KINH VO NGA TUONG
(Anattalakkhana Sutta)
Thién su Pa-Auk Tawya Sayadaw

Anattalakkhana Sutta
(The Discourse on the Characteristic
of Non-self)
Kinh Vo Nga Tudng
(Bai Phap vé Pac Tinh V6 Ngi)

This Is the second Sutta the Buddha
taught to human beings after His
enlightenment. It was taught five days
after the full-moon day of the first
rains retreat, that Is, the fifth day after
the expounding of the
Dhammacakkapavatana Sutta.
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Pay la bai Kinh (Sutta) thtr hai ma
Ptic Phat thuyét giang cho nhan loai
sau khi Ngai giac ngd. N6 duoc giang
nam ngay sau ngay trang tron cua
thang mua mua dau tién, ngay tha
nim sau khi thuyét giang Kinh
Chuyén Phap Luan
(Dhammacakkapavatana Sutta).

You should understand that at that
time the five bhikkhus had already
attained Sotapannaship. They could
totally understand the Four Noble
Truths with their sotapatti-magga
Insight-knowledge. The five
aggregates subject to clinging are
Included In the Four Noble Truths.
They are dukkha-sacca-dhammas. The
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five bhikkhus totally understood these
dukkha-sacca-dhammas.

Quy vi nén hiéu rang vao lic do, nam
vi Ty-kheo d3 dac qua Nhap Luu
(Sotapanna). Ho c6 thé hoan toan thau
hiéu T¢ Thanh Pé bang tué minh sat
Nhap Luu Dao (sotapatti-magga).
Ngil uan chap thu dugc bao gom trong
Tt Thanh Pé. Chung 1a cac Phap Kho
Pé (dukkha-sacca-dhamma). Nam vi
Ty-kheo hoan toan thau hiéu cac Phap
Kho Bé (dukkha-sacca-dhamma) nay.

What are the five aggregates subject to
clinging? They are the clinging
aggregate of materiality, the clinging
aggregate of feeling, the clinging
aggregate of perception, the clinging
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aggregate of formations and the
clinging aggregate of consciousness.
In the clinging aggregate of
materiality eleven types of materiality
are included: past, present and future,
Internal and external, gross and subtle,
Inferior and superior, far and near.
These are all dukkha-sacca-dhammas.
In the same way, eleven types of
feeling, eleven types of perception,
eleven types of formations and eleven
types of consciousness are
respectively called the clinging
aggregates of feeling, perception,
formations and consciousness. These
eleven types of five clinging
aggregates are dukkha-sacca-
dhammas. The five bhikkhus totally
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understood these eleven types of five
clinging aggregates with their insight-
knowledge and Path-knowledge.

Gi la ngu uan chap thu? Chung la sac
thu uan, tho thu uan, tuong thu uan
hanh thu uan, thre thu uan. ‘Trong sac
thi uan, mudi mot loai sic la: qua
khir, hién ta1 va vi1 lai, trong va ngoai,
thd va té, ha liét va cao thuong, xa va
gan. Tat ca chung 1a cac Phap Kho Dé
(dukkha-sacca-dhamma). Theo céach
torong tu, muo1r mot loai tho, muo1r mot
loai trong, muo1 mot loar hanh, muoi
mot loal thirc dugc go1 tuong tng la
tho thu uan, tuong thu uan, hanh thu
uan, thirc tha uan. Mudi mot loai cua
ngli tht uan nay la Phap Kho Dé
(dukkha-sacca-dhamma). Nam vi Ty-
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kheo hoan toan thau hi€u muo1 mot
loai ngti thu uan bang tu¢ minh sat va
tue Pao.

Furthermore, they totally understood
the samudaya-sacca-dhammas,
especially dependent origination, with
their Insight-knowledge. These
dukkha-sacca-dhammas and
samudaya-sacca-dhammas are called
Sankhara-dhammas, formations. They
easily understood these formations as
Impermanent, suffering and non-self.
Because of this, they would attain
Arahantship after listening to this
Sutta.

Hon ntra, ho hoan toan t,héu hiéu céc
Phap Kho Tap Thanh D¢ (samudaya-
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sacca-dhamma), dac biét 1a ly duyén
khon, b?mg tué minh sat cua minh.
Phap Kho Bé (dukkha-sacca-dhamma)
va Phap Kho Tap Pé (samudaya-
sacca-dhamma) duoc goi 1a cac Phap
Hiru vi (Sankhara-dhamma), hanh. Ho
dé dang hiéu duoc cac hanh nay 1a vo
thuong, kho va vo ngd. Bai vi dicu
nay, ho ching dic Arahant sau khi
nghe bai Kinh (Sutta) nay.

They possessed both proximate cause
and latent cause for quick attainment:
They had practised vipassana up to
sotapatti-magga stage in that life. This
IS the proximate cause. In previous
Buddhas’ Dispensations, they had
discerned dukkha-sacca-dhammas and
samudaya-sacca-dhammas as anicca,
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dukkha and anatta to attain up to
sankharupekkha-nana stage. This 1s
the latent cause. Both these were
supporting causes for their attaining
Arahantship quickly. Besides, they
would attain the Four Types of
Analytical Knowledge, patisambhida-
nana when they attained Arahantship.
This was their nature.

Ho c6 ca nhan gan va nhan ngl ngam
cho viéc ching dic nhanh chéng: Ho
da thuc hanh Vipassana dén giai doan
Nhéap Luu Dao (sotapatti-magga)
trong kiép d6. Pay 1a nhan gan. Trong
tho1 ky Giao Phap cua cac Duc Phat
qua khtr, ho da phan biét Phap Kho Dé
(dukkha-sacca-dhamma) va Phap Kho
Tap Bé (samudaya-sacca-dhamma) 13
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vo thuong, kho va vo ngd dé ching
dac dén giai doan Tu¢ Hanh Xa
(sankharipekkha-niana). Pay la nhan
ngi ngam. Ca hai nhan nay la céc
nhan hd trg cho ho ching dic qua
Arahant nhanh chong. Bén canh do,
ho da chung dac Ta Tué Phan Tich,

patisambhida-iiana khi ho dic qua
Arahant. Day la di€u tu nhién cua ho.

Let’s see the Sutta:

The occasion (for this discourse) was
In the Deer Park at Benares.

At that time the Blessed One said to
the group of five Dbhikkhus the
following:

‘Bhikkhus, materiality 1s not self.
Bhikkhus, If materiality were self, then
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materiality would not be liable to
Illness, and one could control
materiality: “Let materiality be thus.
Let materiality not be thus.” But,
bhikkhus, since materiality iIs not self,
materiality Is liable to illness, and one
cannot control materiality: “Let
materiality be thus. Let materiality not
be thus.”’

Hay doc bai Kinh (Sutta):

Mot thoi Thé Tén ¢ vwon Nai tai
Benares (Ba-la-nai).

Liic db, Thé Tén néi véi nhém nam Vi
Ty-kheo:

‘Sdc, nay cdc Ty-kheo, la vo nga. Nay

cac Ty-kheo, néu sdc la ngd, thoi sdc
khong thé di den bénh hoan va cé thé
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khzen duoc cac sac nhw sau: “Mong
mng Sac ciia t6i la nhw thé nay! Mong
rang sdc cua téi chang phdi nhr the
nay!” Nhung nay cac Ty-kheo, vi sdc
la vé ngd, sdc cé khd ndng di dén
benh hoan, va nguoi ta khong thé co
dwoc cac sac: “Mong mng sdc cua toi
nhw thé nay! Mong rang sdc cua toi
chang phdi nhw thé nay!”

This non-self nature of materiality Is
“avasavattanaka”, which  means
materiality will not arise according to
one’s own desire or the desire of one’s
self. It arises due to causes and passes
away when causes cease. Then the
Buddha taught the remaining
aggregates as follows:
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Ban chat v6 ngd cua sic la
“avasavattanaka” nghia 1a siac khong
sanh dua theo ¥ muon cua tu chinh
mot ai hay ¥ muodn ctia ty ngd ctia mot
al. NO sanh ra vi cac nhan va diét khi
cac nhan di€t. Sau do, Puc Phat day
cAc uan con lai nhu sau:

Feeling 1s not self. Bhikkhus, If feeling
were self, then feeling would not be
liable to illness, and one could control
feeling: “Let feeling be thus. Let
feeling not be thus.”

Perception is not self...
Formations are not self...

Consciousness Is not self. Bhikkhus, If
consciousness  were  self, then
consciousness would not be liable to
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Iillness, and one could control
CONnsSciousness. “Let CONSciousness be
thus. Let consciousness not be thus.”
But, bhikkhus, since consciousness IS
not self, consciousness Is liable to
1lIness; one cannot control
CONSCIOUSNESS. “Let CONSCIOUSNESS be
thus. Let consciousness not be thus.”

Tho, nay cac Ty-kheo, la v0 nga. Nay
cac Ty-kheo, néu tho la nga, thoi tho
khong thé di dén bénh hoan va cé thé
khzen duwoc cdc tho nhu sau: “Mong
mng tho cua téi la nhw thé nay! Mong
rang tho cua t6i chang phdi nhw thé
nay!”

‘Twong, nay cac Ty-kheo, la vO nga.
‘Hanh, nay cac Ty-kheo, la vo nga.
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‘Thirc, nay cac Ty-kheo, la v0 nga.
Nay cdc Ty-kheo, néu thirc la ngd, thoi
thirc khong thé di dén bénh hoan va cé
thé khién duoc cdc thuc nhu sau:
“Mong rang thire cua toi la nhuw the
nay! Mong mng thirc cua t6i chang
phdi nhw thé nay!” Nhung nay cac Ty-
kheo, vi thuc la vo nga, thirc co kha
nang di dén bénh hoan, va nguoi ta
khong thé co6 dwoc cdc thire: “Mong
rang thirc cua toi nhuw thé nay! Mong
rang thirc cua t6i chang phdi nhw thé
nay!”

Therefore, all the five aggregates are
“avasavattanaka.” They are beyond
one’s control. This is their non-self
nature.
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Vi thé, tit ca ngl wuan Ia
“avasavattanaka”. Ching nim ngoai
su diéu khién ctia mot ai. Pay 1a ban
chat cua vo nga.

Then the Buddha taught the Dhamma
by way of questions and answers. This
way of teaching Is  called
“veyyakarana” 1n Pali.

Sau do, Puc Phat day Phap (Dhamma)
theo cach ho1 va dap. Cach day nay
duoc go1 la “veyyakarana” theo ti€éng
Pali.

Now what do you think, bhikkhus. Is

materiality permanent or
Impermanent?’

‘Impermanent, Venerable Sir.’
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Nay cac Ty-kheo, cac Ong nghi thé
nao? Sac la thuwong hay vo thuwong?

* La vo thuong, bach T. hé Ton!

In this question and answer, you
should know that these five bhikkhus
totally understood materiality and
clearly saw Its Impermanent nature
with their insight-knowledge. So when
the Buddha asked them: “Is

materiality permanent or
impermanent?” they could easily
answer:  “Impermanent.”  Without

seeing the Impermanent nature of
materiality they would not have
answered In this way. So If you want
to attain Sotapannaship or
Arahantship, you should also try to
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understand totally that materiality Is
Impermanent  with  your Insight-
knowledge.

