Ngii Udn Giai Khong

Thién Phiic

Udn theo Phan ngit “Skandha” cé nghia la “nhém, cum hay
déng.” Theo dao Phat, “Skandha” cé nghia la than cdy hay than
nguoi. No cing c¢o nghia la ndm nhom, ndm hién tugng hay nam
Yéu 16 két thanh su ton tai ciia chiing sanh. Nam udn ndy gom cé
thit nhdt la Sdc udn, lién hé t6i moi thit vdt chdt, tinh vat thé gom
bon yéu t6, rdn, 1dng, nhiét va di dong; cdc gidc quan va doi
tuwgng ciia chiing. Ba udn lién hé tdi tam viong. Udn thit nhi la
Tho udn, tinh tri gidc gom tdt cd cdc loai cdm gidc sung sudng,
khé chiu hay ditng dung. Udn thit ba la Tudng udn, ¥ thitc chia
cdc tri gidc ra lam sdu logi (sdc, thinh, huong, vi, xiic, va nhitng
dn twong tinh than). Udn thit tw la Hanh udn, khdi niém hay hanh
déng bao gom phdn 16n nhitng hoat dong tam thdn, ¥ chi, phdn
xét, quyét tam, van van. Thit nam la Thitc udn, lién hé dén tam
s6. Nhin thitc bao gom sdu loai ¥ thitc ndy sinh tiv s tiép xiic
cila gidc quan tuong ting voi mét doi tugng tri gidc. N6i cdch
khdc, nam udn ndy gom 2 thanh phdn: Thanh phdn vdt chdt tao
nén con nguoi chinh la Tt Pai. Tit Pai la bon yéu t6 lén cdu tao
nén van hitu. Bon thanh phdn ndy khong tach roi nhau ma lién
quan chdt ché 1dn nhau. Tuy nhién, thanh phdn ndy cé thé cé uu
thé hon thanh phdn kia. Chiing ludn thay déi chit khong bao gicr
ditng yén mét chd trong hai khodnh khdc lién tiép. Ngoai thanh
phdn vdt chdt, chiing sanh con nguoi con dugc cdu tao bdi nhitng
thanh phan tam linh. Ngoai dao tin cé cdi goi la “linh hon.” Noi
khdc di, theo triét hoc Phdt gido, mbi hién hitu cd nhdn gém ndm
thanh 16" hay udn, dé la sdc, tho, tuéng, hanh, thitc, va vi ching
luén thay d6i nén nhitng ai cé gdng luyén chdp vao chiing sé phdi
chiu khé dau phién ndo. Tuy nhitng yéu 16" nay thuomg dugc coi
nhw la “su luyén di ciia cdc udn” Vi, dix ching la vé thuong va
luén thay ddi, pham phu luén luén phdt trién nhitng ham mudn vé
chiing. Theo Kinh Phiing Tung trong Truong B) Kinh, cé nam
nhém cdu thanh mot con nguoi (ngit udn). Ngit udn la ndm thie
lam thanh con nguoi. Ngit udn la cdn dé ciia moi si mé lam cho
chiing sanh xa roi Phdt Tdanh hdng hitu ciia minh. Ngii udn dugc
coi nhut la nhitng ma qudn chong lai véi Phdt tinh noi méi con
nguoi. Sdc cing bon yéu té tinh than cing nhau két hop thanh
doi soéng. Bdn chdt thuc sy ciia ndm udn ndy dugc gidi thich
trong gido Iy ciia nha Phdt nhw sau: “Sdc twong dong vdi mot
ddng bot bién, tho nhu bot nuéc, tudng mé td nhu do dnh, hanh
nhu cdy chudi va thitc nhu mét do tuéng. Udn con cé nghia la che
ldp hay che khudt, Y néi cdc phdp sdc tam che ldp chan ly. Udn
¢6 nghia la tich tdp hay chita nhém (¥ néi cdc sdc phdp tam lén
nhé trudc sau tich tdp ma tao ra tinh va sdc). Néi tom lai, udn
chi la nhitng hién tugng hitu vi chit khdng phdi vé vi. Tuy nhién,
pham phu chiing ta khéng nhin ngii udn nhw la nhitng hién tuong
ma chiing ta lai nhin chiing nhuw mét thuc thé do béi tam mé mo
liva d6i chiing ta, do ham mudn bdm sinh ciia chiing ta cho nhitng



~

thit trén I ciia ta dé théa man cdi “Nga” quan trong ciia chiing
ta. Pitc Phdt day trong Kinh Sati Patthana: “Néu chiu nhdn nai
va ¢6 ¥ chi, ban sé thdy dugc bé mdt thdt ciia sy vdat. Néu ban
chiu quay vao noi tdm va qudn chiéu bé sdu ciia tam khdm, chii
tdm nhdn xét mt cdch khdch quan, khéng lién tudng dén bdn
ngd, va chiu trau doi nhu viy trong mot thoi gian, ban sé thdy
ngii udn khong phdi la mét thuc thé ma la mét loat cdc tién trinh
vt chdt va tinh thdn. Roi ban sé khéng con lam 1dn cdi bé ngoai
Vdi cdi thic. Ban sé thdy ngit udn phdt sinh va bién di mot cdch
lién tuc va nhanh chéng. Chiing ludn luén bién doi ting phiit
tieng gidy, khong bao gio tinh ma ludn dong, khong bao gio la
thic thé ma ludn bién hién. Va Pitcc Phdt day tiép trong Kinh
Ldng Gia: “Nhu Lai khong khdc ciing khong phdi khong khdc vdi
cdc udn.” Theo Kinh Bdt Nhd Ba La Mdt Pa Tém Kinh, ngit udn
bao gém sdc, tho, tudng, hanh, thitcc. Néi chung, ngi udn cé
nghia la con nguoi va thé gidi su vat hién tugng. Mudn thodt ly
kho dch, Phdt tit nén luén hanh tham bdt nhd va chidu kién ngii
udn giai khong. Pitc Phdt da nhdc nhé Xd Loi Phdt: “Nay Xd Loi
Phdt, Sdc ching khdc Khong, Khong chdng khdc Sdc. Sdc la
Khong, Khong la Sdc. Tho, Tudng, Hanh, Thitc lai cing nhu
vay.”

I. Téng Quan Va Y Nghia Ciia Ngii Udn:

Ngii U4n dudc dich tir thuat ngit Bic Phan “Skandha” c6 nghia la
“nhém, cum hay déng.” Theo dao Phit, “Skandha” cé nghia 1a than
cdy hay thadn ngudi. N6 cling ¢6 nghia 1a ndm nhém, nim hién tugng
hay nim y&u td két thanh sy ton tai cda chiing sanh. Theo triét hoc
Phit gido, mdi hién hitu c4 nhan gdm nim thanh t& hay uin, d6 1a sic,
tho, tudng, hanh, thitc, va vi chiing ludn thay ddi nén nhitng ai c6 ging
luy€n chap vao chiing s& phdi chiu khd dau phién nio. Tuy nhitng y&u
t6 nay thudng dudc coi nhu 13 “su luyé&n 4i clia cdc uan” vi, dit chiing
12 vd thudng va ludn thay ddi, pham phu ludn ludn phdt trién nhitng
ham mudn vé chiing. Theo Kinh Phiing Tung trong Trugng Bo Kinh, c6
nim nhém ciu thanh mot con ngudi (ngii udn). Ngii uin 13 nim tha
l1am thanh con ngudi. Ngii uin 1a cin d€ clia moi si mé 1am cho chiing
sanh xa rdi Phat Tdnh hiing hitu ctia minh. Ngii uin dugc coi nhu la
nhitng ma quin chdng lai v6i Phat tinh noi mdi con ngudi. Sic cling
bon yé&u td tinh thin cling nhau k&t hgp thanh ddi song. Ban chit thuc
sy clia nim udn ndy dudc gidi thich trong gido 1y cda nha Phat nhu
sau: “Sic tuong dong véi mot dong bot bién, tho nhu bot nudc, tudng
md td nhu 40 4nh, hanh nhu cdy chudi va thitc nhu mot 4o tudng.

Sdc Udn 1a tinh vat thé gdm bon y&u t3, rdn, 16ng, nhiét va di
dong; cdc gidc quan va d6i tugng clia chiing. Sdc udn 13 hinh tuéng clia



vat chit. C6 nhiéu loai sic: vat chat, hinh thé, hay hinh dang vt thé.
Sdc 1a hinh thé, nhung thudng ding theo nghia thé chat, c6 mot vi tri
trong khong gian, va ngin ngai v6i nhitng hinh thé khic. Vay, sic c6
thé tich, do d6 c¢6 han cudc, bi tiy thudc. Sdc phat hién khi hoi da
nhitng nhan duyén ndo dé, va tlly nhitng nhan duyén 4y ma tru mot
thdi gian, rdi tiéu diét mit. Sic von vo thudng, 1& thudc, hu gid, tuong
dd1i, nghich ddo va sai biét. C6 hinh tuéng thi goi la sdc. Sic cling c6
nghia 1a dd thi sic dep, hay loai nhan sic khi€n cho chiing ta m& mit.
Théi thudng ma néi, mit thi'y sic thudng bi sic trin mé hoic, tai nghe
am thanh thi bi thanh trin mé hoic, miii ngtti mui thi bi huong trin mé
hoic, ludi n€m vi thi bi vi tran mé hoic, than xtic cham thi bi xdc tran
mé hoiic. Trong Pao Piuc Kinh ¢6 day: “Ngii sic linh nhAn muc manh;
ngii Am linh nhan nhi lung; ngii vi linh nhan khiu sdng”, c6 nghia la
nim sic khi€n mit ngudi ta mi, nim Am khi€n tai ngudi ta di€c, va
nim vi khi€n 1udi ngudi ta d6. Nhitng thit ndy déu do bdi sic uin mé
hodc. C6 hai Loai Sic: Noi sic (nhitng cin clia gidc quan nhu nhin,
nhi, ty, thiét, thin). Ngoai sic (nhitng trin cidnh bén ngoai nhu mau
sdc, Am thanh, mii thom, hudng vi, sy xtc cham). Lai c6 ba loai sic:
Kh3 ki€n hitu d6i sic (cdc sic trdn, tring, xanh, vang, dé, v.v.). Bit
kha ki€n hitu ddi sic (thanh, huong, vi, xic). B4t kh3 ki€n vd ddi sic
(nhitng vAt thé tritu tugng). Lai c6 mudi loai sic (Thap Sic): Nhin,
nhi, ty, thiét, than, sic, thanh, huong, vi, va xdc. Trong Bat Nha TAm
Kinh, Ditc Phat ciing day: “Sdc Tdc Thi Khong, Khong Tidc Thi Sic.
Thé giSi hién tugng hay sic tuéng ndy 12 khong, va khong qud thuc 1a
th€ gidi hién tugng. Khong khong khac véi th€ gidi hién tugng hay
Séc, th€ gidi hién tugng hay Sic khong khic véi Khong. C4i gi 1a thé
gidi hién tudng thi cdi d6 12 Khong, cdi gi Khong thi cdi d6 1a thé gidi
hién tugng”. Phat ti chan thuin nén ludn nhd ring bin chat cla sic
hay vat chit 1a che day va 1am cho chiing sanh mé mudi (Sic C4i). C4i
gid ludn ludn che day cdi that (Sdc Cdi). TAt cd cdc cdnh gii déu c6
hinh sic (cdc phdp xanh, vang, dd, tring déu 1a cinh gii d6i v6i nhin
cin). Bén canh d6, Sic Tuéng (Rupalakshana--skt) hay tudng mao sic
than bén ngoai, ¢ thé nhin thd'y dudc hay cic dic trung clia cd thé va
Sdc Vi 1a huong vi cia sy hip din duc tinh. Tho Uén 12 phdp tim sé
nhin lanh dung nap cdi cinh ma minh ti€p xidc. Tho cling 12 cdi tAm
ném qua nhitng vui, khd hay ditng dung (vira y, khong vira y, khong
vira ¥ ma ciing khong khong vira y). Tho 1a lanh tho, phdt sanh cdm



gidc. Khi cdnh gi6i d&n, chdng cin suy nghi, lién ti€p tho, phdt ra cdm
gidc. Nhu dn mén gi thiy ngon, 1a tho. Miic 4o dep thdy thich, 1a tho.
O nha t6t, cdm thdy thich, 1a tho. Pi xe t3t, c6 cdm gidc ém 4i, 12 tho.
Khi thin xtic cham b4t ¢t thit gi véi cdm gidc ra sao, ciing 1a tho. Khi
chiing ta gip nhitng ddi tugng hip din, ching ta lién phat khdi nhitng
cdm gidc vui suéng va luyén 4i. Khi gip phai nhitng d6i tugng khong
hap din, thi ching ta sinh ra cdm gidc khé chiu; néu ddi tugng khong
dep khong xau thi chiing ta cdm thdy dirng dung. TAt cd moi tao tdc
clia chiing ta tir than, khiu va y ciing déu dugc kinh qua nhd cdm gidc,
Phit gido goi d6 1a “tho” va Phat khing dinh trong Thip Nhi nhin
duyén ring “tho” tao nghiép luan hdi sanh t&r. Hanh gid tu Phit nén
xem “Tho” nhu nhitng d6i tugng cla thién tdp. Quén chi€u nhitng loai
cam tho nhu lac tho, khS tho va trung tinh tho. Thau hi€u nhitng tho
nay dé&n di th€ nao. Quan chi€u tho chi ndy sanh khi nao c6 su ti€p xic
gifta nhitng gidc quan ma thoi (mit, tai, mii, ludi, than, ¥). Quin chi€u
nhitng diéu trén d€ thdy ro ring du tho vui, tho khd hay tho trung tinh,
hiu qua clia ching déu 12 “kh&”. Than Tho 14 nhitng th 1inh nap noi
than hay tam tho (khd, lac, phi khS phi lac). TAm Tho la nhitng thd
lanh nap ndi tAm nhu wu va hy. Tinh tri gidc gdm ti't ci cdc loai cAm
gidc sung suéng, khé chiu hay diing dung. C6 nim tho uin: Thudc vé
tinh thin c6 uu tho hay siu bi, va hy tho c¢6 nghia 12 vui mirng do ¢6 su
phan biét. Thudc vé cadm gidc bao gdm khd tho hay dau khé va lac tho
hay sung suéng khong cé sy phan biét. Thudc vé ci tinh thin 1an cdm
gidc bao gdbm x4 Tho hay trung tinh, khong khd khong lac. Theo Kinh
Phiing Tung trong Trudng B Kinh, ¢6 sdu tho ndi than: Thi nhat la
Nhén xtc s sanh thg. Thit nhi 1a Nhi xdc s§ sanh tho. Thd ba 1a Ty
xtc s3 sanh tho. Thit tu 1a Thiét xic s& sanh tho. Tht ndm 14 Thin xic
s& sanh tho. Thit sdu 12 Y xdc s& sanh tho. Hanh Gi4 tu Phat nén suy
gdm cin than 13i day ctia Ptic Phat vé ‘Ba Loai Cdm Tho’. Theo Tiéu
Kinh Phuong Quang, Trung Bo Kinh, s 44, d€ tra 13i cu si Visakha vé
st tu hanh cla hanh gid tu thién va ‘Ba Loai Cdm Tho’, Ty Kheo Ni
Dhammadinna di gidi thich: “Cé6 ba loai cdm tho: lac tho, khd tho va
bat khd bat lac tho. Thé nao lac tho? Thé nao 1a khd tho? Thé nao 1a
ba't lac bat khd tho? Hién gid Visakha, cdi gi dugc cAm tho bdi thin
hay tAm mot cdch khodi lac khodi cdm 1a lac tho. Cdi gi dugc cdm tho
bdi thin hay tim mot cach dau khd khong khodi cdm 1a khd tho. Cai gi
dugc cadm tho bdi thin hay tim khdng khodi cdm ciing khong dau khd



12 bat lac bat khd tho. P&i vdi lac tho, cdi gi tri 13 lac, c4i gi bi€n hoai
12 khd; ddi vdi khd tho, cdi gi trd 13 khd, cdi gi bi€n hoai la lac. D&i
vdi bat lac bat khd tho, ¢6 tri 1a lac, vo tri 13 khd. Trong lac tho, tham
tily mién tdn tai; trong khd tho, sin tiy mién ton tai; trong bat lac bat
khd tho, vo minh tlly mién ton tai. Tuy nhién, khong phai trong tit ca
lac tho, tham tily mién tdn tai; khong phdi trong ti't cd khd tho, sin tiy
mién ton tai; khdng phai trong tit ci bat lac bt khd tho, vd minh tiy
mién tdn tai. Mudn dudc nhu vay, trong lac tho, tham tiy mién phai
dugc tir bd; trong khd tho, san tiy mién phai dudc tir bd; va trong bat
lac bt khd tho, vd minh tiy mién phdi dugc tir bd. Khi hanh gid ly
duc, ly bit thién phép, chitng va an trd Thién thit nhat, mot trang thai
hy lac do ly duc sanh, c6 tAm c6 ti. Do viy tham di dugc tir bd, khong
con tham thy mién & day. Hanh gid suy nghi ‘chic chin ta s& chirng va
an trd trong tri xif ma cdc vi Thanh dang an trd.” Vi mudn phdt nguyén
huéng d&n cdc canh gidi vo thugng, do udc nguyén Ay, khdi 1én vu tu.
Do vay, sin dugc tir bd, khong con sin ty mién ton tai § day. Khi
hanh gid x4 lac va x4 khd, diét hy wu dd cdm tho truSc day, thi sé
chiing va an tri Thién thi tu, khong khd, khong lac, xd niém thanh
tinh. Do vy vd minh di dudc tir bd, khong con vo minh tily mién tdn
tai noi day.” Hanh gid tu thién nén nhd, tham duc nim ngay trong lac
tho va lac tho nim ngay phia bén kia ctia khd tho. San hin nim ngay
trong khd tho va khd tho lai ciing nim ngay phia bén kia ctia lac tho.
C4i gi nim phia bén kia ctia bat lac bat khd tho? V& minh nim phia
bén trong ctia bat lac bat khd tho. Tuy nhién, sy sang sudt va gidi thoat
nim ngay phia bén kia bd ctia vd minh. Tuéng Uédn 13 y thic chia cic
tri gidc ra 1am sdu loai (sdc, thinh, huong, vi, xdc, va nhitng 4n tugng
tinh thin). Tudng udn tic 13 tv tudng, y niém. Vi nim cin ti€p xic,
lanh tho cdnh gidi cda nim trin nén ph4dt sanh ra di thit vong tudng,
dl tht y niém. Chiing thoat sanh thoat diét, khdi 1én suy nghi d&n sic
va tho. Theo Kinh Phiing Tung trong Trudng Bo Kinh, c6 bay loai
tudng: Vo Thudng Tudng, VO Nga Tudng, Bat Tinh Tudng, Hoan Nan
Tudng, Poan Tudng, Ly Tham Tudng, va Diét Tudng. Hanh Udn la
kh4i niém hay hanh dong bao gom phin 16n nhitng hoat dong tim
than, y chi, phdn xét, quy&t tim, van van. Hanh c6 y nghia doi ddi, lic
dén lic di, ching khi nao ngiing nghi, tréi mii khong ngirng. Pong cd
1am thién 1am 4c & trong tAim, nhung do vong tudng, suy tu chi phdi va
phdn 4nh qua nhitng hanh vi, ¢l chi ciia than, khiu, y. T4t cd nhitng



hanh vi ndy déu thudc vé hanh udn. Thite Uan hay nhan thifc bao gdm
sdu loai y thitc ndy sinh tir sy ti€p xtc cda gidc quan tuong ¥ng véi mot
ddi tugng tri gidc. Thitc c6 nghia phan biét; cdnh giGi d&n thi sanh tAm
phan biét. Thi du nhu thdy sidc dep thi sanh 1ong vui thich, nghe 15i dc
thi sanh 1ong ghét bd, vin van. TAt cd nhitng phan biét nhu thé ndy
déu 12 mdt phin cda thitc udn. Pham phu khong nhin ngii uin nhu 1a
nhitng hién tugng ma chiing ta lai nhin chiing nhu mdt thyc thé do bdi
tAm mé md lira d6i chiing ta, do ham ham mudn bim sinh ctia chiing ta
ch nhitng thit trén 12 clia ta d€ théa min c4i “Ngi” quan trong clia
ching ta. Pttc Phat day trong Kinh Sati Patthana: “Né&u chiu nhin nai
va ¢6 ¥ chi, ban s& thdy dudc bo mit that cia sy vat. Néu ban chiu
quay vao ndi tim v qudn chi€u bé siu clia tim khdm, chi tim nhin
xét mot cdach khdch quan, khong lién tudng d&€n ban ngi, va chiu trau
ddi nhu vdy trong mot thdi gian, ban s& thd'y ngii udn khong phdi la
mdt thuc th€ ma 12 mot loat cdc ti€n trinh vat chdt va tinh thin. Roi
ban s& khong con 1am 14n c4i bé ngoai véi cdi thyc. Ban sé thi'y ngii
udn phat sinh va bi€n di mdt cach lién tuc va nhanh chéng. Ching ludn
ludn bién ddi tirng phiit tirng gidy, khong bao gi tinh ma ludén dong,
khong bao gid 1a thuc thé ma ludn bi€n hién. Vi Pic Phit day ti€p
trong Kinh Liang Gia: “Nhu Lai khong khdc ciing khong phai khong
khdc vé6i cac uidn.”

Theo Kinh Phing Tung trong Trudng B Kinh, c6 nim uin thi:
Sdc Thd Uédn hay chip thii v& sic; Tho Thi Uin hay chdp thii vé tho;
Tudng Thii Udn hay chdp thii vé tudng; Hanh Thi Uin hay chap thi
hanh; Thiic Thi Uin hay chip thi vé thic. Theo Hoa Thuong
Piyadassi trong quyén “Con Pudng CS Xua,” sic uin thudc vé thin,
con bdn udn kia thudc vé tim. Theo Hoa Thugng Piyadassi trong
quyén “Con Pudng C3 Xua,” sic uin chita dung va bao gom Tt Pai:
da't, nudc, Iira, gié. Tuy nhién, ti dai khong don thuin 1a dat, nudc, 1ia,
va gi6 nhu chiing ta thudng nghi. Trong tu tudng Phat gido, nhat 1a
trong Vi Di€u Phdp, t& dai c¢6 y nghia rong hon. Moi cdm tho cla
chiing ta déu nim trong nhém “Tho” nay. Tho c6 ba loai: Lac tho, khd
tho, va phi lac phi khd tho. Tho phdt sanh tily thudc ndi xtic. Thdy mot
sic, nghe mot Am thanh, nglru mot mui, ném mot vi, xic cham mot vat
gi d6, nhin thitc mot ¥ niém hay mot tu tudng, con ngudi cdm nhin
mot trong ba loai tho vira néi trén. Ching han, khi mit, hinh sic, va
nhin thifc gip nhau, chinh sy tuong hop clia ba y&u tdi nay dugc goi la



xtic. Xdc nghia 1a sy k&t hgp clia ciin, trin, va thitc. Khi ba y€u t& ndy
cung c6 mit thi khong cé siic manh hay lyc nao c6 thé ngdn dugc Tho
phét sinh. Tudng udn, mot trong nim uin. Theo Hoa Thugng Piyadassi
trong quyén “Con Pudng C§ Xua,” nhiém vu clia twdng 12 nhin biét
ddi tuong, ca vat chit 1in tinh than. Ciing nhu Tho, Tudng c6 sdu loai:
sdc, thanh, huong, vi, xiic, phdp. Tudng trong dao Phat khong dugc
ding theo nghia ma cdc tri€t gia TAy phuong dd dung nhu Bacon,
Descartes, vin van, ma chi don thuidn nhu mdt sy nhin thic vé gidc
quan. C6 mdt sy twong ddng niao dé gitta Thitc Tri (Vijanama), hay
nhiém vu cda Thdc, va Tudng Tri (Samjanama), hay nhiém vu cda
Tudng. Trong khi Thiic hay bi€t mot doi tugng, 1ap téc Tam S& Tudng
bit 14y diu hiéu dic biét nao d6 cla ddi tugng, nhd vay phan biét
dudc né véi cic d6i tugng khdc, ddu hiéu dic biét ndy 1a cong cu gitp
nhén ra d6i tugng vao cdc 1dn khac. That vy, mdi 1an chiing ta trd nén
bi€t & hon vé ddi tugng. Nhu vay, chinh Tudng 1am niy sanh ky tc.
Hanh uin bao gébm tit ca cdc tAm s8, ngoai trir Tho va Tudng. Vi Diéu
Phdp dé cip dén 52 tdm s3. Tho va Tudng 12 hai trong s d6, nhung
khong phdi 1a hoat dong thudc y chi. Nim muoi tim s& con lai goi
chung 12 Hanh. Tu TAm S& (Cetana) déng mdt vai trd rit quan trong
trong lanh vuc tinh than. Theo Phit gido, khong c6 hanh dong nao
dudc xem 12 Nghiép (kamma), néu hanh dong d6 khong c6 chii ¥, hay
tdch dong ctia Tu. Ciing nhu Tho va Tudng, Hanh c6 sdu loai: sic tu,
thinh tw, huong tu, vi tu, xic tu, vd phdp tu. Thifc udn dudc coi 1a quan
trong nhat trong nim udn; c6 thé néi Thitc uin 1a kho chita 52 tim s3,
vi khong ¢6 Thdc thi khong TAm s nao cé duge. Thiic va cdc Tam sé
tuwong quan, ty thudc va dong thdi tdn tai v6i nhau. Thitc ciing c6 6
loai va nhiém vu clia n6 rit da dang, né cé cic Cin va Trin clia nd.
TA't cA moi cAm nhén clia chiing ta déu dudc cAm nhin qua sy ti€p xic
gifta cdc cin vdi th€ gidi bén ngoai. Mic du ¢6 sy tuong quan giita cdc
cin va doi tugng clia ching. Chang han, nhiin cin véi cdc sic, nhi cin
v6i cdc Am thanh, sy bi€t vin phai qua Thitc. Néi cdch khéc, cic ddi
tugng gidc quan khong thé duge cdm nhian véi d6 nhay cam dic biét
né€u khong c¢6 loai Thic thich hgp. By gid, khi con mét va hinh sic
déu c6 mit, Thitc Thay s& phét sinh tiy thudc hai y€u td ndy. Tuong
tu, v4i tai va Am thanh, van van, cho t6i tdm va cdc phdp tran. Lai nita,
khi ba yé&u t6 mit, sic va nhin thic gip nhau, chinh sy tring hgp nay
dugc goi la xdc. T xdc sanh Tho, van van. Nhu viy, Thic sanh khéi



do mdt kich thich nao d6 xud't hién & ndm cta gidc quan va y mon, cin
thi sdu. Vi Thitc phdt sanh do sy tuong tdc giita cdc Cin va Trin, nén
n6 cling do duyén sanh chit khong hién hitu doc 14p. Thic khong phai
12 mot linh hon hay tinh thin d6i lai v6i vat chat. Céc tu duy va ¥ niém
12 thiéc dn cho cin thi sdu goi 12 “tAm” nay ciing do duyén sanh, chiing
tlly thudc vao th€ gidi bén ngoai ma nim cin kia kinh nghiém. Niam
cin ti€p xtic nim trin, chi trong thdi hién tai, nghia 13 khi trin (ddi
tudgng) ti€p xdc cham vdi cin tuong ng clia nd. Tuy nhién, TAm cin
c6 thé kinh nghiém trdn cinh, di d6 13 sic, thanh, huong, vi, hay xic
da dugc nhan thifc bing cic gidc quan. Ching han, mot d6i tugng clia
st thi'y, ma vdi ddi tugng ndy nhin cin da ti€p xic trong qué khit, c6
thé dugc tudng tugng lai bing tAm cin ngay ldc ndy mic du ddi tugng
4y khong c6 trudc mit. Tuong tu nhu vay d6i v6i cdc trin canh khéc.
DAy 1a chd thé nhan thic va rat khé kinh nghiém mdt s6 cdc cdm gidc
ndy. Loai hoat dong ctia TAm nady rat vi t& va doi khi vugt qui sy hi€u
bi€t thong thudng.

Pham phu chiing ta khong nhin ngii uAn nhu 13 nhitng hién tugng
ma ching ta lai nhin ching nhu mét thuc thé do bdi tim mé mg lira doi
chiing ta, do ham mudn bam sinh clia ching ta cho nhitng thi trén Ia
clia ta d€ théa min cdi “Ngi” quan trong ctia ching ta. Cudi clng,
pham phu chiing ta ti€p tuc lin trdi trong sdu dudng chi vi nim uin,
nhit 12 tAm thic clda chinh minh. Ptc Phat day trong Kinh Sati
Patthana: “N&u chiu nhin nai va c6 ¥ chi, ban s& thdy dudc bo miit
that ctia sy vat. Néu ban chiu quay vao ndi tAim va qudn chi€u bé siu
cia tdm khdm, chi tim nhin xét mdt cdch khach quan, khong lién
tuéng dén ban ngd, va chiu trau ddi nhu vay trong mot thdi gian, ban
sé thdy ngii uAn khong phai 1a mot thuc thé ma 1a mdt loat cic ti€n
trinh vat chat va tinh thin. Rdi ban sé khong con 1am 14n c4i bé ngoai
V@i cdi thuc. Ban s& thid'y ngii udn phét sinh va bi€n di mot cich lién
tuc va nhanh chéng. Chiing luén ludn bi€n ddi tirng phit tirng gidy,
khong bao gid tinh ma ludn dong, khong bao gid 1a thuc thé ma ludn
bi€n hién. Va Pic Phat day ti€p trong Kinh Ling Gia: “Nhu Lai khong
khic ciing. Theo Kinh B4t Nha Ba La Mat Pa TAm Kinh, ngii uin bao
g6m sic, tho, tudng, hanh, thitc. N6i chung, ngii uin c6 nghia 1a con
ngudi va thé€ gidi sy vat hién tugng. Che 14p hay che khuat, ¥ néi cdc
phdp sic tim che 14p chan ly. U&n con cé nghia 1a tich tip hay chita
nhém (¥ néi cdc sic phdp tAm 16n nhd trudc sau tich tAp ma tao ra tinh



va sic). Udn chi 12 nhitng hién tugng hitu vi chit khdng phdi vo vi.
Muén thodt ly khd dch, Phat ti nén luén hanh thAim bat nhd va chi€u
ki€n ngii udn giai khong. Pitc Phit dd nhic nhd X4 Lgi Phat: “Nay X4
Lgi Phit, Sic ching khic Khong, Khong ching khic Sic. Sic la
Khong, Khong 1a Sic. Tho, Tudng, Hanh, Thic lai cling nhu vay.” Nhu
vay, néu chiing ta khi€n dudc cho sic uin l1a khong thi bén trong khong
c6 tim, bén ngoai khong c6 hinh tuéng, xa gin khong c6 vat thé. Néu
chiing ta lam dugc nhu 13i Phat day thi chiing ta khong con gi nita dé
ma chp trudc, titc 1a gidi thodt roi vay.

