The five elements of sense
consciousness are slightly stronger because they directly see, hear, smell, taste, or touch
the object, but they are still relatively weak because they come between two cittas with
bases different than their own. The cittas collected under the mind-consciousness element
(manovinnianadhatu), being preceded and followed by cittas that share their own base,
are capable of a fuller and clearer cognitive grasp of their object

Ba tam duogc goi 1a “y giéi” (manodhatu) lién quan dén mot sy nim bat ddi tuong
rat yéu, d6 13 ngii mén hudng tam, boi vi nd bt gap mot ddi twong hoan toan mai la va
duoc theo sau boi mot tam voi mdt vat khac; va hai tam tlep thau b1 vi n6 di theo mot



tam voi mot vat khac. Nam thirc gidi cia tam giac quan manh hon mot chut vi chung truc
tiép thy, nghe, ngri, ném hodc xtic cham d6i twong, nhung chiung van tuong dbi yéu vi
chung dén giira hai tim c6 cac vat khac véi chung. Cac tim duoc thu thap dudi y thic
gi6i (manovinianadhdtu) di trude va theo sau boi cac tdm c6 chung vat cia chiing, cé
kha niang nam bat nhan thirc ¢y du hon va rd rang hon vé ddi tuong cua ching.

But the mind-element ... occurs in dependence on the heart: The thirty-three
cittas enumerated here do not arise in the immaterial world, but only in worlds where
matter exists. Hence, they are always supported by the heart-base. The -cittas
accompanied by aversion do not occur in the fine-material and immaterial planes,
because aversion has been well suppressed as a prerequisite for attaining jhana. The first
path consciousness, the path consciousness of stream-entry, cannot occur in the
immaterial realms because it is contingent on hearing the Dhamma, which presupposes
the ear faculty. The smile-producing consciousness, of course, requires a body to exhibit
the smile.

Nhung y gi¢i... xay ra phu thufc vao trai tim: Ba muoi ba tam duogc li¢t ké &
day khong phat sinh trong cdi v sic, ma chi trong ¢di nao co su ton tai cua sic phap. Do
do chung luén luon duge hd tro boi y vat. Cac tam di kém véi san khong xdy ra trong coi
sdc gidi va vo sdc gidi bai vi san da duoc ché ngy tot nhu mot diéu kién tién quyét de déc
thién. TAm dao thtr nhat hay tdm dao Nhap Luu khong thé xay ra trong cac cdi vo sic vi
nd phu thudc vao viéc nghe Phap (nhi can) von da duoc gia dinh trude do. TAt nhién, tim
ung cung sinh tiéu doi hoi mot co thé c6 thé thé hién nu cudi.

The remaining classes of consciousness: They are: ten unwholesome cittas
(including the two accompanied by aversion), the eight great wholesome cittas, the eight
great functionals, four immaterial wholesome, four immaterial functionals, seven
supramundane (excluding the first path), and the mind-door adverting — a total of forty-
two. These cittas are dependent on the heart-base when they occur in the planes where
matter exists, that is, in the sensory plane and the fine-material plane, and independent of
the heart-base when they occur in the immaterial plane. The immaterial-sphere resultants
occur only in the immaterial plane and thus do not depend on any base. (On these planes,
see Chapter 5, §§3—7.)

Cac loai tdm con lai: D6 1a muoi tim bat thién (bao gdm ca hai tim di kém voi
sén) tam tam dai thién, tam tdm dai duy tac, bon tdm thién vo sac, bon tam duy tac vo
sdc, bay tam siéu thé (khong ké tam dao dau tién) va ¥ mon hu’O’ng tam - tong cong 1a boén
mum hai. Nhirng tam nay phu thudc vao y vat khi chung xuét hién trong cac cdi ton tai
sdc phép, nghia Ia trong cdi duc va coi sdc gidi, va ddc 1ap voi y vat khi ching xuét hién
trong cbi vO sdc gidi. Cac qua vo sic chi xay ra trong cdi vo sic va do d6 khong phu
thudc vao bét ky vat nao. (Vé nhing c¢di ndy, xem Chuong 5, §§3—7.)

§22. Summary
§22. Tom tat

Chavatthum  nissita ~ kame  satta  ripe

catubbidha Tivatthum nissit’aruppe
dhatv’ekanissita mata. Tecattdlisa nissaya
dvecattalisa jayare

Nissdaya ca anissaya pak’aruppd anissitd ti.

It should be noted that, in the sensory plane, seven elements are dependent on six



bases, in the fine-material plane, four are dependent on three bases, in the immaterial
plane, the one single element is not dependent on any.

Can lwu y rang, trong céi duc, bay gidi tity thudc vao sdu vdt, trong cdi sdc gidi,
bon gidi tiry thudc vao ba vit, trong c6i v sdc, mot giGi duy nhdt khong tiy thude vao bat
ky vat nao.

Forty-three (types of consciousness) arise dependent on a base. Forty-two arise
with or without a base. The immaterial resultants arise without any base.

Bén mwoi ba (tdm) sinh khéi tity thudce vao mot vit. Bon muwoi hai phat sinh hodc
c0 hodac khong co vat. Cac qua vo sdc sinh khéi khong co vdt nao.

Guide to ~§22
Hudng dan §22

In the sense world, etc.: In the sensory plane, five consciousness elements arise,
each dependent on their own base, the mind element and mind-consciousness element in
dependence on the heart-base. In the fine-material plane, the nose-base, tongue-base, and
body-base along with their corresponding consciousness elements are absent. In the
immaterial plane, only mind-consciousness element occurs, and that without a base.

Trong ¢di duc, v.v...: Trong cdi duc, nim thirc gi6i sinh khoi, moi g101 déu tiy thudc vao
vat ctia chung, v gi6i va y thie gidi déu tuy thude vao y vat. O cO1 sac gioi, ty vat, thlet
vat va than vat cung voi1 cac thue gidi tuong ing cia chung Vang mat. Trong cdi vo sac
chi ¢o thire gidi xuat hién va né khong co vét nao.

Iti Abhidhammatthasangahe
Pakinnakasangahavibhdgo nama
tatiyo paricchedo.

Thus ends the third chapter
in the Manual of Abhidhamma entitled
“The Compendium of the Miscellaneous.”
Nhue vdy la két thiic chwong thir ba
trong Cam nang Vi Diéu Phdp cé tira dé
“Ban tém tdt cdc tap vat”.