Trong cau ho1 va tra 101 nay, quy vi
nén biét rang nim vi Ty-kheo nay da
hoan toan thau hiéu siac va rd thay ban
chat vo thuong cua nd bang tué minh
sat cua minh. Nhu vay khi Puc Phat
hoéi ho rang: “Sac la thuong hay vo
thuong?”, ho dé dang tra 1oi: “’La vo
thuong.” Néu khong thay ban chat vo
thuong cua sac ho s€ khong tra lo1 nhu
thé. Nhu vay néu quy vi muon dac qua
Nhép Luu (Sotdpanna) hay Arahant,
quy V1 cung nén cO gang dé thau hiéu
hoan toan rang sac 1a vo thuong bang
tué minh sat cua minh.
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According to the Buddha’s teaching,
materiality arises as small particles.
These small particles may be smaller
than atoms. When you practise four-
elements meditation systematically,
you will see small particles. You will
also see that as soon as they arise they
perish away. But at that time, you
should not pay attention to these small
particles as impermanent, because you
have not yet broken down the
compactness. You must analyze every
type of small particle. You will find
that there are at least eight types of
materiality in a small particle: earth-
element, water-element, fire-element,
wind-element, colour, smell, taste, and
nutritive essence. Some contain nine
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types of materiality, including life-
faculty (jivita). Some contain ten types
of materiality, including transparent-
clement (pasada-rtipa) or  sex-
determining materiality (bhava-rupa)
or heart-base materiality (hadaya-
rupa), etc. Only when you are able to
analyze these small particles do you
easily understand the ultimate
materialities. Then you should discern
them as impermanent by seeing their
momentary arising and passing away.
At this stage you will easily see this
Impermanent nature.

Theo 101 day cua DPuc Phat, sic sanh
nhu la cac hat nho. Cac hat nho nay co
thé nho hon cac nguyén tir. Khi quy vi
thuc hanh thién t&r dai mot cach c6 hé
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thong, quy vi s& thay cac hat nhd. Quy
vi ciing s& thay rang ngay khi chiing
sanh Ién thi chung di¢t di1 tic thi.
Nhung vao luc do, quy vi khong nén
chu tdm vao cac hat nho nay la vo
thudng, bdi vi quy vi van chua pha vo
tinh khoi twong. Quy vi phai phan tich
tung loai hat nho. Quy vi sé thay rang
c6 it nhat tam loai sac trong mot hat
nho: dat, nude, lira, 210, mau, mui, Vi
va duong chat. Mot vai loai hat chira
chin loai sic bao gom sic mang cin
(jivita). Mot vai loai hat chira muoi
loai sic bao gom sic trong suot (sac
than kinh, pasada-riipa) hay sac gioi
tinh (bhava-ripa) hay sac tam can
(hadaya-riipa) v.v. Chi khi quy vi co
thé phan tich cac hat nho nay, thi quy
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vi mdi dé dang hiéu dugc sic chan dé.
Luc do, quy vi s€é phan bi¢t chung la
vo thuong bang viéc thay sat-na sanh
va diét cua ching. O giai doan nay,
quy vi s& dé dang thay ban chat vo
thuong.

Altogether there are twenty-eight
types of materiality. Among them,
eighteen types are real materialities.
They are the objects of vipassana
Insight-knowledge. The other ten
types are artificial materialities. They
are not the objects of Insight-
knowledge. But while you are
discerning materiality, you should try
to discern both real and artificial
materialities. Since, for example,
without seeing space (akasa), you
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cannot see small particles. So you
should try to see space, which is
artificial  materiality, not  real
materiality. In the same way Yyou
should understand the remaining
artificial materialities.

Ca thay c6 hai muoil tam loai sac
Trong sO d6, muodi tim loai 1a sdc
thuc. Chung 1a cac d6i tuong ciia minh
sat tué Vipassana. Muoi loai sac khac
la sac khong thuc. Ching khong phai
la d6i twong tué minh sat. Nhung
trong khi hanh gia dang phan biét sac,
hanh gia nén c6 gang phan bit ca sac
thuc va siac khong thuc. Vi du, vi
khong thay siac hu khong (akdasa),
hanh gia khong thé thay cac hat nho.
Nhu vay hanh gia nén co gang thay hu
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khong, d6 1a sic khong thuc, khong
phai la siac thuc. Theo cach twong tu,
hanh gia nén hiéu cac sac khong thuc
con lai.

When the Buddha asked the five
bhikkhus this question they clearly
saw that materiality Is impermanent,
so they replied: “Impermanent,
Venerable Sir.” Then the Buddha
asked the following questions:

Khi Btrc Phat héi nam vi Ty-kheo cau
héi nay, ho thay rd rang rang sac 1a vo
thwuong, do vay ho dap: “La vo
thuong, bach Thé Toén.” Sau do Puc
Phat hoi tiép cau hoi sau:

‘And what Is Impermanent, Is that
pleasant or painful?’
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‘Painful, Venerable Sir.’
“Cdi gi vo thuong la kho hay lac?”
“- La kho, bach Thé Tén.”

They also saw materiality as painful,
dukkha. What type of dukkha? It Is
sankhara-dukkha, for materiality Is
always oppressed by arising and
passing away. If something is always
oppressed by arising and passing
away, can we say that it I1s pleasant,
sukha? No, we cannot. These five
bhikkhus could easily see this dukkha
nature.

Ho ciing thay sac 1a kho, dukkha. D6
[a loai kho gi? D6 1a hanh kho, vi sic
luon b1 dan ap bo1 su sanh va diét.
Néu c¢6 cai gi @6 ma ludn luon bi dan
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ap bo1 su sanh va di€t, chung ta co thé
gol do la lac dugc khong? Khong,
chiing ta khong thé goi nhu vay duoc.
Niam vi Ty-kheo ¢ thé dé dang thay
dic tinh kho nay.

Again, the Buddha continues his
Dhamma talk as follows:

‘Then what Is Impermanent, painful,
and unstable by nature, Is It proper to
regard it like this: “‘this is mine; this
am 1I; this is my self?””’

‘Surely not, Venerable Sir.”’

Lai nita, Ptc Phat tiép tuc bai Phap
(Dhamma) cua minh nhu sau:

“Thoi cdi @i vé thuong, kho, chiu s
bien hoai, co hop ly chang khi xem cai



ay la: ‘Cdi nay la cua toi, cai nay la
toi, cai nay la tw ngda cua toi?’”
o Thwa khong, bach The Ton.

As soon as these materialities arise
they perish away, so they are anicca.
They are always oppressed by arising
and passing away, so they are dukkha.
There Is not a stable self, which
controls or governs these materialities,
so they are anatta, non-self. Because
they are anicca, dukkha and anatta, we
cannot say: ‘“this 1s mine; this am I;
this 1s my self.” If there were a self 1n
them, they would be stable for a long
time. But In fact, as soon as these
materialities arise they perish away,
therefore there Is no permanent self.
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That 1s why they replied: “Surely not,
Venerable Sir.” This answer means
that these materialities are not self,
anatta.

Ngay khi cac sic nay sanh 1én, ching
diét di ngay tirc khac, nhu vay ching
vo thuong (anicca). Chung ludn ludn
b1 dan ap bd1 su sanh va di€t, nhu vay
ching 1a kho. Khong c6 mot ban thé
vitng chic nao ma cé thé diéu khién
hodc chi phdi cac sac ndy, nhu vay
chdng la vo nga (anatta). Boi vi ching
la vo thuong (anicca), kho (dukkha)
va v nga (anatta), ching ta khong thé
noi rang: “Pay 1a cua toi; day 1a toi;
day 1a tu ngd cua to6i.” Néu co mot tu
ngd trong chiing, chiing phai vitng bén
trong thor gian dai. Nhung thuc ra,
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ngay khi cac sic nay sanh 1én, chung
di¢t ngay, vi vay, khong c6 mot cai
ngd thuong hang. Do 1a tai sao ho tra
101 réng: “Chac chan khong, bach Thé
Ton.” Cau tra 101 nay nghia 1a cac sac
nay la vo nga (anatta).

According to the explanation of the
commentary, “this 1s mine” 1s the
grasping by attachment, tanhaggaha.
“This am I 1s the grasping by conceit,
managgaha. “This 1s my self” 1s the
grasping by the perception of self,
attaggaha.

Theo giai thich cua chu giai, “day la
cia t6i” 1a chap thu boi dinh mac,
tanhaggaha. “Day 1a t6i” 1a chap thu
bO1 nga man, managgaha. “Pay la tu
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ngd cua t6i” 1a chap thu bdi tudng vé
nga, attaggaha.

The grasping of materiality by
attachment usually occurs through the
wrong Idea that materiality brings
happiness. If you see that materiality
Is always oppressed by arising and
passing away, which 1Is by nature
suffering, you will not say: “this 1s
mine.” So 1f you discern these
materialities as ‘“dukkha, dukkha,
dukkha,” grasping by attachment will
disappear In due course. Discerning
the materiality as dukkha is called
dukkhanupassana, which is opposite to
the  grasping by  attachment,
tanhaggaha.
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Chap tha sac boéi dinh mac thuong
xuat hién tu tudng sai 1am rang sac
dem lai hanh phtc. Néu quy vi thay
ré’mg sic luon ludn bi dan ap boi1 su
sanh va diét, von 1a dic tinh cua kho,
quy vi s& khong ndi rang: “Pay 1a cta
t6i.” Nhu vay, néu quy vi phan biét
cic sac nay la “dukkha, dukkha,
dukkha” (kho, kho, kho), chap thu boi
dinh mac s& biét mat ding luc. Phan
biét sac 1a kho (dukkha) duoc goi 1a
Tuy Quan Kho, dukkhanupassand,
von d6i nghich véi chap thi boi dinh
mac, tanhaggaha.

The grasping by conceit towards
materiality usually occurs through the
wrong Idea that materiality Is
permanent and worthy of pride. If you
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see materiality as impermanent, then
you will not say: “This am I,”” because
It Is always changing. You cannot see
any “I” 1n matenality. Your pride
finds no foothold. So If you discern
the materiality as Impermanent,
grasping by conceit will gradually
disappear. This 1s aniccanupassana,
which Is opposite to the grasping by
conceit.

Chap tht bdi ngd man doi véi sac
thuong xuat hién bang ¥ niém sai lam
rang sac la thuong va xing dang tu
hao. Néu quy vi thay sic 1a vO thuong,
luc do quy vi s€ khong nodi rang “Pay
[a t6i”, boi vi nd ludn ludén bién doi.
Quy vi khong the thay bat ky cai
“Td1” nao trong sic. Su tu hao cua
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quy vi duoc xét thay khong cod chd
ding chan. Nhu vay néu quy vi phan
biét sac 1a vo thuong, chap thu boi ng
man s& dan bién mat. Pay la Tuy
Quan VO Thuong (amccanupassana)
von do6i nghich véi chap thi béi ngi
man.

The grasping of materiality by the
perception of self usually occurs
through the wrong idea that there Is a
self In materiality. If you see
materiality as Iimpermanent and
painful, you will not say “This 1s my
self,” since there 1s not a permanent
and unchangeable self in it. By seeing
Its Impermanent and painful nature,
you discern it as non-self, anatta. Then
the grasping by perception of self will
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gradually  disappear.  This IS
anattanupassana, which 1s opposite to
the grasping by the perception of self.