I1. Ngii Udn Theo Kinh Thii Ling Nghiém:

Theo kinh Thi Ling Nghiém, quyén Nhi, Ptrc Phat da nhic ngai A
Nan vé Ngii Am nhu sau: “Ong A Nan! Ong con chua biét hét thay cdc
tuéng huyé&n héa ndi phit tran déu do noi vong niém phan biét ma sinh
ra, lai ciing do ndi d6 ma mat. Huyén vong 1a cdi tuéng bén ngodi.
Tinh siu xa van 12 diéu gidc minh. Nhu vy cho d&€n ngii 4m, luc nhap,
tlr thap nhi xd d€n thap bat gidi, khi nhan duyén hoa hgp, hu vong nhu
c6 sinh. Khi nhan duyén chia r&, hu vong goi 1a diét. Khong biét ring
du sinh diét, di lai, déu trong vong Nhu Lai tang trim khip mudi
phuong, khong lay dong, khong thém bdt, sinh diét. Trong tinh chin
thudng ﬁ'y, ciu nhitng su di, lai, m&, ngd, sinh, t, déu khong thé dugc.
Ong A Nan! Vi sao ngii 4m 1a Nhu Lai tang diéu chan nhu tinh?” Th
nhit Ia Sic Am. Ptc Phat day: “Ong A Nan! C6 ngudi mit lanh nhin
1én hu khong, ldc dau khong thdy chi. Sau d6 mit mdi, thi'y cdc hoa
dém nhay rdi rit ling xing & giita hu khéng. Sic 4m ciing vay. Ong A
Nan! Cédc hoa d6m d6 ching phdi tir hu khong ma dén, ciing ching
phdi tif con mit ma ra. Thyc vdy, 6ng A Nan, néu né tir hu khong dén,
thi sau n6 phai trd lai vio hu khong. Nhung néu cé vt di ra di vao, thi
khong phdi 12 hu khong. Néu hu khong khdng phdi 12 hu khong, lai
khong thé @€ mic cho hoa d6m sinh diét. Ciing nhu thin thé clia 6ng A
Nan khong dung nap dugc thém mot A Nan nita. Con nhut hoa dom tir
con mit ra, néu qua thé, tAt nhién phai trd vao con mit. Hoa d6m da tir
con mit ra thi chidc chén phdi c6 tinh thd'y. Ma néu c6 tinh thay, thi khi
di ra 1am hoa d6m giita hu khong, khi quay trg lai phdi thdy dugc con
mit. Con néu khdng c6 tinh thay, thi khi di ra dd lam béng 1da giita hu
khong, d&€n khi tr§ vé s& 1am béng 10a & con mit. N&u vy, khi tha'y
hoa dom 1& ra con mit khong mdi. Sao lai chi khi thid'y hu khong rdng
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su6t méi goi 1a mit lanh? Vay dng nén bi€t ring sdc 4m hu vong, von
ching phai tinh nhian duyén hay tinh tu nhién.” Th nhi 13 Thu Am.
Piic Phat day: “Ong A Nan! Vi nhu ¢6 ngudi tay chin yén 6n, thin thé
diéu hoa, khdng c6 cdm gidc gi dic biét. Bdng 14y hai ban tay xoa vao
nhau, hu vong cdm thdy rit, tron, néng, lanh. Thu 4m ciing nhu vdy. A
Nan! Nhitng cdm xiic trén, khong phai tir hu khong dén, ciing khong
phdi tir d6i ban tay ra. That vdy, 6ng A Nan! Néu tir hu khdng dén, thi
da dé€n 1am cam xic ban tay, sao khong d&€n 1am cdm xtc noi than thé.
Ch4 1& hu khong lai biét lya chd ma dén 1am cdm xiic? N€&u tir ban tay
ma ra, thi ddng 1& khong cin phai dgi d€n hai tay hgp lai mdi ra, ma
ldc ndo cdm xdc ciing ra. Lai n€u tf ban tay ma ra, thi khi hgp lai, ban
tay bi€t ¢c6 cdm xic, d&€n khi rdi nhau, cdi cdm xidc tit chay vao.
Xuong tly trong hai cdnh tay phdi bi€t cdm xtc di vao d&n chd nao.
Lai phdi c6 tAm hay biét Iiic ndo ra, ldc nao vao, rdi lai phai c6 mot
vat goi 12 cdm xiic di di lai lai trong than thé. Sao lai ddi hai tay hop
lai phédt ra tri gidc méi goi 12 cdm xdc? VAy nén biét: thu Am hu vong,
V§n ching phai tinh nhan duyén hay tinh ty nhién.” Th ba 1a Tudng
Am. Ptc Phat day: “Ong A Nan! Vi nhu ¢6 ngudi nghe néi qui mo
chua, nu6c mi€ng da chdy trong miéng. Nghi dén tréo 1én doc cao,
thdy trong 1ong ban chin dau mdi. Tudng 4m ciing nhu vday. Ong A
Nan! N€u cdi ti€ng chua dé, khdong ty qud md sinh, khong phdi tu
miéng 6ng vao. That vidy dng A Nan, néu chua tit qud mo sinh ra, thi
qud mo ctf ty néi 1a chua, sao lai phdi dgi ngudi ta néi. Néu do miéng
vao, thi miéng phdi tv minh nghe tiéng, sao lai can c6 16 tai? N&u
riéng tai nghe, sao nu6c mi€ng khdng chdy ra § tai? Tudng tugng minh
leo ddc, ciing tuong tu nhu th€. Vay nén biét: tudng Am hu vong, von
ching phai tinh nhan duyén hay tinh ty nhién.” Thi tu 12 Hanh Am.
Piic Phat day: “Ong A Nan! Vi nhu dong nu6c chdy manh, cic séng
ndi nhau, cdi truSc cdi sau ching vugt nhau. Hainh Am ciing nhu vay.
Ong A Nan! Dong nuéc nhu vdy, khéng phai do hu khong sinh, khong
phai do nuéc ma c6. Khong phaéi 1a tinh cia nude, ciing khong phai ra
ngoai hu khong va nu6c. That vdy, ong A Nan, néu do hu khong sinh,
thi c& hu khong vo tin trong mudi phuong déu thinh dong nu6c vo tin,
ma thé€ giGi bi chim dim. Néu nhian nudc ma cd, thi tinh cla dong nudc
chdy manh do6, 1& ra khong phai Ia tinh nuéc; vi ¢6 tinh riéng ctia dong
nudc, chic c6 thé chi rd rang. Con néu ra ngoai hu khong va nudc, thi
khong c6 gi ¢ ngoai hu khong, ma ngoai nudc ra khdong c6 dong nudc.
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Vay nén biét: hanh 4m hu vong, von ching phai tinh nhian duyén hay
tinh ty nhién.” Tht nam 1a Thic A/m. buc Phit day: “Ong A Nan! Vi
nhu ngudi 14y cdi binh tdn gia, bit cd hai miéng binh, rdi vac ddy mot
binh hu khong, di xa nghin ddm, ma ting nudc khdc. Thic 4m ciing
nhu vay. Ong A Nan! Cdi hu khong d6, khong phai tir phuong kia ma
lai, ciing khdng phdi & phuong ndy vao. That vy, 6ng A Nan, néu tir
phuong kia lai thi trong binh d6 da dung hu khong ma di, & chd cii 18 ra
phdi thi€u mot phan hu khong. N&u tir phuong ndy ma vao, thi khi mg
10 triit binh, phdi thdy hu khong ra. Vay nén bi€t: thitc Am hu vong, von
ching phai tinh nhan duyén hay tinh ty nhién.”

II1.Ngii Udn Khéong Cé Tu Nga:

Thuyé&t V6 Ngi c6 hai dic tdnh chinh 1 phip v ngid va nhan vo
ngd. Phap V6 Ngi (Dharmanairatmya): Van hitu khdng cé thyc nga,
khong c6 tu tinh, khong doc 1ap. Cdi y niém cho ring khong c6 tu tinh
hay ngd tao nén tinh dic thi ciia mdi sy vat dugc nhitng ngudi theo
Phit Gido Pai Thira khing dinh la dic biét cia ho chit khong phai clia
Tiéu Thira. Y niém nay that ty nhién vi y niém vé “khong tinh” 13 mot
trong nhitng dic di€m ndi bac nhat clia Pai Thira, nén that 13 ty nhién
khi cdc hoc gia Pai Thira dic “Phiap V6 Nga” & mot vi tri ndi bac trong
tri€t hoc ctia ho. Trong Kinh Ling Gia, Pitc Phat day: “Khi mot vi Bd
T4t Ma ha tdt nhan ra ring tit cd cdc phap déu thodt ngoai tAm, mat
na, y thic, ngii phdp, va ba tu tinh, thi vi 4y dudc goi la hi€u rd thuc
nghia ctia “Phdp V6 Ngi.” Nhan V6 Ngi c6 nghia 1a con ngudi khong
c6 su thudng hing clia cdi ngd. N6i ciach khdc, ngii uin trong con
ngudi déu khong c6 tu nga.

Thuyét tAt dinh chi cho 1y thuyét c¢6 su quyét dinh cia ‘dinh ménh,’
hay Thién ménh, hay thugng d€. Phat gido chi truong su ving mit clia
mdt ban ngd thudng hiing bat bi€n. Theo Kinh Duy Ma Cat, vo nga c6
nghia 14 sy hi€u biét chon chdnh ring thin gdm ngii uin chit khdng c6
cdi goi 1a “ban nga trudng tdn.” TG dai chi hién hitu bdi nhitng duyén
hgp. Khong c6 vat chit trudng tdn bit bién trong thin nay. Khi ti dai
hét duyén tan rd thi thAn ndy lap tifc bi€n mat. Vi vat chit do tif dai
ciu thanh, trong rdng, khdng c6 thuc chat, nén con ngudi do ngii uin
k&t hgp, ciing khong c6 ty ngd vinh cttu. PAy chinh 13 gido 1y cot 16i
ctia dao Phat, t dai thi bt tinh va ngii uiAn vo nga. Chinh vi nhitng 1y
do nay ma con ngudi thay ddi tirng gidy tirng phit. Theo gido 1y Tiéu
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Thira thi “V6 Nga” chi dp dung cho loai ngudi, nhung trong Phat gido
DPai Thira thi van hitu déu v ngi. Theo Gido Su Junjiro Takakusu
trong Cuong Y&u Tri€t Hoc Phit gido, Pitc Phit xem thé gidi nay la
th€ gidi ctia khd dau, vad Ngai di day nhitng phuong phap d6i tri né.
Vay cdi gi dd 1am thé gi6i ndy trd thanh khd dau? Ly do diu tién nhu
Ditc Phat da day, 12 cdc phdp déu vo ngd, nghia 1a van vat, hitu tinh
hay v tinh, tit cA déu khong c6 cdi ma chiing ta ¢6 thé goi 1a bdn ngi
hay thyc thé. Chiing ta thir khdo sit con ngudi. Mot ngudi khong thé
xem tinh thin hay hdn cla y 1a mot thyc ngi. Y hién hitu nhung khdng
thé€ nao nim dudc céi thuc thé cla y, khong thé tim thdy dudc tinh thin
ctia y, bdi vi su hién hitu clia con ngudi khong gi ngoai cdi ‘hién hitu
tiy thudc vao mdt chudi nhan duyén.” N6i tém lai, ngii udn ciu tao
nén con ngudi khdng cé ty ngi clia chinh ching. Moi vat hién hitu déu
12 vi nhan duyén, va né sé& tan bién khi nhitng tdc dung ctia chudi nhan
duyén 4y chdm dit. Nhitng lan séng trén mit nudc qué 1a hién hitu,
nhung c6 thé goi mdi lan séng déu c6 tw ngd hay khdng? Séng chi hién
hitu khi c¢6 gié lay dong. Mdi lan séng déu c6 riéng dic tinh tly theo
su phdi hop clia nhitng nhan duyén, cudng dd clia gié va nhitng chuyén
ddng, phuong hudng cia gié, van van. Nhung khi nhitng tic dung cia
nhitng nhian duyén dé chim dit, séng s& khdng con nita. Ciing vay,
khong thé ndo c6 cdi ngd biét 1ap vdi nhan duyén dudc. Khi con ngudi
con 12 mot hién hitu thy thudc mot chudi nhan duyén thi, néu y cd
ging tri gitt 14y chinh minh va nhin moi vat quanh minh tir quan di€m
ddc ton ngd 1a mot didu that vd 1y. Moi ngudi phai tir bd cdi ngi cla
minh, c6 ging giip dd ké khdc va phdi nhan hitc cdi hién hitu cong
ddng, vi khong thé nao con ngudi hoan toan hién hitu doc lap dudc.
N&u moi vat déu hién hitu tiy thudc vio mot chudi nhitng nhan duyén
thi c4i hién hitu d6 ciing chi 12 tily thudc diéu kién ma thoi; khdng c6
mot vat chat nio trong vii tru ndy c6 thé trudng ton hay ty tai. Do dé
Ditc Phat day ring vo ngi 1a yé&u tinh cla van vat, va tir d6, dua dén
mot 1y thuyét nita 1a van vat déu vo thudng, 1a diéu khong thé tranh.
HAu hé&t moi ngudi déu ddc hét ning Ivc vao viéc gin giit sy hién hitu
clia minh va nhitng tu hitu ca ho. Nhung thuc ra, khong thé nao tim
dugc trung tAm hién hitu cla né, ciing khong thé nao giit n6 ddi ddi
dugc. Khong vat nao 1a khong bién chuyén, ngay ci trong mot sit na.
Khong nhitng né bit &n trong tuong quan vdi khong gian, ma né ciing
bA't 6n trong tuong quan Vi thdi gian nita. Néu ta ¢6 thé tim dudge mot
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th€ gidi khong c6 khong gian va thdi gian, th€ gidi d6 mdi that 1a thé
gidi ty do chan that, tifc 12 Ni€t Ban. Néu nhu nhitng nha vat 1y hién
dai xdc nhin, khong gian 12 mdt trong nhitng s6 lugng bi€n ddi va thdi
gian 12 tuong d6i thi thé& gidi cia khong gian thdi gian ndy 12 cdi nguc
ti ma ching ta khong thé nao thodt ra dugc, tic 1 ching ta da bi tréi
budc trong vong nhan qua rdi vay. Khi nio con ngudi chua tim dugc
cdi th& gidi khdng bi han cudc bdi thdi gian va khong gian, con ngudi
van phai 1a mot tao vat khd dau. Xdc nhin ring con ngudi c6 thé dat
dudc cadnh giGi d6, canh gidi khong bi han cudc bdi thsi gian va khong
gian 13 st ménh cta Phat Gido. L& di nhién khong c6 gi ¢ thé dugc
xem nhu 1a khong gian v6 han va thdi gian v cung. Ngay cd vat ly
hoc ngay nay ciing nhin nhin cdi v6 tdn cla thsi gian va khong gian.
Tuy nhién, Piic Phat di xudng thuyét vé 1y tudng Ni&t Ban hay tich
diét, theo nguyén tic vd thudng va vd ngd. Ni€t Ban c6 nghia 1a hdy
diét sinh ti¥, hiy diét th€ gidi duc vong, hity diét nhitng diéu kién thdi
gian va khong gian. Sau hé&t, Ni€t Ban c6 nghia 13 cdnh gidi clia gidi
thodt vién man. V6 ngd hay khdng c6é sy bat bi€n, vo thudng hay
khong c6 su trudng tdn 12 trang hudng that sy clia sy hién hitu cla
chiing ta. Niét Ban theo nghia tiéu cuc 1a hiy diét, nhung theo nghia
tich cuc 1a tron day, 12 1y tudng clia chiing ta, Ay 1a sy gidi thodt tron
ven.

IV. Bdn Chdt Vo Thuong Ciia Ngii Udn Thii:

V6 thudng nghia 1a khong thudng, khong mai mii § yén trong mot
trang thdi nhit dinh ma ludn thay hinh ddi dang. i tif trang thdi hinh
thanh, cao to, thdp nhd, tan rd, vin van, dao Phat goi diy 1a nhitng giai
doan thay ddi d6 1a thanh tru hoai khong. TAt cd sy vat trong vil tru, ti
nhd nhu hat cdt, thin con ngudi, dén 16n nhu trai dat, mit tring, mit
trdi déu niim trong dinh luit vo thudng. Vo6 thudng 12 nét cin ban trong
gido 1y nha Phat: S&ng, thay ddi va chét (thay ddi lién tuc trong tiing
phiit gidy). Chiing ta thudng c6 ging dit vitng chdn 1én mot manh dat
luon thay ddi, chi 1am cho ching ta cang cdm thdy khé chiu hon.
Chiing ta sdng c nhu 12 nhitng vat thé kién c¢d vinh cttu dang phai
duong diu vdi nhitng d6i thay, nhung dé 13 diéu khong thé dugc. N&u
chiing ta mang y tudng ring moi viéc déu dang thay d6i, thi chiing ta
ciing dang thay ddi, va ban chat ctia van hitu 1 thay d6i. Pic Phat néi
riang ching ta dau khd vi ching ta khong thiy dugc chan 1y clia ban
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chdt clia van vat. Chiing ta cAm thdy nhu minh dang & trén mit bién,
va dang say séng vi chiing ta ¢t tudng 12 moi vat déu khdng xao dong.
Theo Jisho Warner trong quyén 'Thach Tuyén Thién Pudng/, toa thudc
clia diic Phit c6 thé sé& néi nhu vay: "Hiy tip boi di." VO thudng la
mot dong sdng 16n cliia cdc hién tugng, ching sinh, van hitu, va sy
kién, d&€n va di tly thudc vao nhau. C4i trit tu tv nhién ndy bao gdbm
ludn cé chiing ta, va ludt ciia cdi trat ty nay 1a ludt cia ching ta. That
vy, ching ta 1a mdt dong chdy khdng ngiing trong mot dong chdy
khong ngting.

Theo Kinh Phing Tung trong Trudng Bo Kinh, c6 nim uin tha:
Sdc Thi Uan (chdp thi sic), Tho Thi Uin (chap thi tho), Tudng Thi
U4n (chap thd twdng), Hanh Thd U4n (chp thd hanh), Thitc Thi Uin
(chap thd thic). Trong Trung Bo kinh, difc Phat dwa ra nim hinh dnh cu
thé€ @€ chi day vé ban chit vd thudng clia ngii uan thi. Ngai vi hinh thé
vat chdt hay sic nhu mot khdi bot, cdm gidc hay tho nhu bong béng
nudc, tri gidc hay tudng nhu 4o cdnh, nhitng hoat dong c6 tic y cla
tAm hay hanh nhu mot loai cAy mém rdng rudt, va thiic nhu 4o tudng.
Vi viy Ngai bdo chu Ting: “Nay chu Ty Kheo, ¢6 thé nio ching mot
ban thé vitng bén nim trong mdt khdi bot, trong bong béng nudc, trong
40 cdnh, trong loai cAy mém rdng rudt, hay trong 4o tudng? Bat ci
hinh thé vat chat ndo, du trong qua khd, vi lai hay hién tai , & trong
hay & ngoai, tho thién hay vi t&, thdp hay cao, xa hay gin... ma hanh
gi4 nhin thdy, hanh gid nén qudn sit hinh thé vat chat 4y vdi su chd
tAim khon ngoan hay su chid tAm chdn chdnh. Mot khi hanh gid nhin
thay, suy niém, va qudn sit hinh thé vat chit véi sy chd tAm chin
chanh thi hanh gid s& thdy ring né rdng khong, n6 khdng c6 thuc chat
va khong c6 ban thé. Nay chu Ty Kheo c¢6 ching mot ban thé trong
hinh thé vat chdt?” Va cuing th€ 4y Piic Phit ti€p tuc gidng gidi vé bon
uin con lai: “Nay chu Ty Kheo, cé thé nao tho, tudng, hanh, thic lai
¢6 thé nim trong mot khdi bot, trong bong béng nudc, trong 40 canh,
trong loai cAy mém rdng rudt, hay trong 4o tudng?”

V. Ngii Uén Giai Khong:

Kinh dién Pali da tuyén bd sdu cin, sdu tran va sdu thifc cling nhu
nim uén déu 13 khong tanh nhu sau: “Mit 12 khong phai nga va bat ci
cdi gi thudc vé ngi; sic khong phai 12 ngd va bat cif cdi gi thudc vé
ngi; thitc khong phai 1a ngd va bat c cdi gi thudc vé nga.” Trong Bit
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Nha Tam Kinh, Ditc Phat bdo ngai X4 Ldi Phat: “Nay X4 Lgi Phat!
Thé gidi hién tugng hay sdc tuéng nay 1a khdng, va khong qua thuc la
th€ gidi hién tugng. Khong khdong khdc véi thé gi6i hién tugng hay
Sic, th€ gidi hién tugng hay Sidc khong khdc véi Khdng. Céi gi 1a thé
gidi hién tugng thi cdi d6 12 Khong, cdi gi Khong thi cdi d6 1a thé gidi
hién tugng.” TAm Kinh giai thich y niém Tanh Khong rdng ra nhu sau:
“Sic chang khic vdi khong,” hoic “Khong ching khdc v6i sic” va
“Tanh khdng cta chu phdp khong sanh khong diét, khong nhi€m,
khong tinh, khdng ting, khong gidm,” nghia 1a sic khong c6 bdn chat
cda chinh né, né sanh khdéi l1a do duyén sanh, do d6 sic 1a khong hoic
ddng nghia vdi khong. Nhu vay, khich thé, chi thé va thic déu tuy
thudc 1an nhau. Thyc t€ clia cdi nay 13 phu thudc vao cdi khdc; néu cdi
nay gia thi nhitng cdi khdc ciing 12 gid. Chd thé nhan thifc va y thic
ctia khach thé bén ngoai hin ciing 1a gid. Vi vay, khi mdt ngudi nhan
thitc bén trong hoic bén ngoai déu la vong tudng, thi s& tha'y khdng c6
gi cd, tao tdc va hiy diét, nhiém va tinh, ting va gidm... Do th&, n6i
ring “Tanh khong clia chu phdp khong sanh, khong diét, khong nhiém,
khong tinh, khong ting, khong gidm.” Tuy nhién, trén thuc t&€ ching ta
khong thé€ néi ring mot phap vira 1a thit va ddng thdi vira 13 khong
that. O day tanh khong phai dudc dinh nghia nhu Iy duyén khdi. C6 su
lién hé mat thiét ton tai giita ly duyén khdi va tanh khong. C4i nay
bao ham cdi kia, ca hai khong thé tich rdi nhau. Tanh khong 1a hé qua
hgp 1y clia quan diém ctia Piic Phat vé 1y duyén khdi.

Theo quan diém Kinh dién Pai Thira, tinh khong 13 chi dé trung
tdm cda hé thong tri€t hoc Pai Thira. Tt nay dugce dung trong hé thdng
Bat Nhd Ba La Mat d€ chi mot trang thdi ndi ma tit cd cdc chip thi
dugc xem nhu ban chat thit clia hién tugng 1a hoan toan bi chdi bd.
N6i cdch khic, néu chiing ta bi€t chu phdp thudng khong c6 tuéng cd
dinh 1a ching ta gieo dugc ching td tué gidc nhu Kinh Diéu Phap Lién
Hoa day: “Biét chu phiap khong c6 tuéng c6 dinh thudng hiing, hat
giong vé Phat tdnh sé& sanh khdi.” Trong Bat Nha TAm Kinh, Pitc Phat
bdo ngai X4 Lgi Phat: “Nay X4 Loi Phat! Thé gidi hién tuong hay sic
tudng nay la khong, va khdng qud thuc la thé gigi hién tugng. Khong
khong khdc véi th€ gidi hién tuong hay Sic, thé gidi hién tuong hay
Séc khong khic véi Khong. Cdi gi 1a thé gidi hién tuong thi cdi d6 1a
Khong, cdi gi Khong thi cdi d6 1a thé gigi hién tugng.” Theo Thién su
Ting Xan trong Tin TAm Minh, khong tri & ndi ndo nhung tri & khip
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ndi. Mudi phuong dang & ngay truGc mit ban. Cai nhd nhat ciing gidong
nhuv cdi 16n nhit ndi ma vd minh bi doan tn. Céi 16n nhit ciing gidng
nhu cdi nhd nhat, khdong con thiy bién gidi nita. Sy hién hitu ding la
trong réng (Sdc 1a Khong). Su trong rdng ding 1a sy hién hitu (Khong
12 Sic). N&u n6 khdng giong nhu thé thi ban khong nén duy tri nd.
Theo dao Phit Skandha cé nghia la thin cidy hay than ngudi. N6
ciing c6 nghia 12 nim nhém, nim hién tugng hay nim yéu t& k&t thanh
su ton tai clia chiing sanh. Theo tri€t hoc Phat gido, mdi hién hitu c4
nhan gdm nim thanh t& hay uin, d6 1a sic, tho, tudng, hanh, thic, va
vi chiing ludn thay d6i nén nhitng ai ¢d ging luyé&n chip vao chiing sé
phdi chiu khd dau phién nio. Tuy nhitng yé€u td nay thudng dudc coi
nhu 12 “su luyé&n 4i clia cdc udn” vi, di chiing 13 vd thudng va ludn
thay ddi, pham phu ludn ludn phét tri€n nhitng ham mudn vé ching.
Theo Kinh Phiing Tung trong Trudng B6 Kinh, ¢6 nim nhém ciu thanh
mot con ngudi (ngii uan). Ngii uin 12 nim thi 1am thanh con ngudi.
Ngii uin Ia cin d€ ctia moi si mé 1am cho chiing sanh xa r&i Phat T4nh
hiing hitu ctia minh. Ngii uin dudc coi nhu 13 nhitng ma quin chdng lai
v6i Phat tinh ndi mdi con ngudi. Sic cling bdn yéu td tinh than cling
nhau két hgp thanh ddi s6ng. Ban chd't thyc sy clia nim uidn nay dudc
gii thich trong gido ly clia nha Phat nhu sau: “Sic tuong ddng vdi mot
ddng bot bién, tho nhu bot nudc, tudng md ta nhu 4o 4nh, hanh nhu cAy
chudi va thitc nhu mot 4o tudng. Thién su Thich Nhat Hanh viét trong
quyén 'Trai Tim Hiéu Biét': N&u tdi cAm mdt ly nudc va hdi ban: "C6
phdi cdi ly nay réng hay khong?" Ban sé& trd 18i: "Khong, c6 diy
nude." Nhung néu tdi trit hét nuéc va hdi lai, ban s& néi: "Ping, né
rong." Nhung, rdng cdi gi? Cdi ly clia tdi rong nuéc nhung khong rdng
khong khi. R&ng, chinh 12 réng cdi gi d6. Pitc Quin Th& Am, vi BS Tt
hién than cda dtc tir bi, ndi trong TAm Kinh ring ngii uin giai khong
(déu trong rdng). BE gitip ditc Quan Thé Am di&n dat chinh xdc hon,
chiing ta c6 thé hdi ring: "Bach BS Tit, rdng cdi gi?" Ngii uin, cé thé
dudc dich sang Anh ngit 12 nim ddng, 12 nim y&u t6 tao nén con
ngudi. That ra, 4y 1a nim dong sdong ciing chdy trong chiing ta: dong
song sic l1a than clia ching ta, dong sdng tho, dong song tuwdng, dong
song hanh, dong sdng thitc. Nim dong sdng d6 lién tuc chdy qua ngudi
ching ta. Pic Quin Thé Am chi€u ngii uiin va thiy ring khong mot
uin nao cé thé tu than tdn tai mdt cach doc 1ap. Than sic rdng cdi ty
ngi von tdn tai riéng biét, nhung lai hAm chita vii tru van hitu. Diéu
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nay ciing dling vdi cdc uin kia, tho, tudng, hanh va thic cling déu nhu
vay.

Theo Thién Su Sting Son Hanh Nguyén trong quyén Thién Pinh
Chi Nam, TAm Kinh day ring: "Sic 12 khong, khong 1a sic." Nhiéu
ngudi khong hi€u duge y nghia clia cAu ndy, ké cd nhitng ngudi di
quén tudng nhiéu nim. Nhung c6 mdt cdch hiéu rit don gian, dva theo
cudc song ddi thudng clia chiing ta. Chang han, diy 1a chi€c gh€& bing
cdy. Chi€c gh€ mau nau, chic chin, ning né va cé vé rit bén virng.
Ban ngdi 1én, chi€c ghé& chiu stic ning clia ban mot cich vitng chii.
Ban dit d6 dac 1én gh€ ciing khong sao. Nhung rdi ban chim lifa vao
gh& va bd di. Mot 14t sau khi ban trd lai, chi€c gh& khong con nita! C4i
vat vitra méi diy c6 vé chic chin, bén vitng, va hién that ma bay gid
chi con 12 mot ddng tro bui, bi gi6 thdi bay tif tan. Thi du nay chi ra
tinh khong clia cdi ghé&; né khong phai 1a mot vat thudng tru. N6 ludn
thay ddi, khong tu hién hitu. Khong chéng thi chay, cudi cling cdi gh&
sé thay d6i, bién thanh mot thi khdc. Vi vdy, cdi gh€ mau niu niy
hoan toan 13 "khong". Nhung dau bdn chit von khong, cdi "khong" Ay
van 1a "sic": ban c6 thé ngdi 1én chi€c gh€ va né van chiu dugc ban
day. "Sic 1a khdng, khong 1a sic."

Thién su Thich Nhat Hanh viét trong quyén 'Trai Tim Hi€u Biét":
N&u t6i cAm mot ly nuSc va hodi ban: "C6 phai cdi ly nay rdng hay
khong?" Ban s& tra 18i: "Khong, c6 day nudc.” Nhung néu toi trit hét
nudc va hdi lai, ban sé néi: "Piing, né réng." Nhung, rdng cdi gi? Cdi
ly clia t6i rong nudc nhung khdng rong khong khi. Rong, chinh 1a rong
cédi gi d6. Ptic Quan Thé Am, vi B6 Tat hién than cta ddc tir bi, ndi
trong TAm Kinh riing ngii udn giai khong (déu trong rdng). BE gitp
ddc Quan Th& Am di&n dat chinh xdc hon, ching ta ¢6 thé hdi ring:
"Bach B Tit, réng cdi gi?" Ngii uin, c6 thé dudc dich sang Anh ngir
12 nim d6ng, 12 nim yéu t6 tao nén con ngudi. Thit ra, 4y 12 nim
dong song cung chay trong chiing ta: dong song sic 1a than clia ching
ta, dong song tho, dong song tudng, dong song hanh, dong song thic.
Nim dong song d6 lién tuc chdy qua ngudi ching ta. Pitc Quan Thé&
Am chi€u ngii uéin va thiy ring khong mot uin nao c¢6 thé tu thin ton
tai mot cach doc 14p. Thin sic rdng cdi ty ngd von ton tai riéng biét,
nhung lai him chda vii try van hitu. Diéu ndy ciing ding véi cic uin
kia, tho, tudng, hanh va thic.
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Thién su Thong Thién (?-1228) 1a mdt vi Thién su Viét Nam, qué
& An La, Bic Viét. Ngai 1a dé tr cia Thién su Thudng Chiu tai chila
Luc T8. Sau khi trd thanh phap ti d5i thi 13 dong Thién V6 Ngon
Thong, ngai trd vé lang cii d€ chian hung va hoing héa Phat gido cho
d&n khi ngai thi tich vao nim 1228. Ngai thudng nhic nhé dé tir: “C8
dtic thudng khuyén day ring chi nén xem nim uin déu khong, tt dai
vO ngd, chin tim khong tudng, khdong di, khong lai. Khi sanh tinh
ching dé&n; khi t& tdnh ching di; yén tinh, tron ling, tAm cidnh nhat
nhu. Chi hay nhu thé, lién d6 chéng li€u ngd, khong bi ba ddi rang
budc, beén 13 ngudi xuit the. Can thi€t ching duge c6 mot may may thi
huéng. Pham phu khéng nhin ngii udn nhu 13 nhitng hién tugng ma
chiing ta lai nhin chiing nhu mot thyc thé do bdi tim mé md lira ddi
chiing ta, do ham ham mu&n bAm sinh clia chiing ta cho nhitng thi trén
12 clia ta d€ théa man cdi ‘Ngi’ quan trong clia ching ta. Ky that, bin
chit thuc sy cia nim udn ndy dugc gidi thich trong gido ly ctia nha
Phit nhu sau: ‘Sic tuong déng véi modt dong bot bién, tho nhu bot
nude, tudng mod td nhu 4o dnh, hanh nhu cdy chudi va thiic nhu mot 4o
tudng.” Theo kinh Thi Ling Nghiém, cdc tuéng huyén héa noi phu
trAn déu do noi vong niém phan biét ma sinh ra, lai ciing do noi d6 ma
mat. Huyén vong 12 cdi tu6ng bén ngoai. Tinh sdu xa vin la diéu gidc
minh. Nhu vay cho d&€n ngii &m, luc nhip, tir thip nhi xt d&€n thip bat
gidi, khi nhan duyén hoa hgp, hu vong nhu cé sinh. Khi nhin duyén
chia ré&, hu vong goi 1a diét. Khdng biét riing dui sinh diét, di lai, déu
trong vong Nhu Lai tang trum khdp mudi phuong, khdng lay dong,
khong thém bdt, sinh diét. Trong tinh chin thudng Ay, cau nhitng sy di,
lai, mé, ngd, sinh, tif, déu khong thé dugc. Chinh vi vy néu chiu nhin
nai va c6 y chi, cdc ong sé thd'y dudc bd mit that clia sy vat. Néu cdc
ong chiu quay vao ndi tAim va qudn chi€u bé sdu clia tim khdm, chd
tAm nhan xét mdt cach khach quan, khong lién tudng d&€n ban nga, va
chiu trau ddi nhu vay trong mot thdi gian, cic 6ng sé thidy ngii uin
khong phéi 1a mot thuc thé ma 1a mot loat cdc ti€n trinh vat chit va
tinh than. Rdi cdc dng s& khong con 1am 14n cdi bé ngoai vdi cdi thuc.
Céc 6ng sé thd'y ngii udn phat sinh va bi€n di mot cich lién tuc va
nhanh chéng. Chiing ludn ludn bién d6i titng phiit titng gidy, khong bao
gid tinh ma ludn ddng, khong bao gid 1a thuc thé ma ludn bién hién.
buc Phat da day trong Kinh Ling Gia: ‘Nhu Lai khdng khac ciing
khong phai khong khac véi cdc uin.””
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VI. Phd Tric Ngii Udn:

Ngii 4m thanh suy khd 1a sy khd dau vé& nhitng thanh suy clia than
tAm ma ching ta khong kiém sodt dugc nén khd dau phién nio. Nhu
trén da noéi, theo Phit gido, c6 nim nhém cdu thanh mot con ngudi
(ngii uan). Ngii udn 1a nim thit 1am thanh con ngudi. Thir nhdt 1a “Sic
uin” hay tinh vat thé gdm bon y&u t&, rin, 16ng, nhiét va di dong; cic
gidc quan va d6i tugng clia ching. Thit nhi 12 “Tho uin” hay tinh tri
gidc gdm ti't cd cdc loai cAm gidc sung suéng, khé chiu hay ditng dung.
Thit ba 1a “Tudng uidn” hay y thic chia cdc tri gidc ra lam siu loai
(sic, thinh, huong, vi, xdc, va nhitng 4n tugng tinh thdn). Thit tu 1a
“Hanh uin” hay khdi niém hay hanh dong bao gdm phin 16n nhitng
hoat dong tAm than, y chi, phdn xét, quy&t tAim, van van. Thit ndm la
“Thiéc uin” hay nhin thifc bao gdm sdu loai y thitc ndy sinh tir su ti€p
xtic clia gidc quan tuong ng v6i mot doi tugng tri gidc. Ngii udn 1a cin
d€ clia moi si mé lam cho chiing sanh xa rdi Phat Tdnh hiing hitu clia
minh. Ngii uin dudc coi nhu 12 nhitng ma quin chdng lai v6i Phat tinh
ndi mdi con ngudi. Sic cling bon yéu td tinh thin cling nhau két hgp
thanh ddi sdng. Pham phu khong nhin ngii udn nhu 13 nhitng hién tugng
ma chiing ta lai nhin chiing nhu mot thyc thé do bdi tim mé md lira ddi
chiing ta, do ham mu&n bam sinh clia ching ta cho nhitng thit trén la
clia ta d€ thda man cdi “Ngi” quan trong clia ching ta. Chinh vi th&
ma Pitc Phit day: “Né&u chiu nhin nai va c6 ¥ chi, ban sé thdy dugc bd
mit thit clia sy vat. Néu ban chiu quay vio ndi tim va quén chi€u bé
sdu ctia tAm khdm, chi tAm nhin xét mdt cdch khach quan, khong lién
tuéng dén ban ngd, va chiu trau dbi nhu vay trong mot thdi gian, ban
s& thdy ngii uAn khong phai 1a mot thuc thé ma 13 mot loat cic ti€n
trinh vat chat va tinh than. Rbi ban s& khong con 1am 14n cdi bé ngoai
V@i cdi thuc. Ban s& thid'y ngii udn phét sinh va bi€n di mot cich lién
tuc va nhanh chéng. Chiing luén ludn bi€n ddi tirng phit tirng gidy,
khong bao gid tinh ma ludn dong, khong bao gid 1a thuc thé ma ludn
bi&n hién.” Hanh gi4 tu Thién nén ludn thdy ban chat thuc sy ca nim
uin nay va ludn nhé 15i Phat day vé nhitng cdch phd trir ngii uin trong
kinh Phdp Hoa, bao gdm cach ph4 trir sic Am trong phdm Dudc Vuong,
tho &m trong phim Diéu Am, tuéng 4m trong pham Quin Thé& Am,
hanh 4m trong phaAm Pa La Ni, va thiic 4m trong phaim Diéu Trang
Nghiém Vuong nhu sau: “Sic tuong ddng v6i mot dong bot bi€n, tho
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nhu bot nudc, tudng md td nhu 4o dnh, hanh nhu cdy chudi va thic nhu
mot 4o tudng.” Piéu nay cling ding véi cdc uin kia, tho, tudng, hanh
va thifc. N€u ching ta tu hanh y theo 13i Phat day, chic chin chiing ta
s€ triét tiéu dugc sic Am, tho 4m, tudng 4m, hanh 4m va thitc Am mot
céch dé dang.