Chap thu Ve sac boi tudng tri ve nga
thuong xuat hién béi y niém sal lam
rang cO mot car nga trong sac. Néu
quy vi thay sac 1a vo thuong va kho,
quy vi s& khong noi rang “Pay 1a tu
nga cua to1”, vi khong c6 mot tu nga
thuong hing va bat bién trong no.
Bing viéc thay ban chat vo thuong va
kho ctia nd, quy vi phan biét no 1a vo
ngad, anatta. Luc d6 chap thu boi
twong tri vé tu ngd s& dan bién mat.
bay la Tuy Quan VO Nga,
anattanupassana von 601 nghich vo1
chap thu bdi tudng tri vé tu nga.
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In this Sutta, the Buddha first explains
the characteristic of anicca. Then he
explains the characteristic of dukkha.
At last, he teaches the characteristic of
anatta. @ That 1s because the
characteristic of anatta i1s difficult to
understand. In other Suttas, sometimes
the Buddha teaches the characteristic
of anicca firstt and then the
characteristic of anatta. Sometimes he
teaches the characteristic of dukkha
first, and then the characteristic of
anatta. In this Sutta, the Buddha first
teaches the characteristics of anicca

and dukkha, and then the
characteristic of anatta.

Trong Kinh (Sutta) nay, trudc tién
DPuac Phat giar thich dac tinh vé vo
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thuong (anicca). Sau do, ngai giai
thich dic tinh vé kho (dukkha). Cudi
cung, ngai day dic tinh vé vo ngi
(anatta). Po 1a boi vi dac tinh vo nga
(anatta) thi kho hiéu. Trong cac Kinh
(Sutta) khac, doi khi, bic Phat day
dac tinh v6 thuong (anicca) trudc va
sau do la dac tinh vo nga (anatta). Do1
khi, ngai day dic tinh kho (dukkha)
trudc va sau do la dac tinh vo nga
(anatta). Trong Kinh (Sutta) nay, Dtc
Phat day trudc tién 1la dac tinh vo
thuong (anicca) va kho (dukkha) va
sau do la dac tinh vo nga (anatta).

In this Sutta, the five bhikkhus could
easily see the materiality as anicca,
dukkha and anatta. The Sutta
continues:
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‘Now what do you think bhikkhus, is
feeling permanent or impermanent?

Is perception ...
Are formations ...

IS consciousness permanent or
Impermanent?

Trong Kinh (Sutta) nay, nam vi Ty-
kheo c6 thé dé dang thay sic 1a vo
thuong (anicca), kho (dukkha) va vé
nga (anatta). Bai Kinh (Sutta) tiép tuc:

‘Nay cdac Ty-kheo, cic Ong nghi thé
nao? Tho la thuong hay vo thuong?

Tuong...
Hanh...
Thire la thuwong hay vo thuong?
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The five bhikkhus totally understood
the five aggregates, and they
understood that the five aggregates are
anicca, dukkha and anatta. At that
time the Buddha taught them the five
aggregates method of vipassana as
follows:

Niam vi Ty-kheo hoan toan thau hiéu
ngii uan va ho hiéu rang ngii uan 1a vo
thuong (anicca), kho (dukkha) va vé
nga (anatta). Vao luc do, Puc Phat
day ho phuong phéap thién Vipassana
vé ngill uan nhu sau:

Therefore, bhikkhus, whatever
materiality there may be, be it past,
future or present, be It internal or
external, gross or subtle, inferior or
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superior, far or  near—every
materiality should be thus regarded,
as It really 1s, by proper wisdom—
“this is not mine, this [ am not, this is
not my self.”

Do vdy, nay cdac Ty-kheo, pham sdc gi
qua khit, vi lai, hien tai, thuoc noi hay
ngoai, tho hay te liet hay thang, xa
hay gan; tat cd sdc can phdi nhw thit
quan voi chanh tri tué nhu sau: “Cai
nay khong phai cua toi, cdi nay khong
phai la toi, cai nay khong phai tu ngad
cua toi’.

“This Is not mine; this | am not; this Is
not my self” are the three
characteristics. According to the
commentary of Channovada Sutta in
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Majjhima Nikaya, 1t 1s explained that
“This 1s not mine; this I am not; this 1s
not my self” are the three
characteristics. So If you discern these
eleven types of materiality as anicca,
dukkha and anatta, you are discerning
“This 1s not mine; this I am not; this 1s
not my self.” These two sets of
characteristics are the same.

“Cai nay khong phai cua t61, cal nay
khong phai 1a té1, car nay khong phai
tor ngd cua tor” la ba dac tinh. Theo
chu giar Kinh Giao gio1 Channa
(Channovada Sutta) trong Trung Bo
Kinh (Majjhima Nikaya), diéu nay
duoc giai thich rang “Cai nay khong
phai cua to1, cai nay khong phai 1a tOl,
ca1 nay khong phai tu nga cua to1” la



40

ba dic tinh. Nhu thé, néu quy vi phan
biét muoi mot loai sac 1a vo thuong
(anicca), kho (dukkha) va vo nga
(anatta), quy vi dang phan biét “Cai
nay khong phai cua to1, car nay khong
phai la to1, calr nay khong phai tu nga
cua t01”. Ha1 b0 dac tinh 1a nhu nhau.

While the Buddha was teaching this
Sutta, the five bhikkhus could follow
the teaching. While listening to the
Dhamma talk they discerned the
materialities of the past, present anc
future, internal and external, gross anc
subtle, inferior and superior, far anc
near. They discerned these eleven
types of materiality as anicca, dukkha
and anatta alternately. They could
easily see these three kinds of nature
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while listening to the Dhamma. They
practised vipassana totally at that time.

Trong khi BPtrc Phat dang day bai Kinh
(Sutta) nay, nam vi Ty-kheo co thé
hiéu kip theo 16i day. Trong khi lang
nghe Phap (Dhamma) thoai, ho phan
biét sac & qua khur, hién tai va vi lai,
ndi va ngoai, tho va té, ha liét va cao
thuong, xa va gan. Ho phan biét tuan
tr mudi mét loai sic 1a vo thuong
(anicca), kho (dukkha) va vd nga
(anatta). Ho c6 thé dé dang thay ba
loai dic tinh nay trong khi lang nghe
Phap (Dhamma). Vao lac do, ho hoan
toan thuc hanh Vipassana.
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The same applies to the feeling,
perception, formations and
consciousness. So the Buddha says:

Ap dung tuong tu doi vai tho, tuong,
hanh va thirc. Do vay, Puc Phat day:

Whatever feeling there may be ...
Whatever perception there may be ...
Whatever formations there may be ...

Whatever consciousness there may be,
be It past, future or present, be it
Internal or external, gross or subtle,
Inferior or superior, far or near—
every conscioushess, | say, must be
thus regarded, as it really is, by
proper wisdom— “this is not mine, this
| am not; this is not my self.”
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Pham tho gi...
Pham tuong gi...
Pham hanh gi...

Pham thirc gi qua khit, vi lai, hign tai,
thuoc noi hay ngoai, tho hay té, liet
hay thang, xa hay gan; tat ca thirc can
phai nhu that quan voi chanh tri tué
nhu sau: “Cai nay khong phai cua t0i,
Cai nay khong phai la toi, cai nay
khong phai ty nga cua toi”.

The five bhikkhus could discern the
three characteristics of the eleven
types of five clinging aggregates while

listening to the teaching of the
Buddha.
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Nam vi Ty kheo c6 thé phan biét ba
dac tinh cua muo1 mot loar ngii thu
uan trong khi lang nghe 10i day cua
Puc Phat.

You should remember that they had
been practising this type of vipassana
n the previous Buddhas’
Dispensations for one hundred
thousand aeons. This Is one reason for
their enlightenment. The other reason
Is that after listening to the
Dhammacakkapavattana Sutta, they
could totally understand these eleven
types of five aggregates as
Impermanent, suffering and non-self.
After that they practised to see these
characteristics again and again for five
days. When their insight-knowledge
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was mature for the attainment of
Arahantship, the Buddha taught this
Anattalakkhana Sutta. Because at that
time the Buddha saw that if they could
again discern the eleven types of five
aggregates as anicca, dukkha and
anatta, they would attain Arahantship.
That Is why the Buddha taught this
Sutta to them.

Quy v1 nén nhd rﬁing ho da thuc hanh
loai thién Vipassana nay trong thoi ky
Giao Phap cua cac vi Phat qua khu tu
mot trim ngan kiép trai dat vé trudc.
D¢ 1a ly do cho su giac ngd cua ho. Ly
do khac 1a sau khi lang nghe bai Kinh
Chuyén Phap Luan
(Dhammacakkapavattana Sutta), ho
c6 thé hoan toan thau hiéu mudi mot



46

loai ngii tha uan la vo thuong
(anicca), kho (dukkha), vO6 nga
(anatta). Sau d6 ho thuc hanh hét lan
nay dén lan khac dé thay ba dic tinh
ndy trong suot nim ngay. Khi tué
minh sat da chin muoi cho sy chimng
dac Arahant qua, Puac Phat day bai
Kinh V6 Nga Tuong (dnattalakkhana
Sutta) nay. Bo1 vi vao luc ay, Duc
Phat thay rang néu ho c6 thé phan biét
lai muor mot loar ngli uan la vo
thuong (anicca), khod (khé (dukkha))
va vd nga (anatta), ho s& chung dac
Arahant qua. Bo6 1a 1y do tai sao Duc
Phat day bai Kinh (Sutta) nay cho ho.

The Buddha continues:
Ptric Phat giang tiép:
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Having this insight, bhikkhus, the
well-instructed Noble disciple feels
repulsion for materiality, feels
repulsion for feeling, feels repulsion
for perception, feels repulsion for
formations, feels repulsion for
consciousness. So feeling repulsion,
he becomes dispassionate. Being
dispassionate, he Is liberated. Being
liberated, the knowledge arises: “I am
liberated.” He understands: “Birth is
destroyed. The holy life has been
fulfilled. What had to be done has
been done. There will be no further
existence”’

Thdy vdy, ndy cdc Ty-kheo, bac Da
van Thanh de tu yém ly doi voi sdc,
yém ly doi véi tho, yem ly doi voi
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teéng, vém y doi voi cdac hanh, vém ly
doi véi thire. Do yém ly, vi ay ly tham.
Do ly tham, vi ay gidi thodt. Trong su
gidi thoat, tri khoi len: “Ta da dwoc
gidi thodt”. Vi dy biét ré: “Sanh da
tan, Pham hanh da thanh, nhitng viec
nen lam da lam, khéng con kiép song
nao nira’’.

That Noble disciple feels repulsion for
the eleven types of five aggregates
because he clearly sees the
Impermanent nature, painful nature
and non-self nature of them.

Cac vi Thanh d¢ tir cam thay su bat
tinh doi véi mudi mot loai ngll uan vi
vi ay thay rd rang ban chat vo thuong,
kho, va vo nga ctia chiing.
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Thus spoke the Blessed One, and the
group of five bhikkhus were taken by
the Blessed One’s words and delighted
In them. When this teaching was
given, the minds of those five bhikkhus
were freed from the effluents without

grasping.

Thé Tén thuyét nhw vdy. Nhém nam vi
Ty-kheo hoan hy, tin tho loi Thé Tén
day. Trong khi loi day nay dwoc noi
len, tam cua nhom nam vi Ty-kheo
duwoc giai thodt khoi cac lau hoac,
khéng cé chap thi.

While they were listening to the
Dhamma talk of the Buddha, they
were discerning these eleven types of
five aggregates as anicca, dukkha and
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anatta. At that time their insight-
knowledge became mature. When
their  Insight-knowledge  became
mature, they realized Nibbana by
Sakadagami Path Knowledge, which
lessens the strength of lust, hatred and
ignorance. Then they realized Nibbana
by Anagami Path Knowledge, which
completely destroys hatred and
sensual lust. And then they realized
Nibbana by Arahant Path Knowledge,
which  completely destroys the
remaining defilements, such as pride,
Ignorance, restlessness, sloth and
torpor. So they were free from
effluents without grasping. If you
want to attain Arahatship you should
practise like this.
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Trong khi ho dang ling nghe Phap
(Dhamma) thoai cua Duc Phat, ho
thue hanh phan biét muo1r mot loai ngti
uan 1a vo thuong (anicca), kho
(dukkha) va vo nga (anatta). Vao luc
do, tu¢ minh sat cua ho tro nén chin
mu01 Khi tu¢ minh sat tr6 nén chin
muodi, ho ching ngd Niét-ban
(Nibbana) bang Tué Nhat Lai
(Sakadagami) Pao, von lam giam nhe
sauc manh cua st mé, san han va vo
minh. Sau d6, ho chung ngd Niét-ban
(Nibbana) bang Tué Bat Lai
(Andgami) Dao, von tan diét san hén
va duc ai. Va sau do ho chirng ngé
Niét-ban (Nibbana) bang Tué Arahant
Pao, von diét tAn hoan toan moi phién
nao con du sot nhu nga man, vo minh,
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trao cr, hon tram va thuy mién. Nhu
vay, ho dugc giai thoat khoi1 cac bdc
lvu ma khong con chap thi. Néu quy
vi muén chung dic Arahant qua, quy
vi nén thyc hanh nhu thé.

So how should you practice?

Nhu vay, quy vi nén thuc hanh nhu
thé nao?

| would like to explain how you
should contemplate the eleven
categories of the five aggregates
subject to clinging as anicca, dukkha,
and anatta, according to the
Phenapindiipama Sutta — the discourse
on the simile of the lump of foam.
Please listen to that Sutta.
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T6i mudn giai thich vé cach quy vi
nén quan doi véi muodi mot pham tru
ctia ngil uan thu 1a vo thuong (anicca),
kho (dukkha), va vé nga (anatta), theo
Kinh Bot Nuoc (Phenapindiippama
Sutta) — bai phap vé ty du bot nudc.
Xin hay lang nghe bai Kinh (Sutta) ay.

On one occasion the Blessed one was
dwelling at Ayojjha on the bank of the
river Ganges. There was one
monastery offered by the devotees of
Ayojjha on his first visit there where
he was dwelling with the Sangha.

Mot thoi T. hé Ton ¢ Ayojjha trén bo
song Hang. Cdc thi chu o Ayojjha da
cung duwong Ngai mot tu vién trong
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lan dau Ngai dén noi d6 va Ngai tri
cung voi Chu Tang (Sangha).

One evening while dwelling In that
abode, he came out from his fragrant
kuti and sat down by the bank of the
Ganges. He saw a great lump of foam
coming down the river and thought I
will give a dhamma talk relating to the

five aggregates”. Then he addressed
the Bhikkhus sitting around him.

Vao mot budi toi trong khi tri tai noi
ay, Ngai ra ngoai hwong phong va
ngoz xuong bén bo séng Hang, Ngai
thay mét khoi bot nwde Ion tréi trén
song va nghi: “Ta sé dwa mot bai
Phdp (Dhamma) lién hé dén ngii uan.
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Thoi, Ngai bdo ching Ty-kheo ngoi
xung quanh Ngali.

“Bhikkhus, suppose that the river
Ganges was carrying along a great
lump of foam. A man with good sight
would Inspect it, ponder it, anc
carefully investigate it, and 1t woulc
appear to him to be void, hollow, anc
Insubstantial. For what substance
could there be In a lump of foam? So
too Bhikkhus, whatever kind of
materiality there 1s, whether past,
future or present, internal or external,
gross or subtle, inferior or superior,
far or near: a bhikkhu Inspects It,
ponders it, and carefully investigates
It, and it would appear to him to be
void, hollow, and insubstantial. For
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what substance could there be In
materiality.”

“Vi nhw, nay cdc Ty-kheo, séng Hang
nay chay mang theo dong bot nuwdc
I6m. Cé nguoi ¢6 mat nhin dong bot
nude ay, chuyén chi, nhw 1y qudn sdt.
Do nhin chuyen chd, nhaw Iy quan sat
no, dong bot nuée dy hién 1o ra la
trong khong, hién ré ra la rong khong,
hién ro ra la khong co thuc chat. Lam
sao, nay cac Ty-kheo, lai co thuc chat
trong dong bot nuwdc dwoc?”

So what did the Buddha mean by this

simile? There are a number of points
to consider. Please listen.
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Nhu vay Duc Phat muodn néi diéu o1
qua ty du nay? C6 mot sO diém can
phai suy x¢ét. Xin hay lang nghe.

1. Firstly he likens the empty,
Insubstantial nature of foam, to that of
materiality; full of holes and empty
spaces. If you have practiced four
elements meditation successfully, you
will have seen for yourself that iIn
reality, this body we are attached to as
having no solidity and substance. It Is
actually made up of nothing but a
mass of Infinitely small particles
called rupa kalapas which in turn are
only the coming together and falling
apart of ultimate material elements.
Just as foam will disintegrate as soon
as we try to catch hold of it, so too
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these kalapas 1n our body dissolve and
fall apart as soon as they arise, only to
be replaced by another mass of
kalapas which likewise disintegrate.
As 1t I1s 1mpossible to mold foam
according to our will, so too this
materiality that makes up our bodies Is
beyond our willful control, and void of
any permanent substance or self.
Indeed this Is anicca, dukkha, and
anatta.

2. As the Buddha watched the foam
floating down the river, he knew that
It could break apart at any time, and
there was no way to tell when this
would happen. In the same way, upon
reflection we know that this body will
some day fall apart and disintegrate,
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although we have no control over
when this will be. Like the foam we
are floating 1n samsara according to
our kamma, unknowing of when this
life will end. If we have so little
control over this what possibly could
we take to be permanent or self.

1. Pau tién, Ngai so sanh su trong
khong, ban chat mong manh cua bot
nudc vai ban chat cua sic; day ap cac
16 hong va khoang trong. Néu hanh
gia thuc hanh thién t& dai thanh cong,
hanh gia s¢ thay chinh minh nhu that
rang cai than ma ta dinh mac khong co
su virng chac va thuc chat. N6 thuc su
duoc tao boi khong gi khac ngoar mot
khoi co vo sb cac hat nho goi 1a nhom
sac (rijpa kalapa) ma lan luot chi dén
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vGi nhau va duoc ciu tao tir cac ph?m
t0r sac toi hau. Giong nhu bot nudc s&
phan tan ngay khi ching ta co ging
bat giit nd, cling vdy, cac nhom
(kalapa) nay trong than thé tan bién va
tan vO ngay khi chung sanh ra, chi
duoc thay thé boi mot khdi cac nhom
(kaldpa) ciing tan bién nhu vay. Vi
khong thé dic nin bot nudc theo y
muon cua ching ta, cing vay sac ma
tao nén than thé ta nam ngoai chu tam
diéu khién cia ta, va trong rong khong
c6 bat ky ban chat thuong hang hay tu
nga nao. Thuc ra, day la vo thuong
(anicca), kho (dukkha) va vd nga
(anatta).

2. Vi DBurc Phat da nhin bot nudc tro1
trén song, Ngai bi€t rang no co thé tan
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vd bat ky luc ndo, va khong ¢ cach
nao bao trudc khi nao diéu nay xay ra.
Theo cach tuwong tu, nho vao su quan
xét, chung ta biét rang than thé nay s&
tan v& va tan ra vao mot ngay nao do,
mac du, chung ta khong diéu khién
duoc khi nao chiing xay ra. Giong nhu
bot nudc, chung ta troi noi trong vong
luan hoi (sarisara) theo nghiép
(kamma) ctia minh, khong biét dugc
khi nao thi cuéc song nay s& cham dit.
Néu ching ta c6 qua it quyén diéu
khién diéu nay, co6 thé ndo chung ta
lay dugc thuong hang va tu nga?

The clinging aggregate of materiality
does not arise Independently, but Is
dependent upon these causes as
follows:
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Sac thtl uan khong sanh ra mot cach
doc 1ap, ma n6 phu thudc va cac nhan
Sau.

1. Kamma-produced materiality
arises dependent upon the five past
causes (ignorance, craving, clinging,
volitional formations, and kamma)

2. Mind-produced materiality arises
dependent upon the clinging mental
aggregates: feeling, perception,
volitional formations and
consciousness which In turn are
dependent upon the heart base.

3. Temperature-produced
materiality arises dependent upon
temperature, which iIs an element of
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the aggregate of materiality (tejo / fire
element.)

4. Nutriment-produced materiality
arises dependent upon nutriment,
which i1s also an element of the
aggregate of materiality.

1. Sac do nghiép sanh phat sanh bai
nam nhan qua khir (vO minh, tham ai,
thu, ¥ hanh va nghiép (kamma))

2. Sac do tam sanh phat sanh bdi danh
thu uan: tho, twéng, y hanh va thirc ma
1an lugt déu phu thudc vao y can.

3. Sic do thoi tiét sanh phat sanh boi
nhi¢t do, ma la thanh phan cua sac uan
(tejo, hoa dai).
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4. Sac do dudng chat sanh phat sanh
botl dudng chat ma cling la mot thanh
phan cuta sic uan.

So the Buddha explained the clinging
aggregate of materiality.

Nhur viy Dire Phét da giai thich ve sac
thu uan.

He continued his dhamma talk thus ...

Nhu vay, Ngai tiép tuc bai phap thoai

“Suppose, Bhikkhus, that in the last
month autumn, when it is raining, and
big rain drops are falling, a water
bubble arises and bursts on the
surface of the water. A man with good
sight would Inspect It, ponder It, and
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carefully investigate it, and i1t would
appear to him to be void, hollow, and
Insubstantial. For what substance
could there be In a water bubble? So
too, bhikkhus, whatever kind of feeling
there Is, whether, past, future, or
present, internal or external, gross or
subtle, Inferior or superior, far or
near; a bhikkhu inspects Iit, ponders it,
and carefully Investigates It, and it
would appear to him to be void,
hollow, and insubstantial. For what of
substance could there be in feeling”

“Vi nhu, nay cac Ty-kheo, vao Cuoi
thu, khi troi muwa nhiing giot mua lon,
tréen mat nuwoc, cac bong bong nuoc
sanh ra roi vé di. Mot nguwoi ¢6 nhan
liec tot, nhin chuyén chi, nhw 1y qudn
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sat no, bong bong nuoc ay hién ro ra
la trong khéng, hién ré ra la rong
khong, hien ro ra la khong co thuc
chat. Lam sao, nay cac Ty-kheo, lai co
thuc chdat trong bong bong nuwdc
duoc? Cing vday, nay cdc Ty-kKheo,
pham co tho g1 thuoc qua khu, vi lai,
hay hién tai, néi hay ngoai, thé hay te,
liét hay thang, xa hay gan; Ty-kheo
nhin chuyén chu, nhu [y quan sat tho
ay. Do Ty-kheo nhin chuyén chi, nhuw
Iy quadn sat noé, tho ay hién ré ra la
trong khong, hién ré ra la rong khoéng,
hien ro ra la khong co thuc chat. Lam
sao, nay cac Ty-kheo, lai co thuc chat
trong tho duwoc?”

So what did the Buddha mean by this?
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Nhu vay Ptc Phat dd mudn néi diéu
gi?