VII.Xudt Ly Ngii Udn Qua Tu Tép Tinh Thiic Noi Than:

Hanh gid tu Phit nén ludn nhé ring van su van vat khong ngiing
thay d6i, chit khong bao gid chiu & yén mot chd. Cudce ddi nay con mai
mat, bién chuyén khong ngitng nghi. Thin con ngudi ciing viy, né
ciing 12 vo thudng, né ciing nim trong dinh luat “Thanh Tru Hoai
Khong.” Thin ta phit truGc khong phai la than ta phidt sau. Khoa hoc
da chitng minh ring trong than thé chiing ta, cdc t€ bao ludn ludn thay
ddi va ct mdi thdi ky bdy nim Ia cdc t& bao cii hoan toan ddi méi. Su
thay ddi 1am cho chiing ta mau 16n, mau gia va mau chét. Cang mudn
song bao nhiéu ching ta lai cang s¢ chét bay nhiéu. T té¢c xanh dén
téc bac, di ngudi nhu modt gidc mo. Thé nhung cé nhiéu ngudi khdng
chiu nhan biét ra diéu nay, nén ho cit lao dau vao cdi thong long tham
4i; d€ rdi khd vi tham duc, con khd hon nita vi tham lam dm 4p bim
viu mii vao sy vat, doi khi d€n chét ma vin chura chiu budng bd. Pén
khi bi&t sip triit hdi thd cudi cing ma van con luyén ti€c tim cdch nim
lai mdt cach tuyét vong. Thin ta vd thudng, tim ta ciing vd thudng.
TAm vo thudng con mau le hon ci thin. TAm ching ta thay ddi tiing
gidy, tirng phiit theo v&i ngoai cinh, vui d6 r6i budn dé, cudi d6 rdi
khéc d6, hanh phiic d6 rdi khd dau d6. Chinh vi viy ma vao thdi ditc
Phat con tai th€, ngai da thudng khuyén ching dé tir nén cd ging xuat
ly ngii un biing cich tu tip tinh thifc ndi than.

Tu tap tinh thifc ndi thin 12 mot trong bdn niém xd. T niém xi 12
bon ddi tugng thién quan d€ tru tAm hay bon cich Thién theo Phat
gido d€ diét trir 4o tudng va dat thanh gidc ngod. Phat gido Tiéu thira
goi nhitng phuong phdp nay 12 “nghiép x” (kammatthana), 12 mot
trong nhitng phuong phdp tu duy phan biét. Cé 16i bon muoi phdp
Thién nhu vdy dugc liét ké trong Thanh Tinh Pao Luin (Visuddhi-
Magga) bao gom T¢ V6 Lugng TAm, Mudi Bat Tinh, Bon Vo Sic,
Mudi Bi€n X, Mudi Niém, Mot Tuéng va Mot Tudng. Trong T
Niém X, quin thin 12 quén chi ti€t vé& sy bat tinh clia than (quin thin
bA't tinh tir dau t&i chian, 36 bd phan déu la bat tinh), mot trong tif niém
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xu. Theo Phit gido, thin va tdm 1a chdnh bdo cta loai hitu tinh. Trong
ngil udn, sic uin la than. Trong khi tim bao gdm b&n uin, tho, tudng,
hanh, thifc. Sy tao nghiép noi than tiéu bi€u cho két qua cla nhitng
hanh dong clia than trong tién ki€p. Tuy nhién, thin nghiép khé dugc
thanh 1ap hon y va khau nghiép, vi nhu ¢6 lic ndo d6 minh mudn ding
than 1am viéc 4c thi con c6 thé bi luan 1y, dao dic hay cha me, anh
em, thiy ban, ludt phdap ngin cdn, nén khong dim lam, hoic khong
lam dudc. Vi th€ nén ciing chua k€&t thanh thin nghiép dugc. Hai
nghiép khdc 1a khiu va ¥ nghiép. Than ki€n 13 4o tudng cho ring thin
minh 13 c6 thit, diy 12 mot trong ngii ki€n. Than ki€n 12 ¥ tudng vé
mot cai ngd, mot trong tam két. C6 hai cach ma ngudi ta c6 thé di dén
céi quan niém cho ring c6 su hién hitu thuc sy cia mot cdi ngd, mot 1a
su tudng tugng chl quan, hai 13 quan niém khich quan vé thyc tinh.
Than ki€n 13 tuwdng ring cdi ngd cud chinh minh 1a 16n nhat va l1a tai
s&n qui bau nhat: Tin ring c4i ta 12 16n nhat va vi dai nhat, nén muc ha
vO nhan. Chi ¢ cdi ta 1a quy bdu nhit ma thoi, ngudi khiac khong déng
ké. Minh tim f&r d€ cha dap hay muu hai ngudi khdc. Hanh gid tu Phat
nén ludén nhé ring Than 12 mdt ddi tugng clia Thién. Muc dich diu
tién cia thién tap 1a d€ nhan thifc bin chit that cla thin ma khong
chdp vio né. Pa phan chiing ta nhian than 14 minh hay minh 13 than.
Tuy nhién sau mot giai doan thién tap, ching ta s& khong con chi y
nghi ring minh 12 mot than, ching ta s& khong con ddng héa minh véi
than. Lic d6 ching ta chi nhin thAn nhu mot tip hop clia ngii uin, tan
hop vo thudng, chit khong phai 1a nhift thé bat dinh; lic d6 chiing ta s&
khong con 1Am I4n cdi gid v6i cdi that nita. Tinh thifc vé than trong
nhitng sinh hoat hiing ngay, nhu di, ding, nim, ngdi, nhin ai, nhin
quang canh, cii xudng, dudi thin, mic quin 4o, tim rita, in udng,
nhai, néi chuyén, van van. Muc dich 1a chud y vao thdi d6 ciia minh ch
khong chay theo nhitng bi€n chuyén. Cé ngudi cho ring luan thuyét
“Than TAm VO Thudng” cia dao Phat phai ching v6 tinh gieo vao
10ng moi ngudi quan niém chdn ddi, thdi chi. Néu thin va tim ciling
nhu sy vat déu vo thudng nhu vAy thi ching nén lam gi ci, vi néu c6
lam thanh sy nghiép 16n lao ciing khong di dén dau. Méi nghe tudng
chirng nhu phan nao c6 1y, ky that né khong ¢ 1y chiit nao. Khi thuyé&t
gidng vé thuyé&t nay, Pic Phat khong mudn 1am ndn chi mot ai, ma
Ngai chi mudn cdnh tinh dé ti ctia Ngai vé mot chan ly. Phat tif chon
thuan khi hi€u dugc 1& v thudng sé giit binh tinh, tAm khong loan
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doéng trudc canh ddi thay dot ngot. Biét dugc 1& vd thudng mdi gilt
dugc tAm an, méi c8 gdng lam nhitng diéu lanh va manh bao gat bd
nhitng diéu 4c, cuong quyét 1am, ddm hy sinh tai sdn, ddm tin tuy
dong gép vao viéc cong ich cho hanh phic cia minh va ctia ngudi.
Theo Kinh Niém X, hanh gid nén “quin niém than thé trong thin
thé, quan niém cadm tho trong cdm tho, quin niém tdm thidc noi tim
thitc, quin niém d6i tugng tAm thic noi ddi tugng tAm thitc.” Nghia la
hanh gid phdi sdng chdnh niém v&i than thé, chit khong phdi 13 khdo
cttu vé than thé nhu mot d6i tugng, sdng chanh niém vdéi cdm gidc, tAm
thitc va ddi tugng tAm thiic chit khong phdi 12 khio citu vé cidm gidc,
tam thiic va doi tugng tAm thic nhu nhitng d6i tugng. Khi ching ta
quin niém vé than thé, ching ta sdng vdi than thé cla chiing ta nhu
mot thuc tai vdi tAt cd sy chim chd va tinh tdo ciia minh, minh va thin
thé 1a mot, ciing nhu khi 4nh sdng chi€u vao mot nu hoa né thAm nhip
vao nu hoa va lam cho nu hoa hé nd. Céng phu quan niém lam phat
hién khong phai 12 mot ¥ niém vé thyc tai ma 12 mot cdi thdy truc tiép
vé thuc tai. Cdi thdy d6 1a tué, dua trén niém va dinh. Ngudi tu Phat
chon thuan phdi nén ludn nhé ring than nay chi la do su k&t hop cia t
dai va ngii uin; trong khi d6, t& dai thi bat tinh va ngii uin thi khong
c6 ty ngd. N&u thi'y dugc nhu vay thi chiing ta s& ludn c6 mdt cdi nhin
diing din vé than ngudi. Theo Kinh T Niém Xt trong Kinh Trung Bd
c6 sau budc quéan than. Thit nhdt la “Tinh Thitc Vé Hoi Thé”: Pic
Phat day: “NAay cdc Ty Kheo, thé nao 12 Ty Kheo song quan niém than
thé trén than thé? Nay ciac Ty Kheo, & day, Ty Kheo di d&€n khu rirng,
di d&€n gbc cay, hay di d€n ngdi nha trong, va ngdi ki€t gia, lung thing
va an trd trong chdnh niém truc mit. Vi 4y thd vo tinh gidc 12 minh
dang thd vo; vi 4y thd ra tinh gidc 1a minh dang thd ra. Thd vo mot hoi
dai, vi 4y y thic ring: ‘T6i dang thd vd mdt hoi dai.” Thd ra mot hoi
dai, vi 4y y thic ring: ‘T6i dang thd ra mot hdi dai.” Thé vo mot hoi
ngin, vi 4y y thic ring: ‘T6i dang thd vo mot hoi ngdn.” Thd ra mot
hdi ngén, vi 4y y thic ring: ‘Toi dang thd ra mdt hdi ngdn.” Vi Ay tap
‘cdm gidc toan than, toi s& thd vo.” Vi Ay tAp ‘cdm gidc toan than, tdi
sé thd ra.” Vi 4y tdp ‘an tinh toan thin, t6i sé thd vd.” Vi Ay tp ‘an
tinh toan than, t6i sé thd ra.” Nay cdc Ty Kheo, nhu ngudi thg quay
hay hoc trd ngudi thg quay thién xdo khi quay dai, tué tri: “Tdi quay
dai’ hay khi quay ngin, vi 4y y thiic riing: ‘T6i quay ngin.” Ciing vay,
nay cdc Ty Kheo, Ty Kheo thd vo dai, y thic ring: ‘T6i dang thd vo
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dai.’ Thd ra dai, y thic ring: ‘To6i dang thd ra dai.” Thd vo ngin, y
thic ring: “Toi dang thd vo ngdn.” Thd ra ngdn, y thic ring: ‘Toi dang
thd ra ngdn.’ Vi 4y tap: ‘Toi c6 y thifc rd rét vé tron ci hdi théd ma toi
dang thd vao.” Vi Ay tip: “T6i ¢6 y thiic 1d rét vé tron ci hoi thd ma toi
dang thd ra.” Vi 4y tap: ‘Toi dang thd vao va 1am cho sy diéu hanh
trong than th€ t6i trd nén an tinh.” Vi Ay tap: ‘T6i dang thd ra va lam
cho sy diéu hanh trong than thé t6i trd nén an tinh.” Nhu vay, khi vi 4y
song quan niém than thé trén nodi than; hay s6ng quan niém than thé
trén ngoai thin; hay s6ng quin niém thin thé trén ci nodi than lin
ngoai than; hay vi 4y sdng quan niém tdnh sanh khdi trén thin thé; hay
song quin niém tanh diét tin trén than thé; hay séng quin niém tdnh
sanh diét trén than thé. Hoidc ngudi 4y quan niém: ‘Cé than day,” vi Ay
an tri chdanh niém nhu vay, véi hy vong huéng d&n chanh tri, chdnh
niém. Va vi 4y khong nuong twa, khong chdp true vat gi trén ddi. Ny
ciac Ty Kheo, nhu vay 12 Ty Kheo song qudn niém than thé trén thin
thé€.” Thit nhi la “Qudn Vé Tit Oai Nghi Noi Thdn”: Pic Phit day
ti€p: “Nay cdc Ty Kheo, Ty Kheo di, y thitc ring: ‘“T6i dang di.” Khi
ding, y thic ring: ‘Toi dang ding.” Khi ngdi, y thic ring: ‘Toi dang
ngdi.” Khi niim, y thic riing: ‘Tdi dang nim.” Than thé dudc xir dung
nhu thé nao, vi 4y y thifc than thé nhu th€ Ay. Vi 4y s6ng quan niém
than thé trén ndi thin; hay vi 4y s6ng quin niém than thé trén ngoai
than; hay vi 4y song quan niém than thé trén ci nodi than 1dn ngoai
than; hay vi 4y s6ng quan niém tdnh sanh khdi trén than thé; hay vi 4y
s6ng quin niém tdnh diét tAn trén than thé; hay vi 4y song quin niém
tdnh sanh diét trén than thé€. “C6 than diy,” vi 4y an trd trong chdnh
niém nhu vay, v6i hy vong huéng d&€n chénh tri, chdnh niém. Va vi 4y
song khong nuong tya, khong chap truc mot vat gi trén ddi ndy. Nay
ciac Ty Kheo, nhu vay 1a Ty Kheo song quan niém than thé trén thin
thé.” Thit ba la “Hoan Toan Tinh Thiic Noi Thdn”: Pic Phat day
ti€p “Nay cdc Ty Kheo, Ty Kheo khi budc t6i budc lui, biét rd viéc
minh dang 1am; khi ngé t6i ngé lui, bi€t rd viéc minh dang lam; khi co
tay, khi dudi tay, bi€t rd viéc minh dang 1am; khi mic 4o Ting Gia Lé,
mang bdt, mang y, bi€t rd viéc minh dang lam; khi idn, udng, nhai,
ném, biét 16 viéc minh dang lam; khi dai ti€u tién, bi€t 1d viéc minh
dang lam; khi di, ddng, ngéi, nga, thic, néi, im ling, bi€t rd cac viéc
minh dang lam. Nhu vay, vi 4y song quan niém than thé trén noi than;
hay s6ng quan niém than thé trén ngoai than; hay séng quan niém than
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thé trén c4 ndi than 1in ngoai than. Hay vi 4y s6ng quidn niém tinh
sanh khéi trén than thé; hay song qudn niém tinh diét tan trén than
thé; hay sdng quan niém tdnh sanh diét trén than thé. “C6 thin diy,”
vi 4y an trd chdnh niém nhu vay, véi hy vong huéng dén chdnh tri,
chanh niém. Va vi &y song khdng nuong tua, khdong chdp trude mot vat
gi trén doi. Nay cic Ty Kheo, nhu vay 1a Ty Kheo sdng quidn niém
than thé trén than thé.” Thit tw la “Qudn Than U€ Trugc ”: Pic Phat
day ti€p: “Nay cdc Ty Kheo, Ty Kheo quan sét than nay, tir gét chdn
trd 1én va tir dinh téc trd xudng, bao boc bdi mot 16p da va chia day
nhitng vat bi't tinh khac nhau. Trong thin nay: ‘PAay la téc, 16ng, méng,
rang, da, thit, gin, xudng, than, tdy, tim, gan, hoanh cdch md, 14 14ch,
phdi, rudt, mang rudt bung, phin, mat, ddm, md, mau, md hodi, ma,
nuéc mit, md da, nudc mi€ng, nudc mi, nudc & khép xuong, nudc
tiéu.” Nay cdc Ty Kheo, ciing nhu mot bao dd, hai diu tréng dung diy
céc loai hat nhu gao, lda, ddu xanh, ddu 16n, me, gao da xay rdi. Mot
ngudi c6 mit, d6 cac hot Ay ra va quan sat: ‘Pay 12 hot gao, day 1a hot
Ida, diy la ddu xanh, ddy la ddu 16n, day 1a me, diy la hot lda da xay
r6i.” Ciing vy, ndy cdc Ty Kheo, mot Ty Kheo quan sit thin ndy dudi
tlr ban chin trd 1én trén cho d&€n danh téc, bao boc bdi da va chita day
nhitng vat ba't tinh khac nhau. Trong thin ndy: ‘Pay la téc, 16ng, méng,
rang, da, thit, gin, xuong, tiy, than, tim, gan, hoanh cdch mé, 14 14ch,
phdi, rudt, mang rudt, bung, phan, mat, dm, mi, mau, md hdi, m3,
nudc mit, md da, nudc mi€ng, nuéc mil, nudc & khép xuong, nuSc
ti€u.” Nhu vay vi 4y song qudn niém than thé trén nodi thin; hay sdng
quin niém than trén ngoai thin; hay s6ng quin niém than thé trén cd
ndi than 1An ngoai than. Hay vi 4y sdng quin niém tdnh sanh khdi trén
than thé; hay song quan niém tdnh diét tin trén than thé; hay sdng
quan niém tdnh sanh diét trén than thé. ‘C6 than day, vi 4y an trd
chanh niém nhu vay, v6i hy vong huéng d&€n chanh tri, chdnh niém. Va
vi 4y song khong nuong tira, khong chap trudc mot vat gi trén ddi. Nay
ciac Ty Kheo, nhu vay 1a Ty Kheo song qudn niém than thé trén thin
thé€.” Thit ndm la “Qudn Tit Pai Noi Thdn”: Dtc Phat lai day ti€p:
“Nay cac Ty Kheo, Ty Kheo quan sit thin ndy vé cdc vi tri cdc gidi va
su sdp dit cdc gidi: ‘Trong than ndy cé dia dai, thiy dai, hda dai, va
phong dai.” Nay cic Ty Kheo, nhu mdt ngusi db t€ thién xdo, hay dé
tlf cia mot ngudi dd t€ gi€t mot con bod, ngdi cit chia tirng phan tai ngi
tur dudng. Ciing vy, niy cic Ty Kheo, Ty Kheo quén sit thiy than
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nay vé vi tri cdc gidi: ‘“Trong than ndy c6 dia dai, thiy dai va phong
dai.” Nhu vay vi 4y sdng quan niém thin thé trén ndi than; hay s6ng
quén niém than thé trén ngoai thin; hay sdng quin niém than thé trén
cd noi than 14n ngoai than. Hay vi 4y song qudn niém tdnh sanh kh&i
trén than thé; hay sdng quin niém tianh diét tin trén thin thé. Hay
s6ng quin niém tanh sanh diét trén than thé. C6 than day, vi 4y an trd
chanh niém nhu vay, v6i hy vong huéng d&€n chdnh tri, chdnh niém. Va
vi 4y sdng khong nuong tua, khong chap truSc mot vat gi trén doi. Ny
ciac Ty Kheo, nhu vay 1a Ty Kheo song quan niém than thé trén thin
thé.” Thit sdu la “Citu Qudn Vé Nghia Dia”: Dic Phit lai day ti€p:
“NAy cidc Ty Kheo, Ty Kheo nhu thdy mdt thi thé bi quing bd trong
nghia dia mot ngay, hai ngay, ba ngay, thi thé 4y truong phdng 1én,
xanh den lai, nit thdi ra. Ty Kheo quin niém- thin thé Ay nhu sau:
‘Than niy tdnh chat 12 nhu vy, bdn tdnh 1A nhu vay, khong vugt khdi
tdnh chit 4y. Nhu vay vi 4y song qudn niém thin thé trén noi than;
hay s6ng quin niém than thé trén ngoai than; hay song quan niém than
thé trén cd ndi than 1in ngoai thin. Hay vi 4y sdng qudn niém tinh
sanh khdi trén than thé; hay s6ng quin niém tdnh diét tin trén than
thé; hay s6ng quan niém tinh sanh diét trén than thé. ‘C6 than day, vi
4y an trt chanh niém nhu vay, véi hy vong huéng dén chdnh tri, chdnh
niém. Va vi 4y sdng khong nuong tua, khong chap trudc mot vat gi
trén ddi. Ndy cac Ty Kheo, nhu vay 1a Ty Kheo sdng quén niém thin
thé trén than thé. Lai nita, ndy cdc Ty Kheo, Ty Kheo nhu thd'y mot thi
thé bi quing bd trong nghia dia, bi cdc loai qua in, hay bi cdc loai diéu
hiu dn, hay bi cdc chim kén kén dn, hay bi cic loai ché dn, hay bi cic
loai gid can #n, hay bi cdc loai doi bo ric ria. Ty Kheo quén chi€u su
thyc 4y vao thin thé cda chinh minh: ‘Thin ndy tdnh chit 1A nhu vay,
ban chit 1a nhu vay, khdng vugt khdi tdnh chit 4y.” Nhu vay vi 4y
song quan niém than thé trén noi thin; hay séng quan niém than thé
trén ngoai thin; hay séng qudn niém than thé€ trén ci ndi than lin
ngoai than. Hay vi 4y song quan niém tdnh sanh khdi trén than thé;
hay s6ng quan niém tianh diét tan trén than thé. Hay s6ng quin niém
tdnh sanh diét trén than thé. C6 than day, vi 4y an trd chdnh niém nhu
viy, v6i hy vong huéng d&€n chanh tri, chanh niém. Va vi 4y sdng
khong nuong tua, khong chdp trudc mot vat gi trén ddi. NAy cic Ty
Kheo, nhu viy 12 Ty Kheo séng quan niém than thé trén than thé. Niy
cdc Ty Kheo, lai nita, Ty Kheo nhu thAy mdt thi thé bi quing bd trong
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nghia dia, v6i cdc bd xuong con lién két v4i nhau, con dinh thit va
méu, con dugc ndi lién bdi cdc dudng gin..., v6i cdc bd xuong con
lién két v6i nhau, khdng con dinh thit, nhung con dinh mau, con dudgc
cdc dudng gan cdt lai v6i nhau..., v8i cdc bd xuong khdng con dinh
thit, khong con dinh mdu, khong con dugc cic dudng gin cdt lai véi
nhau, chi con c¢6 xuong khong dinh lai v6i nhau, rdi rdc chd ndy chd
kia. O day la xuong tay, & ddy 1a xuong chan, & ddy 1a xudng 6ng, &
day la xuong bdp v€&, § day 1a xuong mong, & day 1a xuong song, & diy
12 xuong dau. Ty Kheo 4y quan niém thin Ay nhu sau: ‘Thin niy tidnh
chat 1a nhu vay, ban tdnh 13 nhu vy, khong vuot khdi tdnh tdnh chat
4y.” Nhu vay vi 4y s6ng quan niém than thé trén ndi thin; hay song
qudn niém than thé trén ngoai than; hay séng quan niém than thé trén
c4 noi than 14n ngoai than. Hay vi 4y song quin niém tdnh sanh kh&i
trén than thé; hay sdng quan niém tinh diét tin trén thin thé. Hay
s6ng quan niém tanh sanh diét trén thin thé. “Cé thin day, vi 4y an tri
chanh niém nhu vay, v6i hy vong huéng d&€n chanh tri, chdnh niém. Va
vi 4y sdng khong nuong tiya, khong chip trudc mot vat gi trén doi. Nay
ciac Ty Kheo, nhu vay 1a Ty Kheo song quan niém than thé trén thin
thé. Lai nita, ndy cic Ty Kheo, Ty Kheo nhu thd'y mot thi thé bi quing
bd trong nghia dia, chi con todn xuong tring mau vé dc..., chi con mot
ddng xuong lau hon ba nim..., chi con 1a xuong thdi tr§ thanh bot. Ty
Kheo 4y qudn niém than 4y nhu sau: ‘Than ndy tdnh chat 13 nhu vay,
ban tdnh 12 nhu vay, khong vugt khdi tdnh tdnh chat Ay.” Nhu vay vi
Ay séng quan niém than thé trén nodi thin; hay s6ng qudn niém than
thé trén ngoai thin; hay sdng quan niém than thé trén ca ndi than l1an
ngoai than. Hay vi 4y s6ng qudn niém tdnh sanh khdi trén than thé;
hay sdng quin niém tdnh diét tin trén than thé. Hay séng quin niém
tdnh sanh diét trén than thé. “Cé than day, vi 4y an trd chanh niém nhu
viy, v6i hy vong huéng dé€n chanh tri, chanh niém. Va vi 4y sdng
khong nuong tua, khong chip trudc mot vat gi trén ddi. Nay cdc Ty
Kheo, nhu vy 1a Ty Kheo sdng quan niém than thé trén than thé.”
Thién qudn quan trong nhat vé sy bat tinh clia than 12 qudn than
bA't tinh tir dAu t6i chan, 36 bd phan déu 1a bat tinh, mdt trong tif niém
xtt. Theo Kinh Niém X, hanh gid nén “qudn niém than thé trong thin
thé, quan niém cidm tho trong cim tho, quin niém tAm thic ndi tim
thitc, quin niém d6i tugng tAm thic noi ddi tugng tAm thitc.” Nghia 1a
hanh gid phai song chanh niém vdi than thé, chit khong phai 1a khio
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cttu vé than thé nhu mot d6i tugng, song chanh niém v6i cdm gidc, tim
thitc va d6i tugng tAm thic chit khdng phdi 1a khdo ctu vé cdm gidc,
tam thiic va do6i tugng tAm thic nhu nhitng d6i tugng. Khi ching ta
quin niém vé than thé, ching ta sdéng vdi than thé cla chiing ta nhu
mot thuc tai vdi tit ci sy chim chd va tinh tdo clia minh, minh va thin
thé 1a mot, ciing nhu khi 4nh sdng chi€u vio mot nu hoa né thAm nhip
vao nu hoa va lam cho nu hoa hé ng. Céng phu quan niém lam phat
hién khong phdi 12 mot y niém vé thuc tai ma 12 mot cdi thiy truc tiép
vé thuc tai. C4i thi'y d6 1a tué, dua trén niém va dinh. Pic Phit day:
“Nay cdc Ty Kheo, Ty Kheo quan sit thin nay, tif gét chin trd 1én va
tir dinh téc trd xudng, bao boc bdi mot 16p da va chita day nhitng vat
bA't tinh khac nhau. Trong thin ndy: ‘Pay Ia téc, 16ng, méng, ring, da,
thit, gin, xuong, thin, tiy, tim, gan, hoanh cach md, 14 lach, phéi, rudt,
mang rudt bung, phan, mit, dam, ma, mdu, md hoi, m3, nudc mit, md
da, nu6c mi€ng, nudc mii, nudc & khép xuong, nudc ti€u’. Nay cac Ty
Kheo, cling nhu mdt bao d6, hai diu tréng dung day cdc loai hat nhu
gao, Ita, ddu xanh, ddu 16n, me, gao da xay rdi. Mot ngudi cé mit, ds
cdc hot Ay ra v quan sat: ‘Day 1a hot gao, day 1a hot Ida, diy 1a dau
xanh, day 13 diu I6n, day 12 me, day 13 hot lda d3 xay r6i.” Ciing vay,
nay ciac Ty Kheo, mot Ty Kheo quan sit thAn ndy dudi tir ban chén trd
1én trén cho d&€n danh téc, bao boc bdi da va chita ddy nhitng vat bat
tinh khac nhau. Trong than ndy: ‘Pay 1a téc, 16ng, méng, ring, da, thit,
gan, xuong, tuy, than, tim, gan, hoanh cich mo, 14 lach, phf;i, ruot,
mang rudt, bung, phan, mat, dm, mi, mdu, md hdi, m3, nudc mit, m3
da, nuéc mi€ng, nudc mii, nudc & khép xuong, nue tiéu.’ Lai nita, ndy
ciac Ty Kheo, Ty Kheo quan st thin ndy vé cdc vi tri cdc gi6i va su
sap dit cdc gii: “Trong than niy c6 dia dai, thdy dai, hda dai, va
phong dai.” Nay cic Ty Kheo, nhu mot ngudi dd té thién xdo, hay dé
tlf cia mot ngudi dd t€ gi€t mot con bod, ngdi cit chia tirng phan tai ngi
tur dudng. Ciing vay, niy cidc Ty Kheo, Ty Kheo quédn sit thiy thin
niy vé vi tri cdc gidi: “Trong than ndy c6 dia dai, thily dai va phong
dai. Lai nita, nay cic Ty Kheo, Ty Kheo nhu thAy mdt thi thé bi quing
bé trong nghia dia mot ngay, hai ngay, ba ngay, thi thé a4y truong
phdng 1én, xanh den lai, nat thdi ra. Ty Kheo qudn niém- than thé iy
nhu sau: “Than ndy tdnh chit 12 nhu vy, ban tinh 1a nhu vay, khong
vugt khdi tdnh chat Ay. Lai nita, ndy cdc Ty Kheo, y Kheo nhu thdy
mot thi thé bi quing bé trong nghia dia, bi cdc loai qua in, hay bi cdc
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loai diéu hau in, hay bi cdc chim kén kén dn, hay bi c4c loai ché an,
hay bi cdc loai gia can dn, hay bi cdc loai doi bo ric ria. Ty Kheo qudn
chi€u sy thyc &y vao than thé clia chinh minh: “Than niy tdnh chat la
nhu vay, bdn chit 12 nhu vy, khong vugt khéi tdnh chat Ay. Ny cédc
Ty Kheo, lai nita, Ty Kheo nhu thdy mdt thi thé bi quing bd trong
nghia dia, v6i cdc by xudng con lién k&t v4i nhau, con dinh thit va
méu, con dugc ndi lién bdi cdc dudng gin..., v6i cdc bd xuong con
lién két v6i nhau, khdng con dinh thit, nhung con dinh mdu, con dugc
cdc dudng gin cdt lai v6i nhau..., v6i cdc bd xuong khong con dinh
thit, khong con dinh médu, khong con dugc cic dudng gan cot lai véi
nhau, chi con c¢6 xuong khong dinh lai v6i nhau, rdi rdc chd ndy chd
kia. O day 1a xuong tay, & day 12 xuong chan, & diy 1a xuong ong, &
day 1a xuong bip v&, & diy 1a xuong mong, & diy 1a xuong sdng, & diy
12 xuong dau. Ty Kheo 4y qudn niém thin 4y nhu sau: ‘Than ndy tinh
chat 1a nhu vy, bdn tdnh 1a nhu vay, khong vugt khdi tdnh tdnh chat
4y.’ Lai nita, ndy ciac Ty Kheo, Ty Kheo nhu thd'y mot thi thé bi quing
bé trong nghia dia, chi con toan xuong tring mau vé dc..., chi con mot
déng xuong lau hon ba ndm..., chi con I1a xuong thdi tr§ thanh bot. Ty
Kheo 4y qudn niém than 4y nhu sau: ‘Than ndy tdnh chit 13 nhu vay,
ban tdnh Ia nhu vy, khong vugt khdi tanh tdnh chat Ay. Nhu vay vi 4y
song quan niém than thé trén nodi thin; hay s6ng quan niém than thé
trén ngoai thin; hay song qudn niém thin thé trén ci nodi thin lin
ngoai than. Hay vi 4y song quan niém tdnh sanh khdi trén than thé;
hay séng qudn niém tdnh diét tin trén than thé.’ Hay s6ng quan niém
tanh sanh diét trén thin thé. ‘C6 than day, vi Ay an tri chdnh niém nhu
vay, v6i hy vong huéng dén chdnh tri, chdnh niém. Va vi 4y sdng
khong nuong tua, khong chip trudc mot vat gi trén ddi. Nay cic Ty
Kheo, nhu vy 1a Ty Kheo sdng qudn niém than thé trén than thé.””
Hanh gid nén ludn nhin thAn minh nhu mot ¢d xe, va biét ring né
s€ hu mon vdéi thdi gian. Trong kinh Phap Cu, dic Phat day ring than
ndy gia di va hu hoai, nhung chanh phap khong thé nhu thé. La dé ti
Phat, chiing ta phai tin tudng noi difc Phat, va hdy sdng véi chanh phip
ba't diét bing tit c4 than tAm clia minh. Dau Phit gido khuyén hanh
gid nén ludn quén chi ti€t vé sy bat tinh cla than, nhung difc Phit vin
ludn nhdn manh ring ki€p nhan sinh that vd cling qui gid cho cdng
cudc tu tap. Hay tu tap ding din va lién tuc, chit dirng d€ phi mot ngay
ndo trong ddi ndy. Cdi chét c6 thé dén vdi chiing ta trong dém nay hay
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ngay mai. That su, cdi chét dang gam nhim ching ta trong tirng
khodnh khidc; né hién dién trong tirng hoi thd cda ching ta, vad né
khong cdch biét véi doi song. Hanh giad nén ludn quin chi€u vao tim,
lién tuc xem tirng hoi thd va hiy nhin thiy cho bing dugc cdi vugt qua
vong luan hdi sanh ti.

VIII.Xudt Ly Ngii Udn Qua Tu Tép Tinh Thiic Noi Tho:

Tho 1a phdp tAm s& nhdn lanh dung nap cdi cinh ma minh ti€p
xtic. Tho ciing 14 cdi tim ném qua nhitng vui, khd hay dirng dung (vira
¥, khong vira y, khong vira § ma ciling khong khong vira y). Khi chiing
ta gip nhitng d6i tugng hap din, ching ta lién phat khdi nhitng cAm
gidc vui suéng va luyé&n 4i. Khi gip phai nhitng ddi tugng khong hap
din, thi ching ta sinh ra cdm gidc kh6 chiu; néu d6i tugng khong dep
khong x4u thi ching ta cAm thdy diing dung. TAt cd moi tao tdc cla
chiing ta tir than, khiu va y ciing déu dugc kinh qua nhd cadm gidc,
Phat gido goi d6 1a “tho” va Phat kheelng dinh trong Thap Nhi nhan
duyén ring “tho” tao nghiép luan hodi sanh t&r. Hanh gid tu Phat nén
ludn xem “Tho” nhu nhitng d6i tugng trong tu tap: Quan chi€u nhitng
loai cdm tho nhu lac tho, khd tho va trung tinh tho. Thau hiéu nhifng
tho ndy dén di th& nao. Quén chi€u tho chi niy sanh khi ndo cé su tiép
xtic giita nhitng gidc quan ma thoi (mit, tai, mii, ludi, thin, §). Quin
chi€u tho chi ndy sanh khi nio c6 sy ti€p xiic giita nhitng gidc quan ma
thoi (mdt, tai, mii, ludi, than, y). Quan chi€u nhitng diéu trén dé thffy
rd ring du tho vui, tho khd hay tho trung tinh, hdu qué ctia ching déu
12 “kh&”. Ngudi tu Phat chon thuan phai nén ludn nhd ring tho thi khé.
Néu thiy dudc nhu vay thi ching ta s& ludn ¢c6 mdt cdi nhin ding din
vé su cdm tho. Vio thdi dic Phit con tai th€, ngai da thudng khuyén
chiing dé tr nén c6 ging xuit ly ngii udn biing cich tu tip tinh thitc noi
tho. Tu tap tinh thic noi tho 12 mdt trong bdn niém xit. Theo Kinh T
Niém Xu trong Kinh Trung By, qudn tho hay quin phdp ni€ém tho c6
nghia 13 tinh thiic vio nhitng cdm tho: vui suéng, khd dau va khong vui
khong khd. Khi kinh qua mdt cdm gidc vui, ching ta biét ddy 13 cdm
gidc vui b3i chinh minh theo ddi quan sit va hay bi€t nhitng cdm tho
ctia minh. Cung th€ 4y ching ta ¢6 ging chitng nghiém nhitng cdm
gidc khic theo ding thuc t€ clia tirng cdm gidc. Thong thudng chiing ta
cam thdy budn chdn khi kinh qua mot cdm gidc khS dau va phan chin
khi kinh qua m6t cdm gidc vui sudng. Quan phdp niém tho sé& giip
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chiing ta chitng nghiém t4t cd nhitng cdm tho mdt cdch khach quan, véi
tAm xa& va tranh cho chiing ta khdi bi 1€ thudc vao cdm gidc ctia minh.
NhS quén phdp niém tho ma ching ta thiy ring chi c6 tho, mot cAm
gidc, va chinh cdi tho 4y cling phii du tam bg, d&n rdi di, sanh r6i diét,
va khong cé thuc thé don thudn nguyén ven hay mot tu ngd niao cam
tho cd. Theo Kinh T¢ Niém X¢ trong Kinh Trung B9, Btc Phat day:
“NAy céc Ty Kheo, nhu thé nao 12 Ty Kheo sdng quin niém cidm tho
trén cdc cdm tho? Nay cdc Ty Kheo, & diy Ty Kheo khi cdm gidc lac
tho, vi 4y ¥ thic ring: “Ta dang c6 mdt cAm tho khodi lac.” Mdi khi ¢6
mot cam tho dau khd, vi 4y y thic ring: “Ta dang c6 mdt cdm tho dau
khG.” M&i khi c6 mot cdm tho khdng khodi lac ciing khong dau khd, vi
Ay y thic ring: “Ta dang c¢6 mdt cdm tho khong khodi lac ciing khong
dau khd.” Khi c6 mot cdm tho khodi lac vat chdt, vi 4y y thifc ring:
“Ta dang c6 mdt cdm tho khodi lac vat chit.” Khi c6 mot cdm tho
khodi lac tinh than, vi 4y y thic ring: “Ta dang c6 mot cdm tho khodi
lac tinh than.” Khi c6 mdt cdm tho khd dau vat chit, vi 4y y thifc ring:
“Ta dang c6 mot cdm tho khd dau vat chit.” Khi c6 mdt cdm tho khd
dau tinh thin, vi 4y ¥ thifc ring: “Ta dang c6 mot cAm tho khd dau tinh
than.” Khi c6 mot cdm tho vat chat khong khodi lac ciing khong khd
dau, vi 4y y thifc ring: “Ta dang c6 mdt cdm tho vat chit khong khodi
lac ciing khong dau khd.” Khi ¢6 mdt cdm tho tinh than khong khodi
lac ciing khong khé dau, vi 4y y thifc ring: “Ta dang c6 mot cdm tho
tinh thin khong khodi lac cling khdng khd dau.” Nhu vay vi &y song
qudn niém cdm tho trén cdc ndi tho; hay s6ng quin niém cidm tho trén
cdc ngoai tho; hay song quan cdm tho thé trén ci ndi tho 1An ngoai
tho. Hay vi 4y song qudn niém tdnh sanh khéi trén cdc tho; hay sdng
qudn niém tdnh diét tin trén cdc tho. Hay sdng qudn niém tdnh sanh
diét trén cdc tho. “Cé tho diy, vi 4y an tri chdnh niém nhu vay, v6i hy
vong huéng d&€n chdnh tri, chdnh niém. Va vi 4y song khong nuong
tua, khong chip trudc mot vat gi trén ddi. Nay cdac Ty Kheo, nhur vy
1a Ty Kheo s6ng quan niém cdm tho trén cdc cdm tho.”

IX. Xuét Ly Ngii Udn Qua Tu Tép Tinh Thiic Noi Tém:

Tam l1a goc cda mudn phap. Trong TAm Pia Quan Kinh, Ditc Phat
day: “Trong Phat phép, 14y tim 1am chd. T4t ¢4 cdc phdp déu do tAm
sanh.” TAm tao ra chu Phit, tAim tao thi€én dudng, tdim tao dia nguc.
Tam la dong luc chinh lam cho ta sung suéng hay dau khd, vui hay
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budn, trim luan hay gidi thodt. C6 mot s6 tr ngit Sanskrit va Ba Li chi
tAim nhu Mana, Citta, Vijnana, Vinnana. TAm 1a mot tén khdc cia A
Lai Da Thitc (vi né tich tp hat giéng ctia chu phdp hodc huin tip cic
hat giong tir chling t& ching phdp ma né huin tap). Khong gidng nhu
xdc than vat chat, cdi tAm la phi vat chdt. Chiing ta nhan thic dugc
nhifng tu tudng va cdm nghi clia chiing ta cting nhiéu diéu khic bing
truc gidc, va ching ta k&t luan sy hién hitu clia ching bing phép loai
suy. Pinh nghia v& “TAm” ddi khac tiy theo din toc va vin héa. Néu
héi modt ngudi Viét Nam binh thudng ring tim & chd nao, ngudi 4y sé&
chi vao trdi tim hay 1dng nguc; tuy nhién, dé tra 13i cho ciing cAu héi
nay, ngudi TAy phuong sé& chi vao cdi diu ctia ho. Theo Phit gido, tAim
hay y€&u td tinh thin dudc dinh nghia 1 sy sdng sudt va hiéu biét. N6
khong c6 hinh tuéng, khdng ai nhin thd'y né; tuy nhién, tim tao tdc moi
hanh dong khi€n chiing ta dau khd va lin troi trong ludn hdi sanh ti.
TAt cd moi hoat ddng vat chat, 15i néi hay tinh than déu tiiy thudc tim
ta. Phan sy clia tim 12 nhan bi€t dugc d6i tuong. NG phan biét giita
hinh thitc, pham chat, van van. Cdch duy nhat dé dat dugc Phat tinh la
hudn luyén va chuyén héa tam cho dé&n khi ching ta hoan toan thoat
khdi nhitng nhim truge. Theo Pai Su An Quang: “TAm bao ham hét
khip ca thap phdp gidi, d6 1a Phat phap gidi, B6 T4t phdp gidi, Duyén
Gidc phap gi6i, Thanh Vin phdp gidi, Thién phdp gidi, Nhan phap
giGi, A Tu La phdp gidi, Sic Sanh phap gidi, Nga Quy phap gidi, va
Dia Nguc phdp gidi. Mot tim ma hay sanh tit cd. Phat ciing do tAm
sanh, ma dia nguc ciing do tim tao.” Hanh gid tu Phit nén ludn quan
st tim minh trong ddi s6ng hiing ngay, quan sdt tim minh trong tat c4
moi hoan cdnh. Quan sit sy 1am viéc clia tim nhung khdng dong nhat
hay bao chita cho tu tudng cia ban; khong xay bitc man thanh kién;
khong mong chd tudng thudng hay thda man. Hanh gid nén quan sdt
dé thay nhitng cAm gidc ham mudn, sin hin, ganh ghét, va nhiéu trang
th4i bat thién khdc phdt sanh va 1am d4o 16n sy quan binh clia tAm, tir
dé6 ti€p tuc hanh thién d€ loai bé ching. Ngudi tu Phit chon thuin phai
nén ludn nhé ring tim ludn vo thudng va khong cé ty ngd. Néu thiy
dudc nhu vay thi ching ta s& ludn c6 mot cdi nhin ding din vé tAm
ngudi. Chinh vi vy ma vao thdi ditc Phat con tai th€, ngai da thudng
khuyén chiing dé tf nén c6 ging xuat ly ngii uin biing cich tu tip tinh
thitc ndi tAm. Tu tap tinh thitc ndi tAm 12 mdt trong bon niém xu.
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Theo Kinh Tt Niém Xt trong Kinh Trung B, qudn Tam c6 nghia
la hanh gia tu tdp di tim tim minh. Nhung tim cdi tim nao? C6 phai
tim tAm tham, tAim gidn hay tdm si mé? Hay tim tdm qud kh, vi lai hay
hién tai? TAm qué khit khong con hién hitu, tAim tuong lai thi chuwa dén,
con tAm hién tai ciing khong 6n. Nay Ca Di€p, tim khong thé nim bit
tr bén trong hay bén ngoai, hodc § gitta. TAm vO tudng, vd ni€m,
khong c6 chd s y, khdong c6 noi quy tic. Chu Phat khong thdy tAm
trong qud khit, hién tai va vi lai. C4i ma chu Phat khong thdy thi lam
sao md qudn niém cho dugc? N&u c6 quin niém ching qua chi 1a quin
niém vé vong tudng sinh diét clia cdc ddi tugng tAim ¥ ma thoi. TAm
nhu mot 4o thuét, vi vong tudng dién dédo cho nén c6 sinh diét mudn
trung. TAm nhu nudc trong dong song, khdong bao gid dirng lai, vira sinh
da diét. Tam nhu ngon I¥a dén, do nhan duyén ma c6. TAm nhu chép
giat, 16e 1&n rdi tit. TAm nhu khong gian, ndi mudn vat di qua. TAm
nhu ban xau, tao tdc nhiéu 14m 16i. TAm nhu ludi cdu, dep nhung nguy
hi€m. TAm nhu rudi xanh, ngé tudng dep nhung lai rit xAu. TAm nhu
ké thil, tao tac nhiéu nguy bi€n. TAm nhu yéu ma, tim ndi hiém y&u dé
hit sinh khi cia ngudi. TAm nhu ké trdém hét cdc cin lanh. TAm wa
thich hinh dang nhu con mét thiéu than, wa thich A&m thanh nhu tréng
trdn, va thich mui huong nhu heo thich rac, va thich vi ngon nhu ngudi
thich dn nhitng thiic n thira, wa thich xtdc gidc nhu rudi sa dia mat. Tim
tAm hoai ma khong thidy tim diu. Pa tim khong thdy thi khong thé
phan biét dugc. Nhitng gi khdong phan biét dugc thi khdong c6 qua khd,
hién tai va vi lai. Nhitng gi khong c6 qud khd, hi€n tai va vi lai thi
khong ¢6 ma ciing khong khong. Hanh gid tim tim bén trong cling nhu
bén ngoai khong thi'y. Khong thdy tim ndi ngii uin, ndi t& dai, noi luc
nhiap. Hanh gid khong thidy tim nén tim diu cia tAm va qudn niém:
“TAm do ddu ma c¢6?” Va thdy ring: “HE& khi ndo c¢6 vat la c¢6 tAm.”
Vay vat va tdim c6 phai 1a hai thi khac biét khong? Khong, cdi gi 1a
vat, cdi d6 ciing 12 tAm. N&u vat va tim 12 hai tht héa ra c6 dén hai
tang. Cho nén vat chinh 1a tim. VAy thi tdim c6 thé qudn tim hay
khong? Khong, tim khong thé quin tAim. Ludi guom khong thé tu cit
dit 1ay minh, ngén tay khong thé ty sd minh, ciing nhu vay, tim khong
thé tu qudn minh. Bi din ép ti phia, tAim phét sinh, khong c¢6 kha ning
an trd, nhu con vugn chuyén canh, nhu hdi gié thodng qua. TAm khong
c6 ty than, chuyén bi€n rdt nhanh, bi cdm gidc lam dao dong, 13y luc
nhap 1am mdi trudng, duyén thit nay, ti€p thit khdc. LAm cho tim &n
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dinh, bat dong, tp trung, an tinh, khong loan dong, d6 goi Ia qudn tAm
vay. Tém lai, quan TAm ndi 1én cho ching ta bi€t tim quan trong cla
viéc theo doi, khdo sat va tim hi€u tAm minh va clia sy hay biét nhitng
tu tudng phat sanh d&€n véi minh, bao gdm nhitng tv tudng tham, sin,
va si, 12 ngudn gdc phat khdi tit cd nhitng hanh dong sai trdi. Qua phap
niém tim, ching ta cd ging thiu dat cd hai, nhitng trang thai bit thién
va thién. Ching ta quin chi€u, nhin thdy cd hai ma khong dinh mic,
luyén 4i, hay bAt min kh6 chiu. Piéu nay sé& gitp chiing ta thiu dat
dudc cd ning that sy ctia tim. Chinh vi th€ ma nhitng ai thudng xuyén
quan tim sé& c6 kha ning hoc dugc phuong cach kiém soit tim minh.
Phdp qudn tim ciing gidp ching ta nhin thic ring cdi goi 12 “tdm”
ciing chi 12 mot ti€n trinh luén bi€n ddi, gdm nhitng trang thdi tAm
ciing ludén ludn bi€n ddi, va trong d6 khong c6 cdi gi nhu mot thuc thé
nguyén ven, don thuan goi 12 “ban ngd” hay “ta.”

Theo Kinh T Niém Xt trong Kinh Trung Bo, Ptic Phat day: “Nay
cdc Ty Kheo, nhu th€ nao 1a Ty Kheo sdng quin niém tAm thic ndi
tam thiic? Nay cdc Ty Kheo, mdi khi ndi tAm thic c¢6 tham duc, vi 4y y
thic ring tAm thic cda minh dang c¢6 tham duc. Mdi khi tam thitc
khong c¢6 tham duc, vi 4y y thifc ring tAm thic clia minh khdng c6
tham duc. Mbi khi trong tAm thifc minh c¢6 sin han, vi 4y y thic ring
tAm thifc clia minh dang c6 sin hin. Mdi khi tAm thifc clia minh khdng
c6 san han, vi 4y y thifc ring tim thifc cda minh dang khong c6 sin
han. Mbi khi tAm thiic minh c6 si mé, vi 4y y thifc ring tim thic clia
minh dang si mé. Mdi khi tAm thitc clia minh khong c6 si mé, vi 4y y
thic ring tAm thifc ciia minh dang khong c6 si mé. Mdi khi tAm thitc
minh c6 thu nhi€p, vi 4y y thic ring tAm thifc cia minh dang c6 thu
nhi€p. Mdi khi tim thiic minh tdn loan, vi 4y ¥ thifc ring tAim thic clia
minh dang tdn loan. Mdi khi tAm thitic minh tré thanh khodng dat, vi 4y
y thifc ring tAm thic cia minh dang trd thanh khodng dat. Mdi khi tAm
thitc minh trd nén han hep, vi 4y ¥ thifc ring tim thic ciia minh dang
trd nén han hep. Mdi khi tAm thiic minh dat d€n trang thdi cao nhat, vi
Ay y thifc ring tAm thifc cia minh dang dat dén trang th4i cao nhat.
M&di khi tAm thifc minh khong dat d€n trang thdi cao nhat, vi 4y y thifc
ring tAm thifc minh khdng dat dén trang th4i cao nhat. Mdi khi tAm
thifc minh ¢6 dinh, vi 4y ¥ thic ring tAm thifc cia minh dang c6 dinh.
MBOi khi tAim thitc minh khong cé dinh, vi 4y ¥ thic ring tAm thic clia
minh dang khong c¢6 dinh. Mbi khi tAim thifc minh gidi thodt, vi Ay y
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thic ring tAm thifc ciia minh dang gidi thodt. Mdi khi tdm thic minh
khong c6 gidi thodt, vi 4y ¥ thdc ring tAm thdc clia minh dang khong
c6 giéi thodt. Nhu vy vi 4y s6ng qudn niém tAm thic trén ndi tAm;
hay s6ng quan niém tim thic trén c4 ndi tim l1in ngoai tAim. Hay vi ay
séng quidn niém tdnh sanh khdi trén tim thic; hay sdng quén niém
tdnh diét tAn trén tAm thic. Hay s6ng quan niém tdnh sanh diét trén
tdm thitc. “C6 tAm diy, vi 4y an trid chdnh niém nhu vay, véi hy vong
huéng dén chédnh tri, chanh niém. Va vi 4y s6ng khong nuong tua,
khong chip trudc mot vat gi trén ddi. Nay cdc Ty Kheo, nhur vay 1a Ty
Kheo s6ng qudn niém tim thic trén cdc tim thic.”

X. Xudt Ly Ngii Udn Qua Tu Tép Tinh Thiic Noi Phdp:

Phép 1a mot danh ti ric rdi, khé x&t dung cho diing nghia; tuy vay,
phdp 12 mot trong nhitng thudt ngit quan trong va thi€t y&u nhit trong
Phat Gido. Phap c6 nhiéu nghla Theo Phan ngit, chit “Phdp” phdt xuat
tir cin ngit “Dhri” c6 nghia 12 cAm nim, mang, hién hitu, hinh nhu ludn
ludn c6 mot cdi gi d6 thudc ¥ tudng “tdn tai” di kém vdi né. Y nghia
thong thudng va quan trong nhat cia “Phdp” trong Phat gido la chin
ly. Thit hai, phdp dugc diing vdi nghia “hién hitu,” hay “hitu thé,” “d6i
tugng,” hay “su vat.” Thit ba, phap dong nghia véi “ditc hanh,” “cong
chanh,” “chudn tic,” vé ci dao didc va tri thic. Thi tu, c6 khi phap
dugc dung theo cdch bao ham nhat, gdm tit ci nhitng nghia 1y vira k€,
nén ching ta khong thé dich ra dugc. Trong trudng hop niy cich tot
nhat 1a cf @€ nguyén gdc chit khong dich ra ngoai ngit. Lut vii tru hay
trat tv ma thé€ giGi ching ta phai phuc tong. Theo dao Phat, day 1a luat
“Luan Hdi Nhan Qua”. Moi hién tugng, sy vit va biéu hién ciia hién
thuc. Moi hién twong déu chiu chung luit nhian qua, bao gdm ci cot
tly gido phdp Phat gido. Phat day: “Nhitng ai thdy dudc phdp la thdy
dugc Phat.” Van vat dugc chia 1am hai loai: vat chat va tinh than; chat
lieu 1a vat chat, khdng phai vat chat 1a tinh than, 1a tAm. Trong Phat
gido, Phdp 12 toan bd gido thuyé&t Phat gido, cdc quy tic dao difc bao
gdm kinh, luat, gidi. Theo Gido Su Junjiro Takakusu trong Cudng Y&u
Tri€t Hoc Phat Gido, chit Dharma c6 nim nghia nhu sau: Dharma la
cdi dugc ndm giit hay 1y tudng néu ching ta gidi han y nghia ctia né
trong nhitng tdc vu tAm 1y ma thoi. Trinh do clia 1y twdng ndy sé sai
biét tlly theo sy ti€p nhin clia mdi c4 thé khac nhau. O Dic Phit, n6 la
st toan gidc hay vién min tri (Bodhi). Thit dén, 1y tudng dién t4 trong
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ngdn tir s& 1a gido thuyét, gido 1y, hay gido phdp ctia Ngai. Thi ba, ly
tudng dé ra cho cdc dé tf cda Ngai 1a luat nghi, gidi cAm, gi6i diéu,
dic 1y. Tht tu, 1y tudng 12 dé chitng ngd s& 12 nguyén 1y, thuyét 1y,
chin 1y, 1y tinh, ban tinh, luit tic, diéu kién. Thit nim, 1y tudng thé
hién trong mot y nghia tong quit sé 1a thuc tai, sy kién, su thé, y&u t&
(bi tao hay khong bi tao), tAim va vat, y thé va hién tugng. Phap con 1a
nhirng phdn dnh cda cdc hién tugng vao tim con ngudi, ndi dung tdm
thin, y tudng; nhitng nhin t& tdn tai ma trudng phai Tiéu thira cho dé
12 nén tdng cla nhin cdch kinh nghiém. Theo phdi Trung Quén, chit
Phdp trong Phit Gido c6 nhiéu y nghia. Nghia rong nh't thi n 12 ning
luc tinh thdn, phi nhin cdch bén trong va ding sau tit cd moi sy vat.
Trong dao Phit va tri€t hoc Phat gido, chit Phdp gdm cé bdn nghia:
Phép c6 nghia 12 thuc tai t8i hdu. N6 vira siéu viét vira & bén trong thé
gi6i, va ciing 12 luat chi phdi th& gii. Phip theo y nghia kinh dién,
gido nghia, ton gido phdp, nhu Phat Phiap. Phidp c6 nghia la sy ngay
thing, ditc hanh, 1ong thanh khdn. Phdp c6 nghia 13 thanh t& cla su
sinh ton. Khi diing theo nghia niy thi thudng dugc dung cho s& nhiéu.
Theo tong Hoa Nghiém, Phdp Gidi ludn nim trong ludt Duyén Khéi.
Tur ngit “Phdp gidi” (Dharmadhatu) ddi khi dugc ding dong nghia vdi
chan ly. Viét ngit dich 12 “Phép thé ctia Van Phdp.” Tuy nhién, doi lic
n6 lai c6 nghia 12 “Vii tru,” hay “cdnh gi6i clia tit ci cdc phap.” Ca hai
nghia vii tru va nguyén 1y phd bi€n, luén ludn phii dude in siu trong
tam tri chiing ta mdi khi tir ngit ndy dugc ding d&€n. Nghia nao ciing
dung dugc cho danh hiéu cta thuyé&t “Duyén Khdi.” Trong phdp gidi
duyén khéi, moi hién tugng déu tily thudc 14n nhau, cdi nay tly thudc
céi kia, do d6 mot trong tat ca va tat cd trong moat. Theo nguyén ly
phdp gidi duyén khdi ndy, khong mot sy hitu nao hién hitu bdi chinh
né va hién hitu cho cdi khac, nhung toan thé thé gidi s& van dong va
hanh sy trong nhat tri, cd hd toan thé dugc dit dusi td chifc tong quat.
Mot thé gidi 1y tudng nhu thé duge goi 12 “Nhat chan phdp gidi” hay
“Lién Hoa tang.” Nguyén 1y ndy cin ct trén phdp gidi duyén khéi clia
canh vuc 1y tdnh (Dharmadhatu) ma chdng ta c6 thé coi nhu 12 su tu
tao cda chinh vii tru. Pirng quén ring dé chi 1a duyén khéi do cong
nghiép clia tit cd moi loai, vd nguyén 1y ndy ciing dya trén thuyét vo
ngd. Trong thuat ngit Phat gido, nguyén 1y vién dung dugc goi 1a “Hoa
Nghiém” (Avatamsaka).
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Ngudi tu Phit chon thuan phai nén ludn nhd ring van phép trong
vii tru déu khdng c6 ty ngi. N&u thidy dugc nhu vay thi ching ta s&
luén ¢6 mot cédi nhin ding din vé phdp. Theo Kinh T Niém X trong
Kinh Trung Bo, quan Phdp c6 nghia 1a tinh thifc trén tat cd cdc phap.
Qudn Phdap khong phai 1a suy tu hay 1y ludn sudng ma cing di chung
vGi tAm tinh gidc khi cdc phdp khdi diét. Thi du nhu khi c¢6 tham duc
khdi 1én thi ta lién bi€t c6 tham duc dang khdi 1&n; khi c6 tham duc
dang hién hitu, ta lién biét c6 tham duc dang hién hitu, va khi tham duc
dang diét, ching ta lién bi€t tham duc dang diét. N6i cdch khac, khi ¢6
tham duc hay khi khong c6 tham duc, ching ta déu biét hay tinh thitc
1a ¢6 hay khong cé tham duc trong ching ta. Ching ta nén ludn tinh
thitc cling thé Ay vdi cdc trién cdi (chuéng ngai) khic, cling nhu ngii
uin thd (chap vdo ngii uin). Ching ta ciing nén tinh thitc véi luc cin
bén trong va luc canh bén ngoai. Qua quan phdp trén luc cin va luc
canh, ching ta bi€t day 1a mit, hinh th€ va nhitng tréi budc phdt sanh
do bdi mit va trin cdnh Ay; rdi tai, Am thanh v nhitng tréi budc; rdi
mii, mbi va nhitng tréi budc cta ching; 1udi, vi va nhitng tréi budc
lién hé; than, sy xtic cham va nhitng tréi budc; y, d6i tugng clia tAm va
nhitng tréi budc do chiing gy nén. Chidng ta ludn tinh thitc nhitng tréi
budc do luc cin va lyc tran 1am khéi 1én cling nhu lic ching hoai diét.
Tuong tu nhu vy, chiing ta tinh thic trén thd't bd d€ phin hay thit gidc
chi, va Tt Diéu D€, van van. Nhd vay ma chiing ta ludn tinh thifc quin
chi€u va thdu hi€u cdc phdp, ddi tugng clia tim, ching ta sdng gidi
thodt, khong bdm viu vao bat luan thit gi trén thé gian. Cudc song clia
chiing ta nhu vay la cudc séng hoan toan thoat khdi moi tréi budc. Vao
thdi ditc Phat con tai thé€, ngai da thudng khuyén chiing dé t nén co
gdng xuét ly ngii udn biing cich tu tip tinh thitc noi phap.

Tu tap tinh thic ndi phdap 1a mot trong bon niém xi&. Theo Kinh
Niém X, Ptric Phat day vé ‘quén phdp trén cdc phap ddi v6i nim trién
c4i’ nhu sau: “NAy cdc Ty Kheo, thé nao 1a Ty Kheo séng quin niém
phdp trén cdc phdp? Nay cic Ty Kheo, & diy Ty Kheo sdng quin
niém phdp trén cic phip ddi véi nim trién cdi (nim mén ngin che).
Va ndy cdc Ty Kheo, thé€ nao 1a cic Ty Kheo sdng quin niém phdp
trén cdc phap ddi v6i nim trién c4i? Vi Ty Kheo s6ng quin niém phdp
trén cdc ndi phap; hay séng quin niém phdp trén cdc ngoai phdp; hay
séng quin niém phdp trén cd ndi phap 1in ngoai phap. Hay vi 4y song
quin niém tdnh sanh khéi trén cdc phdp; hay s6ng quin niém tdnh diét
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tan trén cdc phdp. Hay s6ng qudn niém tdnh sanh diét trén cdc phép.
“Cé6 phédp day, vi 4y an trd chanh niém nhu vy, véi hy vong huéng
dé&n chdnh tri, chdnh niém. Va vi &y sdng khong nuong tua, khong chap
trudc mot vat gi trén ddi. NAy cac Ty Kheo, nhu vay 1a Ty Kheo sdng
quin niém phdp trén cdc phap. Khi ndi tim c6 hon trim thuy mién
(mé mudi va budn ngd), vi 4y y thiic dudc sy hon tram thuy mién Ay.
Khi ndi tim khong c6 hon trdm thuy mién, vi 4y y thifc dugc ndi tim
clia minh dang khdng c¢6 hon trAim thuy mién. Khi hdn trdm va thuy
mién chua sanh nay bit ddu sanh khdi, vi 4y ¥ thifc dugc su dang sanh
khdgi 4y. Khi hon trim va thuy mién da sanh nay dudc doan diét, vi Ay
y thitc dugce sy dang doan diét 4y. Khi hon trim va thuy mién da dudc
doan diét va tuong lai khong thé sanh khdi nita, vi 4y y thitc dudc diéu
d6. Nay cdc Ty Kheo, & day noi tim Ty Kheo c6 4i duc, vi 4y y thitc
ring ndi tAm ctia minh dang c6 4i duc. Khi noi tim khong c6 4i duc, vi
Ay y thifc riing ndi tAm clia minh khdng c6 4i duc. Va véi 4i duc chua
sanh nay sanh khdi, vi &y y thitc dugc sy dang sanh kh&i &y. Khi mot
niém 4i duc di sanh, vi 4y y thitc dugc sy da sanh khéi 4y. Khi 4i duc
dang dugc doan diét, tuong lai khong sanh khéi nita, vi 4y y thifc nhu
vay. Khi ndi tAm c6 sin hin, vi 4y y thifc ring ndi tim minh dang c6
san han. Khi noi tim khdng ¢ san han, vi 4y ¥ thifc ring ndi tim minh
dang khong c6 san han. Khi mot niém sin han chua sanh nay bat dau
sanh khdi, vi 4y y thic dudc sy bit ddu sanh khdi 4y. Khi mot niém
san han da sanh khéi, nay dugc doan diét, vi 4y y thifc dugce su doan
diét Ay. Khi mdt niém sin hian da dugc doan diét va tuong lai khong
con sanh khéi nita, vi 4y y thitc dugc nhu vay. Khi ndi tim c6 trao hdi
(su dao dong bat an va hdi han), vi 4y y thic ring minh dang c6 dao
dong bat an va hdi han. Khi ndi tim khong c¢6 dao dong bat an va hdi
hin, vi 4y ¥ thifc ring ndi tim minh dang khong c6 sy dao dong bat an
va hoi han. Khi dao dong bt an va hdi han sanh khdi, vi 4y y thic
ring ndi tAim minh dang sanh khgi dao dong bat an va hdi han. Khi dao
ddng bat an va hoi hin da sanh nay dudc doan diét, vi 4y y thitc dudc
st doan diét 4y. Vi dao dong bat an va hdi han di dugc doan diét,
tuong lai khong con sanh khdi nita, vi 4y y thic duge nhu vay. Khi ndi
tAm c6 nghi, vi 4y y thifc dugc ndi tAim ctia minh dang c¢6 nghi. Khi ndi
tam khong cé nghi, vi 4y y thifc dudc ndi tAm minh dang khdng cé
nghi. Khi noi tAim véi nghi chua sanh nay dang sanh khéi, vi 4y ¥ thifc
dudc su sanh khéi 4y. V&i nghi di sanh nay dudc doan diét, vi Ay y
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thitc dugc su doan diét &y. VGi nghi da dugc doan diét, tuong lai khong
sanh khéi nita, vi 4y y thic dugc nhu vay.