Just as a bubble is feeble and cannot
be grasped, for it breaks up as soon as
It arises, so too feeling arises and
passes and cannot be grasped as
permanent and stable. As a bubble
arises on the surface of water and does
not last for long, so too with feeling,
for 1t I1s said that 100 000 kotis of
sensory Impulses arise and cease In
the body In the time of a finger snap
(one koti = 10 million). As a bubble
arises dependent upon conditions, so
too feeling arises in dependence on
past and present causes. What are the
past causes dependant on which
feeling arises? They are ignorance,
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craving, clinging, sankhara volitional
formations and kamma. And what are
Its present causes? They are sense
base, sense object and contact. A
feeling cannot arise on its own, but
only together concomitant mental
formations, dependent on a sense base
and an object of contact. In the same
way the other mental aggregates,
namely, perception, volitional
formations and consciousness, cannot
arise Independently, but only In
dependence on these past and present
causes.

Giong nhu bot nuéc thi yéu 6t va
khong thé nam bat, vi nd v tung ngay
khi n6 sanh ra, cling vay tho sanh va
diét va khong thé bi nam lay nhu 1a
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thuong hang va viing chic. Khi mot
bot nudc sanh ra trén mat nudc va
khong ton tai lau dai, ciing vay vdi
tho, vi n6 duoc bao rang 100.000 koti
cam giac thuc day sanh va diét trong
than thé trong mot cai bing ngoén tay
(1 koti = 10.000.000). Vi mot bot
nudc sanh ra dwa vao cac diéu kién,
cing vay tho sanh ra phu thudc vao
cac nhan qua khtr va hién tai. Gi la cac
nhan qua khir ma tho sanh ra phai phu
thudc vao? Chung la vo minh, tham ai,
chap thu, ¥ hanh (sankhara) va nghiép
(kamma). Va gi 1la cac nhan hién tai
cua n0? Chung la can, canh va xuc.
Mot tho khong thé sanh ra chi mot
minh no trx phi cung vo1 chi cac tam
hanh déng sanh, phu thudéc vao mot
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can va canh tiép xtc nhau. Theo cach
twong tu, cac danh uan con lai, ?y la,
twong, y hanh va thirc, khong thé phat
sanh d0c 1ap ma chi phu thudc va cac
nhan qua khur va hién ta1.

This 1s how the Buddha explained the
clinging aggregate of feeling.

Pay la cach ma Puc Phat giai thich ve
tho thu uan.

And so he continued his dhamma talk;

Va nhu vay Ngai tiép tuc bai phap
thoal cua minh:

“Suppose bhikkhus, that In the last
month of the hot season, at high noon,
a shimmering mirage appears. A man
with good sight would inspect It,
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ponder It, and carefully investigate it
and 1t would appear to him to be
hollow, void and insubstantial. For
what substance could there be In a
mirage? So too bhikkhus, whatever
kind of perception there Is, whether
past, future or present, Internal or
external, gross or subtle, inferior or
superior, far or near: a bhikkhu
Inspects It, ponders it, and carefully
Investigates it, and it would appear to
him to be void, hollow, and
Insubstantial. For what substance
could there be in perception.”

“Vi nhu, nay cac Ty-kheo, trong thang
cuoi mua ha, vao ding giiva triea dirng
bong, mot rang mat troi rung dong
hien lén. Mot nguoi co nhan luc 16t
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nhin chuyén chu, nhu ly quan sat no.
Do nguoi 4y nhin chuyén chu, nhuw ly
quan Sat nen rang mat troi ay hién ro
ra la trong khong, rong khong, khong
c6 thue chat. Lam sao, nay cdc Ty-
kheo, lai ¢é thue chat trong rang mat
troi duoc? Cing vay, nay cdac Ty-
kheo, pham co twong gi thuoc qua
khu, vi lai, hay hien tai, noi hay ngogi,

thé hay té, liét hay thang, xa hay gan:

Ty-kheo nhin chuyén chu, nhu ly quan
sat twong dy. Do Ty-kheo nhin chuyén
chui, nhw 1y qudn sdt né, tuéng ay hién
¥é ra la trong khéng, hién ré ra la
rong khéng, hién ré ra la khéng cé
thiee chat. Lam sao, nay cdc Ty-kheo,
lai ¢6 thuce chat trong tuong duoc?”

So what did the Buddha mean by this?
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Nhu viy, qua diéu nay, Pac Phat
muon noéi diéu gi?

Perception iIs like a mirage, In that it Is
beyond reach and cannot be held. It is
mind made, and of no real substance,
appearing to one Iin one way, and to
another differently according to
conditioning. As a mirage deceives the
multitudes, so too does perception,
which convinces people that things
repulsive, impermanent and conducive
to suffering are beautiful, pleasurable
and to be clung to as permanent.

Tuong giong nhu mot rang mat troi,
trong d6, n6 nam ngoai tam véi va
khong thé nam gitr dugc. N6 1a tam
tao va khong co thuc chat nao ca, xuat



hién doi voi mdi nguoi theo moi cach
va do1 vor mo1 cach khac lair khac
nhau tuy theo nhan duyén. Nhu rang
mat tro1 do1 gat dam dong, cling vay
vOol tuong, nod khi€n moi1 nguoi tin
rang cac phap bat tinh, vo thudong, kho
l1a tinh, kha a1 va chap gitr Ia thuong
hang.

This 1s how the Buddha explained the
clinging aggregate of perception.

Pay la cach ma Puc Phat giai thich vé
twong thu uan.

So he continued his dhamma talk;

Nhu vay, Ngai tiép tuc bai phap
(dhamma) thoat:
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“Suppose, Dbhikkhus, that a man
needing heartwood, seeking
heartwood, wandering In search of
heartwood, would take a sharp axe
and enter a forest. There he would see
the trunk of a large plantain tree,
straight, fresh, without a fruit bud
core. He would cut it down at the root,
cut off the crown, and unroll the coill.
As he unrolls the coil he would not
find even softwood, let alone
heartwood. A man with good sight
would Inspect it, ponder it, anc
carefully investigate it, and 1t woulc
appear to him to be void, hollow, anc
Insubstantial. For what of substance
could there be in the trunk of a
plantain tree? So too bhikkhus,




76

whatever kind of formations there are,
whether past, future or present,
Internal or external, gross or subtle,
Inferior or superior, far or near: a
bhikkhu Inspects them, ponders them
and carefully investigates them. As he
Investigates them, they appear to him
to be void, hollow, and insubstantial.
For what could be of substance In
volitional formations?”

“Vi nhu, nay cac Ty-kheo, mot nguoi
can cé 16i cay, fim cau loz cay, di tim
[o1 cdy, cam cdi bua sac bén di vao
ngéi rimg. O ddy, ngwoi ay thay mot
cum cay chuéi 1ém, moc thdzng, mao'
I6m, cao vit. Ngwoi ay chdt ré cdy ay.
Sau khi chdt ré, ngwoi dy chdt ngon.
Sau khi chat ngon, nguwoi ay 16t vo
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chuoi ngoai. Khi 16t vé chuoi ngodi,
gidc cay con tim khong dwoc, tim ddu
cho co dwoc [oi cay? Mot nguoi co
mat nhin chuyen chu, nhw ly quan sat
cum chuoi dy. Khi ngwoi dy nhin
chuyeén chu, nhu ly quan sat cum chuoz
ay, cum chudi dy hién ro ra la trong
khéng, hién ré ra la trong rong, hién
ro ra la khong co 101 cay. Lam sao,
nay cac Ty-kheo, lai co [0i cay trong
cum chudi dwoc? Ciing vdy, nay cdc
1y-kheo, pham cdc hanh gi thuoc qua
khw, vi lai, hien tai, hoac noi hay
ngoai, hoac tho hay té, hodc liét hay
thang, hodc xa hay gan: Ty-kheo nhin
chuyén chi, nhw 1y qudn sat hanh ay.
Khi nguoi ay nhin chuyen chu, nhu ly
qudn sat, hanh ay hién ré ra la trong
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khong, hién ré ra la trong rong, hién
16 ra la khéng cé thuc chat. Lam sao,
nay cdc Ty-kheo, lai ¢é thwc chat
trong cdc hanh dwoc?”

What did the Buddha mean by this?

Qua diéu nay, Ptrc Phat da ngu v diéu
gi?

As a plantain trunk Is an assemblage
of many sheathes, each with its own
characteristic, so the clinging
aggregate of volitional formations Is
an assemblage of many mental factors,

each with 1ts own characteristic and
function.

Vi than cay chudi la tap hop cua nhi€u
vO than chudi, mo1 vo cd dac tinh
riéng cua minh, ciing vay, hanh thu
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uan la tap hop cua nhi€u tam so, mo1
tam sO cO cac dac tinh va phan su
riéng cua minh.

There are 52 types of mental factors.
Among them, feeling is the clinging
aggregate of feeling, perception is the
clinging aggregate of perception. The
remaining 50 are the clinging
aggregate of formations. Some, but
not all of these arise simultaneously In
every consciousness moment. For
example in anapana 1% Jhana
consciousness (which is a wholesome
consciousness of fine material plane),
34 mental formations are present. Of
these, feeling is the clinging aggregate
of feeling, (which here Is pleasure /
sukha), perception 1is the clinging
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aggregate of perception (which is the
perception of the anapana nimitta),
consciousness I1s  the  clinging
aggregate of consciousness (which is
the cognizing of the anapana nimitta).
The remaining 31 mental formations
are the clinging aggregate of
formations. Among them, cetana
(volition) I1s  predominant  for
wholesome and unwholesome
volitional formations to produce
result. Also present are a number of
Invariable mental factors (such as
concentration and attention), and
wholesome mental factors (such as
faith, mindfulness and non
attachment). Because Jhana
consciousness IS a  wholesome
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consciousness, no  unwholesome
mental factors are present. All of these
mental formations arise within the
time span of a consciousness moment,
and then pass away again without
trace and so they are impermanent.
They arise dependent upon the past
and present causes, and not otherwise,
so they too are completely void of any
permanent self or controlling entity.

C6 52 loal tam so. Trong 50 do, tho la
tho thi uan, tudng 1a tudng thi uan.
Nam muoi tam so con lai la hanh thu
uan Mot so, khong phai tat ca trong
S0 nay dong sanh trong moi sat-na
tam. Vi du, trong tdm so thién (jhana)
(1a mot thién tdm sac gidi), co 34 tam
hanh hién dién. Trong s6 d6 tho 1a tho
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tht uan (0 day la lac / sukha), tuong la
twong uan thu (la tuong vé tuéng cua
ho1 the anapana nimitta), thire 1a thirc
uan thu (biét vé tudng cua hoi tho
(anapana nimitta)). Ba muoi mot tam
hanh con lai 1a hanh uan thi. Trong s6
d6, cetana (tu) 1a troi hon han vi y
hanh thién hay bat thién s& phat sanh
qua. Cling vay, hién dien mot sO6 bat
bién cac tAm s& (nhu 1a dinh va tac V)
va cac tam s¢ thién (nhu tin, niém xa).
Boi vi tAm thién (jhana) 1a tam thién,
khong c6 cac tim sé bat thién hién
dién. Tat ca cac tim hanh sanh ra
trong tudi tho mot sat-na thm va sau
d6 lai diét di ma khong chat dau vét va
nhu vay ching 1a vo thuong. Ching
sanh ra phu thudéc vao cac nhan qua
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khtr va hién tai va khong thé khac, nhu
vay mung cing hoan toan trong rong
kho1 ’:)at ky tu nga thuong hiang hay
thue thé nao diéu khién.

This 1s how the Buddha explained the
clinging aggregate of formations.

Day la cach ma Puc Phat giai thich
hanh uan thu.
And so he continued his dhamma talk:

Va nhu vay Ngai tiép tuc bai Phap
(dhamma) thoaz:

“Suppose Bhikkhus, that a magician,
or a magician’s apprentice would
display a magical illusion at a
crossroads. A man with good sight
would inspect it, ponder it, and
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carefully investigate it, and i1t would
appear to him to be void, hollow, and
Insubstantial. For what substance
could there be In a magical illusion.
So too bhikkhus, whatever kind of
consciousness there Is, whether past,
future or present, internal or external,
gross or subtle, inferior or superior,
far or near: a bhikkhu iInspects It,
ponders it, and carefully investigates
It, and 1t would appear to him to be
void, hollow, and insubstantial. For
what substance could there be In
consciousness?”’

“Vi nhu, nay cac Ty-kheo, mot ao
thuat sw hay de tur mot ao thuat su, tqi
nga tuw dwong bay tro do thuat. Mot
ngwoi c¢é mdt nhin chuyén chi, nhw Iy
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qudn sat tro do thudt ay. Do nguwoi ay
nhin chuyen chu, nhw ly quan sat, ao
thuat ay hien ro ra la trong khong,
hién ro ra la trong rong, hién ré ra la
khong cé thue chat. Lam sao, ndy cdc
Ty-kheo, lai cé thuc chat trong do
thuat duoc? Cung vay, nay cac Ty-
kheo, pham thuc gi thuoc qua khu, vi
lai, hién tai, hoac noi hay ngoai, hodac
tho hay te hodc liét hay thang, hodc
xa hay gan: Ty-kheo nhin chuyén chd,
nhw Iy quadn sdt, thirc dy hién ré ra la
trong khéng, hién ré ra la trong rong,
hien ro ra la khong co thuc chat. Lam
sao, nay cdac Ty-kheo, lai co thuc chat
trong thuc duoc?”

What did the Buddha mean by this?



Qua day, Puc Phat mudn no1 dicu gi?

Consciousness Is like a magical
Illusion In the sense that It deceilves
one into wrong view, just like an
Illusion. For example, 1t gives the
Impression that a person comes and
goes, stands sits or lies down with the
same body and mind, and yet the body
and mind are different in each moment
of each of these activities. Seeing IS
seeing, hearing Is hearing, thinking Is
thinking. There 1s no willful control
over the arising of these types of
consciousness. We cannot simply
decide; “ I want to see, I want to
hear”, etc. It happens automatically,
dependent upon the past and present
causes. Even If we decided we did not
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want consciousness to arise, and
systematically destroyed the five sense
bases of eye, ear, nose, tongue and
body, objects would still appear In the
mind and consciousness would arise.
So consciousness, like the other
clinging aggregates, dependently
arises and Is void of any permanent
self.

Thic nhu nha ao thuat theo y nghia
rang n6 ltra doi con nguoi vao ta kién,
giong nhu ao tuong. Vi dy, no gay
Mot an tuong rang cO mot nguoi1 dén
va di, ding ngd1 hay nam vd1 cung
mot than va tam, nhung than va tam
thi khong khac biét trong moi khoanh
khac ctia mdi hoat dong nay. Thay chi
la thay, nghe chi 1a nghe, nghi chi 1a
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nghi. Khong c¢6 mot chu tdm nao dicu
khién su sanh cua cac loai thirc nay.
Chung ta khong thé don gian quyét
dinh 1a: “T6i muon thay, td6i muon
nghe”,... NO xay ra mot cach tu dong,
phu thudc va cac nhan qua khir va hién
tai. Tham chi néu ching ta quyét dinh
khong muon thitc phat sanh, va pha
hiy c6 hé thong ngii cin la mat, tai,
mii ludi va than, cidc canh van xuat
hién trong tam va thirc s€ phat sanh.
Nhu vay, thic giong nhu cac uan thu
khac, phat sanh mot cach phu thudc va
trong rong khoi bat ky tu ngd thuong
hang nao.

| would like to give an example:

Suppose a man lost his dear son
because of sickness and thought thus *
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Oh, my poor son has died, what
suffering. Day and night for many
months my mind is filled with grief,
sorrow, lamentation and despair. | will
never be happy again.”

T6i mudn dwa mot vi du: Gia st rﬁing
cO0 mot nguo1 dan Ong mat di dtra con
trai chét do bénh tat va do vy nghi
rang: “Oi, con trai toi nghlep cua ta
da chét, that la dau kho. Ngay va dém
qua trong nhiéu thing, tdm ta tran
ngdp voi wu, sau, bi va ai. Ta sé khong
bao gio hanh phuc nira.”

Again another man, knowledgeable In
physics and of strong intellectual
pride. After talking with common folk
about physics he might say thus; “Oh,
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how my mind Is strong, it is not like
other people’s mind, I have more
knowledge and understanding than
others.”

Lai nira, mOt nguo1 dan ong khac, co
thong thao vé vat 1y va kiéu hanh vi su
hiéu biét rong. Sau khi néi chuyén véi
quan chung vé vat 1y, nhu vy, 6ng ta
c6 thé noi: “Oi, tim ta that manh me
biét bao, né khéng gmng nhu tam cua
nguoi khac, ta co nhiéu kién thirc va
hiéu biét hon nguoi khdc.”

Why do people think thus? Because
they believe that mind is permanent
and do not understand that It arises
only In dependence on the past and
present causes.
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Tai sao mo1 nguot lai nghi nhu vay?
Bo1 vi ho tin twong rang tam la thuong
hang va khong hiéu rang nd sanh lén
chi trong su phu thudéc vao cac nhan
qua khtr va hién tai.

What If the grieving man was
suddenly told he had won a million
dollars in a lottery. Would then, at that
moment he reflects thus “ Oh, my
mind is filled with grief, sorrow,
lamentation and despair. | will never
be happy again.”? I think not.

Piéu gi x4y ra néu nguoi dan ong uu
sau dot nhién dugc bao rang ong ta da
tring x0 sO mot triéu dollar? Nhu vay,
vao lac do, 6ng ta con suy nghi rang
“Oi, con trai toi nghiép cua ta da chét,
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that la dau kho. Neay va dém qua
trong nhiéu thang, tam ta tran ngdp
voi wu, sdu, bi va ai. Ta sé khong bao

gio hanh phuc nira.” hay khong? To1
khong nghi 1a nhu vay.

And again, what If the second man
joined conversation with a wise man
knowledgeable in philosophy, and
they talked about philosophy. Would
then he speak thus: *“ Oh, how my
mind 1s strong, It IS not like other
peoples mind. I have more
knowledge and understanding than
others.”? I think not.

Va lai ntra, diéu gi xa ra néu ngudi
dan ong thir hai tham du mot cudc
dam luan vé1 mot nguo1 dan ong khon
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ngoan hiéu biét nhiéu vé triét hoc va
ho no1 chuyén vé triét hoc. Nhu vay,
vao luc do, ong ta con noédi rang “Oi,
tam ta thdt manh mé biét bao, né
khéng giong nhw tam ciia ngwoi khdc,
ta c6 nhiéu kién thirc va hiéu biét hon
nguoi khac.” hay khong? To1 khong
nghi 1a nhu vay.

Explaining  thus, the Buddha
systematically showed each of the five
aggregates subject to clinging to be
hollow, Insubstantial, and void of any
Inherent self. And since a being Is
made up of these five clinging
aggregates only and nothing more
besides them, what possibly could
there be of substance or permanent
self in any being? This is the Buddha’s
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teaching mentioned In the
Penabindupama Sutta concerning the
way to contemplate the eleven types
of five aggregates as anicca, dukkha
and anatta.

Giai thich nhu vay, Ptc Phat dan dat
c6 hé thong timg uan mot trong ngil
uan chap thu 1a rong khong, khong
thuc chat va trong rong khoi bat ky
mot tu nga ¢ hitu nao. Va vi mét
chung sanh chi duogc tao nén tur cac
uan thu nay va khong gi khac hon
ngoai chung, cai gi co thé co thuc chat
hay tu ngd thuong hang trong bat ky
mot chung sanh? Pay la 101 day cua
Ptrc Phat duoc dé cap trong Kinh Bot
Nuodc (Penabindupama Sutta) 1ién hé
dén cach quan tudong muoi mot loai
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cua ngi uan la vod thuong (anicca),
kho (kho (dukkha)) va vo nga (anatta).

To confirm the aforementioned
statements | would like to quote the
questions of Saccaka and the answers
of the Buddha from the Culasaccaka
Sutta, a Shorter Discourse to Saccaka,
of Majjhima Nikaya:

Pé x4c nhan su trinh bay duogc dé cap
& trén, t6i mudn trich dan cic cau hoi
cua Saccaka va cac cau tra 101 cua Purc
Phat trong Tiéu Kinh Saccaka
(Culasaccaka Sutta), mot bai phap
ngan cho Saccaka trong Trung BO
Kinh (Majjhima Nikdya):

“In what way Is a disciple of the
recluse Gotama one who carries out
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his Instruction, who responds to his
advice, who has crossed beyond
doubt, become free from perplexity,
gained Intrepidity, and become
Independent of others in the Teacher’s
Dispensation?”

“Cho dén mirc do nao, mot dé tir
Thanh van cua Ton gia Gotama tro
thanh tudn phung gido dién, chdp
nhdn gidang hudn, nghi ngo dwoc doan
trur, do duw duwoc diet tan, thanh tuu vo
1y, song trong gido héi Bon Suw, khoi
phai nuwong twa vao ai?”

“Here, Aggivessana, any Kkind of
material form whatever, whether past,
future, or present, internal or external,
gross or subtle, inferior or superior,
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far or near — a disciple of mine sees
all material form as it actually is with
proper wWisdom thus: ‘This is not mine,
this I am not, this is not my self.” Any
kind of feeling whatever ... Any kind of
perception whatever ... Any kind of
formations whatever ... Any kind of
consciousness whatever, whether past,
future, or present, internal or external,
gross or subtle, inferior or superior,
far or near — a disciple of mine sees
all consciousness as It actually Is with
proper wisdom thus: ‘This is not mine,
this I am not, this is not my self.” It is
In this way that a disciple of mine is
one who carries out my Instruction,
who responds to my advice, who has
crossed beyond doubt, become free
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from perplexity, gained Intrepidity,
and become independent of others In
the Teacher’s Dispensation.”

“O day, nay Aggivessana, de tw Thanh
van cia Ta, doi véi moi sac phap, qué
khu, twong lai, hien tai, noi hay ngogi,
thé hay té, liét hay thdng, xa hay gan,
thay nhw that voi chanh tri tué la:
“Cai nay khong phai cua toi, cai nay
khong phai la toi, cai nay khong phai
tw ngd cua toi”’. Poéi v&i moi cam tho...
doi véi moi twong... doi véi moi
hanh... doi véi moi thire, qud khir,
twong lai, hien tai, noi hay ngoai, tho
hay té, liét hay thang, xa hay gan thay
nhuw that voi chanh tri tué la: “Cai nay
khong phai cua toi, cdi nay khong
phai la toi, cdi nay khong phai tu nga
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ciia t6i”. Cho dén mirc do nhw vay,
nay Aggivessana, mot de tw Thanh van
cua Ta tro thanh tuan phung gido
dién, chap nhdn gidng hudn, nghi ngo
dwoc doan tru, do dw dwoc diét tan,
thanh twu vé 1y, song trong gido hoi
Bon su, khoi phdi nwong twa mot ai.”

“Master Gotama, In what way Is a
bhikkhu an Arahant with taints
destroyed, one who has lived the holy
life, done what had to be done, laid
down the burden, reached the true
goal, destroyed the fetters of being,
and Is completely liberated through
final knowledge?”