Lai nita, nay cdc Ty Kheo, Ty Kheo s6ng quin niém phdp trén cdc
phdp d6i véi ngii uan. Nay cdc Ty Kheo, th€ ndo 1a Ty Kheo sdng
quédn phép trén cdc phdp ddi vdi nim thii uAin? Nay cic Ty Kheo, Ty
Kheo quin chi€u nhu sau: Pay 1a sic (hinh thé), diy 13 sic tap (su
phét sinh ra hinh thé), day 1a sic diét. Pay 1a tho, ddy la tho tap, day
la tho diét. Pay la tudng, diy 1a twdng tip, diy la twdng diét. Pay la
hanh, day la hanh tap, day la hanh diét. Bay la thic, day la thic tap,
day la thuc diét.

Lai nita, nay cdc Ty Kheo, Ty Kheo s6ng quin niém phdp trén cdc
phdp d6i véi sdu ndi ngoai xit. Nay cic Ty Kheo, thé nao 1a Ty Kheo
séng quin phdp trén cdc phdp d6i vdi sdu ndi ngoai xt? Vi 4y y thifc
vé mit va d6i tugng clia mit 12 hinh sic va vé nhitng rang budc tao
nén do mit va hinh sic. Vi 4y y thic vé nhitng rang budc chua sanh
nay dang phat sanh. Vi 4y y thifc vé nhitng ring budc di phdt sanh nay
dudc doan diét. Vi Ay y thifc vé& nhitng ring budc da dudc doan diét,
tuong lai khong sanh khdi nita. Vi 4y ¥ thifc vé tai va ddi tugng clia tai
12 Am thanh va vé nhitng rang budc tao nén do tai vd Am thanh. Vi 4y
y thifc vé nhitng rang budc chua sanh nay dang sanh khéi. Vi 4y ¥ thifc
vé nhitng rang budc di sanh, nay dang dugc doan diét. Vi &y y thic vé
nhitng rang budc da dugc doan diét, tuong lai khong con sanh khdi
nita. Vi 4y y thidc vé 18 miii va d6i tugng cla miii 12 mui huong va
nhitng rang budc tao nén do 18 miii va mui huong. Vi ndy y thic vé
nhitng rang budc chua phit sanh nay dang sanh khéi. Vi 4y y thifc vé
nhitng rang budc di phat sanh va dang dudc doan diét. Vi Ay ¥ thitc vé
nhitng rang budc da dugc doan diét, tuong lai khong con sanh khdi
nita. Vi 4y y thitc vé cdi ludi va doi tugng cla 1udi 12 vi n€m va nhitng
rang budc tao nén do cdi ludi va vi ném. Vi 4y y thic vé nhitng rang
budc chua phat sanh nay dang phét sanh. Vi 4y y thifc vé nhitng rang
budc da phit sanh nay dang dudc doan diét. Vi Ay y thitc vé nhitng
rang budc di dugc doan diét, twong lai khong con sanh khdi nita. Vi Ay
y thitc vé than va ddi tugng clia than 13 sy xdc cham. Vi 4y y thic vé
nhitng rang budc chua sanh khdi nay dang dugc sanh khéi. Vi Ay y thic
vé nhitng rang budc di sanh khéi dang dugc doan tin. Vi 4y y thifc vé
nhitng rang budc da dugc doan diét, tuong lai khong con sanh khdi
nita. Vi 4y y thic vé doi tugng clia y 1a tu tudng va vé nhitng rang
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budc tao nén do ¥ 1a tv tudng. Vi &y ¥ thic vé nhitng rang budc chua
sanh khd&i nay dang sanh khéi. Vi 4y y thic vé nhitng rang budc da
sanh khéi dang dugc doan diét. Vi Ay y thifc vé nhitng rang budc di
doan diét, twong lai khong con sanh khdi nita.

Lai nita, nay cdc Ty Kheo, Ty Kheo sdng quin niém phap trén
phdp ddi véi that gidc chi. Nay cac Ty Kheo, thé€ nao 12 Ty Kheo sdng
qudn phdp trén phdp d6i vdi thit gidc chi? Khi ndi tAim c6 niém gidc
chi (y€u t6 chdnh niém), vi 4y y thitc 12 minh c¢6 chdnh niém. Vi 4y
qudn chi€u ring tAim minh dang c6 chdnh niém. Khi khong c¢6 chianh
niém, vi 4y y thic ring tim minh khong c¢6 chdnh niém. Vi 4y y thitc
vé chanh niém chua sanh khdi nay dang sanh khéi. Vi 4y y thitc vé
chanh niém da phat sanh nay dang thanh tyu vién man. Khi ndi tim cé
trach gidc chi (gidm dinh diing sai thién 4c). Vi 4y y thitc 12 minh dang
c6 su phan dinh ding sai thién 4c. Vi 4y qudn chi€u ring tim minh
dang c6 su gidm dinh ding sai thién 4dc. Khi khong c¢6 sy gidm dinh, vi
Ay y thitc 12 minh dang khong c6 sy gidam dinh. Vi 4y ¥ thiic vé mot sy
gidm dinh chua sanh nay dang sanh khéi. Vi a4y y thiic vé mot sy gidm
dinh da sanh khdi nay dang thanh tyu vién méan. Khi ndi tim cé tinh
tAn gidc chi, vi 4y y thitc 12 minh dang c6 sy tinh chuyén. Vi 4y qudn
chi€u ring tAim minh dang c6 sy tinh chuyén. Khi ndi tim khong c6 su
tinh chuyén, vi 4y y thic ring tim minh khong c6 su tinh chuyén. Vi
4y y thitc vé mot sy tinh chuyén chua sanh khéi nay dang sanh khdi. Vi
4y y thic vé sy tinh chuyén di sanh khdi nay dang di d&€n thanh tuu
vién man. Khi ndi tAm c6é hy gidc chi, vi 4y y thitc 12 minh dang c6 an
vui. Vi 4y qudn chi€u ring tim minh dang an vui. Khi ndi tAim khong
¢6 an vui, vi 4y ¥y thifc 12 minh dang khong c¢6 an vui. Vi 4y y thiic vé
niém an vui chua sanh khéi, nay dang sanh khdi. Vi 4y y thifc vé niém
an vui da sanh khéi, nay dang di d&€n thanh tyu vién man. Khi noi tim
c6 khinh an gidc chi, vi 4y y thifc tim minh dang c6 khinh an (nhe
nhom). Vi 4y quédn chi€u ring tim minh dang c6 khinh an. Khi ndi tAm
khong c6 khinh an, vi 4y ¥ thifc ring noi tim minh khong cé sy khinh
an. Vi 4y y thitc vé sy khinh an chua sanh khdi, nay dang sanh khdi. Vi
4y y thifc vé su khinh an da sanh khéi, nay dang di dén thanh tyu vién
man. Khi ndi tim c6 dinh gidc chi, vi 4y y thitc 12 minh dang c6 dinh.
Khi ndi tdm khong c6 dinh, vi 4y § thic 1a minh dang khong c6 dinh.
Khi dinh chua sanh khéi, nay dang sanh khéi, vi 4y ¥ thitc nhu vay. Khi
dinh da sanh khdi, nay dang di dé€n thanh tuu vién min, vi 4y ciing ¥
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thic nhu vdy. Khi ndi tAm c6é xa gidc chi, vi 4y y thic 12 minh dang
budng x4. Vi 4y quan chi€u 12 tim minh c6 budng x4. Khi ndi tAm
khong c6 su budng x4, vi 4y ¥ thic 1a tAm minh dang khong c6 su
budng xa. Vi a4y ¥ thiic vé su budng xa chua sanh khdi, nay dang sanh
khdi. Vi a4y y thitc vé sy budng x4 da sanh khéi, nay dang di d& su
thanh tuu vién man.

Lai nita, nay cic Ty Kheo, vi Ty Kheo s6ng qudn niém phdp trén
céc phap doi v6i Tt Diéu DE. Nay cdac Ty Kheo, thé nao 1a Ty Kheo
s6ng quin phap trén céc phdp ddi v6i bdn su that cao quy? Nay cic TV
Kheo, & diy Ty Kheo y thitc: “Khi sy kién 13 dau khd, vi 4y quan niém
day 12 dau khd. Khi sy kién 1a nguyén nhin tao thanh dau khd, vi &y
quin niém day 13 nguyén nhan tao thanh sy dau khd. Khi sy kién 1a sy
chadm dit khd dau, vi Ay qudn chi€u day 1a sy chAm ditt khd dau. Khi
su kién 1a con dudng dua dé&n sy cham ditt khd dau, vi 4y quan niém
day la con dudng din d&n sy cham ditt khd dau.”

Nhu vay vi 4y s6ng quan niém phdp trén cdc ndi phdp; hay song
qudn niém phép trén cdc ngoai phdp; hay sdng quan niém phdp trén ca
ndi phap 1in ngoai phdp. Hay vi &y sdng qudn niém tdnh sanh khdi
trén cdc phdp; hay song quan niém tdnh diét tin trén cdc phdp. Hay
s6ng qudn niém tdnh sanh diét trén cdc phap. “Cé phdp day, vi Ay an
tri chanh niém nhu vy, véi hy vong huéng dén chdnh tri, chanh niém.
Va vi 4y sdng khong nuong tua, khdng chap truc mot vat gi trén doi.
NAy cdc Ty Kheo, nhu vay 1a Ty Kheo song quan niém phép trén cdc
phdp d6i véi Tt Diéu PE. Nay cdc Ty Kheo, vi ndo tu tip Tt Niém X
ndy nhu vay trong bdy nim, vi 4y c¢6 thé chitng mot trong hai qua sau
day: Mot 1a chitng Chanh Tri ngay trong hién tai, hay n€u con hitu du
bdo, thi ciing dat dugc qué vi BAt Hoan (khdng con tdi sanh nita). Ndy
cdc Ty Kheo, khong can gi dé€n bdy nim, mot vi Ty Kheo ndo tu tip
T¢ Niém X niy nhu viy trong sdu nim, trong nim nim, trong bon
nim, trong ba nim, trong hai nim, trong modt nim, vi 4y c6 thé chitng
mot trong hai qua vi sau ddy: Mot 1a ching dugc Chanh Tri trong hién
tai, hay néu con hitu du bdo, thi chiing qud BAt Hoan. Nay cic Ty
Kheo, khong cin gi d&n mot nim, mot vi Ty Kheo nao tu tip Tt Niém
Xt nay nhu vay trong vong bay thing, vi 4y c6 thé chitng mot trong
hai qua vi sau didy: Mot 1a chiing dugec Chdnh Tri trong hién tai, hay
né&u con hitu du bdo, thi chitng qud Bat Hoan. Ny cic Ty Kheo, khdng
can gi dé€n bay thang, mot vi Ty Kheo nao tu tip T Niém X nay nhu
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vay trong vong sdu thdng, trong nim thdng, trong bon thiang, trong ba
thang, trong hai thing, trong mot thing, trong nira thing, vi 4y c6 thé
chitng mot trong hai qua vi sau didy: Mot 1a chitng dugc Chanh Tri
trong hién tai, hay néu con hitu du bdo, thi chitng qua BAt Hoan. Nay
ciac Ty Kheo, khong can gi d€n nita thing, mot vi Ty Kheo nao tu tip
T Niém X ndy nhu vay trong vong bdy ngay, vi 4y c6 thé chiing mot
trong hai qua vi sau day: Mot l1a chitng dugc Chanh Tri trong hién tai,
hay néu con hitu du bdo, thi chitng qua BAt Hoan. Niy cic Ty Kheo,
day 12 con dudng ddoc nhit dwa dén thanh tinh cho ching sanh, vugt
khdi siu nido, diét trir khd ¢u, thanh twu Chanh Tri, chiing ngd Niét
Ban. b6 1a Bon Niém X&. Th& Ton thuyét gidng nhu vay. Cic Ty
Kheo 4y hoan hy, tin tho 15i day ctia Thé Ton.

Theo Kinh Trung B va Trudng B9, Bic Phat day: “Nay cac Ty
Kheo! Bat cif ai tu tAp bon niém xi nay trong bdy nim, vi &y c6 thé
dat dugc mot trong hai qui nay: A La Hdn trong hién tai, hoidc qud Bat
Hoan trong vi lai. Nay cdc Ty Kheo! Khong k€ gi bdy nim, néu vi ndo
tu tdp bon niém xi nay trong 6 nim, 5 nim, 4 nim, 3 nim, 2 nim hay
mot nim thi ciing c6 thé dat dugc mot trong hai qui vira néi trén. Nay
cic Ty Kheo! Khong ké gi mot nim, vi ndo tu tip dudc tif niém xi nay
trong 7 thang, 6 thing... hoic nira thang, lai ciing c6 thé dat dugc mot
trong hai qua vira k€ trén. Nay cdc Ty Kheo! Khong k€ gi nita thang.
N&u vi ndo tu tAp bon niém xi nay trong mot tuin, ciing c6 thé mong
dat dugc mot trong hai qua vira k€ trén. Py 1a con dudng doc nhat,
nay cic Ty Kheo, d€ thanh tinh héa chiing sanh, dé nhi&p phuc siu bi,
dé doan tan khS wu, d€ thanh dat chanh dao, d€ chitng dic Niét Ban.”

XI. Xudt Ly Ngii Udn Bang Cdch Qudn Chiing Sanh:

Vao thdi diic Phat con tai thé, ngai da thudng khuyén ching dé ti
nén cd ging xuit ly ngii udn bing cich tu tip quin ching sanh. Tir
“Chiing sanh” n6i d&€n tit cd nhitng vat c6 ddi song. Mdi sinh vat dén
v6i cdi ddi nay 12 k&t qud cda nhiéu nguyén nhan va di€u kién khéc
nhau. Nhitng sinh vat nhd nha't nhu con ki€n hay con mudi, hay ngay ca
nhitng ky sinh tring that nhd, déu 1a nhitng chiing sanh. Mdi chiing
sanh 1a sy k&t hop cda nhitng thanh t&, c6 thé phan biét thainh nim
phan: sic, tho, tudng, hanh, thitc. Do dé, ching sanh niay khong khic
vdi chiing sanh khéc, va con ngudi binh thudng khong khac véi cac bac
Thénh nhan. Nhung do badn chat va hinh thé clia nim yé&u t§ ton tai
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trong tirng c4 thé dudc thanh 1ip, nén ching sanh niy c6 khic véi
ching sanh khac, con ngudi binh thudng c6 khic véi cdc bac Thanh. Sy
k&t hdp nim udn nay 1a k&t qua cla nghiép va thay ddi tirng sit na,
nghia 13 chuyén héa, thanh t& méi thay cho thanh t8 cii di tan rd hoidc
bi&€n mat. Nam uin dugc k&t hgp sé thanh mdt hitu tinh tir vo thiy, hitu
tinh 4y da tao nghiép vdi sy chdp thd dinh ki€n clia cdi ngd va nga sd.
Su hiéu biét ctia vi 4y bi bép méo hoic che md bdi v6 minh, nén
khong thdy dudc chin 1y cia tirng sit na két hop va tan rd cla tiing
thanh phin trong nim uin. Mit khéc, vi 4y bi chi phdi bdi ban chit vd
thudng cda ching. Mot ngudi thic tinh véi sy hi€u biét vdi phuong
phép tu tip clia Pic Phat s& gidc ngd dudc ban chat clia chu phdp,
nghia 12 mot hitu tinh chi do nim uin k&t hgp lai va khong cé mot thyc
thé€ thuong hiing hoic bat bi€n nao goi la linh hon ci. Hanh gid nén
luén quin d€ thiy riing ching sanh tao nghiép, nghiép tao chiing sanh,
ctf th€ ma chiing sanh lin trdi trong ludn hdi sanh ti.

Theo Kinh Duy Ma Cat, khi ngai Vin Thu Su Lgi Bd T4t vang
ménh Phat d&€n thim bénh cu si Duy Ma Cat. Ngai Vin Thu Su Lgi hdi
ong Duy Ma Cat: “Bd T4t qudn sat chiing sanh phai nhu th€ nao?” Ong
Duy Ma Cat d4p: “Vi nha huyén thuét thdy ngudi huyén clia minh héa
ra, BS Tat qudn sit ching sanh ciing nhu the. Nhu ngudi tri thiy tring
dudi nudc, thd'y mit trong guong, nhu 4nh ning dgn, nhu Am vang clia
ti€ng, nhu may giita hu khong, nhu bot nudc, nhu béng ndi, nhu 16i cAy
chudi, nhu 4nh dién chdp, nhu dai thd ndm, nhu Am thd sdu, nhu cin
thit bdy, nhu nhap thi mudi ba, nhu gi6i thit mudi chin. Bd Tt quan
sdt ching sanh ciing nhu th€. Nhu sic chit cdi vo sic, nhu mong lda
hu, nhu than ki€n cia Tu Pa Hoan, nhu sy nhap thai ctia A Na Ham,
nhu tam doc clia A la hdn, nhu tham gian phd gi6i ciia Bd Tat chitng
vd sanh phdp nhin, nhu tap khi phién nido clia Phat, nhu mi thdy sic
tugng, nhu hoi thd ra vao clda ngudi nhip diét tin dinh, nhu diu chim
gitta hu khong, nhu con cda thach nir (dan ba khong sanh dé), nhu
phién nio clia ngudi huyén héa, nhu cidnh chiém bao khi da thitc, nhu
ngudi diét @6 tho 14y than, nhu Itra khong khéi. B6 T4t quan sit ching
sanh ciing nhu th€ dé.”

Lai cling theo kinh Duy Ma Cat, chuong ndm, khi ngai Van Thu Su
Loi dén thim Duy Ma Cat, ngai héi: “Cu si bénh cé chiu ndi dugc
khong? Diéu tri ¢c6 b6t khong? Bénh khong d&n ndi ting u? ThE Ton
an can héi thim chi xi€t. Bénh Cu si nhon dadu ma sanh, sanh di bao
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1au, phdi th&€ nao mdi manh dugc?” Duy Ma Cat dap: “TU ndi si ma c6
4i, bénh toi sanh. Vi tit c4d ching sanh bénh, nén t6i bénh. N&u tat cd
chiing sanh khong bénh, thi bénh to6i lanh. Vi sao? B Tit vi chiing
sanh ma vdo dudng sanh tr, h& c¢6 sanh thdi c6 bénh, néu ching sanh
khéi bénh thi B6 T4t khong c6 bénh. Vi nhu 6ng truéng gia chi c6 mot
ngudi con, hé ngudi con bénh, thi cha me cling bénh; néu bénh cla con
lanh, cha me ciing lanh. B6 T4t ciing th&! P3i véi tat cd ching sanh,
thuong mé&n nhu con, nén ching sanh bénh, B4 T4t ciing bénh; chiing
sanh lanh, B T4t cling 1anh.” Vin Thu Su Ldi lai hdi: “Bénh &y nhon
diu ma sanh?” Duy Ma Cit tr3 13i: “B6 T4t c6 bénh 12 do 1ong dai bi.”
Vin Thi Su Lgi héi: “Cu si! Nha ndy vi sao trdng khdong va khong c6
thi gid?” Duy Ma Cat ddp: “C6i nuSc clia chu Phat ciing déu khong.”
Vin Thi hdi: “Lay gi lam khong?” Duy Ma Cat ddp: “Lay khong lam
khong.” Vin Thi hdi: “Pa khong, cin gi phai khong?” Duy Ma Cat
ddp: “Vi khong phin biét, nén khong.” Vin Thit hdi: “C6 thé phan biét
dugc u?” Duy Ma Cat ddp: “Phan biét ciing khong.” Van Thu hoi:
“Khéng, phdi tim ndi diu?” Duy Ma Cat ddp: “Phdi tim trong sdu muoi
hai mén ki€n chdp.” Vin Tha héi: “Sdu muoi hai mén ki€n chdp phdi
tim noi ddu?” Duy Ma Cat ddp: “Phéi tim trong cdc phdp giai thodt cia
chu Phit.” Van Thu hoi: “Phdp gidi thodt cia chu Phat phdi tim ndi
dau?” Duy Ma Cat ddp: “Phai tim ndi tim hanh cia ching sanh.” Duy
Ma Cat ti€p 13i: “Ngai lai héi vi sao khong thi gid? TAt ¢4 ching ma va
cdc ngoai dao déu 1a thi gid clia toi. Vi sao? Vi cdc ma va sanh tif, ma
B6 Tit & noi sanh tif khong bd. Con ngoai dao ua cic ki€n chip, ma
B T4t & noi cdc ki€n chidp khong dong.” Vin Th héi: “Bénh cia cu
si twéng trang th&€ nao?” Duy Ma Cat dap: “Bénh clia t6i khong hinh,
khong tuéng, khong thé thi'y duge.” Vian Thit héi: “Bénh 4y hiép vdi
than hay hiép v6i tAim?” Duy Ma Cat dap: “Khong phai hiép vdi thin,
vi thin tuéng von lia; ciing khong phdi hiép v6i tim, vi tAim nhu
huyé&n.” Vin Thu hdi: “Dia dai, thiiy dai, phong dai, hda dai, trong bdn
dai bénh 6ng vé€ dai nao?” Duy Ma Cat d4p: “Bénh Ay khong phdi dia
dai, cling khong lia dia dai; thdy, hda, phong dai cling nhu th€. Nhung
bénh clia ching sanh 12 tir ndi ti dai ma khdi, vi ching sanh bénh nén
tdi c6 bénh.” Poan Vin Thu hdi ti€p: “Pham Bo6 T4t an i Bd Tat c6
bénh nhu th€ nao?” Duy Ma Cat dap: “N6i thin vo thudng, nhung
khong bao gidd nhim chan thin ndy. Né6i than c¢6 khd, nhung khdng bao
gid néi vé sur vui § Ni€t Ban. N6i than vo ngd ma khuyén day dit diu
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chiing sanh. N6i than khdng tich, chi khong néi 1a rot rdo tich diét. Noi
dn nin toi trudc, chi khong néi vao ndi qud khit. Ldy bénh minh ma
thuong bénh ngudi. Phai bi€t cdi khd vo s8 ki€p trudc, phai nghi d&n
st 1¢i ich cho tat cd chiing sanh, nhé dén viéc lam phudc, tudng dén sy
song trong sach, chd nén sanh tAm budn riu, phdi thudng khdi long
tinh tAn, nguyén s& 1am vi y vuong diéu tri tat ca bénh ctia chiing sanh.
B6 Tat phdi an i Bd T4t c6 bénh nhu theé dé cho dudc hoan hy.”

Hanh gid qudn chi€u dé thiy ring ching Sanh, tAim, va Phat ba tha
khong sai biét. Tam vd sai bi€t, Phat vo sai biét, va chiing sanh v6 sai
bi¢t. Ngoai tam ra khdong c6 gi nita; tAm, Phat va ching sanh khong sai
khdc. Pdy la mot gido thuyét quan trong trong Kinh Hoa Nghiém.
Toéng Thién Thai goi ddy la Tam Phdap Diéu. Thién Thai tri Khdi Pai
Su din chitng kinh Hoa Nghiém ring "Tam, Phat va chiing sanh vo sai
biét," vi nhdn manh trén tinh ddng nhit cda cd ba thuc tai. Tri Khai
khong diung bai ké nay dé€ dua ra chi thuyét duy tim. Thay vao dé,
Pai Su nhan dinh ring tAim hodc niém 1a phdp dé thiy nhat trong ba
phép, vi vy hanh gid nén chuyén chd vao phuong phdp quén va thién.
Vi Phit, cinh gidi, ching sinh, van van... déu 12 mot phap gidi, tit ci
déu gém thiu trong nhat niém. Chd nay ciling dude din chitng tir kinh
Hoa Nghiém: "N€&u hanh gid dua tim vao phdp gi6i nhu hu khdng, thi
hanh gid s& thdy bi€t cinh gidi cla tit cd chu Phat." Trong "Bach An
Toa Thién Ca," Thién su Bach An Hué Hac néi: "Chiing sanh bdn lai
thi Phat." Mdi c4 nhan that ra tir khéi thiy déu khong c6 van dé. Vi
thé€, c¢6 ngudi goi ban thi ban trd 15i. N&u ban khong trd 15i, cling
khong sao. Dau ban c6 trd 15i hay khong cin bian va nguyén lai ban
déu & trong tinh trang khai ngd. Chiing ta dang tu tip trong tinh trang
ban lai khai ngd vi d6 von la cudc sdng clia minh. Chiing ta khong cin
phdi tim c4i gi khdc nita vi moi thit dd c6 sin & ddy. Ty cudc ddi nay,
cudc ddi clia ban chinh 13 thung liing khong c6 ti€ng vong. Khi ban tim
cdi gi khdc, tifc 1a ban dang dit mot cdi ddu khdc 1én trén cdi diu san
¢6 ctia minh. LAm cdch nao d€ biét trin qui cudc sdng ma chiing ta
dang c6? BAt hanh thay, ching ta thudng kinh nghiém cudc ddi nay
nhu thé né 12 mdt c¢d xe chay trén may, tdi lui xoay van trong luc dao.
C6 khi ban cAm thay cudc ddi 1 tuyét vdi, c6 khi ban lai roi xuéng vuc
thim. M&i ngay, thim chi chi ndi trong mdt ngay thoi, ban da tir trén
trdi roi xudng dia nguc, va tit cd moi canh gidi khdc. Ban phdi lam gi
day vdi cudc ddi nay? Ban ty hdi: "Toi that sy ¢6 phai 1a Phat khong?"
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Rat nhiéu ngudi déu trd 161 "Hi€m khi 1dm." Vay thi ban phdi lam gi
day? b6 1a mot hoan cdnh khé khin thdng thudng. D6 ciing la 1y do tai
sao néu chiing ta chi dua vio mot thit quan di€m, cho ring "Chiing toi
déu t6t, chi cAn anh 1am t&t phin anh", 13 chiing ta s& rdi vao biy ngay.
Quan di€m nay nghe qua ciing tot, nhung bit hanh & chd khong phdi
mdi ca nhan d€ c6 thé song giong nhu tinh trang Ay. VAn con thi gi d6
khong diing. Ching ta, nhitng hanh gid tu Thién, phai phdi xem xét coi
minh 13 ai va thit sy minh mudn thdy gi trong cudc sdng nay, va ngay
c4i ban chdt cla sy sinh tdn 13 c4i gi. Sy tim ki€m nay ri't dbi ty nhién.
Chinh vi nhitng 1y do ndy ma vao thdi dic Phat con tai th€, ngai da
thudng khuyén ching dé ti¥ nén c6 giang xudt ly ngii udn bing cich tu
tdp qudn chiing sanh.
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The Five Skandhas Are Equally Empty

Thién Phiic

According to Buddhism, skandha in Sanskrit means “group,
aggregate, or heap.” In Buddhism, Skandha means the trunk of a
tree, or a body. Skandha also means the five aggregates or five
aggregates of conditioned phenomena (constituents), or the five
causally conditioned elements of existence forming a being or
entity. These five skandhas include the first aggregate which is
associated with materials (to be physical or form). Material or
physical factors (Rupa or form or aggregate of matter),which
include four elements of our own body and other material objects
such as solidity, fluidity, heat and motion comprise matter. The
aggregate of form includes the five physical sense organs and the
corresponding physical objects of the sense organs (the eyes and
visible objects, the ears and sound, the nose and smell, the tongue
and taste, the skin and tangible objects). Three aggregates which
are associated with mental functioning: The second aggregate,
Vedana or feeling or sensation. Aggregate of feeling or sensation
of three kinds pleasant, unpleasant and indifferent. When an
object is experienced, that experience takes on one of these
emotional tones, either of pleasure, of displeasure or of
indifference. The third aggregate, Samjna or Sanna (thought,
cognition, perception, thinking or aggregate of perception).
Activity of recognition or identification or attaching of a name to
an object of experience. Perceptions include form, sound, smell,
taste, bodily impression or touch, and mental objects. The fourth
aggregate, Samskara (Sankhara (p) or formation, impression, or
mental formation (aggregate of mental formation). A conditioned
response to the object of experience including volition, attention,
discrimination, resolve, etc. Fifth, Vijnana (Vinnana (p) or
Consciousness which is associated with the faculty or nature of
the mind (manas). Aggregate of consciousness includes the six
types of consciousness (seeing, hearing, smelling, tasting,
touching and mental consciousness). Awareness or sensitivity to
an object, i.e. the consciousness associates with the physical
factors when the eye and a visible object come into contact, an
awareness of a visible object occurs in our mind. Consciousness
or a turning of a mere awareness into personal experience is a
combined function of feeling, perception and mental formation. In
other words, these five skandhas comprise of two components:
Material components which man is made are the Four tanmatra
or the four great elements of which all things are made (produce
and maintain life). These four elements are interrelated and
inseparable. However, one element may preponderate over
another. They constantly change, not remaining the same even for
two consecutive moments. Besides material components, sentient
beings also have spiritual elements. Externalists believe that there
exists a so called Soul. In other words, according to Buddhist
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philosophy, each individual existence is composed of the five
elements and because they are constantly chanching, so those who
attempt to cling to the “self” are subject to suffering. Though
these factors are often referred to as the “aggregates of
attachment” because they are impermanent and changing,
ordinary people always develop desires for them. According to the
Sangiti Sutta in the Long Discourses of the Buddha, there are five
aggregates. The aggregates which make up a human being. The
five skandhas are the roots of all ignorance. They keep sentient
beings from realizing their always-existing Buddha-Nature. The
five aggregates are considered as maras or demons fighting
against the Buddha-nature of men. In accordance with the
Dharma, life is comprised of five aggregates (form, feeling,
perception, mental formation, consciousness). Matter plus the
four mental factors classified below as feeling, perception, mental
formation and consciousness combined together from life. The
real nature of these five aggregates is explained in the Teaching
of the Buddha as follows: “Matter is equated to a heap of foam,
feeling is like a bubble, perception is described as a mirage,
mental formations are like a banana tree and consciousness is just
an illusion. Skandhas also mean things that cover or conceal,
implying that physical and mental forms obstruct realization of
the truth. Skandha also means an accumulation or heap, implying
the five physical and mental constituents, which combine to form
the intelligence or nature, and rupa. In short, the skandhas refer
only to the phenomenal, not to the non-phenomenal. However, we,
ordinary people, do not see the five aggregates as phenomena but
as an entity because of our deluded minds, and our innate desire
to treat these as a self in oder to pander to our self-importance.
The Buddha taught in the Sati Patthana Sutra: “If you have
patience and the will to see things as they truly are. If you would
turn inwards to the recesses of your own minds and note with just
bare attention (sati), not objectively without projecting an ego
into the process, then cultivate this practice for a sufficient length
of time, then you will see these five aggregates not as an entity but
as a series of physical and mental processes. Then you wil not
mistake the superficial for the real. You will then see that these
aggregates arise and disappear in rapid succession, never being
the same for two consecutive moments, never static but always in
a state of flux, never being but always becoming.” And the
Buddha continued to teach in the Lankavatara Sutra: “The
Tathatagata is neither different nor not-different from the
Skandhas.” (Skandhebhyo-nanyo-nanayas-tathagata). According
to The Prajnaparamita Heart Sutra, the five aggregates are
composed of form, feelings, perceptions, mental formations, and
consciousness. Generally speaking, the five aggregates mean men
and the world of phenomena. In order to overcome all sufferings
and troubles, Buddhists should engage in the practice of profound
Prajnaparamita and perceive that the five aggregates are empty
of self-existence. The Buddha reminded Sariputra: “O Sariputra,
Form is not different from Emptiness, and Emptiness is not
different from Form. Form is Emptiness and Emptiness is Form.
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The same can be said of feelings, perceptions, actions and
consciousnesses.”

I. An Overview & Meanings of the Five Aggregates:

Five aggregates are translated from the Sanskrit term “Skandhas”
which mean “group or heap.” In Buddhism, Skandha means the trunk
of a tree, or a body. Skandha also means the five aggregates or five
aggregates of conditioned phenomena (constituents), or the five
causally conditioned elements of existence forming a being or entity.
According to Buddhist philosophy, each individual existence is
composed of the five elements and because they are constantly
changing, so those who attempt to cling to the “self” are subject to
suffering. Though these factors are often referred to as the “aggregates
of attachment” because they are impermanent and changing, ordinary
people always develop desires for them. According to the Sangiti Sutta
in the Long Discourses of the Buddha, there are five aggregates (Five
Skandhas). The aggregates which make up a human being. The five
skandhas are the roots of all ignorance. They keep sentient beings from
realizing their always-existing Buddha-Nature. The five aggregates are
considered as maras or demons fighting against the Buddha-nature of
men. In accordance with the Dharma, life is comprised of five
aggregates (form, feeling, perception, mental formation,
consciousness). Matter plus the four mental factors classified below as
feeling, perception, mental formation and consciousness combined
together from life. The real nature of these five aggregates is
explained in the Teaching of the Buddha as follows: “Matter is equated
to a heap of foam, feeling is like a bubble, perception is described as a
mirage, mental formations are like a banana tree and consciousness is
just an illusion.

Aggregate of Matter or Aggregate of Form which comprises of
four elements of our own body and other material objects such as
solidity, fluidity, heat and motion comprise matter). Material or
physical factors. The aggregate of form includes the five physical sense
organs and the corresponding physical objects of the sense organs (the
eyes and visible objects, the ears and sound, the nose and smell, the
tongue and taste, the skin and tangible objects). Matter is form,
appearance, object or material shape. There are several different
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categories of rupa. Form is used more in the sense of “substance,” or
“something occupying space which will resist replacement by another
form.” So it has extension, it is limited and conditioned. It comes into
existence when conditions are matured, as Buddhists would say, and
staying as long as they continue, pass away. Form is impermanent,
dependent, illusory, relative, antithetical, and distinctive. Things with
shape and features are forms. Forms include all colors which can dim
our eyes. Ordinarily speaking, we are confused with forms when we
see them, hear sounds and be confused by them, smell scents and be
confused by them, taste flavors and be confused by them, or feel
sensations and be confused by them. In the Classic of the Way and Its
Virtue, it is said: “The five colors blind the eyes; the five musical notes
deafen the ears; and the five flavors dull the palate.” There are two
kinds of rupa: Inner rupa as the organs of sense (eye, ear, nose, tongue,
body). Outer rupa as the objects of sense (colour, sound, smell, taste,
touch). There are three kinds of rupa: Visible objects (white, blue,
yellow, red, etc.). Invisible objects (sound, smell, taste, touch).
Invisible immaterial or abstract objects. There are also ten kinds of
rupa: Eye, ear, nose, tongue, body, color, sound, smell, taste, and
touch. In the Heart Sutra, the Buddha also taught: “Matter is just the
immaterial, the immaterial is just matter (form is emptiness and the
very emptiness is form/rupam eva sunyata, sunyataiva rupam). This
phenomenal world or form is emptiness, and emptiness is truly the
phenomenal world. Emptiness is not different from the phenomenal
world, the phenomenal world is not different from emptiness. What is
the phenomenal world that is emptiness, what is emptiness that is the
phenomenal world.” Devout Buddhists should always remember that
the nature of rupa or matter (character of the visible or material) is
concealing and misleading sentient beings. The seeming is always
concealing the reality. All visible objects are the realm of vision or
form. Besides, Material appearance, external manifestation, the visible
or corporeal features and the flavour of form means sexual attraction,
or love of women. Aggregate of Feeling is knowledge obtained by the
senses, feeling sensation. It is defined as mental reaction to the object,
but in general it means receptivity, or sensation. Feeling is also a mind
which experiences either pleasure, unpleasure or indifference
(pleasant, unpleasant, neither pleasant nor unpleasant). The Aggregate



51

of Feelings refers to the feelings that we experience. For instance, a
certain state arises, we accept it without thinking about it, and we feel
comfortable or uncomfortable. When we eat some delicious food and
its flavor makes us feel quite pleasant, this is what we mean by
feelings. If we wear a fine suit and it makes us feel quite attractive, this
is also what we mean by feelings. If we live in a nice house that we
feel like it, this is a feeling. If we drive a nice car that we love to have,
this also a feeling. All experiences that our body accepts and enjoys
are considered to be the Aggregate of Feelings. When we meet
attractive objects, we develop pleasurable feelings and attachment
which create karma for us to be reborn in samsara. In the contrary,
when we meet undesirable objects, we develop painful or
unpleasurable feelings which also create karma for us to be reborn in
samsara. When we meet objects that are neither attractive nor
unattractive, we develop indifferent feelings which develop ignorant
self-grasping, also create karma for us to be reborn in samsara. All
actions performed by our body, speech and mind are felt and
experienced, Buddhism calls this “Feeling” and the Buddha confirmed
in the Twelve Nidanas that “Feeling” creates karma, either positive or
negative, which causes rebirths in samsara. Buddhist practitioners
should consider “Feelings” as objects of meditation practices. To
contemplate various kinds of feelings such as pleasant, unpleasant and
neutral feelings. To understand thoroughly how these feelings arise,
develop after their arising, and pass away. To contemplate that
“feelings” only arise when there is contact between the senses. To
contemplate all of the above to have a better understanding of
“feelings.” No matter what kinds of feelings, pleasant, unpleasant or
indifference, they all lead to sufferings. Sensation of physical objects,
or three states of sensation (vedana). Karma of pleasure and pain of the
physical body. Sensation of mental objects or Karma of the mental or
the mind, i.e. anxiety, joy, etc. Aggregate of feeling or sensation of
three kinds pleasant, unpleasant and indifferent. When an object is
experienced, that experience takes on one of these emotional tones,
either of pleasure, of displeasure or of indifference. The five vedanas
or sensations: Limited to mental emotion includes sorrow and joy.
Limited to the senses includes pain and pleasure. Limited to both
mental emotion and the senses includes indifference. According to the
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Sangiti Sutta in the Long Discourses of the Buddha, there are six
groups of feeling: First, Cakkhu-samphassaja-vedana or the Feeling
based on eye-contact. Second, feeling based on ear-contact. Third,
feeling based on nose-contact. Fourth, feeling based on tongue-contact.
Fifth, feeling based on body-contact. Sixth, feeling based on mind-
contact. Buddhist Practitioners should think over carefully the Buddha’s
Teachings on the ‘Three Kinds of Feeling’. In order to provide answers
to layperson Visakha on the cultivation of Buddhist practitioners of
‘Body-Mouth-Mind’, Bhikhuni Dhammadinna explained in the
Culavedalla Sutta (the Shorter Set of Questions-and-Answers), in
Majjhima Nikaya, book 44: “Threre are three kinds of feeling: pleasant
feeling, painful feeling, and neither-pleasant-nor-painful feeling. What
is pleasant feeling? What is painful feeling? What is neither-pleasant-
nor-painful feeling? Visakha, whatever is experienced physically or
mentally as pleasant and gratifying is pleasant feeling. Whatever is
experienced physically or mentally as painful and hurting is painful
feeling. Whatever is experienced physically or mentally as neither
gratifying nor hurting is neither-pleasant-nor-painful feeling. Pleasant
feeling is pleasant in remaining, and painful in changing. Painful
feeling is painful in remaining and pleasant in changing. Neither-
pleasant-nor-painful feeling is pleasant in occurring together with
knowledge, and painful in occurring without knowledge. The latent
tendency to passion lies latent in pleasant feeling. The latent tendency
to irritation lies latent in painful feeling. The latent tendency to
ignorance lies latent in neither-pleasant-nor-painful feeling. However,
the latent tendency to passion does not necessary lie latent in all
pleasant feeling; the latent tendency to irritation does not necessary lie
latent in all painful feeling; and the latent tendency to ignorance does
not necessary lie latent in all neither-pleasant-nor-painful feeling. To
be able to achieve these, the latent tendency to irritation is to be
abandoned in pleasant feeling, the latent tendency to irritation is to be
abandoned in painful feeling, and the latent tendency to ignorance is to
be abandoned in neither-pleasant-nor-painful feeling. When
practitioners quite withdraw from sensuality, and withdraw from
unskillful qualities, they enter and remain in the first jhana: rapture and
pleasure born from withdrawal, accompanied by directed thought and
evaluation. With that they abandons passion. No latent tendency to
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passion lies latent there. At that time, practitioners will enter and
remain in the sphere that those who are noble now enter and remain in.
And as they thus nurses this yearning for the unexcelled liberations,
there arises within them sorrow based on that yearning. With that he
abandons irritation. No latent tendency to irritation lies latent there.
There is the case where practitioners, with the abandoning of pleasure
and pain, as with the earlier disappearance of elation and distress, they
enter and remain in the fourth jhana: purity of equanimity and
mindfulness, neither pleasure nor pain. With that they abandons
ignorance. No latent tendency to ignorance lies latent there.”
Practitioners should remember, passion lies on the side of pleasant
feeling, and pleasant feeling lies on the other side of painful feeling.
Irritation lies on the side of painful feeling and painful feeling also lies
on the other side of pleasant feeling. What lies on the other side of
neither-pleasant-nor-painful feeling? Ignorance lies on the side of
neither-pleasant-nor-painful feeling. However, clear knowing and
emancipation lie on the other side of ignorance. Aggregate of
Thinking, aggregate of perception or activity of recognition or
identification or attaching of a name to an object of experience.
Perceptions include form, sound, smell, taste, bodily impression or
touch, and mental objects. The Aggregate of Thoughts refers to our
thinking processes. When our five sense organs perceive the five sense
objects, a variety of idle thoughts arise. Many ideas suddenly come to
mind and are suddenly gone: ideas of forms, ideas of feelings.
According to the Sangiti Sutta in the Long Discourses of the Buddha,
there are seven perceptions: Perception of impermanence, Perception
of Not-Self, Perception of foulness (Asubhasanna (p), Perception of
danger, Perception of abandonment, Perception of dispassion, and
Perception of cessation. Aggregate of Mental Formation, a
conditioned response to the object of experience including volition,
attention, discrimination, resolve, etc. The Aggregate of Activities
refers to a process of shifting and flowing. The Aggregate of Activities
leads us to come and go, to go and come without end in a constant,
ceaseless, flowing pattern. Our idle thoughts compel us to impulsively
do good or do evil, and such thoughts then manifest in our actions and
our words. Aggregate of Consciousness includes the six types of
consciousness (seeing, hearing, smelling, tasting, touching and mental
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consciousness). Awareness or sensitivity to an object, i.e. the
consciousness associates with the physical factors when the eye and a
visible object come into contact, an awareness of a visible object
occurs in our mind. Consciousness or a turning of a mere awareness
into personal experience is a combined function of feeling, perception
and mental formation. The Aggregate of Consciousness refers to the
process of discrimination. As soon as a situation appears, we begin to
discriminate in our thoughts about that situation. For example, when we
see something beautiful, we have thoughts of fondness towards it; and
when we hear ugly sounds, we have thoughts of dislike for those
sounds. All such discriminations are part of this Aggregate. We,
ordinary people, do not see the five aggregates as phenomena but as an
entity because of our deluded minds, and our innate desire to treat
these as a self in order to pander to our self-importance. The Buddha
taught in the Sati Patthana Sutra: “If you have patience and the will to
see things as they truly are. If you would turn inwards to the recesses
of your own minds and note with just bare attention (sati), not
objectively without projecting an ego into the process, then cultivate
this practice for a sufficient length of time, then you will see these five
aggregates not as an entity but as a series of physical and mental
processes. Then you wil not mistake the superficial for the real. You
will then see that these aggregates arise and disappear in rapid
succession, never being the same for two consecutive moments, never
static but always in a state of flux, never being but always becoming.”
And the Buddha continued to teach in the Lankavatara Sutra: “The
Tathatagata is neither different nor not-different from the Skandhas.”
(Skandhebhyo-nanyo-nanayas-tathagata).

According to the Sangiti Sutta in the Long Discourses of the
Buddha, there are five aggregates of grasping: Aggregate of grasping
of body (form) or the form agregate subject to clinging. Aggregate of
grasping of feelings or the feeling aggregate subject to clinging.
Aggregate of grasping of perceptions or the perception aggregate
subject to clinging. Aggregate of grasping of mental formations or the
volition aggregate subject to clinging. Aggregate of grasping of
consciousness or the consciousness aggregate subject to clinging.
According to Most Venerable Piyadassi in “The Buddha’s Ancient
Path,” the skandha of form relates to the physical body, while the
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remaining four concern the mind. The skandha of rupa (or that which
has form). According to Most Venerable Piyadassi in “The Buddha’s
Ancient Path,” matter contains and comprises the Four Great Primaries
which are traditionally known as, solidity, fluidity, heat or temperature,
and motion or vibration. However, they are not simply earth, water, fire
and wind, though conventionally they may be so called. In Buddhist
thought, especially in the Abhidhamma, the Higher Doctrine, they are
more than that. All our feelings are included in the group of
“Aggregate of feeling”. Feelings are threefold: pleasant, unpleasant,
and neutral. They arise dependent on contact. Seeing a form, hearing a
sound, smelling an odor, tasting a flavor, touching some tangible thing,
cognizing a mental object, either an idea or a thought, man experiences
feeling. When, for instance, eye, form and eye-consciousness (cakkhu-
vinnana) come together, it is their coincidence that is called contact.
Contact means the combination of the organ of sense, the object of
sense, and sence-consciousness. When these are all present together
there is no power or force that can prevent the arising of feeling.
According to Most Venerable Piyadassi in “The Buddha’s Ancient
Path,” the function of perception is recognition of objects both physical
and mental. Perception, like feeling, also is sixfold: perception of
forms, sounds, smells, tastes, bodily contacts, and mental objects.
Perception in Buddhism is not used in the sense that some Western
philosophers like Bacon, or Descartes, etc. used the term, but as a mere
sense perception. There is a certain affinity between awareness (a
function of consciousness) and recognition (a function of perception).
While consciousness becomes aware of an object, simultaneously the
mental factor of perception takes the distinctive mark of the object and
thus distinguishes it from other objects. This distinctive mark is
instrumental in cognizing the object a second and a third time, and in
fact, every time we become aware of the object. Thus, it is perception
that brings about memory. Aggregate of volational formations include
all mental factors except feeling and perception. The Abhidhamma
speaks of fifty-two mental concomitants or factors (cetasika). Feeling
and perception are two of them, but they are not volitional activities.
The remaining fifty are collectively known as mental or volitional
formations. Volition (cetana) plays a very important role in the mental
realm. In Buddhism, no action is considered as “kamma” if that action
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is void of volition. And like feeling and perception, it is of six kinds:
volition directed to forms, sounds, smells, tastes, bodily contacts and
mental objects. Aggregate of consciousness is the most important of the
aggregates; for it is the receptacle, so to speak, for all the fifty-two
mental concomitants or factors, since without consciousness no mental
factors are available. Consciousness and the factors are interrelated,
inter-dependent, and co-existent. Aggregate of consciousness has six
types and its function is varied. It has its basis and objects. All our
feelings are experienced through the contact of sense faculties with the
external world. Although there is this functional relationship between
the faculties and their objects, for instance, eye with forms, ear with
sounds, and so on, awareness comes through consciousness. In other
words, sense objects can not be experienced with the particular
sensitivity without the appropriate kind of consciousness. Now when
eye and form are both present, visual consciousness arises dependent
on them. Similarly with ear and sound, and so on, down to mind and
mental objects. Again, when the three things, eye, form, and eye-
consciousness come together, it is their coincidence that is called
“contact”. From contact comes feeling and so on. Thus, consciousness
originates through a stimulus arising in the five sense doors and the
mind door, the sixth. As consciousness arises through the interaction of
the sense faculties and the sense objects, it also is conditioned and not
independent. It is not a spirit or soul opposed to matter. Thoughts and
ideas which are food for the sixth faculty called mind are also
dependent and conditioned. They depend on the external world which
the other five sense faculties experience. The five faculties contact
objects, only in the present that is when objects come in direct contact
with the particular faculty. The mind faculty, however, can experience
the sense object, whether it is form, sound, smell, taste, or thought
already cognized by the sense organs. For instance, a visible object,
with which the eye came in contact in the past, can be visualized by the
mind faculty just at this moment although the object is not before the
eye. Similarly with the other sense objects. This is subjective, and it is
difficult to experience some of these sensations. This sort of activity of
the mind is subtle and sometimes beyond ordinary comprehension.

We, ordinary people, do not see the five aggregates as phenomena
but as an entity because of our deluded minds, and our innate desire to
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treat these as a self in order to pander to our self-importance. Finally,
we, ordinary people bring with us our five skandhas, especially the
consciousness in the six paths. The Buddha taught in the Sati Patthana
Sutra: “If you have patience and the will to see things as they truly are.
If you would turn inwards to the recesses of your own minds and note
with just bare attention (sati), not objectively without projecting an ego
into the process, then cultivate this practice for a sufficient length of
time, then you will see these five aggregates not as an entity but as a
series of physical and mental processes. Then you wil not mistake the
superficial for the real. You will then see that these aggregates arise
and disappear in rapid succession, never being the same for two
consecutive moments, never static but always in a state of flux, never
being but always becoming.” And the Buddha continued to teach in the
Lankavatara Sutra: “The Tathatagata is neither different nor not-
different from the Skandhas.” (Skandhebhyo-nanyo-nanayas-
tathagata). According to The Prajnaparamita Heart Sutra, the five
aggregates are composed of form, feelings, perceptions, mental
formations, and consciousness. Generally speaking, the five aggregates
mean men and the world of phenomena. Things that cover or conceal,
implying that physical and mental forms obstruct realization of the
truth. An accumulation or heap, implying the five physical and mental
constituents, which combine to form the intelligence or nature, and
rupa. The skandhas refer only to the phenomenal, not to the non-
phenomenal. In order to overcome all sufferings and troubles,
Buddhists should engage in the practice of profound Prajnaparamita
and perceive that the five aggregates are empty of self-existence. The
Buddha reminded Sariputra: “O Sariputra, Form is not different from
Emptiness, and Emptiness is not different from Form. Form is
Emptiness and Emptiness is Form. The same can be said of feelings,
perceptions, actions and consciousnesses.” Therefore, if we can empty
out the Aggregate of Form, then we can realize a state of there being
‘no mind inside, no body outside, and no things beyond. If we can
follow what the Buddha taught, we are no longer attached to Forms, we
are totally liberated.
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II. The Five Skandhas According to the Surangama Sutra:
According to the Surangama Sutra, book Two, the Buddha
reminded Ananda about the five skandhas as folows: “Ananda! You
have not yet understood that all the defiling objects that appear, all the
illusory, ephemeral characteristics, spring up in the very spot where
they also come to an end. They are what is called ‘illusory falseness.’
But their nature is in truth the bright substance of wonderful
enlightenment. Thus it is throughout, up to the five skandhas and the
six entrances, to the twelve places and the eighteen realms; the union
and mixture of various causes and conditions account for their illusory
and false existence, and the separation and dispersion of the causes
and conditions result in their illusory and false extinction. Who would
have thought that production, extinction, coming, and going are
fundamentally the everlasting, wonderful light of the treasury of the
Thus Come One, the unmoving, all-pervading perfection, the
wonderful nature of true suchness! If within the true and permanent
nature one seeks coming and going, confusion and enlightenment, or
birth and death, there is nothing that can be obtained. Ananda! Why do
I say that the five skandhas are basically the wonderful nature of true
suchness, the treasury of the Thus Come One?” First, the form skandha.
The Buddha taught: “Ananda! Consider this example: when a person
who has pure clear eyes look at clear, bright emptiness, he sees nothing
but clear emptiness, and he is quite certain that nothing exists within it.
If for no apparent reason, the peson does not move his eyes, the staring
will cause fatigue, and then of his own accord, he will see strange
flowers in space and other unreal appearances that are wild and
disordered. You should know that it is the same with the skandha of
form. Ananda! The strange flowers come neither from emptiness nor
from the eyes. The reason for this, Ananda, is that if the flowers were
to come from emptiness, they would return to emptiness. If there is a
coming out and going in, the space would not be empty. If emptiness
were not empty, then it could not contain the appearance of the arisal
and extinction of the flowers, just as Ananda’s body cannot contain
another Ananda. If the flowers were to come from the eyes, they would
return to the eyes. If the nature of the flowers were to come from the
eyes, it would be endowed with the faculty of seeing. If it could see,
then when it left the eyes it would become flowers in space, and when
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it returned it should see the eyes. If it did not see, then when it left the
eyes it would obscure emptiness, and when it returned, it would
obscure the eyes. Moreover, when you see the flowers, your eyes
should not be obscured. So why it is that the eyes are said to be 'pure
and bright' when they see clear emptiness? Therefore, you should
know that the skandha of form is empty and false, because it neither
depends on causes and conditions for existence nor is spontaneous in
nature.” Second, the feeling skandha. The Buddha taught: “Ananda!
Consider the example of a person whose hands and feet are relaxed
and at ease and whose entire body is in balance and harmony. He is
unaware of his life-processes, because there is nothing agreeable or
disagreeable in his nature. However, for some unknown reason, the
person rubs his two hands together in emptiness, and sensations of
roughness, smoothness, cold, and warmth seem to arise from nowhere
between his palms. You should know that it is the same with the
skandha of feeling. Ananda! All this illusory contact does not come
from emptiness, nor does it come from the hand. The reason for this,
Ananda, is that if it came from emptiness, then since it could make
contact with the palms, why wouldn’t it make contact with the body? It
should not be that emptiness chooses what it comes in contact with. If it
came from the palms, it could be readily felt without waiting for the
two palms to be joined. What is more, it it were to come from the
palms, then the palms would know when they were joined. When they
separated, the contact would return into the arms, the wrists, the bones,
and the marrow, and you also should be aware of the course of its
entry. It should also be perceived by the mind because it would behave
like something coming in and going out of the body. In that case, what
need would there be to put the two palms together to experience what
is called ‘contact?” Therefore, you should know hat the skandha of
feeling is empty and false, because it neither depends on causes and
conditions for existence nor is spontaneous in nature.” Third, the
skandha of thinking. The Buddha taught: “Ananda! Consider the
example of a person whose mouth waters at the mention of sour plums,
or the soles of whose feet tingle when he thinks about walking along a
precipice. You should know that it is the same with the skandha of
thinking. Ananda! You should know that the watering of the mouth
caused by the mention of the plums does not come from the plums, nor
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does it come from the mouth. The reason for this, Ananda, is that if it
were produced from the plums, the plums should speak for themselves,
why wait for someone to mention them? If it came from the mouth, the
mouth itself should hear, and what need would there be to wait for the
ear? If the ear alone heard, then why doesn’t the water come out of the
ear? Thinking about walking along a precipice is explained in the same
way. Therefore, you should know that the skandha of thinking is empty
and false, since it neither depends upon causes and conditions for
existence, nor is spontaneous in nature. Fourth, the skandha of mental
fromation. The Buddha taught: “Ananda! Consider, for example, a
swift rapids whose waves follow upon one another in orderly
succession, the ones behind never overtaking the ones in front. You
should know that it is the same with the skandha of mental formation.
Ananda! Thus the nature of the flow does not arise because of
emptiness, nor does it come into existence because of the water. It is
not the nature of water, and yet it is not separate from either emptiness
or water. The reason for this, Ananda, is that if it arose because of
emptiness, then the inexhaustible emptiness throughout the ten
directions wold become an inexhaustible flow, and all the worlds would
inevitably be drown. If the swift rapids existed because of water, then
their nature would differ from that of water and the location and
characteristics of its existence would be apparent. If their nature were
simply that of water, then when they became still and clear they would
no longer be made up of water. Suppose it were to separate from
emptiness and water, there isn’t anything outside of emptiness, and
outside of water there isn’t any flow. Therefore, you should know that
the skandha of mental formation is empty and false, since it neither
depends upon causes and conditions for existence nor is spontaneous in
nature. Fifth, the skandha of consciousness. The Buddha taught:
“Ananda! Consider, for example, a man who picks up a kalavinka
pitcher and stops up its two holes. He lift up the pitcher filled with
emptiness and, walking some thousand-mile way, presents it to another
country. You should know that the skandha of consciousness is the
same way. Thus, Ananda, the space does not come from one place, nor
does it go to another. The reason for this, Ananda, is that if it were to
come from another place, then when the stored-up emptiness in the
pitcher went elsewhere, there would be less emptiness in the place
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where the pitcher was originally. If it were to enter this region, when
the holes were unplugged and the pitcher was turned over, one would
see emptiness come out. Therefore, you should know that the skandha
of consciousness is empty and false, since it neither depends upon
causes and conditions for existence nor is spontaneous in nature.”

I11.The Five Skandhas Have No Self:

The doctrine of no-self has two main characteristics: selflessness of
things (dharma-nairatmya) and  selflessness of  person
(pudgalanairatmya). Selflessness of things: Things are without
independent individuality, i.e. the tenet that things have no
independent reality, no reality in themselves, no permanent
individuality in or independence of things. The idea that there is no
self-substance or “Atman” constituting the individuality of each object
is insisted on by the followers of Mahayana Buddhism to be their
exclusive property, not shared by the Hinayana. This idea is naturally
true as the idea of “no self-substance” or Dharmanairatmya is closely
connected with that of “Sunyata” and the latter is one of the most
distinguishing marks of the Mahayana. It was natural for its scholars to
give the former a prominent position in their philosophy. In the
Lankavatara Sutra, the Buddha taught: “When a Bodhisattva-
mahasattva recognizes that all dharmas are free from Citta, Manas,
Manovijnana, the Five Dharmas, and the Threefold Svabhava, he is
said to understand well the real significance of Dharmanairatmya.”
Man as without ego or permanent soul or no permanent human ego or
soul. In other words, the five skandhas in a human being have no self.

Determinism means the theory of being determined by fate, nature,
or god. Buddhism believes in the absence of a permanent, unchaging
self or soul. Non-existence of a permanent self. According to the
Vimalakirti Sutra, the body consists of the five elements or skandhas,
which together represent body and mind, and there is no such so-called
“self.” Elements exist only by means of union of conditions. There is
no eternal and unchangeable substance in them. When these come
apart, so-called “body” immediately disappears. Since the form which
is created by the four elements is empty and without self, then the
human body, created by the unification of the five skandhas, must also
be empty and without self. According to Buddhism, four elements are
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impure and five skandhas have no-self. For these reason, human body
is in a transforming process from second to second. In Theravada, no-
self is only applied to the person; in the Mahayana, all things are
regarded as without essence. According to Prof. Junjiro Takakusu in
The Essentials of Buddhist Philosophy, the Buddha regarded this world
as a world of hardship, and taught the ways to cope with it. Then what
are the reasons which make it a world of hardship? The first reason, as
given by the Buddha is that all things are selfless or egoless, which
means that no things, men, animals and inanimate objects , both living
and not living, have what we may call their original self or real being.
Let us consider man. A man does not have a core or a soul which he
can consider to be his true self. A man exists, but he cannot grasp his
real being, he cannot discover his own core, because the existence of a
man is nothing but an “existence depending on a series of causations.”
In short, the five skandhas that form a man do not have a self of their
own. Everything that exists is there because of causations; it will
disappear when the effects of the causation cease. The waves on the
water’s surface certainly exist, but can it be said that a wave has its
own self? Waves exist only while there is wind or current. Each wave
has its own characteristics according to the combination of causations,
the intensity of the winds and currents and their directions, etc. But
when the effects of the causations cease, the waves are no more.
Similarly, there cannot be a self which stands independent of
causations. As long as a man is an existent depending on a series of
causations, it is unreasonable for him to try to hold on to himself and to
regard all things around him from the self-centered point of view. All
men ought to deny their own selves and endeavor to help each other
and to look for co-existence, because no man can ever be truly
independent. If all things owe their existence to a series of causations,
their existence is a conditional one; there is no one thing in the
universe that is permanent or independent. Therefore, the Buddha’s
theory that selflessness is the nature of all things inevitably leads to the
next theory that all things are impermanent (anitya). Men in general
seem to be giving all of their energy to preserving their own existence
and their possessions. But in truth it is impossible to discover the core
of their own existence, nor is it possible to preserve it forever. Even for
one moment nothing can stay unchanged. Not only is it insecure in
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relation to space but it is also insecure in relation to time. If it were
possible to discover a world which is spaceless and timeless, that would
be a world of true freedom, i.e., Nirvana. If, as the modern physicists
assert, space is curved and time is relative, this world of space and time
is our enclosed abode from which there is no escape; we are tied down
in the cycles of cause and effect. As long as men cannot discover a
world which is not limited by time and space, men must be creatures of
suffering. To assert that such a state, unlimited in time and space, is
attainable by man is the message of Buddhism. Of course, there is no
such thing as a limitless time. Even modern physical science does not
recognize infinity in time and space. However, the Buddha brought
forward his ideal, Nirvana (extinction), following his theories of
selflessness and impermanence. Nirvana means extinction of life and
death, extinction of worldly desire, and extinction of space and time
conditions. This, in the last analysis, means unfolding a world of perfect
freedom. Selflessness (no substance) and impermanence (no duration)
are the real state of our existence; Nirvana (negatively extinction;
positively perfection) is our ideal, that is, perfect freedom, quiescence.

IV. The Impermanent Nature of the Five Aggregates of Clinging:

Anitya is the state of not being permanent, of lasting or existing
only for a short time, of changing continually. Physical changes
operating from the state of formation, to that of development, decay
and disintegration are exact manifestations of the law of
transformation. All things in the universe, from the small grain of sand,
the human body, to the big one such as the earth, moon and sun are
governed by the above law, and as such, must come through these four
periods. This process of changes characterizes impermanence. Anitya
is one of the three fundamental of everything existing: Impermanence
(Anitya), Suffering (Duhkha) and Non-ego (Anatman). We usually try
to establish a firm footing on what is really shifting ground, which only
makes us more uneasy. We act as though we are solid unchanging
things that changes happen to, but that is impossible. If we carry the
idea through that things are changing, we see for ourselves that we are
changing, that what is at the heart of things is changingness. What the
Buddha said is that it is because we don't see that truth of the nature of
things that we suffer. We feel at sea, and we're seasick because we
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think things should hold still. According to Jisho Warner in Stone Creek
Zendo, the Buddha's prescription could be said to be: learn to swim.
Impermanence is a great river of phenomena, of beings, things, and
events, coming to be and passing away in dependence on each other.
This natural order of things includes us, and its laws are our laws. In
fact, we are an endless moving stream in an endless moving stream.

According to the Sangiti Sutta in the Long Discourses of the
Buddha, there are five aggregates of grasping: aggregate of grasping of
body or form (the form agregate subject to clinging), aggregate of
grasping of feelings (the feeling aggregate subject to clinging),
aggregate of grasping of perceptions (the perception aggregate subject
to clinging), aggregate of grasping of mental formations (the volition
aggregate subject to clinging), and aggregate of grasping of
consciousness (the consciousness aggregate subject to clinging). In the
Mijjhamaka Sutra, the Buddha gives five striking similes to illustrate
the impermanent nature of the five aggregates of clinging. He
compares material form or body to a lump of foam, feeling to a bubble
of water, perception to a mirage, mental formations or volitional
activities to a plantain trunk without heartwood, and consciousness to
an illusion. So He asked the monks: “What essence, monks, could there
be in a lump of foam, in a bubble, in a mirage, in a plantain trunk, in an
illusion? Whatever material form there be whether past, future or
present; internal or external; gross or subtle; low or lofty; far or near;
that material form the meditator sees, meditates upon, examines with
systematic and wise attention, he thus seeing, meditating upon, and
examining with systematic and wise attention, would find it empty,
unsubstantial and without essence. Whatever essence, monks, could
there be in material form?” And the Buddha speaks in the same
manner of the remaining aggregates and asks: “What essence, monks,
could there be in feeling, in perception, in mental formation and in
consciousness?”

V. The Five Skandhas Are Equally Empty:

The Pali scripture declares six sense-organs, six sense-objects and
six consciousnesses as well as five aggregates are Sunyata as “Eye is
void of self and anything belonging to self; form is void from self and
anything belonging to self; visual consciousness is void of self and
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anything belonging to self.” Matter is just the immaterial, the
immaterial is just matter (form is emptiness and the very emptiness is
form). In the Heart Sutra, the Buddha told Sariputra: “Sariputra! This
phenomenal world or form is emptiness, and emptiness is truly the
phenomenal world. Emptiness is not different from the phenomenal
world, the phenomenal world is not different from emptiness. What is
the phenomenal world that is emptiness, what is emptiness that is the
phenomenal world.” The Hrdaya Sutra expands this concept by
emphasis that “Rupa does not differ from Sunya”, or “Sunya does not
differ from rupa” and “Sunya of all things is not created, not
annihilated, not impure, not pure, not increasing, and not decreasing.”
It means that because rupa must have no nature of its own, it is
produced by causes or depend on anything else, so rupa is sunyata or
identical with void. Therefore, the perceived object, the perceiving
subject and knowledge are mutually interdependent. The reality of one
is dependent upon others; if one is false, the others must be false. The
perceiving subject and knowledge of the external object must also be
false. So what one perceives within or without is illusory. Therefore,
there is nothing, creation and annihilation, pure and impure, increase
and decrease and so on. However, in reality, we cannot say a thing to
be either real or unreal at the same time. Here, Sunyata must be
defined as Pratityasamutpada. There is the intimate connection that
exists between causality and sunyata. The one presupposes the other;
the two are inseparably connected. Sunyata is the logical consequence
of the Buddha’s view of causality and effection.