“Cho dén mirc d@é nao, nay Ton gid
Gotama, Ty-kheo la bac A-la-han, cac
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lau hoac da tan, tu hanh thanh man,
cac viec nén lam da lam, da dat gdnh
nang xuéng, cdac muc tieu da dat, hiru
kiet sir did doan trir, dwoc chdnh tri
gidi thoat?”

“Here, Aggivessana, any kind of
material form whatever, whether past,
future, or present, internal or external,
gross or subtle, inferior or superior,
far or near — a bhikkhu has seen all
material form as it actually 1s with
proper wisdom thus: ‘This is not mine,
this I am not, this Is not my self,” and
through not clinging he is liberated.
Any kind of feeling whatever ... Any
kind of perception whatever ... Any
kind of formations whatever ... Any
kind of consciousness whatever,
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whether past, future, or present, gross
or subtle, inferior or superior, far or
near — a bhikkhu has seen all
consciousness as It actually 1s with
proper wisdom thus: “This is not
mine, this I am not, this is not my self,’
and through not clinging he is
liberated. It i1s In this way that a
bhikkhu 1s an Arahant with taints
destroyed, one who has lived the holy
life, done what had to be done, laid
down the burden, reached the true
goal, destroyed the fetters of being,
and Is completely liberated through
final knowledge.”

“O day, nay Aggivessana, Ty-kheo doi
vGi bat cir sdc phdp ndo, qud khi,
twong lai, hién tai, noi hay ngoai, tho
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hay té, liét hay thdng, xa hay gan, tat
ca cdc sdc phdp, sau khi nhw thit
quadn sat voi chanh tri tué: “Cai nay
khong phai cua toi, cdi nay khong
phai la toi, cai nay khong phai tuw ngad
ciia t6i”, chitng dwoc vé chap thi gidi
thoat. Doi véi bat cir tho ndo... bat cir
trong nao... bat cir hanh nao... doi véi
bat cir thirc ndao, qud khir, twong lai,
hien tai, noi hay ngoai, tho hay té, liét
hay thang, xa hay gan, tat cd cdc thire,
sau khi nhw that quan sat voi chanh tri
tue: “Cai nay khong phai cua toi, cadi
nay khong phai la toi, cdi nay khong
phai tw ngd cua toi”, chung dwoc vo
chap thu gidi thodt. Cho dén mirc do
nay, nay Aggivessana, Ty-kheo la bac
A-la-han, cac lau hoac da tan, tu hanh
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thanh man, cac viéc nén lam da lam,
da dat ganh ndng xuong, cdc muc tiéu
da dat, hiru kiét sir da doan triv, dwoc
chanh tri giai thodt. ”

Therefore not only to become an
Arahant should one contemplate the
three characteristics of the eleven
types of five aggregates, to become a
Sotapanna one also should
contemplate in the same way. The five
bhikkhus contemplated these eleven
types of five aggregates as anicca,
dukkha and anatta when and after they
listened to the Dhammacakkapavatana
Sutta and became Sotapannas. When
they were listening to the
Anattalakkhana Sutta, they again
contemplated them as anicca, dukkha
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and anatta and became Arahants. To
become a Noble One, one should
emulate their examples.

Vi vay khong phai chi khi dé tro thanh
mot vi Arahant ma moit ngudl nén
quan tam tuong cua muol mot loai
ngil uan, ma ngay khi dé tré thanh mot
vi Thanh Nhap Luu (Sotapanna)
nguol do cling phai quan theo cach
trong tu. Nam vi Ty-kheo da quan
muoi mot loai ngil uan 1a vo thuong
(anicca), kho (dukkha) va vO nga
(anatta) trong khi va sau khi ho liang
nghe Kinh Chuyén Phip Luan
(Dhammacakkapavatana Sutta) va trd
thanh cac vi Thanh Nh3p Luu
(Sotapanna). Khi ho dang lang nghe
Kinh V6 Nga Tuong (Anattalakkhana
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Sutta), ho lai quan chiang 1a vo thuong
(anicca), kho (dukkha) va vo nga
(anatta) va tro thanh cac vi Arahant.
Pé thanh mot vi Thanh, mét nguo1
nén bit chudce hinh mau cua ho.

One should not argue that it is not
mentioned 1n the Anattalakkhana Sutta
that the five bhikkhus had practiced
dependent origination. Since they had
totally understood dependent
origination at the time they attained
Sotapannaship. And after that
attainment they had  practised
dependent origination again and again
for many times. During the five days
following  their  attainment  of
Sotapannaship they had  been
discerning the Dukkha-sacca-
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dhammas and  Samudaya-sacca-
dhammas as anicca, dukkha and
anatta. So they had totally understood
dependent origination before attaining
Arahatship.

Moi ngudi khong nén tranh luan rang
trong Kinh VO Nga  Tudng
(Anattalakkhana Sutta) khong dé cap
gl dén viéc nim vi Ty-kheo da thuc
hanh Ly Duyén Khoi. Vi ho da hoan
toan thau hiéu Ly Duyén Khai vao lic
ho ching dac Tu-da-hoan
(Sotapanna). Va sau khi ching dac ho
van thuyc hanh nhiéu lan, hét 1an nay
dén lan khac, Ly Duyén Khoi. Trong
suot ndm ngay sau khi chimg dac Tu-
da-hoan (Sotapanna), ho da phan biét
cac Phap Kho Thanh DBé (dukkha-
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sacca-dhamma) va Phap Kho Tap
Thanh Bé (Samudaya-sacca-dhamma)
la vo thuong (anicca), kho (dukkha)
va vO nga (anatta). Do vay ho hoan
toan thau hiéu Ly Duyén Khéi trudc
khi ching dic Arahant.

Without knowing dependent
origination  with  direct  Insight
knowledge, one cannot overcome
doubt (vicikiccha). In that case, one
cannot even attain the satapanna stage,
let alone the Arahant stage. Please
listen to the Paccaya Sutta of Nidana
Samyutta:

Khong hiéu biét Ly Duyén Khoi bang
thang tri minh sat, nguoi d6 khong thé
chién thiang hoai nghi (vicikiccha).
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Trong truong hop d6, ho khong thé
tham chi ching dac giai doan Nhap
Luu (sotapanna), ding nédi chi dén
giai doan Arahant. Xin hdy ling nghe
Kinh Duyén (Paccaya Sutta) trong
Tuong Ung Nhan Duyén (Nidana
Samyutta):

“And what, bhikkhus, 1s dependent
origination? ‘With birth as condition,
aging-and-death [comes to be/’:
whether there Is an arising of
Tathagatas or no arising of
Tathagatas, that element still persists,
the stableness of the Dhamma, the
fixed course of the Dhamma, specific
conditionality. A Tathagata awakens
to this and breaks through to It.
Having done so, he explains It,
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teaches It, proclaims it, establishes It,
discloses It, analyses it, elucidates It.
And he says: ‘See! With birth as
condition, bhikkhus, aging-and-death
[come to be].’

“Va nay cdc Ty-kheo, thé ndo la Iy
duyen khoi? Do duyen sanh, nay Cac
Ty-kheo, gia, chet khoi 1én. Dau cac
Nhw Lai ¢6 xudt hién hay khéng xudt
hién, an tri la giGi tanh ay, phdp tri
tanh ay, phdp quyét dinh tinh dy, y
duyén téinh dy. Nhw Lai hoan toan
chung ngo, hoan toan chung dat dinh
Iy dy. Sau khi hoan toan chirng ngo,
hoan toan chung dat, Nhu Lai tuyén
bo, tuyén thuyét, twong thuyét, khai
hién, khai thi, phdan biét, minh hién,
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minh thi: ‘Do duyén sanh, nay cac Ty-
kheo, nén co gia, chét.’

““With existence as condition, birth
[comes to be]’ ... ‘With clinging as
condition, existence’ ... ‘With craving
as condition, clinging’ ... ‘With
feeling as condition, craving’ ... ‘With
contact as condition, feeling’ ... ‘With
the six sense bases as condition,
contact’ ... ‘With nama-and-ripa as
condition, the six sense bases’

‘With consciousness as condition,

Nama-and-ripa’ ... ‘With volitional
formations as condition,
consciousness’ ... ‘With ignorance as

condition,  volitional  formations’:
whether there iIs an arising of
Tathagatas or no arising of
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Tathagatas, that element still persists,
the stableness of the Dhamma, the
fixed course of the Dhamma, specific
conditionality. A Tathagata awakens
to this and breaks through to It.
Having done so, he explains I,
teaches It, proclaims it, establishes It,
discloses it, analyses it, and elucidates
It. And he says: ‘See! With ignorance
as condition, bhikkhus, volitional
formations [come to be].’

“’Do duyén hitu, nay cdac Ty-kheo, nén
co sanh. Do duyén thu, nay cac Ty-
kheo, nén co hitu. Do duyén ai, nay
cac Ty-kheo, nén co thu. Do duyén
tho, nay cac Ty-kheo, nén co ai. Do
duyén xuc, nay cac Ty-kheo, nén co
tho. Do duyén sdau xir, nay cdc Ty-
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kheo, nén co xuc. Do duyéen danh sdc,
nay cac 1y-kheo, nén co sau xuw. Do
duyén thirc, nay cac Ty-kheo, nén co
danh sdc. Do duyén cdc hanh, nay cac
Ty-kheo, nén co thuc. Do duyén VO
minh, nay cac Ty-kheo, nén cd hanh.
Dau cho Nhuw Lai co xuat hién hay
khong xudt hién, an tru la gioi tanh
ay, phap tru tanh ay, phap quyét dinh
tanh ay, y duyen tanh ay. Nhw Lai
hoan toan chung ngo, hoan toan
chirng dat tanh dy. Sau khi hoan toan
chung ngo, hoan toan chung dat, Nhur
Lai  tuyen bo, tuyén thuyét, twong
thuyet, khai hién, khai thi, phan biéet,
minh hién, minh thi. Do duyén vo
minh, nay cac Ty-kheo, co cac hanh.’
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“Thus, bhikkhus, the actuality is this,
the Inerrancy, the not-otherwiseness,
specific conditionality: this is called
dependent origination.

“Nhuw vay, nay cdac Ty-kheo, o day la
nhuwe tanh, bat huw vong tanh, bat di nhuw
tanh, y duyén tinh dy. Nay cdc Ty-
kheo, day goi la ly duyen khoi.

“And what, bhikkhus, are the
dependently  arisen  phenomena?
Aging-and-death, bhikkhus, IS
Impermanent, conditioned,
dependently arisen, subject to
destruction, vanishing, fading away,
and cessation. Birth Is impermanent
LExistence is impermanent
Clinging is impermanent ... Craving is
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iImpermanent Feeling LS

impermanent Contact )
impermanent ... The six sense bases
are impermanent ... Nama-and-ripa
is impermanent ... Consciousness is
impermanent ... Volitional formations
are impermanent ... Ignorance is
Impermanent, conditioned,

dependently  arisen, subject to
destruction, vanishing, fading away,
and cessation. These, bhikkhus, are
called the dependently arisen
phenomena.

“Va nay cac Ty-kheo, thé nao la duyén
sanh phap? Gia, chét, nay cdac Ty-
kheo, la vo thuong, hiru vi, duyén
sanh, bién hoai tanh, bién diét tanh, ly
tham tanh, doan diét tanh. Sanh, nay
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cac Ty-kheo, la vo thwong, hiru Vi,
duyen sanh, bién hoai tanh, bién diet
tanh, ly tham tanh, doan diét tanh.
Hiru, nay cac Ty-kheo, la vo thuong,
hitu vi, duyén sanh, bién hoai tanh,
bién diét tanh, [y tham tanh, doan diéet
tanh. Thu, nay cac Ty-kheo... ai, nay
cac Ty-kheo... Tho, nay cac Ty-kheo...
Xuc, nay cdac Ty-kheo... Sau xu, nay
cac Ty-kheo... Danh sdc, nay cdc Ty-
kheo... Thirc, nay cac Ty-kheo... Cac
hanh, nay cac Ty-kheo... VO minh, nay
cac 1Ty-kheo, la vo thuwong hiru vi,
duyén sanh, bién hoai tanh, bién diét
tanh, ly tham tanh, doan diet tanh.
Nhitng phap nay, nay cac Ty-kheo,
duoc goi la duyén sanh phap.
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“When, bhikkhus, a noble disciple has
clearly seen with correct wisdom as it
really is this dependent origination
and these dependently arisen
phenomena, it Is Impossible that he
will run back Into the past, thinking:
‘Did I exist in the past? Did I not exist
In the past? What was | In the past?
How was | In the past? Having been
what, what did | become In the past?
Or that he will run forward into the
future, thinking: ‘Will I exist in the
future? Will | not exist in the future?
What will | be in the future? How will
| be in the future? Having been what,
what will I become in the future?’ Or
that he will now be inwardly confused
about the present thus: ‘Do I exist?
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Do | not exist? What am 1? How am 1?
This being — where has it come from,
and where will it go?”

“Do vi, nay cac Ty-kheo, vi Thdanh dé
tr khéo thday nhw chon véi chanh tri
tu¢ ly duyen khoi nay va cac phap
duyén sanh nay, nén chdac chdn vi dy
khong chay theo qua khw (voi nhirng
cau hoi): “Ta co mat trong qua khu?
Ta khong co mat khong quad khu? Ta
la g1 trong qua khu? Ta co mat nhu
thé nao trong qud khir? Hay trudc ta
da la gi, va nay trong qua khu ta la
g1?” Hay khong chay theo tuong lai
(voi nhung cau hoi): “Ta sé co mat
trong twong lai? Ta khong co mat
trong tuong lai? Ta sé lam gi trong
twong lai? Ta ¢é mdt nhw thé nao
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trong tuwong lai? Hay truoc ta la gi, va
nay trong twong lai ta sé la gi?”” Hay
nay cdc vi ay sé khéi lén nhitng nghi
ngo vé tr minh trong hién tai nhu sau:
“Ta hien co mat? Ta hien khong co
mat? Ta hien la g1? Ta hién co mat
nhiw thé nao? Tir ddu ta sanh ra va sé
sanh vé dau?””

“For what reason [Is this impossible]?
Because, bhikkhus, the noble disciple
has clearly seen with correct wisdom
as It vreally 1s this dependent
origination and these dependently
arisen phenomena.”

“Su kien nhu vay khong xay ra. Vi
sao? Vi rang vi Thanh d¢ tu, nay cac
Ty-kheo, da kheo thay nhu chon voi
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chanh tri tue, dinh ly duyén khoi nay
voi cac phap duyén sanh nay.”

Without knowing the dependent
origination one cannot become a real
samana or brahmana. Here ‘samana’
means the Noble One who suppresses
or calms defilements. There are two
types of brahmanas — jati-bramana and
visuddhi-brahmana. Jati-bramana
means one who becomes a brahmana
by birth. Visuddhi-brahmana means
one who becomes a brahmana because
one’s mind 1s purified through the
eradication of all  defilements.
Arahants are called visuddhi-
brahmanas because they have already
destroyed all defilements completely
without remainder with their Path
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Knowledge. The following Sutta
refers to visuddhi-brahmanas. Please
listen to the Samana-brahmana Sutta
of Nidana Samyutta:

Khong hiéu biét vé Ly Duyén Khéi,
nguoi do khong thé tré thanh mot sa-
mon (samana) hay mot ba-la-mon
(brahmana) thuc su. O day ‘samana’
nghia la bac Thanh, 1a nguo1 da dan ap
hay 1am an tinh cac phién ndo. C6 hai
loai ba-la-mon (brahmana) - jati-
bramana va visuddhi-brahmana. Jati-
bramana nghia 1a mét nguoi trd thanh
mot ba-la-mon  (brahmana) bé1 su
sanh ra. Visuddhi-brahmana nghia la
mot nguol tré thanh mot ba-la-mon
bo1 vi tam nguo1 do da thanh tinh qua
su nho bo tit ca cac phién nao. Bac
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Thanh Arahant dugc goi 1a visuddhi-
brahmana boi vi ho da tan diét tat ca
cac phién ndo khong con du sot bang
Tué Pao cua minh. Bai Kinh (Sutta)
sau lién hé dén visuddhi-brahmana.
Xin hdy lang nghe bai Kinh Sa-Mon,
Ba-La-Mon (Samana-brahmana
Sutta) cua Tuwong Ung Nhan Duyén
(Nidana Samyutta):

“Bhikkhus, those  samanas or
brahmanas who do not understand
aging-and-death, its origin, its
cessation, and the way leading to its
cessation; who do not understand

birth ... existence ... clinging
craving ... feeling ... contact ... the six
sense bases ...nama-and-ripa

CONSCIOUSNESS volitional
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formations, their  origin, their
cessation, and the way leading to their
cessation: these | do not consider to
be samanas among samdanas or
brahmanas among brahmanas, and
these venerable ones do not, by
realizing It for themselves with direct
knowledge, In this very life enter and
dwell in the goal of samanahood or
the goal of brahmanahood.

“Nay cac Ty-kheo, nhitng Sa-mon hay
Ba-la-mén nao khéng biét gia chet,
khong biét gia chét tdp khoi, khong
biét gia chét doan diét, khong biét con
dwong dwa dén gia chét doan diét;
khong biét sanh... khéong biét hitu...
khong biét thii... khong biét di... khong
biét tho... khong biét xiic... khong biét
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luc nhdp... khéng biét danh-sdc...
khong biét thirc... khéng biét y hanh...
khong biét tdp khoi cuia ching, khong
biet doan diét ciia ching, khong biét
con dwong dua déen doan diét cia
chiing: Nay cdc Ty-kheo, doi véi Nhu
Lai, nhirng Sa-mon hay Ba-la-mon d’y,
giita cdc Sa-mén khéng dwoc chap
nhan la Sa-mon, hay giita cac Ba-la-
mén khéng dwoc chap nhdn la Ba-la-
mén; va nhitng Ton gid ay khong tu
minh véi thang tri dat dwoc, chirng
duwoc va an tru trong hién tai muc dich
Sa-mon hanh va muc dich Ba-la-mon
hanh.

“But, bhikkhus, those samanas and
brahmanas who understand aging-
and-death, Its origin, Its cessation,
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and the way leading to its cessation,;
who understand birth ... volitional
formations, their origin, their
cessation, and the way leading to their
cessation: these | consider to be
samanas among samandas and
brahmanas among brahmanas, and
these venerable ones, by realizing it
for themselves with direct knowledge,
In this very life enter and dwell in the
goal of samanahood and the goal of
brahmanahood.”

“Va nay cac Ty-kheo, nhitng Sa-mon
hay Ba-la-mon nao biét gid chét, biét
gia chét tgp khoi, biét gia chét doan
diét, biét con dwong dwa dén gia chét
doan diét; biét sanh... biét hitu... biét
thii... biét di... biét tho... biét xiic... biét
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luc nhdp... biét danh-sdc... biét thirc...
biét y hanh... biét tdp khoi ciia chung,
biét doan diét cua chung, biét con
dwong dwa dén doan diét ciia ching:
Nay cdac Ty-kheo, doi véi Nhu Lai,
nhitng Sa-mon hay Ba-la-mén ay, giita
cac Sa-mon dwoc chap nhan la Sa-
mon, hay gitta cac Ba-la-mon dwoc
chap nhan la Ba- la-mon,; va nhitng
Tén gia 4y tw minh véi thang tri dat
duwoc, chung dwoc va an tru ngay
trong hién tai muc dich Sa-mon hanh
va muc dich Ba-la-mon hanh.”

From these Suttas, we easily see that
the five bhikkhus should have clearly
seen with correct wisdom as it really is
the dependent origination and those
dependently arisen phenomena while
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listening to the
Dhammacakkapavatana Sutta and the
Anattalakkhana Sutta. Without
understanding dependent origination
and contemplating its factors as
anicca, dukkha and anatta, they could
not have become Sotapannas and
Arahants. Therefore contemplating
eleven types of five aggregates
(dukkha-sacca dhammas) and
dependent origination (samudaya-
sacca dhammas) Is indispensable for
attaining any Noble stage. This Is the
right way leading to the penetration of
the Four Noble Truths and the
realization of Nibbana. Meditators
should always remember it and
practice It rightly until they are
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completely liberated through final
knowledge and become Arahants.

=

['r cac bai Kinh (Sutta) nay, ching ta
dé thay rang nam vi Ty-kheo da ro
thay bang chanh tri tu¢ nhu that vé Ly
Duyén Kho1 va cac phap duyén sanh
trong khi lang nghe Kinh Chuyén
Phap Luan (Dhammacakkapavatana
Sutta) va Kinh VO Nga Tudng
(Anattalakkhana Sutta). Khong thau
hiéu Ly Duyén Kho1 va quan sat cac
nhan t0 ctia nod 1a vod thuong (anicca),
kho (dukkha) va vo nga (anatta), ho
khong thé tré thanh cac vi Thanh
Nhap Luu (Sotapanna) va Thanh
Arahant. Vi vay, quan x¢t muor mot
loai ngii uan (cac Phap Kho Dé -
dukkha-sacca-dhamma) va Ly Duyén




128

Khoi (cac phap kho tdp thanh dé,
samudaya-sacca-dhamma) 1a rat can
thiét dé chung dac bat ky tang Thanh
nao. Pay 1a con dudng chanh dan dén
su tham nhap T Thanh Pé va chirng
ngd Niét-ban. Cac hanh gia nén lubn
[uén nhé né va thuc hanh dung dan
dén khi ho hoan toan giai thoat bang
chanh tri va tro thanh cac vi Thanh
Arahant.

Thién Sw Pa-Auk Tawya Sayadaw
Rung T. hién Pa-Auk, Mawlamyine, tiéu
bang Mon, Myanmar

Dich gia: chwa xac dinh

Y KIEN:
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O doan cu01 bai nay, ta thay kinh dién
ghi chép rat rd rang mot vi Ba La Mon
(brahmin) 1a mot vi tu si c6 pham
hanh rat cao qui. Trong sich v vé
Pao Phat pho thong, ta thudng thay c6
khuynh hudng dung chitr Ba La Moén
vol su miét thi, vi du "Ba La Mon
ngoai dao" v.v.... Sau mot tho1 gian
dat lau, nguo1 Phat tur Viét Nam da bi
dau doc rang Ba La Mon la nhing
nguol thap kém, va cung vi vay dua
dén viéc khong hiéu moi quan hé lich
sir va triet hoc gilta Pao Phat va Pao
Ba La Mon da tung khang khit nhu thé
nao trén dat An Po.
Theo t61 moOt ntra phan Pao Phat da co
no1 dung cua Ba La Mo6n giao. Dao
Phat d3 ting chia sé nhiing quan diém
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triét hoc véi cac ton gido duong thoi
lic Puc Phat con tai the, nhat 1a véi
Jamnism (vi giao chu la Mahavira).
Thién Dinh (Jhana) 1a cia Ba La Moén.
Chi ¢6 thién quan (Vipassana) 1a cua
rieng tri tu¢ Puc Phat va Pao Phat.

Pham Doan

(http://vn.360plus.yahoo.com/phamdo
an52/article?mid=2312)