In the point of view of the Mahayana scriptures, sunyata is the
central theme of the Mahayana philosophical system. This term has
been used in the Prajna-paramita system to denote a stage where all
viewpoints with regard to the real nature of mundane world are totally
rejected. In other words, we may say that to have a viewpoint is to
cling to a position and there can be various types of positions with
regard to the real nature of things as Saddharma-Pundaria expressed:
“Knowing that phenomena have no constant fixed nature, that the
seeds of Buddhahood sprout through causation.” Matter is just the
immaterial, the immaterial is just matter (form is emptiness and the
very emptiness is form). In the Heart Sutra, the Buddha told Sariputra:
“Sariputra! This phenomenal world or form is emptiness, and emptiness
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is truly the phenomenal world. Emptiness is not different from the
phenomenal world, the phenomenal world is not different from
emptiness. What is the phenomenal world that is emptiness, what is
emptiness that is the phenomenal world.” According to Zen Master
Seng-Tsan in Faith in Mind, abiding no where, yet everywhere. Ten
directions are right before you. The smallest is the same as the largest
in the realm where delusion is cut off. The largest is the same as the
smallest, no boundaries are visible. Existence is precisely emptiness
and emptiness is precisely existence. If it is not like this, you should not
preserve it.

Skandha in Sanskrit means “group, aggregate, or heap.” In
Buddhism, Skandha means the trunk of a tree, or a body. Skandha also
means the five aggregates or five aggregates of conditioned
phenomena (constituents), or the five causally conditioned elements of
existence forming a being or entity. According to Buddhist philosophy,
each individual existence is composed of the five elements and
because they are constantly chanching, so those who attempt to cling to
the “self” are subject to suffering. Though these factors are often
referred to as the “aggregates of attachment” because they are
impermanent and changing, ordinary people always develop desires for
them. According to the Sangiti Sutta in the Long Discourses of the
Buddha, there are five aggregates. The aggregates which make up a
human being. The five skandhas are the roots of all ignorance. They
keep sentient beings from realizing their always-existing Buddha-
Nature. The five aggregates are considered as maras or demons
fighting against the Buddha-nature of men. In accordance with the
Dharma, life is comprised of five aggregates (form, feeling, perception,
mental formation, consciousness). Matter plus the four mental factors
classified below as feeling, perception, mental formation and
consciousness combined together from life. The real nature of these
five aggregates is explained in the Teaching of the Buddha as follows:
“Matter is equated to a heap of foam, feeling is like a bubble,
perception is described as a mirage, mental formations are like a
banana tree and consciousness is just an illusion. Zen Master Thich
Nhat Hanh wrote in 'The Heart of Understanding: "If I am holding a
cup of water and I ask you, 'Is this cup empty?' You will say, 'No, it is
full of water.' But if I pour the water and ask you again, you may say,
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'Yes, it is empty.' But, empty of what? My cup is empty of water, but it
is not empty of air. To be empty is to be empty of something... When
Avalokitesvara (Kuan-yin or Kannon, the Bodhisattva who embodies
Compassion) says (in the Heart Sutra) that the five skandhas are
equally empty, to help him be precise we must ask, 'Mr.
Avalokitesvara, empty of what?' The five skandhas, which may by
translated into English as five heaps, or five aggregates, are the five
elements that comprise a human being... In fact, these are really five
rivers flowing together in us: the river of form, which means our body,
the river of feeling, the river of perceptions, the river of mental
formations, and the river of consciousness. They are always flowing in
us... Avalokitesvara looked deeply into the five skandhas..., and he
discovered that none of them can be by itself alone... Form is empty of
a separate self, but it is full of everything in the cosmos. The same is
true with feelings, perceptions, mental formation, and consciousness."

According to Zen Master Seung Sahn in The Compass of Zen, the
Heart Sutra teaches that "form is emptiness, and emptiness is form."
Many people don't know what this means, even some long-time
students of meditation. But there is a very easy way to see this in our
everyday lives. For example, here is a wooden chair. It is brown. It is
solid and heavy. It looks like it could last a long time. You sit in the
chair, and it holds up your weight. You can place things on it. But then
you light the chair on fire, and leave. When you come back later, the
chair is no longer there! This thing that seemed so solid and strong and
real is now a pile of cinder and ash which the wind blows around. This
example shows how the chair is empty; it is not a permanent abiding
things. It is always changing. It has no independent existence. Over a
long or short time, the chair will eventually change and become
something other than what it appears. So this brown chair is complete
emptiness. But though it always has the quality of emptiness, this
emptiness is form: you can sit in the chair, and it will still hold you up.
"Form is emptiness, and emptiness is form."

Zen Master Thich Nhat Hanh wrote in 'The Heart of
Understanding': "If I am holding a cup of water and I ask you, 'Is this
cup empty? You will say, 'No, it is full of water.' But if I pour the water
and ask you again, you may say, 'Yes, it is empty.' But, empty of what?
My cup is empty of water, but it is not empty of air. To be empty is to
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be empty of something... When Avalokitesvara (Kuan-yin or Kannon,
the Bodhisattva who embodies Compassion) says (in the Heart Sutra)
that the five skandhas are equally empty, to help him be precise we
must ask, 'Mr. Avalokitesvara, empty of what? The five skandhas,
which may by translated into English as five heaps, or five aggregates,
are the five elements that comprise a human being... In fact, these are
really five rivers flowing together in us: the river of form, which means
our body, the river of feeling, the river of perceptions, the river of
mental formations, and the river of consciousness. They are always
flowing in us... Avalokitesvara looked deeply into the five skandhas...,
and he discovered that none of them can be by itself alone... Form is
empty of a separate self, but it is full of everything in the cosmos. The
same is true with feelings, perceptions, mental formation, and
consciousness."

Thong Thien was a Vietnamese Zen master from An La, North
Vietnam. He was a disciple of Zen master Thudng Chi€u at Luc T8
Temple. After he became the dharma heir of the thirteenth generation
of the Wu-Yun-T’ung Zen Sect, he returned to his home town to revive
and expand Buddhism there. He passed away in 1228. He always
reminded his disciples: “The ancient virtues always advise us to keep
seeing that the five aggregates are emptiness, the four elements are
non-self, the true mind has no form, neither going, nor coming. The
self-nature did not come when you were born; and will not go when
you die. The true mind is always serene and all-embracing; and your
mind and all scenes are one. If you always see that, you will soon
attain enlightenment, be free from the bondage of the three periods,
and become those who transcend the secular world. So, it is important
for you not to cling to anything. We, ordinary people, do not see the
five aggregates as phenomena but as an entity because of our deluded
minds, and our innate desire to treat these as a self in oder to pander to
our self-importance. As a matter of fact, the real nature of these five
aggregates is explained in the Teaching of the Buddha as follows:
“Matter is equated to a heap of foam, feeling is like a bubble,
perception is described as a mirage, mental formations are like a
banana tree and consciousness is just an illusion. According to the
Surangama Sutra, all the defiling objects that appear, all the illusory,
ephemeral characteristics, spring up in the very spot where they also
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come to an end. They are what is called ‘illusory falseness.” But their
nature is in truth the bright substance of wonderful enlightenment. Thus
it is throughout, up to the five skandhas and the six entrances, to the
twelve places and the eighteen realms; the union and mixture of
various causes and conditions account for their illusory and false
existence, and the separation and dispersion of the causes and
conditions result in their illusory and false extinction. Who would have
thought that production, extinction, coming, and going are
fundamentally the everlasting, wonderful light of the treasury of the
Thus Come One, the unmoving, all-pervading perfection, the
wonderful nature of true suchness! If within the true and permanent
nature one seeks coming and going, confusion and enlightenment, or
birth and death, there is nothing that can be obtained. Therefore, if you
have patience and the will to see things as they truly are. If you would
turn inwards to the recesses of your own minds and note with just bare
attention (sati), not objectively without projecting an ego into the
process, then cultivate this practice for a sufficient length of time, then
you will see these five aggregates not as an entity but as a series of
physical and mental processes. Then you wil not mistake the
superficial for the real. You will then see that these aggregates arise
and disappear in rapid succession, never being the same for two
consecutive moments, never static but always in a state of flux, never
being but always becoming.” The Buddha taught in the Lankavatara
Sutra: ‘The Tathatagata is neither different nor not-different from the
Skandhas.” (Skandhebhyo-nanyo-nanayas-tathagata).

VI. The Elimination of the Five Aggregates:

Suffering of all the ills of the five skandhas or suffering due to the
raging aggregates. This is the suffering of a body and mind that are too
demanding and almost uncontrollable. As mentioned above, according
to Buddhism, there are five aggregates which make up a human being.
First, “Form” or aggregate of matter (material or physical factors),
which includes four elements of our own body and other material
objects such as solidity, fluidity, heat and motion comprise matter. The
aggregate of form includes the five physical sense organs and the
corresponding physical objects of the sense organs (the eyes and
visible objects, the ears and sound, the nose and smell, the tongue and
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taste, the skin and tangible objects). Second, “Feeling or sensation” or
aggregate of feeling. Aggregate of feeling or sensation of three kinds
pleasant, unpleasant and indifferent. When an object is experienced,
that experience takes on one of these emotional tones, either of
pleasure, of displeasure or of indifference. Third, “Thinking” or
Thought, cognition or perception. Aggregate of perception includes
activity of recognition or identification or attaching of a name to an
object of experience. Perceptions include form, sound, smell, taste,
body. Fourth, “Aggregate of mental formation” or impression. This
mental formation is a conditioned response to the object of experience
including volition, attention, discrimination, resolve, etc. Fifth,
“Aggregate of consciousness” or consciousnes, which includes the six
types of consciousness (seeing, hearing, smelling, tasting, touching and
mental consciousness). Awareness or sensitivity to an object, i.e. the
consciousness associates with the physical factors when the eye and a
visible object come into contact, an awareness of a visible object
occurs in our mind. Consciousness or a turning of a mere awareness
into personal experience is a combined function of feeling, perception
and mental formation. The five skandhas are the roots of all ignorance.
They keep sentient beings from realizing their always-existing
Buddha-Nature. The five aggregates are considered as maras or
demons fighting against the Buddha-nature of men. In accordance with
the Dharma, life is comprised of five aggregates (form, feeling,
perception, mental formation, consciousness). Matter plus the four
other mental factors as feeling, perception, mental formation and
consciousness combined together from life. We, normal people, do not
see the five aggregates as phenomena but as an entity because of our
deluded minds, and our innate desire to treat these as a self in oder to
pander to our self-importance. Therefore, the Buddha taught: “If you
have patience and the will to see things as they truly are. If you would
turn inwards to the recesses of your own minds and note with just bare
attention (sati), not objectively without projecting an ego into the
process, then cultivate this practice for a sufficient length of time, then
you will see these five aggregates not as an entity but as a series of
physical and mental processes. Then you wil not mistake the
superficial for the real. You will then see that these aggregates arise
and disappear in rapid succession, never being the same for two
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consecutive moments, never static but always in a state of flux, never
being but always becoming.” Zen practitioners should always see the
real nature of these five aggregates and should always remember the
Teaching of the Buddha on how to eliminate these aggregates in the
Lotus Sutra, including the method of elimination of form aggregate in
chapter Bhaisajyaraja-samudgata (Bodhisattva of Healing), elimination
of feeling in chapter Wonderful Sound, elimination of perception in
chapter Avalokitesvara, elimination of mental formations in chapter
Dharani, and elimination of consciousness in chapter Subhavyuha as
follows: “Matter is equated to a heap of foam, feeling is like a bubble,
perception is described as a mirage, mental formations are like a
banana tree and consciousness is just an illusion.” The same is true
with feelings, perceptions, mental formation, and consciousness." If we
practice in accordance the Buddha’s teachings, then surely we can
easily eliminate the grasping of form, of feelings, of perceptions, of
mental formations, and of consciousness.

VII.Escaping the Five Skandhas Through Cultivating the
Mindfulness of the Body:

Buddhist practitioners should always remember that all things have
changed and will never cease to change. The himan body is
changeable, thus governed by the law of impermanence. Our body is
different from the minute before to that of the minute after. Biological
researches have proved that the cells in our body are in constant
change, and in every seven years all the old cells have been totally
renewed. These changes help us quickly grow up, age and die. The
longer we want to live, the more we fear death. From childhood to
aging, human life is exactly like a dream, but there are many people
who do not realize; therefore, they continue to launch into the noose of
desire; as a result, they suffer from greed and will suffer more if they
become attached to their possessions. Sometimes at time of death they
still don’t want to let go anything. There are some who know that they
will die soon, but they still strive desperately to keep what they cherish
most. Not only our body is changeable, but also our mind. It changes
more rapidly than the body, it changes every second, every minute
according to the environment. We are cheerful a few minutes before
and sad a few minutes later, laughing then crying, happiness then
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sorrow. Therefore, at the time of the Buddha, the Buddha often advised
his disciples to try to escape the five skandhas through cultivating the
mindfulness of the body.

Cultivating the mindfulness of the body is one of the four types of
mindfulness. Four meditations, or four foundations of Mindfulness, or
four objects on which memory or thought should dwell. Four types of
Buddhist meditation for eradicating illusions and attaining
enlightenment. Hinayana calls these practices ‘basis of action’
(kammathana) which is one of the modes of analytical meditation.
Some forty such meditations are given in the Visuddha-Magga: four
‘measureless meditations, ten impurities, four formless states, ten
universals, ten remembrances, one sign, and one mental reflex. In Four
Kinds of Mindfulness, contemplation of body means the meditation
which observes the body in detail and considers its filthiness, one of the
four foundations of mindfulness. According to Buddhism, body and
mind are the direct fruit of the previous life. In the five skandhas, the
body is rups, the first skandha. While mind embraces other four,
consciousness, perception, action, and knowledge. The karma
operating in the body (the body as representing the fruit of action in
previous existence. Body karma is difficult to form than thought and
speech karma, for there are times when we wish to use our bodies to
commit wickedness such as killing, stealing, and commiting sexual
misconduct, but it is possible for theories, virtues as well as our parents,
siblings, teachers, friends or the law to impede us. Thus we are not
carry out the body’s wicked karma. The other two karmas are the
karma of the mouth and of the mind). The illusion of the body or self,
this is one of the five wrong views. Thought of an ego, one of the three
knots. There are two ways in which one comes to conceive the real
existence of an ego, the one is subjective imagination and the other the
objective conception of reality. The illusion of the self means believing
that our self is our greatest and most precious possession in a nix in our
eyes. We try by all means to satisfy to our self, irrespective of others’
interest of rights. Buddhist practitioners should always remember that
the first goal of meditation practices is to realize the true nature of the
body and to be non-attached to it. Most people identify themselves
with their bodies. However, after a period of time of meditation
practices, we will no longer care to think of yourself as a body, we will
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no longer identify with the body. At that time, we will begin to see the
body as it is. It is only a series of physical and mental process, not a
unity; and we no longer mistake the superficial for the real.
Mindfulness of your body in daily life activities, such as mindfulness of
your body while walking, standing, lying, sitting, looking at someone,
looking around the environments, bending, stretching, dressing,
washing, eating, drinking, chewing, talking, etc. The purpose of
mindfulness is to pay attention to your behavior, but not to run after any
events. Some people wonder why Buddhism always emphasizes the
Theory of Impermanence? Does it want to spread in the human mind
the seed of disheartenment, and discourage? In their view, if things are
changeable, we do not need to do anything, because if we attain a
great achievement, we cannot keep it. This type of reasoning, a first,
appears partly logical, but in reality, it is not at all. When the Buddha
preached about impermanence, He did not want to discourage anyone,
but warning his disciples about the truth. A true Buddhist has to work
hard for his own well being and also for the society’s. Although he
knows that he is facong the changing reality, he always keeps himself
calm. He must refrain from harming others, in contrast, strive to
perform good deeds for the benefit and happiness of others.

According to the Satipatthana Sutta, practitioner should
“Contemplate the body in the body, contemplate the feelings in the
feelings, contemplate the mind in the mind, contemplate the objects of
mind in the objects of mind.” This means that practitioner must live in
the body in full awareness of it, and not just study like a separate
object. Live in awareness with feelings, mind, and objects of mind. Do
not just study them. When we meditate on our body, we live with it as
truth and give it our most lucid attention; we become one with it. The
flower blossoms because sunlight touches and warms its bud, becoming
one with it. Meditation reveals not a concept of truth, but a direct view
of truth itself. This we call “insight,” the kind of understanding based
on attention and concentration. Devout Buddhist cultivators should
always remember that this body is only a combination of the four
elements and the five skandhas; while the four elements are impure
and the five skandhas have no-self of their own. If we can see this, we
will always have a right look on human body. According to the
Satipatthana Sutta in the Majjhima Nikaya, there are six steps of
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contemplation in the body. The first step is the mindfulness of
breathing: The Buddha taught: “Now, Bhikkhus, does a Bhikkhu abide
contemplating the body as a body? Here a Bhikkhu, gone to the forest
or to the root of a tree or to an empty hut, sit down; having folded his
legs crosswise, set his body erect, and established mindfulness in front
of him, ever mindful he breathes in, mindful he breathes out. Breathing
in long, he understands: “I breathe in long;” or breathing out long, he
understands: “I breathe out long.” Breathing in short, he understands: “I
breathe in short;” or breathing out short, he understands: “I breathe out
short.” He trains thus: “I shall breathe in experiencing the whole body
of breath;” he trains thus: “I shall breathe out experiencing the whole
body of breath.” He trains thus: “I shall breathe in tranquilizing the
bodily formation;” he trains thus: “I shall breathe out tranquilizing the
bodily formation.” Just as a skilled turner or his apprentice, when
making a long turn, understands: “I make a long turn;” or when making
a short turn, understands: “I make a short turn;” so too, breathing in
long, a Bhikkhu understands: “I breathe in long,” he trains thus: “I shall
breathe out tranquilizing the bodily formation.” In this way, he abides
contemplating the body as a body internally, or he abides
contemplating the body as a body externally, or he abides
contemplating the body as a body both internally and externally. Or
else, he abides contemplating in the body its arising factors, or he
abides contemplating in the body its vanishing factors, or he abides
contemplating in the body both its arising and vanishing factors. Or else
mindfulness that ‘there is a body’ is simply established in him to the
extent necessary for bare knowledge and mindfulness. And, he abides
independent, not clinging to anything in the world. That is how a
Bhikkhu abides contemplating the body as a body. The second step is
the contemplation on the fhe Four Postures: The Buddha added:
Again, Bhikkhus, when walking, a Bhikkhu understands: ‘I am
walking;” when standing, he understands: ‘I am standing;” when sitting,
he understands: ‘I am sitting;” when lying down, he understands: ‘I am
lying down;” or he understands accordingly however his body is
disposed. In this way, he abides contemplating the body as a body
internally, externally, and both internally and externally. And he abides
independent, not clinging to anything in the world. That too is how a
Bhikkhu abides contemplating the body as a body.” The third step is
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the full awareness on the body: The Buddha continued: “Again,
Bhikkhus, a Bhikkhu is one who acts in full awareness when going
forward and returning; who acts in full awareness when looking ahead
and looking away; who acts in full awareness when flexing and
extending his limbs; who acts in full awareness when wearing his robes
and carrying his outer robe and bowl; who acts in full awareness when
eating, drinking, consuming food and tasting; who acts in full
awareness when walking, standing, siting, falling asleep, waking up,
talking and keeping silent. In this way, he abides contemplating the
body as a body internally, externally, and both internally and
externally. And, he abides independent, not clinging to anything in the
world. That too is how a Bhikkhu abides contemplating the body as a
body.” The fourth step is the contemplation on the foulness of the Body
Parts: The Buddha continued: “Again, Bhikkhus, a Bhikkhu reviews
this same body up from the soles of the feet and down from the top of
the hair, bounded by skin, as full of many kinds of impurity thus: ‘In
this body there are head-hairs, body-hairs, nails, teeth, skin, flesh,
sinews, bones, bone-marrow, kidneys, heart, liver, diaphragm, spleen,
lungs, large intestines, small intestines, contents of the stomach, feces,
bile, phlegm, pus, blood, sweat, fat, tears, grease, spittle, snot, oil of the
joints, and urine.’ Just as though there were a bag with an opening at
both ends full of many sorts of grain, such as rice, beans, peas, millet,
and white rice, and a man with good eyes were to open it and review it
thus: “This is hill rice, this is red rice, these are beans, these are peas,
this is millet, this is white rice;’ so too, a Bhikkhu reviews this same
body... as full of many kinds of impurity thus: ‘In this body there are
head-hairs and urine.’ In this way he abides contemplating the body as
a body internally, externally, and both internaly and externally... And,
he abides independent, not clinging to anything in the world. That too is
how a Bhikkhu abides contemplating the body as a body.” The fifth
step is the contemplation on the elements of the Body: The Buddha
continued: “Again, Bhikkhus, a Bhikkhu reviews this same body,
however it is placed, however disposed, as consisting of elements thus:
‘In this body there are the earth element, the water element, the fire
element, and the air element.” Just as though a skilled butcher or his
apprentice had killed a cow and was seated at the crossroads with it cut
up into pieces; so too, a Bhikkhu reviews this same body as consisting
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of elements thus: “In this body there are the earth element, the water
element, the fire element and the air element.” In this way, he abides
contemplating the body as a body internally, externally, and both
internally and externally... And he abides independent, not clinging to
anything in the world. That too is how a Bhikkhu abides contemplating
the body as a body.” The sixth step is the Nine Charnel Ground
Contemplations: The Buddha added: “Again, Bhikkhus, as though he
were to see a corpse thrown aside in a charnel ground, one, two, or
three days dead, bloated, livid, and oozing matter, a Bhikkhu compares
this same body with it thus: “This body too is of the same nature, it will
be like that, it is not exempt from that fate.” In this way, he abides
contemplating the body as a body internally, externally, and both
internaly and externally. And, he abides independent, not clinging to
anything in the world. That too is how a Bhikkhu abides contemplating
the body as a body. Again, as though he were to see a corpse thrown
aside in a charnel ground, being devoured by crows, hawks, vultures,
dogs, jackals, or various kinds of worms, a Bhikkhu compares this same
body with it thus: ‘This body too is of the same nature, it will be like
that, it is not exempt from that fate.” That too is how a Bhikkhu abides
contemplating the body as a body. Again, as though he were to see a
corpse thrown aside in a charnel ground, a skeleton with flesh and
blood, held together with sinews... a fleshless skeleton smeared with
blood, held together with sinews... a skeleton without flesh and blood,
held together with sinews... disconnected bones scattered in all
directions, here a hand-bone, there a foot-bone, here a shin-bone, there
a thigh-bone, here a hip-bone, there a back-bone, here a rib-bone,
there a breast-bone, here an arm-bone, there a shoulder-bone, here a
neck-bone, there a jaw-bone, here a tooth, there the skull, a Bhikkhu
compares this same body with it thus: “This body too is of the same
nature, it will be like that, it is not exempt from that fate.” That too is
how a Bhikkhu abides contemplating the body as a body. Again,
Bhikkhus, as though he were to see a corpse thrown aside in a charnel
ground, bones bleached white, the color of shells; bones heaped up,
more than a year old; bones rotted and crumbled to dust, a Bhikkhu
compares this same body with it thus: “This body too is of the same
nature, it will be like that, it is not exempt from that fate.” In this way
he abides contemplating the body as a body internally, or he abides
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contemplating the body as a body internally, or he abides
contemplating the body as a body externally, or he abides
contemplating the body as a body both internally and externally. Or
else he abides contemplating in the body its arising factors, or he
abides contemplating in the body its vanishing factors, or he abides
contemplating in the body both its arising and vanishing factors. Or else
mindfulness that ‘there is a body’ is simply established in him to the
extent necessary for bare knowledge and mindfulness. And he abides
independent, not clinging to anything in the world. That too is how a
Bhikkhu abides contemplating the body as a body.”

The most important contemplation of the body is to observe the
body in detail and considers its filthiness, one of the four foundations of
mindfulness. According to the Satipatthana Sutta, practitioner should
“Contemplate the body in the body, contemplate the feelings in the
feelings, contemplate the mind in the mind, or contemplate the objects
of mind in the objects of mind.” This means that practitioner must live
in the body in full awareness of it, and not just study like a separate
object. Live in awareness with feelings, mind, and objects of mind. Do
not just study them. When we meditate on our body, we live with it as
truth and give it our most lucid attention; we become one with it. The
flower blossoms because sunlight touches and warms its bud, becoming
one with it. Meditation reveals not a concept of truth, but a direct view
of truth itself. This we call “insight,” the kind of understanding based
on attention and concentration. The Buddha taught: “Bhikkhus, a
Bhikkhu reviews this same body up from the soles of the feet and down
from the top of the hair, bounded by skin, as full of many kinds of
impurity thus: ‘In this body there are head-hairs, body-hairs, nails,
teeth, skin, flesh, sinews, bones, bone-marrow, kidneys, heart, liver,
diaphragm, spleen, lungs, large intestines, small intestines, contents of
the stomach, feces, bile, phlegm, pus, blood, sweat, fat, tears, grease,
spittle, snot, oil of the joints, and urine.” Just as though there were a
bag with an opening at both ends full of many sorts of grain, such as
white rice, red rice, beans, peas, millet, and white rice, and a man with
good eyes were to open it and review it thus: “This is hill rice, this is
red rice, these are beans, these are peas, this is millet, this is white
rice;” so too, a Bhikkhu reviews this same body... as full of many kinds
of impurity thus: ‘In this body there are head-hairs... and urine.” Again,
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Bhikkhus, a Bhikkhu reviews this same body, however it is placed,
however disposed, as consisting of elements thus: ‘In this body there
are the earth element, the water element, the fire element, and the air
element.” Just as though a skilled butcher or his apprentice had killed a
cow and was seated at the crossroads with it cut up into pieces; so too,
a Bhikkhu reviews this same body... as consisting of elements thus: ‘In
this body there are the earth element, the water element, the fire
element, and the air element.” Again, Bhikkhus, as though he were to
see a corpse thrown aside in a charnel ground, one, two, or three days
dead, bloated, livid, and oozing matter, a Bhikkhu compares this same
body with it thus: ‘This body too is of the same nature, it will be like
that, it is not exempt from that fate.” Again, as though he were to see a
corpse thrown aside in a charnel ground, being devoured by crows,
hawks, vultures, dogs, jackals, or various kinds of worms, a Bhikkhu
compares this same body with it thus: ‘“This body too is of the same
nature, it will be like that, it is not exempt from that fate.” Again, as
though he were to see a corpse thrown aside in a charnel ground, a
skeleton with flesh and blood, held together with sinews. . . a fleshless
skeleton smeared with blood, held together with sinews. . . a skeleton
without flesh and blood, held together with sinews. . . disconnected
bones scattered in all directions, here a hand-bone, there a foot-bone,
here a shin-bone, there a thigh-bone, here a hip-bone, there a back-
bone, here a rib-bone, there a breast-bone, here an arm-bone, there a
shoulder-bone, here a neck-bone, there a jaw-bone, here a tooth, there
the skull, a Bhikkhu compares this same body with it thus: ‘This body
too is of the same nature, it will be like that, it is not exempt from that
fate.” Again, Bhikkhus, as though he were to see a corpse thrown aside
in a charnel ground, bones bleached white, the color of shells... bones
heaped up, more than a year old... bones rotted and crumbled to dust, a
Bhikkhu compares this same body with it thus: “This body too is of the
same nature, it will be like that, it is not exempt from that fate.” In this
way he abides contemplating the body as a body internally, or he
abides contemplating the body as a body internally, or he abides
contemplating the body as a body externally, or he abides
contemplating the body as a body both internally and externally. Or
else he abides contemplating in the body its arising factors, or he
abides contemplating in the body its vanishing factors, or he abides
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contemplating in the body both its arising and vanishing factors. Or else
mindfulness that ‘there is a body’ is simply established in him to the
extent necessary for bare knowledge and mindfulness. And he abides
independent, not clinging to anything in the world. That too is how a
Bhikkhu abides contemplating the body as a body.”

Buddhist practitioners should always see our body as a vehicle, and
know that it will wear out over time. The the Dhammapada Sutta, the
Buddha teaches that the body grows old and decays, but the dharma
does not. Buddhist followers should believe in the Buddha, and live the
undying dharma with our whole body and mind. Although Buddhism
encourages practitioners should always observe the body in detail and
considers its filthiness, but the Buddha always emphasizes that human
life is very precious for cultivation. Let’s practice the Way correctly
and constantly. Do not waste even a day in our life. The death may
come tonight or tomorrow. Actually, the death is chewing us in every
moment; it is present in our every breath, and is not apart from life.
Let’s always reflect inwardly, watch our every breath constantly, and
see what is beyond the cycle of birth and death.

VIII.Escaping the Five Skandhas Through Cultivating the

Mindfulness of the Sensations:

Feeling is knowledge obtained by the senses, feeling sensation. It
is defined as mental reaction to the object, but in general it means
receptivity, or sensation. Feeling is also a mind which experiences
either pleasure, unpleasure or indifference (pleasant, unpleasant,
neither pleasant nor unpleasant). When we meet attractive objects, we
develop pleasurable feelings and attachment which create karma for us
to be reborn in samsara. In the contrary, when we meet undesirable
objects, we develop painful or unpleasurable feelings which also create
karma for us to be reborn in samsara. When we meet objects that are
neither attractive nor unattractive, we develop indifferent feelings
which develop ignorant self-grasping, also create karma for us to be
reborn in samsara. All actions performed by our body, speech and mind
are felt and experienced, Buddhism calls this “Feeling” and the
Buddha confirmed in the Twelve Nidanas that “Feeling” creates
karma, either positive or negative, which causes rebirths in samsara.
Buddhist practitioners should always consider “Feelings” as objects of
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meditation practices: To contemplate various kinds of feelings such as
pleasant, unpleasant and neutral feelings. To understand thoroughly
how these feelings arise, develop after their arising, and pass away. To
contemplate that “feelings” only arise when there is contact between
the senses. To contemplate all of the above to have a better
understanding of “feelings.” No matter what kinds of feelings, pleasant,
unpleasant or iddiference, they all lead to sufferings. Devout Buddhist
cultivators should always remember that feeling means sufferings. If
we can see this, we will always have a right look on feelings or
sensations. At the time of the Buddha, the Buddha often advised his
disciples to try to escape the five skandhas through cultivating the
mindfulness of the feeling. Cultivating the mindfulness of the feeling is
one of the four types of mindfulness. According to the Satipatthana
Sutta in the Majjhima Nikaya, contemplation of feelings or sensations
means to be mindful of our feeling, including pleasant, unpleasant and
indifferent or neutral. When experiencing a pleasant feeling we should
know that it is a pleasant feeling because we are mindful of the
feeling. The same with regard to all other feelings. We try to
experience each feeling as it really is. Generally, we are depressed
when we are experiencing unpleasant feelings and are elated by
pleasant feelings. Contemplation of feelings or sensations will help us
to experience all feelings with a detached outlook, with equanimity
and avoid becoming a slave to sensations. Through the contemplation
of feelings, we also learn to realize that there is only a feeling, a
sensation. That feeling or sensation itself is not lasting and there is no
permanent entity or “self” that feels. According to the Satipatthana
Sutta in the Majjhima Nikaya, the Buddha taught “How, Bhikkhus,
does a Bhikkhu abide contemplating feelings as feelings? Here, when
feeling a pleasant feeling, a Bhikkhu understands: ‘I feel a pleasant
feeling;” when feeling a painful feeling, he understands: ‘I feel a
painful feling;” when feeling a neither-painful-nor-pleasant feeling, he
understands: ‘I feel a neither-painful-nor-pleasant feeling.” When
feeling a worldly pleasant feeling, he understands: ‘I feel a worldly
pleasant feling;” when feeling an unworldly pleasant feling, he
understands: ‘I feel an unworldly pleasant feeling;” when feeling a
worldly painful feeling, he understands: ‘I feel a worldly painful
feeling;” when feeling an unworldly painful feeling, he understands: ‘I
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feel an unworldly painful feeling;” when feeling a worldly neither-
painful-nor pleasant feeling, he understands: ‘I feel a worldly neither-
painful-nor-pleasant feeling;” when feeling an unworldly neither-
painful-nor-pleasant feeling, he understands: ‘I feel an unworldly
neither-painful-nor-pleasant feeling.” In this way he abides
contemplating feelings as feelings internally, or he abides
contemplating feelings as feelings externally, or he abides
contemplating feelings as feelings both internally and externally. Or
else he abides contemplating in feelings their arising factors, or he
abides contemplating in feelings their vanishing factors, or he abides
contemplating in feelings both their arising and vanishing factors. Or
else, mindfulness that ‘there is feeling’ is simply established in him to
the extent necessary for bare knowledge and mindfulness. And, he
abides independent, not clinging to anything in the world. That is how a
Bhikkhu abides contemplating feelings as feelings.”

IX. Escaping the Five Skandhas Through Cultivating the

Mindfulness of the Mind:

The mind is the root of all dharmas. In Contemplation of the Mind
Sutra, the Buddha taught: “All my tenets are based on the mind that is
the source of all dharmas." The mind has brought about the Buddhas,
the Heaven, or the Hell. It is the main driving force that makes us
happy or sorrowful, cheerful or sad, liberated or doomed. There are
several Sanskrit and Pali terms for mind such as Mana, Citta, Vijnana,
and Vinnana. “Mind” is another name for Alaya-vijnana. Unlike the
material body, immaterial mind is invisible. We are aware of our
thoughts and feelings and so forth by direct sensation, and we infer
their existence in others by analogy. The definition of Mind varies with
different people in different cultures. If you ask an ordinary
Vietnamese where his mind is and chances are he will point to his
heart or chest; however, when you ask the same question of a
Westerner and he will indicate his head. According to the Buddha,
mind (or heart as the seat of thought or intelligence or mental factors)
is defined as clarity and knowing. It is formless which no one can see
it; however, it is our mind which has created the actions which cause us
to experience suffering and to be born in cyclic existence or samsara.
All our physical, verbal and mental actions depend on our mind. The
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function of the mind is to perceive, to apprehend and to know its
objects. It discerns and discriminates between forms, qualities, aspects
and so forth. The only way to reach Buddhahood is by training in the
control and transformation of our mind until we are completely free
from all obscurations and defilements. According to Great Master
Ying-Kuang: “The mind encompasses al the ten directions of dharma
realms, including Buddha dharma realm, Bodhisatva dharma realm,
Pratyeka-Buddha dharma realm, Sravaka dharma realm, Heaven
dharma realm, Human dharma realm, Asura dharma realm, Animal
dharma realm, Hungry Ghost dharma realm, and Hell dharma realm.
One mind can give rise to everything. Buddhas arise from within the
cultivator’s mind, Hells also arise from the cultivator’s mind.” Buddhist
practitioners should always watch our mind in daily life: To observe
your mind in all kinds of situations. To observe the working of your
mind without identifying with or finding justification for your thoughts;
without erecting the screen of prejudice; without expecting reward or
satisfaction. Practitioners should observe to see the senses of desire,
hatred, jealousy and other unwholesome states that arise and upset the
balance of the mind. Continue meditation practices to check and
eliminate these harmful elements. Devout Buddhist cultivators should
always remember that this mind is always impermanent and has no-self
of their own. If we can see this, we will always have a right look on
human’s mind. Therefore, at the time of the Buddha, the Buddha often
advised his disciples to try to escape the five skandhas through
cultivating the mindfulness of the mind. Cultivating the mindfulness of
the mind is one of the four types of mindfulness.

According to the Siksasamuccaya Sutra, the Buddha taught:
“Cultivator searches all around for this thought. But what thought? Is it
the passionate, hateful or confused one? Or is it the past, future, or
present one? The past one no longer exists, the future one has not yet
arrived, and the present one has no stability. For thought, Kasyapa,
cannot be apprehended, inside, or outside, or in between. For thought is
immaterial, invisible, nonresisting, inconceivable, unsupported, and
non-residing. Thought has never been seen by any of the Buddhas, nor
do they see it, nor will they see it. And what the Buddhas never see,
how can that be observable process, except in the sense that dharmas
proceed by the way of mistaken perception? Thought is like a magical
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illusion; by an imagination of what is actually unreal it takes hold of a
manifold variety of rebirths. A thought is like the stream of a river,
without any staying power; as soon as it is produced it breaks up and
disappears. A thought is like a flame of a lamp, and it proceeds through
causes and conditions. A thought is like lightning, it breaks up in a
moment and does not stay on... Searching thought all around, cultivator
does not see it in the skandhas, or in the elements, or in the sense-
fields. Unable to see thought, he seeks to find the trend of thought, and
asks himself: “Whence is the genesis of thought?” And it occurs to him
that “where is an object, there thought arises.” Is then the thought one
thing and the object another? No, what is the object just that is the
thought. If the object were one thing and the thought another, then
there would be a double state of thought. So the object itself is just
thought. Can then thought review thought? No, thought cannot review
thought. As the blade of a sword cannot cut itself, so can a thought not
see itself. Moreover, vexed and pressed hard on all sides, thought
proceeds, without any staying power, like a monkey or like the wind. It
ranges far, bodiless, easily changing, agitated by the objects of sense,
with the six sense-fields for its sphere, connected with one thing after
another. The stability of thought, its one-pointedness, its immobility, its
undistraughtness, its one-pointed calm, its nondistraction, that is on the
other hand called mindfulness as to thought. In short, the contemplation
of mind speaks to us of the importance of following and studying our
own mind, of being aware of arising thoughts in our mind, including
lust, hatred, and delusion which are the root causes of all wrong doing.
In the contemplation of mind, we know through mindfulness both the
wholesome and unwholesome states of mind. We see them without
attachment or aversion. This will help us understand the real function
of our mind. Therefore, those who practice contemplation of mind
constantly will be able to learn how to control the mind. Contemplation
of mind also helps us realize that the so-called “mind” is only an ever-
changing process consisting of changing mental factors and that there is
no abiding entity called “ego” or “self.”

According to the Satipatthana Sutta in the Majjhima Nikaya, the
Buddha taught: “Bhikkhus, a Bhikhu abide contemplating mind as
mind? Here a Bhikhu understands mind affected by lust as mind
affected by lust, and mind unaffected by lust as mind unaffected by
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lust. He understands mind affected by hate as mind affected by hate,
and mind unaffected by hate as mind unaffected by hate. He
understands mind affected by delusion as mind affected by delusion,
and mind unaffected by delusion as mind unaffected by delusion. He
understands contracted mind as contracted mind, and distracted mind as
distracted mind. He understands exalted mind as exalted mind, and
unexalted mind as unexalted mind. He understands surpassed mind as
surpassed mind, and unsurpassed mind as unsurpassed mind. He
understands concentrated mind as concentrated mind, and
unconcentrated mind as unconcentrated mind. He understands liberated
mind as liberated mind, and unliberated mind as unliberated mind. In
this way he abides contemplating mind as mind internally, or he abides
contemplating mind as mind externally, or he abides contemplating
mind as mind both internally and externally. Or else, he abides
contemplating in mind its arising factors, or he abides contemplating in
mind its vanishing factors, or he abides contemplating in mind both its
arising and vanishing factors. Or else mindfulness that ‘there is mind’ is
simply established in him to the extent necessary for bare knowledge
and mindfulness. And he abides independent, not clinging to anything
in the world. That is how a Bhikkhu abides contemplating mind as
mind.”

X. Escaping the Five Skandhas Through Cultivating the

Mindfulness of the Mental Objects:

Dharma is a very troublesome word to handle properly and yet at
the same timeit is one of the most important and essential technical
terms in Buddhism. Dharma has many meanings. Etymologically, it
comes from the Sanskrit root “Dhri” means to hold, to bear, or to exist;
there seems always to be something of the idea of enduring also going
along with it. The most common and most important meaning of
“Dharma” in Buddhism is “truth,” “law,” or “religion.” Secondly, it is
used in the sense of “existence,” “being,” “object,” or “thing.” Thirdly,
it is synonymous with “virtue,” “righteousness,” or “norm,” not only in
the ethical sense, but in the intellectual one also. Fourthly, it is
occasionally used in a most comprehaensive way, including all the
senses mentioned above. In this case, we’d better leave the original
untranslated rather than to seek for an equivalent in a foreign
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language. The cosmic law which is underlying our world. According to
Buddhism, this is the law of karmically determined rebirth. All
phenomena, things and manifestation of reality. All phenomena are
subject to the law of causation, and this fundamental truth comprises
the core of the Buddha’s teaching. The Buddha says: “He who sees the
Dharma sees me.”. All things are divided into two classes: physical and
mental; that which has substance and resistance is physical, that which
is devoid of these is mental (the root of all phenomena is mind). In
Buddhism, Dharma means the doctrines of Buddhism, norms of
behavior and ethical rules including pitaka, vinaya and sila. According
to Prof. Junjiro Takakusu in The Essentials of Buddhist Philosophy, the
word “Dharma” has five meanings: Firstly, Dharma would mean ‘that
which is held to,” or ‘the ideal’ if we limit its meaning to mental affairs
only. This ideal will be different in scope as conceived by different
individuals. In the case of the Buddha it will be Perfect Enlightenment
or Perfect Wisdom (Bodhi). Secondly, the ideal as expressed in words
will be his Sermon, Dialogue, Teaching, Doctrine. Thirdly, the ideal as
set forth for his pupils is the Rule, Discipline, Precept, Morality.
Fourthly, the ideal to be realized will be the Principle, Theory, Truth,
Reason, Nature, Law, Condition. Fifthly, the ideal as realized in a
general sense will be Reality, Fact, Thing, Element (created and not
created), Mind-and-Matter, Idea-and-Phenomenon. Dharma also
means reflection of a thing in the human mind, mental content, object
of thought or idea; factors of existence which the Hinayana considers
as bases of the empirical personality. According to the Madhyamakas,
Dharma is a protean word in Buddhism. In the broadest sense it means
an impersonal spiritual energy behind and in everything. There are four
important senses in which this word has been used in Buddhist
philosophy and religion. Dharma in the sense of one ultimate Reality. It
is both transcendent and immanent to the world, and also the governing
law within it. Dharma in the sense of scripture, doctrine, religion, as
the Buddhist Dharma. Dharma in the sense of righteousness, virtue,
and piety. Dharma in the sense of ‘elements of existence.” In this
sense, it is generally used in plural. According to the Avatamsaka
School, all things are within the Principle of Universal Causation. The
term “Dharmadhatu” is sometimes used as a synonym of the ultimate
truth. Therefore, the translation “the Element of the Element” is quite
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fitting. But at other times it means the universe, “the Realm of All
Elements.” The double meaning, the universe and the universal
principle must always be borne in mind whenever we use the term.
Either meaning will serve as the name of the causation theory. The
Dharmadhatu as the environmental cause of all phenomena
(everything is being dependent on everything else, therefore one is in
all and all is in one). According to the principle of universal causation,
no one being will exist by itself and for itself, but the whole world will
move and act in unison as if the whole were under general
organization. Such an idea world is called ‘the World One-and-True’ or
‘the Lotus-store.” The principle of universal causation is based upon
the universal causation of the Realm of Principle (Dharmadhatu) which
we may regard as the self-creation of the universe itself. One should
not forget that it is nothing but a causation byt the common action-
influence of all brings, and that the principle is also based on the theory
of selflessness. In the Buddhist terminology, the principle of totality is
called ‘the Avatamsaka’ (Wreath).

Devout Buddhist cultivators should always remember that all things
in the universe have no-self of their own. If we can see this, we will
always have a right look on all mental objects. According to the
Satipatthana Sutta in the Majjhima Nikaya, contemplation of Mental
Objects means to be mindful on all essential dharmas. The
contemplation of mental objects is not mere thinking or deliberation, it
goes with mindfulness in discerning mind objects as when they arise
and cease. For example, when there is a sense dersire arising, we
immediately know that a sense desire is arising in us; when a sense
desire is present, we immediately know that a sense desire is present in
us; when a sense desire is ceasing, we immediately know that a sense
desire is ceasing. In other words, when there is sense desire in us, or
when sense desire is absent, we immediately know or be mindful that
there is sense desire or no sense desire in us. We should always be
mindful with the same regard to the other hindrances, as well as the
five aggregates of clinging (body or material form, feelings,
perception, mental formation, and consciousness). We should also be
mindful with the six internal and six external sense-bases. Through the
contemplation of mental factors on the six internal and external sense-
bases, we know well the eye, the visible form and the fetter that arises
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dependent on both the eye and the form. We also know well the ear,
sounds, and related fetters; the nose, smells and related fetters; the
tongue and tastes; the body and tactile objects; the mind and mind
objects, and know well the fetter arising dependent on both. We also
know the ceasing of the fetter. Similarly, we discern the seven factors
of enlightenment, and the Four Noble Truths, and so on. Thus we live
mindfully investigating and understanding the mental objects. We live
independent, clinging to nothing in the world. Our live is totally free
from any attachments. At the time of the Buddha, the Buddha often
advised his disciples to try to escape the five skandhas through
cultivating the mindfulness of the dharma or mental objects.

Cultivating the mindfulness of the dharma or mental objects is one
of the four types of mindfulness. According to the Satipatthanasutta,
the Buddha taught about ‘contemplation of mind-objects on the five
hindrance’ as follow: “And how, Bhikkhus, does a Bhikkhu abide
contemplating mind-objects as mind-objects? Here a Bhikkhu abides
contemplating mind-objects as mind-objects in terms of the five
hindrances. And how does a Bhikkhu abide contemplating mind-objects
as mind-objects in terms of the five hindrances? A Bhikkhu abides
contemplating mind-objects as mind-objects internally, or he abides
contemplating mind-objects as mind-objects externally, or he abides
contemplating mind-objects as mind-objects both internally and
externally. Or else he abides contemplating in mind-objects their
arising factors, or he abides contemplating in mind-objects their
vanishing factors, or he abides contemplating in mind-objects both their
arising and vanishing factors. Or else mindfulness that ‘there are mind-
objects’ is simply established in him to the extent necessary for bare
knowledge and mindfulness. And he abides independent, not clinging
to anything in the world. That is how a Bhikkhu abides contemplating
mind-objects as mind-objects in terms of the five hindrances.” There
being sloth and torpor in him, a Bhikkhu understands: “There are sloth
and torpor in me;” or there being no sloth and torpor in him, he
understands: “There are no sloth and torpor in me;” and he also
understands how there comes to be the arising of unarisen sloth and
torpor, and how there comes to be the abandoning of arisen sloth and
torpor, and how there comes to be the future non-arising of abandoned
sloth and torpor. Here, there being sensual desire in him, a Bhikkhu
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understands: “There is sensual desire in me;” or there being no sensual
desire in him, he understands: “There is no sensual desire in me;” and
he also understands how there comes to be the arising of unarisen
sensual desire, and how there comes to be the abandoning of arisen
sensual desire, and how there comes to be the future non-arising of
abandoned sensual desire. There being ill-will in him, a Bhikkhu
understands: “There is ill-will in me;” or there being no ill-will in him,
he understands: “There is no ill-will in me;” and he also understands
how there comes to be the arising of unarisen ill-will, and how there
comes to be the abandoning of arisen ill-will, and how there comes to
be the future non-arising of abandoned ill-will. There being
restlessness and remorse in him, a Bhikkhu understands: “There are
restlessness and remorse in me;” or there being no restlessness and
remorse in him, he understands: “There are no restlessness and
remorse in me;” and he also understands how there comes to be the
arising of unarisen restlessness and remorse, and how there comes to
be the abandoning of arisen restlessness and remorse, and how there
comes to be the future non-arising of abandoned restlessness and
remorse. There being doubt in him, a Bhikkhu understands: “There is
doubt in me;” or there being no doubt in him, he understands: “There is
no doubt in me;” and he also understands how there comes to be the
arising of unarisen doubt, and how there comes to be the abandoning of
arisen doubt, and how there comes to be the future non-arising of
abandoned doubt.

Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as
mind-objects in terms of the five aggregates affected by clinging. And
how does a Bhikkhu abide contemplating mind-objects as mind-objects
in terms of the five aggregates affected by clinging? Here a Bhikkhu
understands: Such is material form, such its origin, such its
disappearance. Such is feeling, such its origin, such its disappearance.
Such is perception, such its origin, such its disappearance. Such are the
formations, such their origin, such their disappearance. Such is
consciousness, such its origin, such its disappearance.

Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as
mind-objects in terms of the six internal and external bases. And how
does a Bhikkhu abide contemplating mind-objects as mind-objects in
terms of the six internal and external bases? Here a Bhikkhu
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understands the eye, he understands forms, and he understands the
fetter that arises dependent on both; and he understands how there
comes to be the arising of the unarisen fetter, and how there comes to
be the future non-arising of the abandoning fetter. Here a Bhikkhu
understands the ear, he understands sounds, and he understands the
fetter that arises dependent on both; and he understands how there
comes to be the arising of the unarisen fetter, and how there comes to
be the future non-arising of the abandoning fetter. Here a Bhikkhu
understands the nose, he understands odours, and he understands the
fetter that arises dependent on both; and he understands how there
comes to be the arising of the unarisen fetter, and how there comes to
be the future non-arising of the abandoning fetter. Here a Bhikkhu
understands the tongue, he understands flavours, and he understands
the fetter that arises dependent on both; and he understands how there
comes to be the arising of the unarisen fetter, and how there comes to
be the future non-arising of the abandoning fetter. Here a Bhikkhu
understands the body, he understands tangibles, and he understands the
fetter that arises dependent on both; and he understands how there
comes to be the arising of the unarisen fetter, and how there comes to
be the future non-arising of the abandoning fetter. Here a Bhikkhu
understands the mind, he understands mind-objects, and he understands
the fetter that arises dependent on both; and he understands how there
comes to be the arising of the unarisen fetter, and how there comes to
be the future non-arising of the abandoning fetter.

Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as
mind-objects in terms of the seven enlightenment factors. And how
does a Bhikkhu abide contemplating mind-objects as mind-objects in
terms of the seven enlightenment factors? Here, there being the
mindfulness enlightenment factor in him, a Bhikkhu understands:
“There is the mindfulness enlightenment factor in me;” or there being
no mindfulness enlightenment factor in him, he understands: “There is
no mindfulness enlightenment factor In me;” and also understands how
there comes to be the arising of the unarisen mindfulness
enlightenment factor, and how the arisen mindfulness enlightenment
factor comes to fulfilment by development. Here, there being the
investigation-of-states enlightenment factor in him, a Bhikkhu
understands: “There is the investigation-of-states enlightenment factor
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in me;” or there being no investigation-of-states enlightenment factor
in him, he understands: “There 1is no investigation-of-states
enlightenment factor in me;” and also understands how there comes to
be the arising of the unarisen investigation-of-states enlightenment
factor, and how the arisen investigation-of-states enlightenment factor
comes to fulfilment by development. Here, there being the energy
enlightenment factor in him, a Bhikkhu understands: “There is the
energy enlightenment factor in me;” or there being no energy
enlightenment factor in him, he understands: “There is no enegy
enlightenment factor in me;” and also understands how there comes to
be the arising of the unarisen energy enlightenment factor, and how the
arisen energy enlightenment factor comes to fulfilment by
development. Here, there being the rapture enlightenment factor in
him, a Bhikkhu understands: “There is the rapture enlightenment factor
in me;” or there being no rapture enlightenment factor in him, he
understands: “There is no rapture enlightenment factor in me;” and
also understands how there comes to be the arising of the unarisen
rapture enlightenment factor, and how the arisen rapture enlightenment
factor comes to fulfilment by development. Here, there being the
tranquility enlightenment factor in him, a Bhikkhu understands: “There
is the tranquility enlightenment factor in me;” or there being no
tranquility enlightenment factor in him, he understands: “There is no
tranquility enlightenment factor In me;” and also understands how
there comes to be the arising of the unarisen tranquility enlightenment
factor, and how the arisen tranquility enlightenment factor comes to
fulfilment by development. Here, there being the concentration
enlightenment factor in him, a Bhikkhu understands: “There is the
concentration enlightenment factor in me;” or there being no
concentration enlightenment factor in him, he understands: “There is
no concentration enlightenment factor In me;” and also understands
how there comes to be the arising of the unarisen concentration
enlightenment factor, and how the arisen concentration enlightenment
factor comes to fulfilment by development. Here, there being the
equanimity enlightenment factor in him, a Bhikkhu understands:
“There is the equanimity enlightenment factor in me;” or there being
no equanimity enlightenment factor in him, he understands: “There is

no equamity enlightenment factor In me;” and also understands how
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there comes to be the arising of the unarisen equanimity enlightenment
factor, and how the arisen equanimity enlightenment factor comes to
fulfilment by development.

Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as
mind-objects in terms of the Four Noble Truths. And how does a
Bhikkhu abide contemplating mind-objects as mind-objects in terms of
the Four Noble Truths? Here a Bhikkhu understands as it actually is:
“This is suffering;” he understands as it actually is: “This is the origin
of suffering;” he understands as it actually is: “This is the cessation of
suffering;” he understands as it actually is: “This is the way leading to
the cessation of suffering.”

In this way he abides contemplating mind-objects as mind-objects
internally, or he abides contemplating mind-objects as mind-objects
externally, or he abides contemplating mind-objects as mind-objects
both internally and externally. Or else he abides contemplating in
mind-objects their arising factors, or he abides contemplating in mind-
objects their vanishing factors, or he abides contemplating in mind-
objects both their arising and vanishing factors. Or else mindfulness
that ‘there are mind-objects’ is simply established in him to the extent
necessary for bare knowledge and mindfulness. And he abides
independent, not clinging to anything in the world. That is how a
Bhikkhu abides contemplating mind-objects as mind-objects in terms of
the Four Noble Truths. Bhikkhus, if anyone should develop these four
foundations of mindfulness in such a way for seven years, one of two
fruits could be expected for him: either final knowledge here and now
or, if there is a trace of clinging left, non-return. Let alone seven years,
Bhikkhus. If anyone should develop these four foundations of
mindfulness in such a way for six years, for five years, for four years,
for three years, for two years or for one year, one of two fruits could be
expected for him: either final knowledge here and now, or if there is a
trace of clinging left, non-return. Let alone one year, Bhikkhus. If
anyone should develop these four foundations of mindfulness in such a
way for seven months, for six months, for five months, for four months,
for three months, for two months, for one monthor for half a month, one
of two fruits could be expected for him: either final knowledge here
and now, or if there is a trace of clinging left, non-return. Bhikkhus, this
is the direct path for the purification of beings, for surmounting
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(overcoming) sorrow and lamentation, for the disappearance of pain
and grief, for the attainment (achievement) of the true Way, for the
realization of Nibbana, namely, the four foundations of mindfulness.
That is what the Blessed One said. The Bhikkhus were satisfied and
delighted in the Blessed One’s words.

According to Majjhima Nikaya and Digha Nikaya, the Buddha
taught: “Bhiksus! Whoever should be able to develop these Four
Foundations of mindfulness for seven years, one of these two fruits
may be expected by him: ‘either Arahantship in this life or the state of
Non-returning in the future. Bhiksus! Let alone 7 years. Should anyone
be able to develop these Four Foundations of mindfulness for six years,
five years, four years, three years, two years, one year... then one of
the two above mentioned fruits may also be expected by him. Bhiksus!
Let alone one year. Should anyone be able to develop these Four
Foundations of mindfulness for seven months, six months... half a
month, then one of the two above mentioned fruits may also be
expected by him. Bhiksus! Let alone half a month. Should anyone be
able to develop these Four Foundations of mindfulness for a week,
then one of the two above mentioned fruits may also be expected by
him. This is the only way, Bhiksus, for the purification of beings, for
the overcoming of sorrow and lamentation, for the destruction of
suffering and grief, for winning the right path, for realizing Nirvana.”

XI. Escaping the Five Skandhas Through Contemplating On

Living Beings:

At the time of the Buddha, the Buddha often advised his disciples
to try to escape the five skandhas through contemplating on sentient
beings. The term “Living beings” refer to all creatures that possess life-
force. Each individual living being comes into being as the result of a
variety of different causes and conditions. The smallest living beings as
ants, mosquitoes, or even the most tiniest parasites are living beings.
Every being is a combination of five elements: rupa, vedana, sanna,
sankhara, and vinnana. Hence, one being is not essentially different
from another, an ordinary man is not different from a perfect saint. But
is the nature and proportion of each of the five constituents existing in
an individual be taken into account, then one being is different from
another, an ordinary man is different from a perfect saint. The
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combination of elements is the outcome of Karma and is happening
every moment, implying that the disintegration of elements always
precedes it. The elements in a combined state pass as an individual,
and from time immemorial he works under misconception of a self and
of things relating to a self. His vision being distorted or obscured by
ignorance of the truth he can not perceive the momentary combination
and disintegration of elements. On the other hand, he is subject to an
inclination for them. A perfect man with his vision cleared by the
Buddhist practices and culture realizes the real state of empirical things
that an individual consists of the five elements and does not possess a
permanent and unchanging entity called soul. Buddhist practitioners
should always contemplate to see that sentient beings create karma,
the effect of karma will reflect back on sentient beings, therefore,
sentient beings continue to roll in the cycle of births and deaths.
According to the Vimalakiriti Sutra, Manjusri Bodhisattva obeyed
the Buddha’s command to call on Vimalakirti to enquire after his
health. Manjusri asked Vimalakirti: “How should a Bodhisattva look at
living beings?” Vimalakirti replied: “A Bodhisattva should look at
living beings like an illusionist does at the illusory men (he has
created); and like a wise man looking at the moon’s reflection in water;
at his own face in a mirror; at the flame of a burning fire; at the echo of
a calling voice; at flying clouds in the sky; at foam in a liquid; at
bubbles on water; at the (empty) core of a banana tree; at a flash of
lightning; at the (non-existent) fifth element (beside the four that make
the human body); at the sixth aggregate (beside the five that make a
sentient being); at the seventh sense datum (beside the six objects of
sense); at the thirteenth entrance (ayatana-beside the twelve involving
the six organs and six sense date); at the nineteenth realm of sense
(beside the eighteen dhatus or fields of sense); at form in the formless
world; at the (non-existent) sprout of a charred grain of rice; at a body
seen by a srota-apanna (who has wiped out the illusory body to enter
the holy stream); at the entry of an anagamin (or a non-returning
sravaka) into the womb of a woman (for rebirth); at an arhat still
preserving the three poisons (of desire, anger and stupidity which he
has eliminated for wever); at a Bodhisattva realizing the patient
endurance of the uncreate who is still greedy, resentful and breaking
the prohibitions; at a Buddha still suffering from klesa (troubles); at a
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blind man seeing things; at an adept who still breathes air in and out
while in the state of nirvanic imperturbability; at the tracks of birds
flying in the air; at the progeny of a barren woman; at the suffering of
an illusory man; at a sleeping man seeing he is awake in a dream; at a
devout man realizing nirvana who takes a bodily form for (another)
reincarnation; and at a smokeless fire. This is how a Bodhisattva should
look at living beings.”

Also according to the Vimalakirti Sutra, Chapter Five, when
Manjusri arrived to visit Vimalakirti, he asked: “Venerable Upasaka, is
your illness bearable? Will it get worse with the wrong treatment? The
World Honoured One sends me to inquire after your health, and is
anxious to have good news of you. Venerable Upasaka, where does
your illness come from; how long since it arose, and how will it come
to an end?” Vimalakirti replied: “Stupidity leads to love, which is the
origin of my illness. Because all living beings are subject to illness, I
am ill as well. When all living beings are no longer ill, my illness will
come to an end. Why? A Bodhisattva, because of (his vow to save)
living beings, enters the realm of birth and death which is subject to
illness; if they are all cured, the Bodhisattva will no longer be ill. For
instance, when the only son of an elder falls ill, so do his parents, and
when he recovers his health, so do they. Likewise, a Bodhisattva loves
all living beings as if they were his sons; so when they fall ill, the
Bodhisattva is also ill, and when they recover, he is no longer ill.”
Manjusri asked: “What is the cause of a Bodhisattva’s illness?”
Vimalakirti replied: “A Bodhisattva’s illness comes from (his) great
compassion.” Manjusri asked: “Why is the Venerable Upasaka’s house
empty and without servants?” Vimalakirti replied: “All Buddha lands
are also void.” Manjusri asked: “What is the Buddha land void of?”
Vimalakirti replied: “It is void of voidness.” Manjusri asked: “Why
should voidness be void?” Vimalakirti replied: “Voidness is void in the
absence of discrimination.” Manjusri asked: “Can voidness be subject
to discrimination?” Vimalakirti replied: “All discrimination is also
void.” Manjusri asked: “Where can voidness be sought?” Vimalakirti
replied: “It should be sought in the sixty-two false views.” Manjusri
asked: “Where should the sixty-two false views be sought?”
Vimalakirti replied: “They should be sought in the liberation of all
Buddhas.” Manjusri asked: “Where should the liberation of all Buddhas
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be sought?” Vimalakirti replied: “It should be sought in the minds of all
living beings.” He continued: “The virtuous one has also asked why I
have no servants; well, all demons and heretics are my servants. Why?
Because demons like (the state of) birth and death which the
Bodhisattva does not reject, whereas heretics delight in false views in
the midst of which the Bodhisattva remains unmoved.” Manjusri asked:
“What form does the Venerable Upasaka’s illness take?” Vimalakirti
replied: “My illness is formless and invisible.” Manjusri asked: “Is it an
illness of the body or of the mind?” Vimalakirti replied: “It is not an
illness of the body, for it is beyond body and it is not that of the mind,
for the mind is like an illusion.” Manjusri asked: “Of the four elements,
earth, water, fire and air, which one is ill?” Vimalakirti replied: “It is
not an illness of the element of earth but it is not beyond it; it is the
same with the other elements of water, fire and air. Since the illnesses
of all living beings originate from the four elements which cause them
to suffer, I am ill too.” Manjusri then asked: “What should a
Bodhisattva say when comforting another Bodhisattva who falls ill?”
Vimalakirti replied: “He should speak of the impermanence of the
body but never of the abhorrence and relinquishment of the body. He
should speak of the suffering body but never of the joy in nirvana. He
should speak of egolessness in the body while teaching and guiding all
living beings (in spite of the fact that they are fundamentally non-
existent in the absolute state). He should speak of the voidness of the
body but should never cling to the ultimate nirvana. He should speak of
repentance of past sins but should avoid slipping into the past. Because
of his own illness he should take pity on all those who are sick.
Knowing that he has suffered during countless past aeons, he should
think of the welfare of all living beings. He should think of his past
practice of good virtues to uphold (his determination for) right
livelihood. Instead of worrying about troubles (klesa) he should give
rise to zeal and devotion (in his practice of the Dharma). He should act
like a king physician to cure others’ illnesses. Thus, a Bodhisattva
should comfort another sick Bodhisattva to make him happy.”

Sentient beings, minds, and Buddhas are without essential
difference (the three that are of the same nature). The nature of mind is
the same in Buddhas, men, and all the living beings; the nature and
enlightenment of all Buddhas is the same; and the nature and
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enlightenment of all living beings is the same. Outside the mind there
is no other thing; mind, Buddha, and all the living, these three are not
different. There is no differentiating among these three because all is
mind. All are of the same order. This is an important doctrine of the
Hua-Yen sutra. The T’ien-T’ai called “The Mystery of the Three
Things.” T’ien-Tai Chih I Great Master quotes the Avatamsaka Sutra
that "the mind, the Buddha, and sentient beings are not distinct,” and
emphasizes the unity of the three. Chih I does not use this verse to
support a mind-only idealism. He propses instead that the mind, or
one's thoughts, is the most accessible of the three dharmas, and thus
should be the focus of one's contemplation and meditation. Since the
Buddha, objects, other sentient beings, and so forth, are all part of one
reality, they are all included when one concentrates on one simple
thought. This is illustrated with another quote from the Avatamsaka
Sutra: "If one disports one's mind in the dharmadhatu as if in space,
then one will know the objective realm of all Buddhas." In the "Song of
Meditation," Hakuin Zenji says, "All sentient beings are intrinsically
Buddhas." We are all right to begin with. So when called, just answer.
If you cannot answer, that, too, is okay. Regardless of whether you
answer or not, you are this fundamentally, originally enlightened
ground. We practice on this ground of original enlightenment because
that is our life. We do not need to look for anything else because
everything is already right here. This life itself, your life itself, is the
valley that has no echo. When you look for something else, you are
putting another head on top of your own. How do we appreciate the life
that we have? Unfortunately, we often experience this life as if it were
a roller coaster, spinning around in the six realms. Sometimes you feel
marvelous. The next day, you hit bottom. You go from heaven to hell
and all kinds of spheres in between from day to day, maybe even in
one day. What are you doing with this life? You wonder, "Am I really
the same as the Buddhas?" Many of you respond, "Hardly." So what
will you do? This is a very common dilemma. That is why if we just
rely on one perspective, such as "We are all okay, be just as you are."
we fall into a trap. It sounds good, but unfortunately, not all of us can
live like that. Something is not quite right. We, Zen practitioners, must
examine who we are and truly see what this life is, what is the very
nature of existence. This is a very natural inquiry. For these reasons, at
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the time of the Buddha, the Buddha often advised his disciples to try to
escape the five skandhas through contemplating on sentient beings.



98

Tai Liéu Tham Khdo
References

Ngii Udn, Thi¢n Phiic, USA, 2021—The Five Skandhas, Thién Phiic, USA,
2021.

Nhitng BDéa Hoa V6 Uu, Thién Phiic, USA, 2012, Tap I, Il & III—The
Sorrowless Flowers, Thién Phiic, USA, 2012, Volumes I, Il & III.

Phat Phdp Cdn Bdn, Thién Phiic, USA, 2009, Tdp 11, Chuong 41, Tdp 'V,
Chuong 116—Basic Buddhist Doctrines, Thién Phiic, USA, 2009, Volume
I, Chapter 41, Volume V, Chapter 116.

Tir Dién Phdt Hoc Anh-Viét—English-Vietnamese Buddhist Dictionary, 10
volumes, Thién Phiic, USA, 2007.

Tir Dién Phdt Hoc Viét-Anh— Vietnamese-English Buddhist Dictionary, 6
volumes, Thién Phiic, USA, 2005.

Tir Dién Thién & Thudt Ngit Phdt Gido Viét-Anh Anh-Viét— Vietnamese-
English English-Vietnamese Dictionary of Zen & Buddhist Terms, 12
volumes, Thién Phiic, USA, 2016.

Vietnamese-English Buddhist Dictionary, 6 volumes, Thi¢n Phiic, USA,
2005.

The Vimalakirti Nirdesa Sutra, Charles Luk, 1972.



